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  Genesis


  Introduction


  The first book of Moses, which has the superscription בראשׁיח in the original, Γένεσις Κόσμον in the Cod. Alex. of the lxx, and is called liber creationis by the Rabbins, has received the name of Genesis from its entire contents. Commencing with the creation of the heaven and the earth, and concluding with the death of the patriarchs Jacob and Joseph, this book supplies us with information with regard not only to the first beginnings and earlier stages of the world and of the human race, but also to those of the divine institutions which laid the foundation for the kingdom of God. Genesis commences with the creation of the world, because the heavens and the earth form the appointed sphere, so far as time and space are concerned, for the kingdom of God; because God, according to His eternal counsel, appointed the world to be the scene both for the revelation of His invisible essence, and also for the operations of His eternal love within and among His creatures; and because in the beginning He created the world to be and to become the kingdom of God. The creation of the heaven and the earth, therefore, receives as its centre, paradise; and in paradise, man, created in the image of God, is the head and crown of all created beings. The history of the world and of the kingdom of God begins with him. His fall from God brought death and corruption into the whole creation (Genesis 3:17.; Romans 8:19.); his redemption from the fall will be completed in and with the glorification of the heavens and the earth (Isaiah 65:17; Isaiah 66:22; 2 Peter 3:13; Revelation 21:1). By sin, men have departed and separated themselves from God; but God, in His infinite mercy, has not cut himself off from men, His creatures. Not only did He announce redemption along with punishment immediately after the fall, but from that time forward He continued to reveal Himself to them, that He might draw them back to Himself, and lead them from the path of destruction to the way of salvation. And through these operations of God upon the world in theophanies, or revelations by word and deed, the historical development of the human race became a history of the plan of salvation. The book of Genesis narrates that history in broad, deep, comprehensive sketches, from its first beginning to the time of the patriarchs, whom God chose from among the nations of the earth to be the bearers of salvation for the entire world. This long space of 2300 years (from Adam to the flood, 1656; to the entrance of Abram into Canaan, 365; to Joseph's death, 285; in all, 2306 years) is divisible into two periods. The first period embraces the development of the human race from its first creation and fall to its dispersion over the earth, and the division of the one race into many nations, with different languages (2:4-11:26); and is divided by the flood into two distinct ages, which we may call the primeval age and the preparatory age. All that is related of the primeval age, from Adam to Noah, is the history of the fall; the mode of life, and longevity of the two families which descended from the two sons of Adam; and the universal spread of sinful corruption in consequence of the intermarriage of these two families, who differed so essentially in their relation to God (2:4-6:8). The primeval history closes with the flood, in which the old world perished (6:9-8:19). Of the preparatory age, from Noah to Terah the father of Abraham, we have an account of the covenant which God made with Noah, and of Noah's blessing and curse; the genealogies of the families and tribes which descended from his three sons; an account of the confusion of tongues, and the dispersion of the people; and the genealogical table from Shem to Terah (8:20-11:26).


  The second period consists of the patriarchal era. From this we have an elaborate description of the lives of the three patriarchs of Israel, the family chosen to be the people of God, from the call of Abraham to the death of Joseph (11:27-50:26). Thus the history of humanity is gathered up into the history of the one family, which received the promise, that God would multiply it into a great people, or rather into a multitude of peoples, would make it a blessing to all the families of the earth, and would give it the land of Canaan for an everlasting possession.


  This general survey will suffice to bring out the design of the book of Genesis, viz., to relate the early history of the Old Testament kingdom of God. By a simple and unvarnished description of the development of the world under the guidance and discipline of God, it shows how God, as the preserver and governor of the world, dealt with the human race which He had created in His own image, and how, notwithstanding their fall and through the misery which ensued, He prepared the way for the fulfillment of His original design, and the establishment of the kingdom which should bring salvation to the world. Whilst by virtue of the blessing bestowed in their creation, the human race was increasing from a single pair to families and nations, and peopling the earth; God stemmed the evil, which sin had introduced, by words and deeds, by the announcement of His will in commandments, promises, and threats, and by the infliction of punishments and judgments upon the despisers of His mercy. Side by side with the law of expansion from the unity of a family to the plurality of nations, there was carried on from the very first a law of separation between the ungodly and those that feared God, for the purpose of preparing and preserving a holy seed for the rescue and salvation of the whole human race. This double law is the organic principle which lies at the root of all the separations, connections, and dispositions which constitute the history of the book of Genesis. In accordance with the law of reproduction, which prevails in the preservation and increase of the human race, the genealogies show the historical bounds within which the persons and events that marked the various epochs are confined; whilst the law of selection determines the arrangement and subdivision of such historical materials as are employed.


  So far as the plan of the book is concerned, the historical contents are divided into ten groups, with the uniform heading, “These are the generations” (with the exception of Genesis 5:1: “This is the book of the generations”); the account of the creation forming the substratum of the whole. These groups consist of the (Tholedoth): 1. of the heavens and the earth (Gen 2:4-4:26); 2. of Adam (Gen 5:1-6:8); 3. of Noah (Gen 6:9-9:29); 4. of Noah's sons (Gen 10:1-11:9); 5. of Shem (Gen 11:10-26); 6. of Terah (Gen 11:27-25:11); 7. of Ishmael (Genesis 25:12-18); 8. of Isaac (Gen 25:19-35:29); 9. of Esau (Gen 26); and 10. of Jacob (Gen 37-50). There are five groups in the first period, and five in the second. Although, therefore, the two periods differ considerably with regard to their scope and contents, in their historical importance to the book of Genesis they are upon a par; and the number ten stamps upon the entire book, or rather upon the early history of Israel recorded in the book, the character of completeness. This arrangement flowed quite naturally from the contents and purport of the book. The two periods, of which the early history of the kingdom of God in Israel consists, evidently constitute two great divisions, so far as their internal character is concerned. All that is related of the first period, from Adam to Terah, is obviously connected, no doubt, with the establishment of the kingdom of God in Israel, but only in a remote degree. The account of paradise exhibits the primary relation of man to God and his position in the world. In the fall, the necessity is shown for the interposition of God to rescue the fallen. In the promise which followed the curse of transgression, the first glimpse of redemption is seen. The division of the descendants of Adam into a God-fearing and an ungodly race exhibits the relation of the whole human race to God. The flood prefigures the judgment of God upon the ungodly; and the preservation and blessing of Noah, the protection of the godly from destruction. And lastly, in the genealogy and division of the different nations on the one hand, and the genealogical table of Shem on the other, the selection of one nation is anticipated to be the recipient and custodian of the divine revelation. The special preparations for the training of this nation commence with the call of Abraham, and consist of the care bestowed upon Abraham, Isaac, and Jacob, and their posterity, and of the promises which they received. The leading events in the first period, and the prominent individuals in the second, also furnished, in a simple and natural way, the requisite points of view for grouping the historical materials of each under a fivefold division. The proof of this will be found in the exposition. Within the different groups themselves the arrangement adopted is this: the materials are arranged and distributed according to the law of divine selection; the families which branched off from the main line are noticed first of all; and when they have been removed from the general scope of the history, the course of the main line is more elaborately described, and the history itself is carried forward. According to this plan, which is strictly adhered to, the history of Cain and his family precedes that of Seth and his posterity; the genealogy of Japhet and Ham stands before that of Shem; the history of Ishmael and Esau, before that of Isaac and Jacob; and the death of Terah, before the call and migration of Abraham to Canaan. In this regularity of composition, according to a settled plan, the book of Genesis may clearly be seen to be the careful production of one single author, who looked at the historical development of the human race in the light of divine revelation, and thus exhibited it as a complete and well arranged introduction to the history of the Old Testament kingdom of God.


  Genesis 1


  Introduction


  The Creation of the World—Genesis 1:1-2:3


  The account of the creation, its commencement, progress, and completion, bears the marks, both in form and substance, of a historical document in which it is intended that we should accept as actual truth, not only the assertion that God created the heavens, and the earth, and all that lives and moves in the world, but also the description of the creation itself in all its several stages. If we look merely at the form of this document, its place at the beginning of the book of Genesis is sufficient to warrant the expectation that it will give us history, and not fiction, or human speculation. As the development of the human family has been from the first a historical fact, and as man really occupies that place in the world which this record assigns him, the creation of man, as well as that of the earth on which, and the heaven for which, he is to live, must also be a work of God, i.e., a fact of objective truth and reality. The grand simplicity of the account is in perfect harmony with the fact. “The whole narrative is sober, definite, clear, and concrete. The historical events described contain a rich treasury of speculative thoughts and poetical glory; but they themselves are free from the influence of human invention and human philosophizing” (Delitzsch). This is also true of the arrangement of the whole. The work of creation does not fall, as Herder and others maintain, into two triads of days, with the work of the second answering to that of the first. For although the creation of the light on the first day seems to correspond to that of the light-bearing stars on the fourth, there is no reality in the parallelism which some discover between the second and third days on the one hand, and the third and fourth on the other. On the second day the firmament or atmosphere is formed; on the fifth, the fish and fowl. On the third, after the sea and land are separated, the plants are formed; on the sixth, the animals of the dry land and man. Now, if the creation of the fowls which fill the air answers to that of the firmament, the formation of the fish as the inhabitants of the waters ought to be assigned to the sixth day, and not to the fifth, as being parallel to the creation of the seas. The creation of the fish and fowl on the same day is an evident proof that a parallelism between the first three days of creation and the last three is not intended, and does not exist. Moreover, if the division of the work of creation into so many days had been the result of human reflection; the creation of man, who was appointed lord of the earth, would certainly not have been assigned to the same day as that of the beasts and reptiles, but would have been kept distinct from the creation of the beasts, and allotted to the seventh day, in which the creation was completed—a meaning which Richers and Keerl have actually tried to force upon the text of the Bible. In the different acts of creation we perceive indeed an evident progress from the general to the particular, from the lower to the higher orders of creatures, or rather a steady advance towards more and more concrete forms. But on the fourth day this progress is interrupted in a way which we cannot explain. In the transition from the creation of the plants to that of sun, moon, and stars, it is impossible to discover either a “well-arranged and constant progress,” or “a genetic advance,” since the stars are not intermediate links between plants and animals, and, in fact, have no place at all in the scale of earthly creatures.


  If we pass on to the contents of our account of the creation, they differ as widely from all other cosmogonies as truth from fiction. Those of heathen nations are either hylozoistical, deducing the origin of life and living beings from some primeval matter; or pantheistical, regarding the whole world as emanating from a common divine substance; or mythological, tracing both gods and men to a chaos or world-egg. They do not even rise to the notion of a creation, much less to the knowledge of an almighty God, as the Creator of all things.


  Even in the Etruscan and Persian myths, which correspond so remarkably to the biblical account that they must have been derived from it, the successive acts of creation are arranged according to the suggestions of human probability and adaptation.


  In contrast with all these mythical inventions, the biblical account shines out in the clear light of truth, and proves itself by its contents to be an integral part of the revealed history, of which it is accepted as the pedestal throughout the whole of the sacred Scriptures. This is not the case with the Old Testament only; but in the New Testament also it is accepted and taught by Christ and the apostles as the basis of the divine revelation. The select only a few from the many passages of the Old and New Testaments, in which God is referred to as the Creator of the heavens and the earth, and the almighty operations of the living God in the world are based upon the fact of its creation: In Exodus 20:9-11; Exodus 31:12-17, the command to keep the Sabbath is founded upon the fact that God rested on the seventh day, when the work of creation was complete; and in Psalm 8:1-9 and 104, the creation is depicted as a work of divine omnipotence in close adherence to the narrative before us. From the creation of man, as described in Genesis 1:27 and Genesis 2:24, Christ demonstrates the indissoluble character of marriage as a divine ordinance (Matthew 19:4-6); Peter speaks of the earth as standing out of the water and in the water by the word of God (2 Peter 3:5); and the author of the Epistle to the Hebrews, “starting from Genesis 2:2, describes it as the motive principle of all history, that the Sabbath of God is to become the Sabbath of the creature” (Delitzsch).


  The biblical account of the creation can also vindicate its claim to be true and actual history, in the presence of the doctrines of philosophy and the established results of natural science. So long, indeed, as philosophy undertakes to construct the universe from general ideas, it will be utterly unable to comprehend the creation; but ideas will never explain the existence of things. Creation is an act of the personal God, not a process of nature, the development of which can be traced to the laws of birth and decay that prevail in the created world. But the work of God, as described in the history of creation, is in perfect harmony with the correct notions of divine omnipotence, wisdom and goodness. The assertion, so frequently made, that the course of the creation takes its form from the Hebrew week, which was already in existence, and the idea of God's resting on the seventh day, from the institution of the Hebrew Sabbath, is entirely without foundation. There is no allusion in Genesis 2:2-3 to the Sabbath of the Israelites; and the week of seven days is older than the Sabbath of the Jewish covenant. Natural research, again, will never explain the origin of the universe, or even of the earth; for the creation lies beyond the limits of the territory within its reach. By all modest naturalists, therefore, it is assumed that the origin of matter, or of the original material of the world, was due to an act of divine creation. But there is no firm ground for the conclusion which they draw, on the basis of this assumption, with regard to the formation or development of the world from its first chaotic condition into a fit abode for man. All the theories which have been adopted, from Descartes to the present day, are not the simple and well-established inductions of natural science founded upon careful observation, but combinations of partial discoveries empirically made, with speculative ideas of very questionable worth. The periods of creation, which modern geology maintains with such confidence, that not a few theologians have accepted them as undoubted and sought to bring them into harmony with the scriptural account of the creation, if not to deduce them from the Bible itself, are inferences partly from the successive strata which compose the crust of the earth, and partly from the various fossil remains of plants and animals to be found in those strata. The former are regarded as proofs of successive formation; and from the difference between the plants and animals found in a fossil state and those in existence now, the conclusion is drawn, that their creation must have preceded the present formation, which either accompanied or was closed by the advent of man. But it is not difficult to see that the former of these conclusions could only be regarded as fully established, if the process by which the different strata were formed were clearly and fully known, or if the different formations were always found lying in the same order, and could be readily distinguished from one another. But with regard to the origin of the different species of rock, geologists, as is well known, are divided into two contending schools: the Neptunists, who attribute all the mountain formations to deposit in water; and the Plutonists, who trace all the non-fossiliferous rocks to the action of heat. According to the Neptunists, the crystalline rocks are the earliest or primary formations; according to the Plutonists, the granite burst through the transition and stratified rocks, and were driven up from within the earth, so that they are of later date. But neither theory is sufficient to account in this mechanical way for all the phenomena connected with the relative position of the rocks; consequently, a third theory, which supposes the rocks to be the result of chemical processes, is steadily gaining ground. Now if the rocks, both crystalline and stratified, were formed, not in any mechanical way, but by chemical processes, in which, besides fire and water, electricity, galvanism, magnetism, and possibly other forces at present unknown to physical science were at work; the different formations may have been produced contemporaneously and laid one upon another. Till natural science has advanced beyond mere opinion and conjecture, with regard to the mode in which the rocks were formed and their positions determined; there can be no ground for assuming that conclusions drawn from the successive order of the various strata, with regard to the periods of their formation, must of necessity be true. This is the more apparent, when we consider, on the one hand, that even the principal formations (the primary, transitional, stratified, and tertiary), not to mention the subdivisions of which each of these is composed, do not always occur in the order laid down in the system, but in not a few instances the order is reversed, crystalline primary rocks lying upon transitional, stratified, and tertiary formations (granite, syenite, gneiss, etc., above both Jura-limestone and chalk); and, on the other hand, that not only do the different leading formations and their various subdivisions frequently shade off into one another so imperceptibly, that no boundary line can be drawn between them and the species distinguished by oryctognosis are not sharply and clearly defined in nature, but that, instead of surrounding the entire globe, they are all met with in certain localities only, whilst whole series of intermediate links are frequently missing, the tertiary formations especially being universally admitted to be only partial.


  The second of these conclusions also stands or falls with the assumptions on which they are founded, viz., with the three propositions: (1) that each of the fossiliferous formations contains an order of plants and animals peculiar to itself; (2) that these are so totally different from the existing plants and animals, that the latter could not have sprung from them; (3) that no fossil remains of man exist of the same antiquity as the fossil remains of animals. Not one of these can be regarded as an established truth, or as the unanimously accepted result of geognosis. The assertion so often made as an established fact, that the transition rocks contain none but fossils of the lower orders of plants and animals, that mammalia are first met with in the Trias, Jura, and chalk formations, and warm-blooded animals in the tertiary rocks, has not been confirmed by continued geognostic researches, but is more and more regarded as untenable. Even the frequently expressed opinion, that in the different forms of plants and animals of the successive rocks there is a gradual and to a certain extent progressive development of the animal and vegetable world, has not commanded universal acceptance. Numerous instances are known, in which the remains of one and the same species occur not only in two, but in several successive formations, and there are some types that occur in nearly all. And the widely spread notion, that the fossil types are altogether different from the existing families of plants and animals, is one of the unscientific exaggerations of actual facts. All the fossil plants and animals can be arranged in the orders and classes of the existing flora and fauna. Even with regard to the genera there is no essential difference, although many of the existing types are far inferior in size to the forms of the old world. It is only the species that can be shown to differ, either entirely or in the vast majority of cases, from species in existence now. But even if all the species differed, which can by no means be proved, this would be no valid evidence that the existing plants and animals had not sprung from those that have passed away, so long as natural science is unable to obtain any clear insight into the origin and formation of species, and the question as to the extinction of a species or its transition into another has met with no satisfactory solution. Lastly, even now the occurrence of fossil human bones among those of animals that perished at least before the historic age, can no longer be disputed, although Central Asia, the cradle of the human race, has not yet been thoroughly explored by palaeontologists.


  If then the premises from which the geological periods have been deduced are of such a nature that not one of them is firmly established, the different theories as to the formation of the earth also rest upon two questionable assumptions, viz., (1) that the immediate working of God in the creation was restricted to the production of the chaotic matter, and that the formation of this primary matter into a world peopled by innumerable organisms and living beings proceeded according to the laws of nature, which have been discovered by science as in force in the existing world; and (2) that all the changes, which the world and its inhabitants have undergone since the creation was finished, may be measured by the standard of changes observed in modern times, and still occurring from time to time. But the Bible actually mentions two events of the primeval age, whose effect upon the form of the earth and the animal and vegetable world no natural science can explain. We refer to the curse pronounced upon the earth in consequence of the fall of the progenitors of our race, by which even the animal world was made subject to φθοπά (Genesis 3:17, and Romans 8:20); and the flood, by which the earth was submerged even to the tops of the highest mountains, and all the living beings on the dry land perished, with the exception of those preserved by Noah in the ark. Hence, even if geological doctrines do contradict the account of the creation contained in Genesis, they cannot shake the credibility of the Scriptures.


  But if the biblical account of the creation has full claim to be regarded as historical truth, the question arises, whence it was obtained. The opinion that the Israelites drew it from the cosmogony of this or the other ancient people, and altered it according to their own religious ideas, will need no further refutation, after what we have said respecting the cosmogonies of other nations. Whence then did Israel obtain a pure knowledge of God, such as we cannot find in any heathen nation, or in the most celebrated of the wise men of antiquity, if not from divine revelation? This is the source from which the biblical account of the creation springs. God revealed it to men—not first to Moses or Abraham, but undoubtedly to the first men, since without this revelation they could not have understood either their relation to God or their true position in the world. The account contained in Genesis does not lie, as Hoffmann says, “within that sphere which was open to man through his historical nature, so that it may be regarded as the utterance of the knowledge possessed by the first man of things which preceded his own existence, and which he might possess, without needing any special revelation, if only the present condition of the world lay clear and transparent before him.” By simple intuition the first man might discern what nature had effected, viz., the existing condition of the world, and possibly also its causality, but not the fact that it was created in six days, or the successive acts of creation, and the sanctification of the seventh day. Our record contains not merely religious truth transformed into history, but the true and actual history of a work of God, which preceded the existence of man, and to which he owes his existence. Of this work he could only have obtained his knowledge through divine revelation, by the direct instruction of God. Nor could he have obtained it by means of a vision. The seven days' works are not so many “prophetico-historical tableaux,” which were spread before the mental eye of the seer, whether of the historian or the first man. The account before us does not contain the slightest marks of a vision, is no picture of creation, in which every line betrays the pencil of a painter rather than the pen of a historian, but is obviously a historical narrative, which we could no more transform into a vision than the account of paradise or of the fall. As God revealed Himself to the first man not in visions, but by coming to him in a visible form, teaching him His will, and then after his fall announcing the punishment (Genesis 2:16-17; Genesis 3:9.); as He talked with Moses “face to face, as a man with his friend,” “mouth to mouth,” not in vision or dream: so does the written account of the Old Testament revelation commence, not with visions, but with actual history. The manner in which God instructed the first men with reference to the creation must be judged according to the intercourse carried on by Him, as Creator and Father, with these His creatures and children. What God revealed to them upon this subject, they transmitted to their children and descendants, together with everything of significance and worth that they had experienced and discovered for themselves. This tradition was kept in faithful remembrance by the family of the godly; and even in the confusion of tongues it was not changed in its substance, but simply transferred into the new form of the language spoken by the Semitic tribes, and thus handed down from generation to generation along with the knowledge and worship of the true God, until it became through Abraham the spiritual inheritance of the chosen race. Nothing certain can be decided as to the period when it was committed to writing; probably some time before Moses, who inserted it as a written record in the Thorah of Israel.


  Verse 1


  “In the beginning God created the heaven and the earth.”—Heaven and earth have not existed from all eternity, but had a beginning; nor did they arise by emanation from an absolute substance, but were created by God. This sentence, which stands at the head of the records of revelation, is not a mere heading, nor a summary of the history of the creation, but a declaration of the primeval act of God, by which the universe was called into being. That this verse is not a heading merely, is evident from the fact that the following account of the course of the creation commences with w (and), which connects the different acts of creation with the fact expressed in Genesis 1:1, as the primary foundation upon which they rest. בּרשׁיח (in the beginning) is used absolutely, like ἐν ἀρχῇ in John 1:1, and מראשׁיח in Isaiah 46:10. The following clause cannot be treated as subordinate, either by rendering it, “in the beginning when God created … , the earth was,” etc., or “in the beginning when God created … (but the earth was then a chaos, etc.), God said, Let there be light” (Ewald and Bunsen). The first is opposed to the grammar of the language, which would require Genesis 1:2 to commence with הארץ ותּהי; the second to the simplicity of style which pervades the whole chapter, and to which so involved a sentence would be intolerable, apart altogether from the fact that this construction is invented for the simple purpose of getting rid of the doctrine of a creatio ex nihilo, which is so repulsive to modern Pantheism. ראשׁיח in itself is a relative notion, indicating the commencement of a series of things or events; but here the context gives it the meaning of the very first beginning, the commencement of the world, when time itself began. The statement, that in the beginning God created the heaven and the earth, not only precludes the idea of the eternity of the world a parte ante, but shows that the creation of the heaven and the earth was the actual beginning of all things. The verb בּרא, indeed, to judge from its use in Joshua 17:15, Joshua 17:18, where it occurs in the Piel (to hew out), means literally “to cut, or new,” but in Kal it always means to create, and is only applied to a divine creation, the production of that which had no existence before. It is never joined with an accusative of the material, although it does not exclude a pre-existent material unconditionally, but is used for the creation of man (Genesis 1:27; Genesis 5:1-2), and of everything new that God creates, whether in the kingdom of nature (Numbers 16:30) or of that of grace (Exodus 34:10; Psalm 51:10, etc.). In this verse, however, the existence of any primeval material is precluded by the object created: “the heaven and the earth.” This expression is frequently employed to denote the world, or universe, for which there was no single word in the Hebrew language; the universe consisting of a twofold whole, and the distinction between heaven and earth being essentially connected with the notion of the world, the fundamental condition of its historical development (vid., Genesis 14:19, Genesis 14:22; Exodus 31:17). In the earthly creation this division is repeated in the distinction between spirit and nature; and in man, as the microcosm, in that between spirit and body. Through sin this distinction was changed into an actual opposition between heaven and earth, flesh and spirit; but with the complete removal of sin, this opposition will cease again, though the distinction between heaven and earth, spirit and body, will remain, in such a way, however, that the earthly and corporeal will be completely pervaded by the heavenly and spiritual, the new Jerusalem coming down from heaven to earth, and the earthly body being transfigured into a spiritual body (Revelation 21:1-2; 1 Corinthians 15:35.). Hence, if in the beginning God created the heaven and the earth, “there is nothing belonging to the composition of the universe, either in material or form, which had an existence out of God prior to this divine act in the beginning” (Delitzsch). This is also shown in the connection between our verse and the one which follows: “and the earth was without form and void,” not before, but when, or after God created it. From this it is evident that the void and formless state of the earth was not uncreated, or without beginning. At the same time it is obvious from the creative acts which follow (vv. 3-18), that the heaven and earth, as God created them in the beginning, were not the well-ordered universe, but the world in its elementary form; just as Euripides applies the expression οὐρανὸς καὶ γαῖα to the undivided mass (οπφὴμία ), which was afterwards formed into heaven and earth.


  Verses 2-5


  The First Day.—Though treating of the creation of the heaven and the earth, the writer, both here and in what follows, describes with minuteness the original condition and progressive formation of the earth alone, and says nothing more respecting the heaven than is actually requisite in order to show its connection with the earth. He is writing for inhabitants of the earth, and for religious ends; not to gratify curiosity, but to strengthen faith in God, the Creator of the universe. What is said in Genesis 1:2 of the chaotic condition of the earth, is equally applicable to the heaven, “for the heaven proceeds from the same chaos as the earth.”


  “And the earth was (not became) waste and void.” The alliterative nouns (tohu vabohu), the etymology of which is lost, signify waste and empty (barren), but not laying waste and desolating. Whenever they are used together in other places (Isaiah 34:11; Jeremiah 4:23), they are taken from this passage; but (tohu) alone is frequently employed as synonymous with איך, non-existence, and הבל, nothingness (Isaiah 40:17, Isaiah 40:23; Isaiah 49:4). The coming earth was at first waste and desolate, a formless, lifeless mass, rudis indigestaque moles, ὕληἄμορφος (Wis. 11:17) or χάος .


  “And darkness was upon the face of the deep.” תּהום, from הוּם, to roar, to rage, denotes the raging waters, the roaring waves (Psalm 42:7) or flood (Exodus 15:5; Deuteronomy 8:7); and hence the depths of the sea (Job 28:14; Job 38:16), and even the abyss of the earth (Psalm 71:20). As an old traditional word, it is construed like a proper name without an article (Ewald, Gramm.). The chaotic mass in which the earth and the firmament were still undistinguished, unformed, and as it were unborn, was a heaving deep, an abyss of waters (ἄβυσσος , lxx), and this deep was wrapped in darkness. But it was in process of formation, for the Spirit of God moved upon the waters, רוּח (breath) denotes wind and spirit, like πνεῦνα from πνέω . (Ruach Elohim) is not a breath of wind caused by God (Theodoret, etc.), for the verb does not suit this meaning, but the creative Spirit of God, the principle of all life (Psalm 33:6; Psalm 104:30), which worked upon the formless, lifeless mass, separating, quickening, and preparing the living forms, which were called into being by the creative words that followed. רחף in the Piel is applied to the hovering and brooding of a bird over its young, to warm them, and develop their vital powers (Deuteronomy 32:11). In such a way as this the Spirit of God moved upon the deep, which had received at its creation the germs of all life, to fill them with vital energy by His breath of life. The three statements in our verse are parallel; the substantive and participial construction of the second and third clauses rests upon the והיחה of the first. All three describe the condition of the earth immediately after the creation of the universe. This suffices to prove that the theosophic speculation of those who “make a gap between the first two verses, and fill it with a wild horde of evil spirits and their demoniacal works, is an arbitrary interpolation” (Ziegler).


  Genesis 1:3


  The word of God then went forth to the primary material of the world, now filled with creative powers of vitality, to call into being, out of the germs of organization and life which it contained, and in the order pre-ordained by His wisdom, those creatures of the world, which proclaim, as they live and move, the glory of their Creator (Psalm 8:1-9). The work of creation commences with the words, “and God said.” The words which God speaks are existing things. “He speaks, and it is done; He commands, and it stands fast.” These words are deeds of the essential Word, the λόγος , by which “all things were made.” Speaking is the revelation of thought; the creation, the realization of the thoughts of God, a freely accomplished act of the absolute Spirit, and not an emanation of creatures from the divine essence. The first thing created by the divine Word was “light,” the elementary light, or light-material, in distinction from the “lights,” or light-bearers, bodies of light, as the sun, moon, and stars, created on the fourth day, are called. It is now a generally accepted truth of natural science, that the light does not spring from the sun and stars, but that the sun itself is a dark body, and the light proceeds from an atmosphere which surrounds it. Light was the first thing called forth, and separated from the dark chaos by the creative mandate, “Let there be,”—the first radiation of the life breathed into it by the Spirit of God, inasmuch as it is the fundamental condition of all organic life in the world, and without light and the warmth which flows from it no plant or animal could thrive.


  Genesis 1:4


  The expression in Genesis 1:4, “God saw the light that it was good,” for “God saw that the light was good,” according to a frequently recurring antiptosis (cf. Genesis 6:2; Genesis 12:14; Genesis 13:10), is not an anthropomorphism at variance with enlightened thoughts of God; for man's seeing has its type in God's, and God's seeing is not a mere expression of the delight of the eye or of pleasure in His work, but is of the deepest significance to every created thing, being the seal of the perfection which God has impressed upon it, and by which its continuance before God and through God is determined. The creation of light, however, was no annihilation of darkness, no transformation of the dark material of the world into pure light, but a separation of the light from the primary matter, a separation which established and determined that interchange of light and darkness, which produces the distinction between day and night.


  Genesis 1:5


  Hence it is said in Genesis 1:5, “God called the light Day, and the darkness Night;” for, as Augustine observes, “all light is not day, nor all darkness night; but light and darkness alternating in a regular order constitute day and night.” None but superficial thinkers can take offence at the idea of created things receiving names from God. The name of a thing is the expression of its nature. If the name be given by man, it fixes in a word the impression which it makes upon the human mind; but when given by God, it expresses the reality, what the thing is in God's creation, and the place assigned it there by the side of other things.


  “Thus evening was and morning was one day.” אחד (one), like εἷς and unus, is used at the commencement of a numerical series for the ordinal primus (cf. Genesis 2:11; Genesis 4:19; Genesis 8:5, Genesis 8:15). Like the numbers of the days which follow, it is without the article, to show that the different days arose from the constant recurrence of evening and morning. It is not till the sixth and last day that the article is employed (Genesis 1:31), to indicate the termination of the work of creation upon that day. It is to be observed, that the days of creation are bounded by the coming of evening and morning. The first day did not consist of the primeval darkness and the origination of light, but was formed after the creation of the light by the first interchange of evening and morning. The first evening was not the gloom, which possibly preceded the full burst of light as it came forth from the primary darkness, and intervened between the darkness and full, broad daylight. It was not till after the light had been created, and the separation of the light from the darkness had taken place, that evening came, and after the evening the morning; and this coming of evening (lit., the obscure) and morning (the breaking) formed one, or the first day. It follows from this, that the days of creation are not reckoned from evening to evening, but from morning to morning. The first day does not fully terminate till the light returns after the darkness of night; it is not till the break of the new morning that the first interchange of light and darkness is completed, and a ἡερονύκτιον has passed. The rendering, “out of evening and morning there came one day,” is at variance with grammar, as well as with the actual fact. With grammar, because such a thought would require 'echaad אחד ליום; and with fact, because the time from evening to morning does not constitute a day, but the close of a day. The first day commenced at the moment when God caused the light to break forth from the darkness; but this light did not become a day, until the evening had come, and the darkness which set in with the evening had given place the next morning to the break of day. Again, neither the words ערב ויהי בקר ויהי, nor the expression בקר ערב, evening-morning (= day), in Daniel 8:14, corresponds to the Greek νυχθη̈́̀ερον , for morning is not equivalent to day, nor evening to night. The reckoning of days from evening to evening in the Mosaic law (Leviticus 23:32), and by many ancient tribes (the pre-Mohammedan Arabs, the Athenians, Gauls, and Germans), arose not from the days of creation, but from the custom of regulating seasons by the changes of the moon. But if the days of creation are regulated by the recurring interchange of light and darkness, they must be regarded not as periods of time of incalculable duration, of years or thousands of years, but as simple earthly days. It is true the morning and evening of the first three days were not produced by the rising and setting of the sun, since the sun was not yet created; but the constantly recurring interchange of light and darkness, which produced day and night upon the earth, cannot for a moment be understood as denoting that the light called forth from the darkness of chaos returned to that darkness again, and thus periodically burst forth and disappeared. The only way in which we can represent it to ourselves, is by supposing that the light called forth by the creative mandate, “Let there be,” was separated from the dark mass of the earth, and concentrated outside or above the globe, so that the interchange of light and darkness took place as soon as the dark chaotic mass began to rotate, and to assume in the process of creation the form of a spherical body. The time occupied in the first rotations of the earth upon its axis cannot, indeed, be measured by our hour-glass; but even if they were slower at first, and did not attain their present velocity till the completion of our solar system, this would make no essential difference between the first three days and the last three, which were regulated by the rising and setting of the sun.


  Verses 6-8


  The Second Day.—When the light had been separated from the darkness, and day and night had been created, there followed upon a second fiat of the Creator, the division of the chaotic mass of waters through the formation of the firmament, which was placed as a wall of separation (מבדּיל) in the midst of the waters, and divided them into upper and lower waters. רקיע .s, from רקע to stretch, spread out, then beat or tread out, means expansum, the spreading out of the air, which surrounds the earth as an atmosphere. According to optical appearance, it is described as a carpet spread out above the earth (Psalm 54:2), a curtain (Isaiah 40:22), a transparent work of sapphire (Exodus 24:10), or a molten looking-glass (Job 37:18); but there is nothing in these poetical similes to warrant the idea that the heavens were regarded as a solid mass, a σιδήρεον , or χάλκεον or πολύχαλκον , such as Greek poets describe. The רקיע (rendered Veste by Luther, after the στερέωα of the lxx and firmamentum of the Vulgate) is called heaven in Genesis 1:8, i.e., the vault of heaven, which stretches out above the earth. The waters under the firmament are the waters upon the globe itself; those above are not ethereal waters beyond the limits of the terrestrial atmosphere, but the waters which float in the atmosphere, and are separated by it from those upon the earth, the waters which accumulate in clouds, and then bursting these their bottles, pour down as rain upon the earth. For, according to the Old Testament representation, whenever it rains heavily, the doors or windows of heaven are opened (Genesis 7:11-12; Psalm 78:23, cf. 2 Kings 7:2, 2 Kings 7:19; Isaiah 24:18). It is in (or with) the upper waters that God layeth the beams of His chambers, from which He watereth the hills (Psalm 104:13), and the clouds are His tabernacle (Job 36:29). If, therefore, according to this conception, looking from an earthly point of view, the mass of water which flows upon the earth in showers of rain is shut up in heaven (cf. Genesis 8:2), it is evident that it must be regarded as above the vault which spans the earth, or, according to the words of Psalm 148:4, “above the heavens.”


  Verses 9-13


  The Third Day.—The work of this day was twofold, yet closely connected. At first the waters beneath the heavens, i.e., those upon the surface of the earth, were gathered together, so that the dry (היּבּשׁה, the solid ground) appeared. In what way the gathering of the earthly waters in the sea and the appearance of the dry land were effected, whether by the sinking or deepening of places in the body of the globe, into which the water was drawn off, or by the elevation of the solid ground, the record does not inform us, since it never describes the process by which effects are produced. It is probable, however, that the separation was caused both by depression and elevation. With the dry land the mountains naturally arose as the headlands of the mainland. But of this we have no physical explanations, either in the account before us, or in the poetical description of the creation in Psalm 54:1-7. Even if we render Ps. 54:8, “the mountains arise, and they (the waters) descend into the valleys, to the place which Thou (Jehovah) hast founded for them,” we have no proof, in this poetical account, of the elevation-theory of geology, since the psalmist is not speaking as a naturalist, but as a sacred poet describing the creation on the basis of Gen 1. “The dry” God called Earth, and “the gathering of the waters,” i.e., the place into which the waters were collected, He called Sea. ימּים, an intensive rather than a numerical plural, is the great ocean, which surrounds the mainland on all sides, so that the earth appears to be founded upon seas (Psalm 24:2). Earth and sea are the two constituents of the globe, by the separation of which its formation was completed. The “seas” include the rivers which flow into the ocean, and the lakes which are as it were “detached fragments” of the ocean, though they are not specially mentioned here. By the divine act of naming the two constituents of the globe, and the divine approval which follows, this work is stamped with permanency; and the second act of the third day, the clothing of the earth with vegetation, is immediately connected with it. At the command of God “the earth brought forth green (דּשׁא), seed yielding herb (עשׂב(breh), and fruit-bearing fruit-trees (פּרי עץ).” These three classes embrace all the productions of the vegetable kingdom. דּשׁא, lit., the young, tender green, which shoots up after rain and covers the meadows and downs (2 Samuel 23:4; Job 38:27; Joel 2:22; Psalm 23:2), is a generic name for all grasses and cryptogamous plants. עשׂב, with the epithet זרע מזריע, yielding or forming seed, is used as a generic term for all herbaceous plants, corn, vegetables, and other plants by which seed-pods are formed. פרי עץ: not only fruit-trees, but all trees and shrubs, bearing fruit in which there is a seed according to its kind, i.e., fruit with kernels. הארץ על (upon the earth) is not to be joined to “fruit-tree,” as though indicating the superior size of the trees which bear seed above the earth, in distinction from vegetables which propagate their species upon or in the ground; for even the latter bear their seed above the earth. It is appended to תּדשׁא, as a more minute explanation: the earth is to bring forth grass, herb, and trees, upon or above the ground, as an ornament or covering for it. למיגו (after its kind), from מין species, which is not only repeated in Genesis 1:12 in its old form למיגהוּ in the case of the fruit-tree, but is also appended to the herb. It indicates that the herbs and trees sprang out of the earth according to their kinds, and received, together with power to bear seed and fruit, the capacity to propagate and multiply their own kind. In the case of the grass there is no reference either to different kinds, or to the production of seed, inasmuch as in the young green grass neither the one nor the other is apparent to the eye. Moreover, we must not picture the work of creation as consisting of the production of the first tender germs which were gradually developed into herbs, shrubs, and trees; on the contrary, we must regard it as one element in the miracle of creation itself, that at the word of God not only tender grasses, but herbs, shrubs, and trees, sprang out of the earth, each ripe for the formation of blossom and the bearing of seed and fruit, without the necessity of waiting for years before the vegetation created was ready to blossom and bear fruit. Even if the earth was employed as a medium in the creation of the plants, since it was God who caused it to bring them forth, they were not the product of the powers of nature, generatio aequivoca in the ordinary sense of the word, but a work of divine omnipotence, by which the trees came into existence before their seed, and their fruit was produced in full development, without expanding gradually under the influence of sunshine and rain.


  Verses 14-19


  The Fourth Day.—After the earth had been clothed with vegetation, and fitted to be the abode of living beings, there were created on the fourth day the sun, moon, and stars, heavenly bodies in which the elementary light was concentrated, in order that its influence upon the earthly globe might be sufficiently modified and regulated for living beings to exist and thrive beneath its rays, in the water, in the air, and upon the dry land. At the creative word of God the bodies of light came into existence in the firmament, as lamps. On יהי, the singular of the predicate before the plural of the subject, in Genesis 1:14; Genesis 5:23; Genesis 9:29, etc., vid., Gesenius, Heb. Gr. §147. מאורת, bodies of light, light-bearers, then lamps. These bodies of light received a threefold appointment: (1) They were “to divide between the day and the night,” of, according to Genesis 1:18, between the light and the darkness, in other words, to regulate from that time forward the difference, which had existed ever since the creation of light, between the night and the day. (2) They were to be (or serve: והיוּ after an imperative has the force of a command)—(a) for signs (sc., for the earth), partly as portents of extraordinary events (Matthew 2:2; Luke 21:25) and divine judgments (Joel 2:30; Jeremiah 10:2; Matthew 24:29), partly as showing the different quarters of the heavens, and as prognosticating the changes in the weather;—(b) for seasons, or for fixed, definite times (מועדים, from יעד to fix, establish),—not for festal seasons merely, but “to regulate definite points and periods of time, by virtue of their periodical influence upon agriculture, navigation, and other human occupations, as well as upon the course of human, animal, and vegetable life (e.g., the breeding time of animals, and the migrations of birds, Jeremiah 8:7, etc.);—(c) for days and years, i.e., for the division and calculation of days and years. The grammatical construction will not allow the clause to be rendered as a Hendiadys, viz., “as signs for definite times and for days and years,” or as signs both for the times and also for days and years. (3) They were to serve as lamps upon the earth, i.e., to pour out their light, which is indispensable to the growth and health of every creature. That this, the primary object of the lights, should be mentioned last, is correctly explained by Delitzsch: “From the astrological and chronological utility of the heavenly bodies, the record ascends to their universal utility which arises from the necessity of light for the growth and continuance of everything earthly.” This applies especially to the two great lights which were created by God and placed in the firmament; the greater to rule the day, the lesser to rule the night. “The great” and “the small” in correlative clauses are to be understood as used comparatively (cf. Gesenius, §119, 1). That the sun and moon were intended, was too obvious to need to be specially mentioned. It might appear strange, however, that these lights should not receive names from God, like the works of the first three days. This cannot be attributed to forgetfulness on the part of the author, as Tuch supposes. As a rule, the names were given by God only to the greater sections into which the universe was divided, and not to individual bodies (either plants or animals). The man and the woman are the only exceptions (Genesis 5:2). The sun and moon are called great, not in comparison with the earth, but in contrast with the stars, according to the amount of light which shines from them upon the earth and determines their rule over the day and night; not so much with reference to the fact, that the stronger light of the sun produces the daylight, and the weaker light of the moon illumines the night, as to the influence which their light exerts by day and night upon all nature, both organic and inorganic-an influence generally admitted, but by no means fully understood. In this respect the sun and moon are the two great lights, the stars small bodies of light; the former exerting great, the latter but little, influence upon the earth and its inhabitants.


  This truth, which arises from the relative magnitude of the heavenly bodies, or rather their apparent size as seen from the earth, is not affected by the fact that from the standpoint of natural science many of the stars far surpass both sun and moon in magnitude. Nor does the fact, that in our account, which was written for inhabitants of the earth and for religious purposes, it is only the utility of the sun, moon, and stars to the inhabitants of the earth that is mentioned, preclude the possibility of each by itself, and all combined, fulfilling other purposes in the universe of God. And not only is our record silent, but God Himself made no direct revelation to man on this subject; because astronomy and physical science, generally, neither lead to godliness, nor promise peace and salvation to the soul. Belief in the truth of this account as a divine revelation could only be shaken, if the facts which science has discovered as indisputably true, with regard to the number, size, and movements of the heavenly bodies, were irreconcilable with the biblical account of the creation. But neither the innumerable host nor the immeasurable size of many of the heavenly bodies, nor the almost infinite distance of the fixed stars from our earth and the solar system, warrants any such assumption. Who can set bounds to the divine omnipotence, and determine what and how much it can create in a moment? The objection, that the creation of the innumerable and immeasurably great and distant heavenly bodies in one day, is so disproportioned to the creation of this one little globe in six days, as to be irreconcilable with our notions of divine omnipotence and wisdom, does not affect the Bible, but shows that the account of the creation has been misunderstood. We are not taught here that on one day, viz., the fourth, God created all the heavenly bodies out of nothing, and in a perfect condition; on the contrary, we are told that in the beginning God created the heaven and the earth, and on the fourth day that He made the sun, the moon, and the stars (planets, comets, and fixed stars) in the firmament, to be lights for the earth. According to these distinct words, the primary material, not only of the earth, but also of the heaven and the heavenly bodies, was created in the beginning. If, therefore, the heavenly bodies were first made or created on the fourth day, as lights for the earth, in the firmament of heaven; the words can have no other meaning than that their creation was completed on the fourth day, just as the creative formation of our globe was finished on the third; that the creation of the heavenly bodies therefore proceeded side by side, and probably by similar stages, with that of the earth, so that the heaven with its stars was completed on the fourth day. Is this representation of the work of creation, which follows in the simplest way from the word of God, at variance with correct ideas of the omnipotence and wisdom of God? Could not the Almighty create the innumerable host of heaven at the same time as the earthly globe? Or would Omnipotence require more time for the creation of the moon, the planets, and the sun, or of Orion, Sirius, the Pleiades, and other heavenly bodies whose magnitude has not yet been ascertained, than for the creation of the earth itself? Let us beware of measuring the works of Divine Omnipotence by the standard of human power. The fact, that in our account the gradual formation of the heavenly bodies is not described with the same minuteness as that of the earth; but that, after the general statement in Genesis 1:1 as to the creation of the heavens, all that is mentioned is their completion on the fourth day, when for the first time they assumed, or were placed in, such a position with regard to the earth as to influence its development; may be explained on the simple ground that it was the intention of the sacred historian to describe the work of creation from the standpoint of the globe: in other words, as it would have appeared to an observer from the earth, if there had been one in existence at the time. For only from such a standpoint could this work of God be made intelligible to all men, uneducated as well as learned, and the account of it be made subservient to the religious wants of all.


  Verses 20-23


  The Fifth Day.—“God said: Let the waters swarm with swarms, with living beings, and let birds fly above the earth in the face (the front, i.e., the side turned towards the earth) of the firmament.” ישׁרצוּ and יעופף are imperative. Earlier translators, on the contrary, have rendered the latter as a relative clause, after the πετεινὰ πετόμενα of the lxx, “and with birds that fly;” thus making the birds to spring out of the water, in opposition to Genesis 2:19. Even with regard to the element out of which the water animals were created the text is silent; for the assertion that שׁרץ is to be understood “with a causative colouring” is erroneous, and is not sustained by Exodus 8:3 or Psalm 105:30. The construction with the accusative is common to all verbs of multitude. שׁרץ and שׁרץ, to creep and swarm, is applied, “without regard to size, to those animals which congregate together in great numbers, and move about among one another.” חיּה גפשׁ, anima viva, living soul, animated beings (vid., Genesis 2:7), is in apposition to שׁרץ, “swarms consisting of living beings.” The expression applies not only to fishes, but to all water animals from the greatest to the least, including reptiles, etc. In carrying out His word, God created (Genesis 1:21) the great “(tanninim),”—lit., the long-stretched, from תּנן, to stretch-whales, crocodiles, and other sea-monsters; and “all moving living beings with which the waters swarm after their kind, and all (every) winged fowl after its kind.” That the water animals and birds of every kind were created on the same day, and before the land animals, cannot be explained on the ground assigned by early writers, that there is a similarity between the air and the water, and a consequent correspondence between the two classes of animals. For in the light of natural history the birds are at all events quite as near to the mammalia as to the fishes; and the supposed resemblance between the fins of fishes and the wings of birds, is counterbalanced by the no less striking resemblance between birds and land animals, viz., that both have feet. The real reason is rather this, that the creation proceeds throughout from the lower to the higher; and in this ascending scale the fishes occupy to a great extent a lower place in the animal economy than birds, and both water animals and birds a lower place than land animals, more especially the mammalia. Again, it is not stated that only a single pair was created of each kind; on the contrary, the words, “let the waters swarm with living beings,” seem rather to indicate that the animals were created, not only in a rich variety of genera and species, but in large numbers of individuals. The fact that but one human being was created at first, by no means warrants the conclusion that the animals were created singly also; for the unity of the human race has a very different signification from that of the so-called animal species.—(Genesis 1:22). As animated beings, the water animals and fowls are endowed, through the divine blessing, with the power to be fruitful and multiply. The word of blessing was the actual communication of the capacity to propagate and increase in numbers.


  Verses 24-31


  The Sixth Day.—Sea and air are filled with living creatures; and the word of God now goes forth to the earth, to produce living beings after their kind. These are divided into three classes. בּהמה, cattle, from בהם, mutum, brutum esse, generally denotes the larger domesticated quadrupeds (e.g., Genesis 47:18; Exodus 13:12, etc.), but occasionally the larger land animals as a whole. רמשׂ (the creeping) embraces the smaller land animals, which move either without feet, or with feet that are scarcely perceptible, viz., reptiles, insects, and worms. In Genesis 1:25 they are distinguished from the race of water reptiles by the term האדמה ארץ חיתו (the old form of the construct state, for הארץ חיּת), the beast of the earth, i.e., the freely roving wild animals.


  “After its kind:” this refers to all three classes of living creatures, each of which had its peculiar species; consequently in Genesis 1:25, where the word of God is fulfilled, it is repeated with every class. This act of creation, too, like all that precede it, is shown by the divine word “good” to be in accordance with the will of God. But the blessing pronounced is omitted, the author hastening to the account of the creation of man, in which the work of creation culminated. The creation of man does not take place through a word addressed by God to the earth, but as the result of the divine decree, “We will make man in Our image, after our likeness,” which proclaims at the very outset the distinction and pre-eminence of man above all the other creatures of the earth. The plural “We” was regarded by the fathers and earlier theologians almost unanimously as indicative of the Trinity: modern commentators, on the contrary, regard it either as pluralis majestatis; or as an address by God to Himself, the subject and object being identical; or as communicative, an address to the spirits or angels who stand around the Deity and constitute His council. The last is Philo's explanation: διαλέγεται ὁ τῶν ὁ͂λων πατὴρ ταῖς ἑαυτο͂υ δυνάεσιν (δυνάμεις = angels). But although such passages as 1 Kings 22:19., Psalm 89:8, and Dan 10, show that God, as King and Judge of the world, is surrounded by heavenly hosts, who stand around His throne and execute His commands, the last interpretation founders upon this rock: either it assumes without sufficient scriptural authority, and in fact in opposition to such distinct passages as Genesis 2:7, Genesis 2:22; Isaiah 40:13 seq., Genesis 44:24, that the spirits took part in the creation of man; or it reduces the plural to an empty phrase, inasmuch as God is made to summon the angels to cooperate in the creation of man, and then, instead of employing them, is represented as carrying out the work alone. Moreover, this view is irreconcilable with the words “in our image, after our likeness;” since man was created in the image of God alone (Genesis 1:27; Genesis 5:1), and not in the image of either the angels, or God and the angels. A likeness to the angels cannot be inferred from Hebrews 2:7, or from Luke 20:36. Just as little ground is there for regarding the plural here and in other passages (Genesis 3:22; Genesis 11:7; Isaiah 6:8; Isaiah 41:22) as reflective, an appeal to self; since the singular is employed in such cases as these, even where God Himself is preparing for any particular work (cf. Genesis 2:18; Psalm 12:5; Isaiah 33:10). No other explanation is left, therefore, than to regard it as pluralis majestatis,—an interpretation which comprehends in its deepest and most intensive form (God speaking of Himself and with Himself in the plural number, not reverentiae causa, but with reference to the fullness of the divine powers and essences which He possesses) the truth that lies at the foundation of the trinitarian view, viz., that the potencies concentrated in the absolute Divine Being are something more than powers and attributes of God; that they are hypostases, which in the further course of the revelation of God in His kingdom appeared with more and more distinctness as persons of the Divine Being. On the words “in our image, after our likeness” modern commentators have correctly observed, that there is no foundation for the distinction drawn by the Greek, and after them by many of the Latin Fathers, between εἰκών (imago) and ὁμοίωσις (similitudo), the former of which they supposed to represent the physical aspect of the likeness to God, the latter the ethical; but that, on the contrary, the older Lutheran theologians were correct in stating that the two words are synonymous, and are merely combined to add intensity to the thought: “an image which is like Us” (Luther); since it is no more possible to discover a sharp or well-defined distinction in the ordinary use of the words between צלם and דּמוּת, than between בּ and כּ. צלם, from צל, lit., a shadow, hence sketch, outline, differs no more from דּמוּת, likeness, portrait, copy, than the German words Umriss or Abriss (outline or sketch) from Bild or Abbild (likeness, copy). בּ and כּ are also equally interchangeable, as we may see from a comparison of this verse with Genesis 5:1 and Genesis 5:3. (Compare also Leviticus 6:4 with Leviticus 27:12, and for the use of בּ to denote a norm, or sample, Exodus 25:40; Exodus 30:32, Exodus 30:37, etc.) There is more difficulty in deciding in what the likeness to God consisted. Certainly not in the bodily form, the upright position, or commanding aspect of the man, since God has no bodily form, and the man's body was formed from the dust of the ground; nor in the dominion of man over nature, for this is unquestionably ascribed to man simply as the consequence or effluence of his likeness to God. Man is the image of God by virtue of his spiritual nature. of the breath of God by which the being, formed from the dust of the earth, became a living soul.


  The image of God consists, therefore, in the spiritual personality of man, though not merely in unity of self-consciousness and self-determination, or in the fact that man was created a consciously free Ego; for personality is merely the basis and form of the divine likeness, not its real essence. This consists rather in the fact, that the man endowed with free self-conscious personality possesses, in his spiritual as well as corporeal nature, a creaturely copy of the holiness and blessedness of the divine life. This concrete essence of the divine likeness was shattered by sin; and it is only through Christ, the brightness of the glory of God and the expression of His essence (Hebrews 1:3), that our nature is transformed into the image of God again (Colossians 3:10; Ephesians 4:24).


  “And they (אדם, a generic term for men) shall have dominion over the fish,” etc. There is something striking in the introduction of the expression “and over all the earth,” after the different races of animals have been mentioned, especially as the list of races appears to be proceeded with afterwards. If this appearance were actually the fact, it would be impossible to escape the conclusion that the text is faulty, and that חיּת has fallen out; so that the reading should be, “and over all the wild beasts of the earth,” as the Syriac has it. But as the identity of “every creeping thing that creepeth upon the earth” (הארץ) with “every thing that creepeth upon the ground” (האדמה) in Genesis 1:25 is not absolutely certain; on the contrary, the change in expression indicates a difference of meaning; and as the Masoretic text is supported by the oldest critical authorities (lxx, Sam., Onk.), the Syriac rendering must be dismissed as nothing more than a conjecture, and the Masoretic text be understood in the following manner. The author passes on from the cattle to the entire earth, and embraces all the animal creation in the expression, “every moving thing (כל־הרמשׂ) that moveth upon the earth,” just as in Genesis 1:28, “every living thing הרמשׂת upon the earth.” According to this, God determined to give to the man about to be created in His likeness the supremacy, not only over the animal world, but over the earth itself; and this agrees with the blessing in Genesis 1:28, where the newly created man is exhorted to replenish the earth and subdue it; whereas, according to the conjecture of the Syriac, the subjugation of the earth by man would be omitted from the divine decree.—Genesis 1:27. In the account of the accomplishment of the divine purpose the words swell into a jubilant song, so that we meet here for the first time with a parallelismus membrorum, the creation of man being celebrated in three parallel clauses. The distinction drawn between אתו (in the image of God created He him) and אתם (as man and woman created He them) must not be overlooked. The word אתם, which indicates that God created the man and woman as two human beings, completely overthrows the idea that man was at first androgynous (cf. Genesis 2:18.). By the blessing in Genesis 1:28, God not only confers upon man the power to multiply and fill the earth, as upon the beasts in Genesis 1:22, but also gives him dominion over the earth and every beast. In conclusion, the food of both man and beast is pointed out in Genesis 1:29, Genesis 1:30, exclusively from the vegetable kingdom. Man is to eat of “every seed-bearing herb on the face of all the earth, and every tree on which there are fruits containing seed,” consequently of the productions of both field and tree, in other words, of corn and fruit; the animals are to eat of “every green herb,” i.e., of vegetables or green plants, and grass.


  From this it follows, that, according to the creative will of God, men were not to slaughter animals for food, nor were animals to prey upon one another; consequently, that the fact which now prevails universally in nature and the order of the world, the violent and often painful destruction of life, is not a primary law of nature, nor a divine institution founded in the creation itself, but entered the world along with death at the fall of man, and became a necessity of nature through the curse of sin. It was not till after the flood, that men received authority from God to employ the flesh of animals as well as the green herb as food (Genesis 9:3); and the fact that, according to the biblical view, no carnivorous animals existed at the first, may be inferred from the prophetic announcements in Isaiah 11:6-8; Isaiah 65:25, where the cessation of sin and the complete transformation of the world into the kingdom of God are described as being accompanied by the cessation of slaughter and the eating of flesh, even in the case of the animal kingdom. With this the legends of the heathen world respecting the golden age of the past, and its return at the end of time, also correspond (cf. Gesenius on Isaiah 11:6-8). It is true that objections have been raised by natural historians to this testimony of Scripture, but without scientific ground. For although at the present time man is fitted by his teeth and alimentary canal for the combination of vegetable and animal food; and although the law of mutual destruction so thoroughly pervades the whole animal kingdom, that not only is the life of one sustained by the death of another, but “as the graminivorous animals check the overgrowth of the vegetable kingdom, so the excessive increase of the former is restricted by the beasts of prey, and of these again by the destructive implements of man;” and although, again, not only beasts of prey, but evident symptoms of disease are met with among the fossil remains of the aboriginal animals: all these facts furnish no proof that the human and animal races were originally constituted for death and destruction, or that disease and slaughter are older than the fall. For, to reply to the last objection first, geology has offered no conclusive evidence of its doctrine, that the fossil remains of beasts of prey and bones with marks of disease belong to a pre-Adamite period, but has merely inferred it from the hypothesis already mentioned of successive periods of creation. Again, as even in the present order of nature the excessive increase of the vegetable kingdom is restrained, not merely by the graminivorous animals, but also by the death of the plants themselves through the exhaustion of their vital powers; so the wisdom of the Creator could easily have set bounds to the excessive increase of the animal world, without requiring the help of huntsmen and beasts of prey, since many animals even now lose their lives by natural means, without being slain by men or eaten by beasts of prey. The teaching of Scripture, that death entered the world through sin, merely proves that the human race was created for eternal life, but by no means necessitates the assumption that the animals were also created for endless existence. As the earth produced them at the creative word of God, the different individuals and generations would also have passed away and returned to the bosom of the earth, without violent destruction by the claws of animals or the hand of man, as soon as they had fulfilled the purpose of their existence. The decay of animals is a law of nature established in the creation itself, and not a consequence of sin, or an effect of the death brought into the world by the sin of man. At the same time, it was so far involved in the effects of the fall, that the natural decay of the different animals was changed into a painful death or violent end. Although in the animal kingdom, as it at present exists, many varieties are so organized that they live exclusively upon the flesh of other animals, which they kill and devour; this by no means necessitates the conclusion, that the carnivorous beasts of prey were created after the fall, or the assumption that they were originally intended to feed upon flesh, and organized accordingly. If, in consequence of the curse pronounced upon the earth after the sin of man, who was appointed head and lord of nature, the whole creation was subjected to vanity and the bondage of corruption (Romans 8:20.); this subjection might have been accompanied by a change in the organization of the animals, though natural science, which is based upon the observation and combination of things empirically discovered, could neither demonstrate the fact nor explain the process. And if natural science cannot boast that in any one of its many branches it has discovered all the phenomena connected with the animal and human organism of the existing world, how could it pretend to determine or limit the changes through which this organism may have passed in the course of thousands of years?


  The creation of man and his installation as ruler on the earth brought the creation of all earthly beings to a close (Genesis 1:31). God saw His work, and behold it was all very good; i.e., everything perfect in its kind, so that every creature might reach the goal appointed by the Creator, and accomplish the purpose of its existence. By the application of the term “good” to everything that God made, and the repetition of the word with the emphasis “very” at the close of the whole creation, the existence of anything evil in the creation of God is absolutely denied, and the hypothesis entirely refuted, that the six days' work merely subdued and fettered an ungodly, evil principle, which had already forced its way into it. The sixth day, as being the last, is distinguished above all the rest by the article—השּׁשּׁי יום “a day, the sixth” (Gesenius, §111, 2a).


  Genesis 2


  Verses 1-3


  The Sabbath of Creation.—“Thus the heavens and the earth were finished, and all the host of them.” צבא here denotes the totality of the beings that fill the heaven and the earth: in other places (see especially Nehemiah 9:6) it is applied to the host of heaven, i.e., the stars (Deuteronomy 4:19; Deuteronomy 17:3), and according to a still later representation, to the angels also (1 Kings 22:19; Isaiah 24:21; Nehemiah 9:6; Psalm 148:2). These words of Genesis 2:1 introduce the completion of the work of creation, and give a greater definiteness to the announcement in Genesis 2:2, Genesis 2:3, that on the seventh day God ended the work which He had made, by ceasing to create, and blessing the day and sanctifying it. The completion or finishing (כּלּה) of the work of creation on the seventh day (not on the sixth, as the lxx, Sam., and Syr. erroneously render it) can only be understood by regarding the clauses Genesis 2:2 and Genesis 2:3, which are connected with ויכל by ו consec. as containing the actual completion, i.e., by supposing the completion to consist, negatively in the cessation of the work of creation, and positively in the blessing and sanctifying of the seventh day. The cessation itself formed part of the completion of the work (for this meaning of שׁבת vid., Genesis 8:22; Job 32:1, etc.). As a human artificer completes his work just when he has brought it up to his ideal and ceases to work upon it, so in an infinitely higher sense, God completed the creation of the world with all its inhabitants by ceasing to produce anything new, and entering into the rest of His all-sufficient eternal Being, from which He had come forth, as it were, at and in the creation of a world distinct from His own essence. Hence ceasing to create is called resting (נוּח) in Exodus 20:11, and being refreshed (ינּפשׁ) in Exodus 31:17. The rest into which God entered after the creation was complete, had its own reality “in the reality of the work of creation, in contrast with which the preservation of the world, when once created, had the appearance of rest, though really a continuous creation” (Ziegler, p. 27). This rest of the Creator was indeed “the consequence of His self-satisfaction in the now united and harmonious, though manifold whole;” but this self-satisfaction of God in His creation, which we call His pleasure in His work, was also a spiritual power, which streamed forth as a blessing upon the creation itself, bringing it into the blessedness of the rest of God and filling it with His peace. This constitutes the positive element in the completion which God gave to the work of creation, by blessing and sanctifying the seventh day, because on it He found rest from the work which He by making (לעשׂות faciendo: cf. Ewald, §280d) had created. The divine act of blessing was a real communication of powers of salvation, grace, and peace; and sanctifying was not merely declaring holy, but “communicating the attribute of holy,” “placing in a living relation to God, the Holy One, raising to a participation in the pure clear light of the holiness of God.” On קדושׁ see Exodus 19:6. The blessing and sanctifying of the seventh day had regard, no doubt, to the Sabbath, which Israel as the people of God was afterwards to keep; but we are not to suppose that the theocratic Sabbath was instituted here, or that the institution of that Sabbath was transferred to the history of the creation. On the contrary, the Sabbath of the Israelites had a deeper meaning, founded in the nature and development of the created world, not for Israel only, but for all mankind, or rather for the whole creation. As the whole earthly creation is subject to the changes of time and the law of temporal motion and development; so all creatures not only stand in need of definite recurring periods of rest, for the sake of recruiting their strength and gaining new power for further development, but they also look forward to a time when all restlessness shall give place to the blessed rest of the perfect consummation. To this rest the resting of God (ἡ κατάπαυσις ) points forward; and to this rest, this divine σαββατισός (Hebrews 4:9), shall the whole world, especially man, the head of the earthly creation, eventually come. For this God ended His work by blessing and sanctifying the day when the whole creation was complete. In connection with Heb. 4, some of the fathers have called attention to the fact, that the account of the seventh day is not summed up, like the others, with the formula “evening was and morning was;” thus, e.g., Augustine writes at the close of his confessions: dies septimus sine vespera est nec habet occasum, quia sanctificasti eum ad permansionem sempiternam. But true as it is that the Sabbath of God has no evening, and that the σαββατισμός , to which the creature is to attain at the end of his course, will be bounded by no evening, but last for ever; we must not, without further ground, introduce this true and profound idea into the seventh creation-day. We could only be warranted in adopting such an interpretation, and understanding by the concluding day of the work of creation a period of endless duration, on the supposition that the six preceding days were so many periods in the world's history, which embraced the time from the beginning of the creation to the final completion of its development. But as the six creation-days, according to the words of the text, were earthly days of ordinary duration, we must understand the seventh in the same way; and that all the more, because in every passage, in which it is mentioned as the foundation of the theocratic Sabbath, it is regarded as an ordinary day (Exodus 20:11; Exodus 31:17). We must conclude, therefore, that on the seventh day, on which God rested from His work, the world also, with all its inhabitants, attained to the sacred rest of God; that the κατάπαυσις and σαββατισμός of God were made a rest and sabbatic festival for His creatures, especially for man; and that this day of rest of the new created world, which the forefathers of our race observed in paradise, as long as they continued in a state of innocence and lived in blessed peace with their God and Creator, was the beginning and type of the rest to which the creation, after it had fallen from fellowship with God through the sin of man, received a promise that it should once more be restored through redemption, at its final consummation.


  Verse 4


  The historical account of the world, which commences at the completion of the work of creation, is introduced as the “History of the heavens and the earth,” and treats in three sections, (a) of the original condition of man in paradise (Gen 2:5-25); (b) of the fall (Gen 3); (c) of the division of the human race into two widely different families, so far as concerns their relation to God (Gen 4).


  The words, “these are the (tholedoth) of the heavens and the earth when they were created,” form the heading to what follows. This would never have been disputed, had not preconceived opinions as to the composition of Genesis obscured the vision of commentators. The fact that in every other passage, in which the formula “these (and these) are the (tholedoth) ” occurs (viz., ten times in Genesis; also in Numbers 3:1; 4:18; 1 Chronicles 1:29), it is used as a heading, and that in this passage the true meaning of תולדות precludes the possibility of its being an appendix to what precedes, fully decides the question. The word תולדות, which is only used in the plural, and never occurs except in the construct state or with suffixes, is a Hiphil noun from הוליד, and signifies literally the generation or posterity of any one, then the development of these generations or of his descendants; in other words, the history of those who are begotten or the account of what happened to them and what they performed. In no instance whatever is it the history of the birth or origin of the person named in the genitive, but always the account of his family and life. According to this use of the word, we cannot understand by the (tholedoth) of the heavens and the earth the account of the origin of the universe, since according to the biblical view the different things which make up the heavens and the earth can neither be regarded as generations or products of cosmogonic and geogonic evolutions, nor be classed together as the posterity of the heavens and the earth. All the creatures in the heavens and on earth were made by God, and called into being by His word, notwithstanding the fact that He caused some of them to come forth from the earth. Again, as the completion of the heavens and the earth with all their host has already been described in Genesis 2:1-3, we cannot understand by “the heavens and the earth,” in Genesis 2:4, the primary material of the universe in its elementary condition (in which case the literal meaning of הוליד would be completely relinquished, and the “(tholedoth) of the heavens and the earth” be regarded as indicating this chaotic beginning as the first stage in a series of productions), but the universe itself after the completion of the creation, at the commencement of the historical development which is subsequently described. This places its resemblance to the other sections, commencing with “these are the generations,” beyond dispute. Just as the (tholedoth) of Noah, for example, do not mention his birth, but contain his history and the birth of his sons; so the (tholedoth) of the heavens and the earth do not describe the origin of the universe, but what happened to the heavens and the earth after their creation. בּהבּראם does not preclude this, though we cannot render it “after they were created.” For even if it were grammatically allowable to resolve the participle into a pluperfect, the parallel expressions in Genesis 5:1-2, would prevent our doing so. As “the day of their creation” mentioned there, is not a day after the creation of Adam, but the day on which he was created; the same words, when occurring here, must also refer to a time when the heavens and the earth were already created: and just as in Genesis 5:1 the creation of the universe forms the starting-point to the account of the development of the human race through the generations of Adam, and is recapitulated for that reason; so here the creation of the universe is mentioned as the starting-point to the account of its historical development, because this account looks back to particular points in the creation itself, and describes them more minutely as the preliminaries to the subsequent course of the world. הבראם is explained by the clause, “in the day that Jehovah God created the earth and the heavens.” Although this clause is closely related to what follows, the simplicity of the account prevents our regarding it as the protasis of a period, the apodosis of which does not follow till Genesis 2:5 or even Genesis 2:7. The former is grammatically impossible, because in Genesis 2:5 the noun stands first, and not the verb, as we should expect in such a case (cf. Genesis 3:5). The latter is grammatically tenable indeed, since Genesis 2:5, Genesis 2:6, might be introduced into the main sentence as conditional clauses; but it is not probable, inasmuch as we should then have a parenthesis of most unnatural length. The clause must therefore be regarded as forming part of the heading. There are two points here that are worthy of notice: first, the unusual combination, “earth and heaven,” which only occurs in Psalm 148:13, and shows that the earth is the scene of the history about to commence, which was of such momentous importance to the whole world; and secondly, the introduction of the name Jehovah in connection with Elohim. That the hypothesis, which traces the interchange in the two names in Genesis to different documents, does not suffice to explain the occurrence of Jehovah Elohim in Gen 2:4-3:24, even the supporters of this hypothesis cannot possibly deny. Not only is God called Elohim alone in the middle of this section, viz., in the address to the serpent, a clear proof that the interchange of the names has reference to their different significations; but the use of the double name, which occurs here twenty times though rarely met with elsewhere, is always significant. In the Pentateuch we only find it in Exodus 9:30; in the other books of the Old Testament, in 2 Samuel 7:22, 2 Samuel 7:25; 1 Chronicles 17:16-17; 2 Chronicles 6:41-42; Psalm 84:8, Psalm 84:11; and Psalm 50:1, where the order is reversed; and in every instance it is used with peculiar emphasis, to give prominence to the fact that Jehovah is truly Elohim, whilst in Psalm 50:1 the Psalmist advances from the general name El and Elohim to Jehovah, as the personal name of the God of Israel. In this section the combination Jehovah Elohim is expressive of the fact, that Jehovah is God, or one with Elohim. Hence Elohim is placed after Jehovah. For the constant use of the double name is not intended to teach that Elohim who created the world was Jehovah, but that Jehovah, who visited man in paradise, who punished him for the transgression of His command, but gave him a promise of victory over the tempter, was Elohim, the same God, who created the heavens and the earth.


  The two names may be distinguished thus: Elohim, the plural of אלוהּ, which is only used in the loftier style of poetry, is an infinitive noun from אלהּ to fear, and signifies awe, fear, then the object of fear, the highest Being to be feared, like פּחד, which is used interchangeably with it in Genesis 31:42, Genesis 31:53, and מורא in Psalm 76:12 (cf. Isaiah 8:12-13). The plural is not used for the abstract, in the sense of divinity, but to express the notion of God in the fulness and multiplicity of the divine powers. It is employed both in a numerical, and also in an intensive sense, so that Elohim is applied to the (many) gods of the heathen as well as to the one true God, in whom the highest and absolute fulness of the divine essence is contained. In this intensive sense Elohim depicts the one true God as the infinitely great and exalted One, who created the heavens and the earth, and who preserves and governs every creature. According to its derivation, however, it is object rather than subject, so that in the plural form the concrete unity of the personal God falls back behind the wealth of the divine potencies which His being contains. In this sense, indeed, both in Genesis and the later, poetical, books, Elohim is used without the article, as a proper name for the true God, even in the mouth of the heathen (1 Samuel 4:7); but in other places, and here and there in Genesis, it occurs as an appellative with the article, by which prominence is given to the absoluteness of personality of God (Genesis 5:22; Genesis 6:9, etc.).


  The name Jehovah, on the other hand, was originally a proper name, and according to the explanation given by God Himself to Moses (Exodus 3:14-15), was formed from the imperfect of the verb הוה = היה. God calls Himself אהיח אשׁר אהיה, then more briefly אהיה, and then again, by changing the first person into the third, יהוה. From the derivation of this name from the imperfect, it follows that it was either pronounced יהוה or יהוה, and had come down from the pre-Mosaic age; for the form הוה had been forced out of the spoken language by היה even in Moses' time. The Masoretic pointing יהוה belongs to a time when the Jews had long been afraid to utter this name at all, and substituted אדני, the vowels of which therefore were placed as (Keri), the word to be read, under the (Kethib) יהוה, unless יהוה stood in apposition to אדני, in which case the word was read אלהים and pointed יהוה (a pure monstrosity.)


  This custom, which sprang from a misinterpretation of Leviticus 24:16, appears to have originated shortly after the captivity. Even in the canonical writings of this age the name Jehovah was less and less employed, and in the Apocrypha and the Septuagint version ὁ Κύριος (the Lord) is invariably substituted, a custom in which the New Testament writers follow the lxx (vid., Oehler).


  If we seek for the meaning of יהוה, the expression אהיה אשׁר אהיה, in Exodus 3:14, is neither to be rendered ἔσομαι ὃς ἔσοαι (Aq., Theodt.), “I shall be that I shall be” (Luther), nor “I shall be that which I will or am to be” (M. Baumgarten). Nor does it mean, “He who will be because He is Himself, the God of the future” (Hoffmann). For in names formed from the third person imperfect, the imperfect is not a future, but an aorist. According to the fundamental signification of the imperfect, names so formed point out a person as distinguished by a frequently or constantly manifested quality, in other words, they express a distinctive characteristic (vid., Ewald, §136; Genesis 25:26; Genesis 27:36, also Genesis 16:11 and Genesis 21:6). The Vulgate gives it correctly: ego sum qui sum, “I am who I am.” “The repetition of the verb in the same form, and connected only by the relative, signifies that the being or act of the subject expressed in the verb is determined only by the subject itself” (Hoffmann). The verb היה signifies “to be, to happen, to become;” but as neither happening nor becoming is applicable to God, the unchangeable, since the pantheistic idea of a becoming God is altogether foreign to the Scriptures, we must retain the meaning “to be;” not forgetting, however, that as the Divine Being is not a resting, or, so to speak, a dead being, but is essentially living, displaying itself as living, working upon creation, and moving in the world, the formation of יהוה from the imperfect precludes the idea of abstract existence, and points out the Divine Being as moving, pervading history, and manifesting Himself in the world. So far then as the words אהיה אשר אהיה are condensed into a proper name in יהוה, and God, therefore, “is He who is,” inasmuch as in His being, as historically manifested, He is the self-determining one, the name Jehovah, which we have retained as being naturalized in the ecclesiastical phraseology, though we are quite in ignorance of its correct pronunciation, “includes both the absolute independence of God in His historical movements,” and “the absolute constancy of God, or the fact that in everything, in both words and deeds, He is essentially in harmony with Himself, remaining always consistent” (Oehler). The “I am who am,” therefore, is the absolute I, the absolute personality, moving with unlimited freedom; and in distinction from Elohim (the Being to be feared), He is the personal God in His historical manifestation, in which the fulness of the Divine Being unfolds itself to the world. This movement of the person God in history, however, has reference to the realization of the great purpose of the creation, viz., the salvation of man. Jehovah therefore is the God of the history of salvation. This is not shown in the etymology of the name, but in its historical expansion. It was as Jehovah that God manifested Himself to Abram (Genesis 15:7), when He made the covenant with him; and as this name was neither derived from an attribute of God, nor from a divine manifestation, we must trace its origin to a revelation from God, and seek it in the declaration to Abram, “I am Jehovah.” Just as Jehovah here revealed Himself to Abram as the God who led him out of Ur of the Chaldees, to give him the land of Canaan for a possession, and thereby described Himself as the author of all the promises which Abram received at his call, and which were renewed to him and to his descendants, Isaac and Jacob; so did He reveal Himself to Moses (Ex 3) as the God of his fathers, to fulfil His promise to their seed, the people of Israel. Through these revelations Jehovah became a proper name for the God, who was working out the salvation of fallen humanity; and in this sense, not only is it used proleptically at the call of Abram (Gen 12), but transferred to the primeval times, and applied to all the manifestations and acts of God which had for their object the rescue of the human race from its fall, as well as to the special plan inaugurated in the call of Abram. The preparation commenced in paradise. To show this, Moses has introduced the name Jehovah into the history in the present chapter, and has indicated the identity of Jehovah with Elohim, not only by the constant association of the two names, but also by the fact that in the heading (Exodus 3:4 ) he speaks of the creation described in Gen 1 as the work of Jehovah Elohim.


  Verse 5-6


  The account in vv. 5-25 is not a second, complete and independent history of the creation, nor does it contain mere appendices to the account in Gen 1; but it describes the commencement of the history of the human race. This commencement includes not only a complete account of the creation of the first human pair, but a description of the place which God prepared for their abode, the latter being of the highest importance in relation to the self-determination of man, with its momentous consequences to both earth and heaven. Even in the history of the creation man takes precedence of all other creatures, as being created in the image of God and appointed lord of all the earth, though he is simply mentioned there as the last and highest link in the creation. To this our present account is attached, describing with greater minuteness the position of man in the creation, and explaining the circumstances which exerted the greatest influence upon his subsequent career. These circumstances were-the formation of man from the dust of the earth and the divine breath of life; the tree of knowledge in paradise; the formation of the woman, and the relation of the woman to the man. Of these three elements, the first forms the substratum to the other two. Hence the more exact account of the creation of Adam is subordinated to, and inserted in, the description of paradise (Genesis 2:7). In Genesis 2:5 and Genesis 2:6, with which the narrative commences, there is an evident allusion to paradise: “And as yet there was (arose, grew) no shrub of the field upon the earth, and no herb of the field sprouted; for Jehovah El had not caused it to rain upon the earth, and there was no man to till the ground; and a mist arose from the earth and watered the whole surface of the ground.” היה in parallelism with צמח means to become, to arise, to proceed. Although the growth of the shrubs and sprouting of the herbs are represented here as dependent upon the rain and the cultivation of the earth by man, we must not understand the words as meaning that there was neither shrub nor herb before the rain and dew, or before the creation of man, and so draw the conclusion that the creation of the plants occurred either after or contemporaneously with the creation of man, in direct contradiction to Genesis 1:11-12. The creation of the plants is not alluded to here at all, but simply the planting of the garden in Eden. The growing of the shrubs and sprouting of the herbs is different from the creation or first production of the vegetable kingdom, and relates to the growing and sprouting of the plants and germs which were called into existence by the creation, the natural development of the plants as it had steadily proceeded ever since the creation. This was dependent upon rain and human culture; their creation was not. Moreover, the shrub and herb of the field do not embrace the whole of the vegetable productions of the earth. It is not a fact that the field is used in the second section in the same sense as the earth in the first.” שׂדה is not “the widespread plain of the earth, the broad expanse of land,” but a field of arable land, soil fit for cultivation, which forms only a part of the “earth” or “ground.” Even the “beast of the field” in Genesis 2:19 and Genesis 3:1 is not synonymous with the “beast of the earth” in Genesis 1:24-25, but is a more restricted term, denoting only such animals as live upon the field and are supported by its produce, whereas the “beast of the earth” denotes all wild beasts as distinguished from tame cattle and reptiles. In the same way, the “shrub of the field” consists of such shrubs and tree-like productions of the cultivated land as man raises for the sake of their fruit, and the “herb of the field,” all seed-producing plants, both corn and vegetables, which serve as food for man and beast.—The mist (אד, vapour, which falls as rain, Job 36:27) is correctly regarded by Delitzsch as the creative beginning of the rain (המטיר) itself, from which we may infer, therefore, that it rained before the flood.


  Verse 7


  “Then Jehovah God formed man from dust of the ground.” עפר is the accusative of the material employed (Ewald and Gesenius). The Vav consec. imperf. in Genesis 2:7, Genesis 2:8, Genesis 2:9, does not indicate the order of time, or of thought; so that the meaning is not that God planted the garden in Eden after He had created Adam, nor that He caused the trees to grow after He had planted the garden and placed the man there. The latter is opposed to Genesis 2:15; the former is utterly improbable. The process of man's creation is described minutely here, because it serves to explain his relation to God and to the surrounding world. He was formed from dust (not de limo terrae, from a clod of the earth, for עפר is not a solid mass, but the finest part of the material of the earth), and into his nostril a breath of life was breathed, by which he became an animated being. Hence the nature of man consists of a material substance and an immaterial principle of life. “The breath of life,” i.e., breath producing life, does not denote the spirit by which man is distinguished form the animals, or the soul of man from that of the beasts, but only the life-breath (vid., 1 Kings 17:17). It is true, נשׁמה generally signifies the human soul, but in Genesis 7:22 חיּים נשׁמת־רוּח is used of men and animals both; and should any one explain this, on the ground that the allusion is chiefly to men, and the animals are connected per zeugma, or should he press the (ruach) attached, and deduce from this the use of (neshamah) in relation to men and animals, there are several passages in which (neshamah) is synonymous with (ruach) (e.g., Isaiah 42:5; Job 32:8; Job 33:4), or חיים רוח applied to animals (Genesis 6:17; Genesis 7:15), or again (neshamah) used as equivalent to (nephesh) (e.g., (Joshua 10:40, cf. Joshua 10:28, Joshua 10:30, Joshua 10:32). For (neshamah), the breathing, πνοή , is “the (ruach) in action” (Auberlen). Beside this, the man formed from the dust became, through the breathing of the “breath of life,” a חיּה נפשׁ, an animated, and as such a living being; an expression which is also applied to fishes, birds, and land animals (Genesis 1:20-21, Genesis 1:24, Genesis 1:30), and there is no proof of pre-eminence on the part of man. As חיּה נפשׁ, ψυχὴ ζῶσα , does not refer to the soul merely, but to the whole man as an animated being, so נשׁמה does not denote the spirit of man as distinguished from body and soul. On the relation of the soul to the spirit of man nothing can be gathered from this passage; the words, correctly interpreted, neither show that the soul is an emanation, an exhalation of the human spirit, nor that the soul was created before the spirit and merely received its life from the latter. The formation of man from dust and the breathing of the breath of life we must not understand in a mechanical sense, as if God first of all constructed a human figure from dust, and then, by breathing His breath of life into the clod of earth which he had shaped into the form of a man, made it into a living being. The words are to be understood θεοπρεπῶς . By an act of divine omnipotence man arose from the dust; and in the same moment in which the dust, by virtue of creative omnipotence, shaped itself into a human form, it was pervaded by the divine breath of life, and created a living being, so that we cannot say the body was earlier than the soul. The dust of the earth is merely the earthly substratum, which was formed by the breath of life from God into an animated, living, self-existent being. When it is said, “God breathed into his nostril the breath of life,” it is evident that this description merely gives prominence to the peculiar sign of life, viz., breathing; since it is obvious, that what God breathed into man could not be the air which man breathes; for it is not that which breathes, but simply that which is breathed. Consequently, breathing into the nostril can only mean, that “God, through His own breath, produced and combined with the bodily form that principle of life, which was the origin of all human life, and which constantly manifests its existence in the breath inhaled and exhaled through the nose” (Delitzsch, Psychol. p. 62). Breathing, however, is common to both man and beast; so that this cannot be the sensuous analogon of the supersensuous spiritual life, but simply the principle of the physical life of the soul. Nevertheless the vital principle in man is different from that in the animal, and the human soul from the soul of the beast. This difference is indicated by the way in which man received the breath of life from God, and so became a living soul. “The beasts arose at the creative word of God, and no communication of the spirit is mentioned even in Genesis 2:19; the origin of their soul was coincident with that of their corporeality, and their life was merely the individualization of the universal life, with which all matter was filled in the beginning by the Spirit of God.


  On the other hand, the human spirit is not a mere individualization of the divine breath which breathed upon the material of the world, or of the universal spirit of nature; nor is his body merely a production of the earth when stimulated by the creative word of God. The earth does not bring forth his body, but God Himself puts His hand to the work and forms him; nor does the life already imparted to the world by the Spirit of God individualize itself in him, but God breathes directly into the nostrils of the one man, in the whole fulness of His personality, the breath of life, that in a manner corresponding to the personality of God he may become a living soul” (Delitzsch). This was the foundation of the pre-eminence of man, of his likeness to God and his immortality; for by this he was formed into a personal being, whose immaterial part was not merely soul, but a soul breathed entirely by God, since spirit and soul were created together through the inspiration of God. As the spiritual nature of man is described simply by the act of breathing, which is discernible by the senses, so the name which God gives him (Genesis 5:2) is founded upon the earthly side of his being: Adam, from אדמה ((adamah)), earth, the earthly element, like homo from humus, or from χαμά , χαμαί , χαμᾶθεν , to guard him from self-exaltation, not from the red colour of his body, since this is not a distinctive characteristic of man, but common to him and to many other creatures. The name man (Mensch), on the other hand, from the Sanskrit (mânuscha), (manuschja), from man to think, manas = mens, expresses the spiritual inwardness of our nature.


  Verse 8-9


  The abode, which God prepared for the first man, was a “garden in Eden,” also called “the garden of Eden” (Genesis 2:15; Genesis 3:23-24; Joel 2:3), or Eden (Isaiah 51:3; Ezekiel 28:13; Ezekiel 31:9). Eden (עדן, i.e., delight) is the proper name of a particular district, the situation of which is described in Genesis 2:10.; but it must not be confounded with the Eden of Assyria (2 Kings 19:12, etc.) and Coelesyria (Amos 1:5), which is written with double seghol. The garden (lit., a place hedged round) was to the east, i.e., in the eastern portion, and is generally called Paradise from the Septuagint version, in which the word is rendered παράδεισος . This word, according to Spiegel, was derived from the Zendic (pairi-(daêza), a hedging round, and passed into the Hebrew in the form פּרדּס (Song of Solomon 4:13; Ecclesiastes 2:5; Nehemiah 2:8), a park, probably through the commercial relations which Solomon established with distant countries. In the garden itself God caused all kinds of trees to grow out of the earth; and among them were tow, which were called “the tree of life” and “the tree of knowledge of good and evil,” on account of their peculiar significance in relation to man (see Genesis 2:16 and Genesis 3:22). הדּעת, an infinitive, as Jeremiah 22:16 shows, has the article here because the phrase ורע טוב דעת is regarded as one word, and in Jeremiah from the nature of the predicate.


  Verses 10-14


  “And there was a river going out of Eden, to water the garden; and from thence it divided itself, and became four heads;” i.e., the stream took its rise in Eden, flowed through the garden to water it, and on leaving the garden was divided into four heads or beginnings of rivers, that is, into four arms or separate streams. For this meaning of ראשׁים see Ezekiel 16:25; Lamentations 2:19. Of the four rivers whose names are given to show the geographical situation of paradise, the last two are unquestionably Tigris and Euphrates. (Hiddekel) occurs in Daniel 10:4 as the Hebrew name for Tigris; in the inscriptions of Darius it is called (Tigrâ) (or the arrow, according to Strabo, Pliny, and Curtius), from the Zendic tighra, pointed, sharp, from which probably the meaning stormy (rapidus Tigris, Hor. Carm. 4, 14, 46) was derived. It flows before (קדמת), in front of, Assyria, not to the east of Assyria; for the province of Assyria, which must be intended here, was on the eastern side of the Tigris: moreover, neither the meaning, “to the east of,” nor the identity of קדמת and מקדם has been, or can be, established from Genesis 4:16; 1 Samuel 13:5, or Ezekiel 39:11, which are the only other passages in which the word occurs, as Ewald himself acknowledges. (P'rath), which was not more minutely described because it was so generally known, is the Euphrates; in old Persian, (Ufrâtu), according to Delitzsch, or the good and fertile stream; (Ufrâtu), according to Spiegler, or the well-progressing stream. According to the present condition of the soil, the sources of the Euphrates and Tigris are not so closely connected that they could be regarded as the commencements of a common stream which has ceased to exist. The main sources of the Tigris, it is true, are only 2000 paces from the Euphrates, but they are to the north of Diarbekr, in a range of mountains which is skirted on three sides by the upper course of the Euphrates, and separates them from this river. We must also look in the same country, the highlands of Armenia, for the other two rivers, if the description of paradise actually rests upon an ancient tradition, and is to be regarded as something more than a mythical invention of the fancy. The name Phishon sounds like the Phasis of the ancients, with which Reland supposed it to be identical; and Chavilah like Cholchis, the well-known gold country of the ancients. But the Φάσις ὁ Κόλχος (Herod. 4, 37, 45) takes its rise in the Caucasus, and not in Armenia. A more probable conjecture, therefore, points to the Cyrus of the ancients, which rises in Armenia, flows northwards to a point not far from the eastern border of Colchis, and then turns eastward in Iberia, from which it flows in a south-easterly direction to the Caspian Sea. The expression, “which compasseth the whole land of Chavilah,” would apply very well to the course of this river from the eastern border of Colchis; for סבב does not necessarily signify to surround, but to pass through with different turns, or to skirt in a semi-circular form, and Chavilah may have been larger than modern Colchis. It is not a valid objection to this explanation, that in every other place Chavilah is a district of Southern Arabia. The identity of this Chavilah with the Chavilah of the Joktanites (Genesis 10:29; Genesis 25:18; 1 Samuel 15:7) or of the Cushites (Genesis 10:7; 1 Chronicles 1:9) is disproved not only by the article used here, which distinguishes it from the other, but also by the description of it as land where gold, bdolach, and the shohamstone are found; a description neither requisite nor suitable in the case of the Arabian Chavilah, since there productions are not to be met with there. This characteristic evidently shows that the Chavilah mentioned here was entirely distinct from the other, and a land altogether unknown to the Iraelites.


  What we are to understand by הבּדלח is uncertain. There is no certain ground for the meaning “pearls,” given in Saad. and the later Rabbins, and adopted by Bochart and others. The rendering βδέλλα or βδέλλιον , bdellium, a vegetable gum, of which Cioscorus says, οἱ δὲ μάδελκον οἱ δὲ βολχὸν καλχὸν , and Pliny, “alii brochon appellant, alii malacham, alii maldacon,” is favoured by the similarity in the name; but, on the other side, there is the fact that Pliny describes this gum as nigrum and hadrobolon, and Dioscorus as ὑποπέλιον (blackish), which does not agree with Numbers 11:7, where the appearance of the white grains of the manna is compared to that of (bdolach).—The stone (shoham), according to most of the early versions, is probably the beryl, which is most likely the stone intended by the lxx (ὁ λίθος ὁ πράσινος , the leek-green stone), as Pliny, when speaking of beryls, describes those as probatissimi, qui viriditatem puri maris imitantur; but according to others it is the onyx or sardonyx (vid., Ges. s.v.).


  The Gihon (from גּוּח to break forth) is the Araxes, which rises in the neighbourhood of the Euphrates, flows from west to east, joins the Cyrus, and falls with it into the Caspian Sea. The name corresponds to the Arabic Jaihun, a name given by the Arabians and Persians to several large rivers. The land of Cush cannot, of course, be the later Cush, or Ethiopia, but must be connected with the Asiatic Κοσσαία , which reached to the Caucasus, and to which the Jews (of Shirwan) still give this name. But even though these four streams do not now spring from one source, but on the contrary their sources are separated by mountain ranges, this fact does not prove that the narrative before us is a myth. Along with or since the disappearance of paradise, that part of the earth may have undergone such changes that the precise locality can no longer be determined with certainty.


  Verses 15-17


  After the preparation of the garden in Eden God placed the man there, to dress it and to keep it. ינּיחהוּ not merely expresses removal thither, but the fact that the man was placed there to lead a life of repose, not indeed in inactivity, but in fulfilment of the course assigned him, which was very different from the trouble and restlessness of the weary toil into which he was plunged by sin. In paradise he was to dress (colere) the garden; for the earth was meant to be tended and cultivated by man, so that without human culture, plants and even the different varieties of corn degenerate and grow wild. Cultivation therefore preserved (שׁמר to keep) the divine plantation, not merely from injury on the part of any evil power, either penetrating into, or already existing in the creation, but also from running wild through natural degeneracy. As nature was created for man, it was his vocation not only to ennoble it by his work, to make it subservient to himself, but also to raise it into the sphere of the spirit and further its glorification. This applied not merely to the soil beyond the limits of paradise, but to the garden itself, which, although the most perfect portion of the terrestrial creation, was nevertheless susceptible of development, and which was allotted to man, in order that by his care and culture he might make it into a transparent mirror of the glory of the Creator.—Here too the man was to commence his own spiritual development. To this end God had planted two trees in the midst of the garden of Eden; the one to train his spirit through the exercise of obedience to the word of God, the other to transform his earthly nature into the spiritual essence of eternal life. These trees received their names from their relation to man, that is to say, from the effect which the eating of their fruit was destined to produce upon human life and its development. The fruit of the tree of life conferred the power of eternal, immortal life; and the tree of knowledge was planted, to lead men to the knowledge of good and evil. The knowledge of good and evil was no mere experience of good and ill, but a moral element in that spiritual development, through which the man created in the image of God was to attain to the filling out of that nature, which had already been planned in the likeness of God. For not to know what good and evil are, is a sign of either the immaturity of infancy (Deuteronomy 1:39), or the imbecility of age (2 Samuel 19:35); whereas the power to distinguish good and evil is commended as the gift of a king (1 Kings 3:9) and the wisdom of angels (2 Samuel 14:17), and in the highest sense is ascribed to God Himself (Genesis 3:5, Genesis 3:22). Why then did God prohibit man from eating of the tree of the knowledge of good and evil, with the threat that, as soon as he ate thereof, he would surely die? (The inf. abs. before the finite verb intensifies the latter: vid., Ewald, §312a). Are we to regard the tree as poisonous, and suppose that some fatal property resided in the fruit? A supposition which so completely ignores the ethical nature of sin is neither warranted by the antithesis, nor by what is said in Genesis 3:22 of the tree of life, nor by the fact that the eating of the forbidden fruit was actually the cause of death. Even in the case of the tree of life, the power is not to be sought in the physical character of the fruit. No earthly fruit possesses the power to give immortality to the life which it helps to sustain. Life is not rooted in man's corporeal nature; it was in his spiritual nature that it had its origin, and from this it derives its stability and permanence also. It may, indeed, be brought to an end through the destruction of the body; but it cannot be exalted to perpetual duration, i.e., to immortality, through its preservation and sustenance. And this applies quite as much to the original nature of man, as to man after the fall. A body formed from earthly materials could not be essentially immortal: it would of necessity either be turned to earth, and fall into dust again, or be transformed by the spirit into the immortality of the soul. The power which transforms corporeality into immortality is spiritual in its nature, and could only be imparted to the earthly tree or its fruit through the word of God, through a special operation of the Spirit of God, an operation which we can only picture to ourselves as sacramental in its character, rendering earthly elements the receptacles and vehicles of celestial powers. God had given such a sacramental nature and significance to the two trees in the midst of the garden, that their fruit could and would produce supersensual, mental, and spiritual effects upon the nature of the first human pair. The tree of life was to impart the power of transformation into eternal life. The tree of knowledge was to lead man to the knowledge of good and evil; and, according to the divine intention, this was to be attained through his not eating of its fruit. This end was to be accomplished, not only by his discerning in the limit imposed by the prohibition the difference between that which accorded with the will of God and that which opposed it, but also by his coming eventually, through obedience to the prohibition, to recognise the fact that all that is opposed to the will of God is an evil to be avoided, and, through voluntary resistance to such evil, to the full development of the freedom of choice originally imparted to him into the actual freedom of a deliberate and self-conscious choice of good. By obedience to the divine will he would have attained to a godlike knowledge of good and evil, i.e., to one in accordance with his own likeness to God. He would have detected the evil in the approaching tempter; but instead of yielding to it, he would have resisted it, and thus have made good his own property acquired with consciousness and of his own free-will, and in this way by proper self-determination would gradually have advanced to the possession of the truest liberty. But as he failed to keep this divinely appointed way, and ate the forbidden fruit in opposition to the command of God, the power imparted by God to the fruit was manifested in a different way. He learned the difference between good and evil from his own guilty experience, and by receiving the evil into his own soul, fell a victim to the threatened death. Thus through his own fault the tree, which should have helped him to attain true freedom, brought nothing but the sham liberty of sin, and with it death, and that without any demoniacal power of destruction being conjured into the tree itself, or any fatal poison being hidden in its fruit.


  Verses 18-22


  Creation of the Woman.—As the creation of the man is introduced in Genesis 1:26-27, with a divine decree, so here that of the woman is preceded by the divine declaration, It is not good that the man should be alone; I will make him כּנגדּו עזר, a help of his like: “i.e., a helping being, in which, as soon as he sees it, he may recognise himself” (Delitzsch). Of such a help the man stood in need, in order that he might fulfil his calling, not only to perpetuate and multiply his race, but to cultivate and govern the earth. To indicate this, the general word כנגדו עזר is chosen, in which there is an allusion to the relation of the sexes. To call out this want, God brought the larger quadrupeds and birds to the man, “to see what he would call them (לו lit., each one); and whatsoever the man might call every living being should be its name.” The time when this took place must have been the sixth day, on which, according to Genesis 1:27, the man and woman were created: and there is no difficulty in this, since it would not have required much time to bring the animals to Adam to see what he would call them, as the animals of paradise are all we have to think of; and the deep sleep into which God caused the man to fall, till he had formed the woman from his rib, need not have continued long. In Genesis 1:27 the creation of the woman is linked with that of the man; but here the order of sequence is given, because the creation of the woman formed a chronological incident in the history of the human race, which commences with the creation of Adam. The circumstance that in Genesis 2:19 the formation of the beasts and birds is connected with the creation of Adam by the imperf. c. ו consec., constitutes to objection to the plan of creation given in Gen 1. The arrangement may be explained on the supposition, that the writer, who was about to describe the relation of man to the beasts, went back to their creation, in the simple method of the early Semitic historians, and placed this first instead of making it subordinate; so that our modern style of expressing the same thought would be simply this: “God brought to Adam the beasts which He had formed.”


  Moreover, the allusion is not to the creation of all the beasts, but simply to that of the beasts living in the field (game and tame cattle), and of the fowls of the air-to beasts, therefore, which had been formed like man from the earth, and thus stood in a closer relation to him than water animals or reptiles. For God brought the animals to Adam, to show him the creatures which were formed to serve him, that He might see what he would call them. Calling or naming presupposes acquaintance. Adam is to become acquainted with the creatures, to learn their relation to him, and by giving them names to prove himself their lord. God does not order him to name them; but by bringing the beasts He gives him an opportunity of developing that intellectual capacity which constitutes his superiority to the animal world. “The man sees the animals, and thinks of what they are and how they look; and these thoughts, in themselves already inward words, take the form involuntarily of audible names, which he utters to the beasts, and by which he places the impersonal creatures in the first spiritual relation to himself, the personal being” (Delitzsch). Language, as W. v. Humboldt says, is “the organ of the inner being, or rather the inner being itself as it gradually attains to inward knowledge and expression.” It is merely thought cast into articulate sounds or words. The thoughts of Adam with regard to the animals, to which he gave expression in the names that he gave them, we are not to regard as the mere results of reflection, or of abstraction from merely outward peculiarities which affected the senses; but as a deep and direct mental insight into the nature of the animals, which penetrated far deeper than such knowledge as is the simple result of reflecting and abstracting thought. The naming of the animals, therefore, led to this result, that there was not found a help meet for man. Before the creation of the woman we must regard the man (Adam) as being “neither male, in the sense of complete sexual distinction, nor androgynous as though both sexes were combined in the one individual created at the first, but as created in anticipation of the future, with a preponderant tendency, a male in simple potentiality, out of which state he passed, the moment the woman stood by his side, when the mere potentia became an actual antithesis” (Ziegler).


  Then God caused a deep sleep to fall upon the man (Genesis 2:21). תּרדּמּה, a deep sleep, in which all consciousness of the outer world and of one's own existence vanishes. Sleep is an essential element in the nature of man as ordained by God, and is quite as necessary for man as the interchange of day and night for all nature besides. But this deep sleep was different from natural sleep, and God caused it to fall upon the man by day, that He might create the woman out of him. “Everything out of which something new is to spring, sinks first of all into such a sleep” (Ziegler). צלע means the side, and, as a portion of the human body, the rib. The correctness of this meaning, which is given by all the ancient versions, is evident from the words, “God took one of his צלעות,” which show that the man had several of them. “And closed up flesh in the place thereof;” i.e., closed the gap which had been made, with flesh which He put in the place of the rib. The woman was created, not of dust of the earth, but from a rib of Adam, because she was formed for an inseparable unity and fellowship of life with the man, and the mode of her creation was to lay the actual foundation for the moral ordinance of marriage. As the moral idea of the unity of the human race required that man should not be created as a genus or plurality, so the moral relation of the two persons establishing the unity of the race required that man should be created first, and then the woman from the body of the man. By this the priority and superiority of the man, and the dependence of the woman upon the man, are established as an ordinance of divine creation. This ordinance of God forms the root of that tender love with which the man loves the woman as himself, and by which marriage becomes a type of the fellowship of love and life, which exists between the Lord and His Church (Ephesians 5:32). If the fact that the woman was formed from a rib, and not from any other part of the man, is significant; all that we can find in this is, that the woman was made to stand as a helpmate by the side of the man, not that there was any allusion to conjugal love as founded in the heart; for the text does not speak of the rib as one which was next the heart. The word בּנה is worthy of note: from the rib of the man God builds the female, through whom the human race is to be built up by the male (Genesis 16:2; Genesis 30:3).


  Verses 23-25


  The design of God in the creation of the woman is perceived by Adam, as soon as he awakes, when the woman is brought to him by God. Without a revelation from God, he discovers in the woman “bone of his bones and flesh of his flesh.” The words, “this is now (הפּעם lit., this time) bone of my bones,” etc., are expressive of joyous astonishment at the suitable helpmate, whose relation to himself he describes in the words, “she shall be called Woman, for she is taken out of man.” אשּׁה is well rendered by Luther, “Männin” (a female man), like the old Latin vira from vir. The words which follow, “therefore shall a man leave his father and his mother, and shall cleave unto his wife, and they shall become one flesh,” are not to be regarded as Adam's, first on account of the על־כּן, which is always used in Genesis, with the exception of Genesis 20:6; Genesis 42:21, to introduce remarks of the writer, either of an archaeological or of a historical character, and secondly, because, even if Adam on seeing the woman had given prophetic utterance to his perception of the mystery of marriage, he could not with propriety have spoken of father and mother. They are the words of Moses, written to bring out the truth embodied in the fact recorded as a divinely appointed result, to exhibit marriage as the deepest corporeal and spiritual unity of man and woman, and to hold up monogamy before the eyes of the people of Israel as the form of marriage ordained by God. But as the words of Moses, they are the utterance of divine revelation; and Christ could quote them, therefore, as the word of God (Matthew 19:5). By the leaving of father and mother, which applies to the woman as well as to the man, the conjugal union is shown to be a spiritual oneness, a vital communion of heart as well as of body, in which it finds its consummation. This union is of a totally different nature from that of parents and children; hence marriage between parents and children is entirely opposed to the ordinance of God. Marriage itself, notwithstanding the fact that it demands the leaving of father and mother, is a holy appointment of God; hence celibacy is not a higher or holier state, and the relation of the sexes for a pure and holy man is a pure and holy relation. This is shown in Genesis 2:25: “They were both naked ערוּמּים, with dagesh in the מ, is an abbreviated form of עירמּים; Genesis 3:7, from עוּר to strip), the man and his wife, and were not ashamed.” Their bodies were sanctified by the spirit, which animated them. Shame entered first with sin, which destroyed the normal relation of the spirit to the body, exciting tendencies and lusts which warred against the soul, and turning the sacred ordinance of God into sensual impulses and the lust of the flesh.


  Genesis 3


  Introduction


  The Fall


  The man, whom God had appointed lord of the earth and its inhabitants, was endowed with everything requisite for the development of his nature and the fulfilment of his destiny. In the fruit of the trees of the garden he had food for the sustenance of his life; in the care of the garden itself, a field of labour for the exercise of his physical strength; in the animal and vegetable kingdom, a capacious region for the expansion of his intellect; in the tree of knowledge, a positive law for the training of his moral nature; and in the woman associated with him, a suitable companion and help. In such circumstances as these he might have developed both his physical and spiritual nature in accordance with the will of God. But a tempter approached him from the midst of the animal world, and he yielded to the temptation to break the command of God. The serpent is said to have been the tempter. But to any one who reads the narrative carefully in connection with the previous history of the creation, and bears in mind that man is there described as exalted far above all the rest of the animal world, not only by the fact of his having been created in the image of God and invested with dominion over all the creatures of the earth, but also because God breathed into him the breath of life, and no help meet for him was found among the beasts of the field, and also that this superiority was manifest in the gift of speech, which enabled him to give names to all the rest—a thing which they, as speechless, were unable to perform,—it must be at once apparent that it was not from the serpent, as a sagacious and crafty animal, that the temptation proceeded, but that the serpent was simply the tool of that evil spirit, who is met with in the further course of the world's history under the name of Satan (the opponent), or the Devil (ὁ διάβολος , the slanderer or accuser).


  When the serpent, therefore, is introduced as speaking, and that just as if it had been entrusted with the thoughts of God Himself, the speaking must have emanated, not from the serpent, but from a superior spirit, which had taken possession of the serpent for the sake of seducing man. This fact, indeed, is not distinctly stated in the canonical books of the Old Testament; but that is simply for the same educational reason which led Moses to transcribe the account exactly as it had been handed down, in the pure objective form of an outward and visible occurrence, and without any allusion to the causality which underlay the external phenomenon, viz., not so much to oppose the tendency of contemporaries to heathen superstition and habits of intercourse with the kingdom of demons, as to avoid encouraging the disposition to transfer the blame to the evil spirit which tempted man, and thus reduce sin to a mere act of weakness. But we find the fact distinctly alluded to in the book of Wis. 2:24; and not only is it constantly noticed in the rabbinical writings, where the prince of the evil spirits is called the old serpent, or the serpent, with evident reference to this account, but it was introduced at a very early period into Parsism also. It is also attested by Christ and His apostles (John 8:44; 2 Corinthians 11:3 and 2 Corinthians 11:14; Romans 16:20; Revelation 12:9; Revelation 20:2), and confirmed by the temptation of our Lord. The temptation of Christ is the counterpart of that of Adam. Christ was tempted by the devil, not only like Adam, but because Adam had been tempted and overcome, in order that by overcoming the tempter He might wrest from the devil that dominion over the whole race which he had secured by his victory over the first human pair. The tempter approached the Saviour openly; to the first man he came in disguise. The serpent is not a merely symbolical term applied to Satan; nor was it only the form which Satan assumed; but it was a real serpent, perverted by Satan to be the instrument of his temptation (Genesis 3:1 and Genesis 3:14). The possibility of such a perversion, or of the evil spirit using an animal for his own purposes, is not to be explained merely on the ground of the supremacy of spirit over nature, but also from the connection established in the creation itself between heaven and earth; and still more, from the position originally assigned by the Creator to the spirits of heaven in relation to the creatures of earth. The origin, force, and limits of this relation it is impossible to determine a priori, or in any other way than from such hints as are given in the Scriptures; so that there is no reasonable ground for disputing the possibility of such an influence. Notwithstanding his self-willed opposition to God, Satan is still a creature of God, and was created a good spirit; although, in proud self-exaltation, he abused the freedom essential to the nature of a superior spirit to purposes of rebellion against his Maker. He cannot therefore entirely shake off his dependence upon God. And this dependence may possibly explain the reason, why he did not come “disguised as an angel of light” to tempt our first parents to disobedience, but was obliged to seek the instrument of his wickedness among the beasts of the field. The trial of our first progenitors was ordained by God, because probation was essential to their spiritual development and self-determination. But as He did not desire that they should be tempted to their fall, He would not suffer Satan to tempt them in a way which should surpass their human capacity. The tempted might therefore have resisted the tempter. If, instead of approaching them in the form of a celestial being, in the likeness of God, he came in that of a creature, not only far inferior to God, but far below themselves, they could have no excuse for allowing a mere animal to persuade them to break the commandment of God. For they had been made to have dominion over the beasts, and not to take their own law from them. Moreover, the fact that an evil spirit was approaching them in the serpent, could hardly be concealed from them. Its speaking alone must have suggested that; for Adam had already become acquainted with the nature of the beasts, and had not found one among them resembling himself—not one, therefore, endowed with reason and speech. The substance of the address, too, was enough to prove that it was no good spirit which spake through the serpent, but one at enmity with God. Hence, when they paid attention to what he said, they were altogether without excuse.


  Verses 1-5


  “The serpent was more subtle than all the beasts of the field, which Jehovah God had made.”—The serpent is here described not only as a beast, but also as a creature of God; it must therefore have been good, like everything else that He had made. Subtilty was a natural characteristic of the serpent (Matthew 10:16), which led the evil one to select it as his instrument. Nevertheless the predicate ערוּם is not used here in the good sense of φρόνιμος (lxx), prudens, but in the bad sense of πανοῦργος , callidus. For its subtilty was manifested as the craft of a tempter to evil, in the simple fact that it was to the weaker woman that it turned; and cunning was also displayed in what it said: “Hath God indeed said, Ye shall not eat of all the trees of the garden?” כּי אף is an interrogative expressing surprise (as in 1 Samuel 23:3; 2 Samuel 4:11): “Is it really the fact that God has prohibited you from eating of all the trees of the garden?” The Hebrew may, indeed, bear the meaning, “hath God said, ye shall not eat of every tree?” but from the context, and especially the conjunction, it is obvious that the meaning is, “ye shall not eat of any tree.” The serpent calls God by the name of Elohim alone, and the woman does the same. In this more general and indefinite name the personality of the living God is obscured. To attain his end, the tempter felt it necessary to change the living personal God into a merely general numen divinium, and to exaggerate the prohibition, in the hope of exciting in the woman's mind partly distrust of God Himself, and partly a doubt as to the truth of His word. And his words were listened to. Instead of turning away, the woman replied, “We may eat of the fruit of the trees of the garden; but of the fruit of the tree which is in the midst of the garden, God hath said, Ye shall not eat of it, neither shall ye touch it, lest ye die.” She was aware of the prohibition, therefore, and fully understood its meaning; but she added, “neither shall ye touch it,” and proved by this very exaggeration that it appeared too stringent even to her, and therefore that her love and confidence towards God were already beginning to waver. Here was the beginning of her fall: “for doubt is the father of sin, and skepsis the mother of all transgression; and in this father and this mother, all our present knowledge has a common origin with sin” (Ziegler). From doubt, the tempter advances to a direct denial of the truth of the divine threat, and to a malicious suspicion of the divine love (Genesis 3:4, Genesis 3:5). “Ye will by no means die” (לא is placed before the infinitive absolute, as in Psalm 49:8 and Amos 9:8; for the meaning is not, “he will not die;” but, ye will positively not die). “But


  God doth know that in the day ye eat thereof, your eyes will be opened, and ye will be like God, knowing good and evil.” That is to say, it is not because the fruit of the tree will injure you that God has forbidden you to eat it, but from ill-will and envy, because He does not wish you to be like Himself. “A truly satanic double entendre, in which a certain agreement between truth and untruth is secured!” By eating the fruit, man did obtain the knowledge of good and evil, and in this respect became like God (Genesis 3:7 and Genesis 3:22). This was the truth which covered the falsehood “ye shall not die,” and turned the whole statement into a lie, exhibiting its author as the father of lies, who abides not in the truth (John 8:44). For the knowledge of good and evil, which man obtains by going into evil, is as far removed from the true likeness of God, which he would have attained by avoiding it, as the imaginary liberty of a sinner, which leads into bondage to sin and ends in death, is from the true liberty of a life of fellowship with God.)


  Verse 6


  The illusive hope of being like God excited a longing for the forbidden fruit. “The woman saw that the tree was good for food, and that it was a pleasure to the eyes, and to be desired to make one wise (השׂכּיל signifies to gain or show discernment or insight); and she took of its fruit and ate, and gave to her husband by her (who was present), and he did eat.” As distrust of God's command leads to a disregard of it, so the longing for a false independence excites a desire for the seeming good that has been prohibited; and this desire is fostered by the senses, until it brings forth sin. Doubt, unbelief, and pride were the roots of the sin of our first parents, as they have been of all the sins of their posterity. The more trifling the object of their sin seems to have been, the greater and more difficult does the sin itself appear; especially when we consider that the first men “stood in a more direct relation to God, their Creator, than any other man has ever done, that their hearts were pure, their discernment clear, their intercourse with God direct, that they were surrounded by gifts just bestowed by Him, and could not excuse themselves on the ground of any misunderstanding of the divine prohibition, which threatened them with the loss of life in the event of disobedience” (Delitzsch). Yet not only did the woman yield to the seductive wiles of the serpent, but even the man allowed himself to be tempted by the woman.


  Verse 7-8


  “Then the eyes of them both were opened” (as the serpent had foretold: but what did they see?), “and they knew that they were naked.” They had lost “that blessed blindness, the ignorance of innocence, which knows nothing of nakedness” (Ziegler). The discovery of their nakedness excited shame, which they sought to conceal by an outward covering. “They sewed fig-leaves together, and made themselves aprons.” The word תּאנה always denotes the fig-tree, not the pisang (Musa paradisiaca), nor the Indian banana, whose leaves are twelve feet long and two feet broad, for there would have been no necessity to sew them together at all. חגרת, περιζώματα , are aprons, worn round the hips. It was here that the consciousness of nakedness first suggested the need of covering, not because the fruit had poisoned the fountain of human life, and through some inherent quality had immediately corrupted the reproductive powers of the body (as Hoffmann and Baumgarten suppose), nor because any physical change ensued in consequence of the fall; but because, with the destruction of the normal connection between soul and body through sin, the body ceased to be the pure abode of a spirit in fellowship with God, and in the purely natural state of the body the consciousness was produced not merely of the distinction of the sexes, but still more of the worthlessness of the flesh; so that the man and woman stood ashamed in each other's presence, and endeavoured to hide the disgrace of their spiritual nakedness, by covering those parts of the body through which the impurities of nature are removed. That the natural feeling of shame, the origin of which is recorded here, had its root, not in sensuality or any physical corruption, but in the consciousness of guilt or shame before God, and consequently that it was the conscience which was really at work, is evident from the fact that the man and his wife hid themselves from Jehovah God among the trees of the garden, as soon as they heard the sound of His footsteps. יהוה קול (the voice of Jehovah, Genesis 3:8) is not the voice of God speaking or calling, but the sound of God walking, as in 2 Samuel 5:24; 1 Kings 14:6, etc.—In the cool of the day (lit., in the wind of the day), i.e., towards the evening, when a cooling wind generally blows. The men have broken away from God, but God will not and cannot leave them alone. He comes to them as one man to another. This was the earliest form of divine revelation. God conversed with the first man in a visible shape, as the Father and Instructor of His children. He did not adopt this mode for the first time after the fall, but employed it as far back as the period when He brought the beasts to Adam, and gave him the woman to be his wife (Genesis 2:19, Genesis 2:22). This human mode of intercourse between man and God is not a mere figure of speech, but a reality, having its foundation in the nature of humanity, or rather in the fact that man was created in the image of God, but not in the sense supposed by Jakobi, that “God theomorphised when creating man, and man therefore necessarily anthropomorphises when he thinks of God.” The anthropomorphies of God have their real foundation in the divine condescension which culminated in the incarnation of God in Christ. They are to be understood, however, as implying, not that corporeality, or a bodily shape, is an essential characteristic of God, but that God having given man a bodily shape, when He created him in His own image, revealed Himself in a manner suited to his bodily senses, that He might thus preserve him in living communion with Himself.


  Verses 9-13


  The man could not hide himself from God. “Jehovah God called unto Adam, and said unto him, Where art thou?” Not that He was ignorant of his hiding-place, but to bring him to a confession of his sin. And when Adam said that he had hidden himself through fear of his nakedness, and thus sought to hide the sin behind its consequences, his disobedience behind the feeling of shame; this is not to be regarded as a sign of peculiar obduracy, but easily admits of a psychological explanation, viz., that at the time he actually thought more of his nakedness and shame than of his transgression of the divine command, and his consciousness of the effects of his sin was keener than his sense of the sin itself. To awaken the latter God said, “Who told thee that thou wast naked?” and asked him whether he had broken His command. He could not deny that he had, but sought to excuse himself by saying, that the woman whom God gave to be with him had given him of the tree. When the woman was questioned, she pleaded as her excuse, that the serpent had beguiled her (or rather deceived her, ἐξαπάτησεν , 2 Corinthians 11:3). In offering these excuses, neither of them denied the fact. But the fault in both was, that they did not at once smite upon their breasts. “It is so still; the sinner first of all endeavours to throw the blame upon others as tempters, and then upon circumstances which God has ordained.”


  Verse 14-15


  The sentence follows the examination, and is pronounced first of all upon the serpent as the tempter: “Because thou hast done this, thou art cursed before all cattle, and before every beast of the field.” מן, literally out of the beasts, separate from them (Deuteronomy 14:2; Judges 5:24), is not a comparative signifying more than, nor does it mean by; for the curse did not proceed from the beasts, but from God, and was not pronounced upon all the beasts, but upon the serpent alone. The κτίσις , it is true, including the whole animal creation, has been “made subject to vanity” and “the bondage of corruption,” in consequence of the sin of man (Romans 8:20-21); yet this subjection is not to be regarded as the effect of the curse, which was pronounced upon the serpent, having fallen upon the whole animal world, but as the consequence of death passing from man into the rest of the creation, and thoroughly pervading the whole. The creation was drawn into the fall of man, and compelled to share its consequences, because the whole of the irrational creation was made for man, and made subject to him as its head; consequently the ground was cursed for man's sake, but not the animal world for the serpent's sake, or even along with the serpent. The curse fell upon the serpent for having tempted the woman, according to the same law by which not only a beast which had injured a man was ordered to be put to death (Genesis 9:5; Exodus 21:28-29), but any beast which had been the instrument of an unnatural crime was to be slain along with the man (Leviticus 20:15-16); not as though the beast were an accountable creature, but in consequence of its having been made subject to man, not to injure his body or his life, or to be the instrument of his sin, but to subserve the great purpose of his life. “Just as a loving father,” as Chrysostom says, “when punishing the murderer of his son, might snap in two the sword or dagger with which the murder had been committed.” The proof, therefore, that the serpent was merely the instrument of an evil spirit, does not lie in the punishment itself, but in the manner in which the sentence was pronounced. When God addressed the animal, and pronounced a curse upon it, this presupposed that the curse had regard not so much to the irrational beast as to the spiritual tempter, and that the punishment which fell upon the serpent was merely a symbol of his own. The punishment of the serpent corresponded to the crime. It had exalted itself above the man; therefore upon its belly it should go, and dust it should eat all the days of its life. If these words are not to be robbed of their entire meaning, they cannot be understood in any other way than as denoting that the form and movements of the serpent were altered, and that its present repulsive shape is the effect of the curse pronounced upon it, though we cannot form any accurate idea of its original appearance. Going upon the belly (= creeping, Leviticus 11:42) was a mark of the deepest degradation; also the eating of dust, which is not to be understood as meaning that dust was to be its only food, but that while crawling in the dust it would also swallow dust (cf. Micah 7:17; Isaiah 49:23). Although this punishment fell literally upon the serpent, it also affected the tempter if a figurative or symbolical sense. He became the object of the utmost contempt and abhorrence; and the serpent still keeps the revolting image of Satan perpetually before the eye. This degradation was to be perpetual. “While all the rest of creation shall be delivered from the fate into which the fall has plunged it, according to Isaiah 65:25, the instrument of man's temptation is to remain sentenced to perpetual degradation in fulfilment of the sentence, 'all the days of thy life.' and thus to prefigure the fate of the real tempter, for whom there is no deliverance” (Hengstenberg, Christology Genesis 1:15).—The presumption of the tempter was punished with the deepest degradation; and in like manner his sympathy with the woman was to be turned into eternal hostility (Genesis 3:15). God established perpetual enmity, not only between the serpent and the woman, but also between the serpent's and the woman's seed, i.e., between the human and the serpent race. The seed of the woman would crush the serpent's head, and the serpent crush the heel of the woman's seed. The meaning, terere, conterere, is thoroughly established by the Chald., Syr., and Rabb. authorities, and we have therefore retained it, in harmony with the word συντρίβειν in Romans 16:20, and because it accords better and more easily with all the other passages in which the word occurs, than the rendering inhiare, to regard with enmity, which is obtained from the combination of שׁוּף with שׁאף. The verb is construed with a double accusative, the second giving greater precision to the first (vid., Ges. §139, note, and Ewald, §281). The same word is used in connection with both head and heel, to show that on both sides the intention is to destroy the opponent; at the same time, the expressions head and heel denote a majus and minus, or, as Calvin says, superius et inferius. This contrast arises from the nature of the foes. The serpent can only seize the heel of the man, who walks upright; whereas the man can crush the head of the serpent, that crawls in the dust. But this difference is itself the result of the curse pronounced upon the serpent, and its crawling in the dust is a sign that it will be defeated in its conflict with man. However pernicious may be the bite of a serpent in the heel when the poison circulates throughout the body (Genesis 49:17), it is not immediately fatal and utterly incurable, like the cursing of a serpent's head.


  But even in this sentence there is an unmistakable allusion to the evil and hostile being concealed behind the serpent. That the human race should triumph over the serpent, was a necessary consequence of the original subjection of the animals to man. When, therefore, God not merely confines the serpent within the limits assigned to the animals, but puts enmity between it and the woman, this in itself points to a higher, spiritual power, which may oppose and attack the human race through the serpent, but will eventually be overcome. Observe, too, that although in the first clause the seed of the serpent is opposed to the seed of the woman, in the second it is not over the seed of the serpent but over the serpent itself that the victory is said to be gained. It, i.e., the seed of the woman will crush thy head, and thou (not thy seed) wilt crush its heel. Thus the seed of the serpent is hidden behind the unity of the serpent, or rather of the foe who, through the serpent, has done such injury to man. This foe is Satan, who incessantly opposes the seed of the woman and bruises its heel, but is eventually to be trodden under its feet. It does not follow from this, however, apart from other considerations, that by the seed of the woman we are to understand one solitary person, one individual only. As the woman is the mother of all living (Genesis 3:20), her seed, to which the victory over the serpent and its seed is promised, must be the human race. But if a direct and exclusive reference to Christ appears to be exegetically untenable, the allusion in the word to Christ is by no means precluded in consequence. In itself the idea of זרע, the seed, is an indefinite one, since the posterity of a man may consist of a whole tribe or of one son only (Genesis 4:25; Genesis 21:12-13), and on the other hand, an entire tribe may be reduced to one single descendant and become extinct in him. The question, therefore, who is to be understood by the “seed” which is to crush the serpent's head, can only be answered from the history of the human race. But a point of much greater importance comes into consideration here. Against the natural serpent the conflict may be carried on by the whole human race, by all who are born of a woman, but not against Satan. As he is a fore who can only be met with spiritual weapons, none can encounter him successfully but such as possess and make use of spiritual arms. Hence the idea of the “seed” is modified by the nature of the foe. If we look at the natural development of the human race, Eve bore three sons, but only one of them, viz., Seth, was really the seed by whom the human family was preserved through the flood and perpetuated in Noah: so, again, of the three sons of Noah, Shem, the blessed of Jehovah, from whom Abraham descended, was the only one in whose seed all nations were to be blessed, and that not through Ishmael, but through Isaac alone. Through these constantly repeated acts of divine selection, which were not arbitrary exclusions, but were rendered necessary by differences in the spiritual condition of the individuals concerned, the “seed,” to which the victory over Satan was promised, was spiritually or ethically determined, and ceased to be co-extensive with physical descent. This spiritual seed culminated in Christ, in whom the Adamitic family terminated, henceforward to be renewed by Christ as the second Adam, and restored by Him to its original exaltation and likeness to God. In this sense Christ is the seed of the woman, who tramples Satan under His feet, not as an individual, but as the head both of the posterity of the woman which kept the promise and maintained the conflict with the old serpent before His advent, and also of all those who are gathered out of all nations, are united to Him by faith, and formed into one body of which He is the head (Romans 16:20). On the other hand, all who have not regarded and preserved the promise, have fallen into the power of the old serpent, and are to be regarded as the seed of the serpent, whose head will be trodden under foot (Matthew 23:33; John 8:44; 1 John 3:8). If then the promise culminates in Christ, the fact that the victory over the serpent is promised to the posterity of the woman, not of the man, acquires this deeper significance, that as it was through the woman that the craft of the devil brought sin and death into the world, so it is also through the woman that the grace of God will give to the fallen human race the conqueror of sin, of death, and of the devil. And even if the words had reference first of all to the fact that the woman had been led astray by the serpent, yet in the fact that the destroyer of the serpent was born of a woman (without a human father) they were fulfilled in a way which showed that the promise must have proceeded from that Being, who secured its fulfilment not only in its essential force, but even in its apparently casual form.


  Verses 16-19


  It was not till the prospect of victory had been presented, that a sentence of punishment was pronounced upon both the man and the woman on account of their sin. The woman, who had broken the divine command for the sake of earthly enjoyment, was punished in consequence with the sorrows and pains of pregnancy and childbirth. “I will greatly multiply (הרבּה is the inf. abs. for הרבּה, which had become an adverb: vid., Ewald, §240c, as in Genesis 16:10 and Genesis 22:17) thy sorrow and thy pregnancy: in sorrow thou shalt bring forth children.” As the increase of conceptions, regarded as the fulfilment of the blessing to “be fruitful and multiply” (Genesis 1:28), could be no punishment, והרנך must be understood as in apposition to עצּבונך thy sorrow (i.e., the sorrows peculiar to a woman's life), and indeed (or more especially) thy pregnancy (i.e., the sorrows attendant upon that condition). The sentence is not rendered more lucid by the assumption of a hendiadys. “That the woman should bear children was the original will of God; but it was a punishment that henceforth she was to bear them in sorrow, i.e., with pains which threatened her own life as well as that of the child” (Delitzsch). The punishment consisted in an enfeebling of nature, in consequence of sin, which disturbed the normal relation between body and soul.—The woman had also broken through her divinely appointed subordination to the man; she had not only emancipated herself from the man to listen to the serpent, but had led the man into sin. For that, she was punished with a desire bordering upon disease (תּשׁוּקה from שׁוּק to run, to have a violent craving for a thing), and with subjection to the man. “And he shall rule over thee.” Created for the man, the woman was made subordinate to him from the very first; but the supremacy of the man was not intended to become a despotic rule, crushing the woman into a slave, which has been the rule in ancient and modern Heathenism, and even in Mahometanism also-a rule which was first softened by the sin-destroying grace of the Gospel, and changed into a form more in harmony with the original relation, viz., that of a rule on the one hand, and subordination on the other, which have their roots in mutual esteem and love.


  Genesis 3:17-19


  “And unto Adam:” the noun is here used for the first time as a proper name without the article. In Genesis 1:26 and Genesis 2:5, Genesis 2:20, the noun is appellative, and there are substantial reasons for the omission of the article. The sentence upon Adam includes a twofold punishment: first the cursing of the ground, and secondly death, which affects the woman as well, on account of their common guilt. By listening to his wife, when deceived by the serpent, Adam had repudiated his superiority to the rest of creation. As a punishment, therefore, nature would henceforth offer resistance to his will. By breaking the divine command, he had set himself above his Maker, death would therefore show him the worthlessness of his own nature. “Cursed be the ground for thy sake; in sorrow shalt thou eat it (the ground by synecdoche for its produce, as in Isaiah 1:7) all the days of thy life: thorns and thistles shall it bring forth to thee, and thou shalt eat the herb of the field.” The curse pronounced on man's account upon the soil created for him, consisted in the fact, that the earth no longer yielded spontaneously the fruits requisite for his maintenance, but the man was obliged to force out the necessaries of life by labour and strenuous exertion. The herb of the field is in contrast with the trees of the garden, and sorrow with the easy dressing of the garden. We are not to understand, however, that because man failed to guard the good creation of God from the invasion of the evil one, a host of demoniacal powers forced their way into the material world to lay it waste and offer resistance to man; but because man himself had fallen into the power of the evil one, therefore God cursed the earth, not merely withdrawing the divine powers of life which pervaded Eden, but changing its relation to man. As Luther says, “primum in eo, quod illa bona non fert quae tulisset, si homo non esset lapsus, deinde in eo quoque, quod multa noxia fert quae non tulisset, sicut sunt infelix lolium, steriles avenae, zizania, urticae, spincae, tribuli, adde venena, noxias bestiolas, et si qua sunt alia hujus generis.” But the curse reached much further, and the writer has merely noticed the most obvious aspect.


  (Note: Non omnia incommoda enumerat Moses, quibus se homo per peccatum implicuit: constat enim ex eodem prodiisse fonte omnes praesentis vitae aerumnas, quas experientia innumeras esse ostendit. Aëris intemperies, gelu, tonitrua, pluviae intempestivae, uredo, grandines et quicquid inordinatum est in mundo, peccati sunt fructus.


  Nec alia morborum prima est causa: idque poeticis fabulis celebratum fuit: haud dubie quod per manus a patribus traditum esset. Unde illud Horatiif1:


  - Post ignem aethera domo


  - Subductum, macies et nova febrium


  - Terris incubuit cohors:


  - Semotique prius tarda necessitas


  - Lethi corripuit gradum.


  Sed Moses qui brevitati studet, suo more pro communi vulgi captu attingere contentus fuit quod magis apparuit: ut sub exemplo uno discamus, hominis vitio inversum fuisse totum naturae ordinemCalvin.)


  The disturbance and distortion of the original harmony of body and soul, which sin introduced into the nature of man, and by which the flesh gained the mastery over the spirit, and the body, instead of being more and more transformed into the life of the spirit, became a prey to death, spread over the whole material world; so that everywhere on earth there were to be seen wild and rugged wastes, desolation and ruin, death and corruption, or ματαιότης and φθορά (Romans 8:20-21). Everything injurious to man in the organic, vegetable and animal creation, is the effect of the curse pronounced upon the earth for Adam's sin, however little we may be able to explain the manner in which the curse was carried into effect; since our view of the causal connection between sin and evil even in human life is very imperfect, and the connection between spirit and matter in nature generally is altogether unknown. In this causal link between sin and the evils in the world, the wrath of God on account of sin was revealed; since, as soon as the creation (πᾶσα ἡ κτίοις , Romans 8:22) had been wrested through man from its vital connection with its Maker, He gave it up to its own ungodly nature, so that whilst, on the one hand, it has been abused by man for the gratification of his own sinful lusts and desires, on the other, it has turned against man, and consequently many things in the world and nature, which in themselves and without sin would have been good for him, or at all events harmless, have become poisonous and destructive since his fall. For in the sweat of his face man is to eat his bread (לחם the bread-corn which springs from the earth, as in Job 28:5; Psalm 104:14) until he return to the ground. Formed out of the dust, he shall return to dust again. This was the fulfilment of the threat, “In the day thou eatest thereof thou shalt surely die,” which began to take effect immediately after the breach of the divine command; for not only did man then become mortal, but he also actually came under the power of death, received into his nature the germ of death, the maturity of which produced its eventual dissolution into dust. The reason why the life of the man did not come to an end immediately after the eating of the forbidden fruit, was not that “the woman had been created between the threat and the fall, and consequently the fountain of human life had been divided, the life originally concentrated in one Adam shared between man and woman, by which the destructive influence of the fruit was modified or weakened.” (v. Hoffmann), but that the mercy and long-suffering of God afforded space for repentance, and so controlled and ordered the sin of men and the punishment of sin, as to render them subservient to the accomplishment of His original purpose and the glorification of His name.


  Verse 20-21


  As justice and mercy were combined in the divine sentence; justice in the fact that God cursed the tempter alone, and only punished the tempted with labour and mortality, mercy in the promise of eventual triumph over the serpent: so God also displayed His mercy to the fallen, before carrying the sentence into effect. It was through the power of divine grace that Adam believed the promise with regard to the woman's seed, and manifested his faith in the name which he gave to his wife. חוּה Eve, an old form of חיּה, signifying life (ζωή , lxx), or life-spring, is a substantive, and not a feminine adjective meaning “the living one,” nor an abbreviated form of מחוּה, from חוּה = חיּה (Genesis 19:32, Genesis 19:34), the life-receiving one. This name was given by Adam to his wife, “because,” as the writer explains with the historical fulfilment before his mind, “she became the mother of all living,” i.e., because the continuance and life of his race were guaranteed to the man through the woman. God also displayed His mercy by clothing the two with coats of skin, i.e., the skins of beasts. The words, “God made coats,” are not to be interpreted with such bare literality, as that God sewed the coats with His own fingers; they merely affirm “that man's first clothing was the work of God, who gave the necessary directions and ability” (Delitzsch). By this clothing, God imparted to the feeling of shame the visible sign of an awakened conscience, and to the consequent necessity for a covering to the bodily nakedness, the higher work of a suitable discipline for the sinner. By selecting the skins of beasts for the clothing of the first men, and therefore causing the death or slaughter of beasts for that purpose, He showed them how they might use the sovereignty they possessed over the animals for their own good, and even sacrifice animal life for the preservation of human; so that this act of God laid the foundation for the sacrifices, even if the first clothing did not prefigure our ultimate “clothing upon” (2 Corinthians 5:4), nor the coats of skins the robe of righteousness.


  Verses 22-24


  Clothed in this sign of mercy, the man was driven out of paradise, to bear the punishment of his sin. The words of Jehovah, “The man is become as one of Us, to know good and evil,” contain no irony, as though man had exalted himself to a position of autonomy resembling that of God; for “irony at the expense of a wretched tempted soul might well befit Satan, but not the Lord.” Likeness to God is predicated only with regard to the knowledge of good and evil, in which the man really had become like God. In order that, after the germ of death had penetrated into his nature along with sin, he might not “take also of the tree of life, and eat and live for ever (חי contracted from חיי = חיה, as in Genesis 5:5; 1 Samuel 20:31), God sent him forth from the garden of Eden.” With וישׁלּחהוּ (sent him forth) the narrative passes over from the words to the actions of God. From the גּם (also) it follows that the man had not yet eaten of the tree of life. Had he continued in fellowship with God by obedience to the command of God, he might have eaten of it, for he was created for eternal life. But after he had fallen through sin into the power of death, the fruit which produced immortality could only do him harm. For immortality in a state of sin is not the ζωὴ αἰώνιος , which God designed for man, but endless misery, which the Scriptures call “the second death” (Revelation 2:11; Revelation 20:6, Revelation 20:14; Revelation 21:8). The expulsion from paradise, therefore, was a punishment inflicted for man's good, intended, while exposing him to temporal death, to preserve him from eternal death. To keep the approach to the tree of life, “God caused cherubim to dwell (to encamp) at the east (on the eastern side) of the garden, and the (i.e., with the) flame of the sword turning to and fro” (מתהפּכת, moving rapidly). The word כּרוּב cherub has no suitable etymology in the Semitic, but is unquestionably derived from the same root as the Greek γρύψ or γρυπές , and has been handed down from the forefathers of our race, though the primary meaning can no longer be discovered. The Cherubim, however, are creatures of a higher world, which are represented as surrounding the throne of God, both in the visions of Ezekiel (Ezekiel 1:22., Genesis 10:1) and the Revelation of John (John 4:6); not, however, as throne-bearers or throne-holders, or as forming the chariot of the throne, but as occupying the highest place as living beings (חיּות, ζῷα ) in the realm of spirits, standing by the side of God as the heavenly King when He comes to judgment, and proclaiming the majesty of the Judge of the world. In this character God stationed them on the eastern side of paradise, not “to inhabit the garden as the temporary representatives of man,” but “to keep the way of the tree of life,” i.e., to render it impossible for man to return to paradise, and eat of the tree of life. Hence there appeared by their side the flame of a sword, apparently in constant motion, cutting hither and thither, representing the devouring fire of the divine wrath, and showing the cherubim to be ministers of judgment. With the expulsion of man from the garden of Eden, paradise itself vanished from the earth. God did not withdraw from the tree of life its supernatural power, nor did He destroy the garden before their eyes, but simply prevented their return, to show that it should be preserved until the time of the end, when sin should be rooted out by the judgment, and death abolished by the Conqueror of the serpent (1 Corinthians 15:26), and when upon the new earth the tree of life should flourish again in the heavenly Jerusalem, and bear fruit for the redeemed (Revelation 20:1-15 and 21).


  Introduction


  The Fall


  The man, whom God had appointed lord of the earth and its inhabitants, was endowed with everything requisite for the development of his nature and the fulfilment of his destiny. In the fruit of the trees of the garden he had food for the sustenance of his life; in the care of the garden itself, a field of labour for the exercise of his physical strength; in the animal and vegetable kingdom, a capacious region for the expansion of his intellect; in the tree of knowledge, a positive law for the training of his moral nature; and in the woman associated with him, a suitable companion and help. In such circumstances as these he might have developed both his physical and spiritual nature in accordance with the will of God. But a tempter approached him from the midst of the animal world, and he yielded to the temptation to break the command of God. The serpent is said to have been the tempter. But to any one who reads the narrative carefully in connection with the previous history of the creation, and bears in mind that man is there described as exalted far above all the rest of the animal world, not only by the fact of his having been created in the image of God and invested with dominion over all the creatures of the earth, but also because God breathed into him the breath of life, and no help meet for him was found among the beasts of the field, and also that this superiority was manifest in the gift of speech, which enabled him to give names to all the rest—a thing which they, as speechless, were unable to perform,—it must be at once apparent that it was not from the serpent, as a sagacious and crafty animal, that the temptation proceeded, but that the serpent was simply the tool of that evil spirit, who is met with in the further course of the world's history under the name of Satan (the opponent), or the Devil (ὁ διάβολος , the slanderer or accuser).


  When the serpent, therefore, is introduced as speaking, and that just as if it had been entrusted with the thoughts of God Himself, the speaking must have emanated, not from the serpent, but from a superior spirit, which had taken possession of the serpent for the sake of seducing man. This fact, indeed, is not distinctly stated in the canonical books of the Old Testament; but that is simply for the same educational reason which led Moses to transcribe the account exactly as it had been handed down, in the pure objective form of an outward and visible occurrence, and without any allusion to the causality which underlay the external phenomenon, viz., not so much to oppose the tendency of contemporaries to heathen superstition and habits of intercourse with the kingdom of demons, as to avoid encouraging the disposition to transfer the blame to the evil spirit which tempted man, and thus reduce sin to a mere act of weakness. But we find the fact distinctly alluded to in the book of Wis. 2:24; and not only is it constantly noticed in the rabbinical writings, where the prince of the evil spirits is called the old serpent, or the serpent, with evident reference to this account, but it was introduced at a very early period into Parsism also. It is also attested by Christ and His apostles (John 8:44; 2 Corinthians 11:3 and 2 Corinthians 11:14; Romans 16:20; Revelation 12:9; Revelation 20:2), and confirmed by the temptation of our Lord. The temptation of Christ is the counterpart of that of Adam. Christ was tempted by the devil, not only like Adam, but because Adam had been tempted and overcome, in order that by overcoming the tempter He might wrest from the devil that dominion over the whole race which he had secured by his victory over the first human pair. The tempter approached the Saviour openly; to the first man he came in disguise. The serpent is not a merely symbolical term applied to Satan; nor was it only the form which Satan assumed; but it was a real serpent, perverted by Satan to be the instrument of his temptation (Genesis 3:1 and Genesis 3:14). The possibility of such a perversion, or of the evil spirit using an animal for his own purposes, is not to be explained merely on the ground of the supremacy of spirit over nature, but also from the connection established in the creation itself between heaven and earth; and still more, from the position originally assigned by the Creator to the spirits of heaven in relation to the creatures of earth. The origin, force, and limits of this relation it is impossible to determine a priori, or in any other way than from such hints as are given in the Scriptures; so that there is no reasonable ground for disputing the possibility of such an influence. Notwithstanding his self-willed opposition to God, Satan is still a creature of God, and was created a good spirit; although, in proud self-exaltation, he abused the freedom essential to the nature of a superior spirit to purposes of rebellion against his Maker. He cannot therefore entirely shake off his dependence upon God. And this dependence may possibly explain the reason, why he did not come “disguised as an angel of light” to tempt our first parents to disobedience, but was obliged to seek the instrument of his wickedness among the beasts of the field. The trial of our first progenitors was ordained by God, because probation was essential to their spiritual development and self-determination. But as He did not desire that they should be tempted to their fall, He would not suffer Satan to tempt them in a way which should surpass their human capacity. The tempted might therefore have resisted the tempter. If, instead of approaching them in the form of a celestial being, in the likeness of God, he came in that of a creature, not only far inferior to God, but far below themselves, they could have no excuse for allowing a mere animal to persuade them to break the commandment of God. For they had been made to have dominion over the beasts, and not to take their own law from them. Moreover, the fact that an evil spirit was approaching them in the serpent, could hardly be concealed from them. Its speaking alone must have suggested that; for Adam had already become acquainted with the nature of the beasts, and had not found one among them resembling himself—not one, therefore, endowed with reason and speech. The substance of the address, too, was enough to prove that it was no good spirit which spake through the serpent, but one at enmity with God. Hence, when they paid attention to what he said, they were altogether without excuse.


  Verses 1-5


  “The serpent was more subtle than all the beasts of the field, which Jehovah God had made.”—The serpent is here described not only as a beast, but also as a creature of God; it must therefore have been good, like everything else that He had made. Subtilty was a natural characteristic of the serpent (Matthew 10:16), which led the evil one to select it as his instrument. Nevertheless the predicate ערוּם is not used here in the good sense of φρόνιμος (lxx), prudens, but in the bad sense of πανοῦργος , callidus. For its subtilty was manifested as the craft of a tempter to evil, in the simple fact that it was to the weaker woman that it turned; and cunning was also displayed in what it said: “Hath God indeed said, Ye shall not eat of all the trees of the garden?” כּי אף is an interrogative expressing surprise (as in 1 Samuel 23:3; 2 Samuel 4:11): “Is it really the fact that God has prohibited you from eating of all the trees of the garden?” The Hebrew may, indeed, bear the meaning, “hath God said, ye shall not eat of every tree?” but from the context, and especially the conjunction, it is obvious that the meaning is, “ye shall not eat of any tree.” The serpent calls God by the name of Elohim alone, and the woman does the same. In this more general and indefinite name the personality of the living God is obscured. To attain his end, the tempter felt it necessary to change the living personal God into a merely general numen divinium, and to exaggerate the prohibition, in the hope of exciting in the woman's mind partly distrust of God Himself, and partly a doubt as to the truth of His word. And his words were listened to. Instead of turning away, the woman replied, “We may eat of the fruit of the trees of the garden; but of the fruit of the tree which is in the midst of the garden, God hath said, Ye shall not eat of it, neither shall ye touch it, lest ye die.” She was aware of the prohibition, therefore, and fully understood its meaning; but she added, “neither shall ye touch it,” and proved by this very exaggeration that it appeared too stringent even to her, and therefore that her love and confidence towards God were already beginning to waver. Here was the beginning of her fall: “for doubt is the father of sin, and skepsis the mother of all transgression; and in this father and this mother, all our present knowledge has a common origin with sin” (Ziegler). From doubt, the tempter advances to a direct denial of the truth of the divine threat, and to a malicious suspicion of the divine love (Genesis 3:4, Genesis 3:5). “Ye will by no means die” (לא is placed before the infinitive absolute, as in Psalm 49:8 and Amos 9:8; for the meaning is not, “he will not die;” but, ye will positively not die). “But


  God doth know that in the day ye eat thereof, your eyes will be opened, and ye will be like God, knowing good and evil.” That is to say, it is not because the fruit of the tree will injure you that God has forbidden you to eat it, but from ill-will and envy, because He does not wish you to be like Himself. “A truly satanic double entendre, in which a certain agreement between truth and untruth is secured!” By eating the fruit, man did obtain the knowledge of good and evil, and in this respect became like God (Genesis 3:7 and Genesis 3:22). This was the truth which covered the falsehood “ye shall not die,” and turned the whole statement into a lie, exhibiting its author as the father of lies, who abides not in the truth (John 8:44). For the knowledge of good and evil, which man obtains by going into evil, is as far removed from the true likeness of God, which he would have attained by avoiding it, as the imaginary liberty of a sinner, which leads into bondage to sin and ends in death, is from the true liberty of a life of fellowship with God.)


  Verse 6


  The illusive hope of being like God excited a longing for the forbidden fruit. “The woman saw that the tree was good for food, and that it was a pleasure to the eyes, and to be desired to make one wise (השׂכּיל signifies to gain or show discernment or insight); and she took of its fruit and ate, and gave to her husband by her (who was present), and he did eat.” As distrust of God's command leads to a disregard of it, so the longing for a false independence excites a desire for the seeming good that has been prohibited; and this desire is fostered by the senses, until it brings forth sin. Doubt, unbelief, and pride were the roots of the sin of our first parents, as they have been of all the sins of their posterity. The more trifling the object of their sin seems to have been, the greater and more difficult does the sin itself appear; especially when we consider that the first men “stood in a more direct relation to God, their Creator, than any other man has ever done, that their hearts were pure, their discernment clear, their intercourse with God direct, that they were surrounded by gifts just bestowed by Him, and could not excuse themselves on the ground of any misunderstanding of the divine prohibition, which threatened them with the loss of life in the event of disobedience” (Delitzsch). Yet not only did the woman yield to the seductive wiles of the serpent, but even the man allowed himself to be tempted by the woman.


  Verse 7-8


  “Then the eyes of them both were opened” (as the serpent had foretold: but what did they see?), “and they knew that they were naked.” They had lost “that blessed blindness, the ignorance of innocence, which knows nothing of nakedness” (Ziegler). The discovery of their nakedness excited shame, which they sought to conceal by an outward covering. “They sewed fig-leaves together, and made themselves aprons.” The word תּאנה always denotes the fig-tree, not the pisang (Musa paradisiaca), nor the Indian banana, whose leaves are twelve feet long and two feet broad, for there would have been no necessity to sew them together at all. חגרת, περιζώματα , are aprons, worn round the hips. It was here that the consciousness of nakedness first suggested the need of covering, not because the fruit had poisoned the fountain of human life, and through some inherent quality had immediately corrupted the reproductive powers of the body (as Hoffmann and Baumgarten suppose), nor because any physical change ensued in consequence of the fall; but because, with the destruction of the normal connection between soul and body through sin, the body ceased to be the pure abode of a spirit in fellowship with God, and in the purely natural state of the body the consciousness was produced not merely of the distinction of the sexes, but still more of the worthlessness of the flesh; so that the man and woman stood ashamed in each other's presence, and endeavoured to hide the disgrace of their spiritual nakedness, by covering those parts of the body through which the impurities of nature are removed. That the natural feeling of shame, the origin of which is recorded here, had its root, not in sensuality or any physical corruption, but in the consciousness of guilt or shame before God, and consequently that it was the conscience which was really at work, is evident from the fact that the man and his wife hid themselves from Jehovah God among the trees of the garden, as soon as they heard the sound of His footsteps. יהוה קול (the voice of Jehovah, Genesis 3:8) is not the voice of God speaking or calling, but the sound of God walking, as in 2 Samuel 5:24; 1 Kings 14:6, etc.—In the cool of the day (lit., in the wind of the day), i.e., towards the evening, when a cooling wind generally blows. The men have broken away from God, but God will not and cannot leave them alone. He comes to them as one man to another. This was the earliest form of divine revelation. God conversed with the first man in a visible shape, as the Father and Instructor of His children. He did not adopt this mode for the first time after the fall, but employed it as far back as the period when He brought the beasts to Adam, and gave him the woman to be his wife (Genesis 2:19, Genesis 2:22). This human mode of intercourse between man and God is not a mere figure of speech, but a reality, having its foundation in the nature of humanity, or rather in the fact that man was created in the image of God, but not in the sense supposed by Jakobi, that “God theomorphised when creating man, and man therefore necessarily anthropomorphises when he thinks of God.” The anthropomorphies of God have their real foundation in the divine condescension which culminated in the incarnation of God in Christ. They are to be understood, however, as implying, not that corporeality, or a bodily shape, is an essential characteristic of God, but that God having given man a bodily shape, when He created him in His own image, revealed Himself in a manner suited to his bodily senses, that He might thus preserve him in living communion with Himself.


  Verses 9-13


  The man could not hide himself from God. “Jehovah God called unto Adam, and said unto him, Where art thou?” Not that He was ignorant of his hiding-place, but to bring him to a confession of his sin. And when Adam said that he had hidden himself through fear of his nakedness, and thus sought to hide the sin behind its consequences, his disobedience behind the feeling of shame; this is not to be regarded as a sign of peculiar obduracy, but easily admits of a psychological explanation, viz., that at the time he actually thought more of his nakedness and shame than of his transgression of the divine command, and his consciousness of the effects of his sin was keener than his sense of the sin itself. To awaken the latter God said, “Who told thee that thou wast naked?” and asked him whether he had broken His command. He could not deny that he had, but sought to excuse himself by saying, that the woman whom God gave to be with him had given him of the tree. When the woman was questioned, she pleaded as her excuse, that the serpent had beguiled her (or rather deceived her, ἐξαπάτησεν , 2 Corinthians 11:3). In offering these excuses, neither of them denied the fact. But the fault in both was, that they did not at once smite upon their breasts. “It is so still; the sinner first of all endeavours to throw the blame upon others as tempters, and then upon circumstances which God has ordained.”


  Verse 14-15


  The sentence follows the examination, and is pronounced first of all upon the serpent as the tempter: “Because thou hast done this, thou art cursed before all cattle, and before every beast of the field.” מן, literally out of the beasts, separate from them (Deuteronomy 14:2; Judges 5:24), is not a comparative signifying more than, nor does it mean by; for the curse did not proceed from the beasts, but from God, and was not pronounced upon all the beasts, but upon the serpent alone. The κτίσις , it is true, including the whole animal creation, has been “made subject to vanity” and “the bondage of corruption,” in consequence of the sin of man (Romans 8:20-21); yet this subjection is not to be regarded as the effect of the curse, which was pronounced upon the serpent, having fallen upon the whole animal world, but as the consequence of death passing from man into the rest of the creation, and thoroughly pervading the whole. The creation was drawn into the fall of man, and compelled to share its consequences, because the whole of the irrational creation was made for man, and made subject to him as its head; consequently the ground was cursed for man's sake, but not the animal world for the serpent's sake, or even along with the serpent. The curse fell upon the serpent for having tempted the woman, according to the same law by which not only a beast which had injured a man was ordered to be put to death (Genesis 9:5; Exodus 21:28-29), but any beast which had been the instrument of an unnatural crime was to be slain along with the man (Leviticus 20:15-16); not as though the beast were an accountable creature, but in consequence of its having been made subject to man, not to injure his body or his life, or to be the instrument of his sin, but to subserve the great purpose of his life. “Just as a loving father,” as Chrysostom says, “when punishing the murderer of his son, might snap in two the sword or dagger with which the murder had been committed.” The proof, therefore, that the serpent was merely the instrument of an evil spirit, does not lie in the punishment itself, but in the manner in which the sentence was pronounced. When God addressed the animal, and pronounced a curse upon it, this presupposed that the curse had regard not so much to the irrational beast as to the spiritual tempter, and that the punishment which fell upon the serpent was merely a symbol of his own. The punishment of the serpent corresponded to the crime. It had exalted itself above the man; therefore upon its belly it should go, and dust it should eat all the days of its life. If these words are not to be robbed of their entire meaning, they cannot be understood in any other way than as denoting that the form and movements of the serpent were altered, and that its present repulsive shape is the effect of the curse pronounced upon it, though we cannot form any accurate idea of its original appearance. Going upon the belly (= creeping, Leviticus 11:42) was a mark of the deepest degradation; also the eating of dust, which is not to be understood as meaning that dust was to be its only food, but that while crawling in the dust it would also swallow dust (cf. Micah 7:17; Isaiah 49:23). Although this punishment fell literally upon the serpent, it also affected the tempter if a figurative or symbolical sense. He became the object of the utmost contempt and abhorrence; and the serpent still keeps the revolting image of Satan perpetually before the eye. This degradation was to be perpetual. “While all the rest of creation shall be delivered from the fate into which the fall has plunged it, according to Isaiah 65:25, the instrument of man's temptation is to remain sentenced to perpetual degradation in fulfilment of the sentence, 'all the days of thy life.' and thus to prefigure the fate of the real tempter, for whom there is no deliverance” (Hengstenberg, Christology Genesis 1:15).—The presumption of the tempter was punished with the deepest degradation; and in like manner his sympathy with the woman was to be turned into eternal hostility (Genesis 3:15). God established perpetual enmity, not only between the serpent and the woman, but also between the serpent's and the woman's seed, i.e., between the human and the serpent race. The seed of the woman would crush the serpent's head, and the serpent crush the heel of the woman's seed. The meaning, terere, conterere, is thoroughly established by the Chald., Syr., and Rabb. authorities, and we have therefore retained it, in harmony with the word συντρίβειν in Romans 16:20, and because it accords better and more easily with all the other passages in which the word occurs, than the rendering inhiare, to regard with enmity, which is obtained from the combination of שׁוּף with שׁאף. The verb is construed with a double accusative, the second giving greater precision to the first (vid., Ges. §139, note, and Ewald, §281). The same word is used in connection with both head and heel, to show that on both sides the intention is to destroy the opponent; at the same time, the expressions head and heel denote a majus and minus, or, as Calvin says, superius et inferius. This contrast arises from the nature of the foes. The serpent can only seize the heel of the man, who walks upright; whereas the man can crush the head of the serpent, that crawls in the dust. But this difference is itself the result of the curse pronounced upon the serpent, and its crawling in the dust is a sign that it will be defeated in its conflict with man. However pernicious may be the bite of a serpent in the heel when the poison circulates throughout the body (Genesis 49:17), it is not immediately fatal and utterly incurable, like the cursing of a serpent's head.


  But even in this sentence there is an unmistakable allusion to the evil and hostile being concealed behind the serpent. That the human race should triumph over the serpent, was a necessary consequence of the original subjection of the animals to man. When, therefore, God not merely confines the serpent within the limits assigned to the animals, but puts enmity between it and the woman, this in itself points to a higher, spiritual power, which may oppose and attack the human race through the serpent, but will eventually be overcome. Observe, too, that although in the first clause the seed of the serpent is opposed to the seed of the woman, in the second it is not over the seed of the serpent but over the serpent itself that the victory is said to be gained. It, i.e., the seed of the woman will crush thy head, and thou (not thy seed) wilt crush its heel. Thus the seed of the serpent is hidden behind the unity of the serpent, or rather of the foe who, through the serpent, has done such injury to man. This foe is Satan, who incessantly opposes the seed of the woman and bruises its heel, but is eventually to be trodden under its feet. It does not follow from this, however, apart from other considerations, that by the seed of the woman we are to understand one solitary person, one individual only. As the woman is the mother of all living (Genesis 3:20), her seed, to which the victory over the serpent and its seed is promised, must be the human race. But if a direct and exclusive reference to Christ appears to be exegetically untenable, the allusion in the word to Christ is by no means precluded in consequence. In itself the idea of זרע, the seed, is an indefinite one, since the posterity of a man may consist of a whole tribe or of one son only (Genesis 4:25; Genesis 21:12-13), and on the other hand, an entire tribe may be reduced to one single descendant and become extinct in him. The question, therefore, who is to be understood by the “seed” which is to crush the serpent's head, can only be answered from the history of the human race. But a point of much greater importance comes into consideration here. Against the natural serpent the conflict may be carried on by the whole human race, by all who are born of a woman, but not against Satan. As he is a fore who can only be met with spiritual weapons, none can encounter him successfully but such as possess and make use of spiritual arms. Hence the idea of the “seed” is modified by the nature of the foe. If we look at the natural development of the human race, Eve bore three sons, but only one of them, viz., Seth, was really the seed by whom the human family was preserved through the flood and perpetuated in Noah: so, again, of the three sons of Noah, Shem, the blessed of Jehovah, from whom Abraham descended, was the only one in whose seed all nations were to be blessed, and that not through Ishmael, but through Isaac alone. Through these constantly repeated acts of divine selection, which were not arbitrary exclusions, but were rendered necessary by differences in the spiritual condition of the individuals concerned, the “seed,” to which the victory over Satan was promised, was spiritually or ethically determined, and ceased to be co-extensive with physical descent. This spiritual seed culminated in Christ, in whom the Adamitic family terminated, henceforward to be renewed by Christ as the second Adam, and restored by Him to its original exaltation and likeness to God. In this sense Christ is the seed of the woman, who tramples Satan under His feet, not as an individual, but as the head both of the posterity of the woman which kept the promise and maintained the conflict with the old serpent before His advent, and also of all those who are gathered out of all nations, are united to Him by faith, and formed into one body of which He is the head (Romans 16:20). On the other hand, all who have not regarded and preserved the promise, have fallen into the power of the old serpent, and are to be regarded as the seed of the serpent, whose head will be trodden under foot (Matthew 23:33; John 8:44; 1 John 3:8). If then the promise culminates in Christ, the fact that the victory over the serpent is promised to the posterity of the woman, not of the man, acquires this deeper significance, that as it was through the woman that the craft of the devil brought sin and death into the world, so it is also through the woman that the grace of God will give to the fallen human race the conqueror of sin, of death, and of the devil. And even if the words had reference first of all to the fact that the woman had been led astray by the serpent, yet in the fact that the destroyer of the serpent was born of a woman (without a human father) they were fulfilled in a way which showed that the promise must have proceeded from that Being, who secured its fulfilment not only in its essential force, but even in its apparently casual form.


  Verses 16-19


  It was not till the prospect of victory had been presented, that a sentence of punishment was pronounced upon both the man and the woman on account of their sin. The woman, who had broken the divine command for the sake of earthly enjoyment, was punished in consequence with the sorrows and pains of pregnancy and childbirth. “I will greatly multiply (הרבּה is the inf. abs. for הרבּה, which had become an adverb: vid., Ewald, §240c, as in Genesis 16:10 and Genesis 22:17) thy sorrow and thy pregnancy: in sorrow thou shalt bring forth children.” As the increase of conceptions, regarded as the fulfilment of the blessing to “be fruitful and multiply” (Genesis 1:28), could be no punishment, והרנך must be understood as in apposition to עצּבונך thy sorrow (i.e., the sorrows peculiar to a woman's life), and indeed (or more especially) thy pregnancy (i.e., the sorrows attendant upon that condition). The sentence is not rendered more lucid by the assumption of a hendiadys. “That the woman should bear children was the original will of God; but it was a punishment that henceforth she was to bear them in sorrow, i.e., with pains which threatened her own life as well as that of the child” (Delitzsch). The punishment consisted in an enfeebling of nature, in consequence of sin, which disturbed the normal relation between body and soul.—The woman had also broken through her divinely appointed subordination to the man; she had not only emancipated herself from the man to listen to the serpent, but had led the man into sin. For that, she was punished with a desire bordering upon disease (תּשׁוּקה from שׁוּק to run, to have a violent craving for a thing), and with subjection to the man. “And he shall rule over thee.” Created for the man, the woman was made subordinate to him from the very first; but the supremacy of the man was not intended to become a despotic rule, crushing the woman into a slave, which has been the rule in ancient and modern Heathenism, and even in Mahometanism also-a rule which was first softened by the sin-destroying grace of the Gospel, and changed into a form more in harmony with the original relation, viz., that of a rule on the one hand, and subordination on the other, which have their roots in mutual esteem and love.


  Genesis 3:17-19


  “And unto Adam:” the noun is here used for the first time as a proper name without the article. In Genesis 1:26 and Genesis 2:5, Genesis 2:20, the noun is appellative, and there are substantial reasons for the omission of the article. The sentence upon Adam includes a twofold punishment: first the cursing of the ground, and secondly death, which affects the woman as well, on account of their common guilt. By listening to his wife, when deceived by the serpent, Adam had repudiated his superiority to the rest of creation. As a punishment, therefore, nature would henceforth offer resistance to his will. By breaking the divine command, he had set himself above his Maker, death would therefore show him the worthlessness of his own nature. “Cursed be the ground for thy sake; in sorrow shalt thou eat it (the ground by synecdoche for its produce, as in Isaiah 1:7) all the days of thy life: thorns and thistles shall it bring forth to thee, and thou shalt eat the herb of the field.” The curse pronounced on man's account upon the soil created for him, consisted in the fact, that the earth no longer yielded spontaneously the fruits requisite for his maintenance, but the man was obliged to force out the necessaries of life by labour and strenuous exertion. The herb of the field is in contrast with the trees of the garden, and sorrow with the easy dressing of the garden. We are not to understand, however, that because man failed to guard the good creation of God from the invasion of the evil one, a host of demoniacal powers forced their way into the material world to lay it waste and offer resistance to man; but because man himself had fallen into the power of the evil one, therefore God cursed the earth, not merely withdrawing the divine powers of life which pervaded Eden, but changing its relation to man. As Luther says, “primum in eo, quod illa bona non fert quae tulisset, si homo non esset lapsus, deinde in eo quoque, quod multa noxia fert quae non tulisset, sicut sunt infelix lolium, steriles avenae, zizania, urticae, spincae, tribuli, adde venena, noxias bestiolas, et si qua sunt alia hujus generis.” But the curse reached much further, and the writer has merely noticed the most obvious aspect.


  (Note: Non omnia incommoda enumerat Moses, quibus se homo per peccatum implicuit: constat enim ex eodem prodiisse fonte omnes praesentis vitae aerumnas, quas experientia innumeras esse ostendit. Aëris intemperies, gelu, tonitrua, pluviae intempestivae, uredo, grandines et quicquid inordinatum est in mundo, peccati sunt fructus.


  Nec alia morborum prima est causa: idque poeticis fabulis celebratum fuit: haud dubie quod per manus a patribus traditum esset. Unde illud Horatiif1:


  - Post ignem aethera domo


  - Subductum, macies et nova febrium


  - Terris incubuit cohors:


  - Semotique prius tarda necessitas


  - Lethi corripuit gradum.


  Sed Moses qui brevitati studet, suo more pro communi vulgi captu attingere contentus fuit quod magis apparuit: ut sub exemplo uno discamus, hominis vitio inversum fuisse totum naturae ordinemCalvin.)


  The disturbance and distortion of the original harmony of body and soul, which sin introduced into the nature of man, and by which the flesh gained the mastery over the spirit, and the body, instead of being more and more transformed into the life of the spirit, became a prey to death, spread over the whole material world; so that everywhere on earth there were to be seen wild and rugged wastes, desolation and ruin, death and corruption, or ματαιότης and φθορά (Romans 8:20-21). Everything injurious to man in the organic, vegetable and animal creation, is the effect of the curse pronounced upon the earth for Adam's sin, however little we may be able to explain the manner in which the curse was carried into effect; since our view of the causal connection between sin and evil even in human life is very imperfect, and the connection between spirit and matter in nature generally is altogether unknown. In this causal link between sin and the evils in the world, the wrath of God on account of sin was revealed; since, as soon as the creation (πᾶσα ἡ κτίοις , Romans 8:22) had been wrested through man from its vital connection with its Maker, He gave it up to its own ungodly nature, so that whilst, on the one hand, it has been abused by man for the gratification of his own sinful lusts and desires, on the other, it has turned against man, and consequently many things in the world and nature, which in themselves and without sin would have been good for him, or at all events harmless, have become poisonous and destructive since his fall. For in the sweat of his face man is to eat his bread (לחם the bread-corn which springs from the earth, as in Job 28:5; Psalm 104:14) until he return to the ground. Formed out of the dust, he shall return to dust again. This was the fulfilment of the threat, “In the day thou eatest thereof thou shalt surely die,” which began to take effect immediately after the breach of the divine command; for not only did man then become mortal, but he also actually came under the power of death, received into his nature the germ of death, the maturity of which produced its eventual dissolution into dust. The reason why the life of the man did not come to an end immediately after the eating of the forbidden fruit, was not that “the woman had been created between the threat and the fall, and consequently the fountain of human life had been divided, the life originally concentrated in one Adam shared between man and woman, by which the destructive influence of the fruit was modified or weakened.” (v. Hoffmann), but that the mercy and long-suffering of God afforded space for repentance, and so controlled and ordered the sin of men and the punishment of sin, as to render them subservient to the accomplishment of His original purpose and the glorification of His name.


  Verse 20-21


  As justice and mercy were combined in the divine sentence; justice in the fact that God cursed the tempter alone, and only punished the tempted with labour and mortality, mercy in the promise of eventual triumph over the serpent: so God also displayed His mercy to the fallen, before carrying the sentence into effect. It was through the power of divine grace that Adam believed the promise with regard to the woman's seed, and manifested his faith in the name which he gave to his wife. חוּה Eve, an old form of חיּה, signifying life (ζωή , lxx), or life-spring, is a substantive, and not a feminine adjective meaning “the living one,” nor an abbreviated form of מחוּה, from חוּה = חיּה (Genesis 19:32, Genesis 19:34), the life-receiving one. This name was given by Adam to his wife, “because,” as the writer explains with the historical fulfilment before his mind, “she became the mother of all living,” i.e., because the continuance and life of his race were guaranteed to the man through the woman. God also displayed His mercy by clothing the two with coats of skin, i.e., the skins of beasts. The words, “God made coats,” are not to be interpreted with such bare literality, as that God sewed the coats with His own fingers; they merely affirm “that man's first clothing was the work of God, who gave the necessary directions and ability” (Delitzsch). By this clothing, God imparted to the feeling of shame the visible sign of an awakened conscience, and to the consequent necessity for a covering to the bodily nakedness, the higher work of a suitable discipline for the sinner. By selecting the skins of beasts for the clothing of the first men, and therefore causing the death or slaughter of beasts for that purpose, He showed them how they might use the sovereignty they possessed over the animals for their own good, and even sacrifice animal life for the preservation of human; so that this act of God laid the foundation for the sacrifices, even if the first clothing did not prefigure our ultimate “clothing upon” (2 Corinthians 5:4), nor the coats of skins the robe of righteousness.


  Verses 22-24


  Clothed in this sign of mercy, the man was driven out of paradise, to bear the punishment of his sin. The words of Jehovah, “The man is become as one of Us, to know good and evil,” contain no irony, as though man had exalted himself to a position of autonomy resembling that of God; for “irony at the expense of a wretched tempted soul might well befit Satan, but not the Lord.” Likeness to God is predicated only with regard to the knowledge of good and evil, in which the man really had become like God. In order that, after the germ of death had penetrated into his nature along with sin, he might not “take also of the tree of life, and eat and live for ever (חי contracted from חיי = חיה, as in Genesis 5:5; 1 Samuel 20:31), God sent him forth from the garden of Eden.” With וישׁלּחהוּ (sent him forth) the narrative passes over from the words to the actions of God. From the גּם (also) it follows that the man had not yet eaten of the tree of life. Had he continued in fellowship with God by obedience to the command of God, he might have eaten of it, for he was created for eternal life. But after he had fallen through sin into the power of death, the fruit which produced immortality could only do him harm. For immortality in a state of sin is not the ζωὴ αἰώνιος , which God designed for man, but endless misery, which the Scriptures call “the second death” (Revelation 2:11; Revelation 20:6, Revelation 20:14; Revelation 21:8). The expulsion from paradise, therefore, was a punishment inflicted for man's good, intended, while exposing him to temporal death, to preserve him from eternal death. To keep the approach to the tree of life, “God caused cherubim to dwell (to encamp) at the east (on the eastern side) of the garden, and the (i.e., with the) flame of the sword turning to and fro” (מתהפּכת, moving rapidly). The word כּרוּב cherub has no suitable etymology in the Semitic, but is unquestionably derived from the same root as the Greek γρύψ or γρυπές , and has been handed down from the forefathers of our race, though the primary meaning can no longer be discovered. The Cherubim, however, are creatures of a higher world, which are represented as surrounding the throne of God, both in the visions of Ezekiel (Ezekiel 1:22., Genesis 10:1) and the Revelation of John (John 4:6); not, however, as throne-bearers or throne-holders, or as forming the chariot of the throne, but as occupying the highest place as living beings (חיּות, ζῷα ) in the realm of spirits, standing by the side of God as the heavenly King when He comes to judgment, and proclaiming the majesty of the Judge of the world. In this character God stationed them on the eastern side of paradise, not “to inhabit the garden as the temporary representatives of man,” but “to keep the way of the tree of life,” i.e., to render it impossible for man to return to paradise, and eat of the tree of life. Hence there appeared by their side the flame of a sword, apparently in constant motion, cutting hither and thither, representing the devouring fire of the divine wrath, and showing the cherubim to be ministers of judgment. With the expulsion of man from the garden of Eden, paradise itself vanished from the earth. God did not withdraw from the tree of life its supernatural power, nor did He destroy the garden before their eyes, but simply prevented their return, to show that it should be preserved until the time of the end, when sin should be rooted out by the judgment, and death abolished by the Conqueror of the serpent (1 Corinthians 15:26), and when upon the new earth the tree of life should flourish again in the heavenly Jerusalem, and bear fruit for the redeemed (Revelation 20:1-15 and 21).


  Genesis 4


  Verses 1-8


  The propagation of the human race did not commence till after the expulsion from paradise. Generation in man is an act of personal free-will, not a blind impulse of nature, and rests upon a moral self-determination. It flows from the divine institution of marriage, and is therefore knowing (ידע) the wife.—At the birth of the first son Eve exclaimed with joy, “I have gotten (קניתי) a man with Jehovah;” wherefore the child received the name Cain (קין from קוּן = קנה, κτᾶσθαι ). So far as the grammar is concerned, the expression את־יהוה might be rendered, as in apposition to אישׁ, “a man, the Lord” (Luther), but the sense would not allow it. For even if we could suppose the faith of Eve in the promised conqueror of the serpent to have been sufficiently alive for this, the promise of God had not given her the slightest reason to expect that the promised seed would be of divine nature, and might be Jehovah, so as to lead her to believe that she had given birth to Jehovah now. את is a preposition in the sense of helpful association, as in Genesis 21:20; Genesis 39:2, Genesis 39:21, etc. That she sees in the birth of this son the commencement of the fulfilment of the promise, and thankfully acknowledges the divine help in this display of mercy, is evident from the name Jehovah, the God of salvation. The use of this name is significant. Although it cannot be supposed that Eve herself knew and uttered this name, since it was not till a later period that it was made known to man, and it really belongs to the Hebrew, which was not formed till after the division of tongues, yet it expresses the feeling of Eve on receiving this proof of the gracious help of God.


  Genesis 4:2-7


  But her joy was soon overcome by the discovery of the vanity of this earthly life. This is expressed in the name Abel, which was given to the second son (הבל, in pause הבל, i.e., nothingness, vanity), whether it indicated generally a feeling of sorrow on account of his weakness, or was a prophetic presentiment of his untimely death. The occupation of the sons is noticed on account of what follows. “Abel was a keeper of sheep, but Cain was a tiller of the ground.” Adam had, no doubt, already commenced both occupations, and the sons selected each a different department. God Himself had pointed out both to Adam-the tilling of the ground by the employment assigned him in Eden, which had to be changed into agriculture after his expulsion; and the keeping of cattle in the clothing that He gave him (Genesis 3:21). Moreover, agriculture can never be entirely separated from the rearing of cattle; for a man not only requires food, but clothing, which is procured directly from the hides and wool of tame animals. In addition to this, sheep do not thrive without human protection and care, and therefore were probably associated with man from the very first. The different occupations of the brothers, therefore, are not to be regarded as a proof of the difference in their dispositions. This comes out first in the sacrifice, which they offered after a time to God, each one from the produce of his vocation.—“In process of time” (lit., at the end of days, i.e., after a considerable lapse of time: for this use of ימים cf. Genesis 40:4; Numbers 9:2) Cain brought of the fruit of the ground a gift (מנחה) to the Lord; and Abel, he also brought of the firstlings of his flock, and indeed (vav in an explanatory sense, vid., Ges. §155, 1) of their fat,” i.e., the fattest of the firstlings, and not merely the first good one that came to hand. חלבים are not the fat portions of the animals, as in the Levitical law of sacrifice. This is evident from the fact, that the sacrifice was not connected with a sacrificial meal, and animal food was not eaten at this time. That the usage of the Mosaic law cannot determine the meaning of this passage, is evident from the word (minchah), which is applied in Leviticus to bloodless sacrifices only, whereas it is used here in connection with Abel's sacrifice. “And Jehovah looked upon Abel and his gift; and upon Cain and his gift He did not look.” The look of Jehovah was in any case a visible sign of satisfaction. It is a common and ancient opinion that fire consumed Abel's sacrifice, and thus showed that it was graciously accepted. Theodotion explains the words by καὶ ἐνεπύρισεν ὁ Θεός . But whilst this explanation has the analogy of Leviticus 9:24 and Judges 6:21 in its favour, it does not suit the words, “upon Abel and his gift.” The reason for the different reception of the two offerings was the state of mind towards God with which they were brought, and which manifested itself in the selection of the gifts. Not, indeed, in the fact that Abel brought a bleeding sacrifice and Cain a bloodless one; for this difference arose from the difference in their callings, and each necessarily took his gift from the produce of his own occupation. It was rather in the fact that Abel offered the fattest firstlings of his flock, the best that he could bring; whilst Cain only brought a portion of the fruit of the ground, but not the first-fruits. By this choice Abel brought πλείονα θυσίαν παρὰ Κάΐν , and manifested that disposition which is designated faith (πίστις ) in Hebrews 11:4. The nature of this disposition, however, can only be determined from the meaning of the offering itself.


  The sacrifices offered by Adam's sons, and that not in consequence of a divine command, but from the free impulse of their nature as determined by God, were the first sacrifices of the human race. The origin of sacrifice, therefore, is neither to be traced to a positive command, nor to be regarded as a human invention. To form an accurate conception of the idea which lies at the foundation of all sacrificial worship, we must bear in mind that the first sacrifices were offered after the fall, and therefore presupposed the spiritual separation of man from God, and were designed to satisfy the need of the heart for fellowship with God. This need existed in the case of Cain, as well as in that of Abel; otherwise he would have offered no sacrifice at all, since there was no command to render it compulsory. Yet it was not the wish for forgiveness of sin which led Adam's sons to offer sacrifice; for there is no mention of expiation, and the notion that Abel, by slaughtering the animal, confessed that he deserved death on account of sin, is transferred to this passage from the expiatory sacrifices of the Mosaic law. The offerings were expressive of gratitude to God, to whom they owed all that they had; and were associated also with the desire to secure the divine favour and blessing, so that they are to be regarded not merely as thank-offerings, but as supplicatory sacrifices, and as propitiatory also, in the wider sense of the word. In this the two offerings are alike. The reason why they were not equally acceptable to God is not to be sought, as Hoffmann thinks, in the fact that Cain merely offered thanks “for the preservation of this present life,” whereas Abel offered thanks “for the forgiveness of sins,” or “for the sin-forgiving clothing received by man from the hand of God.” To take the nourishment of the body literally and the clothing symbolically in this manner, is an arbitrary procedure, by which the Scriptures might be made to mean anything we chose. The reason is to be found rather in the fact, that Abel's thanks came from the depth of his heart, whilst Cain merely offered his to keep on good terms with God-a difference that was manifested in the choice of the gifts, which each one brought from the produce of his occupation. This choice shows clearly “that it was the pious feeling, through which the worshiper put his heart as it were into the gift, which made the offering acceptable to God” (Oehler); that the essence of the sacrifice was not the presentation of a gift to God, but that the offering was intended to shadow forth the dedication of the heart to God. At the same time, the desire of the worshipper, by the dedication of the best of his possessions to secure afresh the favour of God, contained the germ of that substitutionary meaning of sacrifice, which was afterwards expanded in connection with the deepening and heightening of the feeling of sin into a desire for forgiveness, and led to the development of the idea of expiatory sacrifice.—On account of the preference shown to Abel, “it burned Cain sore (the subject, 'wrath,' is wanting, as it frequently is in the case of חרה, cf. Genesis 18:30, Genesis 18:32; Genesis 31:36, etc.), and his countenance fell” (an indication of his discontent and anger: cf. Jeremiah 3:12; Job 29:24). God warned him of giving way to this, and directed his attention to the cause and consequences of his wrath.


  “Why art thou wroth, and why is thy countenance fallen?” The answer to this is given in the further question, “Is there not, if thou art good, a lifting up” (sc., of the countenance)? It is evident from the context, and the antithesis of falling and lifting up (נפל and נשׂא), that פּנים must be supplied after שׂאת. By this God gave him to understand that his look was indicative of evil thoughts and intentions; for the lifting up of the countenance, i.e., a free, open look, is the mark of a good conscience (Job 11:15). “But if thou art not good, sin lieth before the door, and its desire is to thee (directed towards thee); but thou shouldst rule over it.” The fem. חטּאת is construed as a masculine, because, with evident allusion to the serpent, sin is personified as a wild beast, lurking at the door of the human heart, and eagerly desiring to devour his soul (1 Peter 5:8). היטיב, to make good, signifies here not good action, the performance of good in work and deed, but making the disposition good, i.e., directing the heart to what is good. Cain is to rule over the sin which is greedily desiring him, by giving up his wrath, not indeed that sin may cease to lurk for him, but that the lurking evil foe may obtain no entrance into his heart. There is no need to regard the sentence as interrogative, “Wilt thou, indeed, be able to rule over it?” (Ewald), nor to deny the allusion in בּו to the lurking sin, as Delitzsch does. The words do not command the suppression of an inward temptation, but resistance to the power of evil as pressing from without, by hearkening to the word which God addressed to Cain in person, and addresses to us through the Scriptures. There is nothing said here about God appearing visibly; but this does not warrant us in interpreting either this or the following conversation as a simple process that took place in the heart and conscience of Cain. It is evident from Genesis 4:14 and Genesis 4:16 that God did not withdraw His personal presence and visible intercourse from men, as soon as He had expelled them from the garden of Eden. “God talks to Cain as to a wilful child, and draws out of him what is sleeping in his heart, and lurking like a wild beast before his door. And what He did to Cain He does to every one who will but observe his own heart, and listen to the voice of God” (Herder). But Cain paid no need to the divine warning.


  Genesis 4:8


  He “said to his brother Abel.” What he said is not stated. We may either supply “it,” viz., what God had just said to him, which would be grammatically admissible, since אמר is sometimes followed by a simple accusative (Genesis 22:3; Genesis 44:16), and this accusative has to be supplied from the context (as in Exodus 19:25); or we may supply from what follows some such expressions as “let us go into the field,” as the lxx, Sam., Jonathan, and others have done. This is also allowable, so that we need not imagine a gap in the text, but may explain the construction as in Genesis 3:22-23, by supposing that the writer hastened on to describe the carrying out of what was said, without stopping to set down the words themselves. This supposition is preferable to the former, since it is psychologically most improbable that Cain should have related a warning to his brother which produced so little impression upon his own mind. In the field “Cain rose up against Abel his brother, and slew him.” Thus the sin of Adam had grown into fratricide in his son. The writer intentionally repeats again and again the words “his brother,” to bring clearly out the horror of the sin. Cain was the first man who let sin reign in him; he was “of the wicked one” (1 John 3:12). In him the seed of the woman had already become the seed of the serpent; and in his deed the real nature of the wicked one, as “a murderer from the beginning,” had come openly to light: so that already there had sprung up that contrast of two distinct seeds within the human race, which runs through the entire history of humanity.


  Verse 9-10


  Defiance grows with sin, and punishment keeps pace with guilt. Adam and Eve fear before God, and acknowledge their sin; Cain boldly denies it, and in reply to the question, “Where is Abel thy brother?” declares, “I know not, am I my brother's keeper?” God therefore charges him with his crime: “What hast thou done! voice of thy brother's blood crying to Me from the earth.” The verb “crying” refers to the “blood,” since this is the principal word, and the voice merely expresses the adverbial idea of “aloud,” or “listen” (Ewald, §317d). דּמים (drops of blood) is sometimes used to denote natural hemorrhage (Leviticus 12:4-5; Leviticus 20:18); but is chiefly applied to blood shed unnaturally, i.e., to murder. “Innocent blood has no voice, it may be, that is discernible by human ears, but it has one that reaches God, as the cry of a wicked deed demanding vengeance” (Delitzsch). Murder is one of the sins that cry to heaven. “Primum ostendit Deus se de factis hominum cognoscere utcunque nullus queratur vel accuset; deinde sibi magis charam esse homonum vitam quam ut sanguinem innoxium impune effundi sinat; tertio curam sibi piorum esse non solum quamdiu vivunt sed etiam post mortem” (Calvin). Abel was the first of the saints, whose blood is precious in the sight of God (Psalm 116:15); and by virtue of his faith, he being dead yet speaketh through his blood which cried unto God (Hebrews 11:4).


  Verses 11-14


  “And now (sc., because thou hast done this) be cursed from the earth.” From: i.e., either away from the earth, driven forth so that it shall no longer afford a quiet resting-place (Gerlach, Delitzsch, etc.), or out of the earth, through its withdrawing its strength, and thus securing the fulfilment of perpetual wandering (Baumgarten, etc.). It is difficult to choose between the two; but the clause, “which hath opened her mouth,” etc. seems rather to favour the latter. Because the earth has been compelled to drink innocent blood, it rebels against the murderer, and when he tills it, withdraws its strength, so that the soil yields no produce; just as the land of Canaan is said to have spued out the Canaanites, on account of their abominations (Leviticus 18:28). In any case, the idea that “the soil, through drinking innocent blood, became an accomplice in the sin of murder,” has no biblical support, and is not confirmed by Isaiah 26:21 or Numbers 35:33. The suffering of irrational creatures through the sin of man is very different from their participating in his sin. “A fugitive and vagabond (ונד נע, i.e., banished and homeless) shalt thou be in the earth.” Cain is so affected by this curse, that his obduracy is turned into despair, “My sin,” he says in Genesis 4:13, “is greater than can be borne.” עון נשׁא signifies to take away and bear sin or guilt, and is used with reference both to God and man. God takes guilt away by forgiving it (Exodus 34:7); man carries it away and bears it, by enduring its punishment (cf. Numbers 5:31). Luther, following the ancient versions, has adopted the first meaning; but the context sustains the second: for Cain afterwards complains, not of the greatness of the sin, but only of the severity of the punishment. “Behold, Thou hast driven me out this day from the face of the earth, and from Thy face shall I be hid; … and it shall come to pass that every one that findeth me shall slay me.” The (adamah), from the face of which the curse of Jehovah had driven Cain, was Eden (cf. Genesis 4:16), where he had carried on his agricultural pursuits, and where God had revealed His face, i.e., His presence, to the men after their expulsion from the garden; so that henceforth Cain had to wander about upon the wide world, homeless and far from the presence of God, and was afraid lest any one who found him might slay him. By “every one that findeth me” we are not to understand omnis creatura, as though Cain had excited the hostility of all creatures, but every man; not in the sense, however, of such as existed apart from the family of Adam, but such as were aware of his crime, and knew him to be a murderer. For Cain is evidently afraid of revenge on the part of relatives of the slain, that is to say, of descendants of Adam, who were either already in existence, or yet to be born. Though Adam might not at this time have had “many grandsons and great-grandson,” yet according to Genesis 4:17 and Genesis 5:4, he had undoubtedly other children, who might increase in number, and sooner or later might avenge Abel's death. For, that blood shed demands blood in return, “is a principle of equity written in the heart of every man; and that Cain should see that earth full of avengers is just like a murderer, who sees avenging spirits (Ἐρινύες ) ready to torture him on every hand.”


  Verse 15


  Although Cain expressed not penitence, but fear of punishment, God displayed His long-suffering and gave him the promise, “Therefore (לכן not in the sense of כן לא, but because it was the case, and there was reason for his complaint) whosoever slayeth Cain, vengeance shall be taken on him sevenfold.” קין כּל־הרג, is cas. absolut. as in Genesis 9:6; and הקּם avenged, i.e., resented, punished, as Exodus 21:20-21. The mark which God put upon Cain is not to be regarded as a mark upon his body, as the Rabbins and others supposed, but as a certain sign which protected him from vengeance, though of what kind it is impossible to determine. God granted him continuance of life, not because banishment from the place of God's presence was the greatest possible punishment, or because the preservation of the human race required at that time that the lives of individuals should be spared,—for God afterwards destroyed the whole human race, with the exception of one family,—but partly because the tares were to grow with the wheat, and sin develop itself to its utmost extent, partly also because from the very first God determined to take punishment into His own hands, and protect human life from the passion and wilfulness of human vengeance.


  Verses 16-24


  The family of the Cainites.—Genesis 4:16. The geographical situation of the land of Nod, in the front of Eden (קדמת, see Genesis 2:14), where Cain settled after his departure from the place or the land of the revealed presence of God (cf. Jonah 1:3), cannot be determined. The name Nod denotes a land of flight and banishment, in contrast with Eden, the land of delight, where Jehovah walked with men. There Cain knew his wife. The text assumes it as self-evident that she accompanied him in his exile; also, that she was a daughter of Adam, and consequently a sister of Cain. The marriage of brothers and sisters was inevitable in the case of the children of the first men, if the human race was actually to descend from a single pair, and may therefore be justified in the face of the Mosaic prohibition of such marriages, on the ground that the sons and daughters of Adam represented not merely the family but the genus, and that it was not till after the rise of several families that the bands of fraternal and conjugal love became distinct from one another, and assumed fixed and mutually exclusive forms, the violation of which is sin. (Comp. Lev 18.) His son he named Hanoch (consecration), because he regarded his birth as a pledge of the renovation of his life. For this reason he also gave the same name to the city which he built, inasmuch as its erection was another phase in the development of his family. The construction of a city by Cain will cease to surprise us, if we consider that at the commencement of its erection, centuries had already passed since the creation of man, and Cain's descendants may by this time have increased considerably in numbers; also, that עיר does not necessarily presuppose a large town, but simply an enclosed space with fortified dwellings, in contradistinction to the isolated tents of shepherds; and lastly, that the words בנה ויהי, “he was building,” merely indicate the commencement and progress of the building, but not its termination. It appears more surprising that Cain, who was to be a fugitive and a vagabond upon the earth, should have established himself in the land of Nod. This cannot be fully explained, either on the ground that he carried on the pursuits of agriculture, which lead to settled abodes, or that he strove against the curse. In addition to both the facts referred to, there is also the circumstance, that the curse, “the ground shall not yield to thee her strength,” was so mollified by the grace of God, that Cain and his descendants were enabled to obtain sufficient food in the land of his settlement, though it was by dint of hard work and strenuous effort; unless, indeed, we follow Luther and understand the curse, that he should be a fugitive upon the earth, as relating to his expulsion from Eden, and his removal ad incertum locum et opus, non addita ulla vel promissione vel mandato, sicut avis quae in libero caelo incerta vagatur. The fact that Cain undertook the erection of a city, is also significant. Even if we do not regard this city as “the first foundation-stone of the kingdom of the world, in which the spirit of the beast bears sway,” we cannot fail to detect the desire to neutralize the curse of banishment, and create for his family a point of unity, as a compensation for the loss of unity in fellowship with God, as well as the inclination of the family of Cain for that which was earthly.


  The powerful development of the worldly mind and of ungodliness among the Cainites was openly displayed in Lamech, in the sixth generation. Of the intermediate links, the names only are given. (On the use of the passive with the accusative of the object in the clause “to Hanoch was born (they bore) Irad,” see Ges. §143, 1.) Some of these names resemble those of the Sethite genealogy, viz., Irad and Jared, Mehujael and Mahalaleel, Methusael and Methuselah, also Cain and Cainan; and the names Enoch and Lamech occur in both families. But neither the recurrence of similar names, nor even of the same names, warrants the conclusion that the two genealogical tables are simply different forms of one primary legend. For the names, though similar in sound, are very different in meaning. Irad probably signifies the townsman, Jared, descent, or that which has descended; Mehujael, smitten of God, and Mahalaleel, praise of God; Methusael, man of prayer, and Methuselah, man of the sword or of increase. The repetition of the two names Enoch and Lamech even loses all significance, when we consider the different places which they occupy in the respective lines, and observe also that in the case of these very names, the more precise descriptions which are given so thoroughly establish the difference of character in the two individuals, as to preclude the possibility of their being the same, not to mention the fact, that in the later history the same names frequently occur in totally different families; e.g., Korah in the families of Levi (Exodus 6:21) and Esau (Genesis 36:5); Hanoch in those of Reuben (Genesis 46:9) and Midian (Genesis 25:4); Kenaz in those of Judah (Numbers 32:12) and Esau (Genesis 36:11). The identity and similarity of names can prove nothing more than that the two branches of the human race did not keep entirely apart from each other; a fact established by their subsequently intermarrying.—Lamech took two wives, and thus was the first to prepare the way for polygamy, by which the ethical aspect of marriage, as ordained by God, was turned into the lust of the eye and lust of the flesh. The names of the women are indicative of sensual attractions: Adah, the adorned; and Zillah, either the shady or the tinkling. His three sons are the authors of inventions which show how the mind and efforts of the Cainites were directed towards the beautifying and perfecting of the earthly life. Jabal (probably = jebul, produce) became the father of such as dwelt in tents, i.e., of nomads who lived in tents and with their flocks, getting their living by a pastoral occupation, and possibly also introducing the use of animal food, in disregard of the divine command (Genesis 1:29). Jubal (sound), the father of all such as handle the harp and pipe, i.e., the inventors of stringed and wind instruments. כּנּור a guitar or harp; עוּגב the shepherd's reed or bagpipe. Tubal-Cain, “hammering all kinds of cutting things (the verb is to be construed as neuter) in brass and iron;” the inventor therefore of all kinds of edge-tools for working in metals: so that Cain, from קין to forge, is probably to be regarded as the surname which Tubal received on account of his inventions. The meaning of Tubal is obscure; for the Persian Tupal, iron-scoria, can throw no light upon it, as it must be a much later word. The allusion to the sister of Tubal-Cain is evidently to be attributed to her name, Naamah, the lovely, or graceful, since it reflects the worldly mind of the Cainites. In the arts, which owed their origin to Lamech's sons, this disposition reached its culminating point; and it appears in the form of pride and defiant arrogance in the song in which Lamech celebrates the inventions of Tubal-Cain (Genesis 4:23, Genesis 4:24): “Adah and Zillah, hear my voice; ye wives of Lamech, hearken unto my speech: Men I slay for my wound, and young men for my stripes. For sevenfold is Cain avenged, and Lamech seven and seventy-fold.” The perfect הרגתּי is expressive not of a deed accomplished, but of confident assurance (Ges. §126, 4; Ewald, §135c); and the suffixes in חבּרתי and פּצעי are to be taken in a passive sense. The idea is this: whoever inflicts a wound or stripe on me, whether man or youth, I will put to death; and for every injury done to my person, I will take ten times more vengeance than that with which God promised to avenge the murder of my ancestor Cain. In this song, which contains in its rhythm, its strophic arrangement of the thoughts, and its poetic diction, the germ of the later poetry, we may detect “that Titanic arrogance, of which the Bible says that its power is its god (Habakkuk 1:11), and that it carries its god, viz., its sword, in its hand (Job 12:6)” (Delitzsch).—According to these accounts, the principal arts and manufactures were invented by the Cainites, and carried out in an ungodly spirit; but they are not therefore to be attributed to the curse which rested upon the family. They have their roots rather in the mental powers with which man was endowed for the sovereignty and subjugation of the earth, but which, like all the other powers and tendencies of his nature, were pervaded by sin, and desecrated in its service. Hence these inventions have become the common property of humanity, because they not only may promote its intended development, but are to be applied and consecrated to this purpose for the glory of God.


  Verse 25-26


  The character of the ungodly family of Cainites was now fully developed in Lamech and his children. The history, therefore, turns from them, to indicate briefly the origin of the godly race. After Abel's death a third son was born to Adam, to whom his mother gave the name of Seth (שׁת, from שׁית, a present participle, the appointed one, the compensation); “for,” she said, “God hath appointed me another seed (descendant) for Abel, because Cain slew him.” The words “because Cain slew him” are not to be regarded as an explanatory supplement, but as the words of Eve; and כּי by virtue of the previous תּחת is to be understood in the sense of כּי תּחת. What Cain (human wickedness) took from her, that has Elohim (divine omnipotence) restored. Because of this antithesis she calls the giver Elohim instead of Jehovah, and not because her hopes had been sadly depressed by her painful experience in connection with the first-born.


  Genesis 4:26


  “To Seth, to him also (הוּא גּם, intensive, vid., Ges. §121, 3) there was born a son, and he called his name Enosh.” אנושׁ, from אנשׁ to be weak, faint, frail, designates man from his frail and mortal condition (Psalm 8:4; Psalm 90:3; Psalm 103:15, etc.). In this name, therefore, the feeling and knowledge of human weakness and frailty were expressed (the opposite of the pride and arrogance displayed by the Canaanitish family); and this feeling led to God, to that invocation of the name of Jehovah which commenced under Enos. יהוה בּשׁם קרא, literally to call in (or by) the name of Jehovah, is used for a solemn calling of the name of God. When applied to men, it denotes invocation (here and Genesis 12:8; Genesis 13:4, etc.); to God, calling out or proclaiming His name (Exodus 33:19; Exodus 34:5). The name of God signifies in general “the whole nature of God, by which He attests His personal presence in the relation into which He has entered with man, the divine self-manifestation, or the whole of that revealed side of the divine nature, which is turned towards man” (Oehler). We have here an account of the commencement of that worship of God which consists in prayer, praise, and thanksgiving, or in the acknowledgment and celebration of the mercy and help of Jehovah. While the family of Cainites, by the erection of a city, and the invention and development of worldly arts and business, were laying the foundation for the kingdom of this world; the family of the Sethites began, by united invocation of the name of God of grace, to found and to erect the kingdom of God.


  Genesis 5


  Introduction


  II. History of Adam—Genesis 5-6:8


  Generations from Adam to Noah—Genesis 5


  The origin of the human race and the general character of its development having been thus described, all that remained of importance to universal or sacred history, in connection with the progress of our race in the primeval age, was to record the order of the families (Gen 5) and the ultimate result of the course which they pursued (Genesis 6:1-8).—First of all, we have the genealogical table of Adam with the names of the first ten patriarchs, who were at the head of that seed of the woman by which the promise was preserved, viz., the posterity of the first pair through Seth, from Adam to the flood. We have also an account of the ages of these patriarchs before and after the birth of those sons in whom the line was continued; so that the genealogy, which indicates the line of development, furnishes at the same time a chronology of the primeval age. In the genealogy of the Cainites no ages are given, since this family, as being accursed by God, had no future history. On the other hand, the family of Sethites, which acknowledged God, began from the time of Enos to call upon the name of the Lord, and was therefore preserved and sustained by God, in order that under the training of mercy and judgment the human race might eventually attain to the great purpose of its creation. The genealogies of the primeval age, to quote the apt words of M. Baumgarten, are “memorials, which bear testimony quite as much to the faithfulness of God in fulfilling His promise, as to the faith and patience of the fathers themselves.” This testimony is first placed in its true light by the numbers of the years. The historian gives not merely the age of each patriarch at the time of the birth of the first-born, by whom the line of succession was continued, but the number of years that he lived after that, and then the entire length of his life. Now if we add together the ages at the birth of the several first-born sons, and the hundred years between the birth of Shem and the flood, we find that the duration of the first period in the world's history was 1656 years. We obtain a different result, however, from the numbers given by the lxx and the Samaritan version, which differ in almost every instance from the Hebrew text, both in Gen 5 and Gen 11 (from Shem to Terah), as will appear from the table on the following page.


  The principal deviations from the Hebrew in the case of the other two texts are these: in Gen 5 the Samaritan places the birth of the first-born of Jared, Methuselah, and Lamech 100 years earlier, whilst the Septuagint places the birth of the first-born of all the other fathers (except Noah) 100 years later than the Hebrew; in Gen 11 the latter course is adopted in both texts in the case of all the fathers except Shem and Terah. In consequence of this, the interval from Adam to the flood is shortened in the Samaritan text by 349 years as compared with the Hebrew, and in the Septuagint is lengthened by 586 (Cod. Alex. 606). The interval from the flood to Abram is lengthened in both texts; in the Sam. by 650 years, in the Sept. by 880 (Cod. Alex. 780). In the latter, Cainan is interpolated between Arphaxad and Salah, which adds 130 years, and the age of the first-born of Nahor is placed 150 years later than in the Hebrew, whereas in the former the difference is only 50 years. With regard to the other differences, the reason for reducing the lives of Jared, Methuselah, and Lamech in the Samaritan text after the birth of their sons, was evidently to bring their deaths within the time before the flood. The age of Methuselah, as given in the Cod. Alex. of the lxx, is evidently to be accounted for on the same ground, since, according to the numbers of the Vatican text, Methuselah must have lived 14 years after the flood. In the other divergences of these two texts from the Hebrew, no definite purpose can be detected; at the same time they are sufficient to show a twofold tendency, viz., to lengthen the interval from the flood to Abram, and to reduce the ages of the fathers at the birth of their first-born to greater uniformity, and to take care that the age of Adam at the birth of Seth should not be exceeded by that of any other of the patriarchs, especially in the time before the flood. To effect this, the Sept. adds 100 years to the ages of all the fathers, before and after the flood, whose sons were born before their 100th years; the Sam., on the other hand, simply does this in the case of the fathers who lived after the flood, whilst it deducts 100 years from the ages of all the fathers before the flood who begot their first-born at a later period of their life than Adam and Seth. The age of Noah alone is left unaltered, because there were other data connected with the flood which prevented any arbitrary alteration of the text. That the principal divergences of both texts from the Hebrew are intentional changes, based upon chronological theories or cycles, is sufficiently evident from their internal character, viz., from the improbability of the statement, that whereas the average duration of life after the flood was about half the length that it was before, the time of life at which the fathers begot their first-born after the flood was as late, and, according to the Samaritan text, generally later than it had been before. No such intention is discernible in the numbers of the Hebrew text; consequently every attack upon the historical character of its numerical statements has entirely failed, and no tenable argument can be adduced against their correctness. The objection, that such longevity as that recorded in our chapter is inconceivable according to the existing condition of human nature, loses all its force if we consider “that all the memorials of the old world contain evidence of gigantic power; that the climate, the weather, and other natural conditions, were different from those after the flood; that life was much more simple and uniform; and that the after-effects of the condition of man in paradise would not be immediately exhausted” (Delitzsch). This longevity, moreover, necessarily contributed greatly to the increase of the human race; and the circumstance that the children were not born till a comparatively advanced period of life,—that is, until the corporeal and mental development of the parent was perfectly complete,—necessarily favoured the generation of a powerful race. From both these circumstances, however, the development of the race was sure to be characterized by peculiar energy in evil as well as in good; so that whilst in the godly portion of the race, not only were the traditions of the fathers transmitted faithfully and without adulteration from father to son, but family characteristics, piety, discipline, and morals took deep root, whilst in the ungodly portion time was given for sin to develop itself with mighty power in its innumerable forms.


  Verse 1-2


  The heading in Genesis 5:1 runs thus: “This is the book (sepher) of the generations ((tholedoth)) of Adam.” On (tholedoth), see Genesis 2:4. Sepher is a writing complete in itself, whether it consist of one sheet or several, as for instance the “bill of divorcement” in Deuteronomy 24:1, Deuteronomy 24:3. The addition of the clause, “in the day that God created man,” etc., is analogous to Genesis 2:4; the creation being mentioned again as the starting point, because all the development and history of humanity was rooted there.


  Verses 3-32


  As Adam was created in the image of God, so did he beget “in his own likeness, after his image;” that is to say, he transmitted the image of God in which he was created, not in the purity in which it came direct from God, but in the form given to it by his own self-determination, modified and corrupted by sin. The begetting of the son by whom the line was perpetuated (no doubt in every case the first-born), is followed by an account of the number of years that Adam and the other fathers lived after that, by the statement that each one begat (other) sons and daughters, by the number of years that he lived altogether, and lastly, by the assertion ויּמת “and he died.” This apparently superfluous announcement is “intended to indicate by its constant recurrence that death reigned from Adam downwards as an unchangeable law (vid., Romans 5:14). But against this background of universal death, the power of life was still more conspicuous. For the man did not die till he had propagated life, so that in the midst of the death of individuals the life of the race was preserved, and the hope of the seed sustained, by which the author of death should be overcome.” In the case of one of the fathers indeed, viz., Enoch (Genesis 5:21.), life had not only a different issue, but also a different form. Instead of the expression “and he lived,” which introduces in every other instance the length of life after the birth of the first-born, we find in the case of Enoch this statement, “he walked with God (Elohim);” and instead of the expression “and he died,” the announcement, “and he was not, for God (Elohim) took him.” The phrase “walked with God,” which is only applied to Enoch and Noah (Genesis 6:9), denotes the most confidential intercourse, the closest communion with the personal God, a walking as it were by the side of God, who still continued His visible intercourse with men (vid., Genesis 3:8). It must be distinguished from “walking before God” (Genesis 17:1; Genesis 24:40, etc.), and “walking after God” (Deuteronomy 13:4), both which phrases are used to indicate a pious, moral, blameless life under the law according to the directions of the divine commands. The only other passage in which this expression “walk with God” occurs is Malachi 2:6, where it denotes not the piety of the godly Israelites generally, but the conduct of the priests, who stood in a closer relation to Jehovah under the Old Testament than the rest of the faithful, being permitted to enter the Holy Place, and hold direct intercourse with Him there, which the rest of the people could not do. The article in האלהים gives prominence to the personality of Elohim, and shows that the expression cannot refer to intercourse with the spiritual world.


  In Enoch, the seventh from Adam through Seth, godliness attained its highest point; whilst ungodliness culminated in Lamech, the seventh from Adam through Cain, who made his sword his god. Enoch, therefore, like Elijah, was taken away by God, and carried into the heavenly paradise, so that he did not see (experience) death (Hebrews 11:5); i.e., he was taken up from this temporal life and transfigured into life eternal, being exempted by God from the law of death and of return to the dust, as those of the faithful will be, who shall be alive at the coming of Christ to judgment, and who in like manner shall not taste of death and corruption, but be changed in a moment. There is no foundation for the opinion, that Enoch did not participate at his translation in the glorification which awaits the righteous at the resurrection. For, according to 1 Corinthians 15:20, 1 Corinthians 15:23, it is not in glorification, but in the resurrection, that Christ is the first-fruits. Now the latter presupposes death. Whoever, therefore, through the grace of God is exempted from death, cannot rise from the dead, but reaches ἀφθαρσία , or the glorified state of perfection, through being “changed” or “clothed upon” (2 Corinthians 5:4). This does not at all affect the truth of the statement in Romans 5:12, Romans 5:14. For the same God who has appointed death as the wages of sin, and given us, through Christ, the victory over death, possesses the power to glorify into eternal life an Enoch and an Elijah, and all who shall be alive at the coming of the Lord without chaining their glorification to death and resurrection. Enoch and Elijah were translated into eternal life with God without passing through disease, death, and corruption, for the consolation of believers, and to awaken the hope of a life after death. Enoch's translation stands about half way between Adam and the flood, in the 987th year after the creation of Adam. Seth, Enos, Cainan, Mahalaleel, and Jared were still alive. His son Methuselah and his grandson Lamech were also living, the latter being 113 years old. Noah was not yet born, and Adam was dead. His translation, in consequence of his walking with God, was “an example of repentance to all generations,” as the son of Sirach says (Ecclus. 44:16); and the apocryphal legend in the book of Enoch Genesis 1:9 represents him as prophesying of the coming of the Lord, to execute judgment upon the ungodly (Judges 1:14-15). In comparison with the longevity of the other fathers, Enoch was taken away young, before he had reached half the ordinary age, as a sign that whilst long life, viewed as a time for repentance and grace, is indeed a blessing from God, when the ills which have entered the world through sin are considered, it is also a burden and trouble which God shortens for His chosen. That the patriarchs of the old world felt the ills of this earthly life in all their severity, was attested by Lamech (Genesis 5:28, Genesis 5:29), when he gave his son, who was born 69 years after Enoch's translation, the name of Noah, saying, “This same shall comfort us concerning our work and the toil of our hands, because of the ground which the Lord hath cursed.” Noah, נוח from נוּח to rest and הניח to bring rest, is explained by נחם to comfort, in the sense of helpful and remedial consolation. Lamech not only felt the burden of his work upon the ground which God had cursed, but looked forward with a prophetic presentiment to the time when the existing misery and corruption would terminate, and a change for the better, a redemption from the curse, would come. This presentiment assumed the form of hope when his son was born; he therefore gave expression to it in his name. But his hope was not realized, at least not in the way that he desired. A change did indeed take place in the lifetime of Noah. By the judgment of the flood the corrupt race was exterminated, and in Noah, who was preserved because of his blameless walk with God, the restoration of the human race was secured; but the effects of the curse, though mitigated, were not removed; whilst a covenant sign guaranteed the preservation of the human race, and therewith, by implication, his hope of the eventual removal of the curse (Genesis 9:8-17).


  The genealogical table breaks off with Noah; all that is mentioned with reference to him being the birth of his three sons, when he was 500 years old (Genesis 5:32; see Genesis 11:10), without any allusion to the remaining years of his life-an indication of a later hand. “The mention of three sons leads to the expectation, that whereas hitherto the line has been perpetuated through one member alone, in the future each of the three sons will form a new beginning (vid., Genesis 9:18-19; Genesis 10:1).”—M. Baumgarten.


  Genesis 6


  Verses 1-8


  The genealogies in Gen 4 and 5, which trace the development of the human race through two fundamentally different lines, headed by Cain and Seth, are accompanied by a description of their moral development, and the statement that through marriages between the “sons of God” (Elohim) and the “daughters of men,” the wickedness became so great, that God determined to destroy the men whom He had created. This description applies to the whole human race, and presupposes the intercourse or marriage of the Cainites with the Sethites.


  Genesis 6:1-2


  Genesis 6:1-2 relates to the increase of men generally (האדם, without any restriction), i.e., of the whole human race; and whilst the moral corruption is represented as universal, the whole human race, with the exception of Noah, who found grace before God (Genesis 6:8), is described as ripe for destruction (Genesis 6:3 and Genesis 6:5-8). To understand this section, and appreciate the causes of this complete degeneracy of the race, we must first obtain a correct interpretation of the expressions “sons of God” (האלהים בני) and “daughters of men” (האדם בנות). Three different views have been entertained from the very earliest times: the “sons of God” being regarded as (a) the sons of princes, (b) angels, (c) the Sethites or godly men; and the “daughters of men,” as the daughters (a) of people of the lower orders, (b) of mankind generally, (c) of the Cainites, or of the rest of mankind as contrasted with the godly or the children of God. Of these three views, the first, although it has become the traditional one in orthodox rabbinical Judaism, may be dismissed at once as not warranted by the usages of the language, and as altogether unscriptural. The second, on the contrary, may be defended on two plausible grounds: first, the fact that the “sons of God,” in Job 1:6; Job 2:1, and Job 38:7, and in Daniel 3:25, are unquestionably angels (also אלים בּני in Psalm 29:1 and Psalm 89:7); and secondly, the antithesis, “sons of God” and “daughters of men.” Apart from the context and tenor of the passage, these two points would lead us most naturally to regard the “sons of God” as angels, in distinction from men and the daughters of men. But this explanation, though the first to suggest itself, can only lay claim to be received as the correct one, provided the language itself admits of no other. Now that is not the case. For it is not to angels only that the term “sons of Elohim,” or “sons of Elim,” is applied; but in Psalm 73:15, in an address to Elohim, the godly are called “the generation of Thy sons,” i.e., sons of Elohim; in Deuteronomy 32:5 the Israelites are called His (God's) sons, and in Hosea 1:10, “sons of the living God;” and in Psalm 80:17, Israel is spoken of as the son, whom Elohim has made strong. These passages show that the expression “sons of God” cannot be elucidated by philological means, but must be interpreted by theology alone. Moreover, even when it is applied to the angels, it is questionable whether it is to be understood in a physical or ethical sense. The notion that “it is employed in a physical sense as nomen naturae, instead of angels as nomen officii, and presupposes generation of a physical kind,” we must reject as an unscriptural and gnostic error. According to the scriptural view, the heavenly spirits are creatures of God, and not begotten from the divine essence. Moreover, all the other terms applied to the angels are ethical in their character. But if the title “sons of God” cannot involve the notion of physical generation, it cannot be restricted to celestial spirits, but is applicable to all beings which bear the image of God, or by virtue of their likeness to God participate in the glory, power, and blessedness of the divine life,—to men therefore as well as angels, since God has caused man to “want but little of Elohim,” or to stand but a little behind Elohim (Psalm 8:5), so that even magistrates are designated “Elohim, and sons of the Most High” (Psalm 82:6). When Delitzsch objects to the application of the expression “sons of Elohim” to pious men, because, “although the idea of a child of God may indeed have pointed, even in the O.T., beyond its theocratic limitation to Israel (Exodus 4:22; Deuteronomy 14:1) towards a wider ethical signification (Psalm 73:15; Proverbs 14:26), yet this extension and expansion were not so completed, that in historical prose the terms 'sons of God' (for which 'sons of Jehovah' should have been used to prevent mistake), and 'sons (or daughters) of men,' could be used to distinguish the children of God and the children of the world,”—this argument rests upon the erroneous supposition, that the expression “sons of God” was introduced by Jehovah for the first time when He selected Israel to be the covenant nation. So much is true, indeed, that before the adoption of Israel as the first-born son of Jehovah (Exodus 4:22), it would have been out of place to speak of sons of Jehovah; but the notion is false, or at least incapable of proof, that there were not children of God in the olden time, long before Abraham's call, and that, if there were, they could not have been called “sons of Elohim.” The idea was not first introduced in connection with the theocracy, and extended thence to a more universal signification. It had its roots in the divine image, and therefore was general in its application from the very first; and it was not till God in the character of Jehovah chose Abraham and his seed to be the vehicles of salvation, and left the heathen nations to go their own way, that the expression received the specifically theocratic signification of “son of Jehovah,” to be again liberated and expanded into the more comprehensive idea of νἱοθεσία τοῦ Θεοῦ (i.e., Elohim, not τοῦ κυρίου = Jehovah), at the coming of Christ, the Saviour of all nations. If in the olden time there were pious men who, like Enoch and Noah, walked with Elohim, or who, even if they did not stand in this close priestly relation to God, made the divine image a reality through their piety and fear of God, then there were sons (children) of God, for whom the only correct appellation was “sons of Elohim,” since sonship to Jehovah was introduced with the call of Israel, so that it could only have been proleptically that the children of God in the old world could be called “sons of Jehovah.” But if it be still argued, that in mere prose the term “sons of God” could not have been applied to children of God, or pious men, this would be equally applicable to “sons of Jehovah.” On the other hand, there is this objection to our applying it to angels, that the pious, who walked with God and called upon the name of the Lord, had been mentioned just before, whereas no allusion had been made to angels, not even to their creation.


  Again, the antithesis “sons of God” and “daughters of men” does not prove that the former were angels. It by no means follows, that because in Genesis 6:1 האדם denotes man as a genus, i.e., the whole human race, it must do the same in Genesis 6:2, where the expression “daughters of men” is determined by the antithesis “sons of God.” And with reasons existing for understanding by the sons of God and the daughters of men two species of the genus האדם, mentioned in Genesis 6:1, no valid objection can be offered to the restriction of האדם, through the antithesis Elohim, to all men with the exception of the sons of God; since this mode of expression is by no means unusual in Hebrew. “From the expression 'daughters of men,” as Dettinger observes, “it by no means follows that the sons of God were not men; any more than it follows from Jeremiah 32:20, where it is said that God had done miracles 'in Israel, and among men,' or from Isaiah 43:4, where God says He will give men for the Israelites, or from Judges 16:7, where Samson says, that if he is bound with seven green withs he shall be as weak as a man, for from Psalm 73:5, where it is said of the ungodly they are not in trouble as men, that the Israelites, or Samson, or the ungodly, were not men at all. In all these passages אדם (men) denotes the remainder of mankind in distinction from those who are especially named.” Cases occur, too, even in simple prose, in which the same term is used, first in a general, and then directly afterwards in a more restricted sense. We need cite only one, which occurs in Judg. In Judges 19:30 reference is made to the coming of the children of Israel (i.e., of the twelve tribes) out of Egypt; and directly afterwards (Judges 20:1-2) it is related that “all the children of Israel,” “all the tribes of Israel,” assembled together (to make war, as we learn from Judges 20:3., upon Benjamin); and in the whole account of the war, Judges 20 and 21, the tribes of Israel are distinguished from the tribe of Benjamin: so that the expression “tribes of Israel” really means the rest of the tribes with the exception of Benjamin. And yet the Benjamites were Israelites. Why then should the fact that the sons of God are distinguished from the daughters of men prove that the former could not be men? There is not force enough in these two objections to compel us to adopt the conclusion that the sons of God were angels.


  The question whether the “sons of Elohim” were celestial or terrestrial sons of God (angels or pious men of the family of Seth) can only be determined from the context, and from the substance of the passage itself, that is to say, from what is related respecting the conduct of the sons of God and its results. That the connection does not favour the idea of their being angels, is acknowledged even by those who adopt this view. “It cannot be denied,” says Delitzsch, “that the connection of Genesis 6:1-8 with Gen 4 necessitates the assumption, that such intermarriages (of the Sethite and Cainite families) did take place about the time of the flood (cf. Matthew 24:38; Luke 17:27); and the prohibition of mixed marriages under the law (Exodus 34:16; cf. Genesis 27:46; Genesis 28:1.) also favours the same idea.” But this “assumption” is placed beyond all doubt, by what is here related of the sons of God. In Genesis 6:2 it is stated that “the sons of God saw the daughters of men, that they were fair; and they took them wives of all which they chose,” i.e., of any with whose beauty they were charmed; and these wives bare children to them (Genesis 6:4). Now אשּׁה לקח (to take a wife) is a standing expression throughout the whole of the Old Testament for the marriage relation established by God at the creation, and is never applied to πορνεία , or the simple act of physical connection. This is quite sufficient of itself to exclude any reference to angels. For Christ Himself distinctly states that the angels cannot marry (Matthew 22:30; Mark 12:25; cf. Luke 20:34.). And when Kurtz endeavours to weaken the force of these words of Christ, by arguing that they do not prove that it is impossible for angels so to fall from their original holiness as to sink into an unnatural state; this phrase has no meaning, unless by conclusive analogies, or the clear testimony of Scripture,


  (Note: We cannot admit that there is any force in Hoffmann's argument in his Schriftbeweis 1, p. 426, that “the begetting of children on the part of angels is not more irreconcilable with a nature that is not organized, like that of man, on the basis of sexual distinctions, than partaking of food is with a nature that is altogether spiritual; and yet food was eaten by the angels who visited Abraham.” For, in the first place, the eating in this case was a miracle wrought through the condescending grace of the omnipotent God, and furnishes no standard for judging what angels can do by their own power in rebellion against God. And in the second place, there is a considerable difference between the act of eating on the part of the angels of God who appeared in human shape, and the taking of wives and begetting of children on the part of sinning angels. We are quite unable also to accept as historical testimony, the myths of the heathen respecting demigods, sons of gods, and the begetting of children on the part of their gods, or the fables of the book of Enoch (ch. 6ff.) about the 200 angels, with their leaders, who lusted after the beautiful and delicate daughters of men, and who came down from heaven and took to themselves wives, with whom they begat giants of 3000 (or according to one MS 300) cubits in height.


  Nor do 2 Peter 2:4 and Judges 1:6 furnish any evidence of angel marriages. Peter is merely speaking of sinning angels in general (ἀγγέλων ἁμαρτησάντων ) whom God did not spare, and not of any particular sin on the part of a small number of angels; and Jude describes these angels as τοὺς μὴ τηρήσαντας τὴν ἑαυτῶν ἀρχήν ἀλλὰ ἀπολιπόντας τὸ ἴδιον οἰκητήριον , those who kept not their princedom, their position as rulers, but left their own habitation. There is nothing here about marriages with the daughters of men or the begetting of children, even if we refer the word τούτοις in the clause τὸν ὅμοιον τούτοις τρόπον ἐκπορνεύσασαι in Judges 1:7 to the angels mentioned in Judges 1:6; for ἐκπορνεύειν , the commission of fornication, would be altogether different from marriage, that is to say, from a conjugal bond that was permanent even though unnatural. But it is neither certain nor probable that this is the connection of τούτοις . Huther, the latest commentator upon this Epistle, who gives the preference to this explanation of τούτοις , and therefore cannot be accused of being biassed by doctrinal prejudices, says distinctly in the 2nd Ed. of his commentary, “ τούτοις may be grammatically construed as referring to Sodom and Gomorrah, or per synesinto the inhabitants of these cities; but in that case the sin of Sodom and Gomorrah would only be mentioned indirectly.” There is nothing in the rules of syntax, therefore, to prevent our connecting the word with Sodom and Gomorrah; and it is not a fact, that “grammaticae et logicae praecepta τούτοις refers back to the ἄνθρωποι ἀσελγεῖς mentioned in Judges 1:4, and as by no means set aside by De Wette's objection, that the thought of Judges 1:8 would be anticipated in that case; for this objection is fully met by the circumstance, that not only does the word οὗτοι , which is repeated five times from Judges 1:8 onwards, refer back to these men, but even the word τούτοις in Judges 1:14 also. On the other hand, the reference of τούτοις to the angels is altogether precluded by the clause καὶ ἀπελθοῦσαι ὀπίσω σαρκὸς ἑτέρας , which follows the word ἐκπορνεύσασαι . For fornication on the part of the angels could only consist in their going after flesh, or, as Hoffmann expresses it, “having to do with flesh, for which they were not created,” but not in their going after other, or foreign flesh. There would be no sense in the word ἑτέρας unless those who were ἐκπορνεύσαντες were themselves possessed of σάρξ ; so that this is the only alternative, either we must attribute to the angels a σάρξ or fleshly body, or the idea of referring τούτοις to the angels must be given up. When Kurtz replies to this by saying that “to angels human bodies are quite as much a ἑτέρα σάρξ , i.e., a means of sensual gratification opposed to their nature and calling, as man can be to human man,” he hides the difficulty, but does not remove it, by the ambiguous expression “opposed to their nature and calling.” The ἑτέρα σάρξ must necessarily presuppose an ἰδία σάρξ .


  But it is thought by some, that even if τούτοις in Judges 1:7 do not refer to the angels in Judges 1:6, the words of Jude agree so thoroughly with the tradition of the book of Enoch respecting the fall of the angels, that we must admit the allusion to the Enoch legend, and so indirectly to Gen 6, since Jude could not have expressed himself more clearly to persons who possessed the book of Enoch, or were acquainted with the tradition it contained. Now this conclusion would certainly be irresistible, if the only sin of the angels mentioned in the book of Enoch, as that for which they were kept in chains of darkness still the judgment-day, had been their intercourse with human wives. For the fact that Jude was acquainted with the legend of Enoch, and took for granted that the readers of his Epistle were so too, is evident from his introducing a prediction of Enoch in Judges 1:14, Judges 1:15, which is to be found in ch. i. 9 of Dillmann's edition of the book of Enoch. But it is admitted by all critical writers upon this book, that in the book of Enoch which has been edited by Dillmann, and is only to be found in an Ethiopic version, there are contradictory legends concerning the fall and judgment of the angels; that the book itself is composed of earlier and later materials; and that those very sections (ch. 6-16:106, etc.) in which the legend of the angel marriages is given without ambiguity, belong to the so-called book of Noah, i.e., to a later portion of the Enoch legend, which is opposed in many passages to the earlier legend. The fall of the angels is certainly often referred to in the earlier portions of the work; but among all the passages adduced by Dillmann in proof of this, there is only one (19:1) which mentions the angels who had taken wives. In the others, the only thing mentioned as the sin of the angels or of the hosts of Azazel, is the fact that they were subject to Satan, and seduced those who dwelt on the earth (54:3-6), or that they came down from heaven to earth, and revealed to the children of men what was hidden from them, and then led them astray to the commission of sin (64:2). There is nothing at all here about their taking wives. Moreover, in the earlier portions of the book, besides the fall of the angels, there is frequent reference made to a fall, i.e., an act of sin, on the part of the stars of heaven and the army of heaven, which transgressed the commandment of God before they rose, by not appearing at their appointed time (vid., 18:14-15; 21:3; 90:21, 24, etc.); and their punishment and place of punishment are described, in just the same manner as in the case of the wicked angels, as a prison, a lofty and horrible place in which the seven stars of heaven lie bound like great mountains and flaming with fire (21:2-3), as an abyss, narrow and deep, dreadful and dark, in which the star which fell first from heaven is lying, bound hand and foot (88:1, cf. 90:24). From these passages it is quite evident, that the legend concerning the fall of the angels and stars sprang out of Isaiah 24:21-22 (“And it shall come to pass in that day, that the Lord shall visit the host of the height [המּרום צבא, the host of heaven, by which stars and angels are to be understood on high i.e., the spiritual powers of the heavens] and the kings of the earth upon the earth, and they shall be gathered together, bound in the dungeon, and shut up in prison, and after many days they shall be punished”), along with Isaiah 14:12 (“How art thou fallen from heaven, thou beautiful morning star!”), and that the account of the sons of God in Gen 6, as interpreted by those who refer it to the angels, was afterwards combined and amalgamated with it.


  Now if these different legends, describing the judgment upon the stars that fell from heaven, and the angels that followed Satan in seducing man, in just the same manner as the judgment upon the angels who begot giants from women, were in circulation at the time when the Epistle of Jude was written; we must not interpret the sin of the angels, referred to by Peter and Jude, in a one-sided manner, and arbitrarily connect it with only such passages of the book of Enoch as speak of angel marriages, to the entire disregard of all the other passages, which mention totally different sins as committed by the angels, that are punished with bands of darkness; but we must interpret it from what Jude himself has said concerning this sin, as Peter gives no further explanation of what he means by ἁμαρτῆσαι . Now the only sins that Jude mentions are μὴ τηρῆσαι τὴν ἑαυτῶν ἀρχήν and ἀπολιπεῖν τὸ ἴδιον οἰκητήριον . The two are closely connected. Through not keeping the ἀρχή (i.e., the position as rulers in heaven) which belonged to them, and was assigned them at their creation, the angels left “their own habitation” (ἴδιον οἰκητήριον ); just as man, when he broke the commandment of God and failed to keep his position as ruler on earth, also lost “his own habitation” (ἴδιον οἰκητήριον ), that is to say, not paradise alone, but the holy body of innocence also, so that he needed a covering for his nakedness, and will continue to need it, until we are “clothed upon with our hose which is from heaven” (οἰκητήριον ἡμῶν ἐξ οὐρανοῦ ). In this description of the angels' sin, there is not the slightest allusion to their leaving heaven to woo the beautiful daughters of men. The words may be very well interpreted, as they were by the earlier Christian theologians, as relating to the fall of Satan and his angels, to whom all that is said concerning their punishment fully applies. If Jude had had the πορνεία of the angels, mentioned in the Enoch legends, in his mind, he would have stated this distinctly, just as he does in v. 9 in the case of the legend concerning Michael and the devil, and in v. 11 in that of Enoch's prophecy. There was all the more reason for his doing this, because not only to contradictory accounts of the sin of the angels occur in the Enoch legends, but a comparison of the parallels cited from the book of Enoch proves that he deviated from the Enoch legend in points of no little importance. Thus, for example, according to Enoch 54:3, “iron chains of immense weight” are prepared for the hosts of Azazel, to put them into the lowest hell, and cast them on that great day into the furnace with flaming fire. Now Jude and Peter say nothing about iron chains, and merely mention “everlasting chains under darkness” and “chains of darkness.” Again, according to Enoch 10:12, the angel sinners are “bound fast under the earth for seventy generations, till the day of judgment and their completion, till the last judgment shall be held for all eternity.” Peter and Jude make no allusion to this point of time, and the supporters of the angel marriages, therefore, have thought well to leave it out when quoting this parallel to Judges 1:6. Under these circumstances, the silence of the apostles as to either marriages or fornication on the part of the sinful angels, is a sure sign that they gave no credence to these fables of a Jewish gnosticizing tradition.)


  it can be proved that the angels either possess by nature a material corporeality adequate to the contraction of a human marriage, or that by rebellion against their Creator they can acquire it, or that there are some creatures in heaven and on earth which, through sinful degeneracy, or by sinking into an unnatural state, can become possessed of the power, which they have not by nature, of generating and propagating their species. As man could indeed destroy by sin the nature which he had received from his Creator, but could not by his own power restore it when destroyed, to say nothing of implanting an organ or a power that was wanting before; so we cannot believe that angels, through apostasy from God, could acquire sexual power of which they had previously been destitute.


  Genesis 6:3


  The sentence of God upon the “sons of God” is also appropriate to men only. “Jehovah said: My spirit shall not rule in men for ever; in their wandering they are flesh.” “The verb דּוּן = דּין signifies to rule (hence אדון the ruler), and to judge, as the consequence of ruling. רוּה is the divine spirit of life bestowed upon man, the principle of physical and ethical, natural and spiritual life. This His spirit God will withdraw from man, and thereby put an end to their life and conduct. בּשׁגּם is regarded by many as a particle, compounded of בּ, שׁ a contraction of אשׁר, and גּם (also), used in the sense of quoniam, because, (בּשׁ = בּאשׁר, as שׁ or שׁ = אשׁר Judges 5:7; Judges 6:17; Song of Solomon 1:7). But the objection to this explanation is, that the גּם, “because he also is flesh,” introduces an incongruous emphasis into the clause. We therefore prefer to regard שׁגּם as the inf. of שׁגג = שׁגה with the suffix: “in their erring (that of men) he (man as a genus) is flesh;” an explanation to which, to our mind, the extremely harsh change of number (they, he), is no objection, since many examples might be adduced of a similar change (vid., Hupfeld on Psalm 5:10). Men, says God, have proved themselves by their erring and straying to be flesh, i.e., given up to the flesh, and incapable of being ruled by the Spirit of God and led back to the divine goal of their life. בּשׂר is used already in its ethical signification, like σάρξ in the New Testament, denoting not merely the natural corporeality of man, but his materiality as rendered ungodly by sin. “Therefore his days shall be 120 years:” this means, not that human life should in future never attain a greater age than 120 years, but that a respite of 120 years should still be granted to the human race. This sentence, as we may gather from the context, was made known to Noah in his 480th year, to be published by him as “preacher of righteousness” (2 Peter 2:5) to the degenerate race. The reason why men had gone so far astray, that God determined to withdraw His spirit and give them up to destruction, was that the sons of God had taken wives of such of the daughters of men as they chose. Can this mean, because angels had formed marriages with the daughters of men? Even granting that such marriages, as being unnatural connections, would have led to the complete corruption of human nature; the men would in that case have been the tempted, and the real authors of the corruption would have been the angels. Why then should judgment fall upon the tempted alone? The judgments of God in the world are not executed with such partiality as this. And the supposition that nothing is said about the punishment of the angels, because the narrative has to do with the history of man, and the spiritual world is intentionally veiled as much as possible, does not meet the difficulty. If the sons of God were angels, the narrative is concerned not only with men, but with angels also; and it is not the custom of the Scriptures merely to relate the judgments which fall upon the tempted, and say nothing at all about the tempters. For the contrary, see Genesis 3:14. If the “sons of God” were not men, so as to be included in the term אדם, the punishment would need to be specially pointed out in their case, and no deep revelations of the spiritual world would be required, since these celestial tempters would be living with men upon the earth, when they had taken wives from among their daughters. The judgments of God are not only free from all unrighteousness, but avoid every kind of partiality.


  Genesis 6:4


  “The Nephilim were on the earth in those days, and also after that, when the sons of God came in unto the daughters of men, and they bare children to them: these are the heroes (הגּבּרים) who from the olden time (מעולם, as in Psalm 25:6; 1 Samuel 27:8) are the men of name” (i.e., noted, renowned or notorious men). נפילים, from נפל to fall upon (Job 1:15; Joshua 11:7), signifies the invaders (ἐπιπίπτοντες Aq., βιαῖοι Sym.). Luther gives the correct meaning, “tyrants:” they were called Nephilim because they fell upon the people and oppressed them.


  The meaning of the verse is a subject of dispute. To an unprejudiced mind, the words, as they stand, represent the Nephilim, who were on the earth in those days, as existing before the sons of God began to marry the daughters of men, and clearly distinguish them from the fruits of these marriages. היוּ can no more be rendered “they became, or arose,” in this connection, than היה in Genesis 1:2. ויּהיוּ would have been the proper word. The expression “in those days” refers most naturally to the time when God pronounced the sentence upon the degenerate race; but it is so general and comprehensive a term, that it must not be confined exclusively to that time, not merely because the divine sentence was first pronounced after these marriages were contracted, and the marriages, if they did not produce the corruption, raised it to that fulness of iniquity which was ripe for the judgment, but still more because the words “after that” represent the marriages which drew down the judgment as an event that followed the appearance of the Nephilim. “The same were mighty men:” this might point back to the Nephilim; but it is a more natural supposition, that it refers to the children born to the sons of God. “These,” i.e., the sons sprung from those marriages, “are the heroes, those renowned heroes of old.”


  Now if, according to the simple meaning of the passage, the Nephilim were in existence at the very time when the sons of God came in to the daughters of men, the appearance of the Nephilim cannot afford the slightest evidence that the “sons of God” were angels, by whom a family of monsters were begotten, whether demigods, daemons, or angel-men.


  (Note: How thoroughly irreconcilable the contents of this verse are with the angel-hypothesis is evident from the strenuous efforts of its supporters to bring them into harmony with it. Thus, in Reuter's Repert., p. 7, Del. observes that the verse cannot be rendered in any but the following manner: “The giants were on the earth in those days, and also afterwards, when the sons of God went in to the daughters of men, these they bare to them, or rather, and these bare to them;” but, for all that, he gives this as the meaning of the words, “At the time of the divine determination to inflict punishment the giants arose, and also afterwards, when this unnatural connection between super-terrestrial and human beings continued, there arose such giants;” not only substituting “arose” for “were,” but changing “when they connected themselves with them” into “when this connection continued.” Nevertheless he is obliged to confess that “it is strange that this unnatural connection, which I also suppose to be the intermediate cause of the origin of the giants, should not be mentioned in the first clause of Genesis 6:4.” This is an admission that the text says nothing about the origin of the giants being traceable to the marriages of the sons of God, but that the commentators have been obliged to insert it in the text to save their angel marriages. Kurtz has tried three different explanations of this verse but they are all opposed to the rules of the language.) (1) In the History of the Old Covenant he gives this rendering: “Nephilim were on earth in these days, and that even after the sons of God had formed connections with the daughters of men;” in which he not only gives to גּם the unsupportable meaning, “even, just,” but takes the imperfect יבאוּ in the sense of the perfect בּאוּ. (2) In his Ehen der Söhne Gottes (p. 80) he gives the choice of this and the following rendering: “The Nephilim were on earth in those days, and also after this had happened, that the sons of God came to the daughters of men and begat children,” were the ungrammatical rendering of the imperfect as the perfect is artfully concealed by the interpolation of “after this had happened.” (3) In “die Söhne Gottes,” p. 85: “In these days and also afterwards, when the sons of God came (continued to come) to the daughters of men, they bare to them (sc., Nephilim),” where יבאוּ, they came, is arbitrarily altered into לבוא יוסיפוּ, they continued to come. But when he observes in defence of this quid pro quo ul Gen_6:5-8}


  Now when the wickedness of man became great, and “every imagination of the thoughts of his heart was only evil the whole day,” i.e., continually and altogether evil, it repented God that He had made man, and He determined to destroy them. This determination and the motive assigned are also irreconcilable with the angel-theory. “Had the godless race, which God destroyed by the flood, sprung either entirely or in part from the marriage of angels to the daughters of men, it would no longer have been the race first created by God in Adam, but a grotesque product of the Adamitic factor created by God, and an entirely foreign and angelic factor” (Phil.).


  The force of ינּחם, “it repented the Lord,” may be gathered from the explanatory יתעצּב, “it grieved Him at His heart.” This shows that the repentance of God does not presuppose any variableness in His nature of His purposes. In this sense God never repents of anything (1 Samuel 15:29), “quia nihil illi inopinatum vel non praevisum accidit” (Calvin). The repentance of God is an anthropomorphic expression for the pain of the divine love at the sin of man, and signifies that “God is hurt no less by the atrocious sins of men than if they pierced His heart with mortal anguish” (Calvin). The destruction of all, “from man unto beast,” etc., is to be explained on the ground of the sovereignty of man upon the earth, the irrational creatures being created for him, and therefore involved in his fall. This destruction, however, was not to bring the human race to an end. “Noah found grace in the eyes of the Lord.” In these words mercy is seen in the midst of wrath, pledging the preservation and restoration of humanity.


  Verses 9-22


  Genesis 6:9-12 contain a description of Noah and his contemporaries; Genesis 6:13-22, the announcement of the purpose of God with reference to the flood.


  Genesis 6:9


  “Noah, a righteous man, was blameless among his generations:” righteous in his moral relation to God; blameless (τέλειος , integer) in his character and conduct. דּרות, γενεαί , were the generations or families “which passed by Noah, the Nestor of his time.” His righteousness and integrity were manifested in his walking with God, in which he resembled Enoch (Genesis 5:22).


  Genesis 6:10-12


  In Genesis 6:10-12, the account of the birth of his three sons, and of the corruption of all flesh, is repeated. This corruption is represented as corrupting the whole earth and filling it with wickedness; and thus the judgment of the flood is for the first time fully accounted for. “The earth was corrupt before God (Elohim points back to the previous Elohim in Genesis 6:9),” it became so conspicuous to God, that He could not refrain from punishment. The corruption proceeded from the fact, that “all flesh”—i.e., the whole human race which had resisted the influence of the Spirit of God and become flesh (see Genesis 6:3)—“had corrupted its way.” The term “flesh” in Genesis 6:12 cannot include the animal world, since the expression, “corrupted its way,” is applicable to man alone. The fact that in Genesis 6:13 and Genesis 6:17 this term embraces both men and animals is no proof to the contrary, for the simple reason, that in Genesis 6:19 “all flesh” denotes the animal world only, an evident proof that the precise meaning of the word must always be determined from the context.


  Genesis 6:13


  “The end of all flesh is come before Me.” אל בּוא, when applied to rumours, invariably signifies “to reach the ear” (vid., Genesis 18:21; Exodus 3:9; Esther 9:11); hence לפני בּא in this case cannot mean a me constitutus est (Ges.). קץ, therefore, is not the end in the sense of destruction, but the end (extremity) of depravity or corruption, which leads to destruction. “For the earth has become full of wickedness מפּגיהם,” i.e., proceeding from them, “and I destroy them along with the earth.” Because all flesh had destroyed its way, it should be destroyed with the earth by God. The lex talionis is obvious here.


  Genesis 6:14-15


  Noah was exempted from the extermination. He was to build an ark, in order that he himself, his family, and the animals might be preserved. תּבה, which is only used here and in Exodus 2:3, Exodus 2:5, where it is applied to the ark in which Moses was placed, is probably an Egyptian word: the lxx render it κίβωτος here, and θίβη in Exodus; the Vulgate arca, from which our word ark is derived. Gopher-wood (ligna bituminata; Jerome) is most likely cypress. The ἁπ . λεγ . gopher is related to כּפר, resin, and κυπάρισσος ; it is no proof to the contrary that in later Hebrew the cypress is called (berosh), for gopher belongs to the pre-Hebraic times. The ark was to be made cells, i.e., divided into cells, קנּים (lit., nests, niduli, mansiunculae), and pitched (כּפר denom. from כּפר) within and without with copher, or asphalte (lxx ἄσφαλτος , Vulg. bitumen). On the supposition, which is a very probable one, that the ark was built in the form not of a ship, but of a chest, with flat bottom, like a floating house, as it was not meant for sailing, but merely to float upon the water, the dimensions, 300 cubits long, 50 broad, and 30 high, give a superficial area of 15,000 square cubits, and a cubic measurement of 450,000 cubits, probably to the ordinary standard, “after the elbow of a man” (Deuteronomy 3:11), i.e., measured from the elbow to the end of the middle finger.


  Genesis 6:16


  “Light shalt thou make to the ark, and in a cubit from above shalt thou finish it.” As the meaning light for צהר is established by the word צהרים, “double-light” or mid-day, the passage can only signify that a hole or opening for light and air was to be so constructed as to reach within a cubit of the edge of the roof. A window only a cubit square could not possibly be intended; for צהר is not synonymous with חלּון (Genesis 8:6), but signifies, generally, a space for light, or by which light could be admitted into the ark, and in which the window, or lattice for opening and shutting, could be fixed; though we can form no distinct idea of what the arrangement was. The door he was to place in the side; and to make “lower, second, and third (sc., cells),” i.e., three distinct stories.


  Genesis 6:17-21


  Noah was to build this ark, because God was about to bring a flood upon the earth, and would save him, with his family, and one pair of every kind of animal. מבּוּל, (the flood), is an archaic word, coined expressly for the waters of Noah (Isaiah 54:9), and is used nowhere else except Psalm 29:10. הארץ על מים is in apposition to mabbul: “I bring the flood, waters upon the earth, to destroy all flesh, wherein is a living breath” (i.e., man and beast). With Noah, God made a covenant. On בּרית see Genesis 15:18. As not only the human race, but the animal world also was to be preserved through Noah, he was to take with him into the ark his wife, his sons and their wives, and of every living thing, of all flesh, two of every sort, a male and a female, to keep them alive; also all kinds of food for himself and family, and for the sustenance of the beasts.


  Genesis 6:22


  “Thus did Noah, according to all that God commanded him” (with regard to the building of the ark). Cf. Hebrews 11:7.


  Genesis 7


  Verses 1-16


  Genesis 7:1-12


  When the ark was built, and the period of grace (Genesis 6:3) had passed, Noah received instructions from Jehovah to enter the ark with his family, and with the animals, viz., seven of every kind of clean animals, and two of the unclean; and was informed that within seven days God would cause it to rain upon the earth forty days and forty nights. The date of the flood is then given (Genesis 7:6): “Noah was six hundred years old, and the flood was (namely) water upon the earth;” and the execution of the divine command is recorded in Genesis 7:7-9. There follows next the account of the bursting forth of the flood, the date being given with still greater minuteness; and the entrance of the men and animals into the ark is again described as being fully accomplished (Genesis 7:10-16).—The fact that in the command to enter the ark a distinction is now made between clean and unclean animals, seven of the former being ordered to be taken,—i.e., three pair and a single one, probably a male for sacrifice-is no more a proof of different authorship, or of the fusion of two accounts, than the interchange of the names Jehovah and Elohim. For the distinction between clean and unclean animals did not originate with Moses, but was confirmed by him as a long established custom, in harmony with the law. It reached back to the very earliest times, and arose from a certain innate feeling of the human mind, when undisturbed by unnatural and ungodly influences, which detects types of sin and corruption in many animals, and instinctively recoils from them (see my biblische Archäeologie ii. p. 20). That the variations in the names of God furnish no criterion by which to detect different documents, is evident enough from the fact, that in Genesis 7:1 it is Jehovah who commands Noah to enter the ark, and in Genesis 7:4 Noah does as Elohim had commanded, whilst in Genesis 7:16, in two successive clauses, Elohim alternates with Jehovah-the animals entering the ark at the command of Elohim, and Jehovah shutting Noah in. With regard to the entrance of the animals into the ark, it is worthy of notice, that in Genesis 7:9 and Genesis 7:15 it is stated that “they came two and two,” and in Genesis 7:16 that “the coming ones came male and female of all flesh.” In this expression “they came” it is clearly intimated, that the animals collected about Noah and were taken into the ark, without his having to exert himself to collect them, and that they did so in consequence of an instinct produced by God, like that which frequently leads animals to scent and try to flee from dangers, of which man has no presentiment. The time when the flood commenced is said to have been the 600th year of Noah's life, on the 17th day of the second month (Genesis 7:11). The months must be reckoned, not according to the Mosaic ecclesiastical year, which commenced in the spring, but according to the natural of civil year, which commenced in the autumn at the beginning of sowing time, or the autumnal equinox; so that the flood would be pouring upon the earth in October and November. “The same day were all the fountains of the great deep (תּהום the unfathomable ocean) broken up, and the sluices (windows, lattices) of heaven opened, and there was (happened, came) pouring rain (גּשׁם in distinction from טטר) upon the earth 40 days and 40 nights.” Thus the flood was produced by the bursting forth of fountains hidden within the earth, which drove seas and rivers above their banks, and by rain which continued incessantly for 40 days and 40 nights.


  Genesis 7:13-16


  “In the self-same day had Noah … entered into the ark:” בּא, pluperfect “had come,” not came, which would require יבא. The idea is not that Noah, with his family and all the animals, entered the ark on the very day on which the rain began, but that on that day he had entered, had completed the entering, which occupied the seven days between the giving of the command (Genesis 7:4) and the commencement of the flood (Genesis 7:10).


  Verses 17-24


  Genesis 7:17-24 contain a description of the flood: how the water increased more and more, till it was 15 cubits above all the lofty mountains of the earth, and how, on the one hand, it raised the ark above the earth and above the mountains, and, on the other, destroyed every living being upon the dry land, from man to cattle, creeping things, and birds. “The description is simple and majestic; the almighty judgment of God, and the love manifest in the midst of the wrath, hold the historian fast. The tautologies depict the fearful monotony of the immeasurable expanse of water: omnia pontus erant et deerant litera ponto.” The words of Genesis 7:17, “and the flood was (came) upon the earth for forty days,” relate to the 40 days' rain combined with the bursting forth of the foundations beneath the earth. By these the water was eventually raised to the height given, at which it remained 150 days (Genesis 7:24). But if the water covered “all the high hills under the whole heaven,” this clearly indicates the universality of the flood. The statement, indeed, that it rose 15 cubits above the mountains, is probably founded upon the fact, that the ark drew 15 feet of water, and that when the waters subsided, it rested upon the top of Ararat, from which the conclusion would very naturally be drawn as to the greatest height attained. Now as Ararat, according to the measurement of Perrot, is only 16,254 feet high, whereas the loftiest peaks of the Himalaya and Cordilleras are as much as 26,843, the submersion of these mountains has been thought impossible, and the statement in Genesis 7:19 has been regarded as a rhetorical expression, like Deuteronomy 2:25 and Deuteronomy 4:19, which is not of universal application. But even if those peaks, which are higher than Ararat, were not covered by water, we cannot therefore pronounce the flood merely partial in its extent, but must regard it as universal, as extending over every part of the world, since the few peaks uncovered would not only sink into vanishing points in comparison with the surface covered, but would form an exception not worth mentioning, for the simple reason that no living beings could exist upon these mountains, covered with perpetual snow and ice; so that everything that lived upon the dry land, in whose nostrils there was a breath of life, would inevitably die, and, with the exception of those shut up in the ark, neither man nor beast would be able to rescue itself, and escape destruction. A flood which rose 15 cubits above the top of Ararat could not remain partial, if it only continued a few days, to say nothing of the fact that the water was rising for 40 days, and remained at the highest elevation for 150 days. To speak of such a flood as partial is absurd, even if it broke out at only one spot, it would spread over the earth from one end to the other, and reach everywhere to the same elevation. However impossible, therefore, scientific men may declare it to be for them to conceive of a universal flood of such a height and duration in accordance with the known laws of nature, this inability on their part does not justify any one in questioning the possibility of such an event being produced by the omnipotence of God. It has been justly remarked, too, that the proportion of such a quantity of water to the entire mass of the earth, in relation to which the mountains are but like the scratches of a needle on a globe, is no greater than that of a profuse perspiration to the body of a man. And to this must be added, that, apart from the legend of a flood, which is found in nearly every nation, the earth presents unquestionable traces of submersion in the fossil remains of animals and plants, which are found upon the Cordilleras and Himalaya even beyond the limit of perpetual snow.


  (Note: The geological facts which testify to the submersion of the entire globe are collected in Buckland's reliquiae diluv., Schubert's Gesch. der Natur, and C. v. Raumer's Geography, and are of such importance that even Cuvier acknowledged “Je pense donc, avec MM. Deluc et Dolomieu, que s'il y a quelque chose de constaté en géologie; c'est que la surface de notre globe a été victime d'une grande et subite révolution, dont la date ne peut remonter beaucoup au delà de cinq ou six mille ans � In Genesis 7:23, instead of ויּמּח (imperf. Niphal) read ויּמח (imperf. Kal): “and He (Jehovah) destroyed every existing thing,” as He had said in Genesis 7:4.


  Genesis 8


  Verses 1-5


  With the words, “then God remembered Noah and all the animals … in the ark,” the narrative turns to the description of the gradual decrease of the water until the ground was perfectly dry. The fall of the water is described in the same pictorial style as its rapid rise. God's “remembering” was a manifestation of Himself, an effective restraint of the force of the raging element. He caused a wind to blow over the earth, so that the waters sank, and shut up the fountains of the deep, and the sluices of heaven, so that the rain from heaven was restrained. “Then the waters turned (ישׁבוּ i.e., flowed off) from the earth, flowing continuously (the inf. absol. ושׁוב הלוך expresses continuation), and decreased at the end of 150 days.” The decrease first became perceptible when the ark rested upon the mountains of Ararat on the 17th day of the seventh month; i.e.,, reckoning 30 days to a month, exactly 150 days after the flood commenced. From that time forth it continued without intermission, so that on the first day of the tenth month, probably 73 days after the resting of the ark, the tops of the mountains were seen, viz., the tops of the Armenian highlands, by which the ark was surrounded. Ararat was the name of a province (2 Kings 19:37), which is mentioned along with Minni (Armenia) as a kingdom in Jeremiah 51:27, probably the central province of the country of Armenia, which Moses v. Chorene calls Arairad, Araratia. The mountains of Ararat are, no doubt, the group of mountains which rise from the plain of the Araxes in two lofty peaks, the greater and lesser Ararat, the former 16,254 feet above the level of the sea, the latter about 12,000. This landing-place of the ark is extremely interesting in connection with the development of the human race as renewed after the flood. Armenia, the source of the rivers of paradise, has been called “a cool, airy, well-watered mountain-island in the midst of the old continent;” but Mount Ararat especially is situated almost in the middle, not only of the great desert route of Africa and Asia, but also of the range of inland waters from Gibraltar to the Baikal Sea-in the centre, too, of the longest line that can be drawn through the settlements of the Caucasian race and the Indo-Germanic tribes; and, as the central point of the longest land-line of the ancient world, from the Cape of Good Hope to the Behring Straits, it was the most suitable spot in the world, for the tribes and nations that sprang from the sons of Noah to descend from its heights and spread into every land (vid., K. v. Raumer, Paläst. pp. 456ff.).


  Verses 6-12


  Forty days after the appearance of the mountain tops, Noah opened the window of the ark and let a raven fly out (lit., the raven, i.e., the particular raven known from that circumstance), for the purpose of ascertaining the drying up of the waters. The raven went out and returned until the earth was dry, but without being taken back into the ark, as the mountain tops and the carcases floating upon the water afforded both resting-places and food. After that, Noah let a dove fly out three times, at intervals of seven days. It is not distinctly stated that he sent it out the first time seven days after the raven, but this is implied in the statement that he stayed yet other seven days before sending it out the second time, and the same again before sending it the third time (Genesis 8:10 and Genesis 8:12). The dove, when first sent out, “found no rest for the sole of its foot;” for a dove will only settle upon such places and objects as are dry and clean. It returned to the ark and let Noah take it in again (Genesis 8:8, Genesis 8:9). The second time it returned in the evening, having remained out longer than before, and brought a fresh (טרף freshly plucked) olive-leaf in its mouth. Noah perceived from this that the water must be almost gone, had “abated from off the earth,” though the ground might not be perfectly dry, as the olive-tree will put out leaves even under water. The fresh olive-leaf was the first sign of the resurrection of the earth to new life after the flood, and the dove with the olive-leaf a herald of salvation. The third time it did not return; a sign that the waters had completely receded from the earth. The fact that Noah waited 40 days before sending the raven, and after that always left an interval of seven days, is not to be accounted for on the supposition that these numbers were already regarded as significant. The 40 days correspond to the 40 days during which the rain fell and the waters rose; and Noah might assume that they would require the same time to recede as to rise. The seven days constituted the week established at the creation, and God had already conformed to it in arranging their entrance into the ark (Genesis 7:4, Genesis 7:10). The selection which Noah made of the birds may also be explained quite simply from the difference in their nature, with which Noah must have been acquainted; that is to say, from the fact that the raven in seeking its food settles upon every carcase that it sees, whereas the dove will only settle upon what is dry and clean.


  Verses 13-19


  Noah waited some time, and then, on the first day of the first month, in the 601st year of his life, removed the covering from the ark, that he might obtain a freer prospect over the earth. He could see that the surface of the earth was dry; but it was not till the 27th day of the second month, 57 days, therefore, after the removal of the roof, that the earth was completely dried up. Then God commanded him to leave the ark with his family and all the animals; and so far as the latter were concerned, He renewed the blessing of the creation (Genesis 8:17 cf. Genesis 1:22). As the flood commenced on the 17th of the second month of the 600th year of Noah's life, and ended on the 27th of the second month of the 601st year, it lasted a year and ten days; but whether a solar year of 360 of 365 days, or a lunar year of 352, is doubtful. The former is the more probable, as the first five months are said to have consisted of 150 days, which suits the solar year better than the lunar. The question cannot be decided with certainty, because we neither know the number of days between the 17th of the seventh month and the 1st of the tenth month, nor the interval between the sending out of the dove and the 1st day of the first month of the 601st year.


  Verses 20-22


  The first thing which Noah did, was to build an altar for burnt sacrifice, to thank the Lord for gracious protection, and pray for His mercy in time to come. This altar—מזבּח, lit., a place for the offering of slain animals, from זבח, like θυσιαστήριον from θύειν—is the first altar mentioned in history. The sons of Adam had built no altar for their offerings, because God was still present on the earth in paradise, so that they could turn their offerings and hearts towards that abode. But with the flood God had swept paradise away, withdrawn the place of His presence, and set up His throne in heaven, from which He would henceforth reveal Himself to man (cf. Genesis 9:5, Genesis 9:7). In future, therefore, the hearts of the pious had to be turned towards heaven, and their offerings and prayers needed to ascend on high if they were to reach the throne of God. To give this direction to their offerings, heights or elevated places were erected, from which they ascended towards heaven in fire. From this the offerings received the name of עלת from עולה, the ascending, not so much because the sacrificial animals ascended or were raised upon the altar, as because they rose from the altar to haven (cf. Judges 20:40; Jeremiah 48:15; Amos 4:10). Noah took his offerings from every clean beast and every clean fowl—from those animals, therefore, which were destined for man's food; probably the seventh of every kind, which he had taken into the ark. “And Jehovah smelled the smell of satisfaction,” i.e., He graciously accepted the feelings of the offerer which rose to Him in the odour of the sacrificial flame. In the sacrificial flame the essence of the animal was resolved into vapour; so that when man presented a sacrifice in his own stead, his inmost being, his spirit, and his heart ascended to God in the vapour, and the sacrifice brought the feeling of his heart before God. This feeling of gratitude for gracious protection, and of desire for further communications of grace, was well-pleasing to God. He “said to His heart' (to, or in Himself; i.e., He resolved), “I will not again curse the ground any more for man's sake, because the image (i.e., the thought and desire) of man's heart is evil from his youth up (i.e., from the very time when he begins to act with consciousness).” This hardly seems an appropriate reason. As Luther says: “Hic inconstantiae videtur Deus accusari posse. Supra puniturus hominem causam consilii dicit, quia figmentum cordis humani malum est. Hic promissurus homini gratiam, quod posthac tali ira uti nolit, eandem causam allegat.” Both Luther and Calvin express the same thought, though without really solving the apparent discrepancy. It was not because the thoughts and desires of the human heart are evil that God would not smite any more every living thing, that is to say, would not exterminate it judicially; but because they are evil from his youth up, because evil is innate in man, and for that reason he needs the forbearance of God; and also (and here lies the principal motive for the divine resolution) because in the offering of the righteous Noah, not only were thanks presented for past protection, and entreaty for further care, but the desire of man was expressed, to remain in fellowship with God, and to procure the divine favour. “All the days of the earth;” i.e., so long as the earth shall continue, the regular alternation of day and night and of the seasons of the year, so indispensable to the continuance of the human race, would never be interrupted again.


  Genesis 9


  Verse 1-2


  These divine purposes of peace, which were communicated to Noah while sacrificing, were solemnly confirmed by the renewal of the blessing pronounced at the creation and the establishment of a covenant through a visible sign, which would be a pledge for all time that there should never be a flood again. In the words by which the first blessing was transferred to Noah and his sons (Genesis 9:2), the supremacy granted to man over the animal world was expressed still more forcibly than in Genesis 1:26 and Genesis 1:28; because, inasmuch as sin with its consequences had loosened the bond of voluntary subjection on the part of the animals to the will of man-man, on the one hand, having lost the power of the spirit over nature, and nature, on the other hand, having become estranged from man, or rather having rebelled against him, through the curse pronounced upon the earth-henceforth it was only by force that he could rule over it, by that “fear and dread” which God instilled into the animal creation. Whilst the animals were thus placed in the hand (power) of man, permission was also given to him to slaughter them for food, the eating of the blood being the only thing forbidden.


  Verses 3-7


  “Every moving thing that liveth shall be food for you; even as the green of the herb have I given you all (את־כּל = חכּל).” These words do not affirm that man then first began to eat animal food, but only that God then for the first time authorized, or allowed him to do, what probably he had previously done in opposition to His will. “Only flesh in its soul, its blood (דמו in apposition to בּנפשׁו), shall ye not eat;” i.e., flesh in which there is still blood, because the soul of the animal is in the blood. The prohibition applies to the eating of flesh with blood in it, whether of living animals, as is the barbarous custom in Abyssinia, or of slaughtered animals from which the blood has not been properly drained at death. This prohibition presented, on the one hand, a safeguard against harshness and cruelty; and contained, on the other, “an undoubted reference to the sacrifice of animals, which was afterwards made the subject of command, and in which it was the blood especially that was offered, as the seat and soul of life (see note on Leviticus 17:11, Leviticus 17:14); so that from this point of view sacrifice denotes the surrender of one's own inmost life, of the very essence of life, to God” (Ziegler). Allusion is made to the first again in the still further limitation given in Genesis 9:5: “and only (ואך) your blood, with regard to your souls (ל indicative of reference to an individual object, Ewald, §310a), will I seek (demand or avenge, cf. Psalm 9:13) from the hand of every beast, and from the hand of man, from the hand of every one, his brother;” i.e., from every man, whoever he may be, because he is his (the slain man's) brother, inasmuch as all men are brethren. The life of man was thus made secure against animals as well as men. God would avenge or inflict punishment for every murder,—not directly, however, as He promised to do in the case of Cain, but indirectly by giving the command, “Whoso sheddeth man's blood, by man shall his blood be shed,” and thus placing in the hand of man His own judicial power. “This was the first command,” says Luther, “having reference to the temporal sword. By these words temporal government was established, and the sword placed in its hand by God.” It is true the punishment of the murderer is enjoined upon “man” universally; but as all the judicial relations and ordinances of the increasing race were rooted in those of the family, and grew by a natural process out of that, the family relations furnished of themselves the norm for the closer definition of the expression “man.” Hence the command does not sanction revenge, but lays the foundation for the judicial rights of the divinely appointed “powers that be” (Romans 13:1). This is evident from the reason appended: “for in the image of God made He man.” If murder was to be punished with death because it destroyed the image of God in man, it is evident that the infliction of the punishment was not to be left to the caprice of individuals, but belonged to those alone who represent the authority and majesty of God, i.e., the divinely appointed rulers, who for that very reason are called Elohim in Psalm 82:6. This command then laid the foundation for all civil government, and formed a necessary complement to that unalterable continuance of the order of nature which had been promised to the human race for its further development. If God on account of the innate sinfulness of man would no more bring an exterminating judgment upon the earthly creation, it was necessary that by commands and authorities He should erect a barrier against the supremacy of evil, and thus lay the foundation for a well-ordered civil development of humanity, in accordance with the words of the blessing, which are repeated in Genesis 9:7, as showing the intention and goal of this new historical beginning.


  Verses 8-17


  To give Noah and his sons a firm assurance of the prosperous continuance of the human race, God condescended to establish a covenant with them and their descendants, and to confirm this covenant by a visible sign for all generations. בּרית הקים is not equivalent to בּרית כּרת; it does not denote the formal conclusion of an actual covenant, but the “setting up of a covenant,” or the giving of a promise possessing the nature of a covenant. In summing up the animals in Genesis 9:10, the prepositions are accumulated: first בּ embracing the whole, then the partitive מן restricting the enumeration to those which went out of the ark, and lastly ל yl, “with regard to,” extending it again to every individual. There was a correspondence between the covenant (Genesis 9:11) and the sign which was to keep it before the sight of men (Genesis 9:12): “I give (set) My bow in the cloud” (Genesis 9:13). When God gathers (ענן; Genesis 9:14, lit., clouds) clouds over the earth, “the bow shall be seen in the cloud,” and that not for man only, but for God also, who will look at the bow, “to remember His everlasting covenant.” An “everlasting covenant” is a covenant “for perpetual generations,” i.e., one which shall extend to all ages, even to the end of the world. The fact that God Himself would look at the bow and remember His covenant, was “a glorious and living expression of the great truth, that God's covenant signs, in which He has put His promises, are real vehicles of His grace, that they have power and essential worth not only with men, but also before God” (O. v. Gerlach). The establishment of the rainbow as a covenant sign of the promise that there should be no flood again, presupposes that it appeared then for the first time in the vault and clouds of heaven. From this it may be inferred, not that it did not rain before the flood, which could hardly be reconciled with Genesis 2:5, but that the atmosphere was differently constituted; a supposition in perfect harmony with the facts of natural history, which point to differences in the climate of the earth's surface before and after the flood. The fact that the rainbow, that “coloured splendour thrown by the bursting forth of the sun upon the departing clouds,” is the result of the reciprocal action of light, and air, and water, is no disproof of the origin and design recorded here. For the laws of nature are ordained by God, and have their ultimate ground and purpose in the divine plan of the universe which links together both nature and grace. “Springing as it does from the effect of the sun upon the dark mass of clouds, it typifies the readiness of the heavenly to pervade the earthly; spread out as it is between heaven and earth, it proclaims peace between God and man; and whilst spanning the whole horizon, it teaches the all-embracing universality of the covenant of grace” (Delitzsch).


  Verses 18-25


  The second occurrence in the life of Noah after the flood exhibited the germs of the future development of the human race in a threefold direction, as manifested in the characters of his three sons. As all the families and races of man descend from them, their names are repeated in Genesis 9:18; and in prospective allusion to what follows, it is added that “Ham was the father of Canaan.” From these three “the earth (the earth's population) spread itself out.” “The earth” is used for the population of the earth, as in Genesis 10:25 and Genesis 11:1, and just as lands or cities are frequently substituted for their inhabitants. נפצה: probably Niphal for נפצה, from פּוּץ to scatter (Genesis 11:4), to spread out. “And Noah the husbandman began, and planted a vineyard.” As האדמה אישׁ cannot be the predicate of the sentence, on account of the article, but must be in apposition to Noah, ויטּע and ויּחל must be combined in the sense of “began to plant” (Ges. §142, 3). The writer does not mean to affirm that Noah resumed his agricultural operations after the flood, but that as a husbandman he began to cultivate the vine; because it was this which furnished the occasion for the manifestation of that diversity in the character of his sons, which was so eventful in its consequences in relation to the future history of their descendants. In ignorance of the fiery nature of wine, Noah drank and was drunken, and uncovered himself in his tent (Genesis 9:21). Although excuse may be made for this drunkenness, the words of Luther are still true: “Qui excusant patriarcham, volentes hanc consolationem, quam Spiritus S. ecclesiis necessariam judicavit, abjuciunt, quod scilicen etiam summi sancti aliquando labuntur.” This trifling fall served to display the hearts of his sons. Ham saw the nakedness of his father, and told his two brethren without. Not content with finding pleasure himself in his father's shame, “nunquam enim vino victum patrem filius resisset, nisi prius ejecisset animo illam reverentiam et opinionem, quae in liberis de parentibus ex mandato Dei existere debet” (Luther), he just proclaimed his disgraceful pleasure to his brethren, and thus exhibited his shameless sensuality. The brothers, on the contrary, with reverential modesty covered their father with a garment (השּׂמלה the garment, which was at hand), walking backwards that they might not see his nakedness (Genesis 9:23), and thus manifesting their childlike reverence as truly as their refined purity and modesty. For this they receive their father's blessing, whereas Ham reaped for his son Canaan the patriarch's curse. In Genesis 9:24 Ham is called הקּטן בּנו “his (Noah's) little son,” and it is questionable whether the adjective is to be taken as comparative in the sense of “the younger,” or as superlative, meaning “the youngest.” Neither grammar nor the usage of the language will enable us to decide. For in 1 Samuel 17:14, where David is contrasted with his brothers, the word means not the youngest of the four, but the younger by the side of the three elder, just as in Genesis 1:16 the sun is called “the great” light, and the moon “the little” light, not to show that the sun is the greatest and the moon the least of all lights, but that the moon is the smaller of the two. If, on the other hand, on the ground of 1 Samuel 16:11, where “the little one” undoubtedly means the youngest of all, any one would press the superlative force here, he must be prepared, in order to be consistent, to do the same with (haggadol), “the great one,” in Genesis 10:21, which would lead to this discrepancy, that in the verse before us Ham is called Noah's youngest son, and in Genesis 10:21 Shem is called Japhet's oldest brother, and thus implicite Ham is described as older than Japhet. If we do not wish lightly to introduce a discrepancy into the text of these two chapters, no other course is open than to follow the lxx, Vulg. and others, and take “the little” here and “the great” in Genesis 10:21 as used in a comparative sense, Ham being represented here as Noah's younger son, and Shem in Genesis 10:21 as Japhet's elder brother. Consequently the order in which the three names stand is also an indication of their relative ages. And this is not only the simplest and readiest assumption, but is even confirmed by Gen 10, though the order is inverted there, Japhet being mentioned first, then Ham, and Shem last; and it is also in harmony with the chronological datum in Genesis 11:10, as compared with Genesis 5:32 (vid., Genesis 11:10).


  To understand the words of Noah with reference to his sons (Genesis 9:25-27), we must bear in mind, on the one hand, that as the moral nature of the patriarch was transmitted by generation to his descendants, so the diversities of character in the sons of Noah foreshadowed diversities in the moral inclinations of the tribes of which they were the head; and on the other hand, that Noah, through the Spirit and power of that God with whom he walked, discerned in the moral nature of his sons, and the different tendencies which they already displayed, the germinal commencement of the future course of their posterity, and uttered words of blessing and of curse, which were prophetic of the history of the tribes that descended from them. In the sin of Ham “there lies the great stain of the whole Hamitic race, whose chief characteristic is sexual sin” (Ziegler); and the curse which Noah pronounced upon this sin still rests upon the race. It was not Ham who was cursed, however, but his son Canaan. Ham had sinned against his father, and he was punished in his son. But the reason why Canaan was the only son named, is not to be found in the fact that Canaan was the youngest son of Ham, and Ham the youngest son of Noah, as Hoffmann supposes. The latter is not an established fact; and the purely external circumstance, that Canaan had the misfortune to be the youngest son, could not be a just reason for cursing him alone. The real reason must either lie in the fact that Canaan was already walking in the steps of his father's impiety and sin, or else be sought in the name Canaan, in which Noah discerned, through the gift of prophecy, a significant omen; a supposition decidedly favoured by the analogy of the blessing pronounced upon Japhet, which is also founded upon the name. Canaan does not signify lowland, nor was it transferred, as many maintain, from the land to its inhabitants; it was first of all the name of the father of the tribe, from whom it was transferred to his descendants, and eventually to the land of which they took possession. The meaning of Canaan is “the submissive one,” from כּנע to stoop or submit, Hiphil, to bend or subjugate (Deuteronomy 9:3; Judges 4:23, etc.). “Ham gave his son the name from the obedience which he required, though he did not render it himself. The son was to be the servant (for the name points to servile obedience) of a father who was as tyrannical towards those beneath him, as he was refractory towards those above. The father, when he gave him the name, thought only of submission to his own commands. But the secret providence of God, which rules in all such things, had a different submission in view” (Hengstenberg, Christol. i. 28, transl.). “Servant of servants (i.e., the lowest of slaves, vid., Ewald, §313) let him become to his brethren.” Although this curse was expressly pronounced upon Canaan alone, the fact that Ham had no share in Noah's blessing, either for himself or his other sons, was a sufficient proof that his whole family was included by implication in the curse, even if it was to fall chiefly upon Canaan. And history confirms the supposition. The Canaanites were partly exterminated, and partly subjected to the lowest form of slavery, by the Israelites, who belonged to the family of Shem; and those who still remained were reduced by Solomon to the same condition (1 Kings 9:20-21). The Phoenicians, along with the Carthaginians and the Egyptians, who all belonged to the family of Canaan, were subjected by the Japhetic Persians, Macedonians, and Romans; and the remainder of the Hamitic tribes either shared the same fate, or still sigh, like the negroes, for example, and other African tribes, beneath the yoke of the most crushing slavery.


  Verse 26


  In contrast with the curse, the blessings upon Shem and Japhet are introduced with a fresh “and he said,” whilst Canaan's servitude comes in like a refrain and is mentioned in connection with both his brethren: Blessed be Jehovah, the God of Shem, and let Canaan be servant to them.” Instead of wishing good to Shem, Noah praises the God of Shem, just as Moses in Deuteronomy 33:20, instead of blessing Gad, blesses Him “that enlargeth Gad,” and points out the nature of the good which he is to receive, by using the name Jehovah. This is done “propter excellentem benedictionem. Non enim loquitur de corporali benedictione, sed de benedictione futura per semen promissum. Eam tantam videt esse ut explicari verbis non possit, ideo se vertit ad gratiarum actionem” (Luther). Because Jehovah is the God of Shem, Shem will be the recipient and heir of all the blessings of salvation, which God as Jehovah bestows upon mankind. למו = להם neither stands for the singular לו (Ges. §103, 2), nor refers to Shem and Japhet. It serves to show that the announcement does not refer to the person relation of Canaan to Shem, but applies to their descendants.


  Verses 27-29


  “Wide let God make it to Japhet, and let him dwell in the tents of Shem.” Starting from the meaning of the name, Noah sums up his blessing in the word יפתּ ((japht)), from פּתה to be wide (Proverbs 20:19), in the Hiphil with ל, to procure a wide space for any one, used either of extension over a wide territory, or of removal to a free, unfettered position; analogous to ל הרחיב, Genesis 26:22; Psalm 4:1, etc. Both must be retained here, so that the promise to the family of Japhet embraced not only a wide extension, but also prosperity on every hand. This blessing was desired by Noah, not from Jehovah, the God of Shem, who bestows saving spiritual good upon man, but from Elohim, God as Creator and Governor of the world; for it had respect primarily to the blessings of the earth, not to spiritual blessings; although Japhet would participate in these as well, for he should come and dwell in the tents of Shem. The disputed question, whether God or Japhet is to be regarded as the subject of the verb “shall dwell,” is already decided by the use of the word Elohim. If it were God whom Noah described as dwelling in the tents of Shem, so that the expression denoted the gracious presence of God in Israel, we should expect to find the name Jehovah, since it was as Jehovah that God took up His abode among Shem in Israel. It is much more natural to regard the expression as applying to Japhet, (a) because the refrain, “Canaan shall be his servant,” requires that we should understand Genesis 9:27 as applying to Japhet, like Genesis 9:26 to Shem; (b) because the plural, tents, is not applicable to the abode of Jehovah in Israel, inasmuch as in the parallel passages “we read of God dwelling in His tent, on His holy hill, in Zion, in the midst of the children of Israel, and also of the faithful dwelling in the tabernacle or temple of God, but never of God dwelling in the tents of Israel” (Hengstenberg); and (c) because we should expect that act of affection, which the two sons so delicately performed in concert, to have its corresponding blessing in the relation established between the two (Delitzsch). Japhet's dwelling in the tents of Shem is supposed by Bochart and others to refer to the fact, that Japhet's descendants would one day take the land of the Shemites, and subjugate the inhabitants; but even the fathers almost unanimously understand the words in a spiritual sense, as denoting the participation of the Japhetites in the saving blessings of the Shemites. There is truth in both views. Dwelling presupposes possession; but the idea of taking by force is precluded by the fact, that it would be altogether at variance with the blessing pronounced upon Shem. If history shows that the tents of Shem were conquered and taken by the Japhetites, the dwelling predicted here still relates not to the forcible conquest, but to the fact that the conquerors entered into the possessions of the conquered; that along with them they were admitted to the blessings of salvation; and that, yielding to the spiritual power of the vanquished, they lived henceforth in their tents as brethren (Psalm 133:1). And if the dwelling of Japhet in the tents of Shem presupposes the conquest of the land of Shem by Japhet, it is a blessing not only to Japhet, but to Shem also, since, whilst Japhet enters into the spiritual inheritance of Shem, he brings to Shem all the good of this world (Isa 60). “The fulfilment,” as Delitzsch says, “is plain enough, for we are all Japhetites dwelling in the tents of Shem; and the language of the New Testament is the language of Javan entered into the tents of Shem.” To this we may add, that by the Gospel preached in this language, Israel, though subdued by the imperial power of Rome, became the spiritual conqueror of the orbis terrarum Romanus, and received it into his tents. Moreover it is true of the blessing and curse of Noah, as of all prophetic utterances, that they are fulfilled with regard to the nations and families in question as a whole, but do not predict, like an irresistible fate, the unalterable destiny of every individual; on the contrary, they leave room for freedom of personal decision, and no more cut off the individuals in the accursed race from the possibility of conversion, or close the way of salvation against the penitent, than they secure the individuals of the family blessed against the possibility of falling from a state of grace, and actually losing the blessing. Hence, whilst a Rahab and an Araunah were received into the fellowship of Jehovah, and the Canaanitish woman was relieved by the Lord because of her faith, the hardened Pharisees and scribes had woes pronounced upon them, and Israel was rejected because of its unbelief.


  In Genesis 9:28, Genesis 9:29, the history of Noah is brought to a close, with the account of his age, and of his death.


  Genesis 10


  Introduction


  IV. History of the Sons of Noah—Genesis 10-11:9


  Pedigree of the Nations—Genesis 10


  Of the sons of Noah, all that is handed down is the pedigree of the nations, or the list of the tribes which sprang from them (Gen 10), and the account of the confusion of tongues, together with the dispersion of men over the face of the earth (Genesis 11:1-9); two events that were closely related to one another, and of the greatest importance to the history of the human race and of the kingdom of God. The genealogy traces the origin of the tribes which were scattered over the earth; the confusion of tongues shows the cause of the division of the one human race into many different tribes with peculiar languages.


  The genealogy of the tribes is not an ethnographical myth, nor the attempt of an ancient Hebrew to trace the connection of his own people with the other nations of the earth by means of uncertain traditions and subjective combinations, but a historical record of the genesis of the nations, founded upon a tradition handed down from the fathers, which, to judge from its contents, belongs to the time of Abraham (cf. Hävernick's Introduction to Pentateuch, pp. 118ff. transl.), and was inserted by Moses in the early history of the kingdom of God on account of its universal importance in connection with sacred history. For it not only indicates the place of the family which was chosen as the recipient of divine revelation among the rest of the nations, but traces the origin of the entire world, with the prophetical intention of showing that the nations, although they were quickly suffered to walk in their own ways (Acts 14:16), were not intended to be for ever excluded from the counsels of eternal love.


  In this respect the genealogies prepare the way for the promise of the blessing, which was one day to spread from the chosen family to all the families of the earth (Genesis 12:2-3).—The historical character of the genealogy is best attested by the contents themselves, since no trace can be detected, either of any pre-eminence given to the Shemites, or of an intention to fill up gaps by conjecture or invention. It gives just as much as had been handed down with regard to the origin of the different tribes. Hence the great diversity in the lists of the descendants of the different sons of Noah. Some are brought down only to the second, others to the third or fourth generation, and some even further; and whilst in several instances the founder of a tribe is named, in others we have only the tribes themselves; and in some cases we are unable to determine whether the names given denote the founder or the tribe. In many instances, too, on account of the defects and the unreliable character of the accounts handed down to us from different ancient sources with regard to the origin of the tribes, there are names which cannot be identified with absolute certainty.


  Verses 1-5


  Descendants of Japhet.—In Genesis 10:1 the names of the three sons are introduced according to their relative ages, to give completeness and finish to the (Tholedoth); but in the genealogy itself Japhet is mentioned first and Shem last, according to the plan of the book of Genesis as already explained in the introduction. In Genesis 10:2 seven sons of Japhet are given. The names, indeed, afterwards occur as those of tribes; but here undoubtedly they are intended to denote the tribe-fathers, and may without hesitation be so regarded. For even if in later times many nations received their names from the lands of which they took possession, this cannot be regarded as a universal rule, since unquestionably the natural rule in the derivation of the names would be for the tribe to be called after its ancestor, and for the countries to receive their names from their earliest inhabitants. Gomer is most probably the tribe of the Cimmerians, who dwelt, according to Herodotus, on the Maeotis, in the Taurian Chersonesus, and from whom are descended the Cumri or Cymry in Wales and Brittany, whose relation to the Germanic Cimbri is still in obscurity. Magog is connected by Josephus with the Scythians on the Sea of Asof and in the Caucasus; but Kiepert associates the name with Macija or Maka, and applies it to Scythian nomad tribes which forced themselves in between the Arian or Arianized Medes, Kurds, and Armenians. Madai are the Medes, called Mada on the arrow-headed inscriptions. Javan corresponds to the Greek Ἰάων , from whom the Ionians (Ἰάονος ) are derived, the parent tribe of the Greeks (in Sanskrit Javana, old Persian (Junâ)). Tubal and Meshech are undoubtedly the Tibareni and Moschi, the former of whom are placed by Herodotus upon the east of the Thermodon, the latter between the sources of the Phasis and Cyrus. Tiras: according to Josephus, the Thracians, whom Herodotus calls the most numerous tribe next to the Indian. As they are here placed by the side of Meshech, so we also find on the old Egyptian monuments Mashuash and Tuirash, and upon the Assyrian Tubal and Misek (Rawlinson).


  Genesis 10:3


  Descendants of Gomer. Ashkenaz: according to the old Jewish explanation, the Germani; according to Knobel, the family of Asi, which is favoured by the German legend of Mannus, and his three sons, Iscus (Ask, Ἀσκάνιος ), Ingus, and Hermino. Kiepert, however, and Bochart decide, on geographical grounds, in favour of the Ascanians in Northern Phrygia. Riphath: in Knobel's opinion the Celts, part of whom, according to Plutarch, crossed the ὄρη Ῥίπαια , Montes Rhipaei, towards the Northern Ocean to the furthest limits of Europe; but Josephus, whom Kiepert follows, supposed Ῥιβάθης to be Paphlagonia. Both of these are very uncertain. Togarmah is the name of the Armenians, who are still called the house of Thorgom or Torkomatsi.


  Genesis 10:4


  Descendants of Javan. Elishah suggests Elis, and is said by Josephus to denote the Aeolians, the oldest of the Thessalian tribes, whose culture was Ionian in its origin; Kiepert, however, thinks of Sicily. Tarshish (in the Old Testament the name of the colony of Tartessus in Spain) is referred by Knobel to the Etruscans or Tyrsenians, a Pelasgic tribe of Greek derivation; but Delitzsch objects, that the Etruscans were most probably of Lydian descent, and, like the Lydians of Asia Minor, who were related to the Assyrians, belonged to the Shemites. Others connect the name with Tarsus in Cilicia. But the connection with the Spanish Tartessus must be retained, although, so long as the origin of this colony remains in obscurity, nothing further can be determined with regard to the name. Kittim embraces not only the Citiaei, Citienses in Cyprus, with the town Cition, but, according to Knobel and Delitzsch, probably “the Carians, who settled in the lands at the eastern end of the Mediterranean Sea; for which reason Ezekiel (Genesis 27:6) speaks of the “isles of Chittim.” Dodanim (Dardani): according to Delitzsch, “the tribe related to the Ionians and dwelling with them from the very first, which the legend has associated with them in the two brothers Jasion and Dardanos;” according to Knobel, “the whole of the Illyrian or north Grecian tribe.”


  Genesis 10:5


  “From these have the islands of the nations divided themselves in their lands;” i.e., from the Japhetites already named, the tribes on the Mediterranean descended and separated from one another as they dwell in their lands, “every one after his tongue, after their families, in their nations.” The islands in the Old Testament are the islands and coastlands of the Mediterranean, on the European shore, from Asia Minor to Spain.


  Verses 6-20


  Descendants of Ham.—Cush: the Ethiopians of the ancients, who not only dwelt in Africa, but were scattered over the whole of Southern Asia, and originally, in all probability, settled in Arabia, where the tribes that still remained, mingled with Shemites, and adopted a Shemitic language. Mizraim is Egypt: the dual form was probably transferred from the land to the people, referring, however, not to the double strip, i.e., the two strips of land into which the country is divided by the Nile, but to the two Egypts, Upper and Lower, two portions of the country which differ considerably in their climate and general condition. The name is obscure, and not traceable to any Semitic derivation; for the term מצור in Isaiah 19:6, etc., is not to be regarded as an etymological interpretation, but as a significant play upon the word. The old Egyptian name is Kemi (Copt. Chêmi, Kême), which, Plutarch says, is derived from the dark ash-grey colour of the soil covered by the slime of the Nile, but which it is much more correct to trace to Ham, and to regard as indicative of the Hamitic descent of its first inhabitants. Put denotes the Libyans in the wider sense of the term (old Egypt. Phet; Copt. Phaiat), who were spread over Northern Africa as far as Mauritania, where even in the time of Jerome a river with the neighbouring district still bore the name of Phut; cf. Bochart, Phal. iv. 33. On Canaan, see Genesis 9:25.


  Genesis 10:7


  Descendants of Cush. Seba: the inhabitants of Meroë; according to Knobel, the northern Ethiopians, the ancient Blemmyer, and modern Bisharin. Havilah: the Αὐαλῖται or Ἀβαλῖται of the ancients, the Macrobian Ethiopians in modern Habesh. Sabtah: the Ethiopians inhabiting Hadhramaut, whose chief city was called Sabatha or Sabota. Raamah: Ῥεγμά , the inhabitants of a city and bay of that name in south-eastern Arabia (Oman). Sabtecah: the Ethiopians of Caramania, dwelling to the east of the Persian Gulf, where the ancients mention a seaport town and a river Σαμυδάκη . The descendants of Raamah, Sheba and Dedan, are to be sought in the neighbourhood of the Persian Gulf, “from which the Sabaean and Dedanitic Cushites spread to the north-west, where they formed mixed tribes with descendants of Joktan and Abraham.” See notes on Genesis 10:28 and Genesis 25:3.


  Genesis 10:8-9


  Besides the tribes already named, there sprang from Cush Nimrod, the founder of the first imperial kingdom, the origin of which is introduced as a memorable event into the genealogy of the tribes, just as on other occasions memorable events are interwoven with the genealogical tables (cf. 1 Chronicles 2:7, 1 Chronicles 2:23; 1 Chronicles 4:22-23, 1 Chronicles 4:39-41).


  Nimrod “began to be a mighty one in the earth.” גּבּר is used here, as in Genesis 6:4, to denote a man who makes himself renowned for bold and daring deeds. Nimrod was mighty in hunting, and that in opposition to Jehovah (ἐναντίον κυρίον , lxx); not before Jehovah in the sense of, according to the purpose and will of Jehovah, still less, like לאלהים in Jonah 3:3, or τῷ Θεῷ in Acts 7:20, in a simply superlative sense. The last explanation is not allowed by the usage of the language, the second is irreconcilable with the context. The name itself, Nimrod from מרד, “we will revolt,” points to some violent resistance to God. It is so characteristic that it can only have been given by his contemporaries, and thus have become a proper name.


  In addition to this, Nimrod as a mighty hunter founded a powerful kingdom; and the founding of this kingdom is shown by the verb ותּהי with ו consec. to have been the consequence or result of his strength in hunting, so that the hunting was most intimately connected with the establishment of the kingdom. Hence, if the expression “a mighty hunter” relates primarily to hunting in the literal sense, we must add to the literal meaning the figurative signification of a “hunter of men” (“trapper of men by stratagem and force,” Herder); Nimrod the hunter became a tyrant, a powerful hunter of men. This course of life gave occasion to the proverb, “like Nimrod, a mighty hunter against the Lord,” which immortalized not his skill in hunting beasts, but the success of his hunting of men in the establishment of an imperial kingdom by tyranny and power. But if this be the meaning of the proverb, יהוה לפני “in the face of Jehovah” can only mean in defiance of Jehovah, as Josephus and the Targums understand it. And the proverb must have arisen when other daring and rebellious men followed in Nimrod's footsteps, and must have originated with those who saw in such conduct an act of rebellion against the God of salvation, in other words, with the possessors of the divine promises of grace.


  Genesis 10:10


  “And the beginning of his kingdom was Babel,” the well-known city of Babylon on the Euphrates, which from the time of Nimrod downwards has been the symbol of the power of the world in its hostility to God;—“and Erech” (Ὀρέχ , lxx), one of the seats of the Cutheans (Samaritans), Ezra 4:9, no doubt Orchoë, situated, according to Rawlinson, on the site of the present ruins of Warka, thirty hours' journey to the south-east of Babel;—and Accad (Ἀρχάδ , lxx), a place not yet determined, though, judging from its situation between Erech and Calneh, it was not far from either, and Pressel is probably right in identifying it with the ruins of Niffer, to the south of Hillah;—“and Calneh:” this is found by early writers on the cite of Ctesiphon, now a great heap of ruins, twenty hours north-east of Babel. These four cities were in the land of Shinar, i.e., of the province of Babylon, on the Lower Euphrates and Tigris.


  Genesis 10:11-12


  From Shinar Nimrod went to Assyria אשּׁוּר is the accusative of direction), the country on the east of the Tigris, and there built four cities, or probably a large imperial city composed of the four cities, or probably a large imperial city composed of the four cities named. As three of these cities—Rehoboth-Ir, i.e., city markets (not “street-city,” as Bunsen interprets it), Chelach, and Resen—are not met with again, whereas Nineveh was renowned in antiquity for its remarkable size (vid., Jonah 3:3), the words “this is the great city” must apply not to Resen, but to Nineveh. This is grammatically admissible, if we regard the last three names as subordinate to the first, taking as the sign of subordination (Ewald, §339a), and render the passage thus: “he built Nineveh, with Rehoboth-Ir, Cheloch, and Resen between Nineveh and Chelach, this is the great city.” From this it follows that the four places formed a large composite city, a large range of towns, to which the name of the (well-known) great city of Nineveh was applied, in distinction from Nineveh in the more restricted sense, with which Nimrod probably connected the other three places so as to form one great capital, possibly also the chief fortress of his kingdom on the Tigris. These four cities most likely correspond to the ruins on the east of the Tigris, which Layard has so fully explored, viz., Nebbi Yûnus and Kouyunjik opposite to Mosul, Khorsabad five hours to the north, and Nimrud eight hours to the south of Mosul.


  Genesis 10:13-14


  From Mizraim descended Ludim: not the Semitic Ludim (Genesis 10:22), but, according to Movers, the old tribe of the Lewâtah dwelling on the Syrtea, according to others, the Moorish tribes collectively. Whether the name is connected with the Laud flumen (Plin. v. 1) is uncertain; in any case Knobel is wrong in thinking of Ludian Shemites, whether Hyksos, who forced their way to Egypt, or Egyptianized Arabians. Anamim: inhabitants of the Delta, according to Knobel. He associates the Enemetiei'm of the lxx with Sanemhit, or Northern Egypt: “(tsanemhit), i.e., pars, regio septentrionis.” Lehabim (= Lubim, Nahum 3:9) are, according to Josephus, the Δἰβνες or Δύβιες , not the great Libyan tribe (Phut, v. 6), which Nahum distinguishes from them, but the Libyaegyptii of the ancients. Naphtuchim: in Knobel's opinion, the Middle Egyptians, as the nation of Pthah, the god of Memphis: but Bochart is more probably correct in associating the name with Νέφθυς in Plut. de Is., the northern coast line of Egypt. Pathrusim: inhabitants of Pathros, Παθούρης , Egypt. Petrês, land of the south; i.e., Upper Egypt, the Thebais of the ancients. Casluchim: according to general admission the Colchians, who descended from the Egyptians (Herod. ii. 104), though the connection of the name with Cassiotis is uncertain. “From thence (i.e., from Casluchim, which is the name of both people and country) proceeded the Philistines.” Philistim, lxx Φυλιστιείμ or Ἀλλόφλοι , lit., emigrants or immigrants from the Ethiopic (fallâsa). This is not at variance with Amos 9:7 and Jeremiah 47:4, according to which the Philistines came from Caphtor, so that there is no necessity to transpose the relative clause after Philistim. The two statements may be reconciled on the simple supposition that the Philistian nation was primarily a Casluchian colony, which settled on the south-eastern coast line of the Mediterranean between Gaza (Genesis 10:19) and Pelusium, but was afterwards strengthened by immigrants from Caphtor, and extended its territory by pressing out the Avim (Deuteronomy 2:23, cf. Joshua 13:3). Caphtorim: according to the old Jewish explanation, the Cappadocians; but according to Lakemacher's opinion, which has been revived by Ewald, etc., the Cretans. This is not decisively proved, however, either by the name Cherethites, given to the Philistines in 1 Samuel 30:14; Zephaniah 2:5, and Ezekiel 25:16, or by the expression “isle of Caphtor” in Jeremiah 47:4.


  Genesis 10:15-20


  From Canaan descended “Zidon his first-born, and Heth.” Although Zidon occurs in Genesis 10:19 and throughout the Old Testament as the name of the oldest capital of the Phoenicians, here it must be regarded as the name of a person, not only because of the apposition “his first-born,” and the verb ילד, “begat,” but also because the name of a city does not harmonize with the names of the other descendants of Canaan, the analogy of which would lead us to expect the nomen gentile “Sidonian” (Judges 3:3, etc.); and lastly, because the word Zidon, from צוּד to hunt, to catch, is not directly applicable to a sea-port and commercial town, and there are serious objections upon philological grounds to Justin's derivation, “quam a piscium ubertate Sidona appellaverunt, nam piscem Phoenices Sidon vocant” (var. hist. 18, 3). Heth is also the name of a person, from which the term Hittite (Genesis 25:9; Numbers 13:29), equivalent to “sons of Heth” (Genesis 23:5), is derived. “The Jebusite:” inhabitants of Jebus, afterwards called Jerusalem. “The Amorite:” not the inhabitants of the mountain or heights, for the derivation from אמיר, “summit,” is not established, but a branch of the Canaanites, descended from Emor (Amor), which was spread far and wide over the mountains of Judah and beyond the Jordan in the time of Moses, so that in Genesis 15:16; Genesis 48:22, all the Canaanites are comprehended by the name. “The Girgashites,” Γεργεσαῖος (lxx), are also mentioned in Genesis 15:21; Deuteronomy 7:1, and Joshua 24:11; but their dwelling-place is unknown, as the reading Γεργεσηνοί in Matthew 8:28 is critically suspicious. “The Hivites” dwelt in Sichem (Genesis 34:2), at Gibeon (Joshua 9:7), and at the foot of Hermon (Joshua 11:3); the meaning of the word is uncertain. “The Arkites:” inhabitants of Ἀρκή , to the north of Tripolis at the foot of Lebanon, the ruins of which still exist (vid., Robinson). “The Sinite:” the inhabitants of Sin or Sinna, a place in Lebanon not yet discovered. “The Arvadite,” or Aradians, occupied from the eighth century before Christ, the small rocky island of Arados to the north of Tripolis. “The Zemarite:” the inhabitants of Simyra in Eleutherus. “The Hamathite:” the inhabitants or rather founders of Hamath on the most northerly border of Palestine (Numbers 13:21; Numbers 34:8), afterwards called Epiphania, on the river Orontes, the present Hamâh, with 100,000 inhabitants. The words in Genesis 10:18, “and afterward were the families of the Canaanites spread abroad,” mean that they all proceeded from one local centre as branches of the same tribe, and spread themselves over the country, the limits of which are given in two directions, with evident reference to the fact that it was afterwards promised to the seed of Abraham for its inheritance, viz., from north to south,—“from Sidon, in the direction (lit., as thou comest) towards Gerar (see Genesis 20:1), unto Gaza,” the primitive Avvite city of the Philistines (Deuteronomy 2:23), now called Guzzeh, at the S.W. corner of Palestine,—and thence from west to east, in the direction towards Sodom, Gomorrah, Admah, and Zeboim (see Genesis 19:24) to Lesha,” i.e., Calirrhoe, a place with sulphur baths, on the eastern side of the Dead Sea, in Wady Serka Maein (Seetzen and Ritter).


  Verse 21-22


  Descendants of Shem.—Genesis 10:21. For the construction, vid., Genesis 4:26. Shem is called the father of all the sons of Eber, because two tribes sprang from Eber through Peleg and Joktan, viz., the Abrahamides, and also the Arabian tribe of the Joktanides (Genesis 4:26.).—On the expression, “the brother of Japhet הגּדול,” see Genesis 9:24. The names of the five sons of Shem occur elsewhere as the names of the tribes and countries; at the same time, as there is no proof that in any single instance the name was transferred from the country to its earliest inhabitants, no well-grounded objection can be offered to the assumption, which the analogy of the other descendants of Shem renders probable, that they were originally the names of individuals. As the name of a people, Elam denotes the Elymaeans, who stretched from the Persian Gulf to the Caspian Sea, but who are first met with as Persians no longer speaking a Semitic language. Asshur: the Assyrians who settled in the country of Assyria, Ἀτουρία , to the east of the Tigris, but who afterwards spread in the direction of Asia Minor. Arphaxad: the inhabitants of Ἀῤῥαπαχῖχτις in northern Assyria. The explanation given of the name, viz., “fortress of the Chaldeans” (Ewald), “highland of the Chaldeans” (Knobel), “territory of the Chaldeans” (Dietrich), are very questionable. Lud: the Lydians of Asia Minor, whose connection with the Assyrians is confirmed by the names of the ancestors of their kings. Aram: the ancestor of the Aramaeans of Syria and Mesopotamia.


  Verse 23-24


  Descendants of Aram. Uz: a name which occurs among the Nahorides (Genesis 22:21) and Horites (Genesis 36:28), and which is associated with the Αἰσῖται of Ptolemy, in Arabia deserta towards Babylon; this is favoured by the fact that Uz, the country of Job, is called by the lxx χώρα Αὐσῖτις , although the notion that these Aesites were an Aramaean tribe, afterwards mixed up with Nahorides and Horites, is mere conjecture. Hul: Delitzsch associates this with Cheli (Cheri), the old Egyptian name for the Syrians, and the Hylatae who dwelt near the Emesenes (Plin. 5, 19). Gether he connects with the name give in the Arabian legends to the ancestor of the tribes Themûd and Ghadis. Mash: for which we find Meshech in 1 Chronicles 1:17, a tribe mentioned in Psalm 120:5 along with Kedar, and since the time of Bochart generally associated with the πορος Μάσιον above Nisibis.


  Verses 25-29


  Among the descendants of Arphaxad, Eber's eldest son received the name of Peleg, because in his days the earth, i.e., the population of the earth, was divided, in consequence of the building of the tower of Babel (Genesis 11:8). His brother Joktan is called Kachtan by the Arabians, and is regarded as the father of all the primitive tribes of Arabia. The names of his sons are given in Genesis 10:26-29. There are thirteen of them, some of which are still retained in places and districts of Arabia, whilst others are not yet discovered, or are entirely extinct. Nothing certain has been ascertained about Almodad, Jerah, Diklah, Obal, Abimael, and Jobab. Of the rest, Sheleph is identical with Salif or Sulaf (in Ptl. 6, 7, Σαλαπηνοί ), an old Arabian tribe, also a district of Yemen. Hazarmaveth (i.e., forecourt of death) is the Arabian Hadhramaut in South-eastern Arabia on the Indian Ocean, whose name Jauhari is derived from the unhealthiness of the climate. Hadoram: the Ἀδραμῖται of Ptol. 6, 7, Atramitae of Plin. 6, 28, on the southern coast of Arabia. Uzal: one of the most important towns of Yemen, south-west of Mareb. Sheba: the Sabaeans, with the capital Saba or Mareb, Mariaba regia (Plin.), whose connection with the Cushite (Genesis 10:7) and Abrahamite Sabaeans (Genesis 25:3) is quite in obscurity. Ophir has not yet been discovered in Arabia; it is probably to be sought on the Persian Gulf, even if the Ophir of Solomon was not situated there. Havilah appears to answer to Chaulaw of Edrisi, a district between Sanaa and Mecca. But this district, which lies in the heart of Yemen, does not fit the account in 1 Samuel 15:7, nor the statement in Genesis 25:18, that Havilah formed the boundary of the territory of the Ishmaelites. These two passages point rather to Χαυλοταῖοι , a place on the border of Arabia Petraea towards Yemen, between the Nabataeans and Hagrites, which Strabo describes as habitable.


  Verse 30-31


  The settlements of these Joktanides lay “from Mesha towards Sephar the mountain of the East,” Mesha is still unknown: according to Gesenius, it is Mesene on the Persian Gulf, and in Knobel's opinion, it is the valley of Bisha or Beishe in the north of Yemen; but both are very improbable. Sepher is supposed by Mesnel to be the ancient Himyaritish capital, Shafâr, on the Indian Ocean; and the mountain of the East, the mountain of incense, which is situated still farther to the east.—The genealogy of the Shemites closes with Genesis 10:31, and the entire genealogy of the nations with Genesis 10:32. According to the Jewish Midrash, there are seventy tribes, with as many different languages; but this number can only be arrived at by reckoning Nimrod among the Hamites, and not only placing Peleg among the Shemites, but taking his ancestors Salah and Eber to be names of separate tribes. By this we obtain for Japhet 14, for Ham 31, and for Shem 25,—in all 70 names. The Rabbins, on the other hand, reckon 14 Japhetic, 30 Hamitic, and 26 Semitic nations; whilst the fathers make 72 in all. But as these calculations are perfectly arbitrary, and the number 70 is nowhere given or hinted at, we can neither regard it as intended, nor discover in it “the number of the divinely appointed varieties of the human race,” or “of the cosmical development,” even if the seventy disciples (Luke 10:1) were meant to answer to the seventy nations whom the Jews supposed to exist upon the earth.


  Verse 32


  The words, “And by these were the nations of the earth divided in the earth after the flood,” prepare the way for the description of that event which led to the division of the one race into many nations with different languages.


  Genesis 11


  Verse 1


  “And the whole earth (i.e., the population of the earth, vid., Genesis 2:19) was one lip and one kind of words:” unius labii eorundemque verborum. The unity of language of the whole human race follows from the unity of its descent from one human pair (vid., Genesis 2:22). But as the origin and formation of the races of mankind are beyond the limits of empirical research, so no philology will ever be able to prove or deduce the original unity of human speech from the languages which have been historically preserved, however far comparative grammar may proceed in establishing the genealogical relation of the languages of different nations.


  Verses 2-4


  As men multiplied they moved from the land of Ararat “eastward,” or more strictly to the south-east, and settled in a plain. בּקעה does not denote a valley between mountain ranges, but a broad plain, πεδίον μέγα , as Herodotus calls the neighbourhood of Babylon. There they resolved to build an immense tower; and for this purpose they made bricks and burned them thoroughly (לשׂרפה “to burning” serves to intensify the verb like the inf. absol.), so that they became stone; whereas in the East ordinary buildings are constructed of bricks of clay, simply dried in the sun. For mortar they used asphalt, in which the neighbourhood of Babylon abounds. From this material, which may still be seen in the ruins of Babylon, they intended to build a city and a tower, whose top should be in heaven, i.e., reach to the sky, to make to themselves a name, that they might not be scattered over the whole earth. שׁם לו עשׂה denotes, here and everywhere else, to establish a name, or reputation, to set up a memorial (Isaiah 63:12, Isaiah 63:14; Jeremiah 32:20, etc.). The real motive therefore was the desire for renown, and the object was to establish a noted central point, which might serve to maintain their unity. The one was just as ungodly as the other. For, according to the divine purpose, men were to fill the earth, i.e., to spread over the whole earth, not indeed to separate, but to maintain their inward unity notwithstanding their dispersion. But the fact that they were afraid of dispersion is a proof that the inward spiritual bond of unity and fellowship, not only “the oneness of their God and their worship,” but also the unity of brotherly love, was already broken by sin. Consequently the undertaking, dictated by pride, to preserve and consolidate by outward means the unity which was inwardly lost, could not be successful, but could only bring down the judgment of dispersion.


  Verses 5-9


  “Jehovah came down to see the city and the tower, which the children of men had built” (the perfect בּנוּ refers to the building as one finished up to a certain point). Jehovah's “coming down” is not the same here as in Exodus 19:20; Exodus 34:5; Numbers 11:25; Numbers 12:5, viz., the descent from heaven of some visible symbol of His presence, but is an anthropomorphic description of God's interposition in the actions of men, primarily a “judicial cognizance of the actual fact,” and then, Genesis 11:7, a judicial infliction of punishment. The reason for the judgment is given in the word, i.e., the sentence, which Jehovah pronounces upon the undertaking (Genesis 11:6): “Behold one people (עם lit., union, connected whole, from עמם to bind) and one language have they all, and this (the building of this city and tower) is (only) the beginning of their deeds; and now (sc., when they have finished this) nothing will be impossible to them (מהם יבּצר לא lit., cut off from them, prevented) which they purpose to do” (יזמוּ for יזמּוּ from זמם, see Genesis 9:19). By the firm establishment of an ungodly unity, the wickedness and audacity of men would have led to fearful enterprises. But God determined, by confusing their language, to prevent the heightening of sin through ungodly association, and to frustrate their design. “Up” (הבה “go to,” an ironical imitation of the same expression in Genesis 11:3 and Genesis 11:4), “We will go down, and there confound their language (on the plural, see Genesis 1:26; נבלה for נבלּה, Kal from בּלל, like יזמו in Genesis 1:6), that they may not understand one another's speech.” The execution of this divine purpose is given in Genesis 11:8, in a description of its consequences: “Jehovah scattered them abroad from thence upon the face of all the earth, and they left off building the city.” We must not conclude from this, however, that the differences in language were simply the result of the separation of the various tribes, and that the latter arose from discord and strife; in which case the confusion of tongues would be nothing more than “dissensio animorum, per quam factum sit, ut qui turrem struebant distracti sint in contraria studia et consilia” (Bitringa). Such a view not only does violence to the words “that one may not discern (understand) the lip (language) of the other,” but is also at variance with the object of the narrative. When it is stated, first of all, that God resolved to destroy the unity of lips and words by a confusion of the lips, and then that He scattered the men abroad, this act of divine judgment cannot be understood in any other way, than that God deprived them of the ability to comprehend one another, and thus effected their dispersion. The event itself cannot have consisted merely in a change of the organs of speech, produced by the omnipotence of God, whereby speakers were turned into stammerers who were unintelligible to one another. This opinion, which is held by Bitringa and Hoffmann, is neither reconcilable with the text, nor tenable as a matter of fact. The differences, to which this event gave rise, consisted not merely in variations of sound, such as might be attributed to differences in the formation in the organs of speech (the lip or tongue), but had a much deeper foundation in the human mind. If language is the audible expression of emotions, conceptions, and thoughts of the mind, the cause of the confusion or division of the one human language into different national dialects must be sought in an effect produced upon the human mind, by which the original unity of emotion, conception, thought, and will was broken up. This inward unity had no doubt been already disturbed by sin, but the disturbance had not yet amounted to a perfect breach. This happened first of all in the event recorded here, through a direct manifestation of divine power, which caused the disturbance produced by sin in the unity of emotion, thought, and will to issue in a diversity of language, and thus by a miraculous suspension of mutual understanding frustrated the enterprise by which men hoped to render dispersion and estrangement impossible. More we cannot say in explanation of this miracle, which lies before us in the great multiplicity and variety of tongues, since even those languages which are genealogically related—for example, the Semitic and Indo-Germanic—were no longer intelligible to the same people even in the dim primeval age, whilst others are so fundamentally different from one another, that hardly a trace remains of their original unity. With the disappearance of unity the one original language was also lost, so that neither in the Hebrew nor in any other language of history has enough been preserved to enable us to form the least conception of its character.


  The primitive language is extinct, buried in the materials of the languages of the nations, to rise again one day to eternal life in the glorified form of the καιναὶ γλῶσσαι intelligible to all the redeemed, when sin with its consequences is overcome and extinguished by the power of grace. A type of pledge of this hope was given in the gift of tongues on the outpouring of the Holy Spirit upon the Church on the first Christian day of Pentecost, when the apostles, filled with the Holy Ghost, spoke with other or new tongues of “the wonderful works of God,” so that the people of every nation under heaven understood in their own language (Acts 2:1-11).


  From the confusion of tongues the city received the name Babel (בּבל i.e., confusion, contracted from בּלבּל from בּלל to confuse), according to divine direction, though without any such intention on the part of those who first gave the name, as a standing memorial of the judgment of God which follows all the ungodly enterprises of the power of the world.


  Of this city considerable ruins still remain, including the remains of an enormous tower, Birs Nimrud, which is regarded by the Arabs as the tower of Babel that was destroyed by fire from heaven. Whether these ruins have any historical connection with the tower of the confusion of tongues, must remain, at least for the present, a matter of uncertainty. With regard to the date of the event, we find from Genesis 11:10 that the division of the human race occurred in the days of Peleg, who was born 100 years after the flood. In 150 or 180 years, with a rapid succession of births, the descendants of the three sons of Noah, who were already 100 years old and married at the time of the flood, might have become quite numerous enough to proceed to the erection of such a building. If we reckon, for example, only four male and four female births as the average number to each marriage, since it is evident from Genesis 11:12. that children were born as early as the 30th or 35th year of their parent's age, the sixth generation would be born by 150 years after the flood, and the human race would number 12,288 males and as many females. Consequently there would be at least about 30,000 people in the world at this time.


  Verses 10-26


  After describing the division of the one family which sprang from the three sons of Noah, into many nations scattered over the earth and speaking different languages, the narrative returns to Shem, and traces his descendants in a direct line to Terah the father of Abraham. The first five members of this pedigree have already been given in the genealogy of the Shemites; and in that case the object was to point out the connection in which all the descendants of Eber stood to one another. They are repeated here to show the direct descent of the Terahites through Peleg from Shem, but more especially to follow the chronological thread of the family line, which could not be given in the genealogical tree without disturbing the uniformity of its plan. By the statement in Genesis 11:10, that “Shem, a hundred years old, begat Arphaxad two years after the flood,” the chronological date already given of Noah's age at the birth of his sons (Genesis 5:32) and at the commencement of the flood (Genesis 7:11) are made still more definite. As the expression “after the flood” refers to the commencement of the flood (Genesis 9:28), and according to Genesis 7:11 the flood began in the second month, or near the beginning of the six hundredth year of Noah's life, though the year 600 is given in Genesis 7:6 in round numbers, it is not necessary to assume, as some do, in order to reconcile the difference between our verse and Genesis 5:32, that the number 500 in Genesis 5:32 stands as a round number for 502. On the other hand, there can be no objection to such an assumption. The different statements may be easily reconciled by placing the birth of Shem at the end of the five hundredth year of Noah's life, and the birth of Arphaxad at the end of the hundredth year of that of Shem; in which case Shem would be just 99 years old when the flood began, and would be fully 100 years old “two years after the flood,” that is to say, in the second year from the commencement of the flood, when he begat Arphaxad. In this case the “two years after the flood” are not to be added to the sum-total of the chronological data, but are included in it. The table given here forms in a chronological and material respect the direct continuation of the one in Gen 5, and differs from it only in form, viz., by giving merely the length of life of the different fathers before and after the birth of their sons, without also summing up the whole number of their years as is the case there, since this is superfluous for chronological purposes. But on comparing the chronological data of the two tables, we find this very important difference in the duration of life before and after the flood, that the patriarchs after the flood lived upon an average only half the number of years of those before it, and that with Peleg the average duration of life was again reduced by one half. Whilst Noah with his 950 years belonged entirely to the old world, and Shem, who was born before the flood, reached the age of 600, Arphaxad lived only 438 years, Salah 433, and Eber 464; and again, with Peleg the duration of life fell to 239 years, Reu also lived only 239 years, Serug 230, and Nahor not more than 148. Here, then, we see that the two catastrophes, the flood and the separation of the human race into nations, exerted a powerful influence in shortening the duration of life; the former by altering the climate of the earth, the latter by changing the habits of men. But while the length of life diminished, the children were born proportionally earlier. Shem begat his first-born in his hundredth year, Arphaxad in the thirty-fifth, Salah in the thirtieth, and so on to Terah, who had no children till his seventieth year; consequently the human race, notwithstanding the shortening of life, increased with sufficient rapidity to people the earth very soon after their dispersion. There is nothing astonishing, therefore, in the circumstance, that wherever Abraham went he found tribes, towns, and kingdoms, though only 365 years had elapsed since the flood, when we consider that eleven generations would have followed one another in that time, and that, supposing every marriage to have been blessed with eight children on an average (four male and four female), the eleventh generation would contain 12,582,912 couples, or 25,165,824 individuals. And is we reckon ten children as the average number, the eleventh generation would contain 146,484,375 pairs, or 292,968,750 individuals. In neither of these cases have we included such of the earlier generations as would be still living, although their number would be by no means inconsiderable, since nearly all the patriarchs from Shem to Terah were alive at the time of Abram's migration. In Genesis 11:26 the genealogy closes, like that in Genesis 5:32, with the names of three sons of Terah, all of whom sustained an important relation to the subsequent history, viz., Abram as the father of the chosen family, Nahor as the ancestor of Rebekah (cf. Genesis 11:29 with Genesis 22:20-23), and Haran as the father of Lot (Genesis 11:27).


  Verses 27-32


  The genealogical data in Genesis 11:27-32 prepare the way for the history of the patriarchs. The heading, “These are the generations of Terah,” belongs not merely to Genesis 11:27-32, but to the whole of the following account of Abram, since it corresponds to “the generations” of Ishmael and of Isaac in Genesis 25:12 and Genesis 25:19. Of the three sons of Terah, who are mentioned again in Genesis 11:27 to complete the plan of the different (Toledoth), such genealogical notices are given as are of importance to the history of Abram and his family. According to the regular plan of Genesis, the fact that Haran the youngest son of Terah begat Lot, is mentioned first of all, because the latter went with Abram to Canaan; and then the fact that he died before his father Terah, because the link which would have connected Lot with his native land was broken in consequence. “Before his father,” פּני על lit., upon the face of his father, so that he saw and survived his death. Ur of the Chaldees is to be sought either in the “Ur nomine persicum castellum” of Ammian (25, 8), between Hatra and Nisibis, near Arrapachitis, or in Orhoi, Armenian Urrhai, the old name for Edessa, the modern Urfa.—Genesis 11:29. Abram and Nahor took wives from their kindred. Abram married Sarai, his half-sister (Genesis 20:12), of whom it is already related, in anticipation of what follows, that she was barren. Nahor married Milcah, the daughter of his brother Haran, who bore to him Bethuel, the father of Rebekah (Genesis 22:22-23). The reason why Iscah is mentioned is doubtful. For the rabbinical notion, that Iscah is another name for Sarai, is irreconcilable with Genesis 20:12, where Abram calls Sarai his sister, daughter of his father, though not of his mother; on the other hand, the circumstance that Sarai is introduced in Genesis 11:31 merely as the daughter-in-law of Terah, may be explained on the ground that she left Ur, not as his daughter, but as the wife of his son Abram. A better hypothesis is that of Ewald, that Iscah is mentioned because she was the wife of Lot; but this is pure conjecture. According to Genesis 11:31, Terah already prepared to leave Ur of the Chaldees with Abram and Lot, and to remove to Canaan. In the phrase “they went forth with them,” the subject cannot be the unmentioned members of the family, such as Nahor and his children; though Nahor must also have gone to Haran, since it is called in Genesis 24:10 the city of Nahor. For if he accompanied them at this time, there is no perceptible reason why he should not have been mentioned along with the rest. The nominative to the verb must be Lot and Sarai, who went with Terah and Abram; so that although Terah is placed at the head, Abram must have taken an active part in the removal, or the resolution to remove. This does not, however, necessitate the conclusion, that he had already been called by God in Ur. Nor does Genesis 15:7 require any such assumption. For it is not stated there that God called Abram in Ur, but only that He brought him out. But the simple fact of removing from Ur might also be called a leading out, as a work of divine superintendence and guidance, without a special call from God. It was in Haran that Abram first received the divine call to go to Canaan (Genesis 12:1-4), when he left not only his country and kindred, but also his father's house. Terah did not carry out his intention to proceed to Canaan, but remained in Haran, in his native country Mesopotamia, probably because he found there what he was going to look for in the land of Canaan. Haran, more properly Charan, חרן, is a place in north-western Mesopotamia, the ruins of which may still be seen, a full day's journey to the south of Edessa (Gr. Κάῤῥαι , Lat. Carrae), where Crassus fell when defeated by the Parthians. It was a leading settlement of the Ssabians, who had a temple there dedicated to the moon, which they traced back to Abraham. There Terah died at the age of 205, or sixty years after the departure of Abram for Canaan; for, according to Genesis 11:26, Terah was seventy years old when Abram was born, and Abram was seventy-five years old when he arrived in Canaan. When Stephen, therefore, placed the removal of Abram from Haran to Canaan after the death of his father, he merely inferred this from the fact, that the call of Abram (Gen 12) was not mentioned till after the death of Terah had been noticed, taking the order of the narrative as the order of events; whereas, according to the plan of Genesis, the death of Terah is introduced here, because Abram never met with his father again after leaving Haran, and there was consequently nothing more to be related concerning him.


  Character of the Patriarchal History


  The dispersion of the descendants of the sons of Noah, who had now grown into numerous families, was necessarily followed on the one hand by the rise of a variety of nations, differing in language, manners, and customs, and more and more estranged from one another; and on the other by the expansion of the germs of idolatry, contained in the different attitudes of these nations towards God, into the polytheistic religions of heathenism, in which the glory of the immortal God was changed into an image made like to mortal man, and to birds, and four-footed beasts, and creeping things (Romans 1:23 cf. Wis. 13-15). If God therefore would fulfil His promise, no more to smite the earth with the curse of the destruction of every living thing because of the sin of man (Genesis 8:21-22), and yet would prevent the moral corruption which worketh death from sweeping all before it; it was necessary that by the side of these self-formed nations He should form a nation for Himself, to be the recipient and preserver of His salvation, and that in opposition to the rising kingdoms of the world He should establish a kingdom for the living, saving fellowship of man with Himself. The foundation for this was laid by God in the call and separation of Abram from his people and his country, to make him, by special guidance, the father of a nation from which the salvation of the world should come. With the choice of Abram and revelation of God to man assumed a select character, inasmuch as God manifested Himself henceforth to Abram and his posterity alone as the author of salvation and the guide to true life; whilst other nations were left to follow their own course according to the powers conferred upon them, in order that they might learn that in their way, and without fellowship with the living God, it was impossible to find peace to the soul, and the true blessedness of life (cf. Acts 17:27). But this exclusiveness contained from the very first the germ of universalism. Abram was called, that through him all the families of the earth might be blessed (Genesis 12:1-3). Hence the new form which the divine guidance of the human race assumed in the call of Abram was connected with the general development of the world,—in the one hand, by the fact that Abram belonged to the family of Shem, which Jehovah had blessed, and on the other, by his not being called alone, but as a married man with his wife. But whilst, regarded in this light, the continuity of the divine revelation was guaranteed, as well as the plan of human development established in the creation itself, the call of Abram introduced so far the commencement of a new period, that to carry out the designs of God their very foundations required to be renewed. Although, for example, the knowledge and worship of the true God had been preserved in the families of Shem in a purer form than among the remaining descendants of Noah, even in the house of Terah and worship of God was corrupted by idolatry (Joshua 24:2-3); and although Abram was to become the father of the nation which God was about to form, yet his wife was barren, and therefore, in the way of nature, a new family could not be expected to spring from him.


  As a perfectly new beginning, therefore, the patriarchal history assumed the form of a family history, in which the grace of God prepared the ground for the coming Israel. For the nation was to grow out of the family, and in the lives of the patriarchs its character was to be determined and its development foreshadowed. The early history consists of three stages, which are indicated by the three patriarchs, peculiarly so called, Abraham, Isaac, and Jacob; and in the sons of Jacob the unity of the chosen family was expanded into the twelve immediate fathers of the nation. In the triple number of the patriarchs, the divine election of the nation on the one hand, and the entire formation of the character and guidance of the life of Israel on the other, were to attain to their fullest typical manifestation. These two were the pivots, upon which all the divine revelations made to the patriarchs, and all the guidance they received, were made to turn. The revelations consisted almost exclusively of promises; and so far as these promises were fulfilled in the lives of the patriarchs, the fulfilments themselves were predictions and pledges of the ultimate and complete fulfilment, reserved for a distant, or for the most remote futurity. And the guidance vouchsafed had for its object the calling forth of faith in response to the promise, which should maintain itself amidst all the changes of this earthly life. “A faith, which laid hold of the word of promise, and on the strength of that word gave up the visible and present for the invisible and future, was the fundamental characteristic of the patriarchs” (Delitzsch). This faith Abram manifested and sustained by great sacrifices, by enduring patience, and by self-denying by great sacrifices, by enduring patience, and by self-denying obedience of such a kind, that he thereby became the father of believers (πατὴρ πάντων τῶν πιστευόντων , Romans 4:11). Isaac also was strong in patience and hope; and Jacob wrestled in faith amidst painful circumstances of various kinds, until he had secured the blessing of the promise. “Abraham was a man of faith that works; Isaac, of faith that endures; Jacob, of faith that wrestles” (Baumgarten).—Thus, walking in faith, the patriarchs were types of faith for all the families that should spring from them, and be blessed through them, and ancestors of a nation which God had resolved to form according to the election of His grace. For the election of God was not restricted to the separation of Abram from the family of Shem, to be the father of the nation which was destined to be the vehicle of salvation; it was also manifest in the exclusion of Ishmael, whom Abram had begotten by the will of man, through Hagar the handmaid of his wife, for the purpose of securing the promised seed, and in the new life imparted to the womb of the barren Sarai, and her consequent conception and birth of Isaac, the son of promise. And lastly, it appeared still more manifestly in the twin sons born by Rebekah to Isaac, of whom the first-born, Esau, was rejected, and the younger, Jacob, chosen to be the heir of the promise; and this choice, which was announced before their birth, was maintained in spite of Isaac's plans, or that Jacob, and not Esau, received the blessing of the promise.—All this occurred as a type for the future, that Israel might know and lay to heart the fact, that bodily descent from Abraham did not make a man a child of God, but that they alone were children of God who laid hold of the divine promise in faith, and walked in the steps of their forefather's faith (cf. Romans 9:6-13).


  If we fix our eyes upon the method of the divine revelation, we find a new beginning in this respect, that as soon as Abram is called, we read of the appearing of God. It is true that from the very beginning God had manifested Himself visibly to men; but in the olden time we read nothing of appearances, because before the flood God had not withdrawn His presence from the earth. Even to Noah He revealed Himself before the flood as one who was present on the earth. But when He had established a covenant with him after the flood, and thereby had assured the continuance of the earth and of the human race, the direct manifestations ceased, for God withdrew His visible presence from the world; so that it was from heaven that the judgment fell upon the tower of Babel, and even the call to Abram in his home in Haran was issued through His word, that is to say, no doubt, through an inward monition. But as soon as Abram had gone to Canaan, in obedience to the call of God, Jehovah appeared to him there (Genesis 12:7). These appearances, which were constantly repeated from that time forward, must have taken place from heaven; for we read that Jehovah, after speaking with Abram and the other patriarchs, “went away” (Genesis 18:33), or “went up” (Genesis 17:22; Genesis 35:13); and the patriarchs saw them, sometimes while in a waking condition, in a form discernible to the bodily senses, sometimes in visions, in a state of mental ecstasy, and at other times in the form of a dream (Genesis 28:12.). On the form in which God appeared, in most instances, nothing is related. But in Genesis 18:1. it is stated that three men came to Abram, one of whom is introduced as Jehovah, whilst the other two are called angels (Genesis 19:1). Beside this, we frequently read of appearances of the “angel of Jehovah” (Genesis 16:7; Genesis 22:11, etc.), or of “Elohim,” and the “angel of Elohim” (Genesis 21:17; Genesis 31:11, etc.), which were repeated throughout the whole of the Old Testament, and even occurred, though only in vision, in the case of the prophet Zechariah. The appearances of the angel of Jehovah (or Elohim) cannot have been essentially different from those of Jehovah (or Elohim) Himself; for Jacob describes the appearances of Jehovah at Bethel (Genesis 28:13.) as an appearance of “the angel of Elohim,” and of “the God of Bethel” (Genesis 31:11, Genesis 31:13); and in his blessing on the sons of Joseph (Genesis 48:15-16), “The God (Elohim) before whom my fathers Abraham and Isaac did walk, the God (Elohim) which fed me all my life long unto this day, the angel which redeemed me from all evil, bless the lads,” he places the angel of God on a perfect equality with God, not only regarding Him as the Being to whom he has been indebted for protection all his life long, but entreating from Him a blessing upon his descendants.


  The question arises, therefore, whether the angel of Jehovah, or of God, was God Himself in one particular phase of His self-manifestation, or a created angel of whom God made use as the organ of His self-revelation.


  The former appears to us to be the only scriptural view. For the essential unity of the Angel of Jehovah with Jehovah Himself follows indisputably from the following facts. In the first place, the Angel of God identifies Himself with Jehovah and Elohim, by attributing to Himself divine attributes and performing divine works: e.g., Genesis 22:12, “Now I know that thou fearest God, seeing thou hast not withheld thy son, thine only son, from me” (i.e., hast been willing to offer him up as a burnt sacrifice to God); again (to Hagar) Genesis 16:10, “I will multiply thy seed exceedingly, that it shall not be numbered for multitude;” Gen 21, “I will make him a great nation,”-the very words used by Elohim in Genesis 17:20 with reference to Ishmael, and by Jehovah in Genesis 13:16; Genesis 15:4-5, with regard to Isaac; also Exodus 3:6., “I am the God of thy father, the God of Abraham, the God of Isaac, and the God of Jacob: I have surely seen the affliction of My people which are in Egypt, and have heard their cry, and I am come down to deliver them” (cf. Judges 2:1). In addition to this, He performs miracles, consuming with fire the offering placed before Him by Gideon, and the sacrifice prepared by Manoah, and ascending to haven in the flame of the burnt-offering (Judges 6:21; Judges 13:19-20).


  Secondly, the Angel of God was recognised as God by those to whom He appeared, on the one hand by their addressing Him as Adonai (i.e., the Lord God; Judges 6:15), declaring that they had seen God, and fearing that they should die (Genesis 16:13; Exodus 3:6; Judges 6:22-23; Judges 13:22), and on the other hand by their paying Him divine honour, offering sacrifices which He accepted, and worshipping Him (Judges 6:20; Judges 13:19-20, cf. Genesis 2:5). The force of these facts has been met by the assertion, that the ambassador perfectly represents the person of the sender; and evidence of this is adduced not only from Grecian literature, but from the Old Testament also, where the addresses of the prophets often glide imperceptibly into the words of Jehovah, whose instrument they are. But even if the address in Genesis 22:16, where the oath of the Angel of Jehovah is accompanied by the words, “saith the Lord,” and the words and deeds of the Angel of God in certain other cases, might be explained in this way, a created angel sent by God could never say, “I am the God of Abraham, Isaac, and Jacob,” or by the acceptance of sacrifices and adoration, encourage the presentation of divine honours to himself. How utterly irreconcilable this fact is with the opinion that the Angel of Jehovah was a created angel, is conclusively proved by Revelation 22:9, which is generally regarded as perfectly corresponding to the account of the “Angel of Jehovah” of the Old Testament. The angel of God, who shows the sacred seer the heavenly Jerusalem, and who is supposed to say, “Behold, I come quickly” (Revelation 22:7), and “I am Alpha and Omega” (Revelation 22:13), refuses in the most decided way the worship which John is about to present, and exclaims, “See I am thy fellow-servant: worship God.”


  Thirdly, the Angel of Jehovah is also identified with Jehovah by the sacred writers themselves, who call the Angel Jehovah without the least reserve (cf. Exodus 3:2 and Exodus 3:4, Judges 6:12 and Judges 6:14-16, but especially Exodus 14:19, where the Angel of Jehovah goes before the host of the Israelites, just as Jehovah is said to do in Exodus 13:21).—On the other hand, the objection is raised, that ἄγγελος κυρίου in the New Testament, which is confessedly the Greek rendering of יהוה מלאך, is always a created angel, and for that reason cannot be the uncreated Logos or Son of God, since the latter could not possibly have announced His own birth to the shepherds at Bethlehem. But this important difference has been overlooked, that according to Greek usage, ἄγγελος κυρίου denotes an (any) angel of the Lord, whereas according to the rules of the Hebrew language יהוה מלאך means the angel of the Lord; that in the New Testament the angel who appears is always described as ἄγγελος κυρίου without the article, and the definite article is only introduced in the further course of the narrative to denote the angel whose appearance has been already mentioned, whereas in the Old Testament it is always “the Angel of Jehovah” who appears, and whenever the appearance of a created angel is referred to, he is introduced first of all as “an angel” (vid., 1 Kings 19:5 and 1 Kings 19:7).


  At the same time, it does not follow from this use of the expression Maleach Jehovah, that the (particular) angel of Jehovah was essentially one with God, or that Maleach Jehovah always has the same signification; for in Malachi 2:7 the priest is called Maleach Jehovah, i.e., the messenger of the Lord. Who the messenger or angel of Jehovah was, must be determined in each particular instance from the connection of the passage; and where the context furnishes no criterion, it must remain undecided. Consequently such passages as Psalm 34:7; Psalm 35:5-6, etc., where the angel of Jehovah is not more particularly described, or Numbers 20:16, where the general term angel is intentionally employed, or Acts 7:30; Galatians 3:19, and Hebrews 2:2, where the words are general and indefinite, furnish no evidence that the Angel of Jehovah, who proclaimed Himself in His appearances as one with God, was not in reality equal with God, unless we are to adopt as the rule for interpreting Scripture the inverted principle, that clear and definite statements are to be explained by those that are indefinite and obscure.


  In attempting now to determine the connection between the appearance of the Angel of Jehovah (or Elohim) and the appearance of Jehovah or Elohim Himself, and to fix the precise meaning of the expression Maleach Jehovah, we cannot make use, as recent opponents of the old Church view have done, of the manifestation of God in Gen 18 and 19, and the allusion to the great prince Michael in Daniel 10:13, Daniel 10:21; Daniel 12:1; just because neither the appearance of Jehovah in the former instance, nor that of the archangel Michael in the latter, is represented as an appearance of the Angel of Jehovah. We must confine ourselves to the passages in which “the Angel of Jehovah” is actually referred to. We will examine these, first of all, for the purpose of obtaining a clear conception of the form in which the Angel of Jehovah appeared. Gen 16, where He is mentioned for the first time, contains no distinct statement as to His shape, but produces on the whole the impression that He appeared to Hagar in a human form, or one resembling that of man; since it was not till after His departure that she drew the inference from His words, that Jehovah had spoken with her. He came in the same form to Gideon, and sat under the terebinth at Ophrah with a staff in His hand (Judges 6:11 and Judges 6:21); also to Manoah's wife, for she took Him to be a man of God, i.e., a prophet, whose appearance was like that of the Angel of Jehovah (Judges 13:6); and lastly, to Manoah himself, who did not recognise Him at first, but discovered afterwards, from the miracle which He wrought before his eyes, and from His miraculous ascent in the flame of the altar, that He was the Angel of Jehovah (Judges 13:9-20). In other cases He revealed Himself merely by calling and speaking from heaven, without those who heard His voice perceiving any form at all; e.g., to Hagar, in Genesis 21:17., and to Abraham, Genesis 22:11. On the other hand, He appeared to Moses (Exodus 3:2) in a flame of fire, speaking to him from the burning bush, and to the people of Israel in a pillar of cloud and fire (Exodus 14:19, cf. Exodus 13:21.), without any angelic form being visible in either case. Balaam He met in a human or angelic form, with a drawn sword in His hand (Numbers 22:22-23). David saw Him by the threshing-floor of Araunah, standing between heaven and earth, with the sword drawn in His hand and stretched out over Jerusalem (1 Chronicles 21:16); and He appeared to Zechariah in a vision as a rider upon a red horse (Zechariah 1:9.).—From these varying forms of appearance it is evident that the opinion that the Angel of the Lord was a real angel, a divine manifestation, “not in the disguise of angel, but through the actual appearance of an angel,” is not in harmony with all the statements of the Bible. The form of the Angel of Jehovah, which was discernible by the senses, varied according to the purpose of the appearance; and, apart from Genesis 21:17 and Genesis 22:11, we have a sufficient proof that it was not a real angelic appearance, or the appearance of a created angel, in the fact that in two instances it was not really an angel at all, but a flame of fire and a shining cloud which formed the earthly substratum of the revelation of God in the Angel of Jehovah (Exodus 3:2; Exodus 14:19), unless indeed we are to regard natural phenomena as angels, without any scriptural warrant for doing so.


  These earthly substrata of the manifestation of the “Angel of Jehovah” perfectly suffice to establish the conclusion, that the Angel of Jehovah was only a peculiar form in which Jehovah Himself appeared, and which differed from the manifestations of God described as appearances of Jehovah simply in this, that in “the Angel of Jehovah,” God or Jehovah revealed Himself in a mode which was more easily discernible by human senses, and exhibited in a guise of symbolical significance the design of each particular manifestation. In the appearances of Jehovah no reference is made to any form visible to the bodily eye, unless they were through the medium of a vision or a dream, excepting in one instance (Gen 18), where Jehovah and two angels come to Abraham in the form of three men, and are entertained by him-a form of appearance perfectly resembling the appearances of the Angel of Jehovah, but which is not so described by the author, because in this case Jehovah does not appear alone, but in the company of two angels, that “the Angel of Jehovah” might not be regarded as a created angel.


  But although there was no essential difference, but only a formal one, between the appearing of Jehovah and the appearing of the Angel of Jehovah, the distinction between Jehovah and the Angel of Jehovah points to a distinction in the divine nature, to which even the Old Testament contains several obvious allusions. The very name indicates such a difference. יהוה מלאך (from לאך to work, from which come מלאכה the work, opus, and מלאך, lit., he through whom a work is executed, but in ordinary usage restricted to the idea of a messenger) denotes the person through whom God works and appears. Beside these passages which represent “the Angel of Jehovah” as one with Jehovah, there are others in which the Angel distinguishes Himself from Jehovah; e.g., when He gives emphasis to the oath by Himself as an oath by Jehovah, by adding “said Jehovah” (Genesis 22:16); when He greets Gideon with the words, “Jehovah with thee, thou brave hero” (Judges 6:12); when He says to Manoah, “Though thou constrainedst me, I would not eat of thy food; but if thou wilt offer a burnt-offering to Jehovah, thou mayest offer it” (Judges 13:16); for when He prays, in Zechariah 1:12, “Jehovah Sabaoth, how long wilt Thou not have mercy on Jerusalem?” (Compare also Genesis 19:24, where Jehovah is distinguished from Jehovah.) Just as in these passages the Angel of Jehovah distinguishes Himself personally from Jehovah, there are others in which a distinction is drawn between a self-revealing side of the divine nature, visible to men, and a hidden side, invisible to men, i.e., between the self-revealing and the hidden God. Thus, for example, not only does Jehovah say of the Angel, whom He sends before Israel in the pillar of cloud and fire, “My name is in Him,” i.e., he reveals My nature (Exodus 23:21), but He also calls Him פּני, “My face” (Exodus 33:14); and in reply to Moses' request to see His glory, He says “Thou canst not see My face, for there shall no man see Me and live,” and then causes His glory to pass by Moses in such a way that he only sees His back, but not His face (Exodus 33:18-23). On the strength of these expression, He in whom Jehovah manifested Himself to His people as a Saviour is called in Isaiah 63:9, “the Angel of His face,” and all the guidance and protection of Israel are ascribed to Him. In accordance with this, Malachi, the last prophet of the Old Testament, proclaims to the people waiting for the manifestation of Jehovah, that is to say, for the appearance of the Messiah predicted by former prophets, that the Lord (האדון, i.e., God), the Angel of the covenant, will come to His temple (Genesis 3:1). This “Angel of the covenant,” or “Angel of the face,” has appeared in Christ. The Angel of Jehovah, therefore, was no other than the Logos, which not only “was with God,” but “was God,” and in Jesus Christ “was made flesh” and “came unto His own” (John 1:1-2, John 1:11); the only-begotten Son of God, who was sent by the Father into the world, who, though one with the Father, prayed to the Father (John 17), and who is even called “the Apostle,” ὀ ἀπόστολος , in Hebrews 3:1. From all this it is sufficiently obvious, that neither the title Angel or Messenger of Jehovah, nor the fact that the Angel of Jehovah prayed to Jehovah Sabaoth, furnishes any evidence against His essential unity with Jehovah. That which is unfolded in perfect clearness in the New Testament through the incarnation of the Son of God, was still veiled in the Old Testament according to the wisdom apparent in the divine training. The difference between Jehovah and the Angel of Jehovah is generally hidden behind the unity of the two, and for the most part Jehovah is referred to as He who chose Israel as His nation and kingdom, and who would reveal Himself at some future time to His people in all His glory; so that in the New Testament nearly all the manifestations of Jehovah under the Old Covenant are referred to Christ, and regarded as fulfilled through Him.


  Genesis 12


  Verses 1-3


  The life of Abraham, from his call to his death, consists of four stages, the commencement of each of which is marked by a divine revelation of sufficient importance to constitute a distinct epoch. The first stage (Gen 12-14) commences with his call and removal to Canaan; the second (Gen 15-16), with the promise of a lineal heir and the conclusion of a covenant; the third (Gen 17-21), with the establishment of the covenant, accompanied by a change in his name, and the appointment of the covenant sign of circumcision; the fourth (Gen 22-25:11), with the temptation of Abraham to attest and perfect his life of faith. All the revelations made to him proceed from Jehovah; and the name Jehovah is employed throughout the whole life of the father of the faithful, Elohim being used only where Jehovah, from its meaning, would be either entirely inapplicable, or at any rate less appropriate.


  Genesis 12:1-3


  The Call.—The word of Jehovah, by which Abram was called, contained a command and a promise. Abram was to leave all—his country, his kindred (see Genesis 43:7), and his father's house—and to follow the Lord into the land which He would show him. Thus he was to trust entirely to the guidance of God, and to follow wherever He might lead him. But as he went in consequence of this divine summons into the land of Canaan (Genesis 12:5), we must assume that God gave him at the very first a distinct intimation, if not of the land itself, at least of the direction he was to take. That Canaan was to be his destination, was no doubt made known as a matter of certainty in the revelation which he received after his arrival there (Genesis 12:7).—For thus renouncing and denying all natural ties, the Lord gave him the inconceivably great promise, “I will make of thee a great nation; and I will bless thee, and make thy name great; and thou shalt be a blessing.” The four members of this promise are not to be divided into two parallel members, in which case the athnach would stand in the wrong place; but are to be regarded as an ascending climax, expressing four elements of the salvation promised to Abram, the last of which is still further expanded in Genesis 12:3. By placing the athnach under שׁמך the fourth member is marked as a new and independent feature added to the other three. The four distinct elements are—1. increase into a numerous people; 2. a blessing, that is to say, material and spiritual prosperity; 3. the exaltation of his name, i.e., the elevation of Abram to honour and glory; 4. his appointment to be the possessor and dispenser of the blessing. Abram was not only to receive blessing, but to be a blessing; not only to be blessed by God, but to become a blessing, or the medium of blessing, to others. The blessing, as the more minute definition of the expression “be a blessing” in Genesis 12:3 clearly shows, was henceforth to keep pace as it were with Abram himself, so that (1) the blessing and cursing of men were to depend entirely upon their attitude towards him, and (2) all the families of the earth were to be blessed in him. קלּל, lit., to treat as light or little, to despise, denotes “blasphemous cursing on the part of a man;” ארר “judicial cursing on the part of God.” It appears significant, however, “that the plural is used in relation to the blessing, and the singular only in relation to the cursing; grace expects that there will be many to bless, and that only an individual here and there will render not blessing for blessing, but curse for curse.”—In Genesis 12:3 b, Abram, the one, is made a blessing for all. In the word בּך the primary meaning of ב, in, is not to be given up, though the instrumental sense, through, is not to be excluded. Abram was not merely to become a mediator, but the source of blessing for all. The expression “all the families of the ground” points to the division of the one family into many (Genesis 10:5, Genesis 10:20, Genesis 10:31), and the word האדמה to the curse pronounced upon the ground (Genesis 3:17). The blessing of Abraham was once more to unite the divided families, and change the curse, pronounced upon the ground on account of sin, into a blessing for the whole human race. This concluding word comprehends all nations and times, and condenses, as Baumgarten has said, the whole fulness of the divine counsel for the salvation of men into the call of Abram. All further promises, therefore, not only to the patriarchs, but also to Israel, were merely expansions and closer definitions of the salvation held out to the whole human race in the first promise. Even the assurance, which Abram received after his entrance into Canaan (Genesis 12:6), was implicitly contained in this first promise; since a great nation could not be conceived of, without a country of its own.


  This promise was renewed to Abram on several occasions: first after his separation from Lot (Genesis 13:14-16), on which occasion, however, the “blessing” was not mentioned, because not required by the connection, and the two elements only, viz., the numerous increase of his seed, and the possession of the land of Canaan, were assured to him and to his seed, and that “for ever;” secondly, in Genesis 18:18 somewhat more casually, as a reason for the confidential manner in which Jehovah explained to him the secret of His government; and lastly, at the two principal turning points of his life, where the whole promise was confirmed with the greatest solemnity, viz., in Gen 17 at the commencement of the establishment of the covenant made with him, where “I will make of thee a great nation” was heightened into “I will make nations of thee, and kings shall come out of thee,” and his being a blessing was more fully defined as the establishment of a covenant, inasmuch as Jehovah would be God to him and to his posterity (Genesis 11:3.), and in Gen 22 after the attestation of his faith and obedience, even to the sacrifice of his only son, where the innumerable increase of his seed and the blessing to pass from him to all nations were guaranteed by an oath. The same promise was afterwards renewed to Isaac, with a distinct allusion to the oath (Genesis 26:3-4), and again to Jacob, both on his flight from Canaan for fear of Esau (Genesis 28:13-14), and on his return thither (Genesis 35:11-12). In the case of these renewals, it is only in Genesis 28:14 that the last expression, “all the families of the Adamah,” is repeated verbatim, though with the additional clause “and in thy seed;” in the other passages “all the nations of the earth” are mentioned, the family connection being left out of sight, and the national character of the blessing being brought into especial prominence. In two instances also, instead of the Niphal נרכוּ we find the Hithpael התבּרכוּ. This change of conjugation by no means proves that the Niphal is to be taken in its original reflective sense. The Hithpael has no doubt the meaning “to wish one's self blessed” (Deuteronomy 29:19), with ב of the person from whom the blessing is sought (Isaiah 65:16; Jeremiah 4:2), or whose blessing is desired (Genesis 48:20). But the Niphal נברך has only the passive signification “to be blessed.” And the promise not only meant that all families of the earth would wish for the blessing which Abram possessed, but that they would really receive this blessing in Abram and his seed. By the explanation “wish themselves blessed” the point of the promise is broken off; and not only is its connection with the prophecy of Noah respecting Japhet's dwelling in the tents of Shem overlooked, and the parallel between the blessing on all the families of the earth, and the curse pronounced upon the earth after the flood, destroyed, but the actual participation of all the nations of the earth in this blessing is rendered doubtful, and the application of this promise by Peter (Acts 3:25) and Paul (Galatians 3:8) to all nations, is left without any firm scriptural basis. At the same time, we must not attribute a passive signification on that account to the Hithpael in Genesis 22:18 and Genesis 24:4. In these passages prominence is given to the subjective attitude of the nations towards the blessing of Abraham-in other words, to the fact that the nations would desire the blessing promised to them in Abraham and his seed.


  Verse 4-5


  Removal to Canaan.—Abram cheerfully followed the call of the Lord, and “departed as the Lord had spoken to him.” He was then 75 years old. His age is given, because a new period in the history of mankind commenced with his exodus. After this brief notice there follows a more circumstantial account, in Genesis 12:5, of the fact that he left Haran with his wife, with Lot, and with all that they possessed of servants and cattle, whereas Terah remained in Haran (cf. Genesis 11:31). עשׂוּ אשׁר הנּפשׁ are not the souls which they had begotten, but the male and female slaves that Abram and Lot had acquired.


  Verse 6


  On his arrival in Canaan, “Abram passed through the land to the place of Sichem:” i.e., the place where Sichem, the present Nablus, afterwards stood, between Ebal and Gerizim, in the heart of the land. “To the terebinth (or, according to Deuteronomy 11:30, the terebinths) of Moreh:” אלון איל (Genesis 14:6) and אילה are the terebinth, אלּון and אלּה the oak; though in many MSS and editions אלּון and אלון are interchanged in Joshua 19:33 and Judges 4:11, either because the pointing in one of these passages is inaccurate, or because the word itself was uncertain, as the ever-green oaks and terebinths resemble one another in the colour of their foliage and their fissured bark of sombre grey.—The notice that “the Canaanites were then in the land” does not point to a post-Mosaic date, when the Canaanites were extinct. For it does not mean that the Canaanites were then still in the land, but refers to the promise which follows, that God would give this land to the seed of Abram (Genesis 12:7), and merely states that the land into which Abram had come was not uninhabited and without a possessor; so that Abram could not regard it at once as his own and proceed to take possession of it, but could only wander in it in faith as in a foreign land (Hebrews 11:9).


  Verse 7


  Here in Sichem Jehovah appeared to him, and assured him of the possession of the land of Canaan for his descendants. The assurance was made by means of an appearance of Jehovah, as a sign that this land was henceforth to be the scene of the manifestation of Jehovah. Abram understood this, “and there builded he an altar to Jehovah, who appeared to him,” to make the soil which was hallowed by the appearance of God a place for the worship of the God who appeared to him.


  Verse 8-9


  He did this also in the mountains, to which he probably removed to secure the necessary pasture for his flocks, after he had pitched his tent there. “Bethel westwards and Ai eastwards,” i.e., in a spot with Ai to the east and Bethel to the west. The name Bethel occurs here proleptically: at the time referred to, it was still called Luz (Genesis 28:19); its present name if Beitin (Robinson's Palestine). At a distance of about five miles to the east was Ai, ruins of which are still to be seen, bearing the name of Medinet Gai (Ritter's Erdkunde). On the words “called upon the name of the Lord,” see Genesis 4:26. From this point Abram proceeded slowly to the Negeb, i.e., to the southern district of Canaan towards the Arabian desert (vid., Genesis 20:1).


  Verses 10-14


  Abram in Egypt.—Abram had scarcely passed through the land promised to his seed, when a famine compelled him to leave it, and take refuge in Egypt, which abounded in corn; just as the Bedouins in the neighbourhood are accustomed to do now. Whilst the famine in Canaan was to teach Abram, that even in the promised land food and clothing come from the Lord and His blessing, he was to discover in Egypt that earthly craft is soon put to shame when dealing with the possessor of the power of this world, and that help and deliverance are to be found with the Lord alone, who can so smite the mightiest kings, that they cannot touch His chosen or do them harm (Psalm 105:14-15).—When trembling for his life in Egypt on account of the beauty of Sarai his wife, he arranged with her, as he approached that land, that she should give herself out as his sister, since she really was his half-sister (Genesis 11:29). He had already made an arrangement with her, that she should do this in certain possible contingencies, when they first removed to Canaan (Genesis 20:13). The conduct of the Sodomites (Gen 19) was a proof that he had reason for his anxiety; and it was not without cause even so far as Egypt was concerned. But his precaution did not spring from faith. He might possibly hope, that by means of the plan concerted, he should escape the danger of being put to death on account of his wife, if any one should wish to take her; but how he expected to save the honour and retain possession of his wife, we cannot understand, though we must assume, that he thought he should be able to protect and keep her as his sister more easily, than if he acknowledged her as his wife. But the very thing he feared and hoped to avoid actually occurred.


  Verses 15-20


  The princes of Pharaoh finding her very beautiful, extolled her beauty to the king, and she was taken to Pharaoh's house. As Sarah was then 65 years old (cf. Genesis 17:17 and Genesis 12:4), her beauty at such an age has been made a difficulty by some. But as she lived to the age of 127 (Genesis 23:1), she was then middle-aged; and as her vigour and bloom had not been tried by bearing children, she might easily appear very beautiful in the eyes of the Egyptians, whose wives, according to both ancient and modern testimony, were generally ugly, and faded early. Pharaoh (the Egyptian ouro, king, with the article Pi) is the Hebrew name for all the Egyptian kings in the Old Testament; their proper names being only occasionally mentioned, as, for example, Necho in 2 Kings 23:29, or Hophra in Jeremiah 44:30. For Sarai's sake Pharaoh treated Abram well, presenting him with cattle and slaves, possessions which constitute the wealth of nomads. These presents Abram could not refuse, though by accepting them he increased his sin. God then interfered (Genesis 12:17), and smote Pharaoh and his house with great plagues. What the nature of these plagues was, cannot be determined; they were certainly of such a kind, however, that whilst Sarah was preserved by them from dishonour, Pharaoh saw at once that they were sent as punishment by the Deity on account of his relation to Sarai; he may also have learned, on inquiry from Sarai herself, that she was Abram's wife. He gave her back to him, therefore, with a reproof for his untruthfulness, and told him to depart, appointing men to conduct him out of the land together with his wife and all his possessions. שׁלּה, to dismiss, to give an escort (Genesis 18:16; Genesis 31:27), does not necessarily denote an involuntary dismissal here. For as Pharaoh had discovered in the plague the wrath of the God of Abraham, he did not venture to treat him harshly, but rather sought to mitigate the anger of his God, by the safe-conduct which he granted him on his departure. But Abram was not justified by this result, as was very apparent from the fact, that he was mute under Pharaoh's reproofs, and did not venture to utter a single word in vindication of his conduct, as he did in the similar circumstances described in Genesis 10:11-12. The saving mercy of God had so humbled him, that he silently acknowledged his guilt in concealing his relation to Sarah from the Egyptian king.


  Genesis 13


  Verses 1-4


  Abram, having returned from Egypt to the south of Canaan with his wife and property uninjured, through the gracious protection of God, proceeded with Lot למסּעיו “according to his journeys” (lit., with the repeated breaking up of his camp, required by a nomad life; on נסע to break up a tent, to remove, see Exodus 12:37) into the neighbourhood of Bethel and Ai, where he had previously encamped and built an altar (Genesis 12:8), that he might there call upon the name of the Lord again. That ויּקרא (Genesis 13:4) is not a continuation of the relative clause, but a resumption of the main sentence, and therefore corresponds with ויּלך (Genesis 13:3), “he went … and called upon the name of the Lord there,” has been correctly concluded by Delitzsch from the repetition of the subject Abram.


  Verses 5-7


  But as Abram was very rich (כּבד, lit., weighty) in possessions (מקנה, cattle and slaves), and Lot also had flocks, and herds, and tents אהלים for אהלים, Ges. §93, 6, 3) for his men, of whom there must have been many therefore, the land did not bear them when dwelling together (נשׁא, masculine at the commencement of the sentence, as is often the case when the verb precedes the subject, vid., Ges. §147), i.e., the land did not furnish space enough for the numerous herd to graze. Consequently disputes arose between the two parties of herdsmen. The difficulty was increased by the fact that the Canaanites and Perizzites were then dwelling in the land, so that the space was very contracted. The Perizzites, who are mentioned here and in Genesis 34:30; Judges 1:4, along with the Canaanites, and who are placed in the other lists of the inhabitants of Canaan among the different Canaanitish tribes (Genesis 15:20; Exodus 3:8, Exodus 3:17, etc.), are not mentioned among the descendants of Canaan (Genesis 10:15-17), and may therefore, like the Kenites, Kenizzites, Kadmonites, and Rephaim (Genesis 15:19-21), not have been descendants of Ham at all. The common explanation of the name Perizzite as equivalent to פּרזות ארץ ישׁב “inhabitant of the level ground” (Ezekiel 38:11), is at variance not only with the form of the word, the inhabitant of the level ground being called הפּרזי (Deuteronomy 3:5), but with the fact of their combination sometimes with the Canaanites, sometimes with the other tribes of Canaan, whose names were derived from their founders. Moreover, to explain the term “Canaanite,” as denoting “the civilised inhabitants of towns,” or “the trading Phoenicians,” is just as arbitrary as if we were to regard the Kenites, Kenizzites, and the other tribes mentioned Genesis 15:19. along with the Canaanites, as all alike traders or inhabitants of towns. The origin of the name Perizzite is involved in obscurity, like that of the Kenites and other tribes settled in Canaan that were not descended from Ham. But we may infer from the frequency with which they are mentioned in connection with the Hamitic inhabitants of Canaan, that they were widely dispersed among the latter. Vid., Genesis 15:19-21.


  Verse 8-9


  To put an end to the strife between their herdsmen, Abram proposed to Lot that they should separate, as strife was unseemly between אחים אנשׁים, men who stood in the relation of brethren, and left him to choose his ground. “If thou to the left, I will turn to the right; and if thou to the right, I will turn to the left.” Although Abram was the older, and the leader of the company, he was magnanimous enough to leave the choice to his nephew, who was the younger, in the confident assurance that the Lord would so direct the decision, that His promise would be fulfilled.


  Verses 10-13


  Lot chose what was apparently the best portion of the land, the whole district of the Jordan, or the valley on both sides of the Jordan from the Lake of Gennesareth to what was then the vale of Siddim. For previous to the destruction of Sodom and Gomorrah, this whole country was well watered, “as the garden of Jehovah,” the garden planted by Jehovah in paradise, and “as Egypt,” the land rendered so fertile by the overflowing of the Nile, “in the direction of Zoar.” Abram therefore remained in the land of Canaan, whilst Lot settled in the cities of the plain of the Jordan, and tented (pitched his tents) as far as Sodom. In anticipation of the succeeding history (Gen 19), it is mentioned here (Genesis 13:13), that the inhabitants of Sodom were very wicked, and sinful before Jehovah.


  Verses 14-18


  After Lot's departure, Jehovah repeated to Abram (by a mental, inward assurance, as we may infer from the fact that אמר “said” is not accompanied by ויּרא “he appeared”) His promise that He would give the land to him and to his seed in its whole extent, northward, and southward, and eastward, and westward, and would make his seed innumerable like the dust of the earth. From this we may see that the separation of Lot was in accordance with the will of God, as Lot had no share in the promise of God; though God afterwards saved him from destruction for Abram's sake. The possession of the land is promised עולם עד “for ever.” The promise of God is unchangeable. As the seed of Abraham was to exist before God for ever, so Canaan was to be its everlasting possession. But this applied not to the lineal posterity of Abram, to his seed according to the flesh, but to the true spiritual seed, which embraced the promise in faith, and held it in a pure believing heart. The promise, therefore, neither precluded the expulsion of the unbelieving seed from the land of Canaan, nor guarantees to existing Jews a return to the earthly Palestine after their conversion to Christ. For as Calvin justly says, “quam terra in saeculum promittitur, non simpliciter notatur perpetuitas; sed quae finem accepit in Christo.” Through Christ the promise has been exalted from its temporal form to its true essence; through Him the whole earth becomes Canaan (vid., Genesis 17:8). That Abram might appropriate this renewed and now more fully expanded promise, Jehovah directed him to walk through the land in the length of it and the breadth of it. In doing this he came in his “tenting,” i.e., his wandering through the land, to Hebron, where he settled by the terebinth of the Amorite Mamre (Genesis 14:13), and built an altar to Jehovah. The term ישׁב (set himself, settled down, sat, dwelt) denotes that Abram made this place the central point of his subsequent stay in Canaan (cf. Genesis 14:13; Genesis 18:1, and Gen 23). On Hebron, see Genesis 23:2.


  Genesis 14


  Verses 1-12


  The war, which furnished Abram with an opportunity, while in the promised land of which as yet he could not really call a single rood his own, to prove himself a valiant warrior, and not only to smite the existing chiefs of the imperial power of Asia, but to bring back to the kings of Canaan the booty that had been carried off, is circumstantially described, not so much in the interests of secular history as on account of its significance in relation to the kingdom of God. It is of importance, however, as a simple historical fact, to see that in the statement in Genesis 14:1, the king of Shinar occupies the first place, although the king of Edom, Chedorlaomer, not only took the lead in the expedition, and had allied himself for that purpose with the other kings, but had previously subjugated the cities of the valley of Siddim, and therefore had extended his dominion very widely over hither Asia. If, notwithstanding this, the time of the war related here is connected with “the days of Amraphel, king of Shinar,” this is done, no doubt, with reference to the fact that the first worldly kingdom was founded in Shinar by Nimrod (Genesis 10:10), a kingdom which still existed under Amraphel, though it was now confined to Shinar itself, whilst Elam possessed the supremacy in inner Asia. There is no ground whatever for regarding the four kings mentioned in Genesis 14:1 as four Assyrian generally or viceroys, as Josephus has done in direct contradiction to the biblical text; for, according to the more careful historical researches, the commencement of the Assyrian kingdom belongs to a later period; and Berosus speaks of an earlier Median rule in Babylon, which reaches as far back as the age of the patriarchs (cf. M. v. Niebuhr, Gesch. Assurs, p. 271). It appears significant also, that the imperial power of Asia had already extended as far as Canaan, and had subdued the valley of the Jordan, no doubt with the intention of holding the Jordan valley as the high-road to Egypt. We have here a prelude of the future assault of the worldly power upon the kingdom of God established in Canaan; and the importance of this event to sacred history consists in the fact, that the kings of the valley of the Jordan and the surrounding country submitted to the worldly power, whilst Abram, on the contrary, with his home-born servants, smote the conquerors and rescued their booty,—a prophetic sign that in the conflict with the power of the world the seed of Abram would not only not be subdued, but would be able to rescue from destruction those who appealed to it for aid.


  Genesis 14:1-2


  In Genesis 14:1-3 the account is introduced by a list of the parties engaged in war. The kings named here are not mentioned again. On Shinar, see Genesis 10:10; and on Elam, Genesis 10:22. It cannot be determined with certainty where Ellasar was. Knobel supposes it to be Artemita, which was also called Χαλάσαρ , in southern Assyria, to the north of Babylon. Goyim is not used here for nations generally, but is the name of one particular nation or country. In Delitzsch's opinion it is an older name for Galilee, though probably with different boundaries (cf. Joshua 12:23; Judges 4:2; and Isaiah 9:1).—The verb עשׂוּ (made), in Genesis 14:2, is governed by the kings mentioned in Genesis 14:1. To Bela, whose king is not mentioned by name, the later name Zoar (vid., Genesis 19:22) is added as being better known.


  Genesis 14:3


  “All these (five kings) allied themselves together, (and came with their forces) into the vale of Siddim (השׂדּים, prob. fields of plains), which is the Salt Sea;” that is to say, which was changed into the Salt Sea on the destruction of its cities (Genesis 19:24-25). That there should be five kings in the five cities (πεντάπολις , Wis. 10:6) of this valley, was quite in harmony with the condition of Canaan, where even at a later period every city had its king.


  Genesis 14:4-6


  The occasion of the war was the revolt of the kings of the vale of Siddim from Chedorlaomer. They had been subject to him for twelve years, “and the thirteenth year they rebelled.” In the fourteenth year Chedorlaomer came with his allies to punish them for their rebellion, and attacked on his way several other cities to the east of the Arabah, as far as the Elanitic Gulf, no doubt because they also had withdrawn from his dominion. The army moved along the great military road from inner Asia, past Damascus, through Peraea, where they smote the Rephaims, Zuzims, Emims, and Horites. “The Rephaim in Ashteroth Karnaim:” all that is known with certainty of the Rephaim is, that they were a tribe of gigantic stature, and in the time of Abram had spread over the whole of Peraea, and held not only Bashan, but the country afterwards possessed by the Moabites; from which possessions they were subsequently expelled by the descendants of Lot and the Amorites, and so nearly exterminated, that Og, king of Bashan, is described as the remnant of the Rephaim (Deuteronomy 2:20; Deuteronomy 3:11, Deuteronomy 3:13; Joshua 12:4; Joshua 13:12). Beside this, there were Rephaim on this side of the Jordan among the Canaanitish tribes (Genesis 15:20), some to the west of Jerusalem, in the valley which was called after them the valley of the Rephaim (Joshua 15:8; Joshua 18:16; 2 Samuel 5:18, etc.), others on the mountains of Ephraim (Joshua 17:15); while the last remains of them were also to be found among the Philistines (2 Samuel 21:16.; 1 Chronicles 20:4.). The current explanation of the name, viz., “the long-stretched,” or giants (Ewald), does not prevent our regarding רפא as the personal name of their forefather, though no intimation is given of their origin. That they were not Canaanites may be inferred from the fact, that on the eastern side of the Jordan they were subjugated and exterminated by the Canaanitish branch of the Amorites. Notwithstanding this, they may have been descendants of Ham, though the fact that the Canaanites spoke a Semitic tongue rather favours the conclusion that the oldest population of Canaan, and therefore the Rephaim, were of Semitic descent. At any rate, the opinion of J. G. Müller, that they belonged to the aborigines, who were not related to Shem, Ham, and Japhet, is perfectly arbitrary.—Ashteroth Karnaim, or briefly Ashtaroth, the capital afterwards of Og of Bashan, was situated in Hauran; and ruins of it are said to be still seen in Tell Ashtereh, two hours and a half from Nowah, and one and three-quarters from the ancient Edrei, somewhere between Nowah and Mezareib (see Ritter, Erdkunde).


  “The Zuzims in Ham” were probably the people whom the Ammonites called Zam zummim, and who were also reckoned among the Rephaim (Deuteronomy 2:20). Ham was possibly the ancient name of Rabba of the Ammonites (Deuteronomy 3:11), the remains being still preserved in the ruins of Ammân.—“The Emim in the plain of Kiryathaim:” the אימים or אמים (i.e., fearful, terrible), were the earlier inhabitants of the country of the Moabites, who gave them the name; and, like the Anakim, they were also reckoned among the Rephaim (Deuteronomy 2:11). Kiryathaim is certainly not to be found where Eusebius and Jerome supposed, viz., in Καριάδα , Coraiatha, the modern Koerriath or Kereyat, ten miles to the west of Medabah; for this is not situated in the plain, and corresponds to Kerioth (Jeremiah 48:24), with which Eusebius and Jerome have confounded Kiryathaim. It is probably still to be seen in the ruins of el Teym or et Tueme, about a mile to the west of Medabah. “The Horites (from חרי, dwellers in caves), in the mountains of Seir,” were the earlier inhabitants of the land between the Dead Sea and the Elanitic Gulf, who were conquered and exterminated by the Edomites (Genesis 36:20.).—“To El-paran, which is by the wilderness:” i.e., on the eastern side of the desert of Paran (see Genesis 21:21), probably the same as Elath (Deuteronomy 2:8) or Eloth (1 Kings 9:26), the important harbour of Aila on the northern extremity of the so-called Elanitic Gulf, near the modern fortress of Akaba, where extensive heaps of rubbish show the site of the former town, which received its name El or Elath (terebinth, or rather wood) probably from the palm-groves in the vicinity.


  Genesis 14:7


  From Aila the conquerors turned round, and marched (not through the Arabah, but on the desert plateau which they ascended from Aila) to En-mishpat (well of judgment), the older name of Kadesh, the situation of which, indeed, cannot be proved with certainty, but which is most probably to be sought for in the neighbourhood of the spring Ain Kades, discovered by Rowland, to the south of Bir Seba and Khalasa (Elusa), twelve miles E.S.E. of Moyle, the halting-place for caravans, near Hagar's well (Genesis 16:14), on the heights of Jebel Halal (see Ritter, Erdkunde, and Num 13). “And they smote all the country of the Amalekites,” i.e., the country afterwards possessed by the Amalekites (vid., Genesis 26:12), to the west of Edomitis on the southern border of the mountains of Judah (Numbers 13:29), “and also the Amorites, who dwelt in Hazazon-Thamar,” i.e., Engedi, on the western side of the Dead Sea (2 Chronicles 20:2).


  Genesis 14:8-12


  After conquering all these tribes to the east and west of the Arabah, they gave battle to the kings of the Pentapolis in the vale of Siddim, and put them to flight. The kings of Sodom and Gomorrah fell there, the valley being full of asphalt-pits, and the ground therefore unfavourable for flight; but the others escaped to the mountains (הרה for ההרה), that is, to the Moabitish highlands with their numerous defiles. The conquerors thereupon plundered the cities of Sodom and Gomorrah, and carried off Lot, who dwelt in Sodom, and all his possessions, along with the rest of the captives, probably taking the route through the valley of the Jordan up to Damascus.


  Verses 13-16


  A fugitive (lit., the fugitive; the article denotes the genus, Ewald, §277) brought intelligence of this to Abram the Hebrew (העברי, an immigrant from beyond the Euphrates). Abram is so called in distinction from Mamre and his two brothers, who were Amorites, and had made a defensive treaty with him. To rescue Lot, Abram ordered his trained slaves (חניכיו, i.e., practised in arms) born in the house (cf. Genesis 17:12), 318 men, to turn out (lit., to pour themselves out); and with these, and (as the supplementary remark in Genesis 14:24 shows) with his allies, he pursued the enemy as far as Dan, where “he divided himself against them, he and his servants, by night,”—i.e., he divided his men into companies, who fell upon the enemy by night from different sides—“smote them, and pursued them to Hobah, to the left (or north) of Damascus.” Hobah has probably been preserved in the village of Noba, mentioned by Troilo, a quarter of a mile to the north of Damascus. So far as the situation of Dan is concerned, this passage proves that it cannot have been identical with Leshem or Laish in the valley of Beth Rehob, which the Danites conquered and named Dan (Judges 18:28-29; Joshua 19:47); for this Laish-Dan was on the central source of the Jordan, el Leddan in Tell el Kady, which does not lie in either of the two roads, leading from the vale of Siddim or of the Jordan to Damascus.


  This Dan belonged to Gilead (Deuteronomy 34:1), and is no doubt the same as the Dan-Jaan mentioned in 2 Samuel 24:6 in connection with Gilead, and to be sought for in northern Peraea to the south-west of Damascus.


  Verses 17-24


  As Abram returned with the booty which he had taken from the enemy, the king of Sodom (of course, the successor to the one who fell in the battle) and Melchizedek, king of Salem, came to meet him to congratulate him on his victory; the former probably also with the intention of asking for the prisoners who had been rescued. They met him in “the valley of Shaveh, which is (what was afterwards called) the King's dale.” This valley, in which Absalom erected a monument for himself (2 Samuel 18:18), was, according to Josephus, two stadia from Jerusalem, probably by the brook Kidron therefore, although Absalom's pillar, which tradition places there, was of the Grecian style rather than the early Hebrew. The name King's dale was given to it undoubtedly with reference to the event referred to here, which points to the neighbourhood of Jerusalem. For the Salem of Melchizedek cannot have been the Salem near to which John baptized (John 3:23), or Aenon, which was eight Roman miles south of Scythopolis, as a march of about forty hours for the purpose of meeting Abraham, if not romantic, would, at least be at variance with the text of Scripture, where the kings are said to have gone out to Abram after his return. It must be Jerusalem, therefore, which is called by the old name Salem in Psalm 76:2, out of which the name Jerusalem (founding of peace, or possession of peace) was formed by the addition of the prefix ירוּ = ירוּי “founding,” or ירוּשׁ “possession.” Melchizedek brings bread and wine from Salem “to supply the exhausted warriors with food and drink, but more especially as a mark of gratitude to Abram, who had conquered for them peace, freedom, and prosperity” (Delitzsch). This gratitude he expresses, as a priest of the supreme God, in the words, “Blessed be Abram of the Most High God, the founder of heaven and earth; and blessed be God, the Most High, who hath delivered thine enemies into thy hand.” The form of the blessing is poetical, two parallel members with words peculiar to poetry, צריך for איביך, and מגּן.—עליון אל without the article is a proper name for the supreme God, the God over all (cf. Exodus 18:11), who is pointed out as the only true God by the additional clause, “founder of the heaven and the earth.” On the construction of בּרוּך with ל, vid., Genesis 31:15; Exodus 12:16, and Ges. §143, 2. קנה, founder and possessor: קנה combines the meanings of κτίζειν and κτᾶσθαι . This priestly reception Abram reciprocated by giving him the tenth of all, i.e., of the whole of the booty taken from the enemy. Giving the tenth was a practical acknowledgment of the divine priesthood of Melchizedek; for the tenth was, according to the general custom, the offering presented to the Deity. Abram also acknowledged the God of Melchizedek as the true God; for when the king of Sodom asked for his people only, and would have left the rest of the booty to Abram, he lifted up his hand as a solemn oath “to Jehovah, the Most High God, the founder of heaven and earth,”—acknowledging himself as the servant of this God by calling Him by the name Jehovah,—and swore that he would not take “from a thread to a shoe-string,” i.e., the smallest or most worthless thing belonging to the king of Sodom, that he might not be able to say, he had made Abram rich. אם, as the sign of an oath, is negative, and in an earnest address is repeated before the verb. “Except (בּלעדי, lit., not to me, nothing for me) only what the young men (Abram's men) have eaten, and the portion of my allies … let them take their portion:” i.e., his followers should receive what had been consumed as their share, and the allies should have the remainder of the booty.


  Of the property belonging to the king of Sodom, which he had taken from the enemy, Abram would not keep the smallest part, because he would not have anything in common with Sodom. On the other hand, he accepted from Salem's priest and king, Melchizedek, not only bread and wine for the invigoration of the exhausted warriors, but a priestly blessing also, and gave him in return the tenth of all his booty, as a sign that he acknowledged this king as a priest of the living God, and submitted to his royal priesthood. In this self-subordination of Abram to Melchizedek there was the practical prediction of a royal priesthood which is higher than the priesthood entrusted to Abram's descendants, the sons of Levi, and foreshadowed in the noble form of Melchizedek, who blessed as king and priest the patriarch whom God had called to be a blessing to all the families of the earth. The name of this royal priest is full of meaning: Melchizedek, i.e., King of Righteousness. Even though, judging from Joshua 10:1, Joshua 10:3, where a much later king is called Adonizedek, i.e., Lord of Righteousness, this name may have been a standing title of the ancient kings of Salem, it no doubt originated with a king who ruled his people in righteousness, and was perfectly appropriate in the case of the Melchizedek mentioned here. There is no less significance in the name of the seat of his government, Salem, the peaceful or peace, since it shows that the capital of its kings was a citadel of peace, not only as a natural stronghold, but through the righteousness of its sovereign; for which reason David chose it as the seat of royalty in Israel; and Moriah, which formed part of it, was pointed out to Abraham by Jehovah as the place of sacrifice for the kingdom of God which was afterwards to be established. And, lastly, there was something very significant in the appearance in the midst of the degenerate tribes of Canaan of this king of righteousness, and priest of the true God of heaven and earth, without any account of his descent, or of the beginning and end of his life; so that he stands forth in the Scriptures, “without father, without mother, without descent, having neither beginning of days nor end of life.” Although it by no means follows from this, however, that Melchizedek was a celestial being (the Logos, or an angel), or one of the primeval patriarchs (Enoch or Shem), as Church fathers, Rabbins, and others have conjectured, and we can see in him nothing more than one, perhaps the last, of the witnesses and confessors of the early revelation of God, coming out into the light of history from the dark night of heathenism; yet this appearance does point to a priesthood of universal significance, and to a higher order of things, which existed at the commencement of the world, and is one day to be restored again. In all these respects, the noble form of this king of Salem and priest of the Most High God was a type of the God-King and eternal High Priest Jesus Christ; a thought which is expanded in Heb 7 on the basis of this account, and of the divine utterance revealed to David in the Spirit, that the King of Zion sitting at the right hand of Jehovah should be a priest for ever after the order of Melchizedek (Psalm 110:4).


  Genesis 15


  Introduction


  The Covenant—Genesis 15


  With the formula “after these things” there is introduced a new revelation of the Lord to Abram, which differs from the previous ones in form and substance, and constitutes a new turning point in his life. The “word of Jehovah” came to him “in a vision;” i.e., neither by a direct internal address, nor by such a manifestation of Himself as fell upon the outward senses, nor in a dream of the night, but in a state of ecstasy by an inward spiritual intuition, and that not in a nocturnal vision, as in Genesis 46:2, but in the day-time. The expression “in a vision” applies to the whole chapter. There is no pause anywhere, nor any sign that the vision ceased, or that the action was transferred to the sphere of the senses and of external reality. Consequently the whole process is to be regarded as an internal one. The vision embraces not only Genesis 15:1-4 and Genesis 15:8, but the entire chapter, with this difference merely, that from Genesis 15:12 onwards the ecstasy assumed the form of a prophetic sleep produced by God. It is true that the bringing Abram out, his seeing the stars (Genesis 15:5), and still more especially his taking the sacrificial animals and dividing them (Genesis 15:9, Genesis 15:10), have been supposed by some to belong to the sphere of external reality, on the ground that these purely external acts would not necessarily presuppose a cessation of ecstasy, since the vision was no catalepsy, and did not preclude the full (?) use of the outward senses. But however true this may be, not only is every mark wanting, which would warrant us in assuming a transition from the purely inward and spiritual sphere, to the outward sphere of the senses, but the entire revelation culminates in a prophetic sleep, which also bears the character of a vision. As it was in a deep sleep that Abram saw the passing of the divine appearance through the carefully arranged portions of the sacrifice, and no reference is made either to the burning of them, as in Judges 6:21, or to any other removal, the arrangement of the sacrificial animals must also have been a purely internal process. To regard this as an outward act, we must break up the continuity of the narrative in a most arbitrary way, and not only transfer the commencement of the vision into the night, and suppose it to have lasted from twelve to eighteen hours, but we must interpolate the burning of the sacrifices, etc., in a still more arbitrary manner, merely for the sake of supporting the erroneous assumption, that visionary procedures had no objective reality, or, at all events, less evidence of reality than outward acts, and things perceived by the senses. A vision wrought by God was not a mere fancy, or a subjective play of the thoughts, but a spiritual fact, which was not only in all respects as real as things discernible by the senses, but which surpassed in its lasting significance the acts and events that strike the eye. The covenant which Jehovah made with Abram was not intended to give force to a mere agreement respecting mutual rights and obligations-a thing which could have been accomplished by an external sacrificial transaction, and by God passing through the divided animals in an assumed human form-but it was designed to establish the purely spiritual relation of a living fellowship between God and Abram, of the deep inward meaning of which, nothing but a spiritual intuition and experience could give to Abram an effective and permanent hold.


  Verses 1-6


  The words of Jehovah run thus: “Fear not, Abram: I am a shield to thee, thy reward very much.” הרבּה an inf. absol., generally used adverbially, but here as an adjective, equivalent to “thy very great reward.” The divine promise to be a shield to him, that is to say, a protection against all enemies, and a reward, i.e., richly to reward his confidence, his ready obedience, stands here, as the opening words “after these things” indicate, in close connection with the previous guidance of Abram. Whilst the protection of his wife in Egypt was a practical pledge of the possibility of his having a posterity, and the separation of Lot, followed by the conquest of the kings of the East, was also a pledge of the possibility of his one day possessing the promised land, there was as yet no prospect whatever of the promise being realized, that he should become a great nation, and possess an innumerable posterity. In these circumstances, anxiety about the future might naturally arise in his mind. To meet this, the word of the Lord came to him with the comforting assurance, “Fear not, I am thy shield.” But when the Lord added, “and thy very great reward,” Abram could only reply, as he thought of his childless condition: “Lord Jehovah, what wilt Thou give me, seeing I go childless?” Of what avail are all my possessions, wealth, and power, since I have no child, and the heir of my house is Eliezer the Damascene? משׁק, synonymous with ממשׁק (Zephaniah 2:9), possession, or the seizure of possession, is chosen on account of its assonance with דּמּשׂק. בּן־משׁק, son of the seizing of possession = seizer of possession, or heir. Eliezer of Damascus (lit., Damascus viz., Eliezer): Eliezer is an explanatory apposition to Damascus, in the sense of the Damascene Eliezer; though דּמּשׂק, on account of its position before אליעזר, cannot be taken grammatically as equivalent to דּמּשׂקי.


  To give still more distinct utterance to his grief, Abram adds (Genesis 15:3): “Behold, to me Thou hast given no seed; and lo, an inmate of my house (בּן־בּיתי in distinction from יליד־בּית, home-born, Genesis 14:14) will be my heir.” The word of the Lord then came to him: “Not he, but one who shall come forth from thy body, he will be thine heir.” God then took him into the open air, told him to look up to heaven, and promised him a posterity as numerous as the innumerable host of stars (cf. Genesis 22:17; Genesis 24:4; Exodus 32:13, etc.). Whether Abram at this time was “in the body or out of the body,” is a matter of no moment. The reality of the occurrence is the same in either case. This is evident from the remark made by Moses (the historian) as to the conduct of Abram in relation to the promise of God: “And he believed in Jehovah, and He counted it to him for righteousness.” In the strictly objective character of the account in Genesis, in accordance with which the simple facts are related throughout without any introduction of subjective opinions, this remark appears so striking, that the question naturally arises, What led Moses to introduce it? In what way did Abram make known his faith in Jehovah? And in what way did Jehovah count it to him as righteousness? The reply to both questions must not be sought in the New Testament, but must be given or indicated in the context. What reply did Abram make on receiving the promise, or what did he do in consequence? When God, to confirm the promise, declared Himself to be Jehovah, who brought him out of Ur of the Chaldees to give him that land as a possession, Abram replied, “Lord, whereby shall I know that I shall possess it?” God then directed him to “fetch a heifer of three years old,” etc.; and Abram fetched the animals required, and arranged them (as we may certainly suppose, thought it is not expressly stated) as God had commanded him. By this readiness to perform what God commanded him, Abram gave a practical proof that he believed Jehovah; and what God did with the animals so arranged was a practical declaration on the part of Jehovah, that He reckoned this faith to Abram as righteousness.


  The significance of the divine act is, finally, summed up in Genesis 15:18, in the words, “On that day Jehovah made a covenant with Abram.” Consequently Jehovah reckoned Abram's faith to him as righteousness, by making a covenant with him, by taking Abram into covenant fellowship with Himself. האמין, from אמן to continue and the preserve, to be firm and to confirm, in Hiphil to trust, believe (πιστεύσιν ), expresses “that state of mind which is sure of its object, and relies firmly upon it;” and as denoting conduct towards God, as “a firm, inward, personal, self-surrendering reliance upon a personal being, especially upon the source of all being,” it is construed sometimes with ל (e.g., Deuteronomy 9:23), but more frequently with בּ (Numbers 14:11; Numbers 20:12; Deuteronomy 1:32), “to believe the Lord,” and “to believe on the Lord,” to trust in Him,—πιστεύειν ἐπὶ τὸν Θεόν , as the apostle has more correctly rendered the ἐπίστευσεν τῷ Θεῷ of the lxx (vid., Romans 4:5). Faith therefore is not merely assensus, but fiducia also, unconditional trust in the Lord and His word, even where the natural course of events furnishes no ground for hope or expectation. This faith Abram manifested, as the apostle has shown in Rom 4; and this faith God reckoned to him as righteousness by the actual conclusion of a covenant with him. צדקה, righteousness, as a human characteristic, is correspondence to the will of God both in character and conduct, or a state answering to the divine purpose of a man's being. This was the state in which man was first created in the image of God; but it was lost by sin, through which he placed himself in opposition to the will of God and to his own divinely appointed destiny, and could only be restored by God. When the human race had universally corrupted its way, Noah alone was found righteous before God (Genesis 7:1), because he was blameless and walked with God (Genesis 6:9). This righteousness Abram acquired through his unconditional trust in the Lord, his undoubting faith in His promise, and his ready obedience to His word. This state of mind, which is expressed in the words בּיהוה האמין, was reckoned to him as righteousness, so that God treated him as a righteous man, and formed such a relationship with him, that he was placed in living fellowship with God. The foundation of this relationship was laid in the manner described in Genesis 15:7-11.


  Verses 7-10


  Abram's question, “Whereby shall I know that I shall take possession of it (the land)?” was not an expression of doubt, but of desire for the confirmation or sealing of a promise, which transcended human thought and conception. To gratify this desire, God commanded him to make preparation for the conclusion of a covenant. “Take Me, He said, a heifer of three years old, and a she-goat of three years old, and a ram of three years old, and a turtle-dove, and a young pigeon;” one of every species of the animals suitable for sacrifice. Abram took these, and “divided them in the midst,” i.e., in half, “and placed one half of each opposite to the other (בּתרו אישׁ, every one its half, cf. Genesis 42:25; Numbers 16:17); only the birds divided he not,” just as in sacrifice the doves were not divided into pieces, but placed upon the fire whole (Leviticus 1:17). The animals chosen, as well as the fact that the doves were left whole, corresponded exactly to the ritual of sacrifice. Yet the transaction itself was not a real sacrifice, since there was neither sprinkling of blood nor offering upon an altar (oblatio), and no mention is made of the pieces being burned. The proceeding corresponded rather to the custom, prevalent in many ancient nations, of slaughtering animals when concluding a covenant, and after dividing them into pieces, of laying the pieces opposite to one another, that the persons making the covenant might pass between them. Thus Ephraem Syrus (1, 161) observes, that God condescended to follow the custom of the Chaldeans, that He might in the most solemn manner confirm His oath to Abram the Chaldean. The wide extension of this custom is evident from the expression used to denote the conclusion of a covenant, בּרית כּרת to hew, or cut a covenant, Aram. קרם גּרז, Greek ὅρκια τέμνειν , faedus ferire, i.e., ferienda hostia facere faedus; cf. Bochart (Hieroz. 1, 332); whilst it is evident from Jeremiah 34:18, that this was still customary among the Israelites of later times. The choice of sacrificial animals for a transaction which was not strictly a sacrifice, was founded upon the symbolical significance of the sacrificial animals, i.e., upon the fact that they represented and took the place of those who offered them. In the case before us, they were meant to typify the promised seed of Abram. This would not hold good, indeed, if the cutting of the animals had been merely intended to signify, that any who broke the covenant would be treated like the animals that were there cut in pieces. But there is no sure ground in Jeremiah 34:18. for thus interpreting the ancient custom. The meaning which the prophet there assigns to the symbolical usage, may be simply a different application of it, which does not preclude an earlier and different intention in the symbol. The division of the animals probably denoted originally the two parties to the covenant, and the passing of the latter through the pieces laid opposite to one another, their formation into one: a signification to which the other might easily have been attached as a further consequence and explanation. And if in such a case the sacrificial animals represented the parties to the covenant, so also even in the present instance the sacrificial animals were fitted for that purpose, since, although originally representing only the owner or offerer of the sacrifice, by their consecration as sacrifices they were also brought into connection with Jehovah. But in the case before us the animals represented Abram and his seed, not in the fact of their being slaughtered, as significant of the slaying of that seed, but only in what happened to and in connection with the slaughtered animals: birds of prey attempted to eat them, and when extreme darkness came on, the glory of God passed through them. As all the seed of Abram was concerned, one of every kind of animal suitable for sacrifice was taken, ut ex toto populo et singulis partibus sacrificium unum fieret (Calvin). The age of the animals, three years old, was supposed by Theodoret to refer to the three generations of Israel which were to remain in Egypt, or the three centuries of captivity in a foreign land; and this is rendered very probable by the fact, that in Judges 6:25 the bullock of seven years old undoubtedly refers to the seven years of Midianitish oppression. On the other hand, we cannot find in the six halves of the three animals and the undivided birds, either 7 things or the sacred number 7, for two undivided birds cannot represent one whole, but two; nor can we attribute to the eight pieces any symbolical meaning, for these numbers necessarily followed from the choice of one specimen of every kind of animal that was fit for sacrifice, and from the division of the larger animals into two.


  Verse 11


  “Then birds of prey (העיט with the article, as Genesis 14:13) came down upon the carcases, and Abram frightened them away.” The birds of prey represented the foes of Israel, who would seek to eat up, i.e., exterminate it. And the fact that Abram frightened them away was a sign, that Abram's faith and his relation to the Lord would preserve the whole of his posterity from destruction, that Israel would be saved for Abram's sake (Psalm 105:42).


  Verses 12-16


  “And when the sun was just about to go down (on the construction, see Ges. §132), and deep sleep (תּרדּמה, as in Genesis 2:21, a deep sleep produced by God) had fallen upon Abram, behold there fell upon him terror, great darkness.” The vision here passes into a prophetic sleep produced by God. In this sleep there fell upon Abram dread and darkness; this is shown by the interchange of the perfect נפלה and the participle נפלת. The reference to the time is intended to show “the supernatural character of the darkness and sleep, and the distinction between the vision and a dream” (O. v. Gerlach). It also possesses a symbolical meaning. The setting of the sun prefigured to Abram the departure of the sun of grace, which shone upon Israel, and the commencement of a dark and dreadful period of suffering for his posterity, the very anticipation of which involved Abram in darkness. For the words which he heard in the darkness were these (Genesis 15:13.): “Know of a surety, that thy seed shall be a stranger in a land that is not theirs, and shall serve them (the lords of the strange land), and they (the foreigners) shall oppress them 400 years.” That these words had reference to the sojourn of the children of Israel in Egypt, is placed beyond all doubt by the fulfilment. The 400 years were, according to prophetic language, a round number for the 430 years that Israel spent in Egypt (Exodus 12:40). “Also that nation whom they shall serve will I judge (see the fulfilment, Exodus 6:11); and afterward shall they come out with great substance (the actual fact according to Exodus 12:31-36). And thou shalt go to thy fathers in peace, and be buried in a good old age (cf. Genesis 25:7-8); and in the fourth generation they shall come hither again.” The calculations are made here on the basis of a hundred years to a generation: not too much for those times, when the average duration of life was above 150 years, and Isaac was born in the hundredth year of Abraham's life. “For the iniquity of the Amorites is not yet full.” Amorite, the name of the most powerful tribe of the Canaanites, is used here as the common name of all the inhabitants of Canaan, just as in Joshua 24:15 (cf. Genesis 10:5), Judges 6:10, etc.).


  By this revelation Abram had the future history of his seed pointed out to him in general outlines, and was informed at the same time why neither he nor his descendants could obtain immediate possession of the promised land, viz., because the Canaanites were not yet ripe for the sentence of extermination.


  Verse 17


  When the sun had gone down, and thick darkness had come on (היה impersonal), “behold a smoking furnace, and (with) a fiery torch, which passed between those pieces,”—a description of what Abram saw in his deep prophetic sleep, corresponding to the mysterious character of the whole proceeding. תּנּוּר, a stove, is a cylindrical fire-pot, such as is used in the dwelling-houses of the East. The phenomenon, which passed through the pieces as they lay opposite to one another, resembled such a smoking stove, from which a fiery torch, i.e., a brilliant flame, was streaming forth. In this symbol Jehovah manifested Himself to Abram, just as He afterwards did to the people of Israel in the pillar of cloud and fire. Passing through the pieces, He ratified the covenant which He made with Abram. His glory was enveloped in fire and smoke, the produce of the consuming fire,—both symbols of the wrath of God (cf. Psalm 18:9, and Hengstenberg in loc.), whose fiery zeal consumes whatever opposes it (vid., Exodus 3:2).—To establish and give reality to the covenant to be concluded with Abram, Jehovah would have to pass through the seed of Abram when oppressed by the Egyptians and threatened with destruction, and to execute judgment upon their oppressors (Exodus 7:4; Exodus 12:12). In this symbol, the passing of the Lord between the pieces meant something altogether different from the oath of the Lord by Himself in Genesis 22:16, or by His life in Deuteronomy 32:40, or by His soul in Amos 6:8 and Jeremiah 51:14. It set before Abram the condescension of the Lord to his seed, in the fearful glory of His majesty as the judge of their foes. Hence the pieces were not consumed by the fire; for the transaction had reference not to a sacrifice, which God accepted, and in which the soul of the offerer was to ascend in the smoke to God, but to a covenant in which God came down to man. From the nature of this covenant, it followed, however, that God alone went through the pieces in a symbolical representation of Himself, and not Abram also. For although a covenant always establishes a reciprocal relation between two individuals, yet in that covenant which God concluded with a man, the man did not stand on an equality with God, but God established the relation of fellowship by His promise and His gracious condescension to the man, who was at first purely a recipient, and was only qualified and bound to fulfil the obligations consequent upon the covenant by the reception of gifts of grace.


  Verses 18-21


  In Genesis 15:18-21 this divine revelation is described as the making of a covenant (בּרית, from בּרה to cut, lit., the bond concluded by cutting up the sacrificial animals), and the substance of this covenant is embraced in the promise, that God would give that land to the seed of Abram, from the river of Egypt to the great river Euphrates. The river (נהר) of Egypt is the Nile, and not the brook (נחל) of Egypt (Numbers 34:5), i.e., the boundary stream Rhinocorura, Wady el Arish. According to the oratorical character of the promise, the two large rivers, the Nile and the Euphrates, are mentioned as the boundaries within which the seed of Abram would possess the promised land, the exact limits of which are more minutely described in the list of the tribes who were then in possession. Ten tribes are mentioned between the southern border of the land and the extreme north, “to convey the impression of universality without exception, of unqualified completeness, the symbol of which is the number ten” (Delitzsch). In other passages we find sometimes seven tribes mentioned (Deuteronomy 7:1; Joshua 3:10), at other times six (Exodus 3:8, Exodus 3:17; Exodus 23:23; Deuteronomy 20:17), at others five (Exodus 13:5), at others again only two (Genesis 13:7); whilst occasionally they are all included in the common name of Canaanites (Genesis 12:6). The absence of the Hivites is striking here, since they are not omitted from any other list where as many as five or seven tribes are mentioned. Out of the eleven descendants of Canaan (Genesis 10:15-18) the names of four only are given here; the others are included in the common name of the Canaanites. On the other hand, four tribes are given, whose descent from Canaan is very improbable. The origin of the Kenites cannot be determined. According to Judges 1:16; Judges 4:11, Hobab, the brother-in-law of Moses, was a Kenite. His being called Midianite (Numbers 10:29) does not prove that he was descended from Midian (Genesis 25:2), but is to be accounted for from the fact that he dwelt in the land of Midian, or among the Midianites (Exodus 2:15). This branch of the Kenites went with the Israelites to Canaan, into the wilderness of Judah (Judges 1:16), and dwelt even in Saul's time among the Amalekites on the southern border of Judah (1 Samuel 15:6), and in the same towns with members of the tribe of Judah (1 Samuel 30:29). There is nothing either in this passage, or in Numbers 24:21-22, to compel us to distinguish these Midianitish Kenites from those of Canaan. The Philistines also were not Canaanites, and yet their territory was assigned to the Israelites. And just as the Philistines had forced their way into the land, so the Kenites may have taken possession of certain tracts of the country. All that can be inferred from the two passages is, that there were Kenites outside Midian, who were to be exterminated by the Israelites. On the Kenizzites, all that can be affirmed with certainty is, that the name is neither to be traced to the Edomitish Kenaz (Genesis 36:15, Genesis 36:42), nor to be identified with the Kenezite Jephunneh, the father of Caleb of Judah (Numbers 32:12; Joshua 14:6: see my Comm. on Joshua, p. 356, Eng. tr.).—The Kadmonites are never mentioned again, and their origin cannot be determined. On the Perizzites see Genesis 13:7; on the Rephaims, Genesis 14:5; and on the other names, Genesis 10:15-16.


  Genesis 16


  Verses 1-6


  As the promise of a lineal heir (Genesis 15:4) did not seem likely to be fulfilled, even after the covenant had been made, Sarai resolved, ten years after their entrance into Canaan, to give her Egyptian maid Hagar to her husband, that if possible she might “be built up by her,” i.e., obtain children, who might found a house or family (Genesis 30:3). The resolution seemed a judicious one, and according to the customs of the East, there would be nothing wrong in carrying it out. Hence Abraham consented without opposition, because, as Malachi (Malachi 2:15) says, he sought the seed promised by God. But they were both of them soon to learn, that their thoughts were the thoughts of man and not of God, and that their wishes and actions were not in accordance with the divine promise. Sarai, the originator of the plan, was the first to experience its evil consequences. When the maid was with child by Abram, “her mistress became little in her eyes.” When Sarai complained to Abram of the contempt she received from her maid (saying, “My wrong,” the wrong done to me, “come upon thee,” cf. Jeremiah 51:35; Genesis 27:13), and called upon Jehovah to judge between her and her husband,


  Abram gave her full power to act as mistress towards her maid, without raising the slave who was made a concubine above her position. But as soon as Sarai made her feel her power, Hagar fled. Thus, instead of securing the fulfilment of their wishes, Sarai and Abram had reaped nothing but grief and vexation, and apparently had lost the maid through their self-concerted scheme. But the faithful covenant God turned the whole into a blessing.


  Verses 7-12


  Hagar no doubt intended to escape to Egypt by a road used from time immemorial, that ran from Hebron past Beersheba, “by the way of Shur.”—Shur, the present Jifar, is the name given to the north-western portion of the desert of Arabia (cf. Exodus 15:22). There the angel of the Lord found her by a well, and directed her to return to her mistress, and submit to her; at the same time he promised her the birth of a son, and an innumerable multiplication of her descendants. As the fruit of her womb was the seed of Abram, she was to return to his house and there bear him a son, who, though not the seed promised by God, would be honoured for Abram's sake with the blessing of an innumerable posterity. For this reason also Jehovah appeared to her in the form of the Angel of Jehovah. הרה is adj. verb. as in Genesis 38:24, etc.: “thou art with child and wilt bear;” ילדתּ for ילדת (Genesis 17:19) is found again in Judges 13:5, Judges 13:7. This son she was to call Ishmael (“God hears”), “for Jehovah hath hearkened to thy distress.” עני afflictionem sine dubio vocat, quam Hagar afflictionem sentiebat esse, nempe conditionem servitem et quod castigata esset a Sara(Luther). It was Jehovah, not Elohim, who had heard, although the latter name was most naturally suggested as the explanation of Ishmael, because the hearing, i.e., the multiplication of Ishmael's descendants, was the result of the covenant grace of Jehovah. Moreover, in contrast with the oppression which has had endured and still would endure, she received the promise that her son would endure no such oppression. “He will be a wild ass of a man.” The figure of a פּרא, onager, that wild and untameable animal, roaming at its will in the desert, of which so highly poetic a description is given in Job 39:5-8, depicts most aptly “the Bedouin's boundless love of freedom as he rides about in the desert, spear in hand, upon his camel or his horse, hardy, frugal, revelling in the varied beauty of nature, and despising town life in every form;” and the words, “his hand will be against every man, and every man's hand against him,” describe most truly the incessant state of feud, in which the Ishmaelites live with one another or with their neighbours. “He will dwell before the face of all his brethren.” פּני על denotes, it is true, to the east of (cf. Genesis 25:18), and this meaning is to be retained here; but the geographical notice of the dwelling-place of the Ishmaelites hardly exhausts the force of the expression, which also indicated that Ishmael would maintain an independent standing before (in the presence of) all the descendants of Abraham. History has confirmed this promise. The Ishmaelites have continued to this day in free and undiminished possession of the extensive peninsula between the Euphrates, the Straits of Suez, and the Red Sea, from which they have overspread both Northern Africa and Southern Asia.


  Verse 13-14


  In the angel, Hagar recognised God manifesting Himself to her, the presence of Jehovah, and called Him, “Thou art a God of seeing; for she said, Have I also seen here after seeing?” Believing that a man must die if he saw God (Exodus 20:19; Exodus 33:20), Hagar was astonished that she had seen God and remained alive, and called Jehovah, who had spoken to her, “God of seeing,” i.e., who allows Himself to be seen, because here, on the spot where this sight was granted her, after seeing she still saw, i.e., remained alive. From this occurrence the well received the name of “well of the seeing alive,” i.e., at which a man saw God and remained alive. Beer-lahai-roi: according to Ewald, ראי חי is to be regarded as a composite noun, and ל as a sign of the genitive; but this explanation, in which ראי is treated as a pausal form of ראי, does not suit the form ראי with the accent upon the last syllable, which points rather to the participle ראה with the first pers. suffix. On this ground Delitzsch and others have decided in favour of the interpretation given in the Chaldee version, “Thou art a God of seeing, i.e., the all-seeing, from whose all-seeing eye the helpless and forsaken is not hidden even in the farthest corner of the desert.” “Have I not even here (in the barren land of solitude) looked after Him, who saw me?” and Beer-lahai-roi, “the well of the Living One who sees me, i.e., of the omnipresent Providence.” But still greater difficulties lie in the way of this view. It not only overthrows the close connection between this and the similar passages Genesis 32:31; Exodus 33:20; Judges 13:22, where the sight of God excites a fear of death, but it renders the name, which the well received from this appearance of God, an inexplicable riddle. If Hagar called the God who appeared to her ראי אל because she looked after Him whom she saw, i.e., as we must necessarily understand the word, saw not His face, but only His back; how could it ever occur to her or to any one else, to call the well Beer-lahai-roi, “well of the Living One, who sees me,” instead of Beer-el-roi? Moreover, what completely overthrows this explanation, is the fact that neither in Genesis nor anywhere in the Pentateuch is God called “the Living One;” and throughout the Old Testament it is only in contrast with the dead gods of idols of the heathen, a contrast never thought of here, that the expressions חי אלהים and חי אל occur, whilst החי is never used in the Old Testament as a name of God. For these reasons we must abide by the first explanation, and change the reading ראי into ראי.


  With regard to the well, it is still further added that it was between Kadesh (Genesis 14:7) and Bered. Though Bered has not been discovered, Rowland believes, with good reason, that he has found the well of Hagar, which is mentioned again in Genesis 24:62; Genesis 25:11, in the spring Ain Kades, to the south of Beersheba, at the leading place of encampment of the caravans passing from Syria to Sinai, viz., Moyle, or Moilahi, or Muweilih (Robinson, Pal. i. p. 280), which the Arabs call Moilahi Hagar, and in the neighbourhood of which they point out a rock Beit Hagar. Bered must lie to the west of this.


  Verse 15-16


  Having returned to Abram's house, Hagar bare him a son in his 86th year. He gave it the name Ishmael, and regarded it probably as the promised seed, until, thirteen years afterwards, the counsel of God was more clearly unfolded to him.


  Genesis 17


  Verses 1-3


  The covenant had been made with Abram for at least fourteen years, and yet Abram remained without any visible sign of its accomplishment, and was merely pointed in faith to the inviolable character of the promise of God. Jehovah now appeared to Him again, when he was ninety-nine years old, twenty-four years after his migration, and thirteen after the birth of Ishmael, to give effect to the covenant and prepare for its execution. Having come down to Abram in a visible form (Genesis 17:22), He said to him, “I am El Shaddai (almighty God): walk before Me and be blameless.” At the establishment of the covenant, God had manifested Himself to him as Jehovah (Genesis 15:7); here Jehovah describes Himself as El Shaddai, God the Mighty One. שׁדּי: from שׁדד to be strong, with the substantive termination ai, like חגּי the festal, ישׁישׁי the old man, סיני the thorn-grown, etc. This name is not to be regarded as identical with Elohim, that is to say, with God as Creator and Preserver of the world, although in simple narrative Elohim is used for El Shaddai, which is only employed in the more elevated and solemn style of writing. It belonged to the sphere of salvation, forming one element in the manifestation of Jehovah, and describing Jehovah, the covenant God, as possessing the power to realize His promises, even when the order of nature presented no prospect of their fulfilment, and the powers of nature were insufficient to secure it. The name which Jehovah thus gave to Himself was to be a pledge, that in spite of “his own body now dead,” and “the deadness of Sarah's womb” (Romans 4:19), God could and would give him the promised innumerable posterity. On the other hand, God required this of Abram, “Walk before Me (cf. Genesis 5:22) and be blameless” (Genesis 6:9). “Just as righteousness received in faith was necessary for the establishment of the covenant, so a blameless walk before God was required for the maintenance and confirmation of the covenant.” This introduction is followed by a more definite account of the new revelation; first of the promise involved in the new name of God (Genesis 17:2-8), and then of the obligation imposed upon Abram (Genesis 17:9-14). “I will give My covenant,” says the Almighty, “between Me and thee, and multiply thee exceedingly.” בּרית נתן signifies, not to make a covenant, but to give, to put, i.e., to realize, to set in operation the things promised in the covenant—equivalent to setting up the covenant (cf. Genesis 17:7 and Genesis 9:12 with Genesis 9:9). This promise Abram appropriated to himself by falling upon his face in worship, upon which God still further expounded the nature of the covenant about to be executed.


  Verses 4-8


  On the part of God אני placed at the beginning absolutely: so far as I am concerned, for my part) it was to consist of this: (1) that God would make Abram the father (אב instead of אני chosen with reference to the name Abram) of a multitude of nations, the ancestor of nations and kings; (2) that He would be God, show Himself to be God, in an eternal covenant relation, to him and to his posterity, according to their families, according to all their successive generations; and (3) that He would give them the land in which he had wandered as a foreigner, viz., all Canaan, for an everlasting possession. As a pledge of this promise God changed his name אברם, i.e., high father, into אברהם, i.e., father of the multitude, from אב and רהם, Arab. (ruhâm) = multitude. In this name God gave him a tangible pledge of the fulfilment of His covenant, inasmuch as a name which God gives cannot be a mere empty sound, but must be the expression of something real, or eventually acquire reality.


  Verses 9-14


  On the part of Abraham (ואתּה thou, the antithesis to אני, as for me, Genesis 17:4) God required that he and his descendants in all generations should keep the covenant, and that as a sign he should circumcise himself and every male in his house. המּול Niph. of מוּל, and נמלתּם perf. Niph. for נמלּתם, from מלל = מוּל. As the sign of the covenant, circumcision is called in Genesis 17:13, “the covenant in the flesh,” so far as the nature of the covenant was manifested in the flesh. It was to be extended not only to the seed, the lineal descendants of Abraham, but to all the males in his house, even to every foreign slave not belonging to the seed of Abram, whether born in the house or acquired (i.e., bought) with money, and to the “son of eight days,” i.e., the male child eight days old; with the threat that the uncircumcised should be exterminated from his people, because by neglecting circumcision he had broken the covenant with God. The form of speech ההיא הנּפשׁ נכרתה, by which many of the laws are enforced (cf. Exodus 12:15, Exodus 12:19; Leviticus 7:20-21, Leviticus 7:25, etc.), denotes not rejection from the nation, or banishment, but death, whether by a direct judgment from God, an untimely death at the hand of God, or by the punishment of death inflicted by the congregation or the magistrates, and that whether יוּמת מות is added, as in Exodus 31:14, etc., or not. This is very evident from Leviticus 17:9-10, where the extermination to be effected by the authorities is distinguished from that to be executed by God Himself (see my biblische Archäologie ii. §153, 1). In this sense we sometimes find, in the place of the earlier expression “from his people,” i.e., his nation, such expressions as “from among his people” (Leviticus 17:4, Leviticus 17:10; Numbers 15:30), “from Israel” (Exodus 12:15; Numbers 19:13), “from the congregation of Israel” (Exodus 12:19); and instead of “that soul,” in Leviticus 17:4, Leviticus 17:9 (cf. Exodus 30:33, Exodus 30:38), we find “that man.”


  Verses 15-21


  The appointment of the sign of the covenant was followed by this further revelation as to the promised seed, that Abram would receive it through his wife Sarai. In confirmation of this her exalted destiny, she was no longer to be called Sarai (שׂרי, probably from שׂרר with the termination ai, the princely), but שׂרה, the princess; for she was to become nations, the mother of kings of nations. Abraham then fell upon his face and laughed, saying in himself (i.e., thinking), “Shall a child be born to him that is a hundred years old, or shall Sarah, that is ninety years old, bear?” “The promise was so immensely great, that he sank in adoration to the ground, and so immensely paradoxical, that he could not help laughing” (Del.). “Not that he either ridiculed the promise of God, or treated it as a fable, or rejected it altogether; but, as often happens when things occur which are least expected, partly lifted up with joy, partly carried out of himself with wonder, he burst out into laughter” (Calvin). In this joyous amazement he said to God (Genesis 17:18), “O that Ishmael might live before Thee!” To regard these words, with Calvin and others, as intimating that he should be satisfied with the prosperity of Ishmael, as though he durst not hope for anything higher, is hardly sufficient. The prayer implies anxiety, lest Ishmael should have no part in the blessings of the covenant. God answers, “Yes (אבל imo), Sarah thy wife bears thee a son, and thou wilt call his name Isaac (according to the Greek form Ἰσαάκ , for the Hebrew יצחק, i.e., laughter, with reference to Abraham's laughing; Genesis 17:17, cf. Genesis 21:6), and I will establish My covenant with him,” i.e., make him the recipient of the covenant grace. And the prayer for Ishmael God would also grant: He would make him very fruitful, so that he should beget twelve princes and become a great nation. But the covenant, God repeated (Genesis 17:21), should be established with Isaac, whom Sarah was to bear to him at that very time in the following year.—Since Ishmael therefore was excluded from participating in the covenant grace, which was ensured to Isaac alone; and yet Abraham was to become a multitude of nations, and that through Sarah, who was to become “nations” through the son she was to bear (Genesis 17:16); the “multitude of nations” could not include either the Ishmaelites or the tribes descended from the sons of Keturah (Genesis 25:2.), but the descendants of Isaac alone; and as one of Isaac's two sons received no part of the covenant promise, the descendants of Jacob alone. But the whole of the twelve sons of Jacob founded only the one nation of Israel, with which Jehovah established the covenant made with Abraham (Ex 6 and 20-24), so that Abraham became through Israel the lineal father of one nation only. From this it necessarily follows, that the posterity of Abraham, which was to expand into a multitude of nations, extends beyond this one lineal posterity, and embraces the spiritual posterity also, i.e., all nations who are grafted ἐκ πίστεως Ἀβραάμ into the seed of Abraham (Romans 4:11-12, and Romans 4:16, Romans 4:17). Moreover, the fact that the seed of Abraham was not to be restricted to his lineal descendants, is evident from the fact, that circumcision as the covenant sign was not confined to them, but extended to all the inmates of his house, so that these strangers were received into the fellowship of the covenant, and reckoned as part of the promised seed. Now, if the whole land of Canaan was promised to this posterity, which was to increase into a multitude of nations (Genesis 17:8), it is perfectly evident, from what has just been said, that the sum and substance of the promise was not exhausted by the gift of the land, whose boundaries are described in Genesis 15:18-21, as a possession to the nation of Israel, but that the extension of the idea of the lineal posterity, “Israel after the flesh,” to the spiritual posterity, “Israel after the spirit,” requires the expansion of the idea and extent of the earthly Canaan to the full extent of the spiritual Canaan, whose boundaries reach as widely as the multitude of nations having Abraham as father; and, therefore, that in reality Abraham received the promise “that he should be the heir of the world” (Romans 4:13).


  And what is true of the seed of Abraham and the land of Canaan must also hold good of the covenant and the covenant sign. Eternal duration was promised only to the covenant established by God with the seed of Abraham, which was to grow into a multitude of nations, but not to the covenant institution which God established in connection with the lineal posterity of Abraham, the twelve tribes of Israel. Everything in this institution which was of a local and limited character, and only befitted the physical Israel and the earthly Canaan, existed only so long as was necessary for the seed of Abraham to expand into a multitude of nations. So again it was only in its essence that circumcision could be a sign of the eternal covenant. Circumcision, whether it passed from Abraham to other nations, or sprang up among other nations independently of Abraham and his descendants (see my Archäologie, §63, 1), was based upon the religious view, that the sin and moral impurity which the fall of Adam had introduced into the nature of man had concentrated itself in the sexual organs, because it is in sexual life that it generally manifests itself with peculiar force; and, consequently, that for the sanctification of life, a purification or sanctification of the organ of generation, by which life is propagated, is especially required. In this way circumcision in the flesh became a symbol of the circumcision, i.e., the purification, of the heart (Deuteronomy 10:16; Deuteronomy 30:6, cf. Leviticus 26:41; Jeremiah 4:4; Jeremiah 9:25; Ezekiel 44:7), and a covenant sign to those who received it, inasmuch as they were received into the fellowship of the holy nation (Exodus 19:6), and required to sanctify their lives, in other words, to fulfil all that the covenant demanded. It was to be performed on every boy on the eighth day after its birth, not because the child, like its mother, remains so long in a state of impurity, but because, as the analogous rule with regard to the fitness of young animals for sacrifice would lead us to conclude, this was regarded as the first day of independent existence (Leviticus 22:27; Exodus 22:29; see my Archäologie, §63).


  Verses 22-27


  When God had finished His address and ascended again, Abraham immediately fulfilled the covenant duty enjoined upon him, by circumcision himself on that very day, along with all the male members of his house. Because Ishmael was 13 years old when he was circumcised, the Arabs even now defer circumcision to a much later period than the Jews, generally till between the ages of 5 and 13, and frequently even till the 13th year.


  Genesis 18


  Introduction


  Visit of Jehovah, With Two Angels, to Abraham's Tent—Genesis 18


  Having been received into the covenant with God through the rite of circumcision, Abraham was shortly afterwards honoured by being allowed to receive and entertain the Lord and two angels in his tent. This fresh manifestation of God had a double purpose, viz., to establish Sarah's faith in the promise that she should bear a son in her old age (Genesis 18:1-15), and to announce the judgment on Sodom and Gomorrah (vv. 16-33).


  Verses 1-5


  When sitting, about mid-day, in the grove of Mamre, in front of his tent, Abraham looked up and unexpectedly saw three men standing at some distance from him (עליו above him, looking down upon him as he sat), viz., Jehovah (Genesis 18:13) and two angels (Genesis 19:1); all three in human form. Perceiving at once that one of them was the Lord (אדני, i.e., God), he prostrated himself reverentially before them, and entreated them not to pass him by, but to suffer him to entertain them as his guests: “Let a little water be fetched, and wash your feet, and recline yourselves (השּׁען(sevle to recline, leaning upon the arm) under the tree.”—“Comfort your hearts:” lit., “strengthen the heart,” i.e., refresh yourselves by eating and drinking (Judges 19:5; 1 Kings 21:7). “For therefore (sc., to give me an opportunity to entertain you hospitably) have ye come over to your servant:” כּן על כּי does not stand for כּי כּן על (Ges. thes. p. 682), but means “because for this purpose” (vid., Ewald, §353).


  Verses 6-8


  When the three men had accepted the hospitable invitation, Abraham, just like a Bedouin sheikh of the present day, directed his wife to take three seahs (374 cubic inches each) of fine meal, and back cakes of it as quickly as possible (עגּות round unleavened cakes baked upon hot stones); he also had a tender calf killed, and sent for milk and butter, or curdled milk, and thus prepared a bountiful and savoury meal, of which the guests partook. The eating of material food on the part of these heavenly beings was not in appearance only, but was really eating; an act which may be attributed to the corporeality assumed, and is to be regarded as analogous to the eating on the part of the risen and glorified Christ (Luke 24:41.), although the miracle still remains physiologically incomprehensible.


  Verses 9-15


  During the meal, at which Abraham stood, and waited upon them as the host, they asked for Sarah, for whom the visit was chiefly intended. On being told that she was in the tent, where she could hear, therefore, all that passed under the tree in front of the tent, the one whom Abraham addressed as Adonai (my Lord), and who is called Jehovah in Genesis 18:13, said, “I will return to thee (חיּה כּעת) at this time, when it lives again” (חיּה, reviviscens, without the article, Ges. §111, 2b), i.e., at this time next year; “and, behold, Sarah, thy wife, will (then) have a son.” Sarah heard this at the door of the tent; “and it was behind Him” (Jehovah), so that she could not be seen by Him as she stood at the door. But as the fulfilment of this promise seemed impossible to her, on account of Abraham's extreme age, and the fact that her own womb had lost the power of conception, she laughed within herself, thinking that she was not observed. But that she might know that the promise was made by the omniscient and omnipotent God, He reproved her for laughing, saying, “Is anything too wonderful (i.e., impossible) for Jehovah? at the time appointed I will return unto thee,” etc.; and when her perplexity led her to deny it, He convicted her of falsehood. Abraham also had laughed at this promise (Genesis 17:17), and without receiving any reproof. For his laughing was the joyous outburst of astonishment; Sarah's, on the contrary, the result of doubt and unbelief, which had to be broken down by reproof, and, as the result showed, really was broken down, inasmuch as she conceived and bore a son, whom she could only have conceived in faith (Hebrews 11:11).


  Verses 16-19


  After this conversation with Sarah, the heavenly guests rose up and turned their faces towards the plain of Sodom (פּני על, as in Genesis 19:28; Numbers 21:20; Numbers 23:28). Abraham accompanied them some distance on the road; according to tradition, he went as far as the site of the later Caphar barucha, from which you can see the Dead Sea through a ravine,—solitudinem ac terras Sodomae. And Jehovah said, “Shall I hide from Abraham what I propose to do? Abraham is destined to be a great nation and a blessing to all nations (Genesis 12:2-3); for I have known, i.e., acknowledged him (chosen him in anticipative love, ידע as in Amos 3:2; Hosea 13:4), that he may command his whole posterity to keep the way of Jehovah, to practise justice and righteousness, that all the promises may be fulfilled in them.” God then disclosed to Abraham what he was about to do to Sodom and Gomorrah, not, as Kurtz supposes, because Abraham had been constituted the hereditary possessor of the land, and Jehovah, being mindful of His covenant, would not do anything to it without his knowledge and assent (a thought quite foreign to the context), but because Jehovah had chosen him to be the father of the people of God, in order that, by instructing his descendants in the fear of God, he might lead them in the paths of righteousness, so that they might become partakers of the promised salvation, and not be overtaken by judgment. The destruction of Sodom and the surrounding cities was to be a permanent memorial of the punitive righteousness of God, and to keep the fate of the ungodly constantly before the mind of Israel. To this end Jehovah explained to Abraham the cause of their destruction in the clearest manner possible, that he might not only be convinced of the justice of the divine government, but might learn that when the measure of iniquity was full, no intercession could avert the judgment-a lesson and a warning to his descendants also.


  Verse 20


  “The cry of Sodom and Gomorrah, yea it is great; and their sin, yea it is very grievous.” The cry is the appeal for vengeance or punishment, which ascends to heaven (Genesis 4:10). The כּי serves to give emphasis to the assertion, and is placed in the middle of the sentence to give the greater prominence to the leading thought (cf. Ewald, §330).


  Verses 21-33


  God was about to go down, and convince Himself whether they had done entirely according to the cry which had reached Him, or not. כלה עשׂה, lit., to make completeness, here referring to the extremity of iniquity, generally to the extremity of punishment (Nahum 1:8-9; Jeremiah 4:27; Jeremiah 5:10): כּלה is a noun, as Isaiah 10:23 shows, not an adverb, as in Exodus 11:1. After this explanation, the men (according to Genesis 19:1, the two angels) turned from thence to go to Sodom (Genesis 18:22); but Abraham continued standing before Jehovah, who had been talking with him, and approached Him with earnestness and boldness of faith to intercede for Sodom. He was urged to this, not by any special interest in Lot, for in that case he would have prayed for his deliverance; nor by the circumstance that, as he had just before felt himself called upon to become the protector, avenger, and deliverer of the land from its foes, so he now thought himself called upon to act as mediator, and to appeal from Jehovah's judicial wrath to Jehovah's covenant grace (Kurtz), for he had not delivered the land from the foe, but merely rescued his nephew Lot and all the booty that remained after the enemy had withdrawn; nor did he appeal to the covenant grace of Jehovah, but to His justice alone; and on the principle that the Judge of all the earth could not possibly destroy the righteous with the wicked, he founded his entreaty that God would forgive the city if there were but fifty righteous in it, or even if there were only ten. He was led to intercede in this way, not by “communis erga quinque populos misericordia” (Calvin), but by the love which springs from the consciousness that one's own preservation and rescue are due to compassionate grace alone; love, too, which cannot conceive of the guilt of others as too great for salvation to be possible. This sympathetic love, springing from the faith which was counted for righteousness, impelled him to the intercession which Luther thus describes: “sexies petiit, et cum tanto ardore ac affectu sic urgente, ut prae nimia angustia, qua cupit consultum miseris civitatibus, videatur quasi stulte loqui.” There may be apparent folly in the words, “Wilt Thou also destroy the righteous with the wicked?” but they were only “violenta oratio et impetuosa, quasi cogens Deum ad ignoscendum.” For Abraham added, “peradventure there be fifty righteous within the city; wilt Thou also destroy and not forgive (נשׁא, to take away and bear the guilt, i.e., forgive) the place for the fifty righteous that are therein?” and described the slaying of the righteous with the wicked as irreconcilable with the justice of God. He knew that he was speaking to the Judge of all the earth, and that before Him he was “but dust and ashes”—“dust in his origin, and ashes in the end;” and yet he made bold to appeal still further, and even as low as ten righteous, to pray that for their sake He would spare the city.—הפּעם אך (Genesis 18:32) signifies “only this (one) time more,” as in Exodus 10:17. This “seemingly commercial kind of entreaty is,” as Delitzsch observes, “the essence of true prayer. It is the holy ἀναίδεια , of which our Lord speaks in Luke 11:8, the shamelessness of faith, which bridges over the infinite distance of the creature from the Creator, appeals with importunity to the heart of God, and ceases not till its point is gained. This would indeed be neither permissible nor possible, had not God, by virtue of the mysterious interlacing of necessity and freedom in His nature and operations, granted a power to the prayer of faith, to which He consents to yield; had He not, by virtue of His absoluteness, which is anything but blind necessity, placed Himself in such a relation to men, that He not merely works upon them by means of His grace, but allows them to work upon Him by means of their faith; had He not interwoven the life of the free creature into His own absolute life, and accorded to a created personality the right to assert itself in faith, in distinction from His own.” With the promise, that even for the sake of ten righteous He would not destroy the city, Jehovah “went His way,” that is to say, vanished; and Abraham returned to his place, viz., to the grove of Mamre. The judgment which fell upon the wicked cities immediately afterwards, proves that there were not ten “righteous persons” in Sodom; by which we understand, not merely ten sinless or holy men, but ten who through the fear of God and conscientiousness had kept themselves free from the prevailing sin and iniquity of these cities.


  Genesis 19


  Verses 1-5


  The messengers (angels) sent by Jehovah to Sodom, arrived there in the evening, when Lot, who was sitting at the gate, pressed them to pass the night in his house. The gate, generally an arched entrance with deep recesses and seats on either side, was a place of meeting in the ancient towns of the East, where the inhabitants assembled either for social intercourse or to transact public business (vid., Genesis 34:20; Deuteronomy 21:19; Deuteronomy 22:15, etc.). The two travellers, however (for such Lot supposed them to be, and only recognised them as angels when they had smitten the Sodomites miraculously with blindness), said that they would spend the night in the street—בּרחוב the broad open space within the gate—as they had been sent to inquire into the state of the town. But they yielded to Lot's entreaty to enter his house; for the deliverance of Lot, after having ascertained his state of mind, formed part of their commission, and entering into his house might only serve to manifest the sin of Sodom in all its heinousness. While Lot was entertaining his guests with the greatest hospitality, the people of Sodom gathered round his house, “both old and young, all people from every quarter” (of the town, as in Jeremiah 51:31), and demanded, with the basest violation of the sacred rite of hospitality and the most shameless proclamation of their sin (Isaiah 3:9), that the strangers should be brought out, that they might know them. ידע is applied, as in Judges 19:22, to the carnal sin of paederastia, a crime very prevalent among the Canaanites (Leviticus 18:22., Leviticus 20:23), and according to Romans 1:27, a curse of heathenism generally.


  Verses 6-11


  Lot went out to them, shut the door behind him to protect his guests, and offered to give his virgin daughters up to them. “Only to these men (האל, an archaism for האלּה rof, occurs also in Genesis 19:25; Genesis 26:3-4; Leviticus 18:27, and Deuteronomy 4:42; Deuteronomy 7:22; Deuteronomy 19:11; and אל for אלּה in 1 Chronicles 20:8) do nothing, for therefore (viz., to be protected from injury) have they come under the shadow of my roof.” In his anxiety, Lot was willing to sacrifice to the sanctity of hospitality his duty as a father, which ought to have been still more sacred, “and committed the sin of seeking to avert sin by sin.” Even if he expected that his daughters would suffer no harm, as they were betrothed to Sodomites (Genesis 19:14), the offer was a grievous violation of his paternal duty. But this offer only heightened the brutality of the mob. “Stand back” (make way, Isaiah 49:20), they said; “the man, who came as a foreigner, is always wanting to play the judge” (probably because Lot had frequently reproved them for their licentious conduct, 2 Peter 2:7, 2 Peter 2:8): “not will we deal worse with thee than with them.” With these words they pressed upon him, and approached the door to break it in. The men inside, that is to say, the angels, then pulled Lot into the house, shut the door, and by miraculous power smote the people without with blindness (סנורים here and 2 Kings 6:18 for mental blindness, in which the eye sees, but does not see the right object), as a punishment for their utter moral blindness, and an omen of the coming judgment.


  Verses 12-14


  The sin of Sodom had now become manifest. The men, Lot's guests, made themselves known to him as the messengers of judgment sent by Jehovah, and ordered him to remove any one that belonged to him out of the city. “Son-in-law (the singular without the article, because it is only assumed as a possible circumstance that he may have sons-in-law), and thy sons, and thy daughters, and all that belongs to thee” (sc., of persons, not of things). Sons Lot does not appear to have had, as we read nothing more about them, but only “sons-in-law (בנתיו לקחי) who were about to take his daughters,” as Josephus, the Vulgate, Ewald, and many others correctly render it. The lxx, Targums, Knobel, and Delitzsch adopt the rendering “who had taken his daughters,” in proof of which the last two adduce הנּמצאת in Genesis 19:15 as decisive. But without reason; for this refers not to the daughters who were still in the father's house, as distinguished form those who were married, but to his wife and two daughters who were to be found with him in the house, in distinction from the bridegrooms, who also belonged to him, but were not yet living with him, and who had received his summons in scorn, because in their carnal security they did not believe in any judgment of God (Luke 17:28-29). If Lot had had married daughters, he would undoubtedly have called upon them to escape along with their husbands, his sons-in-law.


  Verse 15-16


  As soon as it was dawn, the angels urged Lot to hasten away with his family; and when he still delayed, his heart evidently clinging to the earthly home and possessions which he was obliged to leave, they laid hold of him, with his wife and his two daughters, עליו יהוה בּחמלת, “by virtue of the sparing mercy of Jehovah (which operated) upon him,” and led him out of the city.


  Verses 17-22


  When they left him here (הנּיח, to let loose, and leave, to leave to one's self), the Lord commanded him, for the sake of his life, not to look behind him, and not to stand still in all the plain (כּכּר, Genesis 13:10), but to flee to the mountains (afterwards called the mountains of Moab). In Genesis 19:17 we are struck by the change from the plural to the singular: “when they brought them forth, he said.” To think of one of the two angels—the one, for example, who led the conversation—seems out of place, not only because Lot addressed him by the name of God, “Adonai” (Genesis 19:18), but also because the speaker attributed to himself the judgment upon the cities (Genesis 19:21, Genesis 19:22), which is described in Genesis 19:24 as executed by Jehovah. Yet there is nothing to indicate that Jehovah suddenly joined the angels. The only supposition that remains, therefore, is that Lot recognised in the two angels a manifestation of God, and so addressed them (Genesis 19:18) as Adonai (my Lord), and that the angel who spoke addressed him as the messenger of Jehovah in the name of God, without its following from this, that Jehovah was present in the two angels. Lot, instead of cheerfully obeying the commandment of the Lord, appealed to the great mercy shown to him in the preservation of his life, and to the impossibility of his escaping to the mountains, without the evil overtaking him, and entreated therefore that he might be allowed to take refuge in the small and neighbouring city, i.e., in Bela, which received the name of Zoar (Genesis 14:2) on account of Lot's calling it little. Zoar, the Σηγώρ of the lxx, and Segor of the crusaders, is hardly to be sought for on the peninsula which projects a long way into the southern half of the Dead Sea, in the Ghor of el Mezraa, as Irby and Robinson (Pal. iii. p. 481) suppose; it is much more probably to be found on the south-eastern point of the Dead Sea, in the Ghor of el Szaphia, at the opening of the Wady el Ahsa (vid., v. Raumer, Pal. p. 273, Anm. 14).


  Verses 23-25


  “When the sun had risen and Lot had come towards Zoar (i.e., was on the way thither, but had not yet arrived), Jehovah caused it to rain brimstone and fire from Jehovah out of heaven, and overthrew those cities, and the whole plain, and all the inhabitants of the cities, and the produce of the earth.” In the words “Jehovah caused it to rain from Jehovah” there is no distinction implied between the hidden and the manifested God, between the Jehovah present upon earth in His angels who called down the judgment, and the Jehovah enthroned in heaven who sent it down; but the expression “from Jehovah” is emphatica repetitio, quod non usitato naturae ordine tunc Deus pluerit, sed tanquam exerta manu palam fulminaverit praeter solitum morem: ut satis constaret nullis causis naturalibus conflatam fuisse pluviam illam ex igne et sulphure (Calvin). The rain of fire and brimstone was not a mere storm with lightning, which set on fire the soil already overcharged with naphtha and sulphur. The two passages, Psalm 11:6 and Ezekiel 38:22, cannot be adduced as proofs that lightning is ever called fire and brimstone in the Scriptures, for in both passages there is an allusion to the event recorded here. The words are to be understood quite literally, as meaning that brimstone and fire, i.e., burning brimstone, fell from the sky, even though the examples of burning bituminous matter falling upon the earth which are given in Oedmann's vermischte Sammlungen (iii. 120) may be called in question by historical criticism. By this rain of fire and brimstone not only were the cities and their inhabitants consumed, but even the soil, which abounded in asphalt, was set on fire, so that the entire valley was burned out and sank, or was overthrown (הפך) i.e., utterly destroyed, and the Dead Sea took its place.


  In addition to Sodom, which was probably the chief city of the valley of Siddim, Gomorrah and the whole valley (i.e., the valley of Siddim, Genesis 14:3) are mentioned; and along with these the cities of Admah and Zeboim, which were situated in the valley (Deuteronomy 29:23, cf. Hosea 11:8), also perished, Zoar alone, which is at the south-eastern end of the valley, being spared for Lot's sake. Even to the present day the Dead Sea, with the sulphureous vapour which hangs about it, the great blocks of saltpetre and sulphur which lie on every hand, and the utter absence of the slightest trace of animal and vegetable life in its waters, are a striking testimony to this catastrophe, which is held up in both the Old and New Testaments as a fearfully solemn judgment of God for the warning of self-secure and presumptuous sinners.


  Verses 26-28


  On the way, Lot's wife, notwithstanding the divine command, looked “behind him away,”—i.e., went behind her husband and looked backwards, probably from a longing for the house and the earthly possessions she had left with reluctance (cf. Luke 17:31-32),—and “became a pillar of salt.” We are not to suppose that she was actually turned into one, but having been killed by the fiery and sulphureous vapour with which the air was filled, and afterwards encrusted with salt, she resembled an actual statue of salt; just as even now, from the saline exhalation of the Dead Sea, objects near it are quickly covered with a crust of salt, so that the fact, to which Christ refers in Luke 17:32, may be understood without supposing a miracle.


  - In Genesis 19:27, Genesis 19:28, the account closes with a remark which points back to Genesis 18:17., viz., that Abraham went in the morning to the place where he had stood the day before, interceding with the Lord for Sodom, and saw how the judgment had fallen upon the entire plain, since the smoke of the country went up like the smoke of a furnace. Yet his intercession had not been in vain.


  Verses 29-38


  For on the destruction of these cities, God had thought of Abraham, and rescued Lot. This rescue is attributed to Elohim, as being the work of the Judge of the whole earth (Genesis 18:25), and not to Jehovah the covenant God, because Lot was severed from His guidance and care on his separation from Abraham. The fact, however, is repeated here, for the purpose of connecting with it an event in the life of Lot of great significance to the future history of Abraham's seed.


  Genesis 19:30-35


  From Zoar Lot removed with his two daughters to the (Moabitish) mountains, for fear that Zoar might after all be destroyed, and dwelt in one of the caves (מערה with the generic article), in which the limestone rocks abound (vid., Lynch), and so became a dweller in a cave. While there, his daughters resolved to procure children through their father; and to that end on two successive evenings they made him intoxicated with wine, and then lay with him in the might, one after the other, that they might conceive seed. To this accursed crime they were impelled by the desire to preserve their family, because they thought there was no man on the earth to come in unto them, i.e., to marry them, “after the manner of all the earth.” Not that they imagined the whole human race to have perished in the destruction of the valley of Siddim, but because they were afraid that no man would link himself with them, the only survivors of a country smitten by the curse of God. If it was not lust, therefore, which impelled them to this shameful deed, their conduct was worthy of Sodom, and shows quite as much as their previous betrothal to men of Sodom, that they were deeply imbued with the sinful character of that city. The words of Genesis 19:33 and Genesis 19:35, “And he knew not of her lying down and of her rising up,” do not affirm that he was in an unconscious state, as the Rabbins are said by Jerome to have indicated by the point over בּקוּמה: “quasi incredibile et quod natura rerum non capiat, coire quempiam nescientem.” They merely mean, that in his intoxicated state, though not entirely unconscious, yet he lay with his daughters without clearly knowing what he was doing.


  Genesis 19:36-38


  But Lot's daughters had so little feeling of shame in connection with their conduct, that they gave names to the sons they bore, which have immortalized their paternity. Moab, another form of מאב “from the father,” as is indicated in the clause appended in the lxx: λέγουσα ἐκ τοῦ πατρός μου , and also rendered probable by the reiteration of the words “of our father” and “by their father” (Genesis 19:32, Genesis 19:34, and Genesis 19:36), as well as by the analogy of the name Ben-Ammi = Ammon, Ἀμμάν , λέγουσα Υἱος γένους μου (lxx). For עמּון, the sprout of the nation, bears the same relation to עם, as אגמון, the rush or sprout of the marsh, to אגם Delitzsch).—This account was neither the invention of national hatred to the Moabites and Ammonites, nor was it placed here as a brand upon those tribes. These discoveries of a criticism imbued with hostility to the Bible are overthrown by the fact, that, according to Deuteronomy 2:9, Deuteronomy 2:19, Israel was ordered not to touch the territory of either of these tribes because of their descent from Lot; and it was their unbrotherly conduct towards Israel alone which first prevented their reception into the congregation of the Lord, Deuteronomy 23:4-5.—Lot is never mentioned again. Separated both outwardly and inwardly from Abraham, he was of no further importance in relation to the history of salvation, so that even his death is not referred to. His descendants, however, frequently came into contact with the Israelites; and the history of their descent is given here to facilitate a correct appreciation of their conduct towards Israel.


  Genesis 20


  Verses 1-3


  After the destruction of Sodom and Gomorrah, Abraham removed from the grove of Mamre at Hebron to the south country, hardly from the same fear as that which led Lot from Zoar, but probably to seek for better pasture. Here he dwelt between Kadesh (Genesis 14:7) and Shur (Genesis 16:7), and remained for some time in Gerar, a place the name of which has been preserved in the deep and broad Wady Jurf el Gerâr (i.e., torrent of Gerar) about eight miles S.S.E. of Gaza, near to which Rowland discovered the ruins of an ancient town bearing the name of Khirbet el Gerâr. Here Abimelech, the Philistine king of Gerar, like Pharaoh in Egypt, took Sarah, whom Abraham had again announced to be his sister, into his harem,—not indeed because he was charmed with the beauty of the woman of 90, which was either renovated, or had not yet faded (Kurtz), but in all probability “to ally himself with Abraham, the rich nomad prince” (Delitzsch). From this danger, into which the untruthful statement of both her husband and herself had brought her, she was once more rescued by the faithfulness of the covenant God. In a dream by night God appeared to Abimelech, and threatened him with death (מת הנּך en te moriturum) on account of the woman, whom he had taken, because she was married to a husband.


  Verses 4-7


  Abimelech, who had not yet come near her, because God had hindered him by illness (Genesis 20:6 and Genesis 20:17), excused himself on the ground that he had done no wrong, since he had supposed Sarah to be Abraham's sister, according to both her husband's statement and her own. This plea was admitted by God, who told him that He had kept him from sinning through touching Sarah, and commanded him to restore the woman immediately to her husband, who was a prophet, that he might pray for him and save his life, and threatened him with certain death to himself and all belonging to him in case he should refuse. That Abimelech, when taking the supposed sister of Abraham into his harem, should have thought that he was acting “in innocence of heart and purity of hands,” i.e., in perfect innocence, is to be fully accounted for, from his undeveloped moral and religious standpoint, by considering the customs of that day. But that God should have admitted that he had acted “in innocence of heart,” and yet should have proceeded at once to tell him that he could only remain alive through the intercession of Abraham, that is to say, through his obtaining forgiveness of a sin that was deserving of death, is a proof that God treated him as capable of deeper moral discernment and piety. The history itself indicates this in the very characteristic variation in the names of God. First of all (Genesis 20:3), Elohim (without the article, i.e., Deity generally) appears to him in a dream; but Abimelech recognises the Lord, Adonai, i.e., God (Genesis 20:4); whereupon the historian represents האלהים (Elohim with the article), the personal and true God, as speaking to him. The address of God, too, also shows his susceptibility of divine truth. Without further pointing out to him the wrong which he had done in simplicity of heart, in taking the sister of the stranger who had come into his land, for the purpose of increasing his own harem, since he must have been conscious of this himself, God described Abraham as a prophet, whose intercession alone could remove his guilt, to show him the way of salvation. A prophet: lit., the God-addressed or inspired, since the “inward speaking” (Ein-sprache) or inspiration of God constitutes the essence of prophecy. Abraham was προφήτης as the recipient of divine revelation, and was thereby placed in so confidential a relation to God, that he could intercede for sinners, and atone for sins of infirmity through his intercession.


  Verse 8-9


  Abimelech carried out the divine instructions. The next morning he collected his servants together and related what had occurred, at which the men were greatly alarmed. He then sent for Abraham, and complained most bitterly of his conduct, by which he had brought a great sin upon him and his kingdom.


  Verses 10-13


  “What sawest thou,” i.e., what hadst thou in thine eye, with thine act (thy false statement)? Abimelech did this publicly in the presence of his servants, partly for his own justification in the sight of his dependents, and partly to put Abraham to shame. The latter had but two weak excuses: (1) that he supposed there was no fear of God at all in the land, and trembled for his life because of his wife; and (2) that when he left his father's house, he had arranged with his wife that in every foreign place she was to call herself his sister, as she really was his half-sister. On the subject of his emigration, he expressed himself indefinitely and with reserve, accommodating himself to the polytheistic standpoint of the Philistine king: “when God (or the gods, Elohim) caused me to wander,” i.e., led me to commence an unsettled life in a foreign land; and saying nothing about Jehovah, and the object of his wandering as revealed by Him.


  Verses 14-16


  Abimelech then gave him back his wife with a liberal present of cattle and slaves, and gave him leave to dwell wherever he pleased in his land. To Sarah he said, “Behold, I have given a thousand shekele of silver to thy brother; behold, it is to thee a covering of the eyes (i.e., an expiatory gift) with regard to all that are with thee (“because in a mistress the whole family is disgraced,” Del.), and with all—so art thou justified.” The thousand shekels (about £131) were not a special present made to Sarah, but indicate the value of the present made to Abraham, the amount of which may be estimated by this standard, that at a later date (Exodus 21:32) a slave was reckoned at 30 shekels. By the “covering of the eyes” we are not to understand a veil, which Sarah was to procure for 1000 shekels; but it is a figurative expression for an atoning gift, and is to be explained by the analogy of the phrase פּני פ כּפּר “to cover any one's face,” so that he may forget a wrong done (cf. Genesis 32:21; and Job 9:24, “he covereth the faces of the judges,” i.e., he bribes them). ונוכחת can only be the 2 pers. fem. sing. perf. Niphal, although the Dagesh lene is wanting in the ת; for the rules of syntax will hardly allow us to regard this form as a participle, unless we imagine the extremely harsh ellipsis of נוכחת for אתּ נוכחת. The literal meaning is “so thou art judged,” i.e., justice has been done thee.


  Verse 17-18


  After this reparation, God healed Abimelech at Abraham's intercession; also his wife and maids, so that they could bear again, for Jehovah had closed up every womb in Abimelech's house on Sarah's account. אמהות, maids whom the king kept as concubines, are to be distinguished from שׁפחות female slaves (Genesis 20:14). That there was a material difference between them, is proved by 1 Samuel 25:41. כּל־רחם עצר כּל does not mean, as is frequently supposed, to prevent actual childbirth, but to prevent conception, i.e., to produce barrenness (1 Samuel 1:5-6). This is evident from the expression “He hath restrained me from bearing” in Genesis 16:2 (cf. Isaiah 66:9, and 1 Samuel 21:6), and from the opposite phrase, “open the womb,” so as to facilitate conception (Genesis 29:31, and Genesis 30:22). The plague brought upon Abimelech's house, therefore, consisted of some disease which rendered the begetting of children (the coitus) impossible. This might have occurred as soon as Sarah was taken into the royal harem, and therefore need not presuppose any lengthened stay there. There is no necessity, therefore, to restrict ויּלדוּ to the women and regard it as equivalent to ותּלדנה, which would be grammatically inadmissible; for it may refer to Abimelech also, since ילד signifies to beget as well as to bear. We may adopt Knobel's explanation, therefore, though without approving of the inference that Genesis 20:18 was an appendix of the Jehovist, and arose from a misunderstanding of the word ויּלדוּ in Genesis 20:17. A later addition Genesis 20:18 cannot be; for the simple reason, that without the explanation give there, the previous verse would be unintelligible, so that it cannot have been wanting in any of the accounts. The name Jehovah, in contrast with Elohim and Ha-Elohim in Genesis 20:17, is obviously significant. The cure of Abimelech and his wives belonged to the Deity (Elohim). Abraham directed his intercession not to Elohim, an indefinite and unknown God, but to האלהים; for the God, whose prophet he was, was the personal and true God. It was He too who had brought the disease upon Abimelech and his house, not as Elohim or Ha-Elohim, but as Jehovah, the God of salvation; for His design therein was to prevent the disturbance of frustration of His saving design, and the birth of the promised son from Sarah.


  But if the divine names Elohim and Ha-Elohim indicate the true relation of God to Abimelech, and here also it was Jehovah who interposed for Abraham and preserved the mother of the promised seed, our narrative cannot be merely an Elohistic side-piece appended to the Jehovistic account in Genesis 12:14., and founded upon a fictitious legend. The thoroughly distinctive character of this event is a decisive proof of the fallacy of any such critical conjecture. Apart from the one point of agreement-the taking of Abraham's wife into the royal harem, because he said she was his sister in the hope of thereby saving his own life (an event, the repetition of which in the space of 24 years is by no means startling, when we consider the customs of the age)—all the more minute details are entirely different in the two cases. In king Abimelech we meet with a totally different character from that of Pharaoh. We see in him a heathen imbued with a moral consciousness of right, and open to receive divine revelation, of which there is not the slightest trace in the king of Egypt. And Abraham, in spite of his natural weakness, and the consequent confusion which he manifested in the presence of the pious heathen, was exalted by the compassionate grace of God to the position of His own friend, so that even the heathen king, who seems to have been in the right in this instance, was compelled to bend before him and to seek the removal of the divine punishment, which had fallen upon him and his house, through the medium of his intercession. In this way God proved to the Philistine king, on the one hand, that He suffers no harm to befall His prophets (Psalm 105:15), and to Abraham, on the other, that He can maintain His covenant and secure the realization of His promise against all opposition from the sinful desires of earthly potentates. It was in this respect that the event possessed a typical significance in relation to the future attitude of Israel towards surrounding nations.


  Genesis 21


  Verses 1-7


  Birth of Isaac.—Jehovah did for Sarah what God had promised in Genesis 17:6 (cf. Genesis 18:14): she conceived, and at the time appointed bore a son to Abraham, when he was 100 years old. Abraham gave it the name of Jizchak (or Isaac), and circumcised it on the eighth day. The name for the promised son had been selected by God, in connection with Abraham's laughing (Genesis 17:17 and Genesis 17:19), to indicate the nature of his birth and existence. For as his laughing sprang from the contrast between the idea and the reality; so through a miracle of grace the birth of Isaac gave effect to this contrast between the promise of God and the pledge of its fulfilment on the one hand, and the incapacity of Abraham for begetting children, and of Sarah for bearing them, on the other; and through this name, Isaac was designated as the fruit of omnipotent grace working against and above the forces of nature. Sarah also, who had previously laughed with unbelief at the divine promise (Genesis 18:12), found a reason in the now accomplished birth of the promised son for laughing with joyous amazement; so that she exclaimed, with evident allusion to his name, “A laughing hath God prepared for me; every one who hears it will laugh to me” (i.e., will rejoice with me, in amazement at the blessing of God which has come upon me even in my old age), and gave a fitting expression to the joy of her heart, in this inspired tristich (Genesis 21:7): “Who would have said unto Abraham: Sarah is giving suck; for I have born a son to his old age.” מלּל is the poetic word for דּבּר, and מי before the perfect has the sense of—whoever has said, which we should express as a subjunctive; cf. 2 Kings 20:9; Psalm 11:3, etc.


  Verses 8-21


  Expulsion of Ishmael.—The weaning of the child, which was celebrated with a feast, furnished the outward occasion for this. Sarah saw Ishmael mocking, making ridicule on the occasion. “Isaac, the object of holy laughter, was made the butt of unholy wit or profane sport. He did not laugh (צחק), but he made fun (מצחק). The little helpless Isaac a father of nations! Unbelief, envy, pride of carnal superiority, were the causes of his conduct. Because he did not understand the sentiment, 'Is anything too wonderful for the Lord?' it seemed to him absurd to link so great a thing to one so small” (Hengstenberg). Paul calls this the persecution of him that was after the Spirit by him that was begotten after the flesh (Galatians 4:29), and discerns in this a prediction of the persecution, which the Church of those who are born after the spirit of faith endures from those who are in bondage to the righteousness of the law.


  Genesis 21:9-13


  Sarah therefore asked that the maid and her son might be sent away, saying, the latter “shall not be heir with Isaac.” The demand, which apparently proceeded from maternal jealousy, displeased Abraham greatly “because of his son,”—partly because in Ishmael he loved his own flesh and blood, and partly on account of the promise received for him (Genesis 17:18 and Genesis 17:20). But God (Elohim, since there is no appearance mentioned, but the divine will was made known to him inwardly) commanded him to comply with Sarah's demand: “for in Isaac shall seed (posterity) be called to thee.” This expression cannot mean “thy descendants will call themselves after Isaac,” for in that case, at all events, זרעך would be used; for “in (through) Isaac shall seed be called into existence to thee,” for קרא does not mean to call into existence; but, “in the person of Isaac shall there be posterity to thee, which shall pass as such,” for נקרא includes existence and the recognition of existence. Though the noun is not defined by any article, the seed intended must be that to which all the promises of God referred, and with which God would establish His covenant (Genesis 17:21, cf. Romans 9:7-8; Hebrews 11:18). To make the dismissal of Ishmael easier to the paternal heart, God repeated to Abraham (Genesis 21:13) the promise already given him with regard to this son (Genesis 17:20).


  Genesis 21:14-16


  The next morning Abraham sent Hagar away with Ishmael. The words, “he took bread and a bottle of water and gave it to Hagar, putting it (שׂם participle, not perfect) upon her shoulder, and the boy, and sent her away,” do not state the Abraham gave her Ishmael also to carry. For ואת־היּלד does not depend upon שׂם and ויּתּן because of the copula ו, but upon יקּח, the leading verb of the sentence, although it is separated from it by the parenthesis “putting it upon her shoulder.” It does not follow from these words, therefore, that Ishmael is represented as a little child. Nor is this implied in the statement which follows, that Hagar, when wandering about in the desert, “cast the boy under one of the shrubs,” because the water in the bottle was gone. For ילד like נער does not mean an infant, but a boy, and also a young man (Genesis 4:23);—Ishmael must have been 15 or 16 years old, as he was 14 before Isaac was born (cf. Genesis 21:5, and Genesis 16:16);—and השׁליך, “to throw,” signifies that she suddenly left hold of the boy, when he fell exhausted from thirst, just as in Matthew 15:30 ῥίπτειν is used for laying hastily down. Though despairing of his life, the mother took care that at least he should breathe out his life in the shade, and she sat over against him weeping, “in the distance as archers,” i.e., according to a concise simile very common in Hebrew, as far off as archers are accustomed to place the target. Her maternal love could not bear to see him die, and yet she would not lose sight of him.


  Genesis 21:17-19


  Then God heard the voice (the weeping and crying) of the boy, and the angel of God called to Hagar from heaven, “What aileth thee, Hagar? Fear not, for God hath heard the voice of the boy, where he is” (באשר for אשׁר בּמקום, 2 Samuel 15:21), i.e., in his helpless condition: “arise, lift up the lad,” etc. It was Elohim, not Jehovah, who heard the voice of the boy, and appeared as the angel of Elohim, not of Jehovah (as in Genesis 16:7), because, when Ishmael and Hagar had been dismissed from Abraham's house, they were removed from the superintendence and care of the covenant God to the guidance and providence of God the ruler of all nations. God then opened her eyes, and she saw what she had not seen before, a well of water, from which she filled the bottle and gave her son to drink.


  Genesis 21:20-21


  Having been miraculously saved from perishing by the angel of God, Ishmael grew up under the protection of God, settled in the wilderness of Paran, and “became as he grew up an archer.” Although preceded by יגדּל, the רבה is not tautological; and there is no reason for attributing to it the meaning of “archer,” in which sense רבב alone occurs in the one passage Genesis 49:23. The desert of Paran is the present large desert of et-Tih, which stretches along the southern border of Canaan, from the western fringe of the Arabah, towards the east to the desert of Shur (Jifar), on the frontier of Egypt, and extends southwards to the promontories of the mountains of Horeb (vid., Numbers 10:12). On the northern edge of this desert was Beersheba (proleptically so called in Genesis 21:14), to which Abraham had removed from Gerar; so that in all probability Hagar and Ishmael were sent away from his abode there, and wandered about in the surrounding desert, till Hagar was afraid that they should perish with thirst. Lastly, in preparation for Genesis 25:12-18, it is mentioned in Genesis 21:21 that Ishmael married a wife out of Egypt.


  Verses 22-30


  Abimelech's Treaty with Abraham.—Through the divine blessing which visibly attended Abraham, the Philistine king Abimelech was induced to secure for himself and his descendants the friendship of a man so blessed; and for that purpose he went to Beersheba, with his captain Phicol, to conclude a treaty with him. Abraham was perfectly ready to agree to this; but first of all he complained to him about a well which Abimelech's men had stolen, i.e., had unjustly appropriated to themselves. Abimelech replied that this act of violence had never been made known to him till that day, and as a matter of course commanded the well to be returned. After the settlement of this dispute the treaty was concluded, and Abraham presented the king with sheep and oxen, as a material pledge that he would reciprocate the kindness shown, and live in friendship with the king and his descendants. Out of this present he selected seven lambs and set them by themselves; and when Abimelech inquired what they were, he told him to take them from his hand, that they might be to him (Abraham) for a witness that he had digged the well. It was not to redeem the well, but to secure the well as his property against any fresh claims on the part of the Philistines, that the present was given; and by the acceptance of it, Abraham's right of possession was practically and solemnly acknowledged.


  Verse 31-32


  From this circumstance, the place where it occurred received the name שׁבע בּאר, i.e., seven-well, “because there they sware both of them.” It does not follow from this note, that the writer interpreted the name “oath-well,” and took שׁבע in the sense of שׁבעה. The idea is rather the following: the place received its name from the seven lambs, by which Abraham secured to himself possession of the well, because the treaty was sworn to on the basis of the agreement confirmed by the seven lambs. There is no mention of sacrifice, however, in connection with the treaty (see Genesis 26:33). נשׁבּע to swear, lit., to seven one's self, not because in the oath the divine number 3 is combined with the world-number 4, but because, from the sacredness of the number 7, the real origin and ground of which are to be sought in the number 7 of the work of creation, seven things were generally chosen to give validity to an oath, as was the case, according to Herodotus (3, 8), with the Arabians among others. Beersheba was in the Wady es-Seba, the broad channel of a winter-torrent, 12 hours' journey to the south of Hebron on the road to Egypt and the Dead Sea, where there are still stones to be found, the relics of an ancient town, and two deep wells with excellent water, called Bir es Seba, i.e., seven-well (not lion-well, as the Bedouins erroneously interpret it): cf. Robinson's Pal. i. pp. 300ff.


  Verse 33


  Here Abraham planted a tamarisk and called upon the name of the Lord (vid., Genesis 4:26), the everlasting God. Jehovah is called the everlasting God, as the eternally true, with respect to the eternal covenant, which He established with Abraham (Genesis 17:7). The planting of this long-lived tree, with its hard wood, and its long, narrow, thickly clustered, evergreen leaves, was to be a type of the ever-enduring grace of the faithful covenant God.


  Verse 34


  Abraham sojourned a long time there in the Philistines' land. There Isaac was probably born, and grew up to be a young man (Genesis 22:6), capable of carrying the wood for a sacrifice; cf. Genesis 22:19. The expression “in the land of the Philistines” appears to be at variance with Genesis 21:32, where Abimelech and Phicol are said to have returned to the land of the Philistines. But the discrepancy is easily reconciled, on the supposition that at that time the land of the Philistines had no fixed boundary, at all events, towards the desert. Beersheba did not belong to Gerar, the kingdom of Abimelech in the stricter sense; but the Philistines extended their wanderings so far, and claimed the district as their own, as is evident from the fact that Abimelech's people had taken the well from Abraham. On the other hand, Abraham with his numerous flocks would not confine himself to the Wady es Seba, but must have sought for pasture-ground in the whole surrounding country; and as Abimelech had given him full permission to dwell in his land (Genesis 20:15), he would still, as heretofore, frequently come as far as Gerar, so that his dwelling at Beersheba (Genesis 22:19) might be correctly described as sojourning (nomadizing) in the land of the Philistines.


  Genesis 22


  Verses 1-4


  Offering Up of Isaac.—For many years had Abraham waited to be fulfilled. At length the Lord had given him the desired heir of his body by his wife Sarah, and directed him to send away the son of the maid. And now that this son had grown into a young man, the word of God came to Abraham to offer up this very son, who had been given to him as the heir of the promise, for a burnt-offering, upon one of the mountains which should be shown him. This word did not come from his own heart,—was not a thought suggested by the sight of the human sacrifices of the Canaanites, that he would offer a similar sacrifice to his God; nor did it originate with the tempter to evil. The word came from Ha-Elohim, the personal, true God, who tried him (נסּה), i.e., demanded the sacrifice of the only, beloved son, as a proof and attestation of his faith. The issue shows, that God did not desire the sacrifice of Isaac by slaying and burning him upon the altar, but his complete surrender, and a willingness to offer him up to God even by death.


  Nevertheless the divine command was given in such a form, that Abraham could not understand it in any other way than as requiring an outward burnt-offering, because there was no other way in which Abraham could accomplish the complete surrender of Isaac, than by an actual preparation for really offering the desired sacrifice. This constituted the trial, which necessarily produced a severe internal conflict in his mind. Ratio humana simpliciter concluderet aut mentiri promissionem aut mandatum non esse Dei sed Diaboli; est enim contradictio manifesta. Si enim debet occidi Isaac, irrita est promissio; sin rata est promissio, impossibile est hoc esse Dei mandatum (Luther). But Abraham brought his reason into captivity to the obedience of faith. He did not question the truth of the word of God, which had been addressed to him in a mode that was to his mind perfectly infallible (not in a vision of the night, however, of which there is not a syllable in the text), but he stood firm in his faith, “accounting that god was able to raise him up, even from the dead” Hebrews 11:19). Without taking counsel with flesh and blood, Abraham started early in the morning (Genesis 22:3, Genesis 22:4), with his son Isaac and two servants, to obey the divine command; and on the third day (for the distance from Beersheba to Jerusalem is about 20 1/2 hours; Rob. Pal. iii. App. 66, 67) he saw in the distance the place mentioned by God, the land of Moriah, i.e., the mountainous country round about Jerusalem. The name מריּה, composed of the Hophal partic. of ראה and the divine name יה, an abbreviation of יהוה (lit., “the shown of Jehovah,” equivalent to the manifestation of Jehovah), is no doubt used proleptically in Genesis 22:2, and given to the mountain upon which the sacrifice was to be made, with direct reference to this event and the appearance of Jehovah to Abraham there. This is confirmed by Genesis 22:14, where the name is connected with the event, and explained in the fuller expression Jehovah-jireh. On the ground of this passage the mountain upon which Solomon built the temple is called המּריּה with reference to the appearance of the angel of the Lord to David on that mountain at the threshing-floor of Araunah (2 Samuel 24:16-17), the old name being revived by this appearance.


  Verses 5-8


  When in sight of the distant mountain, Abraham left the servants behind with the ass, that he might perform the last and hardest part of the journey alone with Isaac, and, as he said to the servants, “worship yonder and then return.” The servants were not to see what would take place there; for they could not understand this “worship,” and the issue even to him, notwithstanding his saying “we will come again to you,” was still involved in the deepest obscurity. This last part of the journey is circumstantially described in Genesis 22:6-8, to show how strong a conflict every step produced in the paternal heart of the patriarch. They go both together, he with the fire and the knife in his hand, and his son with the wood for the sacrifice upon his shoulder. Isaac asks his father, where is the lamb for the burnt-offering; and the father replies, not “Thou wilt be it, my son,” but “God (Elohim without the article—God as the all-pervading supreme power) will provide it;” for he will not and cannot yet communicate the divine command to his son. Non vult filium macerare longa cruce et tentatione (Luther).


  Verse 9-10


  Having arrived at the appointed place, Abraham built an altar, arranged the wood upon it, bound his son and laid him upon the wood of the altar, and then stretched out his hand and took the knife to slay his son.


  Verses 11-13


  In this eventful moment, when Isaac lay bound like a lamb upon the altar, about to receive the fatal stroke, the angel of the Lord called down from heaven to Abraham to stop, and do his son no harm. For the Lord now knew that Abraham was אלהים ירא God-fearing, and that his obedience of faith did extend even to the sacrifice of his own beloved son. The sacrifice was already accomplished in his heart, and he had fully satisfied the requirements of God. He was not to slay his son: therefore God prevented the outward fulfilment of the sacrifice by an immediate interposition, and showed him a ram, which he saw, probably being led to look round through a rustling behind him, with its horns fast in a thicket (אחר adv. behind, in the background); and as an offering provided by God Himself, he sacrificed it instead of his son.


  Verse 14


  From this interposition of God, Abraham called the place Jehovah-jireh, “Jehovah sees,” i.e., according to Genesis 22:8, provides, providet; so that (אשׁר, as in Genesis 13:16, is equivalent to כּן על, Genesis 10:9) men are still accustomed to say, “On the mountain where Jehovah appears” (יראה), from which the name Moriah arose. The rendering “on the mount of Jehovah it is provided” is not allowable, for the Niphal of the verb does not mean provideri, but “appear.” Moreover, in this case the medium of God's seeing or interposition was His appearing.


  Verses 15-19


  After Abraham had offered the ram, the angel of the Lord called to him a second time from heaven, and with a solemn oath renewed the former promises, as a reward for this proof of his obedience of faith (cf. Genesis 12:2-3). To confirm their unchangeableness, Jehovah swore by Himself (cf. Hebrews 6:13.), a thing which never occurs again in His intercourse with the patriarchs; so that subsequently not only do we find repeated references to this oath (Genesis 24:7; Genesis 26:3; Genesis 50:24; Exodus 13:5, Exodus 13:11; Exodus 33:1, etc.), but, as Luther observes, all that is said in Psalm 89:36; Psalm 132:11; Psalm 110:4 respecting the oath given to David, is founded upon this. Sicut enim promissio seminis Abrahae derivata est in semen Davidis, ita Scriptura S. jusjurandum Abrahae datum in personam Davidis transfert. For in the promise upon which these psalms are based nothing is said about an oath (cf. 2 Sam 7; 1 Chronicles 17:1). The declaration on oath is still further confirmed by the addition of יהוה נאם “edict (Ausspruch) of Jehovah,” which, frequently as it occurs in the prophets, is met with in the Pentateuch only in Numbers 14:28, and (without Jehovah) in the oracles of Balaam, Numbers 24:3, Numbers 24:15-16. As the promise was intensified in form, so was it also in substance. To express the innumerable multiplication of the seed in the strongest possible way, a comparison with the sand of the sea-shore is added to the previous simile of the stars. And this seed is also promised the possession of the gate of its enemies, i.e., the conquest of the enemy and the capture of his cities (cf. Genesis 24:60).


  This glorious result of the test so victoriously stood by Abraham, not only sustains the historical character of the event itself, but shows in the clearest manner that the trial was necessary to the patriarch's life of faith, and of fundamental importance to his position in relation to the history of salvation. The question, whether the true God could demand a human sacrifice, was settled by the fact that God Himself prevented the completion of the sacrifice; and the difficulty, that at any rate God contradicted Himself, if He first of all demanded a sacrifice and then prevented it from being offered, is met by the significant interchange of the names of God, since God, who commanded Abraham to offer up Isaac, is called Ha-Elohim, whilst the actual completion of the sacrifice is prevented by “the angel of Jehovah,” who is identical with Jehovah Himself. The sacrifice of the heir, who had been both promised and bestowed, was demanded neither by Jehovah, the God of salvation or covenant God, who had given Abraham this only son as the heir of the promise, nor by Elohim, God as creator, who has the power to give life and take it away, but by He-Elohim, the true God, whom Abraham had acknowledged and adored as his personal God, and with whom he had entered into a personal relation. Coming from the true God whom Abraham served, the demand could have no other object than to purify and sanctify the feelings of the patriarch's heart towards his son and towards his God, in accordance with the great purpose of his call. It was designed to purify his love to the son of his body from all the dross of carnal self-love and natural selfishness which might still adhere to it, and so to transform it into love to God, from whom he had received him, that he should no longer love the beloved son as his flesh and blood, but simply and solely as a gift of grace, as belonging to his God-a trust committed to him, which he should be ready at any moment to give back to God. As he had left his country, kindred, and father's house at the call of God (Genesis 12:1), so was he in his walk with God cheerfully to offer up even his only son, the object of all his longing, the hope of his life, the joy of his old age. And still more than this, not only did he possess and love in Isaac the heir of his possessions (Genesis 15:2), but it was upon him that all the promises of God rested: in Isaac should his seed be called (Genesis 21:12). By the demand that he should sacrifice to God this only son of his wife Sarah, in whom his seed was to grow into a multitude of nations (Genesis 17:4, Genesis 17:6, Genesis 17:16), the divine promise itself seemed to be cancelled, and the fulfilment not only of the desires of his heart, but also of the repeated promises of his God, to be frustrated. And by this demand his faith was to be perfected into unconditional trust in God, into the firm assurance that God could even raise him up from the dead.—But this trial was not only one of significance to Abraham, by perfecting him, through the conquest of flesh and blood, to be the father of the faithful, the progenitor of the Church of God; Isaac also was to be prepared and sanctified by it for his vocation in connection with the history of salvation. In permitting himself to be bound and laid upon the altar without resistance, he gave up his natural life to death, to rise to a new life through the grace of God. On the altar he was sanctified to God, dedicated as the first beginning of the holy Church of God, and thus “the dedication of the first-born, which was afterwards enjoined in the law, was perfectly fulfilled in him.” If therefore the divine command exhibits in the most impressive way the earnestness of the demand of God upon His people to sacrifice all to Him, not excepting the dearest of their possessions (cf. Matthew 10:37, and Luke 14:26); the issue of the trial teaches that the true God does not demand a literal human sacrifice from His worshippers, but the spiritual sacrifice of an unconditional denial of the natural life, even to submission to death itself. By the sacrifice of a ram as a burnt-offering in the place of his son, under divine direction, not only was animal sacrifice substituted for human, and sanctioned as an acceptable symbol of spiritual self-sacrifice, but the offering of human sacrifices by the heathen was condemned and rejected as an ungodly ἐθελοθρησεία . And this was done by Jehovah, the God of salvation, who prevented the outward completion of the sacrifice. By this the event acquires prophetic importance for the Church of the Lord, to which the place of sacrifice points with peculiar clearness, viz., Mount Moriah, upon which under the legal economy all the typical sacrifices were offered to Jehovah; upon which also, in the fulness of time, God the Father gave up His only-begotten Son as an atoning sacrifice for the sins of the whole world, that by this one true sacrifice the shadows of the typical sacrifices might be rendered both real and true. If therefore the appointment of Moriah as the scene of the sacrifice of Isaac, and the offering of a ram in his stead, were primarily only typical in relation to the significance and intent of the Old Testament institution of sacrifice; this type already pointed to the antitype to appear in the future, when the eternal love of the heavenly Father would perform what it had demanded of Abraham; that is to say, when God would not spare His only Son, but give Him up to the real death, which Isaac suffered only in spirit, that we also might die with Christ spiritually, and rise with Him to everlasting life (Romans 8:32; Romans 6:5, etc.).


  Verses 20-24


  Descendants of Nahor.—With the sacrifice of Isaac the test of Abraham's faith was now complete, and the purpose of his divine calling answered: the history of his life, therefore, now hastens to its termination. But first of all there is introduced quite appropriately an account of the family of his brother Nahor, which is so far in place immediately after the story of the sacrifice of Isaac, that it prepares the way for the history of the marriage of the heir of the promise. The connection is pointed out in Genesis 22:20, as compared with Genesis 11:29, in the expression, “she also.” Nahor, like Ishmael and Jacob, had twelve sons, eight by his wife Milcah and four by his concubine; whereas Jacob had his by two wives and two maids, and Ishmael apparently all by one wife. This difference with regard to the mothers proves that the agreement as to the number twelve rests upon a good historical tradition, and is no product of a later myth, which traced to Nahor the same number of tribes as to Ishmael and Jacob. For it is a perfectly groundless assertion or assumption, that Nahor's twelve sons were the fathers of as many tribes. There are only a few names, of which it is probable that their bearers were the founders of tribes of the same name. On Uz, see Genesis 10:23. Buz is mentioned in Jeremiah 25:23 along with Dedan and Tema as an Arabian tribe; and Elihu was a Buzite of the family of Ram (Job 32:2). Kemuel, the father of Aram, was not the founder of the Aramaeans, but the forefather of the family of Ram, to which the Buzite Elihu belonged,—Aram being written for Ram, like Arammim in 2 Kings 8:29 for Rammim in 2 Chronicles 22:5. Chesed again was not the father of the Chasdim (Chaldeans), for they were older than Chesed; at the most he was only the founder of one branch of the Chasdim, possibly those who stole Job's camels (Knobel; vid., Job 1:17). Of the remaining names, Bethuel was not the founder of a tribe, but the father of Laban and Rebekah (Genesis 25:20). The others are never met with again, with the exception of Maachach, from whom probably the Maachites (Deuteronomy 3:14; Joshua 12:5) in the land of Maacah, a small Arabian kingdom in the time of David (2 Samuel 10:6, 2 Samuel 10:8; 1 Chronicles 19:6), derived their origin and name; though Maachah frequently occurs as the name of a person (1 Kings 2:39; 1 Chronicles 11:43; 1 Chronicles 27:16).


  Genesis 23


  Verse 1-2


  Sarah is the only woman whose age is mentioned in the Scriptures, because as the mother of the promised seed she became the mother of all believers (1 Peter 3:6). She died at the age of 127, thirty-seven years after the birth of Isaac, at Hebron, or rather in the grove of Mamre near that city (Genesis 13:18), whither Abraham had once more returned after a lengthened stay at Beersheba (Genesis 22:19). The name Kirjath Arba, i.e., the city of Arba, which Hebron bears here and also in Genesis 35:27, and other passages, and which it still bore at the time of the conquest of Canaan by the Israelites (Joshua 14:15), was not the original name of the city, but was first given to it by Arba the Anakite and his family, who had not yet arrived there in the time of the patriarchs. It was probably given by them when they took possession of the city, and remained until the Israelites captured it and restored the original name. The place still exists, as a small town on the road from Jerusalem to Beersheba, in a valley surrounded by several mountains, and is called by the Arabs, with allusion to Abraham's stay there, el Khalil, i.e., the friend (of God), which is the title given to Abraham by the Mohammedans. The clause “in the land of Canaan” denotes, that not only did Sarah die in the land of promise, but Abraham as a foreigner acquired a burial-place by purchase there. “And Abraham came” (not from Beersheba, but from the field where he may have been with the flocks), “to mourn for Sarah and to weep for her,” i.e., to arrange for the customary mourning ceremony.


  Verses 3-16


  He then went to the Hittites, the lords and possessors of the city and its vicinity at that time, to procure from them “a possession of a burying-place.” The negotiations were carried on in the most formal style, in a public assembly “of the people of the land,” i.e., of natives (Genesis 23:7), in the gate of the city (Genesis 23:10). As a foreigner and sojourner, Abraham presented his request in the most courteous manner to all the citizens (“all that went in at the gate,” Genesis 23:10, Genesis 23:18; a phrase interchangeable with “all that went out at the gate,” Genesis 34:24, and those who “go out and in,” Jeremiah 17:19). The citizens with the greatest readiness and respect offered “the prince of God,” i.e., the man exalted by God to the rank of a prince, “the choice” (מבחר, i.e., the most select) of their graves for his use (Genesis 23:6). But Abraham asked them to request Ephron, who, to judge from the expression “his city” in Genesis 23:10, was then ruler of the city, to give him for a possession the cave of Machpelah, at the end of his field, of which he was the owner, “for full silver,” i.e., for its full worth. Ephron thereupon offered to make him a present of both field and cave. This was a turn in the affair which is still customary in the East; the design, so far as it is seriously meant at all, being either to obtain a present in return which will abundantly compensate for the value of the gift, or, what is still more frequently the case, to preclude any abatement in the price to be asked. The same design is evident in the peculiar form in which Ephron stated the price, in reply to Abraham's repeated declaration that he was determined to buy the piece of land: “a piece of land of 400 shekels of silver, what is that between me and thee” (Genesis 23:15)? Abraham understood it so (ישׁמע; Genesis 23:16), and weighed him the price demanded. The shekel of silver “current with the merchant,” i.e., the shekel which passed in trade as of standard weight, was 274 Parisian grains, so that the price of the piece of land was £52, 10s.; a very considerable amount for that time.


  Verses 17-19


  “Thus arose (ויּקם) the field … to Abraham for a possession;” i.e., it was conveyed to him in all due legal form. The expression “the field of Ephron which is at Machpelah” may be explained, according to Genesis 23:9, from the fact that the cave of Machpelah was at the end of the field, the field, therefore, belonged to it. In Genesis 23:19 the shorter form, “cave of Machpelah,” occurs; and in Genesis 23:20 the field is distinguished from the cave. The name Machpelah is translated by the lxx as a common noun, τὸ σπήλαιον τὸ διπλοῦν , from מכפּלה doubling; but it had evidently grown into a proper name, since it is sued not only of the cave, but of the adjoining field also (Genesis 49:30; Genesis 50:13), though it undoubtedly originated in the form of the cave. The cave was before, i.e., probably to the east of, the grove of Mamre, which was in the district of Hebron. This description cannot be reconciled with the tradition, which identifies Mamre and the cave with Ramet el Khalil, where the strong foundation-walls of an ancient heathen temple (according to Rosenmüller's conjecture, an Idumaean one) are still pointed out as Abraham's house, and where a very old terebinth stood in the early Christian times; for this is an hour's journey to the north of modern Hebron, and even the ancient Hebron cannot have stretched so far over the mountains which separate the modern city from Rameh, but must also, according to Genesis 37:14, have been situated in the valley (see Robinson's later Biblical Researches, pp. 365ff.). There is far greater probability in the Mohammedan tradition, that the Harem, built of colossal blocks with grooved edges, which stands on the western slope of the Beabireh mountain, in the north-western portion of the present town, contains hidden within it the cave of Machpelah with the tomb of the patriarchs (cf. Robinson, Pal. ii. 435ff.); and Rosen. is induced to look for Mamre on the eastern slope of the Rumeidi hill, near to the remarkable well Ain el Jedid.


  Verse 20


  The repetition of the statement, that the field with the cave in it was conveyed to Abraham by the Hittites for a burial-place, which gives the result of the negotiation that has been described with, so to speak, legal accuracy, shows the great importance of the event to the patriarch. The fact that Abraham purchased a burying-place in strictly legal form as an hereditary possession in the promised land, was a proof of his strong faith in the promises of God and their eventual fulfilment. In this grave Abraham and Sarah, Isaac and Rebekah, were buried; there Jacob buried Leah; and there Jacob himself requested that he might be buried, thus declaring his faith in the promises, even in the hour of his death.


  Genesis 24


  Verses 1-4


  After the death of Sarah, Abraham had still to arrange for the marriage of Isaac. He was induced to provide for this in a mode in harmony with the promise of God, quite as much by his increasing age as by the blessing of God in everything, which necessarily instilled the wish to transmit that blessing to a distant posterity. He entrusted this commission to his servant, “the eldest of his house,”—i.e., his upper servant, who had the management of all his house (according to general opinion, to Eliezer, whom he had previously thought of as the heir of his property, but who would now, like Abraham, be extremely old, as more than sixty years had passed since the occurrence related in Genesis 15:2),—and made him swear that he would not take a wife for his son from the daughters of the Canaanites, but would fetch one from his (Abraham's) native country, and his kindred. Abraham made the servant take an oath in order that his wishes might be inviolably fulfilled, even if he himself should die in the interim. In swearing, the servant put his hand under Abraham's hip. This custom, which is only mentioned here and in Genesis 47:29, the so-called bodily oath, was no doubt connected with the significance of the hip as the part from which the posterity issued (Genesis 46:26), and the seat of vital power; but the early Jewish commentators supposed it to be especially connected with the rite of circumcision. The oath was by “Jehovah, God of heaven and earth,” as the God who rules in heaven and on earth, not by Elohim; for it had respect not to an ordinary oath, but to a question of great importance in relation to the kingdom of God. “Isaac was not regarded as a merely pious candidate for matrimony, but as the heir of the promise, who must therefore be kept from any alliance with the race whose possessions were to come to his descendants, and which was ripening for the judgment to be executed by those descendants” (Hengstenberg, Dissertations i. 350). For this reason the rest of the negotiation was all conducted in the name of Jehovah.


  Verses 5-9


  Before taking the oath, the servant asks whether, in case no woman of their kindred would follow him to Canaan, Isaac was to be conducted to the land of his fathers. But Abraham rejected the proposal, because Jehovah took him from his father's house, and had promised him the land of Canaan for a possession. He also discharged the servant, if that should be the case, from the oath which he had taken, in the assurance that the Lord through His angel would bring a wife to his son from thence.


  Verses 10-20


  The servant then went, with ten camels and things of every description belonging to his master, into Mesopotamia to the city of Nahor, i.e., Haran, where Nahor dwelt (Genesis 11:31, and Genesis 12:4). On his arrival there, he made the camels kneel down, or rest, without the city by the well, “at the time of evening, the time at which the women come out to draw water,” and at which, now as then, women and girls are in the habit of fetching the water required for the house (vid., Robinson's Palestine ii. 368ff.). He then prayed to Jehovah, the God of Abraham, “Let there come to meet me to-day,” sc., the person desired, the object of my mission. He then fixed upon a sign connected with the custom of the country, by the occurrence of which he might decide upon the maiden (הנּער puella, used in the Pentateuch for both sexes, except in Deuteronomy 22:19, where נערה occurs) whom Jehovah had indicated as the wife appointed for His servant Isaac. הוכיח (Genesis 24:14) to set right, then to point out as right; not merely to appoint. He had scarcely ended his prayer when his request was granted. Rebekah did just what he had fixed upon as a token, not only giving him to drink, but offering to water his camels, and with youthful vivacity carrying out her promise. Niebuhr met with similar kindness in those regions (see also Robinson, Pal. ii. 351, etc.). The servant did not give himself blindly up to first impressions, however, but tested the circumstances.


  Verse 21


  “The man, wondering at her, stood silent, to know whether Jehovah had made his journey prosperous or not.” משׁתּאה, from שׁאה to be desert, inwardly laid waste, i.e., confused. Others derive it from שׁאה = שׁעה to see; but in the Hithpael this verb signifies to look restlessly about, which is not applicable here.


  Verses 22-28


  After the watering of the camels was over, the man took a golden nose-ring of the weight of a beka, i.e., half a shekel (Exodus 38:26), and two golden armlets of 10 shekels weight, and (as we find from Genesis 24:30 and Genesis 24:47) placed these ornaments upon her, not as a bridal gift, but in return for her kindness. He then asked her about her family, and whether there was room in her father's house for him and his attendants to pass the night there; and it was not trill after Rebekah had told him that she was the daughter of Bethuel, the nephew of Abraham, and had given a most cheerful assent to his second question, that he felt sure that this was the wife appointed by Jehovah for Isaac. He then fell down and thanked Jehovah for His grace and truth, whilst Rebekah in the meantime had hastened home to relate all that had occurred to “her mother's house,” i.e., to the female portion of her family. חסד the condescending love, אמת the truth which God had displayed in the fulfilment of His promise, and here especially manifested to him in bringing him to the home of his master's relations.


  Verses 29-49


  As soon as Laban her brother had seen the splendid presents and heard her account, he hurried out to the stranger at the well, to bring him to the house with his attendants and animals, and to show to him the customary hospitality of the East. The fact that Laban addressed him as the blessed of Jehovah (Genesis 24:31), may be explained from the words of the servant, who had called his master's God Jehovah. The servant discharged his commission before he partook of the food set before him (the Kethibh ויישׂם in Genesis 24:33 is the imperf. Kal of ישׂם = שׂוּם); and commencing with his master's possessions and family affairs, he described with the greatest minuteness his search for a wife, and the success which he had thus far met with, and then (in Genesis 24:49) pressed his suit thus: “And now, if he will show kindness and truth to my lord, tell me; and if not, tell me; that I may turn to the right hand or to the left,” sc., to seek in other families a wife for Isaac.


  Verse 50-51


  Laban and Bethuel recognised in this the guidance of God, and said, “From Jehovah (the God of Abraham) the thing proceedeth; we cannot speak unto thee bad or good,” i.e., cannot add a word, cannot alter anything (Numbers 24:13; 2 Samuel 13:22). That Rebekah's brother Laban should have taken part with her father in deciding, was in accordance with the usual custom (cf. Genesis 34:5, Genesis 34:11, Genesis 34:25; Judges 21:22; 2 Samuel 13:22), which may have arisen from the prevalence of polygamy, and the readiness of the father to neglect the children (daughters) of the wife he cared for least.


  Verse 52-53


  After receiving their assent, the servant first of all offered thanks to Jehovah with the deepest reverence; he then gave the remaining presents to the bride, and to her relations (brother and mother); and after everything was finished, partook of the food provided.


  Verses 54-60


  The next morning he desired at once to set off on the journey home; but her brother and mother wished to keep her with them עשׁור או ימים, “some days, or rather ten;” but when she was consulted, she decided to so, sc., without delay. “Then they sent away Rebekah their sister (Laban being chiefly considered, as the leading person in the affair) and her nurse” (Deborah; Genesis 35:8), with the parting wish that she might become the mother of an exceedingly numerous and victorious posterity. “Become thousands of myriads” is a hyperbolical expression for an innumerable host of children. The second portion of the blessing (Genesis 24:60 ) is almost verbatim the same as Genesis 22:17, but is hardly borrowed thence, as the thought does not contain anything specifically connected with the history of salvation.


  Verses 61-67


  When the caravan arrived in Canaan with Rebekah and her maidens, Isaac had just come from going to the well Lahai-Roi (Genesis 16:14), as he was then living in the south country; and he went towards evening (ערב לפנות, at the turning, coming on, of the evening, Deuteronomy 23:12) to the field “to meditate.” It is impossible to determine whether Isaac had been to the well of Hagar which called to mind the omnipresence of God, and there, in accordance with his contemplative character, had laid the question of his marriage before the Lord (Delitzsch), or whether he had merely travelled thither to look after his flocks and herds (Knobel). But the object of his going to the field to meditate, was undoubtedly to lay the question of his marriage before God in solitude. שׂוּח, meditari, is rendered “to pray” in the Chaldee, and by Luther and others, with substantial correctness. The caravan arrived at the time; and Rebekah, as soon as she saw the man in the field coming to meet them, sprang (נפל signifying a hasty descent, 2 Kings 5:21) from the camel to receive him, according to Oriental custom, in the most respectful manner. She then inquired the name of the man; and as soon as she heard that it was Isaac, she enveloped herself in her veil, as became a bride when meeting the bridegroom. צעיף, θέπιστρον , the cloak-like veil of Arabia (see my Archäologie, §103, 5). The servant then related to Isaac the result of his journey; and Isaac conducted the maiden, who had been brought to him by God, into the tent of Sarah his mother, and she became his wife, and he loved her, and was consoled after his mother, i.e., for his mother's death. האהלה, with ה local, in the construct state, as in Genesis 20:1; Genesis 28:2, etc.; and in addition to that, with the article prefixed (cf. Ges. Gram. §110, 2bc).


  Genesis 25


  Verse 1-2


  Abraham's Marriage to Keturah is generally supposed to have taken place after Sarah's death, and his power to beget six sons at so advanced an age is attributed to the fact, that the Almighty had endowed him with new vital and reproductive energy for begetting the son of the promise. But there is no firm ground for this assumption; as it is not stated anywhere, that Abraham did not take Keturah as his wife till after Sarah's death. It is merely an inference drawn from the fact, that it is not mentioned till afterwards; and it is taken for granted that the history is written in strictly chronological order. But this supposition is precarious, and is not in harmony with the statement, that Abraham sent away the sons of the concubines with gifts during his own lifetime; for in the case supposed, the youngest of Keturah's sons would not have been more than twenty-five or thirty years old at Abraham's death; and in those days, when marriages were not generally contracted before the fortieth year, this seems too young for them to have been sent away from their father's house. This difficulty, however, is not decisive. Nor does the fact that Keturah is called a concubine in Genesis 25:6, and 1 Chronicles 1:32, necessarily show that she was contemporary with Sarah, but may be explained on the ground that Abraham did not place her on the same footing as Sarah, his sole wife, the mother of the promised seed. Of the sons and grandsons of Keturah, who are mentioned in 1 Chronicles 1:32 as well as here, a few of the names may still be found among the Arabian tribes, but in most instances the attempt to trace them is very questionable. This remark applies to the identification of Zimran with Ζαββάμ (Ptol. vi. 7, 5), the royal city of the Κιναιδοκολπῖται to the west of Mecca, on the Red Sea; of Jokshan with the Κασσανῖται , on the Red Sea (Ptol. vi. 7, 6), or with the Himyaritish tribe of Jakish in Southern Arabia; of Ishbak with the name Shobek, a place in the Edomitish country first mentioned by Abulfeda; of Shuah with the tribe Syayhe to the east of Aila, or with Szyhhan in Northern Edom (Burckhardt, Syr. 692, 693, and 945), although the epithet the Shuhite, applied to Bildad, points to a place in Northern Idumaea. There is more plausibility in the comparison of Medan and Midian with Μοδιάνα on the eastern coast of the Elanitic Gulf, and Μαδιάνα , a tract to the north of this (Ptol. vi. 7, 2, 27; called by Arabian geographers Madyan, a city five days' journey to the south of Aila). The relationship of these two tribes will explain the fact, that the Midianim, Genesis 37:28, are called Medanim in Genesis 37:36.


  Verse 3-4


  Of the sons of Jokshan, Sheba was probably connected with the Sabaeans, who are associated in Job 6:19 with Tema, are mentioned in Job 1:15 as having stolen Job's oxen and asses, and, according to Strabo (xvi. 779), were neighbours of the Nabataeans in the vicinity of Syria. Dedan was probably the trading people mentioned in Jeremiah 25:23 along with Tema and Bus (Isaiah 21:13; Jeremiah 49:8), in the neighbourhood of Edom (Ezekiel 24:15), with whom the tribe of Banu Dudan, in Hejas, has been compared. On their relation to the Cushites of the same name, vid., Genesis 10:7 and Genesis 10:28,—Of the sons of Dedan, the Asshurim have been associated with the warlike tribe of the Asir to the south of Hejas, the Letushim with the Banu Leits in Hejas, and the Leummim with the tribe of the Banu Lâm, which extended even to Babylon and Mesopotamia. Of the descendants of Midian, Ephah is mentioned in Isaiah 60:6, in connection with Midian, as a people trading in gold and incense. Epher has been compared with the Banu Gifar in Hejas; Hanoch, with the place called Hanakye, three days' journey to the north of Medinah; Abidah and el-daah, with the tribes of Abide and Vadaa in the neighbourhood of Asir. But all this is very uncertain.


  Verse 5-6


  Before his death, Abraham made a final disposition of his property. Isaac, the only son of his marriage with Sarah, received all his possessions. The sons of the concubines (Hagar and Keturah) were sent away with presents from their father's house into the east country, i.e., Arabia in the widest sense, to the east and south-east of Palestine.


  Verse 7-8


  Abraham died at the good old age of 175, and was “gathered to his people.” This expression, which is synonymous with “going to his fathers” (Genesis 15:15), or “being gathered to his fathers” (Judges 2:10), but is constantly distinguished from departing this life and being buried, denotes the reunion in Sheol with friends who have gone before, and therefore presupposes faith in the personal continuance of a man after death, as a presentiment which the promises of God had exalted in the case of the patriarchs into a firm assurance of faith (Hebrews 11:13).


  Verse 9-10


  The burial of the patriarch in the cave of Machpelah was attended to by Isaac and Ishmael; since the latter, although excluded from the blessings of the covenant, was acknowledged by God as the son of Abraham by a distinct blessing (Genesis 17:20), and was thus elevated above the sons of Keturah.


  Verse 11


  After Abraham's death the blessing was transferred to Isaac, who took up his abode by Hagar's well, because he had already been there, and had dwelt in the south country (Genesis 24:62). The blessing of Isaac is traced to Elohim, not to Jehovah; because it referred neither exclusively nor pre-eminently to the gifts of grace connected with the promises of salvation, but quite generally to the inheritance of earthly possessions, which Isaac had received from his father.


  Verses 12-18


  (Compare 1 Chronicles 1:28-31)


  To show that the promises of God, which had been made to Ishmael (Genesis 16:10. and Genesis 17:20), were fulfilled, a short account is given of his descendants; and according to the settled plan of Genesis, this account precedes the history of Isaac. This is evidently the intention of the list which follows of the twelve sons of Ishmael, who are given as princes of the tribes which sprang from them. Nebajoth and Kedar are mentioned in Isaiah 60:7 as rich possessors of flocks, and, according to the current opinion which Wetzstein disputes, are the Nabataei et Cedrei of Pliny (h. n. 5, 12). The Nabataeans held possession of Arabia Petraea, with Petra as their capital, and subsequently extended toward the south and north-east, probably as far as Babylon; so that the name was afterwards transferred to all the tribes to the east of the Jordan, and in the Nabataean writings became a common name for Chaldeans (ancient Babylonians), Syrians, Canaanites, and others. The Kedarenes are mentioned in Isaiah 21:17 as good bowmen. They dwelt in the desert between Arabia Petraea and Babylon (Isaiah 42:11; Psalm 120:5). According to Wetzstein, they are to be found in the nomad tribes of Arabia Petraea up to Harra. The name Dumah, Δούμεθα Αουμαίθα (Ptol. v. 19, 7, Steph. Byz.), Domata (Plin. 6, 32), has been retained in the modern Dumat el Jendel in Nejd, the Arabian highland, four days' journey to the north of Taima.—Tema: a trading people (Job 6:19; Isaiah 21:14; mentioned in Jeremiah 25:23, between Dedan and Bus) in the land of Taima, on the border of Nejd and the Syrian desert. According to Wetzstein, Dûma and Têma are still two important places in Eastern Hauran, three-quarters of an hour apart. Jetur and Naphish were neighbours of the tribes of Israel to the east of the Jordan (1 Chronicles 5:19), who made war upon them along with the Hagrites, the Αγραῖοι of Ptol. and Strabo. From Jetur sprang the Ituraeans, who lived, according to Strabo, near the Trachonians in an almost inaccessible, mountainous, and cavernous country; according to Wetzstein, in the mountains of the Druses in the centre of the Hauran, possibly the forefathers of the modern Druses. The other names are not yet satisfactorily determined. For Adbeel, Mibsam, and Kedma, the Arabian legends give no corresponding names. Mishma is associated by Knobel with the Μαισαιμανείς of Ptol. vi. 7, 21, to the N.E. of Medina; Massa with the Μασανοί on the N.E. of Duma; Hadad (the proper reading for Hadar, according to 1 Chronicles 1:30, the lxx, Sam., Masor., and most MSS) with the Arabian coast land, Chathth, between Oman and Bahrein, a district renowned for its lancers (Χαττηνία , Polyb.; Attene, Plin.).


  Genesis 25:16


  These are the Ishmaelites “in their villages and encampments, twelve princes according to their tribes.” חצר: premises hedged round, then a village without a wall in contrast with a walled town (Leviticus 25:31). טירה: a circular encampment of tents, the tent village of the Duâr of the Bedouins. אמּות, here and Numbers 25:15, is not used of nations, but of the tribe-divisions or single tribes of the Ishmaelites and Midianites, for which the word had apparently become a technical term among them.


  Genesis 25:17-18


  Ishmael died at the age of 137, and his descendants dwelt in Havilah—i.e., according to Genesis 10:29, the country of the Chaulotaeans, on the borders of Arabia Petraea and Felix—as far as Shur (the desert of Jifar, Genesis 16:7) to the east of Egypt, “in the direction of Assyria.” Havilah and Shur therefore formed the south-eastern and south-western boundaries of the territories of the Ishmaelites, from which they extended their nomadic excursions towards the N.E. as far as the districts under Assyrian rule, i.e., to the lands of the Euphrates, traversing the whole of the desert of Arabia, or (as Josephus says, Ant. i. 12, 4) dwelling from the Euphrates to the Red Sea. Thus, according to the announcement of the angel, Ishmael “encamped in the presence of all his brethren.” נפל, to throw one's self, to settle down, with the subordinate idea of keeping by force the place you have taken (Judges 7:12). Luther wavers between corruit, vel cecidit, vel fixit tabernaculum.


  Verse 19-20


  According to the plan of Genesis, the history ((tholedoth)) of Isaac commences with the birth of his sons. But to give it the character of completeness in itself, Isaac's birth and marriage are mentioned again in Genesis 25:19, Genesis 25:20, as well as his age at the time of his marriage. The name given to the country of Rebekah (Genesis 25:20) and the abode of Laban in Genesis 28:2, Genesis 28:6-7; Genesis 31:18; Genesis 33:18; Genesis 35:9, Genesis 35:26; Genesis 46:15, viz., Padan-Aram, or more concisely Padan (Genesis 48:7), “the flat, or flat land of Aram,” for which Hosea uses “the field of Aram” (Hosea 12:12), is not a peculiar expression employed by the Elohist, or in the so-called foundation-work, for Aram Naharaim, Mesopotamia (Genesis 24:10), but a more exact description of one particular district of Mesopotamia, viz., of the large plain, surrounded by mountains, in which the town of Haran was situated. The name was apparently transferred to the town itself afterwards. The history of Isaac consists of two stages: (1) the period of his active life, from his marriage and the birth of his sons till the departure of Jacob for Mesopotamia (Gen 25:20-28:9); and (2) the time of his suffering endurance in the growing infirmity of age, when the events of Jacob's life form the leading feature of the still further expanded history of salvation (Gen 28:10-35:29). This suffering condition, which lasted more than 40 years, reflected in a certain way the historical position which Isaac held in the patriarchal triad, as a passive rather than active link between Abraham and Jacob; and even in the active period of his life many of the events of Abraham's history were repeated in a modified form.


  The name Jehovah prevails in the historical development of the (tholedoth) of Isaac, in the same manner as in that of Terah; although, on closer examination of the two, we find, first, that in this portion of Genesis the references to God are less frequent than in the earlier one; and secondly, that instead of the name Jehovah occurring more frequently than Elohim, the name Elohim predominates in this second stage of the history. The first difference arises from the fact, that the historical matter furnishes less occasion for the introduction of the name of God, just because the revelations of God are more rare, since the appearances of Jehovah to Isaac and Jacob together are not so numerous as those to Abraham alone. The second may be explained partly from the fact, that Isaac and Jacob did not perpetually stand in such close and living faith in Jehovah as Abraham, and partly also from the fact, that the previous revelations of God gave rise to other titles for the covenant God, such as “God of Abraham,” “God of my father,” etc., which could be used in the place of the name Jehovah (cf. Genesis 26:24; Genesis 31:5, Genesis 31:42; Genesis 35:1, Genesis 35:3, and the remarks on Genesis 35:9).


  Verses 21-26


  Isaac's marriage, like Abraham's, was for a long time unfruitful; not to extreme old age, however, but only for 20 years. The seed of the promise was to be prayed for from the Lord, that it might not be regarded merely as a fruit of nature, but be received and recognised as a gift of grace. At the same time Isaac was to be exercised in the patience of faith in the promise of God. After this lengthened test, Jehovah heard his prayer in relation to his wife. לנוכח, Genesis 25:21 and Genesis 30:38, lit., opposite to, so that the object is before the eyes, has been well explained by Luther thus: quod toto pectore et intentus in calamitatem uxoris oraverit. Sicut quando oro pro aliquo, propono illum mihi in conspectum cordis mei, et nihil aliud video aut cogito; in eum solum animo intueor.


  Genesis 25:22-23


  When Rebekah conceived, the children struggled together in her womb. In this she saw an evil omen, that the pregnancy so long desired and entreated of Jehovah would bring misfortune, and that the fruit of her womb might not after all secure the blessing of the divine promise; so that in intense excitement she cried out, “If it be so, wherefore am I?” i.e., why am I alive? cf. Genesis 27:46. But she sought counsel from God: she went to inquire of Jehovah. Where and how she looked for a divine revelation in the matter, is not recorded, and therefore cannot be determined with certainty. Some suppose that it was by prayer and sacrifice at a place dedicated to Jehovah. Others imagine that she applied to a prophet—to Abraham, Melchizedek, or Shem (Luther); a frequent custom in Israel afterwards (1 Samuel 9:9), but not probable in the patriarchal age. The divine answer, couched in the form of a prophetic oracle, assured her that she carried two nations in her womb, one stronger than the other; and that the greater (elder or first-born) should serve the less (younger). הפּרד ממּעיך: “proceeding from thy womb, are separated.”


  Genesis 25:24-26


  When she was delivered, there were twins; the first-born was reddish, i.e., of a reddish-brown colour (1 Samuel 16:12; 1 Samuel 17:42), and “all over like a hairy cloak,” i.e., his whole body as if covered with a fur, with an unusual quantity of hair (hypertrichosis), which is sometimes the case with new-born infants, but was a sign in this instance of excessive sensual vigour and wildness. The second had laid hold of the heel of the first, i.e., he came into the world with his hand projected and holding the heel of the first-born, a sign of his future attitude towards his brother. From these accidental circumstances the children received their names. The elder they called Esau, the hairy one; the younger Jacob, heel-holder: יעקב from עקב (denom. of עקב heel, Hosea 12:3), to hold the heel, then to outwit (Genesis 27:36), just as in wrestling an attempt may be made to throw the opponent by grasping the heel.


  Verse 27-28


  Esau became “a cunning hunter, a man of the field,” i.e., a man wandering about in the fields. He was his father's favourite, for “venison was in his mouth,” i.e., he was fond of it. But Jacob was תּם אישׁ, “a pious man” (Luther); תּם, integer, denotes here a disposition that finds pleasure in the quiet life of home. אהלים ישׁב, not dwelling in tents, but sitting in the tents, in contrast with the wild hunter's life led by his brother; hence he was his mother's favourite.


  Verses 29-34


  The difference in the characters of the two brothers was soon shown in a singular circumstance, which was the turning-point in their lives. Esau returned home one day from the field quite exhausted, and seeing Jacob with a dish of lentils, still a favourite dish in Syria and Egypt, he asked with passionate eagerness for some to eat: “Let me swallow some of that red, that red there;” אדם, the brown-red lentil pottage. From this he received the name Edom, just as among the ancient Arabians persons received names from quite accidental circumstances, which entirely obscured their proper names. Jacob made us of his brother's hunger to get him to sell his birthright. The birthright consisted afterwards in a double portion of the father's inheritance (Deuteronomy 21:17); but with the patriarchs it embraced the chieftainship, the rule over the brethren and the entire family (Genesis 27:29), and the title to the blessing of the promise (Genesis 27:4, Genesis 27:27-29), which included the future possession of Canaan and of covenant fellowship with Jehovah (Genesis 28:4). Jacob knew this, and it led him to anticipate the purposes of God. Esau also knew it, but attached no value to it. There is proof enough that he knew he was giving away, along with the birthright, blessings which, because they were not of a material but of a spiritual nature, had no particular value in his estimation, in the words he made use of: “Behold I am going to die (to meet death), and what is the birthright to me?” The only thing of value to him was the sensual enjoyment of the present; the spiritual blessings of the future his carnal mind was unable to estimate. In this he showed himself to be βέβηλος (Hebrews 12:16), a profane man, who cared for nothing but the momentary gratification of sensual desires, who “did eat and drink, and rose up, and went his way, and so despised his birthright” (Genesis 25:34). With these words the Scriptures judge and condemn the conduct of Esau. Just as Ishmael was excluded from the promised blessing because he was begotten “according to the flesh,” so Esau lost it because his disposition was according to the flesh. The frivolity with which he sold his birthright to his brother for a dish of lentils, rendered him unfit to be the heir and possessor of the promised grace. But this did not justify Jacob's conduct in the matter. Though not condemned here, yet in the further course of the history it is shown to have been wrong, by the simple fact that he did not venture to make this transaction the basis of a claim.


  Genesis 26


  Introduction


  Isaac's Joys and Sorrows—Genesis 26


  The incidents of Isaac's life which are collected together in this chapter, from the time of his sojourn in the south country, resemble in many respects certain events in the life of Abraham; but the distinctive peculiarities are such as to form a true picture of the dealings of God, which were in perfect accordance with the character of the patriarch.


  Verses 1-5


  Renewal of the Promise.—A famine “in the land” (i.e., Canaan, to which he had therefore returned from Hagar's well; Genesis 25:11), compelled Isaac to leave Canaan, as it had done Abraham before. Abraham went to Egypt, where his wife was exposed to danger, from which she could only be rescued by the direct interposition of God. Isaac also intended to go there, but on the way, viz., in Gerar, he received instruction through a divine manifestation that he was to remain there. As he was the seed to whom the land of Canaan was promised, he was directed not to leave it. To this end Jehovah assured him of the fulfilment of all the promises made to Abraham on oath, with express reference to His oath (Genesis 22:16) to him and to his posterity, and on account of Abraham's obedience of faith. The only peculiarity in the words is the plural, “all these lands.” This plural refers to all the lands or territories of the different Canaanitish tribes, mentioned in Genesis 15:19-21, like the different divisions of the kingdom of Israel or Judah in 1 Chronicles 13:2; 2 Chronicles 11:23. האל; an antique form of האלּה occurring only in the Pentateuch. The piety of Abraham is described in words that indicate a perfect obedience to all the commands of God, and therefore frequently recur among the legal expressions of a later date. יהוה משׁמרת שׁמר “to take care of Jehovah's care,” i.e., to observe Jehovah, His persons, and His will, Mishmereth, reverence, observance, care, is more closely defined by “commandments, statutes, laws,” to denote constant obedience to all the revelations and instructions of God.


  Verses 6-11


  Protection of Rebekah at Gerar.—As Abraham had declared his wife to be his sister both in Egypt and at Gerar, so did Isaac also in the latter place. But the manner in which God protected Rebekah was very different from that in which Sarah was preserved in both instances. Before any one had touched Rebekah, the Philistine king discovered the untruthfulness of Isaac's statement, having seen Isaac “sporting with Rebekah,” sc., in a manner to show that she was his wife; whereupon he reproved Isaac for what he had said, and forbade any of his people to touch Rebekah on pain of death. Whether this was the same Abimelech as the one mentioned in Gen 20 cannot be decided with certainty. The name proves nothing, for it was the standing official name of the kings of Gerar (cf. 1 Samuel 21:11 and Ps 34), as Pharaoh was of the kings of Egypt. The identity is favoured by the pious conduct of Abimelech in both instances; and no difficulty is caused either by the circumstance that 80 years had elapsed between the two events (for Abraham had only been dead five years, and the age of 150 was no rarity then), or by the fact, that whereas the first Abimelech had Sarah taken into his harem, the second not only had no intention of doing this, but was anxious to protect her from his people, inasmuch as it would be all the easier to conceive of this in the case of the same king, on the ground of his advanced age.


  Verses 12-17


  Isaac's Increasing Wealth.—As Isaac had experienced the promised protection (“I will be with thee,” Genesis 26:3) in the safety of his wife, so did he received while in Gerar the promised blessing. He sowed and received in that year “a hundred measures,” i.e., a hundred-fold return. This was an unusual blessing, as the yield even in very fertile regions is not generally greater than from twenty-five to fifty-fold (Niebuhr and Burckhardt), and it is only in the Ruhbe, that small and most fruitful plain of Syria, that wheat yields on an average eighty, and barley a hundred-fold. Agriculture is still practised by the Bedouins, as well as grazing (Robinson, Pal. i. 77, and Seetzen); so that Isaac's sowing was no proof that he had been stimulated by the promise of Jehovah to take up a settled abode in the promised land.


  Genesis 26:13-17


  Being thus blessed of Jehovah, Isaac became increasingly (הלוך, vid., Genesis 8:3) greater (i.e., stronger), until he was very powerful and his wealth very great; so that the Philistines envied him, and endeavoured to do him injury by stopping up and filling with rubbish all the wells that had been dug in his father's time; and even Abimelech requested him to depart, because he was afraid of his power. Isaac then encamped in the valley of Gerar, i.e., in the “undulating land of Gerar,” through which the torrent (Jurf) from Gerar flows from the south-east (Ritter, Erdk. 14, pp. 1084-5).


  Verses 18-22


  Reopening and Discovery of Wells.—In this valley Isaac dug open the old wells which had existed from Abraham's time, and gave them the old names. His people also dug three new wells. But Abimelech's people raised a contest about two of these; and for this reason Isaac called them Esek and Sitnah, strife and opposition. The third there was no dispute about; and it received in consequence the name Rehoboth, “breadths,” for Isaac said, “Yea now (כּי־עתּה, as in Genesis 29:32, etc.) Jehovah has provided for us a broad space, that we may be fruitful (multiply) in the land.” This well was probably not in the land of Gerar, as Isaac had removed thence, but in the Wady Ruhaibeh, the name of which is suggestive of Rehoboth, which stands at the point where the two roads from Gaza and Hebron meet, about 3 hours to the south of Elusa, 8 1/3 to the south of Beersheba, and where there are extensive ruins of the city of the same name upon the heights, also the remains of wells (Robinson, Pal. i. 289ff.; Strauss, Sinai and Golgotha); where too the name Sitnah seems to have been retained in the Wady Shutein, with ruins on the northern hills between Ruhaibeh and Khulasa (Elusa).


  Verses 23-25


  Isaac's Journey to Beersheba.—Here, where Abraham had spent a long time (Genesis 21:33.), Jehovah appeared to him during the night and renewed the promises already given; upon which, Isaac built an altar and performed a solemn service. Here his servants also dug a well near to the tents.


  Verses 26-33


  Abimelech's Treaty with Isaac.—The conclusion of this alliance was substantially only a repetition of renewal of the alliance entered into with Abraham; but the renewal itself arose so completely out of the circumstances, that there is no ground whatever for denying that it occurred, or for the hypothesis that our account is merely another form of the earlier alliance; to say nothing of the fact, that besides the agreement in the leading event itself, the attendant circumstances are altogether peculiar, and correspond to the events which preceded. Abimelech not only brought his chief captain Phicol (supposed to be the same as in Genesis 21:22, if Phicol is not also an official name), but his מרע “friend,” i.e., his privy councillor, Ahuzzath. Isaac referred to the hostility they had shown; to which Abimelech replied, that they (he and his people) did not smite him (נגע), i.e., drive him away by force, but let him depart in peace, and expressed a wish that there might be an oath between them. אלה the oath, as an act of self-imprecation, was to form the basis of the covenant to be made. From this אלה came also to be used for a covenant sanctioned by an oath (Deuteronomy 29:11, Deuteronomy 29:13). תּעשׂה אם “that thou do not:” אם a particle of negation used in an oath (Genesis 14:23, etc.). (On the verb with zere, see Ges. §75, Anm. 17; Ewald, §224.)—The same day Isaac's servants informed him of the well which they had dug; and Isaac gave it the name Shebah (שׁבעה, oath), in commemoration of the treaty made on oath. “Therefore the city was called Beersheba.” This derivation of the name does not shut the other (Genesis 21:31) out, but seems to confirm it. As the treaty made on oath between Abimelech and Isaac was only a renewal of his covenant concluded before with Abraham, so the name Beersheba was also renewed by the well Shebah. The reality of the occurrence is supported by the fact that the two wells are in existence still (vid., Genesis 21:31).


  Verse 34-35


  Esau's Marriage.—To the various troubles which the Philistines prepared for Isaac, but which, through the blessing of God, only contributed to the increase of his wealth and importance, a domestic cross was added, which caused him great and lasting sorrow. Esau married two wives in the 40th year of his age, the 100th of Isaac's life (Genesis 25:26); and that not from his own relations in Mesopotamia, but from among the Canaanites whom God had cast off. On their names, see Genesis 34:2-3. They became “bitterness of spirit,” the cause of deep trouble, to his parents, viz., on account of their Canaanitish character, which was so opposed to the vocation of the patriarchs; whilst Esau by these marriages furnished another proof, how thoroughly his heart was set upon earthly things.


  Genesis 27


  Verses 1-4


  When Isaac had grown old, and his eyes were dim, so that he could no longer see (מראת from seeing, with the neg. מן as in Genesis 16:2, etc.), he wished, in the consciousness of approaching death, to give his blessing to his elder son. Isaac was then in his 137th year, at which age his half-brother Ishmael had died fourteen years before; and this, with the increasing infirmities of age, may have suggested the thought of death, though he did not die till forty-three years afterwards (Genesis 35:28). Without regard to the words which were spoken by God with reference to the children before their birth, and without taking any notice of Esau's frivolous barter of his birthright and his ungodly connection with Canaanites, Isaac maintained his preference for Esau, and directed him therefore to take his things (כּלים, hunting gear), his quiver and bow, to hunt game and prepare a savoury dish, that he might eat, and his soul might bless him. As his preference for Esau was fostered and strengthened by, if it did not spring from, his liking for game (Genesis 25:28), so now he wished to raise his spirits for imparting the blessing by a dish of venison prepared to his taste. In this the infirmity of his flesh is evident. At the same time, it was not merely because of his partiality for Esau, but unquestionably on account of the natural rights of the first-born, that he wished to impart the blessing to him, just as the desire to do this before his death arose from the consciousness of his patriarchal call.


  Verses 5-17


  Rebekah, who heard what he said, sought to frustrate this intention, and to secure the blessing for her (favourite) son Jacob. Whilst Esau was away hunting, she told Jacob to take his father a dish, which she would prepare from two kids according to his taste; and, having introduced himself as Esau, to ask for the blessing “before Jehovah.” Jacob's objection, that the father would know him by his smooth skin, and so, instead of blessing him, might pronounce a curse upon him as a mocker, i.e., one who was trifling with his blind father, she silenced by saying, that she would take the curse upon herself. She evidently relied upon the word of promise, and thought that she ought to do her part to secure its fulfilment by directing the father's blessing to Jacob; and to this end she thought any means allowable. Consequently she was so assured of the success of her stratagem as to have no fear of the possibility of a curse. Jacob then acceded to her plan, and fetched the goats. Rebekah prepared them according to her husband's taste; and having told Jacob to put on Esau's best clothes which were with her in the dwelling (the tent, not the house), she covered his hands and the smooth (i.e., the smoother parts) of his neck with the skins of the kids of the goats, and sent him with the savoury dish to his father.


  Verses 18-23


  But Jacob had no easy task to perform before his father. As soon as he had spoken on entering, his father asked him, “Who art thou, my son?” On his replying, “I am Esau, thy first-born,” the father expressed his surprise at the rapid success of his hunting; and when he was satisfied with the reply, “Jehovah thy God sent it (the thing desired) to meet me,” he became suspicious about the voice, and bade him come nearer, that he might feel him. But as his hands appeared hairy like Esau's, he did not recognise him; and “so he blessed him.” In this remark (Genesis 27:23) the writer gives the result of Jacob's attempt; so that the blessing is merely mentioned proleptically here, and refers to the formal blessing described afterwards, and not to the first greeting and salutation.


  Verses 24-29


  After his father, in order to get rid of his suspicion about the voice, had asked him once more, “Art thou really my son Esau?” and Jacob had replied, “I am” (אני = yes), he told him to hand him the savoury dish that he might eat. After eating, he kissed his son as a sing of his paternal affection, and in doing so he smelt the odour of his clothes, i.e., the clothes of Esau, which were thoroughly scented with the odour of the fields, and then imparted his blessing (Genesis 27:27-29). The blessing itself is thrown, as the sign of an elevated state of mind, into the poetic style of parallel clauses, and contains the peculiar forms of poetry, such as ראה for הנּה, הוה for היה, etc. The smell of the clothes with the scent of the field suggested to the patriarch's mind the image of his son's future prosperity, so that he saw him in possession of the promised land and the full enjoyment of its valuable blessings, having the smell of the field which Jehovah blessed, i.e., the garden of paradise, and broke out into the wish, “God (Ha-Elohim, the personal God, not Jehovah, the covenant God) give thee from the dew of heaven, and the fat fields of the earth, and plenty of corn and wine,” i.e., a land blessed with the dew of heaven and a fruitful soil.


  In Eastern countries, where there is so little rain, the dew is the most important prerequisite for the growth of the fruits of the earth, and is often mentioned therefore as a source of blessing (Deuteronomy 33:13, Deuteronomy 33:28; Hosea 14:6; Zechariah 8:12). In משׁמנּי, notwithstanding the absence of the Dagesh from the שׁ, the מ is the prep. מן, as the parallel מטּל proves; and שׁמנּים both here and in Genesis 27:39 are the fat (fertile) districts of a country. The rest of the blessing had reference to the future pre-eminence of his son. He was to be lord not only over his brethren (i.e., over kindred tribes), but over (foreign) peoples and nations also. The blessing rises here to the idea of universal dominion, which was to be realized in the fact that, according to the attitude assumed by the people towards him as their lord, it would secure to them either a blessing or a curse. If we compare this blessing with the promises which Abraham received, there are two elements of the latter which are very apparent; viz., the possession of the land, in the promise of the rich enjoyment of its produce, and the numerous increase of posterity, in the promised dominion over the nations. The third element, however, the blessing of the nations in and through the seed of Abraham, is so generalized in the expression, which is moulded according to Genesis 12:3, “Cursed be every one that curseth thee, and blessed be he that blesseth thee,” that the person blessed is not thereby declared to be the medium of salvation to the nations. Since the intention to give the blessing to Esau the first-born did not spring from proper feelings towards Jehovah and His promises, the blessing itself, as the use of the word Elohim instead of Jehovah or El Shaddai (cf. Genesis 28:3) clearly shows, could not rise to the full height of the divine blessings of salvation, but referred chiefly to the relation in which the two brothers and their descendants would stand to one another, the theme with which Isaac's soul was entirely filled. It was only the painful discovery that, in blessing against his will, he had been compelled to follow the saving counsel of God, which awakened in him the consciousness of his patriarchal vocation, and gave him the spiritual power to impart the “blessing of Abraham” to the son whom he had kept back, but whom Jehovah had chosen, when he was about to send him away to Haran (Genesis 28:3-4).


  Verses 30-40


  Jacob had hardly left his father, after receiving the blessing (יצא אך, was only gone out), when Esau returned and came to Isaac, with the game prepared, to receive the blessing. The shock was inconceivable which Isaac received, when he found that he had blessed another, and not Esau-that, in fact, he had blessed Jacob. At the same time he neither could nor would, either curse him on account of the deception which he had practised, or withdraw the blessing imparted. For he could not help confessing to himself that he had sinned and brought the deception upon himself by his carnal preference for Esau. Moreover, the blessing was not a matter of subjective human affection, but a right entrusted by the grace of God to paternal supremacy and authority, in the exercise of which the person blessing, being impelled and guided by a higher authority, imparted to the person to be blest spiritual possessions and powers, which the will of man could not capriciously withdraw. Regarding this as the meaning of the blessing, Isaac necessarily saw in what had taken place the will of God, which had directed to Jacob the blessing that he had intended for Esau. He therefore said, “I have blessed him; yea, he will be (remain) blessed” (cf. Hebrews 12:17). Even the great and bitter lamentation into which Esau broke out could not change his father's mind. To his entreaty in Genesis 27:34, “Bless me, even me also, O my father!” he replied, “Thy brother came with subtilty, and hath taken away thy blessing.” Esau answered, “Is it that (הכי) they have named him Jacob (overreacher), and he has overreached me twice?” i.e., has he received the name Jacob from the fact that he has twice outwitted me? הכי is used “when the cause is not rightly known” (cf. Genesis 29:15). To his further entreaty, “Hast thou not reserved a blessing for me?” (אצל, lit., to lay aside), Isaac repeated the substance of the blessing given to Jacob, and added, “and to thee (לכה for לך as in Genesis 3:9), now, what can I do, my son?” When Esau again repeated, with tears, the entreaty that Isaac would bless him also, the father gave him a blessing (Genesis 27:39, Genesis 27:40), but one which, when compared with the blessing of Jacob, was to be regarded rather as “a modified curse,” and which is not even described as a blessing, but “introduced a disturbing element into Jacob's blessing, a retribution for the impure means by which he had obtained it.” “Behold,” it states, “from the fat fields of the earth will thy dwelling be, and from the dew of heaven from above.” By a play upon the words Isaac uses the same expression as in Genesis 27:28, “from the fat fields of the earth, and from the dew,” but in the opposite sense, מן being partitive there, and privative here, “from = away from.” The context requires that the words should be taken thus, and not in the sense of “thy dwelling shall partake of the fat of the earth and the dew of heaven” (Vulg., Luth., etc.).


  Since Isaac said (Genesis 27:37) he had given Jacob the blessing of the super-abundance of corn and wine, he could not possibly promise Esau also fat fields and the dew of heaven. Nor would this agree with the words which follows, “By thy sword wilt thou live.” Moreover, the privative sense of מן is thoroughly poetical (cf. 2 Samuel 1:22; Job 11:15, etc.). The idea expressed in the words, therefore, was that the dwelling-place of Esau would be the very opposite of the land of Canaan, viz., an unfruitful land. This is generally the condition of the mountainous country of Edom, which, although not without its fertile slopes and valleys, especially in the eastern portion (cf. Robinson, Pal. ii. p. 552), is thoroughly waste and barren in the western; so that Seetzen says it consists of “the most desolate and barren mountains probably in the world.”


  The mode of life and occupation of the inhabitants were adapted to the country. “By (lit., on) thy sword thou wilt live;” i.e., thy maintenance will depend on the sword (על as in Deuteronomy 8:3 cf. Isaiah 28:16), “live by war, rapine, and freebooting” (Knobel). “And thy brother thou wilt serve; yet it will come to pass, as (כּאשׁר, lit., in proportion as, cf. Numbers 27:14) thou shakest (tossest), thou wilt break his yoke from thy neck.” רוּד, “to rove about” (Jeremiah 2:31; Hosea 12:1), Hiphil “to cause (the thoughts) to rove about” (Psalm 55:3); but Hengstenberg's rendering is the best here, viz., “to shake, sc., the yoke.” In the wild, sport-loving Esau there was aptly prefigured the character of his posterity. Josephus describes the Idumaean people as “a tumultuous and disorderly nation, always on the watch on every motion, delighting in mutations” (Whiston's tr.: de bell Judg 4; 1:1-21:25; 1). The mental eye of the patriarch discerned in the son his whole future family in its attitude to its brother-nation, and he promised Edom, not freedom from the dominion of Israel (for Esau was to serve his brother, as Jehovah had predicted before their birth), but only a repeated and not unsuccessful struggle for freedom. And so it was; the historical relation of Edom to Israel assumed the form of a constant reiteration of servitude, revolt, and reconquest. After a long period of independence at the first, the Edomites were defeated by Saul (1 Samuel 14:47) and subjugated by David (2 Samuel 8:14); and, in spite of an attempt at revolt under Solomon (1 Kings 11:14.), they remained subject to the kingdom of Judah until the time of Joram, when they rebelled. They were subdued again by Amaziah (2 Kings 14:7; 2 Chronicles 25:11.), and remained in subjection under Uzziah and Jotham (2 Kings 14:22; 2 Chronicles 26:2). It was not till the reign of Ahaz that they shook the yoke of Judah entirely off (2 Kings 16:6; 2 Chronicles 28:17), without Judah being ever able to reduce them again. At length, however, they were completely conquered by John Hyrcanus about b.c. 129, compelled to submit to circumcision, and incorporated in the Jewish state (Josephus, Ant. xiii. 9, 1, xv. 7, 9). At a still later period, through Antipater and Herod, they established an Idumaean dynasty over Judea, which lasted till the complete dissolution of the Jewish state.


  Thus the words of Isaac to his two sons were fulfilled-words which are justly said to have been spoken “in faith concerning things to come” (Hebrews 11:20). For the blessing was a prophecy, and that not merely in the case of Esau, but in that of Jacob also; although Isaac was deceived with regard to the person of the latter. Jacob remained blessed, therefore, because, according to the predetermination of God, the elder was to serve the younger; but the deceit by which his mother prompted him to secure the blessing was never approved. On the contrary, the sin was followed by immediate punishment. Rebekah was obliged to send her pet son into a foreign land, away from his father's house, and in an utterly destitute condition. She did not see him for twenty years, even if she lived till his return, and possibly never saw again. Jacob had to atone for his sin against both brother and father by a long and painful exile, in the midst of privation, anxiety, fraud, and want. Isaac was punished for retaining his preference for Esau, in opposition to the revealed will of Jehovah, by the success of Jacob's stratagem; and Esau for his contempt of the birthright, by the loss of the blessing of the first-born. In this way a higher hand prevailed above the acts of sinful men, bringing the counsel and will of Jehovah to eventual triumph, in opposition to human thought and will.


  Verses 41-46


  Esau's complaining and weeping were now changed into mortal hatred of his brother. “The days of mourning,” he said to himself, “for my father are at hand, and I will kill my brother Jacob.” אבי אבל: genit. obj. as in Amos 8:10; Jeremiah 6:26. He would put off his intended fratricide that he might not hurt his father's mind.


  Genesis 27:42-46


  When Rebekah was informed by some one of Esau's intention, she advised Jacob to protect himself from his revenge (התנחם to procure comfort by retaliation, equivalent to “avenge himself,” התנקּם, Isaiah 1:24), by fleeing to her brother Laban in Haran, and remaining there “some days,” as she mildly puts it, until his brother's wrath was subdued. “For why should I lose you both in one day?” viz., Jacob through Esau's vengeance, and Esau as a murderer by the avenger of blood (Genesis 9:6, cf. 2 Samuel 14:6-7). In order to obtain Isaac's consent to this plan, without hurting his feelings by telling him of Esau's murderous intentions, she spoke to him of her troubles on account of the Hittite wives of Esau, and the weariness of life that she should feel if Jacob also were to marry one of the daughters of the land, and so introduced the idea of sending Jacob to her relations in Mesopotamia, with a view to his marriage there.


  Genesis 28


  Verses 1-9


  Jacob's Departure from his Parents' House.—Rebekah's complaint reminded Isaac of his own call, and his consequent duty to provide for Jacob's marriage in a manner corresponding to the divine counsels of salvation.


  Genesis 28:1-5


  He called Jacob, therefore, and sent him to Padan-Aram to his mother's relations, with instructions to seek a wife there, and not among the daughters of Canaan, giving him at the same time the “blessing of Abraham,” i.e., the blessing of promise, which Abraham had repeatedly received from the Lord, but which is more especially recorded in Genesis 17:2., and Genesis 22:16-18.


  Genesis 28:6-9


  When Esau heard of this blessing and the sending away of Jacob, and saw therein the displeasure of his parents at his Hittite wives, he went to Ishmael—i.e., to the family of Ishmael, for Ishmael himself had been dead fourteen years—and took as a third wife Mahalath, a daughter of Ishmael (called Bashemath in Genesis 36:3, a descendant of Abraham therefore), a step by which he might no doubt ensure the approval of his parents, but in which he failed to consider that Ishmael had been separated from the house of Abraham and family of promise by the appointment of God; so that it only furnished another proof that he had no thought of the religious interests of the chosen family, and was unfit to be the recipient of divine revelation.


  Verses 10-15


  Jacob's Dream at Bethel.—As he was travelling from Beersheba, where Isaac was then staying (Genesis 26:25), to Haran, Jacob came to a place where he was obliged to stop all night, because the sun had set. The words “he hit (lighted) upon the place,” indicate the apparently accidental, yet really divinely appointed choice of this place for his night-quarters; and the definite article points it out as having become well known through the revelation of God that ensued. After making a pillow with the stones (מאשׁת, head-place, pillow), he fell asleep and had a dream, in which he saw a ladder resting upon the earth, with the top reaching to heaven; and upon it angels of God going up and down, and Jehovah Himself standing above it. The ladder was a visible symbol of the real and uninterrupted fellowship between God in heaven and His people upon earth. The angels upon it carry up the wants of men to God, and bring down the assistance and protection of God to men. The ladder stood there upon the earth, just where Jacob was lying in solitude, poor, helpless, and forsaken by men. Above in heaven stood Jehovah, and explained in words the symbol which he saw. Proclaiming Himself to Jacob as the God of his fathers, He not only confirmed to him all the promises of the fathers in their fullest extent, but promised him protection on his journey and a safe return to his home (Genesis 28:13-15). But as the fulfilment of this promise to Jacob was still far off, God added the firm assurance, “I will not leave thee till I have done (carried out) what I have told thee.”


  Verse 16-17


  Jacob gave utterance to the impression made by this vision as soon as he awoke from sleep, in the words, “Surely Jehovah is in this place, and I knew it not.” Not that the omnipresence of God was unknown to him; but that Jehovah in His condescending mercy should be near to him even here, far away from his father's house and from the places consecrated to His worship-it was this which he did not know or imagine. The revelation was intended not only to stamp the blessing, with which Isaac had dismissed him from his home, with the seal of divine approval, but also to impress upon Jacob's mind the fact, that although Jehovah would be near to protect and guide him even in a foreign land, the land of promise was the holy ground on which the God of his fathers would set up the covenant of His grace. On his departure from that land, he was to carry with him a sacred awe of the gracious presence of Jehovah there. To that end the Lord proved to him that He was near, in such a way that the place appeared “dreadful,” inasmuch as the nearness of the holy God makes an alarming impression upon unholy man, and the consciousness of sin grows into the fear of death. But in spite of this alarm, the place was none other than “the house of God and the gate of heaven,” i.e., a place where God dwelt, and a way that opened to Him in heaven.


  Verse 18-19


  In the morning Jacob set up the stone at his head, as a monument (מצּבה) to commemorate the revelation he had received from God; and poured oil upon the top, to consecrate it as a memorial of the mercy that had been shown him there (visionis insigne μνημόσυνον , Calvin), not as an idol or an object or divine worship (vid., Exodus 30:26.).—He then gave the place the name of Bethel, i.e., House of God, whereas (ואוּלם) the town had been called Luz before. This antithesis shows that Jacob gave the name, not to the place where the pillar was set up, but to the town, in the neighbourhood of which he had received the divine revelation. He renewed it on his return from Mesopotamia (Genesis 35:15). This is confirmed by Genesis 48:3, where Jacob, like the historian in Genesis 35:6-7, speaks of Luz as the place of this revelation. There is nothing at variance with this in Joshua 16:2; Joshua 18:13; for it is not Bethel as a city, but the mountains of Bethel, that are there distinguished from Luz (see my Commentary on Joshua 16:2).


  Verses 20-22


  Lastly, Jacob made a vow: that if God would give him the promised protection on his journey, and bring him back in safety to his father's house, Jehovah should be his God (והיה in Genesis 28:21 commences the apodosis), the stone which he had set up should be a house of God, and Jehovah should receive a tenth of all that He gave to him. It is to be noticed here, that Elohim is used in the protasis instead of Jehovah, as constituting the essence of the vow: if Jehovah, who had appeared to him, proved Himself to be God by fulfilling His promise, then he would acknowledge and worship Him as his God, by making the stone thus set up into a house of God, i.e., a place of sacrifice, and by tithing all his possessions. With regard to the fulfilment of this vow, we learn from Genesis 35:7 that Jacob built an altar, and probably also dedicated the tenth to God, i.e., offered it to Jehovah; or, as some have supposed, applied it partly to the erection and preservation of the altar, and partly to burnt and thank-offerings combined with sacrificial meals, according to the analogy of Deuteronomy 14:28-29 (cf. Genesis 31:54; Genesis 46:1).


  Genesis 29


  Verses 1-4


  Arrival in Haran, and Reception by Laban.—Being strengthened in spirit by the nocturnal vision, Jacob proceeded on his journey into “the land of the sons of the East,” by which we are to understand, not so much the Arabian desert, that reaches to the Euphrates, as Mesopotamia, which lies on the other side of that river. For there he saw the well in the field (Genesis 29:2), by which three flocks were lying, waiting for the arrival of the other flocks of the place, before they could be watered. The remark in Genesis 29:2, that the stone upon the well's mouth was large (גּדלה without the article is a predicate), does not mean that the united strength of all the shepherds was required to roll it away, whereas Jacob rolled it away alone (Genesis 29:10); but only that it was not in the power of every shepherd, much less of a shepherdess like Rachel, to roll it away. Hence in all probability the agreement that had been formed among them, that they would water the flocks together. The scene is so thoroughly in harmony with the customs of the East, both ancient and modern, that the similarity to the one described in Genesis 24:11. is by no means strange (vid., Rob. Pal. i. 301, 304, ii. 351, 357, 371). Moreover the well was very differently constructed from that at which Abraham's servant met with Rebekah. There the water was drawn at once from the (open) well and poured into troughs placed ready for the cattle, as is the case now at most of the wells in the East; whereas here the well was closed up with a stone, and there is no mention of pitchers and troughs. The well, therefore, was probably a cistern dug in the ground, which was covered up or closed with a large stone, and probably so constructed, that after the stone had been rolled away the flocks could be driven to the edge to drink.


  Verses 5-14


  Jacob asked the shepherds where they lived; from which it is probable that the well was not situated, like that in Genesis 24:11, in the immediate neighbourhood of the town of Haran; and when they said they were from Haran, he inquired after Laban, the son, i.e., the descendant, of Nahor, and how he was (לו השׁלום: is he well?; and received the reply, “Well; and behold Rachel, his daughter, is just coming (בּאה particip.) with the flock.” When Jacob thereupon told the shepherds to water the flocks and feed them again, for the day was still “great,”—i.e., it wanted a long while to the evening, and was not yet time to drive them in (to the folds to rest for the night)—he certainly only wanted to get the shepherds away from the well, that he might meet with his cousin alone. But as Rachel came up in the meantime, he was so carried away by the feelings of relationship, possibly by a certain love at first sight, that he rolled the stone away from the well, watered her flock, and after kissing her, introduced himself with tears of joyous emotion as her cousin (אביה אחי, brother, i.e., relation of her father) and Rebekah's son. What the other shepherds thought of all this, is passed over as indifferent to the purpose of the narrative, and the friendly reception of Jacob by Laban is related immediately afterwards. When Jacob had told Laban “all these things,”—i.e., hardly “the cause of his journey, and the things which had happened to him in relation to the birthright” (Rosenmüller), but simply the things mentioned in Genesis 29:2-12—Laban acknowledged him as his relative: “Yes, thou art my bone and my flesh” (cf. Genesis 2:23 and Judges 9:2); and thereby eo ipso ensured him an abode in his house.


  Verses 15-20


  Jacob's Double Marriage.—After a full month (“a month of days,” Genesis 41:4; Numbers 11:20, etc.), during which time Laban had discovered that he was a good and useful shepherd, he said to him, “Shouldst thou, because thou art my relative, serve me for nothing? fix me thy wages.” Laban's selfishness comes out here under the appearance of justice and kindness. To preclude all claim on the part of his sister's son to gratitude or affection in return for his services, he proposes to pay him like an ordinary servant. Jacob offered to serve him seven years for Rachel, the younger of his two daughters, whom he loved because of her beauty; i.e., just as many years as the week has days, that he might bind himself to a complete and sufficient number of years of service. For the elder daughter, Leah, had weak eyes, and consequently was not so good-looking; since bright eyes, with fire in them, are regarded as the height of beauty in Oriental women. Laban agreed. He would rather give his daughter to him than to a stranger.


  (Note: This is the case still with the Bedouins, the Druses, and other Eastern tribes (Burckhardt, Voleny, Layard, and Lane).


  Jacob's proposal may be explained, partly on the ground that he was not then in a condition to give the customary dowry, or the usual presents to relations, and partly also from the fact that his situation with regard to Esau compelled him to remain some time with Laban. The assent on the part of Laban cannot be accounted for from the custom of selling daughters to husbands, for it cannot be shown that the purchase of wives was a general custom at that time; but is to be explained solely on the ground of Laban's selfishness and avarice, which came out still more plainly afterwards. To Jacob, however, the seven years seemed but “a few days, because he loved Rachel.” This is to be understood, as C. a Lapide observes, “not affective, but appretiative,” i.e., in comparison with the reward to be obtained for his service.


  Verses 21-24


  But when Jacob asked for his reward at the expiration of this period, and according to the usual custom a great marriage feast had been prepared, instead of Rachel, Laban took his elder daughter Leah into the bride-chamber, and Jacob went in unto her, without discovering in the dark the deception that had been practised. Thus the overreacher of Esau was overreached himself, and sin was punished by sin.


  Verse 25-26


  But when Jacob complained to Laban the next morning of his deception, he pleaded the custom of the country: כּן יעשׂה לא, “it is not accustomed to be so in our place, to give the younger before the first-born.” A perfectly worthless excuse; for if this had really been the custom in Haran as in ancient India and elsewhere, he ought to have told Jacob of it before. But to satisfy Jacob, he promised him that in a week he would give him the younger also, if he would serve him seven years longer for her.


  Verses 27-30


  “Fulfil her week;” i.e., let Leah's marriage-week pass over. The wedding feast generally lasted a week (cf. Judges 14:12; Job 11:19). After this week had passed, he received Rachel also: two wives in eight days. To each of these Laban gave one maid-servant to wait upon her; less, therefore, than Bethuel gave to his daughter (Genesis 24:61).—This bigamy of Jacob must not be judged directly by the Mosaic law, which prohibits marriage with two sisters at the same time (Leviticus 18:18), or set down as incest (Calvin, etc.), since there was no positive law on the point in existence then. At the same time, it is not to be justified on the ground, that the blessing of God made it the means of the fulfilment of His promise, viz., the multiplication of the seed of Abraham into a great nation. Just as it had arisen from Laban's deception and Jacob's love, which regarded outward beauty alone, and therefore from sinful infirmities, so did it become in its results a true school of affliction to Jacob, in which God showed to him, by many a humiliation, that such conduct as his was quite unfitted to accomplish the divine counsels, and thus condemned the ungodliness of such a marriage, and prepared the way for the subsequent prohibition in the law.


  Verses 31-35


  Leah's First Sons.—Jacob's sinful weakness showed itself even after his marriage, in the fact that he loved Rachel more than Leah; and the chastisement of God, in the fact that the hated wife was blessed with children, whilst Rachel for a long time remained unfruitful. By this it was made apparent once more, that the origin of Israel was to be a work not of nature, but of grace. Leah had four sons in rapid succession, and gave them names which indicated her state of mind: (1) Reuben, “see, a son!” because she regarded his birth as a pledge that Jehovah had graciously looked upon her misery, for now her husband would love her; (2) Simeon, i.e., “hearing,” for Jehovah had heard, i.e., observed that she was hated; (3) Levi, i.e., attachment, for she hoped that this time, at least, after she had born three sons, her husband would become attached to her, i.e., show her some affection; (4) Judah (יהוּדה, verbal, of the fut. hoph. of ידה), i.e., praise, not merely the praised one, but the one for whom Jehovah is praised. After this fourth birth there was a pause (Genesis 29:31), that she might not be unduly lifted up by her good fortune, or attribute to the fruitfulness of her own womb what the faithfulness of Jehovah, the covenant God had bestowed upon her.


  Genesis 30


  Verses 1-8


  Bilhah's Sons.—When Rachel thought of her own barrenness, she became more and more envious of her sister, who was blessed with sons. But instead of praying, either directly or through her husband, as Rebekah had done, to Jehovah, who had promised His favour to Jacob (Genesis 28:13.), she said to Jacob, in passionate displeasure, “Get me children, or I shall die;” to which he angrily replied, “Am I in God's stead (i.e., equal to God, or God), who hath withheld from thee the fruit of the womb?” i.e., Can I, a powerless man, give thee what the Almighty God has withheld? Almighty like God Jacob certainly was not; but he also wanted the power which he might have possessed, the power of prayer, in firm reliance upon the promise of the Lord. Hence he could neither help nor advise his beloved wife, but only assent to her proposal, that he should beget children for her through her maid Bilhah (cf. Genesis 16:2), through whom two sons were born to her. The first she named Dan, i.e., judge, because God had judged her, i.e., procured her justice, hearkened to her voice (prayer), and removed the reproach of childlessness; the second Naphtali, i.e., my conflict, or my fought one, for “fightings of God, she said, have I fought with my sister, and also prevailed.” אלהים נפתּוּלי are neither luctationes quam maximae, nor “a conflict in the cause of God, because Rachel did not wish to leave the founding of the nation of God to Leah alone” (Knobel), but “fightings for God and His mercy” (Hengstenberg), or, what comes to the same thing, “wrestlings of prayer she had wrestled with Leah; in reality, however, with God Himself, who seemed to have restricted His mercy to Leah alone” (Delitzsch). It is to be noticed, that Rachel speaks of Elohim only, whereas Leah regarded her first four sons as the gift of Jehovah. In this variation of the names, the attitude of the two women, not only to one another, but also to the cause they served, is made apparent. It makes no difference whether the historian has given us the very words of the women on the birth of their children, or, what appears more probable, since the name of God is not introduced into the names of the children, merely his own view of the matter as related by him (Genesis 29:31; Genesis 30:17, Genesis 30:22). Leah, who had been forced upon Jacob against his inclination, and was put by him in the background, was not only proved by the four sons, whom she bore to him in the first years of her marriage, to be the wife provided for Jacob by Elohim, the ruler of human destiny; but by the fact that these four sons formed the real stem of the promised numerous seed, she was proved still more to be the wife selected by Jehovah, in realization of His promise, to be the tribe-mother of the greater part of the covenant nation. But this required that Leah herself should be fitted for it in heart and mind, that she should feel herself to be the handmaid of Jehovah, and give glory to the covenant God for the blessing of children, or see in her children actual proofs that Jehovah had accepted her and would bring to her the affection of her husband. It was different with Rachel, the favourite and therefore high-minded wife. Jacob should give her, what God alone could give. The faithfulness and blessing of the covenant God were still hidden from her. Hence she resorted to such earthly means as procuring children through her maid, and regarded the desired result as the answer of God, and a victory in her contest with her sister. For such a state of mind the term Elohim, God the sovereign ruler, was the only fitting expression.


  Verses 9-13


  Zilpah's Sons.—But Leah also was not content with the divine blessing bestowed upon her by Jehovah. The means employed by Rachel to retain the favour of her husband made her jealous; and jealousy drove her to the employment of the same means. Jacob begat two sons by Zilpah her maid. The one Leah named Gad, i.e., “good fortune,” saying, בּגד, “with good fortune,” according to the Chethib, for which the Masoretic reading is גּד בּא, “good fortune has come,”—not, however, from any ancient tradition, for the Sept. reads ἐν τύχῃ , but simply from a subjective and really unnecessary conjecture, since בּגד = “to my good fortune,” sc., a son is born, gives a very suitable meaning. The second she named Asher, i.e., the happy one, or bringer of happiness; for she said, בּאשׁרי, “to my happiness, for daughters call me happy,” i.e., as a mother with children. The perfect אשּׁרני relates to “what she had now certainly reached” (Del.). Leah did not think of God in connection with these two births. They were nothing more than the successful and welcome result of the means she had employed.


  Verses 14-21


  The Other Children of Leah.—How thoroughly henceforth the two wives were carried away by constant jealousy of the love and attachment of their husband, is evident from the affair of the love-apples, which Leah's son Reuben, who was then four years old, found in the field and brought to his mother. דּוּדאים, μῆλα μανδραγορῶν (lxx), the yellow apples of the alraun (Mandragora vernalis), a mandrake very common in Palestine. They are about the size of a nutmeg, with a strong and agreeable odour, and were used by the ancients, as they still are by the Arabs, as a means of promoting child-bearing. To Rachel's request that she would give her some, Leah replied (Genesis 30:15): “Is it too little, that thou hast taken (drawn away from me) my husband, to take also” (לקחת infin.), i.e., that thou wouldst also take, “my son's mandrakes?” At length she parted with them, on condition that Rachel would let Jacob sleep with her the next night. After relating how Leah conceived again, and Rachel continued barren in spite of the mandrakes, the writer justly observes (Genesis 30:17), “Elohim hearkened unto Leah,” to show that it was not from such natural means as love-apples, but from God the author of life, that she had received such fruitfulness. Leah saw in the birth of her fifth son a divine reward for having given her maid to her husband—a recompense, that is, for her self-denial; and she named him on that account Issaschar, ישּׂשׂכר, a strange form, to be understood either according to the Chethib שׂכר ישׁ “there is reward,” or according to the Keri שׁכר ישּׂא “he bears (brings) reward.” At length she bore her sixth son, and named him Zebulun, i.e., “dwelling;” for she hoped that now, after God had endowed her with a good portion, her husband, to whom she had born six sons, would dwell with her, i.e., become more warmly attached to her. The name is from זבל to dwell, with acc. constr. “to inhabit,” formed with a play upon the alliteration in the word זבד to present—two ἅπαξ λεγόμενα . In connection with these two births, Leah mentions Elohim alone, the supernatural giver, and not Jehovah, the covenant God, whose grace had been forced out of her heart by jealousy. She afterwards bore a daughter, Dinah, who is mentioned simply because of the account in Gen 34; for, according to Genesis 37:35 and Genesis 46:7, Jacob had several daughters, though they were nowhere mentioned by name.


  Verses 22-24


  Birth of Joseph.—At length God gave Rachel also a son, whom she named Joseph, יוסף, i.e., taking away (= יאסף, cf. 1 Samuel 15:6; 2 Samuel 6:1; Psalm 104:29) and adding (from יסף), because his birth not only furnished an actual proof that God had removed the reproach of her childlessness, but also excited the wish, that Jehovah might add another son. The fulfilment of this wish is recorded in Genesis 35:16. The double derivation of the name, and the exchange of Elohim for Jehovah, may be explained, without the hypothesis of a double source, on the simple ground, that Rachel first of all looked back at the past, and, thinking of the earthly means that had been applied in vain for the purpose of obtaining a child, regarded the son as a gift of God. At the same time, the good fortune which had now come to her banished from her heart her envy of her sister (Genesis 30:1), and aroused belief in that God, who, as she had no doubt heard from her husband, had given Jacob such great promises; so that in giving the name, probably at the circumcision, she remembered Jehovah and prayed for another son from His covenant faithfulness.


  After the birth of Joseph, Jacob asked Laban to send him away, with the wives and children for whom he had served him (Genesis 30:25). According to this, Joseph was born at the end of the 14 years of service that had been agreed upon, or seven years after Jacob had taken Leah and (a week later) Rachel as his wives (Genesis 29:21-28). Now if all the children, whose births are given in Gen 29:32-30:24, had been born one after another during the period mentioned, not only would Leah have had seven children in 7, or literally 6 1/4 years, but there would have been a considerable interval also, during which Rachel's maid and her own gave birth to children. But this would have been impossible; and the text does not really state it. When we bear in mind that the imperf. c. ו consec. expresses not only the order of time, but the order of thought as well, it becomes apparent that in the history of the births, the intention to arrange them according to the mothers prevails over the chronological order, so that it by no means follows, that because the passage, “when Rachel saw that she bare Jacob no children,” occurs after Leah is said to have had four sons, therefore it was not till after the birth of Leah's fourth child that Rachel became aware of her own barrenness. There is nothing on the part of the grammar to prevent our arranging the course of events thus. Leah's first four births followed as rapidly as possible one after the other, so that four sons were born in the first four years of the second period of Jacob's service. In the meantime, not necessarily after the birth of Leah's fourth child, Rachel, having discovered her own barrenness, had given her maid to Jacob; so that not only may Dan have been born before Judah, but Naphtali also not long after him. The rapidity and regularity with which Leah had born her first four sons, would make her notice all the more quickly the cessation that took place; and jealousy of Rachel, as well as the success of the means she had adopted, would impel her to attempt in the same way to increase the number of her children. Moreover, Leah herself may have conceived again before the birth of her maid's second son, and may have given birth to her last two sons in the sixth and seventh years of their marriage. And contemporaneously with the birth of Leah's last son, or immediately afterwards, Rachel may have given birth to Joseph. In this way Jacob may easily have had eleven sons within seven years of his marriage. But with regard to the birth of Dinah, the expression “afterwards” (Genesis 30:21) seems to indicate, that she was not born during Jacob's years of service, but during the remaining six years of his stay with Laban.


  Verses 25-33


  New Contract of Service Between Jacob and Laban.—As the second period of seven years terminated about the time of Joseph's birth, Jacob requested Laban to let him return to his own place and country, i.e., to Canaan. Laban, however, entreated him to remain, for he had perceived that Jehovah, Jacob's God, had blessed him for his sake; and told him to fix his wages for further service. The words, “if I have found favour in thine eyes” (Genesis 30:27), contain an aposiopesis, sc., then remain. נחשׁתּי “a heathen expression, like augurando cognovi” (Delitzsch). עלי שׂכרך thy wages, which it will be binding upon me to give. Jacob reminded him, on the other hand, what service he had rendered him, how Jehovah's blessing had followed “at his foot,” and asked when he should begin to provide for his own house. But when Laban repeated the question, what should he give him, Jacob offered to feed and keep his flock still, upon one condition, which was founded upon the fact, that in the East the goats, as a rule, are black or dark-brown, rarely white or spotted with white, and that the sheep for the most part are white, very seldom black or speckled. Jacob required as wages, namely, all the speckled, spotted, and black among the sheep, and all the speckled, spotted, and white among the goats; and offered “even to-day” to commence separating them, so that “to-morrow” Laban might convince himself of the uprightness of his proceedings. הסר (Genesis 30:32) cannot be imperative, because of the preceding אעבר, but must be infinitive: “I will go through the whole flock to-day to remove from thence all … ;” and שׂכרי היה signifies “what is removed shall be my wages,” but not everything of an abnormal colour that shall hereafter be found in the flock. This was no doubt intended by Jacob, as the further course of the narrative shows, but it is not involved in the words of Genesis 30:32. Either the writer has restricted himself to the main fact, and omitted to mention that it was also agreed at the same time that the separation should be repeated at certain regular periods, and that all the sheep of an abnormal colour in Laban's flock should also be set aside as part of Jacob's wages; or this point was probably not mentioned at first, but taken for granted by both parties, since Jacob took measures with that idea to his own advantage, and even Laban, notwithstanding the frequent alteration of the contract with which Jacob charged him (Genesis 31:7-8, and Genesis 31:41), does not appear to have disputed this right.


  Verses 34-40


  Laban cheerfully accepted the proposal, but did not leave Jacob to make the selection. He undertook that himself, probably to make more sure, and then gave those which were set apart as Jacob's wages to his own sons to tend, since it was Jacob's duty to take care of Laban's flock, and “set three days' journey betwixt himself and Jacob,” i.e., between the flock to be tended by himself through his sons, and that to be tended by Jacob, for the purpose of preventing any copulation between the animals of the two flocks. Nevertheless he was overreached by Jacob, who adopted a double method of increasing the wages agreed upon. In the first place (Genesis 30:37-39), he took fresh rods of storax, maple, and walnut-trees, all of which have a dazzling white wood under their dark outside, and peeled white stripes upon them, הלּבן מחשׂף (the verbal noun instead of the inf. abs. חשׂף), “peeling the white naked in the rods.” These partially peeled, and therefore mottled rods, he placed in the drinking-troughs (רהטים lit., gutters, from רהט = רוּץ to run, is explained by המּים שׁקתות water-troughs), to which the flock came to drink, in front of the animals, in order that, if copulation took place at the drinking time, it might occur near the mottled sticks, and the young be speckled and spotted in consequence. ויּחמנה a rare, antiquated form for ותּחמנה from חמם, and ויּחמוּ for ויּחמוּ imperf. Kal of יחם = חמם. This artifice was founded upon a fact frequently noticed, particularly in the case of sheep, that whatever fixes their attention in copulation is marked upon the young (see the proofs in Bochart, Hieroz. 1, 618, and Friedreich zur Bibel 1, 37ff.).—Secondly (Genesis 30:40), Jacob separated the speckled animals thus obtained from those of a normal colour, and caused the latter to feed so that the others would be constantly in sight, in order that he might in this way obtain a constant accession of mottled sheep. As soon as these had multiplied sufficiently, he formed separate flocks (viz., of the speckled additions), “and put them not unto Laban's cattle;” i.e., he kept them apart in order that a still larger number of speckled ones might be procured, through Laban's one-coloured flock having this mottled group constantly in view.


  Verses 41-43


  He did not adopt the trick with the rods, however, on every occasion of copulation, for the sheep in those countries lamb twice a year, but only at the copulation of the strong sheep (המקשּׁרות the bound ones, i.e., firm and compact),—Luther, “the spring flock;” ליחמנּה inf. Pi. “to conceive it (the young);”—but not “in the weakening of the sheep,” i.e., when they were weak, and would produce weak lambs. The meaning is probably this: he only adopted this plan at the summer copulation, not the autumn; for, in the opinion of the ancients (Pliny, Columella), lambs that were conceived in the spring and born in the autumn were stronger than those born in the spring (cf. Bochart l.c. p. 582). Jacob did this, possibly, less to spare Laban, than to avoid exciting suspicion, and so leading to the discovery of his trick.—In Genesis 30:43 the account closes with the remark, that the man increased exceedingly, and became rich in cattle (רבּות צאן many head of sheep and goats) and slaves, without expressing approbation of Jacob's conduct, or describing his increasing wealth as a blessing from God. The verdict is contained in what follows.


  Genesis 31


  Verses 1-5


  The Flight.—Through some angry remarks of Laban's sons with reference to his growing wealth, and the evident change in the feelings of Laban himself towards him (Genesis 31:1, Genesis 31:2), Jacob was inwardly prepared for the termination of his present connection with Laban; and at the same time he received instructions from Jehovah, to return to his home, together with a promise of divine protection. In consequence of this, he sent for Rachel and Leah to come to him in the field, and explained to them (Genesis 31:4-13), how their father's disposition had changed towards him, and how he had deceived him in spite of the service he had forced out of him, and had altered his wages ten times; but that the God of his father had stood by him, and had transferred to him their father's cattle, and now at length had directed him to return to his home.


  Verses 6-8


  אתּנה: the original form of the abbreviated אתּן, which is merely copied from the Pentateuch in Exodus 13:11, Exodus 13:20; Exodus 34:17.


  Verses 9-13


  אביכם: for אביכן as in Genesis 32:16, etc.—“Ten times:” i.e., as often as possible, the ten as a round number expressing the idea of completeness. From the statement that Laban had changed his wages ten times, it is evident that when Laban observed, that among his sheep and goats, of one colour only, a large number of mottled young were born, he made repeated attempts to limit the original stipulation by changing the rule as to the colour of the young, and so diminishing Jacob's wages. But when Jacob passes over his own stratagem in silence, and represents all that he aimed at and secured by crafty means as the fruit of God's blessing, this differs no doubt from the account in Gen 30. It is not a contradiction, however, pointing to a difference in the sources of the two chapters, but merely a difference founded upon actual fact, viz., the fact that Jacob did not tell the whole truth to his wives. Moreover self-help and divine help do not exclude one another. Hence his account of the dream, in which he saw that the rams that leaped upon the cattle were all of various colours, and heard the voice of the angel of God calling his attention to what had been seen, in the words, “I have seen all that Laban hath done to thee,” may contain actual truth; and the dream may be regarded as a divine revelation, which was either sent to explain to him now, at the end of the sixth year, “that it was not his stratagem, but the providence of God which had prevented him from falling a victim to Laban's avarice, and had brought him such wealth” (Delitzsch); or, if the dream occurred at an earlier period, was meant to teach him, that “the help of God, without any such self-help, could procure him justice and safety in spite of Laban's selfish covetousness” (Kurtz). It is very difficult to decide between these two interpretations. As Jehovah's instructions to him to return were not given till the end of his period of service, and Jacob connects them so closely with the vision of the rams that they seem contemporaneous, Delitzsch's view appears to deserve the preference. But the עשׂה in Genesis 31:12, “all that Laban is doing to thee,” does not exactly suit this meaning; and we should rather expect to find עשׂה used at the end of the time of service. The participle rather favours Kurtz's view, that Jacob had the vision of the rams and the explanation from the angel at the beginning of the last six years of service, but that in his communication to his wives, in which there was no necessity to preserve a strict continuity or distinction of time, he connected it with the divine instructions to return to his home, which he received at the end of his time of service. But if we decide in favour of this view, we have no further guarantee for the objective reality of the vision of the rams, since nothing is said about it in the historical account, and it is nowhere stated that the wealth obtained by Jacob's craftiness was the result of the divine blessing. The attempt so unmistakeably apparent in Jacob's whole conversation with his wives, to place his dealing with Laban in the most favourable light for himself, excites the suspicion, that the vision of which he spoke was nothing more than a natural dream, the materials being supplied by the three thoughts that were most frequently in his mind, by night as well as by day, viz., (1) his own schemes and their success; (2) the promise received at Bethel; (3) the wish to justify his actions to his own conscience; and that these were wrought up by an excited imagination into a visionary dream, of the divine origin of which Jacob himself may not have had the slightest doubt.—In Genesis 31:13 האל has the article in the construct state, contrary to the ordinary rule; cf. Ges. §110, 2b; Ewald, §290.


  Verses 14-16


  The two wives naturally agreed with their husband, and declared that they had no longer any part or inheritance in their father's house. For he had not treated them as daughters, but sold them like strangers, i.e., servants. “And he has even constantly eaten our money,” i.e., consumed the property brought to him by our service. The inf. abs. אכול after the finite verb expresses the continuation of the act, and is intensified by גם “yes, even.” כּי in Genesis 31:16 signifies “so that,” as in Deuteronomy 14:24; Job 10:6.


  Verses 17-19


  Then Jacob rose up, and set his sons and his wives upon camels; Jacob then set out with his children and wives, and all the property that he had acquired in Padan-Aram, to return to his father in Canaan; whilst Laban had gone to the sheep-shearing, which kept him some time from his home on account of the size of his flock. Rachel took advantage of her father's absence to rob him of his teraphim (penates), probably small images of household gods in human form, which were worshipped as givers of earthly prosperity, and also consulted as oracles (see my Archäologie, §90).


  Verse 20-21


  “Thus Jacob deceived Laban the Syrian, in that he told him not that he fled;”—לב גּנב to steal the heart (as the seat of the understanding), like κλέπτειν νοο͂ν , and גּנב with the simple accus. pers., Genesis 31:27, like κλεπτειν τίνα , signifies to take the knowledge of anything away from a person, to deceive him;—“and passed over the river (Euphrates), and took the direction to the mountains of Gilead.”


  Verses 22-25


  Laban's Pursuit, Reconciliation, and Covenant with Jacob.—As Laban was not told till the third day after the flight, though he pursued the fugitives with his brethren, i.e., his nearest relations, he did not overtake Jacob for seven days, by which time he had reached the mountains of Gilead (Genesis 31:22-24). The night before he overtook them, he was warned by God in a dream, “not to speak to Jacob from good to bad,” i.e., not to say anything decisive and emphatic for the purpose of altering what had already occurred (vid., Genesis 31:29, and the note on Genesis 24:50). Hence he confined himself, when they met, “to bitter reproaches combining paternal feeling on the one hand with hypocrisy on the other;” in which he told them that he had the power to do them harm, if God had not forbidden him, and charged them with stealing his gods (the teraphim).


  Verse 26


  “Like sword-booty;” i.e., like prisoners of war (2 Kings 6:22) carried away unwillingly and by force.


  Verse 27-28


  “So I might have conducted thee with mirth and songs, with tabret and harp,” i.e., have sent thee away with a parting feast.


  Genesis 31:28


  עשׂו: an old form of the infinitive for עשׂות as in Genesis 48:11; Genesis 50:20.


  Verse 29


  ידי לאל ישׁ: “there is to God my hand” (Micah 2:1; cf. Deuteronomy 28:32; Nehemiah 5:5), i.e., my hand serves me as God (Habakkuk 1:11; Job 12:6), a proverbial expression for “the power lies in my hand.”


  Verse 30


  “And now thou art gone (for, if thou art gone), because thou longedst after thy father's house, why hast thou stolen my gods?” The meaning is this: even if thy secret departure can be explained, thy stealing of my gods cannot.


  Verse 31-32


  The first, Jacob met by pleading his fear lest Laban should take away his daughters (keep them back by force). “For I said:” equivalent to “for I thought.” But Jacob knew nothing of the theft; hence he declared, that with whomsoever he might find the gods he should be put to death, and told Laban to make the strictest search among all the things that he had with him. “Before our brethren,” i.e., the relations who had come with Laban, as being impartial witnesses (cf. Genesis 31:37); not, as Knobel thinks, before Jacob's horde of male and female slaves, of women and of children.


  Verses 33-35


  Laban looked through all the tents, but did not find his teraphim; for Rachel had put them in the saddle of her camel and was sitting upon them, and excused herself to her lord (Adonai, Genesis 31:35), on the ground that the custom of women was upon her. “The camel's furniture,” i.e., the saddle (not “the camel's litter:” Luther), here the woman's riding saddle, which had a comfortable seat formed of carpets on the top of the packsaddle. The fact that Laban passed over Rachel's seat because of her pretended condition, does not presuppose the Levitical law in Leviticus 15:19., according to which, any one who touched the couch or seat of such a woman was rendered unclean. For, in the first place, the view which lies at the foundation of this law was much older than the laws of Moses, and is met with among many other nations (cf. Bähr, Symbolik ii. 466, etc.); consequently Laban might refrain from making further examination, less from fear of defilement, than because he regarded it as impossible that any one with the custom of women upon her should sit upon his gods.


  Verses 36-39


  As Laban found nothing, Jacob grew angry, and pointed out the injustice of his hot pursuit and his search among all his things, but more especially the harsh treatment he had received from him in return for the unselfish and self-denying services that he had rendered him for twenty years. Acute sensibility and elevated self-consciousness give to Jacob's words a rhythmical movement and a poetical form. Hence such expressions as אחרי דּלק “hotly pursued,” which is only met with in 1 Samuel 17:53; אחטּנּה for אחטּאנּה “I had to atone for it,” i.e., to bear the loss; “the Fear of Isaac,” used as a name for God, פּחד, σέβας = σέβασμα , the object of Isaac's fear or sacred awe.


  Verse 40-41


  “I have been; by day (i.e., I have been in this condition, that by day) heat has consumed (prostrated) me, and cold by night”—for it is well known, that in the East the cold by night corresponds to the heat by day; the hotter the day the colder the night, as a rule.


  Verse 42


  “Except the God of my father … had been for me, surely thou wouldst now have sent me away empty. God has seen mine affliction and the labour of my hands, and last night He judged it.” By the warning given to Laban, God pronounced sentence upon the matter between Jacob and Laban, condemning the course which Laban had pursued, and still intended to pursue, towards Jacob; but not on that account sanctioning all that Jacob had done to increase his own possessions, still less confirming Jacob's assertion that the vision mentioned by Jacob (Genesis 31:11, Genesis 31:12) was a revelation from God. But as Jacob had only met cunning with cunning, deceit with deceit, Laban had no right to punish him for what he had done. Some excuse may indeed be found for Jacob's conduct in the heartless treatment he received from Laban, but the fact that God defended him from Laban's revenge did not prove it to be right. He had not acted upon the rule laid down in Proverbs 20:22 (cf. Romans 12:17; 1 Thessalonians 5:15).


  Verses 43-54


  These words of Jacob “cut Laban to the heart with their truth, so that he turned round, offered his hand, and proposed a covenant.” Jacob proceeded at once to give a practical proof of his assent to this proposal of his father-in-law, by erecting a stone as a memorial, and calling upon his relations also (“his brethren,” as in Genesis 31:23, by whom Laban and the relations who came with him are intended, as Genesis 31:54 shows) to gather stones into a heap, which formed a table, as is briefly observed in Genesis 31:46 , for the covenant meal (Genesis 31:54). This stone-heap was called Jegar-Sahadutha by Laban, and Galeed by Jacob (the former is the Chaldee, the latter the Hebrew; they have both the same meaning, viz., “heaps of witness”), because, as Laban, who spoke first, as being the elder, explained, the heap was to be a “witness between him and Jacob.” The historian then adds this explanation: “therefore they called his name Gal'ed,” and immediately afterwards introduces a second name, which the heap received from words that were spoken by Laban at the conclusion of the covenant (Genesis 31:49): “And Mizpah,” i.e., watch, watch-place (sc., he called it), “for he (Laban) said, Jehovah watch between me and thee; for we are hidden from one another (from the face of one another), if thou shalt oppress my daughters, and if thou shalt take wives to my daughters! No man is with us, behold God is witness between me and thee!” (Genesis 31:49, Genesis 31:50). After these words of Laban, which are introduced parenthetically, and in which he enjoined upon Jacob fidelity to his daughters, the formation of the covenant of reconciliation and peace between them is first described, according to which, neither of them (sive ego sive tu, as in Exodus 19:13) was to pass the stone-heap and memorial-stone with a hostile intention towards the other. Of this the memorial was to serve as a witness, and the God of Abraham and the God of Nahor, the God of their father (Terah), would be umpire between them. To this covenant, in which Laban, according to his polytheistic views, placed the God of Abraham upon the same level with the God of Nahor and Terah, Jacob swore by “the Fear of Isaac” (Genesis 31:42), the God who was worshipped by his father with sacred awe. He then offered sacrifices upon the mountain, and invited his relations to eat, i.e., to partake of a sacrificial meal, and seal the covenant by a feast of love.


  The geographical names Gilead and Ramath-mizpeh (Joshua 13:26), also Mizpeh-Gilead (Judges 11:29), sound so obviously like Gal'ed and Mizpah, that they are no doubt connected, and owe their origin to the monument erected by Jacob and Laban; so that it was by prolepsis that the scene of this occurrence was called “the mountains of Gilead” in Genesis 31:21, Genesis 31:23, Genesis 31:25. By the mount or mountains of Gilead we are not to understand the mountain range to the south of the Jabbok (Zerka), the present Jebel Jelaad, or Jebel es Salt. The name Gilead has a much more comprehensive signification in the Old Testament; and the mountains to the south of the Jabbok are called in Deuteronomy 3:12 the half of Mount Gilead; the mountains to the north of the Jabbok, the Jebel-Ajlun, forming the other half. In this chapter the name is used in the broader sense, and refers primarily to the northern half of the mountains (above the Jabbok); for Jacob did not cross the Jabbok till afterwards (Genesis 32:23-24). There is nothing in the names Ramath-mizpeh, which Ramoth in Gilead bears in Joshua 13:26, and Mizpeh-Gilead, which it bears in Judges 11:29, to compel us to place Laban's meeting with Jacob in the southern portion of the mountains of Gilead. For even if this city is to be found in the modern Salt, and was called Ramath-mizpeh from the even recorded here, all that can be inferred from that is, that the tradition of Laban's covenant with Jacob was associated in later ages with Ramoth in Gilead, without the correctness of the association being thereby established.


  Genesis 32


  Verses 1-3


  The Host of God.—When Laban had taken his departure peaceably, Jacob pursued his journey to Canaan. He was then met by some angels of God, in whom he discerned an encampment of God; and he called the place where they appeared Mahanaim, i.e., double camp or double host, because the host of God joined his host as a safeguard. This appearance of angels necessarily reminded him of the vision of the ladder, on his flight from Canaan. Just as the angels ascending and descending had then represented to him the divine protection and assistance during his journey and sojourn in a foreign land, so now the angelic host was a signal of the help of God for the approaching conflict with Esau of which he was in fear, and a fresh pledge of the promise (Genesis 28:15), “I will bring thee back to the land,” etc. Jacob saw it during his journey; in a waking condition, therefore, not internally, but out of or above himself: but whether with the eyes of the body or of the mind (cf. 2 Kings 6:17), cannot be determined. Mahanaim was afterwards a distinguished city, which is frequently mentioned, situated to the north of the Jabbok; and the name and remains are still preserved in the place called Mahneh (Robinson, Pal. Appendix, p. 166), the site of which, however, has not yet been minutely examined (see my Comm. on Joshua, p. 259).


  Verses 4-7


  From this point Jacob sent messengers forward to his brother Esau, to make known his return in such a style of humility (“thy servant,” “my lord”) as was adapted to conciliate him. אחר (Genesis 32:5) is the first pers. imperf. Kal for אאחר, from אחר to delay, to pass a time; cf. Proverbs 8:17, and Ges. §68, 2. The statement that Esau was already in the land of Seir (Genesis 32:4), or, as it is afterwards called, the field of Edom, is not at variance with Genesis 36:6, and may be very naturally explained on the supposition, that with the increase of his family and possessions, he severed himself more and more from his father's house, becoming increasingly convinced, as time went on, that he could hope for no change in the blessings pronounced by his father upon Jacob and himself, which excluded him from the inheritance of the promise, viz., the future possession of Canaan. Now, even if his malicious feelings towards Jacob had gradually softened down, he had probably never said anything to his parents on the subject, so that Rebekah had been unable to fulfil her promise (Genesis 27:45); and Jacob, being quite uncertain as to his brother's state of mind, was thrown into the greatest alarm and anxiety by the report of the messengers, that Esau was coming to meet him with 400 men. The simplest explanation of the fact that Esau should have had so many men about him as a standing army, is that given by Delitzsch; namely, that he had to subjugate the Horite population in Seir, for which purpose he might easily have formed such an army, partly from the Canaanitish and Ishmaelitish relations of his wives, and partly from his own servants. His reason for going to meet Jacob with such a company may have been, either to show how mighty a prince he was, or with the intention of making his brother sensible of his superior power, and assuming a hostile attitude if the circumstances favoured it, even though the lapse of years had so far mitigated his anger, that he no longer seriously thought of executing the vengeance he had threatened twenty years before. For we are warranted in regarding Jacob's fear as no vain, subjective fancy, but as having an objective foundation, by the fact that God endowed him with courage and strength for his meeting with Esau, through the medium of the angelic host and the wrestling at the Jabbok; whilst, on the other hand, the brotherly affection and openness with which Esau met him, are to be attributed partly to Jacob's humble demeanour, and still more to the fact, that by the influence of God, the still remaining malice had been rooted out from his heart.


  Verses 8-11


  Jacob, fearing the worst, divided his people and flocks into two camps, that if Esau smote the one, the other might escape. He then turned to the Great Helper in every time of need, and with an earnest prayer besought the God of his fathers, Abraham and Isaac, who had directed him to return, that, on the ground of the abundant mercies and truth (cf. Genesis 24:27) He had shown him thus far, He would deliver him out of the hand of his brother, and from the threatening destruction, and so fulfil His promises.


  Verse 12-13


  “For I am in fear of him, that (פּן ne) he come and smite me, mother with children.” בּנים על אם is a proverbial expression for unsparing cruelty, taken from the bird which covers its young to protect them (Deuteronomy 22:6, cf. Hosea 10:14). על super, una cum, as in Exodus 35:22.


  Verses 14-22


  Although hoping for aid and safety from the Lord alone, Jacob neglected no means of doing what might help to appease his brother. Having taken up his quarters for the night in the place where he received the tidings of Esau's approach, he selected from his flocks (“of that which came to his hand,” i.e., which he had acquired) a very respectable present of 550 head of cattle, and sent them in different detachments to meet Esau, “as a present from his servant Jacob,” who was coming behind. The selection was in harmony with the general possessions of nomads (cf. Job 1:3; Job 42:12), and the proportion of male to female animals was arranged according to the agricultural rule of Varro (de re rustica 2, 3). The division of the present, “drove and drove separately,” i.e., into several separate droves which followed one another at certain intervals, was to serve the purpose of gradually mitigating the wrath of Esau. פּנים כּפּר, Genesis 32:21, to appease the countenance; פּנים נשׁא to raise any one's countenance, i.e., to receive him in a friendly manner. This present he sent forward; and he himself remained the same night (mentioned in Genesis 32:14) in the camp.


  Verse 23-24


  The Wrestling with God.—The same night, he conveyed his family with all his possessions across the ford of the Jabbok. Jabbok is the present Wady es Zerka (i.e., the blue), which flows from the east towards the Jordan, and with its deep rocky valley formed at that time the boundary between the kingdoms of Sihon at Heshbon and Og of Bashan. It now separates the countries of Moerad or Ajlun and Belka. The ford by which Jacob crossed was hardly the one which he took on his outward journey, upon the Syrian caravan-road by Kalaat-Zerka, but one much farther to the west, between Jebel Ajlun and Jebel Jelaad, through which Buckingham, Burckhardt, and Seetzen passed; and where there are still traces of walls and buildings to be seen, and other marks of cultivation.


  Verse 25


  When Jacob was left alone on the northern side of the Jabbok, after sending all the rest across, “there wrestled a man with him until the breaking of the day.” נאבק, an old word, which only occurs here (Genesis 32:25, Genesis 32:26), signifying to wrestle, is either derived from אבק to wind, or related to חבק to contract one's self, to plant limb and limb firmly together. From this wrestling the river evidently received its name of Jabbok (יבּק = יאבּק).


  Verses 26-30


  “And when He (the unknown) saw that He did not overcome him, He touched his hip-socket; and his hip-socket was put out of joint (תּקע from רקע) as He wrestled with him.” Still Jacob would not let Him go until He blessed him. He then said to Jacob, “They name shall be called no more Jacob, but Israel (ישׂראל, God's fighter, from שׂרה to fight, and אל God); for thou hast fought with God and with men, and hast prevailed.” When Jacob asked Him His name, He declined giving any definite answer, and “blessed him there.” He did not tell him His name; not merely, as the angel stated to Manoah in reply to a similar question (Judges 13:18), because it was פּלא wonder, i.e., incomprehensible to mortal man, but still more to fill Jacob's soul with awe at the mysterious character of the whole event, and to lead him to take it to heart. What Jacob wanted to know, with regard to the person of the wonderful Wrestler, and the meaning and intention of the struggle, he must already have suspected, when he would not let Him go until He blessed him; and it was put before him still more plainly in the new name that was given to him with this explanation, “Thou hast fought with Elohim and with men, and hast conquered.” God had met him in the form of a man: God in the angel, according to Hosea 12:4-5, i.e., not in a created angel, but in the Angel of Jehovah, the visible manifestation of the invisible God. Our history does not speak of Jehovah, or the Angel of Jehovah, but of Elohim, for the purpose of bringing out the contrast between God and the creature.


  This remarkable occurrence is not to be regarded as a dream or an internal vision, but fell within the sphere of sensuous perception. At the same time, it was not a natural or corporeal wrestling, but a “real conflict of both mind and body, a work of the spirit with intense effort of the body” (Delitzsch), in which Jacob was lifted up into a highly elevated condition of body and mind resembling that of ecstasy, through the medium of the manifestation of God. In a merely outward conflict, it is impossible to conquer through prayers and tears. As the idea of a dream or vision has no point of contact in the history; so the notion, that the outward conflict of bodily wrestling, and the spiritual conflict with prayer and tears, are two features opposed to one another and spiritually distinct, is evidently at variance with the meaning of the narrative and the interpretation of the prophet Hosea. Since Jacob still continued his resistance, even after his hip had been put out of joint, and would not let Him go till He had blessed him, it cannot be said that it was not till all hope of maintaining the conflict by bodily strength was taken from him, that he had recourse to the weapon of prayer. And when Hosea (Hosea 12:4-5) points his contemporaries to their wrestling forefather as an example for their imitation, in these words, “He took his brother by the heel in the womb, and in his human strength he fought with God; and he fought with the Angel and prevailed; he wept and made supplication unto Him,” the turn by which the explanatory periphrasis of Jacob's words, “I will not let Thee go except Thou bless me,” is linked on to the previous clause by בּכה without a copula or vav consec., is a proof that the prophet did not regard the weeping and supplication as occurring after the wrestling, or as only a second element, which was subsequently added to the corporeal struggle. Hosea evidently looked upon the weeping and supplication as the distinguishing feature in the conflict, without thereby excluding the corporeal wrestling. At the same time, by connecting this event with what took place at the birth of the twins (Genesis 25:26), the prophet teaches that Jacob merely completed, by his wrestling with God, what he had already been engaged in even from his mother's womb, viz., his striving for the birthright; in other words, for the possession of the covenant promise and the covenant blessing. This meaning is also indicated by the circumstances under which the event took place. Jacob had wrested the blessing of the birthright from his brother Esau; but it was by cunning and deceit, and he had been obliged to flee from his wrath in consequence. And now that he desired to return to the land of promise and his father's house, and to enter upon the inheritance promised him in his father's blessing; Esau was coming to meet him with 400 men, which filled him with great alarm. As he felt too weak to enter upon a conflict with him, he prayed to the covenant God for deliverance from the hand of his brother, and the fulfilment of the covenant promises. The answer of God to this prayer was the present wrestling with God, in which he was victorious indeed, but not without carrying the marks of it all his life long in the dislocation of his thigh. Jacob's great fear of Esau's wrath and vengeance, which he could not suppress notwithstanding the divine revelations at Bethel and Mahanaim, had its foundation in his evil conscience, in the consciousness of the sin connected with his wilful and treacherous appropriation of the blessing of the first-born. To save him from the hand of his brother, it was necessary that God should first meet him as an enemy, and show him that his real opponent was God Himself, and that he must first of all overcome Him before he could hope to overcome his brother. And Jacob overcame God; not with the power of the flesh however, with which he had hitherto wrestled for God against man (God convinced him of that by touching his hip, so that it was put out of joint), but by the power of faith and prayer, reaching by firm hold of God even to the point of being blessed, by which he proved himself to be a true wrestler of God, who fought with God and with men, i.e., who by his wrestling with God overcame men as well. And whilst by the dislocation of his hip the carnal nature of his previous wrestling was declared to be powerless and wrong, he received in the new name of Israel the prize of victory, and at the same time directions from God how he was henceforth to strive for the cause of the Lord.—By his wrestling with God, Jacob entered upon a new stage in his life. As a sign of this, he received a new name, which indicated, as the result of this conflict, the nature of his new relation to God. But whilst Abram and Sarai, from the time when God changed their names (Genesis 17:5 and Genesis 17:15), are always called by their new names; in the history of Jacob we find the old name used interchangeably with the new. “For the first two names denoted a change into a new and permanent position, effected and intended by the will and promise of God; consequently the old names were entirely abolished. But the name Israel denoted a spiritual state determined by faith; and in Jacob's life the natural state, determined by flesh and blood, still continued to stand side by side with this. Jacob's new name was transmitted to his descendants, however, who were called Israel as the covenant nation. For as the blessing of their forefather's conflict came down to them as a spiritual inheritance, so did they also enter upon the duty of preserving this inheritance by continuing in a similar conflict.


  Verse 31


  The remembrance of this wonderful conflict Jacob perpetuated in the name which he gave to the place where it had occurred, viz., Pniel or Pnuel (with the connecting wound וּ or י), because there he had seen Elohim face to face, and his soul had been delivered (from death, Genesis 16:13).


  Verse 32


  With the rising of the sun after the night of his conflict, the night of anguish and fear also passed away from Jacob's mind, so that he was able to leave Pnuel in comfort, and go forward on his journey. The dislocation of the thigh alone remained. For this reason the children of Israel are accustomed to avoid eating the nervus ischiadicus, the principal nerve in the neighbourhood of the hip, which is easily injured by any violent strain in wrestling. “Unto this day:” the remark is applicable still.


  Genesis 33


  Verses 1-4


  Meeting with Esau.—As Jacob went forward, he saw Esau coming to meet him with his 400 mean. He then arranged his wives and children in such a manner, that the maids with their children went first, Leah with hers in the middle, and Rachel with Joseph behind, thus forming a long procession. But he himself went in front, and met Esau with sevenfold obeisance. ארצה ישׁתּחוּ does not denote complete prostration, like ארצה אפּים in Genesis 19:1, but a deep Oriental bow, in which the head approaches the ground, but does not touch it. By this manifestation of deep reverence, Jacob hoped to win his brother's heart. He humbled himself before him as the elder, with the feeling that he had formerly sinned against him. Esau, on the other hand, “had a comparatively better, but not so tender a conscience.” At the sight of Jacob he was carried away by the natural feelings of brotherly affection, and running up to him, embraced him, fell on his neck, and kissed him; and they both wept. The puncta extraordinaria above ישּׁקהוּ are probably intended to mark the word as suspicious. They “are like a note of interrogation, questioning the genuineness of this kiss; but without any reason” (Del.). Even if there was still some malice in Esau's heart, it was overcome by the humility with which his brother met him, so that he allowed free course to the generous emotions of his heart; all the more, because the “roving life” which suited his nature had procured him such wealth and power, that he was quite equal to his brother in earthly possessions.


  Verses 5-7


  When his eyes fell upon the women and children, he inquired respecting them, “Whom hast thou here?” And Jacob replied, “The children with whom Elohim hath favoured me.” Upon this, the mothers and their children approached in order, making reverential obeisance. חנן with double acc. “graciously to present.” Elohim: “to avoid reminding Esau of the blessing of Jehovah, which had occasioned his absence” (Del.).


  Verse 8-9


  And he said, These are to find grace in the sight of my lord.


  Esau then inquired about the camp that had met him, i.e., the presents of cattle that were sent to meet him, and refused to accept them, until Jacob's urgent persuasion eventually induced him to do so.


  Verse 10


  “For therefore,” sc., to be able to offer thee this present, “have I come to see thy face, as man seeth the face of God, and thou hast received me favourably.” The thought is this: In thy countenance I have been met with divine (heavenly) friendliness (cf. 1 Samuel 29:9; 2 Samuel 14:17). Jacob might say this without cringing, since he “must have discerned the work of God in the unexpected change in his brother's disposition towards him, and in his brother's friendliness a reflection of this divine.”


  Verse 11


  Blessing: i.e., the present, expressive of his desire to bless, as in 1 Samuel 25:27; 1 Samuel 30:26. הבאת: for הבאה, as in Deuteronomy 31:29; Isaiah 7:14, etc.; sometimes also in verbs הל, Leviticus 25:21; Leviticus 26:34. כל ישׁ־לי: “I have all” (not all kinds of things); viz as the heir of the divine promise.


  Verses 12-15


  Lastly, Esau proposed to accompany Jacob on his journey. But Jacob politely declined not only his own company, but also the escort, which Esau afterwards offered him, of a portion of his attendants; the latter as being unnecessary, the former as likely to be injurious to his flocks. This did not spring from any feeling of distrust; and the ground assigned was no mere pretext. He needed no military guard, “for he knew that he was defended by the hosts of God;” and the reason given was a very good one: “My lord knoweth that the children are tender, and the flocks and herds that are milking (עלות from עוּל, giving milk or suckling) are upon me” (עלי): i.e., because they are giving milk they are an object of especial anxiety to me; “and if one should overdrive them a single day, all the sheep would die.” A caravan, with delicate children and cattle that required care, could not possibly keep pace with Esau and his horsemen, without taking harm. And Jacob could not expect his brother to accommodate himself to the rate at which he was travelling. For this reason he wished Esau to go on first; and he would drive gently behind, “according to the foot of the cattle (מלאכה possessions = cattle), and according to the foot of the children,” i.e., “according to the pace at which the cattle and the children could go” (Luther). “Till I come to my lord to Seir:” these words are not to be understood as meaning that he intended to go direct to Seir; consequently they were not a wilful deception for the purpose of getting rid of Esau. Jacob's destination was Canaan, and in Canaan probably Hebron, where his father Isaac still lived. From thence he may have thought of paying a visit to Esau in Seir. Whether he carried out this intention or not, we cannot tell; for we have not a record of all that Jacob did, but only of the principal events of his life. We afterwards find them both meeting together as friends at their father's funeral (Genesis 35:29). Again, the attitude of inferiority which Jacob assumed in his conversation with Esau, addressing him as lord, and speaking of himself as servant, was simply an act of courtesy suited to the circumstances, in which he paid to Esau the respect due to the head of a powerful band; since he could not conscientiously have maintained the attitude of a brother, when inwardly and spiritually, in spite of Esau's friendly meeting, they were so completely separated the one from the other.


  Verse 16-17


  Esau set off the same day for Mount Seir, whilst Jacob proceeded to Succoth, where he built himself a house and made succoth for his flocks, i.e., probably not huts of branches and shrubs, but hurdles or folds made of twigs woven together. According to Joshua 13:27, Succoth was in the valley of the Jordan, and was allotted to the tribe of Gad, as part of the district of the Jordan, “on the other side Jordan eastward;” and this is confirmed by Judges 8:4-5, and by Jerome (quaest. ad h. l.): Sochoth usque hodie civitas trans Jordanem in parte Scythopoleos. Consequently it cannot be identified with the Sâcut on the western side of the Jordan, to the south of Beisan, above the Wady el Mâlih.—How long Jacob remained in Succoth cannot be determined; but we may conclude that he stayed there some years from the circumstance, that by erecting a house and huts he prepared for a lengthened stay. The motives which induced him to remain there are also unknown to us. But when Knobel adduces the fact, that Jacob came to Canaan for the purpose of visiting Isaac (Genesis 31:18), as a reason why it is improbable that he continued long at Succoth, he forgets that Jacob could visit his father from Succoth just as well as from Shechem, and that, with the number of people and cattle that he had about him, it was impossible that he should join and subordinate himself to Isaac's household, after having attained through his past life and the promises of God a position of patriarchal independence.


  Verses 18-20


  From Succoth, Jacob crossed a ford of the Jordan, and “came in safety to the city of Sichem in the land of Canaan.” שׁלם is not a proper name meaning “to Shalem,” as it is rendered by Luther (and Eng. Vers., Tr.) after the lxx, Vulg., etc.; but an adjective, safe, peaceful, equivalent to בּשׁלום, “in peace,” in Genesis 28:21, to which there is an evident allusion. What Jacob had asked for in his vow at Bethel, before his departure from Canaan, was now fulfilled. He had returned in safety “to the land of Canaan;” Succoth, therefore, did not belong to the land of Canaan, but must have been on the eastern side of the Jordan. שׁכם עיר, lit., city of Shechem; so called from Shechem the son of the Hivite prince Hamor


  (Genesis 33:19, Genesis 34:2.), who founded it and called it by the name of his son, since it was not in existence in Abraham's time (vid., Genesis 12:6). Jacob pitched his tent before the town, and then bought the piece of ground upon which he encamped from the sons of Hamor for 100 Kesita. קשׂיטה is not a piece of silver of the value of a lamb (according to the ancient versions), but a quantity of silver weighed out, of considerable, though not exactly determinable value: cf. Ges. thes. s. v. This purchase showed that Jacob, in reliance upon the promise of God, regarded Canaan as his own home and the home of his seed. This piece of field, which fell to the lot of the sons of Joseph, and where Joseph's bones were buried (Joshua 24:32), was, according to tradition, the plain which stretches out at the south-eastern opening of the valley of Shechem, where Jacob's well is still pointed out (John 4:6), also Joseph's grave, a Mahometan wely (grave) two or three hundred paces to the north (Rob. Pal. iii. 95ff.). Jacob also erected an altar, as Abraham had previously done after his entrance into Canaan (Genesis 12:7), and called it El-Elohe-Israel, “God (the mighty) is the God of Israel,” to set forth in this name the spiritual acquisition of his previous life, and according to his vow (Genesis 28:21) to give glory to the “God of Israel” (as he called Jehovah, with reference to the name given to him at Genesis 32:29), for having proved Himself to be El, a mighty God, during his long absence, and that it might serve as a memorial for his descendants.


  Genesis 34


  Verse 1-2


  During their stay at Shechem, Dinah, Jacob's daughter by Leah, went out one day to see, i.e., to make the acquaintance of the daughters of the land; when Shechem the Hivite, the son of the prince, took her with him and seduced her. Dinah was probably between 13 and 15 at the time, and had attained perfect maturity; for this is often the case in the East at the age of 12, and sometimes earlier. There is no ground for supposing her to have been younger. Even if she was born after Joseph, and not till the end of Jacob's 14 years' service with Laban, and therefore was only five years old when they left Mesopotamia, eight or ten years may have passed since then, as Jacob may easily have spent from eight to eleven years in Succoth, where he had built a house, and Shechem, where he had bought “a parcel of a field.” But she cannot have been older; for, according to Genesis 37:2, Joseph was sold by his brethren when he was 17 years old, i.e., in the 11th year after Jacob's return from Mesopotamia, as he was born in the 14th year of Jacob's service with Laban


  (cf. Genesis 30:24). In the interim between Dinah's seduction and the sale of Joseph there occurred nothing but Jacob's journey from Shechem to Bethel and thence to Ephratah, in the neighbourhood of which Benjamin was born and Rachel died, and his arrival in Hebron (Gen 35). This may all have taken place within a single year. Jacob was till at Hebron, when Joseph was sent to Shechem and sold by his brethren (Genesis 37:14); and Isaac's death did not happen for 12 years afterwards, although it is mentioned in connection with the account of Jacob's arrival at Hebron (Genesis 35:27.).


  Verse 3-4


  Shechem “loved the girl, and spoke to her heart;” i.e., he sought to comfort her by the promise of a happy marriage, and asked his father to obtain her for him as a wife.


  Verses 5-12


  When Jacob heard of the seduction of his daughter, “he was silent,” i.e., he remained quiet, without taking any active proceedings (ex. Genesis 14:14; 2 Samuel 19:11) until his sons came from the field. When they heard of it, they were grieved and burned with wrath at the disgrace. טמּא to defile = to dishonour, disgrace, because it was an uncircumcised man who had seduced her. “Because he had wrought folly in Israel, by lying with Jacob's daughter.” “To work folly” was a standing phrase for crimes against the honour and calling of Israel as the people of God, especially for shameful sins of the flesh (Deuteronomy 22:21; Judges 20:10; 2 Samuel 13:2, etc.); but it was also applied to other great sins (Joshua 7:15). As Jacob had become Israel, the seduction of his daughter was a crime against Israel, which is called folly, inasmuch as the relation of Israel to God was thereby ignored (Psalm 14:1). “And this ought not to be done:” יעשׂה potentialis as in Genesis 20:9.—Hamor went to Jacob to ask for his daughter (Genesis 34:6); but Jacob's sons reached home at the same time (Genesis 34:7), so that Hamor spoke to them (Jacob and his sons). To attain his object Hamor proposed a further intermarriage, unrestricted movement on their part in the land, and that they should dwell there, trade (ἐμπορεύεσθαι ), and secure possessions (נאחז settle down securely, as in Genesis 47:27). Shechem also offered (Genesis 34:11, Genesis 34:12) to give anything they might ask in the form of dowry (מהר not purchase-money, but the usual gift made to the bride, vid., Genesis 24:53) and presents (for the brothers and mother), if they would only give him the damsel.


  Verses 13-17


  Attractive as these offers of the Hivite prince and his son were, they were declined by Jacob's sons, who had the chief voice in the question of their sister's marriage (vid., Genesis 24:50). And they were quite right; for, by accepting them, they would have violated the sacred call of Israel and his seed, and sacrificed the promises of Jehovah to Mammon. But they did it in a wrong way; for “they answered with deceit and acted from behind” (וידבּרוּ בּמרמה: דּבּר) is to be rendered dolos struxit; דּברים דּבּר would be the expression for “giving mere words,” Hosea 10:4; vid., Ges. thes.), “because he had defiled Dinah their sister.” They told him that they could not give their sister to an uncircumcised man, because this would be a reproach to them; and the only condition upon which they would consent (נאות imperf. Niph. of אוּת) was, that the Shechemites should all be circumcised; otherwise they would take their sister and go.


  Verses 18-24


  The condition seemed reasonable to the two suitors, and by way of setting a good example, “the young man did not delay to do this word,” i.e., to submit to circumcision, “as he was honoured before all his father's house.” This is stated by anticipation in Genesis 34:19; but before submitting to the operation, he went with his father to the gate, the place of public assembly, to lay the matter before the citizens of the town. They knew so well how to make the condition palatable, by a graphic description of the wealth of Jacob and his family, and by expatiating upon the advantages of being united with them, that the Shechemites consented to the proposal. שׁלמים: integri, people whose bearing is unexceptionable. “And the land, behold broad on both sides it is before them,” i.e., it offers space enough in every direction for them to wander about with their flocks. And then the gain: “Their cattle, and their possessions, and their beasts of burden … shall they not be ours?” מקנה is used here for flocks and herds, בּהמה for beasts of burden, viz., camels and asses (cf. Numbers 32:26). But notwithstanding the advantages here pointed out, the readiness of all the citizens of Shechem (vid., Genesis 23:10) to consent to be circumcised, could only be satisfactorily explained from the fact that this religious rite was already customary in different nations (according to Herod. 2, 104, among the Egyptians and Colchians), as an act of religious or priestly consecration.


  Verses 25-29


  But on the third day, when the Shechemites were thoroughly prostrated by the painful effects of the operation, Simeon and Levi (with their servants of course) fell upon the town בּטח (i.e., while the people were off their guard, as in Ezekiel 30:9), slew all the males, including Hamor and Shechem, with the edge of the sword, i.e., without quarter (Numbers 21:24; Joshua 10:28, etc.), and brought back their sister. The sons of Jacob then plundered the town, and carried off all the cattle in the town and in the fields, and all their possessions, including the women and the children in their houses. By the sons of Jacob (Genesis 34:27) we are not to understand the rest of his sons to the exclusion of Simeon, Levi, and even Reuben, as Delitzsch supposes, but all his sons. For the supposition, that Simeon and Levi were content with taking their murderous revenge, and had no share in the plunder, is neither probable in itself nor reconcilable with what Jacob said on his death-bed (Genesis 49:5-7, observe שׁור עקּרוּ) about this very crime; nor can it be inferred from ויּצאוּ in Genesis 34:26, for this relates merely to their going away from the house of the two princes, not to their leaving Shechem altogether. The abrupt way in which the plundering is linked on to the slaughter of all the males, without any copulative Vav, gives to the account the character of indignation at so revolting a crime; and this is also shown in the verbosity of the description. The absence of the copula is not to be accounted for by the hypothesis that Genesis 34:27-29 are interpolated; for an interpolator might have supplied the missing link by a vav, just as well as the lxx and other ancient translators.


  Verse 30-31


  Jacob reproved the originators of this act most severely for their wickedness: “Ye have brought me into trouble (conturbare), to make me stink (an abomination) among the inhabitants of the land; … and yet I (with my attendants) am a company that can be numbered (lit., people of number, easily numbered, a small band, Deuteronomy 4:27, cf. Isaiah 10:19); and if they gather together against me, they will slay me,” etc. If Jacob laid stress simply upon the consequences which this crime was likely to bring upon himself and his house, the reason was, that this was the view most adapted to make an impression upon his sons. For his last words concerning Simeon and Levi (Genesis 49:5-7) are a sufficient proof that the wickedness of their conduct was also an object of deep abhorrence. And his fear was not groundless. Only God in His mercy averted all the evil consequences from Jacob and his house (Genesis 35:5-6). But his sons answered, “Are they to treat our sister like a harlot?” עשׂה: as in Leviticus 16:15, etc. Their indignation was justifiable enough; and their seeking revenge, as Absalom avenged the violation of his sister on Amnon (2 Samuel 13:22.), was in accordance with the habits of nomadic tribes. In this way, for example, seduction is still punished by death among the Arabs, and the punishment is generally inflicted by the brothers (cf. Niebuhr, Arab. p. 39; Burckhardt, Syr. p. 361, and Beduinen, p. 89, 224-5). In addition to this, Jacob's sons looked upon the matter not merely as a violation of their sister's chastity, but as a crime against the peculiar vocation of their tribe. But for all that, the deception they practised, the abuse of the covenant sign of circumcision as a means of gratifying their revenge, and the extension of that revenge to the whole town, together with the plundering of the slain, were crimes deserving of the strongest reprobation. The crafty character of Jacob degenerated into malicious cunning in Simeon and Levi; and jealousy for the exalted vocation of their family, into actual sin. This event “shows us in type all the errors into which the belief in the pre-eminence of Israel was sure to lead in the course of history, whenever that belief was rudely held by men of carnal minds” (O. v. Gerlach).


  Genesis 35


  Verses 1-7


  Journey to Bethel.—Jacob had allowed ten years to pass since his return from Mesopotamia, without performing the vow which he made at Bethel when fleeing from Esau (Genesis 28:20.), although he had recalled it to mind when resolving to return (Genesis 31:13), and had also erected an altar in Shechem to the “God of Israel” (Genesis 33:20). He was now directed by God (Genesis 35:1) to go to Bethel, and there build an altar to the God who had appeared to him on his flight from Esau. This command stirred him up to perform what had been neglected, viz., to put away from his house the strange gods, which he had tolerated in weak consideration for his wives, and which had no doubt occasioned the long neglect, and to pay to God the vow that he had made in the day of his trouble. He therefore commanded his house (Genesis 35:2, Genesis 35:3), i.e., his wives and children, and “all that were with him,” i.e., his men and maid-servants, to put away the strange gods, to purify themselves, and wash their clothes. He also buried “all the strange gods,” i.e., Rachel's teraphim (Genesis 31:19), and whatever other idols there were, with the earrings which were worn as amulets and charms, “under the terebinth at Shechem,” probably the very tree under which Abraham once pitched his tent (Genesis 12:6), and which was regarded as a sacred place in Joshua's time (vid., Joshua 24:26, though the pointing is אלּה there). The burial of the idols was followed by purification through the washing of the body, as a sign of the purification of the heart from the defilement of idolatry, and by the putting on of clean and festal clothes, as a symbol of the sanctification and elevation of the heart to the Lord (Joshua 24:23). This decided turning to the Lord was immediately followed by the blessing of God. When they left Shechem a “terror of God,” i.e., a supernatural terror, “came upon the cities round about,” so that they did not venture to pursue the sons of Jacob on account of the cruelty of Simeon and Levi (Genesis 35:5). Having safely arrived in Bethel, Jacob built an altar, which he called El Bethel (God of Bethel) in remembrance of the manifestation of God on His flight from Esau.


  Verse 8


  There Deborah, Rebekah's nurse, died, and was buried below Bethel under an oak, which was henceforth called the “oak of weeping,” a mourning oak, from the grief of Jacob's house on account of her death. Deborah had either been sent by Rebekah to take care of her daughters-in-law and grandsons, or had gone of her own accord into Jacob's household after the death of her mistress. The mourning at her death, and the perpetuation of her memory, are proofs that she must have been a faithful and highly esteemed servant in Jacob's house.


  Verses 9-15


  The Fresh Revelation at Bethel.—After Jacob had performed his vow by erecting the altar at Bethel, God appeared to him again there (“again,” referring to Gen 28), “on his coming out of Padan-Aram,” as He had appeared to him 30 years before on his journey thither,—though it was then in a dream, now by daylight in a visible form (cf. Genesis 35:13, “God went up from him”). The gloom of that day of fear had now brightened into the clear daylight of salvation. This appearance was the answer, which God gave to Jacob on his acknowledgement of Him; and its reality is thereby established, in opposition to the conjecture that it is merely a legendary repetition of the previous vision.


  The former theophany had promised to Jacob divine protection in a foreign land and restoration to his home, on the ground of his call to be the bearer of the blessings of salvation. This promise God had fulfilled, and Jacob therefore performed his vow. On the strength of this, God now confirmed to him the name of Israel, which He had already given him in Genesis 32:28, and with it the promised of a numerous seed and the possession of Canaan, which, so far as the form and substance are concerned, points back rather to Genesis 17:6 and Genesis 17:8 than to Genesis 28:13-14, and for the fulfilment of which, commencing with the birth of his sons and his return to Canaan, and stretching forward to the most remote future, the name of Israel was to furnish him with a pledge.—Jacob alluded to this second manifestation of God at Bethel towards the close of his life (Genesis 48:3-4); and Hosea (Hosea 12:4) represents it as the result of his wrestling with God. The remembrance of this appearance Jacob transmitted to his descendants by erecting a memorial stone, which he not only anointed with oil like the former one in Genesis 28:17, but consecrated by a drink-offering and by the renewal of the name Bethel.


  Verses 16-20


  Birth of Benjamin and Death of Rachel.—Jacob's departure from Bethel was not in opposition to the divine command, “dwell there” (Genesis 35:1). For the word שׁב does not enjoin a permanent abode; but, when taken in connection with what follows, “make there an altar,” it merely directs him to stay there and perform his vow. As they were travelling forward, Rachel was taken in labour not far from Ephratah. הארץ כּברת is a space, answering probably to the Persian parassang, though the real meaning of כּברה is unknown. The birth was a difficult one. בּלדתּהּ תּקשׁ: she had difficulty in her labour (instead of Piel we find Hiphil in Genesis 35:17 with the same signification). The midwife comforted her by saying: “Fear not, for this also is to thee a son,”—a wish expressed by her when Joseph was born (Genesis 30:24). But she expired; and as she was dying, she called him Been-oni, “son of my pain.” Jacob, however, called him Ben-jamin, probably son of good fortune, according to the meaning of the word jamin sustained by the Arabic, to indicate that his pain at the loss of his favourite wife was compensated by the birth of this son, who now completed the number twelve. Other explanations are less simple. He buried Rachel on the road to Ephratah, or Ephrath (probably the fertile, from פּרה), i.e., Bethlehem (bread-house), by which name it is better known, though the origin of it is obscure. He also erected a monument over her grave (מצּבה, στήλη ), on which the historian observes, “This is the pillar of Rachel's grave unto this day:” a remark which does not necessarily point to a post-Mosaic period, but which could easily have been made even 10 or 20 years after its erection. For the fact that a grave-stone had been preserved upon the high road in a foreign land, the inhabitants of which had no interest whatever in it, might appear worthy of notice even though only a single decennary had passed away.


  Verses 21-26


  Genesis 35:21-22


  Reuben's Incest.—As they travelled onward, Jacob pitched his tent on the other side of Migdal Eder, where Reuben committed incest with Bilhah, his father's concubine. It is merely alluded to her in the passing remark that Israel heard it, by way of preparation for Genesis 49:4. Migdal Eder (flock-tower) was a watch-tower built for the protection of flocks against robbers (cf. 2 Kings 18:8; 2 Chronicles 26:10; 2 Chronicles 27:4) on the other side of Bethlehem, but hardly within 1000 paces of the town, where it has been placed by tradition since the time of Jerome. The piska in the middle of Genesis 35:22 does not indicate a gap in the text, but the conclusion of a parashah, a division of the text of greater antiquity and greater correctness than the Masoretic division.


  Genesis 35:22-29


  Jacob's Return to His Father's House, and Death of Isaac.—Jacob had left his father's house with no other possession than a staff, and now he returned with 12 sons. Thus had he been blessed by the faithful covenant God. To show this, the account of his arrival in his father's tent at Hebron is preceded by a list of his 12 sons, arranged according to their respective mothers; and this list is closed with the remark, “These are the sons of Jacob, which were born to him in Padan-Aram” (ילּד for ילּדוּ; Ges. §143, 1), although Benjamin, the twelfth, was not born in Padan-Aram, but on the journey back.


  Verses 27-29


  Jacob's arrival in “Mamre Kirjath-Arbah,” i.e., in the terebinth-grove of Mamre (Genesis 13:18) by Kirjath-Arbah or Hebron (vid., Genesis 23:2), constituted his entrance into his father's house, to remain there as Isaac's heir. He had probably visited his father during the ten years that had elapsed since his return from Mesopotamia, though no allusion is made to this, since such visits would have no importance, either in themselves or their consequences, in connection with the sacred history. This was not the case, however, with his return to enter upon the family inheritance. With this, therefore, the history of Isaac's life is brought to a close. Isaac died at the age of 180, and was buried by his two sons in the cave of Machpelah (Genesis 49:31), Abraham's family grave, Esau having come from Seir to Hebron to attend the funeral of his father. But Isaac's death did not actually take place for 12 years after Jacob's return to Hebron. For as Joseph was 17 years old when he was sold by his brethren (Genesis 37:2), and Jacob was then living at Hebron (Genesis 37:14), it cannot have been more than 31 years after his flight from Esau when Jacob returned home (cf. Genesis 34:1). Now since, according to our calculation at Genesis 27:1, he was 77 years old when he fled, he must have been 108 when he returned home; and Isaac would only have reached his 168th year, as he was 60 years old when Jacob was born (Genesis 25:26). Consequently Isaac lived to witness the grief of Jacob at the loss of Joseph, and died but a short time before his promotion in Egypt, which occurred 13 years after he was sold (Genesis 41:46), and only 10 years before Jacob's removal with his family to Egypt, as Jacob was 130 years old when he was presented to Pharaoh (Genesis 47:9). But the historical significance of his life was at an end, when Jacob returned home with his twelve sons.


  Genesis 36


  Introduction


  IX. History Of Esau—Genesis 36


  “Esau and Jacob shook hands once more over the corpse of their father. Henceforth their paths diverged, to meet no more” (Del.). As Esau had also received a divine promise (Genesis 25:23), and the history of his tribe was already interwoven in the paternal blessing with that of Israel (Genesis 27:29 and Genesis 27:40), an account is given in the book of Genesis of his growth into a nation; and a separate section is devoted to this, which, according to the invariable plan of the book, precedes the (tholedoth) of Jacob. The account is subdivided into the following sections, which are distinctly indicated by their respective headings. (Compare with these the parallel list in 1 Chron 1:35-54.)


  Verses 1-8


  Esau's Wives and Children. His Settlement in the Mountains of Seir.—In the heading (Genesis 36:1) the surname Edom is added to the name Esau, which he received at his birth, because the former became the national designation of his descendants.—Genesis 36:2, Genesis 36:3. The names of Esau's three wives differ from those given in the previous accounts (Genesis 26:34 and Genesis 28:9), and in one instance the father's name as well. The daughter of Elon the Hittite is called Adah (the ornament), and in Genesis 26:34 Basmath (the fragrant); the second is called Aholibamah (probably tent-height), the daughter of Anah, daughter, i.e., grand-daughter of Zibeon the Hivite, and in Genesis 26:34, Jehudith (the praised or praiseworthy), daughter of Beeri the Hittite; the third, the daughter of Ishmael, is called Basmath here and Mahalath in Genesis 28:9. This difference arose from the fact, that Moses availed himself of genealogical documents for Esau's family and tribe, and inserted them without alteration. It presents no irreconcilable discrepancy, therefore, but may be explained from the ancient custom in the East, of giving surnames, as the Arabs frequently do still, founded upon some important or memorable event in a man's life, which gradually superseded the other name (e.g., the name Edom, as explained in Genesis 25:30); whilst as a rule the women received new names when they were married (cf. Chardin, Hengstenberg, Dissertations, vol. ii. p. 223-6). The different names given for the father of Aholibamah or Judith, Hengstenberg explains by referring to the statement in Genesis 36:24, that Anah, the son of Zibeon, while watching the asses of his father in the desert, discovered the warm springs (of Calirrhoe), on which he founds the acute conjecture, that from this discovery Anah received the surname Beeri, i.e., spring-man, which so threw his original name into the shade, as to be the only name given in the genealogical table. There is no force in the objection, that according to Genesis 36:25 Aholibamah was not a daughter of the discoverer of the springs, but of his uncle of the same name. For where is it stated that the Aholibamah mentioned in Genesis 36:25 was Esau's wife? And is it a thing unheard of that aunt and niece should have the same name? If Zibeon gave his second son the name of his brother Anah (cf. Genesis 36:24 and Genesis 36:20), why could not his son Anah have named his daughter after his cousin, the daughter of his father's brother? The reception of Aholibamah into the list of the Seirite princes is no proof that she was Esau's wife, but may be much more naturally supposed to have arisen from the same (unknown) circumstance as that which caused one of the seats of the Edomitish Alluphim to be called by her name (Genesis 36:41).—Lastly, the remaining diversity, viz., that Anah is called a Hivite in Genesis 36:2 and a Hittite in Genesis 26:34, is not to be explained by the conjecture, that for Hivite we should read Horite, according to Genesis 36:20, but by the simple assumption that Hittite is used in Genesis 26:34 sensu latiori for Canaanite, according to the analogy of Joshua 1:4; 1 Kings 10:29; 2 Kings 7:6; just as the two Hittite wives of Esau are called daughters of Canaan in Genesis 28:8. For the historical account, the general name Hittite sufficed; but the genealogical list required the special name of the particular branch of the Canaanitish tribes, viz., the Hivites. In just as simple a manner may the introduction of the Hivite Zibeon among the Horites of Seir (Genesis 36:20 and Genesis 36:24) be explained, viz., on the supposition that the removed to the mountains of Seir, and there became a Horite, i.e., a troglodyte, or dweller in a cave.—The names of Esau's sons occur again in 1 Chronicles 1:35. The statement in Genesis 36:6, Genesis 36:7, that Esau went with his family and possessions, which he had acquired in Canaan, into the land of Seir, from before his brother Jacob, does not imply (in contradiction to Genesis 32:4; Genesis 33:14-16) that he did not leave the land of Canaan till after Jacob's return. The words may be understood without difficulty as meaning, that after founding a house of his own, when his family and flocks increased, Esau sought a home in Seir, because he knew that Jacob, as the heir, would enter upon the family possessions, but without waiting till he returned and actually took possession. In the clause “went into the country” (Genesis 36:6), the name Seir or Edom (cf. Genesis 36:16) must have dropt out, as the words “into the country” convey no sense when standing by themselves.


  Verses 9-14


  (cf. 1 Chronicles 1:36-37). Esau's Sons and Grandsons as Fathers of Tribes.—Through them he became the father of Edom, i.e., the founder of the Edomitish nation on the mountains of Seir. Mouth Seir is the mountainous region between the Dead Sea and the Elanitic Gulf, the northern half of which is called Jebâl (Γεβαλήνη ) by the Arabs, the southern half, Sherah (Rob. Pal. ii. 552).—In the case of two of the wives of Esau, who bore only one son each, the tribes were founded not by the sons, but by the grandsons; but in that of Aholibamah the three sons were the founders. Among the sons of Eliphaz we find Amalek, whose mother was Timna, the concubine of Eliphaz. He was the ancestor of the Amalekites, who attacked the Israelites at Horeb as they came out of Egypt under Moses (Exodus 17:8.), and not merely of a mixed tribe of Amalekites and Edomites, belonging to the supposed aboriginal Amalekite nation. For the Arabic legend of Amlik as an aboriginal tribe of Arabia is far too recent, confused, and contradictory to counterbalance the clear testimony of the record before us. The allusion to the fields of the Amalekites in Genesis 14:7 does not imply that the tribe was in existence in Abraham's time, nor does the expression “first of the nations,” in the saying of Balaam (Numbers 24:20), represent Amalek as the aboriginal or oldest tribe, but simply as the first heathen tribe by which Israel was attacked. The Old Testament says nothing of any fusion of Edomites or Horites with Amalekites, nor does it mention a double Amalek (cf. Hengstenberg, Dissertations 2, 247ff., and Kurtz, History i. 122, 3, ii. 240ff.).


  If there had been an Amalek previous to Edom, with the important part which they took in opposition to Israel even in the time of Moses, the book of Genesis would not have omitted to give their pedigree in the list of the nations. At a very early period the Amalekites separated from the other tribes of Edom and formed an independent people, having their headquarters in the southern part of the mountains of Judah, as far as Kadesh (Genesis 14:7; Numbers 13:29; Numbers 14:43, Numbers 14:45), but, like the Bedouins, spreading themselves as a nomad tribe over the whole of the northern portion of Arabia Petraea, from Havilah to Shur on the border of Egypt (1 Samuel 15:3, 1 Samuel 15:7; 1 Samuel 27:8); whilst one branch penetrated into the heart of Canaan, so that a range of hills, in what was afterwards the inheritance of Ephraim, bore the name of mountains of the Amalekites (Judges 12:15, cf. Genesis 5:14). Those who settled in Arabia seem also to have separated in the course of time into several branches, so that Amalekite hordes invaded the land of Israel in connection sometimes with the Midianites and the sons of the East (the Arabs, Judges 6:3; Judges 7:12), and at other times with the Ammonites (Judges 3:13). After they had been defeated by Saul (1 Samuel 14:48; 1 Samuel 15:2.), and frequently chastised by David (1 Samuel 27:8; 1 Samuel 30:1.; 2 Samuel 8:12), the remnant of them was exterminated under Hezekiah by the Simeonites on the mountains of Seir (1 Chronicles 4:42-43).


  Verses 15-19


  The Tribe-Princes Who Descended from Esau.—אלּוּפים was the distinguishing title of the Edomite and Horite phylarchs; and it is only incidentally that it is applied to Jewish heads of tribes in Zechariah 9:7, and Zechariah 12:5. It is probably derived from אלף or אלפים, equivalent to משׁפּחות, families (1 Samuel 10:19; Micah 5:2),—the heads of the families, i.e., of the principal divisions, of the tribe. The names of these Alluphim are not names of places, but of persons-of the three sons and ten grandsons of Esau mentioned in Genesis 36:9-14; though Knobel would reverse the process and interpret the whole geographically.—In Genesis 36:16 Korah has probably been copied by mistake from Genesis 36:18, and should therefore be erased, as it really is in the Samar. Codex.


  Verses 20-29


  (parallel, 1 Chronicles 1:38-42). Descendants of Seir the Horite;—the inhabitants of the land, or pre-Edomitish population of the country.—“The Horite:” ὁ Τρωγλοδύτης , the dweller in caves, which abound in the mountains of Edom (vid., Rob. Pal. ii. p. 424). The Horites, who had previously been an independent people (Genesis 14:6), were partly exterminated and partly subjugated by the descendants of Esau (Deuteronomy 2:12, Deuteronomy 2:22). Seven sons of Seir are given as tribe-princes of the Horites, who are afterwards mentioned as Alluphim (Genesis 36:29, Genesis 36:30), also their sons, as well as two daughters, Timna (Genesis 36:22) and Aholibamah (Genesis 36:25), who obtained notoriety from the face that two of the headquarters of Edomitish tribe-princes bore their names (Genesis 36:40 and Genesis 36:41). Timna was probably the same as the concubine of Eliphaz (Genesis 36:12); but Aholibamah was not the wife of Esau (cf. Genesis 36:2).—There are a few instances in which the names in this list differ from those in the Chronicles. But they are differences which either consist of variation in form, or have arisen from mistakes in copying.


  Of Anah, the son of Zibeon, it is related (Genesis 36:24), that as he fed the asses of his father in the desert, he “found היּמם ”—not “he invented mules,” as the Talmud, Luther, etc., render it, for mules are פּרדים, and מצא does not mean to invent; but he discovered aquae calidae (Vulg.), either the hot sulphur spring of Calirrhoe in the Wady Zerka Maein (vid., Genesis 10:19), or those in the Wady el Ahsa to the S.E. of the Dead Sea, or those in the Wady Hamad between Kerek and the Dead Sea.


  Verse 30


  “These are the princes of the Horites according to their princes,” i.e., as their princes were individually named in the land of Seir. ל in enumerations indicates the relation of the individual to the whole, and of the whole to the individual.


  Verses 31-39


  (Parallel, 1 Chronicles 1:43-50). The Kings in the Land of Edom: before the children of Israel had a king. It is to be observed in connection with the eight kings mentioned here, that whilst they follow one another, that is to say, one never comes to the throne till his predecessor is dead, yet the son never succeeds the father, but they all belong to different families and places, and in the case of the last the statement that “he died” is wanting. From this it is unquestionably obvious, that the sovereignty was elective; that the kings were chosen by the phylarchs; and, as Isaiah 34:12 also shows, that they lived or reigned contemporaneously with these. The contemporaneous existence of the Alluphim and the kings may also be inferred from Exodus 15:15 as compared with Numbers 20:14. Whilst it was with the king of Edom that Moses treated respecting the passage through the land, in the song of Moses it is the princes who tremble with fear on account of the miraculous passage through the Red Sea (cf. Ezekiel 32:29). Lastly, this is also supported by the fact, that the account of the seats of the phylarchs (Genesis 36:40-43) follows the list of the kings. This arrangement would have been thoroughly unsuitable if the monarchy had been founded upon the ruins of the phylarchs (vid., Hengstenberg, ut sup. pp. 238ff.). Of all the kings of Edom, not one is named elsewhere. It is true, the attempt has been made to identify the fourth, Hadad (Genesis 36:35), with the Edomite Hadad who rose up against Solomon (1 Kings 11:14); but without foundation. The contemporary of Solomon was of royal blood, but neither a king nor a pretender; our Hadad, on the contrary, was a king, but he was the son of an unknown Hadad of the town of Avith, and no relation to his predecessor Husham of the country of the Temanites. It is related of him that he smote Midian in the fields of Moab (Genesis 36:35); from which Hengstenberg (pp. 235-6) justly infers that this event cannot have been very remote from the Mosaic age, since we find the Midianites allied to the Moabites in Num 22; whereas afterwards, viz., in the time of Gideon, the Midianites vanished from history, and in Solomon's days the fields of Moab, being Israelitish territory, cannot have served as a field of battle for the Midianites and Moabites.—Of the tribe-cities of these kings only a few can be identified now. Bozrah, a noted city of the Edomites (Isaiah 34:6; Isaiah 43:1, etc.), is still to be traced in el Buseireh, a village with ruins in Jebal (Rob. Pal. ii. 571).—The land of the Temanite (Genesis 36:34) is a province in northern Idumaea, with a city, Teman, which has not yet been discovered; according to Jerome, quinque millibus from Petra.—Rehoboth of the river (Genesis 36:37) can neither be the Idumaean Robotha, nor er Ruheibeh in the wady running towards el Arish, but must be sought for on the Euphrates, say in Errachabi or Rachabeh, near the mouth of the Chaboras. Consequently Saul, who sprang from Rehoboth, was a foreigner.—Of the last king, Hadar (Genesis 36:39; not Hadad, as it is written in 1 Chronicles 1:50), the wife, the mother-in-law, and the mother are mentioned: his death is not mentioned here, but is added by the later chronicler (1 Chronicles 1:51). This can be explained easily enough from the simple fact, that at the time when the table was first drawn up, Hadad was still alive and seated upon the throne. In all probability, therefore, Hadad was the king of Edom, to whom Moses applied for permission to pass through the land (Numbers 20:14.).


  At any rate the list is evidently a record relating to the Edomitish kings of a pre-Mosaic age. But if this is the case, the heading, “These are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel,” does not refer to the time when the monarchy was introduced into Israel under Saul, but was written with the promise in mind, that kings should come out of the loins of Jacob (Genesis 35:11, cf. Genesis 17:4.), and merely expresses the thought, that Edom became a kingdom at an earlier period than Israel. Such a thought was by no means inappropriate to the Mosaic age. For the idea, “that Israel was destined to grow into a kingdom with monarchs of his own family, was a hope handed down to the age of Moses, which the long residence in Egypt was well adapted to foster” (Del.).


  Verses 40-43


  (Parallel, 1 Chronicles 1:51-54). Seats of the Tribe-Princes of Esau According to Their Families.—That the names which follow are not a second list of Edomitish tribe-princes (viz., of those who continued the ancient constitution, with its hereditary aristocracy, after Hadar's death), but merely relate to the capital cities of the old phylarchs, is evident from the expression in the heading, “After their places, by their names,” as compared with Genesis 36:43, “According to their habitations in the land of their possession.” This being the substance and intention of the list, there is nothing surprising in the fact, that out of the eleven names only two correspond to those given in Genesis 36:15-19. This proves nothing more than that only two of the capitals received their names from the princes who captured or founded them, viz., Timnah and Kenaz. Neither of these has been discovered yet. The name Aholibamah is derived from the Horite princess (Genesis 36:25); its site is unknown. Elah is the port Aila (vid., Genesis 14:6). Pinon is the same as Phunon, an encampment of the Israelites (Numbers 33:42-43), celebrated for its mines, in which many Christians were condemned to labour under Diocletian, between Petra and Zoar, to the northeast of Wady Musa. Teman is the capital of the land of the Temanites (Genesis 36:34). Mibzar is supposed by Knobel to be Petra; but this is called Selah elsewhere (2 Kings 14:7). Magdiel and Iram cannot be identified. The concluding sentence, “This is Esau, the father (founder) of Edom” (i.e., from his sprang the great nation of the Edomites, with its princes and kings, upon the mountains of Seir), not only terminates this section, but prepared the way for the history of Jacob, which commences with the following chapter.


  Genesis 37


  Introduction


  X. History of Jacob—Genesis 37-50


  Its Substance and Character


  The history ((tholedoth)) of Isaac commenced with the founding of his house by the birth of his sons (p. 171); but Jacob was abroad when his sons were born, and had not yet entered into undisputed possession of his inheritance. Hence his (tholedoth) only commence with his return to his father's tent and his entrance upon the family possessions, and merely embrace the history of his life as patriarch of the house which he founded. In this period of his life, indeed, his sons, especially Joseph and Judah, stand in the foreground, so that “Joseph might be described as the moving principle of the following history.” But for all that, Jacob remains the head of the house, and the centre around whom the whole revolves. This section is divided by the removal of Jacob to Egypt, into the period of his residence in Canaan (Gen 37-45), and the close of his life in Goshen (Gen 46-50). The first period is occupied with the events which prepared the way for, and eventually occasioned, his migration into Egypt. The way was prepared, directly by the sale of Joseph (Gen 37), indirectly by the alliance of Judah with the Canaanites (Gen 38), which endangered the divine call of Israel, inasmuch as this showed the necessity for a temporary removal of the sons of Israel from Canaan. The way was opened by the wonderful career of Joseph in Egypt, his elevation from slavery and imprisonment to be the ruler over the whole of Egypt (Gen 39-41). And lastly, the migration was occasioned by the famine in Canaan, which rendered it necessary for Jacob's sons to travel into Egypt to buy corn, and, whilst it led to Jacob's recovery of the son he had mourned for as dead, furnished an opportunity for Joseph to welcome his family into Egypt (Gen 42-45). The second period commences with the migration of Jacob into Egypt, and his settlement in the land of Goshen (Gen 46-47:27). It embraces the patriarch's closing years, his last instructions respecting his burial in Canaan (Genesis 47:28-31), his adoption of Joseph's sons, and the blessing given to his twelve sons (Gen 49), and extends to his burial and Joseph's death (Gen 50).


  Now if we compare this period of the patriarchal history with the previous ones, viz., those of Isaac and Abraham, it differs from them most in the absence of divine revelations-in the fact, that from the time of the patriarch's entrance upon the family inheritance to the day of his death, there was only one other occasion on which God appeared to him in a dream, viz., in Beersheba, on the border of the promised land, when he had prepared to go with his whole house into Egypt: the God of his father then promised him the increase of his seed in Egypt into a great nation, and their return to Canaan (Genesis 46:2-4). This fact may be easily explained on the ground, that the end of the divine manifestations had been already attained; that in Jacob's house with his twelve sons the foundation was laid for the development of the promised nation; and that the time had come, in which the chosen family was to grow into a nation-a process for which they needed, indeed, the blessing and protection of God, but no special revelations, so long at least as this growth into a nation took its natural course. That course was not interrupted, but rather facilitated by the removal into Egypt. But as Canaan had been assigned to the patriarchs as the land of their pilgrimage, and promised to their seed for a possession after it had become a nation; when Jacob was compelled to leave this land, his faith in the promise of God might have been shaken, if God had not appeared to him as he departed, to promise him His protection in the foreign land, and assure him of the fulfilment of His promises. More than this the house of Israel did not need to know, as to the way by which God would lead them, especially as Abraham had already received a revelation from the Lord (Genesis 15:13-16).


  In perfect harmony with the character of the time thus commencing for Jacob-Israel, is the use of the names of God in this last section of Genesis: viz., the fact, that whilst in Gen 37 (the sale of Joseph) the name of God is not met with at all, in Gen 38 and 39 we find the name of Jehovah nine times and Elohim only once (Genesis 39:9), and that in circumstances in which Jehovah would have been inadmissible; and after Genesis 40:1, the name Jehovah almost entirely disappears, occurring only once in Gen 40-50 (Genesis 49:18, where Jacob uses it), whereas Elohim is used eighteen times and Ha-Elohim seven, not to mention such expressions as “your God” (Genesis 43:23), or “the God of his, or your father” (Genesis 46:1, Genesis 46:3). So long as the attention is confined to this numerical proportion of Jehovah, and Elohim or Ha-Elohim, it must remain “a difficult enigma.” But when we look at the way in which these names are employed, we find the actual fact to be, that in Gen 38 and 39 the writer mentions God nine times, and calls Him Jehovah, and that in Gen 40-50 he only mentions God twice, and then calls Him Elohim (Genesis 46:1-2), although the God of salvation, i.e., Jehovah, is intended. In every other instance in which God is referred to in Gen 40-50, it is always by the persons concerned: either Pharaoh (Genesis 41:38-39), or Joseph and his brethren (Genesis 40:8; Genesis 41:16, Genesis 41:51-52, etc., Elohim; and Genesis 41:25, Genesis 41:28, Genesis 41:32, etc., Ha-Elohim), or by Jacob (Genesis 48:11, Genesis 48:20-21, Elohim). Now the circumstance that the historian speaks of God nine times in Gen 38-39 and only twice in Gen 40-50 is explained by the substance of the history, which furnished no particular occasion for this in the last eleven chapters. But the reason why he does not name Jehovah in Gen 40-50 as in Gen 38-39, but speaks of the “God of his (Jacob's) father Isaac,” in Genesis 41:1, and directly afterwards of Elohim (Genesis 41:2), could hardly be that the periphrasis “the God of his father” seemed more appropriate than the simple name Jehovah, since Jacob offered sacrifice at Beersheba to the God who appeared to his father, and to whom Isaac built an altar there, and this God (Elohim) then appeared to him in a dream and renewed the promise of his fathers. As the historian uses a periphrasis of the name Jehovah, to point out the internal connection between what Jacob did and experienced at Beersheba and what his father experienced there; so Jacob also, both in the blessing with which he sends his sons the second time to Egypt (Genesis 43:14) and at the adoption of Joseph's sons (Genesis 48:3), uses the name El Shaddai, and in his blessings on Joseph's sons (Genesis 43:15) and on Joseph himself (Genesis 49:24-25) employs rhetorical periphrases for the name Jehovah, because Jehovah had manifested Himself not only to him (Genesis 35:11-12), but also to his fathers Abraham and Isaac (Genesis 17:1 and Genesis 28:3) as El Shaddai, and had proved Himself to be the Almighty, “the God who fed him,” “the Mighty One of Jacob,” “the Shepherd and Rock of Israel.” In these set discourses the titles of God here mentioned were unquestionably more significant and impressive than the simple name Jehovah. and when Jacob speaks of Elohim only, not of Jehovah, in Genesis 48:11, Genesis 48:20-21, the Elohim in Genesis 48:11 and Genesis 48:21 may be easily explained from the antithesis of Jacob to both man and God, and in Genesis 48:20 from the words themselves, which contain a common and, so to speak, a stereotyped saying. Wherever the thought required the name Jehovah as the only appropriate one, there Jacob used this name, as Genesis 49:18 will prove. But that name would have been quit unsuitable in the mouth of Pharaoh in Genesis 41:38-39, in the address of Joseph to the prisoners (Genesis 40:8) and to Pharaoh (Genesis 41:16, Genesis 41:25, Genesis 41:28, Genesis 41:32), and in his conversation with his brethren before he made himself known (Genesis 42:18; Genesis 43:29), and also in the appeal of Judah to Joseph as an unknown Egyptian officer of state (Genesis 44:16). In the meantime the brethren of Joseph also speak to one another of Elohim (Genesis 43:28); and Joseph not only sees in the birth of his sons merely a gift of Elohim (Genesis 41:51-52; Genesis 48:9), but in the solemn moment in which he makes himself known to his brethren (Genesis 45:5-9) he speaks of Elohim alone: “Elohim did send me before you to preserve life” (Genesis 41:5); and even upon his death-bed he says, “I die, and Elohim will surely visit you and bring you out of this land” (Genesis 50:24-25). But the reason of this is not difficult to discover, and is no other than the following: Joseph, like his brethren, did not clearly discern the ways of the Lord in the wonderful changes of his life; and his brethren, though they felt that the trouble into which they were brought before the unknown ruler of Egypt was a just punishment from God for their crime against Joseph, did not perceive that by the sale of their brother they had sinned not only against Elohim (God the Creator and Judge of men), but against Jehovah the covenant God of their father. They had not only sold their brother, but in their brother they had cast out a member of the seed promised and given to Abraham, Isaac, and Jacob, from the fellowship of the chosen family, and sinned against the God of salvation and His promises. But this aspect of their crime was still hidden from them, so that they could not speak of Jehovah. In the same way, Joseph regarded the wonderful course of his life as a divine arrangement for the preservation or rescue of his family, and he was so far acquainted with the promises of God, that he regarded it as a certainty, that Israel would be led out of Egypt, especially after the last wish expressed by Jacob. But this did not involve so full and clear an insight into the ways of Jehovah, as to lead Joseph to recognise in his own career a special appointment of the covenant God, and to describe it as a gracious work of Jehovah.


  The disappearance of the name Jehovah, therefore, is to be explained, partly from the fact that previous revelations and acts of grace had given rise to other phrases expressive of the idea of Jehovah, which not only served as substitutes for this name of the covenant God, but in certain circumstances were much more appropriate; and partly from the fact that the sons of Jacob, including Joseph, did not so distinctly recognise in their course the saving guidance of the covenant God, as to be able to describe it as the work of Jehovah. This imperfect insight, however, is intimately connected with the fact that the direct revelations of God had ceased; and that Joseph, although chosen by God to be the preserver of the house of Israel and the instrument in accomplishing His plans of salvation, was separated at a very early period from the fellowship of his father's house, and formally naturalized in Egypt, and though endowed with the supernatural power to interpret dreams, was not favoured, as Daniel afterwards was in the Chaldaean court, with visions or revelations of God. Consequently we cannot place Joseph on a level with the three patriarchs, nor assent to the statement, that “as the noblest blossom of the patriarchal life is seen in Joseph, as in him the whole meaning of the patriarchal life is summed up and fulfilled, so in Christ we see the perfect blossom and sole fulfilment of the whole of the Old Testament dispensation” (Kurtz, Old Covenant ii. 95), as being either correct or scriptural, so far as the first portion is concerned. For Joseph was not a medium of salvation in the same way as Abraham, Isaac, and Jacob. He was indeed a benefactor, not only to his brethren and the whole house of Israel, but also to the Egyptians; but salvation, i.e., spiritual help and culture, he neither brought to the Gentiles nor to the house of Israel. In Jacob's blessing he is endowed with the richest inheritance of the first-born in earthly things; but salvation is to reach the nations through Judah. We may therefore without hesitation look upon the history of Joseph as a “type of the pathway of the Church, not of Jehovah only, but also of Christ, from lowliness to exaltation, from slavery to liberty, from suffering to glory” (Delitzsch); we may also, so far as the history of Israel is a type of the history of Christ and His Church, regard the life of Joseph, as believing commentators of all centuries have done, as a type of the life of Christ, and use these typical traits as aids to progress in the knowledge of salvation; but that we may not be seduced into typological trifling, we must not overlook the fact, that neither Joseph nor his career is represented, either by the prophets or by Christ and His apostles, as typical of Christ,—in anything like the same way, for example, as the guidance of Israel into and out of Egypt (Hosea 11:1 cf. Matthew 2:15), and other events and persons in the history of Israel.


  Verses 1-4


  Genesis 37:1-2


  The statement in Genesis 37:1, which introduces the (tholedoth) of Jacob, “And Jacob dwelt in the land of his father's pilgrimage, in the land of Canaan,” implies that Jacob had now entered upon his father's inheritance, and carries on the patriarchal pilgrim-life in Canaan, the further development of which was determined by the wonderful career of Joseph. This strange and eventful career of Joseph commenced when he was 17 years old. The notice of his age at the commencement of the narrative which follows, is introduced with reference to the principal topic in it, viz., the sale of Joseph, which was to prepare the way, according to the wonderful counsel of God, for the fulfilment of the divine revelation to Abraham respecting the future history of his seed (Genesis 15:13.). While feeding the flock with his brethren, and, as he was young, with the sons of Bilhah and Zilpah, who were nearer his age than the sons of Leah, he brought an evil report of them to his father (רעה intentionally indefinite, connected with דּבּתם without an article). The words נער והוּא, “and he a lad,” are subordinate to the main clause: they are not to be rendered, however, “he was a lad with the sons,” but, “as he was young, he fed the flock with the sons of Bilhah and Zilpah.”


  Genesis 37:3-4


  “Israel (Jacob) loved Joseph more than all his (other) sons, because he was born in his old age,” as the first-fruits of the beloved Rachel (Benjamin was hardly a year old at this time). And he made him פּסּים כּתנת: a long coat with sleeves (χιτὼν ἀστραγάλειος , Aqu., or ἀστραγαλωτός , lxx at 2 Samuel 13:18, tunica talaris, Vulg. ad Sam.), i.e., an upper coat reaching to the wrists and ankles, such as noblemen and kings' daughters wore, not “a coat of many colours” (“bunter Rock,” as Luther renders it, from the χιτῶνα ποικίλον , tunicam polymitam, of the lxx and Vulgate). This partiality made Joseph hated by his brethren; so that they could not “speak peaceably unto him,” i.e., ask him how he was, offer him the usual salutation, “Peace be with thee.”


  Verses 5-11


  This hatred was increased when Joseph told them of two dreams that he had had: viz., that as they were binding sheaves in the field, his sheaf “stood and remained standing,” but their sheaves placed themselves round it and bowed down to it; and that the sun (his father), and the moon (his mother, “not Leah, but Rachel, who was neither forgotten nor lost”), and eleven stars (his eleven brethren) bowed down before him. These dreams pointed in an unmistakeable way to the supremacy of Joseph; the first to supremacy over his brethren, the second over the whole house of Israel. The repetition seemed to establish the thing as certain (cf. Genesis 41:32); so that not only did his brethren hate him still more “on account of his dreams and words” (Genesis 37:8), i.e., the substance of the dreams and the open interpretation of them, and become jealous and envious, but his father gave him a sharp reproof for the second, though he preserved the matter, i.e., retained it in his memory (שׁמר lxx διετήρησε , cf. συνετήρει , Luke 2:19). The brothers with their ill-will could not see anything in the creams but the suggestions of his own ambition and pride of heart; and even the father, notwithstanding his partiality, was grieved by the second dream. The dreams are not represented as divine revelations; yet they are not to be regarded as pure flights of fancy from an ambitious heart, but as the presentiments of deep inward feelings, which were not produced without some divine influence being exerted upon Joseph's mind, and therefore were of prophetic significance, though they were not inspired directly by God, inasmuch as the purposes of God were still to remain hidden from the eyes of men for the saving good of all concerned.


  Verses 12-20


  In a short time the hatred of Joseph's brethren grew into a crime. On one occasion, when they were feeding their flock at a distance from Hebron, in the neighbourhood of Shechem (Nablus, in the plain of Mukhnah), and Joseph who was sent thither by Jacob to inquire as to the welfare (shalom, valetudo) of the brethren and their flocks, followed them to Dothain or Dothan, a place 12Roman miles to the north of Samaria (Sebaste), towards the plain of Jezreel, they formed the malicious resolution to put him, “this dreamer,” to death, and throw him into one of the pits, i.e., cisterns, and then to tell (his father) that a wild beast had slain him, and so to bring his dreams to nought.


  Verses 21-24


  Reuben, who was the eldest son, and therefore specially responsible for his younger brother, opposed this murderous proposal. He dissuaded his brethren from killing Joseph (נפשׁ פ הכּה), and advised them to throw him “into this pit in the desert,” i.e., into a dry pit that was near. As Joseph would inevitably perish even in that pit, their malice was satisfied; but Reuben intended to take Joseph out again, and restore him to his father. As soon, therefore, as Joseph arrived, they took off his coat with sleeves and threw him into the pit, which happened to be dry.


  Verses 25-28


  Reuben had saved Joseph's life indeed by his proposal; but his intention to send him back to his father was frustrated. For as soon as the brethren sat down to eat, after the deed was performed, they saw a company of Ishmaelites from Gilead coming along the road which leads from Beisan past Jenin (Rob. Pal. iii. 155) and through the plain of Dothan to the great caravan road that runs from Damascus by Lejun (Legio, Megiddo), Ramleh, and Gaza to Egypt (Rob. iii. 27, 178). The caravan drew near, laden with spices: viz., נכאת, gum-tragacanth; צרי, balsam, for which Gilead was celebrated (Genesis 43:11; Jeremiah 8:22; Jeremiah 46:11); and לט, ladanum, the fragrant resin of the cistus-rose. Judah seized the opportunity to propose to his brethren to sell Joseph to the Ishmaelites. “What profit have we,” he said, “that we slay our brother and conceal his blood? Come, let us sell him to the Ishmaelites; and our hand, let it not lay hold of him (sc., to slay him), for he is our brother, our flesh.” Reuben wished to deliver Joseph entirely from his brothers' malice. Judah also wished to save his life, though not from brotherly love so much as from the feeling of horror, which was not quite extinct within him, at incurring the guilt of fratricide; but he would still like to get rid of him, that his dreams might not come true. Judah, like his brethren, was probably afraid that their father might confer upon Joseph the rights of the first-born, and so make him lord over them. His proposal was a welcome one. When the Arabs passed by, the brethren fetched Joseph out of the pit and sold him to the Ishmaelites, who took him into Egypt. The different names given to the traders—viz., Ishmaelites (Genesis 37:25, Genesis 37:27, and Genesis 37:28 ), Midianites (Genesis 37:28 ), and Medanites (Genesis 37:36)—do not show that the account has been drawn from different legends, but that these tribes were often confounded, from the fact that they resembled one another so closely, not only in their common descent from Abraham (Genesis 16:15 and Genesis 25:2), but also in the similarity of their mode of life and their constant change of abode, that strangers could hardly distinguish them, especially when they appeared not as tribes but as Arabian merchants, such as they are here described as being: “Midianitish men, merchants.” That descendants of Abraham should already be met with in this capacity is by no means strange, if we consider that 150 years had passed by since Ishmael's dismissal from his father's house,—a period amply sufficient for his descendants to have grown through marriage into a respectable tribe. The price, “twenty (sc., shekels) of silver,” was the price which Moses afterwards fixed as the value of a boy between 5 and 20 (Leviticus 27:5), the average price of a slave being 30 shekels (Exodus 21:32). But the Ishmaelites naturally wanted to make money by the transaction.


  Verses 29-35


  The business was settled in Reuben's absence; probably because his brethren suspected that he intended to rescue Joseph. When he came to the pit and found Joseph gone, he rent his clothes (a sign of intense grief on the part of the natural man) and exclaimed: “The boy is no more, and I, whither shall I go!”—how shall I account to his father for his disappearance! But the brothers were at no loss; they dipped Joseph's coat in the blood of a goat and sent it to his father, with the message, “We have found this; see whether it is thy son's coat or not.” Jacob recognised the coat at once, and mourned bitterly in mourning clothes (שׂק) for his son, whom he supposed to have been devoured and destroyed by a wild beast (טרף טרף inf. abs. of Kal before Pual, as an indication of undoubted certainty), and refused all comfort from his children, saying, “No (כּי immo, elliptical: Do not attempt to comfort me, for) I will go down mourning into Sheol to my son.” Sheol denotes the place where departed souls are gathered after death; it is an infinitive form from שׁאל to demand, the demanding, applied to the place which inexorably summons all men into its shade (cf. Proverbs 30:15-16; Isaiah 5:14; Habakkuk 2:5). How should his sons comfort him, when they were obliged to cover their wickedness with the sin of lying and hypocrisy, and when even Reuben, although at first beside himself at the failure of his plan, had not courage enough to disclose his brothers' crime?


  Verse 36


  But Joseph, while his father was mourning, was sold by the Midianites to Potiphar, the chief of Pharaoh's trabantes, to be first of all brought low, according to the wonderful counsel of God, and then to be exalted as ruler in Egypt, before whom his brethren would bow down, and as the saviour of the house of Israel. The name Potiphar is a contraction of Poti Pherah (Genesis 41:50); the lxx render both Πετεφρής or Πετεφρῆ (vid., Genesis 41:50). סריס (eunuch) is used here, as in 1 Samuel 8:15 and in most of the passages of the Old Testament, for courtier or chamberlain, without regard to the primary meaning, as Potiphar was married. “Captain of the guard” (lit., captain of the slaughterers, i.e., the executioners), commanding officer of the royal body-guard, who executed the capital sentences ordered by the king, as was also the case with the Chaldeans (2 Kings 25:8; Jeremiah 39:9; Jeremiah 52:12. See my Commentary on the Books of Kings, vol. i. pp. 35, 36, Eng. Tr.).


  Genesis 38


  Introduction


  Judah's Marriage and Children


  His Incest with Thamar—Genesis 38


  The following sketch from the life of Judah is intended to point out the origin of the three leading families of the future princely tribe in Israel, and at the same time to show in what danger the sons of Jacob would have been of forgetting the sacred vocation of their race, through marriages with Canaanitish women, and of perishing in the sin of Canaan, if the mercy of God had not interposed, and by leading Joseph into Egypt prepared the way for the removal of the whole house of Jacob into that land, and thus protected the family, just as it was expanding into a nation, from the corrupting influence of the manners and customs of Canaan. This being the intention of the narrative, it is no episode or interpolation, but an integral part of the early history of Israel, which is woven here into the history of Jacob, because the events occurred subsequently to the sale of Joseph.


  Verses 1-11


  About this time, i.e., after the sale of Joseph, while still feeding the flocks of Jacob along with his brethren (Genesis 37:26),


  Judah separated from them, and went down (from Hebron, Genesis 37:14, or the mountains) to Adullam, in the lowland (Joshua 15:35), into the neighbourhood of a man named Hirah. “He pitched (his tent, Genesis 26:25) up to a man of Adullam,” i.e., in his neighbourhood, so as to enter into friendly intercourse with him.


  Genesis 38:2-5


  There Judah married the daughter of Shuah, a Canaanite, and had three sons by her: Ger (ער), Onan, and Shelah. The name of the place is mentioned when the last is born, viz., Chezib or Achzib (Joshua 15:44; Micah 1:14), in the southern portion of the lowland of Judah, that the descendants of Shelah might know the birth-place of their ancestor. This was unnecessary in the case of the others, who died childless.


  Genesis 38:6-10


  When Ger was grown up, according to ancient custom (cf. Genesis 21:21; Genesis 34:4) his father gave him a wife, named Thamar, probably a Canaanite, of unknown parentage. But Ger was soon put to death by Jehovah on account of his wickedness. Judah then wished Onan, as the brother-in-law, to marry the childless widow of his deceased brother, and raise up seed, i.e., a family, for him. But as he knew that the first-born son would not be the founder of his own family, but would perpetuate the family of the deceased and receive his inheritance, he prevented conception when consummating the marriage by spilling the semen. ארצה שׁחת, “destroyed to the ground (i.e., let it fall upon the ground), so as not to give seed to his brother” (נתן for תּת only here and Numbers 20:21). This act not only betrayed a want of affection to his brother, combined with a despicable covetousness for his possession and inheritance, but was also a sin against the divine institution of marriage and its object, and was therefore punished by Jehovah with sudden death. The custom of levirate marriage, which is first mentioned here, and is found in different forms among Indians, Persians, and other nations of Asia and Africa, was not founded upon a divine command, but upon an ancient tradition, originating probably in Chaldea. It was not abolished, however, by the Mosaic law (Deuteronomy 25:5.), but only so far restricted as not to allow it to interfere with the sanctity of marriage; and with this limitation it was enjoined as a duty of affection to build up the brother's house, and to preserve his family and name (see my Bibl. Archäologie, §108).


  Genesis 38:11


  The sudden death of his two sons so soon after their marriage with Thamar made Judah hesitate to give her the third as a husband also, thinking, very likely, according to a superstition which we find in Tobit 3:7ff., that either she herself, or marriage with her, had been the cause of her husbands' deaths. He therefore sent her away to her father's house, with the promise that he would give her his youngest son as soon as he had grown up; though he never intended it seriously, “for he thought lest (פּן אמר, i.e., he was afraid that) he also might die like his brethren.”


  Verses 12-30


  But when Thamar, after waiting a long time, saw that Shelah had grown up and yet was not given to her as a husband, she determined to procure children from Judah himself, who had become a widower in the meantime; and his going to Timnath to the sheep-shearing afforded her a good opportunity. The time mentioned (“the days multiplied,” i.e., a long time passed by) refers not to the statement which follows, that Judah's wife died, but rather to the leading thought of the verse, viz., Judah's going to the sheep-shearing. ויּנּחם: he comforted himself, i.e., he ceased to mourn. Timnath is not the border town of Dan and Judah between Beth-shemesh and Ekron in the plain (Joshua 15:10; Joshua 19:43), but Timnah on the mountains of Judah (Joshua 15:57, cf. Rob. Pal. ii. 343, note), as the expression “went up” shows. The sheep-shearing was a fête with shepherds, and was kept with great feasting. Judah therefore took his friend Hirah with him; a fact noticed in Genesis 38:12 in relation to what follows.


  Genesis 38:13-14


  As soon as Thamar heard of Judah's going to this feast, she took off her widow's clothes, put on a veil, and sat down, disguised as a harlot, by the gate of Enayim, where Judah would be sure to pass on his return from Timnath. Enayim was no doubt the same as Enam in the lowland of Judah (Joshua 15:34).


  Genesis 38:15-18


  When Judah saw her here and took her for a harlot, he made her an offer, and gave her his signet-ring, with the band (פּתיל) by which it was hung round his neck, and his staff, as a pledge of the young buck-goat which he offered her. They were both objects of value, and were regarded as ornaments in the East, as Herodotus (i. 195) has shown with regard to the Babylonians (see my Bibl. Arch. 2, 48). He then lay with her, and she became pregnant by him.


  Genesis 38:19-21


  After this had occurred, Thamar laid aside her veil, put on her widow's dress again, and returned home. When Judah, therefore, sent the kid by his friend Hirah to the supposed harlot for the purpose of redeeming his pledges, he could not find her, and was told, on inquiring of the inhabitants of Enayim, that there was no קדשׁה there. הקּדשׁה: lit., “the consecrated,” i.e., the hierodule, a woman sacred to Astarte, a goddess of the Canaanites, the deification of the generative and productive principle of nature; one who served this goddess by prostitution (vid., Deuteronomy 23:18). This was no doubt regarded as the most respectable designation for public prostitutes in Canaan.


  Genesis 38:22-23


  When his friend returned with the kid and reported his want of success, Judah resolved to leave his pledges with the girl, that he might not expose himself to the ridicule of the people by any further inquiries, since he had done his part towards keeping his promise. “Let her take them (i.e., keep the signet-ring and staff) for herself, that we may not become a (an object of) ridicule.” The pledges were unquestionably of more value than a young he-goat.


  Genesis 38:24-26


  About three months afterwards (משׁלשׁ prob. for משּׁלשׁ with the prefix)מ Judah was informed that Thamar had played the harlot and was certainly (הנּה) with child. He immediately ordered, by virtue of his authority as head of the tribe, that she should be brought out and burned. Thamar was regarded as the affianced bride of Shelah, and was to be punished as a bride convicted of a breach of chastity. But the Mosaic law enjoined stoning in the case of those who were affianced and broke their promise, or of newly married women who were found to have been dishonoured (Deuteronomy 22:20-21, Deuteronomy 22:23-24); and it was only in the case of the whoredom of a priest's daughter, or of carnal intercourse with a mother or a daughter, that the punishment of burning was enjoined (Leviticus 21:9 and Leviticus 20:14). Judah's sentence, therefore, was more harsh than the subsequent law; whether according to patriarchal custom, or on other grounds, cannot be determined. When Thamar was brought out, she sent to Judah the things which she had kept as a pledge, with this message: “By a man to whom these belong am I with child: look carefully therefore to whom this signet-ring, and band, and stick belong.” Judah recognised the things as his own, and was obliged to confess, “She is more in the right than I; for therefore (sc., that this might happen to me, or that it might turn out so; on כּי־על־כּן see Genesis 18:5) have I not given her to my son Shelah.” In passing sentence upon Thamar, Judah had condemned himself. His son, however, did not consist merely in his having given way to his lusts so afar as to lie with a supposed public prostitute of Canaan, but still more in the fact, that by breaking his promise to give her his son Shelah as her husband, he had caused his daughter-in-law to practise this deception upon him, just because in his heart he blamed her for the early and sudden deaths of his elder sons, whereas the real cause of the deaths which had so grieved his paternal heart was the wickedness of the sons themselves, the mainspring of which was to be found in his own marriage with a Canaanite in violation of the patriarchal call. And even if the sons of Jacob were not unconditionally prohibited from marrying the daughters of Canaanites, Judah's marriage at any rate had borne such fruit in his sons Ger and Onan, as Jehovah the covenant God was compelled to reject. But if Judah, instead of recognising the hand of the Lord in the sudden death of his sons, traced the cause to Thamar, and determined to keep her as a childless widow all her life long, not only in opposition to the traditional custom, but also in opposition to the will of God as expressed in His promises of a numerous increase of the seed of Abraham, Isaac, and Jacob; Thamar had by no means acted rightly in the stratagem by which she frustrated his plan, and sought to procure from Judah himself the seed of which he was unjustly depriving her, though her act might be less criminal than Judah's. For it is evident from the whole account, that she was not driven to her sin by lust, but by the innate desire for children (ὅτι δὲ παιδοποΐ́ιας χάριν , καὶ οὐ φιληδονίας τοῦτο ὁ Θάμαρ ἐμηχανήσατο ,—Theodoret); and for that reason she was more in the right than Judah. Judah himself, however, not only saw his guilt, but he confessed it also; and showed both by this confession, and also by the fact that he had no further conjugal intercourse with Thamar, an earnest endeavour to conquer the lusts of the flesh, and to guard against the sin into which he had fallen. And because he thus humbled himself, God gave him grace, and not only exalted him to be the chief of the house of Israel, but blessed the children that were begotten in sin.


  Genesis 38:27-28


  Thamar brought forth twins; and a circumstance occurred at the birth, which does occasionally happen when the children lie in an abnormal position, and always impedes the delivery, and which was regarded in this instance as so significant that the names of the children were founded upon the fact. At the birth ויּתּן־יד “there was a hand,” i.e., a hand came out (יתּן as in Job 37:10; Proverbs 13:10), round which the midwife tied a scarlet thread, to mark this as the first-born.


  Genesis 38:29-30


  “And it came to pass, when it (the child) drew back its hand (כּמשׁיב for משׁיב כּהיות as in Genesis 40:10), behold its brother came out. Then she (the midwife) said, What a breach hast thou made for thy part? Upon thee the breach;” i.e., thou bearest the blame of the breach. פּרץ signifies not rupturam perinoei, but breaking through by pressing forward. From that he received the name of Perez (breach, breaker through). Then the other one with the scarlet thread came into the world, and was named Zerah (זרח exit, rising), because he sought to appear first, whereas in fact Perez was the first-born, and is even placed before Zerah in the lists in Genesis 46:12; Numbers 26:20. Perez was the ancestor of the tribe-prince Nahshon (Numbers 2:3), and of king David also (4:18.; 1 Chronicles 2:5.). Through him, therefore, Thamar has a place as one of the female ancestors in the genealogy of Jesus Christ.


  Genesis 39


  Verses 1-5


  In Potiphar's House.—Potiphar had bought him of the Ishmaelites, as is repeated in Genesis 39:1 for the purpose of resuming the thread of the narrative; and Jehovah was with him, so that the prospered in the house of his Egyptian master. מצליח אישׁ: a man who has prosperity, to whom God causes all that he undertakes and does to prosper. When Potiphar perceived this, Joseph found favour in his eyes, and became his servant, whom he placed over his house (made manager of his household affairs), and to whom he entrusted all his property (כּל־ישׁ־לו; Genesis 39:4 = ישׁ־לו כּל־אשׁר Genesis 39:5, Genesis 39:6). This confidence in Joseph increased, when he perceived how the blessing of Jehovah (Joseph's God) rested upon his property in the house and in the field; so that now “he left to Joseph everything that he had, and did not trouble himself אתּו (with or near him) about anything but his own eating.”


  Verses 6-9


  Joseph was handsome in form and feature; and Potiphar's wife set her eyes upon the handsome young man, and tried to persuade him to lie with her. But Joseph resisted the adulterous proposal, referring to the unlimited confidence which his master had placed in him. He (Potiphar) was not greater in that house than he, and had given everything over to him except her, because she was his wife. “How could he so abuse this confidence, as to do this great wickedness and sin against God!”


  Verses 10-12


  But after she had repeated her enticements day after day without success, “it came to pass at that time (הזּה כּהיּום for the more usual הזּה כּיּום (Genesis 50:20), lit., about this day, i.e., the day in the writer's mind, on which the thing to be narrated occurred) that Joseph came into his house to attend to his duties, and there were none of the house-servants within.” And she laid hold of him by his garment and entreated him to lie with her; but he left his garment in her hand and fled from the house.


  Verses 13-18


  When this daring assault upon Joseph's chastity had failed, on account of his faithfulness and fear of God, the adulterous woman reversed the whole affair, and charged him with an attack upon her modesty, in order that she might have her revenge upon him and avert suspicion from herself. She called her house-servants and said, “See, he (her husband, whom she does not think worth naming) has brought us a Hebrew man (“no epitheton ornans to Egyptian ears: Genesis 43:32 ”) to mock us (צחק to show his wantonness; us, the wife and servants, especially the female portion): he came in unto me to lie with me; and I cried with a loud voice … and he left his garment by me.” She said אצלי “by my side,” not “in my hand,” as that would have shown the true state of the case. She then left the garment lying by her side till the return of Joseph's master, to whom she repeated her tale.


  Verse 19-20


  Joseph in Prison.—Potiphar was enraged at what he heard, and put Joseph into the prison where (אשׁר for שׁם אשׁר, Genesis 40:3 like Genesis 35:13) the king's prisoners (state-prisoners) were confined. הסּהר בּית: lit., the house of enclosure, from סהר, to surround or enclose (ὀχύρωμα , lxx); the state-prison surrounded by a wall. This was a very moderate punishment. For according to Diod. Sic. (i. 78) the laws of the Egyptians were πικροὶ περὶ τῶν γυναιῶν νόμοι . An attempt at adultery was to be punished with 1000 blows, and rape upon a free woman still more severely. It is possible that Potiphar was not fully convinced of his wife's chastity, and therefore did not place unlimited credence in what she said.


  (Note: Credibile est aliquod fuisse indicium, quo Josephum innocentem esse Potiphari constiteret; neque enim servi vita tanti erat ut ei parceretur in tam gravi delicto. Sed licet innocuum, in carcere tamen detinebat, ut uxoris honori et suo consuleret � But even in that case it was the mercy of the faithful covenant God, which now as before (Genesis 37:20.) rescued Joseph's life.


  Verses 21-23


  In the prison itself Jehovah was with Joseph, procuring him favour in the eyes of the governor of the prison, so that he entrusted all the prisoners to his care, leaving everything that they had to do, to be done through him, and not troubling himself about anything that was in his hand, i.e., was committed to him, because Jehovah made all that he did to prosper. “The keeper” was the governor of the prison, or superintendent of the gaolers, and was under Potiphar, the captain of the trabantes and chief of the executioners (Genesis 37:36).


  Genesis 40


  Verses 1-4


  The head cup-bearer and head baker had committed crimes against the king of Egypt, and were imprisoned in “the prison of the house of the captain of the trabantes, the prison where Joseph himself was confined;” the state-prison, according to Eastern custom, forming part of the same building as the dwelling-house of the chief of the executioners. From a regard to the exalted position of these two prisoners, Potiphar ordered Joseph to wait upon them, not to keep watch over them; for את פּקד does not mean to appoint as guard, but to place by the side of a person.


  Verses 5-7


  After some time (“days,” Genesis 40:4, as in Genesis 4:3), and on the same night, these two prisoners had each a peculiar dream, “each one according to the interpretation of his dream;” i.e., each one had a dream corresponding to the interpretation which specially applied to him. On account of these dreams, which seemed to them to have some bearing upon their fate, and, as the issue proved, were really true omens of it, Joseph found them the next morning looking anxious, and asked them the reason of the trouble which was depicted upon their countenances.


  Verse 8


  On their replying that they had dreamed, and there was no one to interpret the dream, Joseph reminded them first of all that “interpretations are God's,” come from God, are His gift; at the same time he bade them tell him their dreams, from a consciousness, no doubt, that he was endowed with this divine gift.


  Verses 9-11


  The cup-bearer gave this account: “In my dream, behold there was a vine before me, and on the vine three branches; and it was as though blossoming, it shot forth its blossom (נצּהּ either from the hapax l. נץ = נצּה, or from נצּה with the fem. termination resolved into the 3 pers. suff.: Ewald, §257d), its clusters ripened into grapes. And Pharaoh's cup was in my hand; and I took the grapes and pressed them into Pharaoh's cup, and gave the cup into Pharaoh's hand.” In this dream the office and duty of the royal cup-bearer were represented in an unmistakeable manner, though the particular details must not be so forced as to lead to the conclusion, that the kings of ancient Egypt drank only the fresh juice of the grape, and not fermented wine as well. The cultivation of the vine, and the making and drinking of wine, among the Egyptians, are established beyond question by ancient testimony and the earliest monuments, notwithstanding the statement of Herodotus (2,77) to the contrary (see Hengstenberg, Egypt and the Books of Moses, pp. 13ff.).


  Verses 12-15


  Joseph then gave this interpretation: The three branches were three days, in which time Pharaoh would restore him to his post again (“lift up his head,” i.e., raise him from his degradation, send and fetch him from prison, 2 Kings 25:27). And he added this request (Genesis 40:14): “Only think of me, as it goes well with thee, and show favour to me … for I was stolen (i.e., carried away secretly and by force; I did not abscond because of any crime) out of the land of the Hebrews (the land where the Ibrim live); and here also I have done nothing (committed no crime) for which they should put me into the hole.” בּור: the cell, applied to a prison as a miserable hole, because often dry cess-pools were used as prisons.


  Verses 16-19


  Encouraged by this favourable interpretation, the chief baker also told his dream: “I too, … in my dream: behold, baskets of white bread upon my head, and in the top basket all kinds of food for Pharaoh, pastry; and the birds ate it out of the basket from my head.” In this dream, the carrying of the baskets upon the head is thoroughly Egyptian; for, according to Herod. 2, 35, the men in Egypt carry burdens upon the head, the women upon the shoulders. And, according to the monuments, the variety of confectionary was very extensive (cf. Hengst. p. 27). In the opening words, “I too,” the baker points to the resemblance between his dream and the cup-bearer's. The resemblance was not confined to the sameness of the numbers-three baskets of white bread, and three branches of the vine-but was also seen in the fact that his official duty at the court was represented in the dream. But instead of Pharaoh taking the bread from his hand, the birds of heaven ate it out of the basket upon his head. And Joseph gave this interpretation: “The three baskets signify three days: within that time Pharaoh will take away thy head from thee (“lift up thy head,” as in Genesis 40:13, but with מעליך “away from thee,” i.e., behead thee), and hang thee on the stake (thy body after execution; vid., Deuteronomy 21:22-23), and the birds will eat thy flesh from off thee.” However simple and close this interpretation of the two dreams may appear, the exact accordance with the fulfilment was a miracle wrought by God, and showed that as the dreams originated in the instigation of God, the interpretation was His inspiration also.


  Verses 20-22


  Joseph's interpretations were fulfilled three days afterwards, on the king's birth-day. הלּדת יום: the day of being born; the inf. Hoph. is construed as a passive with the accus. obj., as in Genesis 4:18, etc. Pharaoh gave his servants a feast, and lifted up the heads of both the prisoners, but in very different ways. The cup-bearer was pardoned, and reinstated in his office; the baker, on the other hand, was executed.


  Verse 23


  But the former forgot Joseph in his prosperity, and did nothing to procure his liberation.


  Genesis 41


  Verses 1-6


  Pharaoh's Dreams and Their Interpretation.—Two full years afterwards (ימים accus. “in days,” as in Genesis 29:14) Pharaoh had a dream. He was standing by the Nile, and saw seven fine fat cows ascend from the Nile and feed in the Nile-grass (אחוּ an Egyptian word); and behind them seven others, ugly (according to Genesis 41:19, unparalleled in their ugliness), lean (בּשׂר דּקּות “thin in flesh,” for which we find in Genesis 41:19 דּלּות “fallen away,” and בּשׂר רקּות withered in flesh, fleshless), which placed themselves beside those fat ones on the brink of the Nile and devoured them, without there being any effect to show that they had eaten them. He then awoke, but fell asleep again and had a second, similar dream: seven fat (Genesis 41:22, full) and fine ears grew upon one blade, and were swallowed up by seven thin (Genesis 41:23, “and hardened”) ones, which were blasted by the east wind (קדים i.e., the S.E. wind, Chamsin, from the desert of Arabia).


  Verse 7


  “Then Pharaoh awoke, and behold it was a dream.” The dream was so like reality, that in was only when he woke that he perceived it was a dream.


  Verse 8


  Being troubled about this double dream, Pharaoh sent the next morning for all the scribes and wise men of Egypt, to have it interpreted. חרטתּים, from חרט a stylus (pencil), and the ίερογραμματεῖς , men of the priestly caste, who occupied themselves with the sacred arts and sciences of the Egyptians, the hieroglyphic writings, astrology, the interpretation of dreams, the foretelling of events, magic, and conjuring, and who were regarded as the possessors of secret arts (vid., Exodus 7:11) and the wise men of the nation. But not one of these could interpret it, although the clue to the interpretation was to be found in the religious symbols of Egypt. For the cow was the symbol of Isis, the goddess of the all-sustaining earth, and in the hieroglyphics it represented the earth, agriculture, and food; and the Nile, by its overflowing, was the source of the fertility of the land. But however simple the explanation of the fat and lean cows ascending out of the Nile appears to be, it is “the fate of the wisdom of this world, that where it suffices it is compelled to be silent. For it belongs to the government of God to close the lips of the eloquent, and take away the understanding of the aged (Job 12:20).” Baumgarten.


  Verses 9-13


  In this dilemma the head cup-bearer thought of Joseph; and calling to mind his offence against the king (Genesis 40:1), and his ingratitude to Joseph (Genesis 40:23), he related to the king how Joseph had explained their dreams to him and the chief baker in the prison, and how entirely the interpretation had come true.


  Verses 14-36


  Pharaoh immediately sent for Joseph. As quickly as possible he was fetched from the prison; and after shaving the hair of his head and beard, and changing his clothes, as the customs of Egypt required (see Hengst. Egypt and the Books of Moses, p. 30), he went in to the king. On the king's saying to him, “I have heard of thee (עליך de te), thou hearest a dream to interpret it,”—i.e., thou only needest to hear a dream, and thou canst at once interpret it—Joseph replied, “Not I (בּלעדי, lit., “not so far as me,” this is not in my power, vid., Genesis 14:24), God will answer Pharaoh's good,” i.e., what shall profit Pharaoh; just as in Genesis 40:8 he had pointed the two prisoners away from himself to God. Pharaoh then related his double dream (Genesis 41:17-24), and Joseph gave the interpretation (Genesis 41:25-32): “The dream of Pharaoh is one (i.e., the two dreams have the same meaning); God hath showed Pharaoh what He is about to do.” The seven cows and seven ears of corn were seven years, the fat ones very fertile years of superabundance, the lean ones very barren years of famine; the latter would follow the former over the whole land of Egypt, so that the years of famine would leave no trace of the seven fruitful years; and, “for that the dream was doubled unto Pharaoh twice” (i.e., so far as this fact is concerned, it signifies) “that the thing is firmly resolved by God, and God will quickly carry it out.” In the confidence of this interpretation which looked forward over fourteen years, the divinely enlightened seer's glance was clearly manifested, and could not fail to make an impression upon the king, when contrasted with the perplexity of the Egyptian augurs and wise men. Joseph followed up his interpretation by the advice (Genesis 41:33-36), that Pharaoh should “look out (ירא) a man discreet and wise, and set him over the land of Egypt;” and cause יעשׂה) that in the seven years of superabundance he should raise fifths (חמּשׁ), i.e., the fifth part of the harvest, through overseers, and have the corn, or the stores of food (אכל), laid up in the cities “under the hand of the king,” i.e., by royal authority and direction, as food for the land for the seven years of famine, that it might not perish through famine.


  Verses 37-41


  Joseph's Promotion.—This counsel pleased Pharaoh and all his servants, so that he said to them, “Shall we find a man like this one, in whom the Spirit of God is?” “The Spirit of Elohim,” i.e., the spirit of supernatural insight and wisdom. He then placed Joseph over his house, and over all Egypt; in other words, he chose him as hid grand vizier, saying to him, “After God hath showed thee all this, there is none discreet and wise as thou.” ישּׁק על־פּיך, “according to thy mouth (i.e., command, Genesis 45:21) shall my whole people arrange itself.” נשׁק does not mean to kiss (Rabb., Ges., etc.), for על נשׁק is not Hebrew, and kissing the mouth was not customary as an act of homage, but “to dispose, arrange one's self” (ordine disposuit). “Only in the throne will I be greater than thou.”


  Verse 42


  As an installation in this post of honour, the king handed him his signet-ring, the seal which the grand vizier or prime minister wore, to give authority to the royal edicts (Esther 3:10), clothed him in a byssus dress (שׁשׁ, fine muslin or white cotton fabric), and put upon his neck the golden chain, which was usually worn in Egypt as a mark of distinction, as the Egyptian monuments show (Hgst. pp. 30, 31).


  Verse 43


  He then had him driven in the second chariot, the chariot which followed immediately upon the king's state-carriage; that is to say, he directed a solemn procession to be made through the city, in which they (heralds) cried before him אברך (i.e., bow down),—an Egyptian word, which has been pointed by the Masorites according to the Hiphil or Aphel of בּרך. In Coptic it is abork, projicere, with the signs of the imperative and the second person. Thus he placed him over all Egypt. ונתון inf. absol. as a continuation of the finite verb (vid., Exodus 8:11; Leviticus 25:14, etc.).


  Verse 44


  “I am Pharaoh,” he said to him, “and without thee shall no man lift his hand or foot in all the land of Egypt;” i.e., I am the actual king, and thou, the next to me, shalt rule over all my people.


  Verse 45


  But in order that Joseph might be perfectly naturalized, the king gave him an Egyptian name, Zaphnath-Paaneah, and married him to Asenath, the daughter of Potipherah, the priest at On. The name Zaphnath-Paaneah (a form adapted to the Hebrew, for Ψονθομφανήχ lxx; according to a Greek scholium, σωτὴρ κόσμον , “salvator mundi” (Jerome), answers to the Coptic P-sote-m-ph-eneh,—P the article, sote salvation, m the sign of the genitive, ph the article, and eneh the world (lit., aetas, seculum); or perhaps more correctly, according to Rosellini and more recent Egyptologists, to the Coptic P-sont-em-ph-anh, i.e., sustentator vitae, support or sustainer of life, with reference to the call entrusted to him by God.


  Asenath, Ἀσενέθ (lxx), possibly connected with the name Neith, the Egyptian Pallas. Poti-Phera, Πετεφρῆ (lxx), a Coptic name signifying ille qui solis est, consecrated to the sun (φρη with the aspirated article signifies the sun in Memphitic). On was the popular name for Heliopolis (Ἡλιούπολις , lxx), and according to Cyrill. Alex. and Hosea 5:8 signifies the sun; whilst the name upon the monuments is ta-Râ or pa-Râ, house of the sun (Brugsch, Reisebericht, p. 50). From a very early date there was a celebrated temple of the sun here, with a learned priesthood, which held the first place among the priests' colleges of Egypt (Herod. 2, 3; Hengst. pp. 32ff.). This promotion of Joseph, from the position of a Hebrew slave pining in prison to the highest post of honour in the Egyptian kingdom, is perfectly conceivable, on the one hand, from the great importance attached in ancient times to the interpretation of dreams and to all occult science, especially among the Egyptians, and on the other hand, from the despotic form of government in the East; but the miraculous power of God is to be seen in the fact, that God endowed Joseph with the gift of infallible interpretation, and so ordered the circumstances that this gift opened the way for him to occupy that position in which he became the preserver, not of Egypt alone, but of his own family also. And the same hand of God, by which he had been so highly exalted after deep degradation, preserved him in his lofty post of honour from sinking into the heathenism of Egypt; although, by his alliance with the daughter of a priest of the sun, the most distinguished caste in the land, he had fully entered into the national associations and customs of the land.


  Verse 46


  Joseph was 30 years old when he stood before Pharaoh, and went out from him and passed through all the land of Egypt, i.e., when he took possession of his office; consequently he had been in Egypt for 13 years as a slave, and at least three years in prison.


  Verses 47-49


  For the seven years of superabundance the land bore לקמצים, in full hands or bundles; and Joseph gathered all the provisional store of these years (i.e., the fifth part of the produce, which was levied) into the cities. “The food of the field of the city, which was round about it, he brought into the midst of it;” i.e., he provided granaries in the towns, in which the corn of the whole surrounding country was stored. In this manner he collected as much corn “as the sand of the sea,” until he left off reckoning the quantity, or calculating the number of bushels, which the monuments prove to have been the usual mode adopted (vid., Hengst. p. 36).


  Verse 50-51


  During the fruitful years two sons were born to Joseph. The first-born he named Manasseh, i.e., causing to forget; “for, he said, God hath made me forget all my toil and all my father's house (נשּׁני, an Aram. Piel form, for נשּׁני, on account of the resemblance in sound to מנשּׁה).” Haec pia est, ac sancta gratiarum actio, quod Deus oblivisci eum fecit pristinas omnes areumnas: sed nullus honor tanti esse debuit, ut desiderium et memoriam paternae domus ex animo deponeret (Calvin). But the true answer to that question, whether it was a Christian boast for him to make, that he had forgotten father and mother, is given by Luther: “I see that God would take away the reliance which I placed upon my father; for God is a jealous God, and will not suffer the heart to have any other foundation to rely upon, but Him alone.” This also meets the objection raised by Theodoret, why Joseph did not inform his father of his life and promotion, but allowed so may years to pass away, until he was led to do so at last in consequence of the arrival of his brothers. The reason of this forgetfulness and silence can only be found in the fact, that through the wondrous alteration in his condition he had been led to see, that he was brought to Egypt according to the counsel of God, and was redeemed by God from slavery and prison, and had been exalted by Him to be lord over Egypt; so that, knowing he was in the hand of God, the firmness of his faith led him to renounce all wilful interference with the purposes of God, which pointed to a still broader and more glorious goal (Baumgarten, Delitzsch).


  Verse 52


  The second son he named Ephraim, i.e., double-fruitfulness; “for God hath made me fruitful in the land of my affliction.” Even after his elevation Egypt still continued the land of affliction, so that in this word we may see one trace of a longing for the promised land.


  Verses 53-57


  When the years of scarcity commenced, at the close of the years of plenty, the famine spread over all (the neighbouring) lands; only in Egypt was there bread. As the famine increased in the land, and the people cried to Pharaoh for bread, he directed them to Joseph, who “opened all in which was” (bread), i.e., all the granaries, and sold corn (שׁבר, denom. from שׁבר, signifies to trade in corn, to buy and sell corn) to the Egyptians, and (as the writer adds, with a view to what follows) to all the world (כּל־הארץ, Genesis 41:57), that came thither to buy corn, because the famine was great on every hand.—Years of famine have frequently fallen, like this one, upon Egypt, and the neighbouring countries to the north. The cause of this is to be seen in the fact, that the overflowing of the Nile, to which Egypt is indebted for its fertility, is produced by torrents of rain falling in the alpine regions of Abyssinia, which proceed from clouds formed in the Mediterranean and carried thither by the wind; consequently it has a common origin with the rains of Palestine (see the proofs in Hengst. pp. 37ff.).


  Genesis 42


  Verses 1-6


  With the words “Why do ye look at one another!” viz., in such a helpless and undecided manner. Jacob exhorted his sons to fetch corn from Egypt, to preserve his family from starvation. Joseph's ten brothers went, as their aged father would not allow his youngest son Benjamin to go with them, for fear that some calamity might befall him (קרא = קרה, Genesis 44:29 as in Genesis 42:38 and Genesis 49:1); and they came “in the midst of the comers,” i.e., among others who came from the same necessity, and bowed down before Joseph with their faces to the earth. For he was “the ruler over the land,” and had the supreme control of the sale of the corn, so that they were obliged to apply to him. השּׁלּיט seems to have been the standing title which the Shemites gave to Joseph as ruler in Egypt; and from this the later legend of Σάλατις the first king of the Hyksos arose (Josephus c. Ap. i. 14). The only other passages in which the word occurs in the Old Testament are in writings of the captivity or a still later date, and there it is taken from the Chaldee; it belongs, however, not merely to the Aramaean thesaurus, but to the Arabic also, from which it was introduced into the passage before us.


  Verse 7-8


  Joseph recognised his brothers at once; but they could not recognise a brother who had not been seen for 20 years, and who, moreover, had not only become thoroughly Egyptianized, but had risen to be a great lord. And he acted as a foreigner (יתנכּר) towards them, speaking harshly, and asking them whence they had come. In Genesis 42:7, according to a truly Semitic style of narrative, we have a condensation of what is more circumstantially related in Genesis 42:8-17.


  Verses 9-17


  As the sight of his brethren bowing before him with the deepest reverence reminded Joseph of his early dreams of the sheaves and stars, which had so increased the hatred of his brethren towards him as to lead to a proposal to kill him, and an actual sale, he said to them, “Ye are spies; to see the nakedness of the land (i.e., the unfortified parts of the kingdom which would be easily accessible to a foe) ye are come;” and persisted in this charge notwithstanding their reply, “nay, my lord, but (ו see Ges. §155, 1b) to buy food are thy servants come. We are all one man's sons (נחנוּ for אנחנוּ, only in Exodus 16:7-8; Numbers 32:32; 2 Samuel 17:12; Lamentations 3:42): honest (כּנים) are we; thy servants are no spies.” Cum exploratio sit delictum capitale, non est verisimile; quod pater tot filios uno tempore vitae periculo expositurus sit(J. Gerhard). But as their assertion failed to make any impression upon the Egyptian lord, they told him still more particularly about their family (Genesis 42:13.): “Twelve are thy servants, brothers are we, sons of a man in the land of Canaan; and behold the youngest is now with our father, and one is no more (אימנּוּ as in Genesis 5:24). Joseph then replied, “That is it (הוּא neut. like Genesis 20:16) that I spake unto you, saying ye are spies. By this shall ye be proved: By the life of Pharaoh! ye shall not (אם, like Genesis 14:23) go hence, unless your youngest brother come hither. Send one of you, and let him fetch your brother; but he shall be in bonds, and your words shall be proved, whether there be truth in you or not. By the life of Pharaoh! ye are truly spies!” He then had them put into custody for three days. By the coming of the youngest brother, Joseph wanted to test their assertion, not because he thought it possible that he might not be living with them, and they might have treated him as they did Joseph (Kn.), but because he wished to discover their feelings towards Benjamin, and see what affection they had for this son of Rachel, who had taken Joseph's place as his father's favourite. And with his harsh mode of addressing them, Joseph had no intention whatever to administer to his brethren “a just punishment for their wickedness towards him,” for his heart could not have stooped to such mean revenge; but he wanted to probe thoroughly the feelings of their hearts, “whether they felt that they deserved the punishment of God for the sin they had committed,” and how they felt towards their aged father and their youngest brother.


  Even in the fact that he did not send the one away directly to fetch Benjamin, and merely detain the rest, but put the whole ten in prison, and afterwards modified his threat (Genesis 42:18.), there was no indecision as to the manner in which he should behave towards them—no “wavering between thoughts of wrath and revenge on the one hand, and forgiving love and meekness on the other;” but he hoped by imprisoning them to make his brethren feel the earnestness of his words, and to give them time for reflection, as the curt “is no more” with which they had alluded to Joseph's removal was a sufficient proof that they had not yet truly repented of the deed.


  Verses 18-25


  On the third day Joseph modified his severity. “This do and live,” i.e., then ye shall live: “I fear God.” One shall remain in prison, but let the rest of you take home “corn for the famine of your families,” and fetch your youngest brother, that your words may be verified, and ye may not die, i.e., may not suffer the death that spies deserve. That he might not present the appearance of despotic caprice and tyranny by too great severity, and so render his brethren obdurate, Joseph stated as the reason for his new decision, that he feared God. From the fear of God, he, the lord of Egypt, would not punish or slay these strangers upon mere suspicion, but would judge them justly. How differently had they acted towards their brother! The ruler of all Egypt had compassion on their families who were in Canaan suffering from hunger; but they had intended to leave their brother in the pit to starve! These and similar thoughts could hardly fail to pass involuntarily through their minds at Joseph's words, and to lead them to a penitential acknowledgement of their sin and unrighteousness. The notion that Joseph altered his first intention merely from regard to his much afflicted father, appears improbable, for the simple reason, that he can only have given utterance to the threat that he should keep them all in prison till one of them had gone and fetched Benjamin, for the purpose of giving the greater force to his accusation, that they were spies. But as he was not serious in making this charge, he could not for a moment have thought of actually carrying out the threat. “And they did so:” in these words the writer anticipates the result of the colloquy which ensued, and which is more fully narrated afterwards. Joseph's intention was fulfilled. The brothers now saw in what had happened to them a divine retribution: “Surely we atone because of our brother, whose anguish of soul we saw, when he entreated us and we would not hear; therefore is this distress come upon us.” And Reuben reminded them how he had warned them to no purpose, not to sin against the boy—“and even his blood … behold it is required” (cf. Genesis 9:5); i.e., not merely the sin of casting him into the pit and then selling him, but his death also, of which we have been guilty through that sale. Thus they accused themselves in Joseph's presence, not knowing that he could understand; “for the interpreter was between them.” Joseph had conversed with them through an interpreter, as an Egyptian who was ignorant of their language. “The interpreter,” viz., the one appointed for that purpose; בּינות like Genesis 26:28. But Joseph understood their words, and “turned away and wept” (Genesis 42:24), with inward emotion at the wonderful leadings of divine grace, and at the change in his brothers' feelings. He then turned to them again, and, continuing the conversation with them, had Simeon bound before their eyes, to be detained as a hostage (not Reuben, who had dissuaded them from killing Joseph, and had taken no part in the sale, but Simeon, the next in age). He then ordered his men to fill their sacks with corn, to give every one (אישׁ as in Genesis 15:10) his money back in his sack, and to provide them with food for the journey.


  Verse 26-27


  Thus they started with their asses laden with the corn. On the way, when they had reached their halting-place for the night, one of them opened his sack to feed the ass, and found his money in it. מלון, camping-place for the night, is merely a resting-place, not an inn, both here and in Exodus 4:24; for there can hardly have been caravanserais at that time, either in the desert or by the desert road. אמתחת: an antiquated word for a corn-sack, occurring only in these chapters, and used even here interchangeably with שׂק.


  Verse 28


  When this discovery was made known to the brethren, their hearts sank within them. They turned trembling to one another, and said, “What is this that God hath done to us!” Joseph had no doubt had the money returned, “merely because it was against his nature to trade with his father and brethren for bread;” just as he had caused them to be supplied with food for the journey, for no other reason than to give them a proof of his good-will. And even if he may have thought it possible that the brothers would be alarmed when they found the money, and thrown into a state of much greater anxiety from the fear of being still further accused by the stern lord of Egypt of cheating or of theft, there was no reason why he should spare them this anxiety, since it could only help to break their hard hearts still more. At any rate, this salutary effect was really produced, even if Joseph had no such intention. The brothers looked upon this incomprehensible affair as a punishment from God, and neglected in their alarm to examine the rest of the sacks.


  Verses 29-34


  On their arrival at home, they told their father all that had occurred.


  Verse 35-36


  But when they emptied their sacks, and, to their own and their father's terror, found their bundles of money in their separate sacks, Jacob burst out with the complaint, “Ye are making me childless! Joseph is gone, and Simeon is gone, and will ye take Benjamin! All this falls upon me” (כּלּנה for כּלּן as in Proverbs 31:29).


  Verse 37-38


  Reuben then offered his two sons to Jacob as pledges for Benjamin, if Jacob would entrust him to his care: Jacob might slay them, if he did not bring Benjamin back-the greatest and dearest offer that a son could make to a father. But Jacob refused to let him go. “If mischief befell him by the way, he would bring down my grey hairs with sorrow into Sheol” (cf. Genesis 37:35).


  Genesis 43


  Verse 1-2


  When the corn brought from Egypt was all consumed, as the famine still continued, Jacob called upon his sons to go down and fetch a little corn (little in proportion to their need).


  Verses 3-5


  Judah then declared, that they would not go there again unless their father sent Benjamin with them; for the man (Joseph) had solemnly protested (העד העד) that they should not see his face without their youngest brother. Judah undertook the consultation with his father about Benjamin's going, because Reuben, the eldest son, had already been refused, and Levi, who followed Reuben and Simeon, had forfeited his father's confidence through his treachery to the Shechemites (Genesis 34).


  Verse 6-7


  To the father's reproachful question, why they had dealt so ill with him, as to tell the man that they had a brother, Judah replied: “The man asked after us and our kinsmen: Is your father yet alive? have ye a brother? And we answered him in conformity (פּי על as in Exodus 34:27, etc.) with these words (i.e., with his questions). Could we know, then, that he would say, Bring your brother down?” Joseph had not made direct inquiries, indeed, about their father and their brother; but by his accusation that they were spies, he had compelled them to give an exact account of their family relationships. So that Judah, when repeating the main points of the interview, could very justly give them in the form just mentioned.


  Verses 8-10


  He then repeated the only condition on which they would go to Egypt again, referring to the death by famine which threatened them, their father, and their children, and promising that he would himself be surety for the youth (הנּער, Benjamin was twenty-three years old), and saying, that if he did not restore him, he would bear the blame (חטא to be guilty of a sin and stone for it, as in 1 Kings 1:21) his whole life long. He then concluded with the deciding words, “for if we had not delayed, surely we should already have returned a second time.”


  Verse 11


  And their father Israel said unto them, If it must be so now, do this; take of the best fruits in the land in your vessels, and carry down the man a present, a little balm, and a little honey, spices, and myrrh, nuts, and almonds: After this, the old man gave way to what could not be avoided, and let Benjamin go. But that nothing might be wanting on his part, which could contribute to the success of the journey, he suggested that they should take a present for the man, and that they should also take the money which was brought back in their sacks, in addition to what was necessary for the corn they were to purchase; and he then commended them to the mercy of Almighty God. “If it must be so, yet do this (אפוא belongs to the imperative, although it precedes it here, cf. Genesis 27:37): take of the prize (the most choice productions) of the land-a little balm and a little honey (דּבשׁ the Arabian dibs, either new honey from bees, or more probably honey from grapes,—a thick syrup boiled from sweet grapes, which is still carried every year from Hebron to Egypt), gum-dragon and myrrh (vid., Genesis 37:25), pictachio nuts and almonds.” בּטנים, which are not mentioned anywhere else, are, according to the Samar. vers., the fruit of the pistacia vera, a tree resembling the terebinth,—long angular nuts of the size of hazel-nuts, with an oily kernel of a pleasant flavour; it does not thrive in Palestine now, but the nuts are imported from Aleppo.


  Verse 12-13


  “And take second (i.e., more) money (משׁנה כּסף is different from משׁנה־כּסף doubling of the money = double money, Genesis 43:15) in your hand; and the money that returned in your sacks take with you again; perhaps it is a mistake,” i.e., was put in your sacks by mistake.


  Verse 14-15


  Thus Israel let his sons go with the blessing, “God Almighty give you mercy before the man, that he may liberate to you your other brother (Simeon) and Benjamin;” and with this resigned submission to the will of God, “And I, if I am bereaved, I am bereaved,” i.e., if I am to lose my children, let it be so! For this mode of expression, cf. Esther 4:16 and 2 Kings 7:4. שׁכּלתּי with the pausal a, answering to the feelings of the speaker, which is frequently used for o; e.g., טרף for יטרף, Genesis 49:27.


  Verses 16-25


  When the brethren appeared before Joseph, he ordered his steward to take them into the house, and prepare a dinner for them and for him. טבה the original form of the imperative for טבח. But the brethren were alarmed, thinking that they were taken into the house because of the money which returned the first time (השּׁב which came back, they could not imagine how), that he might take them unawares (lit., roll upon them), and fall upon them, and keep them as salves, along with their asses. For the purpose of averting what they dreaded, they approached (Genesis 43:19) the steward and told him, “at the door of the house,” before they entered therefore, how, at the first purchase of corn, on opening their sacks, they found the money that had been paid, “every one's money in the mouth of his sack, our money according to its weight,” i.e., in full, and had now brought it back, together with some more money to buy corn, and they did not know who had put their money in their sacks (Genesis 43:20-22). The steward, who was initiated into Joseph's plans, replied in a pacifying tone, “Peace be to you (לכם שׁלום is not a form of salutation here, but of encouragement, as in Judges 6:23): fear not; your God and the God of your father has given you a treasure in your sacks; your money came to me;” and at the same time, to banish all their fear, he brought Simeon out to them. He then conducted them into Joseph's house, and received them in Oriental fashion as the guests of his lord. But, previous to Joseph's arrival, they arranged the present which they had brought with them, as they heard that they were to dine with him.


  Verses 26-34


  When Joseph came home, they handed him the present with the most reverential obeisance.


  Genesis 43:27-29


  Joseph first of all inquired after their own and their father's health (שׁלום first as substantive, then as adjective = שׁלם Genesis 33:18), whether he was still living; which they answered with thanks in the affirmative, making the deepest bow. His eyes then fell upon Benjamin, the brother by his own mother, and he asked whether this was their youngest brother; but without waiting for their reply, he exclaimed, “God be gracious to thee, my son!” יחנך for יחנך as in Isaiah 30:19 (cf. Ewald, §251d). He addressed him as “my son,” in tender and, as it were, paternal affection, and with special regard to his youth. Benjamin was 16 years younger than Joseph, and was quite an infant when Joseph was sold.


  Genesis 43:30-31


  And “his (Joseph's) bowels did yearn” (נכמרוּ lit., were compressed, from the force of love to his brother), so that he was obliged to seek (a place) as quickly as possible to weep, and went into the chamber, that he might give vent to his feelings in tears; after which, he washed his face and came out again, and, putting constraint upon himself, ordered the dinner to be brought in.


  Genesis 43:32-33


  Separate tables were prepared for him, for his brethren, and for the Egyptians who dined with them. This was required by the Egyptian spirit of caste, which neither allowed Joseph, as minister of state and a member of the priestly order, to eat along with Egyptians who were below him, nor the latter along with the Hebrews as foreigners. “They cannot (i.e., may not) eat (cf. Deuteronomy 12:17; Deuteronomy 16:5; Deuteronomy 17:15). For this was an abomination to the Egyptians.” The Hebrews and others, for example, slaughtered and ate animals, even female animals, which were regarded by the Egyptians as sacred; so that, according to Herod. ii. 41, no Egyptian would use the knife, or fork, or saucepan of a Greek, nor would any eat of the flesh of a clean animal which had been cut up with a Grecian knife (cf. Exodus 8:22).


  Genesis 43:33-34


  The brothers sat in front of Joseph, “the first-born according to his birthright, and the smallest (youngest) according to his smallness (youth);” i.e., the places were arranged for them according to their ages, so that they looked at one another with astonishment, since this arrangement necessarily impressed them with the idea that this great man had been supernaturally enlightened as to their family affairs. To do them honour, they brought (ישּׂא, Ges. §137, 3) them dishes from Joseph, i.e., from his table; and to show especial honour to Benjamin, his portion was five times larger than that of any of the others (ידות lit., hands, grasps, as in Genesis 47:24; 2 Kings 11:7). The custom is met with elsewhere of showing respect to distinguished guests by giving them the largest and best pieces (1 Samuel 9:23-24; Homer, Il. 7, 321; 8, 162, etc.), by double portions (e.g., the kings among the Spartans, Herod. 6, 57), and even by fourfold portions in the case of the Archons among the Cretans (Heraclid. polit., 3). But among the Egyptians the number 5 appears to have been preferred to any other (cf. Genesis 41:34; Genesis 45:22; Genesis 47:2, Genesis 47:24; Isaiah 19:18). By this partiality Joseph intended, with a view to his further plans, to draw out his brethren to show their real feelings towards Benjamin, that he might see whether they would envy and hate him on account of this distinction, as they had formerly envied him his long coat with sleeves, and hated him because he was his father's favourite (Genesis 37:3-4). This honourable treatment and entertainment banished all their anxiety and fear. “They drank, and drank largely with him,” i.e., they were perfectly satisfied with what they ate and drank; not, they were intoxicated (cf. Haggai 1:9).


  Genesis 44


  Verse 1-2


  The Test.—After the dinner Joseph had his brothers' sacks filled by his steward with corn, as much as they could hold, and every one's money placed inside; and in addition to that, had his own silver goblet put into Benjamin's sack.


  Verses 3-6


  Then as soon as it was light (אור, 3rd pers. perf. in o: Ges. §72, 1), they were sent away with their asses. But they were hardly outside the town, “not far off,” when he directed his steward to follow the men, and as soon as he overtook them, to say, “Wherefore have ye rewarded evil for good? Is it not this from which my lord drinketh, and he is accustomed to prophesy from it? Ye have done an evil deed!” By these words they were accused of theft; the thing was taken for granted as well known to them all, and the goblet purloined was simply described as a very valuable possession of Joseph's. נחשׁ: lit., to whisper, to mumble out formularies, incantations, then to prophesy, divinare. According to this, the Egyptians at that time practised λεκανοσκοπίη or λεκανομαντεία and ὑδρομαντεία , the plate and water incantations, of which Jamblichus speaks (de myst. iii. 14), and which consisted in pouring clean water into a goblet, and then looking into the water for representations of future events; or in pouring water into a goblet or dish, dropping in pieces of gold and silver, also precious stones, and then observing and interpreting the appearances in the water (cf. Varro apud August. civ. Dei 7, 35; Plin. h. n. 37, 73; Strabo, xvi. p. 762). Traces of this have been continued even to our own day (see Norden's Journey through Egypt and Nubia). But we cannot infer with certainty from this, that Joseph actually adopted this superstitious practice. The intention of the statement may simply have been to represent the goblet as a sacred vessel, and Joseph as acquainted with the most secret things (Genesis 44:15).


  Verses 7-9


  In the consciousness of their innocence the brethren repelled this charge with indignation, and appealed to the fact that they brought back the gold which was found in their sacks, and therefore could not possibly have stolen gold or silver; and declared that whoever should be found in possession of the goblet, should be put to death, and the rest become slaves.


  Verse 10


  The man replied, “Now let it be even (גּם placed first for the sake of emphasis) according to your words: with whom it is found, he shall be my slave, and ye (the rest) shall remain blameless.” Thus he modified the sentence, to assume the appearance of justice.


  Verses 11-13


  They then took down their sacks as quickly as possible; and he examined them, beginning with the eldest and finishing with the youngest; and the goblet was found in Benjamin's sack. With anguish and alarm at this new calamity they rent their clothes (vid., Genesis 37:34), loaded their asses again, and returned to the city. It would now be seen how they felt in their inmost hearts towards their father's favourite, who had been so distinguished by the great man of Egypt: whether now as formerly they were capable of giving up their brother, and bringing their aged father with sorrow to the grave; or whether they were ready, with unenvying, self-sacrificing love, to give up their own liberty and lives for him. And they stood this test.


  Verses 14-17


  Result of the Test.—Genesis 44:14-17. With Judah leading the way, they came into the house to Joseph, and fell down before him begging for mercy. Joseph spoke to them harshly: “What kind of deed is this that ye have done? Did ye not know that such a man as I (a man initiated into the most secret things) would certainly divine this?” נחשׁ augurari. Judah made no attempt at a defence. “What shall we say to my lord? how speak, how clear ourselves? God (Ha-Elohim, the personal God) has found out the wickedness of thy servants (i.e., He is now punishing the crime committed against our brother, cf. Genesis 42:21). Behold, we are my lord's slaves, both we, and he in whose hand the cup was found.” But Joseph would punish mildly and justly. The guilty one alone should be his slave; the others might go in peace, i.e., uninjured, to their father.


  Verses 18-20


  But that the brothers could not do. Judah, who had pledged himself to his father for Benjamin, ventured in the anguish of his heart to approach Joseph, and implore him to liberate his brother. “I would give very much,” says Luther, “to be able to pray to our Lord God as well as Judah prays to Joseph here; for it is a perfect specimen of prayer, the true feeling that there ought to be in prayer.” Beginning with the request for a gracious hearing, as he was speaking to the ears of one who was equal to Pharaoh (who could condemn or pardon like the king), Judah depicted in natural, affecting, powerful, and irresistible words the love of their aged father to this son of his old age, and his grief when they told him that they were not to come into the presence of the lord of Egypt again without Benjamin; the intense anxiety with which, after a severe struggle, their father had allowed him to come, after he (Judah) had offered to be answerable for his life; and the grievous fact, that if they returned without the youth, they must bring down the grey hairs of their father with sorrow to the grave.


  Verses 21-26


  To “set eyes upon him” signifies, with a gracious intention, to show him good-will (as in Jeremiah 39:12; Jeremiah 40:4).


  Verse 27


  “That my wife bore to me two (sons):” Jacob regards Rachel alone as his actual wife (cf. Genesis 46:19).


  Verse 28-29


  ואמר, preceded by a preterite, is to be rendered “and I was obliged to say, Only (nothing but) torn in pieces has he become.”


  Verses 30-32


  “His soul is bound to his soul:” equivalent to, “he clings to him with all his soul.”


  Verse 33-34


  Judah closed his appeal with the entreaty, “Now let thy servant (me) remain instead of the lad as slave to my lord, but let the lad go up with his brethren; for how could I go to my father without the lad being with me! (I cannot,) that I may not see the calamity which will befall my father!”


  Genesis 45


  Verses 1-15


  The Recognition.—Genesis 45:1. After this appeal, in which Judah, speaking for his brethren, had shown the tenderest affection for the old man who had been bowed down by their sin, and the most devoted fraternal love and fidelity to the only remaining son of his beloved Rachel, and had given a sufficient proof of the change of mind, the true conversion, that had taken place in themselves, Joseph could not restrain himself any longer in relation to all those who stood round him. He was obliged to relinquish the part which he had hitherto acted for the purpose of testing his brothers' hearts, and to give full vent to his feelings. “He called out: Cause every man to go out from me. And there stood no man (of his Egyptian attendants) with him, while Joseph made himself known to his brethren,” quia effusio illa affectuum et στοργῆς erga fratres et parentem tanta fuit, ut non posset ferre alienorum praesentiam et aspectum (Luther).


  Genesis 45:2-3


  As soon as all the rest were gone, he broke out into such loud weeping, that the Egyptians outside could hear it; and the house of Pharaoh, i.e., the royal family, was told of it (cf. Genesis 45:2 and Genesis 45:16). He then said to his brethren: “I am Joseph. Is my father still alive?” That his father was still living, he had not only been informed before (Genesis 43:27), but had just been told again; but his filial heart impels him to make sure of it once more. “But his brethren could not answer him, for they were terrified before him:” they were so smitten in their consciences, that from astonishment and terror they could not utter a word.


  Genesis 45:4-7


  Joseph then bade his brethren approach nearer, and said: “I am Joseph, your brother, whom he sold into Egypt. But now be not grieved nor angry with yourselves (בּעיניכם אל־חר as in Genesis 31:35) that ye sold me hither; for God hath sent me before you to preserve life.” Sic enim Joseph interpretatur venditionem. Vos quidem me vendidistis, sed Deus emit, asseruit et vindicavit me sibi pastorem, principem et salvatorem populorum eodem consilio, quo videbar amissus et perditus (Luther). “For,” he continues in explanation, “now there are two years of famine in the land, and there are five years more, in which there will be no ploughing and reaping. And God hath sent me before you to establish you a remnant (cf. 2 Samuel 14:7) upon the earth (i.e., to secure to you the preservation of the tribe and of posterity during this famine), and to preserve your lives to a great deliverance,” i.e., to a great nation delivered from destruction, cf. Genesis 50:20. פּליטה that which has escaped, the band of men or multitude escaped from death and destruction (2 Kings 19:30-31). Joseph announced prophetically here, that God had brought him into Egypt to preserve through him the family which He had chosen for His own nation, and to deliver them out of the danger of starvation which threatened them now, as a very great nation.


  Genesis 45:8


  “And now (this was truly the case) it was not you that sent me hither; but God (Ha-Elohim, the personal God, on contrast with his brethren) hath made me a father to Pharaoh (i.e., his most confidential counsellor and friend; cf. 1 Macc. 11:32, Ges. thes. 7), and lord of all his house, and a ruler throughout all the land of Egypt;” cf. Genesis 41:40-41.


  Genesis 45:9-11


  Joseph then directed his brethren to go up to their father with all speed, and invite him in his name to come without delay, with all his family and possessions, into Egypt, where he would keep him near himself, in the land of Goshen (see Genesis 47:11), that he might not perish in the still remaining five years of famine. הוּרשׁ: Genesis 45:11, lit., to be robbed of one's possessions, to be taken possession of by another, from ירשׁ to take possession.


  Genesis 45:12-13


  But the brethren were so taken by surprise and overpowered by this unexpected discovery, that to convince them of the reality of the whole affair, Joseph was obliged to add, “Behold, your eyes see, and the eyes of my brother Benjamin, that it is my mouth that speaketh unto you.


  And tell my father all my glory in Egypt, and all that ye have seen, and bring my father quickly hither.”


  Genesis 45:14-15


  He then fell upon Benjamin's neck and wept, and kissed all his brethren and wept on them, i.e., whilst embracing them; “and after that, his brethren talked with him.” כּן אחרי: after Joseph by a triple assurance, that what they had done was the leading of God for their own good, had dispelled their fear of retribution, and, by embracing and kissing them with tears, had sealed the truth and sincerity of his words.


  Verses 16-18


  Invitation to Jacob to Come into Egypt.—Genesis 45:16. The report of the arrival of Joseph's brethren soon found it sway into the palace, and made so favourable an impression upon Pharaoh and his courtiers, that the king sent a message through Joseph to his brethren to come with their father and their families (“your houses”) into Egypt, saying that he would give them “the good of the land of Egypt,” and they should eat “the fat of the land.” טוּב, “the good,” is not the best part, but the good things (produce) of the land, as in Genesis 45:20, Genesis 45:23, Genesis 24:10; 2 Kings 8:9. חלב, fat, i.e., the finest productions.


  Verse 19-20


  At the same time Pharaoh empowered Joseph (“thou art commanded”) to give his brethren carriages to take with them, in which to convey their children and wives and their aged father, and recommended them to leave their goods behind them in Canaan, for the good of all Egypt was at their service. From time immemorial Egypt was rich in small, two-wheeled carriages, which could be used even where there were no roads (cf. Genesis 50:9; Exodus 14:6. with Isaiah 36:9). “Let not your eye look with mourning (תּחס) at your goods;” i.e., do not trouble about the house-furniture which you are obliged to leave behind. The good-will manifested in this invitation of Pharaoh towards Jacob's family was to be attributed to the feeling of gratitude to Joseph, and “is related circumstantially, because this free and honourable invitation involved the right of Israel to leave Egypt again without obstruction” (Delitzsch).


  Verses 21-24


  The sons of Israel carried out the instructions of Joseph and the invitation of Pharaoh (Genesis 45:25-27). But Joseph not only sent carriages according to Pharaoh's directions, and food for the journey, he also gave them presents, changes of raiment, a suit for every one, and five suits for Benjamin, as well as 300 shekels of silver. שׂמלות חלפות: change of clothes, clothes to change; i.e., dress clothes which were worn on special occasions and frequently changed (Judges 13:12-13, Judges 13:19; 2 Kings 5:5). “And to his father he sent like these;” i.e., not changes of clothes, but presents also, viz., ten asses “carrying of the good of Egypt,” and ten she-asses with corn and provisions for the journey; and sent them off with the injunction: אל־תּרגּזוּ :noitcnu, μὴ ὀργἱζεσθε (lxx), “do not get angry by the way.” Placatus erat Joseph fratribus, simul eos admonet, ne quid turbarum moveant. Timendum enim erat, ne quisque se purgando crimen transferre in alios studeret atque its surgeret contentio (Calvin).


  Verses 25-28


  When they got back, and brought word to their father, “Joseph is still living, yea (וכי an emphatic assurance, Ewald, §3306) he is ruler in all the land of Egypt, his heart stopped, for he believed them not;” i.e., his heart did not beat at this joyful news, for he put no faith in what they said. It was not till they told him all that Joseph had said, and he saw the carriages that Joseph had sent, that “the spirit of their father Jacob revived; and Israel said: It is enough! Joseph my son is yet alive: I will go and see him before I die.” Observe the significant interchange of Jacob and Israel. When once the crushed spirit of the old man was revived by the certainty that his son Joseph was still alive, Jacob was changed into Israel, the “conqueror overcoming his grief at the previous misconduct of his sons” (Fr. v. Meyer).


  Genesis 46


  Verses 1-7


  “So Israel took his journey (from Hebron, Genesis 37:14) with all who belonged to him, and came to Beersheba.” There, on the border of Canaan, where Abraham and Isaac had called upon the name of the Lord (Genesis 21:33; Genesis 26:25), he offered sacrifices to the God of his father Isaac, ut sibi firmum et ratum esse testetur faedus, quod Deus ipse cum Patribus pepigerat (Calvin). Even though Jacob might see the ways of God in the wonderful course of his son Joseph, and discern in the friendly invitation of Joseph and Pharaoh, combined with the famine prevailing in Canaan, a divine direction to go into Egypt; yet this departure from the land of promise, in which his fathers had lived as pilgrims, was a step which necessarily excited serious thoughts in his mind as to his own future and that of his family, and led him to commend himself and his followers to the care of the faithful covenant God, whether in so doing he thought of the revelation which Abram had received (Genesis 15:13-16), or not.


  Genesis 46:2-4


  Here God appeared to him in a vision of the night (מראת, an intensive plural), and gave him, as once before on his flight from Canaan (Genesis 28:12.), the comforting promise, “I am האל (the Mighty One), the God of thy father: fear not to go down into Egypt (מרדה for מרדת, as in Exodus 2:4 דּעה for דּעת, cf. Ges. §69, 3, Anm. 1); for I will there make thee a great nation. I will go down with thee into Egypt, and I—bring thee up again also will I, and Joseph shall close thine eyes.” גּם־עלה an inf. abs. appended emphatically (as in Genesis 31:15); according to Ges. inf. Kal.


  Genesis 46:5-7


  Strengthened by this promise, Jacob went into Egypt with children and children's children, his sons driving their aged father together with their wives and children in the carriages sent by Pharaoh, and taking their flocks with all the possessions that they had acquired in Canaan.


  Verses 8-27


  The size of Jacob's family, which was to grow into a great nation, is given here, with evident allusion to the fulfilment of the divine promise with which he went into Egypt. The list of names includes not merely the “sons of Israel” in the stricter sense; but, as is added immediately afterwards, “Jacob and his sons,” or, as the closing formula expresses it (Genesis 46:27), “all the souls of the house of Jacob, who came into Egypt” (הבּאה for בּאה אשׁר, Ges. §109), including the patriarch himself, and Joseph with his two sons, who were born before Jacob's arrival in Egypt. If we reckon these, the house of Jacob consisted of 70 souls; and apart from these, of 66, besides his sons' wives. The sons are arranged according to the four mothers. Of Leah there are given 6 sons, 23 grandsons, 2 great-grandsons (sons of Pharez, whereas Er and Onan, the sons of Judah who died in Canaan, are not reckoned), and 1 daughter, Dinah, who remained unmarried, and was therefore an independent member of the house of Jacob; in all, therefore, 6 + 23 + 2 + 1 = 32, or with Jacob, 33 souls. Of Zilpah, Leah's handmaid, there are mentioned 2 sons, 11 grandsons, 2 great-grandsons, and 1 daughter (who is reckoned like Dinah, both here and Numbers 26:46, for some special reason, which is not particularly described); in all, 2 + 11 + 2 + 1 = 16 souls. Of Rachel, “Jacob's (favourite) wife,” 2 sons and 12 grandsons are named, of whom, according to Numbers 26:40, two were great-grandsons, = 14 souls; and of Rachel's maid Bilhah, 2 sons and 5 grandsons = 7 souls. The whole number therefore was 33 + 16 + 14 + 7 = 70.


  The wives of Jacob's sons are neither mentioned by name nor reckoned, because the families of Israel were not founded by them, but by their husbands alone. Nor is their parentage given either here or anywhere else. It is merely casually that one of the sons of Simeon is called the son of a Canaanitish woman (Genesis 46:10); from which it may be inferred that it was quite an exceptional thing for the sons of Jacob to take their wives from among the Canaanites, and that as a rule they were chosen from their paternal relations in Mesopotamia; besides whom, there were also their other relations, the families of Ishmael, Keturah, and Edom. Of the “daughters of Jacob” also, and the “daughters of his sons,” none are mentioned except Dinah and Serah the daughter of Asher, because they were not the founders of separate houses.


  If we look more closely into the list itself, the first thing which strikes us is that Pharez, one of the twin-sons of Judah, who were not born till after the sale of Joseph, should already have had two sons. Supposing that Judah's marriage to the daughter of Shuah the Canaanite occurred, notwithstanding the reasons advanced to the contrary in Gen 38, before the sale of Joseph, and shortly after the return of Jacob to Canaan, during the time of his sojourn at Shechem (Genesis 33:18), it cannot have taken place more than five, or at the most six, years before Joseph was sold; for Judah was only three years older than Joseph, and was not more than 20 years old, therefore, at the time of his sale. But even then there would not be more than 28 years between Judah's marriage and Jacob's removal to Egypt; so that Pharez would only be about 11 years old, since he could not have been born till about 17 years after Judah's marriage, and at that age he could not have had two sons. Judah, again, could not have taken four sons with him into Egypt, since he had at the most only two sons a year before their removal (Genesis 42:37); unless indeed we adopt the extremely improbable hypothesis, that two other sons were born within the space of 11 or 12 months, either as twins, or one after the other. Still less could Benjamin, who was only 23 or 24 years old at the time (vid., pp. 200f. and 204f.), have had 10 sons already, or, as Numbers 26:38-40 shows, eight sons and two grandsons. From all this it necessarily follows, that in the list before us grandsons and great-grandsons of Jacob are named who were born afterwards in Egypt, and who, therefore, according to a view which we frequently meet with in the Old Testament, though strange to our modes of thought, came into Egypt in lumbis patrum. That the list is really intended to be so understood, is undoubtedly evident from a comparison of the “sons of Israel” (Genesis 46:8), whose names it gives, with the description given in Num 26 of the whole community of the sons of Israel according to their fathers' houses, or their tribes and families. In the account of the families of Israel at the time of Moses, which is given there, we find, with slight deviations, all the grandsons and great-grandsons of Jacob whose names occur in this chapter, mentioned as the founders of the families, into which the twelve tribes of Israel were subdivided in Moses' days. The deviations are partly in form, partly in substance. To the former belong the differences in particular names, which are sometimes only different forms of the same name; e.g., Jemuel and Zohar (Genesis 46:10), for Nemuel and Zerah (Numbers 26:12-13); Ziphion and Arodi (Genesis 46:16), for Zephon and Arod (Numbers 26:15 and Numbers 26:17); Huppim (Genesis 46:21) for Hupham (Numbers 26:39); Ehi (Genesis 46:21), an abbreviation of Ahiram (Numbers 26:38); sometimes different names of the same person; viz., Ezbon (Genesis 46:16) and Ozni (Numbers 26:16); Muppim (Genesis 46:21) and Shupham (Numbers 26:39); Hushim (Genesis 46:23) and Shuham (Numbers 26:42). Among the differences in substance, the first to be noticed is the fact, that in Num 26 Simeon's son Ohad, Asher's son Ishuah, and three of Benjamin's sons, Becher, Gera, and Rosh, are missing from the founders of families, probably for no other reason than that they either died childless, or did not leave a sufficient number of children to form independent families. With the exception of these, according to Num 26, all the grandsons and great-grandsons of Jacob mentioned in this chapter were founders of families in existence in Moses' time. From this it is obvious that our list is intended to contain, not merely the sons and grandsons of Jacob, who were already born when he went down to Egypt, but in addition to the sons, who were the heads of the twelve tribes of the nation, all the grandsons and great-grandsons who became the founders of mishpachoth, i.e., of independent families, and who on that account took the place or were advanced into the position of the grandsons of Jacob, so far as the national organization was concerned.


  On no other hypothesis can we explain the fact, that in the time of Moses there was not one of the twelve tribes, except the double tribe of Joseph, in which there were families existing, that had descended from either grandsons or great-grandsons of Jacob who are not already mentioned in this list. As it is quite inconceivable that no more sons should have been born to Jacob's sons after their removal into Egypt, so is it equally inconceivable, that all the sons born in Egypt either died childless, or founded no families. The rule by which the nation descending from the sons of Jacob was divided into tribes and families (mishpachoth) according to the order of birth was this, that as the twelve sons founded the twelve tribes, so their sons, i.e., Jacob's grandsons, were the founders of the families into which the tribes were subdivided, unless these grandsons died without leaving children, or did not leave a sufficient number of male descendants to form independent families, or the natural rule for the formation of tribes and families was set aside by other events or causes. On this hypothesis we can also explain the other real differences between this list and Num 26; viz., the fact that, according to Numbers 26:40, two of the sons of Benjamin mentioned in Genesis 46:21, Naaman and Ard, were his grandsons, sons of Belah; and also the circumstance, that in Genesis 46:20 only the two sons of Joseph, who were already born when Jacob arrived in Egypt, are mentioned, viz., Manasseh and Ephraim, and none of the sons who were born to him afterwards (Genesis 48:6). The two grandsons of Benjamin could be reckoned among his sons in our list, because they founded independent families just like the sons. And of the sons of Joseph, Manasseh and Ephraim alone could be admitted into our list, because they were elevated above the sons born to Joseph afterwards, by the fact that shortly before Jacob's death he adopted them as his own sons and thus raised them to the rank of heads of tribes; so that wherever Joseph's descendants are reckoned as one tribe (e.g., Joshua 16:1, Joshua 16:4), Manasseh and Ephraim form the main divisions, or leading families of the tribe of Joseph, the subdivisions of which were founded partly by their brothers who were born afterwards, and partly by their sons and grandsons. Consequently the omission of the sons born afterwards, and the grandsons of Joseph, from whom the families of the two sons, Manasseh and Ephraim, who were elevated into tribes, descended, forms only an apparent and not a real exception to the general rule, that this list mentions all the grandsons of Jacob who founded the families of the twelve tribes, without regard to the question whether they were born before or after the removal of Jacob's house to Egypt, since this distinction was of no importance to the main purpose of our list. That this was the design of our list, is still further confirmed by a comparison of Exodus 1:5 and Deuteronomy 10:22, where the seventy souls of the house of Jacob which went into Egypt are said to constitute the seed which, under the blessing of the Lord, had grown into the numerous people that Moses led out of Egypt, to take possession of the land of promise. From this point of view it was a natural thing to describe the seed of the nation, which grew up in tribes and families, in such a way as to give the germs and roots of all the tribes and families of the whole nation; i.e., not merely the grandsons who were born before the migration, but also the grandsons and great-grandsons who were born in Egypt, and became founders of independent families. By thus embracing all the founders of tribes and families, the significant number 70 was obtained, in which the number 7 (formed of the divine number 3, and the world number 4, as the seal of the covenant relation between God and Israel) is multiplied by the number 10, as the seal of completeness, so as to express the fact that these 70 souls comprehended the whole of the nation of God.


  Verses 28-34


  This list of the house of Jacob is followed by an account of the arrival in Egypt.


  Genesis 46:28


  Jacob sent his son Judah before him to Joseph, “to show (להורת) before him to Goshen;” i.e., to obtain from Joseph the necessary instructions as to the place of their settlement, and then to act as guide to Goshen.


  Genesis 46:29


  As soon as they had arrived, Joseph had his chariot made ready to go up to Goshen and meet his father (ויּעל applied to a journey from the interior to the desert or Canaan), and “showed himself to him there (lit., he appeared to him; נראה, which is generally used only of the appearance of God, is selected here to indicate the glory in which Joseph came to meet his father); and fell upon his neck, continuing (עוד) upon his neck (i.e., in his embrace) weeping.”


  Genesis 46:30


  Then Israel said to Joseph: “Now (הפּעם lit., this time) will I die, after I have seen thy face, that thou (art) still alive.”


  Genesis 46:31-32


  But Joseph told his brethren and his father's house (his family) that he would to up to Pharaoh (עלה here used of going to the court, as an ideal ascent), to announce the arrival of his relations, who were מקנה אנשׁי “keepers of flocks,” and had brought their sheep and oxen and all their possessions with them.


  Genesis 46:33-34


  At the same time Joseph gave these instructions to his brethren, in case Pharaoh should send for them and inquire about their occupation: “Say, Thy servants have been keepers of cattle from our youth even until now, we like our fathers; that ye may dwell in the land of Goshen; for every shepherd is an abomination of the Egyptians.” This last remark formed part of Joseph's words, and contained the reason why his brethren should describe themselves to Pharaoh as shepherds from of old, namely, that they might receive Goshen as their dwelling-place, and that their national and religion independence might not be endangered by too close an intercourse with the Egyptians. The dislike of the Egyptians to shepherds arose from the fact, that the more completely the foundations of the Egyptian state rested upon agriculture with its perfect organization, the more did the Egyptians associate the idea of rudeness and barbarism with the very name of a shepherd. This is not only attested in various ways by the monuments, on which shepherds are constantly depicted as lanky, withered, distorted, emaciated, and sometimes almost ghostly figures (Graul, Reise 2, p. 171), but is confirmed by ancient testimony. According to Herodotus (2, 47), the swine-herds were the most despised; but they were associated with the cow-herds (βουκόλοι ) in the seven castes of the Egyptians (Herod. 2, 164), so that Diodorus Siculus (1, 74) includes all herdsmen in one caste; according to which the word βουκόλοι in Herodotus not only denotes cow-herds, but a potiori all herdsmen, just as we find in the herds depicted upon the monuments, sheep, goats, and rams introduced by thousands, along with asses and horned cattle.


  Genesis 47


  Verse 1-2


  When Joseph had announced to Pharaoh the arrival of his relations in Goshen, he presented five out of the whole number of his brethren (אחיו מקצה; on קצה see Genesis 19:4) to the king.


  Verses 3-6


  Pharaoh asked them about their occupation, and according to Joseph's instructions they replied that they were herdsmen (צאן רעה, the singular of the predicate, see Ges. §147c), who had come to sojourn in the land (גּוּר, i.e., to stay for a time), because the pasture for their flocks had failed in the land of Canaan on account of the famine. The king then empowered Joseph to give his father and his brethren a dwelling (הושׁיב) in the best part of the land, in the land of Goshen, and, if he knew any brave men among them, to make them rulers over the royal herds, which were kept, as we may infer, in the land of Goshen, as being the best pasture-land.


  Verses 7-9


  Joseph then presented his father to Pharaoh, but not till after the audience of his brothers had been followed by the royal permission to settle, for which the old man, who was bowed down with age, was not in a condition to sue. The patriarch saluted the king with a blessing, and replied to his inquiry as to his age, “The days of the years of my pilgrimage are 130 years; few and sorrowful are the days of my life's years, and have not reached (the perfect in the presentiment of his approaching end) the days of the life's years of my fathers in the days of their pilgrimage.” Jacob called his own life and that of his fathers a pilgrimage (מגוּרים), because they had not come into actual possession of the promised land, but had been obliged all their life long to wander about, unsettled and homeless, in the land promised to them for an inheritance, as in a strange land. This pilgrimage was at the same time a figurative representation of the inconstancy and weariness of the earthly life, in which man does not attain to that true rest of peace with God and blessedness in His fellowship, for which he was created, and for which therefore his soul is continually longing (cf. Psalm 39:13; Psalm 119:19, Psalm 119:54; 1 Chronicles 29:15). The apostle, therefore, could justly regard these words as a declaration of the longing of the patriarchs for the eternal rest of their heavenly fatherland (Hebrews 11:13-16). So also Jacob's life was little (מעט) and evil (i.e., full of toil and trouble) in comparison with the life of his fathers. For Abraham lived to be 175 years old, and Isaac 180; and neither of them had led a life so agitated, so full of distress and dangers, of tribulation and anguish, as Jacob had from his first flight to Haran up to the time of his removal to Egypt.


  Verse 10


  After this probably short interview, of which, however, only the leading incidents are given, Jacob left the king with a blessing.


  Verse 11-12


  Joseph assigned to his father and his brethren, according to Pharaoh's command, a possession (אחזּה) for a dwelling-place in the best part of Egypt, the land of Raëmses, and provided them with bread, “according to the mouth of the little ones,” i.e., according to the necessities of each family, answering to the larger or smaller number of their children. כּלכּל with a double accusative (Ges. §139). The settlement of the Israelites is called the land of Raëmses (רעמסס, in pause רעמסס Exodus 1:11), instead of Goshen, either because the province of Goshen (Γεσέμ , lxx) is indicated by the name of its former capital Raëmses (i.e., Heroopolis, on the site or in the immediate neighbourhood of the modern Abu Keisheib, in Wady Tumilat (vid., Exodus 1:11), or because Israel settled in the vicinity of Raëmses. The district of Goshen is to be sought in the modern province of el Sharkiyeh (i.e., the eastern), on the east side of the Nile, towards Arabia, still the most fertile and productive province of Egypt (cf. Robinson, Pal. i. 78, 79). For Goshen was bounded on the east by the desert of Arabia Petraea, which stretches away to Philistia (Exodus 13:17, cf. 1 Chronicles 7:21) and is called Γεσέμ Ἀραβίας in the Septuagint in consequence (Genesis 45:10; Genesis 46:34), and must have extended westwards to the Nile, since the Israelites had an abundance of fish (Numbers 11:5). It probably skirted the Tanitic arm of the Nile, as the fields of Zoan, i.e., Tanis, are said to have been the scene of the mighty acts of God in Egypt (Psalm 78:12, Psalm 78:43, cf. Numbers 13:22). In this province Joseph assigned his relations settlements near to himself (Genesis 45:10), from which they could quickly and easily communicate with one another (Genesis 46:28; Genesis 48:1.). Whether he lived at Raëmses or not, cannot be determined, just because the residence of the Pharaoh of that time is not known, and the notion that it was at Memphis is only based upon utterly uncertain combinations relating to the Hyksos.


  Verses 13-27


  To make the extent of the benefit conferred by Joseph upon his family, in providing them with the necessary supplies during the years of famine, all the more apparent, a description is given of the distress into which the inhabitants of Egypt and Canaan were plunged by the continuance of the famine.


  Genesis 47:13


  The land of Egypt and the land of Canaan were exhausted with hunger.—ותּלהּ: from להה = לאה, to languish, to be exhausted, only occurring again in Proverbs 26:18, Hithp. in a secondary sense.


  Genesis 47:14


  All the money in both countries was paid in to Joseph for the purchase of corn, and deposited by him in Pharaoh's house, i.e., the royal treasury.


  Genesis 47:15-17


  When the money was exhausted, the Egyptians all came to Joseph with the petition: “Give us bread, why should we die before thee” (i.e., so that thou shouldst see us die, when in reality thou canst support us)? Joseph then offered to accept their cattle in payment; and they brought him near their herds, in return for which he provided them that year with bread. נהל: Piel to lead, with the secondary meaning, to care for (Psalm 23:2; Isaiah 40:11, etc.); hence the signification here, “to maintain.”


  Genesis 47:18-19


  When that year had passed (תּתּם, as in Psalm 102:28, to denote the termination of the year), they came again “the second year” (i.e., after the money was gone, not the second of the seven years of famine) and said: “We cannot hide it from my lord (אדוני, a title similar to your majesty), but the money is all gone, and the cattle have come to my lord; we have nothing left to offer to my lord but our bodies and our land.” אם כּי is an intensified כּי following a negation (“but,” as in Genesis 32:29, etc.), and is to be understood elliptically; lit., “for if,” sc., we would speak openly; not “that because,” for the causal signification of אם is not established. תּם with אל is constructio praegnans: “completed to my lord,” i.e., completely handed over to my lord. לפני נשׁאר is the same: “left before my lord,” i.e., for us to lay before, or offer to my lord. “Why should we die before thine eyes, we and our land! Buy us and our land for bread, that we may be, we and our land, servants (subject) to Pharaoh; and give seed, that we may live and not die, and the land become not desolate.” In the first clause נמוּת is transferred per zeugma to the land; in the last, the word תּשׁם is used to describe the destruction of the land. The form תּשׁם is the same as תּקל in Genesis 16:4.


  Genesis 47:20-21


  Thus Joseph secured the possession of the whole land to Pharaoh by purchase, and “the people he removed to cities, from one end of the land of Egypt to the other.” לערים, not from one city to another, but “according to (= κατά ) the cities;” so that he distributed the population of the whole land according to the cities in which the corn was housed, placing them partly in the cities themselves, and partly in the immediate neighbourhood.


  Genesis 47:22


  The lands of the priests Joseph did not buy, “for the priests had an allowance from Pharaoh, and ate their allowance, which Pharaoh gave them; therefore they sold not their lands.” חק a fixed allowance of food, as in Proverbs 30:8; Ezekiel 16:27. This allowance was granted by Pharaoh probably only during the years of famine; in any case it was an arrangement which ceased when the possessions of the priests sufficed for their need, since, according to Diod. Sic. i. 73, the priests provided the sacrifices and the support of both themselves and their servants from the revenue of their lands; and with this Herodotus also agrees (2, 37).


  Genesis 47:23-27


  Then Joseph said to the people: “Behold I have bought you this day and your land for Pharaoh; there have ye (הא only found in Ezekiel 16:43 and Daniel 2:43) seed, and sow the land; and of the produce ye shall give the fifth for Pharaoh, and four parts (ידת, as in Genesis 43:34) shall belong to you for seed, and for the support of yourselves, your families and children.” The people agreed to this; and the writer adds (Genesis 47:26), it became a law, in existence to this day (his own time), “with regard to the land of Egypt for Pharaoh with reference to the fifth,” i.e., that the fifth of the produce of the land should be paid to Pharaoh.


  Profane writers have given at least an indirect support to the reality of this political reform of Joseph's. Herodotus, for example (2, 109), states that king Sesostris divided the land among the Egyptians, giving every one a square piece of the same size as his hereditary possession (κλῆρον ), and derived his own revenue from a yearly tax upon them. Diod. Sic. (1, 73), again, says that all the land in Egypt belonged either to the priests, to the king, or to the warriors; and Strabo (xvii. p. 787), that the farmers and traders held rateable land, so that the peasants were not landowners. On the monuments, too, the kings, priests, and warriors only are represented as having landed property (cf. Wilkinson, Manners and Customs, i. 263). The biblical account says nothing about the exemption of the warriors from taxation and their possession of land, for that was a later arrangement. According to Herod. 2, 168, every warrior had received from former kings, as an honourable payment, twelve choice fields (ἄρουραι ) free from taxation, but they were taken away by the Hephaesto-priest Sethos, a contemporary of Hezekiah, when he ascended the throne (Herod. 2, 141). But when Herodotus and Diodorus Sic. attribute to Sesostris the division of the land into 36 νομοί , and the letting of these for a yearly payment; these comparatively recent accounts simply transfer the arrangement, which was actually made by Joseph, to a half-mythical king, to whom the later legends ascribed all the greater deeds and more important measures of the early Pharaohs. And so far as Joseph's arrangement itself was concerned, not only had he the good of the people and the interests of the king in view, but the people themselves accepted it as a favour, inasmuch as in a land where the produce was regularly thirty-fold, the cession of a fifth could not be an oppressive burden. And it is probable that Joseph not only turned the temporary distress to account by raising the king into the position of sole possessor of the land, with the exception of that of the priests, and bringing the people into a condition of feudal dependence upon him, but had also a still more comprehensive object in view; viz., to secure the population against the danger of starvation in case the crops should fail at any future time, not only by dividing the arable land in equal proportions among the people generally, but, as has been conjectured, by laying the foundation for a system of cultivation regulated by laws and watched over by the state, and possibly also by commencing a system of artificial irrigation by means of canals, for the purpose of conveying the fertilizing water of the Nile as uniformly as possible to all parts of the land. (An explanation of this system is given by Hengstenberg in his Dissertations, from the Correspondance d'Orient par Michaud, etc.) To mention either these or any other plans of a similar kind, did not come within the scope of the book of Genesis, which restricts itself, in accordance with its purely religious intention, to a description of the way in which, during the years of famine, Joseph proved himself to both the king and people of Egypt to be the true support of the land, so that in him Israel already became a saviour of the Gentiles. The measures taken by Joseph are thus circumstantially described, partly because the relation into which the Egyptians were brought to their visible king bore a typical resemblance to the relation in which the Israelites were placed by the Mosaic constitution to Jehovah, their God-King, since they also had to give a double tenth, i.e., the fifth of the produce of their lands, and were in reality only farmers of the soil which Jehovah had given them in Canaan for a possession, so that they could not part with their hereditary possessions in perpetuity (Leviticus 25:23); and partly also because Joseph's conduct exhibited in type how God entrusts His servants with the good things of this earth, in order that they may use them not only for the preservation of the lives of individuals and nations, but also for the promotion of the purposes of His kingdom. For, as is stated in conclusion in Genesis 47:27, not only did Joseph preserve the lives of the Egyptians, for which they expressed their acknowledgements (Genesis 47:25), but under his administration the house of Israel was able, without suffering any privations, or being brought into a relation of dependence towards Pharaoh, to dwell in the land of Goshen, to establish itself there (נאחז as in Genesis 34:10), and to become fruitful and multiply.


  Verses 28-31


  Jacob lived in Egypt for 17 years. He then sent for Joseph, as he felt that his death was approaching; and having requested him, as a mark of love and faithfulness, not to bury him in Egypt, but near his fathers in Canaan, he made him assure him on oath (by putting his hand under his hip, vid., p. 164) that his wishes should be fulfilled. When Joseph had taken this oath, “Israel bowed (in worship) upon the bed's head.” He had talked with Joseph while sitting upon the bed; and when Joseph had promised to fulfil his wish, he turned towards the head of the bed, so as to lie with his face upon the bed, and thus worshipped God, thanking Him for granting his wish, which sprang from living faith in the promises of God; just as David also worshipped upon his bed (1 Kings 1:47-48). The Vulgate rendering is correct: adoravit Deum conversus ad lectuli caput. That of the lxx, on the contrary, is προσεκύνησεν Ἰσραὴλ ἐπὶ τὸ ἄδρον τῆς ῥάβδου αὐτοῦ (i.e., המּטּה); and the Syriac and Itala have the same (cf. Hebrews 11:21). But no fitting sense can be obtained from this rendering, unless we think of the staff with which Jacob had gone through life, and, taking αὐτου therefore in the sense of αὑτοῦ , assume that Jacob made use of the staff to enable him to sit upright in bed, and so prayed, bent upon or over it, though even then the expression המטה ראשׁ remains a strange one; so that unquestionably this rendering arose from a false reading of המטה, and is not proved to be correct by the quotation in Hebrews 11:21. “Adduxit enim lxx Interpr. versionem Apostolus, quod ea tum usitata esset, non quod lectionem illam praeferendam judicaret (Calovii Bibl. illustr. ad h. l.).


  Genesis 48


  Verse 1-2


  Adoption of Joseph's Sons.—Genesis 48:1, Genesis 48:2. After these events, i.e., not long after Jacob's arrangements for his burial, it was told to Joseph (ויּאמר “one said,” cf. Genesis 48:2) that his father was taken ill; whereupon Joseph went to him with his two sons, Manasseh and Ephraim, who were then 18 or 20 years old. On his arrival being announced to Jacob, Israel made himself strong (collected his strength), and sat up on his bed. The change of names is as significant here as in Genesis 45:27-28. Jacob, enfeebled with age, gathered up his strength for a work, which he was about to perform as Israel, the bearer of the grace of the promise.


  Verses 3-7


  Referring to the promise which the Almighty God had given him at Bethel (Genesis 35:10. cf. Genesis 38:13.), Israel said to Joseph (Genesis 48:5): “And now thy two sons, which were born to thee in the land of Egypt, until (before) I came to thee into Egypt … let them be mine; Ephraim and Manasseh, like Reuben and Simeon (my first and second born), let them be mine.” The promise which Jacob had received empowered the patriarch to adopt the sons of Joseph in the place of children. Since the Almighty God had promised him the increase of his seed into a multitude of peoples, and Canaan as an eternal possession to that seed, he could so incorporate into the number of his descendants the two sons of Joseph who were born in Egypt before his arrival, and therefore outside the range of his house, that they should receive an equal share in the promised inheritance with his own eldest sons. But this privilege was to be restricted to the two first-born sons of Joseph. “Thy descendants,” he proceeds in Genesis 48:6, “which thou hast begotten since them, shall be thine; by the name of their brethren shall they be called in their inheritance;” i.e., they shall not form tribes of their own with a separate inheritance, but shall be reckoned as belonging to Ephraim and Manasseh, and receive their possessions among these tribes, and in their inheritance. These other sons of Joseph are not mentioned anywhere; but their descendants are at any rate included in the families of Ephraim and Manasseh mentioned in Numbers 26:28-37; 1 Chron 7:14-29. By this adoption of his two eldest sons, Joseph was placed in the position of the first-born, so far as the inheritance was concerned (1 Chronicles 5:2). Joseph's mother, who had died so early, was also honoured thereby. And this explains the allusion made by Jacob in Genesis 48:7 to his beloved Rachel, the wife of his affections, and to her death-how she died by his side (עלי), on his return from Padan (for Padan-Aram, the only place in which it is so called, cf. Genesis 25:20), without living to see her first-born exalted to the position of a saviour to the whole house of Israel.


  Verses 8-11


  The Blessing of Ephraim and Manasseh.—Genesis 48:8. Jacob now for the first time caught sight of Joseph's sons, who had come with him, and inquired who they were; for “the eyes of Israel were heavy (dim) with age, so that he could not see well” (Genesis 48:10). The feeble old man, too, may not have seen the youths for some years, so that he did not recognise them again. On Joseph's answering, “My sons whom God hath given he mere,” he replied, “Bring them to me then (קחם־נא), that I may bless them;” and he kissed and embraced them, when Joseph had brought them near, expressing his joy, that whereas he never expected to see Joseph's face again, God had permitted him to see his seed. ראה for ראות, like עשׂו (Genesis 31:28). עלּל: to decide; here, to judge, to think.


  Verse 12-13


  Joseph then, in order to prepare his sons for the reception of the blessing, brought them from between the knees of Israel, who was sitting with the youths between his knees and embracing them, and having prostrated himself with his face to the earth, he came up to his father again, with Ephraim the younger on his right hand, and Manasseh the elder on the left, so that Ephraim stood at Jacob's right hand, and Manasseh at his left.


  Verses 14-16


  The patriarch then stretched out his right hand and laid it upon Ephraim's head, and placed his left upon the head of Manasseh (crossing his arms therefore), to bless Joseph in his sons. “Guiding his hands wittingly;” i.e., he placed his hands in this manner intentionally. Laying on the hand, which is mentioned here for the first time in the Scriptures, was a symbolical sign, by which the person acting transferred to another a spiritual good, a supersensual power or gift; it occurs elsewhere in connection with dedication to an office (Numbers 27:18, Numbers 27:23; Deuteronomy 34:9; Matthew 19:13; Acts 6:6; Acts 8:17, etc.), with the sacrifices, and with the cures performed by Christ and the apostles. By the imposition of hands, Jacob transferred to Joseph in his sons the blessing which he implored for them from his own and his father's God: “The God (Ha-Elohim) before whom my fathers Abraham and Isaac did walk, the God (Ha-Elohim) who hath fed me (led and provided for me with a shepherd's faithfulness, Psalm 23:1; Psalm 28:9) from my existence up to this day, the Angel which redeemed me from all evil, bless the lads.” This triple reference to God, in which the Angel who is placed on an equality with Ha-Elohim cannot possibly be a created angel, but must be the “Angel of God,” i.e., God manifested in the form of the Angel of Jehovah, or the “Angel of His face” (Isaiah 43:9), contains a foreshadowing of the Trinity, though only God and the Angel are distinguished, not three persons of the divine nature. The God before whom Abraham and Isaac walked, had proved Himself to Jacob to be “the God which fed” and “the Angel which redeemed,” i.e., according to the more fully developed revelation of the New Testament, ὁ Θεός and ὁ λόγος , Shepherd and Redeemer. By the singular יברך (bless, benedicat) the triple mention of God is resolved into the unity of the divine nature. Non dicit (Jakob) benedicant, pluraliter, nec repetit sed conjungit in uno opere benedicendi tres personas, Deum Patrem, Deum pastorem et Angelum. Sunt igitur hi tres unus Deus et unus benedictor. Idem opus facit Angelus quod pastor et Deus Patrum (Luther). “Let my name be named on them, and the names of my fathers Abraham and Isaac,” i.e., not, “they shall bear my name and my fathers',” “dicantur filii mei et patrum meorum, licet ex te nati sint” (Rosenm.), which would only be another way of acknowledging his adoption of them, “nota adoptionis” (Calvin); for as the simple mention of adoption is unsuitable to such a blessing, so the words appended, “and according to the name of my fathers Abraham and Isaac,” are still less suitable as a periphrasis for adoption. The thought is rather: the true nature of the patriarchs shall be discerned and acknowledged in Ephraim and Manasseh; in them shall those blessings of grace and salvation be renewed, which Jacob and his fathers Isaac and Abraham received from God. The name expressed the nature, and “being called” is equivalent to “being, and being recognised by what one is.” The salvation promised to the patriarchs related primarily to the multiplication into a great nation, and the possession of Canaan. Hence Jacob proceeds: “and let them increase into a multitude in the midst of the land.” דּגה: ἁπ λεγ , “to increase,” from which the name דּג, a fish, is derived, on account of the remarkable rapidity with which they multiply.


  Verses 17-22


  When Joseph observed his father placing his right hand upon the head of Ephraim, the younger son, he laid hold of it to put it upon Manasseh's head, telling his father at the same time that he was the first-born; but Jacob replied, “I know, my son, I know: he also (Manasseh) will become a nation, and will become great, yet (ואוּלם as in Genesis 28:19) his younger brother will become greater than he, and his seed will become the fulness of nations.” This blessing began to be fulfilled from the time of the Judges, when the tribe of Ephraim so increased in extent and power, that it took the lead of the northern tribes and became the head of the ten tribes, and its name acquired equal importance with the name Israel, whereas under Moses, Manasseh had numbered 20,000 more than Ephraim (Numbers 26:34 and Numbers 26:37). As a result of the promises received from God, the blessing was not merely a pious wish, but the actual bestowal of a blessing of prophetic significance and force.—In Genesis 48:20 the writer sums up the entire act of blessing in the words of the patriarch: “In thee (i.e., Joseph) will Israel (as a nation) bless, saying: God make thee as Ephraim and Manasseh” (i.e., Joseph shall be so blessed in his two sons, that their blessing will become a standing form of benediction in Israel); “and thus he placed Ephraim before Manasseh,” viz., in the position of his hands and the terms of the blessing. Lastly, (Genesis 48:21) Israel expressed to Joseph his firm faith in the promise, that God would bring back his descendants after his death into the land of their fathers (Canaan), and assigned to him a double portion in the promised land, the conquest of which passed before his prophetic glance as already accomplished, in order to insure for the future the inheritance of the adopted sons of Joseph. “I give thee one ridge of land above thy brethren” (i.e., above what thy brethren receive, each as a single tribe), “which I take from the hand of the Amorites with my sword and bow” (i.e., by force of arms). As the perfect is used prophetically, transposing the future to the present as being already accomplished, so the words לקחתּי אשׁר must also be understood prophetically, as denoting that Jacob would wrest the land from the Amorites, not in his own person, but in that of his posterity.


  The words cannot refer to the purchase of the piece of ground at Shechem (Genesis 33:19), for a purchase could not possibly be called a conquest by sword and bow; and still less to the crime committed by the sons of Jacob against the inhabitants of Shechem, when they plundered the town (Genesis 34:25.), for Jacob could not possibly have attributed to himself a deed for which he had pronounced a curse upon Simeon and Levi (Genesis 49:6-7), not to mention the fact, that the plundering of Shechem was not followed in this instance by the possession of the city, but by the removal of Jacob from the neighbourhood. “Moreover, any conquest of territory would have been entirely at variance with the character of the patriarchal history, which consisted in the renunciation of all reliance upon human power, and a believing, devoted trust in the God of the promises” (Delitzsch). The land, which the patriarchs desired to obtain in Canaan, they procured not by force of arms, but by legal purchase (cf. Gen 24 and Genesis 33:19). It was to be very different in the future, when the iniquity of the Amorites was full (Genesis 15:16). But Jacob called the inheritance, which Joseph was to have in excess of his brethren, שׁכם (lit., shoulder, or more properly nape, neck; here figuratively a ridge, or tract of land), as a play upon the word Shechem, because he regarded the piece of land purchased at Shechem as a pledge of the future possession of the whole land. In the piece purchased there, the bones of Joseph were buried, after the conquest of Canaan (Joshua 24:32); and this was understood in future times, as though Jacob had presented the piece of ground to Joseph (vid., John 4:5).


  Genesis 49


  Verse 1-2


  The Blessing.—Genesis 49:1, Genesis 49:2. When Jacob had adopted and blessed the two sons of Joseph, he called his twelve sons, to make known to them his spiritual bequest. In an elevated and solemn tone he said, “Gather yourselves together, that I may tell you that which shall befall you (יקרא for יקרה, as in Genesis 42:4, Genesis 42:38) at the end of the days! Gather yourselves together and hear, ye sons of Jacob, and hearken unto Israel your father!” The last address of Jacob-Israel to his twelve sons, which these words introduce, is designated by the historian (Genesis 49:28) “the blessing,” with which “their father blessed them, every one according to his blessing.” This blessing is at the same time a prophecy. “Every superior and significant life becomes prophetic at its close” (Ziegler). But this was especially the case with the lives of the patriarchs, which were filled and sustained by the promises and revelations of God. As Isaac in his blessing (Gen 27) pointed out prophetically to his two sons, by virtue of divine illumination, the future history of their families; “so Jacob, while blessing the twelve, pictured in grand outlines the lineamenta of the future history of the future nation” (Ziegler). The groundwork of his prophecy was supplied partly by the natural character of his twelve sons, and partly by the divine promise which had been given by the Lord to him and to his fathers Abraham and Isaac, and that not merely in these two points, the numerous increase of their seed and the possession of Canaan, but in its entire scope, by which Israel had been appointed to be the recipient and medium of salvation for all nations. On this foundation the Spirit of God revealed to the dying patriarch Israel the future history of his seed, so that he discerned in the characters of his sons the future development of the tribes proceeding from them, and with prophetic clearness assigned to each of them its position and importance in the nation into which they were to expand in the promised inheritance. Thus he predicted to the sons what would happen to them “in the last days,” lit., “at the end of the days” (ἐπ ̓ ἐσχάτων τῶν ἡμερῶν , lxx), and not merely at some future time. אחרית, the opposite of ראשׁית, signifies the end in contrast with the beginning (Deuteronomy 11:12; Isaiah 46:10); hence הימים אחרית in prophetic language denoted, not the future generally, but the last future (see Hengstenberg's History of Balaam, pp. 465-467, transl.), the Messianic age of consummation (Isaiah 2:2; Ezekiel 38:8, Ezekiel 38:16; Jeremiah 30:24; Jeremiah 48:47; Jeremiah 49:39, etc.: so also Numbers 24:14; Deuteronomy 4:30), like ἐπ ̓ ἐσχάτων τῶν ἡμερῶν (2 Peter 3:3; Hebrews 1:2), or ἐν ταῖς ἐσχάταις ἡμέραις (Acts 2:17; 2 Timothy 3:1). But we must not restrict “the end of the days” to the extreme point of the time of completion of the Messianic kingdom; it embraces “the whole history of the completion which underlies the present period of growth,” or “the future as bringing the work of God to its ultimate completion, though modified according to the particular stage to which the work of God had advanced in any particular age, the range of vision opened to that age, and the consequent horizon of the prophet, which, though not absolutely dependent upon it, was to a certain extent regulated by it” (Delitzsch).


  For the patriarch, who, with his pilgrim-life, had been obliged in the very evening of his days to leave the soil of the promised land and seek a refuge for himself and his house in Egypt, the final future, with its realization of the promises of God, commenced as soon as the promised land was in the possession of the twelve tribes descended from his sons. He had already before his eyes, in his twelve sons with their children and children's children, the first beginnings of the multiplication of his seed into a great nation. Moreover, on his departure from Canaan he had received the promise, that the God of his fathers would make him into a great nation, and lead him up again to Canaan (Genesis 46:3-4). The fulfilment of this promise his thoughts and hopes, his longings and wishes, were all directed. This constituted the firm foundation, though by no means the sole and exclusive purport, of his words of blessing. The fact was not, as Baumgarten and Kurtz suppose, that Jacob regarded the time of Joshua as that of the completion; that for him the end was nothing more than the possession of the promised land by his seed as the promised nation, so that all the promises pointed to this, and nothing beyond it was either affirmed or hinted at. Not a single utterance announces the capture of the promised land; not a single one points specially to the time of Joshua. On the contrary, Jacob presupposes not only the increase of his sons into powerful tribes, but also the conquest of Canaan, as already fulfilled; foretells to his sons, whom he sees in spirit as populous tribes, growth and prosperity on the soil in their possession; and dilates upon their relation to one another in Canaan and to the nations round about, even to the time of their final subjection to the peaceful sway of Him, from whom the sceptre of Judah shall never depart. The ultimate future of the patriarchal blessing, therefore, extends to the ultimate fulfilment of the divine promises-that is to say, to the completion of the kingdom of God. The enlightened seer's-eye of the patriarch surveyed, “as though upon a canvas painted without perspective,” the entire development of Israel from its first foundation as the nation and kingdom of God till its completion under the rule of the Prince of Peace, whom the nations would serve in willing obedience; and beheld the twelve tribes spreading themselves out, each in his inheritance, successfully resisting their enemies, and finding rest and full satisfaction in the enjoyment of the blessings of Canaan.


  It is in this vision of the future condition of his sons as grown into tribes that the prophetic character of the blessing consists; not in the prediction of particular historical events, all of which, on the contrary, with the exception of the prophecy of Shiloh, fall into the background behind the purely ideal portraiture of the peculiarities of the different tribes. The blessing gives, in short sayings full of bold and thoroughly original pictures, only general outlines of a prophetic character, which are to receive their definite concrete form from the historical development of the tribes in the future; and throughout it possesses both in form and substance a certain antique stamp, in which its genuineness is unmistakeably apparent. Every attack upon its genuineness has really proceeded from an a priori denial of all supernatural prophecies, and has been sustained by such misinterpretations as the introduction of special historical allusions, for the purpose of stamping it as a vaticinia ex eventu, and by other untenable assertions and assumptions; such, for example, as that people do not make poetry at so advanced an age or in the immediate prospect of death, or that the transmission of such an oration word for word down to the time of Moses is utterly inconceivable-objections the emptiness of which has been demonstrated in Hengstenberg's Christology i. p. 76 (transl.) by copious citations from the history of the early Arabic poetry.


  Verse 3-4


  Reuben, my first-born thou, my might and first-fruit of my strength; pre-eminence in dignity and pre-eminence in power.—As the first-born, the first sprout of the full virile power of Jacob, Reuben, according to natural right, was entitled to the first rank among his brethren, the leadership of the tribes, and a double share of the inheritance (Genesis 27:29; Deuteronomy 21:17). (שׂאת: elevation, the dignity of the chieftainship; עז, the earlier mode of pronouncing עז, the authority of the first-born.) But Reuben had forfeited this prerogative. “Effervescence like water—thou shalt have no preference; for thou didst ascend thy father's marriage-bed: then hast thou desecrated; my couch has he ascended.” פּחז: lit., the boiling over of water, figuratively, the excitement of lust; hence the verb is used in Judges 9:4; Zephaniah 3:4, for frivolity and insolent pride. With this predicate Jacob describes the moral character of Reuben; and the noun is stronger than the verb פחזת of the Samaritan, and אתרעת or ארתעת efferbuisti, aestuasti of the Sam. Vers., ἐξύβρισας of the lxx, and ὑπερζέσας of Symm. תּותר is to be explained by יתר: have no pre-eminence. His crime was, lying with Bilhah, his father's concubine (Genesis 35:22). חלּלתּ is used absolutely: desecrated hast thou, sc., what should have been sacred to thee (cf. Leviticus 18:8). From this wickedness the injured father turns away with indignation, and passes to the third person as he repeats the words, “my couch he has ascended.” By the withdrawal of the rank belonging to the first-born, Reuben lost the leadership in Israel; so that his tribe attained to no position of influence in the nation (compare the blessing of Moses in Deuteronomy 33:6). The leadership was transferred to Judah, the double portion to Joseph (1 Chronicles 5:1-2), by which, so far as the inheritance was concerned, the first-born of the beloved Rachel took the place of the first-born of the slighted Leah; not, however, according to the subjective will of the father, which is condemned in Deuteronomy 21:15., but according to the leading of God, by which Joseph had been raised above his brethren, but without the chieftainship being accorded to him.


  Verses 5-7


  “Simeon and Levi are brethren:” emphatically brethren in the full sense of the word; not merely as having the same parents, but in their modes of thought and action. “Weapons of wickedness are their swords.” The ἅπαξ lec. מכרת is rendered by Luther, etc., weapons or swords, from כּוּר = כּרה, to dig, dig through, pierce: not connected with μάχαιρα . L. de Dieu and others follow the Arabic and Aethiopic versions: “plans;” but חמס כּלי, utensils, or instruments, of wickedness, does not accord with this. Such wickedness had the two brothers committed upon the inhabitants of Shechem (Genesis 34:25.), that Jacob would have no fellowship with it. “Into their counsel come not, my soul; with their assembly let not my honour unite.” סוד, a council, or deliberative consensus. תּחד, imperf. of יחד; כּבודי, like Psalm 7:6; Psalm 16:9, etc., of the soul as the noblest part of man, the centre of his personality as the image of God. “For in their wrath have they slain men, and in their wantonness houghed oxen.” The singular nouns אישׁ and שׁור, in the sense of indefinite generality, are to be regarded as general rather than singular, especially as the plural form of both is rarely met with; of אישׁ, only in Psalm 141:4; Proverbs 8:4, and Isaiah 53:3; of שׁור־שׁור, only in Hosea 12:12. רצון: inclination, here in a bad sense, wantonness. עקּר: νευροκοπεῖν , to sever the houghs (tendons of the hind feet),—a process by which animals were not merely lamed, but rendered useless, since the tendon once severed could never be healed again, whilst as a rule the arteries were not cut so as to cause the animal to bleed to death (cf. Joshua 11:6, Joshua 11:9; 2 Samuel 8:4). In Genesis 34:28 it is merely stated that the cattle of the Shechemites were carried off, not that they were lamed. But the one is so far from excluding the other, that it rather includes it in such a case as this, where the sons of Jacob were more concerned about revenge than booty. Jacob mentions the latter only, because it was this which most strikingly displayed their criminal wantonness. On this reckless revenge Jacob pronounces the curse, “Cursed be their anger, for it was fierce; and their wrath, for it was cruel: I shall divide them in Jacob, and scatter them in Israel.” They had joined together to commit this crime, and as a punishment they should be divided or scattered in the nation of Israel, should form no independent or compact tribes. This sentence of the patriarch was so fulfilled when Canaan was conquered, that on the second numbering under Moses, Simeon had become the weakest of all the tribes (Numbers 26:14); in Moses' blessing (Deut 33) it was entirely passed over; and it received no separate assignment of territory as an inheritance, but merely a number of cities within the limits of Judah (Joshua 19:1-9). Its possessions, therefore, became an insignificant appendage to those of Judah, into which they were eventually absorbed, as most of the families of Simeon increased but little (1 Chronicles 4:27); and those which increased the most emigrated in two detachments, and sought out settlements for themselves and pasture for their cattle outside the limits of the promised land (1 Chronicles 4:38-43). Levi also received no separate inheritance in the land, but merely a number of cities to dwell in, scattered throughout the possessions of his brethren (Josh 21:1-40). But the scattering of Levi in Israel was changed into a blessing for the other tribes through its election to the priesthood. Of this transformation of the curse into a blessing, there is not the slightest intimation in Jacob's address; and in this we have a strong proof of its genuineness. After this honourable change had taken place under Moses, it would never have occurred to any one to cast such a reproach upon the forefather of the Levites. How different is the blessing pronounced by Moses upon Levi (Deuteronomy 33:8.)! But though Jacob withdrew the rights of primogeniture from Reuben, and pronounced a curse upon the crime of Simeon and Levi, he deprived none of them of their share in the promised inheritance. They were merely put into the background because of their sins, but they were not excluded from the fellowship and call of Israel, and did not lose the blessing of Abraham, so that their father's utterances with regard to them might still be regarded as the bestowal of a blessing (Genesis 49:28).


  Verses 8-12


  Judah, the fourth son, was the first to receive a rich and unmixed blessing, the blessing of inalienable supremacy and power. “Judah thou, thee will thy brethren praise! thy hand in the neck of thy foes! to thee will thy father's sons bow down!” אתּה, thou, is placed first as an absolute noun, like אני in Genesis 17:4; Genesis 24:27; יודוּך is a play upon יהוּדה like אודה in Genesis 29:35. Judah, according to Genesis 29:35, signifies: he for whom Jehovah is praised, not merely the praised one. “This nomen, the patriarch seized as an omen, and expounded it as a presage of the future history of Judah.” Judah should be in truth all that his name implied (cf. Genesis 27:36). Judah had already shown to a certain extent a strong and noble character, when he proposed to sell Joseph rather than shed his blood (Genesis 37:26.); but still more in the manner in which he offered himself to his father as a pledge for Benjamin, and pleaded with Joseph on his behalf (Genesis 43:9-10; Genesis 44:16.); and it was apparent even in his conduct towards Thamar. In this manliness and strength there slumbered the germs of the future development of strength in his tribe. Judah would put his enemies to flight, grasp them by the neck, and subdue them (Job 16:12, cf. Exodus 23:27; Psalm 18:41). Therefore his brethren would do homage to him: not merely the sons of his mother, who are mentioned in other places (Genesis 27:29; Judges 8:19), i.e., the tribes descended from Leah, but the sons of his father-all the tribes of Israel therefore; and this was really the case under David (2 Samuel 5:1-2, cf. 1 Samuel 18:6-7, and 1 Samuel 18:16). This princely power Judah acquired through his lion-like nature.


  Genesis 49:9-10


  “A young lion is Judah; from the prey, my son, art thou gone up: he has lain down; like a lion there he lieth, and like a lioness, who can rouse him up!” Jacob compares Judah to a young, i.e., growing lion, ripening into its full strength, as being the “ancestor of the lion-tribe.” But he quickly rises “to a vision of the tribe in the glory of its perfect strength,” and describes it as a lion which, after seizing prey, ascends to the mountain forests (cf. Song of Solomon 4:8), and there lies in majestic quiet, no one daring to disturb it. To intensify the thought, the figure of a lion is followed by that of the lioness, which is peculiarly fierce in defending its young. The perfects are prophetic; and עלה relates not to the growth or gradual rise of the tribe, but to the ascent of the lion to its lair upon the mountains. “The passage evidently indicates something more than Judah's taking the lead in the desert, and in the wars of the time of the Judges; and points to the position which Judah attained through the warlike successes of David” (Knobel). The correctness of this remark is put beyond question by Genesis 49:10, where the figure is carried out still further, but in literal terms. “The sceptre shall not depart from Judah, nor the ruler's staff from between his feet, till Shiloh come and the willing obedience of the nations be to him.” The sceptre is the symbol of regal command, and in its earliest form it was a long staff, which the king held in his hand when speaking in public assemblies (e.g., Agamemnon, Il. 2, 46, 101); and when he sat upon his throne he rested in between his feet, inclining towards himself (see the representation of a Persian king in the ruins of Persepolis, Niebuhr Reisebeschr. ii. 145). מחקק the determining person or thing, hence a commander, legislator, and a commander's or ruler's staff (Numbers 21:18); here in the latter sense, as the parallels, “sceptre” and “from between his feet,” require. Judah—this is the idea—was to rule, to have the chieftainship, till Shiloh came, i.e., for ever. It is evident that the coming of Shiloh is not to be regarded as terminating the rule of Judah, from the last clause of the verse, according to which it was only then that it would attain to dominion over the nations. כּי עד has not an exclusive signification here, but merely abstracts what precedes from what follows the given terminus ad quem, as in Genesis 26:13, or like אשׁר עד; Genesis 28:15; Psalm 112:8, or עד; Psalm 110:1, and ἕως Matthew 5:18.


  But the more precise determination of the thought contained in Genesis 49:10 is dependent upon our explanation of the word Shiloh. It cannot be traced, as the Jerusalem Targum and the Rabbins affirm, to the word שׁיל filius with the suffix ה = ו “his son,” since such a noun as שׁיל is never met with in Hebrew, and neither its existence nor the meaning attributed to it can be inferred from שׁליה, afterbirth, in Deuteronomy 28:57. Nor can the paraphrases of Onkelos (donec veniat Messias cujus est regnum), of the Greek versions (ἕως ἐὰν ἔλθη τὰ ἀποκείμενα αὐτῷ ; or ᾧ ἀπόκειται , as Aquila and Symmachus appear to have rendered it), or of the Syriac, etc., afford any real proof, that the defective form שׁלה, which occurs in 20 MSS, was the original form of the word, and is to be pointed שׁלּה for שׁלּו = לו אשׁר. For apart from the fact, that שׁ for אשׁר would be unmeaning here, and that no such abbreviation can be found in the Pentateuch, it ought in any case to read הוּא שׁלּו “to whom it (the sceptre) is due,” since שׁלּו alone could not express this, and an ellipsis of הוּא in such a case would be unparalleled. It only remains therefore to follow Luther, and trace שׁילה to שׁלה, to be quiet, to enjoy rest, security. But from this root Shiloh cannot be explained according to the analogy of such forms כּידור קימשׁ For these forms constitute no peculiar species, but are merely derived from the reduplicated forms, as קמּשׁ, which occurs as well as קימשׁ, clearly shows; moreover they are none of them formed from roots of הל שׁילה points to שׁילון, to the formation of nouns with the termination ôn, in which the liquids are eliminated, and the remaining vowel ו is expressed by ה (Ew. §84); as for example in the names of places, שׁלה or שׁלו, also שׁילו (Judges 21:21; Jeremiah 7:12) and גּלה (Joshua 15:51), with their derivatives שׁלני (1 Kings 11:29; 1 Kings 12:15) and גּלני (2 Samuel 15:12), also אבדּה (Proverbs 27:20) for אבדּון (Proverbs 15:11, etc.), clearly prove. Hence שׁילון either arose from שׁליון (שׁלה), or was formed directly from שׁוּל = שׁלה, like גּלון from גּיל. But if שׁילון is the original form of the word, שׁילה cannot be an appellative noun in the sense of rest, or a place of rest, but must be a proper name. For the strong termination ôn loses its n after o only in proper names, like שׁלמה, מגדּו by the side of מגדּון (Zechariah 12:11) and דּודו (Judges 10:1). אבדּה forms no exception to this; for when used in Proverbs 27:20 as a personification of hell, it is really a proper name. An appellative noun like שׁילה, in the sense of rest, or place of rest, “would be unparalleled in the Hebrew thesaurus; the nouns used in this sense are שׁלו, שׁלוה, שׁלום, מנוּחה ” For these reasons even Delitzsch pronounces the appellative rendering, “till rest comes,” or till “he comes to a place of rest,” grammatically impossible. Shiloh or Shilo is a proper name in every other instance in which it is used in the Old Testament, and was in fact the name of a city belonging to the tribe of Ephraim, which stood in the midst of the land of Canaan, upon an eminence above the village of Turmus Aya, in an elevated valley surrounded by hills, where ruins belonging both to ancient and modern times still bear the name of Seilûn. In this city the tabernacle was pitched on the conquest of Canaan by the Israelites under Joshua, and there it remained till the time of Eli (Judges 18:31; 1 Samuel 1:3; 1 Samuel 2:12.), possibly till the early part of Saul's reign.


  Some of the Rabbins supposed our Shiloh to refer to the city. This opinion has met with the approval of most of the expositors, from Teller and Eichhorn to Tuch, who regard the blessing as a vaticinium ex eventu, and deny not only its prophetic character, but for the most part its genuineness. Delitzsch has also decided in its favour, because Shiloh or Shilo is the name of a town in every other passage of the Old Testament; and in 1 Samuel 4:12, where the name is written as an accusative of direction, the words are written exactly as they are here. But even if we do not go so far as Hoffmann, and pronounce the rendering “till he (Judah) come to Shiloh” the most impossible of all renderings, we must pronounce it utterly irreconcilable with the prophetic character of the blessing. Even if Shilo existed in Jacob's time (which can neither be affirmed nor denied), it had acquired no importance in relation to the lives of the patriarchs, and is not once referred to in their history; so that Jacob could only have pointed to it as the goal and turning point of Judah's supremacy in consequence of a special revelation from God. But in that case the special prediction would really have been fulfilled: not only would Judah have come to Shiloh, but there he would have found permanent rest, and there would the willing subjection of the nations to his sceptre have actually taken place. Now none of these anticipations and confirmed by history. It is true we read in Joshua 18:1, that after the promised land had been conquered by the defeat of the Canaanites in the south and north, and its distribution among the tribes of Israel had commenced, and was so far accomplished, that Judah and the double tribe of Joseph had received their inheritance by lot, the congregation assembled at Shilo, and there erected the tabernacle, and it was not till after this had been done, that the partition of the land was proceeded with and brought to completion. But although this meeting of the whole congregation at Shilo, and the erection of the tabernacle there, was generally of significance as the turning point of the history, it was of equal importance to all the tribes, and not to Judah alone. If it were to this event that Jacob's words pointed, they should be rendered, “till they come to Shiloh,” which would be grammatically allowable indeed, but very improbable with the existing context. And even then nothing would be gained. For, in the first place, up to the time of the arrival of the congregation at Shilo, Judah did not possess the promised rule over the tribes. The tribe of Judah took the first place in the camp and on the march (Numbers 2:3-9; Numbers 10:14),—formed in fact the van of the army; but it had no rule, did not hold the chief command. The sceptre or command was held by the Levite Moses during the journey through the desert, and by the Ephraimite Joshua at the conquest and division of Canaan. Moreover, Shilo itself was not the point at which the leadership of Judah among the tribes was changed into the command of nations. Even if the assembling of the congregation of Israel at Shiloh (Joshua 18:1) formed so far a turning point between two periods in the history of Israel, that the erection of the tabernacle for a permanent continuance at Shilo was a tangible pledge, that Israel had now gained a firm footing in the promised land, had come to rest and peace after a long period of wandering and war, had entered into quiet and peaceful possession of the land and its blessings, so that Shilo, as its name indicates, became the resting-place of Israel; Judah did not acquire the command over the twelve tribes at that time, nor so long as the house of God remained at Shilo, to say nothing of the submission of the nations. It was not till after the rejection of “the abode of Shiloh,” at and after the removal of the ark of the covenant by the Philistines (1 Sam 4), with which the “tabernacle of Joseph” as also rejected, that God selected the tribe of Judah and chose David (Psalm 78:60-72). Hence it was not till after Shiloh had ceased to be the spiritual centre for the tribes of Israel, over whom Ephraim had exercised a kind of rule so long as the central sanctuary of the nation continued in its inheritance, that by David's election as prince (נגיד) over Israel the sceptre and the government over the tribes of Israel passed over to the tribe of Judah. Had Jacob, therefore, promised to his son Judah the sceptre or ruler's staff over the tribes until he came to Shiloh, he would have uttered no prophecy, but simply a pious wish, which would have remained entirely unfulfilled.


  With this result we ought not to rest contented; unless, indeed, it could be maintained that because Shiloh was ordinarily the name of a city, it could have no other signification. But just as many other names of cities are also names of persons, e.g., Enoch (Genesis 4:17), and Shechem (Genesis 34:2); so Shiloh might also be a personal name, and denote not merely the place of rest, but the man, or bearer, of rest. We regard Shiloh, therefore, as a title of the Messiah, in common with the entire Jewish synagogue and the whole Christian Church, in which, although there may be uncertainty as to the grammatical interpretation of the word, there is perfect agreement as to the fact that the patriarch is here proclaiming the coming of the Messiah. “For no objection can really be sustained against thus regarding it as a personal name, in closest analogy to שׁלמה ” (Hoffmann). The assertion that Shiloh cannot be the subject, but must be the object in this sentence, is as unfounded as the historiological axiom, “that the expectation of a personal Messiah was perfectly foreign to the patriarchal age, and must have been foreign from the very nature of that age,” with which Kurtz sets aside the only explanation of the word which is grammatically admissible as relating to the personal Messiah, thus deciding, by means of a priori assumptions which completely overthrow the supernaturally unfettered character of prophecy, and from a one-sided view of the patriarchal age and history, how much the patriarch Jacob ought to have been able to prophesy. The expectation of a personal Saviour did not arise for the first time with Moses, Joshua, and David, or first obtain its definite form after one man had risen up as the deliverer and redeemer, the leader and ruler of the whole nation, but was contained in the germ in the promise of the seed of the woman, and in the blessing of Noah upon Shem. It was then still further expanded in the promises of God to the patriarchs.—“I will bless thee; be a blessing, and in thee shall all the families of the earth be blessed,”—by which Abraham, Isaac, and Jacob (not merely the nation to descend from them) were chosen as the personal bearers of that salvation, which was to be conveyed by them through their seed to all nations. When the patriarchal monad was expanded into a dodekad, and Jacob had before him in his twelve sons the founders of the twelve-tribed nation, the question naturally arose, from which of the twelve tribes would the promised Saviour proceed? Reuben had forfeited the right of primogeniture by his incest, and it could not pass over to either Simeon or Levi on account of their crime against the Shechemites. Consequently the dying patriarch transferred, both by his blessing and prophecy, the chieftainship which belonged to the first-born and the blessing of the promise to his fourth son Judah, having already, by the adoption of Joseph's sons, transferred to Joseph the double inheritance associated with the birthright. Judah was to bear the sceptre with victorious lion-courage, until in the future Shiloh the obedience of the nations came to him, and his rule over the tribes was widened into the peaceful government of the world. It is true that it is not expressly stated that Shiloh was to descend from Judah; but this follows as a matter of course from the context, i.e., from the fact, that after the description of Judah as an invincible lion, the cessation of his rule, or the transference of it to another tribe, could not be imagined as possible, and the thought lies upon the surface, that the dominion of Judah was to be perfected in the appearance of Shiloh.


  Thus the personal interpretation of Shiloh stands in the most beautiful harmony with the constant progress of the same revelation. To Shiloh will the nations belong. ולו refers back to שׁילה. יקּהת, which only occurs again in Proverbs 30:17, from יקהה with dagesh forte euphon., denotes the obedience of a son, willing obedience; and עמּים in this connection cannot refer to the associated tribes, for Judah bears the sceptre over the tribes of Israel before the coming of Shiloh, but to the nations universally. These will render willing obedience to Shiloh, because as a man of rest He brings them rest and peace.


  As previous promises prepared the way for our prophecy, so was it still further unfolded by the Messianic prophecies which followed; and this, together with the gradual advance towards fulfilment, places the personal meaning of Shiloh beyond all possible doubt.—In the order of time, the prophecy of Balaam stands next, where not only Jacob's proclamation of the lion-nature of Judah is transferred to Israel as a nation (Numbers 23:24; Numbers 24:9), but the figure of the sceptre from Israel, i.e., the ruler or king proceeding from Israel, who will smite all his foes (Genesis 24:17), is taken verbatim from Genesis 49:9, Genesis 49:10 of this address. In the sayings of Balaam, the tribe of Judah recedes behind the unity of the nation. For although, both in the camp and on the march, Judah took the first place among the tribes (Numbers 2:2-3; Numbers 7:12; Numbers 10:14), this rank was no real fulfilment of Jacob's blessing, but a symbol and pledge of its destination to be the champion and ruler over the tribes. As champion, even after the death of Joshua, Judah opened the attack by divine direction upon the Canaanites who were still left in the land (Judges 1:1.), and also the war against Benjamin (Judges 20:18). It was also a sign of the future supremacy of Judah, that the first judge and deliverer from the power of their oppressors was raised up to Israel from the tribe of Judah in the person of the Kenizzite Othniel (Judges 3:9.). From that time forward Judah took no lead among the tribes for several centuries, but rather fell back behind Ephraim, until by the election of David as king over all Israel, Judah was raised to the rank of ruling tribe, and received the sceptre over all the rest (1 Chronicles 28:4). In David, Judah grew strong (1 Chronicles 5:2), and became a conquering lion, whom no one dared to excite. With the courage and strength of a lion, David brought under his sceptre all the enemies of Israel round about. But when God had given him rest, and he desired to build a house to the Lord, he received a promise through the prophet Nathan that Jehovah would raise up his seed after him, and establish the throne of his kingdom for ever (2 Samuel 7:13.). “Behold, a son shall be born to thee, who shall be a man of rest; and I (Jehovah) will give him rest from all his enemies round about; for Solomon (i.e., Friederich, Frederick, the peaceful one) shall be his name, and I will give peace and rest unto Israel in his days … and I will establish the throne of his kingdom over Israel for ever.” Just as Jacob's prophecy was so far fulfilled in David, that Judah had received the sceptre over the tribes of Israel, and had led them to victory over all their foes; and David upon the basis of this first fulfilment received through Nathan the divine promise, that the sceptre should not depart from his house, and therefore not from Judah;so the commencement of the coming of Shiloh received its first fulfilment in the peaceful sway of Solomon, even if David did not give his son the name Solomon with an allusion to the predicted Shiloh, which one might infer from the sameness in the meaning of שׁלמה and שׁילה when compared with the explanation given of the name Solomon in 1 Chronicles 28:9-10. But Solomon was not the true Shiloh. His peaceful sway was transitory, like the repose which Israel enjoyed under Joshua at the erection of the tabernacle at Shiloh (Joshua 11:23; Joshua 14:15; Joshua 21:44); moreover it extended over Israel alone. The willing obedience of the nations he did not secure; Jehovah only gave rest from his enemies round about in his days, i.e., during his life.


  But this first imperfect fulfilment furnished a pledge of the complete fulfilment in the future, so that Solomon himself, discerning in spirit the typical character of his peaceful reign, sang of the King's Son who should have dominion from sea to sea, and from the river to the ends of the earth, before whom all kings should bow, and whom all nations should serve (Ps 72); and the prophets after Solomon prophesied of the Prince of Peace, who should increase government and peace without end upon the throne of David, and of the sprout out of the rod of Jesse, whom the nations should seek (Isaiah 9:5-6; Isaiah 11:1-10); and lastly, Ezekiel, when predicting the downfall of the Davidic kingdom, prophesied that this overthrow would last until He should come to whom the right belonged, and to whom Jehovah would give it (Ezekiel 21:27). Since Ezekiel in his words, “till He come to whom the right belongs,” takes up, and is generally admitted, our prophecy “till Shiloh come,” and expands it still further in harmony with the purpose of his announcement, more especially from Psalm 72:1-5, where righteousness and judgment are mentioned as the foundation of the peace which the King's Son would bring; he not only confirms the correctness of the personal and Messianic explanation of the word Shiloh, but shows that Jacob's prophecy of the sceptre not passing from Judah till Shiloh came, did not preclude a temporary loss of power. Thus all prophecies, and all the promises of God, in fact, are so fulfilled, as not to preclude the punishment of the shins of the elect, and yet, notwithstanding that punishment, assuredly and completely attain to their ultimate fulfilment. And thus did the kingdom of Judah arise from its temporary overthrow to a new and imperishable glory in Jesus Christ (Hebrews 7:14), who conquers all foes as the Lion of the tribe of Judah (Revelation 5:5), and reigns as the true Prince of Peace, as “our peace” (Ephesians 1:14), for ever and ever.


  Genesis 49:11-12


  In Genesis 49:11 and Genesis 49:12 Jacob finishes his blessing on Judah by depicting the abundance of his possessions in the promised land. “Binding his she-ass to the vine, and to the choice vine his ass's colt; he washes his garment in wine, and his cloak in the blood of the grape: dull are the eyes with wine, and white the teeth with milk.” The participle אסרי has the old connecting vowel, i, before a word with a preposition (like Isaiah 22:16; Micah 7:14, etc.); and בּני in the construct state, as in Genesis 31:39. The subject is not Shiloh, but Judah, to whom the whole blessing applies. The former would only be possible, if the fathers and Luther were right in regarding the whole as an allegorical description of Christ, or if Hoffmann's opinion were correct, that it would be quite unsuitable to describe Judah, the lion-like warrior and ruler, as binding his ass to a vine, coming so peacefully upon his ass, and remaining in his vineyard. But are lion-like courage and strength irreconcilable with a readiness for peace? Besides, the notion that riding upon an ass is an image of a peaceful disposition seems quite unwarranted; and the supposition that the ass is introduced as an animal of peace, in contrast with the war-horse, is founded upon Zechariah 9:9, and applied to the words of the patriarch in a most unhistorical manner. This contrast did not exist till a much later period, when the Israelites and Canaanites had introduced war-horses, and is not applicable at all to the age and circumstances of the patriarchs, since at that time the only animals there were to ride, beside camels, were asses and she-asses (Genesis 22:3 cf. Exodus 4:20; Numbers 22:21); and even in the time of the Judges, and down to David's time, riding upon asses was a distinction of nobility or superior rank (Judges 1:14; Judges 10:4; Judges 12:14; 2 Samuel 19:27). Lastly, even in Genesis 49:9, Genesis 49:10 Judah is not depicted as a lion eager for prey, or as loving war and engaged in constant strife, but, according to Hoffmann's own words, “as having attained, even before the coming of Shiloh, to a rest acquired by victory over surrounding foes, and as seated in his place with the insignia of his dominion.” Now, when Judah's conflicts are over, and he has come to rest, he also may bind his ass to the vine and enjoy in peaceful repose the abundance of his inheritance. Of wine and milk, the most valuable productions of his land, he will have such a superabundance, that, as Jacob hyperbolically expresses it, he may wash his clothes in the blood of the grape, and enjoy them so plentifully, that his eyes shall be inflamed with wine, and his teeth become white with milk.


  The soil of Judah produced the best wine in Canaan, near Hebron and Engedi (Numbers 13:23-24; Song of Solomon 1:4; 2 Chronicles 26:10 cf. Joel 1:7.), and had excellent pasture land in the desert by Tekoah and Carmel, to the south of Hebron (1 Samuel 25:2; Amos 1:1; 2 Chronicles 26:10). סוּתה: contracted from סווּתה, from סוה to envelope, synonymous with מסוה a veil (Exodus 34:33).


  Verse 13


  Zebulun, to the shore of the ocean will he dwell, and indeed (והוּא isque) towards the coast of ships, and his side towards Zidon (directed up to Zidon).” This blessing on Leah's sixth son interprets the name Zebulun (i.e., dwelling) as an omen, not so much to show the tribe its dwelling-place in Canaan, as to point out the blessing which it would receive from the situation of its inheritance (compare Deuteronomy 33:19). So far as the territory allotted to the tribe of Zebulun under Joshua can be ascertained from the boundaries and towns mentioned in Joshua 19:10-16, it neither reached to the Mediterranean, nor touched directly upon Zidon (see my Comm. on Joshua). It really lay between the Sea of Galilee and the Mediterranean, near to both, but separated from the former by Naphtali, from the latter by Asher. So far was this announcement, therefore, from being a vaticinium ex eventu taken from the geographical position of the tribe, that it contains a decided testimony to the fact that Jacob's blessing was not written after the time of Joshua. ימּים denotes, not the two seas mentioned above, but, as Judges 5:17 proves, the Mediterranean, as a great ocean (Genesis 1:10). “The coast of ships:” i.e., where ships are unloaded, and land the treasures of the distant parts of the world for the inhabitants of the maritime and inland provinces (Deuteronomy 33:19). Zidon, as the old capital, stands for Phoenicia itself.


  Verse 14-15


  “Issachar is a bony ass, lying between the hurdles. He saw that rest was a good (טוב subst.), and the land that it was pleasant; and bowed his shoulder to bear, and became a servant unto tribute.” The foundation of this award also lies in the name שׂכר ישּׂא, which is probably interpreted with reference to the character of Issachar, and with an allusion to the relation between שׂכר and שׂכיר, a daily labourer, as an indication of the character and fate of his tribe. “Ease at the cost of liberty will be the characteristic of the tribe of Issachar” (Delitzsch). The simile of a bony, i.e., strongly-built ass, particularly adapted for carrying burdens, pointed to the fact that this tribe would content itself with material good, devote itself to the labour and burden of agriculture, and not strive after political power and rule. The figure also indicated “that Issachar would become a robust, powerful race of men, and receive a pleasant inheritance which would invite to comfortable repose.” (According to Jos. de bell. jud. iii. 3, 2, Lower Galilee, with the fruitful table land of Jezreel, was attractive even to τὸν ἥκιστα γῆς φιλόπονον ). Hence, even if the simile of a bony ass contained nothing contemptible, it did not contribute to Issachar's glory. Like an idle beast of burden, he would rather submit to the yoke and be forced to do the work of a slave, than risk his possessions and his peace in the struggle for liberty. To bend the shoulder to the yoke, to come down to carrying burdens and become a mere serf, was unworthy of Israel, the nation of God that was called to rule, however it might befit its foes, especially the Canaanites upon whom the curse of slavery rested (Deuteronomy 20:11; Joshua 16:10; 1 Kings 9:20-21; Isaiah 10:27). This was probably also the reason why Issachar was noticed last among the sons of Leah. In the time of the Judges, however, Issachar acquired renown for heroic bravery in connection with Zebulun (Judges 5:14-15, Judges 5:18). The sons of Leah are followed by the four sons of the two maids, arranged, not according to their mothers or their ages, but according to the blessing pronounced upon them, so that the two warlike tribes stand first.


  Verse 16-17


  “Dan will procure his people justice as one of the tribes of Israel. Let Dan become a serpent by the way, a horned adder in the path, that biteth the horse's heels, so that its rider falls back.” Although only the son of a maid-servant, Dan would not be behind the other tribes of Israel, but act according to his name (ידין דּן), and as much as any other of the tribes procure justice to his people (i.e., to the people of Israel; not to his own tribe, as Diestel supposes). There is no allusion in these words to the office of judge which was held by Samson; they merely describe the character of the tribe, although this character came out in the expedition of a portion of the Danites to Laish in the north of Canaan, a description of which is given in Judges 18, as well as in the “romantic chivalry of the brave, gigantic Samson, when the cunning of the serpent he overthrew the mightiest foes” (Del.). שׁפיפן: κεράστης , the very poisonous horned serpent, which is of the colour of the sand, and as it lies upon the ground, merely stretching out its feelers, inflicts a fatal wound upon any who may tread upon it unawares (Diod. Sic. 3,49; Pliny. 8,23).


  Verse 18


  But this manifestation of strength, which Jacob expected from Dan and promised prophetically, presupposed that severe conflicts awaited the Israelites. For these conflicts Jacob furnished his sons with both shield and sword in the ejaculatory prayer, “I wait for Thy salvation, O Jehovah!” which was not a prayer for his own soul and its speedy redemption from all evil, but in which, as Calvin has strikingly shown, he expressed his confidence that his descendants would receive the help of his God. Accordingly, the later Targums (Jerusalem and Jonathan) interpret these words as Messianic, but with a special reference to Samson, and paraphrase Genesis 49:18 thus: “Not for the deliverance of Gideon, the son of Joash, does my soul wait, for that is temporary; and not for the redemption of Samson, for that is transitory; and not for the redemption of Samson, for that is transitory; but for the redemption of the Messiah, the Son of David, which Thou through Thy word hast promised to bring to Thy people the children of Israel: for this Thy redemption my soul waits.”


  (Note: This is the reading according to the text of the Jerusalem Targum, in the London Polyglot as corrected from the extracts of Fagius in the Critt. Sacr., to which the Targum Jonathan also adds, “for Thy redemption, O Jehovah, is an everlasting redemption.” But whilst the Targumists and several fathers connect the serpent in the way with Samson, by many others the serpent in the way is supposed to be Antichrist. On this interpretation Luther remarks: Puto Diabolum hujus fabulae auctorem fuisse et finxisse hanc glossam, ut nostras cogitationes a vero et praesente Antichristo abduceret/>


  Verse 19


  “Gad—a press presses him, but he presses the heel.” The name Gad reminds the patriarch of גּוּד to press, and גּדוּד the pressing host, warlike host, which invades the land. The attacks of such hosts Gad will bravely withstand, and press their heel, i.e., put them to flight and bravely pursue them, not smite their rear-guard; for עקב does not signify the rear-guard even in Joshua 8:13, but only the reserves (see my commentary on the passage). The blessing, which is formed from a triple alliteration of the name Gad, contains no such special allusions to historical events as to enable us to interpret it historically, although the account in 1 Chronicles 5:18. proves that the Gadites displayed, wherever it was needed, the bravery promised them by Jacob. Compare with this 1 Chronicles 12:8-15, where the Gadites who come to David are compared to lions, and their swiftness to that of roes.


  Verse 20


  “Out of Asher (cometh) fat, his bread, and he yieldeth royal dainties.” לחמו is in apposition to שׁמנה, and the suffix is to be emphasized: the fat, which comes from him, is his bread, his own food. The saying indicates a very fruitful soil. Asher received as his inheritance the lowlands of Carmel on the Mediterranean as far as the territory of Tyre, one of the most fertile parts of Canaan, abounding in wheat and oil, with which Solomon supplied and household of king Hiram (1 Kings 5:11).


  Verse 21


  “Naphtali is a hind let loose, who giveth goodly words.” The hind or gazelle is a simile of a warrior who is skilful and swift in his movements (2 Samuel 2:18; 1 Chronicles 12:8, cf. Psalm 18:33; Habakkuk 3:19). שׁלהה here is neither hunted, nor stretched out or grown slim; but let loose, running freely about (Job 39:5). The meaning and allusion are obscure, since nothing further is known of the history of the tribe of Naphtali, than that Naphtali obtained a great victory under Barak in association with Zebulun over the Canaanitish king Jabin, which the prophetess Deborah commemorated in her celebrated song (Judg 4 and 5). If the first half of the verse be understood as referring to the independent possession of a tract of land, upon which Naphtali moved like a hind in perfect freedom, the interpretation of Masius (on Josh 19) is certainly the correct one: “Sicut cervus emissus et liber in herbosa et fertili terra exultim ludit, ita et in sua fertili sorte ludet et excultabit Nephtali.” But the second half of the verse can hardly refer to “beautiful sayings and songs, in which the beauty and fertility of their home were displayed.” It is far better to keep, as Vatablius does, to the general thought: tribus Naphtali erit fortissima, elegantissima et agillima et erit facundissima.


  Verses 22-26


  Turning to Joseph, the patriarch's heart swelled with grateful love, and in the richest words and figures he implored the greatest abundance of blessings upon his head.


  Genesis 49:22


  “Son of a fruit-tree is Joseph, son of a fruit-tree at the well, daughters run over the wall.” Joseph is compared to the branch of a fruit-tree planted by a well (Psalm 1:3), which sends it shoots over the wall, and by which, according to Ps 80, we are probably to understand a vine. בּן an unusual form of the construct state for בּן, and פּרת equivalent to פּריּה with the old feminine termination ath, like זמרת, Exodus 15:2.—בּנות are the twigs and branches, formed by the young fruit-tree. The singular צעדה is to be regarded as distributive, describing poetically the moving forward, i.e., the rising up of the different branches above the wall (Ges. §146, 4). עלי, a poetical form, as in Genesis 49:17.


  Genesis 49:23-24


  “Archers provoke him, and shoot and hate him; but his bow abides in strength, and the arms of his hands remain pliant, from the hands of the Mighty One of Jacob, from thence, from the Shepherd, the Stone of Israel.” From the simile of the fruit-tree Jacob passed to a warlike figure, and described the mighty and victorious unfolding of the tribe of Joseph in conflict with all its foes, describing with prophetic intuition the future as already come (vid., the perf. consec.). The words are not to be referred to the personal history of Joseph himself, to persecutions received by him from his brethren, or to his sufferings in Egypt; still less to any warlike deeds of his in Egypt (Diestel): they merely pointed to the conflicts awaiting his descendants, in which they would constantly overcome all hostile attacks. מרר: Piel, to embitter, provoke, lacessere. רבּוּ: perf. o from רבב to shoot. בּאיתן: “in a strong, unyielding position” (Del.). פּזז: to be active, flexible; only found here, and in 2 Samuel 6:16 of a brisk movement, skipping or jumping. זרעי: the arms, “without whose elasticity the hands could not hold or direct the arrow.” The words which follow, “from the hands of the Mighty One of Jacob,” are not to be linked to what follows, in opposition to the Masoretic division of the verses; they rather form one sentence with what precedes: “pliant remain the arms of his hands from the hands of God,” i.e., through the hands of God supporting them. “The Mighty One of Jacob,” He who had proved Himself to be the Mighty One by the powerful defence afforded to Jacob; a title which is copied from this passage in Isaiah 1:24, etc. “From thence,” an emphatic reference to Him, from whom all perfection comes—“from the Shepherd (Genesis 48:15) and Stone of Israel.” God is called “the Stone,” and elsewhere “the Rock” (Deuteronomy 32:4, Deuteronomy 32:18, etc.), as the immoveable foundation upon which Israel might trust, might stand firm and impregnably secure.


  Genesis 49:25-26


  “From the God of thy father, may He help thee, and with the help of the Almighty, may He bless thee, (may there come) blessings of heaven from above, blessings of the deep, that lieth beneath, blessings of the breast and of the womb. The blessing of thy father surpass the blessings of my progenitors to the border of the everlasting hills, may they come upon the head of Joseph, and upon the crown of the illustrious among his brethren.” From the form of a description the blessing passes in Genesis 49:25 into the form of a desire, in which the “from” of the previous clause is still retained. The words “and may He help thee,” “may He bless thee,” form parentheses, for “who will help and bless thee.” ואת is neither to be altered into ואל (and from God), as Ewald suggests, in accordance with the lxx, Sam., Syr., and Vulg., nor into מאת as Knobel proposes; and even the supplying of מן before את from the parallel clause (Ges. §154, 4) is scarcely allowable, since the repetition of מן before another preposition cannot be supported by any analogous case; but את may be understood here, as in Genesis 4:1; Genesis 5:24, in the sense of helpful communion: “and with,” i.e., with (in) the fellowship of, “the Almighty, may He bless thee, let there be (or come) blessings,” etc. The verb תּחיין follows in Genesis 49:26 after the whole subject, which is formed of many parallel members. The blessings were to come from heaven above and from the earth beneath. From the God of Jacob and by the help of the Almighty should the rain and dew of heaven (Genesis 27:28), and fountains and brooks which spring from the great deep or the abyss of the earth, pour their fertilizing waters over Joseph's land, “so that everything that had womb and breast should become pregnant, bring forth, and suckle.”


  הרים from הרה signifies parentes (Chald., Vulg.); and תּאוה signifies not desiderium from אוה, but boundary from תּאה, Numbers 34:7-8, = תּוה, 1 Samuel 21:14; Ezekiel 9:4, to mark or bound off, as most of the Rabbins explain it. על גּבר to be strong above, i.e., to surpass. The blessings which the patriarch implored for Joseph were to surpass the blessings which his parents transmitted to him, to the boundary of the everlasting hills, i.e., surpass them as far as the primary mountains tower above the earth, or so that they should reach to the summits of the primeval mountains. There is no allusion to the lofty and magnificent mountain-ranges of Ephraim, Bashan, and Gilead, which fell to the house of Joseph, either here or in Deuteronomy 33:15. These blessings were to descend upon the head of Joseph, the נזיר among his brethren, i.e., “the separated one,” from נזר separavit. Joseph is so designated, both here and Deuteronomy 33:16, not on account of his virtue and the preservation of his chastity and piety in Egypt, but propter dignitatem, qua excellit, ab omnibus sit segregatus (Calv.), on account of the eminence to which he attained in Egypt. For this meaning see Lamentations 4:7; whereas no example can be found of the transference of the idea of Nasir to the sphere of morality.


  Verse 27


  “Benjamin—a world, which tears in pieces; in the morning he devours prey, and in the evening he divides spoil.” Morning and evening together suggest the idea of incessant and victorious capture of booty (Del.). The warlike character which the patriarch here attributes to Benjamin, was manifested by that tribe, not only in the war which he waged with all the tribes on account of their wickedness in Gibeah (Judg 20), but on other occasions also (Judges 5:14), in its distinguished archers and slingers (Judges 20:16; 1 Chronicles 8:40, 1 Chronicles 8:12; 2 Chronicles 14:8; 2 Chronicles 17:17), and also in the fact that the judge Ehud (Judges 3:15.), and Saul, with his heroic son Jonathan, sprang from this tribe (1 Samuel 11:1-15 and 13; 2 Samuel 1:19.).


  Verse 28


  The concluding words in Genesis 49:28, “All these are the tribes of Israel, twelve,” contain the thought, that in his twelve sons Jacob blessed the future tribes. “Every one with that which was his blessing, he blessed them,” i.e., every one with his appropriate blessing (אשׁר accus. dependent upon בּרך which is construed with a double accusative); since, as has already been observed, even Reuben, Simeon, and Levi, though put down through their own fault, received a share in the promised blessing.


  Verses 29-33


  Death of Jacob.—After the blessing, Jacob again expressed to his twelve sons his desire to be buried in the sepulchre of his fathers (Gen 24), where Isaac and Rebekah and his own wife Leah lay by the side of Abraham and Sarah, which Joseph had already promised on oath to perform (Genesis 47:29-31). He then drew his feet into the bed to lie down, for he had been sitting upright while blessing his sons, and yielded up the ghost, and was gathered to his people (vid., Genesis 25:8). ויּגוע instead of ויּמת indicates that the patriarch departed from this earthly life without a struggle. His age is not given here, because that has already been done at Genesis 47:28.


  Genesis 50


  Verses 1-3


  Burial of Jacob.—Genesis 50:1-3. When Jacob died, Joseph fell upon the face of his beloved father, wept over him, and kissed him. He then gave the body to the physicians to be embalmed, according to the usual custom in Egypt. The physicians are called his servants, because the reference is to the regular physicians in the service of Joseph, the eminent minister of state; and according to Herod. 2, 84, there were special physicians in Egypt for every description of disease, among whom the Taricheuta, who superintended the embalming, were included, as a special but subordinate class. The process of embalming lasted 40 days, and the solemn mourning 70 (Genesis 50:3). This is in harmony with the statements of Herodotus and Diodorus when rightly understood (see Hengstenberg, Egypt and the Books of Moses, p. 67ff.).


  Verse 4-5


  At the end of this period of mourning, Joseph requested “the house of Pharaoh,” i.e., the attendants upon the king, to obtain Pharaoh's permission for him to go to Canaan and bury his father, according to his last will, in the cave prepared by him there. כּרה (Genesis 50:5) signifies “to dig” (used, as in 2 Chronicles 16:14, for the preparation of a tomb), not “to buy,” In the expression לי כּריתי Jacob attributes to himself as patriarch what had really been done by Abraham (Gen 24). Joseph required the royal permission, because he wished to go beyond the border with his family and a large procession. But he did not apply directly to Pharaoh, because his deep mourning (unshaven and unadorned) prevented him from appearing in the presence of the king.


  Verses 6-9


  After the king's permission had been obtained, the corpse was carried to Canaan, attended by a large company. With Joseph there went up “all the servants of Pharaoh, the elders of his house, and all the elders of the land of Egypt,” i.e., the leading officers of the court and state, “and all the house of Joseph, and his brethren, and his father's house,” i.e., all the members of the families of Joseph, of his brethren, and of is deceased father, “excepting only their children and flocks; also chariots and horsemen,” as an escort for the journey through the desert, “a very large army.” The splendid retinue of Egyptian officers may be explained, in part from the esteem in which Joseph was held in Egypt, and in part from the fondness of the Egyptians for such funeral processions (cf. Hengst. pp. 70,71).


  Verse 10-11


  Thus they came to Goren Atad beyond the Jordan, as the procession did not take the shortest route by Gaza through the country of the Philistines, probably because so large a procession with a military escort was likely to meet with difficulties there, but went round by the Dead Sea. There, on the border of Canaan, a great mourning and funeral ceremony was kept up for seven days, from which the Canaanites, who watched it from Canaan, gave the place the name of Abel-mizraim, i.e., meadow (אבל with a play upon אבל mourning) of the Egyptians. The situation of Goren Atad (the buck-thorn floor), or Abel-mizraim, has not been discovered. According to Genesis 50:11, it was on the other side, i.e., the eastern side, of the Jordan. This is put beyond all doubt by Genesis 50:12, where the sons of Jacob are said to have carried the corpse into the land of Canaan (the land on this side) after the mourning at Goren Atad.


  Verse 12-13


  There the Egyptian procession probably stopped short; for in Genesis 50:12 the sons of Jacob only are mentioned as having carried their father to Canaan according to his last request, and buried him in the cave of Machpelah.


  Verse 14


  After performing this filial duty, Joseph returned to Egypt with his brethren and all their attendants.


  Verses 15-21


  After their father's death, Joseph's brethren were filled with alarm, and said, “If Joseph now should punish us and requite all the evil that we have done to him,” sc., what would become of us! The sentence contains an aposiopesis, like Psalm 27:13; and לוּ with the imperfect presupposes a condition, being used “in cases which are not desired, and for the present not real, though perhaps possible” (Ew. §358). The brethren therefore deputed one of their number (possibly Benjamin) to Joseph, and instructed him to appeal to the wish expressed by their father before his death, and to implore forgiveness: “O pardon the misdeed of thy brethren and their sin, that they have done thee evil; and now grant forgiveness to the misdeed of the servants of the God of thy father.” The ground of their plea is contained in ועתּה “and now,” sc., as we request it by the desire and direction of our father, and in the epithet applied to themselves, “servants of the God of thy father.” There is no reason whatever for regarding the appeal to their father's wish as a mere pretence. The fact that no reference was made by Jacob in his blessing to their sin against Joseph, merely proved that he as their father had forgiven the sin of his sons, since the grace of God had made their misdeed the means of Israel's salvation; but it by no means proves that he could not have instructed his sons humbly to beg for forgiveness from Joseph, even though Joseph had hitherto shown them only goodness and love. How far Joseph was from thinking of ultimate retribution and revenge, is evident from the reception which he gave to their request (Genesis 50:17): “Joseph wept at their address to him.” viz., at the fact that they could impute anything so bad to him; and when they came themselves, and threw themselves as servants at his feet, he said to them (Genesis 50:19), “Fear not, for am I in the place of God?” i.e., am I in a position to interfere of my own accord with the purposes of God, and not rather bound to submit to them myself? “Ye had indeed evil against me in your mind, but God had it in mind for good (to turn this evil into good), to do (עשׂה like ואה; Genesis 48:11), as is now evident (lit., as has occurred this day, cf. Deuteronomy 2:30; Deuteronomy 4:20, etc.), to preserve alive a great nation (cf. Genesis 45:7). And now fear not, I shall provide for you and your families.” Thus he quieted them by his affectionate words.


  Verse 22-23


  Death of Joseph.—Joseph lived to see the commencement of the fulfilment of his father's blessing. Having reached the age of 110, he saw Ephraim's שׁלּשׁים בּני “sons of the third link,” i.e., of great-grandsons, consequently great-great-grandsons. שׁלּשׁים descendants in the third generation are expressly distinguished from “children's children” or grandsons in Exodus 34:7. There is no practical difficulty in the way of this explanation, the only one which the language will allow. As Joseph's two sons were born before he was 37 years old (Genesis 41:50), and Ephraim therefore was born, at the latest, in his 36th year, and possibly in his 34th, since Joseph was married in his 31st year, he might have had grandsons by the time he was 56 or 60 years old, and great-grandsons when he was from 78 to 85, so that great-great-grandsons might have been born when he was 100 or 110 years old. To regard the “sons of the third generation” as children in the third generation (great-grandsons of Joseph and grandsons of Ephraim), as many commentators do, as though the construct בּני stood for the absolute, is evidently opposed to the context, since it is stated immediately afterwards, that sons of Machir, the son of Manasseh, i.e., great-grandsons, were also born upon his knees, i.e., so that he could take them also upon his knees and show them his paternal love. There is no reason for thinking of adoption in connection with these words. And if Joseph lived to see only the great-grandsons of Ephraim as well as of Manasseh, it is difficult to imagine why the same expression should not be applied to the grandchildren of Manasseh, as to the descendants of Ephraim.


  Verses 24-26


  When Joseph saw his death approaching, he expressed to his brethren his firm belief in the fulfilment of the divine promise (Genesis 46:4-5, cf. Genesis 15:16, Genesis 15:18.), and made them take an oath, that if God should bring them into the promised land, they would carry his bones with them from Egypt. This last desire of his was carried out. When he died, they embalmed him, and laid him (ויּישׂם from ישׂם, like Genesis 24:33 in the chethib) “in the coffin,” i.e., the ordinary coffin, constructed of sycamore-wood (see Hengstenberg, pp. 71, 72), which was then deposited in a room, according to Egyptian custom (Herod. 2, 86), and remained in Egypt for 360 years, until they carried it away with them at the time of the exodus, when it was eventually buried in Shechem, in the piece of land which had been bought by Jacob there (Genesis 33:19; Joshua 24:32).


  Thus the account of the pilgrim-life of the patriarchs terminates with an act of faith on the part of the dying Joseph; and after his death, in consequence of his instructions, the coffin with his bones became a standing exhortation to Israel, to turn its eyes away from Egypt to Canaan, the land promised to its fathers, and to wait in the patience of faith for the fulfilment of the promise.


  Exodus


  Introduction


  The second book of Moses is called שׁמות ואלה in the Hebrew Codex from the opening words; but in the Septuagint and Vulgate it has received the name Ἔξοδος , Exodus, from the first half of its contents. It gives an account of the first stage in the fulfilment of the promises given to the patriarchs, with reference to the growth of the children of Israel into a numerous people, their deliverance from Egypt, and their adoption at Sinai as the people of God. It embraces a period of 360 years, extending from the death of Joseph, with which the book of Genesis closes, to the building of the tabernacle, at the commencement of the second year after the departure from Egypt. During this period the rapid increase of the children of Israel, which is described in Exo 1, and which caused such anxiety to the new sovereigns of Egypt who had ascended the throne after the death of Joseph, that they adopted measure for the enslaving and suppression of the ever increasing nation, continued without interruption. With the exception of this fact, and the birth, preservation, and education of Moses, who was destined by God to be the deliverer of His people, which are circumstantially related in Exo 2, the entire book from Exo 3 to Exo 40 is occupied with an elaborate account of the events of two years, viz., the last year before the departure of the Israelites from Egypt, and the first year of their journey. This mode of treating the long period in question, which seems out of all proportion when judged by a merely outward standard, may be easily explained from the nature and design of the sacred history. The 430 years of the sojourn of the Israelites in Egypt were the period during which the immigrant family was to increase and multiply, under the blessing and protection of God, in the way of natural development; until it had grown into a nation, and was ripe for that covenant which Jehovah had made with Abraham, to be completed with the nation into which his seed had grown. During the whole of this period the direct revelations from God to Israel were entirely suspended; so that, with the exception of what is related in Exo 1 and 2, no event occurred of any importance to the kingdom of God. It was not till the expiration of these 400 years, that the execution of the divine plan of salvation commenced with the call of Moses (Exo 3) accompanied by the founding of the kingdom of God in Israel. To this end Israel was liberated from the power of Egypt, and, as a nation rescued from human bondage, was adopted by God, the Lord of the whole earth, as the people of His possession.


  These two great facts of far-reaching consequences in the history of the world, as well as in the history of salvation, form the kernel and essential substance of this book, which may be divided accordingly into two distinct parts. In the first part, Exo 1-15:21, we have seven sections, describing (1) the preparation for the saving work of God, through the multiplication of Israel into a great people and their oppression in Egypt (Exo 1), and through the birth and preservation of their liberator (Exo 2); (2) the call and training of Moses to be the deliverer and leader of Israel (Exo 3 and 4); (3) the mission of Moses to Pharaoh (Exo 5-7:7); (4) the negotiations between Moses and Pharaoh concerning the emancipation of Israel, which were carried on both in words and deeds or miraculous signs (Exodus 7:8-11); (5) the consecration of Israel as the covenant nation through the institution of the feast of Passover; (6) the exodus of Israel effected through the slaying of the first-born of the Egyptians (Exo 12-13:16); and (7) the passage of Israel through the Red Sea, and destruction of Pharaoh and his host, with Israel's song of triumph at its deliverance (Exo 13:17-15:21).—In the second part, Exo 15:22-40:38, we have also seven sections, describing the adoption of Israel as the people of God; viz., (1) the march of Israel from the Red Sea to the mountain of God (Exo 15:22-17:7); (2) the attitude of the heathen towards Israel, as seen in the hostility of Amalek, and the friendly visit of Jethro the Midianite at Horeb (Exo 17:8-18:27); (3) the establishment of the covenant at Sinai through the election of Israel as the people of Jehovah's possession, the promulgation of the fundamental law and of the fundamental ordinances of the Israelitish commonwealth, and the solemn conclusion of the covenant itself (Exo 19-24:11); (4) the divine directions with regard to the erection and arrangement of the dwelling-place of Jehovah in Israel (Exo 24:12-31:18); (5) the rebellion of the Israelites and their renewed acceptance on the part of God (Exo 32-34); (6) the building of the tabernacle and preparation of holy things for the worship of God (Exo 35-39); and (7) the setting up of the tabernacle and its solemn consecration (Exo 40).


  These different sections are not marked off, it is true, like the ten parts of Genesis, by special headings, because the account simply follows the historical succession of the events described; but they may be distinguished with perfect east, through the internal grouping and arrangement of the historical materials. The song of Moses at the Red Sea (15:1-21) formed most unmistakeably the close of the first stage of the history, which commenced with the call of Moses, and for which the way was prepared, not only by the enslaving of Israel on the part of the Pharaohs, in the hope of destroying its national and religious independence, but also by the rescue and education of Moses, and by his eventful life. And the setting up of the tabernacle formed an equally significant close to the second stage of the history. By this, the covenant which Jehovah had made with the patriarch Abram (Gen 15) was established with the people Israel. By the filling of the dwelling-place, which had just been set up, with the cloud of the glory of Jehovah (Exodus 40:34-38), the nation of Israel was raised into a congregation of the Lord and the establishment of the kingdom of God in Israel fully embodied in the tabernacle, with Jehovah dwelling in the Most Holy Place; so that all subsequent legislation, and the further progress of the history in the guidance of Israel from Sinai to Canaan, only served to maintain and strengthen that fellowship of the Lord with His people, which had already been established by the conclusion of the covenant, and symbolically exhibited in the building of the tabernacle. By this marked conclusion, therefore, with a fact as significant in itself as it was important in the history of Israel, Exodus, which commences with a list of the names of the children of Israel who went down to Egypt, is rounded off into a complete and independent book among the five books of Moses.


  Exodus 1


  Introduction


  Increase in the Number of the Israelites


  Their Bondage in Egypt—Exodus 1


  The promise which God gave to Jacob in his departure from Canaan (Genesis 46:3) was perfectly fulfilled. The children of Israel settled down in the most fruitful province of the fertile land of Egypt, and grew there into a great nation (Exodus 1:1-7). But the words which the Lord had spoken to Abram (Genesis 15:13) were also fulfilled in relation to his seed in Egypt. The children of Israel were oppressed in a strange land, were compelled to serve the Egyptians (Exodus 1:8-14), and were in great danger of being entirely crushed by them (Exodus 1:15-22).


  Verses 1-5


  To place the multiplication of the children of Israel into a strong nation in its true light, as the commencement of the realization of the promises of God, the number of the souls that went down with Jacob to Egypt is repeated from Genesis 46:27 (on the number 70, in which Jacob is included, see the notes on this passage); and the repetition of the names of the twelve sons of Jacob serves to give to the history which follows a character of completeness within itself. “With Jacob they came, every one and his house,” i.e., his sons, together with their families, their wives, and their children. The sons are arranged according to their mothers, as in Genesis 35:23-26, and the sons of the two maid-servants stand last. Joseph, indeed, is not placed in the list, but brought into special prominence by the words, “for Joseph was in Egypt” (Exodus 1:5), since he did not go down to Egypt along with the house of Jacob, and occupied an exalted position in relation to them there.


  Verse 6-7


  After the death of Joseph and his brethren and the whole of the family that had first immigrated, there occurred that miraculous increase in the number of the children of Israel, by which the blessings of creation and promise were fully realised. The words פּרוּ ישׁרצוּ (swarmed), and ירבּוּ point back to Genesis 1:28 and Genesis 8:17, and יעצמוּ to עצוּם גּוי in Genesis 18:18. “The land was filled with them,” i.e., the land of Egypt, particularly Goshen, where they were settled (Genesis 47:11). The extra-ordinary fruitfulness of Egypt in both men and cattle is attested not only by ancient writers, but by modern travellers also (vid., Aristotelis hist. animal. vii. 4, 5; Columella de re rust. iii. 8; Plin. hist. n. vii. 3; also Rosenmüller a. und n. Morgenland i. p. 252). This blessing of nature was heightened still further in the case of the Israelites by the grace of the promise, so that the increase became extraordinarily great (see the comm. on Exodus 12:37).


  Verses 8-14


  The promised blessing was manifested chiefly in the fact, that all the measures adopted by the cunning of Pharaoh to weaken and diminish the Israelites, instead of checking, served rather to promote their continuous increase.


  Exodus 1:8-9


  “There arose a new king over Egypt, who knew not Joseph.” ויּקם signifies he came to the throne, קוּם denoting his appearance in history, as in Deuteronomy 34:10. A “new king” (lxx: βασιλεὺς ἕτερος ; the other ancient versions, rex novus) is a king who follows different principles of government from his predecessors. Cf. חדשׁים אלהים, “new gods,” in distinction from the God that their fathers had worshipped, Judges 5:8; Deuteronomy 32:17. That this king belonged to a new dynasty, as the majority of commentators follow Josephus in assuming, cannot be inferred with certainty from the predicate new; but it is very probable, as furnishing the readiest explanation of the change in the principles of government. The question itself, however, is of no direct importance in relation to theology, though it has considerable interest in connection with Egyptological researches.


  The new king did not acknowledge Joseph, i.e., his great merits in relation to Egypt. ידע לא signifies here, not to perceive, or acknowledge, in the sense of not wanting to know anything about him, as in 1 Samuel 2:12, etc. In the natural course of things, the merits of Joseph might very well have been forgotten long before; for the multiplication of the Israelites into a numerous people, which had taken place in the meantime, is a sufficient proof that a very long time had elapsed since Joseph's death. At the same time such forgetfulness does not usually take place all at once, unless the account handed down has been intentionally obscured or suppressed. If the new king, therefore, did not know Joseph, the reason must simply have been, that he did not trouble himself about the past, and did not want to know anything about the measures of his predecessors and the events of their reigns. The passage is correctly paraphrased by Jonathan thus: non agnovit (חכּים) Josephum nec ambulavit in statutis ejus. Forgetfulness of Joseph brought the favour shown to the Israelites by the kings of Egypt to a close. As they still continued foreigners both in religion and customs, their rapid increase excited distrust in the mind of the king, and induced him to take steps for staying their increase and reducing their strength. The statement that “the people of the children of Israel” (ישׂראל בּני עם lit., “nation, viz., the sons of Israel;” for עם with the dist. accent is not the construct state, and ישראל בני is in apposition, cf. Ges. §113) were “more and mightier” than the Egyptians, is no doubt an exaggeration.


  Exodus 1:10-14


  “Let us deal wisely with them,” i.e., act craftily towards them. התחכּם, sapiensem se gessit (Ecclesiastes 7:16), is used here of political craftiness, or worldly wisdom combined with craft and cunning (κατασοφισώμεθα , lxx), and therefore is altered into התנכּל in Psalm 105:25 (cf. Genesis 37:18). The reason assigned by the king for the measures he was about to propose, was the fear that in case of war the Israelites might make common cause with his enemies, and then remove from Egypt. It was not the conquest of his kingdom that he was afraid of, but alliance with his enemies and emigration. עלה is used here, as in Genesis 13:1, etc., to denote removal from Egypt to Canaan. He was acquainted with the home of the Israelites therefore, and cannot have been entirely ignorant of the circumstances of their settlement in Egypt. But he regarded them as his subjects, and was unwilling that they should leave the country, and therefore was anxious to prevent the possibility of their emancipating themselves in the event of war.—In the form תּקראנה for תּקרינה, according to the frequent interchange of the forms הל and אל (vid., Genesis 42:4), nh is transferred from the feminine plural to the singular, to distinguish the 3rd pers. fem. from the 2nd pers., as in Judges 5:26; Job 17:16 (vid., Ewald, §191c, and Ges. §47, 3, Anm. 3). Consequently there is no necessity either to understand מלחמה collectively as signifying soldiers, or to regard תּקראנוּ drager ot, the reading adopted by the lxx (συμβῆ ἡμῖν), the Samaritan, Chaldee, Syriac, and Vulgate, as “certainly the original,” as Knobel has done.


  The first measure adopted (Exodus 1:11) consisted in the appointment of taskmasters over the Israelites, to bend them down by hard labour. מסּים שׂרי bailiffs over the serfs. מסּים from מס signifies, not feudal service, but feudal labourers, serfs (see my Commentary on 1 Kings 4:6). ענּה to bend, to wear out any one's strength (Psalm 102:24). By hard feudal labour (סבלות burdens, burdensome toil) Pharaoh hoped, according to the ordinary maxims of tyrants (Aristot. polit., 5, 9; Liv. hist. i. 56, 59), to break down the physical strength of Israel and lessen its increase-since a population always grows more slowly under oppression than in the midst of prosperous circumstances-and also to crush their spirit so as to banish the very wish for liberty.—ויּבן—.ytrebil r, and so Israel built (was compelled to build) provision or magazine cities vid., 2 Chronicles 32:28, cities for the storing of the harvest), in which the produce of the land was housed, partly for purposes of trade, and partly for provisioning the army in time of war;—not fortresses, πόλεις ὀχυραί , as the lxx have rendered it. Pithom was Πάτουμος ; it was situated, according to Herodotus (2, 158), upon the canal which commenced above Bybastus and connected the Nile with the Red Sea. This city is called Thou or Thoum in the Itiner. Anton., the Egyptian article pi being dropped, and according to Jomard (descript. t. 9, p. 368) is to be sought for on the site of the modern Abassieh in the Wady Tumilat.—Raemses (cf. Genesis 47:11) was the ancient Heroopolis, and is not to be looked for on the site of the modern Belbeis. In support of the latter supposition, Stickel, who agrees with Kurtz and Knobel, adduces chiefly the statement of the Egyptian geographer Makrizi, that in the (Jews') book of the law Belbeis is called the land of Goshen, in which Jacob dwelt when he came to his son Joseph, and that the capital of the province was el Sharkiyeh. This place is a day's journey (for as others affirm, 14 hours) to the north-east of Cairo on the Syrian and Egyptian road. It served as a meeting-place in the middle ages for the caravans from Egypt to Syria and Arabia (Ritter, Erdkunde 14, p. 59). It is said to have been in existence before the Mohammedan conquest of Egypt. But the clue cannot be traced any farther back; and it is too far from the Red Sea for the Raemses of the Bible (vid., Exodus 12:37). The authority of Makrizi is quite counterbalanced by the much older statement of the Septuagint, in which Jacob is made to meet his son Joseph in Heroopolis; the words of Genesis 46:29, “and Joseph went up to meet Israel his father to Goshen,” being rendered thus: εἰς συϚάϚτησιν Ἰσραὴλ τῷ πατρὶ αὐτοῦκαθ ̓ Ἡρώων πόλιν . Hengstenberg is not correct in saying that the later name Heroopolis is here substituted for the older name Raemses; and Gesenius, Kurtz, and Knobel are equally wrong in affirming that καθ ̓ ἩρώωϚ πόλιν is supplied ex ingenio suo; but the place of meeting, which is given indefinitely as Goshen in the original, is here distinctly named. Now if this more precise definition is not an arbitrary conjecture of the Alexandrian translators, but sprang out of their acquaintance with the country, and is really correct, as Kurtz has no doubt, it follows that Heroopolis belongs to the γῆ Ῥαμεσσῆ (Genesis 46:28, lxx), or was situated within it. But this district formed the centre of the Israelitish settlement in Goshen; for according to Genesis 47:11, Joseph gave his father and brethren “a possession in the best of the land, in the land of Raemses.” Following this passage, the lxx have also rendered גּשׁן ארצה in Genesis 46:28 by εἰς γῆν Ῥαμεσσῆ , whereas in other places the land of Goshen is simply called γῆ Γεσέμ (Genesis 45:10; Genesis 46:34; Genesis 47:1, etc.). But if Heroopolis belonged to the γῆ Ῥαμεσσῆ , or the province of Raemses, which formed the centre of the land of Goshen that was assigned to the Israelites, this city must have stood in the immediate neighbourhood of Raemses, or have been identical with it. Now, since the researches of the scientific men attached to the great French expedition, it has been generally admitted that Heroopolis occupied the site of the modern Abu Keisheib in the Wady Tumilat, between Thoum = Pithom and the Birket Temsah or Crocodile Lake; and according to the Itiner. p. 170, it was only 24 Roman miles to the east of Pithom,—a position that was admirably adapted not only for a magazine, but also for the gathering-place of Israel prior to their departure (Exodus 12:37).


  But Pharaoh's first plan did not accomplish his purpose (Exodus 1:12). The multiplication of Israel went on just in proportion to the amount of the oppression (כּן = כּאשׁר prout, ita; פּרץ as in Genesis 30:30; Genesis 28:14), so that the Egyptians were dismayed at the Israelites (קוּץ to feel dismay, or fear, Numbers 22:3). In this increase of their numbers, which surpassed all expectation, there was the manifestation of a higher, supernatural, and to them awful power. But instead of bowing before it, they still endeavoured to enslave Israel through hard servile labour. In Exodus 1:13, Exodus 1:14 we have not an account of any fresh oppression; but “the crushing by hard labour” is represented as enslaving the Israelites and embittering their lives. פּרך hard oppression, from the Chaldee פּרך to break or crush in pieces. “They embittered their life with hard labour in clay and bricks (making clay into bricks, and working with the bricks when made), and in all kinds of labour in the field (this was very severe in Egypt on account of the laborious process by which the ground was watered, Deuteronomy 11:10), כּל־עבדתם את with regard to all their labour, which they worked (i.e., performed) through them (viz., the Israelites) with severe oppression.” כל־ע את is also dependent upon ימררו, as a second accusative (Ewald, §277d). Bricks of clay were the building materials most commonly used in Egypt. The employment of foreigners in this kind of labour is to be seen represented in a painting, discovered in the ruins of Thebes, and given in the Egyptological works of Rosellini and Wilkinson, in which workmen who are evidently not Egyptians are occupied in making bricks, whilst two Egyptians with sticks are standing as overlookers;—even if the labourers are not intended for the Israelites, as the Jewish physiognomies would lead us to suppose. (For fuller details, see Hengstenberg's Egypt and the Books of Moses, p. 80ff. English translation).


  Verse 15-16


  As the first plan miscarried, the king proceeded to try a second, and that a bloody act of cruel despotism. He commanded the midwives to destroy the male children in the birth and to leave only the girls alive. The midwives named in Exodus 1:15, who are not Egyptian but Hebrew women, were no doubt the heads of the whole profession, and were expected to communicate their instructions to their associates. ויּאמר in Exodus 1:16 resumes the address introduced by ויאמר in Exodus 1:15. The expression על־האבנים, of which such various renderings have been given, is used in Jeremiah 18:3 to denote the revolving table of a potter, i.e., the two round discs between which a potter forms his earthenware vessels by turning, and appears to be transferred here to the vagina out of which the child twists itself, as it were like the vessel about to be formed out of the potter's discs. Knobel has at length decided in favour of this explanation, at which the Targumists hint with their מתברא. When the midwives were called in to assist at a birth, they were to look carefully at the vagina; and if the child were a boy, they were to destroy it as it came out of the womb. וחיה for חייה rof ו from חיי, see Genesis 3:22. The w takes kametz before the major pause, as in Genesis 44:9 (cf. Ewald, §243a).


  Verse 17


  But the midwives feared God (ha-Elohim, the personal, true God), and did not execute the king's command.


  Verse 18-19


  When questioned upon the matter, the explanation which they gave was, that the Hebrew women were not like the delicate women of Egypt, but were חיות “vigorous” (had much vital energy: Abenezra), so that they gave birth to their children before the midwives arrived. They succeeded in deceiving the king with this reply, as childbirth is remarkably rapid and easy in the case of Arabian women (see Burckhardt, Beduinen, p. 78; Tischendorf, Reise i. p. 108).


  Verse 20-21


  God rewarded them for their conduct, and “made them houses,” i.e., gave them families and preserved their posterity. In this sense to “make a house” in 2 Samuel 7:11 is interchanged with to “build a house” in 2 Samuel 7:27 (vid., 4:11). להם for להן as in Genesis 31:9, etc. Through not carrying out the ruthless command of the king, they had helped to build up the families of Israel, and their own families were therefore built up by God. Thus God rewarded them, “not, however, because they lied, but because they were merciful to the people of God; it was not their falsehood therefore that was rewarded, but their kindness (more correctly, their fear of God), their benignity of mind, not the wickedness of their lying; and for the sake of what was good, God forgave what was evil.” (Augustine, contra mendac. c. 19.)


  Verse 22


  The failure of his second plan drove the king to acts of open violence. He issued commands to all his subjects to throw every Hebrew boy that was born into the river (i.e., the Nile). The fact, that this command, if carried out, would necessarily have resulted in the extermination of Israel, did not in the least concern the tyrant; and this cannot be adduced as forming any objection to the historical credibility of the narrative, since other cruelties of a similar kind are to be found recorded in the history of the world. Clericus has cited the conduct of the Spartans towards the helots. Nor can the numbers of the Israelites at the time of the exodus be adduced as a proof that no such murderous command can ever have been issued; for nothing more can be inferred from this, than that the command was neither fully executed nor long regarded, as the Egyptians were not all so hostile to the Israelites as to be very zealous in carrying it out, and the Israelites would certainly neglect no means of preventing its execution. Even Pharaoh's obstinate refusal to let the people go, though it certainly is inconsistent with the intention to destroy them, cannot shake the truth of the narrative, but may be accounted for on psychological grounds, from the very nature of pride and tyranny which often act in the most reckless manner without at all regarding the consequences, or on historical grounds, from the supposition not only that the king who refused the permission to depart was a different man from the one who issued the murderous edicts (cf. Exodus 2:23), but that when the oppression had continued for some time the Egyptian government generally discovered the advantage they derived from the slave labour of the Israelites, and hoped through a continuance of that oppression so to crush and break their spirits, as to remove all ground for fearing either rebellion, or alliance with their foes.


  Exodus 2


  Verses 1-10


  Birth and Education of Moses.—Whilst Pharaoh was urging forward the extermination of the Israelites, God was preparing their emancipation. According to the divine purpose, the murderous edict of the king was to lead to the training and preparation of the human deliverer of Israel.


  Exodus 2:1-2


  At the time when all the Hebrew boys were ordered to be thrown into the Nile, “there went (הלך contributes to the pictorial character of the account, and serves to bring out its importance, just as in Genesis 35:22; Deuteronomy 31:1) a man of the house of Levi—according to Exodus 6:20 and Numbers 26:59, it was Amram, of the Levitical family of Kohath—and married a daughter (i.e., a descendant) of Levi,” named Jochebed, who bore him a son, viz., Moses. From Exodus 6:20 we learn that Moses was not the first child of this marriage, but his brother Aaron; and from Exodus 2:7 of this chapter, it is evident that when Moses was born, his sister Miriam was by no means a child (Numbers 26:59). Both of these had been born before the murderous edict was issued (Exodus 1:22). They are not mentioned here, because the only question in hand was the birth and deliverance of Moses, the future deliverer of Israel. “When the mother saw that the child was beautiful” (טוב as in Genesis 6:2; lxx ἀστεῖος), she began to think about his preservation. The very beauty of the child was to her “a peculiar token of divine approval, and a sign that God had some special design concerning him” (Delitzsch on Hebrews 11:23). The expression ἀστεῖος τῷ Θεῷ in Acts 7:20 points to this. She therefore hid the new-born child for three months, in the hope of saving him alive. This hope, however, neither sprang from a revelation made to her husband before the birth of her child, that he was appointed to be the saviour of Israel, as Josephus affirms (Ant. ii. 9, 3), either from his own imagination or according to the belief of his age, nor from her faith in the patriarchal promises, but primarily from the natural love of parents for their offspring. And if the hiding of the child is praised in Hebrews 11:23 as an act of faith, that faith was manifested in their not obeying the king's commandment, but fulfilling without fear of man all that was required by that parental love, which God approved, and which was rendered all the stronger by the beauty of the child, and in their confident assurance, in spite of all apparent impossibility, that their effort would be successful (vid., Delitzsch ut supra). This confidence was shown in the means adopted by the mother to save the child, when she could hide it no longer.


  Exodus 2:3-4


  She placed the infant in an ark of bulrushes by the bank of the Nile, hoping that possibly it might be found by some compassionate hand, and still be delivered. The dagesh dirim. in הצּפינו serves to separate the consonant in which it stands from the syllable which follows (vid., Ewald, §92c; Ges. §20, 2b). גּמא תּבת a little chest of rushes. The use of the word תּבה (ark) is probably intended to call to mind the ark in which Noah was saved (vid., Genesis 6:14). גּמא, papyrus, the paper reed: a kind of rush which was very common in ancient Egypt, but has almost entirely disappeared, or, as Pruner affirms (ägypt. Naturgesch. p. 55), is nowhere to be found. It had a triangular stalk about the thickness of a finger, which grew to the height of ten feet; and from this the lighter Nile boats were made, whilst the peeling of the plant was used for sails, mattresses, mats, sandals, and other articles, but chiefly for the preparation of paper (vid., Celsii Hierobot. ii. pp. 137ff.; Hengstenberg, Egypt and the Books of Moses, pp. 85, 86, transl.). ותּחמרה, for תּחמרהּ with mappik omitted: and cemented (pitched) it with חמר bitumen, the asphalt of the Dead Sea, to fasten the papyrus stalks, and with pitch, to make it water-tight, and put it in the reeds by the bank of the Nile, at a spot, as the sequel shows, where she knew that the king's daughter was accustomed to bathe. For “the sagacity of the mother led her, no doubt, so to arrange the whole, that the issue might be just what is related in Exodus 2:5-9 ” (Baumgarten). The daughter stationed herself a little distance off, to see what happened to the child (Exodus 2:4). This sister of Moses was most probably the Miriam who is frequently mentioned afterwards (Numbers 26:59). תּתצּב for תּתיצּב. The infinitive form דּעה as in Genesis 46:3.


  Exodus 2:5


  Pharaoh's daughter is called Thermouthis or Merris in Jewish tradition, and by the Rabbins בתיה. על־היאר is to be connected with תּרד, and the construction with על to be explained as referring to the descent into (upon) the river from the rising bank. The fact that a king's daughter should bathe in the open river is certainly opposed to the customs of the modern, Mohammedan East, where this is only done by women of the lower orders, and that in remote places (Lane, Manners and Customs); but it is in harmony with the customs of ancient Egypt, and in perfect agreement with the notions of the early Egyptians respecting the sanctity of the Nile, to which divine honours even were paid (vid., Hengstenberg's Egypt, etc. pp. 109, 110), and with the belief, which was common to both ancient and modern Egyptians, in the power of its waters to impart fruitfulness and prolong life (vid., Strabo, xv. p. 695, etc., and Seetzen, Travels iii. p. 204).


  Exodus 2:6-8


  The exposure of the child at once led the king's daughter to conclude that it was one of the Hebrews' children. The fact that she took compassion on the weeping child, and notwithstanding the king's command (Exodus 1:22) took it up and had it brought up (of course, without the knowledge of the king), may be accounted for from the love to children which is innate in the female sex, and the superior adroitness of a mother's heart, which co-operated in this case, though without knowing or intending it, in the realization of the divine plan of salvation. Competens fuit divina vindicta, ut suis affectibus puniatur parricida et filiae provisione pereat qui genitrices interdixerat parturire (August. Sermo 89 de temp.).


  Exodus 2:9


  With the directions, “Take this child away (היליכי for הוליכי used here in the sense of leading, bringing, carrying away, as in Zechariah 5:10; Ecclesiastes 10:20) and suckle it for me,” the king's daughter gave the child to its mother, who was unknown to her, and had been fetched as a nurse.


  Exodus 2:10


  When the child had grown large, i.e., had been weaned (יגדּל as in Genesis 21:8), the mother, who acted as nurse, brought it back to the queen's daughter, who then adopted it as her own son, and called it Moses (משׁה): “for,” she said, “out of the water have I drawn him” (משׁיתהוּ). As Pharaoh's daughter gave this name to the child as her adopted son, it must be an Egyptian name. The Greek form of the name, Μωΰσῆς (lxx), also points to this, as Josephus affirms. “Thermuthis,” he says, “imposed this name upon him, from what had happened when he was put into the river; for the Egyptians call water Mo, and those who are rescued from the water Uses” (Ant. ii. 9, 6, Whiston's translation). The correctness of this statement is confirmed by the Coptic, which is derived from the old Egyptian.


  Now, though we find the name explained in the text from the Hebrew משׁה, this is not to be regarded as a philological or etymological explanation, but as a theological interpretation, referring to the importance of the person rescued from the water to the Israelitish nation. In the lips of an Israelite, the name Mouje, which was so little suited to the Hebrew organs of speech, might be involuntarily altered into Moseh; “and this transformation became an unintentional prophecy, for the person drawn out did become, in fact, the drawer out” (Kurtz). Consequently Knobel's supposition, that the writer regarded משׁה as a participle Poal with the מ dropped, is to be rejected as inadmissible.—There can be no doubt that, as the adopted son of Pharaoh's daughter, Moses received a thoroughly Egyptian training, and was educated in all the wisdom of the Egyptians, as Stephen states in Acts 7:22 in accordance with Jewish tradition.


  Through such an education as this, he received just the training required for the performance of the work to which God had called him. Thus the wisdom of Egypt was employed by the wisdom of God for the establishment of the kingdom of God.


  Verses 11-15


  Flight of Moses from Egypt to Midian.—The education of Moses at the Egyptian court could not extinguish the feeling that he belonged to the people of Israel. Our history does not inform us how this feeling, which was inherited from his parents and nourished in him when an infant by his mother's milk, was fostered still further after he had been handed over to Pharaoh's daughter, and grew into a firm, decided consciousness of will. All that is related is, how this consciousness broke forth at length in the full-grown man, in the slaying of the Egyptian who had injured a Hebrew (Exodus 2:11, Exodus 2:12), and in the attempt to reconcile two Hebrew men who were quarrelling (Exodus 2:13, Exodus 2:14). Both of these occurred “in those days,” i.e., in the time of the Egyptian oppression, when Moses had become great (יגדּל as in Genesis 21:20), i.e., had grown to be a man. According to tradition he was then forty years old (Acts 7:23). What impelled him to this was not “a carnal ambition and longing for action,” or a desire to attract the attention of his brethren, but fiery love to his brethren or fellow-countrymen, as is shown in the expression, “One of his brethren” (Exodus 2:11), and deep sympathy with them in their oppression and sufferings; whilst, at the same time, they undoubtedly displayed the fire of his impetuous nature, and the ground-work for his future calling. It was from this point of view that Stephen cited these facts (Acts 7:25-26), for the purpose of proving to the Jews of his own age, that they had been from time immemorial “stiff-necked and uncircumcised in heart and ears” (Acts 7:51). And this view is the correct one. Not only did Moses intend to help his brethren when he thus appeared among them, but this forcible interference on behalf of his brethren could and should have aroused the thought in their minds, that God would send them salvation through him. “But they understood not” (Acts 7:25). At the same time Moses thereby declared that he would no longer “be called the son of Pharaoh's daughter; and chose rather to suffer affliction with the people of God, than to enjoy the pleasures of sin for a season; esteeming the reproach of Christ greater riches than the treasures of Egypt” (Hebrews 11:24-26; see Delitzsch in loc.). And this had its roots in faith (πίστει). But his conduct presents another aspect also, which equally demands consideration. His zeal for the welfare of his brethren urged him forward to present himself as the umpire and judge of his brethren before God had called him to this, and drove him to the crime of murder, which cannot be excused as resulting from a sudden ebullition of wrath.


  For he acted with evident deliberation. “He looked this way and that way; and when he saw no one, he slew the Egyptian, and hid him in the sand” (Exodus 2:12). Through his life at the Egyptian court his own natural inclinations had been formed to rule, and they manifested themselves on this occasion in an ungodly way. This was thrown in his teeth by the man “in the wrong” (הרשׁע, Exodus 2:13), who was striving with his brother and doing him an injury: “Who made thee a ruler and judge over us” (Exodus 2:14)? and so far he was right. The murder of the Egyptian had also become known; and as soon as Pharaoh heard of it, he sought to kill Moses, who fled into the land of Midian in fear for his life (Exodus 2:15). Thus dread of Pharaoh's wrath drove Moses from Egypt into the desert. For all that, it is stated in Hebrews 11:27, that “by faith (πίστει) Moses forsook Egypt, not fearing the wrath of the king.” This faith, however, he manifested not by fleeing—his flight was rather a sign of timidity—but by leaving Egypt; in other words, by renouncing his position in Egypt, where he might possibly have softened down the kings' wrath, and perhaps even have brought help and deliverance to his brethren the Hebrews. By the fact that he did not allow such human hopes to lead him to remain in Egypt, and was not afraid to increase the king's anger by his flight, he manifested faith in the invisible One as though he saw Him, commending not only himself, but his oppressed nation, to the care and protection of God (vid., Delitzsch on Hebrews 11:27).


  The situation of the land of Midian, to which Moses fled, cannot be determined with certainty. The Midianites, who were descended from Abraham through Keturah (Genesis 25:2, Genesis 25:4), had their principal settlements on the eastern side of the Elanitic Gulf, from which they spread northwards into the fields of Moab (Genesis 36:35; Numbers 22:4, Numbers 22:7; Numbers 25:6, Numbers 25:17; Numbers 31:1.; Judges 6:1.), and carried on a caravan trade through Canaan to Egypt (Genesis 37:28, Genesis 37:36; Isaiah 60:6). On the eastern side of the Elanitic Gulf, and five days' journey from Aela, there stood the town of Madian, the ruins of which are mentioned by Edrisi and Abulfeda, who also speak of a well there, from which Moses watered the flocks of his father-in-law Shoeib (i.e., Jethro). But we are precluded from fixing upon this as the home of Jethro by Exodus 3:1, where Moses is said to have come to Horeb, when he drove Jethro's sheep behind the desert. The Midianites on the eastern side of the Elanitic Gulf could not possibly have led their flocks as far as Horeb for pasturage. We must assume, therefore, that one branch of the Midianites, to whom Jethro was priest, had crossed the Elanitic Gulf, and settled in the southern half of the peninsula of Sinai (cf. Exodus 3:1). There is nothing improbable in such a supposition. There are several branches of the Towara Arabs occupying the southern portion of Arabia, that have sprung from Hedjas in this way; and even in the most modern times considerable intercourse was carried on between the eastern side of the gulf and the peninsula, whilst there was formerly a ferry between Szytta, Madian, and Nekba.—The words “and he sat down (ויּשׁב, i.e., settled) in the land of Midian, and sat down by the well,” are hardly to be understood as simply meaning that “when he was dwelling in Midian, he sat down one day by a well” (Baumg.), but that immediately upon his arrival in Midian, where he intended to dwell or stay, he sat down by the well. The definite article before בּאר points to the well as the only one, or the principal well in that district. Knobel refers to “the well at Sherm;” but at Sherm el Moye (i.e., water-bay) or Sherm el Bir (well-bay) there are “several deep wells finished off with stones,” which are “evidently the work of an early age, and have cost great labour” (Burckhardt, Syr. p. 854); so that the expression “the well” would be quite unsuitable. Moreover there is but a very weak support for Knobel's attempt to determine the site of Midian, in the identification of the Μαρανῖται or Μαρανεῖς (of Strabo and Artemidorus) with Madyan.


  Verses 16-20


  Here Moses secured for himself a hospitable reception from a priest of Midian, and a home at his house, by doing as Jacob had formerly done (Genesis 29:10), viz., helping his daughters to water their father's sheep, and protecting them against the other shepherds.—On the form יושׁען for יושׁען vid., Genesis 19:19; and for the masculine suffixes to יגרשׁוּם and צאנם, Genesis 31:9. תּדלנה for תּדלינה, as in Job 5:12, cf. Ewald, §198a.—The flock of this priest consisted of nothing but צאן, i.e., sheep and goats (vid., Exodus 3:1). Even now there are no oxen reared upon the peninsula of Sinai, as there is not sufficient pasturage or water to be found. For the same reason there are no horses kept there, but only camels and asses (cf. Seetzen, R. iii. 100; Wellsted, R. in Arab. ii. p. 66). In Exodus 2:18 the priest is called Reguel, in Exodus 3:1 Jethro. This title, “the priest of Midian,” shows that he was the spiritual head of the branch of the Midianites located there, but hardly that he was the prince or temporal head as well, like Melchizedek, as the Targumists have indicated by רבא, and as Artapanus and the poet Ezekiel distinctly affirm. The other shepherds would hardly have treated the daughters of the Emir in the manner described in Exodus 2:17. The name רעוּאל (Reguel, friend of God) indicates that this priest served the old Semitic God El (אל). This Reguel, who gave his daughter Zipporah to Moses, was unquestionably the same person as Jethro (יתרו) the חתן of Moses and priest of Midian (Exodus 3:1). Now, as Reguel's son Chobab is called Moses' חתן in Numbers 10:29 (cf. Judges 4:11), the Targumists and others supposed Reguel to be the grandfather of Zipporah, in which case אב would mean the grandfather in Exodus 2:18, and בּת the granddaughter in Exodus 2:21. This hypothesis would undoubtedly be admissible, if it were probable on other grounds. But as a comparison of Numbers 10:29 with Ex 18 does not necessarily prove that Chobab and Jethro were the same persons, whilst Exodus 18:27 seems to lead to the very opposite conclusion, and התן, like the Greek γαμβρός , may be used for both father-in-law and brother-in-law, it would probably be more correct to regard Chobab as Moses' brother-in-law, Reguel as the proper name of his father-in-law, and Jethro, for which Jether (praestantia) is substituted in Exodus 4:18, as either a title, or the surname which showed the rank of Reguel in his tribe, like the Arabic Imam, i.e., praepositus, spec. sacrorum antistes. Ranke's opinion, that Jethro and Chobab were both of them sons of Reguel and brothers-in-law of Moses, is obviously untenable, if only on the ground that according to the analogy of Numbers 10:29 the epithet “son of Reguel” would not be omitted in Exodus 3:1.


  Verse 21-22


  Moses' Life in Midian.—As Reguel gave a hospitable welcome to Moses, in consequence of his daughters' report of the assistance that he had given them in watering their sheep; it pleased Moses (ויּואל) to dwell with him. The primary meaning of הואיל is voluit (vid., Ges. thes.). קראן for קראנה: like שׁמען in Genesis 4:23.—Although Moses received Reguel's daughter Zipporah as his wife, probably after a lengthened stay, his life in Midian was still a banishment and a school of bitter humiliation. He gave expression to this feeling at the birth of his first son in the name which he gave it, viz., Gershom (גּרשׁם, i.e., banishment, from גּרשׁ to drive or thrust away); “for,” he said, interpreting the name according to the sound, “I have been a stranger (גּר) in a strange land.” In a strange land he was obliged to live, far away from his brethren in Egypt, and far from his fathers' land of promise; and in this strange land the longing for home seems to have been still further increased by his wife Zipporah, who, to judge from Exodus 4:24., neither understood nor cared for the feelings of his heart. By this he was urged on to perfect and unconditional submission to the will of his God. To this feeling of submission and confidence he gave expression at the birth of his second son, by calling him Eliezer (אליעזר God is help); for he said, “The God of my father (Abraham or the three patriarchs, cf. Exodus 3:6) is my help, and has delivered me from the sword of Pharaoh” (Exodus 18:4). The birth of this son is not mentioned in the Hebrew text, but his name is given in Exodus 18:4, with this explanation.


  In the names of his two sons, Moses expressed all that had affected his mind in the land of Midian. The pride and self-will with which he had offered himself in Egypt as the deliverer and judge of his oppressed brethren, had been broken down by the feeling of exile. This feeling, however, had not passed into despair, but had been purified and raised into firm confidence in the God of his fathers, who had shown himself as his helper by delivering him from the sword of Pharaoh. In this state of mind, not only did “his attachment to his people, and his longing to rejoin them, instead of cooling, grow stronger and stronger” (Kurtz), but the hope of the fulfilment of the promise given to the fathers was revived within him, and ripened into the firm confidence of faith.


  Verses 23-25


  Exodus 2:23-25 form the introduction to the next chapter. The cruel oppression of the Israelites in Egypt continued without intermission or amelioration. “In those many days the king of Egypt died, and the children of Israel sighed by reason of the service” (i.e., their hard slave labour). The “many days” are the years of oppression, or the time between the birth of Moses and the birth of his children in Midian. The king of Egypt who died, was in any case the king mentioned in Exodus 2:15; but whether he was one and the same with the “new king” (Exodus 1:8), or a successor of his, cannot be decided. If the former were the case, we should have to assume, with Baumgarten, that the death of the king took place not very long after Moses' flight, seeing that he was an old man at the time of Moses' birth, and had a grown-up daughter. But the greater part of the “many days” would then fall in his successor's reign, which is obviously opposed to the meaning of the words, “It came to pass in those many days, that the king of Egypt died.” For this reason the other supposition, that the king mentioned here is a successor of the one mentioned in Exodus 1:8, has far greater probability. At the same time, all that can be determined from a comparison of Exodus 7:7 is, that the Egyptian oppression lasted more than 80 years. This allusion to the complaints of the Israelites, in connection with the notice of the king's death, seems to imply that they hoped for some amelioration of their lot from the change of government; and that when they were disappointed, and groaned the more bitterly in consequence, they cried to God for help and deliverance. This is evident from the remark, “Their cry came up unto God,” and is stated distinctly in Deuteronomy 26:7.


  Exodus 2:24-25


  “God heard their crying, and remembered His covenant with the fathers: “and God saw the children of Israel, and God noticed them.” “This seeing and noticing had regard to the innermost nature of Israel, namely, as the chosen seed of Abraham” (Baumgarten). God's notice has all the energy of love and pity. Lyra has aptly explained ויּדע thus: “ad modum cognoscentis se habuit, ostendendo dilectionem circa eos;” and Luther has paraphrased it correctly: “He accepted them.”


  Exodus 3


  Introduction


  Call of Moses, and His Return to Egypt—Exodus 3And 4


  Call of Moses.—Whilst the children of Israel were groaning under the oppression of Egypt, God had already prepared the way for their deliverance, and had not only chosen Moses to be the saviour of His people, but had trained him for the execution of His designs.


  Verse 1


  When Moses was keeping the flock of Jethro, his father-in-law, he drove them on one occasion behind the desert, and came to the mountains of Horeb. רעה היה, lit. “he was feeding:” the participle expresses the continuance of the occupation. המּדבּר אחר does not mean ad interiora deserti (Jerome); but Moses drove the sheep from Jethro's home as far as Horeb, so that he passed through a desert with the flock before he reached the pasture land of Horeb. For “in this, the most elevated ground of the peninsula, you find the most fertile valleys, in which even fruit-trees grow. Water abounds in this district; consequently it is the resort of all the Bedouins when the lower countries are dried up” (Rosenmüller). Jethro's home was separated from Horeb, therefore, by a desert, and is to be sought to the south-east, and not to the north-east. For it is only a south-easterly situation that will explain these two facts: First, that when Moses returned from Midian to Egypt, he touched again at Horeb, where Aaron, who had come from Egypt, met him (Exodus 4:27); and, secondly, that the Israelites never came upon any Midianites on their journey through the desert, whilst the road of Hobab the Midianite separated from theirs as soon as they departed from Sinai (Numbers 10:30).


  Horeb is called the Mount of God by anticipation, with reference to the consecration which it subsequently received through the revelation of God upon its summit. The supposition that it had been a holy locality even before the calling of Moses, cannot be sustained. Moreover, the name is not restricted to one single mountain, but applies to the central group of mountains in the southern part of the peninsula (vid., Exodus 19:1). Hence the spot where God appeared to Moses cannot be precisely determined, although tradition has very suitably given the name Wady Shoeib, i.e., Jethro's Valley, to the valley which bounds the Jebel Musa towards the east, and separates it from the Jebel ed Deir, because it is there that Moses is supposed to have fed the flock of Jethro. The monastery of Sinai, which is in this valley, is said to have been built upon the spot where the thorn-bush stood, according to the tradition in Antonini Placent. Itinerar. c. 37, and the annals of Eutychius (vid., Robinson, Palestine).


  Verses 2-5


  Here, at Horeb, God appeared to Moses as the Angel of the Lord “in a flame of fire out of the midst of the thorn-bush” (סנה, βάτος , rubus), which burned in the fire and was not consumed. אכּל, in combination with איננּוּ, must be a participle for מאכּל. When Moses turned aside from the road or spot where he was standing, “to look at this great sight” (מראה), i.e., the miraculous vision of the bush that was burning and yet not burned up, Jehovah called to him out of the midst of the thorn-bush, “Moses, Moses (the reduplication as in Genesis 22:11), draw not nigh hither: put off thy shoes from off thy feet, for the place whereon thou standest is holy ground” (אדמה). The symbolical meaning of this miraculous vision,—that is to say, the fact that it was a figurative representation of the nature and contents of the ensuing message from God,—has long been admitted. The thorn-bush in contrast with the more noble and lofty trees (Judges 9:15) represented the people of Israel in their humiliation, as a people despised by the world. Fire and the flame of fire were not “symbols of the holiness of God;” for, as the Holy One, “God is light, and in Him is no darkness at all” (1 John 1:5), He “dwells in the light which no man can approach unto” (1 Timothy 6:16); and that not merely according to the New Testament, but according to the Old Testament view as well, as is evident from Isaiah 10:17, where “the Light of Israel” and “the Holy One of Israel” are synonymous. But “the Light of Israel became fire, and the Holy One a flame, and burned and consumed its thorns and thistles.” Nor is “fire, from its very nature, the source of light,” according to the scriptural view. On the contrary, light, the condition of all life, is also the source of fire. The sun enlightens, warms, and burns (Job 30:28; Sol. Song of Solomon 1:6); the rays of the sun produce warmth, heat, and fire; and light was created before the sun. Fire, therefore, regarded as burning and consuming, is a figurative representation of refining affliction and destroying punishment (1 Corinthians 3:11.), or a symbol of the chastening and punitive justice of the indignation and wrath of God. It is in fire that the Lord comes to judgment (Daniel 7:9-10; Ezekiel 1:13-14, Ezekiel 1:27-28; Revelation 1:14-15). Fire sets forth the fiery indignation which devours the adversaries (Hebrews 10:27). He who “judges and makes war in righteousness' has eyes as a flame of fire (Revelation 19:11-12). Accordingly, the burning thorn-bush represented the people of Israel as they were burning in the fire of affliction, the iron furnace of Egypt (Deuteronomy 4:20). Yet, though the thorn-bush was burning in the fire, it was not consumed; for in the flame was Jehovah, who chastens His people, but does not give them over unto death (Psalm 118:18). The God of Abraham, Isaac, and Jacob had come down to deliver His people out of the hand of the Egyptians (Exodus 3:8). Although the affliction of Israel in Egypt proceeded from Pharaoh, yet was it also a fire which the Lord had kindled to purify His people and prepare it for its calling. In the flame of the burning bush the Lord manifested Himself as the “jealous God, who visits the sins of the fathers upon the children unto the third and fourth generations of them that hate Him, and showeth mercy unto thousands of them that love Him and keep His commandments” (Exodus 20:5; Deuteronomy 5:9-10), who cannot tolerate the worship of another god (Exodus 34:14), and whose anger burns against idolaters, to destroy them (Deuteronomy 6:15). The “jealous God” was a “consuming fire” in the midst of Israel (Deuteronomy 4:24). These passages show that the great sight which Moses saw not only had reference to the circumstances of Israel in Egypt, but was a prelude to the manifestation of God on Sinai for the establishment of the covenant (Exo 19 and 20), and also a representation of the relation in which Jehovah would stand to Israel through the establishment of the covenant made with the fathers. For this reason it occurred upon the spot where Jehovah intended to set up His covenant with Israel. But, as a jealous God, He also “takes vengeance upon His adversaries” (Nahum 1:2.). Pharaoh, who would not let Israel go, He was about to smite with all His wonders (Exodus 3:20), whilst He redeemed Israel with outstretched arm and great judgments (Exodus 6:6).—The transition from the Angel of Jehovah (Exodus 3:2) to Jehovah (Exodus 3:4) proves the identity of the two; and the interchange of Jehovah and Elohim, in Exodus 3:4, precludes the idea of Jehovah being merely a national God. The command of God to Moses to put off his shoes, may be accounted for from the custom in the East of wearing shoes or sandals merely as a protection from dirt. No Brahmin enters a pagoda, no Moslem a mosque, without first taking off at least his overshoes (Rosenm. Morgenl. i. 261; Robinson, Pal. ii. p. 373); and even in the Grecian temples the priests and priestesses performed the service barefooted (Justin, Apol. i. c. 62; Bähr, Symbol. ii. 96). when entering other holy places also, the Arabs and Samaritans, and even the Yezidis of Mesopotamia, take off their shoes, that the places may not be defiled by the dirt or dust upon them (vid., Robinson, Pal. iii. 100, and Layard's Nineveh and its Remains). The place of the burning bush was holy because of the presence of the holy God, and putting off the shoes was intended to express not merely respect for the place itself, but that reverence which the inward man (Ephesians 3:16) owes to the holy God.


  Verse 6


  Jehovah then made Himself known to Moses as the God of his fathers, Abraham, Isaac, and Jacob, reminding him through that name of the promises made to the patriarchs, which He was about to fulfil to their seed, the children of Israel. In the expression, “thy father,” the three patriarchs are classed together as one, just as in Exodus 18:4 (“my father”), “because each of them stood out singly in distinction from the nation, as having received the promise of seed directly from God” (Baumgarten). “And Moses hid his face, for he was afraid to look upon God.” The sight of the holy God no sinful man can bear (cf. 1 Kings 19:12).


  Verses 7-10


  Jehovah had seen the affliction of His people, had heard their cry under their taskmasters, and had come down (ירד, vid., Genesis 11:5) to deliver them out of the hand of the Egyptians, and to bring them up to a good and broad land, to the place of the Canaanites; and He was about to send Moses to Pharaoh to bring them forth. The land to which the Israelites were to be taken up is called a “good” land, on account of its great fertility (Deuteronomy 8:7.), and a “broad” land, in contrast with the confinement and oppression of the Israelites in Egypt. The epithet “good” is then explained by the expression, “a land flowing with milk and honey” (זבת, a participle of זוּב in the construct state; vid., Ges. §135); a proverbial description of the extraordinary fertility and loveliness of the land of Canaan (cf. Exodus 3:17; Exodus 13:5; Exodus 16:14, etc.). Milk and honey are the simplest and choicest productions of a land abounding in grass and flowers, and were found in Palestine in great abundance even when it was in a desolate condition (Isaiah 7:15, Isaiah 7:22; see my Comm. on Joshua 5:6). The epithet broad is explained by an enumeration of the six tribes inhabiting the country at that time (cf. Genesis 10:15. and Genesis 15:20, Genesis 15:21).


  Verse 11-12


  To the divine commission Moses made this reply: “Who am I, that I should go to Pharaoh, and bring forth the children of Israel out of Egypt?” Some time before he had offered himself of his own accord as a deliverer and judge; but now he had learned humility in the school of Midian, and was filled in consequence with distrust of his own power and fitness. The son of Pharaoh's daughter had become a shepherd, and felt himself too weak to go to Pharaoh. But God met this distrust by the promise, “I will be with thee,” which He confirmed by a sign, namely, that when Israel was brought out of Egypt, they should serve (עבד, i.e., worship) God upon that mountain. This sign, which was to be a pledge to Moses of the success of his mission, was one indeed that required faith itself; but, at the same time, it was a sign adapted to inspire both courage and confidence. God pointed out to him the success of his mission, the certain result of his leading the people out: Israel should serve Him upon the very same mountain in which He had appeared to Moses. As surely as Jehovah had appeared to Moses as the God of his fathers, so surely should Israel serve Him there. The reality of the appearance of God formed the pledge of His announcement, that Israel would there serve its God; and this truth was to till Moses with confidence in the execution of the divine command. The expression “serve God” (λατρεύειν τῷ Θεῷ , lxx) means something more than the immolare of the Vulgate, or the “sacrifice” of Luther; for even though sacrifice formed a leading element, or the most important part of the worship of the Israelites, the patriarchs before this had served Jehovah by calling upon His name as well as offering sacrifice. And the service of Israel at Mount Horeb consisted in their entering into covenant with Jehovah (Exo 24); not only in their receiving the law as the covenant nation, but their manifesting obedience by presenting free-will offerings for the building of the tabernacle (Exodus 36:1-7; Numbers 7:1).


  Verses 13-15


  When Moses had been thus emboldened by the assurance of divine assistance to undertake the mission, he inquired what he was to say, in case the people asked him for the name of the God of their fathers. The supposition that the people might ask the name of their fathers' God is not to be attributed to the fact, that as the Egyptians had separate names for their numerous deities, the Israelites also would want to know the name of their own God. For, apart from the circumstance that the name by which God had revealed Himself to the fathers cannot have vanished entirely from the memory of the people, and more especially of Moses, the mere knowledge of the name would not have been of much use to them. The question, “What is His name?” presupposed that the name expressed the nature and operations of God, and that God would manifest in deeds the nature expressed in His name. God therefore told him His name, or, to speak more correctly, He explained the name יהוה, by which He had made Himself known to Abraham at the making of the covenant (Genesis 15:7), in this way, אהיה אשׁר אהיה, “I am that I am,” and designated Himself by this name as the absolute God of the fathers, acting with unfettered liberty and self-dependence. This name precluded any comparison between the God of the Israelites and the deities of the Egyptians and other nations, and furnished Moses and his people with strong consolation in their affliction, and a powerful support to their confidence in the realization of His purposes of salvation as made known to the fathers. To establish them in this confidence, God added still further: “This is My name for ever, and My memorial unto all generations;” that is to say, God would even manifest Himself in the nature expressed by the name Jehovah, and by this He would have all generations both know and revere Him. שׁם, the name, expresses the objective manifestation of the divine nature; זבר, memorial, the subjective recognition of that nature on the part of men. דּר דּר, as in Exodus 17:16 and Proverbs 27:24. The repetition of the same word suggests the idea of uninterrupted continuance and boundless duration (Ewald, §313a). The more usual expression is ודר ידר, Deuteronomy 32:7; Psalm 10:6; Psalm 33:11; or דּרים דּר, Psalm 72:5; Psalm 102:25; Isaiah 51:8.


  Verses 16-20


  With the command, “Go and gather the elders of Israel together,” God then gave Moses further instructions with reference to the execution of his mission. On his arrival in Egypt he was first of all to inform the elders, as the representatives of the nation (i.e., the heads of the families, households, and tribes), of the appearance of God to him, and the revelation of His design, to deliver His people out of Egypt and bring them to the land of the Canaanites. He was then to go with them to Pharaoh, and make known to him their resolution, in consequence of this appearance of God, to go a three days' journey into the wilderness and sacrifice to their God. The words, “I have surely visited,” point to the fulfilment of the last words of the dying Joseph (Genesis 50:24). עלינוּ נקרה (Exodus 3:18) does not mean “He is named upon us” (lxx, Onk., Jon.), nor “He has called us” (Vulg., Luth.). The latter is grammatically wrong, for the verb is Niphal, or passive; and though the former has some support in the parallel passage in Exodus 5:3, inasmuch as נקרא is the verb used there, it is only in appearance, for if the meaning really were “His name is named upon (over) us,” the word שׁמו (שׁם) would not be omitted (vid., Deuteronomy 28:10; 2 Chronicles 7:14). The real meaning is, “He has met with us,” from נקרה, obruam fieri, ordinarily construed with אל, but here with על, because God comes down from above to meet with man. The plural us is used, although it was only to Moses that God appeared, because His appearing had reference to the whole nation, which was represented before Pharaoh by Moses and the elders. In the words נלכה־נא, “we will go, then,” equivalent to “let us go,” the request for Pharaoh's permission to go out is couched in such a form as to answer to the relation of Israel to Pharaoh. He had no right to detain them, but he had a right to consent to their departure, as his predecessor had formerly done to their settlement. Still less had he any good reason for refusing their request to go a three days' journey into the wilderness and sacrifice to their God, since their return at the close of the festival was then taken for granted. But the purpose of God was, that Israel should not return. Was it the case, then, that the delegates were “to deceive the king,” as Knobel affirms! By no means. God knew the hard heart of Pharaoh, and therefore directed that no more should be asked at first than he must either grant, or display the hardness of his heart. Had he consented, God would then have made known to him His whole design, and demanded that His people should be allowed to depart altogether. But when Pharaoh scornfully refused the first and smaller request (Exo 5), Moses was instructed to demand the entire departure of Israel from the land (Exodus 6:10), and to show the omnipotence of the God of the Hebrews before and upon Pharaoh by miracles and heavy judgments (Hebrews 7:8.). Accordingly, Moses persisted in demanding permission for the people to go and serve their God (Exodus 7:16; Exodus 8:1; Exodus 9:1, Exodus 9:13; Exodus 10:3); and it was not till Pharaoh offered to allow them to sacrifice in the land that Moses replied, “We will go three days' journey into the wilderness, and sacrifice to Jehovah our God” (Exodus 8:27); but, observe, with this proviso, “as He shall command us,” which left, under the circumstances, no hope that they would return. It was an act of mercy to Pharaoh, therefore, on the one hand, that the entire departure of the Israelites was not demanded at the very first audience of Moses and the representatives of the nation; for, had this been demanded, it would have been far more difficult for him to bend his heart in obedience to the divine will, than when the request presented was as trifling as it was reasonable. And if he had rendered obedience to the will of God in the smaller, God would have given him strength to be faithful in the greater. On the other hand, as God foresaw his resistance (Exodus 3:19), this condescension, which demanded no more than the natural man could have performed, was also to answer the purpose of clearly displaying the justice of God. It was to prove alike to Egyptians and Israelites that Pharaoh was “without excuse,” and that his eventual destruction was the well-merited punishment of his obduracy.


  חזקה ביד ולא, “not even by means of a strong hand;” “except through great power” is not the true rendering, ולא does not mean ἐὰν μὴ , nisi. What follows,—viz., the statement that God would so smite the Egyptians with miracles that Pharaoh would, after all, let Israel go (Exodus 3:20),—is not really at variance with this, the only admissible rendering of the words. For the meaning is, that Pharaoh would not be willing to let Israel depart even when he should be smitten by the strong hand of God; but that he would be compelled to do so against his will, would be forced to do so by the plagues that were about to fall upon Egypt. Thus even after the ninth plague it is still stated (Exodus 10:27), that “Pharaoh would (אבה) not let them go;” and when he had given permission, in consequence of the last plague, and in fact had driven them out (Exodus 12:31), he speedily repented, and pursued them with his army to bring them back again (Exodus 14:5.); from which it is clearly to be seen that the strong hand of God had not broken his will, and yet Israel was brought out by the same strong hand of Jehovah.


  Verse 21-22


  Not only would God compel Pharaoh to let Israel go; He would not let His people go out empty, but, according to the promise in Genesis 15:14, with great substance. “I will give this people favour in the eyes of the Egyptians;” that is to say, the Egyptians should be so favourably disposed towards them, that when they solicited of their neighbours clothes and ornaments of gold and silver, their request should be granted. “So shall ye spoil the Egyptians.” What is here foretold as a promise, the Israelites are directed to do in Exodus 11:2-3; and according to Exodus 12:35-36, it was really carried out. Immediately before their departure from Egypt, the Israelites asked (ישׁאלוּ) the Egyptians for gold and silver ornaments (כּלים not vessels, either for sacrifice, the house, or the table, but jewels; cf. Genesis 24:53; Exodus 35:22; Numbers 31:50) and clothes; and God gave them favour in the eyes of the Egyptians, so that they gave them to them. For אשּׁה שׁאלה, “Let every woman ask of her (female) neighbour and of her that sojourneth in her house” (בּיתהּ גּרת, from which it is evident that the Israelites did not live apart, but along with the Egyptians), we find in Exodus 11:2, “Let every man ask of his neighbour, and every woman of her (female) neighbour.”—ושׂמתּם, “and put them upon your sons and daughters.” על שׂוּם, to put on, applied to clothes and ornaments in Leviticus 8:8 and Genesis 41:42. This command and its execution have frequently given occasion to the opponents of the Scriptures to throw contempt upon the word of God, the asking being regarded as borrowing, and the spoiling of the Egyptians as purloining. At the same time, the attempts made to vindicate this purloining from the wickedness of stealing have been in many respects unsatisfactory.


  But the only meaning of שׁאל is to ask or beg, and השׁאיל, which is only met with in Exodus 12:36 and 1 Samuel 1:28, does not mean to lend, but to suffer to ask, to hear and grant a request. ישׁאלוּם (Exodus 12:36), lit., they allowed them to ask; i.e., “the Egyptians did not turn away the petitioners, as not wanting to listen to them, but received their petition with good-will, and granted their request. No proof can be brought that השׁאיל means to lend, as is commonly supposed; the word occurs again in 1 Samuel 1:28, and there it means to grant or give” (Knobel on Exodus 12:36). Moreover the circumstances under which the שׁאל and השׁאיל took place, were quite at variance with the idea of borrowing and lending. For even if Moses had not spoken without reserve of the entire departure of the Israelites, the plagues which followed one after another, and with which the God of the Hebrews gave emphasis to His demand as addressed through Moses to Pharaoh, “Let My people go, that they may serve Me,” must have made it evident to every Egyptian, that all this had reference to something greater than a three days' march to celebrate a festival. And under these circumstances no Egyptian could have cherished the thought, that the Israelites were only borrowing the jewels they asked of them, and would return them after the festival. What they gave under such circumstances, they could only give or present without the slightest prospect of restoration. Still less could the Israelites have had merely the thought of borrowing in their mind, seeing that God had said to Moses, “I will give the Israelites favour in the eyes of the Egyptians; and it will come to pass, that when ye go out, ye shall not go out empty” (Exodus 3:21). If, therefore, it is “natural to suppose that these jewels were festal vessels with which the Egyptians furnished the poor Israelites for the intended feast,” and even if “the Israelites had their thoughts directed with all seriousness to the feast which they were about to celebrate to Jehovah in the desert” (Baumgarten); their request to the Egyptians cannot have referred to any borrowing, nor have presupposed any intention to restore what they received on their return. From the very first the Israelites asked without intending to restore, and the Egyptians granted their request without any hope of receiving back, because God had made their hearts favourably disposed to the Israelites. The expressions את־מצרים נצּלתּם in Exodus 3:22, and וינצּלוּ in Exodus 12:36, are not at variance with this, but rather require it. For נצל does not mean to purloin, to steal, to take away secretly by cunning and fraud, but to plunder (2 Chronicles 20:25), as both the lxx (σκυλεύειν) and Vulgate (spoliare) have rendered it. Rosenmüller, therefore, is correct in his explanation: “Et spoliabitis Aegyptios, ita ut ab Aegyptiis, qui vos tam dura servitute oppresserunt, spolia auferetis.” So also is Hengstenberg, who says, “The author represents the Israelites as going forth, laden as it were with the spoils of their formidable enemy, trophies of the victory which God's power had bestowed on their weakness. While he represents the gifts of the Egyptians as spoils which God had distributed to His host (as Israel is called in Exodus 12:41), he leads us to observe that the bestowment of these gifts, which outwardly appeared to be the effect of the good-will of the Egyptians, if viewed more deeply, proceeded from another Giver; that the outwardly free act of the Egyptians was effected by an inward divine constraint which they could not withstand” (Dissertations, vol. ii. p. 431).—Egypt had spoiled Israel by the tributary labour so unjustly enforced, and now Israel carried off the spoil of Egypt-a prelude to the victory which the people of God will one day obtain in their conflict with the power of the world (cf. Zechariah 14:14).


  Exodus 4


  Verses 1-9


  Moses now started a fresh difficulty: the Israelites would not believe that Jehovah had appeared to him. There was so far a reason for this difficulty, that from the time of Jacob-an interval, therefore, of 430 years—God had never appeared to any Israelite. God therefore removed it by giving him three signs by which he might attest his divine mission to his people. These three signs were intended indeed for the Israelites, to convince them of the reality of the appearance of Jehovah to Moses; at the same time, as even Ephraem Syrus observed, they also served to strengthen Moses' faith, and dissipate his fears as to the result of his mission. For it was apparent enough that Moses did not possess true and entire confidence in God, from the fact that he still raised this difficulty, and distrusted the divine assurance, “They will hearken to thy voice,” Exodus 3:18). And finally, these signs were intended for Pharaoh, as is stated in Exodus 4:21; and to him the אתות (σημεῖα) were to become מפתים (τέρατα). By these signs Moses was installed as the servant of Jehovah (Exodus 14:31), and furnished with divine power, with which he could and was to appear before the children of Israel and Pharaoh as the messenger of Jehovah. The character of the three signs corresponded to this intention.


  Exodus 4:2-5


  The First Sign.—The turning of Moses' staff into a serpent, which became a staff again when Moses took it by the tail, had reference to the calling of Moses. The staff in his hand was his shepherd's crook (מזּה Exodus 4:2, for מה־זה, in this place alone), and represented his calling as a shepherd. At the bidding of God he threw it upon the ground, and the staff became a serpent, before which Moses fled. The giving up of his shepherd-life would expose him to dangers, from which he would desire to escape. At the same time, there was more implied in the figure of a serpent than danger which merely threatened his life. The serpent had been the constant enemy of the seed of the woman (Gen 3), and represented the power of the wicked one which prevailed in Egypt. The explanation in Pirke Elieser, c. 40, points to this: ideo Deum hoc signum Mosi ostendisse, quia sicut serpens mordet et morte afficit homines, ita quoque Pharao et Aegyptii mordebant et necabant Israelitas. But at the bidding of God, Moses seized the serpent by the tail, and received his staff again as “the rod of God,” with which he smote Egypt with great plagues. From this sign the people of Israel would necessarily perceive, that Jehovah had not only called Moses to be the leader of Israel, but had endowed him with the power to overcome the serpent-like cunning and the might of Egypt; in other words, they would “believe that Jehovah, the God of the fathers, had appeared to him.” (On the special meaning of this sign for Pharaoh, see Exodus 7:10.)


  Exodus 4:6-8


  The Second Sign.—Moses' hand became leprous, and was afterwards cleansed again. The expression כּשּׁלג מצרעת, covered with leprosy like snow, refers to the white leprosy (vid., Leviticus 13:3).—“Was turned again as his flesh;” i.e., was restored, became healthy, or clean like the rest of his body. So far as the meaning of this sign is concerned, Moses' hand has been explained in a perfectly arbitrary manner as representing the Israelitish nation, and his bosom as representing first Egypt, and then Canaan, as the hiding-place of Israel. If the shepherd's staff represented Moses' calling, the hand was that which directed or ruled the calling. It is in the bosom that the nurse carried the sucking child (Numbers 11:12), the shepherd the lambs (Isaiah 40:11), and the sacred singer the many nations, from whom he has suffered reproach and injury (Psalm 89:50). So Moses also carried his people in his bosom, i.e., in his heart: of that his first appearance in Egypt was a proof (Exodus 2:11-12). But now he was to set his hand to deliver them from the reproach and bondage of Egypt. He put (הביא) his hand into his bosom, and his hand was covered with leprosy. The nation was like a leper, who defiled every one that touched him. The leprosy represented not only “the servitude and contemptuous treatment of the Israelites in Egypt” (Kurtz), but the ἀσέβεια of the Egyptians also, as Theodoret expresses it, or rather the impurity of Egypt in which Israel was sunken. This Moses soon discovered (cf. Exodus 5:17.), and on more than one occasion afterwards (cf. Num 11); so that he had to complain to Jehovah, “Wherefore hast Thou afflicted Thy servant, that Thou layest the burden of all this people upon me? … Have I conceived all this people, that Thou shouldest say to me, Carry them in thy bosom?” (Numbers 11:11-12). But God had the power to purify the nation from this leprosy, and would endow His servant Moses with that power. At the command of God, Moses put his hand, now covered with leprosy, once more into his bosom, and drew it out quite cleansed. This was what Moses was to learn by the sign; whilst Israel also learned that God both could and would deliver it, through the cleansed hand of Moses, from all its bodily and spiritual misery. The object of the first miracle was to exhibit Moses as the man whom Jehovah had called to be the leader of His people; that of the second, to show that, as the messenger of Jehovah, he was furnished with the necessary power for the execution of this calling. In this sense God says, in Exodus 4:8, “If they will not hearken to the voice of the first sign, they will believe the voice of the latter sign.” A voice is ascribed to the sign, as being a clear witness to the divine mission of the person performing it. (Psalm 105:27).


  Exodus 4:9


  The Third Sign.—If the first two signs should not be sufficient to lead the people to believe in the divine mission of Moses, he was to give them one more practical demonstration of the power which he had received to overcome the might and gods of Egypt. He was to take of the water of the Nile (the river, Genesis 41:1) and pour it upon the dry land, and it would become blood (the second והיוּ is a resumption of the first, cf. Exodus 12:41). The Nile received divine honours as the source of every good and all prosperity in the natural life of Egypt, and was even identified with Osiris (cf. Hengstenberg, Egypt and the Books of Moses, p. 109 transl.). If Moses therefore had power to turn the life-distributing water of the Nile into blood, he must also have received power to destroy Pharaoh and his gods. Israel was to learn this from the sign, whilst Pharaoh and the Egyptians were afterwards to experience this might of Jehovah in the form of punishment (Exodus 7:15.). Thus Moses as not only entrusted with the word of God, but also endowed with the power of God; and as he was the first God-sent prophet, so was he also the first worker of miracles, and in this capacity a type of the Apostle of our profession (Hebrews 3:1), even the God-man, Christ Jesus.


  Verses 10-18


  Moses raised another difficulty. “I am not a man of words,” he said (i.e., I do not possess the gift of speech), “but am heavy in mouth and heavy in tongue” (i.e., I find a difficulty in the use of mouth and tongue, not exactly “stammering”); and that “both of yesterday and the day before” (i.e., from the very first, Genesis 31:2), “and also since Thy speaking to Thy servant.” Moses meant to say, “I neither possess the gift of speech by nature, nor have I received it since Thou hast spoken to me.”


  Exodus 4:11-12


  Jehovah both could and would provide for this defect. He had made man's mouth, and He made dumb or deaf, seeing or blind. He possessed unlimited power over all the senses, could give them or take them away; and He would be with Moses' mouth, and teach him what he was to say, i.e., impart to him the necessary qualification both as to matter and mode.—Moses' difficulties were now all exhausted, and removed by the assurances of God. But this only brought to light the secret reason in his heart. He did not wish to undertake the divine mission.


  Exodus 4:13


  “Send, I pray Thee,” he says, “by whom Thou wilt send;” i.e., carry out Thy mission by whomsoever Thou wilt. בּיד שׁלח: to carry out a mission through any one, originally with accus. rei (1 Samuel 16:20; 2 Samuel 11:14), then without the object, as here, “to send a person” (cf. 2 Samuel 12:25; 1 Kings 2:25). Before תּשׁלח the word אשׁר is omitted, which stands with בּיד in the construct state (vid., Ges. §123, 3). The anger of God was now excited by this groundless opposition. But as this unwillingness also arose from weakness of the flesh, the mercy of God came to the help of his weakness, and He referred Moses to his brother Aaron, who could speak well, and would address the people for him (Exodus 4:14-17). Aaron is called הלּוי, the Levite, from his lineage, possibly with reference to the primary signification of לוה “to connect one's self” (Baumgarten), but not with any allusion to the future calling of the tribe of Levi (Rashi and Calvin). הוּא ידבּר דּבּר speak will he. The inf. abs. gives emphasis to the verb, and the position of הוּא to the subject. He both can and will speak, if thou dost not know it.


  Exodus 4:14-17


  And Aaron is quite ready to do so. He is already coming to meet thee, and is glad to see thee. The statement in Exodus 4:27, where Jehovah directs Aaron to go and meet Moses, is not at variance with this. They can both be reconciled in the following simple manner: “As soon as Aaron heard that his brother had left Midian, he went to meet him of his own accord, and then God showed him by what road he must go to find him, viz., towards the desert” (R. Mose ben Nachman).—“Put the words” (sc., which I have told thee) “into his mouth;” and I will support both thee and him in speaking. “He will be mouth to thee, and thou shalt be God to him.” Cf. Exodus 7:1, “Thy brother Aaron shall be thy prophet.” Aaron would stand in the same relation to Moses, as a prophet to God: the prophet only spoke what God inspired him with, and Moses should be the inspiring God to him. The Targum softens down the word “God” into “master, teacher.” Moses was called God, as being the possessor and medium of the divine word. As Luther explains it, “Whoever possesses and believes the word of God, possesses the Spirit and power of God, and also the divine wisdom, truth, heart, mind, and everything that belongs to God.” In Exodus 4:17, the plural “signs” points to the penal wonders that followed; for only one of the three signs given to Moses was performed with the rod.


  Exodus 4:18


  In consequence of this appearance of God, Moses took leave of his father-in-law to return to his brethren in Egypt, though without telling him the real object of his journey, no doubt because Jethro had not the mind to understand such a divine revelation, though he subsequently recognised the miracles that God wrought for Israel (Exo 18). By the “brethren” we are to understand not merely the nearer relatives of Moses, or the family of Amram, but the Israelites generally. Considering the oppression under which they were suffering at the time of Moses' flight, the question might naturally arise, whether they were still living, and had not been altogether exterminated.


  Verses 19-31


  Return of Moses to Egypt.—Exodus 4:19-23. On leaving Midian, Moses received another communication from God with reference to his mission to Pharaoh. The word of Jehovah, in Exodus 4:19, is not to be regarded as a summary of the previous revelation, in which case ויּאמר would be a pluperfect, nor as the account of another writer, who placed the summons to return to Egypt not in Sinai but in Midian. It is not a fact that the departure of Moses is given in Exodus 4:18; all that is stated there is, that Jethro consented to Moses' decision to return to Egypt. It was not till after this consent that Moses was able to prepare for the journey. During these preparations God appeared to him in Midian, and encouraged him to return, by informing him that all the men who had sought his life, i.e., Pharaoh and the relatives of the Egyptian whom he had slain, were now dead.


  Exodus 4:20


  Moses then set out upon his journey, with his wife and sons. בּניו is not to be altered into בּנו, as Knobel supposes, notwithstanding the fact that the birth of only one son has hitherto been mentioned (Exodus 2:22); for neither there, nor in this passage (Exodus 4:25), is he described as the only son. The wife and sons, who were still young, he placed upon the ass (the one taken for the purpose), whilst he himself went on foot with “the staff of God”—as the staff was called with which he was to perform the divine miracles (Exodus 4:17)—in his hand. Poor as his outward appearance might be, he had in his hand the staff before which the pride of Pharaoh and all his might would have to bow.


  Exodus 4:21


  “In thy going (returning) to Egypt, behold, all the wonders which I have put into thy hand, thou doest them before Pharaoh.” מופת, τὸ τέρας , portentum, is any object (natural event, thing, or person) of significance which surpasses expectation or the ordinary course of nature, and excites wonder in consequence. It is frequently connected with אות, σημεῖον , a sign (Deuteronomy 4:34; Deuteronomy 6:22; Deuteronomy 7:19, etc.), and embraces the idea of אות within itself, i.e., wonder-sign. The expression, “all those wonders,” does not refer merely to the three signs mentioned in Exodus 4:2-9, but to all the miracles which were to be performed by Moses with the staff in the presence of Pharaoh, and which, though not named, were put into his hand potentially along with the staff.—But all the miracles would not induce Pharaoh to let Israel go, for Jehovah would harden his heart. את־לבּו אחזּק אני, lit., I will make his heart firm, so that it will not move, his feelings and attitude towards Israel will not change. For אחזּק אני or וחזּקתּי (Exodus 14:4) and מחזּק אני (Exodus 14:17), we find אקשׁה אני in Exodus 7:3, “I will make Pharaoh's heart hard, or unfeeling;” and in Exodus 10:1, הכבּדתּי אני “I have made his heart heavy,” i.e., obtuse, or insensible to impressions or divine influences. These three words are expressive of the hardening of the heart.


  The hardening of Pharaoh is ascribed to God, not only in the passages just quoted, but also in Exodus 9:12; Exodus 10:20, Exodus 10:27; Exodus 11:10; Exodus 14:8; that is to say, ten times in all; and that not merely as foreknown or foretold by Jehovah, but as caused and effected by Him. In the last five passages it is invariably stated that “Jehovah hardened (יהזּק) Pharaoh's heart.” But it is also stated just as often, viz., ten times, that Pharaoh hardened his own heart, or made it heavy or firm; e.g., in Exodus 7:13, Exodus 7:22; Exodus 8:15; Exodus 9:35, לב ויּחזק “and Pharaoh's heart was (or became) hard;” Exodus 7:14, לב כּבד “Pharaoh's heart was heavy;” in Exodus 9:7, ל יכבּד; in Exodus 8:11, Exodus 8:28; Exodus 9:34, את־לבּו ויּכבּד or והכבּד; in Exodus 13:15, פ הקשׁה כּי “for Pharaoh made his heart hard.” According to this, the hardening of Pharaoh was quite as much his own act as the decree of God. But if, in order to determine the precise relation of the divine to the human causality, we look more carefully at the two classes of expressions, we shall find that not only in connection with the first sign, by which Moses and Aaron were to show their credentials as the messengers of Jehovah, sent with the demand that he would let the people of Israel go (Exodus 7:13-14), but after the first five penal miracles, the hardening is invariably represented as his own. After every one of these miracles, it is stated that Pharaoh's heart was firm, or dull, i.e., insensible to the voice of God, and unaffected by the miracles performed before his eyes, and the judgments of God suspended over him and his kingdom, and he did not listen to them (to Moses and Aaron with their demand), or let the people go (Exodus 7:22; Exodus 8:8, Exodus 8:15, Exodus 8:28; Exodus 9:7). It is not till after the sixth plague that it is stated that Jehovah made the heart of Pharaoh firm (Exodus 9:12). At the seventh the statement is repeated, that “Pharaoh made his heart heavy” (Exodus 9:34-35); but the continued refusal on the part of Pharaoh after the eighth and ninth (Exodus 10:20, Exodus 10:27) and his resolution to follow the Israelites and bring them back again, are attributed to the hardening of his heart by Jehovah (Exodus 14:8, cf. Exodus 14:4 and Exodus 14:17). This hardening of his own heart was manifested first of all in the fact, that he paid not attention to the demand of Jehovah addressed to him through Moses, and would not let Israel go; and that not only at the commencement, so long as the Egyptian magicians imitated the signs performed by Moses and Aaron (though at the very first sign the rods of the magicians, when turned into serpents, were swallowed by Aaron's, Exodus 7:12-13), but even when the magicians themselves acknowledged, “This is the finger of God” (Exodus 8:19). It was also continued after the fourth and fifth plagues, when a distinction was made between the Egyptians and the Israelites, and the latter were exempted from the plagues,—a fact of which the king took care to convince himself (Exodus 9:7). And it was exhibited still further in his breaking his promise, that he would let Israel go if Moses and Aaron would obtain from Jehovah the removal of the plague, and in the fact, that even after he had been obliged to confess, “I have sinned, Jehovah is the righteous one, I and my people are unrighteous” (Exodus 9:27), he sinned again, as soon as breathing-time was given him, and would not let the people go (Exodus 9:34-35). Thus Pharaoh would not bend his self-will to the will of God, even after he had discerned the finger of God and the omnipotence of Jehovah in the plagues suspended over him and his nation; he would not withdraw his haughty refusal, notwithstanding the fact that he was obliged to acknowledge that it was sin against Jehovah. Looked at from this side, the hardening was a fruit of sin, a consequence of that self-will, high-mindedness, and pride which flow from sin, and a continuous and ever increasing abuse of that freedom of the will which is innate in man, and which involves the possibility of obstinate resistance to the word and chastisement of God even until death. As the freedom of the will has its fixed limits in the unconditional dependence of the creature upon the Creator, so the sinner may resist the will of God as long as he lives. But such resistance plunges him into destruction, and is followed inevitably by death and damnation. God never allows any man to scoff at Him. Whoever will not suffer himself to be led, by the kindness and earnestness of the divine admonitions, to repentance and humble submission to the will of God, must inevitably perish, and by his destruction subserve the glory of God, and the manifestation of the holiness, righteousness, and omnipotence of Jehovah.


  But God not only permits a man to harden himself; He also produces obduracy, and suspends this sentence over the impenitent. Not as though God took pleasure in the death of the wicked! No; God desires that the wicked should repent of his evil way and live (Ezekiel 33:11); and He desires this most earnestly, for “He will have all men to be saved and to come unto the knowledge of the truth” (1 Timothy 2:4, cf. 2 Peter 3:9). As God causes His earthly sun to rise upon the evil and the good, and sendeth rain on the just and the unjust (Matthew 5:45), so He causes His sun of grace to shine upon all sinners, to lead them to life and salvation. But as the earthly sun produces different effects upon the earth, according to the nature of the soil upon which it shines, so the influence of the divine sun of grace manifests itself in different ways upon the human heart, according to its moral condition.


  The penitent permit the proofs of divine goodness and grace to lead them to repentance and salvation; but the impenitent harden themselves more and more against the grace of God, and so become ripe for the judgment of damnation. The very same manifestation of the mercy of God leads in the case of the one to salvation and life, and in that of the other to judgment and death, because he hardens himself against that mercy. In this increasing hardness on the part of the impenitent sinner against the mercy that is manifested towards him, there is accomplished the judgment of reprobation, first in God's furnishing the wicked with an opportunity of bringing fully to light the evil inclinations, desires, and thoughts that are in their hearts; and then, according to an invariable law of the moral government of the world, in His rendering the return of the impenitent sinner more and more difficult on account of his continued resistance, and eventually rendering it altogether impossible. It is the curse of sin, that it renders the hard heart harder, and less susceptible to the gracious manifestations of divine love, long-suffering, and patience. In this twofold manner God produces hardness, not only permissive but effective; i.e., not only by giving time and space for the manifestation of human opposition, even to the utmost limits of creaturely freedom, but still more by those continued manifestations of His will which drive the hard heart to such utter obduracy that it is no longer capable of returning, and so giving over the hardened sinner to the judgment of damnation. This is what we find in the case of Pharaoh. After he had hardened his heart against the revealed will of God during the first five plagues, the hardening commenced on the part of Jehovah with the sixth miracle (Exodus 9:12), when the omnipotence of God was displayed with such energy that even the Egyptian magicians were covered with the boils, and could no longer stand before Moses (Exodus 9:11). And yet, even after this hardening on the part of God, another opportunity was given to the wicked king to repent and change his mind, so that on two other occasions he acknowledged that his resistance was sin, and promised to submit to the will of Jehovah (Exodus 9:27., Exodus 10:16.). But when at length, even after the seventh plague, he broke his promise to let Israel go, and hardened his heart again as soon as the plague was removed (Exodus 9:34-35), Jehovah so hardened Pharaoh's heart that he not only did not let Israel go, but threatened Moses with death if he ever came into his presence again (Exodus 10:20, Exodus 10:27-28). The hardening was now completed so that he necessarily fell a victim to judgment; though the very first stroke of judgment in the slaying of the first-born was an admonition to consider and return. And it was not till after he had rejected the mercy displayed in this judgment, and manifested a defiant spirit once more, in spite of the words with which he had given Moses and Aaron permission to depart, “Go, and bless me also” (Exodus 12:31-32), that God completely hardened his heart, so that he pursued the Israelites with an army, and was overtaken by the judgment of utter destruction.


  Now, although the hardening of Pharaoh on the part of Jehovah was only the complement of Pharaoh's hardening of his own heart, in the verse before us the former aspect alone is presented, because the principal object was not only to prepare Moses for the opposition which he would meet with from Pharaoh, but also to strengthen his weak faith, and remove at the very outset every cause for questioning and omnipotence of Jehovah. If it was by Jehovah Himself that Pharaoh was hardened, this hardening, which He not only foresaw and predicted by virtue of His omniscience, but produced and inflicted through His omnipotence, could not possibly hinder the performance of His will concerning Israel, but must rather contribute to the realization of His purposes of salvation and the manifestation of His glory (cf. Exodus 9:16; Exodus 10:2; Exodus 14:4, Exodus 14:17-18).


  Exodus 4:22-23


  In order that Pharaoh might form a true estimate of the solemnity of the divine command, Moses was to make known to him not only the relation of Jehovah to Israel, but also the judgment to which he would be exposed if he refused to let Israel go. The relation in which Israel stood to Jehovah was expressed by God in the words, “Israel is My first-born son.” Israel was Jehovah's son by virtue of his election to be the people of possession (Deuteronomy 14:1-2). This election began with the call of Abraham to be the father of the nation in which all the families of the earth were to be blessed. On the ground of this promise, which was now to be realized in the seed of Abraham by the deliverance of Israel out of Egypt, the nation of Israel is already called Jehovah's “son,” although it was through the conclusion of the covenant at Sinai that it was first exalted to be the people of Jehovah's possession out of all the nations (Exodus 19:5-6). The divine sonship of Israel was therefore spiritual in its nature: it neither sprang from the fact that God, as the Creator of all nations, was also the Creator, or Begetter, and Father of Israel, nor was it founded, as Baumgarten supposes, upon “the physical generation of Isaac, as having its origin, not in the power of nature, but in the power of grace.” The relation of God, as Creator, to man His creature, is never referred to in the Old Testament as that of a father to a son; to say nothing of the fact that the Creator of man is Elohim, and not Jehovah. Wherever Jehovah is called the Father, Begetter, or Creator of Israel (even in Deuteronomy 32:18; Jeremiah 2:27; Isaiah 44:8; Malachi 1:6 and Malachi 2:10), the fatherhood of God relates to the election of Israel as Jehovah's people of possession. But the election upon which the υἱοθεσία of Israel was founded, is not presented in the aspect of a “begetting through the Spirit;” it is spoken of rather as acquiring or buying (קנה), making (עשׂה), founding or establishing (כּנן, Deuteronomy 32:6). Even the expressions, “the Rock that begat thee,” “God that bare thee” (Deuteronomy 32:18), do not point to the idea of spiritual generation, but are to be understood as referring to the creation; just as in Psalm 90:2, where Moses speaks of the mountains as “brought forth” and the earth as “born.” The choosing of Israel as the son of God was an adoption flowing from the free grace of God which involved the loving, fatherly treatment of the son, and demanded obedience, reverence, and confidence towards the Father (Malachi 1:6). It was this which constituted the very essence of the covenant made by Jehovah with Israel, that He treated it with mercy and love (Hosea 11:1; Jeremiah 31:9, Jeremiah 31:20), pitied it as a father pitieth his children (Psalm 103:13), chastened it on account of its sins, yet did not withdraw His mercy from it (2 Samuel 7:14-15; Psalm 89:31-35), and trained His son to be a holy nation by the love and severity of paternal discipline.—Still Israel was not only a son, but the “first-born son” of Jehovah. In this title the calling of the heathen is implied. Israel was not to be Jehovah's only son, but simply the first-born, who was peculiarly dear to his Father, and had certain privileges above the rest. Jehovah was about to exalt Israel above all the nations of the earth (Deuteronomy 28:1). Now, if Pharaoh would not let Jehovah's first-born son depart, he would pay the penalty in the life of his own first-born (cf. Exodus 12:29). In this intense earnestness of the divine command, Moses had a strong support to his faith. If Israel was Jehovah's first-born son, Jehovah could not relinquish him, but must deliver His son from the bondage of Egypt.


  Exodus 4:24-26


  But if Moses was to carry out the divine commission with success, he must first of all prove himself to be a faithful servant of Jehovah in his own house. This he was to learn from the occurrence at the inn: an occurrence which has many obscurities on account of the brevity of the narrative, and has received many different interpretations. When Moses was on the way, Jehovah met him at the resting-place (מלון, see Genesis 42:27), and sought to kill him. In what manner, is not stated: whether by a sudden seizure with some fatal disease, or, what is more probable, by some act proceeding directly from Himself, which threatened Moses with death. This hostile attitude on the part of God was occasioned by his neglect to circumcise his son; for, as soon as Zipporah cut off (circumcised) the foreskin of her son with a stone, Jehovah let him go. צור = צוּר, a rock, or stone, here a stone knife, with which, according to hereditary custom, the circumcision commanded by Joshua was also performed; not, however, because “stone knives were regarded as less dangerous than those of metal,” nor because “for symbolical reasons preference was given to them, as a simple production of nature, over the metal knives that had been prepared by human hands and were applied to daily use.” For if the Jews had detected any religious or symbolical meaning in stone, they would never have given it up for iron or steel, but would have retained it, like the Ethiopian tribe of the Alnaii, who used stone knives for that purpose as late as 150 years ago; whereas, in the Talmud, the use of iron or steel knives for the purpose of circumcision is spoken of, as though they were universally employed. Stone knives belong to a time anterior to the manufacture of iron or steel; and wherever they were employed at a later period, this arose from a devoted adherence to the older and simpler custom (see my Commentary on Joshua 5:2). From the word “her son,” it is evident that Zipporah only circumcised one of the two sons of Moses (Exodus 4:20); so that the other, not doubt the elder, had already been circumcised in accordance with the law. Circumcision had been enjoined upon Abraham by Jehovah as a covenant sign for all his descendants; and the sentence of death was pronounced upon any neglect of it, as being a breach of the covenant (Genesis 17:14). Although in this passage it is the uncircumcised themselves who are threatened with death, yet in the case of children the punishment fell upon the parents, and first of all upon the father, who had neglected to keep the commandment of God. Now, though Moses had probably omitted circumcision simply from regard to his Midianitish wife, who disliked this operation, he had been guilty of a capital crime, which God could not pass over in the case of one whom He had chosen to be His messenger, to establish His covenant with Israel. Hence He threatened him with death, to bring him to a consciousness of his sin, either by the voice of conscience or by some word which accompanied His attack upon Moses; and also to show him with what earnestness God demanded the keeping of His commandments. Still He did not kill him; for his sin had sprung from weakness of the flesh, from a sinful yielding to his wife, which could both be explained and excused on account of his position in the Midianite's house. That Zipporah's dislike to circumcision had been the cause of the omission, has been justly inferred by commentators from the fact, that on Jehovah's attack upon Moses, she proceeded at once to perform what had been neglected, and, as it seems, with inward repugnance. The expression, “She threw (the foreskin of her son) at his (Moses') feet,” points to this (ל הגּיע, as in Isaiah 25:12). The suffix in רגליו (his feet) cannot refer to the son, not only because such an allusion would give no reasonable sense, but also because the suffix refers to Moses in the immediate context, both before (in המיתו, Exodus 4:24) and after (in ממּנּוּ, Exodus 4:26); and therefore it is simpler to refer it to Moses here. From this it follows, then, that the words, “a blood-bridegroom art thou to me,” were addressed to Moses, and not to the boy. Zipporah calls Moses a blood-bridegroom, “because she had been compelled, as it were, to acquire and purchase him anew as a husband by shedding the blood of her son” (Glass). “Moses had been as good as taken from her by the deadly attack which had been made upon him. She purchased his life by the blood of her son; she received him back, as it were, from the dead, and married him anew; he was, in fact, a bridegroom of blood to her” (Kurtz). This she said, as the historian adds, after God had let Moses, go, למּוּלות, “with reference to the circumcisions.” The plural is used quite generally and indefinitely, as Zipporah referred not merely to this one instance, but to circumcision generally. Moses was apparently induced by what had occurred to decide not to take his wife and children with him to Egypt, but to send them back to his father-in-law. We may infer this from the fact, that it was not till after Israel had arrived at Sinai that he brought them to him again (Exodus 18:2).


  Exodus 4:27-31


  After the removal of the sin, which had excited the threatening wrath of Jehovah, Moses once more received a token of the divine favour in the arrival of Aaron, under the direction of God, to meet him at the Mount of God (Exodus 3:1). To Aaron he related all the words of Jehovah, with which He had sent (commissioned) him (שׁלח with a double accusative, as in 2 Samuel 11:22; Jeremiah 42:5), and all the signs which He had commanded him (צוּה also with a double accusative, as in Genesis 6:22). Another proof of the favour of God consisted of the believing reception of his mission on the part of the elders and the people of Israel. “The people believed” (ויּאמן) when Aaron communicated to them the words of Jehovah to Moses, and did the signs in their presence. “And when they heard that Jehovah had visited the children of Israel, and had looked upon their affliction, they bowed and worshipped.” (Knobel is wrong in proposing to alter ישׁמעוּ into ישׂמחוּ, according to the Sept. rendering, καὶ ἐχάρη). The faith of the people, and the worship by which their faith was expressed, proved that the promise of the fathers still lived in their hearts. And although this faith did not stand the subsequent test (Exo 5), yet, as the first expression of their feelings, it bore witness to the fact that Israel was willing to follow the call of God.


  Exodus 5


  Introduction


  Moses and Aaron Sent to Pharaoh—Exodus 5-7:7


  The two events which form the contents of this section—viz., (1) the visit of Moses and Aaron to Pharaoh to make known the commands of their God, with the harsh refusal of their request on the part of Pharaoh, by an increase of the tributary labours of Israel (Exo 5); and (2) the further revelations of Jehovah to Moses, with the insertion of the genealogies of Moses and Aaron-not only hang closely together so far as the subject-matter is concerned, inasmuch as the fresh declarations of Jehovah to Moses were occasioned by the complaint of Moses that his first attempt had so signally failed, but both of them belong to the complete equipment of Moses for his divine mission. Their visit to Pharaoh was only preliminary in its character. Moses and Aaron simply made known to the king the will of their God, without accrediting themselves by miraculous signs as the messengers of Jehovah, or laying any particular emphasis upon His demand. For this first step was only intended to enlighten Moses as to the attitude of Pharaoh and the people of Israel in relation to the work of God, which He was about to perform. Pharaoh answered the demand addressed to him, that he would let the people go for a few days to hold a sacrificial festival in the desert, by increasing their labours; and the Israelites complained in consequence that their good name had been made abhorrent to the king, and their situation made worse than it was. Moses might have despaired on this account; but he laid his trouble before the Lord, and the Lord filled his despondent heart with fresh courage through the renewed and strengthened promise that He would now for the first time display His name Jehovah perfectly—that He would redeem the children of Israel with outstretched arm and with great judgments—would harden Pharaoh's heart, and do many signs and wonders in the land of Egypt, that the Egyptians might learn through the deliverance of Israel that He was Jehovah, i.e., the absolute God, who works with unlimited freedom. At the same time God removed the difficulty which once more arose in the mind of Moses, namely, that Pharaoh would not listen to him because of his want of oratorical power, by the assurance, “I make thee a god for Pharaoh, and Aaron shall be thy prophet” (Exodus 7:1), which could not fail to remove all doubt as to his own incompetency for so great and severe a task. With this promise Pharaoh was completely given up into Moses' power, and Moses invested with all the plenipotentiary authority that was requisite for the performance of the work entrusted to him.


  Verse 1-2


  Pharaoh's Answer to the Request of Moses and Aaron.—Exodus 5:1-5. When the elders of Israel had listened with gladness and gratitude to the communications of Moses and Aaron respecting the revelation which Moses had received from Jehovah, that He was now about to deliver His people out of their bondage in Egypt; Moses and Aaron proceeded to Pharaoh, and requested in the name of the God of Israel, that he would let the people of Israel go and celebrate a festival in the wilderness in honour of their God. When we consider that every nation presented sacrifices to its deities, and celebrated festivals in their honour, and that they had all their own modes of worship, which were supposed to be appointed by the gods themselves, so that a god could not be worshipped acceptably in every place; the demand presented to Pharaoh on the part of the God of the Israelites, that he would let His people go into the wilderness and sacrifice to Him, appears so natural and reasonable, that Pharaoh could not have refused their request, if there had been a single trace of the fear of God in his heart. But what was his answer? “Who is Jehovah, that I should listen to His voice, to let Israel go? I know not Jehovah.” There was a certain truth in these last words. The God of Israel had not yet made Himself known to him. But this was no justification. Although as a heathen he might naturally measure the power of the God by the existing condition of His people, and infer from the impotence of the Israelites that their God must be also weak, he would not have dared to refuse the petition of the Israelites, to be allowed to sacrifice to their God or celebrate a sacrificial festival, if he had had any faith in gods at all.


  Verse 3


  The messengers founded their request upon the fact that the God of the Hebrews had met them (נקרא, vid., Exodus 3:18), and referred to the punishment which the neglect of the sacrificial festival demanded by God might bring upon the nation. פּן־יפגּענוּ: “lest He strike us (attack us) with pestilence or sword.” פּגע: to strike, hit against any one, either by accident or with a hostile intent; ordinarily construed with בּ, also with an accusative, 1 Samuel 10:5, and chosen here probably with reference to נקרא = נקרה. “Pestilence or sword:” these are mentioned as expressive of a violent death, and as the means employed by the deities, according to the ordinary belief of the nations, to punish the neglect of their worship. The expression “God of the Hebrews,” for “God of Israel” (Exodus 5:1), is not chosen as being “more intelligible to the king, because the Israelites were called Hebrews by foreigners, more especially by the Egyptians (Exodus 1:16; Exodus 2:6),” as Knobel supposes, but to convince Pharaoh of the necessity for their going into the desert to keep the festival demanded by their God. In Egypt they might sacrifice to the gods of Egypt, but not to the God of the Hebrews.


  Verse 4-5


  But Pharaoh would hear nothing of any worship. He believed that the wish was simply an excuse for procuring holidays for the people, or days of rest from their labours, and ordered the messengers off to their slave duties: “Get you unto your burdens.” For as the people were very numerous, he would necessarily lose by their keeping holiday. He called the Israelites “the people of the land,” not “as being his own property, because he was the lord of the land” (Baumgarten), but as the working class, “land-people,” equivalent to “common people,” in distinction from the ruling castes of the Egyptians (vid., Jeremiah 52:25: Ezekiel 7:27).


  Verses 6-8


  As Pharaoh possessed neither fear of God (εὐσέβεια) nor fear of the gods, but, in the proud security of his might, determined to keep the Israelites as slaves, and to use them as tools for the glorifying of his kingdom by the erection of magnificent buildings, he suspected that their wish to go into the desert was nothing but an excuse invented by idlers, and prompted by a thirst for freedom, which might become dangerous to his kingdom, on account of the numerical strength of the people. He therefore thought that he could best extinguish such desires and attempts by increasing the oppression and adding to their labours. For this reason he instructed his bailiffs to abstain from delivering straw to the Israelites who were engaged in making bricks, and to let them gather it for themselves; but yet not to make the least abatement in the number (מתכּנת) to be delivered every day. בּעם הנּגשׂים, “those who urged the people on,” were the bailiffs selected from the Egyptians and placed over the Israelitish workmen, the general managers of the work. Under them there were the שׁטרים (lit., writers, γραμματεῖς lxx, from שׁטר to write), who were chosen from the Israelites (vid., Exodus 5:14), and had to distribute the work among the people, and hand it over, when finished, to the royal officers. לבנים לבן: to make bricks, not to burn them; for the bricks in the ancient monuments of Egypt, and in many of the pyramids, are not burnt but dried in the sun (Herod. ii. 136; Hengst. Egypt and Books of Moses, pp. 2 and 79ff.). קשׁשׁ: a denom. verb from קשׁ, to gather stubble, then to stubble, to gather (Numbers 15:32-33). תּבן, of uncertain etymology, is chopped straw; here, the stubble that was left standing when the corn was reaped, or the straw that lay upon the ground. This they chopped up and mixed with the clay, to give greater durability to the bricks, as may be seen in bricks found in the oldest monuments (cf. Hgst. p. 79).


  Verses 9-11


  “Let the work be heavy (press heavily) upon the people, and they shall make with it (i.e., stick to their work), and not look at lying words.” By “lying words” the king meant the words of Moses, that the God of Israel had appeared to him, and demanded a sacrificial festival from His people. In Exodus 5:11 special emphasis is laid upon אתּם “ye:” “Go, ye yourselves, fetch your straw,” not others for you as heretofore; “for nothing is taken (diminished) from your work.” The word כּי for has been correctly explained by Kimchi as supposing a parenthetical thought, et quidem alacriter vobis eundum est.


  Verse 12


  ק לקשׁשׁ: “to gather stubble for straw;” not “stubble for, in the sense of instead of straw,” for ל is not equivalent to תּחת but to gather the stubble left in the fields for the chopped straw required for the bricks.


  Verse 13


  בּיומו יום דּבר, the quantity fixed for every day, “just as when the straw was (there),” i.e., was given out for the work.


  Verses 14-18


  As the Israelites could not do the work appointed them, their overlookers were beaten by the Egyptian bailiffs; and when they complained to the king of this treatment, they were repulsed with harshness, and told “Ye are idle, idle; therefore ye say, Let us go and sacrifice to Jehovah.” עמּך וחטאת: “and thy people sin;” i.e., not “thy people (the Israelites) must be sinners,” which might be the meaning of חטא according to Genesis 43:9, but “thy (Egyptian) people sin.” “Thy people” must be understood as applying to the Egyptians, on account of the antithesis to “thy servants,” which not only refers to the Israelitish overlookers, but includes all the Israelites, especially in the first clause. חטאת is an unusual feminine form, for חטאה (vid., Genesis 33:11); and עם is construed as a feminine, as in Judges 18:7 and Jeremiah 8:5.


  Verse 19-20


  When the Israelitish overlookers saw that they were in evil (בּרע as in Psalm 10:6, i.e., in an evil condition), they came to meet Moses and Aaron, waiting for them as they came out from the king, and reproaching them with only making the circumstances of the people worse.


  Verses 21-23


  “Jehovah look upon you and judge” (i.e., punish you, because) “ye have made the smell of us to stink in the eyes of Pharaoh and his servants,” i.e., destroyed our good name with the king and his servants, and turned it into hatred and disgust. ריח, a pleasant smell, is a figure employed for a good name or repute, and the figurative use of the word explains the connection with the eyes instead of the nose. “To give a sword into their hand to kill us.” Moses and Aaron, they imagined, through their appeal to Pharaoh had made the king and his counsellors suspect them of being restless people, and so had put a weapon into their hands for their oppression and destruction. What perversity of the natural heart! They call upon God to judge, whilst by their very complaining they show that they have no confidence in God and His power to save. Moses turned (ויּשׁב Exodus 5:22) to Jehovah with the question, “Why hast Thou done evil to this people,”—increased their oppression by my mission to Pharaoh, and yet not delivered them? “These are not words of contumacy or indignation, but of inquiry and prayer” (Aug. quaest. 14). The question and complaint proceeded from faith, which flies to God when it cannot understand the dealings of God, to point out to Him how incomprehensible are His ways, to appeal to Him to help in the time of need, and to remove what seems opposed to His nature and His will.


  Exodus 6


  Verses 1-6


  Equipment of Moses and Aaron as Messengers of Jehovah.—Exodus 6:1. In reply to the complaining inquiry of Moses, Jehovah promised him the deliverance of Israel by a strong hand (cf. Exodus 3:19), by which Pharaoh would be compelled to let Israel go, and even to drive them out of his land. Moses did not receive any direct answer to the question, “Why hast Thou so evil-entreated this people?” He was to gather this first of all from his own experience as the leader of Israel. For the words were strictly applicable here: “What I do thou knowest not now, but thou shalt know hereafter” (John 13:7). If, even after the miraculous deliverance of the Israelites from Egypt and their glorious march through the desert, in which they had received so many proofs of the omnipotence and mercy of their God, they repeatedly rebelled against the guidance of God, and were not content with the manna provided by the Lord, but lusted after the fishes, leeks, and onions of Egypt (Num 11); it is certain that in such a state of mind as this, they would never have been willing to leave Egypt and enter into a covenant with Jehovah, without a very great increase in the oppression they endured in Egypt.—The brief but comprehensive promise was still further explained by the Lord (Exodus 6:2-9), and Moses was instructed and authorized to carry out the divine purposes in concert with Aaron (Exodus 6:10-13, Exodus 6:28-30; Exodus 7:1-6). The genealogy of the two messengers is then introduced into the midst of these instructions (Exodus 6:14-27); and the age of Moses is given at the close (Exodus 7:7). This section does not contain a different account of the calling of Moses, taken from some other source than the previous one; it rather presupposes Exo 3-5, and completes the account commenced in Exo 3 of the equipment of Moses and Aaron as the executors of the divine will with regard to Pharaoh and Israel. For the fact that the first visit paid by Moses and Aaron to Pharaoh was simply intended to bring out the attitude of Pharaoh towards the purposes of Jehovah, and to show the necessity for the great judgments of God, is distinctly expressed in the words, “Now shalt thou see what I will do to Pharaoh.” But before these judgments commenced, Jehovah announced to Moses (Exodus 6:2), and through him to the people, that henceforth He would manifest Himself to them in a much more glorious manner than to the patriarchs, namely, as Jehovah; whereas to Abraham, Isaac, and Jacob, He had only appeared as El Shaddai. The words, “By My name Jehovah was I now known to them,” do not mean, however, that the patriarchs were altogether ignorant of the name Jehovah. This is obvious from the significant use of that name, which was not an unmeaning sound, but a real expression of the divine nature, and still more from the unmistakeable connection between the explanation given by God here and Genesis 17:1. When the establishment of the covenant commenced, as described in Gen 15, with the institution of the covenant sign of circumcision and the promise of the birth of Isaac, Jehovah said to Abram, “I am El Shaddai, God Almighty,” and from that time forward manifested Himself to Abram and his wife as the Almighty, in the birth of Isaac, which took place apart altogether from the powers of nature, and also in the preservation, guidance, and multiplication of his seed. It was in His attribute as El Shaddai that God had revealed His nature to the patriarchs; but now He was about to reveal Himself to Israel as Jehovah, as the absolute Being working with unbounded freedom in the performance of His promises. For not only had He established His covenant with the fathers (Exodus 6:4), but He had also heard the groaning of the children of Israel, and remembered His covenant (Exodus 6:5; וגם—וגם, not only—but also). The divine promise not only commences in Exodus 6:2, but concludes at Exodus 6:8, with the emphatic expression, “I Jehovah,” to show that the work of Israel's redemption resided in the power of the name Jehovah. In Exodus 6:4 the covenant promises of Genesis 17:7-8; Genesis 26:3; Genesis 35:11-12, are all brought together; and in Exodus 6:5 we have a repetition of Exodus 2:24, with the emphatically repeated אני (I). On the ground of the erection of His covenant on the one hand, and, what was irreconcilable with that covenant, the bondage of Israel on the other, Jehovah was not about to redeem Israel from its sufferings and make it His own nation. This assurance, which God would carry out by the manifestation of His nature as expressed in the name Jehovah, contained three distinct elements: (a) the deliverance of Israel from the bondage of Egypt, which, because so utterly different from all outward appearances, is described in three parallel clauses: bringing them out from under the burdens of the Egyptians; saving them from their bondage; and redeeming them with a stretched-out arm and with great judgments;—(b) the adoption of Israel as the nation of God;—(c) the guidance of Israel into the land promised to the fathers (Exodus 6:6-8). נטוּיה זרוע, a stretched-out arm, is most appropriately connected with גּדלים שׁפטים, great judgments; for God raises, stretches out His arm, when He proceeds in judgment to smite the rebellious. These expressions repeat with greater emphasis the “strong hand” of Exodus 6:1, and are frequently connected with it in the rhetorical language of Deuteronomy (e.g., Deuteronomy 4:34; Deuteronomy 5:15; Deuteronomy 7:19). The “great judgments” were the plagues, the judgments of God, by which Pharaoh was to be compelled to let Israel go.


  Verse 7-8


  The adoption of Israel as the nation of God took place at Sinai (Exodus 19:5). וגו נשׁאתי אשׁר, “with regard to which I have lifted up My hand to give it” (Exodus 6:8). Lifting up the hand (sc., towards heaven) is the attitude of swearing (Deuteronomy 32:40 cf. Genesis 14:22); and these words point back to Genesis 22:16. and Genesis 26:3 (cf. Genesis 24:7 and Genesis 50:24).


  Verses 9-12


  When Moses communicated this solemn assurance of God to the people, they did not listen to him רוּה מּקּצר, lit., “for shortness of breath;” not “from impatience” (like קצר־רוּח, Proverbs 14:29, in contrast to אפּים ארך), but from anguish, inward pressure, which prevents a man from breathing properly. Thus the early belief of the Israelites was changed into the despondency of unbelief through the increase of their oppression. This result also produced despondency in Moses' mind, so that he once more declined the commission, which followed the promise, viz., to go to Pharaoh and demand that he would let Israel go out of his land (Exodus 6:11). If the children of Israel would not listen to him, how should Pharaoh hear him, especially as he was uncircumcised in the lips (Exodus 6:12)? שׁפתים ערל is one whose lips are, as it were, covered with a foreskin, so that he cannot easily bring out his words; in meaning the same as “heavy of mouth” in Exodus 4:10. The reply of God to this objection is given in Exodus 7:1-5. For, before the historian gives the decisive answer of Jehovah which removed all further hesitation on the part of Moses, and completed his mission and that of Aaron to Pharaoh, he considers it advisable to introduce the genealogy of the two men of God, for the purpose of showing clearly their genealogical relation to the people of Israel.


  Verse 13


  Exodus 6:13 forms a concluding summary, and prepares the way for the genealogy that follows, the heading of which is given in Exodus 6:14.


  Verses 14-27


  The Genealogy of Moses and Aaron.—“These are their (Moses' and Aaron's) father's-houses.” בּית־אבות father's-houses (not fathers' house) is a composite noun, so formed that the two words not only denote one idea, but are treated grammatically as one word, like בּית־עצבּים idol-houses (1 Samuel 31:9), and בּית־בּמות high-place-houses (cf. Ges. §108, 3; Ewald, §270c). Father's house was a technical term applied to a collection of families, called by the name of a common ancestor. The father's-houses were the larger divisions into which the families (mishpachoth), the largest subdivisions of the tribes of Israel, were grouped. To show clearly the genealogical position of Levi, the tribe-father of Moses and Aaron, among the sons of Jacob, the genealogy commences with Reuben, the first-born of Jacob, and gives the names of such of his sons and those of Simeon as were the founders of families (Genesis 46:9-10). Then follows Levi; and not only are the names of his three sons given, but the length of his life is mentioned (Exodus 6:16), also that of his son Kohath and his descendant Amram, because they were the tribe-fathers of Moses and Aaron. But the Amram mentioned in Exodus 6:20 as the father of Moses, cannot be the same person as the Amram who was the son of Kohath (Exodus 6:18), but must be a later descendant. For, however the sameness of names may seem to favour the identity of the persons, if we simply look at the genealogy before us, a comparison of this passage with Numbers 3:27-28 will show the impossibility of such an assumption. “According to Numbers 3:27-28, the Kohathites were divided (in Moses' time) into the four branches, Amramites, Izharites, Hebronites, and Uzzielites, who consisted together of 8600 men and boys (women and girls not being included). Of these, about a fourth, or 2150 men, would belong to the Amramites. Now, according to Exodus 18:3-4, Moses himself had only two sons. Consequently, if Amram the son of Kohath, and tribe-father of the Amramites, was the same person as Amram the father of Moses, Moses must have had 2147 brothers and brothers' sons (the brothers' daughters, the sisters, and their daughters, not being reckoned at all). But as this is absolutely impossible, it must be granted that Amram the son of Kohath was not the father of Moses, and that an indefinitely long list of generations has been omitted between the former and his descendant of the same name” (Tiele, Chr. des A. T. p. 36).


  The enumeration of only four generations, viz., Levi, Iohath, Amram, Moses, is unmistakeably related to Genesis 15:16, where it is stated that the fourth generation would return to Canaan. Amram's wife Jochebed, who is merely spoken of in general terms as a daughter of Levi (a Levitess) in Exodus 2:1 and Numbers 26:59, is called here the דּודה “aunt” (father's sister) of Amram, a marriage which was prohibited in the Mosaic law (Leviticus 18:12), but was allowed before the giving of the law; so that there is no reason for following the lxx and Vulgate, and rendering the word, in direct opposition to the usage of the language, patruelis, the father's brother's daughter. Amram's sons are placed according to their age: Aaron, then Moses, as Aaron was three years older than his brother. Their sister Miriam was older still (vid., Exodus 2:4). In the lxx, Vulg., and one Hebrew MS, she is mentioned here; but this is a later interpolation. In Exodus 6:21. not only are the sons of Aaron mentioned (Exodus 6:23), but those of two of Amram's brothers, Izhar and Uzziel (Exodus 6:21, Exodus 6:22), and also Phinehas, the son of Aaron's son Eleazar (Exodus 6:25); as the genealogy was intended to trace the descent of the principal priestly families, among which again special prominence is given to Aaron and Eleazar by the introduction of their wives. On the other hand, none of the sons of Moses are mentioned, because his dignity was limited to his own person, and his descendants fell behind those of Aaron, and were simply reckoned among the non-priestly families of Levi. The Korahites and Uzzielites are mentioned, but a superior rank was assigned to them in the subsequent history to that of other Levitical families (cf. Num 16-17; Numbers 26:11, and Numbers 3:30 with Leviticus 10:4). Aaron's wife Elisheba was of the princely tribe of Judah, and her brother Naashon was a tribe-prince of Judah (cf. Numbers 2:3). אבות ראשׁי (Exodus 6:25), a frequent abbreviation for בית־אבות ראשׁי, heads of the father's-houses of the Levites. In Exodus 6:26 and Exodus 6:27, with which the genealogy closes, the object of introducing it is very clearly shown in the expression, “These are that Aaron and Moses,” at the beginning of Exodus 6:26; and again, “These are that Moses and Aaron,” at the close of Exodus 6:27. The reversal of the order of the names is also to be noticed. In the genealogy itself Aaron stands first, as the elder of the two; in the conclusion, which leads over to the historical narrative that follows, Moses takes precedence of his elder brother, as being the divinely appointed redeemer of Israel. On the expression, “according to their armies,” see Exodus 7:4.


  Verses 28-30


  In Exodus 6:28-30 the thread of the history, which was broken off at Exodus 6:12, is again resumed. דּבּר בּיום, on the day, i.e., at the time, when God spake. יום is the construct state before an entire clause, which is governed by it without a relative particle, as in Leviticus 7:35; 1 Samuel 25:15 (vid., Ewald, §286i).


  Exodus 7


  Verses 1-3


  Moses' last difficulty (Exodus 6:12, repeated in Exodus 6:30) was removed by God with the words: “See, I have made thee a god to Pharaoh, and Aaron thy brother shall be thy prophet” (Exodus 7:1). According to Exodus 4:16, Moses was to be a god to Aaron; and in harmony with that, Aaron is here called the prophet of Moses, as being the person who would announce to Pharaoh the revelations of Moses. At the same time Moses was also made a god to Pharaoh; i.e., he was promised divine authority and power over Pharaoh, so that henceforth there was no more necessity for him to be afraid of the king of Egypt, but the latter, notwithstanding all resistance, would eventually bow before him. Moses was a god to Aaron as the revealer of the divine will, and to Pharaoh as the executor of that will.—In Exodus 7:2-5 God repeats in a still more emphatic form His assurance, that notwithstanding the hardening of Pharaoh's heart, He would bring His people Israel out of Egypt. ושׁלּח (Exodus 7:2) does not mean ut dimittat or mittat (Vulg. Ros.; “that he send,” Eng. ver.); but ו is vav consec. perf., “and so he will send.” On Exodus 7:3 cf. Exodus 4:21.


  Verses 4-7


  את־ידי ונתתּי: “I will lay My hand on Egypt,” i.e., smite Egypt, “and bring out My armies, My people, the children of Israel.” צבאות (armies) is used of Israel, with reference to its leaving Egypt equipped (Exodus 13:18) and organized as an army according to the tribes (cf. Exodus 6:26 and Exodus 12:51 with Num 1 and 2), to contend for the cause of the Lord, and fight the battles of Jehovah. In this respect the Israelites were called the hosts of Jehovah. The calling of Moses and Aaron was now concluded. Exodus 7:6 and Exodus 7:7 pave the way for the account of their performance of the duties consequent upon their call.


  Verses 8-13


  The negotiations of Moses and Aaron as messengers of Jehovah with the king of Egypt, concerning the departure of Israel from his land, commenced with a sign, by which the messengers of God attested their divine mission in the presence of Pharaoh (Exodus 7:8-13), and concluded with the announcement of the last blow that God would inflict upon the hardened king (Exodus 11:1-10). The centre of these negotiations, or rather the main point of this lengthened section, which is closely connected throughout, and formally rounded off by Exodus 11:9-10 into an inward unity, is found in the nine plagues which the messengers of Jehovah brought upon Pharaoh and his kingdom at the command of Jehovah, to bend the defiant spirit of the king, and induce him to let Israel go out of the land and serve their God. If we carefully examine the account of these nine penal miracles, we shall find that they are arranged in three groups of three plagues each. For the first and second, the fourth and fifth, and the seventh and eighth were announced beforehand by Moses to the king (Exodus 7:15; Exodus 8:1, Exodus 8:20; Exodus 9:1, Exodus 9:13; Exodus 10:1), whilst the third, sixth, and ninth were sent without any such announcement (Exodus 8:16; Exodus 9:8; Exodus 10:21). Again, the first, fourth, and seventh were announced to Pharaoh in the morning, and the first and fourth by the side of the Nile (Exodus 7:15; Exodus 8:20), both of them being connected with the overflowing of the river; whilst the place of announcement is not mentioned in the case of the seventh (the hail, Exodus 9:13), because hail, as coming from heaven, was not connected with any particular locality. This grouping is not a merely external arrangement, adopted by the writer for the sake of greater distinctness, but is founded in the facts themselves, and the effect which God intended the plagues to produce, as we may gather from these circumstances—that the Egyptian magicians, who had imitated the first plagues, were put to shame with their arts by the third, and were compelled to see in it the finger of God (Exodus 8:19),—that they were smitten themselves by the sixth, and were unable to stand before Moses (Exodus 9:11),—and that after the ninth, Pharaoh broke off all further negotiation with Moses and Aaron (Exodus 10:28-29). The last plague, commonly known as the tenth, which Moses also announced to the king before his departure (Exodus 11:4.), differed from the nine former ones both in purpose and form. It was the first beginning of the judgment that was coming upon the hardened king, and was inflicted directly by God Himself, for Jehovah “went out through the midst of Egypt, and smote the first-born of the Egyptians both of man and beast” (Exodus 11:4; Exodus 12:29); whereas seven of the previous plagues were brought by Moses and Aaron, and of the two that are not expressly said to have been brought by them, one, that of the dog-flies, was simply sent by Jehovah (Exodus 8:21, Exodus 8:24), and the other, the murrain of beasts, simply came from His hand (Exodus 9:3, Exodus 9:6). The last blow (נגע; Exodus 11:1), which brought about the release of Israel, was also distinguished from the nine plagues, as the direct judgment of God, by the fact that it was not effected through the medium of any natural occurrence, as was the case with all the others, which were based upon the natural phenomena of Egypt, and became signs and wonders through their vast excess above the natural measure of such natural occurrences and their supernatural accumulation, blow after blow following one another in less than a year, and also through the peculiar circumstances under which they were brought about. In this respect also the triple division is unmistakeable. The first three plagues covered the whole land, and fell upon the Israelites as well as the Egyptians; with the fourth the separation commenced between Egyptians and Israelites, so that only the Egyptians suffered from the last six, the Israelites in Goshen being entirely exempted. The last three, again, were distinguished from the others by the fact, that they were far more dreadful than any of the previous ones, and bore visible marks of being the forerunners of the judgment which would inevitably fall upon Pharaoh, if he continued his opposition to the will of the Almighty God.


  In this graduated series of plagues, the judgment of hardening was inflicted upon Pharaoh in the manner explained above. In the first three plagues God showed him, that He, the God of Israel, was Jehovah (Exodus 7:17), i.e., that He ruled as Lord and King over the occurrences and powers of nature, which the Egyptians for the most part honoured as divine; and before His power the magicians of Egypt with their secret arts were put to shame. These three wonders made no impression upon the king. The plague of frogs, indeed, became so troublesome to him, that he begged Moses and Aaron to intercede with their God to deliver him from them, and promised to let the people go (Exodus 8:8). But as soon as they were taken away, he hardened his heart, and would not listen to the messengers of God. Of the three following plagues, the first (i.e., the fourth in the entire series), viz., the plague of swarming creatures or dog-flies, with which the distinction between the Egyptians and Israelites commenced, proving to Pharaoh that the God of Israel was Jehovah in the midst of the land (Exodus 8:22), made such an impression upon the hardened king, that he promised to allow the Israelites to sacrifice to their God, first of all in the land, and when Moses refused this condition, even outside the land, if they would not go far away, and Moses and Aaron would pray to God for him, that this plague might be taken away by God from him and from his people (Exodus 8:25.). But this concession was only forced out of him by suffering; so that as soon as the plague ceased he withdrew it again, and his hard heart was not changed by the two following plagues. Hence still heavier plagues were sent, and he had to learn from the last three that there was no god in the whole earth like Jehovah, the God of the Hebrews (Hebrews 9:14). The terrible character of these last plagues so affected the proud heart of Pharaoh, that twice he acknowledged he had sinned (Exodus 9:27; Exodus 10:16), and gave a promise that he would let the Israelites go, restricting his promise first of all to the men, and then including their families also (Exodus 10:11, Exodus 10:24). But when this plague was withdrawn, he resumed his old sinful defiance once more (Exodus 9:34-35; Exodus 10:20), and finally was altogether hardened, and so enraged at Moses persisting in his demand that they should take their flocks as well, that he drove away the messengers of Jehovah and broke off all further negotiations, with the threat that he would kill them if ever they came into his presence again (Exodus 10:28-29).


  Exodus 7:8-13


  Attestation of the Divine Mission of Moses and Aaron.—By Jehovah's directions Moses and Aaron went to Pharaoh, and proved by a miracle (מופת Exodus 4:21) that they were the messengers of the God of the Hebrews. Aaron threw down his staff before Pharaoh, and it became a serpent. Aaron's staff as no other than the wondrous staff of Moses (Exodus 4:2-4). This is perfectly obvious from a comparison of Exodus 7:15 and Exodus 7:17 with Exodus 7:19 and Exodus 7:20. If Moses was directed, according to Exodus 7:15., to go before Pharaoh with his rod which had been turned into a serpent, and to announce to him that he would smite the water of the Nile with the staff in his hand and turn it into blood, and then, according to Exodus 7:19., this miracle was carried out by Aaron taking his staff and stretching out his hand over the waters of Egypt, the staff which Aaron held over the water cannot have been any other than the staff of Moses which had been turned into a serpent. Consequently we must also understand by the staff of Aaron, which was thrown down before Pharaoh and became a serpent, the same wondrous staff of Moses, and attribute the expression “thy (i.e., Aaron's) staff” to the brevity of the account, i.e., to the fact that the writer restricted himself to the leading facts, and passed over such subordinate incidents as that Moses gave his staff to Aaron for him to work the miracle. For the same reason he has not even mentioned that Moses spoke to Pharaoh by Aaron, or what he said, although in Exodus 7:13 he states that Pharaoh did not hearken unto them, i.e., to their message or their words. The serpent, into which the staff was changed, is not called נחשׁ here, as in Exodus 7:15 and Exodus 4:3, but תּנּיּן (lxx δράκων , dragon), a general term for snake-like animals. This difference does not show that there were two distinct records, but may be explained on the ground that the miracle performed before Pharaoh had a different signification from that which attested the divine mission of Moses in the presence of his people. The miraculous sign mentioned here is distinctly related to the art of snake-charming, which was carried to such an extent by the Psylli in ancient Egypt (cf. Bochart, and Hengstenberg, Egypt and Moses, pp. 98ff. transl.). It is probable that the Israelites in Egypt gave the name תּנּיּן (Eng. ver. dragon), which occurs in Deuteronomy 32:33 and Psalm 91:13 as a parallel to פּתן (Eng. ver. asp), to the snake with which the Egyptian charmers generally performed their tricks, the Hayeh of the Arabs. What the magi and conjurers of Egypt boasted that they could perform by their secret or magical arts, Moses was to effect in reality in Pharaoh's presence, and thus manifest himself to the king as Elohim (Exodus 7:1), i.e., as endowed with divine authority and power. All that is related of the Psylli of modern times is, that they understand the art of turning snakes into sticks, or of compelling them to become rigid and apparently dead (for examples see Hengstenberg); but who can tell what the ancient Psylli may have been able to effect, or may have pretended to effect, at a time when the demoniacal power of heathenism existed in its unbroken force? The magicians summoned by Pharaoh also turned their sticks into snakes (Exodus 7:12); a fact which naturally excites the suspicion that the sticks themselves were only rigid snakes, though, with our very limited acquaintance with the dark domain of heathen conjuring, the possibility of their working “lying wonders after the working of Satan,” i.e., supernatural things (2 Thessalonians 2:9), cannot be absolutely denied. The words, “They also, the chartummim of Egypt, did in like manner with their enchantments,” are undoubtedly based upon the assumption, that the conjurers of Egypt not only pretended to possess the art of turning snakes into sticks, but of turning sticks into snakes as well, so that in the persons of the conjurers Pharaoh summoned the might of the gods of Egypt to oppose the might of Jehovah, the God of the Hebrews. For these magicians, whom the Apostle Paul calls Jannes and Jambres, according to the Jewish tradition (2 Timothy 3:8), were not common jugglers, but חכמים “wise men,” men educated in human and divine wisdom, and חרטתּים, ἱερογραμματεῖς , belonging to the priestly caste (Genesis 41:8); so that the power of their gods was manifested in their secret arts (להטים from להט to conceal, to act secretly, like לטים in Exodus 7:22 from לוּט), and in the defeat of their enchantments by Moses the gods of Egypt were overcome by Jehovah (Exodus 12:12). The supremacy of Jehovah over the demoniacal powers of Egypt manifested itself in the very first miraculous sign, in the fact that Aaron's staff swallowed those of the magicians; though this miracle made no impression upon Pharaoh (Exodus 7:13).


  Verses 14-25


  When Pharaoh hardened his heart against the first sign, notwithstanding the fact that it displayed the supremacy of the messengers of Jehovah over the might of the Egyptian conjurers and their gods, and refused to let the people of Israel go; Moses and Aaron were empowered by God to force the release of Israel from the obdurate king by a series of penal miracles. These מפתים were not purely supernatural wonders, or altogether unknown to the Egyptians, but were land-plagues with which Egypt was occasionally visited, and were raised into miraculous deeds of the Almighty God, by the fact that they burst upon the land one after another at an unusual time of the year, in unwonted force, and in close succession. These plagues were selected by God as miraculous signs, because He intended to prove thereby to the king and his servants, that He, Jehovah, was the Lord in the land, and ruled over the powers of nature with unrestricted freedom and omnipotence. For this reason God not only caused them to burst suddenly upon the land according to His word, and then as suddenly to disappear according to His omnipotent will, but caused them to be produced by Moses and Aaron and disappear again at their word and prayer, that Pharaoh might learn that these men were appointed by Him as His messengers, and were endowed by Him with divine power for the accomplishment of His will.


  Exodus 7:14-21


  The Water of the Nile Turned into Blood.—In the morning, when Pharaoh went to the Nile, Moses took his staff at the command of God; went up to him on the bank of the river, with the demand of Jehovah that he would let His people Israel go; and because hitherto (עד־כּה) he had not obeyed, announced this first plague, which Aaron immediately brought to pass. Both time and place are of significance here. Pharaoh went out in the morning to the Nile (Exodus 7:15; Exodus 8:20), not merely to take a refreshing walk, or to bathe in the river, or to see how high the water had risen, but without doubt to present his daily worship to the Nile, which was honoured by the Egyptians as their supreme deity (vid., Exodus 2:5). At this very moment the will of God with regard to Israel was declared to him; and for his refusal to comply with the will of the Lord as thus revealed to him, the smiting of the Nile with the staff made known to him the fact, that the God of the Hebrews was the true God, and possessed the power to turn the fertilizing water of this object of their highest worship into blood. The changing of the water into blood is to be interpreted in the same sense as in Joel 3:4, where the moon is said to be turned into blood; that is to say, not as a chemical change into real blood, but as a change in the colour, which caused it to assume the appearance of blood (2 Kings 3:22). According to the statements of many travellers, the Nile water changes its colour when the water is lowest, assumes first of all a greenish hue and is almost undrinkable, and then, while it is rising, becomes as red as ochre, when it is more wholesome again. The causes of this change have not been sufficiently investigated. The reddening of the water is attributed by many to the red earth, which the river brings down from Sennaar (cf. Hengstenberg, Egypt and the Books of Moses, pp. 104ff. transl.; Laborde, comment. p. 28); but Ehrenberg came to the conclusion, after microscopical examinations, that it was caused by cryptogamic plants and infusoria. This natural phenomenon was here intensified into a miracle, not only by the fact that the change took place immediately in all the branches of the river at Moses' word and through the smiting of the Nile, but even more by a chemical change in the water, which caused the fishes to die, the stream to stink, and, what seems to indicate putrefaction, the water to become undrinkable; whereas, according to the accounts of travellers, which certainly do not quite agree with one another, and are not entirely trustworthy, the Nile water becomes more drinkable as soon as the natural reddening beings. The change in the water extended to “the streams,” or different arms of the Nile; “the rivers,” or Nile canals; “the ponds,” or large standing lakes formed by the Nile; and all “the pools of water,” lit., every collection of their waters, i.e., all the other standing lakes and ponds, left by the overflowings of the Nile, with the water of which those who lived at a distance from the river had to content themselves. “So that there was blood in all the land of Egypt, both in the wood and in the stone;” i.e., in the vessels of wood and stone, in which the water taken from the Nile and its branches was kept for daily use. The reference is not merely to the earthen vessels used for filtering and cleansing the water, but to every vessel into which water had been put. The “stone” vessels were the stone reservoirs built up at the corners of the streets and in other places, where fresh water was kept for the poor (cf. Oedmann's verm. Samml. p. 133). The meaning of this supplementary clause is not that even the water which was in these vessels previous to the smiting of the river was turned into blood, in which Kurtz perceives “the most miraculous part of the whole miracle;” for in that case the “wood and stone” would have been mentioned immediately after the “gatherings of the waters;” but simply that there was no more water to put into these vessels that was not changed into blood. The death of the fishes was a sign, that the smiting had taken away from the river its life-sustaining power, and that its red hue was intended to depict before the eyes of the Egyptians all the terrors of death; but we are not to suppose that there was any reference to the innocent blood which the Egyptians had poured into the river through the drowning of the Hebrew boys, or to their own guilty blood which was afterwards to be shed.


  Exodus 7:22-25


  This miracle was also imitated by the magicians. The question, where they got any water that was still unchanged, is not answered in the biblical text. Kurtz is of opinion that they took spring water for the purpose; but he has overlooked the fact, that if spring water was still to be had, there would be no necessity for the Egyptians to dig wells for the purpose of finding drinkable water. The supposition that the magicians did not try their arts till the miracle wrought by Aaron had passed away, is hardly reconcilable with the text, which places the return of Pharaoh to his house after the work of the magicians. For it can neither be assumed, that the miracle wrought by the messengers of Jehovah lasted only a few hours, so that Pharaoh was able to wait by the Nile till it was over, since in that case the Egyptians would not have thought it necessary to dig wells; nor can it be regarded as probable, that after the miracle was over, and the plague had ceased, the magicians began to imitate it for the purpose of showing the king that they could do the same, and that it was after this that the king went to his house without paying any need to the miracle. We must therefore follow the analogy of Exodus 9:25 as compared with Exodus 10:5, and not press the expression, “every collection of water” (Exodus 7:19), so as to infer that there was no Nile water at all, not even what had been taken away before the smiting of the river, that was not changed, but rather conclude that the magicians tried their arts upon water that was already drawn, for the purpose of neutralizing the effect of the plague as soon as it had been produced. The fact that the clause, “Pharaoh's heart was hardened,” is linked with the previous clause, “the magicians did so, etc.,” by a vav consecutive, unquestionably implies that the imitation of the miracle by the magicians contributed to the hardening of Pharaoh's heart. The expression, “to this also,” in Exodus 7:23, points back to the first miraculous sign in Exodus 7:10. This plague was keenly felt by the Egyptians; for the Nile contains the only good drinking water, and its excellence is unanimously attested by both ancient and modern writers (Hengstenberg ut sup. pp. 108, 109, transl.). As they could not drink of the water of the river from their loathing at its stench (Exodus 7:18), they were obliged to dig round about the river for water to drink (Exodus 7:24). From this it is evident that the plague lasted a considerable time; according to Exodus 7:25, apparently seven days. At least this is the most natural interpretation of the words, “and seven days were fulfilled after that Jehovah had smitten the river.” It is true, there is still the possibility that this verse may be connected with the following one, “when seven days were fulfilled … Jehovah said to Moses.” But this is not probable; for the time which intervened between the plagues is not stated anywhere else, nor is the expression, “Jehovah said,” with which the plagues are introduced, connected in any other instance with what precedes. The narrative leaves it quite undecided how rapidly the plagues succeeded one another. On the supposition that the changing of the Nile water took place at the time when the river began to rise, and when the reddening generally occurs, many expositors fix upon the month of June or July for the commencement of the plague; in which case all the plagues down to the death of the first-born, which occurred in the night of the 14th Abib, i.e., about the middle of April, would be confined to the space of about nine months. But this conjecture is a very uncertain one, and all that is tolerably sure is, that the seventh plague (the hail) occurred in February (vid., Exodus 9:31-32), and there were (not three weeks, but) eight weeks therefore, or about two months, between the seventh and tenth plagues; so that between each of the last three there would be an interval of fourteen or twenty days. And if we suppose that there was a similar interval in the case of all the others, the first plague would take place in September or October—that is to say, after the yearly overflow of the Nile, which lasts from June to September.


  Exodus 8


  Verses 1-6


  The plague of Frogs, or the second plague, also proceeded from the Nile, and had its natural origin in the putridity of the slimy Nile water, whereby the marsh waters especially became filled with thousands of frogs. צפרדּע is the small Nile frog, the Dofda of the Egyptians, called rana Mosaica or Nilotica by Seetzen, which appears in large numbers as soon as the waters recede. These frogs (הצּפרדּע in Exodus 8:6, used collectively) became a penal miracle from the fact that they came out of the water in unparalleled numbers, in consequence of the stretching out of Aaron's staff over the waters of the Nile, as had been foretold to the king, and that they not only penetrated into the houses and inner rooms (“bed-chamber”), and crept into the domestic utensils, the beds (מטּה), the ovens, and the kneading-troughs (not the “dough” as Luther renders it), but even got upon the men themselves.


  Verses 7-9


  This miracle was also imitated by the Egyptian augurs with their secret arts, and frogs were brought upon the land by them. But if they were able to bring the plague, they could not take it away. The latter is not expressly stated, it is true; but it is evident from the fact that Pharaoh was obliged to send for Moses and Aaron to intercede with Jehovah to take them away. The king would never have applied to Moses and Aaron for help if his charmers could have charmed the plague away. Moreover the fact that Pharaoh entreated them to intercede with Jehovah to take away the frogs, and promised to let the people go, that they might sacrifice to Jehovah (Exodus 8:8), was a sign that he regarded the God of Israel as the author of the plague. To strengthen the impression made upon the king by this plague with reference to the might of Jehovah, Moses said to him (Exodus 8:9), “Glorify thyself over me, when I shall entreat for thee,” i.e., take the glory upon thyself of determining the time when I shall remove the plague through my intercession. The expression is elliptical, and לעמר (saying) is to be supplied, as in Judges 7:2. To give Jehovah the glory, Moses placed himself below Pharaoh, and left him to fix the time for the frogs to be removed through his intercession.


  Verses 10-15


  The king appointed the following day, probably because he hardly thought it possible for so great a work to be performed at once. Moses promised that it should be so: “According to thy word (sc., let it be), that thou mayest know that there is not (a God) like Jehovah our God.” He then went out and cried, i.e., called aloud and earnestly, to Jehovah concerning the matter (דּבר על) of the frogs, which he had set, i.e., prepared, for Pharaoh (שׂוּם as in Genesis 45:7). In consequence of his intercession God took the plague away. The frogs died off (מן מוּת, to die away out of, from), out of the houses, and palaces, and fields, and were gathered together by bushels (חמרים from חמר, the omer, the largest measure used by the Hebrews), so that the land stank with the odour of their putrefaction. Though Jehovah had thus manifested Himself as the Almighty God and Lord of the creation, Pharaoh did not keep his promise; but when he saw that there was breathing-time (רוחה, ἀνάψυξις , relief from an overpowering pressure), literally, as soon as he “got air,” he hardened his heart, so that he did not hearken to Moses and Aaron (והכבּד inf. abs. as in Genesis 41:43).


  Verse 16-17


  The Gnats, or the third plague.—The כּנּם, or כּנּים (also כּנּם, probably an old singular form, Ewald, §163f), were not “lice,” but σκνῖφες , sciniphes, a species of gnats, so small as to be hardly visible to the eye, but with a sting which, according to Philo and Origen, causes a most painful irritation of the skin. They even creep into the eyes and nose, and after the harvest they rise in great swarms from the inundated rice-fields. This plague was caused by the fact that Aaron smote the dust of the ground with his staff, and all the dust throughout the land of Egypt turned into gnats, which were upon man and beast (Exodus 8:17). “Just as the fertilizing water of Egypt had twice become a plague, so through the power of Jehovah the soil so richly blessed became a plague to the king and his people.”


  Verse 18-19


  “The magicians did so with their enchantments (i.e., smote the dust with rods), to bring forth gnats, but could not.” The cause of this inability is hardly to be sought for, as Knobel supposes, in the fact that “the thing to be done in this instance, was to call creatures into existence, and not merely to call forth and change creatures and things in existence already, as in the case of the staff, the water, and the frogs.” For after this, they could neither call out the dog-flies, nor protect their own bodies from the boils; to say nothing of the fact, that as gnats proceed from the eggs laid in the dust or earth by the previous generation, their production is not to be regarded as a direct act of creation any more than that of the frogs. The miracle in both plagues was just the same, and consisted not in a direct creation, but simply in a sudden creative generation and supernatural multiplication, not of the gnats only, but also of the frogs, in accordance with a previous prediction. The reason why the arts of the Egyptians magicians were put to shame in this case, we have to seek in the omnipotence of God, restraining the demoniacal powers which the magicians had made subservient to their purposes before, in order that their inability to bring out these, the smallest of all creatures, which seemed to arise as it were from the dust itself, might display in the sight of every one the impotence of their secret arts by the side of the almighty creative power of the true God. This omnipotence the magicians were compelled to admit: they were compelled to acknowledge, “This is the finger of God.” “But they did not make this acknowledgment for the purpose of giving glory to God Himself, but simply to protect their own honour, that Moses and Aaron might not be thought to be superior to them in virtue or knowledge. It was equivalent to saying, it is not by Moses and Aaron that we are restrained, but by a divine power, which is greater than either” (Bochart). The word Elohim is decisive in support of this view. If they had meant to refer to the God of Israel, they would have used the name Jehovah. The “finger of God” denotes creative omnipotence (Psalm 8:3; Luke 11:20, cf. Exodus 31:18). Consequently this miracle also made no impression upon Pharaoh.


  Verses 20-32


  As the Egyptian magicians saw nothing more than the finger of God in the miracle which they could not imitate, that is to say, the work of some deity, possibly one of the gods of the Egyptians, and not the hand of Jehovah the God of the Hebrews, who had demanded the release of Israel, a distinction was made in the plagues which followed between the Israelites and the Egyptians, and the former were exempted from the plagues: a fact which was sufficient to prove to any one that they came from the God of Israel. To make this the more obvious, the fourth and fifth plagues were merely announced by Moses to the king. They were not brought on through the mediation of either himself or Aaron, but were sent by Jehovah at the appointed time; no doubt for the simple purpose of precluding the king and his wise men from the excuse which unbelief might still suggest, viz., that they were produced by the powerful incantations of Moses and Aaron.


  Exodus 8:20-22


  The fourth plague, the coming of which Moses foretold to Pharaoh, like the first, in the morning, and by the water (on the bank of the Nile), consisted in the sending of “heavy vermin,” probably Dog-Flies. ערב, literally a mixture, is rendered κυνόμυια (dog-fly) by the lxx, πάμμυια (all-fly), a mixture of all kinds of flies, by Symmachus. These insects are described by Philo and many travellers as a very severe scourge (vid., Hengstenberg ut sup. p. 113). They are much more numerous and annoying than the gnats; and when enraged, they fasten themselves upon the human body, especially upon the edges of the eyelids, and become a dreadful plague. כּבד: a heavy multitude, as in Exodus 10:14; Genesis 50:9, etc. These swarms were to fill “the houses of the Egyptians, and even the land upon which they (the Egyptians) were,” i.e., that part of the land which was not occupied by houses; whilst the land of Goshen, where the Israelites dwelt, would be entirely spared. הפלה (to separate, to distinguish in a miraculous way) is conjugated with an accusative, as in Psalm 4:4. It is generally followed by בּין (Exodus 4:4; Exodus 11:7), to distinguish between. עמד: to stand upon a land, i.e., to inhabit, possess it; not to exist, or live (Exodus 21:21).


  Exodus 8:23


  “And I will put a deliverance between My people and thy people.” פּדוּת does not mean διαστολή , divisio (lxx, Vulg.), but redemption, deliverance. Exemption from this plague was essentially a deliverance for Israel, which manifested the distinction conferred upon Israel above the Egyptians. By this plague, in which a separation and deliverance was established between the people of God and the Egyptians, Pharaoh was to be taught that the God who sent this plague was not some deity of Egypt, but “Jehovah in the midst of the land” (of Egypt); i.e., as Knobel correctly interprets it, (a) that Israel's God was the author of the plague; (b) that He had also authority over Egypt; and (c) that He possessed supreme authority: or, to express it still more concisely, that Israel's God was the Absolute God, who ruled both in and over Egypt with free and boundless omnipotence.


  Exodus 8:24-27


  This plague, by which the land was destroyed (תּשּׁחת), or desolated, inasmuch as the flies not only tortured, “devoured” (Psalm 78:45) the men, and disfigured them by the swellings produced by their sting, but also killed the plants in which they deposited their eggs, so alarmed Pharaoh that he sent for Moses and Aaron, and gave them permission to sacrifice to their God “in the land.” But Moses could not consent to this restriction. “It is not appointed so to do” (נכון does not mean aptum, conveniens, but statutum, rectum), for two reasons: (1) because sacrificing in the land would be an abomination to the Egyptians, and would provoke them most bitterly (Exodus 8:26); and (2) because they could only sacrifice to Jehovah their God as He had directed them (Exodus 8:27). The abomination referred to did not consist in their sacrificing animals which the Egyptians regarded as holy. For the word תּועבה (abomination) would not be applicable to the sacred animals. Moreover, the cow was the only animal offered in sacrifice by the Israelites, which the Egyptians regarded as sacred. The abomination would rather be this, that the Iran would not carry out the rigid regulations observed by the Egyptians with regard to the cleanness of the sacrificial animals (vid., Hengstenberg, p. 114), and in fact would not observe the sacrificial rites of the Egyptians at all. The Egyptians would be very likely to look upon this as an insult to their religion and their gods; “the violation of the recognised mode of sacrificing would be regarded as a manifestation of contempt for themselves and their gods” (Calvin), and this would so enrage them that they would stone the Israelites. The הן before נזבּח in Exodus 8:26 is the interjection lo! but it stands before a conditional clause, introduced without a conditional particle, in the sense of if, which it has retained in the Chaldee, and in which it is used here and there in the Hebrew (e.g., Leviticus 25:20).


  Exodus 8:28-32


  These reasons commended themselves to the heathen king from his own religious standpoint. He promised, therefore, to let the people go into the wilderness and sacrifice, provided they did not go far away, if Moses and Aaron would release him and his people from this plague through their intercession. Moses promised that the swarms should be removed the following day, but told the king not to deceive them again as he had done before (Exodus 8:8). But Pharaoh hardened his heart as soon as the plague was taken away, just as he had done after the second plague (Exodus 8:15), to which the word “also” refers (Exodus 8:32).


  Exodus 9


  Verse 1-2


  The fifth plague consisted of a severe Murrain, which carried off the cattle (מקנה, the living property) of the Egyptians, that were in the field. To show how Pharaoh was accumulating guilt by his obstinate resistance, in the announcement of this plague the expression, “If thou refuse to let them go” (cf. Exodus 8:2), is followed by the words, “and wilt hold them (the Israelites) still” (עוד still further, even after Jehovah has so emphatically declared His will).


  Verses 3-5


  “The hand of Jehovah will be (הויה, which only occurs here, as the participle of היה, generally takes its form from הוה, Nehemiah 6:6; Ecclesiastes 2:22) against thy cattle … as a very severe plague (דּבר that which sweeps away, a plague), i.e., will smite them with a severe plague. A distinction was again made between the Israelites and the Egyptians. “Of all (the cattle) belonging to the children of Israel, not one (דּבּר; Exodus 9:4, = אחד Exodus 9:6) shall die.” A definite time was also fixed for the coming of the plague, as in the case of the previous one (Exodus 8:23), in order that, whereas murrains occasionally occur in Egypt, Pharaoh might discern in his one the judgment of Jehovah.


  Verse 6


  In the words “all the cattle of the Egyptians died,” all is not to be taken in an absolute sense, but according to popular usage, as denoting such a quantity, that what remained was nothing in comparison; and, according to Exodus 9:3, it must be entirely restricted to the cattle in the field. For, according to Exodus 9:9 and Exodus 9:19, much of the cattle of the Egyptians still remained even after this murrain, though it extended to all kinds of cattle, horses, asses, camels, oxen, and sheep, and differed in this respect from natural murrains.


  Verse 7


  But Pharaoh's heart still continued hardened, though he convinced himself by direct inquiry that the cattle of the Israelites had been spared.


  Verses 8-12


  The sixth plague smote man and beast with Boils Breaking Forth in Blisters.—שׁחין (a common disease in Egypt, Deuteronomy 28:27) from the unusual word שׁחן (incaluit) signifies inflammation, then an abscess or boil (Leviticus 13:18.; 2 Kings 20:7). אבעבּעת, from בּוּע, to spring up, swell up, signifies blisters, φλυκτίδες (lxx), pustulae. The natural substratum of this plague is discovered by most commentators in the so-called Nile-blisters, which come out in innumerable little pimples upon the scarlet-coloured skin, and change in a short space of time into small, round, and thickly-crowded blisters. This is called by the Egyptians Hamm el Nil, or the heat of the inundation. According to Dr. Bilharz, it is a rash, which occurs in summer, chiefly towards the close at the time of the overflowing of the Nile, and produces a burning and pricking sensation upon the skin; or, in Seetzen's words, “it consists of small, red, and slightly rounded elevations in the skin, which give strong twitches and slight stinging sensations, resembling those of scarlet fever”. The cause of this eruption, which occurs only in men and not in animals, has not been determined; some attributing it to the water, and others to the heat. Leyrer, in Herzog's Cyclopaedia, speaks of the “Anthrax which stood in a causal relation to the fifth plague; a black, burning abscess, which frequently occurs after a murrain, especially the cattle distemper, and which might be called to mind by the name ἄνθραξ , coal, and the symbolical sprinkling of the soot of the furnace.” In any case, the manner in which this plague was produced was significant, though it cannot be explained with positive certainty, especially as we are unable to decide exactly what was the natural disease which lay at the foundation of the plague. At the command of God, Moses and Aaron took “handfuls of soot, and sprinkled it towards the heaven, so that it became dust over all the land of Egypt,” i.e., flew like dust over the land, and became boils on man and beast. הכּבשׁן פּיח: soot or ashes of the smelting-furnace or lime-kiln. כּבשׁן is not an oven or cooking stove, but, as Kimchi supposes, a smelting-furnace or lime-kiln; not so called, however, a metallis domandis, but from כּבשׁ in its primary signification to press together, hence (a) to soften, or melt, (b) to tread down. Burder's view seems inadmissible; namely, that this symbolical act of Moses had some relation to the expiatory rites of the ancient Egyptians, in which the ashes of sacrifices, particularly human sacrifices, were scattered about. For it rests upon the supposition that Moses took the ashes from a fire appropriated to the burning of sacrifices—a supposition to which neither כּבשׁן nor פּיח is appropriate. For the former does not signify a fire-place, still less one set apart for the burning of sacrifices, and the ashes taken from the sacrifices for purifying purposes were called אפר, and not פּיח (Numbers 19:10). Moreover, such an interpretation as this, namely, that the ashes set apart for purifying purposes produced impurity in the hands of Moses, as a symbolical representation of the thought, that “the religious purification promised in the sacrificial worship of Egypt was really a defilement,” does not answer at all to the effect produced. The ashes scattered in the air by Moses did not produce defilement, but boils or blisters; and we have no ground for supposing that they were regarded by the Egyptians as a religious defilement. And, lastly, there was not one of the plagues in which the object was to pronounce condemnation upon the Egyptian worship or sacrifices; since Pharaoh did not wish to force the Egyptian idolatry upon the Israelites, but simply to prevent them from leaving the country.


  The ashes or soot of the smelting-furnace or lime-kiln bore, no doubt, the same relation to the plague arising therefrom, as the water of the Nile and the dust of the ground to the three plagues which proceeded from them. As Pharaoh and his people owed their prosperity, wealth, and abundance of earthly goods to the fertilizing waters of the Nile and the fruitful soil, so it was from the lime-kilns, so to speak, that those splendid cities and pyramids proceeded, by which the early Pharaohs endeavoured to immortalize the power and glory of their reigns. And whilst in the first three plagues the natural sources of the land were changed by Jehovah, through His servants Moses and Aaron, into sources of evil, the sixth plague proved to the proud king that Jehovah also possessed the power to bring ruin upon him from the workshops of those splendid edifices, for the erection of which he had made use of the strength of the Israelites, and oppressed them so grievously with burdensome toil as to cause Egypt to become like a furnace for smelting iron (Deuteronomy 4:20), and that He could make the soot or ashes of the lime-kiln, the residuum of that fiery heat and emblem of the furnace in which Israel groaned, into a seed which, when carried through the air at His command, would produce burning boils on man and beast throughout all the land of Egypt. These boils were the first plague which attacked and endangered the lives of men; and in this respect it was the first foreboding of the death which Pharaoh would bring upon himself by his continued resistance. The priests were so far from being able to shelter the king from this plague by their secret arts, that they were attacked by them themselves, were unable to stand before Moses, and were obliged to give up all further resistance. But Pharaoh did not take this plague to heart, and was given up to the divine sentence of hardening.


  Verses 13-16


  As the plagues had thus far entirely failed to bend the unyielding heart of Pharaoh under the will of the Almighty God, the terrors of that judgment, which would infallibly come upon him, were set before him in three more plagues, which were far more terrible than any that had preceded them. That these were to be preparatory to the last decisive blow, is proved by the great solemnity with which they were announced to the hardened king (Exodus 9:13-16). This time Jehovah was about to “send all His strokes at the heart of Pharaoh, and against his servants and his people” (Exodus 9:14). אל־לבּך does not signify “against thy person,” for לב is not used for נפשׁ, and even the latter is not a periphrasis for “person;” but the strokes were to go to the king's heart, “It announces that they will be plagues that will not only strike the head and arms, but penetrate the very heart, and inflict a mortal wound” (Calvin). From the plural “strokes,” it is evident that this threat referred not only to the seventh plague, viz., the hail, but to all the other plagues, through which Jehovah was about to make known to the king that “there was none like Him in all the earth,;” i.e., that not one of the gods whom the heathen worshipped was like Him, the only true God. For, in order to show this, Jehovah had not smitten Pharaoh and his people at once with pestilence and cut them off from the earth, but had set him up to make him see, i.e., discern or feel His power, and to glorify His name in all the earth (Exodus 9:15, Exodus 9:16). In Exodus 9:15 וגו שׁלחתּי (I have stretched out, etc.) is to be taken as the conditional clause: “If I had now stretched out My hand and smitten thee … thou wouldest have been cut off.” העמדתּיך forms the antithesis to תּכּהד, and means to cause to stand or continue, as in 1 Kings 15:4; 2 Chronicles 9:8 (διετηρήθης lxx). Causing to stand presupposes setting up. In this first sense the Apostle Paul has rendered it ἐξήγειρα in Romans 9:17, in accordance with the purport of his argument, because “God thereby appeared still more decidedly as absolutely determining all that was done by Pharaoh” (Philippi on Romans 9:17). The reason why God had not destroyed Pharaoh at once was twofold: (1) that Pharaoh himself might experience (הראת to cause to see, i.e., to experience) the might of Jehovah, by which he was compelled more than once to give glory to Jehovah (Exodus 9:27; Exodus 10:16-17; Exodus 12:31); and (2) that the name of Jehovah might be declared throughout all the earth. As both the rebellion of the natural man against the word and will of God, and the hostility of the world-power to the Lord and His people, were concentrated in Pharaoh, so there were manifested in the judgments suspended over him the patience and grace of the living God, quite as much as His holiness, justice, and omnipotence, as a warning to impenitent sinners, and a support to the faith of the godly, in a manner that should by typical for all times and circumstances of the kingdom of God in conflict with the ungodly world. The report of this glorious manifestation of Jehovah spread at once among all the surrounding nations (cf. Exodus 15:14.), and travelled not only to the Arabians, but to the Greeks and Romans also, and eventually with the Gospel of Christ to all the nations of the earth (vid., Tholuck on Romans 9:17).


  Verse 17-18


  The seventh plague.—To break down Pharaoh's opposition, Jehovah determined to send such a Hail as had not been heard of since the founding of Egypt, accompanied by thunder and masses of fire, and to destroy every man and beast that should be in the field. מסתּולל עודך: “thou still dammest thyself up against My people.” הסתּולל: to set one's self as a dam, i.e., to oppose; from סלל, to heap up earth as a dam or rampart. “To-morrow about this time,” to give Pharaoh time for reflection. Instead of “from the day that Egypt was founded until now,” we find in Exodus 9:24 “since it became a nation,” since its existence as a kingdom or nation.


  Verses 19-23


  The good advice to be given by Moses to the king, to secure the men and cattle that were in the field, i.e., to put them under shelter, which was followed by the God-fearing Egyptians (Exodus 9:21), was a sign of divine mercy, which would still rescue the hardened man and save him from destruction. Even in Pharaoh's case the possibility still existed of submission to the will of God; the hardening was not yet complete. But as he paid no heed to the word of the Lord, the predicted judgment was fulfilled (Exodus 9:22-26). “Jehovah gave voices” (קלת); called “voices of God” in Exodus 9:28. This term is applied to the thunder (cf. Exodus 19:16; Exodus 20:18; Psalm 29:3-9), as being the mightiest manifestation of the omnipotence of God, which speaks therein to men (Revelation 10:3-4), and warns them of the terrors of judgment. These terrors were heightened by masses of fire, which came down from the sky along with the hail that smote man and beast in the field, destroyed the vegetables, and shattered the trees. “And fire ran along upon the ground;” תּהלך is a Kal, though it sounds like Hithpael, and signifies grassari, as in Psalm 73:9.


  Verse 24


  “Fire mingled;” lit., collected together, i.e., formed into balls (cf. Ezekiel 1:4). “The lightning took the form of balls of fire, which came down like burning torches.”


  Verses 25-28


  The expressions, “every herb,” and “every tree,” are not to be taken absolutely, just as in Exodus 9:6, as we may see from Exodus 10:5. Storms are not common in Lower or Middle Egypt, but they occur most frequently between the months of December and April; and hail sometimes accompanies them, though not with great severity. In themselves, therefore, thunder, lightning, and hail were not unheard of. They also came at the time of year when they usually occur, namely, when the cattle were in the field, i.e., between January and April, the only period in which cattle are turned out for pasture (for proofs, see Hengstenberg, Egypt and the Books of Moses). The supernatural character of this plague was manifested, not only in its being predicted by Moses, and in the exemption of the land of Goshen, but more especially in the terrible fury of the hail-storm, which made a stronger impression upon Pharaoh than all the previous plagues. For he sent for Moses and Aaron, and confessed to them, “I have sinned this time: Jehovah is righteous; I and my people are the sinners” (Exodus 9:27.). But the very limitation “this time” showed that his repentance did not go very deep, and that his confession was far more the effect of terror caused by the majesty of God, which was manifested in the fearful thunder and lightning, than a genuine acknowledgment of his guilt. This is apparent also from the words which follow: “Pray to Jehovah for me, and let it be enough (רב satis, as in Genesis 45:28) of the being (מהית) of the voices of God and of the hail;” i.e., there has been enough thunder and hail, they may cease now.


  Verse 29-30


  Moses promised that his request should be granted, that he might know “that the land belonged to Jehovah,” i.e., that Jehovah ruled as Lord over Egypt (cf. Exodus 8:18); at the same time he told him that the fear manifested by himself and his servants was no true fear of God. יי מפּני ירא denotes the true fear of God, which includes a voluntary subjection to the divine will. Observe the expression, Jehovah, Elohim: Jehovah, who is Elohim, the Being to be honoured as supreme, the true God.


  Verse 31-32


  The account of the loss caused by the hail is introduced very appropriately in Exodus 9:31 and Exodus 9:32, to show how much had been lost, and how much there was still to lose through continued refusal. “The flax and the barley were smitten, for the barley was ear, and the flax was גּבעל (blossom); i.e., they were neither of them quite ripe, but they were already in ear and blossom, so that they were broken and destroyed by the hail. “The wheat,” on the other hand, “and the spelt were not broken down, because they were tender, or late” (אפילת); i.e., they had no ears as yet, and therefore could not be broken by the hail. These accounts are in harmony with the natural history of Egypt. According to Pliny, the barley is reaped in the sixth month after the sowing-time, the wheat in the seventh. The barley is ripe about the end of February or beginning of March; the wheat, at the end of March or beginning of April. The flax is in flower at the end of January. In the neighbourhood of Alexandria, and therefore quite in the north of Egypt, the spelt is ripe at the end of April, and farther south it is probably somewhat earlier; for, according to other accounts, the wheat and spelt ripen at the same time (vid., Hengstenberg, p. 119). Consequently the plague of hail occurred at the end of January, or at the latest in the first half of February; so that there were at least eight weeks between the seventh and tenth plagues. The hail must have smitten the half, therefore, of the most important field-produce, viz., the barley, which was a valuable article of food both for men, especially the poorer classes, and for cattle, and the flax, which was also a very important part of the produce of Egypt; whereas the spelt, of which the Egyptians preferred to make their bread (Herod. 2, 36, 77), and the wheat were still spared.


  Verses 33-35


  But even this plague did not lead Pharaoh to alter his mind. As soon as it had ceased on the intercession of Moses, he and his servants continued sinning and hardening their hearts.


  Exodus 10


  Verse 1-2


  The eighth plague; the Locusts.—Exodus 10:1-6. As Pharaoh's pride still refused to bend to the will of God, Moses was directed to announce another, and in some respects a more fearful, plague. At the same time God strengthened Moses' faith, by telling him that the hardening of Pharaoh and his servants was decreed by Him, that these signs might be done among them, and that Israel might perceive by this to all generations that He was Jehovah (cf. Exodus 7:3-5). We may learn from Ps 78 and 105 in what manner the Israelites narrated these signs to their children and children's children. אתת שׁית, to set or prepare signs (Exodus 10:1), is interchanged with שׂוּם (Exodus 10:2) in the same sense (vid., Exodus 8:12). The suffix in בּקרבּו (Exodus 10:1) refers to Egypt as a country; and that in בּם (Exodus 10:2) to the Egyptians. In the expression, “thou mayest tell,” Moses is addressed as the representative of the nation. התעלּל: to have to do with a person, generally in a bad sense, to do him harm (1 Samuel 31:4). “How I have put forth My might” (De Wette).


  Verse 3


  As Pharaoh had acknowledged, when the previous plague was sent, that Jehovah was righteous (Exodus 9:27), his crime was placed still more strongly before him: “How long wilt thou refuse to humble thyself before Me?” (לענת for להענת, as in Exodus 34:24).


  Verses 4-6


  To punish this obstinate refusal, Jehovah would bring locusts in such dreadful swarms as Egypt had never known before, which would eat up all the plants left by the hail, and even fill the houses. “They will cover the eye of the earth.” This expression, which is peculiar to the Pentateuch, and only occurs again in Exodus 10:15 and Numbers 22:5, Numbers 22:11, is based upon the ancient and truly poetic idea, that the earth, with its covering of plants, looks up to man. To substitute the rendering “surface” for the “eye,” is to destroy the real meaning of the figure; “face” is better. It was in the swarms that actually hid the ground that the fearful character of the plague consisted, as the swarms of locusts consume everything green. “The residue of the escape” is still further explained as “that which remaineth unto you from the hail,” viz., the spelt and wheat, and all the vegetables that were left (Exodus 10:12 and Exodus 10:15). For “all the trees that sprout” (Exodus 10:5), we find in Exodus 10:15, “all the tree-fruits and everything green upon the trees.”


  Verses 7-11


  The announcement of such a plague of locusts, as their forefathers had never seen before since their existence upon earth, i.e., since the creation of man (Exodus 10:6), put the servants of Pharaoh in such fear, that they tried to persuade the king to let the Israelites go. “How long shall this (Moses) be a snare to us? … Seest thou not yet, that Egypt is destroyed?” מוקשׁ, a snare or trap for catching animals, is a figurative expression for destruction. האנשׁים (Exodus 10:7) does not mean the men, but the people. The servants wished all the people to be allowed to go as Moses had desired; but Pharaoh would only consent to the departure of the men (הגּברים, Exodus 10:11).


  Exodus 10:8-11


  As Moses had left Pharaoh after announcing the plague, he was fetched back again along with Aaron, in consequence of the appeal made to the king by his servants, and asked by the king, how many wanted to go to the feast. ומי מי, “who and who still further are the going ones;” i.e., those who wish to go? Moses required the whole nation to depart, without regard to age or sex, along with all their flocks and herds. He mentioned “young and old, sons and daughters;” the wives as belonging to the men being included in the “we.” Although he assigned a reason for this demand, viz., that they were to hold a feast to Jehovah, Pharaoh was so indignant, that he answered scornfully at first: “Be it so; Jehovah be with you when I let you and your little ones go;” i.e., may Jehovah help you in the same way in which I let you and your little ones go. This indicated contempt not only for Moses and Aaron, but also for Jehovah, who had nevertheless proved Himself, by His manifestations of mighty power, to be a God who would not suffer Himself to be trifled with. After this utterance of his ill-will, Pharaoh told the messengers of God that he could see through their intention. “Evil is before your face;” i.e., you have evil in view. He called their purpose an evil one, because they wanted to withdraw the people from his service. “Not so,” i.e., let it not be as you desire. “Go then, you men, and serve Jehovah.” But even this concession was not seriously meant. This is evident from the expression, “Go then,” in which the irony is unmistakeable; and still more so from the fact, that with these words he broke off all negotiation with Moses and Aaron, and drove them from his presence. ויגרשׁ: “one drove them forth;” the subject is not expressed, because it is clear enough that the royal servants who were present were the persons who drove them away. “For this are ye seeking:” אתהּ relates simply to the words “serve Jehovah,” by which the king understood the sacrificial festival, for which in his opinion only the men could be wanted; not that “he supposed the people for whom Moses had asked permission to go, to mean only the men” (Knobel). The restriction of the permission to depart to the men alone was pure caprice; for even the Egyptians, according to Herodotus (2, 60), held religious festivals at which the women were in the habit of accompanying the men.


  Verses 12-15


  After His messengers had been thus scornfully treated, Jehovah directed Moses to bring the threatened plague upon the land. “Stretch out thy hand over the land of Egypt with locusts;” i.e., so that the locusts may come. עלה, to go up: the word used for a hostile invasion. The locusts are represented as an army, as in Joel 1:6. Locusts were not an unknown scourge in Egypt; and in the case before us they were brought, as usual, by the wind. The marvellous character of the phenomenon was, that when Moses stretched out his hand over Egypt with the staff, Jehovah caused an east wind to blow over the land, which blew a day and a night, and the next morning brought the locusts (“brought:” inasmuch as the swarms of locusts are really brought by the wind).


  Exodus 10:13-14


  “An east wind: not νότος (lxx), the south wind, as Bochart supposed. Although the swarms of locusts are generally brought into Egypt from Libya or Ethiopia, and therefore by a south or south-west wind, they are sometimes brought by the east wind from Arabia, as Denon and others have observed (Hgstb. p. 120). The fact that the wind blew a day and a night before bringing the locusts, showed that they came from a great distance, and therefore proved to the Egyptians that the omnipotence of Jehovah reached far beyond the borders of Egypt, and ruled over every land. Another miraculous feature in this plague was its unparalleled extent, viz., over the whole of the land of Egypt, whereas ordinary swarms are confined to particular districts. In this respect the judgment had no equal either before or afterwards (Exodus 10:14). The words, “Before them there were no such locusts as they, neither after them shall be such,” must not be diluted into “a hyperbolical and proverbial saying, implying that there was no recollection of such noxious locusts,” as it is by Rosenmüller. This passage is not at variance with Joel 2:2, for the former relates to Egypt, the latter to the land of Israel; and Joel's description unquestionably refers to the account before us, the meaning being, that quite as terrible a judgment would fall upon Judah and Israel as had formerly been inflicted upon Egypt and the obdurate Pharaoh. In its dreadful character, this Egyptian plague is a type of the plagues which will precede the last judgment, and forms the groundwork for the description in Revelation 9:3-10; just as Joel discerned in the plagues which burst upon Judah in his own day a presage of the day of the Lord (Joel 1:15; Joel 2:1), i.e., of the great day of judgment, which is advancing step by step in all the great judgments of history or rather of the conflict between the kingdom of God and the powers of this world, and will be finally accomplished in the last general judgment.


  Exodus 10:15


  The darkening of the land, and the eating up of all the green plants by swarms of locusts, have been described by many eye-witnesses of such plagues. “Locustarum plerumque tanta conspicitur in Africa frequentia, ut volantes instar nebulae solis radios operiant” (Leo Afric). “Solemque obumbrant” (Pliny, h. n. ii. 29).


  Verse 16-17


  This plague, which even Pliny calls Deorum irae pestis, so terrified Pharaoh, that he sent for Moses and Aaron in haste, confessed his sin against Jehovah and them, and entreated them but this once more to procure, through their intercession with Jehovah their God, the forgiveness of his sin and the removal of “this death.” He called the locusts death, as bringing death and destruction, and ruining the country. Mors etiam agrorum est et herbarum atque arborum, as Bochart observes with references to Genesis 47:19; Job 14:8; Psalm 78:46.


  Verses 18-20


  To show the hardened king the greatness of the divine long-suffering, Moses prayed to the Lord, and the Lord cast the locusts into the Red Sea by a strong west wind. The expression “Jehovah turned a very strong west wind” is a concise form, for “Jehovah turned the wind into a very strong west wind.” The fact that locusts do perish in the sea is attested by many authorities. Gregatim sublatae vento in maria aut stagna decidunt (Pliny); many others are given by Bochart and Volney. ויּתקעהוּ: He thrust them, i.e., drove them with irresistible force, into the Red Sea. The Red Sea is called סוּף ים, according to the ordinary supposition, on account of the quantity of sea-weed which floats upon the water and lies upon the shore; but Knobel traces the name to a town which formerly stood at the head of the gulf, and derived its name from the weed, and supports his opinion by the omission of the article before Suph, though without being able to prove that any such town really existed in the earlier times of the Pharaohs.


  Verses 21-26


  Ninth plague: The Darkness.—As Pharaoh's defiant spirit was not broken yet, a continuous darkness came over all the land of Egypt, with the exception of Goshen, without any previous announcement, and came in such force that the darkness could be felt. חשׁך וימשׁ: “and one shall feel, grasp darkness.” המשׁ: as in Psalm 115:7; Judges 16:26, ψηλαφητὸν σκότος (lxx); not “feel in the dark,” for משׁשׁ has this meaning only in the Piel with בּ (Deuteronomy 28:29). אפלה חשׁך: darkness of obscurity, i.e., the deepest darkness. The combination of two words or synonyms gives the greatest intensity to the thought. The darkness was so great that they could not see one another, and no one rose up from his place. The Israelites alone “had light in their dwelling-places.” The reference here is not to the houses; so that we must not infer that the Egyptians were unable to kindle any lights even in their houses. The cause of this darkness is not given in the text; but the analogy of the other plagues, which had all of them a natural basis, warrants us in assuming, as most commentators have done, that there was the same here—that it was in fact the Chamsin, to which the lxx evidently allude in their rendering: σκότος καὶ γνόφος καὶ θύελλα . This wind, which generally blows in Egypt before and after the vernal equinox and lasts two or three days, usually rises very suddenly, and fills the air with such a quantity of fine dust and coarse sand, that the sun loses its brightness, the sky is covered with a dense veil, and it becomes so dark that “the obscurity cause by the thickest fog in our autumn and winter days is nothing in comparison” (Schubert). Both men and animals hide themselves from this storm; and the inhabitants of the towns and villages shut themselves up in the innermost rooms and cellars of their houses till it is over, for the dust penetrates even through well-closed windows. For fuller accounts taken from travels, see Hengstenberg (pp. 120ff.) and Robinson's Palestine i. pp. 287-289. Seetzen attributes the rising of the dust to a quantity of electrical fluid contained in the air.—The fact that in this case the darkness alone is mentioned, may have arisen from its symbolical importance. “The darkness which covered the Egyptians, and the light which shone upon the Israelites, were types of the wrath and grace of God” (Hengstenberg). This occurrence, in which, according to Arabian chroniclers of the middle ages, the nations discerned a foreboding of the day of judgment or of the resurrection, filled the king with such alarm that he sent for Moses, and told him he would let the people and their children go, but the cattle must be left behind. יצּג: sistatur, let it be placed, deposited in certain places under the guard of Egyptians, as a pledge of your return. Maneat in pignus, quod reversuri sitis, as Chaskuni correctly paraphrases it. But Moses insisted upon the cattle being taken for the sake of their sacrifices and burnt-offerings. “Not a hoof shall be left behind.” This was a proverbial expression for “not the smallest fraction.” Bochart gives instances of a similar introduction of the “hoof” into proverbial sayings by both Arabians and Romans (Hieroz. i. p. 490). This firmness on the part of Moses he defended by saying, “We know not with what we shall serve the Lord, till we come thither;” i.e., we know not yet what kind of animals or how many we shall require for the sacrifices; our God will not make this known to us till we arrive at the place of sacrifice. עבד with a double accusative as in Genesis 30:29; to serve any one with a thing.


  Verses 27-29


  At this demand, Pharaoh, with the hardness suspended over him by God, fell into such wrath, that he sent Moses away, and threatened him with death, if he ever appeared in his presence again. “See my face,” as in Genesis 43:3. Moses answered, “Thou hast spoken rightly.” For as God had already told him that the last blow would be followed by the immediate release of the people, there was no further necessity for him to appear before Pharaoh.


  Exodus 11


  Verse 1


  Proclamation of the Tenth Plague; or the Decisive Blow.—Exodus 11:1-3. The announcement made by Jehovah to Moses, which is recorded here, occurred before the last interview between Moses and Pharaoh (Exodus 10:24-29); but it is introduced by the historian in this place, as serving to explain the confidence with which Moses answered Pharaoh (Exodus 10:29). This is evident from Exodus 11:4-8, where Moses is said to have foretold to the king, before leaving his presence, the last plague and all its consequences. ויּאמר therefore, in Exodus 11:1, is to be taken in a pluperfect sense: “had said;” and may be grammatically accounted for from the old Semitic style of historical writing referred to in the commentary on Genesis 2:18-22, as Genesis 2:1 and Genesis 2:2 contain the foundation for the announcement in Genesis 2:4-8. So far as the facts are concerned, Genesis 2:1-3 point back to Exodus 3:19-22. One stroke more (נגע) would Jehovah bring upon Pharaoh and Egypt, and then the king would let the Israelites go, or rather drive them out. כּלה כּשׁלּחו, “when he lets you go altogether (כּלה adverbial as in Genesis 18:21), he will even drive you away.”


  Verse 2-3


  In this way Jehovah would overcome the resistance of Pharaoh; and even more than that, for Moses was to tell the people to ask the Egyptians for articles of silver and gold, for Jehovah would make them willing to give. The renown acquired by Moses through his miracles in Egypt would also contribute to this. (For the discussion of this subject, see Exodus 3:21-22.) The communication of these instructions to the people is not expressly mentioned; but it is referred to in Exodus 12:35-36, as having taken place.


  Verses 4-8


  Moses' address to Pharaoh forms the continuation of his brief answer in Exodus 10:29. At midnight Jehovah would go out through the midst of Egypt. This midnight could not be “the one following the day on which Moses was summoned to Pharaoh after the darkness,” as Baumgarten supposes; for it was not till after this conversation with the king that Moses received the divine directions as to the Passover, and they must have been communicated to the people at least four days before the feast of the Passover and their departure from Egypt (Exodus 12:3). What midnight is meant, cannot be determined. So much is certain, however, that the last decisive blow did not take place in the night following the cessation of the ninth plague; but the institution of the Passover, the directions of Moses to the people respecting the things which they were to ask for from the Egyptians, and the preparations for the feast of the Passover and the exodus, all came between. The “going out” of Jehovah from His heavenly seat denotes His direct interposition in, and judicial action upon, the world of men. The last blow upon Pharaoh was to be carried out by Jehovah Himself, whereas the other plagues had been brought by Moses and Aaron. מצרים בּתוך “in (through) the midst of Egypt:” the judgment of God would pass from the centre of the kingdom, the king's throne, over the whole land. “Every first-born shall die, from the first-born of Pharaoh, that sitteth upon his throne, even unto the first-born of the maid that is behind the mill,” i.e., the meanest slave (cf. Exodus 12:29, where the captive in the dungeon is substituted for the maid, prisoners being often employed in this hard labour, Judges 16:21; Isaiah 47:2), “and all the first-born of cattle.” This stroke was to fall upon both man and beast as a punishment for Pharaoh's conduct in detaining the Israelites and their cattle; but only upon the first-born, for God did not wish to destroy the Egyptians and their cattle altogether, but simply to show them that He had the power to do this. The first-born represented the whole race, of which it was the strength and bloom (Genesis 49:3). But against the whole of the people of Israel “not a dog shall point its tongue” (Exodus 11:7). The dog points its tongue to growl and bite. The thought expressed in this proverb, which occurs again in Joshua 10:21 and Judith 11:19, was that Israel would not suffer the slightest injury, either in the case of “man or beast.” By this complete preservation, whilst Egypt was given up to death, Israel would discover that Jehovah had completed the separation between them and the Egyptians. The effect of this stroke upon the Egyptians would be “a great cry,” having no parallel before or after (cf. Exodus 10:14); and the consequence of this cry would be, that the servants of Pharaoh would come to Moses and entreat them to go out with all the people. “At thy feet,” i.e., in thy train (vid., Deuteronomy 11:6; Judges 8:5). With this announcement Moses departed from Pharaoh in great wrath. Moses' wrath was occasioned by the king's threat (Exodus 10:28), and pointed to the wrath of Jehovah, which Pharaoh would soon experience. As the more than human patience which Moses had displayed towards Pharaoh manifested to him the long-suffering and patience of his God, in whose name and by whose authority he acted, so the wrath of the departing servant of God was to show to the hardened king, that the time of grace was at an end, and the wrath of God was about to burst upon him.


  Verse 9-10


  In Exodus 11:9 and Exodus 11:10 the account of Moses' negotiations with Pharaoh, which commenced at Exodus 7:8, is brought to a close. What God predicted to His messengers immediately before sending them to Pharaoh (Exodus 7:3), and to Moses before his call (Exodus 4:21), had now come to pass. And this was the pledge that the still further announcement of Jehovah in Exodus 7:4 and Exodus 4:23, which had already been made known to the hardened king (Exodus 11:4.), would be carried out. As these verses have a terminal character, the vav consecutive in ויּאמר denotes the order of thought and not of time, and the two verses are to be rendered thus: “As Jehovah had said to Moses, Pharaoh will not hearken unto you, that My wonders may be multiplied in the land of Egypt, Moses and Aaron did all these wonders before Pharaoh; and Jehovah hardened Pharaoh's heart, so that he did not let the children of Israel go out of his land.”


  Exodus 12


  Verses 1-28


  Institution of the Passover.—The deliverance of Israel from the bondage of Egypt was at hand; also their adoption as the nation of Jehovah (Exodus 6:6-7).


  But for this a divine consecration was necessary, that their outward severance from the land of Egypt might be accompanied by an inward severance from everything of an Egyptian or heathen nature. This consecration was to be imparted by the Passover-a festival which was to lay the foundation for Israel's birth (Hosea 2:5) into the new life of grace and fellowship with God, and to renew it perpetually in time to come. This festival was therefore instituted and commemorated before the exodus from Egypt. Vv. 1-28 contain the directions for the Passover: viz., Exodus 12:1-14 for the keeping of the feast of the Passover before the departure from Egypt, and Exodus 12:15-20 for the seven days' feast of unleavened bread. In Exodus 12:21-27 Moses communicates to the elders of the nation the leading instructions as to the former feast, and the carrying out of those instructions is mentioned in Exodus 12:28.


  Exodus 12:1-2


  By the words, “in the land of Egypt,” the law of the Passover which follows is brought into connection with the giving of the law at Sinai and in the fields of Moab, and is distinguished in relation to the former as the first or foundation law for the congregation of Jehovah. The creation of Israel as the people of Jehovah (Isaiah 43:15) commenced with the institution of the Passover. As a proof of this, it was preceded by the appointment of a new era, fixing the commencement of the congregation of Jehovah. “This month” (i.e., the present in which ye stand) “be to you the head (i.e., the beginning) of the months, the first let it be to you for the months of the year;” i.e., let the numbering of the months, and therefore the year also, begin with it. Consequently the Israelites had hitherto had a different beginning to their year, probably only a civil year, commencing with the sowing, and ending with the termination of the harvest (cf. Exodus 23:16); whereas the Egyptians most likely commenced their year with the overflowing of the Nile at the summer solstice (cf. Lepsius, Chron. 1, pp. 148ff.). The month which was henceforth to be the first of the year, and is frequently so designated (Exodus 40:2, Exodus 40:17; Leviticus 23:5, etc.), is called Abib (the ear-month) in Exodus 13:4; Exodus 23:15; Exodus 34:18; Deuteronomy 16:1, because the corn was then in ear; after the captivity it was called Nisan (Nehemiah 2:1; Esther 3:7). It corresponds very nearly to our April.


  Exodus 12:3-14


  Arrangements for the Passover.—“All the congregation of Israel” was the nation represented by its elders (cf. Exodus 12:21, and my bibl. Arch. ii. p. 221). “On the tenth of this (i.e., the first) month, let every one take to himself שׂה (a lamb, lit., a young one, either sheep or goats; Exodus 12:5, and Deuteronomy 14:4), according to fathers' houses” (vid., Exodus 6:14), i.e., according to the natural distribution of the people into families, so that only the members of one family or family circle should unite, and not an indiscriminate company. In Exodus 12:21 mishpachoth is used instead. “A lamb for the house,” בּית, i.e., the family forming a household.


  Exodus 12:4


  But if “the house be too small for a lamb” (lit., “small from the existence of a lamb,” מן comparative: משּׂה היות is an existence which receives its purpose from the lamb, which answers to that purpose, viz., the consumption of the lamb, i.e., if a family is not numerous enough to consume a lamb), “let him (the house-father) and his nearest neighbour against his house take (sc., a lamb) according to the calculation of the persons.” מכסה computatio (Leviticus 27:23), from כּסס computare; and מכס, the calculated amount or number (Numbers 31:28): it only occurs in the Pentateuch. “Every one according to the measure of his eating shall ye reckon for the lamb:” i.e., in deciding whether several families had to unite, in order to consume one lamb, they were to estimate how much each person would be likely to eat. Consequently more than two families might unite for this purpose, when they consisted simply of the father and mother and little children. A later custom fixed ten as the number of persons to each paschal lamb; and Jonathan has interpolated this number into the text of his Targum.


  Exodus 12:5


  The kind of lamb: תּמים integer, uninjured, without bodily fault, like all the sacrifices (Leviticus 22:19-20); a male like the burnt-offerings (Leviticus 1:3, Leviticus 1:11); שׁנה בּן one year old (ἐνιαύσιος , lxx). This does not mean “standing in the first year, viz., from the eighth day of its life to the termination of the first year” (Rabb. Cler., etc.), a rule which applied to the other sacrifices only (Exodus 22:29; Leviticus 22:27). The opinion expressed by Ewald and others, that oxen were also admitted at a later period, is quite erroneous, and cannot be proved from Deuteronomy 16:2, or 2 Chronicles 30:24 and 2 Chronicles 35:7. As the lamb was intended as a sacrifice (Exodus 12:27), the characteristics were significant. Freedom from blemish and injury not only befitted the sacredness of the purpose to which they were devoted, but was a symbol of the moral integrity of the person represented by the sacrifice. It was to be a male, as taking the place of the male first-born of Israel; and a year old, because it was not till then that it reached the full, fresh vigour of its life. “Ye shall take it out from the sheep or from the goats:” i.e.,, as Theodoret explains it, “He who has a sheep, let him slay it; and he who has no sheep, let him take a goat.” Later custom restricted the choice to the lamb alone; though even in the time of Josiah kids were still used as well (2 Chronicles 25:7).


  Exodus 12:6


  “And it shall be to you for preservation (ye shall keep it) until the fourteenth day, and then … slay it at sunset.” Among the reasons commonly assigned for the instruction to choose the lamb on the 10th, and keep it till the 14th, which Jonathan and Rashi supposed to refer to the Passover in Egypt alone, there is an element of truth in the one given most fully by Fagius, “that the sight of the lamb might furnish an occasion for conversation respecting their deliverance from Egypt, … and the mercy of God, who had so graciously looked upon them;” but this hardly serves to explain the interval of exactly four days. Hoffmann supposes it to refer to the four doroth (Genesis 15:16), which had elapsed since Israel was brought to Egypt, to grow into a nation. The probability of such an allusion, however, depends upon just what Hoffmann denies without sufficient reason, viz., upon the lamb being regarded as a sacrifice, in which Israel consecrated itself to its God. It was to be slain by “the whole assembly of the congregation of Israel:” not by the whole assembled people, as though they gathered together for this purpose, for the slaughtering took place in every house (Exodus 12:7); the meaning is simply, that the entire congregation, without any exception, was to slay it at the same time, viz., “between the two evenings” (Numbers 9:3, Numbers 9:5, Numbers 9:11), or “in the evening at sunset” (Deuteronomy 16:6). Different opinions have prevailed among the Jews from a very early date as to the precise time intended. Aben Ezra agrees with the Caraites and Samaritans in taking the first evening to be the time when the sun sinks below the horizon, and the second the time of total darkness; in which case, “between the two evenings” would be from 6 o'clock to 7:20. Kimchi and Rashi, on the other hand, regard the moment of sunset as the boundary between the two evenings, and Hitzig has lately adopted their opinion. According to the rabbinical idea, the time when the sun began to descend, viz., from 3 to 5 o'clock, was the first evening, and sunset the second; so that “between the two evenings” was from 3 to 6 o'clock. Modern expositors have very properly decided in favour of the view held by Aben Ezra and the custom adopted by the Caraites and Samaritans, from which the explanation given by Kimchi and Rashi does not materially differ. It is true that this argument has been adduced in favour of the rabbinical practice, viz., that “only by supposing the afternoon to have been included, can we understand why the day of Passover is always called the 14th (Leviticus 23:5; Numbers 9:3, etc.);” and also, that “if the slaughtering took place after sunset, it fell on the 15th Nisan, and not the 14th.” But both arguments are based upon an untenable assumption. For it is obvious from Leviticus 23:32, where the fast prescribed for the day of atonement, which fell upon the 10th of the 7th month, is ordered to commence on the evening of the 9th day, “from even to even,” that although the Israelites reckoned the day of 24 hours from the evening sunset to sunset, in numbering the days they followed the natural day, and numbered each day according to the period between sunrise and sunset. Nevertheless there is no formal disagreement between the law and the rabbinical custom. The expression in Deuteronomy 16:6, “at (towards) sunset,” is sufficient to show that the boundary line between the two evenings is not to be fixed precisely at the moment of sunset, but only somewhere about that time. The daily evening sacrifice and the incense offering were also to be presented “between the two evenings” (Exodus 29:39, Exodus 29:41; Exodus 30:8; Numbers 28:4). Now as this was not to take place exactly at the same time, but to precede it, they could not both occur at the time of sunset, but the former must have been offered before that. Moreover, in later times, when the paschal lamb was slain and offered at the sanctuary, it must have been slain and offered before sunset, if only to give sufficient time to prepare the paschal meal, which was to be over before midnight. It was from these circumstances that the rabbinical custom grew up in the course of time, and the lax use of the word evening, in Hebrew as well as in every other language, left space enough for this. For just as we do not confine the term morning to the time before sunset, but apply it generally to the early hours of the day, so the term evening is not restricted to the period after sunset. If the sacrifice prescribed for the morning could be offered after sunrise, the one appointed for the evening might in the same manner be offered before sunset.


  Exodus 12:7


  Some of the blood was to be put (נתן as in Leviticus 4:18, where יתּן is distinguished from הזּה, to sprinkle, in Leviticus 4:17) upon the two posts and the lintel of the door of the house in which the lamb was eaten. This blood was to be to them a sign (Exodus 12:13); for when Jehovah passed through Egypt to smite the first-born, He would see the blood, and would spare these houses, and not permit the destroyer to enter them (Exodus 12:13, Exodus 12:23). The two posts with the lintel represented the door (Exodus 12:23), which they surrounded; and the doorway through which the house was entered stood for the house itself, as we may see from the frequent expression “in thy gates,” for in thy towns (Exodus 20:10; Deuteronomy 5:14; Deuteronomy 12:17, etc.). The threshold, which belonged to the door quite as much as the lintel, was not to be smeared with blood, in order that the blood might not be trodden under foot. But the smearing of the door-posts and lintel with blood, the house was expiated and consecrated on an altar. That the smearing with blood was to be regarded as an act of expiation, is evident from the simple fact, that a hyssop-bush was used for the purpose (Exodus 12:22); for sprinkling with hyssop is never prescribed in the law, except in connection with purification in the sense of expiation (Leviticus 14:49.; Numbers 19:18-19). In Egypt the Israelites had no common altar; and for this reason, the houses in which they assembled for the Passover were consecrated as altars, and the persons found in them were thereby removed from the stroke of the destroyer. In this way the smearing of the door-posts and lintel became a sign to Israel of their deliverance from the destroyer. Jehovah made it so by His promise, that He would see the blood, and pass over the houses that were smeared with it. Through faith in this promise, Israel acquired in the sign a firm pledge of its deliverance. The smearing of the doorway was relinquished, after Moses (not Josiah, as Vaihinger supposes, cf. Deuteronomy 16:5-6) had transferred the slaying of the lambs to the court of the sanctuary, and the blood had been ordered to be sprinkled upon the altar there.


  Exodus 12:8-9


  With regard to the preparation of the lamb for the meal, the following directions were given: “They shall eat the lamb in that night” (i.e., the night following the 14th), and none of it נא (“underdone” or raw), or בּשׁל (“boiled,”—lit., done, viz., בּמּים מבשּׁל, done in water, i.e., boiled, as בּשׁל does not mean to be boiled, but to become ripe or done, Joel 3:13); “but roasted with fire, even its head on (along with) its thighs and entrails;” i.e., as Rashi correctly explains it, “undivided or whole, so that neither head nor thighs were cut off, and not a bone was broken (Exodus 12:46), and the viscera were roasted in the belly along with the entrails,” the latter, of course, being first of all cleansed. On כּרעים and קרב see Leviticus 1:9. These regulations are all to be regarded from one point of view. The first two, neither underdone nor boiled, were connected with the roasting of the animal whole. As the roasting no doubt took place on a spit, since the Israelites while in Egypt can hardly have possessed such ovens of their own, as are prescribed in the Talmud and are met with in Persia, the lamb would be very likely to be roasted imperfectly, or underdone, especially in the hurry that must have preceded the exodus (Exodus 12:11). By boiling, again, the integrity of the animal would have been destroyed, partly through the fact that it could never have been got into a pot whole, as the Israelites had no pots or kettles sufficiently large, and still more through the fact that, in boiling, the substance of the flesh is more or less dissolved. For it is very certain that the command to roast was not founded upon the hurry of the whole procedure, as a whole animal could be quite as quickly boiled as roasted, if not even more quickly, and the Israelites must have possessed the requisite cooking utensils. It was to be roasted, in order that it might be placed upon the table undivided and essentially unchanged. “Through the unity and integrity of the lamb given them to eat, the participants were to be joined into an undivided unity and fellowship with the Lord, who had provided them with the meal” (cf. 1 Corinthians 10:17).


  They were to eat it with מצות (ἄζυμα , azymi panes; lxx, Vulg.), i.e., (not sweet, or parched, but) pure loaves, nor fermented with leaven; for leaven, which sets the dough in fermentation, and so produces impurity, was a natural symbol of moral corruption, and was excluded from the sacrifices therefore as defiling (Leviticus 2:11).


  “Over (upon) bitter herbs they shall eat it.” מררים, πικρίδες (lxx), lactucae agrestes (Vulg.), probably refers to various kinds of bitter herbs. Πικρίς , according to Aristot. Hist. an. 9, 6, and Plin. h. n. 8, 41, is the same as lactuca silvestris, or wild lettuce; but in Dioscor. 2, 160, it is referred to as the wild σέρις or κιχώριον , i.e., wild endive, the intubus or intubum of the Romans. As lettuce and endive are indigenous in Egypt, and endive is also met with in Syria from the beginning of the winter months to the end of March, and lettuce in April and May, it is to these herbs of bitter flavor that the term merorim chiefly applies; though others may also be included, as the Arabs apply the same term to Scorzonera orient., Picris scabra, Sonclus oler., Hieracium uniflor., and others (Forsk. flor. cxviii. and 143); and in the Mishnah, Pes. 2, 6, five different varieties of bitter herbs are reckoned as merorim, though it is difficult to determine what they are (cf. Bochart, Hieroz. 1, pp. 691ff., and Cels. Hierobot. ii. p. 727). By על (upon) the bitter herbs are represented, both here and in Numbers 9:11, not as an accompaniment to the meat, but as the basis of the meal. על does not signify along with, or indicate accompaniment, not even in Exodus 35:22; but in this and other similar passages it still retains its primary signification, upon or over. It is only used to signify accompaniment in cases where the ideas of protection, meditation, or addition are prominent. If, then, the bitter herbs are represented in this passage as the basis of the meal, and the unleavened bread also in Numbers 9:11, it is evident that the bitter herbs were not intended to be regarded as a savoury accompaniment, by which more flavour was imparted to the sweeter food, but had a more profound signification. The bitter herbs were to call to mind the bitterness of life experienced by Israel in Egypt (Exodus 1:14), and this bitterness was to be overpowered by the sweet flesh of the lamb. In the same way the unleavened loaves are regarded as forming part of the substance of the meal in Numbers 9:11, in accordance with their significance in relation to it (vid., Exodus 12:15). There is no discrepancy between this and Deuteronomy 16:3, where the mazzoth are spoken of as an accompaniment to the flesh of the sacrifice; for the allusion there is not to the eating of the paschal lamb, but to sacrificial meals held during the seven days' festival.


  Exodus 12:10-11


  The lamb was to be all eaten wherever this was possible; but if any was left, it was to be burned with fire the following day,—a rule afterwards laid down for all the sacrificial meals, with one solitary exception (vid., Leviticus 7:15). They were to eat it בּחפּזון, “in anxious flight” (from חפז trepidare, Psalm 31:23; to flee in terror, Deuteronomy 20:3; 2 Kings 7:15); in travelling costume therefore,—with “the loins girded,” that they might not be impeded in their walking by the long flowing dress (2 Kings 4:29),—with “shoes (Sandals) on their feet,” that they might be ready to walk on hard, rough roads, instead of barefooted, as they generally went (cf. Joshua 9:5, Joshua 9:13; Bynaeus de calceis ii. 1, 7; and Bochart, Hieroz. i. pp. 686ff.), and “staff in hand” (Genesis 32:11). The directions in Exodus 12:11 had reference to the paschal meal in Egypt only, and had no other signification than to prepare the Israelites for their approaching departure. But though “this preparation was intended to give the paschal meal the appearance of a support for the journey, which the Israelites were about to tale,” this by no means exhausts its signification. The divine instructions close with the words, “it is פּסח to Jehovah;” i.e., what is prescribed is a pesach appointed by Jehovah, and to be kept for Him (cf. Exodus 20:10, “Sabbath to Jehovah;” Exodus 32:5, “feast to Jehovah”). The word פּסח, Aram. פסחא, Gr. πάσχα , is derived from פּסח, lit., to leap or hop, from which these two meanings arise: (1) to limp (1 Kings 18:21; 2 Samuel 4:4, etc.); and (2) to pass over, transire (hence Tiphsah, a passage over, 1 Kings 4:24). It is for the most part used figuratively for ὑπερβαίνειν , to pass by or spare; as in this case, where the destroying angel passed by the doors and houses of the Israelites that were smeared with blood. From this, pesach (ὑπέρβασις , Aquil. in Exodus 12:11; ὑπερβασία , Joseph. Ant. ii. 14, 6) came afterwards to be used for the lamb, through which, according to divine appointment, the passing by or sparing had been effected (Exodus 12:21, Exodus 12:27; 2 Chronicles 35:1, 2 Chronicles 35:13, etc.); then for the preparation of the lamb for a meal, in accordance with the divine instructions, or for the celebration of this meal (thus here, Exodus 12:11; Leviticus 23:5; Numbers 9:7, etc.); and then, lastly, it was transferred to the whole seven days' observance of the feast of unleavened bread, which began with this meal (Deuteronomy 16:1), and also to the sacrifices which were to be offered at that feast (Deuteronomy 16:2; 2 Chronicles 35:1, 2 Chronicles 35:7, etc.). The killing of the lamb appointed for the pesach was a זבח, i.e., a slain-offering, as Moses calls it when making known the command of God to the elders (Exodus 12:27); consequently the eating of it was a sacrificial feast (“the sacrifice of the feast of the Passover,” Exodus 34:25). For זבח is never applied to slaying alone, as שׁחט is. Even in Proverbs 17:1 and 1 Samuel 28:24, which Hoffmann adduces in support of this meaning, it signifies “to sacrifice” only in a figurative or transferred sense. At the first Passover in Egypt, it is true, there was no presentation (הקריב), because Israel had not altar there. But the presentation took place at the very first repetition of the festival at Sinai (Numbers 9:7). The omission of this in Egypt, on account of the circumstances in which they were placed, constituted no essential difference between the first “sacrifice of the Passover” and the repetitions of it; for the choice of the lamb four days before it was slain, was a substitute for the presentation, and the sprinkling of the blood, which was essential to every sacrifice, was effected in the smearing of the door-posts and lintel. The other difference upon which Hofmann lays stress, viz., that at all subsequent Passovers the fat of the animal was burned upon the altar, is very questionable. For this custom cannot be proved from the Old Testament, though it is prescribed in the Mishnah.


  But even if the burning of the fat of the paschal lamb had taken place shortly after the giving of the law, on the ground of the general command in Leviticus 3:17; Leviticus 7:23. (for this is not taken for granted in Exodus 23:18, as we shall afterwards show), this difference could also be accounted for from the want of an altar in Egypt, and would not warrant us in refusing to admit the sacrificial character of the first Passover. For the appointment of the paschal meal by God does not preclude the idea that it was a religious service, nor the want of an altar the idea of sacrifice, as Hoffmann supposes. All the sacrifices of the Jewish nation were minutely prescribed by God, so that the presentation of them was the consequence of divine instructions. And even though the Israelites, when holding the first Passover according to the command of God, merely gave expression to their desire to participate in the deliverance from destruction and the redemption of Egypt, and also to their faith in the word and promise of God, we must neither measure the signification of this divine institution by that fact, nor restrict it to this alone, inasmuch as it is expressly described as a sacrificial meal.


  Exodus 12:12-13


  In Exodus 12:12 and Exodus 12:13 the name pesach is explained. In that night Jehovah would pass through Egypt, smite all the first-born of man and beast, execute judgment upon all the gods of Egypt, and pass over (פּסח) the Israelites. In what the judgment upon all the gods of Egypt consisted, it is hard to determine. The meaning of these words is not exhausted by Calvin's remark: “God declared that He would be a judge against the false gods, because it was most apparent then, now little help was to be found in them, and how vain and fallacious was their worship.” The gods of Egypt were spiritual authorities and powers, δαιμόνια , which governed the life and spirit of the Egyptians. Hence the judgment upon them could not consist of the destruction of idols, as Ps. Jonathan's paraphrase supposes: idola fusa colliquescent, lapidea concidentur, testacea confringentur, lignea in cinerem redigentur. For there is nothing said about this; but in v. 29 the death of the first-born of men and cattle alone is mentioned as the execution of the divine threat; and in Numbers 33:4 also the judgment upon the gods is connected with the burial of the first-born, without special reference to anything besides. From this it seems to follow pretty certainly, that the judgments upon the gods of Egypt consisted in the slaying of the first-born of man and beast. But the slaying of the first-born was a judgment upon the gods, not only because the impotence and worthlessness of the fancied gods were displayed in the consternation produced by this stroke, but still more directly in the fact, that in the slaying of the king's son and many of the first-born animals, the gods of Egypt, which were worshipped both in their kings and also in certain sacred animals, such as the bull Apis and the goat Nendes, were actually smitten themselves.


  Exodus 12:13


  To the Israelites, on the other hand, the blood upon the houses in which they were assembled would be a sign and pledge that Jehovah would spare them, and no plague should fall upon them to destroy (cf. Ezekiel 21:31; not “for the destroyer,” for there is no article with למשׁחית).


  Exodus 12:14


  That day (the evening of the 14th) Israel was to keep “for a commemoration as a feast to Jehovah,” consecrated for all time, as an “eternal ordinance,” לדרתיכם “in your generations,” i.e., for all ages, דּרת denoting the succession of future generations (vid., Exodus 12:24). As the divine act of Israel's redemption was of eternal significance, so the commemoration of that act was to be an eternal ordinance, and to be upheld as long as Israel should exist as the redeemed people of the Lord, i.e., to all eternity, just as the new life of the redeemed was to endure for ever. For the Passover, the remembrance of which was to be revived by the constant repetition of the feast, was the celebration of their birth into the new life of fellowship with the Lord. The preservation from the stroke of the destroyer, from which the feast received its name, was the commencement of their redemption from the bondage of Egypt, and their elevation into the nation of Jehovah. The blood of the paschal lamb was atoning blood; for the Passover was a sacrifice, which combined in itself the signification of the future sin-offerings and peace-offerings; in other words, which shadowed forth both expiation and quickening fellowship with God. The smearing of the houses of the Israelites with the atoning blood of the sacrifice set forth the reconciliation of Israel and its God, through the forgiveness and expiation of its sins; and in the sacrificial meal which followed, their communion with the Lord, i.e., their adoption as children of God, was typically completed. In the meal the sacrificium became a sacramentum, the flesh of the sacrifice a means of grace, by which the Lord adopted His spared and redeemed people into the fellowship of His house, and gave them food for the refreshing of their souls.


  Exodus 12:15-20


  Judging from the words “I brought out” in Exodus 12:17, Moses did not receive instructions respecting the seven days' feast of Mazzoth till after the exodus from Egypt; but on account of its internal and substantial connection with the Passover, it is placed here in immediate association with the institution of the paschal meal. “Seven days shall he eat unleavened bread, only (אך) on the first day (i.e., not later than the first day) he shall cause to cease (i.e., put away) leaven out of your houses.” The first day was the 15th of the month (cf. Leviticus 23:6; Numbers 28:17). On the other hand, when בּראשׁון is thus defined in Exodus 12:18, “on the 14th day of the month at even,” this may be accounted for from the close connection between the feast of Mazzoth and the feast of Passover, inasmuch as unleavened bread was to be eaten with the paschal lamb, so that the leaven had to be cleared away before this meal. The significance of this feast was in the eating of the mazzoth, i.e., of pure unleavened bread (see Exodus 12:8). As bread, which is the principal means of preserving life, might easily be regarded as the symbol of life itself, so far as the latter is set forth in the means employed for its own maintenance and invigoration, so the mazzoth, or unleavened loaves, were symbolical of the new life, as cleansed from the leaven of a sinful nature. But if the eating of mazzoth was to shadow forth the new life into which Israel was transferred, any one who ate leavened bread at the feast would renounce this new life, and was therefore to be cut off from Israel, i.e., “from the congregation of Israel” (Exodus 12:19).


  Exodus 12:16


  On the first and seventh days, a holy meeting was to be held, and labour to be suspended. מקרא־קדשׁ is not indictio sancti, proclamatio sanctitatis (Vitringa), but a holy assembly, i.e., a meeting of the people for the worship of Jehovah (Ezekiel 46:3, Ezekiel 46:9). מקרא, from קרא to call, is that which is called, i.e., the assembly (Isaiah 4:5; Nehemiah 8:8). No work was to be done upon these days, except what was necessary for the preparation of food; on the Sabbath, even this was prohibited (Exodus 35:2-3). Hence in Leviticus 23:7, the “work” is called “servile work,” ordinary handicraft.


  Exodus 12:17-20


  “Observe the Mazzoth” (i.e., the directions given in Exodus 12:15 and Exodus 12:16 respecting the feast of Mazzoth), “for on this very day I have brought your armies out of the land of Egypt.” This was effected in the night of the 14th-15th, or rather at midnight, and therefore in the early morning of the 15th Abib. Because Jehovah had brought Israel out of Egypt on the 15th Abib, therefore Israel was to keep Mazzoth for seven days. Of course it was not merely a commemoration of this event, but the exodus formed the groundwork of the seven days' feast, because it was by this that Israel had been introduced into a new vital element. For this reason the Israelites were to put away all the leaven of their Egyptian nature, the leaven of malice and wickedness (1 Corinthians 5:8), and by eating pure and holy bread, and meeting for the worship of God, to show that they were walking in newness of life. This aspect of the feast will serve to explain the repeated emphasis laid upon the instructions given concerning it, and the repeated threat of extermination against either native or foreigner, in case the law should be disobeyed (Exodus 12:18-20). To eat leavened bread at this feast, would have been a denial of the divine act, by which Israel was introduced into the new life of fellowship with Jehovah. גּר, a stranger, was a non-Israelite who lived for a time, or possibly for his whole life, in the midst of the Israelitish nation, but without being incorporated into it by circumcision. הארץ אזרח, a tree that grows upon the soil in which it was planted; hence indigena, the native of a country. This term was applied to the Israelites, “because they had sprung from Isaac and Jacob, who were born in the land of Canaan, and had received it from God as a permanent settlement” (Clericus). The feast of Mazzoth, the commemoration of Israel's creation as the people of Jehovah (Isaiah 43:15-17), was fixed for seven days, to stamp upon it in the number seven the seal of the covenant relationship. This heptad of days was made holy through the sanctification of the first and last days by the holding of a holy assembly, and the entire suspension of work. The beginning and the end comprehended the whole. In the eating of unleavened bread Israel laboured for meat for the new life (John 6:27), whilst the seal of worship was impressed upon this new life in the holy convocation, and the suspension of labour was the symbol of rest in the Lord.


  Exodus 12:21-28


  Of the directions given by Moses to the elders of the nation, the leading points only are mentioned here, viz., the slaying of the lamb and the application of the blood (Exodus 12:21, Exodus 12:22). The reason for this is then explained in Exodus 12:23, and the rule laid down in Exodus 12:24-27 for its observance in the future.


  Exodus 12:21-22


  “Withdraw and take:” משׁך is intransitive here, to draw away, withdraw, as in Judges 4:6; Judges 5:14; Judges 20:37. אזוב אגדּת: a bunch or bundle of hyssop: according to Maimonides, “quantum quis comprehendit manu sua.” אזוב (ὕσσωπος) was probably not the plant which we call hyssop, the hyssopus officinalis, for it is uncertain whether this is to be found in Syria and Arabia, but a species of origanum resembling hyssop, the Arabian zâter, either wild marjoram or a kind of thyme, Thymus serpyllum, mentioned in Forsk. flora Aeg. p. 107, which is very common in Syria and Arabia, and is called zâter, or zatureya, the pepper or bean plant. “That is in the bason;” viz the bason in which the blood had been caught when the animal was killed. והגּעתּם, “and let it reach to, i.e., strike, the lintel:” in ordinary purifications the blood was sprinkled with the bunch of hyssop (Leviticus 14:51; Numbers 19:18). The reason for the command not to go out of the door of the house was, that in this night of judgment there would be no safety anywhere except behind the blood-stained door.


  Exodus 12:23-26


  (cf. Exodus 12:13). “He will not suffer (יתּן) the destroyer to come into your houses:” Jehovah effected the destruction of the first-born through המּשׁחית, the destroyer, or destroying angel, ὁ ὁλοθρεύων (Hebrews 11:28), i.e., not a fallen angel, but the angel of Jehovah, in whom Jehovah revealed Himself to the patriarchs and Moses. This is not at variance with Psalm 78:49; for the writer of this psalm regards not only the slaying of the first-born, but also the pestilence (Exodus 9:1-7), as effected through the medium of angels of evil: though, according to the analogy of 1 Samuel 13:17, המּשׁחית might certainly be understood collectively as applying to a company of angels. Exodus 12:24. “This word,” i.e., the instructions respecting the Passover, they were to regard as an institution for themselves and their children for ever (עד־עולם in the same sense as עולם, Genesis 17:7, Genesis 17:13); and when dwelling in the promised land, they were to explain the meaning of this service to their sons. The ceremony is called עבדה, “service,” inasmuch as it was the fulfilment of a divine command, a performance demanded by God, though it promoted the good of Israel.


  Exodus 12:27


  After hearing the divine instructions, the people, represented by their elders, bowed and worshipped; not only to show their faith, but also to manifest their gratitude for the deliverance which they were to receive in the Passover.


  Exodus 12:28


  They then proceeded to execute the command, that through the obedience of faith they might appropriate the blessing of this “service.”


  Verses 29-36


  Death of the first-born, and Release of Israel.—The last blow announced to Pharaoh took place in “the half of the night,” i.e., at midnight, when all Egypt was lying in deep sleep (Matthew 25:5-6), to startle the king and his people out of their sleep of sin. As all the previous plagues rested upon a natural basis, it might seem a probable supposition that this was also the case here, whilst the analogy of 2 Samuel 24:15-16 might lead us to think of a pestilence as the means employed by the destroying angel. In that case we should find the heightening of the natural occurrence into a miracle in the fact, that the first-born both of man and beast, and they alone, were all suddenly slain, whilst the Israelites remained uninjured in their houses. This view would be favoured, too, by the circumstance, that not only are pestilences of frequent occurrence in Egypt, but they are most fatal in the spring months. On a closer examination, however, the circumstances mentioned tell against rather than in favour of such a supposition. In 2 Samuel 24:15, the pestilence is expressly alluded to; here it is not. The previous plagues were nearly all brought upon Egypt by Moses' staff, and with most of them the natural sources are distinctly mentioned; but the last plague came direct from Jehovah without the intervention of Moses, certainly for no other reason than to make it apparent that it was a purely supernatural punishment inflicted by His own omnipotence. The words, “There was not a house where there was not one dead,” are to be taken literally, and not merely “as a general expression;” though, of course, they are to be limited, according to the context, to all the houses in which there were first-born of man or beast. The term “first-born” is not to be extended so far, however, as to include even heads of families who had children of their own, in which case there might be houses, as Lapide and others suppose, where the grandfather, the father, the son, and the wives were all lying dead, provided all of them were first-born. The words, “From the son of Pharaoh, who will sit upon his throne, to the son of the prisoners in the prison” (Exodus 12:29 compared with Exodus 13:15), point unquestionably to those first-born sons alone who were not yet fathers themselves. But even with this limitation the blow was so terrible, that the effect produced upon Pharaoh and his people is perfectly intelligible.


  Exodus 12:30-32


  The very same night Pharaoh sent for Moses and Aaron, and gave them permission to depart with their people, their children, and their cattle. The statement that Pharaoh sent for Moses and Aaron is not at variance with Exodus 10:28-29; and there is no necessity to resort to Calvin's explanation, “Pharaoh himself is said to have sent for those whom he urged to depart through the medium of messengers from the palace.” The command never to appear in his sight again did not preclude his sending for them under totally different circumstances. The permission to depart was given unconditionally, i.e., without involving an obligation to return. This is evident from the words, “Get you forth from among my people,” compared with Exodus 10:8, Exodus 10:24, “Go ye, serve Jehovah,” and Exodus 8:25, “Go ye, sacrifice to your God in the land.” If in addition to this we bear in mind, that although at first, and even after the fourth plague (Exodus 8:27), Moses only asked for a three days' journey to hold a festival, yet Pharaoh suspected that they would depart altogether, and even gave utterance to this suspicion, without being contradicted by Moses (Exodus 8:28, and Exodus 10:10); the words “Get you forth from among my people” cannot mean anything else than “depart altogether.” Moreover, in Exodus 11:1 it was foretold to Moses that the result of the last blow would be, that Pharaoh would let them go, or rather drive them away; so that the effect of this blow, as here described, cannot be understood in any other way. And this is really implied in Pharaoh's last words, “Go, and bless me also;” whereas on former occasions he had only asked them to intercede for the removal of the plagues (Exodus 8:8, Exodus 8:28; Exodus 9:28; Exodus 10:17). בּרך, to bless, indicates a final leave-taking, and was equivalent to a request that on their departure they would secure or leave behind the blessing of their God, in order that henceforth no such plague might ever befall him and his people. This view of the words of the king is not at variance either with the expression “as ye have said” in Exodus 12:31, which refers to the words “serve the Lord,” or with the same words in Exodus 12:32, for there they refer to the flock and herds, or lastly, with the circumstance that Pharaoh pursued the Israelites after they had gone, with the evident intention of bringing them back by force (Exodus 14:5.), because this resolution is expressly described as a change of mind consequent upon renewed hardening (Exodus 14:4-5).


  Exodus 12:33


  “And Egypt urged the people strongly (על חזק to press hard, κατεβιάζοντο , lxx) to make haste, to send them out of the land;” i.e., the Egyptians urged the Israelites to accelerate their departure, “for they said (sc., to themselves), “We are all dead,” i.e., exposed to death. So great was their alarm at the death of the first-born.


  Exodus 12:34-36


  This urgency of the Egyptians compelled the Israelites to take the dough, which they were probably about to bake for their journey, before it was leavened, and also their kneading-troughs bound up in their clothes (cloths) upon their shoulders. שׂמלה, ἱμάτιον , was a large square piece of stuff or cloth, worn above the under-clothes, and could be easily used for tying up different things together. The Israelites had intended to leaven the dough, therefore, as the command to eat unleavened bread for seven days had not been given to them yet. But under the pressure of necessity they were obliged to content themselves with unleavened bread, or, as it is called in Deuteronomy 16:3, “the bread of affliction,” during the first days of their journey. But as the troubles connected with their departure from Egypt were merely the introduction to the new life of liberty and grace, so according to the counsel of God the bread of affliction was to become a holy food to Israel; the days of their exodus being exalted by the Lord into a seven days' feast, in which the people of Jehovah were to commemorate to all ages their deliverance from the oppression of Egypt. The long-continued eating of unleavened bread, on account of the pressure of circumstances, formed the historical preparation for the seven days' feast of Mazzoth, which was instituted afterwards. Hence this circumstance is mentioned both here and in Exodus 12:39. On Exodus 12:35, Exodus 12:36, see Exodus 3:21-22.


  Verses 37-42


  Departure of the children of Israel out of Egypt.—The starting-point was Raëmses, from which they proceeded to Succoth (Exodus 12:37), thence to Etham at the end of the desert (Exodus 13:20), and from that by a curve to Hachiroth, opposite to the Red Sea, from which point they passed through the sea (Exodus 14:2, Exodus 14:21.). Now, if we take these words simply as they stand, Israel touched the border of the desert of Arabia by the second day, and on the third day reached the plain of Suez and the Red Sea. But they could not possibly have gone so far, if Raëmses stood upon the site of the modern Belbeis. For though the distance from Belbeis to Suez by the direct road past “Rejûm el Khail is only a little more than 15 geographical miles, and a caravan with camels could make the journey in two days, this would be quite impossible for a whole nation travelling with wives, children, cattle, and baggage. Such a procession could never have reached Etham, on the border of the desert, on their second day's march, and then on the third day, by a circuitous course “of about a day's march in extent,” have arrived at the plain of Suez between Ajiruud and the sea. This is admitted by Kurtz, who therefore follows v. Raumer in making a distinction between a stage and a day's journey, on the ground that מסּע signifies the station or place of encampment, and not a day's journey. But the word neither means station nor place of encampment. It is derived from נסע to tear out (sc., the pegs of the tent), hence to take down the tent; and denotes removal from the place of encampment, and the subsequent march (cf. Numbers 33:1). Such a march might indeed embrace more than a day's journey; but whenever the Israelites travelled more than a day before pitching their tents, it is expressly mentioned (cf. Numbers 10:33, and Numbers 33:8, with Exodus 15:22). These passages show very clearly that the stages from Raëmses to Succoth, thence to Etham, and then again to Hachiroth, were a day's march each. The only question is, whether they only rested for one night at each of these places. The circumstances under which the Israelites took their departure favour the supposition, that they would get out of the Egyptian territory as quickly as possible, and rest no longer than was absolutely necessary; but the gathering of the whole nation, which was not collected together in one spot, as in a camp, at the time of their departure, and still more the confusion, and interruptions of various kinds, that would inevitably attend the migration of a whole nation, render it probable that they rested longer than one night at each of the places named. This would explain most simply, how Pharaoh was able to overtake them with his army at Hachiroth. But whatever our views on this point may be, so much is certain, that Israel could not have reached the plain of Suez in a three days' march from Belbeis with the circuitous route by Etham, and therefore that their starting-point cannot have been Belbeis, but must have been in the neighbourhood of Heröopolis; and there are other things that favour this conclusion. There is, first, the circumstance that Pharaoh sent for Moses the very same night after the slaying of the first-born, and told him to depart. Now the Pentateuch does not mention Pharaoh's place of abode, but according to Psalm 78:12 it was Zoan, i.e., Tanis, on the eastern bank of the Tanitic arm of the Nile. Abu Keishib (or Heroopolis) is only half as far from Tanis as Belbeis, and the possibility of Moses appearing before the king and returning to his own people between midnight and the morning is perfectly conceivable, on the supposition that Moses was not in Heroopolis itself, but was staying in a more northerly place, with the expectation that Pharaoh would send a message to him, or send for him, after the final blow. Again, Abu Keishib was on the way to Gaza; so that the Israelites might take the road towards the country of the Philistines, and then, as this was not the road they were to take, turn round at God's command by the road to the desert (Exodus 13:17-18). Lastly, Etham could be reached in two days from the starting-point named.


  On the situation of Succoth and Etham, see Exodus 13:20.


  The Israelites departed, “about 600,000 on foot that were men.” רגלי (as in Numbers 11:21, the infantry of an army) is added, because they went out as an army (Exodus 12:41), and none are numbered but those who could bear arms, from 20 years old and upwards; and הגּברים because of מטּף לבד, “beside the little ones,” which follows. טף is used here in its broader sense, as in Genesis 47:12; Numbers 32:16, Numbers 32:24, and applies to the entire family, including the wife and children, who did not travel on foot, but on beasts of burden and in carriages (Genesis 31:17). The number given is an approximative one. The numbering at Sinai gave 603,550 males of 20 years old and upwards (Numbers 1:46), and 22,000 male Levites of a month old and upwards (Numbers 3:39). Now if we add the wives and children, the total number of the people may have been about two million souls. The multiplication of the seventy souls, who went down with Jacob to Egypt, into this vast multitude, is not so disproportionate to the 430 years of their sojourn there, as to render it at all necessary to assume that the numbers given included not only the descendants of the seventy souls who went down with Jacob, but also those of “several thousand man-servants and maid-servants” who accompanied them. For, apart from the fact, that we are not warranted in concluding, that because Abraham had 318 fighting servants, the twelve sons of Jacob had several thousand, and took them with them into Egypt; even if the servants had been received into the religious fellowship of Israel by circumcision, they cannot have reckoned among the 600,000 who went out, for the simple reason that they are not included in the seventy souls who went down to Egypt; and in Exodus 1:5 the number of those who came out is placed in unmistakeable connection with the number of those who went in. If we deduct from the 70 souls the patriarch Jacob, his 12 sons, Dinah, Asher's daughter Zerah, the three sons of Levi, the four grandsons of Judah and Benjamin, and those grandsons of Jacob who probably died without leaving any male posterity, since their descendants are not mentioned among the families of Israel, there remain 41 grandsons of Jacob who founded families, in addition to the Levites. Now, if we follow 1 Chronicles 7:20., where ten or eleven generations are mentioned between Ephraim and Joshua, and reckon 40 years as a generation, the tenth generation of the 41 grandsons of Jacob would be born about the year 400 of the sojourn in Egypt, and therefore be over 20 years of age at the time of the exodus. Let us assume, that on an average there were three sons and three daughters to every married couple in the first six of these generations, two sons and two daughters in the last four, and we shall find, that in the tenth generation there would be 478,224 sons about the 400th year of the sojourn in Egypt, who would therefore be above 20 years of age at the time of the exodus, whilst 125,326 men of the ninth generation would be still living, so that there would be 478,224 + 125,326, or 603,550 men coming out of Egypt, who were more than 20 years old. But though our calculation is based upon no more than the ordinary number of births, a special blessing from God is to be discerned not only in this fruitfulness, which we suppose to have been uninterrupted, but still more in the fact, that the presumed number of children continued alive, and begot the same number of children themselves; and the divine grace was peculiarly manifest in the fact, that neither pestilence nor other evils, nor even the measures adopted by the Pharaohs for the suppression of Israel, could diminish their numbers or restrain their increase. If the question be asked, how the land of Goshen could sustain so large a number, especially as the Israelites were not the only inhabitants, but lived along with Egyptians there, it is a sufficient reply, that according to both ancient and modern testimony (cf. Robinson, Pal. i. p. 78), this is the most fertile province in all Egypt, and that we are not so well acquainted with the extent of the territory inhabited by the Israelites, as to be able to estimate the amount of its produce.


  Exodus 12:38-39


  In typical fulfilment of the promise in Genesis 12:3, and no doubt induced by the signs and wonders of the Lord in Egypt to seek their good among the Israelites, a great crowd of mixed people (רב ערב) attached themselves to them, whom Israel could not shake off, although they afterwards became a snare to them (Numbers 11:4). ערב: lit., a mixture, ἐπίμικτος sc., λαός (lxx), a swarm of foreigners; called אספסף in Numbers 11:4, a medley, or crowd of people of different nations. According to Deuteronomy 29:10, they seem to have occupied a very low position among the Israelites, and to have furnished the nation of God with hewers of wood and drawers of water.—On Exodus 12:29, see Exodus 12:34.


  Exodus 12:40-41


  The sojourn of the Israelites in Egypt had lasted 430 years. This number is not critically doubtful, nor are the 430 years to be reduced to 215 by an arbitrary interpolation, such as we find in the lxx, ἡ δὲ κατοίκησις τῶν υἱῶν Ἰσραήλ ἥν κατῷκησαν (Cod. Alex. αὐτοὶ καὶ οί πατέρες αὐτῶν) ἐν γῇ Αἰγύπτῳ καὶ ἐν γῇ Χαναάν κ.τ.λ . This chronological statement, the genuineness of which is placed beyond all doubt by Onkelos, the Syriac, Vulgate, and other versions, is not only in harmony with the prediction in Genesis 15:13, where the round number 400 is employed in prophetic style, but may be reconciled with the different genealogical lists, if we only bear in mind that the genealogies do not always contain a complete enumeration of all the separate links, but very frequently intermediate links of little historical importance are omitted, as we have already seen in the genealogy of Moses and Aaron (Exodus 6:18-20). For example, the fact that there were more than the four generations mentioned in Exodus 6:16. between Levi and Moses, is placed beyond all doubt, not only by what has been adduced at Exodus 6:18-20, but by a comparison with other genealogies also. Thus, in Numbers 26:29., Exodus 27:1; Joshua 17:3, we find six generations from Joseph to Zelophehad; in 4:18., 1 Chronicles 2:5-6, there are also six from Judah to Nahshon, the tribe prince in the time of Moses; in 1 Chronicles 2:18 there are seven from Judah to Bezaleel, the builder of the tabernacle; and in 1 Chronicles 7:20., nine or ten are given from Joseph to Joshua. This last genealogy shows most clearly the impossibility of the view founded upon the Alexandrian version, that the sojourn of the Israelites in Egypt lasted only 215 years; for ten generations, reckoned at 40 years each, harmonize very well with 430 years, but certainly not with 215.


  The statement in Exodus 12:41, “the self-same day,” is not to be understood as relating to the first day after the lapse of the 430 years, as though the writer supposed that it was on the 14th Abib that Jacob entered Egypt 430 years before, but points back to the day of the exodus, mentioned in Exodus 12:14, as compared with Exodus 12:11., i.e., the 15th Abib (cf. Exodus 12:51 and Exodus 13:4). On “the hosts of Jehovah,” see Exodus 7:4.


  Exodus 12:42


  This day therefore was שׁמּרים ליל, “a preservation-night of the Lord, to bring them out of the land of Egypt.” The apax legomenon שׁמּרים does not mean “celebration, from שׁמר to observe, to honour” (Knobel), but “preservation,” from שׁמר to keep, to preserve; and ליהוה is the same as in Exodus 12:27. “This same night is (consecrated) to the Lord as a preservation for all children of Israel in their families.” Because Jehovah had preserved the children of Israel that night from the destroyer, it was to be holy to them, i.e., to be kept by them in all future ages to the glory of the Lord, as a preservation.


  Verses 43-48


  Regulations Concerning the Participants in the Passover.—These regulations, which were supplementary to the law of the Passover in Exodus 12:3-11, were not communicated before the exodus; because it was only by the fact that a crowd of foreigners attached themselves to the Israelites, that Israel was brought into a connection with foreigners, which needed to be clearly defined, especially so far as the Passover was concerned, the festival of Israel's birth as the people of God. If the Passover was still to retain this signification, of course no foreigner could participate in it. This is the first regulation. But as it was by virtue of a divine call, and not through natural descent, that Israel had become the people of Jehovah, and as it was destined in that capacity to be a blessing to all nations, the attitude assumed towards foreigners was not to be an altogether repelling one. Hence the further directions in Exodus 12:44: purchased servants, who had been politically incorporated as Israel's property, were to be entirely incorporated by circumcision, so as even to take part in the Passover. But settlers, and servants working for wages, were not to eat of it, for they stood in a purely external relation, which might be any day dissolved. בּ אכל, lit., to eat at anything, to take part in the eating (Leviticus 22:11). The deeper ground fore this was, that in this meal Israel was to preserve and celebrate its unity and fellowship with Jehovah. This was the meaning of the regulations, which were repeated in Exodus 12:46 and Exodus 12:47 from Exodus 12:4, Exodus 12:9, and Exodus 12:10, where they had been already explained. If, therefore, a foreigner living among the Israelites wished to keep the Passover, he was first of all to be spiritually incorporated into the nation of Jehovah by circumcision (Exodus 12:48). פס ועשׂה: “And he has made (i.e., made ready) a passover to Jehovah, let every male be circumcised to him (i.e., he himself, and the male members of his house), and then he may draw near (sc., to Jehovah) to keep it.” The first עשׂה denotes the wish or intention to do it, the second, the actual execution of the wish. The words בּן־נכר, גּר, תּושׁב and שׂכיר, are all indicative of non-Israelites. בּן־נכר was applied quite generally to any foreigner springing from another nation; גּר was a foreigner living for a shorter or longer time in the midst of the Israelites; תּושׁב, lit., a dweller, settler, was one who settled permanently among the Israelites, without being received into their religious fellowship; שׂכיר was the non-Israelite, who worked for an Israelite for wages.


  Verse 49


  There was one law with reference to the Passover which was applicable both to the native and the foreigner: no uncircumcised man was to be allowed to eat of it.


  Verse 50-51


  Exodus 12:50 closes the instructions concerning the Passover with the statement that the Israelites carried them out, viz., in after times (e.g., Numbers 9:5); and in Exodus 12:51 the account of the exodus from Egypt is also brought to a close. All that Jehovah promised to Moses in Exodus 6:6 and Exodus 6:26 had now been fulfilled. But although v. 51 is a concluding formula, and so belongs to the account just closed, Abenezra was so far right in wishing to connect this verse with the commencement of the following chapter, that such concluding formulae generally serve to link together the different incidents, and therefore not only wind up what goes before, but introduce what has yet to come.


  Exodus 13


  Verses 1-16


  Sanctification of the first-born, and Promulgation of the Law for the Feast of Mazzoth.—Exodus 13:1, Exodus 13:2. The sanctification of the first-born was closely connected with the Passover. By this the deliverance of the Israelitish first-born was effected, and the object of this deliverance was their sanctification. Because Jehovah had delivered the first-born of Israel, they were to be sanctified to Him. If the Israelites completed their communion with Jehovah in the Passover, and celebrated the commencement of their divine standing in the feast of unleavened bread, they gave uninterrupted effect to their divine sonship in the sanctification of the first-born. For this reason, probably, the sanctification of the first-born was commanded by Jehovah at Succoth, immediately after the exodus, and contemporaneously with the institution of the seven days' feast of Mazzoth (cf. Exodus 2:15), so that the place assigned it in the historical record is the correct one; whereas the divine appointment of the feast of Mazzoth had been mentioned before (Exodus 12:15.), and the communication of that appointment to the people was all that remained to be mentioned here.


  Exodus 13:2


  Every first-born of man and beast was to be sanctified to Jehovah, i.e., given up to Him for His service. As the expression, “all the first-born,” applied to both man and beast, the explanation is added, “everything that opens the womb among the Israelites, of man and beast.” כּל־רחם פּטר for רחם כּל־פּטת (Exodus 13:12): כּל is placed like an adjective after the noun, as in Numbers 8:16, כּל בּכור for בּכור־כּל, διανοῖγον πᾶσαν μήτραν for πᾶν διανοῖγον μήτραν (Exodus 13:12, lxx). הוּא לי: “it is Mine,” it belongs to Me. This right to the first-born was not founded upon the fact, that “Jehovah was the Lord and Creator of all things, and as every created object owed its life to Him, to Him should its life be entirely devoted,” as Kurtz maintains, though without scriptural proof; but in Numbers 3:13 and Numbers 8:17 the ground of the claim is expressly mentioned, viz., that on the day when Jehovah smote all the first-born of Egypt, He sanctified to Himself all the first-born of the Israelites, both of man and beast. Hence the sanctification of the first-born rested not upon the deliverance of the first-born sons from the stroke of the destroyer through the atoning blood of the paschal lamb, but upon the fact that God sanctified them for Himself at that time, and therefore delivered them. But Jehovah sanctified the first-born of Israel to Himself by adopting Israel as His first-born son (Exodus 4:22), or as His possession. Because Israel had been chosen as the nation of Jehovah, its first-born of man and beast were spared, and for that reason they were henceforth to be sanctified to Jehovah. In what way, is more clearly defined in Numbers 8:12.


  Exodus 13:3-7


  The directions as to the seven days' feast of unleavened bread (Exodus 12:15-20) were made known by Moses to the people on the day of the exodus, at the first station, namely, Succoth; but in the account of this, only the most important points are repeated, and the yearly commemoration is enjoined. In Exodus 13:3, Egypt is called a “slave-house,” inasmuch as Israel was employed in slave-labour there, and treated as a slave population (cf. Exodus 20:2; Deuteronomy 5:6; Deuteronomy 6:12, etc.). יד הזק “strength of hand,” in Exodus 13:3, Exodus 13:14, and Exodus 13:16, is more emphatic than the more usual חזקה יד (Exodus 3:19, etc.).—On Exodus 13:5, see Exodus 3:8, and Exodus 12:25. In Exodus 13:6, the term “feast to Jehovah” points to the keeping of the seventh day by a holy convocation and the suspension of work (Exodus 12:16). It is only of the seventh day that this is expressly stated, because it was understood as a matter of course, that the first was a feast of Jehovah.


  Exodus 13:8


  “because of that which Jehovah did to me” (זה in a relative sense, is qui, for אשׁר, see Ewald, §331): sc., “I eat unleavened bread,” or, “I observe this service.” This completion of the imperfect sentence follows readily from the context, and the whole verse may be explained from Exodus 12:26-27.


  Exodus 13:9


  The festival prescribed was to be to Israel “for a sign upon its hand, and for a memorial between the eyes.” These words presuppose the custom of wearing mnemonic signs upon the hand and forehead; but they are not to be traced to the heathen custom of branding soldiers and slaves with marks upon the hand and forehead. For the parallel passages in Deuteronomy 6:8 and Deuteronomy 11:18, “bind them for a sign upon your hand,” are proofs that the allusion is neither to branding nor writing on the hand. Hence the sign upon the hand probably consisted of a bracelet round the wrist, and the ziccaron between the eyes, of a band worn upon the forehead. The words are then used figuratively, as a proverbial expression employed to give emphasis to the injunction to bear this precept continually in mind, to be always mindful to observe it. This is still more apparent from the reason assigned, “that the law of Jehovah may be in thy mouth.” For it was not by mnemonic slips upon the hand and forehead that a law was so placed in the mouth as to be talked of continually (Deuteronomy 6:7; Deuteronomy 11:19), but by the reception of it into the heart and its continual fulfilment. (See also Exodus 13:16.) As the origin and meaning of the festival were to be talked of in connection with the eating of unleavened bread, so conversation about the law of Jehovah was introduced at the same time, and the obligation to keep it renewed and brought vividly to mind.


  Exodus 13:10


  This ordinance the Israelites were to keep למועדהּ, “at its appointed time” (i.e., from the 15th to the 21st Abib),—“from days to days,” i.e., as often as the days returned, therefore from year to year (cf. Judges 11:40; Judges 21:19; 1 Samuel 1:3; 1 Samuel 2:19).


  Exodus 13:11-14


  In Exodus 13:11-16, Moses communicated to the people the law briefly noticed in Exodus 13:2, respecting the sanctification of the first-born. This law was to come into force when Israel had taken possession of the promised land. Then everything which opened the womb was to be given up to the Lord. ליהוה העביר: to cause to pass over to Jehovah, to consecrate or give up to Him as a sacrifice (cf. Leviticus 18:21). In “all that openeth the womb” the first-born of both man and beast are included (Exodus 13:2). This general expression is then particularized in three clauses, commencing with וכל: (a) בּהמה cattle, i.e., oxen, sheep, and goats, as clean domestic animals, but only the males; (b) asses, as the most common of the unclean domestic animals, instead of the whole of these animals, Numbers 18:15; (c) the first-born of the children of Israel. The female first-born of man and beast were exempted from consecration. Of the clean animals the first-born male (פּטר abbreviated from רחם פּטר, and שׁגר from the Chaldee שׁגר to throw, the dropped young one) was to belong to Jehovah, i.e., to be sacrificed to Him (Exodus 13:15, and Numbers 18:17). This law is still further explained in Exodus 22:29, where it is stated that the sacrificing was not to take place till the eighth day after the birth; and in Deuteronomy 15:21-22, it is still further modified by the command, that an animal which had any fault, and was either blind or lame, was not to be sacrificed, but to be slain and eaten at home, like other edible animals. These two rules sprang out of the general instructions concerning the sacrificial animals. The first-born of the ass was to be redeemed with a male lamb or kid (שׂה, as at Exodus 12:3); and if not redeemed, it was to be killed. ערף: from ערף the nape, to break the neck (Deuteronomy 21:4, Deuteronomy 21:6). The first-born sons of Israel were also to be consecrated to Jehovah as a sacrifice; not indeed in the manner of the heathen, by slaying and burning upon the altar, but by presenting them to the Lord as living sacrifices, devoting all their powers of body and mind to His service. Inasmuch as the first birth represented all the births, the whole nation was to consecrate itself to Jehovah, and present itself as a priestly nation in the consecration of the first-born. But since this consecration had its foundation, not in nature, but in the grace of its call, the sanctification of the first birth cannot be deduced from the separation of the first-born to the priesthood. This view, which was very prevalent among early writers, has been thoroughly overthrown by Outram (de Sacrif. 1, c. 4) and Vitringa (observv. ii. c. 2, pp. 272ff.). As the priestly character of the nation did not give a title in itself to the administration of the priesthood within the theocracy, so the first-born were not eo ipso chosen as priests through their consecration to Jehovah. In what way they were to consecrate their life to the Lord, depended upon the appointment of the Lord, which was, that they were to perform the non-priestly work of the sanctuary, to be servants of the priests in their holy service. Even this work was afterwards transferred to the Levites (Num 3). At the same time the obligation was imposed upon the people to redeem their first-born sons from the service which was binding upon them, but was now transferred to the Levites, who were substituted for them; in other words, to pay five shekels of silver per head to the priesthood (Numbers 3:47; Numbers 18:16). In anticipation of this arrangement, which was to be introduced afterwards, the redemption (פּדה) of the male first-born is already established here.—On Exodus 13:14, see Exodus 12:26. מחר: to-morrow, for the future generally, as in Genesis 30:33. מה־זאת: what does this mean? quid sibi vult hoc praeceptum ac primogenitura (Jonathan).


  Exodus 13:15-16


  לשׁלּחנוּ הקשׁה: “he made hard” (sc., his heart, cf. Exodus 7:3) “to let us go.” The sanctification of the first-born is enforced in Exodus 13:16 in the same terms as the keeping of the feast of Mazzoth in Exodus 13:9, with this exception, that instead of לזכרון we have לטוטפת, as in Deuteronomy 6:8, and Deuteronomy 11:18. The word טוטפת signifies neither amulet nor στίγματα , but “binding” or headbands, as is evident from the Chaldee טוטפא armlet (2 Samuel 1:10), טוטפתּא tiara (Esther 8:15; Ezekiel 24:17, Ezekiel 24:23). This command was interpreted literally by the Talmudists, and the use of tephillim, phylacteries (Matthew 23:5), founded upon it; the Caraites, on the contrary, interpreted it figuratively, as a proverbial expression for constant reflection upon, and fulfilment of, the divine commands. The correctness of the latter is obvious from the words themselves, which do not say that the commands are to be written upon scrolls, but only that they are to be to the Israelites for signs upon the hand, and for bands between the eyes, i.e., they are to be kept in view like memorials upon the forehead and the hand. The expression in Deuteronomy 6:8, “Thou shalt bind them for a sign upon thine hand, and they shall be as frontlets between thine eyes,” does not point at all to the symbolizing of the divine commands by an outward sign to be worn upon the hand, or to bands with passages of the law inscribed upon them, to be worn on the forehead between the eyes; nor does the “advance in Deuteronomy 6:8 from heart to word, and from word to hand or act,” necessarily lead to the peculiar notion of Schultz, that “the sleeve and turban were to be used as reminders of the divine commands, the former by being fastened to the hand in a peculiar way, the latter by an end being brought down upon the forehead.” The line of thought referred to merely expresses the idea, that the Israelites were not only to retain the commands of God in their hearts, and to confess them with the mouth, but to fulfil them with the hand, or in act and deed, and thus to show themselves in their whole bearing as the guardians and observers of the law. As the hand is the medium of action, and carrying in the hand represents handling, so the space between the eyes, or the forehead, is that part of the body which is generally visible, and what is worn there is worn to be seen. This figurative interpretation is confirmed and placed beyond doubt by such parallel passages as Proverbs 3:3, “Bind them (the commandments) about thy neck; write them upon the tables of thine heart” (cf. Proverbs 3:21, Proverbs 3:22, Exodus 4:21; Exodus 6:21-22; Exodus 7:3).


  Verses 17-19


  Journey from Succoth to Etham.—Succoth, Israel's first place of encampment after their departure, was probably the rendezvous for the whole nation, so that it was from this point that they first proceeded in an orderly march. The shortest and most direct route from Egypt to Canaan would have been by the road to Gaza, in the land of the Philistines; but God did not lead them by this road, lest they should repent of their movement as soon as the Philistines opposed them, and so desire to return to Egypt, פּן: μή , after אמר to say (to himself), i.e., to think, with the subordinate idea of anxiety. The Philistines were very warlike, and would hardly have failed to resist the entrance of the Israelites into Canaan, of which they had taken possession of a very large portion. But the Israelites were not prepared for such a conflict, as is sufficiently evident from their despair, in Exodus 14:10. For this reason God made them turn round (יסּב for יסב, see Ges. §67) by the way of the desert of the Red Sea. Previous to the account of their onward march, it is still further stated in Exodus 13:18, Exodus 13:19, that they went out equipped, and took Joseph's bones with them, according to his last request. חמשׁים, from חמשׁ lumbus, lit., lumbis accincti, signifies equipped, as a comparison of this word as it is used in Joshua 1:14; Joshua 4:12, with חלוּצים in Numbers 32:30, Numbers 32:32; Deuteronomy 3:18, places beyond all doubt; that is to say, not “armed,” καθωπλισμένοι (Sym.), but prepared for the march, as contrasted with fleeing in disorder like fugitives. For this reason they were able to fulfil Joseph's request, from which fact Calvin draws the following conclusion: “In the midst of their adversity the people had never lost sight of the promised redemption. For unless the celebrated adjuration of Joseph had been a subject of common conversation among them all, Moses would never have thought of it.”


  Verse 20


  From Succoth they went to Etham. With regard to the situation of Succoth (from סכּת huts, probably a shepherd encampment), only so much can be determined, that this place was to the south-east of Raëmses, on the way to Etham. Etham was “at the end of the desert,” which is called the desert of Etham in Numbers 33:8, and the desert of Shur (Jifar, see Genesis 16:7) in Exodus 15:22; so that it was where Egypt ends and the desert of Arabia begins, in a line which curves from the northern extremity of the Gulf of Arabia up to the Birket Temseh, or Crocodile Lake, and then on to Lake Menzalet. According to the more precise statements of travellers, this line is formed from the point of the gulf northwards, by a broad sandy tract of land to the east of Ajrud, which never rises more than about three feet above the water-mark (Robinson, Pal. i. p. 80). It takes in the banks of the old canal, which commence about an hour and a half to the north of Suez, and run northwards for a distance which Seetzen accomplished in 4 hours upon camels (Rob. Pal. i. p. 548; Seetzen, R. iii. p. 151, 152). Then follow the so-called Bitter Lakes, a dry, sometimes swampy basin, or deep white salt plain, the surface of which, according to the measurements of French engineers, is 40 or 50 feet lower than the ordinary water-mark at Suez. On the north this basin is divided from the Birket Temseh by a still higher tract of land, the so-called Isthmus of Arbek. Hence “Etham at the end of the desert” is to be sought for either on the Isthmus of Arbek, in the neighbourhood of the later Serapeum, or at the southern end of the Bitter Lakes. The distance is a conclusive argument against the former, and in favour of the latter; for although Seetzen travelled from Suez to Arbek in 8 hours, yet according to the accounts of the French savan, de Bois Aymé, who passed through this basin several times, from the northern extremity of the Bitter Lakes to Suez is 60,000 métres (16 hours' journey),—a distance so great, that the children of Israel could not possibly have gone from Etham to Hachiroth in a day's march. Hence we must look for Etham at the southern extremity of the basin of the Bitter Lake, which Israel might reach in two days from Abu Keishib, and then on the third day arrive at the plain of Suez, between Ajrud and the sea. Succoth, therefore, must be sought on the western border of the Bitter Lake.


  Verse 21-22


  From Etham, at the edge of the desert which separates Egypt from Asia, the Israelites were to enter the pathless desert, and leave the inhabited country. Jehovah then undertook to direct the march, and give them a safe-conduct, through a miraculous token of His presence. Whilst it is stated in Exodus 13:17, Exodus 13:18, that Elohim led them and determined the direction of their road, to show that they did not take the course, which they pursued, upon their own judgment, but by the direction of God; in Exodus 13:21, Exodus 13:22, it is said that “Jehovah went before them by day in a pillar of cloud, to lead them the way, and by night in a pillar of fire, to give them light, to go by day and night,” i.e., that they might march at all hours.


  To this sign of the divine presence and guidance there was a natural analogon in the caravan fire, which consisted of small iron vessels or grates, with wood fires burning in them, fastened at the end of long poles, and carried as a guide in front of caravans, and, according to Curtius (de gestis Alex. M. V. 2, 7), in trackless countries in the front of armies also, and by which the direction of the road was indicated in the day-time by the smoke, and at night by the light of the fire. There was a still closer analogy in the custom of the ancient Persians, as described by Curtius (iii. 3, 9), of carrying fire, “which they called sacred and eternal,” in silver altars, in front of the army. But the pillar of cloud and fire must not be confounded with any such caravan and army fire, or set down as nothing more than a mythical conception, or a dressing up of this natural custom. The cloud was not produced by an ordinary caravan fire, nor was it “a mere symbol of the presence of God, which derived all its majesty from the belief of the Israelites, that Jehovah was there in the midst of them,” according to Köster's attempt to idealize the rationalistic explanation; but it had a miraculous origin and a supernatural character. We are not to regard the phenomenon as consisting of two different pillars, that appeared alternately, one of cloud, and the other of fire. There was but one pillar of both cloud and fire (Exodus 14:24); for even when shining in the dark, it is still called the pillar of cloud (Exodus 14:19), or the cloud (Numbers 9:21); so that it was a cloud with a dark side and a bright one, causing darkness and also lighting the night (Exodus 14:20), or “a cloud, and fire in it by night” (Exodus 40:38). Consequently we have to imagine the cloud as the covering of the fire, so that by day it appeared as a dark cloud in contrast with the light of the sun, but by night as a fiery splendour, “a fire-look” (כּמראה־אשׁ, Numbers 9:15-16). When this cloud went before the army of Israel, it assumed the form of a column; so that by day it resembled a dark column of smoke rising up towards heaven, and by night a column of fire, to show the whole army what direction to take. But when it stood still above the tabernacle, or came down upon it, it most probably took the form of a round globe of cloud; and when it separated the Israelites from the Egyptians at the Red Sea, we have to imagine it spread out like a bank of cloud, forming, as it were, a dividing wall. In this cloud Jehovah, or the Angel of God, the visible representative of the invisible God under the Old Testament, was really present with the people of Israel, so that He spoke to Moses and gave him His commandments out of the cloud. In this, too, appeared “the glory of the Lord” (Exodus 16:10; Exodus 40:34; Numbers 17:7), the Shechinah of the later Jewish theology. The fire in the pillar of cloud was the same as that in which the Lord revealed Himself to Moses out of the bush, and afterwards descended upon Sinai amidst thunder and lightning in a thick cloud (Exodus 19:16, Exodus 19:18). It was a symbol of the “zeal of the Lord,” and therefore was enveloped in a cloud, which protected Israel by day from heat, sunstroke, and pestilence (Isaiah 4:5-6; Isaiah 49:10; Psalm 91:5-6; Psalm 121:6), and by night lighted up its path by its luminous splendour, and defended it from the terrors of the night and from all calamity (Psalm 27:1., Psalm 91:5-6); but which also threatened sudden destruction to those who murmured against God (Numbers 17:10), and sent out a devouring fire against the rebels and consumed them (Leviticus 10:2; Numbers 16:35). As Sartorius has aptly said, “We must by no means regard it as a mere appearance or a poetical figure, and just as little as a mere mechanical clothing of elementary forms, such, for example, as storm-clouds or natural fire. Just as little, too, must we suppose the visible and material part of it to have been an element of the divine nature, which is purely spiritual. We must rather regard it as a dynamic conformation, or a higher corporeal form, composed of the earthly sphere and atmosphere, through the determining influence of the personal and specific (specimen faciens) presence of God upon the earthly element, which corporeal form God assumed and pervaded, that He might manifest His own real presence therein.”


  Exodus 13:22


  This sign of the presence of God did not depart from Israel so long as the people continued in the wilderness.


  Exodus 14


  Verse 1-2


  Passage of the Israelites through the Red Sea; Destruction of Pharaoh and His Army.—Exodus 14:1, Exodus 14:2. At Etham God commanded the Israelites to turn (שׁוּב) and encamp by the sea, before Pihachiroth, between Migdol and the sea, before Baalzephon, opposite to it. In Numbers 33:7, the march is described thus: on leaving Etham they turned up to (על) Pihachiroth, which is before (על־פּני(e in the front of) Baalzephon, and encamped before Migdol. The only one of these places that can be determined with any certainty is Pihachiroth, or Hachiroth (Numbers 33:8, pi being simply the Egyptian article), which name has undoubtedly been preserved in the Ajrud mentioned by Edrisi in the middle of the twelfth century. At present this is simply a fort, which a well 250 feet deep, the water of which is so bitter, however, that camels can hardly drink it. It stands on the pilgrim road from Kahira to Mecca, four hours' journey to the north-west of Suez (vid., Robinson, Pal. i. p. 65). A plain, nearly ten miles long and about as many broad, stretches from Ajrud to the sea to the west of Suez, and from the foot of Atâkah to the arm of the sea on the north of Suez (Robinson, Pal. i. 65). This plain most probably served the Israelites as a place of encampment, so that they encamped before, i.e., to the east of, Ajrud towards the sea. The other places just also be sought in the neighbourhood of Hachiroth (Ajrud), though no traces of them have been discovered yet. Migdol cannot be the Migdol twelve Roman miles to the south of Pelusium, which formed the north-eastern boundary of Egypt (Ezekiel 29:10), for according to Numbers 33:7, Israel encamped before Migdol; nor is it to be sought for in the hill and mountain-pass called Montala by Burckhardt, el Muntala by Robinson (pp. 63, 64), two hours' journey to the northwest of Ajrud, as Knobel supposes, for this hill lies too far to the west, and when looked at from the sea is almost behind Ajrud; so that the expression “encamping before Migdol” does not suit this situation, not to mention the fact that a tower (מגדּל) does not indicate a watch-tower (מצפּה). Migdol was probably to the south of Ajrud, on one of the heights of the Atâkah, and near it, though more to the south-east, Baalzephon (locus Typhonis), which Michaelis and Forster suppose to be Heroopolis, whilst Knobel places it on the eastern shore, and others to the south of Hachiroth. If Israel therefore did not go straight into the desert from Etham, on the border of the desert, but went southwards into the plain of Suez, to the west of the head of the Red Sea, they were obliged to bend round, i.e., “to turn” from the road they had taken first. The distance from Etham to the place of encampment at Hachiroth must be at least a six hours' journey (a tolerable day's journey, therefore, for a whole nation), as the road from Suez to Ajrud takes four hours (Robinson, i. p. 66).


  Verses 3-9


  This turn in their route was not out of the way for the passage through the Red Sea; but apart from this, it was not only out of the way, but a very foolish way, according to human judgment. God commanded Moses to take this road, that He might be honoured upon Pharaoh, and show the Egyptians that He was Jehovah (cf. Exodus 14:30, Exodus 14:31). Pharaoh would say of the Israelites, They have lost their way; they are wandering about in confusion; the desert has shut them in, as in a prison upon which the door is shut (על סנר as in Job 12:14); and in his obduracy he would resolve to go after them with his army, and bring them under his sway again.


  Exodus 14:4-9


  When it was announced that Israel had fled, “the heart of Pharaoh and his servants turned against the people,” and they repented that they had let them go. When and whence the information came, we are not told. The common opinion, that it was brought after the Israelites changed their route, has no foundation in the text. For the change in Pharaoh's feelings towards the Israelites, and his regret that he had let them go, were caused not by their supposed mistake, but by their flight. Now the king and his servants regarded the exodus as a flight, as soon as they recovered from the panic caused by the death of the first-born, and began to consider the consequences of the permission given to the people to leave his service. This may have occurred as early as the second day after the exodus. In that case, Pharaoh would have had time to collect chariots and horsemen, and overtake the Israelites at Hachiroth, as they could easily perform the same journey in two days, or one day and a half, to which the Israelites had taken more than three. “He yoked his chariot (had it yoked, cf. 1 Kings 6:14), and took his people (i.e., his warriors) with him,” viz., “six hundred chosen war chariots (Exodus 14:7), and all the chariots of Egypt” (sc., that he could get together in the time), and “royal guards upon them all.” שׁלשׁים, τριστάται , tristatae qui et terni statores vocantur, nomen est secundi gradus post regiam dignitatem (Jerome on Ezekiel 23:23), not charioteers (see my Com. on 1 Kings 9:22). According to Exodus 14:9, the army raised by Pharaoh consisted of chariot horses (רכב סוּס), riding horses (פּרשׁים, lit., runners, 1 Kings 5:6), and חיל, the men belonging to them. War chariots and cavalry were always the leading force of the Egyptians (cf. Isaiah 31:1; Isaiah 36:9). Three times (Exodus 14:4, Exodus 14:8, and Exodus 14:17) it is stated that Jehovah hardened Pharaoh's heart, so that he pursued the Israelites, to show that God had decreed this hardening, to glorify Himself in the judgment and death of the proud king, who would not honour God, the Holy One, in his life. “And the children of Israel were going out with a high hand:” Exodus 14:8. is a conditional clause in the sense of, “although they went out” (Ewald, §341). רמה יד, the high hand, is the high hand of Jehovah with the might which it displayed (Isaiah 26:11), not the armed hand of the Israelites. This is the meaning also in Numbers 33:3; it is different in Numbers 15:30. The very fact that Pharaoh did not discern the lifting up of Jehovah's hand in the exodus of Israel displayed the hardening of his heart. “Beside Pihachiroth:” see Exodus 14:2.


  Verses 10-12


  When the Israelites saw the advancing army of the Egyptians, they were greatly alarmed; for their situation to human eyes was a very unfortunate one. Shut in on the east by the sea, on the south and west by high mountains, and with the army of the Egyptians behind them, destruction seemed inevitable, since they were neither outwardly armed nor inwardly prepared for a successful battle. Although they cried unto the Lord, they had no confidence in His help, notwithstanding all the previous manifestation so the fidelity of the true God; they therefore gave vent to the despair of their natural heart in complaints against Moses, who had brought them out of the servitude of Egypt to give them up to die in the desert. “Hast thou, because there were no graves at all (אין מבּלי, a double negation to give emphasis) in Egypt, fetched us to die in the desert?” Their further words in Exodus 14:12 exaggerated the true state of the case from cowardly despair. For it was only when the oppression increased, after Moses' first interview with Pharaoh, that they complained of what Moses had done (Exodus 5:21), whereas at first they accepted his proposals most thankfully (Exodus 4:31), and even afterwards implicitly obeyed his directions.


  Verse 13


  Moses met their unbelief and fear with the energy of strong faith, and promised them such help from the Lord, that they would never see again the Egyptians, whom they had seen that day. ראיתם אשׁר does not mean ὅν τρόπον ἑωράκατε (lxx), quemadmodum vidistis (Ros., Kn.); but the sentence is inverted: “The Egyptians, whom ye have seen to-day, ye will never see again.”


  Verse 14


  “Jehovah will fight for you (לכם, dat comm.), but you will be silent,” i.e., keep quiet, and not complain any more (cf. Genesis 34:5).


  Verses 15-19


  The words of Jehovah to Moses, “What criest thou to Me?” imply that Moses had appealed to God for help, or laid the complaints of the people before Him, and do not convey any reproof, but merely an admonition to resolute action. The people were to move forward, and Moses was to stretch out his hand with his staff over the sea and divide it, so that the people might go through the midst on dry ground. Exodus 14:17 and Exodus 14:18 repeat the promise in Exodus 14:3, Exodus 14:4. The command and promise were followed by immediate help (Exodus 14:19-29). Whilst Moses divided the water with his staff, and thus prepared the way, the angel of God removed from before the Israelites, and placed himself behind them as a defence against the Egyptians, who were following them. “Upon his chariots, and upon his horsemen” (Exodus 14:17), is in apposition to “all his host;” as Pharaoh's army consisted entirely of chariots and horsemen (cf. Exodus 14:18).


  Verse 20


  “And it was the cloud and the darkness (sc., to the Egyptians), and lighted up the night (sc., to the Israelites).” Fuit nubes partim lucida et partim tenebricosa, ex una parte tenebricosa fuit Aegyptiis, ex altera lucida Israelitis (Jonathan). Although the article is striking in והחשׁך, the difficulty is not to be removed, as Ewald proposes, by substituting והחשׁך, “and as for the cloud, it caused darkness;” for in that case the grammar would require the imperfect with ו consec. This alteration of the text is also rendered suspicious from the fact that both Onkelos and the lxx read and render the word as a substantive.


  Verses 21-24


  When Moses stretched out his hand with the staff (Exodus 14:16) over the sea, “Jehovah made the water go (flow away) by a strong east wind the whole night, and made the sea into dry (ground), and the water split itself” (i.e., divided by flowing northward and southward); “and the Israelites went in the midst of the sea (where the water had been driven away by the wind) in the dry, and the water was a wall (i.e., a protection formed by the damming up of the water) on the right and on the left.” קדים, the east wind, which may apply either to the south-east or north-east, as the Hebrew has special terms for the four quarters only. Whether the wind blew directly from the east, or somewhat from the south-east or north-east, cannot be determined, as we do not know the exact spot where the passage was made. in any case, the division of the water in both directions could only have been effected by an east wind; and although even now the ebb is strengthened by a north-east wind, as Tischendorf says, and the flood is driven so much to the south by a strong north-west wind that the gulf can be ridden through, and even forded on foot, to the north of Suez (v. Schub. Reise ii. p. 269), and “as a rule the rise and fall of the water in the Arabian Gulf is nowhere so dependent upon the wind as it is at Suez” (Wellsted, Arab. ii. 41, 42), the drying of the sea as here described cannot be accounted for by an ebb strengthened by the east wind, because the water is all driven southwards in the ebb, and not sent in two opposite directions. Such a division could only be produced by a wind sent by God, and working with omnipotent force, in connection with which the natural phenomenon of the ebb may no doubt have exerted a subordinate influence.


  The passage was effected in the night, through the whole of which the wind was blowing, and in the morning watch (between three and six o'clock, Exodus 14:24) it was finished.


  As to the possibility of a whole nation crossing with their flocks, Robinson concludes that this might have been accomplished within the period of an extraordinary ebb, which lasted three, or at the most four hours, and was strengthened by the influence of a miraculous wind. “As the Israelites,” he observes, “numbered more than two millions of persons, besides flocks and herds, they would of course be able to pass but slowly. If the part left dry were broad enough to enable them to cross in a body one thousand abreast, which would require a space of more than half a mile in breadth (and is perhaps the largest supposition admissible), still the column would be more than two thousand persons in depth, and in all probability could not have extended less than two miles. It would then have occupied at least an hour in passing over its own length, or in entering the sea; and deducting this from the largest time intervening, before the Egyptians also have entered the sea, there will remain only time enough, under the circumstances, for the body of the Israelites to have passed, at the most, over a space of three or four miles.” (Researches in Palestine, vol. i. p. 84.)


  But as the dividing of the water cannot be accounted for by an extraordinary ebb, even though miraculously strengthened, we have no occasion to limit the time allowed for the crossing to the ordinary period of an ebb. If God sent the wind, which divided the water and laid the bottom dry, as soon as night set in, the crossing might have begun at nine o'clock in the evening, if not before, and lasted till four of five o'clock in the morning (see Exodus 14:27). By this extension of the time we gain enough for the flocks, which Robinson has left out of his calculation. The Egyptians naturally followed close upon the Israelites, from whom they were only divided by the pillar of cloud and fire; and when the rear of the Israelites had reached the opposite shore, they were in the midst of the sea. And in the morning watch Jehovah cast a look upon them in the pillar of cloud and fire, and threw their army into confusion (Exodus 14:24). The breadth of the gulf at the point in question cannot be precisely determined. At the narrowest point above Suez, it is only two-thirds of a mile in breadth, or, according to Niebuhr, 3450 feet; but it was probably broader formerly, and even now is so farther up, opposite to Tell Kolzum (Rob. i. pp. 84 and 70). The place where the Israelites crossed must have been broader, otherwise the Egyptian army, with more than six hundred chariots and many horsemen, could not have been in the sea and perished there when the water returned.—“And Jehovah looked at the army of the Egyptians in (with) the pillar of cloud and fire, and troubled it.” This look of Jehovah is to be regarded as the appearance of fire suddenly bursting forth from the pillar of cloud that was turned towards the Egyptians, which threw the Egyptian army into alarm and confusion, and not as “a storm with thunder and lightning,” as Josephus and even Rosenmüller assume, on the ground of Psalm 78:18-19, though without noticing the fact that the psalmist has merely given a poetical version of the event, and intends to show “how all the powers of nature entered the service of the majestic revelation of Jehovah, when He judged Egypt and set Israel free” (Delitzsch). The fiery look of Jehovah was a much more stupendous phenomenon than a storm; hence its effect was incomparably grander, viz., a state of confusion in which the wheels of the chariots were broken off from the axles, and the Egyptians were therefore impeded in their efforts to escape.


  Verse 25


  “And (Jehovah) made the wheels of his (the Egyptian's) chariots give way, and made, that he (the Egyptian) drove in difficulty.” נהג ”.ytlucif to drive a chariot (2 Samuel 6:3, cf. 2 Kings 9:20).


  Verses 26-29


  Then God directed Moses to stretch out his staff again over the sea, and the sea came back with the turning of the morning (when the morning turned, or approached) to its position (איתן perennitas, the lasting or permanent position), and the Egyptians were flying to meet it. “When the east wind which divided the sea ceased to blow, the sea from the north and south began to flow together on the western side;” whereupon, to judge from Exodus 15:10, the wind began immediately to blow from the west, and drove the waves in the face of the flying Egyptians. “And thus Jehovah shook the Egyptians (i.e., plunged them into the greatest confusion) in the midst of the sea,” so that Pharaoh's chariots and horsemen, to the very last man, were buried in the waves.


  Verse 30-31


  This miraculous deliverance of Israel from the power of Egypt, through the mighty hand of their God, produced so wholesome a fear of the Lord, that they believed in Jehovah, and His servant Moses.


  Exodus 14:31


  “The great hand:” i.e., the might which Jehovah had displayed upon Egypt. In addition to the glory of God through the judgment upon Pharaoh (Exodus 14:4, Exodus 14:17), the guidance of Israel through the sea was also designed to establish Israel still more firmly in the fear of the Lord and in faith. But faith in the Lord was inseparably connected with faith in Moses as the servant of the Lord. Hence the miracle was wrought through the hand and staff of Moses. But this second design of the miraculous guidance of Israel did not exclude the first, viz., glory upon Pharaoh. From this manifestation of Jehovah's omnipotence, the Israelites were to discern not only the merciful Deliverer, but also the holy Judge of the ungodly, that they might grow in the fear of God, as well as in the faith which they had already shown, when, trusting in the omnipotence of Jehovah, they had gone, as though upon dry land (Hebrews 11:29), between the watery walls which might at any moment have overwhelmed them.


  Exodus 15


  Verses 1-21


  In the song of praise which Moses and the children of Israel sang at the Red Sea, in celebration of the wonderful works of Jehovah, the congregation of Israel commemorated the fact of its deliverance and its exaltation into the nation of God. By their glorious deliverance from the slave-house of Egypt, Jehovah had practically exalted the seed of Abraham into His own nation; and in the destruction of Pharaoh and his host, He had glorified Himself as God of the gods and King of the heathen, whom no power on earth could defy with impunity. As the fact of Israel's deliverance from the power of its oppressors is of everlasting importance to the Church of the Lord in its conflict with the ungodly powers of the world, in which the Lord continually overthrows the enemies of His kingdom, as He overthrew Pharaoh and his horsemen in the depths of the sea: so Moses' song at the Red Sea furnishes the Church of the Lord with the materials for its songs of praise in all the great conflicts which it has to sustain, during its onward course, with the powers of the world. Hence not only does the key-note of this song resound through all Israel's songs, in praise of the glorious works of Jehovah for the good of His people (see especially Isaiah 12:1-6), but the song of Moses the servant of God will also be sung, along with the song of the Lamb, by the conquerors who stand upon the “sea of glass,” and have gained the victory over the beast and his image (Revelation 15:3).


  The substance of this song, which is entirely devoted to the praise and adoration of Jehovah, is the judgment inflicted upon the heathen power of the world in the fall of Pharaoh, and the salvation which flowed from this judgment to Israel. Although Moses is not expressly mentioned as the author of the song, its authenticity, or Mosaic authorship, is placed beyond all doubt by both the contents and the form. The song is composed of three gradually increasing strophes, each of which commences with the praise of Jehovah, and ends with a description of the overthrow of the Egyptian host (Exodus 15:2-5, Exodus 15:6-10, Exodus 15:11-18). The theme announced in the introduction in Exodus 15:1 is thus treated in three different ways; and whilst the omnipotence of God, displayed in the destruction of the enemy, is the prominent topic in the first two strophes, the third depicts with prophetic confidence the fruit of this glorious event in the establishment of Israel, as a kingdom of Jehovah, in the promised inheritance. Modern criticism, it is true, has taken offence at this prophetic insight into the future, and rejected the song of Moses, just because the wonders of God are carried forward in Exodus 15:16, Exodus 15:17, beyond the Mosaic times. But it was so natural a thing that, after the miraculous deliverance of the Israelites from Egypt, they should turn their eyes to Canaan, and, looking forward with certainty to the possession of the promised land, should anticipate with believing confidence the foundation of a sanctuary there, in which their God would dwell with them, that none but those who altogether reject the divine mission of Moses, and set down the mighty works of God in Egypt as myths, could ever deny to Moses this anticipation and prospect. Even Ewald admits that this grand song of praise “was probably the immediate effect of first enthusiasm in the Mosaic age,” though he also ignores the prophetic character of the song, and denies the reality of any of the supernatural wonders of the Old Testament. There is nothing to prevent our understanding words, “then sang Moses,” as meaning that Moses not only sang this song with the Israelites, but composed it for the congregation to the praise of Jehovah.


  Exodus 15:1-5


  Introduction and first strophe.—The introduction, which contains the theme of the song, “Sing will I to the Lord, for highly exalted is He, horse and his rider He hath thrown into the sea,” was repeated, when sung, as an anti-strophe by a chorus of women, with Miriam at their head (cf. Exodus 15:20, Exodus 15:21); whether after every verse, or only at the close of the longer strophes, cannot be determined. גּאה to arise, to grow up, trop. to show oneself exalted; connected with an inf. abs. to give still further emphasis. Jehovah had displayed His superiority to all earthly power by casting horses and riders, the proud army of the haughty Pharaoh, into the sea. This had filled His people with rejoicing: (Exodus 15:2), “My strength and song is Jah, He became my salvation; He is my God, whom I extol, my father's God, whom I exalt.” עז strength, might, not praise or glory, even in Psalm 8:2. זמרת, an old poetic form for זמרה, from זמר, primarily to hum; thence זמּררב́ככוים, to play music, or sing with a musical accompaniment. Jah, the concentration of Jehovah, the God of salvation ruling the course of history with absolute freedom, has passed from this song into the Psalms, but is restricted to the higher style of poetry. “For He became salvation to me, granted me deliverance and salvation:” on the use of vav consec. in explanatory clauses, see Genesis 26:12. This clause is taken from our song, and introduced in Isaiah 12:2; Psalm 118:14. אלי זה: this Jah, such an one is my God. אנוהוּ: Hiphil of נוה, related to נאה, נאוה, to be lovely, delightful, Hiph. to extol, to praise, δοξάσω , glorificabo (lxx, Vulg.). “The God of my father:” i.e., of Abraham as the ancestor of Israel, or, as in Exodus 3:6, of the three patriarchs combined. What He promised them (Genesis 15:14; Genesis 46:3-4) He had now fulfilled.


  Exodus 15:3-4


  “Jehovah is a man of war:” one who knows how to make war, and possesses the power to destroy His foes. “Jehovah is His name:” i.e., He has just proved Himself to be the God who rules with unlimited might. For (Exodus 15:4) “Pharaoh's chariots and his might (his military force) He cast into the sea, and the choice (the chosen ones) of his knights (shelishim, see Exodus 14:7) were drowned in the Red Sea.”


  Exodus 15:5


  “Floods cover them (יכסימוּ, defectively written for יכסיוּ = יכסּוּ, and the suffix מוּ for מו, only used here); they go down into the deep like stone,” which never appears again.


  Exodus 15:6-10


  Jehovah had not only proved Himself to be a true man of war in destroying the Egyptians, but also as the glorious and strong one, who overthrows His enemies at the very moment when they think they are able to destroy His people.


  Exodus 15:6-7


  “Thy right hand, Jehovah, glorified in power (gloriously equipped with power: on the Yod in נאדּרי, see Genesis 31:39; the form is masc., and ימין, which is of common gender, is first of all construed as a masculine, as in Proverbs 27:16, and then as a feminine), “Thy right hand dashes in pieces the enemy.” רעץ = רצץ: only used here, and in Judges 10:8. The thought it quite a general one: the right hand of Jehovah smites every foe. This thought is deduced from the proof just seen of the power of God, and is still further expanded in Exodus 15:7, “In the fulness of Thy majesty Thou pullest down Thine opponents.” הרס generally applied to the pulling down of buildings; then used figuratively for the destruction of foes, who seek to destroy the building (the work) of God; in this sense here and Psalm 28:5. קמים: those that rise up in hostility against a man (Deuteronomy 33:11; Psalm 18:40, etc.). “Thou lettest out Thy burning heat, it devours them like stubble.” חרן, the burning breath of the wrath of God, which Jehovah causes to stream out like fire (Ezekiel 7:3), was probably a play upon the fiery look cast upon the Egyptians from the pillar of cloud (cf. Isaiah 9:18; Isaiah 10:17; and on the last words, Isaiah 5:24; Nahum 1:10).


  Exodus 15:8-10


  Thus had Jehovah annihilated the Egyptians. “And by the breath of Thy nostrils (i.e., the strong east wind sent by God, which is described as the blast of the breath of His nostrils; cf. Psalm 18:16) the waters heaped themselves up (piled themselves up, so that it was possible to go between them like walls); the flowing ones stood like a heap” (נד cumulus; it occurs in Joshua 3:13, Joshua 3:16, and Psalm 33:7; Psalm 78:13, where it is borrowed from this passage. מזלים: the running, flowing ones; a poetic epithet applied to waves, rivers, or brooks, Psalm 78:16, Psalm 78:44; Isaiah 44:3). “The waves congealed in the heart of the sea:” a poetical description of the piling up of the waves like solid masses.


  Exodus 15:9


  “The enemy said: I pursue, overtake, divide spoil, my soul becomes full of them; I draw my sword, my hand will root them out.” By these short clauses following one another without any copula, the confidence of the Egyptian as he pursued them breathing vengeance is very strikingly depicted. נפשׁ: the soul as the seat of desire, i.e., of fury, which sought to take vengeance on the enemy, “to cool itself on them.” הורישׁ: to drive from their possession, to exterminate (cf. Numbers 14:12).


  Exodus 15:10


  “Thou didst blow with Thy breath: the sea covered them, they sank as lead in the mighty waters.” One breath of God was sufficient to sink the proud foe in the waves of the sea. The waters are called אדּרים, because of the mighty proof of the Creator's glory which is furnished by the waves as they rush majestically along.


  Exodus 15:11-18


  Third strophe. On the ground of this glorious act of God, the song rises in the third strophe into firm assurance, that in His incomparable exaltation above all gods Jehovah will finish the word of salvation, already begun, fill all the enemies of Israel with terror at the greatness of His arm, bring His people to His holy dwelling-place, and plant them on the mountain of His inheritance. What the Lord had done thus far, the singer regarded as a pledge of the future.


  Exodus 15:11-12


  “Who is like unto Thee among the gods, O Jehovah (אלים: not strong ones, but gods, Elohim, Psalm 86:8, because none of the many so-called gods could perform such deeds), who is like unto Thee, glorified in holiness?” God had glorified Himself in holiness through the redemption of His people and the destruction of His foes; so that Asaph could sing, “Thy way, O God, is in holiness” (Psalm 78:13). קדשׁ, holiness, is the sublime and incomparable majesty of God, exalted above all the imperfections and blemishes of the finite creature (vid., Exodus 19:6). “Fearful for praises, doing wonders.” The bold expression תהלּת נורא conveys more than summe venerandus, s. colendus laudibus, and signifies terrible to praise, terribilis laudibus. As His rule among men is fearful (Psalm 66:5), because He performs fearful miracles, so it is only with fear and trembling that man can sing songs of praise worthy of His wondrous works. Omnium enim laudantium vires, linguas et mentes superant ideoque magno cum timore et tremore eum laudant omnes angeli et sancti(C. a Lap.). “Thou stretchest out Thy hand, the earth swallows them.” With these words the singer passes in survey all the mighty acts of the Lord, which were wrapt up in this miraculous overthrow of the Egyptians. The words no longer refer to the destruction of Pharaoh and his host. What Egypt had experienced would come upon all the enemies of the Lord and His people. Neither the idea of the earth swallowing them, nor the use of the imperfect, is applicable to the destruction of the Egyptians (see Exodus 15:1, Exodus 15:4, Exodus 15:5, Exodus 15:10, Exodus 15:19, where the perfect is applied to it as already accomplished).


  Exodus 15:13


  “Thou leadest through Thy mercy the people whom Thou redeemest; Thou guidest them through Thy might to Thy holy habitation.” The deliverance from Egypt and guidance through the Red Sea were a pledge to the redeemed people of their entrance into the promised land. The holy habitation of God was Canaan (Psalm 78:54), which had been consecrated as a sacred abode for Jehovah in the midst of His people by the revelations made to the patriarchs there, and especially by the appearance of God at Bethel (Genesis 28:16., Exodus 31:13; Exodus 35:7).


  Exodus 15:14


  “People hear, they are afraid; trembling seizes the inhabitants of Philistia.”


  Exodus 15:15


  “Then are the princes (alluphim, see Genesis 36:15) of Edom confounded; the mighty men of Moab, trembling seizes them; all the inhabitants of Canaan despair.” אלים, like אוּלים in 2 Kings 24:15, scriptio plena for אלים, strong, powerful ones. As soon as these nations should hear of the miraculous guidance of Israel through the Red Sea, and Pharaoh's destruction, they would be thrown into despair from anxiety and alarm, and would not oppose the march of Israel through their land.


  Exodus 15:16


  “Fear and dread fall upon them; for the greatness of Thine arm (the adjective גּדול placed as a substantive before the noun) they are dumb (ידּמוּ from דּמם) as stones, till Thy people pass through, Jehovah, till the people which Thou hast purchased pass through.” Israel was still on its march to Canaan, an evident proof that Exodus 15:13-15 do not describe what was past, but that future events were foreseen in spirit, and are represented by the use of perfects as being quite as certain as if they had already happened. The singer mentions not only Edom and Moab, but Philistia also, and the inhabitants of Canaan, as enemies who are so paralyzed with terror, as to offer no resistance to the passage of Israel through their territory; whereas the history shows that Edom did oppose their passing through its land, and they were obliged to go round in consequence (Numbers 20:18.; Deuteronomy 2:3, Deuteronomy 2:8), whilst Moab attempted to destroy them through the power of Balaam's curse (Numbers 22:2.); and what the inhabitants of Philistia and Canaan had to fear, was not their passing through, but their conquest of the land.


  We learn, however, from Joshua 2:9-10 and Joshua 9:9, that the report of Israel's miraculous passage through the Red Sea had reached to Canaan, and filled its inhabitants with terror.


  Exodus 15:17-18


  “Thou wilt bring and plant them in the mountain of Thine inheritance, the place which Thou hast made for Thy dwelling-place, Jehovah, for the sanctuary, Lord, which Thy hands prepared.” On the dagesh dirim. in מקּדשׁ, see Exodus 2:3. The futures are not to be taken as expressive of wishes, but as simple predictions, and are not to be twisted into preterites, as they have been by Knobel. The “mountain of Jehovah's inheritance” was not the hill country of Canaan (Deuteronomy 3:25), but the mountain which Jehovah had prepared for a sanctuary (Psalm 78:54), and chosen as a dwelling-place through the sacrifice of Isaac. The planting of Israel upon this mountain does not signify the introduction of the Israelites into the promised land, but the planting of the people of God in the house of the Lord (Psalm 92:14), in the future sanctuary, where Jehovah would perfect His fellowship with His people, and where the people would show themselves by their sacrifices to be the “people of possession,” and would serve Him for ever as their King. This was the goal, to which the redemption from Egypt pointed, and to which the prophetic foresight of Moses raised both himself and his people in this song, as he beholds in spirit and ardently desires the kingdom of Jehovah in its ultimate completion.


  The song closes in Exodus 15:18 with an inspiring prospect of the time, when “Jehovah will be King (of His people) for ever and ever;” and in Exodus 15:19, it is dovetailed into the historical narrative by the repetition of the fact to which it owed its origin, and by the explanatory “for,” which points back to the opening verse.


  Exodus 15:19-21


  In the words “Pharaoh's horse, with his chariots and horsemen,” Pharaoh, riding upon his horse as the leader of the army, is placed at the head of the enemies destroyed by Jehovah. In Exodus 15:20, Miriam is called “the prophetess,” not ob poeticam et musicam facultatem (Ros.), but because of her prophetic gift, which may serve to explain her subsequent opposition to Moses (Numbers 11:1, Numbers 11:6); and “the sister of Aaron,” though she was Moses' sister as well, and had been his deliverer in his infancy, not “because Aaron had his own independent spiritual standing by the side of Moses” (Baumg.), but to point out the position which she was afterwards to occupy in the congregation of Israel, namely, as ranking, not with Moses, but with Aaron, and like him subordinate to Moses, who had been placed at the head of Israel as the mediator of the Old Covenant, and as such was Aaron's god (Exodus 4:16, Kurtz). As prophetess and sister of Aaron she led the chorus of women, who replied to the male chorus with timbrels and dancing, and by taking up the first strophe of the song, and in this way took part in the festival; a custom that was kept up in after times in the celebration of victories (Judges 11:34; 1 Samuel 18:6-7; 1 Samuel 21:12; 1 Samuel 29:5), possibly in imitation of an Egyptian model (see my Archäologie, §137, note 8).


  Verses 22-27


  Exodus 15:22-24


  Leaving the Red Sea, they went into the desert of Shur. This name is given to the tract of desert which separates Egypt from Palestine, and also from the more elevated parts of the desert of Arabia, and stretches from the Mediterranean to the head of the Arabian Gulf or Red Sea, and thence along the eastern shore of the sea to the neighbourhood of the Wady Gharandel. In Numbers 33:8 it is called the desert of Etham, from the town of Etham, which stood upon the border (see Exodus 13:20). The spot where the Israelites encamped after crossing the sea, and sang praises to the Lord for their gracious deliverance, is supposed to have been the present Ayun Musa (the springs of Moses), the only green spot in the northern part of this desolate tract of desert, where water could be obtained. At the present time there are several springs there, which yield a dark, brackish, though drinkable water, and a few stunted palms; and even till a very recent date country houses have been built and gardens laid out there by the richer inhabitants of Suez. From this point the Israelites went three days without finding water, till they came to Marah, where there was water, but so bitter that they could not drink it. The first spot on the road from Ayun Musa to Sinai where water can be found, is in the well of Howâra, 33 English miles from the former. It is now a basin of 6 or 8 feet in diameter, with two feet of water in it, but so disagreeably bitter and salt, that the Bedouins consider it the worst water in the whole neighbourhood (Robinson, i. 96). The distance from Ayun Musa and the quality of the water both favour the identity of Howâra and Marah. A whole people, travelling with children, cattle, and baggage, could not accomplish the distance in less than three days, and there is no other water on the road from Ayum Musa to Howâra. Hence, from the time of Burckhardt, who was the first to rediscover the well, Howâra has been regarded as the Marah of the Israelites. In the Wady Amara, a barren valley two hours to the north of Howâra, where Ewald looked for it, there is not water to be found; and in the Wady Gharandel, two hours to the south, to which Lepsius assigned it, the quality of the water does not agree with our account.


  It is true that no trace of the name has been preserved; but it seems to have been given to the place by the Israelites simply on account of the bitterness of the water. This furnished the people with an inducement to murmur against Moses (Exodus 15:24). They had probably taken a supply of water from Ayum Musa for the three days' march into the desert. But this store was now exhausted; and, as Luther says, “when the supply fails, our faith is soon gone.” Thus even Israel forgot the many proofs of the grace of God, which it had received already.


  Exodus 15:25-26


  When Moses cried to the Lord in consequence, He showed him some wood which, when thrown into the water, took away its bitterness. The Bedouins, who know the neighbourhood, are not acquainted with such a tree, or with any other means of making bitter water sweet; and this power was hardly inherent in the tree itself, though it is ascribed to it in Ecclus. 38:5, but was imparted to it through the word and power of God. We cannot assign any reason for the choice of this particular earthly means, as the Scripture says nothing about any “evident and intentional contrast to the change in the Nile by which the sweet and pleasant water was rendered unfit for use” (Kurtz). The word עץ “wood” (see only Numbers 19:6), alone, without anything in the context to explain it, does not point to a “living tree” in contrast to the “dead stick.” And if any contrast had been intended to be shown between the punishment of the Egyptians and the training of the Israelites, this intention would certainly have been more visibly and surely accomplished by using the staff with which Moses not only brought the plagues upon Egypt, but afterwards brought water out of the rock. If by עץ we understand a tree, with which ויּשׁלך, however, hardly agrees, it would be much more natural to suppose that there was an allusion to the tree of life, especially if we compare Genesis 2:9 and Genesis 3:22 with Revelation 22:2, “the leaves of the tree of life were for the healing of the nations,” though we cannot regard this reference as established. All that is clear and undoubted is, that by employing these means, Jehovah made Himself known to the people of Israel as their Physician, and for this purpose appointed the wood for the healing of the bitter water, which threatened Israel with disease and death (2 Kings 4:40).


  By this event Jehovah accomplished two things: (a) “there He put (made) for it (the nation) an ordinance and a right,” and (b) “there He proved it.” The ordinance and right which Jehovah made for Israel did not consist in the words of God quoted in Exodus 15:26, for they merely give an explanation of the law and right, but in the divine act itself. The leading of Israel to bitter water, which their nature could not drink, and then the sweetening or curing of this water, were to be a חק for Israel, i.e., an institution or law by which God would always guide and govern His people, and a משׁפּט or right, inasmuch as Israel could always reckon upon the help of God, and deliverance from every trouble. But as Israel had not yet true confidence in the Lord, this was also a trial, serving to manifest its natural heart, and, through the relief of its distress on the part of God, to refine and strengthen its faith. The practical proof which was given of Jehovah's presence was intended to impress this truth upon the Israelites, that Jehovah as their Physician would save them from all the diseases which He had sent upon Egypt, if they would hear His voice, do what was right in His eyes, and keep all His commandments.


  Exodus 15:27


  Elim, the next place of encampment, has been sought from olden time in the Wady Gharandel, about six miles south of Howâra; inasmuch as this spot, with its plentiful supply of comparatively good water, and its luxuriance of palms, tamarisks, acacias, and tall grass, which cause it to be selected even now as one of the principal halting-places between Suez and Sinai, quite answers to Elim, with its twelve wells of water and seventy palm-trees (cf. Rob. i. pp. 100, 101, 105). It is true the distance from Howâra is short, but the encampments of such a procession as that of the Israelites are always regulated by the supply of water. Both Baumgarten and Kurtz have found in Elim a place expressly prepared for Israel, from its bearing the stamp of the nation in the number of its wells and palms: a well for every tribe, and the shade of a palm-tree for the tent of each of the elders. But although the number of the wells corresponded to the twelve tribes of Israel, the number of the elders was much larger than that of the palms (Exodus 29:9). One fact alone is beyond all doubt, namely, that at Elim, this lovely oasis in the barren desert, Israel was to learn how the Lord could make His people lie down in the green pastures, and lead them beside still waters, even in the barren desert of this life (Psalm 23:2).


  Exodus 16


  Verse 1


  Quails and Manna in the Desert of Sin.—Exodus 16:1. From Elim the congregation of Israel proceeded into the desert of Sin. According to Numbers 33:10, they encamped at the Red Sea between Elim and the desert of Sin; but this is passed over here, as nothing of importance happened there. Judging from the nature of the ground, the place of encampment at the Red Sea is to be found at the mouth of the Wady Taiyibeh. For the direct road from the W. Gharandel to Sinai, and the only practicable one for caravans, goes over the tableland between this wady and the Wady Useit to the upper end of the W. Taiyibeh, a beautiful valley, covered with tamarisks and shrubs, where good water may be found by digging, and which winds about between steep rocks, and opens to the sea at Ras Zelimeh. To the north of this the hills and rocks come close to the sea, but to the south they recede, and leave a sandy plain with numerous shrubs, which is bounded on the east by wild and rugged rocky formations, and stretches for three miles along the shore, furnishing quite space enough therefore for the Israelitish camp. It is about eight hours' journey from Wady Gharandel, so that by a forced march the Israelites might have accomplished it in one day. From this point they went “to the desert of Sin, which is between Elim and Sinai.” The place of encampment here is doubtful. There are two roads that lead from W. Taiyibeh to Sinai: the lower, which enters the desert plain by the sea at the Murkha or Morcha well, not far from the mouth of the Wady eth Thafary, and from which you can either go as far as Tûr by the sea-coast, and then proceed in a north-easterly direction to Sinai, or take a more direct road through Wady Shellâl and Badireh into Wady Mukatteb and Feirân, and so on to the mountains of Horeb; and the upper road, first pointed out by Burckhardt and Robinson, which lies in a S.E. direction from W. Taiyibeh through W. Shubeikeh, across en elevated plain, then through Wady Humr to the broad sandy plain of el Debbe or Debbet en Nasb, thence through Wady Nasb to the plain of Debbet er Ramleh, which stretches far away to the east, and so on across the Wadys Chamile and Seich in almost a straight line to Horeb. One of these two roads the Israelites must have taken. The majority of modern writers have decided in favour of the lower road, and place the desert of Sin in the broad desert plain, which commences at the foot of the mountain that bounds the Wady Taiyibeh towards the south, and stretches along the sea-coast to Ras Muhammed, the southernmost point of the peninsula, the southern part of which is now called el Kâa. The encampment of the Israelites in the desert of Sin is then supposed to have been in the northern part of this desert plain, where the well Murkha still furnishes a resting-place plentifully supplied with drinkable water. Ewald has thus represented the Israelites as following the desert of el Kâa to the neighbourhood of Tûr, and then going in a north-easterly direction to Sinai. But apart from the fact that the distance is too great for the three places of encampment mentioned in Numbers 33:12-14, and a whole nation could not possibly reach Rephidim in three stages by this route, it does not tally with the statement in Numbers 33:12, that the Israelites left the desert of Sin and went to Dofkah; so that Dofkah and the places that follow were not in the desert of Sin at all.


  For these and other reasons, De Laborde, v. Raumer, and others suppose the Israelites to have gone from the fountain of Murkha to Sinai by the road which enters the mountains not far from this fountain through Wady Shellâl, and so continues through Wady Mukatteb to Wady Ferân (Robinson, i. p. 105). But this view is hardly reconcilable with the encampment of the Israelites “in the desert of Sin, which is between Elim and Sinai.” For instance, the direct road from W. Gharandel (Elim) to Sinai does not touch the desert plain of el Kâa at all, but turns away from it towards the north-east, so that it is difficult to understand how this desert could be said to lie between Elim and Sinai. For this reason, even Kurtz does not regard the clause “which is between Elim and Sinai” as pointing out the situation of the desert itself, but (contrary to the natural sense of the words) as a more exact definition of that part or point of the desert of Sin at which the road from Elim to Sinai crosses it. But nothing is gained by this explanation. There is no road from the place of encampment by the Red Sea in the Wady Taiyibeh by which a whole nation could pass along the coast to the upper end of this desert, so as to allow the Israelites to cross the desert on the way from Taiyibeh to the W. Shellâl. As the mountains to the south of the W. Taiyibeh come so close to the sea again, that it is only at low water that a narrow passage is left (Burckhardt, p. 985), the Israelites would have been obliged to turn eastwards from the encampment by the Red Sea, to which they had no doubt gone for the sake of the water, and to go all round the mountain to get to the Murkha spring. This spring (according to Burckhardt, p. 983), “a small lake in the sandstone rock, close at the foot of the mountain”) is “the principal station on this road,” next to Ayun Musa and Gharandel; but the water is “of the worst description, partly from the moss, the bog, and the dirt with which the well is filled, but chiefly no doubt from the salt of the soil by which it is surrounded,” and men can hardly drink it; whereas in the Wady Thafary, a mile (? five English miles) to the north-east of Murkha, there is a spring that “yields the only sweet water between Tor and Suez” (p. 982). Now, even if we were to assume that the Israelites pitched their camp, not by this, the only sweet water in the neighbourhood, but by the bad water of Murkha, the Murkah spring is not situated in the desert of el Kâa, but only on the eastern border of it; so that if they proceeded thence into the Wady Shellâl, and so on to the Wady Feirân, they would not have crossed the desert at all. In addition to this, although the lower road through the valley of Mukatteb is described by Burckhardt as “much easier and more frequented,” and by Robinson as “easier” than the upper road across Nasseb (Nasb), there are two places in which it runs through very narrow defiles, by which a large body of people like the Israelites could not possibly have forced their way through to Sinai. From the Murkha spring, the way into the valley of Mukatteb is through “a wild mountain road,” which is shut out from the eyes of the wanderer by precipitous rocks. “We got off our dromedaries,” says Dieterici, ii. p. 27, “and left them to their own instinct and sure tread to climb the dangerous pass. We looked back once more at the desolate road which we had threaded between the rocks, and saw our dromedaries, the only signs of life, following a serpentine path, and so climbing the pass in this rocky theatre Nakb el Butera.” Strauss speaks of this road in the following terms: “We went eastwards through a large plain, overgrown with shrubs of all kinds, and reached a narrow pass, only broad enough for one camel to go through, so that our caravan emerged in a very pictorial serpentine fashion. The wild rocks frowned terribly on every side.” Moreover, it is only through a “terribly wild pass” that you can descend from the valley Mukatteb into the glorious valley of Feiran (Strauss, p. 128).


  For these reasons we must adopt Knobel's conclusions, and seek the desert of Sin in the upper road which leads from Gharandel to Sinai, viz., in the broad sandy table-land el Debbe or Debbet er Ramle, which stretches from the Tih mountains over almost the whole of the peninsula from N.W. to S.E. (vid., Robinson, i. 112), and in its south-eastern part touches the northern walls of the Horeb or Sinai range, which helps to explain the connection between the names Sin and Sinai, though the meaning “thorn-covered” is not established, but is merely founded upon the idea that סין has the same meaning as סנה. This desert table-land, which is essentially distinguished from the limestone formations of the Tih mountains, and the granite mass of Horeb, by its soil of sand and sandstone, stretches as far as Jebel Humr to the north-west, and the Wady Khamile and Barak to the south-west (vid., Robinson, i. p. 101, 102). Now, if this sandy table-land is to be regarded as the desert of Sin, we must look for the place of Israel's encampment somewhere in this desert, most probably in the north-western portion, in a straight line between Elim (Gharandel) and Sinai, possibly in Wady Nasb, where there is a well surrounded by palm-trees about six miles to the north-west of Sarbut el Khadim, with a plentiful supply of excellent water, which Robinson says was better than he had found anywhere since leaving the Nile (i. 110). The distance from W. Taiyibeh to this spot is not greater than that from Gharandel to Taiyibeh, and might therefore be accomplished in a hard day's march.


  Verses 2-8


  Here, in this arid sandy waste, the whole congregation murmured against Moses and Aaron on account of the want of food. What they brought with them from Egypt had been consumed in the 30 days that had elapsed since they came out (Exodus 16:1). In their vexation the people expressed the wish that they had died in Egypt by the flesh-pot, in the midst of plenty, “by the hand of Jehovah,” i.e., by the last plague which Jehovah sent upon Egypt, rather than here in the desert of slow starvation. The form ויּלּינוּ is a Hiphil according to the consonants, and should be pointed ילּינוּ, from הלּין for הלין (see Ges. §72, Anm. 9, and Ewald, §114c.). As the want really existed, Jehovah promised them help (Exodus 16:4). He would rain bread from heaven, which the Israelites should gather every day for their daily need, to try the people, whether they would walk in His law or not. In what the trial was to consist, is briefly indicated in Exodus 16:5: “And it will come to pass on the sixth day (of the week), that they will prepare what they have brought, and it will be double what they gather daily.” The meaning is, that what they gathered and brought into their tents on the sixth day of the week, and made ready for eating, would be twice as much as what they gathered on every other day; not that Jehovah would miraculously double what was brought home on the sixth day, as Knobel interprets the words in order to make out a discrepancy between Exodus 16:5 and Exodus 16:22. הכין, to prepare, is to be understood as applying partly to the measuring of what had been gathered (Exodus 16:18), and partly to the pounding and grinding of the grains of manna into meal (Numbers 11:8). In what respect this was a test for the people, is pointed out in Exodus 16:16. Here, in Exodus 16:4 and Exodus 16:5, the promise of God is only briefly noticed, and its leading points referred to; it is described in detail afterwards, in the communications which Moses and Aaron make to the people. In Exodus 16:6, Exodus 16:7, they first tell the people, “At even, then shall ye know that Jehovah hath brought you out of Egypt; and in the morning, then shall ye see the glory of the Lord.” Bearing in mind the parallelism of the clauses, we obtain this meaning, that in the evening and in the morning the Israelites would perceive the glory of the Lord, who had brought them out of Egypt. “Seeing” is synonymous with “knowing.” Seeing the glory of Jehovah did not consist in the sight of the glory of the Lord which appeared in the cloud, as mentioned in Exodus 16:10, but in their perception or experience of that glory in the miraculous gift of flesh and bread (Exodus 16:8, cf. Numbers 14:22). “By His hearing” (בּשׁמעו), i.e., because He has heard, “your murmuring against Jehovah (“Against Him” in Exodus 16:8, as in Genesis 19:24); for what are we, that ye murmur against us?” The murmuring of the people against Moses and Aaron as their leaders really affected Jehovah as the actual guide, and not Moses and Aaron, who had only executed His will. Jehovah would therefore manifest His glory to the people, to prove to them that He had heard their murmuring. The announcement of this manifestation of God is more fully explained to the people by Moses in Exodus 16:8, and the explanation is linked on to the leading clause in Exodus 16:7 by the words, “when He giveth,” etc. Ye shall see the glory of Jehovah, when Jehovah shall give you, etc.


  Verses 9-12


  But before Jehovah manifested Himself to the people in His glory, by relieving their distress, He gave them to behold His glory in the cloud, and by speaking out of the cloud, confirmed both the reproaches and promises of His servants. In the murmuring of the people, their unbelief in the actual presence of God had been clearly manifested. “It was a deep unbelief,” says Luther, “that they had thus fallen back, letting go the word and promise of God, and forgetting His former miracles and aid.” Even the pillar of cloud, this constant sign of the gracious guidance of God, had lost its meaning in the eyes of the people; so that it was needful to inspire the murmuring multitude with a salutary fear of the majesty of Jehovah, not only that their rebellion against the God who had watched them with a father's care might be brought to mind, but also that the fact might be deeply impressed upon their hearts, that the food about to be sent was a gift of His grace. “Coming near before Jehovah” (Exodus 16:9), was coming out of the tents to the place where the cloud was standing. On thus coming out, “they turned towards the desert” (Exodus 16:10), i.e., their faces were directed towards the desert of Sin; “and, behold, the glory of Jehovah appeared in the cloud,” i.e., in a flash of light bursting forth from the cloud, and revealing the majesty of God. This extraordinary sign of the glory of God appeared in the desert, partly to show the estrangement of the murmuring nation from its God, but still more to show to the people, that God could glorify Himself by bestowing gifts upon His people even in the barren wilderness. For Jehovah spoke to Moses out of this sign, and confirmed to the people what Moses had promised them (Exodus 16:11, Exodus 16:12).


  Verses 13-15


  The same evening (according to Exodus 16:12, “between the two evenings,” vid., Exodus 12:6) quails came up and covered the camp. עלה: to advance, applied to great armies. השּׂלו, with the article indicating the generic word, and used in a collective sense, are quails, ὀρτυγομήτρα (lxx); i.e., the quail-king, according to Hesychius ὄρτυξ ὑπερμεγέθης , and Phot. ὄρτυξ μέγας , hence a large species of quails, ὄρτυγες (Josephus), coturnices (Vulg.). Some suppose it to be the Katà or the Arabs, a kind of partridge which is found in great abundance in Arabia, Palestine, and Syria. These fly in such dense masses that the Arab boys often kill two or three at a time, by merely striking at them with a stick as they fly (Burckhardt, Syr. p. 681). But in spring the quails also come northwards in immense masses from the interior of Africa, and return in autumn, when they sometimes arrive so exhausted, that they can be caught with the hand (cf. Diod. Sic. i. 60; v. Schubert, Reise ii. p. 361). Such a flight of quails was now brought by God, who caused them to fall in the camp of the Israelites, so that it was completely covered by them. Then in the morning there came an “effusion of dew round about the camp; and when the effusion of dew ascended (i.e., when the mist that produced the dew had cleared away), behold there (it lay) upon the surface of the desert, fine, congealed, fine as the hoar-frost upon the ground.” The meaning of the ἁπ. λεγ. מחספּס is uncertain. The meaning, scaled off, scaly, decorticatum, which is founded upon the Chaldee rendering מקלּף, is neither suitable to the word nor to the thing. The rendering volutatum, rotundum, is better; and better still perhaps that of Meier, “run together, curdled.” When the Israelites noticed this, which they had never seen before, they said to one another, הוּא מן, τί ἐστι τοῦτο (lxx), “what is this?” for they knew not what it was. מן for מה belongs to the popular phraseology, and has been retained in the Chaldee and Ethiopic, so that it is undoubtedly to be regarded as early Semitic. From the question, man hu, the divine bread received the name of man (Exodus 16:31), or manna. Kimchi, however, explains it as meaning donum et portio. Luther follows him, and says, “Mann in Hebrew means ready money, a present or a gift;” whilst Gesenius and others trace the word to מנה, to divide, to apportion, and render הוּא מן “what is apportioned, a gift or present.” But the Arabic word to which appeal is made, is not early Arabic; and this explanation does not suit the connection. How could the people say “it is apportioned,” when they did not know what it was, and Moses had to tell them, it is the bread which Jehovah has given you for food? If they had seen at once that it was food sent them by God, there would have been no necessity for Moses to tell them so.


  Verses 16-18


  After explaining the object of the manna, Moses made known to them at once the directions of God about gathering it. In the first place, every one was to gather according to the necessities of his family, a bowl a head, which held, according to Exodus 16:36, the tenth part of an ephah. Accordingly they gathered, “he that made much, and he that made little,” i.e., he that gathered much, and he that gathered little, and measured it with the omer; and he who gathered much had no surplus, and he who gathered little had no lack: “every one according to the measure of his eating had they gathered.” These words are generally understood by the Rabbins as meaning, that whether they had gathered much or little, when they measured it in their tents, they had collected just as many omers as they needed for the number in their families, and therefore that no one had either superfluity or deficiency. Calvin, on the other hand, and other Christian commentators, suppose the meaning to be, that all that was gathered was placed in a heap, and then measured out in the quantity that each required. In the former case, the miraculous superintendence of God was manifested in this, that no one was able to gather either more or less than what he needed for the number in his family; in the second case, in the fact that the entire quantity gathered, amounted exactly to what the whole nation required. In both cases, the superintending care of God would be equally wonderful, but the words of the text decidedly favour the old Jewish view.


  Verses 19-21


  In the second place, Moses commanded them, that no one was to leave any of what had been gathered till the next morning. Some of them disobeyed, but what was left went into worms (תּולעים ירם literally rose into worms) and stank. Israel was to take no care for the morrow (Matthew 6:34), but to enjoy the daily bread received from God in obedience to the giver. The gathering was to take place in the morning (Exodus 16:21); for when the sun shone brightly, it melted away.


  Verses 22-26


  Moreover, God bestowed His gift in such a manner, that the Sabbath was sanctified by it, and the way was thereby opened for its sanctification by the law. On the sixth day of the week the quantity yielded was twice as much, viz., two omers for one (one person). When the princes of the congregation informed Moses of this, he said to them, “Let tomorrow be rest (שׁבּתון), a holy Sabbath to the Lord.” They were to bake and boil as much as was needed for the day, and keep what was over for the morrow, for on the Sabbath they would find none in the field. They did this, and what was kept for the Sabbath neither stank nor bred worms. It is perfectly clear from this event, that the Israelites were not acquainted with any sabbatical observance at that time, but that, whilst the way was practically opened, it was through the decalogue that it was raised into a legal institution (see Exodus 10:8.). שׁבּתון is an abstract noun denoting “rest,” and שׁבּי a concrete, literally the observer, from which it came to be used as a technical term for the seventh day of the week, which was to be observed as a day of rest to the Lord.


  Verses 27-30


  On the seventh day some of the people went out to gather manna, notwithstanding Moses' command, but they found nothing. Whereupon God reproved their resistance to His commands, and ordered them to remain quietly at home on the seventh day. Through the commandments which the Israelites were to keep in relation to the manna, this gift assumed the character of a temptation, or test of their obedience and faith (cf. Exodus 16:4).


  Verse 31


  The manna was “like coriander-seed, white; and the taste of it like cake with honey.” גּד: Chald. גּידא; lxx κόριον ; Vulg. coriandrum; according to Dioscorid. 3, 64, it was called γοίδ by the Carthaginians. צפּיחת is rendered ἔγκρις by the lxx; according to Athenaeus and the Greek Scholiasts, a sweet kind of confectionary made with oil. In Numbers 11:7-8, the manna is said to have had the appearance of bdellium, a fragrant and transparent resin, resembling wax (Genesis 2:12). It was ground in handmills or pounded in mortars, and either boiled in pots or baked on the ashes, and tasted like השּׁמן לשׁד, “dainty of oil,” i.e., sweet cakes boiled with oil.


  This “bread of heaven” (Psalm 78:24; Psalm 105:40) Jehovah gave to His people for the first time at a season of the year and also in a place in which natural manna is still found. It is ordinarily met with in the peninsula of Sinai in the months of June and July, and sometimes even in May. It is most abundant in the neighbourhood of Sinai, in Wady Feirân and es Sheikh, also in Wady Gharandel and Taiyibeh, and some of the valleys to the south-east of Sinai (Ritter, 14, p. 676; Seetzen's Reise iii. pp. 76, 129). In warm nights it exudes from the branches of the tarfah-tree, a kind of tamarisk, and falls down in the form of small globules upon the withered leaves and branches that lie under the trees; it is then gathered before sunrise, but melts in the heat of the sun. In very rainy seasons it continues in great abundance for six weeks long; but in many seasons it entirely fails. It has the appearance of gum, and has a sweet, honey-like taste; and when taken in large quantities, it is said to act as a mild aperient (Burckhardt, Syr. p. 954; Wellsted in Ritter, p. 674). There are striking points of resemblance, therefore, between the manna of the Bible and the tamarisk manna. Not only was the locality in which the Israelites first received the manna the same as that in which it is obtained now; but the time was also the same, inasmuch as the 15th day of the second month (Exodus 16:1) falls in the middle of our May, if not somewhat later. The resemblance in colour, form, and appearance is also unmistakeable; for, though the tamarisk manna is described as a dirty yellow, it is also said to be white when it falls upon stones. Moreover, it falls upon the earth in grains, is gathered in the morning, melts in the heat of the sun, and has the flavour of honey. But if these points of agreement suggest a connection between the natural manna and that of the Scriptures, the differences, which are universally admitted, point with no less distinctness of the miraculous character of the bread of heaven. This is seen at once in the fact that the Israelites received the manna for 40 years, in all parts of the desert, at every season of the year, and in sufficient quantity to satisfy the wants of so numerous a people. According to Exodus 16:35, they ate manna “until they came to a land inhabited, unto the borders of the land of Canaan;” and according to Joshua 5:11-12, the manna ceased, when they kept the Passover after crossing the Jordan, and ate of the produce of the land of Canaan on the day after the Passover. Neither of these statements is to be so strained as to be made to signify that the Israelites ate no other bread than manna for the whole 40 years, even after crossing the Jordan: they merely affirm that the Israelites received no more manna after they had once entered the inhabited land of Canaan; that the period of manna or desert food entirely ceased, and that of bread baked from corn, or the ordinary food of the inhabited country, commenced when they kept the Passover in the steppes of Jericho, and ate unleavened bread and parched cakes of the produce of the land as soon as the new harvest had been consecrated by the presentation of the sheaf of first-fruits to God.


  But even in the desert the Israelites had other provisions at command. In the first place, they had brought large flocks and herds with them out of Egypt (Exodus 12:38; Exodus 17:3); and these they continued in possession of, not only at Sinai (Exodus 34:3), but also on the border of Edom and the country to the east of the Jordan (Numbers 20:19; Numbers 32:1). Now, if the maintenance of these flocks necessitated, on the one hand, their seeking for grassy spots in the desert; on the other hand, the possession of cattle secured them by no means an insignificant supply of milk and flesh for food, and also of wool, hair, and skins for clothing. Moreover, there were different tribes in the desert at that very time, such as the Ishmaelites and Amalekites, who obtained a living for themselves from the very same sources which must necessarily have been within reach of the Israelites. Even now there are spots in the desert of Arabia where the Bedouins sow and reap; and no doubt there was formerly a much larger number of such spots than there are now, since the charcoal trade carried on by the Arabs has interfered with the growth of trees, and considerably diminished both the fertility of the valleys and the number and extent of the green oases (cf. Rüppell, Nubien, pp. 190, 201, 256). For the Israelites were not always wandering about; but after the sentence was pronounced, that they were to remain for 40 years in the desert, they may have remained not only for months, but in some cases even for years, in certain places of encampment, where, if the soil allowed, they could sow, plant, and reap. There were many of their wants, too, that they could supply by means of purchases made either from the trading caravans that travelled through the desert, or from tribes that were settled there; and we find in one place an allusion made to their buying food and water from the Edomites (Deuteronomy 2:6-7). It is also very obvious from Leviticus 8:2; Leviticus 26:31-32; Leviticus 9:4; Leviticus 10:12; Leviticus 24:5., and Numbers 7:13., that they were provided with wheaten meal during their stay at Sinai.


  But notwithstanding all these resources, the desert was “great and terrible” (Deuteronomy 9:19; Deuteronomy 8:15); so that, even though it is no doubt the fact that the want of food is very trifling in that region (cf. Burckhardt, Syria, p. 901), there must often have been districts to traverse, and seasons to endure, in which the natural resources were either insufficient for so numerous a people, or failed altogether. It was necessary, therefore, that God should interpose miraculously, and give His people bread and water and flesh by supernatural means. So that it still remains true, that God fed Israel with manna for 40 years, until their entrance into an inhabited country rendered it possible to dispense with these miraculous supplies. We must by no means suppose that the supply of manna was restricted to the neighbourhood of Sinai; for it is expressly mentioned after the Israelites had left Sinai (Numbers 11:7.), and even when they had gone round the land of Edom (Numbers 21:5). But whether it continued outside the true desert,—whether, that is to say, the Israelites were still fed with manna after they had reached the inhabited country, viz., in Gilead and Bashan, the Amoritish kingdoms of Sihon and Og, which extended to Edrei in the neighbourhood of Damascus, and where there was no lack of fields, and vineyards, and wells of water (Numbers 21:22), that came into the possession of the Israelites on their conquest of the land,—or during their encampment in the fields of Moab opposite to Jericho, where they were invited by the Moabites and Edomites to join in their sacrificial meals (Numbers 25:2), and where they took possession, after the defeat of the Midianites, of their cattle and all that they had, including 675,000 sheep and 72,000 beeves (Numbers 31:31.),—cannot be decided in the negative, as Hengstenberg supposes; still less can it be answered with confidence in the affirmative, as it has been by C. v. Raumer and Kurtz. For if, as even Kurtz admits, the manna was intended either to supply the want of bread altogether, or where there was bread to be obtained, though not in sufficient quantities, to make up the deficiency, it might be supposed that no such deficiency would occur in these inhabited and fertile districts, where, according to Joshua 1:11, there were sufficient supplies, at hand to furnish ample provision for the passage across the Jordan. It is possible too, that as there were more trees in the desert at that time than there are now, and, in fact, more vegetation generally, there may have been supplies of natural manna in different localities, in which it is not met with at present, and that this manna harvest, instead of yielding only 5 or 7 cwt., as is the case now, produced considerably more.


  Nevertheless, the quantity which the Israelites gathered every day,—Viz. an omer a head, or at least 2 lbs.,—still remains a divine miracle; though this statement in Exodus 16:16. is not to be understood as affirming, that for 40 years they collected that quantity every day, but only, that whenever and wherever other supplies failed, that quantity could be and was collected day by day.


  Moreover, the divine manna differed both in origin and composition from the natural produce of the tamarisk. Though the tamarisk manna resembles the former in appearance, colour, and taste, yet according to the chemical analysis to which it has been submitted by Mitscherlich, it contains no farina, but simply saccharine matter, so that the grains have only the consistency of wax; whereas those of the manna supplied to the Israelites were so hard that they could be ground in mills and pounded in mortars, and contained so much meal that it was made into cakes and baked, when it tasted like honey-cake, or sweet confectionary prepared with oil, and formed a good substitute for ordinary bread. There is no less difference in the origin of the two. The manna of the Israelites fell upon the camp with the morning dew (Exodus 16:13, Exodus 16:14; Numbers 11:9), therefore evidently out of the air, so that Jehovah might be said to have rained it from heaven (Exodus 16:4); whereas the tamarisk manna drops upon the ground from the fine thin twigs of this shrub, and, in Ehrenberg's opinion, in consequence of the puncture of a small, yellow insect, called coccus maniparus. But it may possibly be produced apart from this insect, as Lepsius and Tischendorf found branches with a considerable quantity of manna upon them, and saw it drop from trees in thick adhesive lumps, without being able to discover any coccus near (see (Ritter, 14, pp. 675-6). Now, even though the manna of the Bible may be connected with the produce of the tamarisk, the supply was not so inseparably connected with these shrubs, as that it could only fall to the earth with the dew, as it was exuded from their branches. After all, therefore, we can neither deny that there was some connection between the two, nor explain the gift of the heavenly manna, as arising from an unrestricted multiplication and increase of this gift of nature. We rather regard the bread of heaven as the production and gift of the grace of God, which fills all nature with its powers and productions, and so applies them to its purposes of salvation, as to create out of that which is natural something altogether new, which surpasses the ordinary productions of nature, both in quality and quantity, as far as the kingdom of nature is surpassed by the kingdom of grace and glory.


  Verses 32-35


  As a constant memorial of this bread of God for succeeding generations, Jehovah commanded Moses to keep a bowl full (העמר מלא, the filling of a bowl) of the manna. Accordingly Aaron placed a jar of manna (as it is stated in Exodus 16:34, Exodus 16:35, by way of anticipation, for the purpose of summing up everything of importance relating to the manna) “before Jehovah,” or speaking still more exactly, “before the testimony,” i.e., the tables of the law (see Exodus 25:16), or according to Jewish tradition, in the ark of the covenant (Hebrews 9:4). צנצנת, from צנן to guard round, to preserve, signifies a jar or bottle, not a basket. According to the Jerusalem Targum, it was an earthenware jar; in the lxx it is called στάμνος χρυσοῦς , a golden jar, but there is nothing of this kind in the original text.


  Verse 36


  In conclusion, the quantity of the manna collected for the daily supply of each individual, which was preserved in the sanctuary, is given according to the ordinary measurement, viz., the ephah. The common opinion, that עמר was the name for a measure of capacity, which was evidently shared by the Seventy, who have rendered the word γομόρ , has no foundation so far as the Scriptures are concerned. Not only is it a fact, that the word omer is never used as a measure except in this chapter, but the tenth of an ephah is constantly indicated, even in the Pentateuch, by “the tenth part of an ephah” (Leviticus 5:11; Leviticus 6:13; Numbers 5:15; Numbers 28:5), or “a tenth deal” (Exodus 29:40; Leviticus 14:10, etc.; in all 30 times). The omer was a small vessel, cup, or bowl, which formed part of the furniture of every house, and being always of the same size, could be used as a measure in case of need.


  The ephah is given by Bertheau as consisting of 1985·77 Parisian cubic inches, and holding 739,800 Parisian grains of water; Thenius, however, gives only 1014·39 Parisian, or 1124·67 Rhenish inches. (See my Archäologie, ii. 141-2.)


  Exodus 17


  Verses 1-7


  Want of Water at Rephidim.—Exodus 17:1. On leaving the desert of Sin, the Israelites came למסעיהם, “according to their journeys,” i.e., in several marches performed with encampings and departures, to Rephidim, at Horeb, where they found no water. According to Numbers 33:12-14, they encamped twice between the desert of Sin and Rephidim, viz., at Dofkah and Alush. The situation of Rephidim may be determined with tolerable certainty, partly from Exodus 17:6 as compared with Exodus 18:5, which shows that it is to be sought for at Horeb, and partly from the fact, that the Israelites reached the desert of Sinai, after leaving Rephidim, in a single day's march (Exodus 19:2). As the only way from Debbet er Ramleh to Horeb or Sinai, through which a whole nation could pass, lies through the large valley of es-Sheikh, Rephidim must be sought for at the point where this valley opens into the broad plain of er Rahah; and not in the defile with Moses' seat (Jokad Seidna Musa) in it, which is a day's journey from the foot of Sinai, or five hours from the point at which the Sheikh valley opens into the plain or er Rahah, or the plain of Szueir or Suweiri, because this plain is so far from Sinai, that the Israelites could not possibly have travelled thence to the desert of Sinai in a single day; nor yet at the fountain of Abu Suweirah, which is three hours to the north of Sinai (Strauss, p. 131), for the Sheikh valley, which is only a quarter of a mile broad at this spot, and enclosed on both sides by tall cliffs (Robinson, i. 215), would not afford the requisite space for a whole nation; and the well found here, which though small is never dry (Robinson, i. 216), neither tallies with the want of water at Rephidim, nor stands “upon the rock at (in) Horeb,” so that it could be taken to be the spring opened by Moses. The distance from Wady Nasb (in the desert of Sin) to the point at which the upper Sinai road reaches the Wady es Sheikh is about 15 hours (Robinson, vol. iii. app.), and the distance thence to the plain of er Rahah through the Sheikh valley, which runs in a large semicircle to Horeb, 10 hours more (Burckhardt, pp. 797ff.), whereas the straight road across el Oerf, Wady Solaf, and Nukb Hawy to the convent of Sinai is only seven hours and a half (Robinson, vol. iii. appendix). The whole distance from Wady Nasb to the opening of the Sheikh valley into the plain of er Rahah, viz., 25 hours in all, the Israelites might have accomplished in three days, answering to the three stations, Dofkah, Alush, and Rephidim. A trace of Dofkah seems to have been retained in el Tabbacha, which Seetzen found in the narrow rocky valley of Wady Gné, i.e., Kineh, after his visit to Wady Mukatteb, on proceeding an hour and a half farther in a north-westerly(?) direction, and where he saw some Egyptian antiquities. Knobel supposes the station Alush to have been in the Wady Oesch or Osh (Robinson, i. 125; Burckhardt, p. 792), where sweet water may be met with at a little distance off. But apart from the improbability of Alush being identical with Osh, even if al were the Arabic article, the distance is against it, as it is at least twelve camel-hours from Horeb through the Sheikh valley. Alush is rather to be sought for at the entrance to the Sheikh valley; for in no other case could the Israelites have reached Rephidim in one day.


  Exodus 17:2-6


  As there was no water to drink in Rephidim, the people murmured against Moses, for having brought them out of Egypt to perish with thirst in the wilderness. This murmuring Moses called “tempting God,” i.e., unbelieving doubt in the gracious presence of the Lord to help them (Exodus 17:7). In this the people manifested not only their ingratitude to Jehovah, who had hitherto interposed so gloriously and miraculously in every time of distress or need, but their distrust in the guidance of Jehovah and the divine mission of Moses, and such impatience of unbelief as threatened to break out into open rebellion against Moses. “Yet a little,” he said to God (i.e., a very little more), “and they stone me;” and the divine long-suffering and grace interposed in this case also, and provided for the want without punishing their murmuring. Moses was to pass on before the people, and, taking some of the elders with him, and his staff with which he smote the Nile, to go to the rock at Horeb, and smite upon the rock with the staff, at the place where God should stand before him, and water would come out of the rock. The elders were to be eye-witnesses of the miracle, that they might bear their testimony to it before the unbelieving people, “ne dicere possint, jam ab antiquis temporibus fontes ibi fuisse” (Rashi). Jehovah's standing before Moses upon the rock, signified the gracious assistance of God. לפני עמד frequently denotes the attitude of a servant when standing before his master, to receive and execute his commands. Thus Jehovah condescended to come to the help of Moses, and assist His people with His almighty power. His gracious presence caused water to flow out of the hard dry rock, though not till Moses struck it with his staff, that the people might acknowledge him afresh as the possessor of supernatural and miraculous powers. The precise spot at which the water was smitten out of the rock cannot be determined; for there is no reason whatever for fixing upon the summit of the present Horeb, Ras el Sufsafeh, from which you can take in the whole of the plain of er Rahah (Robinson, i. p. 154).


  Exodus 17:7


  From this behaviour of the unbelieving nation the place received the names Massah and Meribah, “temptation and murmuring,” that this sin of the people might never be forgotten (cf. Deuteronomy 6:16; Psalm 78:20; Psalm 95:8; Psalm 105:41).


  Verses 8-13


  The want of water had only just been provided for, when Israel had to engage in a conflict with the Amalekites, who had fallen upon their rear and smitten it (Deuteronomy 25:18). The expansion of this tribe, that was descended from a grandson of Esau (see Genesis 36:12), into so great a power even in the Mosaic times, is perfectly conceivable, if we imagine the process to have been analogous to that which we have already described in the case of the leading branches of the Edomites, who had grown into a powerful nation through the subjugation and incorporation of the earlier population of Mount Seir. The Amalekites had no doubt come to the neighbourhood of Sinai for the same reason for which, even in the present day, the Bedouin Arabs leave the lower districts at the beginning of summer, and congregate in the mountain regions of the Arabian peninsula, viz., because the grass is dried up in the former, whereas in the latter the pasturage remains green much longer, on account of the climate being comparatively cooler (Burckhardt, Syr. p. 789). There they fell upon the Israelites, probably in the Sheikh valley, where the rear had remained behind the main body, not merely for the purpose of plundering or of disputing the possession of this district and its pasture ground with the Israelites, but to assail Israel as the nation of God, and if possible to destroy it. The divine command to exterminate Amalek (Exodus 17:14) points to this; and still more the description given of the Amalekites in Balaam's utterances, as גּוים ראשׁית, “the beginning,” i.e., the first and foremost of the heathen nations (Numbers 24:20). In Amalek the heathen world commenced that conflict with the people of God, which, while it aims at their destruction, can only be terminated by the complete annihilation of the ungodly powers of the world. Earlier theologians pointed out quite correctly the deepest ground for the hostility of the Amalekites, when they traced the causa belli to this fact, “quod timebat Amalec, qui erat de semine Esau, jam implendam benedictionem, quam Jacob obtinuit et praeripuit ipsi Esau, praesertim cum in magna potentia venirent Israelitae, ut promissam occuparent terram”Münster, C. a Lapide, etc.). This peculiar significance in the conflict is apparent, not only from the divine command to exterminate the Amalekites, and to carry on the war of Jehovah with Amalek from generation to generation (Exodus 17:14 and Exodus 17:16), but also from the manner in which Moses led the Israelites to battle and to victory. Whereas he had performed all the miracles in Egypt and on the journey by stretching out his staff, on this occasion he directed his servant Joshua to choose men for the war, and to fight the battle with the sword. He himself went with Aaron and Hur to the summit of a hill to hold up the staff of God in his hands, that he might procure success to the warriors through the spiritual weapons of prayer.


  The proper name of Joshua, who appears here for the first time in the service of Moses, as Hosea (הושׁע); he was a prince of the tribe of Ephraim (Numbers 13:8, Numbers 13:16; Deuteronomy 32:44). The name יהושׁע, “Jehovah is help” (or, God-help), he probably received at the time when he entered Moses' service, either before or after the battle with the Amalekites (see Numbers 13:16, and Hengstenberg, Dissertations, vol. ii.). Hur, who also held a prominent position in the nation, according to Exodus 24:14, in connection with Aaron, was the son of Caleb, the son of Hezron, the grandson of Judah (1 Chronicles 2:18-20), and the grandfather of Bezaleel, the architect of the tabernacle (Exodus 31:2; Exodus 35:30; Exodus 38:22, cf. 1 Chronicles 2:19-20). According to Jewish tradition, he was the husband of Miriam.


  The battle was fought on the day after the first attack (Exodus 17:9). The hill (גּבעה, not Mount Horeb), upon the summit of which Moses took up his position during the battle, along with Aaron and Hur, cannot be fixed upon with exact precision, but it was probably situated in the table-land of Fureia, to the north of er Rahah and the Sheikh valley, which is a fertile piece of pasture ground (Burckhardt, p. 801; Robinson, i. pp. 139, 215), or else in the plateau which runs to the north-east of the Horeb mountains and to the east of the Sheikh valley, with the two peaks Umlanz and Um Alawy; supposing, that is, that the Amalekites attacked the Israelites from Wady Muklifeh or es Suweiriyeh. Moses went to the top of the hill that he might see the battle from thence. He took Aaron and Hur with him, not as adjutants to convey his orders to Joshua and the army engaged, but to support him in his own part in connection with the conflict. This was to hold up his hand with the staff of God in it. To understand the meaning of this sign, it must be borne in mind that, although Exodus 17:11 merely speaks of the raising and dropping of the hand (in the singular), yet, according to Exodus 17:12, both hands were supported by Aaron and Hur, who stood one on either side, so that Moses did not hold up his hands alternately, but grasped the staff with both his hands, and held it up with the two. The lifting up of the hands has been regarded almost with unvarying unanimity by Targumists, Rabbins, Fathers, Reformers, and nearly all the more modern commentators, as the sign or attitude of prayer. Kurtz, on the contrary, maintains, in direct opposition to the custom observed throughout the whole of the Old Testament by all pious and earnest worshipers, of lifting up their hands to God in heaven, that this view attributes an importance to the outward form of prayer which has no analogy even in the Old Testament; he therefore agrees with Lakemacher, in Rosenmüller's Scholien, in regarding the attitude of Moses with his hand lifted up as “the attitude of a commander superintending and directing the battle,” and the elevation of the hand as only the means adopted for raising the staff, which was elevated in the sight of the warriors of Israel as the banner of victory. But this meaning cannot be established from Exodus 17:15 and Exodus 17:16. For the altar with the name “Jehovah my banner,” and the watchword “the hand on the banner of Jehovah, war of the Lord against Amalek,” can neither be proved to be connected with the staff which Moses held in his hand, nor be adduced as a proof that Moses held the staff in front of the Israelites as the banner of victory. The lifting up of the staff of God was, no doubt, a banner to the Israelites of victory over their foes, but not in this sense, that Moses directed the battle as commander-in-chief, for he had transferred the command to Joshua; nor yet in this sense, that he imparted divine powers to the warriors by means of the staff, and so secured the victory. To effect this, he would not have lifted it up, but have stretched it out, either over the combatants, or at all events towards them, as in the case of all the other miracles that were performed with the staff. The lifting up of the staff secured to the warriors the strength needed to obtain the victory, from the fact that by means of the staff Moses brought down this strength from above, i.e., from the Almighty God in heaven; not indeed by a merely spiritless and unthinking elevation of the staff, but by the power of his prayer, which was embodied in the lifting up of his hands with the staff, and was so far strengthened thereby, that God had chosen and already employed this staff as a medium of the saving manifestation of His almighty power. There is no other way in which we can explain the effect produced upon the battle by the raising and dropping (הניח) of the staff in his hands. As long as Moses held up the staff, he drew down from God victorious powers for the Israelites by means of his prayer; but when he let it fall through the exhaustion of the strength of his hands, he ceased to draw down the power of God, and Amalek gained the upper hand. The staff, therefore, as it was stretched out on high, was not a sign to the Israelites that were fighting, for it is by no means certain that they could see it in the heat of the battle; but it was a sign to Jehovah, carrying up, as it were, to God the wishes and prayers of Moses, and bringing down from God victorious powers for Israel. If the intention had been the hold it up before the Israelites as a banner of victory. Moses would not have withdrawn to a hill apart from the field of battle, but would either have carried it himself in front of the army, or have given it to Joshua as commander, to be borne by him in front of the combatants, or else have entrusted it to Aaron, who had performed the miracles in Egypt, that he might carry it at their head. The pure reason why Moses did not do this, but withdrew from the field of battle to lift up the staff of God upon the summit of a hill, and to secure the victory by so doing, is to be found in the important character of the battle itself. As the heathen world was now commencing its conflict with the people of God in the persons of the Amalekites, and the prototype of the heathen world, with its hostility to God, was opposing the nation of the Lord, that had been redeemed from the bondage of Egypt and was on its way to Canaan, to contest its entrance into the promised inheritance; so the battle which Israel fought with this foe possessed a typical significance in relation to all the future history of Israel. It could not conquer by the sword alone, but could only gain the victory by the power of God, coming down from on high, and obtained through prayer and those means of grace with which it had been entrusted. The means now possessed by Moses were the staff, which was, as it were, a channel through which the powers of omnipotence were conducted to him. In most cases he used it under the direction of God; but God had not promised him miraculous help for the conflict with the Amalekites, and for this reason he lifted up his hands with the staff in prayer to God, that he might thereby secure the assistance of Jehovah for His struggling people. At length he became exhausted, and with the falling of his hands and the staff he held, the flow of divine power ceased, so that it was necessary to support his arms, that they might be kept firmly directed upwards (אמוּנה, lit., firmness) until the enemy was entirely subdued. And from this Israel was to learn the lesson, that in all its conflicts with the ungodly powers of the world, strength for victory could only be procured through the incessant lifting up of its hands in prayer. “And Joshua discomfited Amalek and his people (the Amalekites and their people) with the edge of the sword” (i.e., without quarter. See Genesis 34:26).


  Verses 14-16


  As this battle and victory were of such significance, Moses was to write it for a memorial בּסּפר, in “the book” appointed for a record of the wonderful works of God, and “to put it into the ears of Joshua,” i.e., to make known to him, and impress upon him, that Jehovah would utterly put out the remembrance of Amalek from under heaven; not “in order that he might carry out this decree of God on the conquest of Canaan, as Knobel supposes, but to strengthen his confidence in the help of the Lord against all the enemies of Israel. In Deuteronomy 25:19 the Israelites are commanded to exterminate Amalek, when God should have given them rest in the land of Canaan from all their enemies round about.


  Exodus 17:15-16


  To praise God for His help, Moses built an altar, which he called “Jehovah my banner,” and said, when he did so, “The hand on the throne (or banner) of Jah! War to the Lord from generation to generation!” There is nothing said about sacrifices being offered upon this altar. It has been conjectured, therefore, that as a place of worship and thank-offering, the altar with its expressive name was merely to serve as a memorial to posterity of the gracious help of the Lord, and that the words which were spoken by Moses were to serve as a watchword for Israel, keeping this act of God in lively remembrance among the people in all succeeding generations. כּי (Exodus 17:16) merely introduces the words as in Genesis 4:23, etc. The expression יהּ על־כּס יד is obscure, chiefly on account of the ἁπ λεγ. כּס. In the ancient versions (with the exception of the Septuagint, in which יה כץ is treated as one word, and rendered κρυφαία) כּס is taken to be equivalent to כּסּה (1 Kings 10:19; Job 26:9) for כּסּא, and the clause is rendered “the hand upon the throne of the Lord.” But whilst some understand the laying of the hand (sc., of God) upon the throne to be expressive of the attitude of swearing, others regard the hand as symbolical of power. There are others again, like Clericus, who suppose the hand to denote the hand laid by the Amalekites upon the throne of the Lord, i.e., on Israel. But if כּס signifies throng or adytum arcanum, the words can hardly be understood in any other sense than “the hand lifted up to the throne of Jehovah in heaven, war to the Lord,” etc.; and thus understood, they can only contain an admonition to Israel to follow the example of Moses, and wage war against Amalek with the hands lifted up to the throne of Jehovah. Modern expositors, however, for the most part regard כּס as a corruption of נס, “the hand on the banner of the Lord.” But even admitting this, though many objections may be offered to its correctness, we must not understand by “the banner of Jehovah” the staff of Moses, but only the altar with the name Jehovah-nissi, as the symbol or memorial of the victorious help afforded by God in the battle with the Amalekites.


  Exodus 18


  Verses 1-5


  The Amalekites had met Israel with hostility, as the prototype of the heathen who would strive against the people and kingdom of God. But Jethro, the Midianitish priest, appeared immediately after in the camp of Israel, not only as Moses' father-in-law, to bring back his wife and children, but also with a joyful acknowledgement of all that Jehovah had done to the Israelites in delivering them from Egypt, to offer burnt-offerings to the God of Israel, and to celebrate a sacrificial meal with Moses, Aaron, and all the elders of Israel; so that in the person of Jethro the first-fruits of the heathen, who would hereafter seek the living God, entered into religious fellowship with the people of God. As both the Amalekites and Midianites were descended from Abraham, and stood in blood-relationship to Israel, the different attitudes which they assumed towards the Israelites foreshadowed and typified the twofold attitude which the heathen world would assume towards the kingdom of God. (On Jethro, see Exodus 2:18; on Moses' wife and sons, see Exodus 2:21-22; and on the expression in Exodus 18:2, “after he had sent her back,” Exodus 4:26.)—Jethro came to Moses “into the wilderness, where he encamped at the mount of God.” The mount of God is Horeb (Exodus 3:1); and the place of encampment is Rephidim, at Horeb, i.e., at the spot where the Sheikh valley opens into the plain of er Rahah (Exodus 17:1). This part is designated as a wilderness; and according to Robinson (1, pp. 130, 131) the district round this valley and plain is “naked desert,” and “wild and desolate.” The occasion for Jethro the priest to bring back to his son-in-law his wife and children was furnished by the intelligence which had reached him, that Jehovah had brought Israel out of Egypt (Exodus 18:1), and, as we may obviously supply, had led them to Horeb. When Moses sent his wife and sons back to Jethro, he probably stipulated that they were to return to him on the arrival of the Israelites at Horeb. For when God first called Moses at Horeb, He foretold to him that Israel would be brought to this mountain on its deliverance from Egypt (Exodus 3:12).


  Verses 6-11


  When Jethro announced his arrival to Moses (“he said,” sc., through a messenger), he received his father-in-law with the honour due to his rank; and when he had conducted him to his tent, he related to him all the leading events connected with the departure from Egypt, and all the troubles they had met with on the way, and how Jehovah had delivered them out of them all. Jethro rejoiced at this, and broke out in praise to Jehovah, declaring that Jehovah was greater than all gods, i.e., that He had shown Himself to be exalted above all gods, for God is great in the eyes of men only when He makes known His greatness through the display of His omnipotence. He then gave a practical expression to his praise by a burnt-offering and slain-offering, which he presented to God. The second כּי in Exodus 18:11 is only an emphatic repetition of the first, and אשׁר בּדּבר is not dependent upon ידעתּי, but upon גּדול nopu tub, or upon הגדּיל understood, which is to be supplied in thought after the second כּי: “That He has proved Himself great by the affair in which they (the Egyptians) dealt proudly against them (the Israelites).” Compare Nehemiah 9:10, from which it is evident, that to refer these words to the destruction of Pharaoh and his army in the Red Sea as a punishment for their attempt to destroy the Israelites in the water (Exodus 1:22) is too contracted an interpretation; and that they rather relate to all the measures adopted by the Egyptians for the oppression and detention of the Israelites, and signify that Jehovah had shown Himself great above all gods by all the plagues inflicted upon Egypt down to the destruction of Pharaoh and his army in the Red Sea.


  Verse 12


  The sacrifices, which Jethro offered to God, were applied to a sacrificial meal, in which Moses joined, as well as Aaron and all the elders. Eating bread before God signified the holding of a sacrificial meal, which was eating before God, because it was celebrated in a holy place of sacrifice, where God was supposed to be present.


  Verses 13-23


  The next day Jethro saw how Moses was occupied from morning till evening in judging the people, who brought all their disputes to him, that he might settle them according to the statutes of God. על עמד: as in Genesis 18:8. The people came to Moses “to seek or inquire of God” (Genesis 18:15), i.e., to ask for a decision from God: in most cases, this means to inquire through an oracle; here it signifies to desire a divine decision as to questions in dispute. By judging or deciding the cases brought before him, Moses made known to the people the ordinances and laws of God. For every decision was based upon some law, which, like all true justice here on earth, emanated first of all from God. This is the meaning of Genesis 18:16, and not, as Knobel supposes, that Moses made use of the questions in dispute, at the time they were decided, as good opportunities for giving laws to the people. Jethro condemned this plan (Genesis 18:18.) as exhausting, wearing out (נבל lit., to fade away, Psalm 37:2), both for Moses and the people: for the latter, inasmuch as they not only got wearied out through long waiting, but, judging from Genesis 18:23, very often began to take the law into their own hands on account of the delay in the judicial decision, and so undermined the well-being of the community at large; and for Moses, inasmuch as the work was necessarily too great for him, and he could not continue for any length of time to sustain such a burden alone (Genesis 18:18). The obsolete form of the inf. const. עשׂהוּ for עשׂתו is only used here, but is not without analogies in the Pentateuch. Jethro advised him (Genesis 18:19.) to appoint judged from the people for all the smaller matters in dispute, so that in future only the more difficult cases, which really needed a superior or divine decision, would be brought to him that he might lay them before God. “I will give thee counsel, and God be with thee (i.e., help thee to carry out this advice): Be thou to the people האלהים מוּל, towards God,” i.e., lay their affairs before God, take the place of God in matters of judgment, or, as Luther expresses it, “take charge of the people before God.” To this end, in the first place, he was to instruct the people in the commandments of God, and their own walk and conduct (הזהיר with a double accusative, to enlighten, instruct; שדרך the walk, the whole behaviour; מעשׂה particular actions); secondly, he was to select able men (חיל אנשׁי men of moral strength, 1 Kings 1:52) as judges, men who were God-fearing, sincere, and unselfish (gain-hating), and appoint them to administer justice to the people, by deciding the simpler matters themselves, and only referring the more difficult questions to him, and so to lighten his own duties by sharing the burden with these judges. מעליך הקל (Genesis 18:22) “make light of (that which lies) upon thee.” If he would do this, and God would command him, he would be able to stand, and the people would come to their place, i.e., to Canaan, in good condition (בּשׁלום). The apodosis cannot begin with וצוּך, “then God will establish thee,” for צוּה never has this meaning; but the idea is this, “if God should preside over the execution of the plan proposed.”


  Verse 24


  Moses followed this sage advice, and, as he himself explains in Deuteronomy 1:12-18, directed the people to nominate wise, intelligent, and well-known men from the heads of the tribes, whom he appointed as judges, instructing them to administer justice with impartiality and without respect of persons.


  Verses 25-27


  The judges chosen were arranged as chiefs (שׂרים) over thousands, hundreds, fifties, and tens, after the analogy of the military organization of the people on their march (Numbers 31:14), in such a manner, however, that this arrangement was linked on to the natural division of the people into tribes, families, etc. (see my Archäologie, §140). For it is evident that the decimal division was not made in an arbitrary manner according to the number of heads, from the fact that, on the one hand, the judges were chosen from the heads of their tribes and according to their tribes (Deuteronomy 1:13); and on the other hand, the larger divisions of the tribes, viz., the families (mishpachoth), were also called thousands (Numbers 1:15; Numbers 10:4; Joshua 22:14, etc.), just because the number of their heads of families would generally average about a thousand; so that in all probability the hundreds, fifties, and tens denote smaller divisions of the nation, in which there were about this number of fathers. Thus in Arabic, for example, “the ten” is a term used to signify a family (cf. Hengstenberg, Dissertations v. ii. 343, and my Arch. §149). The difference between the harder or greater matters and the smaller matters consisted in this: questions which there was not definite law to decide were great or hard; whereas, on the other hand, those which could easily be decided from existing laws or general principles of equity were simple or small. (Vide Joh. Selden de Synedriis i. c. 16, in my Arch. §149, Not. 3, where the different views are discussed respecting the relative positions and competency of the various judges, about which there is no precise information given in the law.) So far as the total number of judges is concerned, all that can be affirmed with certainty is, that the estimated number of 600 judges over thousands, 6000 over hundreds, 12,000 over fifties, and 60,000 over tens, in all 78,600 judges, which is given by Grotius and in the Talmud, and according to which there must have been a judge for every seven adults, is altogether erroneous (cf. J. Selden l.c. pp. 339ff.). For if the thousands answered to the families (Mishpachoth), there cannot have been a thousand males in every one; and in the same way the hundreds, etc., are not to be understood as consisting of precisely that number of persons, but as larger or smaller family groups, the numerical strength of which we do not know. And even if we did know it, or were able to estimate it, this would furnish no criterion by which to calculate the number of the judges, for the text does not affirm that every one of these larger or smaller family groups had a judge of its own; in fact, the contrary may rather be inferred, from the fact that, according to Deuteronomy 1:15, the judges were chosen out of the heads of the tribes, so that the number of judges must have been smaller than that of the heads, and can hardly therefore have amounted to many hundreds, to say nothing of many thousands.


  Exodus 19


  Verse 1-2


  In the third month after their departure from Egypt, the Israelites arrived at Sinai, proceeding from Rephidim into the desert of Sinai, and encamping there before the mountain. On what day of the month, the received text does not state. The striking expression הזּה בּיּום (“the same day”), without any previous notice of the day, cannot signify the first day of the month; nor can השּׁלישׁי החדשׁ signify the third new moon in the year, and be understood as referring to the first day of the third month. For although, according to the etymology of חדשׁ (from חדשׁ to be new), it might denote the new moon, yet in chronological data it is never used in this sense; but the day of the month is invariably appended after the month itself has been given (e.g., לחדשׁ אחד Exodus 40:2, Exodus 40:17; Genesis 8:5, Genesis 8:13; Numbers 1:1; Numbers 29:1; Numbers 33:38, etc.). Moreover, in the Pentateuch the word חדשׁ never signifies new moon; but the new moons are called חדשׁים ראשׁי (Numbers 10:10; Numbers 28:11, cf. Hengstenberg, Dissertations, vol. ii. 297). And even in such passages as 1 Samuel 20:5; 1 Samuel 18:24; 2 Kings 4:23; Amos 8:5; Isaiah 1:13, etc., where חדשׁ is mentioned as a feast along with the Sabbaths and other feasts, the meaning new moon appears neither demonstrable nor necessary, as חדשׁ in this case denotes the feast of the month, the celebration of the beginning of the month. If, therefore, the text is genuine, and the date of the month has not dropt out (and the agreement of the ancient versions with the Masoretic text favours this conclusion), there is no other course open, than to understand יום, as in Genesis 2:4 and Numbers 3:1, and probably also in the unusual expression החדשׁ יום, Exodus 40:2, in the general sense of time; so that here, and also in Numbers 9:1; Numbers 20:1, the month only is given, and not the day of the month, and it is altogether uncertain whether the arrival in the desert of Sinai took place on one of the first, one of the middle, or one of the last days of the month. The Jewish tradition, which assigns the giving of the law to the fiftieth day after the Passover, is of far too recent a date to pass for historical (see my Archäologie, §83, 6).


  The desert of Sinai is not the plain of er Rahah to the north of Horeb, but the desert in front (נגד) of the mountain, upon the summit of which Jehovah came down, whilst Moses ascended it to receive the law (Exodus 19:20 and Exodus 34:2). This mountain is constantly called Sinai so long as Israel stayed there (Exodus 19:18, Exodus 19:20, Exodus 19:23, Exodus 24:16; Exodus 34:2, Exodus 34:4, Exodus 34:29, Exodus 34:32; Leviticus 7:38; Leviticus 25:1; Leviticus 26:46; Leviticus 27:34; Numbers 3:1; see also Numbers 28:6 and Deuteronomy 33:2); and the place of their encampment by the mountain is also called the “desert of Sinai,” never the desert of Horeb (Leviticus 7:38; Numbers 1:1, Numbers 1:19; Numbers 3:14; Numbers 9:1; Numbers 10:12; Numbers 26:64; Numbers 33:15). But in Exodus 33:6 this spot is designated as “Mount Horeb,” and in Deuteronomy, as a rule, it is spoken of briefly as “Horeb” (Deuteronomy 1:2, Deuteronomy 1:6, Deuteronomy 1:19; Deuteronomy 4:10, Deuteronomy 4:15; Deuteronomy 5:2; Deuteronomy 9:8; Deuteronomy 18:16; Deuteronomy 29:1). And whilst the general identity of Sinai and Horeb may be inferred from this; the fact, that wherever the intention of the writer is to give a precise and geographical description of the place where the law was given, the name Sinai is employed, leads to the conclusion that the term Horeb was more general and comprehensive than that of Sinai; in other words, that Horeb was the range of which Sinai was one particular mountain, which only came prominently out to view when Israel had arrived at the mount of legislation. This distinction between the two names, which Hengstenberg was the first to point out and establish (in his Dissertations, vol. ii. p. 325), is now generally admitted; so that the only room that is left for any difference of opinion is with reference to the extent of the Horeb range. There is no ground for supposing that the name Horeb includes the whole of the mountains in the Arabian peninsula. Sufficient justice is done to all the statements in the Bible, if we restrict this name to the southern and highest range of the central mountains-to the exclusion, therefore, of the Serbal group.


  This southern range, which Arabian geographers and the Bedouins call Jebel Tur or Jebel Tur Sina, consists of three summits: (1) a central one, called by the Arabs Jebel Musa (Moses' Mountain), and by Christians either Horeb or else Horeb-Sinai, in which case the northern and lower peak, or Ras es Sufsafeh, is called Horeb, and the southern and loftier one Sinai; (2) a western one, called Jebel Humr, with Mount Catherine on the south, the loftiest point in the whole range; and (3) an eastern one, called Jebel el Deir (Convent Mountain) or Episteme (vide Ritter, 14, pp. 527ff.).—Near this range there are two plains, which furnish space enough for a large encampment. One of these is the plain of er Rahah, on the north and north-west of Horeb-Sinai, with a level space of an English square mile, which is considerably enlarged by the Sheikh valley that opens into it from the east. At its southern extremity Horeb, with its granite rocks, runs almost precipitously to the height of 1200 or 1500 feet; and towards the west it is also shut in as with a wall by the equally precipitous spurs of Jebel Humr. The other plain, which is called Sebayeh, lies to the south-east of Sinai, or Jebel Musa in the more restricted sense; it is from 1400 to 1800 feet broad, 12,000 feet long, and is shut in towards the south and east by mountains, which rise very gently, and do not reach any considerable height. There are three wadys leading to this plain from er Rahah and the Sheikh valley. The most westerly of these, which separates Horeb-Sinai from Jebel Humr with Mount Catherine on the south, is called el Leja, and is a narrow defile full of great blocks of stone, and shut in towards the south like a cul de sac by Mount Catherine. The central one, which separates Horeb from Jebel Deir, is Wady Shoeib (Jethro valley), with the convent of Sinai in it, which is also called the Convent Valley in consequence. This is less confined, and not so much strewed with stones; towards the south it is not quite shut in, and yet not quite open, but bounded by a steep pass and a grassy mountain-saddle, viz., the easily accessible Jebel Sebayeh. The third and most easterly is the Wady es Sebayeh, which is from 400 to 600 feet broad, and leads form the Sheikh valley, in a southern and south-westerly direction, to the plain of the same name, which stretches like an amphitheatre to the southern slope of Sinai, or Jebel Musa, in the more restricted sense. When seen from this plain, “Jebel Musa has the appearance of a lofty and splendid mountain cone, towering far above the lower gravelly hills by which it is surrounded” (Ritter, pp. 540, 541).


  Since Robinson, who was the first to describe the plain of er Rahah, and its fitness for the encampment of Israel, visited Sinai, this plain has generally been regarded as the site where Israel encamped in the “desert of Sinai.” Robinson supposed that he had discovered the Sinai of the Bible in the northern peak of Mount Horeb, viz., Ras es Sufsafeh. But Ritter, Kurtz, and others have followed Laborde and Fa. A. Strauss, who were the first to point out the suitableness of the plain of Sebayeh to receive a great number of people, in fixing upon Jebel Musa in the stricter sense, the southern peak of the central group, which tradition had already indicated as the scene of the giving of the law, as the true Mount Sinai, where Moses received the laws from God, and the plain of Sebayeh as the spot to which Moses led the people (i.e., the men) on the third day, out of the camp of God and through the Sebayeh valley (Exodus 19:16). For this plain is far better adapted to be the scene of such a display of the nation, than the plain of er Rahah: first, because the hills in the background slope gradually upwards in the form of an amphitheatre, and could therefore hold a larger number of people; whereas the mountains which surround the plain of er Rahah are so steep and rugged, that they could not be made use of in arranging the people:—and secondly, because the gradual sloping of the plain upwards, both on the east and south, would enable even the furthest rows to see Mount Sinai in all its majestic grandeur; whereas the plain of er Rahah slopes downwards towards the north, so that persons standing in the background would be completely prevented by those in front from seeing Ras es Sufsafeh.—If, however, the plain of es Sebayeh so entirely answers to all the topographical data of the Bible, that we must undoubtedly regard it as the spot where the people of God were led up to the foot of the mountain, we cannot possibly fix upon the plain of er Rahah as the place of encampment in the desert of Sinai. The very expression “desert of Sinai,” which is applied to the place of encampment, is hardly reconcilable with this opinion. For example, if the Sinai of the Old Testament is identical with the present Jebel Musa, and the whole group of mountains bore the name of Horeb, the plain of er Rahah could not with propriety be called the desert of Sinai, for Sinai cannot even be seen from it, but is completely hidden by the Ras es Sufsafeh of Horeb. Moreover, the road from the plain of er Rahah into the plain of es Sebayeh through the Sebayeh valley is so long and so narrow, that the people of Israel, who numbered more than 600,000 men, could not possibly have been conducted from the camp in er Rahah into the Sebayeh plain, and so up to Mount Sinai, and then, after being placed in order there, and listening to the promulgation of the law, have returned to the camp again, all in a single day. The Sebayeh valley, or the road from the Sheikh valley to the commencement of the plain of Sebayeh, is, it is true, only an hour long. But we have to add to this the distance from the point at which the Sebayeh valley opens into the Sheikh valley to the western end of the plain of er Rahah, viz., two hours' journey, and the length of the plain of Sebayeh itself, which is more than five miles long; so that the Israelites, at least those who were encamped in the western part of the plain of er Rahah, would have to travel four or five hours before they could be posted at the foot of Sinai.


  Tischendorf calls this a narrow, bad road, which the Israelites were obliged to pass through to Sinai, when they came out of the Sheikh valley. At any rate, this is true of the southern end of the valley of Sebayeh, from the point at which it enters the plain of Sebayeh, where we can hardly picture it to ourselves as broad enough for two hundred men to walk abreast in an orderly procession through the valley; consequently, 600,000 men would have required two hours' time simply to pass through the narrow southern end of the valley of Sebayeh. Now, it is clear enough from the narrative itself that Moses did not take merely the elders, as the representatives of the nation, from the camp to the mountain to meet with God (Exodus 19:17), but took the whole nation, that is to say, all the adult males of 20 years old and upwards; and this is especially evident from the command so emphatically and repeatedly given, that no one was to break through the hedge placed round the mountain. It may also be inferred from the design of the revelation itself, which was intended to make the deepest impression upon the whole nation of that majesty of Jehovah and the holiness of His law.


  Under these circumstances, if the people had been encamped in the plain of er Rahah and the Sheikh valley, they could not have been conducted to the foot of Sinai and stationed in the plain of Sebayeh in the course of six hours, and then, after hearing the revelation of the law, have returned to their tents on the same day; even assuming, as Kurtz does (iii. p. 117), that “the people were overpowered by the majesty of the promulgation of the law, and fled away in panic;” for flight through so narrow a valley would have caused inevitable confusion, and therefore would have prevented rather than facilitated rapidity of movement. There is not a word, however, in the original text about a panic, or about the people flying (see Exodus 20:18): it is merely stated, that as soon as the people witnessed the alarming phenomena connected with the descent of God upon the mountain, they trembled in the camp (Exodus 19:16), and that when they were conducted to the foot of the mountain, and “saw the thunderings, and the lightnings, and the noise of the trumpet, and the mountain smoking,” and heard the solemn promulgation of the decalogue, they trembled (ינעוּ, Exodus 19:16), and said to Moses, through their elders and the heads of tribes, that they did not wish God to speak directly to them any more, but wished Moses to speak to God and listen to His words; whereupon, after God had expressed His approval of these words of the people, Moses directed the people to return to their tents (Exodus 20:18.; Deuteronomy 5:23-30). If, again, we take into consideration, that after Moses had stationed the people at the foot of the mountain, he went up to God to the summit of Sinai, and came down again at the command of God to repeat the charge to the people, not to break through the hedge round the mountain (Exodus 19:20-25), and it was not till after this, that God proclaimed the decalogue, and that this going up and down must also have taken up time, it cannot have been for so very short a time that the people continued standing round the bottom of the mountain. But if all these difficulties be regarded as trivial, and we include the evening and part of the night in order to afford time for the people to return to their tents; not only is there nothing in the biblical text to require the hypothesis which assigns the encampment to the plain of er Rahah, and the posting of the people at Sinai to the plain of Sebayeh, but there are various allusions which seem rather to show that such a hypothesis is inadmissible. It is very obvious from Exodus 24:17, that the glory of the Lord upon the top of the mountain could be seen from the camp; and from Exodus 34:1-3, that the camp, with both the people and their cattle in it, was so immediately in the neighbourhood of Sinai, that the people could easily have ascended the mountain, and the cattle could have grazed upon it. Now this does not apply in the least to the plain of er Rahah, from which not even the top of Jebel Musa can be seen, and where the cattle could not possibly have grazed upon it, but only to the plain of Sebayeh; and therefore proves that the camp in “the desert of Sinai” is not to be sought for in the plain of er Rahah, but in the plain of Sebayeh, which reaches to the foot of Sinai. If it should be objected, on the other hand, that there is not room in this plain for the camp of the whole nation, this objection is quite as applicable to the plain of er Rahah, which is not large enough in itself to take in the entire camp, without including a large portion of the Sheikh valley; and it loses all its force from the fact, that the mountains by which the plain of Sebayeh is bounded, both on the south and east, rise so gently and gradually, that they could be made use of for the camp, and on these sides therefore the space is altogether unlimited, and would allow of the widest dispersion of the people and their flocks.


  Verse 3-4


  Moses had known from the time of his call that Israel would serve God on this mountain (Exodus 3:12); and as soon as the people were encamped opposite to it, he went up to God, i.e., up the mountain, to the top of which the cloud had probably withdrawn. There God gave him the necessary instructions for preparing for the covenant: first of all assuring him, that He had brought the Israelites to Himself to make them His own nation, and that He would speak to them from the mountain (Exodus 19:4-9); and then ordering him to sanctify the people for this revelation of the Lord (Exodus 19:10-15). The promise precedes the demand; for the grace of God always anticipates the wants of man, and does not demand before it has given. Jehovah spoke to Moses “from Mount Horeb.” Moses had probably ascended one of the lower heights, whilst Jehovah is to be regarded as on the summit of the mountain. The words of God (Exodus 19:4.) refer first of all to what He had done for the Egyptians, and how He had borne the Israelites on eagles' wings; manifesting in this way not only the separation between Israel and the Egyptians, but the adoption of Israel as the nation of His especial grace and favour. The “eagles' wings” are figurative, and denote the strong and loving care of God. The eagle watches over its young in the most careful manner, flying under them when it leads them from the nest, least they should fall upon the rocks, and be injured or destroyed (cf. Deuteronomy 32:11, and for proofs from profane literature, Bochart, Hieroz, ii. pp. 762, 765ff.). “And brought you unto Myself:” i.e., not “led you to the dwelling-place of God on Sinai,” as Knobel supposes; but took you into My protection and My especial care.


  Verse 5-6


  This manifestation of the love of God to Israel formed only the prelude, however, to that gracious union which Jehovah was now about to establish between the Israelites and Himself. If they would hear His voice, and keep the covenant which as about to be established with them, they should be a costly possession to Him out of all nations (cf. Deuteronomy 7:6; Deuteronomy 14:2; Deuteronomy 26:18). סגלּה does not signify property in general, but valuable property, that which is laid by, or put aside (סגל), hence a treasure of silver and gold (1 Chronicles 29:3; Ecclesiastes 2:8). In the Sept. the expression is rendered λαὸς περιούσιος , which the Scholiast in Octat. interprets ἐξαίρετος , and in Malachi 3:17 εἰς περιποίησιν : hence the two phrases in the New Testament, λαὸς περιούσιος in Titus 2:14, and λαὸς εἰς περιποίησιν in 1 Peter 2:9. Jehovah had chosen Israel as His costly possession out of all the nations of the earth, because the whole earth was His possession, and all nations belonged to Him as Creator and Preserver. The reason thus assigned for the selection of Israel precludes at the very outset the exclusiveness which would regard Jehovah as merely a national deity. The idea of the (segullah) is explained in Exodus 19:6: “Ye shall be unto Me a kingdom of priests.” ממלכה signifies both kingship, as the embodiment of royal supremacy, exaltation, and dignity, and the kingdom, or the union of both king and subjects, i.e., the land and nation, together with its king. In the passage before us, the word has been understood by most of the early commentators, both Jewish and Christian, and also in the ancient versions, in the first or active sense, so that the expression contains the idea, “Ye shall be all priests and kings” (Luther); praeditos fore tam sacerdotali quam regio honore (Calvin); quod reges et sacerdotes sunt in republica, id vos eritis mihi (Drusius). This explanation is required by both the passage itself and the context. For apart from the fact that kingship is the primary and most general meaning of the word ממלכה (cf. דּוד ממלכת, the kingship, or government of David), the other (passive) meaning would not be at all suitable here; for a kingdom of priests could never denote the fellowship existing in a kingdom between the king and the priests, but only a kingdom or commonwealth consisting of priests, i.e., a kingdom the members and citizens of which were priests, and as priests constituted the ממלכה, in other words, were possessed of royal dignity and power; for ממלכה, βασιλεία , always includes the idea of מלך or ruling (βασιλεύειν). The lxx have quite hit the meaning in their rendering: βασίλειον ἱεράτευμα . Israel was to be a regal body of priests to Jehovah, and not merely a nation of priests governed by Jehovah. The idea of the theocracy, or government of God, as founded by the establishment of the Sinaitic covenant institution in Israel, is not at all involved in the term “kingdom of priests.” The theocracy established by the conclusion of the covenant (Exo 24) was only the means adopted by Jehovah for making His chosen people a royal body of priests; and the maintenance of this covenant was the indispensable subjective condition, upon which their attainment of this divinely appointed destiny and glory depended. This promise of Jehovah expressed the design of the call of Israel, to which it was to be fully conducted by the covenant institution of the theocracy, if it maintained the covenant with Jehovah. The object of Israel's kingship and priesthood was to be found in the nations of the earth, out of which Jehovah had chosen Israel as a costly possession. This great and glorious promise, the fulfilment of which could not be attained till the completion of the kingdom of God, when the Israel of God, the Church of the Lord, which Jesus Christ, the first-begotten from the dead, and prince (ἄρχων , ruler) of the kings of the earth, has made a “kingdom,” “priests unto God and His Father” (Revelation 1:6 and Revelation 5:10, where the reading should be βασιλεῖς καὶ ἱερεῖς), is exalted to glory with Christ as the first-born among many brethren, and sits upon His throne and reigns, has not been introduced abruptly here. On the contrary, the way was already prepared by the promises made to the patriarchs, of the blessing which Abraham would become to all the nations of the earth, and of the kings who were to spring from him and come out of the loins of Israel (Genesis 12:3; Genesis 17:6; Genesis 35:11), and still more distinctly by Jacob's prophecy of the sceptre of Judah, to whom, through Shiloh, the willing submission of the nations should be made (Genesis 49:10). But these promises and prophecies are outshone by the clearness, with which kingship and priesthood over and for the nations are foretold of Israel here.


  This kingship, however, is not merely of a spiritual kind, consisting, as Luther supposes, in the fact, that believers “are lords over death, the devil, hell, and all evil,” but culminates in the universal sway foretold by Balaam in Numbers 24:8 and Numbers 24:17., by Moses in his last words (Deuteronomy 33:29), and still more distinctly in Daniel 7:27, to the people of the saints of the Most High, as the ultimate end of their calling from God. The spiritual attitude of Israel towards the nations was the result of its priestly character. As the priest is a mediator between God and man, so Israel was called to be the vehicle of the knowledge and salvation of God to the nations of the earth. By this it unquestionably acquired an intellectual and spiritual character; but this includes, rather than excludes, the government of the world. For spiritual and intellectual supremacy and rule must eventually ensure the government of the world, as certainly as spirit is the power that overcomes the world. And if the priesthood of Israel was the power which laid the foundation for its kingship,—in other words, if Israel obtained the ממלכה or government over the nations solely as a priestly nation,—the Apostle Peter, when taking up this promise (1 Peter 2:9), might without hesitation follow the Septuagint rendering (βασίλειον ἱεράτευμα), and substitute in the place of the “priestly kingdom,” a “royal priesthood;” for there is no essential difference between the two, the kingship being founded upon the priesthood, and the priesthood completed by the kingship.


  As a kingdom of priests, it was also necessary that Israel should be a “holy nation.” Gens sancta hic dicitur non respectu pietatis vel sanctimoniae, sed quam Deus singulari privilegio ab aliis separavit. Verum ab hac sanctificatione pendet altera, nempe ut sanctitatem colant, qui Dei gratia eximii sunt, atque ita vicissim Deum sanctificent (Calvin). This explanation is in general a correct one; for these words indicate the dignity to which Israel was to be elevated by Jehovah, the Holy One, through its separation from the nations of the earth. But it cannot be shown that קדושׁ ever means “separated.” Whether we suppose it to be related to חדשׁ, and חדשׁ the newly shining moonlight, or compare it with the Sanskrit (dhûsch), to be splendid, or beautiful, in either case the primary meaning of the word is, “to be splendid, pure, untarnished.” Diestel has correctly observed, that the holiness of God and Israel is most closely connected with the covenant relationship; but he is wrong in the conclusion which lie draws from this, namely, that “holy” was originally only a “relative term,” and that a thing was holy “so far as it was the property of God.” For the whole earth is Jehovah's property (Exodus 19:5), but it is not holy on that account. Jehovah is not holy only “so far as within the covenant He is both possession and possessor, absolute life and the source of life, and above all, both the chief good and the chief model for His people” (Diestel), or “as the truly separate One, enclosed within Himself, who is self-existent, in contrast with the world to which He does not belong” (Hoffmann); but holiness pertains to God alone, and to those who participate in the divine holiness-not, however, to God as the Creator and Preserver of the world, but to God as the Redeemer of man. Light is the earthly reflection of His holy nature: the Holy One of Israel is the light of Israel (Isaiah 10:17, cf. 1 Timothy 6:16). The light, with its purity and splendour, is the most suitable earthly element to represent the brilliant and spotless purity of the Holy One, in whom there is no interchange of light and darkness (James 1:17). God is called the Holy One, because He is altogether pure, the clear and spotless light; so that in the idea of the holiness of God there are embodied the absolute moral purity and perfection of the divine nature, and His unclouded glory. Holiness and glory are inseparable attributes in God; but in His relation to the world they are so far distinguished, that the whole earth is full of His glory, whilst it is to and in Israel that His holiness is displayed (Isaiah 6:3); in other words, the glory of God is manifested in the creation and preservation of the world, and His holy name in the election and guidance of Israel (compare Ps 104 with Ps 103). God has displayed the glory of His name in the creation of the heavens and the earth (Psalm 8:1-9); but His way in Israel (Psalm 77:14), i.e., the work of God in His kingdom of grace, is holy; so that it might be said, that the glory of God which streams forth in the material creation is manifested as holiness in His saving work for a sinful world, to rescue it from the φθορά of sin and death and restore it to the glory of eternal life, and that it was manifested here in the fact, that by the counsels of His own spontaneous love (Deuteronomy 4:37) He chose Israel as His possession, to make of it a holy nation, if it hearkened to His voice and kept His covenant. It was not made this, however, by being separated from the other nations, for that was merely the means of attaining the divine end, but by the fact, that God placed the chosen people in the relation of covenant fellowship with Himself, founded His kingdom in Israel, established in the covenant relationship an institution of salvation, which furnished the covenant people with the means of obtaining the expiation of their sins, and securing righteousness before God and holiness of life with God, in order that by the discipline of His holy commandments, under the guidance of His holy arm, He might train and guide them to the holiness and glory of the divine life. But as sin opposes holiness, and the sinner resists sanctification, the work of the holiness of God reveals itself in His kingdom of grace, not only positively in the sanctification of those who suffer themselves to be sanctified and raised to newness of life, but negatively also, in the destruction of all those who obstinately refuse the guidance of His grace; so that the glory of the thrice Holy One (Isaiah 6:3) will be fully manifested both in the glorification of His chosen people and the deliverance of the whole creation from the bondage of corruption into the glorious liberty of the children of God (Romans 8:21), and also in the destruction of hardened sinners, the annihilation of everything that is ungodly in this world, the final overthrow of Satan and his kingdom, and the founding of the new heaven and new earth. Hence not only is every person, whom God receives into the sphere of His sin-destroying grace, קדושׁ, or holy; but everything which is applied to the realization of the divine work of salvation, or consecrated by God to this object. The opposite of קדושׁ, holy, is הל, κοινός , profanus (from חלל, to be loose, lit., the unbound), not devoted to holy purposes and uses (cf. Leviticus 10:10); and this term was applied, not only to what was sinful and unclean (טמא), but to everything earthly in its natural condition, because the whole earth, with all that is upon it, has been involved in the consequences of sin.


  Verses 7-9


  When Moses communicated to the people through their elders this incomparable promise of the Lord, they promised unanimously (יחדּו) to do all that Jehovah said; and when Moses reported to the Lord what the people had answered, He said to Moses, “I will come to thee in the darkness of the cloud, that the people may listen to My speaking to thee (בּ שׁמע, as in Genesis 27:5, etc.), and also believe thee for ever.” As God knew the weakness of the sinful nation, and could not, as the Holy One, come into direct intercourse with it on account of its unholiness, but was about to conclude the covenant with it through the mediation of Moses, it was necessary, in order to accomplish the design of God, that the chosen mediator should receive special credentials; and these were to consists in the fact that Jehovah spoke to Moses in the sight and hearing of the people, that is to say, that He solemnly proclaimed the fundamental law of the covenant in the presence of the whole nation (Ex 19:16-20:18), and showed by this fact that Moses was the recipient and mediator of the revelation of God, in order that the people might believe him “for ever,” as the law was to possess everlasting validity (Matthew 5:18).


  Verses 10-15


  God then commanded Moses to prepare the people for His appearing or speaking to them: (1) by their sanctification, through the washing of the body and clothes (see Genesis 35:2), and abstinence from conjugal intercourse (Exodus 19:15) on account of the defilement connected therewith (Leviticus 15:18); and (2) by setting bounds round the people, that they might not ascend or touch the mountain. The hedging or bounding (הגבּיל) of the people is spoken of in Exodus 19:23 as setting bounds about the mountain, and consisted therefore in the erection of a barrier round the mountain, which was to prevent the people form ascending or touching it. Any one who touched it (קצהוּ, “its end,” i.e., the outermost or lowest part of the mountain) was to be put to death, whether man or beast. “No hand shall touch him” (the individual who passed the barrier and touched the mountain), i.e., no one was to follow him within the appointed boundaries, but he was to be killed from a distance either by stones or darts. (יּיּרה for יוּרה, see Gesenius, §69.) Not till “the drawing out of the trumpet blast,” or, as Luther renders it, “only when it sounded long,” could they ascend the mountain (Exodus 19:13). היּבל, from יבל to stream violently with noise, is synonymous with היּבל קרן (Joshua 6:5), and was really the same thing as the שׁופר, i.e., a long wind instrument shaped like a horn. היּבל משׁך is to draw the horn, i.e., to blow the horn with tones long drawn out. This was done either to give a signal to summon the people to war (Judges 3:27; Judges 6:34), or to call them to battle (Judges 7:18; Job 39:24-25, etc.), or for other public proclamations. No one (this is the idea) was to ascend the mountain on pain of death, or even to touch its outermost edge; but when the horn was blown with a long blast, and the signal to approach was given thereby, then they might ascend it (see Exodus 19:21),—of course not 600,000 men, which would have been physically impossible, but the people in the persons of their representatives the elders. בּהר עלות signifies to go up the mountain in Exodus 19:13 as well as in Exodus 19:12, and not merely to come to the foot of the mountain (see Deuteronomy 5:5).


  Verses 16-25


  After these preparations, on the morning of the third day (from the issuing of this divine command), Jehovah came down upon the top of Mount Sinai (Exodus 19:20), manifesting His glory in fire as the mighty, jealous God, in the midst of thunders (קלת) and lightnings, so that the mountain burned with fire (Deuteronomy 4:11; Deuteronomy 5:20), and the smoke of the burning mountain ascended as the smoke (עשׁן for עשׁן), and the whole mountain trembled (Exodus 19:18), at the same time veiling in a thick cloud the fire of His wrath and jealousy, by which the unholy are consumed. Thunder and lightning bursting forth from the thick cloud, and fire with smoke, were the elementary substrata, which rendered the glory of the divine nature visible to men, though in such a way that the eye of mortals beheld no form of the spiritual and invisible Deity. These natural phenomena were accompanied by a loud trumpet blast, which “blew long and waxed louder and louder” (Exodus 19:16 and Exodus 19:19; see Genesis 8:3), and was, as it were, the herald's call, announcing to the people the appearance of the Lord, and summoning them to assemble before Him and listen to His words, as they sounded forth from the fire and cloudy darkness. The blast (קול) of the (shophar) (Exodus 19:19), i.e., the σάλπιγξ Θεοῦ , the trump of God, such a trumpet as is used in the service of God (in heaven, 1 Thessalonians 4:16; see Winer's Grammar), is not “the voice of Jehovah,” but a sound resembling a trumpet blast. Whether this sound was produced by natural means, or, as some of the earlier commentators supposed, by angels, of whom myriads surrounded Jehovah when He came down upon Sinai (Deuteronomy 33:2), it is impossible to decide. At this alarming phenomenon, “all the people that was in the camp trembled” (Exodus 19:16). For according to Exodus 20:20 (17), it was intended to inspire them with a salutary fear of the majesty of God. Then Moses conducted the people (i.e., the men) out of the camp of God, and stationed them at the foot of the mountain outside the barrier (Exodus 19:17); and “Moses spake” (Exodus 19:19), i.e., asked the Lord for His commands, “and God answered loud” (בּקול), and told him to come up to the top of the mountain. He then commanded him to go down again, and impress upon the people that no one was to break through to Jehovah to see, i.e., to break down the barriers that were erected around the mountain as the sacred place of God, and attempt to penetrate into the presence of Jehovah. Even the priests, who were allowed to approach God by virtue of their office, were to sanctify themselves, that Jehovah might not break forth upon them (יפרץ), i.e., dash them to pieces. (On the form העדתה for העידת, see Ewald, §199 a). The priests were neither “the sons of Aaron,” i.e., Levitical priest, nor the first-born or principes populi, but “those who had hitherto discharged the duties of the priestly office according to natural right and custom” (Baumgarten). Even these priests were too unholy to be able to come into the presence of the holy God. This repeated enforcement of the command not to touch the mountain, and the special extension of it even to the priests, were intended to awaken in the people a consciousness of their own unholiness quite as much as of the unapproachable holiness of Jehovah. But this separation from God, which arose from the unholiness of the nation, did not extend to Moses and Aaron, who were to act as mediators, and were permitted to ascend the mountain. Moreover, the prospect of ascending the holy mountain “at the drawing of the blast” was still before the people (Exodus 19:13). And the strict prohibition against breaking through the barrier, to come of their own accord into the presence of Jehovah, is by no means at variance with this. When God gave the sign to ascend the mountain, the people might and were to draw near to Him. This sign, viz., the long-drawn trumpet blast, was not to be given in any case till after the promulgation of the ten words of the fundamental law. But it was not given even after this promulgation; not, however, because “the development was altogether an abnormal one, and not in accordance with the divine appointment in Exodus 19:13, inasmuch as at the thunder, the lightning, and the sound of the trumpet, with which the giving of the law was concluded, they lost all courage, and instead of waiting for the promised signal, were overcome with fear, and ran from the spot,” for there is not a word in the text about running away; but because the people were so terrified by the alarming phenomena which accompanied the coming down of Jehovah upon the mountain, that they gave up the right of speaking with God, and from a fear of death entreated Moses to undertake the intercourse with God in their behalf (Exodus 20:18-21). Moreover, we cannot speak of an “abnormal development” of the drama, for the simple reason, that God not only foresaw the course and issue of the affair, but at the very outset only promised that He would come to Moses in a thick cloud (Exodus 19:9), and merely announced and carried out His own descent upon Mount Sinai before the eyes of the people in the terrible glory of His sacred majesty (Exodus 19:11), for the purpose of proving the people, that His fear might be before their eyes (Exodus 20:20; cf. Deuteronomy 5:28-29). Consequently, apart from the physical impossibility of 600,000 ascending the mountain, it never was intended that all the people should do so.


  What God really intended, came to pass. After the people had been received into fellowship with Jehovah through the atoning blood of the sacrifice, they were permitted to ascend the mountain in the persons of their representatives, and there to see God (Exodus 24:9-11).


  Exodus 20


  Verse 1


  And God spake all these words, saying, The promulgation of the ten words of God, containing the fundamental law of the covenant, took place before Moses ascended the mountain again with Aaron (Exodus 19:24). “All these words” are the words of God contained in vv. 2-17, which are repeated again in Deuteronomy 5:6-18, with slight variations that do not materially affect the sense, and are called the “words of the covenant, the ten words,” in Exodus 34:28, and Deuteronomy 4:13; Deuteronomy 10:4. God spake these words directly to the people, and not “through the medium of His finite spirits,” as v. Hoffmann, Kurtz, and others suppose. There is not a word in the Old Testament about any such mediation. Not only was it Elohim, according to the chapter before us, who spake these words to the people, and called Himself Jehovah, who had brought Israel out of Egypt (Exodus 20:2), but according to Deuteronomy 5:4, Jehovah spake these words to Israel “face to face, in the mount, out of the midst of the fire.”


  Hence, according to Buxtorf (Dissert. de Decalogo in genere, 1642), the Jewish commentators almost unanimously affirm that God Himself spake the words of the decalogue, and that words were formed in the air by the power of God, and not by the intervention and ministry of angels.


  And even from the New Testament this cannot be proved to be a doctrine of the Scriptures. For when Stephen says to the Jews, in Acts 7:53, “Ye have received the law” εἰς διαταγὰς ἀγγέλων (Eng. Ver. “by the disposition of angels”), and Paul speaks of the law in Galatians 3:19 as διαταγεὶς δι ̓ἀγγελων (“ordained by angels”), these expressions leave it quite uncertain in what the διατάσσειν of the angels consisted, or what part they took in connection with the giving of the law.


  So again, in Hebrews 2:2, where the law, “the word spoken by angels” (δι ̓ἀγγελων), is placed in contrast with the “salvation which at the first began to be spoken by the Lord” (διὰ τοῦ Κυρίου), the antithesis is of so indefinite a nature that it is impossible to draw the conclusion with any certainty, that the writer of this epistle supposed the speaking of God at the promulgation of the decalogue to have been effected through the medium of a number of finite spirits, especially when we consider that in the Epistle to the Hebrews speaking is the term applied to the divine revelation generally (see Exodus 1:1). As his object was not to describe with precision the manner in which God spake to the Israelites from Sinai, but only to show the superiority of the Gospel, as the revelation of salvation, to the revelation of the law; he was at liberty to select the indefinite expression δι ̓ἀγγελων , and leaven it to the readers of his epistle to interpret it more fully for themselves from the Old Testament. According to the Old Testament, however, the law was given through the medium of angels, only so far as God appeared to Moses, as He had done to the patriarchs, in the form of the “Angel of the Lord,” and Jehovah came down upon Sinai, according to Deuteronomy 33:2, surrounded by myriads of holy angels as His escort.


  The notion that God spake through the medium of “His finite spirits” can only be sustained in one of two ways: either by reducing the angels to personifications of natural phenomena, such as thunder, lightning, and the sound of a trumpet, a process against which the writer of the Epistle to the Hebrews enters his protest in Exodus 12:19, where he expressly distinguishes the “voice of words” from these phenomena of nature; or else by affirming, with v. Hoffmann, that God, the supernatural, cannot be conceived of without a plurality of spirits collected under Him, or apart from His active operation in the world of bodies, in distinction from which these spirits are comprehended with Him and under Him, so that even the ordinary and regular phenomena of nature would have to be regarded as the workings of angels; in which case the existence of angels as created spirits would be called in question, and they would be reduced to mere personifications of divine powers.


  The words of the covenant, or ten words, were written by God upon two tables of stone (Exodus 31:18), and are called the law and the commandment (והמּצוה התּורה) in Exodus 24:12, as being the kernel and essence of the law. But the Bible contains neither distinct statements, nor definite hints, with reference to the numbering and division of the commandments upon the two tables,—a clear proof that these points do not possess the importance which has frequently been attributed to them. The different views have arisen in the course of time. Some divide the ten commandments into two pentads, one upon each table. Upon the first they place the commandments concerning (1) other gods, (2) images, (3) the name of God, (4) the Sabbath, and (5) parents; on the second, those concerning (1) murder, (2) adultery, (3) stealing, (4) false witness, and (5) coveting. Others, again, reckon only three to the first table, and seven to the second. In the first they include the commandments respecting (1) other gods, (2) the name of God, (3) the Sabbath, or those which concern the duties towards God; and in the second, those respecting (1) parents, (2) murder, (3) adultery, (4) stealing, (5) false witness, (6) coveting a neighbour's house, (7) coveting a neighbour's wife, servants, cattle, and other possession, or those which concern the duties towards one's neighbour. The first view, with the division into two fives, we find in Josephus (Ant. iii. 5, 5) and Philo (quis rer. divin. haer. §35, de Decal. §12, etc.); it is unanimously supported by the fathers of the first four centuries, and has been retained to the present day by the Eastern and Reformed Churches. The later Jews agree so far with this view, that they only adopt one commandment against coveting; but they differ from it in combining the commandment against images with that against false gods, and taking the introductory words “I am the Lord thy God” to be the first commandment. This mode of numbering, of which we find the first traces in Julian Apostata (in Cyrilli Alex. c. Julian l. V. init.), and in an allusion made by Jerome (on Hosea 10:10), is at any rate of more recent origin, and probably arose simply from opposition to the Christians. It still prevails, however, among the modern Jews.


  The second view was brought forward by Augustine, and no one is known to have supported it previous to him. In his Quaest. 71 on Ex., when treating of the question how the commandments are to be divided (“utrum quatuor sint usque ad praeceptum de Sabbatho, quae ad ipsum Deum pertinent, sex autem reliqua, quorum primum: Honora patrem et matrem, quae ad hominem pertinent: an potius illa tria sint et ipsa septem”), he explains the two different views, and adds, “Mihi tamen videntur congruentius accipi illa tria et ista septem, quoniam Trinitatem videntur illa, quae ad Deum pertinent, insinuare diligentius intuentibus.” He then proceeds still further to show that the commandment against images is only a fuller explanation of that against other gods, but that the commandment not to covet is divided into two commandments by the repetition of the words, “Thou shalt not covet,” although “concupiscentia uxoris alienae et concupiscentia domus alienae tantum in peccando differant.” In this division Augustine generally reckons the commandment against coveting the neighbour's wife as the ninth, according to the text of Deuteronomy; although in several instances he places it after the coveting of the house, according to the text of Exodus. Through the great respect that was felt for Augustine, this division became the usual one in the Western Church; and it was adopted even by Luther and the Lutheran Church, with this difference, however, that both the Catholic and Lutheran Churches regard the commandment not to covet a neighbour's house as the ninth, whilst only a few here and there give the preference, as Augustine does, to the order adopted in Deuteronomy.


  Now if we inquire, which of these divisions of the ten commandments is the correct one, there is nothing to warrant either the assumption of the Talmud and the Rabbins, that the words, “I am Jehovah thy God,” etc., form the first commandment, or the preference given by Augustine to the text of Deuteronomy. The words, “I am the Lord,” etc., contain no independent member of the decalogue, but are merely the preface to the commandments which follow. “Hic sermo nondum sermo mandati est, sed quis sit, qui mandat, ostendit” (Origen, homil. 8 in Ex.). But, as we have already shown, the text of Deuteronomy, in all its deviations from the text of Exodus, can lay no claim to originality. As to the other two views which have obtained a footing in the Church, the historical credentials of priority and majority are not sufficient of themselves to settle the question in favour of the first, which is generally called the Philonian view, from its earliest supporter. It must be decided from the text of the Bible alone. Now in both substance and form this speaks against the Augustinian, Catholic, and Lutheran view, and in favour of the Philonian, or Oriental and Reformed. In substance; for whereas no essential difference can be pointed out in the two clauses which prohibit coveting, so that even Luther has made but one commandment of them in his smaller catechism, there was a very essential difference between the commandment against other gods and that against making an image of God, so far as the Israelites were concerned, as we may see not only from the account of the golden calf at Sinai, but also from the image worship of Gideon (Judges 8:27), Micah (Judges 17:1-13), and Jeroboam (1 Kings 12:28.). In form; for the last five commandments differ from the first five, not only in the fact that no reasons are assigned for the former, whereas all the latter are enforced by reasons, in which the expression “Jehovah thy God” occurs every time; but still more in the fact, that in the text of Deuteronomy all the commandments after “Thou shalt do no murder” are connected together by the copula ו, which is repeated before every sentence, and from which we may see that Moses connected the commandments which treat of duties to one's neighbour more closely together, and by thus linking them together showed that they formed the second half of the decalogue.


  The weight of this testimony is not counterbalanced by the division into parashoth and the double accentuation of the Masoretic text, viz., by accents both above and below, even if we assume that this was intended in any way to indicate a logical division of the commandments. In the Hebrew MSS and editions of the Bible, the decalogue is divided into ten parashoth, with spaces between them marked either by ס (Setuma) or פ (Phetucha); and whilst the commandments against other gods and images, together with the threat and promise appended to them (Exodus 20:3-6), form one parashah, the commandment against coveting (Exodus 20:14) is divided by a setuma into two. But according to Kennicott (ad Exodus 10:17; Deuteronomy 5:18, and diss. gener. p. 59) this setuma was wanting in 234 of the 694 MSS consulted by him, and in many exact editions of the Bible as well; so that the testimony is not unanimous here.It is no argument against this division into parashoth, that it does not agree either with the Philonian or the rabbinical division of the ten commandments, or with the Masoretic arrangement of the verses and the lower accents which correspond to this. For there can be no doubt that it is older than the Masoretic treatment of the text, though it is by no means original on that account. Even when the Targum on the Song of Sol. (Song of Solomon 5:13) says that the tables of stone were written in ten שׁטּים or שׁיטים, i.e., rows or strophes, like the rows of a garden full of sweet odours, this Targum is much too recent to furnish any valid testimony to the original writing and plan of the decalogue. And the upper accentuation of the decalogue, which corresponds to the division into parashoth, has must as little claim to be received as a testimony in favour of “a division of the verses which was once evidently regarded as very significant” (Ewald); on the contrary, it was evidently added to the lower accentuation simply in order that the decalogue might be read in the synagogues on particular days after the parashoth.


  Hence the double accentuation was only so far of importance, as showing that the Masorites regarded the parashoth as sufficiently important, to be retained for reading in the synagogue by a system of accentuation which corresponded to them. But if this division into parashoth had been regarded by the Jews from time immemorial as original, or Mosaic, in its origin; it would be impossible to understand either the rise of other divisions of the decalogue, or the difference between this division and the Masoretic accentuation and arrangement of the verses. From all this so much at any rate is clear, that form a very early period there was a disposition to unite together the two commandments against other gods and images; but assuredly on no other ground than because of the threat and promise with which they are followed, and which must refer, as was correctly assumed, to both commandments. But if these two commandments were classified as one, there was no other way of bringing out the number ten, than to divide the commandment against coveting into two. But as the transposition of the wife and the house in the two texts could not well be reconciled with this, the setuma which separated them in Exodus 20:14 did not meet with universal reception.


  Lastly, on the division of the ten covenant words upon the two tables of stone, the text of the Bible contains no other information, than that “the tables were written on both their sides” (Exodus 32:15), from which we may infer with tolerable certainty, what would otherwise have the greatest probability as being the most natural supposition, viz., that the entire contents of the “ten words” were engraved upon the tables, and not merely the ten commandments in the stricter sense, without the accompanying reasons.


  But if neither the numbering of the ten commandments nor their arrangement on the two tables was indicated in the law as drawn up for the guidance of the people of Israel, so that it was possible for even the Israelites to come to different conclusions on the subject; the Christian Church has all the more a perfect right to handle these matters with Christian liberty and prudence for the instruction of congregations in the law, from the fact that it is no longer bound to the ten commandments, as a part of the law of Moses, which has been abolished for them through the fulfilment of Christ, but has to receive them for the regulation of its own doctrine and life, simply as being the unchangeable norm of the holy will of God which was fulfilled through Christ.


  Verse 2


  The Ten Words commenced with a declaration of Jehovah concerning Himself, which served as a practical basis for the obligation on the part of the people to keep the commandments: “I am Jehovah thy God, who brought thee,” etc. By bringing them out of Egypt, the house of bondage, Jehovah had proved to the Israelites that He was their God. This glorious act, to which Israel owed its existence as an independent nation, was peculiarly fitted, as a distinct and practical manifestation of unmerited divine love, to kindle in the hearts of the people the warmest love in return, and to incite them to keep the commandments. These words are not to be regarded, as Knobel supposes, as either a confession, or the foundation of the whole of the theocratical law, just as Saleucus, Plato, and other lawgivers placed a belief in the existence of the gods at the head of their laws. They were rather the preamble, as Calvin says, by which God prepared the minds of the people for obeying them, and in this sense they were frequently repeated to give emphasis to other laws, sometimes in full, as in Exodus 29:46; Leviticus 19:36; Leviticus 23:43; Leviticus 25:38, Leviticus 25:55; Leviticus 26:13, etc., sometimes in the abridged form, “I am Jehovah your God,” as in Leviticus 11:44; Leviticus 18:2, Leviticus 18:4, Leviticus 18:30; Leviticus 19:4, Leviticus 19:10, Leviticus 19:25, Leviticus 19:31, Leviticus 19:34; Leviticus 20:7, etc., for which the simple expression, “I am Jehovah,” is now and then substituted, as in Leviticus 19:12-13, Leviticus 19:16, Leviticus 19:18, etc.


  Verse 3


  The First Word.—“Let there not be to thee (thou shalt have no) other gods פּני על פּן,” lit., beyond Me (על as in Genesis 48:22; Psalm 16:2), or in addition to Me (על as in Genesis 31:50; Deuteronomy 19:9), equivalent to πλὴν ἐμοῦ (lxx), “by the side of Me” (Luther). “Before Me,” coram me (Vulg., etc.), is incorrect; also against Me, in opposition to Me. (On פּני see Exodus 33:14.) The singular יהיה does not require that we should regard Elohim as an abstract noun in the sense of Deity; and the plural אחרים would not suit this rendering (see Genesis 1:14). The sentence is quite a general one, and not only prohibits polytheism and idolatry, the worship of idols in thought, word, and deed (cf. Deuteronomy 8:11, Deuteronomy 8:17, Deuteronomy 8:19), but also commands the fear, love, and worship of God the Lord (cf. Deuteronomy 6:5, Deuteronomy 6:13, Deuteronomy 6:17; Deuteronomy 10:12, Deuteronomy 10:20). Nearly all the commandments are couched in the negative form of prohibition, because they presuppose the existence of sin and evil desires in the human heart.


  Verses 4-6


  The Second Word.—To the prohibition of idolatrous worship there is linked on, as a second word, the prohibition of the worship of images. “After declaring in the first commandment who was the true God, He commanded that He alone should be worshipped; and now He defines what is His lawful worship” (Calvin). “Thou shalt not make to thyself a likeness and any form of that which is in heaven above,” etc. עשׂה is construed with a double accusative, so that the literal rendering would be “make, as a likeness and any form, that which is in heaven,” etc. פּסל, from פּסל to carve wood or stone, is a figure made of wood or stone, and is used in Judges 17:3. for a figure representing Jehovah, and in other places for figures of heathen deities—of Asherah, for example, in 2 Kings 21:7. תּמוּנה does not signify an image made by man, but a form which is seen by him (Numbers 12:8; Deuteronomy 4:12, Deuteronomy 4:15.; Job 4:16; Psalm 17:15). In Deuteronomy 5:8 (cf. Exodus 4:16) we find כּל־תּמוּנה פּסל “likeness of any form:” so that in this passage also וכל־תּמוּנה is to be taken as in apposition to פּסל, and the ו as vav explic.: “and indeed any form,” viz., of Jehovah, not of heathen gods. That the words should be so understood, is demanded by Deuteronomy 4:15., where Moses lays stress upon the command, not to make to themselves an image (פסל) in the form of any sculpture (סמל), and gives this as the reason: “For ye saw no form in the day when Jehovah spake to you at Horeb.” This authoritative exposition of the divine prohibition on the part of Moses himself proves undeniably, that פסל and תמונה are to be understood as referring to symbolical representations of Jehovah. And the words which follow also receive their authoritative exposition from Deuteronomy 4:17 and Deuteronomy 4:18. By “that which is in heaven” we are to understand the birds, not the angels, or at the most, according to Deuteronomy 4:19, the stars as well; by “that which is in earth,” the cattle, reptiles, and the larger or smaller animals; and by “that which is in the water,” fishes and water animals. “Under the earth” is appended to the “water,” to express in a pictorial manner the idea of its being lower than the solid ground (cf. Deuteronomy 4:18). It is not only evident from the context that the allusion is not to the making of images generally, but to the construction of figures of God as objects of religious reverence or worship, but this is expressly stated in Exodus 20:5; so that even Calvin observes, that “there is no necessity to refute what some have foolishly imagined, that sculpture and painting of every kind are condemned here.” With the same aptness he has just before observed, that “although Moses only speaks of idols, there is no doubt that by implication he condemns all the forms of false worship, which men have invented for themselves.”


  Exodus 20:5-6


  “Thou shalt not pray to them and serve them.” (On the form תּעבדם with the o-sound under the guttural, see Ewald, §251d.). השׁתּחוה signifies bending before God in prayer, and invoking His name; עבד, worship by means of sacrifice and religious ceremonies. The suffixes להם and—ם (to them, and them) refer to the things in heaven, etc., which are made into pesel, symbols of Jehovah, as being the principal object of the previous clause, and not to כּל־תּמוּנה פּסל, although פּסל עבד is applied in Psalm 97:7 and 2 Kings 17:41 to a rude idolatrous worship, which identifies the image as the symbol of deity with the deity itself, Still less do they refer to אחרים אלהים in Exodus 20:3.


  The threat and promise, which follow in Exodus 20:5 and Exodus 20:6, relate to the first two commandments, and not to the second alone; because both of them, although forbidding two forms of idolatry, viz., idolo-latry and ikono-latry, are combined in a higher unity, by the fact, that whenever Jehovah, the God who cannot be copied because He reveals His spiritual nature in no visible form, is worshipped under some visible image, the glory of the invisible God is changed, or Jehovah changed into a different God from what He really is. Through either form of idolatry, therefore, Israel would break its covenant with Jehovah. For this reason God enforces the two commandments with the solemn declaration: “I, Jehovah thy God, am קנּא אל a jealous God;” i.e., not only ζηλωτής , a zealous avenger of sinners, but ζηλοτύπος , a jealous God, who will not transfer to another the honour that is due to Himself (Isaiah 42:8; Isaiah 48:11), nor tolerate the worship of any other god (Exodus 34:14), but who directs the warmth of His anger against those who hate Him (Deuteronomy 6:15), with the same energy with which the warmth of His love (Song of Solomon 8:6) embraces those who love Him, except that love in the form of grace reaches much further than wrath. The sin of the fathers He visits (punishes) on the children to the third and fourth generation. שׁלּשׁים third (sc., children) are not grandchildren, but great-grandchildren, and רבּעים the fourth generation. On the other hand He shows mercy to the thousandths, i.e., to the thousandth generation (cf. Deuteronomy 7:9, where דּור לאלף stands for לאלפים). The cardinal number is used here for the ordinal, for which there was no special form in the case of אלף. The words לשׂנאי and לאהבי, in which the punishment and grace are traced to their ultimate foundation, are of great importance to a correct understanding of this utterance of God. The ל before שׂנאי does not take up the genitive with עון again, as Knobel supposes, for no such use of ל can be established from Genesis 7:11; Genesis 16:3; Genesis 14:18; Genesis 41:12, or in fact in any way whatever. In this instance ל signifies “at” or “in relation to;” and לשׂנאי, from its very position, cannot refer to the fathers alone, but to the fathers and children to the third and fourth generation. If it referred to the fathers alone, it would necessarily stand after אבת. וגו לאהבי is to be taken in the same way. God punishes the sin of the fathers in the children to the third and fourth generation in relation to those who hate Him, and shows mercy to the thousandth generation in relation to those who love Him. The human race is a living organism, in which not only sin and wickedness are transmitted, but evil as the curse of the sin and the punishment of the wickedness. As children receive their nature from their parents, or those who beget them, so they have also to bear and atone for their fathers' guilt. This truth forced itself upon the minds even of thoughtful heathen from their own varied experience (cf. Aeschyl. Sept. 744; Eurip. according to Plutarch de sera num. vind. 12, 21; Cicero de nat. deorum 3, 38; and Baumgarten-Crusius, bibl. Theol. p. 208). Yet there is no fate in the divine government of the world, no irresistible necessity in the continuous results of good and evil; but there reigns in the world a righteous and gracious God, who not only restrains the course of His penal judgments, as soon as the sinner is brought to reflection by the punishment and hearkens to the voice of God, but who also forgives the sin and iniquity of those who love Him, keeping mercy to the thousandth generation (Exodus 34:7). The words neither affirm that sinning fathers remain unpunished, nor that the sins of fathers are punished in the children and grandchildren without any fault of their own: they simply say nothing about whether and how the fathers themselves are punished; and, in order to show the dreadful severity of the penal righteousness of God, give prominence to the fact, that punishment is not omitted-that even when, in the long-suffering of God, it is deferred, it is not therefore neglected, but that the children have to bear the sins of their fathers, whenever, for example (as naturally follows from the connection of children with their fathers, and, as Onkelos has added in his paraphrase of the words), “the children fill up the sins of their fathers,” so that the descendants suffer punishment for both their own and their forefathers' misdeeds (Leviticus 26:39; Isaiah 65:7; Amos 7:17; Jeremiah 16:11.; Daniel 9:16). But when, on the other hand, the hating ceases, when the children forsake their fathers' evil ways, the warmth of the divine wrath is turned into the warmth of love, and God becomes חסד עשׂה (“showing mercy”) to them; and this mercy endures not only to the third and fourth generation, but to the thousandth generation, though only in relation to those who love God, and manifest this love by keeping His commandments. “If God continues for a long time His visitation of sin, He continues to all eternity His manifestation of mercy, and we cannot have a better proof of this than in the history of Israel itself” (Schultz).


  Verse 7


  The Third Word, “Thou shalt not take the name of Jehovah thy God in vain,” is closely connected with the former two. Although there is no God beside Jehovah, the absolute One, and His divine essence cannot be seen or conceived of under any form, He had made known the glory of His nature in His name (Exodus 3:14., Exodus 6:2), and this was not to be abused by His people. שׁם נשׁא does not mean to utter the name (נשׁא never has this meaning), but in all the passages in which it has been so rendered it retains its proper meaning, “to take up, life up, raise;” e.g., to take up or raise (begin) a proverb (Numbers 23:7; Job 27:1), to lift up a song (Psalm 81:3), or a prayer (Isaiah 37:4). And it is evident from the parallel in Psalm 24:4, “to lift up his soul to vanity,” that it does not mean “to utter” here. שׁוא does not signify a lie (שׁקר), but according to its etymon שׁאה, to be waste, it denotes that which is waste and disorder, hence that which is empty, vain, and nugatory, for which there is no occasion. The word prohibits all employment of the name of God for vain and unworthy objects, and includes not only false swearing, which is condemned in Leviticus 19:12 as a profanation of the name of Jehovah, but trivial swearing in the ordinary intercourse of life, and every use of the name of God in the service of untruth and lying, for imprecation, witchcraft, or conjuring; whereas the true employment of the name of God is confined to “invocation, prayer, praise, and thanksgiving,” which proceeds from a pure, believing heart. The natural heart is very liable to transgress this command, and therefore it is solemnly enforced by the threat, “for Jehovah will not hold him guiltless” (leave him unpunished), etc.


  Verses 8-11


  The Fourth Word, “Remember the Sabbath-day, to keep it holy,” presupposes an acquaintance with the Sabbath, as the expression “remember” is sufficient to show, but not that the Sabbath had been kept before this. From the history of the creation that had been handed down, Israel must have known, that after God had created the world in six days He rested the seventh day, and by His resting sanctified the day (Genesis 2:3). But hitherto there had been no commandment given to man to sanctify the day. This was given for the first time to Israel at Sinai, after preparation had been made for it by the fact that the manna did not fall on the seventh day of the week (Exodus 16:22). Here therefore the mode of sanctifying it was established for the first time. The seventh day was to be שׁבּי (a festival-keeper, see Exodus 16:23), i.e., a day of rest belonging to the Lord, and to be consecrated to Him by the fact that no work was performed upon it. The command not to do any (כּל) work applied to both man and beast without exception. Those who were to rest are divided into two classes by the omission of the cop. ו before עבדּך (Exodus 20:10): viz., first, free Israelites (“thou”) and their children (“thy son and thy daughter”); and secondly, their slaves (man-servant and maid-servant), and cattle (beasts of draught and burden), and their strangers, i.e., foreign labourers who had settled among the Israelites. “Within thy gates” is equivalent to in the cities, towns, and villages of thy land, not in thy houses (cf. Deuteronomy 5:14; Deuteronomy 14:21, etc.). שׁער (a gate) is only applied to the entrances to towns, or large enclosed courts and palaces, never to the entrances into ordinary houses, huts, and tents. מלאכה work (cf. Genesis 2:2), as distinguished from עבדה labour, is not so much a term denoting a lighter kind of labour, as a general and comprehensive term applied to the performance of any task, whether easy or severe. עבדה is the execution of a definite task, whether in field labour (Psalm 104:23) and mechanical employment (Exodus 39:32) on the one hand, or priestly service and the duties connected with worship on the other (Exodus 12:25-26; Numbers 4:47). On the Sabbath (and also on the day of atonement, Leviticus 23:28, Leviticus 23:31) every occupation was to rest; on the other feast-days only laborious occupations (עבדה מלאכת, Leviticus 23:7.), i.e., such occupations as came under the denomination of labour, business, or industrial employment. Consequently, not only were ploughing and reaping (Exodus 34:21), pressing wine and carrying goods (Nehemiah 13:15), bearing burdens (Jeremiah 17:21), carrying on trade (Amos 8:5), and holding markets (Nehemiah 13:15.) prohibited, but collecting manna (Exodus 16:26.), gathering wood (Numbers 15:32.), and kindling fire for the purpose of boiling or baking (Exodus 35:3). The intention of this resting from every occupation on the Sabbath is evident from the foundation upon which the commandment is based in Exodus 20:11, viz., that at the creation of the heaven and the earth Jehovah rested on the seventh day, and therefore blessed the Sabbath-day and hallowed it. This does not imply, however, that “Israel was to follow the Lord by keeping the Sabbath, and, in imitation of His example, to be active where the Lord was active, and rest where the Lord rested; to copy the Lord in accordance with the lofty aim of man, who was created in His likeness, and make the pulsation of the divine life in a certain sense his own” (Schultz). For although a parallel is drawn, between the creation of the world by God in six days and His resting upon the seventh day on the one hand, and the labour of man for six days and his resting upon the seventh on the other; the reason for the keeping of the Sabbath is not to be found in this parallel, but in the fact that God blessed the seventh day and hallowed it, because He rested upon it. The significance of the Sabbath, therefore, is to be found in God's blessing and sanctifying the seventh day of the week at the creation, i.e., in the fact, that after the work of creation was finished on the seventh day, God blessed and hallowed the created world, filling it with the powers of peace and good belonging to His own blessed rest, and raising it to a participation in the pure light of His holy nature (see Genesis 2:3). For this reason His people Israel were to keep the Sabbath now, not for the purpose of imitating what God had done, and enjoying the blessing of God by thus following God Himself, but that on this day they also might rest from their work; and that all the more, because their work was no longer the work appointed to man at the first, when he was created in the likeness of God, work which did not interrupt his blessedness in God (Genesis 2:15), but that hard labour in the sweat of his brow to which he had been condemned in consequence of the fall. In order therefore that His people might rest from toil so oppressive to both body and soul, and be refreshed, God prescribed the keeping of the Sabbath, that they might thus possess a day for the repose and elevation of their spirits, and a foretaste of the blessedness into which the people of God are at last to enter, the blessedness of the eternal κατάπαυσις ἀπὸ τῶν ἔργων αὐτοῦ (Hebrews 4:10), the ἀνάπαυσις ἐκ τῶν κόπων (Revelation 14:13). See my Archaeologie, §77).


  But instead of this objective ground for the sabbatical festival, which furnished the true idea of the Sabbath, when Moses recapitulated the decalogue, he adduced only the subjective aspect of rest or refreshing (Deuteronomy 5:14-15), reminding the people, just as in Exodus 23:12, of their bondage in Egypt and their deliverance from it by the strong arm of Jehovah, and then adding, “therefore (that thou mightest remember this deliverance from bondage) Jehovah commanded thee to keep the Sabbath-day.” This is not at variance with the reason given in the present verse, but simply gives prominence to a subjective aspect, which was peculiarly adapted to warm the hearts of the people towards the observance of the Sabbath, and to render the Sabbath rest dear to the people, since it served to keep the Israelites constantly in mind of the rest which Jehovah had procured for them from the slave labour of Egypt. For resting from every work is the basis of the observance of the Sabbath; but this observance is an institution peculiar to the Old Testament, and not to be met with in any other nation, though there are many among whom the division of weeks occurs. The observance of the Sabbath, by being adopted into the decalogue, was made the foundation of all the festal times and observances of the Israelites, as they all culminated in the Sabbath rest. At the same time, as an ἐντολὴ τοῦ νόμον , an ingredient in the Sinaitic law, it belonged to the “shadow of (good) things to come” (Colossians 2:17, cf. Hebrews 10:1), which was to be done away when the “body” in Christ had come. Christ is Lord of the Sabbath (Matthew 12:8), and after the completion of His work, He also rested on the Sabbath. But He rose again on the Sunday; and through His resurrection, which is the pledge to the world of the fruits of His redeeming work, He has made this day the κυριακὴ ἡμέρα (Lord's day) for His Church, to be observed by it till the Captain of its salvation shall return, and having finished the judgment upon all His foes to the very last shall lead it to the rest of that eternal Sabbath, which God prepared for the whole creation through His own resting after the completion of the heaven and the earth.


  Verse 12


  The Fifth Word, “Honour thy father and thy mother,” does not refer to fellow-men, but to “those who are the representatives (vicarii) of God. Therefore, as God is to be served with honour and fear, His representatives are to be so too” (Luther decem. praec.). This is placed beyond all doubt by Leviticus 19:3, where reverence towards parents is placed on an equality with the observance of the Sabbath, and תּירא (fear) is substituted for כּבּד (honour). It also follows from כּבּד, which, as Calvin correctly observes, nihil aliud est quam Deo et hominibus, qui dignitate pollent, justum honorem deferre. Fellow-men or neighbours (רע) are to be loved (Leviticus 19:18): parents, on the other hand, are to be honoured and feared; reverence is to be shown to them with heart, mouth, and hand—in thought, word, and deed. But by father and mother we are not to understand merely the authors and preservers of our bodily life, but also the founders, protectors, and promoters of our spiritual life, such as prophets and teachers, to whom sometimes the name of father is given (2 Kings 2:12; 2 Kings 13:14), whilst at other times paternity is ascribed to them by their scholars being called sons and daughters (Psalm 34:12; Psalm 45:11; Proverbs 1:8, Proverbs 1:10, Proverbs 1:15, etc.); also the guardians of our bodily and spiritual life, the powers ordained of God, to whom the names of father and mother (Genesis 45:8; Judges 5:7) may justly be applied, since all government has grown out of the relation of father and child, and draws its moral weight and stability, upon which the prosperity and well-being of a nation depends, from the reverence of children towards their parents.


  And the promise, “that thy days may be long (thou mayest live long) in the land which Jehovah thy God giveth thee,” also points to this. There is a double promise here. So long as the nation rejoiced in the possession of obedient children, it was assured of a long life or existence in the land of Canaan; but there is also included the promise of a long life, i.e., a great age, to individuals (cf. Deuteronomy 6:2; Deuteronomy 22:7), just as we find in 1 Kings 3:14 a good old age referred to as a special blessing from God. In Deuteronomy 5:16, the promise of long life is followed by the words, “and that it may be well with thee,” which do not later the sense, but merely explain it more fully.


  As the majesty of God was thus to be honoured and feared in parents, so the image of God was to be kept sacred in all men. This thought forms the transition to the rest of the commandments.


  Verses 13-17


  The other Five Words or commandments, which determine the duties to one's neighbour, are summed up in Leviticus 19:18 in the one word, “Love thy neighbour as thyself.” The order in which they follow one another is the following: they first of all secure life, marriage, and property against active invasion or attack, and then, proceeding from deed to word and thought, they forbid false witness and coveting.


  If, therefore, the first three commandments in this table refer primarily to deeds; the subsequent advance to the prohibition of desire is a proof that the deed is not to be separated from the disposition, and that “the fulfilment of the law is only complete when the heart itself is sanctified” (Oehler). Accordingly, in the command, “Thou shalt not kill,” not only is the accomplished fact of murder condemned, whether it proceed from open violence or stratagem (Exodus 21:12, Exodus 21:14, Exodus 21:18), but every act that endangers human life, whether it arise from carelessness (Deuteronomy 22:8) or wantonness (Leviticus 19:14), or from hatred, anger, and revenge (Leviticus 19:17-18). Life is placed at the head of these commandments, not as being the highest earthly possession, but because it is the basis of human existence, and in the life the personality is attacked, and in that the image of God (Genesis 9:6). The omission of the object still remains to be noticed, as showing that the prohibition includes not only the killing of a fellow-man, but the destruction of one's own life, or suicide.—The two following commandments are couched in equally general terms. Adultery, נאף, which is used in Leviticus 20:10 of both man and woman, signifies (as distinguished from זנה to commit fornication) the sexual intercourse of a husband with the wife of another, or of a wife with the husband of another. This prohibition is not only directed against any assault upon the husband's dearest possession, for the tenth commandment guards against that, but upholds the sacredness of marriage as the divine appointment for the propagation and multiplication of the human race; and although addressed primarily to the man, like all the commandments that were given to the whole nation, applies quite as much to the woman as to the man, just as we find in Leviticus 20:10 that adultery was to be punished with death in the case of both the man and the woman.—Property was to be equally inviolable. The command, “Thou shalt not steal,” prohibited not only the secret or open removal of another person's property, but injury done to it, or fraudulent retention of it, through carelessness or indifference (Exodus 21:33; Exodus 22:13; Exodus 23:4-5; Deuteronomy 22:1-4).—But lest these commandments should be understood as relating merely to the outward act as such, as they were by the Pharisees, in opposition to whom Christ set forth their true fulfilment (Matthew 5:21.), God added the further prohibition, “Thou shalt not answer as a false witness against thy neighbour,” i.e., give false testimony against him. ענה and בּ: to answer or give evidence against a person (Genesis 30:33). עד is not evidence, but a witness. Instead of שׁקר עד, a witness of a lie, who consciously gives utterance to falsehood, we find שׁוא עד in Deuteronomy, one who says what is vain, worthless, unfounded (שׁוא שׁמע, Exodus 23:1; on שׁוא see Exodus 23:7). From this it is evident, that not only is lying prohibited, but false and unfounded evidence in general; and not only evidence before a judge, but false evidence of every kind, by which (according to the context) the life, married relation, or property of a neighbour might be endangered (cf. Exodus 23:1; Numbers 35:30; Deuteronomy 17:6; Deuteronomy 19:15; Deuteronomy 22:13.).—The last or tenth commandment is directed against desiring (coveting), as the root from which every sin against a neighbour springs, whether it be in word or deed. The חמד, ἐπιθυμεῖν (lxx), coveting, proceeds from the heart (Proverbs 6:25), and brings forth sin, which “is finished” in the act (James 1:14-15). The repetition of the words, “Thou shalt not covet,” does not prove that there are two different commandments, any more than the substitution of תּתאוּה in Deuteronomy 5:18 for the second תּחמד. חמד and התאוּה are synonyms,—the only difference between them being, that “the former denotes the desire as founded upon the perception of beauty, and therefore excited from without, the latter, desire originating at the very outset in the person himself, and arising from his own want or inclination” (Schultz). The repetition merely serves to strengthen and give the great emphasis to that which constitutes the very kernel of the command, and is just as much in harmony with the simple and appropriate language of the law, as the employment of a synonym in the place of the repetition of the same word is with the rhetorical character of Deuteronomy. Moreover, the objects of desire do not point to two different commandments. This is evident at once from the transposition of the house and wife in Deuteronomy. בּית (the house) is not merely the dwelling, but the entire household (as in Genesis 15:2; Job 8:15), either including the wife, or exclusive of her. In the text before us she is included; in Deuteronomy she is not, but is placed first as the crown of the man, and a possession more costly than pearls (Proverbs 12:4; Proverbs 31:10). In this case, the idea of the “house” is restricted to the other property belonging to the domestic economy, which is classified in Deuteronomy as fields, servants, cattle, and whatever else a man may have; whereas in Exodus the “house” is divided into wife, servants, cattle, and the rest of the possessions.


  Verse 18-19


  (cf. Deuteronomy 5:19-33). The terrible phenomena, amidst which the Lord displayed His majesty, made the intended impression upon the people who were stationed by the mountain below, so that they desired that God would not speak to them any more, and entreated Moses through their elders to act as mediator between them, promising at the same time that they would hear him (cf. Exodus 19:9, Exodus 19:16-19). ראים, perceiving: ראה to see being frequently used for perceiving, as being the principle sense by which most of the impressions of the outer world are received (e.g., Genesis 42:1; Isaiah 44:16; Jeremiah 33:24). לפּידם, fire-torches, are the vivid flashes of lightning (Exodus 19:16). “They trembled and stood afar off:” not daring to come nearer to the mountain, or to ascend it. “And they said,” viz., the heads of the tribes and elders: cf. Deuteronomy 5:20, where the words of the people are more fully given. “Lest we die:” cf. Deuteronomy 5:21-23. Though they had discovered that God speaks with man, and yet man lives; they felt so much that they were בּשׂר, flesh, i.e., powerless, frail, and alienated by sin from the holy God, that they were afraid lest they should be consumed by this great fire, if they listened any longer to the voice of God.


  Verse 20


  To direct the sinner's holy awe in the presence of the holy God, which was expressed in these words of the people, into the proper course of healthy and enduring penitence, Moses first of all took away the false fear of death by the encouraging answer, “Fear not,” and then immediately added, “for God is come to prove you.” נסּוּת referred to the testing of the state of the heart in relation to God, as it is explained in the exegetical clause which follows: “that His fear may be before your faces, that ye sin not.” By this terrible display of His glory, God desired to inspire them with the true fear of Himself, that they might not sin through distrust, disobedience, or resistance to His guidance and commands.


  Verse 21


  “So the people stood afar off” (as in Exodus 20:18), not “went far away,” although, according to Deuteronomy 5:30, Moses was directed by God to tell the people to return to their tents. This is passed over here, and it is merely observed, for the purpose of closing the first act in the giving the law, and preparing the way for the second, that the people remained afar off, whereas Moses (and Aaron, cf. Exodus 19:24) drew near to the darkness where God was, to receive the further commands of the Lord.


  Verse 22-23


  The General Form of Divine Worship in Israel.—As Jehovah had spoken to the Israelites from heaven, they were not to make gods of earthly materials, such as silver and gold, by the side of Him, but simply to construct an altar of earth or unhewn stones without steps, for the offering up of His sacrifices at the place where He would reveal Himself. “From heaven” Jehovah came down upon Sinai enveloped in the darkness of a cloud; and thereby He made known to the people that His nature was heavenly, and could not be imitated in any earthly material. “Ye shall not make with Me,” place by the side of, or on a par with Me,” “gods of silver and gold,”—that is to say, idols primarily intended to represent the nature of God, and therefore meant as symbols of Jehovah, but which became false gods from the very fact that they were intended as representations of the purely spiritual God.


  Verses 24-26


  For the worship of Jehovah, the God of heaven, Israel needed only an altar, on which to cause its sacrifices to ascend to God. The altar, as an elevation built up of earth or rough stones, was a symbol of the elevation of man to God, who is enthroned on high in the heaven; and because man was to raise himself to God in his sacrifices, Israel also was to make an altar, though only of earth, or if of stones, not of hewn stones. “For if thou swingest thy tool (חרב lit., sharpness, then any edge tool) over it (over the stone), thou defilest it” (Exodus 20:25). “Of earth:” i.e., not “of comparatively simple materials, such as befitted a representation of the creature” (Schultz on Deut 12); for the altar was not to represent the creature, but to be the place to which God came to receive man into His fellowship there. For this reason the altar was to be made of the same material, which formed the earthly soil for the kingdom of God, either of earth or else of stones, just as they existed in their natural state; not, however, “because unpolished stones, which retain their true and native condition, appear to be endowed with a certain native purity, and therefore to be most in harmony with the sanctity of an altar” (Spencer de legg. Hebr. rit. lib. ii. c. 6), for the “native purity” of the earth does not agree with Genesis 3:17; but because the altar was to set forth the nature of the simple earthly soil, unaltered by the hand of man. The earth, which has been involved in the curse of sin, is to be renewed and glorified into the kingdom of God, not by sinful men, but by the gracious hand of God alone. Moreover, Israel was not to erect the altar for its sacrifices in any place that it might choose, but only in every place in which Jehovah should bring His name to remembrance. וגו שׁם הזכּיר does not mean “to make the name of the Lord remembered,” i.e., to cause men to remember it; but to establish a memorial of His name, i.e., to make a glorious revelation of His divine nature, and thereby to consecrate the place into a holy soil (cf. Exodus 3:5), upon which Jehovah would come to Israel and bless it. Lastly, the command not to go up to the altar by steps (Exodus 20:26) is followed by the words, “that thy nakedness be not discovered thereon.” It was in the feeling of shame that the consciousness of sin first manifested itself, and it was in the shame that the sin was chiefly apparent (Genesis 3:7); hence the nakedness was a disclosure of sin, through which the altar of God would be desecrated, and for this reason it was forbidden to ascend to the altar by steps. These directions with reference to the altar to be built do not refer merely to the altar, which was built for the conclusion of the covenant, nor are they at variance with the later instructions respecting the one altar at the tabernacle, upon which all the sacrifices were to be presented (Leviticus 17:8-9; Deuteronomy 12:5.), nor are they merely “provisional” but they lay the foundation for the future laws with reference to the places of worship, though without restricting them to one particular locality on the one hand, or allowing an unlimited number of altars on the other. Hence “several places and altars are referred to here, because, whilst the people were wandering in the desert, there could be no fixed place for the tabernacle” (Riehm). But the erection of the altar is unquestionably limited to every place which Jehovah appointed for the purpose by a revelation. We are not to understand the words, however, as referring merely to those places in which the tabernacle and its altar were erected, and to the site of the future temple (Sinai, Shilloh, and Jerusalem), but to all those places also where altars were built and sacrifices offered on extraordinary occasions, on account of God,—appearing there such, for example, as Ebal (Joshua 8:30 compared with Deuteronomy 27:5), the rock in Ophrah (Judges 6:25-26), and many other places besides.


  Exodus 21


  Verse 1


  The (mishpatim) (Exodus 21:1) are not the “laws, which were to be in force and serve as rules of action,” as Knobel affirms, but the rights, by which the national life was formed into a civil commonwealth and the political order secured. These rights had reference first of all to the relation in which the individuals stood one towards another. The personal rights of dependants are placed at the head (Exodus 21:2-11); and first those of slaves (Exodus 21:2-6), which are still more minutely explained in Deuteronomy 15:12-18, where the observance of them is urged upon the hearts of the people on subjective grounds.


  Verse 2


  The Hebrew servant was to obtain his freedom without paying compensation, after six years of service. According to Deuteronomy 15:12, this rule applied to the Hebrew maid-servant as well. The predicate עברי limits the rule to Israelitish servants, in distinction from slaves of foreign extraction, to whom this law did not apply (cf. Deuteronomy 15:12, “thy brother”).


  An Israelite might buy his own countryman, either when he was sold by a court of justice on account of theft (Exodus 22:1), or when he was poor and sold himself (Leviticus 25:39). The emancipation in the seventh year of service was intimately connected with the sabbatical year, though we are not to understand it as taking place in that particular year. “He shall go out free,” sc., from his master's house, i.e., be set at liberty. חנּם: without compensation. In Deuteronomy the master is also commanded not to let him go out empty, but to load him (חעניק to put upon his neck) from his flock, his threshing-floor, and his wine-press (i.e., with corn and wine); that is to say, to give him as much as he could carry away with him. The motive for this command is drawn from their recollection of their own deliverance by Jehovah from the bondage of Egypt. And in Exodus 21:18 an additional reason is supplied, to incline the heart of the master to this emancipation, viz., that “he has served thee for six years the double of a labourer's wages,”—that is to say, “he has served and worked so much, that it would have cost twice as much, if it had been necessary to hire a labourer in his place” (Schultz),—and “Jehovah thy God hath blessed thee in all that thou doest,” sc., through his service.


  Verses 3-6


  There were three different circumstances possible, under which emancipation might take place. The servant might have been unmarried and continued so (בּגפּו: with his body, i.e., alone, single): in that case, of course, there was no one else to set at liberty. Or he might have brought a wife with him; and in that case his wife was to be set at liberty as well. Or his master might have given him a wife in his bondage, and she might have borne him children: in that case the wife and children were to continue the property of the master. This may appear oppressive, but it was an equitable consequence of the possession of property in slaves at all. At the same time, in order to modify the harshness of such a separation of husband and wife, the option was given to the servant to remain in his master's service, provided he was willing to renounce his liberty for ever (Exodus 21:5, Exodus 21:6). This would very likely be the case as a general rule; for there were various legal arrangements, which are mentioned in other places, by which the lot of Hebrew slaves was greatly softened and placed almost on an equality with that of hired labourers (cf. Exodus 23:12; Leviticus 25:6, Leviticus 25:39, Leviticus 25:43, Leviticus 25:53; Deuteronomy 12:18; Deuteronomy 16:11). In this case the master was to take his servant האלהים אל, lit., to God, i.e., according to the correct rendering of the lxx, πρὸς τὸ κριτήριον , to the place where judgment was given in the name of God (Deuteronomy 1:17; cf. Exodus 22:7-8, and Deuteronomy 19:17), in order that he might make a declaration there that he gave up his liberty. His ear was then to be bored with an awl against the door or lintel of the house, and by this sign, which was customary in many of the nations of antiquity, to be fastened as it were to the house for ever. That this was the meaning of the piercing of the ear against the door of the house, is evident from the unusual expression in Deuteronomy 15:17, “and put (the awl) into his ear and into the door, that he may be thy servant for ever,” where the ear and the door are co-ordinates. “For ever,” i.e., as long as he lives. Josephus and the Rabbins would restrict the service to the time ending with the year of jubilee, but without sufficient reason, and contrary to the usage of the language, as לעלם is used in Leviticus 25:46 to denote service which did not terminate with the year of jubilee. (See the remarks on Leviticus 25:10; also my Archäologie.)


  Verses 7-11


  The daughter of an Israelite, who had been sold by her father as a maid-servant (לאמה), i.e., as the sequel shows, as a housekeeper and concubine, stood in a different relation to her master's house. She was not to go out like the men-servants, i.e., not to be sent away as free at the end of six years of service; but the three following regulations, which are introduced by אם (Exodus 21:8), ואם (Exodus 21:9), and ואם (Exodus 21:11), were to be observed with regard to her. In the first place (Exodus 21:8), “if she please not her master, who hath betrothed her to himself, then shall he let her be redeemed.” The לא before יעדהּ is one of the fifteen cases in which לא has been marked in the Masoretic text as standing for לו; and it cannot possibly signify not in the passage before us. For if it were to be taken as a negative, “that he do not appoint her,” sc., as a concubine for himself, the pronoun לו would certainly not be omitted. הפדּהּ (for הפדּהּ, see Ges. §53, Note 6), to let her be redeemed, i.e., to allow another Israelite to buy her as a concubine; for there can hardly have been any thought of redemption on the part of the father, as it would no doubt be poverty alone that caused him to sell his daughter (Leviticus 25:39). But “to sell her unto a strange nation (i.e., to any one but a Hebrew), he shall have no power, if he acts unfaithfully towards her,” i.e., if he do not grant her the promised marriage. In the second place (Exodus 21:9, Exodus 21:10), “if he appoint her as his son's wife, he shall act towards her according to the rights of daughters,” i.e., treat her as a daughter; “and if he take him (the son) another (wife),—whether because the son was no longer satisfied, or because the father gave the son another wife in addition to her—“her food (שׁאר flesh as the chief article of food, instead of לחם, bread, because the lawgiver had persons of property in his mind, who were in a position to keep concubines), her raiment, and her duty of marriage he shall not diminish,” i.e., the claims which she had as a daughter for support, and as his son's wife for conjugal rights, were not to be neglected; he was not to allow his son, therefore, to put her away or treat her badly. With this explanation the difficulties connected with every other are avoided. For instance, if we refer the words of Exodus 21:9 to the son, and understand them as meaning, “if the son should take another wife,” we introduce a change of subject without anything to indicate it. If, on the other hand, we regard them as meaning, “if the father (the purchaser) should take to himself another wife,” this ought to have come before Exodus 21:9. In the third place (Exodus 21:11), “if he do not (do not grant) these three unto her, she shall go out for nothing, without money.” “These three” are food, clothing, and conjugal rights, which are mentioned just before; not “si eam non desponderit sibi nec filio, nec redimi sit passus” (Rabbins and others), nor “if he did not give her to his son as a concubine, but diminished her,” as Knobel explains it.


  Verses 12-17


  Still higher than personal liberty, however, is life itself, the right of existence and personality; and the infliction of injury upon this was not only prohibited, but to be followed by punishment corresponding to the crime. The principle of retribution, jus talionis, which is the only one that embodies the idea of justice, lies at the foundation of these threats.


  Exodus 21:12-13


  A death-blow was to be punished with death (cf. Genesis 9:6; Leviticus 24:17). “He that smiteth a man and (so that) he die (whether on the spot or directly afterwards did not matter), he shall be put to death.” This general rule is still further defined by a distinction being drawn between accidental and intentional killing. “But whoever has not lain in wait (for another's life), and God has caused it to come to his hand” (to kill the other); i.e., not only if he did not intend to kill him, but did not even cherish the intention of smiting him, or of doing him harm from hatred and enmity (Numbers 35:16-23; Deuteronomy 19:4-5), and therefore did so quite unawares, according to a dispensation of God, which is generally called an accident because it is above our comprehension. For such a man God would appoint places of refuge, where he should be protected against the avenger of blood. (On this point, see Numbers 35:9.).


  Exodus 21:14-17


  “But he who acts presumptuously against his neighbour, to slay him with guile, thou shalt take him from Mine altar that he may die.” These words are not to be understood as meaning, that only intentional and treacherous killing was to be punished with death; but, without restricting the general rule in Exodus 21:12, they are to be interpreted from their antithesis to Exodus 21:13, as signifying that even the altar of Jehovah was not to protect a man who had committed intentional murder, and carried out his purpose with treachery. (More on this point at Numbers 35:16.) By this regulation, the idea, which was common to the Hebrews and many other nations, that the altar as God's abode afforded protection to any life that was in danger from men, was brought back to the true measure of its validity, and the place of expiation for sins of weakness (cf. Leviticus 4:2; Leviticus 5:15, Leviticus 5:18; Numbers 15:27-31) was prevented from being abused by being made a place of refuge for criminals who were deserving of death. Maltreatment of a father and mother through striking (Exodus 21:15), man-stealing (Exodus 21:16), and cursing parents (Exodus 21:17, cf. Leviticus 20:9), were all to be placed on a par with murder, and punished in the same way. By the “smiting” (הכּה) of parents we are not to understand smiting to death, for in that case ומת would be added as in Exodus 21:12, but any kind of maltreatment. The murder of parents is not mentioned at all, as not likely to occur and hardly conceivable. The cursing (קלּל as in Genesis 12:3) of parents is placed on a par with smiting, because it proceeds from the same disposition; and both were to be punished with death, because the majesty of God was violated in the persons of the parents (cf. Exodus 20:12). Man-stealing was also no less a crime, being a sin against the dignity of man, and a violation of the image of God. For אישׁ “a man,” we find in Deuteronomy 24:7, נפשׁ “a soul,” by which both man and woman are intended, and the still more definite limitation, “of his brethren of the children of Israel.” The crime remained the same whether he had sold him (the stolen man), or whether he was still found in his hand. (For ו—ו as a sign of an alternative in the linking together of short sentences, see Proverbs 29:9, and Ewald, §361.) This is the rendering adopted by most of the earlier translators, and we get no intelligent sense if we divide the clauses thus: “and sell him so that he is found in his hand.”


  Verses 18-32


  Fatal blows and the crimes placed on a par with them are now followed in simple order by the laws relating to bodily injuries.


  Exodus 21:18-19


  If in the course of a quarrel one man should hit another with a stone or with his fist, so that, although he did not die, he “lay upon his bed,” i.e., became bedridden; if the person struck should get up again and walk out with his staff, the other would be innocent, he should “only give him his sitting and have him cured,” i.e., compensate him for his loss of time and the cost of recovery. This certainly implies, on the one hand, that if the man died upon his bed, the injury was to be punished with death, according to Exodus 21:12; and on the other hand, that if he died after getting up and going out, no further punishment was to be inflicted for the injury done.


  Exodus 21:20-21


  The case was different with regard to a slave. The master had always the right to punish or “chasten” him with a stick (Proverbs 10:13; Proverbs 13:24); this right was involved in the paternal authority of the master over the servants in his possession. The law was therefore confined to the abuse of this authority in outbursts of passion, in which case, “if the servant or the maid should die under his hand (i.e., under his blows), he was to be punished” (ינּקם נקם: “vengeance shall surely be taken”). But in what the נקם was to consist is not explained; certainly not in slaying by the sword, as the Jewish commentators maintain. The lawgiver would have expressed this by יוּמת מות. No doubt it was left to the authorities to determine this according to the circumstances. The law in Exodus 21:12 could hardly be applied to a case of this description, although it was afterwards extended to foreigners as well as natives (Leviticus 24:21-22), for the simple reason, that it is hardly conceivable that a master would intentionally kill his slave, who was his possession and money. How far the lawgiver was from presupposing any such intention here, is evident from the law which follows in Exodus 21:21, “Notwithstanding, if he continue a day or two (i.e., remain alive), it shall not be avenged, for he is his money.” By the continuance of his life, if only for a day or two, it would become perfectly evident that the master did not wish to kill his servant; and if nevertheless he died after this, the loss of the slave was punishment enough for the master. There is no ground whatever for restricting this regulation, as the Rabbins do, to slaves who were not of Hebrew extraction.


  Exodus 21:22-25


  If men strove and thrust against a woman with child, who had come near or between them for the purpose of making peace, so that her children come out (come into the world), and no injury was done either to the woman or the child that was born,


  a pecuniary compensation was to be paid, such as the husband of the woman laid upon him, and he was to give it בּפללים by (by an appeal to) arbitrators. A fine is imposed, because even if no injury had been done to the woman and the fruit of her womb, such a blow might have endangered life. (For יצא roF(to go out of the womb, see Genesis 25:25-26.) The plural ילדיה is employed for the purpose of speaking indefinitely, because there might possibly be more than one child in the womb. “But if injury occur (to the mother or the child), thou shalt give soul for soul, eye for eye, … wound for wound:” thus perfect retribution was to be made.


  Exodus 21:26-27


  But the lex talionis applied to the free Israelite only, not to slaves. In the case of the latter, if the master struck out an eye and destroyed it, i.e., blinded him with the blow, or struck out a tooth, he was to let him go free, as a compensation for the loss of the member. Eye and tooth are individual examples selected to denote all the members, from the most important and indispensable down to the very least.


  Exodus 21:28-30


  The life of man is also protected against injury from cattle (cf. Genesis 9:5). “If an ox gore a man or a woman, that they die, the ox shall be stoned, and its flesh shall not be eaten;” because, as the stoning already shows, it was laden with the guilt of murder, and therefore had become unclean (cf. Numbers 35:33). The master or owner of the ox was innocent, sc., if his ox had not bee known to do so before. But if this were the case, “if his master have been warned (בּבעליו הוּעד, lit., testimony laid against its master), and notwithstanding this he have not kept it in,” then the master was to be put to death, because through his carelessness in keeping the ox he had caused the death, and therefore shared the guilt. As this guilt, however, had not been incurred through an intentional crime, but had arisen simply from carelessness, he was allowed to redeem his forfeited life by the payment of expiation money (כּפר, lit., covering, expiation, cf. Exodus 30:12), “according to all that was laid upon him,” sc., by the judge.


  Exodus 21:31-32


  The death of a son or a daughter through the goring of an ox was also to be treated in the same way; but that of a slave (man-servant or maid-servant) was to be compensated by the payment of thirty shekels of silver (i.e., probably the ordinary price for the redemption of a slave, as the redemption price of a free Israelite was fifty shekels, Leviticus 27:3) on the part of the owner of the ox; but the ox was to be killed in this case also. There are other ancient nations in whose law books we find laws relating to the punishment of animals for killing or wounding a man, but not one of them had a law which made the owner of the animal responsible as well, for they none of them looked upon human life in its likeness of God.


  Verses 33-36


  Passing from life to property, in connection with the foregoing, the life of the animal, the most important possession of the Israelites, is first of all secured against destruction through carelessness. If any one opened or dug a pit or cistern, and did not close it up again, and another man's ox or ass (mentioned, for the sake of example, as the most important animals among the live stock of the Israelites) fell in and was killed, the owner of the pit was to pay its full value, and the dead animal to belong to him. If an ox that was not known to be vicious gored another man's ox to death, the vicious animal was to be sold, and its money (what it fetched) to be divided; the dead animal was also to be divided, so that both parties bore an equal amount of damage. If, on the other hand, the ox had been known to be vicious before, and had not been kept in, carefully secured, by its possessor, he was to compensate the owner of the one that had been killed with the full value of an ox, but to receive the dead one instead.


  Exodus 22


  Verses 1-4


  With regard to cattle-stealing, the law makes a distinction between what had been killed or sold, and what was still alive and in the thief's hand (or possession). In the latter case, the thief was to restore piece for piece twofold (Exodus 22:4); in the former, he was to restore an ox fivefold and a small animal (a sheep or a goat) fourfold (Exodus 22:1). The difference between the compensation for an ox and a small animal is to be accounted for from the comparative worth of the cattle to the possessor, which determined the magnitude of the theft and the amount of the compensation. But the other distinctions of twofold, fourfold, and fivefold restitution cannot be accounted for, either by supposing “that the animal slain or sold was lost to its master, and might have been of peculiar value to him” (Knobel), for such a consideration of personal feelings would have been quite foreign to the law-not to mention the fact that an animal that had been sold might be recovered by purchase; or from the fact that “the thief in this case had carried his crime still further” (Baumgarten), for the main thing was still the theft, not the consumption or sale of the animal stolen. The reason can only have lain in the educational purpose of the law: viz., in the intention to lead the thief to repent of his crime, to acknowledge his guilt, and to restore what he had stolen. Now, as long as he still retained the stolen animal in his own possession, having neither consumed nor parted with it, this was always in his power; but the possibility was gone as soon as it had either been consumed or sold (see by Archäologie, §154, Note 3).


  (Note: Calvin gives the same explanation: Major in scelere obstinatio se prodit, ubi res furtiva in quaestum conversa est, nec spes est ulla resipiscentiae, atque ita continuo progressu duplicatur malae fidei crimen. Fieri potest ut fur statim post delictum contremiscat: qui vero animal occidere ausus est, aut vendere, prorsus in maleficio obduruit ul Exo_22:2-4}


  Into the midst of the laws relating to theft, we have one introduced here, prescribing what was to be done with the thief. “If the thief be found breaking in (i.e., by night according to { ul Exo_22:3}), and be smitten so that he die, there shall be no blood to him (the person smiting him); if the sun has risen upon him (the thief breaking in), there is blood to him:” i.e., in the latter case the person killing him drew upon himself blood-guiltiness (γּξιν lit., drops of blood, blood shed), in the former case he did not. “The reason for this disparity between a thief by night and one in the day is, that the power and intention of a nightly thief are uncertain, and whether he may not have come for the purpose of committing murder; and that by night, if thieves are resisted, they often proceed to murder in their rage; and also that they can neither be recognised, nor resisted and apprehended with safety” (Calovius). In the latter case the slayer contracted blood-guiltiness, because even the life of a thief was to be spared, as he could be punished for his crime, and what was stolen be restored according to the regulations laid down in Exodus 22:1 and Exodus 22:4. But if he had not sufficient to make retribution, he was to be sold “for his stolen,” i.e., for the value of what he had stolen, that he might earn by his labour the compensation to be paid.


  Verse 5-6


  Injury done to another man's field or corn was also to be made good by compensation for the injury done. If any one should consume a field or a vineyard, and let loose his beast, so that it fed in another man's field, he was to give the best of his field and vineyard as restitution. These words do not refer to wilful injury, for שׁלּח does not mean to drive in, but simply to let loose, set at liberty; they refer to injury done from carelessness, when any one neglected to take proper care of a beast that was feeding in his field, and it strayed in consequence, and began grazing in another man's. Hence simple compensation was all that was demanded; though this was to be made “from the best of his field,” i.e., quicquid optimum habebit in agro vel vinea (Jerome).


  Exodus 22:6


  Exodus 22:6 also relates to unintentional injury, arising from want of proper care: “If fire break out and catch thorns (thorn-hedges surrounding a corn-field, Isaiah 5:5; Sir. 28:24), and sheaves, or the standing seed (הקּמה the corn standing in the straw), or the field be consumed, he that kindleth the fire shall make compensation (for the damage done).”


  Verses 7-9


  In cases of dishonesty, or the loss of property entrusted, the following was to be the recognised right: If money or articles (כּלים, not merely tools and furniture, but clothes and ornaments, cf. Deuteronomy 22:5; Isaiah 61:10) given to a neighbour to keep should be stolen out of his house, the thief was to restore double if he could be found; but if he could not be discovered, the master of the house was to go before the judicial court (האלהים אל, see Exodus 21:6; אל נקרב to draw near to), to see “whether he has not stretched out his hand to his neighbour's goods.” מלאכה: lit., employment, then something earned by employment, a possession. Before the judicial court he was to cleanse himself of the suspicion of having fraudulently appropriated what had been entrusted to him; and in most cases this could probably be only done by an oath of purification. The Sept. and Vulg. both point to this by interpolating καὶ ὀμεῖται , et jurabit (“and he shall swear”), though we are not warranted in supplying ויּשּׁבע in consequence. For, apart from the fact that אם־לא is not to be regarded as a particle of adjuration here, as Rosenmüller supposes, since this particle signifies “truly” when employed in an oath, and therefore would make the declaration affirmative, whereas the oath was unquestionably to be taken as a release from the suspicion of fraudulent appropriation, and in case of confession an oath was not requisite at all;—apart from all this, if the lawgiver had intended to prescribe an oath for such a case, he would have introduced it here, just as he has done in Exodus 22:11. If the man could free himself before the court from the suspicion of unfaithfulness, he would of course not have to make compensation for what was lost, but the owner would have to bear the damage. This legal process is still further extended in Exodus 22:9: על־כּל־דּבר־פּשׁע, “upon every matter of trespass” (by which we are to understand, according to the context, unfaithfulness with regard to, or unjust appropriation of, the property of another man, not only when it had been entrusted, but also if it had been found), “for ox, for ass, etc., or for any manner of lost thing, of which one says that it is this (“this,” viz., the matter of trespass), the cause of both (the parties contending about the right of possession) shall come to the judicial court; and he whom the court (Elohim) shall pronounce guilty (of unjust appropriation) shall give double compensation to his neighbour: only double as in Exodus 22:4 and Exodus 22:7, not four or fivefold as in Exodus 22:1, because the object in dispute had not been consumed.


  Verses 10-13


  If an animal entrusted to a neighbour to take care of had either died or hurt itself (נשׁבּר, broken a limb), or been driven away by robbers when out at grass (1 Chronicles 5:21; 2 Chronicles 14:14, cf. Job 1:15, Job 1:17), without any one (else) seeing it, an oath was to be taken before Jehovah between both (the owner and the keeper of it), “whether he had not stretched out his hand to his neighbour's property,” i.e., either killed, or mutilated, or disposed of the animal. This case differs from the previous one, not only in the fact that the animal had either become useless to the owner or was altogether lost, but also in the fact that the keeper, if his statement were true, had not been at all to blame in the matter. The only way in which this could be decided, if there was ראה אין, i.e., no other eye-witness present than the keeper himself at the time when the fact occurred, was by the keeper taking an oath before Jehovah, that is to say, before the judicial court. And if he took the oath, the master (owner) of it (the animal that had perished, or been lost or injured) was to accept (sc., the oath), and he (the accused) was not to make reparation. “But if it had been stolen מעמּו from with him (i.e., from his house or stable), he was to make it good,” because he might have prevented this with proper care (cf. Genesis 31:39). On the other hand, if it had been torn in pieces (viz., by a beast of prey, while it was out at grass), he was not to make any compensation, but only to furnish a proof that he had not been wanting in proper care. עד יבאהוּ “let him bring it as a witness,” viz., the animal that had been torn in pieces, or a portion of it, from which it might be seen that he had chased the wild beast to recover its prey (cf. 1 Samuel 17:34-35; Amos 3:12).


  Verse 14-15


  If any one borrowed an animal of his neighbour (to use it for some kind of work), and it got injured and died, he was to make compensation to the owner, unless the latter were present at the time; but not if he were. “For either he would see that it could not have been averted by any human care; or if it could, seeing that he, the owner himself, was present, and did not avert it, it would only be right that he should suffer the consequence of his own neglect to afford assistance” (Calovius). The words which follow, וגו שׂכיר אם, cannot have any other meaning than this, “if it was hired, it has come upon his hire,” i.e., he has to bear the injury or loss for the money which he got for letting out the animal. The suggestion which Knobel makes with a “perhaps,” that שׂכיר refers to a hired labourer, to whom the word is applied in other places, and that the meaning is this, “if it is a labourer for hire, he goes into his hire,—i.e., if the hirer is a daily labourer who has nothing with which to make compensation, he is to enter into the service of the person who let him the animal, for a sufficiently long time to make up for the loss,”—is not only opposed to the grammar (the perfect בּא for which יבא should be used), but is also at variance with the context, “not make it good.”


  Verse 16-17


  The seduction of a girl, who belonged to her father as long as she was not betrothed (cf. Exodus 21:7), was also to be regarded as an attack upon the family possession. Whoever persuaded a girl to let him lie with her, was to obtain her for a wife by the payment of a dowry (מהר see Genesis 34:12); and if her father refused to give her to him, he was to weigh (pay) money equivalent to the dowry of maidens, i.e., to pay the father just as much for the disgrace brought upon him by the seduction of his daughter, as maidens would receive for a dowry upon their marriage. The seduction of a girl who was betrothed, was punished much more severely (see Deuteronomy 22:23-24).


  Verse 18-19


  The laws which follow, from Exodus 22:18 onwards, differ both in form and subject-matter from the determinations of right which we have been studying hitherto: in form, through the omission of the כּי with which the others were almost invariably introduced; in subject-matter, inasmuch as they make demands upon Israel on the ground of its election to be the holy nation of Jehovah, which go beyond the sphere of natural right, not only prohibiting every inversion of the natural order of things, but requiring the manifestation of love to the infirm and needy out of regard to Jehovah. The transition from the former series to the present one is made by the command in Exodus 22:18, “Thou shalt not suffer a witch to live;” witchcraft being, on the one hand, “the vilest way of injuring a neighbour in his property, or even in his body and life” (Ranke), whilst, on the other hand, employment of powers of darkness for the purpose of injuring a neighbour was a practical denial of the divine vocation of Israel, as well as of Jehovah the Holy One of Israel. The witch is mentioned instead of the wizard, “not because witchcraft was not to be punished in the case of men, but because the female sex was more addicted to this crime” (Calovius). תחיּה לא (shalt not suffer to live) is chosen instead of the ordinary יוּמת מות (shall surely die), which is used in Leviticus 20:27 of wizards also, not “because the lawgiver intended that the Hebrew witch should be put to death in any case, and the foreigner only if she would not go when she was banished” (Knobel), but because every Hebrew witch was not to be put to death, but regard was to be had to the fact that witchcraft is often nothing but jugglery, and only those witches were to be put to death who would not give up their witchcraft when it was forbidden. Witchcraft is followed in Exodus 22:19 by the unnatural crime of lying with a beast; and this is also threatened with the punishment of death (see Leviticus 18:23, and Leviticus 20:15-16).


  Verse 20


  Whoever offered sacrifice to strange gods instead of to Jehovah alone, was liable to death. יחרם he shall be banned, put under the ban ((cherem)), i.e., put to death, and by death devoted to the Lord, to whom he would not devote himself in life (cf. Leviticus 27:29, and my Archäologie, §70).


  Verses 21-24


  The Israelites were not to offer sacrifice to foreign deities; but a foreigner himself they were not only to tolerate, but were not to vex or oppress him, bearing in mind that they also had been foreigners in Egypt (cf. Exodus 23:9, and Leviticus 19:33-34).—Whilst the foreigner, as having no rights, is thus commended to the kindness of the people through their remembrance of what they themselves had experienced in Egypt, those members of the nation itself who were most in need of protection (viz., widows and orphans) are secured from humiliation by an assurance of the special care and watchfulness of Jehovah, under which such forsaken ones stand, inasmuch as Jehovah Himself would take their troubles upon Himself, and punish their oppressors with just retribution. ענּה to humiliate, includes not only unjust oppression, but every kind of cold and contemptuous treatment. The suffix in אתו (Exodus 22:23) refers to both אלמנה and יתום, according to the rule that when there are two or more subjects of different genders, the masculine is employed (Ges. §148, 2). The כּי before אם expresses a strong assurance: “yea, if he cries to Me, I will hearken to him” (see Ewald, §330b). “Killing with the sword” points to wars, in which men and fathers of families perish, and their wives and children are made widows and orphans.


  Verses 25-27


  If a man should lend to one of the poor of his own people, he was not to oppress him by demanding interest; and if he gave his upper garment as a pledge, he was to give it him back towards sunset, because it was his only covering; as the poorer classes in the East use the upper garment, consisting of a large square piece of cloth, to sleep in. “It is his clothing for his skin:” i.e., it serves for a covering to his body. “Wherein shall he lie?” i.e., in what shall be wrap himself to sleep? (cf. Deuteronomy 24:6, Deuteronomy 24:10-13).—With Exodus 22:28. God directs Himself at once to the hearts of the Israelites, and attacks the sins of selfishness and covetousness, against which the precepts in Exodus 22:21-27 were directed in their deepest root, for the purpose of opposing all inward resistance to the promotion of His commands.


  Verse 28


  “Thou shalt not despise God, and the prince among thy people thou shalt not curse.” Elohim does not mean either the gods of other nations, as Josephus, Philo, and others, in their dead and work-holy monotheism, have rendered the word; or the rulers, as Onkelos and others suppose; but simply God, deity in general, whose majesty was despised in every break of the commandments of Jehovah, and who was to be honoured in the persons of the rulers (cf. Proverbs 24:21; 1 Peter 2:17). Contempt of God consists not only in blasphemies of Jehovah openly expressed, which were to be punished with death (Leviticus 24:11.), but in disregard of His threats with reference to the oppression of the poorer members of His people (Exodus 22:22-27), and in withholding from them what they ought to receive (Exodus 22:29-31). Understood in this way, the command is closely connected not only with what precedes, but also with what follows. The prince (נשׂיא, lit., the elevated one) is mentioned by the side of God, because in his exalted position he has to administer the law of God among His people, and to put a stop to what is wrong.


  Verse 29-30


  “Thy fulness and thy flowing thou shalt not delay (to Me).” מלאה fulness, signifies the produce of corn (Deuteronomy 22:9); and דּמע (lit., tear, flowing, liquor stillans), which only occurs here, is a poetical epithet for the produce of the press, both wine and oil (cf. δάκρυον τῶν δένδρων , lxx; arborum lacrimae, Plin. 11:6). The meaning is correctly given by the lxx: ἀπαρχὰς ἅλωνος καὶ ληνοῦ σοῦ . That the command not to delay and not to withhold the fulness, etc., relates to the offering of the first-fruits of the field and vineyard, as is more fully defined in Exodus 23:19 and Deuteronomy 26:2-11, is evident from what follows, in which the law given at the exodus from Egypt, with reference to the sanctification of the first-born of man and beast (Exodus 13:2, Exodus 13:12), is repeated and incorporated in the rights of Israel, inasmuch as the adoption of the first-born on the part of Jehovah was a perpetual guarantee to the whole nation of the right of covenant fellowship. (On the rule laid down in Exodus 22:30, see Leviticus 22:27.)


  Verse 31


  As the whole nation sanctified itself to the Lord in the sanctification of the first-born, the Israelites were to show themselves to be holy men unto the Lord by not eating “flesh torn to pieces in the field,” i.e., the flesh of an animal that had been torn to pieces by a wild beast in the field. Such flesh they were to throw to the dogs, because eating it would defile (cf. Leviticus 17:15).


  Exodus 23


  Verses 1-9


  Lastly, no one was to violate another's rights.—Exodus 23:1. “Thou shalt not raise (bring out) an empty report.” שׁוא שׁמע, a report that has no foundation, and, as the context shows, does injury to another, charges him with wrongdoing, and involves him in legal proceedings. “Put not thine hand with a wicked man (do not offer him thy hand, or render him assistance), to be a witness of violence.” This clause is unquestionably connected with the preceding one, and implies that raising a false report furnishes the wicked man with a pretext for bringing the man, who is suspected of crime on account of this false report, before a court of law; in consequence of which the originator or propagator of the empty report becomes a witness of injustice and violence.


  Exodus 23:2-3


  Just as little should a man follow a multitude to pervert justice. “Thou shalt not be behind many (follow the multitude) to evil things, nor answer concerning a dispute to incline thyself after many (i.e., thou shalt not give such testimony in connection with any dispute, in which thou takest part with the great majority), so as to pervert” (להטּות), sc., justice. But, on the other hand, “neither shalt thou adorn the poor man in his dispute” (Exodus 23:3), i.e., show partiality to the poor or weak man in an unjust cause, out of weak compassion for him. (Compare Leviticus 19:15, a passage which, notwithstanding the fact that הדר is applied to favour shown to the great or mighty, overthrows Knobel's conjecture, that גּדל should be read for ודל, inasmuch as it prohibits the showing of favour to the one as much as to the other.)


  Exodus 23:4-5


  Not only was their conduct not to be determined by public opinion, the direction taken by the multitude, or by weak compassion for a poor man; but personal antipathy, enmity, and hatred were not to lead them to injustice or churlish behaviour. On the contrary, if the Israelite saw his enemy's beast straying, he was to bring it back again; and if he saw it lying down under the weight of its burden, he was to help it up again (cf. Deuteronomy 22:1-4). The words וגו מעזב וחדלתּ, “cease (desist) to leave it to him (thine enemy); thou shalt loosen it (let it loose) with him,” which have been so variously explained, cannot have any other signification than this: “beware of leaving an ass which has sunk down beneath its burden in a helpless condition, even to thine enemy, to try whether he can help it up alone; rather help him to set it loose from its burden, that it may get up again.” This is evident from Deuteronomy 22:4, where התעלּמתּ לא, “withdraw not thyself,” is substituted for מעזב חדלתּ, and עמּו תּקים הקם, “set up with him,” for עמּו תּעזב עזב. From this it is obvious that עזב is used in the first instance in the sense of leaving it alone, leaving it in a helpless condition, and immediately afterwards in the sense of undoing or letting loose. The peculiar turn given to the expression, “thou shalt cease from leaving,” is chosen because the ordinary course, which the natural man adopts, is to leave an enemy to take care of his own affairs, without troubling about either him or his difficulties. Such conduct as this the Israelite was to give up, if he ever found his enemy in need of help.


  Exodus 23:6-8


  The warning against unkindness towards an enemy is followed by still further prohibitions of injustice in questions of right: viz., in Exodus 23:6, a warning against perverting the right of the poor in his cause; in Exodus 23:7, a general command to keep far away from a false matter, and not to slay the innocent and righteous, i.e., not to be guilty of judicial murder, together with the threat that God would not justify the sinner; and in Exodus 23:8, the command not to accept presents, i.e., to be bribed by gifts, because “the gift makes seeing men (פּקחים open eyes) blind, and perverts the causes of the just.” The rendering “words of the righteous” is not correct; for even if we are to understand the expression “seeing men” as referring to judges, the “righteous” can only refer to those who stand at the bar, and have right on their side, which judges who accept of bribes may turn into wrong.


  Exodus 23:9


  The warning against oppressing the foreigner, which is repeated from Exodus 22:20, is not tautological, as Bertheau affirms for the purpose of throwing suspicion upon this verse, but refers to the oppression of a stranger in judicial matters by the refusal of justice, or by harsh and unjust treatment in court (Deuteronomy 24:17; Deuteronomy 27:19). “For ye know the soul (animus, the soul as the seat of feeling) of the stranger,” i.e., ye know from your own experience in Egypt how a foreigner feels.


  Exodus 23:10-13


  Here follow directions respecting the year of rest and day of rest, the first of which lays the foundation for the keeping of the sabbatical and jubilee years, which are afterwards instituted in Lev 25, whilst the latter gives prominence to the element of rest and refreshment involved in the Sabbath, which had been already instituted (Exodus 20:9-11), and presses it in favour of beasts of burden, slaves, and foreigners. Neither of these instructions is to be regarded as laying down laws for the feasts; so that they are not to be included among the rights of Israel, which commence at Exodus 23:14. On the contrary, as they are separated from these by Exodus 23:13, they are to be reckoned as forming part of the laws relating to their mutual obligations one towards another. This is evident from the fact, that in both of them the care of the poor stands in the foreground. From this characteristic and design, which are common to both, we may explain the fact, that there is no allusion to the keeping of a Sabbath unto the Lord, as in Exodus 20:10 and Leviticus 25:2, in connection with either the seventh year or seventh day: all that is mentioned being their sowing and reaping for six years, and working for six days, and then letting the land lie fallow in the seventh year, and their ceasing or resting from labour on the seventh day. “The seventh year thou shalt let (thy land) loose (שׁמט to leave unemployed), and let it lie; and the poor of thy people shall eat (the produce which grows of itself), and their remainder (what they leave) shall the beast of the field eat.” הנּפשׁ: lit., to breathe one's self, to draw breath, i.e., to refresh one's self (cf. Exodus 31:17; 2 Samuel 16:14).—With Exodus 23:13 the laws relating to the rights of the people, in their relations to one another, are concluded with the formula enforcing their observance, “And in all that I say to you, take heed,” viz., that ye carefully maintain all the rights which I have given you. There is then attached to this, in Exodus 23:14, a warning, which forms the transition to the relation of Israel to Jehovah: “Make no mention of the name of other gods, neither let it be heard out of thy mouth.” This forms a very fitting boundary line between the two series of mishpatim, inasmuch as the observance and maintenance of both of them depended upon the attitude in which Israel stood towards Jehovah.


  Verses 14-16


  The Fundamental Rights of Israel in its Religious and Theocratical Relation to Jehovah.—As the observance of the Sabbath and sabbatical year is not instituted in Exodus 23:10-12, so Exodus 23:14-19 do not contain either the original or earliest appointment of the feasts, or a complete law concerning the yearly feasts. They simply command the observance of three feasts during the year, and the appearance of the people three times in the year before the Lord; that is to say, the holding of three national assemblies to keep a feast before the Lord, or three annual pilgrimages to the sanctuary of Jehovah. The leading points are clearly set forth in Exodus 23:14 and Exodus 23:17, to which the other verses are subordinate. These leading points are משׁפּטים or rights, conferred upon the people of Israel in their relation to Jehovah; for keeping a feast to the Lord, and appearing before Him, were both of them privileges bestowed by Jehovah upon His covenant people. Even in itself the festal rejoicing was a blessing in the midst of this life of labour, toil, and trouble; but when accompanied with the right of appearing before the Lord their God and Redeemer, to whom they were indebted for everything they had and were, it was one that no other nation enjoyed. For though they had their joyous festivals, these festivals bore the same relation to those of Israel, as the dead and worthless gods of the heathen to the living and almighty God of Israel.


  Of the three feasts at which Israel was to appear before Jehovah, the feast of Mazzoth, or unleavened bread, is referred to as already instituted, by the words “as I have commanded thee,” and “at the appointed time of the earing month,” which point back to chs. 12 and 13; and all that is added here is, “ye shall not appear before My face empty.” “Not empty:” i.e., not with empty hands, but with sacrificial gifts, answering to the blessing given by the Lord (Deuteronomy 16:16-17). These gifts were devoted partly to the general sacrifices of the feast, and partly to the burnt and peace-offerings which were brought by different individuals to the feasts, and applied to the sacrificial meals (Num 28 and 29). This command, which related to all the feasts, and therefore is mentioned at the very outset in connection with the feast of unleavened bread, did indeed impose a duty upon Israel, but such a duty as became a source of blessing to all who performed it. The gifts demanded by God were the tribute, it is true, which the Israelites paid to their God-King, just as all Eastern nations are required to bring presents when appearing in the presence of their kings; but they were only gifts from God's own blessing, a portion of that which He had bestowed in rich abundance, and they were offered to God in such a way that the offerer was thereby more and more confirmed in the rights of covenant fellowship. The other two festivals are mentioned here for the first time, and the details are more particularly determined afterwards in Leviticus 23:15., and Numbers 28:26. One was called the feast of Harvest, “of the first-fruits of thy labours which thou hast sown in the field,” i.e., of thy field-labour. According to the subsequent arrangements, the first of the field-produce was to be offered to God, not the first grains of the ripe corn, but the first loaves of bread of white or wheaten flour made from the new corn (Leviticus 23:17.). In Exodus 34:22 it is called the “feast of Weeks,” because, according to Leviticus 23:15-16; Deuteronomy 16:9, it was to be kept seven weeks after the feast of Mazzoth; and the “feast of the first-fruits of wheat harvest,” because the loaves of first-fruits to be offered were to be made of wheaten flour. The other of these feasts, i.e., the third in the year, is called “the feast of Ingathering, at the end of the year, in the gathering in of thy labours out of the field.” This general and indefinite allusion to time was quite sufficient for the preliminary institution of the feast. In the more minute directions respecting the feasts given in Leviticus 23:34; Numbers 29:12, it is fixed for the fifteenth day of the seventh month, and placed on an equality with the feast of Mazzoth as a seven days' festival. השּׁנה בּצאת does not mean after the close of the year, finito anno, any more than the corresponding expression in Exodus 34:22, השּׁנה תּקוּפת, signifies at the turning of the year. The year referred to here was the so-called civil year, which began with the preparation of the ground for the harvest-sowing, and ended when all the fruits of the field and garden had been gathered in. No particular day was fixed for its commencement, nor was there any new year's festival; and even after the beginning of the earing month had been fixed upon for the commencement of the year (Exodus 12:2), this still remained in force, so far as all civil matters connected with the sowing and harvest were concerned; though there is no evidence that a double reckoning was carried on at the same time, or that a civil reckoning existed side by side with the religious. בּאספּך does not mean, “when thou hast gathered,” postquam collegisti; for בּ does not stand for אחר, nor has the infinitive the force of the preterite. On the contrary, the expression “at thy gathering in,” i.e., when thou gatherest in, is kept indefinite both here and in Leviticus 23:39, where the month and days in which this feast was to be kept are distinctly pointed out; and also in Deuteronomy 16:13, in order that the time for the feast might not be made absolutely dependent upon the complete termination of the gathering in, although as a rule it would be almost over. The gathering in of “thy labours out of the field” is not to be restricted to the vintage and gathering of fruits: this is evident not only from the expression “out of the field,” which points to field-produce, but also from the clause in Deuteronomy 16:13, “gathering of the floor and wine-press,” which shows clearly that the words refer to the gathering in of the whole of the year's produce of corn, fruit, oil, and wine.


  Verse 17


  “Three times in the year” (i.e., according to Exodus 23:14 and Deuteronomy 16:16, at the three feasts just mentioned) “all thy males shall appear before the face of the Lord Jehovah.” The command to appear, i.e., to make a pilgrimage to the sanctuary, was restricted to the male members of the nation, probably to those above 20 years of age, who had been included in the census (Numbers 1:3). But this did not prohibit the inclusion of women and boys (cf. 1 Samuel 1:3., and Luke 2:31.).


  Verse 18-19


  The blessing attending their appearing before the Lord was dependent upon the feasts being kept in the proper way, by the observance of the three rules laid down in Exodus 23:18 and Exodus 23:19. “Thou shalt not offer the blood of My sacrifice upon leavened bread.” על upon, as in Exodus 12:8, denoting the basis upon which the sacrifice was offered. The meaning has been correctly given by the early commentators, viz., “as long as there is any leavened bread in your houses,” or “until the leaven has been entirely removed from your houses.” The reference made here to the removal of leaven, and the expression “blood of My sacrifice,” both point to the paschal lamb, which was regarded as the sacrifice of Jehovah κατ̓ ἐξοχήν , on account of its great importance. Onkelos gives this explanation: “My Passover” for “My sacrifice.”—“Neither shall the fat of My feast remain (ילין to pass the night) until the morning.” “The fat of My feast” does not mean the fat of My festal sacrifice, for חג, a feast, is not used for the sacrifice offered at the feast; it signifies rather the best of My feast, i.e., the paschal sacrifice, as we may see from Exodus 34:25, where “the sacrifice of the feast of the Passover” is given as the explanation of “the fat of My feast.” As the paschal sacrifice was the sacrifice of Jehovah par excellence, so the feast of the Passover was the feast of Jehovah par excellence. The expression “fat of My feast” is not to be understood as referring at all to the fat of the lamb, which was burned upon the altar in the case of the expiatory and whole offerings; for there could have been no necessity for the injunction not to keep this till the morning, inasmuch as those parts of every sacrifice which were set apart for the altar were burned immediately after the sprinkling of the blood. The allusion is to the flesh of the paschal lamb, which was eaten in the night before daybreak, after which anything that remained was to be burned. עד־בּקר (without the article) till morning, has the same meaning as לבּקר “for the (following) morning” in Exodus 34:25.


  Exodus 23:19


  The next command in Exodus 23:19 has reference to the feast of Harvest, or feast of Weeks. In “the first-fruits of thy land” there is an unmistakeable allusion to “the first-fruits of thy labours” in Exodus 23:16. It is true the words, “the first of the first-fruits of thy land thou shalt bring into the house of the Lord thy God,” are so general in their character, that we can hardly restrict them to the wave-loaves to be offered as first-fruits at the feast of Weeks, but must interpret them as referring to all the first-fruits, which they had already been commanded not to delay to offer (Exodus 22:29), and the presentation of which is minutely prescribed in Numbers 18:12-13, and Deuteronomy 26:2-11,—including therefore the sheaf of barley to be offered in the second day of the feast of unleavened bread (Leviticus 23:9.). At the same time the reference to the feast of Weeks is certainly to be retained, inasmuch as this feast was an express admonition to Israel, to offer the first of the fruits of the Lord. In the expression בּכּוּרי ראשׁית, the latter might be understood as explanatory of the former and in apposition to it, since they are both of them applied to the first-fruits of the soil (vid., Deuteronomy 26:2, Deuteronomy 26:10, and Numbers 18:13). But as ראשׁית could hardly need any explanation in this connection, the partitive sense is to be preferred; though it is difficult to decide whether “the first of the first-fruits” signifies the first selection from the fruits that had grown, ripened, and been gathered first-that is to say, not merely of the entire harvest, but of every separate production of the field and soil, according to the rendering of the lxx ἀπαρχηὰς τῶν πρωτογεννημάτων τῆς γῆς ,—or whether the word ראשׁית is used figuratively, and signifies the best of the first-fruits. There is no force in the objection offered to the former view, that “in no other case in which the offering of first-fruits generally is spoken of, is one particular portion represented as holy to Jehovah, but the first-fruits themselves are that portion of the entire harvest which was holy to Jehovah.” For, apart from Numbers 18:12, where a different rendering is sometimes given to ראשׁית, the expression מראשׁית in Deuteronomy 26:2 shows unmistakeably that only a portion of the first of all the fruit of the ground had to be offered to the Lord. On the other hand, this view is considerably strengthened by the fact, that whilst בּכּוּר, בּכּוּרים signify those fruits which ripened first, i.e., earliest, ראשׁית is used to denote the ἀπαρχή , the first portion or first selection from the whole, not only in Deuteronomy 26:2, Deuteronomy 26:10, but also in Leviticus 23:10, and most probably in Numbers 18:12 as well.—Now if these directions do not refer either exclusively or specially to the loaves of first-fruits of the feast of Weeks, the opinion which has prevailed from the time of Abarbanel to that of Knobel, that the following command, “Thou shalt not seethe a kid in his mother's milk,” refers to the feast of Ingathering, is deprived of its principal support. And any such allusion is rendered very questionable by the fact, that in Deuteronomy 14:21, where this command is repeated, it is appended to the prohibition against eating the flesh of an animal that had been torn to pieces. Very different explanations have been given to the command. In the Targum, Mishnah, etc., it is regarded as a general prohibition against eating flesh prepared with milk. Luther and others suppose it to refer to the cooking of the kid, before it has been weaned from its mother's milk. But the actual reference is to the cooking of a kid in the milk of its own mother, as indicating a contempt of the relation which God has established and sanctified between parent and young, and thus subverting the divine ordinances. As kids were a very favourite food (Genesis 27:9, Genesis 27:14; Judges 6:19; Judges 13:15; 1 Samuel 16:20), it is very likely that by way of improving the flavour they were sometimes cooked in milk. According to Aben Ezra and Abarbanel, this was a custom adopted by the Ishmaelites; and at the present day the Arabs are in the habit of cooking lamb in sour milk. A restriction is placed upon this custom in the prohibition before us, but there is no intention to prevent the introduction of a superstitious usage customary at the sacrificial meals of other nations, which Spencer and Knobel have sought to establish as at all events probable, though without any definite historical proofs, and for the most part on the strength of far-fetched analogies.


  Verses 20-33


  Relation of Jehovah to Israel.—The declaration of the rights conferred by Jehovah upon His people is closed by promises, through which, on the one hand, God insured to the nation the gifts and benefits involved in their rights, and, on the other hand, sought to promote that willingness and love which were indispensable to the fulfilment of the duties incumbent upon every individual in consequence of the rights conferred upon them. These promises secured to the people not only the protection and help of God during their journey through the desert, and in the conquest of Canaan, but also preservation and prosperity when they had taken possession of the land.


  Exodus 23:20-27


  Jehovah would send an angel before them, who should guard them on the way from injury and destruction, and bring them to the place prepared for them, i.e., to Canaan. The name of Jehovah was in this angel (Exodus 23:21), that is to say, Jehovah revealed Himself in him; and hence he is called in Exodus 33:15-16, the face of Jehovah, because the essential nature of Jehovah was manifested in him. This angel was not a created spirit, therefore, but the manifestation of Jehovah Himself, who went before them in the pillar of cloud and fire, to guide and to defend them (Exodus 13:21). But because it was Jehovah who was guiding His people in the person of the angel, He demanded unconditional obedience (Exodus 23:21), and if they provoked Him (תּמּר for תּמר, see Exodus 13:18) by disobedience, He would not pardon their transgression; but if they followed Him and hearkened to His voice, He would be an enemy to their enemies, and an adversary to their adversaries (Exodus 23:22). And when the angel of the Lord had brought them to the Canaanites and exterminated the latter, Israel was still to yield the same obedience, by not serving the gods of the Canaanites, or doing after their works, i.e., by not making any idolatrous images, but destroying them (these works), and smiting to pieces the pillars of their idolatrous worship (מצבת does not mean statues erected as idols, but memorial stones or columns dedicated to idols: see my Comm. on 1 Kings 14:23), and serving Jehovah alone. Then would He bless them in the land with bountiful provision, health, fruitfulness, and length of life (Exodus 23:23-26). “Bread and water” are named, as being the provisions which are indispensable to the maintenance of life, as in Isaiah 3:1; Isaiah 30:20; Isaiah 33:16. The taking away of “sickness” (cf. Exodus 15:26) implied the removal of everything that could endanger life. The absence of anything that miscarried, or was barren, insured the continuance and increase of the nation; and the promise that their days should be fulfilled, i.e., that they should not be liable to a premature death (cf. Isaiah 65:20), was a pledge of their well-being.


  Exodus 23:27


  But the most important thing of all for Israel was the previous conquest of the promised land. And in this God gave it a special promise of His almighty aid. “I will send My fear before thee.” This fear was to be the result of the terrible acts of God performed on behalf of Israel, the rumour of which would spread before them and fill their enemies with fear and trembling (cf. Exodus 15:14.; Deuteronomy 2:26; and Joshua 2:11, where the beginning of the fulfilment is described), throwing into confusion and putting to flight every people against whom (בּהם—אשׁר) Israel came. ערף את־איב נתן to give the enemy to the neck, i.e., to cause him to turn his back, or flee (cf. Psalm 18:41; Psalm 21:13; Joshua 7:8, Joshua 7:12). אליך: in the direction towards thee.


  Exodus 23:28


  In addition to the fear of God, hornets (הצּרעה construed as a generic word with the collective article), a very large species of wasp, that was greatly dreaded both by man and beast on account of the acuteness of its sting, should come and drive out the Canaanites, of whom three tribes are mentioned instar omnium, from before the Israelites. Although it is true that Aelian (hist. anim. 11, 28) relates that the Phaselians, who dwelt near the Solymites, and therefore probably belonged to the Canaanites, were driven out of their country by wasps, and Bochart (Hieroz. iii. pp. 409ff.) has collected together accounts of different tribes that have been frightened away from their possessions by frogs, mice, and other vermin, “the sending of hornets before the Israelites” is hardly to be taken literally, not only because there is not a word in the book of Joshua about the Canaanites being overcome and exterminated in any such way, but chiefly on account of Joshua 24:12, where Joshua says that God sent the hornet before them, and drove out the two kings of the Amorites, referring thereby to their defeat and destruction by the Israelites through the miraculous interposition of God, and thus placing the figurative use of the term hornet beyond the possibility of doubt. These hornets, however, which are very aptly described in Wis. 12:8, on the basis of this passage, as προδρόμους , the pioneers of the army of Jehovah, do not denote merely varii generis mala, as Rosenmüller supposes, but acerrimos timoris aculeos, quibus quodammodo volantibus rumoribus pungebantur, ut fugerent (Augustine, quaest. 27 in Jos.). If the fear of God which fell upon the Canaanites threw them into such confusion and helpless despair, that they could not stand before Israel, but turned their backs towards them, the stings of alarm which followed this fear would completely drive them away. Nevertheless God would not drive them away at once, “in one year,” lest the land should become a desert for want of men to cultivate it, and the wild beasts should multiply against Israel; in other words, lest the beasts of prey should gain the upper hand and endanger the lives of man and beast (Leviticus 26:22; Ezekiel 14:15, Ezekiel 14:21), which actually was the case after the carrying away of the ten tribes (2 Kings 17:25-26). He would drive them out by degrees (מעט מעט, only used here and in Deuteronomy 7:22), until Israel was sufficiently increased to take possession of the land, i.e., to occupy the whole of the country. This promise was so far fulfilled, according to the books of Joshua and Judges, that after the subjugation of the Canaanites in the south and north of the land, when all the kings who fought against Israel had been smitten and slain and their cities captured, the entire land was divided among the tribes of Israel, in order that they might exterminate the remaining Canaanites, and take possession of those portions of the land that had not yet been conquered (Joshua 13:1-7). But the different tribes soon became weary of the task of exterminating the Canaanites, and began to enter into alliance with them, and were led astray by them to the worship of idols; whereupon God punished them by withdrawing His assistance, and they were oppressed and humiliated by the Canaanites because of their apostasy from the Lord (Judg 1 and 2).


  Exodus 23:31-33


  The divine promise closes with a general indication of the boundaries of the land, whose inhabitants Jehovah would give up to the Israelites to drive them out, and with a warning against forming alliances with them and their gods, lest they should lead Israel astray to sin, and thus become a snare to it. On the basis of the promise in Genesis 15:18, certain grand and prominent points are mentioned, as constituting the boundaries towards both the east and west. On the west the boundary extended from the Red Sea (see Exodus 13:18) to the sea of the Philistines, or Mediterranean Sea, the south-eastern shore of which was inhabited by the Philistines; and on the east from the desert, i.e., according to Deuteronomy 11:24, the desert of Arabia, to the river (Euphrates). The poetic suffix מו affixed to גּרשׁתּ answers to the elevated oratorical style. Making a covenant with them and their gods would imply the recognition and toleration of them, and, with the sinful tendencies of Israel, would be inevitably followed by the worship of idols. The first כּי in Exodus 23:33 signifies if; the second, imo, verily, and serves as an energetic introduction to the apodosis. מוקשׁ, a snare (vid., Exodus 10:7); here a clause of destruction, inasmuch as apostasy from God is invariably followed by punishment (Judges 2:3).


  Exodus 24


  Verse 1-2


  These two verses form part of the address of God in Ex 20:22-23:33; for אמר משׁה ואל (“but to Moses He said”) cannot be the commencement of a fresh address, which would necessarily require מ אל ויּאמר (cf. Exodus 24:12; Exodus 19:21; Exodus 20:22). The turn given to the expression מ ואל presupposes that God had already spoken to others, or that what had been said before related not to Moses himself, but to other persons. But this cannot be affirmed of the decalogue, which applied to Moses quite as much as to the entire nation (a sufficient refutation of Knobel's assertion, that these verses are a continuation of Exodus 19:20-25, and are linked on to the decalogue), but only of the address concerning the mishpatim, or “rights,” which commences with Exodus 20:22, and, according to Exodus 20:22 and Exodus 21:1, was intended for the nation, and addressed to it, even though it was through the medium of Moses. What God said to the people as establishing its rights, is here followed by what He said to Moses himself, namely, that he was to go up to Jehovah, along with Aaron, Nadab, Abihu, and seventy elders. At the same time, it is of course implied that Moses, who had ascended the mountain with Aaron alone (Exodus 20:21), was first of all to go down again and repeat to the people the “rights” which God had communicated to him, and only when this had been done, to ascend again with the persons named. According to Exodus 24:3 and Exodus 24:12 (? 9), this is what Moses really did. But Moses alone was to go near to Jehovah: the others were to worship afar off, and the people were not to come up at all.


  Verse 3-4


  The ceremony described in Exodus 24:3-11 is called “the covenant which Jehovah made with Israel” (Exodus 24:8). It was opened by Moses, who recited to the people “all the words of Jehovah” (i.e., not the decalogue, for the people had heard this directly from the mouth of God Himself, but the words in Exodus 20:22-26), and “all the rights” (ch. 21-23); whereupon the people answered unanimously (אחד קול), “All the words which Jehovah hath spoken will we do.” This constituted the preparation for the conclusion of the covenant. It was necessary that the people should not only know what the Lord imposed upon them in the covenant about to be made with them, and what He promised them, but that they should also declare their willingness to perform what was imposed upon them. The covenant itself was commenced by Moses writing all the words of Jehovah in “the book of the covenant” (Exodus 24:4 and Exodus 24:7), for the purpose of preserving them in an official record. The next day, early in the morning, he built an altar at the foot of the mountain, and erected twelve boundary-stones or pillars for the twelve tribes, most likely round about the altar and at some distance from it, so as to prepare the soil upon which Jehovah was about to enter into union with the twelve tribes. As the altar indicated the presence of Jehovah, being the place where the Lord would come to His people to bless them (Exodus 20:24), so the twelve pillars, or boundary-stones, did not serve as mere memorials of the conclusion of the covenant, but were to indicate the place of the twelve tribes, and represent their presence also.


  Verse 5


  After the foundation and soil had been thus prepared in the place of sacrifice, for the fellowship which Jehovah was about to establish with His people; Moses sent young men of the children of Israel to prepare the sacrifices, and directed them to offer burnt-offering and sacrifice slain-offerings, viz., שׁלמים, “peace-offerings (see at Leviticus 3:1) for Jehovah,” for which purpose פּרים, bullocks, or young oxen, were used. The young men were not first-born sons, who had officiated as priests previous to the institution of the Levitical priesthood, according to the natural right of primogeniture, as Onkelos supposes; nor were they the sons of Aaron, as Augustine maintains: they simply acted as servants of Moses; and the priestly duty of sprinkling the blood was performed by him as the mediator of the covenant. It is merely as young men, therefore, i.e., as strong and active, that they are introduced in this place, and not as representatives of the nation, “by whom the sacrifice was presented, and whose attitude resembled that of a youth just ready to enter upon his course” (Kurtz, O. C. iii. 143). For, as Oehler says, “this was not a sacrifice presented by the nation on its own account. The primary object was to establish that fellowship, by virtue of which it could draw near to Jehovah in sacrifice. Moreover, according to Exodus 24:1 and Exodus 24:9, the nation possessed its proper representatives in the seventy elders” (Herzog's Cyclopaedia). But even though these sacrifices were not offered by the representatives of the nation, and for this very reason Moses selected young men from among the people to act as servants at this ceremony, they had so far a substitutionary position, that in their persons the nation was received into fellowship with God by means of the sprinkling of the blood, which was performed in a peculiar manner, to suit the unique design of this sacrificial ceremony.


  Verses 6-8


  The blood was divided into two parts. One half was swung by Moses upon the altar (זרק to swing, shake, or pour out of the vessel, in distinction from הזּה to sprinkle) the other half he put into basins, and after he had read the book of the covenant to the people, and they had promised to do and follow all the words of Jehovah, he sprinkled it upon the people with these words: “Behold the blood of the covenant, which Jehovah has made with you over all these words.” As several animals were slaughtered, and all of them young oxen, there must have been a considerable quantity of blood obtained, so that the one half would fill several basins, and many persons might be sprinkled with it as it was being swung about. The division of the blood had reference to the two parties to the covenant, who were to be brought by the covenant into a living unity; but it had no connection whatever with the heathen customs adduced by Bähr and Knobel, in which the parties to a treaty mixed their own blood together. For this was not a mixture of different kinds of blood, but it was a division of one blood, and that sacrificial blood, in which animal life was offered instead of human life, making expiation as a pure life for sinful man, and by virtue of this expiation restoring the fellowship between God and man which had been destroyed by sin. But the sacrificial blood itself only acquired this signification through the sprinkling or swinging upon the altar, by virtue of which the human soul was received, in the soul of the animal sacrificed for man, into the fellowship of the divine grace manifested upon the altar, in order that, through the power of this sin-forgiving and sin-destroying grace, it might be sanctified to a new and holy life. In this way the sacrificial blood acquired the signification of a vital principle endued with the power of divine grace; and this was communicated to the people by means of the sprinkling of the blood. As the only reason for dividing the sacrificial blood into two parts was, that the blood sprinkled upon the altar could not be taken off again and sprinkled upon the people; the two halves of the blood are to be regarded as one blood, which was first of all sprinkled upon the altar, and then upon the people. In the blood sprinkled upon the altar, the natural life of the people was given up to God, as a life that had passed through death, to be pervaded by His grace; and then through the sprinkling upon the people it was restored to them again, as a life renewed by the grace of God. In this way the blood not only became a bond of union between Jehovah and His people, but as the blood of the covenant, it became a vital power, holy and divine, uniting Israel and its God; and the sprinkling of the people with this blood was an actual renewal of life, a transposition of Israel into the kingdom of God, in which it was filled with the powers of God's spirit of grace, and sanctified into a kingdom of priests, a holy nation of Jehovah (Exodus 19:6). And this covenant was made “upon all the words” which Jehovah had spoken, and the people had promised to observe. Consequently it had for its foundation the divine law and right, as the rule of life for Israel.


  Verses 9-11


  Through their consecration with the blood of the covenant, the Israelites were qualified to ascend the mountain, and there behold the God of Israel and celebrate the covenant meal; of course, not the whole of the people, for that would have been impracticable on physical grounds, but the nation in the persons of its representatives, viz., the seventy elders, with Aaron and his two eldest sons. The fact that the latter were summoned along with the elders had reference to their future election to the priesthood, the bearers of which were to occupy the position of mediators between Jehovah and the nation, an office for which this was a preparation. The reason for choosing seventy out of the whole body of elders (Exodus 24:3) is to be found in the historical and symbolical significance of this number. “They saw the God of Israel.” This title is very appropriately given to Jehovah here, because He, the God of the fathers, had become in truth the God of Israel through the covenant just made. We must not go beyond the limits drawn in Exodus 33:20-23 in our conceptions of what constituted the sight (חזה; Exodus 24:11) of God; at the same time we must regard it as a vision of God in some form of manifestation which rendered the divine nature discernible to the human eye. Nothing is said as to the form in which God manifested Himself. This silence, however, is not intended “to indicate the imperfection of their sight of God,” as Baumgarten affirms, nor is it to be explained, as Hoffmann supposes, on the ground that “what they saw differed from what the people had constantly before their eyes simply in this respect, that after they had entered the darkness, which enveloped the mountain that burned as it were with fire at its summit, the fiery sign separated from the cloud, and assumed a shape, beneath which it was bright and clear, as an image of untroubled bliss.” The words are evidently intended to affirm something more than, that they saw the fiery form in which God manifested Himself to the people, and that whilst the fire was ordinarily enveloped in a cloud, they saw it upon the mountain without the cloud. For, since Moses saw the form (תּמוּנה) of Jehovah (Numbers 12:8), we may fairly conclude, notwithstanding the fact that, according to Exodus 24:2, the representatives of the nation were not to draw near to Jehovah, and without any danger of contradicting Deuteronomy 4:12 and Deuteronomy 4:15, that they also saw a form of God. Only this form is not described, in order that no encouragement might be given to the inclination of the people to make likenesses of Jehovah. Thus we find that Isaiah gives no description of the form in which he saw the Lord sitting upon a high and lofty throne (Isaiah 6:1). Ezekiel is the first to describe the form of Jehovah which he saw in the vision, “as the appearance of a man” (Ezekiel 1:26; compare Daniel 7:9 and Daniel 7:13). “And there was under His feet as it were work of clear sapphire (לבנת, from לבנה whiteness, clearness, not from לבנה a brick), and as the material (עצם body, substance) of heaven in brilliancy,”—to indicate that the God of Israel was enthroned above the heaven in super-terrestrial glory and undisturbed blessedness. And God was willing that His people should share in this blessedness, for “He laid not His hand upon the nobles of Israel,” i.e., did not attack them. “They saw God, and did eat and drink,” i.e., they celebrated thus near to Him the sacrificial meal of the peace-offerings, which had been sacrificed at the conclusion of the covenant, and received in this covenant meal a foretaste of the precious and glorious gifts with which God would endow and refresh His redeemed people in His kingdom. As the promise in Exodus 19:5-6, with which God opened the way for the covenant at Sinai, set clearly before the nation that had been rescued from Egypt the ultimate goal of its divine calling; so this termination of the ceremony was intended to give to the nation, in the persons of its representatives, a tangible pledge of the glory of the goal that was set before it. The sight of the God of Israel was a foretaste of the blessedness of the sight of God in eternity, and the covenant meal upon the mountain before the face of God was a type of the marriage supper of the Lamb, to which the Lord will call, and at which He will present His perfected Church in the day of the full revelation of His glory (Revelation 19:7-9).


  Verses 12-18


  Exodus 24:12-18 prepare the way for the subsequent revelation recorded in ch. 25-31, which Moses received concerning the erection of the sanctuary. At the conclusion of the covenant meal, the representatives of the nation left the mountain along with Moses. This is not expressly stated, indeed; since it followed as a matter of course that they returned to the camp, when the festival for which God had called them up was concluded. A command was then issued again to Moses to ascend the mountain, and remain there (והיה־שׁם), for He was about to give him the tables of stone, with (ו as in Genesis 3:24) the law and commandments, which He had written for their instruction (cf. Exodus 31:18).


  Exodus 24:13-14


  When Moses was preparing to ascend the mountain with his servant Joshua (vid., Joshua 17:9), he ordered the elders to remain in the camp (בּזה i.e., where they were) till their return, and appointed Aaron and Hur (vid., Exodus 17:10) as administrators of justice in case of any disputes occurring among the people. דּברים מי־בעל whoever has matters, matters of dispute (on this meaning of בּעל see Genesis 37:19).


  Exodus 24:15-17


  When he ascended the mountain, upon which the glory of Jehovah dwelt, it was covered for six days with the cloud, and the glory itself appeared to the Israelites in the camp below like devouring fire (cf. Exodus 19:16); and on the seventh day He called Moses into the cloud. Whether Joshua followed him we are not told; but it is evident from Exodus 32:17 that he was with him on the mountain, though, judging from Exodus 24:2 and Exodus 33:11, he would not go into the immediate presence of God.


  Exodus 24:18


  “And Moses was on the mountain forty days and forty nights,” including the six days of waiting,—the whole time without eating and drinking (Deuteronomy 9:9). The number forty was certainly significant, since it was not only repeated on the occasion of his second protracted stay upon Mount Sinai (Exodus 34:28; Deuteronomy 9:18), but occurred again in the forty days of Elijah's journey to Horeb the mount of God in the strength of the food received from the angel (1 Kings 19:8), and in the fasting of Jesus at the time of His temptation (Matthew 4:2; Luke 4:2), and even appears to have been significant in the forty years of Israel's wandering in the desert (Deuteronomy 8:2). In all these cases the number refers to a period of temptation, of the trial of faith, as well as to a period of the strengthening of faith through the miraculous support bestowed by God.


  Exodus 25


  Introduction


  Directions Concerning the Sanctuary and Priesthood—Exodus 25-31


  To give a definite external form to the covenant concluded with His people, and construct a visible bond of fellowship in which He might manifest Himself to the people and they might draw near to Him as their God, Jehovah told Moses that the Israelites were to erect Him a sanctuary, that He might dwell in the midst of them (Exodus 25:8). The construction and arrangement of this sanctuary were determined in all respects by God Himself, who showed to Moses, when upon the mountain, a pattern of the dwelling and its furniture, and prescribed with great minuteness both the form and materials of all the different parts of the sanctuary and all the things required for the sacred service. If the sanctuary was to answer its purpose, the erection of it could not be left to the inventive faculty of any man whatever, but must proceed from Him, who was there to manifest Himself to the nation, as the Holy One, in righteousness and grace. The people could only carry out what God appointed, and could only fulfil their covenant duty, by the readiness with which they supplied the materials required for the erection of the sanctuary and completed the work with their own hands. The divine directions extended to all the details, because they were all of importance in relation to the design of God. The account therefore is so elaborate, that it contains a description not only of the directions of God with reference to the whole and every separate part (ch. 25-31), but also of the execution of the work in all its details (ch. 35-40).


  The following is the plan upon which this section is arranged. After the command of God to the people to offer gifts for the sanctuary about to be erected, which forms the introduction to the whole (Exodus 25:1-9), the further directions commence with a description of the ark of the covenant, which Jehovah had appointed as His throne in the sanctuary, that is to say, as it were, with the sanctuary in the sanctuary (Exodus 25:10-22). Then follow—(1) the table of shew-bread and the golden candlestick (Ex 25:23-40), as the two things by means of which the continual communion of Israel with Jehovah was to be maintained; (2) the construction of the dwelling, with an account of the position to be occupied by the three things already named (ch. 26); (3) the altar of burnt-offering, together with the court which was to surround the holy dwelling (Ex 27:1-19). This is immediately followed by the command respecting the management of the candlestick (Exodus 27:20, Exodus 27:21), which prepares the way for an account of the institution of the priesthood, and the investiture and consecration of the priests (ch. 28 and 29), and by the directions as to the altar of incense, and the service to be performed at it (Exodus 30:1-10); after which, there only remain a few subordinate instructions to complete the whole (Ex 30:11-31:17). “The description of the entire sanctuary commences, therefore,” as Ranke has aptly observed, “with the ark of the law, the place of the manifestation of Jehovah, and terminates with the altar of incense, which stood immediately in front of it.” The dwelling was erected round Jehovah's seat, and round this the court. The priests first of all presented the sacrifices upon the altar of burnt-offering, and then proceeded into the holy place and drew near to Jehovah. The highest act in the daily service of the priests was evidently this standing before Jehovah at the altar of incense, which was only separated by the curtain from the most holy place.


  Verses 1-9


  Exodus 25:1-3


  (cf. Exodus 35:1-9). The Israelites were to bring to the Lord a heave-offering (תּרוּמה from רוּם, a gift lifted, or heaved by a man from his own property to present to the Lord; see at Leviticus 2:9), “on the part of every one whom his heart drove,” i.e., whose heart was willing (cf. לבּו נדיב; Exodus 35:5, Exodus 35:22): viz., gold, silver, brass, etc.


  Exodus 25:4


  תּכלת, ὑάκινθος , purple of a dark blue shade, approaching black rather than bright blue. ארגּמן, πορφύρα (Chald. ארגּון, 2 Chron, Exodus 2:6; Daniel 5:7, Daniel 5:16;—Sanskrit, râgaman or râgavan, colore rubro praeditus), true purple of a dark red colour. שׁני תּולעת, literally the crimson prepared from the dead bodies and nests of the glow-worm, then the scarlet-red purple, or crimson. שׁשׁ, βύσσος , from שׁוּשׁ to be white, a fine white cotton fabric, not linen, muslin, or net. עזים goats, here goats' hair (τρίχες αἰγείαι , lxx).


  Exodus 25:5


  מאדּמים אלים ערת rams' skins reddened, i.e., dyed red. תּחשׁ is either the seal, phoca, or else, as this is not known to exist in the Arabian Gulf, the φῶκος = φώκαινα of the ancients, as Knobel supposes, or κῆτος θαλάσσιον ὅμοιον δελφῖνι , the sea-cow (Manati, Halicora), which is found in the Red Sea, and has a skin that is admirably adapted for sandals. Hesychius supposes it to have been the latter, which is probably the same as the large fish Tûn or Atûm, that is caught in the Red Sea, and belongs to the same species as the Halicora (Robinson, Pal. i. p. 170); as its skin is also used by the Bedouin Arabs for making sandals (Burckhardt, Syr. p. 861). In the Manati the upper skin differs from the under; the former being larger, thicker, and coarser than the latter, which is only two lines in thickness and very tough, so that the skin would be well adapted either for the thick covering of tents or for the finer kinds of ornamental sandals (Ezekiel 16:10). שׁטּים עצי acacia-wood. שׁטּה for שׁנטה, the true acacia (acacia vera), which grows in Egypt and on the Arabian peninsula into a tree of the size of a nut-tree, or even larger; the only tree in Arabia deserta from which planks could be cut, and the wood of which is very light and yet very durable.


  Exodus 25:6


  Oil for the candlestick (see at Exodus 27:20). בּשׂמים perfumes, spices for the anointing oil (see at Exodus 30:22.), and for the incense (הסּמּים, lit., the scents, because the materials of which it was composed were not all of them fragrant; see at Exodus 30:34.).


  Exodus 25:7


  Lastly, precious stones, שׁהם אבני probably beryls (see at Genesis 2:12), for the ephod (Exodus 28:9), and מלּאים אבני, lit., stones of filling, i.e., jewels that are set (see Exodus 28:16.). On ephod (אפד), see at Exodus 28:6; and on חשׁן, at Exodus 28:15. The precious stones were presented by the princes of the congregation (Exodus 35:27).


  Exodus 25:8-9


  With these freewill-offerings they were to make the Lord a sanctuary, that He might dwell in the midst of them (see at Exodus 25:22). “According to all that I let thee see (show thee), the pattern of the dwelling and the pattern of all its furniture, so shall ye make it.” The participle מראה does not refer to the past; and there is nothing to indicate that it does, either in Exodus 25:40, where “in the mount” occurs, or in the use of the preterite in Exodus 26:30; Exodus 27:8. It does not follow from the expression, “which is showed thee in the mount,” that Moses had already left the mountain and returned to the camp; and the use of the preterite in the passages last named may be simply explained, either on the supposition that the sight of the pattern or model of the whole building and its component parts preceded the description of the different things required for the completion of the building, or that the instructions to make the different parts in such and such a way, pointed to a time when the sight of the model really belonged to the past. On the other hand, the model for the building could not well be shown to Moses, before he had been told that the gifts to be made by the people were to be devoted to the building of a sanctuary. תּבנית, from בּנה to build, lit., a building, then a figure of anything, a copy of representation of different things, Deuteronomy 4:17.; a drawing or sketch, 2 Kings 16:10: it never means the original, not even in Psalm 144:12, as Delitzsch supposes (see his Com. on Hebrews 8:5). In such passages as 1 Chronicles 28:11-12, 1 Chronicles 28:19, where it may be rendered plan, it does not signify an original, but simply means a model or drawing, founded upon an idea, or taken from some existing object, according to which a building was to be constructed. Still less can the object connected with תבנית in the genitive be understood as referring to the original, from which the תבנית was taken; so that we cannot follow the Rabbins in their interpretation of this passage, as affirming that the heavenly originals of the tabernacle and its furniture had been shown to Moses in a vision upon the mountain. What was shown to him was simply a picture or model of the earthly tabernacle and its furniture, which were to be made by him. Both Acts 7:44 and Hebrews 8:5 are perfectly reconcilable with this interpretation of our verse, which is the only one that can be grammatically sustained. The words of Stephen, that Moses was to make the tabernacle κατὰ τὸν τύπον ὅν ἑωράκει , “according to the fashion that he had seen,” are so indefinite, that the text of Exodus must be adduced to explain them. And when the writer of the Epistle to the Hebrews cites the words, “See that thou make all things κατὰ τὸν τύπον τὸν δειχθέντα σοι ἐν τῷ ὄρει ” (according to the pattern showed to thee in the mount), from Exodus 25:40 of this chapter, as a proof the Levitical priests only served the type and shadow of heavenly things (τῶν ἐπουρανίων); it is true, his words may be understood as showing that he regarded the earthly tabernacle with all its arrangements as only the counterpart and copy of a heavenly original. But this interpretation is neither necessary nor well founded. For although the author, by following the Sept., in which בּתניתם is rendered κατὰ τὸν τύπον , the suffix being dropped, leaves it just a possible thing to understand the τύπος shown to Moses as denoting a heavenly tabernacle (or temple); yet he has shown very clearly that this was not his own view, when he explains the “patterns of things in the heavens” (ὑποδείγματα τῶν ἐν οὐρανοῖς) and “the true” things (τὰ ἀληθινά) of both the tabernacle and its furniture as denoting the “heaven” (οὐρανός) into which Christ had entered, and not any temple in heaven. If the ἐπουράνια are heaven itself, the τύπος showed to Moses cannot have been a temple in heaven, but either heaven itself, or, more probably still, as there could be no necessity for this to be shown to Moses in a pictorial representation, a picture of heavenly things or divine realities, which was shown to Moses that he might copy and embody it in the earthly tabernacle.


  If we understand the verse before us in this sense, it merely expresses what is already implied in the fact itself. If God showed Moses a picture or model of the tabernacle, and instructed him to make everything exactly according to this pattern, we must assume that in the tabernacle and its furniture heavenly realities were to be expressed in earthly forms; or, to put it more clearly, that the thoughts of God concerning salvation and His kingdom, which the earthly building was to embody and display, were visibly set forth in the pattern shown. The symbolical and typical significance of the whole building necessarily follows from this, though without our being obliged to imitate the Rabbins, and seek in the tabernacle the counterpart or copy of a heavenly temple. What these divine thoughts were that were embodied in the tabernacle, can only be gathered from the arrangement and purpose of the whole building and its separate parts; and upon this point the description furnishes so much information, that when read in the light of the whole of the covenant revelation, it gives to all the leading points precisely the clearness that we require.


  Verses 10-15


  The Ark of the Covenant (cf. Exodus 37:1-9).—They were to make an ark (ארון) of acacia-wood, two cubits and a half long, one and a half broad, and one and a half high, and to plate it with pure gold both within and without. Round about it they were to construct a golden זר, i.e., probably a golden rim, encircling it like an ornamental wreath. They were also to cast four golden rings and fasten them to the four feet (פּעמת walking feet, feet bent as if for walking) of the ark, two on either side; and to cut four poles of acacia-wood and plate them with gold, and put them through the rings for carrying the ark. The poles were to remain in the rings, without moving from them, i.e., without being drawn out, that the bearers might not touch the ark itself (Numbers 4:15).


  Verse 16


  Into this ark Moses was to put “the testimony” (העדת; cf. Exodus 40:20). This is the name given to the two tables of stone, upon which the ten words spoken by God to the whole nation were written, and which Moses was to receive from God (Exodus 24:12). Because these ten words were the declaration of God upon the basis of which the covenant was concluded (Exodus 34:27-28; Deuteronomy 4:13; Deuteronomy 10:1-2), these tables were called the tables of testimony (ch. Exodus 31:18; Exodus 34:29), or tables of the covenant (Deuteronomy 9:9; Deuteronomy 11:15).


  Verse 17-18


  In addition to this, Moses was to make a capporeth (ἱλαστήριον ἐπίθεμα , lxx; propitiatorium, Vulg.), an atoning covering. The meaning operculum, lid (Ges.), cannot be sustained, notwithstanding the fact that the capporeth was placed upon the ark (Exodus 25:21) and covered the tables laid within it; for the verb כפר has not the literal signification of covering or covering up either in Kal or Piel. In Kal it only occurs in Genesis 6:14, where it means to pitch or tar; in Piel it is only used in the figurative sense of covering up sin or guilt, i.e., of making atonement. 1 Chronicles 28:11 is decisive on this point, where the holy of holies, in which the capporeth was, is called הכּפּרת בּית, which cannot possibly mean the covering-house, but must signify the house of atonement. The force of this passage is not weakened by the remark made by Delitzsch and others, to the effect that it was only in the later usage of the language that the idea of covering gave place to that of the covering up or expiation of sin; for neither in the earlier nor earliest usage of the language can the supposed primary meaning of the word be anywhere discovered. Knobel's remark has still less force, viz., that the ark must have had a lid, and it must have been called a lid. For if from the very commencement this lid had a more important purpose than that of a simple covering, it might also have received its name from this special purpose, even though this was not fully explained to the Israelites till a later period in the giving of the law (Leviticus 16:15-16). It must, however, have been obvious to every one, that it was to be something more than the mere lid of the ark, from the simple fact that it was not to be made, like the ark, of wood plated with gold, but to be made of pure gold, and to have two golden cherubs upon the top. The cherubim were to be made of gold מקשׁה (from קשׁה to turn), i.e., literally, turned work (cf. Isaiah 3:24), here, according to Onkelos, נגיד opus ductile, work beaten with the hammer and rounded, so that the figures were not solid but hollow (see Bähr, i. p. 380).


  Verse 19


  “Out of the capporeth shall ye make the cherubs at its two ends,” i.e., so as to form one whole with the capporeth itself, and be inseparable from it.


  Verses 20-22


  “And let the cherubs be stretching out wings on high, screening (סככים, συσκιάζοντες) with their wings above the capporeth, and their faces (turned) one to the other; towards the capporeth let the faces of the cherubs be.” That is to say, the cherubs were to spread out their wings in such a manner as to form a screen over the capporeth, with their faces turned towards one another, but inclining or stooping towards the capporeth. The reason for this is given in Exodus 25:22. There—viz., above the capporeth that was placed upon the ark containing the testimony—Jehovah would present Himself to Moses (נועד, from יעד to appoint, to present one's self to a person at an appointed place, to meet with him), and talk with him “from above the capporeth, out from between the two cherubs upon the ark of testimony, all that I shall command thee for the sons of Israel” (cf. Exodus 29:42). Through this divine promise and the fulfilment of it (Exodus 40:35; Leviticus 1:1; Numbers 1:1; Numbers 16:19), the ark of the covenant together with the capporeth became the throne of Jehovah in the midst of His chosen people, the footstool of the God of Israel (1 Chronicles 28:2, cf. Psalm 132:7; Psalm 99:5; Lamentations 2:1). The ark, with the tables of the covenant as the self-attestation of God, formed the foundation of this throne, to show that the kingdom of grace which was established in Israel through the medium of the covenant, was founded in justice and righteousness (Psalm 89:15; Psalm 97:2). The gold plate upon the ark formed the footstool of the throne for Him, who caused His name, i.e., the real presence of His being, to dwell in a cloud between the two cherubim above their outspread wings; and there He not only made known His will to His people in laws and commandments, but revealed Himself as the jealous God who visited sin and showed mercy (Exodus 20:5-6; Exodus 34:6-7),—the latter more especially on the great day of atonement, when, through the medium of the blood of the sin-offering sprinkled upon and in front of the capporeth, He granted reconciliation to His people for all their transgressions in all their sin (Leviticus 16:14.). Thus the footstool of God became a throne of grace (Hebrews 4:16, cf. Exodus 9:5), which received its name capporeth or ἱλαστήριον from the fact that the highest and most perfect act of atonement under the Old Testament was performed upon it. Jehovah, who betrothed His people to Himself in grace and mercy for an everlasting covenant (Hosea 2:2), was enthroned upon it, above the wings of the two cherubim, which stood on either side of His throne; and hence He is represented as “dwelling (between) the cherubim” הכּרבים ישׁב (1 Samuel 4:4; 2 Samuel 6:2; Psalm 80:2, etc.). The cherubs were not combinations of animal forms, taken from man, the lion, the ox, and the eagle, as many have inferred from Ezek 1 and 10, for even the composite beings which Ezekiel saw with four faces had a human figure (Ezekiel 1:5); but they are to be regarded as figures made in a human form, and not in a kneeling posture, but, according to the analogy of 2 Chronicles 3:13, standing upright. Consequently, as the union of four faces in one cherub is peculiar to Ezekiel, and the cherubs of the ark of the covenant, like those of Solomon's temple, had but one face each, not only did the human type form the general basis of these figures, but in every respect, with the exception of the wings, they were made in the likeness of men. And this is the only form which would answer the purpose for which they were intended, viz., to represent the cherubim, or heavenly spirits, who were stationed to prevent the return of the first man to the garden of Eden after his expulsion thence, and keep the way to the tree of life. Standing upon the capporeth of the ark of the covenant, the typical foundation of the throne of Jehovah, which Ezekiel saw in the vision as רקיע דּמוּת רקי “the likeness of a firmament” (Ezekiel 1:22, Ezekiel 1:25), with their wings outspread and faces lowered, they represented the spirits of heaven, who surround Jehovah, the heavenly King, when seated upon His throne, as His most exalted servants and the witnesses of His sovereign and saving glory; so that Jehovah enthroned above the wings of the cherubim was set forth as the God of Hosts who is exalted above all the angels, surrounded by the assembly or council of the holy ones (Psalm 89:6-9), who bow their faces towards the capporeth, studying the secrets of the divine counsels of love (1 Peter 1:12), and worshipping Him that liveth for ever and ever (Revelation 4:10).


  Verses 23-28


  The Table of Shew-Bread (cf. Exodus 37:10-16).—The table for the shew-bread (Exodus 25:30) was to be made of acacia-wood, two cubits long, one broad, and one and a half high, and to be plated with pure gold, having a golden wreath round, and a “finish (מסגּרת) of a hand-breadth round about,” i.e., a border of a hand-breadth in depth surrounding and enclosing the four sides, upon which the top of the table was laid, and into the four corners of which the feet of the table were inserted. A golden wreath was to be placed round this rim. As there is no article attached to זר־זהב in Exodus 25:25 (cf. Exodus 37:12), so as to connect it with the זר in Exodus 25:24, we must conclude that there were two such ornamental wreaths, one round the slab of the table, the other round the rim which was under the slab. At the four corners of the four feet, near the point at which they joined the rim, four rings were to be fastened for בּתּים, i.e., to hold the poles with which the table was carried, as in the case of the ark.


  Verse 29


  Vessels of pure gold were also to be made, to stand upon the table (cf. Exodus 37:16). קערת, τὰ τευβλία (lxx), large deep plates, in which the shew-bread was not only brought to the table, but placed upon it. These plates cannot have been small, for the silver קערת, presented by Nahshon the tribe prince, weighed 130 shekels (Numbers 7:13). כּפּת, from כּף a hollow hand, small scoops, according to Numbers 7:14, only ten shekels in weight, used to put out the incense belonging to the shew-bread upon the table (cf. Leviticus 24:7 and Numbers 7:14): lxx θυΐ́σκη , i.e., according to the Etymol. Magn., σκάφη ἡ τὰ θύματα δεχομένη . There were also two vessels “to pour out,” sc., the drink-offering, or libation of wine: viz., קשׂות, σπονδεῖα (lxx), sacrificial spoons to make the libation of wine with, and מנקּיּת, κύαθοι (lxx), goblets into which the wine was poured, and in which it was placed upon the table. (See Exodus 37:16 and Numbers 4:7, where the goblets are mentioned before the sacrificial spoons.)


  Verse 30


  Bread of the face (פּנים לחם), the mode of preparing and placing which is described in Leviticus 24:5., was to lie continually before (לפני) Jehovah. These loaves were called “bread of the face” (shew-bread), because they were to lie before the face of Jehovah as a meat-offering presented by the children of Israel (Leviticus 24:8), not as food for Jehovah, but as a symbol of the spiritual food which Israel was to prepare (John 6:27, cf. John 4:32, John 4:34), a figurative representation of the calling it had received from God; so that bread and wine, which stood upon the table by the side of the loaves, as the fruit of the labour bestowed by Israel upon the soil of its inheritance, were a symbol of its spiritual labour in the kingdom of God, the spiritual vineyard of its Lord.


  Verses 31-40


  (cf. Exodus 37:17-24). The Candlestick was to be made of pure gold, “beaten work.” מקשׁה: see Exodus 25:18. For the form תּיעשׂה instead of תּעשׂה (which is probably the work of a copyist, who thought the reading should be תּעשׂה in the Niphal, as the י is wanting in many MSS), see Gesenius, Lehrgeb. p. 52, and Ewald, §83b. “Of it shall be (i.e., there shall issue from it so as to form one complete whole) its ירך ” (lit., the loins, the upper part of the thigh, which is attached to the body, and from which the feet proceed,—in this case the base or pedestal, upon which the candelabrum stood); its קנה, or reed, i.e., the hollow stem of the candelabrum rising up from the pedestal;—“its גּבעים,” cups, resembling the calix of a flower;—כּפתּרים, knobs, in a spherical shape (cf. Amos 9:1; Zephaniah 2:14);—“and פּרחים,” flowers, ornaments in the form of buds just bursting.


  Exodus 25:32


  From the sides of the candlestick, i.e., of the upright stem in the middle, there were to be six branches, three on either side.


  Exodus 25:33-34


  On each of these branches (the repetition of the same words expresses the distributive sense) there were to be “three cups in the form of an almond-flower, (with) knob and flower,” and on the shaft of the candlestick, or central stem, “four cups in the form of almond-flowers, its knobs and its flowers.” As both ופרח כּפתּר (Exodus 25:33) and וּפרחיה כּפתּריה (Exodus 25:34) are connected with the previous words without a copula, Knobel and Thenius regard these words as standing in explanatory apposition to the preceding ones, and suppose the meaning to be that the flower-cups were to consist of knobs with flowers issuing from them. But apart from the singular idea of calling a knob or bulb with a flower bursting from it a flower-cup, Exodus 25:31 decidedly precludes any such explanation; for cups, knobs, and flowers are mentioned there in connection with the base and stem, as three separate things which were quite as distinct the one from the other as the base and the stem. The words in question are appended in both verses to משׁקּדים גּבעים in the sense of subordination; ו is generally used in such cases, but it is omitted here before כפתר, probably to avoid ambiguity, as the two words to be subordinated are brought into closer association as one idea by the use of this copula. And if כפתר and פרח are to be distinguished from נביע, the objection made by Thenius to our rendering משׁקּד “almond-blossom-shaped,” namely, that neither the almond nor the almond-blossom has at all the shape of a basin, falls entirely to the ground; and there is all the less reason to question this rendering, on account of the unanimity with which it has been adopted in the ancient versions, whereas the rendering proposed by Thenius, “wakened up, i.e., a burst or opened calix,” has neither foundation nor probability.


  Exodus 25:35


  “and every pipe under the two branches shall be out from them (be connected with them) for the six (side) pipes going out from the candlestick;” i.e., at the point where the three pairs of the six side pipes or arms branched off from the main pipe or stem of the candlestick, a knob should be so placed that the arms should proceed from the knob, or from the main stem immediately above the knob.


  Exodus 25:36-37


  “Their knobs and their pipes (i.e., the knobs and pipes of the three pairs of arms) shall be of it (the candlestick, i.e., combined with it so as to form one whole), all one (one kind of) beaten work, pure gold.” From all this we get the following idea of the candlestick: Upon the vase there rose an upright central pipe, from which three side pies branched out one above another on either side, and curved upwards in the form of a quadrant to the level of the central stem. On this stem a calix and a knob and blossom were introduced four separate times, and in such a manner that there was a knob wherever the side pipes branched off from the main stem, evidently immediately below the branches; and the fourth knob, we may suppose, was higher up between the top branches and the end of the stem. As there were thus four calices with a knob and blossom in the main stem, so again there were three in each of the branches, which were no doubt placed at equal distances from one another. With regard to the relative position of the calix, the knob, and the blossom, we may suppose that the spherical knob was underneath the calix, and that the blossom sprang from the upper edge of the latter, as if bursting out of it. The candlestick had thus seven arms, and seven lights or lamps were to be made and placed upon them (העלה). “And they (all the lamps) are to give light upon the opposite side of its front” (Exodus 25:37): i.e., the lamp was to throw its light upon the side that was opposite to the front of the candlestick. The פּנים of the candlestick (Exodus 25:37 and Numbers 8:2) was the front shown by the seven arms, as they formed a straight line with their seven points; and עבר does not mean the side, but the opposite side, as is evident from Numbers 8:2, where we find מוּל אל instead. As the place assigned to the candlestick was on the south side of the dwelling-place, we are to understand by this opposite side the north, and imagine the lamp to be so placed that the line of lamps formed by the seven arms ran from front to back, by which arrangement the holy place would be better lighted, than if the candlestick had stood with the line of lamps from south to north, and so had turned all its seven lamps towards the person entering the holy place. The lamps were the receptacles for the wick and oil, which were placed on the top of the arms, and could be taken down to be cleaned. The hole from which the wick projected was not made in the middle, but at the edge, so that the light was thrown upon one side.


  Exodus 25:38


  The other things belonging to the candlestick were מלקחים tongs (Isaiah 6:6), i.e., snuffers, and מחמּות snuff-dishes, i.e., dishes to receive the snuff when taken from the wicks; elsewhere the word signifies an ash-pan, or vessel used for taking away the coal from the fire (Exodus 27:3; Leviticus 16:12; Numbers 17:3.).


  Exodus 25:39-40


  “Of a talent of pure gold (i.e., 822,000 Parisian grains) shall he make it (the candlestick) and all these vessels,” i.e., according to Exodus 37:24, all the vessels belonging to the candlestick. From this quantity of gold it was possible to make a candlestick of very considerable size. The size is not given anywhere in the Old Testament, but, according to Bähr's conjecture, it corresponded to the height of the table of shew-bread, namely, a cubit and a half in height and the same in breadth, or a cubit and a half between the two outside lamps.


  The signification of the seven-armed candlestick is apparent from its purpose, viz., to carry seven lamps, which were trimmed and filled with oil every morning, and lighted every evening, and were to burn throughout the night (Exodus 27:20-21; Exodus 30:7-8; Leviticus 24:3-4). As the Israelites were to prepare spiritual food in the shew-bread in the presence of Jehovah, and to offer continually the fruit of their labour in the field of the kingdom of God, as a spiritual offering to the Lord; so also were they to present themselves continually to Jehovah in the burning lamps, as the vehicles and media of light, as a nation letting its light shine in the darkness of this world (cf. Matthew 5:14, Matthew 5:16; Luke 12:35; Philemon 2:15). The oil, through which the lamps burned and shone, was, according to its peculiar virtue in imparting strength to the body and restoring vital power, a representation of the Godlike spirit, the source of all the vital power of man; whilst the oil, as offered by the congregation of Israel, and devoted to sacred purposes according to the command of God, is throughout the Scriptures a symbol of the Spirit of God, by which the congregation of God was tilled with higher light and life. By the power of this Spirit, Israel, in covenant with the Lord, was to let its light shine, the light of its knowledge of God and spiritual illumination, before all the nations of the earth. In its seven arms the stamp of the covenant relationship was impressed upon the candlestick; and the almond-blossom with which it was ornamented represented the seasonable offering of the flowers and fruits of the Spirit, the almond-tree deriving its name שׁקד from the fact that it is the earliest of all the trees in both its blossom and its fruit (cf. Jeremiah 1:11-12). The symbolical character of the candlestick is clearly indicated in the Scriptures. The prophet Zechariah (Zechariah 4:1-14) sees a golden candlestick with seven lamps and two olive-trees, one on either side, from which the oil-vessel is supplied; and the angel who is talking with him informs him that the olive-trees are the two sons of oil, that is to say, the representatives of the kingdom and priesthood, the divinely appointed organs through which the Spirit of God was communicated to the covenant nation. And in Revelation 1:20, the seven churches, which represent the new people of God, i.e., the Christian Church, are shown to the holy seer in the form of seven candlesticks standing before the throne of God.—On Exodus 25:40, see at Exodus 25:9.


  Exodus 26


  Verse 1


  (cf. Ex 36:8-38). The Dwelling-Place.—This was to be formed of a framework of wood, and of tapestry and curtains. The description commences with the tapestry or tent-cloth (Exodus 26:1-14), which made the framework (vv. 15-30) into a dwelling. The inner lining is mentioned first (Exodus 26:1-6), because this made the dwelling into a tent (tabernacle). This inner tent-cloth was to consist of ten curtains (יריעת, αὐλαίαι), or, as Luther has more aptly rendered it, Teppiche, pieces of tapestry, i.e., of cloth composed of byssus yarn, hyacinth, purple, and scarlet. משׁזר twisted, signifies yarn composed of various colours twisted together, from which the finer kinds of byssus, for which the Egyptians were so celebrated, were made (vid., Hengstenberg, Egypt, pp. 139ff.). The byssus yarn was of a clear white, and this was woven into mixed cloth by combination with dark blue, and dark and fiery red. It was not to be in simple stripes or checks, however; but the variegated yarn was to be woven (embroidered) into the white byssus, so as to form artistic figures of cherubim (“cherubim, work of the artistic weaver, shalt thou make it”). חשׁב מעשׂה (lit., work or labour of the thinker) is applied to artistic weaving, in which either figures or gold threads (Exodus 28:6, Exodus 28:8, Exodus 28:15) are worked into the cloth, and which is to be distinguished from רקם מעשׂה variegated weaving (Exodus 26:36).


  Verse 2-3


  The length of each piece was to be 28 cubits, and the breadth 4 cubits, one measure for all; and five of these pieces were to be “joined together one to another,” i.e., joined or sewed together into a piece of 28 cubits in length and 20 in breadth, and the same with the other five.


  Verse 4-5


  They were also to make 50 hyacinth loops “on the border of the one piece of tapestry, from the end in the join,” i.e., on the extreme edge of the five pieces that were sewed together; and the same “on the border of the last piece in the second joined tapestry.” Thus there were to be fifty loops in each of the two large pieces, and these loops were to be מקבּילת “taking up the loops one the other;” that is to say, they were to be so made that the loops in the two pieces should exactly meet.


  Verse 6


  Fifty golden clasps were also to be made, to fasten the pieces of drapery (the two halves of the tent-cloth) together, “that it might be a dwelling-place.” This necessarily leads to Bähr's conclusion, that the tent-cloth, which consisted of two halves fastened together with the loops and clasps, answering to the two compartments of the dwelling-place (Exodus 26:33), enclosed the whole of the interior, not only covering the open framework above, but the side walls also, and therefore that it hung down inside the walls, and that it was not spread out upon the wooden framework so as to form the ceiling, but hung down on the walls on the outside of the wooden beams, so that the gilded beams were left uncovered in the inside. For if this splendid tent-cloth had been intended for the ceiling only, and therefore only 30 cubits had been visible out of the 40 cubits of its breadth, and only 10 out of the 28 of its length-that is to say, if not much more than a third of the whole had been seen and used for the inner lining of the dwelling,—that is to say, if not much more than a third of the whole had been seen and used for the inner lining of the dwelling,—it would not have been called “the dwelling” so constantly as it is (cf. Exodus 36:8; Exodus 40:18), nor would the goats'-hair covering which was placed above it have been just as constantly called the “tent above the dwelling” (Exodus 26:7; Exodus 36:14; Exodus 40:19). This inner tent-cloth was so spread out, that whilst it was fastened to the upper ends of the beams in a way that is not explained in the text, it formed the ceiling of the whole, and the joining came just above the curtain which divided the dwelling into two compartments. One half therefore, viz., the front half, formed the ceiling of the holy place with its entire breadth of 20 cubits and 10 cubits of its length, and the remaining 18 cubits of its length hung down over the two side walls, 9 cubits down each wall,—the planks that formed the walls being left uncovered, therefore, to the height of 1 cubit from the ground. In a similar manner the other half covered the holy of holies, 10 cubits of both length and breadth forming the ceiling, and the 10 cubits that remained of the entire length covering the end wall; whilst the folds in the corners that arose from the 9 cubits that hung down on either side, were no doubt so adjusted that the walls appeared to be perfectly smooth. (For further remarks, see Exodus 39:33.)


  Verse 7-8


  The outer tent-cloth, “for the tent over the dwelling,” was to consist of eleven lengths of goats' hair, i.e., of cloth made of goats' hair; each piece being thirty cubits long and four broad.


  Verse 9


  Five of these were to be connected (sewed together) by themselves (לבד), and the other six in the same manner; and the sixth piece was to be made double, i.e., folded together, towards the front of the tent, so as to form a kind of gable, as Josephus has also explained the passage (Ant. iii. 6,4).


  Verse 10-11


  Fifty loops and clasps were to be made to join the two halves together, as in the case of the inner tapestry, only the clasps were to be of brass or copper.


  Verse 12-13


  This tent-cloth was two cubits longer than the inner one, as each piece was 30 cubits long instead of 28; it was also two cubits broader, as it was composed of 11 pieces, the eleventh only reckoning as two cubits, as it was to be laid double. Consequently there was an excess (העדף that which is over) of two cubits each way; and according to Exodus 26:12 and Exodus 26:13 this was to be disposed of in the following manner: “As for the spreading out of the excess in the tent-cloths, the half of the cloth in excess shall spread out over the back of the dwelling; and the cubit from here and from there in the excess in the length of the tent-cloths (i.e., the cubit over in the length in each of the cloths) shall be spread out on the sides of the dwelling from here and from there to cover it.” Now since, according to this, one half of the two cubits of the sixth piece which was laid double was to hang down the back of the tabernacle, there only remained one cubit for the gable of the front. It follows, therefore, that the joining of the two halves with loops and clasps would come a cubit farther back, than the place where the curtain of the holy of holies divided the dwelling. But in consequence of the cloth being a cubit longer in every direction, it nearly reached the ground on all three sides, the thickness of the wooden framework alone preventing it from reaching it altogether.


  Verse 14


  “The other coverings were placed on the top of this tent: one made of rams' skins dyed red, “as a covering for the tent,” and another upon the top of this, made of the skins of the sea-cow (תּחשׁים, see at Exodus 25:5).


  Verse 15-16


  The wooden framework.—Exodus 26:15, Exodus 26:16. The boards for the dwelling were to be made “of acacia-wood standing,” i.e., so that they could stand upright; each ten cubits long and one and a half broad. The thickness is not given; and if, on the one hand, we are not to imagine them too thin, as Josephus does, for example, who says they were only four fingers thick (Ant. iii. 6, 3), we have still less reason for following Rashi, Lund, Bähr and others, who suppose them to have been a cubit in thickness, thus making simple boards into colossal blocks, such as could neither have been cut from acacia-trees, nor carried upon desert roads.


  To obtain boards of the required breadth, to or three planks were no doubt joined together according to the size of the trees.


  Verse 17


  Every board was to have two ידות (lit., hands or holders) to hold them upright, pegs therefore; and they were to be “bound to one another” (משׁלּב, from שׁלב in Chald. to connect, hence שׁלבּים in 1 Kings 7:28, the corner plates that hold together the four sides of a chest), not “pegged into one another,” but joined together by a fastening dovetailed into the pegs, by which the latter were fastened still more firmly to the boards, and therefore had greater holding power than if each one had been simply sunk into the edge of the board.


  Verses 18-21


  Twenty of these boards were to be prepared for the side of the dwelling that was turned towards the south, and forty sockets (אדנים foundations, Job 38:6) or bases for the pegs, i.e., to put the pegs of the boards into, that the boards might stand upright; and the same number of boards and sockets for the north side. תּימנה, “southward,” is added to נגבּה לפאת in Exodus 26:18, to give a clearer definition of negeb, which primarily means the dry, and then the country to the south; an evident proof that at that time negeb was not established as a geographical term for the south, and therefore that it was not written here by a Palestinian, as Knobel supposes, but by Moses in the desert.


  The form of the “sockets” is not explained, and even in Exodus 38:27, in the summing up of the gifts presented for the work, it is merely stated that a talent of silver (about 93 lb.) was applied to every socket.


  Verses 22-24


  Six boards were to be made for the back of the dwelling westwards (ימּה), and two boards “for the corners or angels of the dwelling at the two outermost (hinder) sides.” למקצּעת (for cornered), from מקצּע, equivalent to מקצוע an angle (Exodus 26:24; Ezekiel 46:21-22), from קצע to cut off, lit., a section, something cut off, hence an angle, or corner-piece. These corner boards (Exodus 26:24) were to be “doubled (תּאמם) from below, and whole (תּמּים, integri, forming a whole) at its head (or towards its head, cf. אל; Exodus 36:29) with regard to the one ring, so shall it be to both of them (so shall they both be made); to the two corners shall they be” (i.e., designed for the two hinder corners). The meaning of these words, which are very obscure in some points, can only be the following: the two corner beams at the tack were to consist of two pieces joined together at a right angle, so as to form as double boards one single whole from the bottom to the top. The expressions “from below” and “up to its head” are divided between the two predicates “doubled” (תּאמים) and “whole” (תּמּים), but they belong to both of them. Each of the corner beams was to be double from the bottom to the top, and still to form one whole. There is more difficulty in the words האחת אל־הטּבּעת in Exodus 26:24. It is impossible to attach any intelligible meaning to the rendering “to the first ring,” so that even Knobel, who proposed it, has left it unexplained. There is hardly any other way of explaining it, than to take the word אל in the sense of “having regard to a thing,” and to understand the words as meaning, that the corner beams were to form one whole, from the face that each received only one ring, probably at the corner, and not two, viz., one on each side. This one ring was placed half-way up the upright beam in the corner or angle, in such a manner that the central bolt, which stretched along the entire length of the walls (Exodus 26:28), might fasten into it from both the side and back.


  Verses 25-27


  Sixteen sockets were to be made for these eight boards, two for each.—Exodus 26:26-29. To fasten the boards, that they might not separate from one another, bars of acacia-wood were to be made and covered with gold, five for each of the three sides of the dwelling; and though it is not expressly stated, yet the reference to rings in Exodus 26:29 as holders of the bars (לבּריחים בּתּים) is a sufficient indication that they were passed through golden rings fastened into the boards.


  Verse 28-29


  “And the middle bar in the midst of the boards (i.e., at an equal distance from both top and bottom) shall be fastening (מבריח) from one end to the other.” As it thus expressly stated with reference to the middle bar, that it was to fasten, i.e., to reach along the walls from one end to the other, we necessarily conclude, with Rashi and others, that the other four bars on every side were not to reach the whole length of the walls, and may therefore suppose that they were only half as long as the middle one, so that there were only three rows of bars on each wall, the upper and lower being composed of two bars each.


  Verse 30


  “And set up the dwelling according to its right, as was shown thee upon the mountain” (cf. Exodus 25:9). Even the setting up and position of the dwelling were not left to human judgment, but were to be carried out כּמשׁפּטו, i.e., according to the direction corresponding to its meaning and purpose. From the description which is given of the separate portions, it is evident that the dwelling was to be set up in the direction of the four quarters of the heavens, the back being towards the west, and the entrance to the east; whilst the whole of the dwelling formed an oblong of thirty cubits long, ten broad, and ten high. The length we obtain from the twenty boards of a cubit and a half in breadth; and the breadth, by adding to the nine cubits covered by the six boards at the back, half a cubit as the inner thickness of each of the corner beams. The thickness of the corner beams is not given, but we may conjecture that on the outside which formed part of the back they were three-quarters of a cubit thick, and that half a cubit is to be taken as the thickness towards the side. In this case, on the supposition that the side beams were a quarter of a cubit thick, the inner space would be exactly ten cubits broad and thirty and a quarter long; but the surplus quarter would be taken up by the thickness of the pillars upon which the inner curtain was hung, so that the room at the back would form a perfect cube, and the one at the front an oblong of exactly twenty cubits in length, ten in breadth, and ten in height.


  Verse 31-32


  To divide the dwelling into two rooms, a curtain was to be made, of the same material, and woven in the same artistic manner as the inner covering of the walls (Exodus 26:1). This was called פּרכת, lit., division, separation, from פּרך to divide, or מסך פּרכת (Exodus 35:12; Exodus 39:34; Exodus 40:21) division of the covering, i.e., to hang this “upon four pillars of gilded acacia-wood and their golden hooks, (standing) upon four silver sockets,” under the loops (קרסים) which held the two halves of the inner covering together (Exodus 26:6). Thus the curtain divided the dwelling into two compartments, the one occupying ten cubits and the other twenty of its entire length.


  Verse 33-34


  “Thither (where the curtain hands under the loops) within the curtain shalt thou bring the ark of testimony (Exodus 25:16-22), and the curtain shall divide unto you between the holy place and the most holy” (הקּדשׁים קדשׁ the holy of holies). The inner compartment was made into the most holy place through the ark of the covenant with the throne of grace upon it.


  Verse 35


  The two other things (already described) were to be placed outside the curtain, viz., in the holy place; the candlestick opposite to the table, the former on the south side of the dwelling, the latter towards the north.


  Verse 36-37


  For the entrance to the tent they were also to make a curtain (מסך, lit., a covering, from סכך to cover) of the same material as the inner curtain, but of work in mixed colours, i.e., not woven with figures upon it, but simply in stripes or checks. רקם מעשׂה does not mean coloured needlework, with figures or flowers embroidered with the needle upon the woven fabric (as I asserted in my Archäologie, in common with the Rabbins, Gesenius, Bähr, and others); for in the only other passage in which רקם occurs, viz., Psalm 139:15, it does not mean to embroider, but to weave, and in the Arabic it signifies to make points, stripes, or lines, to work in mixed colours (see Hartmann die Hebräerinn am Putztisch iii. 138ff.). This curtain was to hang on five gilded pillars of acacia-wood with golden hooks, and for these they were to cast sockets of brass. In the account of the execution of this work in Exodus 36:38, it is still further stated, that the architect covered the heads (capitals) of the pillars and their girders (חשׁקים, see Exodus 27:10) with gold. From this it follows, that the pillars were not entirely gilded, but only the capitals, and that they were fastened together with gilded girders. These girders were either placed upon the hooks that were fastened to the tops of the pillars, or, what I think more probable, formed a kind of architrave above the pillars, in which case the covering as well as the inner curtain merely hung upon the hooks of the columns. But if the pillars were not gilded all over, we must necessarily imagine that curtain as hung upon that side of the pillars which was turned towards the holy place, so that none of the white wood was to be seen inside the holy place; and the gilding of the capitals and architrave merely served to impress upon the forefront of the tabernacle the glory of a house of God.


  If we endeavour to understand the reason for building the dwelling in this manner, there can be no doubt that the design of the wooden walls was simply to give stability to the tabernacle. Acacia-wood was chosen, because the acacia was the only tree to be found in the desert of Arabia from which planks and beams could be cut, whilst the lightness an durability of this wood rendered it peculiarly suitable for a portable temple. The wooden framework was covered both within and without with hangings of drapery and other coverings, to give it the character of a tent, which is the term really applied to it in Exodus 27:21, and in most instances afterwards. The sanctuary of Jehovah in the midst of His people was to be a tent, because, so long as the people were wandering about and dwelt in tents, the dwelling of their God in the midst of them must be a tent also. The division of the dwelling into two parts corresponded to the design of the tabernacle, where Jehovah desired not to dwell alone by Himself, but to come and meet with His people (Exodus 25:22). The most holy place was the true dwelling of Jehovah, where He was enthroned in a cloud, the visible symbol of His presence, above the cherubim, upon the capporeth of the ark of the covenant. The holy place, on the other hand, was the place where His people were to appear before Him, and draw near to Him with their gifts, the fruits of their earthly vocation, and their prayers, and to rejoice before His face in the blessings of His covenant grace. By the establishment of the covenant of Jehovah with the people of Israel, the separation of man from God, of which the fall of the progenitors of our race had been the cause, was to be brought to an end; an institution was to be set up, pointing to the reunion of man and God, to true and full vital communion with Him; and by this the kingdom of God was to be founded on earth in a local and temporal form. This kingdom of God, which was founded in Israel, was to be embodied in the tabernacle, and shadowed forth in its earthly and visible form as confined within the limits of time and space. This meaning was indicated not only in the instructions to set up the dwelling according to the four quarters of the globe and heavens, with the entrance towards sunrise and the holy of holies towards the west, but also in the quadrangular form of the building, the dwelling as a whole assuming the form of an oblong of thirty cubits in length, and ten in breadth and height, whilst the most holy place was a cube of ten cubits in every direction. In the symbolism of antiquity, the square was a symbol of the universe or cosmos; and thus, too, in the symbolism of the Scriptures it is a type of the world as the scene of divine revelation, the sphere of the kingdom of God, for which the world from the very first had been intended by God, and to which, notwithstanding the fall of man, who was created lord of the earth, it was to be once more renewed and glorified. Hence the seal of the kingdom of God was impressed upon the sanctuary of God in Israel through the quadrangular form that was given to its separate rooms. And whilst the direction in which it was set up, towards the four quarters of the heavens, showed that the kingdom of God that was planted in Israel was intended to embrace the entire world, the oblong shape given to the whole building set forth the idea of the present incompleteness of the kingdom, and the cubic form of the most holy place its ideal and ultimate perfection.


  Yet even in its temporal form, it was perfect of its kind, and therefore the component parts of the quadrangular building were regulated by the number ten, the stamp of completeness.


  The splendour of the building, as the earthly reflection of the glory of the kingdom of God, was also in harmony with this explanation of its meaning. In the dwelling itself everything was either overlaid with gold or made of pure gold, with the exception of the foundations or sockets of the boards and inner pillars, for which silver was used. In the gold, with its glorious, yea, godlike splendour (Job 37:22), the glory of the dwelling-place of God was reflected; whilst the silver, as the symbol of moral purity, shadowed forth the holiness of the foundation of the house or kingdom of God. The four colours, and the figures upon the drapery and curtains of the temple, were equally significant. Whilst the four colours, like the same number of coverings, showed their general purpose as connected with the building of the kingdom of God, the brilliant white of the byssus stands prominently out among the rest of the colours as the ground of the woven fabrics, and the colour which is invariably mentioned first. The splendid white byssus represented the holiness of the building; the hyacinth, a dark blue approaching black rather than bright blue, but the true colour of the sky in southern countries, its heavenly origin and character; the purple, a dark rich red, its royal glory; whilst the crimson, a light brilliant red, the colour of blood and vigorous life, set forth the strength of imperishable life in the abode and kingdom of the holy and glorious God-King. Lastly, through the figures of cherubim woven into these fabrics the dwelling became a symbolical representation of the kingdom of glory, in which the heavenly spirits surround the throne of God, the heavenly Jerusalem with its myriads of angels, the city of the living God, to which the people of God will come when their heavenly calling is fulfilled (Hebrews 12:22-23).


  Exodus 27


  Verses 1-3


  The Altar of Burnt-Offering (cf. Exodus 38:1-7).—“Make the altar (the altar of burnt-offering, according to Exodus 38:1) of acacia-wood, five cubits long, and five cubits broad (רבוּע “foured,” i.e., four-sided or quadrangular), and three cubits high. At its four corners shall its horns be from (out of) it,” i.e., not removable, but as if growing out of it. These horns were projections at the corners of the altar, formed to imitate in all probability the horns of oxen, and in these the whole force of the altar was concentrated. The blood of the sin-offering was therefore smeared upon them (Leviticus 4:7), and those who fled to the altar to save their lives laid hold of them (vid., Exodus 21:14, and 1 Kings 1:50; also my commentary on the passage). The altar was to be covered with copper or brass, and all the things used in connection with it were to be made of brass. These were,—(1) the pans, to cleanse it of the ashes of the fat (Exodus 27:3: דּשּׁן, a denom. verb from דּשׁן the ashes of fat, that is to say, the ashes that arose from burning the flesh of the sacrifice upon the altar, has a privative meaning, and signifies “to ash away,” i.e., to cleanse from ashes); (2) יעים shovels, from יעה to take away (Isaiah 28:17); (3) מזרקות, things used for sprinkling the blood, from fzarqto sprinkle; (4) מזלגות forks, flesh-hooks (cf. מזלג; 1 Samuel 3:13); (5) מחתּת coal-scoops (cf. Exodus 25:38). וגו לכל־כּליו: either “for all the vessels thereof thou shalt make brass,” or “as for all its vessels, thou shalt make (them) of brass.”


  Verse 4-5


  The altar was to have מכבּר a grating, רשׂת מעשׂה net-work, i.e., a covering of brass made in the form of a net, of larger dimensions that the sides of the altar, for this grating was to be under the “compass” (כּרכּב) of the altar from beneath, and to reach to the half of it (half-way up, Exodus 27:5); and in it, i.e., at the four ends (or corners) of it, four brass rings were to be fastened, for the poles to carry it with. כּרכּב (from כּרכּב circumdedit) only occurs here and in Exodus 38:4, and signifies a border (סבבא Targums), i.e., a projecting framework or bench running round the four sides of the altar, about half a cubit or a cubit broad, nailed to the walls (of the altar) on the outside, and fastened more firmly to them by the copper covering which was common to both. The copper grating was below this bench, and on the outside. The bench rested upon it, or rather it hung from the outer edge of the bench and rested upon the ground, like the inner chest, which it surrounded on all four sides, and in which there were no perforations. It formed with the bench or carcob a projecting footing, which caused the lower half of the altar to look broader than the upper on every side. The priest stood upon this carcob or bench when offering sacrifice, or when placing the wood, or doing anything else upon the altar. This explains Aaron's coming down (ירד) from the altar (Leviticus 9:22); and there is no necessity to suppose that there were steps to the altar, as Knobel does in opposition to Exodus 20:26. For even if the height of the altar, viz., three cubits, would be so great that a bench half-way up would be too high for any one to step up to, the earth could be slightly raised on one side so as to make the ascent perfectly easy; and when the priest was standing upon the bench, he could perform all that was necessary upon the top of the altar without any difficulty.


  Verses 6-8


  The poles were to be made of acacia-wood, and covered with brass, and to be placed in the rings that were fixed in the two sides for the purpose of carrying the altar. The additional instructions in Exodus 27:8, “hollow with tables shalt thou make it, as it was showed thee in the mount” (cf. Exodus 25:9), refer apparently, if we judge from Exodus 20:24-25, simply to the wooden framework of the altar, which was covered with brass, and which was filled with earth, or gravel and stones, when the altar was about to be used, the whole being levelled so as to form a hearth. The shape thus given to the altar of burnt-offering corresponded to the other objects in the sanctuary. It could also be carried about with ease, and fixed in any place, and could be used for burning the sacrifices without the wooden walls being injured by the fire.


  Verses 9-11


  (cf. Exodus 38:9-20). The Court of the dwelling was to consist of קלעים “hangings” of spun byssus, and pillars with brass (copper) sockets, and hooks and fastenings for the pillars of silver. The pillars were of course made of acacia-wood; they were five cubits high, with silvered capitals (Exodus 38:17, Exodus 38:19), and carried the hangings, which were fastened to them by means of the hooks and fastenings. There were twenty of them on both the southern and northern sides, and the length of the drapery on each of these sides was 100 cubits (באמּה מאה, 100 sc., measured by the cubit), so that the court was a hundred cubits long (Exodus 27:18).


  Verses 12-16


  “As for the breadth of the court on the west side, (there shall be) curtains fifty cubits; their pillars twenty; and the breadth of the court towards the front, on the east side, fifty cubits.” The front is divided in Exodus 27:14-16 into two כּתף, lit., shoulders, i.e., sides or side-pieces, each consisting of 15 cubits of hangings and three pillars with their sockets, and a doorway (שׁער), naturally in the middle, which was covered by a curtain (מסך) formed of the same material as the covering at the entrance to the dwelling, of 20 cubits in length, with four pillars and the same number of sockets. The pillars were therefore equidistant from one another, viz., 5 cubits apart. Their total number was 60 (not 56), which was the number required, at the distance mentioned, to surround a quadrangular space of 100 cubits long and 50 cubits broad.


  Verse 17-18


  “All the pillars of the court round about (shall be) bound with connecting rods of silver.” As the rods connecting the pillars of the court were of silver, and those connecting the pillars at the entrance to the dwelling were of wood overlaid with gold, the former must have been intended for a different purpose from the latter, simply serving as rods to which to fasten the hangings, whereas those at the door of the dwelling formed an architrave. The height of the hangings of the court and the covering of the door is given in Exodus 38:17 as 5 cubits, corresponding to the height of the pillars given in Exodus 28:18 of the chapter before us; but the expression in Exodus 38:18, “the height in the breadth,” is a singular one, and רחב is probably to be understood in the sense of רחב door-place or door-way,—the meaning of the passage being, “the height of the covering in the door-way.” In Exodus 28:18, “50 everywhere,” πεντήκοντα ἐπὶ πεντήκοντα (lxx), lit., 50 by 50, is to be understood as relating to the extent towards the north and south; and the reading of the Samaritan text, viz., באמּה for בחמשּׁים, is merely the result of an arbitrary attempt to bring the text into conformity with the previous באמּה מאה, whilst the lxx, on the other hand, by an equally arbitrary change, have rendered the passage ἑκατὸν εφ ̓ ἑκατὸν .


  Verse 19


  “All the vessels of the dwelling in all the work thereof (i.e., all the tools needed for the tabernacle), and all its pegs, and all the pegs of the court, (shall be of) brass or copper.” The vessels of the dwelling are not the things required for the performance of worship, but the tools used in setting up the tabernacle and taking it down again.


  If we inquire still further into the design and meaning of the court, the erection of a court surrounding the dwelling on all four sides is to be traced to the same circumstance as that which rendered it necessary to divide the dwelling itself into two parts, viz., to the fact, that on account of the unholiness of the nation, it could not come directly into the presence of Jehovah, until the sin which separates unholy man from the holy God had been atoned for. Although, by virtue of their election as the children of Jehovah, or their adoption as the nation of God, it was intended that the Israelites should be received by the Lord into His house, and dwell as a son in his father's house; yet under the economy of the law, which only produced the knowledge of sin, uncleanness, and unholiness, their fellowship with Jehovah, the Holy One, could only be sustained through mediators appointed and sanctified by God: viz., at the institution of the covenant, through His servant Moses; and during the existence of this covenant, through the chosen priests of the family of Aaron. It was through them that the Lord was to be approached, and the nation to be brought near to Him. Every day, therefore, they entered the holy place of the dwelling, to offer to the Lord the sacrifices of prayer and the fruits of the people's earthly vocation. But even they were not allowed to go into the immediate presence of the holy God. The most holy place, where God was enthroned, was hidden from them by the curtain, and only once a year was the high priest permitted, as the head of the whole congregation, which was called to be the holy nation of God, to lift this curtain and appear before God with the atoning blood of the sacrifice and the cloud of incense (Lev 16). The access of the nation to its God was restricted to the court. There it could receive from the Lord, through the medium of the sacrifices which it offered upon the altar of burnt-offering, the expiation of its sins, His grace and blessing, and strength to live anew. Whilst the dwelling itself represented the house of God, the dwelling-place of Jehovah in the midst of His people (Exodus 23:19; Joshua 6:24; 1 Samuel 1:7, 1 Samuel 1:24, etc.), the palace of the God-King, in which the priestly nation drew near to Him (1 Samuel 1:9; 1 Samuel 3:3; Psalm 5:8; Psalm 26:4, Psalm 26:6); the court which surrounded the dwelling represented the kingdom of the God-King, the covenant land or dwelling-place of Israel in the kingdom of its God. In accordance with this purpose, the court was in the form of an oblong, to exhibit its character as part of the kingdom of God. But its pillars and hangings were only five cubits high, i.e., half the height of the dwelling, to set forth the character of incompleteness, or of the threshold to the sanctuary of God. All its vessels were of copper-brass, which, being allied to the earth in both colour and material, was a symbolical representation of the earthly side of the kingdom of God; whereas the silver of the capitals of the pillars, and of the hooks and rods which sustained the hangings, as well as the white colour of the byssus-hangings, might point to the holiness of this site for the kingdom of God. On the other hand, in the gilding of the capitals of the pillars at the entrance to the dwelling, and the brass of their sockets, we find gold and silver combined, to set forth the union of the court with the sanctuary, i.e., the union of the dwelling-place of Israel with the dwelling-place of its God, which is realized in the kingdom of God.


  The design and significance of the court culminated in the altar of burnt-offering, the principal object in the court; and upon this the burnt-offerings and slain-offerings, in which the covenant nation consecrated itself as a possession to its God, were burnt. The heart of this altar was of earth or unhewn stones, having the character of earth, not only on account of its being appointed as the place of sacrifice and as the hearth for the offerings, but because the earth itself formed the real or material sphere for the kingdom of God in the Old Testament stage of its development. This heart of earth was elevated by the square copper covering into a vessel of the sanctuary, a place where Jehovah would record His name, and come to Israel and bless them (Exodus 20:24, cf. Exodus 29:42, Exodus 29:44), and was consecrated as a place of sacrifice, by means of which Israel could raise itself to the Lord, and ascend to Him in the sacrifice. And this significance of the altar culminated in its horns, upon which the blood of the sin-offering was smeared. Just as, in the case of the horned animals, their strength and beauty are concentrated in the horns, and the horn has become in consequence a symbol of strength, or of fulness of vital energy; so the significance of the altar as a place of the saving and life-giving power of God, which the Lord bestows upon His people in His kingdom, was concentrated in the horns of the altar.


  Verse 20-21


  The instructions concerning the Oil For the Candlestick, and the daily trimming of the lamps by the priests, form a transition from the fitting up of the sanctuary to the installation of its servants.


  Exodus 27:20


  The sons of Israel were to bring to Moses (lit., fetch to thee) olive oil, pure (i.e., prepared from olives “which had been cleansed from leaves, twigs, dust, etc., before they were crushed”), beaten, i.e., obtained not by crushing in oil-presses, but by beating, when the oil which flows out by itself is of the finest quality and a white colour. This oil was to be “for the candlestick to set up a continual light.”


  Exodus 27:21


  Aaron and his sons were to prepare this light in the tabernacle outside the curtain, which was over the testimony (i.e., which covered or concealed it), from evening to morning, before Jehovah. “The tabernacle of the congregation,” lit., tent of assembly: this expression is applied to the sanctuary for the first time in the preset passage, but it afterwards became the usual appellation, and accords both with its structure and design, as it was a tent in style, and was set apart as the place where Jehovah would meet with the Israelites and commune with them (Exodus 25:22). The ordering of the light from evening to morning consisted, according to Exodus 30:7-8, and Leviticus 24:3-4, in placing the lamps upon the candlestick in the evening and lighting them, that they might give light through the night, and then cleaning them in the morning and filling them with fresh oil. The words “a statute for ever unto their generations (see at Exodus 12:14) on the part of the children of Israel,” are to be understood as referring not merely to the gift of oil to be made by the Israelites for all time, but to the preparation of the light, which was to be regarded as of perpetual obligation and worth. “For ever,” in the same sense as in Genesis 17:7 and Genesis 17:13.


  Exodus 28


  Verses 1-5


  (cf. Ex 39:1-31). Appointment and Clothing of the Priests.—Exodus 28:1, Exodus 28:5. “Let Aaron thy brother draw near to thee from among the children of Israel, and his sons with him, that he may be a priest to Me.” Moses is distinguished from the people as the mediator of the covenant. Hence he was to cause Aaron and his sons to come to him, i.e., to separate them from the people, and install them as priests, or perpetual mediators between Jehovah and His people. The primary meaning of cohen, the priest, has been retained in the Arabic, where it signifies administrator alieni negotii, viz., to act as a mediator for a person, or as his plenipotentiary, from which it came to be employed chiefly in connection with priestly acts. Among the heathen Arabs it is used “maxime de hariolis vatibusque;” by the Hebrews it was mostly applied to the priests of Jehovah; and there are only a few placed in which it is used in connection with the higher officers of state, who stood next to the king, and acted as it were as mediators between the king and the nation (thus 2 Samuel 8:18; 2 Samuel 20:26; 1 Kings 4:5). For the duties of their office the priests were to receive “holy garments for glory and for honour.” Before they could draw near to Jehovah the Holy One (Leviticus 11:45), it was necessary that their unholiness should be covered over with holy clothes, which were to be made by men endowed with wisdom, whom Jehovah had filled with the spirit of wisdom. “Wise-hearted,” i.e., gifted with understanding and judgment; the heart being regarded as the birth-place of the thoughts. In the Old Testament wisdom is constantly used for practical intelligence in the affairs of life; here, for example, it is equivalent to artistic skill surpassing man's natural ability, which is therefore described as being filled with the divine spirit of wisdom. These clothes were to be used “to sanctify him (Aaron and his sons), that he might be a priest to Jehovah.” Sanctification, as the indispensable condition of priestly service, was not merely the removal of the uncleanness which flowed from sin, but, as it were, the transformation of the natural into the glory of the image of God. In this sense the holy clothing served the priest for glory and ornament. The different portions of the priest's state-dress mentioned in Exodus 28:4 are described more fully afterwards. For making them, the skilled artists were to take the gold, the hyacinth, etc. The definite article is sued before gold and the following words, because the particular materials, which would be presented by the people, are here referred to.


  Verses 6-14


  The first part mentioned of Aaron's holy dress, i.e., of the official dress of the high priest, is the ephod. The etymology of this word is uncertain; the Sept. rendering is ἐπωμίς (Vulg. superhumerale, shoulder-dress; Luther, “body-coat”). It was to be made of gold, hyacinth, etc., artistically woven,—of the same material, therefore, as the inner drapery and curtain of the tabernacle; but instead of having the figures of cherubim woven into it, it was to be worked throughout with gold, i.e., with gold thread. According to Exodus 39:3, the gold plates used for the purpose were beaten out, and then threads were cut (from them), to be worked into the hyacinth, purple, scarlet, and byssus. It follows from this, that gold threads were taken for every one of these four yearns, and woven with them.


  (Note: The art of weaving fabrics with gold thread (cf. Plin. h. n. 33, c. 3, s. 19, “aurum netur ac texitur lanae modo et sine lana ul Exo_28:7}


  “Two connecting shoulder-pieces shall it have for its two ends, that it may be bound together.” If we compare the statement in { ul Exo_39:4},—“shoulder-pieces they made for it, connecting; at its two ends was it connected,”—there can hardly be any doubt that the ephod consisted of two pieces, which were connected together at the top upon (over) the shoulders; and that Knobel is wrong in supposing that it consisted of a single piece, with a hole cut on each side for the arms to be put through. If it had been a compact garment, which had to be drawn over the head like the robe ({ ul Exo_28:31}, { ul Exo_28:32}), the opening for the head would certainly have been mentioned, as it is in the case of the latter ({ ul Exo_28:32}). The words of the text point most decidedly to the rabbinical idea, that it consisted of two pieces reaching to about the hip, one hanging over the breast, the other down the back, and that it was constructed with two shoulder-pieces which joined the two together. These shoulder-pieces were not made separate, however, and then sewed upon one of the pieces; but they were woven along with the front piece, and that no merely at the top, so as to cover the shoulders when the ephod was worn, but according to { ul Exo_28:25} (? 27), reaching down on both sides from the shoulders to the girdle ({ ul Exo_28:8}).


  ul Exo_28:8}


  “And the girdle of its putting on which (is) upon it, shall be of it, like its work, gold, etc.” There was to be a girdle upon the ephod, of the same material and the same artistic work as the ephod, and joined to it, not separated from it. The ηωׁα mentioned along with the ephod cannot mean ὕφασμα , textura (lxx, Cler., etc.), but is to be traced to חשׁב = חבשׁ to bind, to fasten, and to be understood in the sense of cingulum, a girdle (compare Exodus 29:5 with Leviticus 8:7, “he girded him with the girdle of the ephod”). אפדּה is no doubt to be derived from אפד, and signifies the putting on of the ephod. In Isaiah 30:22 it is applied to the covering of a statue; at the same time, this does not warrant us in attributing to the verb, as used in Exodus 9:5 and Leviticus 8:7, the meaning, to put on or clothe. This girdle, by which the two parts of the ephod were fastened tightly to the body, so as not to hang loose, was attached to the lower part or extremity of the ephod, so that it was fastened round the body below the breastplate (cf. Exodus 28:27, Exodus 28:28; Exodus 39:20-21).


  Exodus 28:9-10


  Upon the shoulder-piece of the ephod two beryls (previous stones) were to be placed, one upon each shoulder; and upon these the names of the sons of Israel were to be engraved, six names upon each “according to their generations,” i.e., according to their respective ages, or, as Josephus has correctly explained it, so that the names of the six elder sons were engraved upon the previous stone on the right shoulder, and those of the six younger sons upon that on the left.


  Exodus 28:11


  “Work of the engraver in stone, of seal-cutting shalt thou engrave the two stones according to the names of the sons of Israel.” The engraver in stone: lit., one who works stones; here, one who cuts and polishes precious stones. The meaning is, that just as precious stones are cut, and seals engraved upon them, so these two stones were to be engraved according to the name of the sons of Israel, i.e., so that the engraving should answer to their names, or their names be cut into the stones. “Surrounded by gold-twist shalt thou make it.” זהב משׁבּצות, from שׁבץ to twist, is used in Exodus 28:39 (cf. Psalm 45:14) for a texture woven in checks; and here it denotes not merely a simple gold-setting, but, according to Exodus 28:13, gold-twists or ornaments representing plaits, which surrounded the golden setting in which the stones were fixed, and not only served to fasten the stones upon the woven fabric, but formed at the same time clasps or brooches, by which the two parts of the ephod were fastened together. Thus Josephus says (Ant. iii. 7, 5) there were two sardonyxes upon the shoulders, to be used for clasps.


  Exodus 28:12


  The precious stones were to be upon the shoulder-pieces of the ephod, stones of memorial for the sons of Israel; and Aaron was to bear their names before Jehovah upon his two shoulders for a memorial, i.e., that Jehovah might remember the sons of Israel when Aaron appeared before Him clothed with the ephod (cf. Exodus 28:29). As a shoulder-dress, the ephod was par excellence the official dress of the high priest. The burden of the office rested upon the shoulder, and the insignia of the office were also worn upon it (Isaiah 22:22). The duty of the high priest was to enter into the presence of God and made atonement for the people as their mediator. To show that as mediator he brought the nation to God, the names of the twelve tribes were engraved upon precious stones on the shoulders of the ephod. The precious stones, with their richness and brilliancy, formed the most suitable earthly substratum to represent the glory into which Israel was to be transformed as the possession of Jehovah (Exodus 19:5); whilst the colours and material of the ephod, answering to the colours and texture of the hangings of the sanctuary, indicated the service performed in the sanctuary by the person clothed with the ephod, and the gold with which the coloured fabric was worked, the glory of that service.


  Exodus 28:13-14


  There were also to be made for the ephod two (see Exodus 28:25) golden plaits, golden borders (probably small plaits in the form of rosettes), and two small chains of pure gold: “close shalt thou make them, corded” (lit., work of cords or strings), i.e., not formed of links, but of gold thread twisted into cords, which were to be placed upon the golden plaits or fastened to them. As these chains served to fasten the (choshen) to the ephod, a description of them forms a fitting introduction to the account of this most important ornament upon the state-dress of the high priest.


  Verse 15-16


  The second ornament consisted of the (choshen) or breastplate. Chosen mishpat, λογειο͂ν τῶν κρίσεωον (lxx), rationale judicii (Vulg.). חשׁן probably signifies an ornament (Arab. pulcher fuit; Ges.); and the appended word (mishpat), right, decision of right, points to its purpose (see at Exodus 28:30). This breastplate was to be a woven fabric of the same material and the same kind of work as the ephod. “Foured shall it be, doubled (laid together), a span (half a cubit) its length, and a span its breadth.” The woven cloth was to be laid together double like a kind of pocket, of the length and breadth of half a cubit, i.e., the quarter of a square cubit.


  Verses 17-19


  “And fill thereon (put on it) a stone-setting, four rows of stones,” i.e., fix four rows of set jewels upon it. The stones, so far as their names can be determined with the help of the ancient versions, the researches of L. de Dieu (animadv. ad Ex 28) and Braun (vestit. ii. c. 8-10), and other sources pointed out in Winer's R. W. (s. v. Edensteine), were the following:—In the first or upper row, odem (σάρδιος), i.e., our cornelian, of a blood-red colour; pitdah, τοπάζιον , the golden topaz; bareketh, lit., the flashing, σμάραγδος , the emerald, of a brilliant green. In the second row, nophek, ἄνθραξ , carcunculus, the ruby or carbuncle, a fire-coloured stone; sappir, the sapphire, of a sky-blue colour; jahalom, ἴασπις according to the lxx, but this is rather to be found in the jaspeh,—according to the Graec., Ven., and Pers., to Aben Ezra, etc., the diamond, and according to others the onyx, a kind of chalcedony, of the same colour as the nail upon the human finger through which the flesh is visible. In the third row, lesehm, λιγύριον , lugurius, i.e., according to Braun and others, a kind of hyacinth, a transparent stone chiefly of an orange colour, but running sometimes into a reddish brown, at other times into a brownish or pale red, and sometimes into an approach to a pistachio green; shevo, ἀχάτης , a composite stone formed of quartz, chalcedony, cornelian, flint, jasper, etc., and therefore glittering with different colours; and achlaham, ἀμέθυστος , amethyst, a stone for the most part of a violet colour. In the fourth row, tarshish, χρυσόλιθος , chrysolite, a brilliant stone of a golden colour, not like what is now called a chrysolite, which is of a pale green with a double refraction; shoham, beryl (see at Genesis 2:12); and jaspeh, no doubt the jasper, an opaque stone, for the most part of a dull red, often with cloudy and flame-like shadings, but sometimes yellow, red, brown, or some other colour.


  Verse 20


  “Gold borders shall be on their settings” (see at Exodus 28:11 and Exodus 28:13). The golden capsules, in which the stones were “filled,” i.e., set, were to be surrounded by golden ornaments, which not only surrounded and ornamented the stones, but in all probability helped to fix them more firmly and yet more easily upon the woven fabric.


  Verse 21


  “And the stones shall be according to the names of the sons of Israel, twelve according to their names; seal-engraving according to each one's name shall be for the twelve tribes.” (On אישׁ before על־שׁמו see at Genesis 15:10.)


  Verses 22-25


  To bind the (choshen) to the ephod there were to be two close, corded chains of pure gold, which are described here in precisely the same manner as in Exodus 28:14; so that Exodus 28:22 is to be regarded as a simple repetition of Exodus 28:14, not merely because these chains are only mentioned once in the account of the execution of the work (Exodus 39:15), but because, according to Exodus 28:25, these chains were to be fastened upon the rosettes notice in Exodus 28:14, exactly like those described in Exodus 28:13. These chains, which are called cords or strings at Exodus 28:24, were to be attached to two golden rings at the two (upper) ends of the (choshen), and the two ends of the chains were to be put, i.e., bound firmly to the golden settings of the shoulder-pieces of the ephod (Exodus 28:13), upon the front of it (see at Exodus 26:9 and Exodus 25:37).


  Verse 26


  Two other golden rings were to be “put at the two ends of the choshen, at its edge, which is on the opposite side (see at Exodus 25:37) of the ephod inwards,” i.e., at the two ends or corners of the lower border of the choshen, upon the inner side—the side turned towards the ephod.


  Verse 27-28


  Two golden rings were also to be put “upon the shoulder-pieces of the ephod underneath, toward the fore-part thereof, near the joining above the girdle of it,” and to fasten the (choshen) from its (lower) rings to the (lower) rings of the ephod with threads of hyacinth, that it might be over the girdle (above it), and not move away (יזּח Niphal of זחח, in Arabic removit), i.e., that it might keep its place above the girdle and against the ephod without shifting.


  Verse 29


  In this way Aaron was to bear upon his breast the names of the sons of Israel engraved upon this breastplate, as a memorial before Jehovah, whenever he went into the sanctuary.


  Verse 30


  Into this (choshen) Moses was to put the Urim and Thummim, that they might be upon his heart when he came before Jehovah, and that he might thus constantly bear the right ((mishpat)) of the children of Israel upon his heart before Jehovah. It is evident at once from this, that the Urim and Thummim were to bring the right of the children of Israel before the Lord, and that the breastplate was called (choshen) (mishpat) because the Urim and Thummim were in it. Moreover it also follows from the expression אל נתתּ, both here and in Leviticus 8:8, that the Urim and Thummim were not only distinct from the (choshen), but were placed in it, and not merely suspended upon it, as Knobel supposes. For although the lxx have adopted the rendering ἐπιτιθέναι ἐπί , the phrase is constantly used to denote putting or laying one thing into another, and never (not even in 1 Samuel 6:8 and 2 Samuel 11:16) merely placing one thing upon or against another. For this, על נתן is the expression invariably used in the account before us (cf. Exodus 28:14 and Exodus 28:23.).


  What the Urim and Thummim really were, cannot be determined with certainty, either from the names themselves, or from any other circumstances connected with them.


  The lxx render the words δήλωσις (or δῆλος) καὶ ἀλήθεια , i.e., revelation and truth. This expresses with tolerable accuracy the meaning of Urim (אוּרים light, illumination), but Thummim (תּמּים) means integritas, inviolability, perfection, and not ἀλήθεια . The rendering given by Symm. and Theod., viz., φωτισμοὶ καὶ τελειώσεις , illumination and completion, is much better; and there is no good ground for giving up this rendering in favour of that of the lxx, since the analogy between the Urim and Thummim and the ἄγαλμα of sapphire-stones, or the ζώδιον of precious stones, which was worn by the Egyptian high priest suspended by a golden chain, and called ἀλήθεια (Aelian. var. hist. 14, 34; Diod. Sic. i. 48, 75), sufficiently explains the rendering ἀλήθεια , which the lxx have given to Thummim, but it by no means warrants Knobel's conclusion, that the Hebrews had adopted the Egyptian names along with the thing itself. The words are therefore to be explained from the Coptic. The Urim and Thummim are analogous, it is true, to the εἰκῶν τῆς ἀληθείας , which the Egyptian ἀρχιδικαστής hung round his neck, but they are by no means identical with it, or to be regarded as two figures which were a symbolical representation of revelation and truth. If Aaron was to bring the right of the children of Israel before Jehovah in the breastplate that was placed upon his breast with the Urim and Thummim, the latter, if they were intended to represent anything, could only be symbolical of the right or rightful condition of Israel. But the words do not warrant any such conclusion. If the Urim and Thummim had been intended to represent any really existing thing, their nature, or the mode of preparing them, would certainly have been described. Now, if we refer to Numbers 27:21, where Joshua as the commander of the nation is instructed to go to the high priest Eleazar, that the latter may inquire before Jehovah, through the right of Urim, how the whole congregation should walk and act, we can draw no other conclusion, than that the Urim and Thummim are to be regarded as a certain medium, given by the Lord to His people, through which, whenever the congregation required divine illumination to guide its actions, that illumination was guaranteed, and by means of which the rights of Israel, when called in question or endangered, were to be restored, and that this medium was bound up with the official dress of the high priest, though its precise character can no longer be determined. Consequently the Urim and Thummim did not represent the illumination and right of Israel, but were merely a promise of these, a pledge that the Lord would maintain the rights of His people, and give them through the high priest the illumination requisite for their protection. Aaron was to bear the children of Israel upon his heart, in the precious stones to be worn upon his breast with the names of the twelve tribes. The heart, according to the biblical view, is the centre of the spiritual life,—not merely of the willing, desiring, thinking life, but of the emotional life, as the seat of the feelings and affections (see Delitzsch bibl. Psychologie, pp. 203ff.). Hence to bear upon the heart does not merely mean to bear in mind, but denotes “that personal intertwining with the life of another, by virtue of which the high priest, as Philo expresses it, was τοῦ σύμπαντος ἔθνους συγγενὴς καὶ ἀγχιστεὺς κοινός (Spec. leg. ii. 321), and so stood in the deepest sympathy with those for whom he interceded” (Oehler in Herzog's Cycl.). As he entered the holy place with this feeling, and in this attitude, of which the (choshen) was the symbol, he brought Israel into remembrance before Jehovah that the Lord might accept His people; and when furnished with the Urim and Thummim, he appeared before Jehovah as the advocate of the people's rights, that he might receive for the congregation the illumination required to protect and uphold those rights.


  Verses 31-35


  The third portion of Aaron's official dress was the robe. To the ephod there also belonged a מעיל (from מעל to cover or envelope), an upper garment, called the robe of the ephod, the robe belonging to the ephod, “all of dark-blue purple” (hyacinth), by which we are not to imagine a cloak or mantle, but a long, closely-fitting coat; not reaching to the feet, however, as the Alex. rendering ποδήρης might lead us to suppose, but only to the knees, so as to show the coat (Exodus 28:39) which was underneath.


  Exodus 28:32


  “And the opening of the head thereof shall be in the middle of it;” i.e., there was to be an opening in the middle of it to put the head through when it was put on;—“a hem shall be round the opening of it, weavers' work, like the opening of the habergeon shall it (the seam) be to it; it shall not be torn.” By the habergeon (θώραξ), or coat-of-mail, we have to understand the linothoo'reex, the linen coat, such as was worn by Ajax for example (Il. 2, 529). Linen habergeons of this kind were made in Egypt in a highly artistic style (see Hengstenberg, Egypt, etc., pp. 141-2). In order that the meïl might not be torn when it was put on, the opening for the head was to be made with a strong hem, which was to be of weavers' work; from which it follows as a matter of course that the robe was woven in one piece, and not made in several pieces and then sewed together; and this is expressly stated in Exodus 39:22. Josephus and the Rabbins explain the words ארג מעשׂה (ἔργον ὑφαντόν) in this way, and observe at the same time that the meïl had no sleeves, but only arm-holes.


  Exodus 28:33-34


  On the lower hem (שׁוּלים the tail or skirt) there were to be pomegranates of dark-blue and dark-red purple and crimson, made of twisted yarn of these colours (Exodus 39:24), and little golden bells between them round about, a bell and a pomegranate occurring alternately all round. According to Rashi the pomegranates were “globi quidam rotundi instar malorum punicorum, quasi essent ova gallinarum.” פּעמנים (from פּעם to strike of knock, like the old High German cloccon, clochon, i.e., to smite) signifies a little bell, not a spherical ball.


  Exodus 28:35


  Aaron was to put on this coat, to minister, i.e., to perform the duties of his holy office, “that his sound might be heard when he went into the holy place before Jehovah, and when he came out, and he might not die.” These directions are referred to in Ecclus. 45:9, and explained as follows: “He compassed him with pomegranates and with many golden bells round about, that as he went there might be a sound, and a noise made, that might be heard in the temple, for a memorial to the children of his people.” The probable meaning of these words is either that given by Hiskuni (in Drusius), ut sciant tempus cultus divini atque ita praeparent cor suum ad patrem suum, qui est in coelis, or that given by Oehler, viz., that the ringing of the bells might announce to the people in the court the entrance of the high priest and the rites he was performing, in order that they might accompany him with their thoughts and prayers. But this is hardly correct. For not only is the expression, “for a memorial to the children of Israel,” evidently intended by the writer of Ecclesiasticus as a translation of the words ישׂראל לבני זכּרן in Exodus 28:12 (cf. Exodus 28:29), so that he has transferred to the bells of the meïl what really applies to the precious stones on the ephod, which contained the names of the twelve sons of Israel, but he has misunderstood the words themselves; for Aaron was to bear the names of the sons of Israel before Jehovah in these precious stones for a reminder, i.e., to remind Jehovah of His people. Moreover, the words “and he shall not die” are not in harmony with this interpretation. Bähr, Oehler, and others, regard the words as referring to the whole of the high priest's robes, and understand them as meaning, that he would be threatened with death if he appeared before Jehovah without his robes, inasmuch as he was merely a private individual without this holy dress, and could not in that case represent the nation. This is so far justifiable, no doubt, although not favoured by the position of the words in the context, that the bells were inseparably connected with the robe, which was indispensable to the ephod with the (choshen), and consequently the bells had no apparent significance except in connection with the whole of the robes. But even if we do adopt this explanation of the words, we cannot suppose that Aaron's not dying depended upon the prayers of the congregation which accompanied his going in and out before Jehovah; for in that case the intercession of the high priest would have lost its objective meaning altogether, and his life would have been actually given up in a certain sense to the caprice of the people. All that remains, therefore, is to take the words as they occur: Aaron was not to appear before the Lord without the sound of the bells upon his robe being heard, in order that he might not die; so that to understand the reason for his not saying, we must inquire what the ringing of the bells signified, or rather, what was the signification of Aaron's robe, with its border of pomegranates and ringing bells. The trivial explanation given by Abraham ben David, viz., that the ringing was to take the place of knocking at the door of Jehovah's palace, as an abrupt entrance into the presence of a great king was punished with death, is not more deserving of a serious refutation than Knobel's idea, for which there is no foundation, that the sounding of the bells was to represent a reverential greeting, and a very musical offering of praise (!).


  The special significance of the meïl cannot have resided in either its form or its colour; for the only feature connected with its form, that was at all peculiar to it, was its being woven in one piece, which set forth the idea of wholeness or spiritual integrity; and the dark-blue colour indicated nothing more than the heavenly origin and character of the office with which the robe was associated. It must be sought for, therefore, in the peculiar pendants, the meaning of which is to be gathered from the analogous instructions in Numbers 15:38-39, where every Israelite is directed to make a fringe in the border of his garment, of dark-blue purple thread, and when he looks at the fringe to remember the commandments of God and do them. In accordance with this, we are also to seek for allusions to the word and testimony of God in the pendant of pomegranates and bells attached to the fringe of the high priest's robe. The simile in Proverbs 25:11, where the word is compared to an apple, suggests the idea that the pomegranates, with their pleasant odour, their sweet and refreshing juice, and the richness of their delicious kernel, were symbols of the word and testimony of God as a sweet and pleasant spiritual food, that enlivens the soul and refreshes the heart (compare Psalm 19:8; Psalm 119:25, Psalm 119:43, Psalm 119:50, with Deuteronomy 8:3; Proverbs 9:8, Ecclus. 15:3), and that the bells were symbols of the sounding of this word, or the revelation and proclamation of the word. Through the robe, with this pendant attached, Aaron was represented as the recipient and medium of the word and testimony which came down from heaven; and this was the reason why he was not to appear before the Lord without that sound, lest he should forfeit his life. It was not because he would simply have appeared as a private person if he had gone without it, for he would always have the holy dress of a priest upon him, even when he was not clothed in the official decorations of the high priest; but because no mere priest was allowed to enter the immediate presence of the Lord. This privilege was restricted to the representative of the whole congregation, viz., the high priest; and even he could only do so when wearing the robe of the word of God, as the bearer of the divine testimony, upon which the covenant fellowship with the Lord was founded.


  Verses 36-38


  The fourth article of the high priest's dress was the diadem upon his head-band. ציץ, from צוּץ to shine, a plate of pure gold, on which the words ליהוה קדשׁ, “holiness (i.e., all holy) to Jehovah,” were engraved, and which is called the “crown of holiness” in consequence, in Exodus 39:30. This gold plate was to be placed upon a riband of dark-blue purple, or, as it is expressed in Exodus 39:31, a riband of this kind was to be fastened to it, to attach it to the head-band, “upon the fore-front (as in Exodus 26:9) of the head-band,” from above (Exodus 39:31); by which we are to understand that the gold plate was placed above the lower coil of the head-band and over Aaron's forehead. The word מצנפת, from צנף to twist or coil (Isaiah 22:18), is only applied to the head-band or turban of the high priest, which was made of simply byssus (Exodus 28:39), and, judging from the etymology, was in the shape of a turban. This is all that can be determined with reference to its form. The diadem was the only thing about it that had any special significance. This was to be placed above (upon) Aaron's forehead, that he “might bear the iniquity of the holy things, which the children of Israel sanctified, with regard to all their holy gifts, … as an acceptableness for them before Jehovah.” עון נשׁא: to bear iniquity (sin) and take it away; in other words, to exterminate it by taking it upon one's self. The high priest was exalted into an atoning mediator of the whole nation; and an atoning, sin-exterminating intercession was associated with his office. The qualification for this he received from the diadem upon his forehead with the inscription, “holiness to the Lord.” Through this inscription, which was fastened upon his head-dress of brilliant white, the earthly reflection of holiness, he was crowned as the sanctified of the Lord (Psalm 106:16), and endowed with the power to exterminate the sin which clung to the holy offerings of the people on account of the unholiness of their nature, so that the gifts of the nation became well-pleasing to the Lord, and the good pleasure of God was manifested to the nation.


  (Note: See my Archaeology i. pp. 183-4. The following are Calvin's admirable remarks: Oblationum sanctarum iniquitas tollenda et purganda fuit per sacerdotem. Frigidum est illud commentum, si quid erroris admissum est in ceremoniis, remissum fuisse sacerdotis precibus. Longius enim respicere nos oportet: ideo oblationum iniquitatem deleri a sacerdote, quia nulla oblatio, quatenus est hominis, omni vitio caret. Dictu hoc asperum est et fere παράδοξον , sanctitates ipsas esse immundas, ut venia indigeant; sed tenendum est, nihil esse sane purum, quod non aliquid labis a nobis contrahat … . Nihil Dei cultu praestantius: et tamen nihil offerre potuit populus, etiam a lege praescriptum, nisi intercedente venia, quam nonnisi per sacerdotem obtinuit/>


  Verse 39


  In addition to the distinguishing dress of the high priest, Aaron was also to wear, as the official costume of a priest, a body-coat (cetoneth) made of byssus, and woven in checks or cubes; the head-band (for the diadem), also made of simple byssus; and a girdle (abnet, of uncertain etymology, and only applied to the priest's girdle) of variegated work, i.e., made of yarn, of the same four colours as the holy things were to be made of (cf. Exodus 39:29).


  Verses 40-43


  The official dress of the sons of Aaron, i.e., of the ordinary priests, was to consist of just the same articles as Aaron's priestly costume (Exodus 28:39). But their body-coat is called weavers' work in Exodus 39:27, and was therefore quite a plain cloth, of white byssus or cotton yarn, though it was whole throughout, ἀῤῥαφος without seam, like the robe of Christ (John 19:23). It was worn close to the body, and, according to Jewish tradition, reached down to the ankles (cf. Josephus, iii. 7, 2). The head-dress of an ordinary priest is called מגבּעה, related to גּביע a basin or cup, and therefore seems to have been in the form of an inverted cup, and to have been a plain white cotton cap. The girdle, according to Exodus 39:29, was of the same material and work for Aaron and his sons. This dress was to be for glory and for beauty to the priests, just as Aaron's dress was to him (Exodus 28:2). The glory consisted in the brilliant white colour, the symbol of holiness; whilst the girdle, which an oriental man puts on when preparing for the duties of an office, contained in the four colours of the sanctuary the indication that they were the officers of Jehovah in His earthly kingdom.


  Exodus 28:41


  But since the clothing prescribed was an official dress, Moses was to put it upon Aaron and his sons, to anoint them and fill their hands, i.e., to invest them with the requisite sacrificial gifts (see at Leviticus 7:37), and so to sanctify them that they should be priests of Jehovah. For although the holiness of their office was reflected in their dress, it was necessary, on account of the sinfulness of their nature, that they should be sanctified through a special consecration for the administration of their office; and this consecration is prescribed in ch. 29 and carried out in Lev 8.


  Exodus 28:42-43


  The covering of their nakedness was an indispensable prerequisite. Aaron and his sons were therefore to receive מכנסים (from כּנס to cover or conceal, lit., concealers), short drawers, reaching from the hips to the thighs, and serving “to cover the flesh of the nakedness.” For this reason the directions concerning them are separated from those concerning the different portions of the dress, which were for glory and beauty. The material of which these drawers were to be made is called בּד. The meaning of this word is uncertain. According to Exodus 39:28, it was made of twined byssus or cotton yarn; and the rendering of the lxx, λίνα or λίνεος (Leviticus 6:3), is not at variance with this, as the ancients not only apply the term λίνον , linum, to flax, but frequently use it for fine white cotton as well. In all probability bad was a kind of white cloth, from בּדד to be white or clean, primarily to separate.


  Exodus 28:43


  These drawers the priests were to put on whenever they entered the sanctuary, that they might not “bear iniquity and die,” i.e., incur guilt deserving of death, either through disobedience to these instructions, or, what was still more important, through such violation of the reverence due to the holiness of the dwelling of God as they would be guilty of, if they entered the sanctuary with their nakedness uncovered. For as the consciousness of sin and guilt made itself known first of all in the feeling of nakedness, so those members which subserve the natural secretions are especially pudenda or objects of shame, since the mortality and corruptibility of the body, which sin has brought into human nature, are chiefly manifested in these secretions. For this reason these members are also called the “flesh of nakedness.” By this we are not to understand merely “the sexual member as the organ of generation or birth, because the existence and permanence of sinful, mortal human nature are associated with these,” as Bähr supposes. For the frailty and nakedness of humanity are not manifested in the organ and act of generation, which rather serve to manifest the inherent capacity and creation of man for imperishable life, but in the impurities which nature ejects through those organs, and which bear in themselves the character of corruptibility. If, therefore, the priest was to appear before Jehovah as holy, it was necessary that those parts of his body especially should be covered, in which the impurity of his nature and the nakedness of his flesh were most apparent. For this reason, even in ordinary life, they are most carefully concealed, though not, as Baumgarten supposes, “because the sin of nature has its principal seat in the flesh of nakedness.”—“A statute for ever:” as in Exodus 27:21.


  Exodus 29


  Verses 1-37


  Consecration of Aaron and his Sons through the anointing of their persons and the offering of sacrifices, the directions for which form the subject of vv. 1-35. This can only be fully understood in connection with the sacrificial law contained in Lev 1-7. It will be more advisable therefore to defer the examination of this ceremony till we come to Lev 8, where the consecration itself is described. The same may also be said of the expiation and anointing of the altar, which are commanded in Exodus 29:36 and Exodus 29:37, and carried out in Leviticus 8:11.


  Verses 38-46


  The Daily Burnt-Offering, Meat-Offering, and Drink-Offering.—The directions concerning these are attached to the instructions for the consecration of the priests, because these sacrifices commenced immediately after the completion of the tabernacle, and, like the shew-bread (Exodus 25:30), the daily trimming of the lamps (Exodus 27:20-21), and the daily incense-offering (Exodus 30:7.), were most intimately connected with the erection of the sanctuary.


  Exodus 29:38-40


  “And this is what thou shalt make (offer) upon the altar; yearling lambs two a day continually,” one in the morning, the other between the two evenings (see at Exodus 12:6); to every one a meat-offering ((minchah)) of a tenth of fine wheaten flour ((soleth), see at Leviticus 2:1), mixed with a quarter of a hin of beaten oil ((cathith), see at Exodus 27:20), and a drink-offering (nesek) of a quarter of a hin of wine. עשּׂרן (a tenth) is equivalent to האיפה עשׂירית, the tenth part of an ephah (Numbers 28:5), or 198-5 Parisian cubic inches according to Bertheau's measurement. Thenius, however, sets it down at 101-4 inches, whilst the Rabbins reckon it as equivalent to 43 hen's eggs of average size, i.e., somewhat more than 2 1/4 lbs. A hin (a word of Egyptian origin) is 330-9 inches according to Bertheau, 168-9 according to Thenius, or 72 eggs, so that a quarter of a hin would be 18 eggs.


  Exodus 29:41-46


  להּ is to be understood ad sensum as referring to עולה. The daily morning and evening sacrifices were to be “for a sweet savour, a firing unto Jehovah” (see at Leviticus 1:9). In these Israel was to consecrate its life daily unto the Lord (see at Lev 1 and 2). In order that the whole of the daily life might be included, it was to be offered continually every morning and evening for all future time (“throughout your generations” as at Exodus 12:14) at the door of the tabernacle, i.e., upon the altar erected there, before Jehovah, who would meet with the people and commune with them there (see Exodus 25:22). This promise is carried out still further in Exodus 29:43-46. First of all, for the purpose of elucidating and strengthening the words, “I will meet with you there” (Exodus 29:42), the presence and communion of God, which are attached to the ark of the covenant in Exodus 25:22, are ensured to the whole nation in the words, “And there I will meet with the children of Israel, and it (Israel) shall be sanctified through My glory.” As the people were not allowed to approach the ark of the covenant, but only to draw near to the altar of burnt-offering in the sanctuary, it was important to declare that the Lord would manifest Himself to them even there, and sanctify them by His glory. Most of the commentators have taken the altar to be the subject of “shall be sanctified;” but this is certainly an error, not only because the altar is not mentioned in the previous clause, and only slightly hinted at in the להּ in Exodus 29:41, but principally because the sanctification of the altar is noticed by itself afterwards in Exodus 29:44. The correct exegesis is that adopted by Baumgarten and others, who supply the word Israel (viz., regarded as a nation), which they take from the expression “children of Israel” in the previous clause. In Exodus 29:44, the sanctification of the tabernacle and altar on the part of God is promised, also that of His servants, and finally, in Exodus 29:45, Exodus 29:46, the abode of God in the midst of the children of Israel, with an allusion to the blessings that would follow from Jehovah's dwelling in the midst of them as their God (Genesis 17:7).


  Exodus 30


  Verses 1-10


  The Altar of Incense and Incense-Offering bring the directions concerning the sanctuary to a close. What follows, from Ex 30:11-31:17, is shown to be merely supplementary to the larger whole by the formula “and Jehovah spake unto Moses,” with which every separate command is introduced (cf. Exodus 30:11, Exodus 30:17, Exodus 30:22, Exodus 30:24, Exodus 31:1, Exodus 31:12).


  Exodus 30:1-6


  (cf. Exodus 37:25-28). Moses was directed to make an altar of burning of incense (lit., incensing of incense), of acacia-wood, one cubit long and one broad, four-cornered, two cubits high, furnished with horns like the altar of burnt-offering (Exodus 27:1-2), and to plate it with pure gold, the roof (גּג) thereof (i.e., its upper side or surface, which was also made of wood), and its walls round about, and its horns; so that it was covered with gold quite down to the ground upon which it stood, and for this reason is often called the golden altar (Exodus 39:38; Exodus 40:5, Exodus 40:26; Numbers 4:11). Moreover it was to be ornamented with a golden wreath, and furnished with golden rings at the corners for the carrying-poles, as the ark of the covenant and the table of shew-bread were (Exodus 25:11., Exodus 25:25.); and its place was to be in front of the curtain, which concealed the ark of the covenant (Exodus 26:31), “before the capporeth” (Exodus 40:5), so that, although it really stood in the holy place between the candlestick on the south side and the table on the north (Exodus 26:35; Exodus 40:22, Exodus 40:24), it was placed in the closest relation to the capporeth, and for this reason is not only connected with the most holy place in 1 Kings 6:22, but is reckoned in Hebrews 9:4 as part of the furniture of the most holy place (see Delitzsch on Hebrews 9:4).


  Exodus 30:7-9


  Upon this altar Aaron was to burn fragrant incense, the preparation of which is described in Exodus 30:34., every morning and evening before Jehovah, at the time when he trimmed the lamps. No “strange incense” was to be offered upon it,—i.e., incense which Jehovah had not appointed (cf. Leviticus 10:1), that is to say, which had not been prepared according to His instructions-nor burnt sacrifice, nor meat-offering; and no drink-offering was to be poured upon it. As the altar of incense was not only marked as a place of sacrifice by its name מזבּח, “place of slain-offering,” but was put on a par with the altar of sacrifice by its square shape and its horns, it was important to describe minutely what sacrifices were to be offered upon it. For the burning of fragrant incense is shown to be a sacrifice, by the fact that it was offered upon a place of sacrifice, or altar. Moreover the word הקטיר, to cause to ascend in smoke and steam, from קטר to smoke or steam, is not only applied to the lighting of incense, but also to the lighting and burning of the bleeding and bloodless sacrifices upon the altar of incense. Lastly, the connection between the incense-offering and the burnt-offering is indicated by the rule that they were to be offered at the same time. Both offerings shadowed forth the devotion of Israel to its God, whilst the fact that they were offered every day exhibited this devotion as constant and uninterrupted. But the distinction between them consisted in this, that in the burnt or whole offering Israel consecrated and sanctified its whole life and action in both body and soul to the Lord, whilst in the incense-offering its prayer was embodied as the exaltation of the spiritual man to God (cf. Psalm 141:2; Revelation 5:8; Revelation 8:3-4); and with this there was associated the still further distinction, that the devotion was completed in the burnt-offering solely upon the basis of the atoning sprinkling of blood, whereas the incense-offering presupposed reconciliation with God, and on the basis of this the soul rose to God in this embodiment of its prayer, and was thus absorbed into His Spirit. In this respect, the incense-offering was not only a spiritualizing and transfiguring of the burnt-offering, but a completion of that offering also.


  Exodus 30:10


  Once a year Aaron was to expiate the altar of incense with the blood of the sin-offering of atonement, because it was most holy to the Lord, that is to say, as is expressly observed in the directions concerning this expiatory act (Leviticus 16:18-19), to purify it from the uncleannesses of the children of Israel. כּפּר, with על objecti constr., signifies literally to cover over a thing, then to cover over sin, or make expiation. In the second clause we have “upon it” (the altar) instead of “upon the horns of it,” because the altar itself was expiated in its horns. The use of מן in מדּם is to be explained on the ground that only a part of the blood of the sin-offering was smeared with the finger upon the horns. (For further remarks, see at Leviticus 16:18-19.) The term “most holy” is not only applied to this altar, in common with the inner division of the tabernacle (Exodus 26:33), but also to the altar of burnt-offering (Exodus 29:37; Exodus 40:10), and all the vessels of the sanctuary (Exodus 30:29), which were anointed with holy oil; then to the whole of the tabernacle in its holiest aspect (Numbers 18:10); and lastly, to all the sacrifices, which were given up entirely to Jehovah (see at Leviticus 2:3);—consequently to everything which stood in so intimate a relation to Jehovah as to be altogether removed, not only from use and enjoyment on the part of man, but also from contact on the part of unsanctified men. Whoever touched a most holy thing was sanctified thereby (compare Exodus 30:29 with Exodus 29:37).


  Verses 11-16


  The Atonement-Money, which every Israelite had to pay at the numbering of the people, has the first place among the supplementary instructions concerning the erection and furnishing of the sanctuary, and serves to complete the demand for freewill-offerings for the sanctuary (Exodus 25:1-9).


  Exodus 30:12-15


  “When thou takest the sum of the children of Israel according to them that are numbered, they shall give every one an expiation for his soul to the Lord at their numbering, that a plague may not strike them (happen to them) at their numbering.” פּקד, lit., adspexit, then inspexit explorandi causa, hence to review, or number an army or a nation, for the purpose of enrolling for military service. לפקדיהם with reference to the numbered, qui in censum veniunt. כּפר (expiation, expiation-money, from כּפּר to expiate) is to be traced to the idea that the object for which expiation was made was thereby withdrawn from the view of the person to be won or reconciled. It is applied in two ways: (1) on the supposition that the face of the person to be won was covered by the gift (Genesis 32:21; 1 Samuel 12:3); and (2) on the supposition that the guilt itself was covered up (Psalm 32:1), or wiped away (Jeremiah 18:23), so far as the eye of God was concerned, as though it had no longer any existence, and that the sinful man was protected from the punishment of the judge in consequence of this covering. In this way כּפר has acquired the meaning λύτρον , a payment by which the guilty are redeemed (Exodus 21:30; Numbers 35:31); and this is the meaning which it has in the passage before us, where the soul is said to be protected by the copher, so as to be able to come without danger into the presence of the holy God (Numbers 8:19. See Oehler in Herzog's Cycl.). Such an approach to God took place at the numbering of the people for the purpose of enrolling them in the army of Jehovah (Numbers 1:3, cf. Exodus 7:4; Exodus 12:41). Hence “every one who passed over to those that were numbered,” who was enrolled among them, i.e., in the army of Jehovah,—that is to say, every male Israelite of 20 years old and upwards (Exodus 30:14),—was to pay half a shekel of the sanctuary as atonement-money; the rich no more, the poor no less (Exodus 30:15), because all were equal in the sight of Jehovah; and this payment was to be a “heave” (terumah, see Exodus 25:2) for Jehovah for the expiation of the souls. The shekel of the sanctuary, which contained 20 gerahs, was no doubt the original shekel of full weight, as distinguished from the lighter shekel which was current in ordinary use. In Exodus 38:26 the half shekel is called בּקע, lit., the split, i.e., half, from בּקע to split; and we find it mentioned as early as the time of the patriarchs as a weight in common use for valuing gold (Genesis 24:22), so that, no doubt, even at that time there were distinct silver pieces of this weight, which were probably called shekels when employed for purposes of trade, since the word shekel itself does not denote any particular weight, as we may perceive at once form a comparison of 1 Kings 10:17 and 2 Chronicles 9:16, at least so far as later times are concerned. The sacred shekel, to judge from the weight of Maccabean shekels, which are in existence still, and vary from 256 to 272 Parisian grains, weighed 274 grains, and therefore, according to present valuation, would be worth 26 groschen (about 2s. 7d.), so that the half-shekel of bekah would be 13 groschen (1s. 3 1/2d.).


  Exodus 30:16


  This atonement-money Moses was to appropriate to the work of the sanctuary (cf. Exodus 38:25-28, where the amount and appropriation are reported). Through this appropriation it became “a memorial to the children of Israel before the Lord to expiate their souls,” i.e., a permanent reminder of their expiation before the Lord, who would henceforth treat them as reconciled because of this payment. It was no ordinary tribute, therefore, which Israel was to pay to Jehovah as its King, but an act demanded by the holiness of the theocratic covenant. As an expiation for souls, it pointed to the unholiness of Israel's nature, and reminded the people continually, that by nature it was alienated from God, and could only remain in covenant with the Lord and live in His kingdom on the ground of His grace, which covered its sin. It was not till this sinful nature had been sanctified by a perfect atonement, and servitude under the law had been glorified and fully transformed into that sonship to which Israel was called as the first-born son of Jehovah, that as children of the kingdom they had no longer to pay this atonement-money for their souls (Matthew 17:25-26).—According to Numbers 1:1, Numbers 1:18, as compared with Exodus 40:17, the census of the nation was not taken till a month after the building of the tabernacle was completed, and yet the atonement-money to be paid at the taking of the census was to be appropriated to the purpose of the building, and must therefore have been paid before. This apparent discrepancy may be reconciled by the simple assumption, that immediately after the command of God had been issued respecting the building of the tabernacle and the contributions which the people were to make for the purpose, the numbering of the males was commenced and the atonement-money collected from the different individuals, that the tabernacle was then built and the whole ceremonial instituted, and that, after all this had been done, the whole nation was enrolled according to its tribes, fathers' houses, and families, on the basis of this provisional numbering, and thus the census was completed. For this reason the census gave exactly the same number of males as the numbering (cf. Exodus 38:26 and Numbers 1:46), although the one had been carried out nine months before the other.


  Verses 17-21


  (cf. Exodus 38:8). The Brazen Laver, and its use.—The making of this vessel is not only mentioned in a supplementary manner, but no description is given of it because of the subordinate position which it occupied, and from the fact that it was not directly connected with the sanctuary, but was only used by the priests to cleanse themselves for the performance of their duties. כּיּור: a basin, a round, caldron-shaped vessel. כּגּו (its support): by this we are not to understand the pedestal of the caldron, but something separate from the basin, which was no doubt used for drawing off as much water as was required for washing the officiating priests. For although כּן belongs to כּיּור, the fact that it is always specially mentioned in connection with the basin necessarily leads to the conclusion, that it had a certain kind of independence (cf. Exodus 31:9; Exodus 35:16; Exodus 39:39; Exodus 40:11; Leviticus 8:11). These two vessels were to be made of brass or copper, like the other things in the court; and, according to Exodus 38:8, they were made of the brass of the mirrors of the women who served before the door of the tabernacle. הצּבאת בּמראת does not mean either “provided with mirrors of the women” (Bähr, i. pp. 485-6), or ornamented “with forms, figures of women, as they were accustomed to appear at the sanctuary” (Knobel). But these views are overthrown by the fact, that ב never signifies with in the sense of an outward addition, but always denotes the means, “not an independent object, but something accompanying and contributing to the action referred to” (Ewald, §217, f. 3). In this case ב can only apply to the material used, whether we connect it with ויּעשׂ as in Exodus 31:4, or, what seems decidedly more correct, with נחשׁת as a more precise definition; so that ב would denote that particular quality which distinguished the brass of which the basin was made (Ewald, §217f.),—apart altogether from the fact, that neither the mirrors of women, nor the figures of women, would form a fitting ornament for the basin, as the priests did not require to look at themselves when they washed their hands and feet; and there is still less ground for Knobel's fiction, that Levitical women went to the sanctuary at particular times, forming a certain procession, and taking things with them for the purpose of washing, cleaning, and polishing. The true meaning is given by the Septuagint, ἐκ τῶν κατόπτρων . According to 1 Samuel 2:22, the צבאת were women, though not washer-women, but women who dedicated their lives to the service of Jehovah, and spent them in religious exercises, in fasting and in prayer, like Anna, the daughter of Phanuel, mentioned in Luke 2:37.


  צבא denotes spiritual warfare, and is accordingly rendered by the lxx νηστεύειν , by Onkelos, orare, with which the Rabbins agree. The mirrors of the women had been used for the purpose of earthly adorning. But now the pious Israelites renounced this earthly adorning, and offered it to the Lord as a heave-offering to make the purifying laver in front of the sanctuary, in order that “what had hitherto served as a means of procuring applause in the world might henceforth be the means of procuring the approbation of God” (Hengstenberg, Dissert. vol. ii.).—The laver was to be placed between the tabernacle, i.e., the dwelling, and the altar in the court (Exodus 30:18), probably not in a straight line with the door of the dwelling and the altar of burnt-offering, but more sideways, so as to be convenient for the use of the priests, whether they were going into the tabernacle, or going up to the altar for service, to kindle a firing for Jehovah, i.e., to offer sacrifice upon the altar. They were to wash their hands, with which they touched the holy things, and their feet, with which they trod the holy ground (see Exodus 3:5), “that they might not die,” as is again emphatically stated in Exodus 30:20 and Exodus 30:21. For touching holy things with unclean hands, and treading upon the floor of the sanctuary with dirty feet, would have been a sin against Jehovah, the Holy One of Israel, deserving of death. These directions do not imply “that, notwithstanding all their consecration, they were regarded as still defiled by natural uncleanness” (Baumgarten), but rather that consecration did not stamp them with a character indelebilis, or protect them from the impurities of the sinful nation in the midst of which they lived, or of their own nature, which was still affected with mortal corruption and sin.


  Verses 22-25


  The Holy Anointing Oil.—This was to be prepared from the best perfumes ראשׁע בּשׂמים, where ראשׁע, caput, the principal or chief, is subordinate to בּשׂמים), viz., of four fragrant spices and olive-oil. The spices were, (1) liquid myrrh, as distinguished from the dry gum;—(2) קנּמן־בּשׂם, cinnamon of fragrance, the name having been introduced to the Semitic nations along with the thing itself, and then by the Phoenicians to the Greeks and Romans (κίνναμον , cinnamum): whether it came from Ceylon, the great mart of cinnamon, is very doubtful, as there is not word that can be discovered in the Indian dialects corresponding to cinnamon;—(3) cane of fragrance, the κάλαμος ἀρωματικός , calamus odoratus, of the Greek sand Romans, i.e., the scented calamus which is imported from India;—and (4) kiddah, probably cassia, and possibly the species called κιττώ in Dioscor. 1, 12, in which case קציעה (Psalm 45:9) is either the generic name for cassia, or else refers to a different species. The proportion in which these spices were to be taken was 500 shekels or 14 1/2 lbs. of myrrh, half the quantity, i.e., 7 lbs, of cinnamon, and the same of calamus and cassia; in all, therefore, 21 lbs. of dry spices, which were to be mixed with one hin of oil (about 5 quarts) and 14 lbs. of liquid myrrh. These proportions preclude the supposition, that the spices were pulverized and mixed with the oil and myrrh in their natural condition, for the result in that case would have been a thick mess: they rather favour the statement of the Rabbins, that the dry spices were softened in water and boiled, to extract their essence, which was then mixed with oil and myrrh, and boiled again until all the watery part had evaporated. An artificial production of this kind is also indicated by the expressions מרקחת רקח “spice-work of spice-mixture,” and רקח מעשׂה “labour (work) of the perfumer or ointment-maker.”


  Verses 26-33


  (see at Leviticus 8:10.). This anointing oil was holy, either because it was made from the four fragrant substances according to the proportions commanded by Jehovah, or because God declared this kind of mixture and preparation holy (cf. Exodus 30:32), and forbade for all time, on pain of death (Exodus 30:31), not only the use of ointment so prepared for any ordinary anointings, but even an imitation of it. “Upon man's flesh shall it not be poured,” i.e., it is not to be used for the ordinary practice of anointing the human body (Exodus 30:32). “Man,” i.e., the ordinary man in distinction from the priests. בּמתכּנתּו according to its measure, i.e., according to the proportions prescribed for its manufacture. זר (Exodus 30:33) a stranger, is not only the non-Israelite, but laymen or non-priests in general. On the expression, “cut off from his people,” see at Genesis 17:14.


  Verses 34-38


  The Holy Incense was also to be made of four ingredients, viz., (1) (nataph) (στακτή , stacte), i.e., not the resinous myrrh, or sap obtained from the fragrant myrrh and dried, but a kind of storax gum resembling myrrh, which was baked, and then used, like incense, for fumigating;—(2) (shecheleth) (ὄνυξ , ungius odoratus), the shell of a shell-fish resembling the purpura, of an agreeable odour;—(3) (chelbenah) (χαλβάνη), a resin of a pungent, bitter flavour, obtained, by means of an incision in the bark, from the ferula, a shrub which grows in Syria, Arabia, and Abyssinia, and then mixed with fragrant substances to give greater pungency to their odour;—and (4) (lebonah) (λίβανος or λιβανωτός), frankincense, a resin of a pleasant smell, obtained from a tree in Arabia Felix or India, but what tree has not been discovered. זכּה pure, i.e., unadulterated. The words יהיה בּבד בּד “part for part shall it be,” are explained by the lxx as meaning ἴσον ἴσῳ ἔσται , Vulg. aequalis ponderis erunt omnia, i.e., with equal parts of all the different substances. But this is hardly correct, as בּד literally means separation, and the use of ב in this sense would be very striking. The explanation given by Aben Ezra is more correct, viz., “every part shall be for itself;” that is to say, each part was to be first of all prepared by itself, and then all the four to be mixed together afterwards.


  Exodus 30:35


  Of this Moses was to make incense, spicework, etc. (as in Exodus 30:25), salted, seasoned with salt (ממלּח, a denom. from מלח salt), like the meat-offering in Leviticus 2:13. The word does not mean μεμιγμένον , mixtum (lxx, Vulg.), or rubbed to powder, for the rubbing or pulverizing is expressed by שׁחקתּ־הרק in the following verse.


  Exodus 30:36


  Of this incense (a portion) was to be placed “before the testimony in the tabernacle,” i.e., not in the most holy place, but where the altar of incense stood (cf. Exodus 30:6 and Leviticus 16:12). The remainder was of course to be kept elsewhere.


  Exodus 30:37-38


  There is the same prohibition against imitating or applying it to a strange use as in the case of the anointing oil (Exodus 30:32, Exodus 30:33). “To smell thereto,” i.e., to enjoy the perfume of it.


  Exodus 31


  Verses 1-5


  The Builders (cf. Ex 35:30-36:1).—After having given directions for the construction of the sanctuary, and all the things required for the worship, Jehovah pointed out the builders, whom He had called to carry out the work, and had filled with His Spirit for that purpose. To “call by name” is to choose or appoint by name for a particular work (cf. Isaiah 45:3-4). Bezaleel was a grandson of Hur, of the tribe of Judah, who is mentioned in Exodus 17:10; Exodus 24:14, and was called to be the master-builder, to superintend the whole of the building and carry out the artistic work; consequently he is not only invariably mentioned first (Exodus 35:30; Exodus 36:1-2), but in the accounts of the execution of the separate portions he is mentioned alone (Exodus 37:1; Exodus 38:22). Filling with the Spirit of God signifies the communication of an extraordinary and supernatural endowment and qualification, “in wisdom,” etc., i.e., consisting of wisdom, understanding, knowledge, and every kind of workmanship, that is to say, for the performance of every kind of work. This did not preclude either natural capacity or acquired skill, but rather presupposed them; for in Exodus 31:6 it is expressly stated in relation to his assistants, that God had put wisdom into all that were wise-hearted (see at Exodus 28:3). Being thus endowed with a supernaturally exalted gift, Bezaleel was qualified “to think out inventions,” i.e., ideas or artistic designs. Although everything had been minutely described by Jehovah, designs and plans were still needed in carrying out the work, so that the result should correspond to the divine instructions.


  Verses 6-11


  There were associated with Bezaleel as assistants, Oholiab, the son of Achisamach, of the tribe of Dan, and other men endowed with understanding, whom God had filled with wisdom for the execution of His work. According to Exodus 38:23, Oholiab was both faber, a master in metal, stone, and wood work, and also an artistic weaver of colours. In Exodus 38:7-11, the words to be executed, which have been minutely described in ch. 24-30, are mentioned singly once more; and, in addition to these, we find in Exodus 31:10 השּׂרד בּגדי mentioned, along with, or rather before, the holy dress of Aaron. This is the case also in Exodus 35:19 and Exodus 39:41, where there is also the additional clause, “to serve (שׁרת ministrare) in the sanctuary.” They were composed, according to Exodus 39:1, of blue and red purple, and crimson. The meaning of the word (serad), which only occurs in these passages, is quite uncertain. The Rabbins understand by the bigde hasserad the wrappers in which the vessels of the sanctuary were enclosed when the camp was broken up, as these are called begadim of blue and red purple, and crimson, in Numbers 4:6. But this rendering is opposed to the words which follow, and which indicate their use in the holy service, i.e., in the performance of worship, and therefore are quite inapplicable to the wrappers referred to. There is even less ground for referring them, as Gesenius and others do, to the inner curtains of the tabernacle, or the inner hangings of the dwelling-place. For, apart from the uncertainty of the rendering given to serad, viz., netted cloth, filet, it is overthrown by the fact that these curtains of the dwelling-place were not of net-work; and still more decisively by the order in which the bigde hasserad occur in Exodus 39:41, viz., not till the dwelling-place and tent, and everything belonging to them, have been mentioned, even down to the hangings of the court and the pegs of the tent, and all that remains to be noticed is the clothing of the priests. From the definition “to serve in the sanctuary,” it is obvious that the bigde serad were clothes used in the worship, στολαὶ λειτουργικαί , as the lxx have rendered it in agreement with the rest of the ancient versions-that they were, in fact, the rich robes which constituted the official dress of the high priest, whilst “the holy garments for Aaron” were the holy clothes which were worn by him in common with the priests.


  Verses 12-17


  (cf. Exodus 35:2-3). God concludes by enforcing the observance of His Sabbaths in the most solemn manner, repeating the threat of death and extermination in the case of every transgressor. The repetition and further development of this command, which was included already in the decalogue, is quite in its proper place here, inasmuch as the thought might easily have occurred, that it was allowable to omit the keeping of the Sabbath, when the execution of so great a work in honour of Jehovah had been commanded. “My Sabbaths:” by these we are to understand the weekly Sabbaths, not the other sabbatical festivals, since the words which follow apply to the weekly Sabbath alone. This was “a sign between Jehovah and Israel for all generations, to know (i.e., by which Israel might learn) that it was Jehovah who sanctified them,” viz., by the sabbatical rest (see at Exodus 20:11). It was therefore a holy thing for Israel (Exodus 31:14), the desecration of which would be followed by the punishment of death, as a breach of the covenant. The kernel of the Sabbath commandment is repeated in Exodus 31:15; the seventh day of the week, however, is not simply designated a “Sabbath,” but שׁבּתון שׁבּת “a high Sabbath” (the repetition of the same word, or of an abstract form of the concrete noun, denoting the superlative; see Ges. §113, 2), and “holy to Jehovah” (see at Exodus 16:23). For this reason Israel was to keep it in all future generations, i.e., to observe it as an eternal covenant (Exodus 31:16), as in the case of circumcision, since it was to be a sign for ever between Jehovah and the children of Israel (Ezekiel 20:20). The eternal duration of this sign was involved in the signification of the sabbatical rest, which is pointed out in Exodus 20:11, and reaches forward into eternity.


  Verse 18


  When Moses had received all the instructions respecting the sanctuary to be erected, Jehovah gave him the two tables of testimony-tables of stone, upon which the decalogue was written with the finger of God. It was to receive these tables that he had been called up the mountain (Exodus 24:12). According to Exodus 32:16, the tables themselves, as well as the writing, were the work of God; and the writing was engraved upon them (חרוּת from חרת = χαράττειν), and the tables were written on both their sides (Exodus 32:15). Both the choice of stone as the material for the tables, and the fact that the writing was engraved, were intended to indicate the imperishable duration of these words of God. The divine origin of the tables, as well as of the writing, corresponded to the direct proclamation of the ten words to the people from the summit of the mountain by the mouth of God. As this divine promulgation was a sufficient proof that they were the immediate word of God, unchanged by the mouth and speech of man, so the writing of God was intended to secure their preservation in Israel as a holy and inviolable thing. The writing itself was not a greater miracle than others, by which God has proved Himself to be the Lord of nature, to whom all things that He has created are subservient for the establishment and completion of His kingdom upon earth; and it can easily be conceived of without the anthropomorphic supposition of a material finger being possessed by God. Nothing is said about the dimensions of the tables: at the same time, we can hardly imagine them to have been as large as the inside of the ark; for stone slab 2 1/2 cubits long and 1 1/2 cubits broad, which must necessarily have been some inches in thickness to prevent their breaking in the hand, would have required the strength of Samson to enable Moses to carry them down the mountain “in his hand” (Exodus 32:15), or even “in his two hands” (Deuteronomy 9:15, Deuteronomy 9:17). But if we suppose them to have been smaller than this, say at the most a cubit and a half long and one cubit broad, there would have been plenty of room on the four sides for the 172 words contained in the decalogue, with its threats and promises (Ex 20:2-17), without the writing being excessively small.


  Exodus 32


  Verses 1-6


  The long stay that Moses made upon the mountain rendered the people so impatient, that they desired another leader, and asked Aaron, to whom Moses had directed the people to go in all their difficulties during his absence (Exodus 24:14), to make them a god to go before them. The protecting and helping presence of God had vanished with Moses, of whom they said, “We know not what has become of him,” and whom they probably supposed to have perished on the mountain in the fire that was burning there. They came to Aaron, therefore, and asked him, not for a leader, but for a god to go before them; no doubt with the intention of trusting the man as their leader who was able to make them a god. They were unwilling to continue longer without a God to go before them; but the faith upon which their desire was founded was a very perverted one, not only as clinging to what was apparent to the eye, but as corrupted by the impatience and unbelief of a natural heart, which has not been pervaded by the power of the living God, and imagines itself forsaken by Him, whenever His help is not visibly and outwardly at hand. The delay (בּשׁשׁ, from בּושׁ to act bashfully, or with reserve, then to hesitate, or delay) of Moses' return was a test for Israel, in which it was to prove its faith and confidence in Jehovah and His servant Moses (Exodus 19:9), but in which it gave way to the temptation of flesh and blood.


  Exodus 32:2-3


  Aaron also succumbed to the temptation along with the people. Instead of courageously and decidedly opposing their proposal, and raising the despondency of the people into the strength of living faith, by pointing them to the great deeds through which Jehovah had proved Himself to be the faithful covenant God, he hoped to be able to divert them from their design by means of human craftiness. “Tear off the golden ornaments in the ears of your wives, your sons, and your daughters, and bring them to me:” this he said in the hope that, by a demand which pressed so heavily upon the vanity of the female sex and its love of display, he might arouse such opposition as would lead the people to desist from their desire. But his cleverness was put to shame. “All the people” tore off their golden ornaments and brought them to him (Exodus 32:3); for their object was not merely “to accomplish an act of pure self-will, in which case there is no sacrifice that the human heart is not ready to make,” but to secure a pledge of the protection of God through a visible image of the Deity. The weak-minded Aaron had no other course left than to make (i.e., to cause to be made) an image of God for the people.


  Exodus 32:4


  He took (the golden ear-rings) from their hands, and formed it (the gold) with the graving-tool, or chisel, and made it a molten calf.” Out of the many attempts that have been made at interpreting the words בּחרט אתו ויּצר, there are only two that deserve any notice, viz., the one adopted by Bochart and Schroeder, “he bound it up in a bag,” and the one given by the earlier translators, “he fashioned (יצר, as in 1 Kings 7:15) the gold with the chisel.” No doubt ויּצר (from צוּר = צרר) does occur in the sense of binding in 2 Kings 5:23, and חרט may certainly be used for חריט a bag; but why should Aaron first tie up the golden ear-rings in a bag? And if he did so, why this superfluous and incongruous allusion to the fact? We give in our adhesion to the second, which is adopted by the lxx, Onkelos, the Syriac, and even Jonathan, though the other rendering is also interpolated into the text. Such objections, as that the calf is expressly spoken of as molten work, or that files are used, and not chisels, for giving a finer finish to casts, have no force whatever. The latter is not even correct. A graving-knife is quite as necessary as a file for chiselling, and giving a finer finish to things cast in a mould; and (cheret) does not necessarily mean a chisel, but may signify any tool employed for carving, engraving, and shaping hard metals. The other objection rests upon the supposition that (massecah) means an image made entirely of metal (e.g., gold). But this cannot be sustained. Apart from the fact, that most of the larger idols worshipped by the ancients had a wooden centre, and were merely covered with gold plate, such passages as Isaiah 40:19 and Isaiah 30:22 prove, not only that the casting of gold for idols consisted merely in casting the metal into a flat sheet, which the goldsmith hammered out and spread into a coating of gold plate, but also that a wooden image, when covered in this way with a coating of gold, was actually called (massecah). And Aaron's molten calf was also made in this way: it was first of all formed of wood, and then covered with gold plate. This is evident from the way in which it was destroyed: the image was first of all burnt, and then beaten or crushed to pieces, and pounded or ground to powder (Deuteronomy 9:21); i.e., the wooden centre was first burnt into charcoal, and then the golden covering beaten or rubbed to pieces (Exodus 32:20 compared with Deuteronomy 9:21).


  The “golden calf” (עגל a young bull) was copied from the Egyptian Apis (vid., Hengstenberg, Dissertations); but for all that, it was not the image of an Egyptian deity-it was no symbol of the generative or bearing power of nature, but an image of Jehovah. For when it was finished, those who had made the image, and handed it over to the people, said, “This is thy God (pluralis majest.), O Israel, who brought thee out of Egypt.” This is the explanation adopted in Psalm 106:19-20.


  Exodus 32:5-6


  When Aaron saw it, he built an altar in front of the image, and called aloud to the people, “To-morrow is a feast of Jehovah;” and the people celebrated this feast with burnt-offerings and thank-offerings, with eating and drinking, i.e., with sacrificial meals and sports (צחק), or with loud rejoicing, shouting, antiphonal songs, and dances (cf. Exodus 32:17-19), in the same manner in which the Egyptians celebrated their feast of Apis (Herod. 2, 60, and 3, 27). But this intimation of an Egyptian custom is no proof that the feast was not intended for Jehovah; for joyous sacrificial meals, and even sports and dances, are met with in connection with the legitimate worship of Jehovah (cf. Exodus 15:20-21). Nevertheless the making of the calf, and the sacrificial meals and other ceremonies performed before it, were a shameful apostasy from Jehovah, a practical denial of the inimitable glory of the true God, and a culpable breach of the second commandment of the covenant words (Exodus 20:4), whereby Israel had broken the covenant with the Lord, and fallen back to the heathen customs of Egypt. Aaron also shared the guilt of this transgression, although it was merely out of sinful weakness that he had assented to the proposals of the people and gratified their wishes (cf. Deuteronomy 9:20). He also fell with the people, and denied the God who had chosen him, though he himself was unconscious of it, to be His priest, to bear the sins of the people, and to expiate them before Jehovah. The apostasy of the nation became a temptation to him, in which the unfitness of his nature for the office was to be made manifest, in order that he might ever remember this, and not excuse himself from the office, to which the Lord had not called him because of his own worthiness, but purely as an act of unmerited grace.


  Verses 7-14


  Before Moses left the mountain, God told him of the apostasy of the people (Exodus 32:7, Exodus 32:8). “Thy people, which thou hast brought out of Egypt:” God says this not in the sense of an “obliqua exprobratio,” or “Mosen quodammodo vocare in partem criminis quo examinetur ejus tolerantia et plus etiam maeroris ex rei indignitate concipiat” (Calvin), or even because the Israelites, who had broken the covenant, were no longer the people of Jehovah; but the transgression of the people concerned Moses as the mediator of the covenant.


  Exodus 32:8


  “They have turned aside quickly (lit., hurriedly):” this had increased their guilt, and made their ingratitude to Jehovah, their Redeemer, all the more glaring.


  Exodus 32:9-10


  “Behold, it is a stiff-necked people (a people with a hard neck, that will not bend to the commandment of God; cf. Exodus 33:3, Exodus 33:5; Exodus 34:9; Deuteronomy 9:6, etc.): now therefore suffer Me, that My wrath may burn against them, and I may consume them, and I will make of thee a great nation.” Jehovah, as the unchangeably true and faithful God, would not, and could not, retract the promises which He had given to the patriarchs, or leave them unfulfilled; and therefore if in His wrath He should destroy the nation, which had shown the obduracy of its nature in its speedy apostasy, He would still fulfil His promise in the person of Moses, and make of him a great nation, as He had promised Abraham in Genesis 12:2. When God says to Moses, “Leave Me, allow Me, that My wrath may burn,” this is only done, as Gregory the Great expresses it, deprecandi ansam praebere. God puts the fate of the nation into the hand of Moses, that he may remember his mediatorial office, and show himself worthy of his calling. This condescension on the part of God, which placed the preservation or destruction of Israel in the hands of Moses, coupled with a promise, which left the fullest freedom to his decision, viz., that after the destruction of the people he should himself be made a great nation, constituted a great test for Moses, whether he would be willing to give up his own people, laden as they were with guilt, as the price of his own exaltation. And Moses stood the test. The preservation of Israel was dearer to him than the honour of becoming the head and founder of a new kingdom of God. True to his calling as mediator, he entered the breach before God, to turn away His wrath, that He might not destroy the sinful nation (Psalm 106:23).—But what if Moses had not stood the test, had not offered his soul for the preservation of his people, as he is said to have done in Exodus 32:32 ? Would God in that case have thought him fit to make into a great nation? Unquestionably, if this had occurred, he would not have proved himself fit or worthy of such a call; but as God does not call those who are fit and worthy in themselves, for the accomplishment of His purposes of salvation, but chooses rather the unworthy, and makes them fit for His purposes (2 Corinthians 3:5-6), He might have made even Moses into a great nation. The possibility of such a thing, however, is altogether an abstract thought: the case supposed could not possibly have occurred, since God knows the hearts of His servants, and foresees what they will do, though, notwithstanding His omniscience, He gives to human freedom room enough for self-determination, that He may test the fidelity of His servants. No human speculation, however, can fully explain the conflict between divine providence and human freedom. This promise is referred to by Moses in Deuteronomy 9:14, when he adds the words which God made use of on a subsequent occasion of a similar kind (Numbers 14:12), “I will make of thee a nation stronger and more numerous than this.”


  Exodus 32:11-13


  “And Moses besought the Lord his God.” יי את־פּני חלּה, lit., to stroke the face of Jehovah, for the purpose of appeasing His anger, i.e., to entreat His mercy, either by means of sacrifices (1 Samuel 13:12) or by intercession. He pleaded His acts towards Israel (Exodus 32:11), His honour in the sight of the Egyptians (Exodus 32:12), and the promises He had made to the patriarchs (Exodus 32:13), and prayed that for His own sake, and the sake of His honour among the heathen, He would show mercy instead of justice. בּרעה (Exodus 32:12) does not mean μετὰ πονεερίας , or callide (Vulg.), but “for their hurt,”—the preposition denoting the manner in which, or according to which, anything took place.


  Exodus 32:14


  “And Jehovah repented of the evil, etc.”—On the repentance of God, see at Genesis 6:6. Augustine is substantially correct in saying that “an unexpected change in the things which God has put in His own power is called repentance” (contra adv. leg. 1, 20), but he has failed to grasp the deep spiritual idea of the repentance of God, as an anthropopathic description of the pain which is caused to the love of God by the destruction of His creatures.—Exodus 32:14 contains a remark which anticipates the development of the history, and in which the historian mentions the result of the intercession of Moses, even before Moses had received the assurance of forgiveness, for the purpose of bringing the account of his first negotiations with Jehovah to a close. God let Moses depart without any such assurance, that He might display before the people the full severity of the divine wrath.


  Verses 15-18


  When Moses departed from God with the two tables of the law in his hand (see at Exodus 31:18), and came to Joshua on the mountain (see at ch. Joshua 24:13), the latter heard the shouting of the people (lit., the voice of the people in its noise, רעה for רעו, from רע noise, tumult), and took it to be the noise of war; but Moses said (Exodus 32:18), “It is not the sound of the answering of power, nor the sound of the answering of weakness,” i.e., they are not such sounds as you hear in the heat of battle from the strong (the conquerors) and the weak (the conquered); “the sound of antiphonal songs I hear.” (ענּת is to be understood, both here and in Psalm 88:1, in the same sense as in Exodus 15:21.)


  Verse 19


  But when he came nearer to the camp, and saw the calf and the dancing, his anger burned, and he threw down the tables of the covenant and broke them at the foot of the mountain, as a sign that Israel had broken the covenant.


  Verse 20


  He then proceeded to the destruction of the idol. “He burned it in (with) fire,” by which process the wooden centre was calcined, and the golden coating either entirely or partially melted; and what was left by the fire he ground till it was fine, or, as it is expressed in Deuteronomy 9:21, he beat it to pieces, grinding it well (i.e., crushing it with and between stones), till it was as fine as dust.


  The dust, which consisted of particles of charcoal and gold, he then strewed upon the water,” or, according to Deuteronomy, “threw it into the brook which flowed down from the mountain, and made the children of Israel drink,” i.e., compelled them to drink the dust that had been thrown in along with the water of the brook. The object of this was certainly not to make them ashamed, by showing them the worthlessness of their god, and humiliating them by such treatment as compelling them to swallow their own god (as Knobel supposes). It was intended rather to set forth in a visible manner both the sin and its consequences. The sin was poured as it were into their bowels along with the water, as a symbolical sign that they would have to bear it and atone for it, just as a woman who was suspected of adultery was obliged to drink the curse-water (Numbers 5:24).


  Verses 21-24


  After the calf had been destroyed, Moses called Aaron to account. “What has this people done to thee (“done” in a bad sense, as in Genesis 27:45; Exodus 13:11), that thou hast brought a great sin upon it?” Even if Aaron had merely acted from weakness in carrying out the will of the people, he was the most to blame, for not having resisted the urgent entreaty of the people firmly and with strong faith, and even at the cost of his life. Consequently he could think of nothing better than the pitiful subterfuge, “Be not angry, my lord (he addresses Moses in this way on account of his office, and because of his anger, cf. Numbers 12:11): thou knowest the people, that it is in wickedness” (cf. 1 John 5:19), and the admission that he had been overcome by the urgency of the people, and had thrown the gold they handed him into the fire, and that this calf had come out (Exodus 32:22-24), as if the image had come out of its own accord, without his intention or will. This excuse was so contemptible that Moses did not think it worthy of a reply, at the same time, as he told the people afterwards (Deuteronomy 9:20), he averted the great wrath of the Lord from him through his intercession.


  Verse 25-26


  Moses then turned to the unbridled nation, whom Aaron had set free from all restraint, “for a reproach among their foes,” inasmuch as they would necessarily become an object of scorn and derision among the heathen on account of the punishment which their conduct would bring down upon them from God (compare Exodus 32:12 and Deuteronomy 28:37), and sought to restrain their licentiousness and ward off the threatened destruction of the nation through the infliction of a terrible punishment. If the effect of this punishment should show that there were still some remains of obedience and faithfulness towards God left in the nation, Moses might then hope, that in accordance with the pleading of Abraham in Genesis 18:23., he should obtain mercy from God for the whole nation for the sake of those who were righteous. He therefore went into the gate of the camp (the entrance to the camp) and cried out: “Whoever (belongs) to the Lord, (come) to me?” and his hope was not disappointed. “All the Levites gathered together to him.” Why the Levites? Certainly not merely, nor chiefly, “because the Levites for the most part had not assented to the people's sin and the worship of the calf, but had been displeased on account of it” (C. a Lapide); but partly because the Levites were more prompt in their determination to confess their crime, and return with penitence, and partly out of regard to Moses, who belonged to their tribe, in connection with which it must be borne in mind that the resolution and example of a few distinguished men was sure to be followed by all the rest of their tribe. The reason why no one came over to the side of Moses from any of the other tribes, must also be attributed, to some extent, to the bond that existed among members of the same tribe, and is not sufficiently explained by Calvin's hypothesis, that “they were held back, not by contempt or obstinacy, so much as by shame, and that they were all so paralyzed by their alarm, that they waited to see what Moses was about to do and to what length he would proceed.”


  Verses 27-29


  The Levites had to allow their obedience to God to be subjected to a severe test. Moses issued this command to them in the name of Jehovah the God of Israel: “Let every one gird on his sword, and go to and fro through the camp from one gate (end) to the other, and put to death brothers, friends, and neighbours,” i.e., all whom they met, without regard to relationship, friendship, or acquaintance. And they stood the test. About 3000 men fell by their sword on that day. There are several difficulties connected with this account, which have furnished occasion for doubts as to its historical credibility. The one of least importance is that which arises from the supposed severity and recklessness of Moses' proceedings. The severity of the punishment corresponded to the magnitude of the crime. The worship of an image, being a manifest transgression of one of the fundamental laws of the covenant, was a breach of the covenant, and as such a capital crime, bringing the punishment of death or extermination in its train. Now, although the whole nation had been guilty of this crime, yet in this, as in every other rebellion, the guilt of all would not be the same, but many would simply follow the example of others; so that, instead of punishing all alike, it was necessary that a separation should be made, if not between the innocent and guilty, yet between the penitent and the stiff-necked transgressors. To effect this separation, Moses called out into the camp: “Over to me, whoever is for the Lord!” All the Levites responded to his call, but not the other tribes; and it was necessary that the refractory should be punished. Even these, however, had not all sinned to the same extent, but might be divided into tempters and tempted; and as they were all mixed up together, nothing remained but to adopt that kind of punishment, which has been resorted to in all ages in such circumstances as these. “If at any time,” as Calvin says, “mutiny has broken out in an army, and has led to violence, and even to bloodshed, by universal law a commander proceeds to decimate the guilty.” He then adds, “How much milder, however, was the punishment here, when out of six hundred thousand only three thousand were put to death!” This decimation Moses committed to the Levites; and just as in every other decimation the selection must be determined by lot or accidental choice, so here Moses left it to be determined by chance, upon whom the sword of the Levites would fall, knowing very well that even the so-called chance would be under the direction of God.


  There is apparently a greater difficulty in the fact, that not only did the Levites execute the command of Moses without reserve, but the people let them pass through the camp, and kill every one who came within reach of their sword, without offering the slightest resistance. To remove this difficulty, there is no necessity that we should either assume that the Levites knew who were the originators and ringleaders of the worship of the calf, and only used their swords against them, as Calvin does, or that we should follow Kurtz, and introduce into the text a “formal conflict between the two parties, in which some of Moses' party were also slain,” since the history says nothing about “the men who sided with Moses gaining a complete victory,” and merely states that in obedience to the word of Jehovah the God of Israel, as declared by Moses, they put 3000 men of the people to death with the sword. The obedience of the Levites was an act of faith, which knows neither the fear of man nor regard to person. The unresisting attitude of the people generally may be explained, partly from their reverence for Moses, whom God had so mightily and marvellously accredited as His servant in the sight of all the nation, and partly from the despondency and fear so natural to a guilty conscience, which took away all capacity for opposing the bold and determined course that was adopted by the divinely appointed rulers and their servants in obedience to the command of God. It must also be borne in mind, that in the present instance the sin of the people was not connected with any rebellion against Moses.


  Very different explanations have been given of the words which were spoken by Moses to the Levites (Exodus 32:29): “Fill your hand to-day for Jehovah; for every one against his son and against his brother, and to bring a blessing upon you to-day.” “To fill the hand for Jehovah” does not mean to offer a sacrifice to the Lord, but to provide something to offer to God (1 Chronicles 29:5; 2 Chronicles 29:31). Thus Jonathan's explanation, which Kurtz has revived in a modified form, viz., that Moses commanded the Levites to offer sacrifices as an expiation for the blood that they had shed, or for the rent made in the congregation by their reckless slaughter of their blood-relations, falls to the ground; though we cannot understand how the fulfilment of a divine command, or an act of obedience to the declared will of God, could be regarded as blood-guiltiness, or as a crime that needed expiation. As far as the clause which follows is concerned, so much is clear, viz., that the words can neither be rendered, “for every one is in his son,” etc., nor “for every one was against his son,” etc. To the former it is impossible to attach any sense; and the latter cannot be correct, because the preterite חיח could not be omitted after an imperative, if the explanatory clause referred to what was past. If כּי were a causal particle in this case, the meaning could only be, “for every one shall be against his son,” etc. But it is much better to understand it as indicating the object, “that every one may be against his son and against his brother;” i.e., that in the cause of the Lord every one may not spare eve his nearest relative, but deny either son or brother for the Lord's sake (Deuteronomy 33:9). “And to give” (or bring), i.e., so that ye may bring, a blessing upon yourselves to-day.” The following, then, is the thought contained in the verse: Provide yourselves to-day with a gift for the Lord, consecrate yourselves to-day for the service of the Lord, by preserving the obedience you have just shown towards Him, by not knowing either son or brother in His service, and thus gain for yourselves a blessing. In the fulfilment of the command of God, with the denial of their own flesh and blood, Moses discerns such a disposition and act as would fit them for the service of the Lord. He therefore points to the blessing which it would bring them, and exhorts them by their election as the peculiar possession of Jehovah (Num 3-4), which would be secured to them from this time forward, to persevere in this fidelity to the Lord. “The zeal of the tribe-father burned still in the Levites; but this time it was for the glory of God, and not for their own. Their ancestor had violated both truth and justice by his vengeance upon the Shechemites, from a false regard to blood-relationship, but now his descendants had saved truth, justice, and the covenant by avenging Jehovah upon their own relations” (Kurtz, and Oehler in Herzog's Cycl.), so that the curse which rested upon them (Genesis 49:7) could now be turned into a blessing (cf. Deuteronomy 33:9).


  Verses 30-34


  After Moses had thus avenged the honour of the Lord upon the sinful nation, he returned the next day to Jehovah as a mediator, who is not a mediator of one (Galatians 3:20), that by the force of his intercession he might turn the divine wrath, which threatened destruction, into sparing grace and compassion, and that he might expiate the sin of the nation. He had received no assurance of mercy in reply to his first entreaty (Exodus 32:11-13). He therefore announced his intention to the people in these words: “Peradventure I can make an atonement for your sin.” But to the Lord he said (Exodus 32:31, Exodus 32:32), “The sin of this people is a great sin; they have made themselves a god of gold,” in opposition to the clear commandment in Exodus 20:23: “and now, if Thou wilt forgive their sin, and if not, blot me out of the book that Thou hast written.” The book which Jehovah has written is the book of life, or of the living (Psalm 69:29; Daniel 12:1). This expression is founded upon the custom of writing the names of the burgesses of a town or country in a burgess-list, whereby they are recognised as natives of the country, or citizens of the city, and all the privileges of citizenship are secured to them. The book of life contains the list of the righteous (Psalm 69:29), and ensures to those whose names are written there, life before God, first in the earthly kingdom of God, and then eternal life also, according to the knowledge of salvation, which keeps pace with the progress of divine revelation, e.g., in the New Testament, where the heirs of eternal life are found written in the book of life (Philemon 4:3; Revelation 3:5; Revelation 13:8, etc.),—an advance for which the way was already prepared by Isaiah 4:3 and Daniel 12:1. To blot out of Jehovah's book, therefore, is to cut off from fellowship with the living God, or from the kingdom of those who live before God, and to deliver over to death. As a true mediator of his people, Moses was ready to stake his own life for the deliverance of the nation, and not to live before God himself, if Jehovah did not forgive the people their sin. These words of Moses were the strongest expression of devoted, self-sacrificing love. And they were just as deep and true as the wish expressed by the Apostle Paul in Romans 9:3, that he might be accursed from Christ for the sake of his brethren according to the flesh. Bengel compares this wish of the apostle to the prayer of Moses, and says with regard to this unbounded fulness of love, “It is not easy to estimate the measure of love in a Moses and a Paul; for the narrow boundary of our reasoning powers does not comprehend it, as the little child is unable to comprehend the courage of warlike heroes” (Eng. Tr.). The infinite love of God is unable to withstand the importunity of such love. God, who is holy love, cannot sacrifice the righteous and good for the unrighteous and guilty, nor can He refuse the mediatorial intercession of His faithful servant, so long as the sinful nation has not filled up the measure of its guilt, in which case even the intercession of a Moses and a Samuel would not be able to avert the judgment (Jeremiah 15:1, cf. Ezekiel 14:16). Hence, although Jehovah puts back the wish and prayer of Moses with the words, “Whoever (אשׁר מי, both here and in 2 Samuel 20:11, is more emphatic than either one or the other alone) has sinned, him will I blot out of My book,” He yields to the entreaty that He will ensure to Moses the continuance of the nation under His guidance, and under the protection of His angel, which shall go before it (see at Exodus 33:2-3), and defer the punishment of their sin until the day of His visitation.


  Verse 35


  “Thus Jehovah smote the people because they had made the calf.” With these words the historian closes the first act of Moses' negotiations with the Lord on account of this sin, from which it was apparent how God had repented of the evil with which He had threatened the nation (Exodus 32:14). Moses had obtained the preservation of the people and their entrance into the promised land, under the protection of God, through his intercession, and averted from the nation the abrogation of the covenant; but the covenant relation which had existed before was not restored in its integrity. Though grace may modify and soften wrath, it cannot mar the justice of the holy God. No doubt an atonement had been made to justice, through the punishment which the Levites had inflicted upon the nation, but only a passing and imperfect one. Only a small portion of the guilty nation had been punished, and that without the others showing themselves worthy of forgiving grace through sorrow and repentance. The punishment, therefore, was not remitted, but only postponed in the long-suffering of God, “until the day of retribution” or visitation. The day of visitation came at length, when the stiff-necked people had filled up the measure of their sin through repeated rebellion against Jehovah and His servant Moses, and were sentenced at Kadesh to die out in the wilderness (Numbers 14:26.). The sorrow manifested by the people (Exodus 33:4), when the answer of God was made known to them, was a proof that the measure was not yet full.


  Exodus 33


  Verses 1-3


  Moses' negotiations with the people, for the purpose of bringing them to sorrow and repentance, commenced with the announcement of what Jehovah had said. The words of Jehovah in Exodus 33:1-3, which are only a still further expansion of the assurance contained in Exodus 32:34, commence in a similar manner to the covenant promise in Exodus 23:20, Exodus 23:23; but there is this great difference, that whereas the name, i.e., the presence of Jehovah Himself, was to have gone before the Israelites in the angel promised to the people as a leader in Exodus 23:20, now, though Jehovah would still send an angel before Moses and Israel, He Himself would not go up to Canaan (a land flowing, etc., see at Exodus 3:8) in the midst of Israel, lest He should destroy the people by the way, because they were stiff-necked (אכלך for אכלך, see Ges. §27, 3, Anm. 2).


  Verse 4


  The people were so overwhelmed with sorrow by this evil word, that they all put off their ornaments, and showed by this outward sign the trouble of their heart,


  Verse 5


  That this good beginning of repentance might lead to a true and permanent change of heart, Jehovah repeated His threat in a most emphatic manner: “Thou art a stiff-necked people; if I go a moment in the midst of thee, I destroy thee:” i.e., if I were to go up in the midst of thee for only a single moment, I should be compelled to destroy thee because of thine obduracy. He then issued this command: “Throw thine ornament away from thee, and I shall know (by that) what to do to thee.”


  Verse 6


  And the people obeyed this commandment, renouncing all that pleased the eye. “The children of Israel spoiled themselves (see at Exodus 12:36) of their ornament from Mount Horeb onwards.” Thus they entered formally into a penitential condition. The expression, “from Mount Horeb onwards,” can hardly be paraphrased as it is by Seb. Schmidt, viz., “going from Mount Horeb into the camp,” but in all probability expresses this idea, that from that time forward, i.e., after the occurrence of this event at Horeb, they laid aside the ornaments which they had hitherto worn, and assumed the outward appearance of perpetual penitence.


  Verses 7-11


  Moses then took a tent, and pitched it outside the camp, at some distance off, and called it “tent of meeting.” The “tent” is neither the sanctuary of the tabernacle described in Ex 25., which was not made till after the perfect restoration of the covenant (Ex 35.), nor another sanctuary that had come down from their forefathers and was used before the tabernacle was built, as Clericus, J. D. Michaelis, Rosenmüller, and others suppose; but a tent belonging to Moses, which was made into a temporary sanctuary by the fact that the pillar of cloud came down upon it, and Jehovah talked with Moses there, and which was called by the same name as the tabernacle, viz., מועד אחל (see at Exodus 27:21), because Jehovah revealed Himself there, and every one who sought Him had to go to this tent outside the camp. There were two reasons for this: in the first place, Moses desired thereby to lead the people to a fuller recognition of their separation from their God, that their penitence might be deepened in consequence; and in the second place, he wished to provide such means of intercourse with Jehovah as would not only awaken in the minds of the people a longing for the renewal of the covenant, but render the restoration of the covenant possible. And this end was answered. Not only did every one who sought Jehovah go out to the tent, but the whole nation looked with the deepest reverence when Moses went out to the tent, and bowed in adoration before the Lord, every one in front of his tent, when they saw the pillar of cloud come down upon the tent and stand before the door. Out of this cloud Jehovah talked with Moses (Exodus 33:7-10) “face to face, as a man talks with his friend” (Exodus 33:11); that is to say, not from the distance of heaven, through any kind of medium whatever, but “mouth to mouth,” as it is called in Numbers 12:8, as closely and directly as friends talk to one another. “These words indicate, therefore, a familiar conversation, just as much as if it had been said, that God appeared to Moses in some peculiar form of manifestation. If any one objects to this, that it is at variance with the assertion which we shall come to presently, 'Thou canst not see My face,' the answer is a very simple one. Although Jehovah showed Himself to Moses in some peculiar form of manifestation, He never appeared in His own essential glory, but only in such a mode as human weakness could bear. This solution contains a tacit comparison, viz., that there never was any one equal to Moses, or who had attained to the same dignity as he” (Calvin). When Moses returned to the tent, his servant Joshua remained behind as guard.—This condescension on the part of Jehovah towards Moses could not fail to strengthen the people in their reliance upon their leader, as the confidant of Jehovah. And Moses himself was encouraged thereby to endeavour to effect a perfect restoration of the covenant bond that had been destroyed.


  Verses 12-17


  Jehovah had commanded Moses to lead the people to Canaan, and promised him the guidance of an angel; but He had expressly distinguished this angel from His own personal presence (Exodus 33:1-3). Moreover, though it has not been mentioned before, Jehovah had said to Moses, “I have known thee by name,”—i.e., I have recognised thee as Mine, and chosen and called thee to execute My will (cf. Isaiah 43:1; Isaiah 49:1), or put thee into “a specifically personal relation to God, which was peculiar to Moses, and therefore was associated with his name” (Oehler);—“and thou hast also found grace in My eyes,” inasmuch as God had granted a hearing to his former intercession. Moses now reminded the Lord of this divine assurance with such courage as can only be produced by faith, which wrestles with God and will not let Him go without a blessing (Genesis 32:27); and upon the strength of this he presented the petition (Exodus 33:13), “Let me know Thy way (the way which Thou wilt take with me and with this people), that I may know Thee, in order that I may find grace in Thine eyes, and see that this people is Thy people.” The meaning is this: If I have found grace in Thy sight, and Thou hast recognised me as Thy servant, and called me to be the leader of this people, do not leave me in uncertainty as to Thine intentions concerning the people, or as to the angel whom Thou wilt give as a guide to me and the nation, that I may know Thee, that is to say, that my finding grace in Thine eyes may become a reality; and if Thou wilt lead the people up to Canaan, consider that it is Thine own people, to whom Thou must acknowledge Thyself as its God. Such boldness of undoubting faith presses to the heart of God, and brings away the blessing. Jehovah replied (Exodus 33:14), “My face will go, and I shall give thee rest,”—that is to say, shall bring thee and all this people into the land, where ye will find rest (Deuteronomy 3:20). The “face” of Jehovah is Jehovah in His own personal presence, and is identical with the “angel” in whom the name of Jehovah was (Exodus 23:20-21), and who is therefore called in Isaiah 63:9 “the angel of His face.”


  With this assurance on the part of God, the covenant bond was completely restored. But to make more sure of it. Moses replied (Exodus 33:15, Exodus 33:16), “If Thy face is not going (with us), lead us not up hence. And whereby shall it be known that I have found grace in thine eyes, I and Thy people, if not (lit., is it not known) in Thy going with us, that we, I and Thy people, are distinguished (see at Exodus 8:18) before every nation upon the face of the earth?” These words do not express any doubt as to the truth of the divine assurance, “but a certain feeling of the insufficiency of the assurance,” inasmuch as even with the restoration of the former condition of things there still remained “the fear lest the evil root of the people's rebellion, which had once manifested itself, should bread forth again at any moment” (Baumgarten). For this reason Jehovah assured him that this request also should be granted (Exodus 33:17). “There was nothing extraordinary in the fact that Moses desired for himself and his people that they might be distinguished before every nation upon the face of the earth; this was merely the firm hold of faith upon the calling and election of God (Exodus 19:5-6).”


  Verses 18-23


  Moses was emboldened by this, and now prayed to the Lord, “Let me see Thy glory.” What Moses desired to see, as the answer of God clearly shows, must have been something surpassing all former revelations of the glory of Jehovah (Exodus 16:7, Exodus 16:10; Exodus 24:16-17), and even going beyond Jehovah's talking with him face to face (Exodus 33:11). When God talked with him face to face, or mouth to mouth, he merely saw a “similitude of Jehovah” (Numbers 12:8), a form which rendered the invisible being of God visible to the human eye, i.e., a manifestation of the divine glory in a certain form, and not the direct or essential glory of Jehovah, whilst the people saw this glory under the veil of a dark cloud, rendered luminous by fire, that is to say, they only saw its splendour as it shone through the cloud; and even the elders, at the time when the covenant was made, only saw the God of Israel in a certain form which hid from their eyes the essential being of God (Exodus 24:10-11). What Moses desired, therefore, was a sight of the glory or essential being of God, without any figure, and without a veil.


  Moses was urged to offer this prayer, as Calvin truly says, not by “stulta curiositas, quae ut plurimum titillat hominum mentes, ut audacter penetrare tentent usque ad ultima caelorum arcana,” but by “a desire to cross the chasm which had been made by the apostasy of the nation, that for the future he might have a firmer footing than the previous history had given him. As so great a stress had been laid upon his own person in his present task of mediation between the offended Jehovah and the apostate nation, he felt that the separation, which existed between himself and Jehovah, introduced a disturbing element into his office. For if his own personal fellowship with Jehovah was not fully established, and raised above all possibility of disturbance, there could be no eternal foundation for the perpetuity of his mediation” (Baumgarten). As a man called by God to be His servant, he was not yet the perfect mediator; but although he was faithful in all his house, it was only as a servant, called εἰς μαρτύριον τῶν λαληθησομένων (Hebrews 3:5), i.e., as a herald of the saving revelations of God, preparing the way for the coming of the perfect Mediator. Jehovah therefore granted his request, but only so far as the limit existing between the infinite and holy God and finite and sinful man allowed. “I will make all My goodness pass before thy face, and proclaim the name of Jehovah before thee (בּשׁם קרא see at Genesis 4:26), and will be gracious to whom I will be gracious, and will show mercy on whom I will show mercy. Thou canst not see My face, for man cannot see Me and live.” The words וגו וחנּתי, although only connected with the previous clause by the cop. ו, are to be understood in a causative sense, as expressing the reason why Moses' request was granted, viz., that it was an act of unconditional grace and compassion on the part of God, to which no man, not even Moses, could lay any just claim. The apostle Paul uses the words in the same sense in Romans 9:15, for the purpose of overthrowing the claims of self-righteous Jews to participate in the Messianic salvation.—No mortal man can see the face of God and remain alive; for not only is the holy God a consuming fire to unholy man, but a limit has been set, in and with the σῶμα χοΐκόν and ψυχικόν (the earthly and psychical body) of man, between the infinite God, the absolute Spirit, and the human spirit clothed in an earthly body, which will only be removed by the “redemption of our body,” and our being clothed in a “spiritual body,” and which, so long as it lasts, renders a direct sight of the glory of God impossible. As our bodily eye is dazzled, and its power of vision destroyed, by looking directly at the brightness of the sun, so would our whole nature be destroyed by an unveiled sight of the brilliancy of the glory of God. So long as we are clothed with this body, which was destined, indeed, from the very first to be transformed into the glorified state of the immortality of the spirit, but has become through the fall a prey to the corruption of death, we can only walk in faith, and only see God with the eye of faith, so far as He has revealed His glory to us in His works and His word. When we have become like God, and have been transformed into the “divine nature” (2 Peter 1:4), then, and not till then, shall we see Him as He is; then we shall see His glory without a veil, and live before Him for ever. For this reason Moses had to content himself with the passing by of the glory of God before his face, and with the revelation of the name of Jehovah through the medium of the word, in which God discloses His inmost being, and, so to speak, His whole heart to faith. In Exodus 33:22 “My glory” is used for “all My goodness,” and in Exodus 34:6 it is stated that Jehovah passed by before the face of Moses. טוּב is not to be understood in the sense of beautiful, or beauty, but signifies goodness; not the brilliancy which strikes the senses, but the spiritual and ethical nature of the Divine Being. For the manifestation of Jehovah, which passed before Moses, was intended unquestionably to reveal nothing else than what Jehovah expressed in the proclamation of His name.


  The manifested glory of the Lord would so surely be followed by the destruction of man, that even Moses needed to be protected before it (Exodus 33:21, Exodus 33:22). Whilst Jehovah, therefore, allowed him to come to a place upon the rock near Him, i.e., upon the summit of Sinai (Exodus 34:2), He said that He would put him in a cleft of the rock whilst He was passing by, and cover him with His hand when He had gone by, that he might see His back, because His face could not be seen. The back, as contrasted with the face, signifies the reflection of the glory of God that had just passed by. The words are transferred anthropomorphically from man to God, because human language and human thought can only conceive of the nature of the absolute Spirit according to the analogy of the human form. As the inward nature of man manifests itself in his face, and the sight of his back gives only an imperfect and outward view of him, so Moses saw only the back and not the face of Jehovah. It is impossible to put more into human words concerning this unparalleled vision, which far surpasses all human thought and comprehension. According to Exodus 34:2, the place where Moses stood by the Lord was at the top (the head) of Sinai, and no more can be determined with certainty concerning it. The cleft in the rock (Exodus 33:22) has been supposed by some to be the same place as the “cave” in which Elijah lodged at Horeb, and where the Lord appeared to him in the still small voice (1 Kings 19:9.). The real summit of the Jebel Musa consists of “a small area of huge rocks, about 80 feet in diameter,” upon which there is now a chapel that has almost fallen down, and about 40 feet to the south-west a dilapidated mosque (Robinson, Palestine, vol. i. p. 153). Below this mosque, according to Seetzen (Reise iii. pp. 83, 84), there is a very small grotto, into which you descend by several steps, and to which a large block of granite, about a fathom and a half long and six spans in height, serves as a roof. According to the Mussulman tradition, which the Greek monks also accept, it was in this small grotto that Moses received the law; though other monks point out a “hole, just large enough for a man,” near the altar of the Elijah chapel, on the small plain upon the ridge of Sinai, above which the loftier peak rises about 700 feet, as the cave in which Elijah lodged on Horeb (Robinson, Pal. ut supra).


  Exodus 34


  Verses 1-8


  When Moses had restored the covenant bond through his intercession (Exodus 33:14), he was directed by Jehovah to hew out two stones, like the former ones which he had broken, and to come with them the next morning up the mountain, and Jehovah would write upon them the same words as upon the first, and thus restore the covenant record. It was also commanded, as in the former case (Exodus 19:12-13), that no one should go up the mountain with him, or be seen upon it, and that not even cattle should feed against the mountain, i.e., in the immediate neighbourhood (Exodus 34:3). The first tables of the covenant were called “tables of stone” (Exodus 24:12; Exodus 31:18); the second, on the other hand, which were hewn by Moses, are called “tables of stones” (Exodus 34:1 and Exodus 34:4); and the latter expression is applied indiscriminately to both of them in Deuteronomy 4:13; Deuteronomy 5:19; Deuteronomy 9:9-11; Deuteronomy 10:1-4. This difference does not indicate a diversity in the records, but may be explained very simply from the fact, that the tables prepared by Moses were hewn from two stones, and not both from the same block; whereas all that could be said of the former, which had been made by God Himself, was that they were of stone, since no one knew whether God had used one stone or two for the purpose. There is apparently far more importance in the following distinction, that the second tables were delivered by Moses and only written upon by God, whereas in the case of the former both the writing and the materials came from God. This cannot have been intended either as a punishment for the nation (Hengstenberg), or as “the sign of a higher stage of the covenant, inasmuch as the further the reciprocity extended, the firmer was the covenant” (Baumgarten). It is much more natural to seek for the cause, as Rashi does, in the fact, that Moses had broken the first in pieces; only we must not regard it as a sign that God disapproved of the manifestation of anger on the part of Moses, but rather as a recognition of his zealous exertions for the restoration of the covenant which had been broken by the sin of the nation. As Moses had restored the covenant through his energetic intercession, he should also provide the materials for the renewal of the covenant record, and bring them to God, for Him to complete and confirm the record by writing the covenant words upon the tables.


  On the following morning, when Moses ascended the mountain, Jehovah granted him the promised manifestation of His glory (Exodus 34:5.). The description of this unparalleled occurrence is in perfect harmony with the mysterious and majestic character of the revelation. “Jehovah descended (from heaven) in the cloud, and stood by him there, and proclaimed the name of Jehovah; and Jehovah passed by in his sight, and proclaimed Jehovah, Jehovah God, merciful and gracious,” etc. What Moses saw we are not told, but simply the words in which Jehovah proclaimed all the glory of His being; whilst it is recorded of Moses, that he bowed his head toward the earth and worshipped. This “sermon on the name of the Lord,” as Luther calls it, disclosed to Moses the most hidden nature of Jehovah. It proclaimed that God is love, but that kind of love in which mercy, grace, long-suffering, goodness, and truth are united with holiness and justice. As the merciful One, who is great in goodness and truth, Jehovah shows mercy to the thousandth, forgiving sin and iniquity in long-suffering and grace; but He does not leave sin altogether unpunished, and in His justice visits the sin of the fathers upon the children and the children's children even unto the fourth generation. The Lord had already revealed Himself to the whole nation from Mount Sinai as visiting sin and showing mercy (Exodus 20:5.). But whereas on that occasion the burning zeal of Jehovah which visits sin stood in the foreground, and mercy only followed afterwards, here grace, mercy, and goodness are placed in the front. And accordingly all the words which the language contained to express the idea of grace in its varied manifestations to the sinner, are crowded together here, to reveal the fact that in His inmost being God is love. But in order that grace may not be perverted by sinners into a ground of wantonness, justice is not wanting even here with its solemn threatenings, although it only follows mercy, to show that mercy is mightier than wrath, and that holy love does not punish til sinners despise the riches of the goodness, patience, and long-suffering of God. As Jehovah here proclaimed His name, so did He continue to bear witness of it to the Israelites, from their departure from Sinai till their entrance into Canaan, and from that time forward till their dispersion among the heathen, and even now in their exile showing mercy to the thousandth, when they turn to the Redeemer who has come out of Zion.


  Verse 9-10


  On this manifestation of mercy, Moses repeated the prayer that Jehovah would go in the midst of Israel. It is true the Lord had already promised that His face should go with them (Exodus 33:14); but as Moses had asked for a sign of the glory of the Lord as a seal to the promise, it was perfectly natural that, when this petition was granted, he should lay hold of the grace that had been revealed to him as it never had been before, and endeavour to give even greater stability to the covenant. To this end he repeated his former intercession on behalf of the nation, at the same time making this confession, “For it is a stiff-necked people; therefore forgive our iniquity and our sin, and make us the inheritance.” Moses spoke collectively, including himself in the nation in the presence of God. The reason which he assigned pointed to the deep root of corruption that had broken out in the worship of the golden calf, and was appropriately pleaded as a motive for asking forgiveness, inasmuch as God Himself had assigned the natural corruption of the human race as a reason why He would not destroy it again with a flood (Genesis 8:21). Wrath was mitigated by a regard to the natural condition.—נחל in the Kal, with an accusative of the person, does not mean to lead a person into the inheritance, but to make a person into an inheritance; here, therefore, to make Israel the possession of Jehovah (Deuteronomy 4:20; Deuteronomy 9:26, cf. Zechariah 2:12). Jehovah at once declared (Exodus 34:10) that He would conclude a covenant, i.e., restore the broken covenant, and do marvels before the whole nation, such as had not been done in all the earth or in any nation, and thus by these His works distinguish Israel before all nations as His own property (Exodus 33:16). The nation was to see this, because it would be terrible; terrible, namely, through the overthrow of the powers that resisted the kingdom of God, every one of whom would be laid prostrate and destroyed by the majesty of the Almighty.


  Verses 11-16


  To recall the duties of the covenant once more to the minds of the people, the Lord repeats from among the rights of Israel, upon the basis of which the covenant had been established (ch. 21-23), two of the leading points which determined the attitude of the nation towards Him, and which constituted, as it were, the main pillars that were to support the covenant about to be renewed. These were, first, the warning against every kind of league with the Canaanites, who were to be driven out before the Israelites (Exodus 34:11-16); and, secondly, the instructions concerning the true worship of Jehovah (Exodus 34:17-26). The warning against friendship with the idolatrous Canaanites (Exodus 34:11-16) is more fully developed and more strongly enforced than in Exodus 23:23. The Israelites, when received into the covenant with Jehovah, were not only to beware of forming any covenant with the inhabitants of Canaan (cf. Exodus 23:32-33), but were to destroy all the signs of their idolatrous worship, such as altars, monuments (see Exodus 23:24), and asherim, the idols of Astarte, the Canaanitish goddess of nature, which consisted for the most part of wooden pillars (see my Comm. on 1 Kings 14:23), and to worship no other god, because Jehovah was called jealous, i.e., had revealed Himself as jealous (see at Exodus 20:5), and was a jealous God. This was commanded, that the Israelites might not suffer themselves to be led astray by such an alliance; to go a whoring after their gods, and sacrifice to them, to take part in their sacrificial festivals, or to marry their sons to the daughters of the Canaanites, by whom they would be persuaded to join in the worship of idols. The use of the expression “go a whoring” in a spiritual sense, in relation to idolatry, is to be accounted for on the ground, that the religious fellowship of Israel with Jehovah was a covenant resembling the marriage tie; and we meet with it for the first time, here, immediately after the formation of this covenant between Israel and Jehovah. The phrase is all the more expressive on account of the literal prostitution that was frequently associated with the worship of Baal and Astarte (cf. Leviticus 17:7; Leviticus 20:5-6; Numbers 14:33, etc.). We may see from Numbers 25:1. how Israel was led astray by this temptation in the wilderness.


  Verses 17-26


  The true way to worship Jehovah is then pointed out, first of all negatively, in the prohibition against making molten images, with an allusion to the worship of the golden calf, as evinced by the use of the expression מסּכה אלהי, which only occurs again in Leviticus 19:4, instead of the phrase “gods of silver and gold” (Exodus 20:23); and then positively, by a command to observe the feast of Mazzoth and the consecration of the first-born connected with the Passover (see at Exodus 13:2, Exodus 13:11, and Exodus 13:12), also the Sabbath (Exodus 34:21), the feasts of Weeks and Ingathering, the appearance of the male members of the nation three times a year before the Lord (Exodus 34:22, see at Exodus 23:14-17), together with all the other instructions connected with them (Exodus 34:25, Exodus 34:26). Before the last, however, the promise is introduced, that after the expulsion of the Canaanites, Jehovah would enlarge the borders of Israel (cf. Exodus 23:31), and make their land so secure, that when they went up to the Lord three times in the year, no one should desire their land, sc., because of the universal dread of the might of their God (Exodus 23:27).


  Verses 27-35


  Moses was to write down these words, like the covenant rights and laws that had been given before (Exodus 24:4, Exodus 24:7), because Jehovah had concluded the covenant with Moses and Israel according to the tenor of them. By the renewed adoption of the nation, the covenant in ch. 24 was eo ipso restored; so that no fresh conclusion of this covenant was necessary, and the writing down of the fundamental conditions of the covenant was merely intended as a proof of its restoration. It does not appear in the least degree “irreconcilable,” therefore, with the writing down of the covenant rights before Knobel).


  Exodus 34:28


  Moses remained upon the mountain forty days, just as on the former occasion (cf. Exodus 24:18). “And He (Jehovah) wrote upon the tables the ten covenant words” (see at Exodus 34:1).


  Exodus 34:29-35


  The sight of the glory of Jehovah, though only of the back or reflection of it, produced such an effect upon Moses' face, that the skin of it shone, though without Moses observing it. When he came down from the mountain with the tables of the law in his hand, and the skin of his face shone אתּו בּדבּרו, i.e., on account of his talking with God, Aaron and the people were afraid to go near him when they saw the brightness of his face. But Moses called them to him,—Viz. first of all Aaron and the princes of the congregation to speak to them, and then all the people to give them the commandments of Jehovah; but on doing this (Exodus 34:33), he put a veil upon (before) his face, and only took it away when he went in before Jehovah to speak with Him, and then, when he came out (from the Lord out of the tabernacle, of course after the erection of the tabernacle), he made known His commands to the people. But while doing this, he put the veil upon his face again, and always wore it in his ordinary intercourse with the people (Exodus 34:34, Exodus 34:35). This reflection of the splendour thrown back by the glory of God was henceforth to serve as the most striking proof of the confidential relation in which Moses stood to Jehovah, and to set forth the glory of the office which Moses filled. The Apostle Paul embraces this view in 2 Corinthians 3:7., and lays stress upon the fact that the glory was to be done away, which he was quite justified in doing, although nothing is said in the Old Testament about the glory being transient, from the simple fact that Moses died. The apostle refers to it for the purpose of contrasting the perishable glory of the law with the far higher and imperishable glory of the Gospel. At the same time he regards the veil which covered Moses' face as a symbol of the obscuring of the truth revealed in the Old Testament. But this does not exhaust the significance of this splendour. The office could only confer such glory upon the possessor by virtue of the glory of the blessings which it contained, and conveyed to those for whom it was established. Consequently, the brilliant light on Moses' face also set forth the glory of the Old Covenant, and was intended both for Moses and the people as a foresight and pledge of the glory to which Jehovah had called, and would eventually exalt, the people of His possession.


  Exodus 35


  Verses 1-24


  Preliminaries to the Work.—Ex 35:1-29. After the restoration of the covenant, Moses announced to the people the divine commands with reference to the holy place of the tabernacle which was to be built. He repeated first of all (Exodus 35:1-3) the law of the Sabbath according to Exodus 31:13-17, and strengthened it by the announcement, that on the Sabbath no fire was to be kindled in their dwelling, because this rule was to be observed even in connection with the work to be done for the tabernacle. (For a fuller comment, see at Exodus 20:9.). Then, in accordance with the command of Jehovah, he first of all summoned the whole nation to present freewill-offerings for the holy things to be prepared (Exodus 35:4, Exodus 35:5), mentioning one by one all the materials that would be required (Exodus 35:5-9, as in Exodus 25:3-7); and after that he called upon those who were endowed with understanding to prepare the different articles, as prescribed in ch. 25-30, mentioning these also one by one (Exodus 35:11-19), even down to the pegs of the dwelling and court (Exodus 27:19), and “their cords,” i.e., the cords required to fasten the tent and the hangings round the court to the pegs that were driven into the ground, which had not been mentioned before, being altogether subordinate things. (On the “cloths of service,” Exodus 35:19, see at Exodus 31:10.) In Exodus 35:20-29 we have an account of the fulfilment of this command. The people went from Moses, i.e., from the place where they were assembled round Moses, away to their tents, and willingly offered the things required as a heave-offering for Jehovah; every one “whom his heart lifted up,” i.e., who felt himself inclined and stirred up in his heart to do this. The men along with (על as in Genesis 32:12; see Ewald, §217) the women brought with a willing heart all kinds of golden rings and jewellery: (chak), lit., hook, here a clasp or ring; (nezem), an ear or nose-ring (Genesis 35:4; Genesis 24:47); (tabbaath), a finger-ring; (cumaz), globulus aureus, probably little golden balls strung together like beads, which were worn by the Israelites and Midianites (Numbers 31:50) as an ornament round the wrist and neck, as Diod. Sic. relates that they were by the Arabians (3, 44). “All kinds of golden jewellery, and every one who had waved (dedicated) a wave (offering) of gold to Jehovah,” sc., offered it for the work of the tabernacle. The meaning is, that in addition to the many varieties of golden ornaments, which were willingly offered for the work to be performed, every one brought whatever gold he had set apart as a wave-offering (a sacrificial gift) for Jehovah. הניף to wave, lit., to swing or move to and fro, is used in connection with the sacrificial ritual to denote a peculiar ceremony, through which certain portions of a sacrifice, which were not intended for burning upon the altar, but for the maintenance of the priests (Numbers 18:11), were consecrated to the Lord, or given up to Him in a symbolical manner (see at Leviticus 7:30). (Tenuphah), the wave-offering, accordingly denoted primarily those portions of the sacrificial animal which were allotted to the priests as their share of the sacrifices; and then, in a more general sense, every gift or offering that was consecrated to the Lord for the establishment and maintenance of the sanctuary and its worship. In this wider sense the term (tenuphah) (wave-offering) is applied both here and in Exodus 38:24, Exodus 38:29 to the gold and copper presented by the congregation for the building of the tabernacle. So that it does not really differ from (terumah), a lift of heave-offering, as every gift intended for the erection and maintenance of the sanctuary was called, inasmuch as the offerer lifted it off from his own property, to dedicate it to the Lord for the purposes of His worship. Accordingly, in Exodus 35:24 the freewill-offerings of the people in silver and gold for the erection of the tabernacle are called (terumah); and in Exodus 36:6, all the gifts of metal, wood, leather, and woven materials, presented by the people for the erection of the tabernacle, are called קדשׁ תּרוּמת. (On heaving and the heave-offering, see at Exodus 25:2 and Leviticus 2:9.)


  Verse 25-26


  All the women who understood it (were wise-hearted, as in Exodus 28:3) spun with their hands, and presented what they spun, viz., the yarn required for the blue and red purple cloth, the crimson and the byssus; from which it is evident that the coloured cloths were dyed in the yarn or in the wool, as was the case in Egypt according to different specimens of old Egyptian cloths (see Hengstenberg, Egypt and the Books of Moses, p. 144). Other women spun goats' hair for the upper or outer covering of the tent (Exodus 26:7.). Spinning was done by the women in very early times (Plin. hist. n. 8, 48), particularly in Egypt, where women are represented on the monuments as busily engaged with the spindle (see Wilkinson, Manners ii. p. 60; iii. p. 133, 136), and at a later period among the Hebrews (Proverbs 31:19). At the present day the women in the peninsula of Sinai spin the materials for their tents from camels' and goats' hair, and prepare sheep's wool for their clothing (Rüppell, Nubien, p. 202); and at Neswa, in the province of Omän, the preparation of cotton yarn is the principal employment of the women (Wellstedt, i. p. 90). Weaving also was, and still is to a great extent, a woman's work (cf. 2 Kings 23:7); it is so among the Arab tribes in the Wady Gharandel, for example (Russegger, iii. 24), and in Nubia (Burckhardt, Nub. p. 211); but at Neswa the weaving is done by the men (Wellstedt). The woven cloths for the tabernacle were prepared by men, partly perhaps because the weaving in Egypt was mostly done by the men (Herod. 2, 35; cf. Hengstenberg, p. 143), but chiefly for this reason, that the cloths for the hangings and curtains were artistic works, which the women did not understand, but which the men had learned in Egypt, where artistic weaving was carried out to a great extent (Wilkinson, iii. pp. 113ff.).


  Verses 27-29


  The precious stones for the robes of the high priest, and the spices for the incense and anointing oil, were presented by the princes of the congregation, who had such costly things in their possession.


  Verses 30-35


  Moses then informed the people that God had called Bezaleel and Aholiab as master-builders, to complete the building and all the work connected with it, and had not only endowed them with His Spirit, that they might draw the plans for the different works and carry them out, but “had put it into his (Bezaleel's) heart to teach” (Exodus 35:34), that is to say, had qualified him to instruct labourers to prepare the different articles under his supervision and guidance. “He and Aholiab” (Exodus 35:34) are in apposition to “his heart:” into his and Aholiab's heart (see Ges. §121, 3; Ewald, §311 a). The concluding words in Exodus 35:35 are in apposition to אתם (them): “them hath He filled with wisdom … as performers of every kind of work and inventors of designs,” i.e., that they may make every kind of work and may invent designs. In Exodus 36:1, ועשׂה with vav consec. is dependent upon what precedes, and signifies either, “and so will make,” or, so that he will make (see Ewald, §342 b). The idea is this, “Bezaleel, Aholiab, and the other men who understand, into whom Jehovah has infused (בּ נתן) wisdom and understanding, that they may know how to do, shall do every work for the holy service (worship) with regard to (ל as in Exodus 28:38, etc.) all that Jehovah has commanded.”


  Exodus 36


  Verse 2-3


  Moses then summoned the master-builders named, and all who were skilled in art, “every one whom his heart lifted up to come near to the work to do it” (i.e., who felt himself stirred up in heart to take part in the work), and handed over to them the heaven-offering presented by the people for that purpose, whilst the children of Israel still continued bringing freewill-offerings every morning.


  Verses 4-6


  Then the wise workmen came, every one from his work that they were making, and said to Moses, “Much make the people to bring, more than suffices for the labour (the finishing, as in Exodus 27:19) of the work,” i.e., they are bringing more than will be wanted for carrying out the work (the מן in מדּי is comparative); whereupon Moses let the cry go through the camp, i.e., had proclamation made, “No one is to make any more property (מלאכה as in Exodus 22:7, Exodus 22:10, cf. Genesis 33:14) for a holy heave-offering,” i.e., to prepare anything more from his own property to offer for the building of the sanctuary; and with this he put a stop to any further offerings.


  Verse 7


  “And there was enough (דּיּם their sufficiency, i.e., the requisite supply for the different things to be made) of the property for every work to make it, and over” (lit., and to leave some over). By this liberal contribution of freewill gifts, for the work commanded by the Lord, the people proved their willingness to uphold their covenant relationship with Jehovah their God.


  Verses 8-38


  Ex 36:8-38:20. Execution of the Work.—Preparation of the dwelling-place: viz., the hangings and covering (Exodus 36:8-19, as in Exodus 26:1-14); the wooden boards and bolts (Exodus 36:20-34, as in Ex 26:15-30); the two curtains, with the pillars, hooks, and rods that supported them (Exodus 36:35-38, as in Exodus 26:31-37). As these have all been already explained, the only thing remaining to be noticed here is, that the verbs עשׂה in Exodus 36:8, ויחבּר in Exodus 36:10, etc., are in the third person singular with an indefinite subject, corresponding to the German man (the French on).


  Exodus 37


  Verses 1-29


  Preparation of the vessels of the dwelling: viz., the ark of the covenant (Exodus 37:1-9, as in Exodus 25:10-22); the table of shew-bread and its vessels (Exodus 37:10-16, as in Exodus 25:23-30); the candlestick (Exodus 37:17-24, as in Exodus 25:31-40); the altar of incense (Exodus 37:25-28, as in Exodus 30:1-10); the anointing oil and incense (Exodus 37:29), directions for the preparation of which are given in Ex 30:22-38; the altar of burnt-offering (Exodus 38:1-7, as in Exodus 27:1-8); the laver (Exodus 37:8, as in Exodus 30:17-21); and the court (Exodus 37:9-20, as in Exodus 27:9-19). The order corresponds on the whole to the list of the separate articles in Exodus 35:11-19, and to the construction of the entire sanctuary; but the holy chest (the ark), as being the most holy thing of all, is distinguished above all the rest, by being expressly mentioned as the work of Bezaleel, the chief architect of the whole.


  Exodus 38


  Verses 21-31


  Estimate of the Amount of Metal Used.—Exodus 38:21. “These are the numbered things of the dwelling, of the dwelling of the testimony, that were numbered at the command of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.” פּקוּדים does not mean the numbering (equivalent to מפקד; 2 Samuel 4:9, or פּקדּה 2 Chronicles 17:14; 2 Chronicles 26:11), as Knobel supposes, but here as elsewhere, even in Numbers 26:63-64, it signifies “the numbered;” the only difference being, that in most cases it refers to persons, here to things, and that the reckoning consisted not merely in the counting and entering of the different things, but in ascertaining their weight and estimating their worth. Lyra has given the following correct rendering of this heading: “haec est summa numeri ponderis eorum, quae facta sunt in tabernaculo ex auro, argento et aere.” It was apparently superfluous to enumerate the different articles again, as this had been repeatedly done before. The weight of the different metals, therefore, is all that is given. The “dwelling” is still further described as “the dwelling of the testimony,” because the testimony, i.e., the decalogue written with the finger of God upon the tables of stone, was kept in the dwelling, and this testimony formed the base of the throne of Jehovah, and was the material pledge that Jehovah would cause His name, His manifested presence, to dwell there, and would thus show Himself to His people in grace and righteousness. “That which was numbered” is an explanatory apposition to the previous clause, “the numbering of the dwelling;” and the words הלויּם עבדת, which follow, are an accusative construed freely to indicate more particularly the mode of numbering (Ewald, §204 a), viz., “through the service,” or “by means of the service of the Levites,” not for their service. “By the hand of Ithamar:” who presided over the calculations which the Levites carried out under his superintendence.


  Exodus 38:22-23


  The allusion to the service of the Levites under Ithamar leads the historian to mention once more the architects of the whole building, and the different works connected with it (cf. Exodus 31:2.).


  Exodus 38:24


  “(As for) all the gold that was used (העשׂוּי) for the work in every kind of holy work, the gold of the wave-offering (the gold that was offered as a wave-offering, see at Exodus 35:22) was (amounted to) 29 talents and 730 shekels in holy shekel,” that is to say, 87,370 shekels or 877,300 thalers (L.131,595), if we accept Thenius' estimate, that the gold shekel was worth 10 thalers (L.1, 10s.), which is probably very near the truth.


  Exodus 38:25-28


  Of the silver, all that is mentioned is the amount of atonement-money raised from those who were numbered (see at Exodus 30:12.) at the rate of half a shekel for every male, without including the freewill-offerings of silver (Exodus 35:24, cf. Exodus 25:3), whether it was that they were too insignificant, or that they were not used for the work, but were placed with the excess mentioned in Exodus 36:7. The result of the numbering gave 603,550 men, every one of whom paid half a shekel. This would yield 301,775 shekels, or 100 talents and 1775 shekels, which proves by the way that a talent contained 3000 shekels. A hundred talents of this were used for casting 96 sockets for the 48 boards, and 4 sockets for the 4 pillars of the inner court,—one talent therefore for each socket,—and the 1775 shekels for the hooks of the pillars that sustained the curtains, for silvering their capitals, and “for binding the pillars,” i.e., for making the silver connecting rods for the pillars of the court (Exodus 27:10-11; Exodus 38:10.).


  Exodus 38:29-31


  The copper of the wave-offering amounted to 70 talents and 2400 shekels; and of this the sockets of the pillars at the entrance of the tabernacle (Exodus 26:37), the altar of burnt-offering with its network and vessels, the supports of the pillars of the court, all the pegs of the dwelling and court, and, what is not expressly mentioned here, the laver with its support (Exodus 30:18), were made. בּ עשׂה to work in (with) copper, i.e., to make of copper.


  If this quantity of the precious metals may possibly strike some readers as very large, and was in fact brought forward years ago as a reason for questioning the historical credibility of our account of the building of the tabernacle, it has been frequently urged, on the other hand, that it looks quite small, in comparison with the quantities of gold and silver that have been found accumulated in the East, in both ancient and modern times. According to the account before us, the requisite amount of silver was raised by the comparatively small payment of half a shekel, about fifteen pence, for every male Israelite of 20 years old and upwards. Now no tenable objection can be raised against the payment of such a tribute, since we have no reason whatever for supposing the Israelites to have been paupers, notwithstanding the oppression which they endured during the closing period of their stay in Egypt. They were settled in the most fertile part of Egypt; and coined silver was current in western Asia even in the time of the patriarchs (Genesis 23:16). But with reference to the quantities of gold and copper that were delivered, we need not point to the immense stores of gold and other metals that were kept in the capitals of the Asiatic kingdoms of antiquity, but will merely call to mind the fact, that the kings of Egypt possessed many large gold mines on the frontiers of the country, and in the neighbouring lands of Arabia and Ethiopia, which were worked by criminals, prisoners of war, and others, under the harshest pressure, and the very earliest times copper mines were discovered on the Arabian peninsula, which were worked by a colony of labourers (Lepsius, Letters from Egypt, p. 336). Moreover, the love of the ancient Egyptians for valuable and elegant ornaments, gold rings, necklaces, etc., is sufficiently known from the monuments (see Rosellini in Hengstenberg's Egypt, p. 137). Is it not likely, then, that the Israelites should have acquired a taste for jewellery of this kind, and should have possessed or discovered the means of procuring all kinds of gold and silver decorations, not to mention the gold and silver jewellery which they received from the Egyptians on their departure? The liking for such things even among nomad tribes is very well known. Thus, for example, after the defeat of the Midianites, the Israelites carried off so much gold, silver, copper, and other metals as spoil, that their princes alone were able to offer 16,750 shekels of gold as a heave-offering to Jehovah from the booty that had been obtained in this kind of jewellery (Numbers 31:50.). Diodorus Sic. (3, 44) and Strabo (xvi. p. 778) bear witness to the great wealth of the Nabateans and other Arab tribes on the Elanitic Gulf, and mention not only a river, said to flow through the land, carrying gold dust with it, but also gold that was dug up, and which was found, “not in the form of sand, but of nuggets, which did not require much cleaning, and the smallest of which were of the size of a nut, the average size being that of a medlar, whilst the largest pieces were as big as a walnut. These they bored, and made necklaces or bracelets by stringing them together alternately with transparent stones. They also sold the gold very cheap to their neighbours, giving three times the quantity for copper, and double the quantity for iron, both on account of their inability to work these metals, and also because of the scarcity of the metals which were so much more necessarily for daily use” (Strabo). The Sabaeans and Gerrhaeans are also mentioned as the richest of all the tribes of Arabia, through their trade in incense and in cinnamon and other spices.


  From the Arabs, who carried on a very extensive caravan trade through the desert even at that time, the Israelites would be able to purchase such spices and materials for the building of the tabernacle as they had not brought with them from Egypt; and in Egypt itself, where all descriptions of art and handicraft were cultivated from the very earliest times (for proofs see Hengst. Egypt, pp. 133-139), they might so far have acquired all the mechanical and artistic ability required for the work, that skilled artisans could carry out all that was prescribed, under the superintendence of the two master-builders who had been specially inspired for the purpose.


  Exodus 39


  Verses 1-31


  Preparation of the priests' clothes.—Previous to the description of the dress itself, we have a statement in Exodus 39:1 of the materials employed, and the purpose to which they were devoted (“cloths of service,” see at Exodus 31:10). The robes consisted of the ephod (Exodus 39:2-7, as in Exodus 28:6-12), the (choshen) or breastplate (Exodus 39:8-21, as in Exodus 28:15-29), the meïl or over-coat (Exodus 39:22-26, as in Exodus 28:31-34); the body-coats, turbans, drawers, and girdles, for Aaron and his sons (Exodus 39:27-29, as in Exodus 28:39-40, and Exodus 28:42). The Urim and Thummim are not mentioned (cf. Exodus 28:30). The head-dresses of the ordinary priests, which are simply called “bonnets” in Exodus 28:40, are called “goodly bonnets” or “ornamental caps” in Exodus 39:28 of this chapter (מגבּעת פּארי, from פּאר an ornament, cf. פּאר ornatus fuit). The singular, “girdle,” in Exodus 39:29, with the definite article, “the girdle,” might appear to refer simply to Aaron's girdle, i.e., the girdle of the high priest; but as there is no special description of the girdles of Aaron's sons (the ordinary priests) in Exodus 29:40, where they are distinctly mentioned and called by the same name ((abnet)) as the girdle of Aaron himself, we can only conclude that they were of the same materials and the same form and make as the latter, and that the singular, האבנט, is used here either in the most general manner, or as a generic noun in a collective sense (see Ges. §109, 1). The last thing mentioned is the diadem upon Aaron's turban (Exodus 39:30, Exodus 39:31, as in Exodus 28:36-38), so that the order in which the priests' robes are given here is analogous to the position in which the ark of the covenant and the golden altar stand to one another in the directions concerning the sacred things in ch. 25-30. “For just as all the other things are there placed between the holy ark and the golden altar as the two poles, so here all the rest of the priests' robes are included between the shoulder-dress, the principal part of the official robes of the high priest, and the golden frontlet, the inscription upon which rendered it the most striking sign of the dignity of his office” (Baumgarten).


  Verses 32-36


  Delivery of the work to Moses.—The different things are again mentioned one by one. By “the tent,” in Exodus 39:33, we are to understand the two tent-cloths, the one of purple and the other of goats' hair, by which the dwelling (משׁכּן, generally rendered tabernacle) was made into a tent (אלה). From this it is perfectly obvious, that the variegated cloth formed the inner walls of the dwelling, or covered the boards on the inner side, and that the goats' hair-cloth formed the other covering. Moreover it is also obvious, that this is the way in which האהל is to be understood, from the fact, that in the list of the things belonging to the ohel the first to be mentioned are the gold and copper hooks (Exodus 26:6, Exodus 26:11) with which the two halves of the drapery that formed the tent were joined together, and then after that the boards, bolts, pillars, and sockets, as though subordinate to the tent-cloths, and only intended to answer the purpose of spreading them out into a tent of dwelling.


  Verses 37-39


  “The lamps of the order,” i.e., the lamps set in order upon the candlestick. In addition to all the vessels of the sanctuary, shew-bread (Exodus 39:36), holy oil for the candlestick and for anointing, and fragrant incense (Exodus 39:38), were also prepared and delivered to Moses,—everything, therefore, that was required for the institution of the daily worship, as soon as the tabernacle was set up.


  Verses 40-42


  “Vessels of service:” see Exodus 27:19.


  Verse 43


  When Moses had received and examined all the different articles, and found that everything was made according to the directions of Jehovah, he blessed the children of Israel. The readiness and liberality with which the people had presented the gifts required for this work, and the zeal which they had shown in executing the whole of the work in rather less than half a year (see at Exodus 40:17), were most cheering signs of the willingness of the Israelites to serve the Lord, for which they could not fail to receive the blessing of God.


  Exodus 40


  Verses 1-16


  After the completion of all the works, the command was given by God to Moses to set up the dwelling of the tabernacle on the first day of the first month (see at Exodus 19:1), sc., in the second year of the Exodus (see Exodus 40:17), and to put all the vessels, both of the dwelling and court, in the places appointed by God; also to furnish the table of shew-bread with its fitting out (ערכּו = לחם ערך; Exodus 40:23), i.e., to arrange the bread upon it in the manner prescribed (Exodus 40:4 cf. Leviticus 24:6-7), and to put water in the laver of the court (Exodus 40:7). After that he was to anoint the dwelling and everything in it, also the altar of burnt-offering and laver, with the anointing oil, and to sanctify them (Exodus 40:9-11); and to consecrate Aaron and his sons before the door of the tabernacle, and clothe them, anoint them, and sanctify them as priests (Exodus 40:12-15). When we read here, however, that the dwelling and the vessels therein would be rendered “holy” through the anointing, but the altar of burnt-offering “most holy,” we are not to understand this as attributing a higher degree of holiness to the altar of burnt-offering than to the dwelling and its furniture; but the former is called “most holy” merely in the sense ascribed to it in Exodus 30:10 namely, that every one who touched it was to become holy; in other words, the distinction has reference to the fact, that, standing as it did in the court, it was more exposed to contact from the people than the vessels in the dwelling, which no layman was allowed to enter. In this relative sense we find the same statement in Exodus 30:29, with reference to the tabernacle and all the vessels therein, the dwelling as well as the court, that they would become most holy in consequence of the anointing (see the remarks on Exodus 30:10). It is stated provisionally, in Exodus 40:16, that this command was fulfilled by Moses. But from the further history we find that the consecration of the priests did not take place contemporaneously with the erection of the tabernacle, but somewhat later, or not till after the promulgation of the laws of sacrifice (cf. Lev 8 and Leviticus 1:1.).


  Verses 17-19


  On the day mentioned in Exodus 40:2 the dwelling and court were erected. As not quite nine months had elapsed between the arrival of the Israelites at Sinai, in the third month after the Exodus (Exodus 19:1), and the first day of the second year, when the work was finished and handed over to Moses, the building, and all the work connected with it, had not occupied quite half a year; as we have to deduct from the nine months (or somewhat less) not only the eighty days which Moses spent upon Sinai (Exodus 24:18; Exodus 34:28), but the days of preparation for the giving of the law and conclusion of the covenant (Ex 19:1-24:11), and the interval between the first and second stay that Moses made upon the mountain (ch. 32 and 33). The erection of the dwelling commenced with the fixing of the sockets, into which the boards were placed and fastened with their bolts, and the setting up of the pillars for the curtains (Exodus 40:18). “He (Moses) then spread the tent over the dwelling, and laid the covering of the tent upon the top.” By the “covering of the tent” we are to understand the two coverings, made of red rams' skins and the skins of the sea-cow (Exodus 26:14). In analogy with this, את־האלל פּרשׂ denotes not only the roofing with the goats' hair, but the spreading out of the inner cloth of mixed colours upon the wooden frame-work.


  Verse 20-21


  Arrangement of the ark. “He took and put the testimony into the ark.” העדוּת does not mean “the revelation, so far as it existed already, viz., with regard to the erection of the sanctuary and institution of the priesthood (ch. 25-31), and so forth,” as Knobel arbitrarily supposes, but “the testimony,” i.e., the decalogue written upon the two tables of stone, or the tables of the covenant with the ten words; “the testimony,” therefore, is an abbreviated expression for “the tables of testimony” (Exodus 31:18, see at Exodus 25:16). After the ark had been brought into the dwelling, he “hung the curtain” (vail, see at Exodus 26:31; lit., placed it upon the hooks of the pillars), “and so covered over the ark of the testimony,” since the ark, when placed in the back part of the dwelling, was covered or concealed from persons entering the dwelling or the holy place.


  Verses 22-28


  Arrangement of the front room of the dwelling. The table was placed on the right side, towards the north, and the shew-bread was laid upon it. לחם ערך does not signify “a row of bread,” but the “position or placing of bread;” for, according to Leviticus 24:6-7, the twelve loaves of shew-bread were placed upon the table in two rows, corresponding to the size of the tables (two cubits long and one cubit broad). The candlestick was placed upon the left side, opposite to the table, and the golden altar in front of the curtain, i.e., midway between the two sides, but near the curtain in front of the most holy place (see at Exodus 30:6). After these things had been placed, the curtain was hung in the door of the dwelling.


  Verses 29-33


  The altar of burnt-offering was then placed “before the door of the dwelling of the tabernacle,” and the laver “between the tabernacle and the altar,” from which it is evident that the altar was not placed close to the entrance to the dwelling, but at some distance off, though in a straight line with the door. The laver, which stood between the altar and the entrance to the dwelling, was probably placed more to the side; so that when the priests washed their hands and feet, before entering the dwelling or approaching the altar, there was no necessity for them to go round the altar, or to pass close by it, in order to get to the laver. Last of all the court was erected round about the dwelling and the altar, by the setting up of the pillars, which enclosed the space round the dwelling and the altar with their drapery, and the hanging up of the curtain at the entrance to the court. There is no allusion to the anointing of these holy places and things, as commanded in Exodus 40:9-11, in the account of their erection; for this did not take place till afterwards, viz., at the consecration of Aaron and his sons as priests (Leviticus 8:10-11). It is stated, however, on the other hand, that as the vessels were arranged, Moses laid out the shew-bread upon the table (Exodus 40:23), burned sweet incense upon the golden altar (Exodus 40:27), and offered “the burnt-offering and meat-offering,” i.e., the daily morning and evening sacrifice, upon the altar of burnt-offering (Exodus 29:38-42). Consequently the sacrificial service was performed upon them before they had been anointed. Although this may appear surprising, there is no ground for rejecting a conclusion, which follows so naturally from the words of the text. The tabernacle and its furniture were not made holy things for the first time by the anointing; this simply sanctified them for the use of the nation, i.e., for the service which the priests were to perform in connection with them on behalf of the congregation (see at Leviticus 8:10-11). They were made holy things and holy vessels by the fact that they were built, prepared, and set up, according to the instructions given by Jehovah; and still more by the fact, that after the tabernacle had been erected as a dwelling, the “glory of the Lord filled the tabernacle” (Exodus 40:34). But the glory of the Lord entered the dwelling before the consecration of the priests, and the accompanying anointing of the tabernacle and its vessels; for, according to Leviticus 1:1., it was from the tabernacle that Jehovah spake to Moses, when He gave him the laws of sacrifice, which were promulgated before the consecration of the priests, and were carried out in connection with it. But when the glory of the Lord had found a dwelling-place in the tabernacle, Moses was not required to offer continually the sacrifice prescribed for every morning and evening, and by means of this sacrifice to place the congregation in spiritual fellowship with its God, until Aaron and his sons had been consecrated for this service.


  Verses 34-38


  When the sanctuary, that had been built for the Lord for a dwelling in Israel, had been set up with all its apparatus, “the cloud covering the tabernacle, and the glory of Jehovah filled the dwelling,” so that Moses was unable to enter. The cloud, in which Jehovah had hitherto been present with His people, and guided and protected them upon their journeying (see at Exodus 13:21-22), now came down upon the tabernacle and filled the dwelling with the gracious presence of the Lord. So long as this cloud rested upon the tabernacle the children of Israel remained encamped; but when it ascended, they broke up the encampment to proceed onwards. This sign was Jehovah's command for encamping or going forward “throughout all their journeys” (Exodus 40:36-38). This statement is repeated still more elaborately in Numbers 9:15-23. The mode in which the glory of Jehovah filled the dwelling, or in which Jehovah manifested His presence within it, is not described; but the glory of Jehovah filling the dwelling is clearly distinguished from the cloud coming down upon the tabernacle. It is obvious, however, from Leviticus 16:2, and 1 Kings 8:10-11, that in the dwelling the glory of God was also manifested in a cloud. At the dedication of the temple (1 Kings 8:10-11) the expression “the cloud filled the house of Jehovah” is used interchangeably with “the glory of Jehovah filled the house of Jehovah.” To consecrate the sanctuary, which had been finished and erected as His dwelling, and to give to the people a visible proof that He had chosen it for His dwelling, Jehovah filled the dwelling in both its parts with the cloud which shadowed forth His presence, so that Moses was unable to enter it. This cloud afterwards drew back into the most holy place, to dwell there, above the outspread wings of the cherubim of the ark of the covenant; so that Moses and (at a later period) the priests were able to enter the holy place and perform the required service there, without seeing the sign of the gracious presence of God, which was hidden by the curtain of the most holy place. So long as the Israelites were on their journey to Canaan, the presence of Jehovah was manifested outwardly and visibly by the cloud, which settled upon the ark, and rose up from it when they were to travel onward.


  With the completion of this building and its divine consecration, Israel had now received a real pledge of the permanence of the covenant of grace, which Jehovah had concluded with it; a sanctuary which perfectly corresponded to the existing circumstances of its religious development, and kept constantly before it the end of its calling from God. For although God dwelt in the tabernacle in the midst of His people, and the Israelites might appear before Him, to pray for and receive the covenant blessings that were promised them, they were still forbidden to go directly to God's throne of grace. The barrier, which sin had erected between the holy God and the unholy nation, was not yet taken away. To this end the law was given, which could only increase their consciousness of sin and unworthiness before God. But as this barrier had already been broken through by the promise of the Lord, that He would meet the people in His glory before the door of the tabernacle at the altar of burnt-offering (Exodus 29:42-43); so the entrance of the chosen people into the dwelling of God was effected mediatorially by the service of the sanctified priests in the holy place, which also prefigured their eventual reception into the house of the Lord. And even the curtain, which still hid the glory of God from the chosen priests and sanctified mediators of the nation, was to be lifted at least once a year by the anointed priest, who had been called by God to be the representative of the whole congregation. On the day of atonement the high priest was to sprinkle the blood of atonement in front of the throne of grace, to make expiation for the children of Israel because of all their sin (Lev 16), and to prefigure the perfect atonement through the blood of the eternal Mediator, through which the way to the throne of grace is opened to all believers, that they may go into the house of God and abide there for ever, and for ever see God.


  Leviticus


  Introduction


  The third book of Moses is headed תיקרא in the original text, from the opening word. In the Septuagint and Vulgate it is called Λευΐτικόν , sc., βιβλίον , Leviticus, from the leading character of its contents, and probably also with some reference to the titles which had obtained currency among the Rabbins, viz., “law of the priests,” “law-book of sacrificial offerings.” It carries on to its completion the giving of the law at Sinai, which commenced at Ex 25, and by which the covenant constitution was firmly established. It contains more particularly the laws regulating the relation of Israel to its God, including both the fundamental principles upon which its covenant fellowship with the Lord depended, and the directions for the sanctification of the covenant people in that communion. Consequently the laws contained in this book might justly be described as the “spiritual statute-book of Israel as the congregation of Jehovah.” As every treaty establishes a reciprocal relation between those who are parties to it, so not only did Jehovah as Lord of the whole earth enter into a special relation to His chosen people Israel in the covenant made by Him with the seed of Abraham, which He had chosen as His own possession out of all the nations, but the nation of Israel was also to be brought into a real and living fellowship with Him as its God and Lord. And whereas Jehovah would be Israel's God, manifesting Himself to it in all the fulness of His divine nature; so was it also His purpose to train Israel as His own nation, to sanctify it for the truest life in fellowship with Him, and to bless it with all the fulness of His salvation. To give effect to the former, or the first condition of the covenant, God had commanded the erection of a sanctuary for the dwelling-place of His name, or the true manifestation of His own essence; and on its erection, i.e., on the setting up of the tabernacle, He filled the most holy place with a visible sign of His divine glory (Exodus 40:34), a proof that He would be ever near and present to His people with His almighty grace. When this was done, it was necessary that the other side of the covenant relation should be realized in a manner suited to the spiritual, religious, and moral condition of Israel, in order that Israel might become His people in truth. But as the nation of Israel was separated from God, the Holy One, by the sin and unholiness of its nature, the only way in which God could render access to His gracious presence possible, was by institutions and legal regulations, which served on the one hand to sharpen the consciousness of sin in the hearts of the people, and thereby to awaken the desire for mercy and for reconciliation with the holy God, and on the other hand furnished them with the means of expiating their sins and sanctifying their walk before God according to the standard of His holy commandments.


  All the laws and regulations of Leviticus have this for their object, inasmuch as they, each and all, aim quite as much at the restoration of an inward fellowship on the part of the nation as a whole and the individual members with Jehovah their God, through the expiation or forgiveness of sin and the removal of all natural uncleanness, as at the strengthening and deepening of this fellowship by the sanctification of every relation of life. In accordance with this twofold object, the contents of the book are arranged in two larger series of laws and rules of life, the first extending from ch. 1 to ch. 16, the second from ch. 17 to ch. 25. The first of these, which occupies the earlier half of the book of Leviticus, opens with the laws of sacrifice in ch. 1-7. As sacrifices had been from the very beginning the principal medium by which men entered into fellowship with God, the Creator, Preserver, and Governor of the world, to supplicate and appropriate His favour and grace, so Israel was not only permitted to draw near to its God with sacrificial gifts, but, by thus offering its sacrifices according to the precepts of the divine law, would have an ever open way of access to the throne of grace. The laws of sacrifice are followed in ch. 8-10 by the consecration of Aaron and his sons, the divinely appointed priests, by their solemn entrance upon their official duties, and by the sanctification of their priesthood on the part of God, both in word and act. Then follow in ch. 11-15 the regulations concerning the clean and unclean animals, and various bodily impurities, with directions for the removal of all defilements; and these regulations culminate in the institution of a yearly day of atonement (ch. 16), inasmuch as this day, with its all-embracing expiation, foreshadowed typically and prefigured prophetically the ultimate and highest aim of the Old Testament economy, viz., perfect reconciliation. Whilst all these laws and institutions opened up to the people of Israel the way of access to the throne of grace, the second series of laws, contained in the later half of the book (ch. 17-25), set forth the demands made by the holiness of God upon His people, that they might remain in fellowship with Him, and rejoice in the blessings of His grace. This series of laws commences with directions for the sanctification of life in food, marriage, and morals (ch. 17-20); it then advances to the holiness of the priests and the sacrifices (ch. 21 and 22), and from that to the sanctification of the feasts and the daily worship of God (chs. 23 and 24), and closes with the sanctification of the whole land by the appointment of the sabbatical and jubilee years (ch. 25). In these the sanctification of Israel as the congregation of Jehovah was to be glorified into the blessedness of the sabbatical rest in the full enjoyment of the blessings of the saving grace of its God; and in the keeping of the year of jubilee more especially, the land and kingdom of Israel were to be transformed into a kingdom of peace and liberty, which also foreshadowed typically and prefigured prophetically the time of the completion of the kingdom of God, the dawn of the glorious liberty of the children of God, when the bondage of sin and death shall be abolished for ever.


  Whilst, therefore, the laws of sacrifice and purification, on the one hand, culminate in the institution of the yearly day of atonement, so, on the other, do those relating to the sanctification of life culminate in the appointment of the sabbatical and jubilee years; and thus the two series of laws in Leviticus are placed in unmistakeable correspondence to one another. In the ordinances, rights, and laws thus given to the covenant nation, not only was the way clearly indicated, by which the end of its divine calling was to be attained, but a constitution was given to it, fully adapted to all the conditions incident to this end, and this completed the establishment of the kingdom of God in Israel. To give a finish, however, to the covenant transaction at Sinai, it was still necessary to impress upon the hearts of the people, on the one hand, the blessings that would follow the faithful observance of the covenant of their God, and on the other hand, the evil of transgressing it (ch. 26). To this there are also added, in the form of an appendix, the instructions concerning vows. The book of Leviticus is thus rounded off, and its unity and independence within the (Thorah) are established, not only by the internal unity of its laws and their organic connection, but also by the fact, so clearly proved by the closing formula in ch.Leviticus 26:46 and Leviticus 27:34, that it finishes with the conclusion of the giving of the law at Sinai.


  Leviticus 1


  Introduction


  I. Laws and Ordinances Determining the Covenant Fellowship Between the Lord and Israel—Leviticus 1-16


  The Laws of Sacrifice—Leviticus 1-7


  When the glory of the Lord had entered the tabernacle in a cloud, God revealed Himself to Moses from this place of His gracious presence, according to His promise in Exodus 25:22, to make known His sacred will through him to the people (Leviticus 1:1). The first of these revelations related to the sacrifices, in which the Israelites were to draw near to Him, that they might become partakers of His grace.


  The patriarchs, when sojourning in Canaan, had already worshipped the God who revealed Himself to them, with both burnt-offerings and slain-offerings. Whether their descendants, the children of Israel, had offered sacrifices to the God of their fathers during their stay in the foreign land of Egypt, we cannot tell, as there is no allusion whatever to the subject in the short account of these 430 years. So much, however, is certain, that they had not forgotten to regard the sacrifices as a leading part of the worship of God, and were ready to follow Moses into the desert, to serve the God of their fathers there by a solemn act of sacrificial worship (Exodus 5:1-3, compared with Leviticus 4:31; Leviticus 8:4, etc.); and also, that after the exodus from Egypt, not only did Jethro offer burnt-offerings and slain-offerings to God in the camp of the Israelites, and prepare a sacrificial meal in which the elders of Israel took part along with Moses and Aaron (Exodus 18:12), but young men offered burnt-offerings and slain-offerings by the command of Moses at the conclusion of the covenant (Exodus 24:5). Consequently the sacrificial laws of these chapters presuppose the presentation of burnt-offerings, meat-offerings, and slain-offerings as a custom well known to the people, and a necessity demanded by their religious feelings (Leviticus 1:2-3, Leviticus 1:10, Leviticus 1:14; Leviticus 2:1, Leviticus 2:4-5, Leviticus 2:14; Leviticus 3:1, Leviticus 3:6, Leviticus 3:11). They were not introduced among the Israelites for the first time by Moses, as Knobel affirms, who also maintains that the feast of the Passover was the first animal sacrifice, and in fact a very imperfect one. Even animal sacrifices date from the earliest period of our race. Not only did Noah offer burnt-offerings of all clean animals and birds (Genesis 8:20), but Abel brought of the firstlings of his flock an offering to the Lord (Genesis 4:4).


  The object of the sacrificial laws in this book was neither to enforce sacrificial worship upon the Israelites, nor to apply “a theory concerning the Hebrew sacrifices” (Knobel), but simply to organize and expand the sacrificial worship of the Israelites into an institution in harmony with the covenant between the Lord and His people, and adapted to promote the end for which it was established.


  But although sacrifice in general reaches up to the earliest times of man's history, and is met with in every nation, it was not enjoined upon the human race by any positive command of God, but sprang out of a religious necessity for fellowship with God, the author, protector, and preserver of life, which was as innate in man as the consciousness of God itself, though it assumed very different forms in different tribes and nations, in consequence of their estrangement from God, and their growing loss of all true knowledge of Him, inasmuch as their ideas of the Divine Being so completely regulated the nature, object, and signification of the sacrifices they offered, that they were quite as subservient to the worship of idols as to that of the one true God. To discover the fundamental idea, which was common to all the sacrifices, we must bear in mind, on the one hand, that the first sacrifices were presented after the fall, and on the other hand, that we never meet with any allusion to expiation in the pre-Mosaic sacrifices of the Old Testament. Before the fall, man lived in blessed unity with God. This unity was destroyed by sin, and the fellowship between God and man was disturbed, though not entirely abolished. In the punishment which God inflicted upon the sinners, He did not withdraw His mercy from men; and before driving them out of paradise, He gave them clothes to cover the nakedness of their shame, by which they had first of all become conscious of their sin. Even after their expulsion He still manifested Himself to them, so that they were able once more to draw near to Him and enter into fellowship with Him. This fellowship they sought through the medium of sacrifices, in which they gave a visible expression not only to their gratitude towards God for His blessing and His grace, but also to their supplication for the further continuance of His divine favour. It was in this sense that both Cain and Abel offered sacrifice, though not with the same motives, or in the same state of heart towards God. In this sense Noah also offered sacrifice after his deliverance from the flood; the only apparent difference being this, that the sons of Adam offered their sacrifices to God from the fruit of their labour, in the tilling of the ground and the keeping of sheep, whereas Noah presented his burnt-offerings from the clean cattle and birds that had been shut up with him in the ark, i.e., from those animals which at any rate from that time forward were assigned to man as food (Genesis 9:3). Noah was probably led to make this selection by the command of God to take with him into the ark not one or more pairs, but seven of every kind of clean beasts, as he may have discerned in this an indication of the divine will, that the seventh animal of every description of clean beast and bird should be offered in sacrifice to the Lord, for His gracious protection from destruction by the flood. Moses also received a still further intimation as to the meaning of the animal sacrifices, in the prohibition which God appended to the permission to make use of animals as well as green herbs for food; viz., “flesh with the life thereof, which is the blood thereof, shall ye not eat” (Genesis 9:4-5), that is to say, flesh which still contained the blood as the animal's soul. In this there was already an intimation, that in the bleeding sacrifice the soul of the animals was given up to God with the blood; and therefore, that by virtue of its blood, as the vehicle of the soul, animal sacrifice was the most fitting means of representing the surrender of the human soul to God. This truth may possibly have been only dimly surmised by Noah and his sons; but it must have been clearly revealed to the patriarch Abraham, when God demanded the sacrifice of his only son, with whom his whole heart was bound up, as a proof of his obedience of faith, and then, after he had attested his faith in his readiness to offer this sacrifice, supplied him with a ram to offer as a burnt-offering instead of his son (Gen 22). In this the truth was practically revealed to him, that the true God did not require human sacrifice from His worshippers, but the surrender of the heart and the denial of the natural life, even though it should amount to a submission to death itself, and also that this act of surrender was to be perfected in the animal sacrifice; and that it was only when presented with these motives that sacrifice could be well-pleasing to God. Even before this, however, God had given His sanction to the choice of clean or edible beasts and birds for sacrifice, in the command to Abram to offer such animals, as the sacrificial substratum for the covenant to be concluded with him (Gen 15).


  Now, though nothing has been handed down concerning the sacrifices of the patriarchs, with the exception of Genesis 46:1., there can be no doubt that they offered burnt-offerings upon the altars which they built to the Lord, who appeared to them in different places in Canaan (Genesis 12:7; Genesis 13:4, Genesis 13:18; Genesis 26:25; Genesis 33:20; Genesis 35:1-7), and embodied in these their solemn invocation of the name of God in prayer; since the close connection between sacrifice and prayer is clearly proved by such passages as Hosea 14:3; Hebrews 13:15, and is universally admitted.


  To the burnt-offering there was added, in the course of time, the slain-offering, which is mentioned for the first time in Genesis 31:54, where Jacob seals the covenant, which has been concluded with Laban and sworn to by God, with a covenant meal. Whilst the burnt-offering, which was given wholly up to God and entirely consumed upon the altar, and which ascended to heaven in the smoke, set forth the self-surrender of man to God, the slain-offering, which culminated in the sacrificial meal, served as a seal of the covenant fellowship, and represented the living fellowship of man with God. Thus, when Jacob-Israel went down with his house to Egypt, he sacrificed at Beersheba, on the border of the promised land, to the God of his father Isaac, not burnt-offerings, but slain-offerings (Genesis 46:1), through which he presented his prayer to the Lord for preservation in covenant fellowship even in a foreign land, and in consequence of which he received the promise from God in a nocturnal vision, that He, the God of his father, would go with him to Egypt and bring him up again to Canaan, and so maintain the covenant which He had made with his fathers, and assuredly fulfil it in due time. The expiatory offerings, properly so called, viz., the sin and trespass-offerings, were altogether unknown before the economy of the Sinaitic law; and even if an expiatory element was included in the burnt-offerings, so far as they embodied self-surrender to God, and thus involved the need of union and reconciliation with Him, so little prominence is given to this in the pre-Mosaic sacrifices, that, as we have already stated, no reference is made to expiation in connection with them.


  The reason for this striking fact is to be found in the circumstance, that godly men of the primeval age offered their sacrifices to a God who had drawn near to them in revelations of love. It is true that in former times God had made known His holy justice in the destruction of the wicked and the deliverance of the righteous (Genesis 6:13., Leviticus 18:16.), and had commanded Abraham to walk blamelessly before Him (Genesis 17:1); but He had only manifested Himself to the patriarchs in His condescending love and mercy, whereas He had made known His holiness in His very first revelation to Moses in the words, “Draw not nigh hither; put off thy shoes,” etc. (Exodus 3:5), and unfolded it more and more in all subsequent revelations, especially at Sinai. After Jehovah had there declared to the people of Israel, whom He had redeemed out of Egypt, that they were to be a holy nation to Him (Exodus 19:6), He appeared upon the mountain in the terrible glory of His holy nature, to conclude His covenant of grace with them by the blood of burnt-offerings and slain-offerings, so that the people trembled and were afraid of death if the Lord should speak to them any more (Exodus 20:18.). These facts preceded the laws of sacrifice, and not only prepared the way for them, but furnished the key to their true interpretation, by showing that it was only by sacrifice that the sinful nation could enter into fellowship with the holy God.


  The laws of sacrifice in ch. 1-7 are divisible into two groups. The first (ch. 1-5) contains the general instructions, which were applicable both to the community as a whole and also the individual Israelites. Ch. 1-3 contain an account of the animals and vegetables which could be used for the three kinds of offerings that were already common among them, viz., the burnt-offerings, meat-offerings, and slain-offerings; and precise rules are laid down for the mode in which they were to be offered. In ch. 4 and 5 the occasions are described on which sin-offerings and trespass-offerings were to be presented; and directions are given as to the sacrifices to be offered, and the mode of presentation on each separate occasion. The second group (ch. 6 and 7) contains special rules for the priests, with reference to their duties in connection with the different sacrifices, and the portions they were to receive; together with several supplementary laws, for example, with regard to the meat-offering of the priests, and the various kinds of slain or peace-offering. All these laws relate exclusively to the sacrifices to be offered spontaneously, either by individuals or by the whole community, the consciousness and confession of sin or debt being presupposed, even in the case of the sin and trespass-offerings, and their presentation being made to depend upon the free-will of those who had sinned. This is a sufficient explanation of the fact, that they contain no rules respecting either the time for presenting them, or the order in which they were to follow one another, when two or more were offered together. At the same time, the different rules laid down with regard to the ritual to be observed, applied not only to the private sacrifices, but also to those of the congregation, which were prescribed by special laws for every day, and for the annual festivals, as well as to the sacrifices of purification and consecration, for which no separate ritual is enjoined.


  1. General Rules for the Sacrifices—Leviticus 1-5


  The common term for sacrifices of every kind was Corban (presentation; see at Leviticus 1:2). It is not only applied to the burnt-offerings, meat-offerings, and slain or peace-offerings, in Leviticus 1:2-3, Leviticus 1:10, Leviticus 1:14; Leviticus 2:1, Leviticus 2:4., Leviticus 3:1-6, etc., but also to the sin-offerings and trespass-offerings in Leviticus 4:23, Leviticus 4:28, Leviticus 4:32; Leviticus 5:11; Numbers 5:15, etc., as being holy gifts (Exodus 28:38 cf. Numbers 18:9) with which Israel was to appear before the face of the Lord (Exodus 23:15; Deuteronomy 16:16-17). These sacrificial gifts consisted partly of clean tame animals and birds, and partly of vegetable productions; and hence the division into the two classes of bleeding and bloodless (bloody and unbloody) sacrifices. The animals prescribed in the law are those of the herd, and the flock, the latter including both sheep and goats (Leviticus 1:2-3, Leviticus 1:10; Leviticus 22:21; Numbers 15:3), two collective terms, for which ox and sheep, or goat (ox, sheep and goat) were the nomina usitatis (Leviticus 7:23; Leviticus 17:3; Leviticus 22:19, Leviticus 22:27; Numbers 15:11; Deuteronomy 14:4), that is to say, none but tame animals whose flesh was eaten (Leviticus 11:3; Deuteronomy 14:4); whereas unclean animals, though tame, such as asses, camels, and swine, were inadmissible; and game, though edible, e.g., the hare, the stag, the roebuck, and gazelle (Deuteronomy 14:5). Both male and female were offered in sacrifice, from the herd as well as the flock (Leviticus 3:1), and young as well as old, though not under eighty days old (Leviticus 22:27; Exodus 22:29); so that the ox was offered either as calf (Leviticus 9:2; Genesis 15:9; 1 Samuel 16:2) or as bullock, i.e., as young steer or heifer (Leviticus 4:3), or as full-grown cattle. Every sacrificial animal was to be without blemish, i.e., free from bodily faults (Leviticus 1:3, Leviticus 1:10; Leviticus 22:19.). The only birds that were offered were turtle-doves and young pigeons (Leviticus 1:14), which were presented either by poor people as burnt-offerings, and as a substitute for the larger animals ordinarily required as sin-offerings and trespass-offerings (Leviticus 5:7; Leviticus 12:8; Leviticus 14:22, Leviticus 14:31), or as sin and burnt-offerings, for defilements of a less serious kind (Leviticus 12:6-7; Leviticus 15:14, Leviticus 15:29-30; Numbers 6:10-11). The vegetable sacrifices consisted of meal, for the most part of fine flour (Leviticus 2:1), of cakes of different kinds (Leviticus 2:4-7), and of toasted ears or grains of corn (Leviticus 2:14), to which there were generally added oil and incense, but never leaven or honey (Leviticus 2:11); and also of wine for a drink-offering (Numbers 15:5.).


  The bleeding sacrifices were divided into four classes: viz., (1) burnt-offerings (Lev 1), for which a male animal or pigeon only was admissible; (2) peace-offerings (slain-offerings of peace, Lev 3), which were divisible again into praise-offerings, vow-offerings, and freewill-offerings (Leviticus 7:12, Leviticus 7:16), and consisted of both male and female animals, but never of pigeons; (3) sin-offerings (Lev 4:1-5:13); and (4) trespass-offerings (Leviticus 5:14-19). Both male and female animals might be taken for the sin-offerings; and doves also could be used, sometimes independently, sometimes as substitutes for larger animals; and in cases of extreme poverty meal alone might be used (Leviticus 5:11). But for the trespass-offerings either a ram (Leviticus 5:15, Leviticus 5:18; Leviticus 19:21) or a lamb had to be sacrificed (Leviticus 14:12; Numbers 6:12). All the sacrificial animals were to be brought “before Jehovah,” i.e., before the altar of burnt-offering, in the court of the tabernacle (Leviticus 1:3, Leviticus 1:5, Leviticus 1:11; Leviticus 3:1, Leviticus 3:7, Leviticus 3:12; Leviticus 4:4). There the offerer was to rest his hand upon the head of the animal (Leviticus 1:4), and then to slaughter it, flay it, cut it in pieces, and prepare it for a sacrificial offering; after which the priest would attend to the sprinkling of the blood and the burning upon the altar fire (Leviticus 1:5-9; Leviticus 6:2., Leviticus 21:6). In the case of the burnt-offerings, peace-offerings, and trespass-offerings, the blood was swung all round against the walls of the altar (Leviticus 1:5, Leviticus 1:11; Leviticus 3:2, Leviticus 3:8, Leviticus 3:13; Leviticus 7:2); in that of the sin-offerings a portion was placed upon the horns of the altar of burnt-offering, and in certain circumstances it was smeared upon the horns of the altar of incense, or sprinkled upon the ark of the covenant in the most holy place, and the remainder poured out at the foot of the altar of burnt-offering (Leviticus 4:5-7, Leviticus 4:16-18, Leviticus 4:25, Leviticus 4:30). In the case of the burnt-offering, the flesh was all burned upon the altar, together with the head and entrails, the latter having been previously cleansed (Leviticus 1:8, Leviticus 1:13); in that of the peace-offerings, sin-offerings, and trespass-offerings, the fat portions only were burned upon the altar, viz., the larger and smaller caul, the fat upon the entrails and inner muscles of the loins, and the kidneys with their fat (Leviticus 3:9-11, Leviticus 3:14-16; Leviticus 4:8-10, Leviticus 4:19, Leviticus 4:26, Leviticus 4:31, Leviticus 4:35; Leviticus 7:3-5). When a peace-offering was presented, the breast piece and right leg were given to Jehovah for the priests, and the rest of the flesh was used and consumed by the offerer in a sacrificial meal (Leviticus 7:15-17, Leviticus 7:30-34). But the flesh of the trespass-offerings and sin-offerings of the laity was boiled and eaten by the priests in a holy place, i.e., in the court of the tabernacle (Leviticus 6:19, Leviticus 6:22; Leviticus 7:6). In the sin-offerings presented for the high priest and the whole congregation the animal was all burnt in a clean place outside the camp, including even the skin, the entrails, and the ordure (Leviticus 4:11-12, Leviticus 4:21). When the sacrifice consisted of pigeons, the priest let the blood flow down the wall of the altar, or sprinkled it against it; and then, if the pigeon was brought as a burnt-offering, he burnt it upon the altar after taking away the crop and faeces; but if it was brought for a sin-offering, he probably followed the rule laid down in Leviticus 1:15 and Leviticus 5:8.


  The bloodless gifts were employed as meat and drink-offerings. The meat-offering ((minchah)) was presented sometimes by itself, at other times in connection with burnt-offerings and peace-offerings. The independence of the meat-offering, which has been denied by Bähr and Kurtz on insufficient grounds, is placed beyond all doubt, not only by the meat-offering of the priests (Leviticus 6:13.) and the so-called jealousy-offering (Numbers 5:15.), but also by the position in which it is placed in the laws of sacrifice, between the burnt and peace-offerings. From the instructions in Num 15:1-16, to offer a meat-offering mixed with oil and a drink-offering of wine with every burnt-offering and peace-offering, the quantity to be regulated by the size of the animal, it by no means follows that all the meat-offerings were simply accompaniments to the bleeding sacrifices, and were only to be offered in connection with them. On the contrary, inasmuch as these very instructions prescribe only a meat-offering of meal with oil, together with a drink-offering of wine, as the accompaniment to the burnt and peace-offerings, without mentioning incense at all, they rather prove that the meat-offerings mentioned in Lev 2, which might consist not only of meal and oil, with which incense had to be used, but also of cakes of different kinds and roasted corn, are to be distinguished from the mere accompaniments mentioned in Num 15. In addition to this, it is to be observed that pastry, in the form of cakes of different kinds, was offered with the praise-offerings, according to Leviticus 7:12., and probably with the two other species of peace-offerings as well; so that we should introduce an irreconcilable discrepancy between Num 15 and Lev 2, if we were to restrict all the meat-offerings to the accompaniments mentioned in Num 15, or reduce them to merely dependent additions to the burnt and peace-offerings. Only a portion of the independent meat-offerings was burnt by the priest upon the altar (Leviticus 2:2, Leviticus 2:9, Leviticus 2:16); the rest was to be baked without leaven, and eaten by the priests in the court, as being most holy (Leviticus 6:8-11): it was only the meat-offering of the priests that was all burned upon the altar (Leviticus 6:16).—The law contains no directions as to what was to be done with the drink-offering; but the wine was no doubt poured round the foot of the altar (Ecclus. l. 15. Josephus, Ant. iii. 9, 4).


  The great importance of the sacrifices prescribed by the law may be inferred to a great extent, apart from the fact that sacrifice in general was founded upon the dependence of man upon God, and his desire for the restoration of that living fellowship with Him which had been disturbed by sin, from the circumstantiality and care with which both the choice of the sacrifices and the mode of presenting them are most minutely prescribed. But their special meaning and importance in relation to the economy of the Old Covenant are placed beyond all question by the position they assumed in the ritual of the Israelites, forming as they did the centre of all their worship, so that scarcely any sacred action was performed without sacrifice, whilst they were also the medium through which forgiveness of sin and reconciliation with the Lord were obtained, either by each individual Israelite, or by the congregation as a whole. This significance, which was deeply rooted in the spiritual life of Israel, is entirely destroyed by those who lay exclusive stress upon the notion of presentation or gift, and can see nothing more in the sacrifices than a “renunciation of one's own property,” for the purpose of “expressing reverence and devotion, love and gratitude to God by such a surrender, and at the same time of earning and securing His favour.”


  The true significance of the legal sacrifices cannot be correctly and fully deduced from the term corban, which was common to them all, or from such names as were used to denote the different varieties of sacrifice, or even from the materials employed and the ritual observed, but only from all these combined, and from an examination of them in connection with the nature and design of the Old Testament economy.


  Regarded as offerings or gifts, the sacrifices were only means by which Israel was to seek and sustain communion with its God. These gifts were to be brought by the Israelites from the blessing which God had bestowed upon the labour of their hands (Deuteronomy 16:17), that is to say, from the fruit of their regular occupations, viz., agriculture and the rearing of cattle; in other words, from the cattle they had reared, or the produce of the land they had cultivated, which constituted their principal articles of food (viz., edible animals and pigeons, corn, oil, and wine), in order that in these sacrificial gifts they might consecrate to the Lord their God, not only their property and food, but also the fruit of their ordinary avocations. In this light the sacrifices are frequently called “food (bread) of firing for Jehovah” (Leviticus 3:11, Leviticus 3:16) and “bread of God” (Leviticus 21:6, Leviticus 21:8, Leviticus 21:17); by which we are not to suppose that food offered to God for His own nourishment is intended, but food produced by the labour of man, and then caused to ascend as a firing to his God, for an odour of satisfaction (vid., Leviticus 3:11).


  In the clean animals, which he had obtained by his own training and care, and which constituted his ordinary live-stock, and in the produce obtained through the labour of his hands in the field and vineyard, from which he derived his ordinary support, the Israelite offered not his victus as a symbolum vitae, but the food which he procured in the exercise of his God-appointed calling, as a symbol of the spiritual food which endureth unto everlasting life (John 6:27, cf. Leviticus 4:34), and which nourishes both soul and body for imperishable life in fellowship with God, that in these sacrificial gifts he might give up to the Lord, who had adopted him as His own possession, not so much the substance of his life, or that which sustained and preserved it, as the agens of his life, or his labour and toil, and all the powers he possessed, and might receive sanctification from the Lord in return. In this way the sacrificial gifts acquire a representative character, and denote the self-surrender of a man, with all his labour and productions, to God. But the idea of representation received a distinct form and sacrificial character for the first time in the animal sacrifice, which was raised by the covenant revelation and the giving of the law into the very centre and soul of the whole institution of sacrifice, and primarily by the simple fact, that in the animal a life, a “living soul,” was given up to death and offered to God, to be the medium of vital fellowship to the man who had been made a “living soul” by the inspiration of the breath of God; but still more by the fact, that God had appointed the blood of the sacrificial animal, as the vehicle of its soul, to be the medium of expiation for the souls of men (Leviticus 17:11).


  The verb “to expiate” (כּפּר, from כּפר to cover, construed with על htiw d objecti; see Leviticus 1:4) “does not signify to cause a sin not to have occurred, for that is impossible, nor to represent it as not existing, for that would be opposed to the stringency of the law, nor to pay or make compensation for it through the performance of any action; but to cover it over before God, i.e., to take away its power of coming in between God and ourselves” (Kahnis, Dogmatik, i. p. 271). But whilst this is perfectly true, the object primarily expiated, or to be expiated, according to the laws of sacrifice, is not the sin, but rather the man, or the soul of the offerer. God gave the Israelites the blood of the sacrifices upon the altar to cover their souls (Leviticus 17:11) The end it answered was “to cover him” (the offerer, Leviticus 1:4); and even in the case of the sin-offering the only object was to cover him who had sinned, as concerning his sin (Leviticus 4:26, Leviticus 4:35, etc.). But the offerer of the sacrifice was covered, on account of his unholiness, from before the holy God, or, speaking more precisely, from the wrath of God and the manifestation of that wrath; that is to say, from the punishment which his sin had deserved, as we may clearly see from Genesis 32:20, and still more clearly from Exodus 32:30. In the former case Jacob's object is to reconcile (כּפּר) the face of his brother Esau by means of a present, that is to say, to modify the wrath of his brother, which he has drawn upon himself by taking away the blessing of the first-born. In the latter, Moses endeavours by means of his intercession to expiate the sin of the people, over whom the wrath of God is about to burn to destroy them (Exodus 32:9-10); in other words, to protect the people from the destruction which threatens them in consequence of the wrath of God (see also Numbers 17:11-12; Numbers 25:11-13). The power to make expiation, i.e., to cover an unholy man from before the holy God, or to cover the sinner from the wrath of God, is attributed to the blood of the sacrificial animal, only so far as the soul lives in the blood, and the soul of the animal when sacrificed takes the place of the human soul. This substitution is no doubt incongruous, since the animal and man differ essentially the one from the other; inasmuch as the animal follows an involuntary instinct, and its soul being constrained by the necessities of its nature is not accountable, and it is only in this respect that it can be regarded as sinless; whilst man, on the contrary, is endowed with freedom of will, and his soul, by virtue of the indwelling of his spirit, is not only capable of accountability, but can contract both sin and guilt. When God, therefore, said, “I have given it to you upon the altar to make atonement for your souls” (Leviticus 17:11), and thus attributed to the blood of the sacrificial animals a significance which it could not naturally possess; this was done in anticipation of the true and perfect sacrifice which Christ, the Son of man and God, would offer in the fulness of time through the holy and eternal Spirit, for the reconciliation of the whole world (Hebrews 9:14). This secret of the unfathomable love of the triune God was hidden from the Israelites in the law, but it formed the real background for the divine sanction of the animal sacrifices, whereby they acquired a typical signification, so that they set forth in shadow that reconciliation, which God from all eternity had determined to effect by giving up His only-begotten Son to death, as a sacrifice for the sin of the whole world.


  But however firmly the truth is established that the blood of the sacrifice intervened as a third object between the sinful man and the holy God, it was not the blood of the animal in itself which actually took the place of the man, nor was it the shedding of the blood in itself which was able to make expiation for the sinful man, in such a sense that the slaying of the animal had a judicial and penal character and the offering of sacrifice was an act of judgment instead of an ordinance of grace, as the juridical theory maintains. It was simply the blood as the vehicle of the soul, when sprinkled or poured out upon the altar, that is to say, it was the surrender of an innocent life to death, and through death to God, that was the medium of expiation. Even in the sacrifice of Christ it was not by the shedding of blood, or simply by the act of dying, that His death effected reconciliation, but by the surrender of His life to death, in which He not only shed His blood for us, but His body also was broken for us, to redeem us from sin and reconcile us to God. And even the suffering and death of Christ effect our reconciliation not simply by themselves, but as the completion of His sinless, holy life, in which, through doing and suffering, He was obedient even to the death of the cross, and through that obedience fulfilled the law as the holy will of God for us, and bore and suffered the punishment of our transgression. Through His obedientia activa et passiva in life and death Christ rendered to the holy justice of God that satisfactio et poena vicaria, by virtue of which we receive forgiveness of sin, righteousness before God, reconciliation, grace, salvation, and eternal life. But these blessings of grace and salvation, which we owe to the sacrificial death of Christ, do not really become ours through the simple fact that Christ has procured them for man. We have still to appropriate them in faith, by dying spiritually with Christ, and rising with Him to a new life in God. This was also the case with the sacrifices of the Old Testament. They too only answered their end, when the Israelites, relying upon the word and promise of God, grasped and employed by faith the means of grace afforded them in the animal sacrifices; i.e., when in these sacrifices they offered themselves, or their personal life, as a sacrifice well-pleasing to God. The symbolical meaning of the sacrifices, which is involved in this, is not excluded or destroyed by the idea of representation, or representative mediation between sinful man and the holy God, which was essential to them. It is rather demanded as their complement, inasmuch as, without this, the sacrificial worship would degenerate into a soulless opus operatum, and would even lose its typical character. This symbolical significance is strikingly expressed in the instructions relating to the nature of the sacrificial gifts, and the ritual connected with their presentation; and in the law it comes into the foreground just in proportion as the typical character of the sacrifices was concealed at the time in the wise economy of God, and was only unfolded to the spiritual vision of the prophets (Isa 43) with the progressive unfolding of the divine plan of salvation.


  The leading features of the symbolical and typical meaning of the sacrifices are in their general outline the following. Every animal offered in sacrifice was to be תּמים, ἄμωμος , free from faults; not merely on the ground that only a faultless and perfect gift could be an offering fit for the Holy and Perfect One, but chiefly because moral faults were reflected in those of the body, and to prefigure the sinlessness and holiness of the true sacrifice, and warn the offerer that the sanctification of all his members was indispensable to a self-surrender to God, the Holy One, and to life in fellowship with Him. In connection with the act of sacrifice, it was required that the offerer should bring to the tabernacle the animal appointed for sacrifice, and there present it before Jehovah (Leviticus 1:3), because it was there that Jehovah dwelt among His people, and it was from His holy dwelling that He would reveal Himself to His people as their God. There the offerer was to lay his hand upon the head of the animal, that the sacrifice might be acceptable for him, to make expiation for him (Leviticus 1:4), and then to slay the animal and prepare it for a sacrificial gift. By the laying on of his hand he not only set apart the sacrificial animal for the purpose for which he had come to the sanctuary, but transferred the feelings of his heart, which impelled him to offer the sacrifice, or the intention with which he brought the gift, to the sacrificial animal, so that his own head passed, as it were, to the head of the animal, and the latter became his substitute (see my Archäologie i. 206; Oehler, p. 267; Kahnis, i. p. 270). By the slaughter of the animal he gave it up to death, not merely for the double purpose of procuring the blood, in which was the life of the animal, as an expiation for his own soul, and its flesh as fire-food for Jehovah,—for if the act of dying was profoundly significant in the case of the perfect sacrifice, it cannot have been without symbolical significance in the case of the typical sacrifice,—but to devote his own life to God in the death of the sacrificial animal which was appointed as his substitute, and to set forth not only his willingness to die, but the necessity for the old man to die, that he might attain to life in fellowship with God. After this self-surrender the priestly mediation commenced, the priest sprinkling the blood upon the altar, or its horns, and in one instance before Jehovah's throne of grace, and then burning the flesh or fat of the sacrifice upon the altar. The altar was the spot where God had promised to meet with His people (Exodus 29:42), to reconcile them to Himself, and bestow His grace upon them. Through this act of sprinkling the blood of the animal that had been given up to death upon the altar, the soul of the offerer was covered over before the holy God; and by virtue of this covering it was placed within the sphere of divine grace, which forgave the sin and filled the soul with power for new life. Fire was constantly burning upon the altar, which was prepared and kept up by the priest (Leviticus 6:5). Fire, from its inherent power to annihilate what is perishable, ignoble, and corrupt, is a symbol in the Scriptures, sometimes of purification, and sometimes of torment and destruction. That which has an imperishable kernel within it is purified by the fire, the perishable materials which have adhered to it or penetrated within it being burned out and destroyed, and the imperishable and nobler substance being thereby purified from all dross; whilst, on the other hand, in cases where the imperishable is completely swallowed up in the perishable, no purification ensues, but total destruction by the fire (1 Corinthians 3:12-13). Hence fire is employed as a symbol and vehicle of the Holy Spirit (Acts 2:3-4), and the fire burning upon the altar was a symbolical representation of the working of the purifying Spirit of God; so that the burning of the flesh of the sacrifice upon the altar “represented the purification of the man, who had been reconciled to God, through the fire of the Holy Spirit, which consumes what is flesh, to pervade what is spirit with light and life, and thus to transmute it into the blessedness of fellowship with God” (Kahnis, p. 272).


  It follows from this, that the relation which the sprinkling of the blood and the burning of the flesh of the sacrifice upon the altar bore to one another was that of justification and sanctification, those two indispensable conditions, without which sinful man could not attain to reconciliation with God and life in God. But as the sinner could neither justify himself before God nor sanctify himself by his own power, the sprinkling of blood and the burning of the portions of the sacrifice upon the altar were to be effected, not by the offerer himself, but only by the priest, as the mediator whom God had chosen and sanctified, not only that the soul which had been covered by the sacrificial blood might thereby be brought to God and received into His favour, but also that the bodily members, of which the flesh of the sacrifice was a symbol, might be given up to the fire of the Holy Spirit, to be purified and sanctified from the dross of sin, and raised in a glorified state to God; just as the sacrificial gift was consumed in the altar fire, so that, whilst its earthly perishable elements were turned into ashes and left behind, its true essence ascended towards heaven, where God is enthroned, in the most ethereal and glorified of material forms, as a sweet-smelling savour, i.e., as an acceptable offering. These two priestly acts, however, were variously modified according to the different objects of the several kinds of sacrifice. In the sin-offering the expiation of the sinner is brought into the greatest prominence; in the burnt-offering this falls into the background behind the idea of the self-surrender of a man to God for the sanctification of all his members, through the grace of God; and lastly, the peace-offering culminated in the peace of living communion with the Lord. (See the explanation of the several laws.)


  The materials and ritual of the bloodless sacrifices, and also their meaning and purpose, are much more simple. The meat and drink-offerings were not means of expiation, nor did they include the idea of representation. They were simply gifts, in which the Israelites offered bread, oil, and wine, as fruits of the labour of their hands in the field and vineyard of the inheritance they had received from the Lord, and embodied in these earthly gifts the fruits of their spiritual labour in the kingdom of God (see at Lev 2).


  Verse 1-2


  The Burnt-Offering.—Leviticus 1:2. “If any one of you present an offering to Jehovah of cattle, ye shall present your offering from the herd and from the flock.” קרבּן (Corban, from הקריב to cause to draw near, to bring near, or present, an offering) is applied not only to the sacrifices, which were burned either in whole or in part upon the altar (Leviticus 7:38; Numbers 18:9; Numbers 28:2, etc.), but to the first-fruits (Leviticus 2:12), and dedicatory offerings, which were presented to the Lord for His sanctuary and His service without being laid upon the altar (Numbers 7:3, Numbers 7:10., Numbers 31:50). The word is only used in Leviticus and Numbers, and two passages in Ezekiel (Ezekiel 20:28; Ezekiel 40:43), where it is taken from the books of Moses, and is invariably rendered δῶρον in the lxx (cf. Mark 7:11 “Corban, that is to say a gift”). הבּהמה מן (from the cattle) belongs to the first clause, though it is separated from it by the Athnach; and the apodosis begins with הבּקר מן (from the herd). The actual antithesis to “the cattle” is “the fowl” in Leviticus 1:14; though grammatically the latter is connected with Leviticus 1:10, rather than Leviticus 1:2. The fowls (pigeons) cannot be included in the (behemah), for this is used to denote, not domesticated animals generally, but the larger domesticated quadrupeds, or tame cattle (cf. Genesis 1:25).


  Verses 3-9


  Ceremonial connected with the offering of an ox as a burnt-offering. עלה (vid., Genesis 8:20) is generally rendered by the lxx ὁλοκαύτωμα or ὁλοκαύτωσις , sometimes ὁλοκάρπωμα or ὁλοκάρπωσις , in the Vulgate holocaustum, because the animal was all consumed upon the altar. The ox was to be a male without blemish (ἄμωμος , integer; i.e., free from bodily faults, see Leviticus 22:19-25), and to be presented “at the door of the tabernacle,”—i.e., near to the altar of burnt-offering (Exodus 40:6), where all the offerings were to be presented (Leviticus 17:8-9),—“for good pleasure for him (the offerer) before Jehovah,” i.e., that the sacrifice might secure to him the good pleasure of God (Exodus 28:38).


  Leviticus 1:4


  “he (the offerer) shall lay his hand upon the head of the burnt-offering.” The laying on of hands, by which, to judge from the verb סמך to lean upon, we are to understand a forcible pressure of the hand upon the head of the victim, took place in connection with all the slain-offerings (the offering of pigeons perhaps excepted), and is expressly enjoined in the laws for the burnt-offerings, the peace-offerings (Leviticus 3:2, Leviticus 3:7, Leviticus 3:13), and the sin-offerings (Leviticus 4:4, Leviticus 4:15, Leviticus 4:24, Leviticus 4:29, Leviticus 4:33), that is to say, in every case in which the details of the ceremonial are minutely described. But if the description is condensed, then no allusion is made to it: e.g., in the burnt-offering of sheep and goats (Leviticus 1:11), the sin-offering (Leviticus 5:6), and the trespass-offering (Leviticus 5:15, Leviticus 5:18, 25). This ceremony was not a sign of the removal of something from his own power and possession, or the surrender and dedication of it to God, as Rosenmüller and Knobel affirm; nor an indication of ownership and of a readiness to give up his own to Jehovah, as Bähr maintains; nor a symbol of the imputation of sin, as Kurtz supposes: but the symbol of a transfer of the feelings and intentions by which the offerer was actuated in presenting his sacrifice, whereby he set apart the animal as a sacrifice, representing his own person in one particular aspect. Now, so far as the burnt-offering expressed the intention of the offerer to consecrate his life and labour to the Lord, and his desire to obtain the expiation of the sin which still clung to all his works and desires, in order that they might become well-pleasing to God, he transferred the consciousness of his sinfulness to the victim by the laying on of hands, even in the case of the burnt-offering. But this was not all: he also transferred the desire to walk before God in holiness and righteousness, which he could not do without the grace of God. This, and no more than this, is contained in the words, “that it may become well-pleasing to him, to make atonement for him.” כּפּר with Seghol (Ges. §52), to expiate (from the Kal כּפר, which is not met with in Hebrew, the word in Genesis 6:14 being merely a denom. verb, but which signifies texit in Arabic), is generally construed with על like verbs of covering, and in the laws of sacrifice with the person as the object (“for him,” Leviticus 4:26, Leviticus 4:31, Leviticus 4:35; Leviticus 5:6, Leviticus 5:10., Leviticus 14:20, Leviticus 14:29, etc.; “for them,” Leviticus 4:20; Leviticus 10:17; “for her,” Leviticus 12:7; for a soul, Leviticus 17:11; Exodus 30:15, cf. Numbers 8:12), and in the case of the sin-offerings with a second object governed either by על or מן (חטּאתו על עליו; Leviticus 4:35; Leviticus 5:13, Leviticus 5:18, or מחטּאתו עליו; Leviticus 4:26; Leviticus 5:6, etc., to expiate him over or on account of his sin); also, though not so frequently, with בּעד pers., ἐξιλάζεσθαι περὶ αὐτοῦ (Leviticus 16:6, Leviticus 16:24; 2 Chronicles 30:18), and חטּאת בּעד, ἐξιλάζεσθαι περὶ τῆς ἁμαρτίας (Exodus 32:30), and with ל pers., to permit expiation to be made (Deuteronomy 21:8; Ezekiel 16:63); also with the accusative of the object, though in prose only in connection with the expiation of inanimate objects defiled by sin (Leviticus 16:33).


  The expiation was always made or completed by the priest, as the sanctified mediator between Jehovah and the people, or, previous to the institution of the Aaronic priesthood, by Moses, the chosen mediator of the covenant, not by “Jehovah from whom the expiation proceeded,” as Bähr supposes. For although all expiation has its ultimate foundation in the grace of God, which desires not the death of the sinner, but his redemption and salvation, and to this end has opened a way of salvation, and sanctified sacrifice as the means of expiation and mercy; it is not Jehovah who makes the expiation, but this is invariably the office or work of a mediator, who intervenes between the holy God and sinful man, and by means of expiation averts the wrath of God from the sinner, and brings the grace of God to bear upon him. It is only in cases where the word is used in the secondary sense of pardoning sin, or showing mercy, that God is mentioned as the subject (e.g., Deuteronomy 21:8; Psalm 65:4; Psalm 78:38; Jeremiah 17:23).


  The medium of expiation in the case of the sacrifice was chiefly the blood of the sacrificial animal that was sprinkled upon the altar (Leviticus 17:11); in addition to which, the eating of the flesh of the sin-offering by the priests is also called bearing the iniquity of the congregation to make atonement for them (Leviticus 10:17). In other cases it was the intercession of Moses (Exodus 32:30); also the fumigation with holy incense, which was a symbol of priestly intercession (Numbers 17:11). On one occasion it was the zeal of Phinehas, when he stabbed the Israelite with a spear for committing fornication with a Midianite (Numbers 25:8, Numbers 25:13). In the case of a murder committed by an unknown hand, it was the slaying of an animal in the place of the murderer who remained undiscovered (Deuteronomy 21:1-9); whereas in other cases blood-guiltiness (murder) could not be expiated in any other way than by the blood of the person by whom it had been shed (Numbers 35:33). In Isaiah 27:9, a divine judgment, by which the nation was punished, is so described, as serving to avert the complete destruction which threatened it. And lastly, it was in some cases a כּפר) , such, for example, as the atonement-money paid at the numbering of the people ({ul Exo_30:12}.), and the payment made in the case referred to in {ul Exo_21:30}.


  If, therefore, the idea of satisfaction unquestionably lay at the foundation of the atonement that was made, in all those cases in which it was effected by a penal judgment, or judicial poenaul Deu_26:13}, apart altogether from {ul Lev_16:21}, although no prayer is expressly enjoined; then in the case of the burnt-offerings and peace-offerings, it is in this prayer, or the imposition of hands which symbolized it, and by which the offerer substituted the sacrifice for himself and penetrated it with his spirit, that we must seek for the condition upon which the well-pleased acceptance of the sacrifice on the part of Fog depended, and in consequence of which it became an atonement for him; in other words, was fitted to cover him in the presence of the holiness of God.


  ul Lev_1:5-9}


  The laying on of hands was followed by the slaughtering (שׁחט) , never המית) to put to death), which was performed by the offerer himself in the case of the private sacrifices, and by the priests and Levites in that of the national and festal offerings ({ul 2Ch_29:22}, {ul 2Ch_29:24}, {ul 2Ch_29:34}). The slaughtering took place “before Jehovah” (see {ul Lev_1:3}), or, according to the more precise account in {ul Lev_1:11}, on the side of the altar northward, for which the expression “before the door of the tabernacle” is sometimes used ({ul Lev_3:2}, {ul Lev_3:8}, {ul Lev_3:13}, etc.). בּקר בּן (a young ox) is applied to a calf (עגל) in Leviticus 9:2, and a mature young bull (פּר) in Leviticus 4:3, Leviticus 4:14. But the animal of one year old is called עגל in Leviticus 9:2, and the mature ox of seven years old is called פּר in Judges 6:25. At the slaughtering the blood was caught by the priests (2 Chronicles 29:22), and sprinkled upon the altar. When the sacrifices were very numerous, as at the yearly feasts, the Levites helped to catch the blood (2 Chronicles 30:16); but the sprinkling upon the altar was always performed by the priests alone. In the case of the burnt-offerings, the blood was swung “against the altar round about,” i.e., against all four sides (walls) of the altar (not “over the surface of the altar”); i.e., it was poured out of the vessel against the walls of the altar with a swinging motion. This was also done when peace-offerings (Leviticus 3:2, Leviticus 3:8, Leviticus 3:13; Leviticus 9:18) and trespass-offerings (Leviticus 7:2) were sacrificed; but it was not so with the sin-offering (see at Leviticus 4:5).


  Leviticus 1:6


  The offerer was then to flay the slaughtered animal, to cut it (נתּח generally rendered μελίζειν in the lxx) into its pieces,—i.e., to cut it up into the different pieces, into which an animal that has been killed is generally divided, namely, according to the separate joints, or “according to the bones” (Judges 19:29),—that he might boil its flesh in pots (Ezekiel 24:4, Ezekiel 24:6). He was also to wash its intestines and the lower part of its legs (Leviticus 1:9). קרב, the inner part of the body, or the contents of the inner part of the body, signifies the viscera; not including those of the breast, however, such as the lungs, heart, and liver, to which the term is also applied in other cases (for in the case of the peace-offerings, when the fat which envelopes the intestines, the kidneys, and the liver-lobes was to be placed upon the altar, there is no washing spoken of), but the intestines of the abdomen or belly, such as the stomach and bowels, which would necessarily have to be thoroughly cleansed, even when they were about to be used as food. כּרעים, which is only found in the dual, and always in connection either with oxen and sheep, or with the springing legs of locusts (Leviticus 11:21), denotes the shin, or calf below the knee, or the leg from the knee down to the foot.


  Leviticus 1:7-9


  It was the duty of the sons of Aaron, i.e., of the priests, to offer the sacrifice upon the altar. To this end they were to “put fire upon the altar” (of course this only applies to the first burnt-offering presented after the erection of the altar, as the fire was to be constantly burning upon the altar after that, without being allowed to go out, Leviticus 6:6), and to lay “wood in order upon the fire” (ערך to lay in regular order), and then to “lay the parts, the head and the fat, in order upon the wood on the fire,” and thus to cause the whole to ascend in smoke. פּדר, which is only used in connection with the burnt-offering (Leviticus 1:8, Leviticus 1:12, and Leviticus 8:20), signifies, according to the ancient versions (lxx στέαρ) and the rabbinical writers, the fat, probably those portions of fat which were separated from the entrails and taken out to wash. Bochart's explanation is adeps a carne sejunctus. The head and fat are specially mentioned along with the pieces of flesh, partly because they are both separated from the flesh when animals are slaughtered, and partly also to point out distinctly that the whole of the animal (“all,” Leviticus 1:9) was to be burned upon the altar, with the exception of the skin, which was given to the officiating priest (Leviticus 7:8), and the contents of the intestines. הקטיר, to cause to ascend in smoke and steam (Exodus 30:7), which is frequently construed with המּזבּחה towards the altar (ה local, so used as to include position in a place; vid., Leviticus 1:13, Leviticus 1:15, Leviticus 1:17; Leviticus 2:2, Leviticus 2:9, etc.), or with המּזבּח (Leviticus 6:8), or על־המּזבּח (Leviticus 9:13, Leviticus 9:17), was the technical expression for burning the sacrifice upon the altar, and showed that the intention was not simply to burn those portions of the sacrifice which were placed in the fire, i.e., to destroy, or turn them into ashes, but by this process of burning to cause the odour which was eliminated to ascend to heaven as the ethereal essence of the sacrifice, for a “firing of a sweet savour unto Jehovah.” אשּׁה, firing (“an offering made by fire,” Eng. Ver.), is the general expression used to denote the sacrifices, which ascended in fire upon the altar, whether animal or vegetable (Leviticus 2:2, Leviticus 2:11, Leviticus 2:16), and is also applied to the incense laid upon the shew-bread (Leviticus 24:7); and hence the shew-bread itself (Leviticus 24:7), and even those portions of the sacrifices which Jehovah assigned to the priests for them to eat (Deuteronomy 18:1 cf. Joshua 13:14), came also to be included in the firings for Jehovah. The word does not occur out of the Pentateuch, except in Joshua 13:14 and 1 Samuel 2:28. In the laws of sacrifice it is generally associated with the expression, “a sweet savour unto Jehovah” (ὀσμὴ εὐωδίας : lxx): an anthropomorphic description of the divine satisfaction with the sacrifices offered, or the gracious acceptance of them on the part of God (see Genesis 8:21), which is used in connection with all the sacrifices, even the expiatory or sin-offerings (Leviticus 4:31), and with the drink-offering also (Numbers 15:7, Numbers 15:10).


  Verses 10-13


  With regard to the mode of sacrificing, the instructions already given for the oxen applied to the flock (i.e., to the sheep and goats) as well, so that the leading points are repeated here, together with a more precise description of the place for slaughtering, viz., “by the side of the altar towards the north,” i.e., on the north side of the altar. This was the rule with all the slain-offerings; although it is only in connection with the burnt-offerings, sin-offerings, and trespass-offerings (Leviticus 4:24, Leviticus 4:29, Leviticus 4:33; Leviticus 6:18; Leviticus 7:2; Leviticus 14:13) that it is expressly mentioned, whilst the indefinite expression “at the door (in front) of the tabernacle” is applied to the peace-offerings in Leviticus 3:2, Leviticus 3:8, Leviticus 3:13, as it is to the trespass-offerings in Leviticus 4:4, from which the Rabbins have inferred, though hardly upon good ground, that the peace-offerings could be slaughtered in any part of the court. The northern side of the altar was appointed as the place of slaughtering, however, not from the idea that the Deity dwelt in the north (Ewald), for such an idea is altogether foreign to Mosaism, but, as Knobel supposes, probably because the table of shew-bread, with the continual meat-offering, stood on the north side in the holy place. Moreover, the eastern side of the altar in the court was the place for the refuse, or heap of ashes (Leviticus 1:16); the ascent to the altar was probably on the south side, as Josephus affirms that it was in the second temple (J. de bell. jud. v. 5, 6); and the western side, or the space between the altar and the entrance to the holy place, would unquestionably have been the most unsuitable of all for the slaughtering. In Leviticus 1:12 וגו ואת־ראשׁו is to be connected per zeugma with לנתחיו htiw amguez, “let him cut it up according to its parts, and (sever) its head and its fat.”


  Verse 14-15


  The burnt-offering of fowls was to consist of turtle-doves or young pigeons. The Israelites have reared pigeons and kept dovecots from time immemorial (Isaiah 60:8, cf. 2 Kings 6:25); and the rearing of pigeons continued to be a favourite pursuit with the later Jews (Josephus, de bell. jud. v. 4, 4), so that they might very well be reckoned among the domesticated animals. There are also turtle-doves and wild pigeons in Palestine in such abundance, that they could easily furnish the ordinary animal food of the poorer classes, and serve as sacrifices in the place of the larger animals. The directions for sacrificing these, were that the priest was to bring the bird to the altar, to hip off its head, and cause it to ascend in smoke upon the altar. מלק, which only occurs in Leviticus 1:15 and Leviticus 5:8, signifies undoubtedly to pinch off, and not merely to pinch; for otherwise the words in Leviticus 5:8, “and shall not divide it asunder,” would be superfluous. We have therefore to think of it as a severance of the head, as the lxx (ἀποκνίζειν) and Rabbins have done, and not merely a wringing of the neck and incision in the skin by which the head was left hanging to the body; partly because the words, “and not divide it asunder,” are wanting here, and partly also because of the words, “and burn it upon the altar,” which immediately follow, and which must refer to the head, and can only mean that, after the head had been pinched off, it was to be put at once into the burning altar-fire. For it is obviously unnatural to regard these words as anticipatory, and refer them to the burning of the whole dove; not only from the construction itself, but still more on account of the clause which follows: “and the blood thereof shall be pressed out against the wall of the altar.” The small quantity that there was of the blood prevented it from being caught in a vessel, and swung from it against the altar.


  Verse 16-17


  He then took out בּנצתהּ את־מראתו, i.e., according to the probable explanation of these obscure words, “its crop in (with) the foeces thereof,” and threw it “at the side of the altar eastwards,” i.e., on the eastern side of the altar, “on the ash-place,” where the ashes were thrown when taken from the altar (Leviticus 6:3). He then made an incision in the wings of the pigeon, but without severing them, and burned them on the altar-fire (Leviticus 1:17, cf. Leviticus 1:9).


  The burnt-offerings all culminated in the presentation of the whole sacrifice upon the altar, that it might ascend to heaven, transformed into smoke and fragrance. Hence it is not only called עלה, the ascending (see Genesis 8:20), but כּליל, a whole-offering (Deuteronomy 33:10; Ps. 51:21; 1 Samuel 7:9). If the burning and sending up in the altar-fire shadowed forth the self-surrender of the offerer to the purifying fire of the Holy Ghost; the burnt-offering was an embodiment of the idea of the consecration and self-surrender of the whole man to the Lord, to be pervaded by the refining and sanctifying power of divine grace. This self-surrender was to be vigorous and energetic in its character; and this was embodied in the instructions to choose male animals for the burnt-offering, the male sex being stronger and more vigorous than the female. To render the self-sacrifice perfect, it was necessary that the offerer should spiritually die, and that through the mediator of his salvation he should put his soul into a living fellowship with the Lord by sinking it as it were into the death of the sacrifice that had died for him, and should also bring his bodily members within the operations of the gracious Spirit of God, that thus he might be renewed and sanctified both body and soul, and enter into union with God.


  Leviticus 2


  Verses 1-3


  The first kind consisted of (soleth), probably from סלה = סלל to swing, swung flour, like πάλη from πάλλω , i.e., fine flour; and for this no doubt wheaten flour was always used, even when חטּים is not added, as in Exodus 29:2, to distinguish it from קמח, or ordinary meal (σεμίδαλις : 1 Kings 5:2). The suffix in קרבּנו (his offering) refers to נפשׁ, which is frequently construed as both masculine and feminine (Leviticus 4:2, Leviticus 4:27-28, Leviticus 2:1, etc.), or as masculine only (Numbers 31:28) in the sense of person, any one. “And let him pour oil upon it, and put incense thereon (or add incense to it).” This was not spread upon the flour, on which oil had been poured, but added in such a way, that it could be lifted from the (minchah) and burned upon the altar (Leviticus 2:2). The priest was then to take a handful of the gift that had been presented, and cause the (azcarah) of it to evaporate above (together with) all the incense. קמצו מלא: the filling of his closed hand, i.e., as much as he could hold with his hand full, not merely with three fingers, as the Rabbins affirm. Azcarah (from זכר, formed like אשׁמרה from שׁמר) is only applied to Jehovah's portion, which was burned upon the altar in the case of the meat-offering (Leviticus 2:9, Leviticus 2:16, and Leviticus 6:8), the sin-offering of flour (Leviticus 5:11), and the jealousy-offering (Numbers 5:26), and to the incense added to the shew-bread (Leviticus 24:7). It does not mean the prize portion, i.e., the portion offered for the glory of God, as De Dieu and Rosenmüller maintain, still less the fragrance-offering (Ewald), but the memorial, or remembrance-portion, μνημόσυνον or ἀνάμνησις (Leviticus 24:7, lxx), memoriale (Vulg.), inasmuch as that part of the (minchah) which was placed upon the altar ascended in the smoke of the fire “on behalf of the giver, as a practical mememto ('remember me') to Jehovah:” though there is no necessity that we should trace the word to the Hiphil in consequence. The rest of the (minchah) was to belong to Aaron and his sons, i.e., to the priesthood, as a most holy thing of the firings of Jehovah. The term “most holy” is applied to all the sacrificial gifts that were consecrated to Jehovah, in this sense, that such portions as were not burned upon the altar were to be eaten by the priests alone in a holy place; the laity, and even such of the Levites as were not priests, being prohibited from partaking of them (see at Exodus 26:33 and Exodus 30:10). Thus the independent meat-offerings, which were not entirely consumed upon the altar (Leviticus 2:3, Leviticus 2:10, Leviticus 6:10; Leviticus 10:12), the sin-offerings and trespass-offerings, the flesh of which was not burned outside the camp (Leviticus 6:18, Leviticus 6:22; Leviticus 7:1, Leviticus 7:6; Leviticus 10:17; Leviticus 14:13; Numbers 18:9), the shew-bread (Leviticus 24:9), and even objects put under the ban and devoted to the Lord, whether men, cattle, or property of other kinds (Leviticus 27:28), as well as the holy incense (Exodus 30:36),—in fact, all the holy sacrificial gifts, in which there was any fear lest a portion should be perverted to other objects,—were called most holy; whereas the burnt-offerings, the priestly meat-offerings (Leviticus 6:12-16) and other sacrifices, which were quite as holy, were not called most holy, because the command to burn them entirely precluded the possibility of their being devoted to any of the ordinary purposes of life.


  Verses 4-11


  The second kind consisted of pastry of fine flour and oil prepared in different forms. The first was (maapheh) (tannur), oven-baking: by תּנּוּר we are not to understand a baker's over (Hosea 7:4, Hosea 7:6), but a large pot in the room, such as are used for baking cakes in the East even to the present day (see my Archäol. §99, 4). The oven-baking might consist either of “cakes of unleavened meal mixed (made) with oil,” or of “pancakes of unleavened meal anointed (smeared) with oil.” (Challoth): probably from חלל to pierce, perforated cakes, of a thicker kind. (Rekkim): from רקק to be beaten out thin; hence cakes or pancakes. As the latter were to be smeared with oil, we cannot understand בּלוּל as signifying merely the pouring of oil upon the baked cakes, but must take it in the sense of mingled, mixed, i.e., kneaded with oil (pefurame'nous lxx, or according to Hesychius, μεμιγμένους).


  Leviticus 2:5-6


  Secondly, if the (minchah) was an offering upon the pan, it was also to be made of fine flour mixed with oil and unleavened. (Machabathis a pan, made, according to Ezekiel 4:3, of iron-no doubt a large iron plate, such as the Arabs still use for baking unleavened bread in large round cakes made flat and thin (Robinson, Palestine i. 50, ii. 180). These girdles or flat pans are still in use among the Turcomans of Syria and the Armenians (see Burckhardt, Syr. p. 1003; Tavernier, Reise 1, p. 280), whilst the Berbians and Cabyles of Africa use shallow iron frying-pans for the purpose, and call them tajen,—the same name, no doubt, as τήγανον , with which the lxx have rendered (machabathThese cakes were to be broken in pieces for the (minchah), and oil to be poured upon them (the inf. abs. as in Exodus 13:3; Exodus 20:8, vid., Ges. §131, 4); just as the Bedouins break the cakes which they bake in the hot ashes into small pieces, and prepare them for eating by pouring butter or oil upon them.


  Leviticus 2:7


  Thirdly, “If thy oblation be a (tigel) -(minchah), it shall be made of fine flour with oil.” (Marcheshethis not a gridiron (ἔσχαρα , lxx); but, as it is derived from חרשׁ, ebullivit, it must apply to a vessel in which food was boiled. We have therefore to think of cakes boiled in oil.


  Verse 12-13


  The presentation of the (minchah) “made of these things,” i.e., of the different kinds of pastry mentioned in Leviticus 2:4-7, resembled in the main that described in Leviticus 2:1-3. The מן הרים in Leviticus 2:9 corresponds to the מן קמץ in Leviticus 2:2, and does not denote any special ceremony of heaving, as is supposed by the Rabbins and many archaeological writers, who understand by it a solemn movement up and down. This will be evident from a comparison of Leviticus 3:3 with Leviticus 4:8, Leviticus 4:31, Leviticus 4:35, and Leviticus 7:3. In the place of ממּנּוּ ירים in Leviticus 4:8 we find מזּבח הקריב in Leviticus 4:10, חלב חוּסר כּאשׁר חוּ in Leviticus 4:31 and Leviticus 4:35; so that מן הרים evidently denotes simply the lifting off or removal of those parts which were to be burned upon the altar from the rest of the sacrifice (cf. Bähr, ii. 357, and my Archäologie i. p. 244-5).—In Leviticus 2:11-13 there follow two laws which were applicable to all the meat-offerings: viz., to offer nothing leavened (Leviticus 2:11), and to salt every meat-offering, and in fact every sacrifice, with salt (Leviticus 2:13). Every (minchah) was to be prepared without leaven: “for all leaven, and all honey, ye shall not burn a firing of it for Jehovah. As an offering of first-fruits ye may offer them (leaven and honey, i.e., pastry made with them) to Jehovah, but they shall not come upon the altar.” Leaven and honey are mentioned together as things which produce fermentation. Honey has also an acidifying or fermenting quality, and was even used for the preparation of vinegar (Plin. h. n. 11, 15; 21, 14). In rabbinical writings, therefore, הדבישׁ signifies not only dulcedinem admittere, but corrumpsi, fermentari, fermentescere (vid., Buxtorf, lex. chald. talm. et rabb. p. 500). By “honey” we are to understand not grape-honey, the dibs of the Arabs, as Rashi and Bähr do, but the honey of bees; for, according to 2 Chronicles 31:5, this alone was offered as an offering of first-fruits along with corn, new wine, and oil; and in fact, as a rule, this was the only honey used by the ancients in sacrifice (see Bochart, Hieroz. iii. pp. 393ff.). The loaves of first-fruits at the feast of Weeks were leavened; but they were assigned to the priests, and not burned upon the altar (Leviticus 23:17, Leviticus 23:20). So also were the cakes offered with the vow-offerings, which were applied to the sacrificial meal (Leviticus 7:13); but not the shew-bread, as Knobel maintains (see at Leviticus 24:5.). Whilst leaven and honey were forbidden to be used with any kind of (minchah), because of their producing fermentation and corruption, salt on the other hand was not to be omitted from any sacrificial offering. “Thou shalt not let the salt of the covenant of thy God cease from thy meat-offering,” i.e., thou shalt never offer a meat-offering without salt. The meaning which the salt, with its power to strengthen food and preserve it from putrefaction and corruption, imparted to the sacrifice, was the unbending truthfulness of that self-surrender to the Lord embodied in the sacrifice, by which all impurity and hypocrisy were repelled. The salt of the sacrifice is called the salt of the covenant, because in common life salt was the symbol of covenant; treaties being concluded and rendered firm and inviolable, according to a well-known custom of the ancient Greeks (see Eustathius ad Iliad. i. 449) which is still retained among the Arabs, by the parties to an alliance eating bread and salt together, as a sign of the treaty which they had made. As a covenant of this kind was called a “covenant of salt,” equivalent to an indissoluble covenant (Numbers 18:19; 2 Chronicles 13:5), so here the salt added to the sacrifice is designated as salt of the covenant of God, because of its imparting strength and purity to the sacrifice, by which Israel was strengthened and fortified in covenant fellowship with Jehovah. The following clause, “upon (with) every sacrificial gift of thine shalt thou offer salt,” is not to be restricted to the meat-offering, as Knobel supposes, nor to be understood as meaning that the salt was only to be added to the sacrifice externally, to be offered with or beside it; in which case the strewing of salt upon the different portions of the sacrifice (Ezekiel 43:24; Mark 9:49) would have been a departure from the ancient law. For korban without any further definition denotes the sacrificial offerings generally, the bleeding quite as much as the bloodless, and the closer definition of על הקריב (offer upon) is contained in the first clause of the verse, “season with salt.” The words contain a supplementary rule which was applicable to every sacrifice (bleeding and bloodless), and was so understood from time immemorial by the Jews themselves (cf. Josephus,Ant. iii. 9, 1).


  Verses 14-16


  The third kind was the meat-offering of first-fruits, i.e., of the first ripening corn. This was to be offered in the form of “ears parched or roasted by the fire; in other words, to be made from ears which had been roasted at the fire. To this is added the further definition כּרמל גּרשׂ “rubbed out of field-fruit.” גּרשׂ, from גּרשׂ = גּרס, to rub to pieces, that which is rubbed to pieces; it only occurs here and in Leviticus 2:14 and Leviticus 2:16. כּרמל is applied generally to a corn-field, in Isaiah 29:17 and Isaiah 32:16 to cultivated ground, as distinguished from desert; here, and in Leviticus 23:14 and 2 Kings 4:42, it is used metonymically for field-fruit, and denotes early or the first-ripe corn. Corn roasted by the fire, particularly grains of wheat, is still a very favourite food in Palestine, Syria, and Egypt. The ears are either burnt along with the stalks before they are quite ripe, and then rubbed out in a sieve; or stalks of wheat are bound up in small bundles and roasted at a bright fire, and then the grains are eaten (Seetzen, i. p. 94, iii. p. 221; Robinson, Biblical Researches, p. 393). Corn roasted in this manner is not so agreeable as when (as is frequently the case in harvest, 2:14) the grains of wheat are taken before they are quite dry and hard, and parched in a pan or upon an iron plate, and then eaten either along with or in the place of bread (Robinson, Pal. ii. 394). The (minchah) mentioned here was prepared in the first way, viz., of roasted ears of corn, which were afterwards rubbed to obtain the grains: it consisted, therefore, not of crushed corn or groats, but only of toasted grains. In the place of קלוּי אביב we find קלי (Leviticus 23:14), or קלוּי (Joshua 5:11), afterwards employed. Oil and incense were to be added, and the same course adopted with the offering as in the case of the offering of flour (Leviticus 2:2, Leviticus 2:3).


  If therefore, all the meat-offerings consisted either of flour and oil-the most important ingredients in the vegetable food of the Israelites,—or of food already prepared for eating, there can be no doubt that in them the Israelite offered his daily bread to the Lord, though in a manner which made an essential difference between them and the merely dedicatory offerings of the first-fruits of corn and bread. For whilst the loaves of first-fruits were leavened, and, as in the case of the sheaf of first-fruits, no part of them was burnt upon the altar (Leviticus 23:10-11; 17, 20), every independent meat-offering was to be prepared without leaven, and a portion given to the Lord as fire-food, for a savour of satisfaction upon the altar; and the rest was to be scrupulously kept from being used by the offerer, as a most holy thing, and to be eaten at the holy place by the sanctified priests alone, as the servants of Jehovah, and the mediators between Him and the nation. On account of this peculiarity, the meat-offerings cannot have denoted merely the sanctification of earthly food, but were symbols of the spiritual food prepared and enjoyed by the congregation of the Lord. If even the earthly life is not sustained and nourished merely by the daily bread which a man procures and enjoys, but by the power of divine grace, which strengthens and blesses the food as means of preserving life; much less can the spiritual life be nourished by earthly food, but only by the spiritual food which a man prepares and partakes of, by the power of the Spirit of God, from the true bread of life, or the word of God. Now, as oil in the Scriptures is invariably a symbol of the Spirit of God as the principle of all spiritual vis vitae, so bread-flour and bread, procured from the seed of the field, are symbols of the word of God (Deuteronomy 8:3; Luke 8:11). As God gives man corn and oil to feed and nourish his bodily life, so He gives His people His word and Spirit, that they may draw food from these for the spiritual life of the inner man. The work of sanctification consists in the operation of this spiritual food, through the right use of the means of grace for growth in pious conversation and good works (Matthew 5:16; 1 Peter 2:12). The enjoyment of this food fills the inner man with peace, joy, and blessedness in God. This fruit of the spiritual life is shadowed forth in the meat-offerings. They were to be kept free, therefore, both from the leaven of hypocrisy (Luke 12:1) and of malice and wickedness (1 Corinthians 5:8), and also from the honey of the deliciae carnis, because both are destructive of spiritual life; whilst, on the other hand, the salt of the covenant of God (i.e., the purifying, strengthening, and quickening power of the covenant, by which moral corruption was averted) and the incense of prayer were both to be added, in order that the fruits of the spiritual life might become well-pleasing to the Lord. It was upon this signification that the most holy character of the meat-offerings was founded.


  Leviticus 3


  Verses 1-5


  The Peace-Offerings.—The third kind of sacrifice is called שׁלמים זבח, commonly rendered thank-offering, but more correctly a saving-offering (Heilsopfer: Angl. peace-offering). Besides this fuller form, which is the one most commonly employed in Leviticus, we meet with the abbreviated forms זבחים and שׁלמים: e.g., זבח in Leviticus 7:16-17; Leviticus 23:37, more especially in combination with עלה, Leviticus 17:8 cf. Exodus 10:25; Exodus 18:12; Numbers 15:3, Numbers 15:5; Deuteronomy 12:27; Joshua 22:27; 1 Samuel 6:15; 1 Samuel 15:22; 2 Kings 5:17; 2 Kings 10:24; Isaiah 56:7; Jeremiah 6:20; Jeremiah 7:21; Jeremiah 17:26, etc.,—and שׁלמים in Leviticus 9:22; Exodus 20:24; Exodus 32:6; Deuteronomy 27:7; Joshua 8:31; Judges 20:26; Judges 21:4; 1 Samuel 13:9; 2 Samuel 6:17-18; 2 Samuel 24:25; 1 Kings 3:15, etc. זבח is derived from זבח, which is not applied to slaughtering generally (שׁחט), but, with the exception of Deuteronomy 12:15, where the use of זבח for slaughtering is occasioned by the retrospective reference to Leviticus 17:3-4, is always used for slaying as a sacrifice, or sacrificing; and even in 1 Samuel 28:24; Ezekiel 34:3 and Ezekiel 39:17, it is only used in a figurative sense. The real meaning, therefore, is sacrificial slaughtering, or slaughtered sacrifice. It is sometimes used in a wider sense, and applied to every kind of bleeding sacrifice (1 Samuel 1:21; 1 Samuel 2:19), especially in connection with (minchah) (1 Samuel 2:29; Psalm 40:7; Isaiah 19:21; Daniel 9:27, etc.); but it is mostly used in a more restricted sense, and applied to the peace-offerings, or slain offerings, which culminated in a sacrificial meal, as distinguished from the burnt and sin-offerings, in which case it is synonymous with שׁלמים or שׁלמים זבח. The word (shelamim), the singular of which ((Shelem)) is only met with in Amos 5:22, is applied exclusively to these sacrifices, and is derived from שׁלם to be whole, uninjured. It does not mean “compensation or restitution,” for which we find the nouns שׁלּם (Deuteronomy 32:35), שׁלּוּם (Hosea 9:7), and שׁלּוּמה (Psalm 91:8), formed from the Piel שׁלּם, but integritas completa, pacifica, beata, answering to the Sept. rendering σωτήριον . The plural denotes the entire round of blessings and powers, by which the salvation or integrity of man in his relation to God is established and secured. The object of the (shelamim) was invariably salvation: sometimes they were offered as an embodiment of thanksgiving for salvation already received, sometimes as a prayer for the salvation desired; so that they embraced both supplicatory offerings and thank-offerings, and were offered even in times of misfortune, or on the day on which supplication was offered for the help of God (Judges 20:26; Judges 21:4; 1 Samuel 13:9; 2 Samuel 24:25).


  The law distinguishes three different kinds: praise-offerings, vow-offerings, and freewill-offerings (Leviticus 7:12, Leviticus 7:16). They were all restricted to oxen, sheep, and goats, either male or female, pigeons not being allowed, as they were always accompanied with a common sacrificial meal, for which a pair of pigeons did not suffice.


  Leviticus 3:1-2


  In the act of sacrificing, the presentation of the animal before Jehovah, the laying on of hands, the slaughtering, and the sprinkling of the blood were the same as in the case of the burnt-offering (Leviticus 1:3-5). It was in the application of the flesh that the difference first appeared.


  Leviticus 3:3-4


  The person presenting the sacrifice was to offer as a firing for Jehovah, first, “the fat which covered the entrails” (Leviticus 1:9), i.e., the large net which stretches from the stomach over the bowels and completely envelopes the latter, and which is only met with in the case of men and the mammalia generally, and in the ruminant animals abounds with fat; secondly, “all the fat on the entrails,” i.e., the fat attached to the intestines, which could easily be peeled off; thirdly, “the two kidneys, and the fat upon them (and) that upon the loins (הכּסלים), i.e., upon the inner muscles of the loins, or in the region of the kidneys; and fourthly, “the net upon the liver.” The net (היּתרת) upon (על; Leviticus 3:4, Leviticus 3:10, Leviticus 3:15; Leviticus 4:9; Leviticus 7:4; Exodus 29:13), or from (מן; Leviticus 9:10), or of the liver (Leviticus 8:16, Leviticus 8:25; Leviticus 9:19; Exodus 29:22), cannot be the large lobe of the liver, ὁ λοβὸς τοῦ ἥπατος (lxx), because this is part of the liver itself, and does not lie על־כּבד over (upon) the liver; nor is it simply a portion of fat, but the small net (omentum minus), the liver-net, or stomach-net (recticulum jecoris; Vulg., Luth., De Wette, and Knobel), which commences at the division between the right and left lobes of the liver, and stretches on the one side across the stomach, and on the other to the region of the kidneys. Hence the clause, “on the kidneys (i.e., by them, as far as it reaches) shall he take it away.” This smaller net is delicate, but not so fat as the larger net; though it still forms part of the fat portions. The word יתרת, which only occurs in the passages quoted, is to be explained from the Arabic and Ethiopic (to stretch over, to stretch out), whence also the words יתר a cord (Judges 16:7; Psalm 11:2), and מיתר the bow-string (Psalm 21:13) or extended tent-ropes (Exodus 35:18), are derived. The four portions mentioned comprehended all the separable fat in the inside of the sacrificial animal. Hence they were also designated “all the fat” of the sacrifice (Leviticus 3:16; Leviticus 4:8, Leviticus 4:19, Leviticus 4:26, Leviticus 4:31, Leviticus 4:35; Leviticus 7:3), or briefly “the fat” (החלב; Leviticus 3:9; Leviticus 7:33; Leviticus 16:25; Leviticus 17:6; Numbers 18:17), “the fat portions” (החלבים; Leviticus 6:5; Leviticus 8:26; Leviticus 9:19-20, Leviticus 9:24; Leviticus 10:15).


  Leviticus 3:5


  This fat the priests were to burn upon the altar, over the burnt sacrifice, on the pieces of wood upon the fire. על־העלה does not mean “in the manner or style of the burnt-offering” (Knobel), but “upon (over) the burnt-offering.” For apart from the fact that על cannot be shown to have this meaning, the peace-offering was preceded as a rule by the burnt-offering. At any rate it was always preceded by the daily burnt-offering, which burned, if not all day, at all events the whole of the forenoon, until it was quite consumed; so that the fat portions of the peace-offerings were to be laid upon the burnt-offering which was burning already. That this is the meaning of על־העלה is placed beyond all doubt, both by Leviticus 6:5, where the priest is directed to burn wood every morning upon the fire of the altar, and then to place the burnt-offering upon it (עליה), and upon that to cause the fat portions of the peace-offerings to evaporate in smoke, and also by Leviticus 9:14, where Aaron is said first of all to have burned the flesh and head of the burnt-offering upon the altar, then to have washed the entrails and legs of the animal, and burned them on the altar, העלה על, i.e., upon (over) the portions of the burnt-offering that were burning already.


  Verses 6-17


  The same rules apply to the peace-offerings of sheep and goats, except that, in addition to the fat portions, which were to be burned upon the altar in the case of the oxen (Leviticus 3:3, Leviticus 3:4) and goats (Leviticus 3:14, Leviticus 3:15), the fat tail of the sheep was to be consumed as well. תמימה האליה: “the fat tail whole” (Leviticus 3:9), cauda ovilla vel arietina eaque crassa et adiposa; the same in Arabic (Ges. thes. p. 102). The fat tails which the sheep have in Northern Africa and Egypt, also in Arabia, especially Southern Arabia, and Syria, often weigh 15 lbs. or more, and small carriages on wheels are sometimes placed under them to bear their weight (Sonnini, R. ii. p. 358; Bochart, Hieroz. i. pp. 556ff.). It consists of something between marrow and fat. Ordinary sheep are also found in Arabia and Syria; but in modern Palestine all the sheep are “of the broad-tailed species.” The broad part of the tail is an excresence of fat, from which the true tail hangs down (Robinson, Pal. ii. 166). “Near the rump-bone shall he (the offerer) take it (the fat tail) away,” i.e., separate it from the body. עצם, ἁπ. λεγ. , is, according to Saad., os caudae s. coccygis, i.e., the rump or tail-bone, which passes over into the vertebrae of the tail (cf. Bochart, i. pp. 560-1). In Leviticus 3:11 and Leviticus 3:16 the fat portions which were burned are called “food of the firing for Jehovah,” or “food of the firing for a sweet savour,” i.e., food which served as a firing for Jehovah, or reached Jehovah by being burned; cf. Numbers 28:24, “food of the firing of a sweet savour for Jehovah.” Hence not only are the daily burnt-offerings and the burnt and sin-offerings of the different feasts called “food of Jehovah” (“My bread,” Numbers 28:2); but the sacrifices generally are described as “the food of God” (“the bread of their God,” Leviticus 21:6, Leviticus 21:8, Leviticus 21:17, Leviticus 21:21-22, and Leviticus 22:25), as food, that is, which Israel produced and caused to ascend to its God in fire as a sweet smelling savour.—Nothing is determined here with regard to the appropriation of the flesh of the peace-offerings, as their destination for a sacrificial meal was already known from traditional custom. The more minute directions for the meal itself are given in Lev 7:11-36, where the meaning of these sacrifices is more fully explained.—In Leviticus 3:17 (Leviticus 3:16) the general rule is added, “all fat belongs to Jehovah,” and the law, “eat neither fat nor blood,” is enforced as “an eternal statute” for the generations of Israel (see at Exodus 12:14, Exodus 12:24) in all their dwelling-places (see Exodus 10:23 and Exodus 12:20).


  Leviticus 4


  Verse 1


  The Expiatory Sacrifices.—The sacrifices treated of in ch. 1-3 are introduced by their names, as though already known, for the purpose of giving them a legal sanction. But in ch. 4 and 5 sacrifices are appointed for different offences, which receive their names for the first time from the objects to which they apply, i.e., from the sin, or the trespass, or debt to be expiated by them: viz., חטּאת sin, i.e., sin-offering (Leviticus 4:3, Leviticus 4:8, Leviticus 4:14, Leviticus 4:19, etc.), and אשׁם debt, i.e., debt-offering (Leviticus 5:15-16, Leviticus 5:19);—a clear proof that the sin and debt-offerings were introduced at the same time as the Mosaic law. The laws which follow are distinguished from the preceding ones by the new introductory formula in Leviticus 4:1-2, which is repeated in Leviticus 5:14. This repetition proves that Lev 4:2-5:13 treats of the sin-offerings, and Leviticus 5:14-19 of the trespass-offerings; and this is confirmed by the substance of the two series of laws.


  Verse 2


  The Sin-Offerings.—The ritual prescribed for these differed, with regard to the animals sacrificed, the sprinkling of the blood, and the course adopted with the flesh, according to the position which the person presenting them happened to occupy in the kingdom of God. The classification of persons was as follows: (1) the anointed priest (Leviticus 4:2-12); (2) the whole congregation of Israel (Leviticus 5:13 -21); (3) the prince (vv. 22-26); (4) the common people (v. 27- Leviticus 5:13). In the case of the last, regard was also paid to their circumstances; so that the sin-offerings could be regulated according to the ability of the offerer, especially for the lighter forms of sin (Leviticus 5:1-13).


  Leviticus 4:2


  “If a soul sin in wandering from any (מכּל in a partitive sense) of the commandments of Jehovah, which ought not to be done, and do any one of them” (מאחת with מן partitive, cf. Leviticus 4:13, Leviticus 4:22, Leviticus 4:27, lit., anything of one). This sentence, which stands at the head of the laws for the sin-offerings, shows that the sin-offerings did not relate to sin or sinfulness in general, but to particular manifestations of sin, to certain distinct actions performed by individuals, or by the whole congregation. The distinguishing characteristic of the sin is expressed by the term בּשׁגגה (in error). No sins but those committed בּשׁגגה could be expiated by sin-offerings; whilst those committed with a high hand were to be punished by the extermination of the sinner (Numbers 15:27-31). שׁגגה, from שׁגג = שׁגה to wander or go wrong, signifies mistake, error, oversight. But sinning “in error” is not merely sinning through ignorance (Leviticus 4:13, Leviticus 4:22, Leviticus 4:27, Leviticus 5:18), hurry, want of consideration, or carelessness (Leviticus 5:1, Leviticus 5:4, Leviticus 5:15), but also sinning unintentionally (Numbers 35:11, Numbers 35:15, Numbers 35:22-23); hence all such sins as spring from the weakness of flesh and blood, as distinguished from sins committed with a high (elevated) hand, or in haughty, defiant rebellion against God and His commandments.


  Verses 3-12


  The sin of the high priest.—The high priest is here called the “anointed priest” (Leviticus 4:3, Leviticus 4:5, Leviticus 4:16, Leviticus 6:15) on account of the completeness of the anointing with which he was consecrated to his office (Leviticus 8:12); in other places he is called the great (or high) priest (Leviticus 21:10; Numbers 35:25, etc.), and by later writers הראשׁ כּהן, the priest the head, or head priest (2 Kings 25:18; 2 Chronicles 19:11). If he sinned העם לאשׁמת, “to the sinning of the nation,” i.e., in his official position as representative of the nation before the Lord, and not merely in his own personal relation to God, he was to offer for a sin-offering because of his sin an ox without blemish, the largest of all the sacrificial animals, because he filled the highest post in Israel.


  Leviticus 4:4-7


  The presentation, laying on of hands, and slaughtering, were the same as in the case of the other sacrifices (Leviticus 1:3-5). The first peculiarity occurs in connection with the blood (Leviticus 4:5-7). The anointed priest was to take (a part) of the blood and carry it into the tabernacle, and having dipped his finger in it, to sprinkle some of it seven times before Jehovah “in the face of the vail of the Holy” (Exodus 26:31), i.e., in the direction towards the curtain; after that, he was to put (נתן) some of the blood upon the horns of the altar of incense, and then to pour out the great mass of the blood, of which only a small portion had been used for sprinkling and smearing upon the horns of the altar, at the bottom of the altar of burnt-offering. A sevenfold sprinkling “in the face of the vail” also took place in connection with the sin-offering for the whole congregation, as well as with the ox and he-goat which the high priest offered as sin-offerings on the day of atonement for himself, the priesthood, and the congregation, when the blood was sprinkled seven times before (לפני) the capporeth (Leviticus 16:14), and seven times upon the horns of the altar (Leviticus 16:18-19). So too the blood of the red cow, that was slaughtered as a sin-offering outside the camp, was sprinkled seven times in the direction towards the tabernacle (Numbers 19:4). The sevenfold sprinkling at the feast of atonement had respect to the purification of the sanctuary from the blemishes caused by the sins of the people, with which they had been defiled in the course of the year (see at ch. 16), and did not take place till after the blood had been sprinkled once “against (? upon) the capporeth in front” for the expiation of the sin of the priesthood and people, and the horns of the altar had been smeared with the blood (Leviticus 16:14, Leviticus 16:18); whereas in the sin-offerings mentioned in this chapter, the sevenfold sprinkling preceded the application of the blood to the horns of the altar. This difference in the order of succession of the two manipulations with the blood leads to the conclusion, that in the case before us the sevenfold sprinkling had a different signification from that which it had on the day atonement, and served as a preliminary and introduction to the expiation. The blood also was not sprinkled upon the altar of the holy place, but only before Jehovah, against the curtain behind which Jehovah was enthroned, that is to say, only into the neighbourhood of the gracious presence of God; and this act was repeated seven times, that in the number seven, as the stamp of the covenant, the covenant relation, which sin had loosened, might be restored. It was not till after this had been done, that the expiatory blood of the sacrifice was put upon the horns of the altar,—not merely sprinkled or swung against the wall of the altar, but smeared upon the horns of the altar; not, however, that the blood might thereby be brought more prominently before the eyes of God, or lifted up into His more immediate presence, as Hoffmann and Knobel suppose, but because the significance of the altar, as the scene of the manifestation of the divine grace and salvation, culminated in the horns, as the symbols of power and might. In the case of the sin-offerings for the high priest and the congregation, the altar upon which this took place was not the altar of burnt-offering in the court, but the altar of incense in the holy place; because both the anointed priest, by virtue of his calling and consecration as the mediator between the nation and the Lord, and the whole congregation, by virtue of its election as a kingdom of priests (Exodus 19:6), were to maintain communion with the covenant God in the holy place, the front division of the dwelling-place of Jehovah, and were thus received into a closer relation of fellowship with Jehovah than the individual members of the nation, for whom the court with its altar was the divinely appointed place of communion with the covenant God. The remainder of the blood, which had not been used in the act of expiation, was poured out at the bottom of the altar of burnt-offering, as the holy place to which all the sacrificial blood was to be brought, that it might be received into the earth.


  Leviticus 4:8-10


  The priest was to lift off “all the fat” from the sacrificial animal, i.e., the same fat portions as in the peace-offering (Leviticus 3:3-4, כּל־חלב is the subject to יוּרם in Leviticus 3:10), and burn it upon the altar of burnt-offering.


  Leviticus 4:11-12


  The skin of the bullock, and all the flesh, together with the head and the shank and the entrails (Leviticus 1:9) and the foeces, in fact the whole bullock, was to be carried out by him (the sacrificing priest) to a clean place before the camp, to which the ashes of the sacrifices were carried from the ash-heap (Leviticus 1:16), and there burnt on the wood with fire. (On the construction of Leviticus 4:11 and Leviticus 4:12 see Ges. §145, 2).


  The different course, adopted with the blood and flesh of the sin-offerings, from that prescribed in the ritual of the other sacrifices, was founded upon the special signification of these offerings. As they were presented to effect the expiation of sins, the offerer transferred the consciousness of sin and the desire for forgiveness to the head of the animal that had been brought in his stead, by the laying on of his hand; and after this the animal was slaughtered, and suffered death for him as the wages of sin. But as sin is not wiped out by the death of the sinner, unless it be forgiven by the grace of God, so devoting to death an animal laden with sin rendered neither a real nor symbolical satisfaction or payment for sin, by which the guilt of it could be wiped away; but the death which it endured in the sinner's stead represented merely the fruit and effect of sin. To cover the sinner from the holiness of God because of his sin, some of the blood of the sacrifice was sprinkled seven times before Jehovah in the holy place; and the covenant fellowship, which had been endangered, was thereby restored. After this, however, the soul, which was covered in the sacrificial blood, was given up to the grace of God that prevailed in the altar, by means of the sprinkling of the blood upon the horns of the altar of incense, that it might receive the forgiveness of sins and reconciliation with God, and the full enjoyment of the blessings of the covenant be ensured to it once more. But the sin, that had been laid upon the animal of the sin-offering, lay upon it still. The next thing done, therefore, was to burn the fat portions of its inside upon the altar of burnt-offering. Now, if the flesh of the victim represented the body of the offerer as the organ of his soul, the fat portions inside the body, together with the kidneys, which were regarded as the seat of the tenderest and deepest emotions, can only have set forth the better part or inmost kernel of the man, the ἔσω ἄνθρωπος (Romans 7:22; Ephesians 3:16). By burning the fat portions upon the altar, the better part of human nature was given up in symbol to the purifying fire of the Holy Spirit of God, that it might be purified from the dross of sin, and ascend in its glorified essence to heaven, for a sweet savour unto the Lord (Leviticus 4:31). The flesh of the sin-offering, however, or “the whole bullock,” was then burned in a clean place outside the camp, though not merely that it might be thereby destroyed in a clean way, like the flesh provided for the sacrificial meals, which had not been consumed at the time fixed by the law (Leviticus 7:17; Leviticus 8:32; Leviticus 19:6; Exodus 12:10; Exodus 29:34), or the flesh of the sacrifices, which had been defiled by contact with unclean objects (Leviticus 7:19); for if the disposal of the flesh formed an integral part of the sacrificial ceremony in the case of all the other sacrifices, and if, in the case of the sin-offerings, the blood of which was not brought into the interior of the sanctuary, the priests were to eat the flesh in a holy place, and that not “as a portion assigned to them by God as an honourable payment,” but, according to the express declaration of Moses, “to bear and take away (לשׂאת) the iniquity of the congregation, to make atonement for them” (Leviticus 10:17), the burning of the flesh of the sin-offerings, i.e., of the animal itself, the blood of which was not brought into the holy place, cannot have been without significance, or simply the means adopted to dispose of it in a fitting manner, but must also have formed one factor in the ceremony of expiation. The burning outside the camp was rendered necessary, because the sacrifice had respect to the expiation of the priesthood, and the flesh or body of the bullock, which had been made חטּאת by the laying on of the hand, could not be eaten by the priests as the body of sin, that by the holiness of their official character they might bear and expiate the sin imputed to the sacrifice (see at Leviticus 10:17). In this case it was necessary that it should be given up to the effect of sin, viz., to death or destruction by fire, and that outside the camp; in other words, outside the kingdom of God, from which everything dead was removed. But, inasmuch as it was sacrificial flesh, and therefore most holy by virtue of its destination; in order that it might not be made an abomination, it was not to be burned in an unclean place, where carrion and other abominations were thrown (Leviticus 14:40, Leviticus 14:45), but in the clean place, outside the camp, to which the ashes of the altar of burnt-offering were removed, as being the earthly sediment and remains of the sacrifices that had ascended to God in the purifying flames of the altar-fire.


  Verses 13-19


  Sin of the whole congregation.—This is still further defined, as consisting in the fact that the thing was hid (נעלּם)


  from the eyes of the congregation, i.e., that it was a sin which was not known to be such, an act which really violated a commandment of God, though it was not looked upon as sin. Every transgression of a divine command, whether it took place consciously or unconsciously, brought guilt, and demanded a sin-offering for its expiation; and this was to be presented as soon as the sin was known. The sin-offering, which the elders had to offer in the name of the congregation, was to consist of a young ox, and was to be treated like that of the high priest (Leviticus 4:14-23 compared with Leviticus 4:3-12), inasmuch as “the whole congregation” included the priesthood, or at any rate was on an equality with the priesthood by virtue of its calling in relation to the Lord. חטא with על signifies to incur guilt upon (on the foundation of) sin (Leviticus 5:5, etc.); it is usually construed with an accusative (Leviticus 4:3, Leviticus 4:28; Leviticus 5:6, Leviticus 5:10, etc.), or with בּ, to sin with a sin (Leviticus 4:23; Genesis 42:22). The subject of ושׁחט (Leviticus 4:15) is one of the elders. “The bullock for a sin-offering:” sc., the one which the anointed priest offered for his sin, or as it is briefly and clearly designated in Leviticus 4:21, “the former bullock” (Leviticus 4:12).


  Verse 20-21


  “And let the priest make an atonement for them, that it may be forgiven them,” or, “so will they be forgiven.” This formula recurs with all the sin-offerings (with the exception of the one for the high priest), viz., Leviticus 4:26, Leviticus 4:31, Leviticus 4:35, Leviticus 5:10, Leviticus 5:13; Numbers 15:25-26, Numbers 15:28; also with the trespass-offerings, Leviticus 5:16, Leviticus 5:18; Leviticus 19:22,—the only difference being, that in the sin-offerings presented for defilements cleansing is mentioned, instead of forgiveness, as the effect of the atoning sacrifice (Leviticus 12:7-8; Leviticus 13:20, Leviticus 13:53; Numbers 8:21).


  Verses 22-26


  The sin of a ruler.—Leviticus 4:22. אשׁר: ὅτε , when. נשׂיא is the head of a tribe, or of a division of a tribe (Numbers 3:24, Numbers 3:30, Numbers 3:35).


  Leviticus 4:23-26


  “If (או, see Ges. §155, 2) his sin is made known to him,” i.e., if any one called his attention to the fact that he had transgressed a commandment of God, he was to bring a he-goat without blemish, and, having laid his hand upon it, to slay it at the place of burnt-offering; after which the priest was to put some of the blood upon the horns of the altar of burnt-offering, and pour out the rest of the blood at the foot of the altar, and then to burn the whole of the fat upon the altar, as in the case of the peaceoffering (see Leviticus 3:3-4), and thus to make atonement for the prince on account of his sin. עזים שׂעיר, or שׂעיר alone (lit., hairy, shaggy, Genesis 27:11), is the buck-goat, which is frequently mentioned as the animal sacrificed as a sin-offering: e.g., that of the tribe-princes (Numbers 7:16., Leviticus 15:24), and that of the nation at the yearly festivals (Leviticus 16:9, Leviticus 16:15; Leviticus 23:19; Numbers 28:15, Numbers 28:22, Numbers 28:30; Numbers 29:5, Numbers 29:16.) and at the consecration of the tabernacle (Leviticus 9:3, Leviticus 9:15; Leviticus 10:16). It is distinguished in Numbers 7:16. from the attudim, which were offered as peace-offerings, and frequently occur in connection with oxen, rams, and lambs as burnt-offerings and thank-offerings (Psalm 50:9, Psalm 50:13; Psalm 66:15; Isaiah 1:11; Isaiah 34:6; Ezekiel 39:18). According to Knobel, עזים שׂעיר, or שׂעיר, was an old he-goat, the hair of which grew longer with age, particularly about the neck and back, and עזים שׂעירת (Leviticus 4:28; Leviticus 5:16) an old she-goat; whilst עתּוּד was the younger he-goat, which leaped upon the does (Genesis 31:10, Genesis 31:12), and served for slaughtering like lambs, sheep, and goats (Deuteronomy 32:14; Jeremiah 51:40). But as the עזים שׂעיר was also slaughtered for food (Genesis 37:31), and the skins of quite young he-goats are called שׂעירת (Genesis 27:23), the difference between שׂעיר and עתּוּד is hardly to be sought in the age, but more probably, as Bochart supposes, in some variety of species, in which case (seir) and (seirak) might denote the rough-haired, shaggy kind of goat, and (attud) the buck-goat of stately appearance.


  Verses 27-35


  In the case of the sin of a common Israelite (“of the people of the land,” i.e., of the rural population, Genesis 23:7), that is to say, of an Israelite belonging to the people, as distinguished from the chiefs who ruled over the people (2 Kings 11:18-19; 2 Kings 16:15), the sin-offering was to consist of a shaggy she-goat without blemish, or a ewe-sheep (Leviticus 4:32). The ceremonial in both cases was the same as with the he-goat (Leviticus 4:23.).—“According to the offerings made by fire unto the Lord” (Leviticus 4:35): see at Leviticus 3:5.


  Leviticus 5


  Verses 1-13


  There follow here three special examples of sin on the part of the common Israelite, all sins of omission and rashness of a lighter kind than the cases mentioned in Leviticus 4:27.; in which, therefore, if the person for whom expiation was to be made was in needy circumstances, instead of a goat or ewe-sheep, a pair of doves could be received as a sacrificial gift, or, in cases of still greater poverty, the tenth of an ephah of fine flour. The following were the cases. The first (Leviticus 5:1), when any one had heard the voice of an oath (an oath spoken aloud) and was a witness, i.e., was in a condition to give evidence, whether he had seen what took place or had learned it, that is to say, had come to the knowledge of it in some other way. In this case, if he did not make it known, he was to bear his offence, i.e., to bear the guilt, which he had contracted by omitting to make it known, with all its consequences. אלה does not mean a curse in general, but an oath, as an imprecation upon one's self (= the “oath of cursing” in Numbers 5:21); and the sin referred to did not consist in the fact that a person heard a curse, imprecation, or blasphemy, and gave no evidence of it (for neither the expression “and is a witness,” nor the words “hath seen or known of it,” are in harmony with this), but in the fact that one who knew of another's crime, whether he had seen it, or had come to the certain knowledge of it in any other way, and was therefore qualified to appear in court as a witness for the conviction of the criminal, neglected to do so, and did not state what he had seen or learned, when he heard the solemn adjuration of the judge at the public investigation of the crime, by which all persons present, who knew anything of the matter, were urged to come forward as witnesses (vid., Oehler in Herzog's Cycl.). עון נשׁא, to bear the offence or sin, i.e., to take away and endure its consequences (see Genesis 4:13), whether they consisted in chastisements and judgments, by which God punished the sin (Leviticus 7:18; Leviticus 17:16; Leviticus 19:17), such as diseases or distress (Numbers 5:31; Numbers 14:33-34), childlessness (Leviticus 20:20), death (Leviticus 22:9), or extermination (Leviticus 19:8; Leviticus 20:17; Leviticus 9:13), or in punishment inflicted by men (Leviticus 24:15), or whether they could be expiated by sin-offerings (as in this passage and Leviticus 5:17) and other kinds of atonement. In this sense חמא נשׂא is also sometimes used (see at Leviticus 19:17).


  Leviticus 5:2-3


  The second was, if any one had touched the carcase of an unclean beast, or cattle, or creeping thing, or the uncleanness of a man of any kind whatever (“with regard to all his uncleanness, with which he defiles himself,” i.e., any kind of defilement to which a man is exposed), and “it is hidden from him,” sc., the uncleanness or defilement; that is to say, if he had unconsciously defiled himself by touching unclean objects, and had consequently neglected the purification prescribed for such cases. In this case, if he found it out afterwards, he had contracted guilt which needed expiation.


  Leviticus 5:4


  The third was, if any one should “swear to prate with the lips,” i.e., swear in idle, empty words of the lips,—“to do good or evil,” i.e., that he would do anything whatever (Numbers 24:13; Isaiah 41:23),—“with regard to all that he speaks idly with an oath,” i.e., if it related to something which a man had affirmed with an oath in thoughtless conversation,—“and it is hidden from him,” i.e., if he did not reflect that he might commit sin by such thoughtless swearing, and if he perceived it afterwards and discovered his sin, and had incurred guilt with regard to one of the things which he had thoughtlessly sworn.


  Leviticus 5:5-6


  If any one therefore (the three cases enumerated are comprehended under the one expression כי והיה, for the purpose of introducing the apodosis) had contracted guilt with reference to one of these (the things named in Leviticus 5:1-4), and confessed in what he had sinned, he was to offer as his guilt (trespass) to the Lord, for the sin which he had sinned, a female from the flock-for a sin-offering, that the priest might make atonement for him on account of his sin. אשׁם (Leviticus 5:6) does not mean either guilt-offering or debitum (Knobel), but culpa, delictum, reatus, as in Leviticus 5:7: “as his guilt,” i.e., for the expiation of his guilt, which he had brought upon himself.


  Leviticus 5:7-10


  “But if his hand does not reach what is sufficient for a sheep,” i.e., if he could not afford enough to sacrifice a sheep (“his hand” is put for what his hand acquires), he was to bring two turtle-doves or two young pigeons, one for the sin-offering, the other for the burnt-offering. The pigeon intended for the sin, i.e., for the sin-offering, he was to bring first of all to the priest, who was to offer it in the following manner. The head was to be pinched off from opposite to its neck, i.e., in the nape just below the head, though without entirely severing it, that is to say, it was to be pinched off sufficiently to kill the bird and allow the blood to flow out. He was then to sprinkle of the blood upon the wall of the altar, which could be effected by swinging the bleeding pigeon, and to squeeze out the rest of the blood against the wall of the altar, because it was a sin-offering; for in the burnt-offering he let all the blood flow out against the wall of the altar (Leviticus 1:15). What more was done with the pigeon is not stated. Hence it cannot be decided with certainty, whether, after the crop and its contents were removed and thrown upon the ash-heap, the whole of the bird was burned upon the altar, or whether it fell to the priest, as the Mishnah affirms (Seb. vi. 4), so that none of it was placed upon the altar. One circumstance which seems to favour the statement in the Talmud is the fact, that in the sin-offering of pigeons, a second pigeon was to be offered as a burnt-offering, and, according to Leviticus 5:10, for the purpose of making an atonement; probably for no other purpose than to burn it upon the altar, as the dove of the sin-offering was not burned, and the sacrifice was incomplete without some offering upon the altar. In the case of sin-offerings of quadrupeds, the fat portions were laid upon the altar, and the flesh could be eaten by the priest by virtue of his office; but in that of pigeons, it was not possible to separate fat portions from the flesh for the purpose of burning upon the altar by themselves, and it would not do to divide the bird in half, and let one half be burned and the other eaten by the priest, as this would have associated the idea of halfness or incompleteness with the sacrifice. A second pigeon was therefore to be sacrificed as a burnt-offering, כּמּשׂפּט, according to the right laid down in Leviticus 1:14., that the priest might make atonement for the offerer on account of his sin, whereas in the sin-offering of a quadruped one sacrificial animal was sufficient to complete the expiation.


  Leviticus 5:11-13


  But if any one could not afford even two pigeons, he was to offer the tenth of an ephah of fine flour as a sin-offering. ידו תּשּׂיג for ידו תּגּיע (Leviticus 5:7): his hand reaches to anything, is able to raise it, or with an accusative, obtains, gets anything (used in the same sense in Leviticus 14:30, Leviticus 14:31), or else absolutely, acquires, or gets rich (Leviticus 25:26, Leviticus 25:47). But it was to be offered without oil and incense, because it was a sin-offering, that is to say, “because it was not to have the character of a (minchah) ” (Oehler). But the reason why it was not to have this character was, that only those who were in a state of grace could offer a (minchah), and not a man who had fallen from grace through sin. As such a man could not offer to the Lord the fruits of the Spirit of God and of prayer, he was not allowed to add oil and incense, as symbols of the Spirit and praise of God, to the sacrifice with which he sought the forgiveness of sin. The priest was to take a handful of the meal offered, and burn it upon the altar as a memorial, and thus make atonement for the sinner on account of his sin.—On “his handful” and “a memorial” (Azcarah), see Leviticus 2:2. “In one of these” (Leviticus 5:13 as in Leviticus 5:5): cf. Leviticus 4:2. “And let it (the remainder of the meal offered) belong to the priest like the meat-offering:” i.e., as being most holy (Leviticus 2:3).


  Verses 14-19


  (Ch. 5:14-6:7)


  The Trespass-Offerings.—These were presented for special sins, by which a person had contracted guilt, and therefore they are not included in the general festal sacrifices. Three kinds of offences are mentioned in this section as requiring trespass-offerings. The first is, “if a soul commit a breach of trust, and sin in going wrong in the holy gifts of Jehovah.” מעל, lit., to cover, hence מעיל the cloak, over-coat, signifies to act secretly, unfaithfully, especially against Jehovah, either by falling away from Him into idolatry, by which the fitting honour was withheld from Jehovah (Leviticus 26:40; Deuteronomy 32:51; Joshua 22:16), or by infringing upon His rights, abstracting something that rightfully belonged to Him. Thus in Joshua 7:1; Joshua 22:20, it is applied to fraud in relation to that which had been put under the ban; and in Numbers 5:12, Numbers 5:27,it is also applied to a married woman's unfaithfulness to her husband: so that sin was called מעל, when regarded as a violation of existing rights. “The holy things of Jehovah” were the holy gifts, sacrifices, first-fruits, tithes, etc., which were to be offered to Jehovah, and were assigned by Him to the priests for their revenue (see Leviticus 21:22). חטא with מן is constructio praegnans: to sin in anything by taking away from Jehovah that which belonged to Him. בּשׁגגה, in error (see Leviticus 4:2): i.e., in a forgetful or negligent way. Whoever sinned in this way was to offer to the Lord as his guilt (see Leviticus 5:6) a ram from the flock without blemish for a trespass-offering (lit., guilt-offering), according to the estimate of Moses, whose place was afterwards taken by the officiating priest (Leviticus 27:12; Numbers 18:16). שׁקלים כּסף “money of shekels,” i.e., several shekels in amount, which Abenezra and others have explained, no doubt correctly, as meaning that the ram was to be worth more than one shekel, two shekels at least. The expression is probably kept indefinite, for the purpose of leaving some margin for the valuation, so that there might be a certain proportion between the value of the ram and the magnitude of the trespass committed (see Oehler ut sup. p. 645). “In the holy shekel:” see Exodus 30:13. At the same time, the culprit was to make compensation for the fraud committed in the holy thing, and add a fifth (of the value) over, as in the case of the redemption of the first-born, of the vegetable tithe, or of what had been vowed to God (Leviticus 27:27, Leviticus 27:31, and Leviticus 27:13, Leviticus 27:15, Leviticus 27:19). The ceremony to be observed in the offering of the ram is described in Leviticus 7:1. It was the same as that of the sin-offerings, whose blood was not brought into the holy place, except with regard to the sprinkling of the blood, and in this the trespass-offering resembled the burnt-offerings and peace-offerings.


  The second case (Leviticus 5:17-19), from its very position between the other two, which both refer to the violation of rights, must belong to the same category; although the sin is introduced with the formula used in Leviticus 4:27 in connection with those sins which were to be expiated by a sin-offering. But the violation of right can only have consisted in an invasion of Jehovah's rights with regard to Israel, and not, as Knobel supposes, in an invasion of the rights of private Israelites, as distinguished from the priests; an antithesis of which there is not the slightest indication. This is evident from the fact, that the case before us is linked on to the previous one without anything intervening; whereas the next case, which treats of the violation of the rights of a neighbour, is separated by a special introductory formula. The expression, “and wist it not,” refers to ignorance of the sin, and not of the divine commands; as may be clearly seen from Leviticus 5:18: “the priest shall make an atonement for him concerning his error, which he committed without knowing it.” The trespass-offering was the same as in the former case, and was also to be valued by the priest; but no compensation is mentioned, probably because the violation of right, which consisted in the transgression of one of the commands of God, was of such a kind as not to allow of material compensation. The third case (Leviticus 6:1-7) is distinguished from the other two by a new introductory formula. The sin and unfaithfulness to Jehovah are manifested in this case in a violation of the rights of a neighbour. “If a man deny to his neighbour (כּחשׁ with a double ב obj., to deny a thing to a person) a pikkadon (i.e., a deposit, a thing entrusted to him to keep, Genesis 41:36), or יד תּשׂוּמת, “a thing placed in his hand” (handed over to him as a pledge) “or גּזל, a thing robbed” (i.e., the property of a neighbour unjustly appropriated, whether a well, a field, or cattle, Genesis 21:25; Micah 2:2; Job 24:2), “or if he have oppressed his neighbour” (i.e., forced something from him or withheld it unjustly, Leviticus 19:13; Deuteronomy 24:14; Joshua 12:8; Malachi 3:5), “or have found a lost thing and denies it, and thereby swears to his lie” (i.e., rests his oath upon a lie), “on account of one of all that a man is accustomed to do to sin therewith:” the false swearing here refers not merely to a denial of what is found, but to all the crimes mentioned, which originated in avarice and selfishness, but through the false swearing became frauds against Jehovah, adding guilt towards God to the injustice done to the neighbour, and requiring, therefore, not only that a material restitution should be made to the neighbour, but that compensation should be made to God as well. Whatever had been robbed, or taken by force, or entrusted or found, and anything about which a man had sworn falsely (Leviticus 6:4, Leviticus 6:5), was to be restored “according to its sum” (cf. Exodus 30:12; Numbers 1:2, etc.), i.e., in its full value; beside which, he was to “add its fifths” (on the plural, see Ges. §87, 2; Ew. §186 e), i.e., in every one of the things abstracted or withheld unjustly the fifth part of the value was to be added to the full amount (as in Leviticus 5:16). “To him to whom it (belongs), shall he give it” אשׁמתו בּיום: in the day when he makes atonement for his trespass, i.e., offers his trespass-offering. The trespass (guilt) against Jehovah was to be taken away by the trespass-offering according to the valuation of the priest, as in Leviticus 5:15, Leviticus 5:16, and Leviticus 5:18, that he might receive expiation and forgiveness on account of what he had done.


  If now, in order to obtain a clear view of the much canvassed difference between the sin-offerings and trespass-offerings, we look at once at the other cases, for which trespass-offerings were commanded in the law; we find in Numbers 5:5-8 not only a trespass against Jehovah, but an unjust withdrawal of the property of a neighbour, clearly mentioned as a crime, for which material compensation was to be made with the addition of a fifth of its value, just as in Leviticus 5:2-7 of the present chapter. So also the guilt of a man who had lain with the slave of another (Leviticus 19:20-22) did not come into the ordinary category of adultery, but into that of an unjust invasion of the domain of another's property; though in this case, as the crime could not be estimated in money, instead of material compensation being made, a civil punishment (viz., bodily scourging) was to be inflicted; and for the same reason nothing is said about the valuation of the sacrificial ram. Lastly, in the trespass-offerings for the cleansing of a leper (Leviticus 14:12.), or of a Nazarite who had been defiled by a corpse (Numbers 6:12), it is true we cannot show in what definite way the rights of Jehovah were violated (see the explanation of these passages), but the sacrifices themselves served to procure the restoration of the persons in question to certain covenant rights which they had lost; so that even here the trespass-offering, for which moreover only a male sheep was demanded, was to be regarded as a compensation or equivalent for the rights to be restored. From all these cases it is perfectly evident, that the idea of satisfaction for a right, which had been violated but was about to be restored or recovered, lay at the foundation of the trespass-offering,


  (Note: Even in the case of the trespass-offering, which those who had taken heathen wives offered at Ezra's instigation (Ezra 10:18.), it had reference to a trespass (cf. vv. 2 and 10), an act of unfaithfulness to Jehovah, which demanded satisfaction. And so again the Philistines (1 Samuel 6:3.), when presenting gifts as a trespass-offering for Jehovah, rendered satisfaction for the robbery committed upon Him by the removal of the ark of the covenant.) and the ritual also points to this. The animal sacrificed was always a ram, except in the cases mentioned in Leviticus 14:12. and Numbers 6:12. This fact alone clearly distinguishes the trespass-offerings from the sin-offerings, for which all kinds of sacrifices were offered from an ox to a pigeon, the choice of the animal being regulated by the position of the sinner and the magnitude of his sin. But they are distinguished still more by the fact, that in the case of all the sin-offerings the blood was to be put upon the horns of the altar, or even taken into the sanctuary itself, whereas the blood of the trespass-offerings, like that of the burnt and peace-offerings, was merely swung against the wall of the altar (Leviticus 7:2). Lastly, they were also distinguished by the fact, that in the trespass-offering the ram was in most instances to be valued by the priest, not for the purpose of determining its actual value, which could not vary very materially in rams of the same kind, but to fix upon it symbolically the value of the trespass for which compensation was required. Hence there can be no doubt, that as the idea of the expiation of sin, which was embodied in the sprinkling of the blood, was most prominent in the sin-offering; so the idea of satisfaction for the restoration of rights that had been violated or disturbed came into the foreground in the trespass-offering. This satisfaction was to be actually made, wherever the guilt admitted of a material valuation, by means of payment or penance; and in addition to this, the animal was raised by the priestly valuation into the authorized bearer of the satisfaction to be rendered to the rights of God, through the sacrifice of which the culprit could obtain the expiation of his guilt.


  Leviticus 6


  Introduction


  2. Special Instructions Concerning the Sacrifices for the Priests—Leviticus 6-7


  The instructions contained in these two chapters were made known to “Aaron and his sons” (Leviticus 6:9, Leviticus 6:20, Leviticus 6:25), i.e., to the priests, and relate to the duties and rights which devolved upon, and pertained to, the priests in relation to the sacrifices. Although many of the instructions are necessarily repeated from the general regulations, as to the different kinds of sacrifice and the mode of presenting them; most of them are new, and of great importance in relation to the institution of sacrifice generally.


  Verses 1-7


  (Ch. 5:14-6:7)


  The Trespass-Offerings.—These were presented for special sins, by which a person had contracted guilt, and therefore they are not included in the general festal sacrifices. Three kinds of offences are mentioned in this section as requiring trespass-offerings. The first is, “if a soul commit a breach of trust, and sin in going wrong in the holy gifts of Jehovah.” מעל, lit., to cover, hence מעיל the cloak, over-coat, signifies to act secretly, unfaithfully, especially against Jehovah, either by falling away from Him into idolatry, by which the fitting honour was withheld from Jehovah (Leviticus 26:40; Deuteronomy 32:51; Joshua 22:16), or by infringing upon His rights, abstracting something that rightfully belonged to Him. Thus in Joshua 7:1; Joshua 22:20, it is applied to fraud in relation to that which had been put under the ban; and in Numbers 5:12, Numbers 5:27,it is also applied to a married woman's unfaithfulness to her husband: so that sin was called מעל, when regarded as a violation of existing rights. “The holy things of Jehovah” were the holy gifts, sacrifices, first-fruits, tithes, etc., which were to be offered to Jehovah, and were assigned by Him to the priests for their revenue (see Leviticus 21:22). חטא with מן is constructio praegnans: to sin in anything by taking away from Jehovah that which belonged to Him. בּשׁגגה, in error (see Leviticus 4:2): i.e., in a forgetful or negligent way. Whoever sinned in this way was to offer to the Lord as his guilt (see Leviticus 5:6) a ram from the flock without blemish for a trespass-offering (lit., guilt-offering), according to the estimate of Moses, whose place was afterwards taken by the officiating priest (Leviticus 27:12; Numbers 18:16). שׁקלים כּסף “money of shekels,” i.e., several shekels in amount, which Abenezra and others have explained, no doubt correctly, as meaning that the ram was to be worth more than one shekel, two shekels at least. The expression is probably kept indefinite, for the purpose of leaving some margin for the valuation, so that there might be a certain proportion between the value of the ram and the magnitude of the trespass committed (see Oehler ut sup. p. 645). “In the holy shekel:” see Exodus 30:13. At the same time, the culprit was to make compensation for the fraud committed in the holy thing, and add a fifth (of the value) over, as in the case of the redemption of the first-born, of the vegetable tithe, or of what had been vowed to God (Leviticus 27:27, Leviticus 27:31, and Leviticus 27:13, Leviticus 27:15, Leviticus 27:19). The ceremony to be observed in the offering of the ram is described in Leviticus 7:1. It was the same as that of the sin-offerings, whose blood was not brought into the holy place, except with regard to the sprinkling of the blood, and in this the trespass-offering resembled the burnt-offerings and peace-offerings.


  The second case (Leviticus 5:17-19), from its very position between the other two, which both refer to the violation of rights, must belong to the same category; although the sin is introduced with the formula used in Leviticus 4:27 in connection with those sins which were to be expiated by a sin-offering. But the violation of right can only have consisted in an invasion of Jehovah's rights with regard to Israel, and not, as Knobel supposes, in an invasion of the rights of private Israelites, as distinguished from the priests; an antithesis of which there is not the slightest indication. This is evident from the fact, that the case before us is linked on to the previous one without anything intervening; whereas the next case, which treats of the violation of the rights of a neighbour, is separated by a special introductory formula. The expression, “and wist it not,” refers to ignorance of the sin, and not of the divine commands; as may be clearly seen from Leviticus 5:18: “the priest shall make an atonement for him concerning his error, which he committed without knowing it.” The trespass-offering was the same as in the former case, and was also to be valued by the priest; but no compensation is mentioned, probably because the violation of right, which consisted in the transgression of one of the commands of God, was of such a kind as not to allow of material compensation. The third case (Leviticus 6:1-7) is distinguished from the other two by a new introductory formula. The sin and unfaithfulness to Jehovah are manifested in this case in a violation of the rights of a neighbour. “If a man deny to his neighbour (כּחשׁ with a double ב obj., to deny a thing to a person) a pikkadon (i.e., a deposit, a thing entrusted to him to keep, Genesis 41:36), or יד תּשׂוּמת, “a thing placed in his hand” (handed over to him as a pledge) “or גּזל, a thing robbed” (i.e., the property of a neighbour unjustly appropriated, whether a well, a field, or cattle, Genesis 21:25; Micah 2:2; Job 24:2), “or if he have oppressed his neighbour” (i.e., forced something from him or withheld it unjustly, Leviticus 19:13; Deuteronomy 24:14; Joshua 12:8; Malachi 3:5), “or have found a lost thing and denies it, and thereby swears to his lie” (i.e., rests his oath upon a lie), “on account of one of all that a man is accustomed to do to sin therewith:” the false swearing here refers not merely to a denial of what is found, but to all the crimes mentioned, which originated in avarice and selfishness, but through the false swearing became frauds against Jehovah, adding guilt towards God to the injustice done to the neighbour, and requiring, therefore, not only that a material restitution should be made to the neighbour, but that compensation should be made to God as well. Whatever had been robbed, or taken by force, or entrusted or found, and anything about which a man had sworn falsely (Leviticus 6:4, Leviticus 6:5), was to be restored “according to its sum” (cf. Exodus 30:12; Numbers 1:2, etc.), i.e., in its full value; beside which, he was to “add its fifths” (on the plural, see Ges. §87, 2; Ew. §186 e), i.e., in every one of the things abstracted or withheld unjustly the fifth part of the value was to be added to the full amount (as in Leviticus 5:16). “To him to whom it (belongs), shall he give it” אשׁמתו בּיום: in the day when he makes atonement for his trespass, i.e., offers his trespass-offering. The trespass (guilt) against Jehovah was to be taken away by the trespass-offering according to the valuation of the priest, as in Leviticus 5:15, Leviticus 5:16, and Leviticus 5:18, that he might receive expiation and forgiveness on account of what he had done.


  If now, in order to obtain a clear view of the much canvassed difference between the sin-offerings and trespass-offerings, we look at once at the other cases, for which trespass-offerings were commanded in the law; we find in Numbers 5:5-8 not only a trespass against Jehovah, but an unjust withdrawal of the property of a neighbour, clearly mentioned as a crime, for which material compensation was to be made with the addition of a fifth of its value, just as in Leviticus 5:2-7 of the present chapter. So also the guilt of a man who had lain with the slave of another (Leviticus 19:20-22) did not come into the ordinary category of adultery, but into that of an unjust invasion of the domain of another's property; though in this case, as the crime could not be estimated in money, instead of material compensation being made, a civil punishment (viz., bodily scourging) was to be inflicted; and for the same reason nothing is said about the valuation of the sacrificial ram. Lastly, in the trespass-offerings for the cleansing of a leper (Leviticus 14:12.), or of a Nazarite who had been defiled by a corpse (Numbers 6:12), it is true we cannot show in what definite way the rights of Jehovah were violated (see the explanation of these passages), but the sacrifices themselves served to procure the restoration of the persons in question to certain covenant rights which they had lost; so that even here the trespass-offering, for which moreover only a male sheep was demanded, was to be regarded as a compensation or equivalent for the rights to be restored. From all these cases it is perfectly evident, that the idea of satisfaction for a right, which had been violated but was about to be restored or recovered, lay at the foundation of the trespass-offering, and the ritual also points to this. The animal sacrificed was always a ram, except in the cases mentioned in Leviticus 14:12. and Numbers 6:12. This fact alone clearly distinguishes the trespass-offerings from the sin-offerings, for which all kinds of sacrifices were offered from an ox to a pigeon, the choice of the animal being regulated by the position of the sinner and the magnitude of his sin. But they are distinguished still more by the fact, that in the case of all the sin-offerings the blood was to be put upon the horns of the altar, or even taken into the sanctuary itself, whereas the blood of the trespass-offerings, like that of the burnt and peace-offerings, was merely swung against the wall of the altar (Leviticus 7:2). Lastly, they were also distinguished by the fact, that in the trespass-offering the ram was in most instances to be valued by the priest, not for the purpose of determining its actual value, which could not vary very materially in rams of the same kind, but to fix upon it symbolically the value of the trespass for which compensation was required. Hence there can be no doubt, that as the idea of the expiation of sin, which was embodied in the sprinkling of the blood, was most prominent in the sin-offering; so the idea of satisfaction for the restoration of rights that had been violated or disturbed came into the foreground in the trespass-offering. This satisfaction was to be actually made, wherever the guilt admitted of a material valuation, by means of payment or penance; and in addition to this, the animal was raised by the priestly valuation into the authorized bearer of the satisfaction to be rendered to the rights of God, through the sacrifice of which the culprit could obtain the expiation of his guilt.


  Verses 8-11


  (Heb. vv. 1-6). The Law of the Burnt-Offering commences the series, and special reference is made to the daily burnt-offering (Exodus 29:38-42).


  Leviticus 6:8


  “It, the burnt-offering, shall (burn) upon the hearth upon the altar the whole night till the morning, and the fire of the altar be kept burning with it.” The verb תּוּקד is wanting in the first clause, and only introduced in the second; but it belongs to the first clause as well. The pronoun הוא at the opening of the sentence cannot stand for the verb to be in the imperative. The passages, which Knobel adduces in support of this, are of a totally different kind. The instructions apply primarily to the burnt-offering, which was offered every evening, and furnished the basis for all the burnt-offerings (Exodus 29:38-39; Numbers 33:3-4).


  Leviticus 6:10-11


  In the morning of every day the priest was to put on his linen dress (see Exodus 28:42) and the white drawers, and lift off, i.e., clear away, the ashes to which the fire had consumed the burnt-offering upon the altar (אכל is construed with a double accusative, to consume the sacrifice to ashes), and pour them down beside the altar (see Leviticus 1:16). The ו in מדּו is not to be regarded as the old form of the connecting vowel, as in Genesis 1:24 (Ewald, §211 b; see Ges. §90, 3b), but as the suffix, as in 2 Samuel 20:8, although the use of the suffix with the governing noun in the construct state can only be found in other cases in the poetical writings (cf. Ges. §121 b; Ewald, 291 b). He was then to take off his official dress, and having put on other (ordinary) clothes, to take away the ashes from the court, and carry them out of the camp to a clean place. The priest was only allowed to approach the altar in his official dress; but he could not go out of the camp with this.


  Verse 12


  The fire of the altar was also to be kept burning “with it” (בּו, viz., the burnt-offering) the whole day through without going out. For this purpose the priest was to burn wood upon it (the altar-fire), and lay the burnt-offering in order upon it, and cause the fat portions of the peace-offerings to ascend in smoke,—that is to say, whenever peace-offerings were brought, for they were not prescribed for every day.


  Verse 13


  Fire was to be kept constantly burning upon the altar without going out, not in order that the heavenly fire, which proceeded from Jehovah when Aaron and his sons first entered upon the service of the altar after their consecration, and consumed the burnt-offerings and peace-offerings, might never be extinguished (see at Leviticus 9:24); but that the burnt-offering might never go out, because this was the divinely appointed symbol and visible sign of the uninterrupted worship of Jehovah, which the covenant nation could never suspend either day or night, without being unfaithful to its calling. For the same reason other nations also kept perpetual fire burning upon the altars of their principal gods. (For proofs, see Rosenmüller and Knobel ad h. l.)


  Verses 14-18


  The Law of the Meat-Offering.—The regulations in Leviticus 6:14, Leviticus 6:15, are merely a repetition of Leviticus 2:2 and Leviticus 2:3; but in Leviticus 6:16-18 the new instructions are introduced with regard to what was left and had not been burned upon the altar. The priests were to eat this as unleavened, i.e., to bake it without leaven, and to eat it in a holy place, viz., in the court of the tabernacle. תּאכל מצות in Leviticus 6:16 is explained by “it shall not be baken with leaven” in Leviticus 6:17. It was the priests' share of the firings of Jehovah (see Leviticus 1:9), and as such it was most holy (see Leviticus 2:3), like the sin-offering and trespass-offering (Leviticus 6:25, Leviticus 6:26; Leviticus 7:6), and only to be eaten by the male members of the families of the priests. This was to be maintained as a statute for ever (see at Leviticus 3:17). Every one that touches them (the most holy offerings) becomes holy.” יקדּשׁ does not mean he shall be holy, or shall sanctify himself (lxx, Vulg., Luth., a Lap., etc.), nor he is consecrated to the sanctuary and is to perform service there (Theodor., Knobel, and others). In this provision, which was equally applicable to the sin-offering (Leviticus 6:27), to the altar of the burnt-offering (Exodus 29:37), and to the most holy vessels of the tabernacle (Exodus 30:29), the word is not to be interpreted by Numbers 17:2-3, or Deuteronomy 22:9, or by the expression “shall be holy” in Leviticus 27:10, Leviticus 27:21, and Numbers 18:10, but by Isaiah 65:5, “touch me not, for I am holy.” The idea is this, every layman who touched these most holy things became holy through the contact, so that henceforth he had to guard against defilement in the same manner as the sanctified priests (Leviticus 21:1-8), though without sharing the priestly rights and prerogatives. This necessarily placed him in a position which would involve many inconveniences in connection with ordinary life.


  Verses 19-23


  The Meat-Offering of the Priests is introduced, as a new law, with a special formula, and is inserted here in its proper place in the sacrificial instructions given for the priests, as it would have been altogether out of place among the general laws for the laity. In “the day of his anointing” (המּשׁח, construed as a passive with the accusative as in Genesis 4:18), Aaron and his sons were to offer a corban as “a perpetual meat-offering” ((minchah), in the absolute instead of the construct state: cf. Exodus 29:42; Numbers 28:6; see Ges. §116, 6, Note b); and this was to be done in all future time by “the priest who was anointed of his sons in his stead,” that is to say, by every high priest at the time of his consecration. “In the day of his anointing:” when the anointing was finished, the seven were designated as “the day,” like the seven days of creation in Genesis 2:4. This (minchah) was not offered during the seven days of the anointing itself, but after the consecration was finished, i.e., in all probability, as the Jewish tradition assumes, at the beginning of the eighth day, when the high priest entered upon his office, viz., along with the daily morning sacrifices (Exodus 29:38-39), and before the offering described in Lev 9. It then continued to be offered, as “a perpetual (minchah),” every morning and evening during the whole term of his office, according to the testimony of the book of Wis. (45:14, where we cannot suppose the daily burnt-offering to be intended) and also of Josephus (Ant. 3:10, 7).


  It was to consist of the tenth of an ephah of fine flour, one half of which was to be presented in the morning, the other in the evening;—not as flour, however, but made in a pan with oil, “roasted” and פּתּים מנחת ני תּפי (“broken pieces of a (minchah) of crumbs”), i.e., in broken pieces, like a (minchah) composed of crumbs. מרבּכת (Leviticus 6:14 and 1 Chronicles 23:29) is no doubt synonymous with מרבּכת סלת, and to be understood as denoting fine flour sufficiently burned or roasted in oil; the meaning mixed or mingled does not harmonise with Leviticus 7:12, where the mixing or kneading with oil is expressed by בּשּׁמן בּלוּלת. The hapax legomenon תּפיני signifies either broken or baked, according as we suppose the word to be derived from the Arabic ('afana) diminuit, or, as Gesenius and the Rabbins do, from אפה to bake, a point which can hardly be decided with certainty. This (minchah), which was also instituted as a perpetual ordinance, was to be burnt entirely upon the altar, like every meat-offering presented by a priest, because it belonged to the category of the burnt-offerings, and of these meat-offerings the offerer himself had no share (Leviticus 2:3, Leviticus 2:10). Origen observes in his homil. iv. in Levit.: In caeteris quidem praeceptis pontifex in offerendis sacrificiis populo praebet officium, in hoc vero mandato quae propria sunt curat et quod ad se spectat exequitur. It is also to be observed that the high priest was to offer only a bloodless (minchah) for himself, and not a bleeding sacrifice, which would have pointed to expiation. As the sanctified of the Lord, he was to draw near to the Lord every day with a sacrificial gift, which shadowed forth the fruits of sanctification.


  Verses 24-27


  The Law of the Sin-Offering, which is introduced with a new introductory formula on account of the interpolation of Leviticus 6:19-23, gives more precise instructions, though chiefly with regard to the sin-offerings of the laity, first as to the place of slaughtering, as in Leviticus 4:24, and then as to the most holy character of the flesh and blood of the sacrifices. The flesh of these sin-offerings was to be eaten by the priest who officiated at a holy place, in the fore-court (see Leviticus 6:16). Whoever touched it became holy (see at Leviticus 6:18); and if any one sprinkled any of the blood upon his clothes, whatever the blood was sprinkled upon was to be washed in a holy place, in order that the most holy blood might not be carried out of the sanctuary into common life along with the sprinkled clothes, and thereby be profaned. The words “thou shalt wash” in Leviticus 6:20 are addressed to the priest.


  Verse 28


  The flesh was equally holy. The vessel, in which it was boiled for the priests to eat, was to be broken in pieces if it were of earthenware, and scoured (מרק Pual) and overflowed with water, i.e., thoroughly rinsed out, if it were of copper, lest any of the most holy flesh should adhere to the vessel, and be desecrated by its being used in the preparation of common food, or for other earthly purposes. It was possible to prevent this desecration in the case of copper vessels by a thorough cleansing; but not so with earthen vessels, which absorb the fat, so that it cannot be removed by washing. The latter therefore were to be broken in pieces, i.e., thoroughly destroyed. On the other hand, earthen vessels that had been defiled were also ordered to be broken to pieces, though for the very opposite reason (see Leviticus 11:33, Leviticus 11:35).


  Verse 29-30


  The flesh of the sin-offering was to be eaten after it had been boiled, like the meat-offering (Leviticus 6:16 and Leviticus 6:18), by the males among the priests alone. But this only applied to the sin-offerings the laity (Lev 4:22-5:13). The flesh of the sin-offerings for the high priest and the whole congregation (Lev 4:1-21), the blood of which was brought into the tabernacle “to make atonement in the sanctuary,” i.e., that the expiation with the blood might be completed there, was not to be eaten, but to be burned with fire (Leviticus 4:12, Leviticus 4:21).—On the signification of this act of eating the flesh of the sin-offering, see at Leviticus 10:17.


  Leviticus 7


  Verses 1-10


  The Law of the Trespass-Offering embraces first of all the regulations as to the ceremonial connected with the presentation.


  Leviticus 7:2


  The slaughtering and sprinkling of the blood were the same as in the case of the burnt-offering (Leviticus 1:5); and therefore, no doubt, the signification was the same.


  Leviticus 7:3-7


  The fat portions only were to be burned upon the altar, viz., the same as in the sin and peace-offerings (see Leviticus 4:8 and Leviticus 3:9); but the flesh was to be eaten by the priests, as in the sin-offering (Leviticus 6:22), inasmuch as there was the same law in this respect for both the sin-offering and trespass-offering; and these parts of the sacrificial service must therefore have had the same meaning, every trespass being a sin (see Leviticus 6:26).—Certain analogous instructions respecting the burnt-offering and meat-offering are appended in Leviticus 7:8-10 by way of supplement, as they ought properly to have been given in ch. 6, in the laws relating to the sacrifices in question.


  Leviticus 7:8-10


  In the case of the burnt-offering, the skin of the animal was to fall to the lot of the officiating priest, viz., as payment for his services. הכּהן is construed absolutely: “as for the priest, who offereth—the skin of the burnt-offering which he offereth shall belong to the priest” (for “to him”). This was probably the case also with the trespass-offerings and sin-offerings of the laity; whereas the skin of the peace-offerings belonged to the owner of the animal (see Mishnah, Sebach. 12, 3).—In Leviticus 7:9, Leviticus 7:10, the following law is laid down with reference to the meat-offering, that everything baked in the oven, and everything prepared in a pot or pan, was to belong to the priest, who burned a portion of it upon the altar; and that everything mixed with oil and everything dry was to belong to all the sons of Aaron, i.e., to all the priests, to one as much as another, so that they were all to receive an equal share. The reason for this distinction is not very clear. That all the meat-offerings described in ch. 2 should fall to the sons of Aaron (i.e., to the priests), with the exception of that portion which was burned upon the altar as an azcarah, followed from the fact that they were most holy (see at Leviticus 2:3). As the meat-offerings, which consisted of pastry, and were offered in the form of prepared food (Leviticus 7:9), are the same as those described in Leviticus 2:4-8, it is evident that by those mentioned in Leviticus 2:10 we are to understand the kinds described in Leviticus 2:1-3 and Leviticus 2:14-16, and by the “dry,” primarily the קלוּי אביב, which consisted of dried grains, to which oil was to be added (נתן; Leviticus 2:15), though not poured upon it, as in the case of the offering of flour (Leviticus 2:1), and probably also in that of the sin-offerings and jealousy-offerings (Leviticus 5:11, and Numbers 5:15), which consisted simply of flour (without oil). The reason therefore why those which consisted of cake and pastry fell to the lot of the officiating priest, and those which consisted of flour mixed with oil, of dry corn, or of simple flour, were divided among all the priests, was probably simply this, that the former were for the most part offered only under special circumstances, and then merely in small quantities, whereas the latter were the ordinary forms in which the meat-offerings were presented, and amounted to more than the officiating priests could possibly consume, or dispose of by themselves.


  Verse 11-12


  The Law of the Peace-Offerings, “which he shall offer to Jehovah” (the subject is to be supplied from the verb), contains instructions, (1) as to the bloodless accompaniment to these sacrifices (Leviticus 7:12-14), (2) as to the eating of the flesh of the sacrifices (Leviticus 7:15-21), with the prohibition against eating fat and blood (Leviticus 7:22-27), and (3) as to Jehovah's share of these sacrifices (Leviticus 7:28-36).—In Leviticus 7:12 and Leviticus 7:16 three classes of (shelamim) are mentioned, which differ according to their occasion and design, viz., whether they were brought על־תּודה, upon the ground of praise, i.e., to praise God for blessings received or desired, or as vow-offerings, or thirdly, as freewill-offerings (Leviticus 7:16). To (lit., upon, in addition to) the sacrifice of thanksgiving (Leviticus 7:12, “sacrifice of thanksgiving of his peace-offerings,” Leviticus 7:13 and Leviticus 7:15) they were to present “unleavened cakes kneaded with oil, and flat cakes anointed with oil (see at Leviticus 2:4), and roasted fine flour (see Leviticus 6:14) mixed as cakes with oil,” i.e., cakes made of fine flour roasted with oil, and thoroughly kneaded with oil (on the construction, see Ges. §139, 2; Ewald §284 a). This last kind of cakes kneaded with oil is also called oil-bread-cake (“a cake of oiled bread,” Leviticus 8:26; Exodus 29:23), or “cake unleavened, kneaded with oil” (Exodus 29:2), and probably differed from the former simply in the fact that it was more thoroughly saturated with oil, inasmuch as it was not only made of flour that had been mixed with oil in the kneading, but the flour itself was first of all roasted in oil, and then the dough was moistened still further with oil in the process of kneading.


  Verse 13-14


  This sacrificial gift the offerer was to present upon, or along with, cakes of leavened bread (round, leavened bread-cakes), and to offer “thereof one out of the whole oblation,” namely, one cake of each of the three kinds mentioned in Leviticus 7:12, as a heave-offering for Jehovah, which was to fall to the priest who sprinkled the blood of the peace-offering. According to Leviticus 2:9, an (azcarah) of the unleavened pastry was burned upon the altar, although this is not specially mentioned here any more than at Leviticus 7:9 and Leviticus 7:10; whereas none of the leavened bread-cake was placed upon the altar (Leviticus 2:12), but it was simply used as bread for the sacrificial meal. There is nothing here to suggest an allusion to the custom of offering unleavened sacrificial cakes upon a plate of leavened dough, as J. D. Michaelis, Winer, and others suppose.


  Verses 15-18


  The flesh of the praise-offering was to be eaten on the day of presentation, and none of it was to be left till the next morning (cf. Leviticus 22:29-30); but that of the vow and freewill-offerings might be eaten on both the first and second days. Whatever remained after that was to be burnt on the third day, i.e., to be destroyed by burning. If any was eaten on the third day, it was not well-pleasing (ירצה “good pleasure,” see Leviticus 1:4), and was “not reckoned to the offerer,” sc., as a sacrifice well-pleasing to God; it was “an abomination.” פּגּוּל, an abomination, is only applied to the flesh of the sacrifices (Leviticus 19:7; Ezekiel 4:14; Isaiah 65:4), and signifies properly a stench;—compare the talmudic word פּגּל faetidum reddere. Whoever ate thereof would bear his sin (see Leviticus 5:1). “The soul that eateth” is not to be restricted, as Knobel supposes, to the other participators in the sacrificial meal, but applies to the offerer also, in fact to every one who partook of such flesh. The burning on the third day was commanded, not to compel the offerer to invite the poor to share in the meal (Theodoret, Clericus, etc.), but to guard against the danger of a desecration of the meal. The sacrificial flesh was holy (Exodus 29:34); and in Leviticus 19:8, where this command is repeated, eating it on the third day is called a profanation of that which was holy to Jehovah, and ordered to be punished with extermination. It became a desecration of what was holy, through the fact that in warm countries, if flesh is not most carefully preserved by artificial means, it begins to putrefy, or becomes offensive (פּגּוּל) on the third day. But to eat flesh that was putrid or stinking, would be like eating unclean carrion, or the נבלה with which putrid flesh is associated in Ezekiel 4:14. It was for this reason that burning was commanded, as Philo (de vict. p. 842) and Maimonides (More Neboch iii. 46) admit; though the former also associates with this the purpose mentioned above, which we decidedly reject (cf. Outram l.c. p. 185 seq., and Bähr, ii. pp. 375-6).


  Verses 19-21


  In the same way all sacrificial flesh that had come into contact with what was unclean, and been defiled in consequence, was to be burned and not eaten. Leviticus 7:19 , which is not found in the Septuagint and Vulgate, reads thus: “and as for the flesh, every clean person shall eat flesh,” i.e., take part in the sacrificial meal.


  Verse 22-23


  On the other hand, “the soul which eats flesh of the peace-offering, and his uncleanness is upon him (for “whilst uncleanness is upon him;” the suffix is to be understood as referring to נפשׁ construed as a masculine, see Leviticus 2:1), “shall be cut off” (see Genesis 17:14). This was to be done, whether the uncleanness arose from contact with an unclean object (any unclean thing), or from the uncleanness of man (cf. ch. 12-15), or from an unclean beast (see at Leviticus 11:4-8), or from any other unclean abomination. שׁקץ, abomination, includes the unclean fishes, birds, and smaller animals, to which this expression is applied in Lev 11:10-42 (cf. Ezekiel 8:10 and Isaiah 66:17). Moreover contact with animals that were pronounced unclean so far as eating was concerned, did not produce uncleanness so long as they were alive, or if they had been put to death by man; but contact with animals that had died a natural death, whether they belonged to the edible animals or not, that is to say, with carrion (see at Leviticus 11:8).


  There is appended to these regulations, as being substantially connected with them, the prohibition of fat and blood as articles of food (Leviticus 7:22-27). By “the fat of ox, or of sheep, or of goat,” i.e., the three kinds of animals used in sacrifice, or “the fat of the beast of which men offer a firing to Jehovah” (Leviticus 7:25), we are to understand only those portions of fat which are mentioned in Leviticus 3:3-4, Leviticus 3:9; not fat which grows in with the flesh, nor the fat portions of other animals, which were clean but not allowed as sacrifices, such as the stag, the antelope, and other kinds of game.


  Verses 24-27


  The fat of cattle that had fallen (נבלה), or been torn to pieces (viz., by beasts of prey), was not to be eaten, because it was unclean and defiled the eater (Leviticus 17:15; Leviticus 22:8); but it might be applied “to all kinds of uses,” i.e., to the common purposes of ordinary life. Knobel observes on this, that “in the case of oxen, sheep, and goats slain in the regular way, this was evidently not allowable. But the law does not say what was to be done with the fat of these animals.” Certainly it does not disertis verbis; but indirectly it does so clearly enough. According to Leviticus 17:3., during the journey through the desert any one who wanted to slaughter an ox, sheep, or goat was to bring the animal to the tabernacle as a sacrificial gift, that the blood might be sprinkled against the altar, and the fat burned upon it. By this regulation every ordinary slaughtering was raised into a sacrifice, and the law determined what was to be done with the fat. Now if afterwards, when the people dwelt in Canaan, cattle were allowed to be slaughtered in any place, and the only prohibition repeated was that against eating blood (Deuteronomy 12:15-16, Deuteronomy 12:21.), whilst the law against eating fat was not renewed; it follows as a matter of course, that when the custom of slaughtering at the tabernacle was restricted to actual sacrifices, the prohibition against eating the fat portions came to an end, so far as those animals were concerned with were slain for consumption and not as sacrifices. The reason for prohibiting fat from being eaten was simply this, that so long as every slaughtering was a sacrifice, the fat portions, which were to be handed over to Jehovah and burned upon the altar, were not to be devoted to earthly purposes, because they were gifts sanctified to God. The eating of the fat, therefore, was neither prohibited on sanitary or social grounds, viz., because fat was injurious to health, as Maimonides and other Rabbins maintain, nor for the purpose of promoting the cultivation of olives, as Michaelis supposes, nor to prevent its being put into the unclean mouth of man, as Knobel imagines; but as being an illegal appropriation of what was sanctified to God, a wicked invasion of the rights of Jehovah, which was to be punished with extermination according to the analogy of Numbers 15:30-31. The prohibition of blood in Leviticus 7:26, Leviticus 7:27, extends to birds and cattle; fishes not being mentioned, because the little blood which they possess is not generally eaten. This prohibition Israel was to observe in all its dwelling-places (Exodus 12:20, cf. Leviticus 17:10), not only so long as all the slaughterings had the character of sacrifices, but for all ages, because the blood was regarded as the soul of the animal, which God had sanctified as the medium of atonement for the soul of man (Leviticus 17:11), whereby the blood acquired a much higher degree of holiness than the fat.


  Verse 28-29


  Jehovah's share of the peace-offerings.—Leviticus 7:29. The offerer of the sacrifice was to bring his gift (corban) to Jehovah, i.e., to bring to the altar the portion which belonged to Jehovah.


  Verses 30-33


  His hands were to bring the firings of Jehovah, i.e., the portions to be burned upon the altar (Leviticus 1:9), viz., “the fat (the fat portions, Leviticus 3:3-4) with the breast,”—the former to be burned upon the altar, the latter “to wave as a wave-offering before Jehovah.” חזה, τὸ στηθύνιον (lxx), i.e., according to Pollux, τῶν στηθῶν τὸ μέσον , pectusculum or pectus (Vulg. cf. Leviticus 9:20-21; Leviticus 10:15), signifies the breast, the breast-piece of the sacrificial animals, the brisket, which consists for the most part of cartilaginous fat in the case of oxen, sheep, and goats, and is one of the most savoury parts; so that at the family festivities of the ancients, according to Athen. Deipnos. ii. 70, ix. 10, στηθύνια παχέων ἀρνίων were dainty bits. The breast-piece was presented to the Lord as a wave-offering ((tenuphah)), and transferred by Him to Aaron and his sons (the priests). תּנוּפה, from נוּף, הניף, to swing, to move to and fro (see Exodus 35:22), is the name applied to a ceremony peculiar to the peace-offerings and the consecration-offerings: the priest laid the object to be waved upon the hands of the offerer, and then placed his own hands underneath, and moved the hands of the offerer backwards and forwards in a horizontal direction, to indicate by the movement forwards, i.e., in the direction towards the altar, the presentation of the sacrifice, or the symbolical transference of it to God, and by the movement backwards, the reception of it back again, as a present which God handed over to His servants the priests.


  In the peace-offerings the waving was performed with the breast-piece, which was called the “wave-breast” in consequence (Leviticus 7:34; Leviticus 10:14-15; Numbers 6:20; Numbers 18:18; Exodus 29:27). At the consecration of the priests it was performed with the fat portions, the right leg, and with some cakes, as well as with the breast of the fill-offering (Leviticus 8:25-29; Exodus 29:22-26). The ceremony of waving was also carried out with the sheaf of first-fruits at the feast of Passover; with the loaves of the first-fruits, and thank-offering lambs, at the feast of Pentecost (Leviticus 23:11, Leviticus 23:20); with the shoulder and meat-offering of the Nazarite (Numbers 6:20); with the trespass-offering of the leper (Leviticus 14:12, Leviticus 14:24); with the jealousy-offering (Numbers 5:25); and lastly with the Levites, at their consecration (Numbers 8:11.). In the case of all these sacrifices, the object waved, after it had been offered symbolically to the Lord by means of the waving, became the property of the priests. But of the lambs, which were waved at the feast of Pentecost before they were slaughtered, and of the lamb which was brought as a trespass-offering by the leper, the blood and fat were given up to the altar-fire; of the jealousy-offering, only an (azcarah); and of the fill-offering, for special reasons, the fat portions and leg, as well as the cakes. Even the Levites were given by Jehovah to the priests to be their own (Numbers 8:19). The waving, therefore, had nothing in common with the porricere of the Romans, as the portions of the sacrifices which were called porriciae were precisely those which were not only given up to the gods, but burned upon the altars. In addition to the wave-breast, which the Lord gave up to His servants as their share of the peace-offerings, the officiating priest was also to receive for his portion the right leg as a (terumah), or heave-offering, or lifting off. שׁוק is the thigh in the case of a man (Isaiah 47:2; Song of Solomon 5:15), and therefore in the case of an animal it is not the fore-leg, or shoulder (βραχηίων , armus), which is called זרע, or the arm (Numbers 6:19; Deuteronomy 18:3), but the hind-leg, or rather the upper part of it or ham, which is mentioned in 1 Samuel 9:24 as a peculiarly choice portion (Knobel). As a portion lifted off from the sacrificial gifts, it is often called “the heave-leg” (v. 34; Leviticus 10:14-15; Numbers 6:20; Exodus 29:27), because it was lifted or heaved off from the sacrificial animal, as a gift of honour for the officiating priest, but without being waved like the breast-piece-though the more general phrase, “to wave a wave-offering before Jehovah” (Leviticus 10:15), includes the offering of the heave-leg (see my Archaeologie i. pp. 244-5).


  Verses 34-36


  The wave-breast and heave-leg Jehovah had taken of the children of Israel, from off the sacrifices of their peace-offerings: i.e., had imposed it upon them as tribute, and had given them to Aaron and his sons, i.e., to the priests, “as a statute for ever,”—in other words, as a right which they could claim of the Israelites for all ages (cf. Exodus 27:21).—With Leviticus 7:35, Leviticus 7:36, the instructions concerning the peace-offerings are brought to a close. “This (the wave-breast and heave-leg) is the share of Aaron and his sons from the firings of Jehovah in the day (i.e., which Jehovah assigned to them in the day) when He caused them to draw near to become priests to Jehovah,” i.e., according to the explanation in Leviticus 7:36, “in the day of their anointing.” The word משׁחה in Leviticus 7:35, like משׁחה in Numbers 18:8, signifies not “anointing,” but share, portio, literally a measuring off, as in Aramaean and Arabic, from משׁח to stroke the hand over anything, to measure, or measure off.


  The fulness with which every point in the sacrificial meal is laid down, helps to confirm the significance of the peace-offerings, as already implied in the name זבח sacrificial slaughtering, slain-offering, viz., as indicating that they were intended for, and culminated in a liturgical meal. By placing his hand upon the head of the animal, which had been brought to the altar of Jehovah for the purpose, the offerer signified that with this gift, which served to nourish and strengthen his own life, he gave up the substance of his life to the Lord, that he might thereby be strengthened both body and soul for a holy walk and conversation. To this end he slaughtered the victim and had the blood sprinkled by the priest against the altar, and the fat portions burned upon it, that in these altar-gifts his soul and his inner man might be grounded afresh in the gracious fellowship of the Lord. He then handed over the breast-piece by the process of waving, also the right leg, and a sacrificial cake of each kind, as a heave-offering from the whole to the Lord, who transferred these portions to the priests as His servants, that they might take part as His representatives in the sacrificial meal. In consequence of this participation of the priests, the feast, which the offerer of the sacrifice prepared for himself and his family from the rest of the flesh, became a holy covenant meal, a meal of love and joy, which represented domestic fellowship with the Lord, and thus shadowed forth, on the one hand, rejoicing before the Lord (Deuteronomy 12:12, Deuteronomy 12:18), and on the other, the blessedness of eating and drinking in the kingdom of God (Luke 13:15; Luke 22:30). Through the fact that one portion was given up to the Lord, the earthly food was sanctified as a symbol of the true spiritual food, with which the Lord satisfies and refreshes the citizens of His kingdom. This religious aspect of the sacrificial meal will explain the instructions given, viz., that not only the flesh itself, but those who took part in the meal, were all to be clean, and that whatever remained of the flesh was to be burned, on the second or third day respectively, that it might not pass into a state of decomposition. The burning took place a day earlier in the case of the praise-offering than in that of the vow and freewill-offerings, of which the offerer was allowed a longer enjoyment, because they were the products of his own spontaneity, which covered any defect that might attach to the gift itself.


  Verse 37-38


  With Leviticus 7:37 and Leviticus 7:38 the whole of the sacrificial law (ch. 1-7) is brought to a close. Among the sacrifices appointed, the fill-offering (המּלּוּאים) is also mentioned here; though it is not first instituted in these chapters, but in Exodus 29:19-20 (Exodus 29:22, Exodus 29:26, Exodus 29:27, Exodus 29:31). The name may be explained from the phrase to “fill the hand,” which is not used in the sense of installing a man, or giving him authority, like בּיד נתן “commit into his hand” in Isaiah 22:21 (Knobel), but was applied primarily to the ceremony of consecrating the priests, as described in Leviticus 8:25., and was restricted to the idea of investiture with the priesthood (cf. Leviticus 8:33; Leviticus 16:32; Exodus 28:41; Exodus 29:9, Exodus 29:29, Exodus 29:33, Exodus 29:35; Numbers 3:3; Judges 17:5, Judges 17:12). This gave rise to the expression “to fill the hand for Jehovah,” i.e., to provide something to offer to Jehovah (1 Chronicles 29:5; 2 Chronicles 29:31, cf. Exodus 32:29). Hence מלּוּאים denotes the filling of the hand with sacrificial gifts to be offered to Jehovah, and as used primarily of the particular sacrifice through which the priests were symbolically invested at their consecration with the gifts they were to offer, and were empowered, by virtue of this investiture, to officiate at the sacrifices; and secondly, in a less restricted sense, of priestly consecration generally (Leviticus 8:33, “the days of your consecration”). The allusion to the place in Leviticus 7:38, viz., “in the wilderness of Sinai,” points on the one hand back to Exodus 19:1, and on the other hand forward to Numbers 26:63-64, and Numbers 36:13, “in the plains of Moab” (cf. Numbers 1:1, Numbers 1:19, etc.).


  The sacrificial law, therefore, with the five species of sacrifices which it enjoins, embraces every aspect in which Israel was to manifest its true relation to the Lord its God. Whilst the sanctification of the whole man in self-surrender to the Lord was shadowed forth in the burnt-offerings, the fruits of this sanctification in the meat-offerings, and the blessedness of the possession and enjoyment of saving grace in the peace-offerings, the expiatory sacrifices furnished the means of removing the barrier which sins and trespasses had set up between the sinner and the holy God, and procured the forgiveness of sin and guilt, so that the sinner could attain once more to the unrestricted enjoyment of the covenant grace. For, provided only that the people of God drew near to their God with sacrificial gifts, in obedience to His commandments and in firm reliance upon His word, which had connected the forgiveness of sin, strength for sanctification, and the peace of fellowship with Him, with these manifestations of their piety, the offerers would receive in truth the blessings promised them by the Lord. Nevertheless these sacrifices could not make those who drew near to God with them and in them “perfect as pertaining to the conscience” (Hebrews 9:9; Hebrews 10:1), because the blood of bulls and of goats could not possibly take away sin (Hebrews 10:4). The forgiveness of sin which the atoning sacrifices procured, was only a πάρεσις of past sins through the forbearance of God (Romans 3:25-26), in anticipation of the true sacrifice of Christ, of which the animal sacrifices were only a type, and by which the justice of God is satisfied, and the way opened fore the full forgiveness of sin and complete reconciliation with God. So also the sanctification and fellowship set forth by the burnt-offerings and peace-offerings, were simply a sanctification of the fellowship already established by the covenant of the law between Israel and its covenant God, which pointed forward to the true sanctification and blessedness that grow out of the righteousness of faith, and expand through the operation of the Holy Spirit into the true righteousness and blessedness of the divine peace of reconciliation. The effect of the sacrifices was in harmony with the nature of the old covenant. The fellowship with God, established by this covenant, was simply a faint copy of that true and living fellowship with God, which consists in God's dwelling in our hearts through His Spirit, transforming our spirit, soul, and body more and more into His own image and His divine nature, and making us partakers of the glory and blessedness of His divine life. However intimately the infinite and holy God connected Himself with His people in the earthly sanctuary of the tabernacle and the altar of burnt-offering, yet so long as this sanctuary stood, the God who was enthroned in the most holy place was separated by the veil from His people, who could only appear before Him in the fore-court, as a proof that the sin which separates unholy man from the holy God had not yet been taken out of the way. Just as the old covenant generally was not intended to secure redemption from sin, but the law was designed to produce the knowledge of sin; so the desire for reconciliation with God was not to be truly satisfied by its sacrificial ordinances, but a desire was to be awakened for that true sacrifice which cleanses from all sins, and the way to be prepared for the appearing of the Son of God, who would exalt the shadows of the Mosaic sacrifices into a substantial reality by giving up His own life as a propitiation for the sins of the whole world, and thus through the one offering of His own holy body would perfect all the manifold sacrifices of the Old Testament economy.


  Leviticus 8


  Introduction


  Induction of Aaron and His Sons into the Priestly Office—Leviticus 8-10


  To the law of sacrifice there is appended first of all an account of the fulfilment of the divine command to sanctify Aaron and his sons as priests, which Moses had received upon the mount along with the laws concerning the erection of the sanctuary of the tabernacle (Exodus 28 and 29). This command could not properly be carried out till after the appointment and regulation of the institution of sacrifice, because most of the laws of sacrifice had some bearing upon this act. The sanctification of the persons, whom God had called to be His priests, consisted in a solemn consecration of these persons to their office by investiture, anointing, and sacrifice (ch. 8),—their solemn entrance upon their office by sacrifices for themselves and the people (ch. 9),—the sanctification of their priesthood by the judgment of God upon the eldest sons of Aaron, when about to offer strange, fire-and certain instructions, occasioned by this occurrence, concerning the conduct of the priests in the performance of their service (ch. 10).


  Verses 1-5


  Consecration of the Priests and the Sanctuary (cf. Ex 29:1-37).—The consecration of Aaron and his sons as priests was carried out by Moses according to the instructions in Ex 29:1-36; Exodus 40:12-15; and the anointing of the tabernacle, with the altar and its furniture, as prescribed in Exodus 29:37; Exodus 30:26-29, and Exodus 40:9-11, was connected with it (Leviticus 8:10, Leviticus 8:11).


  Leviticus 8:1-4


  Leviticus 8:1-5 contain an account of the preparations for this holy act, the performance of which was enjoined upon Moses by Jehovah after the publication of the laws of sacrifice (Leviticus 8:1). Moses brought the persons to be consecrated, the official costume that had been made for them (Ex 28), the anointing oil (Exodus 30:23.), and the requisite sacrificial offerings (Exodus 29:1-3), to the door of the tabernacle (i.e., into the court, near the altar of burnt-offering), and then gathered “the whole congregation”—that is to say, the nation in the persons of its elders-there also (see my Archäeologie ii. p. 221). The definite article before the objects enumerated in Leviticus 8:2 may be explained on the ground that they had all been previously and more minutely described. The “basket of the unleavened” contained, according to Exodus 29:2-3, (1) unleavened bread, which is called חלּה in Leviticus 8:26, i.e., round flat bread-cakes, and לחם כּכּר (loaf of bread) in Exodus 29:23, and was baked for the purpose of the consecration (see at Leviticus 8:31, Leviticus 8:32); (2) unleavened oil-cakes; and (3) unleavened flat cakes covered with oil (see at Leviticus 2:4 and Leviticus 7:12).


  Leviticus 8:5


  When the congregation was assembled, Moses said, “This is the word which Jehovah commanded you to do.” His meaning was, the substance or essential part of the instructions in Exodus 28:1 and 29:1-37, which he had published to the assembled congregation before the commencement of the act of consecration, and which are not repeated here as being already known from those chapters. The congregation had been summoned to perform this act, because Aaron and his sons were to be consecrated as priests for them, as standing mediators between them and the Lord.


  Verses 6-13


  After this the act of consecration commenced. It consisted of two parts: first, the consecration of the persons themselves to the office of the priesthood, by washing, clothing, and anointing (Leviticus 8:6-13); and secondly, the sacrificial rites, by which the persons appointed to the priestly office were inducted into the functions and prerogatives of priests (vv. 16-36).


  Leviticus 8:6-13


  The washing, clothing, and anointing.—Leviticus 8:6. “Moses brought Aaron and his sons, and washed them with water;” i.e., directed them to wash themselves, no doubt all over, and not merely their hands and feet. This cleansing from bodily uncleanness was a symbol of the putting away of the filth of sin; the washing of the body, therefore, was a symbol of spiritual cleansing, without which no one could draw near to God, and least of all those who were to perform the duties of reconciliation.


  Leviticus 8:7-9


  Then followed the clothing of Aaron. Moses put upon him the body-coat (Exodus 28:39) and girdle (Exodus 28:39 and Exodus 39:22), then clothes him with the meïl (Exodus 28:31-35) and ephod (Exodus 28:6-14), and the (choshen) with the Urim and Thummim (Ex 28:15-30), and put the cap (Exodus 28:39) upon his head, with the golden diadem over his forehead (Exodus 28:36-38). This investiture, regarded as the putting on of an important official dress, was a symbol of his endowment with the character required for the discharge of the duties of his office, the official costume being the outward sign of installation in the office which he was to fill.


  Leviticus 8:10-13


  According to the directions in Exodus 30:26-30 (cf. Lev Exodus 40:9-11), the anointing was performed first of all upon “the tabernacle and everything in it,” i.e., the ark of the covenant, the altar of incense, the candlestick, and table of shew-bread, and their furniture; and then upon the altar of burnt-offering and its furniture, and upon the laver and its pedestal; and after this, upon Aaron himself, by the pouring of the holy oil upon his head. This was followed by the robing and anointing of Aaron's sons, the former only of which is recorded in Leviticus 8:13 (according to Exodus 28:40), the anointing not being expressly mentioned, although it had not only been commanded, in Exodus 28:41 and Exodus 40:15, but the performance of it is taken for granted in Leviticus 7:36; Leviticus 10:7, and Numbers 3:3. According to the Jewish tradition, the anointing of Aaron (the high priest) was different from that of the sons of Aaron (the ordinary priests), the oil being poured upon the head of the former, whilst it was merely smeared with the finger upon the forehead in the case of the latter (cf. Relandi Antiqq. ss. ii. 1, 5, and 7, and Selden, de succ. in pontif. ii. 2). There appears to be some foundation for this, as a distinction is assumed between the anointing of the high priest and that of the ordinary priests, not only in the expression, “he poured of the anointing oil upon Aaron's head” (Leviticus 8:12, cf. Exodus 29:7; Psalm 133:2), which is applied to Aaron only, but also in Leviticus 21:10, Leviticus 21:12; although the further statement of the later Talmudists and Rabbins, that Aaron was also marked upon the forehead with the sign of a Hebrew כ (the initial letter of כהן), has no support in the law (vid., Selden, ii. 9; Vitringa, observv. ss. ii. c. 15, 9).—On the mode in which the tabernacle and its furniture were anointed, all that is stated is, that the altar of burnt-offering was anointed by being sprinkled seven times with the anointing oil; from which we may safely conclude, that the other portions and vessels of the sanctuary were anointed in the same way, but that the sprinkling was not performed more than once in their case. The reason why the altar was sprinkled seven times with the holy anointing oil, is to be sought for in its signification as the place of worship. The anointing, both of the sacred things and also of the priests, is called קדּשׁ “to sanctify,” in Leviticus 8:10-12, as well as in Exodus 40:9-11 and Exodus 40:13; and in Exodus 40:10 the following stipulation is added with regard to the altar of burnt-offering: “and it shall be most holy,”—a stipulation which is not extended to the dwelling and its furniture, although those portions of the sanctuary were most holy also, that the altar of burnt-offering, which was the holiest object in the court by virtue of its appointment as the place of expiation, might be specially guarded from being touched by unholy hands (see at Exodus 40:16). To impress upon it this highest grade of holiness, it was sprinkled even times with anointing oil; and in the number seven, the covenant number, the seal of the holiness of the covenant of reconciliation, to which it was to be subservient, was impressed upon it. To sanctify is not merely to separate to holy purposes, but to endow or fill with the powers of the sanctifying Spirit of God. Oil was a fitting symbol of the Spirit, or spiritual principle of life, by virtue of its power to sustain and fortify the vital energy; and the anointing oil, which was prepared according to divine instructions, was therefore a symbol of the Spirit of God, as the principle of spiritual life which proceeds from God and fills the natural being of the creature with the powers of divine life. The anointing with oil, therefore, was a symbol of endowment with the Spirit of God (1 Samuel 10:1, 1 Samuel 10:6; 1 Samuel 16:13-14; Isaiah 61:1) for the duties of the office to which a person was consecrated. The holy vessels also were not only consecrated, through the anointing, for the holy purposes to which they were to be devoted (Knobel), but were also furnished in a symbolical sense with powers of the divine Spirit, which were to pass from them to the people who came to the sanctuary. The anointing was not only to sanctify the priests as organs and mediators of the Spirit of God, but the vessels of the sanctuary also, as channels and vessels of the blessings of grace and salvation, which God as the Holy One would bestow upon His people, through the service of His priests, and in the holy vessels appointed by Him. On these grounds the consecration of the holy things was associated with the consecration of the priests. The notion that even vessels, and in fact inanimate things in general, can be endowed with divine and spiritual powers, was very widely spread in antiquity. We meet with it in the anointing of memorial stones (Genesis 28:17; Genesis 35:14), and it occurs again in the instructions concerning the expiation of the sanctuary on the annual day of atonement (ch. 16). It contains more truth than some modern views of the universe, which refuse to admit that any influence is exerted by the divine Spirit except upon animated beings, and thus leave a hopeless abyss between spirit and matter. According to Exodus 29:9, the clothing and anointing of Aaron and his sons were to be “a priesthood to them for a perpetual statute,” i.e., to secure the priesthood to them for all ages; for the same thought is expressed thus in Exodus 40:15: “their anointing shall surely be an everlasting priesthood throughout their generations.” When the Talmudists refer these words to the sons of Aaron or the ordinary priests, to the exclusion of Aaron or the high priest, this is opposed to the distinct context, according to which the sons of Aaron were to be anointed like their father Aaron. The utter want of foundation for the rabbinical assumption, that the anointing of the sons of Aaron, performed by Moses, availed not only for themselves, but for their successors also, and therefore for the priests of every age, is also the more indisputable, because the Talmudists themselves infer from Leviticus 6:15 (cf. Exodus 29:29), where the installation of Aaron's successor in his office is expressly designated an anointing, the necessity for every successor of Aaron in the high-priesthood to be anointed. The meaning of the words in question is no doubt the following: the anointing of Aaron and his sons was to stand as a perpetual statute for the priesthood, and to guarantee it to the sons of Aaron for all time; it being assumed as self-evident, according to Leviticus 6:15, that as every fresh generation entered upon office, the anointing would be repeated or renewed.


  Verses 14-32


  The sacrificial ceremony with which the consecration was concluded, consisted of a threefold sacrifice, the materials for which were not supplied by the persons about to be installed, but were no doubt provided by Moses at the expense of the congregation, for which the priesthood was instituted. Moses officiated as the mediator of the covenant, through whose service Aaron and his sons were to be consecrated as priests of Jehovah, and performed every part of the sacrificial rite-the slaughtering, sprinkling of the blood, and burning of the altar gifts,—just as the priests afterwards did at the public daily and festal sacrifices, the persons to be consecrated simply laying their hands upon the sacrificial animals, to set them apart as their representatives.


  Leviticus 8:14-17


  The first sacrifice was a sin-offering, for which a young ox was taken (Exodus 29:1), as in the case of the sin-offerings for the high priest and the whole congregation (Leviticus 4:3, Leviticus 4:14): the highest kind of sacrificial animal, which corresponded to the position to be occupied by the priests in the Israelitish kingdom of God, as the ἐκλογή of the covenant nation. Moses put some of the blood with his finger upon the horns of the altar of burnt-offering, and poured the rest at the foot of the altar. The far portions (see Leviticus 3:3-4) he burned upon the altar; but the flesh of the ox, as well as the hide and dung, he burned outside the camp. According to the general rule of the sin-offerings, whose flesh was burnt outside the camp, the blood was brought into the sanctuary itself (Leviticus 6:23); but here it was only put upon the altar of burnt-offering to make this sin-offering a consecration-sacrifice. Moses was to take the blood to “purify (יחטּא) and sanctify the altar, to expiate it.” As the altar had been sanctified immediately before by the anointing with holy oil (Leviticus 8:11), the object of the cleansing or sanctification of it through the blood of the sacrifice cannot have been to purify it a second time from uncleanness, that still adhered to it, or was inherent in it; but just as the purification or expiation of the vessels or worship generally applied only to the sins of the nation, by which these vessels had been defiled (Leviticus 16:16, Leviticus 16:19), so here the purification of the altar with the blood of the sin-offering, upon which the priests had laid their hands, had reference simply to pollutions, with which the priests defiled the altar when officiating at it, through the uncleanness of their sinful nature. As the priests could not be installed in the functions of the priesthood, notwithstanding the holiness communicated to them through the anointing, without a sin-offering to awaken the consciousness in both themselves and the nation that the sinfulness which lay at the root of human nature was not removed by the anointing, but only covered in the presence of the holy God, and that sin still clung to man, and polluted all his doings and designs; so that altar, upon which they were henceforth to offer sacrifices, still required to be purified through the blood of the bullock, that had been slaughtered as a sin-offering for the expiation of their sins, to sanctify it for the service of the priests, i.e., to cover up the sins by which they would defile it when performing their service. For this sanctification the blood of the sin-offering, that had been slaughtered for them, was taken, to indicate the fellowship which was henceforth to exist between them and the altar, and to impress upon them the fact, that the blood, by which they were purified, was also to serve as the means of purifying the altar from the sins attaching to their service. Although none of the blood of this sin-offering was carried into the holy place, because only the anointed priests were to be thereby inducted into the fellowship of the altar, the flesh of the animal could only be burnt outside the camp, because the sacrifice served to purify the priesthood (see Leviticus 4:11-12). For the rest, the remarks made on Leviticus 4:4 are also applicable to the symbolical meaning of this sacrifice.


  Leviticus 8:18-21


  The sin-offering, through which the priests and the altar had been expiated, and every disturbance of the fellowship existing between the holy God and His servants at the altar, in consequence of the sin of those who were to be consecrated, had been taken away, was followed by a burnt-offering, consisting of a ram, which was offered according to the ordinary ritual of the burnt-offering (Leviticus 1:3-9), and served to set forth the priests, who had appointed it as their substitute through the laying on of hands, as a living, holy, and well-pleasing sacrifice to the Lord, and to sanctify them to the Lord with all the faculties of both body and soul.


  Leviticus 8:22-30


  This was followed by the presentation of a peace-offering, which also consisted of a ram, called “the ram of the filling,” or “of the fill-offering,” from the peculiar ceremony performed with the flesh, by which this sacrifice became a consecration-offering, inducting the persons consecrated into the possession and enjoyment of the privileges of the priesthood. A ram was offered as a peace-offering, by the nation as a whole (Leviticus 9:4, Leviticus 9:18), the tribe-princes (Numbers 7:17.), and a Nazarite (Numbers 6:14, Numbers 6:17), who also occupied a higher position in the congregation (Amos 2:11-12); but it was never brought by a private Israelite for a peace-offering. The offering described here differed from the rest of the peace-offerings, first of all, in the ceremony performed with the blood (Leviticus 8:23 and Leviticus 8:24, cf. Exodus 29:20-21). Before sprinkling the blood upon the altar, Moses put some of it upon the tip of the right ear, upon the right thumb, and upon the great toe of the right foot of Aaron and his sons. Thus he touched the extreme points, which represented the whole, of the ear, hand, and foot on the right, or more important and principal side: the ear, because the priest was always to hearken to the word and commandment of God; the hand, because he was to discharge the priestly functions properly; and the foot, because he was to walk correctly in the sanctuary. Through this manipulation the three organs employed in the priestly service were placed, by means of their tips, en rapport with the sacrificial blood; whilst through the subsequent sprinkling of the blood upon the altar they were introduced symbolically within the sphere of the divine grace, by virtue of the sacrificial blood, which represented the soul as the principle of life, and covered it in the presence of the holiness of God, to be sanctified by that grace to the rendering of willing and righteous service to the Lord. The sanctification was at length completed by Moses' taking some of the anointing oil and some of the blood upon the altar, and sprinkling Aaron and his sons, and also their clothes; that is to say, by his sprinkling the persons themselves, as bearers of the priesthood, and their clothes, as the insignia of the priesthood, with a mixture of holy anointing oil and sacrificial blood taken from the altar (Leviticus 8:30). The blood taken from the altar shadowed forth the soul as united with God through the medium of the atonement, and filled with powers of grace. The holy anointing oil was a symbol of the Spirit of God. Consequently, through this sprinkling the priests were endowed, both soul and spirit, with the higher powers of the divine life. The sprinkling, however, was performed, not upon the persons alone, but also upon their official dress. For it had reference to the priests, not in their personal or individual relation to the Lord, but in their official position, and with regard to their official work in the congregation of the Lord.


  In addition to this, the following appointment is contained in Exodus 29:29, Exodus 29:30: “The holy garments of Aaron shall be his sons' after him,” i.e., pass to his successors in the high-priesthood, “to anoint them therein and fill their hands therein. Seven days shall the priest of his sons in his stead put them on (ילבּשׁם with the suffix -ם as in Genesis 19:19), who shall go into the tabernacle to serve in the sanctuary.” Accordingly, at Aaron's death his successor Eleazar was dressed in his robes (Numbers 20:26-28). It by no means follows from this, that a formal priestly consecration was repeated solely in the case of the high priest as the head of the priesthood, and that with the common priests the first anointing by Moses sufficed for all time. We have already observed at p. 545 that this is not involved in Exodus 40:15; and the fact that it is only the official costume of the high priest which is expressly said to have passed to his successor, may be explained on the simple ground, that as his dress was only worn when he was discharging certain special functions before Jehovah, it would not be worn out so soon as the dress of the ordinary priests, which was worn in the daily service, and therefore would hardly last long enough to be handed down from father to son.


  The ceremony performed with the flesh of this sacrifice was also peculiarly significant (Leviticus 8:25-29). Moses took the fat portions, which were separated from the flesh in the case of the ordinary peace-offerings and burned upon the altar, and the right leg, which was usually assigned to the officiating priest, and then laid by the pieces of flesh (or upon them) another cake of each of the three kinds of pastry, which fell to the portion of the priest in other cases, as a heave-offering for Jehovah, and put all this into the hands of Aaron and his sons, and waved it as a wave-offering for Jehovah, after which he took it from their hands and burned it upon the altar, “as a filling (מלּאים) for a savour of satisfaction, as a firing for Jehovah.” These last words, which are attached to the preceding without a conjunction, and, as the הם and הוּא show, form independent clauses (lit., “filling are they … a firing is it for Jehovah”), contain the reason for this unusual proceeding, so that Luther's explanation is quite correct, “for it is a fill-offering,” etc. The ceremony of handing the portions mentioned to Aaron and his sons denoted the filling of their hands with the sacrificial gifts, which they were afterwards to offer to the Lord in the case of the peace-offerings, viz., the fat portions as a firing upon the altar, the right leg along with the bread-cake as a wave-offering, which the Lord then relinquished to them as His own servants. The filling of their hands with these sacrificial gifts, from which the offering received the name of fill-offering, signified on the one hand the communication of the right belonging to the priest to offer the fat portions to the Lord upon the altar, and on the other hand the enfeoffment of the priests with gifts, which they were to receive in future for their service. This symbolical signification of the act in question serves to explain the circumstance, that both the fat portions, which were to be burned upon the altar, and also the right leg with the bread-cakes which formed the priests' share of the peace-offerings, were merely placed in the priests's hands in this instance, and presented symbolically to the Lord by waving, and then burned by Moses upon the altar. For Aaron and his sons were not only to be enfeoffed with what they were to burn unto the Lord, but also with what they would receive for their service. And as even the latter was a prerogative bestowed upon them by the Lord, it was right that at their consecration they should offer it symbolically to the Lord by waving, and actually by burning upon the altar. But as the right leg was devoted to another purpose in this case, Moses received the breast-piece, which was presented to the Lord by waving (Leviticus 8:29), and which afterwards fell to the lot of the priests, as his portion for the sacrificial meal, which formed the conclusion of this dedicatory offering, as it did of all the peace-offerings. In Exodus 29:27-28, we also find the command, that the wave-breast of the ram of the fill-offering, and the heave-leg which had been lifted off, should afterwards belong to Aaron and his sons on the part of the children of Israel, as a perpetual statute, i.e., as a law for all time; and the following reason is assigned: “for it is a heave-offering ((terumah), a lifting off), and shall be a heave-offering on the part of the children of Israel of their peace-offerings, their heave-offering for Jehovah,” i.e., which they were to give to the Lord from their peace-offerings for the good of His servants. The application of the word (terumah) to both kinds of offering, the wave-breast and the heave-shoulder, may be explained on the simple ground, that the gift to be waved had to be lifted off from the sacrificial animal before the waving could be performed.


  Leviticus 8:31-32


  For the sacrificial meal, the priests were to boil the flesh in front of the door of the tabernacle, or, according to Exodus 29:31, “at the holy place,” i.e., in the court, and eat it with the bread in the fill-offering basket; and no stranger (i.e., layman or non-priest) was to take part in the meal, because the flesh and bread were holy (Exodus 29:33), that is to say, had served to make atonement for the priests, to fill their hands and sanctify them. Atoning virtue is attributed to this sacrifice in the same sense as to the burnt-offering in Leviticus 1:4. Whatever was left of the flesh and bread until the following day, that is to say, was not eaten on the day of sacrifice, was to be burned with fire, for the reason explained at Leviticus 7:17. The exclusion of laymen from participating in this sacrificial meal is to be accounted for in the same way as the prohibition of unleavened bread, which was offered and eaten in the case of the ordinary peace-offerings along with the unleavened sacrificial cakes (see at Leviticus 7:13). The meal brought the consecration of the priests to a close, as Aaron and his sons were thereby received into that special, priestly covenant with the Lord, the blessings and privileges of which were to be enjoyed by the consecrated priests alone. At this meal the priests were not allowed to eat leavened bread, any more than the nation generally at the feast of Passover (Exodus 12:8.).


  Verses 33-36


  (cf. Exodus 29:35-37). The consecration was to last seven days, during which time the persons to be consecrated were not to go away from the door of the tabernacle, but to remain there day and night, and watch the watch of the Lord that they might not die. “For the Lord will fill your hand seven days. As they have done on this (the first) day, so has Jehovah commanded to do to make atonement for you” (Leviticus 8:34). That is to say, the rite of consecration which has been performed upon you to-day, Jehovah has commanded to be performed or repeated for seven days. These words clearly imply that the whole ceremony, in all its details, was to be repeated for seven days; and in Exodus 29:36-37, besides the filling of the hand which was to be continued seven days, and which presupposes the daily repetition of the consecration-offering, the preparation of the sin-offering for reconciliation and the expiation or purification and anointing of the altar are expressly commanded for each of the seven days. This repetition of the act of consecration is to be regarded as intensifying the consecration itself; and the limitation of it to seven days is to be accounted for from the signification and holiness of the number seven as the sign of the completion of the works of God. The commandment not to leave the court of the tabernacle during the whole seven days, is of course not to be understood literally (as it is by some of the Rabbins), as meaning that the persons to be consecrated were not even to go away from the spot for the necessities of nature (cf. Lund. jüd. Heiligth. p. 448); but when taken in connection with the clause which follows, “and keep the charge of the Lord,” it can only be understood as signifying that during these days they were not to leave the sanctuary to attend to any earthly avocation whatever, but uninterruptedly to observe the charge of the Lord, i.e., the consecration commanded by the Lord. משׁמרת שׁמר, lit., to watch the watch of a person or thing, i.e., to attend to them, to do whatever was required for noticing or attending to them (cf. Genesis 26:5, and Hengstenberg, Christology).


  Leviticus 9


  Verses 1-5


  And it came to pass on the eighth day, that Moses called Aaron and his sons, and the elders of Israel; Entrance of Aaron and his Sons upon their Office.—Leviticus 9:1-7. On the eighth day, i.e., on the day after the seven days' consecration, Aaron and his sons entered upon their duties with a solemn sacrifice for themselves and the nation, to which the Lord had made Himself known by a special revelation of His glory, to bear solemn witness before the whole nation that their service at the altar was acceptable to Him, and to impress the divine seal of confirmation upon the consecration they had received. To this end Aaron and his sons were to bring to the front of the tabernacle a young calf as a sin-offering for themselves, and a ram for a burnt-offering; and the people were to bring through their elders a he-goat for a sin-offering, a yearling calf and yearling sheep for a burnt-offering, and an ox and ram for a peace-offering, together with a meat-offering of meal mixed with oil; and the congregation (in the persons of its elders) was to stand there before Jehovah, i.e., to assemble together at the sanctuary for the solemn transaction (Leviticus 9:1-5). If, according to this, even after the manifold expiation and consecration, which Aaron had received through Moses during the seven days, he had still to enter upon his service with a sin-offering and burnt-offering, this fact clearly showed that the offerings of the law could not ensure perfection (Hebrews 10:1.). It is true that on this occasion a young calf was sufficient for a sin-offering for the priests, not a mature ox as in Leviticus 8:14 and Leviticus 4:3; and so also for the burnt-offerings and peace-offerings of the people smaller sacrifices sufficed, either smaller in kind or fewer in number than at the leading feasts (Numbers 28:11.). Nevertheless, not one of the three sacrifices could be omitted; and if no special peace-offering was required of Aaron, this may be accounted for from the fact, that the whole of the sacrificial ceremony terminated with a national peace-offering, in which the priests took part, uniting in this instance with the rest of the nation in the celebration of a common sacrificial meal, to make known their oneness with them.


  Verse 6-7


  After everything had been prepared for the solemn ceremony, Moses made known to the assembled people what Jehovah had commanded them to do in order that His glory might appear (see at Exodus 16:10). Aaron was to offer the sacrifices that had been brought for the reconciliation of himself and the nation.


  Verses 8-11


  Accordingly, he offered first of all the sin-offering and burnt-offering for himself, and then (Leviticus 9:15-21) the offerings of the people. The sin-offering always went first, because it served to remove the estrangement of man from the holy God arising from sin, by means of the expiation of the sinner, and to clear away the hindrances to his approach to God. Then followed the burnt-offering, as an expression of the complete surrender of the person expiated to the Lord; and lastly the peace-offering, on the one hand as the utterance of thanksgiving for mercy received, and prayer for its further continuance, and on the other hand, as a seal of covenant fellowship with the Lord in the sacrificial meal. But when Moses says in Leviticus 9:7, that Aaron is to make atonement for himself and the nation with his sin-offering and burnt-offering, the atoning virtue which Aaron's sacrifice was to have for the nation also, referred not to sins which the people had committed, but to the guilt which the high priest, as the head of the whole congregation, had brought upon the nation by his sin (Leviticus 4:3). In offering the sacrifices, Aaron was supported by his sons, who handed him the blood to sprinkle, and the sacrificial portions to burn upon the altar. The same course was adopted with Aaron's sin-offering (Leviticus 9:8-11) as Moses had pursued with the sin-offering at the consecration of the priests (Leviticus 8:14-17). The blood was not taken into the sanctuary, but only applied to the horns of the altar of burnt-offering; because the object was not to expiate some particular sin of Aaron's, but to take away the sin which might make his service on behalf of the congregation displeasing to God; and the communion of the congregation with the Lord was carried on at the altar of burnt-offering. The flesh and skin of the animal were burnt outside the camp, as in the case of all the sin-offerings for the priesthood (Leviticus 4:11-12).


  Verses 12-14


  The burnt-offering was presented according to the general rule (Leviticus 1:3-9), as in Leviticus 8:18-21. המציא (Leviticus 9:12): to cause to attain; here, and in Leviticus 9:18, to present, hand over. לנתחיה, according to its pieces, into which the burnt-offering was divided (Leviticus 1:6), and which they offered to Aaron one by one. No meat-offering was connected with Aaron's burnt-offerings, partly because the law contained in Numbers 15:2. had not yet been given, but more especially because Aaron had to bring the special meat-offering commanded in Leviticus 6:13, and had offered this in connection with the morning burnt-offering mentioned in Leviticus 9:17; though this offering, as being a constant one, and not connected with the offerings especially belonging to the consecration of the priests, is not expressly mentioned.


  Verses 15-21


  Of the sacrifices of the nation, Aaron presented the sin-offering in the same manner as the first, i.e., the one offered for himself (Leviticus 9:8.). The blood of this sin-offering, which was presented for the congregation, was not brought into the holy place according to the rule laid down in Leviticus 7:16., but only applied to the horns of the altar of burnt-offering; for the same reason as in the previous case (Leviticus 9:8.), viz., because the object was not to expiate any particular sin, or the sins of the congregation that had been committed in the course of time and remained unatoned for, but simply to place the sacrificial service of the congregation in its proper relation to the Lord. Aaron was reproved by Moses, however, for having burned the flesh (Leviticus 10:16.), but was able to justify it (see at Leviticus 10:16-20). The sin-offering (Leviticus 9:16) was also offered “according to the right” (as in Leviticus 5:10). Then followed the meat-offering (Leviticus 9:17), of which Aaron burned a handful upon the altar (according to the rule in Leviticus 2:1-2). He offered this in addition to the morning burnt-offering (Exodus 29:39), to which a meat-offering also belonged (Exodus 29:40), and with which, according to Leviticus 6:12., the special meat-offering of the priests was associated. Last of all (Leviticus 9:18-21) there followed the peace-offering, which was also carried out according to the general rule. In המכסּה, “the covering” (Leviticus 9:19), the two fat portions mentioned in Leviticus 3:3 are included. The fat portions were laid upon the breast-pieces by the sons of Aaron, and then handed by them to Aaron, the fat to be burned upon the altar, the breast to be waved along with the right leg, according to the instructions in Leviticus 7:30-36. The meat-offering of pastry, which belonged to the peace-offering according to Leviticus 7:12-13, is not specially mentioned.


  Verses 22-24


  When the sacrificial ceremony was over, Aaron blessed the people from the altar with uplifted hands (cf. Numbers 6:22.), and then came down: sc., from the bank surrounding the altar, upon which he had stood while offering the sacrifice (see at Exodus 27:4-5).


  Leviticus 9:23-24


  After this Moses went with him into the tabernacle, to introduce him into the sanctuary, in which he was henceforth to serve the Lord, and to present him to the Lord: not to offer incense, which would undoubtedly have been mentioned; nor yet for the special purpose of praying for the manifestation of the glory of Jehovah, although there can be no doubt that they offered prayer in the sanctuary, and prayed for the blessing of the Lord for the right discharge of the office entrusted to them in a manner well-pleasing to Him. On coming out again they united in bestowing that blessing upon the people which they had solicited for them in the sanctuary. “Then the glory of Jehovah appeared to all the people, and fire came out from before the face of Jehovah and consumed the burnt-offering and fat portions upon the altar” (i.e., the sin and peace-offerings, not the thank-offerings merely, as Knobel supposes, according to his mistaken theory). The appearance of the glory of Jehovah is probably to be regarded in this instance, and also in Numbers 16:19; Numbers 17:7, and Numbers 20:6, as the sudden flash of a miraculous light, which proceeded from the cloud that covered the tabernacle, probably also from the cloud in the most holy place, or as a sudden though very momentary change of the cloud, which enveloped the glory of the Lord, into a bright light, from which the fire proceeded in this instance in the form of lightning, and consumed the sacrifices upon the altar. The fire issued “from before the face of Jehovah,” i.e., from the visible manifestation of Jehovah. It did not come down from heaven, like the fire of Jehovah, which consumed the sacrifices of David and Solomon (1 Chronicles 21:26; 2 Chronicles 7:1).


  The Rabbins believe that this divine fire was miraculously sustained upon the altar until the building of Solomon's temple, at the dedication of which it fell from heaven afresh, and then continued until the restoration of the temple-worship under Manasseh (2 Chronicles 33:16; cf. Buxtorf exercitatt. ad histor. ignis sacri, c. 2); and the majority of them maintain still further, that it continued side by side with the ordinary altar-fire, which was kindled by the priests (Leviticus 1:7), and, according to Leviticus 6:6, kept constantly burning by them. The earlier Christian expositors are for the most part of opinion, that the heavenly fire, which proceeded miraculously from God and burned the first sacrifices of Aaron, was afterwards maintained by the priests by natural means (see J. Marckii sylloge diss. philol. theol. ex. vi. ad Leviticus 6:13). But there is no foundation in the Scriptures for either of these views. There is not a syllable about any miraculous preservation of the heavenly fire by the side of the fire which the priests kept burning by natural means. And even the modified opinion of the Christian theologians, that the heavenly fire was preserved by natural means, rests upon the assumption, which there is nothing to justify, that the sacrifices offered by Aaron were first burned by the fire which issued from Jehovah, and therefore that the statements in the text, with reference to the burning of the fat portions and burnt-offerings, or causing them to ascend in smoke (Leviticus 9:10, Leviticus 9:13, Leviticus 9:17, and Leviticus 9:20), are to be regarded as anticipations (per anticipationem accipienda, C. a Lap.), i.e., are to be understood as simply meaning, that when Aaron officiated at the different sacrifices, he merely laid upon the altar the pieces intended for it, but without setting them on fire. The fallacy of this is proved, not only by the verb הקטיר but by the fact implied in Leviticus 9:17, that the offering of these sacrifices, with which Aaron entered upon his office, was preceded by the daily morning burnt-offering, and consequently that at the time when Aaron began to carry out the special sacrifices of this day there was fire already burning upon the altar, and in fact a continual fire, that was never to be allowed to go out (Leviticus 6:6). Even, therefore, if we left out of view the fire of the daily morning and evening sacrifice, which had been offered from the first day on which the tabernacle was erected (Exodus 40:29), there were sacrifices presented every day during the seven days of the consecration of the priests (ch. 8); and according to Leviticus 1:7, Moses must necessarily have prepared the fire for these. If it had been the intention of God, therefore, to originate the altar-fire by supernatural means, this would no doubt have taken place immediately after the erection of the tabernacle, or at least at the consecration of the altar, which was connected with that of the priests, and immediately after it had been anointed (Leviticus 8:11). But as God did not do this, the burning of the altar-sacrifices by a fire which proceeded from Jehovah, as related in this verse, cannot have been intended to give a sanction to the altar-fire as having proceeded from God Himself, which was to be kept constantly burning, either by miraculous preservation, or by being fed in a natural way. The legends of the heathen, therefore, about altar-fires which had been kindled by the gods themselves present no analogy to the fact before us (cf. Serv. ad Aen. xii. 200; Solin. v. 23; Pausan. v. 27, 3; Bochart, Hieroz. lib. ii. c. 35, pp. 378ff.; Dougtaei analect. ss. pp. 79ff.).


  The miracle recorded in this verse did not consist in the fact that the sacrificial offerings placed upon the altar were burned by fire which proceeded from Jehovah, but in the fact that the sacrifices, which were already on fire, were suddenly consumed by it. For although the verb תּאכל admits of both meanings, setting on fire and burning up (see Judges 6:21, and 1 Kings 18:38), the word literally denotes consuming or burning up, and must be taken in the stricter and more literal sense in the case before us, inasmuch as there was already fire upon the altar when the sacrifices were placed upon it. God caused this miracle, not to generate a supernatural altar-fire, but ut ordinem sacerdotalem legis veteris a se institutum et suas de sacrificio leges hoc miraculo confirmaret et quasi obsignaret(C. a Lap.), or to express it bore briefly, to give a divine consecration to the altar, or sacrificial service of Aaron and his sons, through which a way was to be opened for the people to His throne of grace, and whereby, moreover, the altar-fire was consecrated eo ipso into a divine, i.e., divinely appointed, means of reconciliation to the community. The whole nation rejoiced at this glorious manifestation of the satisfaction of God with this the first sacrifice of the consecrated priests, and fell down upon their faces to give thanks to the Lord for His mercy.


  Leviticus 10


  Verses 1-3


  Nadab and Abihu took their censers ((machtah), Exodus 25:38), and having put fire in them, placed incense thereon, and brought strange fire before Jehovah, which He had not commanded them. It is not very clear what the offence of which they were guilty actually was. The majority of expositors suppose the sin to have consisted in the fact, that they did not take the fire for the incense from the altar-fire. But this had not yet been commanded by God; and in fact it is never commanded at all, except with regard to the incense-offering, with which the high priest entered the most holy place on the day of atonement (Leviticus 16:12), though we may certainly infer from this, that it was also the rule for the daily incense-offering. By the fire which they offered before Jehovah, we are no doubt to understand the firing of the incense-offering. This might be called “strange fire” if it was not offered in the manner prescribed in the law, just as in Exodus 30:9 incense not prepared according to the direction of God is called “strange incense.” The supposition that they presented an incense-offering that was not commanded in the law, and apart from the time of the morning and evening sacrifice, and that this constituted their sin, is supported by the time at which their illegal act took place. It is perfectly obvious from Leviticus 10:12. and 16ff. that it occurred in the interval between the sacrificial transaction in ch. 9 and the sacrificial meal which followed it, and therefore upon the day of their inauguration. For in Leviticus 10:12 Moses commands Aaron and his remaining sons Eleazar and Ithamar to eat the meat-offering that was left from the firings of Jehovah, and inquires in Leviticus 10:16 for the goat of the sin-offering, which the priests were to have eaten in a holy place. Knobel's opinion is not an improbable one, therefore, that Nadab and Abihu intended to accompany the shouts of the people with an incense-offering to the praise and glory of God, and presented an incense-offering not only at an improper time, but not prepared from the altar-fire, and committed such a sin by this will-worship, that they were smitten by the fire which came forth from Jehovah, even before their entrance into the holy place, and so died “before Jehovah.” The expression “before Jehovah” is applied to the presence of God, both in the dwelling (viz., the holy place and the holy of holies, e.g., Leviticus 4:6-7; Leviticus 16:13) and also in the court (e.g., Leviticus 1:5, etc.). It is in the latter sense that it is to be taken here, as is evident from Leviticus 10:4, where the persons slain are said to have lain “before the sanctuary of the dwelling,” i.e., in the court of the tabernacle. The fire of the holy God (Exodus 19:18), which had just sanctified the service of Aaron as well-pleasing to God, brought destruction upon his two eldest sons, because they had not sanctified Jehovah in their hearts, but had taken upon themselves a self-willed service; just as the same gospel is to one a savour of life unto life, and to another a savour of death unto death (2 Corinthians 2:16).—In Leviticus 10:3 Moses explains this judgment to Aaron: “This is it that Jehovah spake, saying, I will sanctify Myself in him that is nigh to Me, and will glorify Myself in the face of all the people.” אכּבד is unquestionably to be taken in the same sense as in Exodus 14:4, Exodus 14:17; consequently אקּדשׁ is to be taken in a reflective and not in a passive sense, in the Ezekiel 38:16. The imperfects are used as aorists, in the sense of what God does at all times. But these words of Moses are no “reproof to Aaron, who had not restrained the untimely zeal of his sons” (Knobel), nor a reproach which made Aaron responsible for the conduct of his sons, but a simple explanation of the judgment of God, which should be taken to heart by every one, and involved an admonition to all who heard it, not to Aaron only but to the whole nation, to sanctify God continually in the proper way. Moreover Jehovah had not communicated to Moses by revelation the words which he spoke here, but had made the fact known by the position assigned to Aaron and his sons through their election to the priesthood. By this act Jehovah had brought them near to Himself (Numbers 16:5), made them קרבי = ליהוה קרבים “persons standing near to Jehovah” (Ezekiel 42:13; Ezekiel 43:19), and sanctified them to Himself by anointing (Leviticus 8:10, Leviticus 8:12; Exodus 29:1, Exodus 29:44; Exodus 40:13, Exodus 40:15), that they might sanctify Him in their office and life. If they neglected this sanctification, He sanctified Himself in them by a penal judgment (Ezekiel 38:16), and thereby glorified Himself as the Holy One, who is not to be mocked. “And Aaron held his peace.” He was obliged to acknowledge the righteousness of the holy God.


  Verse 4-5


  Moses then commanded Mishael and Elzaphan, the sons of Uzziel Aaron's paternal uncle, Aaron's cousins therefore, to carry their brethren (relations) who had been slain from before the sanctuary out of the camp, and, as must naturally be supplied, to bury them there. The expression, “before the sanctuary” (equivalent to “before the tabernacle of the congregation” in Leviticus 9:5), shows that they had been slain in front of the entrance to the holy place. They were carried out in their priests' body-coats, since they had also been defiled by the judgment. It follows from this, too, that the fire of Jehovah had not burned them up, but had simply killed them as with a flash of lightning.


  Verse 6


  Moses prohibited Aaron and his remaining sons from showing any sign of mourning on account of this fatal calamity. “Uncover not your heads,” i.e., do not go about with your hair dishevelled, or flowing free and in disorder (Leviticus 13:45). ראשׁ פּרע does not signify merely uncovering the head by taking off the head-band (lxx, Vulg., Kimchi, etc.), or by shaving off the hair (Ges. and others; see on the other hand Knobel on Leviticus 21:10), but is to be taken in a similar sense ראשׁו שׂער פּרע, the free growth of the hair, not cut short with scissors (Numbers 6:5; Ezekiel 44:20). It is derived from פּרע, to let loose from anything (Proverbs 1:25; Proverbs 4:5, etc.), to let a people loose, equivalent to giving them the reins (Exodus 32:25), and signifies solvere crines, capellos, to leave the hair in disorder, which certainly implies the laying aside of the head-dress in the case of the priest, though without consisting in this alone. On this sign of mourning among the Roman and other nations, see M. Geier de Ebraeorum luctu viii. 2. The Jews observe the same custom still, and in times of deep mourning neither wash themselves, nor cut their hair, nor pare their nails (see Buxtorf, Synog. jud. p. 706). They were also not to rend their clothes, i.e., not to make a rent in the clothes in front of the breast-a very natural expression of grief, by which the sorrow of the heart was to be laid bare, and one which was not only common among the Israelites (Genesis 37:29; Genesis 44:13; 2 Samuel 1:11; 2 Samuel 3:31; 2 Samuel 13:31), but was very widely spread among the other nations of antiquity (cf. Geier l.c. xxii. 9). פּרם, to rend, occurs, in addition to this passage, in Leviticus 13:45; Leviticus 21:10; in other places פרע, to tear in pieces, is used. Aaron and his sons were to abstain from these expressions of sorrow, “lest they should die and wrath come upon all the people.” Accordingly, we are not to seek the reason for this prohibition merely in the fact, that they would defile themselves by contact with the corpses, a reason which afterwards led to this prohibition being raised into a general law for the high priest (Leviticus 21:10-11). The reason was simply this, that any manifestation of grief on account of the death that had occurred, would have indicated dissatisfaction with the judgment of God; and Aaron and his sons would thereby not only have fallen into mortal sin themselves, but have brought down upon the congregation the wrath of God, which fell upon it through every act of sin committed by the high priest in his official position (Leviticus 4:3). “Your brethren, (namely) the whole house of Israel, may bewail this burning” (the burning of the wrath of Jehovah). Mourning was permitted to the nation, as an expression of sorrow on account of the calamity which had befallen the whole nation in the consecrated priests. For the nation generally did not stand in such close fellowship with Jehovah as the priests, who had been consecrated by anointing.


  Verse 7


  The latter were not to go away from the door (the entrance or court of the tabernacle), sc., to take part in the burial of the dead, lest they should die, for the anointing oil of Jehovah was upon them. The anointing oil was the symbol of the Spirit of God, which is a Spirit of life, and therefore has nothing in common with death, but rather conquers death, and sin, which is the source of death (cf. Leviticus 21:12).


  Verses 8-11


  And the Lord spake unto Aaron, saying, Jehovah still further commanded Aaron and his sons not to drink wine and strong drink when they entered the tabernacle to perform service there, on pain of death, as a perpetual statute for their generations (Exodus 12:17), that they might be able to distinguish between the holy and common, the clean and unclean, and also to instruct the children of Israel in all the laws which God had spoken to them through Moses (ו … ו, Leviticus 10:10 and Leviticus 10:11, et … et, both … and also). (Shecar) was an intoxicating drink made of barley and dates or honey. הל, profanus, common, is a wider or more comprehensive notion than טמא, unclean. Everything was common (profane) which was not fitted for the sanctuary, even what was allowable for daily use and enjoyment, and therefore was to be regarded as clean. The motive for laying down on this particular occasion a prohibition which was to hold good for all time, seems to lie in the event recorded in Leviticus 10:1, although we can hardly infer from this, as some commentators have done, that Nadab and Abihu offered the unlawful incense-offering in a state of intoxication. The connection between their act and this prohibition consisted simply in the rashness, which had lost the clear and calm reflection that is indispensable to right action.


  Verses 12-18


  After the directions occasioned by this judgment of God, Moses reminded Aaron and his sons of the general laws concerning the consumption of the priests' portions of the sacrifices, and their relation to the existing circumstances: first of all (Leviticus 10:12, Leviticus 10:13), of the law relating to the eating of the meat-offering, which belonged to the priests after the (azcarah) had been lifted off (Leviticus 2:3; Leviticus 6:9-11), and then (Leviticus 10:14, Leviticus 10:15) of that relating to the wave-breast and heave-leg (Leviticus 7:32-34). By the (minchah) in Leviticus 10:12 we are to understand the meal and oil, which were offered with the burnt-offering of the nation (Leviticus 9:4 and Leviticus 9:7); and by the אשּׁים in Leviticus 10:12 and Leviticus 10:15, those portions of the burnt-offering, meat-offering, and peace-offering of the nation which were burned upon the altar (Leviticus 9:13, Leviticus 9:17, and Leviticus 9:20). He then looked for “the he-goat of the sin-offering,”—i.e., the flesh of the goat which had been brought for a sin-offering (Leviticus 9:15), and which was to have been eaten by the priests in the holy place along with the sin-offerings, whose blood was not taken into the sanctuary (Leviticus 6:19, Leviticus 6:22);—“and, behold, it was burned” (שׂרף, 3 perf. Pual). Moses was angry at this, and reproved Eleazar and Ithamar, who had attended to the burning: “Wherefore have ye not eaten the sin-offering in a holy place?” he said; “for it is most holy, and He (Jehovah) hath given it you to bear the iniquity of the congregation, to make atonement for it before Jehovah,” as its blood had not been brought into the holy place (הוּבא construed as a passive with an accusative, as in Genesis 4:18, etc.). “To bear the iniquity” does not signify here, as in Leviticus 5:1, to bear and atone for the sin in its consequences, but, as in Exodus 28:38, to take the sin of another upon one's self, for the purpose of cancelling it, to make expiation for it. As, according to Exodus 28:38, the high priest was to appear before the Lord with the diadem upon his forehead, as the symbol of the holiness of his office, to cancel, as the mediator of the nation and by virtue of his official holiness, the sin which adhered to the holy gifts of the nation (see the note on this passage), so here it is stated with regard to the official eating of the most holy flesh of the sin-offering, which had been enjoined upon the priests, that they were thereby to bear the sin of the congregation, to make atonement for it. This effect or signification could only be ascribed to the eating, by its being regarded as an incorporation of the victim laden with sin, whereby the priests actually took away the sin by virtue of the holiness and sanctifying power belonging to their office, and not merely declared it removed, as Oehler explains the words (Herzog's Cycl. x. p. 649). Exodus 28:38 is decisive in opposition to the declaratory view, which does not embrace the meaning of the words, and is not applicable to the passage at all. “Incorporabant quasi peccatum populique reatum in se recipiebant” (Deyling observv. ss. i. 45, 2).


  Verse 19-20


  Aaron excused his sons, however, by saying, “Behold, this day have they offered their sin-offering and their burnt-offering, and this has happened to me,” i.e., the calamity recorded in Leviticus 10:1. has befallen me (קרא = קרה, as in Genesis 42:4); “and if I had eaten the sin-offering to-day, would it have been well-pleasing to Jehovah?” וגו ואכלתּי is a conditional clause, as in Genesis 33:13, cf. Ewald, §357. Moses rested satisfied with this answer. Aaron acknowledged that the flesh of the sin-offering ought to have been eaten by the priest in this instance (according to Leviticus 6:19), and simply adduced, as the reason why this had not been done, the calamity which had befallen his two eldest sons. And this might really be a sufficient reason, as regarded both himself and his remaining sons, why the eating of the sin-offering should be omitted. For the judgment in question was so solemn a warning, as to the sin which still adhered to them even after the presentation of their sin-offering, that they might properly feel “that they had not so strong and overpowering a holiness as was required for eating the general sin-offering” (M. Baumgarten). This is the correct view, though others find the reason in their grief at the death of their sons or brethren, which rendered it impossible to observe a joyous sacrificial meal. But this is not for a moment to be thought of, simply because the eating of the flesh of the sin-offering was not a joyous meal at all (see at Leviticus 6:19).


  Leviticus 11


  Introduction


  Laws Relating to Clean and Unclean Animals—Leviticus 11


  The regulation of the sacrifices and institution of the priesthood, by which Jehovah opened up to His people the way of access to His grace and the way to sanctification of life in fellowship with Him, were followed by instructions concerning the various things which hindered and disturbed this living fellowship with God the Holy One, as being manifestations and results of sin, and by certain rules for avoiding and removing these obstructions. For example, although sin has its origin and proper seat in the soul, it pervades the whole body as the organ of the soul, and shatters the life of the body, even to its complete dissolution in death and decomposition; whilst its effects have spread from man to the whole of the earthly creation, inasmuch as not only did man draw nature with him into the service of sin, in consequence of the dominion over it which was given him by God, but God Himself, according to a holy law of His wise and equitable government, made the irrational creature subject to “vanity” and “corruption” on account of the sin of man (Romans 8:20-21), so that not only did the field bring forth thorns and thistles, and the earth produce injurious and poisonous plants (see at Genesis 3:18), but the animal kingdom in many of its forms and creatures bears the image of sin and death, and is constantly reminding man of the evil fruit of his fall from God. It is in this penetration of sin into the material creation that we may find the explanation of the fact, that from the very earliest times men have neither used every kind of herb nor every kind of animal as food; but that, whilst they have, as it were, instinctively avoided certain plants as injurious to health or destructive to life, they have also had a horror naturalis, i.e., an inexplicable disgust, at many of the animals, and have avoided their flesh as unclean. A similar horror must have been produced upon man from the very first, before his heart was altogether hardened, by death as the wages of sin, or rather by the effects of death, viz., the decomposition of the body; and different diseases and states of the body, that were connected with symptoms of corruption and decomposition, may also have been regarded as rendering unclean. Hence in all the nations and all the religions of antiquity we find that contrast between clean and unclean, which was developed in a dualistic form, it is true, in many of the religious systems, but had its primary root in the corruption that had entered the world through sin. This contrast was limited in the Mosaic law to the animal food of the Israelites, to contact with dead animals and human corpses, and to certain bodily conditions and diseases that are associated with the decomposition, pointing out most minutely the unclean objects and various defilements within these spheres, and prescribing the means for avoiding or removing them.


  The instructions in the chapter before us, concerning the clean and unclean animals, are introduced in the first place as laws of food (Leviticus 11:2); but they pass beyond these bounds by prohibiting at the same time all contact with animal carrion (Leviticus 11:8, Leviticus 11:11, Leviticus 11:24.), and show thereby that they are connected in principle and object with the subsequent laws of purification (ch. 12-15), to which they are to be regarded as a preparatory introduction.


  Verses 1-8


  Leviticus 11:1


  The laws which follow were given to Moses and Aaron (Leviticus 11:1; Leviticus 13:1; Leviticus 15:1), as Aaron had been sanctified through the anointing to expiate the sins and uncleannesses of the children of Israel.


  Leviticus 11:2-3


  (cf. Deuteronomy 14:4-8). Of the larger quadrupeds, which are divided in Genesis 1:24-25 into beasts of the earth (living wild) and tame cattle, only the cattle (behemah) are mentioned here, as denoting the larger land animals, some of which were reared by man as domesticated animals, and others used as food. Of these the Israelites might eat “whatsoever parteth the hoof and is cloven-footed, and cheweth the cud among the cattle.” פּרסת שׁסע שׁסעת, literally “tearing (having) a rent in the hoofs,” according to Deuteronomy 14:5 into “two claws,” i.e., with a hoof completely severed in two. גּרה, rumination, μηρυκισμός (lxx), from גּרר (cf. יגּר; Leviticus 11:7), to draw (Habakkuk 1:15), to draw to and fro; hence to bring up the food again, to ruminate. גּרה מעלת is connected with the preceding words with vav cop. to indicate the close connection of the two regulations, viz., that there was to be the perfectly cloven foot as well as the rumination (cf. Leviticus 11:4.). These marks are combined in the oxen, sheep, and goats, and also in the stag and gazelle. The latter are expressly mentioned in Deuteronomy 14:4-5, where—in addition to the common stag (איּל) and gazelle (צבי, δορκάς , lxx), or dorcas-antelope, which is most frequently met with in Palestine, Syria, and Arabia, of the size of a roebuck, with a reddish brown back and white body, horns sixteen inches long, and fine dark eyes, and the flesh of which, according to Avicenna, is the best of all the wild game-the following five are also selected, viz.: (1) יחמוּר, not βούβαλος , the buffalo (lxx, and Luther), but Damhirsch, a stag which is still much more common in Asia than in Europe and Palestine (see v. Schubert, R. iii. p. 118); (2) אקּו, probably, according to the Chaldee, Syriac, etc., the capricorn (Steinbock), which is very common in Palestine, not τραγέλαφος (lxx, Vulg.), the buck-stag (Bockhirsch), an animal lately discovered in Nubia (cf. Leyrer in Herzog's Cycl. vi. p. 143); (3) דּישׁן, according to the lxx and Vulg. πύραργος , a kind of antelope resembling the stag, which is met with in Africa (Herod. 4, 192),—according to the Chaldee and Syriac, the buffalo-antelope,—according to the Samar. and Arabic, the mountain-stag; (4) תּאו, according to the Chaldee the wild ox, which is also met with in Egypt and Arabia, probably the oryx (lxx, Vulg.), a species of antelope as large as a stag; and (5) זמר, according to the lxx and most of the ancient versions, the giraffe, but this is only found in the deserts of Africa, and would hardly be met with even in Egypt-it is more probably capreae sylvestris species, according to the Chaldee.


  Leviticus 11:4-6


  Any animal which was wanting in either of these marks was to be unclean, or not to be eaten. This is the case with the camel, whose flesh is eaten by the Arabs; it ruminates, but it has not cloven hoofs. Its foot is severed, it is true, but not thoroughly cloven, as there is a ball behind, upon which it treads. The hare and hyrax (Klippdachs) were also unclean, because, although they ruminate, they have not cloven hoofs. It is true that modern naturalists affirm that the two latter do not ruminate at all, as they have not the four stomachs that are common to ruminant animals; but they move the jaw sometimes in a manner which looks like ruminating, so that even Linnaeus affirmed that the hare chewed the cud, and Moses followed the popular opinion. According to Bochart, Oedmann, and others, the (shaphan) is the jerboa, and according to the Rabbins and Luther, the rabbit or coney. But the more correct view is, that it is the (wabr) of the Arabs, which is still called (tsofun) in Southern Arabia (hyrax Syriacus), an animal which feeds on plants, a native of the countries of the Lebanon and Jordan, also of Arabia and Africa. They live in the natural caves and clefts of the rocks (Psalm 104:18), are very gregarious, being often seen seated in troops before the openings to their caves, and extremely timid as they are quite defenceless (Proverbs 30:26). They are about the size of rabbits, of a brownish grey or brownish yellow colour, but white under the belly; they have bright eyes, round ears, and no tail. The Arabs eat them, but do not place them before their guests.


  Leviticus 11:7


  The swine has cloven hoofs, but does not ruminate; and many of the tribes of antiquity abstained from eating it, partly on account of its uncleanliness, and partly from fear of skin-diseases.


  Leviticus 11:8


  “Of their flesh shall ye not eat (i.e., not slay these animals as food), and their carcase (animals that had died) shall ye not touch.” The latter applied to the clean or edible animals also, when they had died a natural death (Leviticus 11:39).


  Verses 9-12


  (cf. Deuteronomy 14:9 and Deuteronomy 14:10). Of water animals, everything in the water, in seas and brooks, that had fins and scales was edible. Everything else that swarmed in the water was to be an abomination, its flesh was not to be eaten, and its carrion was to be avoided with abhorrence. Consequently, not only were all water animals other than fishes, such as crabs, salamanders, etc., forbidden as unclean; but also fishes without scales, such as eels for example. Numa laid down this law for the Romans: ut pisces qui sqamosi non essent ni pollicerent (sacrificed): Plin. h. n. 32, c. 2, s. 10. In Egypt fishes without scales are still regarded as unwholesome (Lane, Manners and Customs).


  Verse 13-14


  (cf. Deuteronomy 14:11-18). Of birds, twenty varieties are prohibited, including the bat, but without any common mark being given; though they consist almost exclusively of birds which live upon flesh or carrion, and are most of them natives of Western Asia.


  The list commences with the eagle, as the king of the birds. Nesher embraces all the species of eagles proper. The idea that the eagle will not touch carrion is erroneous. According to the testimony of Arabian writers (Damiri in Bochart, ii. p. 577), and several naturalists who have travelled (e.g., Forskal. l.c. p. 12, and Seetzen, 1, p. 379), they will eat carrion if it is still fresh and not decomposed; so that the eating of carrion could very properly be attributed to them in such passages as Job 39:30; Proverbs 30:17, and Matthew 24:28. But the bald-headedness mentioned in Micah 1:16 applies, not to the true eagle, but to the carrion-kite, which is reckoned, however, among the different species of eagles, as well as the bearded or golden vulture. The next in the list is (peres), from (paras) = (parash) to break, ossifragus, i.e., wither the bearded or golden vulture, gypaetos barbatus, or more probably, as Schultz supposes, the sea-eagle, which may have been the species intended in the γρύψ = γρυπαίετος of the lxx and gryphus of the Vulgate, and to which the ancients seem sometimes to have applied the name ossifraga (Lucret. v. 1079). By the next, עזניּה, we are very probably to understand the bearded or golden vulture. For this word is no doubt connected with the Arabic word for beard, and therefore points to the golden vulture, which has a tuft of hair or feathers on the lower beak, and which might very well be associated with the eagles so far as the size is concerned, having wings that measure 10 feet from tip to tip. As it really belongs to the family of cultures, it forms a very fitting link of transition to the other species of vulture and falcon (Leviticus 11:14). דּאה (Deut. דּיּה, according to a change which is by no means rare when the aleph stands between two vowels: cf. דּואג in 1 Samuel 21:8; 1 Samuel 22:9, and דּויג in 1 Samuel 22:18, 1 Samuel 22:22), from דּאה to fly, is either the kite, or the glede, which is very common in Palestine (v. Schubert, Reise iii. p. 120), and lives on carrion. It is a gregarious bird (cf. Isaiah 34:15), which other birds of prey are not, and is used by many different tribes as food (Oedmann, iii. p. 120). The conjecture that the black glede-kite is meant,—a bird which is particularly common in the East,—and that the name is derived from דּאה to be dark, is overthrown by the use of the word למינהּ in Deuteronomy, which shows that דאה is intended to denote the whole genus. איּה, which is referred to in Job 28:7 as sharp-sighted, is either the falcon, several species of which are natives of Syria and Arabia, and which is noted for its keen sight and the rapidity of its flight, or according to the Vulgate, Schultz, etc., vultur, the true vulture (the lxx have Ἰκτίν , the kite, here, and γρύψ , the griffin, in Deut. and Job), of which there are three species in Palestine (Lynch, p. 229). In Deuteronomy 14:13 הראה is also mentioned, from ראה to see. Judging from the name, it was a keen-sighted bird, either a falcon or another species of vulture (Vulg. ixion).


  Verse 15


  “Every raven after his kind,” i.e., the whole genus of ravens, with the rest of the raven-like birds, such as crows, jackdaws, and jays, which are all of them natives of Syria and Palestine. The omission of ו before את, which is found in several MSS and editions, is probably to be regarded as the true reading, as it is not wanting before any of the other names.


  Verses 16-19


  היּענה בּת, i.e., either daughter of screaming (Bochart), or daughter of greediness (Gesenius, etc.), is used according to all the ancient versions for the ostrich, which is more frequently described as the dweller in the desert (Isaiah 13:21; Isaiah 34:13, etc.), or as the mournful screamer (Micah 1:8; Job 30:29), and is to be understood, not as denoting the female ostrich only, but as a noun of common gender denoting the ostrich generally. It does not devour carrion indeed, but it eats vegetable matter of the most various kinds, and swallows greedily stones, metals, and even glass. It is found in Arabia, and sometimes in Hauran and Belka (Seetzen and Burckhardt), and has been used as food not only by the Struthiophagi of Ethiopia (Diod. Sic. 3, 27; Strabo, xvi. 772) and Numidia (Leo Afric. p. 766), but by some of the Arabs also (Seetzen, iii. p. 20; Burckhardt, p. 178), whilst others only eat the eggs, and make use of the fat in the preparation of food. תּחמס, according to Bochart, Gesenius, and others, is the male ostrich; but this is very improbable. According to the lxx, Vulg., and others, it is the owl (Oedmann, iii. pp. 45ff.); but this is mentioned later under another name. According to Saad. Ar. Erp. it is the swallow; but this is called סיס in Jeremiah 8:7. Knobel supposes it to be the cuckoo, which is met with in Palestine (Seetzen, 1, p. 78), and derives the name from חמס, violenter egit, supposing it to be so called from the violence with which it is said to turn out or devour the eggs and young of other birds, for the purpose of laying its own eggs in the nest (Aristot. hist. an. 6, 7; 9, 29; Ael. nat. an. 6, 7). שׁחף is the λάρος , or slender gull, according to the lxx and Vulg. Knobel follows the Arabic, however, and supposes it to be a species of hawk, which is trained in Syria for hunting gazelles, hares, etc.; but this is certainly included in the genus נץ. נץ, from נצץ to fly, is the hawk, which soars very high, and spreads its wings towards the south (Job 39:26). It stands in fact, as למינהוּ shows, for the hawk-tribe generally, probably the ἱέραξ , accipiter, of which the ancients enumerate many different species. כּוס, which is mentioned in Psalm 102:7 as dwelling in ruins, is an owl according to the ancient versions, although they differ as to the kind. In Knobel's opinion it is either the screech-owl, which inhabits ruined buildings, walls, and clefts in the rock, and the flesh of which is said to be very agreeable, or the little screech-owl, which also lives in old buildings and walls, and raises a mournful cry at night, and the flesh of which is said to be savoury. שׁלך, according to the ancient versions an aquatic bird, and therefore more in place by the side of the heron, where it stands in Deuteronomy, is called by the lxx καταῤῥάκτης ; in the Targ. and Syr. נוּנא שׁלי, extrahens pisces. It is not the gull, however (larus catarractes), which plunges with violence, for according to Oken this is only seen in the northern seas, but a species of pelican, to be found on the banks of the Nile and in the islands of the Red Sea, which swims well, and also dives, frequently dropping perpendicularly upon fishes in the water. The flesh has an oily taste, but it is eaten for all that.


  ינשׁוּף: from נשׁף to snort, according to Isaiah 34:11, dwelling in ruins, no doubt a species of owl; according to the Chaldee and Syriac, the uhu, which dwells in old ruined towers and castles upon the mountains, and cries uhupuhu. תּנשׁמת, which occurs again in Leviticus 11:30 among the names of the lizards, is, according to Damiri, a bird resembling the uhu, but smaller. Jonathan calls it uthya = ὠτός , a night-owl. The primary meaning of the word נשׁם is essentially the same as that of נשׁף, to breathe or blow, so called because many of the owls have a mournful cry, and blow and snort in addition; though it cannot be decided whether the strix otus is intended, a bird by no means rare in Egypt, which utters a whistling blast, and rolls itself into a ball and then spreads itself out again, or the strix flammea, a native of Syria, which sometimes utters a mournful cry, and at other times snores like a sleeping man, and the flesh of which is said to be by no means unpleasant, or the hissing owl (strix stridula), which inhabits the ruins in Egypt and Syria, and is sometimes called massusu, at other times bane, a very voracious bird, which is said to fly in at open windows in the evening and kill children that are left unguarded, and which is very much dreaded in consequence. קאת, which also lived in desolate places (Isaiah 34:11; Zephaniah 2:14), or in the desert itself (Psalm 102:7), was not the katà, a species of partridge or heath-cock, which is found in Syria (Robinson, ii. p. 620), as this bird always flies in large flocks, and this is not in harmony with Isaiah 34:11 and Zephaniah 2:14, but the pelican (πελεκάν , lxx), as all the ancient versions render it, which Ephraem (on Numbers 14:17) describes as a marsh-bird, very fond of its young, inhabiting desolate places, and uttering an incessant cry. It is the true pelican of the ancients (pelecanus graculus), the Hebrew name of which seems to have been derived from קוא to spit, from its habit of spitting out the fishes it has caught, and which is found in Palestine and the reedy marshes of Egypt (Robinson, Palestine). רחם, in Deut. רחמה, is κυκνός , the swan, according to the Septuagint; porphyrio, the fish-heron, according to the Vulgate; a marsh-bird therefore, possibly vultur percnopterus (Saad. Ar. Erp.), which is very common in Arabia, Palestine, and Syria, and was classed by the ancients among the different species of eagles (Plin. h. n. 10, 3), but which is said to resemble the vulture, and was also called ὀρειπέλαργος , the mountain-stork (Arist. h. an. 9, 32). It is a stinking and disgusting bird, of the raven kind, with black pinions; but with this exception it is quite white. It is also bald-headed, and feeds on carrion and filth. But it is eaten notwithstanding by many of the Arabs (Burckhardt, Syr. p. 1046). It received its name of “tenderly loving” from the tenderness with which it watches over its young (Bochart, iii. pp. 56, 57). In this respect it resembles the stork, חסידה, avis pia, a bird of passage according to Jeremiah 8:7, which builds its nest upon the cypresses (Psalm 104:17, cf. Bochart, iii. pp. 85ff.). In the East the stork builds its nest not only upon high towers and the roofs of houses, but according to Kazwini and others mentioned by Bochart (iii. p. 60), upon lofty trees as well.


  (Note: Oedmann (v. 58ff.), Knobel, and others follow the Greek translation of Leviticus and the Psalms, and the Vulgate rendering of Leviticus, the Psalms, and Job, and suppose the reference to be to the ἐρωδιός , herodius καὶ τοὺς ἐρωδιοὺς ἀκούω ποιεῖν ταὐτόν (i.e., feed their young by spitting out their food) καὶ τοὺς πελεκᾶνας μέντοι , nothing is said about the parental affection of the heron. And the testimony of Bellonius, “Ciconiae quae aetate in Europa sunt, magna hyemis parte ut in Aegypto sic etiam circa Antiochiam et juxta Amanum montem degunt ΰπτδ , according to the lxx and Vulgate χαραδριός , a marsh-bird of the snipe kind, of which there are several species in Egypt (Hasselquist, p. 308). This is quite in accordance with the expression “after her kind,” which points to a numerous genus. The omission of ואת before האנפה, whereas it is found before the name of every other animal, is very striking; but as the name is preceded by the copulative vav in Deuteronomy, and stands for a particular bird, it may be accounted for either from a want of precision on the part of the author, or from an error of the copyist like the omission of the ו before את in Leviticus 11:15.


  דּוּכיפת: according to the lxx, Vulg., and others, the lapwing, which is found in Syria, Arabia, and still more commonly in Egypt (Forsk, Russel, Sonnini), and is eaten in some places, as its flesh is said to be fat and savoury in autumn (Sonn. 1, 204). But it has a disagreeable smell, as it frequents marshy districts seeking worms and insects for food, and according to a common belief among the ancients, builds its nest of human dung. Lastly, העטלּף is the bat (Isaiah 2:20), which the Arabs also classified among the birds.


  Verses 20-23


  (cf. Deuteronomy 14:19). To the birds there are appended flying animals of other kinds: “all swarms of fowl that go upon fours,” i.e., the smaller winged animals with four feet, which are called (sherez), “swarms,” on account of their multitude. These were not to be eaten, as they were all abominations, with the exception of those “which have two shank-feet above their feet (i.e., springing feet) to leap with” (לא for לו as in Exodus 21:8). Locusts are the animals referred to, four varieties being mentioned with their different species (“after his kind”); but these cannot be identified with exactness, as there is still a dearth of information as to the natural history of the oriental locust. It is well known that locusts were eaten by many of the nations of antiquity both in Asia and Africa, and even the ancient Greeks thought the Cicades very agreeable in flavour (Arist. h. an. 5, 30). In Arabia they are sold in the market, sometimes strung upon cords, sometimes by measure; and they are also dried, and kept in bags for winter use. For the most part, however, it is only by the poorer classes that they are eaten, and many of the tribes of Arabia abhor them (Robinson, ii. p. 628); and those who use them as food do not eat all the species indiscriminately. They are generally cooked over hot coals, or on a plate, or in an oven, or stewed in butter, and eaten either with salt or with spice and vinegar, the head, wings, and feet being thrown away. They are also boiled in salt and water, and eaten with salt or butter. Another process is to dry them thoroughly, and then grind them into meal and make cakes of them. The Israelites were allowed to eat the (arbeh), i.e., according to Exodus 10:13, Exodus 10:19; Nahum 3:17, etc., the flying migratory locust, gryllus migratorius, which still bears this name, according to Niebuhr, in Maskat and Bagdad, and is poetically designated in Psalm 78:46; Psalm 105:34, as חסיל, the devourer, and ילק, the eater-up; but Knobel is mistaken in supposing that these names are applied to certain species of the (arbeh). סלעם, according to the Chaldee, deglutivit, absorpsit, is unquestionably a larger and peculiarly voracious species of locust. This is all that can be inferred from the rashon of the Targums and Talmud, whilst the ἀττάκης and attacus of the lxx and Vulg. are altogether unexplained. חרגּל: according to the Arabic, a galloping, i.e., a hopping, not a flying species of locust. This is supported by the Samaritan, also by the lxx and Vulg., ὀφιομάχης , ophiomachus. According to Hesychius and Suidas, it was a species of locust without wings, probably a very large kind; as it is stated in (Mishnah), Shabb. vi. 10, that an egg of the chargol was sometimes suspended in the ear, as a remedy for earache. Among the different species of locusts in Mesopotamia, Niebuhr (Arab. p. 170) saw two of a very large size with springing feet, but without wings. חגב, a word of uncertain etymology, occurs in Numbers 13:33, where the spies are described as being like (chagabim) by the side of the inhabitants of the country, and in 2 Chronicles 7:13, where the (chagab) devours the land. From these passages we may infer that it was a species of locust without wings, small but very numerous, probably the ἀττέλαβος , which is often mentioned along with the ἀκρίς , but as a distinct species, locustarum minima sine pennis (Plin. h. n. 29, c. 4, s. 29), or parva locusta modicis pennis reptans potius quam volitans semperque subsiliens (Jerome (on Nahum 3:17).


  Verses 24-26


  In Leviticus 11:24-28 there follow still further and more precise instructions, concerning defilement through contact with the carcases (i.e., the carrion) of the animals already mentioned. These instructions relate first of all (Leviticus 11:24 and Leviticus 11:25) to aquatic and winged animals, which were not to be eaten because they were unclean (the expression “for these” in Leviticus 11:24 relates to them); and then (Leviticus 11:26-28) to quadrupeds, both cattle that have not the hoof thoroughly divided and do not ruminate (Leviticus 11:26), and animals that go upon their hands, i.e., upon paws, and have no hoofs, such as cats, dogs, bears, etc.


  Verse 27-28


  The same rule was applicable to all these animals: “whoever toucheth the carcase of them shall be unclean until the even,” i.e., for the rest of the day; he was then of course to wash himself. Whoever carried their carrion, viz., to take it away, was also unclean till the evening, and being still more deeply affected by the defilement, he was to wash his clothes as well.


  Verses 29-38


  To these there are attached analogous instructions concerning defilement through contact with the smaller creeping animals ((Sherez)), which formed the fourth class of the animal kingdom; though the prohibition against eating these animals is not introduced till Leviticus 11:41, Leviticus 11:42, as none of these were usually eaten. (Sherez), the swarm, refers to animals which swarm together in great numbers (see at Genesis 1:21), and is synonymous with (remes) (cf. Genesis 7:14 and Genesis 7:21), “the creeping;” it denotes the smaller land animals which move without feet, or with feet that are hardly perceptible (see at Genesis 1:24). Eight of the creeping animals are named, as defiling not only the men with whom they might come in contact, but any domestic utensils and food upon which they might fall; they were generally found in houses, therefore, or in the abodes of men. חלד is not the mole (according to Saad. Ar. Abys., etc.), although the Arabs still call this chuld, but the weasel (lxx, Onk., etc.), which is common in Syria and Palestine, and is frequently mentioned by the Talmudists in the feminine form חוּלדה, as an animal which caught birds (Mishn. Cholin iii. 4), which would run over the wave-loaves with a sherez in its mouth (Mishn. Tohor. iv. 2), and which could drink water out of a vessel (Mishn. Para ix. 3). עכבּר is the mouse (according to the ancient versions and the Talmud), and in 1 Samuel 6:5 the field-mouse, the scourge of the fields, not the jerboa, as Knobel supposes; for this animal lives in holes in the ground, is very shy, and does not frequent houses as is assumed to be the case with the animals mentioned here. צב is a kind of lizard, but whether the (thav) or (dsabb), a harmless yellow lizard of 18 inches in length, which is described by Seetzen, iii. pp. 436ff., also by Hasselquist under the name of lacerta Aegyptia, or the waral, as Knobel supposes, a large land lizard reaching as much as four feet in length, which is also met with in Palestine (Robinson, ii. 160) and is called el worran by Seetzen, cannot be determined.


  Leviticus 11:30


  The early translators tell us nothing certain as to the three following names, and it is still undecided how they should be rendered. אנקה is translated μυγάλη by the lxx, i.e., shrew-mouse; but the oriental versions render it by various names for a lizard. Bochart supposes it to be a species of lizard with a sharp groaning voice, because אנק signifies to breathe deeply, or groan. Rosenmüller refers it to the lacerta Gecko, which is common in Egypt, and utters a peculiar cry resembling the croaking of frogs, especially in the night. Leyrer imagines it to denote the whole family of monitores; and Knobel, the large and powerful river lizard, the water-waral of the Arabs, called lacerta Nilotica in Hasselquist, pp. 361ff., though he has failed to observe, that Moses could hardly have supposed it possible that an animal four feet long, resembling a crocodile, could drop down dead into either pots or dishes. כּוח is not the chameleon (lxx), for this is called (tinshemeth), but the (chardaun) (Arab.), a lizard which is found in old walls in Natolia, Syria, and Palestine, lacerta stellio, or lacerta coslordilos (Hasselquist, pp. 351-2). Knobel supposes it to be the frog, because coach seems to point to the crying or croaking of frogs, to which the Arabs apply the term(kuk), the Greeks κοάξ , the Romans coaxare. But this is very improbable, and the frog would be quite out of place in the midst of simple lizards. לטאה, according to the ancient versions, is also a lizard. Leyrer supposes it to be the nocturnal, salamander-like family of beckons; Knobel, on the contrary, imagines it to be the tortoise, which creeps upon the earth (terrae adhaeret), because the Arabic verb signifies terrae adhaesit. This is very improbable, however. חמט (lxx), σαῦρα , Vulg. lacerta, probably the true lizard, or, as Leyrer conjectures, the anguis (Luth. Blindschleiche, blind-worm), or zygnis, which forms the link between lizards and snakes. The rendering “snail” (Sam. Rashi, etc.) is not so probable, as this is called שׁבלוּל in Psalm 58:9; although the purple snail and all the marine species are eaten in Egypt and Palestine. Lastly, תּנשׁמת, the self-inflating animal (see at Leviticus 11:18), is no doubt the chameleon, which frequently inflates its belly, for example, when enraged, and remains in this state for several hours, when it gradually empties itself and becomes quite thin again. Its flesh was either cooked, or dried and reduced to powder, and used as a specific for corpulence, or a cure for fevers, or as a general medicine for sick children (Plin. h. n. 28, 29). The flesh of many of the lizards is also eaten by the Arabs (Leyrer, pp. 603, 604).


  Leviticus 11:31


  The words, “these are unclean to you among all swarming creatures,” are neither to be understood as meaning, that the eight species mentioned were the only swarming animals that were unclean and not allowed to be eaten, nor that they possessed and communicated a larger amount of uncleanness; but when taken in connection with the instructions which follow, they can only mean, that such animals would even defile domestic utensils, clothes, etc., if they fell down dead upon them. Not that they were more unclean than others, since all the unclean animals would defile not only persons, but even the clothes of those who carried their dead bodies (Leviticus 11:25, Leviticus 11:28); but there was more fear in their case than in that of others, of their falling dead upon objects in common use, and therefore domestic utensils, clothes, and so forth, could be much more easily defiled by them than by the larger quadrupeds, by water animals, or by birds. “When they be dead,” lit., “in their dying;” i.e., not only if they were already dead, but if they died at the time when they fell upon any object.


  Leviticus 11:32


  In either case, anything upon which one of these animals fell became unclean, “whether a vessel of wood, or raiment, or skin.” Every vessel (כּלי in the widest sense, as in Exodus 22:6), “wherein any work is done,” i.e., that was an article of common use, was to be unclean till the evening, and then placed in water, that it might become clean again.


  Leviticus 11:33


  Every earthen vessel, into which (lit., into the midst of which) one of them fell, became unclean, together with the whole of its contents, and was to be broken, i.e., destroyed, because the uncleanness as absorbed by the vessel, and could not be entirely removed by washing (see at Leviticus 6:21). Of course the contents of such a vessel, supposing there were any, were not to be used.


  Leviticus 11:34


  “Every edible food (מן before כּל partitive, as in Leviticus 4:2) upon which water comes,”—that is to say, which was prepared with water,—and “every drink that is drunk … becomes unclean in every vessel,” sc., if such an animal should fall dead upon the food, or into the drink. The traditional rendering of Leviticus 11:34 , “every food upon which water out of such a vessel comes,” is untenable; because מים without an article cannot mean such water, or this water.


  Leviticus 11:35


  Every vessel also became unclean, upon which the body of such an animal fell: such as תּנּוּר, the earthen baking-pot (see Leviticus 2:4), and כּירים, the covered pan or pot. כּיר, a boiling or roasting vessel (1 Samuel 2:14), can only signify, when used in the dual, a vessel consisting of two parts, i.e., a pan or pot with a lid.


  Leviticus 11:36


  Springs and wells were not defiled, because the uncleanness would be removed at once by the fresh supply of water. But whoever touched the body of the animal, to remove it, became unclean.


  Leviticus 11:37-38


  All seed-corn that was intended to be sown remained clean, namely, because the uncleanness attaching to it externally would be absorbed by the earth. But if water had been put upon the seed, i.e., if the grain had been softened by water, it was to be unclean, because in that case the uncleanness would penetrate the softened grains and defile the substance of the seed, which would therefore produce uncleanness in the fruit.


  Verses 39-45


  Lastly, contact with edible animals, if they had not been slaughtered, but had died a natural death, and had become carrion in consequence, is also said to defile (cf. Leviticus 11:39, Leviticus 11:40 with Leviticus 11:24-28). This was the case, too, with the eating of the swarming land animals, whether they went upon the belly, as snakes and worms, or upon four feet, as rats, mice, weasels, etc., or upon many feet, like the insects (Leviticus 11:41-43). Lastly (Leviticus 11:44, Leviticus 11:45), the whole law is enforced by an appeal to the calling of the Israelites, as a holy nation, to be holy as Jehovah their God, who had brought them out of Egypt to be a God to them, was holy (Exodus 6:7; Exodus 29:45-46).


  Verse 46-47


  Leviticus 11:46, Leviticus 11:47 contain the concluding formula to the whole of this law. If we take a survey, in closing, of the animals that are enumerated as unclean and not suitable for food, we shall find that among the larger land animals they were chiefly beasts of prey, that seize upon other living creatures and devour them in their blood; among the water animals, all snake-like fishes and slimy shell-fish; among birds, the birds of prey, which watch for the life of other animals and kill them, the marsh-birds, which live on worms, carrion, and all kinds of impurities, and such mongrel creatures as the ostrich, which lives in the desert, and the bat, which flies about in the dark; and lastly, all the smaller animals, with the exception of a few graminivorous locusts, but more especially the snake-like lizards,—partly because they called to mind the old serpent, partly because they crawled in the dust, seeking their food in mire and filth, and suggested the thought of corruption by the slimy nature of their bodies. They comprised, in fact, all such animals as exhibited more or less the darker type of sin, death, and corruption; and it was on this ethical ground alone, and not for all kinds of sanitary reasons, or even from political motives, that the nation of Israel, which was called to sanctification, was forbidden to eat them. It is true there are several animals mentioned as unclean, e.g., the ass, the camel, and others, in which we can no longer recognise this type. But we must bear in mind, that the distinction between clean animals and unclean goes back to the very earliest times (Genesis 7:2-3), and that in relation to the large land animals, as well as to the fishes, the Mosaic law followed the marks laid down by tradition, which took its rise in the primeval age, whose childlike mind, acute perception, and deep intuitive insight into nature generally, discerned more truly and essentially the real nature of the animal creation than we shall ever be able to do, with thoughts and perceptions disturbed as ours are by the influences of unnatural and ungodly culture.


  Leviticus 12


  Introduction


  Laws of Purification—Leviticus 12-15


  The laws concerning defilement through eating unclean animals, or through contact with those that had died a natural death, are followed by rules relating to defilements proceeding from the human body, in consequence of which persons contaminated by them were excluded for a longer or shorter period from the fellowship of the sanctuary, and sometimes even from intercourse with their fellow-countrymen, and which had to be removed by washing, by significant lustrations, and by expiatory sacrifices. They comprised the uncleanness of a woman in consequence of child-bearing (Leviticus 12:1-8), leprosy (ch. 13 and 14), and both natural and diseased secretions from the sexual organs of either male or female (emissio seminis and gonorrhaea, also menses and flux: ch. 15); and to these there is added in Numbers 19:11-22, defilement proceeding from a human corpse. Involuntary emission defiled the man; voluntary emission, in sexual intercourse, both the man and the woman and any clothes upon which it might come, for an entire day, and this defilement was to be removed in the evening by bathing the body, and by washing the clothes, etc. (Leviticus 15:16-18). Secretions from the sexual organs, whether of a normal kind, such as the menses and those connected with child-birth, or the result of disease, rendered not only the persons affected with them unclean, but even their couches and seats, and any persons who might sit down upon them; and this uncleanness was even communicated to persons who touched those who were diseased, or to anything with which they had come in contact (Leviticus 15:3-12, Leviticus 15:19-27). In the case of the menses, the uncleanness lasted seven days (Leviticus 15:19, Leviticus 15:24); in that of child-birth, either seven or fourteen days, and then still further thirty-three or sixty-six, according to circumstances (Leviticus 12:2, Leviticus 12:4-5); and in that of a diseased flux, as long as the disease itself lasted, and seven days afterwards (Leviticus 15:13, Leviticus 15:28); but the uncleanness communicated to others only lasted till the evening. In all these cases the purification consisted in the bathing of the body and washing of the clothes and other objects. But if the uncleanness lasted more than seven days, on the day after the purification with water a sin-offering and a burnt-offering were to be offered, that the priest might pronounce the person clean, or receive him once more into the fellowship of the holy God (Leviticus 12:6, Leviticus 12:8; Leviticus 15:14-15, Leviticus 15:29-30). Leprosy made those who were affected with it so unclean, that they were excluded from all intercourse with the clean (Leviticus 13:45-46): and on their recovery they were to be cleansed by a solemn lustration, and received again with sacrifices into the congregation of the Lord (Lev 14:1-32). There are no express instructions as to the communicability of leprosy; but this is implied in the separation of the leper from the clean (Leviticus 13:45-46), as well as from the fact that a house affected by the leprosy rendered all who entered it, or slept in it, unclean (Leviticus 14:46-47). The defilement caused by a death was apparently greater still. Not only the corpse of a person who had died a natural death, as well as of one who had been killed by violence, but a dead body or grave defiled, for a period of seven days, both those who touched them, and (in the case of the corpse) the house in which the man had died, all the persons who were in it or might enter it, and all the open vessels that were there (Numbers 19:11, Numbers 19:14-16). Uncleanness of this kind could only be removed by sprinkling water prepared from running water and the ashes of a sin-offering (Numbers 19:12, Numbers 19:17.), and would even spread from the persons defiled to persons and things with which they came in contact, so as to render them unclean till the evening (Numbers 19:22); whereas the defilement caused by contact with a dead animal lasted only a day, and then, like every other kind of uncleanness that only lasted till the evening, could be removed by bathing the persons or washing the things (Leviticus 11:25.).


  But whilst, according to this, generation and birth as well as death were affected with uncleanness; generation and death, the coming into being and the going out of being, were not defiling in themselves, or regarded as the two poles which bound, determine, and enclose the finite existence, so as to warrant us in tracing the principle which lay at the foundation of the laws of purification, as Bähr supposes, “to the antithesis between the infinite and the finite being, which falls into the sphere of the sinful when regarded ethically as the opposite to the absolutely holy.” Finite existence was created by God, quite as much as the corporeality of man; and both came forth from His hand pure and good. Moreover it is not begetting, giving birth, and dying, that are said to defile; but the secretions connected with generation and child-bearing, and the corpses of those who had died. In the decomposition which follows death, the effect of sin, of which death is the wages, is made manifest in the body. Decomposition, as the embodiment of the unholy nature of sin, is uncleanness κατ ̓ ἐξοχξήν ; and this the Israelite, who was called to sanctification in fellowship with God, was to avoid and abhor. Hence the human corpse produced the greatest amount of defilement; so great, in fact, that to remove it a sprinkling water was necessary, which had been strengthened by the ashes of a sin-offering into a kind of sacred alkali. Next to the corpse, there came on the one hand leprosy, that bodily image of death which produced all the symptoms of decomposition even in the living body, and on the other hand the offensive secretions from the organs of generation, which resemble the putrid secretions that are the signs in the corpse of the internal dissolution of the bodily organs and the commencement of decomposition. From the fact that the impurities, for which special rites of purification were enjoined, are restricted to these three forms of manifestation in the human body, it is very evident that the laws of purification laid down in the O.T. were not regulations for the promotion of cleanliness or of good morals and decency, that is to say, were not police regulations for the protection of the life of the body from contagious diseases and other things injurious to health; but that their simple object was “to impress upon the mind a deep horror of everything that is and is called death in the creature, and thereby to foster an utter abhorrence of everything that is or is called sin, and also, to the constant humiliation of fallen man, to remind him in all the leading processes of the natural life-generation, birth, eating, disease, death—how everything, even his own bodily nature, lies under the curse of sin (Genesis 3:14-19), that so the law might become a 'schoolmaster to bring unto Christ,' and awaken and sustain the longing for a Redeemer from the curse which had fallen upon his body also (see Galatians 3:24; Romans 7:24; Romans 8:19.; Philemon 3:21).” Leyrer.


  Verse 1-2


  Uncleanness and Purification after Child-Birth.—Leviticus 12:2-4. “If a woman bring forth (תּזריע) seed and bear a boy, she shall be unclean seven days as in the days of the uncleanness of her (monthly) sickness.” נדּה, from נדד to flow, lit., that which is to flow, is applied more especially to the uncleanness of a woman's secretions (Leviticus 15:19). דּותהּ, inf. of דּוה, to be sickly or ill, is applied here and in Leviticus 15:33; Leviticus 20:18, to the suffering connected with an issue of blood.


  Verse 3-4


  After the expiration of this period, on the eighth day, the boy was to be circumcised (see at Genesis 17). She was then to sit, i.e., remain at home, thirty-three days in the blood of purification, without touching anything holy or coming to the sanctuary (she was not to take any part, therefore, in the sacrificial meals, the Passover, etc.), until the days of her purification were full, i.e., had expired.


  Verse 5


  But if she had given birth to a girl, she was to be unclean two weeks (14 days), as in her menstruation, and then after that to remain at home 66 days. The distinction between the seven (or fourteen) days of the “separation for her infirmity,” and the thirty-three (or sixty-six) days of the “blood of her purifying,” had a natural ground in the bodily secretions connected with child-birth, which are stronger and have more blood in them in the first week (lochia rubra) than the more watery discharge of the lochia alba, which may last as much as five weeks, so that the normal state may not be restored till about six weeks after the birth of the child. The prolongation of the period, in connection with the birth of a girl, was also founded upon the notion, which was very common in antiquity, that the bleeding and watery discharge continued longer after the birth of a girl than after that of a boy (Hippocr. Opp. ed. Kühn. i. p. 393; Aristot. h. an. 6, 22; 7, 3, cf. Burdach, Physiologie iii. p. 34). But the extension of the period to 40 and 80 days can only be accounted for from the significance of the numbers, which we meet with repeatedly, more especially the number forty (see at Exodus 24:18).


  Verses 6-8


  After the expiration of the days of her purification “with regard to a son or a daughter,” i.e., according as she had given birth to a son or a daughter (not for the son or daughter, for the woman needed purification for herself, and not for the child to which she had given birth, and it was the woman, not the child, that was unclean), she was to bring to the priest a yearling lamb for a burnt-offering, and a young pigeon or turtle-dove for a sin-offering, that he might make atonement for her before Jehovah and she might become clean from the course of her issue. שׁנתו בּן, lit., son of his year, which is a year old (cf. Leviticus 23:12; Numbers 6:12, Numbers 6:14; Numbers 7:15, Numbers 7:21, etc.), is used interchangeably with שׁנה בּן (Exodus 12:5), and with שׁנה בּני in the plural (Leviticus 23:18-19; Exodus 29:38; Numbers 7:17, Numbers 7:23, Numbers 7:29). דּמים דּמור, fountain of bleeding (see at Genesis 4:10), equivalent to hemorrhage (cf. Leviticus 20:18). The purification by bathing and washing is not specially mentioned, as being a matter of course; nor is anything stated with reference to the communication of her uncleanness to persons who touched either her or her couch, since the instructions with regard to the period of menstruation no doubt applied to the first seven and fourteen days respectively. For her restoration to the Lord and His sanctuary, she was to come and be cleansed with a sin-offering and a burnt-offering, on account of the uncleanness in which the sin of nature had manifested itself; because she had been obliged to absent herself in consequence for a whole week from the sanctuary and fellowship of the Lord. But as this purification had reference, not to any special moral guilt, but only to sin which had been indirectly manifested in her bodily condition, a pigeon was sufficient for the sin-offering, that is to say, the smallest of the bleeding sacrifices; whereas a yearling lamb was required for a burnt-offering, to express the importance and strength of her surrender of herself to the Lord after so long a separation from Him. But in cases of great poverty a pigeon might be substituted for the lamb (Leviticus 12:8, cf. Leviticus 5:7, Leviticus 5:11).


  Leviticus 13


  Verse 1


  Leprosy.—The law for leprosy, the observance of which is urged upon the people again in Deuteronomy 24:8-9, treats, in the first place, of leprosy in men: (a) in its dangerous forms when appearing either on the skin (vv. 2-28), or on the head and beard (Leviticus 13:29-37); (b) in harmless forms (Leviticus 13:38 and Leviticus 13:39); and (c) when appearing on a bald head (Leviticus 13:40-44). To this there are added instructions for the removal of the leper from the society of other men (Leviticus 13:45 and Leviticus 13:46). It treats, secondly, of leprosy in linen, woollen, and leather articles, and the way to treat them (Leviticus 13:47-59); thirdly, of the purification of persons recovered from leprosy (Lev 14:1-32); and fourthly, of leprosy in houses and the way to remove it (vv. 33-53).—The laws for leprosy in man relate exclusively to the so-called white leprosy, λεύκη λέπρα , lepra, which probably existed at that time in hither Asia alone, not only among the Israelites and Jews (Numbers 12:10.; 2 Samuel 3:29; 2 Kings 5:27; 2 Kings 7:3; 2 Kings 15:5; Matthew 8:2-3; Matthew 10:8; Matthew 11:5; Matthew 26:6, etc.), but also among the Syrians (2 Kings 5:1.), and which is still found in that part of the world, most frequently in the countries of the Lebanon and Jordan and in the neighbourhood of Damascus, in which city there are three hospitals for lepers (Seetzen, pp. 277, 278), and occasionally in Arabia (Niebuhr, Arab. pp. 135ff.) and Egypt; though at the present time the pimply leprosy, lepra tuberosa s. articulorum (the leprosy of the joints), is more prevalent in the East, and frequently occurs in Egypt in the lower extremities in the form of elephantiasis. Of the white leprosy (called Lepra Mosaica), which is still met with in Arabia sometimes, where it is called Baras, Trusen gives the following description: “Very frequently, even for years before the actual outbreak of the disease itself, white, yellowish spots are seen lying deep in the skin, particularly on the genitals, in the face, on the forehead, or in the joints. They are without feeling, and sometimes cause the hair to assume the same colour as the spots. These spots afterwards pierce through the cellular tissue, and reach the muscles and bones. The hair becomes white and woolly, and at length falls off; hard gelatinous swellings are formed in the cellular tissue; the skin gets hard, rough, and seamy, lymph exudes from it, and forms large scabs, which fall off from time to time, and under these there are often offensive running sores. The nails then swell, curl up, and fall off; entropium is formed, with bleeding gums, the nose stopped up, and a considerable flow of saliva … The senses become dull, the patient gets thin and weak, colliquative diarrhea sets in, and incessant thirst and burning fever terminate his sufferings” (Krankheiten d. alten Hebr. p. 165).


  Verses 2-28


  The symptoms of leprosy, whether proceeding directly from eruptions in the skin, or caused by a boil or burn.—Leviticus 13:2-8. The first case: “When a man shall have in the skin of his flesh (body) a raised spot or scab, or a bright spot.” שׂאת, a lifting up (Genesis 4:7, etc.), signifies here an elevation of the skin in some part of the body, a raised spot like a pimple. ספּחת, an eruption, scurf, or scab, from ספח to pour out, “a pouring out as it were from the flesh or skin” (Knobel). בּהרת .)le, from בּהר, in the Arabic and Chaldee to shine, is a bright swollen spot in the skin. If ether of these signs became “a spot of leprosy,” the person affected was to be brought to the priest, that he might examine the complaint. The term (zaraath), from an Arabic word signifying to strike down or scourge, is applied to leprosy as a scourge of God, and in the case of men it always denotes the white leprosy, which the Arabs call baras. נגע, a stroke (lit., “stroke of leprosy”), is applied not only to the spot attacked by the leprosy, the leprous mole (Leviticus 13:3, Leviticus 13:29-32, Leviticus 13:42, etc.), but to the persons and even to things affected with leprosy (Leviticus 13:4, Leviticus 13:12, Leviticus 13:13, Leviticus 13:31, Leviticus 13:50, Leviticus 13:55).


  Leviticus 13:3


  A person so diseased was to be pronounced unclean, (a) if the hair of his head had turned white on the mole, i.e., if the dark hair which distinguished the Israelites had become white; and (b) if the appearance of the mole was deeper than the skin of the flesh, i.e., if the spot, where the mole was, appeared depressed in comparison with the rest of the skin. In that case it was leprosy. These signs are recognised by modern observers (e.g., Hensler); and among the Arabs leprosy is regarded as curable if the hair remains black upon the white spots, but incurable if it becomes whitish in colour.


  Leviticus 13:4-6


  But if the bright spot was white upon the skin, and its appearance was not deeper than the skin, and the place therefore was not sunken, nor the hair turned white, the priest was to shut up the leper, i.e., preclude him from intercourse with other men, for seven days, and on the seventh day examine him again. If he then found that the mole still stood, i.e., remained unaltered, “in his eyes,” or in his view, that it had not spread any further, he was to shut him up for seven days more. And if, on further examination upon the seventh day, he found that the mole had become paler, had lost its brilliant whiteness, and had not spread, he was to declare him clean, for it was a scurf, i.e., a mere skin eruption, and not true leprosy. The person who had been pronounced clean, however, was to wash his clothes, to change himself from even the appearance of leprosy, and then to be clean.


  Leviticus 13:7-8


  But if the scurf had spread upon the skin “after his (first) appearance before the priest with reference to his cleansing,” i.e., to be examined concerning his purification; and if the priest notice this on his second appearance, he was to declare him unclean, for in that case it was leprosy.


  Leviticus 13:9-17


  The second case (Leviticus 13:9-17): if the leprosy broke out without previous eruptions.


  Leviticus 13:9-11


  “If a mole of leprosy is in a man, and the priest to whom he is brought sees that there is a white rising in the skin, and this has turned the hair white, and there is raw (proud) flesh upon the elevation, it is an old leprosy.” The apodosis to Leviticus 13:9 and Leviticus 13:10 commences with Leviticus 13:11. חי בּשׂר living, i.e., raw, proud flesh. מחיה the preservation of life (Genesis 45:5), sustenance (Judges 6:4); here, in Leviticus 13:10 and Leviticus 13:24, it signifies life in the sense of that which shows life, not a blow or spot (נגע, from מחה to strike), as it is only in a geographical sense that the verb has this signification, viz., to strike against, or reach as far as (Numbers 34:11). If the priest found that the evil was an old, long-standing leprosy, he was to pronounce the man unclean, and not first of all to shut him up, as there was no longer any doubt about the matter.


  Leviticus 13:12-13


  If, on the other hand, the leprosy broke out blooming on the skin, and covered the whole of the skin from head to foot “with regard to the whole sight of the eyes of the priest,” i.e., as far as his eyes could see, the priest was to pronounce the person clean. “He has turned quite white,” i.e., his dark body has all become white. The breaking out of the leprous matter in this complete and rapid way upon the surface of the whole body was the crisis of the disease; the diseased matter turned into a scurf, which died away and then fell off.


  Leviticus 13:14-19


  “But in the day when proud flesh appears upon him, he is unclean, … the proud flesh is unclean; it is leprosy.” That is to say, if proud flesh appeared after the body had been covered with a white scurf, with which the diseased matter had apparently exhausted itself, the disease was not removed, and the person affected with it was to be pronounced unclean.


  The third case: if the leprosy proceeded from an abscess which had been cured. In Leviticus 13:18 בּשׂר is first of all used absolutely, and then resumed with בּו, and the latter again is more closely defined in בּעורו: “if there arises in the flesh, in him, in his skin, an abscess, and (it) is healed, and there arises in the place of the abscess a white elevation, or a spot of a reddish white, he (the person so affected) shall appear at the priest's.”


  Leviticus 13:20


  If the priest found the appearance of the diseased spot lower than the surrounding skin, and the hair upon it turned white, he was to pronounce the person unclean. “It is a mole of leprosy: it has broken out upon the abscess.”


  Leviticus 13:21-23


  But if the hair had not turned white upon the spot, and there was no depression on the skin, and it (the spot) was pale, the priest was to shut him up for seven days. If the mole spread upon the skin during this period, it was leprosy; but if the spot stood in its place, and had not spread, it was השּׁחין צרבת, “the closing of the abscess:” literally “the burning;” here, that part of the skin or flesh which has been burnt up or killed by the inflammation or abscess, and gradually falls off as scurf (Knobel).


  Leviticus 13:24-28


  The fourth case (Leviticus 13:24-28): if there was a burnt place upon the skin of the flesh (מבות־אשׁ, a spot where he had burnt himself with fire, the scar of a burn), and the “life of the scar”—i.e., the skin growing or forming upon the scar (see Leviticus 13:10),—“becomes a whitish red, or white spot,” i.e., if it formed itself into a bright swollen spot. This was to be treated exactly like the previous case. המּכוה שׂאת (Leviticus 13:28), rising of the scar of the burn, i.e., a rising of the flesh and skin growing out of the scar of the burn.


  Verses 29-31


  Leprosy upon the head or chin.—If the priest saw a mole upon the head or chin of a man or woman, the appearance of which was deeper than the skin, and on which the hair was yellow (צהב golden, reddish, fox-colour) and thin, he was to regard it as נתק. Leprosy on the head or chin is called נתק, probably from נתק to pluck or tear, from its plucking out the hair, or causing it to fall off; like κνήφη , the itch, from κνάω , to itch or scratch, and scabies, from scabere. But if he did not observe these two symptoms, if there was no depression of the skin, and the hair was black and not yellow, he was to shut up the person affected for seven days. In בּו אין שׁחר (Leviticus 13:31) there is certainly an error of the text: either שׁחר must be retained and אין dropped, or שׁהר must be altered into צהב, according to Leviticus 13:37. The latter is probably the better of the two.


  Verses 32-34


  If the mole had not spread by that time, and the two signs mentioned were not discernible, the person affected was to shave himself, but not to shave the nethek, the eruption or scurfy place, and the priest was to shut him up for seven days more, and then to look whether any alteration had taken place; and if not, to pronounce him clean, whereupon he was to wash his clothes (see Leviticus 13:6).


  Verse 35-36


  But if the eruption spread even after his purification, the priest, on seeing this, was not to look for yellow hair. “He is unclean:” that is to say, he was to pronounce him unclean without searching for yellow hairs; the spread of the eruption was a sufficient proof of the leprosy.


  Verse 37


  But if, on the contrary, the eruption stood (see Leviticus 13:5), and black hair grew out of it, he was healed, and the person affected was to be declared clean.


  Verse 38-39


  Harmless leprosy.—This broke out upon the skin of the body in בּהרת plaits, “white rings.” If these were dull or a pale white, it was the harmless (bohak), ἀλφός (lxx), which did not defile, and which even the Arabs, who still call it (bahak), consider harmless. It is an eruption upon the skin, appearing in somewhat elevated spots or rings of inequal sizes and a pale white colour, which do not change the hair; it causes no inconvenience, and lasts from two months to two years.


  Verse 40-41


  The leprosy of bald heads.—קרח is a head bald behind; גּבּח, in front, “bald from the side, or edge of his face, i.e., from the forehead and temples.” Bald heads of both kinds were naturally clean.


  Verses 42-44


  But if a white reddish mole was formed upon the bald place before or behind, it was leprosy breaking out upon it, and was to be recognised by the fact that the rising of the mole had the appearance of leprosy on the skin of the body. In that case the person was unclean, and to be pronounced so by the priest. “On his head is his plague of leprosy,” i.e., he has it in his head.


  Verse 45-46


  With regard to the treatment of lepers, the lawgiver prescribed that they should wear mourning costume, rend their clothes, leave the hair of their head in disorder (see at Leviticus 10:6), keep the beard covered (Ezekiel 24:17, Ezekiel 24:22), and cry “Unclean, unclean,” that every one might avoid them for fear of being defiled (Lamentations 4:15); and as long as the disease lasted they were to dwell apart outside the camp (Numbers 5:2., Numbers 12:10., cf. 2 Kings 15:5; 2 Kings 7:3),


  a rule which implies that the leper rendered others unclean by contact. From this the Rabbins taught, that by merely entering a house, a leper polluted everything within it (Mishnah, Kelim i. 4; Negaim xiii. 11).


  Verses 47-52


  Leprosy in linen, woollen, and leather fabrics and clothes.—The only wearing apparel mentioned in Leviticus 13:47 is either woollen or linen, as in Deuteronomy 22:11; Hosea 2:7; Proverbs 31:13; and among the ancient Egyptians and ancient Greeks these were the materials usually worn. In Leviticus 13:48. שׁתי and ערב, “the flax and the wool,” i.e., for linen and woollen fabrics, are distinguished from clothes of wool or flax. The rendering given to these words by the early translators is στήμων and κρόκη , stamen et subtegmen (lxx, Vulg.), i.e., warp and weft. The objection offered to this rendering, that warp and weft could not be kept so separate from one another, that the one could be touched and rendered leprous without the other, has been met by Gussetius by the simple but correct remark, that the reference is to the yarn prepared for the warp and weft, and not to the woven fabrics themselves. So long as the yarn was not woven into a fabric, the warp-yarn and weft-yarn might very easily be separated and lie in different places, so that the one could be injured without the other. In this case the yarn intended for weaving is distinguished from the woven material, just as the leather is afterwards distinguished from leather-work (Leviticus 13:49). The signs of leprosy were, if the mole in the fabric was greenish or reddish. In that case the priest was to shut up the thing affected with leprosy for seven days, and then examine it. If the mole had spread in the meantime, it was a “grievous leprosy.” ממארת, from מאר irritavit, recruduit (vulnus), is to be explained, as it is by Bochart, as signifying lepra exasperata. הנּגע ממארת making the mole bad or angry; not, as Gesenius maintains, from מאר = מרר acerbum faciens, i.e., dolorem acerbum excitans, which would not apply to leprosy in fabrics and houses (Leviticus 14:44), and is not required by Ezekiel 28:24. All such fabrics were to be burned as unclean.


  Verses 53-55


  If the mole had not spread during the seven days, the priest was to cause the fabric in which the mole appeared to be washed, and then shut it up for seven days more. If the mole did not alter its appearance after being washed, even though it had not spread, the fabric was unclean, and was therefore to be burned. “It is a corroding in the back and front” (of the fabric of leather). פּחתת, from פּחת, in Syriac fodit, from which comes פּחת a pit, lit., a digging: here a corroding depression. קרחת a bald place in the front or right side, גּבּחת a bald place in the back or left side of the fabric or leather.


  Verse 56


  But if the mole had turned pale by the seventh day after the washing, it (the place of the mole) was to be separated (torn off) from the clothes, leather or yarn, and then (as is added afterwards in Leviticus 13:58) the garment or fabric from which the mole had disappeared was to be washed a second time, and would then be clean.


  Verses 57-59


  But if the mole appeared again in any such garment or cloth, i.e., if it appeared again after this, it was a leprosy bursting forth afresh, and the thing affected with it was to be burned. Leprosy in linen and woollen fabrics or clothes, and in leather, consisted in all probability in nothing but so-called mildew, which commonly arises from damp and want of air, and consists, in the case of linen, of round, partially coloured spots, which spread, and gradually eat up the fabric, until it falls to pieces like mould. In leather the mildew consists most strictly of “holes eaten in,” and is of a “greenish, reddish, or whitish colour, according to the species of the delicate cryptogami by which it has been formed.”


  Leviticus 14


  Verses 1-32


  Purification of the leper, after his recovery from his disease. As leprosy, regarded as a decomposition of the vital juices, and as putrefaction in a living body, was an image of death, and like this introduced the same dissolution and destruction of life into the corporeal sphere which sin introduced into the spiritual; and as the leper for this very reason as not only excluded from the fellowship of the sanctuary, but cut off from intercourse with the covenant nation which was called to sanctification: the man, when recovered from leprosy, was first of all to be received into the fellowship of the covenant nation by a significant rite of purification, and then again to be still further inducted into living fellowship with Jehovah in His sanctuary. Hence the purification prescribed was divided into two acts, separated from one another by an interval of seven days.


  Leviticus 14:2-8


  The first act (Leviticus 14:2-8) set forth the restoration of the man, who had been regarded as dead, into the fellowship of the living members of the covenant nation, and was therefore performed by the priest outside the camp.


  Leviticus 14:2-4


  On the day of his purification the priest was to examine the leper outside the camp; and if he found the leprosy cured and gone (מן נרפּא, const. praegnans, healed away from, i.e., healed and gone away from), he was to send for (lit., order them to fetch or bring) two living (חיּות, with all the fulness of their vital power) birds (without any precise direction as to the kind, not merely sparrows), and (a piece of) cedar-wood and coccus (probably scarlet wool, or a little piece of scarlet cloth), and hyssop (see at Exodus 12:22).


  Leviticus 14:5-7


  The priest was to have one of the birds killed into an earthen vessel upon fresh water (water drawn from a fountain or brook, Leviticus 15:13; Genesis 26:19), that is to say, slain in such a manner that its blood should flow into the fresh water which was in a vessel, and should mix with it. He was then to take the (other) live bird, together with the cedar-wood, scarlet, and hyssop, and dip them (these accompaniments) along with the bird into the blood of the one which had been killed over the water. With this the person cured of leprosy was to be sprinkled seven times (see Leviticus 4:6) and purified; after which the living bird was to be “let loose upon the face of the field,” i.e., to be allowed to fly away into the open country. The two birds were symbols of the person to be cleansed. The one let loose into the open country is regarded by all the commentators as a symbolical representation of the fact, that the former leper was now imbued with new vital energy, and released from the fetters of his disease, and could now return in liberty again into the fellowship of his countrymen. But if this is established, the other must also be a symbol of the leper; and just as in the second the essential point in the symbol was its escape to the open country, in the first the main point must have been its death. Not, however, in this sense, that it was a figurative representation of the previous condition of the leper; but that, although it was no true sacrifice, since there was no sprinkling of blood in connection with it, its bloody death was intended to show that the leper would necessarily have suffered death on account of his uncleanness, which reached to the very foundation of his life, if the mercy of God had not delivered him from this punishment of sin, and restored to him the full power and vigour of life again. The restitution of this full and vigorous life was secured to him symbolically, by his being sprinkled with the blood of the bird which was killed in is stead. But because his liability to death had assumed a bodily form in the uncleanness of leprosy, he was sprinkled not only with blood, but with the flowing water of purification into which the blood had flowed, and was thus purified from his mortal uncleanness. Whereas one of the birds, however, had to lay down its life, and shed its blood for the person to be cleansed, the other was made into a symbol of the person to be cleansed by being bathed in the mixture of blood and water; and its release, to return to its fellows and into its nest, represented his deliverance from the ban of death which rested upon leprosy, and his return to the fellowship of his own nation. This signification of the rite serves to explain not only the appointment of birds for the purpose, since free unfettered movement in all directions could not be more fittingly represented by anything than by birds, which are distinguished from all other animals by their freedom and rapidity of motion, but also the necessity for their being alive and clean, viz., to set forth the renewal of life and purification; also the addition of cedar-wood, scarlet wool, and hyssop, by which the life-giving power of the blood mixed with living (spring) water was to be still further strengthened. The cedar-wood, on account of its antiseptic qualities (ἔχει ἄσηπτον ἡ κέδρος , Theodor. on Ezekiel 17:22), was a symbol of the continuance of life; the coccus colour, a symbol of freshness of life, or fulness of vital energy; and the hyssop (βοτάνη ῥυπτική , herba humilis, medicinalis, purgandis pulmonibus apta: August. on Ps 51), a symbol of purification from the corruption of death. The sprinkling was performed seven times, because it referred to a readmission into the covenant, the stamp of which was seven; and it was made with a mixture of blood and fresh water, the blood signifying life, the water purification.


  Leviticus 14:8


  After this symbolical purification from the mortal ban of leprosy, the person cleansed had to purify himself bodily, by washing his clothes, shaving off all his hair—i.e., not merely the hair of his head and beard, but that of his whole body (cf. Leviticus 14:9),—and bathing in water; and he could then enter into the camp. But he had still to remain outside his tent for seven days, not only because he did not yet feel himself at home in the congregation, or because he was still to retain the consciousness that something else was wanting before he could be fully restored, but, as the Chaldee has explained it by adding the clause, et non accedat ad latus uxoris suae, that he might not defile himself again by conjugal rights, and so interrupt his preparation for readmission into fellowship with Jehovah.


  Leviticus 14:9-12


  The second act (Leviticus 14:9-20) effected his restoration to fellowship with Jehovah, and his admission to the sanctuary. It commenced on the seventh day after the first with a fresh purification; viz., shaving off all the hair from the head, the beard, the eyebrows—in fact, the whole body,—washing the clothes, and bathing the body. On the eighth day there followed a sacrificial expiation; and for this the person to be expiated was to bring two sheep without blemish, a ewe-lamb of a year old, three-tenths of an ephah of fine flour mixed with oil as a meat-offering, and a log (or one-twelfth of a hin, i.e., as much as six hens' eggs, or 15Rhenish cubic inches) of oil; and the priest was to present him, together with these gifts, before Jehovah, i.e., before the altar of burnt-offering. The one lamb was then offered by the priest as a trespass-offering, together with the log of oil; and both of these were waves by him. By the waving, which did not take place on other occasions in connection with sin-offerings and trespass-offerings, the lamb and oil were transferred symbolically to the Lord; and by the fat that these sacrificial gifts represented the offerer, the person to be consecrated to the Lord by means of them was dedicated to His service again, just as the Levites were dedicated to the Lord by the ceremony of waving (Numbers 8:11, Numbers 8:15). But a trespass-offering was required as the consecration-offering, because the consecration itself served as a restoration to all the rights of the priestly covenant nation, which had been lost by the mortal ban of leprosy.


  Leviticus 14:13-14


  After the slaying of the lamb in the holy place, as the trespass-offering, like the sin-offering, was most holy and belonged to the priest (see at Leviticus 7:6), the priest put some of its blood upon the tip of the right ear, the right thumb, and the great toe of the right foot of the person to be consecrated, in order that the organ of hearing, with which he hearkened to the word of the Lord, and those used in acting and walking according to His commandments, might thereby be sanctified through the power of the atoning blood of the sacrifice; just as in the dedication of the priests (Leviticus 8:24).


  Leviticus 14:15-18


  The priest then poured some oil out of the log into the hollow of his left hand, and dipping the finger of his right hand in the oil, sprinkled it seven times before Jehovah, i.e., before the altar of burnt-offering, to consecrate the oil to God, and sanctify it for further use. With the rest of the oil he smeared the same organs of the person to be consecrated which he had already smeared with blood, placing it, in fact, “upon the blood of the trespass-offering,” i.e., upon the spots already touched with blood; he then poured the remainder upon the head of the person to be consecrated, and so made atonement for him before Jehovah. The priests were also anointed at their consecration, not only by the pouring of oil upon their head, but by the sprinkling of oil upon their garments (Leviticus 8:12, Leviticus 8:30). But in their case the anointing of their head preceded the consecration-offering, and holy anointing oil was used for the purpose. Here, on the contrary, it was ordinary oil, which the person to be consecrated had offered as a sacrificial gift; and this was first of all sanctified, therefore, by being sprinkled and poured upon the organs with which he was to serve the Lord, and then upon the head, which represented his personality. Just as the anointing oil, prepared according to divine directions, shadowed forth the power and gifts of the Spirit, with which God endowed the priests for their peculiar office in His kingdom; so the oil, which the leper about to be consecrated presented as a sacrifice out of his own resources, represented the spirit of life which he had received from God, and now possessed as his own. This property of his spirit was presented to the Lord by the priestly waving and sprinkling of the oil before Jehovah, to be pervaded and revived by His spirit of grace, and when so strengthened, to be not only applied to those organs of the person to be consecrated, with which he fulfilled the duties of his vocation as a member of the priestly nation of God, but also poured upon his head, to be fully appropriated to his person. And just as in the sacrifice the blood was the symbol of the soul, so in the anointing the oil was the symbol of the spirit. If, therefore, the soul was established in gracious fellowship with the Lord by being sprinkled with the atoning blood of sacrifice, the anointing with oil had reference to the spirit, which gives life to soul and body, and which was thereby endowed with the power of the Spirit of God. In this way the man cleansed from leprosy was reconciled to Jehovah, and reinstated in the covenant privileges and covenant grace.


  Leviticus 14:19-20


  It was not till all this had been done, that the priest could proceed to make expiation for him with the sin-offering, for which the ewe-lamb was brought, “on account of his uncleanness,” i.e., on account of the sin which still adhered to him as well as to all the other members of the covenant nation, and which had come outwardly to light in the uncleanness of his leprosy; after which he presented his burnt-offering and meat-offering, which embodied the sanctification of all his members to the service of the Lord, and the performance of works well-pleasing to Him. The sin-offering, burnt-offering, and meat-offering were therefore presented according to the general instructions, with this exception, that, as a representation of diligence in good works, a larger quantity of meal and oil was brought than the later law in Numbers 15:4 prescribed for the burnt-offering.


  Leviticus 14:21-32


  In cases of poverty on the part of the person to be consecrated, the burnt-offering and sin-offering were reduced to a pair of turtle-doves or young pigeons, and the meat-offering to a tenth of an ephah of meal and oil; but no diminution was allowed in the trespass-offering as the consecration-offering, since this was the conditio sine qua non of reinstatement in full covenant rights. On account of the importance of all the details of this law, every point is repeated a second time in Leviticus 14:21-32.


  Verse 33-34


  The law concerning the leprosy of houses was made known to Moses and Aaron, as intended for the time when Israel should have taken possession of Canaan and dwell in houses. As it was Jehovah who gave His people the land for a possession, so “putting the plague of leprosy in a house of the land of their possession” is also ascribed to Him (Leviticus 14:34), inasmuch as He held it over them, to remind the inhabitants of the house that they owed not only their bodies but also their dwelling-places to the Lord, and that they were to sanctify these to Him. By this expression, “I put,” the view which Knobel still regards as probable, viz., that the house-leprosy was only the transmission of human leprosy to the walls of the houses, is completely overthrown; not to mention the fact, that throughout the whole description there is not the slightest hint of any such transmission, but the inhabitants, on the contrary, are spoken of as clean, i.e., free from leprosy, and only those who went into the house, or slept in the house after it had been shut up as suspicious, are pronounced unclean (Leviticus 14:46, Leviticus 14:47), though even they are not said to have been affected with leprosy. The only thing that can be gathered from the signs mentioned in Leviticus 14:37 is, that the house-leprosy was an evil which calls to mind “the vegetable formations and braid-like structures that are found on mouldering walls and decaying walls, and which eat into them so as to produce a slight depression in the surface.”


  Verse 35-36


  When the evil showed itself in a house, the owner was to send this message to the priest, “A leprous evil has appeared in my house,” and the priest, before entering to examine it, was to have the house cleared, lest everything in it should become unclean. Consequently, as what was in the house became unclean only when the priest had declared the house affected with leprosy, the reason for the defilement is not to be sought for in physical infection, but must have been of an ideal or symbolical kind.


  Verses 37-42


  If the leprous spot appeared in “greenish or reddish depressions, which looked deeper than the wall,” the priest was to shut up the house for seven days. If after that time he found that the mole had spread on the walls, he was to break out the stones upon which it appeared, and remove them to an unclean place outside the town, and to scrape the house all round inside, and throw the dust that was scraped off into an unclean place outside the town. He was then to put other stones in their place, and plaster the house with fresh mortar.


  Verses 43-45


  If the mole broke out again after this had taken place, it was a malicious leprosy, and the house was to be pulled down as unclean, whilst the stones, the wood, and the mortar were to be taken to an unclean place outside the town.


  Verse 46-47


  Whoever went into the house during the time that it was closed, became unclean till the evening and had to wash himself; but whoever slept or ate therein during this time, was to wash his clothes, and of course was unclean till the evening. אתו הסגּיר (Leviticus 14:46) may be a perfect tense, and a relative clause dependent upon ימי, or it may be an infinitive for הסגּיר as in Leviticus 14:43.


  Verses 48-53


  If the priest should find, however, that after the fresh plastering the mole had not appeared again, or spread (to other places), he was to pronounce the house clean, because the evil was cured, and (Leviticus 14:49-53) to perform the same rite of purification as was prescribed for the restoration of a man, who had been cured of leprosy, to the national community (Leviticus 14:4-7). The purpose was also the same, namely, to cleanse (חטּא cleanse from sin) and make atonement for the house, i.e., to purify it from the uncleanness of sin which had appeared in the leprosy. For, although it is primarily in the human body that sin manifests itself, it spreads from man to the things which he touches, uses, inhabits, though without our being able to represent this spread as a physical contagion.


  Verses 54-57


  Leviticus 14:54-57 contain the concluding formula to ch. 13 and 14. The law of leprosy was given “to teach in the day of the unclean and the clean,” i.e., to give directions for the time when they would have to do with the clean and unclean.


  Leviticus 15


  Verse 1


  The Uncleanness of Secretions.—These include (1) a running issue from a man (Leviticus 15:2-15); (2) involuntary emission of seed (Leviticus 15:16, Leviticus 15:17), and the emission of seed in sexual intercourse (Leviticus 15:18); (3) the monthly period of a woman (Leviticus 15:19-24); (4) a diseased issue of blood from a woman (Leviticus 15:25-30). They consist, therefore, of two diseased and two natural secretions from the organs of generation.


  Verse 2-3


  The running issue from a man is not described with sufficient clearness for us to be able to determine with certainty what disease is referred to: “if a man becomes flowing out of his flesh, he is unclean in his flux.” That even here the term flesh is not a euphemism for the organ of generation, as is frequently assumed, is evident from Leviticus 15:13, “he shall wash his clothes and bathe his flesh in water,” when compared with Leviticus 16:23-24, Leviticus 16:28, etc., where flesh cannot possibly have any such meaning. The “flesh” is the body as in Leviticus 15:7, “whoever touches the flesh of him that hath the issue,” as compared with Leviticus 15:19, “whosoever toucheth her.” At the same time, the agreement between the law relating to the man with an issue and that concerning the woman with an issue (Leviticus 15:19, “her issue in her flesh”) points unmistakeably to a secretion from the sexual organs. Only the seat of the disease is not more closely defined. The issue of the man is not a hemorrhoidal disease, for nothing is said about a flow of blood; still less is it a syphilitic suppuration (gonorrhaea virulenta), for the occurrence of this at all in antiquity is very questionable; but it is either a diseased flow of semen (gonorrhaea), i.e., an involuntary flow drop by drop arising from weakness of the organ, as Jerome and the Rabbins assume, or more probably, simply blenorrhaea urethrae, a discharge of mucus arising from a catarrhal affection of the mucous membrane of the urethra (urethritis). The participle זב יהיה is expressive of continued duration. In Leviticus 15:3 the uncleanness is still more closely defined: “whether his flesh run with his issue, or his flesh closes before his issue,” i.e., whether the member lets the matter flow out or by closing retains it, “it is his uncleanness,” i.e., in the latter case as well as the former it is uncleanness to him, he is unclean. For the “closing” is only a temporary obstruction, brought about by some particular circumstance.


  Verses 4-8


  Every bed upon which he lay, and everything upon which he sat, was defiled in consequence; also every one who touched his bed (Leviticus 15:5), or sat upon it (Leviticus 15:6), or touched his flesh, i.e., his body (Leviticus 15:7), was unclean, and had to bathe himself and wash his clothes in consequence.


  Verse 9-10


  The conveyance in which such a man rode was also unclean, as well as everything under him; and whoever touched them was defiled till the evening, and the person who carried them was to wash his clothes and bathe himself.


  Verse 11


  This also applied to every one whom the man with an issue might touch, without first rinsing his hands in water.


  Verse 12-13


  Vessels that he had touched were to be broken to pieces if they were of earthenware, and rinsed with water if they were of wood, for the reasons explained in Leviticus 11:33 and Leviticus 6:21.


  Verses 13-15


  When he was cleansed, i.e., recovered from his issue, he was to wait seven days with regard to his purification, and then wash his clothes and bathe his body in fresh water, and be clean. On the eighth day he was to bring two turtle-doves or young pigeons, in order that the priest might prepare one as a sin-offering and the other as a burnt-offering, and make an atonement for him before the Lord for his issue.


  Verse 16-17


  Involuntary emission of seed.—This defiled for the whole of the day, not only the man himself, but any garment or skin upon which any of it had come, and required for purification that the whole body should be bathed, and the polluted things washed.


  Verse 18


  Sexual connection. “If a man lie with a woman with the emission of seed, both shall be unclean till the evening, and bathe themselves in water.” Consequently it was not the concubitus as such which defiled, as many erroneously suppose, but the emission of seed in the coitus. This explains the law and custom, of abstaining from conjugal intercourse during the preparation for acts of divine worship, or the performance of the same (Exodus 19:5; 1 Samuel 21:5-6; 2 Samuel 11:4), in which many other nations resembled the Israelites. (For proofs see Leyrer's article in Herzog's Cyclopaedia, and Knobel in loco, though the latter is wrong in supposing that conjugal intercourse itself defiled.)


  Verses 19-23


  The menses of a woman.—“If a woman have an issue, (if) blood is her issue in her flesh, she shall be seven days in her uncleanness.” As the discharge does not last as a rule more than four or five days, the period of seven days was fixed on account of the significance of the number seven. In this condition she rendered every one who touched her unclean (Leviticus 15:19), everything upon which she lay or sat (Leviticus 15:20), every one who touched her bed or whatever she sat upon (Leviticus 15:21, Leviticus 15:22), also any one who touched the blood upon her bed or seat (Leviticus 15:23, where הוּא and בּו are to be referred to דּם); and they remained unclean till the evening, when they had to wash their clothes and bathe themselves.


  Verse 24


  If a man lay with her and her uncleanness came upon him, he became unclean for seven days, and the bed upon which he lay became unclean as well. The meaning cannot be merely if he lie upon the same bed with her, but if he have conjugal intercourse, as is evident from Leviticus 20:18 and Numbers 5:13 (cf. Genesis 26:10; Genesis 34:2; Genesis 35:22; 1 Samuel 2:22). It cannot be adduced as an objection to this explanation, which is the only admissible one, that according to Leviticus 18:19 and Leviticus 20:18 intercourse with a woman during her menses was an accursed crime, to be punished by extermination. For the law in Leviticus 20:18 refers partly to conjugal intercourse during the hemorrhage of a woman after child-birth, as the similarity of the words in Leviticus 20:18 and Leviticus 12:7 (דּמיה מקור) clearly proves, and to the case of a man attempting cohabitation with a woman during her menstruation. The verse before us, on the contrary, refers simply to the possibility of menstruation commencing during the act of conjugal intercourse, when the man would be involuntarily defiled through the unexpected uncleanness of the woman.


  Verses 25-27


  Diseased issue from a woman.—If an issue of blood in a woman flowed many days away from (not in) the time of her monthly uncleanness, or if it flowed beyond her monthly uncleanness, she was to be unclean as long as her unclean issue continued, just as in the days of her monthly uncleanness, and she defiled her couch as well as everything upon which she sat, as in the other case, also every one who touched either her or these things.


  Verses 28-31


  After the issue had ceased, she was to purify herself like the man with an issue, as described in Leviticus 15:13-15.—Obedience to these commands is urged in Leviticus 15:31: “Cause that the children of Israel free themselves from their uncleanness, that they die not through their uncleanness, by defiling My dwelling in the midst of them.” הזּיר, Hiphil, to cause that a person keeps aloof from anything, or loosens himself from it, from נזר, Niphal to separate one's self, signifies here deliverance from the state of uncleanness, purification from it. Continuance in it was followed by death, not merely in the particular instance in which an unclean man ventured to enter the sanctuary, but as a general fact, because uncleanness as irreconcilable with the calling of Israel to be a holy nation, in the midst of which Jehovah the Holy One had His dwelling-place (Leviticus 11:44), and continuance in uncleanness without the prescribed purification was a disregard of the holiness of Jehovah, and involved rebellion against Him and His ordinances of grace.


  Verse 32-33


  Concluding formula. The words, “him that lieth with her that is unclean,” are more general than the expression, “lie with her,” in Leviticus 15:24, and involve not only intercourse with an unclean woman, but lying by her side upon one and the same bed.


  Leviticus 16


  Introduction


  The Day of Atonement—Leviticus 16


  The sacrifices and purifications enjoined thus far did not suffice to complete the reconciliation between the congregation of Israel, which was called to be a holy nation, but in its very nature was still altogether involved in sin and uncleanness, and Jehovah the Holy One-that is to say, to restore the perfect reconciliation and true vital fellowship of the nation with its God, in accordance with the idea and object of the old covenant—because, even with the most scrupulous observance of these directions, many sins and defilements would still remain unacknowledged, and therefore without expiation, and would necessarily produce in the congregation a feeling of separation from its God, so that it would be unable to attain to the true joyousness of access to the throne of grace, and to the place of reconciliation with God. This want was met by the appointment of a yearly general and perfect expiation of all the sins and uncleanness which had remained unatoned for and uncleansed in the course of the year. In this respect the laws of sacrifice and purification received their completion and finish in the institution of the festival of atonement, which provided for the congregation of Israel the highest and most comprehensive expiation that was possible under the Old Testament. Hence the law concerning the day of atonement formed a fitting close to the ordinances designed to place the Israelites in fellowship with their God, and raise the promise of Jehovah, “I will be your God,” into a living truth. This law is described in the present chapter, and contains (1) the instructions as to the performance of the general expiation for the year (vv. 2-28), and (2) directions for the celebration of this festival every year (Leviticus 16:29-34). From the expiation effected upon this day it received the name of “day of expiations,” i.e., of the highest expiation (Leviticus 23:27). The Rabbins call it briefly יומא, the day κατ ̓ ἐξοχήν .


  Verse 1-2


  The chronological link connecting the following law with the death of the sons of Aaron (Leviticus 10:1-5) was intended, not only to point out the historical event which led to the appointment of the day of atonement, but also to show the importance and holiness attached to an entrance into the inmost sanctuary of God. The death of Aaron's sons, as a punishment for wilfully “drawing near before Jehovah,” was to be a solemn warning to Aaron himself, “not to come at all times into the holy place within the vail, before the mercy-seat upon the ark,” i.e., into the most holy place (see Exodus 25:10.), but only at the time to be appointed by Jehovah, and for the purposes instituted by Him, i.e., according to Leviticus 16:29., only once a year, on the day of atonement, and only in the manner prescribed in Leviticus 16:3., that he might not die.—“For I will appear in the cloud above the capporeth.” The cloud in which Jehovah appeared above the capporeth, between the cherubim (Exodus 25:22), was not the cloud of the incense, with which Aaron was to cover the capporeth on entering (Leviticus 16:13), as Vitringa, Bähr, and others follow the Sadducees in supposing, but the cloud of the divine glory, in which Jehovah manifested His essential presence in the most holy place above the ark of the covenant. Because Jehovah appeared in this cloud, not only could no unclean and sinful man go before the capporeth, i.e., approach the holiness of the all-holy God; but even the anointed and sanctified high priest, if he went before it at his own pleasure, or without the expiatory blood of sacrifice, would expose himself to certain death. The reason for this prohibition is to be found in the fact, that the holiness communicated to the priest did not cancel the sin of his nature, but only covered it over for the performance of his official duties, and so long as the law, which produced only the knowledge of sin and not its forgiveness and removal, was not abolished by the complete atonement, the holy God was and remained to mortal and sinful man a consuming fire, before which no one could stand.


  Verses 3-5


  Only בּזאת, “with this,” i.e., with the sacrifices, dress, purifications, and means of expiation mentioned afterwards, could he go into “the holy place,” i.e., according to the more precise description in Leviticus 16:2, into the inmost division of the tabernacle, which is called (Kodesh) (hakkadashim), “the holy of holies,” in Exodus 26:33. He was to bring an ox (bullock) for a sin-offering and a ram for a burnt-offering, as a sacrifice for himself and his house (i.e., the priesthood, Leviticus 16:6), and two he-goats for a sin-offering and a ram for a burnt-offering, as a sacrifice for the congregation. For this purpose he was to put on, not the state-costume of the high priest, but a body-coat, drawers, girdle, and head-dress of white cloth ((bad): see Exodus 28:42), having first bathed his body, and not merely his hands and feet, as he did for the ordinary service, to appear before Jehovah as entirely cleansed from the defilement of sin (see at Leviticus 8:6) and arrayed in clothes of holiness. The dress of white cloth was not the plain official dress of the ordinary priests, for the girdle of that dress was coloured (see at Exodus 28:39-40); and in that case the high priest would not have appeared in the perfect purity of his divinely appointed office as chief of the priesthood, but simply as the priest appointed for this day (v. Hoffmann). Nor did he officiate (as many of the Rabbins, and also C. a Lapide, Grotius, Rosenmüller, and Knobel suppose) as a penitent praying humbly for the forgiveness of sin. For where in all the world have clear white clothes been worn either in mourning or as a penitential garment? The emphatic expression, “these are holy garments,” is a sufficient proof that the pure white colour of all the clothes, even of the girdle, was intended as a representation of holiness. Although in Exodus 28:2, Exodus 28:4, etc., the official dress not only of Aaron, but of his sons also, that is to say, the priestly costume generally, is described as “holy garments,” yet in the present chapter the word (kodesh), “holy,” is frequently used in an emphatic sense (for example, in Leviticus 16:2, Leviticus 16:3, Leviticus 16:16, of the most holy place of the dwelling), and by this predicate the dress is characterized as most holy. Moreover, it was in (baddim) (“linen”) that the angel of Jehovah was clothed (Ezekiel 9:2-3, Ezekiel 9:11; Ezekiel 10:2, Ezekiel 10:6-7, and Daniel 10:5; Daniel 12:6-7), whose whole appearance, as described in Daniel 10:6, resembled the appearance of the glory of Jehovah, which Ezekiel saw in the vision of the four cherubim (ch. 1), and was almost exactly like the glory of Jesus Christ, which John saw in the Revelation (Revelation 1:13-15). The white material, therefore, of the dress which Aaron wore, when performing the highest act of expiation under the Old Testament, was a symbolical shadowing forth of the holiness and glory of the one perfect Mediator between God and man, who, being the radiation of the glory of God and the image of His nature, effected by Himself the perfect cleansing away of our sin, and who, as the true High Priest, being holy, innocent, unspotted, and separate from sinners, entered once by His own blood into the holy place not made with hands, namely, into heaven itself, to appear before the face of God for us, and obtain everlasting redemption (Hebrews 1:3; Hebrews 7:26; Hebrews 9:12, Hebrews 9:24).


  Verses 6-10


  With the bullock Aaron was to make atonement for himself and his house. The two he-goats he was to place before Jehovah (see Leviticus 1:5), and “give lots over them,” i.e., have lots cast upon them, one lot for Jehovah, the other for Azazel. The one upon which the lot for Jehovah fell (עלה, from the coming up of the lot out of the urn, Joshua 18:11; Joshua 19:10), he was to prepare as a sin-offering for Jehovah, and to present the one upon which the lot for Azazel fell alive before Jehovah, עליו לכפּר, “to expiate it,” i.e., to make it the object of expiation (see at Leviticus 16:21), to send it (them) into the desert to Azazel. עזאזל, which only occurs in this chapter, signifies neither “a remote solitude,” nor any locality in the desert whatever (as Jonathan, Rashi, etc., suppose); nor the “he-goat” (from עז goat, and עזל to turn off, “the goat departing or sent away,” as Symm., Theodot., the Vulgate, Luther, and others render it); nor “complete removal” (Bähr, Winer, Tholuck, etc.). The words, one lot for Jehovah and one for Azazel, require unconditionally that Azazel should be regarded as a personal being, in opposition to Jehovah. The word is a more intense form of עזל removit, dimovit, and comes from עזלזל by absorbing the liquid, like Babel from balbel (Genesis 11:9), and Golgotha from gulgalta (Ewald, §158c). The Septuagint rendering is correct, ὁ ἀποπομπαῖος ; although in Leviticus 16:10 the rendering ἀποπομπή is also adopted, i.e., “averruncus, a fiend, or demon whom one drives away” (Ewald). We have not to think, however, of any demon whatever, who seduces men to wickedness in the form of an evil spirit, as the fallen angel Azazel is represented as doing in the Jewish writings (Book of Enoch 8:1; 10:10; 13:1ff.), like the terrible field Shibe, whom the Arabs of the peninsula of Sinai so much dread (Seetzen, i. pp. 273-4), but of the devil himself, the head of the fallen angels, who was afterwards called Satan; for no subordinate evil spirit could have been placed in antithesis to Jehovah as Azazel is here, but only the ruler or head of the kingdom of demons. The desert and desolate places are mentioned elsewhere as the abode of evil spirits (Isaiah 13:21; Isaiah 34:14; Matthew 12:43; Luke 11:24; Revelation 18:2). The desert, regarded as an image of death and desolation, corresponds to the nature of evil spirits, who fell away from the primary source of life, and in their hostility to God devastated the world, which was created good, and brought death and destruction in their train.


  Verses 11-14


  He was then to slay the bullock of the sin-offering, and make atonement for himself and his house (or family, i.e., for the priests, Leviticus 16:33). But before bringing the blood of the sin-offering into the most holy place, he was to take “the filling of the censer ((machtah), a coal-pan, Exodus 25:38) with fire-coals,” i.e., as many burning coals as the censer would hold, from the altar of burnt-offering, and “the filling of his hands,” i.e., two hands full of “fragrant incense” (Exodus 30:34), and go with this within the vail, i.e., into the most holy place, and there place the incense upon the fire before Jehovah, “that the cloud of (burning) incense might cover the capporeth above the testimony, and he might not die.” The design of these instructions was not that the holiest place, the place of Jehovah's presence, might be hidden by the cloud of incense from the gaze of the unholy eye of man, and so he might separate himself reverentially from it, that the person approaching might not be seized with destruction. But as burning incense was a symbol of prayer, this covering of the capporeth with the cloud of incense was a symbolical covering of the glory of the Most Holy One with prayer to God, in order that He might not see the sin, nor suffer His holy wrath to break forth upon the sinner, but might graciously accept, in the blood of the sin-offering, the souls for which it was presented. Being thus protected by the incense from the wrath of the holy God, he was to sprinkle (once) some of the blood of the ox with his finger, first upon the capporeth in front, i.e., not upon the top of the capporeth, but merely upon or against the front of it, and then seven times before the capporeth, i.e., upon the ground in front of it. It is here assumed as a matter of course, that when the offering of incense was finished, he would necessarily come out of the most holy place again, and go to the altar of burnt-offering to fetch some of the blood of the ox which had been slaughtered there.


  Verse 15-16


  After this he was to slay the he-goat as a sin-offering for the nation, for which purpose, of course, he must necessarily come back to the court again, and then take the blood of the goat into the most holy place, and do just the same with it as he had already done with that of the ox. A double sprinkling took place in both cases, first upon or against the capporeth, and then seven times in front of the capporeth. The first sprinkling, which was performed once only, was for the expiation of the sins, first of the high priest and his house, and then of the congregation of Israel (Leviticus 4:7, and Leviticus 4:18); the second, which was repeated seven times, was for the expiation of the sanctuary from the sins of the people. This is implied in the words of Leviticus 16:16 , “and so shall he make expiation for the most holy place, on account of the uncleanness of the children of Israel, and on account of their transgressions with regard to all their sins,” which refer to both the sacrifices; since Aaron first of all expiated the sins of the priesthood, and the uncleanness with which the priesthood had stained the sanctuary through their sin, by the blood of the bullock of the sin-offering; and then the sins of the nation, and the uncleannesses with which it had defiled the sanctuary, by the he-goat, which was also slain as a sin-offering.


  Leviticus 16:16-17


  “And so shall he do to the tabernacle of the congregation that dwelleth among them.” (i.e., has its place among them, Joshua 22:19) “in the midst of their uncleanness.” The holy things were rendered unclean, not only by the sins of those who touched them, but by the uncleanness, i.e., the bodily manifestations of the sin of the nation; so that they also required a yearly expiation and cleansing through the expiatory blood of sacrifice. By (ohel) (moed), “the tabernacle of the congregation,” in Leviticus 16:16 and Leviticus 16:17, as well as Leviticus 16:20 and Leviticus 16:33, we are to understand the holy place of the tabernacle, to which the name of the whole is applied on account of its occupying the principal space in the dwelling, and in distinction from (kodesh) (the holy), which is used in this chapter to designate the most holy place, or the space at the back of the dwelling. It follows still further from this, that by the altar in Leviticus 16:18, and also in Leviticus 16:20 and Leviticus 16:33, which is mentioned here as the third portion of the entire sanctuary, we are to understand the altar of burnt-offering in the court, and not the altar of incense, as the Rabbins and most of the commentators assume. This rabbinical view cannot be sustained, either from Exodus 30:10 or from the context. Exodus 30:10 simply prescribes a yearly expiation of the altar of incense on the day of atonement; and this is implied in the words “so shall he do,” in Leviticus 16:16 . For these words can only mean, that in the same way in which he had expiated the most holy place he was also to expiate the holy place of the tabernacle, in which the altar of incense took the place of the ark of the covenant of the most holy place; so that the expiation was performed by his putting blood, in the first place, upon the horns of the altar, and then sprinkling it seven times upon the ground in front of it. The expression “go out” in Leviticus 16:18 refers, not to his going out of the most holy into the holy place, but to his going out of the ohel moed (or holy place) into the court.


  Verse 17


  There was to be no one in the (ohel) (moed) when Aaron went into it to make expiation in the most holy place, until he came out (of the tabernacle) again; not because no one but the chief servant of Jehovah was worthy to be near or present either as spectator or assistant at this sacred act before Jehovah (Knobel), but because no unholy person was to defile by his presence the sanctuary, which had just been cleansed; just as no layman at all was allowed to enter the holy place, or could go with impunity into the presence of the holy God.


  Verse 18-19


  After he had made atonement for the dwelling, Aaron was to expiate the altar in the court, by first of all putting some of the blood of the bullock and he-goat upon the horns of the altar, and then sprinkling it seven times with his finger, and thus cleansing and sanctifying it from the uncleannesses of the children of Israel. The application of blood to the horns of the altar was intended to expiate the sins of the priests as well as those of the nation; just as in the case of ordinary sin-offerings it expiated the sins of individual members of the nation (Leviticus 4:25, Leviticus 4:30, Leviticus 4:34), to which the priests also belonged; and the sevenfold sprinkling effected the purification of the place of sacrifice from the uncleannesses of the congregation.


  The meaning of the sprinkling of blood upon the capporeth and the horns of the two altars was the same as in the case of every sin-offering. The peculiar features in the expiatory ritual of the day of atonement were the following. In the first place, the blood of both sacrifices was taken not merely into the holy place, but into the most holy, and sprinkled directly upon the throne of God. This was done to show that the true atonement could only take place before the throne of God Himself, and that the sinner was only then truly reconciled to God, and placed in the full and living fellowship of peace with God, when he could come directly to the throne of God, and not merely to the place where, although the Lord indeed manifested His grace to him, He was still separated from him by a curtain. In this respect, therefore, the bringing of the blood of atonement into the most holy place had a prophetic signification, and was a predictive sign that the curtain, which then separated Israel from its God, would one day be removed, and that with the entrance of the full and eternal atonement free access would be opened to the throne of the Lord. The second peculiarity in this act of atonement was the sprinkling of the blood seven times upon the holy places, the floor of the holy of holies and holy place, and the altar of the court; also the application of blood to the media of atonement in the three divisions of the tabernacle, for the cleansing of the holy places from the uncleanness of the children of Israel. As this uncleanness cannot be regarded as consisting of physical defilement, but simply as the ideal effluence of their sins, which had been transferred to the objects in question; so, on the other hand, the cleansing of the holy places can only be understood as consisting in an ideal transference of the influence of the atoning blood to the inanimate objects which had been defiled by sin. If the way in which the sacrificial blood, regarded as the expiation of souls, produced its cleansing effects was, that by virtue thereof the sin was covered over, whilst the sinner was reconciled to God and received forgiveness of sin and the means of sanctification, we must regard the sin-destroying virtue of the blood as working in the same way also upon the objects defiled by sin, namely, that powers were transferred to them which removed the effects proceeding from sin, and in this way wiped out the uncleanness of the children of Israel that was in them. This communication of purifying powers to the holy things was represented by the sprinkling of the atoning blood upon and against them, and indeed by their being sprinkled seven times, to set forth the communication as raised to an efficiency corresponding to its purpose, and to impress upon it the stamp of a divine act through the number seven, which was sanctified by the work of God in creation.


  Verses 20-22


  After the completion of the expiation and cleansing of the holy things, Aaron was to bring up the live goat, i.e., to have it brought before the altar of burnt-offering, and placing both his hands upon its head, to confess all the sins and transgressions of the children of Israel upon it, and so put them upon its head. He was then to send the goat away into the desert by a man who was standing ready, that it might carry all its sins upon it into a land cut off; and there the man was to set the goat at liberty. עתּי, ἁπάξ λεγ. from עת an appointed time, signifies opportune, present at the right time, or ready. גּזרה, which is also met with in this passage alone, from גּזר to cut, or cut off, that which is severed, a country cut off from others, not connected by roads with any inhabited land. “The goat was not to find its way back” (Knobel). To understand clearly the meaning of this symbolical rite, we must start from the fact, that according to the distinct words of Leviticus 16:5, the two goats were to serve as a sin-offering (לחטּאת). They were both of them devoted, therefore, to one and the same purpose, as was pointed out by the Talmudists, who laid down the law on that very account, that they were to be exactly alike, colore, statura, et valore. The living goat, therefore, is not to be regarded merely as the bearer of the sin to be taken away, but as quite as truly a sin-offering as the one that was slaughtered. It was appointed עליו לכפּר (Leviticus 16:10), i.e., not that an expiatory rite might be performed over it, for על with כּפּר always applies to the object of the expiation, but properly to expiate it, i.e., to make it the object of the expiation, or make expiation with it. To this end the sins of the nation were confessed upon it with the laying on of hands, and thus symbolically laid upon its head, that it might bear them, and when sent into the desert carry them away thither. The sins, which were thus laid upon its head by confession, were the sins of Israel, which had already been expiated by the sacrifice of the other goat. To understand, however, how the sins already expiated could still be confessed and laid upon the living goat, it is not sufficient to say, with Bähr, that the expiation with blood represented merely a covering or covering up of the sin, and that in order to impress upon the expiation the stamp of the greatest possible completeness and perfection, a supplement was appended, which represented the carrying away and removal of the sin. For in the case of every sin-offering for the congregation, in addition to the covering or forgiveness of sin represented by the sprinkling of blood, the removal or abolition of it was also represented by the burning of the flesh of the sacrifice; and this took place in the present instance also. As both goats were intended for a sin-offering, the sins of the nation were confessed upon both, and placed upon the heads of both by the laying on of hands; though it is of the living goat only that this is expressly recorded, being omitted in the case of the other, because the rule laid down in Leviticus 4:4. was followed.


  By both Israel was delivered from all sins and transgressions; but by the one, upon which the lot “for Jehovah” fell, it was so with regard to Jehovah; by the other, upon which the lot “for Azazel” fell, with regard to Azazel. With regard to Jehovah, or in relation to Jehovah, the sins were wiped away by the sacrifice of the goat; the sprinkling of the blood setting forth their forgiveness, and the burning of the animal the blotting of them out; and with this the separation of the congregation from Jehovah because of its sin was removed, and living fellowship with God restored. But Israel had also been brought by its sin into a distinct relation to Azazel, the head of the evil spirits; and it was necessary that this should be brought to an end, if reconciliation with God was to be perfectly secured. This complete deliverance from sin and its author was symbolized in the leading away of the goat, which had been laden with the sins, into the desert. This goat was to take back the sins, which God had forgiven to His congregation, into the desert to Azazel, the father of all sin, in the one hand as a proof that his evil influences upon men would be of no avail in the case of those who had received expiation from God, and on the other hand as a proof to the congregation also that those who were laden with sin could not remain in the kingdom of God, but would be banished to the abode of evil spirits, unless they were redeemed therefrom. This last point, it is true, is not expressly mentioned in the test; but it is evident from the fate which necessarily awaited the goat, when driven into the wilderness in the “land cut off.” It would be sure to perish out there in the desert, that is to say, to suffer just what a winner would have to endure if his sins remained upon him; though probably it is only a later addition, not founded in the law, which we find in the Mishnah, Joma vi. 6, viz., that the goat was driven headlong from a rock in the desert, and dashed to pieces at the foot. There is not the slightest idea of presenting a sacrifice to Azazel. This goat was a sin-offering, only so far as it was laden with the sins of the people to carry them away into the desert; and in this respect alone is there a resemblance between the two goats and the two birds used in the purification of the leper (Leviticus 14:4.), of which the one to be set free was bathed in the blood of the one that was killed. In both cases the reason for making use of two animals is to be found purely in the physical impossibility of combining all the features, that had to be set forth in the sin-offering, in one single animal.


  Verses 23-25


  After the living goat had been sent away, Aaron was to go into the tabernacle, i.e., the holy place of the dwelling, and there take off his white clothes and lay them down, i.e., put them away, because they were only to be worn in the performance of the expiatory ritual of this day, and then bathe his body in the holy place, i.e., in the court, in the laver between the altar and the door of the dwelling, probably because the act of laying the sins upon the goat rendered him unclean. He was then to put on his clothes, i.e., the coloured state-dress of the high priest, and to offer in this the burnt-offerings, for an atonement for himself and the nation (see Leviticus 1:4), and to burn the fat portions of the sin-offerings upon the altar.


  Verses 26-28


  The man who took the goat into the desert, and those who burned the two sin-offerings outside the camp (see at Leviticus 4:11, Leviticus 4:21), had also to wash their clothes and bathe their bodies before they returned to the camp, because they had been defiled by the animals laden with sin.


  Verses 29-31


  General directions for the yearly celebration of the day of atonement.—It was to be kept on the tenth day of the seventh month, as an “everlasting statute” (see at Exodus 12:14). On that day the Israelites were to “afflict their souls,” i.e., to fast, according to Leviticus 23:32, from the evening of the 9th till the evening of the 10th day. Every kind of work was to be suspended as on the Sabbath (Exodus 20:10), by both natives and foreigners (see Exodus 12:49), because this day was a high Sabbath (Exodus 31:15). Both fasting and sabbatical rest are enjoined again in Leviticus 23:27. and Numbers 29:7, on pain of death. The fasting commanded for this day, the only fasting prescribed in the law, is most intimately connected with the signification of the feast of atonement. If the general atonement made on this day was not to pass into a dead formal service, the people must necessarily enter in spirit into the signification of the act of expiation, prepare their souls for it with penitential feelings, and manifest this penitential state by abstinence from the ordinary enjoyments of life. To “afflict (bow, humble) the soul,” by restraining the earthly appetites, which have their seat in the soul, is the early Mosaic expression for fasting (צוּם). The latter word came first of all into use in the time of the Judges (Judges 20:26; 1 Samuel 7:6; cf. Psalm 35:13: “I afflicted my soul with fasting”). “By bowing his soul the Israelite was to place himself in an inward relation to the sacrifice, whose soul was given for his soul; and by this state of mind, answering to the outward proceedings of the day, he was to appropriate the fruit of it to himself, namely, the reconciliation of his soul, which passed through the animal's death” (Baumgarten).


  Verses 32-34


  In the future, the priest who was anointed and set apart for the duty of the priesthood in his father's stead, i.e., the existing high priest, was to perform the act of expiation in the manner prescribed, and that “once a year.” The yearly repetition of the general atonement showed that the sacrifices of the law were not sufficient to make the servant of God perfect according to this own conscience. And this imperfection of the expiation, made with the blood of bullocks and goats, could not fail to awaken a longing for the perfect sacrifice of the eternal High Priest, who has obtained eternal redemption by entering once, through His own blood, into the holiest of all (Hebrews 9:7-12). And just as this was effected negatively, so by the fact that the high priest entered on this day into the holiest of all, as the representative of the whole congregation, and there, before the throne of God, completed its reconciliation with Him, was the necessity exhibited in a positive manner for the true reconciliation of man, and his introduction into a perfect and abiding fellowship with Him, and the eventual realization of this by the blood of the Son of God, our eternal High Priest and Mediator, prophetically foreshadowed. The closing words in Leviticus 16:34, “and he (i.e., Aaron, to whom Moses was to communicate the instructions of God concerning the feast of atonement, Leviticus 16:2) did as the Lord commanded Moses,” are anticipatory in their character, like Exodus 12:50. For the law in question could not be carried out till the seventh month of the current year, that is to say, as we find from a comparison of Numbers 10:11 with Exodus 40:17, not till after the departure of Israel from Sinai.


  Leviticus 17


  Introduction


  II. Laws for the Sanctification of Israel in the Covenant—Fellowship of Its God—Leviticus 17-25


  Holiness of Conduct on the Part of the Israelites—Leviticus 17-20


  The contents of these four chapters have been very fittingly summed up by Baumgarten in the following heading: “Israel is not to walk in the way of the heathen and of the Canaanites, but in the ordinances of Jehovah,” as all the commandments contained in them relate to holiness of life.


  Holiness of Food.—The Israelites were not to slaughter domestic animals as food either within or outside the camp, but before the door of the tabernacle, and as slain-offerings, that the blood and fat might be offered to Jehovah. They were not to sacrifice any more to field-devils (Leviticus 17:3-7), and were to offer all their burnt-offerings or slain-offerings before the door of the tabernacle (Leviticus 17:8,_ 9); and they were not to eat either blood or carrion (Leviticus 17:10-16). These laws are not intended simply as supplements to the food laws in ch. 11; but they place the eating of food on the part of the Israelites in the closest relation with their calling as the holy nation of Jehovah, on the one hand to oppose an effectual barrier to the inclination of the people to idolatrous sacrificial meals, on the other hand to give a consecrated character to the food of the people in harmony with their calling, that it might be received with thanksgiving and sanctified with prayer (1 Timothy 4:4-5).


  Verse 1-2


  The directions are given to “Aaron and his sons, and all the children of Israel,” because they were not only binding upon the nation generally, but upon the priesthood also; whereas the instructions in ch. 18-20 are addressed to “the children of Israel,” or “the whole congregation” (Leviticus 18:2; Leviticus 19:2; Leviticus 20:2), just as special laws are laid down for the priests in ch. 20 and 21 with reference to the circumstances mentioned there.


  Verses 3-7


  Whoever of the house of Israel slaughtered an ox, sheep, or goat, either within or outside the camp, without bringing the animal to the tabernacle, to offer a sacrifice therefrom to the Lord, “blood was to be reckoned to him;” that is to say, as the following expression, “he hath shed blood,” shows, such slaughtering was to be reckoned as the shedding of blood, or blood-guiltiness, and punished with extermination (see Genesis 17:14). The severity of this prohibition required some explanation, and this is given in the reason assigned in Leviticus 17:5-7, viz., “that the Israelites may bring their slain-offerings, which they slay in the open field, before the door of the tabernacle, as peace-offerings to Jehovah,” and “no more offer their sacrifices to the שׂעירים, after whom they go a whoring” (Leviticus 17:7). This reason presupposes that the custom of dedicating the slain animals as sacrifices to some deity, to which a portion of them was offered, was then widely spread among the Israelites. It had probably been adopted from the Egyptians; though this is not expressly stated by ancient writers: Herodotus (i. 132) and Strabo (xv. 732) simply mentioning it as a Persian custom, whilst the law book of Manu ascribes it to the Indians. To root out this idolatrous custom from among the Israelites, they were commanded to slay every animal before the tabernacle, as a sacrificial gift to Jehovah, and to bring the slain-offerings, which they would have slain in the open field, to the priest at the tabernacle, as (shelamim) (praise-offerings and thank-offerings), that he might sprinkle the blood upon the altar, and burn the fat as a sweet-smelling savour for Jehovah (see Leviticus 3:2-5). “The face of the field” (Leviticus 17:5, as in Leviticus 14:7, Leviticus 14:53): the open field, in distinction from the enclosed space of the court of Jehovah's dwelling. “The altar of Jehovah” is spoken of in Leviticus 17:6 instead of “the altar” only (Leviticus 1:5; Leviticus 11:15, etc.), on account of the contrast drawn between it and the altars upon which they offered sacrifice to Seirim. שׂעירים, literally goats, is here used to signify daemones (Vulg.), “field-devils” (Luther), demons, like the שׂדים in Deuteronomy 32:17, who were supposed to inhabit the desert (Isaiah 13:21; Isaiah 34:14), and whose pernicious influence they sought to avert by sacrifices. The Israelites had brought this superstition, and the idolatry to which it gave rise, from Egypt. The Seirim were the gods whom the Israelites worshipped and went a whoring after in Egypt (Joshua 24:14; Ezekiel 20:7; Ezekiel 23:3, Ezekiel 23:8, Ezekiel 23:19, Ezekiel 23:21, Ezekiel 23:27). Both the thing and the name were derived from the Egyptians, who worshipped goats as gods (Josephus c. Ap. 2, 7), particularly Pan, who was represented in the form of a goat, a personification of the male and fertilizing principle in nature, whom they called Mendes and reckoned among the eight leading gods, and to whom they had built a splendid and celebrated temple in Thmuis, the capital of the Mendesian Nomos in Lower Egypt, and erected statues in the temples in all directions (cf. Herod. 2, 42, 46; Strabo, xvii. 802; Diod. Sic. i. 18). The expression “a statute for ever” refers to the principle of the law, that sacrifices were to be offered to Jehovah alone, and not to the law that every animal was to be slain before the tabernacle, which was afterwards repealed by Moses, when they were about to enter Canaan, where it could no longer be carried out (Deuteronomy 12:15).


  Verses 8-16


  To this there are appended three laws, which are kindred in their nature, and which were binding not only upon the Israelites, but also upon the foreigners who dwelt in the midst of them.


  Leviticus 17:8-12


  Leviticus 17:8, Leviticus 17:9 contain the command, that whoever offered a burnt-offering of slain-offering, and did not bring it to the tabernacle to prepare it for Jehovah there, was to be exterminated; a command which involved the prohibition of sacrifice in any other place whatever, and was given, as the further extension of this law in Deut 12 clearly proves, for the purpose of suppressing the disposition to offer sacrifice to other gods, as well as in other places. In Leviticus 17:10-14 the prohibition of the eating of blood is repeated, and ordered to be observed on pain of extermination; it is also extended to the strangers in Israel; and after a more precise explanation of the reason for the law, is supplemented by instructions for the disposal of the blood of edible game. God threatens that He will inflict the punishment Himself, because the eating of blood was a transgression of the law which might easily escape the notice of the authorities. “To set one's face against:” i.e., to judge. The reason for the command in Leviticus 17:11, “For the soul of the flesh (the soul which gives life to the flesh) is in the blood, and I have given it to you upon the altar, to make an atonement for your souls,” is not a double one, viz., (1) because the blood contained the soul of the animal, and (2) because God had set apart the blood, as the medium of expiation for the human soul, for the altar, i.e., to be sprinkled upon the altar. The first reason simply forms the foundation for the second: God appointed the blood for the altar, as containing the soul of the animal, to be the medium of expiation for the souls of men, and therefore prohibited its being used as food. “For the blood it expiates by virtue of the soul,” not “the soul” itself. בּ with כּפּר has only a local or instrumental signification (Leviticus 6:23; Leviticus 16:17, Leviticus 16:27; also Leviticus 7:7; Exodus 29:33; Numbers 5:8). Accordingly, it was not the blood as such, but the blood as the vehicle of the soul, which possessed expiatory virtue; because the animal soul was offered to God upon the altar as a substitute for the human soul. Hence every bleeding sacrifice had an expiatory force, though without being an expiatory sacrifice in the strict sense of the word.


  Leviticus 17:13


  The blood also of such hunted game as was edible, whether bird or beast, was not to be eaten either by the Israelite or stranger, but to be poured out and covered with earth. In Deuteronomy 12:16 and Deuteronomy 12:24, where the command to slay all the domestic animals at the tabernacle as slain-offerings is repealed, this is extended to such domestic animals as were slaughtered for food; their blood also was not to be eaten, but to be poured upon the earth “like water,” i.e., not quasi rem profanam et nullo ritu sacro (Rosenmüller, etc.), but like water which is poured upon the earth, sucked in by it, and thus given back to the womb of the earth, from which God had caused the animals to come forth at their creation (Genesis 1:24). Hence pouring it out upon the earth like water was substantially the same as pouring it out and covering it with earth (cf. Ezekiel 24:7-8); and the purpose of the command was to prevent the desecration of the vehicle of the soulish life, which was sanctified as the medium of expiation.


  Leviticus 17:14-16


  “For as for the soul of all flesh … its blood makes out its soul:” i.e., “this is the case with the soul of all flesh, that it is its blood which makes out its soul.” בּנפשׁו is to be taken as a predicate in its meaning, introduced with beth essentiale. It is only as so understood, that the clause supplies a reason at all in harmony with the context. Because the distinguishing characteristic of the blood as, that it was the soul of the being when living in the flesh; therefore it was not to be eaten in the case of any animal: and even in the case of animals that were not proper for sacrifice, it was to be allowed to run out upon the ground, and then covered with earth, or, so to speak, buried.


  - Lastly (Leviticus 17:15, Leviticus 17:16), the prohibition against eating “that which died” (Leviticus 11:39-40), or “that which was torn” (Exodus 22:30), is renewed and supplemented by the law, that whoever, either of the natives or of foreigners, should eat the flesh of that which had fallen (died a natural death), or had been torn in pieces by wild beasts (sc., thoughtlessly or in ignorance; cf. Leviticus 5:2), and neglected the legal purification afterwards, was to bear his iniquity (Leviticus 5:1). Of course the flesh intended is that of animals which were clean, and therefore allowable as food, when properly slaughtered, and which became unclean simply from the fact, that when they had died a natural death, or had been torn to pieces by wild beasts, the blood remained in the flesh, or did not flow out in a proper manner. According to Exodus 22:30, the נבלה (that which had fallen) was to be thrown to the dogs; but in Deuteronomy 14:21 permission is given either to sell it or give it to a stranger or alien, to prevent the plea that it was a pity that such a thing should be entirely wasted, and so the more effectually to secure the observance of the command, that it was not to be eaten by an Israelite.


  Leviticus 18


  Verses 1-5


  Holiness of the Marriage Relation.—The prohibition of incest and similar sensual abominations is introduced with a general warning as to the licentious customs of the Egyptians and Canaanites, and an exhortation to walk in the judgments and ordinances of Jehovah (Leviticus 18:2-5), and is brought to a close with a threatening allusion to the consequences of all such defilements (Leviticus 18:24-30).


  Leviticus 18:1-4


  By the words, “I am Jehovah your God,” which are placed at the head and repeated at the close (Leviticus 18:30), the observance of the command is enforced upon the people as a covenant obligation, and urged upon them most strongly by the promise, that through the observance of the ordinances and judgments of Jehovah they should live (Leviticus 18:5).


  Leviticus 18:5


  “The man who does them (the ordinances of Jehovah) shall live (gain true life) through them” (see at Exodus 1:16 and Genesis 3:22).


  Verse 6-7


  The laws against incest are introduced in Leviticus 18:6 with the general prohibition, descriptive of the nature of this sin, “None of you shall approach בּשׂרו אל־כּל־שׁאר to any flesh of his flesh, to uncover nakedness.” The difference between שׁאר flesh, and בּשׂר flesh, is involved in obscurity, as both words are used in connection with edible flesh (see the Lexicons). “Flesh of his flesh” is a flesh that is of his own flesh, belongs to the same flesh as himself (Genesis 2:24), and is applied to a blood-relation, blood-relationship being called שׁארה (or flesh-kindred) in Hebrew (Leviticus 18:17). Sexual intercourse is called uncovering the nakedness of another (Ezekiel 16:36; Ezekiel 23:18). The prohibition relates to both married and unmarried intercourse, though the reference is chiefly to the former (see Leviticus 18:18; Leviticus 20:14, Leviticus 20:17, Leviticus 20:21). Intercourse is forbidden (1) with a mother, (2) with a step-mother, (3) with a sister or half-sister, (4) with a granddaughter, the daughter of either son or daughter, (5) with the daughter of a step-mother, (6) with an aunt, the sister of either father or mother, (7) with the wife of an uncle on the father's side, (8) with a daughter-in-law, (9) with a sister-in-law, or brother's wife, (10) with a woman and her daughter, or a woman and her granddaughter, and (11) with two sisters at the same time. No special reference is made to sexual intercourse with (a) a daughter, (b) a full sister, (c) a mother-in-law; the last, however, which is mentioned in Deuteronomy 27:23 as an accursed crime, is included here in No. 10, and the second in No. 3, whilst the first, like parricide in Exodus 21:15, is not expressly noticed, simply because the crime was regarded as one that never could occur. Those mentioned under Nos. 1, 2, 3, 8, and 10 were to be followed by the death or extermination of the criminals (Leviticus 20:11-12, Leviticus 20:14, Leviticus 20:17), on account of their being accursed crimes (Deuteronomy 23:1; Deuteronomy 27:20, Deuteronomy 27:22-23). On the other hand, the only threat held out in the case of the connection mentioned under Nos. 6, 7, and 9, was that those who committed such crimes should bear their iniquity, or die childless (Leviticus 20:19-21). The cases noticed under Nos. 4 and 5 are passed over in ch. 20, though they no doubt belonged to the crimes which were to be punished with death, and No. 11, for which no punishment was fixed, because the wrong had been already pointed out in Leviticus 18:18.


  Elaborate commentaries upon this chapter are to be found in Michaelis Abhandl. über die Ehegesetze Mosis, and his Mos. Recht; also in Saalschütz Mos. Recth. See also my Archäologie ii. p. 108. For the rabbinical laws and those of the Talmud, see Selden oxur ebr. lib. 1, c. 1ff., and Saalschütz ut sup.


  The enumeration of the different cases commences in Leviticus 18:7 very appropriately with the prohibition of incest with a mother. Sexual connection with a mother is called “uncovering the nakedness of father and mother.” As husband and wife are one flesh (Genesis 2:24), the nakedness of the husband is uncovered in that of his wife, or, as it is described in Deuteronomy 22:30; Deuteronomy 27:20, the wing, i.e., the edge, of the bedclothes of the father's bed, as the husband spreads his bedclothes over his wife as well as himself (3:9). For, strictly speaking, ערוה גּלּה is only used with reference to the wife; but in the dishonouring of his wife the honour of the husband is violated also, and his bed defiled, Genesis 49:4. It is wrong, therefore, to interpret the verse, as Jonathan and Clericus do, as relating to carnal intercourse between a daughter and father. Not only is this at variance with the circumstance that all these laws are intended for the man alone, and addressed expressly to him, but also with Leviticus 18:8, where the nakedness of the father's wife is distinctly called the father's shame.


  Verse 8


  Intercourse with a father's wife, i.e., with a step-mother, is forbidden as uncovering the father's nakedness; since a father's wife stood in blood-relationship only to the son whose mother she was. But for the father's sake her nakedness was to be inaccessible to the son, and uncovering it was to be punished with death as incest (Leviticus 20:11; Deuteronomy 27:20). By the “father's wife” we are probably to understand not merely his full lawful wife, but his concubine also, since the father's bed was defiled in the latter case no less than in the former (Genesis 49:4), and an accursed crime was committed, the punishment of which was death. At all events, it cannot be inferred from Leviticus 19:20-22 and Exodus 21:9, as Knobel supposes, that a milder punishment was inflicted in this case.


  Verse 9


  By the sister, the daughter of father or mother, we are to understand only the step-or half-sister, who had either the same father or the same mother as the brother had. The clause, “whether born at home or born abroad,” does not refer to legitimate or illegitimate birth, but is to be taken as a more precise definition of the words, daughter of thy father or of thy mother, and understood, as Lud. de Dieu supposes, as referring to the half-sister “of the first marriage, whether the father's daughter left by a deceased wife, or the mother's daughter left by a deceased husband,” so that the person marrying her would be a son by a second marriage. Sexual intercourse with a half-sister is described as חסד in Leviticus 20:17, and threatened with extermination. This word generally signifies sparing love, favour, grace; but here, as in Proverbs 14:34, it means dishonour, shame, from the Piel חסּד, to dishonour.


  Verse 10


  The prohibition of marriage with a granddaughter, whether the daughter of a son or daughter, is explained in the words, “for they are thy nakedness,” the meaning of which is, that as they were directly descended from the grandfather, carnal intercourse with them would be equivalent to dishonouring his own flesh and blood.


  Verse 11


  “The daughter of thy father's wife (i.e., thy step-mother), born to thy father,” is the half-sister by a second marriage; and the prohibition refers to the son by a first marriage, whereas Leviticus 18:9 treats of the son by a second marriage. The notion that the man's own mother is also included, and that the prohibition includes marriage with a full sister, is at variance with the usage of the expression “thy father's wife.”


  Verse 12-13


  Marriage or conjugal intercourse with the sister of either father or mother (i.e., with either the paternal or maternal aunt) was prohibited, because she was the blood-relation of the father or mother. שׁאר = בּשׂר שׁאר (Leviticus 18:6, as in Leviticus 20:19; Leviticus 21:2; Numbers 27:11), hence שׁארה, blood-relationship (Leviticus 18:17).


  Verse 14


  So, again, with the wife of the father's brother, because the nakedness of the uncle was thereby uncovered. The threat held out in Leviticus 20:19 and Leviticus 20:20 against the alliances prohibited in Leviticus 18:12-14, is that the persons concerned should bear their iniquity or sin, i.e., should suffer punishment in consequence (see at Leviticus 5:1); and in the last case it is stated that they should die childless. From this it is obvious that sexual connection with the sister of either father or mother was not to be punished with death by the magistrate, but would be punished with disease by God Himself.


  Verse 15


  Sexual connection with a daughter-in-law, a son's wife, is called תּבל in Leviticus 20:12, and threatened with death to both the parties concerned. תּבל, from בּלל to mix, to confuse, signifies a sinful mixing up or confusing of the divine ordinances by unnatural unchastity, like the lying of a woman with a beast, which is the only other connection in which the word occurs (Leviticus 18:23).


  Verse 16


  Marriage with a brother's wife was a sin against the brother's nakedness, a sexual defilement, which God would punish with barrenness. This prohibition, however, only refers to cases in which the deceased brother had left children; for if he had died childless, the brother not only might, but was required to marry his sister-in-law (Deuteronomy 25:5).


  Verse 17


  Marriage with a woman and her daughter, whether both together or in succession, is described in Deuteronomy 27:20 as an accursed lying with the mother-in-law; whereas here it is the relation to the step-daughter which is primarily referred to, as we may see from the parallel prohibition, which is added, against taking the daughter of her son or daughter, i.e., the granddaughter-in-law. Both of these were crimes against blood-relationship which were to be punished with death in the case of both parties (Leviticus 20:14), because they were “wickedness,” זמּה, lit., invention, design, here applied to the crime of licentiousness and whoredom (Leviticus 19:29; Judges 20:6; Job 31:11).


  Verse 18


  Lastly, it was forbidden to take a wife to her sister (עליה upon her, as in Genesis 28:9; Genesis 31:50) in her life-time, that is to say, to marry two sisters at the same time, לצרר “to pack together, to uncover this nakedness,” i.e., to pack both together into one marriage bond, and so place the sisters in carnal union through their common husband, and disturb the sisterly relation, as the marriage with two sisters that was forced upon Jacob had evidently done. No punishment is fixed for the marriage with two sisters; and, of course, after the death of the first wife a man was at liberty to marry her sister.


  Verses 19-23


  Prohibition of other kinds of unchastity and of unnatural crimes.—Leviticus 18:19 prohibits intercourse with a woman during her uncleanness. טמאה נדּת signifies the uncleanness of a woman's hemorrhage, whether menstruation or after childbirth, which is called in Leviticus 12:7; Leviticus 20:18, the fountain of bleeding. The guilty persons were both of them to be cut off from their nation according to Leviticus 20:18, i.e., to be punished with death.


  Leviticus 18:20


  “To a neighbour's wife thou shalt not give שׁכבתּך thy pouring as seed” (i.e., make her pregnant), “to defile thyself with her,” viz., by the emissio seminis (Leviticus 15:16-17), a defilement which was to be punished as adultery by the stoning to death of both parties (Leviticus 20:10; Deuteronomy 22:22, cf. John 9:5).


  Leviticus 18:21


  To bodily unchastity there is appended a prohibition of spiritual whoredom. “Thou shalt not give of thy seed to cause to pass through (sc., the fire; Deuteronomy 18:10) for Moloch.” המּלך is constantly written with the article: it is rendered by the lxx ἄρχων both here and in Leviticus 20:2., but ὁ Μολόχ βασιλεύς in other places (2 Kings 23:10; Jeremiah 32:35). Moloch was an old Canaanitish idol, called by the Phoenicians and Carthaginians Melkarth, Baal-melech, Malcom, and other such names, and related to Baal, a sun-god worshipped, like Kronos and Saturn, by the sacrifice of children. It was represented by a brazen statue, which was hollow and capable of being heated, and formed with a bull's head, and arms stretched out to receive the children to be sacrificed. From the time of Ahaz children were slain at Jerusalem in the valley of Ben-hinnom, and then sacrificed by being laid in the heated arms and burned (Ezekiel 16:20-21; Ezekiel 20:31; Jeremiah 32:35; 2 Kings 23:10; 2 Kings 16:3; 2 Kings 17:17; 2 Kings 21:6, cf. Psalm 106:37-38). Now although this offering of children in the valley of Ben-hinnom is called a “slaughtering” by Ezekiel (Ezekiel 16:21), and a “burning through (in the) fire” by Jeremiah (Jeremiah 7:31), and although, in the times of the later kings, children were actually given up to Moloch and burned as slain-offerings, even among the Israelites; it by no means follows from this, that “passing through to Moloch,” or “passing through the fire,” or “passing through the fire to Moloch” (2 Kings 23:10), signified slaughtering and burning with fire, though this has been almost unanimously assumed since the time of Clericus. But according to the unanimous explanation of the Rabbins, fathers, and earlier theologians, “causing to pass through the fire” denoted primarily going through the fire without burning, a februation, or purification through fire, by which the children were consecrated to Moloch; a kind of fire-baptism, which preceded the sacrificing, and was performed, particularly in olden time, without actual sacrificing, or slaying and burning. For februation was practised among the most different nations without being connected with human sacrifices; and, like most of the idolatrous rites of the heathen, no doubt the worship of Moloch assumed different forms at different times and among different nations. If the Israelites had really sacrificed their children to Moloch, i.e., had slain and burned them, before the time of Ahaz, the burning would certainly have been mentioned before; for Solomon had built a high place upon the mountain to the east of Jerusalem for Moloch, the abomination of the children of Ammon, to please his foreign wives (1 Kings 11:7: see the Art. Moloch in Herzog's Cycl.). This idolatrous worship was to be punished with death by stoning, as a desecration of the name of Jehovah, and a defiling of His sanctuary (Leviticus 20:3), i.e., as a practical contempt of the manifestations of the grace of the living God (Leviticus 20:2-3).


  Leviticus 18:22-23


  Lastly, it was forbidden to “lie with mankind as with womankind,” i.e., to commit the crime of (paederastiathat sin of Sodom (Genesis 19:5), to which the whole of the heathen were more or less addicted (Romans 1:27), and from which even the Israelites did not keep themselves free (Judges 19:22.); or to “lie with any beast.” “Into no beast shalt thou give thine emission of seed, … and a woman shall not place herself before a beast to lie down thereto.” רבע = רבץ “to lie,” is the term used particularly to denote a crime of this description (Leviticus 20:13 and Leviticus 20:15, Leviticus 20:16, cf. Exodus 22:18). Lying with animals was connected in Egypt with the worship of the goat; at Mendes especially, where the women lay down before he-goats (Herodotus, 2, 46; Strabo, 17, p. 802). Aelian (nat. an. vii. 19) relates an account of the crime being also committed with a dog in Rome; and according to Sonnini, R. 11, p. 330, in modern Egypt men are said to lie even with female crocodiles.


  Verses 24-30


  In the concluding exhortation God pointed expressly to the fact, that the nations which He was driving out before the Israelites (the participle משׁלּח is used of that which is certainly and speedily coming to pass) had defiled the land by such abominations as those, that He had visited their iniquity and the land had spat out its inhabitants, and warned the Israelites to beware of these abominations, that the land might not spit them out as it had the Canaanites before them. The pret. ותּקא (Leviticus 18:25) and קאה (Leviticus 18:28) are prophetic (cf. Leviticus 20:22-23), and the expression is poetical. The land is personified as a living creature, which violently rejects food that it dislikes. “Hoc enim tropo vult significare Scriptura enormitatem criminum, quod scilicet ipsae creaturae irrationales suo creatori semper obedientes et pro illo pugnantes detestentur peccatores tales eosque terra quasi evomat, cum illi expelluntur ab ea” (C. a Lap.).


  Leviticus 19


  Verse 1


  Holiness of Behaviour Towards God and Man.—However manifold the commandments, which are grouped together rather according to a loose association of ideas than according to any logical arrangement, they are all linked together by the common purpose expressed in Leviticus 19:2 in the words, “Ye shall be holy, for I am holy, Jehovah your God.” The absence of any strictly logical arrangement is to be explained chiefly from the nature of the object, and the great variety of circumstances occurring in life which no casuistry can fully exhaust, so that any attempt to throw light upon these relations must consist more or less of the description of a series of concrete events.


  Verses 2-8


  The commandment in Leviticus 19:2, “to be holy as God is holy,” expresses on the one hand the principle upon which all the different commandments that follow were based, and on the other hand the goal which the Israelites were to keep before them as the nation of Jehovah.


  Leviticus 19:3


  The first thing required is reverence towards parents and the observance of the Lord's Sabbaths-the two leading pillars of the moral government, and of social well-being. To fear father and mother answers to the honour commanded in the decalogue to be paid to parents; and in the observance of the Sabbaths the labour connected with a social calling is sanctified to the Lord God.


  Leviticus 19:4


  Leviticus 19:4 embraces the first two commandments of the decalogue: viz., not to turn to idols to worship them (Deuteronomy 31:18, Deuteronomy 31:20), nor to make molten gods (see at Exodus 34:17). The gods beside Jehovah are called (elilim), i.e., nothings, from their true nature.


  Leviticus 19:5-8


  True fidelity to Jehovah was to be shown, so far as sacrifice, the leading form of divine worship, was concerned, in the fact, that the holiness of the sacrificial flesh was strictly preserved in the sacrificial meals, and none of the flesh of the peace-offerings eaten on the third day. To this end the command in Leviticus 7:15-18 is emphatically repeated, and transgressors are threatened with extermination. On the singular ישּׂא in Leviticus 19:8, see at Genesis 27:29, and for the expression “shall be cut off,” Genesis 17:14.


  Verses 9-18


  Laws concerning the conduct towards one's neighbour, which should flow from unselfish love, especially with regard to the poor and distressed.


  Leviticus 19:9-10


  In reaping the field, “thou shalt not finish to reap the edge of thy field,” i.e., not reap the field to the extreme edge; “neither shalt thou hold a gathering up (gleaning) of thy harvest,” i.e., not gather together the ears left upon the field in the reaping. In the vineyard and olive-plantation, also, they were not to have any gleaning, or gather up what was strewn about ((peret) signifies the grapes and olives that had fallen off), but to leave them for the distressed and the foreigner, that he might also share in the harvest and gathering. כּרם, lit., a noble plantation, generally signifies a vineyard; but it is also applied to an olive-plantation (Judges 15:5), and her it is to be understood of both. For when this command is repeated in Deuteronomy 24:20-21, both vineyards and olive-plantations are mentioned. When the olives had been gathered by being knocked off with sticks, the custom of shaking the boughs (פּאר) to get at those olives which could not be reached with the sticks was expressly forbidden, in the interest of the strangers, orphans, and widows, as well as gleaning after the vintage. The command with regard to the corn-harvest is repeated again in the law for the feast of Weeks or Harvest Feast (Leviticus 23:20); and in Deuteronomy 24:19 it is extended, quite in the spirit of our law, so far as to forbid fetching a sheaf that had been overlooked in the field, and to order it to be left for the needy. (Compare with this Deuteronomy 23:24-25.)


  Leviticus 19:11-13


  The Israelites were not to steal (Exodus 20:15); nor to deny, viz., anything entrusted to them or found (Leviticus 6:2.); nor to lie to a neighbour, i.e., with regard to property or goods, for the purpose of overreaching and cheating him; nor to swear by the name of Jehovah to lie and defraud, and so profane the name of God (see Exodus 20:7, Exodus 20:16); nor to oppress and rob a neighbour (cf. Leviticus 6:2), by the unjust abstraction or detention of what belonged to him or was due to him,—for example, they were not to keep the wages of a day-labourer over night, but to pay him every day before sunset (Deuteronomy 24:14-15).


  Leviticus 19:14


  They were not to do an injury to an infirm person: neither to ridicule or curse the deaf, who could not hear the ridicule or curse, and therefore could not defend himself (Psalm 38:15); nor “to put a stumblingblock before the blind,” i.e., to put anything in his way over which he might stumble and fall (compare Deuteronomy 27:18, where a curse is pronounced upon the man who should lead the blind astray). But they were to “fear before God,” who hears, and sees, and will punish every act of wrong (cf. Leviticus 19:32, Leviticus 25:17, Leviticus 25:36, Leviticus 25:43).


  Leviticus 19:15


  In judgment, i.e., in the administration of justice, they were to do no unrighteousness: neither to respect the person of the poor (πρόσωπον λαμβάνειν , to do anything out of regard to a person, used in a good sense in Genesis 19:21, in a bad sense here, namely, to act partially from unmanly pity); nor to adorn the person of the great (i.e., powerful, distinguished, exalted), i.e., to favour him in a judicial decision (see at Exodus 23:3).


  Leviticus 19:16


  They were not to go about as calumniators among their countrymen, to bring their neighbour to destruction (Ezekiel 22:9); nor to set themselves against the blood of a neighbour, i.e., to seek his life. רכיל does not mean calumny, but, according to its formation, a calumniator (Ewald, §149e).


  Leviticus 19:17


  They were not to cherish hatred in their hearts towards their brother, but to admonish a neighbour, i.e., to tell him openly what they had against him, and reprove him for his conduct, just as Christ teaches His disciples in Matthew 18:15-17, and “not to load a sin upon themselves.” חטא עליו נשׁא does not mean to have to bear, or atone for a sin on his account (Onkelos, Knobel, etc.), but, as in Leviticus 22:9; Numbers 18:32, to bring sin upon one's self, which one then has to bear, or atone for; so also in Numbers 18:22, חטא שׂאת, from which the meaning “to bear,” i.e., atone for sin, or suffer its consequences, was first derived.


  Leviticus 19:18


  Lastly, they were not to avenge themselves, or bear malice against the sons of their nation (their countrymen), but to love their neighbour as themselves. נטר to watch for (Song of Solomon 1:6; Song of Solomon 8:11, Song of Solomon 8:12), hence (= τηρεῖν) to cherish a design upon a person, or bear him malice (Psalm 103:9; Jeremiah 3:5, Jeremiah 3:12; Nahum 1:2).


  Verses 19-32


  The words, “Ye shall keep My statutes,” open the second series of commandments, which make it a duty on the part of the people of God to keep the physical and moral order of the world sacred. This series begins in Leviticus 19:19 with the commandment not to mix the things which are separated in the creation of God. “Thou shalt not let thy cattle gender with a diverse kind: thou shalt not sow thy field with two kinds of seed, or put on a garment of mixed stuff.” כּלאים, from כּלא separation, signifies duae res diversi generis, (heterogeneaeand is a substantive in the accusative, giving a more precise definition. שעטנז is in apposition to כּלאים בּגד, and according to Deuteronomy 22:11 refers to cloth or a garment woven of wool and flax, to a mixed fabric therefore. The etymology is obscure, and the rendering given by the lxx, κίβδηλον , i.e., forged, not genuine, is probably merely a conjecture based upon the context. The word is probably derived from the Egyptian; although the attempt to explain it from the Coptic has not been so far satisfactory. In Deuteronomy 22:9-11, instead of the field, the vineyard is mentioned, as that which they were not to sow with things of two kinds, i.e., so that a mixed produce should arise; and the threat is added, “that thy fulness (full fruit, Exodus 22:28), the seed, and the produce of the vineyard (i.e., the corn and wine grown upon the vineyard) may not become holy” (cf. Leviticus 27:10, Leviticus 27:21), i.e., fall to the sanctuary for its servants. It is also forbidden to plough with an ox and ass together, i.e., to yoke them to the same plough. By these laws the observance of the natural order and separation of things is made a duty binding upon the Israelites, the people of Jehovah, as a divine ordinance founded in the creation itself (Genesis 1:11-12, Genesis 1:21, Genesis 1:24-25). All the symbolical, mystical, moral, and utilitarian reasons that have been supposed to lie at the foundation of these commands, are foreign to the spirit of the law. And with regard to the observance of them, the statement of Josephus and the Rabbins, that the dress of the priests, as well as the tapestries and curtains of the tabernacle, consisted of wool and linen, is founded upon the assumption, which cannot be established, that שׁשׁ, βύσσος , is a term applied to linen. The mules frequently mentioned, e.g., in 2 Samuel 13:29; 2 Samuel 18:9; 1 Kings 1:33, may have been imported from abroad, as we may conclude from 1 Kings 10:25.


  Leviticus 19:20-22


  Even the personal rights of slaves were to be upheld; and a maid, though a slave, was not to be degraded to the condition of personal property. If any one lay with a woman who was a slave and betrothed to a man, but neither redeemed nor emancipated, the punishment of death was not to be inflicted, as in the case of adultery (Leviticus 20:10), or the seduction of a free virgin who was betrothed (Deuteronomy 22:23.), because she was not set free; but scourging was to be inflicted, and the guilty person was also to bring a trespass-offering for the expiation of his sin against God (see at Leviticus 5:15.). נחרפת, from חרף carpere, lit., plucked, i.e., set apart, betrothed to a man, not abandoned or despised. הפדּה redeemed, חפשׁה emancipation without purchase,—the two ways in which a slave could obtain her freedom. בּקּרת, ἁπ. λεγ. , from בּקּר to examine (Leviticus 13:36), lit., investigation, then punishment, chastisement. This referred to both parties, as is evident from the expression, “they shall not be put to death;” though it is not more precisely defined. According to the Mishnah, Kerith. ii. 4, the punishment of the woman consisted of forty stripes.


  Leviticus 19:23-25


  The garden-fruit was also to be sanctified to the Lord. When the Israelites had planted all kinds of fruit-trees in the land of Canaan, they were to treat the fruit of every tree as uncircumcised for the first three years, i.e., not to eat it, as being uncircumcised. The singular suffix in ערלתו refers to כּל, and the verb ערל is a denom. from ערלה, to make into a foreskin, to treat as uncircumcised, i.e., to throw away as unclean or uneatable. The reason for this command is not to be sought for in the fact, that in the first three years fruit-trees bear only a little fruit, and that somewhat insipid, and that if the blossom or fruit is broken off the first year, the trees will bear all the more plentifully afterwards (Aben Esra, Clericus, J. D. Mich.), though this end would no doubt be thereby attained; but it rests rather upon ethical grounds. Israel was to treat the fruits of horticulture with the most careful regard as a gift of God, and sanctify the enjoyment of them by a thank-offering. In the fourth year the whole of the fruit was to be a holiness of praise for Jehovah, i.e., to be offered to the Lord as a holy sacrificial gift, in praise and thanksgiving for the blessing which He had bestowed upon the fruit-trees. This offering falls into the category of first-fruits, and was no doubt given up entirely to the Lord for the servants of the altar; although the expression הלּוּלים עשׂה (Judges 9:27) seems to point to sacrificial meals of the first-fruits, that had already been reaped: and this is the way in which Josephus has explained the command (Ant. iv. 8, 19). For (Leviticus 19:25) they were not to eat the fruits till the fifth year, “to add (increase) its produce to you,” viz., by the blessing of God, not by breaking off the fruits that might set in the first years.


  Leviticus 19:26-32


  The Israelites were to abstain from all unnatural, idolatrous, and heathenish conduct.


  Leviticus 19:26


  “Ye shall not eat upon blood” (על as in Exodus 12:8, referring to the basis of the eating), i.e., no flesh of which blood still lay at the foundation, which was not entirely cleansed from blood (cf. 1 Samuel 14:32). These words were not a mere repetition of the law against eating blood (Leviticus 17:10), but a strengthening of the law. Not only were they to eat no blood, but no flesh to which any blood adhered. They were also “to practise no kind of incantations.” נחשׁ: from נחשׁ to whisper (see Genesis 44:5), or, according to some, a denom. verb from נחשׁ a serpent; literally, to prophesy from observing snakes, then to prophesy from auguries generally, augurari. עונן a denom. verb, not from ענן a cloud, with the signification to prophesy from the motion of the clouds, of which there is not the slightest historical trace in Hebrew; but, as the Rabbins maintain, from עין an eye, literally, to ogle, then to bewitch with an evil eye.


  Leviticus 19:27


  “Ye shall not round the border of your head:” i.e., not cut the hair in a circle from one temple to the other, as some of the Arab tribes did, according to Herodotus (3, 8), in honour of their god Ὀροτάλ , whom he identifies with the Dionysos of the Greeks. In Jeremiah 9:25; Jeremiah 25:23; Jeremiah 49:32, the persons who did this are called פאה קצוּצי, round-cropped, from their peculiar tonsure. “Neither shalt thou mar the corners of thy beard,” sc., by cutting it off (cf. Leviticus 21:5), which Pliny reports some of the Arabs to have done, barba abraditur, praeterquam in superiore labro, aliis et haec intonsa, whereas the modern Arabs either wear a short moustache, or shave off the beard altogether (Niebuhr, Arab. p. 68).


  Leviticus 19:28


  “Ye shall not make cuttings on your flesh (body) on account of a soul, i.e., a dead person (נפשׁ = מת נפשׁ, Leviticus 21:11; Numbers 6:6, or מת, Deuteronomy 14:1; so again in Leviticus 22:4; Numbers 5:2; Numbers 9:6-7, Numbers 9:10), nor make engraven (or branded) writing upon yourselves.” Two prohibitions of an unnatural disfigurement of the body. The first refers to passionate outbursts of mourning, common among the excitable nations of the East, particularly in the southern parts, and to the custom of scratching the arms, hands, and face (Deuteronomy 14:1), which is said to have prevailed among the Babylonians and Armenians (Cyrop. iii. 1, 13, iii. 3, 67), the Scythians (Herod. 4, 71), and even the ancient Romans (cf. M. Geier de Ebraeor. luctu, c. 10), and to be still practised by the Arabs (Arvieux Beduinen, p. 153), the Persians (Morier Zweite Reise, p. 189), and the Abyssinians of the present day, and which apparently held its ground among the Israelites notwithstanding the prohibition (cf. Jeremiah 16:6; Jeremiah 41:5; Jeremiah 47:5),—as well as to the custom, which is also forbidden in Leviticus 21:5 and Deuteronomy 14:1, of cutting off the hair of the head and beard (cf. Isaiah 3:24; Isaiah 22:12; Micah. Leviticus 1:16; Amos 8:10; Ezekiel 7:18). It cannot be inferred from the words of Plutarch, quoted by Spencer, δοκοῦντες χαρίζεσθαι τοῖς τετελευκηκόσιν , that the heathen associated with this custom the idea of making an expiation to the dead. The prohibition of קעקע כּתבת, scriptio stigmatis, writing corroded or branded (see Ges. thes. pp. 1207-8), i.e., of tattooing,—a custom not only very common among the savage tribes, but still met with in Arabia (Arvieux Beduinen, p. 155; Burckhardt Beduinen, pp. 40, 41) and in Egypt among both men and women of the lower orders (Lane, Manners and Customs i. pp. 25, 35, iii. p. 169),—had no reference to idolatrous usages, but was intended to inculcate upon the Israelites a proper reverence for God's creation.


  Leviticus 19:29


  “Do not prostitute thy daughter, to cause her to be a whore, lest the land fall to whoredom, and the land become full of vice” ((zimmah): see Leviticus 18:17). The reference is not to spiritual whoredom or idolatry (Exodus 34:16), but to fleshly whoredom, the word zimmah being only used in this connection. If a father caused his daughter to become a prostitute, immorality would soon become predominant, and the land (the population of the land) fall away to whoredom.


  Leviticus 19:30


  The exhortation now returns to the chief point, the observance of the Lord's Sabbaths and reverence for His sanctuary, which embrace the true method of divine worship as laid down in the ritual commandments. When the Lord's day is kept holy, and a holy reverence for the Lord's sanctuary lives in the heart, not only are many sins avoided, but social and domestic life is pervaded by the fear of God and characterized by chasteness and propriety.


  Leviticus 19:31


  True fear of God, however, awakens confidence in the Lord and His guidance, and excludes all superstitious and idolatrous ways and methods of discovering the future. This thought prepares the way for the warning against turning to familiar spirits, or seeking after wizards. אוב denotes a departed spirit, who was called up to make disclosures with regard to the future, hence a familiar spirit, spiritum malum qui certis artibus eliciebatur ut evocaret mortuorum manes, qui praedicarent quae ab eis petebantur (Cler.). This is the meaning in Isaiah 29:4, as well as here and in Leviticus 20:6, as is evident from Leviticus 20:27, “a man or woman in whom is an (ob),” and from 1 Samuel 28:7-8, (baalath) (ob), “a woman with such a spirit.” The name was then applied to the necromantist himself, by whom the departed were called up (1 Samuel 28:3; 2 Kings 23:24). The word is connected with (ob), a skin. ידּעני, the knowing, so to speak, “clever man” (Symm. γνώστης , Aq. γνωριστής), is only found in connection with (ob), and denotes unquestionably a person acquainted with necromancy, or a conjurer who devoted himself to the invocation of spirits. (For further remarks, see as 1 Samuel 28:7.).


  Leviticus 19:32


  This series concludes with the moral precept, “Before a hoary head thou shalt rise up (sc., with reverence, Job 29:8), and the countenance (the person) of the old man thou shalt honour and fear before thy God.” God is honoured in the old man, and for this reason reverence for age is required. This virtue was cultivated even by the heathen, e.g., the Egyptians (Herod. 2, 80), the Spartans (Plutarch), and the ancient Romans (Gellius, ii. 15). It is still found in the East (Lane, Sitten und Gebr. ii. p. 121).


  Verse 33-34


  A few commandments are added of a judicial character.—Leviticus 19:33, Leviticus 19:34. The Israelite was not only not to oppress the foreigner in his land (as had already been commanded in Exodus 22:20 and Exodus 23:9), but to treat him as a native, and love him as himself.


  Verse 35-36


  As a universal rule, they were to do no wrong in judgment (the administration of justice, Leviticus 19:15), or in social intercourse and trade with weights and measures of length and capacity; but to keep just scales, weights, and measures. On ephah and hin, see at Exodus 16:36 and Exodus 29:40. In the renewal of this command in Deuteronomy 25:13-16, it is forbidden to carry “stone and stone” in the bag, i.e., two kinds of stones (namely, for weights), large and small; or to keep two kinds of measures, a large one for buying and a small one for selling; and full (unadulterated) and just weight and measure are laid down as an obligation. This was a command, the breach of which was frequently condemned (Proverbs 16:11; Proverbs 20:10, Proverbs 20:23; Amos 8:5; Micah 6:10, cf. Ezekiel 45:10).


  Verse 37


  Concluding exhortation, summing up all the rest.


  Leviticus 20


  Verse 1


  Punishments for the Vices and crimes Prohibited in Ch. 18 and 19.—The list commences with idolatry and soothsaying, which were to be followed by extermination, as a practical apostasy from Jehovah, and a manifest breach of the covenant.


  Verse 2


  Whoever, whether an Israelite or a foreigner in Israel, dedicated of his seed (children) to Moloch (see Leviticus 18:21), was to be put to death. The people of the land were to stone him. בּאבן רגם, lapide obruere, is synonymous with סקל, lit., lapidem jacere: this was the usual punishment appointed in the law for cases in which death was inflicted, either as the result of a judicial sentence, or by the national community.


  Verse 3


  By this punishment the nation only carried out the will of Jehovah; for He would cut off such a man (see at Leviticus 17:10 and Leviticus 18:21) for having defiled the sanctuary of Jehovah and desecrated the name of Jehovah, not because he had brought the sacrifice to Moloch into the sanctuary of Jehovah, as Movers supposes, but in the same sense in which all the sins of Israel defiled the sanctuary in their midst (Leviticus 15:31; Leviticus 16:16).


  Verse 4-5


  If the people, however (the people of the land), should hide their eyes from him (on the dagesh in חעלּם and יעלּימוּ see the note on Leviticus 4:13-21), from an unscrupulous indifference or a secret approval of his sin, the Lord would direct His face against him and his family, and cut him off with all that went a whoring after him.


  Verse 6


  He would also do the same to every soul that turned to familiar spirits and necromantists (Leviticus 19:31, cf. Exodus 22:17), “to go a whoring after them,” i.e., to make himself guilty of idolatry by so doing, such practices being always closely connected with idolatry.


  Verse 7-8


  For the Israelites were to sanctify themselves, i.e., to keep themselves pure from all idolatrous abominations, to be holy because Jehovah was holy (Leviticus 11:44; Leviticus 19:2), and to keep the statutes of their God who sanctified them (Exodus 31:13).


  Verses 9-18


  Whoever cursed father or mother was to be punished with death (Leviticus 19:3); “His blood would be upon him.” The cursing of parents was a capital crime (see at Leviticus 17:4, and for the plural דּמיו; Exodus 22:1 and Genesis 4:10), which was to return upon the doer of it, according to Genesis 9:6. The same punishment was to be inflicted upon adultery (Leviticus 20:10, cf. Leviticus 18:20), carnal intercourse with a father's wife (Leviticus 20:11, cf. Leviticus 18:7-8) or with a daughter-in-law (Leviticus 20:12, cf. Leviticus 18:17), sodomy (Leviticus 20:13, cf. Leviticus 18:22), sexual intercourse with a mother and her daughter, in which case the punishment was to be heightened by the burning of the criminals when put to death (Leviticus 20:14, cf. Leviticus 18:17), lying with a beast (Leviticus 20:15, Leviticus 20:16, cf. Leviticus 18:23), sexual intercourse with a half-sister (Leviticus 20:17, cf. Leviticus 18:9 and Leviticus 18:11), and lying with a menstruous woman (Leviticus 20:18, cf. Leviticus 18:19). The punishment of death, which was to be inflicted in all these cases upon both the criminals, and also upon the beast that had been abused (Leviticus 20:15, Leviticus 20:16), was to be by stoning, according to Leviticus 20:2, Leviticus 20:27, and Deuteronomy 22:21.; and by the burning (Leviticus 20:14) we are not to understand death by fire, or burning alive, but, as we may clearly see from Joshua 7:15 and Joshua 7:25, burning the corpse after death. This was also the case in Leviticus 21:9 and Genesis 38:24.


  Verses 19-21


  No civil punishment, on the other hand, to be inflicted by the magistrate or by the community generally, was ordered to follow marriage with an aunt, the sister of father or mother (Leviticus 20:19, cf. Leviticus 18:12-13), with an uncle's wife (Leviticus 20:20, cf. Leviticus 18:4), or with a sister-in-law, a brother's wife (Leviticus 20:21, cf. Leviticus 18:16). In all these cases the threat is simply held out, “they shall bear their iniquity,” and (according to Leviticus 20:20, Leviticus 20:21) “die childless;” that is to say, God would reserve the punishment to Himself (see at Leviticus 18:14). In the list of punishments no reference is made to intercourse with a mother (Leviticus 18:7) or a granddaughter (Leviticus 18:10), as it was taken for granted that the punishment of death would be inflicted in such cases as these; just as marriage with a daughter or a full sister is passed over in the prohibitions in ch. 18.


  Verses 22-26


  The list of punishments concludes, like the prohibitions in Leviticus 18:24., with exhortations to observe the commandments and judgments of the Lord, and to avoid such abominations (on Leviticus 18:22 cf. Leviticus 18:3-5, Leviticus 18:26, Leviticus 18:28, Leviticus 18:30; and on Leviticus 18:23 cf. Leviticus 18:3 and Leviticus 18:24). The reason assigned for the exhortations is, that Jehovah was about to give them for a possession the fruitful land, whose inhabitants He had driven out because of their abominations, and that Jehovah was their God, who had separated Israel from the nations. For this reason (Leviticus 18:25) they were also to sever (make distinctions) between clean and unclean cattle and birds, and not make their souls (i.e., their persons) abominable through unclean animals, with which the earth swarmed, and which God had “separated to make unclean,” i.e., had prohibited them from eating or touching when dead, because they defiled (see ch. 11). For (Leviticus 18:26) they were to be holy, because Jehovah their God was holy, who had severed them from the nations, to belong to Him, i.e., to be the nation of His possession (see Exodus 19:4-6).


  Verse 27


  But because Israel was called to be the holy nation of Jehovah, every one, ether man or woman, in whom there was a heathenish spirit of soothsaying, was to be put to death, viz., stoned (cf. Leviticus 19:31), to prevent defilement by idolatrous abominations.


  Leviticus 21


  Introduction


  Holiness of the Priests, of the Holy Gifts, and of Sacrifices—Leviticus 21-22


  The Sanctification of the Priests.—As the whole nation was to strive after sanctification in all the duties of life, on account of its calling as a nation of God, the priests, whom Jehovah had chosen out of the whole nation to be the custodians of His sanctuary, and had sanctified to that end, were above all to prove themselves the sanctified servants of the Lord in their domestic life and the duties of their calling. (1) They were not to defile themselves by touching the dead or by signs of mourning (Leviticus 21:1-6 and Leviticus 21:10-12); (2) they were to contract and maintain a spotless marriage (Leviticus 21:7-9 and Leviticus 21:13-15); and (3) those members of the priesthood who had any bodily failings were to keep away from the duties of the priests' office (Leviticus 21:16-24).


  Verses 1-6


  The priest was not to defile himself on account of a soul, i.e., a dead person ((nephesh), as in Leviticus 19:28), among his countrymen, unless it were of his kindred, who stood near to him (i.e., in the closest relation to him), formed part of the same family with him (cf. Leviticus 21:3), such as his mother, father, son, daughter, brother, or a sister who was still living with him as a virgin and was not betrothed to a husband (cf. Ezekiel 44:25). As every corpse not only defiled the persons who touched it, but also the tent or dwelling in which the person had died (Numbers 19:11, Numbers 19:14); in the case of death among members of the family or household, defilement was not to be avoided on the part of the priest as the head of the family. It was therefore allowable for him to defile himself on account of such persons as these, and even to take part in their burial. The words of Leviticus 21:4 are obscure: “He shall not defile himself בּעמּיו בּעל, i.e., as lord (pater-familias) among his countrymen, to desecrate himself;” and the early translators have wandered in uncertainty among different renderings. In all probability בּעל denotes the master of the house or husband. But, for all that, the explanation given by Knobel and others, “as a husband he shall not defile himself on the death of his wife, his mother-in-law and daughter-in-law, by taking part in their burial,” is decidedly to be rejected. For, apart from the unwarrantable introduction of the mother-in-law and daughter-in-law, there is sufficient to prevent our thinking of defilement on the death of a wife, in the fact that the wife is included in the “kin that is near unto him” in Leviticus 21:2, though not in the way that many Rabbins suppose, who maintain that שׁאר signifies wife, but implicite, the wife not being expressly mentioned, because man and wife form one flesh (Genesis 2:24), and the wife stands nearer to the husband than father and mother, son and daughter, or brother and sister. Nothing is proved by appealing to the statement made by Plutarch, that the priests of the Romans were not allowed to defile themselves by touching the corpses of their wives; inasmuch as there is no trace of this custom to be found among the Israelites, and the Rabbins, for this very reason, suppose the death of an illegitimate wife to be intended. The correct interpretation of the words can only be arrived at by considering the relation of the fourth verse to what precedes and follows. As Leviticus 21:1-3 stand in a very close relation to Leviticus 21:5 and Leviticus 21:6,—the defilement on account of a dead person being more particularly explained in the latter, or rather, strictly speaking, greater force being given to the prohibition,—it is natural to regard Leviticus 21:4 as standing in a similar relation to Leviticus 21:7, and to understand it as a general prohibition, which is still more clearly expounded in Leviticus 21:7 and Leviticus 21:9. The priest was not to defile himself as a husband and the head of a household, either by marrying a wife of immoral or ambiguous reputation, or by training his children carelessly, so as to desecrate himself, i.e., profane the holiness of his rank and office by either one or the other (cf. Leviticus 21:9 and Leviticus 21:15).—In Leviticus 21:5 desecration is forbidden in the event of a death occurring. He was not to shave a bald place upon his head. According to the (Chethib) יקרחה is to be pointed with ה—attached, and the (Keri) יקרחוּ is a grammatical alteration to suit the plural suffix in בּראשׁם, which is obviously to be rejected on account of the parallel יגלּחוּ לא זקנם וּפאת. In both of the clauses there is a constructio ad sensum, the prohibition which is addressed to individuals being applicable to the whole: upon their head shall no one shave a bald place, namely, in front above the forehead, “between the eyes” (Deuteronomy 14:1). We may infer from the context that reference is made to a customary mode of mourning for the dead; and this is placed beyond all doubt by Deuteronomy 14:1, where it is forbidden to all the Israelites “for the dead.” According to Herodotus, 2, 36, the priests in Egypt were shaven, whereas in other places they wore their hair long. In other nations it was customary for those who were more immediately concerned to shave their heads as a sign of mourning; but the Egyptians let their hair grow both upon their head and chin when any of their relations were dead, whereas they shaved at other times. The two other outward signs of mourning mentioned, namely, cutting off the edge of the beard and making incisions in the body, have already been forbidden in Leviticus 19:27-28, and the latter is repeated in Deuteronomy 14:1. The reason for the prohibition is given in Leviticus 21:6—“they shall be holy unto their God,” and therefore not disfigure their head and body by signs of passionate grief, and so profane the name of their God when they offer the firings of Jehovah; that is to say, when they serve and approach the God who has manifested Himself to His people as the Holy One. On the epithet applied to the sacrifices, “the food of God,” see at Leviticus 3:11 and Leviticus 3:16.


  Verses 7-9


  Their marriage and their domestic life were also to be in keeping with their holy calling. They were not to marry a whore (i.e., a public prostitute), or a fallen woman, or a woman put away (divorced) from her husband, that is to say, any person of notoriously immoral life, for this would be irreconcilable with the holiness of the priesthood, but (as may be seen from this in comparison with Leviticus 21:14) only a virgin or widow of irreproachable character. She need not be an Israelite, but might be the daughter of a stranger living among the Israelites; only she must not be an idolater or a Canaanite, for the Israelites were all forbidden to marry such a woman (Exodus 34:16; Deuteronomy 7:3).


  Leviticus 21:8


  “Thou shalt sanctify him therefore,” that is to say, not merely “respect his holy dignity” (Knobel), but take care that he did not desecrate his office by a marriage so polluted. The Israelites as a nation are addressed in the persons of their chiefs. The second clause of the verse, “he shall be holy unto thee,” contains the same thought. The repetition strengthens the exhortation. The reason assigned for the first clause is the same as in Leviticus 21:6; and that for the second, the same as in Leviticus 20:8, Leviticus 20:26; Exodus 31:13, etc.


  Leviticus 21:9


  The priests's family was also to lead a blameless life. If a priest's daughter began to play the whore, she profaned her father, and was to be burned, i.e., to be stoned and then burned (see Leviticus 20:14). כּהן אישׁ, a man who is a priest, a priest-man.


  Verses 10-12


  The high priest was to maintain a spotless purity in a higher degree still. He, whose head had been anointed with oil, and who had been sanctified to put on the holy clothes (see Leviticus 8:7-12 and Leviticus 7:37), was not to go with his hair flying loose when a death had taken place, nor to rend his clothes (see Leviticus 10:6), nor to go in to any dead body (מת נפשׁת souls of a departed one, i.e., dead persons); he was not to defile himself (cf. Leviticus 21:2) on account of his father and mother (i.e., when they were dead), nor to go out of the sanctuary funeris nempe causa (Ros.), to give way to his grief or attend the funeral. We are not to understand by this, however, that the sanctuary was to be his constant abode, as Bähr and Baumgarten maintain (cf. Leviticus 10:7). “Neither shall he profane the sanctuary of his God,” sc., by any defilement of his person which he could and ought to avoid; “for the consecration of the anointing oil of his God is upon him” (cf. Leviticus 10:7), and defilement was incompatible with this. נזר does not mean the diadem of the high priest here, as in Exodus 29:6; Exodus 39:30, but consecration (see at Numbers 6:7).


  Verse 13-14


  He was only to marry a woman in her virginity, not a widow, a woman put away, or a fallen woman, a whore (זונה without a copulative is in apposition to חללה a fallen girl, who was to be the same to him as a whore), but “a virgin of his own people,” that is to say, only an Israelitish woman.


  Verse 15


  “Neither shall he profane his seed (posterity) among his people,” sc., by contracting a marriage that was not in keeping with the holiness of his rank.


  Verses 16-18


  Directions for the sons (descendants) of Aaron who were afflicted with bodily imperfections. As the spiritual nature of a man is reflected in his bodily form, only a faultless condition of body could correspond to the holiness of the priest; just as the Greeks and Romans required, for the very same reason, that the priests should be ὁλόκληροι , integri corporis (Plato de legg. 6, 759; Seneca excerpt. controv. 4, 2; Plutarch quaest. rom. 73). Consequently none of the descendants of Aaron, “according to their generations,” i.e., in all future generations (see Exodus 12:14), who had any blemish ((mum), μῶμος , bodily fault) were to approach the vail, i.e., enter the holy place, or draw near to the altar (in the court) to offer the food of Jehovah, viz., the sacrifices. No blind man, or lame man, or (charum), κολοβόριν (from κολοβός and ῥίν), naso mutilus (lxx), i.e., one who had sustained any mutilation, especially in the face, on the nose, ears, lips, or eyes, not merely one who had a flat or stunted nose; or שׂרוּע, lit., stretched out, i.e., one who had anything beyond what was normal, an ill-formed bodily member therefore; so that a man who had more than ten fingers and ten toes might be so regarded (2 Samuel 21:20).


  Verse 19


  Whoever had a fracture in his foot or hand.


  Verse 20-21


  גּבּן a hump-backed man. דּק, lit., crushed to powder, fine: as distinguished from the former, it signified one how had an unnaturally thin or withered body or member, not merely consumptive or wasted away. בּעינו תּבלּל mixed, i.e., spotted in his eye, one who had a white speck in his eye (Onk., Vulg., Saad.), not blear-eyed (lxx). גּרב, which occurs nowhere else except in Leviticus 22:22 and Deuteronomy 28:27, signifies, according to the ancient versions, the itch; and ילּפת, which only occurs here and in Leviticus 22:22, the ring-worm (lxx, Targ., etc.). אשׁך מרוח, crushed in the stones, one who had crushed or softened stones; for in Isaiah 38:21, the only other place where מרח occurs, it signifies, not to rub to pieces, but to squeeze out, to lay in a squeezed or liquid form upon the wound: the Sept. rendering is μόνορχις , having only one stone. Others understand the word as signifying ruptured (Vulg., Saad.), or with swollen testicles (Juda ben Karish). All that is certain is, that we are not to think of castration of any kind (cf. Deuteronomy 23:2), and that there is not sufficient ground for altering the text into מרוח extension.


  Verse 22-23


  Persons afflicted in the manner described might eat the bread of their God, however, the sacrificial gifts, the most holy and the holy, i.e., the wave-offerings, the first-fruits, the firstlings, tithes and things laid under a ban (Numbers 18:11-19 and Numbers 18:26-29),—that is to say, they might eat them like the rest of the priests; but they were not allowed to perform any priestly duty, that they might not desecrate the sanctuary of the Lord (Leviticus 21:23, cf. Leviticus 21:12).


  Verse 24


  Moses communicated these instructions to Aaron and his sons.


  Leviticus 22


  Verses 1-16


  Reverence for Things Sanctified.—The law on this matter was, (1) that no priest who had become unclean was to touch or eat them (Leviticus 22:2-9), and (2) that no one was to eat them who was not a member of a priestly family (Leviticus 22:10-16).


  Leviticus 22:2-3


  Aaron and his sons were to keep away from the holy gifts of the children of Israel, which they consecrated to Jehovah, that they might not profane the holy name of Jehovah by defiling them הנּזר with מן to keep away, separate one's self from anything, i.e., not to regard or treat them as on a par with unconsecrated things. The words, “which they sanctify to Me,” are a supplementary apposition, added as a more precise definition of the “holy things of the children of Israel;” as the expression “holy things” was applied to the holy objects universally, including the furniture of the tabernacle. Here, however, the reference is solely to the holy offerings or gifts, which were not placed upon the altar, but presented to the Lord as heave-offerings and wave-offerings, and assigned by Him to the priests as the servants of His house, for their maintenance (Numbers 18:11-19, Numbers 18:26-29). None of the descendants of Aaron were to approach these gifts, which were set apart for them,—i.e., to touch them either for the purpose of eating, or making them ready for eating,—whilst any uncleanness was upon them, on pain of extermination.


  Leviticus 22:4-5


  No leper was to touch them (see Leviticus 13:2), or person with gonorrhaea (Leviticus 15:2), until he was clean; no one who had touched a person defiled by a corpse (Leviticus 19:28; Numbers 19:22), or whose seed had gone from him (Leviticus 15:16, Leviticus 15:18); and no one who had touched an unclean creeping animal, or an unclean man. טמאתו לכל, as in Leviticus 5:3, a closer definition of לו יטמא אשׁר, “who is unclean to him with regard to (on account of) any uncleanness which he may have.”


  Leviticus 22:6-7


  “A soul which touches it,” i.e., any son of Aaron, who had touched either an unclean person or thing, was to be unclean till the evening, and then bathe his body; after sunset, i.e., when the day was over, he became clean, and could eat of the sanctified things, for they were his food.


  Leviticus 22:8-9


  In this connection the command given to all the Israelites, not to eat anything that had fallen down dead or been torn in pieces (Leviticus 17:15-16), is repeated with special reference to the priests. (On. Leviticus 22:9, see Leviticus 8:35; Leviticus 18:30, and Leviticus 19:17). יחלּלהוּ, “because they have defiled it (the sanctified thing).”


  Leviticus 22:10-16


  No stranger was to eat a sanctified thing. זר is in general the non-priest, then any person who was not fully incorporated into a priestly family, e.g., a visitor or day-labourer (cf. Exodus 12:49), who were neither of them members of his family.


  Leviticus 22:11


  On the other hand, slaves bought for money, or born in the house, became members of his family and lived upon his bread; they were therefore allowed to eat of that which was sanctified along with him, since the slaves were, in fact, formally incorporated into the nation by circumcision (Genesis 17:12-13).


  Leviticus 22:12-13


  So again the daughter of a priest, if she became a widow, or was put away by her husband, and returned childless to her father's house, and became a member of his family again, just as in the days of her youth, might eat of the holy things. But if she had any children, then after the death of her husband, or after her divorce, she formed with them a family of her own, which could not be incorporated into the priesthood, of course always supposing that her husband was not a priest.


  Leviticus 22:14-16


  But if any one (i.e., a layman) should eat unawares of that which was sanctified, he was to bring it, i.e., an equivalent for it, with the addition of a fifth as a compensation for the priest; like a man who had sinned by unfaithfulness in relation to that which was sanctified (Leviticus 5:16).—In the concluding exhortation in Leviticus 22:15 and Leviticus 22:16, the subject to יחלּלוּ (profane) and השּׂאוּ (bear) is indefinite, and the passage to be rendered thus: “They are not to profane the sanctified gifts of the children of Israel, what they heave for the Lord (namely, by letting laymen eat of them), and are to cause them (the laymen) who do this unawares to bear a trespass-sin (by imposing the compensation mentioned in Leviticus 22:14), if they eat their (the priests') sanctified gifts.” Understood in this way, both verses furnish a fitting conclusion to the section Leviticus 22:10-14. On the other hand, according to the traditional interpretation of these verses, the priesthood is regarded as the subject of the first verb, and a negative supplied before the second. Both of these are arbitrary and quite indefensible, because Leviticus 22:10-14 do not refer to the priests but to laymen, and in the latter case we should expect אליהם ישׂאוּ רלא (cf. Leviticus 22:9) instead of the unusual אותם השּׂאוּ.


  Verses 17-20


  Acceptable Sacrifices.—Leviticus 22:18-20. Every sacrifice offered to the Lord by an Israelite or foreigner, in consequence of a vow or as a freewill-offering (cf. Leviticus 7:16), was to be faultless and male, “for good pleasure to the offerer” (cf. Leviticus 1:3), i.e., to secure for him the good pleasure of God. An animal with a fault would not be acceptable.


  Verse 21-22


  Every peace-offering was also to be faultless, whether brought “to fulfil a special (important) vow” (cf. Numbers 15:3, Numbers 15:8: פּלּא, from פּלא to be great, distinguished, wonderful), or as a freewill gift; that is to say, it was to be free from such faults as blindness, or a broken limb (from lameness therefore: Deuteronomy 15:21), or cutting (i.e., mutilation, answering to חרוּם; Leviticus 21:18), or an abscess (יבּלת, from יבל to flow, probably a flowing suppurating abscess).


  Verse 23


  As a voluntary peace-offering they might indeed offer an ox or sheep that was רקלוּט שׂרוּע, “stretched out and drawn together,” i.e., with the whole body or certain limbs either too large or too small; but such an animal could not be acceptable as a votive offering.


  Verse 24


  Castrated animals were not to be sacrificed, nor in fact to be kept in the land at all. מעוּך compressus, θλιβίας , an animal with the stones crushed; כּתוּת contusus, θλασίας , with them beaten to pieces; נתוּק avulsus, σπάδων , with them twisted off; כּרוּי excisus, τομίας or ἐκτομίας , with them cut off. In all these different ways was the operation performed among the ancients (cf. Aristot. hist. an. ix. 37, 3; Colum. vi. 26, vii. 11; Pallad. vi. 7). “And in your land ye shall not make,” sc., וגו מעוּך, i.e., castrated animals, that is to say, “not castrate animals.” This explanation, which is the one given by Josephus (Ant. iv. 8, 40) and all the Rabbins, is required by the expression “in your land,” which does not at all suit the interpretation adopted by Clericus and Knobel, who understand by עשׂה the preparation of sacrifices, for sacrifices were never prepared outside the land. The castration of animals is a mutilation of God's creation, and the prohibition of it was based upon the same principle as that of mixing heterogeneous things in Leviticus 19:19.


  Verse 25-26


  Again, the Israelites were not to accept any one of all these, i.e., the faulty animals described, as sacrifice from a foreigner. “For their corruption is in them,” i.e., something corrupt, a fault, adheres to them; so that such offerings could not procure good pleasure towards them.—In Leviticus 22:26-30 three laws are given of a similar character.


  Verse 27


  A young ox, sheep, or goat was to be seven days under its mother, and could only be sacrificed from the eighth day onwards, according to the rule laid down in Exodus 22:29 with regard to the first-born. The reason for this was, that the young animal had not attained to a mature and self-sustained life during the first week of its existence.


  This maturity was not reached till after the lapse of a week, that period of time sanctified by the creation. There is no rule laid down in the law respecting the age up to which an animal was admissible in sacrifice. Bullocks, i.e., steers or young oxen of more than a year old, are frequently mentioned and prescribed for the festal sacrifices (for the young ox of less than a year old is called עגל; Leviticus 9:3), viz., as burnt-offerings in Leviticus 23:18; Numbers 7:15, Numbers 7:21, Numbers 7:27, Numbers 7:33, Numbers 7:39.; Numbers 8:8; Numbers 15:24; Numbers 28:11, Numbers 28:19, Numbers 28:27; Numbers 29:2, Numbers 29:8, and as sin-offerings in Leviticus 4:3, Leviticus 4:14; Leviticus 16:3;—sheep (lambs) of one year old are also prescribed as burnt-offerings in Leviticus 9:3; Leviticus 12:6; Leviticus 23:12; Exodus 29:38; Numbers 6:14; Numbers 7:17, Numbers 7:21, Numbers 7:27, Numbers 7:33, Numbers 7:39., Numbers 28:3, Numbers 28:9, Numbers 28:19, Numbers 28:27; Numbers 29:2, Numbers 29:8, Numbers 29:13, Numbers 29:17., as peace-offerings in Numbers 7:17, Numbers 7:23; Numbers 29:35., and as trespass-offerings in Numbers 6:12; also a yearling ewe as a sin-offering in Leviticus 14:10 and Numbers 6:14, and a yearling goat in Numbers 15:27. They generally brought older oxen or bullocks for peace-offerings (Numbers 7:17; Numbers 23:29.), and sometimes as burnt-offerings. In Judges 6:25 an ox of seven years old is said to have been brought as a burnt-offering; and there can be no doubt that the goats and rams presented as sin-offerings and trespass-offerings were more than a year old.


  Verses 28-30


  The command not to kill an ox or sheep at the same time as its young is related to the law in Exodus 23:19 and Deuteronomy 22:6-7, and was intended to lay it down as a duty on the part of the Israelites to keep sacred the relation which God had established between parent and offspring.—In Leviticus 22:29, Leviticus 22:30, the command to eat the flesh of the animal on the day on which it was offered (Leviticus 7:15; Leviticus 19:5-6) is repeated with special reference to the praise-offering.


  Verses 31-33


  Concluding exhortation, as in Leviticus 18:29; Leviticus 19:37. (On Leviticus 22:32, cf. Leviticus 18:21 and Leviticus 11:44-45.)


  Leviticus 23


  Verse 1-2


  This chapter does not contain a “calendar of feasts,” or a summary and completion of the directions previously given in a scattered form concerning the festal times of Israel, but simply a list of those festal days and periods of the year at which holy meetings were to be held. This is most clearly stated in the heading (Leviticus 23:2): “the festal times of Jehovah, which ye shall call out as holy meetings, these are they, My feasts,” i.e., those which are to be regarded as My feasts, sanctified to Me. The festal seasons and days were called “feasts of Jehovah,” times appointed and fixed by Jehovah (see Genesis 1:14), not because the feasts belonged to fixed times regulated by the course of the moon (Knobel), but because Jehovah had appointed them as days, or times, which were to be sanctified to Him. Hence the expression is not only used with reference to the Sabbath, the new moon, and the other yearly feasts; but in Numbers 28:2 and Numbers 29:39 it is extended so as to include the times of the daily morning and evening sacrifice. (On the “holy convocation” see Exodus 12:16.)


  Verse 3


  At the head of these (moadim) stood the Sabbath, as the day which God had already sanctified as a day of rest for His people, by His own rest on the seventh creation-day (Genesis 2:3, cf. Exodus 20:8-11). On שׁבּתון שׁבּת, see at Exodus 31:15 and Exodus 16:33. As a weekly returning day of rest, the observance of which had its foundation in the creative work of God, the Sabbath was distinguished from the yearly feasts, in which Israel commemorated the facts connected with its elevation into a people of God, and which were generally called “feasts of Jehovah” in the stricter sense, and as such were distinguished from the Sabbath (Leviticus 23:37, Leviticus 23:38; Isaiah 1:13-14; 1 Chronicles 23:31; 2 Chronicles 31:3; Nehemiah 10:34). This distinction is pointed out in the heading, “these are the feasts of Jehovah” (Leviticus 23:4).


  In Numbers 28:11 the feast of new moon follows the Sabbath; but this is passed over here, because the new moon was not to be observed either with sabbatical rest or a holy meeting.


  Verses 4-14


  Leviticus 23:4 contains the special heading for the yearly feasts. בּמועדם at their appointed time.


  Leviticus 23:5-14


  The leading directions for the Passover and feast of Mazzoth are repeated from Exodus 12:6, Exodus 12:11, Exodus 12:15-20. עבדה מלאכת, occupation of a work, signifies labour at some definite occupation, e.g., the building of the tabernacle, Exodus 35:24; Exodus 36:1, Exodus 36:3; hence occupation in connection with trade or one's social calling, such as agriculture, handicraft, and so forth; whilst מלאכה is the performance of any kind of work, e.g., kindling fire for cooking food (Exodus 35:2-3). On the Sabbath and the day of atonement every kind of civil work was prohibited, even to the kindling of fire for the purpose of cooking (Leviticus 23:3, Leviticus 23:30, Leviticus 23:31, cf. Exodus 20:10; Exodus 31:14; Exodus 35:2-3; Deuteronomy 5:14 and Leviticus 16:29; Numbers 29:7); on the other feast-days with a holy convocation, only servile work (Leviticus 23:7, Leviticus 23:8, Leviticus 23:21, Leviticus 23:25, Leviticus 23:35, Leviticus 23:36, cf. Exodus 12:16, and the explanation on Leviticus 12:1-8:15ff., and Numbers 28:18, Numbers 28:25-26; Numbers 29:1, Numbers 29:12, Numbers 29:35). To this there is appended a fresh regulation in Leviticus 23:9-14, with the repetition of the introductory clause, “And the Lord spake,” etc. When the Israelites had come into the land to be given them by the Lord, and had reaped the harvest, they were to bring a sheaf as first-fruits of their harvest to the priest, that he might wave it before Jehovah on the day after the Sabbath, i.e., after the first day of Mazzoth. According to Josephus and Philo, it was a sheaf of barley; but this is not expressly commanded, because it would be taken for granted in Canaan, where the harvest began with the barley. In the warmer parts of Palestine the barley ripens about the middle of April, and is reaped in April or the beginning of May, whereas the wheat ripens two or three weeks later (Seetzen; Robinson's Pal. ii. 263, 278). The priest was to wave the sheaf before Jehovah, i.e., to present it symbolically to Jehovah by the ceremony of waving, without burning any of it upon the altar. The rabbinical rule, viz., to dry a portion of the ears by the fire, and then, after rubbing them out, to burn them on the altar, was an ordinance of the later scribes, who knew not the law, and was based upon Leviticus 2:14. For the law in Leviticus 2:14 refers to the offerings of first-fruits made by private persons, which are treated of in Numbers 18:12-13, and Deuteronomy 26:2. The sheaf of first-fruits, on the other hand, which was to be offered before Jehovah as a wave-offering in the name of the congregation, corresponded to the two wave-loaves which were leavened and then baked, and were to be presented to the Lord as first-fruits (Leviticus 23:17). As no portion of these wave-loaves was burned upon the altar, because nothing leavened was to be placed upon it (Leviticus 2:11), but they were assigned entirely to the priests, we have only to assume that the same application was intended by the law in the case of the sheaf of first-fruits, since the text only prescribes the waving, and does not contain a word about roasting, rubbing, or burning the grains upon the altar. השּׁבּת מחרת (the morrow after the Sabbath) signifies the next day after the first day of the feast of Mazzoth, i.e., the 16th Abib (Nisan), not the day of the Sabbath which fell in the seven days' feast of Mazzoth, as the Baethoseans supposed, still less the 22nd of Nisan, or the day after the conclusion of the seven days' feast, which always closed with a Sabbath, as Hitzig imagines.


  The “Sabbath” does not mean the seventh day of the week, but the day of rest, although the weekly Sabbath was always the seventh or last day of the week; hence not only the seventh day of the week (Exodus 31:15, etc.), but the day of atonement (the tenth of the seventh month), is called “Sabbath,” and “(Shabbath) (shabbathon) ” (Leviticus 23:32; Leviticus 16:31). As a day of rest, on which no laborious work was to be performed (Leviticus 23:8), the first day of the feast of Mazzoth is called “Sabbath,” irrespectively of the day of the week upon which it fell; and “the morrow after the Sabbath” is equivalent to “the morrow after the Passover” mentioned in Joshua 5:11, where “Passover” signifies the day at the beginning of which the paschal meal was held, i.e., the first day of unleavened bread, which commenced on the evening of the 14th, in other words, the 15th Abib. By offering the sheaf of first-fruits of the harvest, the Israelites were to consecrate their daily bread to the Lord their God, and practically to acknowledge that they owed the blessing of the harvest to the grace of God. They were not to eat any bread or roasted grains of the new corn till they had presented the offering of their God (Leviticus 23:14). This offering was fixed for the second day of the feast of the Passover, that the connection between the harvest and the Passover might be kept in subordination to the leading idea of the Passover itself (see at Exodus 12:15.). But as the sheaf was not burned upon the altar, but only presented symbolically to the Lord by waving, and then handed over to the priests, an altar-gift had to be connected with it,—namely, a yearling sheep as a burnt-offering, a meat-offering of two-tenths of an ephah of fine flour mixed with oil, and a drink-offering of a quarter of a hin of wine,—to give expression to the obligation and willingness of the congregation not only to enjoy their earthly food, but to strengthen all the members of their body for growth in holiness and diligence in good works. The burnt-offering, for which a yearling lamb was prescribed, as in fact for all the regular festal sacrifices, was of course in addition to the burnt-offerings prescribed in Numbers 28:19-20, for every feast-day. The meat-offering, however, was not to consist of one-tenth of an ephah of fine flour, as on other occasions (Exodus 29:40; Numbers 28:9, Numbers 28:13, etc.), but of two-tenths, that the offering of corn at the harvest-feast might be a more plentiful one than usual.


  Verses 15-17


  The law for the special observance of the feast of Harvest (Exodus 23:16) is added here without any fresh introductory formula, to show at the very outset the close connection between the two feasts. Seven whole weeks, or fifty days, were to be reckoned from the day of the offering of the sheaf, and then the day of first-fruits (Numbers 28:26) or feast of Weeks (Exodus 34:22; Deuteronomy 16:10) was to be celebrated. From this reckoning the feast received the name of Pentecost (ἡ πεντηκοστή , Acts 2:1). That שׁבּתות (Leviticus 23:15) signifies weeks, like שׁבעות in Deuteronomy 16:9, and τὰ σάββατα in the Gospels (e.g., Matthew 28:1), is evident from the predicate תּמימת, “complete,” which would be quite unsuitable if Sabbath-days were intended, as a long period might be reckoned by half weeks instead of whole, but certainly not by half Sabbath-days. Consequently “the morrow after the seventh Sabbath” (Leviticus 23:16) is the day after the seventh week, not after the seventh Sabbath. On this day, i.e., fifty days after the first day of Mazzoth, Israel was to offer a new meat-offering to the Lord, i.e., made of the fruit of the new harvest (Leviticus 26:10), “wave-loaves” from its dwellings, two of two-tenths of an ephah of fine flour baked leavened, like the bread which served for their daily food, “as first-fruits unto the Lord,” and of the wheat-harvest (Exodus 34:22), which fell in the second half of May and the first weeks of June (Robinson, Palestine), and therefore was finished as a whole by the feast of Weeks. The loaves differed from all the other meat-offerings, being made of leavened dough, because in them their daily bread was offered to the Lord, who had blessed the harvest, as a thank-offering for His blessing. They were therefore only given to the Lord symbolically by waving, and were then to belong to the priests (Leviticus 23:20). The injunction “out of your habitations” is not to be understood, as Calvin and others suppose, as signifying that every householder was to present two such loaves; it simply expresses the idea, that they were to be loaves made for the daily food of a household, and not prepared expressly for holy purposes.


  Verse 18-19


  In addition to the loaves, they were to offer seven yearling lambs, one young bullock, and two rams, as burnt-offerings, together with their (the appropriate) meat and drink-offerings, one he-goat as a sin-offering, and two yearling lambs as peace-offerings.


  Verse 20


  “The priest shall wave them (the two lambs of the peace-offerings), together with the loaves of the first-fruits, as a wave-offering before Jehovah; with the two lambs (the two just mentioned), they (the loaves) shall be holy to Jehovah for the priest.” In the case of the peace-offerings of private individuals, the flesh belonged for the most part to the offerer; but here, in the case of a thank-offering presented by the congregation, it was set apart for the priest. The circumstance, that not only was a much more bountiful burnt-offering prescribed than in the offerings of the dedicatory sheaf at the commencement of harvest (Leviticus 23:12), but a sin-offering and peace-offering also, is to be attributed to the meaning of the festival itself, as a feast of thanksgiving for the rich blessing of God that had just been gathered in. The sin-offering was to excite the feeling and consciousness of sin on the part of the congregation of Israel, that whilst eating their daily leavened bread they might not serve the leaven of their old nature, but seek and implore from the Lord their God the forgiveness and cleansing away of their sin. Through the increased burnt-offering they were to give practical expression to their gratitude for the blessing of harvest, by a strengthened consecration and sanctification of all the members of the whole man to the service of the Lord; whilst through the peace-offering they entered into that fellowship of peace with the Lord to which they were called, and which they were eventually to enjoy through His blessing in their promised inheritance. In this way the whole of the year's harvest was placed under the gracious blessing of the Lord by the sanctification of its commencement and its close; and the enjoyment of their daily food was also sanctified thereby. For the sake of this inward connection, the laws concerning the wave-sheaf and wave-loaves are bound together into one whole; and by this connection, which was established by reckoning the time for the feast of Weeks from the day of the dedication of the sheaf, the two feasts were linked together into an internal unity. The Jews recognised this unity from the very earliest times, and called the feast of Pentecost (Azqereth) (Greek, Ἀσαρθά), because it was the close of the seven weeks (see at Leviticus 23:36; Josephus, Ant. iii. 10).


  Verse 21-22


  On this day a holy meeting was to be held, and laborious work to be suspended, just as on the first and seventh days of Mazzoth. This was to be maintained as a statute for ever (see Leviticus 23:14). It was not sufficient, however, to thank the Lord for the blessing of harvest by a feast of thanksgiving to the Lord, but they were not to forget the poor and distressed when gathering in their harvest. To indicate this, the law laid down in Leviticus 19:9-10 is repeated in Leviticus 23:22.


  Verses 23-25


  On the first day of the seventh month there was to be (shabbathon), rest, i.e., a day of rest (see Exodus 16:23), a memorial of blowing of trumpets, a holy convocation, the suspension of laborious work, and the offering of a firing for Jehovah, which are still more minutely described in the calendar of festal sacrifices in Numbers 29:2-6. תּרוּעה, a joyful noise, from רוּע to make a noise, is used in Leviticus 23:24 for שׁופר תּרוּעה, a blast of trumpets. On this day the (shophar) was to be blown, a blast of trumpets to be appointed for a memorial before Jehovah (Numbers 10:10), i.e., to call the congregation into remembrance before Jehovah, that He might turn towards it His favour and grace (see at Exodus 28:12, Exodus 28:29; Exodus 30:16); and from this the feast-day is called the day of the trumpet-blast (Numbers 19:1). (Shophar), a trumpet, was a large horn which produced a dull, far-reaching tone. Buccina pastoralis est et cornu recurvo efficitur, unde et proprie hebraice sophar, graece κερατίνη appellatur (Jerome on Hos. Leviticus 5:8).


  The seventh month of the year, like the seventh day of the week, was consecrated as a Sabbath or sabbatical month, by a holy convocation and the suspension of labour, which were to distinguish the first day of the seventh month from the beginning of the other months or the other new moon days throughout the year. For the whole month was sanctified in the first day, as the beginning or head of the month; and by the sabbatical observance of the commencement, the whole course of the month was raised to a Sabbath. This was enjoined, not merely because it was the seventh month, but because the seventh month was to secure to the congregation the complete atonement for all its sins, and the wiping away of all the uncleannesses which separated it from its God, viz., on the day of atonement, which fell within this month, and to bring it a foretaste of the blessedness of life in fellowship with the Lord, viz., in the feast of Tabernacles, which commenced five days afterwards. This significant character of the seventh month was indicated by the trumpet-blast, by which the congregation presented the memorial of itself loudly and strongly before Jehovah on the first day of the month, that He might bestow upon them the promised blessings of His grace, for the realization of His covenant. The trumpet-blast on this day was a prelude of the trumpet-blast with which the commencement of the year of jubilee was proclaimed to the whole nation, on the day of atonement of every seventh sabbatical year, that great year of grace under the old covenant (Leviticus 25:9); just as the seventh month in general formed the link between the weekly Sabbath and the sabbatical and jubilee years, and corresponded as a Sabbath month to the year of jubilee rather than the sabbatical year, which had its prelude in the weekly Sabbath-day.


  Verses 26-31


  On the tenth day of the seventh month the day of atonement was to be observed by a holy meeting, by fasting from the evening of the ninth till the evening of the tenth, by resting from all work on pain of death, and with sacrifices, of which the great expiatory sacrifice peculiar to this day had already been appointed in ch. 16, and the general festal sacrifices are described in Numbers 29:8-11. (For fuller particulars, see at ch. 16.) By the restrictive אך, the observance of the day of atonement is represented a priori as a peculiar one. The אך refers less to “the tenth day,” than to the leading directions respecting this feast: “only on the tenth of this seventh month … there shall be a holy meeting to you, and ye shall afflict your souls,” etc.


  Verse 32


  “Ye shall rest your rest,” i.e., observe the rest that is binding upon you from all laborious work.


  Verses 33-37


  On the fifteenth of the same month the feast of Tabernacles was to be kept to the Lord for seven days: on the first day with a holy meeting and rest from all laborious work, and for seven days with sacrifices, as appointed for every day in Num 29:13-33. Moreover, on the eighth day, i.e., the 22nd of the month, the closing feast was to be observed in the same manner as on the first day (Leviticus 23:34-36). The name, “feast of Tabernacles” (booths), is to be explained from the fact, that the Israelites were to dwell in booths made of boughs for the seven days that this festival lasted (Leviticus 23:42). עצרת, which is used in Leviticus 23:36 and Numbers 29:35 for the eighth day, which terminated the feast of Tabernacles, and in Deuteronomy 16:8 for the seventh day of the feast of Mazzoth, signifies the solemn close of a feast of several days, clausula festi, from עצר to shut in, or close (Genesis 16:2; Deuteronomy 11:17, etc.), not a coagendo, congregando populo ad festum, nor a cohibitione laboris, ab interdicto opere, because the word is only applied to the last day of the feasts of Mazzoth and Tabernacles, and not to the first, although this was also kept with a national assembly and suspension of work. But as these clausaulae festi were holidays with a holy convocation and suspension of work, it was very natural that the word should be transferred at a later period to feasts generally, on which the people suspended work and met for worship and edification (Joel 1:14; Isaiah 1:13; 2 Kings 10:20). The azareth, as the eighth day, did not strictly belong to the feast of Tabernacles, which was only to last seven days; and it was distinguished, moreover, from these seven days by a smaller number of offerings (Numbers 29:35.). The eighth day was rather the solemn close of the whole circle of yearly feasts, and therefore was appended to the close of the last of these feasts as the eighth day of the feast itself (see at Num 28 seq.).—With Leviticus 23:36 the enumeration of all the yearly feasts on which holy meetings were to be convened is brought to an end. This is stated in the concluding formula (Leviticus 23:37, Leviticus 23:38), which answers to the heading in Leviticus 23:4, in which the Sabbaths are excepted, as they simply belonged to the (moadim) in the more general sense of the word. In this concluding formula, therefore, there is no indication that Leviticus 23:2 and Leviticus 23:3 and Leviticus 23:39-43 are later additions to the original list of feasts which were to be kept with a meeting for worship. וגו להקריב (to offer, etc.) is not dependent upon “holy convocations,” but upon the main idea, “feasts of Jehovah.” Jehovah had appointed (moadim), fixed periods in the year, for His congregation to offer sacrifices; not as if no sacrifices could be or were to be offered except at these feasts, but to remind His people, through these fixed days, of their duty to approach the Lord with sacrifices. אשּׁה is defined by the enumeration of four principal kinds of sacrifice-burnt-offerings, meat-offerings, slain (i.e., peace-) offerings, and drink-offerings. בּ יום דּבר: “every day those appointed for it,” as in Exodus 5:13.


  Verses 38-43


  “Beside the Sabbaths:” i.e., the Sabbath sacrifices (see Numbers 28:9-10), and the gifts and offerings, which formed no integral part of the keeping of the feasts and Sabbaths, but might be offered on those days. מתּנות, gifts, include all the dedicatory offerings, which were presented to the Lord without being intended to be burned upon the altar; such, for example, as the dedicatory gifts of the tribe-princes (Num 7), the firstlings and tithes, and other so-called heave-offerings (Numbers 18:11, Numbers 18:29). By the “vows” and נדבות, “freewill-offerings,” we are to understand not only the votive and freewill slain or peace-offerings, but burnt-offerings also, and meat-offerings, which were offered in consequence of a vow, or from spontaneous impulse (see Judges 11:31, where Jephthah vows a burnt-offering).—In Leviticus 23:39. there follows a fuller description of the observance of the last feast of the year, for which the title, “feast of Tabernacles” (Leviticus 23:34), had prepared the way, as the feast had already been mentioned briefly in Exodus 23:16 and Exodus 34:22 as “feast of Ingathering,” though hitherto no rule had been laid down concerning the peculiar manner in which it was to be observed. In connection with this epithet in Exodus, it is described again in Leviticus 23:39, as in Leviticus 23:35, Leviticus 23:36, as a seven days' feast, with sabbatical rest on the first and eighth day; and in Leviticus 23:40. the following rule is given for its observance: “Take to you fruit of ornamental trees, palm-branches, and boughs of trees with thick foliage, and willows of the brook, and rejoice before the Lord your God seven days, every native in Israel.” If we observe that there are only three kinds of boughs that are connected together by the copula (vav) in Leviticus 23:40, and that it is wanting before תם כּפּת, there can hardly be any doubt that הדר עץ פּרי is the generic term, and that the three names which follow specify the particular kinds of boughs. By “the fruits,” therefore, we understand the shoots and branches of the trees, as well as the blossom and fruit that grew out of them. הדר עץ, “trees of ornament:” we are not to understand by these only such trees as the orange and citron, which were placed in gardens for ornament rather than use, as the Chald. and Syr. indicate, although these trees grow in the gardens of Palestine (Rob., Pal. i. 327, iii. 420). The expression is a more general one, and includes myrtles, which were great favourites with the ancients, on account of their beauty and the fragrant odour which they diffused, olive-trees, palms, and other trees, which were used as booths in Ezra's time (Nehemiah 8:15). In the words, “Take fruit of ornamental trees,” it is not expressly stated, it is true, that this fruit was to be used, like the palm-branches, for constructing booths; but this is certainly implied in the context: “Take … and rejoice … and keep a feast … in the booths shall he dwell.” בּסּכּת with the article is equivalent to “in the booths which ye have constructed from the branches mentioned” (cf. Ges. §109, 3). It was in this sense that the law was understood and carried out in the time of Ezra (Nehemiah 8:15.).


  The leading character of the feast of Tabernacles, which is indicated at the outset by the emphatic אך (Leviticus 23:39, see at Leviticus 23:27), was to consist in “joy before the Lord.” As a “feast,” i.e., a feast of joy (חג, from חגג = חוּג, denoting the circular motion of the dance, 1 Samuel 30:16), it was to be kept for seven days; so that Israel “should be only rejoicing,” and give itself up entirely to joy (Deuteronomy 16:15). Now, although the motive assigned in Deut. is this: “for God will bless thee (Israel) in all thine increase, and in all the work of thine hands;” and although the feast, as a “feast of ingathering,” was a feast of thanksgiving for the gathering in of the produce of the land, “the produce of the floor and wine-press;” and the blessing they had received in the harvested fruits, the oil and wine, which contributed even more to the enjoyment of life than the bread that was needed for daily food, furnished in a very high degree the occasion and stimulus to the utterance of grateful joy: the origin and true signification of the feast of Tabernacles are not to be sought for in this natural allusion to the blessing of the harvest, but the dwelling in booths was the principal point in the feast; and this was instituted as a law for all future time (Leviticus 23:41), that succeeding generations might know that Jehovah had caused the children of Israel to dwell in booths when He led them out of Egypt (Leviticus 23:43). סכּה, a booth or hut, is not to be confounded with אחל a tent, but comes from סכך texuit, and signifies casa, umbraculum ex frondibus ramisque consertum(Ges. thes. s. v.), serving as a defence both against the heat of the sun, and also against wind and rain (Psalm 31:21; Isaiah 4:6; Jonah 4:5). Their dwelling in booths was by no means intended, as Bähr supposes, to bring before the minds of the people the unsettled wandering life of the desert, and remind them of the trouble endured there, for the recollection of privation and want can never be an occasion of joy; but it was to place vividly before the eyes of the future generations of Israel a memorial of the grace, care, and protection which God afforded to His people in the great and terrible wilderness (Deuteronomy 8:15). Whether the Israelites, in their journey through the wilderness, not only used the tents which they had taken with them (cf. Leviticus 14:8; Exodus 16:1; Exodus 18:7; Exodus 33:8.; Numbers 16:26., Leviticus 24:5, etc.), but erected booths of branches and bushes in those places of encampment where they remained for a considerable time, as the Bedouins still do sometimes in the peninsula of Sinai (Burckhardt, Syrien, p. 858), or not; at all events, the shielding and protecting presence of the Lord in the pillar of cloud and fire was, in the words of the prophet, “a booth (tabernacle) for a shadow in the day-time from the heat, and for a place of refuge, and for a covert from storm and from rain” (Isaiah 4:6) in the barren wilderness, to those who had just been redeemed out of Egypt. Moreover, the booths used at this feast were not made of miserable shrubs of the desert, but of branches of fruit-trees, palms and thickly covered trees, the produce of the good and glorious land into which God had brought them (Deuteronomy 8:7.); and in this respect they presented a living picture of the plenteous fulness of blessing with which the Lord had enriched His people. This fulness of blessing was to be called to mind by their dwelling in booths; in order that, in the land “wherein they ate bread without scarceness and lacked nothing, where they built goodly houses and dwelt therein; where their herds and flocks, their silver and their gold, and all that they had, multiplied” (Deuteronomy 8:9, Deuteronomy 8:12-13), they might not say in their hearts, “My power, and the might of mine hand, hath gotten me this wealth,” but might remember that Jehovah was their God, who gave them power to get wealth (Leviticus 23:17, Leviticus 23:18), that so their heart might not “be lifted up and forget Jehovah their God, who had led them out of the land of Egypt, the house of bondage.” If, therefore, the foliage of the booths pointed to the glorious possessions of the inheritance, which the Lord had prepared for His redeemed people in Canaan, yet the natural allusion of the feast, which was superadded to the historical, and subordinate to it,—viz., to the plentiful harvest of rich and beautiful fruits, which they had gathered in from this inheritance, and could now enjoy in peace after the toil of cultivating the land was over,—would necessarily raise their hearts to still higher joy through their gratitude to the Lord and Giver of all, and make this feats a striking figure of the blessedness of the people of God when resting from their labours.


  Verse 44


  Communication of these laws to the people.


  Leviticus 24


  Verses 1-4


  The directions concerning the oil for the holy candlestick (Leviticus 24:1-4) and the preparation of the shew-bread (Leviticus 24:5-9) lose the appearance of an interpolation, when we consider and rightly understand on the one hand the manner in which the two are introduced in Leviticus 24:2, and on the other their significance in relation to the worship of God. The introductory formula, “Command the children of Israel that they fetch (bring),” shows that the command relates to an offering on the part of the congregation, a sacrificial gift, with which Israel was to serve the Lord continually. This service consisted in the fact, that in the oil of the lamps of the seven-branched candlestick, which burned before Jehovah, the nation of Israel manifested itself as a congregation which caused its light to shine in the darkness of this world; and that in the shew-bread it offered the fruits of its labour in the field of the kingdom of God, as a spiritual sacrifice to Jehovah. The offering of oil, therefore, for the preparation of the candlestick, and that of fine flour for making the loaves to be placed before Jehovah, formed part of the service in which Israel sanctified its life and labour to the Lord its God, not only at the appointed festal periods, but every day; and the law is very appropriately appended to the sanctification of the Sabbaths and feast-days, prescribed in ch. 23. The first instructions in Leviticus 24:2-4 are a verbal repetition of Exodus 27:20-21, and have been explained already. Their execution by Aaron is recorded at Numbers 8:1-4; and the candlestick itself was set in order by Moses at the consecration of the tabernacle (Exodus 40:25).


  Verses 5-9


  The preparation of the shew-bread and the use to be made of it are described here for the first time; though it had already been offered by the congregation at the consecration of the tabernacle, and placed by Moses upon the table (Exodus 39:36; Exodus 40:23). Twelve cakes ((challoth), Leviticus 2:4) were to be made of fine flour, of two-tenths of an ephah each, and placed in two rows, six in each row, upon the golden table before Jehovah (Exodus 25:23.). Pure incense was then to be added to each row, which was to be (to serve) as a memorial ((Azcarah), see Leviticus 2:2), as a firing for Jehovah. על נתן to give upon, to add to, does not force us to the conclusion that the incense was to be spread upon the cakes; but is easily reconcilable with the Jewish tradition (Josephus, Ant. iii. 10, 7; Mishnah, Menach. xi. 7, 8), that the incense was placed in golden saucers with each row of bread. The number twelve corresponded to the number of the twelve tribes of Israel. The arrangement of the loaves in rows of six each was in accordance with the shape of the table, just like the division of the names of the twelve tribes upon the two precious stones on Aaron's shoulder-dress (Exodus 28:10). By the presentation or preparation of them from the fine flour presented by the congregation, and still more by the addition of incense, which was burned upon the altar every Sabbath on the removal of the loaves as (azcarah), i.e., as a practical memento of the congregation before God, the laying out of these loaves assumed the form of a bloodless sacrifice, in which the congregation brought the fruit of its life and labour before the face of the Lord, and presented itself to its God as a nation diligent in sanctification to good works. If the shew-bread was a (minchah), or meat-offering, and even a most holy one, which only the priests were allowed to eat in the holy place (Leviticus 24:9, cf. Leviticus 2:3 and Leviticus 6:9-10), it must naturally have been unleavened, as the unanimous testimony of the Jewish tradition affirms it to have been. And if as a rule no meat-offering could be leavened, and of the loaves of first-fruits prepared for the feast of Pentecost, which were actually leavened, none was allowed to be placed upon the altar (Leviticus 2:11-12; Leviticus 6:10); still less could leavened bread be brought into the sanctuary before Jehovah. The only ground, therefore, on which Knobel can maintain that those loaves were leavened, is on the supposition that they were intended to represent the daily bread, which could no more fail in the house of Jehovah than in any other well-appointed house (see Bähr,Symbolik i. p. 410). The process of laying these loaves before Jehovah continually was to be “an everlasting covenant” (Leviticus 24:8), i.e., a pledge or sign of the everlasting covenant, just as circumcision, as the covenant in the flesh, was to be an everlasting covenant (Genesis 17:13).


  Verses 10-12


  The account of the Punishment of a Blasphemer is introduced in the midst of the laws, less because “it brings out to view by a clear example the administration of the divine law in Israel, and also introduces and furnishes the reason for several important laws” (Baumgarten), than because the historical occurrence itself took place at the time when the laws relating to sanctification of life before the Lord were given, whilst the punishment denounced against the blasphemer exhibited in a practical form, as a warning to the whole nation, the sanctification of the Lord in the despisers of His name. The circumstances were the following:—The son of an Israelitish woman named Shelomith, the daughter of Dibri, of the tribe of Dan, and of an Egyptian whom the Israelitish woman had married, went out into the midst of the children of Israel, i.e., went out of his tent or place of encampment among the Israelites. As the son of an Egyptian, he belonged to the foreigners who had gone out with Israel (Exodus 12:38), and who probably had their tents somewhere apart from those of the Israelites, who were encamped according to their tribes (Numbers 2:2). Having got into a quarrel with an Israelite, this man scoffed at the name (of Jehovah) and cursed. The cause of the quarrel is not given, and cannot be determined. נקב: to bore, hollow out, then to sting, metaphorically to separate, fix (Genesis 30:28), hence to designate (Numbers 1:17, etc.), and to prick in malam partem, to taunt, i.e., to blaspheme, curse, = קבב; Numbers 23:11, Numbers 23:25, etc. That the word is used here in a bad sense, is evident from the expression “and cursed,” and from the whole context of Leviticus 24:15 and Leviticus 24:16. The Jews, on the other hand, have taken the word נקב in this passage from time immemorial in the sense of ἐπονομάζειν (lxx), and founded upon it the well-known law, against even uttering the name Jehovah (see particularly Leviticus 24:16). “The name” κατ ̓ ἐξ. is the name “Jehovah” (cf. Leviticus 24:16), in which God manifested His nature. It was this passage that gave rise to the custom, so prevalent among the Rabbins, of using the expression “name,” or “the name,” for Dominus, or Deus (see Buxtorf, lex. talmud. pp. 2432ff.). The blasphemer was brought before Moses and then put into confinement, “to determine for them (such blasphemers) according to the mouth (command) of Jehovah.” פּרשׁ: to separate, distinguish, then to determine exactly, which is the sense both here and in Numbers 15:34, where it occurs in a similar connection.


  Verses 13-16


  Jehovah ordered the blasphemer to be taken out of the camp, and the witnesses to lay their hands upon his head, and the whole congregation to stone him; and published at the same time the general law, that whoever cursed his God should bear (i.e., atone for) his sin (cf. Exodus 22:27), and whoever blasphemed the name of Jehovah should be stoned, the native as well as the foreigner. By laying (resting, cf. Leviticus 1:4) their hands upon the head of the blasphemer, the hearers or witnesses were to throw off from themselves the blasphemy which they had heard, and return it upon the head of the blasphemer, for him to expiate. The washing of hands in Deuteronomy 21:6 is analogous; but the reference made by Knobel to Deuteronomy 17:7, where the witnesses are commanded to turn their hand against an idolater who had been condemned to death, i.e., to stone him, is out of place.


  Verse 17-18


  The decision asked for from God concerning the crime of the blasphemer, who was the son of an Egyptian, and therefore not a member of the congregation of Jehovah, furnished the occasion for God to repeat those laws respecting murder or personal injury inflicted upon a man, which had hitherto been given for the Israelites alone (Exodus 21:12.), and to proclaim their validity in the case of the foreigner also (Leviticus 24:17, Leviticus 24:21, Leviticus 24:22). To these there are appended the kindred commandments concerning the killing of cattle (Leviticus 24:18, Leviticus 24:21, Leviticus 24:22), which had not been given, it is true, expressis verbis, but were contained implicite in the rights of Israel (Exodus 21:33.), and are also extended to foreigners. אדם נפשׁ הכּה, to smite the soul of a man, i.e., to put him to death;—the expression “soul of a beast,” in Leviticus 24:18, is to be understood in the same sense.


  Verses 19-22


  “Cause a blemish,” i.e., inflict a bodily injury. This is still further defined in the cases mentioned (breach, eye, tooth), in which punishment was to be inflicted according to the jus talionis (see at Exodus 21:23.).


  Verse 23


  After these laws had been issued, the punishment was inflicted upon the blasphemer.


  Leviticus 25


  Verse 1


  The law for the sabbatical and jubilee years brings to a close the laws given to Moses by Jehovah upon Mount Sinai. This is shown by the words of the heading (Leviticus 25:1), which point back to Exodus 34:32, and bind together into an inward unity the whole round of laws that Moses received from God upon the mountain, and then gradually announced to the people. The same words are repeated, not only in Leviticus 7:38 at the close of the laws of sacrifice, but also at Leviticus 26:46, at the close of the promises and threats which follow the law for the sabbatical and jubilee years, and lastly, at Leviticus 27:34, after the supplementary law concerning vows. The institution of the jubilee years corresponds to the institution of the day of atonement (ch. 16). Just as all the sins and uncleannesses of the whole congregation, which had remained unatoned for and uncleansed in the course of the year, were to be wiped away by the all-embracing expiation of the yearly recurring day of atonement, and an undisturbed relation to be restored between Jehovah and His people; so, by the appointment of the year of jubilee, the disturbance and confusion of the divinely appointed relations, which had been introduced in the course of time through the inconstancy of all human or earthly things, were to be removed by the appointment of the year of jubilee, and the kingdom of Israel to be brought back to its original condition. The next chapter (ch. 26) bears the same relation to the giving of the law upon Sinai as Exodus 23:20-33 to the covenant rights in Ex 20:22-23:19.


  Verses 2-4


  The Sabbatical Year.—When Israel had come into the land which the Lord gave to it, it was to sanctify it to the Lord by the observance of a Sabbath. As the nation at large, with its labourers and beasts of burden, was to keep a Sabbath or day of rest every seventh day of the week, so the land which they filled was to rest (to keep, שׁבּי שׁבת as in Leviticus 23:32) a Sabbath to the Lord. Six years they were to sow the field and cut the vineyard, i.e., cultivate the corn-fields, vineyards, and olive-yards (Exodus 23:11: see the remarks on (cerem) at Leviticus 19:10), and gather in their produce; but in the seventh year the land was to keep a Sabbath of rest ((Sabbath) (sabbathon), Exodus 31:15), a Sabbath consecrated to the Lord (see Exodus 20:10); and in this year the land was neither to be tilled nor reaped (cf. Exodus 23:10-11). זמר in Kal applies only to the cutting of grapes, and so also in Niphal, Isaiah 5:6; hence (zemorah), a vine-branch (Numbers 13:23), and (mazmerah), a pruning-knife (Isaiah 2:4, etc.).


  The omission of sowing and reaping presupposed that the sabbatical year commenced with the civil year, in the autumn of the sixth year of labour, and not with the ecclesiastical year, on the first of Abib (Nisan), and that it lasted till the autumn of the seventh year, when the cultivation of the land would commence again with the preparation of the ground and the sowing of the seed for the eighth year; and with this the command to proclaim the jubilee year on “the tenth day of the seventh month” throughout all the land (Leviticus 25:9), and the calculation in Leviticus 25:21, Leviticus 25:22, fully agree.


  Verse 5


  “That which has fallen out (been shaken out) of thy harvest (i.e., the corn which had grown from the grains of the previous harvest that had fallen out) thou shalt not reap, and the grapes of thine uncut thou shalt not gather.” נזיר, the Nazarite, who let his hair grow freely without cutting it (Numbers 6:5), is used figuratively, both here and in Leviticus 25:11, to denote a vine not pruned, since by being left to put forth all its productive power it was consecrated to the Lord. The Roman poets employ a similar figure, and speak of the viridis coma of the vine (Tibull. i. 7, 34; Propert. ii. 15, 12).


  Verse 6-7


  “And the Sabbath of the land (i.e., the produce of the sabbatical year or year of rest, whatever grew that year without cultivation) shall be to you for food, for thee and thy servant, … and for the beasts that are in thy land shall all its produce be for food.” The meaning is, that what grew of itself was not to be reaped by the owner of the land, but that masters and servants, labourers and visitors, cattle and game, were to eat thereof away from the field (cf. Leviticus 25:12). The produce arising without tilling or sowing was to be a common good for man and beast. According to Exodus 23:11, it was to belong to the poor and needy; but the owner was not forbidden to partake of it also, so that there can be no discrepancy discovered between this passage and the verse before us. The produce referred to would be by no means inconsiderable, particularly if there had not been a careful gleaning after the harvest, or the corn had become over-ripe. In the fertile portions of Palestine, especially in the plain of Jezreel and on the table-land of Galilee, as well as in other parts, large quantities of wheat and other cereals are still self-sown from the ripe ears, the over-flowing of which is not gathered by any of the inhabitants of the land. Strabo gives a similar account of Albania, viz., that in many parts a field once sown will bear fruit twice and even three times, the first yield being as much as fifty-fold. The intention of his law was not so much to secure the physical recreation of both the land and people, however useful and necessary this might be for men, animals, and land in this sublunary world; but the land was to keep Sabbath to the Lord in the seventh year. In the sabbatical year the land, which the Lord had given to His people, was to observe a period of holy rest and refreshment to its Lord and God, just as the congregation did on the Sabbath-day; and the hand of man was to be withheld from the fields and fruit-gardens from working them, that they might yield their produce for his use. The earth was to be saved from the hand of man exhausting its power for earthly purposes as his own property, and to enjoy the holy rest with which God had blessed the earth and all its productions after the creation. From this, Israel, as the nation of God, was to learn, on the one hand, that although the earth was created for man, it was not merely created for him to draw out its powers for his own use, but also to be holy to the Lord, and participate in His blessed rest; and on the other hand, that the great purpose for which the congregation of the Lord existed, did not consist in the uninterrupted tilling of the earth, connected with bitter labour in the sweat of his brow (Genesis 3:17, Genesis 3:19), but in the peaceful enjoyment of the fruits of the earth, which the Lord their God had given them, and would give them still without the labour of their hands, if they strove to keep His covenant and satisfy themselves with His grace. This intention of the sabbatical year comes out still more plainly in the year of jubilee, in which the idea of the sanctification of the whole land as the Lord's property is still more strongly expressed, and whose inward connection with the sabbatical year is indicated by the fact that the time for observing it was regulated by the sabbatical years (Leviticus 25:8).


  Verses 8-55


  The law for the Year of Jubilee refers first of all to its observance (Leviticus 25:8-12), and secondly to its effects (a) upon the possession of property (vv. 13-34), and (b) upon the personal freedom of the Israelites (vv. 35-55).


  Leviticus 25:8-9


  Keeping the year of jubilee. Leviticus 25:8, Leviticus 25:9. Seven Sabbaths of years—i.e., year-Sabbaths or sabbatical years, or seven times seven years, the time of seven year-Sabbaths, that is to say, 49 years—they were to count, and then at the expiration of that time to cause the trumpet of jubilee to go (sound) through the whole land on the tenth of the seventh month, i.e., the day of atonement, to proclaim the entrance of the year of jubilee. This mode of announcement was closely connected with the idea of the year itself. The blowing of trumpets, or blast of the far-sounding horn ((shophar), see at Leviticus 23:24), was the signal of the descent of the Lord upon Sinai, to raise Israel to be His people, to receive them into His covenant, to unite them to Himself, and bless them through His covenant of grace (Exodus 19:13, Exodus 19:16, Exodus 19:19; Exodus 20:18). Just as the people were to come up to the mountain at the sounding of the יובל, or the voice of the (shophar), to commemorate its union with the Lord, so at the expiration of the seventh sabbatical year the trumpet-blast was to announce to the covenant nation the gracious presence of its God, and the coming of the year which was to bring “liberty throughout the land to all that dwelt therein” (Leviticus 25:10),—deliverance from bondage (Leviticus 25:40.), return to their property and family (Leviticus 25:10, Leviticus 25:13), and release from the bitter labour of cultivating the land (Leviticus 25:11, Leviticus 25:12). This year of grace as proclaimed and began with the day of atonement of every seventh sabbatical year, to show that it was only with the full forgiveness of sins that the blessed liberty of the children of God could possibly commence. This grand year of grace was to return after seven times seven years; i.e., as is expressly stated in Leviticus 25:10, every fiftieth year was to be sanctified as a year of jubilee. By this regulation of the time, the view held by R. Jehuda, and the chronologists and antiquarians who have followed him, that every seventh sabbatical year, i.e., the 49th year, was to be kept as the year of jubilee, is proved to be at variance with the text, and the fiftieth year is shown to be the year of rest, in which the sabbatical idea attained its fullest realization, and reached its earthly temporal close.


  Leviticus 25:10


  The words, “Ye shall proclaim liberty throughout all the land unto all the inhabitants thereof,” are more closely defined by the two clauses commencing with היא יובל in Leviticus 25:10 and Leviticus 25:11. “A trumpet-blast shall it be to you, that ye return every one to his own possession, and every one to his family:” a still further explanation is given in Leviticus 25:23-34 and 39-55. This was to be the fruit or effect of the blast, i.e., of the year commencing with the blast, and hence the year was called “the year of liberty,” or free year, in Ezekiel 46:17. יובל, from יבל to flow with a rushing noise, does not mean jubilation or the time of jubilation (Ges., Kn., and others); but wherever it is not applied to the year of jubilee, it signifies only the loud blast of a trumpet (Exodus 19:13; Joshua 6:5). This meaning also applies here in Leviticus 25:10 , Leviticus 25:11 and Leviticus 25:12; whilst in Leviticus 25:15, Leviticus 25:28, Leviticus 25:30, Leviticus 25:31, Leviticus 25:33, Leviticus 27:18, and Numbers 36:4, it is used as an abbreviated expression for יובל שׁנת, the year of the trumpet-blast.


  Leviticus 25:11-12


  The other effect of the fiftieth year proclaimed with the trumpet-blast consisted in the fact that the Israelites were not to sow or reap, just as in the sabbatical year (see Leviticus 25:4, Leviticus 25:5). “For it is יובל,” i.e., not “jubilation or time of jubilation,” but “the time or year of the trumpet-blast, it shall be holy to you,” i.e., a sabbatical time, which is to be holy to you like the day of the trumpet-blast (Leviticus 25:23, Leviticus 25:24).


  Leviticus 25:13-34


  One of the effects of the year of freedom is mentioned here, viz., the return of every man to his own possession; and the way is prepared for it by a warning against overreaching in the sale of land, and the assignment of a reason for this.


  Leviticus 25:14-17


  In the purchase and sale of pieces of land no one was to oppress another, i.e., to overreach him by false statements as to its value and produce. הונה applies specially to the oppression of foreigners (Leviticus 19:33; Exodus 22:20), of slaves (Deuteronomy 23:17), of the poor, widows, and orphans (Jeremiah 22:3; Ezekiel 18:8) in civil matters, by overreaching them or taking their property away. The inf. abs. קנה: as in Genesis 41:43. The singular suffix in עמיתך is to be understood distributively of a particular Israelite.


  Leviticus 25:15-16


  The purchase and sale were to be regulated by the number of years that had elapsed since the year of jubilee, so that they were only to sell the produce of the yearly revenues up to the next jubilee year, and made the price higher or lower according to the larger or smaller number of the years.


  Leviticus 25:17-19


  Overreaching and oppression God would avenge; they were therefore to fear before Him. On the other hand, if they kept His commandments and judgments, He would take care that they should dwell in the land in safety (secure, free from anxiety), and be satisfied with the abundance of its produce. In this way Leviticus 25:18-22 fit on exceedingly well to what precedes.


  Leviticus 25:20-22


  Jehovah would preserve them from want, without their sowing or reaping. He would bestow His blessing upon them in the sixth year, so that it should bear the produce of three (עשׂת for עשׂתה as in Genesis 33:11); and when they sowed in the eighth year, they should eat the produce of the old year up to the ninth year, that is to say, till the harvest of that year. It is quite evident from Leviticus 25:21 and Leviticus 25:22, according to which the sixth year was to produce enough for three years, and the sowing for the ninth was to take place in the eighth, that not only the year of jubilee, but the sabbatical year also, commenced in the autumn, when they first began to sow for the coming year; so that the sowing was suspended from the autumn of the sixth year till the autumn of the seventh, and even till the autumn of the eighth, whenever the jubilee year came round, in which case both sowing and reaping were omitted for two years in succession, and consequently the produce of the sixth year, which was harvested in the seventh month of that year, must have sufficed for three years, not merely till the sowing in the autumn of the eight or fiftieth year, but till the harvest of the ninth or fifty-first year, as the Talmud and Rabbins of every age have understood the law.


  Leviticus 25:23-27


  What was already implied in the laws relating to the purchase and sale of the year's produce (Leviticus 25:15, Leviticus 25:16), namely, that the land could not be alienated, is here clearly expressed; and at the same time the rule is laid down, showing how a man, who had been compelled by poverty to sell his patrimony, was to recover possession of it by redemption. In the first place, Leviticus 25:23 contains the general rule, “the land shall not be sold לצמיתת ” (lit., to annihilation), i.e., so as to vanish away from, or be for ever lost to, the seller. For “the land belongs to Jehovah:” the Israelites, to whom He would give it (Leviticus 25:2), were not actual owners or full possessors, so that they could do what they pleased with it, but “strangers and sojourners with Jehovah” in His land. Consequently (Leviticus 25:24) throughout the whole of the land of their possession they were to grant גּאלּה release, redemption to the land. There were three ways in which this could be done. The first case (Leviticus 25:25) was this: if a brother became poor and sold his property, his nearest redeemer was to come and release what his brother had sold, i.e., buy it back from the purchaser and restore it to its former possessor. The nearest redeemer was the relative upon whom this obligation rested according to the series mentioned in Leviticus 25:48, Leviticus 25:49.—The second case (Leviticus 25:26, Leviticus 25:27) was this: if any one had no redeemer, either because there were no relatives upon whom the obligation rested, or because they were all too poor, and he had earned and acquired sufficient to redeem it, he was to calculate the years of purchase, and return the surplus to the man who had bought it, i.e., as much as he had paid for the years that still remained up to the next year of jubilee, that so he might come into possession of it again. As the purchaser had only paid the amount of the annual harvests till the next year of jubilee, all that he could demand back was as much as he had paid for the years that still remained.


  Leviticus 25:28


  The third case was this: if a man had not earned as much as was required to make compensation for the recovery of the land, what he had sold was to remain in the possession of the buyer till the year of jubilee, and then it was to “go out,” i.e., to become free again, so that the impoverished seller could enter into possession without compensation. The buyer lost nothing by this, for he had fully recovered all that he paid for the annual harvests up to the year of jubilee, from the amount which those harvests yielded. Through these legal regulations every purchase of land became simply a lease for a term of years.


  Leviticus 25:29-30


  Alienation and redemption of houses.—Leviticus 25:29, Leviticus 25:30. On the sale of a dwelling-house in a wall-town (a town surrounded by a wall) there was to be redemption till the completion of the year of its purchase. ימים, “days (i.e., a definite period) shall its redemption be;” that is to say, the right of redemption or repurchase should be retained. If it was not redeemed within the year, it remained to the buyer for ever for his descendants, and did not go out free in the year of jubilee. קם to arise for a possession, i.e., to become a fixed standing possession, as in Genesis 23:17. לא אשׁר for לו אשׁר as in Leviticus 11:21 (see at Exodus 21:8). This law is founded upon the assumption, that the houses in unwalled towns are not so closely connected with the ownership of the land, as that the alienation of the houses would alter the portion originally assigned to each family for a possession. Having been built by men, they belonged to their owners in full possession, whether they had received them just as they were at the conquest of the land, or had erected them for themselves. This last point of view, however, was altogether a subordinate one; for in the case of “the houses of the villages” (i.e., farm-buildings and villages, see Joshua 13:23, etc.), which had no walls round them, it was not taken into consideration at all.


  Leviticus 25:31


  Such houses as these were to be reckoned as part of the land, and to be treated as landed property, with regard to redemption and restoration at the year of jubilee.


  Leviticus 25:32


  On the other hand, so far as the Levitical towns, viz., the houses of the Levites in the towns belonging to them, were concerned, there was to be eternal redemption for the Levites; that is to say, when they were parted with, the right of repurchase was never lost. עולם (eternal) is to be understood as a contrast to the year allowed in the case of other houses (Leviticus 25:29, Leviticus 25:30).


  Leviticus 25:33


  “And whoever (if any one) redeems, i.e., buys, of the Levites, the house that is sold and (indeed in) the town of his possession is to go out free in the year of jubilee; for the houses of the Levitical towns are their (the Levites') possession among the children of Israel.” The meaning is this: If any one bought a Levite's house in one of the Levitical towns, the house he had bought was to revert to the Levite without compensation in the year of jubilee. The difficulty connected with the first clause is removed, if we understand the word גּאל (to redeem, i.e., to buy back), as the Rabbins do, in the sense of קנה to buy, acquire. The use of גּאל for קנה may be explained from the fact, that when the land was divided, the Levites did not receive either an inheritance in the land, or even the towns appointed for them to dwell in as their own property. The Levitical towns were allotted to the different tribes in which they were situated, with the simple obligation to set apart a certain number of dwelling-houses for the Levites, together with pasture-ground for their cattle in the precincts of the towns (cf. Numbers 35:1. and my Commentary on Joshua, p. 453 translation). If a non-Levite, therefore, bought a Levite's house, it was in reality a repurchase of property belonging to his tribe, or the redemption of what the tribe had relinquished to the Levites as their dwelling and for their necessities.


  The words אח ועיר are an explanatory apposition—“and that in the town of his possession,”—and do not mean “whatever he had sold of his house-property or anything else in his town,” for the Levites had no other property in the town besides the houses, but “the house which he had sold, namely, in the town of his possession.” This implies that the right of reversion was only to apply to the houses ceded to the Levites in their own towns, and not to houses which they had acquired in other towns either by purchase or inheritance. The singular היא is used after a subject in the plural, because the copula agrees with the object (see Ewald, §319c). As the Levites were to have no hereditary property in the land except the houses in the towns appointed for them, it was necessary that the possession of their houses should be secured to them for all time, if they were not to fall behind the other tribes.


  Leviticus 25:34


  The field of the pasture-ground of the Levitical towns was not to be sold. Beside the houses, the Levites were also to receive מגרשׁ pasturage for their flocks (from גּרשׁ to drive, to drive out the cattle) round about these cities (Numbers 35:2-3). These meadows were not to be saleable, and not even to be let till the year of jubilee; because, if they were sold, the Levites would have nothing left upon which to feed their cattle.


  Leviticus 25:35-55


  The second effect of the jubilee year, viz., the return of an Israelite, who had become a slave, to liberty and to his family, is also introduced with an exhortation to support an impoverished brother (Leviticus 25:35-38), and preserve to him his personal freedom.


  Leviticus 25:35


  “If thy brother (countryman, or member of the same tribe) becomes poor, and his hand trembles by thee, thou shalt lay hold of him;” i.e., if he is no longer able to sustain himself alone, thou shalt take him by the arm to help him out of his misfortune. “Let him live with thee as a stranger and sojourner.” וחי introduces the apodosis (see Ges. §126, note 1).


  Leviticus 25:36-41


  If he borrowed money, they were not to demand interest; or if food, they were not to demand any addition, any larger quantity, when it was returned (cf. Exodus 22:24; Deuteronomy 23:20-21), from fear of God, who had redeemed Israel out of bondage, to give them the land of Canaan. In Leviticus 25:37 וחי is an abbreviation of וחי, which only occurs here.—From Leviticus 25:39 onwards there follow the laws relating to the bondage of the Israelite, who had been obliged to sell himself from poverty. Leviticus 25:36-46 relate to his service in bondage to an (other) Israelite. The man to whom he had sold himself as servant was not to have slave-labour performed by him (Exodus 1:14), but to keep him as a day-labourer and sojourner, and let him serve with him till the year of jubilee. He was then to go out free with his children, and return to his family and the possession of his fathers (his patrimony). This regulation is a supplement to the laws relating to the rights of Israel (Exodus 21:2-6), though without a contradiction arising, as Knobel maintains, between the different rules laid down. In Ex 21 nothing at all is determined respecting the treatment of an Israelitish servant; it is simply stated that in the seventh year of his service he was to recover his liberty. This limit is not mentioned here, because the chapter before us simply treats of the influence of the year of jubilee upon the bondage of the Israelites. On this point it is decided, that the year of jubilee was to bring freedom even to the Israelite who had been brought into slavery by his poverty,—of course only to the man who was still in slavery when it commenced and had not served seven full years, provided, that is to say, that he had not renounced his claim to be set free at the end of his seven years' service, according to Exodus 21:5-6. We have no right to expect this exception to be expressly mentioned here, because it did not interfere with the idea of the year of jubilee. For whoever voluntarily renounced the claim to be set free, whether because the year of jubilee was still so far off that he did not expect to live to see it, or because he had found a better lot with his master than he could secure for himself in a state of freedom, had thereby made a voluntary renunciation of the liberty which the year of jubilee might have brought to him (see Oehler's art. in Herzog's Cycl., where the different views on this subject are given).


  Leviticus 25:42-43


  Because the Israelites were servants of Jehovah, who had redeemed them out of Pharaoh's bondage and adopted them as His people (Exodus 19:5; Exodus 18:10, etc.), they were not to be sold “a selling of slaves,” i.e., not to be sold into actual slavery, and no one of them was to rule over another with severity (Leviticus 25:43, cf. Exodus 1:13-14). “Through this principle slavery was completely abolished, so far as the people of the theocracy were concerned”' (Oehler).


  Leviticus 25:44-46


  As the Israelites could only hold in slavery servants and maid-servants whom they had bought of foreign nations, or foreigners who had settled in the land, these they might leave as an inheritance to their children, and “through them they might work,” i.e., have slave-labour performed, but not through their brethren the children of Israel (Leviticus 25:46, cf. Leviticus 25:43).


  Leviticus 25:47-50


  The servitude of an Israelite to a settler who had come to the possession of property, or a non-Israelite dwelling in the land, was to be redeemable at any time. If an Israelite had sold himself because of poverty to a foreign settler (תּושׁב גּר, to distinguish the non-Israelitish sojourner from the Israelitish, Leviticus 25:35), or to a stock of a foreigner, then one of his brethren, or his uncle, or his uncle's son or some one of his kindred, was to redeem him; or if he came into the possession of property, he was to redeem himself. When this was done, the time was to be calculated from the year of purchase to the year of jubilee, and “the money of his purchase was to be according to the number of the years,” i.e., the price at which he had sold himself was to be distributed over the number of years that he would have to serve to the year of jubilee; and “according to the days of a day-labourer shall he be with him,” i.e., the time that he had worked was to be estimated as that of a day-labourer, and be put to the credit of the man to be redeemed.


  Leviticus 25:51-52


  According as there were few or many years to the year of jubilee would the redemption-money be paid be little or much. בּשּׁנים רבּות much in years: רבּות neuter, and בּ as in Genesis 7:21; Genesis 8:17 etc. לפיחן according to the measure of the same.


  Leviticus 25:53


  During the time of service the buyer was to keep him as a day-labourer year by year, i.e., as a labourer engaged for a term of years, and not rule over him with severe oppression. “In thine eyes,” i.e., so that thou (the nation addressed) seest it.


  Leviticus 25:54-55


  If he were not redeemed by these (the relations mentioned in Leviticus 25:48, Leviticus 25:49), he was to go out free in the year of jubilee along with his children, i.e., to be liberated without compensation. For (Leviticus 25:55) he was not to remain in bondage, because the Israelites were the servants of Jehovah (cf. Leviticus 25:42).


  But although, through these arrangements, the year of jubilee helped every Israelite, who had fallen into poverty and slavery, to the recovery of his property and personal freedom, and thus the whole community was restored to its original condition as appointed by God, through the return of all the landed property that had been alienated in the course of years to its original proprietor the restoration of the theocratical state to its original condition was not the highest or ultimate object of the year of jubilee. The observance of sabbatical rest throughout the whole land, and by the whole nation, formed part of the liberty which it was to bring to the land and its inhabitants. In the year of jubilee, as in the sabbatical year, the land of Jehovah was to enjoy holy rest, and the nation of Jehovah to be set free from the bitter labour of cultivating the soil, and to live and refresh itself in blessed rest with the blessing which had been given to it by the Lord its God. In this way the year of jubilee became to the poor, oppressed, and suffering, in fact to the whole nation, a year of festivity and grace, which not only brought redemption to the captives and deliverance to the poor out of their distresses, but release to the whole congregation of the Lord from the bitter labour of this world; a time of refreshing, in which all oppression was to cease, and every member of the covenant nation find his redeemer in the Lord, who brought every one back to his own property and home. Because Jehovah had brought the children of Israel out of Egypt to give them the land of Canaan, where they were to live as His servants and serve Him, in the year of jubilee the nation and land of Jehovah were to celebrate a year of holy rest and refreshing before the Lord, and in this celebration to receive foretaste of the times of refreshing from the presence of the Lord, which were to be brought to all men by One anointed with the Spirit of the Lord, who would come to preach the Gospel to the poor, to bind up the broken-hearted, to bring liberty to the captives and the opening of the prisons to them that were bound, to proclaim to all that mourn a year of grace from the Lord (Isaiah 61:1-3; Luke 4:17-21); and who will come again from heaven in the times of the restitution of all things to complete the ἀποκατάστασις τῆς βασιλείας τοῦ Θεοῦ , to glorify the whole creation into a kingdom of God, to restore everything that has been destroyed by sin from the beginning of the world, to abolish all the slavery of sin, establish the true liberty of the children of God, emancipate every creature from the bondage of vanity, under which it sighs on account of the sin of man, and introduce all His chosen into the kingdom of peace and everlasting blessedness, which was prepared for their inheritance before the foundation of the world (Acts 3:19-20; Romans 8:19.; Matthew 25:34; Colossians 1:12; 1 Peter 1:4).


  Leviticus 26


  Introduction


  Promises and Threats—Leviticus 26


  Just as the book of the covenant, the kernel containing the fundamental principles of the covenant fellowship, which the Lord established with the children of Israel whom He had adopted as His nation, and the rule of life for the covenant nation (Ex 20:22-23:19), concluded with promises and threats (Exodus 23:20-33); so the giving of the law at Sinai, as the unfolding of the inner, spiritual side of the whole of the covenant constitution, closes in this chapter with an elaborate unfolding of the blessing which would be secured by a faithful observance of the laws, and the curse which would follow the transgression of them. But whilst the former promises and threats (Ex 23) related to the conquest of the promised land of Canaan, the promises in this chapter refer to the blessings which were to be bestowed upon Israel when the land was in their possession (Leviticus 26:3-13), and the threats to the judgments with which the Lord would visit His disobedient people in their inheritance, and in fact drive them out and scatter them among the heathen (vv. 14-39). When this had been done, then, as is still further proclaimed with a prophetic look into the distant future, would they feel remorse, acknowledge their sin to the Lord, and be once more received into favour by Him, the eternally faithful covenant God (Leviticus 26:40-45).


  The blessings and curse of the law were impressed upon the hearts of the people in a still more comprehensive manner at the close of the whole law (Deut 28-30), and on the threshold of the promised land.


  Verse 1-2


  Leviticus 26:1 and Leviticus 26:2 form the introduction; and the essence of the whole law, the observance of which will bring a rich blessing, and the transgression of it severe judgments, is summed up in two leading commandments, and placed at the head of the blessing and curse which were to be proclaimed. Ye shall not make to you (elilim), nugatory gods, and set up carved images and standing images for worship, but worship Jehovah your God with the observance of His Sabbaths, and fear before His sanctuary. The prohibition of (elilim), according to Leviticus 19:4, calls to mind the fundamental law of the decalogue (Exodus 20:3-4, cf. Leviticus 21:23; Exodus 23:24-25). To (pesel) (cf. Exodus 20:4) and (mazzebah) (cf. Exodus 23:24), which were not to be set up, there is added the command not to put משׂכּית אבן, “figure-stones,” in the land, to worship over (by) them. The “figure-stone” is a stone formed into a figure, and idol of stone, not merely a stone with an inscription or with hieroglyphical figures; it is synonymous with משׂכּית in Numbers 33:52, and consequently we are to understand by (pesel) the wooden idol as in Isaiah 44:15, etc. The construction of השׁתּחוה with על may be explained on the ground that the worshipper of a stone image placed upon the ground rises above it (for על in this sense, see Genesis 18:2).—In Leviticus 26:3 the true way to serve God is urged upon the Israelites once more, in words copied verbally from Leviticus 19:30.


  Verses 3-5


  The Blessing of Fidelity to the Law.—Leviticus 26:3-5. If the Israelites walked in the commandments of the Lord (for the expression see Leviticus 18:3.), the Lord would give fruitfulness to their land, that they should have bread to the full. “I will give you rain-showers in season.” The allusion here is to the showers which fall at the two rainy seasons, and upon which the fruitfulness of Palestine depends, viz., the early and latter rain (Deuteronomy 11:14). The former of these occurs after the autumnal equinox, at the time of the winter-sowing of wheat and barley, in the latter half of October or beginning of November. It generally falls in heavy showers in November and December, and then after that only at long intervals, and not so heavily. The latter, or so-called latter rain, fall sin March before the beginning of the harvest of the winter crops, at the time of sowing the summer seed, and lasts only a few days, in some years only a few hours (see Robinson, Pal. ii. pp. 97ff.).—On Leviticus 26:5, Leviticus 26:6, see Leviticus 25:18-19.


  Verses 6-8


  The Lord would give peace in the land, and cause the beasts of prey which endanger life to vanish out of the land, and suffer no war to come over it, but would put to flight before the Israelites the enemies who attacked them, and cause them to fall into their sword. שׁכב, to lie without being frightened up by any one, is a figure used to denote the quiet and peaceable enjoyment of life, and taken from the resting of a flock in good pasture-ground (Isaiah 14:30) exposed to no attacks from either wild beasts or men. מחריד is generally applied to the frightening of men by a hostile attack (Micah 4:4; Jeremiah 30:10; Ezekiel 39:26; Job 11:19); but it is also applied to the frightening of flocks and animals (Isaiah 17:2; Deuteronomy 28:26; Jeremiah 7:33, etc.). רעה חיּה: an evil animal, for a beast of prey, as in Genesis 37:20. “Sword,” as the principal weapon applied, is used for war. The pursuing of the enemy relates to neighbouring tribes, who would make war upon the Israelites. לחרב נפל does not mean to be felled by the sword (Knobel), but to fall into the sword. The words, “five of you shall put a hundred to flight, and a hundred ten thousand,” are a proverbial expression for the most victorious superiority of Israel over their enemies. It is repeated in the opposite sense and in an intensified form in Deuteronomy 32:30 and Isaiah 30:17.


  Verse 9


  Moreover the Lord would bestow His covenant blessing upon them without intermission. אל פּנה signifies a sympathizing and gracious regard (Psalm 25:16; Psalm 69:17). The multiplication and fruitfulness of the nation were a constant fulfilment of the covenant promise (Genesis 17:4-6) and an establishment of the covenant (Genesis 17:7); not merely the preservation of it, but the continual realization of the covenant grace, by which the covenant itself was carried on further and further towards its completion. This was the real purpose of the blessing, to which all earthly good, as the pledge of the constant abode of God in the midst of His people, simply served as the foundation.


  Verse 10


  Notwithstanding their numerous increase, they would suffer no want of food. “Ye shall eat that which has become old, and bring out old for new.” Multiplicabo vos et multiplicabo simul annonam vestram, adeo ut illam prae multitudine et copia absumere non possitis, sed illam diutissime servare adeoque abjicere cogamini, novarum frugum suavitate et copia superveniente (C. a Lap.). הוציא vetustum triticum ex horreo et vinum ex cella promere (Calvin).


  Verse 11


  “I will make My dwelling among you, and My soul will not despise you.” משׁכּן, applied to the dwelling of God among His people in the sanctuary, involves the idea of satisfied repose.


  Verse 12


  God's walking in the midst of Israel does not refer to His accompanying and leading the people on their journeyings, but denotes the walking of God in the midst of His people in Canaan itself, whereby He would continually manifest Himself to the nation as its God and make them a people of possession, bringing them into closer and closer fellowship with Himself, and giving them all the saving blessings of His covenant of grace.


  Verse 13


  For He was their God, who had brought them out of the land of the Egyptians, that they might no longer be servants to them, and had broken the bands of their yokes and made them go upright. על מטת, lit., the poles of the yoke (cf. Ezekiel 34:27), i.e., the poles which are laid upon the necks of beasts of burden (Jeremiah 27:2) as a yoke, to bend their necks and harness them for work. It was with the burden of such a yoke that Egypt had pressed down the Israelites, so that they could no longer walk upright, till God by breaking the yoke helped them to walk upright again. As the yoke is a figurative description of severe oppression, so going upright is a figurative description of emancipation from bondage. קוממיּוּת, lit., a substantive, an upright position; here it is an adverb (cf. Ges. §100, 2).


  Verses 14-16


  The Curse for Contempt of the Law.—The following judgments are threatened, not for single breaches of the law, but for contempt of all the laws, amounting to inward contempt of the divine commandments and a breach of the covenant (Leviticus 26:14, Leviticus 26:15),—for presumptuous and obstinate rebellion, therefore, against God and His commandments. For this, severe judgments are announced, which were to be carried to their uttermost in a fourfold series, if the hardening were obstinately continued. If Israel acted in opposition to the Lord in the manner stated, He would act towards them as follows (Leviticus 26:16, Leviticus 26:17): He would appoint over them בּחלה terror,—a general notion, which is afterwards particularized as consisting of diseases, sowing without enjoying the fruit, defeat in war, and flight before their enemies. Two kinds of disease are mentioned by which life is destroyed: consumption and burning, i.e., burning fever, πυρετός , febris, which cause the eyes (the light of this life) to disappear, and the soul (the life itself) to pine away; whereas in Exodus 23:25; Exodus 15:26, preservation from diseases is promised for obedience to the law. Of these diseases, consumption is at present very rare in Palestine and Syria, though it occurs in more elevated regions; but burning fever is one of the standing diseases. To these there would be added the invasion of the land by enemies, so that they would labour in vain and sow their seed to no purpose, for their enemies would consume the produce, as actually was the case (e.g., Judges 6:3-4).


  Verse 17


  Yea, the Lord would turn His face against them, so that they would be beaten by their enemies, and be so thoroughly humbled in consequence, that they would flee when no man pursued (cf. Leviticus 26:36).


  But if these punishments did not answer their purpose, and bring Israel back to fidelity to its God, the Lord would punish the disobedient nation still more severely, and chasten the rebellious for their sin, not simply only, but sevenfold. This He would do, so long as Israel persevered in obstinate resistance, and to this end He would multiply His judgments by degrees. This graduated advance of the judgments of God is so depicted in the following passage, that four times in succession new and multiplied punishments are announced: (1) utter barrenness in their land,—that is to say, one heavier punishment (Leviticus 26:18-20); (2) the extermination of their cattle by beasts of prey, and childlessness,—two punishments (Leviticus 26:21, Leviticus 26:22); (3) war, plague, and famine,—three punishments (Leviticus 26:23-26); (4) the destruction of all idolatrous abominations, the overthrow of their towns and holy places, the devastation of the land, and the dispersion of the people among the heathen-four punishments which would bring the Israelites to the verge of destruction (Leviticus 26:27-33). In this way would the Lord punish the stiffneckedness of His people.—These divine threats embrace the whole of Israel's future. But the series of judgments mentioned is not to be understood historically, as a prediction of the temporal succession of the different punishments, but as an ideal account of the judgments of God, unfolding themselves with inward necessity in a manner answering to the progressive development of the sin. As the nation would not resist the Lord continually, but times of disobedience and apostasy would alternate with times of obedience and faithfulness, so the judgments of God would alternate with His blessings; and as the opposition would not increase in uniform progress, sometimes becoming weaker and then at other times gaining greater force again, so the punishments would not multiply continuously, but correspond in every case to the amount of the sin, and only burst in upon the incorrigible race in all the intensity foretold, when ungodliness gained the upper hand.


  Verses 18-20


  First stage of the aggravated judgments.—If they did not hearken אלּה עד, “up to these” (the punishments named in Leviticus 26:16, Leviticus 26:17), that is to say, if they persisted in their disobedience even when the judgments reached to this height, God would add a sevenfold chastisement on account of their sins, would punish them seven times more severely, and break down their strong pride by fearful drought. Seven, as the number of perfection in the works of God, denotes the strengthening of the chastisement, even to the height of its full measure (cf. Proverbs 24:16). עז גּאון, lit., the eminence or pride of strength, includes everything upon which a nation rests its might; then the pride and haughtiness which rely upon earthly might and its auxiliaries (Ezekiel 30:6, Ezekiel 30:18; Ezekiel 33:28); here it signifies the pride of a nation, puffed up by the fruitfulness and rich produce of its land. God would make their heaven (the sky of their land) like iron and their earth like brass, i.e., as hard and dry as metal, so that not a drop of rain and dew would fall from heaven to moisten the earth, and not a plant could grow out of the earth (cf. Deuteronomy 28:23); and when the land was cultivated, the people would exhaust their strength for nought. תּמם, consumi.


  Verse 21-22


  The second stage.—But if the people's resistance amounted to a hostile rebellion against God, He would smite them sevenfold for their sin by sending beasts of prey and childlessness. By beasts of prey He would destroy their cattle, and by barrenness He would make the nation so small that the ways would be deserted, that high roads would cease because there would be no traveller upon them on account of the depopulation of the land (Isaiah 33:8; Zephaniah 3:6), and the few inhabitants who still remained would be afraid to venture because of the wild beasts (Ezekiel 14:15). עם קרי הלך (“to go a meeting with a person,” i.e., to meet a person in a hostile manner, to fight against him) only occurs here in Leviticus 26:21 and Leviticus 26:23, and is strengthened in Leviticus 26:24, Leviticus 26:27, Leviticus 26:28, Leviticus 26:40, Leviticus 26:41 into עם בּקרי הלך, to engage in a hostile encounter with a person. שׁבע מכּה, a sevenfold blow. “According to your sins,” i.e., answering to them sevenfold. In Leviticus 26:22 the first clause corresponds to the third, and the second to the fourth, so that Nos. 3 and 4 contain the effects of Nos. 1 and 2.


  Verse 23-24


  The third stage.—But if they would not be chastened by these punishments, and still rose up in hostility to the Lord, He would also engage in a hostile encounter with them, and punish them sevenfold with war, plague, and hunger.


  Verse 25-26


  He would bring over them “the sword avenging (i.e., executing) the covenant vengeance.” The “covenant vengeance” was punishment inflicted for a breach of the covenant, the severity of which corresponded to the greatness of the covenant blessings forfeited by a faithless apostasy. If they retreated to their towns (fortified places) from the sword of the enemy, the Lord would send a plague over them there, and give those who were spared by the plague into the power of the foe. He would also “break in pieces the staff of bread,” and compel them by the force of famine to submit to the foe. The means of sustenance should become so scarce, that ten women could bake their bread in a single oven, whereas in ordinary times every woman would require an oven for herself; and they would have to eat the bread which they brought home by weight, i.e., not as much as every one pleased, but in rations weighed out so scantily, that those who ate would not be satisfied, and would only be able to sustain their life in the most miserable way. Calamities such as these burst upon Israel and Judah more than once when their fortified towns were besieged, particularly in the later times of the kings, e.g., upon Samaria in the reign of Joram (2 Kings 6:25.), and upon Jerusalem through the invasions of the Chaldeans (cf. Isaiah 3:1; Jeremiah 14:18; Ezekiel 4:16; Ezekiel 5:12).


  Verses 27-30


  Fourth and severest stage.—If they should still persist in their opposition, God would chastise them with wrathful meeting, yea, punish them so severely in His wrath, that they would be compelled to eat the flesh of their sons and daughters, i.e., to slay their own children and eat them in the extremity of their hunger,—a fact which literally occurred in Samaria in the period of the Syrians (2 Kings 6:28-29), and in Jerusalem in that of the Chaldeans (Lamentations 2:20; Lamentations 4:10), and in the Roman war of extermination under Titus (Josephus bell. jud. v. 10, 3) in the most appalling manner. Eating the flesh of their own children is mentioned first, as indicating the extremity of the misery and wretchedness in which the people would perish; and after this, the judgment, by which the nation would be brought to this extremity, is more minutely described in its four principal features: viz., (1) the destruction of all idolatrous abominations (Leviticus 26:30); (2) the overthrow of the towns and sanctuaries (Leviticus 26:31); (3) the devastation of the land, to the amazement of the enemies who dwelt therein (Leviticus 26:32); and (4) the dispersion of the people among the heathen (Leviticus 26:33). The “high places” are altars erected upon heights and mountains in the land, upon which sacrifices were offered both to Jehovah in an unlawful way and also to heathen deities. חמּנים, sun-pillars, are idols of the Canaanitish nature-worship, either simple pillars dedicated to Baal, or idolatrous statues of the sun-god (cf. Movers Phönizier i. pp. 343ff.). “And I give your carcases upon the carcases of your idols.” גּלּלים, lit., clods, from גּלל to roll, a contemptuous expression for idols. With the idols the idolaters also were to perish, and defile with their corpses the images, which had also become corpses as it were, through their overthrow and destruction. For the further execution of this threat, see Ezekiel 6:4. This will be your lot, for “My soul rejects you.” By virtue of the inward character of His holy nature, Jehovah must abhor and reject the sinner.


  Verse 31


  Their towns and their sanctuaries He would destroy, because He took no pleasure in their sacrificial worship. מקדּשׁים are the holy things of the worship of Jehovah, the tabernacle and temple, with their altars and the rest of their holy furniture, as in Ps. 68:36; Psalm 74:7. ניחח ריח (Leviticus 1:9) is the odour of the sacrifice; and ריח, to smell, an anthropomorphic designation of divine satisfaction (cf. Amos 5:21; Isaiah 11:3).


  Verse 32-33


  The land was to become a wilderness, so that even the enemies who dwelt therein would be terrified in consequence (cf. Jeremiah 18:16; Jeremiah 19:8); and the Israelites would be scattered among the heathen, because Jehovah would draw out His sword behind them, i.e., drive them away with a drawn sword, and scatter them to all the winds of heaven (cf. Ezekiel 5:2, Ezekiel 5:12; Ezekiel 12:14).


  Verse 34-35


  Object of the Divine Judgments in Relation to the Land and Nation of Israel.—Leviticus 26:34 and Leviticus 26:35. The land would then enjoy and keep its Sabbaths, so long as it was desolate, and Israel was in the land of its foes. השּׁמּה ימי כּל, during the whole period of its devastation. השּׁמּה inf. Hophal with the suffix, in which the (mappik) is wanting, as in Exodus 2:3 (cf. Ewald, §131e). רצה to have satisfaction: with בּ and an accusative it signifies to take delight, take pleasure, in anything, e.g., in rest after the day's work is done (Job 14:6); here also to enjoy rest (not “to pay its debt:” Ges., Kn.). The keeping of the Sabbath was not a performance binding upon the land, nor had the land been in fault because the Sabbath was not kept. As the earth groans under the pressure of the sin of men, so does it rejoice in deliverance from this pressure, and participation in the blessed rest of the whole creation. וגו אשׁר את תּשׁבּת: the land “will rest (keep) what it has not rested on your Sabbaths and whilst you dwelt in it;” i.e., it will make up the rest which you did not give it on your Sabbaths (daily and yearly). It is evident from this, that the keeping of the Sabbaths and sabbatical years was suspended when the apostasy of the nation increased,—a result which could be clearly foreseen in consequence of the inward dislike of a sinner to the commandments of the holy God, and which is described in 2 Chronicles 26:21 as having actually occurred.


  Verses 36-38


  So far as the nation was concerned, those who were left when the kingdom was overthrown would find no rest in the land of their enemies, but would perish among the heathen for their own and their fathers' iniquities, till they confessed their sins and bent their uncircumcised hearts under the righteousness of the divine punishments. בּכם הנּשׁארים (nominative abs.): “as for those who are left in (as in Leviticus 5:9), i.e., of, you,” who have not perished in the destruction of the kingdom and dispersion of the people, God will bring despair into their heart in the lands of your enemies, that the sound (“voice”) of a moving leaf will hunt them to flee as before the sword, so that they will fall in their anxious flight, and stumble one over another, though no one is pursuing. The ἁπ. λεγ. מרך from מרך, related to מרח and מרק to rub, rub to pieces, signifies that inward anguish, fear, and despair, which rend the heart and destroy the life, δειλία , pavor (lxx, Vulg.), what is described in Deuteronomy 28:65 in even stronger terms as “a trembling heart, and failing of eyes, and sorrow of mind.” There should not be to them תּקוּמה, standi et resistendi facultas (Rosenmüller), standing before the enemy; but they should perish among the nations. “The land of their enemies will eat them up,” sc., by their falling under the pressure of the circumstances in which they were placed (cf. Numbers 13:32; Ezekiel 36:13).


  Verse 39


  But those who still remained under this oppression would pine away in their iniquities (ימּקּוּ, lit., to rot, moulder away), and “also in the iniquities of their fathers with them.” אתּם refers to עונות, “which are with them,” which they carry with them and must atone for (see at Exodus 20:5),


  Verses 40-43


  In this state of pining away under their enemies, they would confess to themselves their own and their fathers' sins, i.e., would make the discovery that their sufferings were a punishment from God for their sins, and acknowledge that they were suffering what they had deserved, through their unfaithfulness to their God and rebellion against Him, for which He had been obliged to set Himself in hostility to them, and bring them into the land of their enemies; or rather their uncircumcised hearts would then humble themselves, and they would look with satisfaction upon this fruit of their sin. The construction is the following: וזכרתּי (Leviticus 26:42) corresponds to התודּוּ (Leviticus 26:40) as the apodosis; so that, according to the more strictly logical connection, which is customary in our language, we may unite Leviticus 26:40, Leviticus 26:41 in one period with Leviticus 26:42. “If they shall confess their iniquity … or rather their uncircumcised heart shall humble itself … I will remember My covenant.” With בּמעלם a parenthetical clause is introduced into the main sentence explanatory of the iniquity, and reaches as far as “into the land of their enemies.” With יכּנע או־אז, “or if, etc.,” the main sentence is resumed. או, “or rather” (as in 1 Samuel 29:3), bringing out the humiliation of the heart as the most important result to which the confession of sin ought to deepen itself. The heart is called “uncircumcised” as being unsanctified, and not susceptible to the manifestations of divine grace. את־עונם ירצוּוץ̓הןךח́ףןץףיפב̀עב̓לבספי́בעבץ̓פש͂ם (lxx), they will take pleasure, rejoice in their misdeeds, i.e., in the consequences and results of them-that their misdeed have so deeply humbled them, and brought them to the knowledge of the corruption into which they have fallen: a bold and, so to speak, paradoxical expression for their complete change of heart, which we may render thus: “they will enjoy their misdeeds,” as רצה may be rendered in the same way in Leviticus 26:43 also.


  But where punishment bears such fruit, God looks upon the sinner with favour again. When Israel had gone so far, He would remember His covenant with the fathers (“My covenant with Jacob,” יעקב בּריתי: the suffix is attached to the governing noun, as in Leviticus 6:3, because the noun governed, being a proper name, could not take the suffix), and remember the land (including its inhabitants), which, as is repeated again in Leviticus 26:43, would be left by them (become desolate) and enjoy its Sabbaths whilst it was waste (depopulated) from (i.e., away from, without) them; and they would enjoy their iniquity, because they had despised the judgments of the Lord, and their soul had rejected His statues.


  Verse 44


  “And yet, even with regard to this, when they shall be in the land of their enemies, have I not despised them.” That is to say, if it shall have come even so far as that they are in the land of their enemies (the words גּם־זאת stand first in an absolute sense, and are strengthened or intensified by ואף and more fully explained by בּהיותם וגו), I have not rejected them, to destroy them and break My covenant with them. For I am Jehovah their God, who, as the absolutely existing and unchangeably faithful One, keeps His promises and does not repent of His calling (Romans 11:29).


  Verse 45


  He would therefore remember the covenant with the forefathers, whom He had brought out of Egypt before the eyes of the nations, to be a God to them; and He would renew the covenant with the fathers to them (the descendants), to gather them again out of the heathen, and adopt them again as His nation (cf. Deuteronomy 30:3-5). In this way the judgment would eventually turn to a blessing, if they would bend in true repentance under the mighty hand of their God.


  Verse 46


  Leviticus 26:46 contains the close of the entire book, or rather of the whole of the covenant legislation from Ex 25 onwards, although the expression “in Mount Sinai” points back primarily to Leviticus 25:1.


  Leviticus 27


  Verse 1


  The directions concerning vows follow the express termination of the Sinaitic lawgiving (Leviticus 26:46), as an appendix to it, because vows formed no integral part of the covenant laws, but were a freewill expression of piety common to almost all nations, and belonged to the modes of worship current in all religions, which were not demanded and might be omitted altogether, and which really lay outside the law, though it was necessary to bring them into harmony with the demands of the law upon Israel. Making a vow, therefore, or dedicating anything to the Lord by vowing, was not commanded, but was presupposed as a manifestation of reverence for God, sanctified by ancient tradition, and was simply regulated according to the principle laid down in Deuteronomy 23:22-24, that it was not a sin to refrain from vowing, but that every vow, when once it had been made, was to be conscientiously and inviolably kept (cf. Proverbs 20:25; Ecclesiastes 5:3-5), and the neglect to keep it to be atoned for with a sin-offering (Leviticus 5:4).—The objects of a vow might be persons (Leviticus 27:2-8), cattle (Leviticus 27:9-13), houses (Leviticus 27:14, Leviticus 27:15), and land (Leviticus 27:16-25), all of which might be redeemed with the exception of sacrificial animals; but not the first-born (Leviticus 27:26), nor persons and things dedicated to the Lord by the ban (Leviticus 27:28, Leviticus 27:29), nor tithes (Leviticus 27:30-33), because all of these were to be handed over to the Lord according to the law, and therefore could not be redeemed. This followed from the very idea of the vow. For a vow was a promise made by any one to dedicate and given his own person, or a portion of his property, to the Lord for averting some danger and distress, or for bringing to his possession some desired earthly good.—Besides ordinary vowing or promising to give, there was also vowing away, or the vow of renunciation, as is evident from Num 30. The chapter before us treats only of ordinary vowing, and gives directions for redeeming the thing vowed, in which it is presupposed that everything vowed to the Lord would fall to His sanctuary as corban, an offering (Mark 7:11); and therefore, that when it was redeemed, the money would also be paid to His sanctuary.—(On the vow, see my Archaeologie, §96; Oehler in Herzog's Cycl.)


  Verses 2-8


  The vowing of persons.—“If any one make a special vow, souls shall be to the Lord according to thy valuation.” נדר הפליא does not mean to dedicate or set apart a vow, but to make a special vow (see at Leviticus 22:21). The words בּערכּך, “according to thy (Moses') valuation,” it is more simple to regard as an apodosis, so as to supply to ליהוה the substantive verb תּהיינה, than as a fuller description of the protasis, in which case the apodosis would follow in Leviticus 27:3, and the verb יקדּישׁ would have to be supplied. But whatever may be the conclusion adopted, in any case this thought is expressed in the words, that souls, i.e., persons, were to be vowed to the Lord according to Moses' valuation, i.e., according to the price fixed by Moses. This implies clearly enough, that whenever a person was vowed, redemption was to follow according to the valuation. Otherwise what was the object of valuing them? Valuation supposes either redemption or purchase. But in the case of men (i.e., Israelites) there could be no purchasing as slaves, and therefore the object of the valuing could only have been for the purpose of redeeming, buying off the person vowed to the Lord, and the fulfilment of the vow could only have consisted in the payment into the sanctuary of the price fixed by the law.


  Leviticus 27:1-3


  This was to be, for persons between twenty and thirty years of age, 50 shekels for a man and 30 for a woman; for a boy between 5 and 20, 20 shekels, for a girl of the same age 10 shekels; for a male child from a month to five years 5 shekels, for a female of the same age 3 shekels; for an old man above sixty 15 shekels, for an old woman of that age 10; the whole to be in shekels of the sanctuary (see at Exodus 30:15). The valuation price was regulated, therefore, according to capacity and vigour of life, and the female sex, as the weaker vessel (1 Peter 3:7), was only appraised at half the amount of the male.


  Leviticus 27:8


  But if the person making the vow was “poor before thy valuation,” i.e., too poor to be able to pay the valuation price fixed by the law, he was to be brought before the priest, who would value him according to the measure of what his hand could raise (see Leviticus 5:11), i.e., what he was able to pay. This regulation, which made it possible for the poor man to vow his own person to the Lord, presupposed that the person vowed would have to be redeemed. For otherwise a person of this kind would only need to dedicate himself to the sanctuary, with all his power for work, to fulfil his vow completely.


  Verse 9-10


  When animals were vowed, of the cattle that were usually offered in sacrifice, everything that was given to Jehovah of these (i.e., dedicated to Him by vowing) was to be holy and not changed, i.e., exchanged, a good animal for a bad, or a bad one for a good. But if such an exchange should be made, the animal first dedicated and the one substituted were both to be holy (Leviticus 27:9, Leviticus 27:10). The expression “it shall be holy” unquestionably implies that an animal of this kind could not be redeemed; but if it was free from faults, it was offered in sacrifice: if, however, it was not fit for sacrifice on account of some blemish, it fell to the portion of the priests for their maintenance like the first-born of cattle (cf. Leviticus 27:33).


  Verse 11-12


  Every unclean beast, however,—an ass for example,—which could not be offered in sacrifice, was to be placed before the priest for him to value it “between good and bad,” i.e., neither very high as if it were good, nor very low as if it were bad, but at a medium price; and it was to be according to this valuation, i.e., to be worth the value placed upon it (הכּהן כּערכּך according to thy, the priest's, valuation), namely, when sold for the good of the sanctuary and its servants.


  Verse 13


  But if the person vowing wanted to redeem it, he was to add a fifth above the valuation price, as a kind of compensation for taking back the animal he had vowed (cf. Leviticus 5:16).


  Verse 14-15


  When a house was vowed, the same rules applied as in the case of unclean cattle. Knobel's supposition, that the person making the vow was to pay the valuation price if he did not wish to redeem the house, is quite a groundless supposition. The house that was not redeemed was sold, of course, for the good of the sanctuary.


  Verses 16-25


  With regard to the vowing of land, a difference was made between a field inherited and one that had been purchased.


  Leviticus 27:16


  If any one sanctified to the Lord “of the field of his possession,” i.e., a portion of his hereditary property, the valuation was to be made according to the measure of the seed sown; and an omer of barley was to be appraised at fifty shekels, so that a field sown with an omer of barley would be valued at fifty shekels. As an omer was equal to ten ephahs (Ezekiel 45:11), and, according to the calculation made by Thenius, held about 225 lbs., the fifty shekels cannot have been the average value of the yearly produce of such a field, but must be understood, as it was by the Rabbins, as the value of the produce of a complete jubilee period of 49 or 50 years; so that whoever wished to redeem the field had to pay, according to Mishnah, Erachin vii. 1, a shekel and a fifth per annum.


  Leviticus 27:17-19


  If he sanctified his field from the year of jubilee, i.e., immediately after the expiration of that year, it was to “stand according to thy valuation,” i.e., no alteration was to be made in the valuation. But if it took place after the year of jubilee, i.e., some time or some years after, the priest was to estimate the value according to the number of years to the next year of jubilee, and “it shall be abated from thy valuation,” sc., praeteritum tempus, the time that has elapsed since the year of jubilee. Hence, for example, if the field was vowed ten years after the year of jubilee, the man who wished to redeem it had only forty shekels to pay for the forty years remaining up to the next year of jubilee, or, with the addition of the fifth, 48 shekels. The valuation was necessary in both cases, for the hereditary field was inalienable, and reverted to the original owner or his heirs in the year of jubilee without compensation (cf. Leviticus 27:21 and Leviticus 25:13, Leviticus 25:23.); so that, strictly speaking, it was not the field itself, but the produce of its harvests up to the next year of jubilee, that was vowed, whether the person making the vow left it to the sanctuary in natura till the year of jubilee, or wished to redeem it again by paying the valuation price. In the latter case, however, he had to put a fifth over and above the valuation price (Leviticus 27:19, like Leviticus 27:13 and Leviticus 27:15), that it might be left to him.


  Leviticus 27:20-21


  In case he did not redeem it, however, namely, before the commencement of the next year of jubilee, or sold it to another man, i.e., to a man not belonging to his family, he could no longer redeem it; but on its going out, i.e., becoming free in the year of jubilee (see Leviticus 25:28), it was to be holy to the Lord, like a field under the ban (see Leviticus 27:28), and to fall to the priests as their property. Hinc colligere est, redimendum fuisse ante Jubilaeum consecratum agrum, nisi quis vellet eum plane abalienari(Clericus). According to the distinct words of the text (observe the correspondence of ואם … ואם), the field, that had been vowed, fell to the sanctuary in the jubilee year not only when the owner had sold it in the meantime, but also when he had not previously redeemed it. The reason for selling the field at a time when he had vowed it to the sanctuary, need not be sought for in caprice and dishonesty, as it is by Knobel. If the field was vowed in this sense, that it was not handed over to the sanctuary (the priesthood) to be cultivated, but remained in the hands of the proprietor, so that every year he paid to the sanctuary simply the valuation price,—and this may have been the rule, as the priests whose duties lay at the sanctuary could not busy themselves about the cultivation of the field, but would be obliged either to sell the piece of land at once, or farm it,—the owner might sell the field up to the year of jubilee, to be saved the trouble of cultivating it, and the purchaser could not only live upon what it yielded over and above the price to be paid every year to the sanctuary, but might possibly realize something more. In such a case the fault of the seller, for which he had to make atonement by the forfeiture of his field to the sanctuary in the year of jubilee, consisted simply in the fact that he had looked upon the land which he vowed to the Lord as though it were his own property, still and entirely at his own disposal, and therefore had allowed himself to violate the rights of the Lord by the sale of his land. At any rate, it is quite inadmissible to supply a different subject to מכר from that of the parallel גּאל, viz., the priest.


  Leviticus 27:22-24


  If on the other hand any one dedicated to the Lord a “field of his purchase,” i.e., a field that had been bought and did not belong to his patrimony, he was to give the amount of the valuation as estimated by the priest up to the year of jubilee “on that day,” i.e., immediately, and all at once. This regulation warrants the conclusion, that on the dedication of hereditary fields, the amount was not paid all at once, but year by year. In the year of jubilee the field that had been vowed, if a field acquired by purchase, did not revert to the buyer, but to the hereditary owner from whom it had been bought, according to the law in Leviticus 25:23-28.


  Leviticus 27:25


  All valuations were to be made according to the shekel of the sanctuary.


  Verse 26-27


  What belonged to the Lord by law could not be dedicated to Him by a vow, especially the first-born of clean cattle (cf. Exodus 13:1-2). The first-born of unclean animals were to be redeemed according to the valuation of the priest, with the addition of a fifth; and if this was not done, it was to be sold at the estimated value. By this regulation the earlier law, which commanded that an ass should either be redeemed with a sheep or else be put to death (Exodus 13:13; Exodus 34:20), was modified in favour of the revenues of the sanctuary and its servants.


  Verse 28-29


  Moreover, nothing put under the ban, nothing that a man had devoted (banned) to the Lord of his property, of man, beast, or the field of his possession, was to be sold or redeemed, because it was most holy (see at Leviticus 2:3). The man laid under the ban was to be put to death. According to the words of Leviticus 27:28, the individual Israelite was quite at liberty to ban, not only his cattle and field, but also men who belonged to him, that is to say, slaves and children. החרים signifies to dedicate something to the Lord in an unredeemable manner, as (cherum), i.e., ban, or banned. חרם (to devote, or ban), judging from the cognate words in the Arabic, signifying prohibere, vetare, illicitum facere, illicitum, sacrum, has the primary signification “to cut off,” and denotes that which is taken away from use and abuse on the part of men, and surrendered to God in an irrevocable and unredeemable manner, viz., human beings by being put to death, cattle and inanimate objects by being either given up to the sanctuary for ever or destroyed for the glory of the Lord. The latter took place, no doubt, only with the property of idolaters; at all events, it is commanded simply for the infliction of punishment on idolatrous towns (Deuteronomy 13:13.). It follows from this, however, that the vow of banning could only be made in connection with persons who obstinately resisted that sanctification of life which was binding upon them; and that an individual was not at liberty to devote a human being to the ban simply at his own will and pleasure, otherwise the ban might have been abused to purposes of ungodliness, and have amounted to a breach of the law, which prohibited the killing of any man, even though he were a slave (Exodus 21:20). In a manner analogous to this, too, the owner of cattle and fields was only allowed to put them under the ban when they had been either desecrated by idolatry or abused to unholy purposes. For there can be no doubt that the idea which lay at the foundation of the ban was that of a compulsory dedication of something which resisted or impeded sanctification; so that in all cases in which it was carried into execution by the community or the magistracy, it was an act of the judicial holiness of God manifesting itself in righteousness and judgment.


  Verse 30-31


  Lastly, the tenth of the land, both of the seed of the land—i.e., not of what was sown, but of what was yielded, the produce of the seed (Deuteronomy 14:22), the harvest reaped, or “corn of the threshing-floor,” Numbers 18:27—and also of the fruit of the tree, i.e., “the fulness of the press” (Numbers 18:27), the wine and oil (Deuteronomy 14:23), belonged to the Lord, were holy to Him, and could not be dedicated to Him by a vow. At the same time they could be redeemed by the addition of a fifth beyond the actual amount.


  Verses 32-34


  With regard to all the tithes of the flock and herd, of all that passed under the rod of the herdsman, the tenth (animal) was to be holy to the Lord. No discrimination was to be made in this case between good and bad, and no exchange to be made: if, however, this did take place, the tenth animal was to be holy as well as the one for which it was exchanged, and could not be redeemed. The words “whatsoever passeth under the rod” may be explained from the custom of numbering the flocks by driving the animals one by one past the shepherd, who counted them with a rod stretched out over them (cf. Jeremiah 33:13; Ezekiel 20:37). They mean everything that is submitted to the process of numbering, and are correctly explained by the Rabbins as referring to the fact that every year the additions to the flock and herd were tithed, and not the whole of the cattle. In these directions the tithe is referred to as something well known. In the laws published hitherto, it is true that no mention has been made of it; but, like the burnt-offerings, meat-offerings, and peace-offerings, it formed from time immemorial an essential part of the worship of God; so that not only did Jacob vow that he would tithe for the Lord all that He should give him in a foreign land (Genesis 28:22), but Abraham gave a tenth of his booty to Melchizedek the priest (Genesis 14:20). Under these circumstances, it was really unnecessary to enjoin upon the Israelites for the first time the offering of tithe to Jehovah. All that was required was to incorporate this in the covenant legislation, and bring it into harmony with the spirit of the law. This is done here in connection with the holy consecrations; and in Numbers 18:20-32 instructions are given in the proper place concerning their appropriation, and further directions are added in Deuteronomy 12:6, Deuteronomy 12:11; Deuteronomy 14:22. respecting a second tithe.—The laws contained in this chapter are brought to a close in v. 34 with a new concluding formula (see Leviticus 26:46), by which they are attached to the law given at Sinai.


  Numbers


  Introduction


  The fourth book of Moses, which the Jews call either(Vayedabber)), from the opening word, מספרים (Ἀριθμοί ,Numerilxx, Vulg.), or פקודים recensiones(= liber recensionum), and to which the heading במדבר (in the wilderness) is given in the Masoretic texts with a more direct reference to its general contents, narrates the guidance of Israel through the desert, from Mount Sinai to the border of Canaan by the river Jordan, and embraces the whole period from the second month of the second year after the exodus from Egypt to the tenth month of the fortieth year.


  As soon as their mode of life in a spiritual point of view had been fully regulated by the laws of Leviticus, the Israelites were to enter upon their journey to Canaan, and take possession of the inheritance promised to their fathers. But just as the way from Goshen to Sinai was a preparation of the chosen people for their reception into the covenant with God, so the way from Sinai to Canaan was also a preparation for the possession of the promised land. On their journey through the wilderness the Israelites were to experience on the one hand the faithful watchfulness and gracious deliverance of their God in every season of distress and danger, as well as the stern severity of the divine judgments upon the despisers of their God, that they might learn thereby to trust entirely in the Lord, and strive after His kingdom alone; and on the other hand they were to receive during their journey the laws and ordinances relating to their civil and political constitution, and thereby to be placed in a condition to form and maintain themselves as a consolidated nation by the side of and in opposition to the earthly kingdoms formed by the nations of the world, and to fulfil the task assigned them by God in the midst of the nations of the earth. These laws, which were given in part at Sinai, in relation to the external and internal organization of the tribes of Israel as the army and the congregation of Jehovah, and in part on various occasions during the march through the desert, as well as after their arrival in the steppes of Moab, on the other side of the Jordan opposite to Jericho, with especial reference to the conquest of Canaan and their settlement there, are not only attached externally to the history itself in the order in which they were given, but are so incorporated internally into the historical narrative, according to their peculiar character and contents, as to form a complete whole, which divides itself into three distinct parts corresponding to the chronological development of the history itself.


  The First part, which extends from ch. 1-10:10, contains the preparations for departing from Sinai, arranged in four groups:—viz., (1) the outward arrangement and classification of the tribes in the camp and on their march, or the numbering and grouping of the twelve tribes around the sanctuary of their God (ch. 1 and 2), and the appointment of the Levites in the place of the first-born of the nation to act as servants of the priests in the sanctuary (ch. 3 and 4); (2) the internal or moral and spiritual organization of the nation as the congregation of the Lord, by laws relating to the maintenance of the cleanliness of the camp, restitution for trespasses, conjugal fidelity, the fulfilment of the vow of the Nazarite, and the priestly blessing (ch. 5 and 6); (3) the closing events at Sinai, viz., the presentation of dedicatory offerings on the part of the tribe princes for the transport of the tabernacle and the altar service (ch. 7), the consecration of the Levites (ch. 8), and the feast of Passover, with an arrangement for a supplementary Passover (Numbers 9:1-14); (4) the appointment of signs and signals for the march in the desert (ch. 9:5-10:10). In the Second part (Numbers 10:11-21), the history of the journey is given in the three stages of its progress from Sinai to the heights of Pisgah, near to the Jordan, viz., (1) from their departure from the desert of Sinai (ch. 10:11-36) to their arrival at the desert of Paran, at Kadesh, including the occurrences at Tabeerah, at the graves of lust, and at Hazeroth (ch. 11 and 12), and the events at Kadesh which led God to condemn the people who had revolted against Him to wander in the wilderness for forty years, until the older generation that came out of Egypt had all died (ch. 13 and 14); (2) all that is related of the execution of this divine judgment, extending from the end of the second year to the reassembling of the congregation at Kadesh at the beginning of the fortieth year, is the history of the rebellion and destruction of Korah (ch. 16-17:15), which is preceded by laws relating to the offering of sacrifices after entering Canaan, to the punishment of blasphemers, and to mementos upon the clothes (ch. 15), and followed by the divine institution of the Aaronic priesthood (ch.17:16-28), with directions as to the duties and rights of the priests and Levites (ch. 18), and the law concerning purification from uncleanness arising from contact with the dead (ch. 19); (3) the journey of Israel in the fortieth year from Kadesh to Mount Hor, round Mount Seir, past Moab, and through the territory of the Amorites to the heights of Pisgah, with the defeat of the kings of the Amorites, Sihon and Og, and the conquest of their kingdoms in Gilead and Bashan (ch. 20 and 21). In the Third part (ch. 22-36), the events which occurred in the steppes of Moab, on the eastern side of the plain of Jordan, are gathered into five groups, with the laws that were given there, viz., (1) the attempts of the Moabites and Midianites to destroy the people of Israel, first by the force of Balaam's curse, which was turned against his will into a blessing (ch. 22-24), and then by the seduction of the Israelites to idolatry (ch. 25); (2) the fresh numbering of the people according to their families (ch. 26), together with a rule for the inheritance of landed property by daughters (Numbers 27:1-11), and the appointment of Joshua as the successor of Moses (ch. 27:12-23); (3) laws relating to the sacrifices to be offered by the congregation on the Sabbath and feast days, and to the binding character of vows made by dependent persons (ch. 28-30); (4) the defeat of the Midianites (ch. 31), the division of the land that had been conquered on the other side of the Jordan among the tribes of Reuben, Gad, and half Manasseh (ch. 32), and the list of the halting-places (ch. 33:1-49); (5) directions as to the expulsion of the Canaanites, the conquest of Canaan and division of it among the tribes of Israel, the Levites and free cities, and the marriage of heiresses (ch. 33:50-36).


  Numbers 1


  Introduction


  I. Preparations for the Departure of Israel from Sinai—Numbers 1:1-10:10


  Numbering of the People of Israel at Sinai—Numbers 1-4


  Four weeks after the erection of the tabernacle (cf. Numbers 1:1 and Exodus 40:17), Moses had the number of the whole congregation taken, by the command of God, according to the families and fathers' houses of the twelve tribes, and a list made of all the males above twenty years of age for service in the army of Jehovah (Numbers 1:1-3). Nine months before, the numbering of the people had taken place for the purpose of collecting atonement-money from every male of twenty years old upwards (Exodus 30:11., compared with Num 38:25-26), and the result was 603,550, the same number as is given here as the sum of all that were mustered in the twelve tribes (Numbers 1:46). This correspondence in the number of the male population after the lapse of a year is to be explained, as we have already observed at Exodus 30:16, simply from the fact that the result of the previous census, which was taken for the purpose of raising head-money from every one who was fit for war, was taken as the basis of the mustering of all who were fit for war, which took place after the erection of the tabernacle; so that, strictly speaking, this mustering merely consisted in the registering of those who had been numbered in the public records, according to their families and fathers' houses. It is most probable, however, that the numbering and registering took place according to the classification adopted at Jethro's suggestion for the administration of justice, viz., in thousands, hundred, fifties, and tens (Exodus 18:25), and that the number of men in the different tribes was reckoned in this way simply by thousands, hundreds, and tens-a conclusion which we may draw from the fact, that there are no units given in the case of any of the tribes. On this plan the supernumerary units might be used to balance the changes that had taken place in the actual condition of the families and fathers' houses, between the numbering and the preparation of the muster-rolls, so that the few changes that had occurred in the course of nine months among those who were fit for war were not taken any further into consideration, on account of their being so inconsiderable in relation to the total result. A fresh census was taken 38 years later in the steppes of Moab (Num 26), for the division of the land of Canaan among the tribes according to the number of their families (Numbers 33:54). The number which this gave was 601,730 men of twenty years old and upwards, not a single one of whom, with the exception of Joshua and Caleb, was included among those that were mustered at Sinai, because the whole of that generation had died in the wilderness (Numbers 26:63.). In the historical account, instead of these exact numbers, the number of adult males is given in a round sum of 600,000 (Numbers 11:21; Exodus 12:37). To this the Levites had to be added, of whom there were 22,000 males at the first numbering and 23,000 at the second, reckoning the whole from a month old and upwards (Numbers 3:39; Numbers 26:62). Accordingly, on the precarious supposition that the results obtained from the official registration of births and deaths in our own day furnish any approximative standard for the people of Israel, who had grown up under essentially different territorial and historical circumstances, the whole number of the Israelites in the time of Moses would have been about two millions.


  Modern critics have taken offence at these numbers, though without sufficient reason.


  When David had the census taken by Joab, in the closing years of his reign, there were 800,000 men capable of bearing arms in Israel, and 500,000 in Judah (2 Samuel 24:9). Now, if we suppose the entire population of a country to be about four times the number of its fighting men, there would be about five millions of inhabitants in Palestine at that time. The area of this land, according to the boundaries given in Numbers 34:2-12, the whole of which was occupied by Israel and Judah in the time of David, with the exception of a small strip of the Phoenician coast, was more than 500 square miles.


  Accordingly there would be 10,000 inhabitants to each square mile (German); a dense though by no means unparalleled population; so that it is certainly possible that in the time of Christ it may have been more numerous still, according to the account of Josephus, which are confirmed by Dio Cassius (cf. C. v. Raumer, Palästina, p. 93). And if Canaan could contain and support five millions of inhabitants in the flourishing period of the Israelitish kingdom, two millions or more could easily have settled and been sustained in the time of Joshua and the Judges, notwithstanding the fact that there still remained large tracts of land in the possession of the Canaanites and Philistines, and that the Israelites dwelt in the midst of the Canaanitish population which had not yet been entirely eradicated (Judges 3:1-5).


  If we compare together the results of the two numbering in the second and fortieth years of their march, we shall find a considerable increase in some of the tribes, and a large decrease in others. The number of men of twenty years old and upwards in the different tribes was as follows: -


  Tribe 1st Numbering / 2nd Numbering


  Reuben 46,500 / 43,730


  Simeon 59, 300 / 22,200


  Gad 45,650 / 40,500


  Judah 74,600 / 76,500


  Issachar 54,400 / 64,300


  Zebulon 57,400 / 60,500


  Ephraim 40,500 / 32,500


  Manasseh 32,200 / 52,700


  Benjamin 35,400 / 45,600


  Dan 62,700 / 64,400


  Asher 41,500/ 53,400


  Naphtali 53,400 / 45,400


  Total 603,550 / 601,730


  Consequently by the second numbering Dan had increased 1700, Judah 1900, Zebulon 3100, Issachar 9900, Benjamin 10,200, Asher 11,900, Manasseh 20,900. This increase, which was about 19 per cent. in the case of Issachar, 29 per cent. in that of Benjamin and Asher, and 63 per cent. in that of Manasseh, is very large, no doubt; but even that of Manasseh is not unparalleled. The total population of Prussia increased from 10,349,031 to 17,139,288 between the end of 1816 and the end of 1855, that is to say, more than 65 per cent. in 39 years; whilst in England the population increased 47 per cent. between 1815 and 1849, i.e., in 34 years. On the other hand, there was a decrease in Reuben of 2770, in Gad of 5150, and Ephraim of 8000, in Naphtali of 8000, and in Simeon of 37,100. The cause of this diminution of 6 per cent. in the case of Reuben, 12 per cent. in Gad, 15 per cent. in Naphtali, 20 per cent. in Ephraim, and nearly 63 per cent. in Simeon, it is most natural to seek for in the different judgments which fell upon the nation. If it be true, as the earlier commentators conjectured, with great plausibility, on account of the part taken by Zimri, a prince of the tribe (Numbers 25:6, Numbers 25:14), that the Simeonites were the worst of those who joined in the idolatrous worship of Baal Peor, the plague, in which 24,000 men were destroyed (Numbers 25:9), would fall upon them with greater severity than upon the other tribes; and this would serve as the principal explanation of the circumstance, that in the census which was taken immediately afterwards, the number of men in that tribe who were capable of bearing arms had melted away to 22,200. But for all that, the total number included in the census had only been reduced by 1820 men during the forty years of their journeying through the wilderness.


  The tribe of Levi appears very small in comparison with the rest of the tribes. In the second year of their journey, when the first census was taken, it only numbered 22,000 males of a month old and upwards; and in the fortieth year, when the second was taken, only 23,000 (Numbers 3:39; Numbers 26:62). “Reckoning,” says Knobel, “that in Belgium, for example, in the rural districts, out of 10,000 males, 1074 die in the first month after their birth, and 3684 between the first month and the twentieth year, so that only 5242 are then alive, the tribe of Levi would only number about 13,000 men of 20 years old and upwards, and consequently would not be half as numerous as the smallest of the other tribes, whilst it would be hardly a sixth part the size of Judah, which was the strongest of the tribes.” But notwithstanding this, the correctness of the numbers given is not to be called in question. It is not only supported by the fact, that the number of the Levites capable of service between the ages of 30 and 50 amounted to 8580 (Numbers 4:48),—a number which bears the most perfect proportion to that of 22,000 of a month old and upwards,—but is also confirmed by the fact, that in the time of David the tribe of Levi only numbered 38,000 of thirty years old and upwards (1 Chronicles 23:3); so that in the interval between Moses and David their rate of increase was still below that of the other tribes, which had grown from 600,000 to 1,300,000 in the same time. Now, if we cannot discover any reason for this smaller rate of increase in the tribe of Levi, we see, at any rate, that it was not uniform in the other tribes. If Levi was not half as strong as Manasseh in the first numbering, neither Manasseh nor Benjamin was half as strong as Judah; and in the second numbering, even Ephraim had not half the number of men that Judah had.


  A much greater difficulty appears to lie in the fact, that the number of all the male first-born of the twelve tribes, which was only 22,273 according to the census taken for the purpose of their redemption by the Levites (Numbers 3:43), bore no kind of proportion to the total number of men capable of bearing arms in the whole of the male population, as calculated from these. If the 603,550 men of twenty years old and upwards presuppose, according to what has been stated above, a population of more than a million males; then, on the assumption that 22,273 was the sum total of the first-born sons throughout the entire nation, there would be only one first-born to 40 or 45 males, and consequently every father of a family must have begotten, or still have had, from 39 to 44 sons; whereas the ordinary proportion of first-born sons to the whole male population is one to four. But the calculation which yields this enormous disproportion, or rather this inconceivable proportion, is founded upon the supposition that the law, which commanded the sanctification of the male first-born, had a retrospective force, and was to be understood as requiring that not only the first-born sons, who were born from the time when the law was given, but all the first-born sons throughout the entire nation, should be offered to the Lord and redeemed with five shekels each, even though they were fathers or grandfathers, or even great-grandfathers, at that time. Now if the law is to be interpreted in this sense, as having a retrospective force, and applying to those who were born before it was issued, as it has been from the time of J. D. Michaelis down to that of Knobel, it is an unwarrantable liberty to restrict its application to the first-born sons, who had not yet become fathers themselves-a mere subterfuge, in fact, invented for the purpose of getting rid of the disproportion, but without answering the desired end.


  If we look more closely at the law, we cannot find in the words themselves“all the first-born, whatsoever openeth the womb” (Exodus 13:2, cf. Numbers 3:12), or in the ratio legis, or in the circumstances under which the law was given, either a necessity or warrant for any such explanation or extension. According to Exodus 13:2, after the institution of the Passover and its first commemoration, God gave the command, “Sanctify unto Me all the first-born both of man and of beast;” and added, according to Numbers 3:11., the further explanation, that when the Israelites came into the land of Canaan, they were to set apart every first-born unto the Lord, but to redeem their first-born sons. This further definition places it beyond all doubt, that what God prescribed to His people was not a supplementary sanctification of all the male first-born who were then to be found in Israel, but simply the sanctification of all that should be born from that time forward. A confirmation of this is to be found in the explanation given in Numbers 3:13 and Numbers 8:17: “All the first-born are Mine; for on the day that I smote all the first-born in the land of Egypt, I hallowed unto Me all the first-born in Israel, both man and beast.” According to this distinct explanation, God had actually sanctified to Himself all the first-born of Israel by the fact, that through the blood of the paschal lamb He granted protection to His people form the stroke of the destroyer (Exodus 12:22-23), and had instituted the Passover, in order that He might therein adopt the whole nation of Israel, with all its sons, as the people of His possession, or induct the nation which He had chosen as His first-born son (Exodus 4:22) into the condition of a child of God. This condition of sonship was henceforth to be practically manifested by the Israelites, not only by the yearly repetition of the feast of Passover, but also by the presentation of all the male first-born of their sons and their cattle to the Lord, the first-born of the cattle being sacrificed to Him upon the altar, and the first-born sons being redeemed from the obligation resting upon them to serve at the sanctuary of their God. Of course the reference was only to the first-born of men and cattle that should come into the world from that time forward, and not to those whom God had already sanctified to Himself, by sparing the Israelites and their cattle.


  This being established, it follows that the 22,273 first-born, who were exchanged for the Levites (Numbers 3:45.), consisted only of the first-born sons who had been born between the time of the exodus from Egypt and the numbering of the twelve tribes, which took place thirteen months afterwards. Now, if, in order to form an idea of the proportion which this number would bear to the whole of the male population of the twelve tribes of Israel, we avail ourselves of the results furnished by modern statistics, we may fairly assume, according to these, that in a nation comprising 603,550 males above 20 years of age, there would be 190,000 to 195,100 between the ages of 20 and 30.


  And, supposing that this was the age at which the Israelites married, there would be from 19,000 to 19,500 marriages contracted upon an average every year; and in a nation which had grown up in a land so celebrated as Egypt was in antiquity for the extraordinary fruitfulness of its inhabitants, almost as many first-born, say at least 19,000, might be expected to come into the world. This average number would be greater if we fixed the age for marrying between 18 and 28, or reduced it to the seven years between 18 and 25.


  But even without doing this, we must take into consideration the important fact that such averages, based upon a considerable length of time, only give an approximative idea of the actual state of things in any single year; and that, as a matter of fact, in years of oppression and distress the numbers may sink to half the average, whilst in other years, under peculiarly favourable circumstances, they may rise again to double the amount.


  When the Israelites were groaning under the hard lash of the Egyptian taskmasters, and then under the inhuman and cruel edict of Pharaoh, which commanded all the Hebrew boys that were born to be immediately put to death, the number of marriages no doubt diminished from year to year. But the longer this oppression continued, the greater would be the number of marriages concluded at once (especially in a nation rejoicing in the promise of numerous increase which it had received from its God), when Moses had risen up and proved himself, by the mighty signs and wonders with which he smote Egypt and its haughty king, to be the man whom the God of the fathers had sent and endowed with power to redeem His nation out of the bondage of Egypt, and lead it into Canaan, the good land that He had promised to the fathers. At that time, when the spirits of the nation revived, and the hope of a glorious future filled every years, there might very well have been about 38,000 marriages contracted in a year, say from the time of the seventh plague, three months before the exodus, and about 37,600 children born by the second month of the second year after the exodus, 22,273 of them being boys, as the proportion of male births to female varies very remarkably, and may be shown to have risen even as high as 157 to 100, whilst among the Jews of modern times it has frequently been as high as 6 to 5, and has even risen to 3 to 2 (or more exactly 29 to 20).


  In this way the problem before us may be solved altogether independently of the question, whether the law relates to all the first-born sons on the father's side, or only to those who were first-born on both father's and mother's side, and without there having been a daughter born before. This latter view we regard as quite unfounded, as a mere subterfuge resorted to for the purpose of removing the supposed disproportion, and in support of which the expression “opening the womb” (fissura uteri, i.e., qui findit uterum) is pressed in a most unwarrantable manner. On this point, J. D. Michaelis has correctly observed, that “the etymology ought not to be too strongly pressed, inasmuch as it is not upon this, but upon usage chiefly, that the force of words depends.” It is a fact common to all languages, that in many words the original literal signification falls more and more into the background in the course, of years, and at length is gradually lost sight of altogether. Moreover, the expression “openeth the womb” is generally employed in cases in which a common term is required to designate the first-born of both man and beast (Exodus 13:2, Exodus 13:12-15; Exodus 34:19-20; Numbers 3:12-13; Numbers 8:16-17; Numbers 18:15; Ezekiel 20:16); but even then, wherever the two are distinguished, the term בּכור is applied as a rule to the first-born sons, and פּטר to the first-born of animals (comp. Exodus 13:13 with Exodus 13:12 and Exodus 13:13; and Numbers 34:20 with Numbers 34:19 and Numbers 34:20). On the other hand, where only first-born sons are referred to, as in Deuteronomy 21:15-17, we look in vain for the expression peter rechem, “openeth the womb.” Again, the Old Testament, like modern law, recognises only first-born sons, and does not apply the term first-born to daughters at all; and in relation to the inheritance, even in the case of two wives, both of whom had born sons to their husband, it recognises only one first-born son, so that the fact of its being the first birth on the mother's side is not taken into consideration at all (cf. Genesis 46:8; Genesis 49:3; Deuteronomy 21:15-17). And the established rule in relation to the birthright,—namely, that the first son of the father was called the first-born, and possessed all the rights of the first-born, independently altogether of the question whether there had been daughters born before,—would no doubt be equally applicable to the sanctification of the first-born sons. Or are we really to believe, that inasmuch as the child first born is quite as often a girl as a boy, God exempted every father in Israel whose eldest child was a daughter from the obligation to manifest his own sonship by consecrating his first-born son to God, and so demanded the performance of this duty from half the nation only? We cannot for a moment believe that such an interpretation of the law as this would really be in accordance with the spirit of the Old Testament economy.


  Verse 1


  Muster of the Twelve Tribes, with the Exception of that of Levi.—Numbers 1:1-3. Before the departure of Israel from Sinai, God commanded Moses, on the first of the second month in the second year after the exodus from Egypt, to take the number of the whole congregation of the children of Israel, “according to their families, according to their fathers' houses (see Exodus 6:14), in (according to) the number of their names,” i.e., each one counted singly and entered, but only “every male according to their heads of twenty years old and upwards” (see Exodus 30:14), viz., only צבא כּל־יצא “all who go forth of the army,” i.e., all the men capable of bearing arms, because by means of this numbering the tribes and their subdivisions were to be organized as hosts of Jehovah, that the whole congregation might fight as an army for the cause of their Lord (see at Exodus 7:4).


  Verses 4-16


  Moses and Aaron, who were commanded to number, or rather to muster, the people, were to have with them “a man of every tribe, who was head-man of his fathers' houses,” i.e., a tribe-prince, viz., to help them to carry out the mustering. (Beth) (aboth) (“fathers' houses”), in Numbers 1:2, is a technical expression for the subdivisions in which the (mishpachoth), or families of the tribes, were arranged, and is applied in Numbers 1:4 according to its original usage, based upon the natural division of the tribes into (mishpachoth) and families, to the fathers' houses which every tribe possessed in the family of its first-born. In Numbers 1:5-15, these heads of tribes were mentioned by name, as in Numbers 2:3., Numbers 7:12., Numbers 10:14. In Numbers 1:16 they are designated as“called men of the congregation,” because they were called to diets of the congregation, as representatives of the tribes, to regulate the affairs of the nation; also “princes of the tribes of their fathers,” and “heads of the thousands of Israel:” “prince,” from the nobility of their birth; and “heads,” as chiefs of the (alaphim) composing the tribes. (Alaphim) is equivalent to(mishpachoth) (cf. Numbers 10:4; Joshua 22:14); because the number of heads of families in the (mishpachoth) of a tribe might easily amount to a thousand (see at Exodus 18:25). In a similar manner, the term “hundred” in the old German came to be used in several different senses (see Grimm, deutsche Rechts-alterthümer, p. 532).


  Verses 17-47


  This command was carried out by Moses and Aaron. They took for this purpose the twelve heads of tribes who are pointed out (see at Leviticus 24:11) by name, and had the whole congregation gathered together by them and enrolled in genealogical tables. התילּד, to announce themselves as born, i.e., to have themselves entered in genealogical registers (books of generations). This entry is called a פּקד, mustering, in Numbers 1:19, etc. In vv. 20-43 the number is given of those who were mustered of all the different tribes, and in Numbers 1:44-47 the total of the whole nation, with the exception of the tribe of Levi. “Their generations” (Numbers 1:20, Numbers 1:22, Numbers 1:24, etc.), i.e., those who were begotten by them, so that “the sons of Reuben, Simeon,” etc., are mentioned as the fathers from whom the (mishpachoth) before שׁמעון בּני in Numbers 1:22, and the following names (in Numbers 1:24, Numbers 1:26, etc.), signifies“with regard to” (as in Isaiah 32:1; Psalm 17:4, etc.).


  Verses 48-54


  Moses was not to muster the tribe of Levi along with the children of Israel, i.e., with the other tribes, or take their number, but to appoint the Levites for the service of the dwelling of the testimony (Exodus 38:21), i.e., of the tabernacle, that they might encamp around it, might take it down when the camp was broken up, and set it up when Israel encamped again, and that no stranger ((zar), non-Levite, as in Leviticus 22:10) might come near it and be put to death (see Numbers 3:10). The rest of the tribes were to encamp every man in his place of encampment, and by his banner (see at Numbers 2:2), in their hosts (see Num 2), that wrath might not come upon the congregation, viz., through the approach of a stranger. קצף, the wrath of Jehovah, breaking in judgment upon the unholy who approached His sanctuary in opposition to His command (Numbers 8:19; Numbers 18:5, Numbers 18:22). On the expression “keep the charge” ((shamar) (mishmereth)), see at Genesis 26:5 and Leviticus 8:35.


  Numbers 2


  Verse 1-2


  Order of the Twelve Tribes in the Camp and on the March.—Numbers 2:1, Numbers 2:2. The twelve tribes were to encamp each one by his standard, by the signs of their fathers' houses, opposite to the tabernacle (at some distance) round about, and, according to the more precise directions given afterwards, in such order that on every side of the tabernacle three tribes were encamped side by side and united under one banner, so that the twelve tribes formed four large camps or divisions of an army. Between these camps and the court surrounding the tabernacle, the three leading (mishpachoth) of the Levites were to be encamped on three sides, and Moses and Aaron with the sons of Aaron (i.e., the priests) upon the fourth, i.e., the front or eastern side, before the entrance (Num 3:21-38). דּגל, a standard, banner, or flag, denotes primarily the larger field sign, possessed by every division composed of three tribes, which was also the banner of the tribe at the head of each division; and secondarily, in a derivative signification, it denotes the army united under one standard, like σημεία , orvexillum. It is used thus, for example, in Numbers 2:17, Numbers 2:31, Numbers 2:34, and in combination with מחנה in Numbers 2:3, Numbers 2:10, Numbers 2:18, and Numbers 2:25, where “standard of the camp of Judah, Reuben, Ephraim, and Dan” signifies the hosts of the tribes arranged under these banners. אתת, the signs (ensigns), were the smaller flags or banners which were carried at the head of the different tribes and subdivisions of the tribes (the fathers' houses). Neither the Mosaic law, nor the Old Testament generally, gives us any intimation as to the form or character of the standard (degel). According to rabbinical tradition, the standard of Judah bore the figure of a lion, that of Reuben the likeness of a man or of a man's head, that of Ephraim the figure of an ox, and that of Dan the figure of an eagle; so that the four living creatures united in the cherubic forms described by Ezekiel were represented upon these four standards.


  Verses 3-31


  Order of the tribes in the camp and on the march.—Numbers 2:3-9. The standard of the tribe of Judah was to encamp in front, namely towards the east, according to its hosts; and by its side the tribes of Issachar and Zebulun, the descendants of Leah, under the command and banner of Judah: an army of 186,400 men, which was to march out first when the camp was broken up (Numbers 2:9), so that Judah led the way as the champion of his brethren (Genesis 49:10).


  Numbers 2:4-9


  “His host, and those that were numbered of them” (cf. Numbers 2:6, Numbers 2:8, Numbers 2:11, etc.), i.e., the army according to its numbered men.


  Numbers 2:10-16


  On the south side was the standard of Reuben, with which Simeon and Gad, descendants of Leah and her maid Zilpah, were associated, and to which they were subordinated. In Numbers 2:14, Reuel is a mistake for Reuel (Numbers 1:14; Numbers 7:42; Numbers 10:20), which is the reading given here in 118 MSS cited by Kennicott and De Rossi, in several of the ancient editions, and in the Samaritan, Vulgate, and Jonah Saad., whereas the lxx,Onk., Syr., and Pers. read Reuel. This army of 151,450 men was to break up and march as the second division.


  Numbers 2:17


  The tabernacle, the camp of the Levites, was to break up after this in the midst of the camps (i.e., of the other tribes). “As they encamp, so shall they break up,” that is to say, with Levi in the midst of the tribes,“every man in his place, according to his banner.” יד, place, as in Deuteronomy 23:13; Isaiah 57:8.


  Numbers 2:18-24


  On the west the standard of Ephraim, with the tribes of Manasseh and Benjamin, that is to say, the whole of the descendants of Rachel, 108,100 men, as the third division of the army.


  Numbers 2:25-30


  Lastly, towards the north was the standard of Gad, with Asher and Naphtali, the descendants of the maids Bilhah and Zilpah, 157,600 men, who were to be the last to break up, and formed the rear on the march.


  Numbers 2:31


  ìãâìéäí(according to their standards) is equivalent to ìöáàúí(according to their hosts) in Numbers 2:9, Numbers 2:16, and Numbers 2:24, i.e., according to the hosts of which they consisted.


  Verses 32-34


  In Numbers 2:32 we have the whole number given, 603,550 men, not including the Levites (Numbers 2:33, see at Numbers 1:49); and in Numbers 2:34 the concluding remark as to the subsequent execution of the divine command-an anticipatory notice, as in Exodus 12:50; Exodus 40:16, etc.


  Numbers 3


  Verses 1-4


  Muster of the Tribe of Levi.—As Jacob had adopted the two sons of Joseph as his own sons, and thus promoted them to the rank of heads of tribes, the tribe of Levi formed, strictly speaking, the thirteenth tribe of the whole nation, and was excepted from the muster of the twelve tribes who were destined to form the army of Jehovah, because God had chosen it for the service of the sanctuary. Out of this tribe God had not only called Moses to be the deliverer, lawgiver, and leader of His people, but Moses' brother Aaron, with the sons of the latter, to be the custodians of the sanctuary. And now, lastly, the whole tribe was chosen, in the place of the first-born of all the tribes, to assist the priests in performing the duties of the sanctuary, and was numbered and mustered for this its special calling.


  Numbers 3:1


  In order to indicate at the very outset the position which the Levites were to occupy in relation to the priests (viz., Aaron and his descendants), the account of their muster commences not only with the enumeration of the sons of Aaron who were chosen as priests (Numbers 3:2-4), but with the heading: “These are the generations of Aaron and Moses in the day (i.e., at the time) when Jehovah spake with Moses in Mount Sinai (Numbers 3:1). The (toledoth) (see at Genesis 2:4) of Moses and Aaron are not only the families which sprang from Aaron and Moses, but the Levitical families generally, which were named after Aaron and Moses, because they were both of them raised into the position of heads or spiritual fathers of the whole tribe, namely, at the time when God spoke to Moses upon Sinai. Understood in this way, the notice as to the time is neither a superfluous repetition, nor introduced with reference to the subsequent numbering of the people in the steppes of Moab (Numbers 26:57.). Aaron is placed before Moses here (see at Exodus 6:26.), not merely as being the elder of the two, but because his sons received the priesthood, whilst the sons of Moses, on the contrary, were classed among the rest of the Levitical families (cf. 1 Chronicles 23:14).


  Numbers 3:2-4


  Names of the sons of Aaron, the “anointed priests (see Leviticus 8:12), whose hand they filled to be priests,” i.e., who were appointed to the priesthood (see at Leviticus 7:37). On Nadab and Abihu, see Leviticus 10:1-2. As they had neither of them any children when they were put to death, Eleazar and Ithamar were the only priests “in the sight of Aaron their father,” i.e., during his lifetime. “In the sight of:” as in Genesis 11:28.


  Verses 5-10


  The Levites are placed before Aaron the priest, to be his servants.


  Numbers 3:6


  “Bring near:” as in Exodus 28:1. The expression לפני עמד is frequently met with in connection with the position of a servant, as standing before his master to receive his commands.


  Numbers 3:7-8


  They were to keep the charge of Aaron and the whole congregation before the tabernacle, to attend to the service of the dwelling, i.e., to observe what Aaron (the priest) and the whole congregation were bound to perform in relation to the service at the dwelling-place of Jehovah. “To keep the charge:” see Numbers 1:53 and Genesis 26:5. In Numbers 3:8 this is more fully explained: they were to keep the vessels of the tabernacle, and to attend to all that was binding upon the children of Israel in relation to them, i.e., to take the oversight of the furniture, to keep it safe and clean.


  Numbers 3:9


  Moses was also to give the Levites to Aaron and his sons. “They are wholly given to him out of the children of Israel:” the repetition of נתוּנם here and in Numbers 8:16 is emphatic, and expressive of complete surrender (Ewald, §313). The Levites, however, as nethunim, must be distinguished from the (nethinim) of non-Israelitish descent, who were given to the Levites at a later period as temple slaves, to perform the lowest duties connected with the sanctuary (see at Joshua 9:27).


  Numbers 3:10


  Aaron and his sons were to be appointed by Moses to take charge of the priesthood; as no stranger, no one who was not a son of Aaron, could approach the sanctuary without being put to death (cf. Numbers 1:53 and Leviticus 22:10).


  Verses 11-13


  God appointed the Levites for this service, because He had decided to adopt them as His own in the place of all the first-born of Egypt. When He slew the first-born of Egypt, He sanctified to Himself all the first-born of Israel, of man and beast, for His own possession (see Exodus 13:1-2). By virtue of this sanctification, which was founded upon the adoption of the whole nation as His first-born son, the nation was required to dedicate to Him its first-born sons for service at the sanctuary, and sacrifice all the first-born of its cattle to Him. But now the Levites and their cattle were to be adopted in their place, and the first-born sons of Israel to be released in return (Numbers 3:40.). By this arrangement, through which the care of the service at the sanctuary was transferred to one tribe, which would and should henceforth devote itself with undivided interest to this vocation, not only was a more orderly performance of this service secured, than could have been effected through the first-born of all the tribes; but so far as the whole nation was concerned, the fulfilment of its obligations in relation to this service was undoubtedly facilitated. Moreover, the Levites had proved themselves to be the most suitable of all the tribes for his post, through their firm and faithful defence of the honour of the Lord at the worship of the golden calf (Exodus 32:26.). It is in this spirit, which distinguished the tribe of Levi, that we may undoubtedly discover the reason why they were chosen by God for the service of the sanctuary, and not in the fact that Moses and Aaron belonged to the tribe, and desired to form a hierarchical caste of the members of their own tribe, such as was to be found among other nations: the magi, for example, among the Medes, the Chaldeans among the Persians, and the Brahmins among the Indians. יהוה אני לי, “to Me, to Me, Jehovah” (Numbers 3:13, Numbers 3:41, and Numbers 3:45; cf. Ges. §121, 3).


  Verses 14-20


  The muster of the Levites included all the males from a month old and upwards, because they were to be sanctified to Jehovah in the place of the first-born; and it was at the age of a month that the latter were either to be given up or redeemed (comp. Numbers 3:40 and Numbers 3:43 with Numbers 18:16). In Numbers 3:17-20 the sons of Levi and their sons are enumerated, who were the founders of the (mishpachoth) among the Levites, as in Exodus 6:16-19.


  Verses 21-26


  The Gershonites were divided into two families, containing 7500 males. They were to encamp under their chief Eliasaph, behind the tabernacle, i.e., on the western side (Numbers 3:23, Numbers 3:24), and were to take charge of the dwelling-place and the tent, the covering, the curtain at the entrance, the hangings round the court with the curtains at the door, and the cords of the tent, “in relation to all the service thereof” (Numbers 3:25.); that is to say, according to the more precise injunctions in Numbers 4:25-27, they were to carry the tapestry of the dwelling (the inner covering, Exodus 26:1.), and of the tent (i.e., the covering made of goats' hair, Exodus 26:7.), the covering thereof (i.e., the covering of rams' skins dyed red, and the covering of sea-cow skin upon the top of it, Exodus 27:16), the hangings of the court and the curtain at the entrance (Exodus 27:9, Exodus 27:16), which surrounded the altar (of burnt-offering) and the dwelling round about, and their cords, i.e., the cords of the tapestry, coverings, and curtains (Exodus 27:14), and all the instruments of their service, i.e., the things used in connection with their service (Exodus 27:19), and were to attend to everything that had to be done to them; in other words, to perform whatever was usually done with those portions of the sanctuary that are mentioned here, especially in setting up the tabernacle or taking it down. The suffix in מיתריו (Numbers 3:26) does not refer to the court mentioned immediately before; for, according to Numbers 3:37, the Merarites were to carry the cords of the hangings of the court, but to the “dwelling and tent,” which stand farther off. In the same way the words, “for all the service thereof,” refer to all those portions of the sanctuary that are mentioned, and mean “everything that had to be done or attended to in connection with these things.”


  Verses 27-31


  The Kohathites, who were divided into four families, and numbered 8600, were to encamp on the south side of the tabernacle, and more especially to keep the charge of the sanctuary (Numbers 3:28), viz., to take care of the ark of the covenant, the table (of shew-bread), the candlestick, the altars (of incense and burnt-offering), with the holy things required for the service performed in connection therewith, and the curtain (the veil before the most holy place), and to perform whatever had to be done (“all the service thereof,” see at Numbers 3:26), i.e., to carry the said holy things after they had been rolled up in covers by the priests (see Numbers 4:5.).


  Verse 32


  As the priests also formed part of the Kohathites, their chief is mentioned as well, viz., Eleazar the eldest son of Aaron the high priest, who was placed over the chiefs of the three Levitical families, and called פּקדּה, oversight of the keepers of the charge of the sanctuary,” i.e., authority, superior, of the servants of the sanctuary.


  Verses 33-37


  The Merarites, who formed two families, comprising 6200 males, were to encamp on the north side of the tabernacle, under their prince Zuriel, and to observe the boards, bolts, pillars, and sockets of the dwelling-place (Exodus 26:15, Exodus 26:26, Exodus 26:32, Exodus 26:37), together with all the vessels thereof (the plugs and tools), and all that had to be done in connection therewith, also the pillars of the court with their sockets, the plugs and the cords (Exodus 27:10, Exodus 27:19; Exodus 35:18); that is to say, they were to take charge of these when the tabernacle was taken down, to carry them on the march, and to fix them when the tabernacle was set up again (Numbers 4:31-32).


  Verse 38-39


  Moses and Aaron, with the sons of the latter (the priests), were to encamp in front, before the tabernacle, viz., on the eastern side, “as keepers of the charge of the sanctuary for the charge of the children of Israel,” i.e., to attend to everything that was binding upon the children of Israel in relation to the care of the sanctuary, as no stranger was allowed to approach it on pain of death (see Numbers 1:51).


  Numbers 3:39


  The number of the Levites mustered, 22,000, does not agree with the numbers assigned to the three families, as 7500 + 8600 + 6200 = 22,300. But the total is correct; for, according to Numbers 3:46, the number of the first-born, 22,273, exceeded the total number of the Levites by 273. The attempt made by the Rabbins and others to reconcile the two, by supposing the 300 Levites in excess to be themselves first-born, who were omitted in the general muster, because they were not qualified to represent the first-born of the other tribes, is evidently forced and unsatisfactory. The whole account is so circumstantial, that such a fact as this would never have been omitted. We must rather assume that there is a copyist's error in the number of one of the Levitical families; possibly in Numbers 3:28 we should read שׁלשׁ for שׁשׁ (8300 for 8600). The puncta extraordinaria above ואהרן are intended to indicate that this word is either suspicious or spurious (see at Genesis 33:5); and it is actually omitted in Sam., Syr., and 12 MSS, but without sufficient reason: for although the divine command to muster the Levites (Numbers 3:5 and Numbers 3:14) was addressed to Moses alone, yet if we compare Numbers 4:1, Numbers 4:34, Numbers 4:37, Numbers 4:41, Numbers 4:45, where the Levites qualified for service are said to have been mustered by Moses and Aaron, and still more Numbers 4:46, where the elders of Israel are said to have taken part in the numbering of the Levites as well as in that of the twelve tribes (Numbers 1:3-4), there can be no reason to doubt that Aaron also took part in the mustering of the whole of the Levites, for the purpose of adoption in the place of the first-born of Israel; and no suspicion attaches to this introduction of his name in Numbers 3:39, although it is not mentioned in Numbers 3:5, Numbers 3:11, Numbers 3:14, Numbers 3:40, and Numbers 3:44.


  Verses 40-48


  After this, Moses numbered the first-born of the children of Israel, to exchange them for the Levites according to the command of God, which is repeated in Numbers 3:41 and Numbers 3:44-45 from Numbers 3:11-13, and to adopt the latter in their stead for the service at the sanctuary (on Numbers 3:41 and Numbers 3:45, cf. Numbers 3:11-13). The number of the first-born of the twelve tribes amounted to 22,273 of a month old and upwards (Numbers 3:43). Of this number 22,000 were exchanged for the 22,000 Levites, and the cattle of the Levites were also set against the first-born of the cattle of the tribes of Israel, though without their being numbered and exchanged head for head. In Numbers 3:44 and Numbers 3:45 the command of God concerning the adoption of the Levites is repeated, for the purpose of adding the further instructions with regard to the 273, the number by which the first-born of the tribes exceeded those of the Levites. “And as for the redemption of the 273 (lit., the 273 to be redeemed) of the first-born of the children of Israel which were more than the Levites, thou shalt take five shekels a head,” etc. This was the general price established by the law for the redemption of the first-born of men (see Numbers 18:16). On the sacred shekel, see at Exodus 30:13. The redemption money for 273 first-born, in all 1365 shekels, was to be paid to Aaron and his sons as compensation for the persons who properly belonged to Jehovah, and had been appointed as first-born for the service of the priests.


  Verses 49-51


  “The redeemed of the Levites” are the 22,000 who were redeemed by means of the Levites. In Numbers 3:50, the (Chethibh) הפּדים is the correct reading, and the (Keri) הפּדים an unnecessary emendation. The number of the first-born and that of the Levites has already been noticed in the introduction to Numbers 1.


  Numbers 4


  Verse 1


  Rules of Service, and Numbering of the Levites Qualified for Service.—After the adoption of the Levites for service at the sanctuary, in the place of the first-born of Israel, Moses and Aaron mustered the three families of the Levites by the command of God for the service to be performed by those who were between the ages of 30 and 50. The particulars of the service are first of all described in detail (vv. 4-33); and then the men in each family are taken, of the specified age for service (vv. 34-49). The three families are not arranged according to the relative ages of their founders, but according to the importance or sacredness of their service. The Kohathites take the lead, because the holiest parts of the tabernacle were to be carried and kept by this family, which included the priests, Aaron and his sons. The service to be performed by each of the three Levitical families is introduced in every case by a command from God to take the sum of the men from 30 years old to 50 (see Numbers 4:1-3, Numbers 4:21-23, Numbers 4:29 and Numbers 4:30).


  Verse 2-3


  Service of the Kohathites, and the number qualified for service.—Numbers 4:2, Numbers 4:3. “Take the sum of the sons of Kohath from among the sons of Levi:” i.e., by raising them out of the sum total of the Levites, by numbering them first and specially, viz., the men from 30 to 50 years of age, “every one who comes to the service,” i.e., who has to enter upon service “to do work at the tabernacle.” צבא (Angl. 'host') signifies military service, and is used here with special reference to the service of the Levites as the militia sacra of Jehovah.


  Verses 4-6


  The service of the Kohathites at the tabernacle is (relates to) “the most holy” (see at Exodus 30:10). This term includes, as is afterwards explained, the most holy things in the tabernacle, viz., the ark of the covenant, the table of shew-bread, the candlestick, the altar of incense and altar of burnt-offering, together with all the other things belonging to these. When the camp was broken up, the priests were to roll them up in wrappers, and hand them over in this state to the Kohathites, for them to carry (Numbers 4:5-15). First of all (Numbers 4:5, Numbers 4:6), Aaron and his sons were to take down the curtain between the holy place and the most holy (see Exodus 26:31), and to cover the ark of testimony with it (Exodus 25:10). Over this they were to place a wrapper of sea-cow skin ((tachash), see Exodus 25:5), and over this again another covering of cloth made entirely of hyacinth-coloured purple (as in Exodus 28:31). The sea-cow skin as to protect the inner curtain, which was covered over the ark, from storm and rain; the hyacinth purple, to distinguish the ark of the covenant as the throne of the glory of Jehovah. Lastly, they were to place the staves into the rings again, that is to say, the bearing poles, which were always left in their places on the ark (Exodus 25:15), but had necessarily to be taken out while it was being covered and wrapped up.


  Verse 7-8


  Over the table of shew-bread (Exodus 25:23) they were to spread a hyacinth cloth, to place the plates, bowls, wine-pitchers, and drink-offering bowls (Exodus 25:29) upon the top of this, and to lay shew-bread thereon; and then to spread a crimson cloth over these vessels and the shew-bread, and cover this with a sea-cow skin, and lastly to put the bearing poles in their places.


  Verse 9-10


  The candlestick, with its lamps, snuffers, extinguishers (Exodus 25:31-37), and all its oil-vessels (oil-cans), “wherewith they serve it,” i.e., prepare it for the holy service, were to be covered with a hyacinth cloth, and then with a wrapper of sea-cow skin, and laid upon the carriage. מות (Numbers 4:10 and Numbers 4:12), bearing frame, in Numbers 13:23 bearing poles.


  Verse 11-12


  So again they were to wrap up the altar of incense (Exodus 30:1), to adjust its bearing poles; and having wrapped it up in such coverings, along with the vessels belonging to it, to lay it upon the frame.


  Verse 13-14


  The altar of burnt-offering was first of all to be cleansed from the ashes; a crimson cloth was then to be covered over it, and the whole of the furniture belonging to it to be placed upon the top; and lastly, the whole was to be covered with a sea-cow skin. The only thing not mentioned is the copper laver (Exodus 30:18), probably because it was carried without any cover at all. The statement in the Septuagint and the Samaritan text, which follows Numbers 4:14. respecting its covering and conveyance upon a frame, is no doubt a spurious interpolation.


  Verse 15


  After the priests had completed the wrapping up of all these things, the Kohathites were to come up to carry them; but they were not to touch“the holy” (the holy things), lest they should die (see Numbers 1:53; Numbers 18:3, and comp. 2 Samuel 6:6-7).


  Verse 16


  The oversight of the oil for the candlestick (Exodus 27:20), the incense (Exodus 30:34), the continual meat-offering (Exodus 29:40), and the anointing oil (Exodus 30:23), belonged to Eleazar as the head of all the Levites (Numbers 3:32). He had also the oversight of the dwelling and all the holy things and furniture belonging to it; and, as a comparison of Numbers 4:28 and Numbers 4:33 clearly shows, of the services of the Kohathites also.


  Verse 17-18


  In order to prevent as far as possible any calamity from befalling the Levites while carrying the most holy things, the priests are again urged by the command of God to do what has already been described in detail in Numbers 4:5-15, lest through any carelessness on their part they should cut off the tribe of the families of the Kohathites, i.e., should cause their destruction; viz., if they should approach the holy things before they had been wrapped up by Aaron and his sons in the manner prescribed and handed over to them to carry. If the Kohathites should come for only a single moment to look at the holy things, they would die. אל־תּכריתוּ, “cut ye not off,” i.e., “take care that the Kohathites are not cut off through your mistake and negligence” (Ros.). “The tribe of the families of the Kohathites:” (shebet), the tribe, is not used here, as it frequently is, in its derivative sense of tribe (Tribus), but in the original literal sense of stirps.


  Verse 19


  “This do to them:” sc., what is prescribed in Numbers 4:5-15 with reference to their service.


  Verse 20


  כּבלּע, “like a swallow, a gulp,” is probably a proverbial expression, according to the analogy of Job 7:19, for “a single instant,” of which the Arabic also furnishes examples (see A. Schultens on Job 7:19). The Sept. rendering, ἐξάπινα , conveys the actual sense. A historical illustration of Numbers 4:20 is furnished by 1 Samuel 6:19.


  Verses 21-26


  The service of the Gershonites is introduced in Numbers 4:21-23 in the same manner as that of the Kohathites in Numbers 4:1-3; and in Numbers 4:24-26 it is described in accordance with the brief notice and explanation already given in Numbers 3:24-26.


  Verse 27


  Their service was to be performed “according to the mouth (i.e., according to the appointment) of Aaron and his sons, with regard to all their carrying (all that they were to carry), and all their doing.”—“And ye (the priests) shall appoint to them for attendance (in charge) all their carrying,” i.e., all the things they were to carry.בּמשׁמרת פּקד, to give into keeping. The combination of פּקדבּ to בּ נתן, to give into a persons' hand, in Genesis 27:17; and there is no satisfactory reason for any such emendations of the text as Knobel proposes.


  Verse 28


  “Their charge ((mishmereth)) is in the hand of Ithamar,” i.e., is to be carried out under his superintendence (cf. Exodus 38:21).


  Verse 29-30


  Service of the Merarites.—Numbers 4:29 and Numbers 4:30, like Numbers 4:22 and Numbers 4:23. פּקד, to muster, i.e., to number, equivalent to ראשׁ נשׁא, to take the number.


  Verse 31-32


  Numbers 4:31 and Numbers 4:32, like Numbers 3:36 and Numbers 3:37. “The charge of their burden” (their carrying), i.e., the things which it was their duty to carry.


  Verse 32-33


  לכל־כּליהם: with regard to all their instruments, i.e., all the things used for setting up, fastening, or undoing the beams, bolts, etc.; see Numbers 3:36 and Exodus 27:19.


  Verses 34-48


  Completion of the prescribed mustering, and statement of the number of men qualified for service in the three Levitical families: viz., 2750 Kohathites, 2630 Gershonites, and 3200 Merarites—in all, 8580 Levites fit for service: a number which bears a just proportion to the total number of male Levites of a month old and upwards, viz., 22,000.


  Verse 49


  “According to the commandment of Jehovah, they appointed them through the hand of Moses (i.e., under his direction), each one to his service, and his burden, and his mustered things (פּקדיו), i.e., the things assigned to him at the time of the mustering as his special charge (see Exodus 38:21).


  Numbers 5


  Introduction


  Spiritual Organization of the


  Congregation of Israel—Numbers 5-6


  From the outward organization of the tribes of Israel as the army of Jehovah, the law proceeds to their internal moral and spiritual order, for the purpose of giving an _inward support, both moral and religious, to their outward or social and political unity. This is the object of the directions concerning the removal of unclean persons from the camp (Numbers 5:1-4), the restitution of anything unjustly appropriated (Numbers 5:5-10), the course to be pursued with a wife suspected of adultery (Num 5:11-31), and also of the laws relating to the Nazarite (Num 6:1-21), and to the priestly blessing (Numbers 6:22-27).


  Verses 1-4


  Removal of Unclean Persons out of the Camp.—As Jehovah, the Holy One, dwelt in the midst of the camp of His people, those who were affected with the uncleanness of leprosy (Lev 13), of a diseased flux, or of menstruation (Leviticus 15:2., Numbers 15:19.), and those who had become unclean through touching a corpse (Numbers 19:11., cf. Leviticus 21:1; Leviticus 22:4), whether male or female, were to be removed out of the camp, that they might not defile it by their uncleanness. The command of God, to remove these persons out of the camp, was carried out at once by the nation; and even in Canaan it was so far observed, that lepers at any rate were placed in special pest-houses outside the cities (see at Leviticus 13:45-46).


  Verses 5-10


  Restitution in Case of a Trespass.—No crime against the property of a neighbour was to remain without expiation in the congregation of Israel, which was encamped or dwelt around the sanctuary of Jehovah; and the wrong committed was not to remain without restitution, because such crimes involved unfaithfulness (מעל, see Leviticus 5:15) towards Jehovah. “If a man or a woman do one of the sins of men, to commit unfaithfulness against Jehovah, and the same soul has incurred guilt, they shall confess their sin which they have done, and (the doer) shall recompense his debt according to its sum” (בּראשׁו, as in Leviticus 6:5), etc. האדם מכּל־חטּאת, one of the sins occurring among men, not “a sin against a man” (Luther, Ros., etc.). The meaning is a sin, with which a מעל was committed against Jehovah, i.e., one of the acts described in Leviticus 6:3-4, by which injury was done to the property of a neighbour, whereby a man brought a debt upon himself, for the wiping out of which a material restitution of the other's property was prescribed, together with the addition of a fifth of its value, and also the presentation of a sin-offering (Leviticus 6:4-7). To guard against that disturbance of fellowship and peace in the congregation, which would arise from such trespasses as these, the law already given in Leviticus 6:1 is here renewed and supplemented by the additional stipulation, that if the man who had been unjustly deprived of some of his property had no Goël, to whom restitution could be made for the debt, the compensation should be paid to Jehovah for the priests. The Goël was the nearest relative, upon whom the obligation rested to redeem a person who had fallen into slavery through poverty (Leviticus 25:25). The allusion to the Goël in this connection presupposes that the injured person was no longer alive. To this there are appended, in Numbers 5:9 and Numbers 5:10, the directions which are substantially connected with this, viz., that every heave-offering ((Terumah), see at Leviticus 2:9) in the holy gifts of the children of Israel, which they presented to the priest, was to belong to him (the priest), and also all the holy gifts which were brought by different individuals. The reference is not to literal sacrifices, i.e., gifts intended for the altar, but to dedicatory offerings, first-fruits, and such like. את־קדשׁיו אישׁ, “with regard to every man's, his holy gifts … to him (the priest) shall they be; what any man gives to the priest shall belong to him.” The second clause serves to explain and confirm the first. את:as far, with regard to, quoad (see Ewald, §277, d; Ges. §117, 2, note).


  Verses 11-31


  Sentence of God upon Wives Suspected of Adultery.—As any suspicion cherished by a man against his wife, that she either is or has been guilty of adultery, whether well-founded or not, is sufficient to shake the marriage connection to its very roots, and to undermine, along with marriage, the foundation of the civil commonwealth, it was of the greatest importance to guard against this moral evil, which was so utterly irreconcilable with the holiness of the people of God, by appointing a process in harmony with the spirit of the theocratical law, and adapted to bring to light the guilt or innocence of any wife who had fallen into such suspicion, and at the same time to warn fickle wives against unfaithfulness. This serves to explain not only the introduction of the law respecting the jealousy-offering in this place, but also the general importance of the subject, and the reason for its being so elaborately described.


  Numbers 5:12-15


  If a man's wife went aside, and was guilty of unfaithfulness towards him (Numbers 5:13 is an explanatory clause), through a (another) man having lain with her with emissio seminis, and it was hidden from the eyes of her husband, on account of her having defiled herself secretly, and there being no witness against her, and her not having been taken (in the act); but if, for all that, a spirit of jealousy came upon him, and he was jealous of his wife, and she was defiled, … or she was not defiled: the man was to take his wife to the priest, and bring as her sacrificial gift, on her account, the tenth of an ephah of barley meal, without putting oil or incense, “for it is a meat-offering of jealousy, a meat-offering of memory, to bring iniquity to remembrance.” As the woman's crime, of which her husband accused her, was naturally denied by herself, and was neither to be supported by witnesses nor proved by her being taken in the very act, the only way left to determine whether there was any foundation or not for the spirit of jealousy excited in her husband, and to prevent an unrighteous severance of the divinely appointed marriage, was to let the thing be decided by the verdict of God Himself. To this end the man was to bring his wife to the priest with a sacrificial gift, which is expressly called קרבּנהּ,her offering, brought עליה “on her account,” that is to say, with a meat-offering, the symbol of the fruit of her walk and conduct before God. Being the sacrificial gift of a wife who had gone aside and was suspected of adultery, this meat-offering could not possess the character of the ordinary meat-offerings, which shadowed forth the fruit of the sanctification of life in good works; could not consist, that is to say, of fine wheaten flour, but only of barley meal. Barley was worth only half as much as wheat (2 Kings 7:1, 2 Kings 7:16, 2 Kings 7:18), so that only the poorer classes, or the people generally in times of great distress, used barley meal as their daily food (Judges 7:13; 2 Kings 4:42; Ezekiel 4:12; John 6:9, John 6:13), whilst those who were better off used it for fodder (1 Kings 5:8). Barley meal was prescribed for this sacrifice, neither as a sign that the adulteress had conducted herself like an irrational animal (Philo, Jonathan, Talm., the Rabb., etc.), nor “because the persons presenting the offering were invoking the punishment of a crime, and not the favour of God” (Cler., Ros.): for the guilt of a woman was not yet established; nor even, taking a milder view of the matter, to indicate that the offerer might be innocent, and in that case no offering at all was required Knobel), but to represent the questionable repute in which the woman stood, or the ambiguous, suspicious character of her conduct. Because such conduct as hers did not proceed from the Spirit of God, and was not carried out in prayer: oil and incense, the symbols of the Spirit of God and prayer, were not to be added to her offering. It was an offering of jealousy (קנאת, an intensive plural), and the object was to bring the ground of that jealousy to light; and in this respect it is called the“meat-offering of remembrance,” sc., of the woman, before Jehovah (cf. Numbers 10:10; Numbers 31:54; Exodus 28:12, Exodus 28:29; Exodus 30:16; Leviticus 23:24), namely, “the remembrance of iniquity,” bringing her crime to remembrance before the Lord, that it might be judged by Him.


  Numbers 5:16-18


  The priest was to bring her near to the altar at which he stood, and place her before Jehovah, who had declared Himself to be present at the altar, and then to take holy water, probably water out of the basin before the sanctuary, which served for holy purposes (Exodus 30:18), in an earthen vessel, and put dust in it from the floor of the dwelling. He was then to loosen the hair of the woman who was standing before Jehovah, and place the jealousy-offering in her hands, and holding the water in his own hand, to pronounce a solemn oath of purification before her, which she had to appropriate to herself by a confirmatory Amen, Amen. The water, which the priest had prepared for the woman to drink, was taken from the sanctuary, and the dust to be put into it from the floor of the dwelling, to impregnate this drink with the power of the Holy Spirit that dwelt in the sanctuary. The dust was strewed upon the water, not to indicate that man was formed from dust and must return to dust again, but as an allusion to the fact, that dust was eaten by the serpent (Genesis 3:14) as the curse of sin, and therefore as the symbol of a state deserving a curse, a state of the deepest humiliation and disgrace (Micah 7:17; Isaiah 49:23; Psalm 72:9). On the very same ground, an earthen vessel was chosen; that is to say, one quite worthless in comparison with the copper one. The loosening of the hair of the head (see Leviticus 13:45), in other cases a sign of mourning, is to be regarded here as a removal or loosening of the female head-dress, and a symbol of the loss of the proper ornament of female morality and conjugal fidelity. During the administration of the oath, the offering was placed in her hands, that she might bring the fruit of her own conduct before God, and give it up to His holy judgment. The priest, as the representative of God, held the vessel in his hand, with the water in it, which was called the“water of bitterness, the curse-bringing,” inasmuch as, if the crime imputed to her was well-founded, it would bring upon the woman bitter suffering as the curse of God.


  Numbers 5:19-22


  The oath which the priest required her to take is called, in Numbers 5:21, האלה שׁבעת, “oath of cursing” (see Genesis 26:28); but it first of all presupposes the possibility of the woman being innocent, and contains the assurance, that in that case the curse-water would do her no harm. “If no (other) man has lain with thee, and thou hast not gone aside to union (טמאה, accus. of more precise definition, as in Leviticus 15:2, Leviticus 15:18), under thy husband,” i.e., as a wife subject to thy husband (Ezekiel 23:5; Hosea 4:12), “then remain free from the water of bitterness, this curse-bringing,” i.e., from the effects of this curse-water. The imperative is a sign of certain assurance (see Genesis 12:2; Genesis 20:7; cf. Ges. §130, 1). “But if thou hast gone aside under thy husband, if thou hast defiled thyself, and a man has given thee his seed beside thy husband,” … (the priest shall proceed to say; this is the meaning of the repetition of לאשּׁה … והשׁבּיע, Numbers 5:21), “Jehovah shall make thee a curse and an oath among thy people, by making thy hip to fall and thy belly to swell; and this curse-bringing water shall come into thy bowels, to make the belly to vanish and the hip to fall.” To this oath that was spoken before her the woman was to reply, “true, true,” or “truly, truly,” and thus confirm it as taken by herself (cf. Deuteronomy 27:15.; Nehemiah 5:13). It cannot be determined with any certainty what was the nature of the disease threatened in this curse. Michaelis supposes it to be dropsy of the ovary (hydrops ovarii), in which a tumour is formed in the place of theovarium, which may even swell so as to contain 100 lbs. of fluid, and with which the patient becomes dreadfully emaciated. Josephus says it is ordinary dropsy (hydrops ascites: Ant. iii. 11, 6). At any rate, the idea of the curse is this: Δι ̓ ὧν γὰρ ἡ ἁμαρτία διὰ τούτων ἡ τιμωρία (“the punishment shall come from the same source as the sin,” Theodoret). The punishment was to answer exactly to the crime, and to fall upon those bodily organs which had been the instruments of the woman's sin, viz., the organs of child-bearing.


  Numbers 5:23-27


  After the woman's Amen, the priest was to write “these curses,” those contained in the oath, in a book-roll, and wash them in the bitter water, i.e., wash the writing in the vessel with water, so that the words of the curse should pass into the water, and be imparted to it; a symbolical act, to set forth the truth, that God imparted to the water the power to act injuriously upon a guilty body, though it would do no harm to an innocent one. The remark in Numbers 5:24, the priest was to give her this water to drink is anticipatory; for according to Numbers 5:26 this did not take place till after the presentation of the sacrifice and the burning of the memorial of it upon the altar. The woman's offering, however, was not presented to God till after the oath of purification, because it was by the oath that she first of all purified herself from the suspicion of adultery, so that the fruit of her conduct could be given up to the fire of the holiness of God. As a known adulteress, she could not have offered a meat-offering at all. But as the suspicion which rested upon her was not entirely removed by her oath, since she might have taken a false oath, the priest was to give her the curse-water to drink after the offering, that her guilt or innocence might be brought to light in the effects produced by the drink. This is given in Numbers 5:27 as the design of the course prescribed: “When he hath made her to drink the water, then it shall come to pass, that if she be defiled, and have done trespass against her husband, the water that causeth the curse shall come (enter) into her as bitterness (i.e., producing bitter sufferings), namely, her belly shall swell and her hip vanish: and so the woman shall become a curse in the midst of her people.”


  Numbers 5:28


  “But if she have not defiled herself, and is clean (from the crime of which she was suspected), she will remain free (from the threatened punishment of God), and will conceive seed,” i.e., be blessed with the capacity and power to conceive and bring forth children.


  Numbers 5:29-31


  Numbers 5:29-31 bring the law of jealousy to a formal close, with the additional remark, that the man who adopted this course with a wife suspected of adultery was free from sin, but the woman would bear her guilt (see Leviticus 5:1), i.e., in case she were guilty, would bear the punishment threatened by God. Nothing is said about what was to be done in case the woman refused to take the oath prescribed, because that would amount to a confession of her guilt, when she would have to be put to death as an adulteress, according to the law in Leviticus 20:10; and not she alone, but the adulterer also. In the law just mentioned the man is placed on an equality with the woman with reference to the sin of adultery; and thus the apparent partiality, that a man could sue his wife for adultery, but not the wife her husband, is removed. But the law before us applied to the woman only, because the man was at liberty to marry more than one wife, or to take concubines to his own wife; so that he only violated the marriage tie, and was guilty of adultery, when he formed an illicit connection with another man's wife. In that case, the man whose marriage had been violated could proceed against his adulterous wife, and in most instances convict the adulterer also, in order that he might receive his punishment too. For a really guilty wife would not have made up her mind so easily to take the required oath of purification, as the curse of God under which she came was no easier to bear than the punishment of death. For this law prescribed no ordeal whose effects were uncertain, like the ordeals of other nations, but a judgment of God, from which the guilty could not escape, because it had been appointed by the living God.


  Numbers 6


  Verses 1-21


  The Nazarite.—The legal regulations concerning the vow of the Nazarite are appended quite appropriately to the laws intended to promote the spiritual order of the congregation of Israel. For the Nazarite brought to light the priestly character of the covenant nation in a peculiar form, which had necessarily to be incorporated into the spiritual organization of the community, so that it might become a means of furthering the sanctification of the people in covenant with the Lord.


  Numbers 6:1-2


  The words, “if a man or woman make a separate vow, a Nazarite vow, to live consecrated to the Lord,” with which the law is introduced, show not only that the vow of the Nazarite was a matter of free choice, but that it was a mode of practising godliness and piety already customary among the people. (Nazir), from נזר to separate, lit., the separated, is applied to the man who vowed that he would make a separation to (for) Jehovah, i.e., lead a separate life for the Lord and His service. The origin of this custom is involved in obscurity. There is no certain clue to indicate that it was derived from Egypt, for the so-called hair-offering vows are met with among several ancient tribes (see the proofs in Spencer, de legg. Hebr. rit. iv. 16, and Knobel in loc.), and have no special relationship to the Nazarite, whilst vows of abstinence were common to all the religions of antiquity. The Nazarite vow was taken at first for a particular time, at the close of which the separation terminated with release from the vow. This is the only form in which it is taken into consideration, or rules are laid down for it in the law before us. In after times, however, we find life-long Nazarites among the Israelites, e.g., Samson, Samuel, and John the Baptist, who were vowed or dedicated to the Lord by their parents even before they were born (Judges 13:5, Judges 13:14; 1 Samuel 1:11; Luke 1:15).


  Numbers 6:3-4


  The vow consisted of the three following points, Numbers 6:1-4: In the first place, he was to abstain from wine and intoxicating drink ((shecar), see Leviticus 10:9); and neither to drink vinegar of wine, strong drink, nor any juice of the grape (lit., dissolving of grapes, i.e., fresh must pressed out), nor to eat fresh grapes, or dried (raisins). In fact, during the whole period of his vow, he was not to eat of anything prepared from the vine, “from the kernels even to the husk,” i.e., not the smallest quantity of the fruit of the vine. The design of this prohibition can hardly have been, merely that, by abstaining from intoxicating drink, the Nazarite might preserve perfect clearness and temperance of mind, like the priests when engaged in their duties, and so conduct himself as one sanctified to the Lord (Bähr); but it goes much further, and embraces entire abstinence from all the deliciae carnis by which holiness could be impaired. Vinegar, fresh and dried grapes, and food prepared from grapes and raisins, e.g., raisin-cakes, are not intoxicating; but grape-cakes, as being the dainties sought after by epicures and debauchees, are cited in Hosea 3:1 as a symbol of the sensual attractions of idolatry, a luxurious kind of food, that was not in harmony with the solemnity of the worship of Jehovah. The Nazarite was to avoid everything that proceeded from the vine, because its fruit was regarded as the sum and substance of all sensual enjoyments.


  Numbers 6:5


  Secondly, during the whole term of his vow of consecration, no razor was to come upon his head. Till the days were fulfilled which he had consecrated to the Lord, he was to be holy, “to make great the free growth (see Leviticus 10:6) of the hair of his head.” The free growth of the hair is called, in Numbers 6:7, “the diadem of his God upon his head,” like the golden diadem upon the turban of the high priest (Exodus 29:6), and the anointing oil upon the high priest's head (Leviticus 21:12). By this he sanctified his head (Numbers 6:11) to the Lord, so that the consecration of the Nazarite culminated in his uncut hair, and expressed in the most perfect way the meaning of his vow (Oehler). Letting the hair grow, therefore, was not a sign of separation, because it was the Israelitish custom to go about with the hair cut; nor a practical profession of a renunciation of the world, and separation from human society (Hengstenberg, pp. 190-1); nor a sign of abstinence from every appearance of self-gratification (Baur on Amos 2:11); nor even a kind of humiliation and self-denial (Lightfoot, Carpzov. appar. p. 154); still less a“sign of dependence upon some other present power” (M. Baumgarten), or“the symbol of a state of perfect liberty” (Vitringa, obss. ss. 1, c. 6, §9; cf. Numbers 6:22, Numbers 6:8). The free growth of the hair, unhindered by the hand of man, was rather “the symbol of strength and abundant vitality” (cf. 2 Samuel 14:25-26). It was not regarded by the Hebrews as a sign of sanctity, as Bähr supposes, but simply as an ornament, in which the whole strength and fulness of vitality were exhibited, and which the Nazarite wore in honour of the Lord, as a sign that he “belonged to the Lord, and dedicated himself to His service,” with all his vital powers.


  Numbers 6:6-8


  Because the Nazarite wore the diadem of his God upon his head in the growth of his hair, and was holy to the Lord during the whole period of his consecration, he was to approach no dead person during that time, not even to defile himself for his parents, or his brothers and sisters, when they died, according to the law laid down for the high priest in Leviticus 21:11. Consequently, as a matter of course, he was to guard most scrupulously against other defilements, not only like ordinary Israelites, but also like the priests. Samson's mother, too, was not allowed to eat anything unclean during the period of her pregnancy (Judges 13:4, Judges 13:7, Judges 13:14).


  Numbers 6:9-11


  But if any one died suddenly in a moment “by him” (עליו, in his neighbourhood), and he therefore involuntarily defiled his consecrated head, he was to shave his head on the day of his purification, i.e., on the seventh day (see Numbers 19:11, Numbers 19:14, Numbers 19:16, and Numbers 19:19), not “because such uncleanness was more especially caught and retained by the hair,” as Knobel fancies, but because it was the diadem of his God (Numbers 6:7), the ornament of his condition, which was sanctified to God. On the eighth day, that is to say, on the day after the legal purification, he was to bring to the priest at the tabernacle two turtle-doves or young pigeons, that he might make atonement for him (see at Leviticus 15:14-15, Leviticus 15:29., Numbers 14:30-31, and Numbers 12:8), on account of his having been defiled by a corpse, by preparing the one as a sin-offering, and the other as a burnt-offering; he was also “to sanctify his head that same day,” i.e., to consecrate it to God afresh, by the unimpeded growth of his hair.


  Numbers 6:12


  He was then “to bring a yearling sheep as a trespass-offering;” and the days that were before were “to fall,” i.e., the days of consecration that had already elapsed were not to be reckoned on account of their having fallen, “because his consecration had become unclean.” He was therefore to commence the whole time of his consecration entirely afresh, and to observe it as required by the vow. To this end he was to bring a trespass-offering, as a payment or recompense for being reinstated in the former state of consecration, from which he had fallen through his defilement, but not as compensation “for having prolonged the days of separation through his carelessness with regard to the defilement; that is to say, for having extended the time during which he led a separate, retired, and inactive life, and suspended his duties to his own family and the congregation, thus doing an injury to them, and incurring a debt in relation to them through his neglect” (Knobel). For the time that the Nazarite vow lasted was not a lazy life, involving a withdrawal from the duties of citizenship, by which the congregation might be injured, but was perfectly reconcilable with the performance of all domestic and social duties, the burial of the dead alone excepted; and no harm could result from this, ether to his own relations or the community generally, of sufficient importance to require that the omission should be repaired by a trespass-offering, from which neither his relatives nor the congregation derived any actual advantage. Nor was it a species of fine, for having deprived Jehovah of the time dedicated to Him through the breach of the vow, or for withholding the payment of his vow for so much longer a time (Oehler in Herzog). For the position of a Nazarite was only assumed for a definite period, according to the vow; and after this had been interrupted, it had to be commenced again from the very beginning: so that the time dedicated to God was not shortened in any way by the interruption of the period of dedication, and nothing whatever was withheld from God of what had been vowed to Him, so as to need the presentation of a trespass-offering as a compensation or fine. And there is no more reason for saying that the payment of the vow was withheld, inasmuch as the vow was fulfilled or paid by the punctual observance of the three things of which it was composed; and the sacrifices to be presented after the time of consecration was over, had not in the least the character of a payment, but simply constituted a solemn conclusion, corresponding to the idea of the consecration itself, and were the means by which the Nazarite came out of his state of consecration, without involving the least allusion to satisfaction, or reparation for any wrong that had been done.


  The position of the Nazarite, therefore, as Philo, Maimonides, and others clearly saw, was a condition of life consecrated to the Lord, resembling the sanctified relation in which the priests stood to Jehovah, and differing from the priesthood solely in the fact that it involved no official service at the sanctuary, and was not based upon a divine calling and institution, but was undertaken spontaneously for a certain time and through a special vow. The object was simply the realization of the idea of a priestly life, with its purity and freedom from all contamination from everything connected with death and corruption, a self-surrender to God stretching beyond the deepest earthly ties, “a spontaneous appropriation of what was imposed upon the priest by virtue of the calling connected with his descent, namely, the obligation to conduct himself as a person betrothed to God, and therefore to avoid everything that would be opposed to such surrender” (Oehler). In this respect the Nazarite's sanctification of life was a step towards the realization of the priestly character, which had been set before the whole nation as its goal at the time of its first calling (Exodus 19:5); and although it was simply the performance of a vow, and therefore a work of perfect spontaneity, it was also a work of the Spirit of God which dwelt in the congregation of Israel, so that Amos could describe the raising up of Nazarites along with prophets as a special manifestation of divine grace. The offerings, with which the vow was brought to a close after the time of consecration had expired, and the Nazarite was released from his consecration, also corresponded to the character we have described.


  Numbers 6:13-15


  The directions as to the release from consecration are called“the law of the Nazarite” (Numbers 6:13), because the idea of the Nazarite's vows culminated in the sacrificial festival which terminated the consecration, and it was in this that it attained to its fullest manifestation. “On the day of the completion of the days of his consecration,” i.e., on the day when the time of consecration expired, the Nazarite was to bring to the tabernacle, or offer as his gifts to the Lord, a sheep of a year old as a burnt-offering, and an ewe of a year old as a sin-offering; the latter as an expiation for the sins committed involuntarily during the period of consecration, the former as an embodiment of that surrender of himself, body and soul, to the Lord, upon which every act of worship should rest. In addition to this he was to bring a ram without blemish as a peace-offering, together with a basket of unleavened cakes and wafers baked, which were required, according to Leviticus 7:12, for every praise-offering, “and their meat and drink-offerings,” i.e., the gifts of meal, oil, and wine, which belonged, according to Numbers 15:3., to the burnt-offerings and peace-offerings.


  Numbers 6:16


  The sin-offering and burnt-offering were carried out according to the general instructions.


  Numbers 6:17


  The completion of the consecration vow was concentrated in the preparation of the ram and the basket of unleavened bread for the peace-offering, along with the appropriate meat-offering and drink-offering.


  Numbers 6:18


  The Nazarite had also to shave his consecrated head, and put the hair into the altar-fire under the peace-offering that was burning, and thus hand over and sacrifice to the Lord the hair of his head which had been worn in honour of Him.


  Numbers 6:19-20


  When this had been done, the priest took the boiled shoulder of the ram, with an unleavened cake and wafer out of the basket, and placed these pieces in the hands of the Nazarite, and waved them before Jehovah. They then became the portion of the priest, in addition to the wave-breast and heave-leg which fell to the priest in the case of every peace-offering (Leviticus 7:32-34), to set forth the participation of the Lord in the sacrificial meal. But the fact that, in addition to these, the boiled shoulder was given up symbolically to the Lord through the process of waving, together with a cake and wafer, was intended to indicate that the table-fellowship with the Lord, shadowed forth in the sacrificial meal of the peace-offering, took place here in a higher degree; inasmuch as the Lord directed a portion of the Nazarite's meal to be handed over to His representatives and servants for them to eat, that he might thus enjoy the blessedness of having fellowship with his God, in accordance with that condition of priestly sanctity into which the Nazarite had entered through the vow that he had made.


  Numbers 6:20


  “After that the Nazarite may drink wine” (again), probably at the sacrificial meal, after the Lord had received His share of the sacrifice, and his release from consecration had thus been completed.


  Numbers 6:21


  “This is the law of the Nazarite, who vowed his sacrificial gifts to the Lord on the ground of his consecration,” i.e., who offered his sacrifice in accordance with the state of a Nazarite into which he had entered. For the sacrifices mentioned in Numbers 6:14. were not the object of a special vow, but contained in the vow of the Nazarite, and therefore already vowed (Knobel). “Beside what his hand grasps,” i.e., what he is otherwise able to perform (Leviticus 5:11), “according to the measure of his vow, which he vowed, so must he do according to the law of his consecration,” i.e., he had to offer the sacrifices previously mentioned on the ground of his consecration vow. Beyond that he was free to vow anything else according to his ability, to present other sacrificial gifts to the Lord for His sanctuary and His servants, which did not necessarily belong to the vow of the Nazarite, but were frequently added. From this the custom afterwards grew up, that when poor persons took the Nazarite's vow upon them, those who were better off defrayed the expenses of the sacrifices (Acts 21:24; Josephus, Ant. xix. 6, 1; Mishnah Nasir, ii. 5ff.).


  Verses 22-26


  The Priestly or Aaronic Blessing.—The spiritual character of the congregation of Israel culminated in the blessing with which the priests were to bless the people. The directions as to this blessing, therefore, impressed the seal of perfection upon the whole order and organization of the people of God, inasmuch as Israel was first truly formed into a congregation of Jehovah by the fact that God not only bestowed His blessing upon it, but placed the communication of this blessing in the hands of the priests, the chosen and constant mediators of the blessings of His grace, and imposed it upon them as one portion of their official duty. The blessing which the priests were to impart to the people, consisted of a triple blessing of two members each, which stood related to each other thus: The second in each case contained a special application of the first to the people, and the three gradations unfolded the substance of the blessing step by step with ever increasing emphasis.—The first (Numbers 6:24), “Jehovah bless thee and keep thee,” conveyed the blessing in the most general form, merely describing it as coming from Jehovah, and setting forth preservation from the evil of the world as His work. “The blessing of God is the goodness of God in action, by which a supply of all good pours down to us from His good favour as from their only fountain; then follows, secondly, the prayer that He would keep the people, which signifies that He alone is the defender of the Church, and that it is He who preserves it with His guardian care” (Calvin).—The second (Numbers 6:25), “Jehovah make His face shine upon thee, and be gracious unto thee,” defined the blessing more closely as the manifestation of the favour and grace of God. The face of God is the personality of God as turned towards man. Fire goes out from Jehovah's face, and consumes the enemy and the rebellious (Leviticus 10:2, cf. Numbers 17:10; Numbers 20:3; Exodus 13:22; Psalm 34:17), and also a sunlight shining with love and full of life and good (Deuteronomy 30:20; Psalm 27:1; Psalm 43:3; Psalm 44:4). If “the light of the sun is sweet, and pleasant for the eyes to behold” (Ecclesiastes 11:7), “the light of the divine countenance, the everlasting light (Psalm 36:10), is the sum of all delight” (Baumg.). This light sends rays of mercy into a heart in need of salvation, and makes it the recipient of grace.—The third (Numbers 6:26), “Jehovah lift up His face to thee, and set (or give) thee peace” (good, salvation), set forth the blessing of God as a manifestation of power, or a work of power upon man, the end of which is peace ((shalom)), the sum of all the good which God sets, prepares, or establishes for His people. אל פּנים נשׁא, to lift up the face to any one, is equivalent to looking at him, and does not differ from עינים נשׁא or שׂים (Genesis 43:29; Genesis 44:21). When affirmed of God, it denotes His providential work upon man. When God looks at a man, He saves him out of his distresses (Psalm 4:7; Psalm 33:18; Psalm 34:16).—In these three blessings most of the fathers and earlier theologians saw an allusion to the mystery of the Trinity, and rested their conclusion, (a) upon the triple repetition of the name Jehovah; (b) upon the ratio praedicati, that Jehovah, by whom the blessing is desired and imparted, is the Father, Son, and Holy Ghost; and (c) upon the distinctorum benedictionis membrorum consideratio, according to whichbis trina beneficia are mentioned (cf. Calovii Bibl. illustr. ad h. l.). There is truth in this, though the grounds assigned seem faulty. As the threefold repetition of a word or sentence serves to express the thought as strongly as possible (cf. Jeremiah 7:4; Jeremiah 22:29), the triple blessing expressed in the most unconditional manner the thought, that God would bestow upon His congregation the whole fulness of the blessing enfolded in His Divine Being which was manifested as Jehovah. But not only does the name Jehovah denote God as the absolute Being, who revealed Himself as Father, Son, and Spirit in the historical development of His purpose of salvation for the redemption of fallen man; but the substance of this blessing, which He caused to be pronounced upon His congregation, unfolded the grace of God in the threefold way in which it is communicated to us through the Father, Son, and Spirit.


  Verse 27


  This blessing was not to remain merely a pious wish, however, but to be manifested in the people with all the power of a blessing from God. This assurance closes the divine command: “They shall put My name upon the children of Israel, and I will bless them.”


  Numbers 7


  Verse 1


  Presentation of Dedicatory Gifts by the Princes of the Tribes.—Numbers 7:1. This presentation took place at the time (יום) when Moses, after having completed the erection of the tabernacle, anointed and sanctified the dwelling and the altar, together with their furniture (Leviticus 8:10-11). Chronologically considered, this ought to have been noticed after Leviticus 8:10. But in order to avoid interrupting the connection of the Sinaitic laws, it is introduced for the first time at this point, and placed at the head of the events which immediately preceded the departure of the people from Sinai, because these gifts consisted in part of materials that were indispensably necessary for the transport of the tabernacle during the march through the desert. Moreover, there was only an interval of at the most forty days between the anointing of the tabernacle, which commenced after the first day of the first month (cf. Exodus 40:16 and Leviticus 8:10), and lasted eight days, and the departure from Sinai, on the twentieth day of the second month (Numbers 10:11), and from this we have to deduct six days for the Passover, which took place before their departure (Numbers 9:1.); and it was within this period that the laws and ordinances from Lev 11 to Num 6 had to be published, and the dedicatory offerings to be presented. Now, as the presentation itself was distributed, according to Numbers 7:11., over twelve or thirteen days, we may very well assume that it did not entirely precede the publication of the laws referred to, but was carried on in part contemporaneously with it. The presentation of the dedicatory gifts of one tribe-prince might possibly occupy only a few hours of the day appointed for the purpose; and the rest of the day, therefore, might very conveniently be made use of by Moses for publishing the laws. In this case the short space of a month and a few days would be amply sufficient for everything that took place.


  Verse 2-3


  The presentation of six waggons and twelve oxen for the carriage of the materials of the tabernacle is mentioned first, and was no doubt the first thing that took place. The princes of Israel, viz., the heads of the tribe-houses (fathers' houses), or princes of the tribes (see Numbers 1:4.), “those who stood over those that were numbered,” i.e., who were their leaders or rulers, offered as their sacrificial gift six covered waggons and twelve oxen, one ox for each prince, and a waggon for every two. צב עגלת, ἁμάξας λαμπηνίκας (lxx), i.e., according to Euseb. Emis., two-wheeled vehicles, though the Greek scholiasts explain λαμπήνη as signifying ἅμαξα περιφανής βασιλικὴ and ῥέδιον περιφανὲς ὁ ἐστὶν ἅρμα σκεπαστόν (cf. Schleussner, Lex. in lxx s.v.), and Aquila, ἅμαξαι σκεπασταί , i.e., plaustra tecta (Vulg. and Rabb.). The meaning “litters,” which Gesenius and De Wette support, can neither be defended etymologically, nor based upon צבּים in Isaiah 66:20.


  Verses 4-6


  At the command of God, Moses received them to apply them to the purposes of the tabernacle, and handed them over to the Levites, “to every one according to the measure of his service,” i.e., to the different classes of Levites, according to the requirements of their respective duties.


  Verses 7-9


  He gave two waggons and four oxen to the Gershonites, and four waggons and eight oxen to the Merarites, as the former had less weight to carry, in the coverings and curtains of the dwelling and the hangings of the court, than the latter, who had to take charge of the beams and pillars (Numbers 4:24., Numbers 4:31.). “Under the hand of Ithamar” (Numbers 7:8); as in Numbers 4:28, Numbers 4:33. The Kohathites received no waggon, because it was their place to attend to “the sanctuary” (the holy), i.e., the holy things, which had to be conveyed upon their shoulders, and were provided with poles for the purpose (Numbers 4:4.).


  Verse 10-11


  Presentation of dedicatory gifts for the altar.—Numbers 7:10. Every prince offered“the dedication of the altar,” i.e., what served for the dedication of the altar, equivalent to his sacrificial gift for the consecration of the altar, “on the day,” i.e., at the time, “that they anointed it.” “Day:” as in Genesis 2:4. Moses was directed by God to receive the gifts from the princes on separate days, one after another; so that the presentation extended over twelve days. The reason for this regulation was not to make a greater display, as Knobel supposes, or to avoid cutting short the important ceremony of consecration, but was involved in the very nature of the gifts presented. Each prince, for example, offered, (1) a silver dish ((kearah), Exodus 25:29) of 130 sacred shekels weight, i.e., about 4 1/2 lbs.; (2) a silver bowl ((mizrak), a sacrificial bowl, not a sacrificial can, or wine-can, as in Exodus 27:3) of 70 shekels weight, both filled with fine flour mixed with oil for a meat-offering; (3) a golden spoon ((caph), as in Exodus 25:29) filled with incense for an incense-offering; (4) a bullock, a ram, and a sheep of a year old for a burnt-offering; (5) a shaggy goat for a sin-offering; (5) two oxen, five rams, five he-goats, and five sheep of a year old for a peace-offering. Out of these gifts the fine flour, the incense, and the sacrificial animals were intended for sacrificing upon the altar, and that not as a provision for a lengthened period, but for immediate use in the way prescribed. This could not have been carried out if more than one prince had presented his gifts, and brought them to be sacrificed on any one day. For the limited space in the court of the tabernacle would not have allowed of 252 animals being received, slaughtered, and prepared for sacrificing all at once, or on the same day; and it would have been also impossible to burn 36 whole animals (oxen, rams, and sheep), and the fat portions of 216 animals, upon the altar.


  Verses 12-88


  All the princes brought the same gifts. The order in which the twelve princes, whose names have already been given at Numbers 1:5-15, made their presentation, corresponded to the order of the tribes in the camp (ch. 2), the tribe-prince of Judah taking the lead, and the prince of Naphtali coming last. In the statements as to the weight of the silver (kearoth) and the golden(cappoth), the word (shekel) is invariably omitted, as in Genesis 20:16, etc.—In Numbers 7:84-86, the dedication gifts are summed up, and the total weight given, viz., twelve silver dishes and twelve silver bowls, weighing together 2400 shekels, and twelve golden spoons, weighing 120 shekels in all. On the sacred shekel, see at Exodus 30:13; and on the probable value of the shekel of gold, at Exodus 38:24-25. The sacrificial animals are added together in the same way in Numbers 7:87, Numbers 7:88.


  Verse 89


  Whilst the tribe-princes had thus given to the altar the consecration of a sanctuary of their God, through their sacrificial gifts, Jehovah acknowledged it as His sanctuary, by causing Moses, when he went into the tabernacle to speak to Him, and to present his own entreaties and those of the people, to hear the voice of Him that spake to him from between the two cherubim upon the ark of the covenant. The suffix inאתּו points back to the name Jehovah, which, though not expressly mentioned before, is contained implicite in ohel moëd, “the tent of meeting.” For the holy tent became an ohel moëd first of all, from the fact that it was there that Jehovah appeared to Moses, or met with him (נועד, Exodus 25:22). מדּבּר, part. Hithpael, to hold conversation. On the fact itself, see the explanation in Exodus 25:20, Exodus 25:22. “This voice from the inmost sanctuary of Moses, the representative of Israel, was Jehovah's reply to the joyfulness and readiness with which the princes of Israel responded to Him, and made the tent, so far as they were concerned, a place of holy meeting”' (Baumg.). This was the reason for connecting the remark in Numbers 7:89 with the account of the dedicatory gifts.


  Numbers 8


  Verses 1-4


  Consecration of the Levites.—The command of God to consecrate the Levites for their service, is introduced in Numbers 8:1-4 by directions issued to Aaron with regard to the lighting of the candlestick in the dwelling of the tabernacle. Aaron was to place the seven lamps upon the candlestick in such a manner that they would shine פּניו אל־מוּל. These directions are not a mere repetition, but also a more precise definition, of the general instructions given in Exodus 25:37, when the candlestick was made, to place the seven lamps upon the candlestick in such a manner that each should give light over against its front, i.e., should throw its light upon the side opposite to the front of the candlestick. In itself, therefore, there is nothing at all striking in the renewal and explanation of those directions, which committed the task of lighting the lamps to Aaron; for this had not been done before, as Exodus 27:21 merely assigns the daily preparation of the candlestick to Aaron and his sons; and their being placed in the connection in which we find them may be explained from the signification of the seven lamps in relation to the dwelling of God, viz., as indicating that Israel was thereby to be represented perpetually before the Lord as a people causing its light to shine in the darkness of this world. And when Aaron is commanded to attend to the lighting of the candlestick, so that it may light up the dwelling, in these special instructions the entire fulfilment of his service in the dwelling is enforced upon him as a duty. In this respect the instructions themselves, coupled with the statement of the fact that Aaron had fulfilled them, stand quite appropriately between the account of what the tribe-princes had done for the consecration of the altar service as representatives of the congregation, and the account of the solemn inauguration of the Levites in their service in the sanctuary. The repetition on this occasion (Exodus 27:4) of an allusion to the artistic character of the candlestick, which had been made according to the pattern seen by Moses in the mount (Exodus 25:31.), is quite in keeping with the antiquated style of narrative adopted in these books.


  Verses 5-7


  Consecration of the Levites for their service in the sanctuary.—The choice of the Levites for service in the sanctuary, in the place of the first-born of the people generally, has been already noticed in Numbers 3:5., and the duties binding upon them in Numbers 4:4. But before entering upon their duties they were to be consecrated to the work, and then formally handed over to the priests. This consecration is commanded in Numbers 8:7., and is not called קדּשׁ, like the consecration of the priests (Exodus 29:1; Leviticus 8:11), but טהר to cleanse. It consisted in sprinkling them with sin-water, shaving off the whole of the hair from their bodies, and washing their clothes, accompanied by a sacrificial ceremony, by which they were presented symbolically to the Lord as a sacrifice for His service. The first part of this ceremony had reference to outward purification, and represented cleansing from the defilement of sin; hence the performance of it is called התחטּא (to cleanse from sin) in Numbers 8:21. “Sprinkle sin-water upon them.” The words are addressed to Moses, who had to officiate at the inauguration of the Levites, as he had already done at that of the priests. “Water of sin” is water having reference to sin, designed to remove it, just as the sacrifice offered for the expiation of sin is called חטּאת (sin) in Leviticus 4:14, etc.; whilst the “water of uncleanness” in Numbers 19:9, Numbers 19:13, signifies water by which uncleanness was removed or wiped away. The nature of this purifying water is not explained, and cannot be determined with any certainty. We find directions for preparing sprinkling water in a peculiar manner, for the purpose of cleansing persons who were cured of leprosy, in Leviticus 14:5., 50ff.; and also for cleansing both persons and houses that had been defiled by a corpse, in Numbers 19:9. Neither of these, however, was applicable to the cleansing of the Levites, as they were both of them composed of significant ingredients, which stood in the closest relation to the special cleansing to be effected by them, and had evidently no adaptation to the purification of the Levites. At the same time, the expression “sin-water” precludes our understanding it to mean simply clean water. So that nothing remains but to regard it as referring to the water in the laver of the sanctuary, which was provided for the purpose of cleansing the priests for the performance of their duties (Exodus 30:18.), and might therefore be regarded by virtue of this as cleansing from sin, and be called “sin-water” in consequence. “And they shall cause the razor to pass over their whole body,” i.e., shave off all the hair upon their body, “and wash their clothes, and so cleanse themselves.” תּער העביר is to be distinguished from גּלּח. The latter signifies to make balk or shave the hair entirely off, which was required of the leper when he was cleansed (Leviticus 14:8-9); the former signifies merely cutting the hair, which was part of the regular mode of adorning the body. The Levites also were not required to bathe their bodies, as lepers were (Leviticus 13:8-9), and also the priests at their consecration (Leviticus 8:6), because they were not affected with any special uncleanness, and their duties did not require them to touch the most holy instruments of worship. The washing of the clothes, on the other hand, was a thing generally required as a preparation for acts of worship (Genesis 35:2; Exodus 19:10), and was omitted in the case of the consecration of the priests, simply because they received a holy official dress. הטּהרוּ for הטּהרוּ, as in 2 Chronicles 30:18.


  Verse 8


  After this purification the Levites were to bring two young bullocks, one with the corresponding meat-offering for a burnt-sacrifice, the other for a sin-offering.


  Verse 9


  Moses was then to cause them to draw near before the tabernacle, i.e., to enter the court, and to gather together the whole congregation of Israel, viz., in the persons of their heads and representatives.


  Verse 10


  After this the Levites were to come before Jehovah, i.e., in front of the altar; and the children of Israel, i.e., the tribe-princes in the name of the Israelites, were to lay their hands upon them, not merely “as a sign that they released them from the possession of the nation, and assigned them and handed them over to Jehovah” (Knobel), but in order that by this symbolical act they might transfer to the Levites the obligation resting upon the whole nation to serve the Lord in the persons of its first-born sons, and might present them to the Lord as representatives of the first-born of Israel, to serve Him as living sacrifices.


  Verse 11


  This transfer was to be completed by Aaron's waving the Levites as a wave-offering before Jehovah on behalf of the children of Israel, i.e., by his offering them symbolically to the Lord as a sacrifice presented on the part of the Israelites. The ceremony of waving consisted no doubt in his conducting the Levites solemnly up to the altar, and then back again. On the signification of the verb, see at Leviticus 7:30. The design of the waving is given in Numbers 8:11, viz., “that they might be to perform the service of Jehovah” (Numbers 8:24-26 compared with Num 4:4-33).


  Verses 12-19


  The Levites were then to close this transfer of themselves to the Lord with a sin-offering and burnt-offering, in which they laid their hands upon the sacrificial animals. By this imposition of hands they made the sacrificial animals their representatives, in which they presented their own bodies to the Lord as a living sacrifice well-pleasing to Him. The signification of the dedication of the Levites, as here enjoined, is still further explained in Numbers 8:13-19. The meaning of Numbers 8:13. is this: According to the command already given (in Numbers 8:6-12), thou shalt place the Levites before Aaron and his sons, and wave them as a wave-offering before the Lord, and so separate them from the midst of the children of Israel, that they may be Mine. They shall then come to serve the tabernacle. So shalt thou cleanse them and wave them. The same reason is assigned for this in Numbers 8:16, Numbers 8:17, as in Numbers 3:11-13 (כּל בּכור for כּל־בּכור, cf. Numbers 3:13); and in Numbers 8:18 and Numbers 8:19, what was commanded in Numbers 3:6-9 is described as having been carried out. On Numbers 8:19 see Numbers 1:53.


  Verses 20-22


  Numbers 8:20-22 contain an account of the execution of the divine command.


  Verses 23-26


  The Levitical period of service is fixed here at twenty-five years of age and upwards to the fiftieth year. “This is what concerns the Levites,” i.e., what follows applies to the Levites. “From the age of twenty-five years shall he (the Levite) come to do service at the work of the tabernacle; and at fifty years of age shall he return from the service of the work, and not work any further, but only serve his brethren at the tabernacle in keeping charge,” i.e., help them to look after the furniture of the tabernacle. “Charge” ((mishmereth)), as distinguished from “work,” signified the oversight of all the furniture of the tabernacle (see Numbers 3:8); “work” (service) applied to laborious service, e.g., the taking down and setting up of the tabernacle and cleaning it, carrying wood and water for the sacrificial worship, slaying the animals for the daily and festal sacrifices of the congregation, etc.


  Numbers 8:26


  “So shalt thou do to the Levites (i.e., proceed with them) in their services.” משׁמרת from משׁמרת, attendance upon an official post. Both the heading and final clause, by which this law relating to the Levites' period of service is bounded, and its position immediately after the induction of the Levites into their office, show unmistakeably that this law was binding for all time, and was intended to apply to the standing service of the Levites at the sanctuary; and consequently that it was not at variance with the instructions in ch. 4, to muster the Levites between thirty and fifty years of age, and organize them for the transport of the tabernacle on the journey through the wilderness (Num 4:3-49). The transport of the tabernacle required the strength of a full-grown man, and therefore the more advanced age of thirty years; whereas the duties connected with the tabernacle when standing were of a lighter description, and could easily be performed from the twenty-fifth year (see Hengstenberg's Dissertations, vol. ii. pp. 321ff.). At a later period, when the sanctuary was permanently established on Mount Zion, David employed the Levites from their twentieth year (1 Chronicles 23:24-25), and expressly stated that he did so because the Levites had no longer to carry the dwelling and its furniture; and this regulation continued in force from that time forward (cf. 2 Chronicles 31:17; Ezra 3:8). But if the supposed discrepancy between the verses before us and Numbers 4:3, Numbers 4:47, is removed by this distinction, which is gathered in the most simple manner from the context, there is no ground whatever for critics to deny that the regulation before us could have proceeded from the pen of the Elohist.


  Numbers 9


  Verses 1-5


  The Passover at Sinai, and Instructions for a Supplementary Passover.—Numbers 9:1-5. On the first institution of the Passover, before the exodus from Egypt, God had appointed the observance of this feast as an everlasting statute for all future generations (Exodus 12:13, Exodus 12:24-25). In the first month of the second year after the exodus, that is to say, immediately after the erection of the tabernacle (Exodus 40:2, Exodus 40:17), this command was renewed, and the people were commanded “to keep the Passover in its appointed season, according to all its statutes and rights;” not to postpone it, that is, according to an interpretation that might possibly have been put upon Exodus 12:24-25, until they came to Canaan, but to keep it there at Sinai. And Israel kept it in the wilderness of Sinai, in exact accordance with the commands which God had given before (Ex 12). There is no express command, it is true, that the blood of the paschal lambs, instead of being smeared upon the lintel and posts of the house-doors (or the entrances to the tents), was to be sprinkled upon the altar of burnt-offering; nor is it recorded that this was actually done; but it followed of itself from the altered circumstances, inasmuch as there was not destroying angel to pass through the camp at Sinai and smite the enemies of Israel, whilst there was an altar in existence now upon which all the sacrificial blood was to be poured out, and therefore the blood of the paschal sacrifice also.


  Verse 6-7


  There were certain men who were defiled by human corpses (see Leviticus 19:28), and could not eat the Passover on the day appointed. These men came to Moses, and asked, “Why are we diminished (prevented) from offering the sacrificial gift of Jehovah at its season in the midst of the children of Israel (i.e., in common with the rest of the Israelites)?” The exclusion of persons defiled from offering the Passover followed from the law, that only clean persons were to participate in a sacrificial meal (Leviticus 7:21), and that no one could offer any sacrifice in an unclean state.


  Verse 8


  Moses told them to wait (stand), and he would hear what the Lord, of whom he would inquire, would command.


  Verses 9-14


  Jehovah gave these general instructions: “Every one who is defiled by a corpse or upon a distant journey, of you and your future families, shall keep the Passover in the second month on the fourteenth, between the two evenings,” and that in all respects according to the statute of this feast, the three leading points of which—viz., eating the lamb with unleavened bread and bitter herbs, leaving nothing till the next day, and not breaking a bone (Exodus 12:8, Exodus 12:10, Exodus 12:46),—are repeated here. But lest any one should pervert this permission, to celebrate the Passover a month later in case of insuperable difficulties, which had only been given for the purpose of enforcing the obligation to keep the covenant meal upon every member of the nation, into an excuse for postponing it without any necessity and merely from indifference, on the ground that he could make it up afterwards, the threat is held out in Numbers 9:13, that whoever should omit to keep the feast at the legal time, if he was neither unclean nor upon a journey, should be cut off; and in Numbers 9:14 the command is repeated with reference to foreigners, that they were also to keep the law and ordinance with the greatest minuteness when they observed the Passover: cf. Exodus 12:48-49, according to which the stranger was required first of all to let himself be circumcised. In Numbers 9:14 , יהיה stands for תּהיה, as in Exodus 12:49; cf. Ewald, §295, d. ו … ו et … et, both … and.


  Verses 15-23


  Numbers 9:15


  Signs for Removing and Encamping.—On their way through the desert from the border of Egypt to Sinai, Jehovah Himself had undertaken to guide His people by a cloud, as the visible sign and vehicle of His gracious presence (Exodus 13:21-22). This cloud had come down upon the dwelling when the tabernacle was erected, whilst the glory of the Lord filled the holy of holies (Exodus 40:34-38). In Numbers 9:15 the historian refers to this fact, and then describes more fully what had been already briefly alluded to in Exodus 40:36-37, namely, that when the cloud rose up from the dwelling of the tabernacle it was a sign for removing, and when it came down upon the dwelling, a sign for encamping. In Numbers 9:15 , “on the day of the setting up of the dwelling,” Exodus 40:34-35, is resumed; and in Numbers 9:15 the appearance of the cloud during the night, from evening till morning, is described in accordance with Exodus 40:38. (On the fact itself, see the exposition of Exodus 13:21-22). העדת לאהל משׁכּן, “the dwelling of the tent of witness” (ל used for the genitive to avoid a double construct state:Ewald, §292, a). In the place of ohel moëd, “tent of the meeting of Jehovah with His people,” we have here “tent of witness” (or “testimony”), i.e., of the tables with the decalogue which were laid up in the ark of the covenant (Exodus 25:16), because the decalogue formed the basis of the covenant of Jehovah with Israel, and the pledge of the gracious presence of the Lord in the tabernacle. In the place of “dwellings of the tent of witness,” we have“dwelling of witness” (testimony) in Numbers 10:11, and “tent of witness” in Numbers 18:2; Numbers 17:8, to denote the whole dwelling, as divided into the holy place and the holy of holies, and not the holy of holies alone. This is unmistakeably evident from a comparison of the verse before us with Exodus 40:34, according to which the cloud covered not merely one portion of the tabernacle, but the whole of the tent of meeting (ohel moëd). The rendering, “the cloud covered the dwelling at the tent of witness,” i.e., at that part of it in which the witness (or “testimony”) was kept, viz., the holy of holies, which Rosenmüller and Knobel adopt, cannot be sustained, inasmuch as ל has no such meaning, but simply conveys the idea of motion and passage into a place or condition (cf. Ewald, §217, d); and the dwelling or tabernacle was not first made into the tent of witness through the cloud which covered it.


  Numbers 9:16


  The covering of the dwelling, with the cloud which shone by night as a fiery look, was constant, and not merely a phenomenon which appeared when the tabernacle was first erected, and then vanished away again.


  Numbers 9:17


  “In accordance with the rising of the cloud from the tent, then afterwards the children of Israel broke up,” i.e., whenever the cloud ascended up from the tent, they always broke up immediately afterwards; “and at the place where the cloud came down, there they encamped.” Theשׁכן, or settling down of the cloud, sc., upon the tabernacle, we can only understand in the following manner, as the tabernacle was all taken to pieces during the march: viz., that the cloud visibly descended from the height at which it ordinarily soared above the ark of the covenant, as it was carried in front of the army, for a signal that the tabernacle was to be set up there; and then this had been done, it settled down upon it.


  Numbers 9:18


  As Jehovah was with His people in the cloud, the rising and falling of the cloud was “the command of the Lord” to the Israelites to break up or to pitch the camp. As long, therefore, as the cloud rested upon the dwelling, i.e., remained stationary, they continued their encampment.


  Numbers 9:19-23


  Whether it might rest many days long (האריך, to lengthen out the resting), or only a few days (Genesis 34:30), or only from evening till morning, and then rise up again in the morning, or for a day and a night, or for two days, or for a month, or for days ((yamim)), i.e., a space of time not precisely determined (cf. Genesis 4:3; Genesis 40:4), they encamped without departing. “Kept the charge of the Lord” (Numbers 9:19 and Numbers 9:23), i.e., observed what was to be observed towards Jehovah (see Leviticus 8:35). With אשׁר וישׁ, “was it that,” or “did it happen that,” two other possible cases are introduced. After Numbers 9:20 , the apodosis, “they kept the charge of the Lord,” is to be repeated in thought from Numbers 9:19. The elaboration of the account (Numbers 9:15-23), which abounds with repetitions, is intended to bring out the importance of the fact, and to awaken the consciousness not only of the absolute dependence of Israel upon the guidance of Jehovah, but also of the gracious care of their God, which was thereby displayed to the Israelites throughout all their journeyings.


  Numbers 10


  Verses 1-4


  The Silver Signal-Trumpets.—Although God Himself appointed the time for removal and encampment by the movement of the cloud of His presence, signals were also requisite for ordering and conducting the march of so numerous a body, by means of which Moses, as commander-in-chief, might make known his commands to the different divisions of the camp. To this end God directed him to prepare two silver trumpets of beaten work ((mikshah), see Exodus 25:18), which should serve “for the calling of the assembly, and for the breaking up of the camps,” i.e., which were to be used for this purpose. The form of these trumpets is not further described. No doubt they were straight, not curved, as we may infer both from the representation of these trumpets on the triumphal arch of Titus at Rome, and also from the fact, that none but straight trumpets occur on the old Egyptian monuments (see my Arch. ii. p. 187). With regard to the use of them for calling the congregation, the following directions are given in Numbers 10:3, Numbers 10:4: “When they shall blow with them (i.e., with both), the whole congregation (in all its representatives) shall assemble at the door of the tabernacle; if they blow with only one, the princes or heads of the families of Israel shall assemble together.”


  Verse 5-6


  To give the signal for breaking up the camp, they were to blow תּרוּעה, i.e., a noise or alarm. At the first blast the tribes on the east, i.e., those who were encamped in the front of the tabernacle, were to break up; at the second, those who were encamped on the south; and so on in the order prescribed in ch. 2, though this is not expressly mentioned here. The alarm was to be blown למסּעיהם, with regard to their breaking up or marching.


  Verse 7


  But to call the congregation together they were to blow, not to sound an alarm. תּקע signifies blowing in short, sharp tones. הריע =תּרוּעה תּקע, blowing in a continued peal.


  Verses 8-10


  These trumpets were to be used for the holy purposes of the congregation generally, and therefore not only the making, but the manner of using them was prescribed by God Himself. They were to be blown by the priests alone, and “to be for an eternal ordinance to the families of Israel,” i.e., to be preserved and used by them in all future times, according to the appointment of God. The blast of these trumpets was to call Israel to remembrance before Jehovah in time of war and on their feast-days.


  Numbers 10:9


  “If ye go to war in your land against the enemy who oppresses you, and ye blow the trumpets, ye shall bring yourselves to remembrance before Jehovah, and shall be saved (by Him) from your enemies.”מלחמה בּוא, to come into war, or go to war, is to be distinguished from למּלחמה בּוא, to make ready for war, go out to battle (Numbers 31:21; Numbers 32:6).


  Numbers 10:10


  “And on your joyous day, and your feasts and new moons, he shall blow the trumpets over your burnt-offerings and peace-offerings, that they may be to you for a memorial (remembrance) before your God.”—השּׂמחה יום השּׂמחהul Num_28:11}). On the object, viz., “for a memorial,” see {ul Exo_28:29}, and the explanation, p. 450. In accordance with this divine appointment, so full of promise, we find that in after times the trumpets were blown by the priests in war ({ul Num_31:6}; {ul 2Ch_13:12}, {ul 2Ch_13:14}; {ul 2Ch_20:21-22}, {ul 2Ch_20:28}) as well as on joyful occasions, such as at the removal of the ark ({ul 1Ch_15:24}; {ul 1Ch_16:6}), at the consecration of Solomon's temple ({ul 2Ch_5:12}; {ul 2Ch_7:6}), the laying of the foundation of the second temple ({ul Ezr_3:10}), the consecration of the walls of Jerusalem ({ul Neh_12:35}, {ul Neh_12:41}), and other festivities ({ul 2Ch_29:27}).


  Verse 11-12


  After all the preparations were completed for the journey of the Israelites from Sinai to Canaan, on the 20th day of the second month, in the second year, the cloud rose up from the tent of witness, and the children of Israel broke up out of the desert of Sinai, למסעיהם, “according to their journeys” (lit., breaking up; see at Genesis 13:3 and Exodus 40:36, Exodus 40:38), i.e., in the order prescribed in Numbers 2:9, Numbers 2:16, Numbers 2:24, Numbers 2:31, and described in Numbers 10:14. of this chapter. “And the cloud rested in the desert of Paran.” In these words, the whole journey from the desert of Sinai to the desert of Paran is given summarily, or as a heading; and the more minute description follows from Numbers 10:14 to Numbers 12:16. The “desert of Paran” was not the first station, but the third; and the Israelites did not arrive at it till after they had left Hazeroth (Numbers 12:16). The desert of Sinai is mentioned as the starting-point of the journey through the desert, in contrast with the desert of Paran, in the neighbourhood of Kadesh, whence the spies were sent out to Canaan (Numbers 13:2, Numbers 13:21), the goal and termination of their journey through the desert. That the words, “the cloud rested in the desert of Paran” (Numbers 10:12), contain a preliminary statement (like Genesis 27:23; Genesis 37:5, as compared with Numbers 10:8, and 1 Kings 6:9 as compared with Numbers 10:14, etc.), is unmistakeably apparent, from the fact that Moses' negotiations with Hobab, respecting his accompanying the Israelites to Canaan, as a guide who knew the road, are noticed for the first time in Numbers 10:29., although they took place before the departure from Sinai, and that after this the account of the breaking-up is resumed in Numbers 10:33, and the journey itself described, Hence, although Kurtz (iii. 220) rejects this explanation of Numbers 10:12 as “forced,” and regards the desert of Paran as a place of encampment between Tabeerah and Kibroth-hattaavah, even he cannot help identifying the breaking-up described in Numbers 10:33 with that mentioned in Numbers 10:12; that is to say, regarding Numbers 10:12 as a summary of the events which are afterwards more fully described.


  The desert of Paran is the large desert plateau which is bounded on the east by the Arabah, the deep valley running from the southern point of the Dead Sea to the Elanitic Gulf, and stretches westwards to the desert of Shur (Jifar; see Genesis 16:7; Exodus 15:22), that separates Egypt from Philistia: it reaches southwards to Jebel et Tih, the foremost spur of the Horeb mountains, and northwards to the mountains of the Amorites, the southern border of Canaan. The origin and etymology of the name are obscure. The opinion that it was derived from פאר, to open wide, and originally denoted the broad valley of Wady Murreh, between the Hebrew Negeb and the desert of Tih, and was then transferred to the whole district, has very little probability in it (Knobel). All that can be regarded as certain is, that the El-paran of Genesis 14:6 is a proof that in the very earliest times the name was applied to the whole of the desert of Tih down to the Elanitic Gulf, and that the Paran of the Bible had no historical connection either with the êùÖáñáand tribe of Φαρανῖται mentioned by Ptol. (v. 17, i. 3), or with the town of Φαράν , of which the remains are still to be seen in the Wady Feiran at Serbal, or with the tower of Faran Ahrun of Edrisi, the modern Hammân Faraun, on the Red Sea, to the south of the Wady Gharandel. By the Arabian geographers, Isztachri, Kazwini, and others, and also by the Bedouins, it is called et Tih, i.e., the wandering of the children of Israel, as being the ground upon which the children of Israel wandered about in the wilderness for forty years (or more accurately, thirty-eight). This desert plateau, which is thirty German miles (150 English) long from south to north, and almost as broad, consists, according to Arabian geographers, partly of sand and partly of firm soil, and is intersected through almost its entire length by the Wady el Arish, which commences at a short distance from the northern extremity of the southern border mountains of et Tih, and runs in nearly a straight line from south to north, only turning in a north-westerly direction towards the Mediterranean Sea, on the north-east of the Jebel el Helal. This wady divides the desert of Paran into a western and an eastern half. The western half lies lower than the eastern, and slopes off gradually, without any perceptible natural boundary, into the flat desert of Shur (Jifar), on the shore of the Mediterranean Sea. The eastern half (between the Arabah and the Wady el Arish) consists throughout of a lofty mountainous country, intersected by larger and smaller wadys, and with extensive table-land between the loftier ranges, which slopes off somewhat in a northerly direction, its southern edge being formed by the eastern spurs of the Jebel et Tih. It is intersected by the Wady el Jerafeh, which commences at the foot of the northern slope of the mountains of Tih, and after proceeding at first in a northerly direction, turns higher up in a north-easterly direction towards the Arabah, but rises in its northern portion to a strong mountain fortress, which is called, from its present inhabitants, the highlands of the Azazimeh, and is bounded on both south and north by steep and lofty mountain ranges. The southern boundary is formed by the range which connects the Araif en Nakba with the Jebel el Mukrah on the east; the northern boundary, by the mountain barrier which stretches along the Wady Murreh from west to east, and rises precipitously from it, and of which the following description has been given by Rowland and Williams, the first of modern travellers to visit this district, who entered the terra incognita by proceeding directly south from Hebron, past Arara or Aroër, and surveyed it from the border of the Rachmah plateau, i.e., of the mountains of the Amorites (Deuteronomy 1:7, Deuteronomy 1:20, Deuteronomy 1:44), or the southernmost plateau of the mountains of Judah (see at Numbers 14:45):—“A gigantic mountain towered above us in savage grandeur, with masses of naked rock, resembling the bastions of some Cyclopean architecture, the end of which it was impossible for the eye to reach, towards either the west or the east. It extended also a long way towards the south; and with its rugged, broken, and dazzling masses of chalk, which reflected the burning rays of the sun, it looked like an unapproachable furnace, a most fearful desert, without the slightest trace of vegetation. A broad defile, called Wady Murreh, ran at the foot of this bulwark, towards the east; and after a course of several miles, on reaching the strangely formed mountain of Moddera (Madurah), it is divided into two parts, the southern branch still retaining the same name, and running eastwards to the Arabah, whilst the other was called Wady Fikreh, and ran in a north-easterly direction to the Dead Sea. This mountain barrier proved to us beyond a doubt that we were now standing on the southern boundary of the promised land; and we were confirmed in this opinion by the statement of the guide, that Kadesh was only a few hours distant from the point where we were standing” (Ritter, xiv. p. 1084). The place of encampment in the desert of Paran is to be sought for at the north-west corner of this lofty mountain range (see at Numbers 12:16).


  Verses 13-21


  In vv. 13-28 the removal of the different camps is more fully described, according to the order of march established in ch. 2, the order in which the different sections of the Levites drew out and marched being particularly described in this place alone (cf. Numbers 10:17 and Numbers 10:21 with Numbers 2:17). First of all (lit., “at the beginning”) the banner of Judah drew out, with Issachar and Zebulun (Numbers 10:14-16; cf. Numbers 2:3-9). The tabernacle was then taken down, and the Gershonites and Merarites broke up, carrying those portions of its which were assigned to them (Numbers 10:17; cf. Numbers 4:24., and Numbers 4:31.), that they might set up the dwelling at the place to be chosen for the next encampment, before the Kohathites arrived with the sacred things (Numbers 10:21). The banner of Reuben followed next with Simeon and Gad (Numbers 10:18-21; cf. Numbers 2:10-16), and the Kohathites joined them bearing the sacred things (Numbers 10:21). המּקדּשׁ (= הקּדשׁ, Numbers 7:9, and הקּדשׁים קדשׁ, Numbers 4:4) signifies the sacred things mentioned in Numbers 3:31. In Numbers 10:21 the subject is the Gershonites and Merarites, who had broken up before with the component parts of the dwelling, and set up the dwelling, עד־בּאם, against their (the Kohathites') arrival, so that they might place the holy things at once within it.


  Verses 22-28


  Behind the sacred things came the banners of Ephraim, with Manasseh and Benjamin (see Numbers 2:18-24), and Dan with Asher and Naphtali (Numbers 2:25-31); so that the camp of Dan was the “collector of all the camps according to their hosts,” i.e., formed that division of the army which kept the hosts together.


  Verses 29-32


  The conversation in which Moses persuaded Hobab the Midianite, the son of Reguel (see at Exodus 2:16), and his brother-in-law, to go with the Israelites, and being well acquainted with the desert to act as their leader, preceded the departure in order of time; but it is placed between the setting out and the march itself, as being subordinate to the main events. When and why Hobab came into the camp of the Israelites-whether he came with his father Reguel (or Jethro) when Israel first arrived at Horeb, and so remained behind when Jethro left (Exodus 18:27), or whether he did not come till afterwards-was left uncertain, because it was a matter of no consequence in relation to what is narrated here.


  The request addressed to Hobab, that he would go with them to the place which Jehovah had promised to give them, i.e., to Canaan, was supported by the promise that he would do good to them (Hobab and his company), as Jehovah had spoken good concerning Israel, i.e., had promised it prosperity in Canaan. And when Hobab declined the request, and said that he should return into his own land, i.e., to Midian at the south-east of Sinai (see at Exodus 2:15 and Exodus 3:1), and to his kindred, Moses repeated the request,“Leave us not, forasmuch as thou knowest our encamping in the desert,” i.e., knowest where we can pitch our tents; “therefore be to us as eyes,” i.e., be our leader and guide,—and promised at the same time to do him the good that Jehovah would do to them. Although Jehovah led the march of the Israelites in the pillar of cloud, not only giving the sign for them to break up and to encamp, but showing generally the direction they were to take; yet Hobab, who was well acquainted with the desert, would be able to render very important service to the Israelites, if he only pointed out, in those places where the sign to encamp was given by the cloud, the springs, oases, and plots of pasture which are often buried quite out of sight in the mountains and valleys that overspread the desert. What Hobab ultimately decided to do, we are not told; but “as no further refusal is mentioned, and the departure of Israel is related immediately afterwards, he probably consented” (Knobel). This is raised to a certainty by the fact that, at the commencement of the period of the Judges, the sons of the brother-in-law of Moses went into the desert of Judah to the south of Arad along with the sons of Judah (Judges 1:16), and therefore had entered Canaan with the Israelites, and that they were still living in that neighbourhood in the time of Saul (1 Samuel 15:6; 1 Samuel 27:10; 1 Samuel 30:29).


  Verse 33-34


  “And they (the Israelites) departed from the mount of Jehovah (Exodus 3:1) three days' journey; the ark of the covenant of Jehovah going before them, to search out a resting-place for them. And the cloud of Jehovah was over them by day, when they broke up from the camp.” Jehovah still did as He had already done on the way to Sinai (Exodus 13:21-22): He went before them in the pillar of cloud, according to His promise (Exodus 33:13), on their journey from Sinai to Canaan; with this simple difference, however, that henceforth the cloud that embodied the presence of Jehovah was connected with the ark of the covenant, as the visible throne of His gracious presence which had been appointed by Jehovah Himself. To this end the ark of the covenant was carried separately from the rest of the sacred things, in front of the whole army; so that the cloud which went before them floated above the ark, leading the procession, and regulating its movements in the direction it took in such a manner that the permanent connection between the cloud and the sanctuary might be visibly manifested even during their march. It is true that, in the order observed in the camp and on the march, no mention is made of the ark of the covenant going in front of the whole army; but this omission is no more a proof of any discrepancy between this verse and Numbers 2:17, or of a difference of authorship, than the separation of the different divisions of the Levites upon the march, which is also not mentioned in Numbers 2:17, although the Gershonites and Merarites actually marched between the banners of Judah and Reuben, and the Kohathites with the holy things between the banners of Reuben and Ephraim (Numbers 10:17 and Numbers 10:21).


  The words, “the cloud was above them” (the Israelites), and so forth, can be reconciled with this supposition without any difficulty, whether we understand them as signifying that the cloud, which appeared as a guiding column floating above the ark and moved forward along with it, also extended itself along the whole procession, and spread out as a protecting shade over the whole army (as O. v. Gerlach and Baumgarten suppose), or that “above them” (upon them) is to be regarded as expressive of the fact that it accompanied them as a protection and shade. Nor is Psalm 105:39, which seems, so far as the words are concerned, rather to favour the first explanation, really at variance with this view; for the Psalmist's intention is not so much to give a physical description of the phenomenon, as to describe the sheltering protection of God in poetical words as a spreading out of the cloud above the wandering people of God, in the form of a protection against both heat and rain (cf. Isaiah 4:5-6). Moreover, Numbers 10:33 and Numbers 10:34 have a poetical character, answering to the elevated nature of their subject, and are to be interpreted as follows according to the laws of a poetical parallelism: The one thought that the ark of the covenant, with the cloud soaring above it, led the way and sheltered those who were marching, is divided into two clauses; in Numbers 10:33 only the ark of the covenant is mentioned as going in front of the Israelites, and in Numbers 10:34 only the cloud as a shelter over them: whereas the carrying of the ark in front of the army could only accomplish the end proposed, viz., to search out a resting-place for them, by Jehovah going above them in the cloud, and showing the bearers of the ark both the way they were to take, and the place where they were to rest. The ark with the tables of the law is not called “the ark of testimony” here, according to its contents, as in Exodus 25:22; Exodus 26:33-34; Exodus 30:6, etc., but the ark of the covenant of Jehovah, according to its design and signification for Israel, which was the only point, or at any rate the principal point, in consideration here. The resting-place which the ark of the covenant found at the end of three days, is not mentioned in Numbers 10:34; it was not Tabeerah, however (Numbers 11:3), but Kibroth-hattaavah (Numbers 11:34-35; cf. Numbers 33:16).


  Verse 35-36


  In Numbers 10:35 and Numbers 10:36, the words which Moses was in the habit of uttering, both when the ark removed and when it came to rest again, are given not only as a proof of the joyous confidence of Moses, but as an encouragement to the congregation to cherish the same believing confidence. When breaking up, he said, “Rise up, Jehovah! that Thine enemies may be scattered, and they that hate Thee may flee before Thy face;” and when it rested, “Return, Jehovah, to the ten thousand thousands of Israel!” Moses could speak in this way, because he knew that Jehovah and the ark of the covenant were inseparably connected, and saw in the ark of the covenant, as the throne of Jehovah, a material pledge of the gracious presence of the Almighty God. He said this, however, not merely with reference to enemies who might encounter the Israelites in the desert, but with a confident anticipation of the calling of Israel, to strive for the cause of the Lord in this hostile world, and rear His kingdom upon earth. Human power was not sufficient for this; but to accomplish this end, it was necessary that the Almighty God should go before His people, and scatter their foes. The prayer addressed to God to do this, is an expression of bold believing confidence,—a prayer sure of its answer; and to Israel it was the word with which the congregation of God was to carry on the conflict at all times against the powers and authorities of a whole hostile world. It is in this sense that in Psalm 68:2, the words are held up by David before himself and his generation as a banner of victory, “to arm the Church with confidence, and fortify it against the violent attacks of its foes” (Calvin). שׁוּבה is construed with an accusative: return to the ten thousands of the hosts of Israel, i.e., after having scattered Thine enemies, turn back again to Thy people to dwell among them. The “thousands of Israel,” as in Numbers 1:16.


  Numbers 11


  Verse 1-2


  After a three days' march the Israelites arrived at a resting-place; but the people began at once to be discontented with their situation.


  The people were like those who complain in the ears of Jehovah of something bad; i.e., they behaved like persons who groan and murmur because of some misfortune that has happened to them. No special occasion is mentioned for the complaint. The words are expressive, no doubt, of the general dissatisfaction and discontent of the people at the difficulties and privations connected with the journey through the wilderness, to which they gave utterance so loudly, that their complaining reached the ears of Jehovah. At this His wrath burned, inasmuch as the complaint was directed against Him and His guidance, “so that fire of Jehovah burned against them, and ate at the end of the camp.” בּ בּער signifies here, not to burn a person (Job 1:16), but to burn against. “Fire of Jehovah:” a fire sent by Jehovah, but not proceeding directly from Him, or bursting forth from the cloud, as in Leviticus 10:2. Whether it was kindled through a flash of lightning, or in some other such way, cannot be more exactly determined. There is not sufficient ground for the supposition that the fire merely seized upon the bushes about the camp and the tents of the people, but not upon human beings (Ros., Knobel). All that is plainly taught in the words is, that the fire did not extend over the whole camp, but merely broke out at one end of it, and sank down again, i.e., was extinguished very quickly, at the intercession of Moses; so that in this judgment the Lord merely manifested His power to destroy the murmurers, that He might infuse into the whole nation a wholesome dread of His holy majesty.


  Verse 3


  From this judgment the place where the fire had burned received the name of “Tabeerah,” i.e., burning, or place of burning. Now, as this spot is distinctly described as the end or outermost edge of the camp, this “place of burning” must not be regarded, as it is by Knobel and others, as a different station from the “graves of lust.” “Tabeerah was simply the local name give to a distant part of the whole camp, which received soon after the name of Kibroth-Hattaavah, on account of the greater judgment which the people brought upon themselves through their rebellion. This explains not only the omission of the name Tabeerah from the list of encampments in Numbers 33:16, but also the circumstance, that nothing is said about any removal from Tabeerah to Kibroth-Hattaavah, and that the account of the murmuring of the people, because of the want of those supplies of food to which they had been accustomed in Egypt, is attached, without anything further, to the preceding narrative. There is nothing very surprising either, in the fact that the people should have given utterance to their wish for the luxuries of Egypt, which they had been deprived of so long, immediately after this judgment of God, if we only understand the whole affair as taking place in exact accordance with the words of the texts, viz., that the unbelieving and discontented mass did not discern the chastising hand of God at all in the conflagration which broke out at the end of the camp, because it was not declared to be a punishment from God, and was not preceded by a previous announcement; and therefore that they gave utterance in loud murmurings to the discontent of their hearts respecting the want of flesh, without any regard to what had just befallen them.


  Verses 4-9


  The first impulse to this came from the mob that had come out of Egypt along with the Israelites. “The mixed multitude:” see at Exodus 12:38. They felt and expressed a longing for the better food which they had enjoyed in Egypt, and which was not to be had in the desert, and urged on the Israelites to cry out for flesh again, especially for the flesh and the savoury vegetables in which Egypt abounded. The words “they wept again” (שׁוּב used adverbially, as in Genesis 26:18, etc.) point back to the former complaints of the people respecting the absence of flesh in the desert of Sin (Exodus 16:2.), although there is nothing said about their weeping there. By the flesh which they missed, we are not to understand either the fish which they expressly mention in the following verse (as in Leviticus 11:11), or merely oxen, sheep, and goats; but the word בּשׂר קשּׁאים, or cucumbers, which are still called katteh or chate in the present day, are a species differing from the ordinary cucumbers in size and colour, and distinguished for softness and sweet flavour, and are described by Forskal (Flor. Aeg. p. 168), as fructus in Aegypto omnium vulgatissimus, totis plantatus agris. אבטּחים: water-melons, which are still called battieh in modern Egypt, and are both cultivated in immense quantities and sold so cheaply in the market, that the poor as well as the rich can enjoy their refreshing flesh and cooling juice (see Sonnini in Hengstenberg, ut sup. p. 212). חציר does not signify grass here, but, according to the ancient versions, chives, from their grass-like appearance; laudatissimus porrus in Aegypto (Plin. h. n. 19, 33). בּצלים: onions, which flourish better in Egypt than elsewhere, and have a mild and pleasant taste. According to Herod. ii. 125, they were the ordinary food of the workmen at the pyramids; and, according to Hasselquist, Sonnini, and others, they still form almost the only food of the poor, and are also a favourite dish with all classes, either roasted, or boiled as a vegetable, and eaten with animal food. שׁוּמים: garlic, which is still called tum, tom in the East (Seetzen, iii. p. 234), and is mentioned by Herodotus in connection with onions, as forming a leading article of food with the Egyptian workmen. Of all these things, which had been cheap as well as refreshing, not one was to be had in the desert. Hence the people complained still further, “and now our soul is dried away,” i.e., faint for want of strong and refreshing food, and wanting in fresh vital power (cf. Psalm 22:16; Psalm 102:5): “we have nothing (כּל אין, there is nothing in existence, equivalent to nothing to be had) except that our eye (falls) upon this manna,” i.e., we see nothing else before us but the manna, sc., which has no juice, and supplies no vital force. Greediness longs for juicy and savoury food, and in fact, as a rule, for change of food and stimulating flavour. “This is the perverted nature of man, which cannot continue in the quiet enjoyment of what is clean and unmixed, but, from its own inward discord, desires a stimulating admixture of what is sharp and sour” (Baumgarten). To point out this inward perversion on the part of the murmuring people, Moses once more described the nature, form, and taste of the manna, and its mode of preparation, as a pleasant food which God sent down to His people with the dew of heaven (see at Exodus 16:14-15, and Exodus 16:31). But this sweet bread of heaven wanted “the sharp and sour, which are required to give a stimulating flavour to the food of man, on account of his sinful, restless desires, and the incessant changes of his earthly life.” In this respect the manna resembled the spiritual food supplied by the word of God, of which the sinful heart of man may also speedily become weary, and turn to the more piquant productions of the spirit of the world.


  Verses 10-15


  When Moses heard the people weep, “according to their families, every one before the door of his tent,” i.e., heard complaining in all the families in front of every tent, so that the weeping had become universal throughout the whole nation (cf. Zechariah 12:12.), and the wrath of the Lord burned on account of it, and the thing displeased Moses also, he brought his complaint to the Lord. The words “Moses also was displeased,” are introduced as a circumstantial clause, to explain the matter more clearly, and show the reason for the complaint which Moses poured out before the Lord, and do not refer exclusively either to the murmuring of the people or to the wrath of Jehovah, but to both together. This follows evidently from the position in which the clause stands between the two antecedent clauses in Numbers 11:10 and the apodosis in Numbers 11:11, and still more evidently from the complaint of Moses which follows. For “the whole attitude of Moses shows that his displeasure was excited not merely by the unrestrained rebellion of the people against Jehovah, but also by the unrestrained wrath of Jehovah against the nation” (Kurtz). But in what was the wrath of Jehovah manifested? It broke out against the people first of all when they had been satiated with flesh (Numbers 11:33). There is no mention of any earlier manifestation. Hence Moses can only have discovered a sign of the burning wrath of Jehovah in the fact that, although the discontent of the people burst forth in loud cries, God did not help, but withdrew with His help, and let the whole storm of the infuriated people burst upon him.


  Numbers 11:11-14


  In Moses' complaint there is an unmistakeable discontent arising from the excessive burden of his office. “Why hast Thou done evil to Thy servant? and why have I not found favour in Thy sight, to lay upon me the burden of all this people?” The “burden of all this people” is the expression which he uses to denote “the care of governing the people, and providing everything for it” (C. a. Lap.). This burden, which God imposed upon him in connection with his office, appeared to him a bad and ungracious treatment on the part of God. This is the language of the discontent of despair, which differs from the murmuring of unbelief, in the fact that it is addressed to God, for the purpose of entreating help and deliverance from Him; whereas unbelief complains of the ways of God, but while complaining of its troubles, does not pray to the Lord its God. “Have I conceived all this people,” Moses continues, “or have I brought it forth, that Thou requirest me to carry it in my bosom, as a nursing father carries the suckling, into the promised land?” He does not intend by these words to throw off entirely all care for the people, but simply to plead with God that the duty of carrying and providing for Israel rests with Him, the Creator and Father of Israel (Exodus 4:22; Isaiah 63:16). Moses, a weak man, was wanting in the omnipotent power which alone could satisfy the crying of the people for flesh.עלי יבכּוּ, “they weep unto me,” i.e., they come weeping to ask me to relieve their distress. “I am not able to carry this burden alone; it is too heavy for me.”


  Numbers 11:15


  “If Thou deal thus with me, then kill me quite (הרג inf. abs., expressive of the uninterrupted process of killing; see Ewald, §280,b.), if I have found favour in Thine eyes (i.e., if Thou wilt show me favour), and let me not see my misfortune.” “My misfortune:” i.e., the calamity to which I must eventually succumb.


  Verse 16-17


  There was good ground for his complaint. The burden of the office laid upon the shoulders of Moses was really too heavy for one man; and even the discontent which broke out in the complaint was nothing more than an outpouring of zeal for the office assigned him by God, under the burden of which his strength would eventually break down, unless he received some support. He was not tired of the office, but would stake his life for it if God did not relieve him in some way, as office and life were really one in him. Jehovah therefore relieved him in the distress of which he complained, without blaming the words of His servant, which bordered on despair. “Gather unto Me,” He said to Moses (Numbers 11:16, Numbers 11:17), “seventy men of the elders of Israel, whom thou knowest as elders and officers ((shoterim), see Exodus 5:6) of the people, and bring them unto the tabernacle, that they may place themselves there with thee. I will come down (see at Numbers 11:25) and speak with thee there, and will take of the spirit which is upon thee, and will put it upon them, that they may bear the burden of the people with thee.”


  Verses 18-20


  Jehovah would also relieve the complaining of the people, and that in such a way that the murmurers should experience at the same time the holiness of His judgments. The people were to sanctify themselves for the next day, and were then to eat flesh (receive flesh to eat). התקדּשׁ (as in Exodus 19:10), to prepare themselves by purifications for the revelation of the glory of God in the miraculous gift of flesh. Jehovah would give them flesh, so that they should eat it not one day, or two, or five, or ten, or twenty, but a whole month long (of “days,” as in Genesis 29:14; Genesis 41:1), “till it come out of your nostrils, and become loathsome unto you,” as a punishment for having despised Jehovah in the midst of them, in their contempt of the manna given by God, and for having shown their regret at leaving the land of Egypt in their longing for the provisions of that land.


  Verses 21-23


  When Moses thereupon expressed his amazement at the promise of God to provide flesh for 600,000 men for a whole month long even to satiety, and said, “Shall flocks and herds be slain for them, to suffice them? or shall all the fish of the sea be gathered together for them, to suffice them?” he was answered by the words, “Is the arm of Jehovah too short (i.e., does it not reach far enough; is it too weak and powerless)? Thou shalt see now whether My word shall come to pass unto thee or not.”


  Verses 24-30


  After receiving from the Lord this reply to his complaint. Moses went out (sc., “of the tabernacle,” where he had laid his complaint before the Lord) into the camp; and having made known to the people the will of God, gathered together seventy men of the elders of the people, and directed them to station themselves around the tabernacle. “Around the tabernacle,” does not signify in this passage on all four sides, but in a semicircle around the front of the tabernacle; the verb is used in this sense in Numbers 21:4, when it is applied to the march round Edom.


  Numbers 11:25


  Jehovah then came down in the cloud, which soared on high above the tabernacle, and now came down to the door of it (Numbers 12:5; Exodus 33:9; Deuteronomy 31:15). The statement in ch. Numbers 9:18., and Exodus 40:37-38, that the cloud dwelt (שׁכן) above the dwelling of the tabernacle during the time of encampment, can be reconciled with this without any difficulty; since the only idea that we can form of this “dwelling upon it” is, that the cloud stood still, soaring in quietness above the tabernacle, without moving to and fro like a cloud driven by the wind. There is no such discrepancy, therefore, as Knobel finds in these statements. When Jehovah had come down, He spoke to Moses, sc., to explain to him and to the elders what was about to be done, and then laid upon the seventy elders of the Spirit which was upon him. We are not to understand this as implying, that the fulness of the Spirit possessed by Moses was diminished in consequence; still less to regard it, with Calvin, as signum indignationis, or nota ignominiae, which God intended to stamp upon him. For the Spirit of God is not something material, which is diminished by being divided, but resembles a flame of fire, which does not decrease in intensity, but increases rather by extension. As Theodoret observed, “Just as a person who kindles a thousand flames from one, does not lessen the first, whilst he communicates light to the others, so God did not diminish the grace imparted to Moses by the fact that He communicated of it to the seventy.” God did this to show to Moses, as well as to the whole nation, that the Spirit which Moses had received was perfectly sufficient for the performance of the duties of his office, and that no supernatural increase of that Spirit was needed, but simply a strengthening of the natural powers of Moses by the support of men who, when endowed with the power of the Spirit that was taken from him, would help him to bear the burden of his office. We have no description of the way in which this transference took place; it is therefore impossible to determine whether it was effected by a sign which would strike the outward senses, or passed altogether within the sphere of the Spirit's life, in a manner which corresponded to the nature of the Spirit itself. In any case, however, it must have been effected in such a way, that Moses and the elders received a convincing proof of the reality of the affair. When the Spirit descended upon the elders, “they prophesied, and did not add;” i.e., they did not repeat the prophesyings any further. יספוּ ולא is rendered correctly by the lxx, καὶ οὐκ ἔτι προσέθεντο ; the rendering supported by the Vulgate and Onkelos, nec ultro cessaverunt (“and ceased not”), is incorrect. התנבּא, “to prophesy,” is to be understood generally, and especially here, not as the foretelling of future things, but as speaking in an ecstatic and elevated state of mind, under the impulse and inspiration of the Spirit of God, just like the “speaking with tongues,” which frequently followed the gift of the Holy Ghost in the days of the apostles. But we are not to infer from the fact, that the prophesying was not repeated, that the Spirit therefore departed from them after this one extraordinary manifestation. This miraculous manifestation of the Spirit was intended simply to give to the whole nation the visible proof that God had endowed them with His Spirit, as helpers of Moses, and had given them the authority required for the exercise of their calling.


  Numbers 11:26


  But in order to prove to the whole congregation that the Spirit of the Lord was working there, the Spirit came not only upon the elders assembled round Moses, and in front of the tabernacle, but also upon two of the persons who had been chosen, viz., Eldad and Medad, who had remained behind in the camp, for some reason that is not reported, so that they also prophesied. “Them that were written,” conscripti, for “called,” because the calling of the elders generally took place in writing, from which we may see how thoroughly the Israelites had acquired the art of writing in Egypt.


  Numbers 11:27-28


  This phenomenon in the camp itself produced such excitement, that a boy (הנּער, with the article like הפּליט in Genesis 14:13) reported the thing to Moses, whereupon Joshua requested Moses to prohibit the two from prophesying. Joshua felt himself warranted in doing this, because he had been Moses' servant from his youth up (see at Exodus 17:9), and in this capacity he regarded the prophesying of these men in the camp as detracting from the authority of his lord, since they had not received this gift from Moses, at least not through his mediation. Joshua was jealous for the honour of Moses, just as the disciples of Jesus, in Mark 9:38-39, were for the honour of their Lord; and he was reproved by Moses, as the latter afterwards were by Christ.


  Numbers 11:29


  Moses replied, “Art thou jealous for me? Would that all the Lord's people were prophets, that Jehovah would put His Spirit upon them!” As a true servant of God, who sought not his own glory, but the glory of his God, and the spread of His kingdom, Moses rejoiced in this manifestation of the Spirit of God in the midst of the nation, and desired that all might become partakers of this grace.


  Numbers 11:30


  Moses returned with the elders into the camp, sc., from the tabernacle, which stood upon an open space in the midst of the camp, at some distance from the tents of the Levites and the rest of the tribes of Israel, which were pitched around it, so that whoever wished to go to it, had first of all to go out of his tent.


  No account has been handed down of the further action of this committee of elders. It is impossible to determine, therefore, in what way they assisted Moses in bearing the burden of governing the people. All that can be regarded as following unquestionably from the purpose given here is, that they did not form a permanent body, which continued from the time of Moses to the Captivity, and after the Captivity was revived again in the Sanhedrim, as Talmudists, Rabbins, and many of the earlier theologians suppose (see Selden de Synedriis, l. i. c. 14, ii. c. 4; Jo. Marckii sylloge dissertatt. phil. theol. ad V. T. exercit. 12, pp. 343ff.). On the opposite side vid., Relandi Antiquitates, ss. ii. 7, 3; Carpz. apparat. pp. 573f., etc.


  Verse 31-32


  As soon as Moses had returned with the elders into the camp, God fulfilled His second promise. “A wind arose from Jehovah, and brought quails ((salvim), see Exodus 16:13) over from the sea, and threw them over the camp about a day's journey wide from here and there (i.e., on both sides),in the neighbourhood of the camp, and about two cubits above the surface.” The wind was a south-east wind (Psalm 78:26), which blew from the Arabian Gulf and brought the quails—which fly northwards in the spring from the interior of Africa in very great numbers—from the sea to the Israelites. גּוּז, which only occurs here and in the Psalm of Moses (Psalm 90:10), signifies to drive over, in Arabic and Syriac to pass over, not “to cut off,” as the Rabbins suppose: the wind cut off the quails from the sea. נטשׁ, to throw them scattered about (Exodus 29:5; Exodus 31:12; Exodus 32:4). The idea is not that the wind caused the flock of quails to spread itself out as much as two days' journey over the camp, and to fly about two cubits above the surface of the ground; so that, being exhausted with their flight across the sea, they fell partly into the hands of the Israelites and partly upon the ground, as Knobel follows the Vulgate (volabant in aëre duobus cubitis altitudine super terram) and many of the Rabbins in supposing: for המּחנה על נטשׁ does not mean to cause to fly or spread out over the camp, but to throw over or upon the camp. The words cannot therefore be understood in any other way than they are in Psalm 78:27-28, viz., that the wind threw them about over the camp, so that they fell upon the ground a day's journey on either side of it, and that in such numbers that they lay, of course not for the whole distance mentioned, but in places about the camp, as much as two cubits deep. It is only in this sense of the words, that the people could possibly gather quails the whole of that day, the whole night, and the whole of the next day, in such quantities that he who had gathered but little had collected ten homers. A homer, the largest measure of capacity among the Hebrews, which contained ten ephahs, held, according to the lower reckoning of Thenius, 10,143 Parisian inches, or about two bushels Dresden measure. By this enormous quantity, which so immensely surpassed the natural size of the flocks of quails, God purposed to show the people His power, to give them flesh not for one day or several days, but for a whole month, both to put to shame their unbelief, and also to punish their greediness. As they could not eat this quantity all at once, they spread them round the camp to dry in the sun, in the same manner in which the Egyptians are in the habit of drying fish (Herod. ii. 77).


  Verse 33


  But while the flesh was still between their teeth, and before it was ground, i.e., masticated, the wrath of the Lord burned against them, and produced among the people a very great destruction. This catastrophe is not to be regarded as “the effect of the excessive quantity of quails that they had eaten, on account of the quails feeding upon things which are injurious to man, so that eating the flesh of quails produces convulsions and giddiness (for proofs, see Bochart, Hieroz. ii. pp. 657ff.),” as Knobel supposes, but as an extraordinary judgment inflicted by God upon the greedy people, by which a great multitude of people were suddenly swept away.


  Verse 34


  From this judgment the place of encampment received the name Kibroth-hattaavah, i.e., graves of greediness, because there the people found their graves while giving vent to their greedy desires.


  Verse 35


  From the graves of greediness the people removed to Hazeroth, and there they remained (היה as in Exodus 24:12). The situation of these two places of encampment is altogether unknown. Hazeroth, it is true, has been regarded by many since Burckhardt (Syr. p. 808) as identical with the modern Hadhra (in Robinson's Pal. Ain el Hudhera), eighteen hours to the north-east of Sinai, partly because of the resemblance in the name, and partly because there are not only low palm-trees and bushes there, but also a spring, of which Robinson says (Pal. i. p. 223) that it is the only spring in the neighbourhood, and yields tolerably good water, though somewhat brackish, the whole year round. But Hadhra does not answer to the Hebrew חצר, to shut in, from which Hazeroth (enclosures) is derived; and there are springs in many other places in the desert of et Tih with both drinkable and brackish water. Moreover, the situation of this well does not point to Hadhra, which is only two days' journey from Sinai, so that the Israelites might at any rate have pitched their tents by this well after their first journey of three days (Numbers 10:33), whereas they took three days to reach the graves of lust, and then marched from thence to Hazeroth. Consequently they would only have come to Hadhra on the supposition that they had been about to take the road to the sea, and intended to march along the coast to the Arabah, and so on through the Arabah to the Dead Sea (Robinson, p. 223); in which case, however, they would not have arrived at Kadesh. The conjecture that Kibroth-hattaavah is the same as Di-Sahab (Deuteronomy 1:1), the modern Dahab (Mersa Dahab, Minna el Dahab), to the east of Sinai, on the Elanitic Gulf, is still more untenable. For what end could be answered by such a circuitous route, which, instead of bringing the Israelites nearer to the end of their journey, would have taken them to Mecca rather than to Canaan? As the Israelites proceeded from Hazeroth to Kadesh in the desert of Paran (Numbers 13:3 and Numbers 13:26), they must have marched from Sinai to Canaan by the most direct route, through the midst of the great desert of et Tih, most probably by the desert road which leads from the Wady es Sheikh into the Wady ez-Zuranuk, which breaks through the southern border mountains of et Tih, and passes on through the Wady ez-Zalakah over el Ain to Bir-et-Themmed, and then due north past Jebel Araif to the Hebron road. By this route they could go from Horeb to Kadesh Barnea in eleven days (Deuteronomy 1:2), and it is here that we are to seek for the two stations in question. Hazeroth is probably to be found, as Fries and Kurtz suppose, in Bir-et-Themmed, and Kibroth-hattaavah in the neighbourhood of the southern border mountains of et Tih.


  Numbers 12


  Verses 1-3


  All the rebellions of the people hitherto had arisen from dissatisfaction with the privations of the desert march, and had been directed against Jehovah rather than against Moses. And if, in the case of the last one, at Kibroth-hattaavah, even Moses was about to lose heart under the heavy burden of his office; the faithful covenant God had given the whole nation a practical proof, in the manner in which He provided him support in the seventy elders, that He had not only laid the burden of the whole nation upon His servant Moses, but had also communicated to him the power of His Spirit, which was requisite to enable him to carry this burden. Thus not only was his heart filled with new courage when about to despair, but his official position in relation to all the Israelites was greatly exalted. This elevation of Moses excited envy on the part of his brother and sister, whom God had also richly endowed and placed so high, that Miriam was distinguished as a prophetess above all the women of Israel, whilst Aaron had been raised by his investiture with the high-priesthood into the spiritual head of the whole nation. But the pride of the natural heart was not satisfied with this. They would dispute with their brother Moses the pre-eminence of his special calling and his exclusive position, which they might possibly regard themselves as entitled to contest with him not only as his brother and sister, but also as the nearest supporters of his vocation. Miriam was the instigator of the open rebellion, as we may see both from the fact that her name stands before that of Aaron, and also from the use of the feminine תּדבּר in Numbers 12:1. Aaron followed her, being no more able to resist the suggestions of his sister, than he had formerly been to resist the desire of the people for a golden idol (Ex 32). Miriam found an occasion for the manifestation of her discontent in the Cushite wife whom Moses had taken. This wife cannot have been Zipporah the Midianite: for even though Miriam might possibly have called her a Cushite, whether because the Cushite tribes dwelt in Arabia, or in a contemptuous sense as a Moor or Hamite, the author would certainly not have confirmed this at all events inaccurate, if not contemptuous epithet, by adding, “for he had taken a Cushite wife;” to say nothing of the improbability of Miriam having made the marriage which her brother had contracted when he was a fugitive in a foreign land, long before he was called by God, the occasion of reproach so many years afterwards. It would be quite different if, a short time before, probably after the death of Zipporah, he had contracted a second marriage with a Cushite woman, who either sprang from the Cushites dwelling in Arabia, or from the foreigners who had come out of Egypt along with the Israelites. This marriage would not have been wrong in itself, as God had merely forbidden the Israelites to marry the daughters of Canaan (Exodus 34:16), even if Moses had not contracted it “with the deliberate intention of setting forth through this marriage with a Hamite woman the fellowship between Israel and the heathen, so far as it could exist under the law; and thus practically exemplifying in his own person that equality between the foreigners and Israel which the law demanded in various ways” (Baumgarten), or of“prefiguring by this example the future union of Israel with the most remote of the heathen,” as O. v. Gerlach and many of the fathers suppose. In the taunt of the brother and sister, however, we meet with that carnal exaggeration of the Israelitish nationality which forms so all-pervading a characteristic of this nation, and is the more reprehensible the more it rests upon the ground of nature rather than upon the spiritual calling of Israel (Kurtz).


  Numbers 12:2-3


  Miriam and Aaron said, “Hath Jehovah then spoken only by Moses, and not also by us?” Are not we—the high priest Aaron, who brings the rights of the congregation before Jehovah in the Urim and Thummim (Exodus 28:30), and the prophetess Miriam (Exodus 15:20)—also organs and mediators of divine revelation? “They are proud of the prophetic gift, which ought rather to have fostered modesty in them. But such is the depravity of human nature, that they not only abuse the gifts of God towards the brother whom they despise, but by an ungodly and sacrilegious glorification extol the gifts themselves in such a manner as to hide the Author of the gifts” (Calvin).—“And Jehovah heard.” This is stated for the purpose of preparing the way for the judicial interposition of God. When God hears what is wrong, He must proceed to stop it by punishment. Moses might also have heard what they said, but “the man Moses was very meek (πραΰ́ς , lxx, mitis, Vulg.; not 'plagued,'geplagt, as Luther renders it), more than all men upon the earth.” No one approached Moses in meekness, because no one was raised so high by God as he was. The higher the position which a man occupies among his fellow-men, the harder is it for the natural man to bear attacks upon himself with meekness, especially if they are directed against his official rank and honour. This remark as to the character of Moses serves to bring out to view the position of the person attacked, and points out the reason why Moses not only abstained from all self-defence, but did not even cry to God for vengeance on account of the injury that had been done to him. Because he was the meekest of all men, he could calmly leave this attack upon himself to the all-wise and righteous Judge, who had both called and qualified him for his office. “For this is the idea of the eulogium of his meekness. It is as if Moses had said that he had swallowed the injury in silence, inasmuch as he had imposed a law of patience upon himself because of his meekness” (Calvin).


  The self-praise on the part of Moses, which many have discovered in this description of his character, and on account of which some even of the earlier expositors regarded this verse as a later gloss, whilst more recent critics have used it as an argument against the Mosaic authorship of the Pentateuch, is not an expression of vain self-display, or a glorification of his own gifts and excellences, which he prided himself upon possessing above all others. It is simply a statement, which was indispensable to a full and correct interpretation of all the circumstances, and which was made quite objectively, with reference to the character which Moses had not given to himself but had acquired through the grace of God, and which he never falsified from the very time of his calling until the day of his death, either at the rebellion of the people at Kibroth-hattaavah (ch. 11), or at the water of strife (at Kadesh (ch. 20). His despondency under the heavy burden of his office in the former case (ch. 11) speaks rather for than against the meekness of his character; and the sin at Kadesh (ch. 20) consisted simply in the fact, that he suffered himself to be brought to doubt either the omnipotence of God, or the possibility of divine help, in account of the unbelief of the people.


  No doubt it was only such a man as Moses who could speak of himself in such a way,—a man who had so entirely sacrificed his own personality to the office assigned him by the Lord, that he was ready at any moment to stake his life for the cause and glory of the Lord (cf. Numbers 11:15, and Exodus 32:32), and of whom Calmet observes with as much truth as force, “As he praises himself here without pride, so he will blame himself elsewhere with humility,”-a man or God whose character is not to be measured by the standard of ordinary men (cf. Hengstenberg, Dissertations, vol. ii. pp. 141ff.).


  Verses 4-10


  Jehovah summoned the opponents of His servant to come at once before His judgment-seat. He commanded Moses, Aaron, and Miriam suddenly to come out of the camp (see at Numbers 11:30) to the tabernacle. Then He Himself came down in a pillar of cloud to the door of the tabernacle, i.e., to the entrance to the court, not to the dwelling itself, and called Aaron and Miriam out, i.e., commanded them to come out of the court, and said to them (Numbers 12:6.): “If there is a prophet of Jehovah to you (i.e., if you have one), I make Myself known to him in a vision; I speak to him in a dream (בּו, lit., “in him,” inasmuch as a revelation in a dream fell within the inner sphere of the soul-life). Not so My servant Moses: he is approved in My whole house; mouth to mouth I speak to him, and as an appearance, and that not in enigmas; and he sees the form of Jehovah. Why are ye not afraid to speak against My servant, against Moses?” נביאכם = לכם נביא, the suffix used with the noun instead of the separate pronoun in the dative, as in Genesis 39:21; Leviticus 15:3, etc. The noun Jehovah is in all probability to be taken as a genitive, in connection with the word נביאכם (“a prophet to you”), as it is in the lxx and Vulg., and not to be construed with the words which follow (“I Jehovah will make Myself known”). The position of Jehovah at the head of the clause without a preceding אנכי (I) would be much more remarkable than the separation of the dependent noun from the governing noun by the suffix, which occurs in other cases also (e.g., Leviticus 6:3; Leviticus 26:42, etc.); moreover, it would be by no means suited to the sense, as no such emphasis is laid upon the fact that it was Jehovah who made Himself known, as to require or even justify such a construction. The “whole house of Jehovah” (Numbers 12:7) is not “primarily His dwelling, the holy tent” (Baumgarten),—for, in that case, the word “whole” would be quite superfluous,—but the whole house of Israel, or the covenant nation regarded as a kingdom, to the administration and government of which Moses had been called: as a matter of fact, therefore, the whole economy of the Old Testament, having its central point in the holy tent, which Jehovah had caused to be built as the dwelling-place of His name. It did not terminate, however, in the service of the sanctuary, as we may see from the fact that god did not make the priests who were entrusted with the duties of the sanctuary the organs of His saving revelation, but raised up and called prophets after Moses for that purpose. Compare the expression in Hebrews 3:6, “Whose house we are.” נאמן with בּ does not mean to be, or become, entrusted with anything (Baumgarten, Knobel), but simply to be lasting, firm, constant, in a local or temporal sense (Deuteronomy 28:59; 1 Samuel 2:35; 2 Samuel 7:16, etc.); in a historical sense, to prove or attest one's self (Genesis 42:20); and in an ethical sense, to be found proof, trustworthy, true (Psalm 78:8; 1 Samuel 3:20; 1 Samuel 22:14: see Delitzsch on Hebrews 3:2). In the participle, therefore, it signifies proved, faithful, πιστός ul Exo_33:11} (cf. { ul Deu_34:10}), i.e., without any mediation or reserve, but with the same closeness and freedom with which friends converse together ({ ul Exo_33:11}). This is still further strengthened and elucidated by the words in apposition, “in the form of seeing (appearance), and not in riddles,” i.e., visibly, and not in a dark, hidden, enigmatical way. ξψΰδ is an accusative defining the mode, and signifies here not vision, as in Numbers 12:6, but adspectus, view, sight; for it forms an antithesis to בּמּראה in Numbers 12:6. “The form (Eng. similitude) of Jehovah” was not the essential nature of God, His unveiled glory,—for this no mortal man can see (vid., Exodus 33:18.),—but a form which manifested the invisible God to the eye of man in a clearly discernible mode, and which was essentially different, not only from the visionary sight of God in the form of a man (Ezekiel 1:26; Daniel 7:9 and Daniel 7:13), but also from the appearances of God in the outward world of the senses, in the person and form of the angel of Jehovah, and stood in the same relation to these two forms of revelation, so far as directness and clearness were concerned, as the sight of a person in a dream to that of the actual figure of the person himself. God talked with Moses without figure, in the clear distinctness of a spiritual communication, whereas to the prophets He only revealed Himself through the medium of ecstasy or dream.


  Through this utterance on the part of Jehovah, Moses is placed above all the prophets, in relation to God and also to the whole nation. The divine revelation to the prophets is thereby restricted to the two forms of inward intuition (vision and dream). It follows from this, that it had always a visionary character, though it might vary in intensity; and therefore that it had always more or less obscurity about it, because the clearness of self-consciousness and the distinct perception of an external world, both receded before the inward intuition, in a dream as well as in a vision. The prophets were consequently simply organs, through whom Jehovah made known His counsel and will at certain times, and in relation to special circumstances and features in the development of His kingdom. It was not so with Moses. Jehovah had placed him over all His house, had called him to be the founder and organizer of the kingdom established in Israel through his mediatorial service, and had found him faithful in His service. With this servant (θεράπων , lxx) of His, He spake mouth to mouth, without a figure or figurative cloak, with the distinctness of a human interchange of thought; so that at any time he could inquire of God and wait for the divine reply. Hence Moses was not a prophet of Jehovah, like many others, not even merely the first and highest prophet, primus inter pares, but stood above all the prophets, as the founder of the theocracy, and mediator of the Old Covenant. Upon this unparalleled relation of Moses to God and the theocracy, so clearly expressed in the verses before us, the Rabbins have justly founded their view as to the higher grade of inspiration in the (Thorah). This view is fully confirmed through the history of the Old Testament kingdom of God, and the relation in which the writings of the prophets stand to those of Moses. The prophets subsequent to Moses simply continued to build upon the foundation which Moses laid. And if Moses stood in this unparalleled relation to the Lord, Miriam and Aaron sinned grievously against him, when speaking as they did. Numbers 12:9. After this address, “the wrath of Jehovah burned against them, and He went.” As a judge, withdrawing from the judgment-seat when he has pronounced his sentence, so Jehovah went, by the cloud in which He had come down withdrawing from the tabernacle, and ascending up on high. And at the same moment, Miriam, the instigator of the rebellion against her brother Moses, was covered with leprosy, and became white as snow.


  Verse 11-12


  When Aaron saw his sister smitten in this way, he said to Moses, “Alas! my lord, I beseech thee, lay not this sin upon us, for we have done foolishly;” i.e., let us not bear its punishment. “Let her (Miriam) not be as the dead thing, on whose coming out of its mother's womb half its flesh is consumed;” i.e., like a still-born child, which comes into the world half decomposed. His reason for making this comparison was, that leprosy produces decomposition in the living body.


  Verse 13


  Moses, with his mildness, took compassion upon his sister, upon whom this punishment had fallen, and cried to the Lord, “O God, I beseech Thee, heal her.” The connection of the particle נא with אל is certainly unusual, but yet it is analogous to the construction with such exclamations as אוי (Jeremiah 4:31; Jeremiah 45:3) and הנּה (Genesis 12:11; Genesis 16:2, etc.); since אל in the vocative is to be regarded as equivalent to an exclamation; whereas the alteration into אל, as proposed by J. D. Michaelis and Knobel, does not even give a fitting sense, apart altogether from the fact, that the repetition of נא after the verb, with נא אל before it, would be altogether unexampled.


  Verse 14-15


  Jehovah hearkened to His servant's prayer, though not without inflicting deep humiliation upon Miriam. “If her father had but spit in her face, would she not be ashamed seven days?” i.e., keep herself hidden from Me out of pure shame. She was to be shut outside the camp, to be excluded from the congregation as a leprous person for seven days, and then to be received in again. Thus restoration and purification from her leprosy were promised to her after the endurance of seven days' punishment. Leprosy was the just punishment for her sin. In her haughty exaggeration of the worth of her own prophetic gift, she had placed herself on a par with Moses, the divinely appointed head of the whole nation, and exalted herself above the congregation of the Lord. For this she was afflicted with a disease which shut her out of the number of the members of the people of God, and thus actually excluded from the camp; so that she could only be received back again after she had been healed, and by a formal purification. The latter followed as a matter of course, from Lev 13 and 14, and did not need to be specially referred to here.


  Numbers 12:15-16


  The people did not proceed any farther till the restoration of Miriam. After this they departed from Hazeroth, and encamped in the desert of Paran, namely at Kadesh, on the southern boundary of Canaan. This is evident from ch. 13, more especially v. 26, as compared with Deuteronomy 1:19., where it is stated not merely that the spies, who were sent out from this place of encampment to Canaan, returned to the congregation at Kadesh, but that they set out from Kadesh-barnea for Canaan, because there the Israelites had come to the mountains of the Amorites, which God had promised them for an inheritance.


  With regard to the situation of Kadesh, it has already been observed at Genesis 14:7, that it is probably to be sought for in the neighbourhood of the fountain of Ain Kades, which was discovered by Rowland, to the south of Bir Seba and Khalasa, on the heights of Jebel Helal, i.e., at the north-west corner of the mountain land of Azazimeh, which is more closely described at Numbers 10:12, where the western slopes of this highland region sink gently down into the undulating surface of the desert, which stretches thence to El Arish, with a breadth of about six hours' journey, and keeps the way open between Arabia Petraea and the south of Palestine. “In the northern third of this western slope, the mountains recede so as to leave a free space for a plain of about an hour's journey in breadth, which comes towards the east, and to which access is obtained through one or more of the larger wadys that are to be seen here (such as Retemat, Kusaimeh, el Ain, Muweileh).” At the north-eastern background of this plain, which forms almost a rectangular figure of nine miles by five, or ten by six, stretching from west to east, large enough to receive the camp of a wandering people, and about twelve miles to the E.S.E. of Muweileh, there rises, like a large solitary mass, at the edge of the mountains which run on towards the north, a bare rock, at the foot of which there is a copious spring, falling in ornamental cascades into the bed of a brook, which is lost in the sand about 300 or 400 yards to the west. This place still bears the ancient name of (Kudēṡ). There can be no doubt as to the identity of this (Kudēṡ) and the biblical Kadesh. The situation agrees with all the statements in the Bible concerning Kadesh: for example, that Israel had then reached the border of the promised land; also that the spies who were sent out from Kadesh returned thither by coming from Hebron to the wilderness of Paran (Numbers 13:26); and lastly, according to the assertions of the Bedouins, as quoted by Rowland, this Kudes was ten or eleven days' journey from Sinai (in perfect harmony with Deuteronomy 1:2), and was connected by passable wadys with Mount Hor. The Israelites proceeded, no doubt, through the wady Retemat, i.e., Rithmah (see at Numbers 33:18), into the plain of Kadesh. (On the town of Kadesh, see at Numbers 20:16.)


  Numbers 13


  Introduction


  Spies Sent Out. Murmuring of the People, and Their Punishment—Numbers 13 and 14


  When they had arrived at Kadesh, in the desert of Paran (Numbers 13:26), Moses sent out spies by the command of God, and according to the wishes of the people, to explore the way by which they could enter into Canaan, and also the nature of the land, of its cities, and of its population (Num 13:1-20). The men who were sent out passed through the land, from the south to the northern frontier, and on their return reported that the land was no doubt one of pre-eminent goodness, but that it was inhabited by a strong people, who had giants among them, and were in possession of very large fortified towns (Numbers 13:21-29); whereupon Caleb declared that it was quite possible to conquer it, whilst the others despaired of overcoming the Canaanites, and spread an evil report among the people concerning the land (Numbers 13:30-33). The congregation then raised a loud lamentation, and went so far in their murmuring against Moses and Aaron, as to speak without reserve or secrecy of deposing Moses, and returning to Egypt under another leader: they even wanted to stone Joshua and Caleb, who tried to calm the excited multitude, and urged them to trust in the Lord. But suddenly the glory of the Lord interposed with a special manifestation of judgment (Numbers 14:1-10). Jehovah made known to Moses His resolution to destroy the rebellious nation, but suffered Himself to be moved by the intercession of Moses so far as to promise that He would preserve the nation, though He would exclude the murmuring multitude from the promised land (Numbers 14:11-25). He then directed Moses and Aaron to proclaim to the people the following punishment for their repeated rebellion: that they should bear their iniquity for forty years in the wilderness; that the whole nation that had come out of Egypt should die there, with the exception of Caleb and Joshua; and that only their children should enter the promised land (Numbers 14:26-39). The people were shocked at this announcement, and resolved to force a way into Canaan; but, as Moses predicted, they were beaten by the Canaanites and Amalekites, and driven back to Hormah (Numbers 14:40-45).


  These events form a grand turning-point in the history of Israel, in which the whole of the future history of the covenant nation is typically reflected. The constantly repeated unfaithfulness of the nation could not destroy the faithfulness of God, or alter His purposes of salvation. In wrath Jehovah remembered mercy; through judgment He carried out His plan of salvation, that all the world might know that no flesh was righteous before Him, and that the unbelief and unfaithfulness of men could not overturn the truth of God.


  Verses 1-20


  Numbers 13:1-17


  Despatch of the Spies of Canaan.—Numbers 13:1. The command of Jehovah, to send out men to spy out the land of Canaan, was occasioned, according to the account given by Moses in Deuteronomy 1:22., by a proposal of the congregation, which pleased Moses, so that he laid the matter before the Lord, who then commanded him to send out for this purpose, “of every tribe of their fathers a man, every one a ruler among them, i.e., none but men who were princes in their tribes, who held the prominent position of princes, i.e., distinguished persons of rank; or, as it is stated in Numbers 13:3,“heads of the children of Israel,” i.e., not the tribe-princes of the twelve tribes, but those men, out of the total number of the heads of the tribes and families of Israel, who were the most suitable for such a mission, though the selection was to be made in such a manner that every tribe should be represented by one of its own chiefs. That there were none of the twelve tribe-princes among them is apparent from a comparison of their names (Numbers 13:4-15) with the (totally different) names of the tribe-princes (Numbers 1:3., Numbers 7:12.). Caleb and Joshua are the only spies that are known. The order, in which the tribes are placed in the list of the names in Numbers 13:4-15, differs from that in Numbers 1:5-15 only in the fact that in Numbers 13:10 Zebulun is separated from the other sons of Leah, and in Numbers 13:11 Manasseh is separated from Ephraim. The expression “of the tribe of Joseph,” in Numbers 13:11, stands for “of the children of Joseph,” in Numbers 1:10; Numbers 34:23. At the close of the list it is still further stated, that Moses called Hoshea (i.e., help), the son of Nun, Jehoshua, contracted into Joshua (i.e., Jehovah-help, equivalent to, whose help is Jehovah). This statement does not present any such discrepancy, when compared with Exodus 17:9, Exodus 17:13; Exodus 24:13; Exodus 32:17; Exodus 33:11, and Numbers 11:28, where Joshua bears this name as the servant of Moses at a still earlier period, as to point to any diversity of authorship. As there is nothing of a genealogical character in any of these passages, so as to warrant us in expecting to find the family name of Joshua in them, the name Joshua, by which Hosea had become best known in history, could be used proleptically in them all. On the other hand, however, it is not distinctly stated in the verse before us, that this was the occasion on which Moses gave Hosea the new name of Joshua. As the Vav consec. frequently points out merely the order of thought, the words may be understood without hesitation in the following sense: These are the names borne by the heads of the tribes to be sent out as spies, as they stand in the family registers according to their descent; Hosea, however, was named Joshua by Moses; which would not by any means imply that the alteration in the name had not been made till then. It is very probable that Moses may have given him the new name either before or after the defeat of the Amalekites (Exodus 17:9.), or when he took him into his service, though it has not been mentioned before; whilst here the circumstances themselves required that it should be stated that Hosea, as he was called in the list prepared and entered in the documentary record according to the genealogical tables of the tribes, had received from Moses the name of Joshua. In Numbers 13:17-20 Moses gives them the necessary instructions, defining more clearly the motive which the congregation had assigned for sending them out, namely, that they might search out the way into the land and to its towns (Deuteronomy 1:22). “Get you up there (זה in the south country, and go up to the mountain.” Negeb, i.e., south country, lit., dryness, aridity, from נגב, to be dry or arid (in Syr., Chald, and Samar.). Hence the dry, parched land, in contrast to the well-watered country (Joshua 15:19; Judges 1:15), was the name given to the southern district of Canaan, which forms the transition from the desert to the strictly cultivated land, and bears for the most part the character of a steppe, in which tracts of sand and heath are intermixed with shrubs, grass, and vegetables, whilst here and there corn is also cultivated; a district therefore which was better fitted for grazing than for agriculture, though it contained a number of towns and villages (see at Joshua 15:21-32). “The mountain” is the mountainous part of Palestine, which was inhabited by Hittites, Jebusites, and Amorites (Numbers 13:29), and was called the mountains of the Amorites, on account of their being the strongest of the Canaanitish tribes (Deuteronomy 1:7, Deuteronomy 1:19.). It is not to be restricted, as Knobel supposes, to the limits of the so-called mountains of Judah (Joshua 15:48-62), but included the mountains of Israel or Ephraim also (Joshua 11:21; Joshua 20:7), and formed, according to Deuteronomy 1:7, the backbone of the whole land of Canaan up to Lebanon.


  Numbers 13:18-20


  They were to see the land, “what it was,” i.e., what was its character, and the people that dwelt in it, whether they were strong, i.e., courageous and brave, or weak, i.e., spiritless and timid, and whether they were little or great, i.e., numerically; (Numbers 13:19) what the land was, whether good or bad, sc., with regard to climate and cultivation, and whether the towns were camps, i.e., open villages and hamlets, or fortified places; also (Numbers 13:20) whether the land was fat or lean, i.e., whether it had a fertile soil or not, and whether there were trees in it or not. All this they were to search out courageously (התחזק, to show one's self courageous in any occupation), and to fetch (some) of the fruits of the land, as it was the time of the first-ripe grapes. In Palestine the first grapes ripen as early as August, and sometimes even in July (vid., Robinson, ii. 100, ii. 611), whilst the vintage takes place in September and October.


  Verse 21-22


  Journey of the Spies; Their Return, and Report.—Numbers 13:21. In accordance with the instructions they had received, the men who had been sent out passed through the land, from the desert of Zin to Rehob, in the neighbourhood of Hamath, i.e., in its entire extent from south to north. The “Desert of Zin” (which occurs not only here, but in Numbers 20:1; Numbers 27:14; Numbers 33:36; Numbers 34:3-4; Deuteronomy 32:51, and Joshua 15:1, Joshua 15:3) was the name given to the northern edge of the great desert of Paran, viz., the broad ravine of Wady Murreh, which separates the lofty and precipitous northern border of the table-land of the Azazimeh from the southern border of the Rakhma plateau, i.e., of the southernmost plateau of the mountains of the Amorites (or the mountains of Judah), and runs from Jebel Madarah (Moddera) on the east, to the plain of Kadesh, which forms part of the desert of Zin (cf. Numbers 27:14; Numbers 33:36; Deuteronomy 32:51), on the west. The south frontier of Canaan passed through this from the southern end of the Dead Sea, along the Wady el Murreh to the Wady el Arish (Numbers 34:3).—“Rehob, to come (coming) to Hamath,” i.e., where you enter the province of Hamath, on the northern boundary of Canaan, is hardly one of the two Rehobs in the tribe of Asher (Joshua 19:28 and Joshua 19:30), but most likely Beth-rehob in the tribe of Naphtali, which was in the neighbourhood of Dan Lais, the modern Tell el Kadhy (Judges 18:28), and which Robinson imagined that he had identified in the ruins of the castle of Hunin or Honin, in the village of the same name, to the south-west of Tell el Kadhy, on the range of mountains which bound the plain towards the west above Lake Huleh (Bibl. Researches, p. 371). In support of this conjecture, he laid the principal stress upon the fact that the direct road to Hamath through the Wady et Teim and the Bekaa commences here. The only circumstance which it is hard to reconcile with this conjecture is, that Beth-rehob is never mentioned in the Old Testament, with the exception of Judges 18:28, either among the fortified towns of the Canaanites or in the wars of the Israelites with the Syrians and Assyrians, and therefore does not appear to have been a place of such importance as we should naturally be led to suppose from the character of this castle, the very situation of which points to a bold, commanding fortress (see Lynch's Expedition), and where there are still remains of its original foundations built of large square stones, hewn and grooved, and reminding one of the antique and ornamental edifices of Solomon's times (cf. Ritter, Erdkunde, xv. pp. 242ff.).—Hamath is Epiphania on the Orontes, now Hamah (see at Genesis 10:18).


  After the general statement, that the spies went through the whole land from the southern to the northern frontier, two facts are mentioned in Numbers 13:22-24, which occurred in connection with their mission, and were of great importance to the whole congregation. These single incidents are linked on, however, in a truly Hebrew style, to what precedes, viz., by an imperfect with Vav consec., just in the same manner in which, in 1 Kings 6:9, 1 Kings 6:15, the detailed account of the building of the temple is linked on to the previous statement, that Solomon built the temple and finished it; so that the true rendering would be, “now they ascended in the south country and came to Hebron (ויּבא is apparently an error in writing for ויּבאוּ), and there were הענק ולידי, the children of Anak,” three of whom are mentioned by name. These three, who were afterwards expelled by Caleb, when the land was divided and the city of Hebron was given to him for an inheritance (Joshua 15:14; Judges 1:20), were descendants of Arbah, the lord of Hebron, from whom the city received its name of Kirjath-Arbah, or city of Arbah, and who is described in Joshua 14:15 as “the great (i.e., the greatest) man among the Anakim,” and in Joshua 15:13 as the “father of Anak,” i.e., the founder of the Anakite family there. For it is evident enough that הענק (Anak) is not the proper name of a man in these passages, but the name of a family or tribe, from the fact that in Numbers 13:33, where Anak's sons are spoken of in a general and indefinite manner, ענק בּני has not the article; also from the fact that the three Anakites who lived in Hebron are almost always called הענק ולידי, Anak's born (Numbers 13:22, Numbers 13:28), and that הענק בּני (sons of Anak), in Joshua 15:14, is still further defined by the phrase הענק ולידי (children of Anak); and lastly, from the fact that in the place of “sons of Anak,” we find “sons of the Anakim” in Deuteronomy 1:28 and Deuteronomy 9:2, and the “Anakim” in Deuteronomy 2:10; Deuteronomy 11:21; Joshua 14:12, etc. Anak is supposed to signify long-necked; but this does not preclude the possibility of the founder of the tribe having borne this name. The origin of the Anakites is involved in obscurity. In Deuteronomy 2:10-11, they are classed with the Emim and Rephaim on account of their gigantic stature, and probably reckoned as belonging to the pre-Canaanitish inhabitants of the land, of whom it is impossible to decide whether they were of Semitic origin or descendants of Ham. It is also doubtful, whether the names found here in Numbers 13:21, Numbers 13:28, and in Joshua 15:14, are the names of individuals, i.e., of chiefs of the Anakites, or the names of Anakite tribes. The latter supposition is favoured by the circumstance, that the same names occur even after the capture of Hebron by Caleb, or at least fifty years after the event referred to here. With regard to Hebron, it is still further observed in Numbers 13:22 , that it was built seven years before Zoan in Egypt. Zoan—the Tanis of the Greeks and Romans, the San of the Arabs, which is called Jani, Jane in Coptic writings—was situated upon the eastern side of the Tanitic arm of the Nile, not far from its mouth (see Ges. Thes. p. 1177), and was the residence of Pharaoh in the time of Moses. The date of its erection is unknown; but Hebron was in existence as early as Abraham's time (Genesis 13:18; Genesis 23:2.).


  Verse 23-24


  The spies also came into the valley of Eshcol, where they gathered pomegranates and figs, and also cut down a vine-branch with grapes upon it, which two persons carried upon a pole, most likely on account of its extraordinary size. Bunches of grapes are still met with in Palestine, weighing as much as eight, ten, or twelve pounds, the grapes themselves being as large as our smaller plums (cf. Tobler Denkblätter, pp. 111, 112). The grapes of Hebron are especially celebrated. To the north of this city, on the way to Jerusalem, you pass through a valley with vineyards on the hills on both sides, containing the largest and finest grapes in the land, and with pomegranates, figs, and other fruits in great profusion (Robinson, Palestine, i. 316, compared with i. 314 and ii. 442). This valley is supposed, and not without good ground, to be the Eshcol of this chapter, which received its name of Eshcol (cluster of grapes), according to Numbers 13:24, from the bunch of grapes which was cut down there by the spies. This statement, of course, applies to the Israelites, and would therefore still hold good, even if the conjecture were a well-founded one, that this valley received its name originally from the Eshcol mentioned in Genesis 14:13, Genesis 14:24, as the terebinth grove did from Mamre the brother of Eshcol.


  Verses 25-29


  In forty days the spies returned to the camp at Kadesh (see at Numbers 16:6), and reported the great fertility of the land (“it floweth with milk and honey,” see at Exodus 3:8), pointing, at the same time, to the fruit they had brought with them; “nevertheless,” they added (כּי אפס,“only that”), “the people be strong that dwell in the land, and the cities are fortified, very large: and, moreover, we saw the children of Anak there.” Amalekites dwelt in the south (see at Genesis 36:12); Hittites, Jebusites, and Amorites in the mountains (see at Genesis 10:15-16); and Canaanites by the (Mediterranean) Sea and on the side of the Jordan, i.e., in the Arabah or Ghor (see at Genesis 13:7 and Genesis 10:15-18).


  Verse 30


  As these tidings respecting the towns and inhabitants of Canaan were of a character to excite the people, Caleb calmed them before Moses by saying,“We will go up and take it; for we shall overcome it.” The fact that Caleb only is mentioned, though, according to Numbers 14:6, Joshua also stood by his side, may be explained on the simple ground, that at first Caleb was the only one to speak and maintain the possibility of conquering Canaan.


  Verse 31


  But his companions were of an opposite opinion, and declared that the people in Canaan were stronger than the Israelites, and therefore it was impossible to go up to it.


  Verse 32-33


  Thus they spread an evil report of the land among the Israelites, by exaggerating the difficulties of the conquest in their unbelieving despair, and describing Canaan as a land which “ate up its inhabitants.” Their meaning certainly was not “that the wretched inhabitants were worn out by the laborious task of cultivating it, or that the land was pestilential on account of the inclemency of the weather, or that the cultivation of the land was difficult, and attended with many evils,” as Calvin maintains. Their only wish was to lay stress upon the difficulties and dangers connected with the conquest and maintenance of the land, on account of the tribes inhabiting and surrounding it: the land was an apple of discord, because of its fruitfulness and situation; and as the different nations strove for its possession, its inhabitants wasted away (Cler., Ros., O. v. Gerlach). The people, they added, are מדּות אנשׁי, “men of measures,” i.e., of tall stature (cf. Isaiah 45:14), “and there we saw the Nephilim, i.e., primeval tyrants (see at Genesis 6:4), Anak's sons, giants of Nephilim, and we seemed to ourselves and to them as small as grasshoppers.”


  Numbers 14


  Verses 1-4


  Uproar among the People.—Numbers 14:1-4. This appalling description of Canaan had so depressing an influence upon the whole congregation (cf. Deuteronomy 1:28: they “made their heart melt,” i.e., threw them into utter despair), that they raised a loud cry, and wept in the night in consequence. The whole nation murmured against Moses and Aaron their two leaders, saying “Would that we had died in Egypt or in this wilderness! Why will Jehovah bring us into this land, to fall by the sword, that our wives and our children should become a prey (be made slaves by the enemy; cf. Deuteronomy 1:27-28)? Let us rather return into Egypt! We will appoint a captain, they said one to another, and go back to Egypt.”


  Verses 5-10


  At this murmuring, which was growing into open rebellion, Moses and Aaron fell upon their faces before the whole of the assembled congregation, namely, to pour out their distress before the Lord, and move Him to interpose; that is to say, after they had made an unsuccessful attempt, as we may supply from Deuteronomy 1:29-31, to cheer up the people, by pointing them to the help they had thus far received from God. “In such distress, nothing remained but to pour out their desires before God; offering their prayer in public, however, and in the sight of all the people, in the hope of turning their minds” (Calvin). Joshua and Caleb, who had gone with the others to explore the land, also rent their clothes, as a sign of their deep distress at the rebellious attitude of the people (see at Leviticus 10:6), and tried to convince them of the goodness and glory of the land they had travelled through, and to incite them to trust in the Lord. “If Jehovah take pleasure in us,”; they said, “He will bring us into this land. Only rebel not ye against Jehovah, neither fear ye that people of the land; for they are our food;” i.e., we can and shall swallow them up, or easily destroy them (cf. Numbers 22:4; Numbers 24:8; Deuteronomy 7:16; Psalm 14:4). “Their shadow is departed from them, and Jehovah is with us: fear them not!” “Their shadow” is the shelter and protection of God (cf. Ps 91; Psalm 121:5). The shadow, which defends from the burning heat of the sun, was a very natural figure in the sultry East, to describe defence from injury, a refuge from danger and destruction (Isaiah 30:2). The protection of God had departed from the Canaanites, because God had determined to destroy them when the measure of their iniquity was full (Genesis 15:16; cf. Exodus 34:24; Leviticus 18:25; Leviticus 20:23). But the excited people resolved to stone them, when Jehovah interposed with His judgment, and His glory appeared in the tabernacle to all the Israelites; that is to say, the majesty of God flashed out before the eyes of the people in a light which suddenly burst forth from the tabernacle (see at Exodus 16:10).


  Verses 11-19


  Intercession of Moses.—Numbers 14:11, Numbers 14:12. Jehovah resented the conduct of the people as base contempt of His deity, and as utter mistrust of Him, notwithstanding all the signs which He had wrought in the midst of the nation; and declared that He would smite the rebellious people with pestilence, and destroy them, and make of Moses a greater and still mightier people. This was just what He had done before, when the rebellion took place at Sinai (Exodus 32:10). But Moses, as a servant who was faithful over the whole house of God, and therefore sought not his own honour, but the honour of his God alone, stood in the breach on this occasion also (Psalm 106:23), with a similar intercessory prayer to that which he had presented at Horeb, except that on this occasion he pleaded the honour of God among the heathen, and the glorious revelation of the divine nature with which he had been favoured at Sinai, as a motive for sparing the rebellious nation (Numbers 14:13-19; cf. Exodus 32:11-13, and Exodus 34:6-7). The first he expressed in these words (Numbers 14:13.): “Not only have the Egyptians heard that Thou hast brought out this people from among them with Thy might; they have also told it to the inhabitants of this land. They(the Egyptians and the other nations) have heard that Thou, Jehovah, art in the midst of this people; that Thou, Jehovah, appearest eye to eye, and Thy cloud stands over them, and Thou goest before them in a pillar of cloud by day and a pillar of fire by night. Now, if Thou shouldst slay this people as one man, the nations which have heard the tidings of Thee would say, Because Jehovah was not able to bring this people into the land which He sware to them, He has slain them in the desert.” In that case God would be regarded by the heathen as powerless, and His honour would be impaired (cf. Deuteronomy 32:27; Joshua 7:9). It was for the sake of His own honour that God, at a later time, did not allow the Israelites to perish in exile (cf. Isaiah 48:9, Isaiah 48:11; Isaiah 52:5; Ezekiel 36:22-23).—ואמרוּ … ושׁמעוּul Num_14:13}, {ul Num_14:14}), et audierunt et dixerunt;ו—ו = et—et, both—and. The inhabitants of this land (Numbers 14:13) were not merely the Arabians, but, according to Exodus 15:14., the tribes dwelling in and round Arabia, the Philistines, Edomites, Moabites, and Canaanites, to whom the tidings had been brought of the miracles of God in Egypt and at the Dead Sea. שׁמעוּ, in Numbers 14:14, can neither stand for שׁמעוּ כּי (dixerunt) se audivisse, nor for שׁמעוּ אשׁר, qui audierunt. They are neither of them grammatically admissible, as the relative pronoun cannot be readily omitted in prose; and neither of them would give a really suitable meaning. It is rather a rhetorical resumption of the שׁמעוּ in Numbers 14:13, and the subject of the verb is not only “the Egyptians,” but also “the inhabitants of this land” who held communication with the Egyptians, or “the nations” who had heard the report of Jehovah (Numbers 14:15), i.e., all that God had hitherto done for and among the Israelites in Egypt, and on the journey through the desert. “Eye to eye:” i.e., Thou hast appeared to them in the closest proximity. On the pillar of cloud and fire, see at Exodus 13:21-22. “As one man,” equivalent to “with a stroke” (Judges 6:16).—In Numbers 14:17, Numbers 14:18, Moses adduces a second argument, viz., the word in which God Himself had revealed His inmost being to him at Sinai (Exodus 34:6-7). The words, “Let the power be great,” equivalent to “show Thyself great in power,” are not to be connected with what precedes, but with what follows; viz., “show Thyself mighty by verifying Thy word, 'Jehovah, long-suffering and great in mercy,' etc.; forgive, I beseech Thee, this people according to the greatness of Thy mercy, and as Thou hast forgiven this people from Egypt even until now.” נשׁא (Numbers 14:19) = עון נשׁא (Numbers 14:18).


  Verses 20-23


  In answer to this importunate prayer, the Lord promised forgiveness, namely, the preservation of the nation, but not the remission of the well-merited punishment. At the rebellion at Sinai, He had postponed the punishment “till the day of His visitation” (Exodus 32:34). And that day had now arrived, as the people had carried their continued rebellion against the Lord to the furthest extreme, even to an open declaration of their intention to depose Moses, and return to Egypt under another leader, and thus had filled up the measure of their sins. “Nevertheless,” added the Lord (Numbers 14:21, Numbers 14:22), “as truly as I live, and the glory of Jehovah will fill the whole earth, all the men who have seen My glory and My miracles … shall not see the land which I sware unto their fathers.” The clause, “all the earth,” etc., forms an apposition to “as I live.” Jehovah proves Himself to be living, by the fact that His glory fills the whole earth. But this was to take place, not, as Knobel, who mistakes the true connection of the different clauses, erroneously supposes, by the destruction of the whole of that generation, which would be talked of by all the world, but rather by the fact that, notwithstanding the sin and opposition of these men, He would still carry out His work of salvation to a glorious victory. The כּי in Numbers 14:22 introduces the substance of the oath, as in Isaiah 49:18; 1 Samuel 14:39; 1 Samuel 20:3; and according to the ordinary form of an oath, אם in Numbers 14:23 signifies “not.”—“They have tempted Me now ten times.” Ten is used as the number of completeness and full measure; and this answered to the actual fact, if we follow the Rabbins, and add to the murmuring (1) at the Red Sea, Exodus 14:11-12; (2) at Marah, Exodus 15:23; (3) in the wilderness of Sin, Exodus 16:2; (4) at Rephidim, Exodus 17:1; (5) at Horeb, Ex 32; (6) at Tabeerah, Numbers 11:1; (7) at the graves of lust, Numbers 11:4.; and (8) here again at Kadesh, the twofold rebellion of certain individuals against the commandments of God at the giving of the manna (Exodus 16:20 and Exodus 16:27). The despisers of God should none of them see the promised land.


  Verse 24


  But because there was another spirit in Caleb,—i.e., not the unbelieving, despairing, yet proud and rebellious spirit of the great mass of the people, but the spirit of obedience and believing trust, so that “he followed Jehovah fully” (lit., “fulfilled to walk behind Jehovah”), followed Him with unwavering fidelity,—God would bring him into the land into which he had gone, and his seed should possess it. (אחרי מלּא here, and at Numbers 32:11-12; Deuteronomy 1:36; Joshua 14:8-9; 1 Kings 11:6, is aconstructio praegnans for אחרי ללכת מלּא; cf. 2 Chronicles 34:31.) According to the context, the reference is not to Hebron particularly, but to Canaan generally, which God had sworn unto the fathers (Numbers 14:23, and Deuteronomy 1:36, comp. with Deuteronomy 1:35); although, when the land was divided, Caleb received Hebron for his possession, because, according to his own statement in Joshua 14:6., Moses had sworn that he would give it to him. But this is not mentioned here; just as Joshua also is not mentioned in this place, as he is at Numbers 14:30 and Numbers 14:38, but Caleb only, who opposed the exaggerated accounts of the other spies at the very first, and endeavoured to quiet the excitement of the people by declaring that they were well able to overcome the Canaanites (Numbers 13:30). This first revelation of God to Moses is restricted to the main fact; the particulars are given afterwards in the sentence of God, as intended for communication to the people (Numbers 14:26-38).


  Verse 25


  The divine reply to the intercession of Moses terminated with a command to the people to turn on the morrow, and go to the wilderness to the Red Sea, as the Amalekites and Canaanites dwelt in the valley. “The Amalekites,” etc.: this clause furnishes the reason for the command which follows. On the Amalekites, see at Genesis 36:12, and Exodus 17:8. The term Canaanites is a general epithet applied to all the inhabitants of Canaan, instead of the Amorites mentioned in Deuteronomy 1:44, who held the southern mountains of Canaan. “The valley” is no doubt the broad Wady Murreh (see at Numbers 13:21), including a portion of the Negeb, in which the Amalekites led a nomad life, whilst the Canaanites really dwelt upon the mountains (Numbers 14:45), close up to the Wady Murreh.


  Verses 26-38


  Sentence upon the Murmuring Congregation.—After the Lord had thus declared to Moses in general terms His resolution to punish the incorrigible people, and not suffer them to come to Canaan, He proceeded to tell him what announcement he was to make to the people.


  Numbers 14:27


  This announcement commences in a tone of anger, with an(aposiopesis“How long this evil congregation” (sc., “shall I forgive it,” the simplest plan being to supply אשּׂא, as Rosenmüller suggests, from Numbers 14:18), “that they murmur against Me?”


  Numbers 14:28-31


  Jehovah swore that it should happen to the murmurers as they had spoken. Their corpses should fall in the desert, even all who had been numbered, from twenty years old and upwards: they should not see the land into which Jehovah had lifted up His hand (see at Exodus 6:8) to lead them, with the sole exception of Caleb and Joshua. But their children, who, as they said, would be a prey (Numbers 14:3), them Jehovah would bring, and they should learn to know the land which the others had despised.


  Numbers 14:32-33


  “As for you, your carcases will fall in this wilderness. But your sons will be pasturing (i.e., will lead a restless shepherd life) in the desert forty years, and bear your whoredom (i.e., endure the consequences of your faithless apostasy; see Exodus 34:16), until your corpses are finished in the desert,” i.e., till you have all passed away.


  Numbers 14:34


  “After the number of the forty days that he have searched the land, shall ye bear your iniquity, (reckoning) a day for a year, and know My turning away from you,” or תּנוּאה, abalienatio, from נוא (Numbers 32:7).


  Numbers 14:35


  As surely as Jehovah had spoken this, would He do it to that evil congregation, to those who had allied themselves against Him (נועד, to bind themselves together, to conspire; Numbers 16:11; Numbers 27:3). There is no ground whatever for questioning the correctness of the statement, that the spies had travelled through Canaan for forty days, or regarding this as a so-called round number—that is to say, as unhistorical. And if this number is firmly established, there is also no ground for disputing the forty years' sojourn of the people in the wilderness, although the period during which the rebellious generation, consisting of those who were numbered at Sinai, died out, was actually thirty-eight years, reaching from the autumn of the second year after their departure from Egypt to the middle of the fortieth year of their wanderings, and terminating with the fresh numbering (ch. 26) that was undertaken after the death of Aaron, and took place on the first of the fifth month of the fortieth year (Numbers 20:23., compared with Numbers 33:38). Instead of these thirty-eight years, the forty years of the sojourn in the desert are placed in connection with the forty days of the spies, because the people had frequently fallen away from God, and been punished in consequence, even during the year and a half before their rejection; and in this respect the year and a half could be combined with the thirty-eight years which followed into one continuous period, during which they bore their iniquity, to set distinctly before the minds of the disobedient people the contrast between that peaceful dwelling in the promised land which they had forfeited, and the restless wandering in the desert, which had been imposed upon them as a punishment, and to impress upon them the causal connection between sin and suffering. “Every year that passed, and was deducted from the forty years of punishment, was a new and solemn exhortation to repent, as it called to mind the occasion of their rejection” (Kurtz). When Knobel observes, on the other hand, that “it is utterly improbable that all who came out of Egypt (that is to say, all who were twenty years old and upward when they came out) should have fallen in the desert, with the exception of two, and that there should have been no men found among the Israelites when they entered Canaan who were more than sixty years of age,” the express statement, that on the second numbering there was not a man among those that were numbered who had been included in the numbering at Sinai, except Joshua and Caleb (Numbers 26:64.), is amply sufficient to overthrow this “improbability” as an unfounded fancy. Nor is this statement rendered at all questionable by the fact, that “Aaron's son Eleazar, who entered Canaan with Joshua” (Joshua 14:1, etc.), was most likely more than twenty years old at the time of his consecration at Sinai, as the Levites were not qualified for service till their thirtieth or twenty-fifth year. For, in the first place, the regulation concerning the Levites' age of service is not to be applied without reserve to the priests also, so that we could infer from this that the sons of Aaron must have been at least twenty-five or thirty years old when they were consecrated; and besides this, the priests do not enter into the question at all, for the tribe of Levi was excepted from the numbering in ch. 1, and therefore Aaron's sons were not included among the persons numbered, who were sentenced to die in the wilderness. Still less does it follow from Joshua 24:7 and Judges 2:7, where it is stated that, after the conquest of Canaan, there were many still alive who had been eye-witnesses of the wonders of God in Egypt, that they must have been more than twenty years old when they came out of Egypt; for youths from ten to nineteen years of age would certainly have been able to remember such miracles as these, even after the lapse of forty or fifty years.


  Numbers 14:36-38


  But for the purpose of giving to the whole congregation a practical proof of the solemnity of the divine threatening of punishment, the spies who had induced the congregation to revolt, through their evil report concerning the inhabitants of Canaan, were smitten by a “stroke before Jehovah,” i.e., by a sudden death, which proceeded in a visible manner from Jehovah Himself, whilst Joshua and Caleb remained alive.


  Verses 39-45


  (cf. Deuteronomy 1:41-44). The announcement of the sentence plunged the people into deep mourning. But instead of bending penitentially under the judgment of God, they resolved to atone for their error, by preparing the next morning to go to the top of the mountain and press forward into Canaan. And they would not even suffer themselves to be dissuaded from their enterprise by the entreaties of Moses, who denounced it as a transgression of the word of God which could not succeed, and predicted their overthrow before their enemies, but went presumptuously (לעלות יעפּלוּ) up without the ark of the covenant and without Moses, who did not depart out of the midst of the camp, and were smitten by the Amalekites and Canaanites, who drove them back as far as Hormah. Whereas at first they had refused to enter upon the conflict with the Canaanites, through their unbelief in the might of the promise of God, now, through unbelief in the severity of the judgment of God, they resolved to engage in this conflict by their own power, and without the help of God, and to cancel the old sin of unbelieving despair through the new sin of presumptuous self-confidence,—an attempt which could never succeed, but was sure to plunge deeper and deeper into misery. Where “the top (or height) of the mountain” to which the Israelites advanced was, cannot be precisely determined, as we have no minute information concerning the nature of the ground in the neighbourhood of Kadesh. No doubt the allusion is to some plateau on the northern border of the valley mentioned in Numbers 14:25, viz., the Wady Murreh, which formed the southernmost spur of the mountains of the Amorites, from which the Canaanites and Amalekites came against them, and drove them back. In Deuteronomy 1:44, Moses mentions the Amorites instead of the Amalekites and Canaanites, using the name in a broader sense for all the Canaanites, and contenting himself with naming the leading foes with whom the Amalekites who wandered about in the Negeb had allied themselves, as Bedouins thirsting for booty. These tribes came down (Numbers 14:45) from the height of the mountain to the lower plateau or saddle, which the Israelites had ascended, and smote them and יכּתוּם (from כּתת, with the reduplication of the second radical anticipated in the first: see Ewald, §193, c.), “discomfited them, as far as Hormah,” or as Moses expressed it in Deuteronomy 1:44, They “chased you, as bees do” (which pursue with great ferocity any one who attacks or disturbs them), “and destroyed you in Seir, even unto Hormah.” There is not sufficient ground for altering “in Seir” into “from Seir,” as the lxx, Syriac, and Vulgate have done. But בּשׂעיר might signify “into Seir, as far as Hormah.” As the Edomites had extended their territory at that time across the Arabah towards the west, and taken possession of a portion of the mountainous country which bounded the desert of Paran towards the north (see at Numbers 34:3), the Israelites, when driven back by them, might easily be chased into the territory of the Edomites. Hormah (i.e., the ban-place) is used here proleptically (see at Numbers 21:3).


  Numbers 15


  Introduction


  Occurrences During the Thirty-Seven Years of Wandering in the Wilderness—Numbers 15-19


  After the unhappy issue of the attempt to penetrate into Canaan, in opposition to the will of God and the advice of Moses, the Israelites remained “many days” in Kadesh, as the Lord did not hearken to their lamentations concerning the defeat which they had suffered at the hands of the Canaanites and Amalekites. Then they turned, and took their journey, as the Lord had commanded (Numbers 14:25), into the wilderness, in the direction towards the Red Sea (Deuteronomy 1:45; Deuteronomy 2:1); and in the first month of the fortieth year they came again into the desert of Zin, to Kadesh (Numbers 20:1). All that we know respecting this journeying from Kadesh into the wilderness in the direction towards the Red Sea, and up to the time of their return to the desert of Zin, is limited to a number of names of places of encampment given in the list of journeying stages in Numbers 33:19-30, out of which, as the situation of the majority of them is altogether unknown, or at all events has not yet been determined, no connected account of the journeys of Israel during this interval of thirty-seven years can possibly be drawn. The most important event related in connection with this period is the rebellion of the company of Korah against Moses and Aaron, and the re-establishment of the Aaronic priesthood and confirmation of their rights, which this occasioned (chs. 16-18). This rebellion probably occurred in the first portion of the period in question. In addition to this there are only a few laws recorded, which were issued during this long time of punishment, and furnished a practical proof of the continuance of the covenant which the Lord had made with the nation of Israel at Sinai. There was nothing more to record in connection with these thirty-seven years, which formed the second stage in the guidance of Israel through the desert. For, as Baumgarten has well observed, “the fighting men of Israel had fallen under the judgment of Jehovah, and the sacred history, therefore, was no longer concerned with them; whilst the youth, in whom the life and hope of Israel were preserved, had as yet no history at all.” Consequently we have no reason to complain, as Ewald does (Gesch. ii. pp. 241, 242), that “the great interval of forty years remains a perfect void;” and still less occasion to dispose of the gap, as this scholar has done, by supposing that the last historian left out a great deal from the history of the forty years' wanderings. The supposed “void” was completely filled up by the gradual dying out of the generation which had been rejected by God.


  Verses 1-31


  Numbers 15:1-2


  Regulations concerning Sacrifices.—Vv. 1-16. For the purpose of reviving the hopes of the new generation that was growing up, and directing their minds to the promised land, during the mournful and barren time when judgment was being executed upon the race that had been condemned, Jehovah communicated various laws through Moses concerning the presentation of sacrifices in the land that He would give them (Numbers 15:1 and Numbers 15:2), whereby the former laws of sacrifice were supplemented and completed. The first of these laws had reference to the connection between meat-offerings and drink-offerings on the one hand, and burnt-offerings and slain-offerings on the other.


  Numbers 15:3-5


  In the land of Canaan, every burnt and slain-offering, whether prepared in fulfilment of a vow, or spontaneously, or on feast-days (cf. Leviticus 7:16; Leviticus 22:18, and Leviticus 23:38), was to be associated with a meat-offering of fine flour mixed with oil, and a drink-offering of wine,—the quantity to be regulated according to the kind of animal that was slain in sacrifice. (See Leviticus 23:18, where this connection is already mentioned in the case of the festal sacrifices.) For a lamb (כּבשׂ, i.e., either sheep or goat, cf. Numbers 15:11), they were to take the tenth of an ephah of fine flour, mixed with the quarter of a hin of oil and the quarter of a hin of wine, as a drink-offering. In Numbers 15:5, the construction changes from the third to the second person. עשׂה, to prepare, as in Exodus 29:38.


  Numbers 15:6-7


  For a ram, they were to take two tenths of fine flour, with the third of a hin of oil and the third of a hin of wine.


  Numbers 15:8-10


  For an ox, three tenths of fine flour, with half a hin of oil and half a hin of wine. The הקריב (3rd person) in Numbers 15:9, betweenתּעשׂה in Numbers 15:8, and תּקריב in Numbers 15:10, is certainly striking and unusual, but no so offensive as to render it necessary to alter it into ותּקריב.


  Numbers 15:11-12


  The quantities mentioned were to be offered with every ox, or ram, or lamb, of either sheep or goat, and therefore the number of the appointed quantities of meat and drink-offerings was to correspond to the number of sacrificial animals.


  Numbers 15:13-14


  These rules were to apply not only to the sacrifices of those that were born in Israel, but also to those of the strangers living among them. By “these things,” in Numbers 15:13, we are to understand the meat and drink-offerings already appointed.


  Numbers 15:15-25


  “As for the assembly, there shall be one law for the Israelite and the stranger, … an eternal ordinance … before Jehovah.” הקּהל, which is construed absolutely, refers to the assembling of the nation before Jehovah, or to the congregation viewed in its attitude with regard to God.


  A second law (Numbers 15:17-21) appoints, on the ground of the general regulations in Exodus 22:28 and Exodus 23:19, the presentation of a heave-offering from the bread which they would eat in the land of Canaan, viz., a first-fruit of groat-meal (עריסת ראשׁית) baked as cake (חלּה). Arisoth, which is only used in connection with the gift of first-fruits, in Ezekiel 44:30; Nehemiah 10:38, and the passage before us, signifies most probably groats, or meal coarsely bruised, like the talmudical ערסן, contusum, mola, far, and indeed far hordei. This cake of the groats of first-fruits they were to offer “as a heave-offering of the threshing-floor,” i.e., as a heave-offering of the bruised corn, in the same manner as this (therefore, in addition to it, and along with it); and that “according to your generations” (see Exodus 12:14), that is to say, for all time, to consecrate a gift of first-fruits to the Lord, not only of the grains of corn, but also of the bread made from the corn, and “to cause a blessing to rest upon his house” (Ezekiel 44:30). Like all the gifts of first-fruits, this cake also fell to the portion of the priests (see Ezek. and Neh. ut sup.).


  To these there are added, in Numbers 15:22, Numbers 15:31, laws relating to sin-offerings, the first of which, in Numbers 15:22-26, is distinguished from the case referred to in Leviticus 4:13-21, by the fact that the sin is not described here, as it is there, as“doing one of the commandments of Jehovah which ought not to be done,” but as “not doing all that Jehovah had spoken through Moses.” Consequently, the allusion here is not to sins of commission, but to sins of omission, not following the law of God, “even (as is afterwards explained in Numbers 15:23) all that the Lord hath commanded you by the hand of Moses from the day that the Lord hath commanded, and thenceforward according to your generations,” i.e., since the first beginning of the giving of the law, and during the whole of the time following (Knobel). These words apparently point to a complete falling away of the congregation from the whole of the law. Only the further stipulation in Numbers 15:24, “if it occur away from the eyes of the congregation through error” (in oversight), cannot be easily reconciled with this, as it seems hardly conceivable that an apostasy from the entire law should have remained hidden from the congregation. This “not doing all the commandments of Jehovah,” of which the congregation is supposed to incur the guilt without perceiving it, might consist either in the fact that, in particular instances, whether from oversight or negligence, the whole congregation omitted to fulfil the commandments of God, i.e., certain precepts of the law, sc., in the fact that they neglected the true and proper fulfilment of the whole law, either, as Outram supposes, “by retaining to a certain extent the national rites, and following the worship of the true God, and yet at the same time acting unconsciously in opposition to the law, through having been led astray by some common errors;” or by allowing the evil example of godless rulers to seduce them to neglect their religious duties, or to adopt and join in certain customs and usages of the heathen, which appeared to be reconcilable with the law of Jehovah, though they really led to contempt and neglect of the commandments of the Lord.


  But as a disregard or neglect of the commandments of God had to be expiated, a burnt-offering was to be added to the sin-offering, that the separation of the congregation from the Lord, which had arisen from the sin of omission, might be entirely removed. The apodosis commences with והיה in Numbers 15:24, but is interrupted by מעי אם, and resumed again with ועשׂוּ, “it shall be, if … the whole congregation shall prepare,” etc. The burnt-offering, being the principal sacrifice, is mentioned as usual before the sin-offering, although, when presented, it followed the latter, on account of its being necessary that the sin should be expiated before the congregation could sanctify its life and efforts afresh to the Lord in the burnt-offering. “One kid of the goats:” see Leviticus 4:23. כּמּשׂפּט (as in Leviticus 5:10; Leviticus 9:16, etc.) refers to the right established in Numbers 15:8, Numbers 15:9, concerning the combination of the meat and drink-offering with the burnt-offering. The sin-offering was to be treated according to the rule laid down in Leviticus 4:14.


  Numbers 15:26


  This law was to apply not only to the children of Israel, but also to the stranger among them, “for (sc., it has happened) to the whole nation in mistake.” As the sin extended to the whole nation, in which the foreigners were also included, the atonement was also to apply to the whole.


  Numbers 15:27-29


  In the same way, again, there was one law for the native and the stranger, in relation to sins of omission on the part of single individuals. The law laid doon in Leviticus 5:6 (cf. Leviticus 4:27.) for the Israelites, is repeated here in Numbers 15:27, Numbers 15:28, and in Numbers 15:28 it is raised into general validity for foreigners also. In Numbers 15:29, האזרח is written absolutely for לאזרח.


  Numbers 15:30-31


  But it was only sins committed by mistake (see at Leviticus 4:2) that could be expiated by sin-offerings. Whoever, on the other hand, whether a native or a foreigner, committed a sin “with a high hand,”—i.e., so that he raised his hand, as it were, against Jehovah, or acted in open rebellion against Him,—blasphemed God, and was to be cut off (see Genesis 17:14); for he had despised the word of Jehovah, and broken His commandment, and was to atone for it with his life. בהּ עונה, “its crime upon it;” i.e., it shall come upon such a soul in the punishment which it shall endure.


  Verses 32-36


  The History of the Sabbath-Breaker is no doubt inserted here as a practical illustration of sinning “with a high hand.” It shows, too, at the same time, how the nation, as a whole, was impressed with the inviolable sanctity of the Lord's day. From the words with which it is introduced, “and the children of Israel were in the wilderness,” all that can be gathered is, that the occurrence took place at the time when Israel was condemned to wander about in the wilderness for forty years. They found a man gathering sticks in the desert on the Sabbath, and brought him as an open transgressor of the law of the Sabbath before Moses and Aaron and the whole congregation, i.e., the college of elders, as the judicial authorities of the congregation (Exodus 18:25.). They kept him in custody, like the blasphemer in Leviticus 24:12, because it had not yet been determined what was to be done to him. It is true that it had already been laid down in Exodus 31:14-15, and Exodus 35:2, that any breach of the law of the Sabbath should be punished by death and extermination, but the mode had not yet been prescribed. This was done now, and Jehovah commanded stoning (see Leviticus 20:2), which was executed upon the criminal without delay.


  Verse 37-38


  (cf. Deuteronomy 22:12). The command to wear Tassels on the Edge of the Upper Garment appears to have been occasioned by the incident just described. The Israelites were to wear ציצת, tassels, on the wings of their upper garments, or, according to Deuteronomy 22:12, at the four corners of the upper garment. כּסוּת, the covering in which a man wraps himself, synonymous with בּגד, was the upper garment, consisting of a four-cornered cloth or piece of stuff, which was thrown over the body-coat (see my Bibl. Archäol. ii. pp. 36, 37), and is not to be referred, as Schultz supposes, to the bed-coverings also, although this garment was actually used as a counterpane by the poor (see Exodus 22:25-26). “And upon the tassel of the wing they shall put a string of hyacinth-blue,” namely, to fasten the tassel to the edge of the garment. ציצת (fem., from ציץ, the glittering, the bloom or flower) signifies something flowery or bloom-like, and is used in Ezekiel 8:3 for a lock of hair; here it is applied to a tassel, as being made of twisted threads: lxx κράσπεδα ; Matthew 23:5, “borders.” The size of these tassels is not prescribed. The Pharisees liked to make them large, to exhibit openly their punctilious fulfilment of the law. For the Rabbinical directions how to make them, see Carpzov. apparat. pp. 197ff.; and Bodenschatz, kirchliche Verfassung der heutigen Juden, iv. pp. 11ff.


  Verses 39-41


  “And it shall be to you for a tassel,” i.e., the fastening of the tassel with the dark blue thread to the corners of your garments shall be to you a tassel, “that ye, when ye see it, may remember all the commandments of Jehovah, and do them; and ye shall not stray after your hearts and your eyes, after which ye go a whoring.” The zizith on the sky-blue thread was to serve as a memorial sign to the Israelites, to remind them of the commandments of God, that they might have them constantly before their eyes and follow them, and not direct their heart and eyes to the things of this world, which turn away from the word of God, and lead astray to idolatry (cf. Proverbs 4:25-26). Another reason for these instructions, as is afterwards added in Numbers 15:40, was to remind Israel of all the commandments of the Lord, that they might do them and be holy to their God, and sanctify their daily life to Him who had brought them out of Egypt, to be their God, i.e., to show Himself as God to them.


  Numbers 16


  Introduction


  Rebellion of Korah's Company—Numbers 16:1-40(17:1-5)


  The sedition of Korah and his company, with the renewed sanction of the Aaronic priesthood on the part of God which it occasioned, is the only important occurrence recorded in connection with the thirty-seven years' wandering in the wilderness. The time and place are not recorded. The fact that the departure from Kadesh is not mentioned in Num 14, whilst, according to Deuteronomy 1:46, Israel remained there many days, is not sufficient to warrant the conclusion that it took place in Kadesh. The departure from Kadesh is not mentioned even after the rebellion of Korah; and yet we read, in Numbers 20:1, that the whole congregation came again into the desert of Zin to kadesh at the beginning of the fortieth year, and therefore must previously have gone away. All that can be laid down as probable is, that it occurred in one of the earliest of the thirty-seven years of punishment, though we have no firm ground even for this conjecture.


  Verses 1-3


  Numbers 16:1-2


  The authors of the rebellion were Korah the Levite, a descendant of the Kohathite Izhar, who was a brother of Amram, an ancestor (not the father) of Aaron and Moses (see at Exodus 6:18), and three Reubenites, viz., Dathan and Abiram, sons of Eliab, of the Reubenitish family of Pallu (Numbers 26:8-9), and On, the son of Peleth, a Reubenite, not mentioned again. The last of these (On) is not referred to again in the further course of this event, either because he played altogether a subordinate part in the affair, or because he had drawn back before the conspiracy came to a head. The persons named took (יקּח), i.e., gained over to their plan, or persuaded to join them, 250 distinguished men of the other tribes, and rose up with them against Moses and Aaron. On the construction ויּקוּמוּ … ויּקּה (Numbers 16:1 and Numbers 16:2),Gesenius correctly observes in his Thesaurus (p. 760), “There is ananakolouthon rather than an ellipsis, and not merely a copyist's error, in these words, 'and Korah, … and Dathan and Abiram, took and rose up against Moses with 250 men,' for they took 250 men, and rose up with them against Moses,” etc. He also points to the analogous construction in 2 Samuel 18:18. Consequently there is no necessity either to force a meaning upon לקח, which is altogether foreign to it, or to attempt an emendation of the text. “They rose up before Moses:” this does not mean, “they stood up in front of his tent,” as Knobel explains it, for the purpose of bringing Numbers 16:2 into contradiction with Numbers 16:3, but they created an uproar before his eyes; and with this the expression in Numbers 16:3, “and they gathered themselves together against Moses and Aaron,” may be very simply and easily combined. The 250 men of the children of Israel who joined the rebels no doubt belonged to the other tribes, as is indirectly implied in the statement in Numbers 27:3, that Zelophehad the Manassite was not in the company of Korah. These men were “princes of the congregation,” i.e., heads of the tribes, or of large divisions of the tribes, “called men of the congregation,” i.e., members of the council of the nation which administered the affairs of the congregation (cf. Numbers 1:16), “men of name” (שׁם אנשׁי, see Genesis 6:4). The leader was Korah; and the rebels are called in consequence “Korah's company” (Numbers 16:5, Numbers 16:6; Numbers 26:9; Numbers 27:3). He laid claim to the high-priesthood, or at least to an equality with Aaron (Numbers 16:17). Among his associates were the Reubenites, Dathan and Abiram, who, no doubt, were unable to get over the fact that the birthright had been taken away from their ancestor, and with it the headship of the house of Israel (i.e., of the whole nation). Apparently their present intention was to seize upon the government of the nation under a self-elected high priest, and to force Moses and Aaron out of the post assigned to them by God,—that is to say, to overthrow the constitution which God had given to His people.


  Numbers 16:3


  רב־לכם, “enough for you!” (רב, as in Genesis 45:28), they said to Moses and Aaron, i.e., “let the past suffice you” (Knobel); ye have held the priesthood and the government quite long enough. It must now come to an end; “for the whole congregation, all of them (i.e., all the members of the nation), are holy, and Jehovah is in the midst of them. Wherefore lift ye yourselves above the congregation of Jehovah?” The distinction between עדה and קהל is the following:עדה signifies conventus, the congregation according to its natural organization; קהל signifies convocatio, the congregation according to its divine calling and theocratic purpose. The use of the two words in the same verse upsets the theory that יהוה עדת belongs to the style of the original work, and יהוה קהל to that of the Jehovist. The rebels appeal to the calling of all Israel to be the holy nation of Jehovah (Exodus 19:5-6), and infer from this the equal right of all to hold the priesthood, “leaving entirely out of sight, as blind selfishness is accustomed to do, the transition of the universal priesthood into the special mediatorial office and priesthood of Moses and Aaron, which had their foundation in fact” (Baumgarten); or altogether overlooking the fact that God Himself had chosen Moses and Aaron, and appointed them as mediators between Himself and the congregation, to educate the sinful nation into a holy nation, and train it to the fulfilment of its proper vocation. The rebels, on the contrary, thought that they were holy already, because God had called them to be a holy nation, and in their carnal self-righteousness forgot the condition attached to their calling, “If ye will obey My voice indeed, and keep My covenant” (Exodus 19:5).


  Verse 4-5


  When Moses heard these words of the rebels, he fell upon his face, to complain of the matter to the Lord, as in Numbers 14:5. He then said to Korah and his company, “To-morrow Jehovah will show who is His and holy, and will let him come near to Him, and he whom He chooseth will draw near to Him.” The meaning of לו אשׁר is evident from בּו יבחר אשׁר. He is Jehovah's, whom He chooses, so that He belongs to Him with his whole life. The reference is to the priestly rank, to which God had chosen Aaron and his sons out of the whole nation, and sanctified them by a special consecration (Exodus 28:1; Exodus 29:1; Leviticus 8:12, Leviticus 8:30), and by which they became the persons “standing near to Him” (Leviticus 10:3), and were qualified to appear before Him in the sanctuary, and present to Him the sacrifices of the nation.


  Verses 6-14


  To leave the decision of this to the Lord, Korah and his company, who laid claim to this prerogative, were to take censers, and bring lighted incense before Jehovah. He whom the Lord should choose was to be the sanctified one. This was to satisfy them. With the expression רב־לכם in Numbers 16:7, Moses gives the rebels back their own words in Numbers 16:3. The divine decision was connected with the offering of incense, because this was the holiest function of the priestly service, which brought the priest into the immediate presence of God, and in connection with which Jehovah had already shown to the whole congregation how He sanctified Himself, by a penal judgment on those who took this office upon themselves without a divine call (Leviticus 10:1-3). Numbers 16:8. He then set before them the wickedness of their enterprise, to lead them to search themselves, and avert the judgment which threatened them. In doing this, he made a distinction between Korah the Levite, and Dathan and Abiram the Reubenites, according to the difference in the motives which prompted their rebellion, and the claims which they asserted. He first of all (Numbers 16:8-11) reminded Korah the Levite of the way in which God had distinguished his tribe, by separating the Levites from the rest of the congregation, to attend to the service of the sanctuary (Numbers 3:5., Numbers 8:6.), and asked him, “Is this too little for you? The God of Israel (this epithet is used emphatically for Jehovah) has brought thee near to Himself, and all thy brethren the sons of Levi with thee, and ye strive after the priesthood also. Therefore … thou and thy company, who have leagued themselves against Jehovah: … and Aaron, what is he, that he murmur against him?” These last words, as an expression of wrath, are elliptical, or rather an aposiopesis, and are to be filled up in the following manner:“Therefore, … as Jehovah has distinguished you in this manner, … what do ye want? Ye rebel against Jehovah! why do ye murmur against Aaron? He has not seized upon the priesthood of his own accord, but Jehovah has called him to it, and he is only a feeble servant of God” (cf. Exodus 16:7). Moses then (Numbers 16:12-14) sent for Dathan and Abiram, who, as is tacitly assumed, had gone back to their tents during the warning given to Korah. But they replied, “We shall not come up.” עלה, to go up, is used either with reference to the tabernacle, as being in a spiritual sense the culminating point of the entire camp, or with reference to appearance before Moses, the head and ruler of the nation. “Is it too little that thou hast brought us out of a land flowing with milk and honey (they apply this expression in bitter irony to Egypt), to kill us in the wilderness (deliver us up to death), that thou wilt be always playing the lord over us?” The idea of continuance, which is implied in the inf. abs., השׂתּרר, from שׂרר, to exalt one's self as ruler (Ges. §131, 36), is here still further intensified by גּם. “Moreover, thou hast not brought us into a land flowing with milk and honey, or given us fields and vineyards for an inheritance (i.e., thou hast not kept thy promise, Exodus 4:30 compared with Numbers 3:7.). Wilt thou put out the eyes of these people?” i.e., wilt thou blind them as to thy doings and designs?


  Verse 15


  Moses was so disturbed by these scornful reproaches, that he entreated the Lord, with an assertion of his own unselfishness, not to have respect to their gift, i.e., not to accept the sacrifice which they should bring (cf. Genesis 4:4). “I have not taken one ass from them, nor done harm to one of them,” i.e., I have not treated them as a ruler, who demands tribute of his subjects, and oppresses them (cf. 1 Samuel 12:3).


  Verse 16-17


  In conclusion, he summoned Korah and his associates once more, to present themselves the following day before Jehovah with censers and incense.


  Verses 18-22


  The next day the rebels presented themselves with censers before the tabernacle, along with Moses and Aaron; and the whole congregation also assembled there at the instigation of Korah. The Lord then interposed in judgment. Appearing in His glory to the whole congregation (just as in Numbers 14:10), He said to Moses and Aaron, “Separate yourselves from this congregation; I will destroy them in a moment.” By assembling in front of the tabernacle, the whole congregation had made common cause with the rebels. God threatened them, therefore, with sudden destruction. But the two men of God, who ere so despised by the rebellious faction, fell on their faces, interceding with God, and praying, “God, Thou God of the spirits of all flesh! this one man (i.e., Korah, the author of the conspiracy)hath sinned, and wilt Thou be wrathful with all the congregation?” i.e., let Thine anger fall upon the whole congregation. The Creator and Preserver of all beings, who has given and still gives life and breath to all flesh, is God of the spirits of all flesh. As the author of the spirit of life in all perishable flesh, God cannot destroy His own creatures in wrath; this would be opposed to His own paternal love and mercy. In this epithet, as applied to God, therefore, Moses appeals “to the universal blessing of creation. It is of little consequence whether these words are to be understood as relating to all the animal kingdom, or to the human race alone; because Moses simply prayed, that as God was the creator and architect of the world, He would not destroy the men whom He had created, but rather have mercy upon the works of His own hands” (Calvin). The intercession of the prophet Isaiah, in Isaiah 64:8, is similar to this, though that is founded upon the special relation in which God stood to Israel.


  Verses 23-26


  Jehovah then instructed Moses, that the congregation was to remove away (עלה, to get up and away) from about the dwelling-place of Korah, Dathan, and Abiram; and, as we may supply from the context, the congregation fell back from Korah's tent, whilst Dathan and Abiram, possibly at the very first appearance of the divine glory, drew back into their tents. Moses therefore betook himself to the tents of Dathan and Abiram, with the elders following him, and there also commanded the congregation to depart from the tents of these wicked men, and not touch anything they possessed, that they might not be swept away in all their sins.


  Verses 27-30


  The congregation obeyed; but Dathan and Abiram came and placed themselves in front of the tents, along with their wives and children, to see what Moses would do. Moses then announced the sentence: “By this shall he know that Jehovah hath sent me to do all these works, that not out of my own heart (i.e., that I do not act of my own accord). If these men die like all men (i.e., if these wicked men die a natural death like other men),and the oversight of all men take place over them (i.e., if the same providence watches over them as over all other men, and preserves them from sudden death), Jehovah hath not sent me. But if Jehovah create a creation (בריאה בּרא, i.e., work an extraordinary miracle), and the earth open its mouth and swallow them up, with all that belongs to them, so that they go down alive into hell, ye shall perceive that these men have despised Jehovah.”


  Verses 31-33


  And immediately the earth clave asunder, and swallowed them up, with their families and all their possessions, and closed above them, so that they perished without a trace from the congregation. אתם refers to the three ringleaders. “Their houses;” i.e., their families, not their tents, as in Numbers 18:31; Exodus 12:3. “All the men belonging to Korah” were his servants; for, according to Numbers 26:11, his sons did not perish with him, but perpetuated his family (Numbers 26:58), to which the celebrated Korahite singers of David's time belonged (1 Chronicles 6:18-22; 1 Chronicles 9:19).


  Verse 34


  This fearful destruction of the ringleaders, through which Jehovah glorified Moses afresh as His servant in a miraculous way, filled all the Israelites round about with such terror, that they fled לקלם, “at their noise,” i.e., at the commotion with which the wicked men went down into the abyss which opened beneath their feet, lest, as they said, the earth should swallow them up also.


  Verse 35


  The other 250 rebels, who were probably still in front of the tabernacle, were then destroyed by fire which proceeded from Jehovah, as Nadab and Abihu had been before (Leviticus 10:2).


  Verses 36-40


  (Or Numbers 17:1-5). After the destruction of the sinners, the Lord commanded that Eleazar should take up the censers “from between the burning,” i.e., from the midst of the men that had been burned, and scatter the fire (the burning coals in the pans) far away, that it might not be used any more. “For they (the censers) are holy;” that is to say, they had become holy through being brought before Jehovah (Numbers 16:39); and therefore, when the men who brought them were slain, they fell as banned articles to the Lord (Leviticus 27:28). “The censers of these sinners against their souls” (i.e., the men who have forfeited their lives through their sin: cf. Proverbs 20:2; Habakkuk 2:10), “let them make into broad plates for a covering to the altar” (of burnt-offering). Through this application of them they became a sign, or, according to Numbers 16:39, a memorial to all who drew near to the sanctuary, which was to remind them continually of this judgment of God, and warn the congregation of grasping at the priestly prerogatives. The words, יהיה ולא, in Numbers 16:40, introduce the predicate in the form of an apodosis to the subject, which is written absolutely, and consists of an entire sentence. היה with כּ signifies, “to experience the same fate as” another.


  Verses 41-50


  Punishment of the Murmuring Congregation.—The judgment upon the company of Korah had filled the people round about with terror and dismay, but it had produced no change of heart in the congregation that had risen up against its leaders. The next morning the whole congregation began to murmur against Moses and Aaron, and to charge them with having slain the people of Jehovah. They referred to Korah and his company, but especially to the 250 chiefs of renown, whom they regarded as the kernel of the nation, and called “the people of Jehovah.” They would have made Moses and Aaron responsible for their death, because in their opinion it was they who had brought the judgment upon their leaders; whereas it was through the intercession of Moses (Numbers 16:22) that the whole congregation was saved from the destruction which threatened it. To such an extent does the folly of the proud heart of man proceed, and the obduracy of a race already exposed to the judgment of God.


  Numbers 16:42


  When the congregation assembled together, Moses and Aaron turned to the tabernacle, and saw how the cloud covered it, and the glory of the Lord appeared. As the cloud rested continually above the tabernacle during the time of encampment (Numbers 9:18.; Exodus 40:38), we must suppose that at this time the cloud covered it in a fuller and much more conspicuous sense, just as it had done when the tabernacle was first erected (Numbers 9:15; Exodus 40:34), and that at the same time the glory of God burst forth from the dark cloud in a miraculous splendour.


  Numbers 16:43-50


  Thereupon they both went into the court of (פּני אל, as in Leviticus 9:5) the tabernacle, and God commanded them to rise up (הרמּוּ, Niphal of רמם = רוּם; see Ges. §65, Anm. 5) out of this congregation, which He would immediately destroy. But they fell upon their faces in prayer, as in Numbers 16:21-22. This time, however, they could not avert the bursting forth of the wrathful judgment, as they had done the day before (Numbers 16:22). The plague had already commenced, when Moses told Aaron to take the censer quickly into the midst of the congregation, with coals and incense (הולך,imper. Hiph.), to make expiation for it with an incense-offering. And when this was done, and Aaron placed himself between the dead and the living, the plague, which had already destroyed 14,700 men, was stayed. The plague consisted apparently of a sudden death, as in the case of a pestilence raging with extreme violence, though we cannot regard it as an actual pestilence.


  The means resorted to by Moses to stay the plague showed afresh how the faithful servant of God bore the rescue of his people upon his heart. All the motives which he had hitherto pleaded, in his repeated intercession that this evil congregation might be spared, were now exhausted. He could not stake his life for the nation, as at Horeb (Exodus 32:32), for the nation had rejected him. He could no longer appeal to the honour of Jehovah among the heathen, seeing that the Lord, even when sentencing the rebellious race to fall in the desert, had assured him that the whole earth should be filled with His glory (Numbers 14:20.). Still less could he pray to God that He would not be wrathful with all for the sake of one or a few sinners, as in Numbers 16:22, seeing that the whole congregation had taken part with the rebels. In this condition of things there was but one way left of averting the threatened destruction of the whole nation, namely, to adopt the means which the Lord Himself had given to His congregation, in the high-priestly office, to wipe away their sins, and recover the divine grace which they had forfeited through sin,—viz., the offering of incense which embodied the high-priestly prayer, and the strength and operation of which were not dependent upon the sincerity and earnestness of subjective faith, but had a firm and immovable foundation in the objective force of the divine appointment. This was the means adopted by the faithful servant of the Lord, and the judgment of wrath was averted in its course; the plague was averted.—The effectual operation of the incense-offering of the high priest also served to furnish the people with a practical proof of the power and operation of the true and divinely appointed priesthood. “The priesthood which the company of Korah had so wickedly usurped, had brought down death and destruction upon himself, through his offering of incense; but the divinely appointed priesthood of Aaron averted death and destruction from the whole congregation when incense was offered by him, and stayed the well-merited judgment, which had broken forth upon it” (Kurtz).


  Numbers 17


  Verses 1-13


  (Or ch.17:16-28). Confirmation of the High-Priesthood of Aaron.—Whilst the Lord had thus given a practical proof to the people, that Aaron was the high priest appointed by Him for His congregation, by allowing the high-priestly incense offered by Aaron to expiate His wrath, and by removing the plague; He also gave them a still further confirmation of His priesthood, by a miracle which was well adapted to put to silence all the murmuring of the congregation.


  Numbers 17:1-5


  He commanded Moses to take twelve rods of the tribe-princes of Israel, one for the fathers' house of each of their tribes, and to write upon each the name of the tribe; but upon that of the tribe of Levi he was to write Aaron's name, because each rod was to stand for the head of their fathers' houses, i.e., for the existing head of the tribe; and in the case of Levi, the tribe-head was Aaron. As only twelve rods were taken for all the tribes of Israel, and Levi was included among them, Ephraim and Manasseh must have been reckoned as the one tribe of Joseph, as in Deuteronomy 27:12. These rods were to be laid by Moses in the tabernacle before the testimony, or ark of the covenant (Exodus 25:21; Exodus 29:42). And there the rod of the man whom Jehovah chose, i.e., entrusted with the priesthood (see Numbers 16:5), would put forth shoots, to quiet the murmuring of the people. שׁכך, Hiph., to cause to sink, to bring to rest, construed with מעל in a pregnant signification, to quiet in such a way that it will not rise again.


  Numbers 17:6-11


  Moses carried out this command. And when he went into the tabernacle the following morning, behold Aaron's rod of the house of Levi had sprouted, and put forth shoots, and had borne blossoms and matured almonds. And Moses brought all the rods out of the sanctuary, and gave every man his own; the rest, as we may gather from the context, being all unchanged, so that the whole nation could satisfy itself that God had chosen Aaron. Thus was the word fulfilled which Moses had spoken at the commencement of the rebellion of the company of Korah (Numbers 16:5), and that in a way which could not fail to accredit him before the whole congregation as sent of God.


  So far as the occurrence itself is concerned, there can hardly be any need to remark, that the natural interpretation which has lately been attempted by Ewald, viz., that Moses had laid several almond rods in the holy place, which had just been freshly cut off, that he might see the next day which of them would flower the best during the night, is directly at variance with the words of the text, and also with the fact, that a rod even freshly cut off, when laid in a dry place, would not bear ripe fruit in a single night. The miracle which God wrought here as the Creator of nature, was at the same time a significant symbol of the nature and meaning of the priesthood. The choice of the rods had also a bearing upon the object in question. A man's rod was the sign of his position as ruler in the house and congregation; with a prince the rod becomes a sceptre, the insignia of rule (Genesis 49:10). As a severed branch, the rod could not put forth shoots and blossom in a natural way. But God could impart new vital powers even to the dry rod. And so Aaron had naturally no pre-eminence above the heads of the other tribes. But the priesthood was founded not upon natural qualifications and gifts, but upon the power of the Spirit, which God communicates according to the choice of His wisdom, and which He had imparted to Aaron through his consecration with holy anointing oil. It was this which the Lord intended to show to the people, by causing Aaron's rod to put forth branches, blossom, and fruit, through a miracle of His omnipotence; whereas the rods of the other heads of the tribes remained as barren as before. In this way, therefore, it was not without deep significance that Aaron's rod not only put forth shoots, by which the divine election might be recognised, but bore even blossom and ripe fruit. This showed that Aaron was not only qualified for his calling, but administered his office in the full power of the Spirit, and bore the fruit expected of him. The almond rod was especially adapted to exhibit this, as an almond-tree flowers and bears fruit the earliest of all the trees, and has received its name of שׁקד, “awake,” from this very fact (cf. Jeremiah 1:11).


  God then commanded (Numbers 17:10, Numbers 17:11) that Aaron's rod should be taken back into the sanctuary, and preserved before the testimony, “for a sign for the rebellious, that thou puttest an end to their murmuring, and they die not.” The preservation of the rod before the ark of the covenant, in the immediate presence of the Lord, was a pledge to Aaron of the continuance of his election, and the permanent duration of his priesthood; though we have no need to assume, that through a perpetual miracle the staff continued green and blossoming. In this way the staff became a sign to the rebellious, which could not fail to stop their murmuring.


  Numbers 17:12-13


  This miracle awakened a salutary terror in all the people, so that they cried out to Moses in mortal anguish, “behold, we die, we perish, we all perish! Every one who comes near to the dwelling of Jehovah dies; are we all to die?” Even if this fear of death was no fruit of faith, it was fitted for all that to prevent any fresh outbreaks of rebellion on the part of the rejected generation.


  Numbers 18


  Introduction


  Service and Revenues of the Priests and Levites—Numbers 18


  The practical confirmation of the priesthood of Aaron and his family, on the part of God, is very appropriately followed by the legal regulations concerning the official duties of the priest and Levites (Numbers 18:1-7), and the revenues to be assigned them for their services (vv. 8-32), as the laws hitherto given upon this subject, although they contain many isolated stipulations, have not laid down any complete and comprehensive arrangement. The instructions relating to this subject were addressed by Jehovah directly to Aaron (see Numbers 18:1 and Numbers 18:8), up to the law, that out of the tenths which the Levites were to collect from the people, they were to pay a tenth again to the priests; and this was addressed to Moses (Numbers 18:25), as the head of all Israel.


  Verses 1-7


  The Official Duties and Rights of the Priests and Levites.—Numbers 18:1. To impress upon the minds of the priests and Levites the holiness and responsibility of their office, the service of Aaron, of his sons, and of his father's house, i.e., of the family of the Kohathites, is described as “bearing the iniquity of the sanctuary,” and the service which was peculiar to the Aaronides, as “bearing the iniquity of their priesthood.” “To bear the iniquity of the sanctuary” signifies not only “to have to make expiation for all that offended against the laws of the priests and the holy things, i.e., the desecration of these” (Knobel), but “iniquity or transgression at the sanctuary,” i.e., the defilement of it by the sin of those who drew near to the sanctuary; not only of the priests and Levites, but of the whole people who defiled the sanctuary in the midst of them with its holy vessels, not only by their sins (Leviticus 16:6), but even by their holy gifts (Exodus 28:38), and thus brought guilt upon the whole congregation, which the priests were to bear, i.e., to take upon themselves and expunge, by virtue of the holiness and sanctifying power communicated to their office (see at Exodus 28:38). The“iniquity of the priesthood,” however, not only embraced every offence against the priesthood, every neglect of the most scrupulous and conscientious fulfilment of duty in connection with their office, but extended to all the sin which attached to the official acts of the priests, on account of the sinfulness of their nature. It was to wipe out these sins and defilements, that the annual expiation of the holy things on the day of atonement had been appointed (Leviticus 16:16.). The father's house of Aaron, i.e., the Levitical family of Kohath, was also to join in bearing the iniquity of the sanctuary, because the oversight of the holy vessels of the sanctuary devolved upon it (Numbers 4:4.).


  Numbers 18:2-4


  Aaron was also to bring his (other) brethren (sc., to the sanctuary), viz., the tribe of Levi, that is to say, the Gershonites and Merarites, that they might attach themselves to him and serve him, both him (ואתּה) and his sons, before the tent of testimony, and discharge the duties that were binding upon them, according to Numbers 4:24., Numbers 4:31. (cf. Numbers 3:6-7; Numbers 8:26). Only they were not to come near to the holy vessels and the altar, for that would bring death both upon them and the priests (see at Numbers 4:15). On Numbers 18:4, cf. Numbers 1:53 and Numbers 3:7.


  Numbers 18:5-7


  The charge of the sanctuary (i.e., the dwelling) and the altar (of burnt-offering) devolved upon Aaron and his sons, that the wrath of God might not come again upon the children of Israel (see Numbers 8:19),—namely, through such illegal acts as Nadab and Abihu (Leviticus 10:2), and the company of Korah (Numbers 16:35), had committed. To this end God had handed over the Levites to them as a gift, to be their assistants (see at Numbers 3:9 and Numbers 8:16, Numbers 8:19). But Aaron and his sons were to attend to the priesthood “with regard to everything of the altar and within the vail” (i.e., of the most holy place, see Leviticus 16:12). The allusion is to all the priestly duties from the altar of burnt-offering to the most holy place, including the holy place which lay between. This office, which brought them into the closest fellowship with the Lord, was a favour accorded to them by the grace of God. This is expressed in the words, “as a service of gift (a service with which I present you) I give you the priesthood.” The last words in Numbers 18:7 are the same as in Numbers 1:51; and “stranger” ((zar)), as in Leviticus 22:10.


  Verses 8-18


  The Revenues of the Priests.—These are summed up in Numbers 18:8 in these words,“I give thee the keeping of My heave-offerings in all holy gifts for a portion, as an eternal statute.” The notion of משׁמרת, keeping, as in Exodus 12:6; Exodus 16:23, Exodus 16:32, is defined in the second parallel clause asמשׁחה, a portion (see at Leviticus 7:35). The priests were to keep all the heave-offerings, as the portion which belonged to them, out of the sacrificial gifts that the children of Israel offered to the Lord. תּרוּמת, heave-offerings (see at Exodus 25:2, and Leviticus 2:9), is used here in the broadest sense, as including all the holy gifts ((kodashim), see Leviticus 21:22) which the Israelites lifted off from their possessions and presented to the Lord (as in Numbers 5:9). Among these, for example, were, first of all, the most holy gifts in the meat-offerings, sin-offerings, and trespass-offerings (Numbers 18:9, Numbers 18:10; see at Leviticus 2:3). The burnt-offerings are not mentioned, because the whole of the flesh of these was burned upon the altar, and the skin alone fell to the portion of the priest (Leviticus 7:8). “From the fire,” sc., of the altar. אשׁ, fire, is equivalent to אשּׁה ot, firing (see Leviticus 1:9). These gifts they were to eat, as most holy, in a most holy place, i.e., in the court of the tabernacle (see Leviticus 6:9, Leviticus 6:19; Leviticus 7:6), which is called “most holy” here, to lay a stronger emphasis upon the precept. In the second place, these gifts included also“the holy gifts;” viz., (a) (Numbers 18:11) the heave-offering of their gifts in all wave-offerings ((tenuphoth)), i.e., the wave-breast and heave-leg of the peace-offerings, and whatever else was waved in connection with the sacrifices (see at Leviticus 7:33): these might be eaten by both the male and female members of the priestly families, provided they were legally clean (Leviticus 22:3.); (b) (Numbers 18:12) the gifts of first-fruits: “all the fat (i.e., the best, as in Genesis 45:18) of oil, new wine, and corn,” viz., ראשׁיתם,“the first of them,” the בּכּוּרים, “the first-grown fruits” of the land, and that of all the fruit of the ground (Deuteronomy 26:2, Deuteronomy 26:10; Proverbs 3:9; Ezekiel 44:30), corn, wine, oil, honey, and tree-fruit (Deuteronomy 8:8, compared with Leviticus 19:23-24), which were offered, according to 2 Chronicles 31:5; Nehemiah 10:36, Nehemiah 10:38, Tob. 1:6, as first-fruits every year (see Mishnah, Bikkur, i. 3, 10, where the first-fruits are specified according to the productions mentioned in Deuteronomy 8:8; the law prescribed nothing in relation to the quantity of the different first-fruits, but left this entirely to the offerer himself); (c) (Numbers 18:14) everything placed under a ban (see at Leviticus 27:28); and (d) (Numbers 18:15-18) the first-born of man and beast. The first-born of men and of unclean beasts were redeemed according to Numbers 3:47; Exodus 13:12-13, and Leviticus 27:6, Leviticus 27:27; but such as were fit for sacrifice were actually offered, the blood being swung against the altar, and the fat portions burned upon it, whilst the whole of the flesh fell to the portion of the priests. So far as the redemption of human beings was concerned (Numbers 18:16), they were “to redeem from the monthly child,” i.e., the first-born child as soon as it was a month old.


  Verse 19


  “All the holy heave-offerings” are not the thank-offerings (Knobel), but, as in Numbers 18:8, all the holy gifts enumerated in Numbers 18:9-18. Jehovah gives these to the priests as an eternal claim. “An eternal covenant of salt is this before Jehovah,” for Aaron and his descendants. A “covenant of salt;” equivalent to an indissoluble covenant, or inviolable contract (see at Leviticus 2:13).


  Verse 20


  For this reason, Aaron was to received no inheritance in the land among the children of Israel. Aaron, as the head of the priests, represents the whole priesthood; and with regard to the possession, the whole tribe of Levi is placed, in Numbers 18:23, on an equality with the priests. The Levites were to receive no portion of the land as an inheritance in Canaan (cf. Numbers 26:62; Deuteronomy 12:12; Deuteronomy 14:27; Joshua 14:3). Jehovah was the portion and inheritance, not only of Aaron and his sons, but of the whole tribe of Levi (cf. Deuteronomy 10:9; Deuteronomy 18:2; Joshua 13:33); or, as it is expressed in Joshua 18:7, “the priesthood of Jehovah was their inheritance,” though not in the sense that Knobel supposes viz., “the priesthood with its revenues,” which would make the expression “Jehovah, the God of Israel” (Joshua 13:33), to be metonymical for “sacrificial gifts, first-fruits, and tenths.” The possession of the priests and Levites did not consist in the revenues assigned to them by God, but in the possession of Jehovah, the God of Israel. In the same sense in which the tribe of Levi was the peculiar possession of Jehovah out of the whole of the people of possession, was Jehovah also the peculiar possession of Levi; and just as the other tribes were to live upon what was afforded by the land assigned them as a possession, Levi was to live upon what Jehovah bestowed upon it. And inasmuch as not only the whole land of the twelve tribes, with which Jehovah had enfeoffed them, but the whole earth, belonged to Jehovah (Exodus 19:5), He was necessarily to be regarded as the greatest possession of all, beyond which nothing greater is conceivable, and in comparison with which every other possession is to be regarded as nothing. Hence it was evidently the greatest privilege and highest honour to have Him for a portion and possession (Bähr, Symbolik, ii. p. 44). “For truly,” as Masius writes (Com. on Josh.), “he who possesses God possesses all things; and the worship (cultus) of Him is infinitely fuller of delight, and far more productive, than the cultivation (cultus) of any soil.”


  Verses 21-24


  Revenues of the Levites.—For (חלף, instead of, for) their service at the tabernacle God assigns them “every tenth in Israel as an inheritance.” On the tenth, see at Leviticus 27:30-33. The institution and description of their service in Numbers 18:22 and Numbers 18:23 is the same as that in Numbers 1:53 and Numbers 8:19. “Lest they bear sin:” see at Leviticus 19:17.


  Verses 25-28


  Appropriation of the Tithe.—Numbers 18:26. When the Levites took (received) from the people the tithe assigned them by Jehovah, they were to lift off from it a heave-offering for Jehovah, a tithe of the tithe for Aaron the priest (i.e., for the priesthood; see at Numbers 18:20). “Your heave-offering shall be reckoned to you as the corn of the threshing-floor, and the fulness (see Exodus 22:28) of the wine-press,” i.e., according to Numbers 18:30, as the revenue of the threshing-floor and wine-press; that is to say, as corn and wine which they had reaped themselves.


  Verse 29


  The whole of this heave-offering of Jehovah, i.e., the tithe of the tithe, they were to lift off from all their gifts, from all the tithes of the people which they received; “of all the fat of it,” i.e., of all the best of the heave-offering they received, they were to lift off את־מקדּשׁו, “its holy,” i.e., the holy part, which was to be dedicated to Jehovah.


  Verse 30-31


  They might eat it (the tithe they had received, after taking off the priests' tithe) in any place with their families, as it was the reward for their service at the tabernacle.


  Verse 32


  They would load no sin upon themselves by so doing (see Leviticus 19:17), if they only lifted off the best as tithe (for the priest), and did not desecrate the holy gifts, sc., by eating in all kinds of places, which was not allowed, according to Numbers 18:10, with regard to the most holy gifts. These regulations concerning the revenues of the priests and Levites were in perfect accordance with the true idea of the Israelitish kingdom of God. Whereas in heathen states, where there was an hereditary priestly caste, that caste was generally a rich one, and held a firm possession in the soil (in Egypt, for example; see at Genesis 47:22), the Levites received no hereditary landed property in the land of Israel, but only towns to dwell in among the other tribes, with pasturage for their cattle (ch. 35), because Jehovah, the God of Israel, would be their inheritance. In this way their earthly existence as based upon the spiritual ground and soil of faith, in accordance with the calling assigned them to be the guardians and promoters of the commandments, statutes, and rights of Jehovah; and their authority and influence among the people were bound up with their unreserved surrender of themselves to the Lord, and their firm reliance upon the possession of their God. Now, whilst this position was to be a constant incitement to the Levites to surrender themselves entirely to the Lord and His service, it was also to become to the whole nation a constant admonition, inasmuch as it was a prerogative conferred upon them by the Lord, to seek the highest of all good in the possession of the Lord, as its portion and inheritance.—The revenue itself, however, which the Lord assigned to the Levites and priests, as His servants, consisting of the tenths and first-fruits, as well as certain portions of the different sacrificial gifts that were offered to Him, appears to have been a very considerable one, especially if we adopt the computation of J. D. Michaelis (Mos. Recht. i. §52) with reference to the tithes. “A tribe,” he says, “which had only 22,000 males in it (23,000 afterwards), and therefore could hardly have numbered more than 12,000 grown-up men, received the tithes of 600,000 Israelites; consequently one single Levite, without the slightest necessity for sowing, and without any of the expenses of agriculture, reaped or received from the produce of the flocks and herds as much as five of the other Israelites.” But this leaves out of sight the fact that tithes are never paid so exactly as this, and that no doubt there was as little conscientiousness in the matter then as there is at the present day, when those who are entitled to receive a tenth often receive even less than a twentieth. Moreover, the revenue of the tribe, which the Lord had chosen as His own peculiar possession, was not intended to be a miserable and beggarly one; but it was hardly equal, at any time, to the revenues which the priestly castes of other nations derived from their endowments. Again, the Levites had to give up the tenth of all the tithes they received to the priests; and the priests were to offer to Jehovah upon the altar a portion of the first-fruits, heave-offerings, and wave-offerings that were assigned to them. Consequently, as the whole nation was to make a practical acknowledgment, in the presentation of the tithe and first-fruits, that it had received its hereditary property as a fief from the Lord its God, so the Levites, by their payment of the tenth to the priests, and the priests, by presenting a portion of their revenues upon the altar, were to make a practical confession that they had received all their revenues from the Lord their God, and owed Him praise and adoration in return (see Bähr, Symbolik, ii. pp. 43ff.).


  Numbers 19


  Verse 1


  In order that a consciousness of the continuance of the covenant relation might be kept alive during the dying out of the race that had fallen under the judgment of God, after the severe stroke with which the Lord had visited the whole nation in consequence of the rebellion of the company of Korah, He gave the law concerning purification from the uncleanness of death, in which first of all the preparation of a sprinkling water is commanded for the removal of this uncleanness (Numbers 19:1-10); and then, secondly, the use of this purifying water enjoined as an eternal statute (Numbers 19:10-22). The thought that death, and the putrefaction of death, as being the embodiment of sin, defiled and excluded from fellowship with the holy God, was a view of the fall and its consequences which had been handed down from the primeval age, and which was not only shared by the Israelites with many of the nations of antiquity, but presupposed by the laws given on Sinai as a truth well known in Israel; and at the same time confirmed, both in the prohibition of the priests from defiling themselves with the dead, except in the case of their nearest blood-relations (Leviticus 21:1-6, Leviticus 21:10-12), and in the command, that every one who was defiled by a corpse should be removed out of the camp (Numbers 5:2-4). Now, so long as the mortality within the congregation did not exceed the natural limits, the traditional modes of purification would be quite sufficient. But when it prevailed to a hitherto unheard-of extent, in consequence of the sentence pronounced by God, the defilements would necessarily be so crowded together, that the whole congregation would be in danger of being infected with the defilement of death, and of forfeiting its vocation to be the holy nation of Jehovah, unless God provided it with the means of cleansing itself from this uncleanness, without losing the fellowship of His covenant of grace. The law which follows furnished the means. In Numbers 19:2 this law is called התּורה חקּת, a “statute of instruction,” or law-statute. This combination of the two words commonly used for law and statute, which is only met with again in Numbers 31:21, and there, as here, in connection with a rule relating to purification from the uncleanness of death, is probably intended to give emphasis to the design of the law about to be given, to point it out as one of great importance, but not as decretum absque ulla ratione, a decree without any reason, as the Rabbins suppose.


  Verses 2-10


  Preparation of the Purifying Water.—As water is the ordinary means by which all kinds of uncleanness are removed, it was also to be employed in the removal of the uncleanness of death. But as this uncleanness was the strongest of all religious defilements, fresh water alone was not sufficient to remove it; and consequently a certain kind of sprinkling-water was appointed, which was strengthened by the ashes of a sin-offering, and thus formed into a holy alkali. The main point in the law which follows, therefore, was the preparation of the ashes, and these had to be obtained by the sacrifice of a red heifer.


  Numbers 19:2


  The sons of Israel were to bring to Moses a red heifer, entirely without blemish, and to give it to Eleazar the priest, that he might have it slaughtered in his presence outside the camp.פּרההב́לבכיע (lxx), juvenca, between the calf and the full-grown cow. אדמּה, of a red colour, is not to be connected with תמימה in the sense of “quite red,” as the Rabbins interpret it; but תמימה, integra, is to be taken by itself, and the words which follow, “wherein is no blemish,” to be regarded as defining it still more precisely (see Leviticus 22:19-20). The slaying of this heifer is called חטּאת, a sin-offering, in Numbers 19:9 and Numbers 19:17. To remind the congregation that death was the wages of sin, the antidote to the defilement of death was to be taken from a sin-offering. But as the object was not to remove and wipe away sin as such, but simply to cleanse the congregation from the uncleanness which proceeded from death, the curse of sin, it was necessary that the sin-offering should be modified in a peculiar manner to accord with this special design. The sacrificial animal was not to be a bullock, as in the case of the ordinary sin-offerings of the congregation (Leviticus 4:14), but a female, because the female sex is the bearer of life (Genesis 3:20), aפּרה, i.e., lit., the fruit-bringing; and of a red colour, not because the blood-red colour points to sin (as Hengstenberg follows the Rabbins and earlier theologians in supposing), but as the colour of the most “intensive life,” which has its seat in the blood, and shows itself in the red colour of the face (the cheeks and lips); and one “upon which no yoke had ever come,” i.e., whose vital energy had not yet been crippled by labour under the yoke. Lastly, like all the sacrificial animals, it was to be uninjured, and free from faults, inasmuch as the idea of representation, which lay at the foundation of all the sacrifices, but more especially of the sin-offerings, demanded natural sinlessness and original purity, quite as much as imputed sin and transferred uncleanness. Whilst the last-mentioned prerequisite showed that the victim was well fitted for bearing sin, the other attributes indicated the fulness of life and power in their highest forms, and qualified it to form a powerful antidote to death. As thus appointed to furnish a reagent against death and mortal corruption, the sacrificial animal was to possess throughout, viz., in colour, in sex, and in the character of its body, the fulness of life in its greatest freshness and vigour.


  Numbers 19:3-4


  The sacrifice itself was to be superintended by Eleazar the priest, the eldest son of the high priest, and his presumptive successor in office; because Aaron, or the high priest, whose duty it was to present the sin-offerings for the congregation (Leviticus 4:16), could not, according to his official position, which required him to avoid all uncleanness of death (Leviticus 21:11-12), perform such an act as this, which stood in the closest relation to death and the uncleanness of death, and for that very reason had to be performed outside the camp. The subject, to “bring her forth” and “slay her,” is indefinite; since it was not the duty of the priest to slay the sacrificial animal, but of the offerer himself, or in the case before us, of the congregation, which would appoint one of its own number for the purpose. All that the priest had to do was to sprinkle the blood; at the same time the slaying was to take place לפניו, before him, i.e., before his eyes. Eleazar was to sprinkle some of the blood seven times“towards the opposite,” i.e., toward the front of the tabernacle (seven times, as in Leviticus 4:17). Through this sprinkling of the blood the slaying became a sacrifice, being brought thereby into relation to Jehovah and the sanctuary; whilst the life, which was sacrificed for the sin of the congregation, was given up to the Lord, and offered up in the only way in which a sacrifice, prepared like this, outside the sanctuary, could possibly be offered.


  Numbers 19:5-6


  After this (Numbers 19:5, Numbers 19:6), they were to burn the cow, with the skin, flesh, blood, and dung, before his (Eleazar's) eyes, and he was to throw cedar-wood, hyssop, and scarlet wool into the fire. The burning of the sacrificial animal outside the camp took place in the case of every sin-offering for the whole congregation, for the reasons expounded on Leviticus 4:11-12. But in the case before us, the whole of the sacrificial act had to be performed outside the camp, i.e., outside the sphere of the theocracy; because the design of this sin-offering was not that the congregation might thereby be received through the expiation of its sin into the fellowship of the God and Lord who was present at the altar and in the sanctuary, but simply that an antidote to the infection of death might be provided for the congregation, which had become infected through fellowship with death; and consequently, the victim was to represent, not the living congregation as still associated with the God who was present in His earthly kingdom, but those members of the congregation who had fallen victims to temporal death as the wages of sin, and, as such, were separated from the earthly theocracy (see my Archaeology, i. p. 283). In this sacrifice, the blood, which was generally poured out at the foot of the altar, was burned along with the rest, and the ashes to be obtained were impregnated with the substance thereof. But in order still further to increase the strength of these ashes, which were already well fitted to serve as a powerful antidote to the corruption of death, as being the incorruptible residuum of the sin-offering which had not been destroyed by the fire, cedar-wood was thrown into the fire, as the symbol of the incorruptible continuance of life; and hyssop, as the symbol of purification from the corruption of death; and scarlet wool, the deep red of which shadowed forth the strongest vital energy (see at Leviticus 14:6),—so that the ashes might be regarded “as the quintessence of all that purified and strengthened life, refined and sublimated by the fire” (Leyrer).


  Numbers 19:7-10


  The persons who took part in this—viz., the priest, the man who attended to the burning, and the clean man who gathered the ashes together, and deposited them in a clean place for subsequent use—became unclean till the evening in consequence; not from the fact that they had officiated for unclean persons, and, in a certain sense, had participated in their uncleanness (Knobel), but through the uncleanness of sin and death, which had passed over to the sin-offering; just as the man who led into the wilderness the goat which had been rendered unclean through the imposition of sin, became himself unclean in consequence (Leviticus 16:26). Even the sprinkling water prepared from the ashes defiled every one who touched it (Numbers 19:21). But when the ashes were regarded in relation to their appointment as the means of purification, they were to be treated as clean. Not only were they to be collected together by a clean man; but they were to be kept for use in a clean place, just as the ashes of the sacrifices that were taken away from the altar were to be carried to a clean place outside the camp (Leviticus 6:4). These defilements, like every other which only lasted till the evening, were to be removed by washing. The ashes thus collected were to serve the congregation נדּה למי, i.e., literally as water of uncleanness; in other words, as water by which uncleanness was to be removed. “Water of uncleanness” is analogous to “water of sin” in Numbers 8:7.


  Verses 10-22


  Use of the Water of Purification.—The words in Numbers 19:10 , “And it shall be to the children of Israel, and to the stranger in the midst of them, for an everlasting statute,” relate to the preparation and application of the sprinkling water, and connect the foregoing instructions with those which follow.—Numbers 19:1-13 contain the general rules for the use of the water; Numbers 19:14-22 a more detailed description of the execution of those rules.


  Numbers 19:11-13


  Whoever touched a corpse, “with regard to all the souls of men,” i.e., the corpse of a person, of whatever age or sex, was unclean for seven days, and on the third and seventh day he was to cleanse himself (התחטּא, as in Numbers 8:21) with the water (בּו refers, so far as the sense is concerned, to the water of purification). If he neglected this cleansing, he did not become clean, and he defiled the dwelling of Jehovah (see at Leviticus 15:31). Such a man was to be cut off from Israel (vid., at Genesis 17:14).


  Numbers 19:14-16


  Special instructions concerning the defilement. If a man died in a tent, every one who entered it, or who was there at the time, became unclean for seven days. So also did every “open vessel upon which there was not a covering, a string,” i.e., that had not a covering fastened by a string, to prevent the smell of the corpse from penetrating it. פּתיל, a string, is in apposition to צמיד, a band, or binding (see Ges. §113;Ewald, §287, e.). This also applied to any one in the open field, who touched a man who had either been slain by the sword or had died a natural death, or even a bone (skeleton), or a grave.


  Numbers 19:17-20


  Ceremony of purification. They were to take for the unclean person some of the dust of the burning of the cow, i.e., some of the ashes obtained by burning the cow, and put living, i.e., fresh water (see Leviticus 14:5), upon it in a vessel. A clean man was then to take a bunch of hyssop (see Exodus 12:22), on account of its inherent purifying power, and dip it in the water, on the third and seventh day after the defilement had taken place, and to sprinkle the tent, with the vessels and persons in it, as well as every one who had touched a corpse, whether a person slain, or one who had died a natural death, or a grave; after which the persons were to wash their clothes and bathe, that they might be clean in the evening. As the uncleanness in question is held up as the highest grade of uncleanness, by its duration being fixed at seven days, i.e., an entire week, so the appointment of a double purification with the sprinkling water shows the force of the uncleanness to be removed; whilst the selection of the third and seventh days was simply determined by the significance of the numbers themselves. In Numbers 19:20, the threat of punishment for the neglect of purification is repeated from Numbers 19:13, for the purpose of making it most emphatic.


  Numbers 19:21-22


  This also was to be an everlasting statute, that he who sprinkled the water of purification, or even touched it (see at Numbers 19:7.), and he who was touched by a person defiled (by a corpse), and also the person who touched him, should be unclean till the evening,—a rule which also applied to other forms of uncleanness.


  Numbers 20


  Introduction


  Israel's Last Journey from Kadesh to the Heights of Pisgah in yhe Fields of Moab—Numbers 20-21


  In the first month of the fortieth year, the whole congregation of Israel assembled again at Kadesh, in the desert of Zin, to commence the march to Canaan. In Kadesh, Miriam died (Numbers 20:1), and the people murmured against Moses and Aaron on account of the want of water. The Lord relieved this want, by pouring water from the rock; but Moses sinned on this occasion, so that he was not allowed to enter Canaan (Numbers 20:2-13). From Kadesh, Moses sent messengers to the king of Edom, to ask permission for the Israelites to pass peaceably through his land; but this was refused by the king of Edom (Numbers 20:14-21). In the meantime, the Israelites marched from Kadesh to Mount Hor, on the borders of the land of Edom; and there Aaron died, and Eleazar was invested with the high-priesthood in his stead (Numbers 20:22-29). On this march they were attacked by the Canaanitish king of Arad; but they gained a complete victory, and laid his cities under the ban (Numbers 21:1-3). As the king of Edom opposed their passing through his land, they were compelled to go from Mount Hor to the Red Sea, and round the land of Edom. On the way the murmuring people were bitten by poisonous serpents; but the penitent among them were healed of the bite of the serpent, by looking at the brazen serpent which Moses set up at the command of God (Numbers 21:4-9). After going round the Moabitish mountains, they turned to the north, and went along the eastern side of the Edomitish and Moabitish territory, as far as the Arnon, on the border of the Amoritish kingdom of Sihon, with the intention of going through to the Jordan, and so entering Canaan (Numbers 21:10-20). But as Sihon would not allow the Israelites to pass through his land, and made a hostile demonstration against them, they smote him and conquered his land, and also the northern Amoritish kingdom of Og, king of Bashan (Numbers 21:21-35), and forced their way through the Amoritish territory to the heights of Pisgah, for the purpose of going forward thence into the steppes of Moab by the Jordan (Numbers 22:1). These marches formed the third stage in the guidance of Israel through the desert to Canaan.


  Death of Miriam. Water out of the Rock.


  Refusal of a Passage through Edom. Aaron's Death.


  Conquest over the King of Arad—Numbers 20-21:3


  The events mentioned in the heading, which took place either in Kadesh or on the march thence to the mountain of Hor are grouped together in Num 20:1-21:3, rather in a classified order than in one that is strictly chronological. The death of Miriam took place during the time when the people were collected at Kadesh-barnea in the desert of Zin (Numbers 20:21). But when the whole nation assembled together in this desert there was a deficiency of water, which caused the people to murmur against Moses, until God relieved the want by a miracle (Numbers 20:2-13). It was from Kadesh that messengers were sent to the king of Edom (Numbers 20:14.); but instead of waiting at Kadesh till the messengers returned, Moses appears to have proceeded with the people in the meantime into the Arabah. When and where the messengers returned to Moses, we are not informed. So much is certain, however, that the Edomites did not come with an army against the Israelites (Numbers 20:20, Numbers 20:21), until they approached their land with the intention of passing through. For it was in the Arabah, at Mount Hor, that Israel first turned to go round the land of Edom (Numbers 21:4). The attack of the Canaanites of Arad (Numbers 21:1-3) who attempted to prevent the Israelites from advancing into the desert of Zin, occurred in the interval between the departure from Kadesh and the arrival in the Arabah at Mount Hor; so that if a chronological arrangement were adopted, this event would be placed in Numbers 20:22, between the first and second clauses of this verse. The words“and came to Mount Hor” (Numbers 20:22) are anticipatory, and introduce the most important event of all that period, viz., the death of Aaron at Mount Hor (Numbers 20:23-29).


  (Note: Even Fries (pp. 53, 54) has admitted that the account in Numbers 21:1; Numbers 33:40, is to be regarded as a rehearsal of an event which took place before the arrival of the Israelites at Mount Hor, and that the conflict with the king of Arad must have occurred immediately upon the advance of Israel into the desert of Zin; and he correctly observes, that the sacred writer has arranged what stood in practical connection with the sin of Moses and Aaron, and the refusal of Edom, in the closest juxtaposition to those events: whereas, after he had once commenced his account of the tragical occurrences in ch. 20, there was no place throughout the whole of that chapter for mentioning the conflict with Arad; and consequently this battle could only find a place in the second line, after the record of the most memorable events which occurred between the death of Miriam and that of Aaron, and to which it was subordinate in actual significance. On the other hand, Fries objects to the arrangement we have adopted above, and supposes that Israel did not go straight from Kadesh through the Wady Murreh into the Arabah, and to the border of the (actual) land of Edom, and then turn back to the Red Sea; but that after the failure of the negotiations with the king of Edom, Moses turned at once from the desert of Zin and plain of Kadesh, and went back in a south-westerly direction to the Hebron road; and having followed this road to Jebel Araif, the south-western corner-pillar of the western Edom, turned at right angles and went by the side of Jebel Mukrah to the Arabah, where he was compelled to alter his course again through meeting with Mount Hor, the border-pillar of Edom at that point, and to go southwards to the Red Sea (pp. 88-9). But although this combination steers clear of the difficulty connected with our assumption,—viz., that when Israel advanced into the Arabah to encamp at Mount Hor, they had actually trodden upon the Edomitish territory in that part of the Arabah which connected the mountain land of Azazimeh, of which the Edomites had taken forcible possession, with their hereditary country, the mountains of Seir,—we cannot regard this view as in harmony with the biblical account. For, apart from the improbability of Moses going a second time to Mount Hor on the border of Edom, after he had been compelled to desist from his advance through the desert of Zin (Wady Murreh), and take a circuitous route, or rather make a retrograde movement, on the western side of the Edomitish territory of the land of Azazimeh, only to be driven back a second time, the account of the contest with the king of Arad is hard to reconcile with this combination. In that case the king of Arad must have attacked or overtaken the Israelites when they were collected together in the desert of Zin at Kadesh. But this does not tally with the words of Numbers 21:1, “When the Canaanite heard that Israel came (was approaching) by the way of the spies;” for if Moses turned round in Kadesh to go down the Hebron road as far as Jebel Araif, in consequence of the refusal of Edom, the Israelites did not take the way of the spies at all, for their way went northwards from Kadesh to Canaan. The supposition of Fries (p. 54), that the words in Numbers 21:1, “came by the way of the spies,” are a permutation of those in Numbers 20:1, “came into the desert of Zin,” and that the two perfectly coincide as to time, is forced; as the Israelites are described in Numbers 20:1 not only as coming into the desert of Zin in general, but as assembling together there at Kadesh.


  Modern critics (Knobel and others) have also mutilated these chapters, and left only Numbers 20:1 (in part,), 2, 6, 22-29, Numbers 21:10-11; Numbers 22:1, as parts of the original work, whilst all the rest is described as a Jehovistic addition, partly from ancient sources and partly from the invention of the Jehovist himself. But the supposed contradiction—viz., that whilst the original work describes the Israelites as going through northern Edom, and going round the Moabitish territory in the more restricted sense, the Jehovist represents them as going round the land of Edom upon the west, south, and east (Numbers 20:21; Numbers 21:4), and also as going round the land of the Arnon in a still larger circle, and past other places as well (Numbers 21:12, Numbers 21:16, Numbers 21:18),—rests upon a false interpretation of the passages in question. The other arguments adduced—viz., the fact that the Jehovist gives great prominence to the hatred of the Edomites (Numbers 20:18, Numbers 20:20) and interweaves poetical sentences (Numbers 21:14, Numbers 21:15, Numbers 21:17, Numbers 21:18, Numbers 21:27, Numbers 21:28), the miraculous rod in Moses' hand (Numbers 20:8), and the etymology (Numbers 21:3),—are all just arguing in a circle, since the supposition that all these things are foreign to the original work, is not a fact demonstrated, but a simple petitio principii/>


  Verse 1


  Assembling of the Congregation at Kadesh.—In the first month the children of Israel came into the desert of Zin, i.e., in the fortieth year of their wanderings, at the commencement of which “the whole congregation” assembled together once more in the very same place where the sentence had been passed thirty-seven years and a half before, that they should remain in the desert for forty years, until the rebellious generation had died out. The year is not mentioned in Numbers 20:1, but, according to Numbers 14:32., it can only be the year with which the forty years of the sentence that they should die out in the wilderness came to an end, that is to say, the fortieth year of their wandering. This is put beyond all doubt by what follows. For the whole congregation proceeds from Kadesh in the desert of Zin to Mount Hor, where Aaron died, and that, according to Numbers 33:38, in the fifth month of the fortieth year after the exodus from Egypt. Miriam died during the time that the people were staying (ישׁב) in Kadesh, and there she was buried.


  Verses 2-5


  Sin of Moses and Aaron at the Water of Strife at Kadesh.—In the arid desert the congregation was in want of water, and the people quarrelled with Moses in consequence. In connection with the first stay in Kadesh there is nothing said about any deficiency of water. But as the name Kadesh embraces a large district of the desert of Zin, and is not confined to one particular spot, there might easily be a want of water in this place or the other. In their faithless discontent, the people wished that they had died when their brethren died before Jehovah. The allusion is not to Korah's company, as Knobel supposes, and the word גּוע, “to expire,” would be altogether inapplicable to their destruction; but the reference is to those who had died one by one during the thirty-seven years. “Why,” they murmured once more against Moses and Aaron, “have ye brought the congregation of God into this desert, to perish there with their cattle? Why have ye brought it out of Egypt into this evil land, where there is no seed, no fig-trees and pomegranates, no vines, and no water to drink?”


  Verse 6


  Moses and Aaron then turned to the tabernacle, to ask for the help of the Lord; and the glory of the Lord immediately appeared (see at Numbers 17:7 and Numbers 14:10).


  Verse 7-8


  The Lord relieved the want of water. Moses was to take the staff, and with Aaron to gather together the congregation, and speak to the rock before their eyes, when it would give forth water for the congregation and their cattle to drink.


  Verses 9-11


  Moses then took the rod “from before Jehovah,”—i.e., the rod with which he had performed miracles in Egypt (Exodus 17:5), and which was laid up in the sanctuary, not Aaron's rod which blossomed (Numbers 17:10),—and collected the congregation together before the rock, and said to them,“Hear, ye rebels, shall we fetch you water out of this rock?” He then smote the rock twice with his rod, whereupon much water came out, so that the congregation and their cattle had water to drink.


  Verse 12


  The Lord then said to both of them, both Moses and Aaron, “Because ye have not trusted firmly in Me, to sanctify Me before the eyes of the children of Israel, therefore ye shall not bring this congregation into the land which I have given them.” The want of belief or firm confidence in the Lord, through which both of them had sinned, was not actual unbelief or distrust in the omnipotence and grace of God, as if God could not relieve the want of water or extend His help to the murmuring people; for the Lord had promised His help to Moses, and Moses did what the Lord had commanded him. It was simply the want of full believing confidence, a momentary wavering of that immovable assurance, which the two heads of the nation ought to have shown to the congregation, but did not show. Moses did even more than God had commanded him. Instead of speaking to the rock with the rod of God in his hand, as God directed him, he spoke to the congregation, and in these inconsiderate words, “Shall we fetch you water out of the rock?” words which, if they did not express any doubt in the help of the Lord, were certainly fitted to strengthen the people in their unbelief, and are therefore described in Psalm 106:33 as prating (speaking unadvisedly) with the lips (cf. Leviticus 5:4). He then struck the rock twice with the rod, “as if it depended upon human exertion, and not upon the power of God alone,” or as if the promise of God “would not have been fulfilled without all the smiting on his part” (Knobel). In the ill-will expressed in these words the weakness of faith was manifested, by which the faithful servant of God, worn out with the numerous temptations, allowed himself to be overcome, so that he stumbled, and did not sanctify the Lord before the eyes of the people, as he ought to have done. Aaron also wavered along with Moses, inasmuch as he did nothing to prevent Moses' fall. But their sin became a grievous one, from the fact that they acted unworthily of their office. God punished them, therefore, by withdrawing their office from them before they had finished the work entrusted to them. They were not to conduct the congregation into the promised land, and therefore were not to enter in themselves (cf. Numbers 27:12-13; Deuteronomy 32:48.). The rock, from which water issued, is distinguished by the article הסּלע, not as being already known, or mentioned before, but simply as a particular rock in that neighbourhood; though the situation is not described, so as to render it possible to search for it now.


  Verse 13


  The account closes with the words, “This is the water of strife, about which the children of Israel strove with Jehovah, and He sanctified Himself on them.” This does not imply that the scene of this occurrence received the name of “strife-water,” but simply that the water which God brought out of the rock for the Israelites received that name. But God sanctified Himself on them, by the fact that, on the one hand, He put their unbelief to shame by the miraculous gift of water, and on the other hand punished Moses and Aaron for the weakness of their faith.


  Verses 14-17


  Message of the Israelites to the King of Edom.—As Israel was about to start from Kadesh upon its march to Canaan, but wished to enter it from the east across the Jordan, and not from the south, where the steep and lofty mountain ranges presented obstacles which would have been difficult to overcome, if not quite insuperable, Moses sent messengers from Kadesh to the king of Edom, to solicit from the kindred nation a friendly and unimpeded passage through their land. He reminded the king of the relationship of Israel, of their being brought down to Egypt, of the oppression they had endured there, and their deliverance out of the land, and promised him that they would not pass through fields and vineyards, nor drink the water of their wells, but keep to the king's way, without turning to the right hand or the left, and thus would do no injury whatever to the land (Numbers 20:14-16).


  By the “angel” who led Israel out of Egypt we are naturally to understand not the pillar of cloud and fire (Knobel), but the angel of the Lord, the visible revealer of the invisible God, whom the messengers describe indefinitely as “an angel,” when addressing the Edomites. Kadesh is represented in Numbers 20:16 as a city on the border of the Edomitish territory. The reference is to Kadesh-Barnea (Numbers 32:8; Numbers 34:4; Deuteronomy 1:2, Deuteronomy 1:19; Deuteronomy 2:14; Deuteronomy 9:23; Joshua 10:41; Joshua 14:6-7; Joshua 15:3). This city was no doubt situated quite in the neighbourhood of Ain Kudes, the well of Kadesh, discovered by Rowland. This well was called En-mishpat, the fountain of judgment, in Abraham's time (Genesis 14:7); and the name Kadesh occurs first of all on the first arrival of the Israelites in that region, in the account of the events which took place there, as being the central point of the place of encampment, the“desert of Paran,” or “desert of Zin” (cf. Numbers 13:26 with Numbers 13:21, and Numbers 12:16). And even on the second arrival of the congregation in that locality, it is not mentioned till after the desert of Zin (Numbers 20:1); whilst the full name Kadesh-Barnea is used by Moses for the first time in Numbers 32:8, when reminding the people of those mournful occurrences in Kadesh in Num 13 and 14. The conjecture is therefore a very natural one, that the place in question received the name of Kadesh first of all from that tragical occurrence (Num 14), or possibly from the murmuring of the congregation on account of the want of water, which led Moses and Aaron to sin, so that the Lord sanctified (יקדּשׁ) Himself upon them by a judgment, because they had not sanctified Him before the children of Israel (Numbers 20:12 and Numbers 20:13); that Barnea was the older or original name of the town, which was situated in the neighbourhood of the “water of strife,” and that this name was afterwards united with Kadesh, and formed into a composite noun. If this conjecture is a correct one, the name Kadesh is used proleptically, not only in Genesis 14:7, as a more precise definition of En-Mishpat, but also in Genesis 16:14; Genesis 20:1; and Numbers 13:26, and Numbers 20:1; and there is no lack of analogies for this. It is in this too that we are probably to seek for an explanation of the fact, that in the list of stations in Num 33 the name Kadesh does not occur in connection with the first arrival of the congregation in the desert of Zin, but only in connection with their second arrival (v. 36), and that the place of encampment on their first arrival is called Rithmah, and not Barnea, because the headquarters of the camp were in the Wady Retemath, not at the town of Barnea, which was farther on in the desert of Zin. The expression “town of the end of thy territory” is not to be understood as signifying that the town belonged to the Edomites, but simply affirms that it was situated on the border of the Edomitish territory. The supposition that Barnea was an Edomitish town is opposed by the circumstance that, in Numbers 34:4, and Joshua 15:3, it is reckoned as part of the land of Canaan; that in Joshua 10:41 it is mentioned as the southernmost town, where Joshua smote the Canaanites and conquered their land; and lastly, that in Joshua 15:23 it is probably classed among the towns allotted to the tribe of Judah, from which it seems to follow that it must have belonged to the Amorites. “The end of the territory” of the king of Edom is to be distinguished from “the territory of the land of Edom” in Numbers 20:23. The land of Edom extended westwards only as far as the Arabah, the low-lying plain, which runs from the southern point of the Dead Sea to the head of the Elanitic Gulf. At that time, however, the Edomites had spread out beyond the Arabah, and taken possession of a portion of the desert of Paran belonging to the peninsula of Sinai, which was bounded on the north by the desert of Zin (see at Numbers 34:3). By their not drinking of the water of the wells (Numbers 20:17), we are to understand, according to Numbers 20:19, their not making use of the wells of the Edomites either by violence or without compensation. The “king's way” is the public high road, which was probably made at the cost of the state, and kept up for the king and his armies to travel upon, and is synonymous with the “sultan-road” (Derb es Sultan) or “emperor road,” as the open, broad, old military roads are still called in the East (cf. Robinson, Pal. ii. 340; Seetzen, i. pp. 61, 132, ii. pp. 336, etc.).


  This military road led, no doubt, as Leake has conjectured (Burckhardt, Syr. pp. 21, 22), through the broad Wady el Ghuweir, which not only forms a direct and easy passage to the level country through the very steep mountains that fall down into the Arabah, but also a convenient road through the land of Edom (Robinson, ii. pp. 552, 583, 610), and is celebrated for its splendid meadows, which are traceable to its many springs (Burckhardt, pp. 688, 689); for the broad Wady Murreh runs from the northern border of the mountain-land of Azazimeh, not only as far as the mountain of Moddera (Madurah), where it is divided, but in its southern half as far as the Arabah. This is very likely the“great route through broad wadys,” which the Bedouins who accompanied Rowland assured him “was very good, and led direct to Mount Hor, but with which no European traveller was acquainted” (Ritter's Erdk. xiv. p. 1088). It probably opens into the Arabah at the Wady el Weibeh, opposite to the Wady Ghuweir.


  Verse 18-19


  The Edomites refused the visit of the Israelites in a most unbrotherly manner, and threatened to come out against them with the sword, without paying the least attention to the repeated assurance of the Israelitish messengers, that they would only march upon the high road, and would pay for water for themselves and their cattle. אין־דּבר רק, lit., “it is nothing at all; I will go through with my feet:” i.e., we want no great thing; we will only make use of the high road.


  Verse 20-21


  To give emphasis to his refusal, Edom went against Israel “with much people and with a strong hand,” sc., when they approached its borders. This statement, as well as the one in Numbers 20:21, that Israel turned away before Edom, anticipates the historical order; for, as a matter of course, the Edomites cannot have come at once with an army on the track of the messengers, for the purpose of blocking up the road through the Wady Murreh, which runs along the border of its territory to the west of the Arabah.


  Verses 22-26


  Death of Aaron at Mount Hor.—The Israelites left Kadesh, and passed along the road just mentioned to Mount Hor. This mountain, which was situated, according to Numbers 33:37, on the border of the land of Edom, is placed by Josephus (Ant. iv. 4, 7) in the neighbourhood of Petra; so also by Eusebius and Jerome: “Or mons, in quo mortuus est Aaron, juxta civitatem Petram.” According to modern travellers, it is Mount Harun, on the north-western side of Wady Musa (Petra), which is described by Robinson (vol. ii. p. 508) as “a cone irregularly truncated, having three ragged points or peaks, of which that upon the north-east is the highest, and has upon it the Muhammedan Wely, or tomb of Aaron,” from which the mountain has received its name “Harun,” i.e., Aaron (vid., Burckhardt, Syr. pp. 715, 716; v. Schubert, Reise, ii. pp. 419ff.; Ritter, Erdkunde, xiv. pp. 1127ff.). There can be no doubt as to the general correctness of this tradition; for even if the Mohammedan tradition concerning Aaron's grave is not well accredited, the situation of this mountain is in perfect harmony with the statement in Numbers 20:23 and Numbers 33:37, viz., that the Israelites had then reached the border of the land of Edom. The place where the people encamped is called Mosera in Deuteronomy 10:6, and Moseroth in the list of stations in Numbers 33:30, and is at all events to be sought for in the Arabah, in the neighbourhood of Mount Hor, though it is altogether unknown to us. The camp of 600,000 men, with their wives, children, and flocks, would certainly require a space miles wide, and might therefore easily stretch from the mouths of the Wady el Weibeh and Wady Ghuweir, in the Arabah, to the neighbourhood of Mount Harun. The place of encampment is called after this mountain, Hor, both here and in Numbers 33:37., because it was there that Aaron died and was buried. The Lord foretold his death to Moses, and directed him to take off Aaron's priestly robes, and put them upon Eleazar his son, as Aaron was not to enter the promised land, because they (Aaron and Moses) had opposed the command of Jehovah at the water of strife (see at Numbers 20:12). “Gathered to his people,” like the patriarchs (Genesis 25:8, Genesis 25:17; Genesis 35:29; Genesis 49:33).


  Verses 27-29


  Moses executed this command, and Aaron died upon the top of the mountain, according to Numbers 33:37-38, on the first day of the fifth month, in the fortieth year after the exodus from Egypt, at the age of 123 years (which agrees with Exodus 7:7), and was mourned by all Israel for thirty days.


  Numbers 21


  Verses 1-3


  Victory of Israel over the Canaanitish King of Arad.—When this Canaanitish king, who dwelt in the Negeb, i.e., the south of Palestine (vid., Numbers 13:17), heard that Israel was coming the way of the spies, he made war upon the Israelites, and took some of them prisoners. Arad is mentioned both here and in the parallel passage, Numbers 33:40, and also by the side of Hormah, in Joshua 12:14, as the seat of a Canaanitish king (cf. Judges 1:16-17). According to Eusebius and Jerome in the Onomast., it was twenty Roman miles to the south of Hebron, and has been preserved in the ruins of Tell Arad, which v. Schubert (ii. pp. 457ff.) and Robinson (ii. pp. 473, 620, and 624) saw in the distance; and, according to Roth in Petermann's geographische Mittheilungen (1858, p. 269), it was situated to the south-east of Kurmul (Carmel), in an undulating plain, without trees or shrubs, with isolated hills and ranges of hills in all directions, among which was Tell Arad. The meaning of האתרים שדרך is uncertain. The lxx, Saad., and others, take the word Atharim as the proper name of a place not mentioned again; but the Chaldee, Samar., and Syr. render it with much greater probability as an appellative noun formed from תּוּר with א prosthet., and synonymous with התּרים, the spies (Numbers 14:6). The way of the spies was the way through the desert of Zin, which the Israelitish spies had previously taken to Canaan (Numbers 13:21). The territory of the king of Arad extended to the southern frontier of Canaan, to the desert of Zin, through which the Israelites went from Kadesh to Mount Hor. The Canaanites attacked them when upon their march, and made some of them prisoners.


  Numbers 21:2-3


  The Israelites then vowed to the Lord, that if He would give this people into their hands, they would “ban” their cities; and the Lord hearkened to the request, and delivered up the Canaanites, so that they put them and their cities under the ban. (On the ban, see at Leviticus 27:28). “And they called the place Hormah,” i.e., banning, ban-place. “The place” can only mean the spot where the Canaanites were defeated by the Israelites. If the town of Zephath, or the capital of Arad, had been specially intended, it would no doubt have been also mentioned, as in Judges 1:17. As it was not the intention of Moses to press into Canaan from the south, across the steep and difficult mountains, for the purpose of effecting its conquest, the Israelites could very well content themselves for the present with the defeat inflicted upon the Canaanites, and defer the complete execution of their vow until the time when they had gained a firm footing in Canaan. The banning of the Canaanites of Arad and its cities necessarily presupposed the immediate conquest of the whole territory, and the laying of all its cities in ashes. And so, again, the introduction of a king of Hormah, i.e., Zephath, among the kings defeated by Joshua (Joshua 12:14), is no proof that Zephath was conquered and called Hormah in the time of Moses. Zephath may be called Hormah proleptically both there and in Joshua 19:4, as being the southernmost border town of the kingdom of Arad, in consequence of the ban suspended by Moses over the territory of the king of Arad, and may not have received this name till after its conquest by the Judaeans and Simeonites. At the same time, it is quite conceivable that Zephath may have been captured in the time of Joshua, along with the other towns of the south, and called Hormah at that time, but that the Israelites could not hold it then; and therefore, after the departure of the Israelitish army, the old name was restored by the Canaanites, or rather only retained, until the city was retaken and permanently held by the Israelites after Joshua's death (Judges 1:16-17), and received the new name once for all. The allusion to Hormah here, and in Numbers 14:45, does not warrant the opinion in any case, that it was subsequently to the death of Moses and the conquest of Canaan under Joshua that the war with the Canaanites of Arad and their overthrow occurred.


  Verses 4-9


  March of Israel through the Arabah. Plague of Serpents, and Brazen Serpent.—Numbers 21:4. As the Edomites refused a passage through their land when the Israelites left Mount Hor, they were obliged to take the way to the Red Sea, in order to go round the land of Edom, that is to say, to go down the Arabah to the head of the Elanitic Gulf.


  Numbers 21:5-6


  As they went along this road the people became impatient (“the soul of the people was much discouraged,” see Exodus 6:9), and they began once more to murmur against God and Moses, because they had neither bread nor water (cf. Numbers 20:4.), and were tired of the loose, i.e., poor, food of manna (קלקל from קלל). The low-lying plain of the Arabah, which runs between steep mountain walls from the Dead Sea to the Red Sea, would be most likely to furnish the Israelites with very little food, except the manna which God gave them; for although it is not altogether destitute of vegetation, especially at the mouths of the wadys and winter torrents from the hills, yet on the whole it is a horrible desert, with a loose sandy soil, and drifts of granite and other stones, where terrible sand-storms sometimes arise from the neighbourhood of the Red Sea (see v. Schubert, R. ii. pp. 396ff., and Ritter, Erdk. xiv. pp. 1013ff.); and the want of food might very frequently be accompanied by the absence of drinkable water. The people rebelled in consequence, and were punished by the Lord with fiery serpents, the bite of which caused many to die. שׂרפים נחשׁים, lit., burning snakes, so called from their burning, i.e., inflammatory bite, which filled with heat and poison, just as many of the snakes were called by the Greeks, e.g., the äéøáðñçóôçand καύσωνες (Dioscor. vii. 13: Aelian. nat. anim. vi. 51), not from the skin of these snakes with fiery red spots, which are frequently found in the Arabah, and are very poisonous.


  Numbers 21:7


  This punishment brought the people to reflection. They confessed their sin to Moses, and entreated him to deliver them from the plague through his intercession with the Lord. And the Lord helped them; in such a way, however, that the reception of help was made to depend upon the faith of the people.


  Numbers 21:8-9


  At the command of God, Moses made a brazen serpent, and put it upon a standard.


  Whoever then of the persons bitten by the poisonous serpents looked at the brazen serpent with faith in the promise of God, lived, i.e., recovered from the serpent's bite. The serpent was to be made of brass or copper, because the colour of this metal, when the sun was shining upon it, was most like the appearance of the fiery serpents; and thus the symbol would be more like the thing itself.


  Even in the book of Wis. (Numbers 16:6-7), the brazen serpent is called “a symbol of salvation; for he that turned himself toward it was not saved by the thing that he saw, but by Thee, that art the Saviour of all.” It was not merely intended, however, as Ewald supposes (Gesch. ii. p. 228), as a“sign that just as this serpent hung suspended in the air, bound and rendered harmless by the command of Jehovah, so every one who looked at this with faith in the redeeming power of Jehovah, was secured against the evil,—a figurative sign, therefore, like that of St. George and the Dragon among ourselves;” for, according to this, there would be no internal causal link between the fiery serpents and the brazen image of a serpent. It was rather intended as a figurative representation of the poisonous serpents, rendered harmless by the mercy of God. For God did not cause a real serpent to be taken, but the image of a serpent, in which the fiery serpent was stiffened, as it were, into dead brass, as a sign that the deadly poison of the fiery serpents was overcome in this brazen serpent. This is not to be regarded as a symbol of the divine healing power; nor is the selection of such a symbol to be deduced and explained, as it is by Winer, Kurtz, Knobel, and others, from the symbolical view that was common to all the heathen religions of antiquity, that the serpent was a beneficent and health-bringing power, which led to its being exalted into a symbol of the healing power, and a representation of the gods of healing. This heathen view is not only foreign to the Old Testament, and without any foundation in the fact that, in the time of Hezekiah, the people paid a superstitious worship to the brazen serpent erected by Moses (2 Kings 18:4); but it is irreconcilably opposed to the biblical view of the serpent, as the representative of evil, which was founded upon Genesis 3:15, and is only traceable to the magical art of serpent-charming, which the Old Testament abhorred as an idolatrous abomination. To this we may add, that the thought which lies at the foundation of this explanation, viz., that poison is to be cured by poison, has no support in Hosea 13:4, but is altogether foreign to the Scriptures. God punishes sin, it is true, by sin; but He neither cures sin by sin, nor death by death. On the contrary, to conquer sin it was necessary that the Redeemer should be without sin; and to take away its power from death, it was requisite that Christ, the Prince of life, who had life in Himself, should rise again from death and the grave (John 5:26; John 11:25; Acts 3:15; 2 Timothy 1:10).


  The brazen serpent became a symbol of salvation on the three grounds which Luther pointed out. In the first place, the serpent which Moses was to make by the command of God was to be of brass or copper, that is to say, of a reddish colour, and (although without poison) altogether like the persons who were red and burning with heat because of the bite of the fiery serpents. In the second place, the brazen serpent was to be set up upon a pole for a sign. And in the third place, those who desired to recover from the fiery serpent's bite and live, were to look at the brazen serpent upon the pole, otherwise they could not recover or live (Luther's Sermon on John 3:1-15). It was in these three points, as Luther has also clearly shown, that the typical character of this symbol lay, to which Christ referred in His conversation with Nicodemus (John 3:14). The brazen serpent had the form of a real serpent, but was “without poison, and altogether harmless.” So God sent His Son in the form of sinful flesh, and yet without sin (Romans 8:3; 2 Corinthians 5:21; 1 Peter 2:22-24).—2. In the lifting up of the serpent as a standard. This was a δειγματίζειν ἐν παρρησίᾳ , a èñéáìâåõ(a “showing openly,” or “triumphing”), a triumphal exhibition of the poisonous serpents as put to death in the brazen image, just as the lifting up of Christ upon the cross was a public triumph over the evil principalities and powers below the sky (Colossians 2:14-15).—3. In the cure effected through looking at the image of the serpent. Just as the Israelites had to turn their eyes to the brazen serpent in believing obedience to the word of the Lord, in order to be cured of the bite of the poisonous serpents, so much we look with faith at the Son of man lifted up upon the cross, if we would be delivered from the bite of the old serpent, from sin, death, the devil, and hell. “Christ is the antitype of the serpent, inasmuch as He took upon Himself the most pernicious of all pernicious potencies, viz., sin, and made a vicarious atonement for it” (Hengstenberg on John 3:14). The brazen image of the serpent was taken by the Israelites to Canaan, and preserved till the time of Hezekiah, who had it broken in pieces, because the idolatrous people had presented incense-offerings to this holy relic (2 Kings 18:4).


  Verses 10-20


  March of Israel round Edom and Moab, to the Heights of Pisgah in the Field of Moab (cf. Numbers 33:41-47).—Numbers 21:10. From the camp in the Arabah, which is not more particularly described, where the murmuring people were punished by fiery serpents, Israel removed to Oboth. According to the list of stations in Numbers 33:41., they went from Hor to Zalmonah, the situation of which has not been determined; for C. v. Raumer's conjecture (der Zug der Israeliten, p. 45), that it was the same place as the modern Maan, has no firm basis in the fact that Maan is a station of the Syrian pilgrim caravans. From Zalmonah they went to Phunon, and only then to Oboth. The name Phunon is no doubt the same as Phinon, a tribe-seat of the Edomitish Phylarch (Genesis 36:41); and according to Jerome (Onom. s. v. Fenon), it was “a little village in the desert, where copper was dug up by condemned criminals (see at Genesis 36:41), between Petra and Zoar.” This statement suits very well, provided we imagine the situation of Phunon to have been not in a straight line between Petra and Zoar, but more to the east, between the mountains on the edge of the desert. For the Israelites unquestionably went from the southern end of the Arabah to the eastern side of Idumaea, through the Wady el Ithm (Getum), which opens into the Arabah from the east, a few hours to the north of Akaba and the ancient Ezion-geber. They had then gone round the mountains of Edom, and begun to “turn to the north” (Deuteronomy 2:3), so that they now proceeded farther northwards, on the eastern side of the mountains of Edom, “through the territory of the sons of Esau,” no doubt by the same road which is taken in the present day by the caravans which go from Gaza to Maan, through the Ghor. “This runs upon a grassy ridge, forming the western border of the coast of Arabia, and the eastern border of the cultivated land, which stretches from the land of Edom to the sources of the Jordan, on the eastern side of the Ghor” (v. Raumer, Zug, p. 45). On the western side of their mountains the Edomites had refused permission to the Israelites to pass through their land (Numbers 20:18.), as the mountains of Seir terminate towards the Ghor (the Arabah) in steep and lofty precipices, and there are only two or three narrow wadys which intersect them from west to east; and of these the Wady Ghuweir is the only one which is practicable for an army, and even this could be held so securely by a moderate army, that no enemy could force its way into the heart of the country (see Leake in Burckhardt, pp. 21, 22; and Robinson, ii. p. 583). It was different on the eastern side, where the mountains slope off into a wide extent of table-land, which is only slightly elevated above the desert of Arabia. Here, on the weaker side of their frontier, the Edomites lost the heart to make any attack upon the Israelites, who would now have been able to requite their hostilities. But the Lord had commanded Israel not to make war upon the sons of Esau; but when passing through their territory, to purchase food and water from them for money (Deuteronomy 2:4-6). The Edomites submitted to the necessity, and endeavoured to take advantage of it, by selling provisions, “in the same way in which, at the present day, the caravan from Mecca is supplied with provisions by the inhabitants of the mountains along the pilgrim road” (Leake in Burckhardt, p. 24). The situation of Oboth cannot be determined.


  Numbers 21:11-12


  The next encampment was “Ije-Abarim in the desert, which lies before Moab towards the sun-rising,” i.e., on the eastern border of Moabitis (Numbers 33:44). As the Wady el Ahsy, which runs into the Dead Sea, in a deep and narrow rocky bed, from the south-east, and is called el Kerahy in its lower part (Burckhardt, Syr. pp. 673-4), separates Idumaea from Moabitis; Ije-Abarim (i.e., ruins of the crossings over) must be sought for on the border of Moab to the north of this wady, but is hardly to be found, as Knobel supposes, on the range of hills called el Tarfuye, which is known by the name of Orokaraye, still farther to the south, and terminates on the south-west of Kerek, whilst towards the north it is continued in the range of hills called el Ghoweithe and the mountain range of el Zoble; even supposing that the term Abarim, “the passages or sides,” is to be understood as referring to these ranges of hills and mountains which skirt the land of the Amorites and Moabites, and form the enclosing sides. For the boundary line between the hills of el-Tarfuye and those of el-Ghoweithe is so near to the Arnon, that there is not the necessary space between it and the Arnon for the encampment at the brook Zared (Numbers 21:12). Ije-Abarim or Jim cannot have been far from the northern shore of the el Ahsy, and was probably in the neighbourhood of Kalaat el Hassa (Ahsa), the source of the Ahsy, and a station for the pilgrim caravans (Burckhardt, p. 1035). As the Moabites were also not to be attacked by the Israelites (Deuteronomy 2:9.), they passed along the eastern border of Moabitis as far as the brook Zared (Numbers 21:12). This can hardly have been the Wady el-Ahsy (Robinson, ii. p. 555; Ewald, Gesch. ii. p. 259; Ritter, Erdk. xv. p. 689); for that must already have been crossed when they came to the border of Moab (Numbers 21:11). Nor can it well have been “the brook Zaide, which runs from the south-east, passes between the mountain ranges of Ghoweithe and Tarfuye, and enters the Arnon, of which it forms the leading source,”—the view adopted by Knobel, on the very questionable ground that the name is a corruption of Zared. In all probability it was the Wady Kerek, in the upper part of its course, not far from Katrane, on the pilgrim road (v. Raumer, Zug, p. 47: Kurtz, and others).


  Numbers 21:13


  The next encampment was “beyond (i.e., by the side of) the Arnon, which is in the desert, and that cometh out of the territory of the Amorites.” The Arnon, i.e., the present Wady Mojeb, is formed by the union of the Seyl (i.e., brook or river) Saïde, which comes from the south-east, not far from Katrane, on the pilgrim road, and the Lejum from the north-east, which receives the small rivers el Makhreys and Balua, the latter flowing from the pilgrim station Kalaat Balua, and then continues its course to the Dead Sea, through a deep and narrow valley, shut in by very steep and lofty cliffs, and covered with blocks of stone, that have been brought down from the loftier ground (Burckhardt, pp. 633ff.), so that there are only a few places where it is passable; and consequently a wandering people like the Israelites could not have crossed the Mojeb itself to force an entrance into the territory of the hostile Amorites.


  For the Arnon formed the boundary between Moab and the country of the Amorites. The spot where Israel encamped on the Arnon must be sought for in the upper part of its course, where it is still flowing “in the desert;” not at Wady Zaïde, however, although Burckhardt calls this the main source of the Mojeb, but at the Balua, which flows into the Lejum. In all probability these streams, of which the Lejum came from the north, already bore the name of Arnon; as we may gather from the expression,“that cometh out of the coasts of the Amorites.” The place of Israel's encampment, “beyond the Arnon in the desert,” is to be sought for, therefore, in the neighbourhood of Kalaat Balua, and on the south side of the Arnon (Balua). This is evident enough from Deuteronomy 2:24, Deuteronomy 2:26., where the Israelites are represented as entering the territory of the Amoritish king Sihon, when they crossed the Arnon, having first of all sent a deputation, with a peaceable request for permission to pass through his land (cf. Numbers 21:21.). Although this took place, according to Deuteronomy 2:26, “out of the wilderness of Kedemoth,” an Amoritish town, it by no means follows that the Israelites had already crossed the Arnon and entered the territory of the Amorites, but only that they were standing on the border of it, and in the desert which took its name from Kedemoth, and ran up to this, the most easterly town, as the name seems to imply, of the country of the Amorites. After the conquest of the country, Kedemoth was allotted to the Reubenites (Joshua 13:18), and made into a Levitical city (Joshua 21:37; 1 Chronicles 6:64).


  The Israelites now received instructions from the Lord, to cross the river Arnon, and make war upon the Amoritish king Sihon of Heshbon, and take possession of his land, with the assurance that the Lord had given Sihon into the hand of Israel, and would fill all nations before them with fear and trembling (Deuteronomy 2:24-25). This summons, with its attendant promises, not only filled the Israelites with courage and strength to enter upon the conflict with the mightiest of all the tribes of the Canaanites, but inspired poets in the midst of them to commemorate in odes the wars of Jehovah, and His victories over His foes. A few verses are given here out of one of these odes (Deuteronomy 2:14.), not for the purpose of verifying the geographical statement, that the Arnon touches the border of Moabitis, or that the Israelites had only arrived at the border of the Moabite and Amorite territory, but as an evidence that there, on the borders of Moab, the Israelites had been inspired through the divine promises with the firm assurance that they should be able to conquer the land of the Amorites which lay before them.


  Numbers 21:14-15


  “Therefore,” sc., because the Lord had thus given king Sihon, with all his land, into the hand of Israel, “it is written in the book of the wars of the Lord: Vaheb (Jehovah takes) in storm, and the brooks of Arnon and the valley of the brooks, which turns to the dwelling of Ar, and leans upon the border of Moab.” The book of the wars of Jehovah is neither an Amoritish book of the conflicts of Baal, in which the warlike feats performed by Sihon and other Amoritish heroes with the help of Baal were celebrated in verse, as G. Unruh fabulously asserts in his Zug der Isr. aus Aeg. nach Canaan (p. 130), nor a work “dating from the time of Jehoshaphat, containing the early history of the Israelites, from the Hebrew patriarchs till past the time of Joshua, with the law interwoven,” which is the character that Knobel's critical fancy would stamp upon it, but a collection of odes of the time of Moses himself, in celebration of the glorious acts of the Lord to and for the Israelites; and “the quotation bears the same relation to the history itself, as the verses of Körner would bear to the writings of any historian of the wars of freedom, who had himself taken part in these wars, and introduced the verses into his own historical work” (Hengstenberg).


  The strophe selected from the ode has neither subject nor verb in it, as the ode was well known to the contemporaries, and what had to be supplied could easily be gathered from the title, “Wars of Jehovah.” Vaheb is no doubt the proper name of an Amoritish fortress; and בּסוּפה, “in storm,” is to be explained according to Nahum 1:3, “The Lord, in the storm is His way.” “Advancing in storm, He took Vaheb and the brooks of Arnon,” i.e., the different wadys, valleys cut by brooks, which open into the Arnon. הנּחלים אשׁד, lit., pouring of the brooks, from אשׁד, effusio, the pouring, then the place where brooks pour down, the slope of mountains or hills, for which the term אשׁדה is generally used in the plural, particularly to denote the slopes of the mountains of Pisgah (Deuteronomy 3:17; Deuteronomy 4:49; Joshua 12:3; Joshua 13:20), and the hilly region of Palestine, which formed the transition from the mountains to the plain (Joshua 10:40 and Joshua 12:8). שׁבת, the dwelling, used poetically for the dwelling-place, as in 2 Samuel 23:7 and Obadiah 1:3. ער (Ar), the antiquated form for עיר, a city, is the same as Ar Moab in Numbers 21:28 and Isaiah 15:1, “the city of Moab, on the border of the Arnon, which is at the end of the (Moabitish) territory” (Numbers 22:36). It was called Areopolis by the Greeks, and was near to Aroër (Deuteronomy 2:36 and Joshua 13:9), probably standing at the confluence of the Lejum and Mojeb, in the “fine green pasture land, in the midst of which there is a hill with some ruins,” and not far away the ruin of a small castle, with a heap of broken columns (Burckhardt, Syr. p. 636). This Ar is not to be identified with the modern Rabba, in the midst of the land of the Moabites, six hours to the south of Lejum, to which the name Areopolis was transferred in the patristic age, probably after the destruction of Ar, the ancient Areopolis, by an earthquake, of which Jerome gives an account in connection with his own childhood (see his Com. on Isaiah 15:1-9), possibly the earthquake which occurred in the year a.d. 342, and by which many cities of the East were destroyed, and among others Nicomedia (cf. Hengstenberg, Balaam, pp. 525-528; Ritter, Erdkunde, xv. pp. 1212ff.; and v. Raumer, Palästina, pp. 270, 271, Ed. 4).


  Numbers 21:16-19


  They proceeded thence to Beer (a well), a place of encampment which received its name from the fact that here God gave the people water, not as before by a miraculous supply from a rock, but by commanding wells to be dug. This is evident from the ode with which the congregation commemorated this divine gift of grace. “Then Israel sang this song: Spring up, O well! Sing ye to it! Well which princes dug, which the nobles of the people hollowed out, with the sceptre, with their staves.” ענה, as in Exodus 15:21 and Exodus 32:18. מחקק, ruler's staff, cf. Genesis 49:10. Beer, probably the same as Beer Elim (Isaiah 15:8), on the north-east of Moab, was in the desert; for the Israelites proceeded thence“from the desert to Mattanah” (Numbers 21:18), thence to Nahaliel, and thence to Bamoth. According to Eusebius (cf. Reland, Pal. ill. p. 495), Mattanah (Μαθθανέμ) was by the valley of the Arnon, twelve Roman miles to the east (or more properly south-east or south) of Medabah, and is probably to be seen in Tedun, a place now lying in ruins, near the source of the Lejum (Burckhardt, pp. 635, 636; Hengstenberg, Balaam, p. 530;Knobel, and others). The name of Nahaliel is still retained in the form Encheileh. This is the name given to the Lejum, after it has been joined by the Balua, until its junction with the Saide (Burckhardt, p. 635). Consequently the Israelites went from Beer in the desert, in a north-westerly direction to Tedun, then westwards to the northern bank of the Encheileh, and then still farther in a north-westerly and northerly direction to Bamoth. There can be no doubt that Bamoth is identical with Bamoth Baal, i.e., heights of Baal (Numbers 22:4). According to Joshua 13:17 (cf. Isaiah 15:2), Bamoth was near to Dibon (Dibân), between the Wady Wale and Wady Mojeb, and also to Beth-Baal Meon, i.e., Myun, half a German mile (2 1/2 English) to the south of Heshbon; and, according to Numbers 22:41, you could see Bamoth Baal from the extremity of the Israelitish camp in the steppes of Moab. Consequently Bamoth cannot be the mountain to the south of Wady Wale, upon the top of which Burckhardt says there is a very beautiful plain (p. 632; see Hengstenberg, Balaam, p. 532); because the steppes of Moab cannot be seen at all from this plain, as they are covered by the Jebel Attarus. It is rather a height upon the long mountain Attarus, which runs along the southern shore of the Zerka Maein, and may possibly be a spot upon the summit of the Jebel Attarus, “the highest point in the neighbourhood,” upon which, according to Burckhardt (p. 630), there is “a heap of stones overshadowed by a very large pistachio-tree.” A little farther down to the south-west of this lies the fallen town Kereijat (called Körriat by Seetzen, ii. p. 342), i.e., Kerioth, Jeremiah 48:24; Amos 2:2.


  Numbers 21:20


  From Bamoth they proceeded “to the valley, which (is) in the field of Moab, upon the top of Pisgah, and looks across the face of the desert.” הפּסנּה ראשׁ, head, or height of the Pisgah, is in apposition to the field of Moab. The “field of Moab” was a portion of the table-land which stretches from Rabbath Ammân to the Arnon, which “is perfectly treeless for an immense distance in one part (viz., the neighbourhood of Eleale), but covered over with the ruins of towns that have been destroyed,” and which “extends to the desert of Arabia towards the east, and slopes off to the Jordan and the Dead Sea towards the west” (v. Raumer, Pal. p. 71). It is identical with “the whole plain from Medeba to Dibon” (Joshua 13:9), and “the whole plain by Medeba” (Numbers 21:16), in which Heshbon and its cities were situated (Numbers 21:17; cf. Numbers 21:21 and Deuteronomy 3:10). The valley in this tableland was upon the height of Pisgah, i.e., the northern part of the mountains of Abarim, and looked across the surface of the desert. Jeshimon, the desert, is the plain of Ghor el Belka, i.e., the valley of desolation on the north-eastern border of the Dead Sea, which stretches from the Wady Menshalla or Wady Ghuweir (el Guer) to the small brook el Szuême (Wady es Suweimeh on Van de Velde's map) at the Dead Sea, and narrows it more and more at the northern extremity on this side. “Ghor el Belka consists in part of a barren, salt, and stony soil; though there are some portions which can be cultivated. To the north of the brook el Szuême, the great plain of the Jordan begins, which is utterly without fertility till you reach the Nahr Hesbân, about two hours distant, and produces nothing but bitter, salt herbs for camels” (Seetzen, ii. pp. 373, 374), and which was probably reckoned as part of Jeshimon, since Beth-jeshimoth was situated within it (see at Numbers 23:28). The valley in which the Israelites were encamped in the field of Moab upon the top of Pisgah, is therefore to be sought for to the west of Heshbon, on the mountain range of Abarim, which slopes off into the Ghor el Belka. From this the Israelites advanced into the Arboth Moab (see Numbers 22:1).


  If we compare the places of encampment named in Numbers 21:11-20 with the list of stations in Numbers 33:41-49, we find, instead of the seven places, mentioned here between Ijje Abarim and the Arboth Moab,-viz., Brook Zared, on the other side of the Arnon in the desert, Beer, Mattana, Nahaliel, Bamoth, and the valley in the field of Moab upon the top of Pisgah-only three places given, viz., Dibon of Gad, Almon Diblathaim, and Mount Abarim before Nebo. That the last of these is only another name for the valley in the field of Moab upon the top of Pisgah, is undoubtedly proved by the fact that, according to Deuteronomy 34:1 (cf. Numbers 3:27), Mount Nebo was a peak of Pisgah, and that it was situated, according to Deuteronomy 32:49, upon the mountains of Abarim, from which it is evident at once that the Pisgah was a portion of the mountains of Abarim, and in fact the northern portion opposite to Jericho (see at Numbers 27:12). The two other differences in the names may be explained from the circumstance that the space occupied by the encampment of the Israelites, an army of 600,000 men, with their wives, children, and cattle, when once they reached the inhabited country with its towns and villages, where every spot had its own fixed name, must have extended over several places, so that the very same encampment might be called by one or other of the places upon which it touched. If Dibon Gad (Numbers 33:45) was the Dibon built (i.e., rebuilt or fortified) by the Gadites after the conquest of the land (Numbers 32:3, Numbers 32:34), and allotted to the Reubenites (Joshua 13:9, Joshua 13:17), which is still traceable in the ruins of Dibân, an hour to the north of the Arnon (v. Raumer, Pal. p. 261), (and there is no reason to doubt it), then the place of encampment, Nahaliel (Encheile), was identical with Dibon of Gad, and was placed after this town in Numbers 33:45, because the camp of the Israelites extended as far as Dibon along the northern bank of that river. Almon Diblathaim also stands in the same relation to Bamoth. The two places do not appear to have been far from one another; for Almon Diblathaim is probably identical with Beth Diblathaim, which is mentioned in Jeremiah 48:22 along with Dibon, Nebo, and other Moabite towns, and is to be sought for to the north or north-west of Dibon. For, according to Jerome (Onom. s. v. Jassa), Jahza was between Medaba and Deblatai, for which Eusebius has written Δηβούς by mistake for Διβών ; Eusebius having determined the relative position of Jahza according to a more southerly place, Jerome according to one farther north. The camp of the Israelites therefore may easily have extended from Almon or Beth-diblathaim to Bamoth, and might very well take its name from either place.


  Verses 21-35


  Defeat of the Amorite Kings, Sihon of Heshbon and Og of Bashan, and Conquest of their Kingdoms.


  Numbers 21:21-23


  When the Israelites reached the eastern border of the kingdom of the Amorite king Sihon (see at Numbers 21:13), they sent messengers to him, as they had previously done to the king of Edom, to ask permission to pass peaceably through his territory upon the high road (cf. Numbers 21:22 and Numbers 20:17); and Sihon refused this request, just as the king of Edom had done, and marched with all his people against the Israelites. But whereas the Lord forbade the Israelites to make war upon their kinsmen the Edomites, He now commanded them to make war upon the Amorite king, and take possession of his land (Deuteronomy 2:24-25); for the Amorites belonged to the Canaanitish tribes which were ripe for the judgment of extermination (Genesis 15:16). And if, notwithstanding this, the Israelites sent to him with words of peace (Deuteronomy 2:26), this was simply done to leave the decision of his fate in his own hand (see at Deuteronomy 2:24). Sihon came out against the Israelites into the desert as far as Jahza, where a battle was fought, in which he was defeated. The accounts of the Onom. concerning Jahza, which was situated, according to Eusebius, between Medamon (Medaba) and Debous (Dibon, see above), and according to Jerome, between Medaba and Deblatai, may be reconciled with the statement that it was in the desert, provided we assume that it was not in a straight line between the places named, but in a more easterly direction on the edge of the desert, near to the commencement of the Wady Wale, a conclusion to which the juxtaposition of Jahza and Mephaot in Joshua 13:18; Joshua 21:37, and Jeremiah 48:21, also points (see at Joshua 13:18).


  Numbers 21:24-26


  Israel smote him with the edge of the sword, i.e., without quarter (see Genesis 34:26), and took possession of his land “from Arnon (Mojeb) to the Jabbok, unto the children of Ammon,” i.e., to the upper Jabbok, the modern Nahr or Moiet Ammân. The Jabbok, now called Zerka, i.e., the blue, does not take its rise, as Seetzen supposed, on the pilgrim-road by the castle of Zerka; but its source, according to Abulfeda(tab. Syr. p. 91) and Buckingham, is the Nahr Ammân, which flowed down from the ancient capital of the Ammonites, and was called the upper Jabbok, and formed the western border of the Ammonites towards the kingdom of Sihon, and subsequently towards Gad (Deuteronomy 2:37; Deuteronomy 3:16; Joshua 12:2). “For the border of the Ammonites was strong” (firm), i.e., strongly fortified; “for which reason Sihon had only been able to push his conquests to the upper Jabbok, not into the territory of the Ammonites.” This explanation of Knobel's is perfectly correct; since the reason why the Israelites did not press forward into the country of the Ammonites, was not the strength of their frontier, but the word of the Lord, “Make not war upon them, for I shall give thee no possession of the land of the children of Ammon” (Deuteronomy 2:19). God had only promised the patriarchs, on behalf of their posterity, that He would give them the land of Canaan, which was bounded towards the east by the Jordan (Numbers 34:2-12; compared with Genesis 10:19 and Genesis 15:19-21); and the Israelites would have received no settlement at all on the eastern side of the Jordan, had not the Canaanitish branch of the Amorites extended itself to that side in the time of Moses, and conquered a large portion of the possessions of the Moabites, and also (according to Joshua 13:25, as compared with Judges 11:13) of the Ammonites, driving back the Moabites as far as the Arnon, and the Ammonites behind the Nahr Ammân. With the defeat of the Amorites, all the land that they had conquered passed into the possession of the Israelites, who took possession of these towns (cf. Deuteronomy 2:34-36). The statement in Numbers 21:25, that Israel settled in all the towns of the Amorites, is somewhat anticipatory of the history itself, as the settlement did not occur till Moses gave the conquered land to the tribes of Reuben and Gad for a possession (Num 32). The only places mentioned here are Heshbon and her daughters, i.e., the smaller towns belonging to it (cf. Joshua 13:17), which are enumerated singly in Numbers 32:34-38, and Joshua 13:15-28. In explanation of the expression,“Heshbon and her daughters,” it is added in Numbers 21:26, that Heshbon was the city, i.e., the capital of the Amorite king Sihon, who had made war upon the former king of Moab, and taken away all his land as far as the Arnon. Consequently, even down to the time of the predecessor of Balak, the king of the Moabites at that time, the land to the north of the Arnon, and probably even as far as the lower Jabbok, to which point the kingdom of Sihon extended (see Deuteronomy 3:12-13; Joshua 12:5), belonged to the Moabites. And in accordance with this, the country where the Israelites encamped opposite to Jericho, before crossing the Jordan, is reckoned as part of the land of Moab (Deuteronomy 1:5; Deuteronomy 29:1; Deuteronomy 32:49; Deuteronomy 34:5-6), and called Arboth Moab (see Numbers 22:1); whilst the women who seduced the Israelites to join in the idolatrous worship of Baal Peor are called daughters of Moab (Numbers 25:1).


  Numbers 21:27-28


  The glorious conquest and destruction of the capital of the powerful king of the Amorites, in the might of the Lord their God, inspired certain composers of proverbs (משׁלים denom. from משׁל) to write songs in commemoration of the victory. Three strophes are given from a song of this kind, and introduced with the words“therefore,' sc., because Heshbon had fallen in this manner, “the composers of proverbs say.” The first strophe (Numbers 21:27 and Numbers 21:28) runs thus: “Come to Heshbon: Built and restored be the city of Sihon! For fire went out of Heshbon; flames from the city of Sihon. It devoured Ar Moab, the lords of the heights of Arnon.” The summons to come to Heshbon and build this ruined city up again, was not addressed to the Israelites, but to the conquered Amorites, and is to be interpreted as ironical (F. v. Meyer; Ewald, Gesch. ii. pp. 267, 268): “Come to Heshbon, ye victorious Amorites, and build your royal city up again, which we have laid in ruins! A fire has gone out of it, and burned up Ar Moab, and the lords of the heights of the Arnon.” The reference is to the war-fire, which the victorious Amorites kindled from Heshbon in the land of Moab under the former king of Moab; that is to say, the war in which they subjugated Ar Moab and the possessors of the heights of Arnon. Ar Moab (see at Numbers 21:15) appears to have been formerly the capital of all Moabitis, or at least of that portion of it which was situated upon the northern side of the Arnon; and the prominence given to it in Deuteronomy 2:9, Deuteronomy 2:18, Deuteronomy 2:29, is in harmony with this. The heights of Arnon are mentioned as the limits to which Sihon had carried his victorious supremacy over Moab. The “lords” of these heights are the Moabites.


  Numbers 21:29


  Second strophe: “Woe to thee, Moab! Thou art lost, people of Chemosh! He has given up his sons as fugitives, and his daughters into captivity-To Sihon, king of the Amorites.” The poet here turns to Moab, and announces its overthrow. Chemosh (כּמושׁ, from כּמושׁ =כּבשׁ, subactor, domitor) was the leading deity of the Moabites (Jeremiah 48:7) as well as of the Ammonites (Judges 11:24), and related not only to Milcom, a god of the Ammonites, but also to the early Canaanitish deity Baal and Moloch. According to a statement of Jerome (on Isaiah 15:1-9), it was only another name for Baal Peor, probably a god of the sun, which was worshipped as the king of his nation and the god of war. He is found in this character upon the coins of Areopolis, standing upon a column, with a sword in his right hand and a lance and shield in the left, and with two fire-torches by his side (cf. Ekhel doctr. numm. vet. iii. p. 504), and was appeased by the sacrifice of children in times of great distress (2 Kings 3:27). Further information, and to some extent a different view, are found in the article by J. G. Müller in Herzog's Cyclopaedia. The subject to נתן is neither Moab nor Jehovah, but Chemosh. The thought is this: as Chemosh, the god of Moab, could not deliver his people from the Amorite king; so now that Israel has conquered the latter, Moab is utterly lost. In the triumph which Israel celebrated over Moab through conquering its conquerors, there is a forewarning expressed of the ultimate subjection of Moab under the sceptre of Israel.


  Numbers 21:30


  Third strophe, in which the woe evoked upon Moab is justified:“We cast them down: Heshbon is lost even to Dibon; and we laid it waste even to Nophah, with fire to Medeba.” ונּירם is the first pers. pl. imperf. Kal of ירה with the suffix ־ם for ־ם (as in Exodus 29:30). ירה, to cast arrows, to shoot down (Exodus 19:13): figuratively to throw to the ground (Exodus 15:4). נשּׁים for נשּׁם, first pers. pl. imperf. Hiph. of נשׁה, synonymous with נצה, Jeremiah 4:7. The suffixes of both verbs refer to the Moabites as the inhabitants of the cities named. Accordingly Heshbon also is construed as a masculine, because it was not the town as such, but the inhabitants, that were referred to. Heshbon, the residence of king Sihon, stood pretty nearly in the centre between the Arnon and the Jabbok (according to the Onom. twenty Roman miles from the Jordan, opposite to Jericho), and still exists in extensive ruins with deep bricked wells, under the old name of Hesbân (cf. v. Raumer, Pal. p. 262). On Dibon in the south, not more than an hour from Arnon. Nophach is probably the same as Nobach, Judges 8:11, but not the same as Kenath, which was altered into Nobach (Numbers 32:42). According to Judges 8:11, it was near Jogbeha, not far from the eastern desert; and in all probability it still exists in the ruined place called Nowakis (Burckhardt, p. 619; Buckingham, ii. p. 46; Robinson, App. p. 188), to the north-west of Ammân (Rabbath-Ammon). Nophach, therefore, is referred to as a north-eastern town or fortress, and contrasted with Dibon, which was in the south. The words which follow, עד מ אשׁר, “which to Medeba,” yield no intelligible meaning. The Seventy give πῦρ ἐπὶ Μ. (fire upon Medeba), and seem to have adopted the reading עד אשׁ. In the Masoretic punctuation also, the ר in אשׁר is marked as suspicious by a punct. extraord. Apparently, therefore, אשׁר was a copyist's error of old standing for אשׁ, and is to be construed as governed by the verb נשּׁים, “with fire to Medeba.” The city was about two hours to the south-east of Heshbon, and is still to be seen in ruins bearing the name of Medaba, upon the top of a hill of about half-an-hour's journey in circumference (Burckhardt, p. 625; v. Raumer, Pal. pp. 264-5).


  Numbers 21:31-32


  When Israel was sitting, i.e., encamped, in the land of the Amorites, Moses reconnoitred Jaezer, after which the Israelites took “its daughters,” i.e., the smaller places dependent upon Jaezer, and destroyed the Amorites who dwelt in them. It is evident from Numbers 32:35, that Jaezer was not only conquered, but destroyed. This city, which was situated, according to the Onom. (s. v. Jazer), ten Roman miles to the west of Philadelphia (Rabbath-Ammon), and fifteen Roman miles to the north of Heshbon, is most probably to be sought for (as Seetzen supposes, i. pp. 397, 406, iv. p. 216) in the ruins of es Szîr, at the source of the Nahr Szîr, in the neighbourhood of which Seetzen found some pools, which are probably the remains of “the sea of Jazer,” mentioned in Jeremiah 48:32. There is less probability in Burckhardt's conjecture, that it is to be found in the ruins of Ain Hazir, near Kherbet el Suk, to the south-west of es Salt; though v. Raumer (Pal. p. 262) decides in its favour (see my Commentary on Joshua 13:25).


  Numbers 21:33-35


  The Israelites then turned towards the north, and took the road to Bashan, where king Og came against them with his people, to battle at Edrei. From what point it was that the Israelites entered upon the expedition against Bashan, is not stated either here or in Deuteronomy 3:1., where Moses recapitulates these events, and gives a more detailed account of the conquests than he does here, simply because it was of no importance in relation to the main object of the history. We have probably to picture the conquest of the kingdoms of Sihon and Og as taking place in the following manner: namely, that after Sihon had been defeated at Jahza, and his capital had been speedily taken in consequence of this victory, Moses sent detachments of his army from the places of encampment mentioned in Numbers 21:16, Numbers 21:18-20, into the different divisions of his kingdom, for the purpose of taking possession of their towns. After the conquest of the whole of the territory of Sihon, the main army advanced to Bashan and defeated king Og in a great battle at Edrei, whereupon certain detachments of the army were again despatched, under courageous generals, to secure the conquest of the different parts of his kingdom (cf. Numbers 32:39, Numbers 32:41-42). The kingdom of Og embraced the northern half of Gilead, i.e., the country between the Jabbok and the Mandhur (Deuteronomy 3:13; Joshua 12:5), the modern Jebel Ajlun, and “all Bashan,” or “all the region of Argob” (Deuteronomy 3:4, Deuteronomy 3:13-14), the modern plain of Jaulan and Hauran, which extended eastwards to Salcah, north-eastwards to Edrei (Deuteronomy 3:10), and northwards to Geshur and Maacha (Joshua 12:5). For further remarks, see Deuteronomy 3:10. There were two towns in Bashan of the name of Edrei. One of them, which is mentioned in Deuteronomy 1:4 and Joshua 12:4, along with Ashtaroth, as a second residence of king Og, is described in the Onom. (s. v. Ashtaroth and Edrei) as six Roman miles, i.e., fully two hours, from Ashtaroth, and twenty-four or twenty-five miles from Bostra, and called Adraa or Adara. This is the modern Derà or Draà (in Burckhardt, p. 385; Seetzen, i. pp. 363, 364), and Draah, Idderat (in Buckingham, Syr. ii. p. 146), a place which still exists, consisting of a number of miserable houses, built for the most part of basalt, and standing upon a small elevation in a treeless, hilly region, with the ruins of an old church and other smaller buildings, supposed to belong to the time when Draa, Adraa (as urbs Arabiae), was an episcopal see, on the east of the pilgrim-road between Remtha and Mezareib, by the side of a small wady (see Ritter, Erdk. xv. pp. 838ff.). The other Edrei, which is mentioned in Deuteronomy 3:10 as the north-western frontier of Bashan, was farther towards the north, and is still to be seen in the ruins of Zorah or Ethra (see at Deuteronomy 3:10). In the present instance the southern town is intended, which was not far from the south-west frontier of Bashan, as Og certainly did not allow the Israelites to advance to the northern frontier of his kingdom before he gave them battle.


  Numbers 21:34-35


  Just as in the case of Sihon, the Lord had also promised the Israelites a victory over Og, and had given him into their power, so that they smote him, with his sons and all his people, without leaving any remnant, and executed the ban, according to Deuteronomy 2:34, upon both the kings. (See the notes on Deut 3).


  Numbers 22


  Verse 1


  After the defeat of the two Amorite kings, Sihon and Og, and the conquest of their kingdoms in Gilead and Bashan, the Israelites removed from the height of Pisgah, on the mountains of Abarim before Nebo (see at Numbers 21:20), and encamped in the “Arboth Moab (the steppes of Moab), on the other side of the Jordan of Jericho,” i.e., that part of the Jordan which skirted the province of Jericho. Arboth Moab was the name given to that portion of the Arabah, or large plain of the Jordan, the present Ghor (see at Deuteronomy 1:1), which belonged to the territory of the Moabites previous to the spread of the Amorites under Sihon in the land to the east of the Jordan, and which probably reached from the Dead Sea to the mouth of the Jabbok. The site of the Israelitish camp is therefore defined with greater minuteness by the clause “beyond the Jordan of Jericho.” This place of encampment, which is frequently alluded to (Numbers 26:3, Numbers 26:63; Numbers 31:12; Numbers 33:48, Numbers 33:50; Numbers 35:1; Numbers 36:13; Joshua 13:32), extended, according to Numbers 33:49, from Beth-jeshimoth to Abel-shittim. Beth-jeshimoth (i.e., house of wastes), on the north-eastern desert border (Jeishimon, Numbers 21:20) of the Dead Sea, a town allotted to the tribe of Reuben (Joshua 12:3; Joshua 13:20), was situated, according to the Onom. (s. v.Beethasimou'th, Bethsimuth), ten Roman miles, or four hours, to the south (S.E.) of Jericho, on the Dead Sea; according to Josephus (bell. jud. iv. 7, 6), it was to the south of Julias (Livias), i.e., Beth-haram, or Rameh, on the northern edge of the Wady Hesban (see at Numbers 32:36), or in the Ghor el Seisabân, on the northern coast of the Dead Sea, and the southern end of the plain of the Jordan. Abel Shittim (השּׁטּים אבל), i.e., the acacia-meadow, or, in its briefer form, Shittim (Numbers 35:1), was situated, according to Josephus (Ant. iv. 8, 1), on the same spot as the later town of Abila, in a locality rich in date-palms, sixty stadia from the Jordan, probably by the Wady Eshtah to the north of the Wady Hesban; even if Knobel's supposition that the name is connected with אשׁטה =שׁטּה with א prost. should not be a tenable one. From Shittim or Sittim the Israelites advanced, under Joshua, to the Jordan, to effect the conquest of Canaan (Joshua 3:1).


  In the steppes of Moab the Israelites encamped upon the border of the promised land, from which they were only separated by the Jordan. But before this boundary line could be passed, there were many preparations that had to be made. In the first place, the whole congregation was to pass through a trial of great importance to all future generations, as bearing upon the relation in which it stood to the heathen world; and in the second place, it was here that Moses, who was not to enter Canaan because of his sin at the water of strife, was to bring the work of legislation to a close before his death, and not only to issue the requisite instructions concerning the conquest of the promised inheritance, and the division of it among the tribes of Israel, but to impress once more upon the hearts of the whole congregation the essential contents of the whole law, with all that the Lord had done for Israel, that they might be confirmed in their fidelity to the Lord, and preserved from the danger of apostasy. This last work of the faithful servant of God, with which he brought his mediatorial work to a close, is described in the book of Deuteronomy; whilst the laws relating to the conquest and partition of Canaan, with the experience of Israel in the steppes of Moab, fill up the latter portion of the present book.


  Verses 2-21


  The rapid defeat of the two mighty kings of the Amorites filled the Moabites with such alarm at the irresistible might of Israel, that Balak their king, with the princes of Midian, sought to bring the powers of heathen magic to bear against the nation of God; and to this end he sent messengers with presents to Balaam, the celebrated soothsayer, in Mesopotamia, who had the reputation of being able both to bless and curse with great success, to entreat him to come, and so to weaken the Israelites with his magical curses, that he might be able to smite them, and drive them out of his land (Numbers 22:1-7). At first Balaam declined this invitation, in consequence of divine instructions (Numbers 22:8-14); but when a second and still more imposing embassy of Moabite princes appeared before him, God gave him permission to go with them, but on this condition, that he should do nothing but what Jehovah should tell him (Numbers 22:15-21). When on the way, he was warned again by the miraculous opposition of the angel of the Lord, to say nothing but what God should say to him (Numbers 22:22-35). When Balak, therefore, came to meet him, on his arrival at the border of his kingdom, to give him a grand reception, Balaam explained to him, that he could only speak the word which Jehovah would put into his mouth (Numbers 22:36-40), and then proclaimed, in four different utterances, what God inspired him to declare. First of all, as he stood upon the height of Bamoth-baal, from which he could see the end of the Israelitish camp, he declared that it was impossible for him to curse this matchless, numerous, and righteous people, because they had not been cursed by their God (Num 22:41-23:10). He then went to the head of Pisgah, where he could see all Israel, and announced that Jehovah would bless this people, because He saw no unrighteousness in them, and that He would dwell among them as their King, making known His word to them, and endowing them with activity and lion-like power (Numbers 23:11-24). And lastly, upon the top of Peor, where he could see Israel encamped according to its tribes, he predicted, in two more utterances, the spread and powerful development of Israel in its inheritance, under the blessing of God (Num 23:25-24:9), the rise of a star out of Jacob in the far distant future, and the appearance of a ruler in Israel, who would break to pieces all its foes (Numbers 24:10-24); and upon this Balak sent him away (Numbers 24:25).


  From the very earliest times opinions have been divided as to the character of Balaam.


  Some (e.g., Philo, Ambrose, and Augustine) have regarded him as a wizard and false prophet, devoted to the worship of idols, who was destitute of any susceptibility for the true religion, and was compelled by God, against his will, to give utterance to blessings upon Israel instead of curses. Others (e.g., Tertullian and Jerome) have supposed him to be a genuine and true prophet, who simply fell through covetousness and ambition. But these views are both of them untenable in this exclusive form. Witsius (Miscell. ss. i. lib. i. c. 16, §33ff.), Hengstenberg (Balaam and his Prophecies), and Kurtz (History of the Old Covenant), have all of them clearly demonstrated this. The name בּלעם (lxx Βαλαάμ) is not to be derived, as Gesenius suggests, from בּל and עם, non populus, not a people, but either from בּלע and עםע, devourer of the people (Simonis and Hengstenberg), or more probably from בּלע, with the terminal syllable ם -, devourer, destroyer (Fürst, Dietrich), which would lead to the conclusion, that “he bore the name as a dreaded wizard and conjurer; whether he received it at his birth, as a member of a family in which this occupation was hereditary, and then afterwards actually became in public opinion what the giving of the name expressed as an expectation and desire; or whether the name was given to him at a later period, according to Oriental custom, when the fact indicated by the name had actually made its appearance” (Hengstenberg). In its true meaning, the name is related to that of his father, Beor.


  בּעור, from בּער, to burn, eat off, destroy: so called on account of the destructive power attributed to his curses (Hengstenberg). It is very probable, therefore, that Balaam belonged to a family in which the mantic character, or magical art, was hereditary. These names at once warrant the conjecture that Balaam was a heathen conjurer or soothsayer. Moreover, he is never called נביא, a prophet, or חזה, a seer, but הקּסם, the soothsayer (Joshua 13:22), a title which is never used in connection with the true prophets. For קסם, soothsaying, is forbidden to the Israelites in Deuteronomy 18:10., as an abomination in the sight of Jehovah, and is spoken of everywhere not only as a grievous sin (1 Samuel 15:23; Ezekiel 13:23; 2 Kings 17:17), but as the mark of a false prophet (Ezekiel 13:9; Ezekiel 22:28; Jeremiah 14:14, and even in Isaiah 3:2, where קסם forms the antithesis to נביא). Again, Balaam resorts to auguries, just like a heathen soothsayer (Numbers 24:1, compared with Numbers 23:3, Numbers 23:5), for the purpose of obtaining revelations; from which we may see that he was accustomed to adopt this as his ordinary mode of soothsaying.


  On the other hand, Balaam was not without a certain measure of the true knowledge of God, and not without susceptibility for such revelations of the true God as he actually received; so that, without being really a prophet, he was able to give utterance to true prophecies from Jehovah. He not only knew Jehovah, but he confessed Jehovah, even in the presence of Balak, as well as of the Moabitish messengers. He asked His will, and followed it (Numbers 22:8, Numbers 22:13, Numbers 22:18-19, Numbers 22:28; Numbers 23:12), and would not go with the messengers of Balak, therefore, till God had given him permission (Numbers 22:20). If he had been altogether destitute of the fear of God, he would have complied at once with Balak's request. And again, although at the outset it is only Elohim who makes known His will (Numbers 22:9, Numbers 22:20), and even when he first of all goes out in search of oracles, it is Elohim who comes to him (Numbers 23:4); yet not only does the angel of Jehovah meet him by the way (Numbers 22:22.), but Jehovah also puts words into his mouth, which he announces to the king of the Moabites (Numbers 23:5, Numbers 23:12, Numbers 23:16), so that all his prophecies are actually uttered from a mind moved and governed by the Spirit of God, and that not from any physical constraint exerted upon him by God, but in such a manner that he enters into them with all his heart and soul, and heartily desires to die the death of these righteous, i.e., of the people of Israel (Numbers 23:10); and when he finds that it pleases Jehovah to bless Israel, he leaves off resorting any longer to auguries (Numbers 24:1), and eventually declares to the enraged monarch, that he cannot transgress the command of Jehovah, even if the king should give him his house full of silver and gold (Numbers 24:13).


  This double-sidedness and ambiguity of the religious and prophetic character of Balaam may be explained on the supposition that, being endowed with a predisposition to divination and prophecy, he practised soothsaying and divination as a trade; and for the purpose of bringing this art to the greatest possible perfection, brought not only the traditions of the different nations, but all the phenomena of his own times, within the range of his observations. In this way he may have derived the first elements of the true knowledge of God from different echoes of the tradition of the primeval age, which was then not quite extinct, and may possibly have heard in his own native land some notes of the patriarchal revelations out of the home of the tribe-fathers of Israel. But these traditions are not sufficient of themselves to explain his attitude towards Jehovah, and his utterances concerning Israel. Balaam's peculiar knowledge of Jehovah, the God of Israel, and of all that He had done to His people, and his intimate acquaintance with the promises made to the patriarchs, which strike us in his prophecies (comp. Numbers 23:10 with Genesis 13:16; Genesis 28:14; Numbers 24:9 with Genesis 49:9; and Numbers 24:17 with Genesis 49:10), can only be explained from the fact that the report of the great things which God had done to and for Israel in Egypt and at the Dead Sea, had not only spread among all the neighbouring tribes, as was foretold in Exodus 15:14, and is attested by Jethro, Exodus 18:1., and Rahab the Canaanites, Joshua 2:9., but had even penetrated into Mesopotamia, as the countries of the Euphrates had maintained a steady commercial intercourse from the very earliest times with Hither Asia and the land Egypt. Through these tidings Balaam was no doubt induced not only to procure more exact information concerning the events themselves, that he might make a profitable use of it in connection with his own occupation, but also to dedicate himself to the service of Jehovah, “in the hope of being able to participate in the new powers conferred upon the human race; so that henceforth he called Jehovah his God, and appeared as a prophet in His name” (Hengstenberg). In this respect Balaam resembles the Jewish exorcists, who cast out demons in the name of Jesus without following Christ (Mark 9:38-39; Luke 9:49), but more especially Simon Magus, his “New Testament antitype,” who was also so powerfully attracted by the new divine powers of Christianity that he became a believer, and submitted to baptism, because he saw the signs and great miracles that were done (Acts 8:13). And from the very time when Balaam sought Jehovah, the fame of his prophetical art appears to have spread. It was no doubt the report that he stood in close connection with the God of Israel, which induced Balak, according to Numbers 22:6, to hire him to oppose the Israelites; as the heathen king shared the belief, which was common to all the heathen, that Balaam was able to work upon the God he served, and to determine and regulate His will. God had probably given to the soothsayer a few isolated but memorable glimpses of the unseen, to prepare him for the service of His kingdom. But “Balaam's heart was not right with God,” and “he loved the wages of unrighteousness” (Acts 8:21; 2 Peter 2:15). His thirst for honour and wealth was not so overcome by the revelations of the true God, that he could bring himself to give up his soothsaying, and serve the living God with an undivided heart. Thus it came to pass, that through the appeal addressed to him by Balak, he was brought into a situation in which, although he did not venture to attempt anything in opposition to the will of Jehovah, his heart was never thoroughly changed; so that, whilst he refused the honours and rewards that were promised him by Balak, and pronounced blessings upon Israel in the strength of the Spirit of God that came upon him, he was overcome immediately afterwards by the might of the sin of his own unbroken heart, fell back into the old heathen spirit, and advised the Midianites to entice the Israelites to join in the licentious worship of Baal Peor (Numbers 31:16), and was eventually put to death by the Israelites when they conquered these their foes (Numbers 31:8).


  Numbers 22:2-4


  Balaam Hired by Balak to Curse Israel.—Numbers 22:2-4. As the Israelites passed by the eastern border of the land of Moab, the Moabites did not venture to make any attack upon them; on the contrary, they supplied them with bread and water for money (Deuteronomy 2:29). At that time they no doubt cherished the hope that Sihon, their own terrible conqueror, would be able with perfect ease either to annihilate this new foe, or to drive them back into the desert from which they had come. But when they saw this hope frustrated, and the Israelites had overthrown the two kings of the Amorites with victorious power, and had conquered their kingdoms, and pressed forward through what was formerly Moabitish territory, even to the banks of the Jordan, the close proximity of so powerful a people filled Balak, their king, with terror and dismay, so that he began to think of the best means of destroying them. There was no ground for such alarm, as the Israelites, in consequence of divine instructions (Deuteronomy 2:9), had offered no hostilities to the Moabites, but had conscientiously spared their territory and property; and even after the defeat of the Amorites, had not turned their arms against them, but had advanced to the Jordan to take possession of the land of Canaan. But the supernatural might of the people of God was a source of such discomfort to the king of the Moabites, that a horror of the Israelites came upon him. Feeling too weak to attack them with force of arms, he took counsel with the elders of Midian. With these words, “This crowd will now lick up all our environs, as the ox licketh up the green of the field,” i.e., entirely consume all our possessions, he called their attention to the danger which the proximity of Israel would bring upon him and his territory, to induce them to unite with him in some common measures against this dangerous foe. This intention is implied in his words, and clearly follows from the sequel of the history. According to Numbers 22:7, the elders of Midian went to Balaam with the elders of Moab; and there is no doubt that the Midiantish elders advised Balak to send for Balaam with whom they had become acquainted upon their trading journeys (cf. Gen 37), to come and curse the Israelites. Another circumstance also points to an intimate connection between Balaam and the Midianites, namely, the fact that, after he had been obliged to bless the Israelites in spite of the inclination of his own natural heart, he went to the Midianites and advised them to make the Israelites harmless, by seducing them to idolatry (Numbers 31:16). The Midianites, who are referred to here, must be distinguished from the branch of the same tribe which dwelt in the peninsula of Sinai (Numbers 10:29-30; Exodus 2:15-16; Exodus 3:1). They had been settled for a long time (cf. Genesis 36:35) on the eastern border of the Moabitish and Amoritish territory, in a grassy but treeless steppe-land, where many ruins and wells are still to be found belonging to very ancient times (Buckingham, Syr. ii. pp. 79ff., 95ff.), and lived by grazing (Numbers 31:32.) and the caravan trade. They were not very warlike, and were not only defeated by the Edomites (Genesis 36:35), but were also subdued and rendered tributary by Sihon, king of the Amorites (see at Numbers 31:8). In the time of the Judges, indeed, they once invaded the land of Israel in company with the Amalekites and the sons of the East, but they were beaten by Gideon, and entirely repulsed (Judg 6 and 7), and from that time forth they disappear entirely from history. The “elders of Midian” are heads of tribes, who administered the general affairs of the people, who, like the Israelites, lived under a patriarchal constitution. The most powerful of them bore the title of“kings” (Numbers 31:8) or “princes” (Joshua 13:21). The clause, “and Balak, the son of Zippor, was king of the Moabites at that time,” is added as a supplementary note to explain the relation of Balak to the Moabites.


  Numbers 22:5-6


  Balak sent messengers to Balaam to Pethor in Mesopotamia. The town of Pethor, or Pethora (Φαθοῦρα , lxx), is unknown. There is something very uncertain in Knobel's supposition, that it is connected with Φαθοῦσαι , a place to the south of Circessium (Zozim. iii. 14), and with the Βέθαννα mentioned by Ptolemy, v. 18, 6, and that these are the same as Anah, Ἀναθώ , “Anatha (Ammian. Marcell. xxiv. 1, 6). And the conjecture that the name is derived from פּתר, to interpret dreams (Genesis 41:8), and marks the place as a seat of the possessors of secret arts, is also more than doubtful, since פּשׁר corresponds to פּתר in Aramaean; although there can be no doubt that Pethor may have been a noted seat of Babylonian magi, since these wise men were accustomed to congregate in particular localities (cf. Strabo, xvi. 1, §6, and Münter Relig. der Babyl. p. 86). Balak desired Balaam to come and curse the people of Israel, who had come out of Egypt, and were so numerous that they covered the eye of the earth (see Exodus 10:5), i.e., the whole face of the land, and sat down (were encamped) opposite to him; that he might then perhaps be able to smite them and drive them out of the land. On ארה for אר, the imperative of ארר, see Ewald, §228, b.—“For I know that he whom thou blessest is blessed, and he whom thou cursest is cursed.” Balak believed, in common with the whole of the ancient world, in the real power and operation of the curses, anathemas, and incantations pronounced by priests, soothsayers, and goetae. And there was a truth at the foundation of this belief, however it may have been perverted by heathenism into phantasy and superstition. When God endows a man with supernatural powers of His word and Spirit, he also confers upon him the power of working upon others in a supernatural way. Man, in fact, by virtue of the real connection between his spirit and the higher spiritual world, is able to appropriate to himself supernatural powers, and make them subservient to the purpose of sin and wickedness, so as to practise magic and witchcraft with them, arts which we cannot pronounce either mere delusion or pure superstition, since the scriptures of both the Old and New Testaments speak of witchcraft, and condemn it as a real power of evil and of the kingdom of darkness. Even in the narrative itself, the power of Balaam to bless and to curse is admitted; and, in addition to this, it is frequently celebrated as a great favour displayed towards Israel, that the Lord did not hearken to Balaam, but turned the curse into a blessing (Deuteronomy 23:5; Joshua 24:10; Micah 6:3; Nehemiah 13:2). This power of Balaam is not therefore traced, it is true, to the might of heathen deities, but to the might of Jehovah, whose name Balaam confessed; but yet the possibility is assumed of his curse doing actual, and not merely imaginary, harm to the Israelites. Moreover, the course of the history shows that in his heart Balaam was very much inclined to fulfil the desire of the king of the Moabites, and that this subjective inclination of his was overpowered by the objective might of the Spirit of Jehovah.


  Numbers 22:7-11


  When the elders of Moab and Midian came to him with wages of divination in their hand, he did not send them away, but told them to spend the night at his house, that he might bring them word what Jehovah would say to him. קסמים, from קסם, soothsaying, signifies here that which has been wrought or won by soothsaying—the soothsayer's wages; just as בּשׂרה, which signifies literally glad tidings, is used in 2 Samuel 4:10 for the wages of glad tidings; and פּעל, פּעלּה, which signifies work, is frequently used for that which is wrought, the thing acquired, or the wages. If Balaam had been a true prophet and a faithful servant of Jehovah, he would at once have sent the messengers away and refused their request, as he must then have known that God would not curse His chosen people. But Balaam loved the wages of unrighteousness. This corruptness of his heart obscured his mind, so that he turned to God not as a mere form, but with the intention and in the hope of obtaining the consent of God to his undertaking. And God came to him in the night, and made known His will. Whether it was through the medium of a dream or of a vision, is not recorded, as this was of no moment in relation to the subject in hand. The question of God in Numbers 22:9,“Who are these men with thee?” not only served to introduce the conversation (Knobel), but was intended to awaken “the slumbering conscience of Balaam, to lead him to reflect upon the proposal which the men had made, and to break the force of his sinful inclination”' (Hengstenberg).


  Numbers 22:12-14


  God then expressly forbade him to go with the messengers to curse the Israelites, as the people was blessed; and Balaam was compelled to send back the messengers without attaining their object, because Jehovah had refused him permission to go with them. קבה־לּי, Numbers 22:11, imper. of נקב = קבב (see at Leviticus 24:11).


  Numbers 22:15-17


  The answer with which Balaam had sent the Moabitish messengers away, encouraged Balak to cherish the hope of gaining over the celebrated soothsayer to his purpose notwithstanding, and to send an embassy “of princes more numerous and more honourable than those,” and to make the attempt to overcome his former resistance by more splendid promises; whether he regarded it, as is very probable, “as the remains of a weakly fear of God, or simply as a ruse adopted for the purpose of obtaining better conditions” (Hengstenberg). As a genuine heathen, who saw nothing more in the God of Israel than a national god of that people, he thought that it would be possible to render not only men, but gods also, favourable to his purpose, by means of splendid honours and rich rewards.


  Numbers 22:18-21


  But Balaam replied to the proposals of these ambassadors:“If Balak gave me his house full of silver and gold, I cannot transgress the mouth (command) of Jehovah, my God, to do little or great,” i.e., to attempt anything in opposition to the will of the Lord (cf. 1 Samuel 20:2; 1 Samuel 22:15; 1 Samuel 25:36). The inability flowed from moral awe of God and dread of His punishment. “From beginning to end this fact was firmly established in Balaam's mind, viz., that in the work to which Balak summoned him he could do nothing at all except through Jehovah. This knowledge he had acquired by virtue of his natural gifts as seer, and his previous experience. But this clear knowledge of Jehovah was completely obscured again by the love for the wages which ruled in his heart. Because he loved Balak, the enemy of Israel, for the sake of the wages, whereas Jehovah loved Israel for His own name's sake; Balaam was opposed to Jehovah in his inmost nature and will, though he knew himself to be in unison with Him by virtue of his natural gift. Consequently he fell into the same blindness of contradiction to which Balak was in bondage” (Baumgarten). And in this blindness he hoped to be able to turn Jehovah round to oppose Israel, and favour the wishes of his own and Balak's heart. He therefore told the messengers to wait again, that he might ask Jehovah a second time (Numbers 22:19). And this time (Numbers 22:20) God allowed him to go with them, but only on the condition that he should do nothing but what He said to him. The apparent contradiction in His first of all prohibiting Balaam from going (Numbers 22:12), then permitting it (Numbers 22:20), and then again, when Balaam set out in consequence of this permission, burning with anger against him (Numbers 22:22), does not indicate any variableness in the counsels of God, but vanishes at once when we take into account the pedagogical purpose of the divine consent. When the first messengers came and Balaam asked God whether he might go with them and curse Israel, God forbade him to go and curse. But since Balaam obeyed this command with inward repugnance, when he asked a second time on the arrival of the second embassy, God permitted him to go, but on the condition already mentioned, namely, that he was forbidden to curse. God did this not merely because it was His own intention to put blessings instead of curses into the prophet's mouth,—and “the blessings of the celebrated prophet might serve as means of encouraging Israel and discouraging their foes, even though He did not actually stand in need of them” (Knobel),—but primarily and principally for the sake of Balaam himself, viz., to manifest to this soothsayer, who had so little susceptibility for higher influences, both His own omnipotence and true deity, and also the divine election of Israel, in a manner so powerful as to compel him to decide either for or against the God of Israel and his salvation. To this end God permitted him to go to Balak, though not without once more warning him most powerfully by the way of the danger to which his avarice and ambition would expose him. This immediate intention in the guidance of Balaam, by which God would have rescued him if possible from the way of destruction, into which he had been led by the sin which ruled in his heart, does not at all preclude the much further-reaching design of God, which was manifested in Balaam's blessings, namely, to glorify His own name among the heathen and in Israel, through the medium of this far-famed soothsayer.


  Verse 22-23


  Balaam's Speaking Ass.—Numbers 22:22. “And the anger of God burned, that he was going (הוּא הולך): and the angel of Jehovah placed himself in the way, as an adversary to him.” From the use of the participle הולך instead of the imperfect, with which it is not interchangeable, it is evident, on the one hand, that the anger of God was not excited by the fact that Balaam went with the elders of Moab, but by his behaviour wither on setting out or upon the journey; and, on the other hand, that the occurrence which followed did not take place at the commencement, but rather towards the close of, the journey. As it was a longing for wages and honour that had induced the soothsayer to undertake the journey, the nearer he came to his destination, under the guidance of the distinguished Moabitish ambassadors, the more was his mind occupied with the honours and riches in prospect; and so completely did they take possession of his heart, that he was in danger of casting to the winds the condition which had been imposed upon him by God. The wrath of God was kindled against this dangerous enemy of his soul; and as he was riding upon his ass with two attendants, the angel of the Lord stood in his way לו לשׂטן, “as an adversary to him,” i.e., to restrain him from advancing farther on a road that would inevitably lead him headlong into destruction (cf. Numbers 22:32). This visible manifestation of God was seen by the ass; but Balaam the seer was so blinded, that it was entirely hidden from his eye, darkened as it was by sinful lust; and this happened three times before Jehovah brought him to his senses by the speaking of the dumb animal, and thus opened his eyes.


  The “drawn sword” in the angel's hand was a manifestation of the wrath of God. The ass turned from the road into the field before the threatening sight, and was smitten by Balaam in consequence to turn her or guide her back into the road.


  Verse 24-25


  The angel then stationed himself in a pass of the vineyards where walls (גּדר, vineyard walls, Isaiah 5:5) were on both sides, so that the animal, terrified by the angel, pressed against the wall, and squeezed Balaam's foot against the wall, for which Balaam smote her again.


  Verse 26-27


  The angel moved still farther, and stationed himself in front of him, in so narrow a pass, that there was no room to move either to the right or to the left. As the ass could neither turn aside nor go past this time, she threw herself. down. Balaam was still more enraged at this, and smote her with the stick (בּמקּל, which he carried; see Genesis 38:18).


  Verses 28-31


  “Then Jehovah opened the mouth of the ass, and she said to Balaam, What have I done to thee, that thou hast smitten me now three times?” But Balaam, enraged at the refractoriness of his ass, replied, “Because thou hast played me ill (התעלּל, see Exodus 10:2): if there were only a sword in my hand, verily I should now have killed thee.” But the ass replied, that she had been ridden by him from a long time back, and had never been accustomed to act in this way towards him. These words of the irrational beast, the truth of which Balaam was obliged to admit, made an impression upon him, and awakened him out of his blindness, so that God could now open his eyes, and he saw the angel of the Lord.


  In this miraculous occurrence, which scoffers at the Bible constantly bring forward as a weapon of attack upon the truth of the word of God, the circumstance that the ass perceived the appearance of the angel of the Lord sooner than Balaam did, does not present the slightest difficulty; for it is a well-known fact, that irrational animals have a much keener instinctive presentiment of many natural phenomena, such as earthquakes, storms, etc., than man has with the five senses of his mind. And the fact is equally undeniable, that many animals, e.g., horses and cows, see the so-called second sight, and are terrified in consequence.


  The rock of offence in this narrative is to be found in the rational words of an irrational and speechless ass. It is true, that in the actual meaning of the words there is nothing beyond the sensations and feelings to which animals constantly give utterance in gestures and inarticulate sounds, when subjected to cruel treatment. But in this instance the feelings were expressed in the rational words of human language, which an animal does not possess; and hence the question arises. Are we to understand this miracle as being a purely internal fact of an ecstatic nature, or a fact that actually came under the cognizance of the senses? If we examine the arguments which Hengstenberg has adduced in favour of the former, and Kurtz in support of the latter, there is nothing at all in the circumstance, that the narrative itself says nothing about Balaam being in an ecstasy, nor in the statement that “Jehovah opened the mouth of the ass,” nor lastly, in the words of 2 Peter 2:16, “The dumb ass, speaking with man's voice, forbade the madness of the prophet,” to furnish conclusive, not to say irresistible, proofs of the assertion, that “as the ass was corporeally and externally visible, its speaking must have been externally and corporeally audible” (Kurtz). All that is contained in the two scriptural testimonies is, that the ass spoke in a way that was perceptible to Balaam, and that this speaking was effected by Jehovah as something altogether extraordinary. But whether Balaam heard the words of the animal with the outward, i.e., the bodily ear, or with an inward spiritual ear, is not decided by them. On the other hand, neither the fact that Balaam expressed no astonishment at the ass speaking, nor the circumstance that Balaam's companions—viz., his two servants (Numbers 22:22) and the Moabitish messengers, who were also present, according to Numbers 22:35—did not see the angel or hear the ass speaking, leads with certainty to the conclusion, that the whole affair must have been a purely internal one, which Balaam alone experienced in a state of ecstasy, since argumenta e silentio confessedly prove but very little. With regard to Balaam, we may say with Augustine (quaest. 50 in Num.), “he was so carried away by his cupidity, that he was not terrified by this marvellous miracle, and replied just as if he had been speaking to a man, when God, although He did not change the nature of the ass into that of a rational being, made it give utterance to whatever He pleased, for the purpose of restraining his madness.” But with regard to the Moabitish messengers, it is very doubtful whether they were eye-witnesses and auditors of the affair. It is quite possible that they had gone some distance in advance, or were some distance behind, when Balaam had the vision. On the other hand, there was no necessity to mention particularly that they saw the appearance of the angel, and heard the speaking of the animal, as this circumstance was not of the least importance in connection with the main purpose of the narrative. And still less can it be said that “the ass's speaking, if transferred to the sphere of outward reality, would obviously break through the eternal boundary-line which has been drawn in Gen 1 between the human and the animal world.” The only thing that would have broken through this boundary, would have been for the words of the ass to have surpassed the feelings and sensations of an animal; that is to say, for the ass to have given utterance to truths that were essentially human, and only comprehensible by human reason. Now that was not the case. All that the ass said was quite within the sphere of the psychical life of an animal.


  The true explanation lies between the notion that the whole occurrence was purely internal, and consisted exclusively in ecstasy brought by God upon Balaam, and the grossly realistic reduction of the whole affair into the sphere of the senses and the outward material world. The angel who met the soothsayer in the road, as he was riding upon his ass, and who was seen at once by the ass, though he was not seen by Balaam till Jehovah had opened his eyes, did really appear upon the road, in the outward world of the senses. But the form in which he appeared was not a grossly sensuous or material form, like the bodily frame of an ordinary visible being; for in that case Balaam would inevitably have seen him, when his beast became alarmed and restive again and again and refused to go forward, since it is not stated anywhere that God had smitten him with blindness, like the men of Sodom (Genesis 19:11), or the people in 2 Kings 6:18. It rather resembled the appearance of a spirit, which cannot be seen by every one who has healthy bodily eyes, but only by those who have their senses awakened for visions from the spirit-world. Thus, for example, the men who went to Damascus with Paul, saw no one, when the Lord appeared to him in a miraculous light from heaven, and spoke to him, although they also heard the voice (Acts 9:7).


  Balaam wanted the spiritual sense to discern the angel of the Lord, because his spirit's eye was blinded by his thirst for wealth and honour. This blindness increased to such an extent, with the inward excitement caused by the repeated insubordination of his beast, that he lost all self-control. As the ass had never been so restive before, if he had only been calm and thoughtful himself, he would have looked about to discover the cause of this remarkable change, and would then, no doubt, have discovered the presence of the angel. But as he lost all his thoughtfulness, God was obliged to open the mouth of the dumb and irrational animal, to show a seer by profession his own blindness. “He might have reproved him by the words of the angel; but because the rebuke would not have been sufficiently severe without some deep humiliation, He made the beast his teacher” (Calvin). The ass's speaking was produced by the omnipotence of God; but it is impossible to decide whether the modulation was miraculously communicated to the animal's voice, so that it actually gave utterance to the human words which fell upon Balaam's ears (Kurtz), or whether the cries of the animal were formed into rational discourse in Balaam's soul, by the direct operation of God, so that he alone heard and understood the speech of the animal, whereas the servants who were present heard nothing more than unintelligible cries.


  In either case Balaam received a deeply humiliating admonition from the mouth of the irrational beast, and that not only to put him to shame, but also to call him to his senses, and render him capable of hearing the voice of God. The seer, who prided himself upon having eyes for divine revelations, was so blind, that he could not discern the appearance of the angel, which even the irrational beast had been able to see.


  By this he was taught, that even a beast is more capable of discerning things from the higher world, than a man blinded by sinful desires. It was not till after this humiliation that God opened his eyes, so that he saw the angel of the Lord with a drawn sword standing in his road, and fell upon his face before this fearful sight.


  Verses 32-34


  To humble him deeply and inwardly, the Lord help up before him the injustice of his cruel treatment of the ass, and told him at the same time that it had saved his life by turning out of the way. “I have come out,” said the angel of the Lord, “as an adversary; for the way leads headlong into destruction before me;” i.e., the way which thou art going is leading thee, in my eyes, in my view, into destruction. ירט, to plunge, sc., into destruction, both here, and also in Job 16:11, the only other passage in which it occurs.


  Verses 33-35


  The angel of the Lord sought to preserve Balaam from the destruction which threatened him, by standing in his way; but he did not see him, though his ass did. וגו נטתה אוּלי, “perhaps it turned out before me; for otherwise I should surely have killed thee, and let her live.” The first clause is to be regarded, as Hengstenberg supposes, as an aposiopesis. The angel does not state positively what was the reason why perhaps the ass had turned out of the way: he merely hints at it lightly, and leaves it to Balaam to gather from the hint, that the faithful animal had turned away from affection to its master, with a dim foreboding of the danger which threatened him, and yet for that very reason, as it were as a reward for its service of love, had been ill-treated by him. The traditional rendering, “if the ass had not turned aside, surely,” etc., cannot be defended according to the rules of the language; and there is not sufficient ground for any such alteration of the text as Knobel suggests, viz., into לוּלי. These words made an impression, and Balaam made this acknowledgment (Numbers 22:34): “I have sinned, for I knew not that thou stoodest in the way against me; and now, if it displease thee, I will get me back again.” The angel of the Lord replied, however (Numbers 22:35): “Go with the men; but only the word that I shall speak unto thee, that shalt you speak.” This was sufficient to show him, that it was not the journey in itself that was displeasing to God, but the feelings and intentions with which he had entered upon it. The whole procedure was intended to sharpen his conscience and sober his mind, that he might pay attention to the word which the Lord would speak to him. At the same time the impression which the appearance and words of the angel of the Lord made upon his heart, enveloped in mist as it was by the thirst for gold and honour, was not a deep one, nor one that led him to a thorough knowledge of his own heart; otherwise, after such a warning, he would never have continued his journey.


  Verse 36-37


  Reception of Balaam by the King of the Moabites.—Numbers 22:36, Numbers 22:37. As soon as Balak heard of Balaam's coming, he went to meet him at a city on the border of the Arnon, which flowed at the extreme (north) boundary (of the Moabitish territory), viz., at Areopolis (see at Numbers 21:15), probably the capital of the kingdom at one time, but now reduced to a frontier town, since Sihon the Amorite had taken all the land as far as the Arnon; whilst Rabbah, which was farther south, had been selected as the residence of the king. By coming as far as the frontier of his kingdom to meet the celebrated soothsayer, Balak intended to do him special honour. But he would not help receiving him with a gentle reproof for not having come at his first invitation, as if he, the king, had not been in a condition to honour him according to his merits.


  Verse 38


  But Balaam, being still mindful of the warning which he had just received from God, replied, “Lo, I am come unto thee now: have I then any power to speak anything (sc., of my own accord)? “The word which God puts into my mouth, that will I speak.” With this reply he sought, at the very outset, to soften down the expectations of Balak, inasmuch as he concluded at once that his coming was a proof of his willingness to curse (Hengstenberg). As a matter of fact, Balaam did not say anything different to the king form what he had explained to his messengers at the very first (cf. Numbers 22:18). But just as he had not told them the whole truth, but had concealed the fact that Jehovah, his God, had forbidden the journey at first, on the ground that he was not to curse the nation that was blessed (Numbers 22:12), so he could not address the king in open, unambiguous words.


  Verse 39-40


  He then went with Balak to Kirjath-Chuzoth, where the king had oxen and sheep slaughtered in sacrifice, and sent flesh to Balaam as well as to the princes that were with him for a sacrificial meal, to do honour to the soothsayer thereby. The sacrifices were not so much thank-offerings for Balaam's happy arrival, as supplicatory offerings for the success of the undertaking before them. “This is evident,” as Hengstenberg correctly observes, “from the place and time of their presentation; for the place was not that where Balak first met with Balaam, and they were only presented on the eve of the great event.” Moreover, they were offered unquestionably not to the Moabitish idols, from which Balak expected no help, but to Jehovah, whom Balak wished to draw away, in connection with Balaam, from His own people (Israel), that he might secure His favour to the Moabites. The situation of Kirjath-Chuzoth, which is only mentioned here, cannot be determined with absolute certainty. As Balak went with Balaam to Bamoth-baal on the morning following the sacrificial meal, which was celebrated there, Kirjath-Chuzoth cannot have been very far distant. Knobel conjectures, with some probability, that it may have been the same as Kerioth (Jeremiah 48:24), i.e., Kereijat or Körriat, at the foot of Jebel Attarus, at the top of which Bamoth-baal was situated (see at Numbers 21:19).


  Verse 41


  But Balak conducted the soothsayer to Bamoth-baal, not because it was consecrated to Baal, but because it was the first height on the way to the steppes of Moab, from which they could see the camp of Israel, or at all events, “the end of the people,” i.e., the outermost portion of the camp. For “Balak started with the supposition, that Balaam must necessarily have the Israelites in view if his curse was to take effect” (Hengstenberg).


  Numbers 23


  Verse 1-2


  Balaam's First Words.—Numbers 23:1-3. Preparations for the first act, which was performed at Bamoth-baal. At Balaam's command Balak built seven altars, and then selected seven bullocks and seven rams, which they immediately sacrificed, namely, one bullock and one ram upon each altar. The nations of antiquity generally accompanied all their more important undertakings with sacrifices, to make sure of the protection and help of the gods; but this was especially the case with their ceremonies of adjuration. According to Diod. Sic. ii. 29, the Chaldeans sought to avert calamity and secure prosperity by sacrifices and adjurations. The same thing is also related of other nations (see Hengstenberg, Balaam, p. 392). Accordingly, Balaam also did everything that appeared necessary, according to his own religious notions, to ensure the success of Balak's undertaking, and bring about the desired result. The erection of seven altars, and the sacrifice of seven animals of each kind, are to be explained from the sacredness acquired by this number, through the creation of the world in seven days, as being the stamp of work that was well-pleasing to God. The sacrifices were burnt-offerings, and were offered by themselves to Jehovah, whom Balaam acknowledged as his God.


  Verse 3-4


  After the offering of the sacrifices, Balaam directed the king to stand by his burnt-offering, i.e., by the sacrifices that had been offered for him upon the seven altars, that he might go out for auguries. The meaning of the words,“I will go, peradventure Jehovah will come to meet me,” is apparent from Numbers 24:1: and “he went no more to meet with the auguries” (נחשׁים, see at Leviticus 19:26). Balaam went out to look for a manifestation of Jehovah in the significant phenomena of nature. The word which Jehovah should show to him, he would report to Balak. We have here what is just as characteristic in relation to Balaam's religious stand-point, as it is significant in its bearing upon the genuine historical character of the narrative, namely, an admixture of the religious ideas of both the Israelites and the heathen, inasmuch as Balaam hoped to receive or discover, in the phenomena of nature, a revelation from Jehovah. Because heathenism had no “sure word of prophecy,” it sought to discover the will and counsel of God, which are displayed in the events of human history, through various signs that were discernible in natural phenomena, or, as Chryssipus the Stoic expresses it in Cicero de divin. ii. 63, “Signa quae a Diis hominibus portendantur.”


  To look for a word of Jehovah in this way, Balaam betook himself to a“bald height.” This is the only meaning of שׁפי, from שׁפה, to rub, to scrape, to make bare, which is supported by the usage of the language; it is also in perfect harmony with the context, as the heathen augurs were always accustomed to select elevated places for their auspices, with an extensive prospect, especially the towering and barren summits of mountains that were rarely visited by men (see Hengstenberg, ut sup.). Ewald, however, proposes the meaning “alone,” or “to spy,” for which there is not the slightest grammatical foundation.


  Verses 4-6


  “And God came to meet Balaam,” who thought it necessary, as a true hariolus, to call the attention of God to the altars which had been built for Him, and the sacrifices that had been offered upon them. And God made known His will to him, though not in a natural sign of doubtful signification. He put a very distinct and unmistakeable word into his mouth, and commanded him to make it known to the king.


  Verses 7-10


  Balaam's first saying.—Having come back to the burnt-offering, Balaam commenced his utterance before the king and the assembled princes. משׁל, lit., a simile, then a proverb, because the latter consists of comparisons and figures, and lastly a sentence or saying. The application of this term to the announcements made by Balaam (Numbers 23:7, Numbers 23:18, Numbers 24:3, Numbers 24:15, Numbers 24:20), whereas it is never used of the prophecies of the true prophets of Jehovah, but only of certain songs and similes inserted in them (cf. Isaiah 14:4; Ezekiel 17:2; Ezekiel 24:3; Micah 2:4), is to be accounted for not merely from the poetic form of Balaam's utterances, the predominance of poetical imagery, the sustained parallelism, the construction of the whole discourse in brief pointed sentences, and other peculiarities of poetic language (e.g.,בּנו, Numbers 24:3, Numbers 24:15), but it points at the same time to the difference which actually exists between these utterances and the predictions of the true prophets. The latter are orations addressed to the congregation, which deduce from the general and peculiar relation of Israel to the Lord and to His law, the conduct of the Lord towards His people either in their own or in future times, proclaiming judgment upon the ungodly and salvation to the righteous. “Balaam's mental eye,” on the contrary, as Hengstenberg correctly observes, “was simply fixed upon what he saw; and this he reproduced without any regard to the impression that it was intended to make upon those who heard it.” But the very first utterance was of such a character as to deprive Balak of all hope that his wishes would be fulfilled.


  Numbers 23:7


  “Balak, the king of Moab, fetches me from Aram, from the mountains of the East,” i.e., of Mesopotamia, which was described, as far back as Genesis 29:1, as the land of the sons of the East (cf. Numbers 22:5). Balaam mentions the mountains of his home in contradistinction to the mountains of the land of the Moabites upon which he was then standing. “Come, curse me Jacob, and come threaten Israel.” Balak had sent for him for this purpose (see Numbers 22:11, Numbers 22:17). זעמה, for זעמה, imperative (see Ewald, §228, b.). זעם, to be angry, here to give utterance to the wrath of God, synonymous with נקב or קבב, to curse. Jacob: a poetical name for the nation, equivalent to Israel.


  Numbers 23:8-10


  “How shall I curse whom God does not curse, and how threaten whom Jehovah does not threaten?” Balak imagined, like all the heathen, that Balaam, as a goetes and magician, could distribute blessings and curses according to his own will, and put such constraint upon his God as to make Him subservient to his own will (see at Numbers 22:6). The seer opposes this delusion: The God of Israel does not curse His people, and therefore His servant cannot curse them. The following verses (Numbers 23:9 and Numbers 23:10) give the reason why: “For from the top of the rocks I see him, and from the hills I behold him. Lo, it is a people that dwelleth apart, and is not numbered among the heathen. Who determines the dust of Jacob, and in number the fourth part of Israel? Let my soul die the death of the righteous, and my end be like his?” There were two reasons which rendered it impossible for Balaam to curse Israel: (1) Because they were a people both outwardly and inwardly different from other nations, and (2) because they were a people richly blessed and highly favoured by God. From the top of the mountains Balaam looked down upon the people of Israel. The outward and earthly height upon which he stood was the substratum of the spiritual height upon which the Spirit of God had placed him, and had so enlightened his mental sight, that he was able to discern all the peculiarities and the true nature of Israel. In this respect the first thing that met his view was the fact that this people dwelt alone. Dwelling alone does not denote a quiet and safe retirement, as many commentators have inferred from Deuteronomy 33:28; Jeremiah 49:31, and Micah 7:14; but, according to the parallel clause, “it is not reckoned among the nations,” it expresses the separation of Israel from the rest of the nations. This separation was manifested outwardly to the seer's eye in the fact that“the host of Israel dwelt by itself in a separate encampment upon the plain. In this his spirit discerned the inward and essential separation of Israel from all the heathen” (Baumgarten). This outward “dwelling alone” was a symbol of their inward separation from the heathen world, by virtue of which Israel was not only saved from the fate of the heathen world, but could not be overcome by the heathen; of course only so long as they themselves should inwardly maintain this separation from the heathen, and faithfully continue in covenant with the Lord their God, who had separated them from among the nations to be His own possession. As soon as Israel lost itself in heathen ways, it also lost its own external independence. This rule applies to the Israel of the New Testament as well as the Israel of the Old, to the congregation or Church of God of all ages. יתחשּׁב לע, “it does not reckon itself among the heathen nations,” i.e., it does not share the lot of the other nations, because it has a different God and protector from the heathen (cf. Deuteronomy 4:8; Deuteronomy 33:29). The truth of this has been so marvellously realized in the history of the Israelites, notwithstanding their falling short of the idea of their divine calling, “that whereas all the mightier kingdoms of the ancient world, Egypt, Assyria, Babel, etc., have perished without a trace, Israel, after being rescued from so many dangers which threatened utter destruction under the Old Testament, still flourishes in the Church of the New Testament, and continues also to exist in that part which, though rejected now, is destined one day to be restored” (Hengstenberg).


  In this state of separation from the other nations, Israel rejoiced in the blessing of its God, which was already visible in the innumerable multitude into which it had grown. “Who has ever determined the dust of Jacob?” As the dust cannot be numbered, so is the multitude of Israel innumerable. These words point back to the promise in Genesis 13:16, and applied quite as much to the existing state as to the future of Israel. The beginning of the miraculous fulfilment of the promise given to the patriarchs of an innumerable posterity, was already before their eyes (cf. Deuteronomy 10:22). Even now the fourth part of Israel is not to be reckoned. Balaam speaks of the fourth part with reference to the division of the nation into four camps (ch. 2), of which he could see only one from his point of view (Numbers 22:41), and therefore only the fourth part of the nation. מספּר is an accusative of definition, and the subject and verb are to be repeated from the first clause; so that there is no necessity to alter מספּר into ספר מי.—But Israel was not only visibly blessed by God with an innumerable increase; it was also inwardly exalted into a people of ישׁרים, righteous or honourable men. The predicate ישׁרים is applied to Israel on account of its divine calling, because it had a God who was just and right, a God of truth and without iniquity (Deuteronomy 32:4), or because the God of Israel was holy, and sanctified His people (Leviticus 20:7-8; Exodus 31:13) and made them into a Jeshurun (Deuteronomy 32:15; Deuteronomy 33:5, Deuteronomy 33:26). Righteousness, probity, is the idea and destination of this people, which has never entirely lost it, though it has never fully realized it. Even in times of general apostasy from the Lord, there was always an ἐκλογή in the nation, of which probity and righteousness could truly be predicated (cf. 1 Kings 19:18). The righteousness of the Israelites was “a product of the institutions which God had established among them, of the revelation of His holy will which He had given them in His law, of the forgiveness of sins which He had linked on to the offering of sacrifices, and of the communication of His Spirit, which was ever living and at work in His Church, and in it alone” (Hengstenberg). Such a people Balaam could not curse; he could only wish that the end of his own life might resemble the end of these righteous men. Death is introduced here as the end and completion of life. “Balaam desires for himself the entire, full, indestructible, and inalienable blessedness of the Israelite, of which death is both the close and completion, and also the seal and attestation” (Kurtz). This desire did not involve the certain hope of a blessed life beyond the grave, which the Israelites themselves did not then possess; it simply expressed the thought that the death of a pious Israelite was a desirable good. And this it was, whether viewed in the light of the past, the present, or the future. In the hour of death the pious Israelite could look back with blessed satisfaction to a long life, rich “in traces of the beneficent, forgiving, delivering, and saving grace of God;” he could comfort himself with the delightful hope of living on in his children and his children's children, and in them of participating in the future fulfilment of the divine promises of grace; and lastly, when dying in possession of the love and grace of God, he could depart hence with the joyful confidence of being gathered to his fathers in Sheol (Genesis 25:8).


  Verses 11-17


  Balak reproached Balaam for this utterance, which announced blessings to the Israelites instead of curses. But he met his reproaches with the remark, that he was bound by the command of Jehovah. The infinitive absolute,בּרך, after the finite verb, expresses the fact that Balaam had continued to give utterance to nothing but blessings. לדבּר שׁמר, to observe to speak; שׁמר, to notice carefully, as in Deuteronomy 5:1, Deuteronomy 5:29, etc. But Balak thought that the reason might be found in the unfavourable locality; he therefore led the seer to “the field of the watchers, upon the top of Pisgah,” whence he could see the whole of the people of Israel. The words וגו תּראנּוּ אשׁר (Numbers 23:13) are to be rendered, “whence thou wilt see it (Israel); thou seest only the end of it, but not the whole of it” (sc., here upon Bamoth-baal). This is required by a comparison of the verse before us with Numbers 22:41, where it is most unquestionably stated, that upon the top of Bamoth-baal Balaam only saw“the end of the people.” For this reason Balak regarded that place as unfavourable, and wished to lead the seer to a place from which he could see the people, without any limitation whatever. Consequently, notwithstanding the omission of כּי (for), the words קצהוּ אפס can only be intended to assign the reason why Balak supposed the first utterances of Balaam to have been unfavourable. קצהוּ = העם קצה, the end of the people (Numbers 22:41), cannot possibly signify the whole nation, or, as Marck, de Geer, Gesenius, and Kurtz suppose,“the people from one end to the other,” in which case העם קצה (the end of the people) would signify the very opposite of קצהוּ (the end of it); for העם קצה is not interchangeable, or to be identified, with מקּצה כּל־העם (Genesis 19:4), “the whole people, from the end or extremity of it,” or from its last man; in other words, “to the very last man.” Still less does העם קצה אפס signify “the uttermost end of the whole people, the end of the entire people,” notwithstanding the fact that Kurtz regards the expression, “the end of the end of the people,” as an intolerable tautology. קבנו, imperative with nun epenth., from קבב. The “field of the watchers,” or “spies ((zophim)), upon the top of Pisgah,” corresponds, no doubt, to “the field of Moab, upon the top of Pisgah,” on the west of Heshbon (see at Numbers 21:20). Mount Nebo, from which Moses surveyed the land of Canaan in all its length and breadth, was one summit, and possibly the summit of Pisgah (see Deuteronomy 3:27; Deuteronomy 34:1). The field of the spies was very probably a tract of table-land upon Nebo; and so called either because watchers were stationed there in times of disturbance, to keep a look-out all round, or possibly because it was a place where augurs made their observations of the heavens and of birds (Knobel). The locality has not been thoroughly explored by travellers; but from the spot alluded to, it must have been possible to overlook a very large portion of the Arboth Moab. Still farther to the north, and nearer to the camp of the Israelites in these Arboth, was the summit of Peor, to which Balak afterwards conducted Balaam (Numbers 23:28), and where he not only saw the whole of the people, but could see distinctly the camps of the different tribes (Numbers 24:2).


  Numbers 23:14-17


  Upon Pisgah, Balak and Balaam made the same preparations for a fresh revelation from God as upon Bamoth-baal (Numbers 23:1-6). כּה in Numbers 23:15 does not mean “here” or “yonder,” but “so” or “thus,” as in every other case. The thought is this: “Do thou stay (sc., as thou art), and I will go and meet thus” (sc., in the manner required). אקּרה (I will go and meet) is a technical term here for going out for auguries (Numbers 24:1), or for a divine revelation.


  Verses 18-24


  The second saying.—“Up, Balak, and hear! Hearken to me, son of Zippor!”קוּם, “stand up,” is a call to mental elevation, to the perception of the word of God; for Balak was standing by his sacrifice (Numbers 23:17). האזין with עד, as in Job 32:11, signifies a hearing which presses forward to the speaker, i.e., in keen and minute attention (Hengstenberg). בּנו, with the antiquated union vowel for בּן; see at Genesis 1:24.


  Numbers 23:19


  “God is not a man, that He should lie; nor a son of man, that He should repent: hath He said, and should He not do it? and spoken, and should not carry it out?”


  Numbers 23:20


  “Behold, I have received to bless: and He hath blessed; and I cannot turn it.” Balaam meets Balak's expectation that he will take back the blessing that he has uttered, with the declaration, that God does not alter His purposes like changeable and fickle men, but keeps His word unalterably, and carries it into execution. The unchangeableness of the divine purposes is a necessary consequence of the unchangeableness of the divine nature. With regard to His own counsels, God repents of nothing; but this does not prevent the repentance of God, understood as an anthropopathic expression, denoting the pain experienced by the love of God, on account of the destruction of its creatures (see at Genesis 6:6, and Exodus 32:14). The ה before הוּא; Numbers 23:19) is the interrogative ה (see Ges. §100, 4). The two clauses of Numbers 23:19 , “Hath He spoken,” etc., taken by themselves, are no doubt of universal application; but taken in connection with the context, they relate specially to what God had spoken through Balaam, in his first utterance with reference to Israel, as we may see from the more precise explanation in Numbers 23:20, “Behold, I have received to bless' (לקח, taken, accepted), etc. השׁיב, to lead back, to make a thing retrograde (Isaiah 43:13). Samuel afterwards refused Saul's request in these words of Balaam (Numbers 23:19), when he entreated him to revoke his rejection on the part of God (1 Samuel 15:29).


  Numbers 23:21


  After this decided reversal of Balak's expectations, Balaam carried out still more fully the blessing which had been only briefly indicated in his first utterance. “He beholds not wickedness in Jacob, and sees not suffering in Israel: Jehovah his God is with him, and the shout (jubilation) of a king in the midst of him.” The subject in the first sentence is God (see Habakkuk 1:3, Habakkuk 1:13). God sees not און, worthlessness, wickedness, and עמל, tribulation, misery, as the consequence of sin, and therefore discovers no reason for cursing the nation. That this applied to the people solely by virtue of their calling as the holy nation of Jehovah, and consequently that there is no denial of the sin of individuals, is evident from the second hemistich, which expresses the thought of the first in a positive form: so that the words, “Jehovah his God is with him,” correspond to the words, “He beholds not wickedness;” and “the shout of a king in the midst of it,” to His not seeing suffering. Israel therefore rejoiced in the blessing of God only so long as it remained faithful to the idea of its divine calling, and continued in covenant fellowship with the Lord. So long the power of the world could do it no harm. The “shout of a king” in Israel is the rejoicing of Israel at the fact that Jehovah dwells and rules as King in the midst of it (cf. Exodus 15:18; Deuteronomy 33:5). Jehovah had manifested Himself as King, by leading them out of Egypt.


  Numbers 23:22


  “God brings them out of Egypt; his strength is like that of a buffalo.” אל is God as the strong, or mighty one. The participle מוציאם is not used for the preterite, but designates the leading out as still going on, and lasting till the introduction into Canaan. The plural suffix, ם -, is used ad sensum, with reference to Israel as a people. Because God leads them, they go forward with the strength of a buffalo. תּועפות, from יעף, to weary, signifies that which causes weariness, exertion, the putting forth of power; hence the fulness of strength, ability to make or bear exertions. ראם is the buffalo or wild ox, an indomitable animal, which is especially fearful on account of its horns (Job 39:9-11; Deuteronomy 33:17; Psalm 22:22).


  Numbers 23:23


  The fellowship of its God, in which Israel rejoiced, and to which it owed its strength, was an actual truth. “For there is no augury in Jacob, and no divination in Israel. At the time it is spoken to Jacob, and to Israel what God doeth.” כּי does not mean, “so that, as an introduction to the sequel,” as Knobel supposes, but “for,” as a causal particle. The fact that Israel was not directed, like other nations, to the uncertain and deceitful instrumentality of augury and divination, but enjoyed in all its concerns the immediate revelation of its God, furnished the proof that it had its God in the midst of it, and was guided and endowed with power by God Himself. נחשׁ and קסם, οἰωνισμός and μαντεία ,augurium et divinatio (lxx, Vulg.), were the two means employed by the heathen for looking into futurity. The former (see at Leviticus 19:26) was the unfolding of the future from signs in the phenomena of nature, and inexplicable occurrences in animal and human life; the latter, prophesying from a pretended or supposed revelation of the Deity within the human mind. כּעת, “according to the time,” i.e., at the right time, God revealed His acts, His counsel, and His will to Israel in His word, which He had spoken at first to the patriarchs, and afterwards through Moses and the prophets. In this He revealed to His people in truth, and in a way that could not deceive, what the heathen attempted in vain to discover through augury and divination (cf. Deuteronomy 18:14-19).


  Numbers 23:24


  Through the power of its God, Israel was invincible, and would crush all its foes. “Behold, it rises up, a people like the lioness, and lifts itself up like the lion. It lies not down till it eats dust, and drinks the blood of the slain.” What the patriarch Jacob prophesied of Judah, the ruler among his brethren, in Genesis 49:9, Balaam here transfers to the whole nation, to put to shame all the hopes indulged by the Moabitish king of the conquest and destruction of Israel.


  Verses 25-28


  Balaam's Last Words.—Numbers 23:25-30. Balak was not deterred, however, from making another attempt. At first, indeed, he exclaimed in indignation at these second sayings of Balaam: “Thou shalt neither curse it, nor even bless.” The double גּם with לא signifies “neither—nor;” and the rendering, “if thou do not curse it, thou shalt not bless it,” must be rejected as untenable. In his vexation at the second failure, he did not want to hear anything more from Balaam. But when he replied again, that he had told him at the very outset that he could do nothing but what God should say to him (cf. Numbers 22:38), he altered his mind, and resolved to conduct Balaam to another place with this hope: “peradventure it will please God that thou mayest curse me them from thence.” Clericus observes upon this passage, “It was the opinion of the heathen, that what was not obtained through the first, second, or third victim, might nevertheless be secured through a fourth;” and he adduces proofs from Suetonius, Curtius, Gellius, and others.


  Verse 29-30


  He takes the seer “to the top of Peor, which looks over the face of the desert” (Jeshimon: see at Numbers 21:20), and therefore was nearer to the camp of the Israelites. Mount Peor was one peak of the northern part of the mountains of Abarim by the town of Beth-peor, which afterwards belonged to the Reubenites (Joshua 13:20), and opposite to which the Israelites were encamped in the steppes of Moab (Deuteronomy 3:29; Deuteronomy 4:46). According to Eusebius (Onom. s. v. Φογώρ), Peor was above Libias (i.e.,Bethharam), which was situated in the valley of the Jordan; and according to the account given under Araboth Moab, it was close by the Arboth Moab, opposite to Jericho, on the way from Libias to Heshbon. Peor was about seven Roman miles from Heshbon, according to the account given s. v. Danaba; and Beth-peor (s. v. Bethphozor) was near Mount Peor, opposite to Jericho, six Roman miles higher than Libias, i.e., to the east of it (see Hengstenberg, Balaam, p. 538).


  Numbers 23:29-30


  The sacrifices offered in preparation for this fresh transaction were the same as in the former cases (Numbers 23:14, and Numbers 23:1, Numbers 23:2).


  Numbers 24


  Verse 1-2


  The third saying.—Numbers 24:1 and Numbers 24:2. From the two revelations which he had received before, Balaam, saw, i.e., perceived, that it pleased Jehovah to bless Israel. This induced him not to go out for auguries, as on the previous occasions. כּפעם־בּפעם, “as time after time,” i.e., as at former times (Numbers 23:3 and Numbers 23:15). He therefore turned his face to the desert, i.e., to the steppes of Moab, where Israel was encamped (Numbers 22:1). And when he lifted up his eyes, “he saw Israel encamping according to its tribes; and the Spirit of God came over him.” The impression made upon him by the sight of the tribes of Israel, served as the subjective preparation for the reception of the Spirit of God to inspire him. Of both the earlier utterances it is stated that “Jehovah put a word into his mouth” (Numbers 23:5 and Numbers 23:16); but of this third it is affirmed that “the Spirit of God came over him.” The former were communicated to him, when he went out for a divine revelation, without his being thrown into an ecstatic state; he heard the voice of God within him telling him what he was to say. But this time, like the prophets in their prophesyings, he was placed by the Spirit of God in a state of ecstatic sight; so that, with his eyes closed as in clairvoyance, he saw the substance of the revelation from God with his inward mental eye, which had been opened by the Spirit of God. Thus not only does he himself describe his own condition in Numbers 24:3 and Numbers 24:4, but his description is in harmony with the announcement itself, which is manifestly the result both in form and substance of the intuition effected within him by the Spirit of God.


  Verse 3-4


  Numbers 24:3 and Numbers 24:4 contain the preface to the prophecy: “The divine saying of Balaam the son of Beor, the divine saying of the man with closed eye, the divine saying of the hearer of divine words, who sees the vision of the Almighty, falling down and with opened eyes.” For the participial noun נאם the meaning divine saying (effatum, not inspiratum, Domini) is undoubtedly established by the expression יהוה נאם, which recurs in Numbers 14:28 and Genesis 22:16, and is of constant use in the predictions of the prophets; and this applies even to the few passages where a human author is mentioned instead of Jehovah, such as Numbers 24:3, Numbers 24:4, and Numbers 24:15, Numbers 24:16; also 2 Samuel 23:1; Proverbs 30:1; and Psalm 36:2, where a נאם is ascribed to the personified wickedness. Hence, when Balaam calls the following prophecy a נאם, this is done for the purpose of designating it as a divine revelation received from the Spirit of God. He had received it, and now proclaimed it as a man העין שׁתם, with closed eye. שׁתם does not mean to open, a meaning in support of which only one passage of the Mishnah can be adduced, but to close, like סתם in Daniel 8:26, and שׁתם in Lamentations 3:8, with the שׁס or שׂ (see Roediger in Ges. thes., and Dietrich's Hebrew Lexicon). “Balaam describes himself as the man with closed eye with reference to his state of ecstasy, in which the closing of the outer senses went hand in hand with the opening of the inner” (Hengstenberg). The cessation of all perception by means of the outer senses, so far as self-conscious reflection is concerned, was a feature that was common to both the vision and the dream, the two forms in which the prophetic gift manifested itself (Numbers 12:6), and followed from the very nature of the inward intuition. In the case of prophets whose spiritual life was far advanced, inspiration might take place without any closing of the outward senses. But upon men like Balaam, whose inner religious life was still very impure and undeveloped, the Spirit of God could only operate by closing their outward senses to impressions from the lower earthly world, and raising them up to visions of the higher and spiritual world.


  What Balaam heard in this ecstatic condition was אל אמרי, the sayings of God, and what he saw שׁדּי מחזה, the vision of the Almighty. The Spirit of God came upon him with such power that he fell down (נפל), like Saul in 1 Samuel 19:24; not merely “prostrating himself with reverential awe at seeing and hearing the things of God” (Knobel), but thrown to the ground by the Spirit of God, who “came like an armed man upon the seer,” and that in such a way that as he fell his (spirit's) eyes were opened. This introduction to his prophecy is not an utterance of boasting vanity; but, as Calvin correctly observes, “the whole preface has no other tendency than to prove that he was a true prophet of God, and had received the blessing which he uttered from a celestial oracle.”


  The blessing itself in Numbers 24:5. contains two thoughts: (1) the glorious prosperity of Israel, and the exaltation of its kingdom (Numbers 24:5-7); (2) the terrible power, so fatal to all its foes, of the people which was set to be a curse or a blessing to all the nations (Numbers 24:8, Numbers 24:9).


  Verse 5-6


  “How beautiful are thy tents, O Jacob! thy dwellings, O Israel! Like valleys are they spread out, like gardens by the stream, like aloes which Jehovah has planted, like cedars by the waters. Water will flow out of his buckets, and his seed is by many waters. And loftier than Agag be his king, and his kingdom will be exalted.” What Balaam had seen before his ecstasy with his bodily eyes, formed the substratum for his inward vision, in which the dwellings of Israel came before his mental eye adorned with the richest blessing from the Lord. The description starts, it is true, from the time then present, but it embraces the whole future of Israel. In the blessed land of Canaan the dwellings of Israel will spread out like valleys.נחלים does not mean brooks here, but valleys watered by brooks. נטּה, to extend oneself, to stretch or spread out far and wide. Yea, “like gardens by the stream,” which are still more lovely than the grassy and flowery valleys with brooks. This thought is carried out still further in the two following figures. אהלים are aloe-trees, which grow in the East Indies, in Siam, in Cochin China, and upon the Moluccas, and from which the aloe-wood was obtained, that was so highly valued in the preparation of incense, on account of its fragrance. As the aloes were valued for their fragrant smell, so the cedars were valued on account of their lofty and luxuriant growth, and the durability of their wood. The predicate, “which Jehovah hath planted,” corresponds, so far as the actual meaning is concerned, to מים עלי, “by water;” for this was “an expression used to designate trees that, on account of their peculiar excellence, were superior to ordinary trees” (Calvin; cf. Psalm 104:16).


  Verse 7


  And not only its dwellings, but Israel itself would also prosper abundantly. It would have an abundance of water, that leading source of all blessing and prosperity in the burning East. The nation is personified as a man carrying two pails overflowing with water. דּליו is the dual דּליים. The dual is generally used in connection with objects which are arranged in pairs, either naturally or artificially (Ges. §88, 2). “His seed” (i.e., his posterity, not his sowing corn, the introduction of which, in this connection, would, to say the least, be very feeble here) “is,” i.e., grows up, “by many waters,” that is to say, enjoys the richest blessings (comp. Deuteronomy 8:7 and Deuteronomy 11:10 with Isaiah 44:4; Isaiah 65:23). ירםעגג, the fiery) is not the proper name of the Amalekite king defeated by Saul (1 Samuel 15:8), but the title (nomen dignitatis) of the Amalekite kings in general, just as all the Egyptian kings had the common name of Pharaoh, and the Philistine kings the name of Abimelech.


  The reason for mentioning the king of the Amalekites was, that he was selected as the impersonation of the enmity of the world against the kingdom of God, which culminated in the kings of the heathen; the Amalekites having been the first heathen tribe that attacked the Israelites on their journey to Canaan (Exodus 17:8). The introduction of one particular king would have been neither in keeping with the context, nor reconcilable with the general character of Balaam's utterances. Both before and afterward, Balaam predicts in great general outlines the good that would come to Israel; and how is it likely that he would suddenly break off in the midst to compare the kingdom of Israel with the greatness of one particular king of the Amalekites? Even his fourth and last prophecy merely announces in great general terms the destruction of the different nations that rose up in hostility against Israel, without entering into special details, which, like the conquest of the Amalekites by Saul, had no material or permanent influence upon the attitude of the heathen towards the people of God; for after the defeat inflicted upon this tribe by Saul, they very speedily invaded the Israelitish territory again, and proceeded to plunder and lay it waste in just the same manner as before (cf. 1 Samuel 27:8; 1 Samuel 30:1.; 2 Samuel 8:12).


  ξμλּε , his king, is not any one particular king of Israel, but quite generally the king whom the Israelites would afterwards receive. For מלכּו is substantially the same as the parallel מלכתו, the kingdom of Israel, which had already been promised to the patriarchs (Genesis 17:6; Genesis 35:11), and in which the Israelites were first of all to obtain that full development of power which corresponded to its divine appointment; just as, in fact, the development of any people generally culminates in an organized kingdom.—The king of Israel, whose greatness was celebrated by Balaam, was therefore neither the Messiah exclusively, nor the earthly kingdom without the Messiah, but the kingdom of Israel that was established by David, and was exalted in the Messiah into an everlasting kingdom, the enemies of which would all be made its footstool (Psalm 2:1-12 and Psalm 110:1-7).


  Verse 8-9


  In Numbers 24:8 and Numbers 24:9, Balaam proclaims still further: “God leads him out of Egypt; his strength is as that of a buffalo: he will devour nations his enemies, and crush their bones, and dash them in pieces with his arrows. He has encamped, he lies down like a lion, and like a lioness: who can drive him up? Blessed be they who bless thee, and cursed they who curse thee!” The fulness of power that dwelt in the people of Israel was apparent in the force and prowess with which their God brought them out of Egypt. This fact Balaam repeats from the previous saying (Numbers 23:22), for the purpose of linking on to it the still further announcement of the manner in which the power of the nation would show itself upon its foes in time to come. The words, “he will devour nations,” call up the image of a lion, which is employed in Numbers 24:9 to depict the indomitable heroic power of Israel, in words taken from Jacob's blessing in Genesis 49:9. The Piel גּרם is adenom. verb from גּרם, with the meaning to destroy, crush the bones, like שׁרשׁ, to root out (cf. Ges. §52, 2; Ewald, §120, e.). הצּיו is not the object to ימחץ; for מחץ, to dash to pieces, does not apply to arrows, which may be broken in pieces, but not dashed to pieces; and the singular suffix in חצּיו can only apply to the singular idea in the verse, i.e., to Israel, and not to its enemies, who are spoken of in the plural. Arrows are singled out as representing weapons in general.


  Balaam closes this utterance, as he had done the previous one, with a quotation from Jacob's blessing, which he introduces to show to Balak, that, according to words addressed by Jehovah to the Israelites through their own tribe-father, they were to overcome their foes so thoroughly, that none of them should venture to rise up against them again. To this he also links on the words with which Isaac had transferred to Jacob in Genesis 27:29 the blessing of Abraham in Genesis 12:3, for the purpose of warning Balak to desist from his enmity against the chosen people of God.


  Verse 10-11


  This repeated blessing of Israel threw Balak into such a violent rage, that he smote his hands together, and advised Balaam to fly to his house: adding, “I said, I will honour thee greatly (cf. Numbers 22:17 and Numbers 22:37); but, behold, Jehovah has kept thee back from honour.” “Smiting the hands together” was either a sign of horror (Lamentations 2:15) or of violent rage; it is in the latter sense that it occurs both here and in Job 27:23. In the words,“Jehovah hath kept thee back from honour,” the irony with which Balak scoffs at Balaam's confidence in Jehovah is unmistakeable.


  Verses 12-14


  But Balaam reminds him, on the other hand, of the declaration which he made to the messengers at the very outset (Numbers 22:18), that he could not on any account speak in opposition to the command of Jehovah, and then adds, “And now, behold, I go to my people. Come, I will tell thee advisedly what this people will do to thy people at the end of the days.” יעץ, to advise; here it denotes an announcement, which includes advice. The announcement of what Israel would do to the Moabites in the future, contains the advice to Balak, what attitude he should assume towards Israel, if this people was to bring a blessing upon his own people and not a curse. On “the end of the days,” see at Genesis 49:1.


  Verse 15-16


  Balaam's fourth and last prophecy is distinguished from the previous ones by the fact that, according to the announcement in Numbers 24:14, it is occupied exclusively with the future, and foretells the victorious supremacy of Israel over all its foes, and the destruction of all the powers of the world. This prophecy is divided into four different prophecies by the fourfold repetition of the words, “he took up his parable” (Numbers 24:15, Numbers 24:20, Numbers 24:21, and Numbers 24:23). The first of these refers to the two nations that were related to Israel, viz., Edom and Moab (Numbers 24:17-19); the second to Amalek, the arch-enemy of Israel (Numbers 24:20); the third to the Kenites, who were allied to Israel (Numbers 24:21 and Numbers 24:22); and the fourth proclaims the overthrow of the great powers of the world (Numbers 24:23 and Numbers 24:24).—The introduction in Numbers 24:15 and Numbers 24:16 is the same as that of the previous prophecy in Numbers 24:3 and Numbers 24:4, except that the words, “he which knew the knowledge of the Most High,” are added to the expression, “he that heard the words of God,” to show that Balaam possessed the knowledge of the Most High, i.e., that the word of God about to be announced had already been communicated to him, and was not made known to him now for the first time; though without implying that he had received the divine revelation about to be uttered at the same time as those which he had uttered before.


  Verse 17


  The prophecy itself commences with a picture from the “end of the days,” which rises up before the mental eye of the seer. “I see Him, yet not now; I behold Him, but not nigh. A star appears out of Jacob, and a sceptre rises out of Israel, and dashes Moab in pieces on both sides, and destroys all the sons of confusion.” The suffixes to אראנּוּ and עשׁוּרנּוּ refer to the star which is mentioned afterwards, and which Balaam sees in spirit, but “not now,” i.e., not as having already appeared, and “not nigh,” i.e., not to appear immediately, but to come forth out of Israel in the far distant future. “A star is so natural an image and symbol of imperial greatness and splendour, that it has been employed in this sense in almost every nation. And the fact that this figure and symbol are so natural, may serve to explain the belief of the ancient world, that the birth and accession of great kings was announced by the appearance of stars” (Hengstenberg, who cites Justini hist. xxxvii. 2; Plinii h. n. ii. 23; Sueton. Jul. Caes. c. 78; and Dio Cass. xlv. p. 273). If, however, there could be any doubt that the rising star represented the appearance of a glorious ruler or king, it would be entirely removed by the parallel, “a sceptre arises out of Israel.” The sceptre, which was introduced as a symbol of dominion even in Jacob's blessing (Genesis 49:10), is employed here as the figurative representation and symbol of the future ruler in Israel. This ruler would destroy all the enemies of Israel. Moab and (Numbers 24:18)Edom are the first of these that are mentioned, viz., the two nations that were related to Israel by descent, but had risen up in hostility against it at that time. Moab stands in the foremost rank, not merely because Balaam was about to announce to the king of Moab what Israel would do to his people in the future, but also because the hostility of the heathen to the people of God had appeared most strongly in Balak's desire to curse the Israelites. מואב פּאתי, “the two corners or sides of Moab,” equivalent to Moab on both sides, from one end to the other. For קרקר, the inf. Pilp. of קוּר or קיר, the meaning to destroy is fully established by the parallel מחץ, and by Isaiah 22:5, whatever may be thought of its etymology and primary meaning. And neither the Samaritan text nor the passage in Jeremiah (Jeremiah 48:45), which is based upon this prophecy, at all warrants an alteration of the reading קרקר into קדקד (the crown of the head), since Jeremiah almost invariably uses earlier writing in this free manner, viz., by altering the expressions employed, and substituting in the place of unusual words wither more common ones, or such as are similar in sound (cf. Küper, Jerem. libror, ss. interpres atque vindex, pp. xii.ff. and p. 43).—כּל־בּני־שׁת does not mean “all the sons of Seth,” i.e., all mankind, as the human race is never called by the name of Seth; and the idea that the ruler to arise out of Israel would destroy all men, would be altogether unsuitable. It signifies rather “all the sons of confusion,” by which, according to the analogy of Jacob and Israel (Numbers 24:17), Edom and Seir (Numbers 24:18), the Moabites are to be understood as being men of wild, warlike confusion. שׁתשׁאת (Lamentations 3:47), and derived from שׁאה; and in Jeremiah 48:45 it is correctly rendered שׁאון בּני.


  In the announcement of destruction which is to fall upon the enemies of Israel through the star and sceptre out of the midst of it, Moab is followed by “its southern neighbour Edom.”


  Verse 18


  “And Edom becomes a possession, and Seir becomes a possession, its enemies; but Israel acquires power.” Whose possession Edom and Seir are to become, is not expressly stated; but it is evident from the context, and from איביו (its enemies), which is not a genitive dependent upon Seir, but is in apposition to Edom and Seir, just as צריוul Num_24:8} is in apposition to גּוים. Edom and Seir were his, i.e., Israel's enemies; therefore they were to be taken by the ruler who was to arise out of Israel. Edom is the name of the people, Seir of the country, just as in Genesis 32:4; so that Seir is not to be understood as relating to the prae-Edomitish population of the land, which had been subjugated by the descendants of Esau, and had lost all its independence a long time before. In Moses' days the Israelites were not allowed to fight with the Edomites, even when they refused to allow them to pass peaceably through their territory (see Numbers 20:21), but were commanded to leave them in their possessions as a brother nation (Deuteronomy 2:4-5). In the future, however, their relation to one another was to be a very different one; because the hostility of Edom, already in existence, grew more and more into obstinate and daring enmity, which broke up all the ties of affection that Israel was to regard as holy, and thus brought about the destruction of the Edomites.—The fulfilment of this prophecy commenced with the subjugation of the Edomites by David (2 Samuel 8:14; 1 Kings 11:15-16; 1 Chronicles 18:12-13), but it will not be completed till “the end of the days,” when all the enemies of God and His Church will be made the footstool of Christ (Psalm 110:1.). That David did not complete the subjugation of Edom is evident, on the one hand, from the fact that the Edomites revolted again under Solomon, though without success (1 Kings 11:14.); that they shook off the yoke imposed upon them under Joram (2 Kings 8:20); and notwithstanding their defeat by Amaziah (2 Kings 14:7; 2 Chronicles 25:11) and Uzziah (2 Kings 14:22; 2 Chronicles 26:2), invaded Judah a second time under Ahaz (2 Chronicles 28:17), and afterwards availed themselves of every opportunity to manifest their hostility to the kingdom of Judah and the Jews generally,—as for example at the conquest of Jerusalem by the Chaldeans (Ezekiel 35:15; Ezekiel 36:5; Obadiah 1:10 and Obadiah 1:13), and in the wars between the Maccabees and the Syrians (1 Macc. 5:3, 65; 2 Macc. 10:15; 12:38ff.),—until they were eventually conquered by John Hyrcanus in the year b.c. 129, and compelled to submit to circumcision, and incorporated in the Jewish state (Josephus, Ant. xiii. 9, 1, xv. 7, 9; Wars of the Jews, iv. 5, 5). But notwithstanding this, they got the government over the Jews into their own hands through Antipater and Herod (Josephus, Ant. xiv. 8, 5), and only disappeared from the stage of history with the destruction of the Jewish state by the Romans. On the other hand, the declarations of the prophets (Amos 9:12; Obadiah 1:17.), which foretell, with an unmistakeable allusion to this prophecy, the possession of the remnant of Edom by the kingdom of Israel, and the announcements in Isa 34 and Isaiah 63:1-6, Jeremiah 49:7., Ezekiel 25:12. and Ezekiel 35:1-15, comp. with Psalm 137:7 and Lamentations 4:21-22, prove still more clearly that Edom, as the leading foe of the kingdom of God, will only be utterly destroyed when the victory of the latter over the hostile power of the world has been fully and finally secured.—Whilst Edom falls, Israel will acquire power. חיל עשׂה, to acquire ability or power (Deuteronomy 8:17-18; 4:11), not merely to show itself brave or strong. It is rendered correctly by Onkelos, “prosperabitur in opibus;” and Jonathan, “praevalebunt in opibus et possidebunt eos.”


  Verse 19


  “And a ruler shall come out of Jacob, and destroy what is left out of cities.” The subject to ירדּ is indefinite, and to be supplied from the verb itself. We have to think of the ruler foretold as star and sceptre. The abbreviated form וירדּ is not used for the future ירדּה, but is jussive in its force. One out of Jacob shall rule. מעיר is employed in a collected and general sense, as in Psalm 72:16. Out of every city in which there is a remnant of Edom, it shall be destroyed. שׁריד is equivalent to אדום שׁארית (Amos 9:12). The explanation, “destroy the remnant out of the city, namely, out of the holy city of Jerusalem” (Ewald and Baur), is forced, and cannot be sustained from the parallelism.


  Verse 20


  The second saying in this prophecy relates to the Amalekites. Balaam sees them, not with the eyes of his body, but in a state of ecstasy, like the star out of Jacob. “Beginning of the heathen is Amalek, and its end is destruction.” Amalek is called the beginning of the nations, not “as belonging to the most distinguished and foremost of the nations in age, power, and celebrity” (Knobel),—for in all these respects this Bedouin tribe, which descended from a grandson of Esau, was surpassed by many other nations,—but as the first heathen nation which opened the conflict of the heathen nations against Israel as the people of God (see at Exodus 17:8.). As its beginning had been enmity against Israel, its end would be “even to the perishing” (אבד עדי), i.e., reaching the position of one who was perishing, falling into destruction, which commenced under Saul and was completed under Hezekiah.


  Verse 21-22


  The third saying relates to the Kenites, whose origin is involved in obscurity (see at Genesis 15:19), as there are no other Kenites mentioned in the whole of the Old Testament, with the exception of Genesis 15:19, than the Kenites who went to Canaan with Hobab the brother-in-law of Moses (Numbers 10:29.: see Judges 1:16; Judges 4:11; 1 Samuel 15:6; 1 Samuel 27:10; 1 Samuel 30:29); so that there are not sufficient grounds for the distinction between Canaanitish and Midianitish Kenites, as Michaelis, Hengstenberg, and others suppose. The hypothesis that Balaam is speaking of Canaanitish Kenites, or of the Kenites as representatives of the Canaanites, is as unfounded as the hypothesis that by the Kenites we are to understand the Midianites, or that the Kenites mentioned here and in Genesis 15:19 are a branch of the supposed aboriginal Amalekites (Ewald). The saying concerning the Kenites runs thus: “Durable is thy dwelling-place, and thy nest laid upon the rock; for should Kain be destroyed until Asshur shall carry thee captive?” This saying “applies to friends and not to foes of Israel” (v. Hoffmann), so that it is perfectly applicable to the Kenites, who were friendly with Israel. The antithetical association of the Amalekites and Kenites answers perfectly to the attitude assumed at Horeb towards Israel, on the one hand by the Amalekites, and on the other hand by the Kenites, in the person of Jethro the leader of their tribe (see Exodus 17:8., Ex 18). The dwelling-place of the Kenites was of lasting duration, because its nest was laid upon a rock (שׂים is a passive participle, as in 2 Samuel 13:32, and Obadiah 1:4). This description of the dwelling-place of the Kenites cannot be taken literally, because it cannot be shown that either the Kenites or the Midianites dwelt in inaccessible mountains, as the Edomites are said to have done in Obadiah 1:3-4; Jeremiah 49:16. The words are to be interpreted figuratively, and in all probability the figure is taken from the rocky mountains of Horeb, in the neighbourhood of which the Kenites led a nomade life before their association with Israel (see at Exodus 3:1). As v. Hoffmann correctly observes: “Kain, which had left its inaccessible mountain home in Horeb, enclosed as it was by the desert, to join a people who were only wandering in search of a home, by that very act really placed its rest upon a still safer rock.” This is sustained in Numbers 24:22 by the statement that Kain would not be given up to destruction till Asshur carried it away into captivity. אם כּי does not mean “nevertheless.” It signifies “unless” after a negative clause, whether the negation be expressed directly by לא, or indirectly by a question; and “only” where it is not preceded by either a direct or an indirect negation, as in Genesis 40:14; Job 42:8. The latter meaning, however, is not applicable here, because it is unsuitable to the עד־מה (until) which follows. Consequently אם yl can only be understood in the sense of “is it that,” as in 1 Kings 1:27; Isaiah 29:16; Job 31:16, etc., and as introducing an indirect query in a negative sense: “For is it (the case) that Kain shall fall into destruction until … ?”—equivalent to“Kain shall not be exterminated until Asshur shall carry him away into captivity;” Kain will only be overthrown by the Assyrian imperial power. Kain, the tribe-father, is used poetically for the Kenite, the tribe of which he was the founder. בּער, to exterminate, the sense in which it frequently occurs, as in Deuteronomy 13:6; Deuteronomy 17:7, etc. (cf. 2 Samuel 4:11; 1 Kings 22:47).—For the fulfilment of this prophecy we are not to look merely to the fact that one branch of the Kenites, which separated itself, according to Judges 4:11, from its comrades in the south of Judah, and settled in Naphtali near Kadesh, was probably carried away into captivity by Tiglath-Pileser along with the population of Galilee (2 Kings 15:29); but the name Asshur, as the name of the first great kingdom of the world, which rose up from the east against the theocracy, is employed, as we may clearly see from Numbers 24:24, to designate all the powers of the world which took their rise in Asshur, and proceeded forth from it (see also Ezra 6:22, where the Persian king is still called king of Asshur or Assyria). Balaam did not foretell that this worldly power would oppress Israel also, and lead it into captivity, because the oppression of the Israelites was simply a transitory judgment, which served to refine the nation of God and not to destroy it, and which was even appointed according to the counsel of God to open and prepare the way for the conquest of the kingdoms of the world by the kingdom of God. To the Kenites only did the captivity become a judgment of destruction; because, although on terms of friendship with the people of Israel, and outwardly associated with them, yet, as is clearly shown by 1 Samuel 15:6, they never entered inwardly into fellowship with Israel and Jehovah's covenant of grace, but sought to maintain their own independence side by side with Israel, and thus forfeited the blessing of God which rested upon Israel.


  Verse 23-24


  The fourth saying applies to Asshur, and is introduced by an exclamation of woe: “Woe! who will live, when God sets this! and ships (come) from the side of Chittim, and press Asshur, and press Eber, and he also perishes.” The words “Woe, who will live,” point to the fearfulness of the following judgment, which went deep to the heart of the seer, because it would fall upon the sons of his own people (see at Numbers 22:5). The meaning is, “Who will preserve his life in the universal catastrophe that is coming?” (Hengstenberg). משּׂמו, either “since the setting of it,” equivalent to “from the time when God sets (determines) this” (ὅταν θῇ ταῦτα ὁ Θεός , quando faciet ista Deus; lxx, Vulg.), or “on account of the setting of it,” i.e., because God determines this. שׂוּם, to set, applied to that which God establishes, ordains, or brings to pass, as in Isaiah 44:7; Habakkuk 1:12. The suffix in שׂוּמו is not to be referred to Asshur, as Knobel supposes, because the prophecy relates not to Asshur “as the mighty power by which everything was crushed and overthrown,” but to a power that would come from the far west and crush Asshur itself. The suffix refers rather to the substance of the prophecy that follows, and is to be understood in a neuter sense. אל is “God,” and not an abbreviation of אלּה, which is always written with the article in the Pentateuch (האל, Genesis 19:8, Genesis 19:25; Genesis 26:3-4; Leviticus 18:27; Deuteronomy 4:42; Deuteronomy 7:22; Deuteronomy 19:11), and only occurs once without the article, viz., in 1 Chronicles 20:8. צים, from צי (Isaiah 33:21), signifies ships, like ציּים in the passage in Daniel 11:30, which is founded upon the prophecy before us. מיּד, from the side, as in Exodus 2:5; Deuteronomy 2:37, etc. כּתּים is Cyprus with the capital Citium (see at Genesis 10:4), which is mentioned as intervening between Greece and Phoenicia, and the principal station for the maritime commerce of Phoenicia, so that all the fleets passing from the west to the east necessarily took Cyprus in their way (Isaiah 23:1). The nations that would come across the sea from the side of Cyprus to humble Asshur, are not mentioned by name, because this lay beyond the range of Balaam's vision. He simply gives utterance to the thought, “A power comes from Chittim over the sea, to which Asshur and Eber, the eastern and the western Shem, will both succumb” (v. Hoffmann). Eber neither refers to the Israelites merely as Hebrews (lxx, Vulg.), nor to the races beyond the Euphrates, as Onkelos and others suppose, but, like “all the sons of Eber” in Genesis 10:21, to the posterity of Abraham who descended from Eber through Peleg, and also to the descendants of Eber through Joktan: so that Asshur, as the representative of the Shemites who dwelt in the far east, included Elam within itself; whilst Eber, on the other hand, represented the western Shemites, the peoples that sprang from Arphaxad, Lud, and Aram (Genesis 10:21). “And he also shall perish for ever:” these words cannot relate to Asshur and Eber, for their fate is already announced in the word ענּוּ (afflict, press), but only to the new western power that was to come over the sea, and to which the others were to succumb. “Whatever powers might rise up in the world of peoples, the heathen prophet of Jehovah sees them all fall, one through another, and one after another; for at last he loses in the distance the power to discern whence it is that the last which he sees rise up is to receive its fatal blow” (v. Hoffmann, p. 520). The overthrow of this last power of the world, concerning which the prophet Daniel was the fist to receive and proclaim new revelations, belongs to “the end of the days,” in which the star out of Jacob is to rise upon Israel as a “bright morning star” (Revelation 22:16).


  Now if according to this the fact is firmly established, that in this last prophecy of Balaam, “the judgment of history even upon the imperial powers of the West, and the final victory of the King of the kingdom of God were proclaimed, though in fading outlines, more than a thousand years before the events themselves,” as Tholuck has expressed it in his Propheten und ihre Weissagung; the announcement of the star out of Jacob, and the sceptre out of Israel, i.e., of the King and Ruler of the kingdom of God, who was to dash Moab to pieces and take possession of Edom, cannot have received its complete fulfilment in the victories of David over these enemies of Israel; but will only be fully accomplished in the future overthrow of all the enemies of the kingdom of God. By the“end of days,” both here and everywhere else, we are to understand the Messianic era, and that not merely at its commencement, but in its entire development, until the final completion of the kingdom of God at the return of our Lord to judgment. In the “star out of Jacob,” Balaam beholds not David as the one king of Israel, but the Messiah, in whom the royalty of Israel promised to the patriarchs (Genesis 17:6, Genesis 17:16; Genesis 35:11) attains its fullest realization. The star and sceptre are symbols not of “Israel's royalty personified” (Hengstenberg), but of the real King in a concrete form, as He was to arise out of Israel at a future day. It is true that Israel received the promised King in David, who conquered and subjugated the Moabites, Edomites, and other neighbouring nations that were hostile to Israel. But in the person of David and his rule the kingly government of Israel was only realized in its first and imperfect beginnings. Its completion was not attained till the coming of the second David (Hosea 3:5; Jeremiah 30:9; Ezekiel 34:24; Ezekiel 37:24-25), the Messiah Himself, who breaks in pieces all the enemies of Israel, and founds an everlasting kingdom, to which all the kingdoms and powers of this world are to be brought into subjection (2 Samuel 7:12-16; Psalm 2:1; 72, and Psalm 110:1-7).


  (Note: The application of the star out of Jacob to the Messiah is to be found even in Onkelos; and this interpretation was so widely spread among the Jews, that the pseudo-Messiah who arose under Hadrian, and whom even R. Akiba acknowledged, took the name of Bar Cochba (son of a star), on consequence of this prophecy, from which the nickname of Bar Coziba (son of a lie) was afterward formed, when he had submitted to the Romans, with all his followers. In the Christian Church also the Messianic explanation was the prevalent one, from the time of Justin and Irenaeus onwards (see the proofs in Calovii Bibl. ad h. l.), although, according to a remark of Theodoret (qu. 44 ad Num.), there were some who did not adopt it. The exclusive application of the passage to David was so warmly defended, first of all by Grotius, and still more by Verschuir, that even Hengstenberg and Tholuck gave up the Messianic interpretation. But they both of them came back to it afterwards, the former in his “Balaam” and the second edition of his Christology, and the latter in his treatise on “the Prophets.” At the present time the Messianic character of the prophecy is denied by none but the supporters of the more vulgar rationalism, such as Knobel and others; whereas G. Baur (in his History of Old Testament Prophecy) has no doubt that the prediction of the star out of Jacob points to the exalted and glorious King, filled with the Holy Spirit, whom Isaiah (Isaiah 9:5; Isaiah 11:1.) and Micah (ul Mic_5:2}) expected as the royal founder of the theocracy. Reinke gives a complete history of the interpretation of this passage in his Beitr� If, however, the star out of Jacob first rose upon the world in Christ, the star which showed the wise men from the east the way to the new-born“King of the Jews,” and went before them, till it stood above the manger at Bethlehem (Matthew 2:1-11), is intimately related to our prophecy. Only we must not understand the allusion as being so direct, that Balaam beheld the very star which appeared to the wise men, and made known to them the birth of the Saviour of the world. The star of the wise men was rather an embodiment of the star seen by Balaam, which announced to them the fulfilment of Balaam's prophecy,—a visible sign by which God revealed to them the fact, that the appearance of the star which Balaam beheld in the far distant future had been realized at Bethlehem in the birth of Christ, the King of the Jews.—The “wise men from the east,” who had been made acquainted with the revelations of God to Israel by the Jews of the diaspora, might feel themselves specially attracted in their search for the salvation of the world by the predictions of Balaam, from the fact that this seer belonged to their own country, and came “out of the mountains of the east” (Numbers 23:7); so that they made his sayings the centre of their expectations of salvation, and were also conducted through them to the Saviour of all nations by means of supernatural illumination. “God unfolded to their minds, which were already filled with a longing for the 'star out of Jacob' foretold by Balaam, the meaning of the star which proclaimed the fulfilment of Balaam's prophecy; He revealed to them, that is to say, the fact that it announced the birth of the 'King of the Jews.' And just as Balaam had joyously exclaimed, 'I see Him,' and 'I behold Him,' they also could say, 'We have seen His star' “ (Hengstenberg).


  If, in conclusion, we compare Balaam's prophecy of the star that would come out of Jacob, and the sceptre that would rise out of Israel, with the prediction of the patriarch Jacob, of the sceptre that should not depart from Judah, till the Shiloh came whom the nations would obey (Genesis 49:10), it is easy to observe that Balaam not only foretold more clearly the attitude of Israel to the nations of the world, and the victory of the kingdom of God over every hostile kingdom of the world; but that he also proclaimed the Bringer of Peace expected by Jacob at the end of the days to be a mighty ruler, whose sceptre would break in pieces and destroy all the enemies of the nation of God. The tribes of Israel stood before the mental eye of the patriarch in their full development into the nation in which all the families of the earth were to be blessed. From this point of view, the salvation that was to blossom in the future for the children of Israel culminated in the peaceful kingdom of the Shiloh, in whom the dominion of the victorious lion out of Judah was to attain its fullest perfection. But the eye of Balaam, the seer, which had been opened by the Spirit of God, beheld the nation of Israel encamped, according to its tribes, in the face of its foes, the nations of this world. They were endeavouring to destroy Israel; but according to the counsel of the Almighty God and Lord of the whole world, in their warfare against the nation that was blessed of Jehovah, they were to succumb one after the other, and be destroyed by the king that was to arise out of Israel. This determinate counsel of the living God was to be proclaimed by Balaam, the heathen seer out of Mesopotamia the centre of the national development of the ancient world: and, first of all, to the existing representatives of the nations of the world that were hostile to Israel, that they might see what would at all times tend to their peace—might see, that is to say, that in their hostility to Israel they were rebelling against the Almighty God of heaven and earth, and that they would assuredly perish in the conflict, since life and salvation were only to be found with the people of Israel, whom God had blessed. And even though Balaam had to make known the purpose of the Lord concerning His people primarily, and in fact solely, to the Moabites and their neighbours, who were like-minded with them, his announcement was also intended for Israel itself, and was to be a pledge to the congregation of Israel for all time of the certain fulfilment of the promises of God; and so to fill them with strength and courage, that in all their conflicts with the powers of this world, they should rely upon the Lord their God with the firmest confidence of faith, should strive with unswerving fidelity after the end of their divine calling, and should build up the kingdom of God on earth, which is to outlast all the kingdoms of the world.—In what manner the Israelites became acquainted with the prophecies of Balaam, so that Moses could incorporate them into the Thorah, we are nowhere told, but we can infer it with tolerable certainty from the subsequent fate of Balaam himself.


  Verse 25


  At the close of this announcement Balaam and Balak departed from one another. “Balaam rose up, and went and turned towards his place” (i.e., set out on the way to his house); “and king Balak also went his way.” למקמו ישׁב does not mean, “he returned to his place,” into his home beyond the Euphrates (equivalent to אל־מקמו ישׁב), but merely “he turned towards his place” (both here and in Genesis 18:33). That he really returned home, is not implied in the words themselves; and the question, whether he did so, must be determined from other circumstances. In the further course of the history, we learn that Balaam went to the Midianites, and advised them to seduce the Israelites to unfaithfulness to Jehovah, by tempting them to join in the worship of Peor (Numbers 31:16). He was still with them at the time when the Israelites engaged in the war of vengeance against that people, and was slain by the Israelites along with the five princes of Midian (Numbers 31:8; Joshua 13:22). At the time when he fell into the hands of the Israelites, he no doubt made a full communication to the Israelitish general, or to Phinehas, who accompanied the army as priest, concerning his blessings and prophecies, probably in the hope of saving his life; though he failed to accomplish his end.


  Numbers 25


  Verse 1-2


  The Lord had defended His people Israel from Balaam's curse; but the Israelites themselves, instead of keeping the covenant of their God, fell into the snares of heathen seduction (Numbers 25:1, Numbers 25:2). Whilst encamped at Shittim, in the steppes of Moab, the people began to commit whoredom with the daughters of Moab: they accepted the invitations of the latter to a sacrificial festival of their gods, took part in their sacrificial meals, and even worshipped the gods of the Moabites, and indulged in the licentious worship of Baal-Peor. As the princes of Midian, who were allied to Moab, had been the advisers and assistants of the Moabitish king in the attempt to destroy the Israelites by a curse of God; so now, after the failure of that plan, they were the soul of the new undertaking to weaken Israel and render it harmless, by seducing it to idolatry, and thus leading it into apostasy from its God. But it was Balaam, as is afterwards casually observed in Numbers 31:16, who first of all gave this advice. This is passed over here, because the point of chief importance in relation to the object of the narrative, was not Balaam's share in the proposal, but the carrying out of the proposal itself. The daughters of Moab, however, also took part in carrying it out, by forming friendly associations with the Israelites, and then inviting them to their sacrificial festival. They only are mentioned in Numbers 25:1, Numbers 25:2, as being the daughters of the land. The participation of the Midianites appears first of all in the shameless licentiousness of Cozbi, the daughter of the Midianitish prince, from which we not only see that the princes of Midian performed their part, but obtain an explanation of the reason why the judgment upon the crafty destroyers of Israel was to be executed upon the Midianites.


  Shittim, an abbreviation of Abel-Shittim (see at Numbers 22:1), to which the camp of the Israelites in the steppes of Moab reached (Numbers 33:49), is mentioned here instead of Arboth-Moab, because it was at this northern point of the camp that the Israelites came into contact with the Moabites, and that the latter invited them to take part in their sacrificial meals; and in Joshua 2:1 and Joshua 3:1, because it was from this spot that the Israelites commenced the journey to Canaan, as being the nearest to the place where they were to pass through the Jordan. זנה, construed with אל, as in Ezekiel 16:28, signifies to incline to a person, to attach one's self to him, so as to commit fornication. The word applies to carnal and spiritual whoredom. The lust of the flesh induced the Israelites to approach the daughters of Moab, and form acquaintances and friendships with them, in consequence of which they were invited by them “to the slain-offerings of their gods,” i.e., to the sacrificial festivals and sacrificial meals, in connection with which they also “adored their gods,” i.e., took part in the idolatrous worship connected with the sacrificial festival. These sacrificial meals were celebrated in honour of the Moabitish god Baal-Peor, so that the Israelites joined themselves to him. צמד, in the Niphal, to bind one's self to a person. Baal-Peor is the Baal of Peor, who was worshipped in the city of Beth-Peor (Deuteronomy 3:29; Deuteronomy 4:46; see at Numbers 23:28), a Moabitish Priapus, in honour of whom women and virgins prostituted themselves. As the god of war, he was called Chemosh (see at Numbers 21:29).


  Verse 3-4


  And the anger of the Lord burned against the people, so that Jehovah commanded Moses to fetch the heads of the people, i.e., to assemble them together, and to “hang up” the men who had joined themselves to Baal-Peor “before the Lord against the sun,” that the anger of God might turn away from Israel. The burning of the wrath of God, which was to be turned away from the people by the punishment of the guilty, as enjoined upon Moses, consisted, as we may see from Numbers 25:8, Numbers 25:9, in a plague inflicted upon the nation, which carried off a great number of the people, a sudden death, as in Numbers 14:37; Numbers 17:11. הוקיע, from יקע, to be torn apart or torn away (Ges., Winer), refers to the punishment of crucifixion, a mode of capital punishment which was adopted by most of the nations of antiquity (see Winer, bibl. R. W. i. p. 680), and was carried out sometimes by driving a stake into the body, and so impaling them (ἀνασκολοπίζειν), the mode practised by the Assyrians and Persians (Herod. iii. 159, and Layard's Nineveh and its Remains, vol. ii. p. 374, and plate on p. 369), at other times by fastening them to a stake or nailing them to a cross (ἀνασταυροῦν). In the instance before us, however, the idolaters were not impaled or crucified alive, but, as we may see from the word הרגּוּ in Numbers 25:5, and in accordance with the custom frequently adopted by other nations (see Herzog's Encyclopaedia), they were first of all put to death, and then impaled upon a stake or fastened upon a cross, so that the impaling or crucifixion was only an aggravation of the capital punishment, like the burning in Leviticus 20:14, and the hanging (תּלה) in Deuteronomy 21:22. The rendering adopted by the lxx and Vulgate is παραδειγματίζειν ,suspendere, in this passage, and in 2 Samuel 21:6, 2 Samuel 21:9, ἐξηλιάζειν (to expose to the sun), and crucifigere. ליהוה, for Jehovah, as satisfaction for Him, i.e., to appease His wrath. אותם (them) does not refer to the heads of the nation, but to the guilty persons, upon whom the heads of the nation were to pronounce sentence.


  Verse 5


  The judges were to put to death every one his men, i.e., such of the evil-doers as belonged to his forum, according to the judicial arrangements instituted in Exodus 18. This command of Moses to the judges was not carried out, however, because the matter took a different turn.


  Verse 6-7


  Whilst the heads of the people were deliberating on the subject, and the whole congregation was assembled before the tabernacle, weeping on account of the divine wrath, there came an Israelite, a prince of the tribe of Simeon, who brought a Midianitish woman, the daughter of a Midianitish chief (Numbers 25:14), to his brethren, i.e., into the camp of the Israelites, before the eyes of Moses and all the congregation, to commit adultery with her in his tent. This shameless wickedness, in which the depth of the corruption that had penetrated into the congregation came to light, inflamed the zeal of Phinehas, the son of Eleazar the high priest, to such an extent, that he seized a spear, and rushing into the tent of the adulterer, pierced both of them through in the very act. הקּבּה, lit., the arched, or arch, is applied here to the inner or hinder division of the tent, the sleeping-room and women's room in the larger tents of the upper classes.


  Verse 8-9


  Through this judgment, which was executed by Phinehas with holy zeal upon the daring sinners, the plague was restrained, so that it came to an end. The example which Phinehas had made of these sinners was an act of intercession, by which the high priest appeased the wrath of God, and averted the judgment of destruction from the whole congregation (“he was zealous for his God,” ויכפּר, Numbers 25:13). The thought upon which this expression is founded is, that the punishment which was inflicted as a purifying chastisement served as a “covering” against the exterminating judgment (see Herzog's Cyclopaedia).


  Numbers 25:9


  Twenty-four thousand men were killed by this plague. The Apostle Paul deviates from this statement in 1 Corinthians 10:8, and gives the number of those that fell as twenty-three thousand, probably from a traditional interpretation of the schools of the scribes, according to which a thousand were deducted from the twenty-four thousand who perished, as being the number of those who were hanged by the judges, so that only twenty-three thousand would be killed by the plague; and it is to these alone that Paul refers.


  Verses 10-15


  For this act of divine zeal the eternal possession of the priesthood was promised to Phinehas and his posterity as Jehovah's covenant of peace. בּקנאו, by displaying my zeal in the midst of them (viz., the Israelites). קנאתי is not “zeal for me,” but “my zeal,” the zeal of Jehovah with which Phinehas was filled, and impelled to put the daring sinners to death. By doing this he had averted destruction from the Israelites, and restrained the working of Jehovah's zeal, which had manifested itself in the plague. “I gave him my covenant of peace” (the suffix is attached to the governing noun, as in Leviticus 6:3). בּרית נתן, as in Genesis 17:2, to give, i.e., to fulfil the covenant, to grant what was promised in the covenant. The covenant granted to Phinehas consisted in the fact, that an “eternal priesthood” (i.e., the eternal possession of the priesthood) was secured to him, not for himself alone, but for his descendants also, as a covenant, i.e., in a covenant, or irrevocable form, since God never breaks a covenant that He has made. In accordance with this promise, the high-priesthood which passed from Eleazar to Phinehas (Judges 20:28) continued in his family, with the exception of a brief interruption in Eli's days (see at 1 Sam 1-3 and 1 Samuel 14:3), until the time of the last gradual dissolution of the Jewish state through the tyranny of Herod and his successors (see my Archäologie, §38).—In Numbers 25:14, Numbers 25:15, the names of the two daring sinners are given. The father of Cozbi, the Midianitish princess, was named Zur, and is described here as “head of the tribes (אמּות, see at Genesis 25:16) of a father's house in Midian,” i.e., as the head of several of the Midianitish tribes that were descended from one tribe-father; in Numbers 31:8, however, he is described as a king, and classed among the five kings of Midian who were slain by the Israelites.


  Verses 16-18


  The Lord now commanded Moses to show hostility (צרר to the Midianites, and smite them, on account of the stratagem which they had practised upon the Israelites by tempting them to idolatry, “in order that the practical zeal of Phinehas against sin, by which expiation had been made for the guilt, might be adopted by all the nation” (Baumgarten). The inf. abs. צרור, instead of the imperative, as in Exodus 20:8, etc. על־דּברף, in consideration of Peor, and indeed, or especially, in consideration of Cozbi. The repetition is emphatic. The wickedness of the Midianites culminated in the shameless wantonness of Cozbi the Midianitish princess. “Their sister,” i.e., one of the members of their tribe.—The 19th verse belongs to the following chapter, and forms the introduction to Numbers 26:1.


  Numbers 26


  Introduction


  Mustering of Israel in the Steppes of Moab—Numbers 26


  Before taking vengeance upon the Midianites, as they had been commanded, the Israelites were to be mustered as the army of Jehovah, by means of a fresh numbering, since the generation that was mustered at Sinai (ch. 1-4) had died out in the wilderness, with the sole exception of Caleb and Joshua (Numbers 26:64, Numbers 26:65). On this ground the command of God was issued,“after the plague,”' for a fresh census and muster. For with the plague the last of those who came out of Egypt, and were not to enter Canaan, had been swept away, and thus the sentence had been completely executed.—The object of the fresh numbering, however, was not merely to muster Israel for the war with the Midianites, and in the approaching conquest of the promised land with the Canaanites also, but was intended to serve at the same time as a preparation for their settlement in Canaan, viz., for the division of the conquered land among the tribes and families of Israel. For this reason (Num 26) the families of the different tribes are enumerated here, which was not the case in ch. 1; and generally instructions are also given in Numbers 1:52 -56, with reference to the division of Canaan.—The numbering was simply extended, as before, to the male population of the age of 20 years and upwards, and was no doubt carried out, like the previous census at Sinai, by Moses and the high priest (Eleazar), with the assistance of the heads of the tribes, although the latter are not expressly mentioned here.—The names of the families correspond,—with very few exceptions,—to the grandsons and great-grandsons of Jacob mentioned in Gen 46.—With regard to the total number of the people, and the number of the different tribes.


  Verses 1-51


  Mustering of the Twelve Tribes.—Numbers 26:1-4. The command of God to Moses and Eleazar is the same as in Num 1, 2, and 3, except that it does not enter so much into details.


  Numbers 26:3-4


  “And Moses and Eleazar the priest spake with them” (דּבּר with the accusative, as in Genesis 37:4). The pronoun refers to “the children of Israel,” or more correctly, to the heads of the nation as the representatives of the congregation, who were to carry out the numbering. On the Arboth-Moab, see at Numbers 22:1. Only the leading point in their words is mentioned, viz., “from twenty years old and upwards” (sc., shall ye take the number of the children of Israel), since it was very simple to supply the words “take the sum” from Numbers 26:2.


  (Note: This is, at all events, easier and simpler than the alterations of the text which have been suggested for the purpose of removing the difficulty. Knobel proposes to alter וידבּר into ויּדבּר, and לאמר into לפקד: “Moses and Eleazar arranged the children of Israel when they mustered them.” But הדבּירul Psa_18:48}, and {ul Psa_47:4}),—an expression which, as much be immediately apparent, is altogether inapplicable to the arrangement of the people in families for the purpose of taking a census.),


  - The words from “the children of Israel” in Numbers 26:4 onwards form the introduction to the enumeration of the different tribes (Numbers 26:5.), and the verb יהיוּ (were) must be supplied. “And the children of Israel, who went forth out of Egypt, were Reuben,” etc.


  Numbers 26:5-11


  The families of Reuben tally with Genesis 46:9; Exodus 6:14, and 1 Chronicles 5:3. The plural בּני (sons), in Numbers 26:8, where only one son is mentioned, is to be explained from the fact, that several sons of this particular son (i.e., grandsons) are mentioned afterwards. On Dathan and Abiram, see at Numbers 16:1 and Numbers 16:32. See also the remark made here in Numbers 26:10 and Numbers 26:11, viz., that those who were destroyed with the company of Korah were for a sign (נס, here a warning); but that the sons of Korah were not destroyed along with their father.


  Numbers 26:12-14


  The Simeonites counted only five families, as Ohad (Genesis 46:10) left no family. Nemuel is called Jemuel there, as (yod) and (nun) are often interchanged (cf. Ges. thes. pp. 833 and 557); and Zerach is another name of the same signification for Zohar (Zerach, the rising of the sun;Zohar, candor, splendour).


  Numbers 26:15-18


  The Gadites are the same as in Genesis 46:16, except that Ozni is called Ezbon there.


  Numbers 26:19-22


  The sons and families of Judah agree with Genesis 46:12 (cf. Genesis 38:6.); also with 1 Chronicles 2:3-5.


  Numbers 26:23-25


  The families of Issachar correspond to the sons mentioned in Genesis 46:13, except that the name Job occurs there instead of Jashub. The two names have the same signification, as Job is derived from an Arabic word which signifies to return.


  Numbers 26:26-27


  The families of Zebulun correspond to the sons named in Genesis 46:14.


  Numbers 26:28-37


  The descendants of Joseph were classified in two leading families, according to his two sons Manasseh and Ephraim, who were born before the removal of Israel to Egypt, and were raised into founders of tribes in consequence of the patriarch Israel having adopted them as his own sons (Gen 48).


  Numbers 26:29-34


  Eight families descended from Manasseh: viz., one from his son Machir, the second from Machir's son or Manasseh's grandson Gilead, and the other six from the six sons of Gilead. The genealogical accounts in Numbers 27:1; Numbers 36:1, and Joshua 17:1., fully harmonize with this, except that Iezer (Numbers 26:30) is called Abiezer in Joshua 17:2; whereas only a part of the names mentioned here occur in the genealogical fragments in 1 Chronicles 2:21-24, and 7:14-29. In Numbers 26:33, a son of Hepher, named Zelophehad, is mentioned. He had no sons, but only daughters, whose names are given here to prepare the way for the legal regulations mentioned in Num 27 and 39, to which this fact gave rise.


  Numbers 26:35-37


  There were four families descended from Ephraim; three from his sons, and one from his grandson. Of the descendants of Sutelah several links are given in 1 Chronicles 7:20.


  Numbers 26:38-41


  The children of Benjamin formed seven families, five of whom were founded by his sons, and two by grandsons. (On the differences which occur between the names given here and those in Genesis 46:21.) Some of the sons and grandsons of Benjamin mentioned here are also found in the genealogical fragments in 1 Chronicles 7:6-18, and 1 Chronicles 8:1.


  Numbers 26:42-43


  The descendants of Dan formed only one family, named from a son of Dan, who is called Shuham here, but Hushim in Genesis 46:23; though this family no doubt branched out into several smaller families, which are not named here, simply because this list contains only the leading families into which the tribes were divided.


  Numbers 26:44-47


  The families of Asher agree with the sons of Asher mentioned in Genesis 46:17 and 1 Chronicles 7:30, except that Ishuah is omitted here, because he founded no family.


  Numbers 26:48-50


  The families of Naphtali tally with the sons of Naphtali in Genesis 46:24 and 1 Chronicles 7:30.


  Numbers 26:51


  The total number of the persons mustered was 601,730.


  Verses 52-56


  Instructions concerning the Distribution of the Land.—In Numbers 26:53, Numbers 26:54, the command is given to distribute the land as an inheritance among the twelve tribes (“unto these”), according to the number of the names (Num 1:2-18), i.e., to the tribes and families that contained only a few persons, they were to make it small; to every one according to the measure of its mustered persons (ל must be repeated before אישׁ). In Numbers 26:55, Numbers 26:56, it is still further commanded that the distribution should take place by lot. “According to the names on their paternal tribes shall they (the children of Israel) receive it (the land) for an inheritance.” The meaning of these words can only be, that every tribe was to receive a province of its own for an inheritance, which should be called by its name for ever. The other regulation in Numbers 26:56, “according to the measure of the lot shall its inheritance (the inheritance of every tribe) be divided between the numerous and the small (tribe),” is no doubt to be understood as signifying, that in the division of the tribe territories, according to the comparative sizes of the different tribes, they were to adhere to that portion of land which fell to every tribe in the casting of the lots. The magnitude and limits of the possessions of the different tribes could not be determined by the lot according to the magnitude of the tribes themselves: all that could possibly be determined was the situation to be occupied by the tribe; so that R. Bechai is quite correct in observing that“the casting of the lot took place for the more convenient distribution of the different portions, whether of better or inferior condition, that there might be no occasion for strife and covetousness,” though the motive assigned is too partial in its character. The lot was to determine the portion of every tribe, not merely to prevent all occasion for dissatisfaction and complaining, but in order that every tribe might receive with gratitude the possession that fell to its lot as the inheritance assigned it by God, the result of the lot being regarded by almost all nations as determined by God Himself (cf. Proverbs 16:33; Proverbs 18:18). On this ground not only was the lot resorted to by the Greeks and Romans in the distribution of conquered lands (see the proofs in Clericus, Rosenmüller, and Knobel), but it is still employed in the division of lands. (For further remarks, see at Joshua 14:1.).


  Verses 57-59


  Mustering of the Levites.—The enumeration of the different Levitical families into which the three leading families of Levi, that were founded by his three sons Gershon, Kohath, and Merari, were divided, is not complete, but is broken off in Numbers 26:58 after the notice of five different families, for the purpose of tracing once more the descent of Moses and Aaron, the heads not of this tribe only, but of the whole nation, and also of giving the names of the sons of the latter (Numbers 26:59-61). And after this the whole is concluded with a notice of the total number of those who were mustered of the tribe of Levi (Numbers 26:62).—Of the different families mentioned,Libni belonged to Gershon (cf. Numbers 3:21), Hebroni to Kohath (Numbers 3:27),Machli and Mushi to Merari (Numbers 3:33), and Korchi, i.e., the family of Korah (according to ch. Numbers 16:1; cf. Exodus 6:21 and Exodus 6:24), to Kohath. Moses and Aaron were descendants of Kohath (see at Exodus 6:20 and Exodus 2:1). Some difficulty is caused by the relative clause, “whom (one) had born to Levi in Egypt” (Numbers 26:59), on account of the subject being left indefinite. It cannot be Levi's wife, as Jarchi, Abenezra, and others suppose; for Jochebed, the mother of Moses, was not a daughter of Levi in the strict sense of the word, but only a Levitess or descendant of Levi, who lived about 300 years after Levi; just as her husband Amram was not actually the son of Amram, who bore that name (Exodus 6:18), but a later descendant of this older Amram. The missing subject must be derived from the verb itself, viz., either היּלדת or אמּהּ (her mother), as in 1 Kings 1:6, another passage in which “his mother” is to be supplied (cf. Ewald, §294, b.).


  Verse 60-61


  Sons of Aaron: cf. Numbers 3:2 and Numbers 3:4; Exodus 6:23; Leviticus 10:1, Leviticus 10:2.


  Verse 62


  The Levites were not mustered along with the rest of the tribes of Israel, because the mustering took place with especial reference to the conquest of Canaan, and the Levites were not to receive any territory as a tribe (see at Numbers 18:20).


  Verses 63-65


  Concluding formula with the remark in Numbers 26:65, that the penal sentence which God had pronounced in Numbers 14:29 and Numbers 14:38 upon the generation which came out of Egypt, had been completely carried out.


  Numbers 27


  Verses 1-4


  Claims of Zelophehad's Daughters to an Inheritance in the Promised Land.—Numbers 27:1-4. The divine instructions which were given at the mustering of the tribes, to the effect that the land was to be divided among the tribes in proportion to the larger or smaller number of their families (Numbers 26:52-56), induced the daughters of Zelophehad the Manassite of the family of Gilead, the son of Machir, to appear before the princes of the congregation, who were assembled with Moses and Eleazar at the tabernacle, with a request that they would assign them an inheritance in the family of the father, as he had died in the desert without leaving any sons, and had not taken part in the rebellion of the company of Korah, which might have occasioned his exclusion from any participation in the promised land, but had simply died “through his (own) sin,” i.e., on account of such a sin as every one commits, and such as all who died in the wilderness had committed as well as he. “Why should the name of our father be cut off (cease) from the midst of his family?” This would have been the case, for example, if no inheritance had been assigned him in the land because he left no son. In that case his family would have become extinct, if his daughters had married into other families or tribes. On the other hand, if his daughters received a possession of their own among the brethren of their father, the name of their father would be preserved by it, since they could then marry husbands who would enter upon their landed property, and their father's name and possession would be perpetuated through their children. This wish on the part of the daughters was founded upon an assumption which rested no doubt upon an ancient custom, namely, that in the case of marriages where the wives had brought landed property as their dowry, the sons who inherited the maternal property were received through this inheritance into the family of their mother, i.e., of their grandfather on the mother's side. We have an example of this in the case of Jarha, who belonged to the pre-Mosaic times (1 Chronicles 2:34-35). In all probability this took place in every instance in which daughters received a portion of the paternal possessions as their dowry, even though there might be sons alive. This would explain the introduction of Jair among the Manassites in Numbers 32:41; Deuteronomy 3:14. His father Segub was the son of Hezron of the tribe of Judah, but his mother was the daughter of Machir the Manassite (1 Chronicles 2:21-22). We find another similar instance in Ezra 2:61 and Nehemiah 7:63, where the sons of a priest who had married one of the daughters of Barzillai the rich Gileadite, are called sons of Barzillai.


  Verses 5-7


  This question of right ((Mishpat)) Moses brought before God, and received instructions in reply to give the daughters of Zelophehad an inheritance among the brethren of their father, as they had spoken right. Further instructions were added afterwards in Numbers 36:1-13 in relation to the marriage of heiresses.


  Verses 8-11


  On this occasion God issued a general law of inheritance, which was to apply to all cases as “a statute of judgment” (or right), i.e., a statute determining right. If any one died without leaving a son, his landed property was to pass to his daughter (or daughters); in default of daughters, to his brothers; in the absence of brothers, to his paternal uncles; and if there were none of them, to his next of kin.—On the intention of this law, see my Archaeol. §142 (ii. pp. 212,213); and on the law of inheritance generally, see J. Selden, de success. ad leges Hebr. in bona defunctorum, Fkft. a. O. 1695.


  Verses 12-14


  The Death of Moses Foretold.—After these instructions concerning the division of the land, the Lord announced to Moses his approaching end. From the mountains of Abarim he was to see the land which the Israelites would receive, and then like Aaron to be gathered to his people, because like him he also had sinned at the water of strife at Kadesh. This announcement was made, “that he might go forward to his death with the fullest consciousness, and might set his house in order, that is to say, might finish as much as he could while still alive, and provide as much as possible what would make up after his death for the absence of his own person, upon which the whole house of Israel was now so dependent” (Baumgarten). The fulfilment of this announcement is described in Deuteronomy 32:48-52. The particular spot upon the mountains of Abarim from which Moses saw the land of Canaan, is also minutely described there. It was Mount Nebo, upon which he also died. The mountains of Abarim (cf. Numbers 33:47) are the mountain range forming the Moabitish table-land, which slope off into the steppes of Moab. It is upon this range, the northern portion of which opposite to Jericho bore the name of Pisgah, that we are to look for Mount Nebo, which is sometimes described as one of the mountains of Abarim (Deuteronomy 32:49), and at other times as the top of Pisgah (Deuteronomy 3:27; Deuteronomy 34:1; see at Numbers 21:20). Nebo is not to be identified with Jebel Attarus, but to be sought for much farther to the north, since, according to Eusebius (s. v. Ἀβαρείμ), it was opposite to Jericho, between Livias, which was in the valley of the Jordan nearly opposite to Jericho, and Heshbon; consequently very near to the point which is marked as the“Heights of Nebo” on Van de Velde's map. The prospect from the heights of Nebo must have been a very extensive one. According to Burckhardt (Syr. ii. pp. 106-7), “even the city of Heshbon (Hhuzban) itself stood upon so commanding an eminence, that the view extended at least thirty English miles in all directions, and towards the south probably as far as sixty miles.” On the expression, “gathered unto thy people,” see at Genesis 25:8, and on Aaron's death see Numbers 20:28. מריתם כּאשׁר: “as ye transgressed My commandment.” By the double use of כּאשׁר (quomodo, “as”), the death of Aaron, and also that of Moses, are placed in a definite relation to the sin of these two heads of Israel. As they both sinned at Kadesh against the commandment of the Lord, so they were both of them to die without entering the land of Canaan. On the sin, see at Numbers 20:12-13, and on the desert of Zin, at Numbers 13:21.


  Verses 15-17


  Consecration of Joshua as the Successor of Moses.—Numbers 27:15-17. The announcement thus made to Moses led him to entreat the Lord to appoint a leader of His people, that the congregation might not be like a flock without a shepherd. As “God of the spirits of all flesh,” i.e., as the giver of life and breath to all creatures (see at Numbers 16:22), he asks Jehovah to appoint a man over the congregation, who should go out and in before them, and should lead them out and in, i.e., preside over and direct them in all their affairs. ובוא צאת (“go out,” and “go in”) is a description of the conduct of men in every-day life (Deuteronomy 28:6; Deuteronomy 31:2; Joshua 14:11). והביא הוציא (“lead out,” and “bring in”) signifies the superintendence of the affairs of the nation, and is founded upon the figure of a shepherd.


  Verses 18-21


  The Lord then appointed Joshua to this office as a man “who had spirit.” רוּה (spirit) does not mean “insight and wisdom” (Knobel), but the higher power inspired by God into the soul, which quickens the moral and religious life, and determines its development; in this case, therefore, it was the spiritual endowment requisite for the office he was called to fill. Moses was to consecrate him for entering upon this office by the laying on of hands, or, as is more fully explained in Numbers 27:19 and Numbers 27:20, he was to set him before Eleazar the high priest and the congregation, to command (צוּה) him, i.e., instruct him with regard to his office before their eyes, and to lay of his eminence (הוד) upon him, i.e., to transfer a portion of his own dignity and majesty to him by the imposition of hands, that the whole congregation might hearken to him, or trust to his guidance. The object to ישׁמעוּ (hearken) must be supplied from the context, viz., אליו (to him), as Deuteronomy 34:9 clearly shows. Theמן (of) in Numbers 27:20 is partitive, as in Genesis 4:4, etc. The eminence and authority of Moses were not to be entirely transferred to Joshua, for they were bound up with his own person alone (cf. Numbers 12:6-8), but only so much of it as he needed for the discharge of the duties of his office. Joshua was to be neither the lawgiver nor the absolute governor of Israel, but to be placed under the judgment of the Urim, with which Eleazar was entrusted, so far as the supreme decision of the affairs of Israel was concerned. This is the meaning of Numbers 27:21: “Eleazar shall ask to him (for him) the judgment of the Urim before Jehovah.” Urim is an abbreviation for Urim and Thummim (Exodus 28:30), and denotes the means with which the high priest was entrusted of ascertaining the divine will and counsel in all the important business of the congregation. “After his mouth” (i.e., according to the decision of the high priest, by virtue of the right of Urim and Thummim entrusted to him), Joshua and the whole congregation were to go out and in, i.e., to regulate their conduct and decide upon their undertakings. “All the congregation,” in distinction from 'all the children of Israel,” denotes the whole body of heads of the people, or the college of elders, which represented the congregation and administered its affairs.


  Verse 22-23


  Execution of the divine command.


  Numbers 28


  Verse 1


  When Israel was prepared for the conquest of the promised land by the fresh numbering and mustering of its men, and by the appointment of Joshua as commander, its relation to the Lord was regulated by a law which determined the sacrifices through which it was to maintain its fellowship with its God from day to day, and serve Him as His people (Num 28 and 29). Through this order of sacrifice, the object of which was to form and sanctify the whole life of the congregation into a continuous worship, the sacrificial and festal laws already given in Exodus 23:14-17; Exodus 29:38-42; Exodus 31:12-17; Leviticus 23:1, and Numbers 25:1-12, were completed and arranged into a united and well-ordered whole. “It was very fitting that this law should be issued a short time before the advance into Canaan; for it was there first that the Israelites were in a position to carry out the sacrificial worship in all its full extent, and to observe all the sacrificial and festal laws” (Knobel). The law commences with the daily morning and evening burnt-offering (Numbers 28:3-8), which was instituted at Sinai at the dedication of the altar. It is not merely for the sake of completeness that it is introduced here, or for the purpose of including all the national sacrifices that were to be offered during the whole year in one general survey; but also for an internal reason, viz., that the daily sacrifice was also to be offered on the Sabbaths and feast-days, to accompany the general and special festal sacrifices, and to form the common substratum for the whole of these. Then follow in Numbers 28:9-15 the sacrifices to be offered on the Sabbath and at the new moon; and in Num 28:16—Num 29:38 the general sacrifices for the different yearly feasts, which were to be added to the sacrifices that were peculiar to each particular festival, having been appointed at the time of its first institution, and being specially adapted to give expression to its specific character, so that, at the yearly feasts, the congregation had to offer their different kinds of sacrifices: (a) the daily morning and evening sacrifice; (b) the general sacrifices that were offered on every feast-day; and (c) the festal sacrifices that were peculiar to each particular feast. This cumulative arrangement is to be explained from the significance of the daily and of the festal sacrifices. In the daily burnt-offering the congregation of Israel, as a congregation of Jehovah, was to sanctify its life, body, soul, and spirit, to the Lord its God; and on the Lord's feast-days it was to give expression to this sanctification in an intensified form. This stronger practical exhibition of the sanctification of the life was embodied in the worship by the elevation and graduation of the daily sacrifice, through the addition of a second and much more considerable burnt-offering, meat-offering, and drink-offering. The graduation was regulated by the significance of the festivals. On the Sabbaths the daily sacrifice was doubled, by the presentation of a burnt-offering consisting of two lambs. On the other feast-days it was increased by a burnt-offering composed of oxen, rams, and yearling lambs, which was always preceded by a sin-offering.—As the seventh day of the week, being a Sabbath, was distinguished above the other days of the week, as a day that was sanctified to the Lord in a higher degree than the rest, by an enlarged burnt-offering, meat-offering, and drink-offering; so the seventh month, being a Sabbath-month, was raised above the other months of the year, and sanctified as a festal month, by the fact that, in addition to the ordinary new moon sacrifices of two bullocks, one ram, and seven yearling lambs, a special festal sacrifice was also offered, consisting of one bullock, one ram, and seven yearling lambs (Numbers 29:2), which was also repeated on the day of atonement, and at the close of the feast of Tabernacles (Numbers 29:8, Numbers 29:36); and also that the feast of Tabernacles, which fell in this month, was to be celebrated by a much larger number of burnt-offerings, as the largest and holiest feast of the congregation of Israel.


  All the feasts of the whole year, for example, formed a cycle of feast-days, arranged according to the number seven, which had its starting-point and centre in the Sabbath, and was regulated according to the division of time established at the creation, into weeks, months, years, and periods of years, ascending from the weekly Sabbath to the monthly Sabbath, the sabbatical year, and the year of jubilee. In this cycle of holy periods, regulated as it was by the number seven, and ever expanding into larger and larger circles, there was embodied the whole revolution of annually recurring festivals, established to commemorate the mighty works of the Lord for the preservation and inspiration of His people. And this was done in the following manner: in the first place, the number of yearly feasts amounted to exactly seven, of which the two leading feasts (Mazzoth and the feast of Tabernacles) lasted seven days; in the second place, in all the feasts, some of which were of only one day's duration, whilst others lasted seven days, there were only seven days that were to be observed with sabbatical rest and a holy meeting; and in the third place, the seven feasts were formed into two large festal circles, each of which consisted of an introductory feast, the main feast of seven days, and a closing feast of one day. The first of these festal circles was commemorative of the elevation of Israel into the nation of God, and its subsequent preservation. It commenced on the 14th Abib (Nisan) with the Passover, which was appointed to commemorate the deliverance of Israel from the destroying angel who smote the first-born of Egypt, as the introductory festival. It culminated in the seven days' feast of unleavened bread, as the feast of the deliverance of Israel from bondage, and its elevation into the nation of God; and closed with the feast of Weeks, Pentecost, or the feast of Harvest, which was kept seven weeks after the offering of the sheaf of first-fruits, on the second day of Mazzoth. This festal circle contained only three days that were to be kept with sabbatical rest and a holy meeting (viz., the first and seventh days of Mazzoth and the day of Pentecost). The second festal circle fell entirely in the seventh month, and its main object was to inspire the Israelites in their enjoyment of the blessings of their God: for this reason it was celebrated by the presentation of a large number of burnt-offerings. This festal circle opened with the day of atonement, which was appointed for the tenth day of the seventh month, as the introductory feast, culminated in the seven days' feast of Tabernacles, and closed with the eighth day, which was added to the seven feast-days as the octave of this festive circle, or the solemn close of all the feasts of the year. This also included only three days that were to be commemorated with sabbatical rest and a holy meeting (the 10th, 15th, and 22nd of the month); but to these we have to add the day of trumpets, with which the month commenced, which was also a Sabbath of rest with a holy meeting; and this completes the seven days of rest (see my Archaeologie, i. §76).


  Verse 2


  Numbers 28:2 contains the general instruction to offer to the Lord His sacrificial gift“at the time appointed by Him.” On corban, see at Leviticus 1:2; on “the bread of Jehovah,” at Leviticus 3:11; on the “sacrifice made by fire,” and “a sweet savour,” at Leviticus 1:9; and on “moed,” at Leviticus 23:2, Leviticus 23:4.


  Verses 3-6


  “The daily sacrifice: as it had already been instituted at Sinai (Exodus 29:38-42).


  Verse 7-8


  “In the sanctuary,” i.e., περὶ τὸν βωμόν (round about the altar), as Josephus paraphrases it (Ant. iii. 10); not “with (in) holy vessels,” as Jonathan and others interpret it. “Pour out a drink-offering, asשׁכר for Jehovah.” (Shecar) does not mean intoxicating drink here (see at Leviticus 10:9), but strong drink, in distinction from water as simple drink. The drink-offering consisted of wine only (see at Numbers 15:5.); and hence Onkelos paraphrases it, “of old wine.”


  Verse 9-10


  The Sabbath-offering, which was to be added to the daily sacrifice (על, upon it), consisted of two yearling lambs as a burnt-offering, with the corresponding meat-offering and drink-offering, according to the general rule laid down in Numbers 15:3., and is appointed here for the first time; whereas the sabbatical feast had already been instituted at Exodus 20:8-11 and Leviticus 23:3. “The burnt-offering of the Sabbath on its Sabbath,” i.e., as often as the Sabbath occurred, every Sabbath.


  Verses 11-15


  At the beginnings of the month, i.e., at the new moons, a larger burnt-offering was to be added to the daily or continual burnt-offering, consisting of two bullocks (young oxen), one ram, and seven yearling lambs, with the corresponding meat and drink-offerings, as the “month's burnt-offering in its (i.e., every) month with regard to the months of the year,” i.e., corresponding to them. To this there was also to be added a sin-offering of a shaggy goat (see at Leviticus 4:23). The custom of distinguishing the beginnings of the months of new moon's days by a peculiar festal sacrifice, without their being, strictly speaking, festal days, with sabbatical rest and a holy meeting, arose from the relation in which the month stood to the single day. “If the congregation was to sanctify its life and labour to the Lord every day by a burnt-offering, it could not well be omitted at the commencement of the larger division of time formed by the month; on the contrary, it was only right that the commencement of a new month should be sanctified by a special sacrifice. Whilst, then, a burnt-offering, in which the idea of expiation was subordinate to that of consecrating surrender to the Lord, was sufficient for the single day; for the whole month it was necessary that, in consideration of the sins that had been committed in the course of the past month, and had remained without expiation, a special sin-offering should be offered for their expiation, in order that, upon the ground of the forgiveness and reconciliation with God which had been thereby obtained, the lives of the people might be sanctified afresh to the Lord in the burnt-offering. This significance of the new moon sacrifice was still further intensified by the fact, that during the presentation of the sacrifice the priests sounded the silver trumpets, in order that it might be to the congregation for a memorial before God (Numbers 10:10). The trumpet blast was intended to bring before God the prayers of the congregation embodied in the sacrifice, that God might remember them in mercy, granting them the forgiveness of their sins and power for sanctification, and quickening them again in the fellowship of His saving grace” (see my Archaeologie, i. p. 369).


  Verses 16-22


  The same number of sacrifices as at the new moon were to be offered on every one of the seven days of the feast of unleavened bread (Mazzoth), from the 15th to the 21st of the month, whereas there was no general festal offering on the day of the Passover, or the 14th of the month (Exodus 12:3-14). With regard to the feast of Mazzoth, the rule is repeated from Exodus 12:15-20 and Leviticus 23:6-8, that on the first and seventh day there was to be a Sabbath rest and holy meeting.


  Verses 23-25


  The festal sacrifices of the seven days were to be prepared “in addition to the morning burnt-offering, which served as the continual burnt-offering.” This implies that the festal sacrifices commanded were to be prepared and offered every day after the morning sacrifice.


  Verses 26-31


  The same number of sacrifices is appointed for the day of the first-fruits, i.e., for the feast of Weeks or Harvest feast (cf. Leviticus 23:15-22). The festal burnt-offering and sin-offering of this one day was independent of the supplementary burnt-offering and sin-offering of the wave-loaves appointed in Leviticus 23:18, and was to be offered before these and after the daily morning sacrifice.


  Numbers 29


  Verses 1-6


  The festal sacrifice for the new moon of the seventh month consisted of a burnt-offering of one bullock, one ram, and seven yearling lambs, with the corresponding meat-offerings and drink-offerings, and a sin-offering of a he-goat, “besides” (i.e., in addition to) the monthly and daily burnt-offering, meat-offering, and drink-offering. Consequently the sacrifices presented on the seventh new moon's day were, (1) a yearling lamb in the morning and evening, with their meat-offering and drink-offering; (2) in the morning, after the daily sacrifice, the ordinary new moon's sacrifice, consisting of two bullocks, one ram, and seven yearling lambs, with their corresponding meat-offerings and drink-offerings (see at Numbers 29:11); (3) the sin-offering of the he-goat, together with the burnt-offering of one bullock, one ram, and seven yearling lambs, with their proper meat-offerings and drink-offerings, the meaning of which has been pointed out at Leviticus 23:23.


  Verses 7-11


  On the day of atonement, on the tenth of the seventh month, a similar festal sacrifice was to be offered to the one presented on the seventh new moon's day (a burnt-offering and sin-offering), in addition to the sin-offering of atonement prescribed at Lev 16, and the daily burnt-offerings. For a more minute description of this festival, see at Lev 16 and Leviticus 23:26-32.


  Verses 12-34


  The feast of Tabernacles, the special regulations for the celebration of which are contained in Leviticus 23:34-36 and Leviticus 23:39-43, was distinguished above all the other feasts of the year by the great number of burnt-offerings, which raised it into the greatest festival of joy. On the seven feast-days, the first of which was to be celebrated with sabbatical rest and a holy meeting, there were to be offered, in addition to the daily burnt-offering, every day a he-goat for a sin-offering, and seventy oxen in all for a burnt-offering during the seven days, as well as every day two rams and fourteen yearling lambs, with the requisite meat-offerings and drink-offerings. Whilst, therefore, the number of rams and lambs was double the number offered at the Passover and feast of Pentecost, the number of oxen was fivefold; for, instead of fourteen, there were seventy offered during the seven days. This multiplication of the oxen was distributed in such a way, that instead of there being ten offered every day, there were thirteen on the first day, twelve on the second, and so on, deducting one every day, so that on the seventh day there were exactly seven offered; the arrangement being probably made for the purpose of securing the holy number seven for this last day, and indicating at the same time, through the gradual diminution in the number of sacrificial oxen, the gradual decrease in the festal character of the seven festal days. The reason for this multiplication in the number of burnt-offerings is to be sought for in the nature of the feast itself. Their living in booths had already visibly represented to the people the defence and blessing of their God; and the foliage of these booths pointed out the glorious advantages of the inheritance received from the Lord. But this festival followed the completion of the ingathering of the fruits of the orchard and vineyard, and therefore was still more adapted, on account of the rich harvest of splendid and costly fruits which their inheritance had yielded, and which they were about to enjoy in peace now that the labour of agriculture was over, to fill their hearts with the greatest joy and gratitude towards the Lord and Giver of them all, and to make this festival a speaking representation of the blessedness of the people of God when resting from their labours. This blessedness which the Lord had prepared for His people, was also expressed in the numerous burnt-offerings that were sacrificed on every one of the seven days, and in which the congregation presented itself soul and body to the Lord, upon the basis of a sin-offering, as a living and holy sacrifice, to be more and more sanctified, transformed, and perfected by the fire of His holy love (see my Archäol. i. p. 416).


  Verses 35-38


  The eighth day was to be (azereth), a closing feast, and only belonged to the feast of Tabernacles so far as the Sabbath rest and a holy meeting of the seventh feast-day were transferred to it; whilst, so far as its sacrifices were concerned, it resembled the seventh new moon's day and the day of atonement, and was thus shown to be the octave or close of the second festal circle (see at Leviticus 23:36).


  Verse 39


  The sacrifices already mentioned were to be presented to the Lord on the part of the congregation, in addition to the burnt-offerings, meat-offerings, drink-offerings, and peace-offerings which individuals or families might desire to offer either spontaneously or in consequence of vows. On the vowing of burnt-offerings and peace-offerings, see Numbers 15:3, Numbers 15:8; Leviticus 22:18, Leviticus 22:21.


  Verse 40


  Numbers 29:40 forms the conclusion of the list of sacrifices in ch. 28 and 29.


  Numbers 30


  Verse 1


  The rules by which vows were to be legally regulated, so far as their objects and their discharge were concerned, has been already laid down in Lev; but the chapter before us contains instructions with reference to the force of vows and renunciations. These are so far in place in connection with the general rules of sacrifice, that vows related for the most part to the presentation of sacrifices; and even vows of renunciation partook of the character of worship. The instructions in question were addressed (Numbers 30:1) to “the heads of the tribes,” because they entered into the sphere of civil rights, namely, into that of family life.


  Verse 2


  At the head there stands the general rule, “If any one vow a vow to Jehovah, or swear an oath, to bind his soul to abstinence, he shall not break his word; he shall do according to all that has gone out of his mouth:” i.e., he shall keep or fulfil the vow, and the promise of abstinence, in perfect accordance with his word. נדר is a positive vow, or promise to give or sanctify any part of one's property to the Lord. אסּר, from אסר, to bind or fetter, the negative vow, or vow of abstinence. על־נפשׁו אסּר אסר, to take an abstinence upon his soul. In what such abstinence consisted is not explained, because it was well understood from traditional customs; in all probability it consisted chiefly in fasting and other similar abstinence from lawful things. The Nazarite's vow, which is generally reckoned among the vows of abstinence, is called (neder) in Numbers 6:2., not (issar), because it consisted not merely in abstinence from the fruit of the vine, but also in the positive act of permitting the hair to grow freely in honour of the Lord. The expression “swear an oath” (Numbers 30:2; cf. Numbers 30:13) shows that, as a rule, they bound themselves to abstinence by an oath. The inf. constr., השּׁבא, is used here, as in other places, for the inf. abs. (cf. Ges. §131, 4, note 2). יחל, from חלל, for יחל, as in Ezekiel 39:7 (cf. Ges. §67, note 8), to desecrate (his word), i.e., to leave it unfulfilled or break it.


  Verses 3-15


  Numbers 30:3-15 contain the rules relating to positive and negative vows made by a woman, and four different examples are given. The first case (Numbers 30:3-5) is that of a woman in her youth, while still unmarried, and living in her father's house. If she made a vow of performance or abstinence, and her father heard of it and remained silent, it was to stand, i.e., to remain in force. But if her father held her back when he heard of it, i.e., forbade her fulfilling it, it was not to stand or remain in force, and Jehovah would forgive her because of her father's refusal. Obedience to a father stood higher than a self-imposed religious service.—The second case (Numbers 30:6-8) was that of a vow of performance or abstinence, made by a woman before her marriage, and brought along with her (עליה, “upon herself”) into her marriage. In such a case the husband had to decide as to its validity, in the same way as the father before her marriage. In the day when he heard of it he could hold back his wife, i.e., dissolve her vow; but if he did not do this at once, he could not hinder its fulfilment afterwards. שׂפתיה מבטא, gossip of her lips, that which is uttered thoughtlessly or without reflection (cf. Leviticus 5:4). This expression implies that vows of abstinence were often made by unmarried women without thought or reflection.—The third case (Numbers 30:9) was that of a vow made by a widow or divorced woman. Such a vow had full force, because the woman was not dependent upon a husband.—The fourth case (Numbers 30:10-12) was that of a vow made by a wife in her married state. Such a vow was to remain in force if her husband remained silent when he heard of it, and did not restrain her. On the other hand, it was to have no force if her husband dissolved it at once. After this there follows the general statement (Numbers 30:13-16), that a husband could establish or dissolve every vow of performance or abstinence made by his wife. If, however, he remained silent “from day to day,” he confirmed it by his silence; and if afterwards he should declare it void, he was to bear his wife's iniquity. עונה, the sin which the wife would have had to bear if she had broken the vow of her own accord. This consisted either in a sin-offering to expiate her sin (Leviticus 5:4.); or if this was omitted, in the punishment which God suspended over the sin (Leviticus 5:1).


  Verse 16


  Numbers 30:16, concluding formula.


  Numbers 31


  Verse 1-2


  The Campaign.—After the people of Israel had been mustered as the army of Jehovah, and their future relation to the Lord had been firmly established by the order of sacrifice that was given to them immediately afterwards, the Lord commanded Moses to carry out that hostility to the Midianites which had already been commanded in Numbers 25:16-18. Moses was to revenge (i.e., to execute) the revenge of the children of Israel upon the Midianites, and then to be gathered to his people, i.e., to die, as had already been revealed to him (Numbers 27:13). “The revenge of the children of Israel” was revenge for the wickedness which the tribes of the Midianites who dwelt on the east of Moab (see at Numbers 22:4) had practised upon the Israelites, by seducing them to the idolatrous worship of Baal Peor. This revenge is called the “revenge of Jehovah” in Numbers 31:3, because the seduction had violated the divinity and honour of Jehovah. The daughters of Moab had also taken part in the seduction (Numbers 25:1-2); but they had done so at the instigation of the Midianites, and not of their own accord, and therefore the Midianites only were to atone for the wickedness.


  Verses 3-6


  To carry out this revenge, Moses had 1000 men of each tribe delivered (ימּסרוּ, see at Numbers 31:16) from the families ((alaphim), see Numbers 1:16) of the tribes, and equipped for war; and these he sent to the army (into the war) along with Phinehas the son of Eleazar the high priest, who carried the holy vessels, viz., the alarm-trumpets, in his hand. Phinehas was attached to the army, not as the leader of the soldiers, but as the high priest with the holy trumpets (Numbers 10:9), because the war was a holy war of the congregation against the enemies of themselves and their God. Phinehas had so distinguished himself by the zeal which he had displayed against the idolaters (Numbers 25:7), that it was impossible to find any other man in all the priesthood to attach to the army, who would equal him in holy zeal, or be equally qualified to inspire the army with zeal for the holy conflict. “The holy vessels” cannot mean the ark of the covenant on account of the plural, which would be inapplicable to it; nor the Urim and Thummim, because Phinehas was not yet high priest, and the expression כּלי would also be unsuitable to these. The allusion can only be to the trumpets mentioned immediately afterwards, the ו beforeחצצרות being the ו explic., “and in fact.” Phinehas took these in his hand, because the Lord had assigned them to His congregation, to bring them into remembrance before Him in time of war, and to ensure His aid (Numbers 10:9).


  Verses 7-10


  Of the campaign itself, the results are all that is recorded. No doubt it terminated with a great battle, in which the Midianites were taken unawares and completely routed. As it was a war of vengeance of Jehovah, the victors slew all the males, i.e., all the adult males, as the sequel shows, without quarter; and “upon those that were slain,” i.e., in addition to them, the five Midianitsh kings and Balaam, who first advised the Midianites, according to Numbers 31:16, to tempt the Israelites to idolatry. The five kings were chiefs of the larger or more powerful of the Midianitish tribes, as Zur is expressly said to have been in Numbers 25:15. In Joshua 13:21 they are called“vassals of Sihon,” because Sihon had subjugated them and made them tributary when he first conquered the land. The women and children of the Midianites were led away prisoners; and their cattle ((behemah), beasts of draft and burden, as in Exodus 20:10), and their flocks, and their goods taken away as spoil. The towns in their dwellings, and all their villages ((tiroth), tent-villages, as in Genesis 25:16), were burnt down. The expression “towns in their dwellings” leads to the conclusion that the towns were not the property of the Midianites themselves, who were a nomad people, but that they originally belonged in all probability to the Moabites, and had been taken possession of by the Amorites under Sihon. This is confirmed by Joshua 13:21, according to which these five Midianitish vassals of Sihon dwelt in the land, i.e., in the kingdom of Sihon. This also serves to explain why the conquest on their country is not mentioned in the account before us, although it is stated in Joshua (l.c.), that it was allotted to the Reubenites with the kingdom of Sihon.


  Verse 11-12


  All this booty ((shalal), booty in goods), and all the prey in man and beast ((malkoach)), was brought by the conquerors to Moses and Eleazar and the congregation, into the camp in the steppes of Moab. In Numbers 31:12, שׁבימלקוח to the cattle taken as booty, and שׁלל to the rest of the prey.


  Verses 13-18


  Treatment of the Prisoners.—When Moses went out to the front of the camp with Eleazar and the princes of the congregation to meet the returning warriors, he was angry with the commanders, because they had left all the women alive, since it was they who had been the cause, at Balaam's instigation, of the falling away of the Israelites from Jehovah to worship Peor; and he commanded all the male children to be slain, and every woman who had lain with a man, and only the young girls who had hitherto had no connection with a man to be left alive. החיל פּקוּדי, lit., the appointed persons, i.e., the officers of the army, who were then divided into princes (captains) over thousands and hundreds.—“Which came from the battle,” i.e., who had returned. The question in Numbers 31:15, “Have ye left all the women alive?” is an expression of dissatisfaction, and reproof for their having done this. למסר־מעל … היוּ, “they have become to the Israelites to work unfaithfulness towards Jehovah,” i.e., they have induced them to commit an act of unfaithfulness towards Jehovah. The word מסר, which only occurs in this chapter, viz., in Numbers 31:5 and Numbers 31:16, appears to be used in the sense of giving, delivering, and then, like נתן, doing, making, effecting. On the fact itself, see Numbers 25:6. The object of the command to put all the male children to death, was to exterminate the whole nation, as it could not be perpetuated in the women. Of the female sex, all were to be put to death who had known the lying with a man, and therefore might possibly have been engaged in the licentious worship of Peor (Numbers 25:2), to preserve the congregation from all contamination from that abominable idolatry.


  Verse 19-20


  Purification of the Warriors, the Prisoners, and the Booty.—Moses commanded the men of war to remain for seven days outside the camp of the congregation, to carry out upon the third and seventh day the legal purification of such persons and things as had been rendered unclean through contact with dead bodies. Every one who had slain a soul (person), or touched one who had been slain, was to be purified, whether he were a warrior or a prisoner. And so also were all the clothes, articles of leather, materials of goats' hair, and all wooden things.


  Verses 21-24


  To this end Eleazar, whose duty it was as high priest to see that the laws of purification were properly observed, issued fuller instructions with reference to the purification of the different articles, in accordance with the law in ch. 19. למּלחמה הבּאים, those who came to the war, i.e., who went into the battle (see at Numbers 10:9). “The ordinance of the law:” as in Numbers 19:2. The metal (gold, silver, copper, tin, lead), all that usually comes into the fire, i.e., that will bear the fire, was to be drawn through the fire, that it might become clean, and was then to be sprinkled with water of purification (Numbers 19:9); but everything that would not bear the fire was to be drawn through water.—The washing of clothes on the seventh day was according to the rule laid down in Numbers 19:19.


  Verses 25-30


  Distribution of the Booty.—God directed Moses, with Eleazar and the heads of the fathers' houses (“fathers” for “fathers' houses:” see at Exodus 6:14) of the congregation, to take the whole of the booty in men and cattle, and divide it into two halves: one for the men of war (המּלחמה תּפשׂי, those who grasped at war, who engaged in war), the other for the congregation, and to levy a tribute upon it (מכס =מכסה, computatio, a certain amount: see Exodus 12:4) for Jehovah. Of the half that came to the warriors, one person and one head of cattle were to be handed over to Eleazar the priest out of every 500 (i.e., one-fifth per cent.), as a heave-offering for Jehovah; and of the other half that was set apart for the children of Israel, i.e., for the congregation, one out of every fifty (i.e., 2 per cent.) was to be taken for the Levites. אחז, laid hold of, i.e., snatched out of the whole number during the process of counting; not seized or touched by the lot, as in 1 Chronicles 24:6, as there was no reason for resorting to the lot in this instance. The division of the booty into two equal halves, one of which was given to the warriors, and the other to the congregation that had taken no part in the war, was perfectly reasonable and just. As the 12,000 warriors had been chosen out of the whole congregation to carry on the war on their behalf, the congregation itself could properly lay claim to its share of the booty. But as the 12,000 had had all the trouble, hardships, and dangers of the war, they could very properly reckon upon some reward for their service; and this was granted them by their receiving quite as much as the whole of the congregation which had taken no part in the war-in fact, more, because the warriors only gave one-fifth per cent. of their share as a thank-offering for the victory that had been granted them, whilst those who remained at home had to give 2 per cent. of their share to Jehovah for the benefit of the priests and Levites. The arrangement, however, was only made for this particular case, and not as a law for all times, although it was a general rule that those who remained at home received a share of the booty brought back by the warriors (cf. Joshua 22:8; 1 Samuel 30:24-25; 2 Macc. 8:28, 30).


  Verses 31-47


  The booty, viz., “the rest of the booty, which the men of war had taken,” i.e., all the persons taken prisoners that had not been put to death, and all the cattle taken as booty that had not been consumed during the march home, amounted to 675,000 head of small cattle, 72,000 oxen, 61,000 asses, and 32,000 maidens. Each half, therefore, consisted of 337,500 head of small cattle, 36,000 oxen, 30,500 asses, and 16,000 maidens (Numbers 31:36 and Numbers 31:43-46). Of the one half the priests received 675 head of small cattle, 72 oxen, 61 asses, and 32 maidens for Jehovah; and these Moses handed over to Eleazar, in all probability for the maintenance of the priests, in the same manner as the tithes (Numbers 18:26-28, and Leviticus 27:30-33), so that they might put the cattle into their own flocks (Numbers 35:3), and slay oxen or sheep as they required them, whilst they sold the asses, and made slaves of the gifts; and not in the character of a vow, in which case the clean animals would have had to be sacrificed, and the unclean animals, as well as the human beings, to be redeemed (Leviticus 27:2-13). Of the other half, the Levites received the fiftieth part (Numbers 31:43-47), that is to say, 6750 head of small cattle, 720 oxen, 610 asses, and 320 girls. The וגו מחצית (“the half,” etc.), in Numbers 31:42, is resumed in Numbers 31:47, and the enumeration of the component parts of this half in Numbers 31:43-46 is to be regarded as parenthetical.


  Verses 48-54


  Sacred Oblations of the Officers.—When the officers reviewed the men of war who were “in their hand,” i.e., who had fought the battle under their command, and found not a single man missing, they felt constrained to give a practical expression to their gratitude for this miraculous preservation of the whole of the men, by presenting a sacrificial gift to Jehovah; they therefore brought all the golden articles that they had received as booty, and offered them to the Lord “for the expiation of their souls” (see at Leviticus 1:4), namely, with the feeling that they were not worthy of any such grace, and not “because they had done wrong in failing to destroy all the enemies of Jehovah” (Knobel). This gift, which was offered as a heave-offering for Jehovah, consisted of the following articles of gold: אצעדה,“arm-rings,” according to 2 Samuel 1:10 (lxx χελιδῶνα ; Suidas: χελιδόναι κοσμοὶ περὶ τοὺς βραχιόνας καλοῦνται δὲ βραχιάλια); צמיד,bands, generally armlets (Genesis 24:22, etc.); טבּעת, signet-rings;עגיל, hoops,—according to Ezekiel 16:12, ear-rings; and כּוּמז, gold balls (Exodus 35:22). They amounted in all to 16,750 shekels; and the men of war had received their own booty in addition to this. This gift, presented on the part of the officers, was brought into the tabernacle “as a memorial of the children of Israel before Jehovah” (cf. Exodus 30:16); that is to say, it was placed in the treasury of the sanctuary.


  The fact that the Israelites did not lose a single man in the battle, is certainly a striking proof of the protection of God; but it is not so marvellous as to furnish any good ground for calling in question the correctness of the narrative.


  The Midianites were a nomad tribe, who lived by rearing flocks and herds, and therefore were not a warlike people. Moreover, they were probably attacked quite unawares, and being unprepared, were completely routed and cut down without quarter. The quantity of booty brought home is also not so great as to appear incredible. Judging from the 32,000 females who had never lain with a man, the tribes governed by the five kings may have numbered about 130,000 or 150,000, and therefore not have contained much more than 35,000 fighting men, who might easily have been surprised by 12,000 brave warriors, and entirely destroyed. And again, there is nothing in the statement that 675,000 sheep and goats, 72,000 oxen, and 61,000 asses were taken as booty from these tribes, to astonish any one who has formed correct notions of the wealth of nomad tribes in flocks and herds. The only thing that could appear surprising is, that there are no camels mentioned.


  But it is questionable, in the first place, whether the Midianites were in the habit of rearing camels; and, in the second place, if they did possess them, it is still questionable whether the Israelitish army took them away, and did not rather put to death all that they found, as being of no value to the Israelites in their existing circumstances. Lastly, the quantity of jewellery seized as booty is quite in harmony with the well-known love of nomads, and even of barbarous tribes, for ornaments of this kind; and the peculiar liking of the Midianites for such things is confirmed by the account in Judges 8:26, according to which Gideon took as much as 1700 shekels in weight of golden rings from the Midianites alone, beside ornaments of other kinds. If we take the golden shekel at 10 thalers (30 shillings), the value of the ornaments taken by the officers under Moses would be about 167,500 thalers (L.25,125). It is quite possible that the kings and other chiefs, together with their wives, may have possessed as much as this.


  Numbers 32


  Introduction


  Division of the Conquered Land Beyond the Jordan Among the Tribes of Reuben, Gad, and Half-Manasseh—Numbers 32


  Verse 1-2


  The Reubenites and Gadites, who had very large flocks and herds, petitioned Moses, Eleazar, and the princes of the congregation, to give them the conquered land of Gilead for a possession, as a land that was peculiarly adapted for flocks, and not to make them pass over the Jordan. מאד עצוּם, “very strong,” is an apposition introduced at the close of the sentence to give emphasis to the רב. The land which they wished for, they called the “land of Jaëzer (see Numbers 21:32), and the land of Gilead.” They put Jaëzer first, probably because this district was especially rich in excellent pasture land. Gilead was the land to the south and north of the Jabbok (see at Deuteronomy 3:10), the modern provinces of Belka in the south between the Jabbok and the Arnon, and Jebel Ajlun to the north of the Jabbok, as far as the Mandhur. Ancient Gilead still shows numerous traces of great fertility even in its present desolation, covered over as it is with hundreds of ruins of old towns and hamlets. Belka is mountainous towards the north, but in the south as far as the Arnon it is for the most part table-land; and in the mountains, as Buckingham says, “we find on every hand a pleasant shade from fine oaks and wild pistachio-trees, whilst the whole landscape has more of a European character. The pasturage in Belka is much better than it is anywhere else throughout the whole of southern Syria, so that the Bedouins say, 'You can find no country like Belka.' The oxen and sheep of this district are considered the very best” (see v. Raumer, Pal. p. 82). The mountains of Gilead on both sides of the Jabbok are covered for the most part with glorious forests of oak. “Jebel Ajlun,” says Robinson (Pal. App. 162), “presents the most charming rural scenery that I have seen in Syria. A continued forest of noble trees, chiefly the evergreen oak (Sindiân), covers a large part of it, while the ground beneath is covered with luxuriant grass, which we found a foot or more in height, and decked with a rich variety of flowers” (see v. Raumer, ut sup.). This also applies to the ancient Basan, which included the modern plains of Jaulan and Hauran, that were also covered over with ruins of former towns and hamlets. The plain of Hauran, though perfectly treeless, is for all that very fertile, rich in corn, and covered in some places with such luxuriant grass that horses have great difficulty in making their way through it; for which reason it is a favourite resort of the Bedouins (Burckhardt, p. 393). “The whole of Hauran,” says Ritter (Erdkunde, xv. pp. 988, 989), “stretches out as a splendid, boundless plain, between Hermon on the west, Jebel Hauran on the east, and Jebel Ajlun to the south; but there is not a single river in which there is water throughout the whole of the summer. It is covered, however, with a large number of villages, every one of which has its cisterns, its ponds, or its birket; and these are filled in the rainy season, and by the winter torrents from the snowy Jebel Hauran. Wherever the soil, which is everywhere black, deep, dark brown, or ochre-coloured, and remarkably fertile, is properly cultivated, and you find illimitable corn-fields, and chiefly golden fields of wheat, which furnish Syria in all directions with its principal food. By far the larger part of this plain, which was a luxuriant garden in the time of the Romans, is now uncultivated, waste, and without inhabitants, and therefore furnishes the Bedouins of the neighbourhood with the desired paradise for themselves and their flocks.” On its western slope Jebel Hauran is covered with splendid forests of oak, and rich in meadow land for flocks (Burckhardt, pp. 152, 169, 170, 173, 358; Wetstein, Reiseber. pp. 39ff. and 88). On the nature of the soil of Hauran, see at Deuteronomy 3:4. The plain of Jaulan appears in the distance like the continuation of Hauran (Robinson, App. 162); it has much bush-land in it, but the climate is not so healthy as in Hauran (Seetzen, i. pp. 353, 130, 131). “In general, Hauran, Jaulan, el Botthin, el Belka, and Ejlun, are the paradise of nomads, and in all their wanderings eastwards they find no pasture like it” (Seetzen, i. p. 364). מקום, a locality, or district. מקנה מאום = מקנה ארץ (Numbers 32:4), a district adapted for grazing.


  Verses 3-5


  In Numbers 32:3 the country is more distinctly defined by the introduction of the names of a number of important towns, whilst the clause “the country which the Lord smote before the congregation of Israel,” in which the defeat of Sihon is referred to, describes it as one that was without a ruler, and therefore could easily be taken possession of. For more minute remarks as to the towns themselves, see at Numbers 32:34. On the construction את יתּן, see at Genesis 4:18.—The words, “let us not go over the Jordan,” may be understood as expressing nothing more than the desire of the speakers not to receive their inheritance on the western side of the Jordan, without their having any intention of withdrawing their help from the other tribes in connection with the conquest of Canaan, according to their subsequent declaration (Numbers 32:16.); but they may also be understood as expressing a wish to settle at once in the land to the east of the Jordan, and leave the other tribes to conquer Canaan alone. Moses understood them in the latter sense (Numbers 32:6.), and it is probable that this was their meaning, as, when Moses reproved them, the speakers did not reply that they had not cherished the intention attributed to them, but simply restricted themselves to the promise of co-operation in the conquest of Canaan. But even in this sense their request did not manifest“a shamelessness that would hardly be historically true” (Knobel). It may very well be explained from the opinion which they cherished, and which is perfectly intelligible after the rapid and easy defeat of the two mighty kings of the Amorites, Sihon and Og, that the remaining tribes were quite strong enough to conquer the land of Canaan on the west of the Jordan. But for all that, the request of the Reubenites and Gadites did indicate an utter want of brotherly feeling, and complete indifference to the common interests of the whole nation, so that they thoroughly deserved the reproof which they received from Moses.


  Verses 6-13


  Moses first of all blames their want of brotherly feeling: “Shall your brethren go into the war, and ye sit here?” He then calls their attention to the fact, that by their disinclination they would take away the courage and inclination of the other tribes to cross over the Jordan and conquer the land, and would bring the wrath of God upon Israel even more than their fathers who were sent from Kadesh to spy out the land, and who led away the heart of the people into rebellion through their unfavourable account of the inhabitants of Canaan, and brought so severe a judgment upon the congregation. מן את־לב הניא, to hold away the heart, i.e., render a person averse to anything. The Keri תּניאוּן, as in Numbers 32:9, is unquestionably to be preferred to the Kal תּנוּאוּן, in the Kethib of Numbers 32:7.—In Numbers 32:8-13, Moses reminds them of the occurrences described in ch. 13 and 14. On the expression, “wholly followed Jehovah,” cf. Numbers 14:24. The words, “He drove them about in the desert,” caused them to wander backwards and forwards in it for forty years, point back to Numbers 14:33-35.


  Verse 14


  “Behold, ye rise up instead of your fathers,” i.e., ye take their place, “an increase (תּרבּוּת, from רבה; equivalent to a brood) of sinners, to augment yet the burning of the wrath of Jehovah against Israel.” על ספה, to add to, or increase.


  Verse 15


  “If ye draw back behind Him,” i.e., resist the fulfilment of the will of God, to bring Israel to Canaan, “He will leave it (Israel) still longer in the desert, and ye prepare destruction for all this nation.”


  Verses 16-19


  The persons thus reproved came near to Moses, and replied, “We will build sheep-folds here for our flocks, and towns for our children; but we will equip ourselves hastily (חשׁים, part. pass. hasting) before the children of Israel, till we bring them to their place” (i.e., to Canaan). צאן גּדרת, folds or pens for flocks, that were built of stones piled up one upon another (1 Samuel 24:4).


  By the building of towns, we are to understand the rebuilding and fortification of them. טף, the children, including the women, and such other defenceless members of the family as were in need of protection (see at Exodus 12:37). When their families were secured in fortified towns against the inhabitants of the land, the men who could bear arms would not return to their houses till the children of Israel, i.e., the rest of the tribes, had all received their inheritance: for they did not wish for an inheritance on the other side of Jordan and farther on, if (כּי) their inheritance was assigned them on this side Jordan towards the east. The application of the expression היּרדּן מעבר to the land on the east of the Jordan, as well as to that on the west, points to a time when the Israelites had not yet obtained a firm footing in Canaan. At that time the land to the west of the river could very naturally be spoken of as “beyond the Jordan,” from the subjective stand-point of the historian, who was then on the east of the river; whereas, according to the objective and geographical usage, the land “beyond Jordan” signifies the country to the east of the river. But in order to prevent misunderstanding, in this particular instance the expression היּרדּן עבר is defined more precisely as מזרחה, “towards the east,” when it is intended to apply to the land on the east of the Jordan.


  Verses 20-27


  Upon this declaration Moses absolves them from all guilt, and promises them the desired land for a possession, on condition that they fulfil their promise; but he reminds them again of the sin that they will commit, and will have to atone for, if their promise is not fulfilled, and closes with the admonition to build towns for their families and pens for their flocks, and to do what they have promised. Upon this they promise again (Numbers 32:25-27), through their spokesman (as the singular ויּאמר in Numbers 32:25, and the suffix in אדני in Numbers 32:27, clearly show), that they will fulfil his command. The use of the expression “before Jehovah,” in the words, “go armed before Jehovah to war,” in Numbers 32:20 and Numbers 32:21, may be explained from the fact, that in the war which they waged at the command of their God, the Israelites were the army of Jehovah, with Jehovah in the midst. Hence the ark of the covenant was taken into the war, as the vehicle and substratum of the presence of Jehovah; whereas it remained behind in the camp, when the people wanted to press forward into Canaan of their own accord (Numbers 14:44). But if this is the meaning of the expression “before Jehovah,” we may easily understand why the Reubenites and Gadites do not make use of it in Numbers 32:17, namely, because they only promise to go equipped “before the children of Israel,” i.e., to help their brethren to conquer Canaan. In Numbers 32:32 they also adopt the expression, after hearing it from the mouth of Moses (Numbers 32:20).


  נקיּים, innocent, “free from guilt before Jehovah and before Israel.” By drawing back from participation in the war against the Canaanites, they would not only sin against Jehovah, who had promised Canaan to all Israel, and commanded them to take it, but also against Israel itself, i.e., against the rest of the tribes, as is more fully stated in Numbers 32:7-15. In Numbers 32:22 , “before Jehovah” signifies according to the judgment of Jehovah, with divine approval. חטּאתכם וּדעוּ,“ye will know your sin,” which will overtake (מצא) or smite you, i.e., ye will have to make atonement for them.


  Verses 28-30


  Moses thereupon commanded Eleazar, Joshua, and the heads of the tribes of Israel, i.e., the persons entrusted in Numbers 34:17. with the division of the land of Canaan, to give the Gadites and Reubenites the land of Gilead for a possession, after the conquest of Canaan, if they should go along with them across the Jordan equipped for battle. But if they should not do this, they were to be made possessors (i.e., to be settled; נאחז in a passive sense, whereas in Genesis 34:10; Genesis 47:27, it is reflective, to fix oneself firmly, to settle) in the land of Canaan along with the other tribes. In the latter case, therefore, they were not only to receive no possession in the land to the east of the Jordan, but were to be compelled to go over the Jordan with their wives and children, and to receive an inheritance there for the purpose of preventing a schism of the nation.


  Verse 31-32


  The Gadites and Reubenites repeated their promise once more (Numbers 32:25), and added still further (Numbers 32:32): “We will pass over armed before Jehovah into the land of Canaan, and let our inheritance be with us (i.e., remain to us)beyond the Jordan.”


  Verse 33


  Moses then gave to the sons of Gad and Reuben, and the half-tribe of Manasseh, the kingdom of Sihon king of the Amorites, and Og king of Bashan, namely, “the land according to its towns, in (its) districts, (namely) the towns of the land round about,” i.e., the whole of the land with its towns and the districts belonging to them, or surrounding the towns. It appears strange that the half-tribe of Manasseh is included here for the first time at the close of the negotiations, whereas it is not mentioned at all in connection with the negotiations themselves. This striking fact may easily be explained, however, on the supposition that it was by the two tribes of Reuben and Gad alone that the request was made for the land of Gilead as a possession; but that when Moses granted this request, he did not overlook the fact, that some of the families of Manasseh had conquered various portions of Gilead and Bashan (Numbers 32:39), and therefore gave these families, at the same time, the districts which they had conquered, for their inheritance, that the whole of the conquered land might be distributed at once. As O. v. Gerlach observes, “the participation of this half-tribe in the possession is accounted for in Numbers 32:39.” Moses restricted himself, however, to a general conveyance of the land that had been taken on the east of the Jordan to these two and a half tribes for their inheritance, without sharing it amongst them, or fixing the boundaries of the territory of each particular tribe. That was left to the representatives of the nation mentioned in Numbers 32:28, and was probably not carried out till the return of the fighting men belonging to these tribes, who went with the others over the Jordan. In the verses which follow, we find only those towns mentioned which were fortified by the tribes of Gad and Reuben, and in which they constructed sheep-folds (Numbers 32:34-38), and the districts which the families of Manasseh had taken and received as their possession (Numbers 32:39-42).


  Verses 34-36


  The Gadites built, i.e., restored and fortified, the following places. Dibon, also called Dibon Gad, an hour's journey to the north of the central Arnon. Ataroth, probably preserved in the extensive ruins of Attarus, on Jebel Attarus, between el Körriath (Kureyat) and Makur, i.e., Machaerus (see Seetzen, ii. p. 342). Aroer, not the Aroer before Rabbah, which was allotted to the Gadites (Joshua 13:25), as v. Raumer supposes; but the Aroer of Reuben in the centre of the valley of the Arnon (Joshua 12:2; Joshua 13:9, Joshua 13:16), which is still to be seen in the ruins of Araayr, on the edge of the lofty rocky wall which bounds the Modjeb (Burckhardt, p. 633). Atroth Shophan: only mentioned here; situation unknown. Jaezer: probably to be sought for in the ruins of es Szir, to the west of Ammän (see at Numbers 21:32). Jogbehah: only mentioned again in Judges 8:11, and preserved in the ruins of Jebeiha, about two hours to the north-west of Ammän (Burckhardt, p. 618; Robinson, App. p. 168). Beth-nimrah, contracted into Nimrah (Numbers 32:3), according to Joshua 13:27, in the valley of the Jordan, and according to the Onomast. (s. v. Βηθναβράν)Beth-amnaram, five Roman miles to the north of Libias (Bethharam), now to be seen in the ruins of Nimrein or Nemrin, where the Wady Shaib enters the Jordan (Burckhardt, pp. 609, 661; Robinson, ii. p. 279), in a site abounding in water and pasturage (Seetzen, ii. pp. 318, 716). Beth-Haran, or Beth-Haram (Joshua 13:27): Beth-ramphtha, according to Josephus, Ant. 18:2, 1, which was called Julias, in honour of the wife of Augustus. According to the Onomast. it was called Beth-Ramtha by the Syrians (רמתא בּית, the form of the Aramaean stat. emphat.), and was named Livias by Herod Antipas, in honour of Livia, the wife of Augustus. It has been preserved in the ruins of Rameh, not far from the mouth of the Wady Hesbân (Burckhardt, p. 661, and Robinson, ii. 305). The words וגו מבצר ערי in Numbers 32:36 are governed by åéNumbers 32:34: “they built them as fortified cities and folds for flocks,” i.e., they fortified them, and built folds in them.


  Verse 37-38


  The Reubenites built Heshbon, the capital of king Sihon (see Numbers 21:16), which was allotted to the tribe of Reuben (Joshua 13:17), but relinquished to the Gadites, because it was situated upon the border of their territory, and given up by them to the Levites (Joshua 21:39; 1 Chronicles 6:66). It stood almost in the centre between the Arnon and Jabbok, opposite to Jericho, and, according to the Onomast., twenty Roman miles from the Jordan, where the ruins of a large town of about a mile in circumference are still to be seen, with deep bricked wells, and a large reservoir, bearing the ancient name of Hesban or Hüsban (Seetzen; Burckhardt, p. 623; Robinson, Pal. ii. 278; cf. v. Raumer, Pal. p. 262; and Ritter's Erdkunde, xv. p. 1176).—Elealeh: half-an-hour's journey to the north-east of Heshbon, now called el Aal, i.e., the height, upon the top of a hill, from which you can see the whole of southern Belka; it is now in ruins with many cisterns, pieces of wall, and foundations of houses (Burckhardt, p. 523).—Kirjathaim, probably to the south-west of Medeba, where the ruins of el Teym are not to be found (see at Genesis 14:5). Nebo, on Mount Nebo (see at Numbers 27:12). The Onomast. places the town eight Roman miles to the south of Heshbon, whilst the mountain is six Roman miles to the west of that town. Baal-Meon, called Beon in Numbers 32:3,Beth-Meon in Jeremiah 48:23, and more fully Beth-Baal-Meon in Joshua 13:17, is probably to be found, not in the ruins of Maein discovered by Seetzen and Legh, an hour's journey to the south-west of Tueme (Teim), and the same distance to the north of Habbis, on the north-east of Jebel Attarus, and nine Roman miles to the south of Heshbon, as most of the modern commentators from Rosenmüller to Knobel suppose; but in the ruins of Myun, mentioned by Burckhardt (p. 624), three-quarters of an hour to the south-east of Heshbon, where we find it marked upon Kiepert's and Van de Velde's maps.


  Shibmah (Numbers 32:3, Shebam), which was only 500 paces from Heshbon, according to Jerome (on Isaiah 14:8), has apparently disappeared, without leaving a trace behind.


  Thus all the places built by the Reubenites were but a short distance from Heshbon, and surrounded this capita; whereas those built by the Gadites were some of them to the south of it, on the Arnon, and others to the north, towards Rabbath-Ammon. It is perfectly obvious from this, that the restoration of these towns took place before the distribution of the land among these tribes, without any regard to their possession afterwards. In the distribution, therefore, the southernmost of the towns built by the Gadites, viz., Aroer, Dibon, and Ataroth, fell to the tribe of Reuben; and Heshbon, which was built by the Reubenites, fell to the tribe of Gad. The words שׁם מוּסבּת, “changed of name,” are governed by בּנוּ: “they built the towns with an alteration of their names,” mutatis nominibus (for סבב, in the sense of changing, see Zechariah 14:10). There is not sufficient ground for altering the text, שׁם into שׁוּר (Knobel), according to the περικυκλωμένας περιτετευχισμένας of Symmachus. The Masoretic text is to be found not only in the Chaldee, the Syriac, the Vulgate, and the Saadic versions, but also in the Samaritan. The expression itself, too, cannot be justly described as “awkward,” nor is it a valid objection that the naming is mentioned afterwards; for altering the name of a town and giving it a new name are not tautological. The insertion of the words, “their names being changed,” before Shibmah, is an indication that the latter place did not receive any other name. Moreover, the new names which the builders gave to these towns did not continue in use long, but were soon pressed out by the old ones again. “And they called by names the names of the towns:” this is a roundabout way of saying, they called the towns by (other, or new) names: cf. 1 Chronicles 6:50.


  Verse 39-40


  Moses gave the Manassites the land which was conquered by them; in fact, the whole of the kingdom of Bashan, including not only the province of Bashan, but the northern half of Gilead (see at Numbers 21:33-34). Of this the sons of Machir received Gilead, the modern Jebel Ajlun, between the Jabbok (Zerka) and the Mandhur (Hieromax, Jarmuk), because they had taken it and driven out the Amorites and destroyed them (see Deuteronomy 3:13). The imperfects in Numbers 32:39 are to be understood in the sense of pluperfects, the different parts being linked together by w consec. according to the simple style of the Semitic historical writings explained in the note on Genesis 2:19, and the leading thought being preceded by the clauses which explain it, instead of their being logically subordinated to it. “The sons of Machir went to Gilead and took it … and Moses gave,” etc., instead of “Moses gave Gilead to the sons of Machir, who had gone thither and taken it … ” The words בּהּ ויּשׁב, “Machir dwelt therein (in Gilead),” do not point to a later period than the time of Moses, but simply state that the Machirites took possession of Gilead. As soon as Moses had given them the conquered land for their possession, they no doubt brought their families, like the Gadites and Reubenites, and settled them in fortified towns, that they might dwell there in safety, whilst the fighting men helped the other tribes to conquer Canaan. ישׁב signifies not merely “to dwell,” but literally to place oneself, or settle down (e.g., Genesis 36:8, etc.), and is even applied to the temporary sojourn of the Israelites in particular encampments (Numbers 20:1).—Machir (Numbers 32:40): for the sons of Machir, or Machirites (Numbers 26:29). But as Gilead does not mean the whole of the land with this name, but only the northern half, so the sons of Machir are not the whole of his posterity, but simply those who formed the family of Machirites which bore its father's name (Numbers 26:29), i.e., the seven fathers' houses or divisions of the family, the heads of which are named in 1 Chronicles 5:24. The other descendants of Machir through Gilead, who formed the six families of Gilead mentioned in Numbers 26:29-33, and Joshua 17:2, received their inheritance in Canaan proper (Josh 17).


  Verse 41


  The family of Manasseh named after Machir included “Jair the son (i.e., descendant) of Manasseh.” Jair, that is to say, was the grandson of a daughter of Machir the son of Manasseh, and therefore a great-grandson of Manasseh on the mother's side. His father Segub was the son of Hezron of the tribe of Judah, who had married a daughter of Manasseh (1 Chronicles 2:21-22); so that Jair, or rather Segub, had gone over with his descendants into the maternal tribe, contrary to the ordinary rule, and probably because Machir had portioned his daughter with a rich dowry like an heiress. Jair took possession of the whole of the province of Argob in Bashan, i.e., in the plain of Jaulan and Hauran (Deuteronomy 3:4 and Deuteronomy 3:14), and gave the conquered towns the name of Havvoth Jair, i.e., Jair's-lives (see at Deuteronomy 3:14).


  Verse 42


  Nobah, whose family is never referred to, but who probably belonged, like Jair, to one of the families of Machirites, took the town of Kenath and its daughters, i.e., the smaller towns dependent upon it (see Numbers 21:25), and gave it his own name Nobah. The name has not been preserved, and is not to be sought, as Kurtz supposes, in the village of Nowa (Newe), in Jotan, which is mentioned by Burckhardt (p. 443), and was once a town of half an hour's journey in circumference. For Kenath, which is only mentioned again in 1 Chronicles 2:23 as having been taken from the Israelites by Gesur and Aram, is Κάναθα , which Josephus (de bell. Jud. i. 19, 2), and Ptolemy speak of as belonging to Coelesyria, and Pliny (h. n. 5, 16) to Decapolis, and which was situated, according to Jerome, “in the region of Trachonitis, near to Bostra.” The ruins are very extensive even now, being no less than 2 1/2 or 3 miles in circumference, and containing magnificent remains of palaces from the times of Trajan and Hadrian. It is on the western slope of Jebel Hauran, and is only inhabited by a few families of Druses. The present name is Kanuat. (For description, see Seetzen, i. pp. 78ff.;Burckhardt, pp. 157ff.; cf. Ritter, Erdk.)


  Numbers 33


  Verses 1-49


  As the Israelites had ended their wanderings through the desert, when they arrived in the steppes of Moab by the Jordan opposite to Jericho (Numbers 22:1), and as they began to take possession when the conquered land beyond Jordan was portioned out (ch. 32), the history of the desert wandering closes with a list of the stations which they had left behind them. This list was written out by Moses “at the command of Jehovah” (Numbers 33:2), as a permanent memorial for after ages, as every station which Israel left behind on the journey from Egypt to Canaan “through the great and terrible desert,” was a memorial of the grace and faithfulness with which the Lord led His people safely “in the desert land and in the waste howling wilderness, and kept him as the apple of His eye, as an eagle fluttereth over her young, spreadeth abroad her wings, taketh them, beareth them on her wings” (Exodus 19:4; Deuteronomy 32:10.).


  Numbers 33:1-15


  The first and second verses form the heading: “These are the marches of the children of Israel, which they marched out,” i.e., the marches which they made from one place to another, on going out of Egypt. מסּע does not mean a station, but the breaking up of a camp, and then a train, or march (see at Exodus 12:37, and Genesis 13:3). לצבאתם (see Exodus 7:4). בּיד, under the guidance, as in Numbers 4:28, and Exodus 38:21. למסעיהם מוצאיהם,“their goings out (properly, their places of departure) according to their marches,” is really equivalent to the clause which follows: “their marches according to their places of departure.” The march of the people is not described by the stations, or places of encampment, but by the particular spots from which they set out. Hence the constant repetition of the word ויּסעוּ, “and they broke up.” In Numbers 33:3-5, the departure is described according to Exodus 12:17, Exodus 12:37-41. On the judgments of Jehovah upon the gods of Egypt, see at Exodus 12:12. “With an high hand:” as in Exodus 14:8.—The places of encampment from Succoth to the desert of Sinai (Numbers 33:5-15) agree with those in the historical account, except that the stations at the Red Sea (Numbers 33:10) and those at Dophkah and Alush (Numbers 33:13 and Numbers 33:14) are passed over there. For Raemses, see at Exodus 12:37. Succoth and Etham (Exodus 13:20). Pihahiroth (Exodus 14:2). “The wilderness” (Numbers 33:8) is the desert of Shur, according to Exodus 15:22. Marah, see Exodus 15:23. Elim (Exodus 15:27). For the Red Sea and the wilderness of Sin, see Exodus 16:1. For Dophkah, Alush, and Rephidim, see Exodus 17:1; and for the wilderness of Sinai, Exodus 19:2.


  Numbers 33:16-35


  In vv. 16-36 there follow twenty-one names of places where the Israelites encamped from the time that they left the wilderness of Sinai till they encamped in the wilderness of Zin, i.e., Kadesh. The description of the latter as “the wilderness of Zin, which is Kadesh,” which agrees almost word for word with Numbers 20:1, and still more the agreement of the places mentioned in Numbers 33:37-49, as the encampments of Israel after leaving Kadesh till their arrival in the steppes of Moab, with the march of the people in the fortieth year as described in Num 20:22-22:1, put it beyond all doubt that the encampment in the wilderness of Zin, i.e., Kadesh (Numbers 33:36), is to be understood as referring to the second arrival in Kadesh after the expiration of the thirty-eight years of wandering in the desert to which the congregation had been condemned. Consequently the twenty-one names in vv. 16-36 contain not only the places of encampment at which the Israelites encamped in the second year of their march from Sinai to the desert of Paran at Kadesh, whence the spies were despatched into Canaan, but also those in which they encamped for a longer period during the thirty-eight years of punishment in the wilderness. This view is still further confirmed by the fact that the two first of the stations named after the departure from the wilderness of Sinai, viz.,Kibroth-hattaavah and Hazeroth, agree with those named in the historical account in Numbers 11:34 and Numbers 11:35. Now if, according to Numbers 12:16, when the people left Hazeroth, they encamped in the desert of Paran, and despatched the spies thence out of the desert of Zin (Numbers 13:21), who returned to the congregation after forty days “into the desert of Paran to Kadesh” (Numbers 13:26), it is as natural as it well can be to seek for this place of encampment in the desert of Paran or Zin at Kadesh under the name of Rithmah, which follows Hazeroth in the present list (Numbers 33:18). This natural supposition reaches the highest degree of probability, from the fact that, in the historical account, the place of encampment, from which the sending out of the spies took place, is described in so indefinite a manner as the “desert of Paran,” since this name does not belong to a small desert, just capable of holding the camp of the Israelites, but embraces the whole of the large desert plateau which stretches from the central mountains of Horeb in the south to the mountains of the Amorites, which really form part of Canaan, and contains no less than 400 (? 10,000 English) square miles. In this desert the Israelites could only pitch their camp in one particular spot, which is called Rithmah in the list before us; whereas in the historical account the passage is described, according to what the Israelites performed and experienced in this encampment, as near to the southern border of Canaan, and is thus pointed out with sufficient clearness for the purpose of the historical account. To this we may add the coincidence of the name Rithmah with the Wady Abu Retemat, which is not very far to the south of Kadesh, “a wide plain with shrubs and (retem),” i.e., broom (Robinson, i. p. 279), in the neighbourhood of which, and behind the chalk formation which bounds it towards the east, there is a copious spring of sweet water called Ain el Kudeirât. This spot was well adapted for a place of encampment for Israel, which was so numerous that it might easily stretch into the desert of Zin, and as far as Kadesh.


  The seventeen places of encampment, therefore, that are mentioned in vv. 19-36 between Rithmah and Kadesh, are the places at which Israel set up in the desert, from their return from Kadesh into the “desert of the way to the Red Sea” (Numbers 14:25), till the reassembling of the whole congregation in the desert of Zin at Kadesh (Numbers 20:1).


  Of all the seventeen places not a single one is known, or can be pointed out with certainty, except Eziongeber. Only the four mentioned in Numbers 33:30-33,Moseroth, Bene-Jaakan, Hor-hagidgad, and Jotbathah, are referred to again, viz., in Deuteronomy 10:6-7, where Moses refers to the divine protection enjoyed by the Israelites in their wandering in the desert, in these words: “And the children of Israel took their journey from Beeroth-bene-Jaakan to Mosera; there Aaron died, and there he was buried … . From thence they journeyed unto Gudgodah, and from Gudgodah to Jotbathah, a land of water-brooks.” Of the identity of the places mentioned in the two passages there can be no doubt whatever. Bene Jaakan is simply an abbreviation of Beeroth-bene-Jaakan, wells of the children of Jaakan. Now if the children of Jaakan were the same as the Horite family of Kanan mentioned in Genesis 36:27,—and the reading יעקן for ועקן in 1 Chronicles 1:42 seems to favour this-the wells of Jaakan would have to be sought for on the mountains that bound the Arabah on either the east or west.


  Gudgodah is only a slightly altered and abbreviated form of Hor-hagidgad, the cave of Gidgad or Gudgodah; and lastly, Moseroth is simply the plural form of Mosera. But notwithstanding the identity of these four places, the two passages relate to different journeys. Deuteronomy 10:6 and Deuteronomy 10:7 refers to the march in the fortieth year, when the Israelites went from Kadesh through the Wady Murreh into the Arabah to Mount Hor, and encamped in the Arabah first of all at the wells of the children, and then at Mosera, where Aaron died upon Mount Hor, which was in the neighbourhood, and whence they travelled still farther southwards to Gudgodah and Jotbathah. In the historical account in Num 20 and 21 the three places of encampment,Bene-Jaakan, Gudgodah, and Jotbathah, are not mentioned, because nothing worthy of note occurred there. Gudgodah was perhaps the place of encampment mentioned in Numbers 21:4, the name of which is not given, where the people were punished with fiery serpents; and Jotbathah is probably to be placed before Zalmonah (Numbers 33:41). The clause, “a land of water-brooks” (Deuteronomy 10:7), points to a spot in or near the southern part of the Arabah, where some wady, or valley with a stream flowing through it, opened into the Arabah from either the eastern or western mountains, and formed a green oasis through its copious supply of water in the midst of the arid steppe. But the Israelites had encamped at the very same places once before, namely, during their thirty-seven years of wandering, in which the people, after returning from Kadesh to the Red Sea through the centre of the great desert of et Tih, after wandering about for some time in the broad desert plateau, went through the Wady el Jerafeh into the Arabah as far as the eastern border of it on the slopes of Mount Hor, and there encamped at Mosera (Moseroth) somewhere near Ain et Taiyibeh (on Robinson's map), and then crossed over to Bene-Jaakan, which was probably on the western border of the Arabah, somewhere near Ain el Ghamr (Robinson), and then turning southwards passed along the Wady el Jeib by Hor-gidgad (Gudgodah),Jotbathah, and Abronah to Eziongeber on the Red Sea; for there can be no doubt whatever that the Eziongeber in Numbers 33:35, Numbers 33:36, and that in Deuteronomy 2:8, are one and the same town, viz., the well-known port at the northern extremity of the Elanitic Gulf, where the Israelites in the time of Solomon and Jehoshaphat built a fleet to sail to Ophir (1 Kings 9:26; 1 Kings 22:49). It was not far from Elath (i.e., Akaba), and is supposed to have been “the large and beautiful town of Asziun,” which formerly stood, according to Makrizi, near to Aila, where there were many dates, fields, and fruit-trees, though it has now long since entirely disappeared.


  Consequently the Israelites passed twice through a portion of the Arabah in a southerly direction towards the Red Sea, the second time from Wady Murreh by Mount Hor, to go round the land of Edom, not quite to the head of the gulf, but only to the Wady el Ithm, through which they crossed to the eastern side of Edomitis; the first time during the thirty-seven years of wandering from Wady el Jerafeh to Moseroth and Bene Jaakan, and thence to Eziongeber.


  Numbers 33:36


  “And they removed from Eziongeber, and encamped in the desert of Zin, that is Kadesh:” the return to Kadesh towards the end of the thirty-ninth year is referred to here. The fact that no places of encampment are given between Eziongeber and Kadesh, is not to be attributed to the “plan of the author, to avoid mentioning the same places of encampment a second time,” for any such plan is a mere conjecture; but it may be simply and perfectly explained from the fact, that on this return route-which the whole of the people, with their wives, children, and flocks, could accomplish without any very great exertion in ten or fourteen days, as the distance from Aila to Kadesh through the desert of Paran is only about a forty hours' journey upon camels, and Robinson travelled from Akabah to the Wady Retemath, near Kadesh, in four days and a half-no formal camp was pitched at all, probably because the time of penal wandering came to an end at Eziongeber, and the time had arrived when the congregation was to assemble again at Kadesh, and set out thence upon its journey to Canaan.—Hence the eleven names given in Numbers 33:19-30, between Rithmah and Moseroth, can only refer to those stations at which the congregation pitched their camp for a longer or shorter period during the thirty-seven years of punishment, on their slow return from Kadesh to the Red Sea, and previous to their entering the Arabah and encamping at Moseroth.


  This number of stations, which is very small for thirty-seven years (only seventeen from Rithmah or Kadesh to Eziongeber), is a sufficient proof that the congregation of Israel was not constantly wandering about during the whole of that time, but may have remained in many of the places of encampment, probably those which furnished an abundant supply of water and pasturage, not only for weeks and months, but even for years, the people scattering themselves in all directions round about the place where the tabernacle was set up, and making use of such means of support as the desert afforded, and assembling together again when this was all gone, for the purpose of travelling farther and seeking somewhere else a suitable spot for a fresh encampment. Moreover, the words of Deuteronomy 1:46,“ye abode in Kadesh many days,” when compared with Numbers 2:1, “then we turned, and took our journey into the wilderness of the way to the Red Sea,” show most distinctly, that after the sentence passed upon the people in Kadesh (Num 14), they did not begin to travel back at once, but remained for a considerable time in Kadesh before going southwards into the desert.


  With regard to the direction which they took, all that can be said, so long as none of the places of encampment mentioned in Numbers 33:19-29 are discovered, is that they made their way by a very circuitous route, and with many a wide detour, to Eziongeber, on the Red Sea.


  Numbers 33:37-49


  The places of encampment on the journey of the fortieth year from Kadesh to Mount Hor, and round Edom and Moab into the steppes of Moab, have been discussed at Num 20 and 21. On Mount Hor, and Aaron's death there, see at Numbers 20:22. For the remark in Numbers 33:40 concerning the Canaanites of Arad, see at Numbers 21:1. On Zalmonah, Phunon, and Oboth, see at Numbers 21:10; on Ijje Abarim, at Numbers 21:11; on Dibon Gad,Almon Diblathaim, and the mountains of Abarim, before Nebo, Numbers 21:16-20. On Arboth Moab, see Numbers 22:1.


  Verses 50-56


  These instructions, with which the eyes of the Israelites were directed to the end of all their wandering, viz., the possession of the promised land, are arranged in two sections by longer introductory formulas (Numbers 33:50 and Numbers 35:1). The former contains the divine commands (a) with regard to the extermination of the Canaanites and their idolatry, and the division of the land among the tribes of Israel (Numbers 33:50-56); (b) concerning the boundaries of Canaan (Numbers 34:1-15); (c) concerning the men who were to divide the land (Numbers 34:16-29). The second contains commands (a) respecting the towns to be given up to the Levites (Numbers 35:1-8); (b) as to the setting apart of cities of refuge for unintentional manslayers, and the course to be adopted in relation to such manslayers (Num 35:9-34); and (c) a law concerning the marrying of heiresses within their own tribes (Numbers 36:1-13).—The careful dovetailing of all these legal regulations by separate introductory formulas, is a distinct proof that the section Numbers 33:50-56 is not to be regarded, as Baumgarten, Knobel, and others suppose, in accordance with the traditional division of the chapters, as an appendix or admonitory conclusion to the list of stations, but as the general legal foundation for the more minute instructions in Num 34-36.


  Numbers 33:50-56


  Command to Exterminate the Canaanites, and Divide their Land among the Families of Israel.


  Numbers 33:51-53


  When the Israelites passed through the Jordan into the land of Canaan, they were to exterminate all the inhabitants of the land, and to destroy all the memorials of their idolatry; to take possession of the land and dwell therein, for Jehovah had given it to them for a possession. הורישׁ, to take possession of (Numbers 33:53, etc.), then to drive out of their possession, to exterminate (Numbers 33:52; cf. Numbers 14:12, etc.). On Numbers 33:52, see Exodus 34:13. משׂכּית, an idol of stone (cf. Leviticus 26:1). מסּכת צלמי, idols cast from brass. Massecah, see at Exodus 32:4. Bamoth, altars of the Canaanites upon high places (see Leviticus 26:30).


  Numbers 33:54-56


  The command to divide the land by lot among the families is partly a verbal repetition of Numbers 26:53-56. וגו לו יצא אל־אשׁר: literally, “into that, whither the lot comes out to him, shall be to him” (i.e., to each family); in other words, it is to receive that portion of land to which the lot that comes out of the urn shall point it. “According to the tribes of your fathers:” see at Numbers 26:55.—The command closes in Numbers 33:55, Numbers 33:56, with the threat, that if they did not exterminate the Canaanites, not only would such as were left become “thorns in their eyes and stings in their sides,” i.e., inflict the most painful injuries upon them, and make war upon them in the land; but Jehovah would also do the very same things to the Israelites that He had intended to do to the Canaanites, i.e., drive them out of the land and destroy them. This threat is repeated by Joshua in his last address to the assembled congregation (Joshua 23:13).


  Numbers 34


  Verse 1-2


  Boundaries of the Land of Canaan.—Numbers 34:2. “When ye come into the land of Canaan, this shall be the land which will fall to you as an inheritance, the land of Canaan according to its boundaries:” i.e., ye shall receive the land of Canaan for an inheritance, within the following limits.


  Verses 3-5


  The southern boundary is the same as that given in Joshua 15:2-4 as the boundary of the territory of the tribe of Judah. We have first the general description, “The south side shall be to you from the desert of Zin on the sides of Edom onwards,” i.e., the land was to extend towards the south as far as the desert of Zin on the sides of Edom. על־ידי, “on the sides,” differs in this respect from על־יד, “on the side” (Exodus 2:5; Joshua 15:46; 2 Samuel 15:2), that the latter is used to designate contact at a single point or along a short line; the former, contact for a long distance or throughout the whole extent (= כּל־יד, Deuteronomy 2:37). “On the sides of Edom” signifies, therefore, that the desert of Zin stretched along the side of Edom, and Canaan was separated from Edom by the desert of Zin. From this it follows still further, that Edom in this passage is not the mountains of Edom, which had their western boundary on the Arabah, but the country to the south of the desert of Zin or Wady Murreh, viz., the mountain land of the Azazimeh, which still bears the name of Seir or Serr among the Arabs (see Seetzen and Rowland in Ritter's Erdk. xiv. pp. 840 and 1087). The statement in Joshua 15:1 also agrees with this, viz., that Judah's inheritance was “to the territory of Edom, the desert of Zin towards the south,” according to which the desert of Zin was also to divide the territory of Edom from that of the tribe of Judah (see the remarks on Numbers 14:45). With Numbers 34:3 the more minute description of the southern boundary line commences: “The south border shall be from the end of the Salt Sea eastward,” i.e., start from “the tongue which turns to the south” (Joshua 15:2), from the southern point of the Dead Sea, where there is now a salt marsh with the salt mountain at the south-west border of the lake. “And turn to the south side (מנּגב) of the ascent of Akrabbim” (ascensus scorpionum), i.e., hardly “the steep pass of es Sufah, 1434 feet in height, which leads in a south-westerly direction from the Dead Sea along the northern side of Wady Fikreh, a wady three-quarters of an hour's journey in breadth, and over which the road from Petra to Heshbon passes,” as Knobel maintains; for the expression נסבul Num_34:4}, according to which the southern border turned at the height of Akrabbim, that is to say, did not go any farther in the direction from N.E. to S.W. than from the southern extremity of the Salt Sea to this point, and was then continued in a straight line from east to west, is not at all applicable to the position of this pass, since there would be no bend whatever in the boundary line at the pass of es Sufah, if it ran from the Arabah through Wady Fikreh, and so across to Kadesh. The “height of Akrabbim,” from which the country round was afterwards called Akrabattine, Akrabatene (1 Macc. 5:4; Josephus, Ant.12:8, 1), is most probably the lofty row of “white cliffs” of sixty or eighty feet in height, which run obliquely across the Arabah at a distance of about eight miles below the Dead Sea and, as seen from the south-west point of the Dead Sea, appear to shut in the Ghor, and which form the dividing line between the two sides of the great valley, which is called el Ghor on one side, and el Araba on the other (Robinson, ii. 489, 494, 502). Consequently it was not the Wady Fikreh, but a wady which opened into the Arabah somewhat farther to the south, possibly the southern branch of the Wady Murreh itself, which formed the actual boundary.


  “And shall pass over to Zin” (i.e., the desert of Zin, the great Wady Murreh, see at Numbers 14:21), “and its going forth shall be to the south of Kadesh-barnea,” at the western extremity of the desert of Zin (see at Numbers 20:16). From this point the boundary went farther out (יצא)“to Hazar-Addar, and over (עבר) to Azmon.” According to Joshua 15:3-4, it went to the south of Kadesh-barnea over (עבר) to Hezron, and ascended (עלה) to Addar, and then turned to Karkaa, and went over to Azmon. Consequently Hazar-Addar corresponds to Hezron and Addar (in Joshua); probably the two places were so close to each other that they could be joined together. Neither of them has been discovered yet. This also applies to Karkaa and Azmon. The latter name reminds us of the Bedouin tribe Azazimeh, inhabiting the mountains in the southern part of the desert of Zin (Robinson, i. pp. 274, 283, 287; Seetzen, iii. pp. 45, 47). Azmon is probably to be sought for near the Wady el Ain, to the west of the Hebron road, and not far from its entrance into the Wady el Arish; for this is “the river (brook) of Egypt,” to which the boundary turned from Azmon, and through which it had “its outgoings at the sea,” i.e., terminated at the Mediterranean Sea. The “brook of Egypt,” therefore, is frequently spoken of as the southern boundary of the land of Israel (1 Kings 8:65; 2 Kings 24:7; 2 Chronicles 7:8, and Isaiah 27:12, where the lxx express the name by Ῥινοκοροῦρα). Hence the southern boundary ran, throughout its whole length, from the Arabah on the east to the Mediterranean on the west, along valleys which form a natural division, and constitute more or less the boundary line between the desert and the cultivated land.


  Verse 6


  The western boundary was to be “the great sea and its territory,” i.e., the Mediterranean Sea with its territory or coast (cf. Deuteronomy 3:16-17; Joshua 13:23, Joshua 13:27; Joshua 15:47).


  Verses 7-9


  The northern boundary cannot be determined with certainty. “From the great sea, mark out to you (תּתאוּ, from תּאה = תּוה, to mark or point out), i.e., fix, Mount Hor as the boundary”—from thence “to come to Hamath; and let the goings forth of the boundary be to Zedad. And the boundary shall go out to Ziphron, and its goings out be at Hazar-enan.” Of all these places, Hamath, the modern Hamah, or the Epiphania of the Greeks and Romans on the Orontes (see at Numbers 13:21, and Genesis 10:18), is the only one whose situation is well known; but the geographical description of the northern boundary of the land of Israelחמת לבא (Numbers 13:21; Joshua 13:5; Judges 3:3; 1 Kings 8:65; 2 Kings 14:25; 1 Chronicles 13:5; 2 Chronicles 7:8; Amos 6:14; Ezekiel 47:15, Ezekiel 47:20; Ezekiel 48:1) is so indefinite, that the boundary line cannot be determined with exactness. For no proof can be needed in the present day that חמת לבא cannot mean “to Hamath” (Ges. thes. i. p. 185; Studer on Judges 3:3, and Baur on Amos 6:2), in such a sense as would make the town of Hamath the border town, and בּא a perfectly superfluous pleonasm. In all the passages mentioned, Hamath refers, not to the town of that name (Epiphania on the Orontes), but to the kingdom of Hamath, which was named after its capital, as is proved beyond all doubt by 2 Chronicles 8:4, where Solomon is said to have built store cities “in Hamath.” The city of Hamath never belonged to the kingdom of Israel, not even under David and Solomon, and was not reconquered by Jeroboam II, as Baur supposes (see my Commentary on the Books of Kings, and Thenius on 2 Kings 14:25). How far the territory of the kingdom of Hamath extended towards the south in the time of Moses, and how much of it was conquered by Solomon (2 Chronicles 8:4), we are nowhere informed. We simply learn from 2 Kings 25:21, that Riblah (whether the same Riblah as is mentioned in Numbers 34:11 as a town upon the eastern boundary, is very doubtful) was situated in the land of Hamath in the time of the Chaldeans. Now if this Riblah has been preserved in the modern Ribleh, a miserable village on the Orontes, in the northern part of the Bekaa, ten or twelve hours' journey to the south-west of Hums, and fourteen hours to the north of Baalbek (Robinson, iii. p. 461, App. 176, and Bibl. Researches, p. 544), the land of Canaan would have reached a little farther northwards, and almost to Hums (Emesa). Knobel moves the boundary still farther to the north. He supposes Mount Hor to be Mons Casius, to the south-west of Antioch, on the Orontes, and agrees with Robinson (iii. 461) in identifying Zedad, in the large village of Zadad (Sudud in Rob.), which is inhabited exclusively by Syriac Christians, who still speak Syriac according to Seetzen (i. 32 and 279), a town containing about 3000 inhabitants (Wetstein, Reiseber. p. 88), to the south-east of Hums, on the east of the road from Damascus to Hunes, a short day's journey to the north of Nebk, and four (or, according to Van de Velde's memoir, from ten to twelve) hours' journey to the south of Hasya (Robinson, iii. p. 461; Ritter, Erdk. xvii. pp. 1443-4).


  Ziphron, which was situated upon the border of the territory of Hamath and Damascus, if it is the same as the one mentioned in Ezekiel 47:16, is supposed by Knobel and Wetstein (p. 88) to be preserved in the ruins of Zifran, which in all probability have never been visited by any European, fourteen hours to the north-east of Damascus, near to the road from Palmyra. Lastly, Hazar-enan (equivalent to fountain-court) is supposed to be the station called Centum Putea (Πούτεα in Ptol. v. 15, 24), mentioned in the Tabul. Peuting. x. 3, on the road from Apamia to Palmyra, twenty-seven miles, or about eleven hours, to the north-west of Palmyra.—But we may say with certainty that all these conclusions are incorrect, because they are irreconcilable with the eastern boundary described in Numbers 34:10, Numbers 34:11. For example, according to Numbers 34:10, Numbers 34:11, the Israelites were to draw (fix) the eastern boundary “from Hazar-enan to Shepham,” which, as Knobel observes, “cannot be determined with exactness, but was farther south than Hazar-enan, as it was a point on the eastern boundary which is traced here from north to south, and also farther west, as we may infer from the allusion to Riblah, probably at the northern end of Antilibanus”. From Shepham the boundary was “to go down to Riblah,” which Knobel finds in the Ribleh mentioned above. Now, if we endeavour to fix the situation of these places according to the latest and most trustworthy maps, the incorrectness of the conclusions referred to becomes at once apparent. From Zadad (Sudad) to Zifran, the line of the northern boundary would not have gone from west to east, but from north to south, or rather towards the south-west, and from Zifran to Centum Putea still more decidedly in a south-westerly direction. Consequently the northern boundary would have described a complete semicircle, commencing in the north-west and terminating in the south-east. But if even in itself this appears very incredible, it becomes perfectly impossible when we take the eastern boundary into consideration. For if this went down to the south-west from Hazar-enan to Shepham according to Knobel's conclusions, instead of going down (Numbers 34:11) from Shepham to Riblah, it would have gone up six or seven geographical miles from south to north, and then have gone down again from north to south along the eastern coast of the Lake of Gennesareth. Now it is impossible that Moses should have fixed such a boundary to the land of Israel on the north-east, and equally impossible that a later Hebrew, acquainted with the geography of his country, should have described it in this way.


  If, in order to obtain a more accurate view of the extent of the land towards the north and north-east, we compare the statements of the book of Joshua concerning the conquered land with the districts which still remained to be taken at the time of the distribution; Joshua had taken the land “from the bald mountain which ascends towards Seir,” i.e., probably the northern ridge of the Azazimeh mountains, with its white masses of chalk (Fries, ut sup. p. 76; see also at Joshua 11:17), “to Baal-Gad, in the valley of Lebanon, below Mount Hermon” (Joshua 11:17; cf. Numbers 12:7). But Baal-Gad in the valley (בּקעה) of Lebanon is not Heliopolis (now Baalbek in the Bekaa, or Coelesyria), as many, from Iken and J. D. Michaelis down to Knobel, suppose; for “the Bekaa is not under the Hermon,” and “there is no proof, or even probability, that Joshua's conquests reached so far, or that Baalbek was ever regarded as the northern boundary of Palestine, nor even that the adjoining portion of Anti-Lebanon was ever called Hermon” (Robinson, Biblical Researches, p. 409). Baal-Gad, which is called Baal-Hermon in Judges 3:3 and 1 Chronicles 5:23, was the later Paneas or Caesarea Philippi, the modern Banias, at the foot of the Hermon (cf. v. Raumer, Pal. p. 245; Rob. Bibl. Res. pp. 408-9, Pal. iii. pp. 347ff.). This is placed beyond all doubt by 1 Chronicles 5:23, according to which the Manassites, who were increasing in numbers, dwelt “from Bashan to Baal-hermon, and Senir, and the mountains of Hermon,” since this statement proves that Baal-hermon was between Bashan and the mountains of Hermon. In harmony with this, the following places in the north of Canaan are mentioned in Joshua 13:4-5, and Judges 3:3, as being left unconquered by Joshua:—(1.) “All the land of the Canaanites (i.e., of the Phoenicians who dwelt on the coast), and the cave of the Sidonians to Aphek;” מערה, probably the spelunca inexpugnabilis in territorio Sidoniensi, quae vulgo dicitur cavea de Tyrum (Wilh. Tyr. xix. 11), the present Mughr Jezzin, i.e., caves of Jezzin, to the east of Sidon upon Lebanon (Ritter, Erdk. xvii. pp. 99, 100); and Aphek, probably the modern Afka, to the north-east of Beirut (Robinson, Bibl. Res.). (2.) “The land of the Giblites,” i.e., the territory of Byblos, and “all Lebanon towards the east, from Baal-Gad below Hermon, till you come to Hamath,” i.e., not Antilibanus, but Lebanon, which lies to the east of the land of the Giblites. The land of the Giblites, or territory of Gebal, which is cited here as the northernmost district of the unconquered land, so that its northern boundary must have coincided with the northern boundary of Canaan, can hardly have extended to the latitude of Tripoli, but probably only reached to the cedar grove at Bjerreh, in the neighbourhood of which the highest peaks of the Lebanon are found. The territory of the tribes of Asher and Naphtali (Josh 19:24-39) did not reach farther up than this. From all these accounts, we must not push the northern boundary of Canaan as far as the Eleutherus, Nahr el Kebir, but must draw it farther to the south, across the northern portion of the Lebanon; so that we may look for Hazar-enan (fountain-court), which is mentioned as the end of the northern boundary, and the starting-point of the eastern, near the fountain of Lebweh. This fountain forms the water-shed in the Bekaa, between the Orontes, which flows to the north, and the Leontes, which flows to the south (cf. Robinson, Bibl. Res. p. 531), and is not only a very large fountain of the finest clear water, springing at different points from underneath a broad piece of coarse gravel, which lies to the west of a vein of limestone, but the whole of the soil is of such a character, that “you have only to dig in the gravel, to get as many springs as you please.” The quantity of water which is found here is probably even greater than that at the Anjar. In addition to the four principal streams, there are three or four smaller ones (Robinson, Bibl. Res. p. 532), so that this place might be called, with perfect justice, by the name of fountain-court. The probability of this conjecture is also considerably increased by the fact, that the Ain, mentioned in Numbers 34:11 as a point upon the eastern boundary, can also be identified without any difficulty (see at Numbers 34:11).


  Verses 10-12


  The Eastern Boundary.—If we endeavour to trace the upper line of the eastern boundary from the fountain-place just mentioned, it ran from Hazar-enan to Shepham, the site of which is unknown, and “from Shepham it was to go down to Riblah, on the east of Ain” (the fountain). The article הרבלה, and still more the precise description, “to the east of Ain, the fountain, or fountain locality” (Knobel), show plainly that this Riblah is to be distinguished from the Riblah in the land of Hamath (2 Kings 23:33; 2 Kings 25:21; Jeremiah 39:9; Jeremiah 52:27), with which it is mostly identified. Ain is supposed to be “the great fountain of Neba Anjar, at the foot of Antilibanus, which is often called Birket Anjar, on account of its taking its rise in a small reservoir or pool” (Robinson, Bibl. Res. p. 498), and near to which Mej-del-Anjar is to be seen, consisting of “the ruins of the walls and towers of a fortified town, or rather of a large citadel” (Robinson, p. 496; cf. Ritter, xvii. pp. 181ff.).


  From this point the boundary went farther down, and pressed (מחה) “upon the shoulder of the lake of Chinnereth towards the east,” i.e., upon the north-east shore of the Sea of Galilee (see Joshua 19:35). Hence it ran down along the Jordan to the Salt Sea (Dead Sea). According to these statements, therefore, the eastern boundary went from Bekaa along the western slopes of Antilibanus, over or past Rasbeya and Banyas, at the foot of Hermon, along the edge of the mountains which bound the Huleh basin towards the east, down to the north-east corner of the Sea of Galilee; so that Hermon itself (Jebel es Sheikh) did not belong to the land of Israel.


  Verses 13-15


  This land, according to the boundaries thus described, the Israelites were to distribute by lot (Numbers 26:56), to give it to the nine tribes and a half, as the tribes of Reuben, Gad, and half Manasseh had already received their inheritance on the other side of the Jordan (Numbers 32:33.).


  Verses 16-29


  List of the Men Appointed to Distribute the Land.—In addition to Eleazar and Joshua, the former of whom was to stand at the head as high priest, in accordance with the divine appointment in Numbers 27:21, and the latter to occupy the second place as commander of the army, a prince was selected from each of the ten tribes who were interested in the distribution, as Reuben and Gad had nothing to do with it. Of these princes, namely heads of fathers' houses of the tribes (Joshua 14:1), not heads of tribes (see at Numbers 13:2), Caleb, who is well known from Num 13, is the only one whose name if known. The others are not mentioned anywhere else. The list of tribes, in the enumeration of their princes, corresponds, with some exceptions, to the situation of the territory which the tribes received in Canaan, reckoning from south to north, and deviates considerably from the order in which the lots came out for the different tribes, as described in Josh 15-19. נחל in the Kal, in Numbers 34:17 and Numbers 34:18, signifies to give for an inheritance, just as in Exodus 34:8, to put into possession. There is not sufficient ground for altering the Kal into Piel, especially as the Piel in Numbers 34:29 is construed with the accusative of the person, and with the thing governed by ב; whereas in Numbers 34:17 the Kal is construed with the person governed by ל, and the accusative of the thing.


  Numbers 35


  Verses 1-3


  Appointment of Towns for the Levites.—As the Levites were to receive no inheritance of their own, i.e., no separate tribe-territory, in the land of Canaan (Numbers 18:20 and Numbers 18:23), Moses commanded the children of Israel, i.e., the rest of the tribes, in accordance with the divine instructions, to give (vacate) towns to the Levites to dwell in of the inheritance that fell to them for a possession, with pasturage by the cities round about them for their cattle. “Towns to dwell in,” i.e., not the whole of the towns as their own property, but as many houses in the towns as sufficed for the necessities of the Levites as their hereditary possession, which could be redeemed, if sold at any time, and which reverted to them without compensation in the year of jubilee, even if not redeemed before (Leviticus 25:32-33); but any portion of the towns which was not taken possession of by them, together with the fields and villages, continued the property of those tribes to which they had been assigned by lot (cf. Joshua 21:12, and my commentary on this passage: also Bähr, Symbolik, ii. p. 50; Ewald, Gesch. ii. p. 403). They were also to give them מגרשׁ (from גּרשׁ, to drive, drive out), pasturage or fields, to feed their flocks upon, all round the cities; and according to Leviticus 25:34, this was not to be sold, but to remain the eternal possession of the Levites. לבהמתּם, for their oxen and beasts of burden, and לרכוּשׁם, for their (remaining) possessions in flocks (sheep and goats), which are generally described in other cases as (Mikneh), in distinction from (behemah) (e.g., Numbers 32:26; Genesis 34:23; Genesis 36:6). לכל־חיּתם and for all their animals, is merely a generalizing summary signifying all the animals which they possessed.


  Verse 4-5


  The pasture lands of the different towns were to measure “from the town wall outwards a thousand cubits round about,” i.e., on each of the four sides. “And measure from without the city, the east side 2000 cubits, and the south side 2000 cubits, and the west side 2000 cubits, and the north side 2000 cubits, and the city in the middle,” i.e., so that the town stood in the middle of the measured lines, and the space which they occupied was not included in the 2000 cubits. The meaning of these instructions, which have caused great perplexity to commentators, and have latterly been explained by Saalschütz (Mos. R. pp. 100,101) in a marvellously erroneous manner, was correctly expounded by J. D. Michaelis in the notes to his translation. We must picture the towns and the surrounding fields as squares, the pasturage as stretching 1000 cubits from the city wall in every direction, as the accompanying figures show, and the length of each outer side as 2000 cubits, apart from the length of the city wall: so that, if the town itself occupied a square of 1000 cubits (see fig. a), the outer side of the town fields would measure 2000 + 1000 cubits in every direction; but if each side of the city wall was only 500 cubits long (see fig. b), the outer side of the town fields would measure 2000 + 500 cubits in every direction.


  Verses 6-8


  Of these cities which were given up to the Levites, six were to serve as cities of refuge (see at Numbers 35:12) for manslayers, and in addition to these (עליהם, over upon them) the Israelites were to give of their possessions forty-two others, that is to say, forty-eight in all; and they were to do this, giving much from every tribe that had much, and little from the one which had little (Numbers 26:54). With the accusatives הערים את and ערי שׁשׁ עת (Numbers 35:6), the writer has already in his mind the verbs תּרבּוּ and תּמעיטוּ of Numbers 35:8, where he takes up the object again in the word והערים. According to Josh 21, the Levites received nine cities in the territory of Judah and Simeon, four in the territory of each of the other tribes, with the exception of Naphtali, in which there were only three, that is to say, ten in the land to the east of the Jordan, and thirty-eight in Canaan proper, of which the thirteen given up by Judah, Simeon, and Benjamin were assigned to the families of the priests, and the other thirty-five to the three Levitical families. This distribution of the Levites among all the tribes—by which the curse of division and dispersion in Israel, which had been pronounced upon Levi in Jacob's blessing (Genesis 49:7), was changed into a blessing both for the Levites themselves and also for all Israel—was in perfect accordance with the election and destination of this tribe. Called out of the whole nation to be the peculiar possession of Jehovah, to watch over His covenant, and teach Israel His rights and His law (Deuteronomy 33:9-10; Leviticus 10:11; Deuteronomy 31:9-13), the Levites were to form and set forth among all the tribes the ἐκλογή of the nation of Jehovah's possession, and by their walk as well as by their calling to remind the Israelites continually of their own divine calling; to foster and preserve the law and testimony of the Lord in Israel, and to awaken and spread the fear of God and piety among all the tribes. Whilst their distribution among all the tribes corresponded to this appointment, the fact that they were not scattered in all the towns and villages of the other tribes, but were congregated together in separate towns among the different tribes, preserved them from the disadvantages of standing alone, and defended them from the danger of moral and spiritual declension. Lastly, in the number forty-eight, the quadrupling of the number of the tribes (twelve) is unmistakeable. Now, as the number four is the seal of the kingdom of God in the world, the idea of the kingdom of God is also represented in the four times twelve towns (cf. Bähr, Symbolik, ii. pp. 50, 51).


  Verses 9-11


  Selection and Appointment of Cities of Refuge for Unpremeditated Manslayers.—Numbers 35:10, Numbers 35:11. When the Israelites had come into the land of Canaan, they were to choose towns conveniently situated as cities of refuge, to which the manslayer, who had slain a person ((nephesh)) by accident (בּשׁגגה: see at Leviticus 4:2), might flee. הקרה, from קרה, to hit, occurrit, as well as accidit; signifies here to give or make, i.e., to choose something suitable (Dietrich), but not “to build or complete” (Knobel), in the sense of קרה, as the only meaning which this word has is contignare, to join with beams or rafters; and this is obviously unsuitable here. Through these directions, which are repeated and still further expanded in Deuteronomy 19:1-13, God fulfilled the promise which He gave in Exodus 21:13: that He would appoint a place for the man who should unintentionally slay his neighbour, to which he might flee from the avenger of blood.


  Verses 12-15


  These towns were to serve for a refuge from the avenger of blood, that the manslayer might not die before he had taken his trial in the presence of the congregation. The number of cities was fixed at six, three on the other side of the Jordan, and three on this side in the land of Canaan, to which both the children of Israel, and also the foreigners and settlers who were dwelling among them, might flee. In Deuteronomy 19:2., Moses advises the congregation to prepare (הכין) the way to these cities, and to divide the territory of the land which Jehovah would give them into three parts (שׁלּשׁ), i.e., to set apart a free city in every third of the land, that every manslayer might flee thither, i.e., might be able to reach the free city without being detained by length of distance or badness of road, lest, as is added in Deuteronomy 19:6, the avenger of blood pursue the slayer while his heart is hot (יחם, imperf. Kal of חמם), and overtake him because the way is long, and slay him (נפשׁ הכּה, as in Genesis 37:21), whereas he was not worthy of death (i.e., there was no just ground for putting him to death), “because he had not done it out of hatred.” The three cities of refuge on the other side were selected by Moses himself (Deuteronomy 4:41-43); the three in Canaan were not appointed till the land was distributed among the nine tribes and a half (Joshua 20:7). Levitical or priests' towns were selected for all six, not only because it was to the priests and Levites that they would first of all look for an administration of justice (Schultz on Deuteronomy 19:3), but also on the ground that these cities were the property of Jehovah, in a higher sense than the rest of the land, and for this reason answered the idea of cities of refuge, where the manslayer, when once received, was placed under the protection of divine grace, better than any other places possibly could.


  The establishment of cities of refuge presupposed the custom and right of revenge. The custom itself goes back to the very earliest times of the human race (Genesis 4:15, Genesis 4:24; Genesis 27:45); it prevailed among the Israelites, as well as the other nations of antiquity, and still continues among the Arabs in unlimited force (cf. Niebuhr, Arab. pp. 32ff.; Burckhardt, Beduinen, 119, 251ff.). “Revenge of blood prevailed almost everywhere, so long as there was no national life generated, or it was still in the first stages of its development; and consequently the expiation of any personal violation of justice was left to private revenge, and more especially to family zeal” (Oehler in Herzog's B. Cycl., where the proofs may be seen). The warrant for this was the principle of retribution, the jus talionis, which lay at the foundation of the divine order of the world in general, and the Mosaic law in particular, and which was sanctioned by God, so far as murder was concerned, even in the time of Noah, by the command, “Whoso sheddeth man's blood,” etc. (Genesis 9:5-6). This warrant, however, or rather obligation to avenge murder, was subordinated to the essential principle of the theocracy, under the Mosaic law. Whilst God Himself would avenge the blood that was shed, not only upon men, but upon animals also (Genesis 9:5), and commanded blood-revenge, He withdrew the execution of it from subjective caprice, and restricted it to cases of premeditated slaying or murder, by appointing cities of refuge, which were to protect the manslayer from the avenger, until he took his trial before the congregation. גּאל, redeemer, is“that particular relative whose special duty it was to restore the violated family integrity, who had to redeem not only landed property that had been alienated from the family (Leviticus 25:25.), or a member of the family that had fallen into slavery (Leviticus 25:47.), but also the blood that had been taken away from the family by murder” (Oehler). In the latter respect he was called הדּם גּאל, (Numbers 35:19, Numbers 35:21, Numbers 35:24.; Deuteronomy 19:6, Deuteronomy 19:12). From 2 Samuel 14:7, we may see that it was the duty of the whole family to take care that blood-revenge was carried out. The performance of the duty itself, however, was probably regulated by the closeness of the relationship, and corresponded to the duty of redeeming from bondage (Leviticus 25:49), and to the right of inheritance (Numbers 27:8.). What standing before the congregation was to consist of, is defined more fully in what follows (Numbers 35:24, Numbers 35:25). If we compare with this Joshua 20:4., the manslayer, who fled from the avenger of blood into a free city, was to stand before the gates of the city, and state his cause before the elders. They were then to receive him into the city, and give him a place that he might dwell among them, and were not to deliver him up to the avenger of blood till he had stood before the congregation for judgment. Consequently, if the slayer of a man presented himself with the request to be received, the elders of the free city had to make a provisional inquiry into his case, to decide whether they should grant him protection in the city; and then if the avenger of blood appeared, they were not to deliver up the person whom they had received, but to hand him over, on the charge of the avenger of blood, to the congregation to whom he belonged, or among whom the act had taken place, that they might investigate the case, and judge whether the deed itself was wilful or accidental.


  Verses 16-18


  Special instructions are given in Numbers 35:16-28, with reference to the judicial procedure. First of all (Numbers 35:16-21), with regard to qualified slaying or murder. If any person has struck another with an iron instrument (an axe, hatchet, hammer, etc.), or “with a stone of the hand, from which one dies,” i.e., with a stone which filled the hand,—a large stone, therefore, with which it was possible to kill,—or “with a wooden instrument of the hand, from which one dies,” i.e., with a thick club, or a large, strong wooden instrument, and he then died (so that he died in consequence), he was a murderer, who was to be put to death. “For the suspicion would rest upon any one who had used an instrument, that endangered life and therefore was not generally used in striking, that he had intended to take life away” (Knobel).


  Verse 19


  The avenger of blood could put him to death, when he hit upon him, i.e., whenever and wherever he met with him.


  Verses 20-23


  And so also the man who hit another in hatred, or threw at him by lying in wait, or struck him with the hand in enmity, so that he died. And if a murderer of this kind fled into a free city, the elders of his city were to have him fetched out and delivered up to the avenger of blood (Deuteronomy 19:11-12). Then follow, in Numbers 35:22-28, the proceedings to be taken with an unintentional manslayer, viz., if any one hit another “in the moment,” i.e., suddenly, unawares (Numbers 6:9), without enmity, or by throwing anything upon him, without lying in wait, or by letting a stone, by which a man might be killed, fall upon him without seeing him, so that he died in consequence, but without being his enemy, or watching to do him harm. In using the expression בּכל־אבן, the writer had probably השׁליךויּפּל in the form of a fresh sentence. The thing intended is explained still more clearly in Deuteronomy 19:4-5. Instead of בּפתע, we find there בּבלי־דעת, without knowing unintentionally. The words, “without being his enemy,” are paraphrased there by, “without hating him from yesterday and the day before yesterday” (i.e., previously), and are explained by an example taken from the life: “When a man goeth into the wood with his neighbour to hew wood, and his hand fetcheth a stroke with the axe to cut down the tree, and the iron slippeth (נשׁל Niphal of שׁלל) from the wood (handle), and lighteth upon his neighbour.”


  Verse 24-25


  In such a case as this, the congregation was to judge between the slayer and the avenger of blood, according to the judgments before them. They were to rescue the innocent man from the avenger of blood, to bring him back to his (i.e., the nearest) city of refuge to which he had fled, that he might dwell there till the death of the high priest, who had been anointed with the holy oil.


  Verses 26-28


  If he left the city of refuge before this, and the avenger of blood got hold of him, and slew him outside the borders (precincts) of the city, it was not to be reckoned to him as blood (דּם לו אין, like דּמים לו אין, Exodus 22:1). But after the death of the high priest he might return “into the land of his possession,” i.e., his hereditary possession (cf. Leviticus 27:22), sc., without the avenger of blood being allowed to pursue him any longer.


  In these regulations “all the rigour of the divine justice is manifested in the most beautiful concord with His compassionate mercy. Through the destruction of life, even when not wilful, human blood had been shed, and demanded expiation. Yet this expiation did not consist in the death of the offender himself, because he had not sinned wilfully.” Hence an asylum was provided for him in the free city, to which he might escape, and where he would lie concealed. This sojourn in the free city was not to be regarded as banishment, although separation from house, home, and family was certainly a punishment; but it was a concealment under “the protection of the mercy of God, which opened places of escape in the cities of refuge from the carnal ardour of the avenger of blood, where the slayer remained concealed until his sin was expiated by the death of the high priest.” For the fact, that the death of the high priest was hereby regarded as expiatory, as many of the Rabbins, fathers, and earlier commentators maintain (see my Comm. on Joshua, p. 448), is unmistakeably evident from the addition of the clause, “who has been anointed with the holy oil,” which would appear unmeaning and superfluous on any other view. This clause points to the inward connection between the return of the slayer and the death of the high priest. “The anointing with the holy oil was a symbol of the communication of the Holy Ghost, by which the high priest was empowered to act as mediator and representative of the nation before God, so that he alone could carry out the yearly and general expiation for the whole nation, on the great day of atonement. But as his life and work acquired a representative signification through this anointing with the Holy Ghost, his death might also be regarded as a death for the sins of the people, by virtue of the Holy Ghost imparted to him, through which the unintentional manslayer received the benefits of the propitiation for his sin before God, so that he could return cleansed to his native town, without further exposure to the vengeance of the avenger of blood” (Comm. on Joshua, p. 448). But inasmuch as, according to this view, the death of the high priest had the same result in a certain sense, in relation to his time of office, as his function on the day of atonement had had every year, “the death of the earthly high priest became thereby a type of that of the heavenly One, who, through the eternal (holy) Spirit, offered Himself without spot to God, that we might be redeemed from our transgressions, and receive the promised eternal inheritance (Hebrews 9:14-15). Just as the blood of Christ wrought out eternal redemption, only because through the eternal Spirit He offered Himself without spot to God, so the death of the high priest of the Old Testament secured the complete deliverance of the manslayer form his sin, only because he had been anointed with the holy oil, the symbol of the Holy Ghost.”


  Verses 29-32


  If, therefore, the confinement of the unintentional manslayer in the city of refuge was neither an ordinary exile nor merely a means of rescuing him from the revenge of the enraged (goel), but an appointment of the just and merciful God for the expiation of human blood even though not wilfully shed, that, whilst there was no violation of judicial righteousness, a barrier might be set to the unrighteousness of family revenge; it was necessary to guard against any such abuse of this gracious provision of the righteous God, as that into which the heathen right of asylum had degenerated.


  The instructions which follow in Numbers 35:29-34 were intended to secure this object. In Numbers 35:29, there is first of all the general law, that these instructions (those given in vv. 11-28) were to be for a statute of judgment (see Numbers 27:11) for all future ages (“throughout your generations,” see Exodus 12:14, Exodus 12:20). Then, in Numbers 35:30, a just judgment is enforced in the treatment of murder. “Whoso killeth any person (these words are construed absolutely), at the mouth (the testimony) of witnesses shall the murderer be put to death; and one witness shall not answer (give evidence) against a person to die;” i.e., if the taking of life were in question, capital punishment was not to be inflicted upon the testimony of one person only, but upon that of a plurality of witnesses. One witness could not only be more easily mistaken than several, but would be more likely to be partial than several persons who were unanimous in bearing witness to one and the same thing. The number of witnesses was afterwards fixed at two witnesses, at least, in the case of capital crimes (Deuteronomy 17:6), and two or three in the case of every crime (Deuteronomy 19:15; cf. John 8:17; 2 Corinthians 13:1; Hebrews 10:28).—Lastly (Numbers 35:31.), the command is given not to take redemption money, either for the life of the murderer, who was a wicked man to die, i.e., deserving of death (such a man was to be put to death); nor “for fleeing into the city of refuge, to return to dwell in the land till the death of the high priest:” that is to say, they were neither to allow the wilful murderer to come to terms with the relative of the man who had been put to death, by the payment of a redemption fee, and so to save his life, as is not unfrequently the case in the East at the present day (cf. Robinson, Pal. i. p. 209, and Lane's Manners and Customs); nor even to allow the unintentional murderer to purchase permission to return home from the city of refuge before the death of the high priest, by the payment of a money compensation.


  Verse 33


  The Israelites were not to desecrate their land by sparing the murderer; as blood, i.e., bloodshed or murder, desecrated the land, and there was no expiation (יכפּר) to the land for the blood that was shed in it, except through the blood of the man who had shed it, i.e., through the execution of the murderer, by which justice would be satisfied.


  Verse 34


  And they were not to desecrate the land in which they dwelt by tolerating murderers, because Jehovah, the Holy One, dwelt in it, among the children of Israel (cf. Leviticus 18:25.).


  Numbers 36


  Verses 1-3


  The occasion for this law was a representation made to Moses and the princes of the congregation by the heads of the fathers' houses (האבות for בּית־האבות, as in Exodus 6:25, etc.) of the family of Gilead the Manassite, to which Zelophehad (Numbers 26:33) belonged, to the effect that, by allotting an hereditary possession to the daughters of Zelophehad, the tribe-territory assigned to the Manassites would be diminished if they should marry into another tribe. They founded their appeal upon the command of Jehovah, that the land was to be distributed by lot among the Israelites for an inheritance (Numbers 36:2 compared with Numbers 26:55-56, and Numbers 33:54); and although it is not expressly stated, yet on the ground of the promise of the everlasting possession of Canaan (Genesis 17:8), and the provision made by the law, that an inheritance was not to be alienated (Leviticus 25:10, Leviticus 25:13, Leviticus 25:23.), they understood it as signifying that the portion assigned to each tribe was to continue unchanged to all generations. (The singular pronoun, my Lord, in Numbers 36:2, refers to the speaker, as in Numbers 32:27.) Now, as the inheritance of their brother, i.e., their tribe-mate Zelophehad, had been given to his daughters (Numbers 27:1), if they should be chosen as wives by any of the children of the (other) tribes of Israel, i.e., should marry into another tribe, their inheritance would be taken away from the tribe-territory of Manasseh, and would be added to that of the tribe into which they were received. The suffix להם (Numbers 36:3) refers ad sensum to מטּה, the tribe regarded according to its members.


  Verse 4


  And when the year of jubilee came round (see Leviticus 25:10), their inheritance would be entirely withdrawn from the tribe of Manasseh. Strictly speaking, the hereditary property would pass at once, when the marriage took place, to the tribe into which an heiress married, and not merely at the year of jubilee. But up to the year of jubilee it was always possible that the hereditary property might revert to the tribe of Manasseh, either through the marriage being childless, or through the purchase of the inheritance. But in the year of jubilee all landed property that had been alienated was to return to its original proprietor or his heir (Leviticus 25:33.). In this way the transfer of an inheritance from one tribe to another, which took place in consequence of a marriage, would be established in perpetuity. And it was in this sense that the elders of the tribe of Manasseh meant that a portion of the inheritance which had fallen to them by lot would be taken away from their tribe at the year of jubilee.


  Verses 5-9


  Moses declared that what they had affirmed was right (כּן), and then, by command of Jehovah, he told the daughters of Zelophehad that they might marry whoever pleased them (the suffix ־הם, attached to בּעיני, for ־הן, as in Exodus 1:21; Genesis 31:9, etc.), but that he must belong to the family of their father's tribe, that is to say, must be a Manassite. For (Numbers 36:7) the inheritance was not to turn away the Israelites from one tribe to another (not to be transferred from one to another), but every Israelite was to keep to the inheritance of his father's tribe, and no one was to enter upon the possession of another tribe by marrying an heiress belonging to that tribe. This is afterwards extended, in Numbers 36:8 and Numbers 36:9, into a general law for every heiress in Israel.


  Verses 10-12


  In Numbers 36:10-12 it is related that, in accordance with these instructions, the five daughters of Zelophehad, whose names are repeated from Numbers 26:33 and Numbers 27:1 (see also Joshua 17:3), married husbands from the families of the Manassites, namely, sons of their cousins (? uncles), and thus their inheritance remained in their father's tribe (על היה, to be and remain upon anything).


  Verse 13


  The conclusion refers not merely to the laws and rights contained in Num 33:50-36:13, but includes the rest of the laws given in the steppes of Moab (ch. 25-30), and forms the conclusion tot he whole book, which places the lawgiving in the steppes of Moab by the side of the lawgiving at Mount Sinai (Leviticus 26:46; Leviticus 27:34) and bring sit to a close, though without in any way implying that the explanation (בּאר, Deuteronomy 1:5), further development, and hortatory enforcement of the law and its testimonies, statutes, and judgments (Deuteronomy 1:5; Deuteronomy 4:44., Numbers 12:1.), which follow in Deuteronomy, are not of Mosaic origin.


  Deuteronomy


  Introduction


  The fifth book of Moses, which is headed הדברים אלה, or briefly דברים, in the Hebrew Bibles, from the opening words of the book, is called התּורה משׁנה (repetition legis), or merely משׁנה by the Hellenistic Jews and some of the Rabbins, with special reference to its contents as described in Deuteronomy 17:18. The rabbinical explanation of the latter given in Münster and Fagius is דראשונים זכרון, “memoria rerum priorum, quae in aliis scribuntur libris.” By some of the Rabbins the book is also called תּוכחות ספר, liber redargutionum. The first of these titles has become current in the Christian Church through the rendering given by the lxx and Vulgate, ÄåõôåñïíïDeuteronomium; and although it has arisen from an incorrect rendering of Deuteronomy 17:18 (see the exposition of the passage), it is so far a suitable one, that it describes quite correctly the leading contents of the book itself. The book of Deuteronomy contains not so much “a recapitulation of the things commanded and done, as related in Exodus, Leviticus, and Numbers” (Theod.), as “a compendium and summary of the whole law and wisdom of the people of Israel, wherein those things which related to the priests and Levites are omitted, and only such things included as the people generally required to know” (Luther). Consequently it is not merely a repetition and summary of the most important laws and events contained in the previous books, still less a mere “summons to the law and testimony,” or a “fresh and independent lawgiving standing side by side with the earlier one,” a “transformation of the old law to suit the altered circumstances,” or “merely a second book of the law, intended for the people that knew not the law” (Ewald, Riehm, etc.); but a hortatory description, explanation, and enforcement of the most essential contents of the covenant revelation and covenant laws, with emphatic prominence given to the spiritual principle of the law and its fulfilment, and with a further development of the ecclesiastical, judicial, political, and civil organization, which was intended as a permanent foundation for the life and well-bring of the people in the land of Canaan. There is not the slightest trace, throughout the whole book, of any intention whatever to give a new or second law. Whilst the laws as well as the divine promises and threatenings in the three middle books of the Pentateuch are all introduced as words of Jehovah to Moses, which he was to make known to the people, and even where the announcement passes over into the form of an address,—as, for example, in Exodus 23:20., Lev 26,—are not spoken by Moses in his own name, but spoken by Jehovah to Israel through Moses; the book of Deuteronomy, with the exception of ch. 31-34, contains nothing but words addressed by Moses to the people, with the intention, as he expressly affirms in Deuteronomy 1:5, of explaining (בּאר) the law to the people. Accordingly he does not quote those laws, which were given before and are merely repeated here, nor the further precepts and arrangements that were added to them, such as those concerning the one site for the worship of God, the prophetic and regal qualifications, the administration of justice and carrying on of war, in the categorical language of law; but clothes them, as well as the other commandments, in the hortatory form of a paternal address, full of solemn and affectionate admonition, with the addition of such reminiscences and motives as seemed best adapted to impress their observance upon the hearts of the people. As the repetition not only of the decalogue, which God addressed to the people directly from Sinai, but also of many other laws, which He gave through Moses at Sinai and during the journey through the desert, had no other object than this, to make the contents of the covenant legislation intelligible to all the people, and to impress them upon their hearts; so those laws which are peculiar to our book are not additions made to this legislation for the purpose of completing it, but simply furnish such explanations and illustrations of its meaning as were rendered necessary by the peculiar relations and forms of the religious, social, and political life of the nation in the promised land of Canaan. Throughout the whole book, the law, with its commandments, statutes, and judgments, which Moses laid “this day” before the people, is never described as either new or altered; on the contrary, it is only the law of the covenant, which Jehovah had concluded with His people at Horeb (Deuteronomy 5:1.); and the commandments, statutes, and judgments of this law Moses had received from the Lord upon the Mount (Sinai), that he might teach Israel to keep them (Deuteronomy 5:31.; comp. Deuteronomy 6:20-25). The details of the book also bear this out.


  The first part of the book, which embraces by far the greater portion of it, viz., ch. 1-30, consists of three long addresses, which Moses delivered to all Israel, according to the heading of Deuteronomy 1:1-4, in the land of Moab, on the first of the eleventh month, in the fortieth year after the exodus from Egypt. The first of these addresses (ch. 1:6-4:40) is intended to prepare the way for the exposition and enforcement of the law, which follow afterwards. Moses calls to their recollection the most important facts connected with the history of their forty years' wandering in the desert, under the protection and merciful guidance of the Lord (ch. 1:6-3:29); and to this he attaches the exhortation not to forget the revelation of the Lord, which they had seen at Horeb, or the words of the covenant which they had heard, but to bear in mind at all times, that Jehovah alone was God in heaven and on earth, and to keep His commandments and rights, that they might enjoy long life and prosperity in the land of Canaan (ch. 4:1-40). This is followed by the statement in Deuteronomy 4:41-43, that Moses set apart three cities of refuge in the land to the east of the Jordan for unintentional manslayers.


  The second address (ch. 5-26) is described in the heading in Deuteronomy 4:44-49 as the law, which Moses set before the children of Israel, and consists of two parts, the one general and the other particular. In the general part (ch. 5-11), Moses repeats the ten words of the covenant, which Jehovah spoke to Israel from Sinai out of the midst of the fire, together with the circumstances which attended their promulgation (ch. 5), and then expounds the contents of the first two commandments of the decalogue, that Jehovah alone is the true and absolute God, and requires love from His people with all their heart and all their soul, and therefore will not tolerate the worship of any other god beside Himself (ch. 6). For this reason the Israelites were not only to form no alliance with the Canaanites after conquering them, and taking possession of the promised land, but to exterminate them without quarter, and destroy their altars and idols, because the Lord had chosen them to be His holy nation from love to their forefathers, and would keep the covenant of His grace, and bestow the richest blessings upon them, if they observed His commandments (ch. 7); but when in possession and enjoyment of the riches of this blessed land, they were to remain for ever mindful of the temptation, humiliation, and fatherly chastisement which they had experienced at the hand of their God in the wilderness, that they might not forget the Lord and His manifestations of mercy in their self-exaltation (ch. 8), but might constantly remember that they owed their conquest and possession of Canaan not to their own righteousness, but solely to the compassion and covenant faithfulness of the Lord, whom they had repeatedly provoked to anger in the wilderness (ch. 9:1-10:11), and might earnestly strive to serve the Lord in true fear and love, and to keep His commandments, that they might inherit the promised blessing, and not be exposed to the curse which would fall upon transgressors and the worshippers of idols (ch. 10:12-11:32). To this there is added in the more special part (ch. 12-26), an account of the most important laws which all Israel was to observe in the land of its inheritance, viz.: (1.) Directions for the behaviour of Israel towards the Lord God, e.g., as to the presentation of sacrificial offerings and celebration of sacrificial meals at no other place than the one chosen by God for the revelation of His name (ch. 12); as to the destruction of all seducers to idolatry, whether prophets who rose up with signs and wonders, or the closest blood-relations, and such towns in the land as should fall away to idolatry (ch. 13); as to abstinence from the mourning ceremonies of the heathen, and from unclean food, and the setting apart of tithes for sacrificial meals and for the poor (ch. 14); as to the observance of the year of remission, the emancipation of Hebrew slaves in the seventh year, and the dedication of the first-born of oxen and sheep (ch. 15), and as to the celebration of the feast of Passover, of Weeks, and of Tabernacles, by sacrificial meals at the sanctuary (ch. 16:1-17). (2.) Laws concerning the organization of the theocratic state, and especially as to the appointment of judges and official persons in every town, and the trial of idolaters and evil-doers in both the lower and higher forms (ch. 16:18-17:13); concerning the choice of a king in the future, and his duties (Deuteronomy 17:14-20); concerning the rights of priests and Levites (Deuteronomy 18:1-8); and concerning false and true prophets (vv. Deuteronomy 18:9-22). (3.) Regulations bearing upon the sanctification of human life: viz., legal instructions as to the establishment of cities of refuge for unintentional manslayers (Deuteronomy 19:1-13); as to the maintenance of the sanctity of the boundaries of landed property, and abstinence from false charges against a neighbour (Deuteronomy 4:14-21); as to the conduct of war, with special reference to the duty of sparing their own fighting men, and also defenceless enemies and their towns (ch. 20); as to the expiation of inexplicable murders (Deuteronomy 21:1-9); as to the mild treatment of women taken in war (Deuteronomy 4:10-14); the just use of paternal authority (Deuteronomy 4:15-21); and the burial of criminals that had been executed (Deuteronomy 4:22, Deuteronomy 4:23). (4.) The duty of paying affectionate regard to the property of a neighbour, and cherishing a sacred dread of violating the moral and natural order of the world (Deuteronomy 22:1-12), with various precepts for the sanctification of the marriage bond (ch. 22:13-23:1), of the theocratic union as a congregation (ch. 23:2-25), and also of domestic and social life, in all its manifold relations (chs. 24 and 25); and lastly, the appointment of prayers of thanksgiving on the presentation of the first-fruits and tenths of the fruits of the field (Deuteronomy 26:1-15); together with a closing admonition (Deuteronomy 4:16-19) to observe all these laws and rights with all the heart.


  The third address (ch. 27-30) has reference to the renewal of the covenant. This solemn act is introduced with a command to write the law upon large stones when Canaan should be conquered, and to set up these stones upon Mount Ebal, to build an altar there; and after presenting burnt-offerings and slain-offerings, to proclaim in the most solemn manner both the blessing and curse of the law, the former upon Gerizim, and the latter upon Ebal (ch. 27). Moses takes occasion from this command to declare most fully what blessings and curses would come upon the people, according as they should or should not hearken to the voice of the Lord (ch. 28). Then follows the renewal of the covenant, which consisted in the fact that Moses recited once more, in a solemn address to the whole of the national assembly, all that the Lord had done for them and to them; and after pointing again to the blessings and curses of the law, called upon them and adjured them to enter into the covenant of Jehovah their God, which He had that day concluded with them, and having before them blessing and cursing, life and death, to make the choice of life.—The second and much shorter portion of the book (ch. 31-34) contains the close of Moses' life and labours: (a) the appointment of Joshua to be the leader of Israel into Canaan, and the handing over of the book of the law, when completed, to the priests, for them to keep and read to the people at the feast of Tabernacles in the year of jubilee (Deut 31); (b) the song of Moses (Deut 32:1-47), and the announcement of his death (Deuteronomy 32:48-52); (c) the blessing of Moses (Deut 33); and (d) the account of his death (Deuteronomy 34:1-12).


  From this general survey of the contents, it is sufficiently evident that the exposition of the commandments, statutes, and rights of the law had no other object than this, to pledge the nation in the most solemn manner to an inviolable observance, in the land of Canaan, of the covenant which Jehovah had made with Israel at Horeb (Deuteronomy 29:1). To this end Moses not only repeats the fundamental law of this covenant, the decalogue, but many of the separate commandments, statutes, and rights of the more expanded Sinaitic law. These are rarely given in extenso (e.g., the laws of food in Deut 14), but for the most part simply in brief hints, bringing out by way of example a few of the more important rules, for the purpose of linking on some further explanations of the law in its application to the peculiar circumstances of the land of Canaan. And throughout, as F. W. Schultz correctly observes, the intention of the book is, “by means of certain supplementary and auxiliary rules, to ensure the realization of the laws or institutions of the earlier books, the full validity of which it presupposes; and that not merely in some fashion or other, but in its true essence, and according to its higher object and idea, notwithstanding all the difficulties that might present themselves in Canaan or elsewhere.” Not only are the instructions relating to the building of the sanctuary, the service of the priests and Levites, and the laws of sacrifice and purification, passed over without mention as being already known; but of the festivals and festive celebrations, only the three annual feasts of Passover, Pentecost, and Tabernacles are referred to, and that but briefly, for the purpose of commanding the observance of the sacrificial meals which were to be held at the sanctuary in connection with these feasts (Deut 16). The tithes and first-fruits are noticed several times, but only so far as they were to be applied to common sacrificial meals before the Lord. The appointment of judges is commanded in all the towns of the land, and rules are given by which the judicial form of procedure is determined more minutely; but no rule is laid down as to the election of the judges, simply because this had been done before. On the ether hand, instructions are given concerning the king whom the people would one day desire to set over themselves; concerning the prophets whom the Lord would raise up; and also concerning any wars that might be waged with other nations than the Canaanites, the extermination of the latter being enforced once more; and several things besides.—And if this selection of materials indicates an intention, not so much to complete the legislation of the earlier books by the addition of new laws, as to promote its observance and introduction into the national life, and secure its permanent force; this intention becomes still more apparent when we consider how Moses, after repeating the decalogue, not only sums up the essential contents of all the commandments, statutes, and rights which Jehovah has commanded, in the one command to love God with all the heart, etc., and sets forth this commandment as the sum of the whole law, but in all his expositions of the law, all his exhortations to obedience, and all threats and promises, aims ever at this one object, to awaken in the hearts of the people a proper state of mind for the observance of the commandments of God, viz., a feeling of humility and love and willing obedience, and to destroy that love for merely outward legality and pharisaic self-righteousness which is inherent in the natural man, that the people may circumcise the foreskin of their heart, and enter heartily into the covenant of their God, and maintain that covenant with true fidelity.


  It is in this peculiar characteristic and design of the legislative addresses which the book contains, and not in the purpose attributed to it, of appending a general law for the nation to the legislation of the previous books, which had reference chiefly to the priests and Levites, that we are to seek for that completion of the law which the book of Deuteronomy supplies. And in this we may find the strongest proof of the Mosaic origin of this concluding part of the Thorah. What the heading distinctly states (Deuteronomy 1:1-4),—viz., that Moses delivered this address to all Israel a short time before his death in the land of Moab, on the other side of the Jordan, and therefore on the threshold of the promised land-is confirmed by both the form and contents of the book. As Hengstenberg has well observed (Ev. K. Z. 1862, No. 5, pp. 49ff.), “the address of Moses is in perfect harmony with his situation. He speaks like a dying father to his children. The words are earnest, inspired, impressive. He looks back over the whole of the forty years of their wandering in the desert, reminds the people of all the blessings they have received, of the ingratitude with which they have so often repaid them, and of the judgments of God, and the love that continually broke forth behind them; he explains the laws again and again, and adds what is necessary to complete them, and is never weary or urging obedience to them in the warmest and most emphatic words, because the very life of the nation was bound up with this; he surveys all the storms and conflicts which they have passed through, and, beholding the future in the past, takes a survey also of the future history of the nation, and sees, with mingled sorrow and joy, how the three great features of the past—viz., apostasy, punishment, and pardon—continue to repeat themselves in the future also.—The situation throughout is the time when Israel was standing on the border of the promised land, and preparing to cross the Jordan; and there is never any allusion to what formed the centre of the national life in future times—to Jerusalem and its temple, or to the Davidic monarchy. The approaching conquest of the land is merely taken for granted as a whole; the land is dressed throughout in all the charms of a desired good, and no reference is ever made to the special circumstances of Israel in the land about to be conquered.” To this there is to be added what makes its appearance on every hand—the most lively remembrance of Egypt, and the condition of the people when living there (cf. Deuteronomy 5:15; Deuteronomy 7:15; Deuteronomy 11:10; Deuteronomy 15:15; Deuteronomy 16:12; Deuteronomy 24:18; Deuteronomy 28:27, Deuteronomy 28:35, Deuteronomy 28:60), and an accurate acquaintance with the very earliest circumstances of the different nations with which the Israelites came into either friendly or hostile contact in the Mosaic age (ch. 2); together with many other things that were entirely changed a short time after the conquest of Canaan by the Israelites.


  And just as these addresses, which complete the giving of the law and bring it to a close, form an integral part of the (Thorah), so the historical account of the finishing of the book of the law, and its being handed over to the priests, together with the song and blessing of Moses (ch. 31-33), form a fitting conclusion to the work of Moses, the lawgiver and mediator of the old covenant; and to this the account of his death, with which the Pentateuch closes (Deuteronomy 34:1-12), is very appropriately appended.


  Deuteronomy 1


  Verses 1-5


  Deuteronomy 1:1-4 contain the heading to the whole book; and to this the introduction to the first address is appended in Deuteronomy 1:5. By the expression,“These be the words,” etc., Deuteronomy is attached to the previous books; the word “these,” which refers to the addresses that follow, connects what follows with what goes before, just as in Genesis 2:4; Genesis 6:9, etc. The geographical data in Deuteronomy 1:1 present no little difficulty; for whilst the general statement as to the place where Moses delivered the addresses in this book, viz., beyond Jordan, is particularized in the introduction to the second address (Deuteronomy 4:46), as “in the valley over against Beth-Peor,” here it is described as “in the wilderness, in the Arabah,” etc. This contrast between the verse before us and Deuteronomy 4:45-46, and still more the introduction of the very general and loose expression, “in the desert,” which is so little adapted for a geographical definition of the locality, that it has to be defined itself by the additional words “in the Arabah,” suggest the conclusion that the particular names introduced are not intended to furnish as exact a geographical account as possible of the spot where Moses explained the law to all Israel, but to call up to view the scene of the addresses which follow, and point out the situation of all Israel at that time. Israel was “in the desert,” not yet in Canaan the promised inheritance, and in fact “in the Arabah.” This is the name given to the deep low-lying plain on both sides of the Jordan, which runs from the Lake of Gennesaret to the Dead Sea, and stretches southwards from the Dead Sea to Aila, at the northern extremity of the Red Sea, as we may see very clearly from Deuteronomy 2:8, where the way which the Israelites took past Edom to Aila is called the “way of the Arabah,” and also from the fact that the Dead Sea is called“the sea of the Arabah” in Deuteronomy 3:17 and Deuteronomy 4:49. At present the name Arabah is simply attached to the southern half of this valley, between the Dead Sea and the Red Sea; whilst the northern part, between the Dead Sea and the Sea of Galilee, is called el Ghor; though Abulfeda, Ibn Haukal, and other Arabic geographers, extend the name Ghor from the Lake of Gennesaret to Aila (cf. Ges. thes. p. 1166; Hengstenberg, Balaam, p. 520; Robinson, Pal. ii. p. 596).—סוּף מול, “over against Suph” (מול for מוּל, Deuteronomy 2:19; Deuteronomy 3:29, etc., for the sake of euphony, to avoid the close connection of the two 8-sounds). Suph is probably a contraction of ים־סוּף, “the Red Sea” (see at Exodus 10:19). This name is given not only to the Gulf of Suez (Exodus 13:18; Exodus 15:4, Exodus 15:22, etc.), but to that of Akabah also (Numbers 14:25; Numbers 21:4, etc.). There is no other Suph that would be at all suitable here. The lxx have rendered it πλήσιον τῆς ἐρυθρᾶς θαλάσσης ; and Onkelos and others adopt the same rendering. This description cannot serve as a more precise definition of the Arabah, in which case עשׁר (which) would have to be supplied before מול, since “the Arabah actually touches the Red Sea.” Nor does it point out the particular spot in the Arabah where the addresses were delivered, as Knobel supposes; or indicate the connection between the Arboth Moab and the continuation of the Arabah on the other side of the Dead Sea, and point out the Arabah in all this extent as the heart of the country over which the Israelites had moved during the whole of their forty years' wandering (Hengstenberg). For although the Israelites passed twice through the Arabah, it formed by no means the heart of the country in which they continued for forty years. The words “opposite to Suph,” when taken in connection with the following names, cannot have any other object than to define with greater exactness the desert in which the Israelites had moved during the forty years. Moses spoke to all Israel on the other side of the Jordan, when it was still in the desert, in the Arabah, still opposite to the Red Sea, after crossing which it had entered the wilderness (Exodus 15:22), “between Paran, and Tophel, and Laban, and Hazeroth, and Di-Sahab.” Paran is at all events not the desert of this name in all its extent, but the place of encampment in the “desert of Paran” (Numbers 10:12; Numbers 12:16), i.e., the district of Kadesh in the desert of Zin (Numbers 13:21, Numbers 13:26); and Hazeroth is most probably the place of encampment of that name mentioned in Numbers 11:35; Numbers 12:16, from which Israel entered the desert of Paran. Both places had been very eventful to the Israelites. At Hazeroth, Miriam the prophetess and Aaron the high priest had stumbled through rebellion against Moses (Num 12). In the desert of Paran by Kadesh the older generation had been rejected, and sentenced to die in the wilderness on account of its repeated rebellion against the Lord (Num 14); and when the younger generation that had grown up in the wilderness assembled once more in Kadesh to set out for Canaan, even Moses and Aaron, the two heads of the nation, sinned there at the water of strife, so that they two were not permitted to enter Canaan, whilst Miriam died there at that time (Num 20). But if Paran and Hazeroth are mentioned on account of the tragical events connected with these places, it is natural to conclude that there were similar reasons for mentioning the other three names as well.


  Tophel is supposed by Hengstenberg (Balaam, p. 517) and Robinson (Pal. ii. p. 570) and all the more modern writers, to be the large village of Tafyleh, with six hundred inhabitants, the chief place in Jebal, on the western side of the Edomitish mountains, in a well-watered valley of the wady of the same name, with large plantations of fruit-trees (Burckhardt, Syr. pp. 677, 678). The Israelites may have come upon this place in the neighbourhood of Oboth (Numbers 21:10-11); and as its inhabitants, according to Burckhardt, p. 680, supply the Syrian caravans with a considerable quantity of provisions, which they sell to them in the castle of el Ahsa,Schultz conjectures that it may have been here that the people of Israel purchased food and drink of the Edomites for money (Deuteronomy 2:29), and that Tafyleh is mentioned as a place of refreshment, where the Israelites partook for the first time of different food from the desert supply. There is a great deal to be said in favour of this conjecture: for even if the Israelites did not obtain different food for the first time at this place, the situation of Tophel does warrant the supposition that it was here that they passed for the first time from the wilderness to an inhabited land; on which account the place was so memorable for them, that it might very well be mentioned as being the extreme east of their wanderings in the desert, as the opposite point to the encampment at Paran, where they first arrived on the western side of their wandering, at the southern border of Canaan. Laban is generally identified with Libnah, the second place of encampment on the return journey from Kadesh (Numbers 33:22), and may perhaps have been the place referred to in Num 16, but not more precisely defined, where the rebellion of the company of Korah occurred. Lastly, Di-Sahab has been identified by modern commentators with Mersa Dahab or Mina Dahab, i.e., gold-harbour, a place upon a tongue of land in the Elanitic Gulf, about the same latitude as Sinai, where there is nothing to be seen now except a quantity of date-trees, a few sand-hills, and about a dozen heaps of stones piled up irregularly, but all showing signs of having once been joined together (cf. Burckhardt, pp. 847-8; and Ritter, Erdk. xiv. pp. 226ff.). But this is hardly correct. As Roediger has observed (on Wellsted's Reisen, ii. p. 127), “the conjecture has been based exclusively upon the similarity of name, and there is not the slightest exegetical tradition to favour it.” But similarity of names cannot prove anything by itself, as the number of places of the same name, but in different localities, that we meet with in the Bible, is very considerable. Moreover, the further assumption which is founded upon this conjecture, namely, that the Israelites went from Sinai past Dahab, not only appears untenable for the reasons given above, but is actually rendered impossible by the locality itself. The approach to this tongue of land, which projects between two steep lines of coast, with lofty mountain ranges of from 800 to 2000 feet in height on both north and south, leads from Sinai through far too narrow and impracticable a valley for the Israelites to be able to march thither and fix an encampment there.


  And if Israel cannot have touched Dahab on its march, every probability vanishes that Moses should have mentioned this place here, and the name Di-Sahab remains at present undeterminable. But in spite of our ignorance of this place, and notwithstanding the fact that even the conjecture expressed with regard to Laban is very uncertain, there can be no well-founded doubt that the words “between Paran and Tophel” are to be understood as embracing the whole period of the thirty-seven years of mourning, at the commencement of which Israel was in Paran, whilst at the end they sought to enter Canaan by Tophel (the Edomitish Tafyleh), and that the expression “opposite to Suph” points back to their first entrance into the desert.—Looking from the steppes of Moab over the ground that the Israelites had traversed, Suph, where they first entered the desert of Arabia, would lie between Paran, where the congregation arrived at the borders of Canaan towards the west, and Tophel, where they first ended their desert wanderings thirty-seven years later on the east.


  Deuteronomy 1:2


  In Deuteronomy 1:2 also the retrospective glance at the guidance through the desert is unmistakeable. “Eleven days is the way from Horeb to the mountains of Seir as far as Kadesh-Barnea.” With these words, which were unquestionably intended to be something more than a geographical notice of the distance of Horeb from Kadesh-barnea, Moses reminded the people that they had completed the journey from Horeb, the scene of the establishment of the covenant, to Kadesh, the border of the promised land, in eleven days, that he might lead them to lay to heart the events which took place at Kadesh itself. The “way of the mountains of Seir” is not the way along the side of these mountains, i.e., the way through the Arabah, which is bounded by the mountains of Seir on the east, but the way which leads to the mountains of Seir, just as in Deuteronomy 2:1 the way of the Red Sea is the way that leads to this sea. From these words, therefore, it by no means follows that Kadesh-Barnea is to be sought for in the Arabah, and that Israel passed through the Arabah from Horeb to Kadesh. According to Deuteronomy 1:19, they departed from Horeb, went through the great and terrible wilderness by the way to the mountains of the Amorites, and came to Kadesh-barnea. Hence the way to the mountains of the Amorites, i.e., the southern part of what were afterwards the mountains of Judah (see at Numbers 13:17), is the same as the way to the mountains of Seir; consequently the Seir referred to here is not the range on the eastern side of the Arabah, but Seir by Hormah (Deuteronomy 1:44), i.e., the border plateau by Wady Murreh, opposite to the mountains of the Amorites (Joshua 11:17; Joshua 12:7: see at Numbers 34:3).


  Deuteronomy 1:3-5


  To the description of the ground to which the following addresses refer, there is appended an allusion to the not less significant time when Moses delivered them, viz., “on the first of the eleventh month in the fortieth year,” consequently towards the end of his life, after the conclusion of the divine lawgiving; so that he was able to speak “according to all that Jehovah had given him in commandment unto them” (the Israelites), namely, in the legislation of the former books, which is always referred to in this way (Deuteronomy 4:5, Deuteronomy 4:23; Deuteronomy 5:29-30; Deuteronomy 6:1). The time was also significant, from the fact that Sihon and Og, the kings of the Amorites, had then been slain. By giving a victory over these mighty kings, the Lord had begun to fulfil His promises (see Deuteronomy 2:25), and had thereby laid Israel under the obligation to love, gratitude, and obedience (see Numbers 21:21-35). The suffix in הכּתו refers to Moses, who had smitten the Amorites at the command and by the power of Jehovah. According to Joshua 12:4; Joshua 13:12, Joshua 13:31; Edrei was the second capital of Og, and it is as such that it is mentioned, and not as the place where Og was defeated (Deuteronomy 3:1; Numbers 21:33). The omission of the copula ו before בּאדרעי is to be accounted for from the oratorical character of the introduction to the addresses which follow. Edrei is the present Draà (see at Numbers 21:33).—In Deuteronomy 1:5, the description of the locality is again resumed in the words “beyond the Jordan,” and still further defined by the expression “in the land of Moab;” and the address itself is introduced by the clause, “Moses took in hand to expound this law,” which explains more fully the דּבּר (spake) of Deuteronomy 1:3. “In the land of Moab” is a rhetorical and general expression for “in the Arboth Moab.” הואיל does not mean to begin, but to undertake, to take in hand, with the subordinate idea sometimes of venturing, or daring (Genesis 18:27), sometimes of a bold resolution: here it denotes an undertaking prompted by internal impulse. Instead of being construed with the infinitive, it is construed rhetorically here with the finite verb without the copula (cf. Ges. §143, 3, b). בּאר probably signified to dig in the Kal; but this is not used. In the Piel it means to explain (διασαφῆσαι , explanare, lxx, Vulg.), never to engrave, or stamp, not even here nor in Deuteronomy 27:8 and Habakkuk 2:2. Here it signifies “to expound this law clearly,” although the exposition was connected with an earnest admonition to preserve and obey it. “This” no doubt refers to the law expounded in what follows; but substantially it is no other than the law already given in the earlier books. “Substantially there is throughout but one law” (Schultz). That the book of Deuteronomy was not intended to furnish a new or second law, is as evident as possible from the word בּאר.


  Verses 6-18


  Moses commenced with the summons issued by the Lord to Israel at Horeb, to rise and go to Canaan.


  Deuteronomy 1:6


  As the epithet applied to God, “Jehovah our God,” presupposes the reception of Israel into covenant with Jehovah, which took place at Sinai, so the words, “ye have dwelt long enough at this mountain,” imply that the purpose for which Israel was taken to Horeb had been answered, i.e., that they had been furnished with the laws and ordinances requisite for the fulfilment of the covenant, and could now remove to Canaan to take possession of the promised land. The word of Jehovah mentioned here is not found in this form in the previous history; but as a matter of fact it is contained in the divine instructions that were preparatory to their removal (Num 1-4 and 9:15-10:10), and the rising of the cloud from the tabernacle, which followed immediately afterwards (Numbers 10:11). The fixed use of the name Horeb to designate the mountain group in general, instead of the special name Sinai, which is given to the particular mountain upon which the law was given, is in keeping with the rhetorical style of the book.


  Deuteronomy 1:7


  “Go to the mount of the Amorites, and to all who dwell near.” The mount of the Amorites is the mountainous country inhabited by this tribe, the leading feature in the land of Canaan, and is synonymous with the “land of the Canaanites” which follows; the Amorites being mentioned instar omnium as being the most powerful of all the tribes in Canaan, just as in Genesis 15:16 (see at Genesis 10:16). שׁכניו, “those who dwell by it,” are the inhabitants of the whole of Canaan, as is shown by the enumeration of the different parts of the land, which follows immediately afterwards. Canaan was naturally divided, according to the character of the ground, into the Arabah, the modern Ghor (see at Deuteronomy 1:1); the mountain, the subsequent mountains of Judah and Ephraim (see at Numbers 13:17); the lowland (shephelah), i.e., the low flat country lying between the mountains of Judah and the Mediterranean Sea, and stretching from the promontory of Carmel down to Gaza, which is intersected by only small undulations and ranges of hills, and generally includes the hill country which formed the transition from the mountains to the plain, though the two are distinguished in Joshua 10:40 and Joshua 12:8 (see at Joshua 15:33.); the south land ((negeb): see at Numbers 13:17); and the sea-shore, i.e., the generally narrow strip of coast running along by the Mediterranean Sea from Joppa to the Tyrian ladders, or Râs el Abiad, just below Tyre (vid., v. Raumer, Pal. p. 49).—The special mention of Lebanon in connection with the land of the Canaanites, and the enumeration of the separate parts of the land, as well as the extension of the eastern frontier as far as the Euphrates (see at Genesis 15:18), are to be attributed to the rhetorical fulness of the style. The reference, however, is not to Antilibanus, but to Lebanon proper, which was within the northern border of the land of Israel, as fixed in Numbers 34:7-9.


  Deuteronomy 1:8-10


  This land the Lord had placed at the disposal of the Israelites for them to take possession of, as He had sworn to the fathers (patriarchs) that He would give it to their posterity (cf. Genesis 12:7; Genesis 13:15; Genesis 15:18., etc.). The “swearing” on the part of God points back to Genesis 22:16. The expression “to them and to their seed” is the same as “to thee and to thy seed” in Genesis 13:15; Genesis 17:8, and is not to be understood as signifying that the patriarchs themselves ought to have taken actual possession of Canaan; but “to their seed” is in apposition, and also a more precise definition (comp. Genesis 15:7 with Genesis 15:18, where the simple statement “to thee” is explained by the fuller statement “to thy seed”). ראה has grown into an interjection = הנּה. לפני נתן: to give before a person, equivalent to give up to a person, or place at his free disposal (for the use of the word in this sense, see Genesis 13:9; Genesis 34:10). Jehovah (this is the idea of Deuteronomy 1:6-8), when He concluded the covenant with the Israelites at Horeb, had intended to fulfil at once the promise which He gave to the patriarchs, and to put them into possession of the promised land; and Moses had also done what was required on his part, as he explained in Deuteronomy 1:9-18, to bring the people safety to Canaan (cf. Exodus 18:23). As the nation had multiplied as the stars of heaven, in accordance with the promise of the Lord, and he felt unable to bear the burden alone and settle all disputes, he had placed over them at that time wise and intelligent men from the heads of the tribes to act as judges, and had instructed them to adjudicate upon the smaller matters of dispute righteously and without respect of person. For further particulars concerning the appointment of the judges, see at Exodus 18:13-26, where it is related how Moses adopted this plan at the advice of Jethro, even before the giving of the law at Sinai. The expression “at that time,” in Deuteronomy 1:9, is not at variance with this. The imperfect ואמר with vav rel., expresses the order of thought and not of time. For Moses did not intend to recall the different circumstances to the recollection of the people in their chronological order, but arranged them according to their relative importance in connection with the main object of his address. And this required that he should begin with what God had done for the fulfilment of His promise, and then proceed afterwards to notice what he, the servant of God, had done in his office, as an altogether subordinate matter. So far as this object was concerned, it was also perfectly indifferent who had advised him to adopt this plan, whilst it was very important to allude to the fact that it was the great increase in the number of the Israelites which had rendered it necessary, that he might remind the congregation how the Lord, even at that time, had fulfilled the promise which He gave to the patriarchs, and in that fulfilment had given a practical guarantee of the certain fulfilment of the other promises as well. Moses accomplished this by describing the increase of the nation in such a way that his hearers should be involuntarily reminded of the covenant promise in Genesis 15:5. (cf. Genesis 12:2; Genesis 18:18; Genesis 22:17; Genesis 26:4).


  Deuteronomy 1:11


  But in order to guard against any misinterpretation of his words,“I cannot bear you myself alone,” Moses added, “May the Lord fulfil the promise of numerous increase to the nation a thousand-fold.” “Jehovah, the God of your fathers (i.e., who manifested Himself as God to your fathers), add to you a thousand times, כּכם, as many as ye are, and bless you as He has said.” The “blessing” after “multiplying” points back to Genesis 12:2. Consequently, it is not to be restricted to“strengthening, rendering fruitful, and multiplying,” but must be understood as including the spiritual blessing promised to Abraham.


  Deuteronomy 1:12


  “How can I myself alone bear your cumbrance, and your burden, and your strife?” The burden and cumbrance of the nation are the nation itself, with all its affairs and transactions, which pressed upon the shoulders of Moses.


  Deuteronomy 1:13-18


  לכם הבוּ, give here, provide for yourselves. The congregation was to nominate, according to its tribes, wise, intelligent, and well-known men, whom Moses would appoint as heads, i.e., as judges, over the nation. At their installation he gave them the requisite instructions (Deuteronomy 1:16): “Ye shall hear between your brethren,” i.e., hear both parties as mediators, “and judge righteously, without respect of person.” פּנים הכּיר, to look at the face, equivalent to פּנים נשׁא (Leviticus 19:15), i.e., to act partially (cf. Exodus 23:2-3). “The judgment is God's,” i.e., appointed by God, and to be administered in the name of God, or in accordance with His justice; hence the expression “to bring before God” (Exodus 21:6; Exodus 22:7, etc.). On the difficult cases which the judges were to bring before Moses, see at Exodus 18:26.


  Verses 19-46


  Everything had been done on the part of God and Moses to bring Israel speedily and safely to Canaan. The reason for their being compelled to remain in the desert for forty years was to be found exclusively in their resistance to the commandments of God. The discontent of the people with the guidance of God was manifested at the very first places of encampment in the desert (Num 11 and 12); but Moses passed over this, and simply reminded them of the rebellion at Kadesh (Num 13 and 14), because it was this which was followed by the condemnation of the rebellious generation to die out in the wilderness.


  Deuteronomy 1:19-25


  “When we departed from Horeb, we passed through the great and dreadful wilderness, which ye have seen,” i.e., become acquainted with, viz., the desert of et Tih, “of the way to the mountains of the Amorites, and came to Kadesh-Barnea” (see at Numbers 12:16). הלך, with an accusative, to pass through a country (cf. Deuteronomy 2:7; Isaiah 50:10, etc.). Moses had there explained to the Israelites, that they had reached the mountainous country of the Amorites, which Jehovah was about to give them; that the land lay before them, and they might take possession of it without fear (Deuteronomy 1:20, Deuteronomy 1:21). But they proposed to send out men to survey the land, with its towns, and the way into it. Moses approved of this proposal, and sent out twelve men, one from each tribe, who went through the land, etc. (as is more fully related in Num 13, and has been expounded in connection with that passage, Deuteronomy 1:22-25). Moses' summons to them to take the land (Deuteronomy 1:20, Deuteronomy 1:21) is not expressly mentioned there, but it is contained implicite in the fact that spies were sent out; as the only possible reason for doing this must have been, that they might force a way into the land, and take possession of it. In Deuteronomy 1:25, Moses simply mentions so much of the report of the spies as had reference to the nature of the land, viz., that it was good, that he may place in immediate contrast with this the refusal of the people to enter in.


  Deuteronomy 1:26-27


  “But ye would not go up, and were rebellious against the mouth (i.e., the express will) of Jehovah our God, and murmured in your tents, and said, Because Jehovah hated us, He hath brought us forth out of the land of Egypt, to give us into the hand of the Amorites to destroy us.” שׂנאה, either an infinitive with a feminine termination, or a verbal noun construed with an accusative (see Ges. §133; Ewald, §238, a.).—By the allusion to the murmuring in the tents, Moses points them to Numbers 14:1, and then proceeds to describe the rebellion of the congregation related there (Deuteronomy 1:2-4), in such a manner that the state of mind manifested on that occasion presents the appearance of the basest ingratitude, inasmuch as the people declared the greatest blessing conferred upon them by God, viz., their deliverance from Egypt, to have been an act of hatred on His part. At the same time, by addressing the existing members of the nation, as if they themselves had spoken so, whereas the whole congregation that rebelled at Kadesh had fallen in the desert, and a fresh generation was now gathered round him, Moses points to the fact, that the sinful corruption which broke out at that time, and bore such bitter fruit, had not died out with the older generation, but was germinating still in the existing Israel, and even though it might be deeply hidden in their hearts, would be sure to break forth again.


  Deuteronomy 1:28


  “Whither shall we go up? Our brethren (the spies) have quite discouraged our heart” (המס, lit., to cause to flow away; cf. Joshua 2:9), viz., through their report (Numbers 13:28-29, Numbers 13:31-33), the substance of which is repeated here. The expression בּשּׁמים, “in heaven,” towering up into heaven, which is added to “towns great and fortified,” is not an exaggeration, but, as Moses also uses it in Deuteronomy 9:1, a rhetorical description of the impression actually received with regard to the size of the towns.


  “The sons of the Anakims:” see at Numbers 13:22.


  Deuteronomy 1:29-31


  The attempt made by Moses to inspire the despondent people with courage, when they were ready to despair of ever conquering the Canaanites, by pointing them to the help of the Lord, which they had experienced in so mighty and visible a manner in Egypt and the desert, and to urge them to renewed confidence in this their almighty Helper and Guide, was altogether without success. And just because the appeal of Moses was unsuccessful, it is passed over in the historical account in Num 13; all that is mentioned there (Deuteronomy 1:6-9) being the effort made by Joshua and Caleb to stir up the people, and that on account of the effects which followed the courageous bearing of these two men, so far as their own future history was concerned. The words “goeth before you,” in Deuteronomy 1:30, are resumed in Deuteronomy 1:33, and carried out still further. “Jehovah, … He shall fight for you according to all (כּכל) that,” i.e., in exactly the same manner, as, “He did for you in Egypt,” especially at the crossing of the Red Sea (Ex 14), “and in the wilderness, which thou hast seen (ראית, as in Deuteronomy 1:19), where (אשׁר without בּו in a loose connection; see Ewald, §331, c. and 333, a.) Jehovah thy God bore thee as a man beareth his son;” i.e., supported, tended, and provided for thee in the most fatherly way (see the similar figure in Numbers 11:12, and expanded still more fully in Psalm 23:1-6).


  Deuteronomy 1:32-33


  “And even at this word ye remained unbelieving towards the Lord;” i.e., notwithstanding the fact that I reminded you of all the gracious help that he had experienced from your God, ye persisted in your unbelief. The participle אינכם מאמינם, “ye were not believing,” is intended to describe their unbelief as a permanent condition. This unbelief was all the more grievous a sin, because the Lord their God went before them all the way in the pillar of cloud and fire, to guide and to defend them. On the fact itself, comp. Numbers 9:15., Numbers 10:33, with Exodus 13:21-22.


  Deuteronomy 1:34-37


  Jehovah was angry, therefore, when He heard these loud words, and swore that He would not let any one of those men, that evil generation, enter the promised land, with the exception of Caleb, because he had followed the Lord faithfully (cf. Numbers 14:21-24). The (hod) in זוּלתי is the antiquated connecting vowel of the construct state.


  But in order that he might impress upon the people the judgment of the holy God in all its stern severity, Moses added in Deuteronomy 1:37: “also Jehovah was angry with me for your sakes, saying, Thou also shalt not go in thither;” and he did this before mentioning Joshua, who was excepted from the judgment as well as Caleb, because his ultimate intention was to impress also upon the minds of the people the fact, that even in wrath the Lord had been mindful of His covenant, and when pronouncing the sentence upon His servant Moses, had given the people a leader in the person of Joshua, who was to bring them into the promised inheritance. We are not to infer from the close connection in which this event, which did not take place according to Numbers 20:1-13 till the second arrival of the congregation at Kadesh, is placed with the earlier judgment of God at Kadesh, that the two were contemporaneous, and so supply, after “the Lord as angry with me,” the words “on that occasion.” For Moses did not intend to teach the people history and chronology, but to set before them the holiness of the judgments of the Lord. By using the expression “for your sakes,” Moses did not wish to free himself from guilt. Even in this book his sin at the water of strife is not passed over in silence (cf. Deuteronomy 32:51). But on the present occasion, if he had given prominence to his own fault, he would have weakened the object for which he referred to this event, viz., to stimulate the consciences of the people, and instil into them a wholesome dread of sin, by holding up before them the magnitude of their guilt. But in order that he might give no encouragement to false security respecting their own sin, on the ground that even highly gifted men of God fall into sin as well, Moses simply pointed out the fact, that the quarrelling of the people with him occasioned the wrath of God to fall upon him also.


  Deuteronomy 1:38-44


  “Who standeth before thee,” equivalent to “in thy service” (Exodus 24:13; Exodus 33:11: for this meaning, see Deuteronomy 10:8; Deuteronomy 18:7; 1 Kings 1:28). “Strengthen him:” comp. Deuteronomy 31:7; and with regard to the installation of Joshua as the leader of Israel, see Numbers 27:18-19. The suffix in ינחילנּה points back to הארץ in Deuteronomy 1:35. Joshua would divide the land among the Israelites for an inheritance, viz., (v. 39) among the young Israelites, the children of the condemned generation, whom Moses, when making a further communication of the judicial sentence of God (Numbers 14:31), had described as having no share in the sins of their parents, by adding, “who know not to-day what is good and evil.” This expression is used to denote a condition of spiritual infancy and moral responsibility (Isaiah 7:15-16). It is different in 2 Samuel 19:36.—In Deuteronomy 1:40-45 he proceeds to describe still further, according to Numbers 14:39-45, how the people, by resisting the command of God to go back into the desert (Deuteronomy 1:41, compared with Numbers 14:25), had simply brought still greater calamities upon themselves, and had had to atone for the presumptuous attempt to force a way into Canaan, in opposition to the express will of the Lord, by enduring a miserable defeat. Instead of “they acted presumptuously to go up” (Numbers 14:44), Moses says here, in Deuteronomy 1:41, “ye acted frivolously to go up;” and in Deuteronomy 1:43, “ye acted rashly, and went up.” הזיד from זוּד, to boil, or boil over (Genesis 25:29), signifies to act thoughtlessly, haughtily, or rashly. On the particular fact mentioned in Deuteronomy 1:44, see at Numbers 14:45.


  Deuteronomy 1:45-46


  “Then ye returned and wept before Jehovah,” i.e., before the sanctuary; “but Jehovah did not hearken to your voice.” ùnot refer to the return to Kadesh, but to an inward turning, not indeed true conversion to repentance, but simply the giving up of their rash enterprise, which they had undertaken in opposition to the commandment of God-the return from a defiant attitude to unbelieving complaining on account of the misfortune that had come upon them. Such complaining God never hears. “And ye sat (remained) in Kadesh many days, that ye remained,” i.e., not “as many days as ye had been there already before the return of the spies,” or “as long as ye remained in all the other stations together, viz., the half of thirty-eight years” (as Seder Olam and many of the Rabbins interpret); but “just as long as ye did remain there,” as we may see from a comparison of Deuteronomy 9:25. It seemed superfluous to mention more precisely the time they spent in Kadesh, because that was well known to the people, whom Moses was addressing. He therefore contented himself with fixing it by simply referring to its duration, which was known to them all. It is no doubt impossible for us to determine the time they remained in Kadesh, because the expression “many days” is imply a relative one, and may signify many years, just as well as many months or weeks. But it by no means warrants the assumption of Fires and others, that no absolute departure of the whole of the people from Kadesh ever took place. Such an assumption is at variance with Deuteronomy 2:1. The change of subjects, “ye sat,” etc. (Deuteronomy 1:46), and “we turned and removed” (Deuteronomy 2:1), by no means proves that Moses only went away with that part of the congregation which attached itself to him, whilst the other portion, which was most thoroughly estranged from him, or rather from the Lord, remained there still. The change of subject is rather to be explained from the fact that Moses was passing from the consideration of the events in Kadesh, which he held up before the people as a warning, to a description of the further guidance of Israel. The reference to those events had led him involuntarily, from Deuteronomy 1:22 onwards, to distinguish between himself and the people, and to address his words to them for the purpose of bringing out their rebellion against God. And now that he had finished with this, he returned to the communicative mode of address with which he set out in Deuteronomy 1:6, but which he had suspended again until Deuteronomy 1:19.


  Deuteronomy 2


  Verses 1-23


  March from Kadesh to the Frontier of the Amorites.—Deuteronomy 2:1. After a long stay in Kadesh, they commenced their return into the desert. The words,“We departed … by the way to the Red Sea,” point back to Numbers 14:25. This departure is expressly designated as an act of obedience to the divine command recorded there, by the expression “as Jehovah spake to me.” Consequently Moses is not speaking here of the second departure of the congregation from Kadesh to go to Mount Hor (Numbers 20:22), but of the first departure after the condemnation of the generation that came out of Egypt. “And we went round Mount Seir many days.” This going round Mount Seir includes the thirty-eight years' wanderings, though we are not therefore to picture it as “going backwards and forwards, and then entering the Arabah again” (Schultz). Just as Moses passed over the reassembling of the congregation at Kadesh (Numbers 20:1), so he also overlooked the going to and fro in the desert, and fixed his eye more closely upon the last journey from Kadesh to Mount Hor, that he might recall to the memory of the congregation how the Lord had led them to the end of all their wandering.


  Deuteronomy 2:2-6


  When they had gone through the Arabah to the southern extremity, the Lord commanded them to turn northwards, i.e., to go round the southern end of Mount Seir, and proceed northwards on the eastern side of it (see at Numbers 21:10), without going to war with the Edomites (התגּרה, to stir oneself up against a person to conflict, מלחמה), as He would not give them a foot-breadth of their land; for He had given Esau (the Edomites) Mount Seir for a possession. For this reason they were to buy victuals and water of them for money (כּרה, to dig, to dig water, i.e., procure water, as it was often necessary to dig wells, and not merely to draw it, Genesis 26:25. The verb כּרה does not signify to buy).


  Deuteronomy 2:7


  And this they were able to do, because the Lord had blessed them in all the work of their hand, i.e., not merely in the rearing of flocks and herds, which they had carried on in the desert (Exodus 19:13; Exodus 34:3; Numbers 20:19; Numbers 32:1.), but in all that they did for a living; whether, for example, when stopping for a long time in the same place of encampment, they sowed in suitable spots and reaped, or whether they sold the produce of their toil and skill to the Arabs of the desert. “He hath observed thy going through this great desert” (ידע, to know, then to trouble oneself, Genesis 39:6; to observe carefully, Proverbs 27:23; Psalm 1:6); and He has not suffered thee to want anything for forty years, but as often as want has occurred, He has miraculously provided for every necessity.


  Deuteronomy 2:8-10


  In accordance with this divine command, they went past the Edomites by the side of their mountains, “from the way of the Arabah, from Elath (see at Genesis 14:6) and Eziongeber” (see at Numbers 33:35), sc., into the steppes of Moab, where they were encamped at that time.


  God commanded them to behave in the same manner towards the Moabites, when they approached their frontier (Deuteronomy 2:9). They were not to touch their land, because the Lord had given Ar to the descendants of Lot for a possession. In Deuteronomy 2:9 the Moabites are mentioned, and in Deuteronomy 2:19 the Amorites also. The Moabites are designated as “sons of Lot,” for the same reason for which the Edomites are called “brethren of Israel” in Deuteronomy 2:4. The Israelites were to uphold the bond of blood-relationship with these tribes in the most sacred manner. Ar, the capital of Moabitis (see at Numbers 21:15), is used here for the land itself, which was named after the capital, and governed by it.


  Deuteronomy 2:11-12


  To confirm the fact that the Moabites and also the Edomites had received from God the land which they inhabited as a possession, Moses interpolates into the words of Jehovah certain ethnographical notices concerning the earlier inhabitants of these lands, from which it is obvious that Edom and Moab had not destroyed them by their own power, but that Jehovah had destroyed them before them, as is expressly stated in Deuteronomy 2:21, Deuteronomy 2:22. “The Emim dwelt formerly therein,” sc., in Ar and its territory, in Moabitis, “a high (i.e., strong) and numerous people, of gigantic stature, which were also reckoned among the Rephaites, like the Enakites (Anakim).” Emim, i.e., frightful, terrible, was the name given to them by the Moabites. Whether this earlier or original population of Moabitis was of Hamitic or Semitic descent cannot be determined, any more than the connection between the Emim and the Rephaim can be ascertained. On the Rephaim; and on the Anakites, at Numbers 13:22.


  Deuteronomy 2:12


  The origin of the Horites (i.e., the dwellers in caves) of Mount Seir, who were driven out of their possessions by the descendants of Esau, and completely exterminated (see at Genesis 14:6, and Genesis 36:20), is altogether involved in obscurity. The words, “as Israel has done to the land of his possession, which Jehovah has given them,” do not presuppose the conquest of the land of Canaan or a post-Mosaic authorship; but “the land of his possession” is the land to the east of the Jordan (Gilead and Bashan), which was conquered by the Israelites under Moses, and divided among the two tribes and a half, and which is also described in Deuteronomy 3:20 as the “possession” which Jehovah had given to these tribes.


  Deuteronomy 2:13-15


  For this reason Israel was to remove from the desert of Moab (i.e., the desert which bounded Moabitis on the east), and to cross over the brook Zered, to advance against the country of the Amorites (see at Numbers 21:12-13). This occurred thirty-eight years after the condemnation of the people at Kadesh (Numbers 14:23, Numbers 14:29), when the generation rejected by God had entirely died out (תּמם, to be all gone, to disappear), so that not one of them saw the promised land. They did not all die a natural death, however, but “the hand of the Lord was against them to destroy them” (המם, lit., to throw into confusion, then used with special reference to the terrors with which Jehovah destroyed His enemies; Exodus 14:24; Exodus 23:27, etc.), sc., by extraordinary judgments (as in Numbers 16:35; Numbers 18:1; Numbers 21:6; Numbers 25:9).


  Deuteronomy 2:16-22


  When this generation had quite died out, the Lord made known to Moses, and through him to the people, that they were to cross over the boundary of Moab (i.e., the Arnon, Deuteronomy 2:24; see at Numbers 21:13), the land of Ar (see at Deuteronomy 2:9), “to come nigh over against the children of Ammon,” i.e., to advance into the neighbourhood of the Ammonites, who lived to the east of Moab; but they were not to meddle with these descendants of Lot, because He would give them nothing of the land that was given them for a possession (Deuteronomy 2:19, as at Deuteronomy 2:5 and Deuteronomy 2:9).—To confirm this, ethnographical notices are introduced again in Deuteronomy 2:20-22 into the words of God (as in Deuteronomy 2:10, Deuteronomy 2:11), concerning the earlier population of the country of the Ammonites. Ammonitis was also regarded as a land of the Rephaites, because Rephaites dwelt therein, whom the Ammonites called Zamzummim. “Zamzummim,” from זמם, to hum, then to muse, equivalent to the humming or roaring people, probably the same people as the Zuzim mentioned in Genesis 14:5. This giant tribe Jehovah had destroyed before the Ammonites (Deuteronomy 2:22), just as He had done for the sons of Esau dwelling upon Mount Seir, namely, destroyed the Horites before them, so that the Edomites “dwelt in their stead, even unto this day.”


  Deuteronomy 2:23


  As the Horites had been exterminated by the Edomites, so were the Avvaeans (Avvim), who dwelt in farms (villages) at the south-west corner of Canaan, as far as Gaza, driven out of their possessions and exterminated by the Caphtorites, who sprang from Caphtor (see at Genesis 10:14), although, according to Joshua 13:3, some remnants of them were to be found among the Philistines even at that time. This notice appears to be attached to the foregoing remarks simply on account of the substantial analogy between them, without there being any intention to imply that the Israelites were to assume the same attitude towards the Caphtorites, who afterwards rose up in the persons of the Philistines, as towards the descendants of Esau and Lot.


  Verses 24-37


  The Help of God in the Conquest of the Kingdom of Sihon.—Deuteronomy 2:24. Whereas the Israelites were not to make war upon the kindred tribes of Edomites, Moabites, and Ammonites, or drive them out of the possessions given to them by God; the Lord had given the Amorites, who had forced as way into Gilead and Bashan, into their hands.


  Deuteronomy 2:24-25


  While they were encamped on the Arnon, the border of the Amoritish king of Sihon, He directed them to cross this frontier and take possession of the land of Sihon, and promised that He would give this king with all his territory into their hands, and that henceforward (“this day,” the day on which Israel crossed the Arnon) He would put fear and terror of Israel upon all nations under the whole heaven, so that as soon as they heard the report of Israel they would tremble and writhe before them. רשׁ החל, “begin, take,” an oratorical expression for“begin to take” (רשׁ in pause for רשׁ, Deuteronomy 1:21). The expression, “all nations under the whole heaven,” is hyperbolical; it is not to be restricted, however, to the Canaanites and other neighbouring tribes, but, according to what follows, to be understood as referring to all nations to whom the report of the great deeds of the Lord upon and on behalf of Israel should reach (cf. Deuteronomy 11:25 and Exodus 23:27). אשׁר, so that (as in Genesis 11:7; Genesis 13:16; Genesis 22:14). וחלוּ, with the accent upon the last syllable, on account of the ו consec. (Ewald, §234, a.), from חוּל, to twist, or writhe with pain, here with anxiety.


  Deuteronomy 2:26-30


  If Moses, notwithstanding this, sent messengers to king Sihon with words of peace (Deuteronomy 2:26.; cf. Numbers 21:21.), this was done to show the king of the Amorites, that it was through his own fault that his kingdom and lands and life were lost. The wish to pass through his land in a peaceable manner was quite seriously expressed; although Moses foresaw, in consequence of the divine communication, that he would reject his proposal, and meet Israel with hostilities. For Sihon's kingdom did not form part of the land of Canaan, which God had promised to the patriarchs for their descendants; and the divine foreknowledge of the hardness of Sihon no more destroyed the freedom of his will to resolve, or the freedom of his actions, than the circumstance that in Deuteronomy 2:30 the unwillingness of Sihon is described as the effect of his being hardened by God Himself. The hardening was quite as much the production of human freedom and guilt, as the consequence of the divine decree; just as in the case of Pharaoh. On Kedemoth, see Numbers 21:13. בּדּרך בּדּרך, equivalent to “upon the way, and always upon the way,” i.e., upon the high road alone, as in Numbers 20:19. On the behaviour of the Edomites towards Israel, mentioned in Deuteronomy 2:29, see Numbers 21:10. In the same way the Moabites also supplied Israel with provisions for money. This statement is not at variance with the unbrotherly conduct for which the Moabites are blamed in Deuteronomy 23:4, viz., that they did not meet the Israelites with bread and water. For קדּם, to meet and anticipate, signifies a hospitable reception, and the offering of food and drink without reward, which is essentially different from selling for money. “In Ar” (Deuteronomy 2:29), as in Deuteronomy 2:18. The suffix in בּו (Deuteronomy 2:30) refers to the king, who is mentioned as the lord of the land, in the place of the land itself, just as in Numbers 20:18.


  Deuteronomy 2:31


  The refusal of Sihon was suspended over him by God as a judgment of hardening, which led to his destruction. “As this day,” an abbreviation of “as it has happened this day,” i.e., as experience has now shown (cf. Deuteronomy 4:20, etc.).


  Deuteronomy 2:32-33


  Defeat of Sihon, as already described in the main in Numbers 21:23-26. The war was a war of extermination, in which all the towns were laid under the ban (see Leviticus 27:29), i.e., the whole of the population of men, women, and children were put to death, and only the flocks and herds and material possessions were taken by the conquerors as prey.


  Deuteronomy 2:34-35


  מתם עיר (city of men) is the town population of men.


  Deuteronomy 2:36


  They proceeded this way with the whole of the kingdom of Sihon. “From Aroër on the edge of the Arnon valley (see at Numbers 32:34), and, in fact, from the city which is in the valley,” i.e., Ar, or Areopolis (see at Numbers 21:15),—Aroër being mentioned as the inclusive terminus a quo of the land that was taken, and the Moabitish capital Ar as the exclusiveterminus, as in Joshua 13:9 and Joshua 13:16; “and as far as Gilead,” which rises on the north, near the Jabbok (or Zerka, see at Deuteronomy 3:4), “there was no town too high for us,” i.e., so strong that we could not take it.


  Deuteronomy 2:37


  Only along the land of the Ammonites the Israelites did not come, namely, along the whole of the side of the brook Jabbok, or the country of the Ammonites, which was situated upon the eastern side of the upper Jabbok, and the towns of the mountain, i.e., of the Ammonitish highlands, and “to all that the Lord had commanded,” sc., commanded them not to remove. The statement, in Joshua 13:25, that the half of the country of the Ammonites was given to the tribe of Gad, is not at variance with this; for the allusion there is to that portion of the land of the Ammonites which was between the Arnon and the Jabbok, and which had already been taken from the Ammonites by the Amorites under Sihon (cf. Judges 11:13.).


  Deuteronomy 3


  Verses 1-9


  The Help of God in the Conquest of the Kingdom of Og of Bashan.—Deuteronomy 3:1. After the defeat of king Sihon and the conquest of his land, the Israelites were able to advance to the Jordan. But as the powerful Amoritish king Og still held the northern half of Gilead and all Bashan, they proceeded northwards at once and took the road to Bashan, that they might also defeat this king, whom the Lord had likewise given into their hand, and conquer his country (cf. Numbers 21:33-34). They smote him at Edrei, the modern Draà, without leaving him even a remnant; and took all his towns, i.e., as is here more fully stated in Deuteronomy 3:4., “sixtytowns, the whole region of Argob, the kingdom of Og in Bashan.” These three definitions refer to one and the same country. The whole region of Argob included the sixty towns which formed the kingdom of Og in Bashan, i.e., all the towns of the land of Bashan, viz., (according to Deuteronomy 3:5) all the fortified towns, besides the unfortified and open country towns of Bashan. חבל, the chain for measuring, then the land or country measured with the chain. The name “region of Argob,” which is given to the country of Bashan here, and in Deuteronomy 3:4, Deuteronomy 3:13, Deuteronomy 3:14, and also in 1 Kings 4:13, is probably derived from רגוב, stone-heaps, related to רגב, a clump or clod of earth (Job 21:33; Job 38:38). The Targumists have rendered it correctly טרכונא (Trachona), from τραθών , a rough, uneven, stony district, so called from the basaltic hills of Hauran; just as the plain to the east of Jebel Hauran, which resembles Hauran itself, is sometimes called Tellul, from its tells or hills (Burckhardt, Syr. p. 173).


  This district has also received the name of Bashan, from the character of its soil; for בּשׁן signifies a soft and level soil. From the name given to it by the Arabic translators, the Greek name Βαταναία Batanaea, and possibly also the modern name of the country on the north-eastern slope of Hauran at the back of Mount Hauran, viz., Bethenije, are derived.


  The name Argob probably originated in the north-eastern part of the country of Bashan, viz., the modern Leja, with its stony soil covered with heaps of large blocks of stone (Burckhardt, p. 196), or rather in the extensive volcanic region to the east of Hauran, which was first of all brought to distinct notice in Wetzstein's travels, and of which he says that the “southern portion, bearing the name Harra, is thickly covered with loose volcanic stones, with a few conical hills among them, that have been evidently caused by eruptions” (Wetzstein, p. 6). The central point of the whole is Safa, “a mountain nearly seven hours' journey in length and about the same in breadth,” in which “the black mass streaming from the craters piled itself up wave upon wave, so that the centre attained to the height of a mountain, without acquiring the smoothness of form observable in mountains generally,”—“the black flood of lava being full of innumerable streams of stony waves, often of a bright red colour, bridged over with thin arches, which rolled down the slopes out of the craters and across the high plateau” (Wetzstein, pp. 6 and 7). At a later period this name was transferred to the whole of the district of Hauran (= Bashan), because not only is the Jebel Hauran entirely of volcanic formation, but the plain consists throughout of a reddish brown soil produced by the action of the weather upon volcanic stones, and even“the Leja plain has been poured out from the craters of the Hauran mountains” (Wetzstein, p. 23). Through this volcanic character of the soil, Hauran differs essentially from Balka, Jebel Ajlun, and the plain of Jaulan, which is situated between the Sea of Galilee and the upper Jordan on the one side, and the plain of Hauran on the other, and reaches up to the southern slope of the Hermon. In these districts the limestone and chalk formations prevail, which present the same contrast to the basaltic formation of the Hauran as white does to black (cf. v. Raumer, Pal. pp. 75ff.).—The land of the limestone and chalk formation abounds in caves, which are not altogether wanting indeed in Hauran (as v. Raumer supposes), though they are only found in eastern and south-eastern Hauran, where most of the volcanic elevations have been perforated by troglodytes (see Wetzstein, pp. 92 and 44ff.). But the true land of caves on the east of the Jordan is northern Gilead, viz., Erbed and Suêt (Wetzst. p. 92). Here the troglodyte dwellings predominate, whereas in Hauran you find for the most part towns and villages with houses of one or more stories built above the surface of the ground, although even on the eastern slope of the Hauran mountains there are hamlets to be seen, in which the style of building forms a transition from actual caves to dwellings built upon the ground. An excavation is first of all made in the rocky plateau, of the breadth and depth of a room, and this is afterwards arched over with a solid stone roof. The dwellings made in this manner have all the appearance of cellars or tunnels. This style of building, such as Wetzstein found in Hibbike for example, belongs to the most remote antiquity. In some cases, hamlets of this kind were even surrounded by a wall. Those villages of Hauran which are built above the surface of the ground, attract the eye and stimulate the imagination, when seen from a distance, in various ways. “In the first place, the black colour of the building materials present the greatest contrast to the green around them, and to the transparent atmosphere also. In the second place, the height of the walls and the compactness of the houses, which always form a connected whole, are very imposing. In the third place, they are surmounted by strong towers. And in the fourth place, they are in such a good state of preservation, that you involuntarily yield to the delusion that they must of necessity be inhabited, and expect to see people going out and in” (Wetzstein, p. 49). The larger towns are surrounded by walls; but the smaller ones as a rule have none: “the backs of the houses might serve as walls.” The material of which the houses are built is a grey dolerite, impregnated with glittering particles of olivine. “The stones are rarely cemented, but the fine and for the most part large squares lie one upon another as if they were fused together.” “Most of the doors of the houses which lead into the streets or open fields are so low, that it is impossible to enter them without stooping; but the large buildings and the ends of the streets have lofty gateways, which are always tastefully constructed, and often decorated with sculptures and Greek inscriptions.” The “larger gates have either simple or (what are most common) double doors. They consist of a slab of dolerite. There are certainly no doors of any other kind.” These stone doors turn upon pegs, deeply inserted into the threshold and lintel. “Even a man can only shut and open doors of this kind, by pressing with the back or feet against the wall, and pushing the door with both hands” (Wetzstein, pp. 50ff.; compare with this the testimony of Buckingham, Burckhardt, Seetzen, and others, in v. Raumer's Palestine, pp. 78ff.).


  Now, even if the existing ruins of Hauran date for the most part from a later period, and are probably of a Nabataean origin belonging to the times of Trajan and the Antonines, yet considering the stability of the East, and the peculiar nature of the soil of Hauran, they give a tolerably correct idea of the sixty towns of the kingdom of Og of Bashan, all of which were fortified with high walls, gates, and bars, or, as it is stated in 1 Kings 4:13,“with walls and brazen bars.”


  The brazen bars were no doubt, like the gates themselves, of basalt or dolerite, which might easily be mistaken for brass. Besides the sixty fortified towns, the Israelites took a very large number of הפּרזי ערי, “towns of the inhabitants of the flat country,” i.e., unfortified open hamlets and villages in Bashan, and put them under the ban, like the towns of king Sihon (Deuteronomy 3:6, Deuteronomy 3:7; cf. Deuteronomy 2:34-35). The infinitive, החרם, is to be construed as a gerund (cf. Ges. §131, 2; Ewald, §280, a.). The expression, “kingdom of Og in Bashan,” implies that the kingdom of Og was not limited to the land of Bashan, but included the northern half of Gilead as well. In Deuteronomy 3:8-11, Moses takes a retrospective view of the whole of the land that had been taken on the other side of the Jordan; first of all (Deuteronomy 3:9) in its whole extent from the Arnon to Hermon, then (Deuteronomy 3:10) in its separate parts, to bring out in all its grandeur what the Lord had done for Israel. The notices of the different names of Hermon (Deuteronomy 3:9), and of the bed of king Og (Deuteronomy 3:11), are also subservient to this end. Hermon is the southernmost spur of Antilibanus, the present Jebel es Sheikh, or Jebel et Telj. The Hebrew name is not connected with חרם, anathema, as Hengstenberg supposes (Diss. pp. 197-8); nor was it first given by the Israelites to this mountain, which formed part of the northern boundary of the land which they had taken; but it is to be traced to an Arabic word signifying prominens montis vertex, and was a name which had long been current at that time, for which the Israelites used the Hebrew name שׂיאן (Sion = נשׂיאן, the high, eminent: Deuteronomy 4:48), though this name did not supplant the traditional name of Hermon. The Sidonians called it Siron, a modified form of שׁריון (1 Samuel 17:5), or נשׂיון (Jeremiah 46:4), a “coat of mail;” the Amorites called it Senir, probably a word with the same meaning. In Psalm 29:6, Sirion is used poetically for Hermon; and Ezekiel (Ezekiel 27:4) uses Senir, in a mournful dirge over Tyre, as synonymous with Lebanon; whilst Senir is mentioned in 1 Chronicles 5:23, and Shenir in Song of Solomon 4:8, in connection with Hermon, as a part of Antilibanus, as it might very naturally happen that the Amoritish name continued attached to one or other of the peaks of the mountain, just as we find that even Arabian geographers, such as Abulfeda and Maraszid, call that portion of Antilibanus which stretches from Baalbek to Emesa (Homs, Heliopolis) by the name of Sanir.


  Verse 10


  The different portions of the conquered land were the following:המּישׁר, the plain, i.e., the Amoritish table-land, stretching from the Arnon to Heshbon, and in a north-easterly direction nearly as far as Rabbath-Ammon, with the towns of Heshbon, Bezer, Medeba, Jahza, and Dibon (Deuteronomy 4:43; Joshua 13:9, Joshua 13:16-17, Joshua 13:21; Joshua 20:8; Jeremiah 48:21.), which originally belonged to the Moabites, and is therefore called “the field of Moab” in Numbers 21:20. “The whole of Gilead,” i.e., the mountainous region on the southern and northern sides of the Jabbok, which was divided into two halves by this river. The southern half, which reached to Heshbon, belonged to the kingdom of Sihon (Joshua 12:2), and was assigned by Moses to the Reubenites and Gadites (Deuteronomy 3:12); whilst the northern half, which is called “the rest of Gilead” in Deuteronomy 3:13, the modern Jebel Ajlun, extending as far as the land of Bashan (Hauran and Jaulan), belonged to the kingdom of Og (Joshua 12:5), and was assigned to the Manassite family of Machir (Deuteronomy 3:15, and Joshua 13:31; cf. v. Raumer, Pal. pp. 229, 230). “And all Bashan unto Salcah and Edrei.” All Bashan included not only the country of Hauran (the plan and mountain), but unquestionably also the district of Jedur and Jaulan, to the west of the sea of Galilee and the upper Jordan, or the ancient Gaulonitis (Jos. Ant. xviii. 4, 6, etc.), as the kingdom of Og extended to the coasts of Geshuri and Maachathi (see at Deuteronomy 3:14). Og had not conquered the whole of the land of Hauran, however, but only the greater part of it. His territory extended eastwards to Salcah, i.e., the present Szalchat or Szarchad, about six hours to the east of Bozrah, south of Jebel Hauran, a town with 800 houses, and a castle upon a basaltic rock, but uninhabited (cf. v. Raumer, Pal. p. 255); and northwards to Edrei, i.e., the northern Edrei (see at Numbers 21:33), a considerable ruin on the northwest of Bozrah, three or four English miles in extent, in the old buildings of which there are 200 families living at present (Turks, Druses, and Christians). By the Arabian geographers (Abulfeda, Ibn Batuta) it is called Sora, by modern travellers Adra or Edra (v. Richter), or Oezraa (Seetzen), or Ezra (Burckhardt), and Edhra (Robinson, App. 155). Consequently nearly the whole of Jebel Hauran, and the northern portion of the plain, viz., the Leja, were outside the kingdom of Og and the land of Bashan, of which the Israelites took possession, although Burckhardt reckons Ezra as part of the Leja.


  Verse 11


  Even in Abraham's time, the giant tribe of Rephaim was living in Bashan (Genesis 14:5). But out of the remnant of these, king Og, whom the Israelites defeated and slew, was the only one left. For the purpose of recalling the greatness of the grace of God that had been manifested in that victory, and not merely to establish the credibility of the statements concerning the size of Og (“just as things belonging to an age that has long passed away are shown to be credible by their remains,” Spinoza, etc.), Moses points to the iron bed of this king, which was still in Rabbath-Ammon, and was nine cubits long and four broad, “after the cubit of a man,” i.e., the ordinary cubit in common use (see the analogous expression, “a man's pen,” Isaiah 8:1). הלה, for הלא, synonymous with הנּה. There is nothing to amaze is in the size of the bed or bedstead given here. The ordinary Hebrew cubit was only a foot and a half, probably only eighteen Dresden inches (see my Archäologie, ii. p. 126, Anm. 4). Now a bed is always larger than the man who sleeps in it. But in this case Clericus fancies that Og “intentionally exceeded the necessary size, in order that posterity might be led to draw more magnificent conclusions from the size of the bed, as to the stature of the man who was accustomed to sleep in it.” He also refers to the analogous case of Alexander the Great, of whom Diod. Sic. (xvii. 95) affirms, that whenever he was obliged to halt on his march to India, he made colossal arrangements of all kinds, causing, among other things, two couches to be prepared in the tents for every foot-soldier, each five cubits long, and two stalls for every horseman, twice as large as the ordinary size, “to represent a camp of heroes, and leave striking memorials behind for the inhabitants of the land, of gigantic men and their supernatural strength.” With a similar intention Og may also have left behind him a gigantic bed as a memorial of his superhuman greatness, on the occasion of some expedition of his against the Ammonites; and this bed may have been preserved in their capital as a proof of the greatness of their foe.


  Moses might then refer to this gigantic bed of Og, which was known to the Israelites; and there is no reason for resorting to the improbable conjecture, that the Ammonites had taken possession of a bed of king Og upon some expedition against the Amorites, and had carried it off as a trophy to their capital.


  “Rabbath of the sons of Ammon,” or briefly Rabbah, i.e., the great (Joshua 13:25; 2 Samuel 11:1), was the capital of the Ammonites, afterwards called Philadelphia, probably from Ptolemaeus Philadelphus; by Polybius, Ῥαββατάμανα ; by Abulfeda, Ammân, which is the name still given to the uninhabited ruins on the Nahr Ammân, i.e., the upper Jabbok (see Burckhardt, pp. 612ff. and v. Raumer, Pal. p. 268).


  Verse 12-13


  Review of the Distribution of the Conquered Land.—The land which the Israelites had taken belonging to these two kingdoms was given by Moses to the two tribes and a half for their possession, viz., the southern portion from Aroer in the Arnon valley (see at Numbers 32:34), and half Gilead (as far as the Jabbok: see at Deuteronomy 3:10) with its towns, which are enumerated in Joshua 13:15-20 and Joshua 13:24-28, to the Reubenites and Gadites; and the northern half of Gilead, with the whole of Bashan (i.e., all the region of Argob: see at Deuteronomy 3:4, and Numbers 32:33), to the half-tribe of Manasseh. לכל־הבּשׁן, “as for all Bashan,” is in apposition to “all the region of Argob,” and the להקּרא, to be called, i.e., to be, and to be recognised as being.


  Verse 14


  The region of Argob, or the country of Bashan, was given to Jair (see Numbers 32:41), as far as the territory of the Geshurites and Maachathites (cf. Joshua 12:5; Joshua 13:11). “Unto,” as far as, is to be understood as inclusive. This is evident from the statement in Joshua 13:13: “The children of Israel expelled not the Geshurites nor the Maachathites; but the Geshurites and the Maachathites dwell among the Israelites until this day.” Consequently Moses allotted the territory of these two tribes to the Manassites, because it formed part of the kingdom of Og. “Geshuri and Maachathi” are the inhabitants of Geshur and Maachah, two provinces which formed small independent kingdoms even in David's time (2 Samuel 3:3; 2 Samuel 13:37, and 2 Samuel 10:6). Geshur bordered on Aram. The Geshurites and Aramaeans afterwards took from the Israelites the Jair-towns and Kenath, with their daughter towns (1 Chronicles 2:23). In David's time Geshur had a king Thalmai, whose daughter David married. This daughter was the mother of Absalom; and it was in Geshur that Absalom lived for a time in exile (2 Samuel 3:3; 2 Samuel 13:37; 2 Samuel 14:23; 2 Samuel 15:8). The exact situation of Geshur has not yet been determined. It was certainly somewhere near Hermon, on the eastern side of the upper Jordan, and by abridge over the Jordan, as Geshur signifies bridge in all the Semitic dialects. Maachah, which is referred to in 1 Chronicles 19:6 as a kingdom under the name of Aram-Maachah (Eng. V. Syria-Maachah), is probably to be sought for to the north-east of Geshur. According to the Onomast. (s. v. Μαχαθί), it was in the neighbourhood of the Hermon. “And he called them (the towns of the region of Argob) after his own name; Bashan (sc., he called) Havvoth Jair unto this day” (cf. Numbers 32:41). The word חוּתחוּה, life (Leben, a common German termination, e.g., Eisleben), for which afterwards the word חיּהul 2Sa_23:13} with {ul 1Ch_11:15}). It applies to any kind of dwelling-place, being used in the passages just mentioned to denote even a warlike encampment. The Jair's-lives (Jairsleben) were not a particular class of towns, therefore, in the district of Argob, but Jair gave this collective name to all the sixty fortified towns, as is perfectly evident from the verse before us when compared with {ul Deu_3:5} and {ul Num_32:41}, and expressly confirmed by {ul Jos_13:30} and {ul 1Ki_4:13}, where the sixty fortified towns of the district of Argob are called Havvoth Jair.—The statement in {ul 1Ch_2:22-23}, that “Jair had twenty-three towns in Gilead (which is used here as in {ul Deu_34:1}; {ul Jos_22:9}; {ul Jos_13:15}; {ul Jdg_5:17}; {ul Jdg_20:1}, to denote the whole of Palestine to the east of the Jordan), and Geshur and Aram took the Havvoth Jair from them, (and) Kenath and its daughters, sixty towns (sc., in all),” is by no means at variance with this, but, on the contrary, in the most perfect harmony with it. For it is evident from this passage, that the twenty-three Havvoth Jair, with Kenath and its daughters, formed sixty towns altogether. The distinction between the twenty-three Havvoth Jair and the other thirty-seven towns, viz., Kenath and its daughters, is to be explained from the simple fact that, according to {ul Num_32:42}, Nobah, no doubt a family of sons of Machir related to Jair, conquered Kenath and its daughters, and called the conquered towns by his name, namely, when they had been allotted to him by Moses. Consequently Bashan, or the region of Argob, with its sixty fortified towns, was divided between two of the leading families of Machir the Manassite, viz., the families of Jair and Nobah, each family receiving the districts which it had conquered, together with their towns; namely, the family of Nobah, Kenath and its daughter towns, or the eastern portion of Bashan; and the family of Jair, twenty-three towns in the west, which are called Havvoth Jair in {ul 1Ch_2:23}, in harmony with {ul Num_32:41}, where Jair is said to have given this name to the towns which were conquered by him. In the address before us, however, in which Moses had no intention to enter into historical details, all the (sixty) towns of the whole district of Argob, or the whole of Bashan, are comprehended under the name of Havvoth Jair, probably because Nobah was a subordinate branch of the family of Jair, and the towns conquered by him were under the supremacy of Jair. The expression “unto this day” certainly does not point to a later period than the Mosaic age. This definition of time is simply a relative one. It does not necessarily presuppose a very long duration, and here it merely serves to bring out the marvellous change which was due to the divine grace, viz., that the sixty fortified towns of the giant king Og of Bashan had now become Jair's lives.


  Verses 15-20


  Machir received Gilead (see Numbers 32:40).—In Deuteronomy 3:16 and Deuteronomy 3:17 the possession of the tribes of Reuben and Gad is described more fully according to its boundaries. They received the land of Gilead (to the south of the Jabbok) as far as the brook Arnon, the middle of the valley and its territory. הנּחל תּוך is a more precise definition of ארנן נחל, expressive of the fact that the territory of these tribes was not to reach merely to the northern edge of the Arnon valley, but into the middle of it, viz., to the river Arnon, which flowed through the middle of the valley; and וּגבוּל (and the border) is an explanatory apposition to what goes before, as in Numbers 34:6, signifying, “viz., the border of the Arnon valley as far as the river.” On the east, “even unto Jabbok the brook, the (western) border of the Ammonites” (i.e., as far as the upper Jabbok, the Nahr Ammân: see at Numbers 21:24); and on the west“The Arabah (the Ghor: see Deuteronomy 1:1) and the Jordan with territory” (i.e., with its eastern bank), “from Chinnereth” (i.e., the town from which the Sea of Galilee received the name of Sea of Chinnereth: Numbers 34:11; see at Joshua 19:35) “to the sea of the Arabah, the Salt Sea under the slopes of Pisgah (see at Numbers 21:15 and Numbers 27:12) eastward” (i.e., merely the eastern side of the Arabah and Jordan).—In Deuteronomy 3:18-20 Moses reminds them of the conditions upon which he had given the two tribes and a half the land referred to for their inheritance (cf. Numbers 32:20-32).


  Verses 21-29


  Nomination of Joshua as his Successor.—This reminiscence also recalls the goodness of God in the appointment of Joshua (Numbers 27:12.), which took place “at that time,” i.e., after the conquest of the land on the east of the Jordan. In accordance with the object of his address, which was to hold up to view what the Lord had done for Israel, he here relates how, at the very outset, he pointed Joshua to the things which he had seen with his eyes (הראת עיניך, thine eyes were seeing; cf. Ewald, §335, b.), namely, to the defeat of the two kings of the Amorites, in which the pledge was contained, that the faithful covenant God would complete the work He had begun, and would do the same to all kingdoms whither Joshua would go over (i.e., across the Jordan).


  Deuteronomy 3:22


  For this reason they were not to be afraid; for Jehovah Himself would fight for them. “He” is emphatic, and adds force to the subject.


  Deuteronomy 3:23-24


  Moses then describes how, notwithstanding his prayer, the Lord had refused him permission to cross over into Canaan and see the glorious land. This prayer is not mentioned in the historical account given in the fourth book; but it must have preceded the prayer for the appointment of a shepherd over the congregation in Numbers 27:16, as the Lord directs him in His reply (Deuteronomy 3:28) to appoint Joshua as the leader of the people. In his prayer, Moses appealed to the manifestations of divine grace which he had already received. As the Lord had already begun to show him His greatness and His mighty hand, so might He also show him the completion of His work. The expression, “begun to show Thy greatness,” relates not so much to the mighty acts of the Lord in Egypt and at the Red Sea (as in Exodus 32:11-12, and Numbers 14:13.), as to the manifestation of the divine omnipotence in the defeat of the Amorites, by which the Lord had begun to bring His people into the possession of the promised land, and had made Himself known as God, to whom there was no equal in heaven or on earth. אשׁר before אל מי; Exodus 15:11, and are echoed in many of the Psalms,—in Psalm 86:8 almost verbatim. The contrast drawn between Jehovah and other gods does not involve the reality of the heathen deities, but simply presupposes a belief in the existence of other gods, without deciding as to the truth of that belief. גּבוּרת, manifestations of גּבוּרה, mighty deeds.


  Deuteronomy 3:25


  “I pray Thee, let me go over.” אעבּרה־נּא, a form of desire, used as a petition, as in Deuteronomy 2:27; Numbers 21:22, etc. “That goodly mountain” is not one particular portion of the land of Canaan, such as the mountains of Judah, or the temple mountain (according to Exodus 15:17), but the whole of Canaan regarded as a mountainous country, Lebanon being specially mentioned as the boundary wall towards the north. As Moses stood on the lower level of the Arabah, the promised land presented itself not only to his eyes, but also to his soul, as a long mountain range; and that no merely as suggestive of the lower contrast, that “whereas the plains in the East are for the most part sterile, on account of the want of springs or rain, the mountainous regions, which are well watered by springs and streams, are very fertile and pleasant” (Rosenmüller), but also on a much higher ground, viz., as a high and lofty land, which would stand by the side of Horeb, “where he had spent the best and holiest days of his life, and where he had seen the commencement of the covenant between God and His people” (Schultz).


  Deuteronomy 3:26


  But the Lord would not grant his request. “Let it suffice thee' (satis sit tibi, as in Deuteronomy 1:6), substantially equivalent to 2 Corinthians 12:8, “My grace is sufficient for thee” (Schultz). בּ דּבּר, to speak about a thing (as in Deuteronomy 6:7; Deuteronomy 11:19, etc.).


  Deuteronomy 3:27-28


  Deuteronomy 3:27 is a rhetorical paraphrase of Numbers 27:12, where the mountains of Abarim are mentioned in the place of Pisgah, which was the northern portion of Abarim. (On Deuteronomy 3:28, cf. Deuteronomy 1:38 and Numbers 27:23.)


  Deuteronomy 3:29


  “So we abode in the valley over against Beth-peor,” i.e., in the Arboth Moab (Numbers 22:1), sc., where we still are. The pret. ונּשׁב is used, because Moses fixes his eye upon the past, and looks back upon the events already described in Num 28-34 as having taken place there. On Beth-Peor, see at Numbers 23:28.


  Deuteronomy 4


  Introduction


  Exhortation to a Faithful Observance of the Law—Deuteronomy 4:1-40


  With the word ועתּה, “and now,” Moses passes from a contemplation of what the Lord had done for Israel, to an exhortation to keep the law of the Lord. The divine manifestations of grace laid Israel under the obligation to a conscientious observance of the law, that they might continue to enjoy the blessings of the covenant. The exhortation commences with the appeal, to hear and keep the commandments and rights of the Lord, without adding to them or taking from them; for not only were life and death suspended upon their observance, but it was in this that the wisdom and greatness of Israel before all the nations consisted (Deuteronomy 4:1-8). It then proceeds to a warning, not to forget the events at Horeb (Deuteronomy 4:9-14) and so fall into idolatry, the worship of images or idol deities (Deuteronomy 4:15-24); and it closes with a threat of dispersion among the heathen as the punishment of apostasy, and with a promise of restoration as the consequence of repentance and sincere conversion (Deuteronomy 4:25-31), and also with a reason for this threat and promise drawn from the history of the immediate past (Deuteronomy 4:32-34), for the purpose of fortifying the nation in its fidelity to its God, the sole author of its salvation (Deuteronomy 4:35-40).


  Verses 1-8


  The Israelites were to hearken to the laws and rights which Moses taught to do (that they were to do), that they might live and attain to the possession of the land which the Lord would give them. “Hearkening” involves laying to heart and observing. The words “statutes and judgments” (as in Leviticus 19:37) denote the whole of the law of the covenant in its two leading features. חקּים, statutes, includes the moral commandments and statutory covenant laws, for which חקחקּה are mostly used in the earlier books; that is to say, all that the people were bound to observe; משׁפּטים, rights, all that was due to them, whether in relation to God or to their fellow-men (cf. Deuteronomy 26:17). Sometimes המּצוה, the commandment, is connected with it, either placed first in the singular, as a general comprehensive notion (Deuteronomy 5:28; Deuteronomy 6:1; Deuteronomy 7:11), or in the plural (Deuteronomy 8:11; Deuteronomy 11:1; Deuteronomy 30:16); or העדת, the testimonies, the commandments as a manifestation of the will of God (Deuteronomy 4:45, Deuteronomy 6:17, Deuteronomy 6:20).—Life itself depended upon the fulfilment or long life in the promised land (Exodus 20:12), as Moses repeatedly impressed upon them (cf. Deuteronomy 4:40; Deuteronomy 5:30; Deuteronomy 6:2; Deuteronomy 8:1; Deuteronomy 11:21; Deuteronomy 16:20; Deuteronomy 25:15; Deuteronomy 30:6, Deuteronomy 30:15., Deuteronomy 32:47). ירשׁתּם, for ירשׁתּם (as in Deuteronomy 4:22, Joshua 1:16; cf. Ges. §44, 2, Anm. 2).


  Deuteronomy 4:2


  The observance of the law, however, required that it should be kept as it was given, that nothing should be added to it or taken from it, but that men should submit to it as to the inviolable word of God. Not by omissions only, but by additions also, was the commandment weakened, and the word of God turned into ordinances of men, as Pharisaism sufficiently proved. This precept is repeated in Deuteronomy 13:1; it is then revived by the prophets (Jeremiah 26:2; Proverbs 30:6), and enforced again at the close of the whole revelation (Revelation 22:18-19). In the same sense Christ also said that He had not come to destroy the law or the prophets, but to fulfil (Matthew 5:17); and the old covenant was not abrogated, but only glorified and perfected, by the new.


  Deuteronomy 4:3-4


  The Israelites had just experienced how a faithful observance of the law gave life, in what the Lord had done on account of Baal-peor, when He destroyed those who worshipped this idol (Numbers 25:3, Numbers 25:9), whereas the faithful followers of the Lord still remained alive. בּ דּבק, to cleave to any one, to hold fast to him. This example was adduced by Moses, because the congregation had passed through all this only a very short time before; and the results of faithfulness towards the Lord on the one hand, and of the unfaithfulness of apostasy from Him on the other, had been made thoroughly apparent to it. “Your eyes the seeing,” as in Deuteronomy 3:21.


  Deuteronomy 4:5-6


  But the laws which Moses taught were commandments of the Lord. Keeping and doing them were to be the wisdom and understanding of Israel in the eyes of the nations, who, when they heard all these laws, would say, “Certainly (רק, only, no other than) a wise and understanding people is this great nation.” History has confirmed this. Not only did the wisdom of a Solomon astonish the queen of Sheba (1 Kings 10:4.), but the divine truth which Israel possessed in the law of Moses attracted all the more earnest minds of the heathen world to seek the satisfaction of the inmost necessities of their heart and the salvation of their souls in Israel's knowledge of God, when, after a short period of bloom, the inward self-dissolution of the heathen religions had set in; and at last, in Christianity, it has brought one heathen nation after another to the knowledge of the true God, and to eternal salvation, notwithstanding the fact that the divine truth was and still is regarded as folly by the proud philosophers and self-righteous Epicureans and Stoics of ancient and modern times.


  Deuteronomy 4:7-8


  This mighty and attractive force of the wisdom of Israel consisted in the fact, that in Jehovah they possessed a God who was at hand with His help when they called upon Him (cf. Deuteronomy 33:29; Psalm 34:19; Psalm 145:18; 1 Kings 2:7), as none of the gods of the other nations had ever been; and that in the law of God they possessed such statutes and rights as the heathen never had. True right has its roots in God; and with the obscuration of the knowledge of God, law and right, with their divinely established foundations, are also shaken and obscured (cf. Romans 1:26-32).


  Verses 9-14


  Israel was therefore not to forget the things which it had seen at Horeb with its own eyes.


  Deuteronomy 4:9


  “Only beware and take care of thyself.” To “keep the soul,” i.e., to take care of the soul as the seat of life, to defend one's life from danger and injury (Proverbs 13:3; Proverbs 19:16). “That thou do not forget את־הדּברים “and thou makest them known to thy children and thy children's children.” These acts of God formed the foundation of the true religion, the real basis of the covenant legislation, and the firm guarantee of the objective truth and divinity of all the laws and ordinances which Moses gave to the people. And it was this which constituted the essential distinction between the religion of the Old Testament and all heathen religions, whose founders, it is true, professed to derive their doctrines and statutes from divine inspiration, but without giving any practical guarantee that their origin was truly divine.


  Deuteronomy 4:10-12


  In the words, “The day (היּום, adverbial accusative) “that thou stoodest before Jehovah thy God at Horeb,” etc., Moses reminds the people of the leading features of those grand events: first of all of the fact that God directed him to gather the people together, that He might make known His words to them (Exodus 19:9.), that they were to learn to fear Him all their life long, and to teach their children also (יראה, inf., like שׂנאה, Deuteronomy 1:27); and secondly (Deuteronomy 4:11), that they came near to the mountain which burned in fire (cf. Exodus 19:17.). The expression, burning in fire “even to the heart of heaven,” i.e., quite into the sky, is a rhetorical description of the awful majesty of the pillar of fire, in which the glory of the Lord appeared upon Sinai, intended to impress deeply upon the minds of the people the remembrance of this manifestation of God. And the expression, “darkness, clouds, and thick darkness,” which is equivalent to the smoking of the great mountain (Exodus 19:18), is employed with the same object. And lastly (Deuteronomy 4:12, Deuteronomy 4:13), he reminds them that the Lord spoke out of the midst of the fire, and adds this important remark, to prepare the way for what is to follow, “Ye heard the sound of the words, but ye did not see a shape,” which not only agrees most fully with Ex 24, where it is stated that the sight of the glory of Jehovah upon the mountain appeared to the people as they stood at the foot of the mountain “like devouring fire” (Deuteronomy 4:17), and that even the elders who “saw God” upon the mountain at the conclusion of the covenant saw no form of God (Deuteronomy 4:11), but also with Exodus 33:20, Exodus 33:23, according to which no man can see the face (פּנים) of God. Even the similitude (Temunah) of Jehovah, which Moses saw when the Lord spoke to him mouth to mouth (Numbers 12:8), was not the form of the essential being of God which was visible to his bodily eyes, but simply a manifestation of the glory of God answering to his own intuition and perceptive faculty, which is not to be regarded as a form of God which was an adequate representation of the divine nature. The true God has no such form which is visible to the human eye.


  Deuteronomy 4:13


  The Israelites, therefore, could not see a form of God, but could only hear the voice of His words, when the Lord proclaimed His covenant to them, and gave utterance to the ten words, which He afterwards gave to Moses written upon two tables of stone (Exodus 20:1-14 [17], and Exodus 31:18, compared with Exodus 24:12). On the “tables of stone,” see at Exodus 34:1.


  Deuteronomy 4:14


  When the Lord Himself had made known to the people in the ten words the covenant which He commanded them to do, He directed Moses to teach them laws and rights which they were to observe in Canaan, viz., the rights and statutes of the Sinaitic legislation, from Ex 21 onwards.


  Verse 15-16


  As the Israelites had seen no shape of God at Horeb, they were to beware for their souls' sake (for their lives) of acting corruptly, and making to themselves any kind of image of Jehovah their God, namely, as the context shows, to worship God in it. (On (pesel), see at Exodus 20:4.) The words which follow, viz., “a form of any kind of sculpture,” and “a representation of male or female” (for (tabnith), see at Exodus 25:9), are in apposition to “graven image,” and serve to explain and emphasize the prohibition.


  Verse 17-18


  They were also not to make an image of any kind of beast; a caution against imitating the animal worship of Egypt.


  Verse 19


  They were not to allow themselves to be torn away (נדּח) to worship the stars of heaven, namely, by the seductive influence exerted upon the senses by the sight of the heavenly bodies as they shone in their glorious splendour. The reason for this prohibition is given in the relative clause,“which Jehovah thy God hath allotted to all nations under the whole heaven.” The thought is not, “God has given the heathen the sun, moon, and stars for service, i.e., to serve them with their light,” as Onkelos, the Rabbins, Jerome, and others, suppose, but He has allotted them to them for worship, i.e., permitted them to choose them as the objects of their worship, which is the view adopted by Justin Martyr, Clemens Alex., and others. According to the scriptural view, even the idolatry of the heathen existed by divine permission and arrangement. God gave up the heathen to idolatry and shameful lusts, because, although they knew Him from His works, they did not praise Him as God (Romans 1:21, Romans 1:24, Romans 1:26).


  Verse 20


  The Israelites were not to imitate the heathen in this respect, because Jehovah, who brought them out of the iron furnace of Egypt, had taken them (לקח) to Himself, i.e., had drawn them out or separated them from the rest of the nations, to be a people of inheritance. They were therefore not to seek God and pray to Him in any kind of creature, but to worship Him without image and form, in a manner corresponding to His own nature, which had been manifested in no form, and therefore could not be imitated. בּרזל כּוּר, an iron furnace, or furnace for smelting iron, is a significant figure descriptive of the terrible sufferings endured by Israel in Egypt. נחלה עם (a people of inheritance) is synonymous with סגלּה עם (a special people, Deuteronomy 7:6: see at Exodus 19:5, “a peculiar treasure”). “This day:” as in Deuteronomy 2:30.


  Verses 21-24


  The bringing of Israel out of Egypt reminds Moses of the end, viz., Canaan, and leads him to mention again how the Lord had refused him permission to enter into this good land; and to this he adds the renewed warning not to forget the covenant or make any image of God, since Jehovah, as a jealous God, would never tolerate this. The swearing attributed to God in Deuteronomy 4:21 is neither mentioned in Num 20 nor at the announcement of Moses' death in Numbers 27:12.; but it is not to be called in question on that account, as Knobel supposes. It is perfectly obvious from Deuteronomy 3:23. that all the details are not given in the historical account of the event referred to. כּל תּמוּנת פּסל, “image of a form of all that Jehovah has commanded,” sc., not to be made (Deuteronomy 4:16-18). “A consuming fire” (Deuteronomy 4:24): this epithet is applied to God with special reference to the manifestation of His glory in burning fire (Exodus 24:17). On the symbolical meaning of this mode of revelation, see at Exodus 3:2. “A jealous God:” see at Exodus 20:5.


  Verses 25-31


  To give emphasis to this warning, Moses holds up the future dispersion of the nation among the heathen as the punishment of apostasy from the Lord.


  Deuteronomy 4:25-26


  If the Israelites should beget children and children's children, and grow old in the land, and then should make images of God, and do that which was displeasing to God to provoke Him; in that case Moses called upon heaven and earth as witnesses against them, that they should be quickly destroyed out of the land. “Growing old in the land” involved forgetfulness of the former manifestations of grace on the part of the Lord, but not necessarily becoming voluptuous through the enjoyment of the riches of the land, although this might also lead to forgetfulness of God and the manifestations of His grace (cf. Deuteronomy 6:10., Deuteronomy 32:15). The apodosis commences with Deuteronomy 4:26. העיד, with בּ and the accusative, to take or summon as a witness against a person. Heaven and earth do not stand here for the rational beings dwelling in them, but are personified, represented as living, and capable of sensation and speech, and mentioned as witnesses who would raise up against Israel, not to proclaim its guilt, but to bear witness that God, the Lord of heaven and earth, had warned the people, and, as it is described in the parallel passage in Deuteronomy 30:19, had set before them the choice of life and death, and therefore was just in punishing them for their unfaithfulness (cf. Psalm 50:6; Psalm 51:6). “Prolong days,” as in Exodus 20:12.


  Deuteronomy 4:27


  Jehovah would scatter them among the nations, where they would perish through want and suffering, and only a few (מספּר מתי, Genesis 34:30) would be left. “Whither” refers to the nations whose land is thought of (cf. Deuteronomy 12:29; Deuteronomy 30:3). For the thing intended, see Leviticus 26:33, Leviticus 26:36, Leviticus 26:38-39, and Deuteronomy 28:64., from which it is evident that the author had not “the fate of the nation in the time of the Assyrians in his mind” (Knobel), but rather all the dispersions which would come upon the rebellious nation in future times, even down to the dispersion under the Romans, which continues still; so that Moses contemplated the punishment in its fullest extent.


  Deuteronomy 4:28


  There among the heathen they would be obliged to serve gods that were the work of men's hands, gods of wood and stone, that could neither hear, nor eat, nor smell, i.e., possessed no senses, showed no sign of life. What Moses threatens here, follows from the eternal laws of the divine government. The more refined idolatry of image-worship leads to coarser and coarser forms, in which the whole nature of idol-worship is manifested in all its pitiableness. “When once the God of revelation is forsaken, the God of reason and imagination must also soon be given up and make way for still lower powers, that perfectly accord with the I exalted upon the throne, and in the time of pretended 'illumination' to atheism and materialism also” (Schultz).


  Deuteronomy 4:29


  From thence Israel would come to itself again in the time of deepest misery, like the prodigal son in the gospel (Luke 15:17), would seek the Lord its God, and would also find Him if it sought with all its heart and soul (cf. Deuteronomy 6:5; Deuteronomy 10:12).


  Deuteronomy 4:30-31


  “In tribulation to thee (in thy trouble), all these things (the threatened punishments and sufferings) will befall thee; at the end of the days (see at Genesis 49:1) thou wilt turn to Jehovah thy God, and hearken to His voice.” With this comprehensive thought Moses brings his picture of the future to a close. (On the subject-matter, vid., Leviticus 26:39-40.) Returning to the Lord and hearkening to His voice presuppose that the Lord will be found by those who earnestly seek Him; “for (Deuteronomy 4:31) He is a merciful God, who does not let His people go, nor destroy them, and who does not forget the covenant with the fathers” (cf.Leviticus 26:42 and Leviticus 26:45). הרפּה, to let loose, to withdraw the hand from a person (Joshua 10:6).


  Verses 32-34


  But in order to accomplish something more than merely preserving the people from apostasy by the threat of punishment, namely, to secure a more faithful attachment and continued obedience to His commands by awakening the feeling of cordial love, Moses reminds them again of the glorious miracles of divine grace performed in connection with the election and deliverance of Israel, such as had never been heard of from the beginning of the world; and with this strong practical proof of the love of the true God, he brings his first address to a close. This closing thought in Deuteronomy 4:32 is connected by כּי (for) with the leading idea in Deuteronomy 4:31. “Jehovah thy God is a merciful God,” to show that the sole ground for the election and redemption of Israel was the compassion of God towards the human race. “For ask now of the days that are past, from the day that God created man upon the earth, and from one end of the heaven unto the other, whether so great a thing has ever happened, or anything of the kind has been heard of:” i.e., the history of all times since the creation of man, and of all places under the whole heaven, can relate no such events as those which have happened to Israel, viz., at Sinai (Deuteronomy 4:33; cf. Deuteronomy 4:12). From this awfully glorious manifestation of God, Moses goes back in Deuteronomy 4:34 to the miracles with which God effected the deliverance of Israel out of Egypt. “Or has a god attempted (made the attempt) to come and take to himself people from people (i.e., to fetch the people of Israel out of the midst of the Egyptian nation), with temptations (the events in Egypt by which Pharaoh's relation to the Lord was put to the test; cf. Deuteronomy 6:22 and Deuteronomy 7:18-19), with signs and wonders (the Egyptian plagues, see Exodus 7:3), and with conflict (at the Red Sea: Exodus 14:14; Exodus 15:3), and with a strong hand and outstretched arm (see Exodus 6:6), and with great terrors?” In the three points mentioned last, all the acts of God in Egypt are comprehended, according to both cause and effect. They were revelations of the omnipotence of the Lord, and produced great terrors (cf. Exodus 12:30-36).


  Verse 35


  Israel was made to see all this, that it might know that Jehovah was God (האלהים, the God, to whom the name of elohim rightfully belonged), and there was none else beside Him (cf. Deuteronomy 4:39, Deuteronomy 32:39; Isaiah 45:5-6).


  Verse 36


  But the Lord had spoken to Israel chiefly down from heaven (cf. Exodus 20:19 [22]), and that out of the great fire, in which He had come down upon Sinai, to chastise it. יסּר does not mean “to instruct the people with regard to His truth and sovereignty,” as Schultz thinks, but “to take them under holy discipline” (Knobel), to inspire them with a salutary fear of the holiness of His ways and of His judgments by the awful phenomena which accompanied His descent, and shadowed forth the sublime and holy majesty of His nature.


  Verse 37-38


  All this He did from love to the fathers of Israel (the patriarchs): “and indeed because He loved thy fathers, He chose his seed (the seed of Abraham, the first of the patriarchs) after him, and brought thee (Israel)out of Egypt by His face with great power, to drive out … and to bring thee, to give thee their land … so that thou mightest know and take to heart … and keep His laws,” etc. With regard to the construction of these verses, the clause כּי ותחת (and because) in Deuteronomy 4:37 is not to be regarded as dependent upon what precedes, as Schultz supposes; nor are Deuteronomy 4:37 and Deuteronomy 4:38 to be taken as the protasis, and Deuteronomy 4:39, Deuteronomy 4:40 as the apodosis (as Knobel maintains). Both forms of construction are forced and unnatural. The verses form an independent thought; and the most important point, which was to bind Israel to faithfulness towards Jehovah, is given as the sum and substance of the whole address, and placed as a protasis at the head of the period. The only thing that admits of dispute, is whether the apodosis commences with ויּבחר (“He chose,” Deuteronomy 4:37), or only with ויּוצאך (“brought thee out”). Either is possible; and it makes no difference, so far as the main thought is concerned, whether we regard the choice of Israel, or simply the deliverance from Egypt, in which that choice was carried into practical effect, as the consequence of the love of Jehovah to the patriarchs.—The copula ו before תהת is specially emphatic,“and truly,” and indicates that the sum and substance of the whole discourse is about to follow, or the one thought in which the whole appeal culminates. It was the love of God to the fathers, not the righteousness of Israel (Deuteronomy 9:5), which lay at the foundation of the election of their posterity to be the nation of Jehovah's possession, and also of all the miracles of grace which were performed in connection with their deliverance out of Egypt. Moses returns to this thought again at Deuteronomy 10:15, for the purpose of impressing it upon the minds of the people as the one motive which laid them under the strongest obligation to circumcise the foreskin of their heart, and walk in the fear and love of the Lord their God (Deuteronomy 10:12.).—The singular suffixes in זרעו (his seed) and אחריו after him) refer to Abraham, whom Moses had especially in his mind when speaking of “thy fathers,” because he was pre-eminently the lover of God (Isaiah 41:8; 2 Chronicles 20:7), and also the beloved or friend of God (James 2:23; cf. Genesis 18:17.). “By His face” points back to Exodus 33:14. The face of Jehovah was Jehovah in His personal presence, in His won person, who brought Israel out of Egypt, to root out great and mighty nations before it, and give it their land for an inheritance. “As this day” (clearly shows), viz., by the destruction of Sihon and Og, which gave to the Israelites a practical pledge that the Canaanites in like manner would be rooted out before them. The expression “as this day” does not imply, therefore, that the Canaanites were already rooted out from their land.


  Verse 39-40


  By this the Israelites were to know and lay it to heart, that Jehovah alone was God in heaven and on earth, and were to keep His commandments, in order that (אשׁר) it might be well with them and their descendants, and they might have long life in Canaan. כּל־היּמים, “all time,” for all the future (cf. Exodus 20:12).


  Verses 41-43


  Selection of Three Cities of Refuge for Unintentional Manslayers on the East of the Jordan.—The account of this appointment of the cities of refuge in the conquered land on the east of the Jordan is inserted between the first and second addresses of Moses, in all probability for no other reason than because Moses set apart the cities at that time according to the command of God in Numbers 35:6, Numbers 35:14, not only to give the land on that side its full consecration, and thoroughly confirm the possession of the two Amoritish kingdoms on the other side of the Jordan, but also to give the people in this punctual observance of the duty devolving upon it an example for their imitation in the conscientious observance of the commandments of the Lord, which he was now about to lay before the nation. The assertion that this section neither stood after Num, nor really belongs there, has a little foundation as the statement that its contents are at variance with the precepts in Deut 19. “Toward the sunrising” is introduced as a more precise definition;היּרדּן עבר, like מזרחה in Numbers 32:19 and Numbers 34:15. On the contents of Deuteronomy 4:42, comp. Numbers 35:15. The three towns that were set apart were Bezer, Ramoth, and Golan. “Bezer in the steppe, (namely) in the land of the level” (The Amoritish table-land: Deuteronomy 3:10). The situation of this Levitical town and city of refuge, which is only mentioned again in Joshua 20:8; Joshua 21:36, and 1 Chronicles 6:63, has not yet been discovered. Bezer was probably the same as Bosor (1 Macc. 5:36), and is possibly to be seen in the Berza mentioned by Robinson (Pal. App. p. 170). Ramoth in Gilead, i.e., Ramoth-Mizpeh (comp. Joshua 20:8 with Joshua 13:26), was situated, according to the Onom., fifteen Roman miles, or six hours, to the west of Philadelphia (Rabbath-Ammon); probably, therefore, on the site of the modern Salt, which is six hours' journey from Ammân (cf. v. Raumer, Pal. pp. 265, 266).—Golan, in Bashan, according to Eusebius (s. v. Gaulon or Golan), was still a very large village in Batanaea even in his day, from which the district generally received the name of Gaulonitis or Joan; but it has not yet been discovered again.


  Verses 44-49


  Announcement of the Discourse upon the Law.—First of all, in Deuteronomy 4:44, we have the general notice in the form of a heading: “This is the Thorah which Moses set before the children of Israel;” and then, in Deuteronomy 4:45, Deuteronomy 4:46, a fuller description of the Thorah according to its leading features,“testimonies, statutes, and rights” (see at Deuteronomy 4:1), together with a notice of the place and time at which Moses delivered this address. “On their coming out of Egypt,” i.e., not “after they had come out,” but during the march, before they had reached the goal of their journeyings, viz., (Deuteronomy 4:46) when they were still on the other side of the Jordan. “In the valley,” as in Deuteronomy 3:29. “In the land of Sihon,” and therefore already upon ground which the Lord had given them for a possession. The importance of this possession as the first-fruit and pledge of the fulfilment of the further promises of God, led Moses to mention again, though briefly, the defeat of the two kings of the Amorites, together with the conquest of their land, just as he had done before in Deuteronomy 2:32-36 and 3:1-17. On Deuteronomy 4:48, cf. Deuteronomy 3:9, Deuteronomy 3:12-17. Sion, for Hermon (see at Deuteronomy 3:9).


  Deuteronomy 5


  Introduction


  A. The True Essence of the Law and Its Fulfilment


  The exposition of the law commences with a repetition of the ten words of the covenant, which were spoken to all Israel directly by the Lord Himself.


  Verses 1-5


  Deuteronomy 5:1-5 form the introduction, and point out the importance and great significance of the exposition which follows. Hence, instead of the simple sentence “And Moses said,” we have the more formal statement“And Moses called all Israel, and said to them.” The great significance of the laws and rights about to be set before them, consisted in the fact that they contained the covenant of Jehovah with Israel.


  Deuteronomy 5:2-3


  “Jehovah our God made a covenant with us in Horeb; not with our fathers, but with ourselves, who are all of us here alive this day.” The“fathers” are neither those who died in the wilderness, as Augustine supposed, nor the forefathers in Egypt, as Calvin imagined; but the patriarchs, as in Deuteronomy 4:37. Moses refers to the conclusion of the covenant at Sinai, which was essentially distinct from the covenant at Sinai, which was essentially distinct from the covenant made with Abraham (Genesis 15:18), though the latter laid the foundation for the Sinaitic covenant. But Moses passed over this, as it was not his intention to trace the historical development of the covenant relation, but simply to impress upon the hearts of the existing generation the significance of its entrance into covenant with the Lord. The generation, it is true, with which God made the covenant at Horeb, had all died out by that time, with the exception of Moses, Joshua, and Caleb, and only lived in the children, who, though in part born in Egypt, were all under twenty years of age at the conclusion of the covenant at Sinai, and therefore were not among the persons with whom the Lord concluded the covenant. But the covenant was made not with the particular individuals who were then alive, but rather with the nation as an organic whole. Hence Moses could with perfect justice identify those who constituted the nation at that time, with those who had entered into covenant with the Lord at Sinai. The separate pronoun (we) is added to the pronominal suffix for the sake of emphasis, just as in Genesis 4:26, etc.; and אלּה again is so connected with אנחנוּ, as to include the relative in itself.


  Deuteronomy 5:4-5


  “Jehovah talked with you face to face in the mount out of the midst of the fire,” i.e., He came as near to you as one person to another. בּפנים פּנים is not perfectly synonymous with פּנים אל פּנים, which is used in Exodus 33:11 with reference to God's speaking to Moses (cf. Deuteronomy 34:10, and Genesis 32:31), and expresses the very confidential relation in which the Lord spoke to Moses as one friend to another; whereas the former simply denotes the directness with which Jehovah spoke to the people.—Before repeating the ten words which the Lord addressed directly to the people, Moses introduces the following remark in Deuteronomy 5:5—“I stood between Jehovah and you at that time, to announce to you the word of Jehovah; because ye were afraid of the fire, and went not up into the mount”—for the purpose of showing the mediatorial position which he occupied between the Lord and the people, not so much at the proclamation of the ten words of the covenant, as in connection with the conclusion of the covenant generally, which alone in fact rendered the conclusion of the covenant possible at all, on account of the alarm of the people at the awful manifestation of the majesty of the Lord. The word of Jehovah, which Moses as mediator had to announce to the people, had reference not to the instructions which preceded the promulgation of the decalogue (Exodus 19:11.), but, as is evident from Deuteronomy 5:22-31, primarily to the further communications which the Lord was about to address to the nation in connection with the conclusion of the covenant, besides the ten words (viz., Exodus 20:18; 22:1-23:33), to which in fact the whole of the Sinaitic legislation really belongs, as being the further development of the covenant laws. The alarm of the people at the fire is more fully described in Deuteronomy 5:25. The word “saying” at the end of Deuteronomy 5:5 is dependent upon the word “talked” in Deuteronomy 5:4; Deuteronomy 5:5 simply containing a parenthetical remark.


  Verses 6-23


  In vv. 6-21, the ten covenant words are repeated from Ex 20, with only a few variations, which have already been discussed in connection with the exposition of the decalogue at Exodus 20:1-14.—In Deuteronomy 5:22-33, Moses expounds still further the short account in Exodus 20:18-21, viz., that after the people had heard the ten covenant words, in their alarm at the awful phenomena in which the Lord revealed His glory, they entreated him to stand between as mediator, that God Himself might not speak to them any further, and that they might not die, and then promised that they would hearken to all that the Lord should speak to him (Exodus 20:23 -31). His purpose in doing so was to link on the exhortation in vv. 32, 33, to keep all the commandments of the Lord and do them, which paves the way for passing to the exposition of the law which follows. “A great voice” (Exodus 20:22) is an adverbial accusative, signifying “with a great voice” (cf. Ges. §118, 3). “And He added no more:” as in Numbers 11:25. God spoken the ten words directly to the people, and then no more; i.e., everything further He addressed to Moses alone, and through his mediation to the people. As mediator He gave him the two tables of stone, upon which He had written the decalogue (cf. Exodus 31:18). This statement somewhat forestalls the historical course; and in Deuteronomy 9:10-11, it is repeated again in its proper historical connection.


  Verses 24-33


  Deuteronomy 5:24-27 contain a rhetorical, and at the same time really a more exact, account of the events described in Exodus 20:18-20 (15-17). ואתּ (Deuteronomy 5:24), a contraction of ואתּה, as in Numbers 11:15 (cf. Ewald, §184, a.). Jehovah's reply to the words of the people (Deuteronomy 5:28-31) is passed over in Ex 20. God approved of what the people said, because it sprang from a consciousness of the unworthiness of any sinner to come into the presence of the holy God; and He added,“Would that there were always this heart in them to fear Me,” i.e., would that they were always of the same mind to fear Me and keep all My commandments, that it might be well with them and their children for ever. He then directed the people to return to their tents, and appointed Moses as the mediator, to whom He would address all the law, that he might teach it to the people (cf. Deuteronomy 4:5). Having been thus entreated by the people to take the office of mediator, and appointed to that office by the Lord, Moses could very well bring his account of these events to a close (Deuteronomy 5:32, Deuteronomy 5:33), by exhorting them to observe carefully all the commandments of the Lord, and not to turn aside to the right hand or to the left, i.e., not to depart in any way from the mode of life pointed out in the commandments (cf. Deuteronomy 17:11, Deuteronomy 17:20; Deuteronomy 28:14; Joshua 1:7, etc.), that it might be well with them, etc. (cf. Deuteronomy 4:40). וטוב, perfect with ו rel. instead of the imperfect.


  Deuteronomy 6


  Verses 1-3


  Announcement of the commandments which follow, with a statement of the reason for communicating them, and the beneficent results of their observance. המּצוה, that which is commanded, i.e., the substance of all that Jehovah had commanded, synonymous therefore with the Thorah (Deuteronomy 4:44). The words, “the statutes and the rights,” are explanatory of and in apposition to “the commandment.” These commandments Moses was to teach the Israelites to keep in the land which they were preparing to possess (cf. Deuteronomy 4:1).


  Deuteronomy 6:2


  The reason for communicating the law was to awaken the fear of God (cf. Deuteronomy 4:10; Deuteronomy 5:26), and, in fact, such fear of Jehovah as would show itself at all times in the observance of every commandment. “Thou and thy son:” this forms the subject to “thou mightest fear,” and is placed at the end for the sake of emphasis. The Hiphil האריך has not the transitive meaning, “to make long,” as in Deuteronomy 5:30, but the intransitive, to last long, as in Deuteronomy 5:16; Exodus 20:12, etc.


  Deuteronomy 6:3


  The maintenance of the fear of God would bring prosperity, and the increase of the nation promised to the fathers. In form this thought is not connected with Deuteronomy 6:3 as the apodosis, but it is appended to the leading thought in Deuteronomy 6:1 by the words “Hear therefore, O Israel!” which correspond to the expression “to teach you” in Deuteronomy 6:1. אשׁר, that, in order that(as in Deuteronomy 2:25; Deuteronomy 4:10, etc.). The increase of the nation had been promised to the patriarchs from the very first (Genesis 12:1; cf. Leviticus 26:9).—On “milk and honey,” see at Exodus 3:8.


  Verses 4-9


  With Deuteronomy 6:4 the burden of the law commences, which is not a new law added to the ten commandments, but simply the development and unfolding of the covenant laws and rights enclosed as a germ in the decalogue, simply an exposition of the law, as had already been announced in Deuteronomy 1:5. The exposition commences with an explanation and enforcing of the first commandment. There are two things contained in it: (1) that Jehovah is the one absolute God; (2) that He requires love with all the heart, all the soul, and all the strength. “Jehovah our God is one Jehovah.”


  This does not mean Jehovah is one God, Jehovah alone (Abenezra), for in that case לבדּו יהוה would be used instead of אחד יהוה; still less Jehovah our God, namely, Jehovah is one (J. H. Michaelis). אחד יהוה together form the predicate of the sentence. The idea is not, Jehovah our God is one (the only) God, but “one (or the only) Jehovah:” not in this sense, however, that “He has not adopted one mode of revelation or appearance here and another there, but one mode only, viz., the revelation which Israel had received” (Schultz); for Jehovah never denotes merely a mode in which the true God is revealed or appears, but God as the absolute, unconditioned, or God according to the absolute independence and constancy of His actions. Hence what is predicated here of Jehovah (Jehovah one) does not relate to the unity of God, but simply states that it is to Him alone that the name Jehovah rightfully belongs, that He is the one absolute God, to whom no other Elohim can be compared. This is also the meaning of the same expression in Zechariah 14:9, where the words added, “and His name one,” can only signify that in the future Jehovah would be acknowledged as the one absolute God, as King over all the earth. This clause not merely precludes polytheism, but also syncretism, which reduces the one absolute God to a national deity, a Baal (Hosea 2:18), and in fact every form of theism and deism, which creates for itself a supreme God according to philosophical abstractions and ideas. For Jehovah, although the absolute One, is not an abstract notion like “absolute being” or “the absolute idea,” but the absolutely living God, as He made Himself known in His deeds in Israel for the salvation of the whole world.


  Deuteronomy 6:5


  As the one God, therefore, Israel was to love Jehovah its God with all its heart, with all its soul, and with all its strength. The motive for this is to be found in the words “thy God,” in the fact that Jehovah was Israel's God, and had manifested Himself to it as one God. The demand“with all the heart” excludes all half-heartedness, all division of the heart in its love. The heart is mentioned first, as the seat of the emotions generally and of love in particular; then follows the soul ((nephesh)) as the centre of personality in man, to depict the love as pervading the entire self-consciousness; and to this is added, “with all the strength,” sc., of body and soul. Loving the Lord with all the heart and soul and strength is placed at the head, as the spiritual principle from which the observance of the commandments was to flow (see also Deuteronomy 11:1; Deuteronomy 30:6). It was in love that the fear of the Lord (Deuteronomy 10:12), hearkening to His commandments (Deuteronomy 11:13), and the observance of the whole law (Deuteronomy 11:22), were to be manifested; but love itself was to be shown by walking in all the ways of the Lord (Deuteronomy 11:22; Deuteronomy 19:9; Deuteronomy 30:16). Christ therefore calls the command to love God with all the heart “the first and great commandment,” and places on a par with this the commandment contained in Leviticus 19:8 to love one's neighbour as oneself, and then observes that on these two commandments hang all the law and the prophets (Matthew 22:37-40; Mark 12:29-31; Luke 10:27).


  Even the gospel knows no higher commandment than this. The distinction between the new covenant and the old consists simply in this, that the love of God which the gospel demands of its professors, is more intensive and cordial than that which the law of Moses demanded of the Israelites, according to the gradual unfolding of the love of God Himself, which was displayed in a much grander and more glorious form in the gift of His only begotten Son for our redemption, than in the redemption of Israel out of the bondage of Egypt.


  Deuteronomy 6:6-9


  But for the love of God to be of the right kind, the commandments of God must be laid to heart, and be the constant subject of thought and conversation. “Upon thine heart:” i.e., the commandments of God were to be an affair of the heart, and not merely of the memory (cf. Deuteronomy 11:18). They were to be enforced upon the children, talked of at home and by the way, in the evening on lying down and in the morning on rising up, i.e., everywhere and at all times; they were to be bound upon the hand for a sign, and worn as bands (frontlets) between the eyes (see at Exodus 13:16). As these words are figurative, and denote an undeviating observance of the divine commands, so also the commandment which follows, viz., to write the words upon the door-posts of the house, and also upon the gates, are to be understood spiritually; and the literal fulfilment of such a command could only be a praiseworthy custom or well-pleasing to God when resorted to as the means of keeping the commandments of God constantly before the eye. The precept itself, however, presupposes the existence of this custom, which is not only met with in the Mahometan countries of the East at the present day (cf. A. Russell, Naturgesch. v. Aleppo, i. p. 36; Lane, Sitten u. Gebr. i. pp. 6, 13, ii. p. 71), but was also a common custom in ancient Egypt (cf. Wilkinson, Manners and Customs, vol. ii. p. 102).


  Verse 10-11


  To the positive statement of the command there is attached, in the next place, the negative side, or a warning against the danger to which prosperity and an abundance of earthly goods so certainly exposed, viz., of forgetting the Lord and His manifestations of mercy. The Israelites were all the more exposed to this danger, as their entrance into Canaan brought them into the possession of all the things conducive to well-being, in which the land abounded, without being under the necessity of procuring these things by the labour of their own hands;—into the possession, namely, of great and beautiful towns which they had not built, of houses full of all kinds of good things which they had not filled, of wells ready made which they had not dug, of vineyards and olive-plantations which they had not planted.—The nouns ערים, etc. are formally dependent upon לך לתת, and serve as a detailed description of the land into which the Lord was about to lead His people.


  Verse 12-13


  “House of bondage,” as in Exodus 13:3. “Not forgetting” is described from a positive point of view, as fearing God, serving Him, and swearing by His name. Fear is placed first, as the fundamental characteristic of the Israelitish worship of God; it was no slavish fear, but simply the holy awe of a sinner before the holy God, which includes love rather than excludes it. “Fearing” is a matter of the heart; “serving,” a matter of working and striving; and “swearing in His name,” the practical manifestation of the worship of God in word and conversation. It refers not merely to a solemn oath before a judicial court, but rather to asseverations on oath in the ordinary intercourse of life, by which the religious attitude of a man involuntarily reveals itself.


  Verses 14-16


  The worship of Jehovah not only precludes all idolatry, which the Lord, as a jealous God, will not endure (see at Exodus 20:5), but will punish with destruction from the earth (“the face of the ground,” as in Exodus 32:12); but it also excludes tempting the Lord by an unbelieving murmuring against God, if He does not remove any kind of distress immediately, as the people had already sinned at Massah, i.e., at Rephidim (Exodus 17:1-7).


  Verses 17-19


  They were rather to observe all His commandments diligently, and do what was right and good in His eyes. The infinitive וגו להדףוגו ייטב למען:“so that He (Jehovah) thrust out all thine enemies before thee, as He hath spoken” (viz., Exodus 23:27., Deuteronomy 34:11).


  Verses 20-24


  In Deuteronomy 6:20-25, the teaching to the children, which is only briefly hinted at in Deuteronomy 6:7, is more fully explained. The Israelites were to instruct their children and descendants as to the nature, meaning, and object of the commandments of the Lord; and in reply to the inquiries of their sons, to teach them what the Lord had done for the redemption of Israel out of the bondage of Egypt, and how He had brought them into the promised land, and thus to awaken in the younger generation love to the Lord and to His commandments. The “great and sore miracles” (Deuteronomy 6:22) were the Egyptian plagues, like מפתּים, in Deuteronomy 4:34.—“To fear,” etc., i.e., that we might fear the Lord.


  Verse 25


  “And righteousness will be to us, if we observe to do:” i.e., our righteousness will consist in the observance of the law; we shall be regarded and treated by God as righteous, if we are diligent in the observance of the law. “Before Jehovah” refers primarily, no doubt, to the expression, “to do all these commandments;” but, as we may see from Deuteronomy 24:13, this does not prevent the further reference to the“righteousness” also. This righteousness before Jehovah, it is true, is not really the gospel “righteousness of faith;” but there is no opposition between the two, as the righteousness mentioned here is not founded upon the outward (pharisaic) righteousness of works, but upon an earnest striving after the fulfilment of the law, to love God with all the heart; and this love is altogether impossible without living faith.


  Deuteronomy 7


  Verses 1-4


  As the Israelites were warned against idolatry in Deuteronomy 6:14, so here are they exhorted to beware of the false tolerance of sparing the Canaanites and enduring their idolatry.—Deuteronomy 7:1, Deuteronomy 7:5. When the Lord drove out the tribes of Canaan before the Israelites, and gave them up to them and smote them, they were to put them under the ban (see at Leviticus 27:28), to make no treaty with them, and to contract no marriage with them. נשׁל, to draw out, to cast away, e.g., the sandals (Exodus 3:5); here and Deuteronomy 7:22 it signifies to draw out, or drive out a nation from its country and possessions: it occurs in this sense in the Piel in 2 Kings 16:6. On the Canaanitish tribes, see at Genesis 10:15. and Deuteronomy 15:20-21. There are seven of them mentioned here, as in Joshua 3:10 and Joshua 24:11; on the other hand, there are only six in Deuteronomy 20:17, as in Exodus 3:8, Exodus 3:17; Exodus 23:23, and Exodus 33:2, the Girgashites being omitted. The prohibition against making a covenant, as in Exodus 23:32 and Exodus 34:12, and that against marrying, as in Exodus 34:16, where the danger of the Israelites being drawn away to idolatry is mentioned as a still further reason for these commands. יסיר כּי, “for he (the Canaanite) will cause thy son to turn away from behind me,” i.e., tempt him away from following me, “to serve other gods.” Moses says “from following me,” because he is speaking in the name of Jehovah. The consequences of idolatry, as in Deuteronomy 6:15; Deuteronomy 4:26, etc.


  Verse 5


  The Israelites were rather to destroy the altars and idols of the Canaanites, according to the command in Exodus 34:13; Exodus 23:24.


  Verses 6-8


  They were bound to do this by virtue of their election as a holy nation, the nation of possession, which Jehovah had singled out from all other nations, and brought out of the bondage of Egypt, not because of its greatness, but from love to them, and for the sake of the oath given to the fathers. This exalted honour Israel was not to cast away by apostasy from the Lord. It was founded upon the word of the Lord in Exodus 19:5-6, which Moses brought to the recollection of the people, and expressly and emphatically developed. “Not because of your multitude before all nations (because ye were more numerous than all other nations) hath Jehovah turned to you in love (חשׁק, to bind oneself with, to hang upon a person, out of love), for ye are the littleness of all nations” (the least numerous). Moses could say this to Israel with reference to its descent from Abraham, whom God chose as the one man out of all the world, whilst nations, states, and kingdoms had already been formed all around (Baumgarten). “But because Jehovah loved you, and kept His oath which He had sworn to the fathers, He hath brought you out,” etc. Instead of saying, He hath chosen you out of love to your fathers, as in Deuteronomy 4:37, Moses brings out in this place love to the people of Israel as the divine motive, not for choosing Israel, but for leading it out and delivering it from the slave-house of Egypt, by which God had practically carried out the election of the people, that He might thereby allure the Israelites to a reciprocity of love.


  Verse 9-10


  By this was Israel to know that Jehovah their God was the true God, the faithful God, who keeps His covenant, showing mercy to those who love Him, even to the thousandth generation, but repaying those who hate Him to the face. This development of the nature of God Moses introduces from Exodus 20:5-6, as a light warning not to forfeit the mercy of God, or draw upon themselves His holy wrath by falling into idolatry. To this end He emphatically carries out still further the thought of retribution, by adding להאבידו, “to destroy him” (the hater), and וגו יאהר לא, “He delays not to His hater (sc., to repay him); He will repay him to his face.” “To the face of every one of them,” i.e., that they may see and feel that they are smitten by God (Rosenmüller).


  Verse 11


  This energy of the grace and holiness of the faithful covenant God was a powerful admonition to keep the divine commandments.


  Verses 12-26


  The observance of these commandments would also bring great blessings (Deuteronomy 7:12-16). “If ye hearken to these demands of right” ((mishpatim)) of the covenant Lord upon His covenant people, and keep them and do them,“Jehovah will keep unto thee the covenant and the mercy which He hath sworn to thy fathers.” In עקב, for אשׁר עקבul Gen_22:18}), there is involved not only the idea of reciprocity, but everywhere also an allusion to reward or punishment (cf. {ul Deu_8:20};; Numbers 14:24). חסד was the favour displayed in the promises given to the patriarchs on oath (Genesis 22:16).


  Deuteronomy 7:13-16


  This mercy flowed from the love of God to Israel, and the love was manifested in blessing and multiplying the people. The blessing is then particularized, by a further expansion of Exodus 23:25-27, as a blessing upon the fruit of the body, the fruits of the field and soil, and the rearing of cattle. שׁגר, see Exodus 13:12. צאן עשׁתּרת only occurs again in Deuteronomy 28:4, Deuteronomy 28:18, Deuteronomy 28:51, and certainly signifies the young increase of the flocks. It is probably a Canaanitish word, derived from Ashtoreth (Astharte), the female deity of the Canaanites, which was regarded as the conceiving and birth-giving principle of nature, literally Veneres, i.e.,amores gregis, hence soboles (Ges.); just as the Latin poets employ the name Ceres to signify the corn, Venus for love and sexual intercourse, and Lucina for birth. On Deuteronomy 7:14 and Deuteronomy 7:15, see Exodus 23:26. In Deuteronomy 7:15, the promise of the preservation of Israel from all diseases (Exodus 15:26, and Exodus 23:25) is strengthened by the addition of the clause, “all the evil diseases of Egypt,” by which, according to Deuteronomy 28:27, we are probably to understand chiefly the malignant species of leprosy called elephantiasis, and possibly also the plague and other malignant forms of disease. In Egypt, diseases for the most part readily assume a very dangerous character. Pliny (h. n. xxvi. 1) calls Egypt the genitrix of contagious pestilence, and modern naturalists have confirmed this (see Hengstenberg,Egypt and the Books of Moses, p. 215; and Pruner, Krankheiten des Orients, pp. 460ff.). Diseases of this kind the Lord would rather bring upon the enemies of Israel. The Israelites, on the other hand, should be so strong and vigorous, that they would devour, i.e., exterminate, all the nations which their God would give into their hands (cf. Numbers 14:9). With this thought Moses reverts with emphasis to the command to root out the Canaanites without reserve, and not to serve their gods, because they would become a snare to them (see Exodus 10:7); and then in Deuteronomy 7:17-26 he carries out still further the promise in Exodus 23:27-30 of the successful subjugation of the Canaanites through the assistance of the Lord, and sweeps away all the objections that a weak faith might raise to the execution of the divine command.


  Deuteronomy 7:17-19


  To suppress the thought that was rising up in their heart, how could it be possible for them to destroy these nations which were more numerous than they, the Israelites were to remember what the Lord had done in Egypt and to Pharaoh, namely, the great temptations, signs, and wonders connected with their deliverance from Egypt (cf. Deuteronomy 4:34 and Deuteronomy 6:22). He would do just the same to the Canaanites.


  Deuteronomy 7:20


  He would also send hornets against them, as He had already promised in Exodus 23:28 (see the passage), until all that were left and had hidden themselves should have utterly perished.


  Deuteronomy 7:21-23


  Israel had no need to be afraid of them, as Jehovah was in the midst of it a mighty God and terrible. He would drive out the nations, but only gradually, as He had already declared to Moses in Exodus 23:30-31, and would smite them with great confusion, till they were destroyed, as was the case for example at Gibeon (Joshua 10:10; cf. Exodus 23:27, where the form המם is used instead of הוּם), and would also deliver their kings into the hand of Israel, so that their names should vanish under the heaven (cf. Deuteronomy 9:14; Deuteronomy 25:19; and for the fulfilment, Joshua 10:22., Deuteronomy 11:12; 12:7-24). No one would be able to stand before Israel.


  Deuteronomy 7:24


  “To stand before thee:” lit., to put oneself in the face of a person, so as to withstand him. השׁמיד for השׁמיד, as in Leviticus 14:43, etc.


  Deuteronomy 7:25-26


  Trusting to this promise, the Israelites were to burn up the idols of the Canaanites, and not to desire the silver and gold upon them (with which the statues were overlaid), or take it to themselves, lest they should be snared in it, i.e., lest the silver and gold should become a snare to them. It would become so, not from any danger lest they should practise idolatry with it, but because silver and gold which had been used in connection with idolatrous worship was an abomination to Jehovah, which the Israelites were not to bring into their houses, lest they themselves should fall under the ban, to which all the objects connected with idolatry were devoted, as the history of Achan in Josh 7 clearly proves. For this reason, any such abomination was to be abhorred, and destroyed by burning or grinding to powder (cf. Exodus 32:20; 2 Kings 23:4-5; 2 Chronicles 15:16).


  Deuteronomy 8


  Verses 1-6


  In addition to the danger of being drawn aside to transgress the covenant, by sparing the Canaanites and their idols out of pusillanimous compassion and false tolerance, the Israelites would be especially in danger, after their settlement in Canaan, of falling into pride and forgetfulness of God, when enjoying the abundant productions of that land. To guard against this danger, Moses set before them how the Lord had sought to lead and train them to obedience by temptations and humiliations during their journey through the desert. In order that his purpose in doing this might be clearly seen, he commenced (Deuteronomy 8:1) with the renewed admonition to keep the whole law which he commanded them that day, that they might live and multiply and attain to the possession of the promised land (cf. Deuteronomy 4:1; Deuteronomy 6:3).


  Deuteronomy 8:2


  To this end they were to remember the forty years' guidance through the wilderness (Deuteronomy 1:31; Deuteronomy 2:7), by which God desired to humble them, and to prove the state of their heart and their obedience. Humiliation was the way to prove their attitude towards God. ענּה, tohumble, i.e., to bring them by means of distress and privations to feel their need of help and their dependence upon God. נסּה, to prove, by placing them in such positions in life as would drive them to reveal what was in their heart, viz., whether they believed in the omnipotence, love, and righteousness of God, or not.


  Deuteronomy 8:3


  The humiliation in the desert consisted not merely in the fact that God let the people hunger, i.e., be in want of bread and their ordinary food, but also in the fact that He fed them with manna, which was unknown to them and their fathers (cf. Exodus 16:16.). Feeding with manna is called a humiliation, inasmuch as God intended to show to the people through this food, which had previously been altogether unknown to them, that man does not live by bread alone, that the power to sustain life does not rest upon bread only (Isaiah 38:16; Genesis 27:40), or belong simply to it, but to all that goeth forth out of the mouth of Jehovah. That which “proceedeth out of the mouth of Jehovah” is not the word of the law, as the Rabbins suppose, but, as the word כּל (all, every) shows, “the word” generally, the revealed will of God to preserve the life of man in whatever way (Schultz): hence all means designed and appointed by the Lord for the sustenance of life. In this sense Christ quotes these words in reply to the tempter (Matthew 4:4), not to say to him, The Messiah lives not by (material) bread only, but by the fulfilment of the will of God (Usteri, Ullmann), or by trusting in the sustaining word of God (Olshausen); but that He left it to God to care for the sustenance of His life, as God could sustain His life in extraordinary ways, even without the common supplies of food, by the power of His almighty word and will.


  Deuteronomy 8:4


  As the Lord provided for their nourishment, so did He also in a marvellous way for the clothing of His people during these forty years. “Thy garment did not fall of thee through age, and thy foot did not swell.” בּלה with מן, to fall off from age. בּצק only occurs again in Nehemiah 9:21, where this passage is repeated. The meaning is doubtful. The word is certainly connected with בּצק (dough), and probably signifies to become soft or to swell, although בּצקו̓פץכש́טחףבם, to get hard skin; on the other hand, in Nehemiah 9:21, we find the rendering ὑποδήματα αὐτῶν ου ' διεῤῥάγησαν , “their sandals were not worn out,” from the parallel passage in Deuteronomy 29:5. These words affirm something more than “clothes and shoes never failed you,” inasmuch as ye always had wool, hides, leather, and other kinds of material in sufficient quantities for clothes and shoes, as not only J. D. Michaelis and others suppose, but Calmet, and even Kurtz. Knobel is quite correct in observing, that “this would be altogether too trivial a matter by the side of the miraculous supply of manna, and moreover that it is not involved in the expression itself, which rather affirms that their clothes did not wear out upon them, or fall in tatters from their backs, because God gave them a miraculous durability” (Luther, Calvin, Baumgarten, Schultz, etc.). At the same time, there is no necessity to follow some of the Rabbins and Justin Martyr (dial. c. Tryph. c. 131), who so magnify the miracle of divine providence, as to maintain not only that the clothes of the Israelites did not get old, but that as the younger generation grew up their clothes also grew upon their backs, like the shells of snails. Nor is it necessary to shut out the different natural resources which the people had at their command for providing clothes and sandals, any more than the gift of manna precluded the use of such ordinary provisions as they were able to procure.


  Deuteronomy 8:5


  In this way Jehovah humbled and tempted His people, that they might learn in their heart, i.e., convince themselves by experience, that their God was educating them as a father does his son. יסּר, to admonish, chasten, educate; like παιδεύειν . “It includes everything belonging to a proper education” (Calvin).


  Deuteronomy 8:6


  The design of this education was to train them to keep His commandments, that they might walk in His ways and fear Him (Deuteronomy 6:24).


  Verses 7-9


  The Israelites were to continue mindful of this paternal discipline on the part of their God, when the Lord should bring them into the good land of Canaan. This land Moses describes in Deuteronomy 8:8, Deuteronomy 8:9, in contrast with the dry unfruitful desert, as a well-watered and very fruitful land, which yielded abundance of support to its inhabitants; a land of water-brooks, fountains, and floods (תּהומות, see Genesis 1:2), which had their source (took their rise) in valleys and on mountains; a land of wheat and barley, of the vine, fig, and pomegranate, and full of oil and honey (see at Exodus 3:8); lastly, a land “in which thou shalt not eat (support thyself) in scarcity, and shalt not be in want of anything; a land whose stones are iron, and out of whose mountains thou hewest brass.” The stones are iron, i.e., ferruginous. This statement is confirmed by modern travellers, although the Israelites did not carry on mining, and do not appear to have obtained either iron or brass from their own land. The iron and brass of which David collected such quantities for the building of the temple (1 Chronicles 22:3, 1 Chronicles 22:14), he procured from Betach and Berotai (2 Samuel 8:8), or Tibchat and Kun (1 Chronicles 18:8), towns of Hadadezer, that is to say, from Syria. According to Ezekiel 27:19, however, the Danites brought iron-work to the market of Tyre. Not only do the springs near Tiberias contain iron (v. Schubert, R. iii. p. 239), whilst the soil at Hasbeya and the springs in the neighbourhood are also strongly impregnated with iron (Burckhardt, Syrien, p. 83), but in the southern mountains as well there are probably strata of iron between Jerusalem and Jericho (Russegger, R. iii. p. 250). But Lebanon especially abounds in iron-stone; iron mines and smelting furnaces being found there in many places (Volney, Travels; Burckhardt, p. 73; Seetzen, i. pp. 145, 187ff., 237ff.). The basalt also, which occurs in great masses in northern Canaan by the side of the limestone, from the plain of Jezreel onwards (Robinson, iii. p. 313), and is very predominant in Bashan, is a ferruginous stone. Traces of extinct copper-works are also found upon Lebanon (Volney, Travels;Ritter's Erdkunde, xvii. p. 1063).


  Verses 10-18


  But if the Israelites were to eat there and be satisfied, i.e., to live in the midst of plenty, they were to beware of forgetting their God; that when their prosperity—their possessions, in the form of lofty houses, cattle, gold and silver, and other good things—increased, their heart might not be lifted up, i.e., they might not become proud, and, forgetting their deliverance from Egypt and their miraculous preservation and guidance in the desert, ascribe the property they had acquired to their own strength and the work of their own hands. To keep the people from this danger of forgetting God, which follows so easily from the pride of wealth, Moses once more enumerates in Deuteronomy 8:14-16 the manifestations of divine grace, their deliverance from Egypt the slave-house, their being led through the great and terrible desert, whose terrors he depicts by mentioning a series of noxious and even fatal things, such as snakes, burning snakes ((saraph), see at Num 21; 6), scorpions, and the thirsty land where there was no water. The words from נחשׁ, onwards, are attached rhetorically to what precedes by simple apposition, without any logically connecting particle; though it will not do to overlook entirely the rhetorical form of the enumeration, and supply the preposition בּ before נחשׁul Deu_8:2}), in order (this was the ultimate intention of all the humiliation and trial) “to do thee good at thy latter end.” The “latter end” of any one is “the time which follows some distinct point in his life, particularly an important epoch-making point, and which may be regarded as the end by contrast, the time before that epoch being considered as the beginning” (ul Num_23:10}, although this allusion is not to be altogether excluded, as a blessed death is only the completion of a blessed life.—Like all the guidance of Israel by the Lord, what is stated here is applicable to all believers. It is through humiliations and trials that the Lord leads His people to blessedness. Through the desert of tribulation, anxiety, distress, and merciful interposition, He conducts them to Canaan, into the land of rest, where they are refreshed and satisfied in the full enjoyment of the blessings of His grace and salvation; but those alone who continue humble, not attributing the good fortune and prosperity to which they attain at last, to their own exertion, strength, perseverance, and wisdom, but gratefully enjoying this good as a gift of the grace of God. חיל עשׂה, to create property, to prosper in wealth (as in Numbers 24:18). God gave strength for this (Deuteronomy 8:18), not because of Israel's merit and worthiness, but to fulfil His promises which He had made on oath to the patriarchs. “As this day,” as was quite evident then, when the establishment of the covenant had already commenced, and Israel had come through the desert to the border of Canaan (see Deuteronomy 4:20).


  Verse 19-20


  To strengthen his admonition, Moses pointed again in conclusion, as he had already done in Deuteronomy 6:14 (cf. Deuteronomy 4:25.), to the destruction which would come upon Israel through apostasy from its God.


  Deuteronomy 9


  Introduction


  Warning Against Self-Righteousness, Founded upon the Recital of Their Previous Sins—Deuteronomy 9-10:11


  Besides the more vulgar pride which entirely forgets God, and attributes success and prosperity to its own power and exertion, there is one of a more refined character, which very easily spreads-namely, pride which acknowledges the blessings of God; but instead of receiving them gratefully, as unmerited gifts of the grace of the Lord, sees in them nothing but proofs of its own righteousness and virtue. Moses therefore warned the Israelites more particularly of this dangerous enemy of the soul, by first of all declaring without reserve, that the Lord was not about to give them Canaan because of their own righteousness, but that He would exterminate the Canaanites for their own wickedness (Deuteronomy 9:1-6); and then showing them for their humiliation, by proofs drawn from the immediate past, how they had brought upon themselves the anger of the Lord, by their apostasy and rebellion against their God, directly after the conclusion of the covenant at Sinai; and that in such a way, that it was only by his earnest intercession that he had been able to prevent the destruction of the people (Deut 9:7-24), and to secure a further renewal of the pledges of the covenant (Deut 9:25-10:11).


  Verses 1-6


  Deuteronomy 9:1-3


  Warning against a conceit of righteousness, with the occasion for the warning. As the Israelites were now about to cross over the Jordan (“this day,” to indicate that the time was close at hand), to take possession of nations that were superior to them in size and strength (the tribes of Canaan mentioned in Deuteronomy 7:1), and great fortified cities reaching to the heavens (cf. Deuteronomy 1:28), namely, the great and tall nation of the Enakites (Deuteronomy 1:28), before which, as was well known, no one could stand (התיצּב, as in Deuteronomy 7:24); and as they also knew that Jehovah their God was going before them to destroy and humble these nations, they were not to say in their heart, when this was done, For my righteousness Jehovah hath brought me in to possess this land. In Deuteronomy 9:3, היּום וידעתּ is not to be taken in an imperative sense, but as expressive of the actual fact, and corresponding to Deuteronomy 9:1, “thou art to pass.” Israel now knew for certain—namely, by the fact, which spoke so powerfully, of its having been successful against foes which it could never have conquered by itself, especially against Sihon and Og—that the Lord was going before it, as the leader and captain of His people (Schultz: see Deuteronomy 1:30). The threefold repetition of הוּא in Deuteronomy 9:3 is peculiarly emphatic. “A consuming fire:” as in Deuteronomy 4:24. ישׁמידם הוּא is more particularly defined by וגו יכניעם והוּא, which follows: not, however, as implying that השׁמידמהר, quickly, is no more opposed to Deuteronomy 7:22, 'thou mayest not destroy them quickly,' than God's not delaying to requite (Deuteronomy 7:10) is opposed to His long-suffering” (Schultz). So far as the almighty assistance of God was concerned, the Israelites would quickly overthrow the Canaanites; but for the sake of the well-being of Israel, the destruction would only take place by degrees. “As Jehovah hath said unto thee:” viz., Exodus 23:23, Exodus 23:27., and at the beginning of the conflict, Deuteronomy 2:24.


  Deuteronomy 9:4-6


  When therefore Jehovah thrust out these nations before them (הדף, as in Deuteronomy 6:19), the Israelites were not to say within themselves, “By (for, on account of) my righteousness Jehovah hath brought me (led me hither) to possess this land.” The following word,וּברשׁעת, is adversative: “but because of the wickedness of these nations,” etc.—To impress this truth deeply upon the people, Moses repeats the thought once more in Deuteronomy 9:5. At the same time he mentions, in addition to righteousness, straightness or uprightness of heart, to indicate briefly that outward works do not constitute true righteousness, but that an upright state of heart is indispensable, and then enters more fully into the positive reasons. The wickedness of the Canaanites was no doubt a sufficient reason for destroying them, but not for giving their land to the people of Israel, since they could lay no claim to it on account of their own righteousness. The reason for giving Canaan to the Israelites was simply the promise of God, the word which the Lord had spoken to the patriarchs on oath (cf. Deuteronomy 7:8), and therefore nothing but the free grace of God,—not any merit on the part of the Israelites who were then living, for they were a people “of a hard neck,” i.e., a stubborn, untractable generation. With these words, which the Lord Himself had applied to Israel in Exodus 32:9; Exodus 33:3, Exodus 33:5, Moses prepares the way for passing to the reasons for his warning against self-righteous pride, namely, the grievous sins of the Israelites against the Lord.


  Verses 7-24


  He reminded the people how they had provoked the Lord in the desert, and had shown themselves rebellious against God, from the day of their departure from Egypt till their arrival in the steppes of Moab. את־אשׁר, for אשׁר, is the object to תּשׁכּח (Ewald, §333, a.): “how thou hast provoked.” המרה, generally with את־פּי (cf. Deuteronomy 1:26), to be rebellious against the commandment of the Lord: here with עם, construed with a person, to deal rebelliously with God, to act rebelliously in relation to Him (cf. Deuteronomy 31:27). The words “from the day that thou camest out,” etc., are not to be pressed. It is to be observed, however, that the rebellion against the guidance of God commenced before they passed through the Red Sea (Exodus 14:11). This general statement Moses then followed up with facts, first of all describing the worship of the calf at Horeb, according to its leading features (Deuteronomy 9:8-21), and then briefly pointing to the other rebellions of the people in the desert (Deuteronomy 9:22, Deuteronomy 9:23).


  Deuteronomy 9:8


  “And indeed even in Horeb ye provoked Jehovah to wrath.” By the vav explic. this sin is brought into prominence, as having been a specially grievous one. It was so because of the circumstances under which it was committed.


  Deuteronomy 9:9-19


  When Moses went up the mountain, and stayed there forty days, entirely occupied with the holiest things, so that he neither ate nor drank, having gone up to receive the tables of the law, upon which the words were written with the finger of God, just as the Lord had spoken them directly to the people out of the midst of the fire,—at a time, therefore, when the Israelites should also have been meditating deeply upon the words of the Lord which they had but just heard,—they acted so corruptly, as to depart at once from the way that had been pointed out, and make themselves a molten image (comp. Ex 31:18-32:6, with chs. Deut 24:12-31:17). “The day of the assembly,” i.e., the day on which Moses gathered the people together before God (Deuteronomy 4:10), calling them out of the camp, and bringing them to the Lord to the foot of Sinai (Exodus 19:17). The construction of the sentence is this: the apodosis to “when I was gone up” commences with “the Lord delivered unto me,” in Deuteronomy 9:10; and the clause,“then I abode,” etc., in Deuteronomy 9:9, is a parenthesis.—The words of God in Deuteronomy 9:12-14 are taken almost word for word from Exodus 32:7-10. הרף (Deuteronomy 9:14), the imperative Hiphil of רפה, desist from me, that I may destroy them, for לּי הנּיחה, in Exodus 32:10. But notwithstanding the apostasy of the people, the Lord gave Moses the tables of the covenant, not only that they might be a testimony of His holiness before the faithless nation, but still more as a testimony that, in spite of His resolution to destroy the rebellious nation, without leaving a trace behind, He would still uphold His covenant, and make of Moses a greater people. There is nothing at all to favour the opinion, that handing over the tables (Deuteronomy 9:11) was the first beginning of the manifestations of divine wrath (Schultz); and this is also at variance with the preterite,נתן, in Deuteronomy 9:11, from which it is very evident that the Lord had already given the tables to Moses, when He commanded him to go down quickly, not only to declare to the people the holiness of God, but to stop the apostasy, and by his mediatorial intervention to avert from the people the execution of the divine purpose. It is true, that when Moses came down and saw the idolatrous conduct of the people, he threw the two tables from his hands, and broke them in pieces before the eyes of the people (Deuteronomy 9:15-17; comp. with Exodus 32:15-19), as a practical declaration that the covenant of the Lord was broken by their apostasy. But this act of Moses furnishes no proof that the Lord had given him the tables to declare His holy wrath in the sight of the people. And even if the tables of the covenant were “in a certain sense the indictments in Moses' hands, accusing them of a capital crime” (Schultz), this was not the purpose for which God had given them to him. For if it had been, Moses would not have broken them in pieces, destroying, as it were, the indictments themselves, before the people had been tried. Moses passed over the fact, that even before coming down from the mountain he endeavoured to mitigate the wrath of the Lord by his intercession (Exodus 32:11-14), and simply mentioned (in Deuteronomy 9:15-17) how, as soon as he came down, he charged the people with their great sin; and then, in Deuteronomy 9:18, Deuteronomy 9:19, how he spent another forty days upon the mountain fasting before God, on account of this sin, until he had averted the destructive wrath of the Lord from Israel, through his earnest intercession. The forty days that Moses spent upon the mountain, “as at the first,” in prayer before the Lord, are the days mentioned in Exodus 34:28 as having been passed upon Sinai for the perfect restoration of the covenant, and for the purpose of procuring the second tables (cf. Deuteronomy 10:1.).


  Deuteronomy 9:20-21


  It was not from the people only, but from Aaron also, that Moses averted the wrath of God through his intercession, when it was about to destroy him. In the historical account in Ex 32, there is no special reference to this intercession, as it is included in the intercession for the whole nation. On the present occasion, however, Moses gave especial prominence to this particular feature, not only that he might make the people thoroughly aware that at that time Israel could not even boast of the righteousness of its eminent men (cf. Isaiah 43:27), but also to bring out the fact, which is described still more fully in Deuteronomy 10:6., that Aaron's investiture with the priesthood, and the maintenance of this institution, was purely a work of divine grace. It is true that at that time Aaron was not yet high priest; but he had been placed at the head of the nation in connection with Hur, as the representative of Moses (Exodus 24:14), and was already designated by God for the high-priesthood (Exodus 28:1). The fact, however, that Aaron had drawn upon himself the wrath of God in a very high degree, was intimated plainly enough in what Moses told him in Exodus 32:21.—In Deuteronomy 9:21, Moses mentions again how he destroyed that manifested sin of the nation, namely, the molten calf (see at Exodus 32:20).


  Deuteronomy 9:22-24


  And it was not on this occasion only, viz., at Horeb, that Israel aroused the anger of the Lord its God by its sin, but it did so again and again at other places: at Tabeerah, by discontent at the guidance of God (Numbers 11:1-3); at Massah, by murmuring on account of the want of water (Exodus 17:1.); at the graves of lust, by longing for flesh (Numbers 11:4.); and at Kadesh-barnea by unbelief, of which they had already been reminded at Deuteronomy 1:26. The list is not arranged chronologically, but advances gradually from the smaller to the more serious forms of guilt. For Moses was seeking to sharpen the consciences of the people, and to impress upon them the fact that they had been rebellious against the Lord (see at Deuteronomy 9:7) from the very beginning, “from the day that I knew you.”


  Verses 25-29


  After vindicating in this way the thought expressed in Deuteronomy 9:7, by enumerating the principal rebellions of the people against their God, Moses returns in Deuteronomy 9:25. to the apostasy at Sinai, for the purpose of showing still further how Israel had no righteousness or ground for boasting before God, and owed its preservation, with all the saving blessings of the covenant, solely to the mercy of God and His covenant faithfulness. To this end he repeats in Deuteronomy 9:26-29 the essential points in his intercession for the people after their sin at Sinai, and then proceeds to explain still further, in Deuteronomy 10:1-11, how the Lord had not only renewed the tables of the covenant in consequence of this intercession (Deuteronomy 10:1-5), but had also established the gracious institution of the priesthood for the time to come by appointing Eleazar in Aaron's stead as soon as his father died, and setting apart the tribe of Levi to carry the ark of the covenant and attend to the holy service, and had commanded them to continue their march to Canaan, and take possession of the land promised to the fathers (Deuteronomy 10:6-11). With the words “thus I fell down,” in Deuteronomy 9:25, Moses returns to the intercession already briefly mentioned in Deuteronomy 9:18, and recalls to the recollection of the people the essential features of his plea at the time. For the words “the forty days and nights that I fell down,” see at Deuteronomy 1:46. The substance of the intercession in Deuteronomy 9:26-29 is essentially the same as that in Exodus 32:11-13; but given with such freedom as any other than Moses would hardly have allowed himself (Schultz), and in such a manner as to bring it into the most obvious relation to the words of God in Deuteronomy 9:12, Deuteronomy 9:13. אל־תּשׁחת, “Destroy not Thy people and Thine inheritance,” says Moses, with reference to the words of the Lord to him: “thy people have corrupted themselves” (Deuteronomy 9:12). Israel was not Moses' nation, but the nation and inheritance of Jehovah; it was not Moses, but Jehovah, who had brought it out of Egypt. True, the people were stiffnecked (cf. Deuteronomy 9:13); but let the Lord remember the fathers, the oath given to Abraham, which is expressly mentioned in Exodus 32:13 (see at Deuteronomy 7:8), and not turn to the stiffneckedness of the people (קשׁי equivalent to ערף קשׁה, Deuteronomy 9:13 and Deuteronomy 9:6), and to their wickedness and sin (i.e., not regard them and punish them). The honour of the Lord before the nations was concerned in this (Deuteronomy 9:28). The land whence Israel came out (“the land” = the people of the land, as in Genesis 10:25, etc., viz., the Egyptians: the word is construed as a collective with a plural verb) must not have occasion to say, that Jehovah had not led His people into the promised land from incapacity or hatred. יכלת מבּלי recalls Numbers 14:16. Just as “inability” would be opposed to the nature of the absolute God, so “hatred” would be opposed to the choice of Israel as the inheritance of Jehovah, which He had brought out of Egypt by His divine and almighty power (cf. Exodus 6:6).


  Deuteronomy 10


  Verses 1-5


  In Deuteronomy 10:1-5 Moses briefly relates the success of his earnest intercession. “At that time,” of his intercession, God commanded him to hew out new tables, and prepare an ark in which to keep them (cf. Exodus 34:1.). Here again Moses links together such things as were substantially connected, without strictly confining himself to the chronological order, which was already well known from the historical account, inasmuch as this was not required by the general object of his address. God had already given directions for the preparation of the ark of the covenant, before the apostasy of the nation (Exodus 25:10.); but it was not made till after the tabernacle had been built, and the tables were only deposited in the ark when the tabernacle was consecrated (Exodus 40:20).


  Verse 6-7


  And the Israelites owed to the grace of their God, which was turned towards them once more, through the intercession of Moses, not only the restoration of the tables of the covenant as a pledge that the covenant itself was restored, but also the institution and maintenance of the high-priesthood and priesthood generally for the purpose of mediation between them and the Lord.


  Moses reminds the people of this gracious gift on the part of their God, by recalling to their memory the time when Aaron died and his son Eleazar was invested with the high-priesthood in his stead. That he may transport his hearers the more distinctly to the period in question, he lets the history itself speak, and quotes from the account of their journeys the passage which supplied the practical proof of what he desires to say. Instead of saying: And the high-priesthood also, with which Aaron was invested by the grace of God notwithstanding his sin at Sinai, the Lord has still preserved to you; for when Aaron died, He invested his son with the same honour, and also directed you to continue your journey-he proceeds in the following historical style: “And the children of Israel took their journey from the wells of the sons of Jaakan to Mosera: there Aaron died, and there he was buried; and Eleazar his son became priest in his stead. And from thence they journeyed unto Gudgodah, and from Gudgodah to Jotbath, a land of water-brooks.” The allusion to these marches, together with the events which had taken place at Mosera, taught in very few words“not only that Aaron was forgiven at the intercession of Moses, and even honoured with the high-priesthood, the medium of grace and blessing to the people of God (e.g., at the wells of Bene-jaakan) until the time of his death; but also that through this same intercession the high-priesthood was maintained in perpetuity, so that when Aaron had to die in the wilderness in consequence of a fresh sin (Numbers 20:12), it continued notwithstanding, and by no means diminished in strength, as might have been feared, since it led the way from the wells to water-brooks, helped on the journey to Canaan, which was now the object of their immediate aim, and still sustained their courage and their faith” (Schultz). The earlier commentators observed the inward connection between the continuation of the high-priesthood and the water-brooks. J. Gerhard, for example, observes:“God generally associates material blessings with spiritual; as long as the ministry of the word and the observance of divine worship flourish among us, God will also provide for our temporal necessities.”_


  Verses 8-11


  In Deuteronomy 10:8, Moses returns to the form of an address again, and refers to the separation of the tribe of Levi for the holy service, as a manifestation of mercy on the part of the Lord towards Israel. The expression “at that time” is not to be understood as relating to the time of Aaron's death in the fortieth year of the march, in which Knobel finds a contradiction to the other books. It refers quite generally, as in Deuteronomy 9:20 and Deuteronomy 10:1, to the time of which Moses is speaking here, viz., the time when the covenant was restored at Sinai. The appointment of the tribe of Levi for service at the sanctuary took place in connection with the election of Aaron and his sons to the priesthood (Ex 28 and 29), although their call to this service, instead of the first-born of Israel, was not carried out till the numbering and mustering of the people (Numbers 1:49., Deuteronomy 4:17., Deuteronomy 8:6.). Moses is speaking here of the election of the whole of the tribe of Levi, including the priests (Aaron and his sons), as is very evident from the account of their service. It is true that the carrying of the ark upon the march through the desert was the business of the (non-priestly) Levites, viz., the Kohathites (Numbers 4:4.); but on solemn occasions the priests had to carry it (cf. Joshua 3:3, Joshua 3:6, Joshua 3:8; Joshua 6:6; 1 Kings 8:3.). “Standing before the Lord, to serve Him, and to bless in His name,” was exclusively the business of the priests (cf. Deuteronomy 18:5; Deuteronomy 21:5, and Numbers 6:23.), whereas the Levites were only assistants of the priests in their service (see at Deuteronomy 18:7). This tribe therefore received no share and possession with the other tribes, as was already laid down in Numbers 18:20 with reference to the priests, and in Numbers 18:24 with regard to all the Levites; to which passages the words “as the Lord thy God promised him” refer.—Lastly, in Deuteronomy 10:10, Deuteronomy 10:11, Moses sums up the result of his intercession in the words, “And I stood upon the mount as the first days, forty days (a resumption of Deuteronomy 9:18 and Deuteronomy 9:25); and the Lord hearkened to me this time also (word for word, as in Deuteronomy 9:19). “Jehovah would not destroy thee (Israel).” Therefore He commanded Moses to arise to depart before the people, i.e., as leader of the people to command and superintend their removal and march. In form, this command is connected with Exodus 34:1; but Moses refers here not only to that word of the Lord with the limitation added there in Exodus 34:2, but to the ultimate, full, and unconditional assurance of God, in which the Lord Himself promised to go with His people and bring them to Canaan (Exodus 34:14.).


  Verse 12-13


  The proof that Israel had no righteousness before God is followed on the positive side by an expansion of the main law laid down in Deuteronomy 6:4., to love God with all the heart, which is introduced by the words, “and now Israel,” sc., now that thou hast everything without desert or worthiness, purely from forgiving grace. “What doth the Lord thy God require of thee?” Nothing further than that thou fearest Him, “to walk in all His ways, and to love Him, and to serve Him with all the heart and all the soul.” אם כּי, unless, or except that, presupposes a negative clause (cf. Genesis 39:9), which is implied here in the previous question, or else to be supplied as the answer. The demand for fear, love, and reverence towards the Lord, is no doubt very hard for the natural man to fulfil, and all the harder the deeper it goes into the heart; but after such manifestations of the love and grace of God, it only follows as a matter of course. “Fear, love, and obedience would naturally have taken root of themselves within the heart, if man had not corrupted his own heart.” Love, which is the only thing demanded in Deuteronomy 6:5, is here preceded by fear, which is the only thing mentioned in Deuteronomy 5:26 and Deuteronomy 6:24.


  The fear of the Lord, which springs from the knowledge of one's own unholiness in the presence of the holy God, ought to form the one leading emotion in the heart prompting to walk in all the ways of the Lord, and to maintain morality of conduct in its strictest form. This fear, which first enables us to comprehend the mercy of God, awakens love, the fruit of which is manifested in serving God with all the heart and all the soul (see Deuteronomy 6:5). “For thy good,” as in Deuteronomy 5:30 and Deuteronomy 6:24.


  Verse 14-15


  This obligation the Lord had laid upon Israel by the love with which He, to whom all the heavens and the earth, with everything upon it, belong, had chosen the patriarchs and their seed out of all nations. By “the heavens of the heavens,” the idea of heaven is perfectly exhausted. This God, who might have chosen any other nation as well as Israel, or in fact all nations together, had directed His special love to Israel alone.


  Verse 16-17


  Above all, therefore, they were to circumcise the foreskin of their hearts, i.e., to lay aside all insensibility of heart to impressions from the love of God (cf. Leviticus 26:41; and on the spiritual signification of circumcision, see Genesis 17:15-21), and not stiffen their necks any more, i.e., not persist in their obstinacy, or obstinate resistance to God (cf. Deuteronomy 9:6, Deuteronomy 9:13). Without circumcision of heart, true fear of God and true love of God are both impossible. As a reason for this admonition, Moses adduces in Deuteronomy 10:17. the nature and acts of God. Jehovah as the absolute God and Lord is mighty and terrible towards all, without respect of person, and at the same time a just Judge and loving Protector of the helpless and oppressed. From this it follows that the true God will not tolerate haughtiness and stiffness of neck either towards Himself or towards other men, but will punish it without reserve. To set forth emphatically the infinite greatness and might of God, Moses describes Jehovah the God of Israel as the “God of gods,” i.e., the supreme God, the essence of all that is divine, of all divine power and might (cf. Psalm 136:2),—and as the “Lord of lords,” i.e., the supreme, unrestricted Ruler (“the only Potentate,” 1 Timothy 6:15), above all powers in heaven and on earth, “a great King above all gods” (Psalm 95:3). Compare Revelation 17:14 and Revelation 19:16, where these predicates are transferred to the exalted Son of God, as the Judge and Conqueror of all dominions and powers that are hostile to God. The predicates which follow describe the unfolding of the omnipotence of God in the government of the world, in which Jehovah manifests Himself as the great, mighty, and terrible God (Psalm 89:8), who does not regard the person (cf. Leviticus 19:15), or accept presents (cf. Deuteronomy 16:19), like a human judge.


  Verse 18-19


  As such, Jehovah does justice to the defenceless (orphan and widow), and exercises a loving care towards the stranger in his oppression. For this reason the Israelites were not to close their hearts egotistically against the stranger (cf. Exodus 22:20). This would show whether they possessed any love to God, and had circumcised their hearts (cf. 1 John 3:10, 1 John 3:17).


  Verse 20-21


  After laying down the fundamental condition of a proper relation towards God, Moses describes the fear of God, i.e., true reverence of God, in its threefold manifestation, in deed (serving God), in heart (cleaving to Him; cf. Deuteronomy 4:4), and with the mouth (swearing by His name; cf. Deuteronomy 6:13). Such reverence as this Israel owed to its God; for “He is thy praise, and He is thy God” (Deuteronomy 10:21). He has given thee strong inducements to praise. By the great and terrible things which thine eyes have seen, He has manifested Himself as God to thee. “Terrible things” are those acts of divine omnipotence, which fill men with fear and trembling at the majesty of the Almighty (cf. Exodus 15:11). אתּך עשׂה, “done with thee,” i.e., shown to thee (את in the sense of practical help).


  Verse 22


  One marvel among these great and terrible acts of the Lord as to be seen in Israel itself, which had gone down to Egypt in the persons of its fathers as a family consisting of seventy souls, and now, notwithstanding the oppression it suffered there, had grown into an innumerable nation. So marvellously had the Lord fulfilled His promise in Genesis 15:5. By referring to this promise, Moses intended no doubt to recall to the recollection of the people the fact that the bondage of Israel in a foreign land for 400 years had also been foretold (Genesis 15:13.). On the seventy souls, see at Genesis 46:26-27.


  Deuteronomy 11


  Verse 1


  In Deuteronomy 11:1-12 the other feature in the divine requirements (Deuteronomy 10:12), viz., love to the Lord their God, is still more fully developed. Love was to show itself in the distinct perception of what had to be observed towards Jehovah (to “keep His charge,” see at Leviticus 8:35), i.e., in the perpetual observance of His commandments and rights. The words, “and His statutes,” etc., serve to explain the general notion, “His charge.” “All days,” as in Deuteronomy 4:10.


  Verses 2-7


  To awaken this love they were now to know, i.e., to ponder and lay to heart, the discipline of the Lord their God. The words from “for (I speak)not” to “have not seen” are a parenthetical clause, by which Moses would impress his words most strongly upon the hearts of the older generation, which had witnessed the acts of the Lord. The clause is without any verb or predicate, but this can easily be supplied from the sense. The best suggestion is that of Schultz, viz., ההוּא הדּבר, “for it is not with your children that I have to do,” not to them that this admonition applies. Moses refers to the children who had been born in the desert, as distinguished from those who, though not twenty years old when the Israelites came out of Egypt, had nevertheless seen with their own eyes the plagues inflicted upon Egypt, and who were now of mature age, viz., between forty and sixty years old, and formed, as the older and more experienced generation, the stock and kernel of the congregation assembled round him now. To the words, “which have not known and have not seen,” it is easy to supply from the context, “what ye have known and seen.” The accusatives from “the chastisement” onwards belong to the verb of the principal sentence, “know ye this day.” The accusatives which follow show what we are to understand by “the chastisement of the Lord,” viz., the mighty acts of the Lord to Egypt and to Israel in the desert. The object of them all was to educate Israel in the fear and love of God. In this sense Moses calls them מוּסר (Eng. Ver. chastisement), παιδεία , i.e., not punishment only, but education by the manifestation of love as well as punishment (like יסּר in Deuteronomy 4:36; cf. Proverbs 1:2, Proverbs 1:8; Proverbs 4:1, etc.). “His greatness,” etc., as in Deuteronomy 3:24 and Deuteronomy 4:34. On the signs and acts in Egypt, see at Deuteronomy 4:34; Deuteronomy 6:22; and on those at the Red Sea, at Ex 14. פּניהם—הצּיף אשׁר, “over whose face He made the waters of the Red Sea to flow;” cf. Exodus 14:26.—By the acts of God in the desert (Deuteronomy 11:5) we are not to understand the chastenings in Num 11-15 either solely or pre-eminently, but all the manifestations of the omnipotence of God in the guidance of Israel, proofs of love as well as the penal wonders. Of the latter, the miraculous destruction of the company of Korah is specially mentioned in Deuteronomy 11:6 (cf. Numbers 16:31-33). Here Moses only mentions Dathan and Abiram, the followers of Korah, and not Korah himself, probably from regard to his sons, who were not swallowed up by the earth along with their father, but had lived to perpetuate the family of Korah. “Everything existing, which was in their following” (see Exodus 11:8), does not mean their possessions, but their servants, and corresponds to “all the men who belonged to Korah” in Numbers 16:32, whereas the possessions mentioned there are included here in the “tents.” היקוּם is only applied to living beings, as in Genesis 7:4 and Genesis 7:23.—In Deuteronomy 11:7 the reason is given for the admonition in Deuteronomy 11:2: the elders were to know (discern) the educational purpose of God in those mighty acts of the Lord, because they had seen them with their own eyes.


  Verses 8-11


  And this knowledge was to impel them to keep the law, that they might be strong, i.e., spiritually strong (Deuteronomy 1:38), and not only go into the promised land, but also live long therein (cf. Deuteronomy 4:26; Deuteronomy 6:3).—In Deuteronomy 11:10-12 Moses adduces a fresh motive for his admonition to keep the law with fidelity, founded upon the peculiar nature of the land. Canaan was a land the fertility of which was not dependent, like that of Egypt, upon its being watered by the hand of man, but was kept up by the rain of heaven which was sent down by God the Lord, so that it depended entirely upon the Lord how long its inhabitants should live therein. Egypt is described by Moses as a land which Israel sowed with seed, and watered with its foot like a garden of herbs. In Egypt there is hardly any rain at all (cf. Herod. ii. 4, Diod. Sic. i. 41, and other evidence in Hengstenberg's Egypt and the Books of Moses, pp. 217ff.). The watering of the land, which produces its fertility, is dependent upon the annual overflowing of the Nile, and, as this only lasts for about 100 days, upon the way in which this is made available for the whole year, namely, by the construction of canals and ponds throughout the land, to which the water is conducted from the Nile by forcing machines, or by actually carrying it in vessels up to the fields and plantations.


  The expression, “with thy foot,” probably refers to the large pumping wheels still in use there, which are worked by the feet, and over which a long endless rope passes with pails attached, for drawing up the water (cf. Niebuhr, Reise, i. 149), the identity of which with the ἕλιξ described by Philo as ὑδρηλὸν ὄργανον (de confus. ling. i. 410) cannot possibly be called in question; provided, that is to say, we do not confound this ἕλιξ with the Archimedean water-screw mentioned by Diod. Sic. i. 34, and described more minutely at v. 37, the construction of which was entirely different (see my Archaeology, ii. pp. 111-2).—The Egyptians, as genuine heathen, were so thoroughly conscious of this peculiar characteristic of their land, which made its fertility far more dependent upon the labour of human hands than upon the rain of heaven or divine providence, that Herodotus (ii. 13) represents them as saying, “The Greeks, with their dependence upon the gods, might be disappointed in their brightest hopes and suffer dreadfully from famine.” The land of Canaan yielded no support to such godless self-exaltation, for it was “a land of mountains and valleys, and drank water of the rain of heaven” (ל before מטר, to denote the external cause; see Ewald, §217, d.); i.e., it received its watering, the main condition of all fertility, from the rain, by the way of the rain, and therefore through the providential care of God.


  Verse 12


  It was a land which Jehovah inquired after, i.e., for which He cared (דּרשׁ, as in Proverbs 31:13; Job 3:4); His eyes were always directed towards it from the beginning of the year to the end; a land, therefore, which was dependent upon God, and in this dependence upon God peculiarly adapted to Israel, which was to live entirely to its God, and upon His grace alone.


  Verses 13-32


  This peculiarity in the land of Canaan led Moses to close the first part of his discourse on the law, his exhortation to fear and love the Lord, with a reference to the blessing that would follow the faithful fulfilment of the law, and a threat of the curse which would attend apostasy to idolatry.


  Deuteronomy 11:13-15


  If Israel would serve its God in love and faithfulness, He would give the land early and latter rain in its season, and therewith a plentiful supply of food for man and beast (see Leviticus 26:3 and Leviticus 26:5; and for the further expansion of this blessing, Deuteronomy 28:1-12).


  Deuteronomy 11:16-25


  But if, on the other hand, their heart was foolish to turn away from the Lord and serve other gods, the wrath of the Lord would burn against them, and God would shut up the heaven, that no rain should fall and the earth should yield no produce, and they would speedily perish (cf. Leviticus 26:19-20, and Deuteronomy 28:23-24). Let them therefore impress the words now set before them very deeply upon themselves and their children (Deuteronomy 11:18-21, in which there is in part a verbal repetition of Deuteronomy 6:6-9). The words, “as the days of the heaven above the earth,” i.e., as long as the heaven continues above the earth,—in other words, to all eternity (cf. Psalm 89:30; Job. Deuteronomy 14:12),—belong to the main sentence, “that your days may be multiplied,” etc. (Deuteronomy 11:21). “The promise to give the land to Israel for ever was not made unconditionally; an unconditional promise is precluded by the words, 'that your days may be multiplied'” (Schultz). (For further remarks, see at Deuteronomy 30:3-5.) For (Deuteronomy 11:22-25) if they adhered faithfully to the Lord, He would drive out before them all the nations that dwelt in the land, and would give them the land upon which they trod in all its length and breadth, and so fill the Canaanites with fear and terror before them, that no one should be able to stand against them. (On Deuteronomy 11:23, cf. Deuteronomy 7:1-2; Deuteronomy 9:1, and Deuteronomy 1:28.) The words, “every place whereon the soles of your feet shall tread shall be yours,” are defined more precisely, and restricted to the land of Canaan on both sides of the Jordan by the boundaries which follow: “from the desert (of Arabia on the south), and Lebanon (on the north), and from the river Euphrates (on the east) to the hinder sea” (the Mediterranean on the west; see Numbers 34:6). The Euphrates is given as the eastern boundary, as in Deuteronomy 1:7, according to the promise in Genesis 15:18. (On Deuteronomy 11:25, cf. Deuteronomy 7:24; Deuteronomy 2:25, and Exodus 23:27.)


  Deuteronomy 11:26-30


  Concluding summary. “I set before you this day the blessing and the curse.” The blessing, if (אשׁר, ὅτε , as in Leviticus 4:22) ye hearken to the commandments of your God; the curse, if ye do not give heed to them, but turn aside from the way pointed out to you, to go after other gods. To this there are added instructions in Deuteronomy 11:29 and Deuteronomy 11:30, that when they took possession of the land they should give the blessing upon Mount Gerizim and the curse upon Mount Ebal, i.e., should give utterance to them there, and as it were transfer them to the land to be apportioned to its inhabitants according to their attitude towards the Lord their God. (For further comment, see at Deuteronomy 27:14.) The two mountains mentioned were selected for this act, no doubt because they were opposite to one another, and stood, each about 2500 feet high, in the very centre of the land not only from west to east, but also from north to south. Ebal stands upon the north side, Gerizim upon the south; between the two is Sichem, the present Nabulus, in a tolerably elevated valley, fertile, attractive, and watered by many springs, which runs from the south-east to the north-west from the foot of Gerizim to that of Ebal, and is about 1600 feet in breadth. The blessing was to be uttered upon Gerizim, and the curse upon Ebal; though not, as the earlier commentators supposed, because the peculiarities of these mountains, viz., the fertility of Gerizim and the barrenness of Ebal, appeared to accord with this arrangement: for when seen from the valley between, “the sides of both these mountains are equally naked and sterile;” and “the only exception in favour of the former is a small ravine coming down, opposite the west end of the town, which is indeed full of foundations and trees” (Rob. Pal. iii. 96, 97). The reason for selecting Gerizim for the blessings was probably, as Schultz supposes, the fact that it was situated on the south, towards the region of the light. “Light and blessing are essentially one. From the light-giving face of God there come blessing and life (Psalm 16:11).”—In Deuteronomy 11:30 the situation of these mountains is more clearly defined: they were “on the other side of the Jordan,” i.e., in the land to the west of the Jordan, “behind the way of the sunset,” i.e., on the other side of the road of the west, which runs through the land on the west of the Jordan, just as another such road runs through the land on the east (Knobel). The reference is to the main road which ran from Upper Asia through Canaan to Egypt, as was shown by the journeys of Abraham and Jacob (Genesis 12:6; Genesis 33:17-18). Even at the present day the main road leads from Beisan to Jerusalem round the east side of Ebal into the valley of Sichem, and then again eastwards from Gerizim through the Mukra valley on towards the south (cf. Rib. iii. 94; Ritter, Erdkunde, xvi. pp. 658-9). “In the land of the Canaanite who dwells in the Arabah.” By the Arabah, Knobel understands the plain of Nabulus, which is not much less than four hours' journey long, and on an average from a half to three-quarters broad, “the largest of all upon the elevated tract of land between the western plain and the valley of the Jordan” (Rob. iii. p. 101). This is decidedly wrong, however, as it is opposed to the fixed use of the word, and irreconcilable with the character of this plain, which, Robinson says, “is cultivated throughout and covered with the rich green of millet intermingled with the yellow of the ripe corn, which the country people were just reaping” (Pal. iii. 93). The Arabah is the western portion of the Ghor (see at Deuteronomy 1:1), and is mentioned here as that portion of the land on the west of the Jordan which lay stretched out before the eyes of the Israelites who were encamped in the steppes of Moab. “Over against Gilgal,” i.e., not the southern Gilgal between Jericho and the Jordan, which received its name for the first time in Joshua 4:20 and Joshua 5:9; but probably the Gilgal mentioned in Joshua 9:6; Joshua 10:6., and very frequently in the history of Samuel, Elijah, and Elisha, which is only about twelve and a half miles from Gerizim in a southern direction, and has been preserved in the large village of Jiljilia to the south-west of Sinjil, and which stands in such an elevated position, “close to the western brow of the high mountain tract,” that you “have here a very extensive prospect over the great lower plain, and also over the sea, whilst the mountains of Gilead are seen in the east” (Rob. Pal. iii. 81). Judging from this description of the situation, Mount Gerizim must be visible from this Gilgal, so that Gerizim and Ebal might very well be described as over against Gilgal.


  The last definition, “beside the terebinths of Moreh,” is intended no doubt to call to mind the consecration of that locality even from the times of the patriarchs (Schultz: see at Genesis 12:6, and Genesis 35:4).


  Deuteronomy 11:31-32


  Deuteronomy 11:31-32 contain the reason for these instructions, founded upon the assurance that the Israelites were going over the Jordan and would take possession of the promised land, and should therefore take care to keep the commandments of the Lord (cf. Deuteronomy 4:5-6).


  Deuteronomy 12


  Introduction


  B. Exposition of the Principal Laws—Deuteronomy 12-26


  The statutes and rights which follow in the second or special half of this address, and which consist in part of rules having regard to circumstances not contemplated by the Sinaitic laws, and partly of repetitions of laws already given, were designed as a whole to regulate the ecclesiastical, civil, and domestic life of Israel in the land of Canaan, in harmony with its calling to be the holy nation of the Lord. Moses first of all describes the religious and ecclesiastical life of the nation, in its various relations to the Lord (ch. 12-16:17); and then the political organization of the congregation, or the rights and duties of the civil and spiritual leaders of the nation (Deuteronomy 16:18-18:22); and lastly, seeks to establish upon a permanent basis the civil and domestic well-being of the whole congregation and its individual members, by a multiplicity of precepts, intended to set before the people, as a conscientious obligation on their part, reverence and holy awe in relation to human life, to property, and to personal rights; a pious regard for the fundamental laws of the world; sanctification of domestic life and of the social bond; practical brotherly love towards the poor, the oppressed, and the needy; and righteousness of walk and conversation (ch. 19-26).—So far as the arrangement of this address is concerned, the first two series of these laws may be easily regarded as expositions, expansions, and completions of the commandments in the decalogue in relation to the Sabbath, and to the duty of honouring parents; and in the third series also there are unquestionably many allusions to the commandments in the second table of the decalogue. But the order in which the different laws and precepts in this last series are arranged, does not follow the order of the decalogue, so as to warrant us in looking there for the leading principle of the arrangement, as Schultz has done. Moses allows himself to be guided much more by analogies and the free association of ideas than by any strict regard to the decalogue; although, no doubt, the whole of the book of Deuteronomy may be described, as Luther says, as “a very copious and lucid explanation of the decalogue, an acquaintance with which will supply all that is requisite to a full understanding of the ten commandments.”


  Verses 1-14


  The laws relating to the worship of the Israelites commence with a command to destroy and annihilate all places and memorials of the Canaanitish worship (Deuteronomy 12:2-4), and then lay it down as an established rule, that the Israelites were to worship the Lord their God with sacrifices and gifts, only in the place which He Himself should choose (Deuteronomy 12:5-14). On the other hand, in the land of Canaan cattle might be slain for eating and the flesh itself be consumed in any place; though sacrificial meals could only be celebrated in the place of the sanctuary appointed by the Lord (Deuteronomy 12:15-19). Moreover, on the extension of the borders of the land, oxen, and sheep, and goats could be slaughtered for food in any place; but the blood was not to be eaten, and consecrated gifts and votive sacrifices were not to be prepared as meals anywhere, except at the altar of the Lord (Deuteronomy 12:20-28). Lastly, the Israelites were not to be drawn aside by the Canaanites, to imitate them in their worship (Deuteronomy 12:29-31).


  Deuteronomy 12:1


  On the heading in Deuteronomy 12:1, see chs. Deuteronomy 6:1 and Deuteronomy 4:1. “All the days that ye live” relates to the more distant clause, “which ye shall observe,” etc. (cf. Deuteronomy 4:10).


  Deuteronomy 12:2-3


  Ye shall destroy all the places where the Canaanites worship their gods, upon the high mountains, upon the hills, and under every green tree (cf. Jeremiah 2:20; Jeremiah 3:6; Jeremiah 17:2; 2 Kings 16:4; 2 Kings 17:10). The choice of mountains and hills for places of worship by most of the heathen nations, had its origin in the wide-spread belief, that men were nearer to the Deity and to heaven there. The green trees are connected with the holy groves, of which the heathen nations were so fond, and the shady gloom of which filled the soul with holy awe at the nearness of the Deity. In the absence of groves, they chose green trees with thick foliage (Ezekiel 6:13; Ezekiel 20:28), such as the vigorous oak, which attains a great age, the evergreen terebinth (Isaiah 1:29-30; Isaiah 57:5), and the poplar or osier, which continues green even in the heat of summer (Hosea 4:13), and whose deep shade is adapted to dispose the mind to devotion.


  Deuteronomy 12:3


  Beside the place of worship, they were also to destroy all the idols of the Canaanitish worship, as had already been commanded in Deuteronomy 7:5, and to blot out even their names, i.e., every trace of their existence (cf. Deuteronomy 7:24).


  Deuteronomy 12:4-5


  “Ye shall not do so to Jehovah your God,” i.e., not build altars and offer sacrifices to Him in any place you choose, but (Deuteronomy 12:5.) shall only keep yourselves (אל דּרשׁ) to the place “which He shall choose out of all the tribes to put His name there for His dwelling.” Whereas the heathen seeks and worships his nature-gods, wherever he thinks he can discern in nature any trace of Divinity, the true God has not only revealed His eternal power and Godhead in the works of creation, but His personal being, which unfolds itself to the world in love and holiness, in grace and righteousness, He has made known to man, who was created in His image, in the words and works of salvation; and in these testimonies of His saving presence He has fixed for Himself a name, in which He dwells among His people. This name presents His personality, as comprehended in the word Jehovah, in a visible sign, the tangible pledge of His essential presence. During the journeying of the Israelites this was effected by the pillar of cloud and fire; and after the erection of the tabernacle, by the cloud in the most holy place, above the ark of the covenant, with the cherubim uon it, in which Jehovah had promised to appear to the high priest as the representative of the covenant nation. Through this, the tabernacle, and afterwards Solomon's temple, which took its place, became the dwelling-place of the name of the Lord. But if the knowledge of the true God rested upon direct manifestations of the divine nature,—and the Lord God had for that very reason made Himself known to His people in words and deeds as their God-then as a matter of course the mode of His worship could not be dependent upon any appointment of men, but must be determined exclusively by God Himself. The place of His worship depended upon the choice which God Himself should make, and which would be made known by the fact that He “put His name,” i.e., actually manifested His own immediate presence, in one definite spot. By the building of the tabernacle, which the Lord Himself prescribed as the true spot for the revelation of His presence among His people, the place where His name was to dwell among the Israelites was already so far determined, that only the particular town or locality among the tribes of Israel where the tabernacle was to be set up after the conquest of Canaan remained to be decided. At the same time, Moses not only speaks of the Lord choosing the place among all the tribes for the erection of His sanctuary, but also of His choosing the place where He would put His name, that He might dwell there (לשׁכנו from שׁכן, for שׁכנו from שׁכן). For the presence of the Lord was not, and was not intended, to be exclusively confined to the tabernacle (or the temple). As God of the whole earth, wherever it might be necessary, for the preservation and promotion of His kingdom, He could make known His presence, and accept the sacrifices of His people in other places, independently of this sanctuary; and there were times when this was really done. The unity of the worship, therefore, which Moses here enjoined, was not to consist in the fact that the people of Israel brought all their sacrificial offerings to the tabernacle, but in their offering them only in the spot where the Lord made His name (that is to say, His presence) known.


  What Moses commanded here, was only an explanation and more emphatic repetition of the divine command in Exodus 20:23-24 (Deuteronomy 12:21 and Deuteronomy 12:22); and to understand “the place which Jehovah would choose” as relating exclusively to Jerusalem or the temple-hill, is a perfectly arbitrary assumption. Shiloh, the place where the tabernacle was set up after the conquest of the land (Joshua 18:1), and where it stood during the whole of the times of the judges, was also chosen by the Lord (cf. Jeremiah 7:12). It was not till after David had set up a tent for the ark of the covenant upon Zion, in the city of Jerusalem, which he had chosen as the capital of his kingdom, and had erected an altar for sacrifice there (2 Samuel 6:17; 1 Chronicles 16:1), that the will of the Lord was made known to him by the prophet Gad, that he should build an altar upon the threshing-floor of Araunah, where the angel of the Lord had appeared to him; and through this command the place was fixed for the future temple (2 Samuel 24:18; 1 Chronicles 21:18). דּרשׁאל, to turn in a certain direction, to inquire or to seek. את־שׁמו שׂוּם, “to put His name,” i.e., to make known His presence, is still further defined by the following word לשׁכנו, as signifying that His presence was to be of permanent duration. It is true that this word is separated by an (athnach) from the previous clause; but it certainly cannot be connected with תדרשׁוּ (ye shall seek), not only because of the standing phrase, שׁם שׁמו לשׁכּן (“to cause His name to dwell there,” Deuteronomy 12:11; Deuteronomy 14:23; Deuteronomy 16:2, Deuteronomy 16:6, etc.), but also because this connection would give no fitting sense, as the infinitive שׁכן does not mean “a dwelling-place.”


  Deuteronomy 12:6-9


  Thither they were to take all their sacrificial gifts, and there they were to celebrate their sacrificial meals. The gifts are classified in four pairs: (1) the sacrifices intended for the altar, burnt-offerings and slain-offerings being particularly mentioned as the two principal kinds, with which, according to Numbers 15:4., meat-offerings and drink-offerings were to be associated; (2) “your tithes and every heave-offering of your hand.” By the tithes we are to understand the tithes of field-produce and cattle, commanded in Leviticus 27:30-33 and Numbers 18:21-24, which were to be brought to the sanctuary because they were to be offered to the Lord, as was the case under Hezekiah (2 Chronicles 31:5-7). That the tithes mentioned here should be restricted to vegetable tithes (of corn, new wine, and oil), is neither allowed by the general character of the expression, nor required by the context. For instance, although, according to Deuteronomy 12:7 and Deuteronomy 12:11, Deuteronomy 12:12, as compared with Deuteronomy 12:17, a portion of the vegetable tithe was to be applied to the sacrificial meals, there is no ground whatever for supposing that all the sacrifices and consecrated gifts mentioned in Deuteronomy 12:6 were offerings of this kind, and either served as sacrificial meals, or had such meals connected with them. Burnt-offerings, for example, were not associated in any way with the sacrificial meals. The difficulty, or as some suppose “the impossibility,” of delivering all the tithes from every part of the land at the place of the sanctuary, does not warrant us in departing from the simple meaning of Moses' words in the verse before us. The arrangement permitted in Deuteronomy 14:24-25, with reference to the so-called second tithe,—viz., that if the sanctuary was too far off, the tithe might be sold at home, and whatever was required for the sacrificial meals might be bought at the place of the sanctuary with the money so obtained,—might possibly have been also adopted in the case of the other tithe. At all events, the fact that no reference is made to such cases as these does not warrant us in assuming the opposite. As the institution of tithes generally did not originate with the law of Moses, but is presupposed as a traditional and well-known custom,—all that is done being to define them more precisely, and regulate the way in which they should be applied,—Moses does not enter here into any details as to the course to be adopted in delivering them, but merely lays down the law that all the gifts intended for the Lord were to be brought to Him at His sanctuary, and connects with this the further injunction that the Israelites were to rejoice there before the Lord, that is to say, were to celebrate their sacrificial meals at the place of His presence which He had chosen.—The gifts, from which the sacrificial meals were prepared, are not particularized here, but are supposed to be already known either form the earlier laws or from tradition. From the earlier laws we learn that the whole of the flesh of the burnt-offerings was to be consumed upon the altar, but that the flesh of the slain-offerings, except in the case of the peace-offerings, was to be applied to the sacrificial meals, with the exception of the fat pieces, and the wave-breast and heave-shoulder. With regard to the tithes, it is stated in Numbers 18:21-24 that Jehovah had given them to the Levites as their inheritance, and that they were to give the tenth part of them to the priests. In the laws contained in the earlier books, nothing is said about the appropriation of any portion of the tithes to sacrificial meals. Yet in Deuteronomy this is simply assumed as a customary thing, and not introduced as a new commandment, when the law is laid down (in Deuteronomy 12:17; Deuteronomy 14:22., Deuteronomy 26:12.), that they were not to eat the tithe of corn, new wine, and oil within their gates (in the towns of the land), any more than the first-born of oxen and sheep, but only at the place of the sanctuary chosen by the Lord; and that if the distance was too great for the whole to be transported thither, they were to sell the tithes and firstlings at home, and then purchase at the sanctuary whatever might be required for the sacrificial meals. From these instructions it is very apparent that sacrificial meals were associated with the delivery of the tithes and firstlings to the Lord, to which a tenth part of the corn, must, and oil was applied, as well as the flesh of the first-born of edible cattle. This tenth formed the so-called second tithe (δευτέραν δεκάτην , Tob. 1:7), which is mentioned here for the first time, but not introduced as a new rule or an appendix to the former laws. It is rather taken for granted as a custom founded upon tradition, and brought into harmony with the law relating to the oneness of the sanctuary and worship.


  “The heave-offerings of your hand,” which are mentioned again in Malachi 3:8 along with the tithes, are not to be restricted to the first-fruits, as we may see from Ezekiel 20:40, where the terumoth are mentioned along with the first-fruits. We should rather understand them as being free gifts of love, which were consecrated to the Lord in addition to the legal first-fruits and tithes without being actual sacrifices, and which were then applied to sacrificial meals.—The other gifts were (3) נדרים and נדבות, sacrifices which were offered partly in consequence of vows and partly of their own free will (see at Leviticus 23:38, compared with Leviticus 7:16; Leviticus 22:21, and Numbers 15:3; Numbers 29:39); and lastly (4), “firstlings of your herds and of your flocks,” viz., those commanded in Exodus 13:2, Exodus 13:12., and Numbers 18:15.


  According to Exodus 13:15, the Israelites were to sacrifice the firstlings to the Lord; and according to Numbers 13:8. they belonged to the holy gifts, which the Lord assigned to the priests for their maintenance, with the more precise instructions in Deuteronomy 12:17, Deuteronomy 12:18, that the first-born of oxen, sheep, and goats were not to be redeemed, but being holy were to be burned upon the altar in the same manner as the (shelamim), and that the flesh was to belong to the priests, like the wave-breast and right leg of the shelamim. These last words, it is true, are not to be understood as signifying that the only portions of the flesh of the firstlings which were to be given to the priest were the wave-breast and heave-leg, and that the remainder of the flesh was to be left to the offerer to be applied to a sacrificial meal (Hengstenberg); but they state most unequivocally that the priest was to apply the flesh to a sacrificial meal, like the wave-breast and heave-leg of all the peace-offerings, which the priest was not even allowed to consume with his own family at home, like ordinary flesh, but to which the instructions given for all the sacrificial meals were applicable, namely, that“whoever was clean in the priest's family” might eat of it (Numbers 18:11), and that the flesh was to be eaten on the day when the sacrifice was offered (Leviticus 7:15), or at the latest on the following morning, as in the case of the votive offering (Leviticus 7:16), and that whatever was left was to be burnt. These instructions concerning the flesh of the firstlings to be offered to the Lord no more prohibit the priest from allowing the persons who presented the firstlings to take part in the sacrificial meals, or handing over to them some portion of the flesh which belonged to himself to hold a sacrificial meal, than any other law does; on the contrary, the duty of doing this was made very plain by the fact that the presentation of firstlings is described as ליהוה זבח in Exodus 13:15, in the very first of the general instructions for their sanctification, since even in the patriarchal times the זבח was always connected with a sacrificial meal in which the offerer participated. Consequently it cannot be shown that there is any contradiction between Deuteronomy and the earlier laws with regard to the appropriation of the first-born. The command to bring the firstlings of the sacrificial animal, like all the rest of the sacrifices, to the place of His sanctuary which the Lord would choose, and to hold sacrificial meals there with the tithes of corn, new wine, and oil, and also with the firstlings of the flocks, and herds, is given not merely to the laity of Israel, but to the whole of the people, including the priests and Levites, without the distinction between the tribe of Levi and the other tribes, established in the earlier laws, being even altered, much less abrogated. The Israelites were to bring all their sacrificial gifts to the place of the sanctuary to be chosen by the Lord, and there, not in all their towns, they were to eat their votive and free-will offerings in sacrificial meals. This, and only this, is what Moses commands the people both here in Deuteronomy 12:7 and Deuteronomy 12:17, Deuteronomy 12:18, and also in Deuteronomy 14:22. and Deuteronomy 15:19.


  “Rejoice in all that your hand has acquired.” The phrase יד משׁלחul Deu_12:18}; {ul Deu_15:10}; {ul Deu_23:21}; {ul Deu_28:8}, {ul Deu_28:20}) signifies that to which the hand is stretched out, that which a man undertakes (synonymous with מעשׂה), and also what a man acquires by his activity: hence Isaiah 11:14, יד משׁלוח, what a man appropriates to himself with his hand, or takes possession of. אשׁר beforeבּרכך is dependent upon ידכם משׁלה, and בּרך is construed with a double accusative, as in Genesis 49:25. The reason for these instructions is given in Deuteronomy 12:8, Deuteronomy 12:9, namely, that this had not hitherto taken place, but that up to this day every one had done what he thought right, because they had not yet come to the rest and to the inheritance which the Lord was about to give them. The phrase,“whatsoever is right in his own eyes,” is applied to actions performed according to a man's own judgment, rather than according to the standard of objective right and the law of God (cf. Judges 17:6; Judges 21:25). The reference is probably not so much to open idolatry, which was actually practised, according to Leviticus 17:7; Numbers 25:1; Ezekiel 20:16-17; Amos 5:25-26, as to acts of illegality, for which some excuse might be found in the circumstances in which they were placed when wandering through the desert,—such, for example, as the omission of the daily sacrifice when the tabernacle was not set up, and others of a similar kind.


  Deuteronomy 12:10-14


  But when the Israelites had crossed over the Jordan, and dwelt peaceably in Canaan, secured against their enemies round about, these irregularities were not to occur any more; but all the sacrifices were to be offered at the place chosen by the Lord for the dwelling-place of His name, and there the sacrificial meals were to be held with joy before the Lord. “The choice of your vows,” equivalent to your chosen vows, inasmuch as every vow was something special, as the standing phrase נדר פּלּא (Leviticus 22:21, and Numbers 15:3, Numbers 15:8) distinctly shows.—“Rejoicing before the Lord,” which is the phrase applied in Leviticus 23:40 to the celebration of the feast of Tabernacles, was to be the distinctive feature of all the sacrificial meals held by the people at the sanctuary, as is repeatedly affirmed (Deuteronomy 14:26; Deuteronomy 16:11; Deuteronomy 26:11; Deuteronomy 27:7). This holy joy in the participation of the blessing bestowed by the Lord was to be shared not only by sons and daughters, but also by salve (men-servants and maid-servants), that they too might taste the friendliness of their God, and also by “the Levite that is in your gates” (i.e., your towns and hamlets; see at Exodus 20:10). This frequently recurring description of the Levites (cf. Deuteronomy 12:18; Deuteronomy 14:27; Deuteronomy 16:11, Deuteronomy 16:14; Deuteronomy 18:6; Deuteronomy 26:12) does not assume that they were homeless, which would be at variance with the allotment of towns for them to dwell in (Num 35); but simply implies what is frequently added in explanation, that the Levites had “no part nor inheritance,” no share of the land as their hereditary property, and in this respect resembled strangers (Deuteronomy 14:21, Deuteronomy 14:29; Deuteronomy 16:11, etc.).


  And the repeated injunction to invite the Levites to the sacrificial meals is not at variance with Numbers 18:21, where the tithes are assigned to the tribe of Levi for their maintenance. For however ample this revenue may have been according to the law, it was so entirely dependent, upon the honesty and conscientiousness of the people, that the Levites might very easily be brought into a straitened condition, if indifference towards the Lord and His servants should prevail throughout the nation.—In Deuteronomy 12:13, Deuteronomy 12:14, Moses concludes by once more summing up these instructions in the admonition to beware of offering sacrifices in every place that they might choose, the burnt-offering, as the leading sacrifice, being mentioned instar omnium.


  Verses 15-19


  But if these instructions were really to be observed by the people in Canaan, it was necessary that the law which had been given with reference to the journey through the wilderness, viz., that no animal should be slain anywhere else than at the tabernacle in the same manner as a slain-offering (Leviticus 17:3-6), should be abolished. This is done in Deuteronomy 12:15, where Moses, in direct connection with what goes before, allows the people, as an exception (רק, only) to the rules laid down in Deuteronomy 12:4-14, to kill and eat flesh for their own food according to all their soul's desire. Flesh that was slaughtered for food could be eaten by both clean and unclean, such for example as the roebuck and the hart, animals which could not be offered in sacrifice, and in which, therefore, the distinction between clean and unclean on the part of the eaters did not come into consideration at all.


  Deuteronomy 12:16


  But blood was forbidden to be eaten (see at Leviticus 17:10.). The blood was to be poured out upon the earth like water, that it might suck it in, receive it into its bosom.


  Deuteronomy 12:17-19


  Sacrificial meals could only be held at the sanctuary; and the Levite was not to be forgotten or neglected in connection with them (see at Deuteronomy 12:6, Deuteronomy 12:7, and Deuteronomy 12:12). תוּכל לא, “thou must not,” as in Deuteronomy 7:22.


  Verse 20-21


  These rules were still to remain in force, even when God should extend the borders of the land in accordance with His promise. This extension relates partly to the gradual but complete extermination of the Canaanites (Deuteronomy 7:22, comp. with Exodus 23:27-33), and partly to the extension of the territory of the Israelites beyond the limits of Canaan Proper, in accordance with the divine promise in Genesis 15:18. The words “as He hath spoken to thee” refer primarily to Exodus 23:27-33. (On Deuteronomy 12:20 , see Deuteronomy 12:15).—In Deuteronomy 12:21, “if the place … be too far from thee,” supplies the reason for the repeal of the law in Leviticus 17:3, which restricted all slaughtering to the place of the sanctuary. The words “kill … as I have commanded thee” refer back to Deuteronomy 12:15.


  Verse 22


  Only the flesh that was slaughtered was to be eaten as the hart and the roebuck (cf. Deuteronomy 12:15), i.e., was not to be made into a sacrifice. יחדּו, together, i.e., the one just the same as the other, as in Isaiah 10:8, without the clean necessarily eating along with the unclean.


  Verse 23-24


  The law relating to the blood, as in Deuteronomy 12:16.—“Be strong not to eat the blood,” i.e., stedfastly resist the temptation to eat it.


  Verses 25-27


  On the promise for doing what was right in the eyes of the Lord, see Deuteronomy 6:18.—In Deuteronomy 12:26, Deuteronomy 12:27, the command to offer all the holy gifts at the place chosen by the Lord is enforced once more, as in Deuteronomy 12:6, Deuteronomy 12:11, Deuteronomy 12:17, Deuteronomy 12:18; also to prepare the sacrifices at His altar. קדשׁים, the holy offerings prescribed in the law, as in Numbers 18:8; see at Leviticus 21:22. The “votive offerings” are mentioned in connection with these, because vows proceeded from a spontaneous impulse. לך יהיוּ אשׁר, “which are to thee,” are binding upon thee. In v. 27, “the flesh and the blood” are in opposition to “thy burnt-offerings:” “thy burnt-offerings, namely the flesh and blood of them,” thou shalt prepare at the altar of Jehovah; i.e., the flesh and blood of the burnt-offerings were to be placed upon and against the altar (see at Leviticus 1:5-9). Of the slain-offerings, i.e., the (shelamim), the blood was to be poured out against the altar (Leviticus 3:2, Leviticus 3:8, Leviticus 3:13); “the flesh thou canst eat” (cf. Leviticus 7:11.). There is no ground for seeking an antithesis in ישּׁפך, as Knobel does, to the זרק in the sacrificial ritual. The indefinite expression may be explained from the retrospective allusion to Deuteronomy 12:24 and the purely suggestive character of the whole passage, the thing itself being supposed to be sufficiently known from the previous laws.


  Verses 28-30


  The closing admonition is a further expansion of Deuteronomy 12:25 (see at Deuteronomy 11:21).—In Deuteronomy 12:29-31, the exhortation goes back to the beginning again, viz., to a warning against the Canaanitish idolatry (cf. Deuteronomy 12:2.). When the Lord had cut off the nations of Canaan from before the Israelites, they were to take heed that they did not get into the snare behind them, i.e., into the sin of idolatry, which had plunged the Canaanites into destruction (cf. Deuteronomy 7:16, Deuteronomy 7:25). The clause “after they be destroyed from before thee” is not mere tautology, but serves to depict the danger of the snare most vividly before their eyes. The second clause, “that thou inquire not after them” (their gods), etc., explains more fully to the Israelites the danger which threatened them. This danger was so far a pressing one, that the whole of the heathen world was animated with the conviction, that to neglect the gods of a land would be sure to bring misfortune (cf. 2 Kings 17:26).


  Verse 31


  Deuteronomy 12:31 , like Deuteronomy 12:4, with the reason assigned in Deuteronomy 12:31: “for the Canaanites prepare (עשׂה, as in Deuteronomy 12:27) all kinds of abominations for their gods,” i.e., present offerings to these, which Jehovah hates and abhors; they even burn their children to their idols-for example, to Moloch (see at Leviticus 18:21).


  Verse 32


  The admonition to observe the whole law, without adding to it or taking from it (cf. Deuteronomy 4:2), is regarded by many commentators as the conclusion of the previous chapter. But it is more correct to understand it as an intermediate link, closing what goes before, and introductory to what follows. Strictly speaking, the warning against inclining to the idolatry of the Canaanites (Deuteronomy 12:29-31) forms a transition from the enforcement of the true mode of worshipping Jehovah to the laws relating to tempters to idolatry and worshippers of idols (ch. 13). The Israelites were to cut off not only the tempters to idolatry, but those who had been led astray to idolatry also. Three different cases are mentioned.


  Deuteronomy 13


  Verses 1-3


  The first case. If a prophet, or one who had dreams, should rise up to summon to the worship of other gods, with signs and wonders which came to pass, the Israelites were not to hearken to his words, but to put him to death. The introduction of חלום חלם, “a dreamer of dreams,” along with the prophet, answers the two media of divine revelation, the vision and the dream, by which, according to Numbers 12:6, God made known His will. With regard to the signs and wonders ((mopheth), see at Exodus 4:21) with which such a prophet might seek to accredit his higher mission, it is taken for granted that they come to pass (בּוא); yet for all that, the Israelites were to give no heed to such a prophet, to walk after other gods. It follows from this, that the person had not been sent by God, but as a false prophet, and that the signs and wonders which he gave were not wonders effected by God, but σημεῖα καὶ τέρατα ψεύδους (“lying sings and wonders,” 2 Thessalonians 2:9); i.e., not merely seeming miracles, but miracles wrought in the power of the wicked one, Satan, the possibility and reality of which even Christ attests (Matthew 24:24).—The word לאמר, saying, is dependent upon the principal verb of the sentence: “if a prophet rise up … saying, We will go after other gods.”


  Verse 4


  God permitted false prophets to rise up with such wonders, to try the Israelites, whether they loved Him, the Lord their God, with all their heart. (נסּה as in Genesis 22:1.) אהבים הישׁכם, whether ye are loving, i.e., faithfully maintain your love to the Lord. It is evident from this, “that however great the importance attached to signs and wonders, they were not to be regarded among the Israelites, either as the highest test, or as absolutely decisive, but that there was a certainty in Israel, which was so much the more certain and firm than any proof from miracles could be, that it might be most decidedly opposed to it” (Baumgarten). This certainty, however, was not “the knowledge of Jehovah,” as B. supposes; but as Luther correctly observes, “the word of God, which had already been received, and confirmed by its own signs,” and which the Israelites were to preserve and hold fast, without adding or subtracting anything. “In opposition to such a word, no prophets were to be received, although they rained signs and wonders; not even an angel from heaven, as Paul says in Galatians 1:8.” The command to hearken to the prophets whom the Lord would send at a future time (Deuteronomy 18:18.), is not at variance with this: for even their announcements were to be judged according to the standard of the fixed word of God that had been already given; and so far as they proclaimed anything new, the fact that what they announced did not occur was to be the criterion that they had not spoken in the name of the Lord, but in that of other gods (Deuteronomy 18:21-22), so that even there the signs and wonders of the prophets are not made the criteria of their divine mission.


  Verse 5-6


  Israel was to adhere firmly to the Lord its God (cf. Deuteronomy 4:4), and to put to death the prophet who preached apostasy from Jehovah, the Redeemer of Israel out of the slave-house of Egypt. להדּיחך, “to force thee from the way in which Jehovah hath commanded thee to walk.” The execution of seducers to idolatry is enjoined upon the people, i.e., the whole community, not upon single individuals, but upon the authorities who had to maintain and administer justice. “So shalt thou put the evil away from the midst of thee.” הרע is neuter, as we may see from Deuteronomy 17:7, as comp. with Deuteronomy 13:2. The formula, “so shalt thou put the evil away from the midst of thee,” which occurs again in Deuteronomy 17:7, Deuteronomy 17:12; Deuteronomy 19:19; Deuteronomy 21:21; Deuteronomy 22:21-22, Deuteronomy 22:24, and Deuteronomy 24:7 (cf. Deuteronomy 19:13, and Deuteronomy 21:9), belongs to the hortatory character of Deuteronomy, in accordance with which a reason is given for all the commandments, and the observance of them is urged upon the congregation as a holy affair of the heart, which could not be expected in the objective legislation of the earlier books.


  Verse 7-8


  The second case was when the temptation to idolatry proceeded from the nearest blood-relations and friends. The clause, “son of thy mother,” is not intended to describe the brother as a step-brother, but simply to bring out the closeness of the fraternal relation; like the description of the wife as the wife of thy bosom, who lies in thy bosom, rests upon thy breast (as in Deuteronomy 28:54; Micah 7:5), and of the friend as “thy friend which is as thine own soul,” i.e., whom thou lovest as much as thy life (cf. 1 Samuel 18:1, 1 Samuel 18:3). בּסּתר belongs to יסית: if the temptation occurred in secret, and therefore the fact might be hidden from others. The power of love and relationship, which flesh and blood find it hard to resist, is placed here in contrast with the supposed higher or divine authority of the seducers. As the persuasion was already very seductive, from the fact that it proceeded from the nearest blood-relations and most intimate friends, and was offered in secret, it might become still more so from the fact that it recommended the worship of a deity that had nothing in common with the forbidden idols of Canaan, and the worship of which, therefore, might appear of less consequence, or commend itself by the charm of peculiarity and novelty. To prevent this deceptive influence of sin, it is expressly added in Deuteronomy 13:8 (7), “of the gods nigh unto thee or far off from thee, from the one end of the earth even unto the other end of the earth,” i.e., whatever gods there might be upon the whole circuit of the earth.


  Verses 9-11


  To such persuasion Israel was not to yield, nor were they to spare the tempters. The accumulation of synonyms (pity, spare, conceal) serves to make the passage more emphatic. כּסּה, to cover, i.e., to keep secret, conceal. They were to put him to death without pity, viz., to stone him (cf. Leviticus 20:2). That the execution even in this case was to be carried out by the regular authorities, is evident from the words, “thy hand shall be first against him to put him to death, and the hand of all the people afterwards,” which presuppose the judicial procedure prescribed in Deuteronomy 17:7, that the witnesses were to cast the first stones at the person condemned.


  Verse 12


  This was to be done, and all Israel was to hear it and fear, that no such wickedness should be performed any more in the congregation. The fear of punishment, which is given here as the ultimate end of the punishment itself, is not to be regarded as the principle lying at the foundation of the law, but simply, as Calvin expresses it, as “the utility and fruit of severity,” one reason for carrying out the law, which is not to be confounded with the so-called deterrent theory, i.e., the attempt to deter from crime by the mode of punishing (see my Archäologie, ii. p. 262).


  Verse 13-14


  The third case is that of a town that had been led away to idolatry. “If thou shalt hear in one of thy cities.” בּאחת, not de una, of one, which שׁמע with בּ never can mean, and does not mean even in Job 26:14. The thought is not that they would hear in one city about another, as though one city had the oversight over another; but there is an inversion in the sentence, “if thou hear, that in one of thy cities … worthless men have risen up, and led the inhabitants astray to serve strange gods.” לאמר introduces the substance of what is heard, which follows in Deuteronomy 13:14. יצא merely signifies to rise up, to go forth. מקּרבּך, out of the midst of the people.


  Verse 15-16


  Upon this report the people as a whole, of course through their rulers, were to examine closely into the affair (היטב, an adverb, as in Deuteronomy 9:21), whether the word was established as truth, i.e., the thing was founded in truth (cf. Deuteronomy 17:4; Deuteronomy 22:20); and if it really were so, they were to smite the inhabitants of that town with the edge of the sword (cf. Genesis 34:26), putting the town and all that was in it under the ban. “All that is in it” relates to men, cattle, and the material property of the town, and not to men alone (Schultz). The clause from “destroying” to “therein” is a more minute definition of the punishment introduced as a parenthesis; for “the cattle thereof,” which follows, is also governed by “thou shalt smite.” The ban was to be executed in all its severity as upon an idolatrous city: man and beast were to be put to death without reserves; and its booty, i.e., whatever was to be found in it as booty-all material goods, therefore—were to be heaped together in the market, and burned along with the city itself. ליהוה כּליל (Eng. Ver. “every whit, for the Lord thy God”) signifies “as a whole offering for the Lord” (see Leviticus 6:15-16), i.e., it was to be sanctified to Him entirely by being destroyed. The town was to continue an eternal hill (or heap of ruins), never to be built up again.


  Verse 17


  To enforce this command still more strongly, it is expressly stated, that of all that was burned, nothing whatever was to cleave or remain hanging to the hand of Israel, that the Lord might turn from His wrath and have compassion upon the nation, i.e., not punish the sin of one town upon the nation as a whole, but have mercy upon it and multiply it,—make up the diminution consequent upon the destruction of the inhabitants of that town, and so fulfil the promise given to the fathers of the multiplication of their seed.


  Verse 18


  Jehovah would do this if Israel hearkened to His voice, to do what was right in His eyes. In what way the appropriation of property laid under the ban brought the wrath of God upon the whole congregation, is shown by the example of Achan (Joshua 7).


  Deuteronomy 14


  Verse 1-2


  The Israelites were not only to suffer no idolatry to rise up in their midst, but in all their walk of life to show themselves as a holy nation of the Lord; and neither to disfigure their bodies by passionate expressions of sorrow for the dead (Deuteronomy 14:1 and Deuteronomy 14:2), nor to defile themselves by unclean food (vv. 3-21). Both of these were opposed to their calling. To bring this to their mind, Moses introduces the laws which follow with the words, “ye are children to the Lord your God.” The divine sonship of Israel was founded upon its election and calling as the holy nation of Jehovah, which is regarded in the Old Testament not as generation by the Spirit of God, but simply as an adoption springing out of the free love of God, as the manifestation of paternal love on the part of Jehovah to Israel, which binds the son to obedience, reverence, and childlike trust towards a Creator and Father, who would train it up into a holy people. The laws in Deuteronomy 14:1 are simply a repetition of Leviticus 19:28 and Leviticus 21:5. למת, with reference to, or on account of, a dead person, is more expressive than לנפשׁ (for a soul) in Leviticus 19:28. The reason assigned for this command in Deuteronomy 14:2 (as in Deuteronomy 7:6) is simply an emphatic elucidation of the first clause of Deuteronomy 14:1. (On the substance of the verse, see Exodus 19:5-6).


  Verses 3-21


  With reference to food, the Israelites were to eat nothing whatever that was abominable. In explanation of this prohibition, the laws of Lev 11 relating to clean and unclean animals are repeated in all essential points in vv. 4-20 (for the exposition, see at Lev 11); also in Deuteronomy 14:21 the prohibition against eating any animal that had fallen down dead (as in Exodus 32:30 and Leviticus 17:15), and against boiling a kid in its mother's milk (as in Exodus 23:19).


  Verse 22-23


  As the Israelites were to sanctify their food, on the one hand, positively by abstinence from everything unclean, so were they, on the other hand, to do so negatively by delivering the tithes and firstlings at the place where the Lord would cause His name to dwell, and by holding festal meals on the occasion, and rejoicing there before Jehovah their God. This law is introduced with the general precept, “Thou shalt tithe all the produce of thy seed which groweth out of the field (יצא construes with an accusative, as in Genesis 9:10, etc.) year by year” (שׁנה שׁנה, i.e., every year; cf. Ewald, §313, a.), which recalls the earlier laws concerning the tithe (Leviticus 27:30, and Numbers 18:21, Numbers 18:26.), without repeating them one by one, for the purpose of linking on the injunction to celebrate sacrificial meals at the sanctuary from the tithes and firstlings. Moses had already directed (Deuteronomy 12:6.) that all the sacrificial meals should take place at the sanctuary, and had then alluded to the sacrificial meals to be prepared from the tithes, though only causally, because he intended to speak of them more fully afterwards. This he does here, and includes the firstlings also, inasmuch as the presentation of them was generally associated with that of the tithes, though only causally, as he intends to revert to the firstlings again, which he does in Deuteronomy 15:19. The connection between the tithes of the fruits of the ground and the firstlings of the cattle which were devoted to the sacrificial meals, and the tithes and first-fruits which were to be delivered to the Levites and priests, we have already discussed at Deut 12. The sacrificial meals were to be held before the Lord, in the place where He caused His name to dwell (see at Deuteronomy 12:5), that Israel might learn to fear Jehovah its God always; not, however, as Schultz supposes, that by the confession of its dependence upon Him it might accustom itself more and more to the feeling of dependence. For the fear of the Lord is not merely a feeling of dependence upon Him, but also includes the notion of divine blessedness, which is the predominant idea here, as the sacrificial meals were to furnish the occasion and object of the rejoicing before the Lord. The true meaning therefore is, that Israel might rejoice with holy reverence in the fellowship of its God.


  Verse 24


  In the land of Canaan, however, where the people would be scattered over a great extent of country, there would be many for whom the fulfilment of this command would be very difficult-would, in fact, appear almost impossible. To meet this difficulty, permission was given for those who lived at a great distance from the sanctuary to sell the tithes at home, provided they could not convey them in kind, and then to spend the money so obtained in the purchase of the things required for the sacrificial meals at the place of the sanctuary. ממּך ירבּה כּי, “if the way be too great (too far) for thee,” etc., sc., for the delivery of the tithe. The parenthetical clause, “if Jehovah thy God shall bless thee,” hardly means “if He shall extend thy territory” (Knobel), but if He shall bless thee by plentiful produce from the field and the cattle.


  Verses 25-27


  “Turn it into money,” lit., “give it up for silver,” sc., the produce of the tithe; “and bind the silver in thy hand,” const. praegnans for “bind it in a purse and take it in thy hand … and give the silver for all that thy soul desireth, for oxen and small cattle, for wine and strong drink,” to hold a joyous meal, to which the Levite was also to be invited (as in Deuteronomy 12:12, Deuteronomy 12:18, and Deuteronomy 12:19).


  Verse 28-29


  Every third year, on the other hand, they were to separate the whole of the tithe from the year's produce (“bring forth,” sc., from the granary), and leaven it in their gates (i.e., their towns), and feed the Levites, the strangers, and the widows and orphans with it. They were not to take it to the sanctuary, therefore; but according to Deuteronomy 26:12., after bringing it out, were to make confession to the Lord of what they had done, and pray for His blessing. “At the end of three years:” i.e., when the third year, namely the civil year, which closed with the harvest (see at Exodus 23:16), had come to an end. This regulation as to the time was founded upon the observance of the sabbatical year, as we may see from Deuteronomy 15:1, where the seventh year is no other than the sabbatical year. Twice, therefore, within the period of a sabbatical year, namely in the third and sixth years, the tithe set apart for a sacrificial meal was not to be eaten at the sanctuary, but to be used in the different towns of the land in providing festal meals for those who had no possessions, viz., the Levites, strangers, widows, and orphans. Consequently this tithe cannot properly be called the “third tithe,” as it is by many of the Rabbins, but rather the “poor tithe,” as it was simply in the way of applying it that it differed from the“second” (see Hottinger, de decimies, exerc. viii. pp. 182ff., and my Archäol. i. p. 339). As an encouragement to carry out these instructions, Moses closes in Deuteronomy 14:29 with an allusion to the divine blessing which would follow their observance.


  Deuteronomy 15


  Verse 1-2


  On the Year of Release.—The first two regulations in this chapter, viz., Deuteronomy 15:1-11 and Deuteronomy 15:12-18, follow simply upon the law concerning the poor tithe in Deuteronomy 14:28-29. The Israelites were not only to cause those who had no possessions (Levites, strangers, widows, and orphans) to refresh themselves with the produce of their inheritance, but they were not to force and oppress the poor. Debtors especially were not to be deprived of the blessings of the sabbatical year (Deuteronomy 15:1-6). “At the end of seven years thou shalt make a release.” The expression, “at the end of seven years,” is to be understood in the same way as the corresponding phrase, “at the end of three years,” in Deuteronomy 14:28. The end of seven years, i.e., of the seven years' cycle formed by the sabbatical year, is mentioned as the time when debts that had been contracted were usually wiped off or demanded, after the year's harvest had been gathered in (cf. Deuteronomy 31:10, according to which the feast of Tabernacles occurred at the end of the year). שׁמטּה, from שׁמט morf ,, to let lie, to let go (cf. Exodus 23:11), does not signify a remission of the debt, the relinquishing of all claim for payment, as Philo and the Talmudists affirm, but simply lengthening the term, not pressing for payment. This is the explanation in Deuteronomy 15:2: “This is the manner of the release” ((shemittah)): cf. Deuteronomy 19:4; 1 Kings 9:15. “Every owner of a loan of his hand shall release (leave) what he has lent to his neighbour; he shall not press his neighbour, and indeed his brother; for they have proclaimed release for Jehovah.” As שׁמוט (release) points unmistakeably back to Exodus 23:11, it must be interpreted in the same manner here as there. And as it is not used there to denote the entire renunciation of a field or possession, so here it cannot mean the entire renunciation of what had been lent, but simply leaving it, i.e., not pressing for it during the seventh year. This is favoured by what follows, “thou shalt not press thy neighbour,” which simply forbids an unreserved demand, but does not require that the debt should be remitted or presented to the debtor (see also Bähr, Symbolik, ii. pp. 570-1). “The loan of the hand:” what the hand has lent to another. “The master of the loan of the hand:” i.e., the owner of a loan, the lender. “His brother” defines with greater precision the idea of “a neighbour.” Calling a release, presupposes that the sabbatical year was publicly proclaimed, like the year of jubilee (Leviticus 25:9). קרא is impersonal (“they call”), as in Genesis 11:9 and Genesis 16:14. “For Jehovah:” i.e., in honour of Jehovah, sanctified to Him, as in Exodus 12:42.—This law points back to the institution of the sabbatical year in Exodus 23:10; Leviticus 25:2-7, though it is not to be regarded as an appendix to the law of the sabbatical year, or an expansion of it, but simply as an exposition of what was already implied in the main provision of that law, viz., that the cultivation of the land should be suspended in the sabbatical year. If no harvest was gathered in, and even such produce as had grown without sowing was to be left to the poor and the beasts of the field, the landowner could have no income from which to pay his debts. The fact that the “sabbatical year” is not expressly mentioned, may be accounted for on the ground, that even in the principal law itself this name does not occur; and it is simply commanded that every seventh year there was to be a sabbath of rest to the land (Leviticus 25:4). In the subsequent passages in which it is referred to (Deuteronomy 15:9 and Deuteronomy 31:10), it is still not called a sabbatical year, but simply the “year of release,” and that not merely with reference to debtors, but also with reference to the release ((Shemittah)) to be allowed to the field (Exodus 23:11).


  Verse 3


  The foreigner thou mayest press, but what thou hast with thy brother shall thy hand let go. נכרי is a stranger of another nation, standing in no inward relation to Israel at all, and is to be distinguished from גּר, the foreigner who lived among the Israelites, who had a claim upon their protection and pity. This rule breathes no hatred of foreigners, but simply allows the Israelites the right of every creditor to demand his debts, and enforce the demand upon foreigners, even in the sabbatical year. There was no severity in this, because foreigners could get their ordinary income in the seventh year as well as in any other.


  Verse 4


  “Only that there shall be no poor with thee.” יהיה is jussive, like the foregoing imperfects. The meaning in this connection is, “Thou needest not to remit a debt to foreigners in the seventh year; thou hast only to take care that there is no poor man with or among thee, that thou dost not cause or increase their poverty, by oppressing the brethren who have borrowed of thee.” Understood in this way, the sentence is not at all at variance with Deuteronomy 15:11, where it is stated that the poor would never cease out of the land. The following clause, “for Jehovah will bless thee,” etc., gives a reason for the main thought, that they were not to press the Israelitish debtor. The creditor, therefore, had no need to fear that he would suffer want, if he refrained from exacting his debt from his brother in the seventh year.


  Verse 5-6


  This blessing would not fail, if the Israelites would only hearken to the voice of the Lord; “for Jehovah blesseth thee” (by the perfect בּרכך, the blessing is represented not as a possible and future one only, but as one already bestowed according to the counsel of God, and, so far as the commencement was concerned, already fulfilled), “as He hath spoken” (see at Deuteronomy 1:11). “And thou wilt lend on pledge to many nations, but thou thyself wilt not borrow upon pledge.” עבט, a denom. verb, from עבוט, a pledge, signifies in Kal to give a pledge for the purpose of borrowing; in Hiphil, to cause a person to give a pledge, or furnish occasion for giving a pledge, i.e., to lend upon pledge. “And thou wilt rule over many nations,” etc. Ruling is mentioned here as the result of superiority in wealth (cf. Deuteronomy 28:1: Schultz).


  Verse 7-8


  And in general Israel was to be ready to lend to the poor among its brethren, not to harden its heart, to be hard-hearted, but to lend to the poor brother מחסרו דּי, “the sufficiency of his need,” whatever he might need to relieve his wants.


  Verse 9-10


  Thus they were also to beware “that there was not a word in the heart, worthlessness,” i.e., that a worthless thought did not arise in their hearts (בּליּעל is the predicate of the sentence, as the more precise definition of the word that was in the heart); so that one should say, “The seventh year is at hand, the year of release,” sc., when I shall not be able to demand what I have lent, and “that thine eye be evil towards thy poor brother,” i.e., that thou cherishest ill-will towards him (cf. Deuteronomy 28:54, Deuteronomy 28:56),“and givest him not, and he appeals to Jehovah against thee, and it becomes sin to thee,” sc., which brings down upon thee the wrath of God.


  Deuteronomy 15:10


  Thou shalt give him, and thy heart shall not become evil, i.e., discontented thereat (cf. 2 Corinthians 9:7), for Jehovah will bless thee for it (cf. Proverbs 22:9; Proverbs 28:27; Psalm 41:2; Matthew 6:4).


  Verse 11


  For the poor will never cease in the land, even the land that is richly blessed, because poverty is not only the penalty of sin, but is ordained by God for punishment and discipline.


  Verses 12-14


  These provisions in favour of the poor are followed very naturally by the rules which the Israelites were to be urged to observe with reference to the manumission of Hebrew slaves. It is not the reference to the sabbatical year in the foregoing precepts which forms the introduction to the laws which follow respecting the manumission of Hebrews who had become slaves, but the poverty and want which compelled Hebrew men and women to sell themselves as slaves. The seventh year, in which they were to be set free, is not the same as the sabbatical year, therefore, but the seventh year of bondage. Manumission in the seventh year of service had already been commanded in Exodus 21:2-6, in the rights laid down for the nation, with special reference to the conclusion of the covenant. This command is not repeated here for the purpose of extending the law to Hebrew women, who are not expressly mentioned in Ex 21; for that would follow as a matter of course, in the case of a law which was quite as applicable to women as to men, and was given without any reserve to the whole congregation. It is rather repeated here as a law which already existed as a right, for the purpose of explaining the true mode of fulfilling it, viz., that it was not sufficient to give a man-servant and maid-servant their liberty after six years of service, which would not be sufficient relief to those who had been obliged to enter into slavery on account of poverty, if they had nothing with which to set up a home of their own; but love to the poor was required to do more than this, namely, to make some provision for the continued prosperity of those who were set at liberty. “If thou let him go free from thee, thou shalt not let him go (send him away) empty:” this was the new feature which Moses added here to the previous law. “Thou shalt load (העניק, lit., put upon the neck) of thy flock, and of thy floor (corn), and of thy press (oil and wine); wherewith thy God hath blessed thee, of that thou shalt give to him.”


  Verse 15


  They were to be induced to do this by the recollection of their own redemption out of the bondage of Egypt,—the same motive that is urged for the laws and exhortations enjoining compassion towards foreigners, servants, maids, widows, orphans, and the poor, not only in Deuteronomy 5:15; Deuteronomy 10:19; Deuteronomy 16:12; Deuteronomy 24:18, Deuteronomy 24:22, but also in Exodus 22:20; Exodus 23:9, and Leviticus 19:34.


  Verse 16-17


  But if the man-servant and the maid-servant should not wish for liberty in the sixth year, because it was well with them in the house of their master, they were not to be compelled to go, but were to be bound to eternal, i.e., lifelong bondage, in the manner prescribed in Exodus 21:5-6.


  This is repeated from Ex 21, to guard against such an application of the law as might be really cruelty under the circumstances rather than love. Manumission was only an act of love, when the person to be set free had some hope of success and of getting a living for himself; and where there was no such prospect, compelling him to accept of freedom might be equivalent to thrusting him away.


  Verse 18


  If, on the other hand, the servant (or maid) wished to be set free, the master was not to think it hard; “for the double of the wages of a day-labourer he has earned for thee for six years,” i.e., not “twice the time of a day-labourer, so that he had really deserved twice the wages” (Vatablius, Ad. Osiander, J. Gerhard), for it cannot be proved from Isaiah 16:14, that a day-labourer generally hired himself out for three years; nor yet, “he has been obliged to work much harder than a day-labourer, very often by night as well as day” (Clericus, J. H. Michaelis, Rosenmüller, Baumgarten); but simply, “he has earned and produced so much, that if you had been obliged to keep a day-labourer in his place, it would have cost you twice as much” (Schultz, Knobel).


  Verses 19-23


  Application of the first-born of Cattle.—From the laws respecting the poor and slaves, to which the instructions concerning the tithes (Deuteronomy 14:22-29) had given occasion, Moses returns to appropriation of the first-born of the herd and flock to sacrificial meals, which he had already touched upon in Deuteronomy 12:6, Deuteronomy 12:17, and Deuteronomy 14:23, and concludes by an explanation upon this point. The command, which the Lord had given when first they came out of Egypt (Exodus 13:2, Exodus 13:12), that all the first-born of the herd and flock should be sanctified to Him, is repeated here by Moses, with the express injunction that they were not to work with the first-born of cattle (by yoking them to the plough or waggon), and not to shear the first-born of sheep; that is to say, they were not to use the first-born animals which were sanctified to the Lord for their own earthly purposes, but to offer them year by year as sacrifices to the Lord, and consume them in sacrificial meals. To this he adds (Deuteronomy 15:21, Deuteronomy 15:22) that further provision, that first-born animals, which were blind or lame, or had any other bad fault, were not to be offered in sacrifice to the Lord, but, like ordinary animals used for food, could be eaten in all the towns of the land. Although the first part of this law was involved in the general laws as to the kind of animal that could be offered in sacrifice (Leviticus 22:19.), it was by no means unimportant to point out distinctly their applicability to the first-born, and add some instructions with regard to the way in which they were to be applied. (On Deuteronomy 15:22 and Deuteronomy 15:23, see Deuteronomy 12:15 and Deuteronomy 12:16.)


  Deuteronomy 16


  Verses 1-17


  The annual feasts appointed by the law were to be celebrated, like the sacrificial meals, at the place which the Lord would choose for the revelation of His name; and there Israel was to rejoice before the Lord with the presentation of sacrifices. From this point of view Moses discusses the feasts of Passover, Pentecost, and Tabernacles, assuming the laws previously given concerning these festivals (Ex 12; Leviticus 23:1, and Num 28 and 29) as already known, and simply repeating those points which related to the sacrificial meals held at these festivals. This serves to explain the reason why only those three festivals are mentioned, at which Israel had already been commanded to appear before the Lord in Exodus 23:14-17, and Exodus 34:18, Exodus 34:24-25, and not the feast of trumpets or day of atonement: viz., because the people were not required to assemble at the sanctuary out of the whole land on the occasion of these two festivals.


  Deuteronomy 16:1-8


  Israel was to make ready the Passover to the Lord in the earing month (see at Exodus 12:2). The precise day is supposed to be known from Ex 12, as in Exodus 23:15. פּסח עשׂה (to prepare the Passover), which is used primarily to denote the preparation of the paschal lamb for a festal meal, is employed here in a wider signification viz., “to keep the Passover.” At this feast they were to slay sheep and oxen to the Lord for a Passover, at the place, etc. In Deuteronomy 16:2, as in Deuteronomy 16:1, the word “Passover” is employed in a broader sense, and includes not only the paschal lamb, but the paschal sacrifices generally, which the Rabbins embrace under the common name of (chagiga); not the burnt-offerings and sin-offerings, however, prescribed in Numbers 28:19-26, but all the sacrifices that were slain at the feast of the Passover (i.e., during the seven days of the (Mazzoth), which are included under the name of (pascha)) for the purpose of holding sacrificial meals. This is evident from the expression “of the flock and the herd;” as it was expressly laid down, that only a שׂה, i.e., a yearling animal of the sheep or goats, was to be slain for the paschal meal on the fourteenth of the month in the evening, and an ox was never slaughtered in the place of the lamb. But if any doubt could exist upon this point, it would be completely set aside by Deuteronomy 16:3: “Thou shalt eat no leavened bread with it: seven days shalt thou eat unleavened bread therewith.” As the word“therewith” cannot possibly refer to anything else than the “Passover” in Deuteronomy 16:2, it is distinctly stated that the slaughtering and eating of the Passover was to last seven days, whereas the Passover lamb was to be slain and consumed in the evening of the fourteenth Abib (Exodus 12:10). Moses called the unleavened bread “the bread of affliction,” because the Israelites had to leave Egypt in anxious flight (Exodus 12:11) and were therefore unable to leaven the dough (Exodus 12:39), for the purpose of reminding the congregation of the oppression endured in Egypt, and to stir them up to gratitude towards the Lord their deliverer, that they might remember that day as long as they lived. (On the meaning of the Mazzothy, see at Exodus 12:8 and Exodus 12:15.)—On account of the importance of the unleavened bread as a symbolical shadowing forth of the significance of the Passover, as the feast of the renewal and sanctification of the life of Israel, Moses repeats in Deuteronomy 16:4 two of the points in the law of the feast: first of all the one laid down in Exodus 13:7, that no leaven was to be seen in the land during the seven days; and secondly, the one in Exodus 23:18 and Exodus 34:25, that none of the flesh of the paschal lamb was to be left till the next morning, in order that all corruption might be kept at a distance from the paschal food. Leaven, for example, sets the dough in fermentation, from which putrefaction ensues; and in the East, if flesh is kept, it very quickly decomposes. He then once more fixes the time and place for keeping the Passover (the former according to Exodus 12:6 and Leviticus 23:5, etc.), and adds in Deuteronomy 16:7 the express regulation, that not only the slaughtering and sacrificing, but the roasting (see at Exodus 12:9) and eating of the paschal lamb were to take place at the sanctuary, and that the next morning they could turn and go back home. This rule contains a new feature, which Moses prescribes with reference to the keeping of the Passover in the land of Canaan, and by which he modifies the instructions for the first Passover in Egypt, to suit the altered circumstances. In Egypt, when Israel was not yet raised into the nation of Jehovah, and had as yet no sanctuary and no common altar, the different houses necessarily served as altars. But when this necessity was at an end, the slaying and eating of the Passover in the different houses were to cease, and they were both to take place at the sanctuary before the Lord, as was the case with the feast of Passover at Sinai (Numbers 9:1-5). Thus the smearing of the door-posts with the blood was tacitly abolished, since the blood was to be sprinkled upon the altar as sacrificial blood, as it had already been at Sinai.—The expression “to thy tents,” for going “home,” points to the time when Israel was till dwelling in tents, and had not as yet secured any fixed abodes and houses in Canaan, although this expression was retained at a still later time (e.g., 1 Samuel 13:2; 2 Samuel 19:9, etc.). The going home in the morning after the paschal meal, is not to be understood as signifying a return to their homes in the different towns of the land, but simply, as even Riehm admits, to their homes or lodgings at the place of the sanctuary. How very far Moses was from intending to release the Israelites from the duty of keeping the feast for seven days, is evident from the fact that in Deuteronomy 16:8 he once more enforces the observance of the seven days' feast. The two clauses, “six days thou shalt eat (mazzoth),” and “on the seventh day shall be (azereth) (Eng. Ver. 'a solemn assembly') to the Lord thy God,” are not placed in antithesis to each other, so as to imply (in contradiction to Deuteronomy 16:3 and Deuteronomy 16:4; Exodus 12:18-19; Exodus 13:6-7; Leviticus 23:6; Numbers 28:17) that the feast of Mazzoth was to last only six days instead of seven; but the seventh day is brought into especial prominence as the (azereth) of the feast (see at Leviticus 23:36), simply because, in addition to the eating of (mazzoth), there was to be an entire abstinence from work, and this particular feature might easily have fallen into neglect at the close of the feast. But just as the eating of mazzoth for seven days is not abolished by the first clause, so the suspension of work on the first day is not abolished by the second clause, any more than in Exodus 13:6 the first day is represented as a working day by the fact that the seventh day is called “a feast to Jehovah.”


  Deuteronomy 16:9-12


  With regard to the Feast of Weeks (see at Exodus 23:16), it is stated that the time for its observance was to be reckoned from the Passover. Seven weeks shall they count “from the beginning of the sickle to the corn,” i.e., from the time when the sickle began to be applied to the corn, or from the commencement of the corn-harvest. As the corn-harvest was opened with the presentation of the sheaf of first-fruits on the second day of the Passover, this regulation as to time coincides with the rule laid down in Leviticus 23:15. “Thou shalt keep the feast to the Lord thy God according to the measure of the free gift of thy hand, which thou givest as Jehovah thy God blesseth thee.” The ἁπ. λεγ. מסּת is the standing rendering in the Chaldee for דּי, sufficiency, need; it probably signifies abundance, from מסס = מסה, to flow, to overflow, to derive. The idea is this: Israel was to keep this feast with sacrificial gifts, which every one was able to bring, according to the extent to which the Lord had blessed him, and (Deuteronomy 16:11) to rejoice before the Lord at the place where His name dwelt with sacrificial meals, to which the needy were to be invited (cf. Deuteronomy 14:29), in remembrance of the fact that they also were bondmen in Egypt (cf. Deuteronomy 15:15). The “free-will offering of the hand,” which the Israelites were to bring with them to this feast, and with which they were to rejoice before the Lord, belonged to the free-will gifts of burnt-offerings, meat-offerings, drink-offerings, and thank-offerings, which might be offered, according to Numbers 29:39 (cf. Leviticus 23:38), at every feast, along with the festal sacrifices enjoined upon the congregation. The latter were binding upon the priests and congregation, and are fully described in Num 28 and 29, so that there was no necessity for Moses to say anything further with reference to them.


  Deuteronomy 16:13-15


  In connection with the Feast of Tabernacles also, he simply enforces the observance of it at the central sanctuary, and exhorts the people to rejoice at this festival, and not only to allow their sons and daughters to participate in this joy, but also the man-servant and maid-servant, and the portionless Levites, strangers, widows, and orphans. After what had already been stated, Moses did not consider it necessary to mention expressly that this festal rejoicing was also to be manifested in joyous sacrificial meals; it was enough for him to point to the blessing which God had bestowed upon their cultivation of the corn, the olive, and the vine, and upon all the works of their hands, i.e., upon their labour generally (Deuteronomy 16:13-15), as there was nothing further to remark after the instructions which had already been given with reference to this feast also (Leviticus 23:34-36, Leviticus 23:39-43; Num 29:12-38).


  Deuteronomy 16:16-17


  In conclusion, the law is repeated, that the men were to appear before the Lord three times a year at the three feasts just mentioned (compare Exodus 23:17 with Exodus 23:14, and Exodus 34:23), with the additional clause,“at the place which the Lord shall choose,” and the following explanation of the words “not empty:” “every man according to the gift of his hand, according to the blessing of Jehovah his God, which He hath given thee,” i.e., with sacrificial gifts, as much as every one could offer, according to the blessing which he had received from God.


  Verses 18-20


  Just as in its religious worship the Israelitish nation was to show itself to be the holy nation of Jehovah, so was it in its political relations also. This thought forms the link between the laws already given and those which follow. Civil order—that indispensable condition of the stability and prosperity of nations and states—rests upon a conscientious maintenance of right by means of a well-ordered judicial constitution and an impartial administration of justice.—For the purpose of settling the disputes of the people, Moses had already provided them with judges at Sinai, and had given the judges themselves the necessary instructions for the fulfilment of their duties (Ex 18). This arrangement might suffice as long as the people were united in one camp and had Moses for a leader, who could lay before God any difficult cases that were brought to him, and give an absolute decision with divine authority. But for future times, when Israel would no longer possess a prophet and mediator like Moses, and after the conquest of Canaan would live scattered about in the towns and villages of the whole land, certain modifications and supplementary additions were necessary to adapt this judicial constitution to the altered circumstances of the people. Moses anticipates this want in the following provisions, in which he first of all commands the appointment of judges and officials in every town, and gives certain precise injunctions as to their judicial proceedings (Deut 16:18-17:7); and secondly, appoints a higher judicial court at the place of the sanctuary for the more difficult cases (Deuteronomy 17:8-13); and thirdly, gives them a law for the future with reference to the choice of a king (Deuteronomy 16:14-20).


  Deuteronomy 16:18-20


  Appointment and Instruction of the Judges.—Deuteronomy 16:18. “Judges and officers thou shalt appoint thee in all thy gates (place, see at Exodus 20:10), which Jehovah thy God shall give thee, according to thy tribes.” The nation is addressed as a whole, and directed to appoint for itself judges and officers, i.e., to choose them, and have them appointed by its rulers, just as was done at Sinai, where the people chose the judges, and Moses inducted into office the persons so chosen (cf. Deuteronomy 1:12-18). That the same course was to be adopted in future, is evident from the expression, “throughout thy tribes,” i.e., according to thy tribes, which points back to Deuteronomy 1:13. Election by majorities was unknown to the Mosaic law. The (shoterim), officers (lit., writers, see at Exodus 5:6), who were associated with the judges, according to Deuteronomy 1:15, even under the previous arrangement, were not merely messengers and servants of the courts, but secretaries and advisers of the judges, who derived their title from the fact that they had to draw up and keep the genealogical lists, and who are mentioned as already existing in Egypt as overseers of the people and of their work (see at Exodus 5:6; and for the different opinions concerning their official position, see Selden, de Synedriis, i. pp. 342-3). The new features, which Moses introduces here, consist simply in the fact that every place was to have its own judges and officers, whereas hitherto they had only been appointed for the larger and smaller divisions of the nation, according to their genealogical organization. Moses lays down no rule as to the number of judges and (shoterim) to be appointed in each place, because this would depend upon the number of the inhabitants; and the existing arrangement of judges over tens, hundreds, etc. (Exodus 18:21), would still furnish the necessary standard. The statements made by Josephus and the Rabbins with regard to the number of judges in each place are contradictory, or at all events are founded upon the circumstances of much later times (see my Archäologie, ii. pp. 257-8).—These judges were to judge the people with just judgment. The admonition in Deuteronomy 16:19 corresponds to the instructions in Exodus 23:6 and Exodus 23:8. “Respect persons:” as in Deuteronomy 1:17. To this there is added, in Deuteronomy 16:20, an emphatic admonition to strive zealously to maintain justice. The repetition of the word justice is emphatic: justice, and nothing but justice, as in Genesis 14:10, etc. But in order to give the people and the judges appointed by them a brief practical admonition, as to the things they were more especially to observe in their administration of justice, Moses notices by way of example a few crimes that were deserving of punishment (Deuteronomy 16:21, Deuteronomy 16:22, and Deuteronomy 17:1), and then proceeds in Deuteronomy 17:2-7 to describe more fully the judicial proceedings in the case of idolaters.


  Verse 21


  “Thou shalt not plant thee as asherah any wood beside the altar of Jehovah.” נטע, to plant, used figuratively, to plant up or erect, as in Ecclesiastes 12:11; Daniel 11:25; cf. Isaiah 51:16. Asherah, the symbol of Astarte (see at Exodus 34:13), cannot mean either a green tree or a grove (as Movers, Relig. der Phönizier, p. 572, supposes), for the simple reason that in other passages we find the words עשׂה, make (1 Kings 14:15; 1 Kings 16:33; 2 Kings 17:16; 2 Kings 21:3; 2 Chronicles 33:3), or הצּיב, set up (2 Kings 17:10), העמיד, stand up (2 Chronicles 33:19), and בּנה, build (1 Kings 14:23), used to denote the erection of an asherah, not one of which is at all suitable to a tree or grove. But what is quite decisive is the fact that in 1 Kings 14:23; 2 Kings 17:10; Jeremiah 17:2, the asherah is spoken of as being set up under, or by the side of, the green tree. This idol generally consisted of a wooden column; and a favourite place for setting it up was by the side of the altars of Baal.


  Verse 22


  They were also to abstain from setting up any (mazzebah), i.e., any memorial stone, or stone pillar dedicated to Baal (see at Exodus 23:24).


  Deuteronomy 17


  Verse 1


  Not only did the inclination to nature-worship, such as the setting up of the idols of Ashera and Baal, belong to the crimes which merited punishment, but also a manifest transgression of the laws concerning the worship of Jehovah, such as the offering of an ox or sheep that had some fault, which was an abomination in the sight of Jehovah (see at Leviticus 22:20.). “Any evil thing,” i.e., any of the faults enumerated in Leviticus 22:22-24.


  Verses 2-7


  If such a case should occur, as that a man or woman transgressed the covenant of the Lord and went after other gods and worshipped them; when it was made known, the facts were to be carefully inquired into; and if the charge were substantiated, the criminal was to be led out to the gate and stoned. On the testimony of two or three witnesses, not of one only, he was to be put to death (see at Numbers 35:30); and the hand of the witnesses was to be against him first to put him to death, i.e., to throw the first stones at him, and all the people were to follow. With regard to the different kinds of idolatry in Deuteronomy 17:3, see Deuteronomy 4:19. (On Deuteronomy 17:4, see Deuteronomy 13:15.) “Bring him out to thy gates,” i.e., to one of the gates of the town in which the crime was committed. By the gates we are to understand the open space near the gates, where the judicial proceedings took place (cf. Nehemiah 8:1, Nehemiah 8:3; Job. Deuteronomy 29:7), the sentence itself being executed outside the town (cf. Deuteronomy 22:24; Acts 7:58; Hebrews 13:12), just as it had been outside the camp during the journey through the wilderness (Leviticus 24:14; Numbers 15:36), to indicate the exclusion of the criminal from the congregation, and from fellowship with God. The infliction of punishment in Deuteronomy 17:5. is like that prescribed in Deuteronomy 13:10-11, for those who tempted others to idolatry; with this exception, that the testimony of more than one witness was required before the sentence could be executed, and the witnesses were to be the first to lift up their hands against the criminal to stone him, that they might thereby give a practical proof of the truth of their statement, and their own firm conviction that the condemned was deserving of death,—“a rule which would naturally lead to the supposition that no man would come forward as a witness without the fullest certainty or the greatest depravity” (Schnell, das isr. Recht).


  המּת (Deuteronomy 17:6), the man exposed to death, who was therefore really ipso facto already dead. “So shalt thou put the evil away,” etc.: cf. Deuteronomy 13:6.


  Verses 8-13


  The Higher Judicial Court at the Place of the Sanctuary.—Just as the judges appointed at Sinai were to bring to Moses whatever cases were too difficult for them to decide, that he might judge them according to the decision of God (Exodus 18:26 and Exodus 18:19); so in the future the judges of the different towns were to bring all difficult cases, which they were unable to decide, before the Levitical priests and judges at the place of the sanctuary, that a final decision might be given there.


  Deuteronomy 17:8-9


  “If there is to thee a matter too marvellous for judgment (נפלאמן, too wonderful, incomprehensible, or beyond carrying out, Genesis 18:14, i.e., too difficult to give a judicial decision upon), between blood and blood, plea and plea, stroke and stroke (i.e., too hard for you to decide according to what legal provisions a fatal blow, or dispute on some civil matter, or a bodily injury, is to be settled), disputes in thy gates (a loosely arranged apposition in this sense, dispute of different kinds, such as shall arise in thy towns); arise, and get thee to the place which Jehovah thy God shall choose; and go to the Levitical priest and the judge that shall be in those days, and inquire.” Israel is addressed here as a nation, but the words are not to be supposed to be directed “first of all to the local courts (Deuteronomy 16:18), and lastly to the contending parties” (Knobel), nor “directly to the parties to the suit” (Schultz), but simply to the persons whose duty it was to administer justice in the nation, i.e., to the regular judges in the different towns and districts of the land. This is evident from the general fact, that the Mosaic law never recognises any appeal to higher courts by the different parties to a lawsuit, and that in this case also it is not assumed, since all that is enjoined is, that if the matter should be too difficult for the local judges to decide, they themselves were to carry it to the superior court. As Oehler has quite correctly observed in Herzog's Cyclopaedia, “this superior court was not a court of appeal; for it did not adjudicate after the local court had already given a verdict, but in cases in which the latter would not trust itself to give a verdict at all.” And this is more especially evident from what is stated in Deuteronomy 17:10, with regard to the decisions of the superior court, namely, that they were to do whatever the superior judges taught, without deviating to the right hand or to the left. This is unquestionably far more applicable to the judges of the different towns, who were to carry out exactly the sentence of the higher tribunal, than to the parties to the suit, inasmuch as the latter, at all events those who were condemned for blood (i.e., for murder), could not possibly be in a position to alter the decision of the court at pleasure, since it did not rest with them, but with the authorities of their town, to carry out the sentence.


  Moses did not directly institute a superior tribunal at the place of the sanctuary on this occasion, but rather assumed its existence; not however its existence at that time (as Riehm and other modern critics suppose), but its establishment and existence in the future. Just as he gives no minute directions concerning the organization of the different local courts, but leaves this to the natural development of the judicial institutions already in existence, so he also restricts himself, so far as the higher court is concerned, to general allusions, which might serve as a guide to the national rulers of a future day, to organize it according to the existing models. He had no disorganized mob before him, but a well-ordered nation, already in possession of civil institutions, with fruitful germs for further expansion and organization. In addition to its civil classification into tribes, families, fathers' houses, and family groups, which possessed at once their rulers in their own heads, the nation had received in the priesthood, with the high priest at the head, and the Levites as their assistants, a spiritual class, which mediated between the congregation and the Lord, and not only kept up the knowledge of right in the people as the guardian of the law, but by virtue of the high priest's office was able to lay the rights of the people before God, and in difficult cases could ask for His decision. Moreover, a leader had already been appointed for the nation, for the time immediately succeeding Moses' death; and in this nomination of Joshua, a pledge had been given that the Lord would never leave it without a supreme ruler of its civil affairs, but, along with the high priest, would also appoint a judge at the place of the central sanctuary, who would administer justice in the highest court in association with the priests. On the ground of these facts, sit was enough for the future to mention the Levitical priests and the judge who would be at the place of the sanctuary, as constituting the court by which the difficult questions were to be decided.


  For instance, the words themselves show distinctly enough, that by “the judge” we are not to understand the high priest, but the temporal judge or president of the superior court; and it is evident from the singular, “the priest that standeth to minister there before the Lord” (Deuteronomy 17:12), that the high priest is included among the priests. The expression “the priests the Levites” (Levitical priests), which also occurs in Deuteronomy 17:18; Deuteronomy 18:1; Deuteronomy 21:5; Deuteronomy 24:8; Deuteronomy 27:9; Deuteronomy 31:9, instead of “sons of Aaron,” which we find in the middle books, is quite in harmony with the time and character of the book before us. As long as Aaron was living with his sons, the priesthood consisted only of himself and his sons, that is to say, of one family. Hence all the instructions in the middle books are addressed to them, and for the most part to Aaron personally (vid., Ex 28 and 29; Lev 8-10; Numbers 18:1, etc.). This as all changed when Aaron died; henceforth the priesthood consisted simply of the descendants of Aaron and his sons, who were no longer one family, but formed a distinct class in the nation, the legitimacy of which arose from its connection with the tribe of Levi, to which Aaron himself had belonged. It was evidently more appropriate, therefore, to describe them as sons of Levi than as sons of Aaron, which had been the title formerly given to the priests, with the exception of the high priest, viz., Aaron himself.—In connection with the superior court, however, the priests are introduced rather as knowing and teaching the law (Leviticus 10:11), than as actual judges. For this reason appeal was to be made not only to them, but also to the judge, whose duty it was in any case to make the judicial inquiry and pronounce the sentence.—The object of the verb “inquire” (Deuteronomy 17:9) follows after “they shall show thee,” viz., “the word of right,” the judicial sentence which is sought (2 Chronicles 19:6).


  Deuteronomy 17:10-11


  They shall do “according to the sound of the word which they utter” (follow their decision exactly), and that “according to the sound of the law which they teach,” and “according to the right which they shall speak.” The sentence was to be founded upon the Thorah, upon the law which the priests had to teach.


  Deuteronomy 17:12-13


  No one was to resist in pride, to refuse to listen to the priest or to the judge. Resistance to the priest took place when any one was dissatisfied with his interpretation of the law; to the judge, when any one was discontented with the sentence that was passed on the basis of the law. Such refractory conduct was to be punished with death, as rebellion against God, in whose name the right had been spoken (Deuteronomy 1:17). (On Deuteronomy 17:13, see Deuteronomy 13:12.)


  Verses 14-17


  Choice and Right of the King.—Deuteronomy 17:14, Deuteronomy 17:15. If Israel, when dwelling in the land which was given it by the Lord for a possession, should wish to appoint a king, like all the nations round about, it was to appoint the man whom Jehovah its God should choose, and that from among its brethren, i.e., from its own people, not a foreigner or non-Israelite. The earthly kingdom in Israel was not opposed to the theocracy, i.e., to the rule of Jehovah as king over the people of His possession, provided no one was made king but the person whom Jehovah should choose. The appointment of a king is not commanded, like the institution of judges (Deuteronomy 16:18), because Israel could exist under the government of Jehovah, even without an earthly king; it is simply permitted, in case the need should arise for a regal government. There was no necessity to describe more minutely the course to be adopted, as the people possessed the natural provision for the administration of their national affairs in their well-organized tribes, by whom this point could be decided. Moses also omits to state more particularly in what way Jehovah would make known the choice of the king to be appointed. The congregation, no doubt, possessed one means of asking the will of the Lord in the Urim and Thummim of the high priest, provided the Lord did not reveal His will in a different manner, namely through a prophet, as He did in the election of Saul and David (1 Sam 8-9, and 16). The commandment not to choose a foreigner, acknowledged the right of the nation to choose. Consequently the choice on the part of the Lord may have consisted simply in His pointing out to the people, in a very evident manner, the person they were to elect, or in His confirming the choice by word and act, as in accordance with His will.


  Three rules are laid down for the king himself in Deuteronomy 17:16-20. In the first place, he was not to keep many horses, or lead back the people to Egypt, to multiply horses, because Jehovah had forbidden the people to return thither by that way. The notion of modern critics, that there is an allusion in this prohibition to the constitution of the kingdom under Solomon, is so far from having any foundation, that the reason assigned—namely, the fear lest the king should lead back the people to Egypt from his love of horses,“to the end that he should multiply horses”—really precludes the time of Solomon, inasmuch as the time had then long gone by when any thought could have been entertained of leading back the people to Egypt. But such a reason would be quite in its place in Moses' time, and only then, “when it would not seem impossible to reunite the broken band, and when the people were ready to express their longing, and even their intention, to return to Egypt on the very slightest occasion; whereas the reason assigned for the prohibition might have furnished Solomon with an excuse for regarding the prohibition itself as merely a temporary one, which was no longer binding” (Oehler in Herzog's Cyclopaedia: vid., Hengstenberg's Dissertations).


  The second admonition also, that the king was not to take to himself many wives, and turn away his heart (sc., from the Lord), nor greatly multiply to himself silver and gold, can be explained without the hypothesis that there is an allusion to Solomon's reign, although this king did transgress both commands (1 Kings 10:14. Deuteronomy 11:1.). A richly furnished harem, and the accumulation of silver and gold, were inseparably connected with the luxury of Oriental monarchs generally; so that the fear was a very natural one, that the future king of Israel might follow the general customs of the heathen in these respects.


  Verses 18-20


  And thirdly, instead of hanging his heart upon these earthly things, when he at upon his royal throne he was to have a copy of the law written out by the Levitical priests, that he might keep the law by him, and read therein all the days of his life. כּתב does not involve writing with his own hand (Philo), but simply having it written. הזּאת התּורה משׁנה does not mean τὸ δευτερονόμιον τοῦτο (lxx), “this repetition of the law,” as הזּאת cannot stand for הזּה; but a copy of this law, as most of the Rabbins correctly explain it in accordance with the Chaldee version, though they make(mishneh) to signify (duplum), two copies (see Hävernick, Introduction).—Every copy of a book is really a repetition of it. “From before the priests,” i.e., of the law which lies before the priests or is kept by them. The object of the daily reading in the law (Deuteronomy 17:19 and Deuteronomy 17:20) was “to learn the fear of the Lord, and to keep His commandments” (cf. Deuteronomy 5:25; Deuteronomy 6:2; Deuteronomy 14:23), that his heart might not be lifted up above his brethren, that he might not become proud (Deuteronomy 8:14), and might not turn aside from the commandments to the right hand or to the left, that he and his descendants might live long upon the throne.


  Deuteronomy 18


  Verses 1-8


  In addition to the judicial order and the future king, it was necessary that the position of the priests and Levites, whose duties and rights had been regulated by previous laws, should at least be mentioned briefly and finally established (Deuteronomy 18:1-8), and also that the prophetic order should be fully accredited by the side of the other state authorities, and its operations regulated by a definite law (Deuteronomy 18:9-22).


  Deuteronomy 18:1-2


  The Rights of the Priests and Levites.—With reference to these, Moses repeats verbatim from Numbers 18:20, Numbers 18:23-24, the essential part of the rule laid down in Num 18: “The priests the Levites, the whole tribe of Levi, shall have no part nor inheritance with Israel.” “All the tribe of Levi” includes the priests and Levites. They were to eat the “firings of Jehovah and His inheritance,” as described in detail in Num 18. The inheritance of Jehovah consisted of the holy gifts as well as the sacrifices, i.e., the tithes, firstlings, and first-fruits. Moses felt it to be superfluous to enumerate these gifts one by one from the previous laws, and also to describe the mode of their application, or define how much belonged to the priests and how much to the Levites. However true it may be that the author assigns all these gifts to the Levites generally, the conclusion drawn from this, viz., that he was not acquainted with any distinction between priests and Levites, but placed the Levites entirely on a par with the priests, is quite a false one. For, apart from the evident distinction between the priests and Levites in Deuteronomy 18:1, where there would be no meaning in the clause, “all the tribe of Levi,” if the Levites were identical with the priests, the distinction is recognised and asserted as clearly as possible in what follows, when a portion of the slain-offerings is allotted to the priests in Deuteronomy 18:3-5, whilst in Deuteronomy 18:6-8 the Levite is allowed to join in eating the altar gifts, if he come to the place of the sanctuary and perform service there. The repetition in Deuteronomy 18:2 is an emphatic confirmation: “As He hath said unto them:” as in Deuteronomy 10:9.


  Deuteronomy 18:3-5


  “This shall be the right of the priests on the part of the people, on the part of those who slaughter slain-offerings, whether ox or sheep; he (the offerer) shall give the priest the shoulder, the cheek, and the stomach.” הזּרע, the shoulder, i.e., the front leg; see Numbers 6:19. הקּבה, the rough stomach, τὸ ἤνιστρον (lxx), i.e., the fourth stomach of ruminant animals, in which the digestion of the food is completed; Lat. omasus or abomasus, though the Vulgate has ventriculus here. On the choice of these three pieces in particular, Münster and Fagius observe that“the sheep possesses three principal parts, the head, the feet, and the trunk; and of each of these some portion was to be given to the priest who officiated”“Of each of these three principal parts of the animal,” says Schultz, “some valuable piece was to be presented: the shoulder at least, and the stomach, which was regarded as particularly fat, are seen at once to have been especially good.” That this arrangement is not at variance with the command in Leviticus 7:32., to give the wave-breast and heave-leg of the peace-offerings to the Lord for the priests, but simply enjoins a further gift to the priests on the part of the people, in addition to those portions which were to be given to the Lord for His servants, is sufficiently evident from the context, since the heave-leg and wave-breast belonged to the firings of Jehovah mentioned in Deuteronomy 18:1, which the priests had received as an inheritance from the Lord, that is to say, to the (tenuphoth) of the children of Israel, which the priests might eat with their sons and daughters, though only with such members of their house as were levitically clean (Numbers 18:11); and also from the words of the present command, viz., that the portions mentioned were to be a right of the priests on the part of the people, on the part of those who slaughtered slain-offerings, i.e., to be paid to the priest as a right that was due to him on the part of the people. משׁפּט was what the priest could justly claim. This right was probably accorded to the priests as a compensation for the falling off which would take place in their incomes in consequence of the repeal of the law that every animal was to be slaughtered at the sanctuary as a sacrifice (Lev 17; vid., Deuteronomy 12:15.).


  The only thing that admits of dispute is, whether this gift was to be presented from every animal that was slaughtered at home for private use, or only from those which were slaughtered for sacrificial meals, and therefore at the place of the sanctuary. Against the former view, for which appeal is made to Philo, Josephus (Ant. iv. 4, 4), and the Talmud, we may adduce not only “the difficulty of carrying out such a plan” (was every Israelite who slaughtered an ox, a sheep, or a goat to carry the pieces mentioned to the priests' town, which might be many miles away, or were the priests to appoint persons to collect them?), but the general use of the words זבח זבח. The noun זבח always signifies either slaughtering for a sacrificial meal or a slain sacrifice, and the verb זבח is never applied to ordinary slaughtering (for which שׁחט is the verb used), except in Deuteronomy 12:15 and Deuteronomy 12:21 in connection with the repeal of the law that every slaughtering was to be a שׁלמים זבח (Leviticus 17:5); and there the use of the word זבח, instead of שׁחט, may be accounted for from the allusion to this particular law. At the same time, the Jewish tradition is probably right, when it understands by the הזּבח זבחי in this verse, κατ ' ïéèõåõå(Josephus), or ἔξω τοῦ βωμοῦ θυομένοις ἕνεκα κρεωφαγίας (Philo), or, as in the Mishnah Chol. (x. 1), refers the gift prescribed in this passage to the חולין, profana, and not to the מוקדשׁרן, consecrata, that is to say, places it in the same category with the first-fruits, the tithe of tithes, and other less holy gifts, which might be consumed outside the court of the temple and the holy city (compare Reland, Antiqq. ss. P. ii. c. 4, §11, with P. ii. c. 8, §10). In all probability, the reference is to the slaughtering of oxen, sheep, or goats which were not intended for (shelamim) in the more limited sense, i.e., for one of the three species of peace-offerings (Leviticus 7:15-16), but for festal meals in the broader sense, which were held in connection with the sacrificial meals prepared from the (shelamim). For it is evident that the meals held by the people at the annual feasts when they had to appear before the Lord were not all (shelamim) meals, but that other festal meals were held in connection with these, in which the priests and Levites were to share, from the laws laid down with reference to the so-called second tithe, which could not only be turned into money by those who lived at a great distance from the sanctuary, such money to be applied to the purchase of the things required for the sacrificial meals at the place of the sanctuary, but which might also be appropriated every third year to the preparation of love-feasts for the poor in the different towns of the land (Deuteronomy 14:22-29). For in this case the animals were not slaughtered or sacrificed as (shelamim), at all events not in the latter instance, because the slaughtering did not take place at the sanctuary. If therefore we restrict the gift prescribed here to the slaughtering of oxen and sheep or goats for such sacrificial meals in the wider sense, not only are the difficulties connected with the execution of this command removed, but also the objection, which arises out of the general use of the expression זבח זבח, to the application of this expression to every slaughtering that took place for domestic use. And beside this, the passage in 1 Samuel 2:13-16, to which Calvin calls attention, furnishes a historical proof that the priests could claim a portion of the flesh of the slain-offerings in addition to the heave-leg and wave-breast, since it is there charged as a sin on the part of the sons of Eli, not only that they took out of the cauldrons as much of the flesh which was boiling as they could take up with three-pronged forks, but that before the fat was burned upon the altar they asked for the pieces which belonged to the priest, to be given to them not cooked, but raw. From this Michaelis has drawn the correct conclusion, that even at that time the priests had a right to claim that, in addition to the portions of the sacrifices appointed by Moses in Leviticus 7:34, a further portion of the thank-offerings should be given to them; though he does not regard the passage as referring to the law before us, since he supposes this to relate to every slaughtered animal which was not placed upon the altar.


  Deuteronomy 18:4


  In Deuteronomy 18:4, Moses repeats the law concerning the first-fruits in Numbers 18:12-13 (cf. Exodus 22:28), for the purpose of extending it to the first produce of the sheep-shearing.


  Deuteronomy 18:5


  The reason for the right accorded to the priests was the choice of them for the office of standing “to minister in the name of Jehovah,” sc., for all the tribes “In the name of Jehovah,” not merely by the appointment, but also in the power of the Lord, as mediators of His grace. The words“he and his sons” point back quite to the Mosaic times, in which Aaron and his sons held the priest's office.


  Deuteronomy 18:6


  As the priests were to be remembered for their service on the part of the people (Deuteronomy 18:3-5), so the Levite also, who came from one of the towns of the land with all the desire of his soul to the place of the sanctuary, to minister there in the name of the Lord, was to eat a similar portion to all his Levitical brethren who stood there in service before the Lord. The verb גּוּר (sojourned) does not presuppose that the Levites were houseless, but simply that they had no hereditary possession in the land as the other tribes had, and merely lived like sojourners among the Israelites in the towns which were given up to them by the other tribes (see at Deuteronomy 12:12). “All his brethren the Levites” are the priests and those Levites who officiated at the sanctuary as assistants to the priests. It is assumed, therefore, that only a part of the Levites were engaged at the sanctuary, and the others lived in their towns. The apodosis follows in Deuteronomy 18:8, “part like part shall they eat,” sc., the new-comer and those already there. The former was to have the same share to eat as the latter, and to be maintained from the revenues of the sanctuary. These revenues are supposed to be already apportioned by the previous laws, so that they by no means abolish the distinction between priests and Levites. We are not to think of those portions of the sacrifices and first-fruits only which fell to the lot of the priests, nor of the tithe alone, or of the property which flowed into the sanctuary through vows or free-will offerings, or in any other way, and was kept in the treasury and storehouse, but of tithes, sacrificial portions, and free-will offerings generally, which were not set apart exclusively for the priests. וגו ממכּריו לבד, “beside his sold with the fathers,” i.e., independently of what he receives from the sale of his patrimony. ממכּר, the sale, then the thing sold, and the price or produce of what is sold, like מכר in Numbers 20:19. לבד is unusual without מן, and Knobel would read ממּכריו, from מכריו and מן, in consequence. האבות עלבּית־אבות על (see at Exodus 6:25; κατὰ τὴν πατρίαν , lxx), according to or with the fathers' houses, i.e., the produce of the property which he possesses according to his family descent, or which is with his kindred. Whether על in this passage signifies “according to the measure of,” or “with,” in the sense of keeping or administering, cannot be decided. As the law in Leviticus 25:33-34, simply forbids the sale of the pasture grounds belonging to the Levites, but permits the sale of their houses, a Levite who went to the sanctuary might either let his property in the Levitical town, and draw the yearly rent, or sell the house which belonged to him there. In any case, these words furnish a convincing proof that there is no foundation for the assertion that the book of Deuteronomy assumes or affirms that the Levites were absolutely without possessions.


  Verses 9-22


  The Gift of Prophecy.—The Levitical priests, as the stated guardians and promoters of the law, had to conduct all the affairs of Israel with the Lord, not only instructing the people out of the law concerning the will of God, but sustaining and promoting the living fellowship with the Lord both of individuals and of the whole congregation, by the offering of sacrifices and service at the altar. But if the covenant fellowship with Himself and His grace, in which Jehovah had placed Israel as His people of possession, was to be manifested and preserved as a living reality amidst all changes in the political development of the nation and in the circumstances of private life, it would not do for the revelations from God to cease with the giving of the law and the death of Moses. For, as Schultz observes, “however the revelation of the law might aim at completeness, and even have regard to the more remote circumstances of the future, as, for example, where the king is referred to; yet in the transition from extraordinary circumstances into a more settled condition, which it foretells in Deuteronomy 17:14, and which actually took place under Samuel when the nation grew older (Deuteronomy 4:25), and in the decline and apostasy which certainly awaited it according to Deuteronomy 31:16-29, when false prophets should arise, by whom they were in danger of being led astray (Deuteronomy 13:2 and Deuteronomy 18:20), as well as in the restoration which would follow after the infliction of punishment (Deuteronomy 4:29-30; Deuteronomy 30:1.); in all these great changes which awaited Israel from inward necessity, the revelation of the will of the Lord which they possessed in the law would nevertheless be insufficient.” The priesthood, with its ordinances, would not suffice for that. As the promise of direct communications from God through the Urim and Thummim of the high priest was restricted to the single circumstance of the right of the whole congregation being endangered, and did not extend to the satisfaction of the religious necessities of individuals, it could afford no godly satisfaction to that desire for supernatural knowledge which arose at times in the hearts of individuals, and for which the heathen oracles made such ample provision in ungodly ways. If Israel therefore was to be preserved in faithfulness towards God, and attain the end of its calling as the congregation of the Lord, it was necessary that the Lord should make known His counsel and will at the proper time through the medium of prophets, and bestow upon it in sure prophetic words what the heathen nations endeavoured to discover and secure by means of augury and soothsaying. This is the point of view from which Moses promises the sending of prophets in Deuteronomy 18:15-18, and lays down in Deuteronomy 18:19-22 the criteria for distinguishing between true and false prophets, as we may clearly see from the fact that in Deuteronomy 18:9-14 he introduces this promise with a warning against resorting to heathen augury, soothsaying, and witchcraft.


  Deuteronomy 18:9-11


  When Israel came into the land of Canaan, it was “not to learn to do like the abominations of these nations” (the Canaanites or heathen). There was not to be found in it any who caused his son or his daughter to pass through the fire, i.e., any worshipper of Moloch (see at Leviticus 18:21), or one who practised soothsaying (see at Numbers 23:23), or a wizard (see at Leviticus 19:26), or a snake-charmer (see at Leviticus 19:26), or a conjurer, or one who pronounced a ban (חבר חבר, probably referring to the custom of binding or banning by magical knots), a necromancer and wise man (see at Leviticus 19:31), or one who asked the dead, i.e., who sought oracles from the dead. Moses groups together all the words which the language contained for the different modes of exploring the future and discovering the will of God, for the purpose of forbidding every description of soothsaying, and places the prohibition of Moloch-worship at the head, to show the inward connection between soothsaying and idolatry, possibly because februation, or passing children through the fire in the worship of Moloch, was more intimately connected with soothsaying and magic than and other description of idolatry.


  Deuteronomy 18:12


  Whoever did this was an abomination to the Lord, and it was because of this abomination that He rooted out the Canaanites before Israel (cf. Leviticus 18:24.).


  Deuteronomy 18:13-14


  Israel, on the other hand, was to be blameless with Jehovah (עם, in its intercourse with the Lord). Though the heathen whom they exterminated before them hearkened to conjurers and soothsayers, Jehovah their God had not allowed anything of the kind to them. ואתּה is placed first as a nominative absolute, for the sake of emphasis:“but thou, so far as thou art concerned, not so.” כּן, thus, just so, such things (cf. Exodus 10:14). נתן, to grant, to allow (as in Genesis 20:6, etc.).


  Deuteronomy 18:15


  “A prophet out of the midst of thee, out of thy brethren, as I am, will Jehovah thy God raise up to thee; to him shall ye hearken.” When Moses thus attaches to the prohibition against hearkening to soothsayers and practising soothsaying, the promise that Jehovah would raise up a prophet, etc., and contrasts what the Lord would do for His people with what He did not allow, it is perfectly evident from this simple connection alone, apart from the further context of the passage, in which Moses treats of the temporal and spiritual rulers of Israel (ch. 17 and 18), that the promise neither relates to one particular prophet, nor directly and exclusively to the Messiah, but treats of the sending of prophets generally. And this is also confirmed by what follows with reference to true and false prophets, which presupposes the rise of a plurality of prophets, and shows most incontrovertibly that it is not one prophet only, nor the Messiah exclusively, who is promised here. It by no means follows from the use of the singular, “a prophet,” that Moses is speaking of one particular prophet only; but the idea expressed is this, that at any time when the people stood in need of a mediator with God like Moses, God would invariably send a prophet. The words, “out of the midst of thee, of thy brethren,” imply that there would be no necessity for Israel to turn to heathen soothsayers or prophets, but that it would find the men within itself who would make known the word of the Lord. The expression, “like unto me,” is explained by what follows in Deuteronomy 18:16-18 with regard to the circumstances, under which the Lord had given the promise that He would send a prophet. It was at Sinai; when the people were filled with mortal alarm, after hearing the ten words which God addressed to them out of the fire, and entreated Moses to act as mediator between the Lord and themselves, that God might not speak directly to them any more. At that time the Lord gave the promise that He would raise up a prophet, and put His words into his mouth, that he might speak to the people all that the Lord commanded (cf. Deuteronomy 5:20.). The promised prophet, therefore, was to resemble Moses in this respect, that he would act as mediator between Jehovah and the people, and make known the words or the will of the Lord. Consequently the meaning contained in the expression“like unto me” was not that the future prophet would resemble Moses in all respect,—a meaning which has been introduced into it through an unwarrantable use of Numbers 12:6-8; Deuteronomy 34:10, and Hebrews 3:2, Hebrews 3:5, for the purpose of proving the direct application of the promise to the Messiah alone, to the exclusion of the prophets of the Old Testament. If the resemblance of the future prophet to Moses, expressed in the words “like unto me,” be understood as indicating the precise form in which God revealed Himself to Moses, speaking with him mouth to mouth, and not in a dream or vision, a discrepancy is introduced between this expression and the words which follow in Deuteronomy 18:18, “I will put My words in his mouth;” since this expresses not the particular mode in which Moses received the revelations from God, in contrast with the rest of the prophets, but simply that form of divine communication or inspiration which was common to all the prophets (vid., Jeremiah 1:9; Jeremiah 5:14).


  But whilst we are obliged to give up the direct and exclusive reference of this promise to the Messiah, which was the prevailing opinion in the early Church, and has been revived by Kurtz, Auberlen, and Tholuck, as not in accordance with the context or the words themselves, we cannot, on the other hand, agree with v. Hoffmann, Baur, and Knobel, in restricting the passage to the Old Testament prophets, to the exclusion of the Messiah. There is no warrant for this limitation of the word “prophet,” since the expectation of the Messiah was not unknown to Moses and the Israel of his time, but was actually expressed in the promise of the seed of the woman, and Jacob's prophecy concerning Shiloh; so that O. v. Gerlach is perfectly right in observing, that “this is a prediction of Christ as the true Prophet, precisely like that of the seed of the woman in Genesis 3:15.” The occasion, also, on which Moses received the promise of the “prophet” from the Lord, which he here communicated to the people,—namely, when the people desired a mediator between themselves and the Lord at Sinai, and this desire on their part was pleasing to the Lord,—shows that the promise should be understood in the full sense of the words, without any limitation whatever; that is to say, that Christ, in whom the prophetic character culminated and was completed, is to be included. Even Ewald admits, that “the prophet like unto Moses, whom God would raise up out of Israel and for Israel, can only be the true prophet generally;” and Baur also allows, that “historical exposition will not mistake the anticipatory reference of this expression to Christ, which is involved in the expectation that, in the future completion of the plan of salvation, the prophetic gift would form an essential element.” And lastly, the comparison instituted between the promised prophet and Moses, compels us to regard the words as referring to the Messiah. The words,“like unto me,” “like unto thee,” no more warrant us in excluding the Messiah on the one hand, than in excluding the Old Testament prophets on the other, since it is unquestionably affirmed that the prophet of the future would be as perfectly equal to his calling as Moses was to his,


  - that He would carry out the mediation between the Lord and the people in the manner and the power of Moses. In this respect not one of the Old Testament prophets was fully equal to Moses, as is distinctly stated in Deuteronomy 34:10. All the prophets of the Old Testament stood within the sphere of the economy of the law, which was founded through the mediatorial office of Moses; and even in their predictions of the future, they simply continued to build upon the foundation which was laid by Moses, and therefore prophesied of the coming of the servant of the Lord, who, as the Prophet of all prophets, would restore Jacob, and carry out the law and right of the Lord to the nations, even to the end of the world (Isa 42; 49; 40; Isaiah 61:1-11). This prophecy, therefore, is very properly referred to Jesus Christ in the New Testament, as having been fulfilled in Him. Not only had Philip this passage in his mind when he said to Nathanael, “We have found Him of whom Moses in the law did write, Jesus of Nazareth,” whilst Stephen saw the promise of the prophet like unto Moses fulfilled in Christ (Acts 7:37); but Peter also expressly quotes it in Acts 3:22-23, as referring to Christ; and even the Lord applies it to Himself in John 5:45-47, when He says to the Jews, “Moses, in whom ye trust, will accuse you; for if ye believed Moses, ye would also believe Me: for Moses wrote of Me.” In John 12:48-50, again, the reference to Deuteronomy 18:18 and Deuteronomy 18:19 of this chapter is quite unmistakeable; and in the words, “hear ye Him” which were uttered from the cloud at the transfiguration of Jesus (Matthew 17:5), the expression in Deuteronomy 18:15, “unto Him shall ye hearken,” is used verbatim with reference to Christ. Even the Samaritans founded their expectation of the Messiah (John 4:25) upon these words of Moses.


  Deuteronomy 18:16-20


  With this assurance the Lord had fully granted the request of the people, “according to all that thou desiredst of the Lord thy God;” and Israel, therefore, was all the more bound to hearken to the prophets, whom God would raise up from the midst of itself, and not to resort to heathen soothsayers. (On the fact itself, comp. Deuteronomy 5:20. with Exodus 20:15-17.) “In the day of the assembly,” as in Deuteronomy 9:10; Deuteronomy 10:4.—The instructions as to their behaviour towards the prophets are given by Moses (Deuteronomy 18:19, Deuteronomy 18:20) in the name of the Lord, for the purpose of enforcing obedience with all the greater emphasis. Whoever did not hearken to the words of the prophet who spoke in the name of the Lord, of him the Lord would require it, i.e., visit the disobedience with punishment (cf. Psalm 10:4, Psalm 10:13). On the other hand, the prophet who spoke in the name of the Lord what the Lord had not commanded him, i.e., proclaimed the thoughts of his own heart as divine revelations (cf. Numbers 16:28), should die, like the prophet who spoke in the name of other gods. With וּמת, the predicate is introduced in the form of an apodosis.


  Deuteronomy 18:21-22


  The false prophet was to be discovered by the fact, that the word proclaimed by him did not follow or come to pass, i.e., that his prophecy was not fulfilled. Of him they were not to be afraid. By this injunction the occurrence of what had been predicted is made the criterion of true prophecy, and not signs and wonders, which false prophets could also perform (cf. Deuteronomy 13:2.).


  Deuteronomy 19


  Introduction


  Laws Concerning the Cities of Refuge, the Sacredness of Landmarks,and the Punishment of False Witnesses—Deuteronomy 19


  After laying down the most important features in the national constitution, Moses glances at the manifold circumstances of civil and family life, and notices in this and the two following chapters the different ways in which the lives of individuals might be endangered, for the purpose of awakening in the minds of the people a holy reverence for human life.


  Verses 1-13


  The laws concerning the Cities of Refuge for Unintentional Manslayers are not a mere repetition of the laws given in Num 35:9-34, but rather an admonition to carry out those laws, with special reference to the future extension of the boundaries of the land.


  Deuteronomy 19:1-9


  As Moses had already set apart the cities of refuge for the land on the east of the Jordan (Deuteronomy 4:41.), he is speaking here simply of the land on the west, which Israel was to take possession of before long; and supplements the instructions in Numbers 35:14, with directions to maintain the roads to the cities of refuge which were to be set apart in Canaan itself, and to divide the land into three parts, viz., for the purpose of setting apart these cities, so that one city might be chosen for the purpose in every third of the land. For further remarks on this point, as well as with regard to the use of these cities (Deuteronomy 19:4-7), see at Numbers 35:11.—In Deuteronomy 19:8-10 there follow the fresh instructions, that if the Lord should extend the borders of Israel, according to His promise given to the patriarchs, and should give them the whole land from the Nile to the Euphrates, according to Genesis 15:18, they were to add three other cities of refuge to these three, for the purpose of preventing the shedding of innocent blood. The three new cities of refuge cannot be the three appointed in Numbers 35:14 for the land on this side of the Jordan, nor the three mentioned in Numbers 35:7 on the other side of Jordan, as Knobel and others suppose. Nor can we adopt Hengstenberg's view, that the three new ones are the same as the three mentioned in Deuteronomy 19:2 and Deuteronomy 19:7, since they are expressly distinguished from“these three.” The meaning is altogether a different one. The circumstances supposed by Moses never existed, since the Israelites did not fulfil the conditions laid down in Deuteronomy 19:9, viz., that they should keep the law faithfully, and love the Lord their God (cf. Deuteronomy 4:6; Deuteronomy 6:5, etc.). The extension of the power of Israel to the Euphrates under David and Solomon, did not bring the land as far as this river into their actual possession, since the conquered kingdoms of Aram were still inhabited by the Aramaeans, who, though conquered, were only rendered tributary. And the Tyrians and Phoenicians, who belonged to the Canaanitish population, were not even attacked by David.


  Deuteronomy 19:10


  Innocent blood would be shed if the unintentional manslayer was not protected against the avenger of blood, by the erection of cities of refuge in every part of the land. If Israel neglected this duty, it would bring blood-guiltiness upon itself (“and so blood be upon thee”), because it had not done what was requisite to prevent the shedding of innocent blood.


  Deuteronomy 19:11-13


  But whatever care was to be taken by means of free cities to prevent the shedding of blood, the cities of refuge were not to be asyla for criminals who were deserving of death, nor to afford protection to those who had slain a neighbour out of hatred. If such murderers should flee to the free city, the elders (magistrates) of his own town were to fetch him out, and deliver him up to the avenger of blood, that he might die. The law laid down in Numbers 35:16-21 is here still more minutely defined; but this does not transfer to the elders the duty of instituting a judicial inquiry, and deciding the matter, as Riehm follows Vater and De Wette in maintaining, for the purpose of proving that there is a discrepancy between Deuteronomy and the previous legislation. They are simply commanded to perform the duty devolving upon them as magistrates and administrators of local affairs. (On Deuteronomy 19:13, see Deuteronomy 8:8 and Deuteronomy 8:5.)


  Verse 14


  The prohibition against Removing a Neighbour's Landmark, which his ancestors had placed, is inserted here, not because landmarks were of special importance in relation to the free cities, and the removal of them might possibly be fatal to the unintentional manslayer (as Clericus and Rosenmüller assume), for the general terms of the prohibition are at variance with this, viz., “thy neighbour's landmark,” and “in thine inheritance which thou shalt inherit in the land;” but on account of the close connection in which a man's possession as the means of his support stood to the life of the man himself, “because property by which life is supported participates in the sacredness of life itself, just as in Deuteronomy 20:19-20, sparing the fruit-trees is mentioned in connection with the men who were to be spared” (Schultz). A curse was to be pronounced upon the remover of landmarks, according to Deuteronomy 27:17, just as upon one who cursed his father, who led a blind man astray, or perverted the rights of orphans and widows (cf. Hosea 5:10; Proverbs 22:28; Proverbs 23:10). Landmarks were regarded as sacred among other nations also; by the Romans, for example, they were held to be so sacred, that whoever removed them was to be put to death.


  Verse 15-16


  The Punishment of a False Witness.—To secure life and property against false accusations, Moses lays down the law in Deuteronomy 19:15, that one witness only was not “to rise up against any one with reference to any crime or sin, with every sin that one commits” (i.e., to appear before a court of justice, or be accepted as sufficient), but everything was to be established upon the testimony of two or three witnesses. The rule laid down in Deuteronomy 17:6 and Numbers 35:30 for capital crimes, is raised hereby into a law of general application (see at Numbers 35:30). קוּם (in Deuteronomy 19:15), to stand, i.e., to acquire legal force.—But as it was not always possible to bring forward two or three witnesses, and the statement of one witness could not well be disregarded, in Deuteronomy 19:16-18 Moses refers accusations of this kind to the higher tribunal at the sanctuary for investigation and decision, and appoints the same punishment for a false witness, which would have fallen upon the person accused, if he had been convicted of the crime with which he was charged. סרה בּו לענות, “to testify against his departure,” sc., from the law of God, not merely falling away into idolatry (Deuteronomy 13:6), but any kind of crime, as we may gather from Deuteronomy 19:19, which would be visited with capital punishment.


  Verses 17-20


  The two men between whom the dispute lay, the accused and the witness, were to come before Jehovah, viz., before the priests and judges who should be in those days—namely, at the place of the sanctuary, where Jehovah dwelt among His people (cf. Deuteronomy 17:9), and not before the local courts, as Knobel supposes. These judges were to investigate the case most thoroughly (cf. Deuteronomy 13:15); and if the witness had spoken lies, they were to do to him as he thought to do to his brother. The words from“behold” to “his brother” are parenthetical circumstantial clauses: “And, behold, is the witness a false witness, has he spoken a lie against his brother? Ye shall do,” etc. זמם, generally to meditate evil. On Deuteronomy 19:20, see Deuteronomy 13:12.


  Verse 21


  The lex talionis was to be applied without reserve (see at Exodus 21:23; Leviticus 24:20). According to Diod. Sic. (i. 77), the same law existed in Egypt with reference to false accusers.


  Deuteronomy 20


  Introduction


  Instructions for Future Wars—Deuteronomy 20


  The instructions in this chapter have reference to the wars which Israel might wage in future against non-Canaanitish nations (Deuteronomy 20:15.), and enjoin it as a duty upon the people of God to spare as much as possible the lives of their own soldiers and also of their enemies. All wars against their enemies, even though they were superior to them in resources, were to be entered upon by them without fear in reliance upon the might of their God; and they were therefore to exempt from military service not only those who had just entered into new social relations, and had not enjoyed the pleasures of them, but also the timid and fainthearted (Deuteronomy 20:1-9). Moreover, whenever they besieged hostile towns, they were to offer peace to their enemies, excepting only the Canaanites; and even if it were not accepted, they were to let the defenceless (viz., women and children) live, and not to destroy the fruit-trees before the fortifications (Deuteronomy 20:10-20).


  Verses 1-9


  Instructions Relating to Military Service.—If the Israelites went out to battle against their foes, and saw horses and chariots, a people more numerous than they were, they were not to be afraid, because Jehovah their God was with them. Horses and chariots constituted the principal strength of the enemies round about Israel; not of the Egyptians only (Exodus 14:7), and of the Canaanites and Philistines (Joshua 17:16; Judges 4:3; 1 Samuel 13:5), but of the Syrians also (2 Samuel 8:4; 1 Chronicles 18:4; 1 Chronicles 19:18; cf. Psalm 20:8).


  Deuteronomy 20:2-4


  If they were thus drawing near to war, i.e., arranging themselves for war for the purpose of being mustered and marching in order into the battle (not just as the battle was commencing), the priest was to address the warriors, and infuse courage into them by pointing to the help of the Lord. “The priest” is not the high priest, but the priest who accompanied the army, like Phinehas in the war against the Midianites (Numbers 31:6; cf. 1 Samuel 4:4, 1 Samuel 4:11; 2 Chronicles 13:12), whom the Rabbins call המלחמה משׁיח (the anointed of the battle), and raise to the highest dignity next to the high priest, no doubt simply upon the ground of Numbers 31:6 (see Lundius, jüd. Heiligth. p. 523).


  Deuteronomy 20:5-7


  Moreover, the shoterim, whose duty it was, as the keepers of the genealogical tables, to appoint the men who were bound to serve, were to release such of the men who had been summoned to the war as had entered into domestic relations, which would make it a harder thing for them to be exposed to death than for any of the others: for example, any man who had built a new house and had not yet consecrated it, or had planted a vineyard and not yet eaten any of the fruit of it, or was betrothed to a wife and had not yet married her,—that such persons might not die before they had enjoyed the fruits of what they had done. “Who is the man, who,” i.e., whoever, every man who. “Consecrated the house,” viz., by taking possession and dwelling in it; entrance into the house was probably connected with a hospitable entertainment. According to Josephus (Ant. iv. 8, 41), the enjoyment of them was to last a year (according to the analogy of Deuteronomy 24:5). The Rabbins elaborated special ceremonies, among which Jonathan in his Targum describes the fastening of slips with sentences out of the law written upon them to the door-posts, as being the most important (see at Deuteronomy 6:9: for further details, see Selden, de Synedriis l. iii. c. 14, 15). (Cerem) is hardly to be restricted to vineyards, but applied to olive-plantations as well (see at Leviticus 19:10). חלּל, to make common, is to be explained from the fact, that when fruit-trees were planted (Leviticus 19:23.), or vines set (Judges 19:24), the fruit was not to be eaten for the first three years, and that of the fourth year was to be consecrated to the Lord; and it was only the fruit that was gathered in the fifth year which could be applied by the owner to his own use,—in other words, could be made common. The command to send away from the army to his own home a man who was betrothed but had not yet taken his wife, is extended still further in Deuteronomy 24:5, where it is stated that a newly married man was to be exempt for a whole year from military service and other public burdens. The intention of these instructions was neither to send away all persons who were unwilling to go into the war, and thus avoid the danger of their interfering with the readiness and courage of the rest of the army in prospect of the battle, nor to spare the lives of those persons to whom life was especially dear; but rather to avoid depriving any member of the covenant nation of his enjoyment of the good things of this life bestowed upon him by the Lord.


  Deuteronomy 20:8


  The first intention only existed in the case of the timid (the soft-hearted or despondent). ימּס ולא, that the heart of thy brethren “may not flow away,” i.e., may not become despondent (as in Genesis 17:15, etc.).


  Deuteronomy 20:9


  When this was finished, the (shoterim) were to appoint captains at the head of the people (of war). פּקד, to inspect, to muster, then to give the oversight, to set a person over anything (Numbers 3:10; Numbers 4:27). The meaning “to lead the command” (Schultz) cannot be sustained; and if“captains of the armies” were the subject, and reference were made to the commanders in the war, the article would not be omitted. If the shoterim had to raise men for the war and organize the army, the division of the men into hosts (Zebaoth) and the appointment of the leaders would also form part of the duties of their office.


  Verse 10-11


  Instructions Concerning Sieges.—Deuteronomy 20:10, Deuteronomy 20:11. On advancing against a town to attack it, they were “to call to it for peace,” i.e., to summon it to make a peaceable surrender and submission (cf. Judges 21:13). “If it answered peace,” i.e., returned an answer conducing to peace, and “opened” (sc., its gates), the whole of its inhabitants were to become tributary to Israel, and serve it; consequently even those who were armed were not to be put to death, for Israel was not to shed blood unnecessarily. מס does not mean feudal service, but a feudal slave (see at Exodus 1:11).


  Verses 12-14


  If the hostile town, however, did not make peace, but prepared for war, the Israelites were to besiege it; and if Jehovah gave it into their hands, they were to slay all the men in it without reserve (“with the edge of the sword,” see at Genesis 34:26); but the women and children and all that was in the city, all its spoil, they were to take as prey for themselves, and to consume (eat) the spoil, i.e., to make use of it for their own maintenance.


  Verses 15-18


  It was in this way that Israel was to act with towns that were far off; but not with the towns of the Canaanites (“these nations”), which Jehovah gave them for an inheritance. In these no soul was to be left alive; but these nations were to be laid under the ban, i.e., altogether exterminated, that they might not teach the Israelites their abominations and sins (cf. Deuteronomy 7:1-4; Deuteronomy 12:31). כּל־נשׁמה, lit., every breath, i.e., everything living, by which, however, human beings alone are to be understood (comp. Joshua 10:40; Joshua 11:11, with Deuteronomy 11:14).


  Verse 19-20


  When they besieged a town a long time to conquer it, they were not to destroy its trees, to swing the axe upon them. That we are to understand by עצהּ the fruit-trees in the environs and gardens of the town, is evident from the motive appended: “for of them (ממּנּוּ refers to עץ as a collective) thou eatest, and thou shalt not hew them down.” The meaning is: thou mayest suppress and destroy the men, but not the trees which supply thee with food. “For is the tree of the field a man, that it should come into siege before thee?” This is evidently the only suitable interpretation of the difficult words השּׂדה עץ האדם כּי, and the one which has been expressed by all the older commentators, though in different ways. But it is one which can only be sustained grammatically by adopting the view propounded by Clericus and others: viz., by pointing the noun האדם with ה interrog., instead of האדם, and taking אדם as the object, which its position in the sentence fully warrants (cf. Ewald, §324, b. and 306, b.). The Masoretic punctuation is founded upon the explanation given by Aben Ezra, “Man is a tree of the field, i.e., lives upon and is fed by the fruits of the trees,” which Schultz expresses in this way, “Man is bound up with the tree of the field, i.e., has his life in, or from, the tree of the field,”—an explanation, however, which cannot be defended by appealing to Deuteronomy 24:6; Ecclesiastes 12:13; Ezekiel 12:10, as these three passages are of a different kind. In no way whatever can האדם be taken as the subject of the sentence, as this would not give any rational meaning. And if it were rendered as the object, in such sense as this, The tree of the field is a thing or affair of man, it would hardly have the article.


  Deuteronomy 20:20


  “Only the trees which thou knowest that they are not trees of eating (i.e., do not bear edible fruits), mayest thou hew down, and build a rampart against the town till it come down,” i.e., fall down from its eminence. For ירד as applied to the falling or sinking of lofty fortifications, see Deuteronomy 28:52; Isaiah 32:19. מצור, compressing or forcing down; hence, as applied to towns, במּצור בּוא, to come into siege, i.e., to be besieged (Deuteronomy 20:19; 2 Kings 24:10; 2 Kings 25:2). In Deuteronomy 20:20 it is used to denote the object, viz., the means of hemming in a town, i.e., the besieging rampart (cf. Ezekiel 4:2).


  Deuteronomy 21


  Verses 1-9


  The reason for grouping together these five laws, which are apparently so different from one another, as well as for attaching them to the previous regulations, is to be found in the desire to bring out distinctly the sacredness of life and of personal rights from every point of view, and impress it upon the covenant nation.


  Deuteronomy 21:1-2


  Expiation of a Murder Committed by an Unknown Hand.—Deuteronomy 21:1 and Deuteronomy 21:2. If any one was found lying in a field in the land of Israel (נפל fallen, then lying, Judges 3:25; Judges 4:22), having been put to death without its being known who had killed him (וגו נודע לא, a circumstantial clause, attached without a copula, see Ewald, §341,b. 3), the elders and judges, sc., of the neighbouring towns,—the former as representatives of the communities, the latter as administrators of right,—were to go out and measure to the towns which lay round about the slain man, i.e., measure the distance of the body from the towns that were lying round about, to ascertain first of all which was the nearest town.


  Deuteronomy 21:3-4


  This nearest town was then required to expiate the blood-guiltiness, not only because the suspicion of the crime or of participation in the crime fell soonest upon it, but because the guilt connected with the shedding of innocent blood rested as a burden upon it before all others. To this end the elders were to take a heifer (young cow), with which no work had ever been done, and which had not yet drawn in the yoke, i.e., whose vital force had not been diminished by labour (see at Numbers 19:2), and bring it down into a brook-valley with water constantly flowing, and there break its neck. The expression, “it shall be that the city,” is more fully defined by “the elders of the city shall take.” The elders were to perform the act of expiation in the name of the city. As the murderer was not to be found, an animal was to be put to death in his stead, and suffer the punishment of the murderer. The slaying of the animal was not an expiatory sacrifice, and consequently there was no slaughtering and sprinkling of the blood; but, as the mode of death, viz., breaking the neck (vid., Exodus 13:13), clearly shows, it was a symbolical infliction of the punishment that should have been borne by the murderer, upon the animal which was substituted for him. To be able to take the guilt upon itself and bear it, the animal was to be in the full and undiminished possession of its vital powers. The slaying was to take place in a איתן נחל, a valley with water constantly flowing through it, which was not worked (cultivated) and sown. This regulation as to the locality in which the act of expiation was to be performed was probably founded upon the idea, that the water of the brook-valley would suck in the blood and clean it away, and that the blood sucked in by the earth would not be brought to light again by the ploughing and working of the soil.


  Deuteronomy 21:5


  The priests were to come near during this transaction; i.e., some priests from the nearest Levitical town were to be present at it, not to conduct the affair, but as those whom Jehovah had chosen to serve Him and to bless in His name (cf. Deuteronomy 13:5), and according to whose mouth (words) every dispute and every stroke happened (cf. Deuteronomy 17:8), i.e., simply as those who were authorized by the Lord, and as the representatives of the divine right, to receive the explanation and petition of the elders, and acknowledge the legal validity of the act.


  Deuteronomy 21:6-8


  The elders of the town were to wash their hands over the slain heifer, i.e., to cleanse themselves by this symbolical act from the suspicion of any guilt on the part of the inhabitants of the town in the murder that had been committed (cf. Psalm 26:6; Psalm 73:13; Matthew 27:24), and then answer (to the charge involved in what had taken place), and say, “Our hands have not shed this blood (on the singular שׁפכה, see Ewald, §317, a.),and our eyes have not seen” (sc., the shedding of blood), i.e., we have neither any part in the crime nor any knowledge of it: “grant forgiveness (lit., 'cover up,' viz., the blood-guiltiness) to Thy people … and give not innocent blood in the midst of Thy people Israel,” i.e., lay not upon us the innocent blood that has been shed by imputation and punishment. “And the blood shall be forgiven them,” i.e., the bloodshed or murder shall not be imputed to them. On נכּפּר, a mixed form from the Niphal and Hithpael, see Ges. §55, and Ewald, §132, c.


  Deuteronomy 21:9


  In this way Israel was to wipe away the innocent blood (the bloodshed) from its midst (cf. Numbers 35:33). If the murderer were discovered afterwards, of course the punishment of death which had been inflicted vicariously upon the animal, simply because the criminal himself could not be found, would still fall upon him.


  Verse 10-11


  Treatment of a Wife who had been a Prisoner of War.—If an Israelite saw among the captives, who had been brought away in a war against foreign nations, a woman of beautiful figure, and loved her, and took her as his wife, he was to allow her a month's time in his house, to bewail her separation from her home and kindred, and accustom herself to her new condition of life, before he married her. What is said here does not apply to the wars with the Canaanites, who were to be cut off (vid., Deuteronomy 7:3), but, as a comparison of the introductory words in Deuteronomy 21:1 with Deuteronomy 20:1 clearly shows, to the wars which Israel would carry on with surrounding nations after the conquest of Canaan. שׁבי and שׁביה, the captivity, for the captives.


  Verses 12-14


  When the woman was taken home to the house of the man who had loved her, she was to shave her head, and make, i.e., cut, her nails (cf. 2 Samuel 19:25),—both customary signs of purification (on this signification of the cutting of the hair, see Leviticus 14:8 and Numbers 8:7),—as symbols of her passing out of the state of a slave, and of her reception into the fellowship of the covenant nation. This is perfectly obvious in her laying aside her prisoner's clothes. After putting off the signs of captivity, she was to sit (dwell) in the house, and bewail her father and mother for a month, i.e., console herself for her separation from her parents, whom she had lost, that she might be able to forget her people and her father's house (Psalm 45:11), and give herself up henceforth in love to her husband with an undivided heart. The intention of these laws was not to protect the woman against any outbreak of rude passion on the part of the man, but rather to give her time and leisure to loosen herself inwardly from the natural fellowship of her nation and kindred, and to acquire affection towards the fellowship of the people of God, into which she had entered against her will, that her heart might cherish love to the God of Israel, who had given her favour in the eyes of her master, and had taken from her the misery and reproach of slavery. But her master becoming her husband, she entered into the rights of a daughter of Israel, who had been sold by her father to a man to be his wife (Exodus 21:7.). If after this her husband should find no pleasure in her, he was to let her go לנפשׁהּ, i.e., at her free will, and not sell her for money (cf. Exodus 21:8). “Thou shalt not put constraint upon her, because thou hast humbled her.” התעמּר, which only occurs again in Deuteronomy 24:7, probably signifies to throw oneself upon a person, to practise violence towards him (cf. Ges. thes. p. 1046).


  Verses 15-17


  The Right of the first-born.—Whilst the previous law was intended to protect the slave taken in war against the caprice of her Israelitish master, the law which follows is directed against the abuse of paternal authority in favour of a favourite wife. If a man had two wives, of whom one was beloved and the other hated,—as was the case, for example, with Jacob,—and had sons by both his wives, but the first-born by the wife he hated, he was not, when dividing his property as their inheritance, to make the son of the wife he loved the first-born, i.e., was not to give him the inheritance of the first-born, but was to treat the son of the hated wife, who was really the first-born son, as such, and to give him a double share of all his possession. בּכּר, to make or institute as first-born. וגו בּן על־פּני, over (by) the face of, i.e., opposite to the first-born son of the hated, when he was present; in other words, “during his lifetime” (cf. Genesis 11:28).יכּיר, to regard as that which he is, the rightful first-born. The inheritance of the first-born consisted in “a mouth of two” (i.e., a mouthful, portion, share of two) of all that was by him, all that he possessed. Consequently the first-born inherited twice as much as nay of the other sons. “Beginning of his strength” (as in Genesis 49:3). This right of primogeniture did not originate with Moses, but was simply secured by him against arbitrary invasion. It was founded, no doubt, upon hereditary tradition; just as we find in many other nations, that certain privileges are secured to the first-born sons above those born afterwards.


  Verse 18-19


  Punishment of a Refractory Son.—The laws upon this point aim not only at the defence, but also at the limitation, of parental authority. If any one's son was unmanageable and refractory, not hearkening to the voice of his parents, even when they chastised him, his father and mother were to take him and lead him out to the elders of the town into the gate of the place. The elders are not regarded here as judges in the strict sense of the word, but as magistrates, who had to uphold the parental authority, and administer the local police. The gate of the town was the forum, where the public affairs of the place were discussed (cf. Deuteronomy 22:15; Deuteronomy 25:7); as it is in the present day in Syria (Seetzen, R. ii. p. 88), and among the Moors (Höst, Nachrichten v. Marokkos, p. 239).


  Verse 20


  Here they were to accuse the son as being unmanageable, refractory, disobedient, as “a glutton and a drunkard.” These last accusations show the reason for the unmanageableness and refractoriness.


  Verse 21


  In consequence of this accusation, all the men of the town were to stone him, so that he died. By this the right was taken away from the parents of putting an incorrigible son to death (cf. Proverbs 19:18), whilst at the same time the parental authority was fully preserved. Nothing is said about any evidence of the charge brought by the parents, or about any judicial inquiry generally. “In such a case the charge was a proof in itself. For if the heart of a father and mother could be brought to such a point as to give up their child to the judge before the community of the nation, everything would have been done that a judge would need to know” (Schnell, d. isr. Recht, p. 11).—On Deuteronomy 21:21 , cf. Deuteronomy 13:6 and Deuteronomy 13:12.


  Verse 22-23


  Burial of those who had been Hanged.—If there was a sin upon a man,מות משׁפּט, lit., a right of death, i.e., a capital crime (cf. Deuteronomy 19:6 and Deuteronomy 22:26), and he was put to death, and they hanged him upon a tree (wood), his body was not to remain upon the wood over night, but they were to bury him on the same day upon which he as hanged; “for the hanged man is a curse of God,” and they were not to defile the land which Jehovah gave for an inheritance. The hanging, not of criminals who were to be put to death, but of those who had been executed with the sword, was an intensification of the punishment of death (see at Numbers 25:4), inasmuch as the body was thereby exposed to peculiar kinds of abominations. Moses commanded the burial of those who had been hanged upon the day of their execution,—that is to say, as we may see from the application of this law in Joshua 8:29; Joshua 10:26-27, before sunset,—because the hanged man, being a curse of God, defiled the land. The land was defiled not only by vices and crimes (cf. Leviticus 18:24, Leviticus 18:28; Numbers 35:34), but also by the exposure to view of criminals who had been punished with death, and thus had been smitten by the curse of God, inasmuch as their shameful deeds were thereby publicly exposed to view. We are not to think of any bodily defilement of the land through the decomposition consequent upon death, as J. D. Mich. and Sommer suppose; so that there is no ground for speaking of any discrepancy between this and the old law.—(On the application of this law to Christ, see Galatians 3:13.),—This regulation is appended very loosely to what precedes. The link of connection is contained in the thought, that with the punishment of the wicked the recollection of their crimes was also to be removed.


  Deuteronomy 22


  Verses 1-12


  Going deeper and deeper into the manifold relations of the national life, Moses first of all explains in Deuteronomy 22:1-12 the attitude of an Israelite, on the one hand, towards a neighbour; and, on the other hand, towards the natural classification and arrangement of things, and shows how love should rule in the midst of all these relations. The different relations brought under consideration are selected rather by way of examples, and therefore follow one another without any link of connection, for the purpose of exhibiting the truth in certain concrete cases, and showing how the covenant people were to hold all the arrangement of God sacred, whether in nature or in social life.


  Deuteronomy 22:1-3


  In Deuteronomy 22:1-4 Moses shows, by a still further expansion of Exodus 23:4-5, how the property of a neighbour was to be regarded and preserved. If any man saw an ox or a sheep of his brother's (fellow-countryman) going astray, he was not to draw back from it, but to bring it back to his brother; and if the owner lived at a distance, or was unknown, he was to take it into his own house or farm, till he came to seek it. He was also to do the same with an ass or any other property that another had lost.


  Deuteronomy 22:4


  A fallen animal belonging to another he was also to help up (as in Exodus 23:5: except that in this case, instead of a brother generally, an enemy or hater is mentioned).


  Deuteronomy 22:5


  As the property of a neighbour was to be sacred in the estimation of an Israelite, so also the divine distinction of the sexes, which was kept sacred in civil life by the clothing peculiar to each sex, was to be not less but even more sacredly observed. “There shall not be man's things upon a woman, and a man shall not put on a woman's clothes.” כּלי does not signify clothing merely, nor arms only, but includes every kind of domestic and other utensils (as in Exodus 22:6; Leviticus 11:32; Leviticus 13:49). The immediate design of this prohibition was not to prevent licentiousness, or to oppose idolatrous practices (the proofs which Spencer has adduced of the existence of such usages among heathen nations are very far-fetched); but to maintain the sanctity of that distinction of the sexes which was established by the creation of man and woman, and in relation to which Israel was not to sin. Every violation or wiping out of this distinction—such even, for example, as the emancipation of a woman—was unnatural, and therefore an abomination in the sight of God.


  Deuteronomy 22:6-7


  The affectionate relation of parents to their young, which God had established even in the animal world, was also to be kept just as sacred. If any one found a bird's nest by the road upon a tree, or upon the ground, with young ones or eggs, and the mother sitting upon them, he was not to take the mother with the young ones, but to let the mother fly, and only take the young. נקרא for נקרה, as in Exodus 5:3. The command is related to the one in Leviticus 22:28 and Exodus 23:19, and is placed upon a par with the commandment relating to parents, by the fact that obedience is urged upon the people by the same promise in both instances (vid., Deuteronomy 5:16; Exodus 20:12).


  Deuteronomy 22:8-12


  Still less were they to expose human life to danger through carelessness. “If thou build a new house, make a rim ((maakeh))—i.e., a balustrade—to thy roof, that thou bring not blood-guiltiness upon thy house, if any one fall from it.” The roofs of the Israelitish houses were flat, as they mostly are in the East, so that the inhabitants often lived upon them (Joshua 2:6; 2 Samuel 11:2; Matthew 10:27).—In Deuteronomy 22:9-11, there follow several prohibitions against mixing together the things which are separated in God's creation, consisting partly of a verbal repetition of Leviticus 19:19 (see the explanation of this passage).—To this there is appended in Deuteronomy 22:12 the law concerning the tassels upon the hem of the upper garment (Numbers 15:37.), which were to remind the Israelites of their calling, to walk before the Lord in faithful fulfilment of the commandments of God (see the commentary upon this passage).


  Verse 13-14


  Laws of Chastity and Marriage.—Higher and still holier than the order of nature stands the moral order of marriage, upon which the well-being not only of domestic life, but also of the civil commonwealth of nations, depends. Marriage must be founded upon fidelity and chastity on the part of those who are married. To foster this, and secure it against outbreaks of malice and evil lust, was the design and object of the laws which follow. The first (Deuteronomy 22:13-21) relates to the chastity of a woman on entering into the married state, which might be called in question by her husband, either from malice or with justice. The former case is that which Moses treats of first of all. If a man took a wife, and came to her, and hated her, i.e., turned against her after gratifying his carnal desires (like Amnon, for example, 2 Samuel 13:15), and in order to get rid of her again, attributed “deeds or things of words” to her, i.e., things which give occasion for words or talk, and so brought an evil name upon her, saying, that on coming to her he did not find virginity in her. בּתוּלים, virginity, here the signs of it, viz., according to Deuteronomy 22:17, the marks of a first intercourse upon the bed-clothes or dress.


  Verses 15-17


  In such a case the parents of the young woman (הנּער for הנּערה, as in Genesis 24:14, Genesis 24:28, according to the earliest usage of the books of Moses, a virgin, then also a young woman, e.g., 2:6; 4:12) were to bring the matter before the elders of the town into the gate (the judicial forum; see Deuteronomy 21:19), and establish the chastity and innocence of their daughter by spreading the bed-clothes before them. It was not necessary to this end that the parents should have taken possession of the spotted bed-clothes directly after the marriage night, as in customarily done by the Bedouins and the lower classes of the Moslem in Egypt and Syria (cf. Niebuhr, Beschr. v. Arab. pp. 35ff.; Arvieux, merkw. Nachr. iii. p. 258; Burckhardt, Beduinen, p. 214, etc.). It was sufficient that the cloth should be kept, in case such a proof might be required.


  Verse 18-19


  The elders, as the magistrates of the place, were then to send for the man who had so calumniated his young wife, and to chastise him (יסּר, as in Deuteronomy 21:18, used to denote bodily chastisement, thought the limitation of the number of strokes to forty save one, may have been a later institution of the schools); and in addition to this they were to impose a fine upon him of 100 shekels of silver, which he was to pay to the father of the young wife for his malicious calumniation of an Israelitish maiden,—twice as much as the seducer of a virgin was to pay to her father for the reproach brought upon him by the humiliation of his daughter (Deuteronomy 22:29); and lastly, they were to deprive the man of the right of divorce from his wife.


  Verse 20-21


  In the other case, however, if the man's words were true, and the girl had not been found to be a virgin, the elders were to bring her out before the door of her father's house, and the men of the town were to stone her to death, because she had committed a folly in Israel (cf. Genesis 34:7), to commit fornication in her father's house. The punishment of death was to be inflicted upon her, not so much because she had committed fornication, as because notwithstanding this she had allowed a man to marry her as a spotless virgin, and possibly even after her betrothal had gone with another man (cf. Deuteronomy 22:23, Deuteronomy 22:24). There is no ground for thinking of unnatural wantonness, as Knobel does.


  Verse 22


  If any one lay with a married woman, they were both of them to be put to death as adulterers (cf. Leviticus 20:10).


  Verses 23-29


  In connection with the seduction of a virgin (נער, puella, a marriageable girl; בּתוּלה, virgo immaculata, a virgin), two, or really three, cases are distinguished; viz., (1) whether she was betrothed (Deuteronomy 22:23-27), or not betrothed (Deuteronomy 22:28, Deuteronomy 22:29); (2) if she were betrothed, whether it was (a) in the town (Deuteronomy 22:23, Deuteronomy 22:24) or (b) in the open field (Deuteronomy 22:25-27) that she had been violated by a man.


  Deuteronomy 22:23-24


  If a betrothed virgin had allowed a man to have intercourse with her (i.e., one who was not her bridegroom), they were both of them, the man and the girl, to be led out to the gate of the town, and stoned that they might die: the girl, because she had not cried in the city, i.e., had not called for help, and consequently was to be regarded as consenting to the deed; the man, because he had humbled his neighbour's wife. The betrothed woman was placed in this respect upon a par with a married woman, and in fact is expressly called a wife in Deuteronomy 22:24. Betrothal was the first step towards marriage, even if it was not a solemn act attested by witnesses. Written agreements of marriage were not introduced till a later period (Tobit 7:14; Tr. Ketuboth i. 2).


  Deuteronomy 22:25-27


  If, on the other hand, a man met a betrothed girl in the field, and laid hold of her and lay with her, the man alone was to die, and nothing was to be done to the girl. “There is in the damsel no death-sin (i.e., no sin to be punished with death); but as when a man riseth against his neighbour and slayeth him, even so is this matter.” In the open field the girl had called for help, but no one had helped her. It was therefore a forcible rape.


  Deuteronomy 22:28-29


  The last case: if a virgin was not betrothed, and a man seized her and lay with her, and they were found, i.e., discovered or convicted of their deed, the man was to pay the father of the girl fifty shekels of silver, for the reproach brought upon him and his house, and to marry the girl whom he had humbled, without ever being able to divorce her. This case is similar to the one mentioned in Exodus 22:15-16. The omission to mention the possibility of the father refusing to give him his daughter for a wife, makes no essential difference. It is assumed as self-evident here, that such a right was possessed by the father.


  Verse 30


  (or Deuteronomy 23:1) This verse, in which the prohibition of incest is renewed by a repetition of the first provision in the earlier law (Leviticus 18:7-8), is no doubt much better adapted to form the close of the laws of chastity and marriage, than the introduction to the laws which follow concerning the right of citizenship in the congregation of the Lord.


  Deuteronomy 23


  Introduction


  Regulations as to the Right of Citizenship in the Congregation of the Lord—Deuteronomy 23


  From the sanctification of the house and the domestic relation, to which the laws of marriage and chastity in the previous chapter pointed, Moses proceeds to instructions concerning the sanctification of their union as a congregation: he gives directions as to the exclusion of certain persons from the congregation of the Lord, and the reception of others into it (Deuteronomy 23:1-8); as to the preservation of the purity of the camp in time of war (Deuteronomy 23:9-14); as to the reception of foreign slaves into the land, and the removal of licentious persons out of it (Deuteronomy 23:15-18); and lastly, as to certain duties of citizenship (Deuteronomy 23:19-25).


  Verses 1-8


  The Right of Citizenship in the Congregation of the Lord.—Deuteronomy 23:1. Into the congregation of the Lord there was not to come, i.e., not to be received, any person who was mutilated in his sexual member. פּצוּע־דּכּה, literally wounded by crushing, i.e., mutilated in this way; Vulg. eunuchus attritis vel amputatis testiculis. Not only animals (see at Leviticus 22:24), but men also, were castrated in this way. שׁפכה כּרוּת was one whose sexual member was cut off; Vulg. abscisso veretro. According to Mishnah Jebam. vi. 2, “contusus דּכּה est omnis, cujus testiculi vulnerati sunt, vel certe unus eorum; exsectus (כּרוּת), cujus membrum virile praecisum est.” In the modern East, emasculation is generally performed in this way (see Tournefort, Reise. ii. p. 259, and Burckhardt, Nubien, pp. 450, 451). The reason for the exclusion of emasculated persons from the congregation of Jehovah, i.e., not merely from office (officio et publico magistratu, Luth.) and from marriage with an Israelitish woman (Fag., C. a Lap., and others), but from admission into the covenant fellowship of Israel with the Lord, is to be found in the mutilation of the nature of man as created by God, which was irreconcilable with the character of the people of God. Nature is not destroyed by grace, but sanctified and transformed. This law, however, was one of the ordinances intended for the period of infancy, and has lost its significance with the spread of the kingdom of God over all the nations of the earth (Isaiah 56:4).


  Deuteronomy 23:2


  So also with the ממזר, i.e., not persons begotten out of wedlock, illegitimate children generally (lxx, Vulg.), but, according to the Talmud and the Rabbins, those who were begotten in incest or adultery (cf. Ges. thes. p. 781). The etymology of the word is obscure. The only other place in which it occurs is Zechariah 9:6; and it is neither contracted from מוּם and זר (according to the Talmud, and Hitzig on Zechariah 9:6), nor from זר מעם (Geiger Urschr. p. 52), but in all probability is to be derived from a root מזר, synonymous with the Arabic word “to be corrupt, or foul.” The additional clause, “not even in the tenth generation,” precludes all possibility of their ever being received. Ten is the number of complete exclusion. In Deuteronomy 23:3, therefore, “for ever” is added. The reason is the same as in the case of mutilated persons, namely, their springing from a connection opposed to the divine order of the creation.


  Deuteronomy 23:3-8


  Also no Ammonite or Moabite was to be received, not even in the tenth generation; not, however, because their forefathers were begotten in incest (Genesis 19:30.), as Knobel supposes, but on account of the hostility they had manifested to the establishment of the kingdom of God. Not only had they failed to give Israel a hospitable reception on its journey (see at Deuteronomy 2:29), but they (viz., the king of the Moabites) had even hired Balaam to curse Israel. In this way they had brought upon themselves the curse which falls upon all those who curse Israel, according to the infallible word of God (Genesis 12:3), the truth of which even Balaam was obliged to attest in the presence of Balak (Numbers 24:9); although out of love to Israel the Lord turned the curse of Balaam into a blessing (cf. Num 22-24). For this reason Israel was never to seek their welfare and prosperity, i.e., to make this an object of its care (“to seek,” as in Jeremiah 29:7); not indeed from personal hatred, for the purpose of repaying evil with evil, since this neither induced Moses to publish the prohibition, nor instigated Ezra when he put the law in force, by compelling the separation of all Ammonitish, Moabitish, and Canaanitish wives from the newly established congregation in Jerusalem (Ezra 9:12). How far Moses was from being influenced by such motives of personal or national revenge is evident, apart from the prohibition in Deuteronomy 2:9 and Deuteronomy 2:19 against making war upon the Moabites and Ammonites, from the command which follows in Deuteronomy 23:8 and Deuteronomy 23:9 with reference to the Edomites and Egyptians. These nations had also manifested hostility to the Israelites. Edom had come against them when they desired to march peaceably through his land (Numbers 20:18.), and the Pharaohs of Egypt had heavily oppressed them. Nevertheless, Israel as to keep the bond of kindred sacred (“he is thy brother”), and not to forget in the case of the Egyptians the benefits derived from their sojourn in their land. Their children might come into the congregation of the Lord in the third generation, i.e., the great-grandchildren of Edomites of Egyptians, who had lived as strangers in Israel (see at Exodus 20:5). Such persons might be incorporated into the covenant nation by circumcision.


  Verses 9-14


  Preservation of the Purity of the Camp in Time of War.—The bodily appearance of the people was also to correspond to the sacredness of Israel as the congregation of the Lord, especially when they gathered in hosts around their God. “When thou marchest out as a camp against thine enemies, beware of every evil thing.” What is meant by an “evil thing” is stated in Deuteronomy 23:10-13, viz., uncleanness, and uncleanliness of the body.


  Deuteronomy 23:10-11


  The person who had become unclean through a nightly occurrence, was to go out of the camp and remain there till he had cleansed himself in the evening. On the journey through the desert, none but those who were affected with uncleanness of a longer duration were to be removed from the camp (Numbers 5:2) but when they were encamped, this law was to apply to even lighter defilements.


  Deuteronomy 23:12-13


  The camp of war was also not to be defiled with the dirt of excrements. Outside the camp there was to be a space or place (יד, as in Numbers 2:17) for the necessities of nature, and among their implements they were to have a spade, with which they were to dig when they sat down, and then cover it up again. יתד, generally a plug, here a tool for sticking in, i.e., for digging into the ground.


  Deuteronomy 23:14


  For the camp was to be (to be kept) holy, because Jehovah walked in the midst of it, in order that He might not see “nakedness of a thing,” i.e., anything to be ashamed of (see at Deuteronomy 24:1) in the people,“and turn away from thee.” There was nothing shameful in the excrement itself; but the want of reverence, which the people would display through not removing it, would offend the Lord and drive Him out of the camp of Israel.


  Verse 15-16


  Toleration and Non-Toleration in the Congregation of the Lord.—Deuteronomy 23:15, Deuteronomy 23:16. A slave who had escaped from his master to Israel was not to be given up, but to be allowed to dwell in the land, wherever he might choose, and not to be oppressed. The reference is to a slave who had fled to them from a foreign country, on account of the harsh treatment which he had received from his heathen master. The plural `adoniym denotes the rule.


  Verse 17-18


  On the other hand, male and female prostitutes of Israelitish descent were not to be tolerated; i.e., it was not to be allowed, that either a male or female among the Israelites should give himself up to prostitution as an act of religious worship. The exclusion of foreign prostitutes was involved in the command to root out the Canaanites. קדּשׁ and קדשׁה were persons who prostituted themselves in the worship of the Canaanitish Astarte (see at Genesis 38:21).—“The wages of a prostitute and the money of dogs shall not come into the house of the Lord on account of (ל, for the more remote cause, Ewald, §217) any vow; for even both these(viz., even the prostitute and dog, not merely their dishonourable gains) are abomination unto the Lord thy God.” “The hire of a whore” is what the(kedeshah) was paid for giving herself up. “The price of a dog” is not the price paid for the sale of a dog (Bochart, Spencer, Iken, Baumgarten, etc.), but is a figurative expression used to denote the gains of the (kadesh), who was called κίναιδος by the Greeks, and received his name from the dog-like manner in which the male (kadesh) debased himself (see Revelation 22:15, where the unclean are distinctly called “dogs”).


  Verse 19-20


  Different Theocratic Rights of Citizenship.—Deuteronomy 23:19, Deuteronomy 23:20. Of his brother (i.e., his countryman), the Israelite was not to take interest for money, food, or anything else that he lent to him; but only of strangers (non-Israelites: cf. Exodus 22:24 and Leviticus 25:36-37).


  Verses 21-23


  Vows vowed to the Lord were to be fulfilled without delay; but omitting to vow was not a sin. (On vows themselves, see at Lev and Numbers 30:2.) נדבה is an accusative defining the meaning more fully: in free will, spontaneously.


  Verse 24-25


  In the vineyard and cornfield of a neighbour they might eat at pleasure to still their hunger, but they were not to put anything into a vessel, or swing a sickle upon another's corn, that is to say, carry away any store of grapes or ears of corn. כּנפשׁך, according to thy desire, or appetite (cf. Deuteronomy 14:26). “Pluck the ears:” cf. Matthew 12:1; Luke 6:1.—The right of hungry persons, when passing through a field, to pluck ears of corn, and rub out the grains and eat, is still recognised among the Arabs (vid., Rob. Pal. ii. 192).


  Deuteronomy 24


  Verses 1-5


  Deuteronomy 24:1-5 contain two laws concerning the relation of a man to his wife. The first (Deuteronomy 24:1-4) has reference to divorce. In these verses, however, divorce is not established as a right; all that is done is, that in case of a divorce a reunion with the divorced wife is forbidden, if in the meantime she had married another man, even though the second husband had also put her away, or had died. The four verses form a period, in which Deuteronomy 24:1-3 are the clauses of the protasis, which describe the matter treated about; and Deuteronomy 24:4 contains the apodosis, with the law concerning the point in question. If a man married a wife, and he put her away with a letter of divorce, because she did not please him any longer, and the divorced woman married another man, and he either put her away in the same manner or died, the first husband could not take her as his wife again. The putting away (divorce) of a wife with a letter of divorce, which the husband gave to the wife whom he put away, is assumed as a custom founded upon tradition. This tradition left the question of divorce entirely at the will of the husband: “if the wife does not find favour in his eyes (i.e., does not please him), because he has found in her something shameful” (Deuteronomy 23:15). ערוה, nakedness, shame, disgrace (Isaiah 20:4; 1 Samuel 20:30); in connection with דּבר, the shame of a thing, i.e., a shameful thing (lxx ἄσχημον πρᾶγμα ; Vulg. aliquam faetiditatem). The meaning of this expression as a ground of divorce was disputed even among the Rabbins. Hillel's school interpret it in the widest and most lax manner possible, according to the explanation of the Pharisees in Matthew 19:3, “for every cause.” They no doubt followed the rendering of Onkelos, פתגם עבירת, the transgression of a thing; but this is contrary to the use of the word ערוה, to which the interpretation given by Shammai adhered more strictly. His explanation of דּבר ערות is“rem impudicam, libidinem, lasciviam, impudicitiam.” Adultery, to which some of the Rabbins would restrict the expression, is certainly not to be thought of, because this was to be punished with death.


  כּריתת ספר, βιβλίον ἀποστασίου , a letter of divorce; כּריתת, hewing off, cutting off, sc., from the man, with whom the wife was to be one flesh (Genesis 2:24). The custom of giving letters of divorce was probably adopted by the Israelites in Egypt, where the practice of writing had already found its way into all the relations of life.


  The law that the first husband could not take his divorced wife back again, if she had married another husband in the meantime, even supposing that the second husband was dead, would necessarily put a check upon frivolous divorces. Moses could not entirely abolish the traditional custom, if only “because of the hardness of the people's hearts” (Matthew 19:8). The thought, therefore, of the impossibility of reunion with the first husband, after the wife had contracted a second marriage, would put some restraint upon a frivolous rupture of the marriage tie: it would have this effect, that whilst, on the one hand, the man would reflect when inducements to divorce his wife presented themselves, and would recall a rash act if it had been performed, before the wife he had put away had married another husband; on the other hand, the wife would yield more readily to the will of her husband, and seek to avoid furnishing him with an inducement for divorce. But this effect would be still more readily produced by the reason assigned by Moses, namely, that the divorced woman was defiled (הטּמּאה, Hothpael, as in Numbers 1:47) by her marriage with a second husband. The second marriage of a woman who had been divorced is designated by Moses a defilement of the woman, primarily no doubt with reference to the fact that the emissio seminis in sexual intercourse rendered unclean, though not merely in the sense of such a defilement as was removed in the evening by simple washing, but as a moral defilement, i.e., blemishing, desecration of the sexual communion with was sanctified by marriage, in the same sense in which adultery is called a defilement in Leviticus 18:20 and Numbers 5:13-14. Thus the second marriage of a divorced woman was placedimplicite upon a par with adultery, and some approach made towards the teaching of Christ concerning marriage: “Whosoever shall marry her that is divorced, committeth adultery” (Matthew 5:32).—But if the second marriage of a divorced woman was a moral defilement, of course the wife could not marry the first again even after the death of her second husband, not only because such a reunion would lower the dignity of the woman, and the woman would appear too much like property, which could be disposed of at one time and reclaimed at another (Schultz), but because the defilement of the wife would be thereby repeated, and even increased, as the moral defilement which the divorced wife acquired through the second marriage was not removed by a divorce from the second husband, nor yet by his death. Such defilement was an abomination before Jehovah, by which they would cause the land to sin, i.e., stain it with sin, as much as by the sins of incest and unnatural licentiousness (Leviticus 18:25).


  Attached to this law, which is intended to prevent a frivolous severance of the marriage tie, there is another in Deuteronomy 24:5, which was of a more positive character, and adapted to fortify the marriage bond. The newly married man was not required to perform military service for a whole year; “and there shall not come (anything) upon him with regard to any matter.” The meaning of this last clause is to be found in what follows: “Free shall he be for his house for a year,” i.e., they shall put no public burdens upon him, that he may devote himself entirely to his newly established domestic relations, and be able to gladden his wife (compare Deuteronomy 20:7).


  Verses 6-9


  Various Prohibitions.—Deuteronomy 24:6. “No man shall take in pledge the handmill and millstone, for he (who does this) is pawning life.” רחים, the handmill; רכב, lit., the runner, i.e., the upper millstone. Neither the whole mill nor the upper millstone was to be asked for as a pledge, by which the mill would be rendered useless, since the handmill was indispensable for preparing the daily food for the house; so that whoever took them away injured life itself, by withdrawing what was indispensable to the preservation of life. The mill is mentioned as one specimen of articles of this kind, like the clothing in Exodus 22:25-26, which served the poor man as bed-clothes also. Breaches of this commandment are reproved in Amos 2:8; Job 22:6; Proverbs 20:16; Proverbs 22:27; Proverbs 27:13.


  Deuteronomy 24:7-9


  Repetition of the law against man-stealing (Exodus 21:16).—Deuteronomy 24:8, Deuteronomy 24:9. The command, “Take heed by the plague of leprosy to observe diligently and to do according to all that the priests teach thee,” etc., does not mean, that when they saw signs of leprosy they were to be upon their guard, to observe everything that the priests directed them, as Knobel and many others suppose. For, in the first place, the reference to the punishment of Miriam with leprosy is by no means appropriate to such a thought as this, since Miriam did not act in opposition to the priests after she had been smitten with leprosy, but brought leprosy upon herself as a punishment, by her rebellion against Moses (Numbers 12:10.). And in the second place, this view cannot be reconciled with בּנגע השּׁמר, since השּׁמר with בּ, either to be upon one's guard against (before) anything (2 Samuel 20:10), or when taken in connection with בּנפשׁ, to beware by the soul, i.e., for the sake of the worth of the soul (Jeremiah 17:21). The thought here, therefore, is, “Be on thy guard because of the plague of leprosy,” i.e., that thou dost not get it, have to bear it, as the reward for thy rebellion against what the priests teach according to the commandment of the Lord. “Watch diligently, that thou do not incur the plague of leprosy” (Vulgate); or, “that thou do not sin, so as to be punished with leprosy” (J. H. Michaelis).
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  Verse 10-11


  Warning against oppressing the Poor.—Deuteronomy 24:10, Deuteronomy 24:11. If a loan of any kind was lent to a neighbour, the lender was not to go into his house to pledge (take) a pledge, but was to let the borrower bring the pledge out. The meaning is, that they were to leave it to the borrower to give a pledge, and not compel him to give up something as a pledge that might be indispensable to him.


  Verse 12-13


  And if the man was in distress (עני), the lender was not to lie (sleep) upon his pledge, since the poor man had very often nothing but his upper garment, in which he slept, to give as a pledge. This was to be returned to him in the evening. (A repetition of Exodus 22:25-26.) On the expression, “It shall be righteousness unto thee,” see Deuteronomy 6:25.


  Verse 14-15


  They were not to oppress a poor and distressed labourer, by withholding his wages. This command is repeated here from Leviticus 19:13, with special reference to the distress of the poor man. “And to it (his wages) he lifts up his soul:” i.e., he feels a longing for it. “Lifts up his soul:” as in Psalm 24:4; Hosea 4:8; Jeremiah 22:27. On Deuteronomy 24:15 , see Deuteronomy 15:9 and James 5:4.


  Verses 16-18


  Warning against Injustice.—Deuteronomy 24:16. Fathers were not to be put to death upon (along with) their sons, nor sons upon (along with) their fathers, i.e., they were not to suffer the punishment of death with them for crimes in which they had no share; but every one was to be punished simply for his own sin. This command was important, to prevent an unwarrantable and abusive application of the law which is manifest in the movements of divine justice to the criminal jurisprudence of the lane (Exodus 20:5), since it was a common thing among the heathen nations—e.g., the Persians, Macedonians, and others—for the children and families of criminals to be also put to death (cf. Esther 9:13-14; Herod. iii. 19; Ammian Marcell. xxiii. 6;Curtius, vi. 11, 20, etc.). An example of the carrying out of this law is to be found in 2 Kings 14:6; 2 Chronicles 25:4. In Deuteronomy 24:17, Deuteronomy 24:18, the law against perverting the right of strangers, orphans, and widows, is repeated from Exodus 22:20-21, and Exodus 23:9; and an addition is made, namely, that they were not to take a widow's raiment in pledge (cf. Leviticus 19:33-34).


  Verses 19-22


  Directions to allow strangers, widows, and orphans to glean in time of harvest (as in Leviticus 19:9-10, and Leviticus 23:22). The reason is given in Deuteronomy 24:22, viz., the same as in Deuteronomy 24:18 and Deuteronomy 15:15.


  Deuteronomy 25


  Verses 1-3


  Corporal Punishment.—The rule respecting the corporal punishment to be inflicted upon a guilty man is introduced in Deuteronomy 25:1 with the general law, that in a dispute between two men the court was to give right to the man who was right, and to pronounce the guilty man guilty (cf. Exodus 22:8 and Exodus 23:7).


  Deuteronomy 25:2


  If the guilty man was sentenced to stripes, he was to receive his punishment in the presence of the judge, and not more than forty stripes, that he might not become contemptible in the eyes of the people. הכּות בּן, son of stripes, i.e., a man liable to stripes, like son (child) of death, in 1 Samuel 20:31. “According to the need of his crime in number,” i.e., as many stripes as his crime deserved.


  Deuteronomy 25:3


  “Forty shall ye beat him, and not add,” i.e., at most forty stripes, and not more. The strokes were administered with a stick upon the back (Proverbs 10:13; Proverbs 19:29; Proverbs 26:3, etc.). This was the Egyptian mode of whipping, as we may see depicted upon the monuments, when the culprits lie flat upon the ground, and being held fast by the hands and feet, receive their strokes in the presence of the judge (vid., Wilkinson, ii. p. 11, and Rosellini, ii. 3, p. 274, 78). The number forty was not to be exceeded, because a larger number of strokes with a stick would not only endanger health and life, but disgrace the man: “that thy brother do not become contemptible in thine eyes.” If he had deserved a severer punishment, he was to be executed. In Turkey the punishments inflicted are much more severe, viz., from fifty to a hundred lashes with a whip; and they are at the same time inhuman (see v. Tornauw, Moslem. Recht, p. 234). The number, forty, was probably chosen with reference to its symbolical significance, which it had derived from Genesis 7:12 onwards, as the full measure of judgment. The Rabbins fixed the number at forty save one (vid., 2 Corinthians 11:24), from a scrupulous fear of transgressing the letter of the law, in case a mistake should be made in the counting; yet they felt no conscientious scruples about using a whip of twisted thongs instead of a stick (vid., tract. Macc. iii. 12; Buxtorf, Synag. Jud. pp. 522-3; and Lundius, Jüd. Heiligth. p. 472).


  Verse 4


  The command not to put a muzzle upon the ox when threshing, is no doubt proverbial in its nature, and even in the context before us is not intended to apply merely literally to an ox employed in threshing, but to be understood in the general sense in which the Apostle Paul uses it in 1 Corinthians 9:9 and 1 Timothy 5:18, viz., that a labourer was not to be deprived of his wages. As the mode of threshing presupposed here—namely, with oxen yoked together, and driven to and fro over the corn that had been strewn upon the floor, that they might kick out the grains with their hoofs—has been retained to the present day in the East, so has also the custom of leaving the animals employed in threshing without a muzzle (vid., Hoest, Marokos, p. 129; Wellst. Arabien, i. p. 194; Robinson, Pal. ii. pp. 206-7, iii. p. 6), although the Mosaic injunctions are not so strictly observed by the Christians as by the Mohammedans (Robinson, ii. p. 207).


  Verses 5-10


  On Levirate Marriages.—Deuteronomy 25:5, Deuteronomy 25:6. If brothers lived together, and one of them died childless, the wife of the deceased was not to be married outside (i.e., away from the family) to a strange man (one not belonging to her kindred); her brother-in-law was to come to her and take her for his wife, and perform the duty of a brother-in-law to her. יבּם, denom. from יבם, a brother-in-law, husband's brother, lit., to act the brother-in-law, i.e., perform the duty of a brother-in-law, which consisted in his marrying his deceased brother's widow, and begetting a son of children with her, the first-born of whom was “to stand upon the name of his deceased brother,” i.e., be placed in the family of the deceased, and be recognised as the heir of his property, that his name (the name of the man who had died childless) might not be wiped out or vanish out of Israel. The provision, “without having a son” (ben), has been correctly interpreted by the lxx, Vulg., Josephus (Ant. iv. 8, 23), and the Rabbins, as signifying childless (having no seed, Matthew 22:25); for if the deceased had simply a daughter, according to Numbers 27:4., the perpetuation of his house and name was to be ensured through her. The obligation of a brother-in-law's marriage only existed in cases where the brothers had lived together, i.e., in one and the same place, not necessarily in one house or with a common domestic establishment and home (vid., Genesis 13:6; Genesis 36:7).—This custom of a brother-in-law's (Levirate) marriage, which is met with in different nations, and as an old traditional custom among the Israelites (see at Genesis 38:8.), had its natural roots in the desire inherent in man, who is formed for immortality, and connected with the hitherto undeveloped belief in an eternal life, to secure a continued personal existence for himself and immorality for his name, through the perpetuation of his family and in the life of the son who took his place. This desire was not suppressed in Israel by divine revelation, but rather increased, inasmuch as the promises given to the patriarchs were bound up with the preservation and propagation of their seed and name. The promise given to Abraham for his seed would of necessity not only raise the begetting of children in the religious views of the Israelites into the work desired by God and well-pleasing to Him, but would also give this significance to the traditional custom of preserving the name and family by the substitution of a marriage of duty, that they would thereby secure to themselves and their family a share in the blessing of promise. Moses therefore recognised this custom as perfectly justifiable; but he sought to restrain it within such limits, that it should not present any impediment to the sanctification of marriage aimed at by the law. He took away the compulsory character, which it hitherto possessed, by prescribing in Deuteronomy 25:7., that if the surviving brother refused to marry his widowed sister-in-law, she was to bring the matter into the gate before the elders of the town (vid., Deuteronomy 21:19), i.e., before the magistrates; and if the brother-in-law still persisted in his refusal, she was to take his shoe from off his foot and spit in his face, with these words: “So let it be done to the man who does not build up his brother's house.”


  The taking off of the shoe was an ancient custom in Israel, adopted, according to 4:7, in cases of redemption and exchange, for the purpose of confirming commercial transactions. The usage arose from the fact, that when any one took possession of landed property he did so by treading upon the soil, and asserting his right of possession by standing upon it in his shoes. In this way the taking off of the shoe and handing it to another became a symbol of the renunciation of a man's position and property,—a symbol which was also common among the Indians and the ancient Germans (see my Archäologie, ii. p. 66). But the custom was an ignominious one in such a case as this, when the shoe was publicly taken off the foot of the brother-in-law by the widow whom he refused to marry. He was thus deprived of the position which he ought to have occupied in relation to her and to his deceased brother, or to his paternal house; and the disgrace involved in this was still further heightened by the fact that his sister-in-law spat in his face. This is the meaning of the words (cf. Numbers 12:14), and not merely spit on the ground before his eyes, as Saalschütz and others as well as the Talmudists (tr. Jebam. xii. 6) render it, for the purpose of diminishing the disgrace. “Build up his brother's house,” i.e., lay the foundation of a family or posterity for him (cf. Genesis 16:2).—In addition to this, the unwilling brother-in-law was to receive a name of ridicule in Israel: “House of the shoe taken off” (הנּעל חלוּץ, taken off as to his shoe; cf. Ewald, §288, b.), i.e., of the barefooted man, equivalent to “the miserable fellow;” for it was only in miserable circumstances that the Hebrews went barefoot (vid., Isaiah 20:2-3; {cf1


  Verse 11-12


  “But in order that the great independence which is here accorded to a childless widow in relation to her brother-in-law, might not be interpreted as a false freedom granted to the female sex” (Baumgarten), the law is added immediately afterwards, that a woman whose husband was quarrelling with another, and who should come to his assistance by laying hold of the secret parts of the man who was striking her husband, should have her hand cut off.


  Verses 13-16


  The duty of integrity in trade is once more enforced in Deuteronomy 25:13-16 (as in Leviticus 19:35-36). “Stone and stone,” i.e., two kinds of stones for weighing (cf. Psalm 12:3), viz., large ones for buying and small ones for selling. On the promise in Deuteronomy 25:15 , see Deuteronomy 4:26; Deuteronomy 5:16; Deuteronomy 25:16 , as in Deuteronomy 22:5; Deuteronomy 18:12, etc. In the concluding words, Deuteronomy 25:16 , “all that do unrighteously,” Moses sums up all breaches of the law.


  Verses 17-19


  But whilst the Israelites were to make love the guiding principle of their conduct in their dealings with a neighbour, and even with strangers and foes, this love was not to degenerate into weakness or indifference towards open ungodliness. To impress this truth upon the people, Moses concludes the discourse on the law by reminding them of the crafty enmity manifested towards them by Amalek on their march out of Egypt, and with the command to root out the Amalekites (cf. Exodus 17:9-16). This heathen nation had come against Israel on its journey, viz., at Rephidim in Horeb, and had attacked its rear: “All the enfeebled behind thee, whilst thou wast faint and weary, without fearing God.” זנּב, lit., to tail, hence to attack or destroy the rear of an army or of a travelling people (cf. Joshua 10:19). For this reason, when the Lord should have given Israel rest in the land of its inheritance, it was to root out the remembrance of Amalek under heaven. (On the execution of this command, see 1 Sam 15.) “Thou shalt not forget it:” an emphatic enforcement of the “remember” in Deuteronomy 25:17.


  Deuteronomy 26


  Verses 1-11


  To the exposition of the commandments and rights of Israel Moses adds, in closing, another ordinance respecting those gifts, which were most intimately connected with social and domestic life, viz., the first-fruits and second tithes, for the purpose of giving the proper consecration to the attitude of the nation towards its Lord and God.


  Deuteronomy 26:1-4


  Of the first of the fruit of the ground, which was presented from the land received from the Lord, the Israelites was to take a portion (מראשׁית with מן partitive), and bring it in a basket to the place of the sanctuary, and give it to the priest who should be there, with the words, “I have made known to-day to the Lord thy God, that I have come into the land which the Lord swore to our fathers to give us,” upon which the priest should take the basket and put it down before the altar of Jehovah (Deuteronomy 26:1-4). From the partitive מראשׁית we cannot infer, as Schultz supposes, that the first-fruits were not to be all delivered at the sanctuary, any more than this can be inferred from Exodus 23:19 (see the explanation of this passage). All that is implied is, that, for the purpose described afterwards, it was not necessary to put all the offerings of first-fruits into a basket and set them down before the altar. טנא (Deuteronomy 26:2, Deuteronomy 26:4, and Deuteronomy 28:5, Deuteronomy 28:17) is a basket of wicker-work, and not, as Knobel maintains, the Deuteronomist's word for צנצנת rof ul Exo_16:33}. “The priest” is not the high priest, but the priest who had to attend to the altar-service and receive the sacrificial gifts.—The words, “I have to-day made known to the Lord thy God,” refer to the practical confession which was made by the presentation of the first-fruits. The fruit was the tangible proof that they were in possession of the land, and the presentation of the first of this fruit the practical confession that they were indebted to the Lord for the land. This confession the offerer was also to embody in a prayer of thanksgiving, after the basket had been received by the priest, in which he confessed that he and his people owed their existence and welfare to the grace of God, manifested in the miraculous redemption of Israel out of the oppression of Egypt and their guidance into Canaan.


  ul Deu_26:5-9}


  אבי אבד ארמּי, “a lost (perishing)Aramaean was my father” (not the Aramaean, Laban, wanted to destroy my father, Jacob, as the Chald., Arab., Luther, and others render it). אבד signifies not only going astray, wandering, but perishing, in danger of perishing, as in Job 29:13; Proverbs 31:6, etc. Jacob is referred to, for it was he who went down to Egypt in few men. He is mentioned as the tribe-father of the nation, because the nation was directly descended from his sons, and also derived its name of Israel from him. Jacob is called in Aramaean, not only because of his long sojourn in Aramaea (Gen 29-31), but also because he got his wives and children there (cf. Hosea 12:13); and the relatives of the patriarchs had accompanied Abraham from Chaldaea to Mesopotamia (Aram; see Genesis 11:30). מעט בּמתי, consisting of few men (בּ, the so-called beth essent., as in Deuteronomy 10:22; Exodus 6:3, etc.; vid., Ewald, §299, q.). Compare Genesis 34:30, where Jacob himself describes his family as “few in number.” On the number in the family that migrated into Egypt, reckoned at seventy souls, see the explanation at Genesis 46:27. On the multiplication in Egypt into a great and strong people, see Exodus 1:7, Exodus 1:9; and on the oppression endured there, Exodus 1:11-22, and Exodus 2:23.—The guidance out of Egypt amidst great signs (Deuteronomy 26:8), as in Deuteronomy 4:34.


  Deuteronomy 26:10


  “So shalt thou set it down (the basket with the first-fruits)before Jehovah.” These words are not to be understood, as Clericus,Knobel, and others suppose, in direct opposition to Deuteronomy 26:4 and Deuteronomy 26:5, as implying that the offerer had held the basket in his hand during the prayer, but simply as a remark which closes the instructions.


  Deuteronomy 26:11


  Rejoicing in all the good, etc., points to the joy connected with the sacrificial meal, which followed the act of worship (as in Deuteronomy 12:12). The presentation of the first-fruits took place, no doubt, on their pilgrimages to the sanctuary at the three yearly festivals (ch. 16); but it is quite without ground that Riehm restricts these words to the sacrificial meals to be prepared from the tithes, as if they had been the only sacrificial meals (see at Deuteronomy 18:3).


  Verse 12-13


  The delivery of the tithes, like the presentation of the first-fruits, was also to be sanctified by prayer before the Lord. It is true that only a prayer after taking the second tithe in the third year is commanded here; but that is simply because this tithe was appropriated everywhere throughout the land to festal meals for the poor and destitute (Deuteronomy 14:28), when prayer before the Lord would not follow per analogiam from the previous injunction concerning the presentation of first-fruits, as it would in the case of the tithes with which sacrificial meals were prepared at the sanctuary (Deuteronomy 14:22.). לעשׂר is the infinitive Hiphil for להעשׂר, as in Nehemiah 10:39 (on this form, vid., Ges. §53, 3 Anm. 2 and 7, and Ew. §131, b. and 244, b.). “Saying before the Lord” does not denote prayer in the sanctuary (at the tabernacle), but, as in Genesis 27:7, simply prayer before God the omnipresent One, who is enthroned in heaven (Deuteronomy 26:15), and blesses His people from above from His holy habitation. The declaration of having fulfilled the commandments of God refers primarily to the directions concerning the tithes, and was such a rendering of an account as springs from the consciousness that a man very easily transgresses the commandments of God, and has nothing in common with the blindness of pharisaic self-righteousness “I have cleaned out the holy out of my house:” the holy is that which is sanctified to God, that which belongs to the Lord and His servants, as in Leviticus 21:22. ánot only to remove, but to clean out, wipe out. That which was sanctified to God appeared as a debt, which was to be wiped out of a man's house (Schultz).


  Verse 14-15


  “I have not eaten thereof in my sorrow.” אני, from און, tribulation, distress, signifies here in all probability mourning, and judging from what follows, mourning for the dead, equivalent to “in a mourning condition,” i.e., in a state of legal (Levitical) uncleanness; so that בּאני really corresponded to the בּטמא which follows, except that טמא includes every kind of legal uncleanness. “I have removed nothing thereof as unclean,” i.e., while in the state of an unclean person. Not only not eaten of any, but not removed any of it from the house, carried it away in an unclean state, in which they were forbidden to touch the holy gifts (Leviticus 22:3). “And not given (any) of it on account of the dead.” This most probably refers to the custom of sending provisions into a house of mourning, to prepare meals for the mourners (2 Samuel 3:25; Jeremiah 16:7; Hosea 9:4; Tobit 4:17). A house of mourning, with its inhabitants, was regarded as unclean; consequently nothing could be carried into it of that which was sanctified. There is no good ground for thinking of idolatrous customs, or of any special superstition attached to the bread of mourning; nor is there any ground for understanding the words as referring to the later Jewish custom of putting provisions into the grave along with the corpse, to which the Septuagint rendering, οὐκ ἔδωκα ἀπ αὐτῶν τῷ τεθνηκότι , points. (On Deuteronomy 26:15, see Isaiah 63:15.)


  Verses 16-19


  At the close of his discourse, Moses sums up the whole in the earnest admonition that Israel would give the Lord its God occasion to fulfil the promised glorification of His people, by keeping His commandments with all their heart and soul.


  Deuteronomy 26:16-17


  On this day the Lord commanded Israel to keep these laws and rights with all the heart and all the soul (cf. Deuteronomy 6:5; Deuteronomy 10:12.). There are two important points contained in this (Deuteronomy 26:17.). The acceptance of the laws laid before them on the part of the Israelites involved a practical declaration that the nation would accept Jehovah as its God, and walk in His way (Deuteronomy 26:17); and the giving of the law on the part of the Lord was a practical confirmation of His promise that Israel should be His people of possession, which He would glorify above all nations (Deuteronomy 26:18, Deuteronomy 26:19). “Thou hast let the Lord say to-day to be thy God,” i.e., hast given Him occasion to say to thee that He will be thy God, manifest Himself to thee as thy God. “And to walk in His ways, and to keep His laws,” etc., for “and that thou wouldst walk in His ways, and keep His laws.” The acceptance of Jehovah as its God involved eo ipso a willingness to walk in His ways.


  Deuteronomy 26:18-19


  At the same time, Jehovah had caused the people to be told that they were His treasured people of possession, as He had said in Exodus 19:5-6; and that if they kept all His commandments, He would set them highest above all nations whom He had created, “for praise, and for a name, and for glory,” i.e., make them an object of praise, and renown, and glorification of God, the Lord and Creator of Israel, among all nations (vid., Jeremiah 33:9 and Jeremiah 13:11; Jeremiah 3:19-20). “And that it should become a holy people unto the Lord,” as He had already said in Exodus 19:6. The sanctification of Israel was the design and end of its divine election, and would be accomplished in the glory to which the people of God were to be exalted (see the commentary on Exodus 19:5-6). The Hiphil האמיר, which is only found here, has no other meaning than this, “to cause a person to say,” or“give him occasion to say;” and this is perfectly appropriate here, whereas the other meaning suggested, “to exalt,” has no tenable support either in the paraphrastic rendering of these verses in the ancient versions, or in the Hithpael in Psalm 94:4, and moreover is altogether unsuitable in Deuteronomy 26:17.


  Deuteronomy 27


  Introduction


  III. Third Discourse, or Renewal of the Covenant—Deuteronomy 27-30


  The conclusion of the covenant in the land of Moab, as the last address in this section (ch. 29 and 30) is called in the heading (Deuteronomy 29:1) and in the introduction (Deuteronomy 29:9.), i.e., the renewal of the covenant concluded at Horeb, commences with instructions to set up the law in a solemn manner in the land of Canaan after crossing over the Jordan (ch. 27). After this there follows an elaborate exposition of the blessings and curses which would come upon the people according to their attitude towards the law (ch. 28). And lastly, Moses places the whole nation with a solemn address before the face of the Lord, and sets before it once more the blessing and the curse in powerful and alarming words, with the exhortation to choose the blessing and life (ch. 29 and 30).


  Verses 1-10


  The command in Deuteronomy 27:1 to keep the whole law (שׁמר,inf. abs. for the imperative, as in Exodus 13:3, etc.), with which the instructions that follow are introduced, indicates at the very outset the purpose for which the law written upon stones was to be set up in Canaan, namely, as a public testimony that the Israelites who were entering into Canaan possessed in the law their rule and source of life. The command itself is given by Moses, together with the elders, because the latter had to see to the execution of it after Moses' death; on the other hand, the priests are mentioned along with Moses in Deuteronomy 27:9, because it was their special duty to superintend the fulfilment of the commands of God.


  Deuteronomy 27:1-3


  Deuteronomy 27:2 and Deuteronomy 27:3 contain the general instructions; Deuteronomy 27:4-8, more minute details. In the appointment of the time, “on the day when ye shall pass over Jordan into the land,” etc., the word “day” must not be pressed, but is to be understood in a broader sense, as signifying the time when Israel should have entered the land and taken possession of it. The stones to be set up were to be covered with lime, or gypsum (whether sid signifies lime or gypsum cannot be determined), and all the words of the law were to be written upon them. The writing, therefore, was not to be cut into the stones and then covered with lime (as J. D. Mich., Ros.), but to be inscribed upon the plaistered stones, as was the custom in Egypt, where the walls of buildings, and even monumental stones, which they were about to paint with figures and hieroglyphics, were first of all covered with a coating of lime or gypsum, and then the figures painted upon this (see the testimonies of Minutoli, Heeren, Prokesch in Hengstenberg's Dissertations, i. 433, and Egypt and the Books of Moses, p. 90). The object of this writing was not to hand down the law in this manner to posterity without alteration, but, as has already been stated, simply to set forth a public acknowledgement of the law on the part of the people, first of all for the sake of the generation which took possession of the land, and for posterity, only so far as this act was recorded in the book of Joshua and thus transmitted to future generations.


  Deuteronomy 27:3


  Upon the stones there were to be written “all the words of this law:” obviously, therefore, not only the blessings and curses in Deuteronomy 27:15-26 (as Josephus, Ant. iv. 8, 44, Masius, Clericus, and others maintain), nor only Deuteronomy (J. Gerhard, A. Osiander, Vater, etc.), since this contained no independent “second law,” but the whole of the Mosaic law; not, indeed, the entire Pentateuch, with its historical narratives, its geographical, ethnographical, and other notices, but simply the legal part of it—the commandments, statutes, and rights of the Thorah. But whether all the 613 commandments contained in the Pentateuch, according to the Jewish reckoning (vid., Bertheau, die 7 Gruppen Mos. Ges. p. 12), or only the quintessence of them, with the omission of the numerous repetitions of different commands, cannot be decided, and is of no importance to the matter in hand. The object aimed at would be attained by writing the essential kernel of the whole law; though the possibility of all the commandments being written, of course without the reasons and exhortations connected with them, cannot be denied, since it is not stated how many stones were set up, but simply that large stones were to be taken, which would therefore contain a great deal. In the clause, “that thou mayest come into the land which Jehovah thy God giveth thee,” etc., the coming involves the permanent possession of the land. Not only the treading or conquest of Canaan, but the maintenance of the conquered land as a permanent hereditary possession, was promised to Israel; but it would only permanently rejoice in the fulfilment of this promise, if it set up the law of its God in the land, and observed it.


  Deuteronomy 27:4-8


  In the further expansion of this command, Moses first of all fixes the place where the stones were to be set up, namely, upon Mount Ebal (see at Deuteronomy 11:29),—not upon Gerizim, according to the reading of the Samaritan Pentateuch; for since the discussion of the question by Verschuir (dissertt. phil. exeg. diss. 3) and Gesenius (de Pent. Samar. p. 61), it may be regarded as an established fact, that this reading is an arbitrary alteration. The following clause, “thou shalt plaister,” etc., is a repetition in the earliest form of historical writing among the Hebrews. To this there are appended in Deuteronomy 27:5-7 the new and further instructions, that an altar was to be built upon Ebal, and burnt-offerings and slain-offerings to be sacrificed upon it. The notion that this altar was to be built of the stones with the law written upon them, or even with a portion of them, needs no refutation, as it has not the slightest support in the words of the text. For according to these the altar was to be built of unhewn stones (therefore not of the stones covered with cement), in obedience to the law in Exodus 20:22 (see the exposition of this passage, where the reason for this is discussed). The spot selected for the setting up of the stones with the law written upon it, as well as for the altar and the offering of sacrifice, was Ebal, the mountain upon which the curses were to be proclaimed; not Gerizim, which was appointed for the publication of the blessings, for the very same reason for which only the curses to be proclaimed are given in Deuteronomy 27:14. and not the blessings,—not, as Schultz supposes, because the law in connection with the curse speaks more forcibly to sinful man than in connection with the blessing, or because the curse, which manifests itself on every hand in human life, sounds more credible than the promise; but, as the Berleburger Bible expresses it, “to show how the law and economy of the Old Testament would denounce the curse which rests upon the whole human race because of sin, to awaken a desire for the Messiah, who was to take away the curse and bring the true blessing instead.” For however remote the allusion to the Messiah may be here, the truth is unquestionably pointed out in these instructions, that the law primarily and chiefly brings a curse upon man because of the sinfulness of his nature, as Moses himself announces to the people in Deuteronomy 31:16-17. And for this very reason the book of the law was to be laid by the side of the ark of the covenant as a “testimony against Israel” (Deuteronomy 31:26). But the altar was built for the offering of sacrifices, to mould and consecrate the setting up of the law upon the stones into a renewal of the covenant. In the burnt-offerings Israel gave itself up to the Lord with all its life and labour, and in the sacrificial meal it entered into the enjoyment of the blessings of divine grace, to taste of the blessedness of vital communion with its God. By connecting the sacrificial ceremony with the setting up of the law, Israel gave a practical testimony to the fact that its life and blessedness were founded upon its observance of the law. The sacrifices and the sacrificial meal have the same signification here as at the conclusion of the covenant at Sinai (Exodus 24:11).—In Deuteronomy 27:8 the writing of the law upon the stones is commanded once more, and the further injunction is added, “veryplainly.”—The writing of the law is mentioned last, as being the most important, and not because it was to take place after the sacrificial ceremony. The different instructions are arranged according to their character, and not in chronological order.


  Deuteronomy 27:9-10


  The words of Moses which follow in Deuteronomy 27:9 and Deuteronomy 27:10, “Be silent, and hearken, O Israel; To-day thou hast become the people of the Lord thy God,” show the significance of the act enjoined; although primarily they simply summon the Israelites to listen attentively to the still further commands. When Israel renewed the covenant with the Lord, by solemnly setting up the law in Canaan, it became thereby the nation of God, and bound itself, at the same time, to hearken to the voice of the Lord and keep His commandments, as it had already done (cf. Deuteronomy 26:17-18).


  Verses 11-13


  With the solemn erection of the stones with the law written upon them, Israel was to transfer to the land the blessing and curse of the law, as was already commanded in Deuteronomy 11:29; that is to say, according to the more minute explanation of the command which is given here, the people themselves were solemnly to give expression to the blessing and the curse: to the former upon Mount Gerizim, and to the latter upon Ebal. On the situation of these mountains, see at Deuteronomy 11:29. To this end six tribes were to station themselves upon the top or side of Gerizim, and six upon the top or side of Ebal. The blessing was to be uttered by the tribes of Simeon, Levi, Judah, Issachar, Joseph, and Benjamin, who sprang from the two wives of Jacob; and the curse by Reuben, with the two sons of Leah's maid Zilpah, and by Zebulun, with Dan and Naphtali, the sons of Rachel's maid Bilhah. It was natural that the utterance of the blessing should be assigned to the tribes which sprang from Jacob's proper wives, since the sons of the wives occupied a higher position than the sons of the maids—just as the blessing had pre-eminence over the curse. But in order to secure the division into two sixes, it was necessary that two of the eight sons of the wives should be associated with those who pronounced the curses. The choice fell upon Reuben, because he had forfeited his right of primogeniture by his incest (Genesis 49:4), and upon Zebulun, as the youngest son of Leah. “They shall stand there upon the curse:” i.e., to pronounce the curse.


  Verse 14


  “And the Levites shall lift up and speak to all the men of Israel with a high(loud) voice:” i.e., they shall pronounce the different formularies of blessing and cursing, turning towards the tribes to whom these utterances apply; and all the men of Israel shall answer “Amen,” to take to themselves the blessing and the curse, as uttered by them; just as in the case of the priestly blessing in Numbers 5:22, and in connection with every oath, in which the person swearing took upon himself the oath that was pronounced, by replying “Amen.” “The Levites” are not all the members of the tribe of Levi, but those “in whom the spiritual character of Levi was most decidedly manifested” (Baumgarten), i.e., the levitical priests, as the guardians and teachers of the law, and those who carried the ark of the covenant (Joshua 8:33). From the passage in Joshua, where the fulfilment of the Mosaic injunctions is recorded, we learn that the Levitical priests stationed themselves in the centre between the two mountains, with the ark of the covenant, and that the people took up their position, on both sides, opposite to the ark, viz., six tribes on Gerizim, and six on Ebal. The priests, who stood in the midst, by the ark of the covenant, then pronounced the different formularies of blessing and cursing, to which the six tribes answered “Amen.” From the expression “all the men of Israel,” it is perfectly evident that in this particular ceremony the people were not represented by their elders or heads, but were present in the persons of all their adult men who were over twenty years of age; and with this Joshua 8:33, when rightly interpreted, fully harmonizes.


  Verses 15-26


  In Deuteronomy 27:15-26 there follow twelve curses, answering to the number of the tribes of Israel. The first is directed against those who make graven or molten images of Jehovah, and set them up in secret, that is to say, against secret breaches of the second commandment (Exodus 20:4); the second against contempt of, or want of reverence towards, parents (Exodus 21:17); the third against those who remove boundaries (Deuteronomy 19:14); the fourth against the man who leads the blind astray (Leviticus 19:14); the fifth against those who pervert the right of orphans and widows (Deuteronomy 24:17); the sixth against incest with a mother (Deuteronomy 23:1; Deuteronomy 18:8); the seventh against unnatural vices (Leviticus 18:23); the eighth and ninth against incest with a sister or a mother-in-law (Leviticus 18:9 and Leviticus 18:17); the tenth against secret murder (Exodus 20:13; Numbers 35:16.); the eleventh against judicial murder (“he that taketh reward to slay a soul, namely, innocent blood:” Exodus 23:7-8); the twelfth against the man who does not set up the words of this law to do them, who does not make the laws the model and standard of his life and conduct. From this last curse, which applied to every breach of the law, it evidently follows, that the different sins and transgressions already mentioned were only selected by way of example, and for the most part were such as could easily be concealed from the judicial authorities. At the same time, “the office of the law is shown in this last utterance, the summing up of all the rest, to have been pre-eminently to proclaim condemnation. Every conscious act of transgression subjects the sinner to the curse of God, from which none but He who has become a curse for us can possibly deliver us” (Galatians 3:10, Galatians 3:13. O. v. Gerlach).—On the reason why the blessings are not given, see the remarks on Deuteronomy 27:4. As the curses against particular transgressions of the law simply mention some peculiarly grievous sins by way of example, it would be easy to single out corresponding blessings from the general contents of the law: e.g., “Blessed be he who faithfully follows the Lord his God, or loves Him with the heart, who honours his father and his mother,” etc.; and lastly, all the blessings of the law could be summed up in the words, “Blessed be he who setteth up the words of this law, to do them.”


  Deuteronomy 28


  Verses 1-14


  For the purpose of impressing upon the hearts of all the people in the most emphatic manner both the blessing which Israel was to proclaim upon Gerizim, and the curse which it was to proclaim upon Ebal, Moses now unfolds the blessing of fidelity to the law and the curse of transgression in a longer address, in which he once more resumes, sums up, and expands still further the promises and threats of the law in Exodus 23:20-33, and Lev 26.


  Deuteronomy 28:1-6


  The Blessing.—Deuteronomy 28:1. If Israel would hearken to the voice of the Lord its God, the Lord would make it the highest of all the nations of the earth. This thought, with which the discourse on the law in Deuteronomy 26:19 terminated, forms the theme, and in a certain sense the heading, of the following description of the blessing, through which the Lord, according to the more distinct declaration in Deuteronomy 28:2, would glorify His people above all the nations of the earth. The indispensable condition for obtaining this blessing, was obedience to the word of the Lord, or keeping His commandments. To impress this condition sine qua non thoroughly upon the people, Moses not only repeats it at the commencement (Deuteronomy 28:2), and in the middle (Deuteronomy 28:9), but also at the close (Deuteronomy 28:13, Deuteronomy 28:14), in both a positive and a negative form. In Deuteronomy 28:2, “the way in which Israel was to be exalted is pointed out” (Schultz); and thus the theme is more precisely indicated, and the elaboration of it is introduced. “All these blessings (those mentioned singly in what follows) will come upon thee and reach thee.” The blessings are represented as actual powers, which follow the footsteps of the nation, and overtake it. In Deuteronomy 28:3-6, the fulness of the blessing of God in all the relations of life is depicted in a sixfold repetition of the word “blessed.” Israel will be blessed in the town and in the field, the two spheres in which its life moves (Deuteronomy 28:3); blessed will be the fruit of the body, of the earth, and of the cattle, i.e., in all its productions (Deuteronomy 28:4; for each one, see Deuteronomy 7:13-14); blessed will be the basket (Deuteronomy 26:2) in which the fruits are kept, and the kneading—trough (Exodus 12:34) in which the daily bread is prepared (Deuteronomy 28:5); blessed will the nation be in all its undertakings (“coming in and going out;” vid., Numbers 27:17).


  Deuteronomy 28:7-14


  Deuteronomy 28:7-14 describe the influence and effect of the blessing upon all the circumstances and situations in which the nation might be placed: in Deuteronomy 28:7-10, with reference (a) to the attitude of Israel towards its enemies (Deuteronomy 28:7); (b) to its trade and handicraft (Deuteronomy 28:8); (c) to its attitude towards all the nations of the earth (Deuteronomy 28:9, Deuteronomy 28:10). The optative forms, יתּן and יצו (in Deuteronomy 28:7 and Deuteronomy 28:8), are worthy of notice. They show that Moses not only proclaimed the blessing to the people, but desired it for them, because he knew that Israel would not always or perfectly fulfil the condition upon which it was to be bestowed. “May the Lord be pleased to give thine enemies … smitten before thee,” i.e., give them up to thee as smitten (לפני נתן, to give up before a person, to deliver up to him: cf. Deuteronomy 1:8), so that they shall come out against thee by one way, and flee from thee by seven ways, i.e., in wild dispersion (cf. Leviticus 26:7-8).


  Deuteronomy 28:8


  “May the Lord command the blessing with thee (put it at thy disposal) in thy barns (granaries, store-rooms) and in all thy business” (“to set the hand;” see Deuteronomy 12:7).


  Deuteronomy 28:9-12


  “The Lord will exalt thee for a holy nation to Himself, … so that all the nations of the earth shall see that the name of Jehovah is named upon thee, and shall fear before thee.” The Lord had called Israel as a holy nation, when He concluded the covenant with it (Exodus 19:5-6). This promise, to which the words “as He hath sworn unto thee” point back, and which is called an oath, because it was founded upon the promises given to the patriarchs on oath (Genesis 22:16), and was given implicite in them, the Lord would fulfil to His people, and cause the holiness and glory of Israel to be so clearly manifested, that all nations should perceive or see “that the name of the Lord is named upon Israel.” The name of the Lord is the revelation of His glorious nature. It is named upon Israel, when Israel is transformed into the glory of the divine nature (cf. Isaiah 63:19; Jeremiah 14:9). It was only in feeble commencements that this blessing was fulfilled upon Israel under the Old Testament; and it is not till the restoration of Israel, which is to take place in the future according to Romans 11:25., that its complete fulfilment will be attained. In Deuteronomy 28:11 and Deuteronomy 28:12, Moses returns to the earthly blessing, for the purpose of unfolding this still further. “Superabundance will the Lord give thee for good (i.e., for happiness and prosperity; vid., Deuteronomy 30:9), in fruit of thy body,” etc. (cf. Deuteronomy 28:4). He would open His good treasure-house, the heaven, to give rain to the land in its season (cf. Deuteronomy 11:14; Leviticus 26:4-5), and bless the work of the hands, i.e., the cultivation of the soil, so that Israel would be able to lend to many, according to the prospect already set before it in Deuteronomy 15:6.


  Deuteronomy 28:13-14


  By such blessings He would “make Israel the head, and not the tail,”—a figure taken from life (vid., Isaiah 9:13), the meaning of which is obvious, and is given literally in the next sentence, “thou wilt be above only, and not beneath,” i.e., thou wilt rise more and more, and increase in wealth, power, and dignity. With this the discourse returns to its commencement; and the promise of blessing closes with another emphatic repetition of the condition on which the fulfilment depended (Deuteronomy 28:13 and Deuteronomy 28:14. On Deuteronomy 28:14, see Deuteronomy 5:29; Deuteronomy 11:28).


  Verses 15-68


  The Curse, in case Israel should not hearken to the voice of its God, to keep His commandments. After the announcement that all these (the following) curses would come upon the disobedient nation (Deuteronomy 28:15), the curse is proclaimed in all its extent, as covering all the relations of life, in a sixfold repetition of the word “cursed” (Deuteronomy 28:16-19, as above in Deuteronomy 28:3-6); and the fulfilment of this threat in plagues and diseases, drought and famine, war, devastation of the land, and captivity of the people, is so depicted, that the infliction of these punishments stands out to view in ever increasing extent and fearfulness. We are not to record this, however, as a gradual heightening of the judgments of God, in proportion to the increasing rebellion of Israel, as in Leviticus 26:14., although it is obvious that the punishments threatened did not fall upon the nation all at once.


  Deuteronomy 28:16-19


  Deuteronomy 28:16-19 correspond precisely to Deuteronomy 28:3-6, so as to set forth the curse as the counterpart of the blessing, except that the basket and kneading-trough are mentioned before the fruit of the body.


  Deuteronomy 28:20-22


  The first view, in which the bursting of the threatened curse upon the disobedient people is proclaimed in all its forms. First of all, quite generally in Deuteronomy 28:20. “The Lord will send the curse against thee, consternation and threatening in every undertaking of thy hand which thou carriest out (see Deuteronomy 12:7), till thou be destroyed, till thou perish quickly, because of the wickedness of thy doings, because thou hast forsaken Me.” The three words, מארה, מהוּמה, and מגערת, are synonymous, and are connected together to strengthen the thought. מארה, curse or malediction; המּהוּמה, the consternation produced by the curse of God, namely, the confusion with which God smites His foes (see at Deuteronomy 7:23); המּגערה is the threatening word of the divine wrath.—Then Deuteronomy 28:21. in detail. “The Lord will make the pestilence fasten upon (cleave to) thee, till He hath destroyed thee out of the land … to smite thee with giddiness and fever (cf. Leviticus 26:16), inflammation, burning, and sword, blasting of corn, and mildew(of the seed);” seven diseases therefore (seven as the stamp of the words of God), whilst pestilence in particular is mentioned first, as the most terrible enemy of life. דּלּקת, from דּלק to burn, and חרחר, from חרר to glow, signify inflammatory diseases, burning fevers; the distinction between these and קדּחת cannot be determined. Instead of חרב, the sword as the instrument of death, used to designate slaughter and death, the Vulgate, Arabic, and Samaritan have adopted the reading חרב, aestus, heat (Genesis 31:40), or drought, according to which there would be four evils mentioned by which human life is attacked, and three which are injurious to the corn. But as the lxx,Jon., Syr., and others read חרב, this alteration is very questionable, especially as the reading can be fully defended in this connection; and one objection to the alteration is, that drought is threatened for the first time in Deuteronomy 28:23, Deuteronomy 28:24. שׁדּפון, from שׁדף to singe or blacken, and ירקון, from ירק to be yellowish, refer to two diseases which attack the corn: the former to the withering or burning of the ears, caused by the east wind (Genesis 41:23); the other to the effect produced by a warm wind in Arabia, by which the green ears are turned yellow, so that they bear no grains of corn.


  Deuteronomy 28:23-24


  To this should be added terrible drought, without a drop of rain from heaven (cf. Leviticus 26:19). Instead of rain, dust and ashes should fall from heaven. נתן construed with a double accusative: to make the rain of the land into dust and ashes, to give it in the form of dust and ashes. When the heat is very great, the air in Palestine is often full of dust and sand, the wind assuming the form of a burning sirocco, so that the air resembles the glowing heat at the mouth of a furnace (Robinson, ii. 504).


  Deuteronomy 28:25-26


  Defeat in battle, the very opposite of the blessing promised in Deuteronomy 28:7. Israel should become לזעוה, “a moving to and fro,” i.e., so to speak, “a ball for all the kingdoms of the earth to play with” (Schultz). זעוה, here and at Ezekiel 23:46, is not a transposed and later form of זועה, which has a different meaning in Isaiah 28:19, but the original uncontracted form, which was afterwards condensed into זועה; for this, and not זועה, is the way in which the(Chethib) should be read in Jeremiah 15:4; Jeremiah 24:9; Jeremiah 29:18; Jeremiah 34:17, and 2 Chronicles 29:8, where this threat is repeated (vid., Ewald, §53, b.). The corpses of those who were slain by the foe should serve as food for the birds of prey and wild beasts—the greatest ignominy that could fall upon the dead, and therefore frequently held out as a threat against the ungodly (Jeremiah 7:33; Jeremiah 16:4; 1 Kings 14:11, etc.).


  Deuteronomy 28:27-34


  The second view depicts still further the visitation of God both by diseases of body and soul, and also by plunder and oppression on the part of their enemies.—In Deuteronomy 28:27 four incurable diseases of the body are threatened: the ulcer of Egypt (see at Exodus 9:9), i.e., the form of leprosy peculiar to Egypt, elephantiasis (Aegypti peculiare malum: Plin. xxvi. c. 1, s. 5), which differed from lepra tuberosa, however, or tubercular leprosy (Deuteronomy 28:35; cf. Job 2:7), in degree only, and not in its essential characteristics (see Tobler, mediz. Topogr. v. Jerus. p. 51). עפלים, from עפל, a swelling, rising, signifies a tumour, and according to the Rabbins a disease of the anus: in men, tumor in posticis partibus; in women, durius quoddam οἴδημα in utero. It was with this disease that the Philistines were smitten (1 Samuel 5:1-12). גּרב (see Leviticus 21:20) and חרס, from חרס, to scrape or scratch, also a kind of itch, of which there are several forms in Syria and Egypt.


  Deuteronomy 28:28-29


  In addition to this, there would come idiocy, blindness, and confusion of mind,—three psychical maladies; for although עוּרון signifies primarily bodily blindness, the position of the word between idiocy and confusion of heart, i.e., of the understanding, points to mental blindness here.


  Deuteronomy 28:29-34


  Deuteronomy 28:29 leads to the same conclusion, where it is stated that Israel would grope in the bright noon-day, like a blind man in the dark, and not make his ways prosper, i.e., not hit upon the right road which led to the goal and to salvation, would have no good fortune or success in its undertakings (cf. Psalm 37:7). Being thus smitten in body and soul, it would be only (אך as in Deuteronomy 16:15), i.e., utterly, oppressed and spoiled evermore. These words introduce the picture of the other calamity, viz., the plundering of the nation and the land by enemies (Deuteronomy 28:30-33). Wife, house, vineyard, ox, ass, and sheep would be taken away by the foe; sons and daughters would be carried away into captivity before the eyes of the people, who would see it and pine after the children, i.e., with sorrow and longing after them; “and thy hand shall not be to thee towards God,” i.e., all power and help will fail thee. (On this proverbial expression, see Genesis 31:29; and on חלּל, in Genesis 31:30, see at Deuteronomy 20:6.)—In Deuteronomy 28:33, Deuteronomy 28:34, this threat is summed up in the following manner: the fruit of the field and all their productions would be devoured by a strange nation, and Israel would be only oppressed and crushed to pieces all its days, and become mad on account of what its eyes would be compelled to see.


  Deuteronomy 28:35-46


  The third view.—With the words, “the Lord will smite thee,” Moses resumes in Deuteronomy 28:35 the threat of Deuteronomy 28:27, to set forth the calamities already threatened under a new aspect, namely, as signs of the rejection of Israel from covenant fellowship with the Lord.


  Deuteronomy 28:35


  The Lord would smite the people with grievous abscesses in the knees and thighs, that should be incurable, even from the sole of the foot to the crown of the head. רע שׁחין ר is the so-called joint-leprosy, a form of the lepra tuberosa (vid., Pruner, p. 167). From the clause, however, “from the sole of thy foot unto the top of thy head,” it is evident that the threat is not to be restricted to this species of leprosy, since “the upper parts of the body often remain in a perfectly normal state in cases of leprosy in the joints; and after the diseased parts have fallen off, the patients recover their previous health to a certain degree” (Pruner). Moses mentions this as being a disease of such a nature, that it would render it utterly impossible for those who were afflicted with it either to stand or walk, and then heightens the threat by adding the words, “from the sole of the foot to the top of the head.” Leprosy excluded from fellowship with the Lord, and deprived the nation of the character of a nation of God.


  Deuteronomy 28:36-37


  The loss of their spiritual character would be followed by the dissolution of the covenant fellowship. This thought connects Deuteronomy 28:36 with Deuteronomy 28:35, and not the thought that Israel being afflicted with leprosy would be obliged to go into captivity, and in this state would become an object of abhorrence to the heathen (Schultz). The Lord would bring the nation and its king to a foreign nation that it did not know, and thrust them into bondage, so that it would be obliged to serve other gods—wood and stone (vid., Deuteronomy 4:28),—and would become an object of disgust, a proverb, and a byword to all nations whither God should drive it (vid., 1 Kings 9:7; Jeremiah 24:9).


  Deuteronomy 28:38-39


  Even in their own land the curse would fall upon every kind of labour and enterprise. Much seed would give little to reap, because the locust would devour the seed; the planting and dressing of the vineyard would furnish no wine to drink, because the worm would devour the vine. תּולעת is probably the ἴψ or ἴξ of the Greeks, the convolvulus of the Romans, our vine-weevil.


  Deuteronomy 28:40


  They would have many olive-trees in the land, but not anoint themselves with oil, because the olive-tree would be rooted out or plundered (ישּׁל, Niphal of שׁלל, as in Deuteronomy 19:5, not the Kal of נשׁל, which cannot be shown to have the intransitive meaning elabi).


  Deuteronomy 28:41


  Sons and daughters would they beget, but not keep, because they would have to go into captivity.


  Deuteronomy 28:42


  All the trees and fruits of the land would the buzzer take possession of. צלצל, from צלל to buzz, a rhetorical epithet applied to locusts, not the grasshopper, which does not injure the fruits of the tree or ground sufficiently for the term ירשׁ, “to take possession of,” to be applicable to it.


  Deuteronomy 28:43


  Israel would be utterly impoverished, and would sink lower and lower, whilst the stranger in the midst of it would, on the contrary, get above it very high; not indeed “because he had no possession, but was dependent upon resources of other kinds” (Schultz), but rather because he would be exempted with all his possessions from the curse of God, just as the Israelites had been exempted from the plagues which came upon the Egyptians (Exodus 9:6-7, Exodus 9:26).


  Deuteronomy 28:44-46


  The opposite of Deuteronomy 28:12 and Deuteronomy 28:13 would come to pass.—In Deuteronomy 28:46 the address returns to its commencement in Deuteronomy 28:15, with the terrible threat,“These curses shall be upon thee for a sign and for a wonder, and upon thy seed for ever,” for the purpose of making a pause, if not of bringing the whole to a close. The curses were for a sign and wonder (מופת, that which excites astonishment and terror), inasmuch as their magnitude and terrible character manifested most clearly the supernatural interposition of God (vid., Deuteronomy 29:23). “For ever” applies to the generation smitten by the curse, which would remain for ever rejected, though without involving the perpetual rejection of the whole nation, or the impossibility of the conversion and restoration of a remnant, or of a holy seed (Isaiah 10:22; Isaiah 6:13; Romans 9:27; Romans 11:5).


  Deuteronomy 28:47-57


  The fourth view.—Although in what precedes every side of the national life has been brought under the curse, yet love to his people, and the desire to preserve them from the curse, by holding up before them the dreadful severity of the wrath of God, impel the faithful servant of the Lord to go still further, and depict more minutely still the dreadful horrors consequent upon Israel being given up to the power of the heathen, and first of all in Deuteronomy 28:47-57 the horrible calamities which would burst upon Israel on the conquest of the land and its fortresses by its foes.


  Deuteronomy 28:47-48


  Because it had not served the Lord its God with joy and gladness of heart, “for the abundance of all,” i.e., for the abundance of all the blessings bestowed upon it by its God, it would serve its enemies in hunger, and thirst, and nakedness, and want of everything, and wear an iron yoke, i.e., be obliged to perform the hardest tributary service till it was destroyed (השׁמיד for השׁמיד, as in Deuteronomy 7:24).


  Deuteronomy 28:49-50


  The Lord would bring against it from afar a barbarous, hardhearted nation, which knew not pity. “From afar” is still further strengthened by the addition of the words, “from the end of the earth.” The greater the distance off, the more terrible does the foe appear. He flies thence like an eagle, which plunges with violence upon its prey, and carries it off with its claws; and Israel does not understand its language, so as to be able to soften its barbarity, or come to any terms. A people “firm, hard of face,” i.e., upon whom nothing makes an impression (vid., Isaiah 50:7),—a description of the audacity and shamelessness of its appearance (Daniel 8:23; cf. Proverbs 7:13; Proverbs 21:29), which spares neither old men nor boys. This description no doubt applies to the Chaldeans, who are described as flying eagles in Habakkuk 1:6., Jeremiah 48:40; Jeremiah 49:22; Ezekiel 17:3, Ezekiel 17:7, as in the verses before us; but it applies to other enemies of Israel beside these, namely to the great imperial powers generally, the Assyrians, Chaldeans, and Romans, whom the Lord raised up as the executors of His curse upon His rebellious people. Isaiah therefore depicts the Assyrians in a similar manner, namely, as a people with an unintelligible language (Deuteronomy 5:26; Deuteronomy 28:11; Deuteronomy 33:19), and describes the cruelty of the Medes in Deuteronomy 13:17-18, with an unmistakeable allusion to Deuteronomy 28:50 of the present threat.


  Deuteronomy 28:51-52


  This foe would consume all the fruit of the cattle and the land, i.e., everything which the nation had acquired through agriculture and the breeding of stock, without leaving it anything, until it was utterly destroyed (see Deuteronomy 7:13), and would oppress, i.e., besiege it in all its gates (towns, vid., Deuteronomy 12:12), till the lofty and strong walls upon which they relied should fall (ירד as in Deuteronomy 20:20).


  Deuteronomy 28:53


  It would so distress Israel, that in their distress and siege they would be driven to eat the fruit of their body, and the flesh of their own children (with regard to the fulfilment of this, see the remarks on Leviticus 26:29).—This horrible distress is depicted still more fully in Deuteronomy 28:54-57, where the words, “in the siege and in the straitness,” etc. (Deuteronomy 28:53), are repeated as a refrain, with their appalling sound, in Deuteronomy 28:55 and Deuteronomy 28:57.


  Deuteronomy 28:54-55


  The effeminate and luxurious man would look with ill-favour upon his brother, the wife of his bosom, and his remaining children, “to give” (so that he would not give) to one of them of the flesh of his children which he was consuming, because there was nothing left to him in the siege. “His eye shall be evil,” i.e., look with envy or ill-favour (cf. Deuteronomy 15:9). השׁאיר מבּלי, on account of there not being anything left for himself. כּל with בּלי signifies literally “all not,” i.e., nothing at all. השׁאיר, an infinitive, as in Deuteronomy 3:3 (see at Deuteronomy 28:48).


  Deuteronomy 28:56-57


  The delicate and luxurious woman, who had not attempted to put her feet to the ground (had always been carried therefore either upon a litter or an ass: cf. Judges 5:10, and Arvieux, Sitten der Beduinen Ar. p. 143), from tenderness and delicacy—her eye would look with envy upon the husband of her bosom and her children, and that (vav expl.) because of (for) her after-birth, which cometh out from between her feet, and because of her children which she bears (sc., during the siege); “for she will eat them secretly in the want of everything,” that is to say, first of all attempt to appease her hunger with the after-birth, and then, when there was no more left, with her own children. To such an awful height would the famine rise!


  Deuteronomy 28:58-68


  The fifth and last view.—And yet these horrible calamities would not be the end of the distress. The full measure of the divine curse would be poured out upon Israel, when its disobedience had become hardened into disregard of the glorious and fearful name of the Lord its God. To point this out, Moses describes the resistance of the people in Deuteronomy 28:58; not, as in Deuteronomy 28:15 and Deuteronomy 28:45, as not hearkening to the voice of the Lord to keep all His commandments, which he (Moses) had commanded this day, or which Jehovah had commanded (Deuteronomy 28:45), but as “not observing to do all the words which are written in this book, to fear the glorified and fearful name,” (viz.) Jehovah its God. “This book” is not Deuteronomy, even if we should assume that Moses had not first of all delivered the discourses in this book to the people and then written them down, but had first of all written them down and then read them to the people (see at Deuteronomy 31:9), but the book of the law, i.e., the Pentateuch, so far as it was already written. This is evident from Deuteronomy 28:60, Deuteronomy 28:61, according to which the grievous diseases of Egypt were written in this book of the law, which points to the book of Exodus, where grievous diseases occur among the Egyptian plagues. In fact, Moses could not have thought of merely laying the people under the obligation to keep the laws of the book of Deuteronomy, since this book does not contain all the essential laws of the covenant, and was never intended to form an independent book of the law. The infinitive clause, “to fear,” etc., serves to explain the previous clause, “to do,” etc., whether we regard the two clauses as co-ordinate, or the second as subordinate to the first. Doing all the commandments of the law must show and prove itself in fearing the revealed name of the Lord. Where this fear is wanting, the outward observance of the commandments can only be a pharisaic work-righteousness, which is equivalent to a transgress of the law. But the object of this fear was not to be a God, according to human ideas of the nature and working of God; it was to be “this glorified and fearful name,” i.e., Jehovah the absolute God, as He glories Himself and shows Himself to be fearful in His doings upon earth. “The name,” as in Leviticus 24:11. נכבּד in a reflective sense, as in Exodus 14:4, Exodus 14:17-18; Leviticus 10:3.


  Deuteronomy 28:59-60


  If Israel should not do this, the Lord would make its strokes and the strokes of its seed wonderful, i.e., would visit the people and their descendants with extraordinary strokes, with great and lasting strokes, and with evil and lasting diseases (Deuteronomy 28:60), and would bring all the pestilences of Egypt upon it. השׁיב, to turn back, inasmuch as Israel was set free from them by the deliverance out of Egypt. מדוה is construed with the plural as a collective noun.


  Deuteronomy 28:61


  Also every disease and every stroke that was not written in this book of the law,—not only those that were written in the book of the law, but those also that did not stand therein. The diseases of Egypt that were written in the book of the law include the murrain of cattle, the boils and blains, and the death of the first-born (Exodus 9:1-10; Exodus 12:29); and the strokes (מכּה) the rest of the plagues, viz., the frogs, gnats, dog-flies, hail, locusts, and darkness (Ex 8-10). יעלּם, an uncommon and harder form of יעלם (Judges 16:3; cf. Ewald, §138, a.).


  Deuteronomy 28:62


  Israel would be almost annihilated thereby. “Ye will be left in few people (a small number; cf. Deuteronomy 26:5), whereas ye were as numerous as the stars of heaven.”


  Deuteronomy 28:63


  Yea, the Lord would find His pleasure in the destruction and annihilation of Israel, as He had previously rejoiced in blessing and multiplying it. With this bold anthropomorphic expression Moses seeks to remove from the nation the last prop of false confidence in the mercy of God. Greatly as the sin of man troubles God, and little as the pleasure may be which He has in the death of the wicked, yet the holiness of His love demands the punishment and destruction of those who despise the riches of His goodness and long-suffering; so that He displays His glory in the judgment and destruction of the wicked no less than in blessing and prospering the righteous.


  Deuteronomy 28:63-64


  Those who had not succumbed to the plagues and strokes of God, would be torn from the land of their inheritance, and scattered among all nations to the end of the earth, and there be compelled to serve other gods, which are wood and stone, which have no life and no sensation, and therefore can hear no prayer, and cannot deliver out of any distress (cf. Deuteronomy 4:27.).


  Deuteronomy 28:65-66


  When banished thus among all nations, Israel would find no ease or rest, not even rest for the sole of its foot, i.e., no place where it could quietly set its foot, and remain and have peace in its heart. To this extreme distress of homeless banishment there would be added “a trembling heart, failing of the eyes (the light of life), and despair of soul” (vid., Leviticus 26:36.).


  Deuteronomy 28:66


  “Thy life will be hung up before thee,” i.e., will be like some valued object, hanging by a thin thread before thine eyes, which any moment might tear down (Knobel), that is to say, will be ever hanging in the greatest danger. “Thou wilt not believe in thy life,” i.e., thou wilt despair of its preservation (cf. Job. Deuteronomy 24:22).


  Deuteronomy 28:67


  In the morning they would wish it were evening, and in the evening would wish it were morning, from perpetual dread of what each day or night would bring.


  Deuteronomy 28:68


  Last of all, Moses mentions the worst, namely, their being taken back to Egypt into ignominious slavery. “If the exodus was the birth of the nation of God as such, return would be its death” (Schultz). “In ships:” i.e., in a way which would cut off every possibility of escape. The clause,“by the way whereof I spake unto thee, thou shalt see it no more again,” is not a more precise explanation of the expression “in ships,” for it was not in ships that Israel came out of Egypt, but by land, through the desert; on the contrary, it simply serves to strengthen the announcement, “The Lord shall bring thee into Egypt again,” namely, in the sense that God would cause them to take a road which they would never have been again if they had continued in faithful dependence upon the Lord. This was the way to Egypt, in reality such a return to this land as Israel ought never to have experienced, namely, a return to slavery. “There shall ye be sold to your enemies as servants and maids, and there shall be no buyer,” i.e., no one will buy you as slaves. This clause, which indicates the utmost contempt, is quite sufficient to overthrow the opinion of Ewald, Riehm, and others, already referred to at pp. 928, 929, namely, that this verse refers to Psammetichus, who procured some Israelitish infantry from Manasseh. Egypt is simply mentioned as a land where Israel had lived in ignominious bondage. “As a fulfilment of a certain kind, we might no doubt adduce the fact that Titus sent 17,000 adult Jews to Egypt to perform hard labour there, and had those who were under 17 years of age publicly sold (Josephus, de bell. Jud. vi. 9, 2), and also that under Hadrian Jews without number were sold at Rachel's grave (Jerome, ad Jer 31). But the word of God is not so contracted, that it can be limited to one single fact. The curses were fulfilled in the time of the Romans in Egypt (vid., Philo in Flacc., and leg. ad Caium), but they were also fulfilled in a horrible manner during the middle ages (vid., Depping, die Juden im Mittelalter); and they are still in course of fulfilment, even though they are frequently less sensibly felt” (Schultz).


  Deuteronomy 29


  Introduction


  Conclusion of the Covenant in the Land of Moab—Deuteronomy 29-30


  The addresses which follow in ch. 29 and 30 are announced in the heading in Deuteronomy 29:1 as “words (addresses) of the covenant which Jehovah commanded Moses to make with the children of Israel, beside the covenant which He made with them in Horeb,” and consist, according to Deuteronomy 29:10., in a solemn appeal to all the people to enter into the covenant which the Lord made with them that day; that is to say, it consisted literally in a renewed declaration of the covenant which the Lord had concluded with the nation at Horeb, or in a fresh obligation imposed upon the nation to keep the covenant which had been concluded at Horeb, by the offering of sacrifices and the sprinkling of the people with the sacrificial blood (Ex 24). There was no necessity for any repetition of this act, because, notwithstanding the frequent transgressions on the part of the nation, it had not been abrogated on the part of God, but still remained in full validity and force. The obligation binding upon the people to fulfil the covenant is introduced by Moses with an appeal to all that the Lord had done for Israel (Deuteronomy 29:2-9); and this is followed by a summons to enter into the covenant which the Lord was concluding with the now, that He might be their God, and fulfil His promises concerning them (Deuteronomy 29:10-15), with a repeated allusion to the punishment which threatened them in case of apostasy (Deuteronomy 29:16-29), and the eventual restoration on the ground of sincere repentance and return to the Lord (Deuteronomy 30:1-14), and finally another solemn adjuration, with a blessing and a curse before them, to make choice of the blessing (Deuteronomy 30:15-20).


  Verse 1


  Is not the close of the address in ch. 5-28, as Schultz,Knobel, and others suppose; but the heading to ch. 29-30, which relate to the making of the covenant mentioned in this verse (vid., Deuteronomy 29:12, Deuteronomy 29:14).


  Verses 2-4


  The introduction in Deuteronomy 29:2 resembles that in Deuteronomy 5:1. “All Israel” is the nation in all its members (see Deuteronomy 29:10, Deuteronomy 29:11).—Israel had no doubt seen the mighty acts of the Lord in Egypt (Deuteronomy 29:2 and Deuteronomy 29:3; cf. Deuteronomy 4:34; Deuteronomy 7:19), but Jehovah had not given them a heart, i.e., understanding, to perceive, eyes to see, and ears to hear, until this day. With this complaint, Moses does not intend to excuse the previous want of susceptibility on the part of the nation to the manifestations of grace on the part of the Lord, but simply to explain the necessity for the repeated allusion to the gracious acts of God, and to urge the people to lay them truly to heart. “By reproving the dulness of the past, he would stimulate them to a desire to understand: just as if he had said, that for a long time they had been insensible to so many miracles, and therefore they ought not to delay any longer, but to arouse themselves to hearken better unto God” (Calvin). The Lord had not yet given the people an understanding heart, because the people had not yet asked for it, simply because the need of it was not felt (cf. Deuteronomy 4:26).


  Verses 5-8


  With the appeal to the gracious guidance of Israel by God through the desert, the address of Moses passes imperceptibly into an address from the Lord, just as in Deuteronomy 11:14. (On Deuteronomy 29:5, Deuteronomy 29:6, vid., Deuteronomy 8:3-4; on Deuteronomy 29:7, vid., Deuteronomy 2:26., and Deuteronomy 3:1. and Deuteronomy 3:12.).


  Verse 9


  These benefits from the Lord demanded obedience and fidelity. “Keep the words of this covenant,” etc. (cf. Deuteronomy 8:18). השׂכּיל, to act wisely (as in Deuteronomy 32:29), bearing in mind, however, that Jehovah Himself is the wisdom of Israel (Deuteronomy 4:6), and the search for this wisdom brings prosperity and salvation (cf. Joshua 1:7-8).


  Verses 10-15


  Summons to enter into the covenant of the Lord, namely, to enter inwardly, to make the covenant an affair of the heart and life.


  Deuteronomy 29:10


  “To-day,” when the covenant-law and covenant-right were laid before them, the whole nation stood before the Lord without a single exception—the heads and the tribes, the elders and the officers, all the men of Israel. The two members are parallel. The heads of the people are the elders and officers, and the tribes consist of all the men. The rendering given by the lxx and Syriac (also in the English version: Tr.), “heads (captains) of your tribes,” is at variance with the language.


  Deuteronomy 29:11


  The covenant of the Lord embraced, however, not only the men of Israel, but also the wives and children, and the stranger who had attached himself to Israel, such as the Egyptians who came out with Israel (Exodus 12:38; Numbers 11:4), and the Midianites who joined the Israelites with Hobab (Numbers 10:29), down to the very lowest servant, “from thy hewer of wood to thy drawer of water” (cf. Joshua 9:21, Joshua 9:27).


  Deuteronomy 29:12


  “That thou shouldest enter into the covenant of the Lord thy God, and the engagement on oath, which the Lord thy God concludeth with thee to-day.” עבר with בּ, as in Job 33:28, “to enter into,” expresses entire entrance, which goes completely through the territory entered, and is more emphatic than בברית בּוא (2 Chronicles 15:12). “Into the oath:” the covenant confirmed with an oath, covenants being always accompanied with oaths (vid., Genesis 26:28).


  Deuteronomy 29:13


  “That He may set thee up (exalt thee) to-day into a people for Himself, and that He may be (become) unto thee a God” (vid., Deuteronomy 28:9; Deuteronomy 27:9; Exodus 19:5-6).


  Deuteronomy 29:14-15


  This covenant Moses made not only with those who are present, but with all whether present or not; for it was to embrace not only those who were living then, but their descendants also, to become a covenant of blessing for all nations (cf. Acts 2:39, and the intercession of Christ in John 17:20).


  Verse 16-17


  The summons to enter into the covenant of the Lord is explained by Moses first of all by an exposition of the evil results which would follow from apostasy from the Lord, or the breach of His covenant. This exposition he introduces with an allusion to the experience of the people with reference to the worthlessness of idols, both in Egypt itself, and upon their march through the nations, whose territory they passed through (Deuteronomy 29:16, Deuteronomy 29:17). The words, “for ye have learned how we dwelt in Egypt, and passed through the nations … and have seen their abominations and their idols” (gillulim: lit., clods, see Leviticus 26:30), have this signification: In our abode in Egypt, and upon our march through different lands, ye have become acquainted with the idols of these nations, that they are not gods, but only wood and stone (see at Deuteronomy 4:28), silver and gold. את־אשׁר, as in Deuteronomy 9:7, literally “ye know that which we dwelt,' i.e., know what our dwelling there showed, what experience we gained there of the nature of heathen idols.


  Verse 18-19


  “That there may not be among you,” etc.: this sentence may be easily explained by introducing a thought which may be easily supplied, such as“consider this,” or “do not forget what ye have seen, that no one, either man or woman, family or tribe, may turn away from Jehovah our God.”—“That there may not be a root among you which bears poison and wormwood as fruit.” A striking image of the destructive fruit borne by idolatry (cf. Hebrews 12:15). Rosh stands for a plant of a very bitter taste, as we may see from the frequency with which it is combined with לענה, wormwood: it is not, strictly speaking, a poisonous plant, although the word is used in Job 20:16 to denote the poison of serpents, because, in the estimation of a Hebrew, bitterness and poison were kindred terms. There is no other passage in which it can be shown to have the meaning“poison.” The sense of the figure is given in plain terms in Deuteronomy 29:19, “that no one when he hears the words of this oath may bless himself in his heart, saying, I will prosper with me, for I walk in the firmness of my heart.” To bless himself in his heart is to congratulate himself. שׁרירוּת, firmness, a vox media; in Syriac, firmness, in a good sense, equivalent to truth; in Hebrew, generally in a bad sense, denoting hardness of heart; and this is the sense in which Moses uses it here.—“To sweep away that which is saturated with the thirsty:” a proverbial expression, of which very different interpretations have been given (see Rosenmüller ad h. l.), taken no doubt from the land and transferred to persons or souls; so that we might supply (Nephesh) in this sense, “to destroy all, both those who have drunk its poison, and those also who are still thirsting for it” (Knobel). But even if we were to supply ארץ (the land), we should not have to think of the land itself, but simply of its inhabitants, so that the thought would still remain the same.


  Verse 20-21


  “For the Lord will not forgive him (who thinks or speaks in this way); but then will His anger smoke (break forth in fire; vid., (Psalm 74:1), and His jealousy against that man, and the whole curse of the law will lie upon him, that his name may be blotted out under heaven (vid., Deuteronomy 25:19; Exodus 17:14). “The Lord will separate him unto evil from all the tribes,—so that he will be shut out from the covenant nation, and from its salvation, and be exposed to destruction—according to all the curses of the covenant.” Although the pronominal suffix refers primarily to the man, it also applies, according to Deuteronomy 29:18, to the woman, the family, and the tribe. “That is written,” etc., as in Deuteronomy 28:58, Deuteronomy 28:61.


  Verse 22-23


  How thoroughly Moses was filled with the thought, that not only individuals, but whole families, and in fact the greater portion of the nation, would fall into idolatry, is evident from the further expansion of the threat which follows, and in which he foresees in the Spirit, and foretells, the extermination of whole families, and the devastation of the land by distant nations; as in Leviticus 26:31-32. Future generations of Israel, and the stranger from a distant land, when they saw the strokes of the Lord which burst upon the land, and the utter desolation of the land, would ask whence this devastation, and receive the reply, The Lord had smitten the land thus in His anger, because its inhabitants (the Israelites) had forsaken His covenant. With regard to the construction, observe that ואמר, in Deuteronomy 29:22, is resumed in ואמרוּ, in Deuteronomy 29:24, the subject of Deuteronomy 29:22 being expanded into the general notion, “all nations” (Deuteronomy 29:24). With וראוּ, in Deuteronomy 29:22 , a parenthetical clause is inserted, giving the reason for the main thought, in the form of a circumstantial clause; and to this there is attached, by a loose apposition in Deuteronomy 29:23, a still further picture of the divine strokes according to their effect upon the land. The nouns in Deuteronomy 29:23, “brimstone and salt burning,” are in apposition to the strokes (plagues), and so far depend upon “they see.” The description is borrowed from the character of the Dead Sea and its vicinity, to which there is an express allusion in the words, “like the overthrow of Sodom,” etc., i.e., of the towns of the vale of Siddim (see at Genesis 14:2), which resembled paradise, the garden of Jehovah, before their destruction (vid., Genesis 13:10 and Genesis 19:24.).


  Verse 24-25


  “What is this great burning of wrath?” i.e., what does it mean—whence does it come? The reply to such a question would be (Deuteronomy 29:25-29): The inhabitants of the land have forsaken the covenant of the Lord, the God of their fathers; therefore has the wrath of the Lord burned over the land.


  Verses 26-29


  “Gods which God had not assigned them” (vid., Deuteronomy 4:19). “All the curses,” etc., are the curses contained in Deut 28:15-68; Lev 26:14-38.—Those who give the answer close their address in Deuteronomy 29:29 with an expression of pious submission and solemn admonition. “That which is hidden belongs to the Lord our God (is His affair), and that which is revealed belongs to us and our children for ever, to do (that we may do) all the words of this law.” That which is revealed includes the law with its promises and threats; consequently that which is hidden can only refer to the mode in which God will carry out in the future His counsel and will, which He has revealed in the law, and complete His work of salvation notwithstanding the apostasy of the people.


  Deuteronomy 30


  Verses 1-8


  Nevertheless the rejection of Israel and its dispersion among the heathen were not to be the close. If the people should return to the Lord their God in their exile, He would turn His favour towards them again, and gather them again out of their dispersion, as had already been proclaimed in Deuteronomy 4:29. and Leviticus 26:40., where it was also observed that the extremity of their distress would bring the people to reflection and induce them to return.


  Deuteronomy 30:1-3


  “When all these words, the blessing and the curse which I have set before thee, shall come.” The allusion to the blessing in this connection may be explained on the ground that Moses was surveying the future generally, in which not only a curse but a blessing also would come upon the nation, according to its attitude towards the Lord as a whole and in its several members, since even in times of the greatest apostasy on the part of the nation there would always be a holy seed which could not die out; because otherwise the nation would necessarily have been utterly and for ever rejected, whereby the promises of God would have been brought to nought,—a result which was absolutely impossible. “And thou takest to heart among all nations,” etc., sc., what has befallen thee—not only the curse which presses upon thee, but also the blessing which accompanies obedience to the commands of God,—“and returnest to the Lord thy God, and hearkenest to His voice with all the heart,” etc. (cf. Deuteronomy 4:29); “the Lord will turn thy captivity, and have compassion upon thee, and gather thee again.” את־שׁבוּת שׁוּב does not mean to bring back the prisoners, as the more modern lexicographers erroneously suppose (the Kal שׁוּב never has the force of the Hiphil), but to turn the imprisonment, and that in a figurative sense, viz., to put an end to the distress (Job 42:10; Jeremiah 30:8; Ezekiel 16:53; Psalm 14:7; also Psalm 85:2; Psalm 126:2, Psalm 126:4), except that in many passages the misery of exile in which the people pined is represented as imprisonment. The passage before us is fully decisive against the meaning to bring back the prisoners, since the gathering out of the heathen is spoken of as being itself the consequence of the “turning of the captivity;” so also is Jeremiah 29:14, where the bringing back (השׁיב) is expressly distinguished from it. But especially is this the case with Jeremiah 30:18, where “turning the captivity of Jacob's tents” is synonymous with having mercy on his dwelling-places, and building up the city, again, so that the city lying in ruins is represented as שׁבוּת, an imprisonment.


  Deuteronomy 30:4-5


  The gathering of Israel out of all the countries of the earth would then follow. Even though the rejected people should be at the end of heaven, the Lord would fetch them thence, and bring them back into the land of their fathers, and do good to the nation, and multiply them above their fathers. These last words show that the promised neither points directly to the gathering of Israel from dispersion on its ultimate conversion to Christ, nor furnishes any proof that the Jews will then be brought back to Palestine. It is true that even these words have some reference to the final redemption of Israel. This is evident from the curse of dispersion, which cannot be restricted to the Assyrian and Babylonian captivities, but includes the Roman dispersion also, in which the nation continues still; and it is still more apparent from the renewal of this promise in Jeremiah 32:37 and other prophetic passages. But this application is to be found in the spirit, and not in the latter. For if there is to be an increase in the number of the Jews, when gathered out of their dispersion into all the world, above the number of their fathers, and therefore above the number of the Israelites in the time of Solomon and the first monarchs of the two kingdoms, Palestine will never furnish room enough for a nation multiplied like this. The multiplication promised here, so far as it falls within the Messianic age, will consist in the realization of the promise given to Abraham, that his seed should grow into nations (Genesis 17:6 and Genesis 17:16), i.e., in the innumerable multiplication, not of the “Israel according to the flesh,” but of the “Israel according to the spirit,” whose land is not restricted to the boundaries of the earthly Canaan or Palestine (see p. 144). The possession of the earthly Canaan for all time is nowhere promised to the Israelitish nation in the law (see at Deuteronomy 11:21).


  Deuteronomy 30:6


  The Lord will then circumcise their heart, and the heart of their children (see Deuteronomy 10:16), so that they will love Him with all their heart. When Israel should turn with true humility to the Lord, He would be found of them,—would lead them to true repentance, and sanctify them through the power of His grace,—would take away the stony heart out of their flesh, and give them a heart of flesh, a new heart and a new spirit,—so that they should truly know Him and keep His commandments (vid., Ezekiel 11:19; Ezekiel 36:26; Jeremiah 31:33. and Deuteronomy 32:39.). “Because of thy life,” i.e., that thou mayest live, sc., attain to true life. The fulfilment of this promise does not take place all at once. It commenced with small beginnings at the deliverance from the Babylonian exile, and in a still higher degree at the appearance of Christ in the case of all the Israelites who received Him as their Saviour. Since then it has been carried on through all ages in the conversion of individual children of Abraham to Christ; and it will be realized in the future in a still more glorious manner in the nation at large (Romans 11:25.). The words of Moses do not relate to any particular age, but comprehend all times. For Israel has never been hardened and rejected in all its members, although the mass of the nation lives under the curse even to the present day.


  Deuteronomy 30:7


  But after its conversion, the curses, which had hitherto rested upon it, would fall upon its enemies and haters, according to the promise in Genesis 12:3.


  Verses 8-10


  Israel would then hearken again to the voice of the Lord and keep His commandments, and would rejoice in consequence in the richest blessing of its God. In the expression, ושׁמעתּ תשׁוּב אתּה (“thou shalt return and hearken”), תּשׁוּבul Deu_30:9}, “for Jehovah will again rejoice over thee” (lit., “will return and rejoice”), in which the adverbial signification is placed beyond all doubt. />{ul Deu_30:8-10} contain the general thought, that Israel would then come again into its normal relation to its God, would enter into true and perfect covenant fellowship with the Lord, and enjoy all the blessings of the covenant.


  Deuteronomy 30:9


  Deuteronomy 30:9 is a repetition of Deuteronomy 28:11. The Lord will rejoice again over Israel, to do them good (vid., Deuteronomy 28:63), as He had rejoiced over their fathers. The fathers are not the patriarchs alone, but all the pious ancestors of the people.


  Deuteronomy 30:10


  A renewed enforcement of the indispensable condition of salvation.


  Verses 11-14


  The fulfilment of this condition is not impossible, nor really very difficult. This natural though leads to the motive, which Moses impresses upon the hearts of the people in Deuteronomy 30:11-14, viz., that He might turn the blessing to them. God had done everything to render the observance of His commandments possible to Israel. “This commandment” (used as in Deuteronomy 6:1 to denote the whole law) is “not too wonderful for thee,” i.e., is not too hard to grasp, or unintelligible (vid., Deuteronomy 17:8), nor is it too far off: it is neither in heaven, i.e., at an inaccessible height; nor beyond the sea, i.e., at an unattainable distance, at the end of the world, so that any one could say, Who is able to fetch it thence? but it is very near thee, in thy mouth and in thy heart to do it. It not only lay before the people in writing, but it was also preached to them by word of mouth, and thus brought to their knowledge, so that it had become a subject of conversation as well as of reflection and careful examination. But however near the law had thus been brought to man, sin had so estranged the human heart from the word of God, that doing and keeping the law had become invariably difficult, and in fact impossible; so that the declaration, “the word is in thy heart,” only attains its full realization through the preaching of the gospel of the grace of God, and the righteousness that is by faith; and to this the Apostle Paul applies the passage in Romans 10:8.


  Verses 15-17


  In conclusion, Moses sums up the contents of the whole of this preaching of the law in the words, “life and good, and death and evil,” as he had already done at Deuteronomy 11:26-27, in the first part of this address, to lay the people by a solemn adjuration under the obligation to be faithful to the Lord, and through this obligation to conclude the covenant afresh. He had set before them this day life and good (“good” = prosperity and salvation), as well as death and evil (רע, adversity and destruction), by commanding them to love the Lord and walk in His ways. Love is placed first, as in Deuteronomy 6:5, as being the essential principle of the fulfilment of the commandments. Expounding the law was setting before them life and death, salvation and destruction, because the law, as the word of God, was living and powerful, and proved itself in every man a power of life or of death, according to the attitude which he assumed towards it (vid., Deuteronomy 32:47). נדּח, to permit oneself to be torn away to idolatry (as in Deuteronomy 4:19).


  Verse 18-19


  As Deuteronomy 4:26; Deuteronomy 8:19. He calls upon heaven and earth as witnesses (Deuteronomy 30:19, as in Deuteronomy 4:26), namely, that he had set before them life and death. וּבחרתּ, in Deuteronomy 30:19, is the apodosis: “therefore choose life.”


  Verse 20


  חיּיך הוּא כּי, for that (namely, to love the Lord) is thy life, that is, the condition of life, and of long life, in the promised land (vid., Deuteronomy 4:40).


  Deuteronomy 31


  Introduction


  IV. Moses' Farewell and Death—Deuteronomy 31-34


  With the renewal of the covenant, by the choice set before the people between blessing and curse, life and death, Moses had finished the interpretation and enforcement of the law (Deuteronomy 1:5), and brought the work of legislation to a close. But in order that the work to which the Lord had called him might be thoroughly completed, it still remained for him, before his approaching death, to hand over the task of leading the people into Canaan to Joshua, who had been appointed as his successor, to finish writing out the laws, and to hand over the book of the law to the priests. The Lord also directed him to write an ode, as a witness against the people, on account of their obstinacy, and teach it to the Israelites. To these last arrangements and acts of Moses, which are narrated in ch. 31 and 32, there are added in ch. 33 the blessing with which this man of god bade farewell to the tribes of Israel, and in ch. 34 the account of his death, with which the Pentateuch closes.


  Verses 1-13


  Deuteronomy 31:1-13 describe how Moses promised the help of the Lord in the conquest of the land, both to the people generally, and also to Joshua, their leader into Canaan (Deuteronomy 31:2-8), and commanded the priests to keep the book of the law, and read it publicly every seventh year (Deuteronomy 31:9-13); and Deuteronomy 31:14-23, how the Lord appeared to Moses before the tabernacle, and directed him to compose an ode as a testimony against the apostasy of the people, and promised Joshua His assistance. And lastly, Deuteronomy 31:24-27 relate how the book of the law, when brought to completion, was handed over to the Levites; and Deuteronomy 31:28-30 describe the reading of the ode to the people.


  Deuteronomy 31:1-8


  In Deuteronomy 31:1 Moses' final arrangements are announced. ויּלך does not mean “he went away” (into his tent), which does not tally with what follows (“and spake”); nor is it merely equivalent to porro,amplius. It serves, as in Exodus 2:1 and Genesis 35:22, as a pictorial description of what he was about to do, in the sense of “he prepared himself,” or rose up. After closing the exposition of the law, Moses had either withdrawn, or at any rate made a pause, before he proceeded to make his final arrangements for laying down his office, and taking leave of the people.


  Deuteronomy 31:2


  These last arrangements he commences with the declaration, that he must now bid them farewell, as he is 120 years old (which agrees with Exodus 7:7), and can no more go out and in, i.e., no longer work in the nation and for it (see at Numbers 27:17); and the Lord has forbidden him to cross over the Jordan and enter Canaan (see Numbers 20:24). The first of these reasons is not at variance with the statement in Deuteronomy 34:7, that up to the time of his death his eyes were not dim, nor his strength abated. For this is merely an affirmation, that he retained the ability to see and to work to the last moment of his life, which by no means precludes his noticing the decline of his strength, and feeling the approach of his death.


  Deuteronomy 31:3-5


  But although Moses could not, and was not to lead his people into Canaan, the Lord would fulfil His promise, to go before Israel and destroy the Canaanites, like the two kings of the Amorites; only they (the Israelites) were to do to them as the Lord had commanded them, i.e., to root out the Canaanites (vid., Deuteronomy 7:2.; Numbers 33:51.; Exodus 34:11.).


  Deuteronomy 31:6


  Israel was therefore to be of good courage, and not to be afraid of them (vid., Deuteronomy 1:21; Deuteronomy 20:3).


  Deuteronomy 31:7-8


  Moses then encourages Joshua in the same way in the presence of all the people, on the strength of the promise of God in Deuteronomy 1:38 and Numbers 27:18. את־העם תּבוא, “thou wilt come with this people into the land.” These words are quite appropriate; and the alteration of תּבוא into תּביא, according to Deuteronomy 31:23 (Samar., Syr., Vulg.), is a perfectly unnecessary conjecture; for Joshua was not appointed leader of the people here, but simply promised an entrance with all the people into Canaan.


  Deuteronomy 31:9-13


  Moses then handed over the law which he had written to the Levitical priests who carried the ark of the covenant, and to all the elders of Israel, with instructions to read it to the people at the end of every seven years, during the festal season of the year of release (“at the end,” as in Deuteronomy 15:1), viz., at the fast of Tabernacles (see Leviticus 23:34), when they appeared before the Lord. It is evident from the context and contents of these verses, apart from Deuteronomy 31:24, that the ninth verse is to be understood in the way described, i.e., that the two clauses, which are connected together by vav. relat. (“and Moses wrote this law,” “and delivered it”), are not logically co-ordinate, but that the handing over of the written law was the main thing to be recorded here. With regard to the handing over of the law, the fact that Moses not only gave the written law to the priests, that they might place it by the ark of the covenant, but also “to all the elders of Israel,” proves clearly enough that Moses did not intend at this time to give the law-book entirely out of his own hands, but that this handing over was merely an assignment of the law to the persons who were to take care, that in the future the written law should be kept before the people, as the rule of their life and conduct, and publicly read to them. The explanation which J. H. Mich. gives is perfectly correct, “He gave it for them to teach and keep.” The law-book would only have been given to the priests, if the object had been simply that it should be placed by the ark of the covenant, or at the most, in the presence of the elders, but certainly not to all the elders, since they were not allowed to touch the ark. The correctness of this view is placed beyond all doubt by the contents of Deuteronomy 31:10. The main point in hand was not the writing out of the law, or the transfer of it to the priests and elders of the nation, but the command to read the law in the presence of the people at the feast of Tabernacles of the year of release. The writing out and handing over simply formed the substratum for this command, so that we cannot infer from them, that by this act Moses formally gave the law out of his own hands. He entrusted the reading to the priesthood and the college of elders, as the spiritual and secular rulers of the congregation; and hence the singular, “Thou shalt read this law to all Israel.” The regulations as to the persons who were to undertake the reading, and also as to the particular time during the seven days' feast, and the portions that were to be read, he left to the rulers of the congregation. We learn from Nehemiah 8:18, that in Ezra's time they read in the book of the law every day from the first to the last day of the feast, from which we may see on the one hand, that the whole of the Thorah (or Pentateuch), from beginning to end, was not read; and on the other hand, by comparing the expression in Deuteronomy 31:18, “the book of the law of God,” with “the law,” in Deuteronomy 31:14, that the reading was not restricted to Deuteronomy: for, according to v. 14, they had already been reading in Leviticus (ch. 23) before the feast was held—an evident proof that Ezra the scribe did not regard the book of Deuteronomy like the critics of our day, as the true national law-book, an acquaintance with which was all that the people required. Moses did not fix upon the feast of Tabernacles of the sabbatical year as the time for reading the law, because it fell at the beginning of the year, as Schultz wrongly supposes, that the people might thereby be incited to occupy this year of entire rest in holy employment with the word and works of God. And the reading itself was nether intended to promote a more general acquaintance with the law on the part of the people,—an object which could not possibly have been secured by reading it once in seven years; nor was it merely to be a solemn promulgation and restoration of the law as the rule for the national life, for the purpose of removing any irregularities that might have found their way in the course of time into either the religious or the political life of the nation (Bähr, Symbol. ii. p. 603). To answer this end, it should have been connected with the Passover, the festival of Israel's birth. The reading stood rather in close connection with the idea of the festival itself; it was intended to quicken the soul with the law of the Lord, to refresh the heart, to enlighten the eyes,—in short, to offer the congregation the blessing of the law, which David celebrated from his own experience in Ps. 19:8-15, to make the law beloved and prized by the whole nation, as a precious gift of the grace of God. Consequently (Deuteronomy 31:12, Deuteronomy 31:13), not only the men, but the women and children also, were to be gathered together for this purpose, that they might hear the word of God, and learn to fear the Lord their God, as long as they should live in the land which He gave them for a possession. On Deuteronomy 31:11, see Exodus 23:17, and Exodus 34:23-24, where we also find לראות for להראות (Exodus 34:24).


  Verses 14-18


  After handing over the office to Joshua, and the law to the priests and elders, Moses was called by the Lord to come to the tabernacle with Joshua, to command him (צוּה), i.e., to appoint him, confirm him in his office. To this end the Lord appeared in the tabernacle (Deuteronomy 31:15), in a pillar of cloud, which remained standing before it, as in Numbers 12:5 (see the exposition of Numbers 11:25). But before appointing Joshua, He announced to Moses that after his death the nation would go a whoring after other gods, and would break the covenant, for which it would be visited with severe afflictions, and directed him to write an ode and teach it to the children of Israel, that when the apostasy should take place, and punishment from God be felt in consequence, it might speak as a witness against the people, as it would not vanish from their memory. The Lord communicated this commission to Moses in the presence of Joshua, that he also might hear from the mouth of God that the Lord foreknew the future apostasy of the people, and yet nevertheless would bring them into the promised land. In this there was also implied an admonition to Joshua, not only to take care that the Israelites learned the ode and kept it in their memories, but also to strive with all his might to prevent the apostasy, so long as he was leader of Israel; which Joshua did most faithfully to the very end of his life (vid., Josh 23 and 24).—The announcement of the falling away of the Israelites from the Lord into idolatry, and the burning of the wrath of God in consequence (Deuteronomy 31:16-18), serves as a basis for the command in Deuteronomy 31:19. In this announcement the different points are simply linked together with“and,” whereas in their actual signification they are subordinate to one another: When thou shalt lie with thy fathers, and the people shall rise up, and go a whoring after other gods: My anger will burn against them, etc. קוּם, to rise up, to prepare, serves to bring out distinctly the course which the thing would take. The expression, “foreign gods of the land,” indicates that in the land which Jehovah gave His people, He (Jehovah) alone was God and Lord, and that He alone was to be worshipped there. בּקרבּו is in apposition to שׁמּה, “whither thou comest, in the midst of it.” The punishment announced in Deuteronomy 31:17 corresponds most closely to the sin of the nation. For going a whoring after strange gods, the anger of the Lord would burn against them; for forsaking Him, He would forsake them; and for breaking His covenant, He would hide His face from them, i.e., withdraw His favour from them, so that they would be destroyed. לאכל היה, it (the nation) will be for devouring, i.e., will be devoured or destroyed (see Ewald, §237, c.; and on אכל in this sense, see Deuteronomy 7:16, and Numbers 14:9). “And many evils and troubles will befall it; and it will say in that day, Do not these evils befall me, because my God is not in the midst of me?” When the evils and troubles broke in upon the nation, the people would inquire the cause, and would find it in the fact that they were forsaken by their God; but the Lord (“but I” in Deuteronomy 31:18 forms the antithesis to “they” in Deuteronomy 31:17) would still hide His face, namely, because simply missing God is not true repentance.


  Verses 19-23


  “And now,” sc., because what was announced in Deuteronomy 31:16-18 would take place, “write you this song.” “This” refers to the song which follows in ch. 32. Moses and Joshua were to write the song, because they were both of them to strive to prevent the apostasy of the people; and Moses, as the author, was to teach it to the children of Israel, to make them learn it, that it might be a witness for the Lord (for Me) against the children of Israel. “This” is defined still further in Deuteronomy 31:20, Deuteronomy 31:21: if Israel, through growing satisfied and fat in its land, which was so rich in costly good, should turn to other gods, and the Lord should visit it in consequence with grievous evils and troubles, the song was to answer before Israel as a witness; i.e., not only serve the Lord as a witness to the people that He had foretold all the evil consequences of apostasy, and had given Israel proper warning (Knobel), but to serve, as we may see from Deuteronomy 31:20, Deuteronomy 31:21, and from the contents of the song, as a witness, on the one hand, that the Lord had conferred upon the people so many benefits and bestowed upon them such abundant blessings of His grace, that apostasy from Him was the basest ingratitude, for which they would justly be punished; and, on the other hand, that the Lord had not rejected His people in spite of the punishments inflicted upon them, but would once more have compassion upon them and requite their foes, and thus would sanctify and glorify Himself as the only true God by His judgments upon Israel and the nations. The law, with its commandments, promises, and threats, was already a witness of this kind against Israel (cf. Deuteronomy 31:26); but just as in every other instance the appearance of a plurality of unanimous witnesses raises the matter into an indisputable truth, so the Lord would set up another witness against the Israelites besides the law, in the form of this song, which was adapted to give all the louder warning, “because the song would not be forgotten out of the mouths of their seed” (Deuteronomy 31:21). The song, when once it had passed into the mouths of the people, would not very readily vanish from their memory, but would be transmitted from generation to generation, and be heard from the mouths of their descendants, as a perpetual warning voice, as it would be used by Israel for God knew the invention of the people, i.e., the thoughts and purposes of their heart, which they cherished (עשׂה used to denote the doing of the heart, as in Isaiah 32:6) even then before He had brought them into Canaan. (On Deuteronomy 31:20 , vid., Deuteronomy 7:5; Deuteronomy 9:5, and Exodus 3:8.)—In Deuteronomy 31:22 the result is anticipated, and the command of God is followed immediately by an account of its completion by Moses (just as in Exodus 12:50; Leviticus 16:34, etc.).—After this command with reference to the song, the Lord appointed Joshua to the office which he had been commanded to take, urging him at the same time to be courageous, and promising him His help in the conquest of Canaan. That the subject to ויצו is not Moses, but Jehovah, is evident partly from the words themselves, “I will be with thee' (vid., Exodus 3:12). (Note: Knobel's assertion (on Numbers 27:23) that the appointment of Joshua on the part of Moses by the imposition of hands, as described in that passage, is at variance with this verse, scarcely needs any refutation. Or is it really the case, that the installation of Joshua on the part of God is irreconcilable with his ordination by Moses?)


  Verses 24-27


  With the installation of Joshua on the part of God, the official life of Moses was brought to a close. Having returned from the tabernacle, he finished the writing out of the laws, and then gave the book of the law to the Levites, with a command to put it by the side of the ark of the covenant, that it might be there for a witness against the people, as He knew its rebellion and stiffneckedness (Deuteronomy 31:24-27). על־ספר כּתב, to write upon a book, equivalent to write down, commit to writing. תּמּם עד, till their being finished, i.e., complete. By the “Levites who bare the ark of the covenant” we are not to understand ordinary Levites, but the Levitical priests, who were entrusted with the ark. “The Levites” is simply a contraction for the full expression, “the priests the sons of Levi” (Deuteronomy 31:9). It is true that, according to Numbers 4:4., the Kohathites were appointed to carry the holy vessels, which included the ark of the covenant, on the journey through the desert; but it was the priests, and not they, who were the true bearers and guardians of the holy things, as we may see from the fact that the priests had first of all to wrap up these holy things in a careful manner, before they handed them over to the Kohathites, that they might not touch the holy things and die (Numbers 4:15). Hence we find that on solemn occasions, when the ark was to be brought out in all its full significance and glory,—as, for example, in the crossing of the Jordan (Joshua 3:3., Deuteronomy 4:9-10), when encompassing Jericho (Joshua 6:6, Joshua 6:12), at the setting up of the law on Ebal and Gerizim (Joshua 8:33), and at the consecration of Solomon's temple (1 Kings 8:3),—it was not by the Levites, but by the priests, that the ark of the covenant was borne. In fact the Levites were, strictly speaking, only their (the priests') servants, who relieved them of this and the other labour, so that what they did was done in a certain sense through them. If the (non-priestly) Levites were not to touch the ark of the covenant, and not even to put in the poles (Numbers 4:6), Moses would not have handed over the law-book, to be kept by the ark of the covenant to them, but to the priests. ארון מצּד, at the side of the ark, or, according to the paraphrase of Jonathan, “in a case on the right side of the ark of the covenant,” which may be correct, although we must not think of this case, as many of the early theologians do, as a secondary ark attached to the ark of the covenant (see Lundius, Jüd. Heiligth. pp. 73, 74). The tables of the law were deposited in the ark (Exodus 25:16; Exodus 40:20), and the book of the law was to be kept by its side. As it formed, from its very nature, simply an elaborate commentary upon the decalogue, it was also to have its place outwardly as an accompaniment to the tables of the law, for a witness against the people, in the same manner as the song in the mouth of the people (Deuteronomy 31:21). For, as Moses adds in Deuteronomy 31:27, in explanation of his instructions, “I know thy rebelliousness, and thy stiff neck: behold, while I am yet alive with you this day, ye have been rebellious against the Lord(vid., Deuteronomy 9:7); and how much more after my death.”


  With these words Moses handed over the complete book of the law to the Levitical priests. For although the handing over is not expressly mentioned, it is unquestionably implied in the words, “Take this book, and put it by the side of the ark of the covenant,” as the finishing of the writing of the laws is mentioned immediately before. But if Moses finished the writing of the law after he had received instructions from the Lord to compose the ode, what he wrote will reach to Deuteronomy 31:23; and what follows from Deuteronomy 31:24 onwards will form the appendix to his work by a different hand.


  The supposition that Moses himself inserted his instructions concerning the preservation of the book of the law, and the ode which follows, is certainly possible, but not probable. The decision as to the place where it should be kept was not of such importance as to need insertion in the book of the law, since sufficient provision for its safe keeping had been made by the directions in Deuteronomy 31:9.; and although God had commanded him to write the ode, it was not for the purpose of inserting it on the Thorah as an essential portion of it, but to let the people learn it, to put it in the mouth of the people. The allusion to this ode in Deuteronomy 31:19. furnishes no conclusive evidence, either that Moses himself included it in the law-book which he had written with the account of his oration in Deuteronomy 31:28-30 and Deut 32:1-43, or that the appendix which Moses did not write commences at Deuteronomy 31:14 of this chapter. For all that follows with certainty from the expression “this song” (Deuteronomy 31:19 and Deuteronomy 31:22), which certainly points to the song in ch. 32, is that Moses himself handed over the ode to the priests with the complete book of the law, as a supplement to the law, and that this ode was then inserted by the writer of the appendix in the appendix itself.


  Verse 28-29


  Directly after handing over the book of the law, Moses directed the elders of all the tribes, together with the official persons, to gather round him, that he might rehearse to them the ode which he had written fore the people. The summons, “gather unto me,” was addressed to the persons to whom he had given the book of the law. The elders and officers, as the civil authorities of the congregation, were collected together by him to hear the ode, because they were to put it in the mouth of the people, i.e., to take care that all the nation should learn it. The words, “I will call heaven and earth as witnesses against you,” refer to the substance of the ode about to be rehearsed, which begins with an appeal to the heaven and the earth (Deuteronomy 32:1). The reason assigned for this in Deuteronomy 31:29 is a brief summary of what the Lord had said to Moses in Deuteronomy 31:16-21, and Moses thought it necessary to communicate to the representatives of the nation. “The work of your hands” refers to the idols (vid., Deuteronomy 4:28).


  Verse 30


  Deuteronomy 31:30 forms the introduction to the rehearsal of the ode.


  Deuteronomy 32


  Verses 1-43


  The Song of Moses.—In accordance with the object announced in Deuteronomy 31:19, this song contrasts the unchangeable fidelity of the Lord with the perversity of His faithless people. After a solemn introduction pointing out the importance of the instruction about to be given (Deuteronomy 32:1-3), this thought is placed in the foreground as the theme of the whole: the Lord is blameless and righteous in His doings, but Israel acts corruptly and perversely; and this is carried out in the first place by showing the folly of the Israelites in rebelling against the Lord (Deuteronomy 32:6-18); secondly, by unfolding the purpose of God to reject and punish the rebellious generation (Deuteronomy 32:19-23); and lastly, by announcing and depicting the fulfilment of this purpose, and the judgment in which the Lord would have mercy upon His servants and annihilate His foes (Deuteronomy 32:34-43).


  The song embraces the whole of the future history of Israel, and bears all the marks of a prophetic testimony from the mouth of Moses, in the perfectly ideal picture which it draws, on the one hand, of the benefits and blessings conferred by the Lord upon His people; and on the other hand, of the ingratitude with which Israel repaid its God for them all. “This song, soaring as it does to the loftiest heights, moving amidst the richest abundance of pictures of both present and future, with its concise, compressed, and pictorial style, rough, penetrating, and sharp, but full of the holiest solemnity, a witness against the disobedient nation, a celebration of the covenant God, sets before us in miniature a picture of the whole life and conduct of the great man of God, whose office it pre-eminently was to preach condemnation” (O. v. Gerlach).—It is true that the persons addressed in this ode are not the contemporaries of Moses, but the Israelites in Canaan, when they had grown haughty in the midst of the rich abundance of its blessings, and had fallen away from the Lord, so that the times when God led the people through the wilderness to Canaan are represented as days long past away. But this, the stand-point of the ode, is not to be identified with the poet's own time. It is rather a prophetic anticipation of the future, which has ananalogon in a poet's absorption in an ideal future, and differs from this merely in the certainty and distinctness with which the future is foreseen and proclaimed. The assertion that the entire ode moves within the epoch of the kings who lived many centuries after the time of Moses, rests upon a total misapprehension of the nature of prophecy, and a mistaken attempt to turn figurative language into prosaic history. In the whole of the song there is not a single word to indicate that the persons addressed were“already sighing under the oppression of a wild and hostile people, the barbarous hordes of Assyrians or Chaldeans” (Ewald, Kamphausen, etc.).


  The Lord had indeed determined to reject the idolatrous nation, and excite it to jealousy through those that were “no people,” and to heap up all evils upon it, famine, pestilence, and sword; but the execution of this purpose had not yet taken place, and, although absolutely certain, was in the future still. Moreover, the benefits which God had conferred upon His people, were not of such a character as to render it impossible that they should have been alluded to by Moses. All that the Lord had done for Israel, by delivering it from bondage and guiding it miraculously through the wilderness, had been already witnessed by Moses himself; and the description in Deuteronomy 32:13 and Deuteronomy 32:14, which goes beyond that time, is in reality nothing more than a pictorial expansion of the thought that Israel was most bountifully provided with the richest productions of the land of Canaan, which flowed with milk and honey. It is true, the satisfaction of Israel with these blessings had not actually taken place in the time of Moses, but was still only an object of hope; but it was hope of such a kind, that Moses could not cherish a moment's doubt concerning it. Throughout the whole we find no allusions to peculiar circumstances or historical events belonging to a later age.—On the other hand, the whole circle of ideas, figures, and words in the ode points decidedly to Moses as the author. Even if we leave out of sight the number of peculiarities of style (ἅπ. λεγόμενα), which is by no means inconsiderable, and such bold original composite words as לא־אל (not-God, Deuteronomy 32:21; cf. Deuteronomy 32:17) and לא־עם (not-people, Deuteronomy 32:21), which might point to a very remote antiquity, and furnish evidence of the vigour of the earliest poetry,—the figure of the eagle in Deuteronomy 32:11 points back to Exodus 19:4; the description of God as a rock in Deuteronomy 32:4, Deuteronomy 32:15, Deuteronomy 32:18, Deuteronomy 32:30, Deuteronomy 32:31, Deuteronomy 32:37, recalls Genesis 49:24; the fire of the wrath of God, burning even to the world beneath (Deuteronomy 32:22), points to the representation of God in Deuteronomy 4:24 as a consuming fire; the expression “to move to jealousy,” in Deuteronomy 32:16 and Deuteronomy 32:21, recalls the “jealous God” in Deuteronomy 4:24; Deuteronomy 6:15; Exodus 20:5; Exodus 34:14; the description of Israel aschildren (sons) in Deuteronomy 32:5, and “children without faithfulness” in Deuteronomy 32:20, suggests Deuteronomy 14:1; and the words, “O that they were wise,” in Deuteronomy 32:29, recall Deuteronomy 4:6, “a wise people.” Again, it is only in the Pentateuch that the word גּדל (greatness, Deuteronomy 32:3) is used to denote the greatness of God (vid., Deuteronomy 3:24; Deuteronomy 5:21; Deuteronomy 9:26; Deuteronomy 11:2; Numbers 14:19); the name of honour given to Israel in Deuteronomy 32:15, viz., Jeshurun, only occurs again in Deuteronomy 33:5 and Deuteronomy 33:26, with the exception of Isaiah 44:2, where it is borrowed from these passages; and the plural form ימות, in Deuteronomy 32:7, is only met with again in the prayer of Moses, viz., Psalm 90:15.


  Deuteronomy 32:1-5


  “Introduction and Theme.—in the introduction (Deuteronomy 32:1-3),—“Give ear, O ye heavens, I will speak; and let the earth hear the words of my mouth. Let my doctrine drop as the rain, let my speech fall as the dew; as showers upon green, and rain-drops upon herb, for I will publish the name of the Lord; give ye greatness to our God,”—Moses summons heaven and earth to hearken to his words, because the instruction which he was about to proclaim concerned both heaven and earth, i.e., the whole universe. It did so, however, not merely as treating of the honour of its Creator, which was disregarded by the murmuring people (Kamphausen), or to justify God, as the witness of the righteousness of His doings, in opposition to the faithless nation, when He punished it for its apostasy (just as in Deuteronomy 4:26; Deuteronomy 30:19; Deuteronomy 31:28-29, heaven and earth are appealed to as witnesses against rebellious Israel), but also inasmuch as heaven and earth would be affected by the judgment which God poured out upon faithless Israel and the nations, to avenge the blood of His servants (Deuteronomy 32:43); since the faithfulness and righteousness of God would thus become manifest in heaven and on earth, and the universe be sanctified and glorified thereby. The vav consec. before אדבּרה expresses the desired or intended sequel: so that I may then speak, or “so will I then speak” (vid.,Köhler on Hagg. p. 44, note).


  Deuteronomy 32:2-3


  But because what was about to be announced was of such importance throughout, he desired that the words should trickle down like rain and dew upon grass and herb. The point of comparison lies in the refreshing, fertilizing, and enlivening power of the dew and rain. Might the song exert the same upon the hearts of the hearers. לקח, accepting, then, in a passive sense, that which is accepted, instruction (doctrine, Proverbs 16:21, Proverbs 16:23; Isaiah 29:24). To “publish the name of the Lord:” lit., call, i.e., proclaim (not “call upon”), or praise. It was not by himself alone that Moses desired to praise the name of the Lord; the hearers of his song were also to join in this praise. The second clause requires this: “give ye (i.e., ascribe by word and conduct) greatness to our God.” גּדל, applied here to God (as in Deuteronomy 3:24; Deuteronomy 5:21; Deuteronomy 9:26; Deuteronomy 11:2), which is only repeated again in Psalm 150:2, is the greatness manifested by God in His acts of omnipotence; it is similar in meaning to the term “glory” in Psalm 29:1-2; Psalm 96:7-8.


  Deuteronomy 32:4-5


  “The Rock—blameless is His work; for all His ways are right: a God of faithfulness, and without injustice; just and righteous is He. Corruptly acts towards Him, not His children; their spot, a perverse and crooked generation.” הצּוּר is placed first absolutely, to give it the greater prominence. God is called “the rock,” as the unchangeable refuge, who grants a firm defence and secure resort to His people, by virtue of His unchangeableness or impregnable firmness (see the synonym,“the Stone of Israel,” in Genesis 49:24). This epithet points to the Mosaic age; and this is clearly shown by the use made of this title of God ((Zur)) in the construction of surnames in the Mosaic era; such, for example, as(Pedahzur) (Numbers 1:10), which is equivalent to (Pedahel) (“God-redeemed,” Numbers 34:28), (Elizur) (Numbers 1:5), (Zuriel) (Numbers 3:35), and (Zurishaddai) (Numbers 1:6; Numbers 2:12). David, who had so often experienced the rock-like protection of his God, adopted it in his Psalms (2 Samuel 22:3, 2 Samuel 22:32 = Psalm 18:3, Psalm 18:32; also Ps. 19:15; Psalm 31:3-4; Psalm 71:3). Perfect (i.e., blameless, without fault or blemish) is His work; for His ways, which He adopts in His government of the world, are right. As the rock, He is “a God of faithfulness,” upon which men may rely and build in all the storms of life, and “without iniquity,” i.e., anything crooked or false in His nature.


  Deuteronomy 32:5


  His people Israel, on the contrary, had acted corruptly towards Him. The subject of “acted corruptly” is the rebellious generation of the people but before this subject there is introduced parenthetically, and in apposition, “not his children, but their spot.” Spot (mum) is used here in a moral sense, as in Proverbs 9:7; Job 11:15; Job 31:7, equivalent to stain. The rebellious and ungodly were not children of the Lord, but a stain upon them. If these words had stood after the actual subject, instead of before them, they would have presented no difficulty. This verse is the original of the expression, “children that are corrupters,” in Isaiah 1:4.


  Deuteronomy 32:6-18


  Expansion of the theme according to the thought expressed in Deuteronomy 32:5. The perversity of the rebellious generation manifested itself in the fact, that it repaid the Lord, to whom it owed existence and well-being, for all His benefits, with a foolish apostasy from its Creator and Father. This thought is expressed in Deuteronomy 32:6, in a reproachful question addressed to the people, and then supported in Deuteronomy 32:7-14 by an enumeration of the benefits conferred by God, and in Deuteronomy 32:15-18 by a description of the ingratitude of the people.


  Deuteronomy 32:6


  “Will ye thus repay the Lord? thou foolish people and unwise! Is He not thy Father, who hath founded thee, who hath made thee and prepared thee?” גּמל, the primary idea of which is doubtful, signifies properly to show, or do, for the most part good, but sometimes evil (vid., Psalm 7:5). For the purpose of painting the folly of their apostasy distinctly before the eyes of the people, Moses crowds words together to describe what God was to the nation—“thy Father,” to whose love Israel was indebted for its elevation into an independent people: comp. Isaiah 63:16, where Father and Redeemer are synonymous terms, with Isaiah 64:7, God the Father, Israel the clay which He had formed, and Malachi 2:10, where God as Father is said to have created Israel; see also the remarks at Deuteronomy 14:1 on the notion of Israel's sonship.—קונך, He has acquired thee; קנה, κτᾶσθαι , to get, acquire (Genesis 4:1), then so as to involve the idea of κτίζειν (Genesis 14:9), though without being identical with בּרא. It denotes here the founding of Israel as a nation, by its deliverance out of the power of Pharaoh. The verbs which follow (made and established) refer to the elevation and preparation of the redeemed nation, as the nation of the Lord, by the conclusion of a covenant, the giving of the law, and their guidance through the desert.


  Deuteronomy 32:7


  “Remember the days of old, consider the years of the past generations: ask thy father, that he may make known to thee; thine old men, that they may tell it to thee!” With these words Moses summons the people to reflect upon what the Lord had done to them. The days of old (עולם), and years of generation and generation, i.e., years through which one generation after another had lived, are the times of the deliverance of Israel out of Egypt, including the pre-Mosaic times, and also the immediate post-Mosaic, when Israel had entered into the possession of Canaan. These times are described by Moses as a far distant past, because he transported himself in spirit to the “latter days” (Deuteronomy 31:29), when the nation would have fallen away from its God, and would have been forsaken and punished by God in consequence. “Days of eternity” are times which lie an eternity behind the speaker, not necessarily, however, before all time, but simply at a period very far removed from the present, and of which even the fathers and old men could only relate what had been handed down by tradition to them.


  Deuteronomy 32:8-9


  “When the Most High portioned out inheritance to the nations, when He divided the children of men; He fixed the boundaries of the nations according to the number of the sons of Israel: for the Lord's portion is His people; Jacob the cord of His inheritance.” Moses commences his enumeration of the manifestations of divine mercy with the thought, that from the very commencement of the forming of nations God had cared for His people Israel. The meaning of Deuteronomy 32:8 is given in general correctly by Calvin: “In the whole arrangement of the world God had kept this before Him as the end: to consult the interests of His chosen people.” The words, “when the Most High portioned out inheritance to the nations,” etc., are not to be restricted to the one fact of the confusion of tongues and division of the nations as described in Gen 11, but embrace the whole period of the development of the one human family in separate tribes and nations, together with their settlement in different lands; for it is no doctrine of the Israelitish legend, as Kamphausen supposes, that the division of the nations was completed once for all. The book of Genesis simply teaches, that after the confusion of tongues at the building of the tower of Babel, God scattered men over the entire surface of the earth (Deuteronomy 11:9), and that the nations were divided, i.e., separate nations were formed from the families of the sons of Noah (Genesis 10:32); that is to say, the nations were formed in the divinely-appointed way of generation and multiplication, and so spread over the earth. And the Scriptures say nothing about a division of the countries among the different nations at one particular time; they simply show, that, like the formation of the nations from families and tribes, the possession of the lands by the nations so formed was to be traced to God,—was the work of divine providence and government,—whereby God so determined the boundaries of the nations (“the nations” are neither the tribes of Israel, nor simply the nations round about Canaan, but the nations generally), that Israel might receive as its inheritance a land proportioned to its numbers.


  ul Deu_32:9}


  God did this, because He had chosen Israel as His own nation, even before it came into existence. As the Lord's people of possession (cf. { ul Deu_7:6}; { ul Deu_10:15}, and { ul Exo_19:5}), Israel was Jehovah's portion, and the inheritance assigned to Him. ηαμ , a cord, or measure, then a piece of land measured off; here it is figuratively applied to the nation.


  Deuteronomy 32:10-14


  He had manifested His fatherly care and love to Israel as His own property.


  Deuteronomy 4:10


  “He found him in the land of the desert, and in the wilderness, the howling of the steppe; He surrounded him, took care of him, protected him as the apple of His eye.” These words do not “relate more especially to the conclusion of the covenant at Sinai” (Luther), nor merely to all the proofs of the paternal care with which God visited His people in the desert, to lead them to Sinai, there to adopt them as His covenant nation, and then to guide them to Canaan, to the exclusion of their deliverance from the bondage of Egypt. The reason why Moses does not mention this fact, or the passage through the Red Sea, is not to be sought for, either solely or even in part, in the fact that “the song does not rest upon the stand-point of the Mosaic times;” for we may see clearly that distance of time would furnish no adequate ground for “singling out and elaborating certain points only from the renowned stories of old,” say from the 105th Psalm, which no one would think of pronouncing an earlier production than this song. Nor is it because the gracious help of God, which the people experienced up to the time of the exodus from Egypt, was inferior in importance to the divine care exercised over it during the march through the desert (a fact which would need to be proved), or because the solemn conclusion of the covenant, whereby Israel first because the people of God, took place during the sojourn at Sinai, that Moses speaks of God as finding the people in the desert and adopting them there; but simply because it was not his intention to give a historical account of the acts performed by God upon and towards Israel, but to describe how Israel was in the most helpless condition when the Lord had compassion upon it, to take it out of that most miserable state in which it must have perished, and bring it into the possession of the richly-blessed land of Canaan. The whole description of what the Lord did for Israel (Deuteronomy 32:10-14) is figurative; Israel is represented as a man in the horrible desert, and in danger of perishing in the desolate waste, where not only bread and water had failed, but where ravenous beasts lay howling in wait for human life, when the Lord took him up and delivered him out of all distress. The expression “found him” is also to be explained from this figure. Finding presupposes seeking, and in the seeking the love which goes in search of the loved on is manifested. Also the expression “land of the desert”—a land which is a desert, without the article defining the desert more precisely—shows that the reference is not to the finding of Israel in the desert of Arabia, and that these words are not to be understood as relating to the fact, that when His people entered the desert the Lord appeared to them in the pillar of cloud and fire (Exodus 13:20, Schultz). For although the figure of the desert is chosen, because in reality the Lord had led Israel through the Arabian desert to Canaan, we must not so overlook the figurative character of the whole description as to refer the expression“in a desert land” directly and exclusively to the desert of Arabia. The measures adopted by the Pharaohs, the object of which was the extermination or complete suppression of Israel, made even Egypt a land of desert to the Israelites, where they would inevitably have perished if the Lord had not sought, found, and surrounded them there. To depict still further the helpless and irremediable situation of Israel, the idea of the desert is heightened still further by the addition of וגו וּבתהוּ, “and in fact (ו is explanatory) in a waste,” orwilderness ((tohu) recalls Genesis 1:2). “Howling of the desert” is in apposition to (tohu) (waste), and not a genitive dependent upon it, viz., “waste of the howling of the desert, or of the desert in which wild beasts howl” (Ewald), as if ילל stood after ישׁימן. “Howling of the desert” does not mean the desert in which wild beasts howl, but the howling which is heard in the desert of wild beasts. The meaning of the passage, therefore, is “in the midst of the howling of the wild beasts of the desert.” This clause serves to strengthen the idea of tohu (waste), and describes the waste as a place of the most horrible howling of wild beasts. It was in this situation that the Lord surrounded His people. סובב, to surround with love and care, not merely to protect (vid., Psalm 26:6; Jeremiah 31:22). בּונן, from בּין or הבין, to pay attention, in the sense of “not to lose sight of them.” “To keep as the apple of the eye” is a figurative description of the tenderest care. The apple of the eye is most carefully preserved (vid., Psalm 17:8; Proverbs 7:2).


  Deuteronomy 32:11


  “As an eagle, which stirreth up its nest and soars over its young, He spread out His wings, took him up, carried him upon His wings.” Under the figure of an eagle, which teaches its young to fly, and in doing so protects them from injury with watchful affection, Moses describes the care with which the Lord came to the relief of His people in their helplessness, and assisted them to develop their strength. This figure no doubt refers more especially to the protection and assistance of God experienced by Israel in its journey through the Arabian desert; but it must not be restricted to this. It embraces both the deliverance of Israel out of Egypt by the outstretched arm of the Lord, as we may see from a comparison with Exodus 19:4, where the Lord is said to have brought His people out of Egypt upon eagles' wings, and also the introduction into Canaan, when the Lord drove the Canaanites out from before them and destroyed them. This verse contains an independent thought; the first half is the protasis, the second the apodosis. The nominative to “spreadeth abroad” is Jehovah; and the suffixes in יקּחהוּ and ישּׂאהוּ (“taketh” and “beareth”) refer to Israel or Jacob (Deuteronomy 32:9), like the suffixes in Deuteronomy 32:10. As כּכּאשׁר, we must supply the relative אשׁר after נשׁר. קנּו העיר, to waken up, rouse up its nest, i.e., to encourage the young ones to fly. It is rendered correctly by the Vulgate, provocans ad volandum pullos suos; and freely by Luther, “bringeth out its young.” “Soareth over its young:” namely, in order that, when they were attempting to fly, if any were in danger of falling through exhaustion, it might take them at once upon its powerful wings, and preserve them from harm. Examples of this, according to the popular belief, are given by Bochart (Hieroz. ii. p. 762). רחף, from רחף to be loose or slack (Jeremiah 23:9): in the Piel it is applied to a bird in the sense of loosening its wings, as distinguished from binding its wings to its body; hence (1) to sit upon eggs with loosened wings, and (2) to fly with loosened wings. Here it is used in the latter sense, because the young are referred to. The point of comparison between the conduct of God towards Jacob and the acts of an eagle towards its young, is the loving care with which He trained Israel to independence. The carrying of Israel upon the eagle's wings of divine love and omnipotence was manifested in the most glorious way in the guidance of it by the pillar of cloud and fire, though it was not so exclusively in this visible vehicle of the gracious presence of God as that the comparison can be restricted to this phenomenon alone. Luther's interpretation is more correct than this—“Moses points out in these words, how He fostered them in the desert, bore with their manners, tried them and blessed them that they might learn to fly, i.e., to trust in Him,”—except that the explanation of the expression “to fly” is narrowed too much.


  Deuteronomy 32:12-14


  “The Lord alone did lead him, and with Him was no strange god. He made him drive over the high places of the earth, and eat the productions of the field; and made him suck honey out of the rock, and oil out of the flint-stone. Cream of cattle, and milk of the flock, with the fat of lambs, and rams of Bashan's kind, and bucks, with the kidney-fat of wheat: and grape-blood thou drankest as fiery wine.” Moses gives prominence to the fact that Jehovah alone conducted Israel, to deprive the people of every excuse for their apostasy from the Lord, and put their ingratitude in all the stronger light. If no other god stood by the Lord to help Him, He had thereby laid Israel under the obligation to serve Him alone as its God. “With Him” refers to Jehovah, and not to Israel.


  Deuteronomy 32:13-14


  The Lord caused the Israelites to take possession of Canaan with victorious power, and enter upon the enjoyment of its abundant blessings. The phrase, “to cause to drive over the high places of the earth,” is a figurative expression for the victorious subjugation of a land; it is not taken from Psalm 18:34, as Ewald assumes, but is original both here and in Deuteronomy 33:29. “Drive” (ride) is only a more majestic expression for“advance.” The reference to this passage in Isaiah 58:14 is unmistakeable. Whoever has obtained possession of the high places of a country is lord of the land. The “high places of the earth” do not mean the high places of Canaan only, although the expression in this instance relates to the possession of Canaan. “And he (Jacob) ate:” for, so that he could now eat, the productions of the field, and in fact all the riches of the fruitful land, which are then described in superabundant terms. Honey out of the rock and oil out of the flint-stone, i.e., the most valuable productions out of the most unproductive places, since God so blessed the land that even the rocks and stones were productive. The figure is derived from the fact that Canaan abounds in wild bees, which make their hives in clefts of the rock, and in olive-trees which grow in a rocky soil. “Rock-flints,” i.e., rocky flints. The nouns in Deuteronomy 32:14 are dependent upon “to suck” in Deuteronomy 32:13, as the expression is not used literally. “Things which are sweet and pleasant to eat, people are in the habit of sucking” (Ges. thes. p. 601). חמאה and חלב (though הלב seems to require a form חלב; vid., Ewald, §213, b.) denotes the two forms in which the milk yielded by the cattle was used; the latter, milk in general, and the former thick curdled milk, cream, and possibly also butter. The two are divided poetically here, and the cream being assigned to the cattle, and the milk to the sheep and goats. “The fat of lambs,” i.e., “lambs of the best description laden with fat” (Vitringa). Fat is a figurative expression for the best (vid., Numbers 18:12). “And rams:” grammatically, no doubt, this might also be connected with “the fat,” but it is improbable from a poetical point of view, since the enumeration would thereby drag prosaically; and it is also hardly reconcilable with the apposition בשׁן בּני, i.e., reared in Bashan (vid., Ezekiel 39:18), which implies that Bashan was celebrated for its rams, and not merely for its oxen. This epithet, which Kamphausen renders “of Bashan's kind,” is unquestionably used for the best description of rams. The list becomes poetical, if we take “rams” as an accusative governed by the verb “to suck” (Deuteronomy 32:13). “Kidney-fat (i.e., the best fat) of wheat,” the finest and most nutritious wheat. Wine is mentioned last, and in this case the list passes with poetic freedom into the form of an address. “Grape-blood” for red wine (as in Genesis 49:11). חמר, from חמר to ferment, froth, foam, lit., the foaming, i.e., fiery wine, serves as a more precise definition of the “blood of the grape.”


  Deuteronomy 32:15-18


  Israel had repaid its God for all these benefits by a base apostasy.—Deuteronomy 32:15. “But Righteous-nation became fat, and struck out—thou becamest fat, thick, gross—and let go God who made him, and despised the rock of his salvation.” So much is certain concerning Jeshurun, that it was an honourable surname given to Israel; that it is derived from ישׁר, and describes Israel as a nation of just or right men (a similar description to that given by Balaam in Numbers 23:10), because Jehovah, who is just and right (Deuteronomy 32:4), had called it to uprightness, to walk in His righteousness, and chosen it as His servant (Isaiah 44:2). The prevalent opinion, that Jeshurun is a diminutive, and signifies rectalus, or “little pious” (Ges. and others), has no more foundation than the derivation from Israel, and the explanation, “little Israel,” since there is no philological proof that the termination un ever had a diminutive signification in Hebrew (see Hengstenberg, Balaam, p. 415); and an appellatio blanda et charitativa is by no means suitable to this passage, much less to Deuteronomy 33:5. The epithet Righteous-nation, as we may render Jeshurun, was intended to remind Israel of its calling, and involved the serverest reproof of its apostasy. “By placing the name of righteous before Israel, he censured ironically those who had fallen away from righteousness; and by thus reminding them with what dignity they had been endowed, he upbraided them with the more severity for their guilt of perfidy. For in other places (sc., Deuteronomy 33:5, Deuteronomy 33:26) Israel is honoured with an eulogium of the same kind, without any such sinister meaning, but with simple regard to its calling; whilst here Moses shows reproachfully how far they had departed from that pursuit of piety, to the cultivation of which they had been called” (Calvin). The words, “became fat, and struck out,” are founded upon the figure of an ox that had become fat, and intractable in consequence (vid., Isaiah 10:27; Hosea 4:16; and for the fact itself, Deuteronomy 6:11; Deuteronomy 8:10; Deuteronomy 31:20). To sharpen this reproof, Moses repeats the thought in the form of a direct address to the people: “Thou hast become fat, stout, gross.” Becoming fat led to forsaking God, the Creator and ground of its salvation. “A full stomach does not promote piety, for it stands secure, and neglects God” (Luther). נבּל is no doubt a denom. verb from נבל, lit., to treat as a fool, i.e., to despise (vid., Micah. Deuteronomy 7:6).


  Deuteronomy 32:16-18


  “They excited His jealousy through strange (gods), they provoked Him by abominations. They sacrificed to devils, which (were)not-God; to gods whom they knew not, to new (ones) that had lately come up, whom your fathers feared not. The rock which begat thee thou forsookest, and hast forgotten the God that bare thee.” These three verses are only a further expansion of Deuteronomy 32:15 . Forsaking the rock of its salvation, Israel gave itself up to the service of worthless idols. The expression“excite to jealousy” is founded upon the figure of a marriage covenant, under which the relation of the Lord to Israel is represented (vid., Deuteronomy 31:16, and the com. on Exodus 34:15). “This jealousy rests upon the sacred and spiritual marriage tie, by which God had bound the people to Himself” (Calvin). “Strange gods,” with which Israel committed adultery, as in Jeremiah 2:25; Jeremiah 3:13. The idols are called “abominations” because Jehovah abhorred them (Deuteronomy 7:25; Deuteronomy 27:15; cf. 2 Kings 23:13). שׁדים signifies demons in Syriac, as it has been rendered by the lxx and Vulgate here; lit., lords, like Baalim. It is also used in Psalm 106:37.—“Not-God,” a composite noun, in apposition to (Shedim) (devils), like the other expressions which follow: “gods whom they knew not,” i.e., who had not made themselves known to them as gods by any benefit or blessing (vid., Deuteronomy 11:28); “new (ones), who had come from near,” i.e., had but lately risen up and been adopted by the Israelites. “Near,” not in a local but in a temporal sense, in contrast to Jehovah, who had manifested and attested Himself as God from of old (Deuteronomy 32:7). שׂער, to shudder, construed here with an accusative, to experience a holy shuddering before a person, to revere with holy awe.—In Deuteronomy 32:18 Moses returns to the thought of Deuteronomy 32:15, for the purpose of expressing it emphatically once more, and paving the way for a transition to the description of the acts of the Lord towards His rebellious nation. To bring out still more prominently the base ingratitude of the people, he represents the creation of Israel by Jehovah, the rock of its salvation, under the figure of generation and birth, in which the paternal and maternal love of the Lord to His people had manifested itself. חולל, to twist round, then applied to the pains of childbirth. The ἁπ. λεγ. תּשׁי is to be traced to שׁיה, and is a pausal form like יחי in Deuteronomy 4:33. שׁיה = שׁהה, to forget, to neglect.


  Deuteronomy 32:19-33


  For this foolish apostasy the Lord would severely visit His people. This visitation is represented indeed in Deuteronomy 32:19, as the consequence of apostasy that had taken place,—not, however, as a punishment already inflicted, but simply as a resolution which god had formed and would carry out,—an evident proof that we have no song here belonging to the time when God visited with severe punishments the Israelites who had fallen into idolatry. In Deuteronomy 32:19 the determination to reject the degenerate children is announced, and in Deuteronomy 32:20-22 this is still further defined and explained.


  Deuteronomy 32:19


  “And the Lord saw it, and rejected—from indignation at His sons and daughters.” The object to “saw” may easily be supplied from the context: He saw the idolatry of the people, and rejected those who followed idols, and that because of indignation that His sons and daughters practised such abominations. The expression “he saw” simply serves to bring out the causal link between the apostasy and the punishment. ויּנאץ has been very well rendered by Kamphausen, “He resolved upon rejection,” since Deuteronomy 32:20. clearly show that the rejection had only been resolved upon by God, and was not yet carried out. In what follows, Moses puts this resolution into the mouth of the Lord Himself.


  Deuteronomy 32:20-21


  “And He said, I will hide My face from them, I will see what their end will be: for they are a generation full of perversities, children in whom is no faithfulness. They excited My jealousy by a no-god, provoked Me by their vanities: and I also will excite their jealousy by a no-people, provoke them by a foolish nation. For a fire blazes up in My nose, and burns to the lowest hell, and consumes the earth with its increase, and sets on fire the foundations of the mountains.” The divine purpose contains two things:—first of all (Deuteronomy 32:20) the negative side, to hide the face, i.e., to withdraw His favour and see what their end would be, i.e., that their apostasy would bring nothing but evil and destruction; for they were “a nation of perversities” ((taphuchoth) is moral perversity, Proverbs 2:14; Proverbs 6:14), i.e., “a thoroughly perverse and faithless generation” (Knobel);—and then,secondly (Deuteronomy 32:21), the positive side, viz., chastisement according to the right of complete retaliation. The Israelites had excited the jealousy and vexation of God by a no-god and vanities; therefore God would excite their jealousy and vexation by ano-people and a foolish nation. How this retaliation would manifest itself is not fully defined however here, but is to be gathered from the conduct of Israel towards the Lord. Israel had excited the jealousy of God by preferring a no-god, or הבלים, nothingnesses, i.e., gods that were vanities or nothings ((Elilim), Leviticus 19:4), to the true and living God, its Father and Creator. God would therefore excite them to jealousy and ill-will by a no-people, a foolish nation, i.e., by preferring a no-people to the Israelites, transferring His favour to them, and giving the blessing which Israel had despised to a foolish nation. It is only with this explanation of the words that full justice is done to the idea of retribution; and it was in this sense that Paul understood this passage as referring to the adoption of the Gentiles as the people of God (Romans 10:19), and that not merely by adaptation, or by connecting another meaning with the words, as Umbreit supposes, but by interpreting it in exact accordance with the true sense of the words.


  The adoption of the Gentile world into covenant with the Lord involved the rejection of the disobedient Israel; and this rejection would be consummated in severe judgments, in which the ungodly would perish. In this way the retribution inflicted by the Lord upon the faithless and perverse generation of His sons and daughters becomes a judgment upon the whole world. The jealousy of the Lord blazes up into a fire of wrath, which burns down to sheol. This aspect of the divine retribution comes into the foreground in what follows, from Deuteronomy 32:23 onwards; whilst the adoption of the Gentile world, which the Apostle Paul singles out as the leading thought of this verse, in accordance with the special purpose of the song, falls back behind the thought, that the Lord would not utterly destroy Israel, but when all its strength had disappeared would have compassion upon His servants, and avenge their blood upon His foes. The idea of a no-people is to be gathered from the antithesis no-god. As Schultz justly observes, “the expression no-people can no more denote a people of monsters, than the no-god was a monster, by which Israel had excited the Lord to jealousy.” This remark is quite sufficient to show that the opinion of Ewald and others is untenable and false, namely, that “the expression no-people signifies a truly inhuman people, terrible and repulsive.” No-god is a god to whom the predicate of godhead cannot properly be applied; and so also no-people is a people that does not deserve the name of a people or nation at all. The further definition of no-god is to be found in the word “vanities” No-god are the idols, who are called vanities or nothingnesses, because they deceive the confidence of men in their divinity; because, as Jeremiah says (Jeremiah 14:22), they can give no showers of rain or drops of water from heaven. No-people is explained by a “foolish nation.” A “foolish nation” is the opposite of a wise and understanding people, as Israel is called in Deuteronomy 4:6, because it possessed righteous statutes and rights in the law of the Lord. The foolish nation therefore is not “an ungodly nation, which despises all laws both human and divine” (Ros., Maur.), but a people whose laws and rights are not founded upon divine revelation. Consequently the no-people is not “a barbarous and inhuman people” (Ros.), or “a horde of men that does not deserve to be called a people” (Maurer), but a people to which the name of a people or nation is to be refused, because its political and judicial constitution is the work of man, and because it has not the true God for its head and king; or, as Vitringa explains, “a people not chosen by the true God, passed by when a people was chosen, shut out from the fellowship and grace of God, alienated from the commonwealth of Israel, and a stranger from the covenant of promise (Ephesians 2:12).” In this respect every heathen nation was a “no-people,” even though it might not be behind the Israelites so far as its outward organization was concerned. This explanation cannot be set aside, either by the objection that at that time Israel had brought itself down to the level of the heathen, by its apostasy from the Eternal,—for the notion of people and no-people is not taken from the outward appearance of Israel at any particular time, but is derived from its divine idea and calling,—or by an appeal to the singular, “a foolish nation,” whereas we should expect “foolish nations” to correspond to the “vanities,” if we were to understand by the no-people not one particular heathen nation, but the heathen nations generally. The singular,“a foolish nation,” was required by the antithesis, upon which it is founded, the “wise nation,” from which the expression no-people first receives its precise definition, which would be altogether obliterated by the plural. Moreover, Moses did not intend to give expression to the thought that God would excite Israel to jealousy by either few, or many, or all the Gentile nations.


  Deuteronomy 32:22


  In Deuteronomy 32:22, the determination of the Lord with regard to the faithless generation is explained by the threat, that the wrath of the Lord which was kindled against this faithlessness would set the whole world in flames down to the lowest hell. We may see how far the contents of this verse are from favouring the conclusion that “no-people” means a barbarous and inhuman horde, from the difficulty which the supporters of this view had found in dealing with the word כּי. Ewald renders it(doch) (yet), in total disregard of the usages of the language; and Venema,certe, profecto (surely); whilst Kamphausen supposes it to be used in a somewhat careless manner. The contents of Deuteronomy 32:22, which are introduced with כּי, by no means harmonize with the thought, “I will send a barbarous and inhuman horde;” whilst the announcement of a judgment setting the whole world in flames may form a very suitable explanation of the thought, that the Lord would excite faithless Israel to jealousy by a“no-people.” This judgment, for example, would make the worthlessness of idols and the omnipotence of the God of Israel manifest in all the earth, and would lead the nations to seek refuge and salvation with the living God; and, as we learn from the history of the kingdom of God, and the allusions of the Apostle Paul to this mystery of the divine counsels, the heathen themselves would be the first to do so when they saw all their power and glory falling into ruins, and then the Israelites, when they saw that God had taken the kingdom from them and raised up the heathen who were converted to Him to be His people. The fire in the nose of the Lord is a figurative description of burning wrath and jealousy (vid., Deuteronomy 29:19). The fire signifies really nothing else than His jealousy, His vital energy, and in a certain sense His breath; it therefore naturally burns in the nose (vid., Psalm 18:9). In this sense the Lord as “a jealous God” is a consuming fire (vid., Deuteronomy 4:24, and the exposition of Exodus 3:2). This fire burns down even to the lower hell. The lower hell, i.e., the lowest region of sheol, or the lower regions, forms the strongest contrast to heaven; though we cannot deduce any definite doctrinal conclusions from the expression as to the existence of more hells than one. This fire “consumes the earth with its increase,” i.e., all its vegetable productions, and sets on fire the foundations of the mountains. This description is not a hyperbolical picture of the judgment which was to fall upon the children of Israel alone (Kamphausen, Aben-Ezra, etc.); for it is a mistake to suppose that the judgment foretold affected the Israelitish nation only. The thought is weakened by the assumption that the language is hyperbolical. The words are not intended to foretell one particular penal judgment, but refer to judgment in its totality and universality, as realized in the course of centuries in different judgments upon the nations, and only to be completely fulfilled at the end of the world. “Calvin is right therefore when he says, “As the indignation and anger of God follow His enemies to hell, to eternal flames and infernal tortures, so they devour their land with its produce, and burn the foundations of the mountains; … there is no necessity therefore to imagine that there is any hyperbole in the words, 'to the lower hell.'” This judgment is then depicted in Deuteronomy 32:23-33 as it would discharge itself upon rebellious Israel.


  Deuteronomy 32:23


  “I will heap up evils upon them, use up My arrows against them.” The evils threatened against the despisers of the Lord and His commandments would be poured out in great abundance by the Lord upon the foolish generation. ספה, to add one upon the other (vid., Numbers 32:14); hence in Hiphil to heap up, sweep together. These evils are represented in the second clause of the verse as arrows, which the Lord as a warrior would shoot away at his foes (as in Deuteronomy 32:42; cf. Psalm 38:3; Psalm 91:6; Job 6:4). כּלּה, to bring to an end, to use up to the very last.


  Deuteronomy 32:24-25


  “Ha


  Verses 44-47


  In Deuteronomy 32:44-47 it is stated that Moses, with Joshua, spake the song to the people; and on finishing this rehearsal, once more impressed upon the hearts of the people the importance of observing all the commandments of God. This account proceeds from the author of the supplement to the Thorah of Moses, who inserted the song in the book of the law. This explains the name Hoshea, instead of Jehoshuah (Joshua), which Moses had given to his servant (Numbers 13:8, Numbers 13:16), and invariably uses (compare Deuteronomy 31:3, Deuteronomy 31:7, Deuteronomy 31:14, Deuteronomy 31:23, with Deuteronomy 1:38; Deuteronomy 3:21, Deuteronomy 3:28, and the exposition of Numbers 13:16).—On Deuteronomy 32:46, vid., Deuteronomy 6:7 and Deuteronomy 11:19; and on Deuteronomy 32:47, vid., Deuteronomy 30:20.


  Verses 48-52


  “That self-same day,” viz., the day upon which Moses had rehearsed the song to the children of Israel, the Lord renewed the announcement of his death, by repeating the command already given to him (Numbers 27:12-14) to ascend Mount Nebo, there to survey the land of Canaan, and then to be gathered unto his people. In form, this repetition differs from the previous announcement, partly in the fact that the situation of Mount Nebo is more fully described (in the land of Moab, etc., as in Deuteronomy 1:5; Deuteronomy 29:1), and partly in the continual use of the imperative, and a few other trifling points. These differences may all be explained from the fact that the account here was not written by Moses himself.


  Deuteronomy 33


  Verse 1


  Before ascending Mount Nebo to depart this life, Moses took leave of his people, the tribes of Israel, in the blessing which is very fittingly inserted in the book of the law between the divine announcement of his approaching death and the account of the death itself, as being the last words of the departing man of God. The blessing opens with an allusion to the solemn conclusion of the covenant and giving of the law at Sinai, by which the Lord became King of Israel, to indicate at the outset the source from which all blessings must flow to Israel (Deuteronomy 33:2-5). Then follow the separate blessings upon the different tribes (vv. 6-25). And the whole concludes with an utterance of praise to the Lord, as the mighty support and refuge of His people in their conflicts with all their foes (Deuteronomy 33:26-29). This blessing was not written down by Moses himself, like the song in ch. 32, but simply pronounced in the presence of the assembled tribes. This is evident, not only from the fact that there is nothing said about its being committed to writing, but also from the heading in Deuteronomy 33:1, where the editor clearly distinguishes himself from Moses, by speaking of Moses as“the man of God,” like Caleb in Joshua 14:6, and the author of the heading to the prayer of Moses in Psalm 90:1. In later times, “man of God” was the title usually given to a prophet (vid., 1 Samuel 9:6; 1 Kings 12:22; 1 Kings 13:14, etc.), as a man who enjoyed direct intercourse with God, and received supernatural revelations from Him. Nevertheless, we have Moses' own words, not only in the blessings upon the several tribes (vv. 6-25), but also in the introduction and conclusion of the blessing (Deuteronomy 33:2-5 and Deuteronomy 33:26-29). The introductory words before the blessings, such as “and this for Judah” in Deuteronomy 33:7, “and to Levi he said” (Deuteronomy 33:8), and the similar formulas in Deuteronomy 33:12, Deuteronomy 33:13, Deuteronomy 33:18, Deuteronomy 33:20, Deuteronomy 33:22, Deuteronomy 33:23, and Deuteronomy 33:24, are the only additions made by the editor who inserted the blessing in the Pentateuch. The arrangement of the blessings in their present order is probably also his work. It neither accords with the respective order of the sons of Jacob, nor with the distribution of the tribes in the camp, nor with the situation of their possessions in the land of Canaan. It is true that Reuben stands first as the eldest son of Jacob; but Simeon is then passed over, and Judah, to whom the dying patriarch bequeathed the birthright which he withdrew from Reuben, stands next; and then Levi, the priestly tribe. Then follow Benjamin and Joseph, the sons of Rachel; Zebulun and Issachar, the last sons of Leah (in both cases the younger before the elder); and lastly, the tribes descended from the sons of the maids: Gad, the son of Zilpah; Dan and Naphtali, the sons of Bilhah; and finally, Asher, the second son of Zilpah. To discover the guiding principle in this arrangement, we must look to the blessings themselves, which indicate partly the position already obtained by each tribe, as a member of the whole nation, in the earthly kingdom of God, and partly the place which it was to reach and occupy in the further development of Israel in the future, not only in relation to the Lord, but also in relation to the other nations. The only exception to this is the position assigned to Reuben, who occupies the foremost place as the first-born, notwithstanding his loss of the birthright. In accordance with this principle, the first place properly belonged to the tribe of Judah, who was raised into the position of lord over his brethren, and the second to the tribe of Levi, which had been set apart to take charge of the sacred things; whilst Benjamin is associated with Levi as the “beloved of the Lord.” Then follow Joseph, as the representative of the might which Israel would manifest in conflict with the nations; Zebulun and Issachar, as the tribes which would become the channels of blessings to the nations through their wealth in earthly good; and lastly, the tribes descended from the sons of the maids, Asher being separated from his brother Gad, and placed at the end, in all probability simply because it was in the blessing promised to him that the earthly blessedness of the people of God was to receive its fullest manifestation.


  On comparing the blessing of Moses with that of Jacob, we should expect at the very outset, that if the blessings of these two men of God have really been preserved to us, and they are not later inventions, their contents would be essentially the same, so that the blessing of Moses would contain simply a confirmation of that of the dying patriarch, and would be founded upon it in various ways. This is most conspicuous in the blessing upon Joseph; but there are also several other blessings in which it is unmistakeable, although Moses' blessing is not surpassed in independence and originality by that of Jacob, either in its figures, its similes, or its thoughts. But the resemblance goes much deeper. It is manifest, for example, in the fact, that in the case of several of the tribes, Moses, like Jacob, does nothing more than expound their names, and on the ground of the peculiar characters expressed in the names, foretell to the tribes themselves their peculiar calling and future development within the covenant nation. Consequently we have nowhere any special predictions, but simply prophetic glances at the future, depicted in a purely ideal manner, whilst in the case of most of the tribes the utter want of precise information concerning their future history prevents us from showing in what way they were fulfilled. The difference in the times at which the two blessings were uttered is also very apparent. The existing circumstances from which Moses surveyed the future history of the tribes of Israel in the light of divine revelation, were greatly altered from the time when Jacob blessed the heads of the twelve tribes before his death, in the persons of his twelve sons. These tribes had now grown into a numerous people, with which the Lord had established the covenant that He had made with the patriarchs. The curse of dispersion in Israel, which the patriarch had pronounced upon Simeon and Levi (Genesis 49:5-7), had been changed into a blessing so far as Levi was concerned. The tribe of Levi had been entrusted with the “light and right” of the Lord, had been called to be the teacher of the rights and law of God in Israel, because it had preserved the covenant of the Lord, after the conclusion of the covenant at Sinai, even though it involved the denial of flesh and blood. Reuben, Gad, and half Manasseh had already received their inheritance, and the other tribes were to take possession of Canaan immediately. These circumstances formed the starting-point for the blessings of Moses, not only in the case of Levi and Gad, where they are expressly mentioned, but in that of the other tribes also, where they do not stand prominently forward, because for the most part Moses simply repeats the leading features of their future development in their promised inheritance, as already indicated in the blessing of Jacob, and “thus bore his testimony to the patriarch who anticipated him, that the spirit of his prophecy was truth” (Ziegler, p. 159).


  In this peculiar characteristic of the blessing of Moses, we have the strongest proof of its authenticity, particularly in the fact that there is not the slightest trace of the historical circumstances of the nation at large and the separate tribes which were peculiar to the post-Mosaic times. The little ground that there is for the assertion which Knobel repeats, that the blessing betrays a closer acquaintance with the post-Mosaic times, such as Moses himself could not possibly have possessed, is sufficiently evident from the totally different expositions which have been given by the different commentators of the saying concerning Judah in Deuteronomy 33:7, which is adduced in proof of this. Whilst Knobel finds the desire expressed in this verse on behalf of Judah, that David, who had fled from Saul, might return, obtain possession of the government, and raise his tribe into the royal tribe, Graf imagines that it expresses the longing of the kingdom of Judah for reunion with that of Israel; and Hoffmann and Maurer even trace an allusion to the inhabitants of Judea who were led into captivity along with Jehoiachin: one assumption being just as arbitrary and as much opposed to the text as the other.—All the objections brought against the genuineness of this blessing are founded upon an oversight or denial of its prophetic character, and upon untenable interpretations of particular expressions abstracted from it. Not only is there no such thing in the whole blessing as a distinct reference to the peculiar historical circumstances of Israel which arose after Moses' death, but there are some points in the picture which Moses has drawn of the tribes that it is impossible to recognise in these circumstances. Even Knobel from his naturalistic stand-point is obliged to admit, that no traces can be found in the song of any allusion to the calamities which fell upon the nation in the Syrian, Assyrian, and Chaldaean periods. And hitherto it has proved equally impossible to point out any distinct allusion to the circumstances of the nation in the period of the judges. On the contrary, as Schultz observes, the speaker rises throughout to a height of ideality which it would have been no longer possible for any sacred author to reach, when the confusions and divisions of a later age had actually taken place. He sees nothing of the calamities from without, which fell upon the nations again and again with destructive fury, nothing of the Canaanites who still remained in the midst of the Israelites, and nothing of the hostility of the different tribes towards one another; he simply sees how they work together in the most perfect harmony, each contributing his part to realize the lofty ideal of Israel. And again he grasps this ideal and the realization of it in so elementary a way, and so thoroughly from the outer side, without regard to any inward transformation and glorification, that he must have lived in a time preceding the prophetic age, and before the moral conflicts had taken place.


  Verses 2-5


  In the introduction Moses depicts the elevation of Israel into the nation of God, in its origin (Deuteronomy 33:2), its nature (Deuteronomy 33:3), its intention and its goal (Deuteronomy 33:4, Deuteronomy 33:5).


  Deuteronomy 33:2


  “Jehovah came from Sinai, and rose up from Seir unto them; He shone from the mountains of Paran, and came out of holy myriads, at His right rays of fire to them.” To set forth the glory of the covenant which God made with Israel, Moses depicts the majesty and glory in which the Lord appeared to the Israelites at Sinai, to give them the law, and become their king. The three clauses, “Jehovah came from Sinai … from Seir … from the mountains of Paran,” do not refer to different manifestations of God (Knobel), but to the one appearance of God at Sinai. Like the sun when it rises, and fills the whole of the broad horizon with its beams, the glory of the Lord, when He appeared, was not confined to one single point, but shone upon the people of Israel from Sinai, and Seir, and the mountains of Paran, as they came from the west to Sinai. The Lord appeared to the people from the summit of Sinai, as they lay encamped at the foot of the mountain. This appearance rose like a streaming light from Seir, and shone at the same time from the mountains of Paran. Seir is the mountain land of the Edomites to the east of Sinai; and the mountains of Paran are in all probability not the mountains of et-Tih, which form the southern boundary of the desert of Paran, but rather the mountains of the Azazimeh, which ascend to a great height above Kadesh, and form the boundary wall of Canaan towards the south. The glory of the Lord, who appeared upon Sinai, sent its beams even to the eastern and northern extremities of the desert. This manifestation of God formed the basis for all subsequent manifestations of the omnipotence and grace of the Lord for the salvation of His people. This explains the allusions to the description before us in the song of Deborah (Judges 5:4) and in Habakkuk 3:3.—The Lord came not only from Sinai, but from heaven, “out of holy myriads,” i.e., out of the midst of the thousands of holy angels who surround His throne (1 Kings 22:19; Job 1:6; Daniel 7:10), and who are introduced in Genesis 28:12 as His holy servants, and in Genesis 32:2-3, as the hosts of God, and form the assembly of holy ones around His throne (Psalm 89:6, Psalm 89:8; cf. Psalm 68:18; Zechariah 14:5; Matthew 26:53; Hebrews 12:22; Revelation 5:11; Revelation 7:11).—The last clause is a difficult one. The writing דּת אשׁ in two words, “fire of the law,” not only fails to give a suitable sense, but has against it the fact that דּת, law, edictum, is not even a Semitic word, but was adopted from the Persian into the Chaldee, and that it is only by Gentiles that it is ever applied to the law of God (Ezra 7:12, Ezra 7:21, Ezra 7:25-26; Daniel 6:6). It must be read as one word, אשׁדת, as it is in many MSS and editions—not, however, as connected with אשׁד, אשׁדות, the pouring out of the brooks, slopes of the mountains (Numbers 21:15), but in the form אשּׁדת, composed, according to the probable conjecture of Böttcher, of אשׁ, fire, and שׁדה (in the Chaldee and Syriac), to throw, to shoot arrows, in the sense of “fire of throwing,” shooting fire, a figurative description of the flashes of lightning. Gesenius adopts this explanation, except that he derives דּת from ידה, to throw. It is favoured by the fact that, according to Exodus 19:16, the appearance of God upon Sinai was accompanied by thunder and lightning; and flashes of lightning are often called the arrows of God, whilst shaadaah, in Hebrew, is established by the name שׁדיאוּר (Numbers 1:5; Numbers 2:10). To this we may add the parallel passage, Habakkuk 3:4, “rays out of His hand,” which renders this explanation a very probable one. By “them,” in the second and fifth clauses, the Israelites are intended, to whom this fearful theophany referred. On the signification of the manifestation of God in fire, see Deuteronomy 4:11, and the exposition of Exodus 3:2.


  Deuteronomy 33:3


  “Yea, nations He loves; all His holy ones are in Thy hand: and they lie down at Thy feet; they rise up at Thy words.” עמּים חבב is the subject placed first absolutely: “nations loving,” sc., is he; or “as loving nations—all Thy holy ones are in Thy hand.” The nations or peoples are not the tribes of Israel here, any more than in Deuteronomy 32:8, or Genesis 28:3; Genesis 35:11, and Genesis 48:4; whilst Judges 5:14 and Hosea 10:14 cannot come into consideration at all, for there the word is defined by a suffix. The meaning of the words depends upon whether “all His holy ones” are the godly in Israel, or the Israelites generally, or the angels. There is nothing to favour the first explanation, as the distinction between the godly and the wicked would be out of place in the introduction to a blessing upon all the tribes. The second has only as seeming support in Daniel 7:21. and Exodus 19:6. It does not follow at once from the calling of Israel to be the holy nation of Jehovah, that all the Israelites were or could be called “holy ones of the Lord.” Least of all should Numbers 16:3 be adduced in support of this. Even in Dan 7 the holy ones of the Most High are not the Jews generally, but simply the godly, or believers, in the nation of God. The third view, on the other hand, is a perfectly natural one, on account of the previous reference to the holy myriads. The meaning, therefore, would be this: The Lord embraces all nations with His love, He who, so to speak, has all His holy angels in His hand, i.e., His power, so that they serve Him as their Lord. They lie down at His feet. The ἄπ. λεγ. תּכּוּ is explained by Kimchi and Saad. as signifying adjuncti sequuntur vestigia sua; and by the Syriac, They follow thy foot, from conjecture rather than any certain etymology. The derivation proposed by modern linguists, from the verb תּכה, according to an Arabic word signifying recubuit, innixus est, has apparently more to support it. ישּׂא, it rises up: intransitive, as in Habakkuk 1:3; Nahum 1:5; Hosea 13:1, and Psalm 89:10. מדּבּרתיך is not a Hithpael participle (that which is spoken); for מדּבּר has not a passive, but an active signification, to converse (Numbers 7:89; Ezekiel 2:2, etc.). It is rather a noun, דבּרת, from דּבּרה, words, utterances. The singular, ישּׂא, is distributive: every one (of them) rises on account of thine utterance, i.e., at thy words. The suffixes relate to God, and the discourse passes from the third to the second person. In our own language, such a change in a sentence like this, “all His (God's) holy ones are in Thy (God's) hand,” would be intolerably harsh, but in Hebrew poetry it is by no means rare (see, for example, Psalm 49:19).


  Deuteronomy 33:4-5


  “Moses appointed us a law, a possession of the congregation of Jacob. And He became King in righteous-nation (Jeshurun); there the heads of the people assembled, in crowds the tribes of Israel.” The God who met Israel at Sinai in terrible majesty, out of the myriads of holy angels, who embraces all nations in love, and has all the holy angels in His power, so that they lie at His feet and rise up at His word, gave the law through Moses to the congregation of Jacob as a precious possession, and became King in Israel. This was the object of the glorious manifestation of His holy majesty upon Sinai. Instead of saying, “He gave the law to the tribes of Israel through my mediation,” Moses personates the listening nation, and not only speaks of himself in the third person, but does so by identifying his own person with the nation, because he wished the people to repeat his words from thorough conviction, and because the law which he gave in the name of the Lord was given to himself as well, and was as binding upon him as upon every other member of the congregation. In a similar manner the prophet Habakkuk identifies himself with the nation in ch. 3, and says in Habakkuk 3:19, out of the heart of the nation, “The Lord is my strength, … who maketh me to walk upon mine high places,”—an expression which did not apply to himself, but to the nation as a whole. So again in Psalm 20:1-9 and Psalm 21:1-13, which David composed as the prayers of the nation for its king, he not only speaks of himself as the anointed of the Lord, but addresses such prayers to the Lord for himself as could only be offered by the nation for its king. “A possession for the congregation of Jacob.” “Israel was distinguished above all other nations by the possession of the divinely revealed law (Deuteronomy 4:5-8); that was its most glorious possession, and therefore is called its true κειμήλιον ” (Knobel). The subject in Deuteronomy 33:5 is not Moses but Jehovah, who became King in Jeshurun (see at Deuteronomy 32:15 and Exodus 15:18). “Were gathered together;” this refers to the assembling of the nation around Sinai (Deuteronomy 4:10.; cf. Exodus 19:17.), to the day of assembly (Deuteronomy 9:10; Deuteronomy 10:4; Deuteronomy 18:16).


  Verse 6


  The blessings upon the tribes commence with this verse. “Let Reuben live and not die, and there be a (small) number of his men.” The rights of the first-born had been withheld from Reuben in the blessing of Jacob (Genesis 49:3); Moses, however, promises this tribe continuance and prosperity. The words, “and let his men become a number,” have been explained in very different ways. מספּר in this connection cannot mean a large number (πολὺς ἐν ἀριθμῷ , lxx), but, like מספּר מתי (Deuteronomy 4:27; Genesis 34:30; Jeremiah 44:28), simply a small number, that could easily be counted (cf. Deuteronomy 28:62). The negation must be carried on to the last clause. This the language will allow, as the rule that a negation can only be carried forward when it stands with emphatic force at the very beginning (Ewald, §351) is not without exceptions; see for example Proverbs 30:2-3, where three negative clauses follow a positive one, and in the last the לא is omitted, without the particle of negation having been placed in any significant manner at the beginning.—Simeon was the next in age to Reuben; but he is passed over entirely, because according to Jacob's blessing (Genesis 49:7) he was to be scattered abroad in Israel, and lost his individuality as a tribe in consequence of this dispersion, in accordance with which the Simeonites simply received a number of towns within the territory of Judah (Joshua 19:2-9), and, “having no peculiar object of its own, took part, as far as possible, in the fate and objects of the other tribes, more especially of Judah” (Schultz). Although, therefore, it is by no means to be regarded as left without a blessing, but rather as included in the general blessings in Deuteronomy 33:1 and Deuteronomy 33:29, and still more in the blessing upon Judah, yet it could not receive a special blessing like the tribe of Reuben, because, as Ephraim Syrus observes, the Simeonites had not endeavoured to wipe out the stain of the crime which Jacob cursed, but had added to it by fresh crimes (more especially the audacious prostitution of Zimri, Num 25). Even the Simeonites did not become extinct, but continued to live in the midst of the tribe of Judah, so that as late as the eighth century, in the reign of Hezekiah, thirteen princes are enumerated with their families, whose fathers' houses had increased greatly (1 Chronicles 4:34.); and these families effected conquests in the south, even penetrating into the mountains of Seir, for the purpose of seeking fresh pasture (1 Chronicles 4:39-43). Hence the assertion that the omission of Simeon is only conceivable from the circumstances of a later age, is as mistaken as the attempt made in some of the MSS of the Septuagint to interpolate the name of Simeon in the second clause of Deuteronomy 33:6.


  Verse 7


  The blessing upon Judah is introduced with the formula, “And this for Judah, and he said:” “Hear, Jehovah, the voice of Judah, and bring him to his people; with his hands he fights for him; and help against his adversaries wilt Thou be.” Judah, from whom the sceptre was not to depart (Genesis 49:10), is mentioned before Levi as the royal tribe. The prayer, May Jehovah bring Judah to his people, can hardly be understood in any other way than it is by Onkelos and Hengstenberg (Christol. i. 80), viz., as founded upon the blessing of Jacob, and expressing the desire, that as Judah was to lead the way as the champion of his brethren in the wars of Israel against the nations, he might have a prosperous return to his people; for the thought, “introduce him to the kingdom of Israel and Judah” (Luther), or “give up to him the people which belongs to him according to Thine appointment” (Schultz), is hardly implied in the words,“bring to his people.” Other explanations are not worth mentioning. What follows points to strife and war: “With his hands (ידיורב participle of ריב) for it (the nation); Thou wilt grant him help, deliverance before his foes.”


  Verses 8-11


  Levi.—Deuteronomy 33:8, Deuteronomy 33:9. “Thy right and Thy light is to Thy godly man, whom Thou didst prove in Massah, and didst strive with him at the water of strife; who says to his father and his mother, I see him not; and does not regard his brethren, and does not know his sons: for they observed Thy word, and kept Thy covenant.” This blessing is also addressed to God as a prayer. The Urim and Thummim—that pledge, which the high priest wore upon his breast-plate, that the Lord would always give His people light to preserve His endangered right (vid., Exodus 28:29-30),—are here regarded as a prerogative of the whole of the tribe of Levi. Thummim is placed before Urim, to indicate at the outset that Levi had defended the right of the Lord, and that for that very reason the right of the Urim and Thummim had been given to him by the Lord. “Thy holy one” is not Aaron, but Levi the tribe-father, who represents the whole tribe to which the blessing applies; hence in Deuteronomy 33:9 and Deuteronomy 33:10 the verb passes into the plural. To define more precisely the expression “Thy holy one,” reference is made to the trials at Massah and at the water of strife, on the principle that the Lord humbles His servants before He exalts them, and confirms those that are His by trying and proving them. The proving at Massah refers to the murmuring of the people on account of the want of water at Rephidim (Exodus 17:1-7, as in Deuteronomy 6:16 and Deuteronomy 9:22), from which the place received the name of Massah and Jeribah; the striving at the water of strife, to the rebellion of the people against Moses and Aaron on account of the want of water at Kadesh (Numbers 20:1-13). At both places it was primarily the people who strove with Moses and Aaron, and thereby tempted God. For it is evident that even at Massah the people murmured not only against Moses, but against their leaders generally, from the use of the plural verb, “Give ye us water to drink” (Exodus 17:2). This proving of the people, however, was at the same time a proof, to which the Lord subjected the heads and leaders of the nation, for the purpose of trying their faith. And thus also, in Deuteronomy 8:2., the whole of the guidance of Israel through the desert is described as a trial and humiliation of the people by the Lord. But in Moses and Aaron, the heads of the tribe of Levi, the whole of the tribe of Levi was proved. The two provings by means of water are selected, as Schultz observes,“because in their correlation they were the best adapted to represent the beginning and end, and therefore the whole of the temptations.”


  Deuteronomy 33:9-11


  In these temptations Levi had proved itself “a holy one,” although in the latter Moses and Aaron stumbled, since the Levites had risen up in defence of the honour of the Lord and had kept His covenant, even with the denial of father, mother, brethren, and children (Matthew 10:37; Matthew 19:29). The words, “who says to his father,” etc., relate to the event narrated in Exodus 32:26-29, where the Levites draw their swords against the Israelites their brethren, at the command of Moses, after the worship of the golden calf, and execute judgment upon the nation without respect of person. To this we may add Numbers 25:8, where Phinehas interposes with his sword in defence of the honour of the Lord against the shameless prostitution with the daughters of Moab. On these occasions the Levites manifested the spirit which Moses predicates here of all the tribe. By the interposition at Sinai especially, they devoted themselves with such self-denial to the service of the Lord, that the dignity of the priesthood was conferred upon their tribe in consequence.—In Deuteronomy 33:10 and Deuteronomy 33:11, Moses celebrates this vocation: “They will teach Jacob Thy rights, and Israel Thy law; bring incense to Thy nose, and whole-offering upon Thine altar. Bless, Lord, his strength, and let the work of his hands be well-pleasing to Thee: smite his adversaries and his haters upon the hips, that they may not rise!” The tribe of Levi had received the high and glorious calling to instruct Israel in the rights and commandments of God (Leviticus 10:11), and to present the sacrifices of the people to the Lord, viz., incense in the holy place, whole-offering in the court. “Whole-offering,” a term applied to the burnt-offering, which is mentioned instar omnium as being the leading sacrifice. The priests alone were actually entrusted with the instruction of the people in the law and the sacrificial worship; but as the rest of the Levites were given them as assistants in their service, this service might very properly be ascribed to the whole tribe; and no greater blessing could be desired for it than that the Lord should give them power to discharge the duties of their office, should accept their service with favour, and make their opponents powerless. The enemies and haters of Levi were not only envious persons, like Korah and his company (Numbers 16:1), but all opponents of the priests and Levites. The loins are the seat of strength (Psalm 69:24; Job 40:16; Job 31:1; 17). This is the only place in which מן is used before a finite verb, whereas it often stands before the infinitive (e.g., Genesis 27:1; Genesis 31:29).


  Verse 12


  Benjamin.—“The beloved of the Lord will dwell safely with Him; He shelters him at all times, and he dwells between His shoulders.” Benjamin, the son of prosperity, and beloved of his father (Genesis 35:18; Genesis 44:20), should bear his name with right. He would be the beloved of the Lord, and as such would dwell in safety with the Lord (עליו, lit., founded upon Him). The Lord would shelter him continually. The participle expresses the permanence of the relation: is his shelterer. In the third clause Benjamin is the subject once more; he dwells between the shoulders of Jehovah. “Between the shoulders” is equivalent to “upon the back” (vid., 1 Samuel 17:6). The expression is founded upon the figure of a father carrying his son (Deuteronomy 1:29). This figure is by no means so bold as that of the eagle's wings, upon which the Lord had carried His people, and brought them to Himself (Exodus 19:4; vid., Deuteronomy 32:11). There is nothing strange in the change of subject in all three clauses, since it is met with repeatedly even in plain prose (e.g., 2 Samuel 11:13); and here it follows simply enough from the thoughts contained in the different clauses, whilst the suffix in all three clauses refers to the same noun, i.e., to Jehovah.


  There are some who regard Jehovah as the subject in the third clause, and explain the unheard-of figure which they thus obtain, viz., that of Jehovah dwelling between the shoulders of Benjamin, as referring to the historical fact that God dwelt in the temple at Jerusalem, which was situated upon the border of the tribes of Benjamin and Judah. To this application of the words Knobel has properly objected, that God did not dwell between ridges (= shoulders) of mountains there, but upon the top of Moriah; but, on the other hand, he has set up the much more untenable hypothesis, that the expression refers to Gibeon, where the tabernacle stood after the destruction of Nob by Saul.—Moreover, the whole nation participated in the blessing which Moses desired for Benjamin; and this applies to the blessings of the other tribes also. All Israel was, like Benjamin, the beloved of the Lord (vid., Jeremiah 11:15; Psalm 60:7), and dwelt with Him in safety (vid., Deuteronomy 33:28).


  Verses 13-16


  Joseph.—Deuteronomy 33:13. “Blessed of the Lord be his land, of (in) the most precious things of heaven, the dew, and of the flood which lies beneath, (Deuteronomy 33:14) and of the most precious of the produce of the sun, and of the most precious of the growth of the moons, (Deuteronomy 33:15) and of the head of the mountains of olden time, and of the most precious thing of the everlasting hills, (Deuteronomy 33:16)and of the most precious thing of the earth, and of its fulness, and the good-will of Him that dwelt in the bush: let it come upon the head of Joseph, and upon the crown of him that is illustrious among his brethren.” What Jacob desired and solicited for his son Joseph, Moses also desires for this tribe, namely, the greatest possible abundance of earthly blessing, and a vigorous manifestation of power in conflict with the nations. But however unmistakeable may be the connection between these words and the blessing of Jacob (Genesis 49:22.), not only in the things desired, but even in particular expression, there is an important difference which equally strikes us, namely, that in the case of Jacob the main point of the blessing is the growth of Joseph into a powerful tribe, whereas with Moses it is the development of power on the part of this tribe in the land of its inheritance, in perfect harmony with the different times at which the blessings were pronounced. Jacob described the growth of Joseph under the figure of the luxuriant branch of a fruit-tree planted by the water; whilst Moses fixes his eye primarily upon the land of Joseph, and desires for him the richest productions. “May his land be blessed by Jehovah from (מן of the cause of the blessing, whose author was Jehovah; vid., Psalm 28:7; Psalm 104:3) the most precious thing of the heaven.” מגד, which only occurs again in the Song of Solomon 4:13, Song of Solomon 4:16, and Song of Solomon 7:13, is applied to precious fruits. The most precious fruit which the heaven yields to the land is the dew. The“productions of the sun,” and גּרשׁ, ἅπ. λεγ. from גּרשׁ,“the produce of the moons,” are the fruits of the earth, which are matured by the influence of the sun and moon, by their light, their warmth. At the same time, we can hardly so distinguish the one from the other as to understand by the former the fruits which ripen only once a year, and by the latter those which grow several times and in difference months; and Ezekiel 47:12 and Revelation 22:2 cannot be adduced as proofs of this. The plural “moons” in parallelism with the sun does not mean months, as in Exodus 2:2, but the different phases which the moon shows in its revolution round the earth. מראשׁ (from the head), in Deuteronomy 33:15, is a contracted expression signifying “from the most precious things of the head.” The most precious things of the head of the mountains of old and the eternal hills, are the crops and forests with which the tops of the mountains and hills are covered. Moses sums up the whole in the words, “the earth, and the fulness thereof:” everything in the form of costly good that the earth and its productions can supply.—To the blessings of the heaven and earth there are to be added the good-will of the Lord, who appeared to Moses in the thorn-bush to redeem His people out of the bondage and oppression of Egypt and bring it into the land of Canaan, the land flowing with milk and honey (Exodus 3:2.). The expression “that dwells in the bush” is to be explained from the significance of this manifestation of God as shown at Ex 3, which shadowed forth a permanent relation between the Lord and His people. The spiritual blessing of the covenant grace is very suitably added to the blessings of nature; and there is something no less suitable in the way in which the construction commencing with וּרצון is dropped, so that an anakolouthon ensues. This word cannot be taken as an accusative of more precise definition, as Schultz supposes; nor is מן to be supplied before it, as Knobel suggests. Grammatically considered, it is a nominative to which the verb תּבואתה properly belongs, although, as a matter of fact, not only the good-will, but the natural blessings, of the Lord were also to come upon the head of Joseph. Consequently we have not יבוא (masc.), which רצוןתּבואתה (vid., Ewald, §191, c.), used in a neuter sense. It, i.e., everything mentioned before, shall come upon Joseph. On the expression, “illustrious among his brethren,” see at Genesis 49:26. In the strength of this blessing, the tribe of Joseph would attain to such a development of power, that it would be able to tread down all nations.


  Verse 17


  “The first-born of his ox, majesty is to him, and buffalo-horns his horns: with them he thrusts down nations, all at once the ends of the earth. These are the myriads of Ephraim, and these the thousands of Manasseh.” The“first-born of his (Joseph's) oxen” (shor, a collective noun, as in Deuteronomy 15:19) is not Joshua (Rabb., Schultz); still less is it Joseph (Bleek,Diestel), in which case the pronoun his ox would be quite out of place; nor is it King Jeroboam II, as Graf supposes. It is rather Ephraim, whom the patriarch Jacob raised into the position of the first-born of Joseph (Genesis 48:4.). All the sons of Joseph resembled oxen, but Ephraim was the most powerful of them all. He was endowed with majesty; his horns, the strong weapon of oxen, in which all their strength is concentrated, were not the horns of common oxen, but horns of the wild buffalo (reem, Numbers 23:22), that strong indomitable beast (cf. Job 39:9.; Psalm 22:22). With them he would thrust down nations, the ends of the earth, i.e., the most distant nations (vid., Psalm 2:8; Psalm 7:9; Psalm 22:28). “Together,” i.e., all at once, belongs rhythmically to “the ends of the earth.” Such are the myriads of Ephraim, i.e., in such might will the myriads of Ephraim arise. To the tribe of Ephraim, as the more numerous, the ten thousands are assigned; to the tribe of Manasseh, the thousands.


  Verse 18-19


  Zebulun and Issachar.—“Rejoice, Zebulun, at thy going out; and, Issachar, at thy tents. Nations will they invite to the mountain; there offer the sacrifices of righteousness: for they suck the affluence of the seas, and the hidden treasures of the sand.” The tribes of the last two sons of Leah Moses unites together, and, like Jacob in Genesis 49:13, places Zebulun the younger first. He first of all confirms the blessing which Jacob pronounced through simply interpreting their names as omnia, by calling upon them to rejoice in their undertakings abroad and at home. “At thy tents” corresponds to “at thy going out” (tents being used poetically for dwellings, as in Deuteronomy 16:7); like “sitting” to “going out and coming in” in 2 Kings 19:27; Isaiah 37:28; Psalm 139:2; and describes in its two aspects of work and production, rest and recreation. Although “going out” (enterprise and labour) is attributed to Zebulun, and “remaining in tents” (the comfortable enjoyment of life) to Issachar, in accordance with the delineation of their respective characters in the blessing of Jacob, this is to be attributed to the poetical parallelism of the clauses, and the whole is to be understood as applying to both in the sense suggested by Graf, “Rejoice, Zebulun and Issachar, in your labour and your rest.” This peculiarity, which is founded in the very nature of poetical parallelism, which is to individualize the thought by distributing it into parallel members, has been entirely overlooked by all the commentators who have given a historical interpretation to each, referring the “going out” to the shipping trade and commercial pursuits of the Zebulunites, and the expression “in thy tents” either to the spending of a nomad life in tents, for the purpose of performing a subordinate part in connection with trade (Schultz), or to the quiet pursuits of agriculture and grazing (Knobel). They were to rejoice in their undertakings at home and abroad; for they would be successful. The good things of life would flow to them in rich abundance; they would not make them into mammon, however, but would invite nations to the mountain, and there offer sacrifices of righteousness. “The peoples” are nations generally, not the tribes of Israel, still less the members of their own tribes. By the “mountain,” without any more precise definition, we are not to understand Tabor or Carmel any more than the mountain land of Canaan. It is rather “the mountain of the Lord's inheritance” (Exodus 15:17), upon which the Lord was about to plant His people, the mountain which the Lord had chosen for His sanctuary, and in which His people were to dwell with Him, and rejoice in sacrificial meals of fellowship with Him. To this end the Lord had sanctified Moriah through the sacrifice of Isaac which He required of Abraham, though it had not been revealed to Moses that it was there that the temple, in which the name of the Lord in Israel would dwell, was afterwards to be built. There is no distinct or direct allusion to Morah or Zion, as the temple-mountain, involved in the words of Moses. It was only by later revelations and appointments on the part of God that this was to be made known. The words simply contain the Messianic thought that Zebulun and Issachar would offer rich praise-offerings and thank-offerings to the Lord, from the abundant supply of earthly good that would flow to them, upon the mountain which He would make ready as the seat of His gracious presence, and would call, i.e., invite the nations to the sacrificial meals connected with them to delight themselves with them in the rich gifts of the Lord, and worship the Lord who blessed His people thus. For the explanation of this thought, see Psalm 22:28-31. Sacrifice is mentioned here as an expression of divine worship, which culminated in sacrifice; and slain-offerings are mentioned, not burnt-offerings, to set forth the worship of God under the aspect of blessedness in fellowship with the Lord. “Slain-offerings of righteousness' are not merely outwardly legal sacrifices, in conformity with the ritual of the law, but such as were offered in a right spirit, which was well-pleasing to God (as in Psalm 4:6; 51:21). It follows as a matter of course, therefore, that by the abundance of the seas we are not merely to understand the profits of trade upon the Mediterranean Sea; and that we are still less to understand by the hidden treasures of the sand “the fish, the purple snails, and sponges” (Knobel), or “tunny-fish, purple shells, and glass' (Ps. Jon.); but that the words receive their best exposition from Isaiah 60:5-6, Isaiah 60:16, and Isaiah 66:11-12, i.e., that the thought expressed is, that the riches and treasures of both sea and land would flow to the tribes of Israel.


  Verse 20-21


  Gad.—“Blessed be He that enlargeth Gad: like a lioness he lieth down, and teareth the arm, yea, the crown of the head. And he chose his first-fruit territory, for there was the leader's portion kept; and he came to the heads of the people, he executed the justice of the Lord, and his rights with Israel.” Just as in the blessing of Noah (Genesis 9:26) the God of Shem is praised, to point out the salvation appointed by God for Shem, so here Moses praises the Lord, who enlarged Gad, i.e., who not only gave him a broad territory in the conquered kingdom of Sihon, but furnished generally an unlimited space for his development (vid., Genesis 26:22), so that he might unfold his lion-like nature in conflict with his foes. On the figure of a lioness, see Genesis 49:9; and on the warlike character of the Gadites, the remarks on the blessing of Jacob upon Gad (Genesis 49:19). The second part of the blessing treats of the inheritance which Gad obtained from Moses at his own request beyond Jordan. ראה, with an accusative and ל, signifies to look out something for oneself (Genesis 22:8; 1 Samuel 16:17). The “first-fruit” refers here to the first portion of the land which Israel received for a possession; this is evident from the reason assigned, חלקת שׁם כּי, whilst the statement that Gad chose the hereditary possession is in harmony with Numbers 32:2, Numbers 32:6, Numbers 32:25., where the children of Gad are described as being at the head of the tribes, who came before Moses to ask for the conquered land as their possession. The meaning of the next clause, of which very different explanations have been given, can only be, that Gad chose such a territory for its inheritance as became a leader of the tribes. מחקק, he who determines, commands, organizes; hence both a commander and also a leader in war. It is in the latter sense that it occurs both here and in Judges 5:14. מחקק חלקת, the field, or territory of the leader, may either be the territory appointed or assigned by the lawgiver, or the territory falling to the lot of the leader. According to the former view, Moses would be the (mechokek). But the thought, that Moses appointed or assigned him his inheritance, could be no reason why Gad should choose it for himself. Consequently מחקק חלקת can only mean the possession which the (mechokek) Numbers 32:34.). ספוּן, from ספן, to cover, hide, preserve, is a predicate, and construed as a noun, “a thing preserved.”—On the other hand, the opinion has been very widely spread, from the time of Onkelos down to Baumgarten and Ewald, that this hemistich refers to Moses:“there is the portion of the lawgiver hidden,” or “the field of the hidden leader,” and that it contains an allusion to the fact that the grave of Moses was hidden in the inheritance of Gad. But this is not only at variance with the circumstance, that a prophetic allusion to the grave of Moses such as Baumgarten assumes is apparently inconceivable, from the simple fact that we cannot imagine the Gadites to have foreseen the situation of Moses' grave at the time when they selected their territory, but also with the fact that, according to Joshua 13:20, the spot where this grave was situated (Deuteronomy 34:5) was not allotted to the tribe of Gad, but to that of Reuben; and lastly, with the use of the word (chelkah), which does not signify a burial-ground or grave.—But although Gad chose out an inheritance for himself, he still went before his brethren, i.e., along with the rest of the tribes, into Canaan, to perform in connection with them, what the Lord demanded of His people as a right. This is the meaning of the second half of the verse. The clause, “he came to the heads of the people,” does not refer to the fact that the Gadites came to Moses and the heads of the congregation, to ask for the conquered land as a possession (Numbers 32:2), but expressed the thought that Gad joined the heads of the people to go at the head of the tribes of Israel (comp. Joshua 1:14; Joshua 4:12, with Numbers 32:17, Numbers 32:21, Numbers 32:32), to conquer Canaan with the whole nation, and root out the Canaanites. The Gadites had promised this to Moses and the heads of the people; and this promise Moses regarded as an accomplished act, and praised in these words with prophetic foresight as having been already performed, and that not merely as one single manifestation of their obedience towards the word of the Lord, but rather as a pledge that Gad would always manifest the same disposition. “To do the righteousness of Jehovah,” i.e., to do what Jehovah requires of His people as righteousness—namely, to fulfil the commandments of God, in which the righteousness of Israel was to consist (Deuteronomy 6:25). יתא, imperfect Kal for יאהת or יאתּה; see Ges. §76, 2, c., and Ewald, §142, c. “With Israel:” in fellowship with (the rest of) Israel.


  Verse 22


  Dan is “a young lion which springs out of Bashan.” Whilst Jacob compared him to a serpent by the way, which suddenly bites a horse's feet, so that its rider falls backward, Moses gives greater prominence to the strength which Dan would display in conflict with foes, by calling him a young lion which suddenly springs out of its ambush. The reference to Bashan has nothing to do with the expedition of the Danites against Laish, in the valley of Rehoboth (Judges 18:28), as this valley did not belong to Bashan. It is to be explained from the simple fact, that in the regions of eastern Bashan, which abound with caves, and more especially in the woody western slopes of Jebel Hauran, many lions harboured, which rushed forth from the thicket, and were very dangerous enemies to the herds of Bashan. Even if no other express testimonies to this fact are to be found it may be inferred from the description given of the eastern spurs of Antilibanus in the Song of Sol. (Song of Solomon 4:8), as the abodes of lions and leopards. The meaning leap forth, spring out, is confirmed by both the context and dialects, though the word only occurs here.


  Verse 23


  Naphtali.—“O Naphtali, satisfied with favour, and full of the blessing of Jehovah; of sea and south shall he take possession.” If the gracefulness of Naphtali is set forth in the blessing of Jacob, by comparing it to a gazelle, here Moses assures the same tribe of satisfaction with the favour and blessing of God, and promises it the possession of the sea and of the south, i.e., an inheritance which should combine the advantages of the sea—a healthy sea-breeze—with the grateful warmth of the south. This blessing is expressed in far too general terms for it to be possible to interpret it historically, as relating to the natural characteristics of the inheritance of the Naphtalites in Canaan, or to regard it as based upon them, apart altogether from the fact, that the territory of Naphtali was situated in the north-east of Canaan, and reached as far as the sea of Galilee, and that it was for the most part mountainous, though it was a very fertile hill-country (Joshua 19:32-39). ירשׁה is a very unique form of the imperative, though this does not warrant an alteration of the text.


  Verse 24-25


  Asher.—“Blessed before the sons be Asher; let him be the favoured among his brethren, and dipping his foot in oil. Iron and brass be thy castle; and as the days of thy life let thy rest continue.” Asher, the prosperous (see at Genesis 30:15), was justly to bear the name. He was to be a child of prosperity; blessed with earthly good, he was to enjoy rest all his life long in strong fortresses. It is evident enough that this blessing is simply an exposition of the name Asher, and that Moses here promises the tribe a verification of the omen contained in its name. מבּנים בּרוּך does not mean “blessed with children,” or “praised because of his children,” in which case we should have בּניו; but “blessed before the sons” (cf. Judges 5:24), i.e., blessed before the sons of Jacob, who were peculiarly blessed, equivalent to the most blessed of all the sons of Israel. אחיו רצוּי does not mean the beloved among his brethren, acceptable to his brethren, but the one who enjoyed the favour of the Lord, i.e., the one peculiarly favoured by the Lord. Dipping the foot in oil points to a land flowing with oil (Job 29:6), i.e., fat or fertile throughout, which Jacob had already promised to Asher (see Genesis 49:20). To complete the prosperity, however, security and rest were required for the enjoyment of the blessings bestowed by God; and these are promised in Deuteronomy 33:25. מנעל (ἅπ. λεγ.) does not mean a shoe, but is derived from נעל, to bolt (Judges 3:23), and signifies either a bolt, or that which is shut fast; a poetical expression for a castle or fortress. Asher's dwellings were to be castles, fortresses of iron and brass; i.e., as strong and impregnable as if they were built of iron and brass. The pursuit of mining is not to be thought of as referred to here, even though the territory of Asher, which reached to Lebanon, may have contained brass and iron (see at Deuteronomy 8:9). Luther follows the lxx and Vulgate, and renders this clause, “iron and brass be upon his shoes;” but this is undoubtedly wrong, as the custom of fastening the shoes or sandals with brass or iron was quite unknown to the Israelites; and even Goliath, who was clothed in brass from head to foot, and wore iron greaves, had no iron sandals, though the military shoes of the ancient Romans had nails in the soles. Moreover, the context contains no reference to war, so as to suggest the idea that the treading down and cursing of the foe are intended. “As thy days,” i.e., as long as the days of thy life last, let thy rest be (continue). Luther's rendering, “let thine old age be as thy youth,” which follows the Vulgate, cannot be sustained; for although דּבא, derived from דאב, to vanish away, certainly might signify old age, the expression “thy days” cannot possibly be understood as signifying youth.


  Verses 26-29


  The conclusion of the blessing corresponds to the introduction. As Moses commenced with the glorious fact of the founding of the kingdom of Jehovah in Israel, as the firm foundation of the salvation of His people, so he also concludes with a reference to the Lord their eternal refuge, and with a congratulation of Israel which could find refuge in such a God.


  Deuteronomy 33:26-27


  “Who is as God, a righteous nation, who rides in heaven to thy help, and in His exaltation upon the clouds. Abiding is the God of olden time, and beneath are everlasting arms: and He drives the enemy before thee, and says, Destroy.” The meaning is: No other nation has a God who rules in heaven with almighty power, and is a refuge and help to his people against every foe. Jeshurun is a vocative, and the alteration of כּאל into כּאל, “as the God of Jeshurun,” according to the ancient versions, is to be rejected on the simple ground that the expression“in thy help,” which follows immediately afterwards, is an address to Israel. Riding upon the heaven and the clouds is a figure used to denote the unlimited omnipotence with which God rules the world out of heaven, and is the helper of His people. “In thy help,” i.e., as thy helper. This God is a dwelling to His people. מענה, like the masculine מעון in Psalm 90:1, and Psalm 91:9, signifies “dwelling,”—a genuine Mosaic figure, to which, in all probability, the houseless wandering of the people in the desert, which made them feel the full worth of a dwelling, first gave rise. The figure not only implies that God grants protection and a refuge to His people in the storms of life (Psalm 91:1-2, cf. Isaiah 4:6), but also that He supplies His people with everything that can afford a safe abode. “The God of old,” i.e., who has proved Himself to be God from the very beginning of the world (vid., Psalm 90:1; Habakkuk 1:12). The expression“underneath” is to be explained from the antithesis to the heaven where God is enthroned above mankind. He who is enthroned in heaven above is also the God who is with His people upon the earth below, and holds and bars them in His arms. “Everlasting arms” are arms whose strength is never exhausted. There is no need to supply “thee” after “underneath;” the expression should rather be left in its general form, “upon the earth beneath.” The reference to Israel is obvious from the context. The driving of the enemy before Israel is not to be restricted to the rooting out of the Canaanites, but applies to every enemy of the congregation of the Lord.


  Deuteronomy 33:28


  “And Israel dwells safely, alone the fountain of Jacob, in a land full of corn and wine; his heavens also drop down dew.” Because the God of old was the dwelling and help of Israel, it dwelt safely and separate from the other nations, in a land abounding with corn and wine. “The fountain of Jacob” is parallel to “Israel;” “alone (separate) dwells the fountain of Jacob.” This title is given to Israel as having sprung from the patriarch Jacob, in whom it had its source. A similar expression occurs in Psalm 68:27. It completely destroys the symmetry of the clauses of the verse to connect the words, as Luther does, with what follows, in the sense of“the eye of Jacob is directed upon a land.” The construction of שׁכן with אל, to dwell into a land, may be explained on the ground that the dwelling involves the idea of spreading out over the land. On the“land of corn,” etc., see Deuteronomy 8:7 and Deuteronomy 8:8. אף is emphatic: yea his heaven, i.e., the heaven of this land drops down dew (vid., Genesis 27:28). Israel was to be congratulated upon this.


  Deuteronomy 33:29


  “Hail to thee, O Israel! who is like thee, a people saved in the Lord, the shield of thy help, and who (is) the sword of thine eminence. Thine enemies will deny themselves to thee, and thou ridest upon their heights.” “Saved;” not merely delivered from danger and distress, but in general endowed with salvation (like Zechariah 9:9; see also Isaiah 45:17). The salvation of Israel rested in the Lord, as the ground out of which it grew, from which it descended, because the Lord was its help and shield, as He had already promised Abraham (Genesis 15:1), and “the sword of his eminence,” i.e., the sword which had fought for the eminence of Israel. But because the Lord was Israel's shield and sword, or, so to speak, both an offensive and defensive weapon, his enemies denied themselves to him, i.e., feigned friendship, did not venture to appear openly as enemies (for the meaning “feign,” act the hypocrite, see Psalm 18:45; Psalm 81:16). But Israel would ride upon their heights, the high places of their land, i.e., would triumph over all its foes (see at Deuteronomy 32:13).


  Deuteronomy 34


  Verses 1-4


  And Moses went up from the plains of Moab unto the mountain of Nebo, to the top of Pisgah, that is over against Jericho. And the LORD shewed him all the land of Gilead, unto Dan, After blessing the people, Moses ascended Mount Nebo, according to the command of God (Deuteronomy 32:48-51), and there the Lord showed him, in all its length and breadth, that promised land into which he was not to enter. From Nebo, a peak of Pisgah, which affords a very extensive prospect on all sides, he saw the land of Gilead, the land to the east of the Jordan as far as Dan, i.e., not Laish-Dan near the central source of the Jordan (Judges 18:27), which did not belong to Gilead, but a Dan in northern Peraea, which has not yet been discovered (see at Genesis 14:14); and the whole of the land on the west of the Jordan, Canaan proper, in all its different districts, namely, “the whole of Naphtali,” i.e., the later Galilee on the north, “the land of Ephraim and Manasseh” in the centre, and “the whole of the land of Judah,” the southern portion of Canaan, in all its breadth, “to the hinder (Mediterranean) sea” (see Deuteronomy 11:24); also “the south land” (Negeb: see at Numbers 13:17), the southern land of steppe towards the Arabian desert, and “the valley of the Jordan” (see Genesis 13:10), i.e., the deep valley from Jericho the palm-city (so called from the palms which grew there, in the valley of the Jordan: Judges 1:16; Judges 3:13; 2 Chronicles 28:15) “to Zoar” at the southern extremity of the Dead Sea (see at Genesis 19:22). This sight of every part of the land on the east and west was not an ecstatic vision, but a sight with the bodily eyes, whose natural power of vision was miraculously increased by God, to give Moses a glimpse at least of the glorious land which he was not to tread, and delight his eye with a view of the inheritance intended for his people.


  Verse 5-6


  After this favour had been granted him, the aged servant of the Lord was to taste death as the ages of sin. There, i.e., upon Mount Nebo, he died, “at the mouth,” i.e., according to the commandment, “of the Lord” (not “by a kiss of the Lord,” as the Rabbins interpret it), in the land of Moab, not in Canaan (see at Numbers 27:12-14). “And He buried him in the land of Moab, over against Beth Peor.” The subject in this sentence is Jehovah. Though the third person singular would allow of the verb being taken as impersonal (ἔθαψαν αὐτόν , lxx: they buried him), such a rendering is precluded by the statement which follows, “no man knoweth of his sepulchre unto this day.” “The valley” where the Lord buried Moses was certainly not the Jordan valley, as in Deuteronomy 3:29, but most probably “the valley in the field of Moab, upon the top of Pisgah,” mentioned in Numbers 21:20, near to Nebo; in any case, a valley on the mountain, not far from the top of Nebo.—The Israelites inferred what is related in Deuteronomy 34:1-6 respecting the end of Moses' life, from the promise of God in Deuteronomy 32:49, and Numbers 27:12-13, which was communicated to them by Moses himself (Deuteronomy 3:27), and from the fact that Moses went up Mount Nebo, from which he never returned. On his ascending the mountain, the eyes of the people would certainly follow him as far as they possibly could. It is also very possible that there were many parts of the Israelitish camp from which the top of Nebo was visible, so that the eyes of his people could not only accompany him thither, but could also see that when the Lord had shown him the promised land, He went down with him into the neighbouring valley, where Moses was taken for ever out of their sight. There is not a word in the text about God having brought the body of Moses down from the mountain and buried it in the valley. This “romantic idea” is invented by Knobel, for the purpose of throwing suspicion upon the historical truth of a fact which is offensive to him. The fact itself that the Lord buried His servant Moses, and no man knows of his sepulchre, is in perfect keeping with the relation in which Moses stood to the Lord while he was alive. Even if his sin at the water of strife rendered it necessary that he should suffer the punishment of death, as a memorable example of the terrible severity of the holy God against sin, even in the case of His faithful servant; yet after the justice of God had been satisfied by this punishment, he was to be distinguished in death before all the people, and glorified as the servant who had been found faithful in all the house of God, whom the Lord had known face to face (Deuteronomy 34:10), and to whom He had spoken mouth to mouth (Numbers 12:7-8). The burial of Moses by the hand of Jehovah was not intended to conceal his grave, for the purpose of guarding against a superstitious and idolatrous reverence for his grave; for which the opinion held by the Israelites, that corpses and graves defiled, there was but little fear of this; but, as we may infer from the account of the transfiguration of Jesus, the intention was to place him in the same category with Enoch and Elijah. As Kurtz observes, “The purpose of God was to prepare for him a condition, both of body and soul, resembling that of these two men of God. Men bury a corpse that it may pass into corruption. If Jehovah, therefore, would not suffer the body of Moses to be buried by men, it is but natural to seek for the reason in the fact that He did not intend to leave him to corruption, but, when burying it with His own hand, imparted a power to it which preserved it from corruption, and prepared the way for it to pass into the same form of existence to which Enoch and Elijah were taken, without either death or burial.”—There can be no doubt that this truth lies at the foundation of the Jewish theologoumenon mentioned in the Epistle of Judge, concerning the contest between Michael the archangel and the devil for the body of Moses.


  sa40


  Verse 7-8


  Though he died at the age of one hundred and twenty (see at Deuteronomy 31:2), Moses' eyes had not become dim, and his freshness had not abated (לחב̔́נ.כוד., connected with לח in Genesis 30:37, signifies freshness). Thus had the Lord preserved the full vital energy of His servant, even till the time of his death. The mourning of the people lasted thirty days, as in the case of Aaron (Numbers 20:29).


  Verses 9-12


  Joshua now took Moses' place as the leader of the people, filled with the spirit of wisdom (practical wisdom, manifesting itself in action), because Moses had ordained him to his office by the laying on of hands (Numbers 27:18). And the people obeyed him; but he was not like Moses. “There arose no more a prophet in Israel like unto Moses, whom the Lord knew face to face,” i.e., so far as the miracles and signs were concerned which Moses did, by virtue of his divine mission, upon Pharaoh, his servants, and his land, and the terrible acts which he performed before the eyes of Israel (Deuteronomy 34:11 and Deuteronomy 34:12; vid., Deuteronomy 26:8, and Deuteronomy 4:34). “Whom Jehovah knew:” not who knew Him, the Lord. “To know,” like γινώσκειν in 1 Corinthians 8:3, relates to the divine knowledge, which not only involves a careful observance (Deuteronomy 2:7), but is also a manifestation of Himself to man, a penetration of man with the spiritual power of God. Because he was thus known by the Lord, Moses was able to perform signs and wonders, and mighty, terrible acts, such as no other performed either before or after him. In this respect Joshua stood far below Moses, and no prophet arose in Israel like unto Moses.—This remark concerning Moses does not presuppose that a long series of prophets had already risen up since the time of Moses. When Joshua had defeated the Canaanites, and conquered their land with the powerful help of the Lord, which was still manifested in signs and wonders, and had divided it among the children of Israel, and when the tribes had settled down in their inheritance, so that the different portions of the land began to be called by the names of Naphtali, Ephraim, Manasseh, and Judah, as is the case in Deuteronomy 34:2; the conviction might already have become established in Israel, that no other prophet would arise like Moses, to whom the Lord had manifested Himself with such signs and wonders before the Egyptians and the eyes of Israel. The position occupied by Joshua in relation to this his predecessor, as the continuer of his work, would necessarily awaken and confirm this conviction, in connection with what the Lord had said as to the superiority of Moses to all the prophets (Numbers 12:6.). Moses was the founder and mediator of the old covenant. As long as this covenant was to last, no prophet could arise in Israel like unto Moses. There is but One who is worthy of greater honour than Moses, namely, the Apostle and High Priest of our profession, who is placed as the Son over all the house of God, in which Moses was found faithful as a servant (compare Hebrews 3:2-6 with Numbers 12:7), Jesus Christ, the founder and mediator of the new and everlasting covenant.


  Joshua


  Introduction



  The book of Joshua derives its name, יהושע, Ἰησοῦς Ναυή or υἱὸς Ναυή (lxx), not from its author, but from its contents, viz., the history of the guidance of Israel into the land of Canaan, the land promised to the fathers, by Joshua the son of Nun. It commences immediately after the death of Moses, with the command addressed by the Lord to Joshua, to lead the children of Israel over the Jordan into Canaan, and not only to take possession of this land, but to divide it among the tribes of Israel (Jos 1:1-9), and closes with the death and burial of Joshua and his contemporary, the high priest Eleazar (Jos 24:29-33). The contents may be divided into two parts of nearly equal length-the conquest of Canaan (Josh 1-12), and the division of it among the tribes of Israel (Josh 12-24); Jos 1:1-9 forming the introductory notice, that when Moses was dead the Lord commanded Joshua, who had been called to be the leader of Israel in his stead, to carry out the work entrusted to him, and encouraged him by the promise of His omnipotent help in the completion of it (Jos 1:1-9), the history opens in the first part, (1) with the preparations made by Joshua for advancing into Canaan; viz., (a) the command of Joshua to the people to prepare for crossing the Jordan, the summons to the two tribes and a half to help their brethren to conquer Canaan (Jos 1:10-18), and the despatch of spies to Jericho (Josh 2); (b) the crossing of the river, which had been laid dry by a divine miracle (Josh 3 and 4); and (c) the preparation of Israel for the conquest of the land, by the performance of circumcision and the passover at Gilgal (Jos 5:1-12). Then follow (2) the conquest and subjugation of Canaan; viz., (a) the commencement of it by the miraculous fall of Jericho (Josh 5:13-6:27), the attack upon Ai, and capture of that town, after the expiation of the guilt that had been brought upon the congregation through the sin of Achan against the ban (Josh 7-8:29), and the solemn act of setting up the law in the land on Ebal and Gerizim (Jos 8:30-35); (b) the further conquest of the land through the subjugation of the Gibeonites, who had succeeded surreptitiously in obtaining a treaty from Israel which guaranteed their safety (Josh 9); the two great victories over the allied kings of Canaan in the south (Josh 10) and north (Josh 11), with the capture of the fortified towns of the land; and lastly, at the close of the first part, the list of the conquered kings (Josh 12).—The second part commences with the command of God to Joshua to divide the whole land among the nine tribes and a half for a possession, although several parts of it still remained unconquered; as two tribes and a half had already received from Moses their inheritance on the eastern side of the Jordan, the boundaries and towns of which are then described (Josh 13). Accordingly Joshua, with the heads of the people appointed for the purpose, proceeded to the distribution of the land, first of all (a) in the camp at Gilgal, where Caleb was the first to receive his inheritance (Jos 14:1-15), and then, according to the lot, the tribes of Judah (Josh 15) and Joseph, i.e., Ephraim and (half) Manasseh (Jos 16:1-10 and 17); and afterwards (b) at Shiloh, where the tabernacle was first of all erected, and a description of the land to be divided written down (Jos 18:1-10), and then the rest of the tribes-Benjamin (Josh 18:11-28), Simeon, Zebulun, Issachar, Asher, Naphtali, and Dan (Josh 19),—received their inheritance, after which the cities of refuge were selected (Jos 20:1-9), and forty-eight cities were given up by the twelve tribes for the Levites to occupy (Josh 21); and finally, (c) the warriors belonging to the tribes beyond Jordan were sent back by Joshua to their own inheritance (Josh 22). To this there is appended, in the next place, an account of what Joshua did towards the end of his life to establish the tribes of Israel securely in their inheritance: viz., (a) an exhortation to the heads of the tribes, who were gathered round him, to carry out their calling with fidelity (Josh 23); and (b) the renewal of the covenant at the diet at Shechem (Josh 24:1-28). This is followed by an account of the close of Joshua's life, and the conclusion of the whole book (Jos 24:29-33). Thus the two parts or halves of the book correspond exactly to one another, both in form and in contents. As the events described in Josh 1:10-5:12 were preparatory to the conquest of Canaan, so the diets held by Joshua after the distribution of the land by lot (Josh 23-24:28) had no other object than to establish the covenant people firmly in the inheritance bestowed upon them by God, by exhorting them to be faithful to the Lord. And just as Josh 12 rounds off the first part, as a kind of appendix which completes the history of the conquest of the land, so Josh 22 is obviously an appendix to the distribution of the land among the tribes, which brings to a close the dismission of the people to the separate portions of their inheritance.


  The book of Joshua is not intended merely as a continuation of the history of Israel from the death of Moses to the death of Joshua, still less as a description of the acts of Joshua only. The purpose of the book is rather to show how, after the death of Moses, the faithful covenant God fulfilled to the children of Israel, whom He had adopted as His people of possession through the mediation of His servant, the promise which He had made to the patriarchs; how the Canaanites were destroyed, and their land given to the tribes of Israel for an hereditary possession through the medium of Joshua, the servant of Moses, whom he had consecrated as leader of the people through the laying on of hands and by putting some of his honour upon him. As the servant of Moses treading in his footsteps, Joshua finished the work which Moses was not allowed to bring to a conclusion on account of his sin at the water of strife, viz., the planting and establishment of Israel in Canaan, the land of its inheritance, which the Lord had selected for His dwelling (Exo 15:17) and chosen as the nursery ground of His kingdom. As Joshua simply carried on in this respect, and brought to completion, the work which Moses had begun, arranged, and set on foot, the book of Joshua is naturally connected very closely with the books of Moses, though without forming an integral part, or the last portion of it, and without being written by Joshua himself.


  The origin of the book of Joshua is involved in obscurity, as we can neither find out its author, nor determine with certainty the date of its composition. Whereas, on the one hand, the historical account bears throughout the mark of having been written by an eye-witness, and even by one who had taken part in the events described, and the description given of the possessions allotted to the different tribes according to their respective boundaries and the cities which they contained is unquestionably founded upon contemporaneous writings, and in one passage the writer actually classes himself with those who crossed over Jordan into Canaan under the guidance of Joshua (Jos 5:1, "until we were passed over"); on the other hand we find a number of historical statements in the book, which point beyond the life of Joshua and are opposed to the idea that it was written by Joshua himself. We do not include in these either the closing accounts of the death of Joshua and Eleazar (Jos 24:29, Jos 24:33), or the allusion to the "book of the righteous" (Jos 10:13): for these accounts might have been appended to a writing of Joshua's by a later hand, just as in the case of the Pentateuch; and the book of the righteous is not a work that was composed after the time of Joshua, but a collection of odes in praise of the acts of the Lord in Israel, which were composed by pious minstrels during the conquest of the land, and were added one by one to this collection. Even the frequent repetition of the statement that this or the other has continued "to this day," furnishes no certain proof that the book was not written in the closing years of Joshua's life, when we consider the purely relative signification of the formula, which is sometimes used in connection with things that only lasted a few years. Apart from such passages as Jos 22:3, Jos 22:17, and Jos 23:8-9, in which no one has discovered any allusion to a later time than that of Joshua, we find the formula "to this day" in Jos 4:9; Jos 5:9; Jos 6:25; Jos 7:26; Jos 8:28-29; Jos 9:27; Jos 13:13; Jos 14:14; Jos 15:63, and Jos 16:10. But if the remark made in Jos 6:25 with regard to Rahab, "she dwelleth in Israel unto this day," was certainly written during her lifetime, such statements as that the first encampment of Israel in Canaan "is called Gilgal unto this day," on account of the circumcision of the people that took place there, and that the valley in which Achan was stoned is called Achor "unto this day" (Jos 5:9; Jos 7:26), or that the memorial stones set up in the bed of the Jordan (Jos 4:9), and the heaps of stones raised upon the bodies of Achan and the king of Ai (Jos 7:26; Jos 8:29), remain "unto this day;" that "unto this day" Ai remains an heap (Jos 8:28), the Gibeonites are hewers of wood and drawers of water to the congregation (Jos 9:27), and Hebron is the inheritance of Caleb (Jos 14:14); that the Geshurites and Maachathites have not been expelled (Jos 13:13), nor the inhabitants of Jerusalem and Gezer (Jos 15:63; Jos 16:10), but dwell among and by the side of Israel "unto this day," may be just as easily understood, if they were made ten of fifteen years after the conquest and division of Canaan, as if they were made after an interval of eighty or a hundred years. For even in giving names, the remark that the new name has remained to this day is of greater significance at the end of ten years than after an interval of a century, since its permanence would be fully secured if it made its way to general adoption during the first ten years. The formula "to this day" proves nothing more than that the written record was not quite contemporaneous with the events; but it does not warrant us in concluding that the book itself was written several generations, or even centuries, after the settlement of Israel in Canaan.


  It is different with the accounts of the conquest of Hebron by Caleb, Debir by Othniel, and Leshem by the Danites (Jos 15:13-19 and Jos 19:47). Considered by themselves, these conquests could no doubt have taken place before the death of Joshua, as he lived for some time after the distribution of the land and the settlement of the different tribes in the possessions allotted to them (compare Jos 19:50 and Jos 23:1, with Jos 22:4 and Jos 21:43-44). But if we compare these accounts with the parallel accounts of the same conquests in Jdg 1:10-16 and Jdg 1:18, there can be no doubt that it was after Joshua's death that the places mentioned were taken permanently from the Canaanites, came into the actual and permanent possession of the Israelites. For, according to Jdg 1:1-15, the Israelites inquired of the Lord, after the death of Joshua, who should begin the war with the Canaanites, i.e., with those who had not yet been destroyed, and received this reply, "Judah shall go up: behold, I have delivered the land into his hand;" whereupon Judah and Simeon smote the Canaanites at Bezek, then advanced against Jerusalem, took this city and set it on fire, and "afterward" (Jdg 1:9) proceeded against the Canaanites on the mountains and in the south, and took Hebron and Debir. From this account it is evident at once that even the capture of Jerusalem did not take place till after the death of Joshua, and that even then the Jebusites were not driven out of Jerusalem, but continued to dwell there by the side of the Benjamites (Jdg 1:21), so that the same statement in Jos 15:63 also points beyond the death of Joshua. It is equally evident from Judg 18 that the Danites of Zorah and Eshtaol did not enter upon the expedition against Leshem or Laish till after Joshua's death. This also applies to the other statements concerning the failure to expel the Canaanite out of different districts and towns, which are common to this book and the book of Judges (compare Jos 13:2-5; Jos 16:10, and Jos 17:11-12, with Jdg 3:3; Jdg 1:29, and Jdg 1:27-28), so that we might infer from every one of these passages that this book of Joshua was not written till after Joshua's death, and therefore that the closing accounts of his death in Jos 24:29-33 formed a part of the original work.


  If we endeavour to determine the date of composition more exactly, we have first of all to bear in mind the fact, that the wars and conquests just referred to cannot have occurred a very long time after Joshua's death; for, in the first place, it was in the very nature of things, that when the different tribes of Israel proceeded into their different possessions, even if they did not commence the attack upon the remaining Canaanites immediately, they would certainly do so very soon, in order that they might obtain complete and undisputed possession of the land. Moreover, when the division of the land by lot took place, Caleb was eighty-five years old; and yet he lived to see the capture of Hebron and Debir, and even took part in it, inasmuch as he not only promised but was able to give his daughter to the conqueror of Debir for a wife (Jos 15:13-19; Jdg 1:11.). It was no doubt shortly after these wars, in which Judah took possession of the mountains, but was unable to destroy the Canaanites who dwelt in the valley, because of their possessing iron chariots (Jdg 1:19), that the Danites felt obliged to go northwards to conquer Leshem, and take it for a possession, on account of the inheritance assigned them by lot between Judah and Ephraim being too small for them, because the Canaanites had not been expelled. And whilst all these occurrences, which are mentioned in the book of Joshua, fell within the period immediately succeeding the death of Joshua, we can find distinct evidence in the book itself that it was not written after, but before, the establishment of the monarchy in Israel. According to Jos 16:10, the Canaanites were still dwelling in Gezer; yet they were destroyed at the close of David's reign, or the commencement of that of Solomon, when Pharaoh, the king of Egypt, conquered the town (Kg1 9:16). According to Jos 15:63, the Jebusites had not yet been driven out of Jerusalem; but this was accomplished by David at the beginning of his reign over all the tribes of Israel (Sa2 5:3, Sa2 5:6-9). According to Jos 9:27, the place for the temple had not yet been chosen, but this was done in the time of David (Sa2 24:8.; Ch1 21:16.). And the Gibeonites were still hewers of wood and drawers of water to the congregation for the altar of the Lord, by virtue of the treaty which Joshua and the elders had made with them; whereas this treaty was violated by Saul, who endeavoured to destroy the Gibeonites (Sa2 21:1.). If we add to this, that our book shows no traces whatever of later times and circumstances either in its style or contents, but that it is closely connected with the Pentateuch in the language as well as in its peculiar stand-point-for example, when the only Phoenicians mentioned are the Sidonians, and they are reckoned as belonging to the Canaanites who were to be destroyed (Jos 13:4-6), whereas in the time of David we find the circumstances entirely changed (Sa2 5:11; Kg1 5:15; Ch1 14:1); and again when Sidon is referred to as the chief city of Phoenicia, and the epithet "great" is applied to it (Jos 11:8; Jos 19:28), whereas Tyre had outstripped Sidon even in the days of David,—the conclusion becomes an extremely probable one, that the book was written not later than twenty or twenty-five years after the death of Joshua, in all probability by one of the elders who crossed the Jordan with Joshua, and had taken part in the conquest of Canaan (vid., Jos 5:1, Jos 5:6), but who survived Joshua a considerable time (Jos 24:31; Jdg 2:7).


  But even if the book of Joshua was not composed till some time after the events recorded (and the authorship cannot be determined with certainty), this does not affect its historico-prophetic character; for both the contents and form of the book show it to be an independent and simple work composed with historical fidelity, and a work which is as thoroughly pervaded with the spirit of the Old Testament revelation as the Pentateuch itself. However closely it is connected with the Pentateuch both in language and contents, there is no tenable ground for the hypothesis set up in various forms by modern critics, that it has arisen, just like the Pentateuch, from the fusion of two or three earlier writings, and was composed by the so-called "Deuteronomist." For, even if we leave altogether out of sight the fact that this hypothesis is unfounded and untenable in the case of the Pentateuch, the supposed community of authorship between the book of Joshua and that of Deuteronomy, as well as the rest of the Pentateuch, in the revised from in which it has come down to us, is founded chiefly upon the opinion that the death of Moses, with which the Pentateuch closes, "does not form a fitting conclusion for a work which commenced with the creation, and treated the earlier history in the manner in which this is done in the Pentateuch;" because "it is hardly conceivable that a historical work, which was written at any rate some time after the conquest of the land of Canaan by the Israelites, should describe all the preparations that were made for the conquest of the land, and then break off without including either the capture of the land, or the division of it among the remaining tribes" (Bleek's Einleitung, Sthelin, and others). But, in the first place, it is to be observed that the Pentateuch was not written "some time after the conquest of Canaan by the Israelites," and is not to be regarded as a historical work in the sense intended by these critics. It is the law book of the Old Testament, to which, as even Bleek admits, the book of Deuteronomy forms an appropriate close. And, in the second place, although the book of Joshua is closely connected with the Pentateuch, and carries on the history to the conquest of the promised land by the Israelites, there is evidence that it is an independent work, in the fact that it repeats the account of the conquest of the land on the east of Jordan, and its distribution by Moses among the two tribes and a half, and also of the cities of refuge which Moses had already appointed in that part of the land, for the purpose of giving a full and complete account of the fulfilment of the promise made by God to the patriarchs, that their seed should receive the land of Canaan for a possession; and still more in the peculiarities of language by which it is obviously distinguished from the books of Moses. In the book of Joshua not only do we find none of the archaisms which run pretty uniformly through all the books of the Pentateuch, such as הוּא for היא, נער for נערה, האל for האלּה, and other words which are peculiar to the Pentateuch; but we find, on the other hand, words and expressions which never occur in the Pentateuch, e.g., the constant form יריחי (Jos 2:1-3, etc., in all twenty-six times) instead of the form ירחי, which is quite as uniformly adopted in the Pentateuch (Num 22:1; Num 26:3, etc., in all eleven times): also ממלכוּת, for the kingdom of Sihon and Og (Jos 13:12, Jos 13:21, Jos 13:27, Jos 13:30-31), instead of ממלכת (Num 32:33; Deu 3:4, Deu 3:10, etc.); קנּוא (Jos 24:19) instead of קנּא (Exo 20:5; Exo 34:14; Deu 4:24; Deu 5:9, etc.); שׁמע, fama (Jos 6:27; Jos 9:9), for שׁמע (Gen 29:13, etc.); ירא (Jos 22:25) for יראה (Deu 4:10; Deu 5:26, etc.); and lastly, החיל גּבּורי (Jos 1:14; Jos 6:2; Jos 8:3; Jos 10:7) for חיל בּני (Deu 3:18); נאד, a bottle (Jos 9:4, Jos 9:13), for חמת (Gen 21:14-15, Gen 21:19); hitsiyt, to set on fire or burn (Jos 8:8, Jos 8:19); צנח, to spring down (Jos 15:18); קצין, a prince or leader (Jos 10:24); שׁקט, to rest (Jos 11:23; Jos 14:15); and other words besides, which you seek for in vain in the Pentateuch, whereas they frequently occur in the later books.


  Whilst the independence of the book of Joshua is thus placed beyond all doubt, its internal unity, or the singleness of the authorship, is evident in general from the arrangement and connection of the contents, as shown above, and in particular from the fact, that in the different parts of the book we neither meet with material differences or discrepancies, nor are able to detect two different styles. The attempt which was formerly made by De Wette, Hauff, and others, to show that there were material discrepancies in the different parts, has been almost entirely given up by Bleek and Sthelin in their introductions. What Bleek still notices in this respect, in chs. 3 and 4, Josh 8:1-29 and other passages, will be examined in our exposition of the chapters in question, along with the arguments which Knobel employs against the unity of the book. The many traces of different modes of thought which were adduced by Sthelin in 1843, have been dropped in his special introduction (1862): the only one that he insists upon now is the fact, that the way in which Joshua acts in Jos 18:1-10 is very different from Jos 14:1-15 ff.; and that in the historical sections, as a rule, Joshua is described as acting very differently from what would be expected from Num 27:21, inasmuch as he acts quite independently, and never asks the high priest to give him an answer through the Urim and Thummim. This remark is so far correct, that throughout the whole book, and not merely in the historical sections, Joshua is never said to have inquired the will of the Lord through the medium of the Urim and Thummim of the high priest, and Eleazar is not mentioned at all in the historical portions. But it does not follow from this that there is any such difference in the mode of thought as would point to a difference of authorship. For, on the one hand, Joshua is blamed in Jos 14:14 for having made a treaty with the Gibeonites, without asking at the mouth of Jehovah, and in this there is evidently a gentle allusion to Num 27:21; and on the other hand, even Num 27:21 by no means implies that God would only make known His will to Joshua through the Urim and Thummim: so that when Joshua is there referred to the high priest for instructions, all other communications, such as those which he received directly from the Lord with regard to the conquest and division of Canaan, are thereby precluded. If the Lord made known to him what he was to do in this respect, partly by the direct communication of His will, and partly by His angel (Jos 5:13.), there was no occasion at all for Eleazar to be mentioned in the historical portion of the book, since the direction of the army to fight battles and conquer towns did not form part of the official functions of the high priest, even if he did accompany Joshua in his campaigns. In the geographical portion, however, Eleazar is only mentioned in connection with the committee of heads of the nation appointed according to the law in Num 34:17. for the distribution of the land (Jos 14:1; Jos 19:51; Jos 21:1); and even here he does not stand out with any peculiar prominence, as Joshua was still at the head of the whole nation when this was performed (Jos 13:1, Jos 13:7). Consequently, not only did Caleb apply to Joshua with the request for the inheritance promised him by the Lord (Jos 14:6.); but even in other cases, where there was no reason for enumerating the different members of the commission for dividing the land, Joshua is mentioned as appointing and superintending the casting of the lots (Jos 18:3-10; Jos 20:1).


  The proofs adduced of the "double style" of the book are equally weak. The principal ones are the fact, that the word generally used for tribe in the historical sections is shebet, whereas matteh is the word employed in the geographical sections, and that in the latter the word machaloketh is altogether wanting (Jos 11:23; Jos 12:7). But the interchange of shebet and matteh may be fully explained from the difference in the meaning of these two words, shebet denoting the tribe as a political corporation, possessing independence and power, and matteh having simple regard to its genealogical aspect-a distinction which is not overthrown by the assurance, that "in Jos 7:14, Jos 7:16, Jos 7:18, and Jos 22:1, as compared with Jos 13:29, and in Jos 3:12, as compared with Num 34:18, the charge is perfectly arbitrary." But whether it be involuntary or carefully considered, there is no ground for inferring that there have been two writers engaged upon the work, for the simple reason that both words occur in the historical as well as the geographical sections-sometimes, in fact, in the very same verse, e.g., Jos 13:29 and Num 18:2, where we cannot possibly imagine a fusion of different documents to have taken place. (For further remarks, see at Jos 7:1.) The word machaloketh, however, is not synonymous with mishpachah, as Sthelin supposes, but denotes the various subdivisions of the tribes into families, fathers' houses and families; and this also not only occurs in Jos 11:23 and Jos 12:7, but in the geographical portion also, in Jos 18:10. The other remark, viz., that "in the place of the אבות ראשׁי, who are the leading actors in the geographical sections, we find the elders, judges, heads ראשׁים and שׁטרים in the historical, or else simply the shoterim (Jos 1:10; Jos 3:2; Jos 8:33; Jos 23:2; Jos 24:1), or the elders," is neither quite correct, nor in the least degree conclusive. It is incorrect, inasmuch as even in the geographical portion, namely Jos 17:4, the נשׂיאים are mentioned instead of the raa'sheey 'aabowt, along with Eleazar and Joshua. But the notion upon which this argument is founded is still more erroneous, viz., that "the נשׂיאים, אבות ראשׁי, זקנים, שׁפטים and שׁטרים are all the same, as we may clearly see from Deu 1:15;" for the identity of the terms elders and heads with the terms judges and officers (shoterim) cannot possibly be inferred from this passage, in which the judges and shoterim are said to have been chosen from the elders of the nation. Even the "heads of the fathers' houses" (see at Exo 6:14) were only a section of the princes and heads of the nation, and those mentioned in the book of Joshua are simply those who were elected as members of the distribution committee, and who are naturally referred to in connection with the division of the land by lot; whereas the judges and shoterim had nothing to do with it, and for this very reason are not mentioned at all in the geographical sections.—And if, instead of confining ourselves to the words, we turn our attention to the facts, all the peculiarities that we meet with in the different parts of the book may be explained in this way, and the seeming differences brought into harmony. In a work which embraces two such different subjects as the forcible conquest and the peaceable distribution of the land of Canaan, the same ideas and expression cannot possibly be constantly recurring, if the words are to be at all in conformity with the actual contents. And not the smallest conclusion can be drawn from such differences as these with regard to the composition of the book; much less can they be adduced as proofs of diversity of authorship. Moreover, the unity of authorship is not to be overthrown by proving, or showing it to be probable, that the author made use of written documents for some of the sections,—such, for example, as the official records prepared for the distribution of the land by lot,—in his description of the possession of the different tribes.


  Lastly, the historical fidelity of the book of Joshua cannot justly be called in question; and so far as all the narratives and descriptions are concerned, which lie within the sphere of the ordinary laws of nature, this is generally admitted. This applies not only to the description oft he possessions of the different tribes according to their boundaries and towns, which are almost universally acknowledged to have been derived from authentic records, but to such historical passages as the words of Caleb (Jos 14:6.), the address of Phinehas, and the reply of the two tribes and a half (Josh 22), the complaint of the children of Joseph on account of the smallness of the possessions that had fallen to their lot, and Joshua's answer (Jos 17:14.), which are so thoroughly original, and so perfectly appropriate to the persons and circumstances, that their historical credibility cannot be disputed.


  It is chiefly at the miraculous occurrences that the opponents of the biblical revelation have taken offence: partly therefore because of the miracles themselves, and partly because the statement that God commanded the destruction of the Canaanites is irreconcilable with correct (?) views of the Godhead, they deny the historical character of the whole book. But the miracles recorded in this book do not stand alone; on the contrary, they are most intimately connected with the great work of divine revelation, and the redemption of the human race; so that it is only through unscriptural assumptions as to the character of God, and His operations in nature and the world of men, that they can be pronounced unreal, or altogether denied.


  And the objection, that the destruction of the Canaanites, as an act commanded by God, "cannot be reconciled even with only half correct notions of the Deity," as Eichhorn maintains, rests upon totally unscriptural and irrational views of God and the divine government, which deny a priori all living influence on the part of the "Deity" upon the earth and its inhabitants. But the true God is not a Deity who can neither help nor injure men (Jer 10:5); He is the almighty creator, preserver, and governor of the world. This God was Jehovah, who chose Israel for His own people, "a living God, an everlasting King" (Jer 10:10); who not only fixed for the nations the bounds of their habitations, but their appointed times as well, that they should seek Him, if haply they might feel after Him, and find Him (Deu 32:8; Act 17:26-27); who, because He has given to every nation upon earth life and being, property and land, to be rightly used, and to promote their own happiness through the glorification of the name of God, possesses both the power and the right to deprive them of all their possessions, and wipe out every trace of them from the earth, if they dishonour and disgrace the name of God by an obstinate abuse of the blessings and gifts entrusted to them. Thus the only true God, who judges the earth in eternally unchangeable wisdom and righteousness, and manifests His wrath in great judgments, as well as His mercy in innumerable blessings to all the children of men, had promised to Abraham that He would give him the land of Canaan for a possession for his seed the children of Israel, when the iniquity of the Amorites, who possessed it at that time, was full, i.e., had reached its full measure (Gen 12:7; Gen 15:13-16). The expulsion of the Canaanites, therefore, from possessions which they had no doubt rightfully held, but to which they had forfeited their right through the misuse they had made of them, is to be regarded quite as decidedly as an act of penal justice on the part of God, as the presentation of this land to Israel was an act of His free grace; and the destruction of the Canaanites by the Israelites, as well as their capture of the possession which the Canaanites had forfeited through their sins (vid., Lev 18:24-28; Deu 12:29-31), was perfectly justifiable, if, as our book affirms, the Israelites were only acting as instruments in the hands of the Lord. It is true they were not warranted in carrying on a war of extermination against the Canaanites simply because the land had been given them by God, any more than David was warranted in putting Saul to death and wresting the kingdom from him, although he had been rejected by the Lord, simply because Samuel had promised him the kingdom by the command of God, and had even anointed him king over Israel. But the Israelites did not proceed from Egypt to Canaan of their own accord, or by their own power; they were brought out of this land of their bondage by the God of their fathers with a mighty arm, and led by Him through the wilderness into the promised land. Joshua acted, as Moses had done before him, by the immediate command of God; and the fact that this command was real and well-founded, and not a mere fancy, is proved by the miraculous signs through which God accredited the armies of Israel as the servants of His judicial righteousness, who were fighting in His name and by His command, when the Lord of the whole earth divided the waters of Jordan before them, threw down the walls of Jericho, filled the Canaanites with fear and despair, killed them with hailstones at Gibeon, and brought to nought all their plans and endeavours to resist the advance of Israel, so that Joshua smote great and mighty nations, and no one could stand before him. Hence the Psalmist was able to write, "Thou didst drive out the heathen with Thy hand, and plantedst them (the Israelites); Thou hast destroyed nations, and cast them out. For they got not the land in possession by their own sword, neither did their own arm help them; but Thy right hand, and Thine arm, and the light of Thy countenance, because Thou hadst a favour unto them" (Psa 44:2-3).—And whilst the Israelites were thus proved to be the executors of the penal judgments of God, they acted in perfect accordance with this vocation by the manner in which they carried out the judgment entrusted to them. They submitted cheerfully and obediently to all the appointments of Joshua; they sanctified themselves by the circumcision of all who had remained uncircumcised in the desert and by keeping the passover at Gilgal; they set up the law of the Lord upon Ebal and Gerizim; they executed the ban upon the Canaanites, as the Lord had commanded, and punished Achan and his house for transgressing this ban, that they might expunge the sin from their midst; they vowed, in the most solemn manner, that when they had come into peaceable possession of the promised inheritance, they would renounce all idolatry, would serve Jehovah their God alone, and would hearken to His voice, to renew the covenant with the Lord; and they served the Lord as long as Joshua lived, and the elders after him, who knew all the works of the Lord which He had done for Israel.—(For further remarks upon this subject, see Hengstenberg's Dissertations on the Pentateuch, vol. ii. pp. 387-417, Eng. trans., Art. "On the Right of the Israelites to Palestine.")


  Thus the contents of the book have their higher unity and their truth in the idea of the justice, holiness, and grace of God, as they were manifested in the most glorious manner in the great historical event which forms the subject of the whole. Whilst justice was revealed in the case of the Canaanites, and grace in that of the Israelites, the holiness of the Almighty God was manifested in both,—in the Canaanites, who were liable to judgment, through their destruction; and in the Israelites, who were chosen to fellowship with the Lord, through the sanctification of their lives to the faithful performance of the duties of their vocation, both to the honour of God and the glory of His name.


  The different views that have been expressed as to the time when the book was written are given more fully in Keil's Commentary on Joshua (1847, Eng. trans. 1857), where the exegetical aids are also given.


  Joshua 1


  The Preamble—Jos 1:1-9


  After the death of Moses the Lord summoned Joshua, the servant of Moses, whom He had appointed as the leader of Israel into Canaan, to go with all the people across the Jordan, and take the land which had been promised to the fathers on oath, assuring him at the same time of His powerful aid, on condition that he observed the law of Moses faithfully. This summons and promise of God form the preamble to the whole book, which is linked on to the conclusion of the Pentateuch by the introductory words, "And it came to pass after the death of Moses, the servant of the Lord," though it is not so closely connected as to warrant the conclusion that the two works have been written by the same author.


  Joshua 1:1


  The imperfect with vav consec., the standing mode of expressing a continued action or train of thought, "simply attaches itself by the conjunction 'and' to a completed action, which has either been mentioned before, or is supposed to be well known" (Ewald, 231, b.). "After the death of Moses," i.e., after the expiration of the thirty days of general mourning for him (vid., Deu 34:8). "Servant of Jehovah" is a standing epithet applied to Moses as an honourable title, and founded upon Num 12:7-8 (vid., Deu 34:5; Kg1 8:56; Kg2 18:12; Psa 105:26, etc.). On "Joshua, Moses' minister," see at Exo 17:9 and Num 13:16. Minister (meshareth), as in Exo 24:13, etc. Although Joshua had already been called by the mouth of the Lord to be the successor of Moses in the task of leading the people into Canaan (Num 27:15.), and had not only been presented to the people in this capacity, but had been instituted in this office by the Lord, with the promise of His help (Deu 31:3-7 and Deu 31:23), the word of the Lord came to him a second time after the death of Moses, with the command to enter upon the office to which he had been called, and with the promise that He would help him to fulfil its duties, as he had already helped His servant Moses. "Because even some of the bravest men, although fully prepared beforehand, either stand still or hesitate when the thing has to be done: this exhortation to Joshua, to gird himself at once for the expedition, was by no means superfluous; though his call was ratified again not only for his own sake, but in order that the people might not hesitate to follow him with their minds collected and calm, when they saw that he took no step without the guidance of God" (Calvin).—Joshua received this word of the Lord by a direct address from God, and not through the intervention of the Urim and Thummim of the high priest; for this appointed medium for the revelation of the will of God, to which he had been referred on the occasion of his first call (Num 27:21), whenever difficulties should arise in connection with his office, was not sufficient for the renewal and confirmation of his divine calling, since the thing required here was not merely that the will of God should be made known to him, but that he should be inspired with courage and strength for the fulfilment of it, i.e., for discharging the duties of his office, just as he afterwards was then in front of the fortified town of Jericho which he was directed to take, where the angel of the Lord appeared to him and assured him of its fall (Jos 5:13). Moreover, the conquest of Canaan formed part of the work which the Lord entrusted to His servant Moses, and in which therefore Joshua was now Moses' successor. Consequently the Lord would be with him as He had been with Moses (Jos 1:5); and for this reason He revealed His will directly to him, as He had done to Moses, though without talking with him mouth to mouth (Num 12:8).


  Joshua 1:2


  As Moses had died without having brought the Israelites to Canaan, Joshua was to arise and go with all the nation over this Jordan (i.e., the river then before him) into the land which the Lord would give them.


  Joshua 1:3


  "Namely, every place that the sole of your foot shall tread upon," i.e., I have given you the whole land, not excepting a single foot's breadth. The perfect, "I have given," refers to the counsel of God as having been formed long before, and being now about to be carried into execution. These words, which are connected with Deu 11:24, so far as the form is concerned, rest upon the promise of God in Exo 23:30-31, to which the words "as I said unto Moses" refer.


  Joshua 1:4


  The boundaries of the land are given as in Deu 11:24, with the simple difference in form, that the boundary line from the desert (of Arabia) and Lebanon, i.e., from the southern and northern extremity, is drawn first of all towards the east to the great river, the Euphrates, and then towards the west to "the great sea, toward the going down of the sun," i.e., the Mediterranean; and then between these two termini ad quem the more precise definition is inserted, "all the land of the Hittites;" whereas in Deuteronomy the southern, northern, and eastern boundaries are placed in antithesis to the western boundary, and the more precise definition of the country to be taken is given by an enumeration of the different tribes that were to be destroyed by the Israelites (Deu 11:23). On the oratorical character of these descriptions, see at Gen 15:18. The demonstrative pronoun "this," in connection with Lebanon, may be explained from the fact that Lebanon, or at all events Anti-libanus, was visible from the Israelitish camp. The expression "the Hittites" (see at Gen 10:15) is used here in a broader sense for Canaanites in general, as in Kg1 10:29; Kg2 7:6; Eze 16:3. The promise in Jos 1:5 is adopted from Deu 11:25, where it was made to the whole nation, and specially transferred to Joshua; and Jos 1:5 is repeated from Deu 31:8, as compared with Jos 1:6.


  Joshua 1:6


  The promise is followed by the condition upon which the Lord would fulfil His word. Joshua was to be firm and strong, i.e., well-assured, courageous, not alarmed (vid., Deu 31:6). In the first place (Jos 1:6), he was to rely firmly upon the Lord and His promise, as Moses and the Lord had already told him (Deu 31:7 and Deu 31:23), and as is again repeated here, whilst at the same time the expression, "thou shalt divide for an inheritance," recalls to mind Deu 1:38; Deu 3:28; and in the second place (Jos 1:7, Jos 1:8), he was to strive to attain and preserve this firmness by a careful observance of the law. "Observe to do," etc., as Moses had already impressed upon the hearts of all the people (Deu 5:29, cf. Deu 28:14 and Deu 2:27). The suffix in ממּנּוּ is to be explained on the supposition that the speaker had the book of the law in his mind. The further expansion, in Jos 1:8, is not only attached to the exhortations, with which Moses urges upon all the people in Deu 6:6-7, and Deu 11:18-19, an uninterrupted study and laying to heart of the commandments of God, but even more closely to the directions to the king, to read every day in the law (Deu 17:19). "Not to depart out of the mouth," is to be constantly in the mouth. The law is in our mouth, not only when we are incessantly preaching it, but when we are reading it intelligently for ourselves, or conversing about it with others. To this there was to be added meditation, or reflection upon it both day and night (vid., Psa 1:2). הגה does not mean theoretical speculation about the law, such as the Pharisees indulged in, but a practical study of the law, for the purpose of observing it in thought and action, or carrying it out with the heart, the mouth, and the hand. Such a mode of employing it would be sure to be followed by blessings. "Then shalt thou make they way prosperous," i.e., succeed in all thine undertakings (vid., Deu 28:29), "and act wisely" (as in Deu 29:8).


  Joshua 1:9


  In conclusion, the Lord not only repeats His exhortation to firmness, but the promise that He gave in Jos 1:5 and Jos 1:6. "Have I not" (nonne) is a rhetorical mode of saying, "Behold, I have," the assurance being clothed in the form of an affirmative question. On the words "be not afraid," etc., see Deu 31:6 and Deu 31:8.


  Joshua 1:10-11



  Preparations for Crossing the Jordan.—Jos 1:10-11. For the purpose of carrying out the commands of the Lord, Joshua first of all directed the officers of the people (shoterim: see at Ex 5-6), whose duty it was, as the keepers of the family registers, to attend not only to the levying of the men who were bound to serve in the army, but also to the circulation of the commands of the general, to issue orders to the people in the camp to provide themselves with food, so that they might cross the Jordan within three days, and take the land that was promised them by God. By zedah, provision for a journey (Gen 42:25, etc.), we are not to understand manna, for that had already ceased (see at Jos 5:12), but simply the natural produce of the inhabited country. The expression "in three days," i.e., as we may see from comparing Gen 40:13, Gen 40:19, with Gen 40:20, on the third day from the publication of the command, "will ye go over the Jordan," is not to be regarded as a prediction of the time when the crossing actually took place, but to be taken as the latest time that could be allowed to the people to prepare for crossing: viz., in this sense, "Prepare you victuals for crossing over the Jordan within three days," i.e., that you may be able to leave Shittim within that time, to cross over the Jordan, and commence the conquest of Canaan. If we understand the words in this way, they are in perfect harmony with Josh 2 and 3. According to Josh 2, Joshua sent out spies from Shittim to Jericho, who were obliged to hide themselves for three days in the mountains after their flight from that city (Jos 2:22), before they could return to the Israelitish camp; so that they were absent three or four days at any rate, and came back at the earliest in the evening or night of the fourth day after they had been sent out. It was not till the morning after this that the Israelites left Shittim and proceeded to the Jordan, where they halted again. Then, three days afterwards, they went across the river (Jos 3:1-2), so that at least 4 + 1 + 3, i.e., eight whole days must have intervened between the day when the spies were sent out and the day on which the people crossed the river. Joshua no doubt intended to proceed to the Jordan and cross it within three days after despatching the spies; he therefore sent the spies to Jericho on the same day on which he issued the command to the people to prepare for crossing within three days, so that he might reasonably hope that they would fulfil their commission and return in two or three days. But as they were compelled to hide themselves for three days in the mountains, in consequence of the unexpected discovery of their arrival in Jericho, and the despatch of men in pursuit of them, Joshua could not remove with the people from Shittim and proceed to the Jordan till the day after their return; and even then he could not cross the river at once, but waited three days after reaching the bank of the river before he crossed to the other side (vid., Jos 3:1.).


  Joshua 1:12-18


  Joshua's appeal to the two tribes and a half, to remember the condition on which Moses gave them the land on the east of the Jordan for an inheritance, and to fulfil it, met with a ready response; to that these tribes not only promised to obey his commandments in every respect, but threatened every one with death who should refuse obedience. In recalling this condition to the recollection of the tribes referred to, Joshua follows the expressions in Deu 3:18-20, where Moses himself recapitulates his former command, rather than the original passage in Num 32. The expression "this land" shows that the speaker was still on the other side of the Jordan. חמשׁים, with the loins girded, i.e., prepared for war, synonymous with חלצים in Deu 3:18 and Num 32:32 (see at Exo 13:18). חיל כּל־גּבּורי, all the mighty men of valour, i.e., the grave warriors (as in Jos 6:2; Jos 8:3; Jos 10:7, and very frequently in the later books), is not common to this book and Deuteronomy, as Knobel maintains, but is altogether strange to the Pentateuch. The word "all" (v. 14, like Num 32:21, Num 32:27) must not be pressed. According to Jos 4:13, there were only about 40,000 men belonging to the two tribes and a half who crossed the Jordan to take part in the war; whereas, according to Num 26:7, Num 26:18, Num 26:34, there were 110,000 men in these tribes who were capable of bearing arms, so that 70,000 must have remained behind for the protection of the women and children and of the flocks and herds, and to defend the land of which they had taken possession. On Jos 1:15 see Deu 3:18; and on the more minute definition of "on this side (lit. beyond) Jordan" by "toward the sun-rising," compare the remarks on Num 32:19. The answer of the two tribes and a half, in which they not only most cheerfully promise their help in the conquest of Canaan, but also express the wish that Joshua may have the help of the Lord (Jos 1:17 compared with Jos 1:4), and after threatening all who refuse obedience with death, close with the divine admonition, "only be strong and of a good courage" (Jos 1:18, cf. Jos 1:6), furnishes a proof of the wish that inspired them to help their brethren, that all the tribes might speedily enter into the peaceable possession of the promised inheritance. The expression "rebel against the commandment" is used in Deu 1:26, Deu 1:43; Deu 9:23; Sa1 12:14, to denote resistance to the commandments of the Lord; here it denotes opposition to His representative, the commander chosen by the Lord, which was to be punished with death, according to the law in Deu 17:12.


  Joshua 2


  Joshua 2:1


  Two Spies Sent Over to Jericho.—Jos 2:1. Although Joshua had received a promise from the Lord of His almighty help in the conquest of Canaan, he still thought it necessary to do what was requisite on his part to secure the success of the work committed to him, as the help of God does not preclude human action, but rather presupposes it. He therefore sent two men out secretly as spies from Shittim the place of encampment at that time (see at Num 25:1), to view, i.e., explore, the land, especially Jericho, the strongly fortified frontier town of Canaan (Jos 6:1). The word "secretly" is connected by the accents with "saying," giving them their instructions secretly; but this implies that they were also sent out secretly. This was done partly in order that the Canaanites might not hear of it, and partly in order that, if the report should prove unfavourable, the people might not be thrown into despair, as they had been before in the time of Moses. The spies proceeded to Jericho, and towards evening they entered the house of a harlot named Rahab, and lodged there, lit. laid themselves down, intended to remain or sleep there. Jericho was two hours' journey to the west of the Jordan, situated in a plain that was formerly very fertile, and celebrated for its palm trees and balsam shrubs, but which is now quite desolate and barren. This plain is encircled on the western side by a naked and barren range of mountains, which stretches as far as Beisan towards the north and to the Dead Sea on the south. Every trace of the town has long since passed away, though it evidently stood somewhere near, and probably on the northern side of, the miserable and dirty village of Rha, by the Wady Kelt (see Robinson, Pal. ii. pp. 279ff., 289ff.; v. Raumer, Pal. pp. 206ff.). Rahab is called a zonah, i.e., a harlot, not an innkeeper, as Josephus, the Chaldee version, and the Rabbins render the word. Their entering the house of such a person would not excite so much suspicion. Moreover, the situation of her house against or upon the town wall was one which facilitated escape. But the Lord so guided the course of the spies, that they found in this sinner the very person who was the most suitable for their purpose, and upon whose heart the tidings of the miracles wrought by the living God on behalf of Israel had made such an impression, that she not only informed the spies of the despondency of the Canaanites, but, with believing trust in the power of the God of Israel, concealed the spies from all the inquiries of her countrymen, though at the greatest risk to herself.


  Joshua 2:2


  When the king of Jericho was informed of the fact that these strange men had entered the house of Rahab, and suspecting their reason for coming, summoned Rahab to give them up, she hid them (lit., hid him, i.e., each one of the spies: for this change from the plural to the singular see Ewald, 219), and said to the king's messengers: כּן, recte, "It is quite correct, the men came to me, but I do not know where they were from; and when in the darkness the gate was at the shutting (i.e., ought to be shut: for this construction, see Gen 15:12), they went out again, I know not whither. Pursue them quickly, you will certainly overtake them." The writer then adds this explanation in Jos 2:6 : she had hidden them upon the roof of her house among stalks of flax. The expression "to-night" (lit., the night) in Jos 2:2 is more precisely defined in Jos 2:5, viz., as night was coming on, before the town-gate was shut, after which it would have been in vain for them to attempt to leave the town. "Stalks of flax," not "cotton pods" (Arab., J. D. Mich. ), or "tree-flax, i.e., cotton," as Thenius explains it, but flax stalks or stalk-flax, as distinguished from carded flax, in which there is no wood left, λινοκαλάμη, stipula lini (lxx, Vulg.). Flax stalks, which grow to the height of three or four feet in Egypt, and attain the thickness of a reed, and would probably be quite as large in the plain of Jericho, the climate of which resembles that of Egypt, would form a very good hiding-place for the spies if they were piled up upon the roof to dry in the sun. The falsehood by which Rahab sought not only to avert all suspicion from herself of any conspiracy with the Israelitish men who had entered her house, but to prevent any further search for them in her house, and to frustrate the attempt to arrest them, is not to be justified as a lie of necessity told for a good purpose, nor, as Grotius maintains, by the unfounded assertion that, "before the preaching of the gospel, a salutary lie was not regarded as a fault even by good men." Nor can it be shown that it was thought "allowable," or even "praiseworthy," simply because the writer mentions the fact without expressing any subjective opinion, or because, as we learn from what follows (Jos 2:9.), Rahab was convinced of the truth of the miracles which God had wrought for His people, and acted in firm faith that the true God would give the land of Canaan to the Israelites, and that all opposition made to them would be vain, and would be, in fact, rebellion against the Almighty God himself. For a lie is always a sin. Therefore even if Rahab was not actuated at all by the desire to save herself and her family from destruction, and the motive from which she acted had its roots in her faith in the living God (Heb 11:31), so that what she did for the spies, and thereby for the cause of the Lord, was counted to her for righteousness ("justified by works," Jam 2:25), yet the course which she adopted was a sin of weakness, which was forgiven her in mercy because of her faith.


  Joshua 2:7


  Upon this declaration on the part of the woman, the king's messengers ("the men") pursued the spies by the road to the Jordan which leads across the fords. Both the circumstances themselves and the usage of the language require that we should interpret the words in this way; for המּעבּרות על cannot mean "as far as the fords," and it is very improbable that the officers should have gone across the fords. If they did not succeed in overtaking the spies and apprehending them before they reached the fords, they certainly could not hope to do this on the other side of the river in the neighbourhood of the Israelitish camp. By "the fords" with the article we are to understand the ford near to Jericho which was generally used at that time (Jdg 3:22; Sa2 19:16.); but whether this was the one which is commonly used now at the mouth of Wady Shaib, almost in a straight line to the east of Jericho, or the more southerly one, el Helu, above the mouth of Wady Hesban (Rob. Pal. ii. p. 254), to the south of the bathing-place of Christian pilgrims, or el Meshra (Lynch, p. 155), or el Mocktaa (Seetzen, ii. p. 320), it is impossible to determine. (On these and other fords near Beisan, and as far up as the Sea of Galilee, see Rob. ii. p. 259, and Ritter Erdk. xv. pp. 549ff.) After the king's messengers had left the town, they shut the gate to prevent the spies from escaping, in case they should be still in the town. כּאשׁר אהרי for אשׁר אהרי is uncommon, but it is analogous to אחרי־כן אשׁר in Gen 6:4.


  Joshua 2:8-9


  Notwithstanding these precautions, the men escaped. As soon as the officers had left Rahab's house, she went to the spies, who were concealed upon the roof, before they had lain down to sleep, which they were probably about to do upon the roof,—a thing of frequent occurrence in the East in summer time,—and confessed to them all that she believed and knew, namely, that God had given the land to the Israelites, and that the dread of them had fallen upon the Canaanites ("us," in contrast with "you," the Israelites, signifies the Canaanites generally, and not merely the inhabitants of Jericho), and despair had seized upon all the inhabitants of the land. The description of the despair of the Canaanites (Jos 2:9) is connected, so far as the expressions are concerned, with Exo 15:15 and Exo 15:16, to show that what Moses and the Israelites had sung after crossing the Red Sea was now fulfilled, that the Lord had fulfilled His promise (Exo 23:27 compared with Deu 2:25 and Deu 11:25), and had put fear and dread upon the Canaanites.


  Joshua 2:10


  The report of the drying up of the Red Sea (Exo 14:15.), of the defeat of the mighty kings of the Amorites, and of the conquest of their kingdoms, had produced this effect upon the Canaanites. Even in the last of these occurrences the omnipotence of God had been visibly displayed, so that what the Lord foretold to Moses (Deu 2:25) had now taken place; it had filled all the surrounding nations with fear and dread of Israel, and the heart and courage of the Canaanites sank in consequence.


  Joshua 2:11


  "When we heard this"—Rahab proceeded to tell them, transferring the feelings of her own heart to her countrymen—"our heart did melt" (it was thus that the Hebrew depicted utter despair; "the hearts of the people melted, and became as water," Jos 7:5), "and there did not remain any more spirit in any one:" i.e., they lost all strength of mind for acting, in consequence of their fear and dread (vid., Jos 5:1, though in Kg1 10:5 this phrase is used to signify being out of one's-self from mere astonishment). "For Jehovah your God is God in heaven above, and upon the earth beneath." To this confession of faith, to which the Israelites were to be brought through the miraculous help of the Lord (Deu 4:39), Rahab also attained; although her confession of faith remained so far behind the faith which Moses at that time demanded of Israel, that she only discerned in Jehovah a Deity (Elohim) in heaven and upon earth, and therefore had not yet got rid of her polytheism altogether, however close she had come to a true and full confession of the Lord. But these miracles of divine omnipotence which led the heart of this sinner with its susceptibility for religious truth to true faith, and thus became to her a savour of life unto life, produced nothing but hardness in the unbelieving hearts of the rest of the Canaanites, so that they could not escape the judgment of death.


  Joshua 2:12-14


  After this confession Rahab entreated the spies to spare her family (father's house), and made them promise her on oath as a sign of their fidelity, that on the capture of Jericho, which is tacitly assumed as self-evident after what had gone before, they would save alive her parents, and brothers and sisters, and all that belonged to them (i.e., according to Jos 6:23, the children and families of her brothers and sisters), and not put them to death; all of which they promised her on oath. "A true token," lit. a sign of truth, i.e., a sign by which they guaranteed the truth of the kindness for which she asked. This sign consisted in nothing but the solemn oath with which they were to confirm their assurance, and, according to Jos 2:14, actually did confirm it. The oath itself was taken in these words, "our soul shall die for you," by which they pledged their life for the life of Rahab and her family in this sense: God shall punish us with death if we are faithless, and do not spare thy life and the lives of thy relations. Though the name of God is not really expressed, it was implied in the fact that the words are described as swearing by Jehovah. But the spies couple their assurance with this condition, "if ye utter not this our business," do not betray us, sc., so that we should be pursued, and our life endangered; "then will we show thee mercy and truth" (cf. Gen 24:27).


  Joshua 2:15


  Rahab then let them down by a rope through the window, namely, into the open country; for her house stood against or upon the town wall, so that she lived upon the wall, and advised them to get to the mountains, that they might not meet the men who had been sent out in pursuit of them, and to hide themselves there for three days, when the pursuers would have returned.


  Joshua 2:17


  In conclusion, the spies guarded against any arbitrary interpretation and application of their oath, by imposing three conditions, on the non-fulfilment of which they would be released from their oath. הזּה for הזּאת is to be explained in Jos 2:17 from the fact that the gender is often disregarded in the use of the pronoun (see Ewald, 183, a.), and in Jos 2:18 from the fact that there the gender is determined by the nomen rectum (see Ewald, 317, d.).


  Joshua 2:18


  The first condition was, that when the town was taken Rahab should make her house known to the Israelites, by binding "the cord of this crimson thread," i.e., this cord made of crimson thread, in the window from which she had let them down. The demonstrative "this" leads to the conclusion adopted by Luther and others, that "this cord" is the rope (חבל) mentioned in Jos 2:15, as no other word had been mentioned to which they could refer; and the fact that nothing has been said about the sign in question being either given or received, precludes the idea that the spies gave the cord to Rahab for a sign. The crimson or scarlet colour of the cord (שׁני = שׁני תּולעת; see at Exo 25:4), as the colour of vigorous life, made this cord an expressive sign of the preservation of Rahab's life and the lives of her relations. The second condition was, that when the town was taken, Rahab should collect together her parents, and her brothers and her sisters, into her own house.


  Joshua 2:19-20


  Whoever went outside the door, his blood should be upon his own head; i.e., if he was slain outside by the Israelitish soldiers, he should bear his death as his own fault. But every one who was with her in the house, his blood should fall upon their (the spies') head, if any hand was against them, i.e., touched them or did them harm (vid., Exo 9:3). The formula, "his blood be upon his head," is synonymous with the legal formula, "his blood be upon him" (Lev 20:9). The third condition (Jos 2:20) is simply a repetition of the principal condition laid down at the very outset (Jos 2:14).


  Joshua 2:21


  When Rahab had accepted all these conditions, she let the men go, and bound the red cord in the window. It is not to be supposed that she did this at once, but merely as soon as it was necessary. It is mentioned here for the purpose of bringing the subject to a close.


  Joshua 2:22


  The spies remained three days in the mountains, till the officers returned to the town, after searching for them the whole way in vain. The mountains referred to are probably the range on the northern side of Jericho, which afterwards received the name of Quarantana (Arab. Kuruntul), a wall of rock rising almost precipitously from the plain to the height of 1200 or 1500 feet, and full of grottoes and caves on the eastern side. These mountains were well adapted for a place of concealment; moreover, they were the nearest to Jericho, as the western range recedes considerably to the south of Wady Kelt (vid., Rob. ii. p. 289).


  Joshua 2:23


  After this they returned to the camp across the Jordan, and informed Joshua of all that had befallen them, and all that they had heard. On Jos 2:24, see Jos 2:9.


  Joshua 3


  Passage Through the Jordan—Joshua 3-4


  The following morning, after the return of the spies into the camp, Joshua proceeded with the people from Shittim to the bank of the Jordan, to complete the necessary preparations there, and then cross the river and enter Canaan (Jos 3:1). The crossing of this boundary river of Canaan, or rather the passage through the bed of the river, which had been dried up by a miracle of divine omnipotence at the place of crossing, is narrated in these two chapters in the following manner: first (Jos 3:1-6), the final preparations for crossing; and then the passage through the bed of the river and the erection of stones as a permanent memorial of this miracle. This is arranged in three parts: viz., Jos 3:7-17, the commencement of the crossing; Jos 4:1-14, its further progress; and Jos 4:15-24, its close. The account is also arranged upon the following plan: in every one of these three sections the command of God to Joshua is mentioned first (cf. Jos 3:7-8; Jos 4:2-3, Jos 4:15-16); then the communication of this command to the people by Joshua; and finally its execution (Jos 3:9-17; Jos 4:4-13, Jos 4:17-20). This arrangement was adopted by the author for the purpose of bringing distinctly out to view, not only the miracle itself, but also the means with which God associated the performance of the miracle, and also of impressing deeply upon the memory of the people both the divine act and the end secured. In doing this, however, some repetitions were inevitable, in consequence of the endeavour, so peculiar to the Hebrew mode of writing history to mark and round off the several points in the occurrences described, by such comprehensive statements as anticipate the actual course of events. It is to this arrangement and dovetailing of the differing points that we must attribute the distribution of the revelation and commands which Joshua received from God, over the several portions of the history; and consequently we are not to suppose, that at each separate point during the passage God revealed to Joshua what he was to do, but must rather assume that He actually revealed and commanded whatever was requisite all at once, on the day before the miraculous passage.


  Joshua 3:1-4


  "Arrangements for the Passage through the Jordan.—When they reached the Jordan, the Israelites rested till they passed over. לוּן, to pass the night; then in a wider sense to tarry, Pro 15:31; here it means to rest. According to Jos 3:2, they stayed there three days. "At the end (after the expiration) of three days" cannot refer to the three days mentioned in Jos 1:11, if only because of the omission of the article, apart from the reasons given in the note upon Jos 1:11, which preclude the supposition that the two are identical. The reasons why the Israelites stayed three days by the side of the Jordan, after leaving Shittim, are not given, but they are not difficult to guess; for, in the first place, before it could be possible to pass into an enemy's country, not only with an army, but with all the people, including wives, children, and all their possessions, and especially when the river had first of all to be crossed, it must have been necessary to make many preparations, which would easily occupy two or three days. Besides this, the Jordan at that time was so high as to overflow its banks, so that it was impossible to cross the fords, and they were obliged to wait till this obstruction was removed. But as soon as Joshua was assured that the Lord would make a way for His people, he issued the following instructions through the proper officers to all the people in the camp: "When ye see the ark of the covenant of the Lord your God, and (see) the Levitical priests bear it, then ye shall remove from your place, and go after it: yet there shall be a space between you and it, about two thousand cubits by measure: come not near unto it; that ye may know the way by which ye must go: for ye have not passed this way yesterday and the day before." On the expression "the Levitical priests," see at Deu 31:25, as compared with Jos 3:9 and Jos 17:9. בּינו, both here and in Jos 8:11, should probably be pointed בּינו (vid., Ewald, 266, a.). This command referred simply to the march from the last resting-place by the Jordan into the river itself, and not to the passage through the river, during which the priests remained standing with the ark in the bed of the river until the people had all passed through (Jos 3:8 and Jos 3:17).


  The people were to keep about 2000 cubits away from the ark. This was not done, however, to prevent their going wrong in the unknown way, and so missing the ford, for that was impossible under the circumstances; but the ark was carried in front of the people, not so much to show the road as to make a road by dividing the waters of the Jordan, and the people were to keep at a distance from it, that they might not lose sight of the ark, but keep their eyes fixed upon it, and know the road by looking at the ark of the covenant by which the road had been made, i.e., might know and observe how the Lord, through the medium of the ark, was leading them to Canaan by a way which they had never traversed before, i.e., by a miraculous way.


  Joshua 3:5-6


  Joshua then issued instructions (a) to the people to sanctify themselves, because on the morrow the Lord would do wonders among them; and (b) to the priests, to carry the ark of the covenant in front of the people. The issuing of these commands with the prediction of the miracle presupposes that the Lord had already made known His will to Joshua, and serves to confirm our conclusions as to the arrangement of the materials. The sanctification of the people did not consist in the washing of their clothes, which is mentioned in Exo 19:10, Exo 19:14, in connection with the act of sanctification, for there was no time for this; nor did it consist in merely changing their clothes, which might be a substitute for washing, according to Gen 35:2, or in abstinence from connubial intercourse (Exo 19:15), for this was only the outward side of sanctification. It consisted in spiritual purification also, i.e., in turning the heart to God, in faith and trust in His promise, and in willing obedience to His commandments, that they should lay to heart in a proper way the miracle of grace which the Lord was about to work in the midst of them and on their behalf on the following day. "Wonders:" those miraculous displays of the omnipotence of God for the realization of His covenant of grace, which He had already promised in connection with the conquest of Canaan (Exo 34:10). In Jos 3:6, where the command to the priests is given, the fulfilment of the command is also mentioned, and the course of events anticipated in consequence.


  Joshua 3:7


  Commencement of the Crossing.—First of all (in Jos 3:7 and Jos 3:8), the revelation made by God to Joshua, that He would begin this day to make him great, i.e., to glorify him before the Israelites, and the command to the priests who bore the ark of the covenant to stand still in the river, when they came to the water of the Jordan; then (Jos 3:9-13) the publication of this promise and command to the people; and lastly (Jos 3:14-17), the carrying out of the command. אחל, I will begin to make thee great. The miraculous guidance of the people through the Jordan was only the beginning of the whole series of miracles by which the Lord put His people in possession of the promised land, and glorifies Joshua in the sight of Israel in the fulfilment of his office, as He had glorified Moses before. Just as Moses was accredited in the sight of the people, as the servant of the Lord in whom they could trust, by the miraculous division of the Red Sea (Exo 14:31), so Joshua was accredited as the leader of Israel, whom the Almighty God acknowledged as He had His servant Moses, by the similar miracle, the division of the waters of Jordan. Only the most important points in the command of God to the priests are given in v. 8. The command itself is communicated more fully afterwards in the address to the people, in v. 13. When they came with the ark to the end of the waters of Jordan-i.e., not to the opposite side, but to the nearest bank; that is to say, as soon as they reached the water in the bed of the river-they were to stand still (vid., v. 15, and Jos 4:11), in order, as we see from what follows, to form a dam as it were against the force of the water, which was miraculously arrested in its course, and piled up in a heap. Moses divided the waters of the Red Sea with his rod; Joshua was to do the same to the Jordan with the ark of the covenant, the appointed symbol and vehicle of the presence of the Almighty God since the conclusion of the covenant. Wherever the ordinary means of grace are at hand, God attaches the operations of His grace to them; for He is a God of order, who does not act in an arbitrary manner in the selection of His means.


  Joshua 3:9


  The summons to the children of Israel, i.e., to the whole nation in the persons of its representatives, to draw near (גּשׁוּ for גּשׁוּ, as in Sa1 14:38; Rut 2:14) to hear the words of the Lord its God, points to the importance of the following announcement by which Israel was to learn that there was a living God in the midst of it, who had the power to fulfil His word. Jehovah is called a "living God," in contrast with the dead gods of the heathen, as a God who proved himself to be living, with special reference to those "divine operations by which God had shown that He was living and watchful on behalf of His people; just as His being in the midst of the people did not denote a naked presence, but a striking degree of presence on the part of God in relation to the performance of extraordinary operations, or the manifestation of peculiar care" (Seb. Schmidt). The God of Israel would now manifest himself as a living God by the extermination of the Canaanites, seven tribes of whom are enumerated, as in Deu 7:1 (see the remarks on this passage). Joshua mentions the destruction of these nations as the purpose which God had in view in the miraculous guidance of Israel through the Jordan, to fill the Israelites with confidence for their entrance into the promised land.


  Joshua 3:11


  After this inspiriting promise, Joshua informed the people what the Lord intended to do first: "Behold, the ark of the covenant of the Lord of the whole earth will go before you into Jordan." כּל־הארץ 'adown is a genitive dependent upon הברית ארון, the strict subordination of the construct state being loosened in this case by the article before the nomen regens. The punctuators have therefore separated it from the latter by sakeph-katon, without thereby explaining it as in opposition or giving any support to the mistaken exposition of Buxtorff and Drusius, that "the ark of the covenant is called the ruler of the whole earth." The description of Jehovah as "Lord of the whole earth," which is repeated in Jos 3:13, is very appropriately chosen for the purpose of strengthening confidence in the omnipotence of the Lord. This epithet "exalted the government of God over all the elements of the world, that the Israelites might have no doubt that as seas and rivers are under His control, the waters, although liquid by nature, would become stable at His nod" (Calvin). The expression, "passeth over before you into Jordan," is more precisely explained in the course of the narrative: the ark of the covenant went (was carried) before the people into the river, and then stood still, as the bulwark of the people, till the passage was completed; so that the word "before" indicates the protection which it would afford.


  Joshua 3:12-13


  "And take to you (i.e., appoint) twelve men out of the tribes of Israel, one for each tribe." For what purpose is not stated here, but is apparent from what follows (Jos 4:2.). The choice or appointment of these men was necessarily commanded before the crossing commenced, as they were to stand by the side of Joshua, or near the bearers of the ark of the covenant, so as to be at hand to perform the duty to be entrusted to them (Jos 4:3.). Joshua then concludes by foretelling the miracle itself: "It will come to pass, that when the soles of the feet of the priests who bear the ark of the Lord shall settle down in the water of the Jordan, the waters of the Jordan shall be cut off; namely, the waters flowing down from above, and shall stand still as one heap." "Shall be cut off," so as to disappear; namely, at the place where the priests stand with the ark of the covenant. This took place through the waters standing still as a heap, or being heaped up, at some distance above the standing-place. אחד נד is an accusative of more precise definition. The expression is taken from the song of Moses (Exo 15:8).


  Joshua 3:14


  The event corresponded to the announcement.—Jos 3:14-16. When the people left their tents to go over the Jordan, and the priests, going before the ark of the covenant, dipped their feet in the water ("the brim of the water," Jos 3:15, as in Jos 3:8), although the Jordan was filled over all its banks throughout the whole time of harvest, the waters stood still: the waters flowing down from above stood as a heap at a very great distance off, by the town of Adam, on the side of Zarthan; and the waters flowing down to the salt sea were entirely cut off, so that the people went through the dried bed of the river opposite to Jericho. Jos 3:14-16 form one large period, consisting of three protases (Jos 3:14, Jos 3:15), the first and third of which are each of them more precisely defined by a circumstantial clause, and also of three apodoses (Jos 3:16). In the protases the construction passes from the infinitive (בּנסע and כּבוא) into the finite verb (נטבּלוּ),—a thing of frequent occurrence (see Ewald, 350). The circumstantial clause (Jos 3:15), "and the Jordan was filled over all its banks all the days of harvest," brings out in all its fulness the miracle of the stoppage of the water by the omnipotence of God. Every attempt to explain the miracle as a natural occurrence is thereby prevented; so that Eichhorn pronounces the clause a gloss, and endeavours in this manner to get rid of it altogether. על־כּל־גּבותיו might mean full against all its banks, flowing with its banks full, or "full to the brim" (Robinson, Pal. ii. p. 262, according to the lxx and Vulg.); but if we compare Jos 4:18, "the waters of Jordan returned to their place, and went over all its banks as before," with the parallel passage in Isa 8:7, "the river comes up over all its channels and goes over all its banks," there can be no doubt that the words refer to an overflowing of the banks, and not merely to their being filled to the brim, so that the words must be rendered "go over the banks." But we must not therefore understand them as meaning that the whole of the Ghor was flooded. The Jordan flows through the Ghor, which is two hours' journey broad at Beisan, and even broader to the south of that (see at Deu 1:1), in a valley about a quarter of an hour in breadth which lies forty or fifty feet lower, and, being covered with trees and reeds, presents a striking contrast to the sandy slopes which bound it on both sides. In many places this strip of vegetation occupies a still deeper portion of the lower valley, which is enclosed by shallow banks not more than two or three feet high, so that, strictly speaking, we might distinguish three different banks at the places referred to: namely, the upper or outer banks, which form the first slope of the great valley; the lower or middle banks, embracing that strip of land which is covered with vegetation; and then the true banks of the river's bed (see Burckhardt, Syr. pp. 593ff., and Robinson, Pal. ii. pp. 254ff., and Bibl. Researches, pp. 333ff.). The flood never reaches beyond the lower line of the Ghor, which is covered with vegetation, but even in modern times this line has sometimes been overflowed. For example, Robinson (Pal. ii. p. 255, compared with p. 263) found the river so swollen when he visited it in 1838, that it filled its bed to the very brim, and in some places flowed over and covered the ground where the bushes grew. This rise of the water still takes place at the time of harvest in April and at the beginning of May (see at Lev 23:9.), and therefore really at the close of the rainy reason, and after the snow has been long melted upon Hermon, as it is then that the lake of Tiberias reaches its greatest height, in consequence of the rainy season and the melting of the snow, so that it is only then that the Jordan flows with its full stream into the Dead Sea (Robinson, ii. p. 263). At this time of the year the river cannot of course be waded through even at its shallowest fords, whereas this is possible in the summer season, when the water is low. It is only by swimming that it can possibly be crossed, and even that cannot be accomplished without great danger, as it is ten or twelve feet deep in the neighbourhood of Jericho, and the current is very strong (vid., Seetzen, R. ii. pp. 301, 320-1; Rob. ii. p. 256). Crossing at this season was regarded as a very extraordinary feat in ancient times, so that it is mentioned in Ch1 12:15 as a heroic act on the part of the brave Gadites. It may possibly have been in this way that the spies crossed and recrossed the river a few days before. But that was altogether impossible for the people of Israel with their wives and children.


  It was necessary, therefore, that the Lord of the whole earth should make a road by a miracle of His omnipotence, which arrested the descending waters in their course, so that they stood still as a heap "very far," sc., from the place of crossing, "by the town of Adam" (בּאדם must not be altered into מאדם, from Adam, according to the Keri), "which is by the side of Zarthan." The city of Adam, which is not mentioned anywhere else (and which Luther has erroneously understood as an appellative, according to the Arabic, "people of the city"), is not to be confounded with Adamah, in the tribe of Naphtali (Jos 19:36). The town of Zarthan, by the side of which Adam is situated, has also vanished. Van de Velde and Knobel imagine that the name Zarthan has been preserved in the modern Kurn (Horn) Sartabeh, a long towering rocky ridge on the south-west of the ford of Damieh, upon which there are said to be the ruins of a castle. This conjecture is not favoured by any similarity in the names so much as by its situation. For, on the one hand, the mountain slopes off from the end of this rocky ridge, or from the loftiest part of the horn, into a broad shoulder, from which a lower rocky ridge reaches to the Jordan, and seems to join the mountains on the east, so that the Jordan valley is contracted to its narrowest dimensions at this point, and divided into the upper and lower Ghor by the hills of Kurn Sartabeh; and consequently this was apparently the most suitable point for the damming up of the waters of the Jordan (see Robinson, Bibl. Researches, pp. 293-4). On the other hand, this site tallies very well with all the notices in the Bible respecting the situation of the town of Zarthan, or Zeredetha (Kg1 7:46, compared with Ch2 4:17): viz., at Kg1 4:12, where Zarthan is said to have been by the side of the territory of Bethshean; also at Kg1 7:46, where Zarthan and Succoth are opposed to one another; and at Jdg 7:22, where the reading should be צרדתה, according to the Arabic and Syriac versions. Hence Knobel supposes that Adam was situated in the neighbourhood of the present ford Damieh, near to which the remains of a bridge belonging to the Roman era are still to be found (Lynch, Expedition). The distance of Kurn Sartabeh from Jericho is a little more than fifteen miles, which tallies very well with the expression "very far." Through this heaping up of the waters coming down from above, those which flowed away into the Dead Sea (the sea of the plain, see Deu 4:49) were completely cut off (נכרתוּ תּמּוּ are to be taken together, so that תּמּוּ merely expresses the adverbial idea wholly, completely), and the people went over, probably in a straight line from Wady Hesbn to Jericho.


  Joshua 3:17


  But the priests stood with the ark of the covenant "in the midst of Jordan," i.e., in the bed of the river, not merely by the river, "upon dry ground, הכן," lit., firmando, i.e., with a firm foot, whilst all Israel went over upon dry ground, "till all the people were passed over." This could easily have been accomplished in half a day, if the people formed a procession of a mile or upwards in breadth.


  Joshua 4


  Joshua 4:1


  Crossing the River.—In the account of the crossing, the main point is their taking twelve stones with them from the bed of the river to the opposite side to serve as a memorial. To set forth the importance of this fact as a divine appointment, the command of God to Joshua is mentioned first of all (Jos 4:2, Jos 4:3); then the repetition of this command by Joshua to the men appointed for the work (Jos 4:4-7); and lastly, the carrying out of the instructions (Jos 4:8). This makes it appear as though God did not give the command to Joshua till after the people had all crossed over, whereas the twelve men had already been chosen for the purpose (Jos 3:12). But this appearance, and the discrepancy that seems to arise, vanish as soon as we take the different clauses-which are joined together here by vav consec., according to the simple form of historical composition adopted by the Hebrews, "and Jehovah spake, saying," etc. (Jos 4:2, Jos 4:3); "and Joshua called the twelve men," etc. (Jos 4:4),—and arrange them in logical order, and with their proper subordination to one another, according to our own modes of thought and conversation, as follows: "Then Joshua called the twelve men-as Jehovah had commanded him, saying, 'Take you twelve men out of the people,' etc.—and said to them," etc.


  Joshua 4:1-5


  When all the people had crossed over Jordan,


  Joshua issued to the twelve men who had been appointed by the twelve tribes the command given to him by God: "Go before the ark of Jehovah into the midst of Jordan, and take every man a stone upon his shoulder, according to the number of the tribes of the Israelites," or, as it is expressed in the fuller explanation in the divine command in Jos 4:3, "from the standing-place of the priests, the setting up of twelve stones (הכין is an infinitive used as a substantive, or else it should be pointed as a substantive), and carry them over with you, and lay them down in the place of encampment where ye shall pass the night."


  Joshua 4:6-7


  This (viz., their taking the twelve stones with them and setting them up) was to be a sign in Israel; the stones were to serve as a memorial of the miraculous crossing of the Jordan to all succeeding generations. For the expression "if your children ask to-morrow (in future)," etc., see Exo 13:14; Exo 12:26-27, and Deu 6:20-21.


  Joshua 4:8-9


  The children of Israel carried out these instructions. The execution is ascribed to the "children of Israel," i.e., to the whole nations, because the men selected from the twelve tribes acted in the name of the whole nation, and the memorial was a matter of equal importance to all. ינּחוּם does not signify that they set up the stones as a memorial, but simply that they laid them down in their place of encampment. The setting up at Gilgal is mentioned for the first time in Jos 4:20. In addition to this, Joshua set up twelve stones for a memorial, on the spot where the feet of the priests had stood as they bore the ark of the covenant, which stones were there "to this day," i.e., the time when the account was written. There is nothing to warrant our calling this statement in question, or setting it aside as a probable gloss, either in the circumstance that nothing is said about any divine command to set up these stones, or in the opinion that such a memorial would have failed of its object, as it could not possibly have remained, but would very speedily have been washed away by the stream. The omission of any reference to a command from God proves nothing, simply because divine commands are frequently hinted at but briefly, so that the substance of them has to be gathered from the account of their execution (compare Jos 3:7-8, with Jos 3:9-13, and Jos 4:2-3, with Jos 4:4-7); and consequently we may assume without hesitation that such a command was given, as the earlier commentators have done. Moreover, the monument did not fail of its object, even if it only existed for a short time. The account of its erection, which was handed down by tradition, would necessarily help to preserve the remembrance of the miraculous occurrence. But it cannot be so absolutely affirmed that these stones would be carried away at once by the stream, so that they could never be seen any more. As the priests did not stand in the middle or deepest part of the river, but just in the bed of the river, and close to its eastern bank, and it was upon this spot that the stones were set up, and as we neither know their size nor the firmness with which they stood, we cannot pronounce any positive opinion as to the possibility of their remaining. It is not likely that they remained there for centuries; but they were intended rather as a memorial for the existing generation and their children, than for a later age, which would be perpetually reminded of the miraculous help of God by the monument erected in Gilgal.


  Joshua 4:10-11


  Whilst Joshua was carrying out all that Jehovah had commanded him to say to the people, according to the command of Moses-that is to say, whilst the people were passing through the Jordan before the ark, and the twelve men were carrying over the stones out of the river to the resting-place on the other side, and Joshua himself was setting up twelve stones in Jordan for a memorial-during all this time, the priests stood with the ark in the bed of the river; but after all the people, including the twelve men who took the stones out of the Jordan, had finished crossing, the ark of the Lord passed over, with the priests, before the people: that is to say, it stationed itself again, along with the priests, at the head of the people. The words "according to all that Moses had commanded Joshua" do not refer to any special instructions which Moses had given to Joshua with reference to the crossing, for no such instructions are to be found in the Pentateuch, nor can they be inferred from Num 27:23; Deu 3:28, or Deu 31:23; they simply affirm that Joshua carried out all the commands which the Lord had given him, in accordance with the charge which he received from Moses at the time when he was first called. Moses had called him and instructed him to lead to the people into the promised land, in consequence of a divine command; and had given him the promise, at the same time, that Jehovah would be with him as He had been with Moses. This contained implicite an admonition to Joshua to do only what the Lord should command him. And if this was how Joshua acted, the execution of the commands of God was also an observance of the command of Moses. The remark in Jos 4:10, "and the people hastened and passed over," i.e., passed hastily through the bed of the river, is introduced as an explanation of the fact that the priests stood still in the bed of the river the whole time that the crossing continued. As the priests stood in one spot whilst all the people were passing over, it was necessary that the people should hasten over, lest the strength of the priests should be exhausted. This reason for hastening, however, does not preclude the other-namely, that the crossing had to be finished in one day, before night came on. The statement in Jos 4:11, that when all the people had passed over, the ark of the Lord also passed over with the priests, is so far anticipatory of the actual course of the events, that up to this time nothing has been said about the fighting men belonging to the two tribes and a half having passed over (Jos 4:12, Jos 4:13); nor has the command of God for the ark to pass over been mentioned (Jos 4:15.), though both of these must have preceded the crossing of the ark in order of time. It is to be observed, that, in the words "the art of the Lord passed over, and the priests," the priests are subordinate to the ark, because it was through the medium of the ark of the Lord that the miracle of drying up the river had been effected: it was not by the priests, but by Jehovah the Almighty God, who was enthroned upon the ark, that the waters were commanded to stand still. "Before the people" (Eng. Ver. "in the presence of the people") has the same signification in Jos 4:11 as in Jos 3:6, Jos 3:14.


  Joshua 4:12-14


  The account of the fighting men of the tribes on the east of the Jordan passing over along with them, in number about 40,000, is added as a supplement, because there was no place in which it could be appropriately inserted before, and yet it was necessary that it should be expressly mentioned that these tribes performed the promise they had given (Jos 1:16-17), and in what manner they did so. The words וגו ויּעברוּ do not imply that these 40,000 men crossed over behind the priests with the ark, which would not only be at variance with the fact so expressly stated, that the ark of the covenant was the medium of the miraculous division of the water, but also with the distant statement in Jos 4:18, that when the priests, with the ark, set their feet upon the dry land, the waters filled the river again as they had done before. The imperfect with vav consec. here expresses simply the order of thought, and not of time. "Arboth Jericho," the steppes of Jericho, were that portion of the Arabah or Ghor which formed the environs of Jericho, and which widens here into a low-lying plain of about three and a half or four hours' journey in breadth, on account of the western mountains receding considerably to the south of the opening of the Wady Kelt (Rob. Pal. ii. pp. 263ff.).—In Jos 4:14 the writer mentions still further the fact that the Lord fulfilled His promise (in Jos 3:7), and by means of this miracle so effectually confirmed the authority of Joshua in the eyes of Israel, that the people feared him all the days of his life as they had feared Moses. "This was not the chief end of the miracle, that Joshua increased in power and authority; but since it was a matter of great importance, so far as the public interests were concerned, that the government of Joshua should be established, it is very properly mentioned, as an addition to the benefits that were otherwise conferred, that he was invested as it were with sacred insignia, which produced such a felling of veneration among the people, that no one dared to treat him with disrespect" (Calvin).


  Joshua 4:15


  Termination of the miraculous Passage through the Jordan.—As soon as the priests left their standing-place in the river with the ark of the covenant, according to the command of God made known to them by Joshua, and the soles of their feet "tore themselves loose upon the dry ground" (נתּקוּ אל החרבה, constructio praegnans, for they tore themselves loose from the soft soil of the river, and trode upon the dry or firm ground), the waters of the Jordan returned again to their place, and went over all its banks as before (vid., Jos 3:15). This affirms as clearly as possible that it was the ark which kept back the stream.


  Joshua 4:19


  The crossing took place on the tenth day of the first month, that is to say, on the same day on which, forty years before, Israel had begun to prepare for going out of Egypt by setting apart the paschal lamb (Exo 12:3). After crossing the river, the people encamped at Gilgal, on the eastern border of the territory of Jericho. The place of encampment is called Gilgal proleptically in Jos 4:19 and Jos 4:20 (see at Jos 5:9).


  Joshua 4:20


  There Joshua set up the twelve stones, which they had taken over with them out of the Jordan, and explained to the people at the same time the importance of this memorial to their descendants (Jos 4:21, Jos 4:22), and the design of the miracle which had been wrought by God (Jos 4:24). On Jos 4:21, Jos 4:22, see Jos 4:6, Jos 4:7. אשׁר (Jos 4:23), quod, as (see Deu 2:22). The miracle itself, like the similar one at the Dead Sea, had a double intention, viz., to reveal to the Canaanites the omnipotence of the God of Israel, the strong hand of the Lord (compare Exo 14:4, Exo 14:18, with Jos 6:6; and for the expression "the hand of the Lord is mighty," see Exo 3:19; Exo 6:1, etc.), and to serve as an impulse to the Israelites to fear the Lord their God always (see at Exo 14:31).


  Joshua 5


  Circumcision of the People, and Celebration of the Passover at Gilgal—Jos 5:1-12


  When the Israelites had trodden the soil of Canaan, Joshua began immediately to make arrangements for conquering the land, and destroying its inhabitants. As the Lord had only promised his His assistance on condition that the law given by Moses was faithfully observed (Jos 1:7.), it was necessary that he should proceed first of all to impose it as an inviolable obligation, not only upon himself, but also upon all the people entrusted to his charge, to fulfil all the precepts of the law, many of which could not be carried out during the journey through the wilderness, whilst many others had only been given with special reference to the time when the people should be dwelling in Canaan. The first duty which devolved upon him in this respect, was to perform the rite of circumcision upon the generation that had been born in the wilderness, and had grown up without circumcision, so that the whole congregation might be included in the covenant of the Lord, and be able to keep the passover, which was to be celebrated in a few days in the manner prescribed by the law.


  Joshua 5:1


  Circumcision of the People.—Jos 5:1. Whilst, on the one hand, the approach of the passover rendered it desirable that the circumcision of those who had remained uncircumcised should be carried out without delay, on the other hand the existing circumstances were most favourable for the performance of this covenant duty, inasmuch as the miracle wrought in connection with the passage through the Jordan had thrown the Canaanites into such alarm that there was no fear of their attacking the Israelitish camp. To indicate this, the impression produced by this miracle is described, namely, that all the kings of Canaan had been thrown into despair in consequence. All the tribes of Canaan are grouped together here under the names of Amorites and Canaanites, the tribes in possession of the mountains being all called Amorites, and those who lived by the sea, i.e., by the shore of the Mediterranean, Canaanites (vid., Jos 1:4): for the Amorites upon the mountains were the strongest of all the Canaanitish tribes at that time (see at Gen 10:16); whilst the name Canaanites, i.e., the bent one (see at Gen 9:25), was peculiarly appropriate to the inhabitants of the lowlands, who relied upon trade more than upon warfare, and were probably dependent upon the strong and mighty Amorites. The application of the expression "beyond Jordan" (Eng. Ver. "on the side of") to the country on this side, may be explained on the ground that the historian was still writing from the stand-point of the crossing. But in order to prevent any misunderstanding, he adds "towards the west," as he had previously added "towards the sunrise," in Jos 1:15, when speaking of the land on the eastern side. That we have the report of an eye-witness here is evident from the words, "until we were passed over:" the reading of the Keri, עברם (till they were passed over), is nothing but an arbitrary and needless conjecture, and ought not to have been preferred by Bleek and others, notwithstanding the fact that the ancient versions and some MSS also adopt it.


  Joshua 5:2-8


  At that time (sc., the time of their encampment at Gilgal, and when the Canaanites were in despair) Joshua had the people "circumcised again, the second time." The word שׁנית (a second time) is only added to give emphasis to שׁוּב, or as an explanation of it, and is not to be pressed, either here or in Isa 11:11, as though it denoted the repetition of the same act in every respect, i.e., of an act of circumcision which had once before been performed upon the whole nation. It merely expresses this meaning, "circumcise the people again, or the second time, as it was formerly circumcised" (i.e., a circumcised people, not in the same manner in which it once before had circumcision performed upon it). When the people came out of Egypt they were none of them uncircumcised, as distinctly affirmed in Jos 5:5; but during their journey through the wilderness circumcision had been neglected, so that now the nation was no longer circumcised, and therefore it was necessary that circumcision should be performed upon the nation as a whole, by circumcising all who were uncircumcised. The opinion of Masius and O. v. Gerlach, that the expression "the second time" refers to the introduction of circumcision, when Abraham was circumcised with all his house, is very far-fetched. צרים חרבות are not "sharp knives," but "stone knives," which were used according to ancient custom (see at Exo 4:25), literally knives of rocks (the plural zurim is occasioned by charboth, as in Num 13:32, etc.; the singular might have been used: see Ewald, 270, c.).


  Joshua 5:3


  Joshua had the circumcision performed "at the hill of the foreskins," as the place was afterwards called from the fact that the foreskins were buried there.


  Joshua 5:4-7


  The reason for the circumcision of the whole nation was the following: all the fighting men who came out of Egypt had died in the wilderness by the way; for all the people that came out were circumcised; but all that were born in the wilderness during the journey had not been circumcised (ממּצרים בּצאתם, on their coming out of Egypt, which only came to an end on their arrival in Canaan). They walked forty years in the wilderness; till all the people—that is to say, all the fighting men—who came out of Egypt were consumed, because they had not hearkened to the voice of the Lord, and had been sentenced by the Lord to die in the wilderness (Jos 5:6; cf. Num 14:26., Num 26:64-65, and Deu 2:14-16). But He (Jehovah) set up their sons in their place, i.e., He caused them to take their place; and these Joshua circumcised (i.e., had them circumcised), for they were uncircumcised, because they had not been circumcised by the way. This explains the necessity for a general circumcision of all the people, but does not state the reason why those who were born in the wilderness had not been circumcised. All that is affirmed in Jos 5:5 and Jos 5:7 is, that this had not taken place "by the way." The true reason may be gathered from Jos 5:6, if we compare the statement made in this verse, "for the children of Israel walked forty years in the wilderness, till all the men that were capable of bearing arms were consumed ... unto whom the Lord sware that He would not show them the land promised to the fathers," with the sentence pronounced by God to which these words refer, viz., Num 14:29-34. The Lord is then said to have sworn that all the men of twenty years old and upwards, who had murmured against Him, should perish in the wilderness; and though their sons should enter the promised land, they too should pasture, i.e., lead a nomad life, for forty years in the wilderness, and bear the apostasy of their fathers, till their bodies had fallen in the desert. This clearly means, that not only was the generation that came out of Egypt sentenced to die in the wilderness because of its rebellion against the Lord, and therefore rejected by God, but the sons of this generation had to bear the whoredom, i.e., the apostasy of their fathers from the Lord, for the period of forty years, until the latter had been utterly consumed; that is to say, during all this time they were to endure the punishment of rejection along with their fathers: with this difference alone, that the sons were not to die in the wilderness, but were to be brought into the promised land after their fathers were dead. The sentence upon the fathers, that their bodies should fall in the desert, was unquestionably a rejection of them on the part of God, an abrogation of the covenant with them. This punishment was also to be borne by their sons; and hence the reason why those who were born in the desert by the way were not circumcised. As the covenant of the Lord with the fathers was abrogated, the sons of the rejected generation were not to receive the covenant sign of circumcision. Nevertheless this abrogation of the covenant with the generation that had been condemned, was not a complete dissolution of the covenant relation, so far as the nation as a whole was concerned, since the whole nation had not been rejected, but only the generation of men that were capable of bearing arms when they came out of Egypt, whilst the younger generation which had grown up in the desert was to be delivered from the ban, which rested upon it as well, and brought into the land of Canaan when the time of punishment had expired. For this reason the Lord did not withdraw from the nation every sign of His grace; but in order that the consciousness might still be sustained in the young and rising generation, that the covenant would be set up again with them when the time of punishment had expired, He left them not only the presence of the pillar of cloud and fire, but also the manna and other tokens of His grace, the continuance of which therefore cannot be adduced as an argument against our view of the time of punishment as a temporary suspension of the covenant.


  But if this was the reason for the omission of circumcision, it did not commence till the second year of their journey, viz., at the time when the murmuring nation was rejected at Kadesh (Num 14); so that by "all the people that were born in the wilderness" we are to understand those who were born after that time, and during the last thirty-eight years of their wanderings, just as "all the people that came out of Egypt" are to be understood as signifying only those men who were twenty years old and upwards when they came out. Consequently circumcision was suspended as long as the nation was under the ban of the divine sentence pronounced upon it at Kadesh. This sentence was exhausted when they crossed the brook Zared and entered the country of the Amorites (compare Deu 2:14 with Num 21:12-13). Why, then, was not the circumcision performed during the encampment in the steppes of Moab either before or after the numbering, since all those who had been sentenced to die in the wilderness were already dead (Num 26:65)? The different answers which have been given to this question are some of them wrong, and others incomplete. For example, the opinion held by some, that the actual reason was that the forty years had not yet expired, is incorrect (see Deu 2:14). And the uncertainty how long they would remain in the steppes of Moab cannot be adduced as an explanation, as there were no circumstances existing that were likely to occasion a sudden and unexpected departure from Shittim. The reason why Moses did not renew the circumcision before the end of his own life, is to be sought for in the simple fact that he would not undertake an act of such importance without an express command from the Lord, especially as he was himself under sentence to die without entering the promised land. But the Lord did not enjoin the renewal of the covenant sign before Israel had been conducted into the promised land, because He saw fit first of all to incline the hearts of the people to carry out His commandment through this magnificent proof of His grace. It is the rule of divine grace first to give and then to ask. As the Lord did not enjoin circumcision as a covenant duty upon Abraham himself till He had given him a practical proof of His grace by leading him to Canaan, and by repeated promises of a numerous posterity, and of the eventual possession of the land; and just as He did not give the law to the children of Israel at Sinai till He had redeemed them with a mighty arm from the bondage of Egypt, and borne them on eagles' wings, and brought them to Himself, and had thereby made them willing to promise gladly to fulfil all that He should say to them as His covenant nation; so now He did not require the renewal of circumcision, which involved as the covenant sign the observance of the whole law, till He had given His people practical proofs, through the help afforded in the defeat of Sihon and Og, the kings of the Amorites, and in the miraculous division of the waters of Jordan, that He was able to remove all the obstacles that might lie in the way of the fulfilment of His promises, and give them the promised land for their inheritance, as He had sworn to their fathers.


  Joshua 5:8


  When the rite of circumcision had been performed upon them all, the people remained quietly in the camp till those who were circumcised had recovered. "They abode in their places," i.e., sat still as they were, without attempting anything. חיה, to revive (Gen 45:27; Job 14:14), or recover (Kg2 1:2; Kg2 8:8, etc.). The circumcision of the people could not be performed earlier than the day after the crossing of the Jordan, i.e., according to Jos 4:19, not earlier than the 11th day of the first month. Now, as the passover was to be kept, and actually was kept, on the 14th (Jos 5:10), the two accounts are said to be irreconcilable, and the account of the circumcision has been set down as a later and unhistorical legend. But the objections made to the historical credibility of this account—viz., that the suffering consequent upon circumcision made a person ill for several days, and according to Gen 34:25 was worst on the third day, so that the people could not have kept the passover on that day, and also that the people could not possibly have been all circumcised on one day—are founded upon false assumptions. In the latter, for example, the number of persons to be circumcised is estimated, most absurdly, at a million; whereas, according to the general laws of population, the whole of the male population of Israel, which contained only 601,730 of twenty years of age and upwards, besides 23,000 Levites of a month old and upwards, when the census was taken a short time before in the steppes of Moab, could not amount to more than a million in all, and of these between 280,000 and 330,000 were thirty-eight years old, and therefore, having been born before the sentence was pronounced upon the nation at Kadesh, and for the most part before the exodus from Egypt, had been already circumcised, so that there were only 670,000, or at the most 720,000, to be circumcised now. Consequently the proportion between the circumcised and uncircumcised was one to three or three and a half; and the operation could therefore be completed without any difficulty in the course of a single day. As regards the consequences of this operation, Gen 34:25 by no means proves that the pain was most acute on the third day; and even it this really were the case, it would not prevent the keeping of the passover, as the lambs could have been killed and prepared by the 280,000 or 330,000 circumcised men; and even those who were still unwell could join in the meal, since it was only Levitical uncleanness, and not disease or pain, which formed a legal impediment to this (Num 9:10.).


  But if there were about 300,000 men of the age of forty and upwards who could not only perform the rite of circumcision upon their sons or younger brother, but, if necessary, were able at any moment to draw the sword, there was no reason whatever for their being afraid of an attack on the part of the Canaanites, even if the latter had not been paralyzed by the miraculous crossing of the Jordan.


  Joshua 5:9


  When the circumcision was completed, the Lord said to Joshua, "This day have I rolled away the reproach of Egypt from off you." "The reproach of Egypt" is the reproach proceeding from Egypt, as "the reproach of Moab," in Zep 2:8, is the reproach heaped upon Israel by Moab (cf. Isa 51:7; Eze 16:57). We are not to understand by this the Egyptian bondage, or the misery which still cleaved to the Israelites from Egypt, and the still further misery which they had suffered during their journey, on account of the displeasure of Jehovah (Knobel), but the reproach involved in the thoughts and sayings of the Egyptians, that Jehovah had brought the Israelites out of Egypt to destroy them in the desert (Exo 32:12; Num 14:13-16; Deu 9:28), which rested upon Israel as long as it was condemned to wander restlessly about and to die in the wilderness. This reproach was rolled away from Israel with the circumcision of the people at Gilgal, inasmuch as this act was a practical declaration of the perfect restoration of the covenant, and a pledge that the Lord would now give them the land of Canaan for their inheritance. From this occurrence the place where the Israelites were encamped received the name of Gilgal, viz., "rolling away," from גּלל, to roll. This explanation and derivation of the name is not to be pronounced incorrect and unhistorical, simply because it merely preserves the subordinate idea of rolling, instead of the fuller idea of the rolling away of reproach. For the intention was not to form a word which should comprehend the whole affair with exhaustive minuteness, but simply to invent a striking name which should recall the occurrence, like the name Tomi, of which Ovid gives the following explanation: Inde Tomos dictus locus est quia fertur in illo membra soror fratris consecuisse sui (Trist. iii. 9, 33). Knobel is wrong in maintaining that the name should be explained in a different way, and that this Gilgal is the same as Geliloth (circles) in Jos 18:17 (see the explanation given at Jos 15:7). The word gilgal, formed from גלל, to roll, signifies primarily rolling, then a wheel (Isa 28:28); and if by possibility it signifies orbis also, like גּליל, this is neither the original nor the only meaning of the word. According to Josephus (Ant. Jos 18:1, Jos 18:4), Israel encamped fifty stadia, i.e., two hours and a half, from the Jordan, and ten stadia, or half an hour, from Jericho-that is to say, in the plain or steppe between Jericho and the Jordan, in an uninhabited and uncultivated spot, which received the name of Gilgal for the first time, as the place where the Israelites were encamped. No town or village ever existed there, either at the period in question or at any later time. The only other places in which this Gilgal can be shown to be evidently referred to, are Mic 6:5 and Sa2 19:6, Sa2 19:41; and the statement made by Eusebius in the Onom. s. v. Galgala, δείκνυται ὁ τόπος ἔρημος ὡς ἱερὸς θρησκευόμενος, which Jerome paraphrases thus, "Even to the present day a deserted place is pointed out at the second mile from Jericho, which is held in amazing reverence by the inhabitants of that region," by no means proves the existence of a town or village there in the time of the Israelites. Consequently it is not to be wondered at, that in spite of repeated search, Robinson has not been able to discover any remains of Gilgal to the east of Jericho, or to meet with any Arab who could tell him of such a name in this locality (see Rob. Pal. ii. pp. 287-8 and 278). On the situation of the Gilgal mentioned in Jos 9:6; Jos 10:6, etc., see at Jos 8:35.


  Joshua 5:10


  The Passover at Gilgal.—When the whole nation had been received again into covenant with the Lord by circumcision, they kept the passover, which had no doubt been suspended from the time that they left Sinai (Num 9:1.), on the 14th of the month (Nisan), in the evening (according to the law in Exo 12:6, Exo 12:18; Lev 23:5; Num 28:16; Deu 16:6). The next day, i.e., on the 16th, or the day after the first feast-day, they ate unleavened loaves and parched corn ("roasted grains," see at Lev 2:14) of the produce of the land (עבוּר, which only occurs in Jos 5:11 and Jos 5:12, is synonymous with תּבוּאה


  in Jos 5:12), i.e., corn that had grown in the land of Canaan, as the manna entirely ceased from this day forwards. "The morrow after the passover" is used in Num 33:3 for the 15th Nisan; but here it must be understood as signifying the 16th, as the produce of the land, of which they ate not only on that day, but, according to Jos 5:12, throughout that year, cannot mean the corn of the previous year, but the produce of this same year, i.e., the new corn, and they were not allowed to eat any of that till it had been sanctified to the Lord by the presentation of the wave sheaf on the second day of the passover (Lev 23:11). According to Lev 23:11, the presentation was to take place on the day after the Sabbath, i.e., the first day of the feast of Mazzoth, which was kept as a Sabbath, or the 16th of Nisan, as the seven days' feast of Mazzoth commenced on the 15th (Lev 23:6; Num 28:17). "On the morrow after the passover" is the same as "on the morrow after the Sabbath" in Lev 23:11, the term passover being used here not in its original and more restricted sense, in which it applies exclusively to the observance of the paschal meal, which took place on the evening of the 14th, and is expressly distinguished from the seven days' feast of Mazzoth (Exo 12:23, Exo 12:27; Lev 23:5; Num 28:16), but in the broader sense, which we have already met with in Deu 16:2, in which the name was gradually extended to the whole of the seven days' feast. The writer assumed that the facts themselves were already well known from the Mosaic law, and therefore did not think it necessary to give any fuller explanation. Moreover, the words, "they did eat of the fruit of the land," etc., are not to be understood as signifying that they began to eat unleavened bread for the first time on the 16th Nisan (they had already eaten is as an accompaniment to the paschal lamb); but unleavened bread of the produce of the land, the green corn of that year, was what they ate for the first time on that day. Especial prominence is given to this by the words, "in the self-same day," because not only did the eating of the new corn commence on that day, but from that day forward "the children of Israel had manna no more." This statement is evidently related to Exo 16:35, and must be understood, according to that passage, as merely signifying, that on that day the gift of the manna entirely ceased (see Pentateuch, pp. 366ff.).


  Joshua 5:13


  Appearance and Message of the Angel of the Lord.—Jos 5:13-15. When Joshua was by Jericho, בּיריחו, lit., in Jericho (בּ expressing immediate proximity, the entrance as it were into some other object, vid., Ewald, 217),—that is to say, inside it in thought, meditating upon the conquest of it-he saw, on lifting up his eyes, a man standing before him with a drawn sword in his hand; and on going up to him, and asking, "Dost thou belong to us or to our enemies?" he received this reply: "Nay (לא is not to be altered into לו, which is the reading adopted in the Sept., Syr., and a few MSS), but I am the prince of the army of Jehovah; now I am come." The person who had appeared neither belonged to the Israelites nor to their enemies, but was the prince of the army of Jehovah, i.e., of the angels. "The Lord's host" does not mean "the people of Israel, who were just at the commencement of their warlike enterprise," as v. Hofmann supposes; for although the host of Israel who came out of Egypt are called "the hosts of the Lord" in Exo 12:41, the Israelites are never called the host or army of Jehovah (in the singular). "The host of Jehovah" is synonymous with "the host of heaven" (Kg1 22:19), and signifies the angels, as in Psa 148:2 and Psa 103:21. With the words "now I am come," the prince of the angels is about to enter upon an explanation of the object of his coming; but he is interrupted in his address by Joshua, who falls down before him, and says, "What saith my lord to his servant?" so that now he first of all commands Joshua to take off his shoes, as the place on which he stands is holy. It by no means follows that because Joshua fell down upon the ground and ישׁתּחוּ (Eng. Ver. "did worship"), he must have recognised him at once as the angel of the Lord who was equal with God; for the word השׁתּחוה, which is connected with the falling down, does not always mean divine worship, but very frequently means nothing more than the deep Oriental reverence paid by a dependant to his superior or king (e.g., Sa2 9:6; Sa2 14:33), and Joshua did not address the person who appeared to him by the name of God, אדני, but simply as אדני, "My lord." In any case, however, Joshua regarded him at once as a superior being, i.e., an angel. And he must have recognised him as something more than a created angel of superior rank, that is to say, as the angel of Jehovah who is essentially equal with God, the visible revealer of the invisible God, as soon as he gave him the command to take off his shoes, etc.—a command which would remind him of the appearance of God to Moses in the burning bush, and which implied that the person who now appeared was the very person who had revealed himself to Moses as the God of Abraham, Isaac, and Jacob. (On the meaning of the command to take off the shoes, see the exposition of Exo 3:5.) The object of the divine appearance was indicated by the drawn sword in the hand (cf. Num 22:31), by which he manifested himself as a heavenly warrior, or, as he describes himself to Joshua, as prince of the army of Jehovah. The drawn sword contained in itself this practical explanation: "I am now come with my heavenly army, to make war upon the Canaanites, and to assist thee and thy people" (Seb. Schmidt). It was not in a vision that this appearance took place, but it was an actual occurrence belonging to the external world; for Joshua saw the man with the drawn sword at a certain distance from himself, and went up to him to address him,—a fact which would be perfectly incompatible with an inward vision.


  Joshua 6


  Joshua 6:1


  When Joshua had taken off his shoes, the prince of the army of God made known to him the object of his coming (Jos 6:2-5). But before relating the message, the historian first of all inserts a remark concerning the town of Jericho, in the form of an explanatory clause, for the purpose of showing the precise meaning of the declaration which follows.


  This meaning is to be found not merely in the fact that the Lord was about to give Jericho into the hands of the Israelites, but chiefly in the fact that the town which He was about to give into their hands was so strongly fortified.


  Joshua 6:1


  "Jericho was shutting its gates (vid., Jdg 9:51), and closely shut." The participles express the permanence of the situation, and the combination of the active and passive in the emphatic form מסגּרת (lxx συγκεκλεισμένη καὶ ὠχυρωμένη; Vulg. clausa erat atque munita) serves to strengthen the idea, to which still further emphasis is given by the clause, "no one was going out and in," i.e., so firmly shut that no one could get out or in.


  Joshua 6:2-5


  "And the Lord said to Joshua:" this is the sequel to Jos 5:15, as Jos 6:1 is merely a parenthesis and Jehovah is the prince of the army of Jehovah (Jos 5:14), or the angel of Jehovah, who is frequently identified with Jehovah (see Pentateuch, pp. 106ff.). "See, I have given into thy hand Jericho and its king, and the mighty men of valour." ("Have given," referring to the purpose of God, which was already resolved upon, though the fulfilment was still in the future.) "The mighty men of valour" (brave warriors) is in apposition to Jericho, regarded as a community, and its king. In Jos 6:3-5 there follows an explanation of the way in which the Lord would give Jericho into the hand of Joshua. All the Israelitish men of war were to go round the town once a day for six days. אחת פּעם ... הקּיף, "going round about the city once," serves as a fuller explanation of סבּותם ("ye shall compass"). As they marched in this manner round the city, seven priests were to carry seven jubilee trumpets before the ark, which implies that the ark itself was to be carried round the city in solemn procession. But on the seventh day they were to march round the town seven times, and the priests to blow the trumpets; and when there was a blast with the jubilee horn, and the people on hearing the sound of the trumpet raised a great cry, the wall of the town should fall down "under itself." The "jubilee trumpets" (Eng. Ver. "trumpets of rams' horns") are the same as the "jubilee horn" (Eng. Ver. "rams' horn") in Jos 6:5, for which the abbreviated form shophar (trumpet, Jos 6:5; cf. Exo 19:16) or jobel (jubilee: Exo 19:13) is used. They were not the silver trumpets of the priests (Num 10:1.), but large horns, or instruments in the shape of a horn, which gave a loud far-sounding tone (see at Lev 23:24; Lev 25:11). For בש תּקע, blow the trumpet (lit. strike the trumpet), in Jos 6:4, בּקּרן משׁך, draw with the horn, i.e., blow the horn with long-drawn notes, is used in Jos 6:5 (see at Exo 19:13). The people were then to go up, i.e., press into the town over the fallen wall; "every one straight before him," i.e., every one was to go straight into the town without looking round at his neighbour either on the right hand or on the left (vid., Jos 6:20).


  Joshua 6:6


  Taking of Jericho.—In the account of this we have first of all a brief statement of the announcement of the divine message by Joshua to the priests and the people (Jos 6:6, Jos 6:7); then the execution of the divine command (Jos 6:8-20); and lastly the burning of Jericho and deliverance of Rahab (Jos 6:21-27).


  Joshua 6:6-7


  In communicating the divine command with reference to the arrangements for taking Jericho, Joshua mentions in the first place merely the principal thing to be observed. The plural ויּאמרוּ ("they said"), in Jos 6:7, must not be altered, but is to be explained on the ground that Joshua did not make the proclamation to the people himself, but through the medium oft he shoterim, who were appointed to issue his commands (see Jos 1:10-11; Jos 3:2-3). In this proclamation the more minute instructions concerning the order of march, which had been omitted in Jos 6:3-5, are given; namely, that החלוּץ was to march in front of the ark. By החלוּץ, "the equipped (or armed) man," we are not to understand all the fighting men, as Knobel supposes; for in the description of the march which follows, the whole of the fighting men ("all the men of war," Jos 6:3) are divided into החלוּץ and המּאסּף (Eng. Ver. "the armed men" and "the rereward," Jos 6:9 and Jos 6:13), so that the former can only have formed one division of the army. It is very natural therefore to suppose, as Kimchi and Rashi do, that the former were the fighting men of the tribes of Reuben, Gad, and half Manasseh (הצּבא חלוּצי, Jos 4:13), and the latter the fighting men of the rest of the tribes. On the meaning of מאסּף, see at Num 10:25. If we turn to the account of the facts themselves, we shall see at once, that in the report of the angel's message, in Jos 6:3-5, several other points have been passed over for the purpose of avoiding too many repetitions, and have therefore to be gathered from the description of what actually occurred. First of all, in Jos 6:8-10, we have the appointment of the order of marching, namely, that the ark, with the priests in front carrying the trumpets of jubilee, was to form the centre of the procession, and that one portion of the fighting men was to go in front of it, and the rest to follow after; that the priests were to blow the trumpets every time they marched round during the seven days (Jos 6:8, Jos 6:9, Jos 6:13); and lastly, that it was not till the seventh time of going round, on the seventh day, that the people were to raise the war-cry at the command of Joshua, and then the walls of the town were to fall (Jos 6:10, Jos 6:16). There can be no doubt that we are right in assuming that Joshua had received from the angel the command which he issued to the people in Jos 6:17., that the whole town, with all its inhabitants and everything in it, was to be given up as a ban to the Lord, at the time when the first announcement concerning the fall of the town was made.


  Joshua 6:8-10


  Execution of the divine Command.—Jos 6:8-11. The march round on the first day; and the instructions as to the war-cry to be raised by the people, which are appended as a supplement in Jos 6:10. "Before Jehovah," instead of "before the ark of Jehovah," as the signification of the ark was derived entirely from the fact, that it was the medium through which Jehovah communicated His gracious presence to the people. In Jos 6:9, תּקעוּ is in the perfect tense, and we must supply the relative אשׁר, which is sometimes omitted, not only in poetry, but also in prose, after a definite noun in the accusative (e.g., Exo 18:20; see Ewald, 332, a.). There is not sufficient ground for altering the form of the word into תּקעי, according to the Keri, as תּקע is construed in other cases with the accusative השּׁופר, instead of with בּ, and that not only in poetry, but also in prose (e.g., Jdg 7:22, as compared with Jdg 7:18-20). ותקוע הלוך, "trumpeting continually" (Eng. Ver. "going on and blowing"). הלוך is used adverbially, as in Gen 8:3, etc.


  Joshua 6:11


  "So the ark of the Lord compassed the city," not "Joshua caused the ark to compass the city." The Hiphil has only an active, not a causative, meaning here, as in Sa2 5:23, etc.


  Joshua 6:12-14


  The march on each of the next five days resembled that on the first. "So they did six days." In Jos 6:13, ותקעוּ does not stand for ותקוע, but corresponds to ותקעוּ in Jos 6:8; and the participle הולך is used interchangeably with the inf. abs. הלוך, as in Gen 26:13; Jdg 4:24, etc., so that the Keri הלוך is an unnecessary emendation.


  Joshua 6:15-20


  On the seventh day the marching round the town commenced very early, at the dawning of the day, that they might go round seven times. כּמּשׁפּט, in the manner prescribed and carried out on the previous days, which had become a right through precept and practice. On the seventh circuit, when the priests had blown the trumpet, Joshua commanded the fighting men to raise a war-cry, announcing to them at the same time that the town, with all that was in it, was to be a ban to the Lord, with the exception of Rahab and the persons in her house, and warning them not to take of that which was laid under the ban, that they might not bring a ban upon the camp of Israel. The construction in v. 16, "it came to pass at the seventh time the priests had blown the trumpets, then Joshua said, ... " is more spirited than if the conjunction כּאשׁר had been used before תּקעוּ, or בּתקוע had been used. Because the Lord had given Jericho into the hands of the Israelites, they were to consecrate it to Him as a ban (cherem), i.e., as a holy thing belonging to Jehovah, which was not to be touched by man, as being the first-fruits of the land of Canaan. (On cherem, see the remarks at Lev 27:28-29.) Rahab alone was excepted from this ban, along with all that belonged to her, because she had hidden the spies. The inhabitants of an idolatrous town laid under the ban were to be put to death, together with their cattle, and all the property in the town to be burned, as Moses himself had enjoined on the basis of the law in Lev 27:29. The only exceptions were metals, gold, silver, and the vessels of brass and iron; these were to be brought into the treasury of the Lord, i.e., the treasury of the tabernacle, as being holy to the Lord (Jos 6:19; vid., Num 31:54). Whoever took to himself anything that had been laid under the ban, exposed himself to the ban, not only because he had brought an abomination into his house, as Moses observes in Deu 7:25, in relation to the gold and silver of idols, but because he had wickedly invaded the rights of the Lord, by appropriating that which had been laid under the ban, and had wantonly violated the ban itself. The words, "beware of the ban, that ye do not ban and take of the ban" (Jos 6:18), point to this. As Lud. de Dieu observes, "the two things were altogether incompatible, to devote everything to God, and yet to apply a portion to their own private use; either the thing should not have been devoted, or having been devoted, it was their duty to abstain from it." Any such appropriation of what had been laid under the ban would make the camp of Israel itself a ban, and trouble it, i.e., bring it into trouble (conturbare, cf. Gen 34:30). In consequence of the trumpet-blast and the war-cry raised by the people, the walls of the town fell together, and the Israelites rushed into the town and took it, as had been foretold in Jos 6:5. The position of העם ויּרע is not to be understood as signifying that the people had raised the war-cry before the trumpet-blast, but may be explained on the ground, that in his instructions in Jos 6:16 Joshua had only mentioned the shouting. But any misinterpretation is prevented by the fact, that it is expressly stated immediately afterwards, that the people did not raise the great shout till they heard the trumpet-blast.


  As far as the event itself is concerned, the difference attempts which have been made to explain the miraculous overthrow of the walls of Jericho as a natural occurrence, whether by an earthquake, or by mining, or by sudden storming, for which the inhabitants, who had been thrown into a false security by the marvellous procession repeated day after day for several days, were quite unprepared (as Ewald has tried to explain the miracle away), really deserve no serious refutation, being all of them arbitrarily forced upon the text. It is only from the naturalistic stand-point that the miracle could ever be denied; for it not only follows most appropriately upon the miraculous guidance of Israel through the Jordan, but is in perfect harmony with the purpose and spirit of the divine plan of salvation. "It is impossible," says Hess, "to imagine a more striking way, in which it could have been shown to the Israelites that Jehovah had given them the town. Now the river must retire to give them an entrance into the land, and now again the wall of the town must fall to make an opening into a fortified place. Two such decisive proofs of the co-operation of Jehovah so shortly after Moses' death, must have furnished a pledge, even to the most sensual, that the same God was with them who had led their fathers so mightily and so miraculously through the Read Sea." That this was in part the intention of the miracle, we learn from the close of the narrative (Jos 6:27). But this does not explain the true object of the miracle, or the reason why God gave up this town to the Israelites without any fighting on their part, through the miraculous overthrow of their walls. The reason for this we have to look for in the fact that Jericho was not only the first, but the strongest town of Canaan, and as such was the key to the conquest of the whole land, the possession of which would open the way to the whole, and give the whole, as it were, into their hands. The Lord would give His people the first and strongest town of Canaan, as the first-fruits of the land, without any effort on their part, as a sign that He was about to give them the whole land for a possession, according to His promise; in order that they might not regard the conquest of it as their own work, or the fruit of their own exertions, and look upon the land as a well-merited possession which they could do as they pleased with, but that they might ever use it as a gracious gift from the Lord, which he had merely conferred upon them as a trust, and which He could take away again, whenever they might fall from Him, and render themselves unworthy of His grace. This design on the part of God would of necessity become very obvious in the case of so strongly fortified a town as Jericho, whose walls would appear impregnable to a people that had grown up in the desert and was so utterly without experience in the art of besieging or storming fortified places, and in fact would necessarily remain impregnable, at all events for a long time, without the interposition of God. But if this was the reason why the Lord gave up Jericho to the Israelites by a miracle, it does not explain either the connection between the blast of trumpets or the war-cry of the people and the falling of the walls, or the reason for the divine instructions that the town was to be marched round every day for seven days, and seven times on the seventh day. Yet as this was an appointment of divine wisdom, it must have had some meaning.


  The significance of this repeated marching round the town culminates unquestionably in the ark of the covenant and the trumpet-blast of the priests who went before the ark. In the account before us the ark is constantly called the ark of the Lord, to show that the Lord, who was enthroned upon the cherubim of the ark, was going round the hostile town in the midst of His people; whilst in Jos 6:8 Jehovah himself is mentioned in the place of the ark of Jehovah. Seven priests went before the ark, bearing jubilee trumpets and blowing during the march. The first time that we read of a trumpet-blast is at Sinai, where the Lord announced His descent upon the mount to the people assembled at the foot to receive Him, not only by other fearful phenomena, but also by a loud and long-continued trumpet-blast (Exo 19:16, Exo 19:19; Exo 20:14-18). After this we find the blowing of trumpets prescribed as part of the Israelitish worship in connection with the observance of the seventh new moon's day (Lev 23:24), and at the proclamation of the great year of jubilee (Lev 25:9). Just as the trumpet-blast heard by the people when the covenant was made at Sinai was as it were a herald's call, announcing to the tribes of Israel the arrival of the Lord their God to complete His covenant and establish His kingdom upon earth; so the blowing of trumpets in connection with the round of feasts was intended partly to bring the people into remembrance before the Lord year by year at the commencement of the sabbatical month, that He might come to them and grant them the Sabbath rest of His kingdom, and partly at the end of every seven times seven years to announce on the great day of atonement the coming of the great year of grace and freedom, which was to bring to the people of God deliverance from bondage, return to their own possessions, and deliverance from the bitter labours of this earth, and to give them a foretaste of the blessed and glorious liberty to which the children of God would attain at the return of the Lord to perfect His kingdom (vid., Pentateuch, pp. 631f.). But when the Lord comes to found, to build up, and to perfect His kingdom upon earth, He also comes to overthrow and destroy the worldly power which opposes His kingdom. The revelation of the grace and mercy of God to His children, goes ever side by side with the revelation of justice and judgment towards the ungodly who are His foes. If therefore the blast of trumpets was the signal to the congregation of Israel of the gracious arrival of the Lord its God to enter into fellowship with it, no less did it proclaim the advent of judgment to an ungodly world. This shows clearly enough the meaning of the trumpet-blast at Jericho. The priests, who went before the ark of the covenant (the visible throne of the invisible God who dwelt among His people) and in the midst of the hosts of Israel, were to announce through the blast of trumpets both to the Israelites and Canaanites the appearance of the Lord of the whole earth for judgment upon Jericho, the strong bulwark of the Canaanitish power and rule, and to foretel to them through the falling of the walls of this fortification, which followed the blast of trumpets and the wary-cry of the soldiers of God, the overthrow of all the strong bulwarks of an ungodly world through the omnipotence of the Lord of heaven and earth. Thus the fall of Jericho became the symbol and type of the overthrow of every worldly power before the Lord, when He should come to lead His people into Canaan and establish His kingdom upon earth. On the ground of this event, the blowing of trumpets is frequently introduced in the writings of the prophets, as the signal and symbolical omen of the manifestations of the Lord in great judgments, through which He destroys one worldly power after another, and thus maintains and extends His kingdom upon earth, and leads it on towards that completion to which it will eventually attain when He descends from heaven in His glory at the time of the last trump, with a great shout, with the voice of the archangel and the trump of God, to raise the dead and change the living, to judge the world, cast the devil, death, and hell into the lake of fire, create a new heaven and new earth, and in the new Jerusalem erect the tabernacle of God among men for all eternity (Co1 15:51.; Th1 4:16-17; Rev 20:1; 21).


  The appointment of the march round Jericho, which was to be continued for seven days, and to be repeated seven times on the seventh day, was equally significant. The number seven is a symbol in the Scriptures of the work of God and of the perfection already produced or to be eventually secured by Him; a symbol founded upon the creation of the world in six days, and the completion of the works of creation by the resting of God upon the seventh day. Through this arrangement, that the walls of Jericho were not to fall till after they had been marched round for seven days, and not till after this had been repeated seven times on the seventh day, and then amidst the blast of the jubilee trumpets and the war-cry of the soldiers of the people of God, the destruction of this town, the key to Canaan, was intended by God to become a type of the final destruction at the last day of the power of this world, which exalts itself against the kingdom of God. In this way He not only showed to His congregation that it would not be all at once, but only after long-continued conflict, and at the end of the world, that the worldly power by which it was opposed would be overthrown, but also proved to the enemies of His kingdom, that however long their power might sustain itself in opposition to the kingdom of God, it would at last be destroyed in a moment.


  Joshua 6:21-23


  After the taking of Jericho, man and beast were banned, i.e., put to death without quarter (Jos 6:21; cf. Jos 6:17); Rahab and her relations being the only exceptions. Joshua had directed the two spies to fetch them out of her house, and in the first instance had them taken to a place of safety outside the camp of Israel (Jos 6:22, Jos 6:23). "Her brethren," i.e., her brothers and sisters, as in Jos 2:13, not her brothers only. "All that she had" does not mean all her possessions, but all the persons belonging to her house; and "all her kindred" are all her relations by birth or marriage, with their dependants (cf. Jos 2:13). Clericus is correct in observing, that as Rahab's house was built against the town-wall, and rested partly upon it (Jos 2:15), when the wall fell down, that portion against or upon which the house stood cannot have fallen along with the rest, "otherwise when the wall fell no one would have dared to remain in the house." But we must not draw the further inference, that when the town was burned Rahab's house was spared.


  וגו מחוּץ ויּנּיחוּם (Jos 6:23; cf. Gen 19:16), "they let them rest," i.e., placed them in safety, "outside the camp of Israel," sc., till they had done all that was requisite for a formal reception into the congregation of the Lord, viz., by giving up idolatry and heathen superstition, and turning to the God of Israel as the only true God (to which circumcision had to be added in the case of the men), and by whatever lustrations and purifications were customary at the time in connection with reception into the covenant with Jehovah, of which we have no further information.


  Joshua 6:24-25


  After man and beast had been put to death, and Rahab and her relatives had been placed in security, the Israelites set the town on fire with everything in it, excepting the metals, which were taken to the treasury of the tabernacle, as had been commanded in Jos 6:19. On the conquest of the other towns of Canaan the inhabitants only were put to death, whilst the cattle and the rest of the booty fell to the conquerors, just as in the case of the conquest of the land and towns of Sihon and Og (compare Jos 8:26-27; Jos 10:28, with Deu 2:34-35, and Deu 3:6-7), as it was only the inhabitants of Canaan that the Lord had commanded to be put under the ban (Deu 7:2; Deu 20:16-17). In the case of Jericho, on the contrary, men, cattle, and booty were all put under the ban, and the town itself was to be laid in ashes. This was because Jericho was the first town of Canaan which the Lord had given up to His people. Israel was therefore to sacrifice it to the Lord as the first-fruits of the land, and to sanctify it to Him as a thing placed under the ban, for a sign that they had received the whole land as a fief from his hand, and had no wish to grasp as a prey that which belonged to the Lord.


  Joshua 6:25


  But Rahab and all that belonged to her Joshua suffered to live, so that she dwelt in Israel "unto this day." It is very evident from this remark, that the account was written not very long after the event.


  Joshua 6:26-27


  But in order to complete the ban pronounced upon Jericho in perfect accordance with the command of God in Deu 13:17, and to make the destruction of it a memorial to posterity of the justice of God sanctifying itself upon the ungodly, Joshua completed the ban with an oath: "Cursed be the man before the Lord that riseth up and buildeth this city Jericho; he shall lay the foundation thereof at the price of his first-born, and set up its gates at the price of his youngest son" (בּ denoting the price of a thing). The rhythmical parallelism is unmistakeable in this curse. The two last clauses express the thought that the builder of the town would pay for its restoration by the loss of all his sons, from the first-born to the very youngest. The word "buildeth," however, does not refer to the erection of houses upon the site of the town that had been burnt to ashes, but to the restoration of the town as a fortification, the word בּנה being frequently used to denote the fortification of a town (e.g., Kg1 15:17; Ch2 11:6; Ch2 14:5-6). This is evident in general from the fact that a town is not founded by the erection of a number of houses upon one spot, but by the joining of these houses together into an enclosed whole by means of a surrounding wall, but more particularly from the last words of the verse, in which בּנה is explained as ייסּדנּה (lay the foundation thereof) and דּלתיה יצּיב (set up the gates of it). Setting up the gates of a town is not setting up doors to the houses, but erecting town-gates, which can only be done when a town-wall has been built. But if setting up the gates would be a sign of the completion of the wall, and therefore of the restoration of the town as a fortification, the "founding" (laying the foundation) mentioned in the parallel clause can only be understood as referring to the foundation of the town-wall. This view of the curse, which is well supported both by the language and the facts, is also confirmed by the subsequent history. Joshua himself allotted Jericho to the Benjamites along with certain other towns (Jos 18:21), which proves that he intended them to inhabit it; and accordingly we find the city of palms, i.e., Jericho, mentioned afterwards as an inhabited place (Jdg 3:13; Sa2 10:5), and yet it was not till the time of Ahab that Joshua's curse was fulfilled, when Hiel the Bethelite undertook to make it into a fortified town (Kg1 16:34).


  Joshua 6:27


  Thus the Lord was with Joshua, fulfilling His promise to him (Jos 1:5.), so that his fame spread through all the land.


  Joshua 7


  Joshua 7:1


  At Jericho the Lord had made known to the Canaanites His great and holy name; but before Ai the Israelites were to learn that He would also sanctify Himself on them if they transgressed His covenant, and that the congregation of the Lord could only conquer the power of the world so long as it was faithful to His covenant. But notwithstanding the command which Joshua had enforced upon the people (Jos 6:18), Achan, a member of the tribe of Judah, laid hands upon the property in Jericho which had been banned, and thus brought the ban upon the children of Israel, the whole nation. His breach of trust is described as unfaithfulness (a trespass) on the part of the children of Israel in the ban, in consequence of which the anger of the Lord was kindled against the whole nation. מעל מעל, to commit a breach of trust (see at Lev 5:15), generally against Jehovah, by purloining or withholding what was sanctified to Him, here in the matter of the ban, by appropriating what had been banned to the Lord. This crime was imputed to the whole people, not as imputatio moralis, i.e., as though the whole nation had shared in Achan's disposition, and cherished in their hearts the same sinful desire which Achan had carried out in action in the theft he had committed; but as imputatio civilis, according to which Achan, a member of the nation, had robbed the whole nation of the purity and holiness which it ought to possess before God, through the sin that he had committed, just as the whole body is affected by the sin of a single member.


  Instead of Achan (the reading here and in Jos 22:20) we find Achar in Ch1 2:7, the liquids n and r being interchanged to allow of a play upon the verb עכר in Jos 7:25. Hence in Josephus the name is spelt Acharos, and in the Cod. Vat. of the lxx Achar, whereas the Cod. Al. has Achan. Instead of Zabdi, we find Zimri in Ch1 2:6, evidently a copyist's error. Zerah was the twin-brother of Pharez (Gen 38:29-30). Matteh, from נטה, to spread out, is used to denote the tribe according to its genealogical ramifications; whilst shebet (from an Arabic root signifying "uniform, not curled, but drawn out straight and long with any curvature at all") was applied to the sceptre or straight staff of a magistrate or ruler (never to the stick upon which a person rested), and different from matteh not only in its primary and literal meaning, but also in the derivative meaning tribe, in which it was used to designate the division of the nation referred to, not according to its genealogical ramifications and development, but as a corporate body possessing authority and power. This difference in the ideas expressed by the two words will explain the variations in their use: for example, matteh is used here (in Jos 7:1 and Jos 7:18), and in Jos 22:1-14, and in fact is the term usually employed in the geographical sections; whereas shebet is used in Jos 7:14, Jos 7:16, in Jos 3:12; Jos 4:2, and on many other occasions, in those portions of the historical narratives in which the tribes of Israel are introduced as military powers.


  Joshua 7:2


  The anger of God, which Achan had brought upon Israel, was manifested to the congregation in connection with their attempt to take Ai. This town was situated near Bethaven, on the east of Bethel. Bethel was originally called Luz (see at Gen 28:19), a place on the border of Ephraim and Benjamin (Jos 16:2; Jos 18:13). It is frequently mentioned, was well known at a later time as the city in which Jeroboam established the worship of the calves, and was inhabited again even after the captivity (see v. Raumer, Pal. pp. 178, 179). It has been preserved, in all probability, in the very extensive ruins called Beitin (see Robinson, Pal. ii. pp. 126ff.), about four hours' journey on horseback to the north of Jerusalem, and on the east of the road which leads from Jerusalem to Sichem (Nablus).


  No traces have ever been discovered of Bethaven. According to Jos 18:12-13, the northern boundary of the tribe of Benjamin, which ran up from Jericho to the mountains on the west, passed on to the desert of Bethaven, and so onwards to Luz (Bethel). If we compare with this the statement in Sa1 13:5, that the Philistines who came against Israel encamped at Michmash before (in front of) Bethaven, according to which Bethaven was on the east or north-east of Michmash (Mukhmas), the desert of Bethaven may very possibly have been nothing more than the table-land which lies between the Wady Mutyah on the north and the Wadys Fuwar and Suweinit (in Robinson's map), or Wady Tuwr (on Van de Velde's map), and stretches in a westerly direction from the rocky mountain Juruntel to Abu Sebah (Subbah). Bethaven would then lie to the south or south-east of Abu Sebah. In that case, however, Ai (Sept. Gai or Aggai, Gen 12:8) would neither be found in the inconsiderable ruins to the south of the village of Deir Diwan, as Robinson supposes (Pal. ii. pp. 312ff.), nor on the site of the present Tell el Hajar, i.e., stone hill, three-quarters of an hour to the S.E. of Beitin, on the southern side of the deep and precipitous Wady Mutyah, as Van de Velde imagines; but in the ruins of Medinet Chai or Gai, which Krafft and Strauss discovered on the flat surface of a mountain that slopes off towards the east, about forty minutes on the eastern side of Geba (Jeba), where "there are considerable ruins surrounded by a circular wall, whilst the place is defended on the south by the valley of Farah, and on the north by the valley of Es Suweinit, with steep shelving walls of rock" (Strauss: vid., C. Ritter Erdk. xvi. pp. 526-7). On the advice of the men who were sent out to explore the land, and who described the population on their return as small ("they are but few"), Joshua did not send the whole of the fighting men against Ai, but only about 3000 men. As there were not more than 12,000 inhabitants (Jos 8:25), there could hardly have been 3000 fighting men, who might easily have been beaten by 3000 Israelitish warriors. But when the Israelites attacked the town they fled before its inhabitants, who slew about thirty-six men, and pursued them before the gate, i.e., outside the town, to the stone quarries, and smote them on the sloping ground. The Shebarim, from sheber, a breach or fracture, were probably stone quarries near the slope on the east of the town. Nothing more can be decided, as the country has not been thoroughly explored by travellers. On account of this repulse the people lost all their courage. "The hearts of the people melted" (see Jos 2:15): this expression is strengthened still further by the additional clause, "and became as water."


  Joshua 7:6


  Joshua and the elders of the people were also deeply affected, not so much at the loss of thirty-six men, as because Israel, which was invincible with the help of the Lord, had been beaten, and therefore the Lord must have withdrawn His help. In the deepest grief, with their clothes rent (see at Lev 10:6) and ashes upon their heads, they fell down before the ark of the Lord (vid., Num 20:6) until the evening, to pour out their grief before the Lord. Joshua's prayer contains a complaint (Jos 7:7) and as question addressed to God (Jos 7:8, Jos 7:9). The complaint, "Alas, O Lord Jehovah, wherefore hast Thou brought this people over Jordan, to deliver us into the hand of the Amorites, to destroy us?" almost amounts to murmuring, and sounds very much like the complaint which the murmuring people brought against Moses and Aaron in the desert (Num 14:2-3); but it is very different from the murmuring of the people on that occasion against the guidance of God; for it by no means arose from unbelief, but was simply the bold language of faith wrestling with God in prayer—faith which could not comprehend the ways of the Lord—and involved the most urgent appeal to the Lord to carry out His work in the same glorious manner in which it had been begun, with the firm conviction that God could neither relinquish nor alter His purposes of grace. The words which follow, "Would to God that we had been content (see at Deu 1:5) to remain on the other side of the Jordan," assume on the one hand, that previous to the crossing of the river Israel had cherished a longing for the possession of Canaan, and on the other hand, that this longing might possibly have been the cause of the calamity which had fallen upon the people now, and therefore express the wish that Israel had never cherished any such desire, or that the Lord had never gratified it. (On the unusual form העברתּ for העברתּ, see Ges. 63, anm. 4, and Ewald, 41, b.) The inf. abs. העביר (with the unusual i in the final syllable) is placed for the sake of emphasis after the finite verb, as in Gen 46:4, etc. The Amorites are the inhabitants of the mountains, as in Gen 46:4, etc.


  Joshua 7:8


  The question which Joshua addresses to God he introduces in this way: "Pray (בּי contracted from בּעי), Lord, what shall I say?" to modify the boldness of the question which follows. It was not because he did not know what to say, for he proceeded at once to pour out the thoughts of his heart, but because he felt that the thought which he was about to utter might involve a reproach, as if, when God permitted that disaster, He had not thought of His own honour; and as he could not possibly think this, he introduced his words with a supplicatory inquiry. What he proceeds to say in Jos 7:8, Jos 7:9, does not contain two co-ordinate clauses, but one simple thought: how would God uphold His great name before the world, when the report that Israel had turned their back before them should reach the Canaanites, and they should come and surround the Israelites, and destroy them without a single trace from off the face of the earth.


  In the words, "the Canaanites and all the inhabitants of the land," there is involved the thought that there were other people living in Canaan beside the Canaanites, e.g., the Philistines. The question, "What wilt Thou do with regard to Thy great name?" signifies, according to the parallel passages, Exo 32:11-12; Num 14:13., Deu 9:28, "How wilt Thou preserve Thy great name, which Thou hast acquired thus far in the sight of all nations through the miraculous guidance of Israel, from being misunderstood and blasphemed among the heathen?" ("what wilt Thou do?" as in Gen 26:29).


  Joshua 7:10


  The answer of the Lord, which was addressed to Joshua directly and not through the high priest, breathed anger against the sin of Israel. The question, "Wherefore liest thou upon thy face?" ("fallest," as in Deu 21:1) involved the reproof that Joshua had no reason to doubt the fidelity of the Lord. Instead of seeking for the cause of the calamity in God, he ought to seek it in the sin of the people.


  Joshua 7:11


  Israel had sinned, and that very grievously. This is affirmed in the clauses which follow, and which are rendered emphatic by the repetition of גּם as an expression of displeasure. The sin of one man was resting as a burden upon the whole nation in the manner explained above (on Jos 7:1). This sin was a breach of the covenant, being a transgression of the obligation into which the people had entered in their covenant with the Lord, to keep His commandments (Exo 19:8; Exo 24:7); yea, it was a grasping at the ban, and a theft, and a concealment, and an appropriation of that which was stolen to their own use. The first three clauses describe the sin in its relation to God, as a grievous offence; the three following according to its true character, as a great, obstinate, and reckless crime. "They have put it among their own stuff" (house furniture), viz., to use and appropriate it as their own property. As all that had been stolen was a property consecrated to the Lord, the appropriation of it to private use was the height of wickedness.


  Joshua 7:12


  On account of this sin the Israelites could not stand before their foes, because they had fallen under the ban (cf. Jos 6:18). And until this ban had been removed from their midst, the Lord would not help them any further.


  Joshua 7:13-15


  Joshua was to take away this ban from the nation. To discover who had laid hands upon the ban, he was to direct the people to sanctify themselves for the following day (see at Jos 3:5), and then to cause them to come before God according to their tribes, families, households, and men, that the guilty men might be discovered by lot; and to burn whoever was found guilty, with all that he possessed. נקרב, "to come near," sc., to Jehovah, i.e., to come before His sanctuary. The tribes, families, households, and men, formed the four classes into which the people were organized. As the tribes were divided into families, so these again were subdivided into houses, commonly called fathers' houses, and the fathers' houses again into men, i.e., fathers of families (see the remarks on Exo 18:25-26, and by Bibl. Archaeology, 140). Each of these was represented by its natural head, so that we must picture the affair as conducted in the following manner: in order to discover the tribe, the twelve tribe princes came before the Lord; and in order to discover the family, the heads of families of the tribe that had been taken, and so on to the end, each one in turn being subjected to the lot. For although it is not distinctly stated that the lot was resorted to in order to discover who was guilty, and that the discovery was actually made in this way, this is very evident from the expression אשׁר־ילכּדנּה (which the Lord taketh), as this was the technical term employed, according to Sa1 14:42, to denote the falling of the lot upon a person (see also Sa1 10:20). Moreover, the lot was frequently resorted to in cases where a crime could not be brought home to a person by the testimony of eye-witnesses (see Sa1 14:41-42; Jon 1:7; Pro 18:18), as it was firmly believed that the lot was directed by the Lord (Pro 16:33). In what manner the lot was cast we do not know. In all probability little tablets or potsherds were used, with the names written upon them, and these were drawn out of an urn. This may be inferred from a comparison of Jos 18:11 and Jos 19:1, with Jos 18:6, Jos 18:10, according to which the casting of the lot took place in such a manner that the lot came up (עלה, Jos 18:11; Jos 19:10; Lev 16:9), or came out (יצא, Jos 19:1; Jos 19:24; Num 33:54). בּחרם הנּלכּד, the person taken in (with) the ban, i.e., taken by the lot as affected with the ban, was to be burned with fire, of course not alive, but after he had been stoned (Jos 7:25). The burning of the body of a criminal was regarded as heightening the punishment of death (vid., Lev 20:14). This punishment was to be inflicted upon him, in the first place, because he had broken the covenant of Jehovah; and in the second place, because he had wrought folly in Israel, that is to say, had offended grievously against the covenant God, and also against the covenant nation. "Wrought folly:" an expression used here, as in Gen 34:7, to denote such a crime as was irreconcilable with the honour of Israel as the people of God.


  Joshua 7:16


  Execution of the Command.—Jos 7:16-18. Discovery of the guilty man through the lot. In Jos 7:17 we should expect "the tribe" (shebet) or "the families" (mishpachoth) of Judah, instead of "the family." The plural mishpachoth is adopted in the lxx and Vulgate, and also to be met with in seven MSS; but this is a conjecture rather than the original reading Mishpachah is either used generally, or employed in a collective sense to denote all the families of Judah. There is no ground for altering לגּברים (man by man) into לבתּים (house by house) in Jos 7:17, according to some of the MSS; the expression "man by man" is used simply because it was the representative men who came for the lot to be cast, not only in the case of the fathers' houses, but in that of the families also.


  Joshua 7:19


  When Achan had been discovered to be the criminal, Joshua charged him to give honour and praise to the Lord, and to confess without reserve what he had done. It is not ironically, or with dissimulation, that Joshua addresses him as "my son," but with "sincere paternal regard."


  "Give glory to the Lord:" this is a solemn formula of adjuration, by which a person was summoned to confess the truth before the face of God (cf. Joh 9:24). "And give Him praise:" the meaning is not, "make confession," but give praise, as Ezr 10:11 clearly shows. Through a confession of the truth Achan was to render to God, as the Omniscient, the praise and honour that were due.


  Joshua 7:20


  Achan then acknowledge his sin, and confessed that he had appropriated to himself from among the booty a beautiful Babylonish cloak, 200 shekels of silver, and a tongue of gold of 50 shekels weight. The form ואראה is not to be abbreviated into וארא, according to the Keri, as the form is by no means rare in verbs ה.ל "A Babylonish cloak" (lit. a cloak of Shinar, or Babylon) is a costly cloak, artistically worked, such as were manufactured in Babylon, and distributed far and wide through the medium of commerce.


  Two hundred shekels of silver was about 25. "A tongue of gold" (according to Luther, "ornaments made in the shape of tongues") was certainly a golden ornament in the form of a tongue, the use of which is unknown; it was of considerable size, as it weighed 50 shekels, i.e., 13,700 grains. It is not necessary to suppose that it was a golden dagger, as many do, simply because the ancient Romans gave the name lingula to an oblong dagger formed in the shape of a tongue. Achan had hidden these things in the ground in the midst of his tent, and the silver "under it," i.e., under these things (the suffix is neuter, and must be understood as referring to all the things with the exception of the silver). The Babylonish cloak and the tongue of gold were probably placed in a chest; at any rate they would be carefully packed up, and the silver was placed underneath. The article in האהלי, which occurs twice, as it also does in Jos 8:33; Lev 27:33; Mic 2:12, is probably to be explained in the manner suggested by Hengstenberg, viz., that the article and noun became so fused into one, that the former lost its proper force.


  Joshua 7:22


  Joshua sent two messengers directly to Achan's tent to fetch the things, and when they were brought he had them laid down before Jehovah, i.e., before the tabernacle, where the whole affair had taken place. הצּיק, here and in Sa2 15:24, signifies to lay down (synonymous with הצּיג), whilst the Hiphil form is used for pouring out.


  Joshua 7:24


  Then Joshua and all Israel, i.e., the whole nation in the person of its heads or representatives, took Achan, together with the things which he had purloined, and his sons and daughters, his cattle, and his tent with all its furniture, and brought them into the valley of Achor, where they stoned them to death and then burned them, after Joshua had once more pronounced this sentence upon him in the place of judgment: "How hast thou troubled us" (עכר, as in Jos 6:18, to bring into trouble)! "The Lord will trouble thee this day." It by no means follows from the expression "stoned him" in Jos 7:25, that Achan only was stoned. The singular pronoun is used to designate Achan alone, as being the principal person concerned. But it is obvious enough that his children and cattle were stoned, from what follows in the very same verse: "They burned them (the persons stoned to death, and their things) with fire, and heaped up stones upon them." It is true that in Deu 24:16 the Mosaic law expressly forbids the putting to death of children for their fathers' sins; and many have imagined, therefore, that Achan's sons and daughters were simply taken into the valley to be spectators of the punishment inflicted upon the father, that it might be a warning to them. But for what reason, then, were Achan's cattle (oxen, sheep, and asses) taken out along with him? Certainly for no other purpose than to be stoned at the same time as he. The law in question only referred to the punishment of ordinary criminals, and therefore was not applicable at all to the present case, in which the punishment was commanded by the Lord himself. Achan had fallen under the ban by laying hands upon what had been banned, and consequently was exposed to the same punishment as a town that had fallen away to idolatry (Deu 13:16-17). The law of the ban was founded upon the assumption, that the conduct to be punished was not a crime of which the individual only was guilty, but one in which the whole family of the leading sinner, in fact everything connected with him, participated. Thus, in the case before us, the things themselves had been abstracted from the booty by Achan alone; but he had hidden them in his tent, buried them in the earth, which could hardly have been done so secretly that his sons and daughters knew nothing of it. By so doing he had made his family participators in his theft; they therefore fell under the ban along with him, together with their tent, their cattle, and the rest of their property, which were all involved in the consequences of his crime. The clause בּאבנים אתם ויּסקלוּ does not refer to the stoning as a capital punishment, but to the casting of stones upon the bodies after they were dead and had been burned, for the purpose of erecting a heap of stones upon them as a memorial of the disgrace (vid., Jos 8:29; Sa2 18:17).—In Jos 7:26, the account of the whole affair closes with these two remarks: (1) That after the punishment of the malefactor the Lord turned from the fierceness of His anger; and (2) That the valley in which Achan suffered his punishment received the name of Achor (troubling) with special reference to the fact that Joshua had described his punishment as well as Achan's sin as עכר (troubling: see Jos 7:25), and that it retained this name down to the writer's own time. With regard to the situation of this valley, it is evident from the word ויּעלוּ in Jos 7:24 that it was on higher ground than Gilgal and Jericho, probably in one of the ranges of hills that intersect the plain of Jericho, and from Jos 15:7, where the northern border of the possessions of Judah is said to have passed through this valley, that it is to be looked for to the south of Jericho. The only other places in which there is any allusion to this event are Hos 2:17 and Isa 65:10.


  Joshua 8


  Joshua 8:1


  Conquest and Burning of Ai.—Jos 8:1, Jos 8:2. After the ban which rested upon the people had been wiped away, the Lord encouraged Joshua to make war upon Ai, promising him that the city should be taken, and giving him instructions what to do to ensure the success of his undertaking. With evident allusion to Joshua's despair after the failure of the first attack, the Lord commences with these words, "Fear not, neither be thou dismayed" (as in Deu 1:21; Deu 31:8), and then commands him to go against Ai with all the people of war. By "all the people of war" we are hardly to understand all the men out of the whole nation who were capable of bearing arms; but as only a third of these were contributed by the two tribes and a half to cross over into Canaan and take part in the war, the other tribes also are not likely to have levied more than a third, say about 160,000, which would form altogether an army of about 200,000 men. But even such an army as this seems out of all proportion to the size of Ai, with its 12,000 inhabitants (Jos 8:25). On the other hand, however, we must bear in mind that the expression "all the people of war" simply denotes the whole army, in contrast with the advice of the spies that only a portion of the army should be sent (Jos 7:3), so that we are not warranted in pressing the word "all" to absolutely; and also that this command of God was not given with reference to the conquest of Ai alone, but applied at the same time to the conquest of the whole land, which Joshua was not to attempt by sending out detachments only, but was to carry out with the whole of the force at his command. עלה, to go up, is applied to the advance of an army against a hostile town, independently of the question whether the town was situated upon an eminence or not, as every town that had to be taken was looked upon as a height to be scaled, though as a fact in this instance the army had really to ascend from Jericho to Ai, which was situated up in the mountains (On Jos 8:1, see Jos 6:2.) "His land" is the country round, which belonged to the town and was under its king.


  Joshua 8:2


  Joshua was to do the same to Ai and her king as he had already done to Jericho and her king, except that in this case the conquerors were to be allowed to appropriate the booty and the cattle to themselves. In order to conquer the town, he was to lay an ambush behind it.


  ארב, a collective noun, signifying the persons concealed in ambush; מארב (Jos 8:9), the place of ambush. "Behind it," i.e., on the west of the town.


  Joshua 8:3-9


  Accordingly Joshua set out with all the people of war against Ai, and selected 30,000 brave men, and sent them out in the night, with instructions to station themselves as an ambuscade behind the town, and at no great distance from it. As the distance from Gilgal to Ai was about fifteen miles, and the road runs pretty straight in a north-westerly direction from Jericho through the Wady Faran, the detachment sent forward might easily accomplish the distance in a night, so as to arrive on the western side of Ai before the break of day. They were then to hold themselves in readiness to fight. He (Joshua) himself would approach the town with the people of war that remained with him; and if the inhabitants of Ai should come out against him as they did before, they would flee before them till they had drawn them quite away from their town (Jos 8:5). This was to be expected; "for they will say, They flee before us, as at the first: and we will flee before them" (Jos 8:6). When this was done, the warriors were to come forth from their ambush, fall upon the town, and set it on fire (Jos 8:7, Jos 8:8). Having been sent away with these instructions, the 30,000 men went into ambush, and posted themselves "between Bethel and Ai, on the west side of Ai" (Jos 8:9), i.e., according to Strauss, in the Wady es Suweinit, to the north-west of Ai, where it forms almost a perpendicular wall, near to which the ruins of Chai are to be found, though "not near enough to the rocky wady for it to be possible to look down its almost perpendicular wall" (Ritter, Erdk. xvi. p. 528). Joshua remained for the night in the midst of the people, i.e., in the camp of that portion of the army that had gone with him towards Ai; not in Gilgal, as Knobel supposes.


  Joshua 8:10


  The next morning he mustered the people as early as possible, and then went, with the elders of Israel, "before the people of Ai." The elders of Israel are not "military tribunes, who were called elders because of their superiority in military affairs," as Masius supposes, but, as in every other case, the heads of the people, who accompanied Joshua as counsellors.


  Joshua 8:11-13


  The whole of the people of war also advanced with him to the front of the town, and encamped on the north of Ai, so that the valley was between it (בינו, as in Jos 3:4) and Ai. This was probably a side valley branching off towards the south from the eastern continuation of the Wady es Suweinit.—In Jos 8:12, Jos 8:13, the account of the preparations for the attack is founded off by a repetition of the notice as to the forces engaged, and in some respects a more exact description of their disposition. Joshua, it is stated in Jos 8:12, took about 5000 men and placed them in ambush between Bethel and Ai, on the west of the town. As the place where this ambuscade was posted is described in precisely the same terms as that which was occupied, according to Jos 8:9, by the 30,000 men who were sent out to form an ambuscade in the night before the advance of the main army against Ai (for the substitution of "the city" for Ai cannot possibly indicate a difference in the locality), the view held by the majority of commentators, that Jos 8:12 refers to a second ambuscade, which Joshua sent out in addition to the 30,000, and posted by the side of them, is even more than questionable, and is by no means raised into a probability by the expression את־עקבו (Eng. "their liers in wait") in Jos 8:13. The description of the place, "on the west of the city," leaves no doubt whatever that "their liers in wait" are simply the ambuscade (ארב) mentioned in Jos 8:12, which was sent out from the whole army, i.e., the ambuscade that was posted on the west of the town. עקב signifies literally the lier in wait (Psa 49:5), from עקב, insidiari, and is synonymous with ארב. The meaning which Gesenius and others attach to the word, viz., the rear or hinder part of the army, cannot be sustained from Gen 49:19. If we add to this the fact that Jos 8:13 is obviously nothing more than a repetition of the description already given in Jos 8:11 of the place where the main army was posted, and therefore bears the character of a closing remark introduced to wind up the previous account, we cannot regard Jos 8:12 as anything more than a repetition of the statements in Jos 8:3, Jos 8:9, and can only explain the discrepancy with regard to the number of men who were placed in ambush, by supposing that, through a copyist's error, the number which was expressed at first in simple letters has in one instance been given wrongly. The mistake, however, is not to be found in the 5000 (Jos 8:12), but in the 30,000 in Jos 8:3, where ה has been confounded with ל. For a detachment of 5000 men would be quite sufficient for an ambuscade that had only to enter the town after the soldiers had left it in pursuit of the Israelites, and to set it on fire, whereas it hardly seems possible that 30,000 men should have been posted in ambush so near to the town.


  - In Jos 8:13, העם (the people) is to be taken as the subject of the sentence: "The people had set all the host, that was on the north of the city, and its ambuscade on the west of the city." In the night, namely the night before the army arrived at the north of the town, Joshua went through the midst of the valley, which separated the Israelites from the town, so that in the morning he stood with all the army close before the town.


  Joshua 8:14-23


  When the king of Ai saw the Israelites, he hurried out in the morning against them to battle at the (previously) appointed place (למּועד, in locum condictum, as in Sa1 20:35) before the steppe (Arabah, not the valley of the Jordan, but the steppe or desert of Bethaven; see at Jos 7:2), as he knew nothing of the ambuscade behind the town.


  Joshua 8:15


  But the Israelites let them beat them, and fled along the desert (of Bethaven).


  Joshua 8:16-17


  And all the people in the town were called together to pursue the Israelites, and were drawn away from the town, so that not a man, i.e., not a single soldier who could take part in the pursuit, remained either in Ai or the neighbouring town of Bethel, and the town stood open behind them. It is evident from Jos 8:17 that the inhabitants of Bethel, which was about three hours' journey from Ai, took part in the battle, probably in consequence of a treaty which the king of Ai had made with them in the expectation of a renewed and still stronger attack on the part of the Israelites. Nothing further is known upon this point; nor can anything be inferred from the fact that the king of Bethel is included in the list of the kings slain by Joshua (Jos 12:16). Consequently, we cannot decide whether the Bethelites came to the help of the Aites for the first time on the day of the battle itself, or, what is more probable, had already sent men to Ai, to help to repulse the expected attack of the Israelites upon that town.


  Joshua 8:18-19


  At the command of God Joshua now stretched out the javelin in his hand towards the town. At this sign the ambuscade rose hastily from its concealment, rushed into the town, and set it on fire. בּכּידון נטה signifies to stretch out the hand with the spear. The object יד, which is missing (cf. Jos 8:19, Jos 8:26), may easily be supplied from the apposition בּידך אשׁר. The raising of the javelin would probably be visible at a considerable distance, even if it was not provided with a small flag, as both earlier and later commentators assume, since Joshua would hardly be in the mist of the flying Israelites, but would take his station as commander upon some eminence on one side. And the men in ambush would have scouts posted to watch for the signal, which had certainly been arranged beforehand, and convey the information to the others.


  Joshua 8:20-22


  The men of Ai then turned round behind them, being evidently led to do so by the Israelites, who may have continued looking round to the town of Ai when the signal had been given by Joshua, to see whether the men in ambush had taken it and set it on fire, and as soon as they saw that this had been done began to offer still further resistance to their pursuers, and to defend themselves vigorously against them. On looking back to their town the Aites saw the smoke of the town ascending towards heaven: "and there were not hands in them to flee hither and thither," i.e., they were utterly unable to flee. "Hand," as the organs of enterprise and labour, in the sense of "strength," not "room," for which we should expect to find להם instead of בּהם. There is an analogous passage in Psa 76:6, "None of the men of might have found their hands." For the people that fled to the wilderness (the Israelitish army) turned against the pursuers (the warriors of Ai), or, as is added by way of explanation in Jos 8:21, when Joshua and all Israel saw the town in the hands of the ambuscade, and the smoke ascending, they turned round and smote the people of Ai; and (Jos 8:22) these (i.e., the Israelites who had formed the ambuscade) came out of the town to meet them. "These" (Eng. the other), as contrasted with "the people that fled" in Jos 8:20, refers back to "the ambush" in Jos 8:19. In this way the Aites were in the midst of the people of Israel, who came from this side and that side, and smote them to the last man. "So that they let none of them remain:" as in Num 21:35 and Deu 3:3, except that in this case it is strengthened still further by וּפליט, "or escape."


  Joshua 8:23


  The king of Ai was taken alive and brought to Joshua.


  Joshua 8:24-26


  When all the men of Ai, who had come out to pursue the Israelites, had been slain upon the field (namely) in the desert, all Israel returned to Ai and smote it (the town, i.e., the inhabitants), so that on that day there fell of men and women, 12,000, all the people of Ai: for Joshua did not draw back his hand, which had been stretched out with the javelin, till all the inhabitants of Ai were smitten with the ban, i.e., put to death; according to the common custom of war, that the general did not lower the war-signal till the conflict was to cease (see Suidas in Σημεῖα, and Lipsius de militia, Rom. iv. dial. 12).


  Joshua 8:27


  Only the cattle and the rest of the booty the conquerors retained for themselves, according to the word of the Lord (Jos 8:2).


  Joshua 8:28


  Joshua had the town burnt down and made into a heap of rubbish for ever.


  Joshua 8:29


  He had the king of Ai hanged upon a tree, i.e., put to death, and then suspended upon a stake (see Num 25:4) until the evening; but at sunset he had him taken down (in accordance with Deu 21:22-23), and thrown at the entrance of the town-gate, and a heap of stones piled upon him (as in the case of Achan, Jos 7:26).


  Joshua 8:30


  Blessings and Curses upon Gerizim and Ebal.—After the capture of Ai, Israel had gained so firm a footing in Canaan that Joshua was able to carry out the instructions of Moses in Deut 27, that, after crossing the Jordan, he was to build an altar upon Mount Ebal for the setting up the covenant. The fulfilment of these instructions, according to the meaning of this solemn act, as a symbolical setting up of the law of the Lord to be the invariable rule of life to the people of Israel in the land of Canaan (see at Deut 27), was not only a practical expression of thanksgiving on the part of the covenant nation for its entrance into this land through the almighty assistance of its God, but also a practical acknowledgement, that in the overthrow of the Canaanites thus far it had received a strong pledge of the conquest of the foes that still remained and the capture of the whole of the promised land, provided only it persevered in covenant faithfulness towards the Lord its God. The account of this transaction is attached, it is true, to the conquest of Ai by the introduction, "Then Joshua built," etc. (Jos 8:30); but simply as an occurrence which had no logical connection with the conquest of Canaan and the defeat of its kings. The particle אז (sequ. imperf.) is used, for example, in cases where the historian either wishes to introduce contemporaneous facts, that do not carry forward the main course of the history, or loses sight for the time of the strictly historical sequence and simply takes note of the occurrence of some particular event (vid., Ewald, 136, b.). The assertion of modern critics, which Knobel repeats, that this account is out of place in the series of events as contained in Josh 6-12, is so far correct, that the promulgation of the law and the renewal of the covenant upon Ebal form no integral part of the account of the conquest of Canaan; but it by no means proves that this section has been interpolated by the Jehovist from his first document, or by the last editor of this book from some other source, and that what is related here did not take place at the time referred to. The circumstance that, according to Josh 6-8:29, Joshua had only effected the conquest of Jericho in the south of the land from Gilgal as a base, and that even in Josh 9-10 he was still engaged in the south, by no means involves the impossibility or even the improbability of a march to Shechem, which was situated further north, where he had not yet beaten the Canaanites, and had not effected any conquests. The distance from Ai to Shechem between Gerizim and Ebal is about thirty miles in a straight line. Robinson made the journey from Bireh (Beeroth) to Sichem on mules in eleven and a half hours, and that not by the most direct route (Pal. iii. pp. 81-2), and Ai was not more than an hour to the south of Beeroth; so that Joshua could have gone with the people from Ai to Gerizim and Ebal in two days without any excessive exertion. Now, even if the conquests of the Israelites had not extended further north than Ai at that time, there was no reason why Joshua should be deterred from advancing further into the land by any fear of attack from the Canaanites, as the people of war who went with him would be able to repulse any hostile attack; and after the news had spread of the fate of Ai and Jericho, no Canaanitish king would be likely to venture upon a conflict with the Israelites alone. Moreover, Shechem had no king, as we may gather from the list of the thirty-one kings who were defeated by Joshua. To the further remark of Knobel, that "there was no reason for their hurrying with this ceremony, and it might have been carried out at a later period in undisturbed security," we simply reply, that obedience to the command of God was not a matter of such indifference to the servant of the Lord as Knobel imagines. There was no valid reason after the capture of Ai for postponing any longer the solemn ceremony of setting up the law of Jehovah which had been enjoined by Moses; and if we consider the reason for this solemnity, to which we have already referred, there can be no doubt that Joshua would proceed without the least delay to set up the law of the Lord in Canaan as early as possible, even before the subjugation of the whole land, that he might thereby secure the help of God for further conflicts and enterprises.


  The account of this religious solemnity is given very briefly. It presupposes an acquaintance with the Mosaic instructions in Deut 27, and merely gives the leading points, to show that those instructions were carefully carried out by Joshua. Of the three distinct acts of which the ceremony consisted, in the book of Deuteronomy the setting up of the stones with the law written upon them is mentioned first (Deu 27:2-4), and then (Jos 8:5-7) the building of the altar and the offering of sacrifice. Here, on the contrary, the building of the altar and offering of sacrifice are mentioned first (Jos 8:30, Jos 8:31), and then (Jos 8:32) the writing of the law upon the stones; which was probably the order actually observed.—In Jos 8:30 Jehovah is called "the God of Israel," to show that henceforth no other god was to be worshipped in Canaan than the God of Israel. On Mount Ebal, see at Deu 11:29 and Deu 27:4.


  Joshua 8:31-33


  "As Moses commanded:" namely, Deu 27:5. "As it is written in the book of the law of Moses:" viz., in Exo 20:22 (25). On the presentation of burnt-offerings and slain-offerings, see at Deu 27:6-7.—In Jos 8:32 nothing is mentioned but the writing of the law upon the stones; all the rest is presupposed from Deu 27:2., to which the expression "the stones" refers. "Copy of the law:" as in Deu 17:18; see the explanation at Deu 27:3. In connection with the third part of the ceremony the promulgation of the law with the blessing and cursing, the account of the Mosaic instructions given in Deu 27:11. is completed in Jos 8:33 by the statement that "all Israel, and their elders (i.e., with their elders), and shoterim, and judges," stood on both sides of the ark before the Levitical priests, the stranger as well as the native, i.e., without any exception, one half (i.e., six tribes) towards Mount Ebal, and the other half towards Mount Gerizim. For further remarks, see at Deu 27:11. "As Moses commanded to bless the people before:" i.e., as he had previously commanded. The fact that the thought itself does not suit the context is quite sufficient to show that the explanation given by many commentators, viz., that they were to commence with the blessings, is incorrect. But if, on the other hand, we connect the word "before" with the principal verb of the sentence, "commanded," the meaning will be that Moses did not give the command to proclaim the blessings and cursings to the people for the first time in connection with these instructions (Deut 27), but had done so before, at the very outset, namely, as early as Deu 11:29.


  Joshua 8:34-35


  "And afterwards (after the people had taken the place assigned them) he read to them all the words of the law," i.e., he had the law proclaimed aloud by the persons entrusted with the proclamation of the law, viz., the Levitical priests. קרא, lit. to call out of proclaim, then in a derivative sense to read, inasmuch as reading aloud is proclaiming (as, for example, in Exo 24:7). The words "the blessing and the curse" are in apposition to "all the words of the law," which they serve to define, and are not to be understood as relating to the blessings in Deu 28:1-14, and the curses in Deu 27:15-26 and 28:15-68. The whole law is called "the blessing and the curse" with special reference to its contents, inasmuch as the fulfilment of it brings eo ipso a blessing, and the transgression of it eo ipso a curse. In the same manner, in Deu 11:26, Moses describes the exposition of the whole law in the steppes of Moab as setting before them blessing and cursing. In Jos 8:35 it is most distinctly stated that Joshua had the whole law read to the people; whilst the expression "all Israel," in v. 33, is more fully explained as signifying not merely the congregation in its representatives, or even the men of the nation, but "all the congregation of Israel, with the women, and the little ones, and the strangers that were in the midst of it."


  Nothing is said about the march of Joshua and all Israel to Gerizim and Ebal. All that we know is, that he not only took with him the people of war and the elders or heads of tribes, but all the people. It follows from this, however, that the whole of the people must have left and completely vacated the camp at Gilgal in the valley of the Jordan. For if all Israel went to the mountains of Gerizim and Ebal, which were situated in the midst of the land, taking even the women and children with them, it is not likely that they left their cattle and other possessions behind them in Gilgal, exposed to the danger of being plundered in the meantime by the Canaanites of the southern mountains. So again we are not informed in what follows (Jos 9:1) in which direction Joshua and the people went after these solemnities at Ebal and Gerizim were over. It is certainly not stated that he went back to Gilgal in the Jordan valley, and pitched his tent again on the old site. No doubt we find Gilgal still mentioned as the encampment of Israel, not only in Jos 9:6; Jos 10:6, Jos 10:9, Jos 10:15, Jos 10:43, but even after the defeat and subjugation of the Canaanites in the south and north, when a commencement was made to distribute the land (Jos 14:6). But when it is asked whether this Gilgal was the place of encampment on the east of Jericho, which received its name from the circumcision of the whole nation which took place there, or the town of Gilgal by the side of the terebinths of Moreh, which is mentioned in Deu 11:30, and by which Moses defines the situation of Gerizim and Ebal, this question cannot be answered unhesitatingly according to the traditional view, viz., in favour of the encampment in the Jordan valley. For when not only the army, but all the people with their wives and children, had once proceeded from the Jordan valley to the mountains of Gerizim and Ebal, we cannot imagine any reason why Joshua should go back again to the plain of Jericho, that is to say, to the extreme corner of Canaan on the east, for the purpose of making that the base of his operations for the conquest and extermination of the Canaanites. And there is just as much improbability in the assumption, that after Joshua had not only defeated the kings of southern Canaan, who had allied themselves with Adonizedek of Jerusalem in the battle fought at Gibeon (Josh 10), but had also overthrown the kings of northern Canaan, who were allied with Jabin of Hazor at the waters of Merom above the Sea of Galilee (Josh 11), he should return again to Gilgal in the Jordan valley, and there quietly encamp with all the people, and commence the distribution of the land. The only thing that could bring us to assent to such extremely improbable assumptions, would be the fact that there was no other Gilgal in all Canaan than the encampment to the east of Jericho, which received the name of Gilgal for the first time from the Israelites themselves. But as the other Gilgal by the side of the terebinths of Moreh-i.e., the present Jiljilia, which stands upon an eminence on the south-west of Shiloh at about the same distance from Jerusalem as from Sichem-was a well-known place even in Moses' days (Deu 11:30), and from its situation on a lofty ridge, from which you can see the great lowlands and the sea towards the west, the mountains of Gilead towards the east, and far away in the north-east even Hermon itself (Rob. Pal. iii. p. 81), was peculiarly well adapted for a place of encampment, from which Joshua could carry on the conquest of the land toward both the north and south, we can come to no other conclusion than that this Gilgal or Jiljilia was the Gilgal mentioned in Jos 9:6; Jos 10:6, Jos 10:9,Jos 10:15, Jos 10:43, and Jos 14:6, as the place where the Israelites were encamped. We therefore assume, that after the setting up of the law on Gerizim and Ebal, Joshua did not conduct the people with their wives and children back again to the camp which they had left in the Jordan valley on the other side of Jericho, but chose the Gilgal which was situated upon the mountains, and only seven hours' journey to the south of Sichem, as the future place of encampment, and made this the central point of all his further military operations; and that this was the place to which he returned after his last campaign in the north, to commence the division of the conquered land among the tribes of Israel (Jos 14:6), and where he remained till the tabernacle was permanently erected at Shiloh, when the further distribution was carried on there (Jos 18:1.). This view, which even Van de Velde (Memoir, p. 316) has adopted as probable, is favoured still further by the fact that this Gilgal of Jiljilia, which is still a large village, is frequently mentioned in the subsequent history of Israel, not only in Kg2 2:1 and Kg2 4:38, as the seat of a school of the prophets in the time of Elijah and Elisha, and in Hos 4:15; Hos 9:15; Hos 12:12; Amo 4:4; Amo 5:5, as a place which was much frequented for the purpose of idolatrous worship; but even at an earlier date still, namely, as one of the places where Samuel judged the people (Sa1 7:16), and as the place where he offered sacrifice (Sa1 10:8; cf. Jos 13:7-9), and where he gathered the people together to confirm the monarchy of Saul (Sa1 11:14-15), at a time when the tabernacle at Shiloh had ceased to be the only national sanctuary of Israel, on account of the ark having been taken away. Gilgal had no doubt acquired this significance along with Bethel, which had been regarded as a holy place ever since the time of Jacob, from the fact that it was there that Joshua had established the camp of Israel with the ark of the covenant, until the land was divided, and Shiloh was appointed as the site for the national sanctuary.


  Joshua 9


  Stratagem of the Gibeonites, and Their Consequent Preservation—Joshua 9


  The victorious advance of the Israelites in the land induced the kings of Canaan to form a common league for the purpose of resisting them. But, as frequently happens, the many kings and lords of the towns and provinces of Canaan were not all united, so as to make a common and vigorous attack. Before the league had been entered into, the inhabitants of Gibeon, one of the largest towns in the central part of Canaan, together with the smaller neighbouring towns that were dependent upon it, attempted to anticipate the danger which threatened them by means of a stratagem, and to enter into a friendly alliance with the Israelites. And they succeeded, inasmuch as Joshua and the elders of the congregation of Israel fell into the snare that was laid for them by the ambassadors of the Gibeonites, who came to the camp at Gilgal, and made the desired treaty with them, without inquiring of the Lord. "This account," as O. v. Gerlach says, "is a warning to the Church of God of all ages against the cunning and dissimulation of the world, which often seeks for a peaceable recognition on the part of the kingdom of God, and even for a reception into it, whenever it may be its advantage to do so."


  Joshua 9:1


  Jos 9:1, Jos 9:2 form the introduction to chs. 9-11, and correspond to the introduction in Jos 5:1. The news of the miraculous passage of the Israelites through the Jordan had thrown all the kings of Canaan into such despair, that they did not venture to make any attack upon Israel. But they gradually recovered from their first panic, partly, no doubt, in consequence of the failure of the first attack of the Israelites upon Ai, and resolved to join together in making war upon the foreign invaders. The kings of Canaan did this when they heard, sc., what Israel had hitherto undertaken and accomplished, not merely "what Joshua had done to Jericho and Ai" (Knobel): that is to say, all the kings across the Jordan, i.e., in the country to the west of the Jordan (היּרדּן עבר, as in Jos 5:1), viz., "upon the mountains" (not only the mountains of Judah, as in Jos 10:40; Jos 11:16, etc., but all the mountains which run throughout the whole length of Canaan, as in Deu 1:7 and Num 13:17 : see the explanation of the latter passage); "in the lowlands" (shephelah, the low-lying country between the mountains and the sea-coast, which is simply intersected by small ranges of hills; see at Deu 1:7); "and on all the coast of the Great Sea towards Lebanon," i.e., the narrow coast of the Mediterranean Sea from Joppa up to the Ladder of Tyre (see at Deu 1:7). The different tribes of the Canaanites are also mentioned by name, as in Jos 3:10, except that the Girgashites are omitted. These gathered themselves together to fight with Joshua and Israel with one mouth, or with one accord (Kg1 22:13).


  Joshua 9:3


  But the inhabitants of a republic, which included not only Gibeon the capital, but the towns of Chephirah, Beeroth, and Kirjath-jearim also, acted differently from the rest. Gibeon (Γαβάων, Gabaon, lxx Vulg.) was larger than Ai, being one of the royal cities (Jos 10:2), and was inhabited by Hivites, who were a brave people (Jos 10:7; Jos 11:19). It was afterwards allotted to the tribe of Benjamin, and set apart as a Levitical town (Jos 18:25; Jos 21:17). After the destruction of Nob by Saul, the tabernacle was removed thither, and there it remained till the building of Solomon's temple (Ch1 16:39; Ch1 21:29; Kg1 3:4-5; Ch2 1:3.). According to Josephus, it was forty or fifty stadia from Jerusalem, and judging from its name was built upon a hill. It is to be found in the modern Jib, two good hours' journey to the north-west of Jerusalem, a village of moderate size, on a long chalk hill which overlooks a very fertile, well cultivated plain, or rather a basin, consisting of broad valleys and plains, and rises like a vineyard, in the form of separate terraces (Strauss, Sinai, p. 332). The remains of large massive buildings of great antiquity are still to be seen there, also some fountains, and two large subterraneous reservoirs (vid., Rob. Pal. ii. p. 136). When the Gibeonites heard of the fate of Jericho and Ai, they also did (something) with stratagem. In the expression המּה גּם ("they also") there is a reference implied to what Joshua had done at Jericho and Ai; not, however, to the stratagem resorted to in the case of Ai, as such an allusion would not apply to Jericho. They set out as ambassadors: יצטיּרוּ, from צרר, which occurs in every other instance in the form of a noun, signifying a messenger (Pro 13:17, etc.). In the Hithpael it means to make themselves ambassadors, to travel as ambassadors. The translators of the ancient versions, however, adopted the reading יצטיּדוּ, they provided themselves with food; but this was nothing more than a conjecture founded upon Jos 9:12, and without the slightest critical value. They also took "old sacks upon their asses, and old mended wineskins." מצררים, from צרר, lit. bound together, is very characteristic. There are two modes adopted in the East of repairing skins when torn, viz., inserting a patch, or tying up the piece that is torn in the form of a bag. Here the reference is to the latter, which was most in harmony with their statement, that the skins had got injured upon their long journey. Also "old mended sandals upon their feet, and old clothes upon them (upon their bodies); and all the bread of their provisions had become dry and quite mouldy." נקּדים, lit. furnished with points; נקוד, pointed, speckled (Gen 30:32.). Hence the rendering of the lxx, εὐρωτιῶν; Theod., βεβρωμένοι; Luther, schimmlicht, mouldy; whereas the rendering adopted by Aquila is ἐψαθυρωμένος; by Symmachus, κάπορος, i.e., adustus, torridus; and by the Vulgate, in frusta comminuti, i.e., crumbled.


  Joshua 9:6


  Having made these preparations, they went to the Israelitish camp at Gilgal (Jiljilia), introduced themselves to the men of Israel (אישׁ, in a collective sense, the plural being but little used, and only occurring in Pro 8:4; Isa 53:3, and Psa 141:4) as having come from a distant land, and asked them to make a league with them. But the Israelites hesitated, and said to the Hivites, i.e., the Gibeonites who were Hivites, that they might perhaps be living in the midst of them (the Israelites), i.e., in the land of Canaan, which the Israelites already looked upon as their own; and if so, how could they make a league with them? This hesitation on their part was founded upon the express command of God, that they were not to make any league with the tribes of Canaan (Exo 23:32; Exo 34:12; Num 33:55; Deu 7:2, etc.). In reply to this the Gibeonites simply said, "We are thy servants" (Jos 9:8), i.e., we are at thy service, which, according to the obsequious language common in the East, was nothing more than a phrase intended to secure the favour of Joshua, and by no means implied a readiness on their part to submit to the Israelites and pay them tribute, as Rosenmller, Knobel, and others suppose; for, as Grotius correctly observes, what they wished for was "a friendly alliance, by which both their territory and also full liberty would be secured to themselves." The Keri ויּאמר (Jos 9:7) is nothing more than a critical conjecture, occasioned not so much by the singular אישׁ, which is frequently construed in the historical writings as a collective noun with a plural verb, as by the singular suffix attached to בּקרבּי, which is to be explained on the ground that only one of the Israelites (viz., Joshua) was speaking as the mouthpiece of all the rest. The plural ויּאמרוּ is used, because Joshua spoke in the name of the people.


  Joshua 9:8


  To the further question put by Joshua, where they had come from, the Gibeonites replied, "From a very distant land have thy servants come, because of the name of Jehovah thy God," or as they themselves proceed at once to explain: "for we have heard the fame (fama) of Him, and all that He did in Egypt, and to Sihon and Og, the two kings of the Amorites." They very wisely say nothing about the miracles connected with the crossing of the Jordan and the taking of Jericho, since, "as the inhabitants of a very far distant region, they could not have heard anything about things that had occurred so lately, even by report" (Masius).


  Joshua 9:11


  When these tidings reached them, they were sent off by the elders (the leaders of the republic) and the inhabitants of the land to meet the Israelites, that they might offer them their service, and form an alliance with them. In confirmation of this, they point to their dried provisions, and their torn and mended skins and clothes.


  Joshua 9:14


  The Israelites suffered themselves to be taken in by this pretence. "The men (the elders of Israel) took of their provisions; but they did not ask the mouth of the Lord." Instead of inquiring the will of the Lord in this matter through the Urim and Thummim of the high priest (Num 27:21), they contented themselves with taking some of the bread that was shown them, and tasting it; as if the dry mouldy bread furnished a safe guarantee of the truth of the words of these foreign ambassadors. Some commentators regard their taking of their provisions as a sign of mutual friendship, or of the league which they made; but in that case their eating with them would at any rate have been mentioned. Among the Arabs, simply eating bread and salt with a guest is considered a sign of peace and friendship.


  Joshua 9:15


  So Joshua made (granted) them peace (vid., Isa 27:5), and concluded a covenant with them (להם, in their favour), to let them live; and the princes of the congregation sware unto them. Letting them live is the only article of the league that is mentioned, both because this was the main point, and also with special reference to the fact that the Gibeonites, being Canaanites, ought properly to have been destroyed. It is true that Joshua and the princes of the congregation had not violated any express command of God by doing this; for the only thing prohibited in the law was making treaties with the Canaanites, which they did not suppose the Gibeonites to be, whilst in Deu 20:11, where wars with foreign nations (not Canaanites) are referred to, permission is given to make peace with them, so that all treaties with foreign nations are not forbidden. But they had failed in this respect, that, trusting to the crafty words of the Gibeonites, and to outward appearances only, they had forgotten their attitude to the Lord their God who had promised to His congregation, in all important matters, a direct revelation of His own will.


  Joshua 9:16


  Three days after the treaty had been concluded, the Israelites discovered that they had been deceived, and that their allies dwelt among them (see Jos 9:7). They set out therefore to deal with the deceivers, and reached their towns Gibeon, Chephirah, Beeroth, and Kirjath-jearim on the third day. "Chephirah, which was afterwards allotted to the tribe of Benjamin along with Gibeon and Beeroth, and was still inhabited after the captivity (Jos 18:25-26; Ezr 2:25; Neh 7:29), is to be seen in the ruins of Kefir, an hour's journey to the east of Yalo, in the mountains, and three hours to the west of Gibeon (see Rob. Bibl. Res. p. 146, and Van de Velde, Memoir, pp. 303-4). Beeroth, Βηρώθ, according to Eusebius (Onom. s. v.) a hamlet near Jerusalem, and seven miles on the road to Nicopolis (it should read Neapolis), was in the tribe of Benjamin (Sa2 4:2), and still exists in the large village of Bireh, which is situated upon a mountain nine Roman miles to the north of Jerusalem in a stony and barren district, and has still several springs and a good well, besides the remains of a fine old church of the time of the Crusades (see Rob. Pal. ii. pp. 130ff.; Seetzen, R. ii. pp. 195-6). Kirjath-jearim, also called Kirjath-baal (Jos 15:60), Baalah (Jos 15:9), and Baal-Jehuda (Sa2 6:2), was allotted to the tribe of Judah. It stood upon the boundary between Judah and Benjamin (Jos 15:60; Jos 18:15); and the ark remained there, after it had been sent back by the Philistines, until the time of David (Sa1 7:2; Sa2 6:2; Ch1 13:5-6). According to the Onom., s. v. Καριαθιαρείμ and Βαάλ, it was nine or ten Roman miles from Jerusalem, on the road to Diospolis (Lydda), and is probably to be seen in the present Kuryet el Enab, a considerable village with a large number of olive trees, figs, pomegranates, and vineyards, from the last of which the old "town of the forests" has received the more modern name of "town of the vine" (see Rob. Pal. ii. p. 335, and Bibl. Res. pp. 156-7; and Seetzen, ii. p. 65). These towns, which formed one republic with Gibeon, and were governed by elders, were at so short a distance from Gilgal (Jiljilia), that the Israelites could reach it in one or two days. The expression "on the third day" is not at variance with this; for it is not stated that Israel took three days to march there, but simply that they arrived there on the third day after receiving the intelligence of the arrival of the ambassadors.


  Joshua 9:18


  "The Israelites smote them not," sc., with the edge of the sword, "because the princes of the congregation had sworn to them," sc., to let them live (Jos 9:15); but, notwithstanding the murmuring of the congregation, they declared that they might not touch them because of their oath. "This (sc., what we have sworn) we will do to them, and let them live (החיה, inf. abs. with special emphasis instead of the finite verb), lest wrath come upon us because of the oath." Wrath (sc., of God), a judgment such as fell upon Israel in the time of David, because Saul disregarded this oath and sought to destroy the Gibeonites (Sa2 21:1.).


  But how could the elders of Israel consider themselves bound by their oath to grant to the Gibeonites the preservation of life which had been secured to them by the treaty they had made, when the very supposition upon which the treaty was made, viz., that the Gibeonites did not belong to the tribes of Canaan, was proved to be false, and the Gibeonites had studiously deceived them by pretending that they had come from a very distant land? As they had been absolutely forbidden to make any treaties with the Canaanites, it might be supposed that, after the discovery of the deception which had been practised upon them, the Israelitish rulers would be under no obligation to observe the treaty which they had made with the Gibeonites in full faith in the truth of their word. And no doubt from the stand-point of strict justice this view appears to be a right one. But the princes of Israel shrank back from breaking the oath which, as is emphatically stated in Jos 9:19, they had sworn by Jehovah the God of Israel, not because they assumed, as Hauff supposes, "that an oath simply regarded as an outward and holy transaction had an absolutely binding force," but because they were afraid of bringing the name of the God of Israel into contempt among the Canaanites, which they would have done if they had broken the oath which they had sworn by this God, and had destroyed the Gibeonites. They were bound to observe the oath which they had once sworn, if only to prevent the sincerity of the God by whom they had sworn from being rendered doubtful in the eyes of the Gibeonites; but they were not justified in taking the oath. They had done this without asking the mouth of Jehovah (Jos 9:14), and thus had sinned against the Lord their God. But they could not repair this fault by breaking the oath which they had thus imprudently taken, i.e., by committing a fresh sin; for the violation of an oath is always sin, even when the oath has been taken inconsiderately, and it is afterwards discovered that what was sworn to was not in accordance with the will of God, and that an observance of the oath will certainly be hurtful (vid., Psa 15:4).


  By taking an oath to the ambassadors that they would let the Gibeonites live, the princes of Israel had acted unconsciously in violation of the command of God that they were to destroy the Canaanites. As soon therefore as they discovered their error or their oversight, they were bound to do all in their power to ward off from the congregation the danger which might arise of their being drawn away to idolatry-the very thing which the Lord had intended to avert by giving that command. If this could by any possibility be done without violating their oath, they were bound to do it for the sake of the name of the Lord by which they swore; that is to say, while letting the Gibeonites live, it was their duty to put them in such a position, that they could not possibly seduce the Israelites to idolatry. And this the princes of Israel proposed to do, by granting to the Gibeonites on the one hand the preservation of their lives according to the oath they had taken, and on the other hand by making them slaves of the sanctuary. That they acted rightly in this respect, is evident from the fact that their conduct is never blamed either by the historian or by the history, inasmuch as it is not stated anywhere that the Gibeonites, after being made into temple slaves, held out any inducement to the Israelites to join in idolatrous worship, and still more from the fact, that at a future period God himself reckoned the attempt of Saul to destroy the Gibeonites, in his false zeal for the children of Israel, as an act of blood-guiltiness on the part of the nation of Israel for which expiation must be made (Sa2 21:1.), and consequently approved of the observance of the oath which had been sworn to them, though without thereby sanctioning the treaty itself.


  Joshua 9:21


  The princes declared again most emphatically, "They shall live." Thus the Gibeonites became hewers of wood and drawers of water to the congregation, as the princes had said to them, i.e., had resolved concerning them. This resolution they communicated to the congregation at the time, using the expression יחיוּ (let them live); but the historian has passed this over at Jos 9:21, and instead of mentioning the resolution proceeds at once to describe its execution.


  Joshua 9:22


  Joshua then summoned the Gibeonites, charged them with their deceit, and pronounced upon them the curse of eternal servitude: "There shall not be cut off from you a servant," i.e., ye shall never cease to be servants, ye shall remain servants for ever (vid., Sa2 3:29; Kg1 2:4), "and that as hewers of wood and drawers of waters for our God's house." This is a fuller definition of the expression "for all the congregation" in Jos 9:21. The Gibeonites were to perform for the congregation the slaves' labour of hewing wood and drawing water for the worship of the sanctuary-a duty which was performed, according to Deu 29:10, by the lowest classes of people. In this way the curse of Noah upon Canaan (Gen 9:25) was literally fulfilled upon the Hivites of the Gibeonitish republic.


  Joshua 9:24


  The Gibeonites offered this excuse for their conduct, that having heard of the command of God which had been issued through Moses, that all the Canaanites were to be destroyed (Deu 7:1; Deu 20:16-17), they had feared greatly for their lives, and readily submitted to the resolution which Joshua made known to them.


  Joshua 9:26


  "And so did he unto them, and delivered them out of the hand of the children of Israel, that they slew them not. He made them hewers of wood and drawers of water for the congregation, and indeed for the altar of the Lord," (assigning them) "to the place which God would choose," viz., for the altar. אלהמּקום (to the place) is grammatically dependent upon ויּתּנם (he "gave them"). It by no means follows, however, that Joshua sent them there at that very time, but simply that he sentenced them to service at the altar in the place which would be chosen for the sanctuary. From the words "unto this day," it no doubt follows, on the one hand, that the account was written after the fact had taken place; but, on the other hand, it also follows from the future יבחר (should, or shall choose), that it was written before the place was definitely fixed, and therefore before the building of Solomon's temple.


  Joshua 10


  Joshua 10:1


  The report that Joshua had taken Ai, and put it, like Jericho, under the ban, and that the Gibeonites had concluded a treaty with Israel, filled Adonizedek the king of Jerusalem with alarm, as Gibeon was a large town, like one of the king's towns, even larger than Ai, and its inhabitants were brave men. He therefore joined with the kings of Hebron, Jarmuth, Lachish, and Eglon, to make a common attack upon Gibeon, and punish it for its alliance with the Israelites, and at the same time to put a check upon the further conquests of Israel. Adonizedek, i.e., lord of righteousness, is synonymous with Melchizedek (king of righteousness), and was a title of the Jebusite kings, as Pharaoh was of the Egyptian. Jerusalem, i.e., the founding or possession of peace, called Salem in the time of Abraham (Gen 14:18), was the proper name of the town, which was also frequently called by the name of its Canaanitish inhabitants Jebus (Jdg 19:10-11; Ch1 11:4), or "city of the Jebusite" (Ir-Jebusi, Jdg 19:11), sometimes also in a contracted form, Jebusi (היבוּסי, Jos 18:16, Jos 18:28; Jos 15:8; Sa2 5:8).


  On the division of the land it was allotted to the tribe of Benjamin (Jos 18:28); but being situated upon the border of Judah (Jos 15:8), it was conquered, and burned by the sons of Judah after the death of Joshua (Jdg 1:8). It was very soon taken again and rebuilt by the Jebusites, whom the sons of Judah were unable to destroy (Jos 15:63; Jdg 19:10-12), so that both Benjaminites and Judahites lived there along with the Jebusites (Jdg 1:21; Jos 15:63); and the upper town especially, upon the summit of Mount Zion, remained as a fortification in the possession of the Jebusites, until David conquered it (Sa2 5:6.), made it the capital of his kingdom, and called it by his own name, "the city of David," after which the old name of Jebus fell into disuse. Hebron, the town of Arba the Anakite (Jos 14:15, etc.; see at Gen 23:2), was twenty-two Roman miles south of Jerusalem, in a deep and narrow valley upon the mountains of Judah, a town of the greatest antiquity (Num 13:22), now called el Khalil, i.e., the friend (of God), with reference to Abraham's sojourn there. The ruins of an ancient heathen temple are still to be seen there, as well as the Haram, built of colossal blocks, which contains, according to Mohammedan tradition, the burial-place of the patriarchs (see at Gen 23:17). Jarmuth, in the lowlands of Judah (Jos 15:35; Neh 11:29), according to the Onom. (s. v. Jermus) a hamlet, Jermucha (Ἰερμοχωῶς), ten Roman miles from Eleutheropolis, on the road to Jerusalem, is the modern Jarmuk, a village on a lofty hill, with the remains of walls and cisterns of a very ancient date, the name of which, according to Van de Velde (Mem. pp. 115-6), is pronounced Tell 'Armuth by the Arabs (see Rob. Pal. ii. p. 344). Lachish, in the lowlands of Judah (Jos 15:39), was fortified by Rehoboam (Ch2 11:9), and besieged by Sennacherib and Nebuchadnezzar (Kg2 18:14; Kg2 19:8; Jer 34:7), and was still inhabited by Jews after the return from the captivity (Neh 11:30). It is probably to be found in Um Lakis, an old place upon a low round hill, covered with heaps of small round stones thrown together in great confusion, containing relics of marble columns; it is about an hour and a quarter to the west of Ajlun, and seven hours to the west of Eleutheropolis.


  Eglon: also in the lowlands of Judah (Jos 15:39). The present name is Ajln, a heap of ruins, about three-quarters of an hour to the east of Um Lakis (see Rob. Pal. ii. p. 392, and Van de Velde, Mem. p. 308). In the Onom. (s. v. Eglon) it is erroneously identified with Odollam; whereas the situation of Agla, "at the tenth stone, as you go from Eleutheropolis to Gaza" (Onom. s. v. Βηθαλαΐ́μ, Bethagla), suits Eglon exactly.


  Joshua 10:5


  These five kings marched against Gibeon and besieged the town. The king of Jerusalem headed the expedition, as his town was so near to Gibeon that he was the first to fear an attack from the Israelites.


  Joshua 10:6


  The Gibeonites then sent to Joshua to the camp at Gilgal, and entreated him to come to his help as speedily as possible. "Slack not thy hand from thy servants," i.e., withhold not thy help from us. The definition appended to "the kings of the Amorites" ("that dwelt in the mountains") is to be understood a potiori, and does not warrant us in drawing the conclusion, that all the towns mentioned in Jos 10:3 were in the mountains of Judah. The Amorites who dwelt in the mountains were the strongest of all the Canaanites.


  Joshua 10:7


  In accordance with this petition Joshua advanced from Gilgal (ויּעל, not went up) with all the people of war, even (vav expl.) all the men of valour.


  Joshua 10:8


  The Lord then renewed the assurance of His help in this particular war, in which Joshua was about to fight for the first time with several allied kings of Canaan (cf. Jos 2:24; Jos 6:2; Jos 8:1, Jos 8:18).


  Joshua 10:9


  Joshua came suddenly upon them (the enemy), as he had marched the whole night from Gilgal, i.e., had accomplished the entire distance in a night. Jiljilia is fully fifteen miles from el-Jib.


  Joshua 10:10


  "Jehovah threw them into confusion," as He had promised in Exo 23:27, and in all probability, judging from Jos 10:11, by dreadful thunder and lightning (vid., Sa1 7:10; Psa 18:15; Psa 144:6 : it is different in Exo 14:24). "Israel smote them in a great slaughter at Gibeon, and pursued them by the way of the ascent of Bethhoron," i.e., Upper Bethhoron (Beit Ur, el-Foka), which was nearest to Gibeon, only four hours distant on the north-west, on a lofty promontory between two valleys, one on the north, the other on the south, and was separated from Lower Bethhoron, which lies further west, by a long steep pass, from which the ascent to Upper Bethhoron is very steep and rocky, though the rock has been cut away in many places now, and a path made by means of steps (see Rob. Pal. iii. p. 59). This pass between the two places leads downwards from Gibeon towards the western plain, and was called sometimes the ascent, or going up to Bethhoron, and sometimes the descent, or going down from it (Jos 10:11), ἀνάβασις καὶ κατάβασις Βαιθωρῶν (1 Macc. 3:16, 24). Israel smote the enemy still further, "to Azekah and Makkedah:" so far were they pursued and beaten after the battle (cf. Jos 10:16, Jos 10:21). If we compare Jos 10:11, according to which the enemy was smitten, from Bethhoron to Azekah, by a violent fall of hail, it is very evident that the two places were on the west of Bethhoron. And it is in perfect harmony with this that we find both places described as being in the lowland; Azekah in the hill-country between the mountains and the plain (Jos 15:35), Makkedah in the plain itself (Jos 15:41). Azekah, which was fortified by Rehoboam (Ch2 11:9), besieged by Nebuchadnezzar (Jer 34:7), and still inhabited after the captivity (Neh 11:30), was not far from Socoh, according to Jos 15:35; whilst sideways between the two was Ephes-dammim (Sa1 17:1). Van de Velde has discovered the latter in the ruins of Damm, about an hour's journey east by south from Beit Nettif (Mem. p. 290), and consequently imagines that Azekah is to be found in the village of Ahbek, which stands upon a lofty mountain-top a mile and a half to the north of Damm, and about four of five miles N.N.E. of Shuweikeh, supposing this to be Aphek. The statement in the Onom. (s. v. Ἀζηκά), ἀνάμεσον Ἐλευθεροπολεως καὶ Αἰλίας, agrees with this. Makkedah is described in the Onom. as being eight Roman miles to the east of Eleutheropolis, and hence Knobel supposes it to have been near Terkumieh, or Morak; but he is wrong in his supposition, as in that case it would have been in the hill-country or upon the mountains, whereas it was one of the towns in the plain (Jos 15:41). Van de Velde's conjecture (p. 332) is a much more probable one, viz., that it is to be found in Summeil, a considerable village on an eminence in the plain, with a large public well 110 feet deep and 11 feet in diameter, with strongly built walls of hewn stones, where there is also part of an old wall, which to all appearance must formerly have belonged to a large square castle built of uncemented stones, resembling in some respects the oldest foundation wall of Beit Jibrin (Rob. Pal. ii. p. 368). It is two hours and a half to the north-west of Beit Jibrin, and there Van de Velde discovered the large cave (see at Jos 10:16), which Robinson has not observed (see his Journey through Syria and Palestine).


  Joshua 10:11


  The large stones which the Lord threw upon the flying foe at the slope of Bethhoron were hail-stones (see Isa 30:30), not stone-hail, or a shower of stones, but a terrible hail-storm, in which hail fell upon the foe in pieces as large as stones (see Wis. 46:6), and slew a greater number of them than the swords of the Israelites. This phenomenon, which resembled the terrible hail in Egypt (Exo 9:24), was manifestly a miraculous occurrence produced by the omnipotent power of God, inasmuch as the hail-stones slew the enemy without injuring the Israelites, who were pursuing them. By this the Israelites were to be made to see that it was not their own power, but the supernatural help of their God, which had given them the victory; whilst the enemy discovered that it was not only the people of Israel, but the God of Israel, that had devoted them to destruction.


  Joshua 10:12


  In firm reliance upon the promise of God (Jos 10:8), Joshua offered a prayer to the Lord during the battle, that He would not let the sun go down till Israel had taken vengeance upon their foes; and the Lord hearkened to the prayer of His servant, and the sun hastened not to go down till the defeat of the Amorites was accomplished. This miraculous victory was celebrated by the Israelites in a war-song, which was preserved in the "book of the Righteous." The author of the book of Joshua has introduced the passage out of this book which celebrates the mighty act of the Lord for the glorification of His name upon Israel, and their foes the Amorites. It is generally admitted, that Jos 10:12-15 contain a quotation from the "book of Jasher," mentioned in Jos 10:13. This quotation, and the reference to the work itself, are analogous to the notice of "the book of the wars of the Lord," in Num 21:14, and to the strophes of a song which are there interwoven with the historical narrative; the object being, not to confirm the historical account by referring to an earlier source, but simply to set forth before other generations the powerful impression which was made upon the congregation by these mighty acts of the Lord. The "book of Jasher," i.e., book of the upright, or righteous man, that is to say, of the true members of the theocracy, or godly men. ישׁר (Jasher, the righteous) is used to denote the genuine Israelite, in the same sense as in Num 23:10, where Balaam calls the Israelites "the righteous," inasmuch as Jehovah, the righteous and upright one (Deu 32:4), had called them to be His people, and to walk in His righteousness. In addition to this passage, the "book of the righteous (Jasher)" is also mentioned in Sa2 1:18, as a work in which was to be found David's elegy upon Saul and Jonathan. From this fact it has been justly inferred, that the book was a collection of odes in praise of certain heroes of the theocracy, with historical notices of their achievements interwoven, and that the collection was formed by degrees; so that the reference to this work is neither a proof that the passage has been interpolated by a later hand, nor that the work was composed at a very late period. That the passage quoted from this work is extracted from a song is evident enough, both from the poetical form of the composition, and also from the parallelism of the sentences. The quotation, however, does not begin with ויּאמר (and he said) in Jos 10:12, but with תּת בּיום (in the day when the Lord delivered) in Jos 10:12, and Jos 10:13 and Jos 10:14 also form part of it; so that the title of the book from which the quotation is taken is inserted in the middle of the quotation itself. In other cases, unquestionably, such formulas of quotation are placed either at the beginning (as in Num 21:14, Num 21:27; Sa2 1:18), or else at the close of the account, which is frequently the case in the books of Kings and Chronicles; but it by no means follows that there were no exceptions to this rule, especially as the reason for mentioning the original sources is a totally different one in the books of Kings, where the works cited are not the simple vouchers for the facts related, but works containing fuller and more elaborate accounts of events which have only been cursorily described. The poetical form of the passage in Jos 10:13 also leaves no doubt whatever that Jos 10:13 and Jos 10:14 contain the words of the old poet, and are not a prose comment made by the historian upon the poetical passage quoted. The only purely historical statement in Jos 10:15; and this is repeated in Jos 10:43, at the close of the account of the wars and the victory. But this literal repetition of Jos 10:15 in Jos 10:43, and the fact that the statement, that Joshua returned with all the people to the camp at Gilgal, anticipates the historical course of the events in a very remarkable manner, render it highly probable, it not absolutely certain, that Jos 10:15 was also taken from the book of the righteous.


  In the day when Jehovah delivered up the Amorites to the children of Israel ("before," as in Deu 2:31, Deu 2:33, etc.), Joshua said before the eyes (i.e., in the presence) of Israel, so that the Israelites were witnesses of his words (vid., Deu 31:7): "Sun, stand still (wait) at Gibeon; and, Moon, in the valley of Ajalon." דּמם, to be silent, to keep one's self quiet or still, to wait (Sa1 14:9). The address to the sun and moon implies that they both of them stood, or were visible in the heavens at the time; and inasmuch as it was spoken to the Lord, involves a prayer that the Lord and Creator of the world would not suffer the sun and moon to set till Israel had taken vengeance upon its foes. This explanation of the prayer is only to be found, it is true, in the statement that the sun and moon stood still at Joshua's word; but we must imagine it as included in the prayer itself. גּוי without an article, when used to denote the people of Israel, is to be regarded as a poetical expression. In the sequel (Jos 10:13) the sun only is spoken of: "and the sun stood still in the midst of heaven, and hasted not to go down about a whole day." The poetical word אוּץ, to press or hurry, is founded upon the idea that the sun runs its course like a strong man, with vigour, and without weariness or cessation (Psa 19:6-7). It follows from this, that Joshua merely prayed for the day to be lengthened, i.e., for the setting of the sun to be delayed; and that he included the moon (Jos 10:12), simply because it was visible at the time. But even if this is the case, we are not therefore to conclude, as C. v. Lapide, Clericus, and others have done, that Joshua spoke these words in the afternoon, when the sun was beginning to set, and the moon had already risen. The expression השּׁמים בּחצי, "in the half," i.e., the midst, "of the sky," is opposed to this view, and still more the relative position of the two in the sky, the sun at Gibeon and the moon in the valley of Ajalon, i.e., in the fine broad basin on the north side of Yalo (see at Jos 19:42), the present Merj Ibn Omeir (Rob. iii. p. 63, 64), which is four hours' journey to the west of Gibeon. As Joshua smote the enemy at Gibeon, and they fled to the south-west, he was not doubt on the west of Gibeon when he commanded the sun and moon to stand still; and therefore from his point of view the sun would be in the east when it stood over Gibeon, and the moon in the far west when it stood over the valley of Ajalon. But that could only be the case before noon, a few hours after sunrise, when the moon had not yet set in the western sky. In all probability the battle took place quite early in the morning, as Joshua had marched from Gilgal the night before, and fell quite suddenly upon the enemy (Jos 10:9). But after the conflict had lasted for some hours, and Joshua began to be anxious lest he should be unable to overcome the enemy before night came on, he addressed the prayer to the Lord to lengthen out the day, and in a short time saw his prayer so far fulfilled, that the sun still stood high up in the sky when the enemy was put to flight. We take for granted that these words were spoken by Joshua before the terrible hail-storm which fell upon the enemy in their flight, when they were near Bethhoron, which is about two hours from Gibeon, and smote them to Azekah. There is nothing to prevent our assuming this. The fact, that in the historical account the hail is mentioned before the desire expressed by Joshua and the fulfilment of that desire, may be explained on the simple ground, that the historian, following the order of importance, relates the principal incident in connection with the battle first, before proceeding to the special point to be cited from the book of the righteous. תמים כּיום, "towards (about, or as it were) a whole day," neither signifies "when the day was ended" (Clericus), nor "as it usually does when the day is perfected or absolutely finished" (Rosenmller); but the sun did not hasten or press to go down, delayed its setting, almost a whole day ("day" being the time between sunrise and sunset).


  What conception are we to form of this miraculous event? It is not stated that the sun actually stood still in one spot in the heavens-say, for instance, in the zenith. And if the expression, "the sun stood still in the midst of heaven," which is added as an explanation of ויּדּום, is so pressed as to mean that the sun as miraculously stopped in its course, this is hardly reconcilable with לבוא אץ לא, "it hasted not to go down," as these words, if taken literally, merely denote a slower motion on the part of the sun, as many of the Rabbins have observed. All that is clearly affirmed in Jos 10:12 and Jos 10:13 is, that at Joshua's word the sun remained standing in the sky for almost a whole day longer. To this there is added, in Jos 10:14, "There was no day like that before it, or after it, that Jehovah hearkened to the voice of a man; for Jehovah fought for Israel." This expression must not be pressed too far, as the analogous passages ("there was none like him," etc.) in Kg2 18:5 and Kg2 23:25 clearly show. They merely express this thought: no other day like this, which God so miraculously lengthened, ever occurred either before or afterwards. So much, therefore, is obvious enough from the words, that the writer of the old song, and also the author of the book of Joshua, who inserted the passage in his narrative, were convinced that the day was miraculously prolonged. At the same time, it must be borne in mind that it is not stated that God lengthened that day at the request of Joshua almost an entire day, or that He made the sun stand still almost a whole day, but simply that God hearkened to the voice of Joshua, i.e., did not permit the sun to go down till Israel had avenged itself upon its enemies. This distinction is not without importance: for a miraculous prolongation of the day would take place not only if the sun's course or sun's setting was delayed for several hours by the omnipotent power of God, and the day extended from twelve to eighteen or twenty hours, but also if the day seemed to Joshua and all Israel to be miraculously prolonged; because the work accomplished on that day was so great, that it would have required almost two days to accomplish it without supernatural aid. It is not easy to decide between these two opposite views; in fact, it is quite impossible if we go to the root of the matter. When we are not in circumstances to measure the length of the day by the clock, it is very easy to mistake its actual length, especially in the midst of the pressure of business or work. The Israelites at that time had neither sun-clocks nor any other kind of clock; and during the confusion of the battle it is hardly likely that Joshua, or any one else who was engaged in the conflict, would watch the shadow of the sun and its changes, either by a tree or any other object, so as to discover that the sun had actually stood still, from the fact that for hours the shadow had neither moved nor altered in length. Under such circumstances, therefore, it was quite impossible for the Israelites to decide whether it was in reality, or only in their own imagination, that the day was longer than others. To this there must be added the poetical character of the verses before us. When David celebrates the miraculous deliverance which he had received from the Lord, in these words, "In my distress I called upon the Lord ... . He heard my voice out of His temple ... . He bowed the heavens also, and came down ... . He sent from above, He took me, He grew me out of many waters" (Psa 18:7-17), who would ever think of interpreting the words literally, and supposing them to mean that God actually came down from the sky, and stretched out His hand to draw David out of the water? Or who would understand the words of Deborah, "They fought from heaven, the stars in their courses fought against Sisera" (Jdg 5:20), in their literal sense? The truthfulness of such utterances is to be sought for in the subjective sphere of religious intuition, and not in a literal interpretation of the words. And it may be just the same with these verses, without their actual contents being affected, if the day was merely subjectively lengthened,—that is to say, in the religious conviction of the Israelites. But even if the words really affirmed that a miraculous and objective lengthening of the day did actually take place, we should have no reason whatever for questioning the credibility of the statement.


  All the objections that have been raised with reference to the reality or possibility of such a miracle, prove to have no force when we examine the subject more closely. Thus, for example, the objection that the annals of the other nations of the earth contain no account of any such miracle, which must have extended over the whole world, loses all its significance from the simple fact that there are no annals in existence belonging to other nations and reaching back to that time, and that it is altogether doubtful whether the miracle would extend far beyond the limits of Palestine. Again, an appeal to the unchangeableness of the motions of the stars according to eternal and unchangeable laws, is not adapted to prove the impossibility of such a miracle. The eternal laws of nature are nothing more than phenomena, or forms of manifestation, of those divine creative powers, the true character of which no mortal has ever fathomed. And does not the almighty Creator and Upholder of nature and all its forces possess the power so to direct and govern the working of these forces, as to make them subservient to the realization of His purposes of salvation? And lastly, the objection that a sudden stoppage of the revolution of the earth upon its axis would have dashed to pieces all the works of human hands that were to be found upon its surface, and hurled the earth itself, with its satellite the moon, out of their orbits, cannot prove anything, because it leaves out of sight the fact that the omnipotent hand of God, which not only created the stars, but gave them the power to revolve with such regularity in their orbits as long as this universe endures, and which upholds and governs all things in heaven and on earth, is not too short to guard against any such disastrous consequences as these. But to this we may add, that even the strictest and most literal interpretation of the words does not require us to assume, as the fathers and earlier theologians did, that the sun itself was miraculously made to stand still, but simply supposes an optical stopping of the sun in its course,—that is to say, a miraculous suspension of the revolution of the earth upon its axis, which would make it appear to the eye of an observer as if the sun itself were standing still. Knobel is by no means warranted in pronouncing this view of the matter an assumption at variance with the text. For the Scriptures speak of the things of the visible world as they appear; just as we speak of the sun as rising and setting, although we have no doubt whatever about the revolution of the earth. Moreover, the omnipotence of God might produce such an optical stoppage of the sun, or rather a continuance of the visibility of the sun above the horizon, by celestial phenomena which are altogether unknown to us or to naturalists in general, without interfering with the general laws affecting the revolution of the heavenly bodies. Only we must not attempt, as some have done, to reduce the whole miracle of divine omnipotence to an unusual refraction of the light, or to the continuance of lightning throughout the whole night.


  Joshua 10:16


  The five kings fled and hid themselves in the cave that was a Makkedah. When they were discovered there, Joshua ordered large stones to be rolled before the entrance to the cave, and men to be placed there to watch, whilst the others pursued the enemy without ceasing, and smote their rear (vid., Deu 25:18), and prevented their entering into their cities. He himself remained at Makkedah (Jos 10:21).


  Joshua 10:20


  When the great battle and the pursuit of the enemy were ended, and such as remained had reached their fortified towns, the people returned to the camp to Joshua at Makkedah in peace, i.e., without being attacked by anybody. "There pointed not (a dog) its tongue against the sons of Israel, against any one" (see at Exo 11:7). לאישׁ is in apposition to ישׂראל לבני, and serves to define it more precisely. It is possible, however, to regard the ל as a copyist's error, as Houbigant and Maurer do, in which case אישׁ would be the nominative to the verb.


  Joshua 10:22


  Joshua then commanded the five kings to be fetched out of the cave, and directed the leaders of the army to set their feet upon the necks of the kings; and when this had been done, he ordered the kings to be put to death, and to be hanged upon trees until the evening, when their bodies were to be thrown into the cave in which they had concealed themselves. Of course this did not take place till the day after the battle, as the army could not return from their pursuit of the foe to the camp at Makkedah till the night after the battle; possibly it did not take place till the second day, if the pursuit had lasted any longer. In Jos 10:24, "all the men of Israel" are all the warriors in the camp. ההלכוּא, with ה artic., instead of the relative pronoun (see Ges. 109; Ew. 331, b.); and the ending וּא for וּ or וּן, as in Isa 28:12 (see Ew. 190, b.). The fact that the military leaders set their feet at Joshua's command upon the necks of the conquered kings, was not a sign of barbarity, which it is necessary to excuse by comparing it with still greater barbarities on the part of the Canaanites, as in Jdg 1:7, but was a symbolical act, a sign of complete subjugation, which was customary in this sense even in the Eastern empire (see Bynaeus de calceis, p. 318, and Constant. Porphyrogen de cerimon. aulae Byzant. ii. 19). It was also intended in this instance to stimulate the Israelites to further conflict with the Canaanites. This is stated in the words of Joshua (Jos 10:25): "Fear not, nor be dismayed (vid., Jos 1:9; Jos 8:1); for thus shall the Lord do to all your enemies." On the putting to death and then hanging, see Jos 8:29 and Deu 21:22-23. The words וגו ויּשׂימוּ (Jos 10:27) are generally understood as signifying, that after the bodies of the kings had been cast into the cave, the Israelites placed large stones before the entrance, just as in other cases heaps of stones were piled upon the graves of criminals that had been executed (vid., Jos 7:25), and that these stones remained there till the account before us was written. But this leaves the words עצם עד unexplained, as עצם never occurs in any other case where the formula "until this day" is used with the simple meaning that a thing had continued to the writer's own time. הזּה היּום עצם expresses the thought that the day referred to was the very same day about which the author was writing, and no other (see Jos 5:11; Gen 7:13; Gen 17:23; Exo 12:17, etc.). If, therefore, it has any meaning at all in the present instance, we must connect the whole clause with the one preceding, and even construe it as a relative clause: "where they (the kings) had hidden themselves, and they (the Israelites) had placed large stones at the mouth of the cave until that very day" (on which the kings were fetched out and executed).


  Joshua 10:28


  Further prosecution of the victory, by the conquest of the fortified towns of the south, into which those who escaped the sword of the Israelites had thrown themselves.


  Joshua 10:28


  On the same day on which the five kings were impaled, Joshua took Makkedah (see at Jos 10:10), and smote the town and its king with the edge of the sword, banning the town and all the persons in it, i.e., putting all the inhabitants to death (many MSS and some editions adopt the reading אתהּ for אתם, as in Jos 10:37), taking the cattle and the property in the town as booty, as in the case of Ai (Jos 8:27-28), and treating its king like the king of Jericho, who was suspended upon a stake, to judge from Jos 8:2, Jos 8:29, although this is not stated in Josh 6.


  Joshua 10:29-30


  From Makkedah he went with all Israel, i.e., all the men of war, against Libnah, and after effecting the conquest of it, did just the same as he had done to Makkedah. Libnah was one of the towns of the plain or of the hill-country of Judah (Jos 15:42); it was allotted to the priests (Jos 21:13), revolted from Judah in the reign of Joram (Kg2 8:22), and was besieged by Sennacherib (Isa 37:8). It is to be sought on the north-west of Lachish, not on the south as Knobel erroneously infers from Isa 37:8. According to the Onom. (s. v. Lebna), it was at that time villa in regione Eleutheropolitana, quae appellatur Lobna. It has not been discovered yet; but according to the very probable conjecture of V. de Velde (Mem. p. 330), the ruins of it may perhaps be seen upon the hill called Ark el Menshiyeh, about two hours to the wets of Beit Jibrin.


  Joshua 10:31-32


  Lachish, i.e., Um Lakis (see at Jos 10:3), shared the same fate.


  Joshua 10:33


  Joshua also smote the king of Gezer, who had come with his people to help of Lachish, and left no one remaining. Nothing is said about the capture of the town of Gezer. According to Jos 16:10 and Jdg 1:29, it was still in the possession of the Canaanites when the land was divided, though this alone is not sufficient to prove that Joshua did not conquer it, as so many of the conquered towns were occupied by the Canaanites again after the Israelites had withdrawn. But its situation makes it very probable that Joshua did not conquer it at that time, as it was too much out of his road, and too far from Lachish. Gezer (lxx Γάζερ, in Ch1 14:16 Γαζηρά, in 1 Macc. Γαζήρα or Γάζαρα plur., in Josephus Γάζαρα, Ant. vii. 4, 1, viii. 6, 1, and also Γάδαρα, v. 1, 22, xii. 7, 4) was on the southern boundary of Ephraim (Jos 16:3), and was given up by that tribe to the Levites (Jos 16:9-10; Jos 21:20-21. It is very frequently mentioned. David pursued the Philistines to Gezer (Gazer), after they had been defeated at Gibeon or Geba (Sa2 5:25; Ch1 14:16). At a later period it was conquered by Pharaoh, and presented to his daughter, who was married to Solomon; and Solomon built, i.e., fortified it (Kg1 9:16-17). It was an important fortress in the wars of the Maccabees (1 Macc. 9:52; 2 Macc. 10:32; cf. 1 Macc. 4:15; 7:45; 13:53; 14:34; 15:28, 35). According to the Onom. (s. v. Gazer), it was four Roman miles to the north of Nicopolis, i.e., Anwas, and was called Γαζάρα. This is not only in harmony with Jos 16:3, according to which the southern border of Ephraim ran from Lower Bethhoron to Gezer, and then on to the sea, but also with all the other passages in which Gezer is mentioned, and answers very well to the situation of El Kubab, a village of considerable size on a steep hill at the extreme north of the mountain chain which runs to the north-west of Zorea, and slopes off towards the north into the broad plain of Merj el Omeir, almost in the middle of the road from Ramleh to Yalo. For this village, with which Van Semden identifies Gezer (Van de Velde, Mem. p. 315), was exactly four Roman miles north by west of Anwas, according to Robinson's map, and not quite four hours from Akir (Ekron), the most northerly city of the Philistines; so that Josephus (Ant. vii. 4, 1) could very properly describe Gazara as the frontier of the territory of the Philistines. Robinson discovered no signs of antiquity, it is true, on his journey through Kubab, but in all probability he did not look for them, as he did not regard the village as a place of any importance in connection with ancient history (Bibl. Res. pp. 143-4).


  Joshua 10:34-35


  From Lachish Joshua proceeded eastwards against Eglon (Ajlan, see Jos 10:3), took the town, and did to it as he had done to Lachish.


  Joshua 10:36-37


  From Eglon he went up from the lowland to the mountains, attacked Hebron and took it, and did to this town and its king, and the towns belonging to it, as he had already done to the others. The king of Hebron cannot of course be the one who was taken in the cave of Makkedah and put to death there, but his successor, who had entered upon the government while Joshua was occupied with the conquest of the towns mentioned in Jos 10:28-35, which may possibly have taken more than a year. "All the cities thereof" are the towns dependent upon Hebron as the capital of the kingdom.


  Joshua 10:38-39


  Joshua then turned southwards with all Israel (i.e., all the army), attacked Debir and took it, and the towns dependent upon it, in the same manner as those mentioned before. Debir, formerly called Kirjath-sepher, i.e., book town, πόλις γραμμάτων (lxx Jos 15:15; Jdg 1:11), and Kirjath-sanna, i.e., in all probability the city of palm branches (Jos 15:49), was given up by Judah to the priests (Jos 21:15). It stood upon the mountains of Judah (Jos 15:49), to the south of Hebron, but has not yet been certainly discovered, though V. de Velde is probably correct in his supposition that it is to be seen in the ruins of Dilbeh, on the peak of a hill to the north of Wady Dilbeh, and on the road from Dhoberiyeh to Hebron, about two hours to the south-west of the latter. For, according to Dr. Stewart, there is a spring at Dilbeh, the water of which is conducted by an aqueduct into the Birket el Dilbeh, at the foot of the said hill, which would answer very well to the upper and lower springs at Debir, if only Debir might be placed, according to Jos 15:49, so far towards the north.


  Moreover, not very long afterwards, probably during the time when the Israelites were occupied with the subjugation of northern Canaan, Hebron and Debir were taken again by the Canaanites, particularly the Anakites, as Joshua had not entirely destroyed them, although he had thoroughly cleared the mountains of Judah of them, but had left them still in the towns of the Philistines (Jos 11:21-22). Consequently, when the land was divided, there were Anakites living in both Hebron and Debir; so that Caleb, to whom these towns were given as his inheritance, had first of all to conquer them again, and to exterminate the Anakites (Jos 14:12; Jos 15:13-17 : cf. Jdg 1:10-13).


  Joshua 10:40


  Summary of the Conquest of the Whole of Southern Canaan.—In the further prosecution of his victory over the five allied kings, Joshua smote the whole land, i.e., the whole of the south of Canaan from Gibeon onwards, in all its districts, namely the mountains (Jos 15:48), the Negeb (the south land, Jos 15:21), the lowlands (Jos 15:33), and the slopes, i.e., the hill region (Jos 12:8, and comm. on Num 21:15), and all the kings of these different districts, banning every living thing (כּל־נשׁמה = כּל־נפשׁ, Jos 10:28, Jos 10:30, i.e., all the men; vid., Deu 7:1-2; Deu 20:16. He smote them from Kadesh-barnea, on the southern boundary of Canaan (Jos 15:3; see at Num 12:16), to Gaza (see at Gen 10:9), and all the country of Goshen, a different place from the Goshen of Egypt, deriving its name in all probability from the town of Goshen on the southern portion of the mountains (Jos 15:51). As the line "from Kadesh-barnea to Gaza" defines the extent of the conquered country from south to north on the western side, so the parallel clause, "all the country of Goshen, even unto Gibeon," defines the extent from south to north on the eastern side. There is no tenable ground for the view expressed by Knobel, which rests upon very uncertain etymological combinations, that the land of Goshen signifies the hill country between the mountains and the plain, and is equivalent to אשׁדות.


  Joshua 10:42


  All these kings and their country Joshua took "once," i.e., in one campaign, which lasted, however, a considerable time (cf. Jos 11:18). He was able to accomplish this, because Jehovah the God of Israel fought for Israel (see Jos 10:14). After this he returned with the army to the camp at Gilgal (Jiljilia; cf. Jos 10:15).


  Joshua 11


  Joshua 11:1


  The War in Northern Canaan.—Jos 11:1-3. On receiving intelligence of what had occurred in the south, the king of Hazor formed an alliance with the kings of Madon, Shimron, and Achshaph, and other kings of the north, to make a common attack upon the Israelites. This league originated with Jabin the king of Hazor, because Hazor was formerly the head of all the kingdoms of northern Canaan (Jos 11:10). Hazor, which Joshua conquered and burned to the ground (Jos 11:10, Jos 11:11), was afterwards restored, and became a capital again (Jdg 4:2; Sa1 12:9); it was fortified by Solomon (Kg1 9:15), and taken by Tiglath-Pileser (Kg2 15:29). It belonged to the tribe of Naphtali (Jos 19:36), but has not yet been discovered. According to Josephus (Ant. v. 5, 1), it was above the Lake of Samochonitis, the present Bahr el Huleh. Robinson conjectures that it is to be found in the ruins upon Tell Khuraibeh, opposite to the north-west corner of the lake of Huleh, the situation of which would suit Hazor quite well, as it is placed between Ramah and Kedesh in Jos 19:35-36 (see Bibl. Res. p. 364). On the other hand, the present ruins of Huzzur or Hazireh, where there are the remains of large buildings of a very remote antiquity (see Rob. Bibl. Res. p. 62), with which Knobel identifies Hazor, cannot be thought of for a moment, as these ruins, which are about an hour and a quarter to the south-west of Yathir, are so close to the Ramah of Asher (Jos 19:29) that Hazor must also have belonged to Asher, and could not possibly have been included in the territory of Naphtali. There would be more reason for thinking of Tell Hazr or Khirbet Hazr, on the south-west of Szafed (see Rob. Bibl. Res. p. 81); but these ruins are not very ancient, and only belong to an ordinary village, and not to a town at all. Madon is only mentioned again in Jos 12:19, and its situation is quite unknown. Shimron, called Shimron-meron in Jos 12:20, was allotted to the tribe of Zebulun (Jos 19:15), and is also unknown. For Meron cannot be connected, as Knobel supposes, with the village and ruins of Marn, not far from Kedesh, on the south-west (see Rob. Pal. iii. p. 371), or Shimron with the ruins of Khuraibeh, an hour to the south of Kedesh; as the territory of Zebulun, to which Shimron belonged, did not reach so far north, and there is not the slightest ground for assuming that there were two Shimrons, or for making a distinction between the royal seat mentioned here and the Shimron of Zebulun. There is also no probability in Knobel's conjecture, that the Shimron last named is the same as the small village of Semunieh, probably the Simonias of Josephus (Vita, 24), on the west of Nazareth (see Rob. Pal. iii. p. 201). Achshaph, a border town of Ashwer (Jos 19:25), is also unknown, and is neither to be sought, as Robinson supposes (Bibl. Res. pp. 55), in the ruins of Kesf, which lie even farther north than Abel (Abil), in the tribe of Naphtali, and therefore much too far to the north to have formed the boundary of Asher; nor to be identified with Acco (Ptolemais), as Knobel imagines, since Acco has nothing in common with Achshaph except the letter caph (see also at Jos 19:25).


  Joshua 11:2


  Jabin also allied himself with the kings of the north "upon the mountains," i.e., the mountains of Naphtali (Jos 20:7), and "in the Arabah to the south of Chinnereth" (Jos 19:35), i.e., in the Ghor to the south of the sea of Galilee, and "in the lowland," i.e., the northern portion of it, as far down as Joppa, and "upon the heights of Dor." The town of Dor, which was built by Phoenicians, who settled there on account of the abundance of the purple mussels (Steph. Byz. s. v. Δῶρος), was allotted to the Manassites in the territory of Asher (Jos 17:11; cf. Jos 19:26), and taken possession of by the children of Joseph (Ch1 7:29). It was situated on the Mediterranean Sea, below the promontory of Carmel, nine Roman miles north of Caesarea, and is at the present time a hamlet called Tantura or Tortura, with very considerable ruins (Wilson, The Holy Land, ii. 249, and V. de Velde, Journey, i. p. 251). The old town was a little more than a mile to the north, on a small range of hills, which is covered with ruins (Ritter, Erdk. xvi. pp. 608-9; V. de Velde, Mem. p. 307), and on the north of which there are rocky ranges, with many grottos, and houses cut in the rock itself (Buckingham, Syria, i. pp. 101-2). These are "the heights of Dor," or "the high range of Dor" (Jos 12:23; Kg1 4:11).


  Joshua 11:3


  "Namely, with the Canaanites on the east and west, the Amorites" and other tribes dwelling upon the mountains (vid., Jos 3:10), and "the Hivites under the Hermon in the land of Mizpah," i.e., the country below Hasbeya, between Nahr Hasbany on the east, and Merj. Ayn on the west, with the village of Mutulleh or Mtelleh, at present inhabited by Druses, which stands upon a hill more than 200 feet high, and from which there is a splendid prospect over the Huleh basin. It is from this that it has derived its name, which signifies prospect, specula, answering to the Hebrew Mizpah (see Robinson, Bibl. Res. p. 372).


  Joshua 11:4-5


  These came out with their armies, a people as numerous as the sand by the sea-shore (vid., Gen 22:17, etc.), and very many horses and chariots. All these kings agreed together, sc., concerning the war and the place of battle, and encamped at Merom to fight against Israel. The name Merom (Meirm in the Arabic version) answers to Meirm, a village whose name is also pronounced Meirm, a celebrated place of pilgrimage among the Jews, because Hillel, Shammai, Simeon ben Jochai, and other noted Rabbins are said to be buried there (see Robinson, Pal. iii. p. 333), about two hours' journey north-west of Szafed, upon a rocky mountain, at the foot of which there is a spring that forms a small brook and flows away through the valley below Szafed (Seetzen, R. ii. pp. 127-8; Robinson, Bibl. Res. pp. 73ff.). This stream, which is said to reach the Lake of Tiberias, in the neighbourhood of Bethsaida, is in all probability to be regarded as the "waters of Merom," as, according to Josephus (Ant. v. 1, 18), "these kings encamped at Berothe (de. Bell. Jud. xx. 6, and Vit. 37, 'Meroth'), a city of Upper Galilee, not far from Kedese."


  Joshua 11:6


  On account of this enormous number, and the might of the enemy, who were all the more to be dreaded because of their horses and chariots, the Lord encouraged Joshua again, as in Jos 8:1, by promising him that on the morrow He would deliver them all up slain before Israel; only Joshua was to lame their horses (Gen 49:6) and burn their chariots. אנכי before נתן gives emphasis to the sentence: "I will provide for this; by my power, which is immeasurable, as I have shown thee so many times, and by my nod, by which heaven and earth are shaken, shall these things be done" (Masius).


  Joshua 11:7-8


  With this to inspirit them, the Israelites fell upon the enemy and smote them, chasing them towards the north-west to Sidon, and westwards as far as Misrephothmaim, and into the plain of Mizpah on the east. Sidon is called the great (as in Jos 19:28), because at that time it was the metropolis of Phoenicia; whereas even by the time of David it had lost its ancient splendour, and was outstripped by its daughter city Tyre. It is still to be seen in the town of Saida, a town of five or six thousand inhabitants, with many large and well-built houses (see Rob. Pal. iii. p. 415, and Movers, Phnizier, ii. 1, pp. 86ff.). Misrephothmaim (mentioned also at Jos 13:6), which the Greek translators have taken as a proper name, though the Rabbins and some Christian commentators render it in different ways, such as salt-pits, smelting-huts, or glass-huts (see Ges. Thes. p. 1341), is a collection of springs, called Ain Mesherfi, at the foot of the promontory to which with its steep pass the name of Ras el Nakhra is given, the scala Tyriorum or Passepoulain of the Crusaders (see V. de Velde, Mem. p. 335, and Ritter, Erdk. xvi. p. 807). מצפּה בּקעת (Eng. Ver. "the valley of Mizpeh") is probably the basin of the Huleh lake and of Nahr Hasbany, on the western side of which lay the land of Mizpah (Jos 11:3).


  Joshua 11:9


  Joshua carried out the command of the Lord with regard to the chariots and horses.


  Joshua 11:10-15


  After destroying the foe, and returning from the pursuit, Joshua took Hazor, smote its king and all the inhabitants with the edge of the sword, and burned the town, the former leader of all those kingdoms. He did just the same to the other towns, except that he did not burn them, but left them standing upon their hills. על־תּלּם העמחות (Jos 11:13) neither contains an allusion to any special fortification of the towns, nor implies a contrast to the towns built in the valleys and plains, but simply expresses the thought that these towns were still standing upon their hill, i.e., upon the old site (cf. Jer 30:18 : the participle does not express the preterite, but the present). At the same time, the expression certainly implies that the towns were generally built upon hills. The pointing in תּלּם is not to be altered, as Knobel suggests. The singular "upon their hill" is to be taken as distributive: standing, now as then, each upon its hill.—With Jos 11:15, "as Jehovah commanded His servant Moses" (cf. Num 33:52.; Deu 7:1., Deu 20:16), the account of the wars of Joshua is brought to a close, and the way opened for proceeding to the concluding remarks with reference to the conquest of the whole land (Jos 11:16-23). דּבר הסיר לא, he put not away a word, i.e., left nothing undone.


  Joshua 11:16


  Retrospective View of the Conquest of the Whole Land.—Jos 11:16, Jos 11:17. Joshua took all this land, namely, those portions of Southern Canaan that have already been mentioned in Jos 10:40-41; also the Arabah, and the mountains of Israel and its lowlands (see Jos 11:2), i.e., the northern part of the land (in the campaign described in Jos 11:1-15), that is to say, Canaan in all its extent, "from the bald mountain which goeth up to Seir" in the south, "to Baal-gad, in the valley of Lebanon under Hermon." The "bald mountain" (Halak), which is mentioned here and in Jos 12:7 as the southern boundary of Canaan, is hardly the row of white cliffs which stretches obliquely across the Arabah eight miles below the Dead Sea and forms the dividing line that separates this valley into el-Ghor and el-Araba (Rob. Pal. ii. pp. 489, 492), or the present Madara, a strange-looking chalk-hill to the south-west of the pass of Sufah (Rob. ii. p. 589), a steep bare mountain in a barren plain, the sides of which consist of stone and earth of a leaden ashy hue (Seetzen, R. iii. pp. 14, 15); but in all probability the northern edge of the Azazimeh mountain with its white and glistening masses of chalk. Baal-gad, i.e., the place or town of Baal, who was there worshipped as Gad (see Isa 65:11), also called Baal-hermon in Jdg 3:3 and Ch1 5:23, is not Baalbek, but the Paneas or Caesarea Philippi of a later time, the present Banjas (see at Num 34:8-9). This is the opinion of v. Raumer and Robinson, though Van de Velde is more disposed to look for Baal-gad in the ruins of Kalath (the castle of) Bostra, or of Kalath Aisafa, the former an hour and a half, the latter three hours to the north of Banjas, the situation of which would accord with the biblical statements respecting Baal-gad exceedingly well. The "valley of Lebanon" is not Coele-Syria, the modern Beka, between Lebanon and Antilibanus, but the valley at the foot of the southern slope of Jebel Sheik (Hermon).


  Joshua 11:18


  Joshua made war with the kings of Canaan a long time; judging from Jos 14:7, Jos 14:10, as much as seven years, though Josephus (Ant. v. 1, 19) speaks of five (see at Jos 14:10). No town submitted peaceably to the Israelites, with the exception of Gibeon: they took the whole in war. "For it was of the Lord" (Jos 11:20), i.e., God ordered it so that they (the Canaanites) hardened their heart to make war upon Israel, that they might fall under the ban, and be destroyed without mercy. On the hardening of the heart as a work of God, see the remarks upon the hardening of Pharaoh (Exo 4:21). It cannot be inferred from this, that if the Canaanites had received the Israelites amicably, God would have withdrawn His command to destroy them, and allowed the Israelites to make peace with them; for when they made peace with the Gibeonites, they did not inquire what as the will of the Lord, but acted in opposition to it (see at Jos 9:14). The remark is made with special reference to this, and has been correctly explained by Augustine (qu. 8 in Jos.) as follows: "Because the Israelites had shown mercy to some of them of their own accord, though in opposition to the command of God, therefore it is stated that they (the Canaanites) made war upon them so that none of them were spared, and the Israelites were not induced to show mercy to the neglect of the commandment of God."


  Joshua 11:21


  In Jos 11:21, Jos 11:22, the destruction of the Anakites upon the mountains of Judah and Israel is introduced in a supplementary form, which completes the history of the subjugation and extermination of the Canaanites in the south of the land (Josh 10). This supplement is not to be regarded either as a fragment interpolated by a different hand, or as a passage borrowed from another source. On the contrary, the author himself thought it necessary, having special regard to Num 13:28, Num 13:31., to mention expressly that Joshua also rooted out from their settlements the sons of Anak, whom the spies in the time of Moses had described as terrible giants, and drove them into the Philistine cities of Gaza, Bath, and Ashdod. "At that time" points back to the "long time," mentioned in Jos 11:18, during which Joshua was making war upon the Canaanites. The words "cut off," etc., are explained correctly by Clericus: "Those who fell into his hands he slew, the rest he put to flight, though, as we learn from Jos 15:14, they afterwards returned." (On the Anakim, see at Num 13:22.) They had their principal settlement upon the mountains in Hebron (el Khulil, see Jos 10:3), Debir (see at Jos 10:38), and Anab. The last place (Anab), upon the mountains of Judah (Jos 15:50), has been preserved along with the old name in the village of Anb, four or five hours to the south of Hebron, on the eastern side of the great Wady el Khulil, which runs from Hebron down to Beersheba (Rob. Pal. ii. p. 193). "And from all (the rest of) the mountains of Judah, and all the mountains of Israel:" the latter are called the mountains of Ephraim in Jos 17:15. The two together form the real basis of the land of Canaan, and are separated from one another by the large Wady Beit Hanina (see Rob. Pal. ii. p. 333). They received their respective names from the fact that the southern portion of the mountain land of Canaan fell to the tribe of Judah as its inheritance, and the northern part to the tribe of Ephraim and other tribes of Israel.


  Gaza, Gath, and Ashdod were towns of the Philistines; of these Gaza and Ashdod were allotted to the tribe of Judah (Jos 15:47), but were never taken possession of by the Israelites, although the Philistines were sometimes subject to the Israelites (see at Jos 13:3).—With Jos 11:23, "thus Joshua took the whole land" etc., the history of the conquest of Canaan by Joshua is brought to a close; and Jos 11:23, "and Joshua gave it for an inheritance unto Israel," forms a kind of introduction to the second part of the book. The list of the conquered kings in Josh 12 is simply an appendix to the first part.


  The taking of the whole land does not imply that all the towns and villages to the very last had been conquered, or that all the Canaanites were rooted out from every corner of the land, but simply that the conquest was of such a character that the power of the Canaanites was broken, their dominion overthrown, and their whole land so thoroughly given into the hands of the Israelites, that those who still remained here and there were crushed into powerless fugitives, who could neither offer any further opposition to the Israelites, nor dispute the possession of the land with them, if they would only strive to fulfil the commandments of their God and persevere in the gradual extermination of the scattered remnants. Moreover, Israel had received the strongest pledge, in the powerful help which it had received from the Lord in the conquests thus far obtained, that the faithful covenant God would continue His help in the conflicts which still remained, and secure for it a complete victory and the full possession of the promised land. Looking, therefore, at the existing state of things from this point of view, Joshua had taken possession of the whole land, and could now proceed to finish the work entrusted to him by the Lord, by dividing the land among the tribes of Israel. Joshua had really done all that the Lord had said to Moses. For the Lord had not only promised to Moses the complete extermination of the Canaanites, but had also told him that He would not drive out the Canaanites at once, or "in one year," but only little by little, until Israel multiplied and took the land (Exo 23:28-30; cf. Deu 7:22). Looking at this promised, therefore, the author of the book could say with perfect justice, that "Joshua took the whole land according to all that (precisely in the manner in which) the Lord had said to Moses." But this did not preclude the fact, that a great deal still remained to be done before all the Canaanites could be utterly exterminated from every part of the land. Consequently, the enumeration of towns and districts that were not yet conquered, and of Canaanites who still remained, which we find in Jos 13:1-6; Jos 17:14., Jos 18:3; Jos 23:5, Jos 23:12, forms no discrepancy with the statements in the verses before us, so as to warrant us in adopting any critical hypotheses or conclusions as to the composition of the book by different authors. The Israelites could easily have taken such portions of the land as were still unconquered, and could have exterminated all the Canaanites who remained, without any severe or wearisome conflicts; if they had but persevered in fidelity to their God and in the fulfilment of His commandments. If, therefore, the complete conquest of the whole land was not secured in the next few years, but, on the contrary, the Canaanites repeatedly gained the upper hand over the Israelites; we must seek for the explanation, not in the fact that Joshua had not completely taken and conquered the land, but simply in the fact that the Lord had withdrawn His help from His people because of their apostasy from Him, and had given them up to the power of their enemies to chastise them for their sins.—The distribution of the land for an inheritance to the Israelites took place "according to their divisions by their tribes." מחלקות denote the division of the twelve tribes of Israel into families, fathers' houses, and households; and is so used not only here, but in Jos 12:7 and Jos 18:10. Compare with this Ch1 23:6; Ch1 24:1, etc., where it is applied to the different orders of priests and Levites. "And the land rested from war:" i.e., the war was ended, so that the peaceable task of distributing the land by lot could now be proceeded with (vid., Jos 14:15; Jdg 3:11, Jdg 3:30; Jdg 5:31).


  Joshua 12


  List of the Kings Slaughtered by the Israelites—Joshua 12


  In the historical account of the wars of Joshua in the south and north of Canaan, the only kings mentioned by name as having been conquered and slain by the Israelites, were those who had formed a league to make war upon them; whereas it is stated at the close, that Joshua had smitten all the kings in the south and north, and taken possession of their towns (Jos 10:40; Jos 11:17). To complete the account of these conquests, therefore, a detailed list is given in the present chapter of all the kings that were slain, and not merely of those who were defeated by Joshua in the country on this side of the Jordan, but the two kings of the Amorites who had been conquered by Moses are also included, so as to give a complete picture of all the victories which Israel had gained under the omnipotent help of its God.


  Joshua 12:1


  List of the kings whom the Israelites smote, and whose land they took, on the other side of the Jordan,—namely, the land by the brook Arnon (Mojeb; see Num 21:13) to Hermon (Jebel es Sheikh, Deu 3:8), and the whole of the eastern Arabah (the valley of the Jordan on the eastern side of the river).


  Joshua 12:2-3


  On Sihon and his kingdom, see Num 21:24; Deu 2:36; Deu 3:16-17. "Aror on the Arnon:" the present ruins of Araayr, on the northern bank of the Mojeb (see Num 32:34). הנּחל ותוך, "and (from) the middle of the valley onwards:" i.e., according to the parallel passages in Jos 13:9, Jos 13:16, and Deu 2:36, from the town in the Arnon valley, the city of Moab mentioned in Num 22:36, viz., Ar or Areopolis (see at Num 21:15) in the neighbourhood of Aror, which is mentioned as the exclusive terminus a quo of the land taken by the Israelites along with the inclusive terminus Aror. "Half-Gilead," i.e., the mountainous district on the south side of the Jabbok (see at Deu 3:10), "to the river Jabbok," i.e., the upper Jabbok, the present Nahr Ammn (see at Num 21:24).


  Joshua 12:3


  "And (over) the Arabah, etc., Sihon reigned," i.e., over the eastern side of the Ghor, between the Sea of Galilee and the Dead Sea (see at Deu 3:17). "By the way to Bethjeshimoth, and towards the south below the slopes of Pisgah" (see at Num 21:15 and Num 27:12), i.e., to the north-eastern border of the desert by the Dead Sea (see at Num 22:1).


  Joshua 12:4-5


  "And the territory of Og," sc., they took possession of (Jos 12:1). On Og, vid., Deu 3:11; and on his residences, Ashtaroth (probably to be seen in Tell Ashtereh) and Edrei (now Draa or Dra), see at Gen 14:5 and Num 21:33. On his territory, see Deu 3:10, Deu 3:13-14.


  Joshua 12:6


  These two kings were smitten by Moses, etc.: vid., Num 21:21., and Num 32:33.


  Joshua 12:7


  List of the thirty-one kings of Canaan whom Joshua smote on the western side of the Jordan, "from Baal-gad, in the valley of Lebanon, to the bald mountain that goeth up towards Seir" (see Jos 11:17). This land Joshua gave to the other tribes of Israel. (On the different parts of the land, see at Jos 9:1; Jos 10:40, and Jos 11:2.)


  Joshua 12:9


  The different kings are given in the order in which they were defeated: Jericho (Jos 6:1); Ai (Jos 7:2); Jerusalem, Hebron, Jarmuth, Lachish, and Eglon (Jos 10:3); Gezer (Jos 10:33); and Debir (Jos 10:38). Those given in Jos 12:13 and Jos 12:14 are not mentioned by name in Josh 10. Geder, possibly the same as Gedor upon the mountains of Judah (Jos 15:58), which has been preserved under the old name of Jedur (Rob. Pal. ii. p. 186, and Bibl. Res. p. 282). Hormah (i.e., banning) was in the south of Judah (Jos 15:30), and was allotted to the Simeonites (Jos 19:4). It was called Zephath by the Canaanites (Jdg 1:17; see at Num 21:3), was on the southern slope of the mountains of the Amalekites or Amorites, the present ruins of Septa, on the western slope of the table-land of Rakhma, two hours and a half to the south-west of Khalasa (Elusa: see Ritter, Erdk. xiv. p. 1085). Arad, also in the Negeb, has been preserved in Tell Arad (see at Num 21:1). Libnah (see at Jos 10:29). Adullam, which is mentioned in Jos 15:35 among the towns of the plain between Jarmuth and Socoh, was in the neighbourhood of a large cave in which David took refuge when flying from Saul (Sa1 22:1; Sa2 23:13). It was fortified by Rehoboam (Ch2 11:7), and is mentioned in 2 Macc. 12:38 as the city of Odollam. The Onomast. describes it as being ten Roman miles to the east of Eleutheropolis; but this is a mistake, though it has not yet been discovered. So far as the situation is concerned, Deir Dubbn would suit very well, a place about two hours to the north of Beit Jibrin, near to a large number of caves in the white limestone, which form a kind of labyrinth, as well as some vaulted grottos (see Rob. Pal. ii. p. 353, and Van de Velde, Reise, pp. 162-3). Makkedah: possibly Summeil (see at Jos 10:10). Bethel, i.e., Beitin (see Jos 8:17). The situation of the towns which follow in Jos 12:17 and Jos 12:18 cannot be determined with certainty, as the names Tappuach, Aphek, and Hefer are met with again in different parts of Canaan, and Lassaron does not occur again. But if we observe, that just as from Jos 12:10 onwards those kings'-towns are first of all enumerated, the capture of which has already been described in Josh 10, and then in Jos 12:15 and Jos 12:16 certain other towns are added which had been taken in the war with the Canaanites of the south, so likewise in Jos 12:19 and Jos 12:20 the capitals of the allied kings of northern Canaan are given first, and after that the other towns that were taken in the northern war, but had not been mentioned by name in Josh 11: there can be no doubt whatever that the four towns in Jos 12:17 and Jos 12:18 are to be classed among the kings'-towns taken in the war with the king of Jerusalem and his allies, and therefore are to be sought for in the south of Canaan and not in the north. Consequently we cannot agree with Van de Velde and Knobel in identifying Tappuach with En-Tappuach (Jos 17:7), and looking for it in Atf, a place to the north-east of Nablus and near the valley of the Jordan; we connect it rather with Tappuach in the lowlands of Judah (Jos 15:34), though the place itself has not yet been discovered. Hefer again is neither to be identified with Gath-hepher in the tribe of Zebulun (Jos 19:13), nor with Chafaraim in the tribe of Issachar (Jos 19:19), but is most probably the capital of the land of Hefer (Kg1 4:10), and to be sought for in the neighbourhood of Socoh in the plain of Judah. Aphek is probably the town of that name not far from Ebenezer (Sa1 4:1), where the ark was taken by the Philistines, and is most likely to be sought for in the plain of Judah, though not in the village of Ahbek (Rob. Pal. ii. p. 343); but it has not yet been traced. Knobel imagines that it was Aphek near to Jezreel (Sa1 29:1), which was situated, according to the Onom., in the neighbourhood of Endor (Sa1 29:1; Kg1 20:25, Kg1 20:30); but this Aphek is too far north. Lassaron only occurs here, and hitherto it has been impossible to trace it. Knobel supposes it to be the place called Saruneh, to the west of the lake of Tiberias, and conjectures that the name has been contracted from Lassaron by aphaeresis of the liquid. This is quite possible, if only we could look for Lassaron so far to the north. Bachienne and Rosenmller imagine it to be the village of Sharon in the celebrated plain of that name, between Lydda and Arsuf.


  Joshua 12:19


  Madon, Hezor, Shimron-meron, and Achshaph (see at Jos 11:1).


  Joshua 12:21


  Taanach, which was allotted to the Manassites in the territory of Issachar, and given up to the Levites (Jos 17:11; Jos 21:25), but was not entirely wrested from the Canaanites (Jdg 1:27), is the present Tell Tanak, an hour and a quarter to the south-east of Lejun, a flat hill sown with corn; whilst the old name has been preserved in the small village of Tanak, at the south-eastern foot of the Tell (see Van de Velde, i. p. 269, and Rob. Pal. iii. p. 156).—Megiddo, which was also allotted to the Manassites in the territory of Issachar, though without the Canaanites having been entirely expelled (Jos 17:11; Jdg 1:27), was fortified by Solomon (Kg1 9:15), and is also well known as the place were Ahaziah died (Kg2 9:27), and where Josiah was beaten and slain by Pharaoh Necho (Kg2 23:29-30; Ch2 35:20.). Robinson has shown that it was preserved in the Legio of a later time, the present Lejun (Pal. iii. pp. 177ff.; see also Bibl. Res. p. 116).


  Joshua 12:22


  Kedesh, a Levitical city and city of refuge upon the mountains of Naphtali (Jos 19:37; Jos 20:7; Jos 21:32), the home of Barak (Jdg 4:6), was conquered and depopulated by Tiglath-Pileser (Kg2 15:29), and was also a well-known place after the captivity (1 Macc. 11:61ff.) It is now an insignificant village, still bearing the ancient name, to the north-west of the lake of Huleh, or, according to Van de Velde (Reise. ii. p. 355), nothing but a miserable farmstead upon a Tell at the south-west extremity of a well-cultivated table-land, with a large quantity of antiquities about, viz., hewn stones, relics of columns, sarcophagi, and two ruins of large buildings, with an open and extensive prospect on every side (see also Rob. Bibl. Res. pp. 367ff.). Jokneam, near Carmel, as a Levitical town in the territory of Zebulun (Jos 19:11; Jos 21:34). Van de Velde and Robinson (Bibl. Res. p. 114) suppose that they have found it in Tell Kaimn, on the eastern side of the Wady el Milh, at the north-west end of a chain of hills running towards the south-east; this Tell being 200 feet high, and occupying a very commanding situation, so that it governed the main pass on the western side of Esdraelon towards the southern plain. Kaimn is the Arabic form of the ancient Καμμωνά, Cimana, which Eusebius and Jerome describe in the Onom. as being six Roman miles to the north of Legio, on the road to Ptolemais.


  Joshua 12:23


  Dor: see Jos 11:2. Gilgal: the seat of the king of the Goyim (a proper name, as in Gen 14:1), in all probability the same place as the villa nomine Galgulis mentioned in the Onom. (s. v. Gelgel) as being six Roman miles to the north of Antipatris, which still exists in the Moslem village of Jiljule (now almost a ruin; see Rob. Bibl. Res. p. 136), although this village is only two miles E.S.E. of Kefr Sba, the ancient Antipatris (see Ritter, Erdk. xvi. pp. 568-9). Thirza, the capital of the kings of Israel down to the time of Omri (Kg1 14:17; Kg1 15:21, Kg1 15:33; Kg1 16:6.), is probably the present Talluza, an elevated and beautifully situated place, of a considerable size, surrounded by large olive groves, two hours to the north of Shechem (see Rob. Bibl. Res. p. 302, and Van de Velde, ii. p. 294).


  Joshua 13


  II. Division of the Land of Canaan Among the Tribes of Israel—Joshua 13-24


  The distribution of the conquered land among the Israelites is introduced by the command of the Lord to Joshua to enter upon this work, now that he was old, although different portions of land were still unconquered (Jos 13:1-7); and to this there is appended a description of the land on the east of the Jordan which had already been conquered and divided among the two tribes and a half (Josh 13:8-33). The distribution of the land on this side among the nine tribes and a half is related in its historical order; so that not only are the territories assigned by lot to the different tribes described according to their respective boundaries and towns, but the historical circumstances connected with the division and allotting of the land are also introduced into the description. These historical accounts are so closely connected with the geographical descriptions of the territory belonging to the different tribes, that the latter alone will explain the course pursued in the distribution of the land, and the various ways in which the different territories are described (see the remarks on Jos 14:1). For example, in the account of the inheritance which fell to the lot of the tribes of Judah and Benjamin, not only are the boundaries most carefully traced, but the towns are also enumerated one by one (Josh 15 and Josh 18:11-28); whereas in the tribe of Joseph (Ephraim and half Manasseh) the list of the towns is altogether wanting (Jos 16:1-10 and 17); and in the possessions of the other tribes, either towns alone are mentioned, as in the case of Simeon and Dan (Jos 19:1-9, Jos 19:40-48), or the boundaries and towns are mixed up together, but both of them given incompletely, as in the case of Zebulun, Issachar, Asher, and Naphtali (Jos 19:10-16, Jos 19:17-23, Jos 19:24-31, Jos 19:32-39). This incompleteness, particularly in the territories of the tribes mentioned last, may be explained from the fact, that in northern Canaan there were still very many tracts of land in the hands of the Canaanites, and the Israelites had not acquired a sufficiently exact or complete knowledge of the country, either through Joshua's campaign in the north, or through the men who were sent out to survey the northern land before it was divided (Jos 18:4-9), to enable them to prepare a complete account of the boundaries and towns at the very outset. In the same way, too, we may explain the absence of the list of towns in the case of the tribes of Ephraim and half Manasseh-namely, from the fact that a large portion of the territory assigned to the tribe of Joseph was still in the possession of the Canaanites (vid., Jos 17:14-18); whilst the omission of any account of the boundaries in the case of Simeon and Dan is attributable to the circumstance that the former received its inheritance within the tribe of Judah, and the latter between Judah and Ephraim, whilst the space left for the Danites was so small, that Ephraim and Judah had to gave up to them some of the town in their own territory. Thus the very inequality and incompleteness of the geographical accounts of the possessions of the different tribes decidedly favour the conclusion, that they are the very lists which were drawn up at the time when Joshua divided the land. There is nothing to preclude this supposition in the fact that several towns occur with different names, e.g., Beth-shemesh and Ir-shemesh (Jos 15:10; Jos 19:41; Jos 21:16), Madmannah and Beth-marcaboth, Sansanna and Hazar-susa (Jos 15:31; Jos 19:5), Shilchim and Sharuchen (Jos 15:32; Jos 19:6), Remeth and Jarmuth (Jos 19:21; Jos 21:29), or in other smaller differences. For variations of this kind may be sufficiently explained from the fact that such places were known by two different names, which could be used promiscuously; whilst in other cases the difference in the name amounts to nothing more than a different mode of writing or pronouncing it: e.g., Kattah and Kartah (Jos 19:15; Jos 21:34), Eshtemoh and Eshtemoa (Jos 15:50; Jos 21:14), Baalah and Balah (Jos 15:29; Jos 19:3); or simply in the contraction of a composite name, such as Ramoth in Gilead for Ramoth-mizpeh (Jos 21:36; Jos 13:26); Bealoth and Baalath-beer (Jos 15:24; Jos 19:8), Lebaoth and Beth-lebaoth (Jos 15:32; Jos 19:6), Hammath and Hammoth-dor (Jos 19:35; Jos 21:32).


  If the author, on the other hand, had drawn from later sources, or had simply given the results of later surveys, as Knobel supposes, there can be no doubt that much greater uniformity would be found in the different lists.


  Joshua 13:1


  Introduction to the Division of the Land.—Jos 13:1-7. Command of the Lord to Joshua to distribute the land of Canaan by lot among the nine tribes and a half. Jos 13:1 contains only the commencement of the divine command; the conclusion follows in Jos 13:7. Jos 13:2-6 form a parenthesis of several clauses, defining the last clause of Jos 13:1 more fully. When Joshua had grown old, the Lord commanded him, as he was advanced in years, and there was still much land to be taken, to divide "this land," i.e., the whole of the land of Canaan, for an inheritance to the nine tribes and a half, and promised him at the same time that He would drive out the Canaanites from those portions of the land that were not yet conquered (Jos 13:6). The words "grown old and come into years" (vid., Gen 24:1; Gen 18:11, etc.) denote advanced age in its different stages up to the near approach of death (as, for example, in Jos 23:1). Joshua might be ninety or a hundred years old at this time. The allusion to Joshua's great age serves simply to explain the reason for the command of God. As he was already old, and there still remained much land to be taken, he was to proceed to the division of Canaan, that he might accomplish this work to which he was also called before his death; whereas he might very possibly suppose that, under existing circumstances, the time for allotting the land had not yet arrived.—In Jos 13:2-6 the districts that were not yet conquered are enumerated separately.


  Joshua 13:2-4


  All the circles of the Philistines (geliloth, circles of well-defined districts lying round the chief city). The reference is to the five towns of the Philistines, whose princes are mentioned in Jos 13:3. "And all Geshuri:" not the district of Geshur in Peraea (Jos 13:11, Jos 13:13, Jos 12:5; Deu 3:14), but the territory of the Geshurites, a small tribe in the south of Philistia, on the edge of the north-western portion of the Arabian desert which borders on Egypt; it is only mentioned again in Sa1 27:8. The land of the Philistines and Geshurites extended from the Sichor of Egypt (on the south) to the territory of Ekron (on the north). Sichor (Sihor), lit. the black river, is not the Nile, because this is always called היאר (the river) in simple prose (Gen 41:1, Gen 41:3; Exo 1:22), and was not "before Egypt," i.e., to the east of it, but flowed through the middle of the land. The "Sichor before Egypt" was the brook (Nachal) of Egypt, the Ῥινοκοροῦρα, the modern Wady el Arish, which is mentioned in Jos 15:4, Jos 15:47, etc., as the southern border of Canaan towards Egypt (see at Num 34:5). Ekron (Ἀρρακών, lxx), the most northerly of the five chief cities of the Philistines, was first of all allotted to the tribe of Judah (Jos 15:11, Jos 15:45), then on the further distribution it was given to Dan (Jos 19:43); after Joshua's death it was conquered by Judah (Jdg 1:18), though it was not permanently occupied. It is the present Akr, a considerable village in the plain, two hours to the south-west of Ramlah, and on the east of Jamnia, without ruins of any antiquity, with the exception of two old wells walled round, which probably belong to the times of the Crusaders (see Rob. Pal. iii. p. 23). "To the Canaanites is reckoned (the territory of the) five lords of the Philistines," i.e., it was reckoned as belonging to the land of Canaan, and allotted to the Israelites like all the rest. This remark was necessary because the Philistines were not descendants of Canaan (see at Gen 10:14), but yet were to be driven out like the Canaanites themselves as being invaders of Canaanitish territory (cf. Deu 2:23). סרני, from סרן, the standing title of the princes of the Philistines (vid., Jdg 3:3; Jdg 16:5.; Sa1 5:8), does not mean kings, but princes, and is interchangeable with שׂרים (cf. Sa1 29:6 with Sa1 29:4, Sa1 29:9). At any rate, it was the native or Philistian title of the Philistine princes, though it is not derived from the same root as Sar, but is connected with seren, axis rotae, in the tropical sense of princeps, for which the Arabic furnishes several analogies (see Ges. Thes. p. 972).


  The capitals of these five princes were the following. Azzah (Gaza, i.e., the strong): this was allotted to the tribe of Judah and taken by the Judaeans (Jos 15:47; Jdg 1:18), but was not held long. It is at the present time a considerable town of about 15,000 inhabitants, with the old name of Ghazzeh, about an hour from the sea, and with a seaport called Majuma; it is the farthest town of Palestine towards the south-west (see Rob. Pal. ii. pp. 374ff.; Ritter, Erdk. xvi. pp. 35ff.; Stark, Gaza, etc., pp. 45ff.). Ashdod (Ἄζωτος, Azotus): this was also allotted to the tribe of Judah (Jos 15:46-47), the seat of Dagon-worship, to which the Philistines carried the ark (Sa1 5:1.). It was conquered by Uzziah (Ch2 26:6), was afterwards taken by Tartan, the general of Sargon (Isa 20:1), and was besieged by Psammetichus for twenty-nine years (Herod. ii. 157). It is the present Esdud, a Mahometan village with about a hundred or a hundred and fifty miserable huts, upon a low, round, wooded height on the road from Jamnia to Gaza, two miles to the south of Jamnia, about half an hour from the sea (vid., Rob. i. p. 368). Ashkalon: this was conquered by the Judaeans after the death of Joshua (Jdg 1:8-9); but shortly afterwards recovered its independence (vid., Jdg 14:19; Sa1 6:17). It is the present Askuln on the sea-shore between Gaza and Ashdod, five hours to the north of Gaza, with considerable and widespread ruins (see v. Raum. pp. 173-4; Ritter, xvi. pp. 69ff.). Gath (Γέθ): this was for a long time the seat of the Rephaites, and was the home of Goliath (Jos 11:22; Sa1 17:4, Sa1 17:23; Sa2 21:19.; Ch1 20:5.); it was thither that the Philistines of Ashdod removed the ark, which was taken thence to Ekron (Sa1 5:7-10). David was the first to wrest it from the Philistines (Ch1 18:1). In the time of Solomon it was a royal city of the Philistines, though no doubt under Israelitish supremacy (Kg1 2:39; Kg1 5:1). It was fortified by Rehoboam (Ch2 11:8), was taken by the Syrians in the time of Joash (Kg2 12:18), and was conquered again by Uzziah (Ch2 26:6; Amo 6:2); but no further mention is made of it, and no traces have yet been discovered


  (see Rob. ii. p. 420, and v. Raumer, Pal. pp. 191-2). "And the Avvites (Avvaeans) towards the south." Judging from Deu 2:23, the Avvim appear to have belonged to those tribes of the land who were already found there by the Canaanites, and whom the Philistines subdued and destroyed when they entered the country. They are not mentioned in Gen 10:15-19 among the Canaanitish tribes. At the same time, there is not sufficient ground for identifying them with the Geshurites as Ewald does, or with the Anakites, as Bertheau has done. Moreover, it cannot be decided whether they were descendants of Ham or Shem (see Stark. Gaza, pp. 32ff.). מתּימן (from, or on, the south) at the commencement of Jos 13:4 should be attached to Jos 13:3, as it is in the Septuagint, Syriac, and Vulgate, and joined to העוּים (the Avvites). The Avvaeans dwelt to the south of the Philistines, on the south-west of Gaza. It gives no sense to connect with the what follows, so as to read "towards the south all the land of the Canaanites;" for whatever land to the south of Gaza, or of the territory of the Philistines, was still inhabited by Canaanites, could not possibly be called "all the land of the Canaanites." If, however, we were disposed to adopt the opinion held by Masius and Rosenmller, and understand these words as relating to the southern boundaries of Canaan, "the possessions of the king of Arad and the neighbouring petty kings who ruled in the southern extremity of Judaea down to the desert of Paran, Zin, Kadesh," etc., the fact that Arad and the adjoining districts are always reckoned as belonging to the Negeb would at once be decisive against it (compare Jos 15:21. with Jos 10:40; Jos 11:16, also Num 21:1). Moreover, according to Jos 10:40, Jos 10:21, and Jos 11:16-17, Joshua had smitten the whole of the south of Canaan from Kadesh-barnea to Gaza and taken it; so that nothing remained unconquered there, which could possibly have been mentioned in this passage as not yet taken by the Israelites. For the fact that the districts, which Joshua traversed so victoriously and took possession of, were not all permanently held by the Israelites, does not come into consideration here at all. If the author had thought of enumerating all these places, he would have had to include many other districts as well.


  Beside the territory of the Philistines on the south-west, there still remained to be taken (Jos 13:4, Jos 13:5) in the north, "all the land of the Canaanites," i.e., of the Phoenicians dwelling on the coast, and "the caves which belonged to the Sidonians unto Aphek." Mearah (the cave) is the present Mugr Jezzin, i.e., cave of Jezzin, on the east of Sidon, in a steep rocky wall of Lebanon, a hiding-place of the Druses at the present time (see at Num 34:8; also F. v. Richter, Wallfahrten in Morgenland, p. 133). Aphek, or Aphik, was allotted to the tribe of Asher (Jos 19:30; Jdg 1:31); it was called Ἄφακα by the Greeks; there was a temple of Venus there, which Constantine ordered to be destroyed, on account of the licentious nature of the worship (Euseb. Vita Const. iii. 55). It is the present Afka, a small village, but a place of rare beauty, upon a terrace of Lebanon, near the chief source of the river Adonis (Nahr Ibrahim), with ruins of an ancient temple in the neighbourhood, surrounded by groves of the most splendid walnut trees on the north-east of Beirut (see O. F. v. Richter, pp. 106-7; Rob. Bibl. Res. p. 663; and V. de Velde, Reise. ii. p. 398). "To the territory of the Amorites:" this is obscure. We cannot imagine the reference to be to the territory of Og of Bashan, which was formerly inhabited by Amorites, as that did not extend so far north; and the explanation given by Knobel, that farther north there were not Canaanites, but Amorites, who were of Semitic origin, rests upon hypotheses which cannot be historically sustained.


  Joshua 13:5-7


  There still remained to be taken (2) "the land of the Giblites," i.e., the territory of the population of Gebal (Kg1 5:18; Eze 27:9), the Byblos of the classics, on the Mediterranean Sea, to the north of Beirut, called Jebail by the Arabs, and according to Edrisi (ed. Jaubert, i. p. 356), "a pretty town on the sea-shore, enclosed in good walls, and surrounded by vineyards and extensive grounds planted with fruit trees" (see also Abulfed. Tab. Syr. p. 94). It is still a town with an old wall, some portions of which apparently belong to the time of the Crusades (see Burckhardt, Syr. p. 296, and Ritter, Erdk. xvii. pp. 60ff.).


  "And all Lebanon toward the sunrising:" i.e., not Antilibanus (Knobel), but the Lebanon which is to the east of the territory of Gebal, "from Baal-gad under Mount Hermon," i.e., Paneas Banjas at the foot of Hermon (see at Jos 11:17), "unto the entering in to Hamath," i.e., as far up as the territory of the kingdom of Hamath, with the capital of the same name on the Orontes (see at Num 34:8). Lastly, there still remained (3) "all the inhabitants of the mountains, from Lebanon to Misrephothmaim," i.e., the promontory of Nakura (see at Jos 11:8), namely "all the Sidonians," i.e., all the Phoenicians who dwelt from Lebanon southwards, from the boundary of the territory of Hamath down to the promontory of Nakura. According to ancient usage, the Sidonians stand for the Phoenicians generally, as in Homer, on account of Sidon being the oldest capital of Phoenicia (see Ges. on Isa. i. pp. 724ff.). All these the Lord would root out before Israel, and therefore Joshua was to divide the whole of northern Canaan, which was inhabited by Phoenicians, among the Israelites. "only divide thou it by lot for an inheritance," etc. רק, only, i.e., although thou hast not yet taken it. הפּיל, to cause it to fall, here used with reference to the lot, i.e., to divide by lot. "Fulfil thy duty in the distribution of the land, not even excepting what is still in the firm grasp of the enemy; for I will take care to perform what I have promised. From this we may learn to rely so perfectly upon the word of God, when undertaking any duty, as not to be deterred by doubts of fears" (Calvin).


  Joshua 13:8-10


  To the command of God to divide the land on this side the Jordan among the nine tribes and a half (Jos 13:7), the historian appends the remark, that the other two tribes and a half had already received their inheritance from Moses on the other side (Jos 13:8). This he proceeds to describe in its full extent (Jos 13:9-13), and then observes that the tribe of Levi alone received no landed inheritance, according to the word of the Lord (Jos 13:14). After this he gives a description in vv. 15-33 of the land assigned by Moses to each of the two tribes and a half.


  The remark in Jos 13:8 is so closely connected with what precedes by the expression "with whom" (lit., with it), that this expression must be taken as somewhat indefinite: "with whom," viz., with half Manasseh, really signifying with the other half of Manasseh, with which the Reubenites and Gadites had received their inheritance (see Num 32 and Deu 3:8-17). The last words of Jos 13:8, "as Moses the servant of Jehovah gave them," are not a tautological repetition of the clause "which Moses gave them," but simply affirm that these tribes received the land given them by Moses, in the manner commanded by Moses, without any alteration in his arrangements. The boundaries of the land given in Jos 13:9-13 really agree with those given in Jos 12:2-5 and Deu 3:8, although the expression varies in some respects. The words of Jos 13:9, "the city that is in the midst of the river," i.e., the city in the valley, viz., Ar, are more distinct than those of Jos 12:2, "and from the middle of the river." "All the plain" is the Amoritish table-land, a tract of land for the most part destitute of trees, stretching from the Arnon to Heshbon, and towards the north-east to Rabbath-Ammn (see at Deu 3:10), which is called in Num 21:20 the field of Moab Medeba, now called Medaba (see at Num 21:30). Dibon, now a ruin called Dibn, to the north of Arnon (see at Num 21:20).—Jos 13:10, as in Jos 12:2.


  Joshua 13:11-13


  Gilead is the whole country of that name on both sides of the Jabbok (see at Jos 12:2 and Deu 3:10), the present Belka and Jebel Ajlun, for the description of which see the remarks at Num 32:1. "The territory of the Geshurites and Maachathites" is referred to in Jos 12:5 as the boundary of the kingdom of Og, and in Deu 3:14 as the boundary of the land which was taken by Jair the Manassite; here it is included in the inheritance of the tribes on the other side of the Jordan, but it was never really taken possession of by the Israelites, and (according to Jos 13:13) it had probably never been really subject to king Og. The other notices in Jos 13:11 and Jos 13:12 are the same as in Jos 12:4-5.


  Joshua 13:14


  The tribe of Levi was to receive no land, but the firings of Jehovah, i.e., the offerings, including the tithes and first-fruits (Lev 27:30-32, compared with Num 18:21-32), were to be its inheritance; so that the God of Israel himself is called the inheritance of Levi in Jos 13:33 as in Num 18:20, to which the words "as He said unto them" refer (see the commentary on Num 18:20).


  Joshua 13:15


  The Possessions of the Two Tribes and a Half.—Jos 13:15-23. The tribe of Reuben received its inheritance in the south-namely, the territory from Aror in the Arnon valley, and from Ar in that valley, onwards, and the plain (table-land) by Medeba (see Jos 13:9), with Heshbon the capital and her towns, i.e., the towns dependent upon it, in the plain. Heshbon, almost in the centre between the Arnon and the Jabbok, was situated upon the border of the inheritance of the Reubenites, and was ceded to the Gadites, who gave it up to the Levites (Jos 21:39; Ch1 6:66 : see at Num 32:37). Dibon, called Dibon of Gad in Num 33:45, because the Gadites had built, i.e., fortified it, was on the south of Heshbon, only an hour from Aror, on the Arnon (Jos 13:9). Bamoth-baal, also called Bamoth simply (Num 21:20; Isa 15:2), is to be sought for on the Jebel Attarus (see at Num 21:20). It was thence that Balaam saw the end of the Israelitish camp (Num 22:41). Bethbaal-meon, the present ruin of Myun, three-quarters of an hour S.E. of Heshbon (see at Num 32:38). Jahza, where Sihon was defeated, was to the east of Medeba, according to the Onom.; and Dibon was on the border of the desert (see at Num 21:23). Kedemoth, on the border of the desert, to the north-west of Kalaat Balua, is to be sought on the northern bank of the Balua, or upper Arnon (see at Num 21:13). Mephaath, where there was a garrison stationed (according to the Onom.) as a defence against the inhabitants of the desert, is to be sought for in the neighbourhood of Jahza, with which it is always associated (Jer 48:21). Kedemoth and Mephaath were given up to the Levites (Jos 21:37; Ch1 6:64).


  Joshua 13:19


  Kirjathaim, where Chedorlaomer defeated the Emim, is probably to be found in the ruins of et-Teym, half an hour to the west of Medaba (see at Gen 14:5). Sibmah (Num 32:38), according to Jerome (on Isa 16:8), only 500 paces from Heshbon, appears to have hopelessly disappeared. Zereth-hashachar, i.e., splendor aurorae, which is only mentioned here, was situated "upon a mountain of the valley." According to Jos 13:27, the valley was the Jordan valley, or rather (according to Gen 14:3, Gen 14:8) the vale of Siddim, a valley running down on the eastern side of the Dead Sea. Seetzen conjectures that the town referred to is the present ruin of Sar, on the south of Zerka Maein.—Beth-peor, opposite to Jericho, six Roman miles higher than (to the east of) Libias: see at Num 23:28. The "slopes of Pisgah" (Jos 12:3; Deu 3:17): to the south of the former, on the north-eastern shore of the Dead Sea (see at Num 27:12). Beth-jeshimoth (Jos 12:3), in the Ghor el Seisabn, on the north-east side of the Dead Sea (see at Num 22:1). In Jos 13:21, the places which Reuben received in addition to those mentioned by name are all summed up in the words, "and all the (other) towns of the plain, and all the kingdom of Sihon," sc., so far as it extended over the plain. These limitations of the words are implied in the context: the first in the fact that towns in the plain are mentioned in Jos 13:17; the second in the fact that, according to Jos 13:27, "the rest of the kingdom of Sihon," i.e., the northern portion of it, was given to the Gadites. The allusion to Sihon induced the author to mention his defeat again; see at Num 31, where the five Midianitish vassals who were slain with Sihon are noticed in Num 31:8, and the death of Balaam is also mentioned. "Dukes of Sihon," properly vassals of Sihon; נסיכים does not signify anointed, however, but means literally poured out, i.e., cast, moulded, enfeoffed. The word points to the "creation of a prince by the communication or pouring in of power" (Gusset, s. v.).


  Joshua 13:23


  "And (this) was the boundary of the sons of Reuben, the Jordan and its territory," i.e., the Jordan, or rather land adjoining it. The meaning is, that the territory of Reuben, viz., with the places mentioned last (Jos 13:20), reached to the territory of the Jordan; for so far as the principal part was concerned, it was on the east of the Dead Sea, as it only reached from the Arnon to Heshbon, i.e., up to the latitude of the northern extremity of the Dead Sea. "The towns and their villages." חצר, farm premises, used, as in Lev 25:31, to denote places not enclosed by a wall.


  Joshua 13:24


  Inheritance of the tribe of Gad.—This tribe received Jazer (probably es Szyr: see at Num 21:32) and "all the towns of Gilead," i.e., of the southern half of Gilead, which belonged to the kingdom of Sihon; for the northern half, which belonged to the kingdom of Og, was given to the Manassites (Jos 13:31), "and the half of the land of the sons of Ammon, to Aror before Rabbah," i.e., that portion of the land of the Ammonites between the Arnon and the Jabbok, which the Amorites under Sihon had taken from the Ammonites, namely, the land on the east of Gilead, on the western side of the upper Jabbok (Nahr Ammn: Deu 2:37; Deu 3:16; cf. Jdg 11:13); for the land of the Ammonites, i.e., the land which they still held in the time of Moses, on the eastern side of Nahr Ammn, the Israelites were not allowed to attack (Deu 2:19). Aror before Rabbah, i.e., Ammn (see Deu 3:11), is Aror of Gad, and must be distinguished from Aror of Reuben on the Arnon (Jos 13:16). It is only mentioned again in Jdg 11:33 and Sa2 24:5, and was situated, according to 2 Sam., in the valley of Gad, that is to say, in a wady or valley through which Gesenius supposes an arm of the Jabbok to have flowed, and Thenius the Jabbok itself, though neither of them has sufficient ground for his conjecture. It is also not to be identified with the ruin of Ayra to the south-west of Szalt, as this is not in a wady at all; but in all probability it is to be sought for to the north-east of Rabbah, in the Wady Nahr Ammn, on the side of the Kalat Zerka Gadda, the situation of which suits this verse and Jdg 11:33.—In Jos 13:26 the extent of the territory of Gad is first of all described from north to south: viz., from Heshbon (see Jos 13:17) to Ramath-mizpeh, or Ramoth in Gilead (Jos 20:8), probably on the site of the present Szalt (see at Deu 4:43), "and Betonim," probably the ruin of Batneh, on the mountains which bound the Ghor towards the east between the Wady Shaib and Wady Ajlun, in the same latitude as Szalt (V. de Velde, Mem. p. 298); and then, secondly, the northern boundary is described from west to east, "from Mahanaim to the territory of Lidbir." Mahanaim (double-camp: Gen 32:2), which was given up by Gad to the Levites (Jos 21:30), in which Ishbosheth was proclaimed king (Sa2 2:8-9), and to which David fled from Absalom (Sa2 17:24, Sa2 17:27; Kg1 2:8), is not to be sought for, as Knobel supposes, in the ruins of Meysera, to the south of Jabbok, four hours and a half from Szalt, but was on the north of the Jabbok, since Jacob did not cross the ford of the Jabbok till after the angel had appeared to him at Mahanaim (Gen 32:3, Gen 32:23). It was in or by the valley of the Jordan (according to Sa2 18:23-24), and has probably been preserved in the ruins of Mahneh, the situation of which, however, has not yet been determined (see at Gen 32:3). Lidbir is quite unknown; the lamed, however, is not to be taken as a prefix, but forms part of the word. J. D. Michaelis and Knobel suppose it to be the same as Lo-debar in Sa2 9:4-5; Sa2 17:27, a place from which provisions were brought to David at Mahanaim on his flight from Absalom, and which is to be sought for on the east of Mahanaim.


  Joshua 13:27


  On the north, the territory of Gad seems to have extended to the Jabbok, and only to have stretched beyond the Jabbok at Mahanaim, which formed the boundary of half-Manasseh, according to Jos 13:30. In the valley of the Jordan, on the other hand, the boundary reached to the Sea of Galilee. "The valley" is the valley of the Jordan, or the Arabah from Wady Hesbn above the Dead Sea up to the Sea of Galilee, along the east side of the Jordan, which belonged to the kingdom of Sihon (Jos 12:3; Deu 3:17). The northern boundary of the tribe of Reuben must have touched the Jordan in the neighbourhood of the Wady Hesbn. In the Jordan valley were Beth-haram, the future Libias, and present er Rameh (see at Num 32:36); Beth-nimra, according to the Onom. five Roman miles to the north, the present ruin of Nimrein (see at Num 32:36); Succoth, according to the Onom. trans Jordanem in parte Scythopoleos (see at Gen 33:17); Zaphon (i.e., north), probably not far from the southern extremity of the Sea of Galilee. "The rest of the kingdom of Sihon," the other part having been given to the Reubenites (Jos 13:21).


  Joshua 13:29


  The territory of the half tribe of Manasseh extended from Mahanaim onwards, and embraced all Bashan, with the sixty Jair towns and the (northern) half of Gilead (see the comm. on Deu 3:13-15).


  Joshua 13:32


  Jos 13:32 is the concluding formula. (For the fact itself, see Num 34:14-15.) Jos 13:33 is a repetition of Jos 13:14.


  Joshua 14


  Joshua 14:1


  Jos 14:1-5 form the heading and introduction to the account of the division of the land among the nine tribes and a half, which reaches to Josh 19, and is brought to a close by the concluding formula in Jos 19:51. The division of the land of Canaan according to the boundaries laid down in Num 34:2-12 was carried out, in accordance with the instructions in Num 34:16-29, by the high priest Eleazar, Joshua, and ten heads of fathers' houses of the nine tribes and a half, whose names are given in Num 34:18-28. "By the lot of their inheritance," i.e., by casting lots for it: this is dependent upon the previous clause, "which they distributed for inheritance to them." "As the Lord commanded through Moses" (Num 26:52-56; Num 33:54, and Num 34:13), "to the nine tribes and a half" (this is also dependent upon the clause "which they distributed for inheritance").


  Joshua 14:3


  So many tribes were to receive their inheritance, for the two tribes and a half had already received theirs from Moses on the other side of the Jordan, and the tribe of Levi was not to receive any land for an inheritance. According to this, there seem to be only eight tribes and a half to be provided for (2 1/2 + 1 + 8 1/2 = 12); but there were really nine and a half, for the sons of Joseph formed two tribes in consequence of the adoption of Ephraim and Manasseh by the patriarch Jacob (Gen 48:5). But although the Levites were to have no share in the land, they were to receive towns to dwell in, with pasture adjoining for their cattle; these the other tribes were to give up to them out of their inheritance, according to the instructions in Num 35:1-8 (see the notes upon this passage).


  So far as the division of the land itself was concerned, it was to be distributed by lot, according to Num 26:52.; but, at the same time, the distribution was carried out with such special regard to the relative sizes of the different tribes, that the more numerous tribe received a larger share of the land than one that was not so numerous. This could only be accomplished, however, by their restricting the lot to the discrimination of the relative situation of the different tribes, and then deciding the extent and boundaries of their respective possessions according to the number of families of which they were composed.


  The casting of the lots was probably effected, as the Rabbins assumed, by means of two urns, one filled with slips having the names of the tribes upon them; the other, with an equal number, representing separate divisions of the land: so that when one slip, with a name upon it, was taken out of one urn, another slip, with a division of the land upon it, was taken from the other. The result of the lot was accepted as the direct decree of God; "for the lot was not controlled in any way by the opinion, or decision, or authority of men" (Calvin). See the fuller remarks at Num 26:56.


  In the account of the casting of the lots, the first fact which strikes us is, that after the tribes of Judah and Joseph had received their inheritance, an interruption took place, and the camp was moved from Gilgal to Shiloh, and the tabernacle erected there (Jos 18:1-9); after which the other tribes manifested so little desire to receive their inheritance, that Joshua reproved them for their indolence (Jos 18:3), and directed them to nominate a committee of twenty-one from their own number, whom he sent out to survey the land and divide it into seven parts; and it was not till after this had been done that the casting of the lots was proceeded with, and each of these seven tribes received its inheritance. The reason for this interruption is not given; and the commentators have differed in their opinions as to the cause (see Keil's former Comm. on Joshua, pp. 347ff.). The following appears to be the most probable supposition. When Joshua received the command from the Lord to divide the land among the tribes, they made an approximative division of the land into nine or ten parts, according to the general idea of its extent and principal features, which they had obtained in connection with the conquest of the country, and then commenced distributing it without any more minute survey or more accurate measurement, simply fixing the boundaries of those districts which came out first according to the size of the tribes upon whom the lots fell. As soon as that was done, these tribes began to move off into the territory allotted to them, and to take possession of it. The exact delineation of the boundaries, however, could not be effected at once, but required a longer time, and was probably not finally settled till the tribe had taken possession of its land. In this manner the tribes of Judah, Ephraim, and half Manasseh had received their inheritance one after another. And whilst they were engaged in taking possession, Shiloh was chosen, no doubt in accordance with divine instructions, as the place where the tabernacle was to be permanently erected; and there the sanctuary was set up, the whole camp, of course, removing thither at the same time. But when the casting of the lots was about to be continued for the remainder of the tribes, they showed no great desire for fixed abodes, as they had become so accustomed to a nomad life, through having been brought up in the desert, that they were much more disposed to continue it, than to take possession of a circumscribed inheritance,—a task which would require more courage and exertion, on account of the remaining Canaanites, than a life in tents, in which they might wander up and down in the land by the side of the Canaanites, and supply their wants from its productions, as Abraham, Isaac, and Jacob had formerly done, since the Canaanites who were left were so weakened by the war that the Israelites had no occasion for a moment's anxiety about them, provided they did not attempt to expel or to exterminate them. But Joshua could not rest contented with this, if he would remain faithful to the charge which he had received from the Lord. He therefore reproved these tribes for their tardiness, and commanded them to take steps for continuing the casting of lots for the land. But as the tribe of Joseph had expressed its dissatisfaction with the smallness of the inheritance allotted to it, and by so doing had manifested its cowardice, which prevented it from attacking the Canaanites who were still left in the territory that had fallen to their lot, Joshua may possibly have had his eyes opened in consequence to the fact that, if the casting of lots was continued in the manner begun, and with nothing more than an approximative definition of the different portions of the land, there was a possibility of still greater dissatisfaction arising among the other tribes, since some of them at any rate would be sure to receive portions of the land in which the Canaanites were more numerous and still stronger than in the possessions of Ephraim. He therefore gave orders, that before the casting of lots was proceeded with any further, the rest of the land should be carefully surveyed and divided into seven districts, and that a statement of the result should be laid before him, that these seven districts might be divided by lot among the seven tribes. This survey of the land no doubt very clearly showed that what remained, after deducting the possessions of Judah and Joseph, was too small for the remaining seven tribes, in proportion to what had been already divided. Moreover, it had also been discovered that Judah's share was larger than this tribe required (Jos 19:9). Consequently it was necessary that certain partial alterations should be made in the arrangements connected with the first division. The lot itself could not be pronounced invalid when it had once been cast, as its falling was regarded as the decision of God himself, and therefore it was impossible to make a fresh division of the whole land among all the tribes. The only thing that could be done was to leave the two tribes in those districts which had fallen to them by lot (Jos 18:5), but to take certain parts of their territory for the other tribes, which would leave the lot in all its integrity, as the lot itself had not determined either the size of the boundaries. This will serve to explain both the interruption to the casting of the lots, which had been commenced at Gilgal, and also the peculiar manner in which it was continued at Shiloh.


  Joshua 14:6


  Caleb's Inheritance.—Jos 14:6. Before the casting of the lots commenced, Caleb came to Joshua along with the sons of Judah, and asked for the mountains of Hebron for his possession, appealing at the same time to the fact, that forty-five years before Moses had promised it to him on oath, because he had not discouraged the people and stirred them up to rebellion, as the other spies that were sent from Kadesh to Canaan had done, but had faithfully followed the Lord.


  This occurred at Gilgal, where the casting of the lots as to take place. Caleb was not "the head of the Judahites," as Knobel maintains, but simply the head of a father's house of Judah, and, as we may infer from his surname, "the Kenizzite" or descendant of Kenaz ("the Kenizzite" here and Num 32:12 is equivalent to "son of Kenaz," Jos 15:17, and Jdg 1:13), head of the father's house which sprang from Kenaz, i.e., of a subdivision of the Judahite family of Hezron; for Caleb, the brother of Jerahmeel and father of Achzah, according to Ch1 2:42 (cf. Ch1 2:49), was the same person as Caleb the descendant of Hezron mentioned in Ch1 2:18. From the surname "the Kenizzite" we are of course not to understand that Caleb or his father Jephunneh is described as a descendant of the Canaanitish tribe of Kenizzites (Gen 15:19); but Kenaz was a descendant of Hezron, the son of Perez and grandson of Judah (Ch1 2:5, Ch1 2:18, Ch1 2:25), of whom nothing further is known. Consequently it was not the name of a tribe, but of a person, and, as we may see from Ch1 4:15, where one of the sons of Caleb is called Kenaz, the name was repeated in the family. The sons of Judah who came to Joshua along with Caleb were not the Judahites generally, therefore, or representatives of all the families of Judah, but simply members or representatives of the father's house of Judah which took its name from Kenaz, and of which Caleb was the head at that time. Caleb reminded Joshua of the word which the Lord had spoken concerning them in Kadesh-barnea, i.e., the promise of God that they should both of them enter the land of Canaan (Num 14:24, Num 14:30), and then proceeded to observe (Jos 14:7): "When I was forty years old, and was sent by Moses as a spy to Canaan, I brought back an answer as it was in my mind," i.e., according to the best of my convictions, without fear of man or regard to the favour of the people.


  Joshua 14:8


  Whereas the other spies discouraged the people by exaggerated reports concerning the inhabitants of Canaan, he had followed the Lord with perfect fidelity (Num 13:31-33). He had not been made to waver in his faithfulness to the Lord and His promises either by the evil reports which the other spies had brought of the land, or by the murmuring and threats of the excited crowd (see Num 14:6-10). "My brethren" (Jos 14:8) are the rest of the spies, of course with the exception of Joshua, to whom Caleb was speaking.


  המסין for המסוּ (see Ges. 75, anm. 17, and Ewald, 142, a.), from מסה = מסס (see Jos 2:11).


  Joshua 14:9


  Jehovah swore at that time, that the land upon which his (Caleb's) foot had trodden should be an inheritance for him and his sons for ever. This oath is not mentioned in Num 14:20., nor yet in Deu 1:35-36, where Moses repeats the account of the whole occurrence to the people. For the oath of Jehovah mentioned in Num 14:21, Num 14:24, viz., that none of the murmuring people should see the land of Canaan, but that Caleb alone should come thither and his seed should possess it, cannot be the one referred to, as the promise given to Caleb in this oath does not relate to the possession of Hebron in particular, but to the land of Canaan generally, "the land which Jehovah had sworn to their fathers." We must assume, therefore, that in addition to what is mentioned in Num 14:24, God gave a special promise to Caleb, which is passed over there, with reference to the possession of Hebron itself, and that Joshua, who heard it at the time, is here reminded of that promise by Caleb. This particular promise from God was closely related to the words with which Caleb endeavoured to calm the minds of the people when they rose up against Moses (Num 13:30), viz., by saying to them, "We are well able to overcome it," notwithstanding the Anakites who dwelt in Hebron and had filled the other spies with such great alarm on account of their gigantic size. With reference to this the Lord had promised that very land to Caleb for his inheritance. Upon this promise Caleb founded his request (Jos 14:10-12) that Joshua would give him these mountains, of which Joshua had heard at that time that there were Anakites and large fortified cities there, inasmuch as, although forty-five years had elapsed since God had spoken these words, and he was now eighty-five years old, he was quite as strong as he had been then. From the words, "The Lord hath kept me alive these forty-five years," Theodoret justly infers, that the conquest of Canaan by Joshua was completed in seven years, since God spake these words towards the end of the second year after the exodus from Egypt, and therefore thirty-eight years before the entrance into Canaan. The clause וגו הלך אשׁר (Jos 14:10) is also dependent upon וגו ארבּעים יד: viz., "these forty-five years that Israel has wandered in the desert" (on this use of אשׁר, see Ewald, 331, c.). The expression is a general one, and the years occupied in the conquest of Canaan, during which Israel had not yet entered into peaceful possession of the promised land, are reckoned as forming part of the years of wandering in the desert. As another reason for his request, Caleb adds in Jos 14:11 : "I am still as strong to-day as at that time; as my strength was then, so is it now for war, and to go out and in" (see Num 27:17).


  Joshua 14:12


  "The mountain," according to the context, is the mountainous region of Hebron, where the spies had seen the Anakites (Num 13:22, Num 13:28). The two clauses, in Jos 14:12, beginning with כּי are not to be construed as subordinate to one another, but are co-ordinate clauses, and contain two distinct motives in support of his petition: viz., "for thou heardest in that day," sc., what Jehovah said to me then, and also "for (because) the Anakites are there;" ... "perhaps Jehovah is with me (אתי for אתּי, see Ges. 103, 1, anm. 1, and Ewald, 264, b.), and I root them out" (vid., Jos 15:14). The word "perhaps" does not express a doubt, but a hope or desire, or else, as Masius says, "hope mixed with difficulty; and whilst the difficulty detracts from the value, the hope stimulates the desire for the gift."


  Joshua 14:13


  Then Joshua blessed Caleb, i.e., implored the blessing of God upon his undertaking, and gave him Hebron for an inheritance. Hebron is mentioned as the chief city, to which the surrounding country belonged; for Caleb had asked for the mountains (Jos 14:9), i.e., the mountainous country with and around Hebron, which included, for example, the fortified town of Debir also (Jos 15:15).


  Joshua 14:14


  This inheritance, the historian adds, was awarded to Caleb because he had followed the God of Israel with such fidelity.—In Jos 14:15 there follows another notice of the earlier name of Hebron (see at Gen 23:2). The expression לפנים (before), like the words "to this day," applies to the time when the book was composed, at which time the name Kirjath-arba had long since fallen into disuse; so that it by no means follows that the name Hebron was not so old as the name Kirjath-arba, which was given to Hebron for the first time when it was taken by Arba, "the great man among the Anakites," i.e., the strongest and most renowned of the Anakites (vid., Jos 15:13). The remark, "and the land had rest from war," is repeated again at the close of this account from Jos 11:23, to show that although there were Anakites still dwelling in Hebron whom Caleb hoped to exterminate, the work of distributing the land by lot was not delayed in consequence, but was carried out in perfect peace.


  Joshua 15


  Inheritance of the Tribe of Judah—Joshua 15


  Under the superintending providence of God, the inheritance which fell to the tribe of Judah by lot was in the southern part of Canaan, where Caleb had already received his inheritance, so that he was not separated from his tribe. The inheritance of Judah is first of all described according to its boundaries (Jos 15:1-12); then for the sake of completeness it is stated once more with regard to Caleb, that he received Kirjath-arba for his inheritance, and took possession of it by expelling the Anakites and conquering Debir (Jos 15:13-20); and after this a list is given of the towns in the different parts (vv. 21-63).


  Joshua 15:1


  Boundaries of the inheritance of the tribe of Judah.—Jos 15:1. Its situation in the land. "And there was (i.e., fell, or came out; cf. Jos 16:1; Jos 19:1) the lot to the tribe of Judah according to its families to the frontier of Edom (see at Num 34:3), to the desert of Zin southward, against the extreme south" (lit. from the end or extremity of the south), i.e., its inheritance fell to it, so that it reached to the territory of Edom and the desert of Zin, in which Kadesh was situated (see at Num 13:21), on the extreme south of Canaan.


  Joshua 15:2-4


  The southern boundary. This was also the southern boundary of the land of Israel generally, and coincided with the southern boundary of Canaan as described in Num 34:3-5. It went out "from the end of the salt sea, namely, from the tongue which turneth to the south," i.e., from the southern point of the Dead Sea, which is now a salt marsh.


  Joshua 15:3-4


  Thence it proceeded "to the southern boundary of the ascent of Akrabbim," i.e., the row of lofty whitish cliffs which intersects the Arabah about eight miles below the Dead Sea (see at Num 34:4), "and passed across to Zin," i.e., the Wady Murreh (see at Num 13:21), "and went up to the south of Kadesh-barnea," i.e., by Ain Kudes (see at Num 20:16), "and passed over to Hezron, and went up to Adar, and turned to Karkaa, and went over to Azmon, and went out into the brook of Egypt," i.e., the Wady el Arish. On the probable situation of Hezron, Adar, Karkaa, and Azmon, see at Num 34:4-5. "And the outgoings of the boundary were to the sea" (the Mediterranean). The Wady el Arish, a marked boundary, takes first of all a northerly and then a north-westerly course, and opens into the Mediterranean Sea (see Pent. p. 358). היה in the singular before the subject in the plural must not be interfered with (see Ewald, 316, a.).—The words "this shall be your south coast" point back to the southern boundary of Canaan as laid down in Num 34:2., and show that the southern boundary of the tribe-territory of Judah was also the southern boundary of the land to be taken by Israel.


  Joshua 15:5


  "The eastern boundary was the salt sea to the end of the Jordan," i.e., the Dead Sea, in all its length up to the point where the Jordan entered it.


  Joshua 15:5-11


  In Jos 15:5-11 we have a description of the northern boundary, which is repeated in Jos 18:15-19 as the southern boundary of Benjamin, though in the opposite direction, namely, from west to east. It started "from the tongue of the (salt) sea, the end (i.e., the mouth) of the Jordan, and went up to Beth-hagla,"—a border town between Judah and Benjamin, which was afterwards allotted to the latter (Jos 18:19, Jos 18:12), the present Ain Hajla, an hour and a quarter to the south-east of Riha (Jericho), and three-quarters of an hour from the Jordan (see at Gen 50:11, note),—"and went over to the north side of Beth-arabah," a town in the desert of Judah (Jos 15:61), afterwards assigned to Benjamin (Jos 18:22), and called Ha-arabah in Jos 18:18, about twenty or thirty minutes to the south-west of Ain Hajla, in a "level and barren steppe" (Seetzen, R. ii. p. 302), with which the name very well agrees (see also Rob. Pal. ii. pp. 268ff.). "And the border went up to the stone of Bohan, the son of Reuben." The expression "went up" shows that the stone of Bohan must have been on higher ground, i.e., near the western mountains, though the opposite expression "went down" in Jos 18:17 shows that it must have been by the side of the mountain, and not upon the top. According to Jos 18:18-19, the border went over from the stone of Bohan in an easterly direction "to the shoulder over against (Beth) Arabah northwards, and went down to (Beth) Arabah, and then went over to the shoulder of Beth-hagla northwards," i.e., on the north side of the mountain ridge of Beth-arabah and Beth-hagla. This ridge is "the chain of hills or downs which runs from Kasr Hajla towards the south to the north side of the Dead Sea, and is called Katar Hhadije, i.e., a row of camels harnessed together."


  Joshua 15:7


  The boundary ascended still farther to Debir from the valley of Achor. Debir is no doubt to be sought for by the Wady Daber, which runs down from the mountains to the Dead Sea to the south of Kasr Hajla, possibly not far from the rocky grotto called Choret ed Daber, between the Wady es Sidr and the Khan Chadrur on the road from Jerusalem to Jericho, about half-way between the two. On the valley of Achor see at Jos 7:24. Then "it turned northwards to Gilgal, opposite to the ascent of Adummim south of the brook." Gilgal, which must not be confounded, as it is by Knobel, with the first encampment of the Israelites in Canaan, viz., the Gilgal between Jericho and the Jordan, is called Geliloth in Jos 18:17. The situation of this place, which is only mentioned again in Jdg 3:19, and was certainly not a town, probably only a village or farm, is defined more precisely by the clause "opposite to the ascent of Adummim." Maaleh Adummim, which is correctly explained in the Onom. (s. v. Adommim) as ἀνάβασις πύῤῥηων, ascensus rufforum, "was formerly a small villa, but is now a heap of ruins, which is called even to the present day Maledomim—on the road from Aelia to Jericho" (Tobler). It is mentioned by ancient travellers as an inn called a terra ruffa, i.e., "the red earth;" terra russo, or "the red house." By later travellers it is described as a small place named Adomim, being still called "the red field, because this is the colour of the ground; with a large square building like a monastery still standing there, which was in fact at one time a fortified monastery, though it is deserted now" (Arvieux, Merk. Nachr. ii. p. 154). It is the present ruin of Kalaat el Dem, to the north of the road from Jerusalem to Jericho, or Kalaat ed Domm, near the Khan Chadrur. Gilgal, or Geliloth (circle), was probably the "small round valley" or "field of Adommim," of which Pococke speaks as being at the foot of the hill on which the deserted inn was standing (viz., ed Domm; see Pococke, Reise ins Morgenland, ii. p. 46). The valley (nachal, rendered river) to the south of which Gilgal or the ascent of Adummim lay, and which was therefore to the north of these places, may possibly be the Wady Kelt, or the brook of Jericho in the upper part of its course, as we have only to go a quarter or half an hour to the east of Khan Chadrur, when a wide and splendid prospect opens towards the south across the Wady Kelt as far as Taiyibeh; and according to Van de Velde's map, a brook-valley runs in a northerly direction to the Wady Kelt on the north-east of Kalaat ed Dem. It is probable, however, that the reference is to some other valley, of which there are a great many in the neighbourhood. The boundary then passed over to the water of En Shemesh (sun-fountain), i.e., the present Apostle's Well, Ain el Hodh or Bir el Kht, below Bethany, and on the road to Jericho (Tobler, Topogr. v. Jerus. ii. pp. 398, 400; Van de Velde, Mem. p. 310), and then ran out at the fountain of Rogel (the spies), the present deep and copious fountain of Job or Nehemiah at the south-east corner of Jerusalem, below the junction of the valley of Hinnom and the valley of Jehoshaphat or Kedron valley (see Rob. Pal. i. p. 491, and Tobler, Topogr. v. Jerus. ii. pp. 50ff.).


  Joshua 15:8


  It then went up into the more elevated valley of Ben-hinnom, on the south side of the Jebusite town, i.e., Jerusalem (see at Jos 10:1), and still farther up to the top of the mountain which rises on the west of the valley of Ben-hinnom, and at the farthest extremity of the plain of Rephaim towards the north. The valley of Ben-hinnom, or Ben-hinnom (the son or sons of Hinnom), on the south side of Mount Zion, a place which was notorious from the time of Ahaz as the seat of the worship of Moloch (Kg2 23:10; Ch2 28:3; Ch2 33:6; Jer 7:31, etc.), is supposed there, but of whom nothing further is known (see Robinson, Pal. i. pp. 402ff.). The plain of Rephaim (lxx γῆ Ῥαφαείν, in Sa2 5:18, Sa2 5:22; Sa2 23:13 κοιλὰς τῶν Τιτάνων), probably named after the gigantic race of Rephaim, and mentioned several times in 2 Sam. as a battle-field, is on the west of Jerusalem, and is separated from the edge of the valley of Ben-hinnom by a small ridge of rock. It runs southwards to Mar Elias, is an hour long, half an hour broad, and was very fertile (Isa 17:5); in fact, even to the present day it is carefully cultivated (see Rob. Pal. i. p. 323; Tobler, Topogr. v. Jerus. ii. pp. 401ff.). It is bounded on the north by the mountain ridge already mentioned, which curves westwards on the left side of the road to Jaffa. This mountain ridge, or one of the peaks, is "the mountain on the west of the valley of Hinnom," at the northern end of the plain referred to.


  Joshua 15:9


  From this mountain height the boundary turned to the fountain of the waters of Nephtoah, i.e., according to Van de Velde's Mem. p. 336, the present village of Liftah (nun and lamed being interchanged, according to a well-known law), an hour to the north-west of Jerusalem, where there is a copious spring, called by the name of Samuel, which not only supplies large basons, but waters a succession of blooming gardens (Tobler, Topogr. v. Jerus. ii. pp. 758ff.; Dieterici, Reisebilder, ii. pp. 221-2). It then "went out to the towns of Mount Ephraim," which is not mentioned again, but was probably the steep and lofty mountain ridge on the west side of the Wady Beit Hanina (Terebinth valley), upon which Kulonia, a place which the road to Joppa passes, Kastal on a lofty peak of the mountain, the fortress of Milane, Soba, and other places stand (Seetzen, R. ii. pp. 64, 65; Rob. Bibl. Res. p. 158). The boundary then ran to Baala, i.e., Kirjath-jearim, the modern Kureyet el Enab, three hours to the north-west of Jerusalem (see at Jos 9:17).


  Joshua 15:10


  From this point "the boundary (which had hitherto gone in a north-westerly direction) turned westwards to Mount Seir, and went out to the shoulder northwards (i.e., to the northern side) of Har-jearim, that is Chesalon, and went down to Beth-shemesh, and passed over to Timnah." Mount Seir is the ridge of rock to the south-west of Kureyet el Enab, a lofty ridge composed or rugged peaks, with a wild and desolate appearance, upon which Saris and Mishir are situated (Rob. Bibl. Res. p. 155). Chesalon is the present Kesla on the summit of a mountain, an elevated point of the lofty ridge between Wady Ghurb and Ismail, south-west of Kureyet el Enab (Rob. Bibl. Res. p. 154). Beth-shemesh (i.e., sun-house), a priests' city in the territory of Judah (Jos 21:16; Ch1 6:44), is the same as Ir-shemesh (Jos 19:41), a place on the border of Dan, where the ark was deposited by the Philistines (Sa1 6:9.), and where Amaziah was slain by Joash (Kg2 14:11-12; Ch2 25:21). It was conquered by the Philistines in the time of Ahaz (Ch2 28:18). According to the Onom. it was ten Roman miles, i.e., four hours, from Eleutheropolis towards Nicopolis. It is the present Ain Shems, upon a plateau in a splendid situation, two hours and a half to the south-west of Kesla (Rob. Pal. iii. p. 17; Bibl. Res. p. 153). Timnah, or Timnatah, belonged to Dan (Jos 19:43); and it was thence that Samson fetched his wife (Jdg 14:1.). It is the present Tibneh, three-quarters of an hour to the west of Ain Shems (Rob. Pal. i. p. 344).


  Joshua 15:11-12


  Thence "the border went out towards the north-west to the shoulder of Ekron (Akir: see at Jos 13:3), then bent to Shichron, passed over to Mount Baalah, and went out to Jabneel." Shichron is possibly Sugheir, an hour to the south-west of Jebna (Knobel). But if this is correct, the mountain of Baalah cannot be the short range of hills to the west of Akir which runs almost parallel with the coast Rob. Pal. iii. p. 21), as Knobel supposes; but must be a mountain on the south side of the Wady Surar, since the boundary had already crossed this wady between Ekron and Shichron. Jabneel is the Philistine town of Jabneh, the walls of which were demolished by Uzziah (Ch2 26:6), a place frequently mentioned in the books of Maccabees as well as by Josephus under the name of Jamnia. It still exists as a good-sized village, under the name of Jebnah, upon a small eminence on the western side of Nahr Rubin, four hours to the south of Joppa, and an hour and a half from the sea (Rob. Pal. iii. p. 22). From Jabneh the boundary went out to the (Mediterranean) Sea, probably along the course of the great valley, i.e., the Nahr Rubin, as Robinson supposes (Pal. ii. p. 343). The western boundary was the Great Sea, i.e., the Mediterranean.


  Joshua 15:13


  The account of the conquest of the inheritance, which Caleb asked for and received before the lots were cast for the land (Jos 14:6-15), by the extermination of the Anakites from Hebron, and the capture of the fortified town of Debir, is repeated with very slight differences in Jdg 1:10-15, in the enumeration of the different conflicts in which the separate tribes engaged after the death of Joshua, in order to secure actual possession of the inheritance which had fallen to them by lot, and is neither copied from our book by the author of the book of Judges, nor taken from Judges by the author of Joshua; but both of them have drawn it from one common source, upon which the accounts of the conquest of Canaan contained in the book of Joshua are generally founded.


  Joshua 15:13


  As an introduction to the account of the conquest of Hebron and Debir, the fact that they gave Caleb his portion among the sons of Judah, namely Hebron, is first of all repeated from Jos 14:13. נתן impers., they gave, i.e., Joshua (Jos 14:13). The words "according to the command of Jehovah to Joshua" are to be explained from Jos 14:9-12, according to which Jehovah had promised, in the hearing of Joshua, to give Caleb possession of the mountains of Hebron, even when they were at Kadesh (Jos 14:12). The "father of Anak" is the tribe father of the family of Anakites in Hebron, from whom this town received the name of Kirjath-arba; see at Num 13:22 and Gen 23:2.


  Joshua 15:14


  Thence, i.e., out of Hebron, Caleb drove (ויּרשׁ, i.e., rooted out: cf. יכּוּ, Jdg 1:10) the three sons of Anak, i.e., families of the Anakites, whom the spies that were sent out from Kadesh had already found there (Num 13:22). Instead of Caleb, we find the sons of Judah (Judaeans) generally mentioned in Jdg 1:10 as the persons who drove out the Anakites, according to the plan of the history in that book, to describe the conflicts in which the several tribes engaged with the Canaanites. But the one does not preclude the other. Caleb did not take Hebron as an individual, but as the head of a family of Judaeans, and with their assistance. Nor is there any discrepancy between this account and the fact stated in Jos 11:21-22, that Joshua had already conquered Hebron, Debir, and all the towns of that neighbourhood, and had driven out the Anakites from the mountains of Judah, and forced them back into the towns of the Philistines, as Knobel fancies. For that expulsion did not preclude the possibility of the Anakites and Canaanites returning to their former abodes, and taking possession of the towns again, when the Israelitish army had withdrawn and was engaged in the war with the Canaanites of the north; so that when the different tribes were about to settle in the towns and districts allotted to them, they were obliged to proceed once more to drive out or exterminate the Anakites and Canaanites who had forced their way in again (see the remarks on Jos 10:38-39, p. 86, note).


  Joshua 15:15-16


  From Hebron Caleb went against the Inhabitants of Debir, to the south of Hebron. This town, which has not yet been discovered (see at Jos 10:38), must have been very strong and hard to conquer; for Caleb offered a prize to the conqueror, promising to give his daughter Achzah for a wife to any one that should take it, just as Saul afterwards promised to give his daughter to the conqueror of Goliath (Sa1 17:25; Sa1 18:17).


  Joshua 15:17


  Othniel took the town and received the promised prize. Othniel, according to Jdg 3:9 the first judge of the Israelites after Joshua's death, is called כלב אחי קנז בּן, i.e., either "the son of Kenaz (and) brother of Caleb," or "the son of Kenaz the brother of Caleb." The second rendering is quite admissible (comp. Sa2 13:3, Sa2 13:32, with Ch1 2:13), but the former is the more usual; and for this the Masorites have decided, since they have separated achi Caleb from ben-Kenaz by a tiphchah. And this is the correct one, as "the son of Kenaz" is equivalent to "the Kenizzite" (Jos 14:6). According to Jdg 1:13 and Jdg 3:9, Othniel was Caleb's younger brother. Caleb gave him his daughter for a wife, as marriage with a brother's daughter was not forbidden in the law (see my Bibl. Archol. ii. 107, note 14).


  Joshua 15:18-19


  When Achzah had become his wife ("as she came," i.e., on her coming to Othniel, to live with him as wife), she urged him to ask her father for a field. "A field:" in Jdg 1:14 we find "the field," as the writer had the particular field in his mind. This was not "the field belonging to the town of Debir" (Knobel), for Othniel had no need to ask for this, as it naturally went with the town, but a piece of land that could be cultivated, or, as is shown in what follows, one that was not deficient in springs of water. What Othniel did is not stated, but only what Achzah did to attain her end, possibly because her husband could not make up his mind to present the request to her father. She sprang from the ass upon which she had ridden when her father brought her to Othniel. צנח, which only occurs again in Jdg 4:21, and in the parallel passage, Jdg 1:14, is hardly connected with צנע, to be lowly or humble (Ges.); the primary meaning is rather that suggested by Frst, to force one's self, to press away, or further; and hence in this case the meaning is, to spring down quickly from the animal she had ridden, like נפל in Gen 24:64. Alighting from an animal was a special sign of reverence, from which Caleb inferred that his daughter had some particular request to make of him, and therefore asked her what she wanted: "What is to thee?" or, "What wilt thou?" She then asked him for a blessing (as in Kg2 5:15); "for," she added, "thou hast given me into barren land." הנּגב ארץ (rendered a south land) is accus. loci; so that negeb is not to be taken as a proper name, signifying the southernmost district of Canaan (as in Jos 15:21, etc.), but as an appellative, "the dry or arid land," as in Psa 126:4. "Give me springs of water," i.e., a piece of land with springs of water in it. Caleb then gave her the "upper springs and lower springs:" this was the name given to a tract of land in which there were springs on both the higher and lower ground. It must have been somewhere in the neighbourhood of Debir, though, like the town itself, it has not yet been found.


  Joshua 15:20


  Jos 15:20 contains the closing formula to vv. 1-19, i.e., to the description of the territory of Judah by its boundaries (vid., Jos 18:20).


  Joshua 15:21


  In vv. 21-63 there follows a list of the towns of the tribe of Judah, arranged in the four districts into which the land was divided, according to the nature of the soil, viz., the south-land (negeb), the lowland (shephelah) on the Mediterranean Sea, the mountains, and the desert of Judah.


  Joshua 15:21-32


  The towns in the south land.—Negeb (south-land) was the name given to the southernmost district of Canaan in its full extent, from the Arabah, at the southern end of the Dead Sea, right across to the coast of the Mediterranean, and from the southern border of Canaan, as described in Jos 15:2-4, as far north as Wady Sheriah, below Gaza, on the western side, and up to the mountains and desert of Judah on the east, stretching across the wadys of es Seba, Milh, and Ehdeib, above which that part of Palestine commences where rain is more abundant, and to which, as we have already observed at Num 13:17, the Negeb formed a kind of intermediate link between the fertile land and the desert. It was a line of steppe-land, with certain patches here and there that admitted of cultivation, but in which tracts of heath prevailed, for the most part covered with grass and bushes, where only grazing could be carried on with any success. The term which Eusebius and Jerome employ for Negeb in the Onom. is Daromas, but they carry it farther northwards than the Negeb of the Old Testament (see Reland, Pal. Ill. pp. 185ff.). The numerous towns mentioned in Jos 15:21-32 as standing in the Negeb, may none of them have been large or of any importance. In the list before us we find that, as a rule, several names are closely connected together by the copula vav, and in this way the whole may be divided into four separate groups of towns.


  Joshua 15:21-23


  First group of nine places.—Jos 15:21. The towns "from," i.e., at "the end of the tribe-territory of Judah, towards the territory of Edom." Kabzeel: the home of the hero Benaiah (Sa2 23:20), probably identical with Jakabzeel, which is mentioned in Neh 11:25 in connection with Dibon, but has not been discovered. This also applies to Eder and Jagur.


  Joshua 15:22


  Kinah: also unknown. Knobel connects it with the town of the Kenites, who settled in the domain of Arad, but this is hardly correct; for which the exception of Jdg 1:16, where the Kenites are said to have settled in the south of Arad, though not till after the division of the land, the Kenites are always found in the western portion of the Negeb (Sa1 15:6; Sa1 27:10; Sa1 30:29), whereas Kinah is unquestionably to be looked for in the east. Dimonah, probably the same as Dibon (Neh 11:25); possibly the ruins of el Dheib, on the south side of the wady of the same name, to the north-east of Arad (V. de Velde, Mem. p. 252), although Robinson (Pal. ii. p. 473) writes the name Ehdeib. Adadah is quite unknown.


  Joshua 15:23


  Kedesh, possibly Kadesh-barnea (Jos 15:3). Hazor might then be Hezron, in the neighbourhood of Kadesh-barnea (Jos 15:3). Ithnan is unknown.


  Joshua 15:24-25


  Second group of five or six places.—Of these, Ziph and Telem are not met with again, unless Telem is the same as Telaim, where Saul mustered his army to go against the Amalekites (Sa1 15:4). Their situation is unknown. There was another Ziph upon the mountains (see Jos 15:55). Knobel supposes the one mentioned here to be the ruins of Kuseifeh, to the south-west of Arad (Rob. Pal. ii. p. 620). Ziph would then be contracted from Ceziph; but the contraction of Achzib (Jos 19:29) into Zib does not present a corresponding analogy, as in that case the abbreviated form is the later one, whereas in the case of Ziph a lengthening of the name must have taken place by the addition of a D. Bealoth, probably the same as the Simeonitish Baaloth-beer (Jos 19:8), which is called Baal simply in Ch1 4:33, and which was also called Ramath-negeb (Jos 19:8) and Ramoth-negeb (Sa1 30:27). It is not to be identified with Baalath, however (Jos 19:45; Kg1 9:18), as V. de Velde supposes (Reise, ii. pp. 151-2). Knobel fancies it may be the ridge and place called Kubbet el Baul, between Milh and Kurnub (Rob. ii. p. 617); but Baul and Baal are very different. Hazor Hadatta (Chazor Chadathah), i.e., new Hazor, might be the ruins of el Hudhaira on the south of Jebel Khulil (Rob. Appendix). Kenoth was supposed by Robinson (Pal. ii. p. 472, and Appendix) to be the ruins of el Kuryetein, on the north-east of Arad and at the foot of the mountains, and with this V. de Velde agrees. Reland (Pal. p. 708) connects the following word Hezron with Kenoth, so as to read Kenoth-hezron, i.e., Hezron's towns, also called Hazor. This is favoured by the Sept. and Syriac, in which the two words are linked together to form one name, and probably by the Chaldee as well, also by the absence of the copula vav (and) before Hezron, which is not omitted anywhere else throughout this section, except at the beginning of the different groups of towns, as, for example, before Ziph in Jos 15:24, and Amam in Jos 15:26, and therefore ought to stand before Hezron if it is an independent town. The Masoretic pointing cannot be regarded as a decisive proof of the contrary.


  Joshua 15:26-28


  Third group of nine towns.—Jos 15:26. Amam is not mentioned again, and is quite unknown. Shema, which is called Sheba in Jos 19:2, and is mentioned among the towns of the Simeonites between Beersheba and Moladah, is supposed by Knobel to the ruins of Sawe (Sweh) between Milh and Beersheba (see V. de Velde, ii. p. 148). Molada, which was given to the Simeonites (Jos 19:2; Ch1 4:28) and was still inhabited by Jews after the captivity (Neh 11:26), was the later Μάλαδα, an Idumaean fortress (Josephus, Ant. 18:6, 2), which Eusebius and Jerome describe as being twenty Roman miles, i.e., eight hours, to the south of Hebron on the road to Aila (Elath). It has been identified by Robinson (Pal. ii. p. 621) in the ruins of el Milh, by the Wady Malath or Malahh.


  Joshua 15:27


  Hazar-gaddah, Heshmon, and Beth-palet have not yet been identified. The last of the three is mentioned again in Neh 11:26, by the side of Molada, as still inhabited by Judaeans.


  Joshua 15:28


  Hazor-shual, i.e., fox-court, which was assigned to the Simeonites (Jos 19:3) and still inhabited after the captivity (Neh 11:27), answers, so far as the name if concerned, to the ruins of Thly (Rob. Pal. iii. App.). Beersheba, which was a well-known place in connection with the history of the patriarchs (Gen 21:14., Jos 22:19, etc.), and is frequently mentioned afterwards as the southern boundary of the land of Israel (Jdg 20:1; Sa2 17:11, etc.), was also given up to the Simeonites (Jos 19:2), and still inhabited after the captivity (Neh 11:27). It is the present Bir es Seba on the Wady es Seba (see at Gen 21:31). Bizjothjah is unknown.


  Joshua 15:29-32


  The four groups of thirteen towns in the western portion of the Negeb.


  Joshua 15:29


  Baalah, which was assigned to the Simeonites, is called Balah in Jos 19:3, and Bilhah in Ch1 4:29. Knobel identifies it with the present Deir Belah, some hours to the south-west of Gaza Rob. iii. App.; Ritter, Erdk. xvi. pp. 41, 42); but it cannot have been so far to the west, or so near the coast as this. Iim (or Ivvim, according to the Αυεἴμ of the lxx) is probably the ruins of Beit-auwa (Rob. iii. App.). Azem, which was also given up to the Simeonites (Jos 19:3; Ch1 4:29), is supposed by Knobel to be Eboda, the present Abdeh, eight hours to the south of Elusa, a considerable mass of ruins on a ridge of rock (Rob. i. p. 287), because the name signifies firmness or strength, which is also the meaning of the Arabic name-a very precarious reason.


  Joshua 15:30-31


  Eltolad, which was given to the Simeonites (Jos 19:4), and is called Tolad (without the Arabic article) in Ch1 4:29, has not been discovered. Chesil, for which the lxx have Βαιθήλ, is probably, as Reland supposes, simply another name, or as Knobel suggests a corrupt reading for, Bethul or Bethuel, which is mentioned in Jos 19:4 and Ch1 4:30, between Eltolad and Hormah, as a town of the Simeonites, and the same place as Beth-el in Sa1 30:27. As this name points to the seat of some ancient sanctuary, and there was an idol called Khalasa worshipped by the Arabs before the time of Mohamet, and also because Jerome observes (vita Hilar. c. 25) that there was a temple of Venus at Elusa, in which the Saracens worshipped Lucifer (see Tuch, Deutsch. Morgenl. Ztschr. iii. pp. 194ff.), Knobel supposes Bethul (Chesil) to be Elusa, a considerable collection of ruins five hours and a half to the south of Beersheba (see Rob. i. p. 296): assuming first of all that the name el Khulasa, as the Arabs called this place, was derived from the Mahometan idol already referred to; and secondly, that the Saracen Lucifer mentioned by Jerome was the very same idol whose image and temple Janhari and Kamus call el Khalasa. Hormah: i.e., Zephoth, the present Sepata (see at Jos 12:14). Ziklag, which was assigned to the Simeonites (Jos 19:5; Ch1 4:30), burnt down by the Amalekites (Sa1 30:1.), and still inhabited after the captivity (Neh 11:28), is supposed by Rowland to be the ancient place called Asluj or Kasluj, a few hours to the east of Zepata, with which Knobel, however, in a most remarkable manner, identifies the Asluj to the south-west of Milh on the road to Abdeh, which is more than thirty-five miles distant (see Rob. Pal. ii. p. 621). Both places are too far to the south and east to suit Ziklag, which is to be sought for much farther west. So far as the situation is concerned, the ruins of Tell Sheriah or Tell Mellala, one of which is supposed by V. de Velde to contain the relics of Ziklag, would suit much better; or even, as Ritter supposes (Erdk. xvi. pp. 132-3), Tell el Hasy, which is half an hour to the south-west of Ajlan, and in which Felix Fabri found the ruins of a castle and of an ancient town, in fact of the ancient Ziklag, though Robinson (i. pp. 389ff.) could discover nothing that indicted in any way the existence of a town or building of any kind. Madmannah and Sansannah cannot be traced with any certainty. Madmannah, which is confounded in the Onom. (s. v. Medemena) with Madmena, a place to the north of Jerusalem mentioned in Isa 10:31, though elsewhere it is correctly described as Menois oppidum juxta civitatem Gazam, has probably been preserved in the present Miniay or Minieh, to the south of Gaza. Sansannah, Knobel compares with the Wady Suni, mentioned by Robinson (i. p. 299), to the south of Gaza, which possibly received its name from some town in the neighbourhood. But in the place of them we find Beth-marcaboth (i.e., carriage-house) and Hazar-susa (i.e., horse-court) mentioned in Jos 19:5 and Ch1 4:31 among the towns of the Simeonites, which Reland very properly regards as the same as Madmannah and Sansannah, since it is very evident from the meaning of the former names that they were simply secondary names, which were given to them as stations for carriages and horses.


  Joshua 15:32


  Lebaoth, one of the Simeonite towns, called Beth-lebaoth (i.e., lion-house) in Jos 19:6, and Beth-birei in Ch1 4:31, has not been discovered yet. Shilchim, called Sharuchen in Jos 19:6, and Shaaraim in Ch1 4:31, may possibly have been preserved in Tell Sheriah, almost half-way between Gaza and Beersheba (V. de Velde, ii. p. 154). Ain and Rimmon are given as Simeonite towns, and being written without the copula, are treated as one name in Jos 19:7 and Ch1 4:32, although they are reckoned as two separate towns in Jos 19:7. But as they were also called En Rimmon after the captivity, and are given as one single place in Neh 11:29, they were probably so close together that in the course of time they grew into one. Rimmon, which is mentioned in Zac 14:10 as the southern boundary of Judah, probably the Eremmon of the Onom. ("a very large village of the Judaeans, sixteen miles to the south of Eleutheropolis in Daroma"), was probably the present ruin called Um er Rummanim, four hours to the north of Beersheba (Rob. iii. p. 8). Not more than thirty or thirty-five minutes distant from this, between Tell Khuweilifeh (Rob. iii. p. 8) or Chewelfeh (V. de Velde) and Tell Hhora, you find a large old but half-destroyed well, the large stones of which seem to belong to a very early period of the Israelitish history (V. de Velde, ii. p. 153). This was mentioned as a very important drinking-place even in the lifetime of Saladin, whilst to the present day the Tillah Arabs water their flocks there (see Rob. iii. p. 8). To all appearance this was Ain (see V. de Velde, Mem. p. 344). "All the cities were twenty and nine, and their villages." This does not agree with the number of towns mentioned by name, which is not twenty-nine, but thirty-six; to that the number twenty-nine is probably an error of the text of old standing, which has arisen from a copyist confounding together different numeral letters that resembled one another.


  Joshua 15:33-47


  Towns in the lowland or shephelah.—The lowland (shephelah), which is generally rendered ἡ πεδινή in the Sept., rarely τὸ πεδιόν (Deu 1:7), but which is transferred as a proper name ἡ Σεφηλά in Oba 1:19; Jer 32:44; Jer 33:13, as well as in 1 Macc. 12:38, where even Luther has Sephela, is the name given to the land between the mountains of Judah and the Mediterranean Sea,—a broad plain of undulating appearance, intersected by heights and low ranges of hills, with fertile soil, in which corn fields alternate with meadows, gardens, and extensive olive groves. It is still tolerably well cultivated, and is covered with villages, which are situated for the most part upon the different hills. Towards the south, the shephelah was bounded by the Negeb _(Jos 15:21); on the north, it reached to Ramleh and Lydda, or Diospolis, where the plain of Sharon began,—a plain which extended as far as Carmel, and was renowned for the beauty of its flowers. Towards the east the hills multiply and shape themselves into a hilly landscape, which forms the intermediate link between the mountains and the plain, and which is distinguished from the shephelah itself, in Jos 10:40 and Jos 12:8, under the name of Ashedoth, or slopes, whereas here it is reckoned as forming part of the shephelah. This hilly tract is more thickly studded with villages than even the actual plain (See Rob. Pal. ii. p. 363, and iii. p. 29.) The towns in the shephelah are divided into four groups.


  Joshua 15:33-36


  The first group contains the towns in the northern part of the hilly region or slopes, which are reckoned as forming part of the lowland: in all, fourteen towns. The most northerly part of this district was given up to the tribe of Dan on the second division (Jos 19:41.). Eshtaol and Zoreah, which were assigned to the tribe of Dan (Jos 19:41), and were partly inhabited by Danites (Jdg 13:25; Jdg 18:2, Jdg 18:8,Jdg 18:11) and partly by families of Judah, who had gone out from Kirjath-jearim (Ch1 1:53; Ch1 4:2), probably after the removal of the 600 Danites to Laish-Dan (Jos 19:47; Jdg 18:1), were situated, according to the Onom. (s. v. Esthaul and Saara), ten Roman miles to the north of Eleutheropolis, on the road to Nicopolis. Zoreah, the home of Samson, who was buried between Zoreah and Eshtaol (Jdg 13:2; Jdg 16:31), was fortified by Rehoboam, and still inhabited by Judaeans after the captivity (Ch2 11:10; Neh 11:29); it has been preserved in the ruins of Sur, at the south-western end of the mountain range which bounds the Wady es Surar on the north (Rob. ii. p. 341, and Bibl. Res. p. 153). Eshtaol has probably been preserved in Um Eshteiyeh, to the south-west (Rob. ii. p. 342). Ashnah is possibly to be read Ashvah, according to the lxx, Cod. Vat. (Ἄσσα). In that case it might resemble a town on the east of Zorea (Tobler, p. 180), as Knobel supposes.


  Joshua 15:34


  Zanoah was still inhabited by Judaeans after the captivity (Neh 11:30; Neh 3:13), and is the present Zanua, not far from Zoreah, towards the east (see Rob. ii. p. 343). Engannim and Tappuah are still unknown. Enam, the same as Enaim (Gen 38:14 : rendered "an open place"), on the road from Adullam to Timnah on the mountains (Jos 15:57), has not yet been discovered.


  Joshua 15:35


  Jarmuth, i.e., Jarmk; see Jos 10:3. Adullam has not yet been discovered with certainty (see at Jos 12:15). Socoh, which was fortified by Rehoboam, and taken by the Philistines in the reign of Ahaz (Ch2 11:7; Ch2 28:18), is the present Shuweikeh by the Wady Sumt, half an hour to the south-west of Jarmk, three hours and a half to the south-west of Jerusalem (see Rob. ii. pp. 343, 349). The Onom. (s. v. Socoh) mentions two viculi named Sochoth, one upon the mountain, the other in the plain, nine Roman miles from Eleutheropolis on the road to Jerusalem. On Azekah, see at Jos 10:10.


  Joshua 15:36


  Sharaim, which was on the west of Socoh and Azekah, according to Sa1 17:52, and is called Σακαρίμ or Σαργαρείμ in the Sept., is probably to be sought for in the present Tell Zakariya and the village of Kefr Zakariya opposite, between which there is the broad deep valley called Wady Sumt, which is only twenty minutes in breadth (Rob. ii. p. 350). This is the more probable as the Hebrew name is a dual. Adithaim is unknown. Gederah is possibly the same as the Gederoth which was taken by the Philistines in the time of Ahaz (Ch2 28:18), and the Gedrus of the Onom. (s. v. Gaedur, or Gahedur), ten Roman miles to the south of Diospolis, on the road to Eleutheropolis, as the Gederoth in Jos 15:41 was in the actual plain, and therefore did not stand between Diospolis and Eleutheropolis. Gederothaim is supposed by Winer, Knobel, and others, to be an ancient gloss. This is possible no doubt, but it is not certain, as neither the omission of the name from the Sept., nor the circumstance that the full number of towns is given as fourteen, and that this is not the number obtained if we reckon Gederothaim, can be adduced as a decisive proof, since this difference may have arisen in the same manner as the similar discrepancy in Jos 15:32.


  Joshua 15:37-41


  The second group, containing the towns of the actual plain in its full extent from north to south, between the hilly region and the line of coast held by the Philistines: sixteen towns in all.


  Joshua 15:37


  Zenan, probably the same as Zaanan (Mic 1:11), is supposed by Knobel to be the ruins of Chirbet-es-Senat, a short distance to the north of Beit-jibrin (Tobler, Dritte Wand. p. 124). Hadashah, according to the Mishnah Erub. v. vi. the smallest place in Judah, containing only fifty houses, is unknown, and a different place from the Adasa of 1 Macc. 7:40, 45, and Joseph. Ant. xii. 10, 5, as this was to the north of Jerusalem (Onom.).—Migdal-gad is unknown. Knobel supposes it to be the small hill called Jedeideh, with ruins upon it, towards the north of Beit-jibrin (V. de Velde, R. ii. pp. 162, 188).


  Joshua 15:38


  Dilean is unknown; for Bet Dula, three full hours to the east of Beit-jibrin, with some relics of antiquity (Tobler, pp. 150-1), with which Knobel identifies it, is upon the mountains and not in the plain. Mizpeh, i.e., specula, a different place from the Mizpeh of Benjamin (Jos 18:26), was on the north of Eleutheropolis, according to the Onom. (s. v. Maspha), and therefore may possibly be the castle Alba Specula, or Alba Custodia of the middle ages, the present Tell es Saphieh, in the middle of the plain and upon the top of a lofty hill, from which there is an extensive prospect in all directions (see Rob. ii. p. 363). Joktheel has possibly been preserved in the ruins of Keitulaneh (Rob. Pal. iii. App.), which are said to lie in that neighbourhood.


  Joshua 15:39


  Lachish, i.e., Um Lakis (see at Jos 10:3). Bozkath is unknown: according to Knobel, it may possibly be the ruins of Tubakah, on the south of Um Lakis and Ajlan (Rob. ii. pp. 388, 648). Eglon, i.e., Ajlan; see at Jos 10:3.


  Joshua 15:40


  Cabbon, probably the heap of ruins called Kubeibeh or Kebeibeh, "which must at some time or other have been a strong fortification, and have formed the key to the central mountains of Judah" (v. de Velde, R. ii. p. 156), and which lie to the south of Beit-jibrin, and two hours and a half to the east of Ajlan (Rob. Pal. ii. p. 394). Lachmas: according to Knobel a corruption of Lachmam, which is the reading given in many MSS and editions, whilst the Vulgate has Leheman, and Luther (and the Eng. Ver). Lahmam. Knobel connects it with the ruins of el Lahem to the south of Beit-jibrin (Tobler). Kithlish (Chitlis) is unknown, unless it is to be found in Tell Chilchis, to the S.S.E. of Beit-jibrin (V. de Velde, R. ii. p. 157).


  Joshua 15:41


  Gederoth, Beth-dagon, and Naamah have not yet been traced. The village mentioned in the Onom. (s. v. Beth-dagon) as grandis vicus Capher-dagon, and said to lie between Diospolis and Jamnia, the present Beit-dejan (Rob. iii. p. 30), was far beyond the northern boundary of the tribe of Judah. Makkedah: see at Jos 10:10.


  Joshua 15:42-44


  The third group, consisting of the towns in the southern half of the hilly region: nine towns.


  Joshua 15:42


  Libnah: see at Jos 10:29. Ether and Ashan, which were afterwards given to the Simeonites (Jos 19:7), and are probably to be sought for on the border of the Negeb, have not yet been discovered. The conjecture that Ether is connected with the ruins of Attrah (Rob. iii. App.) in the province of Gaza, is a very uncertain one. Ashan, probably the same as Kor-ashan (Sa1 30:30), became a priests' city afterwards (Ch1 6:44; see at Jos 21:16).


  Joshua 15:43


  Jiphtah, Ashnah, and Nezib have not yet been traced. Beit-nesib, to the east of Beit-jibrin on the Wady Sur (Rob. ii. p. 344, and iii. p. 13), the Neesib of the Onom., seven Roman miles to the east of Eleutheropolis, does not suit this group so far as its situation is concerned, as it lies within the limits of the first group.


  Joshua 15:44


  Keilah, which is mentioned in the history of David (1 Sam 23), and then again after the captivity (Neh 3:17), is neither the Κεελά, Ceila of the Onom., on the east of Eleutheropolis, the present Kila (Tobler, Dritte Wand. p. 151), which lies upon the mountains of Judah; nor is it to be found, as Knobel supposes, in the ruins of Jugaleh (Rob. iii. App.), as they lie to the south of the mountains of Hebron, whereas Keilah is to be sought for in the shephelah, or at all events to the west or south-west of the mountains of Hebron. Achzib (Mic 1:14), the same as Chesib (Gen 38:5), has been preserved in the ruins at Kussbeh, a place with a fountain (Rob. ii. p. 391), i.e., the fountain of Kesba, about five hours south by west from Beit-jibrin. Mareshah, which was fortified by Rehoboam (Ch2 11:8; cf. Mic 1:15), and was the place where Asa defeated Zerah the Ethiopian (Ch2 14:9), the home of Eliezer (Ch2 20:37), and afterwards the important town of Marissa (see v. Raumer, Pal. pp. 211-12), was between Hebron and Ashdod, since Judas Maccabaeus is represented in 1 Macc. 5:65-68 (where the reading should be Μαρίσσαν instead of Σαμάρειαν, according to Joseph. Ant. xii. 8, 6) as going from Hebron through Marissa into the land of the Philistines, and turning to Ashdod. According to the Onom. (s. v. Mareshah), it was lying in ruins in the time of Eusebius, and was about two Roman miles from Eleutheropolis-a description which applies exactly to the ruins of Maresh, twenty-four minutes to the south of Beit-jibrin, which Robinson supposes for this reason to be Maresa (Rob. ii. p. 422), whereas Knobel finds it in Beit-mirsim, a place four hours to the south of Beit-jibrin.


  Joshua 15:45-47


  The fourth group, consisting of the towns of the Philistine line of coast, the northern part of which was afterwards given up to the tribe of Dan (Dan Jos 19:43), but which remained almost entirely in the hands of the Philistines (see at Jos 13:3).


  Joshua 15:45


  Ekron, i.e., Akir (see Jos 13:3). "Her daughters" are the other towns of the principality of Ekron that were dependent upon the capital, and חצרים the villages and farms.


  Joshua 15:46


  Judah was also to receive "from Ekron westwards all that lay on the side of Ashdod and their (i.e., Ekron's and Ashdod's) villages." The different places in this district are not given, because Judah never actually obtained possession of them.


  Joshua 15:47


  Ashdod, now Esdd, and Gaza, now Ghuzzeh: see at Jos 13:3. Also "the daughter towns and villages, unto the brook of Egypt (Wady el Arish: see Jos 15:4), and the great sea with its territory," i.e., the tract of land lying between Gaza and the coast of the Mediterranean. Gath and Askalon are not mentioned, because they are both of them included in the boundaries named. Askalon was between Ashdod and Gaza, by the sea-coast (see at Jos 13:3), and Gath on the east of Ekron and Ashdod (see Jos 13:3), so that, as a matter of course, it was assigned to Judah.


  Joshua 15:48-60


  The towns on the mountains are divided into five, or more correctly, into six groups. The mountains of Judah, which rise precipitously from the Negeb, between the hilly district on the west, which is reckoned as part of the shephelah, and the desert of Judah, extending to the Dead Sea on the east (Jos 15:61), attain the height of 3000 feet above the level of the sea, in the neighbourhood of Hebron, and run northwards to the broad wady of Beit-hanina, above Jerusalem. They are a large rugged range of limestone mountains, with many barren and naked peaks, whilst the sides are for the most part covered with grass, shrubs, bushes, and trees, and the whole range is intersected by many very fruitful valleys. Josephus describes it as abounding in corn, fruit, and wine; and to the present day it contains many orchards, olive grounds, and vineyards, rising in terraces up the sides of the mountains, whilst the valleys and lower grounds yield plentiful harvests of wheat, millet, and other kinds of corn. In ancient times, therefore, the whole of this district was thickly covered with towns (see Rob. ii. pp. 185, 191-2, and C. v. Raumer, Pal. pp. 45ff.).


  Joshua 15:48-51


  The first group consists of eleven towns on the south-west of the mountains.


  Joshua 15:48


  Shamir has probably been preserved in the ruins of Um Shaumerah, mentioned by Robinson (iii. App.), though the situation of these ruins has not yet been precisely determined. Jattir, which was given up to the priests (Jos 21:14), and is mentioned again in Sa1 30:27, is described in the Onom. (s. v. Jether) as a large placed inhabited by Christians, twenty miles from Eleutheropolis, in interiori Daroma juxta Malathan,—a description which suits the ruins of Attir, in the southern portion of the mountains (see Rob. ii. p. 194; called Ater by Seetzen, R. iii. p. 6). Socoh, two hours N.W. of this, the present Shuweikeh (Rob. ii. p. 194), called Suche by Seetzen (R. iii. p. 29), a village about four hours from Hebron.


  Joshua 15:49


  Dannah (Sept., Syr., Renna) is unknown. Knobel imagines that Dannah should be Danah, for Deanah, plur. Deanoth, which would then be suggestive of Zanute, the last inhabited place upon the mountains, five hours from Hebron, between Shuweikeh and Attir (see Rob. ii. p. 626; Seetzen, iii. p. 27, 29). Kirjath-sannah, or Debir, has not been traced (see at Jos 10:38).


  Joshua 15:50


  Anab, on the north-east of Socoh (see at Jos 11:21). Eshtemoh, or Eshtemoa, which was ceded to the priests (Jos 21:14; Ch1 6:42), and is mentioned again in Sa1 30:28; Ch1 4:17, Ch1 4:19, is the present Semua, an inhabited village, with remains of walls, and a castle of ancient date, on the east of Socoh (Rob. ii. pp. 194, 626; Seetzen, iii. 28; and v. Schubert, R. ii. p. 458). Anim, contracted, according to the probable conjecture of Wilson, from Ayanim (fountains), a place still preserved in the ruins of the village of el Ghuwein, on the south of Semua, though Robinson erroneously connects it with Ain (Jos 15:32 : see Rob. Pal. ii. p. 626).


  Joshua 15:51


  Goshen, Holon, and Giloh, are still unknown. On Goshen, see at Jos 10:41. Holon was given up to the priests (Jos 21:15; Ch1 6:43); and Giloh is mentioned in Sa2 15:12 as the birth-place of Ahithophel.


  Joshua 15:52-54


  The second group of nine towns, to the north of the former, in the country round Hebron.


  Joshua 15:52


  Arab is still unknown; for we cannot connect it, as Knobel does, with the ruins of Husn el Ghurab in the neighbourhood of Semua (Rob. i. p. 312), as these ruins lie within the former group of towns. Duma, according to Eusebius the largest place in the Daromas in his time, and seventeen miles from Eleutheropolis, is probably the ruined village of Daumeh, by the Wady Dilbeh (Rob. i. p. 314), which is fourteen miles in a straight line to the south-east of Eleutheropolis according to the map. Es'an (Eshean) can hardly be identified with Asan (Ch1 4:32), as Van de Velde supposes, but is more likely Korasan (Sa1 30:30). In that case we might connect it with the ruins of Khursah, on the north-west of Daumeh, two hours and a half to the south-west of Hebron (Rob. iii. p. 5). As the Septuagint reading is Σομά, Knobel conjectures that Eshean is a corrupt reading for Shema (Ch1 2:43), and connects it with the ruins of Simia, on the south of Daumeh (Seetzen, iii. 28, and Rob. iii. App.).


  Joshua 15:53


  Janum is still unknown. Beth-tappuah has been preserved in the village of Teffuh, about two hours to the west of Hebron (Rob. ii. p. 428). Apheka has not been discovered.


  Joshua 15:54


  Humtah is also unknown. Kirjath-arba, or Hebron: see at Jos 10:3. Zior has also not been traced; though, "so far as the name is concerned, it might have been preserved in the heights of Tugra, near to Hebron" (Knobel).


  Joshua 15:55-57


  The third group of ten towns, to the east of both the former groups, towards the desert.


  Joshua 15:55


  Maon, the home of Nabal (Sa1 25:2), on the border of the desert of Judah, which is here called the desert of Maon (Sa1 23:25), has been preserved in Tell Man, on a conical mountain commanding an extensive prospect, east by north of Semua, three hours and three-quarters to the S.S.E. of Hebron (Rob. ii. p. 193). Carmel, a town and mountain mentioned in the history of David, and again in the time of Uzziah (Sa1 15:12; Sa1 25:2.; Ch2 26:10). In the time of the Romans it was a large place, with a Roman garrison (Onom.), and is the present Kurmul, on the north-west of Maon, where there are considerable ruins of a very ancient date (Rob. ii. pp. 196ff.). Ziph, in the desert of that name, to which David fled from Saul (Sa1 23:14., Sa1 26:2-3), was fortified by Rehoboam (Ch2 11:8), and has been preserved in the ruins upon the hill Ziph, an hour and three-quarters to the south-east of Hebron (Rob. ii. p. 191). Juttah, which was assigned to the priests (Jos 21:16), and was a vicus praegrandis Judaeorum in the time of the fathers (Onom. s. v. Jethan), was eighteen Roman miles to the south (south-east) of Eleutheropolis, and is the present Jutta or Jitta, a large Mahometan place with ruins, an hour and three-quarters to the south of Hebron (Seetzen, iii. p. 8; Rob. ii. p. 191, 628).


  Joshua 15:56


  Jezreel, the home of Ahinoam (Sa1 25:43; Sa1 27:3, etc.), a different place from the Jezreel in the plain of Esdraelon, has not yet been discovered. This also applies to Jokdeam and Zanoah, which are only met with here.


  Joshua 15:57


  Cain (Hakkain) is possibly the same as Jukin, on the south-east of Hebron (Rob. ii. p. 449). Gibeah cannot be the Gabatha near Bethlehem, mentioned in the Onom. (s. v. Gabathaon), or the Gibea mentioned by Robinson (ii. p. 327), i.e., the village of Jeba, on a hill in the Wady el Musurr, as this does not come within the limits of the present group; it must rather be one of the two places (Gebaa and Gebatha) described as viculi contra orientalem plagam Daromae, though their situation has not yet been discovered. Timnah, probably the place already mentioned in Gen 38:12., has not been discovered.


  Joshua 15:58-59


  The fourth group of six towns, on the north of Hebron or of the last two groups.—Halhul, according to the Onom. (s. v. Elul) a place near Hebron named Alula, has been preserved in the ruins of Halhl, an hour and a half to the north of Hebron (Rob. i. p. 319, ii. p. 186, and Bibl. Res. p. 281). Beth-zur, which was fortified by Rehoboam (Ch2 11:7), and is frequently mentioned in the time of the Maccabees as a border defence against the Idumaeans (1 Macc. 4:29, 61, etc.), was twenty (? fifteen) Roman miles from Jerusalem, according to the Onom. (s. v. Beth-zur), on the road to Hebron. It is the present heap of ruins called Beit-zur on the north-west of Halhl (Rob. Bibl. Res. pp. 276-7; Ritter, Erdk. xvi. pp. 236, 267-8). Gedor, the ruins of Jedr, an hour and a half to the north-west (Rob. ii. p. 338; Bibl. Res. pp. 282-3).


  Joshua 15:59


  Maarath and Eltekon have not yet been discovered. Beth-anoth (probably a contraction of Beth-ayanoth) has been discovered by Wolcott in the ruins of Beit-anum, on the east of Halhl (Rob. Bibl. Res. p. 279; cf. Pal. ii. p. 186).


  Between Jos 15:59 and Jos 15:60, the fifth group of towns given in the Septuagint is wanting in the Masoretic text. This group lay to the north of the fourth, and reached as far as Jerusalem, It comprised a district in which even now there are at least fifteen places and ruins, so that we have not an arbitrary interpolation made by the lxx, as Jerome assumed, but rather a gap in the Hebrew text, arising from the fact that an ancient copyist passed by mistake from the word וחצריהן in Jos 15:59 to the same word at the close of the missing section. In the Alexandrian version the section reads as follows in Cod. Al. and Vat.: Θεκώ καὶ Ἐφραθά, αὕτη ἐστὶ Βαιθλέεμ, καὶ Φαγώρ καὶ Αἰτὰν καὶ Καολὸν καὶ Τατὰμ καὶ Θωβἠς (Cod. Al. Σωρὴς) καὶ Καρέμ καὶ Γαλὲμ καὶ Θεθὴρ (Cod. Al. Βαιθῆρ) καὶ Μαμοχώ, πόλεις ἕνδεκα καὶ αἱ κῶμαι αὐτῶν.—Theko, the well-known Tekoah, the home of the wise woman and of the prophet Amos (Sa2 14:2; Amo 1:1), was fortified by Rehoboam, and still inhabited after the captivity (Ch2 11:6; Neh 3:5, Neh 3:27). It is the present Tekua, on the top of a mountain covered with ancient ruins, two hours to the south of Bethlehem (Rob. ii. pp. 181-184; Tobler, Denkbl. aus Jerus. pp. 682ff.). Ephratah, i.e., Bethlehem, the family seat of the house of David (Rut 1:1; Rut 4:11; Sa1 16:4; Sa1 17:12.; Mic 5:2), was fortified by Rehoboam (Ch2 11:6), and is a place frequently mentioned. It was the birth-place of Christ (Mat 2:1.; Luk 2:4), and still exists under the ancient name of Beit-lahm, two hours to the south of Jerusalem (Seetzen, ii. pp. 37ff.; Rob. ii. pp. 159ff.; Tobler, Topogr. v. Jerus. ii. pp. 464ff.). Bethlehem did not receive the name of Ephratah for the first time from the Calebite family of Ephrathites (Ch1 2:19, Ch1 2:50; Ch1 4:4), but was known by that name even in Jacob's time (Gen 35:19; Gen 48:7). Phagor, which was near to Bethlehem according to the Onom. (s. v. Fogor), and is also called Phaora, is the present Faghur, a heap of ruins to the south-west of Bethlehem (Rob. Bibl. Res. p. 275). Aetan was fortified by Rehoboam (Ch2 11:6), and has been preserved in the Wady and Ain Attan between Bethlehem and Faghur (Tobler, Dritte Wand. pp. 88, 89). Kulon, the present village of Kulomeh, an hour and a half west by north from Jerusalem on the road to Ramleh (see Rob. ii. p. 146; Bibl. Res. p. 158: it is called Kolony by Seetzen, ii. p. 64). Tatam cannot be traced. Sores (for Thobes appears to be only a copyist's error) is probably Saris, a small village four hours to the east of Jerusalem, upon a ridge on the south of Wady Aly (Rob. Bibl. Res. pp. 154-5). Karem, now Ain Karim, a large flourishing village two hours to the wets of Jerusalem, with a Franciscan convent dedicated to John the Baptist in the middle, and a fountain (Rob. ii. p. 141; Bibl. Res. p. 271). Galem, a different place from the Gallim on the north of Jerusalem (Isa 10:30), has not yet been discovered. Baither, now a small dirty village called Bettir or Bittir, with a beautiful spring, and with gardens arrange din terraces on the western slope of the Wady Bittir, to the south-west of Jerusalem (Rob. Bibl. Res. p. 266). Manocho, possibly the same place as Manachat (Ch1 8:6), has not been found.


  Joshua 15:60


  The sixth group of only two towns, to the west of Jerusalem, on the northern border of the tribe of Judah.—Kirjath-baal, or Kirjath-jearim, the present Kureyet el Enab; see at Jos 15:9, and Jos 9:17. Rabbah (Ha-rabbah, the great) is quite unknown.


  Joshua 15:61-62


  The towns in the desert of Judah, which ran along the Dead Sea from the northern border of Judah (Jos 15:6, Jos 15:7) to Wady Fikreh on the south, and reached to the districts of Maon, Ziph, Tekoah, and Bethlehem towards the west. This tract of land is for the most part a terrible desert, with a soil composed of chalk, marl, and limestone, and with bald mountains covered with flint and hornstone, and without the slightest trace of vegetation on the side bordering on the Dead Sea (see v. Schubert, Reise, iii. pp. 94, 96; Rob. ii. pp. 202, 475, 477). Yet wherever there are springs even this desert is covered with a luxuriant vegetation, as far as the influence of the water extends (Seetzen, ii. pp. 249, 258); and even in those parts which are now completely desolate, there are traces of the work of man of a very ancient date in all directions (Rob. ii. p. 187). Six towns are mentioned in the verses before us. Beth-arabah: see at Jos 15:6. Middin and Secaca are unknown. According to Knobel, Middin is probably the ruins of Mird or Mardeh, to the west of the northern end of the Dead Sea (Rob. ii. p. 270).


  Joshua 15:62


  Nibsan, also unknown. The city of salt (salt town), in which the Edomites sustained repeated defeats (Sa2 8:13; Psa 60:2; Kg2 14:7; Ch1 18:12; Ch2 25:11), was no doubt at the southern end of the Dead Sea, in the Salt Valley (Rob. ii. p. 483). Engedi, on the Dead Sea (Eze 47:10), to which David also fled to escape from Saul (Sa1 24:1.), according to the Onom. (s. v. Engaddi) a vicus praegrandis, the present Ain-Jidi, a spring upon a shelf of the high rocky coast on the west of the Dead Sea, with ruins of different ancient buildings (see Seetzen, ii. pp. 227-8; Rob. ii. pp. 214ff.; Lynch, pp. 178-9, 199, 200).


  Joshua 15:63


  In Jos 15:63 there follows a notice to the effect that the Judaeans were unable to expel the Jebusites from Jerusalem, which points back to the time immediately after Joshua, when the Judaeans had taken Jerusalem and burned it (Jdg 1:8), but were still unable to maintain possession. This notice is not at variance with either Jos 18:28 or Jdg 1:21, since it neither affirms that Jerusalem belonged to the tribe of Judah, nor that Judah alone laid claim to the possession of the town to the exclusion of the Benjamites (see the explanation of Jdg 1:8).


  Joshua 16


  Inheritance of the Tribe of Joseph—Joshua 16-17


  The descendants of Joseph drew one lot, that the inheritance of the half tribe of Manasseh might not be separated from that of the tribe of Ephraim. But the territory was immediately divided between the two separate tribes of the children of Joseph, Ephraim receiving the southern portion of the land that had fallen to it by lot, and half Manasseh the northern. Accordingly we find the southern boundary of the whole territory described first of all in Jos 16:1-4, both the boundary which separated it from the tribe of Benjamin (Jos 18:11.), and that which divided it from Dan (Jos 19:40.); then the territory of Ephraim is given, with a minute description of the northern boundary (Jos 16:5-10); and finally the territory assigned to the families of Manasseh (Jos 17:1-13), without any precise delineation of its northern boundaries, all that is stated being that the Manassites touched Asher and Issachar towards the north, and also received some scattered towns with their villages in the territory of both those tribes (Jos 17:10-11). To this there is appended in vv. 14-18 the complaint of the children of Joseph concerning the inheritance that had fallen to them.


  Joshua 16:1


  Territory of the tribe of Joseph.—Jos 16:1. "And there came out the lot of the children of Joseph from Jordan by Jericho." "The lot came out," viz., from the turn (cf. Jos 19:1, Jos 19:17, Jos 19:24). The expression "came up" is used in the same sense in Jos 18:11. The connection of these two words with the rest of the sentence, "from Jordan by Jericho," may be explained on the supposition that the lot which came out of the urn determined the inheritance that fell to the tribe, so that we might paraphrase the verse in this manner: "There came out the lot to the children of Joseph, namely, the inheritance, which goes out from, or whose boundary commences at, the Jordan by Jericho," i.e., from that part of the Jordan which is opposite to Jericho, and which is still more precisely defined by the additional clause, "by the water of Jericho eastward." The water of Jericho is the present fountain of es Sultan, half an hour to the north-west of Riha, the only large fountain in the neighbourhood of Jericho, whose waters spread over the plain, and form a small brook, which no doubt flows in the rainy season through the Wady Kelt into the Jordan (see Rob. ii. pp. 283-4; Tobler, Topogr. v. Jerus. ii. pp. 558-9). "The wilderness" is in opposition to "the lot," so that the sense is, "namely, the desert going up from Jericho to the mountains to Bethel." According to Jos 18:12, the reference is to the desert of Beth-aven, which was on the east of Bethel, between the Wady Suwar (Tuwar) and Mutyah (see at Jos 7:2). Towards the east this desert terminates with the Jebel Kuruntul (Quarantana) on the north-west of Jericho, where it descends precipitously into the valley of the Jordan, or v. v., where it rises out of the Jordan valley. According to Jos 18:12, the same boundary went up by the shoulder of Jericho towards the north, i.e., along the northern range of mountains by Jericho, which cannot be any other than the "conspicuous double height, or rather group of heights," in front of the mountain of Quarantana, at the eastern foot of which lies the fountain of Ain es Sultan (Rob. ii. p. 284). In all probability, therefore, the boundary ran up towards the north-west, from the Sultan fountain to Ain Duk, and thence in a westerly direction across to Abu Seba (along which road Robinson had a frightful desert on his right hand: Pal. ii. p. 310), and then again towards the north-west to Beitin (Bethel), according to Jos 18:13, along the southern shoulder (or side) of Luz, i.e., Bethel.


  Joshua 16:2


  "And it went out from Bethel to Luz." Bethel is distinguished from Luz in this passage, because the reference is not to the town of Bethel, which was called Luz by the Canaanites (vid., Gen 28:19), but to the southern range of mountains belonging to Bethel, from which the boundary ran out to the town of Luz, so that this town, which stood upon the border, was allotted to the tribe of Benjamin (Jos 18:22). From this point the boundary went over "to the territory of the Arkite to Ataroth," We know nothing further about the Arkite than that David's friend Hushai belonged to that family (Sa2 15:32; Sa2 16:16; Ch1 27:33). Ataroth, called Ataroth-Adar in Jos 18:13, was not the present village of Atra, an hour and a half to the south of Jiljilia (Rob. iii. p. 80), as I once supposed, but the ruins of Atra, three-quarters of an hour to the south of Bireh (Beeroth, Rob. ii. p. 314), with which the expression "descended" in Jos 18:13 perfectly harmonizes. Consequently the boundary was first of all drawn in a south-westerly direction from Beitin to Bireh (Jos 18:25), and then southwards to Atrah.


  Joshua 16:3


  From this point "it went down westward to the territory of the Japhletites to the territory of lower Beth-horon," or, according to Jos 18:13, "to the mountain (or range) which is on the south by lower Beth-horon." The Japhletite is altogether unknown as the Asherite of this name cannot possibly be thought of (Ch1 7:32-33). Lower Beth-horon is the present Beit-Ur Tachta, a village upon a low ridge. It is separated from Upper Beth-horon, which lies farther east, by a deep wady (see at Jos 10:10, and Rob. iii. p. 59). "And to Gezer," which was probably situated near the village of el Kubab (see at Jos 10:33). "And the goings out thereof are at the sea" (the Mediterranean), probably running towards the north-west, and following the Wady Muzeireh to the north of Japho, which was assigned to the Danites, according to Jos 19:46.


  Joshua 16:4


  The territory commencing at the boundary lines mentioned was allotted to Ephraim and Manasseh as their inheritance.


  Joshua 16:5


  Territory of the tribe of Ephraim, according to its families.—Jos 16:5. "The border of their inheritance was from the east Atroth-addar and (along the line) to Upper Beth-horon,"—a brief description of the southern boundary, which is more minutely described in Jos 16:1-3. Upper Beth-horon is mentioned here instead of Lower Beth-horon (Jos 16:3). This makes no difference, however, as the two places stood quite close to one another (see at Jos 10:10). In Jos 16:6-8 the northern boundary of Ephraim is given, namely, from the middle, or from "a central point near the watershed" (Knobel), first towards the east (Jos 16:6 and Jos 16:7), and then towards the west (Jos 16:8). The eastern half of the northern boundary went ימּה, i.e., when regarded from the west, or looked at towards the west, to the north side of Michmethah. According to Jos 17:7, this place was before Shechem, and therefore in any case it was not far from it, though it has not been discovered yet. Knobel supposes it to have been on the site of the present Kabate (Seetzen, ii. p. 166), Kubatiyeh, an hour and a half to the south of Jenin (Rob. iii. 154), assuming that Michmethah might also have been pronounced Chemathah, and that ב may have been substituted for מ. But Kabate is six hours to the north of Shechem, and therefore was certainly not "before Shechem" (Jos 17:7). It then turned "eastward to Taanath-shiloh" (Τηαν̀θ Σηλώ, lxx), according to the Onom. (s. v. Thenath) ten Roman miles from Neapolis (Sichem), on the way to the Jordan, most probably the Thena of Ptol. (v. 16, 5), the present Tana, Ain Tana, a heap of ruins on the south-east of Nabulus, where there are large cisterns to be found (see Rob. Bibl. Res. p. 295; Ritter, Erdk. xv. p. 471). And "then went by on the east to Janoah" (i.e., Jano in Acrabittena regione, twelve Roman miles from Neapolis: Onom.), the present ruins of Jann, a miserable village, with extensive ruins of great antiquity, about three hours to the south-east of Nabulus, three-quarters of an hour to the north-east of Akrabeh (Rob. Bibl. Res. p. 297; Van de Velde, R. ii. p. 268).


  Joshua 16:7


  From Janoah the boundary went down "to Ataroth and Naarath," Ataroth, a different place from the Ataroth or Atroth-addar mentioned in Jos 16:3 and Jos 16:5, is apparently to be sought for on the eastern slope of the mountains by the side of the Ghor, judging from the expression "went down;" but it has not yet been discovered. Naarath, probably the same as Naaran, in eastern Ephraim (Ch1 7:28), is described in the Onom. (s. v. Naaratha) as viculus Judaeorum Naorath, five Roman miles (i.e., two hours) from Jericho, probably on the north-east. The boundary line then touched Jericho, i.e., the district of Jericho, namely on the north side of the district, as Jericho was allotted to the tribe of Benjamin (Jos 18:21). At this point it also coincided with the southern boundary of the tribe of Joseph (Jos 16:1) and the northern boundary of Benjamin (Jos 18:12).


  Joshua 16:8


  The western half of the northern boundary went from Tappuah westwards to the Cane-brook, and terminated at the sea. Tappuah, called En-tappuah in Jos 17:7, as the southern boundary of Manasseh, which is there described, and which ran from Michmethah to En-tappuah, coincides with the northern boundary of Ephraim, must not be identified with the royal town of that name mentioned in Jos 12:17, and therefore was not Kefr Kud (Capercota), on the west of Jenin (Gina). This place was so far to the north, viz., seven hours to the north of Nabulus, that the boundary from Michmethah, in the neighbourhood of Shechem (Nabulus) onwards, would have run from south to north instead of in a westerly direction. Still less can En-tappuah be found, as Van de Velde supposes, in the old well of the deserted village of Atf, five hours to the east of Nabulus. It must have been to the west of Shechem; but it has not yet been discovered, as the country to the west of Nabulus and Sebastieh has "not been examined" (Van de Velde). The Cane-brook is no doubt the brook of that name mentioned by Bohad. (vita Salad. pp. 191, 193); only it is not quite clear "whether the Abu Zabura is intended, or a brook somewhat farther south, where there is still a Nahr el Kassab."


  Joshua 16:9


  The tribe of Ephraim also received some scattered towns in the territory of the tribe of Manasseh, in fact all those towns to which Tappuah belonged, according to Jos 17:8, with the dependent villaGes.


  Joshua 16:10


  From Gezer, however (see Jos 16:3), they could not drive out the Canaanites, so that they still dwelt among the Ephraimites, but were reduced to a state of serfdom. This notice resembles the one in Jos 15:63, and is to be interpreted in the same way.


  Joshua 17


  Joshua 17:1


  The inheritance of Manasseh on this side of the Jordan was on the north of Ephraim.


  Joshua 17:1-6


  Before proceeding to the more detailed description of the inheritance, the historian thinks it necessary to observe that the Manassites received a double inheritance. This remark is introduced with the words "for he was the first-born of Joseph." On this account, in addition to the territory already given to him in Gilead and Bashan, he received a second allotment of territory in Canaan proper. With the word למכיר (for Machir) the more minute account of the division of the Manassites commences. וגו למכיר is first of all written absolutely at the beginning of the sentence, and then resumed in לו ויהי: "to Machir, the first-born of Manasseh ... to him were Gilead and Bashan assigned, because he was a man of war," i.e., a warlike man, and had earned for himself a claim to the inheritance of Gilead and Bashan through the peculiar bravery which he had displayed in the conquest of those lands. By Machir, however, we are not to understand the actual son of Manasseh, but his family; and הגּלעד אבי does not mean "father of Gilead," but lord (possessor) of Gilead, for Machir's son Gilead is always called גלעד without the article (vid., Jos 17:3; Num 26:29-30; Num 27:1; Num 36:1; Ch1 7:17), whereas the country of that name is just as constantly called הגּלעד (see Jos 17:1, the last clause, Jos 17:5; Jos 13:11, Jos 13:31; Num 32:40; Deu 3:10.). "And there came, i.e., the lot fell (the lot is to be repeated from Jos 17:1), to the other descendants of Manasseh according to their families," which are then enumerated as in Num 26:30-32. "These are the male descendants of Manasseh." הזּכרים must not be altered, notwithstanding the fact that it is preceded and followed by הגּותרים; it is evidently used deliberately as an antithesis to the female descendants of Manasseh mentioned in Jos 17:3.


  Joshua 17:3-6


  Among the six families of Manasseh (Jos 17:2), Zelophehad, a descendant of Hepher, left no son; but he had five daughters, whose names are given in Jos 17:3 (as in Num 26:33; Num 27:1; Num 36:10). These daughters had petitioned Moses for a separate portion in the promised land, and their request had been granted (Num 27:2., compared with Josh 36). They therefore came before the committee appointed for dividing the land and repeated this promised, which as at once fulfilled. Consequently there were ten families of Manasseh who had received portions by the side of Ephraim, five male and five female. "And (Jos 17:5) there fell the measurements of Manasseh (as) ten," i.e., ten portions were assigned to the Manassites (on the west of the Jordan), beside the land of Gilead, because (as is again observed in Jos 17:6) the daughters of Manasseh, i.e., of Zelophehad the Manassite, received an inheritance among his sons (i.e., the rest of the Manassites).


  Joshua 17:7-11


  Boundaries and extent of the inheritance of the ten families of Manasseh.—Jos 17:7-10, the southern boundary, which coincides with the northern boundary of Ephraim described in Jos 16:6-8, and is merely given here with greater precision in certain points. It went "from Asher to Michmethah, before Shechem." Asher is not the territory of the tribe of Asher, but a distinct locality; according to the Onom. (s. v. Asher) a place on the high road from Neapolis to Scythopolis, fifteen Roman miles from the former. It is not to be found, however, in the ruins of Tell Um el Aschera (V. de Velde) or Tell Um Ajra (Rob. Bibl. Res. pp. 310, 327), an hour to the south of Beisan, as Knobel supposes, but in the village of Yasir, where there are magnificent ruins, about five hours and ten minutes from Nabulus on the road to Beisan (V. de Velde, Mem. pp. 237, 289; R. ii. p. 295). Michmethah, before Shechem, is still unknown (see Jos 16:6). Shechem was founded by the Hivite prince Shechem (Gen 33:18), and is frequently mentioned in the book of Genesis. It stood between Ebal and Gerizim, was given up by Ephraim to the Levites, and declared a free city (city of refuge: Jos 21:21; Jos 20:7). It was there that the ten tribes effected their separation from Judah Kg1 12:1.), and Jeroboam resided there (Kg1 12:25). In later times it was the chief city of the country of Samaria, and the capital of the Samaritans (Joh 4:5); and the name of Neapolis, or Flavia Neapolis, from which the present Nabulus or Nablus has come, was given to it in honour of Vespasian (see v. Raumer, Pal. pp. 161ff.). From this point the boundary went אל־היּמין (i.e., either "to the right side," the south side, or to Yamin), "To the inhabitants of En-tappuah." Whether Yamin is an appellative or a proper name is doubtful. But even if it be the name of a place, it is quite certain that it cannot be the village of Yamn, an hour to the south-east of Taanuk (Rob. iii. pp. 161, 167, etc.), as this is much too far north, and, judging from Jos 17:11, belonged to the territory of Asher. In the case of En-tappuah, the inhabitants are mentioned instead of the district, because the district belonged to Manasseh, whilst the town on the border of Manasseh was given to the Ephraimites. The situation of the town has not yet been discovered: see at Jos 16:8. From this point the boundary ran down to the Cane-brook (see Jos 16:8), namely to the south side of the brook.


  "These towns were assigned to Ephraim in the midst of the towns of Manasseh, and (but) the territory of Manasseh was on the north of the brook." The only possible meaning of these words is the following: From Tappuah, the boundary went down to the Cane-brook and crossed it, so that the south side of the brook really belonged to the territory of Manasseh; nevertheless the towns on this south side were allotted to Ephraim, whilst only the territory to the north of the brook fell to the lot of the Manassites. This is expressed more plainly in Jos 17:10: "To the south (of the brook the land came) to Ephraim, and to the north to Manasseh." In Jos 17:10 the northern and eastern boundaries are only briefly indicated: "And they (the Manassites) touched Asher towards the north, and Issachar towards the east." The reason why this boundary was not described more minutely, was probably because it had not yet been fixed. For (Jos 17:11) Manasseh also received towns and districts in (within the territory of) Issachar and Asher, viz., Beth-shean, etc. Beth-shean, to the wall of which Saul's body was fastened (Sa1 31:10.; Sa2 21:12), was afterwards called Scythopolis. It was in the valley of the Jordan, where the plain of Jezreel slopes off into the valley; its present name is Beisan, a place where there are considerable ruins of great antiquity, about two hours from the Jordan (vid., Seetzen, ii. pp. 162ff.; Rob. iii. p. 174; Bibl. Res. p. 325; v. Raumer, Pal. pp. 150-1). This city, with its daughter towns, was in the territory of Issachar, which was on the east of Manasseh, and may have extended a considerable distance towards the south along the valley of the Jordan, as the territory of Manasseh and Ephraim did not run into the valley of the Jordan; but Asher (Yasir) is mentioned in Jos 17:7 as the most easterly place in Manasseh, and, according to Jos 16:6-7, the eastern boundary of Ephraim ran down along the eastern edge of the mountains as far as Jericho, without including the Jordan valley. At the same time, the Ghor on the western side of the Jordan below Beisan, as far as the plain of Jericho, was of no great value to any tribe, as this district, according to Josephus (de Bell. Jud. iv. 8, 2, and iii. 10, 7), was uninhabited because of its barrenness. The other towns, Ibleam, etc., with the exception of Endor perhaps, were in the territory of Asher, and almost all on the south-west border of the plain of Esdraelon. Ibleam, called Bileam in Ch1 6:55 (70), a Levitical town (see at Jos 21:25), was not very far from Megiddo (Kg2 9:27), and has probably been preserved in the ruins of Khirbet-Belameh, half an hour to the south of Jenin; according to Schultz, it is the same place as Belamon, Belmen, or Belthem (Judith 4:4; 7:3; 8:3). With דאר ואת־ישׁבי the construction changes, so that there is an anacolouthon, which can be explained, however, on the ground that ל היה may not only mean to be assigned to, but also to receive or to have. In this last sense ואת is attached. The inhabitants are mentioned instead of the towns, because the historian had already the thought present in his mind, that the Manassites were unable to exterminate the Canaanites from the towns allotted to them. Dor is the present Tortura (see at Jos 11:2). Endor, the home of the witch (Sa1 28:7), four Roman miles to the south of Tabor (Onom.), at present a village called Endr, on the northern shoulder of the Duhy or Little Hermon (see Rob. iii. p. 225; Bibl. Res. p. 340). Taanach and Megiddo, the present Taanuk and Lejun (see at Jos 12:21). The three last towns, with the places dependent upon them, are connected more closely together by הנּפת שׁלשׁת, the three-hill-country, probably because they formed a common league.


  Joshua 17:12-13


  The Manassites were unable to exterminate the Canaanites from these six towns, and the districts round; but when they grew stronger, they made them tributary slaves (cf. Jos 16:10).


  Joshua 17:14


  Complaint of the Descendants of Joseph respecting the inheritance allotted to them.—Jos 17:14. As the descendants of Joseph formed two tribes (Ephraim and Manasseh), they gave utterance to their dissatisfaction that Joshua had given them ("me," the house of Joseph, Jos 17:17) but one lot, but one portion (חבל, a measure, then the land measured off), for an inheritance, although they were a strong and numerous people. "So far hath Jehovah blessed me hitherto." עד־אשׁד, to this (sc., numerous people), is to be understood de gradu; עד־כּה, hitherto, de tempore. There was no real ground for this complaint. As Ephraim numbered only 32,500 and Manasseh 52,700 at the second census in the time of Moses (Num 26), and therefore Ephraim and half Manasseh together did not amount to more than 58,000 or 59,000, this tribe and a half were not so strong as Judah with its 76,500, and were even weaker than Dan with its 64,400, or Issachar with its 64,300 men, and therefore could not justly lay claim to more than the territory of a single tribe. Moreover, the land allotted to them was in one of the most fertile parts of Palestine. For although as a whole the mountains of Ephraim have much the same character as those of Judah, yet the separate mountains are neither so rugged nor so lofty, there being only a few of them that reach the height of 2500 feet above the level of the sea (see Ritter, Erdk. xv. pp. 475ff.; V. de Velde, Mem. pp. 177ff.); moreover, they are intersected by many broad valleys and fertile plateaux, which are covered with fruitful fields and splendid plantations of olives,vines, and fig trees (see Rob. iii. p. 78, Bibl. Res. pp. 290ff.; Seetzen, ii. pp. 165ff., 190ff.). On the west the mountains slope off into the hill country, which joins the plain of Sharon, with its invariable fertility. "The soil here is a black clay soil of unfathomable depth, which is nearly all ploughed, and is of such unusual fertility that a cultivated plain here might furnish an almost unparalleled granary for the whole land. Interminable fields full of wheat and barley with their waving ears, which were very nearly ripe, with here and there a field of millet, that was already being diligently reaped by the peasants, presented a glorious sight" (Ritter, Erdk. xvi. pp. 567-8).


  Joshua 17:15


  Joshua therefore sent them back with their petition, and said, "If thou art a strong people, go up into the wood and cut it away," i.e., make room for houses, fields, and meadows, by clearing the forests, "in the land of the Perizzites and Rephaim, if the mountain of Ephraim is too narrow for thee." The name "mountain of Ephraim" is used here in a certain sense proleptically, to signify the mountain which received its name from the tribe of Ephraim, to which it had only just been allotted. This mountain, which is also called the mountain of Israel (Jos 11:16, Jos 11:21), was a limestone range running from Kirjath-jearim, where the mountains of Judah terminate (see at Jos 11:21), to the plain of Jezreel, and therefore embracing the greater part of the tribe-territory of Benjamin. The wood, which is distinguished from the mountain of Ephraim, and is also described in Jos 17:18 as a mountainous land, is either the mountainous region extending to the north of Yasir as far as the mountains at Gilboa, and lying to the west of Beisan, a region which has not yet been thoroughly explored, or else, as Knobel supposes, "the broad range of woody heights or low woody hills, by which the mountains of Samaria are connected with Carmel on the north-west (Rob. iii. p. 189), between Taanath and Megiddo on the east, and Caesarea and Dor on the west." Possibly both may be intended, as the children of Joseph were afraid of the Canaanites in Beisan and in the plain of Jezreel (Jos 17:16). The Rephaim were dwelling there, a tribe of gigantic stature (see at Gen 14:5), also the Perizzites (see at Gen 13:7).


  Joshua 17:16


  The children of Joseph replied that the mountain (allotted to them) would not be enough for them (מצא, as in Num 11:22; Zac 10:10); and that all the Canaanites who dwelt in the land of the plain had iron chariots, both those in Beth-shean and its daughter towns, and those in the valley of Jezreel. ארץ־העמק, the land of the plain or valley land, includes both the valley of the Jordan near Beisan, and also the plain of Jezreel, which opens into the Jordan valley in the neighbourhood of Beisan (Rob. iii. p. 173). The plain of Jezreel, so called after the town of that name, is called the "great field of Esdrelom" in Judith 1:4, and τὸ μέγα πεδίον by Josephus. It is the present Merj (i.e., pasture-land) Ibn Aamer, which runs in a south-westerly direction from the Mediterranean Sea above Carmel, and reaches almost to the Jordan. It is bounded on the south by the mountains of Carmel, the mountain-land of Ephraim and the range of hills connecting the two, on the north by the mountains of Galilee, on the west by the southern spurs of the Galilean highland, and on the east by the mountains of Gilboa and the Little Hermon (Jebel Duhy). Within these boundaries it is eight hours in length from east to west, and five hours broad; it is fertile throughout, though very desolate now (see v. Raumer, Pal. iii. pp. 39ff.). "Iron chariots" are not scythe chariots, for these were introduced by Cyrus, and were unknown to the Medes, Persians, and Arabians, i.e., to the early Asiatics before his time (Xen. Cyr. vi. 1, 27, 30), as well as to the ancient Egyptians (see Wilkinson, Manners and Customs, i. p. 350); they were simply chariots tipped with iron, just as the Egyptian war-chariots were made of wood and strengthened with metal nails and tips (Wilkinson, pp. 342, 348).


  Joshua 17:17-18


  As the answer of the children of Joseph indicated cowardice and want of confidence in the help of God, Joshua contented himself with repeating his first reply, though more fully and with the reasons assigned. "Thou art a strong people, and hast great power; there will not be one lot to thee:" i.e., because thou art a numerous people and endowed with strength, there shall not remain one lot to thee, thou canst and wilt extend thine inheritance. "For the mountain will be thine, for it is forest, and thou wilt hew it out, and its goings out will become thine." By the mountain we are not to understand the mountains of Ephraim which were assigned to the Ephraimites by the lot, but the wooded mountains mentioned in Jos 17:15, which the children of Joseph were to hew out, so as to make outlets for themselves. "The outgoings of it" are the fields and plains bordering upon the forest. For the Canaanites who dwelt there (Jos 17:15) would be driven out by the house of Joseph, just because they had iron chariots and were strong, and therefore only a strong tribe like Joseph was equal to the task. "Not one of the tribes of Israel is able to fight against them (the Canaanites) because they are strong, but you have strength enough to be able to expel them" (Rashi).


  Joshua 18


  Joshua 18:1


  The Tabernacle Set Up at Shiloh.—As soon as the tribe of Ephraim had received its inheritance, Joshua commanded the whole congregation to assemble in Shiloh, and there set up the tabernacle, in order that, as the land was conquered, the worship of Jehovah might henceforth be regularly observed in accordance with the law. The selection of Shiloh as the site for the sanctuary was hardly occasioned by the fitness of the place for this purpose, on account of its being situated upon a mountain in the centre of the land, for there were many other places that would have been quite as suitable in this respect; the reason is rather to be found in the name of the place, viz., Shiloh, i.e., rest, which called to mind the promised Shiloh (Gen 49:10), and therefore appeared to be pre-eminently suitable to be the resting-place of the sanctuary of the Lord, where His name was to dwell in Israel, until He should come who was to give true rest to His people as the Prince of Peace. In any case, however, Joshua did not follow his own judgment in selecting Shiloh for this purpose, but acted in simple accordance with the instructions of God, as the Lord had expressly reserved to himself the choice of the place where His name should dwell (Deu 12:11). Shiloh, according to the Onom., was twelve Roman miles or five hours to the south of Neapolis (Nablus), and about eight hours to the north of Jerusalem; at present it is a heap of ruins, bearing the name of Seilun (see Rob. iii. p. 85). The tabernacle continued standing at Shiloh during the time of the judges, until the ark of the covenant fell into the hands of the Philistines, in the lifetime of Eli, when the holy tent was robbed of its soul, and reduced to the mere shadow of a sanctuary. After this it was removed to Nob (Sa1 21:2); but in consequence of the massacre inflicted by Saul upon the inhabitants of this place (Sa1 22:19), it was taken to Gibeon (Kg1 3:4 : see Keil, Bibl. Arch. i. 22). From this time forward Shilloh continued to decline, because the Lord had rejected it (Psa 78:60; Jer 7:12; Jer 26:6). That it was destroyed by the Assyrians, as Knobel affirms, is not stated in the history.


  Joshua 18:2


  Survey of the Land that had yet to be Divided.—Jos 18:2. After the tabernacle had been set up, the casting of the lots and division of the land among the other seven tribes were to be continued; namely at Shiloh, to which the congregation had removed with the sanctuary.


  Joshua 18:3-4


  But, for the reasons explained in Jos 14:1, these tribes showed themselves "slack to go to possess the land which the Lord had given them," i.e., not merely to conquer it, but to have it divided by lot, and to enter in and take possession. Joshua charged them with this, and directed them to appoint three men for each of the seven tribes, that they might be sent out to go through the land, and describe it according to the measure of their inheritance. "According to their inheritance," i.e., with special reference to the fact that seven tribes were to receive it for their inheritance. The description was not a formal measurement, although the art of surveying was well known in Egypt in ancient times, and was regularly carried out after the annual inundations of the Nile (Herod. ii. 109; Strabo, xvii. 787; Diod. Sic. i. 69); so that the Israelites might have learned it there. But כּתב does not mean to measure; and it was not a formal measurement that was required, for the purpose of dividing the land that yet remained into seven districts, since the tribes differed in numerical strength, and therefore the boundaries of the territory assigned them could not be settled till after the lots had been cast. The meaning of the word is to describe; and according to Jos 18:9, it was chiefly to the towns that reference was made: so that the description required by Joshua in all probability consisted simply in the preparation of lists of the towns in the different parts of the land, with an account of their size and character; also with "notices of the quality and condition of the soil; what lands were fertile, and what they produced; where the country was mountainous, and where it was level; which lands were well watered, and which were dry; and any other things that would indicate the character of the soil, and facilitate a comparison between the different parts of the land" (Rosenmller). The reasons which induced Joshua to take steps for the first time now for securing a survey of the land, are given in Jos 14:1. The men chosen for the purpose were able to carry out their task without receiving any hindrance from the Canaanites. For whilst the latter were crushed, if not exterminated, by the victories which the Israelites had gained, it was not necessary for the twenty-one Israelitish men to penetrate into every corner of the land, and every town that was still inhabited by the Canaanites, in order to accomplish their end.


  Joshua 18:5-6


  "And divide it into seven parts," viz., for the purpose of casting lots. Judah, however, was still to remain in its land to the south, and Ephraim in its territory to the north. The seven portions thus obtained they were to bring to Joshua, that he might then cast the lot for the seven tribes "before the Lord," i.e., before the tabernacle (Jos 19:51).


  Joshua 18:7


  There were only seven tribes that had still to receive their portions; for the tribe of Levi was to receive no portion in the land (vid., Josh 13-14), and Gad, Reuben, and half Manasseh had received their inheritance already on the other side of the Jordan.


  Joshua 18:8-9


  Execution of this command.


  Joshua 18:10


  Joshua finishes the casting of the lots at Shiloh.


  Joshua 18:11


  Inheritance of the Tribe of Benjamin.—Jos 18:11-20. Boundaries of the inheritance.—Jos 18:11. The territory of their lot (i.e., the territory assigned to the Benjaminites by lot) came out (through the falling out of the lot) between the sons of Judah and the sons of Joseph.


  Joshua 18:12-14


  The northern boundary ("the boundary towards the north side") therefore coincided with the southern boundary of Ephraim as far as Lower Beth-horon, and has already been commented upon in the exposition of Jos 16:1-3. The western boundary follows in Jos 18:14. At Beth-horon the boundary curved round and turned southwards on the western side, namely from the mountain before (in front of) Beth-horon southwards; and "the going out thereof were at Kirjath-baal, which is Kirjath-jearim," the town of the Judaeans mentioned in Jos 15:60, the present Kureyet el Enab (see at Jos 9:17).


  Joshua 18:15-19


  "As for the southern boundary from the end of Kirjath-jearim onwards, the (southern) boundary went out on the west (i.e., it started from the west), and went out (terminated) at the fountain of the water of Nephtoah." Consequently it coincided with the northern boundary of Judah, as described in Jos 15:5-9, except that it is given there from east to west, and here from west to east (see at Jos 15:5-9). In the construction haגּבוּל תּוצאותיו, the noun הגּבוּל is in apposition to the suffix: the outgoings of it, namely of the border (see Ewald, 291, b.).


  Joshua 18:20


  The eastern boundary was the Jordan.


  Joshua 18:21-28


  The towns of Benjamin are divided into two groups. The first group (Jos 18:21-24) contains twelve towns in the eastern portion of the territory. Jericho: the present Riha (see at Jos 2:1). Beth-hoglah, now Ain Hajla (see Jos 15:6). Emek-keziz: the name has been preserved in the Wady el Kaziz, on the road from Jerusalem to Jericho, on the south-east of the Apostle's Well (see Van de Velde, Mem. p. 328).


  Joshua 18:22


  Beth-arabah: see at Jos 15:6. Zemaraim, probably the ruins of es Sumrah, on the road from Jerusalem to Jericho, to the east of Khan Hadhur, on Van de Velde's map. Bethel: now Beitin (see Jos 7:2).


  Joshua 18:23


  Avvim (i.e., ruins) is unknown. Phara has been preserved in the ruins of Fara, on Wady Fara, three hours to the north-east of Jerusalem, and the same distance to the west of Jericho. Ophrah is mentioned again in Sa1 13:17, but it is a different place from the Ophrah of Gideon in Manasseh (Jdg 6:11, Jdg 6:24; Jdg 8:27). According to the Onom. (s. v. Aphra), it was a κώμη Ἀφρήλ in the time of Eusebius (Jer. vicus Effrem), five Roman miles to the east of Bethel; and according to Van de Velde, v. Raumer, and others, it is probably the same place as Ephron or Ephrain, which Abijah took from Jeroboam along with Jeshanah and Bethel (Ch2 13:19), also the same as Ephraim, the city to which Christ went when He withdrew into the desert (Joh 11:54), as the Onom. (s. v. Ephron) speaks of a villa praegrandis Ephraea nomine (Ἐφρα̈́́ι in Euseb.), although the distance given there, viz., twenty Roman miles to the north of Jerusalem, reaches far beyond the limits of Benjamin.


  Joshua 18:24


  Chephar-haammonai and Ophni are only mentioned here, and are still unknown. Gaba, or Geba of Benjamin (Sa1 13:16; Kg1 15:22) which was given up to the Levites (Jos 21:17; Ch1 6:45), was in the neighbourhood of Ramah (Kg1 15:22; Ch2 16:6). It is mentioned in Kg2 23:8; Zac 14:10, as the northern boundary of the kingdom of Judah, and was still inhabited after the captivity (Neh 7:30). It is a different place from Gibea, and is not to be found, as I formerly supposed, in the Moslem village of Jibia, by the Wady el Jib, between Beitin and Sinjil (Rob. iii. p. 80), but in the small village of Jeba, which is lying half in ruins, and where there are relics of antiquity, three-quarters of an hour to the north-east of er-Rm (Ramah), and about three hours to the north of Jerusalem, upon a height from which there is an extensive prospect (vid., Rob. ii. pp. 113ff.). This eastern group also included the two other towns Anathoth and Almon (Jos 21:18), which were given up by Benjamin to the Levites. Anathoth, the home of the prophet Jeremiah (Jer 1:1; Jer 11:21.), which was still inhabited by Benjaminites after the captivity (Neh 11:32), is the present village of Anta, where there are ruins of great antiquity, an hour and a quarter to the north of Jerusalem (Rob. ii. pp. 109ff.). Almon, called Allemeth in Ch1 6:45, has been preserved in the ruins of Almt (Rob. Bibl. Res. pp. 287ff.), or el-Mid (Tobler, Denkbl. p. 631), on the south-east of Anta.


  Joshua 18:25-28


  The second group of fourteen towns in the western portion of Benjamin.—Jos 18:25. Gibeon, the present Jib: see at Jos 9:3. Ramah, in the neighbourhood of Gibeah and Geba (Jdg 19:13; Isa 10:29; Kg1 15:17; Ezr 2:26), most probably the Ramah of Samuel (Sa1 1:19; Sa1 2:11; Sa1 25:1; Sa1 28:3), is the present village of er-Rm, upon a mountain with ruins between Gibeon and Geba, half an hour to the west of the latter, two hours to the north of Jerusalem (see Rob. ii. p. 315). Beeroth, the present Bireh: see at Jos 9:17.


  Joshua 18:26-27


  Mizpeh, commonly called Mizpah, where the war with Benjamin was decided upon (Judg 20-21), and where Samuel judged the people, and chose Saul as king (Sa1 7:5., Jos 10:17), was afterwards the seat of the Babylonian governor Gedaliah (Kg2 25:23; Jer 40:6.). According to the Onom. (s. v. Massepha), it was near Kirjath-jearim, and Robinson (ii. p. 139) is no doubt correct in supposing it to be the present Neby Samvil (i.e., prophet Samuel), an hour and a quarter to the east of Kureyet Enab (Kirjath-jearim), two hours to the north-west of Jerusalem, half an hour to the south of Gibeon, a place which stands like a watch-tower upon the highest point in the whole region, and with a mosque, once a Latin church, which is believed alike by Jews, Christians, and Mahometans to cover the tomb of the prophet Samuel (see Rob. ii. pp. 135ff.). Chephirah, i.e., Kefir: see at Jos 9:17. Mozah is only mentioned here, and is still unknown. Jos 18:27. This also applies to Rekem, Irpeel, and Taralah.


  Joshua 18:28


  Zelah, the burial-place of Saul and his family (Sa2 21:14), is otherwise unknown. Gibeath or Gibeah, i.e., Gibeah of Benjamin, which was destroyed by the other tribes of Israel in the time of the judges, on account of the flagrant crime which had been committed there (Judg 19-20), is also called Gibeah of Saul, as being the home and capital of Saul (Sa1 10:26; Sa1 11:4, etc.), and was situated, according to Jdg 19:13 and Isa 10:29, between Jerusalem and Ramah, according to Josephus (Bell. Jud. v. 2, 1, 8) about twenty or thirty stadia from Jerusalem. These statements point to the Tell or Tuleil el Phul, i.e., bean-mountain, a conical peak about an hour from Jerusalem, on the road to er-Rm, with a large heap of stones upon the top, probably the ruins of a town that was built of unhewn stones, from which there is a very extensive prospect in all directions (Rob. ii. p. 317). Consequently modern writers have very naturally agreed in the conclusion, that the ancient Gibeah of Benjamin or Saul was situated either by the side of or upon this Tell (see Rob. Bibl. Res. p. 286; Strauss, Sinai, etc., p. 331, ed. 6; v. Raumer, Pal. p. 196). Kirjath has not yet been discovered, and must not be confounded with Kirjath-jearim, which belonged to the tribe of Judah (Jos 18:14; cf. Jos 15:60).


  Joshua 19


  Joshua 19:1


  The Inheritance of Simeon fell within the inheritance of the children of Judah, because the land allotted to them at Gilgal was larger than they required (Jos 19:9). Thus the curse pronounced upon Simeon by Jacob of dispersion in Israel (Gen 49:7) was fulfilled upon this tribe in a very peculiar manner, and in a different manner from that pronounced upon Levi. The towns allotted to the tribe of Simeon are divided into two groups, the first (Jos 19:2-6) consisting of thirteen or fourteen towns, all situated in the Negeb (or south country); the second (Jos 19:7) of four towns, two of which were in the Negeb and two in the shephelah. All these eighteen towns have already been enumerated among the towns of Judah (Jos 15:26-32, Jos 15:42), and are mentioned again in Ch1 4:28-32, in just the same order, and with only slight differences in the spelling of some of the names. If the classification of the names in two groups might seem to indicate that Simeon received a connected portion of land in Judah, this idea is overthrown at once by the circumstance that two of the four towns in the second group were in the south land and two in the lowland, and, judging from Jos 15:32, Jos 15:42, at a great distance from one another. At the same time, we cannot decide this point with any certainty, as the situation of several of the towns is still unknown.


  Joshua 19:2-6


  Beersheba: see at Jos 15:28. Sheba is wanting in the Chronicles, but has no doubt been omitted through a copyist's error, as Shema answers to it in Jos 15:26, where it stands before Moladah just as Sheba does here.—On the names in Jos 19:3-6, see the exposition of Jos 15:28-32.—The sum total given in Jos 19:6, viz., thirteen towns, does not tally, as there are fourteen names. On these differences, see the remarks on Jos 15:32.


  Joshua 19:7


  Ain and Rimmon were in the south land (Jos 15:32), Ether and Ashan in the lowlands (Jos 15:42).


  Joshua 19:8-9


  In addition to the towns mentioned, the Simeonites received all the villages round about the towns to Baalath-beer, the Ramah of the south. This place, up to which the territory of the Simeonites extended, though without its being actually assigned to the Simeonites, is simply called Baal in Ch1 4:33, and is probably the same as Bealoth in Jos 15:24, though its situation has not yet been determined (see at Jos 15:24). It cannot be identified, however, with Ramet el Khulil, an hour to the north of Hebron, which Roediger supposes to be the Ramah of the south, since the territory of Simeon, which was situated in the Negeb, and had only two towns in the shephelah, cannot possibly have extended into the mountains to a point on the north of Hebron. So far as the situation is concerned, V. de Velde would be more likely to be correct, when he identifies Rama of the south with Tell Lekiyeh on the north of Beersheba, if this conjecture only rested upon a better foundation than the untenable assumption, that Baalath-beer is the same as the Baalath of Dan in Jos 19:44.


  Joshua 19:10


  The Inheritance of Zebulun fell above the plain of Jezreel, between this plain and the mountains of Naphtali, so that it was bounded by Asher on the west and north-west (Jos 19:27), by Naphtali on the north and north-east (Jos 19:34), and by Issachar on the south-east and south, and touched neither the Mediterranean Sea nor the Jordan. It embraced a very fertile country, however, with the fine broad plain of el Buttauf, the μέγα πεδίον above Nazareth called Asochis in Joseph. vita, 41, 45 (see Rob. iii. p. 189, Bibl. Res. pp. 105ff.; Ritter, Erdk. xvi. pp. 742, 758-9).


  Joshua 19:10


  "And the boundary (the territory) of their inheritance was (went) to Sarid." This is no doubt the centre of the southern boundary, from which it is traced in a westerly direction in Jos 19:11, and in an easterly direction in Jos 19:12, in the same manner as in Jos 16:6. Unfortunately, Sarid cannot be determined with certainty. Knobel's opinion, is, that the name, which signifies "hole" or "incision," after the analogy of שׂרד, perforavit, and שׂרט, incidit, does not refer to a town, but to some other locality, probably the southern opening of the deep and narrow wady which comes down from the basin of Nazareth, and is about an hour to the south-east of Nazareth, between two steep mountains (Seetzen, ii. pp. 151-2; Rob. iii. p. 183). This locality appears suitable enough. But it is also possible that Sarid may be found in one of the two heaps of ruins on the south side of the Mons praecipitii upon V. de Velde's map (so called from Luk 4:29).


  Joshua 19:11


  From this point "the border went up westwards, namely to Mar'ala, and touched Dabbasheth, and still farther to the brook of Jokneam." If Jokneam of Carmel has been preserved in the Tell Kaimn (see at Jos 12:22), the brook before Jokneam is probably the Wady el Milh, on the eastern side of which, near the point where it opens into the plain, stands Kaimn, and through which the road runs from Acca to Ramleh, as this wady separates Carmel from the small round hills which run to the south-east (see Rob. Bibl. Res. p. 114, and V. de Velde, i. p. 249). Here the boundaries of Zebulun and Asher met (Jos 19:27). Mar'ala and Dabbasheth are to be sought for between Kaimn and Sarid. The Cod. Vat. has Μαγελδά instead of Μαριλά. Now, however, little importance we can attach to the readings of the lxx on account of the senseless way in which its renderings are made-as, for example, in this very passage, where ועלה עד־שׂריד׃ is rendered Ἐσεδεκγώλα,—the name Magelda might suggest a Hebrew reading Magedlah or Mageldah, and thus lead one to connect the place with the village of Mejeidil (Rob. Bibl. Res. p. 114), or Mshedil (Seetzen, ii. p. 143), on the west of Mons praecipitii, though neither of these travellers visited the place, or has given us any minute description of it. Its situation upon a mountain would suit Mar'ala, to which the boundary went up from Sarid. In the case of Dabbasheth, the name, which signifies "lump" (see Isa 30:6), points to a mountain. Upon this Knobel has founded the conjecture that Gibeah or Gibeath took the place of this uncommon word, and that this is connected with the Gabathon of the Onom. (juxta campum Legionis), the present Jebta between Mejeidil and Kaimn, upon an isolated height on the edge of the mountains which skirt the plain of Jezreel, where there are signs of a remote antiquity (Rob. iii. p. 201, and Bibl. Res. p. 113; Ritter, Erdk. xvi. p. 700); although Tell Thureh (i.e., mountain) might be intended, a village upon a low and isolated hill a little farther south (see Rob. Bibl. Res. p. 116, and Ritter, ut sup.).


  Joshua 19:12


  "And from Sarid the boundary turned eastwards toward the sun-rising to the territory of Chisloth-tabor, and went out to Dabrath, and went up to Japhia." Chisloth-tabor, i.e., according to Kimchi's explanation lumbi Taboris (French, les flancs), was at any rate a place on the side of Tabor, possibly the same as Kesulloth in Jos 19:18, as Masius and others suppose, and probably the same place as the Xaloth of Josephus (Bell. Jud. iii. 3, 1), which was situated in the "great plain," and the vicus Chasalus of the Onom. (juxta montem Thabor in campestribus), i.e., the present village of Iksl or Ksl, upon a rocky height on the west of Thabor, with many tombs in the rocks (Rob. iii. p. 182). Dabrath, a place in the tribe of Issachar that was given up to the Levites (Jos 21:28; Ch1 6:57), called Dabaritta in Josephus (Bell. Jud. ii. 21, 3) and Dabira in the Onom. (villula in monte Thabor), the present Deburieh, an insignificant village which stands in a very picturesque manner upon a stratum of rock at the western foot of Tabor (Rob. iii. p. 210; V. de Velde, R. ii. p. 324). Japhia certainly cannot be the present Hepha or Haifa (Khaifa) on the Mediterranean, and near to Carmel (Rel. Pal. p. 826, and Ges. Thes. s. v.); but it is just as certain that it cannot be the present Jafa, a place half an hour to the south-west of Nazareth, as Robinson (Pal. iii. p. 200) and Knobel suppose, since the boundary was running eastwards, and cannot possibly have turned back again towards the west, and run from Deburieh beyond Sarid. If the positions assigned to Chisloth-tabor and Dabrath are correct, Japhia must be sought for on the east of Deburieh.


  Joshua 19:13


  "From thence it went over towards the east to the sun-rising to Gath-hepher, to Eth-kazin, and went out to Rimmon, which is marked off to Neah." Gath-hepher, the home of the prophet Jonah (Kg2 14:25), was "haud grandis viculus Geth" in the time of Jerome (see prol. ad Jon.). It was about two miles from Sephoris on the road to Tiberias, and the tomb of the prophet was shown there. It is the present village of Meshed, a place about an hour and a quarter to the north of Nazareth (Rob. iii. p. 209; V. de Velde, Mem. p. 312). Eth-kazin is unknown. Rimmon, a Levitical town (Jos 21:35; Ch1 6:62), has probably been preserved in the village of Rummaneh, about two hours and a half to the north of Nazareth (Rob. iii. p. 195). Ham-methoar is not a proper name, but the participle of תּאר, with the article in the place of the relative pronoun, "bounded off," or pricked off. Neah is unknown; it is possibly the same place as Neiel in the tribe of Asher (Jos 19:27), as Knobel supposes.


  Joshua 19:14


  "And the boundary turned round it (round Rimmon), on the north to Channathon, and the outgoings thereof were the valley of Jiphtah-el." Judging from the words נסב and מצּפון, this verse apparently gives the north-west boundary, since the last definition in Jos 19:13, "to Gath-hepher," etc., points to the eastern boundary. Jiphtah-el answers no doubt to the present Jeft, two hours and a half to the north of Sefurieh, and is the Jotapata which was obstinately defended by Josephus (Bell. Jud. iii. 7, 9: see Rob. Bibl. Res. pp. 104ff.). Consequently the valley of Jiphtah-el, at which Zebulun touched Asher (Jos 19:27), is probably "no other than the large Wady Abiln, which takes its rise in the hills in the neighbourhood of Jeft" (Rob. Bibl. Res. p. 107). And if this be correct, Channathon (lxx Ἐνναθώθ) is probably Cana of Galilee, the home of Nathanael (Joh 2:1, Joh 2:11; Joh 4:46; Joh 21:2), the present Kana el Jelil, between Rummaneh and Yeft, on the northern edge of the plain of Buttauf, upon a Tell, from which you overlook the plain, fully two hours and a half in a straight line from Nazareth, and directly north of that place, where there are many ruins found (see Rob. iii. p. 204; Bibl. Res. p. 108).


  Joshua 19:15-16


  The towns of Zebulun were the following. Kattath, probably the same as Kitron, which is mentioned in Jdg 1:30 in connection with Nahalol, but which is still unknown. Nehalal, or Nahalol (Jdg 1:30), is supposed by V. de Velde (Mem. p. 335), who follows Rabbi Schwartz, to be the present village of Maalul, a place with ruins on the south-west of Nazareth (see Seetzen, ii. p. 143; Rob. iii. App.; and Ritter, Erdk. xvi. p. 700). Simron is supposed by Knobel to be the village of Semunieh (see at Jos 11:1). But neither of these is very probable. Idalah is supposed by V. de Velde to be the village of Jeda or Jeida, on the west of Semunieh, where are a few relics of antiquity, though Robinson (Bibl. Res. p. 113) states the very opposite. Bethlehem (of Zebulun), which many regard as the home of the judge Ibzan (Jdg 12:8), has been preserved under the old name in a miserable village on the north of Jeida and Semunieh (see Seetzen, ii. p. 139; Rob. Bibl. Res. p. 113). The number of the towns is given as twelve, though only five are mentioned by name. It is true that some commentators have found the missing names in the border places mentioned in Jos 19:11-14, as, after deducting Chisloth-tabor and Dabrath, which belonged to Issachar, the names Sarid, Maralah, Dabbasheth, Japhia, Gittah-hepher, Eth-kazin, and Channathon give just seven towns. Nevertheless there is very little probability in this conjecture. For, in the first place, not only would it be a surprising thing to find the places mentioned as boundaries included among the towns of the territory belonging to the tribe, especially as some of the places so mentioned did not belong to Zebulun at all; but the copula vav, with which the enumeration of the towns commences, is equally surprising, since this is introduced in other cases with הארים והיוּ (ויּהיוּ), e.g., Jos 18:21; Jos 15:21. And, in the second place, it is not a probable thing in itself, that, with the exception of the five towns mentioned in Jos 19:15, the other towns of Zebulun should all be situated upon the border. And lastly, the towns of Kartah and Dimnah, which Zebulun gave up to the Levites (Jos 21:34), are actually wanting. Under these circumstances, it is a natural conclusion that there is a gap in the text here, just as in Jos 15:59 and Jos 21:36.


  Joshua 19:17


  The Inheritance of Issachar.—In this instance only towns are given, and the boundaries are not delineated, with the exception of the eastern portion of the northern boundary and the boundary line; at the same time, they may easily be traced from the boundaries of the surrounding tribes. Issachar received for the most part the large and very fertile plain of Jezreel (see at Jos 17:16, and Ritter, Erdk. xvi. pp. 689ff.), and was bounded on the south by Manasseh, on the west by Manasseh and Asher, on the north by Zebulun, and farther east by Naphtali also, and on the east by the Jordan.


  Joshua 19:18


  "And their boundary was towards Jezreel," i.e., their territory extended beyond Jezreel. Jezreel, the summer residence of Ahab and his house (Kg1 18:45-46, etc.), was situated upon a mountain, with an extensive and splendid prospect over the large plain that was called by its name. It was afterwards called Esdraela, a place described in the Onom. (s. v. Jezreel) as standing between Scythopolis and Legio; it is the present Zern, on the north-west of the mountains of Gilboa (see Seetzen, ii. pp. 155-6; Rob. iii. pp. 161ff.; Van de Velde, R. ii. pp. 320ff.). Chesulloth, possibly the same as Chisloth-tabor (see at Jos 19:12). Sunem, the home of Abishag (Kg1 1:3-15, etc.), also mentioned in Sa1 28:4 and Kg2 4:8, was situated, according to the Onom., five Roman miles (two hours) to the south of Tabor; it is the present Solam or Sulem, at the south-western foot of the Duhy or Little Hermon, an hour and a half to the north of Jezreel (see Rob. iii. pp. 170ff.; Van de Velde, R. ii. p. 323).


  Joshua 19:19


  Haphraim, according to the Onom. (s. v. Aphraim) villa Affaraea, six Roman miles to the north of Legio, is identified by Knobel with the village of Afuleh, on the west of Sulem, and more than two hours to the north-east of Legun (Rob. iii. pp. 163, 181). Sion, according to the Onom. villa juxta montem Thabor, has not yet been discovered. Anaharath is supposed by Knobel to be Na'urah, on the eastern side of the Little Hermon (Bibl. Res. p. 337); but he regards the text as corrupt, and following the Cod. Al. of the lxx, which has Ῥενάθ and Ἀῤῥανέθ, maintains that the reading should be Archanath, to which Arneh on the north of Jenin in the plain corresponds (Seetzen, ii. p. 156; Rob. iii. p. 157). But the circumstance that the Cod. Al. has two names instead of one makes its reading very suspicious.


  Joshua 19:20


  Harabbit is supposed by Knobel to be Araboneh, on the north-east of Arneh, at the southern foot of Gilboa (Rob. iii. p. 157). Kishion, which was given up to the Levites (Jos 21:28) and is erroneously written Kedesh in Ch1 6:57, is unknown. This also applies to Abez or Ebez, which is never mentioned again.


  Joshua 19:21


  Remeth, for which Jarmuth stands in the list of Levitical towns in Jos 21:29, and Ramoth in Ch1 6:58, is also unknown.


  En-gannim, which was also allotted to the Levites (Jos 21:29; also Ch1 6:73, where it is called Anem), has been associated by Robinson (iii. p. 155) with the Γιναία of Josephus, the present Jenin. The name En-gannim signifies fountain of gardens, and Jenin stands at the southern side of the plain of Jezreel in the midst of gardens and orchards, which are watered by a copious spring (see Seetzen, ii. pp. 156ff.); "unless perhaps the place referred to is the heap of ruins called Um el Ghanim, on the south-east of Tabor, mentioned by Berggren, ii. p. 240, and Van de Velde, Mem. p. 142" (Knobel). En-chadda and Beth-pazzez are only mentioned here, and have not yet been discovered. According to Knobel, the former of the two may possibly be either the place by Gilboa called Judeideh, with a fountain named Ain Judeideh (Rob. Bibl. Res. p. 337), or else Beit-kad or Kadd near Gilboa, mentioned by Seetzen (ii. p. 159) and Robinson (iii. p. 157).


  Joshua 19:22-23


  "And the boundary touched Tabor, Sahazim, and Beth-shemesh." Tabor is not the mountain of that name, but a town upon the mountain, which was given to the Levites, though not by Issachar but by Zebulun (Ch1 6:62), and was fortified afresh in the Jewish wars (Josephus, Bell. Jud. iv. 1, 8). In this passage, however, it appears to be reckoned as belonging to Issachar, since otherwise there are not sixteen cities named. At the same time, as there are several discrepancies between the numbers given and the names actually mentioned, it is quite possible that in this instance also the number sixteen is incorrect. In any case, Tabor was upon the border of Zebulun (Jos 19:12), so that it might have been allotted to this tribe. There are still the remains of old walls and ruins or arches, houses, and other buildings to be seen upon Mount Tabor; and round the summit there are the foundations of a thick wall built of large and to a great extent fluted stones (see Rob. iii. pp. 453ff.; Seetzen, ii. p. 148; Buckingham, Syr. i. pp. 83ff.). The places which follow are to be sought for on the east of Tabor towards the Jordan, as the boundary terminated at the Jordan. Sachazim (Shahazimah) Knobel connects with el Hazetheh, as the name, which signifies heights, points to a town situated upon hills; and el Hezetheh stands upon the range of hills, bounding the low-lying land of Ard el Hamma, which belonged to Naphtali. The reason is a weak one, though the situation would suit. There is more probability in the conjecture that Beth-shemesh, which remained in the hands of the Canaanites (Jdg 1:33), has been preserved in the ruined village of Bessum (Rob. iii. p. 237), and that this new name is only a corruption of the old one, like Beth-shean and Beisan. It is probable that the eastern portion of the northern boundary of Issachar, towards Naphtali, ran in a north-easterly direction from Tabor through the plain to Kefr Sabt, and thence to the Jordan along the Wady Bessum. It is not stated how far the territory of Issachar ran down the valley of the Jordan (see the remarks on Jos 17:11).


  Joshua 19:24


  The Inheritance of Asher.—Asher received its territory along the Mediterranean Sea from Carmel to the northern boundary of Canaan itself. The description commences with the central portion, viz., the neighbourhood of Acco (Jos 19:25), going first of all towards the south (Jos 19:26, Jos 19:27), and then to the north (Jos 19:28, Jos 19:30).


  Joshua 19:25


  The territory of the Asherites was as follows. Helkath, which was given up to the Levites (Jos 21:31, and Ch1 6:75, where Hukok is an old copyist's error), is the present Jelka, three hours to the east of Acco (Akka: Scholz, Reise, p. 257), or Jerka, a Druse village situated upon an eminence, and judging from the remains, an ancient place (Van de Velde, R. i. p. 214; Rob. iii. App.). Hali, according to Knobel possibly Julis, between Jerka and Akka, in which case the present name arose from the form Halit, and t was changed into s. Beten, according to the Onom. (s. v. Βατναι%: Bathne) as vicus Bethbeten, eight Roman miles to the east of Ptolemais, has not yet been found. Achshaph is also unknown (see at Jos 11:1). The Onom. (s. v. Achsaph) says nothing more about its situation than that it was in tribu Aser, whilst the statement made s. v. Acsaph (Ἀκσάφ), that it was villula Chasalus (κώμη Ἐξάδους), eight Roman miles from Diocaesarea ad radicem montis Thabor, leads into the territory of Zebulun.


  Joshua 19:26


  Alammalech has been preserved, so far as the name is concerned, in the Wady Malek or Malik (Rob. Bibl. Res. p. 110), which runs into the Kishon, since in all probability the wady was named after a place either near it or within it. Amad is supposed by Knobel to be the present Haifa, about three hours to the south of Acre, on the sea, and this he identifies with the sycamore city mentioned by Strabo (xvi. 758), Ptolemy (v. 15, 5), and Pliny (h. n. v. 17), which was called Epha in the time of the Fathers (see Ritter, Erdk. xvi. pp. 722ff.). In support of this he adduces the fact that the Hebrew name resembles the Arabic noun for sycamore-an argument the weakness of which does not need to be pointed out. Misheal was assigned to the Levites (Jos 21:30, and Ch1 6:74, where it is called Mashal). According to the Onom. (s. v. Masan) it was on the sea-coast near to Carmel, which is in harmony with the next clause, "and reacheth to Carmel westwards, and to Shihor-libnath." Carmel (i.e., fruit-field), which has acquired celebrity from the history of Elijah (Kg1 18:17.), is a wooded mountain ridge which stretches in a north-westerly direction on the southern side of the Kishon, and projects as a promontory into the sea. Its name, "fruit-field," is well chosen; for whilst the lower part is covered with laurels and olive trees, the upper abounds in figs and oaks, and the whole mountain is full of the most beautiful flowers. There are also many caves about it (vid., v. Raumer, Pal. pp. 43ff.; and Ritter, Erdk. xvi. pp. 705-6). The Shihor-libnath is not the Belus, or glass-river, in the neighbourhood of Acre, but is to be sought for on the south of Carmel, where Asher was bounded by Manasseh (Jos 17:10), i.e., to the south of Dor, which the Manassites received in the territory of Asher (Jos 17:11); it is therefore in all probability the Nahr Zerka, possibly the crocodile river of Pliny (Reland, Pal. p. 730), which is three hours to the south of Dor, and whose name (blue) might answer both to shihor (black) and libnath (white).


  Joshua 19:27


  From this point the boundary "turned towards the east," probably following the river Libnath for a short distance upwards, "to Beth-dagon," which has not yet been discovered, and must not be identified with Beit Dejan between Yafa and Ludd (Diospolis), "and touched Zebulun and the valley of Jiphtah-el on the north of Beth-emek, and Nehil, and went out on the left of Cabul," i.e., on the northern side of it. The north-west boundary went from Zebulun into the valley of Jiphtah-el, i.e., the upper part of the Wady Abiln (Jos 19:14). Here therefore the eastern boundary of Asher, which ran northwards from Wady Zerka past the western side of Issachar and Zebulun, touched the north-west corner of Zebulun. The two places, Beth-emek and Nehil (the latter possibly the same as Neah in Jos 19:13), which were situated at the south of the valley of Jiphtah-el, have not been discovered; they may, however, have been upon the border of Zebulun and yet have belonged to Ashwer. Cabul, the κώμη Χαβωλώ of Josephus (Vit. 43), in the district of Ptolemais, has been preserved in the village of Kabul, four hours to the south-east of Acre (Rob. Bibl. Res. p. 88, and Van de Velde, R. i. p. 218).


  Joshua 19:28-30


  In Jos 19:28-30 the towns and boundaries in the northern part of the territory of Asher, on the Phoenician frontier, are given, and the Phoenician cities Sidon, Tyre, and Achzib are mentioned as marking the boundary. First of all we have four towns in Jos 19:28, reaching as far as Sidon, no doubt in the northern district of Asher. Ebron has not yet been traced. As Abdon occurs among the towns which Asher gave up to the Levites (Jos 21:30; Ch1 6:59), and in this verse also twenty MSS have the reading Abdon, many writers, like Reland (Pal. p. 514), regard Ebron as a copyist's error for Abdon. This is possible enough, but it is by no means certain. As the towns of Asher are not all given in this list, since Acco, Achlab, and Helba (Jdg 1:31) are wanting, Abdon may also have been omitted. But we cannot attach any importance to the reading of the twenty MSS, as it may easily have arisen from Jos 21:30; and in addition to the Masoretic text, it has against it the authority of all the ancient versions, in which the reading Ebron is adopted. But even Abdon cannot be traced with certainty. On the supposition that Abdon is to be read for Ebron, Knobel connects it with the present Abbadiyeh, on the east of Beirut (Rob. iii. App.; Ritter, Erdk. xvii. pp. 477 and 710), or with Abidat, on the east (not the north) of Jobail (Byblus), mentioned by Burckhardt (Syr. p. 296) and Robinson (iii. App.); though he cannot adduce any other argument in support of the identity of Abdon with these two places, which are only known by name at present, except the resemblance in their names. On the supposition, however, that Abdon is not the same as Ebron, Van de Velde's conjecture is a much more natural one; namely, that it is to be found in the ruins of Abdeh, on the Wady Kurn, to the north of Acca. Rehob cannot be traced. The name occurs again in Jos 19:30, from which it is evident that there were two towns of this name in the territory of Asher (see at Jos 19:30). Schultz and Van de Velde connect it with the village of Haml by the wady of that name, between Ras el Abyad and Ras en Nakura; but this is too far south to be included in the district which reached to great Sidon. Knobel's suggestion would be a more probable one, namely, that it is connected with the village of Hammana, on the east of Beirut, in the district of el Metn, on the heights of Lebanon, where there is now a Maronite monastery (vid., Seetzen, i. p. 260; Rob. iii. App.; and Ritter, xvii. pp. 676 and 710), if it could only be shown that the territory of Asher reached as far to the east as this. Kanah cannot be the village of Kna, not far from Tyre (Rob. iii. p. 384), but must have been farther north, and near to Sidon, though it has not yet been discovered. For the supposition that it is connected with the existing place called Ain Kanieh (Rob. iii. App.; Ritter, xvii. pp. 94 and 703), on the north of Jezzin, is overthrown by the fact that that place is too far to the east to be thought of in this connection; and neither Robinson nor Ritter makes any allusion to "Ain Kana, in the neighbourhood of Jurjera, six hours to the south-east of Sidon," which Knobel mentions without quoting his authority, so that the existence of such a place is very questionable. On Sidon, now Saida, see at Jos 11:8.


  Joshua 19:29-31


  "And the boundary turned (probably from the territory of Sidon) to Ramah, to the fortified town of Zor." Robinson supposes that Rama is to be found in the village of Rameh, on the south-east of Tyre, where several ancient sarcophagi are to be seen (Bibl. Res. p. 63). "The fortified town of Zor," i.e., Tyre, is not the insular Tyre, but the town of Tyre, which was on the mainland, the present Sur, which is situated by the sea-coast, in a beautiful and fertile plain (see Ritter, Erdk. xvii. p. 320, and Movers, Phnizier, ii. 1, pp. 118ff.). "And the boundary turned to Hosah, and the outgoings thereof were at the sea, by the side of the district of Achzib." Hosah is unknown, as the situation of Kausah, near to the Rameh already mentioned (Rob. Bibl. Res. p. 61), does not suit in this connection. מחבל, lit. from the district, i.e., by the side of it. Achzib, where the Asherites dwelt with the Canaanites (Jdg 1:31-32), is the Ekdippa of the Greeks and Romans, according to the Onom. (s. v. Achziph) nine Roman miles, or according to the Itiner. Hieros. p. 584, twelve miles to the north of Acco by the sea, the present Zib, a very large village, three good hours to the north of Acre,—a place on the sea-coast, with considerable ruins of antiquity (see Ges. Thes. p. 674; Seetzen, ii. p. 109; Ritter, xvi. pp. 811-12).—In Jos 19:30 three separate towns are mentioned, which were probably situated in the eastern part of the northern district of Asher, whereas the border towns mentioned in Jos 19:28 and Jos 19:29 describe this district in its western half. Ummah (lxx Ἀμμά) may perhaps have been preserved in Kefr Ammeih, upon the Lebanon, to the south of Hammana, in the district of Jurd (Rob. iii. App.; Ritter, xvii. p. 710). Aphek is the present Afka (see at Jos 13:4). Rehob cannot be traced with certainty. If it is Hub, as Knobel supposes, and the name Hub, which is borne by a Maronite monastery upon Lebanon, in the diocese of el-Jebail (to the north-east of Jebail), is a corruption of Rehob, this would be the northernmost town of Asher (see Seetzen, i. pp. 187ff., and Ritter, xvii. p. 791). The number "twenty-two towns and their villages" does not tally, as there are twenty-three towns mentioned in Jos 19:26-30, if we include Sidon, Tyre, and Achzib, according to Jdg 1:31-32. The only way in which the numbers can be made to agree is to reckon Nehiel (Jos 19:27) as identical with Neah (Jos 19:13). But this point cannot be determined with certainty, as the Asherites received other towns, such as Acco and Aclaph, which are wanting in this list, and may possibly have simply fallen out.


  Joshua 19:32


  The Inheritance of Naphtali.—This fell between Asher and the upper Jordan. It reached northwards to the northern boundary of Canaan, and touched Zebulun and Issachar on the south. In Jos 19:33 and Jos 19:34 the boundary lines are given: viz., in Jos 19:33 the western boundary towards Asher, with the northern and eastern boundaries: in Jos 19:34 the southern boundary; but with the uncertainty which exists as to several of the places named, it cannot be traced with certainty.


  Joshua 19:33


  "Its boundary was (its territory reached) from Heleph, from the oak-forest at Zaanannim, and Adami Nekeb and Jabneel to Lakkum; and its outgoings were the Jordan." Heleph is unknown, though in all probability it was to the south of Zaanannim, and not very far distant. According to Jdg 4:11, the oak-forest (allon: see the remarks on Gen 12:6) at Zaanannim was near Kedesh, on the north-west of Lake Huleh. There are still many oaks in that neighbourhood (Rob. Bibl. Res. p. 386); and on the south of Bint Jebail Robinson crossed a low mountain-range which was covered with small oak trees (Pal. iii. p. 372). Adami hannekeb, i.e., Adami of the pass (Nekeb, judging from the analogy of the Arabic, signifying foramen, via inter montes), is supposed by Knobel to be Deir-el-ahmar, i.e., red cloister, a place which is still inhabited, three hours to the north-west of Baalbek, on the pass from the cedars to Baalbek (Seetzen, i. pp. 181, 185; Burckhardt, Syr. p. 60; and Ritter, Erdk. xvii. p. 150), so called from the reddish colour of the soil in the neighbourhood, which would explain the name Adami. Knobel also connects Jabneel with the lake Jemun, Jemuni, or Jammune, some hours to the north-west of Baalbek, on the eastern side of the western Lebanon range (Rob. Bibl. Res. p. 548; Ritter, xvii. pp. 304ff.), where there are still considerable ruins of a very early date to be found, especially the ruins of an ancient temple and a celebrated place of pilgrimage, with which the name "god's building" agrees. And lastly, he associates Lakkum with the mountains of Lokham, as the northern part of Lebanon on the Syrian mountains, from the latitude of Laodicea to that of Antioch on the western side of the Orontes, is called by the Arabian geographers Isztachri, Abulfeda, and others. So far as the names are concerned, these combinations seem appropriate enough, but they are hardly tenable. The resemblance between the names Lakkum and Lokham is only in appearance, as the Hebrew name is written with ק and the Arabic with כ. Moreover, the mountains of Lokham are much too far north for the name to be adduced as an explanation of Lakkum. The interpretation of Adami Nekeb and Jabneel is also irreconcilable with the circumstance that the lake Jamun was two hours to the west of the red convent, so that the boundary, which starts from the west, and is drawn first of all towards the north, and then to the north-east and east, must have run last of all from the red convent, and not from the Jamun lake to the Jordan. As Jabneel is mentioned after Adami Nekeb, it must be sought for to the east of Adami Nekeb, whereas the Jamun lake lies in the very opposite direction, namely, directly to the west of the red convent. The three places mentioned, therefore, cannot be precisely determined at present. The Jordan, where the boundary of Asher terminated, was no doubt the upper Jordan, or rather the Nahr Hasbany, one of the sources of the Jordan, which formed, together with the Huleh lake and the Jordan itself, between Lake Huleh and the Sea of Tiberias, and down to the point where it issues from the latter, the eastern boundary of Asher.


  Joshua 19:34


  From the Jordan below the Lake of Tiberias, or speaking more exactly, from the point at which the Wady Bessum enters the Jordan, "the boundary (of Asher) turned westwards to Asnoth-tabor, and went thence out to Hukkok." This boundary, i.e., the southern boundary of Asher, probably followed the course of the Wady Bessum from the Jordan, which wady was the boundary of Issachar on the north-east, and then ran most likely from Kefr Sabt (see at Jos 19:22) to Asnoth-tabor, i.e., according to the Onom. (s. v. Azanoth), a vicus ad regionem Diocaesareae pertinens in campestribus, probably on the south-east of Diocaesarea, i.e., Sepphoris, not far from Tabor, to which the boundary of Issachar extended (Jos 19:22). Hukkok has not yet been traced. Robinson (Bibl. Res. p. 82) and Van de Velde (Mem. p. 322) are inclined to follow Rabbi Parchi of the fourteenth century, and identify this place with the village of Yakk, on the north-west of the Lake of Gennesareth; but this village is too far to the north-east to have formed the terminal point of the southern boundary of Naphtali, as it ran westwards from the Jordan. After this Naphtali touched "Zebulun on the south, Asher on the west, and Judah by the Jordan toward the sun-rising or east." "The Jordan" is in apposition to "Judah," in the sense of "Judah of the Jordan," like "Jordan of Jericho" in Num 22:1; Num 26:3, etc. The Masoretic pointing, which separates these two words, was founded upon some false notion respecting this definition of the boundary, and caused the commentators great perplexity, until C. v. Raumer succeeded in removing the difficulty, by showing that the district of the sixty towns of Jair, which was upon the eastern side of the Jordan, is called Judah here, or reckoned as belonging to Judah, because Jair, the possessor of these towns, was a descendant of Judah on the father's side through Hezron (Ch1 2:5, Ch1 2:21-22); whereas in Jos 13:30, and Num 32:41, he is reckoned contra morem, i.e., against the rule laid down in Num 36:7, as a descendant of Manasseh, on account of his descent from Machir the Manassite, on his mother's side.


  Joshua 19:35


  The fortified towns of Naphtali were the following. Ziddim: unknown, though Knobel suggests that "it may possibly be preserved in Chirbet es Saudeh, to the west of the southern extremity of the Lake of Tiberias (Rob. iii. App.);" but this place is to the west of the Wady Bessum, i.e., in the territory of Issachar. Zer is also unknown. As the lxx and Syriac give the name as Zor, Knobel connects it with Kerak, which signifies fortress as well as Zor (= מצור), a heap of ruins at the southern end of the lake (Rob. iii. p. 263), the place which Josephus calls Taricheae (see Reland, p. 1026),—a very doubtful combination! Hammath (i.e., thermae), a Levitical town called Hammaoth-dor in Jos 21:32, and Hammon in Ch1 6:61, was situated, according to statements in the Talmud, somewhere near the later city of Tiberias, on the western shore of the Lake of Gennesareth, and was no doubt identical with the κώμεε Αμμαούς in the neighbourhood of Tiberias, a place with warm baths (Jos. Ant. xviii. 2, 3; Bell. Judg. iv. 1, 3). There are warm springs still to be found half an hour to the south of Tabaria, which are used as baths (Burckhardt, Syr. pp. 573-4; Rob. iii. pp. 258ff.). Rakkath (according to the Talm. and Rabb. ripa littus) was situated, according to rabbinical accounts, in the immediate neighbourhood of Hammath, and was the same place as Tiberias; but the account given by Josephus (Ant. xviii. 2, 3; cf. Bell. Judg. ii. 9, 1) respecting the founding of Tiberias by Herod the tetrarch is at variance with this; so that the rabbinical statements appear to have no other foundation than the etymology of the name Rakkath. Chinnereth is given in the Targums as גניסר, גינוסר, גּנּוסר, i.e., Γεννησάρ. According to Josephus (Bell. Jud. iii. 10, 8), this name was given to a strip of land on the shore of the Sea of Galilee, which was distinguished for its natural beauty, its climate, and its fertility, namely the long plain, about twenty minutes broad and an hour long, which stretches along the western shore of this lake, from el-Mejdel on the south to Khan Minyeh on the north (Burckhardt, Syr. pp. 558-9; Rob. iii. pp. 279, 290). It must have been in this plain that the town of Chinnereth stood, from which the plain and lake together derived the name of Chinnereth (Deu 3:17) or Chinneroth (Jos 11:2), and the lake alone the name of "Sea of Chinnereth," or "Sea of Chinneroth" (Jos 12:3; Jos 13:27; Num 34:11).


  Joshua 19:36


  Adamah is unknown. Knobel is of opinion, that as Adamah signifies red, the place referred to may possibly be Ras el Ahmar, i.e., red-head, on the north of Safed (Rob. iii. p. 370; Bibl. Res. p. 69). Ramah is the present Rameh (Ramea), a large well-built village, inhabited by Christians and Druses, surrounded by extensive olive plantations, and provided with an excellent well. It stands upon the slope of a mountain, in a beautiful plain on the south-west of Safed, but without any relics of antiquity (see Seetzen, ii. p. 129; Rob. Bibl. Res. pp. 78-9). Hazor has not yet been traced with certainty (see at Jos 11:1).


  Joshua 19:37


  Kedesh (see at Jos 12:2). Edrei, a different place from the town of the same name in Bashan (Jos 1:2, Jos 1:4), is still unknown. En-hazor is probably to be sought for in Bell Hazur and Ain Hazur, which is not very far distant, on the south-west of Rameh, though the ruins upon Tell Hazur are merely the ruins of an ordinary village, with one single cistern that has fallen to pieces (Rob. Bibl. Res. pp. 80, 81).


  Joshua 19:38-39


  Jireon (Iron) is probably the present village of Jarn, an hour to the south-east of Bint-Jebeil, with the ruins of an ancient Christian church (Seetzen, ii. pp. 123-4; Van de Velde, R. i. p. 133). Migdal-el, so far as the name is concerned, might be Magdala (Mat 15:39), on the western shore of the Lake of Gennesareth, between Capernaum and Tiberias (Rob. iii. pp. 279ff.); the only difficulty is, that the towns upon this lake have already been mentioned in Jos 19:35. Knobel connects Migdal-el with Chorem, so as to form one name, and finds Migdal el Chorem in the present Mejdel Kerum, on the west of Rameh (Seetzen, ii. p. 130; Van de Velde, i. p. 215), a common Mahometan village. But there is nothing to favour this combination, except the similarity in sound between the two names; whereas it has against it not only the situation of the village, which was so far to the west, being not more than three hours from Acca, that the territory of Naphtali can hardly have reached so far, but also the very small resemblance between Chorem and Kerum, not to mention the fact that the accents separate Chorem from Migdal-el, whilst the omission of the copula (vav) before Chorem cannot have any weight, as the copula is also wanting before Zer and Rakkath. Chorem and Beth-anath have not yet been discovered. From the latter place Naphtali was unable to expel the Canaanites (Jdg 1:33). Beth-shemesh, a different place from the town of the same name in Issachar (Jos 19:22), is also still unknown. The total number of towns is given as nineteen, whereas only sixteen are mentioned by name. It is hardly correct to seek for the missing places among the border towns mentioned in Jos 19:33 and Jos 19:34, as the enumeration of the towns themselves is introduced by מבצר וערי in Jos 19:35, and in this way the list of towns is separated from the description of the boundaries. To this we may add, that the town of Karthan or Kirjathaim, which Naphtali gave up to the Levites (Jos 21:32; Ch1 6:61), does not occur either among the border towns or in the list of towns, from which we may see that the list of towns is an imperfect one.


  Joshua 19:40


  The Inheritance of the Tribe of Dan.—This fell to the west of Benjamin, between Judah and Ephraim, and was formed by Judah giving up some of its northern towns, and Ephraim some of its southern towns, to the Danites, so as to furnish them with a territory proportionate to their number. It was situated for the most part in the lowland (shephelah), including, however, the hill country between the Mediterranean and the mountains, and extended over a portion of the plain of Sharon, so that it belonged to one of the most fruitful portions of Palestine. The boundaries are not given, because they could be traced from those of the adjoining territories.


  Joshua 19:41-42


  From Judah the families of Dan received Zorea and Eshtaol (see at Jos 15:33), and Ir-shemesh, also called Beth-shemesh (Kg1 4:9), on the border of Judah (see Jos 15:10); but of these the Danites did not take possession, as they were given up by Judah to the Levites (Jos 21:16 : see at Jos 15:10). Saalabbin, or Saalbim, which remained in the hands of the Canaanites (Jdg 1:35), is frequently mentioned in the history of David and Solomon (Sa2 23:32; Ch1 11:33; Kg1 4:9). It may possibly be the present Selbt (Rob. iii. App.; Bibl. Res. p. 144), some distance to the north of the three places mentioned (Knobel). Ajalon, which was also not taken from the Canaanites (Jdg 1:35), was assigned to the Levites (Jos 21:24; Ch1 6:54). It is mentioned in the wars with the Philistines (Sa1 14:31; Ch1 8:13), was fortified by Rehoboam (Ch2 11:10), and was taken by the Philistines from King Ahaz (Ch2 28:18). It has been preserved in the village of Yalo (see at Jos 10:12). Jethlah is only mentioned here, and has not yet been discovered. So far as the name is concerned, it may possibly be preserved in the Wady Atallah, on the west of Yalo (Bibl. Res. pp. 143-4).


  Joshua 19:43


  Elon, which is mentioned again in Kg1 4:9, with the addition of Beth-hanan, has not yet been traced; according to Knobel, it "may possibly be Ellin, near Timnath and Beth-shemesh, mentioned by Robinson in his Pal. vol. iii. App." Thimna (Thimnathah) and Ekron, on the boundary of Judah (see at Jos 15:10-11).


  Joshua 19:44


  Eltekeh and Gibbethon, which were allotted to the Levites (Jos 21:23), have not yet been discovered. Under the earliest kings of Israel, Gibbethon was in the hands of the Philistines (Kg1 15:27; Kg1 16:15, Kg1 16:17). Baalath was fortified by Solomon (Kg1 9:18). According to Josephus (Ant. 8:6, 1), it was "Baleth in the neighbourhood of Geser;" probably the same place as Baalah, on the border of Judah (Jos 15:11).


  Joshua 19:45


  Jehud has probably been preserved in the village of Jehudieh (Hudieh), two hours to the north of Ludd (Diospolis), in a splendidly cultivated plain (Berggren, R. iii. p. 162; Rob. iii. p. 45, and App.). Bene-berak, the present Ibn Abrak, an hour from Jehud (Scholz, R. p. 256). Gath-rimmon, which was given to the Levites (Jos 21:24; Ch1 6:54), is described in the Onom. (s. v.) as villa praegrandis in duodecimo milliario Diospoleos pergentibus Eleutheropolin,—a statement which points to the neighbourhood of Thimnah, though it has not yet been discovered.


  Joshua 19:46


  Me-jarkon, i.e., aquae flavedinis, and Rakkon, are unknown; but from the clause which follows, "with the territory before Japho," it must have been in the neighbourhood of Joppa (Jaffa). "The territory before Japho" includes the places in the environs of Joppa. Consequently Joppa itself does not appear to have belonged to the territory of Dan, although, according to Jdg 5:17, the Danites must have had possession of this town. Japho, the well-known port of Palestine (Ch2 2:15; Ezr 3:7; Jon 1:3), which the Greeks called Ἰόππη (Joppa), the present Jaffa (see v. Raumer, Pal. pp. 204-5, and Ritter, Erdk. xvi. pp. 574ff.).


  Joshua 19:47-48


  Besides this inheritance, the Danites of Zorea and Eshtaol went, after Joshua's death, and conquered the town of Leshem or Laish, on the northern boundary of Canaan, and gave it the name of Dan, as the territory which was allotted to them under Joshua was too small for them, on account of their inability to drive out the Amorites from several of their towns (Jdg 1:34-35; Jdg 18:2). For further particulars concerning this conquest, see Judg 18. Leshem or Laish (Jdg 18:7, Jdg 18:27), i.e., Dan, which the Onom. describes as viculus quarto a Paneade milliario euntibus Tyrum, was the present Tell el Kadi, or el Leddan, the central source of the Jordan, to the west of Banjas, a place with ancient ruins (see Rob. iii. p. 351; Bibl. Res. pp. 390, 393). It was there that Jeroboam set up the golden calves (Kg1 12:29-30, etc.); and it is frequently mentioned as the northernmost city of the Israelites, in contrast with Beersheba, which was in the extreme south of the land (Jdg 20:1; Sa1 3:20; Sa2 3:10 : see also Ritter, Erdk. xvi. pp. 207ff.).


  Joshua 19:49


  Conclusion of the Distribution of the Land.—Jos 19:49, Jos 19:50. When the land was distributed among the tribes according to its territories, the Israelites gave Joshua an inheritance in the midst of them, according to the command of Jehovah, namely the town of Timnath-serah, upon the mountains of Ephraim, for which he asked, and which he finished building; and there he dwelt until the time of his death (Jos 24:30; Jdg 2:9). "According to the word of the Lord" (lit. "at the mouth of Jehovah") does not refer to a divine oracle communicated through the high priest, but to a promise which Joshua had probably received from God at the same time as Caleb, viz., in Kadesh, but which, like the promise given to Caleb, is not mentioned in the Pentateuch (see at Jos 15:13; Jos 14:9). Timnath-serah, called Timnath-heres in Jdg 2:9, must not be confounded with Timnah in the tribe of Dan (Jos 19:43; Jos 15:10), as is the case in the Onom. It has been preserved in the present ruins and foundation walls of a place called Tibneh, which was once a large town, about seven hours to the north of Jerusalem, and two hours to the west of Jiljilia, standing upon two mountains, with many caverns that have been used as graves (see Eli Smith in Ritter, Erdk. xvi. pp. 562ff., and Rob. Bibl. Res. p. 141).


  Joshua 19:51


  Closing formula to the account of the distribution of the land, which refers primarily to Jos 18:1., as the expression "in Shiloh" shows, but which also includes Josh 14-17.


  Joshua 20


  Joshua 20:1


  After the distribution of the land by lot among the tribes of Israel, six towns were set apart, in accordance with the Mosaic instructions in Num 35, as places of refuge for unintentional manslayers. Before describing the appointment and setting apart of these towns, the writer repeats in Jos 20:1-6 the main points of the Mosaic law contained in Num 35:9-29 and Deu 19:1-13, with reference to the reception of the manslayers into these towns. לכם תּנוּ, "give to you," i.e., appoint for yourselves, "cities of refuge," etc. In Jos 20:6, the two regulations, "until he stand before the congregation for judgment," and "until the death of the high priest," are to be understood, in accordance with the clear explanation given in Num 35:24-25, as meaning that the manslayer was to live in the town till the congregation had pronounced judgment upon the matter, and either given him up to the avenger of blood as a wilful murderer, or taken him back to the city of refuge as an unintentional manslayer, in which case he was to remain there till the death of the existing high priest. For further particulars, see at Num 35.


  Joshua 20:7


  List of the cites: Levitical cities were chosen, for the reasons explained in the Commentary on the Pentateuch.


  Joshua 20:7


  In the land on this side (viz., Canaan) they sanctified the following cities. In the north, Kedesh (see at Jos 12:22), in Galil, on the mountains of Naphtali. Galil (a circle) was a district in the northern part of the subsequent province of Galilee; it is called הגּוים גּליל, circle of the heathen, in Isa 9:1, because an unusually large number of heathen or Gentiles were living there. In the centre of the land, Shechem, upon the mountains of Ephraim (see at Jos 17:7). And in the south, Kirjath-arba, i.e., Hebron, upon the mountains of Judah (see at Jos 10:3).


  Joshua 20:8-9


  The cities in the land on the other side had already been appointed by Moses (Deu 4:41-43). For the sake of completeness, they are mentioned here again: viz., Bezer, Ramoth in Gilead, and Golan (see at Deu 4:43). The subject is brought to a close in Jos 20:9. המּוּעדה ערי signifies neither urbes congregationis (Kimchi) nor urbes asyli (Gesenius), but cities of appointment,—those which received the appointment already given and repeated again in what follows.


  Joshua 21


  Joshua 21:1


  After the cities of refuge had been set apart, the towns were also selected, which the different tribes were to give up for the priest and Levites to dwell in according to the Mosaic instructions in Num 35:1-8, together with the necessary fields as pasturage for their cattle. The setting apart of the cities of refuge took place before the appointment of the Levitical towns, because the Lord had given commandment through Moses in Num 35:6, that they were to give to the Levites the six cities of refuge, and forty-two cities besides, i.e., forty-eight cities in all. From the introductory statement in Jos 21:1, Jos 21:2, that the heads of the fathers (see Exo 6:14, Exo 6:25) of the Levitical families reminded the distribution committee at Shiloh of the command of God that had been issued through Moses, that towns were to be given them to dwell in, we cannot infer, as Calvin has done, that the Levites had been forgotten, till they came and asserted their claims. All that is stated in these words is, "that when the business had reached that point, they approached the dividers of the land in the common name of the members of their tribe, to receive by lot the cities appointed for them. They simply expressed the commands of God, and said in so many words, that they had been deputed by the Levites generally to draw lots for those forty-eight cities with their suburbs, which had been appointed for that tribe" (Masius). The clause appended to Shiloh, "in the land of Canaan," points to the instructions in Num 34:29 and Num 35:10, to give the children of Israel their inheritance in the land of Canaan.


  Joshua 21:4


  Number of the cities which the different families of Levi received from each tribe. The tribe of Levi was divided into three branches,—The Gershonites, the Kohathites, and the Merarites (see Num 3 and Exo 6:16-19). The Kohathites again were divided into the four families of Amram, Izhar, Hebron, and Uzziel (Exo 6:18); and the family of Amram into two lines, consisting of the descendants of Moses and Aaron (Exo 6:20). The priesthood was committed to the line of Aaron (Num 18:1-7); but the other descendants of Amram, i.e., the descendants of Moses, were placed on a par with the other descendants of Levi, and numbered among the simple Levites (Num. 3; Ch1 6:1-7). The towns in which the different families of Levi were to dwell were determined by lot; but in all probability the towns which each tribe was to give up to them were selected first of all, so that the lot merely decided to which branch of the Levites each particular town was to belong.


  Joshua 21:4


  The first lot came out for the families of Kohath, and among these again for the sons of Aaron, i.e., the priests. They received thirteen towns from the tribes of Judah, Simeon, and Benjamin. "This did not happen by chance; but God, according to His wonderful counsel, placed them just in that situation which He had determined to select for His own temple" (Calvin).


  Joshua 21:5


  The rest of the Kohathites, i.e., the descendants of Moses, Izhar, Hebron, and Uzziel, received ten towns from Ephraim, Dan, and half Manasseh.


  Joshua 21:6


  The Gershonites received thirteen towns from Issachar, Asher, Naphtali, and half Manasseh in Bashan.


  Joshua 21:7-8


  The Merarites received twelve towns from Reuben, Gad, and Zebulun.


  The number of towns thus assigned to the Levites will not appear too large, if we consider, (1) that judging from the number of towns in so small a land, the greater part of them cannot have been very large; (2) that the Levites were not the sole possessors of these towns, but simply received the number of dwelling-houses which they actually required, with meadow land for their cattle in the suburbs of the towns, whilst the rest of the space still belonged to the different tribes; and (3) that if the 23,000 males, the number of the Levites at the second census which was taken in the steppes of Moab, were distributed among the thirty-five towns, it would give 657 males, or 1300 male and female Levites for every town. On the other hand, offence has been taken at the statement, that thirteen towns were given up to the priests; and under the idea that Aaron could hardly have had descendants enough in Joshua's time from his two sons who remained alive to fill even two towns, to say nothing of thirteen, the list has been set down as a document which was drawn up at a much later date (Maurer, etc.). But any one who takes this ground not only attributes to the distribution commission the enormous shortsightedness of setting apart towns for the priests merely to meet their existing wants, and without any regard to the subsequent increase which would take place in their numbers, but also forms too large an estimate of the size of the towns, and too small an estimate of the number of the priests. Moreover, it was never intended that the towns should be filled with priests' families; and the number of priests alive at that time is not mentioned anywhere. But if we bear in mind that Aaron died in the fortieth year of the journeys of the Israelites, at the age of 123 years (Num 33:38), and therefore was eighty-three years old at the time of the exodus from Egypt, his descendants might have entered upon the fourth generation seven years after his death. Now his two sons had twenty-four male descendants, who were the founders of the twenty-four classes instituted by David (1 Chron 24). And if we only reckon six males to each of the next generations, there would be 144 in the third generation, who would be between the ages of twenty-five and thirty-five when the distribution of the land took place, and who might therefore have had 864 male children living at that time; so that the total number of males in the families of the priests might have amounted to more than 1000, that is to say, might have consisted of at least 200 families.


  Joshua 21:9


  Names of the Levitical Towns.


  Joshua 21:9-19


  The priests' towns: (a) in Judah and Simeon (Jos 21:9-16); (b) in Benjamin (Jos 21:17-19).


  Joshua 21:9-12


  In the tribe of Judah the priests received Kirjath-arba, or Hebron, with the necessary pasturage round about the town (see Num 35:2), whilst the field of the town with the villages belonging to it remained in the hands of Caleb and his family as their possession (Jos 14:12.).


  Joshua 21:13-16


  Jos 21:13 contains a repetition of Jos 21:11, occasioned by the parenthetical remark in Jos 21:12. They also received Libnah in the lowland (see Jos 15:42; Jos 10:29); Jattir (Jos 15:48), Eshtemoah (Jos 15:50), Holon (Jos 15:51), and Debir (Jos 15:15, Jos 15:49; Jos 10:38) on the mountains of Judah; Ain, for which we should read Ashan (Ch1 6:44; cf. Jos 15:42), in the tribe of Simeon (Jos 19:7); Juttah on the mountains (Jos 15:55); and Beth-shemesh in the lowland (Jos 15:10).


  Joshua 21:17-19


  In the tribe of Benjamin they received Gibeon (see Jos 9:3), Geba (Jos 18:24), also Anathoth and Almon, which are missing in the list of the towns of Benjamin (see at Jos 18:24).


  Joshua 21:20-25


  Towns of the Levites.—Jos 21:20-26. The other Kohathites received four towns from the tribe of Ephraim (Jos 21:21, Jos 21:22), four from Dan (Jos 21:23, Jos 21:24), and two from the half tribe of Manasseh on this side of the Jordan (Jos 21:25). From Ephraim they received Shechem (see Jos 17:7), Gezer (Jos 10:33), Kibzaim—for which we find Jockmeam in Ch1 6:68, possibly a different name for the same place, which has not yet been discovered—and Beth-horon, whether Upper or Lower is not stated (see Jos 10:10). From Dan they received Elthekeh and Gibbethon (Jos 19:44), Ajalon and Gath-rimmon (Jos 19:42, Jos 19:45). From half Manasseh they received Taanach (Jos 17:11; Jos 12:21) and Gath-rimmon—eye to the previous verse, for Bileam (Ch1 6:70), i.e., Jibleam (Jos 17:11).


  Joshua 21:26


  Thus they received ten towns in all.


  Joshua 21:27-33


  The Gershonites received two towns from eastern Manasseh: Golan (Jos 20:8; Deu 4:43), and Beeshterah. Beeshterah (contracted from Beth-eshterah, the house of Astarte), called Ashtaroth in Ch1 6:56, may possibly have been the capital of king Og (Ashtaroth-karnaim, Gen 14:5), if not one of the two villages named Astaroth, which are mentioned by Eusebius in the Onom. (s. v. Astharoth-karnaim), and are described by Jerome as duo castella in Batanaea, novem inter se millibus separata inter Adaram et Abilam civitates, though Adara and Abila are too indefinite to determine the situation with any exactness. At any rate, the present Busra on the east of the Hauran cannot be thought of for a moment; for this was called Βόσσορα or Βοσορρά, i.e., בּצרה, in ancient times, as it is at the present day (see 1 Macc. 5:26, and Joseph. Ant. xii. 8, 3), and was corrupted into Bostra by the Greeks and Romans. Nor can it be the present Kul'at Bustra on the north of Banyas upon a shoulder of the Hermon, where there are the ruins of a magnificent building, probably a temple of ancient date (Burckhardt, Syr. pp. 93, 94; Rob. Bibl. Res. pp. 414-15), as Knobel supposes, since the territory of the Israelites did not reach so far north, the land conquered by Joshua merely extending to Baal-gad, i.e., Banyas, at the foot of the Hermon (see Jos 11:17), and the land to the east of the Jordan, or Bashan, only to the Hermon itself, or more correctly, merely to the districts of Geshuri and Maacah at the south-eastern border of the Hermon (see at Deu 3:8, Deu 3:14).


  Joshua 21:28-29


  From Issachar they received four towns: Kishon (Jos 19:20), Dabrath (Jos 19:12), Jarmuth = Remeth (see Jos 19:21), and En-gannim (Jos 19:21, or Anem, Ch1 6:73).


  Joshua 21:30-31


  From Asher they received four towns: Mishal or Masal (Jos 19:26; cf. Ch1 6:74), Abdon (Jos 19:28), Helkath (Jos 19:25, called Hukok in Ch1 6:75, probably a copyist's error), and Rehob (Jos 19:28).


  Joshua 21:32


  From Naphtali they received three towns: Kedesh (Jos 19:37 and Jos 12:22), Hammoth-dor (called Hammath in Jos 19:35, and Hammon in Ch1 6:76), and Kartan (contracted from Kartain for Kirjathaim, Ch1 6:76; like Dothan in Kg2 6:13, from Dothain in Gen 37:17). Kartan is not mentioned among the towns of Naphtali in Jos 19:33.; according to Knobel it may possibly be Katanah, a place with ruins to the north-east of Safed (Van de Velde, Mem. p. 147).


  Joshua 21:33


  They received thirteen towns in all.


  Joshua 21:34-35


  The Merarites received twelve towns. From the tribe of Zebulun they received four: Jokneam (Jos 19:11 : see at Jos 12:22), Kartah and Dimnah, which are not mentioned among the towns of Zebulun in Jos 19:11., and are unknown, and Nahalal (Jos 19:15).


  Joshua 21:36-37


  From Reuben they received four: Gezer (Jos 20:8 : see Deu 4:43), Jahza, Kedemoth, and Mephaath (Jos 13:18).


  Joshua 21:38-39


  From Gad they received four towns: Ramoth in Gilead, and Mahanaim (see at Jos 13:26), Heshbon (Jos 13:17) and Jaezer (Jos 13:25 : see at Num 21:32).


  Joshua 21:40-42


  They received twelve towns in all.—In Jos 21:41 and Jos 21:42 the list of the Levitical towns is closed with a statement of their total number, and also with the repetition of the remark that "these cities were every one with their suburbs round about them." ום עיר עיר, city city, i.e., every city, with its pasture round about it.


  Joshua 21:43


  Jos 21:43-45 form the conclusion to the account of the division of the land in Josh 13-21, which not only points back to Jos 11:23, but also to Jos 1:2-6, and connects the two halves of our book together. By the division of Canaan among the tribes of Israel, the promise which Joshua had received from God after the death of Moses was fulfilled (Jos 1:2.). The Lord had given Israel the whole land which He had sworn to the fathers (Gen 12:7; Gen 15:18, compared with Jos 1:3-4); and they had now taken possession of it to dwell therein.


  Joshua 21:44


  He had also procured them rest round about, as He had sworn to their fathers, inasmuch as not a man of all their enemies stood against them. The expression "gave them rest," etc., points back to Deu 12:9-10, and refers to all the divine promises of the Pentateuch which assured the Israelites of the peaceable possession of Canaan, such as Exo 33:14; Deu 3:20, etc. No enemy had been able to withstand them, as the Lord had promised Joshua (Jos 1:5). "The Lord delivered all their enemies into their hand." It is true the Canaanites were not all exterminated; but those who were left had become so powerless, that they could neither accomplish nor attempt anything against Israel, so long as the Israelites adhered faithfully to their God, or so long as Joshua and the elders who were his contemporaries were alive (Jdg 2:6.), because the Lord had overwhelmed them with fear and terror before the Israelites.


  Joshua 21:45


  Of all the good words which the Lord had spoken to the house of Israel not one had fallen, i.e., remained unfulfilled (Num 6:12); all had come to pass (vid., Jos 23:14). הטּוב כּל־הדּבר relates to the gracious promises of God with regard to the peaceful possession of Canaan, which formed the basis of all the salvation promised to Israel, and the pledge of the fulfilment of all the further promises of God. Notwithstanding the fact that many a tract of country still remained in the hands of the Canaanites, the promise that the land of Canaan should be given to the house of Israel for a possession had been fulfilled; for God had not promised the immediate and total destruction of the Canaanites, but only their gradual extermination (Exo 23:29-30; Deu 7:22). And even though the Israelites never came into undisputed possession of the whole of the promised land, to the full extent of the boundaries laid down in Num 34:1-12, never conquering Tyre and Sidon for example, the promises of God were no more broken on that account than they were through the circumstance, that after the death of Joshua and the elders his contemporaries, Israel was sometimes hard pressed by the Canaanites; since the complete fulfilment of this promise was inseparably connected with the fidelity of Israel to the Lord.


  Joshua 22


  Joshua 22:1


  After the conquest and division of the land, Joshua sent the auxiliaries of the tribes of Reuben, Gad, and half Manasseh back to their homes, with a laudatory acknowledgment of the help they had given to their brethren, and a paternal admonition to adhere faithfully to the Lord and His law, and with a parting blessing (Jos 22:1-6). By the expression "then Joshua called," etc., the occurrence described in this chapter is placed in a general manner after the conquest and subjugation of Canaan, though not of necessity at the close of the distribution of the land. As the summons to these tribes to go with their brethren into Canaan, to assist them in the war, formed the commencement of Joshua's plans for the conquest of Canaan (Jos 1:12.), their dismission to their home very properly forms the conclusion to the history of the conquest of this land by the Israelites. We might therefore assume, without in any way contradicting the words of the text, that these auxiliaries had been dismissed immediately after the war was ended. Even in that case, the account of their dismission would stand in its proper place, "since it was only right that the history itself, which relates to the conquest and possession of the land, should be fully completed before any other narratives, or any casual occurrences which took place, were introduced to break the thread" (Lightfoot, App. i. p. 42). On the other hand, however, the circumstance that the two tribes and a half were dismissed from Shiloh, where the tribes assembled for the first time during the casting of the lots, favours the conclusion that the dismission did not take place till after the lots had been cast; that is to say, contemporaneously with the advance of the other tribes into their possessions.


  Joshua 22:2-3


  Joshua acknowledged that they had done all that they were under any obligation to do towards Moses and himself (Num 32:20.; Jos 1:16-17). "Kept the charge of the commandment," i.e., observed what had to be observed in relation to the commandment of the Lord (see at Lev 8:35 and Gen 26:5).


  Joshua 22:4


  Jos 22:4 points back to Jos 1:15. "Unto your tents," for to your homes,—an antiquated form of expression, as in Deu 16:7; Jdg 7:8, etc.


  Joshua 22:5


  Remembering, however, the changeableness of the human heart, Joshua appends to the acknowledgment of their fidelity in the performance of their duty the pressing admonition, to continue still to observe the law of Moses faithfully, to walk in the ways of the Lord and serve Him with the whole heart, which was simply a repetition of what Moses had impressed in a fatherly way upon the hearts of the people (see Deu 4:4, Deu 4:29; Deu 6:5; Deu 10:12; Deu 11:13, etc.).


  Joshua 22:6-8


  Thus Joshua dismissed them with blessings.—In Jos 22:7, the writer, for the sake of clearness, refers again to the fact that only half of Manasseh had received its inheritance from Moses in Bashan, whereas the other had received its inheritance through Joshua on the west of the Jordan (cf. Jos 14:3, and Jos 18:7). To us such repetitions appear superfluous; but they are closely connected with the copious breadth of the early historical style of the Hebrews, which abounded in repetitions. The verb נתן (gave) wants its object, אחזּתו or נחלתו, which may easily be supplied from the context. This interpolation involved a further repetition of the fact, that Joshua also dismissed them (the Manassites of the other side) with a blessing, in order that the words might be appended with which Joshua dismissed the two tribes and a half to their homes, namely, the admonition to share the rich booty which they had accumulated with their brethren at home, in accordance with the instructions which Moses had given them with reference to the war with the Midianites (Num 31:25.).


  Joshua 22:9


  On the way home, when the two tribes and a half had reached the border of Canaan, they built a large conspicuous altar in the district of the Jordan, in the land of Canaan, i.e., on this side of the Jordan: "a great altar to see to," i.e., one which caught the eye on account of its size, since it was to serve for a memorial (Jos 22:24.). The definition appended to Shiloh, "in the land of Canaan" (Jos 22:9), serves to bring out the antithesis "into the land of Gilead," by which we are to understand the whole of the country to the east of the Jordan, as in Num 32:29; Deu 34:1; Jdg 5:17, etc. נאחז, both in the form and meaning the same as in Num 32:30, made possessors, i.e., settled down. היּרדּן גּלילות, the circles of the Jordan, is synonymous with היּרדּן כּכּר in Gen 13:10, and signifies that portion of the Ghor which was upon the western side of the Jordan.


  Joshua 22:11


  The Israelites (on this side) heard that the tribes in question had built the altar "opposite to the land of Canaan" (lit. in the face or in front of the land of Canaan), אל־אבר, "at the opposite region of the children of Israel" (two descriptions which may be explained on the supposition that the name of Canaan is used in a restricted sense, the valley of the Jordan being expressly excepted, and Canaan considered as only extending to the valley of the Jordan). When they heard this, the whole congregation (in its heads and representatives) assembled at Shiloh, to go up, i.e., with the intention of going, to make war against them. The congregation supposed that the altar had been built as a place for sacrifice, and therefore regarded it as a wicked violation of the commandment of God with regard to the unity of the sacrificial altar (Lev 17:8-9; Deu 12:4.), which they ought to punish according to the law in Deu 13:13. This zeal was perfectly justifiable, and even praiseworthy, as the altar, even if not erected as a place for sacrifice, might easily be abused to that purpose, and thus become an occasion of sin to the whole nation. In any case, the two tribes and a half ought not to have erected such a building without the consent of Joshua or of the high priest.


  Joshua 22:13


  The congregation therefore sent Phinehas, the son of the high priest and his presumptive successor in this office, with ten princes, one from each tribe (not the tribe-princes, but a head of the fathers' houses of the families of Israel), to Gilead, to the two tribes and a half, to call them to account for building the altar.


  Joshua 22:16


  Assuming at the outset that the altar was intended for a second place of sacrifice in opposition to the command of God, the delegates, with Phinehas no doubt as their speaker, began by reproaching them for falling away from the Lord. "What faithlessness is this (מעל: see at Lev 5:15) that ye have committed against the God of Israel, to turn away this day from Jehovah, in that ye have builded you an altar, that ye might rebel this day against Jehovah?" מרד (to rebel) is stronger than מעל.


  Joshua 22:17


  To show the greatness of the sin through apostasy from the Lord, the speaker reminds them of two previous acts of sin on the part of the nation, which had brought severe judgments upon the congregation. "Is there too little for us in the iniquity of Peor (i.e., with Peor, or through the worship of Peor, Num 25:3), from which we have not cleansed ourselves till this day, and there came the plague upon the congregation of Jehovah?" את־עון is an accusative: see Ges. 117, 2; Ewald, 277, d. That plague, of which 24,000 Israelites died, was stayed through the zeal of Phinehas for the honour of the Lord (Num 25:4-9, Num 25:11). The guilt connected with the worship of Peor had thereby been avenged upon the congregation, and the congregation itself had been saved from any further punishment in consequence of the sin. When Phinehas, therefore, affirmed that the congregation had not yet been cleansed from the crime, he did not mean that they were still bearing or suffering from the punishment of that crime, but that they were not yet cleansed from that sin, inasmuch as many of them were still attached to idolatry in their hearts, even if they had hitherto desisted from it outwardly from fear of the infliction of fresh judgment.


  Joshua 22:18


  "And to-day ye turn away from the Lord again," and are about to bring His wrath upon the whole congregation again through a fresh rebellion.


  Joshua 22:19


  "And truly," the speaker continued, "if the land of your possession should be unclean," sc., so that you think it necessary to have an altar in the neighbourhood to expiate your sins and wipe away your uncleanness, "pass over into the land of Jehovah's possession, where His dwelling-place stands, and settle in the midst of us ('settle,' as in Gen 34:10); but do not rebel against Jehovah nor against us, by building an altar beside the (one) altar of Jehovah our God." מרד is construed first of all with בּ, and then with the accusative; the only other place in which the latter occurs is Job. Jos 24:13.


  Joshua 22:20


  He finally reminded them of the sin of Achan, how that had brought the wrath of God upon the whole congregation (Josh 7); and, moreover, Achan was not the only man who had perished on account of the sin, but thirty-six men had fallen on account of it at the first attack upon Ai (Jos 7:5). The allusion to this fact is to be understood as an argument a minori ad majus, as Masius has shown. "If Achan did not perish alone when he committed sacrilege, but God was angry with the whole congregation, what think ye will be the consequence if ye, so great a number, commit so grievous a sin against God?"


  Joshua 22:21


  In utter amazement at the suspicion expressed by the delegates of the congregation, the two tribes and a half affirm with a solemn oath, that it never entered into their minds to build an altar as a place of sacrifice, to fall away from Jehovah. The combination of the three names of God-El, the strong one; Elohim, the Supreme Being to be feared; and Jehovah, the truly existing One, the covenant God (Jos 22:22),—serves to strengthen the invocation of God, as in Psa 50:1; and this is strengthened still further by the repetition of these three names. God knows, and let Israel also know, sc., what they intended, and what they have done. The אם which follows is the usual particle used in an oath. "Verily (it was) not in rebellion, nor in apostasy from Jehovah," sc., that this was done, or that we built the altar. "Mayst Thou not help us to-day," sc., if we did it in rebellion against God. An appeal addressed immediately to God in the heat of the statement, and introduced in the midst of the asseveration, which was meant to remove all doubt as to the truth of their declaration. The words which follow in Jos 22:23, "that we have built," etc., continue the oath: "If we have done this, to build us an altar, to turn away from the Lord, or to offer thereon burnt-offering, meat-offering, or peace-offering, may Jehovah himself require it (דּרשׁ, as in Deu 18:19; cf. Sa1 20:16). Another earnest parenthetical adjuration, as the substance of the oath, is continued in Jos 22:24. "But truly (לא ואם, with an affirmative signification) from anxiety, for a reason (lit. on account of a thing) have we done this, thinking (לאמר, since we thought) in time to come your sons might say to our sons, What have ye to do with Jehovah, the God of Israel?" i.e., He does not concern you; He is our God. "Jehovah has made the Jordan a boundary between us and your sons; ye have no part in Jehovah. Thus your sons might make our sons cease to fear Jehovah," i.e., might make them desist from the worship of Jehovah (for the infinitive form ירא instead of the abbreviated form לרא used in Sa1 18:29, there are analogies in יצק in Eze 24:3, and לישׁון, Ecc 5:11, whereas יראה is the only form used in the Pentateuch). There was some reason for this anxiety. For, inasmuch as in all the promises and laws Canaan alone (the land on this side of the Jordan, Num 34:1-12) is always mentioned as the land which Jehovah would give to His people for their inheritance, it was quite a possible thing that at some future time the false conclusion might be drawn from this, that only the tribes who dwelt in Canaan proper were the true people of Jehovah.


  Joshua 22:26


  "So we thought, we will make ourselves to build an altar (an expression derived from the language of ordinary life, for 'we will build ourselves an altar'), not for burnt-offerings and slain-offerings; but it shall be a witness between us and you, and between our generations after us, that we may perform the service of Jehovah before His face (i.e., before the tabernacle in which Jehovah was enthroned), with our burnt-offerings, slain-offerings, and peace-offerings,"—in order, as they repeat in Jos 22:27 from Jos 22:24, Jos 22:25, that they might not be denied a part in Jehovah in time to come. For if it should so happen in time to come, that this should be said to them and to their descendants, they would say (or reply), "Behold the copy of the altar of Jehovah, which our fathers made, not for burnt-offerings," etc. (Jos 22:28, as in Jos 22:26, Jos 22:27). For this reason they had built the altar according to the pattern of the altar before the tabernacle, and that not in their own land, but on the western side of the Jordan, where the dwelling-place of Jehovah was standing, as a witness that they worshipped one and the same God with the tribes on this side.


  Joshua 22:29


  The speakers conclude with an expression of horror at the thought of rebelling against Jehovah. ממּנּוּ לנוּ חלילה, "far be it from us away from Him (ממּנּוּ = מיהוה, Sa1 24:7; Sa1 26:11; Kg1 21:3), to rebel against Jehovah," etc.


  Joshua 22:30


  This explanation pleased the delegates of the congregation, so that Phinehas bore this testimony to the tribes on the east of the Jordan: "Now (to-day) we perceive that Jehovah is in the midst of us; because (אשׁר, quod, as in Gen 31:49, etc.) ye have not committed this unfaithfulness towards Jehovah, since (אז, then, if ye had only this intention) ye have saved the children of Israel out of the hand of Jehovah," i.e., preserved them from His judgments.


  Joshua 22:32


  They then returned to Canaan and informed the congregation. And the thing pleased them, so that they praised the Lord, sc., for having kept their brethren on the other side from rebellion, and they thought no more of going to war against them, or laying waste the land of the tribes on the east of the Jordan.


  Joshua 22:34


  The Reubenites and Gadites (half Manasseh is omitted in Jos 22:33, Jos 22:34, for the sake of brevity) called the altar "witness is it between us that Jehovah is God" (כּי introduces the words). This is at once a name and an explanation, namely in this sense: they gave the altar the name of "witness between us," because it was to be a witness that they also acknowledged and worshipped Jehovah as the true God.


  Joshua 23


  Joshua's Farewell and Death—Joshua 23-24


  After the division of the land among the tribes, Joshua had withdrawn to Timnath-serah, on the mountains of Ephraim (Jos 19:50), to spend the last days of his life there in the quiet enjoyment of his own inheritance. But when the time of his departure from the earth was drawing near, remembering the call which he had received from the Lord (Jos 1:6-8), he felt constrained to gather the people together once more in the persons of their representatives, to warn them most earnestly of the dangers of apostasy from the Lord, and point out the evils that would follow (Josh 23); and then after that, in a solemn assembly of the nation at Shechem, to review the abundant mercies which the Lord had conferred upon Israel from the calling of Abraham to that day, that he might call upon them to remain stedfast and faithful in the worship of their God, and then solemnly renew the covenant with the Lord.


  Joshua 23:1


  Exhortation to the Tribes of Israel to Remain Faithful to their Calling.—Jos 23:1, Jos 23:2. The introduction to the discourse which follows is attached in its first part to Jos 22:3-4, and thus also to Jos 21:43-44, whilst in the second part it points back to Jos 13:1. The Lord had given the people rest from all their enemies round about, after the land had been subdued and divided by lot (Jos 21:43-44). Joshua was already an old man at the termination of the war (Jos 13:1); but since then he had advanced still further in age, so that he may have noticed the signs of the near approach of death. He therefore called together the representatives of the people, either to Timnath-serah where he dwelt (Jos 19:50), or to Shiloh to the tabernacle, the central sanctuary of the whole nation, as the most suitable place for his purpose. "All Israel" is still further defined by the apposition, "its elders, and its heads, and its judges, and its officers." This is not to be understood, however, as referring to four different classes of rulers; but the term elders is the general term used to denote all the representatives of the people, who were divided into heads, judges, and officers. And the heads, again, were those who stood at the head of the tribes, families, and fathers' houses, and out of whose number the most suitable persons were chosen as judges and officers (Deu 1:15; see my Bibl. Arch. ii. 143). Joshua's address to the elders of all Israel consists of two parts, which run parallel to one another so far as the contents are concerned, Jos 23:2-13 and Jos 23:14-16. In both parts Joshua commences with a reference to his age and his approaching death, in consequence of which he felt constrained to remind the people once more of all the great things that the Lord had done for them, and to warn them against falling away from their gracious covenant God. Just as Joshua, in this the last act of his life, was merely treading in the footsteps of Moses, who had concluded his life with the fullest exhortations to the people to be faithful to the Lord (Deu 1:30), so his address consists entirely of reminiscences from the Pentateuch, more especially from Deuteronomy as he had nothing fresh to announce to the people, but could only impress the old truth upon their minds once more.


  Joshua 23:2


  Joshua commenced his address by reminding them of the greatest manifestations of grace which they had received from the Lord, namely, by referring to what the Lord had done to all these nations (the Canaanites) before them, when He fought for Israel, as Moses had promised them (Deu 1:30 and Deu 3:22).


  Joshua 23:3


  "Before you," sc., smiting and driving them away.


  Joshua 23:4


  He (Joshua) had now divided by lot among the tribes of Israel as their inheritance these still remaining (Canaanitish) nations, as the Lord had commanded (Jos 13:6-7), "from Jordan and further all the nations, which I have exterminated (i.e., which Joshua had destroyed when Canaan was taken), and the great sea (for 'to the great sea') in the west." The breadth of the land of Canaan is here given in a peculiar manner, the terminus a quo being mentioned in the first clause, and the terminus ad quem (though without the preposition עד) in the second; and through the parallelism which exists between the clauses, each clause is left to be completed from the other. So that the whole sentence would read thus: "All these nations which remain ... from Jordan to the great sea, also all the nations which I have cut off from Jordan, and to the great sea westward."


  Joshua 23:5


  For the Lord would drive all these still remaining nations before the Israelites, and cut them off, and give the Israelites their land for a possession, as He had promised (Jos 13:6; cf. Exo 23:23.). הדף, as in Deu 6:19; Deu 9:4; and the form יהדּפם, with Chateph-kametz, on account of the weakness of the ה, as in Num 35:20. ירשׁתּם, as in Jos 1:15.


  Joshua 23:6-8


  Only let them be strong, i.e., be brave, to keep the law of Moses without fail (cf. Jos 1:7), to enter into no fellowship with these remaining nations (בּוא, to enter into close intimacy with a person; see Jos 23:12), and not to pay reverence to their gods in any way, but to adhere stedfastly to the Lord their God as they had hitherto done. To make mention of the names of the idols (Exo 23:13), to swear by them, to serve them (by sacrifices), and to bow down to them (to invoke them in prayer), are the four outward forms of divine worship (see Deu 6:13; Deu 10:20). The concluding words, "as ye have done unto this day," which express a reason for persevering in the attachment they had hitherto shown to Jehovah, "do not affirm that the Israelites had hitherto done all these things fully and perfectly; for who does not know how few mortals there are who devote themselves to God with all the piety and love which He justly demands? But because the nation as a whole had kept the laws delivered to them by Moses, during the time that the government had been in the hands of Joshua, the sins of individual men were left out of sight on this occasion" (Masius).


  Joshua 23:9-13


  For this reason the Lord had driven out great and strong nations before the Israelites, so that no one was able to stand before them. The first hemistich points to the fulfilment of Deu 4:38; Deu 7:1; Deu 9:1; Deu 11:23; the second to that of Deu 7:24; Deu 11:25. ואתּם is placed at the beginning absolutely.—In Jos 23:10, the blessing of fidelity to the law which Israel had hitherto experienced, is described, as in Deu 32:30, upon the basis of the promise in Lev 26:7-8, and Deu 28:7, and in Jos 23:10 the thought of Jos 23:3 is repeated. To this there is attached, in Jos 23:11-13, the admonition to take heed for the sake of their souls (cf. Deu 4:15), to love the Lord their God (on the love of God as the sum of the fulfilment of the law, see Deu 6:5; Deu 10:12; Deu 11:13). For if they turned, i.e., gave up the faithfulness they had hitherto displayed towards Jehovah, and attached themselves to the remnant of these nations, made marriages with them, and entered into fellowship with them, which the Lord had expressly forbidden (Exo 34:12-15; Deu 7:3), let them know that the Lord their God would not cut off these nations before them any more, but that they would be a snare and destruction to them. This threat is founded upon such passages of the law as Exo 23:33; Deu 7:16, and more especially Num 33:55. The figure of a trap, which is employed here (see Exo 10:7), is still further strengthened by פּח, a snare (cf. Isa 8:14-15). Shotet, a whip or scourge, an emphatic form of the word derived from the poel of שׁוּט, only occurs here. "Scourges in your sides, and thorns in your eyes" (see Num 33:55). Joshua crowds his figures together to depict the misery and oppression which would be sure to result from fellowship with the Canaanites, because, from his knowledge of the fickleness of the people, and the wickedness of the human heart in its natural state, he could foresee that the apostasy of the nation from the Lord, which Moses had foretold, would take place but too quickly; as it actually did, according to Jdg 2:3., in the very next generation. The words "until ye perish," etc., resume the threat held out by Moses in Deu 11:17 (cf. Josh Deu 28:21.).


  Joshua 23:14


  In the second part of his address, Joshua sums up briefly and concisely the leading thoughts of the first part, giving greater prominence, however, to the curse which would follow apostasy from the Lord.


  Joshua 23:14-16


  Now that Joshua was going the way of all the earth (all the inhabitants of the earth), i.e., going to die (Kg1 2:2), the Israelites knew with all the heart and all the soul, i.e., were fully convinced, that of all the good words (gracious promises) of God not one had failed, but all had come to pass (vid., Jos 21:45). But it was just as certain that the Lord would bring upon them every evil word that He spake through Moses (Lev 26:14-33; Deut 28:15-68, and Deu 29:14-28), if they transgressed His covenant. "The evil word" is the curse of rejection (Deu 30:1, Deu 30:15). "Until He have destroyed:" see Deu 7:24, and Deu 28:48. The other words as in Jos 23:13. If they went after other gods and served them, the wrath of the Lord would burn against them, and they would be quickly destroyed from the good land which He had given them (vid., Deu 11:17).


  Joshua 24


  Joshua 24:1


  Renewal of the Covenant at the National Assembly in Shechem.—Jos 24:1. Joshua brought his public ministry to a close, as Moses had done before him, with a solemn renewal of the covenant with the Lord. For this solemn act he did not choose Shiloh, the site of the national sanctuary, as some MSS of the lxx read, but Shechem, a place which was sanctified as no other was for such a purpose as this by the most sacred reminiscences from the times of the patriarchs. He therefore summoned all the tribes of Israel, in their representatives (their elders, etc., as in Jos 23:2), to Shechem, not merely because it was at Shechem, i.e., on Gerizim and Ebal, that the solemn establishment of the law in the land of Canaan, to which the renewal of the covenant, as a repetition of the essential kernel of that solemn ceremony, was now to be appended, had first taken place, but still more because it was here that Abraham received the first promise from God after his migration into Canaan, and built an altar at the time (Gen 12:6-7); and most of all, as Hengstenberg has pointed out (Diss. ii. p. 12), because Jacob settled here on his return from Mesopotamia, and it was here that he purified his house from the strange gods, burying all their idols under the oak (Gen 33:19; Gen 35:2, Gen 35:4). As Jacob selected Shechem for the sanctification of his house, because this place was already consecrated by Abraham as a sanctuary of God, so Joshua chose the same place for the renewal of the covenant, because this act involved a practical renunciation on the part of Israel of all idolatry. Joshua expressly states this in Jos 24:23, and reference is also made to it in the account in Jos 24:26. "The exhortation to be faithful to the Lord, and to purify themselves from all idolatry, could not fail to make a deep impression, in the place where the honoured patriarch had done the very same things to which his descendants were exhorted here. The example preached more loudly in this spot than in any other" (Hengstenberg). "And they placed themselves before God." From the expression "before God," it by no means follows that the ark had been brought to Shechem, or, as Knobel supposes, that an altar was erected there, any more than from the statement in Jos 24:26 that it was "by the sanctuary of the Lord." For, in the first place, "before God" (Elohim) is not to be identified with "before Jehovah," which is used in Jos 18:6 and Jos 19:51 to denote the presence of the Lord above the ark of the covenant; and secondly, even "before Jehovah" does not always presuppose the presence of the ark of the covenant, as Hengstenberg has clearly shown. "Before God" simply denotes in a general sense the religious character of an act, or shows that the act was undertaken with a distinct reference to the omnipresent God; and in the case before us it may be attributed to the fact that Joshua delivered his exhortation to the people in the name of Jehovah, and commenced his address with the words, "Thus saith Jehovah."


  Joshua 24:2-15


  Joshua's address contains an expansion of two thoughts. He first of all recalls to the recollection of the whole nation, whom he is addressing in the persons of its representatives, all the proofs of His mercy which the Lord had given, from the calling of Abraham to that day (Jos 24:2-13); and then because of these divine acts he calls upon the people to renounce all idolatry, and to serve God the Lord alone (Jos 24:14, Jos 24:15). Jehovah is described as the "God of Israel" both at the commencement (Jos 24:2) and also at the close of the whole transaction, in perfect accordance with the substance and object of the address, which is occupied throughout with the goodness conferred by God upon the race of Israel. The first practical proof of the grace of God towards Israel, was the calling of Abraham from his idolatrous associations, and his introduction to the land of Canaan, where the Lord so multiplied his seed, that Esau received the mountains of Seir for his family, whilst Jacob went into Egypt with his sons.


  The ancestors of Israel dwelt "from eternity," i.e., from time immemorial, on the other side of the stream (the Euphrates), viz., in Ur of the Chaldees, and then at Haran in Mesopotamia (Gen 11:28, Gen 11:31), namely Terah, the father of Abraham and Nahor. Of Terah's three sons (Gen 11:27), Nahor is mentioned as well as Abraham, because Rebekah, and her nieces Leah and Rachel, the tribe-mothers of Israel, were descended from him (Gen 22:23; Gen 29:10, Gen 29:16.). And they (your fathers, Terah and his family) served other gods than Jehovah, who revealed himself to Abraham, and brought him from his father's house to Canaan. Nothing definite can be gathered from the expression "other gods," with reference to the gods worshipped by Terah and his family; nor is there anything further to be found respecting them throughout the whole of the Old Testament. We simply learn from Gen 31:19, Gen 31:34, that Laban had teraphim, i.e., penates, or household and oracular gods.


  The question also, whether Abraham was an idolater before his call, which has been answered in different ways, cannot be determined with certainty. We may conjecture, however, that he was not deeply sunk in idolatry, though he had not remained entirely free from it in his father's house; and therefore that his call is not to be regarded as a reward for his righteousness before God, but as an act of free unmerited grace.


  Joshua 24:3-4


  After his call, God conducted Abraham through all the land of Canaan (see Gen 12), protecting and shielding him, and multiplied his seed, giving him Isaac, and giving to Isaac Jacob and Esau, the ancestors of two nations. To the latter He gave the mountains of Seir for a possession (Gen 36:6.), that Jacob might receive Canaan for his descendants as a sole possession. But instead of mentioning this, Joshua took for granted that his hearers were well acquainted with the history of the patriarchs, and satisfied himself with mentioning the migration of Jacob and his sons to Egypt, that he might pass at once to the second great practical proof of the mercy of God in the guidance of Israel, the miraculous deliverance of Israel out of the bondage and oppression of Egypt.


  Joshua 24:5-7


  Of this also he merely mentions the leading points, viz., first of all, the sending of Moses and Aaron (Exo 3:10., Jos 4:14.), and then the plagues inflicted upon Egypt. "I smote Egypt," i.e., both land and people. נגף is used in Exo 8:2 and Exo 12:23, Exo 12:27, in connection with the plague of frogs and the slaying of the first-born in Egypt. The words which follow, "according to that which I did among them, and afterward I brought you out," point back to Exo 3:20, and show that the Lord had fulfilled the promise given to Moses at his call. He then refers (Jos 24:6, Jos 24:7) to the miraculous deliverance of the Israelites, as they came out of Egypt, from Pharaoh who pursued them with his army, giving especial prominence to the crying of the Israelites to the Lord in their distress (Exo 14:10), and the relief of that distress by the angel of the Lord (Exo 14:19-20). And lastly, he notices their dwelling in the wilderness "many days," i.e., forty years (Num 14:33).


  Joshua 24:8-10


  The third great act of God for Israel was his giving up the Amorites into the hands of the Israelites, so that they were able to conquer their land (Num 21:21-35), and the frustration of the attack made by Balak king of the Moabites, through the instrumentality of Balaam, when the Lord did not allow him to curse Israel, but compelled him to bless (Num 22-24). Balak "warred against Israel," not with the sword, but with the weapons of the curse, or animo et voluntate (Vatabl.). "I would not hearken unto Balaam," i.e., would not comply with his wish, but compelled him to submit to my will, and to bless you; "and delivered you out of his (Balak's) hand," when he sought to destroy Israel through the medium of Balaam (Num 22:6, Num 22:11).


  Joshua 24:11-13


  The last and greatest benefit which the Lord conferred upon the Israelites, was His leading them by miracles of His omnipotence across the Jordan into Canaan, delivering the Lords (or possessors) of Jericho," not "the rulers, i.e., the king and his heroes," as Knobel maintains (see Sa2 21:12; Sa1 23:11-12; and the commentary on Jdg 9:6), "and all the tribes of Canaan into their hand," and sending hornets before them, so that they were able to drive out the Canaanites, particularly the two kings of the Amorites, Sihon and Og, though "not with their sword and their bow" (vid., Psa 44:4); i.e., it was not with the weapons at their command that they were able to take the lands of these two kings. On the sending of hornets, as a figure used to represent peculiarly effective terrors, see at Exo 23:28; Deu 7:20. In this way the Lord gave the land to the Israelites, with its towns and its rich productions (vineyards and olive trees), without any trouble on their part of wearisome cultivation or planting, as Moses himself had promised them (Deu 6:10-11).


  Joshua 24:14-15


  These overwhelming manifestations of grace on the part of the Lord laid Israel under obligations to serve the Lord with gratitude and sincerity. "Now therefore fear the Lord (יראוּ for יראוּ, pointed like a verb הל, as in Sa1 12:24; Psa 34:10), and serve Him in sincerity and in truth," i.e., without hypocrisy, or the show of piety, in simplicity and truth of heart (vid., Jdg 9:16, Jdg 9:19). "Put away the gods (Elohim = the strange gods in Jos 24:23) which your fathers served on the other side of the Euphrates and in Egypt." This appeal does not presuppose any gross idolatry on the part of the existing generation, which would have been at variance with the rest of the book, in which Israel is represented as only serving Jehovah during the lifetime of Joshua. If the people had been in possession of idols, they would have given them up to Joshua to be destroyed, as they promised to comply with his demand (Jos 24:16.). But even if the Israelites were not addicted to gross idolatry in the worship of idols, they were not altogether free from idolatry either in Egypt or in the desert. As their fathers were possessed of teraphim in Mesopotamia (see at Jos 24:2), so the Israelites had not kept themselves entirely free from heathen and idolatrous ways, more especially the demon-worship of Egypt (comp. Lev 17:7 with Eze 20:7., Jos 23:3, Jos 23:8, and Amo 5:26); and even in the time of Joshua their worship of Jehovah may have been corrupted by idolatrous elements. This admixture of the pure and genuine worship of Jehovah with idolatrous or heathen elements, which is condemned in Lev 17:7 as the worship of Seirim, and by Ezekiel (l. c.) as the idolatrous worship of the people in Egypt, had its roots in the corruption of the natural heart, through which it is at all times led to make to itself idols of mammon, worldly lusts, and other impure thoughts and desires, to which it cleaves, without being able to tear itself entirely away from them. This more refined idolatry might degenerate in the case of many persons into the grosser worship of idols, so that Joshua had ample ground for admonishing the people to put away the strange gods, and serve the Lord.


  Joshua 24:15


  But as the true worship of the living God must have its roots in the heart, and spring from the heart, and therefore cannot be forced by prohibitions and commands, Joshua concluded by calling upon the representatives of the nation, in case they were not inclined ("if it seem evil unto you") to serve Jehovah, to choose now this day the gods whom they would serve, whether the gods of their fathers in Mesopotamia, or the gods of the Amorites in whose land they were now dwelling, though he and his house would serve the Lord. There is no necessity to adduce any special proofs that this appeal was not intended to release them from the obligation to serve Jehovah, but rather contained the strongest admonition to remain faithful to the Lord.


  Joshua 24:16-18


  The people responded to this appeal by declaring, with an expression of horror at idolatry, their hearty resolution to serve the Lord, who was their God, and had shown them such great mercies. The words, "that brought us up and our fathers out of the land of Egypt, out of the house of bondage," call to mind the words appended to the first commandment (Exo 20:2; Deu 5:6), which they hereby promise to observe. With the clause which follows, "who did those great signs in our sight," etc., they declare their assent to all that Joshua had called to their mind in Jos 24:3-13. "We also" (Jos 24:18), as well as thou and thy house (Jos 24:15).


  Joshua 24:19


  But in order to place most vividly before the minds of the people to what it was that they bound themselves by this declaration, that they might not inconsiderately vow what they would not afterwards observe, Joshua adds, "Ye cannot serve Jehovah," sc., in the state of mind in which ye are at present, or "by your own resolution only, and without the assistance of divine grace, without solid and serious conversion from all idols, and without true repentance and faith" (J. H. Michaelis). For Jehovah is "a holy God," etc. Elohim, used to denote the Supreme Being (see at Gen 2:4), is construed with the predicate in the plural. On the holiness of God, see the exposition of Exo 19:6. On the expression "a jealous God," see Exo 20:5; and on לפשׁע נשׂא, Exo 23:21. The only other place in which the form קנּוא is used for קנּא is Nah 1:2. "If ye forsake the Lord and serve strange gods, He will turn (i.e., assume a different attitude towards you) and do you hurt, after He has done you good," i.e., He will not spare you, in spite of the blessings which He has conferred upon you. חרע is used to denote the judgments threatened in the law against transgressors.


  Joshua 24:21


  The people adhered to their resolution. לא, minime, as in Jos 5:14, i.e., we will not serve other gods, but Jehovah.


  Joshua 24:22


  Upon this repeated declaration Joshua says to them, "ye are witnesses against yourselves," i.e., ye will condemn yourselves by this your own testimony if ye should now forsake the Lord, "for ye yourselves have chosen you Jehovah to serve Him;" whereupon they answer עדים, "witnesses are we against ourselves," signifying thereby, "we profess and ratify once more all that we have said" (Rosenmller). Joshua then repeated his demand that they should put away the strange gods from within them, and incline their hearts (entirely) to Jehovah the God of Israel. בּקבּכם אשׁר הנּכר אלהי might mean the foreign gods which are in the midst of you, i.e., among you, and imply the existence of idols, and the grosser forms of idolatrous worship in the nation; but בּקרב also signifies "within," or "in the heart," in which case the words refer to idols of the heart. That the latter is the sense in which the words are to be understood is evident from the fact, that although the people expressed their willingness to renounce all idolatry, they did not bring any idols to Joshua to be destroyed, as was done in other similar cases, viz., Gen 35:4, and Sa1 7:4. Even if the people had carried idols about with them in the desert, as the prophet Amos stated to his contemporaries (Amo 5:26; cf. Act 7:43), the grosser forms of idolatry had disappeared from Israel with the dying out of the generation that was condemned at Kadesh. The new generation, which had been received afresh into covenant with the Lord by the circumcision at Gilgal, and had set up this covenant at Ebal, and was now assembled around Joshua, the dying servant of God, to renew the covenant once more, had no idols of wood, stone, or metal, but only the "figments of false gods," as Calvin calls them, the idols of the heart, which it was to put away, that it might give its heart entirely to the Lord, who is not content with divided affections, but requires the whole heart (Deu 6:5-6).


  Joshua 24:24


  On the repeated and decided declaration of the people, "the Lord our God will we serve, and to His voice will we hearken," Joshua completed the covenant with them that day. This conclusion of a covenant was really a solemn renewal of the covenant made at Sinai, like that which took place under Moses in the steppes of Moab (Deu 29:1). "And set them a statute and right at Shechem," sc., through the renewal of the covenant. These words recall Exo 15:25, where the guidance of Israel to bitter water, and the sweetening of that water by the means which the Lord pointed out to Moses, are described as setting a statute and right for Israel, and then explained by the promise, that if they would hearken to the voice of Jehovah, He would keep them from all the diseases of Egypt. And in accordance with this, by the renewal of the covenant at Shechem, there were set for Israel, a חק, i.e., a statute, which bound the people to a renewed and conscientious maintenance of the covenant, and a משׁפּט, or right, by virtue of which they might expect on this condition the fulfilment of all the covenant mercies of the Lord.


  Joshua 24:26


  All these things (האלּה הדּברים are not merely the words spoken on both sides, but the whole ceremony of renewing the covenant) Joshua wrote in the law-book of God, i.e., he wrote them in a document which he placed in the law-book of Moses, and then set up a large stone, as a permanent memorial of what had taken place, on the spot where the meeting had been held, "under the oak that was in the sanctuary of Jehovah." As בּמקדּשׁ neither means "at the sanctuary," nor near the sanctuary, nor "in the place where the sanctuary was set up;' the "sanctuary of Jehovah" cannot signify "the ark of the covenant, which had been brought from the tabernacle to Shechem, for the ceremony of renewing the covenant." Still less can we understand it as signifying the tabernacle itself, since this was not removed from place to place for particular sacred ceremonies; nor can it mean an altar, in which an oak could not possibly be said to stand; nor some other illegal sanctuary of Jehovah, since there were none in Israel at that time. The sanctuary of Jehovah under the oak at Shechem was nothing else than the holy place under the oak, where Abraham had formerly built an altar and worshipped the Lord, and where Jacob had purified his house from the strange gods, which he buried under this oak, or rather terebinth tree (Gen 12:6-7; Gen 35:2, Gen 35:4). This is the explanation adopted by Masius, J. D. Michaelis, and Hengstenberg (Diss. ii. p. 12). In Jos 24:27 Joshua explains to the people the meaning of the stone which he had set up. The stone would be a witness against the people if they should deny their God. As a memorial of what had taken place, the stone had heard all the words which the Lord had addressed to Israel, and could bear witness against the people, that they might not deny their God. "Deny your God," viz., in feeling, word, or deed.


  Joshua 24:28


  Joshua then dismissed the people, each one to his inheritance. He had done all that was in his power to establish the people in fidelity to the Lord.


  Joshua 24:29


  Death and Burial of Joshua and Eleazar.—With the renewal of the covenant Joshua had ended his vocation. He did not formally lay down his office, because there was no immediate successor who had been appointed by God. The ordinary rulers of the congregation were enough, when once they were settled in Canaan, viz., the elders as heads and judges of the nation, together with the high priest, who represented the nation in its relation to God, and could obtain for it the revelation of the will of God through the right of the Urim and Thummim. In order therefore to bring the history of Joshua and his times to a close, nothing further remained than to give an account of his death, with a short reference to the fruit of his labours, and to add certain other notices for which no suitable place had hitherto presented itself.


  Joshua 24:29-30


  Soon after these events (vv. 1-28) Joshua died, at the age of 110, like his ancestor Joseph (Gen 50:26), and was buried in his hereditary possessions at Timnath-serah, upon the mountains of Ephraim, to the north of Mount Gaash. Timnath-serah is still in existence see at Jos 19:50). Mount Gaash, however, has not been discovered.


  Joshua 24:31-33


  Joshua's labours had not remained without effect. During his own lifetime, and that of the elders who outlived him, and who had seen all that the Lord did for Israel, all Israel served the Lord. "The elders" are the rulers and leaders of the nation. The account of the burial of Joseph's bones, which the Israelites had brought with them from Egypt to Canaan (Exo 13:19), is placed after the account of Joshua's death, because it could not have been introduced before without interrupting the connected account of the labours of Joshua; and it would not do to pass it over without notice altogether, not only because the fact of their bringing the bones with them had been mentioned in the book of Exodus, but also because the Israelites thereby fulfilled the promise given by their fathers to Joseph when he died. The burial of Joseph in the piece of field which Jacob had purchased at Shechem (vid., Gen 33:19) had no doubt taken place immediately after the division of the land, when Joseph's descendants received Shechem and the field there for an inheritance. This piece of field, however, they chose for a burial-place for Joseph's bones, not only because Jacob had purchased it, but in all probability chiefly because Jacob had sanctified it for his descendants by building an altar there (Gen 33:20). The death and burial of Eleazar, who stood by Joshua's side in the guidance of the nation, are mentioned last of all (Jos 24:33). When Eleazar died, whether shortly before or shortly after Joshua, cannot be determined. He was buried at Gibeah of Phinehas, the place which was given to him upon the mountains of Ephraim, i.e., as his inheritance. Gibeath Phinehas, i.e., hill of Phinehas, is apparently a proper name, like Gibeah of Saul (Sa1 15:34, etc.). The situation, however, is uncertain. According to Eusebius (Onom. s. v. Γαβαάς), it was upon the mountains of Ephraim, in the tribe of Benjamin, and was at that time a place named Gabatha, the name also given to it by Josephus (Ant. v. 1, 29), about twelve Roman miles from Eleutheropolis. This statement is certainly founded upon an error, at least so far as the number twelve is concerned. It is a much more probable supposition, that it is the Levitical town Geba of Benjamin, on the north-east of Ramah (Jos 18:24), and the name Gibeah of Phinehas might be explained on the ground that this place had become the hereditary property of Phinehas, which would be perfectly reconcilable with its selection as one of the priests' cities. As the priests, for example, were not the sole possessors of the towns ceded to them in the possessions of the different tribes, the Israelites might have presented Phinehas with that portion of the city which was not occupied by the priests, and also with the field, as a reward for the services he had rendered to the congregation (Num 25:7.), just as Caleb and Joshua had been specially considered; in which case Phinehas might dwell in his own hereditary possessions in a priests' city. The situation, "upon the mountains of Ephraim," is not at variance with this view, as these mountains extended, according to Jdg 4:5, etc., far into the territory of Benjamin (see at Jos 11:21). The majority of commentators, down to Knobel, have thought the place intended to be a Gibeah in the tribe of Ephraim, namely the present Jeeb or Jibia, by the Wady Jib, on the north of Guphna, towards Neapolis (Sichem: see Rob. Pal. iii. p. 80), though there is nothing whatever to favour this except the name.


  With the death of Eleazar the high priest, the contemporary of Joshua, the times of Joshua came to a close, so that the account of Eleazar's death formed a very fitting termination to the book. In some MSS and editions of the Septuagint, there is an additional clause relating to the high priest Phinehas and the apostasy of the Israelites after Joshua's death; but this is merely taken from Jdg 2:6, Jdg 2:11. and Jos 3:7, Jos 3:12., and arbitrarily appended to the book of Joshua.


  Judges


  Introduction


  The book of Judges, headed Shophetim in the Hebrew Bibles, and Κριταί in the Alexandrian version, and called liber Judicum in the Vulgate, contains the history of the Israelitish theocracy for a period of about 350 years, from the death of Joshua to the death of Samson, or to the time of the prophet Samuel. It may be divided according to its contents into three parts: (1) an introduction (Judg 1-3:6); (2) the history of the several judges (Judg 3:7-16:31); and (3) a twofold appendix (Judg 17-21). In the Introduction the prophetic author of the book first of all takes a general survey of those facts which exhibited most clearly the behaviour of the Israelites to the Canaanites who were left in the land after the death of Joshua, and closes his survey with the reproof of their behaviour by the angel of the Lord (Jud1:1- Jos 2:5). He then describes in a general manner the attitude of Israel to the Lord its God and that of the Lord to His people during the time of the judges, and represents this period as a constant alternation of humiliation through hostile oppression, when the nation fell away from its God, and deliverance out of the power of its enemies by judges whom God raised up and endowed with the power of His Spirit, whenever the people returned to the Lord (Judg 2:6-3:6). This is followed in the body of the work (Judg 3:7-16:31) by the history of the several oppressions of Israel on the part of foreign nations, with the deliverance effected by the judges who were raised up by God, and whose deeds are for the most part elaborately described in chronological order, and introduced by the standing formula, "And the children of Israel did evil in the sight of the Lord," etc.; or, "And the children of Israel again did evil (added to do evil)," etc. They are arranged in six historical groups: (1) the oppression by the Mesopotamian king, Chushan-rishathaim, with the deliverance from this oppression through Othniel the judge (Jdg 3:7-11); (2) the oppression by the Moabitish king Eglon, with the deliverance effected through Ehud the judge (Judg 3:12-30), and the victory achieved by Shamgar over the Philistines (Jdg 3:31); (3) the subjugation of Israel by the Canaanitish king Jabin, and the deliverance effected through the prophetess Deborah and Barak the judge (Judg 4), with Deborah's song of victory (Judg 5); (4) the oppression by the Midianites, and the deliverance from these enemies through the judge Gideon, who was called to be the deliverer of Israel through an appearance of the angel of the Lord (Judg 6-8), with the history of the three years' reign of his son Abimelech (Judg 9), and brief notices of the two judges Tola and Jair (Jdg 10:1-5); (5) the giving up of the Israelites into the power of the Ammonites and Philistines, and their deliverance from the Ammonitish oppression by Jephthah (Judg 10:6-12:7), with brief notices of the three judges Ibzan, Elon, and Abdon (Jdg 12:8-15); (6) the oppression by the Philistines, with the account of the life and deeds of Samson the judge, who began to deliver Israel out of the power of these foes (Judg 13-16). To this there are added two appendices in Judg 17-21: viz., (1) the account of the worship of images by the Ephraimite Micah, and the transportation of that worship by the Danites to Laish-Dan (Judg 17-18); and (2) the infamous conduct of the inhabitants of Gibeah, and the war of revenge which was waged by the congregation of Israel against the tribe of Benjamin as a punishment for the crime (Judg 19-21). Both these events occurred in the earliest part of the period of the judges, as we may gather, in the case of the first, from a comparison of Jdg 18:1 with Jdg 1:34, and in that of the second from a comparison of Jdg 20:28 with Jos 22:13 and Jos 24:33; and they are merely placed at the end of the book in the form of appendices, because they could not well be introduced into the six complete historical tableaux; although, so far as the facts themselves are concerned, they are intimately connected with the contents and aim of the book of Judges, inasmuch as they depict the religious and moral circumstances of the times in the most striking manner in two pictures drawn from life. The relation in which the three parts stand to one another, therefore, is this: the introduction depicts the basis on which the deeds of the judges were founded, and the appendices furnish confirmatory evidence of the spirit of the age as manifested in those deeds. The whole book, however, is pervaded and ruled by the idea distinctly expressed in the introduction (Jdg 2:1-3, Jdg 2:11-22), that the Lord left those Canaanites who had not been exterminated by Joshua still in the land, to prove to Israel through them whether it would obey His commandments, and that He chastised and punished His people through them for their disobedience and idolatry; but that as soon as they recognised His chastening hand in the punishment, and returned to Him with penitence and implored His help, He had compassion upon them again in His gracious love, and helped them to victory over their foes, so that, notwithstanding the repeated acts of faithlessness on the part of His people, the Lord remained ever faithful in His deeds, and stedfastly maintained His covenant.


  We must not look to the book of Judges, therefore, for a complete history of the period of the judges, or one which throws light upon the development of the Israelites on every side. the character of the book, as shown in its contents and the arrangement of the materials, corresponds entirely to the character of the times over which it extends. The time of the judges did not form a new stage in the development of the nation of God. It was not till the time of Samuel and David, when this period was ended, that a new stage began. It was rather a transition period, the time of free, unfettered development, in which the nation was to take root in the land presented to it by God as its inheritance, to familiarize itself with the theocratic constitution given to it by the Mosaic law, and by means of the peculiar powers and gifts conferred upon it by God to acquire for itself that independence and firm footing in Canaan, within the limits of the laws, ordinances, and rights of the covenant, which Jehovah had promised, and the way to which He had prepared through the revelations He had made to them. This task could be accomplished without any ruler directly appointed by the Lord. The first thing which the tribes had to do was to root out such Canaanites as remained in the land, that they might not only establish themselves in the unrestricted and undisputed possession and enjoyment of the land and its productions, but also avert the danger which threatened them on the part of these tribes of being led away to idolatry and immorality. The Lord had promised them His help in this conflict, if they would only walk in His commandments. The maintenance of civil order and the administration of justice were in the hands of the heads of tribes, families, and households; and for the relation in which the congregation stood to the Lord its God, it possessed the necessary organs and media in the hereditary priesthood of the tribe of Levi, whose head could inquire the will of God in all cases of difficulty through the right of Urim, and make it known to the nation. Now as long as the generation, which had seen the wonderful works of the Lord in the time of Joshua, was still living, so long did the nation continue faithful to the covenant of its God, and the tribes maintain a successful conflict with the still remaining Canaanites (Judg 1:1-20, Jdg 1:22-25). But the very next generation, to which those mighty acts of the Lord were unknown, began to forget its God, to grow weary and lax in its conflicts with the Canaanites, to make peace with them, and to mix up the worship of Jehovah, the jealous and holy God, with the worship of Baal and Astarte, the Canaanitish deities of nature, and even to substitute the latter in its place. With the loss of love and fidelity to the Lord, the bond of unity which formed the tribes into one congregation of Jehovah was also broken. The different tribes began to follow their own separate interests (vid., Jdg 5:15-17, Jdg 5:23; Jdg 8:5-8), and eventually even to oppose and make war upon one another; whilst Ephraim was bent upon securing to itself the headship of all the tribes, though without making any vigorous efforts to carry on the war with the oppressors of Israel (vid., Jdg 8:1., Jdg 12:1-6). Consequently Israel suffered more and more from the oppression of heathen nations, to which God gave it up as a chastisement for its idolatry; and it would have become altogether a prey to its foes, had not the faithful covenant God taken compassion upon it in its distress as often as it cried to Him, and sent deliverers (מושׁיעים, Jdg 3:9, Jdg 3:15; cf. Neh 9:27) in those judges, after whom both the age in question and the book before us are called. There are twelve of these judges mentioned, or rather thirteen, as Deborah the prophetess also judges Israel (Jdg 4:4); but there are only eight (Othniel, Ehud, Shamgar, Deborah and Barak, Gideon, Jephthah, and Samson), who are described as performing acts by which Israel obtained deliverance from its oppressors. Of the other five (Tolah, Jair, Ibzan, Elon, and Abdon) we are merely told that they judged Israel so many years. The reason for this we are not to seek in the fact that the report of the heroic deeds of these judges had not been handed down to the time when our book was written. It is to be found simply in the fact that these judges waged no wars and smote no foes.


  The judges (shophetim) were men who procured justice or right for the people of Israel, not only be delivering them out of the power of their foes, but also by administering the laws and rights of the Lord (Jdg 2:16-19). Judging in this sense was different from the administration of civil jurisprudence, and included the idea of government such as would be expected from a king. Thus in Sa1 8:5-6, the people are said to have asked Samuel to give them a king "to judge us," to procure us right, i.e., to govern us; and in Kg2 15:5 Jotham is said to have judged, i.e., governed the nation during the illness of his father. The name given to these men (shophetim, judges) was evidently founded upon Deu 17:9 and Deu 19:17, where it is assumed that in after-times there would be a shophet, who would stand by the side of the high priest as the supreme judge or leader of the state in Israel. The judges themselves corresponded to the δικασταί of the Tyrians (Josephus, c. Ap. i. 21) and the Suffetes of the Carthaginians (qui summus Paenis est magistratus, Liv. Hist. xxvii. 37, and xxx. 7), with this difference, however, that as a rule the judges of Israel were called directly by the Lord, and endowed with miraculous power for the conquest of the enemies of Israel; and if, after delivering the people from their oppressors, they continued to the time of their death to preside over the public affairs of the whole nation, or merely of several of its tribes, yet they did not follow one another in a continuous line and unbroken succession, because the ordinary administration of justice and government of the commonwealth still remained in the hands of the heads of the tribes and the elders of the people, whilst occasionally there were also prophets and high priests, such as Deborah, Eli, and Samuel (Jdg 4:4; Sa1 4:18; Sa1 7:15), in whom the government was vested. Thus "Othniel delivered the children of Israel," and "judged Israel," by going out to war, smiting Chushan-rishathaim, the Aramaean king, and giving the land rest for forty years (Jdg 3:9-11); and the same with Ehud and several others. On the other hand, Shamgar (Jdg 3:31) and Samson (Judg 13-16) are apparently called judges of Israel, simply as opponents and conquerors of the Philistines, without their having taken any part in the administration of justice. Others, again, nether engaged in war nor gained victories. No warlike deeds are recorded of Tola; and yet it is stated in Jdg 10:1, that "he rose up after Abimelech to deliver Israel (את־ישׂראל להושׁיע), and judged Israel twenty-three years;" whilst of his successor Jair nothing more is said, than that "he judged Israel twenty-two years." Both of these had delivered and judged Israel, not by victories gained over enemies, but by placing themselves at the head of the tribes over whom Gideon had been judge, at the termination of the ephemeral reign of Abimelech, and by preventing the recurrence of hostile oppression, through the influence they exerted, as well as by what they did for the establishment of the nation in its fidelity to the Lord. This also applies to Ibzan, Elon, and Abdon, who followed Jephthah in direct succession (Jdg 12:8-15). Of these five judges also, it is not stated that Jehovah raised them up or called them. In all probability they merely undertook the government at the wish of the tribes whose judges they were; whilst at the same time it is to be observed, that such cases as these did not occur until the desire for a king had begun to manifest itself throughout the nation (Jdg 8:22-23).


  But if all the judges did not fight against outward enemies of Israel, it might appear strange that the book of Judges should close with the death of Samson, without mentioning Eli and Samuel, as both of them judged Israel, the one forty years, the other for the whole of his life (Sa1 4:18; Sa1 7:15). But Eli was really high priest, and what he did as judge was merely the natural result of his office of high priest; and Samuel was called to be the prophet of the Lord, and as such he delivered Israel from the oppression of the Philistines, not with the sword and by the might of his arm, like the judges before him, but by the power of the word, with which he converted Israel to the Lord, and by the might of his prayer, with which he sought and obtained the victory from the Lord (Sa1 7:3-10); so that his judicial activity not only sprang out of his prophetic office, but was continually sustained thereby. The line of actual judges terminated with Samson; and with his death the office of judge was carried to the grave. Samson was followed immediately by Samuel, whose prophetic labours formed the link between the period of the judges and the introduction of royalty into Israel. The forty years of oppression on the part of the Philistines, from which Samson began to deliver Israel (Jdg 13:1, Jdg 13:5), were brought to a close by the victory which the Israelites gained through Samuel's prayer (1 Sam 7), as will be readily seen when we have determined the chronology of the period of the judges, in the introductory remarks to the exposition of the body of the book. This victory was not gained by the Israelites till twenty years after Eli's death (comp. Sa1 7:2 with Sa1 6:1 and Sa1 4:18). Consequently of the forty years during which Eli judged Israel as high priest, only the last twenty fell within the time of the Philistine oppression, the first twenty before it. But both Samuel and Samson were born during the pontificate of Eli; for when Samson's birth was foretold, the Philistines were already ruling over Israel (Jdg 13:5). The deeds of Samson fell for the most part within the last twenty years of the Philistine supremacy, i.e., not only in the interval between the capture of the ark and death of Eli and the victory which the Israelites achieved through Samuel over these foes, which victory, however, Samson did not live to see, but also in the time when Samuel had been accredited as a prophet of Jehovah, and Jehovah had manifested himself repeatedly to him by word at Shiloh (Sa1 3:20-21). Consequently Samuel completed the deliverance of Israel out of the power of the Philistines, which Samson had commenced.


  The book of Judges, therefore, embraces the whole of the judicial epoch, and gives a faithful picture of the political development of the Israelitish theocracy during that time. The author writes throughout from a prophet's point of view. He applies the standard of the law to the spirit of the age by which the nation was influenced as a whole, and pronounces a stern and severe sentence upon all deviations from the path of rectitude set before it in the law. The unfaithfulness of Israel, which went a whoring again and again after Baal, and was punished for its apostasy from the Lord with oppression from foreign nations, and the faithfulness of the Lord, who sent help to the people whenever it returned to Him in its oppression, by raising up judges who conquered its enemies, are the two historical factors of those times, and the hinges upon which the history turns. In the case of all the judges, it is stated that they judged "Israel," or the "children of Israel;" although it is very obvious, from the accounts of the different deliverances effected, that most of the judges only delivered and judged those tribes who happened to be oppressed and subjugated by their enemies at a particular time. The other tribes, who were spared by this or the other hostile invasion, did not come into consideration in reference to the special design of the historical account, namely, to describe the acts of the Lord in the government of His people, any more than the development of the religious and social life of individual members of the congregation in harmony with the law; inasmuch as the congregation, whether in whole or in part, was merely fulfilling its divinely appointed vocation, so long as it observed the law, and about this there was nothing special to be related (see the description given of the book of Judges in Hengstenberg, Diss. on the Pentateuch, vol. ii. pp. 16ff.).


  Lastly, if we take a survey of the gradual development of Israel during the times of the judges, we may distinguish three stages in the attitude of the Lord to His constantly rebelling people, and also in the form assumed by the external and internal circumstances of the nation: viz., (1) the period from the commencement of the apostasy of the nation till its deliverance from the rule of the Canaanitish king Jabin, or the time of the judges Othniel, Ehud, and Shamgar, Deborah and Barak (Judg 3-5); (2) the time of the Midianitish oppression, with the deliverance effected by Gideon, and the government which followed, viz., of Abimelech and the judges Tola and Jair (Judg 6-10:5); (3) the time of the Ammonitish and Philistine supremacy over Israel, with the judges Jephthah, Ibzan, Elon, and Abdon on the one hand, and that of Samson on the other (Judg 10:6-16:31). Three times, for example, the Lord threatens His people with oppression and subjugation by foreign nations, as a punishment for their disobedience and apostasy from Him: viz., (1) at Bochim (Jdg 2:1-4) through the angel of the Lord; (2) on the invasion of the Midianites (Jdg 6:7-10) through the medium of a prophet; and (3) at the commencement of the Ammonitish and Philistine oppression (Jdg 10:10-14). The first time He threatens, "the Canaanites shall be as thorns in your sides, and their gods shall be a snare to you" (Jdg 2:3); the second time, "I delivered you out of the hand of the Egyptians, and out of the hand of all that oppressed you; I said unto you, I am Jehovah, your God; fear not the gods of the Amorites: but ye have not hearkened to my voice" (Jdg 6:9-10); the third time, "Ye have forsaken me and served other gods: wherefore I will deliver you no more; go and cry unto the gods which ye have chosen; let them deliver you in the time of your tribulation" (Jdg 10:13-14). These threats were fulfilled upon the disobedient nation, not only in the fact that they fell deeper and deeper under the oppression of their foes, but by their also becoming disjointed and separated more and more internally. In the first stage, the oppressions from without lasted a tolerably long time: that of Chushan-rishathaim eight years; that of Eglon the Moabite, eighteen; and that of the Canaanitish king Jabin, as much as twenty years (Jdg 3:8, Jdg 3:14; Jdg 4:3). But, on the other hand, after the first, the Israelites had forty years of peace; after the second, eighty; and after the third, again forty years (Jdg 3:11, Jdg 3:30; Jdg 5:31). Under Othniel and Ehud all Israel appears to have risen against its oppressors; but under Barak, Reuben and Gilead, Dan and Asher took no part in the conflict of the other tribes (Jdg 5:15-17). In the second stage, the Midianitish oppression lasted, it is true, only seven years (Jdg 6:1), and was followed by forty years of rest under Gideon (Jdg 8:28); whilst the three years' government of Abimelech was followed by forty-five years of peace under Tola and Jair (Jdg 10:2-3); but even under Gideon the jealousy of Ephraim was raised to such a pitch against the tribes who had joined in smiting the foe, that it almost led to a civil war (Jdg 8:1-3), and the inhabitants of Succoth and Penuel refused all assistance to the victorious army, and that in so insolent a manner that they were severely punished by Gideon in consequence (Jdg 8:4-9, Jdg 8:14-17); whilst in the election of Abimelech as king of Shechem, the internal decay of the congregation of Israel was brought still more clearly to light (Judg 9). Lastly, in the third stage, no doubt, Israel was delivered by Jephthah from the eighteen years' bondage on the part of the Ammonites (Jdg 11:8.), and the tribes to the east of the Jordan, as well as the northern tribes of the land on this side, enjoyed rest under the judges Jephthah, Ibzan, Elon, and Abdon for thirty-one years (Jdg 12:7, Jdg 12:9,Jdg 12:11, Jdg 12:14); but the Philistine oppression lasted till after Samson's death (Jdg 13:5; Jdg 15:20), and the internal decay increased so much under this hostile pressure, that whilst the Ephraimites, on the one hand, commenced a war against Jephthah, and sustained a terrible defeat at the hands of the tribes on the east of the Jordan (Jdg 12:1-6), on the other hand, the tribes who were enslaved by the Philistines had so little appreciation of the deliverance which God had sent them through Samson, that the men of Judah endeavoured to give up their deliverer to the Philistines (Jdg 15:9-14). Nevertheless the Lord not only helped the nation again, both in its distress and out of its distress, but came nearer and nearer to it with His aid, that it might learn that its help was to be found in God alone. The first deliverers and judges He stirred up by His Spirit, which came upon Othniel and Ehud, and filled them with courage and strength for the conquest of their foes. Barak was summoned to the war by the prophetess Deborah, and inspired by her with the courage to undertake it. Gideon was called to be the deliverer of Israel out of the severe oppression of the Midianites by the appearance of the angel of the Lord, and the victory over the innumerable army of the foe was given by the Lord, not to the whole of the army which Gideon summoned to the battle, but only to a small company of 300 men, that Israel might not "vaunt themselves against the Lord," and magnify their own power. Lastly, Jephthah and Samson were raised up as deliverers out of the power of the Ammonites and Philistines; and whilst Jephthah was called by the elders of Gilead to be the leader in the war with the Midianites, and sought through a vow to ensure the assistance of God in gaining a victory over them, Samson was set apart from his mother's womb, through the appearance of the angel of the Lord, as the Nazarite who was to begin to deliver Israel out of the power of the Philistines. At the same time there was given to the nation in the person of Samuel, the son for whom the pious Hannah prayed to the Lord, a Nazarite and prophet, who was not only to complete the deliverance from the power of the Philistines which Samson had begun, but to ensure the full conversion of Israel to the Lord its God.


  With regard to the origin of the book of Judges, it is evident from the repeated remark, "In those days there was no king in Israel, every man did that which was right in his own eyes" (Jdg 17:6; Jdg 21:25; cf. Jdg 18:1; Jdg 19:1), that it was composed at a time when Israel was already rejoicing in the benefits connected with the kingdom. It is true this remark is only to be found in the appendices, and would have no force so far as the date of composition is concerned, if the view held by different critics were well-founded, viz., that these appendices were added by a later hand. But the arguments adduced against the unity of authorship in all three parts, the introduction, the body of the work, and the appendices, will not bear examination. Without the introduction (Judg 1:1-3:6) the historical narrative contained in the book would want a foundation, which is absolutely necessary to make it intelligible; and the two appendices supply two supplements of the greatest importance in relation to the development of the tribes of Israel in the time of the judges, and most intimately connected with the design and plan of the rest of the book. It is true that in Judg 1, as well as in the two appendices, the prophetic view of the history which prevails in the rest of the book, from Jdg 2:11 to Jdg 16:31, is not distinctly apparent; but this difference may be fully explained from the contents of the two portions, which neither furnish the occasion nor supply the materials for any such view-like the account of the royal supremacy of Abimelech in Judg 9, in which the so-called "theocratical pragmatism" is also wanting. But, on the other hand, all these portions are just as rich in allusions to the Mosaic law and the legal worship as the other parts of the book, so that both in their contents and their form they would be unintelligible apart from the supremacy of the law in Israel. The discrepancies which some fancy they have discovered between Jdg 1:8 and Jdg 1:21, and also between Jdg 1:19 and Jdg 3:3, vanish completely on a correct interpretation of the passages themselves. And no such differences can be pointed out in language or style as would overthrow the unity of authorship, or even render it questionable. Even Sthelin observes (spez. Einl. p. 77): "I cannot find in Judg 17-21 the (special) author of Judg 1-2:5; and the arguments adduced by Bertheau in favour of this, from modes of expression to be found in the two sections, appear to me to be anything but conclusive, simply because the very same modes of expression occur elsewhere: לשׁבת יואל in Exo 2:21; חתן in Num 10:29; בּיד נתן, Jos 10:30; Jos 11:8; Jdg 6:1; Jdg 11:21; לאשּׁה נתן, Gen 29:28; Gen 30:4, Gen 30:9; Gen 34:8, etc.; חרב לפי הכּה, Num 21:24; Deu 13:16; Jos 8:24; Jos 10:28, Jos 10:30, Jos 10:32, etc. Undoubtedly בּי שׁאל only occurs in Jdg 1:1 and the appendix, and never earlier; but there is a similar expression in Num 27:21 and Jos 9:14, and the first passage shows how the mode of expression could be so abbreviated. I find no preterites with ו, used in the place of the future with ו in Judg 1; for it is evident from the construction that the preterite must be used in Jdg 1:8, Jdg 1:16, Jdg 1:25, etc.; and thus the only thing left that could strike us at all is the idiom בּאשׁ שׁלּח, which is common to both sections, but which is too isolated, and occurs again moreover in Kg2 8:12 and Psa 74:7." But even the "peculiar phrases belonging to a later age," which Sthelin and Bertheau discover in Judg 17-21 do not furnish any tenable proof of this assertion. The phrase "from Dan to Beersheba," in Jdg 20:1, was formed after the settlement of the Danites in Laish-Dan, which took place at the commencement of the time of the judges. נשׁים נשׂא, in Jdg 21:23, is also to be found in Rut 1:4; and the others either occur again in the books of Samuel, or have been wrongly interpreted.


  We have a firm datum for determining more minutely the time when the book of Judges was written, in the statement in Jdg 1:21, that the Jebusites in Jerusalem had not been rooted out by the Israelites, but dwelt there with the children of Benjamin "unto this day." The Jebusites remained in possession of Jerusalem, or of the citadel Zion, or the upper town of Jerusalem, until the time when David went against Jerusalem after the twelve tribes had acknowledge him as king, took the fortress of Zion, and made it the capital of his kingdom under the name of the city of David (Sa2 5:6-9; Ch1 11:4-9). Consequently the book was written before this event, either during the first seven years of the reign of David at Hebron, or during the reign of Saul, under whom the Israelites already enjoyed the benefits of a monarchical government, since Saul not only fought with bravery against all the enemies of Israel, and "delivered Israel out of the hands of them that spoiled them" (Sa1 14:47-48), but exerted himself to restore the authority of the law of God in his kingdom, as is evident from the fact that he banished the wizards and necromancers out of the land (Sa1 28:9). The talmudical statement therefore in Bava-bathra (f. 14b and 15a), to the effect that Samuel was the author of the book, may be so far correct, that if it was not written by Samuel himself towards the close of his life, it was written at his instigation by a younger prophet of his school. More than this it is impossible to decide. So much, however, is at all events certain, that the book does not contain traces of a later age either in its contents or its language, and that Jdg 18:30 does not refer to the time of the captivity (see the commentary on this passage).


  With regard to the sources of which the author made use, unless we are prepared to accept untenable hypotheses as having all the validity of historical facts, it is impossible to establish anything more than that he drew his materials not only from oral tradition, but also from written documents. This is obvious from the exactness of the historical and chronological accounts, and still more so from the abundance of characteristic and original traits and expressions that meet the reader in the historical pictures, some of which are very elaborate. The historical fidelity, exactness, and vividness of description apparent in every part of the book are only to be explained in a work which embraces a period of 350 years, on the supposition that the author made use of trustworthy records, or the testimony of persons who were living when the events occurred. This stands out so clearly in every part of the book, that it is admitted even by critics who are compelled by their own dogmatical assumptions to deny the actual truth or reality of the miraculous parts of the history. With regard to the nature of these sources, however, we can only conjecture that Judg 1 and 17-21 were founded upon written accounts, with which the author of the book of Joshua was also acquainted; and that the accounts of Deborah and Barak, of Gideon, and the life of Samson, were taken from different writing, inasmuch as these sections are distinguished from one another by many peculiarities. (Further remarks on this subject will be found in the exposition itself.)


  Judges 1


  I. Attitude of Israel Towards the Canaanites, and Towards Jehovah Its God—Judges 1-3:6


  Hostilities between Israel and the Canaanites after Joshua's Death—Judges 1:1-2:5


  After the death of Joshua the tribes of Israel resolved to continue the war with the Canaanites, that they might exterminate them altogether from the land that had been given them for an inheritance. In accordance with the divine command, Judah commenced the strife in association with Simeon, smote the king of Bezek, conquered Jerusalem, Hebron and Debir upon the mountains, Zephath in the south land, and three of the chief cities of the Philistines, and took possession of the mountains; but was unable to exterminate the inhabitants of the plain, just as the Benjaminites were unable to drive the Jebusites out of Jerusalem (vv. 1-21). The tribe of Joseph also conquered the city of Bethel (Jdg 1:22-26); but from the remaining towns of the land neither the Manassites, nor the Ephraimites, nor the tribes of Zebulun, Asher, and Naphtali expelled the Canaanites: all that they did was to make them tributary (Jdg 1:27-33). The Danites were actually forced back by the Amorites out of the plain into the mountains, because the latter maintained their hold of the towns of the plain, although the house of Joseph conquered them and made them tributary (Jdg 1:34-36). The angel of the Lord therefore appeared at Bochim, and declared to the Israelites, that because they had not obeyed the command of the Lord, to make no covenant with the Canaanites, the Lord would no more drive out these nations, but would cause them and their gods to become a snare to them (Jdg 2:1-5). From this divine revelation it is evident, on the one hand, that the failure to exterminate the Canaanites had its roots in the negligence of the tribes of Israel; and on the other hand, that the accounts of the wars of the different tribes, and the enumeration of the towns in the different possessions out of which the Canaanites were not expelled, were designed to show clearly the attitude of the Israelites to the Canaanites in the age immediately following the death of Joshua, or to depict the historical basis on which the development of Israel rested in the era of the judges.


  Judges 1:1


  With the words "Now, after the death of Joshua, it came to pass," the book of Judges takes up the thread of the history where the book of Joshua had dropped it, to relate the further development of the covenant nation. A short time before his death, Joshua had gathered the elders and heads of the people around him, and set before them the entire destruction of the Canaanites through the omnipotent help of the Lord, if they would only adhere with fidelity to the Lord; whilst, at the same time, he also pointed out to them the dangers of apostasy from the Lord (Josh 23). Remembering this admonition and warning, the Israelites inquired, after Joshua's death, who should begin the war against the Canaanites who still remained to be destroyed; and the Lord answered, "Judah shall go up: behold, I have delivered the land into his hand" (Jdg 1:1, Jdg 1:2). בּיהוה שׁאל, to ask with Jehovah for the purpose of obtaining a declaration of the divine will, is substantially the same as האוּרים בּמשׁפּט שׁאל (Num 27:21), to inquire the will of the Lord through the Urim and Thummim of the high priest. From this time forward inquiring of the Lord occurs with greater frequency (vid., Jdg 20:23, Jdg 20:27; Sa1 10:22; Sa1 22:10; Sa1 23:2, etc.), as well as the synonymous expression "ask of Elohim" in Jdg 18:5; Jdg 20:18; Sa1 14:37; Sa1 22:13; Ch1 14:10; whereas Moses and Joshua received direct revelations from God. The phrase אל־הכּנעני יעלה, "go up to the Canaanites," is defined more precisely by the following words, "to fight against them;" so that עלה is used here also to denote the campaign against a nation (see at Jos 8:1), without there being any necessity, however, for us to take אל in the sense of על. בתּחלּה עלה signifies "to go up in the beginning," i.e., to open or commence the war; not to hold the commandership in the war, as the Sept., Vulgate, and others render it (see Jdg 10:18, where להלּחם יחל is expressly distinguished from being the chief or leader). Moreover, מי does not mean who? i.e., what person, but, as the answer clearly shows, what tribe? Now a tribe could open the war, and take the lead at the head of the other tribes, but could not be the commander-in-chief. In the present instance, however, Judah did not even enter upon the war at the head of all the tribes, but simply joined with the tribe of Simeon to make a common attack upon the Canaanites in their inheritance. The promise in Jdg 1:2 is the same as that in Jos 6:2; Jos 8:1, etc. "The land" is not merely the land allotted to the tribe of Judah, or Judah's inheritance, as Bertheau supposes, for Judah conquered Jerusalem (Jdg 1:8), which had been allotted to the tribe of Benjamin (Jos 18:28), but the land of Canaan generally, so far as it was still in the possession of the Canaanites and was to be conquered by Judah. The reason why Judah was to commence the hostilities is not to be sought for in the fact that Judah was the most numerous of all the tribes (Rosenmller), but rather in the fact that Judah had already been appointed by the blessing of Jacob (Gen 49:8.) to be the champion of his brethren.


  Judges 1:3


  Judah invited Simeon his brother, i.e., their brother tribe, to take part in the contest. The epithet is applied to Simeon, not because Simeon and Judah, the sons of Jacob, were the children of the same mother, Leah (Gen 29:33, Gen 29:35), but because Simeon's inheritance was within the territory of Judah (Jos 19:1.), so that Simeon was more closely connected with Judah than any of the other tribes. "Come up with me into my lot (into the inheritance that has fallen to me by lot), that we may fight against the Canaanites, and I likewise will go with thee into thy lot. So Simeon went with him," i.e., joined with Judah in making war upon the Canaanites. This request shows that Judah's principal intention was to make war upon and exterminate the Canaanites who remained in his own and Simeon's inheritance. The different expressions employed, come up and go, are to be explained from the simple fact that the whole of Simeon's territory was in the shephelah and Negeb, whereas Judah had received the heart of his possessions upon the mountains.


  Judges 1:4


  "And Judah went up," sc., against the Canaanites, to make war upon them.


  The completion of the sentence is supplied by the context, more especially by Jdg 1:2. So far as the sense is concerned, Rosenmller has given the correct explanation of ויּעל, "Judah entered upon the expedition along with Simeon." "And they smote the Canaanites and the Perizzites in Bezek, 10,000 men." The result of the war is summed up briefly in these words; and then in Jdg 1:5-7 the capture and punishment of the hostile king Adoni-bezek is specially mentioned as being the most important event in the war. The foe is described as consisting of Canaanites and Perizzites, two tribes which have been already named in Gen 13:7 and Gen 34:30 as representing the entire population of Canaan, "the Canaanites" comprising principally those in the lowlands by the Jordan and the Mediterranean (vid., Num 13:29; Jos 11:3), and "the Perizzites" the tribes who dwelt in the mountains (Jos 17:15). On the Perizzites, see Gen 13:7. The place mentioned, Bezek, is only mentioned once more, namely in Sa1 11:8, where it is described as being situated between Gibeah of Saul (see at Jos 18:28) and Jabesh in Gilead. According to the Onom. (s. v. Bezek), there were at that time two places very near together both named Bezek, seventeen Roman miles from Neapolis on the road to Scythopolis, i.e., about seven hours to the north of Nabulus on the road to Beisan. This description is perfectly reconcilable with Sa1 11:8. On the other hand, Clericus (ad h. l.), Rosenmller, and v. Raumer suppose the Bezek mentioned here to have been situated in the territory of Judah; though this cannot be proved, since it is merely based upon an inference drawn from Jdg 1:3, viz., that Judah and Simeon simply attacked the Canaanites in their own allotted territories-an assumption which is very uncertain. There is no necessity, however, to adopt the opposite and erroneous opinion of Bertheau, that the tribes of Judah and Simeon commenced their expedition to the south from the gathering-place of the united tribes at Shechem, and fought the battle with the Canaanitish forces in that region upon this expedition; since Shechem is not described in Josha as the gathering-place of the united tribes, i.e., of the whole of the military force of Israel, and the battle fought with Adoni-bezek did not take place at the time when the tribes prepared to leave Shiloh and march to their own possessions after the casting of the lots was over. The simplest explanation is, that when the tribes of Judah and Simeon prepared to make war upon the Canaanites in the possessions allotted to them, they were threatened or attacked by the forces of the Canaanites collected together by Adoni-bezek, so that they had first of all to turn their arms against this king before they could attack the Canaanites in their own tribe-land. As the precise circumstances connected with the occasion and course of this war have not been recorded, there is nothing to hinder the supposition that Adoni-bezek may have marched from the north against the possession of Benjamin and Judah, possibly with the intention of joining the Canaanites in Jebus, and the Anakim in Hebron and upon the mountains in the south, and then making a combined attack upon the Israelites. This might induce or even compel Judah and Simeon to attack this enemy first of all, and even to pursue him till they overtook him at his capital Bezek, and smote him with all his army. Adoni-bezek, i.e., lord of Bezek, is the official title of this king, whose proper name is unknown.


  In the principal engagement, in which 10,000 Canaanites fell, Adoni-bezek escaped; but he was overtaken in his flight (Jdg 1:6, Jdg 1:7), and so mutilated, by the cutting off of his thumbs and great toes, that he could neither carry arms nor flee. With this cruel treatment, which the Athenians are said to have practised upon the capture Aegynetes (Aelian, var. hist. ii. 9), the Israelites simply executed the just judgment of retribution, as Adoni-bezek was compelled to acknowledge, for the cruelties which he had inflicted upon captives taken by himself. "Seventy kings," he says in Jdg 1:7, "with the thumbs of their hands and feet cut off, were gathering under my table. As I have done, so God hath requited me." מקצּצים ... בּהנות, lit. "cut in the thumbs of their hands and feet" (see Ewald, Lehrb. 284 c.). The object to מלקּטים, "gathering up" (viz., crumbs), is easily supplied from the idea of the verb itself. Gathering up crumbs under the table, like the dogs in Mat 15:27, is a figurative representation of the most shameful treatment and humiliation. "Seventy" is a round number, and is certainly an exaggerated hyperbole here. For even if every town of importance in Canaan had its own king, the fact that, when Joshua conquered the land, he only smote thirty-one kings, is sufficient evidence that there can hardly have been seventy kings to be found in all Canaan. It appears strange, too, that the king of Bezek is not mentioned in connection with the conquest of Canaan under Joshua. Bezek was probably situated more on the side towards the valley of the Jordan, where the Israelites under Joshua did not go. Possibly, too, the culminating point of Adoni-bezek's power, when he conquered so many kings, was before the arrival of the Israelites in Canaan, and it may at that time have begun to decline; so that he did not venture to undertake anything against the combined forces of Israel under Joshua, and it was not till the Israelitish tribes separated to go to their own possessions, that he once more tried the fortunes of war and was defeated. The children of Judah took him with them to Jerusalem, where he died.


  Judges 1:8


  After his defeat, Judah and Simeon went against Jerusalem, and conquered this city and smote it, i.e., its inhabitants, with the edge of the sword, or without quarter (see Gen 34:26), and set the city on fire. בּאשׁ שׁלּח, to set on fire, to give up to the flames, only occurs again in Jdg 20:48; Kg2 8:12, and Psa 74:7. Joshua had already slain the king of Jerusalem and his four allies after the battle at Gibeon (Jos 10:3, Jos 10:18-26), but had not conquered Jerusalem, his capital. This was not done till after Joshua's death, when it was taken by the tribes of Judah and Simeon. But even after this capture, and notwithstanding the fact that it had been set on fire, it did not come into the sole and permanent possession of the Israelites. After the conquerors had advanced still farther, to make war upon the Canaanites in the mountains, in the Negeb, and in the shephelah (vv. 9ff.), the Jebusites took it again and rebuilt it, so that in the following age it was regarded by the Israelites as a foreign city (Jdg 19:11-12). The Benjaminites, to whom Jerusalem had fallen by lot, were no more able to drive out the Jebusites than the Judaeans had been. Consequently they continued to live by the side of the Benjaminites (Jdg 1:21) and the Judaeans (Jos 15:63), who settled, as time rolled on, in this the border city of their possessions; and in the upper town especially, upon the top of Mount Zion, they established themselves so firmly, that they could not be dislodged until David succeeded in wresting this fortress from them, and make the city of Zion the capital of his kingdom (Sa2 5:6.).


  Judges 1:9-15


  After the conquest of Jerusalem, the children of Judah (together with the Simeonites, Jdg 1:3) went down to their own possessions, to make war upon the Canaanites in the mountains, the Negeb, and the shephelah (see at Jos 15:48; Jos 21:33), and to exterminate them. They first of all conquered Hebron and Debir upon the mountains (Jdg 1:10-15), as has already been related in Jos 15:14-19 (see the commentary on this passage). The forms עלּית and תּחתּית (Jdg 1:15), instead of עלּיּות and תּחתּיּות (Jos 15:19), are in the singular, and are construed with the plural form of the feminine גּלּות, because this is used in the sense of the singular, "a spring" (see Ewald, 318, a.).


  Judges 1:16


  The notice respecting the Kenites, that they went up out of the palm-city with the children of Judah into the wilderness of Judah in the south of Arad, and dwelt there with the Judaeans, is introduced here into the account of the wars of the tribe of Judah, because this migration of the Kenites belonged to the time between the conquest of Debir (Jdg 1:12.) and Zephath (Jdg 1:17); and the notice itself was of importance, as forming the intermediate link between Num 10:29., and the later allusions to the Kenites in Jdg 4:11; Jdg 5:24; Sa1 15:6; Sa1 27:10; Sa1 30:29. "The children of the Kenite," i.e., the descendants of Hobab, the brother-in-law of Moses (compare Jdg 4:11, where the name is given, but קין occurs instead of קיני, with Num 10:29), were probably a branch of the Kenites mentioned in Gen 15:19 along with the other tribes of Canaan, which had separated from the other members of its own tribe before the time of Moses and removed to the land of Midian, where Moses met with a hospitable reception from their chief Reguel on his flight from Egypt. These Kenites had accompanied the Israelites to Canaan at the request of Moses (Num 10:29.); and when the Israelites advanced into Canaan itself, they had probably remained as nomads in the neighbourhood of the Jordan near to Jericho, without taking any part in the wars of Joshua. But when the tribe of Judah had exterminated the Canaanites out of Hebron, Debir, and the neighbourhood, after the death of Joshua, they went into the desert of Judah with the Judaeans as they moved farther towards the south; and going to the south-western edge of this desert, to the district on the south of Arad (Tell Arad, see at Num 21:1), they settled there on the border of the steppes of the Negeb (Num 33:40). "The palm-city" was a name given to the city of Jericho, according to Jdg 3:13; Deu 34:3; Ch2 28:15. There is no ground whatever for thinking of some other town of this name in the desert of Arabia, near the palm-forest, φοινικών, of Diod. Sic. (iii. 42) and Strabo (p. 776), as Clericus and Bertheau suppose, even if it could be proved that there was any such town in the neighbourhood. ויּלך, "then he went (the branch of the Kenites just referred to) and dwelt with the people" (of the children of Judah), that is to say, with the people of Israel in the desert of Judah. The subject to ויּלך is קיני, the Kenite, as a tribe.


  Judges 1:17


  Remaining Conquests of the Combined Tribes of Judah and Simeon.—Jdg 1:17.


  Zephath was in the territory of Simeon. This is evident not only from the fact that Hormah (Zephath) had been allotted to the tribe of Simeon (compare Jos 19:4 with Jos 15:30), but also from the words, "Judah went with Simeon his brother," which point back to Jdg 1:3, and express the thought that Judah went with Simeon into his territory to drive out the Canaanites who were still to be found there. Going southwards from Debir, Judah and Simeon smote the Canaanites at Zephath on the southern boundary of Canaan, and executed the ban upon this town, from which it received the name of Hormah, i.e., banning. The town has been preserved in the ruins of Septa, on the south of Khalasa or Elusa (see at Jos 12:14). In the passage mentioned, the king of Hormah or Zephath is named among the kings who were slain by Joshua. It does not follow from this, however, that Joshua must necessarily have conquered his capital Zephath; the king of Jerusalem was also smitten by Joshua and slain, without Jerusalem itself being taken at that time. But even if Zephath were taken by the Israelites, as soon as the Israelitish army had withdrawn, the Canaanites there might have taken possession of the town again; so that, like many other Canaanitish towns, it had to be conquered again after Joshua's death (see the commentary on Num 21:2-3). There is not much probability in this conjecture, however, for the simple reason that the ban pronounced by Moses upon the country of the king of Arad (Num 21:2) was carried out now for the first time by Judah and Simeon upon the town of Zephath, which formed a part of it. If Joshua had conquered it, he would certainly have executed the ban upon it. The name Hormah, which was already given to Zephath in Jos 15:30 and Jos 19:4, is no proof to the contrary, since it may be used proleptically there. In any case, the infliction of the ban upon this town can only be explained from the fact that Moses had pronounced the ban upon all the towns of the king of Arad.


  Judges 1:18-21


  From the Negeb Judah turned into the shephelah, and took the three principal cities of the Philistines along the line of coast, viz., Gaza, Askelon, and Ekron, with their territory. The order in which the names of the captured cities occur is a proof that the conquest took place from the south. First of all Gaza, the southernmost of all the towns of the Philistines, the present Guzzeh; then Askelon (Ashkuln), which is five hours to the north of Gaza; and lastly Ekron, the most northerly of the five towns of the Philistines, the present Akr (see at Jos 13:3). The other two, Ashdod and Gath, do not appear to have been conquered at that time. And even those that were conquered, the Judaeans were unable to hold long. In the time of Samson they were all of them in the hands of the Philistines again (see Jdg 14:19; Jdg 16:1.; Sa1 5:10, etc.).—In Jdg 1:19 we have a brief summary of the results of the contests for the possession of the land. "Jehovah was with Judah;" and with His help they took possession of the mountains. And they did nothing more; "for the inhabitants of the plain they were unable to exterminate, because they had iron chariots." הורישׁ has two different meanings in the two clauses: first (ויּרשׁ), to seize upon a possession which has been vacated by the expulsion or destruction of its former inhabitants; and secondly (להורישׁ, with the accusative, of the inhabitants), to drive or exterminate them out of their possessions-a meaning which is derived from the earlier signification of making it an emptied possession (see Exo 34:24; Num 32:21, etc.). "The mountain" here includes the south-land (the Negeb), as the only distinction is between mountains and plain. "The valley" is the shephelah (Jdg 1:9). להורישׁ לא, he was not (able) to drive out. The construction may be explained from the fact that לא is to be taken independently here as in Amo 6:10, in the same sense in which אין before the infinitive is used in later writings (Ch2 5:11; Est 4:2; Est 8:8; Ecc 3:14 : see Ges. 132-3, anm. 1; Ewald, 237, e.). On the iron chariots, i.e., the chariots tipped with iron, see at Jos 17:16.—To this there is appended, in v. 20, the statement that "they gave Hebron unto Caleb," etc., which already occurred in Jos 15:13-14, and was there explained; and also in Jdg 1:12 the remark, that the Benjaminites did not drive out the Jebusite who dwelt in Jerusalem, which is so far in place here, that it shows, on the one hand, that the children of Judah did not bring Jerusalem into the undisputed possession of the Israelites through this conquest, and, on the other hand, that it was not their intention to diminish the inheritance of Benjamin by the conquest of Jerusalem, and they had not taken the city for themselves. For further remarks, see at Jdg 1:8.


  The hostile attacks of the other tribes upon the Canaanites who remained in the land are briefly summed up in Jdg 1:22-36. Of these the taking of Bethel is more fully described in Jdg 1:22-26. Besides this, nothing more is given than the list of the towns in the territories of western Manasseh (Jdg 1:27, Jdg 1:28), Ephraim (Jdg 1:29), Zebulun (Jdg 1:30), Asher (Jdg 1:31, Jdg 1:32), Naphtali (Jdg 1:33), and Dan (Jdg 1:34, Jdg 1:35), out of which the Canaanites were not exterminated by these tribes. Issachar is omitted; hardly, however, because that tribe made no attempt to disturb the Canaanites, as Bertheau supposes, but rather because none of its towns remained in the hands of the Canaanites.


  Judges 1:22


  Like Judah, so also ("they also," referring back to Jdg 1:2, Jdg 1:3) did the house of Joseph (Ephraim and western Manasseh) renew the hostilities with the Canaanites who were left in their territory after the death of Joshua. The children of Joseph went up against Bethel, and Jehovah was with them, so that they were able to conquer the city. Bethel had indeed been assigned to the tribe of Benjamin (Jos 18:22), but it was situated on the southern boundary of the tribe-land of Ephraim (Jos 16:2; Jos 18:13); so that the tribe of Joseph could not tolerate the Canaanites in this border town, if it would defend its own territory against them, and purge it entirely of them. This is a sufficient explanation of the fact that this one conquest is mentioned, and this only, without there being any necessity to seek for the reason, as Bertheau does, in the circumstance that the town of Bethel came into such significant prominence in the later history of Israel, and attained the same importance in many respects in relation to the northern tribes, as that which Jerusalem attained in relation to the southern. For the fact that nothing more is said about the other conquests of the children of Joseph, may be explained simply enough on the supposition that they did not succeed in rooting out the Canaanites from the other fortified towns in their possessions; and therefore there was nothing to record about any further conquests, as the result of their hostilities was merely this, that they did not drive the Canaanites out of the towns named in Jdg 1:27, Jdg 1:29, but simply made them tributary. יתירוּ, they had it explored, or spied out. תּוּר is construed with בּ here, because the spying laid hold, as it were, of its object. Bethel, formerly Luz, now Beitin: see at Gen 28:19 and Jos 7:2.


  Judges 1:24


  And the watchmen (i.e., the spies sent out to explore Bethel) saw a man coming out of the town, and got him to show them the entrance into it, under a promise that they would show him favour, i.e., would spare the lives of himself and his family (see Jos 2:12-13); whereupon they took the town and smote it without quarter, according to the law in Deu 20:16-17, letting none but the man and his family go. By "the entrance into the city" we are not to understand the gate of the town, but the way or mode by which they could get into the town, which was no doubt fortified.


  Judges 1:26


  The man whom they had permitted to go free, went with his family into the land of the Hittites, and there built a town, to which he gave the name of his earlier abode, viz., Luz. The situation of this Luz is altogether unknown. Even the situation of the land of the Hittites cannot be more precisely determined; for we find Hittites at Hebron in the times of Abraham and Moses (Gen 23), and also upon the mountains of Palestine (Num 13:29), and at a later period on the north-east of Canaan on the borders of Syria (Kg1 10:29). That the Hittites were one of the most numerous and widespread of the tribes of the Canaanites, is evident from the fact that, in Jos 1:4, the Canaanites generally are described as Hittites.


  Judges 1:27


  Manasseh did not root out the Canaanites from the towns which had been allotted to it in the territory of Asher and Issachar (Jos 17:11), but simply made them tributary. וגו בּית־שׁאן הורישׁ לא, considered by itself, might be rendered: "Manasseh did not take possession of Bethshean," etc. But as we find, in the further enumeration, the inhabitants of the towns mentioned instead of the towns themselves, we must take הורישׁ in the sense of rooting out, driving out of their possessions, which is the only rendering applicable in Jdg 1:28; and thus, according to a very frequent metonymy, must understand by the towns the inhabitants of the towns. "Manasseh did not exterminate Bethshean," i.e., the inhabitants of Bethshean, etc. All the towns mentioned here have already been mentioned in Jos 17:11, the only difference being, that they are not placed in exactly the same order, and that Endor is mentioned there after Dor; whereas here it has no doubt fallen out through a copyist's error, as the Manassites, according to Jos 17:12-13, did not exterminate the Canaanites from all the towns mentioned there. The change in the order in which the towns occur,—Taanach being placed next to Bethshean, whereas in Joshua Bethshean is followed by Ibleam, which is placed last but one in the present list,—may be explained on the supposition, that in Jos 17:11, Endor, Taanach, and Megiddo are placed together, as forming a triple league, of which the author of our book has taken no notice. Nearly all these towns were in the plain of Jezreel, or in the immediate neighbourhood of the great commercial roads which ran from the coast of the Mediterranean to Damascus and central Asia. The Canaanites no doubt brought all their strength to bear upon the defence of these roads; and in this their war-chariots, against which Israel could do nothing in the plain of Jezreel, were of the greatest service (see Jdg 1:19; Jos 17:16). For further particulars respecting the situation of the different towns, see at Jos 17:11. Dor only was on the coast of the Mediterranean (see at Jos 11:2), and being a commercial emporium of the Phoenicians, would certainly be strongly fortified, and very difficult to conquer.


  Judges 1:28


  As the Israelites grew strong, they made serfs of the Canaanites (see at Gen 49:15). When this took place is not stated; but at all events, it was only done gradually in the course of the epoch of the judges, and not for the first time during the reign of Solomon, as Bertheau supposes on the ground of Kg1 9:20-22 and Kg1 4:12, without considering that even in the time of David the Israelites had already attained the highest power they ever possessed, and that there is nothing at variance with this in Kg1 4:12 and Kg1 9:20-22. For it by no means follows, from the appointment of a prefect by Solomon over the districts of Taanach, Megiddo, and Bethshean (Kg1 4:12), that these districts had only been conquered by Solomon a short time before, when we bear in mind that Solomon appointed twelve such prefects over all Israel, to remit in regular order the national payments that were required for the maintenance of the regal court. Nor does it follow, that because Solomon employed the descendants of the Canaanites who were left in the land as tributary labourers in the erection of his great buildings, therefore he was the first who succeeded in compelling those Canaanites who were not exterminated when the land was conquered by Joshua, to pay tribute to the different tribes of Israel.


  Judges 1:29


  Ephraim did not root out the Canaanites in Gezer (Jdg 1:29), as has already been stated in Jos 16:10.


  Judges 1:30


  Zebulun did not root out the Canaanites in Kitron and Nahalol.


  Judges 1:31-32


  Asher did not root out those in Acco, etc. Acco: a seaport town to the north of Carmel, on the bay which is called by its name; it is called Ake by Josephus, Diod. Sic., and Pliny, and was afterwards named Ptolemais from one of the Ptolemys (1 Macc. 5:15, 21; 10:1, etc.; Act 21:7). The Arabs called it Akka, and this was corrupted by the crusaders into Acker or Acre. During the crusades it was a very flourishing maritime and commercial town; but it subsequently fell into decay, and at the present time has a population of about 5000, composed of Mussulmans, Druses, and Christians (see C. v. Raumer, Pal. p. 119; Rob. Bibl. Res.; and Ritter, Erdk. xvi. pp. 725ff.). Sidon, now Saida: see at Jos 11:8. Achlab is only mentioned here, and is not known. Achzib, i.e., Ecdippa: see at Jos 19:29. Helbah is unknown. Aphek is the present Afkah: see Jos 13:4; Jos 19:30. Rehob is unknown: see at Jos 19:28, Jos 19:30. As seven out of the twenty-two towns of Asher (Jos 19:30) remained in the hands of the Canaanites, including such important places as Acco and Sidon, it is not stated in Jdg 1:32, as in Jdg 1:29, Jdg 1:30, that "the Canaanites dwelt among them," but that "the Asherites dwelt among the Canaanites," to show that the Canaanites held the upper hand. And for this reason the expression "they became tributaries" (Jdg 1:30, Jdg 1:35, etc.) is also omitted.


  Judges 1:33


  Naphtali did not root out the inhabitants of Beth-shemesh and Beth-anath, two fortified towns, the situation of which is still unknown (see at Jos 19:38); so that this tribe also dwelt among the Canaanites, but did not make them tributary.


  Judges 1:34-35


  Still less were the Danites able to drive the Canaanites out of their inheritance. On the contrary, the Amorites forced Dan up into the mountains, and would not suffer them to come down into the plain. But the territory allotted to the Danytes was almost all in the plain (see at Jos 19:40). If, therefore, they were forced out of that, they were almost entirely excluded from their inheritance. The Amorites emboldened themselves (see at Deu 1:5) to dwell in Har-cheres, Ajalon, and Shaalbim. On the last two places see Jos 19:42, where Ir-shemesh is also mentioned. This combination, and still more the meaning of the names Har-cheres, i.e., sun-mountain, and Ir-shemesh, i.e., sun-town, make the conjecture a very probable one, that Har-cheres is only another name for Ir-shemesh, i.e., the present Ain Shems (see at Jos 15:10, and Rob. Pal. iii. pp. 17, 18). This pressure on the part of the Amorites induced a portion of the Danites to emigrate, and seek for an inheritance in the north of Palestine (see Judg 18). On the other hand, the Amorites were gradually made tributary by the powerful tribes of Ephraim and Manasseh, who bounded Dan on the north. "The hand of the house of Joseph lay heavy," sc., upon the Amorites in the towns already named on the borders of Ephraim. For the expression itself, comp. Sa1 5:6; Psa 32:4.


  Judges 1:36


  In order to explain the supremacy of the Amorites in the territory of Dan, a short notice is added concerning their extension in the south of Palestine. "The territory of the Amorites was," i.e., extended (viz., at the time of the conquest of Canaan by the Israelites), "from the ascent of Akrabbim, from the rock onwards and farther up." Maaleh-Akrabbim (ascensus scorpiorum) was the sharply projecting line of cliffs which intersected the Ghor below the Dead Sea, and formed the southern boundary of the promised land (see at Num 34:4 and Jos 15:2-3). מהסּלע, from the rock, is not doubt given as a second point upon the boundary of the Amoritish territory, as the repetition of the מן clearly shows, notwithstanding the omission of the copula ו. הסּלע, the rock, is supposed by the majority of commentators to refer to the city of Petra, the ruins of which are still to be seen in the Wady Musa (see Burckhardt, Syr. pp. 703ff.; Rob. Pal. ii. pp. 573ff., iii. 653), and which is distinctly mentioned in Kg2 14:7 under the name of הסּלע, and in Isa 16:1 is called simply סלע. Petra is to the southeast of the Scorpion heights. Consequently, with this rendering the following word ומעלה (and upward) would have to be taken in the sense of ulterius (and beyond), and Rosenmller's explanation would be the correct one: "The Amorites not only extended as far as the town of Petra, or inhabited it, but they even carried their dwellings beyond this towards the tops of those southern mountains." But a description of the territory of the Amorites in its southern extension into Arabia Petraea does not suit the context of the verse, the object of which is to explain how it was that the Amorites were in a condition to force back the Danites out of the plain into the mountains, to say nothing of the fact that it is questionable whether the Amorites ever really spread so far, for which we have neither scriptural testimony nor evidence of any other kind. On this ground even Bertheau has taken ומעלה as denoting the direction upwards, i.e., towards the north, which unquestionably suits the usage of מעלה as well as the context of the passage. But it is by no means in harmony with this to understand הסּלע as referring to Petra; for in that case we should have two boundary points mentioned, the second of which was farther south than the first. Now a historian who had any acquaintance with the topography, would never have described the extent of the Amoritish territory from south to north in such a way as this, commencing with the Scorpion heights on the north, then passing to Petra, which was farther south, and stating that from this point the territory extended farther towards the north. If ומעלה therefore refers to the extension of the territory of the Amorites in a northerly direction, the expression "from the rock" cannot be understood as relating to the city of Petra, but must denote some other locality well known to the Israelites by that name. Such a locality there undoubtedly was in the rock in the desert of Zin, which had become celebrated through the events that took place at the water of strife (Num 20:8, Num 20:10), and to which in all probability this expression refers. The rock in question was at the south-west corner of Canaan, on the southern edge of the Rakhma plateau, to which the mountains of the Amorites extended on the south-west (comp. Num 14:25, Num 14:44-45, with Deu 1:44). And this would be very appropriately mentioned here as the south-western boundary of the Amorites, in connection with the Scorpion heights as their south-eastern boundary, for the purpose of giving the southern boundary of the Amorites in its full extent from east to west.


  Judges 2


  Judges 2:1


  The Angel of the Lord at Bochim.—To the cursory survey of the attitude which the tribes of Israel assumed towards the Canaanites who still remained in their inheritances, there is appended an account of the appearance of the angel of the Lord, who announced to the people the punishment of God for their breach of the covenant, of which they had been guilty through their failure to exterminate the Canaanites. This theophany is most intimately connected with the facts grouped together in Judg 1, since the design and significance of the historical survey given there are only to be learned from the reproof of the angel; and since both of them have the same aphoristic character, being restricted to the essential facts without entering minutely into any of the attendant details, very much is left in obscurity. This applies more particularly to the statement in Jdg 2:1, "Then the angel of Jehovah came up from Gilgal to Bochim." The "angel of Jehovah" is not a prophet, or some other earthly messenger of Jehovah, either Phinehas or Joshua, as the Targums, the Rabbins, Bertheau, and others assume, but the angel of the Lord who is of one essence with God. In the simple historical narrative a prophet is never called Maleach Jehovah. The prophets are always called either נביא or נביא אישׁ, as in Jdg 6:8, or else "man of God," as in Kg1 12:22; Kg1 13:1, etc.; and Hag 1:13 and Mal 3:1 cannot be adduced as proofs to the contrary, because in both these passages the purely appellative meaning of the word Maleach is established beyond all question by the context itself. Moreover, no prophet ever identifies himself so entirely with God as the angel of Jehovah does here. The prophets always distinguish between themselves and Jehovah, by introducing their words with the declaration "thus saith Jehovah," as the prophet mentioned in Jdg 6:8 is said to have done. On the other hand, it is affirmed that no angel mentioned in the historical books is ever said to have addressed the whole nation, or to have passed from one place to another. But even if it had been a prophet who was speaking, we could not possibly understand his speaking to the whole nation, or "to all the children of Israel," as signifying that he spoke directly to the 600,000 men of Israel, but simply as an address delivered to the whole nation in the persons of its heads or representatives. Thus Joshua spoke to "all the people" (Jos 24:2), though only the elders of Israel and its heads were assembled round him (Jos 24:1). And so an angel, or "the angel of the Lord," might also speak to the heads of the nation, when his message had reference to all the people. And there was nothing in the fact of his coming up from Gilgal to Bochim that was at all at variance with the nature of the angel. When the angel of the Lord appeared to Gideon, it is stated in Jdg 6:11 that he came and sat under the terebinth at Ophra; and in the same way the appearance of the angel of the Lord at Bochim might just as naturally be described as coming up to Bochim. The only thing that strikes us as peculiar is his coming up "from Gilgal." This statement must be intimately connected with the mission of the angel, and therefore must contain something more than a simply literal notice concerning his travelling from one place to another. We are not to conclude, however, that the angel of the Lord came from Gilgal, because this town was the gathering-place of the congregation in Joshua's time. Apart altogether from the question discussed in Jos 8:34 as to the situation of Gilgal in the different passages of the book of Joshua, such a view as this is overthrown by the circumstance that after the erection of the tabernacle at Shiloh, and during the division of the land, it was not Gilgal but Shiloh which formed the gathering-place of the congregation when the casting of the lots was finished (Jos 18:1, Jos 18:10).


  We cannot agree with H. Witsius, therefore, who says in his Miscell. ss. (i. p. 170, ed. 1736) that "he came from that place, where he had remained for a long time to guard the camp, and where he was thought to be tarrying still;" but must rather assume that his coming up from Gilgal is closely connected with the appearance of the angel-prince, as described in Jos 5:13, to announce to Joshua the fall of Jericho after the circumcision of the people at Gilgal. Just as on that occasion, when Israel had just entered into the true covenant relation to the Lord by circumcision, and was preparing for the conquest of Canaan, the angel of the Lord appeared to Joshua as the prince of the army of Jehovah, to ensure him of the taking of Jericho; so here after the entrance of the tribes of Israel into their inheritances, when they were beginning to make peace with the remaining Canaanites, and instead of rooting them out were content to make them tributary, the angel of the Lord appeared to the people, to make known to all the children of Israel that by such intercourse with the Canaanites they had broken the covenant of the Lord, and to foretell the punishment which would follow this transgression of the covenant. By the fact, therefore, that he came up from Gilgal, it is distinctly shown that the same angel who gave the whole of Canaan into the hands of the Israelites when Jericho fell, had appeared to them again at Bochim, to make known to them the purposes of God in consequence of their disobedience to the commands of the Lord. How very far it was from being the author's intention to give simply a geographical notice, is also evident from the fact that he merely describes the place where this appearance occurred by the name which was given to it in consequence of the event, viz., Bochim, i.e., weepers. The situation of this place is altogether unknown. The rendering of the lxx, ἐπὶ τὸν Κλαυθμῶνα καὶ ἐπὶ Βαιθὴλ καὶ ἐπὶ τὸν οἶκον Ἰσραήλ, gives no clue whatever; for τὸν Κλαυθμῶνα merely arises from a confusion of בּכים with בּכאים in Sa2 5:23, which the lxx have also rendered Κλαυθμών, and ἐπὶ τὸν Βαιθήλ κ.τ.λ. is an arbitrary interpolation of the translators themselves, who supposed Bochim to be in the neighbourhood of Bethel, "in all probability merely because they though of Allon-bachuth, the oak of weeping, at Bethel, which is mentioned in Gen 35:8" (Bertheau). With regard to the piska in the middle of the verse, see the remarks on Jos 4:1. In his address the angel of the Lord identifies himself with Jehovah (as in Jos 5:14 compared with Jos 6:2), by describing himself as having made them to go up out of Egypt and brought them into the land which He sware unto their fathers. There is something very striking in the use of the imperfect אעלה in the place of the perfect (cf. Jdg 6:8), as the substance of the address and the continuation of it in the historical tense ואביא and ואמר require the preterite. The imperfect is only to be explained on the supposition that it is occasioned by the imperf. consec. which follows immediately afterwards and reacts through its proximity. "I will not break my covenant for ever," i.e., will keep what I promised when making the covenant, viz., that I would endow Israel with blessings and salvation, if they for their part would observe the covenant duties into which they had entered (see Exo 19:5.), and obey the commandments of the Lord. Among these was the commandment to enter into no alliance with the inhabitants of that land, viz., the Canaanites (see Exo 23:32-33; Exo 34:12-13, Exo 34:15-16; Deu 7:2.; Jos 23:12). "Destroy their altars:" taken verbatim from Exo 34:13; Deu 7:5. The words "and ye have not hearkened to my voice" recall to mind Exo 19:5. "What have ye done" (מה־זּאת, literally "what is this that ye have done") sc., in sparing the Canaanites and tolerating their altars?


  Judges 2:3


  "And I also have said to you:" these words point to the threat already expressed in Num 33:55; Jos 23:13, in the event of their not fulfilling the command of God, which threat the Lord would now fulfil. From the passages mentioned, we may also explain the expression לצדּים לכם והיוּ, they shall be in your sides, i.e., thorns in your sides. לצדּים is an abbreviated expression for בּצדּיכם לצנינים in Num 33:55, so that there is no necessity for the conjecture that it stands for לצרים. The last clause of Jdg 2:3 is formed after Exo 23:33.


  Judges 2:4


  The people broke out into loud weeping on account of this reproof. And since the weeping, from which the place received the name of Bochim, was a sign of their grief on account of their sin, this grief led on to such repentance that "they sacrificed there unto the Lord," no doubt presenting sin-offerings and burnt-offerings, that they might obtain mercy and the forgiveness of their sins. It does not follow from this sacrifice, however, that the tabernacle or the ark of the covenant was to be found at Bochim. In any place where the Lord appeared to His people, sacrifices might be offered to Him (see Jdg 6:20, Jdg 6:26, Jdg 6:28; Jdg 13:16.; Sa2 24:25, and the commentary of Deu 12:5). On the other hand, it does follow from the sacrifice at Bochim, where there was no sanctuary of Jehovah, that the person who appeared to the people was not a prophet, nor even an ordinary angel, but the angel of the Lord, who is essentially one with Jehovah.


  Judges 2:6


  The account of this development of the covenant nation, which commenced after the death of Joshua and his contemporaries, is attached to the book of Joshua by a simple repetition of the closing verses of that book (Jos 24:28-31) in Jdg 2:6-10, with a few unimportant differences, not only to form a link between Josha and Jdg 2:11, and to resume the thread of the history which was broken off by the summary just given of the results of the wars between the Israelites and Canaanites (Bertheau), but rather to bring out sharply and clearly the contrast between the age that was past and the period of the Israelitish history that was just about to commence. The vav consec. attached to וישׁלּח expresses the order of thought and not of time. The apostasy of the new generation from the Lord (Jdg 2:10.) was a necessary consequence of the attitude of Israel to the Canaanites who were left in the land, as described in Judg 1:1-2:5. This thought is indicated by the vav consec. in וישׁלּח; so that the meaning of Jdg 2:6. as expressed in our ordinary phraseology would be as follows: Now when Joshua had dismissed the people, and the children of Israel had gone every one to his own inheritance to take possession of the land, the people served the Lord as long as Joshua and the elders who survived him were alive; but when Joshua was dead, and that generation (which was contemporaneous with him) had been gathered to its fathers, there rose up another generation after them which knew not the Lord, and also (knew not) the work which He had done to Israel. On the death and burial of Joshua, see at Jos 24:29-30. "Gathered unto their fathers" corresponds to "gathered to his people" in the Pentateuch (Gen 25:8, Gen 25:17; Gen 35:29; Gen 49:29, Gen 49:33, etc.: see at Gen 25:8). They "knew not the Lord," sc., from seeing or experiencing His wonderful deeds, which the contemporaries of Joshua and Moses had seen and experienced.


  In the general survey of the times of the judges, commencing at Jdg 2:11, the falling away of the Israelites from the Lord is mentioned first of all, and at the same time it is distinctly shown how neither the chastisements inflicted upon them by God at the hands of hostile nations, nor the sending of judges to set them free from the hostile oppression, availed to turn them from their idolatry (Jdg 2:11-19). This is followed by the determination of God to tempt and chastise the sinful nation by not driving away the remaining Canaanites (Jdg 2:20-23); and lastly, the account concludes with an enumeration of the tribes that still remained, and the attitude of Israel towards them (Jdg 3:1-6).


  Judges 2:11


  Repeated Falling Away of the People from the Lord.—Jdg 2:11-13. The Israelites did what was evil in the eyes of the Lord (what was displeasing to the Lord); they served Baalim. The plural Baalim is a general term employed to denote all false deities, and is synonymous with the expression "other gods" in the clause "other gods of the gods of the nations round about them" (the Israelites). This use of the term Baalim arose from the fact that Baal was the chief male deity of the Canaanites and all the nations of Hither Asia, and was simply worshipped by the different nations with peculiar modifications, and therefore designated by various distinctive epithets. In Jdg 2:12 this apostasy is more minutely described as forsaking Jehovah the God of their fathers, to whom they were indebted for the greatest blessing, viz., their deliverance out of Egypt, and following other gods of the heathen nations that were round about them (taken verbatim from Deu 6:14, and Deu 13:7-8), and worshipping them. In this way they provoked the Lord to anger (cf. Deu 4:25; Deu 9:18, etc.).


  Judges 2:13


  Thus they forsook Jehovah, and served Baal and the Asthartes. In this case the singular Baal is connected with the plural Ashtaroth, because the male deities of all the Canaanitish nations, and those that bordered upon Canaan, were in their nature one and the same deity, viz., Baal, a sun-god, and as such the vehicle and source of physical life, and of the generative and reproductive power of nature, which was regarded as an effluence from its own being (see Movers, Relig. der Phnizier, pp. 184ff., and J. G. Mller in Herzog's Cyclopaedia). "Ashtaroth, from the singular Ashtoreth, which only occurs again in Kg1 11:5, Kg1 11:33, and Kg2 23:13, in connection with the Sidonian Astharte, was the general name used to denote the leading female deity of the Canaanitish tribes, a moon-goddess, who was worshipped as the feminine principle of nature embodied in the pure moon-light, and its influence upon terrestrial life. It corresponded to the Greek Aphrodite, whose celebrated temple at Askalon is described in Herod. i. 105. In Jdg 3:7, Asheroth is used as equivalent to Ashtaroth, which is used here, Jdg 10:6; Sa1 7:4; Sa1 12:10. The name Asheroth was transferred to the deity itself from the idols of this goddess, which generally consisted of wooden columns, and are called Asherim in Exo 34:13; Deu 7:5; Deu 12:3; Deu 16:21. On the other hand, the word Ashtoreth is without any traceable etymology in the Semitic dialects, and was probably derived from Upper Asia, being connected with a Persian word signifying a star, and synonymous with Ἀστροάρχη, the star-queen of Sabaeism (see Ges. Thes. pp. 1083-4; Movers, p. 606; and Mller, ut sup.).


  With regard to the nature of the Baal and Astharte worship, into which the Israelites fell not long after the death of Joshua, and in which they continued henceforth to sink deeper and deeper, it is evident form the more precise allusions contained in the history of Gideon, that it did not consist of direct opposition to the worship of Jehovah, or involve any formal rejection of Jehovah, but that it was simply an admixture of the worship of Jehovah with the heathen or Canaanitish nature-worship. Not only was the ephod which Gideon caused to be made in his native town of Ophrah, and after which all Israel went a whoring (Jdg 8:27), an imitation of the high priest's ephod in the worship of Jehovah; but the worship of Baal-berith at Shechem, after which the Israelites went a whoring again when Gideon was dead (Jdg 8:33), was simply a corruption of the worship of Jehovah, in which Baal was put in the place of Jehovah and worshipped in a similar way, as we may clearly see from Jdg 9:27. The worship of Jehovah could even be outwardly continued in connection with this idolatrous worship. Just as in the case of these nations in the midst of which the Israelites lived, the mutual recognition of their different deities and religions was manifested in the fact that they all called their supreme deity by the same name, Baal, and simply adopted some other epithet by which to define the distinctive peculiarities of each; so the Israelites also imagined that they could worship the Baals of the powerful nations round about them along with Jehovah their covenant God, especially if they worshipped them in the same manner as their covenant God. This will serve to explain the rapid and constantly repeated falling away of the Israelites from Jehovah into Baal-worship, at the very time when the worship of Jehovah was stedfastly continued at the tabernacle in accordance with the commands of the law. The Israelites simply followed the lead and example of their heathen neighbours. Just as the heathen were tolerant with regard to the recognition of the deities of other nations, and did not refuse to extend this recognition even to Jehovah the God of Israel, so the Israelites were also tolerant towards the Baals of the neighbouring nations, whose sensuous nature-worship was more grateful to the corrupt heart of man than the spiritual Jehovah-religion, with its solemn demands for sanctification of life. But this syncretism, which was not only reconcilable with polytheism, but actually rooted in its very nature, was altogether irreconcilable with the nature of true religion. For if Jehovah is the only true God, and there are no other gods besides or beside Him, then the purity and holiness of His nature is not only disturbed, but altogether distorted, by any admixture of His worship with the worship of idols or of the objects of nature, the true God being turned into an idol, and Jehovah degraded into Baal. Looking closely into the matter, therefore, the mixture of the Canaanitish worship of Baal with the worship of Jehovah was actually forsaking Jehovah and serving other gods, as the prophetic author of this book pronounces it. It was just the same with the worship of Baal in the kingdom of the ten tribes, which was condemned by the prophets Hosea and Amos (see Hengstenberg, Christology, i. pp. 168ff., Eng. trans.).


  Judges 2:14


  On account of this idolatrous worship, the anger of the Lord burned against Israel, so that He gave them up into the hands of spoilers that spoiled them, and sold them into the hands of their enemies. שׁסים from שׁסה, alternated with שׁסס in ישׁסּוּ, to plunder. This word is not met with in the Pentateuch, whereas מכר, to sell, occurs in Deu 32:30, in the sense of giving helplessly up to the foe. "They could no longer stand before their enemies," as they had done under Joshua, and in fact as long as Israel continued faithful to the Lord; so that now, instead of the promise contained in Lev 26:7-8, being fulfilled, the threat contained in Lev 26:17 was carried into execution. "Whithersoever they went out," i.e., in every expedition, every attack that they made upon their enemies, "the hand of Jehovah was against them for evil, as He had said" (Lev 26:17, Lev 26:36; Deu 28:25), and "had sworn unto them." There is no express oath mentioned either in Lev 26 or Deut 28; it is implied therefore in the nature of the case, or in virtute verborum, as Seb. Schmidt affirms, inasmuch as the threats themselves were words of the true and holy God. מאד להם ויּצר, "and it became to them very narrow," i.e., they came into great straits.


  Judges 2:16


  But the Lord did not rest content with this. He did still more. "He raised up judges who delivered them out of the hand of their plunderers," to excite them to love in return by this manifestation of His love and mercy, and to induce them to repent. But "they did not hearken even to their judges," namely, so as not to fall back again into idolatry, which the judge had endeavoured to suppress. This limitation of the words is supported by the context, viz., by a comparison of Jdg 2:18, Jdg 2:19.—"But (כּי after a negative clause) they went a whoring after other gods (for the application of this expression to the spiritual adultery of idolatrous worship, see Exo 34:15), and turned quickly away (vid., Exo 32:8) from the way which their fathers walked in, to hearken to the commandments of the Lord," i.e., from the way of obedience to the divine commands. "They did not so" (or what was right) sc., as their fathers under Joshua had done (cf. Jdg 2:7).


  Judges 2:18


  "And when the Lord raised them up judges, and was with the judge, and delivered them out of the hand of their enemies all the days of the judge (i.e., as long as the judge was living), because the Lord had compassion upon their sighing, by reason of them that oppressed them, and vexed them (דּחק only occurs again as a verb in Joe 2:8): it came to pass when the judge was dead, that they returned and acted more corruptly than their fathers," i.e., they turned again to idolatry even more grievously than their fathers had done under the previous judges. "They did not let fall from their deeds," i.e., they did not cease from their evil deeds, and "from their stiff-necked way." קשׁה, hard, is to be understood as in Exo 32:9 and Exo 33:3, where Israel is called a hard-necked people which did not bend under obedience to the commandments of God.


  Judges 2:20


  Chastisement of the Rebellious Nation.—Jdg 2:20, Jdg 2:21. On account of this idolatry, which was not only constantly repeated, but continued to grow worse and worse, the anger of the Lord burned so fiercely against Israel, that He determined to destroy no more of the nations which Joshua had left when he died, before the people that had broken His covenant. In order to set forth this divine purpose most distinctly, it is thrown into the form of a sentence uttered by God through the expression וגו ויּאמר. The Lord said, "Because this people has transgressed my covenant, ... I also will no longer keep my covenant promise (Exo 23:23, Exo 23:27., Exo 34:10.), and will no more drive out any of the remaining Canaanites before them" (see Jos 23:13).


  Judges 2:22


  The purpose of God in this resolution was "to prove Israel through them (the tribes that were not exterminated), whether they (the Israelites) would keep the way of the Lord to walk therein (cf. Deu 8:2), as their fathers did keep it, or not." נסּות למען is not dependent upon the verb עזב, as Studer supposes, which yields no fitting sense; nor can the clause be separated from the preceding one, as Bertheau suggests, and connected as a protasis with Jdg 2:23 (this would be a thoroughly unnatural construction, for which Isa 45:4 does not furnish any true parallel); but the clause is attached in the simplest possible manner to the main thought in Jdg 2:20, Jdg 2:21, that is to say, to the words "and He said" in Jdg 2:20 : Jehovah said, i.e., resolved, that He would not exterminate the remaining nations any further, to tempt Israel through them. The plural בּם, in the place of the singular בּהּ, which the foregoing דּרך requires, is to be regarded as a constructio ad sensum, i.e., to be attributed to the fact, that keeping the way of God really consists in observing the commandments of God, and that this was the thought which floated before the writer's mind. The thought expressed in this verse, that Jehovah would not exterminate the Canaanites before Israel any more, to try them whether they would keep His commandments, just as He had previously caused the people whom He brought out of Egypt to wander in the wilderness for forty years with the very same intention (Deu 8:2), is not at variance with the design of God, expressed in Exo 23:29-30, and Deu 7:22, not to exterminate the Canaanites all at once, lest the land should become waste, and the wild beasts multiply therein, nor yet with the motive assigned in Jdg 3:1-2. For the determination not to exterminate the Canaanite sin one single year, was a different thing from the purpose of God to suspend their gradual extermination altogether. The former purpose had immediate regard to the well-being of Israel; the latter, on the contrary, was primarily intended as a chastisement for its transgression of the covenants, although even this chastisement was intended to lead the rebellious nation to repentance, and promote its prosperity by a true conversion to the Lord. And the motive assigned in Jdg 2:2 is in perfect harmony with this intention, as our explanation of this passage will clearly show.


  Judges 2:23


  In consequence of this resolution, the Lord let these tribes (those mentioned in Jdg 3:3) remain at rest, i.e., quietly, in the land, without exterminating them rapidly. The expression מהר, hastily, quickly, i.e., according to the distinct words of the following clause, through and under Joshua, appears strange after what has gone before. For what is threatened in Jdg 2:21 is not the suspension of rapid extermination, but of any further extermination. This threat, therefore, is so far limited by the word "hastily," as to signify that the Lord would not exterminate any more of these nations so long as Israel persisted in its idolatry. But as soon as and whenever Israel returned to the Lord its God in true repentance, to keep His covenant, the Lord would recall His threat, and let the promised extermination of the Canaanites go forward again. Had Israel not forsaken the Lord its God so soon after Joshua's death, the Lord would have exterminated the Canaanites who were left in the land much sooner than He did, or have carried out their gradual extermination in a much shorter time than was actually the case, in consequence of the continual idolatry of the people.


  Judges 3


  Judges 3:1


  Nations which the Lord left in Canaan: with a repetition of the reason why this was done.


  Judges 3:1-2


  The reason, which has already been stated in Jdg 2:22, viz., "to prove Israel by them," is still further elucidated here. In the first place (Jdg 3:1), את־ישׂראל is more precisely defined as signifying "all those who had not known all the wars of Canaan," sc., from their own observation and experience, that is to say, the generation of the Israelites which rose up after the death of Joshua. For "the wars of Canaan" were the wars which were carried on by Joshua with the almighty help of the Lord for the conquest of Canaan. The whole thought is then still further expanded in Jdg 3:2 as follows: "only (for no other purpose than) that the succeeding generations (the generations which followed Joshua and his contemporaries) of the children of Israel, that He (Jehovah) might teach them war, only those who had not known them (the wars of Canaan)." The suffix attached to ידעוּם refers to "the wars of Canaan," although this is a feminine noun, the suffix in the masculine plural being frequently used in connection with a feminine noun. At first sight it would appear as though the reason given here for the non-extermination of the Canaanites was not in harmony with the reason assigned in Jdg 2:22, which is repeated in Jdg 3:4 of the present chapter. But the differences are perfectly reconcilable, if we only give a correct explanation of the two expression, "learning war," and the "wars of Canaan." Learning war in the context before us is equivalent to learning to make war upon the nations of Canaan. Joshua and the Israelites of his time had not overcome these nations by their own human power or by earthly weapons, but by the miraculous help of their God, who had smitten and destroyed the Canaanites before the Israelites. The omnipotent help of the Lord, however, was only granted to Joshua and the whole nation, on condition that they adhered firmly to the law of God (Jos 1:7), and faithfully observed the covenant of the Lord; whilst the transgression of that covenant, even by Achan, caused the defeat of Israel before the Canaanites (Josh 7). In the wars of Canaan under Joshua, therefore, Israel had experienced and learned, that the power to conquer its foes did not consist in the multitude and bravery of its own fighting men, but solely in the might of its God, which it could only possess so long as it continued faithful to the Lord. This lesson the generations that followed Joshua had forgotten, and consequently they did not understand how to make war. To impress this truth upon them-the great truth, upon which the very existence as well as the prosperity of Israel, and its attainment of the object of its divine calling, depended; in other words, to teach it by experience, that the people of Jehovah could only fight and conquer in the power of its God-the Lord had left the Canaanites in the land. Necessity teaches a man to pray. The distress into which the Israelites were brought by the remaining Canaanites was a chastisement from God, through which the Lord desired to lead back the rebellious to himself, to keep them obedient to His commandments, and to train them to the fulfilment of their covenant duties. In this respect, learning war, i.e., learning how the congregation of the Lord was to fight against the enemies of God and of His kingdom, was one of the means appointed by God to tempt Israel, or prove whether it would listen to the commandments of God (Jdg 3:4), or would walk in the ways of the Lord. If Israel should so learn to war, it would learn at the same time to keep the commandments of God. But both of these were necessary for the people of God. For just as the realization of the blessings promised to the nation in the covenant depended upon its hearkening to the voice of the Lord, so the conflicts appointed for it were also necessary, just as much for the purification of the sinful nation, as for the perpetuation and growth of the kingdom of God upon the earth.


  Judges 3:3-4


  The enumeration of the different nations rests upon Jos 13:2-6, and, with its conciseness and brevity, is only fully intelligible through the light thrown upon it by that passage. The five princes of the Philistines are mentioned singly there. According to Jos 13:4., "all the Canaanites and the Sidonians and the Hivites," are the Canaanitish tribes dwelling in northern Canaan, by the Phoenician coast and upon Mount Lebanon. "The Canaanites:" viz., those who dwelt along the sea-coast to the south of Sidon. The Hivites: those who were settled more in the heart of the country, "from the mountains of Baal-hermon up to the territory of Hamath." Baal-hermon is only another name for Baal-gad, the present Banjas, under the Hermon (cf. Jos 13:5). When it is stated still further in Jdg 3:4, that "they were left in existence (i.e., were not exterminated by Joshua) to prove Israel by them," we are struck with the fact, that besides the Philistines, only these northern Canaanites are mentioned; whereas, according to Judg 1, many towns in the centre of the land were also left in the hands of the Canaanites, and therefore here also the Canaanites were not yet exterminated, and became likewise a snare to the Israelites, not only according to the word of the angel of the Lord (Jdg 2:3), but also because the Israelites who dwelt among these Canaanitish tribes contracted marriages with them, and served their gods. This striking circumstance cannot be set aside, as Bertheau supposes, by the simple remark, that "the two lists (that of the countries which the tribes of Israel did not conquer after Joshua's death in Judg 1, and the one given here of the nations which Joshua had not subjugated) must correspond on the whole," since the correspondence referred to really does not exist. It can only be explained on the ground that the Canaanites who were left in the different towns in the midst of the land, acquired all their power to maintain their stand against Israel from the simple fact that the Philistines on the south-west, and several whole tribes of Canaanites in the north, had been left by Joshua neither exterminated nor even conquered, inasmuch as they so crippled the power of the Israelites by wars and invasions of the Israelitish territory, that they were unable to exterminate those who remained in the different fortresses of their own possessions. Because, therefore, the power to resist the Israelites and oppress them for a time resided not so much in the Canaanites who were dwelling in the midst of Israel, as in the Philistines and the Canaanites upon the mountains of Lebanon who had been left unconquered by Joshua, these are the only tribes mentioned in this brief survey as the nations through which the Lord would prove His people.


  Judges 3:5-6


  But the Israelites did not stand the test. Dwelling in the midst of the Canaanites, of whom six tribes are enumerated, as in Exo 3:8, Exo 3:17, etc. (see at Deu 7:1), they contracted marriages with them, and served their gods, contrary to the express prohibition of the Lord in Exo 34:16; Exo 23:24, and Deu 7:3-4.


  Judges 3:7


  II. History of the People of Israel under the Judges—Judges 3:7-16:31


  In order that we may be able to take a distinct survey of the development of the Israelites in the three different stages of the their history duringthe times of the judges, the first thing of importance to be done is to determine the chronology of the period of the judges, inasmuch as not only have greatly divergent opinions prevailed upon this point, but hypotheses have been set up, which endanger and to some extent directly overthrow the historical character of the accounts which the book of Judges contains.


  If we take a superficial glance at the chronological data contained in the book, it appears a very simple matter to make the calculation required, inasmuch as the duration of the different hostile oppressions, and also the length of time that most of the judges held their office, or at all events the duration of the peace which they secured for the nation, are distinctly given. The following are the numbers that we find: -


  1. Oppression by Chushan-rishathaim, (Jdg 3:8), 8 years. Deliverance by Othniel, and rest, (Jdg 3:11), 40 years. 2. Oppression by the Moabites, (Jdg 3:14), 18 years. Deliverance by Ehud, and rest, (Jdg 3:30), 80 years. 3. Oppression by the Canaanitish king Jabin, (Jdg 4:3), 20 years. Deliverance by Deborah and Barak, and rest, (Jdg 5:31), 40 years. 4. Oppression by the Midianites, (Jdg 6:1), 7 years. Deliverance by Gideion, and rest, (Jdg 8:28) 40 years. Abimelech's reign, (Jdg 9:22), 3 years. Tola, judge, (Jdg 10:2), 23 years. Jair, judge, (Jdg 10:3), 22 years. Total, 301 years. 5. Oppression by the Ammonites, (Jdg 10:8), 18 years. Deliveance by Jephthah, who judged Israel, (Jdg 12:7), 6 years. Ibzan, judge, (Jdg 12:9), 7 years. Elon, judge, (Jdg 12:11), 10 years. Abdon, judge, (Jdg 12:14), 8 years. 6. Oppression by the Philistines, (Jdg 13:1), 40 years. At this time Samson judged Israel for 20 years (Jdg 15:20; Jdg 16:31 Total, 390 years. For if to this we add -


  (a.) the time of Joshua, which is not distinctly mentioned, and 20 years. (b.) the time during which Eli was judge (Sa1 4:18) 40 years.


  We obtain 450 years.


  And if we add still further -


  (c.) The times of Samuel and Saul combined, 40 years. (d.) The reign of David (Sa2 5:4; Kg1 2:11), 40 years. (e.) The reign of Solomon to the building of the temple (Kg1 6:1), 3 years. The whole time from the entrance of Israel into Canaan to the building of the temple amounted to,


  533 years. Or if we add the forty years spent in the wilderness, the time that elapsed between the exodus from Egypt and the building of the temple 573 years. But the interval was not so long as this; for, according to Kg1 6:1, Solomon built the house of the Lord in the 480th year after the children of Israel came out of Egypt, and in the fourth year of his reign. And no well-founded objections can be raised as to the correctness and historical credibility of this statement. It is true that the lxx have "the 440th year" instead of the 480th; but this reading is proved to be erroneous by Aquila and Symmachus, who adopt the number 480 in common with all the rest of the ancient versions, and it is now almost unanimously rejected (see Ewald, Gesch. ii. p. 479). In all probability it owed its origin to an arbitrary mode of computing the period referred to by reckoning eleven generations of forty years each (see Ed Preuss; die Zeitrechnung der lxx pp. 78ff.). On the other hand, the number 480 of the Hebrew text cannot rest upon a mere reckoning of generations, since the year and month of Solomon's reign are given in Kg1 6:1; and if we deduct this date from the 480, there remain 477 of 476 years, which do not form a cyclical number at all.


  Again, the exodus of Israel from Egypt was an "epoch-making" event, which was fixed in the recollection of the people as no other ever was, so that allusions to it run through the whole of the Old Testament. Moreover, the very fact that it does not tally with the sum total of the numbers in the book of Judges is an argument in favor of its correctness; whereas all the chronological calculations that differ from this bring us back to these numbers, such, for example, as the different statements of Josephus, who reckons the period in question at 592 years in Ant. viii. 3, 1, and on the other hand, at 612 years in Ant. xx. 10 and c. Ap. ii. 2.


  Lastly, it may easily be shown that there are several things assumed in this chronological survey which have no foundation in the text. This applies both to the assumed succession of the Ammonitish and Philistine oppressions, and also to the introduction of the forty years of Eli's life as judge after or in addition to the forty years that the Philistines ruled over Israel.


  The current view, that the forty years of the oppression on the part of the Philistines did not commence till after the death of Jephthah or Abdon, is apparently favored, no doubt, by the circumstance, that this oppression is not described till after the death of Abdon (Jdg 12:15), and is introduced with the usual formula, " And the children of Israel did evil again in the sight of the Lord," etc. (Jdg 13:1). But this formula, taken by itself, does not furnish any certain proof that the oppression which it introduces did not take place till after what has been already described, especially in the absence of any more definite statement, such as the clause introduced into Jdg 4:1, "when Ehud was dead," or the still more definite remark, that the land had rest so many years (Jdg 3:11, Jdg 3:30; Jdg 5:31; cf. Jdg 8:32). Now in the case before us, instead of any such statement as to time, we find the general remark in Jdg 10:6., that when the Israelites sank into idolatry again, Jehovah sold them into the hands of the Philistines, and into the hands of the children of Ammon; and after this there simply follows an account of the oppression on the part of the Ammonites, and the eventual deliverance effected by Jephthah (Judg 10:8-12:7), together with an enumeration of three judges who succeeded Jephthah (Jdg 12:8-15); but we learn nothing further about the oppression on the part of the Philistines which is mentioned in Jdg 10:7. When therefore, it is still further related, in Jdg 13:1, that the Lord delivered the Israelites into the hand of the Philistines forty years, this cannot possibly refer to another oppression on the part of the Philistines subsequent to the one noticed in Jdg 10:7; but the true explanation must be, that the historian proceeds here for the first time to describe the oppression noticed in Jdg 10:7, and introduces his description with the formula he generally adopted: "And the children of Israel did evil again in the sight of the Lord," etc. The oppression itself, therefore, commenced at the same time as that of the Ammonites, and continued side by side with it; but it lasted much longer, and did not come to an end till a short time before the death of Elon the judge. This is confirmed beyond all doubt by the fact, that although the Ammonites crossed the Jordan to fight against Judah, Benjamin, and Ephraim, it was chiefly the tribes of Israel who dwelt on the other side of the Jordan that were oppressed by them (Jdg 10:8, Jdg 10:9), and that it was only by these tribes that Jephthah was summoned to make war upon them, and was elected as their head and prince (Jdg 11:5-11), and also that it was only the Ammonites in the country to the east of the Jordan whom he subdued then before the Israelites (Jdg 11:32, Jdg 11:33). From this it is very evident that Jephthah, and his successors Ibzan, Elon, and Abdon, were not judges over all Israel, and neither fought against the Philistines nor delivered Israel from the oppression of the enemies who invaded the land from the south-west; so that the omission of the expression, "the land had rest," etc., from Judg 11 and Jdg 12:1-15, is very significant.


  But if the Ammonitish and Philistine oppressions occurred at the same time, of course only one of them must be taken into account in our chronological calculations as to the duration of the period of the judges; and the one selected must be the one to the close of which the chronological data of the next period are immediately appended. But this is not the case with the account of the Ammonitish oppression, of the deliverance effected by Jephthah, and of the judges who succeeded him (Ibzan, Elon, and Abdon), because the chronological thread of this series of events is broken off with the death of Abdon, and is never resumed again. It is so, however, with the Philistine oppression, which is said to have lasted forty years, though the termination of it is not given in the book of JudGes. Samson merely began to deliver Israel out of the power of the Philistines (Jdg 13:5), but did not accomplish their complete deliverance. He judged Israel for twenty years in the days of the Philistines, i.e., during the oppression of the Philistines (Jdg 15:20); consequently the twenty years of his labours must not be taken into account in the chronology of the period of the judges, inasmuch as they are all included in the forty years of the Philistines' rule. At the death of Samson, with which the book of Judges closes, the power of the Philistines was not yet broken; and in Judg 4 of the first book of Samuel we find the Philistines still fighting against the Israelites, and that with such success that the Israelites were defeated by them, an even lost the ark of the covenant. This war must certainly be a continuation of the Philistine oppression, to which the acts of Samson belonged, since the termination of that oppression is not mentioned in the book of Judges; and on the other hand, the commencement of the oppression referred to in Sa1 4:9. is not given in the book of Samuel. Consequently even Hitzig supports the view which I have expressed, that the forty years' supremacy of the Philistines, noticed in Jdg 13:1, is carried on into the book of Samuel, and extends to Sa1 7:3, Sa1 7:7, and that it was through Samuel that it was eventually brought to a termination (Sa1 7:10.). But if this is established, then the forty years during which Eli was judge cannot have followed the Philistine oppression and the deeds performed by Samson, and therefore must not be reckoned separately. For since Eli died in consequence of the account of the capture of the ark by the Philistines (Sa1 4:18), and seven months (Sa1 6:1) and twenty years elapsed after this catastrophe before the Philistines were defeated and humiliated by Samuel (Sa1 7:2), only the last half of the forty years of Eli's judicial life falls within the forty years of the Philistine rule over Israel, whilst the first half coincides with the time of the judge Jair. Eli himself was not a judge in the strict sense of the word. He was neither commander of the army, nor secular governor of the nation, but simply the high priest; and in this capacity he administered the civil law in the supreme court, altogether independently of the question whether there was a secular governor at the time or not. After the death of Eli, Israel continued for more than twenty years utterly prostrate under the yoke of the Philistines. It was during this period that Samson made the Philistines feel the power of the God of Israel, though he could not deliver the Israelites entirely from their oppression. Samuel laboured at the same time, as the prophet of the Lord, to promote the inward and spiritual strength of Israel, and that with such success, that the people came to Mizpeh at his summons, and there put away the strange gods that they had hitherto worshipped, and worshipped the Lord alone; after which the Lord hearkened to Samuel's prayer, and gave them a complete victory over the Philistines (Sa1 7:2-11). After this victory, which was gained not very long after the death of Samson, Samuel undertook the supreme government of Israel as judge, and eventually at their own desire, and with the consent of God, gave them a king in the person of Saul the Benjaminite. This was not till Samuel himself was old, and had appointed as his successors in the office of judge his own sons, who did not walk in their father's ways (1 Sam. 8-10). Even under Saul, however Samuel continued to the very end of his life to labour as the prophet of the Lord for the well-being of Israel, although he laid down his office of judge as soon as Saul had been elected king. He announced to Saul how he had been rejected by God on account of his disobedience; he anointed David as king; and his death did not occur till after Saul had began to be troubled by the evil spirit, and to plot for David's life (Sa1 25:1), as we may learn from the fact that David fled to Samuel at Ramah when Saul resolved to slay him (Sa1 19:18)


  How long Samuel judged Israel between the victory gained at Ebenezer (1 Sam. 7) and the election of Saul as king of Israel, is not stated in the Old Testament, nor even the length of Saul's reign, as the text of Sa1 13:1 is corrupt. But we shall not be very far from the truth, if we set down about forty years as the time covered by the official life of Samuel as judge after that event and the reign of Saul, and reckon from seventeen to nineteen years as the duration of Samuel's judgeship, and from twenty to twenty-two as the length of Saul's reign. For it is evident from the accounts that we possess of the lives and labours of Samuel and Saul, that Saul did not reign forty years (the time given by Paul in Act 13:21 according to the traditional opinion current in the Jewish schools), but at the most from twenty to twenty-two; and this is now pretty generally admitted (see at Sa1 13:1). When David was chosen king of Judah at Hebron after the death of Saul, he was thirty years old (Sa2 5:1-4), and can hardly have been anointed king by Samuel at Bethlehem before the age of twenty. For though his father Jesse was still living, and he himself was the youngest of Jesse's eight sons, and was feeding the flock (Sa1 16:6-12), and even after this is still described as נער (Sa1 17:42, Sa1 17:55), Jesse was זקן (an old man) at the time (Sa1 17:12), at any rate sixty years old or more, to that his eldest son might be forty years old, and David, the youngest, as much as twenty. For נער was not only applied to a mere boy, but to a young man approaching twenty; and the keeping of sheep was not merely as task performed by shepherd boys, but also by the grown-up sons of a family, among whom we must certainly reckon David, since he had already contended with lions and bears in the steppe, and slain these beasts of prey (Sa1 17:34-36), and shortly afterwards was not only recommended to king Saul by his courtiers, as "a mighty valiant man, and a man of war, and wise in speech," to cheer up the melancholy king by his playing upon the harp (Sa1 16:18), but also undertook to fight with the giant Goliath (1 Sam. 17), and was placed in consequence over the men of war, and was afterwards made captain of a thousand, and betrothed to his daughter Michal (Sa1 18:5, Sa1 18:13, Sa1 18:17.). But if David was anointed by Samuel at the age of about twenty years, Saul could not have reigned more than ten years after that time, as David was made king at the age of thirty. And he cannot have reigned much longer before that time. For, apart from the fact that everything which is related of his former wars and deeds could easily have occurred within the space of ten years, the circumstance that Samuel lived till the last years of Saul's reign, and died but a few years before Saul's death (Sa1 25:1), precludes the assumption that he reigned any longer than that. For Samuel was already so old that he had appointed his sons as judges, whereupon the people desired a king, and assigned as the reason, that Samuel's sons did not walk in his ways (Sa1 8:1-4), from which it is very evident that they had already filled the office of judge for some considerable time. If we add to this the fact that Samuel was called to be a prophet before the death of Eli, and therefore was no doubt twenty-five or thirty years old when Eli died, and that twenty years and seven months elapsed between the death of Eli and the defeat of the Philistines, so that Samuel may have been about fifty years old at that time, and that he judged the people from this time forward till he had become an old man, and then gave the nation a king in the person of Saul, we cannot assign more than forty years as the interval between the defeat of the Philistines and the death of Saul, without attributing to Samuel an age of more than ninety years, and therefore we cannot reckon more than forty or thirty-nine years as the time that intervened between the installation of Samuel in his office as judge and the commencement of the reign of Saul.


  According to this, the chronology of the times of the judges may be arranged as follows: -


  a. From the oppression of Cushan-rishathaim to the death of Jair the judge (vid. p. 202), 301 years. b. Duration of the Philistine oppression, 40 years. c. Judgeship of Samuel and reign of Saul, 39 years. d. David's reign (7 and 33 years) 40 years. e. Solomon's reign to the building of the temple, 3 years. 423 years. a. The wandering in the desert, 40 years. b. the time between the entrance into Canaan and the division of the land,


  7 years. c. From the division of Canaan to the invasion of Chushan-rishathaim, 10 years. 480 years. These numbers are as thoroughly in harmony with Kg1 6:1, and also with the statement made by Jephthah in his negotiations with the king of the Ammonites, that Israel dwelt in Heshbon and the cities along the bank of the Arnon for three hundred years (Jdg 11:26), as we could possibly expect so general a statement in round numbers to be. For instance, as the chronological data of the book of Judges give 301 years as the interval between the invasion of Chushan-rishathaim and the commencement of the Ammonitish oppression, and as only about ten years elapsed between the division of Canaan, after which the tribes on the east of the Jordan first established themselves firmly in Gilead, and the invasion of Chushan, the Israelites had dwelt 310 years in the land on the other side of the Jordan at the time of Jephthah's negotiations with the Ammonites, or at the most 328, admitting that these negotiations may possibly not have taken place till towards the end of the eighteen years' oppression on the part of the Ammonites, so that Jephthah could appeal with perfect justice to the fact that they had been in possession of the land for 300 years.


  This statement of Jephthah, however, furnishes at the same time an important proof that the several chronological data contained in our book are to be regarded as historical, and also that the events are to be reckoned as occurring successively; so that we have no right to include the years of oppression in the years of rest, as is frequently done, or to shorten the whole period from Othniel to Jephthah by arbitrary assumptions of synchronisms, in direct opposition to the text. This testimony removes all foundation from the hypothesis that the number forty which so frequently occurs is a so-called round number, that is to say, is nothing more than a number derived from a general estimate of the different periods according to generations, or cyclical periods. For if the sum total of the different chronological notices tallies on the whole with the actual duration of the period in question as confirmed by this testimony, the several notices must be regarded as historically true, and that all the more because the greater part of these data consist of such numbers as 6, 8, 18, 20, 22, 23, which can neither be called round nor cyclical. Moreover, the purely cyclical significance of the number forty among the Israelites must first of all be proved. Even Ewald (Gesh. ii. pp. 480, 481) most justly observes, that "it is very easy to say that the number forty was a round number in the case of different nations; but this round number must first of all have had its origin in life, and therefore must have had its limited application." If, however, we look more closely at the different occasions on which the space of forty years is mentioned, between the exodus from Egypt and the building of the temple, we shall find that at any rate the first and last passages contain very definite notices of time, and cannot possibly be regarded as containing merely round or cyclical numbers. In the case of the forty years' wandering in the wilderness, this is placed beyond the reach of doubt by the fact that even the months are given of both the second and fortieth years (Num 10:11; Num 20:1; Deu 1:3), and the intervening space is distinctly stated to have been thirty-eight years (Deu 2:14). And the forty years that David is said to have reigned also give the precise number, since he reigned seven and a half years at Hebron, and thirty-three at Jerusalem (Sa2 5:4, Sa2 5:5; Kg1 2:11). Between these two extreme points we certainly meet with the number forty five times: viz., forty years of rest under Othniel (Jdg 3:11), the same under Barak and Deborah (Jdg 5:31), and the same again Gideon (Jdg 8:28); also forty years of the oppression by the Philistines (Jdg 13:1), and the forty years that Eli was judge (Sa1 4:18); and in addition to these, we find eighty years of rest after Ehud's victory (Jdg 3:30). But there are also twelve or thirteen passages in which we find either odd numbers, or at all events numbers that cannot be called cyclical or round (viz., Jdg 3:8, Jdg 3:14; Jdg 4:3; Jdg 6:1; Jdg 9:22; Jdg 10:2, Jdg 10:3; Jdg 12:7, Jdg 12:9, Jdg 12:11, Jdg 12:14; Jdg 15:20; Jdg 16:31). What is there then to justify our calling the number forty cyclical or round? It is the impossibility or improbability that in the course of 253 years Israel should have had rest from hostile oppression on three occasions for forty years, and on one for eighty? Is there anything impossible in this? Certainly not. Is there even an improbability? If there be, surely improbabilities have very often been perfectly true. And in the case before us, the appearance itself loses all significance, when we consider that although if we take entire years the number forty is repeated, yet it cannot be taken so literally as that we are to understand that entire years are intended every time. If David's reign is reckoned as forty years in Sa2 5:4, although, according to Sa2 5:5, he reigned seven years and six months in Hebron and thirty-three years in Jerusalem, it may also be the case that, although forty years is the number given in the book of Judges, the period referred to may actually have been only thirty-nine years and a half, or may have been forty and a half. To this must be added the fact that the time during which the war with the enemy lasted is also included in the years of rest; and this must always have occupied several months, and may sometimes have lasted even more than a year.


  Now, if we give all these circumstances their due weight, every objection that can be raised as to the correctness and historical credibility of the chronological data of the book of Judges vanishes away, whilst all the attempts that have been made to turn these data into round or cyclical numbers are so arbitrary as to need no special refutation whatever.


  Chonological Survey of the Principal Events from the Exodus to the Building of Solomon's Temple


  The historical character of the chronological data of the book of Judges being thus established, we obtain a continuous chronology for the history of the Israelitish nation, as we may see from the following survey, to which we append a calculation of the years before Christ: -


  The Principle Events Duration Years before the birth of Christ Exodus of Israel from Egypt—1492 The law given at Sinai—1492-1491 Death of Aaron and Moses in thefortieth year of the wandering in the desert 40 1453 Conquest of Canaan by Joshua 7 1452-1445 From the division of the landto the invasion of Chushan-rishathaim 10 1445-1435 Death of Joshua—c. 1442 Wars of the tribes of Israel with the Canaanites—1442 onwards Oppression by Chushan-rishathaim 8 1435-1427 Deliverance by Othniel, and rest 40 1427-1387 Oppression by the Moabites 18 1387-1369 Deliverance by Ehud, and rest 80 1369-1289 Victory of Shamgar over the Philistines—x Oppression by Jabin 20 1289-1269 Deliverance by Deborah and Barak, and rest 40 1269-1229 Oppression by the Midianites 7 1229-1222 Deliverance by Gideon, and rest 40 1222-1182 Rule of Abimelech 3 1182-1179 Tola, judge 23 1179-1156 Jair, judge 22 1156-1134 Eli, high priest and judge forty years—1154-1114 After repeated apostasy, oppression (a) In the East (b) In the West By the Ammonites,18 years By the Philistines 40 1134-1094 from 1134 to 1116 b.c. Loss of the Ark—c. 1114 Jephthath,judge 6 years Samson's deeds—1116-1096 from 1116 to 1110 b.c. Samuel's prophetic labours—1114 onwards Ibzan, judge 7 years Defeat of the Philistines—1094 from 1110 to 1103 b.c. Samuel, judge 19 1094-1075 Elon, judge 10 years Saul, king 20 1075-1055 from 1103 to 1093 b.c. David, king at Hebron 7 1055-1048 Abdon, judge 7 years David, king at Jerusalem 33 1048-1015 from 1093 to 1085 b.c. Solomon's reign to the building of the temple 3 1015-1012 Total 480 years. All that is required to establish our calculation as to the period of the judges, is to justify our estimate of ten years as the time that intervened between the division of the land and the invasion by Chushan-rishathaim, since the general opinion, founded upon the statement of Josephus (Ant. v. 1, 29), that Joshua was στρατηγός of the nation for twenty-five years after the death of Moses, and (6:5, 4) that his death was followed by a state of anarchy for eighteen years, is that it was at least thirty-five years. But Josephus at all events ought not to be appealed to, as he had no other sources of information with regard to the earlier portion of the Israelitish history than the Old Testament itself; and he so frequently contradicts himself in his chronological statements, that no reliance can be place upon them even in cases where their incorrectness cannot be clearly proved. And if we consider, on the other hand, that Joshua was an old man when the two great campaigns in the south and north of Canaan were over, and in fact was so advanced in years, that God commanded him to divide the land, although many districts were still unconquered (Jos 13:1.), in order that he might finish this part of his calling before his death, there is very little probability that he lived for twenty-five years after that time. The same words are used to describe the last days of his life in Jos 23:1, that had previously been employed to describe his great age (Jos 13:1.). No doubt the statement in Jos 23:1, to the effect that "many days after that the Lord had given rest unto Israel from all their foes," Joshua called together the representatives of the nation, to renew the covenant of the nation with the Lord before his death, when taken in connection with the statement in Jos 19:50, that he built the city of Timnathserah, which the tribes had given him for an inheritance after the distribution of the land by lot was over, and dwelt therein, proving very clearly that there were certainly "many days" (Eng. Ver. "a long time") between the division of the land and the death of Joshua. But this is so comparative a term, that it hardly embraces more than two or three years. And Joshua might build, i.e., fortify Timnath-serah, and dwell therein, even if he only lived for two or three years after the division of the land. On the other hand, there appears to have been a longer interval than the seven or eight years allowed in our reckoning between the death of Joshua and the invasion of Chushan; since it not only includes the defeat of Adoni-bezek, the capture of Jerusalem, Hebron, and other towns, by the tribes of Judah and Simeon (Jdg 1:1-14), and the conquest of Bethel by the tribe of Joseph (Jdg 1:22.), but also the war of the congregation with the tribe of Benjamin (Judg 19-21). But it is only in appearance that the interval allowed is too short. All these events together would not require many years, but might very well have occurred within the space of about five years. And it is quite possible that the civil war of the Israelites might have been regarded by king Chushan-rishathaim as a favourable opportunity for carrying out his design of making Israel tributary to himself, and that he took advantage of it accordingly. The very fact that Othniel delivered Israel from this oppression, after it had continued for eight years, precludes us from postponing the invasion itself to a longer period after the death of Joshua. For Othniel was not Caleb's nephew, as many suppose, but his younger brother (see at Jos 15:17). Now Caleb was eighty-five years old when the distribution of the land commenced (Jos 14:10); so that even if his brother Othniel was thirty, or even forty years younger, he would still be fifty-five, or at any rate forty-five years old, when the division of the land commenced. If the statements of Josephus were correct, therefore, Othniel would have been ninety-one years old, or at any rate eighty-one, when he defeated the Aramaean king Chushan-rishathaim; whereas, according to our calculation, he would only have been fifty or sixty years old when Debir was taken, and sixty-three or seventy-three when Chushan was defeated. Now, even if we take the lower number as the correct one, this would be a sufficiently great age for such a warlike undertaking, especially when we consider that Othniel lived for some time afterwards, as is evident from the words of Jdg 3:11, "And the land had rest forty years: and Othniel the son of Kenaz died," though they may not distinctly affirm that he did not die till the termination of the forty years' rest.


  The fact that Caleb's younger brother Othniel was the first judge of Israel, also upsets the hypothesis which Bertheau has founded upon a mistaken interpretation of Judg 2:11-3:6, that a whole generation of forty years is to be reckoned between the death of Joshua and the invasion of Chushan, and also the misinterpretation of Jdg 2:7, Jdg 2:10 (cf. Jos 24:31), according to which the sinful generation did not grow up until after Joshua and all the elders who lived a long time after him were dead,—an interpretation which has no support in Jdg 2:7, since האריך ימים אחרי does not mean "to live long after a person", but simply "to survive him." The "other generation which knew not the Lord," etc., that arose after the death of Joshua and the elders who outlived him, was not a different generation from the succeeding generations, which were given up to the power of their foes on account of their apostasy from the Lord, but the younger generation generally, which took the place of the older men who had seen the works of the Lord under Joshua; in other words, this is only a comprehensive expression for all the succeeding generations who forgot Jehovah their God and served Baalim. So much may be said in vindication of our calculations as to the period of the judges.


  1. Times Of The Judges: Othniel; Ehud And Shamgar, Deborah And Barak—Judges 3:7-5:31


  In this first stage of the times of the judges, which embraces a period of 206 years, the Israelites were oppressed by hostile nations on three separate occasions: first of all by the Mesopotamian king Chushan-rishathaim, whom they were obliged to serve for eighteen years, until Othniel brought them deliverance, and secured them rest for forty years (Jdg 3:7-11); secondly by the Moabitish king Eglon for eighteen years, until Ehud slew this king and smote the Moabites, and so humiliated them, that the land had rest for eighty years (Judg 3:12-30), whilst Shamgar also smote a host of Philistines during the same period (Jdg 3:31); and lastly by the Canaanitish king Jabin of Hazor, who oppressed them heavily for twenty years, until Barak gathered an army together at the summons of Deborah the prophetess and with her assistance, and completely defeated the foe (Judg 4). After this victory, which Deborah celebrated in a triumphal song, the land had rest again for forty years (Judg 5).


  Oppression of Israel by Chushan-rishathaim, and Deliverance by Othniel—Jdg 3:7-11


  Judges 3:7-8


  The first chastisement which the Israelites suffered for their apostasy from the Lord, is introduced with the same formula which had been used before to describe the times of the judges generally (Jdg 2:11-12), except that instead of את־יי ויּעזבוּ ("they forsook the Lord") we have here את־יי ויּשׁכּחוּ ("they forgot the Lord their God") from Deu 32:18 (cf. Sa1 12:9), and Asheroth (rendered "groves") instead of Ashtaroth (see at Jdg 2:13). As a punishment for this apostasy, the Lord sold them (Jdg 2:14) into the hand of Chushan-rishathaim, the king of Mesopotamia, whom they were obliged to serve for eight years. All that we know about this king of Mesopotamia is what is recorded here. His name, Chushan-rishathaim, is probably only a title which was given to him by the Israelites themselves. Rishathaim signifies "double wickedness," and the word was rendered as an appellative with this signification in the Targums and the Syriac and Arabic versions. Chushan is also formed as an adjective from Cush, and may denote the Cushites. According to M. v. Niebuhr (Gesch. Assurs u. Babels, p. 272), the rulers of Babylon at that time (1518-1273) were Arabs. "Arabs, however, may have included not only Shemites of the tribe of Joktan or Ishmael, but Cushites also." The invasion of Canaan by this Mesopotamian or Babylonian king has a historical analogy in the campaign of the five allied kings of Shinar in the time of Abraham (Gen 14).


  Judges 3:9-11


  In this oppression the Israelites cried to the Lord for help, and He raised them up מושׁיע, a deliverer, helper, namely the Kenizzite Othniel, the younger brother and son-in-law of Caleb (see at Jos 15:17). "The Spirit of Jehovah came upon him." The Spirit of God is the spiritual principle of life in the world of nature and man; and in man it is the principle both of the natural life which we received through birth, and also of the spiritual life which we received through regeneration (vid., Auberlen, Geist des Menschen, in Herzog's Cycl. iv. p. 731). In this sense the expressions "Spirit of God" (Elohim) and "Spirit of the Lord" (Jehovah) are interchanged even in Gen 1:2, compared with Gen 6:3, and so throughout all the books of the Old Testament; the former denoting the Divine Spirit generally in its supernatural causality and power, the latter the same Spirit in its operations upon human life and history in the working out of the plan of salvation. In its peculiar operations the Spirit of Jehovah manifests itself as a spirit of wisdom and understanding, of counsel and might, of knowledge and of the fear of the Lord (Isa 11:2). The communication of this Spirit under the Old Testament was generally made in the form of extraordinary and supernatural influence upon the human spirit. The expression employed to denote this is usually יי רוּח עליו ותּהי ("the Spirit of Jehovah came upon him:" thus here, Jdg 11:29; Sa1 19:20, Sa1 19:23; Ch2 20:14; Num 24:2). This is varied, however, with the expressions יי רוּח עליו (צלחה) ותּצלח (Jdg 14:6, Jdg 14:19; Jdg 15:14; Sa1 10:10; Sa1 11:6; Sa1 16:13) and את־פ לבשׁה יי רוּח, "the Spirit of Jehovah clothed the man" (Jdg 6:34; Ch1 12:18; Ch2 24:20). Of these the former denotes the operations of the Divine Spirit in overcoming the resistance of the natural will of man, whilst the latter represents the Spirit of God as a power which envelopes or covers a man. The recipients and bearers of this Spirit were thereby endowed with the power to perform miraculous deeds, in which the Spirit of God that came upon them manifested itself generally in the ability to prophesy (vid., Sa1 10:10; Sa1 19:20, Sa1 19:23; Ch1 12:18; Ch2 20:14; Ch2 24:20), but also in the power to work miracles or to accomplish deeds which surpassed the courage and strength of the natural man. The latter was more especially the case with the judges; hence the Chaldee paraphrases "the Spirit of Jehovah" in Jdg 6:34 as the spirit of might from the Lord;" though in the passage before us it gives the erroneous interpretation נבוּאה רוּח, "the spirit of prophecy." Kimchi also understands it as signifying "the spirit of bravery, under the instigation of which he was able fearlessly to enter upon the war with Chushan." But we are hardly at liberty to split up the different powers of the Spirit of God in this manner, and to restrict its operations upon the judges to the spirit of strength and bravery alone. The judges not only attacked the enemy courageously and with success, but they also judged the nation, for which the spirit of wisdom and understanding was indispensably necessary, and put down idolatry (Jdg 2:18-19), which they could not have done without the spirit of knowledge and of the fear of the Lord. "And he judged Israel and went out to war." The position of ויּשׁפּט before למּלחמה ויּצא does not warrant us in explaining ויּשׁפּט as signifying "he began to discharge the functions of a judge," as Rosenmller has done: for שׁפט must not be limited to a settlement of the civil disputes of the people, but means to restore right in Israel, whether towards its heathen oppressors, or with regard to the attitude of the nation towards the Lord. "And the Lord gave Chushan-rishathaim into his hand (cf. Jdg 1:2; Jdg 3:28, etc.), and his hand became strong over him;" i.e., he overcame him (cf. Jdg 6:2), or smote him, so that he was obliged to vacate the land. In consequence of this victory, and the land had rest from war (cf. Jos 11:23) forty years. "And then Othniel died:" the expression ויּמת with ו consec. does not necessarily imply that Othniel did not die for forty years, but simply that he died after rest had been restored to the land.


  Judges 3:12


  In vv. 12-30 the subjugation of the Israelites by Eglon, the king of the Moabites, and their deliverance from this bondage, are circumstantially described. First of all, in Jdg 3:12-14, the subjugation. When the Israelites forsook the Lord again (in the place of וגו את־הרע ... ויּעשׂוּ, Jdg 3:7, we have here the appropriate expression ... הרע הרע לעשׂות, they added to do, i.e., did again, evil, etc., as in Jdg 4:1; Jdg 10:6; Jdg 13:1), the Lord made Eglon the king of the Moabites strong over Israel. על חזּק, to give a person strength to overcome or oppress another. כּי על, as in Deu 31:17, instead of the more usual אשׁר על (cf. Jer 4:28; Mal 2:14; Psa 139:14). Eglon allied himself with the Ammonites and Amalekites, those arch-foes of Israel, invaded the land, took the palm-city, i.e., Jericho (see at Jdg 1:16), and made the Israelites tributary for eighteen years. Sixty years had passed since Jericho had been burnt by Joshua. During that time the Israelites had rebuilt the ruined city, but they had not fortified it, on account of the curse pronounced by Joshua upon any one who should restore it as a fortress; so that the Moabites could easily conquer it, and using it as a base, reduce the Israelites to servitude.


  Judges 3:15


  But when the Israelites cried to the Lord for help, He set them free through the Benjaminite Ehud, whom He raised up as their deliverer. Ehud was "the son of Gera." This probably means that he was a descendant of Gera, since Gera himself, according to Ch1 8:3, was a son of Bela the son of Benjamin, and therefore was a grandson of Benjamin; and Shimei the contemporary of David, a man belonging to the tribe of Benjamin, is also called a son of Gera in Sa2 16:5; Sa2 19:17. At the same time, it is possible that the name Gera does not refer to the same person in these different passages, but that the name was repeated again and again in the same family. "A man shut with regard to his right hand," i.e., hindered in the use of his right hand, not necessarily crippled, but in all probability disabled through want of use from his youth upwards. That the expression does not mean crippled, is confirmed by the fact that it is used again in connection with the 700 brave slingers in the army of the Benjaminites in Jdg 20:16, and it certainly cannot be supposed that they were all actual cripples. So much is certain, however, that it does not mean ἀμφοτεροδέξιος, qui utraque manu pro dextera utebatur (lxx, Vulg.), since אטר signifies clausit (shut) in Psa 69:16. It is merely with reference to what follows that this peculiarity is so distinctly mentioned.—The Israelites sent a present by him to king Eglon. בידו does not mean in, but through, his hand, i.e., through his intervention, for others were actually employed to carry the present (Jdg 3:18), so that Ehud merely superintended the matter. Minchah, a gift or present, is no doubt a euphemism for tribute, as in Sa2 8:2, Sa2 8:6; Kg1 5:1.


  Judges 3:16


  Ehud availed himself of the opportunity to approach the king of the Moabites and put him to death, and thus to shake off the yoke of the Moabites from his nation. To this end he provided himself with a sword, which had two edges (פּיות from פּה, like שׂיו, Deu 22:1, from שׂה), a cubit long (גּמר, ἁπ. λεγ., signified primarily a staff, here a cubit, according to the Syriac and Arabic; not "a span," σπιθαμή, lxx), and "did gird it under his raiment upon his right thigh."


  Judges 3:17


  Provided with this weapon, he brought the present to king Eglon, who—as is also mentioned as a preparation for what follows—was a very fat man.


  Judges 3:18


  After presenting the gift, Ehud dismissed the people who had carried the present to their own homes; namely, as we learn from Jdg 3:19, after they had gone some distance from Jericho. But he himself returned from the stone-quarries at Gilgal, sc., to Jericho to king Eglon. הפּסילים מן refers to some place by Gilgal. In Deu 7:25; Isa 21:9; Jer 8:19, pesilim signifies idols. And if we would retain this meaning here, as the lxx, Vulg., and others have done, we must assume that in the neighbourhood of Gilgal there were stone idols set up in the open air-a thing which is very improbable. The rendering "stone quarries," from פּסל, to hew out stones (Exo 34:1, etc.), which is the one adopted in the Chaldee, and by Rashi and others, is more likely to be the correct one. Gilgal cannot be the Gilgal between Jericho and the Jordan, which was the first encampment of the Israelites in Canaan, as is commonly supposed, since Ehud passed the Pesilim on his flight from the king's dwelling-place to the mountains of Ephraim (Jdg 3:26, Jdg 3:27); and we can neither assume, as Bertheau does, that Eglon did not reside in the conquered palm-city (Jericho), but in some uncultivated place in the neighbourhood of the Jordan, nor suppose that after the murder of Eglon Ehud could possibly have gone from Jericho to the Gilgal which was half an hour's journey towards the east, for the purpose of escaping by a circuitous route of this kind to Seirah in the mountains of Ephraim, which was on the north-west of Jericho. Gilgal is more likely to be Geliloth, which was on the west of Jericho opposite to the ascent of Adummim (Kaalat ed Dom), on the border of Judah and Benjamin (Jos 18:17), and which was also called Gilgal (Jos 15:7). Having returned to the king's palace, Ehud sent in a message to him: "I have a secret word to thee, O king." The context requires that we should understand "he said" in the sense of "he had him told" (or bade say to him), since Ehud himself did not go in to the king, who was sitting in his room, till afterwards (Jdg 3:20). In consequence of this message the king said: הס, lit. be silent (the imperative of הסה fo); here it is a proclamation, Let there be quiet. Thereupon all who were standing round (viz., his attendants) left the room, and Ehud went in (Jdg 3:20). The king was sitting "in his upper room of cooling alone." The "room of cooling" (Luther, Sommerlaube, summer-arbour) was a room placed upon the flat roof of a house, which was open to the currents of air, and so afforded a cool retreat, such as are still met with in the East (vid., Shaw, pp. 188-9). Then Ehud said, "A word of God I have to thee;" whereupon the king rose from his seat, from reverence towards the word of God which Ehud pretended that he had to deliver to him, not to defend himself, as Bertheau supposes, of which there is not the slightest intimation in the text.


  Judges 3:21


  But when the king stood up, Ehud drew his sword from under his garment, and plunged it so deeply into his abdomen that even the hilt followed the blade, and the fat closed upon the blade (so that there was nothing to be seen of it in front, because he did not draw the sword again out of his body), and the blade came out between the legs. The last words have been rendered in various ways. Luther follows the Chaldee and Vulgate, and renders it "so that the dirt passed from him," taking the ἁπ. λεγ. פּרשׁדנה as a composite noun from פּרשׁ, stercus, and שׁדה, jecit. But this is hardly correct, as the form of the word פּרשׁדנה, and its connection with יצא, rather points to a noun, פּרשׁדן, with ה local. The explanation given by Gesenius in his Thes. and Heb. lex. has much more in its favour, viz., interstitium pedum, the place between the legs, from an Arabic word signifying pedes dissitos habuit, used as a euphemism for anus, podex. The subject to the verb is the blade.


  Judges 3:23


  As soon as the deed was accomplished, Ehud went out into the porch or front hall, shut the door of the room behind him (בּעדו, not behind himself, but literally round him, i.e., Eglon; cf. Gen 7:16; Kg2 4:4) and bolted it (this is only added as a more precise explanation of the previous verb).


  Judges 3:24


  When the servants of Eglon came (to enter in to their lord) after Ehud's departure and saw the door of the upper room bolted, they thought "surely (אך, lit. only, nothing but) he covers his feet" (a euphemism for performing the necessities of nature; cf. Sa1 24:3), and waited to shaming (cf. 2 King Jdg 2:17; Jdg 8:11), i.e., till they were ashamed of their long waiting (see at Jdg 5:28). At length they opened the door with the key, and found their lord lying dead upon the floor.


  Ehud's conduct must be judged according to the spirit of those times, when it was thought allowable to adopt any means of destroying the enemy of one's nation. The treacherous assassination of a hostile king is not to be regarded as an act of the Spirit of God, and therefore is not set before us as an example to be imitated. Although Jehovah raised up Ehud as a deliverer to His people when oppressed by Eglon, it is not stated (and this ought particularly to be observed) that the Spirit of Jehovah came upon Ehud, and still less that Ehud assassinated the hostile king under the impulse of that Spirit. Ehud proved himself to have been raised up by the Lord as the deliverer of Israel, simply by the fact that he actually delivered his people from the bondage of the Moabites, and it by no means follows that the means which he selected were either commanded or approved by Jehovah.


  Judges 3:26


  Ehud had escaped whilst the servants of Eglon were waiting, and had passed the stone quarries and reached Seirah. Seirah is a place that is never mentioned again; and, judging from the etymology (the hairy), it was a wooded region, respecting the situation of which all that can be decided is, that it is not to be sought for in the neighbourhood of Jericho, but "upon the mountains of Ephraim" (Jdg 3:27). For when Ehud had come to Seirah, he blew the trumpet "upon the mountains of Ephraim," to announce to the people the victory that was placed within their reach by the death of Eglon, and to summon them to war with the Moabites, and then went down from the mountain into the plain near Jericho; "and he was before them," i.e., went in front as their leader, saying to the people, "Follow me; for Jehovah has given your enemies the Moabites into your hand." Then they went down and took (i.e., took possession of) the fords near Jericho (see at Jos 2:7), למואב, either "from the Moabites" or "towards Moab," and let no one (of the Moabites) cross over, i.e., escape to their own land.


  Judges 3:29


  Thus they smote at that time about 10,000 Moabites, all fat and powerful men, i.e., the whole army of the enemy in Jericho and on this side of the Jordan, not letting a man escape. The expression "at that time" seems to imply that they did not destroy this number in one single engagement, but during the whole course of the war.


  Judges 3:30


  Thus Moab was subdued under the hand of Israel, and the land had rest for eighty years.


  Judges 3:31


  After him (Ehud) was, i.e., there rose up, Shamgar the son of Anath. He smote the Philistines, who had probably invaded the land of the Israelites, six hundred men, with an ox-goad, so that he also (like Othniel and Ehud, Jdg 3:9 and Jdg 3:15) delivered Israel. הבּקר מלמד, ἁπ. λεγ., signifies, according to the Rabbins and the ancient versions, an instrument with which they trained and drove oxen; and with this the etymology agrees, as למד is used in Hos 10:11 and Jer 31:18 to denote the training of the young ox. According to Rashi, בּקר מלמד is the same as דּרבן, βούκεντρον, in Sa1 13:21. According to Maundrell in Paulus' Samml. der merkw. Reisen nach d. Or. i. p. 139, the country people in Palestine and Syria use when ploughing goads about eight feet long and six inches in circumference at the thick end. At the thin end they have a sharp point to drive the oxen, and at the other end a small hoe, to scrape off any dirt that may stick to the plough. Shamgar may have smitten the Philistines with some such instrument as this, just as the Edonian prince Lycurgus is described by Homer (Il. vi. 135) as putting Dionysius and the Bacchantines to flight with a βουπλήξ. Nothing is recorded about the descent of Shamgar, either here or in the Song of Deborah, in Jdg 5:6. The heroic deed recorded of him must be regarded, as O. v. Gerlach affirms, as "merely the result of a holy inspiration that suddenly burst forth within him, in which he seized upon the first weapon that came to his hand, and put to flight the enemy when scared by a terror for God, just as Samson did on a later occasion." For he does not seem to have secured for the Israelites any permanent victory over the Philistines. Moreover, he is not called judge, nor is the period of his labours taken into account, but in Jdg 4:1 the renewed apostasy of Israel from the Lord is dated from the death of Ehud.


  Judges 4


  Oppression of Israel by Jabin, and Deliverance by Deborah and Barak—Judges 4-5


  This fresh oppression of the Israelites, and the glorious victory which they obtained over Sisera, Jabin's general, through the judge Deborah and the heroic warrior Barak, are so fully described in Deborah's triumphal song in Judg 5, that this song may be regarded as a poetical commentary upon that event. It by no means follows from this fact, however, that the historical account in Judg 4 was first of all founded upon the ode, and was merely intended to furnish an explanation of the song itself. Any such assumption is overthrown by the fact that the prose account in Judg 4, contains, as even Bertheau acknowledges, some historical details which we look for in vain in the song, and which are of great assistance in the interpretation of it. All that we can infer with any probability from the internal connection between the historical narrative and the Song of Deborah is, that the author of our book took both of them from one common source; though the few expressions and words which they contain, such as שׂמיכה in Jdg 4:18, תּצנח in Jdg 4:21, משׁכתּ in Jdg 4:6, and ויּהם in Jdg 4:15, do not throw any light upon the source from which they were derived. For, with the exception of the first, which is not met with again, the whole of them occur in other passages-the second in Jdg 1:14 and Jos 15:18, the third in the same sense in Jdg 20:37, and the fourth in Exo 14:24 and Jos 10:10. And it by no means follows, that because in the passages referred to, "yaahom is found in close association with songs or poetical passages" (Bertheau), the word itself must be borrowed from the same source as the songs, viz., from the book of Jasher (Jos 10:13). For המם is found in the same signification in Sa1 7:10; Exo 23:27, and Deu 2:15, where we look in vain for any songs; whilst it always occurs in connection with the account of a miraculous overthrow of the foe by the omnipotent power of God.


  Judges 4:1


  The Victory over Jabin and His General Sisera.—Jdg 4:1-3. As the Israelites fell away from the Lord again when Ehud was dead, the Lord gave them into the hand of the Canaanitish king Jabin, who oppressed them severely for twenty years with a powerful army under Sisera his general. The circumstantial clause, "when Ehud was dead," places the falling away of the Israelites from God in direct causal connection with the death of Ehud on the one hand, and the deliverance of Israel into the power of Jabin on the other, and clearly indicates that as long as Ehud lived he kept the people from idolatry (cf. Jdg 2:18-19), and defended Israel from hostile oppressions. Joshua had already conquered one king, Jabin of Hazor, and taken his capital (Jos 11:1, Jos 11:10). The king referred to here, who lived more than a century later, bore the same name. The name Jabin, "the discerning," may possibly have been a standing name or title of the Canaanitish kings of Hazor, as Abimelech was of the kings of the Philistines (see at Gen 26:8). He is called "king of Canaan," in distinction from the kings of other nations and lands, such as Moab, Mesopotamia, etc. (Jdg 3:8, Jdg 3:12), into whose power the Lord had given up His sinful people. Hazor, once the capital of the kingdoms of northern Canaan, was situated over (above or to the north of) Lake Huleh, in the tribe of Naphtali, but has not yet been discovered (see at Jos 11:1). Sisera, the general of Jabin, dwelt in Harosheth of the Goyim, and oppressed the Israelites most tyrannically (Mightily: cf. Jdg 7:1; Sa1 2:16) for twenty years with a force consisting of 900 chariots of iron (see at Jos 17:16). The situation of Harosheth, which only occurs here (Jdg 4:2, Jdg 4:13, Jdg 4:16), is unknown; but it is certainly to be sought for in one of the larger plains of Galilee, possibly the plain of Buttauf, where Sisera was able to develop his forces, whose strength consisted chiefly in war-chariots, and to tyrannize over the land of Israel.


  Judges 4:4


  At that time the Israelites were judged by Deborah, a prophetess, the wife of Lapidoth, who dwelt under the Deborah-palm between Ramah (er Rm: see at Jos 18:25) and Bethel (Beitin: see at Jos 7:2) in the tribe of Benjamin, upon the mountains of Ephraim. Deborah is called נמיאה אשּׁה on account of her prophetic gift, like Miriam in Exo 15:20, and Hulda the wife of Shallum in Kg2 22:14. This gift qualified her to judge the nation (the participle שׁפטה expresses the permanence of the act of judging), i.e., first of all to settle such disputes among the people themselves as the lower courts were unable to decide, and which ought therefore, according to Deu 17:8, to be referred to the supreme judge of the whole nation. The palm where she sat in judgment (cf. Psa 9:5) was called after her the Deborah-palm. The Israelites went up to her there to obtain justice. The expression "came up" is applied here, as in Deu 17:8, to the place of justice, as a spiritual height, independently of the fact that the place referred to here really stood upon an eminence.


  Judges 4:6


  But in order to secure the rights of her people against their outward foes also, she summoned Barak the son of Abinoam from Kedesh, in the tribe of Naphtali, on the west of the Huleh lake (see at Jos 12:22), and made known to him the commands of the Lord: "Up and draw to Mount Tabor, and take with thee 10,000 men of the children of Naphtali and Zebulun; and I will draw to thee into the brook-valley of Kishon, Sisera the captain of Jabin's army, and his chariots, and his multitude (his men of war), and give him into thy hand." משׁכתּ has been explained in different ways. Seb. Schmidt, Clericus, and others supply הקּרן or השּׁופר, draw with the trumpet (cf. Exo 19:13; Jos 6:5), i.e., blow the trumpet in long-drawn tones, upon Mount Tabor, and regard this as the signal for convening people; whilst Hengstenberg (Diss. ii. pp. 76, 77) refers to Num 10:9, and understands the blowing of the horn as the signal by which the congregation of the Lord made known its need to Him, and appealed to Him to come to its help. It cannot indeed be proved that the blowing of the trumpet was merely the means adopted for convening the people together; in fact, the use of the following משׁכתּי, in the sense of draw, is to be explained on the supposition that משׁכתּ is used in a double sense. "The long-drawn notes were to draw the Lord to them, and then the Lord would draw to them Sisera, the captain of Jabin's army. Barak first calls the helper from heaven, and then the Lord calls the enemy upon earth." Nevertheless we cannot subscribe to this explanation, first of all because the supposed ellipsis cannot be sustained in this connection, when nothing is said about the blowing of a trumpet either in what precedes or in what follows; and secondly, because Num 10:9 cannot be appealed to in explanation, for the simple reason that it treats of the blowing of the silver trumpets on the part of the priests, and they must not be confounded with the shopharoth. And the use made of the trumpets at Jericho cannot be transferred to the passage before us without some further ground. We are disposed therefore to take the word משׁך in the sense of draw (intransitive), i.e., proceed one after another in a long-drawn train (as in Jdg 20:37 and Exo 12:21), referring to the captain and the warriors drawing after him; whilst in Jdg 4:7 it is to be translated in the same way, though with a transitive signification. Mount Tabor, called Ἰταβύριον by the Greeks (see lxx Hos 5:1), the mountain of Christ's transfiguration according to an early tradition of the church, the present Jebel et Tur, is a large truncated cone of limestone, which is almost perfectly insulated, and rises to the height of about a thousand feet, on the north-eastern border of the plain of Jezreel. The sides of the mountain are covered with a forest of oaks and wild pistachios, and upon its flat summit, which is about half an hour in circumference, there are the remains of ancient fortifications (see Robinson, Pal. iii. pp. 211ff., and v. Raumer, Pal. pp. 37, 38). The words "and take with thee 10,000 men" are not to be understood as signifying that Barak was to summon the people together upon the top of Mount Tabor, but the assembling of the people is presupposed; and all that is commanded is, that he was to proceed to Mount Tabor with the assembled army, and make his attack upon the enemy, who were encamped in the valley of Kishon, from that point. According to Jdg 4:10, the army was collected at Kedesh in Naphtali. Nachal Kishon is not only the brook Kishon, which is formed by streams that take their rise from springs upon Tabor and the mountains of Gilboa, flows in a north-westerly direction through the plain of Jezreel to the Mediterranean, and empties itself into the bay of Acca, and which is called Mukatta by the natives (see Rob. iii. pp. 472ff., and v. Raumer, pp. 39, 50), but the valley on both sides of the brook, i.e., the plain of Jezreel (see at Jos 17:16), where the greatest battles have been fought for the possession of Palestine from time immemorial down to the most recent times (see v. Raumer, pp. 40ff.).


  Judges 4:8


  Barak replied that he would not go unless she would go with him—certainly not for the reason suggested by Bertheau, viz., that he distrusted the divine promise given to him by Deborah, but because his mistrust of his own strength was such that he felt too weak to carry out the command of God. He wanted divine enthusiasm for the conflict, and this the presence of the prophetess was to infuse into both Barak and the army that was to be gathered round him. Deborah promised to accompany him, but announced to him as the punishment for this want of confidence in the success of his undertaking, that the prize of victory—namely, the defeat of the hostile general—should be taken out of his hand; for Jehovah would sell (i.e., deliver up) Sisera into the hand of a woman, viz., according to Jdg 4:17., into the hand of Jael. She then went with him to Kedesh, where Barak summoned together Zebulun and Naphtali, i.e., the fighting men of those tribes, and went up with 10,000 men in his train ("at his feet," i.e., after him, Jdg 4:14; cf. Exo 11:8 and Deu 11:6) to Tabor ("went up:" the expression is used here to denote the advance of an army against a place). Kedesh, where the army assembled, was higher than Tabor. זעק, Hiphil with acc., to call together (cf. Sa2 20:4-5). Before the engagement with the foe is described, there follows in Jdg 4:11 a statement that Heber the Kenite had separated himself from his tribe, the children of Hobab, who led a nomad life in the desert of Judah (Jdg 1:16), and had pitched his tents as far as the oak forest at Zaanannim (see at Jos 19:33) near Kedesh. This is introduced because of its importance in relation to the issue of the conflict which ensued (Jdg 4:17 ff). נפרד with Kametz is a participle, which is used in the place of the perfect, to indicate that the separation was a permanent one.


  Judges 4:12


  As soon as Sisera received tidings of the march of Barak to Mount Tabor, he brought together all his chariots and all his men of war from Harosheth of the Goyim into the brook-valley of the Kishon. Then Deborah said to Barak, "Up; for this is the day in which Jehovah hath given Sisera into thy hand. Yea (הלא, nonne, as an expression indicating lively assurance), the Lord goeth out before thee," sc., to the battle, to smite the foe; whereupon Barak went down from Tabor with his 10,000 men to attack the enemy, according to Jdg 5:19, at Taanach by the water of Megiddo.


  Judges 4:15


  "And the Lord discomfited Sisera, and all his chariots, and all his army, with the edge of the sword before Barak." ויּהם, as in Exo 14:24 and Jos 10:10, denotes the confounding of the hostile army by a miracle of God, mostly by some miraculous phenomenon of nature: see, besides Exo 14:24; Sa2 22:15; Psa 18:15, and Psa 144:6. The expression ויּהם places the defeat of Sisera and his army in the same category as the miraculous destruction of Pharaoh and of the Canaanites at Gibeon; and the combination of this verb with the expression "with the edge of the sword" is to be taken as constructio praegnans, in the sense: Jehovah threw Sisera and his army into confusion, and, like a terrible champion fighting in front of Israel, smote him without quarter, Sisera sprang from his chariot to save himself, and fled on foot; but Barak pursued the routed foe to Harosheth, and completely destroyed them. "All Sisera's army fell by the edge of the sword; there remained not even to one," i.e., not a single man.


  Judges 4:17


  Sisera took refuge in the tent of Jael, the wife of Heber the Kenite, to escape the sword of the Israelites, as king Jabin lived at peace with the house of Heber, i.e., with this branch of the Kenites.


  Judges 4:18


  Jael received the fugitive into her tent in the usual form of oriental hospitality (סוּר, as in Gen 19:2-3, to turn aside from the road and approach a person), and covered him with a covering (שׂמיכה, ἁπ. λεγ., covering, or rug), that he might be able to sleep, as he was thoroughly exhausted with his flight.


  Judges 4:19


  On his asking for water to drink, as he was thirsty (צמתּי, defective form for צמאתּי), she handed him milk from her bottle, and covered him up again. She gave him milk instead of water, as Deborah emphatically mentions in her song in Jdg 5:25, no doubt merely for the purpose of giving to her guest a friendly and hospitable reception. When Josephus affirms, in his account of this event (Ant. v. 5, 4), that she gave him milk that was already spoiled (διεφθορὸς ἤδη), i.e., had turned sour, and R. Tanchum supposes that such milk intoxicated the weary man, these are merely later decorations of the simple fact, that have no historical worth whatever.


  Judges 4:20-21


  In order to be quite sure, Sisera entreated his hostess to stand before the door and turn any one away who might come to her to seek for one of the fugitives. עמד is the imperative for עמדי rof , as the syntax proves that the word cannot be an infinitive. The anomaly apparent in the use of the gender may be accounted for on the ground that the masculine was the more general form, and might therefore be used for the more definite feminine. There are not sufficient grounds for altering it into עמוד, the inf. abs. Whether Jael complied with this wish is not stated; but in the place of anything further, the chief fact alone is given in Jdg 4:21, namely, that Jael took a tent-plug, and went with a hammer in her hand to Sisera, who had fallen through exhaustion into a deep sleep, and drove the plug into his temples, so that it penetrated into the earth, or the floor. The words ויּעף והוּא־נרדּם are introduced as explanatory of the course of the events: "but he was fallen into a deep sleep, and exhausted," i.e., had fallen fast asleep through exhaustion. "And so he died." ויּמת is attached as a consequence to וגו התּצנח ... ותּתקע, whereas ויּעף belongs to the parenthetical clause נרדּם והוּא. This is the explanation adopted by Rosenmller, and also in the remark of Kimchi: "the words ויּעף נרדּם indicate the reason why Sisera neither heard Jael approach him, nor was conscious of the blow inflicted upon him." For the combination of ויּעף with ויּמת, "then he became exhausted and died," which Stud. and Bertheau support, does not give any intelligible thought at all. A man who has a tent-peg driven with a hammer into his temples, so that the peg passes through his head into the ground, does not become exhausted before he dies, but dies instantaneously. And ויּעף, from עוּף, equivalent to עיף (Jer 4:31), or יעף, and written with Patach in the last syllable, to distinguish it from עוּף, volare, has no other meaning than to be exhausted, in any of the passages in which it occurs (see Sa1 14:28, Sa1 14:31; Sa2 21:15). The rendering adopted by the lxx, ἐσκοτώθη, cannot be grammatically sustained.


  Judges 4:22


  When Barak, who was in pursuit of Sisera, arrived at Jael's tent, she went to meet him, to show him the deed which he had performed. Thus was Deborah's prediction to Barak (Jdg 4:9) fulfilled. The Lord had sold Sisera into the hand of a woman, and deprived Barak of the glory of the victory. Nevertheless the act itself was not morally justified, either by this prophetic announcement, or by the fact that it is commemorated in the song of Deborah in Jdg 5:24. Even though there can be no doubt that Jael acted under the influence of religious enthusiasm for the cause of Israel and its God, and that she was prompted by religious motives to regard the connection of her tribe with Israel, the people of the Lord, as higher and more sacred, not only than the bond of peace, in which her tribe was living with Jabin the Canaanitish king, but even than the duties of hospitality, which are so universally sacred to an oriental mind, her heroic deed cannot be acquitted of the sins of lying, treachery, and assassination, which were associated with it, by assuming as Calovius, Buddeus, and others have done, that when Jael invited Sisera into her tent, and promised him safety, and quenched this thirst with milk, she was acting with perfect sincerity, and without any thought of killing him, and that it was not till after he was fast asleep that she was instigated and impelled instinctu Dei arcano to perform the deed. For Jehovah, the God of Israel, not only abhors lying lips (Pro 12:22), but hates wickedness and deception of every kind. It is true, He punishes the ungodly at the hand of sinners; but the sinners whom He employs as the instruments of His penal justice in carrying out the plans of His kingdom, are not instigated to the performance of wicked deeds by an inward and secret impulse from Him. God had no doubt so ordered it, that Sisera should meet with his death in Jael's tent, where he had taken refuge; but this divine purpose did not justify Jael in giving to the enemy of Israel a hospitable reception into her tent, making him feel secure both by word and deed, and then murdering him secretly while he was asleep. Such conduct as that was not the operation of the Spirit of God, but the fruit of a heroism inspired by flesh and blood; and even in Deborah's song (Jdg 5:24.) it is not lauded as a divine act.


  Judges 4:23


  "So God subdued at that time Jabin the king of Canaan before the children of Israel; and the hand of the Israelites became heavier and heavier in its pressure upon him, until they had destroyed him." וקשׁה הלוך ... יד ותּלך, "the hand ... increased more and more, becoming heavy." הלך, used to denote the progress or continual increase of an affair, as in Gen 8:3, etc., is connected with the infinitive absolute, and with the participle of the action concerned. קשׁה is the feminine participle of קשׁה, like גּדל in Gen 26:13 (see Ges. 131, 3, Anm. 3). The overthrow of Jabin and his rule did not involve the extermination of the Canaanites generally.


  Judges 5


  Deborah's Song of Victory—Judges 5


  This highly poetical song is so direct and lively an utterance of the mighty force of the enthusiasm awakened by the exaltation of Israel, and its victory over Sisera, that its genuineness if generally admitted now. After a general summons to praise the Lord for the courage with which the people rose up to fight against their foes (Jdg 5:2), Deborah the singer dilates in the first section (Jdg 5:3-11) upon the significance of the victory, picturing in lively colours (1) the glorious times when Israel was exalted to be the nation of the Lord (Jdg 5:3-5); (2) the disgraceful decline of the nation in the more recent times (Jdg 5:6-8); and (3) the joyful turn of affairs which followed her appearance (Jdg 5:9-11). After a fresh summons to rejoice in their victory (Jdg 5:12), there follows in the second section (Jdg 5:13-21) a lively picture of the conflict and victory, in which there is a vivid description (a) of the mighty gathering of the brave to battle (Jdg 5:13-15); (b) of the cowardice of those who stayed away from the battle, and of the bravery with which the braver warriors risked their lives in the battle (Jdg 5:15-18); and (c) of the successful result of the conflict (Jdg 5:19-21). To this there is appended in the third section (Jdg 5:22-31) an account of the glorious issue of the battle and the victory: first of all, a brief notice of the flight and pursuit of the foe (Jdg 5:22-24); secondly, a commemoration of the slaying of Sisera by Jael (Jdg 5:24-27); and thirdly, a scornful description of the disappointment of Sisera's mother, who was counting upon a large arrival of booty (Jdg 5:28-30). The song then closes with the hope, founded upon this victory, that all the enemies of the Lord might perish, and Israel increase in strength (Jdg 5:31). The whole song, therefore, is divided into three leading sections, each of which again is arranged in three somewhat unequal strophes, the first and second sections being introduced by a summons to the praise of God (Jdg 5:2, Jdg 5:12), whilst the third closes with an expression of hope, drawn from the contents of the whole, with regard to the future prospects of the kingdom of God (Jdg 5:31).


  Judges 5:1


  The historical introduction ("Then sang Deborah and Barak the son of Abinoam on that day, saying") takes the place of a heading, and does not mean that the song of Deborah and Barak which follows was composed by them jointly, but simply that it was sung by them together, in commemoration of the victory. The poetess or writer of the song, according to Jdg 5:3, Jdg 5:7, and Jdg 5:12, was Deborah. The song itself opens with a summons to praise the Lord for the willing and joyful rising up of His people.


  Judges 5:2


  2 That the strong in Israel showed themselves strong,


  That the people willingly offered themselves,


  Praise ye the Lord!


  The meaning of פּרע and פּרעות is a subject of dispute. According to the Septuagint rendering, and that of Theodot., ἐν τῷ ἄρξασθαι ἀρχηγοὺς ἐν Ἰσραήλ, many give it the meaning to begin or to lead, and endeavour to establish this meaning from an Arabic word signifying to find one's self at the head of an affair. But this meaning cannot be established in Hebrew. פּרע has no other meaning than to let loose from something, to let a person loose or free (see at Lev 10:6); and in the only other passage where פּרעות occurs (Deu 32:42), it does not refer to a leader, but to the luxuriant growth of the hair as the sign of great strength. Hence in this passage also פּרעות literally means comati, the hairy ones, i.e., those who possessed strength; and פּרע, to manifest or put forth strength. The persons referred to are the champions in the fight, who went before the nation with strength and bravery. The preposition בּ before פּרע indicates the reason for praising God, or rather the object with which the praise of the Lord was connected. וגו בּפרע, literally "in the showing themselves strong." The meaning is, "for the fact that the strong in Israel put forth strength." התנדּב, to prove one's self willing, here to go into the battle of their own free will, without any outward and authoritative command. This introduction transports us in the most striking manner into the time of the judges, when Israel had no king who could summon the nation to war, but everything depended upon the voluntary rising of the strong and the will of the nation at large. The manifestation of this strength and willingness Deborah praises as a gracious gift of the Lord. After this summons to praise the Lord, the first part of the song opens with an appeal to the kings and princes of the earth to hear what Deborah has to proclaim to the praise of God.


  Judges 5:3


  3 Hear, ye kings; give ear, ye princes!


  I, to the Lord will I sing,


  Will sing praise to the Lord, the God of Israel.


  4 Lord, when Thou wentest out from Seir,


  When Thou marchedst out of the fields of Edom,


  The earth trembled, and the heavens also dropped;


  The clouds also dropped water.


  5 The mountains shook before the Lord,


  Sinai there before the Lord, the God of Israel.


  The "kings and princes" are not the rulers in Israel, for Israel had no kings at that time, but the kings and princes of the heathen nations, as in Psa 2:2. These were to discern the mighty acts of Jehovah in Israel, and learn to fear Jehovah as the almighty God. For the song to be sung applies to Him, the God of Israel. זמּר, ψάλλειν, is the technical expression for singing with an instrumental accompaniment (see at Exo 15:2).


  Judges 5:4


  To give the Lord the glory for the victory which had been gained through His omnipotent help over the powerful army of Sisera, and to fill the heathen with fear of Jehovah, and the Israelites with love and confidence towards Him, the singer reverts to the terribly glorious manifestation of Jehovah in the olden time, when Israel was accepted as the nation of God (Ex 19). Just as Moses in his blessing (Deu 33:2) referred the tribes of Israel to this mighty act, as the source of all salvation and blessing for Israel, so the prophetess Deborah makes the praise of this glorious manifestation of God the starting-point of her praise of the great grace, which Jehovah as the faithful covenant God had displayed to His people in her own days. The tacit allusion to Moses' blessing is very unmistakeable. But whereas Moses describes the descent of the Lord upon Sinai (Ex 19), according to its gracious significance in relation to the tribes of Israel, as an objective fact (Jehovah came from Sinai, Deu 33:2), Deborah clothes the remembrance of it in the form of an address to God, to bring out the thought that the help which Israel had just experienced was a renewal of the coming of the Lord to His people. Jehovah's going out of Seir, and marching out of the fields of Edom, is to be interpreted in the same sense as His rising up from Seir (Deu 33:2). As the descent of the Lord upon Sinai is depicted there as a rising of the sun from the east, so the same descent in a black cloud amidst thunder, lightning, fire, and vapour of smoke (Exo 19:16, Exo 19:18), is represented here with direct allusion to these phenomena as a storm rising up from Seir in the east, in which the Lord advanced to meet His people as they came from the west to Sinai. Before the Lord, who came down upon Sinai in the storm and darkness of the cloud, the earth shook and the heaven dropped, or, as it is afterwards more definitely explained, the clouds dropped with water, emptied themselves of their abundance of water as they do in the case of a storm. The mountains shook (נזלוּ, Niphal of זלל, dropping the reduplication of the ל = נזלּוּ, Isa 63:19; Isa 64:2), even the strong rocky mountain of Sinai, which stood out so distinctly before the eyes of the singer, that she speaks of it as "this Sinai," pointing to it as though it were locally near. David's description of the miraculous guidance of Israel through the desert in Psa 68:8-9, is evidently founded upon this passage, though it by no means follows from this that the passage before us also treats of the journey through the desert, as Clericus supposes, or even of the presence of the Lord in the battle with Sisera, and the victory which it secured. But greatly as Israel had been exalted at Sinai by the Lord its God, it had fallen just as deeply into bondage to its oppressors through its own sins, until Deborah arose to help it (Jdg 5:6-8).


  Judges 5:6


  6 In the days of Shamgar, the son of Anath,


  In the days of Jael, the paths kept holiday,


  And the wanderers of the paths went crooked ways.


  7 The towns in Israel kept holiday, they kept holiday,


  Until that I, Deborah, arose,


  That I arose a mother in Israel


  8 They chose new gods;


  Then was war at the gates:


  Was there a shield seen and a spear


  Among forty thousand in Israel?


  The deep degradation and disgrace into which Israel had sunk before the appearance of Deborah, through its falling away from the Lord into idolatry, forms the dark reverse of that glorification at Sinai. Although, after Ehud, Shamgar had also brought help to the people against their enemies by a victory over the Philistines (Jdg 3:31), and although Jael, who proved herself a heroine by slaying the fugitive Sisera, was then alive, things had got to such a pitch with Israel, that no one would venture upon the public high roads. There are no good grounds for the conjecture that Jael was a different person from the Jael mentioned in Jdg 4:17., whether a judge who is not further known, as Ewald supposes, or a female judge who stood at the head of the nation in these unhappy times (Bertheau). ארחות חדלוּ, lit., "the paths ceased," sc., to be paths, or to be trodden by men. נתיבות הלכי, "those who went upon paths," or beaten ways, i.e., those who were obliged to undertake journeys for the purpose of friendly intercourse or trade, notwithstanding the burden of foreign rule which pressed upon the land; such persons went by "twisted paths," i.e., by roads and circuitous routes which turned away from the high roads. And the פּרזון, i.e., the cultivated land, with its open towns and villages, and with their inhabitants, was as forsaken and desolate as the public highways. The word perazon has been rendered judge or guidance by modern expositors, after the example of Teller and Gesenius; and in Jdg 5:11 decision or guidance. But this meaning, which has been adopted into all the more recent lexicons, has nothing really to support it, and does not even suit our verse, into which it would introduce the strange contradiction, that at the time when Shamgar and Jael were judges, there were no judges in Israel. In addition to the Septuagint version, which renders the word δυνατοὶ in this verse (i.e., according to the Cod. Vat., for the Col. Al. has φράζων), and then in the most unmeaning way adopts the rendering αὔξησον in Jdg 5:11, from which we may clearly see that the translators did not know the meaning of the word, it is common to adduce an Arabic word which signifies segregavit, discrevit rem ab aliis, though it is impossible to prove that the Arabic word ever had the meaning to judge or to lead. All the old translators, as well as the Rabbins, have based their rendering of the word upon פּרזי, inhabitant of the flat country (Deu 3:5, and Sa1 6:18), and פּרזות, the open flat country, as distinguished from the towns surrounded by walls (Eze 38:11; Zac 2:8), according to which פּרזון, as the place of meeting, would denote both the cultivated land with its unenclosed towns and villages, and also the population that was settled in the open country in unfortified places-a meaning which also lies at the foundation of the word in Hab 3:14. Accordingly, Luther has rendered the word Bauern (peasants). שׁקּמתּי עד for קמתּי אשׁר עד. The contraction of אשׁר into שׁ, with Dagesh following, and generally pointed with Seghol, but here with Patach on account of the ק, which is closely related to the gutturals, belongs to the popular character of the song, and is therefore also found in the Song of Solomon (Jdg 1:12; Jdg 2:7, Jdg 2:17; Jdg 4:6). It is also met with here and there in simple prose (Jdg 6:17; Jdg 7:12; Jdg 8:26); but it was only in the literature of the time of the captivity and a still later date, that it found its way more and more from the language of ordinary conversation into that of the Scriptures. Deborah describes herself as "a mother in Israel," on account of her having watched over her people with maternal care, just as Job calls himself a father to the poor who had been supported by him (Job 29:16; cf. Isa 22:21).


  Judges 5:8


  Jdg 5:8 describes the cause of the misery into which Israel had fallen. חדשׁים אלהים is the object to יבחר, and the subject is to be found in the previous term Israel. Israel forsook its God and creator, and chose new gods, i.e., gods not worshipped by its fathers (vid., Deu 32:17). Then there was war (לחם, the construct state of לחם, a verbal noun formed from the Piel, and signifying conflict or war) at the gates; i.e., the enemy pressed up to the very gates of the Israelitish towns, and besieged them, and there was not seen a shield or spear among forty thousand in Israel, i.e., there were no warriors found in Israel who ventured to defend the land against the foe. אם indicates a question with a negative reply assumed, as in Kg1 1:27, etc. Shield and spear (or lance) are mentioned particularly as arms of offence and defence, to signify arms of all kinds. The words are not to be explained from Sa1 13:22, as signifying that there were no longer any weapons to be found among the Israelites, because the enemy had taken them away ("not seen" is not equivalent to "not found" in Sa1 13:22); they simply affirm that there were no longer any weapons to be seen, because not one of the 40,000 men in Israel took a weapon in his hand. The number 40,000 is not the number of the men who offered themselves willingly for battle, according to Jdg 5:2 (Bertheau); for apart from the fact that they did not go unarmed into the battle, it is at variance with the statement in Jdg 4:6, Jdg 4:10, that Barak went into the war and smote the enemy with only 10,000 men. It is a round number, i.e., an approximative statement of the number of the warriors who might have smitten the enemy and delivered Israel from bondage, and was probably chosen with a reference to the 40,000 fighting men of the tribes on the east of the Jordan, who went with Joshua to Canaan and helped their brethren to conquer the land (Jos 4:13). Most of the more recent expositors have given a different rendering of Jdg 5:8. Many of them render the first clause according to the Peshito and Vulgate, "God chose something new," taking Elohim as the subject, and chadashim (new) as the object. But to this it has very properly been objected, that, according to the terms of the song, it was not Elohim but Jehovah who effected the deliverance of Israel, and that the Hebrew for new things is not חדשׁים, but חדשׁות (Isa 42:9; Isa 48:6), or חדשׁה (Isa 43:19; Jer 31:22). On these grounds Ewald and Bertheau render Elohim "judges" (they chose new judges), and appeal to Exo 21:6; Exo 22:7-8, where the authorities who administered justice in the name of God are called Elohim. But these passages are not sufficient by themselves to establish the meaning "judges," and still less to establish the rendering "new judges" for Elohim chadashim. Moreover, according to both these explanations, the next clause must be understood as relating to the specially courageous conflict which the Israelites in their enthusiasm carried on with Sisera; whereas the further statement, that among 40,000 warriors who offered themselves willingly for battle there was not a shield or a lance to be seen, is irreconcilably at variance with this. For the explanation suggested, namely, that these warriors did not possess the ordinary weapons for a well-conducted engagement, but had nothing but bows and swords, or instead of weapons of any kind had only the staffs and tools of shepherds and husbandmen, is proved to be untenable by the simple fact that there is nothing at all to indicate any contrast between ordinary and extraordinary weapons, and that such a contrast is altogether foreign to the context. Moreover, the fact appealed to, that אז points to a victorious conflict in Jdg 5:13, Jdg 5:19, Jdg 5:22, as well as in Jdg 5:11, is not strong enough to support the view in question, as אז is employed in Jdg 5:19 in connection with the battle of the kings of Canaan, which was not a successful one, but terminated in a defeat.


  The singer now turns from the contemplation of the deep degradation of Israel to the glorious change which took place as soon as she appeared: -


  Judges 5:9


  9 My heart inclines to the leaders of Israel;


  To those who offered themselves willingly in the nation. Praise ye the Lord!


  10 Ye that ride upon white asses;


  Ye that sit upon covering,


  And that walk in the way, reflect!


  11 With the voice of the archers among drawers (of water),


  There praise ye the righteous acts of the Lord,


  The righteous acts of His villages in Israel.


  Then the people of the Lord went down to the gates!


  We must supply the subst. verb in connection with ל לבּי, "My heart is (sc., inclined) towards the leaders of Israel," i.e., feels itself drawn towards them. הוקק for מהוקק (Jdg 5:14), the determining one, i.e., the commander or leader in war: as in Deu 33:21. The leaders and willing ones are first of all to praise the Lord for having crowned their willingness with victory.


  Judges 5:10


  And all classes of the people, both high and low, have reason to join in the praise. Those who ride upon white, i.e., white-spotted asses, are the upper classes generally, and not merely the leaders (cf. Jdg 10:4; Jdg 12:14). צהר, lit. dazzling white; but since there are no asses that are perfectly white, and white was a colour that was highly valued both by Hebrews and Arabs, they applied the term white to those that were only spotted with white. Those who sit upon coverings (מדּין from מד, a covering or carpet, with the plural termination ין, which is to be regarded as a poetical Chaldaism) are the rich and prosperous; and those who walk on the way, i.e., travellers on foot, represent the middle and lower classes, who have to go about and attend to their affairs. Considered logically, this triple division of the nation is not a very exact one, as the first two do not form a true antithesis. But the want of exactness does not warrant our fusing together the middle term and the first, and understanding by middin either saddles or saddle-cloths, as Ewald and Bertheau have done; for saddle-cloths are still further from forming an antithesis to asses, so that those who ride upon white asses could be distinguished, as the upper classes and leaders, from those who sit upon saddles, or are "somewhat richer." Moreover, there is no reason for regarding these three classes as referring simply to the long line of warriors hastening from the victory to the triumphal fte. On the contrary, all classes of the people are addressed, as enjoying the fruits of the victory that had been obtained: the upper classes, who ride upon their costly animals; the rich resting at home upon their splendid carpets; and the poor travellers, who can now go quietly along the high-road again without fear of interruption from the foe (Jdg 5:6). שׂיחוּ is rendered "sing" by many; but this rendering cannot be sustained from Psa 105:2 and Psa 145:5, and it is not necessary on the verse before us, since the well-established meaning of the word "ponder," reflect, sc., upon the acts of the Lord, is a perfectly suitable one.


  Judges 5:11


  The whole nation had good reason to make this reflection, as the warriors, having returned home, were now relating the mighty acts of the Lord among the women who were watering their flocks, and the people had returned to their towns once more. This is in all probability the idea of the obscure verse before us, which has been interpreted in such very different ways. The first clause, which has no verb, and cannot constitute a sentence by itself, must be connected with the following clause, and taken as an anakolouthon, as יתנּוּ שׁם does not form a direct continuation of the clause commencing with מקּול. After the words "from the voice of the archers," we should expect the continuation "there is heard," or "there sounds forth the praise of the acts of the Lord." Instead of that, the construction that was commenced is relinquished at יתנּוּ שׁם, and a different turn is given to the thought. This not only seems to offer the simplest explanation, but the only possible solution of the difficulty. For the explanation that מן is to be taken as signifying "away from," as in Num 15:24, etc., in the sense of "far from the voice of the archers, among the watering women," does not suit the following word שׁם, "there," at all. It would be necessary to attribute to מן the meaning "no more disquieted by," a meaning which the preposition could not possibly have in this clause. מחצצים are not sharers in the booty, for חצץ simply means to cut, to cut in pieces, to divide, and is never applied to the sharing of booty, for which חלּק is the word used (vid., Jdg 5:30; Psa 68:13; Isa 9:2). מחצּץ is to be regarded, as the Rabbins maintain, as a denom. from חץ, to hold an arrow, signifying therefore the shooter of an arrow. It was probably a natural thing for Deborah, who dwelt in Benjamin, to mention the archers as representatives of warriors generally, since this was the principal weapon employed by the Benjaminites (see Ch1 8:40; Ch1 12:2; Ch2 14:7; Ch2 17:17). The tarrying of the warriors among the drawers of water, where the flocks and herds were being watered, points to the time of peace, when the warriors were again occupied with their civil and domestic affairs. יתנּוּ is a simple aorist. תּנּה, lit. to repeat, then to relate, or praise. "The righteousness of Jehovah," i.e., the marvellous acts of the Lord in and upon Israel for the accomplishing of His purposes of salvation, in which the righteousness of His work upon earth was manifested (cf. Sa1 12:7; Mic 6:5). פּרזונו צדקות has been rendered by modern expositors, either "the righteous acts of His guidance or of His decision" (Ewald and Bertheau), or "the righteous acts of His commanders," or "the benefits towards His princes (leaders) in Israel" (Ros. and others). But neither of these can be sustained. We must take פּרזון here in just the same sense as in Jdg 5:7; the country covered with open towns and villages, together with their inhabitants, whom Jehovah had delivered from the hostile oppression that had rested upon them, by means of the victory obtained over Sisera. After that victory the people of the Lord went down again to their gates, from the mountains and hiding-places in which they had taken refuge from their foes (Jdg 5:6, Jdg 5:7), returning again to the plains of the land, and the towns that were now delivered from the foe.


  Judges 5:12


  Jdg 5:12 forms the introduction to the second part, viz., the description of the conflict and the victory. Throwing herself into the great event which she is about to commemorate, Deborah calls upon herself to strike up a song, and upon Barak to lead off his prisoners:


  12 Awake, awake, Deborah!


  Awake, awake, utter a song!


  Rise up, Barak, and lead captive thy captives, O son of Abinoam!


  עוּרי has the tone upon the last syllable on the first two occasions, to answer to the rapid summoning burst of the Lord in the opening address (Bertheau). שׁבי שׁבה, to lead away captives, as the fruit of the victory; not merely to lead in triumph. On the form וּשׁבה with Chateph-patach, see Ewald, 90, b. In the next three strophes of this part (Jdg 5:13-21) the progress of the conflict is described; and in the first two the part taken in the battle by the different tribes (Jdg 5:13-15, and Jdg 5:15-18).


  Judges 5:13


  13 Then came down a remnant of nobles of the nation;


  Jehovah came down to me among the heroes.


  14 Of Ephraim, whose root in Amalek;


  Behind thee Benjamin among thy peoples.


  From Machir came down leaders,


  And from Zebulun marchers with the staff of the conductor.


  15a And princes in Issachar with Deborah,


  And Issachar as well as Barak,


  Driven into the valley through his feet.


  Looking back to the commencement of the battle, the poetess describes the streaming of the brave men of the nation down from the mountains, to fight the enemy with Barak and Deborah in the valley of Jezreel; though the whole nation did not raise as one man against its oppressors, but only a remnant of the noble and brave in the nation, with whom Jehovah went into the battle. In Jdg 5:13 the Masoretic pointing of ירד is connected with the rabbinical idea of the word as the fut. apoc. of רדה: "then (now) will the remnant rule over the glorious," i.e., the remnant left in Israel over the stately foe; "Jehovah rules for me (or through me) over the heroes in Sisera's army," which Luther has also adopted. But, as Schnurr. has maintained, this view is decidedly erroneous, inasmuch as it is altogether irreconcilable with the description which follows of the marching of the tribes of Israel into the battle. ירד is to be understood in the same sense as ירדוּ in Jdg 5:14, and to be pointed as a perfect ירד.


  "There came down," sc., from the mountains of the land into the plain of Jezreel, a remnant of nobles. לאדּירים is used instead of a closer subordination through the construct state, to bring out the idea of שׂריד into greater prominence (see Ewald, 292). עם is in apposition to לאדּירים, and not to be connected with the following word יהוה, as it is by some, in opposition to the accents. The thought is rather this: with the nobles or among the brave Jehovah himself went against the foe. לי is a dat. commodi, equivalent to "for my joy."


  Judges 5:14


  "From (מנּי, poetical for מן) Ephraim," sc., there came fighting men; not the whole tribe, but only nobles or brave men, and indeed those whose roots were in Amalek, i.e., those who were rooted or had taken root, i.e., had settled and spread themselves out upon the tribe-territory of Ephraim, which had formerly been inhabited by Amalekites, the mount of the Amalekites, mentioned in Jdg 12:15 (for the figure itself, see Isa 27:6; Psa 80:10, and Job 5:3). "Behind thee," i.e., behind Ephraim, there followed Benjamin among thy (Ephraim's) people (עממים, a poetical form for עמּים, in the sense of hosts). Benjamin lived farther south than Ephraim, and therefore, when looked at from the stand-point of the plain of Jezreel, behind Ephraim; "but he came upon the scene of battle, either in subordination to the more powerful Ephraimites, or rushing on with the Ephraimitish hosts" (Bertheau). "From Machir," i.e., from western Manasseh, there came down leaders (see at Jdg 5:9), sc., with warriors in their train. Machir cannot refer to the Manassite family of Machir, to which Moses gave the northern part of Gilead, and Bashan, for an inheritance (comp. Jos 17:1 with Jos 13:29-31), but it stands poetically for Manasseh generally, as Machir was the only son of Manasseh, from whom all the Manassites were descended (Gen 50:23; Num 26:29., Num 27:1). The reference here, however, is simply to that portion of the tribe of Manasseh which had received its inheritance by the side of Ephraim, in the land to the west of the Jordan. This explanation of the word is required, not only by the fact that Machir is mentioned after Ephraim and Benjamin, and before Zebulun and Issachar, but still more decidedly by the introduction of Gilead beyond Jordan in connection with Reuben, in Jdg 5:17, which can only signify Gad and eastern Manasseh. Hence the two names Machir and Gilead, the names of Manasseh's son and grandson, are poetically employed to denote the two halves of the tribe of Manasseh; Machir signifying the western Manassites, and Gilead the eastern. "From Zebulun marchers (משׁך, to approach in long processions, as in Jdg 4:6) with the staff of the conductor." ספר, writer or numberer, was the technical name given to the musterer-general, whose duty it was to levy and muster the troops (Kg2 25:19; cf. Ch2 26:11); here it denotes the military leader generally.


  Judges 5:15


  שׂרי, "my princes," does not furnish any appropriate meaning, as neither Deborah nor Barak was of the tribe of Issachar, and it is not stated anywhere that the Issacharites gathered round Deborah as their leaders. The reading שׂרי (stat. constr.), adopted by the old versions, must be taken as the correct one, and the introduction of the preposition בּ does not preclude this (compare בגּלבּע הרי, Sa2 1:21, and Ewald, 289, b.). עם, which is used to denote an outward equality, as in Sa1 17:42, and is substantially the same as the כּן which follows ("just as"), is construed without כּ in the first clause, as in Psa 48:6. בּעמק: into the valley of Jezreel, the plain of Kishon. בּרגליו שׁלּח, as in Job 18:8, to be sent off, i.e., incessantly impelled, through his feet; here it is applied to an irresistible force of enthusiasm for the battle. The nominative to שׁלּח is Issachar and Barak.


  15b At the brooks of Reuben were great resolutions of heart.


  16 Why remainest thou between the hurdles,


  To hear the piping of the flocks?


  At the brooks of Reuben were great projects of heart.


  17 Gilead rests on the other side of the Jordan;


  And Dan ... why tarries he by ships?


  Asher sits on the shore of the sea,


  And by his bays he reposes.


  18 Zebulun, a people that despises its soul even to death,


  And Naphtali upon the heights of the field.


  In this strophe Deborah first of all mentions the tribes which took no part in the conflict (Jdg 5:15-17), and then returns in Jdg 5:18 to the Zebulunites, who staked their life along with Naphtali for the deliverance of Israel from the yoke of the enemy. The enumeration of the tribes who remained at a distance from the conflict commences with Reuben (Jdg 5:15 and Jdg 5:16). In this tribe there did arise a lively sympathy with the national elevation. They held meetings, passed great resolutions, but it led to no practical result; and at length they preferred to remain quietly at home in their own comfortable pastoral life. The meaning brooks for פּלגּות is well established by Job 20:17, and there is no reason whatever for explaining the word as equivalent to פּלגּות, מפלגּות, divisions (Ch2 35:5, Ch2 35:12; Ezr 6:18). The territory of Reuben, which was celebrated for its splendid pastures, must have abounded in brooks. The question, Why satest thou, or remainedst thou sitting between the hurdles? i.e., in the comfortable repose of a shepherd's life, is an utterance of amazement; and the irony is very apparent in the next clause, to hear the bleating of the flocks, i.e., the piping of the shepherds, instead of the blast of the war-trumpets.


  Judges 5:17


  Gilead, Dan, and Asher took no part at all. By Gilead, the tribes of Gad and half Manasseh are intended. The use of the term הגּלעד to denote the whole of the territory of the Israelites on the east of the Jordan probably gave occasion to this, although גלעד (without the article) does not refer to the land even here, but refers primarily to the grandson of Manasseh, as the representative of his family which dwelt in Gilead. (For further remarks, see at Jdg 5:14.) Dan also did not let the national movement disturb it in its earthly trade and commerce. גּוּר, to keep one's self in a place, is construed here with the accusative of the place, as in Psa 120:5. The territory of Dan included the port of Joppa (see at Jos 19:46), where the Danites probably carried on a trade with the Phoenicians. Asher also in his land upon the coast did not allow himself to be disturbed from his rest, to join in the common war of its nation. ימּים חוף is used, as in Gen 49:13, for the shore of the Mediterranean Sea. מפרצים, ἁπ. λεγ., literally a rent, and hence applied to a bay, as an incision made in the sea-shore.
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  Zebulun and Naphtali acted quite differently. Zebulun showed itself as a people that despised its life even to death, i.e., that sacrificed its life for the deliverance of its fatherland. Naphtali did the same in its mountain home. The two tribes had raised 10,000 fighting men at Barak's call (Jdg 4:10), who constituted at any rate the kernel of the Israelitish army.


  If we run over the tribes enumerated, it seems strange that the tribes of Judah and Simeon are not mentioned either among those who joined in the battle, or among those who stayed away. The only way in which this can be explained is on the supposition that these two tribes were never summoned by Barak, either because they were so involved in conflict with the Philistines, that they were unable to render any assistance to the northern tribes against their Canaanitish oppressors, as we might infer from Jdg 3:31, or because of some inward disagreement between these tribes and the rest. But even apart from Judah and Simeon, the want of sympathy on the part of the tribes that are reproved is a sufficient proof that the enthusiasm for the cause of the Lord had greatly diminished in the nation, and that the internal unity of the congregation was considerably loosened.


  In the next strophe the battle and the victory are described: -


  Judges 5:19


  19 Kings came, ... they fought;


  The kings of Canaan fought At Taanach, at the waters of Megiddo.


  A piece of silver they did not take.


  20 From heaven they fought,


  The stars from their courses fought against Sisera.


  21 The brook of Kishon swept them away,


  The brook of the olden time, the brook Kishon.


  Go on, my soul, in strength!


  The advance of the foe is described in few words. Kings came on and fought. They were the kings of Canaan, since Jabin, like his ancestor (Jos 11:1.), had formed an alliance with other kings of northern Canaan, who went to the battle under the command of Sisera. The battle took place at Taanach (see at Jos 12:21), by the water of Megiddo, the present Lejun (see at Jos 12:21), i.e., by the brook Kishon (cf. Jdg 4:7). Taanach and Megiddo were not quite five miles apart, and beside and between them there were several brooks which ran into the southern arm of the Kishon, that flowed through the plain to the north of both these towns. The hostile kings went into the battle with the hope of slaying the Israelites and making a rich capture of booty. But their hopes were disappointed. They could not take with them a piece of silver as booty. בּצע, which generally signifies booty or gain, is probably to be taken here in its primary sense of frustum, from בּצע, to cut off or cut in pieces, a "piece of silver," equivalent to a single piece of valuable booty.
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  For not only did the Israelites fight against them, but he powers of heaven also. "From heaven" is more minutely defined by "the stars from their courses." These words explain the statement in Jdg 4:15, "the Lord discomfited Sisera;" though in our opinion not so clearly as to enable us to define more precisely the natural phenomenon by which God threw the enemy into confusion. In all probability we have to think of a terrible storm, with thunder and lightning and hail, or the sudden bursting of a cloud, which is poetically described as though the stars of heaven had left their courses to fight for the Lord and His kingdom upon earth.


  Judges 5:21


  The kings of Canaan could do nothing against these powers. They were smitten; the brook Kishon washed them (i.e., their corpses) away. The meaning "to wash away" is well established by the dialects and the context, though the verb itself only occurs here. As the battle was fought between Taanach and Megiddo, i.e., to the south of the brook Kishon, and the smitten foe fled towards the north, many of them met with their death in the waves of the brook, which was flowing over its banks at the time. The brook is called קדוּמים נחל, i.e., the brook of the old world or the olden time (according to the lxx Cod. Vat. χειμάῤῥους ἀρχαίων), as the stream that had been flowing from time immemorial, and not, as the Chaldee interprets it, the stream that had been celebrated from olden time on account of the mighty acts that had been performed there. The meaning suggested by Ewald and others, "brook of attacks, or slaughters," is not well sustained, although קדּם is sometimes used to denote a hostile encounter. The last clause interrupts the description of the slaughter and the victory. Borne away by the might of the acts to be commemorated, Deborah stimulates her soul, i.e., herself, to a vigorous continuation of her song. תּדרכי is jussive, and עז an accusative governed by the verb, in strength, vigorously; for she had still to celebrate the glorious results of the victory. This is done in the third part of the song (Jdg 5:22-31), the first strophe of which (Jdg 5:22-24) describes in brief drastic traits the flight of the foe, and the treatment of the fugitives by the people of the land.


  Judges 5:22


  22 Then did the hoofs of the horses stamp


  With the hunting, the hunting of his strong ones.


  23 Curse ye Meroz, saith the angel of the Lord;


  Curse ye, curse ye the inhabitants thereof!


  Because they came not to the help of Jehovah,


  To the help of Jehovah among the mighty.


  24 Blessed before women be Jael,


  The wife of Heber the Kenite,


  Blessed before women in the tent!


  The war-chariots of the enemy hunted away in the wildest flight (Jdg 5:22). The horses stamped the ground with the continuous hunting or galloping away of the warriors. דהרה, the hunting (cf. דּהר, Nah 3:2). The repetition of the word expresses the continuance or incessant duration of the same thing (see Ewald, 313, a.). אבּירים, strong ones, are not the horses, but the warriors in the war-chariots. The suffix refers to סוּס, which is used collectively. The mighty ones on horses are not, however, merely the Canaanitish princes, such as Sisera, as Ewald maintains, but the warriors generally who hunted away upon their war-chariots.
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  The enemy, or at all events Sisera, might have been destroyed in his flight by the inhabitants of Meroz; but they did not come to the help of the Israelites, and brought down the curse of God upon themselves in consequence. That this is the thought of Jdg 5:23 is evident from the context, and more especially from the blessing pronounced upon Jael in Jdg 5:24. The situation of Meroz, which is not mentioned again, cannot be determined with certainty Wilson and v. Raumer imagine that it may be Kefr Musr on the south of Tabor, the situation of which at all events is more suitable than Marussus, which was an hour and a half to the north of Beisan, and which Rabbi Schwarz supposed to be Meroz (see V. de Velde, Mem. p. 334). The curse upon the inhabitants of this place is described as a word or command of the angel of the Lord, inasmuch as it was the angel of the Lord who fought for Israel at Megiddo, as the revealer of the invisible God, and smote the Canaanites. Deborah heard from him the words of the curse upon the inhabitants of Meroz, because they did not come to help Jehovah when He was fighting with and for the Israelites. "Among the heroes," or mighty men, i.e., associating with the warriors of Israel.
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  Jael behaved altogether differently, although she was not an Israelite, but a woman of the tribe of the Kenites, which was only allied with Israel (see Jdg 4:11, Jdg 4:17.). For her heroic deed she was to be blessed before women (מן as in Gen 3:14, literally removed away from women). The "women in the tent" are dwellers in tents, or shepherdesses. This heroic act is poetically commemorated in the strophe which follows in Jdg 5:25-27.
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  25 He asked water, she gave him milk;


  She handed him cream in the dish of nobles.


  26 She stretched out her hand to the plug,


  And her right hand to the workmen's hammer,


  And hammered Sisera, broke his head,


  And dashed in pieces and pierced his temples.


  27 Between her feet he bowed, he fell, he lay down:


  Between her feet he bowed, he fell:


  Where he bowed, there he fell down dead.


  Assuming that the fact itself is well known, Deborah does not think it necessary to mention Sisera's name in Jdg 5:25. חמאה, which generally signifies thick curdled milk, is used here as synonymous with חלב, in the sense of good superior milk. ספל is only used here and in Jdg 6:38, and signifies a bowl or vessel for holding liquids (see Arab., Chald, and Talm.; also Bochart, Hieroz, i. pp. 625ff., ed. Ros.). The dish of nobles is a fine costly bowl, such as they are accustomed to hand to noble guests. The whole verse is simply intended to express the thought, that Jael had given to her guest Sisera a friendly reception, and treated him honourably and hospitably, simply in order to make him feel secure.
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  "Her hand," i.e., the left hand, as is shown by the antithesis, "her right hand," which follows. On the form תּשׁלחנה, the third pers. fem. sing. with נה attached, to distinguish it the more clearly from the second pers., see the remarks on Exo 1:10. עמלים הלמוּת, hammer or mallet of the hard workers, is a large heavy hammer. For the purpose of depicting the boldness and greatness of the deed, the words are crowded together in the second hemistich: הלם, to hammer, or smite with the hammer; מחק, ἁπ. λεγ., to smite in pieces, smite through; מחץ, to smite or dash in pieces; חלף, to pierce or bore through. The heaping up of the words in Jdg 5:27 answers the same purpose. They do not "express the delight of a satisfied thirst for revenge," but simply bring out the thought that Sisera, who was for years the terror of Israel, was now struck dead with a single blow. כּרע בּאשׁר, at the place where he bowed, there he fell שׁדוּד, overpowered and destroyed. In conclusion, the singer refers once more in the last strophe (Jdg 5:28-30) to the mother of Sisera, as she waited impatiently for the return of her son, and foreboded his death, whilst the prudent princesses who surrounded her sought to cheer her with the prospect of a rich arrival of booty.
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  28 Through the window there looks out and cries aloud


  The mother of Sisera, through the lattice work,


  Why does his chariot delay its coming?


  Why tarry the steps of his team?


  29 The wise of her princesses reply:


  - But she repeats her words to herself -


  30 Surely they are finding and sharing booty:


  A maiden, two maidens to the head of a man,


  Booty of variegated cloths for Sisera:


  Booty of variegated cloths, garments worked in divers colours,


  A variegated cloth, two garments worked in divers colours for his neck as booty.


  Sisera's mother looks out with impatience for the return of her son, and cries aloud out of the window, Why is he never coming?-foreboding the disastrous result of the war. תּיבּב, ἁπ. λεγ., signifies to cry; in Aramaean it is used for הריע and רנּן, to denote a loud joyful cry; here it evidently signifies a loud cry of anxiety. For the repeated question, Why does his chariot delay its coming? is evidently expressive of anxiety and alarm. The form אחרוּ, perf. Piel for אחרוּ, may be attributed to the influence of the aleph, which favours the seghol sound, like יחמוּ in Gen 30:39. The combination of מרכּבותיו פּעמי, "steps of his chariots," cannot be explained, as it is by Bertheau, on the ground that the word פעמי, as a general expression for intermittent movement, might also be applied to the jerking of the wheels in rolling, but simply on the supposition that מרכּבות, as a synonym for רכב, is used for the horses yoked to the chariot in the sense of team, like רכב in Sa2 8:4; Sa2 10:18, etc.
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  The princesses in attendance upon Sisera's mother sought to console her with the remark, that Sisera would have to gather together rich booty, and that his return was delayed in consequence. In the expression "the wisest of her princesses" (see Ges. 119, 2), the irony is very obvious, as the reality put all their wise conjectures to shame. תּעננּה, third pers. plur. fem. for תּענינה. The second hemistich of Jdg 5:29 contains a clause inserted as a parenthesis. אף־היא is adversative: "but she;" אף is only an emphatic copula; the antithesis lies in the emphatic change of subject indicated by היא. אמריה השׁיב, lit. to bring back her words, i.e., to repeat. להּ is used in a reflective sense, "to herself." The meaning is: But Sisera's mother did not allow herself to be quieted by the words of her wise princesses; on the contrary, she kept repeating the anxious question, Why does Sisera delay his coming? In Jdg 5:30 there follows the answer of the wise princesses. They imagine that Sisera has been detained by the large amount of booty which has to be divided. הלא, nonne, is he not, in the sense of lively certainty. They will certainly discover rich booty, and divide it. רחם, uterus, for puella. "A girl (or indeed probably) two girls to the head of the man," i.e., for each man. צבעים, coloured things, cloths or clothes. רקמה, worked stuff, or garments worked in divers colours (see the remarks on Exo 26:36), is attached without the vav cop. to צבעים, and is also dependent upon שׁלל. The closing words, שׁלל לצוּארי, "for the necks," or (as the plural is also frequently used to signify a single neck, e.g., Gen 27:16; Gen 45:14) "for the neck of the booty," do not give any appropriate sense, as שׁלל neither signifies animals taken as booty nor the taker of booty. The idea, however, that שׁלל is used for שׁלל אישׁ, like הלך in Sa2 12:4 for הלך אישׁ, viator, and חתף in Pro 23:28 for חתף אישׁ, seems inadmissible, since שׁלל ecni has just before been used three times in its literal sense. There is just the same objection to the application of שׁלל to animals taken as booty, not to mention the fact that they would hardly have thought of having valuable clothes upon the necks of animals taken as booty. Consequently the only explanation that remains, is either to alter לצוּארי into לצוּארו or לצוּאריו, or else to change שׁלל into שׁגל, the royal spouse. In the former case, שׁלל would have to be taken as in apposition to רקמתים צבע: a variegated cloth, two worked in divers colours for his (Sisera's) neck as booty, as the lxx have rendered it (τῷ τραχήλῳ αὐτοῦ σκῦλα). Ewald and Bertheau decide in favour of the second alteration, and defend it on the ground that שׁלל might easily find its way into the text as a copyist's error for שׁגל, on account of שׁלל having been already written three times before, and that we cannot dispense with some such word as שׁגל here, since the repetition of שׁלל three times, and the threefold use of ל, evidently show that there were three different kinds of people among whom the booty was to be distributed; and also that it was only a fitting thing that Sisera should set apart one portion of the booty to adorn the neck of his wife, and that the wisest of the noble ladies, when mentioning the booty, should not forget themselves.
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  31a So shall all Thine enemies perish, O Jehovah!


  But let those who love Him be like the rising of the sun in its strength.


  This forms the conclusion of the song. כּן, so, refers to the whole of the song: just in the same manner as Sisera and his warriors. The rising of the sun in its strength is a striking image of the exaltation of Israel to a more and more glorious unfolding of its destiny, which Deborah anticipated as the result of this victory. With the last clause, "And the land had rest forty years" (cf. Jdg 3:11, Jdg 3:30; Jdg 8:28), the account of this event is brought to a close.


  Judges 6


  2. The Times of Gideon and His Family, and of the Judges Tola and Jair—Judges 6-10:5


  In this second stage of the period of the judges, which did not extend over an entire century (only ninety-five years), Israel was only punished for its apostasy from the Lord, it is true, with a seven years' oppression by the Midianites; but the misery which these enemies, who allied themselves with Amalekites and other Arabian hordes, brought upon both land and people, so far surpassed the pressure of the previous chastisements, that the Israelites were obliged to take refuge from the foe in ravines, caves, and strongholds of the mountains. But the more heavily the Lord punished His rebellious nation, the more gloriously did He set forth His nearness to help, and also the way which would lead to a lasting peace, and to true deliverance out of every trouble, in the manner in which He called and fitted Gideon to be its deliverer, and gave him the victory over the innumerable army of the hostile hordes, with only 300 chosen warriors. But the tendency to idolatry and to the worship of Baal had already become so strong in Israel, that even Gideon, that distinguished hero of God, who had been so marvellously called, and who refused the title of king when offered to him from genuine fidelity to the Lord, yielded to the temptation to establish for himself an unlawful worship, in a high-priestly ephod which had been prepared for his use, and thus gave the people an occasion for idolatry. For this reason his house was visited with severe judgments, which burst upon it after his death, under the three years' reign of his son Abimelech; although, notwithstanding the deep religious and moral depravity which was manifested in the doings of Abimelech, the Lord gave His people rest for forty-five years longer after the death of Abimelech under two judges, before He punished their apostasy with fresh hostile oppressions.


  The history of Gideon and his family is related very fully, because the working of the grace and righteousness of the faithful covenant God was so obviously displayed therein, that it contained a rich treasure of instruction and warning for the church of the Lord in all aGes. The account contains such an abundance of special notices of separate events and persons, as can only be explained on the supposition that the author made use of copious records which had been made by contemporaries and eye-witnesses of the events. At the same time, the separate details do not contain any such characteristic marks as will enable us to discover clearly, or determine with any certainty, the nature of the source or sources which the author employed. The only things peculiar to this narrative are the use of the prefix שׁ for אשׁר, not only in reports of the sayings of the persons engaged (Jdg 6:17), but also in the direct narrative of facts (Jdg 7:12; Jdg 8:26), and the formula לבשׁה יהוה רוּח (Jdg 6:34), which only occurs again in Ch1 12:18; Ch2 24:20. On the other hand, neither the interchange of ha-Elohim (Jdg 6:36, Jdg 6:39; Jdg 7:14) and Elohim (Jdg 6:40; Jdg 8:3; Jdg 9:7, Jdg 9:9,Jdg 9:13, Jdg 9:23, Jdg 9:56-57) with Jehovah, nor the use of the name Jerubbaal for Gideon (Jdg 6:32; Jdg 7:1; Jdg 8:29; Jdg 9:1-2, Jdg 9:5,Jdg 9:16, Jdg 9:19, Jdg 9:24, Jdg 9:28), nor lastly the absence of the "theocratical pragmatism" in Judg 9, contains any proof of the nature of the source employed, or even of the employment of two different sources, as these peculiarities are founded upon the contents and materials of the narrative itself.


  Judges 6:1


  Renewed Apostasy of the Nation, and Its Punishment.—Jdg 6:1. As the Israelites forsook Jehovah their God again, the Lord delivered them up for seven years into the hands of the Midianites. The Midianites, who were descendants of Abraham and Keturah (Gen 25:2), and had penetrated into the grassy steppes on the eastern side of the country of the Moabites and Ammonites (see at Num 22:4), had shown hostility to Israel even in the time of Moses, and had been defeated in a war of retaliation on the part of the Israelites (Num 31). But they had afterwards recovered their strength, so that now, after an interval of 200 years, the Lord used them as a rod of chastisement for His rebellious people. In Jdg 6:1, Jdg 6:2, Jdg 6:6, they alone are mentioned as oppressors of Israel; but in Jdg 6:3, Jdg 6:33, and Jdg 7:12, the Amalekites and children of the east are mentioned in connection with them, from which we may see that the Midianites were the principal enemies, but had allied themselves with other predatory Bedouin tribes, to make war upon the Israelites and devastate their land. On the Amalekites, those leading enemies of the people of God who had sprung from Esau, see the notes on Gen 36:12 and Exo 17:8. "Children of the east" (see Job 1:3) is the general name for the tribes that lived in the desert on the east of Palestine, "like the name of Arabs in the time of Josephus (in Ant. v. 6, 1, he calls the children of the east mentioned here by the name of Arabs), or in later times the names of the Nabataeans and Kedarenes" (Bertheau). Hence we find in Jdg 8:10, that all the enemies who oppressed the Israelites are called "children of the east."
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  The Oppression of Israel by Midian and Its Allies. Their power pressed so severely upon the Israelites, that before (or because of) them the latter "made them the ravines which are in the mountains, and the caves, and the strongholds," sc., which were to be met with all over the land in after times (viz., at the time when our book was written), and were safe places of refuge in time of war. This is implied in the definite article before מנהרות and the following substantives. The words "they made them" are not at variance with the fact that there are many natural caves to be found in the limestone mountains of Palestine. For, on the one hand, they do not affirm that all the caves to be found in the land were made by the Israelites at that time; and, on the other hand, עשׂה does not preclude the use of natural caves as places of refuge, since it not only denotes the digging and making of caves, but also the adaptation of natural caves to the purpose referred to, i.e., the enlargement of them, or whatever was required to make them habitable. The ἁπ. λεγ. מנהרות does not mean "light holes" (Bertheau), or "holes with openings to the light," from נהר, in the sense of to stream, to enlighten (Rashi, Kimchi, etc.), but is to be taken in the sense of "mountain ravines," hollowed out by torrents (from נהר, to pour), which the Israelites made into hiding-places. מצדות, fortresses, mountain strongholds. These ravines, caves, and fortresses were not merely to serve as hiding-places for the Israelitish fugitives, but much more as places of concealment for their possessions, and necessary supplies. For the Midianites, like genuine Bedouins, thought far more of robbing and plundering and laying waste the land of the Israelites, than of exterminating the people themselves. Herodotus (i. 17) says just the same respecting the war of the Lydian king Alyattes wit the Milesians.
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  When the Israelites had sown, the Midianites and their allies came upon them, encamped against them, and destroyed the produce of the land (the fruits of the field and soil) as far as Gaza, in the extreme south-west of the land ("till thou come," as in Gen 10:19, etc.). As the enemy invaded the land with their camels and flocks, and on repeated occasions encamped in the valley of Jezreel (Jdg 6:33), they must have entered the land on the west of the Jordan by the main road which connects the countries on the east with Palestine on the west, crossing the Jordan near Beisan, and passing through the plain of Jezreel; and from this point they spread over Palestine to the sea-coast of Gaza. "They left no sustenance (in the shape of produce of the field and soil) in Israel, and neither sheep, nor oxen, nor asses. For they came on with their flocks, and their tents came like grasshoppers in multitude." The Chethibh יבאוּ is not to be altered into וּבאוּ, according to the Keri and certain Codd. If we connect ואהליהם with the previous words, according to the Masoretic pointing, we have a simple asyndeton. It is more probable, however, that ואהליהם belongs to what follows: "And their tents came in such numbers as grasshoppers." כּדי, lit. like a multitude of grasshoppers, in such abundance. "Thus they came into the land to devastate it."
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  The Israelites were greatly weakened in consequence (ידּל, the imperf. Niphal of דּלל), so that in their distress they cried to the Lord for help.
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  But before helping them, the Lord sent a prophet to reprove the people for not hearkening to the voice of their God, in order that they might reflect, and might recognise in the oppression which crushed them the chastisement of God for their apostasy, and so be brought to sincere repentance and conversion by their remembrance of the former miraculous displays of the grace of God. The Lord God, said the prophet to the people, brought you out of Egypt, the house of bondage, and delivered you out of the hand of Egypt (Exo 18:9), and out of the hand of all your oppressors (see Jdg 2:18; Jdg 4:3; Jdg 10:12), whom He drove before you (the reference is to the Amorites and Canaanites who were conquered by Moses and Joshua); but ye have not followed His commandment, that ye should not worship the gods of the Amorites. The Amorites stand here for the Canaanites, as in Gen 15:16 and Jos 24:15.
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  Call of Gideon to Be the Deliverer of Israel.—As the reproof of the prophet was intended to turn the hearts of the people once more to the Lord their God and deliverer, so that manner in which God called Gideon to be their deliverer, and rescued Israel from its oppressors through his instrumentality, as intended to furnish the most evident proof that the help and salvation of Israel were not to be found in man, but solely in their God. God had also sent their former judges. The Spirit of Jehovah had come upon Othniel, so that he smote the enemy in the power of God (Jdg 3:10). Ehud had put to death the hostile king by stratagem, and then destroyed his army; and Barak had received the command of the Lord, through the prophetess Deborah, to deliver His people from the dominion of their foes, and had carried out the command with her assistance. But Gideon was called to be the deliverer of Israel through an appearance of the angel of the Lord, to show to him and to all Israel, that Jehovah, the God of the fathers, was still near at hand to His people, and could work miracles as in the days of old, if Israel would only adhere to Him and keep His covenant. The call of Gideon took place in two revelations from God. First of all the Lord appeared to him in the visible form of an angel, in which He had already made himself known to the patriarchs, and summoned him in the strength of God to deliver Israel out of the hand of the Midianites (Jdg 6:11-24). He then commanded him, in a dream of the night, to throw down his father's altar of Baal, and to offer a burnt-offering to Jehovah his God upon an altar erected for the purpose (Jdg 6:25-32). In the first revelation the Lord acknowledged Gideon; in the second He summoned Gideon to acknowledge Him as his God.


  Judges 6:11-24


  Appearance of the Angel of the Lord.—Jdg 6:11. The angel of the Lord, i.e., Jehovah, in a visible self-revelation in human form (see Pentateuch, pp. 106ff.), appeared this time in the form of a traveller with a staff in his hand (Jdg 6:21), and sat down "under the terebinth which (was) in Ophrah, that (belonged) to Joash the Abi-ezrite." It was not the oak, but Ophrah, that belonged to Joash, as we may see from Jdg 6:24, where the expression "Ophrah of the Abi-ezrite" occurs. According to Joash Jdg 17:2 and Ch1 7:18, Abiezer was a family in the tribe of Manasseh, and according to Jdg 6:15 it was a small family of that tribe. Joash was probably the head of the family at that time, and as such was the lord or owner of Ophrah, a town (Jdg 8:27; cf. Jdg 9:5) which was called "Ophrah of the Abi-ezrite," to distinguish it from Ophrah in the tribe of Benjamin (Jos 18:23). The situation of the town has not yet been determined with certainty. Josephus (Ant. v. 6, 5) calls it Ephran. Van de Velde conjectures that it is to be found in the ruins of Erfai, opposite to Akrabeh, towards the S.E., near the Mohammedan Wely of Abu Kharib, on the S.W. of Janun (Me. pp. 337-8), close to the northern boundary of the tribe-territory of Ephraim, if not actually within it. By this terebinth tree was Gideon the son of Joash "knocking out wheat in the wine-press." חבט does not mean to thresh, but to knock with a stick. The wheat was threshed upon open floors, or in places in the open field that were rolled hard for the purpose, with threshing carriages or threshing shoes, or else with oxen, which they drove about over the scattered sheaves to tread out the grains with their hoofs. Only poor people knocked out the little corn that they had gleaned with a stick (Rut 2:17), and Gideon did it in the existing times of distress, namely in the pressing-tub, which, like all wine-presses, was sunk in the ground, in a hole that had been dug out or hewn in the rock (for a description of cisterns of this kind, see Rob. Bibl. Res. pp. 135-6), "to make the wheat fly" (i.e., to make it safe) "from the Midianites" (הנים as in Exo 9:20).


  Judges 6:12


  While he was thus engaged the angel of the Lord appeared to him, and addressed him in these words: "Jehovah (is) with thee, thou brave hero." This address contained the promise that the Lord would be with Gideon, and that he would prove himself a mighty hero through the strength of the Lord. This promise was to be a guarantee to him of strength and victory in his conflict with the Midianites.


  Judges 6:13


  But Gideon, who did not recognise the angel of the Lord in the man who was sitting before him, replied doubtingly, "Pray, sir, if Jehovah is with us, why has all this befallen us?"—words which naturally recall to mind the words of Deu 31:17, "Are not these evils come upon us because our God is not among us?" "And where," continued Gideon, "are all His miracles, of which our fathers have told us? ... But now Jehovah hath forsaken us, and delivered us into the hands of the Midianites." Gideon may have been reflecting, while knocking the wheat, upon the misery of his people, and the best means of delivering them from the oppression of the enemy, but without being able to think of any possibility of rescuing them. For this reason he could not understand the address of the unknown traveller, and met his promise with the actual state of things with which it was so directly at variance, namely, the crushing oppression of his people by their enemies, from which he concluded that the Lord had forsaken them and given them up to their foes.


  Judges 6:14


  "Then Jehovah turned to him and said, Go in this thy strength, and deliver Israel from the hand of Midian. Have not I sent thee?" The writer very appropriately uses the name Jehovah here, instead of the angel of Jehovah; for by his reply the angel distinctly manifested himself as Jehovah, more especially in the closing words, "Have not I sent thee?" (הלא, in the sense of lively assurance), which are so suggestive of the call of Moses to be the deliverer of Israel (Exo 3:12). "In this thy strength," i.e., the strength which thou now hast, since Jehovah is with thee-Jehovah, who can still perform miracles as in the days of the fathers. The demonstrative "this" points to the strength which had just been given to him through the promise of God.


  Judges 6:15


  Gideon perceived from these words that it was not a mere man who was speaking to him. He therefore said in reply, not "pray sir" (אדני), but "pray, Lord" (אדני, i.e., Lord God), and no longer speaks of deliverance as impossible, but simply inquires, with a consciousness of his own personal weakness and the weakness of his family, "Whereby (with what) shall I save Israel? Behold, my family (lit., 'thousand,' equivalent to mishpachah: see at Num 1:16) is the humblest in Manasseh, and I am the least in my father's house (my family)."


  Judges 6:16


  To this difficulty the Lord replies, "I will be with thee (see Exo 3:12; Jos 1:5), and thou wilt smite the Midianites as one man," i.e., at one blow, as they slay a single man (see Num 14:15).


  Judges 6:17-19


  As Gideon could no longer have any doubt after this promise that the person who had appeared to him was speaking in the name of God, he entreated him to assure him by a sign (אות, a miraculous sign) of the certainty of his appearance. "Do a sign that thou art speaking with me," i.e., that thou art really God, as thou affirmest. שׁאתּה, or אתּה אשׁר, is taken from the language of ordinary life. At the same time he presents this request: "Depart not hence till I (go and) come to thee, and bring out my offering and set it before thee;" and the angel at once assents. Minchah does not mean a sacrifice in the strict sense (θυσία, sacrificium), nor merely a "gift of food," but a sacrificial gift in the sense of a gift presented to God, on the acceptance of which he hoped to receive the sign, which would show whether the person who had appeared to him was really God. This sacrificial gift consisted of such food as they were accustomed to set before a guest whom they wished especially to honour. Gideon prepared a kid of the goats (עשׂה is used to denote the preparation of food, as in Gen 18:7-8, etc.), and unleavened cakes of an ephah (about 221/2 lbs.) of meal, and brought the flesh in a basket and the broth in a pot out to the terebinth tree, and placed it before him.


  Judges 6:20-21


  The angel of the Lord then commanded him to lay the flesh and the cakes upon a rock close by, and to pour the broth upon it; that is to say, to make use of the rock as an altar for the offering to be presented to the Lord. When he had done this, the angel touched the food with the end of his staff, and fire came out of the rock and consumed the food, and the angel of the Lord vanished out of Gideon's sight. "This rock," i.e., a rocky stone that was lying near. The departure of the angel from his eyes it to be regarded as a sudden disappearance; but the expression does not warrant the assumption that the angel ascended to heaven in this instance, as in Jdg 13:19-20, in the flame of the sacrifice.


  Judges 6:22


  In this miracle Gideon received the desired sign, that the person who had appeared to him was God. But the miracle filled his soul with fear, so that he exclaimed, "Alas, Lord Jehovah! for to this end have I seen the angel of the Lord face to face." יהוה אדני אההּ is an exclamation, sometimes of grief on account of a calamity that has occurred (Jos 7:7), and sometimes of alarm caused by the foreboding of some anticipated calamity (Jer 1:6; Jer 4:10; Jer 32:17; Eze 4:14, etc.). Here it is an expression of alarm, viz., fear of the death which might be the necessary consequence of his seeing God (see Exo 20:16-19, and the remarks on Gen 16:13). The expression which follows, "for to this end," serves to account for the exclamation, without there being any necessity to assume an ellipsis, and supply "that I may die." כּי־על־כּן is always used in this sense (see Gen 18:5; Gen 19:8; Gen 33:10, etc.).


  Judges 6:23-24


  But the Lord comforted him with the words, "Peace to thee; fear not: thou wilt not die." These words were not spoken by the angel as he vanished away, but were addressed by God to Gideon, after the disappearance of the angel, by an inward voice. In gratitude for this comforting assurance, Gideon built an altar to the Lord, which he called Jehovah-shalom, "the Lord is peace." The intention of this altar, which was preserved "unto this day," i.e., till the time when the book of Judges was composed, is indicated in the name that was given to it. It was not to serve as a place of sacrifice, but to be a memorial and a witness of the revelation of God which had been made to Gideon, and of the proof which he had received that Jehovah was peace, i.e., would not destroy Israel in wrath, but cherished thoughts of peace. For the assurance of peace which He had given to Gideon, was also a confirmation of His announcement that Gideon would conquer the Midianites in the strength of God, and deliver Israel from its oppressors.


  The theophany here described resembles so far the appearance of the angel of the Lord to Abram in the grove of Mamre (Gen 18), that he appears in perfect human form, comes as a traveller, and allows food to be set before him; but there is this essential difference between the two, that whereas the three men who came to Abraham took the food that was set before them and ate thereof—that is to say, allowed themselves to be hospitably entertained by Abraham—the angel of the Lord in the case before us did indeed accept the minchah that had been made ready for him, but only as a sacrifice of Jehovah which he caused to ascend in fire. The reason for this essential difference is to be found in the different purpose of the two theophanies. To Abraham the Lord came to seal that fellowship of grace into which He had entered with him through the covenant that He had made; but in the case of Gideon His purpose was simply to confirm the truth of His promise, that Jehovah would be with him and would send deliverance through him to His people, or to show that the person who had appeared to him was the God of the fathers, who could still deliver His people out of the power of their enemies by working such miracles as the fathers had seen. But the acceptance of the minchah prepared for Him as a sacrifice which the Lord himself caused to be miraculously consumed by fire, showed that the Lord would still graciously accept the prayers and sacrifices of Israel, if they would but forsake the worship of the dead idols of the heathen, and return to Him in sincerity. (Compare with this the similar theophany in Judg 13.)


  Judges 6:25-32


  Gideon Set Apart as the Deliverer of His People.—In order to be able to carry out the work entrusted to him of setting Israel free, it was necessary that Gideon should first of all purify his father's house from idolatry, and sanctify his own life and labour to Jehovah by sacrificing a burnt-offering.


  Judges 6:25-26


  "In that night," i.e., the night following the day on which the Lord appeared to him, God commanded him to destroy his father's Baal's altar, with the asherah-idol upon it, and to build an altar to Jehovah, and offer a bullock of his father's upon the altar. "Take the ox-bullock which belongs to thy father, and indeed the second bullock of seven years, and destroy the altar of Baal, which belongs to thy father, and throw down the asherah upon it." According to the general explanation of the first clauses, there are two oxen referred to: viz., first, his father's young bullock; and secondly, an ox of seven years old, the latter of which Gideon was to sacrifice (according to Jdg 6:26) upon the altar to be built to Jehovah, and actually did sacrifice, according to Jdg 6:27, Jdg 6:28. But in what follows there is no further allusion to the young bullock, or the first ox of his father; so that there is a difficulty in comprehending for what purpose Gideon was to take it, or what use he was to make of it. Most commentators suppose that Gideon sacrificed both of the oxen-the young bullock as an expiatory offering for himself, his father, and all his family, and the second ox of seven years old for the deliverance of the whole nation (see Seb. Schmidt). Bertheau supposes, on the other hand, that Gideon was to make use of both oxen, or of the strength they possessed for throwing down or destroying the altar, and (according to Jdg 6:26) for removing the מערכה and the האשׁרה עצי to the place of the new altar that was to be built, but that he was only to offer the second in sacrifice to Jehovah, because the first was probably dedicated to Baal, and therefore could not be offered to Jehovah. But these assumptions are both of them equally arbitrary, and have no support whatever from the text. If God had commanded Gideon to take two oxen, He would certainly have told him what he was to do with them both. But as there is only one bullock mentioned in Jdg 6:26-28, we must follow Tremell. and others, who understand Jdg 6:25 as meaning that Gideon was to take only one bullock, namely the young bullock of his father, and therefore regard שׁ שׁ השּׁני וּפר as a more precise definition of that one bullock (vav being used in an explanatory sense, "and indeed," as in Jos 9:27; Jos 10:7, etc.). This bullock is called "the second bullock," as being the second in age among the bullocks of Joash. The reason for choosing this second of the bullocks of Joash for a burnt-offering is to be found no doubt in its age (seven years), which is mentioned here simply on account of its significance as a number, as there was no particular age prescribed in the law for a burnt-offering, that is to say, because the seven years which constituted the age of the bullock contained an inward allusion to the seven years of the Midianitish oppression. For seven years had God given Israel into the hands of the Midianites on account of their apostasy; and now, to wipe away this sin, Gideon was to take his father's bullock of seven years old, and offer it as a burnt-offering to the Lord. To this end Gideon was first of all to destroy the altar of Baal and of the asherah which his father possessed, and which, to judge from Jdg 6:28, Jdg 6:29, was the common altar of the whole family of Abiezer in Ophrah. This altar was dedicated to Baal, but there was also upon it an asherah, an idol representing the goddess of nature, which the Canaanites worshipped; not indeed a statue of the goddess, but, as we may learn from the word כּרת, to hew down, simply a wooden pillar (see at Deu 16:21). The altar therefore served for the two principal deities of the Canaanites (see Movers, Phnizier, i. pp. 566ff.). Jehovah could not be worshipped along with Baal. Whoever would serve the Lord must abolish the worship of Baal. The altar of Baal must be destroyed before the altar of Jehovah could be built. Gideon was to build this altar "upon the top of this stronghold," possibly upon the top of the mountain, upon which the fortress belonging to Ophrah was situated. בּמּערכה, "with the preparation;" the meaning of this word is a subject of dispute. As בּנה occurs in Kg1 15:22 with בּ, to denote the materials out of which (i.e., with which) a thing is built, Stud. and Berth. suppose that maaracah refers to the materials of the altar of Baal that had been destroyed, with which Gideon was to build the altar of Jehovah. Stud. refers it to the stone foundation of the altar of Baal; Bertheau to the materials that were lying ready upon the altar of Baal for the presentation of sacrifices, more especially the pieces of wood. But this is certainly incorrect, because maaracah does not signify either building materials or pieces of wood, and the definite article attached to the word does not refer to the altar of Baal at all. The verb ערך is not only very frequently used to denote the preparation of the wood upon the altar (Gen 22:9; Lev 1:7, etc.), but is also used for the preparation of an altar for the presentation of sacrifice (Num 23:4). Consequently maaracah can hardly be understood in any other way than as signifying the preparation of the altar to be built for the sacrificial act, in the sense of build the altar with the preparation required for the sacrifice. This preparation was to consist, according to what follows, in taking the wood of the asherah, that had been hewn down, as the wood for the burnt-offering to be offered to the Lord by Gideon. האשׁרה עצי are not trees, but pieces of wood from the asherah (that was hewn down).


  Judges 6:27


  Gideon executed this command of God with ten men of his servants during the night, no doubt the following night, because he was afraid to do it by day, on account of his family (his father's house), and the people of the town.


  Judges 6:28-29


  But on the following morning, when the people of the town found the altar of Baal destroyed and the asherah upon it hewn down, and the bullock sacrificed upon the (newly) erected altar (the bullock would not be entirely consumed), they asked who had done it, and soon learned that Gideon had done it all. The accusative חשּׁני הפּר את is governed by the Hophal העלה (for העלה see Ges. s. 63, Anm. 4), according to a construction that was by no means rare, especially in the earlier Hebrew, viz., of the passive with את (see at Gen 4:18). "They asked and sought," sc., for the person who had done it; "and they said," either those who were making the inquiry, according to a tolerably safe conjecture, or the persons who were asked, and who were aware of what Gideon had done.


  Judges 6:30-31


  But when they demanded of Joash, "Bring out (give out) thy son, that he may die," he said to all who stood round, "Will ye, ye, fight for Baal, or will he save him? ('ye' is repeated with special emphasis). "whoever shall fight for him (Baal), shall be put to death till the morning." עד־הבּקר, till the (next) morning, is not to be joined to יוּומת, in the sense of "very speedily, before the dawning day shall break" (Bertheau),—a sense which is not to be found in the words: it rather belongs to the subject of the clause, or to the whole clause in the sense of, Whoever shall fight for Baal, and seek to avenge the destruction of his altar by putting the author of it to death, shall be put to death himself; let us wait till to-morrow, and give Baal time to avenge the insult which he has received. "If he be God, let him fight for himself; for they have destroyed his altar," and have thereby challenged his revenge. Gideon's daring act of faith had inspired his father Joash with believing courage, so that he took the part of his son, and left the whole matter to the deity to decide. If Baal were really God, he might be expected to avenge the crime that had been committed against this altar.


  Judges 6:32


  From this fact Gideon received the name of Jerubbaal, i.e., "let Baal fight (or decide," since they said, "Let Baal fight against him, for he has destroyed his altar." ירבּעל, is formed from ירב = ירב or יריב and בּעל. This surname very soon became an honourable title for Gideon. When, for example, it became apparent to the people that Baal could not do him any harm, Jerubbaal became a Baal-fighter, one who had fought against Baal. In Sa2 11:21, instead of Jerubbaal we find the name Jerubbesheth, in which Besheth = Bosheth is a nickname of Baal, which also occurs in other Israelitish names, e.g., in Ishbosheth (Sa2 2:8.) for Eshbaal (Ch1 8:33; Ch1 9:39). The name Jerubbaal is written Ἱεροβάαλ by the lxx, from which in all probability Philo of Byblus, in his revision of Sanchuniathon, has formed his Ἱερόμβαλος, a priest of the god Ἰεύω.


  Judges 6:33


  Equipment of Gideon for the Battle.—When the Midianites and their allies once more invaded the land of Israel, Gideon was seized by the Spirit of God, so that he gathered together an army from the northern tribes of Israel (Jdg 6:33-35), and entreated God to assure him by a sign of gaining the victory over the enemy (Jdg 6:36-40).


  Judges 6:33-35


  The enemy gathered together again, went over (viz., across) the Jordan in the neighbourhood of Beisan (see at Jdg 7:24 and Jdg 8:4), and encamped in the valley of Jezreel (see at Jos 17:16). "And the Spirit of Jehovah came upon Gideon" (לבשׁה, clothed, i.e., descended upon him, and laid itself around him as it were like a coat of mail, or a strong equipment, so that he became invulnerable and invincible in its might: see Ch1 12:18; Ch2 24:20, and Luk 24:49). Gideon then blew the trumpet, to call Israel to battle against the foe (see Jdg 3:27); "and Abiezer let itself be summoned after him." His own family, which had recognised the deliverer of Israel in the fighter of Baal, who was safe from Baal's revenge, was the first to gather round him. Their example was followed by all Manasseh, i.e., the Manassites on the west of the Jordan (for the tribes on the east of the Jordan took no part in the war), and the neighbouring tribes of Zebulun and Naphtali on the north, which had been summoned by heralds to the battle. "They advanced to meet them:" i.e., to meet the Manassites, who were coming from the south to the battle, to make war upon the enemy in concert with them and under the guidance of Gideon. עלה is used to denote their advance against the enemy (see at Jos 8:2), and not in the sense of going up, since the Asherites and Naphtalites would not go up from their mountains into the plain of Jezreel, but could only go down.


  Judges 6:36-37


  But before Gideon went into the battle with the assembled army, he asked for a sign from God of the success of his undertaking. "If Thou," he said to God, "art saving Israel through my hand, as Thou hast said, behold, I lay this fleece of wool upon the floor; if there shall be dew upon the fleece only, and dryness upon all the earth (round about), I know (by this) that Thou wilt save," etc. הצּמר גּזּת, the shorn of the wool; i.e., the fleece, the wool that had been shorn off a sheep, and still adhered together as one whole fleece. The sign which Gideon asked for, therefore, was that God would cause the dew to fall only upon a shorn fleece, which he would spread the previous night upon the floor, that is to say, upon some open ground, and that the ground all round might not be moistened by the dew.


  Judges 6:38


  God granted the sign. "And so it came to pass; the next morning, Gideon pressed the fleece together (יזר from זוּר), and squeezed (ימץ from מצה) dew out of the fleece a vessel full of water" (מלוא as in Num 22:18, and ספל as in Jdg 5:25). So copiously had the dew fallen in the night upon the fleece that was exposed; whereas, as we may supply from the context, the earth all round had remained dry.


  Judges 6:39-40


  But as this sign was not quite a certain one, since wool generally attracts the dew, even when other objects remain dry, Gideon ventured to solicit the grace of God to grant him another sign with the fleece,—namely, that the fleece might remain dry, and the ground all round be wet with dew. And God granted him this request also. Gideon's prayer for a sign did not arise from want of faith in the divine assurance of a victory, but sprang from the weakness of the flesh, which crippled the strength of the spirit's faith, and often made the servants of God so anxious and despondent, that God had to come to the relief of their weakness by the manifestation of His miraculous power. Gideon knew himself and his own strength, and was well aware that his human strength was not sufficient for the conquest of the foe. But as the Lord had promised him His aid, he wished to make sure of that aid through the desired sign.


  And "the simple fact that such a man could obtain the most daring victory was to be a special glorification of God" (O. v. Gerlach). The sign itself was to manifest the strength of the divine assistance to his weakness of faith. Dew in the Scriptures is a symbol of the beneficent power of God, which quickens, revives, and invigorates the objects of nature, when they have been parched by the burning heat of the sun's rays. The first sign was to be a pledge to him of the visible and tangible blessing of the Lord upon His people, the proof that He would grant them power over their mighty foes by whom Israel was then oppressed. The woollen fleece represented the nation of Israel in its condition at that time, when God had given power to the foe that was devastating its land, and had withdrawn His blessing from Israel. The moistening of the fleece with the dew of heaven whilst the land all round continued dry, was a sign that the Lord God would once more give strength to His people from on high, and withdraw it from the nations of the earth. Hence the second sign acquires the more general signification, "that the Lord manifested himself even in the weakness and forsaken condition of His people, while the nations were flourishing all around" (O. v. Gerl.); and when so explained, it served to confirm and strengthen the first, inasmuch as it contained the comforting assurance for all times, that the Lord has not forsaken His church, even when it cannot discern and trace His beneficent influence, but rules over it and over the nations with His almighty power.


  Judges 7


  Judges 7:1


  Mustering of the Army that Gideon had Collected.—Jdg 7:1. When Gideon had been assured of the help of God by this double sign, he went to the battle early the next morning with the people that he had gathered around him. The Israelites encamped above the fountain of Harod, i.e., upon a height at the foot of which this fountain sprang; but the camp of Midian was to him (Gideon) to the north of the hill Moreh in the valley (of Jezreel: see Jdg 6:33). The geographical situation of these two places cannot be determined with certainty. The fountain of Harod is never mentioned again, though there is a place of that name referred to in Sa2 23:25 as the home of two of David's heroes; and it was from this, no doubt, that the fountain was named. The hill Moreh is also unknown. As it was by the valley (of Jezreel), we cannot possibly think of the grove of Moreh at Shechem (Gen 12:6; Deu 11:30).


  Judges 7:2-3


  The army of the Israelites amounted to 32,000 men (Jdg 7:4), but that of the Midianites and their allies was about 135,000 (Jdg 8:10), so that they were greatly superior to the Israelites in numbers. Nevertheless the Lord said to Gideon, "The people that are with thee are too many for me to give Midian into their hands, lest Israel vaunt themselves against me, saying, My hand hath helped me." רב followed by מן is to be understood as a comparative. Gideon was therefore to have a proclamation made before all the people: "Whosoever is fearful and despondent, let him turn and go back from Mount Gilead." The ἁπ. λεγ. צפר, judging from the Arabic, which signifies to plait, viz., hair, ropes, etc., and the noun צפירה, a circle or circuitous orbit, probably signifies to twist one's self round; hence in this instance to return in windings, to slink away in bypaths. The expression "from Mount Gilead," however, is very obscure. The mountain (or the mountains) of Gilead was on the eastern side of the Jordan; but the Israelitish army was encamped in or near the plain of Jezreel, in the country to the west of the Jordan, and had been gathered from the western tribes alone; so that even the inadmissible rendering, Let him turn and go home to the mountains of Gilead, would not give any appropriate sense. The only course left therefore is either to pronounce it an error of the text, as Clericus and Bertheau have done, and to regard "Gilead" as a mistake for "Gilboa," or to conclude that there was also a mountain or mountain range named Gilead by the plain of Jezreel in western Palestine, just as, according to Jos 15:10, there was a mountain, or range of mountains, called Seir, in the territory of Judah, of which nothing further is known. The appeal which Gideon is here directed to make to the army was prescribed in the law (Deu 20:8) for every war in which the Israelites should be engaged, and its general object was to fortify the spirit of the army be removing the cowardly and desponding. But in the case before us the intention of the Lord was to deprive His people of all ground for self-glorification. Hence the result of the appeal was one which Gideon himself certainly did not expect,—namely, that more than two-thirds of the soldiers gathered round him—22,000 men of the people—turned back, and only 10,000 remained.


  Judges 7:4


  But even this number was regarded by the Lord as still too great, so that He gave to Gideon the still further command, "Bring them (the 10,000 men) down to the water," i.e., the waters formed from the fountain of Harod, "and I will purify them for thee there (צרף, separate those appointed for the battle from the rest of the army; the singular suffix refers to העם), and say to thee, This shall go with thee, and that," i.e., show thee each individual who is to go with thee to the battle, and who not.


  Judges 7:5-6


  Gideon was to divide the people by putting all those who should lick the water with their tongue as a dog licketh into one class, and all those who knelt down to drink into another, and so separating the latter from the former. The number of those who licked the water into their mouth with their hand amounted to 300, and all the rest knelt down to drink. "To lick with their hand to their mouth," i.e., to take the water from the brook with the hollow of their hand, and lap it into the mouth with their tongue as a dog does, is only a more distinct expression for "licking with the tongue." The 300 men who quenched their thirst in this manner were certainly not the cowardly or indolent who did not kneel down to drink in the ordinary way, either from indolence or fear, as Josephus, Theodoret, and others supposed, but rather the bravest-namely those who, when they reached a brook before the battle, did not allow themselves time to kneel down and satisfy their thirst in the most convenient manner, but simply took up some water with their hands as they stood in their military accoutrements, to strengthen themselves for the battle, and then proceeded without delay against the foe. By such a sign as this, Bertheau supposes that even an ordinary general might have been able to recognise the bravest of his army. No doubt: but if this account had not been handed down, it is certain that it would never have occurred to an ordinary or even a distinguished general to adopt such a method of putting the bravery of his troops to the test; and even Gideon, the hero of God, would never have thought of diminishing still further through such a trial an army which had already become so small, or of attempting to defeat an army of more than 100,000 men by a few hundred of the bravest men, if the Lord himself had not commanded it.


  Whilst the Lord was willing to strengthen the feeble faith of Gideon by the sign with the fleece of wool, and thus to raise him up to full confidence in the divine omnipotence, He also required of him, when thus strengthened, an attestation of his faith, by the purification of his army that he might give the whole glory to Him, and accept the victory over that great multitude from His hand alone.


  Judges 7:7


  After his fighting men had been divided into a small handful of 300 men on the one hand, and the large host of 9700 on the other, by the fulfilment of the command of God, the Lord required of him that he should send away the latter, "every man to his place," i.e., to his own home, promising that He would save Israel by the 300 men, and deliver the Midianites into their hand. The promise preceded the command, to render it easier to Gideon to obey it. "All the people," after taking out the 300 men, that is to say, the 9700 that remained.


  Judges 7:8


  "So they (the 300 picked men) took the provision of the people in their hand, and their (the people's) trumpets (the suffix points back to העם, the people); and all the men of Israel (the 9700) he had sent away every one to his tents, i.e., to his home (see at Deu 16:7), and the three hundred men he had kept by himself; but the camp of the Midianites was below to him in the valley." These words bring the preparations for the battle to a close, and the last clause introduces the ensuing conflict and victory. In the first clause העם (the people) cannot be the subject, partly because of the actual sense, since the 300 warriors, who are no doubt the persons intended (cf. Jdg 7:16), cannot be called "the people," in distinction from "all the men of Israel," and partly also because of the expression את־צדה, which would be construed in that case without any article in violation of the ordinary rule. We must rather read העם את־צדת, as the lxx and the Chaldee have done. The 300 men took the provision of the people, i.e., provision for the war, from the people who had been sent away, and the war-trumpets; so that every one of the 300 had a trumpet now, and as the provision of the people was also probably kept in vessels or pitchers (caddim: Jdg 7:16), a jug as well. The subject to יקחוּ is to be taken from the first clause of the seventh verse. The sentences which follow from כּל־אישׁ ואת are circumstantial clauses, introduced to bring out distinctly the situation in which Gideon was now placed. בּ החזיק, the opposite of שׁלּח, to send away, signifies to hold fast, to keep back or by himself, as in Exo 9:2. לו, to him, Gideon, who was standing by the fountain of Harod with his 300 men, the situation of Midian was underneath in the valley (see Jdg 7:1, and Jdg 6:33).


  Judges 7:9


  Gideon's Battle and Victory.—Jdg 7:9-11. The following night the Lord commanded Gideon to go down to the camp of the enemy, as He had given it into his hand (the perfect is used to denote the purpose of God which had already been formed, as in Jdg 4:14). But in order to fill him with confidence for such an enterprise, which to all human appearance was a very rash one, God added, "If thou art afraid to go down, go thou with thine attendant Purah down to the camp, and thou wilt hear what they say, and thy hands will thereby become strong." The meaning of the protasis is not, If thou art afraid to go down into the camp of the enemy alone, or to visit the enemy unarmed, take Purah thine armour-bearer with thee, to make sure that thou hast weapons to use (Bertheau); for, apart from the fact that the addition "unarmed" is perfectly arbitrary, the apodosis "thou wilt see," etc., by no means agrees with this explanation. The meaning is rather this: Go with thy 300 men into (בּ) the hostile camp to smite it, for I have given it into thy hand; but if thou art afraid to do this, go down with thine attendant to (אל) the camp, to ascertain the state and feeling of the foe, and thou wilt hear what they say, i.e., as we gather from what follows, how they are discouraged, have lost all hope of defeating you, and from that thou wilt gather courage and strength for the battle. On the expression "thine hands shall be strengthened," see Sa2 2:7. The expression which follows, בּמּחנה וירדתּ, is not a mere repetition of the command to go down with his attendant to the hostile camp, but describes the result of the stimulus given to his courage: And then thou wilt go fearlessly into the hostile camp to attack the foe. בּמּחנה ירד (Jdg 7:9, Jdg 7:11) is to be distinguished from המּחנה ירד in Jdg 7:10. The former signifies to go down into the camp to smite the foe; the latter, to go down to the camp to reconnoitre it, and is equivalent to the following clause: "he went to the outside of the camp."


  Judges 7:11


  But when Gideon came with his attendant to the end of the armed men (chamushim, as in Jos 1:14; Exo 13:18) in the hostile camp, and the enemy were lying spread out with their camels in the valley, an innumerable multitude, he heard one (of the fighting men) relate to his fellow (i.e., to another) a dream which he had had: "Behold a cake of barley bread was rolling into the camp of Midian, and it came to the tent and smote it, so that it fell and turned upwards, and let the tent lay along." Then the other replied, "This is nothing else than the sword of Gideon the son of Joash the Israelite: God hath given Midian and all the camp into his hand." "The end of fighting men" signifies the outermost or foremost of the outposts in the enemy's camp, which contained not only fighting men, but the whole of the baggage of the enemy, who had invaded the land as nomads, with their wives, their children, and their flocks. In Jdg 7:12, the innumerable multitude of the enemy is described once more in the form of a circumstantial clause, as in Jdg 6:5, not so much to distinguish the fighting men from the camp generally, as to bring out more vividly the contents and meaning of the following dream. The comparison of the enemy to the sand by the sea-side recalls Jos 11:4, and is frequently met with (see Gen 22:17; Gen 32:13; Sa1 13:5). With the word ויּבא in Jdg 7:13, the thread of the narrative, which was broken off by the circumstantial clause in Jdg 7:12, is resumed and carried further. The ἁπ. λεγ. צלוּל (Keri, צליל) is rendered cake, placenta, by the early translators: see Ges. Thes. p. 1170. The derivation of the word has been disputed, and is by no means certain, as צלל does not give any suitable meaning, either in the sense of to ring or to be overshadowed, and the meaning to roll (Ges. l.c.) cannot be philologically sustained; whilst צלה, to roast, can hardly be thought of, since this is merely used to denote the roasting of flesh, and קלה was the word commonly applied to the roasting of grains, and even "the roasted of barley bread" would hardly be equivalent to subcinericeus panis ex hordeo (Vulgate). "The tent," with the definite article, is probably the principal tent in the camp, i.e., the tent of the general. למעלה, upwards, so that the bottom came to the top. "The tent lay along," or the tent fell, lay in ruins, is added to give emphasis to the words. "This is nothing if not," i.e., nothing but. The cake of bread which had rolled into the Midianitish camp and overturned the tent, signifies nothing else than the sword of Gideon, i.e., Gideon, who is bursting into the camp with his sword, and utterly destroying it.


  This interpretation of the dream was certainly a natural one under the circumstances. Gideon is especially mentioned simply as the leader of the Israelites; whilst the loaf of barley bread, which was the food of the poorer classes, is to be regarded as strictly speaking the symbol of Israel, which was so despised among the nations. The rising of the Israelites under Gideon had not remained a secret to the Midianites, and no doubt filled them with fear; so that in a dream this fear might easily assume the form of the defeat or desolation and destruction of their camp by Gideon. And the peculiar form of the dream is also psychologically conceivable. As the tent is everything to a nomad, he might very naturally picture the cultivator of the soil as a man whose life is all spent in cultivating and baking bread. In this way bread would become almost involuntarily a symbol of the cultivator of the soil, whilst in his own tent he would see a symbol not only of his mode of life, but of his freedom, greatness, and power. If we add to this, that the free pastoral tribes, particularly the Bedouins of Arabia, look down with pride not only upon the poor tillers of the soil, but even upon the inhabitants of towns, and that in Palestine, the land of wheat, none but the poorer classes feed upon barley bread, we have here all the elements out of which the dream of the Midianitish warrior was formed. The Israelites had really been crushed by the Midianites into a poor nation of slaves. But whilst the dream itself admits of being explained in this manner in a perfectly natural way, it acquires the higher supernatural character of a divine inspiration, from the fact that God not only foreknew it, but really caused the Midianite to dream, and to relate the dream to his comrade, just at the time when Gideon had secretly entered the camp, so that he should hear it, and discover therefrom, as God had foretold him, the despondency of the foe. Under these circumstances, Gideon could not fail to regard the dream as a divine inspiration, and to draw the assurance from it, that God had certainly given the Midianites into his hands.


  Judges 7:15


  When therefore he had heard the dream related and interpreted, he worshipped, praising the Lord with joy, and returned to the camp to attack the enemy without delay. He then divided the 300 men into three companies, i.e., three attacking columns, and gave them all trumpets and empty pitchers, with torches in the pitchers in their hands. The pitchers were taken that they might hide the burning torches in them during their advance to surround the enemy's camp, and then increase the noise at the time of the attack, by dashing the pitchers to pieces (Jdg 7:20), and thus through the noise, as well as the sudden lighting up of the burning torches, deceive the enemy as to the strength of the army. At the same time he commanded them, "See from me, and do likewise,"—a short expression for, As ye see me do, so do ye also (כּן, without the previous כּ, or כּאשׁר as in Jdg 5:15; see Ewald, 260, a.),—"I blow the trumpet, I and all who are with me; ye also blow the trumpets round about the entire camp," which the 300 men divided into three companies were to surround, "and say, To the Lord and Gideon." According to Jdg 7:20, this war-cry ran fully thus: "Sword to (for) the Lord and Gideon." This addition in Jdg 7:20, however, does not warrant us in inserting "chereb" (sword) in the text here, as some of the early translators and MSS have done.


  Judges 7:19


  Gideon then proceeded with the 100 who were with him, i.e., the company which was led by himself personally, to the end of the hostile camp, at the beginning of the middle watch, i.e., at midnight ראשׁ is an accusative defining the time: see Ges. 118, 2, and Ewald, 204, a. The only other watch that is mentioned in the Old Testament beside the middle night-watch, is the morning night-watch (Exo 14:24; Sa1 11:11), from which it has been correctly inferred, that the Israelites divided the night into three night-watches. The division into four watches (Mat 14:25; Mar 6:48) was first adopted by the Jews from the Romans. "They (the Midianites) had only (just) posted the watchmen (of the middle watch),"—a circumstantial clause, introduced to give greater distinctness to the situation. When the first sentries were relieved, and the second posted, so that they thought they might make quite sure of their night's rest once more, Gideon and his host arrived at the end of the camp, and, as we must supply from the context, the other two hosts at two other ends of the camp, who all blew their trumpets, breaking the pitchers in their hands at the same time. The inf. abs. נפוץ, as a continuation of the finite verb יתקעוּ, indicates that the fact was contemporaneous with the previous one (see Ewald, 351, c.).


  Judges 7:20


  According to the command which they had received (Jdg 7:17), the other two tribes followed his example. "Then the three companies blew the trumpets, broke the pitchers, and held the torches in their left hands, and the trumpets in their right to blow, and cried, Sword to the Lord and Gideon! And they stood every one his place round about the camp," sc., without moving, so that the Midianites necessarily thought that there must be a numerous army advancing behind the torch-bearers. וגו ויּרץ, "and the whole army ran," i.e., there began a running hither and thither in the camp of the enemy, who had been frightened out of their night's rest by the unexpected blast of the trumpets, the noise, and the war-cry of the Israelitish warriors; "and they (the enemy) lifted up a cry (of anguish and alarm), and caused to fly" (carried off), sc., their tents (i.e., their families) and their herds, or all their possessions (cf. Jdg 6:11; Exo 9:20). The Chethibh יניסוּ is the original reading, and the Keri ינוּסוּ a bad emendation.


  Judges 7:22


  Whilst the 300 men blew their trumpets, "Jehovah set the sword of one against the other, and against the whole camp," i.e., caused one to turn his sword against the other and against all the camp, that is to say, not merely man against man, but against every one in the camp, so that there arose a terrible slaughter throughout the whole camp. The first clause, "and the three hundred blew the trumpets," simply resumes the statement in Jdg 7:20, "the three companies blew the trumpets," for the purpose of appending to it the further progress of the attack, and the result of the battle. Bertheau inserts in a very arbitrary manner the words, "the second time." His explanation of the next clause ("then the 300 fighting men of Gideon drew the sword at Jehovah's command, every man against his man") is still more erroneous, since it does violence to the constant usage of the expression בּרעהוּ אישׁ (see Sa1 14:20; Ch2 20:23; Isa 3:5; Zac 8:10). "And all the camp of the Midianites fled to Beth-shittah to Zeredah, to the shore of Abel-meholah, over Tabbath." The situation of these places, which are only mentioned here, with the exception of Abel-meholah, the home of Elisha (Kg1 19:16; Kg1 4:12), has not yet been determined. According to the Syriac, the Arabic, and some of the MSS, we should read Zeredathah instead of Zererathah, and Zeredathah is only another form for Zarthan (comp. Kg1 7:46 with Ch2 4:17). This is favoured by the situation of Zarthan in the valley of the Jordan, probably near the modern Kurn Sartabeh (see p. 35), inasmuch as in all probability Beth-shittah and Abel-meholah are to be sought for in the valley of the Jordan; and according to Jdg 7:24, the enemy fled to the Jordan. Beth-shittah, i.e., acacia-house, is not the same place as the village of Shutta mentioned by Robinson (iii. p. 219), since this village, according to Van de Velde's map, was to the north of Gilboa. For although Shutta is favoured by the circumstance, that from a very ancient time there was a road running from Jezreel along the valley, between the so-called Little Hermon (Duhy) and the mountains of Gilboa, and past Beisan to the Jordan; and the valley of Jalud, on the northern side of which Shutta was situated, may be regarded as the opening of the plain of Jezreel into the valley of the Jordan (see v. Raumer, Pal. p. 41, and Rob. iii. p. 176); and v. Raumer conjectures from this, that "the flight of the Midianites was apparently directed to Bethsean, on account of the nature of the ground,"—this assumption is rendered very questionable by the fact that the flying foe did not cross the Jordan in the neighbourhood of Beisan, but much farther to the south, viz., according to Jdg 8:4, in the neighbourhood of Succoth, which was on the south side of the Nahr Zerka (Jabbok). From this we are led to conjecture, that they were not encamped in the north-eastern part of the plain of Jezreel, in the neighbourhood of Jezreel (Zerin) and Shunem (Solam), but in the south-eastern part of this plain, and that after they had been beaten there they fled southwards from Gilboa, say from the district of Ginaea (Jenin) to the Jordan. In this case we have to seek for Abel-shittah on the south-east of the mountains of Gilboa, to the north of Zeredathah (Zarthan). From this point they fled on still farther to the "shore of Abel-meholah." שׂפה does not mean boundary, but brink; here the bank of the Jordan, like היּרדּן שׂפת in Kg2 2:13. The bank or strand of Abel-meholah is that portion of the western bank of the Jordan or of the Ghor, above which Abel-meholah was situated. According to the Onom. (s. v. Ἀβελμαελαί, Abelmaula), this place was in the Aulon (or Ghor), ten Roman miles to the south of Scythopolis (Beisan), and was called at that time Βηθμαιελά or Bethaula. According to this statement, Abel-meholah would have to be sought for near Churbet es Shuk, in the neighbourhood of the Wady Maleh (see V. de Velde, Mem. p. 280). And lastly, Tabbath must have been situated somewhere to the south of Abel-meholah.


  Judges 7:23


  Pursuit of the Enemy as far as the Jordan.—Jdg 7:23. As soon as the Midianites had been put to flight, the Israelitish men of Naphtali, Asher, and Manasseh, let themselves be convened for the purpose of pursuing them: i.e., the men of these tribes, whom Gideon had sent away before the battle, and who were on their way home, could be summoned back again in a very short time to join in the pursuit of the flying foe. The omission of Zebulun (Jdg 6:35) is, in all probability, simply to be attributed to the brevity of the account.


  Judges 7:24


  In order to cut off the retreat of the enemy who was flying to the Jordan, Gideon sent messengers into the whole of the mountains of Ephraim with this appeal to the Ephraimites, "Come down (from your mountains into the lowlands of the Jordan) to meet Midian, and take the waters from them to Bethbarah and the Jordan," sc., by taking possession of this district (see Jdg 3:28). "The waters," mentioned before the Jordan and distinguished from it, must have been streams across which the flying foe would have to cross to reach the Jordan, namely, the different brooks and rivers, such as Wady Maleh, Fyadh, Jamel, Tubs, etc., which flowed down from the eastern side of the mountains of Ephraim into the Jordan, and ran through the Ghor to Bethbarah. The situation of Bethbarah is unknown. Even Eusebius could say nothing definite concerning the place; and the conjecture that it is the same as Bethabara, which has been regarded ever since the time of Origen as the place mentioned in Joh 1:28 where John baptized, throws no light upon the subject, as the situation of Bethabara is also unknown, to say nothing of the fact that the identity of the two names is very questionable. The Ephraimites responded to this appeal and took possession of the waters mentioned, before the Midianites, who could only move slowly with their flocks and herds, were able to reach the Jordan. They then captured two of the princes of the Midianites and put them to death: one of them, Oreb, i.e., the raven, at the rock Oreb; the other, Zeeb, i.e., the wolf, at the wine-press of Zeeb. Nothing further is known about these two places. The rock of Oreb is only mentioned again in Isa 10:26, when the prophet alludes to this celebrated victory. So much, however, is evident from the verse before us, viz., that the Midianites were beaten by the Ephraimites at both places, and that the two princes fell there, and the places received their names from that circumstance. They were not situated in the land to the east of the Jordan, as Gesenius (on Isa 10:26), Rosenmller, and others infer from the fact that the Ephraimites brought the heads of Oreb and Zeeb to Gideon ליּרדּן מעבר (Jdg 7:25), but on the western side of the Jordan, where the Ephraimites had taken possession of the waters and the Jordan in front of the Midianites. ליּרדּן מעבר does not mean "from the other side of the Jordan," but simply "on the other side of (beyond) the Jordan," as in Jos 13:32; Jos 18:7; Kg1 14:15; and the statement here is not that the Ephraimites brought the heads from the other side to Gideon on the west of the river, but that they brought them to Gideon when he was in the land to the east of the Jordan. This explanation of the words is required by the context, as well as by the foregoing remark, "they pursued Midian," according to which the Ephraimites continued the pursuit of the Midianites after slaying these princes, and also by the complaint brought against Gideon by the Ephraimites, which is not mentioned till afterwards (Jdg 8:1.), that he had not summoned them to the war. It is true, this is given before the account of Gideon's crossing over the Jordan (Jdg 8:4), but in order of time it did not take place till afterwards, and, as Bertheau has correctly shown, the historical sequence is somewhat anticipated.


  Judges 8


  Judges 8:1


  When the Ephraimites met with Gideon, after they had smitten the Midianites at Oreb and Zeeb, and were pursuing them farther, they said to him, "What is the thing that thou hast done to us (i.e., what is the reason for your having done this to us), not to call us when thou wentest forth to make war upon Midian? And they did chide with him sharply," less from any dissatisfied longing for booty, than from injured pride or jealousy, because Gideon had made war upon the enemy and defeated them without the co-operation of this tribe, which was striving for the leadership. Gideon's reply especially suggests the idea of injured ambition: "What have I now done like you?" sc., as if I had done as great things as you. "Is not the gleaning of Ephraim better than the vintage of Abiezer?" The gleaning of Ephraim is the victory gained over the flying Midianites. Gideon declares this to be better than the vintage of Abiezer, i.e., the victory obtained by him the Abiezrite with his 300 men, because the Ephraimites had slain two Midianitish princes. The victory gained by the Ephraimites must indeed have been a very important one, as it is mentioned by Isaiah (Isa 10:26) as a great blow of the Lord upon Midian. "And what could I do like you?" i.e., could I accomplish such great deeds as you? "Then their anger turned away from him." רוּח, the breathing of the nose, snorting, hence "anger," as in Isa 25:4, etc.


  Judges 8:4


  Pursuit and Complete Overthrow of the Midianites.—That the Midianites whom God had delivered into his hand might be utterly destroyed, Gideon pursued those who had escaped across the Jordan, till he overtook them on the eastern boundary of Gilead and smote them there.


  Judges 8:4-5


  When he came to the Jordan with his three hundred men, who were exhausted with the pursuit, he asked the inhabitants of Succoth for loaves of bread for the people in his train. So far as the construction is concerned, the words from עבר to ורדפים form a circumstantial clause inserted as a parenthesis into the principal sentence, and subordinate to it: "When Gideon came to the Jordan, passing over he and the three hundred men ... then he said to the men of Succoth." "Exhausted and pursuing," i.e., exhausted with pursuing. The vav is explanatory, lit. "and indeed pursuing," for "because he pursued." The rendering πεινῶντες adopted by the lxx in the Cod. Alex. is merely an arbitrary rendering of the word רדפים, and without any critical worth. Gideon had crossed the Jordan, therefore, somewhere in the neighbourhood of Succoth. Succoth was upon the eastern side of the valley of the Jordan (Jos 13:27), not opposite to Bethshean, but, according to Gen 33:17, on the south side of the Jabbok (Zerka).


  Judges 8:6


  The princes of Succoth, however, showed so little sympathy and nationality of feeling, that instead of taking part of the attack upon the enemies of Israel, they even refused to supply bread to refresh their brethren of the western tribes who were exhausted with the pursuit of the foe. They said (the sing. ויּאמר may be explained on the ground that one spoke in the name of all: see Ewald, 319, a.), "Is the fist of Zebah and Zalmunna already in thy hand (power), that we should give thine army bread?" In these words there is not only an expression of cowardice, or fear of the vengeance which the Midianites might take when they returned upon those who had supported Gideon and his host, but contempt of the small force which Gideon had, as if it were impossible for him to accomplish anything at all against the foe; and in this contempt they manifested their utter want of confidence in God.


  Judges 8:7


  Gideon threatened them, therefore, with severe chastisement in the event of a victorious return. "If Jehovah give Zebah and Zalmunna into my hand, I will thresh your flesh (your body) with desert thorns and thistles." The verb דּוּשׁ, constructed with a double accusative (see Ewald, 283, _.), is used in a figurative sense: "to thresh," in other words, to punish severely. "Thorns of the desert" as strong thorns, as the desert is the natural soil for thorn-bushes. The ἁπ. λεγ. בּרקנים also signifies prickly plants, according to the early versions and the Rabbins, probably "such as grow upon stony ground" (Bertheau). The explanation "threshing machines with stones or flints underneath them," which was suggested by J. D. Michaelis and Celsius, and adopted by Gesenius, cannot be sustained.


  Judges 8:8-9


  The inhabitants of Pnuel on the north bank of the Jabbok (see at Gen 32:24.) behaved in the same churlish manner to Gideon, and for this he also threatened them: "If I return in peace," i.e., unhurt, "I will destroy this tower" (probably the castle of Pnuel).


  Judges 8:10-12


  The Midianitish kings were at Karkor with all the remnant of their army, about fifteen thousand men, a hundred and twenty thousand having already fallen. Gideon followed them thither by the road of the dwellers in tents on the east of Nobah and Jogbeha; and falling upon them unawares, smote the whole camp, which thought itself quite secure, and took the two kings prisoners, after discomfiting all the camp. The situation of Karkor, which is only mentioned here, cannot be determined with certainty. The statement of Eusebius and Jerome (Onom. s. v. Καρκὰ, Carcar), that it was the castle of Carcaria, a day's journey from Petra, is decidedly wrong, since this castle is much too far to the south, as Gesenius (Thes. p. 1210) has shown. Karkor cannot have been very far from Nobah and Jogbeha. These two places are probably preserved in the ruins of Nowakis and Jebeiha, on the north-west of Ammn (Rabbath-ammon; see at Num 21:31). Now, as Burckhardt (Syr. p. 612) also mentions a ruin in the neighbourhood, called Karkagheisch, on the left of the road from Szalt to Ammn, and at the most an hour and a half to the north-west of Ammn, Knobel (on Num 32:42) is inclined to regard this ruin as Karkor. If this supposition could be proved to be correct, Gideon would have fallen upon the camp of the enemy from the north-east. For "the way of the dwellers in tents on the east of Nobah and Jogbeha" cannot well be any other than the way which ran to the east of Nobah and Jogbeha, past the most easterly frontier city of the Gadites, to the nomads who dwelt in the desert. באללים השּׁכוּני has the article attached to the governing noun, which may easily be explained in this instance from the intervening preposition. The passive participle שׁכוּן has an intransitive force (see Ewald, 149, a.). The verb החריד in the circumstantial clause acquires the force of the pluperfect from the context. When he had startled the camp out of its security, having alarmed it by his unexpected attack, he succeeded in taking the two kings prisoners.


  Judges 8:13


  Punishment of the Towns of Succoth and Pnuel, and Execution of the Captures Kings of Midian.


  Judges 8:13-14


  Gideon returned victorious from the war, החרס מלמעלה, "from by the ascent (or mountain road) of Hecheres," a place in front of the town of Succoth, with which we are not acquainted. This is the rendering adopted by the lxx, the Peshito, and the Arabic; but the rest of the early translators have merely guessed at the meaning. The Chaldee, which has been followed by the Rabbins and Luther, has rendered it "before sunset," in utter opposition to the rules of the language; for although cheres is a word used poetically to denote the sun, מעלה cannot mean the setting of the sun. Aquila and Symmachus, on the other hand, confound חרס with הרים.—Gideon laid hold of a young man of the people of Succoth, and got him to write down for him the princes and elders (magistrates and rulers) of the city,—in all seventy-seven men. ויּכתּב ויּשׁאלהוּ is a short expression for "he asked him the names of the princes and elders of the city, and the boy wrote them down." אליו, lit. to him, i.e., for him.


  Judges 8:15-16


  Gideon then reproached the elders with the insult they had offered him (Jdg 8:6), and had them punished with desert thorns and thistles. "Men of Succoth" (Jdg 8:15 and Jdg 8:16) is a general expression for "elders of Succoth" (Jdg 8:16); and elders a general term applied to all the representatives of the city, including the princes. אתי חרפתּם אשׁר, with regard to whom ye have despised me. אשׁר is the accusative of the more distant or second object, not the subject, as Stud. supposes. "And he taught the men of Succoth (i.e., caused them to know, made them feel, punished them) with them (the thorns)." There is no good ground for doubting the correctness of the reading ויּדע. The free renderings of the lxx, Vulg., etc., are destitute of critical worth; and Bertheau's assertion, that if it were the Hiphil it would be written יודע, is proved to be unfounded by the defective writing in Num 16:5; Job 32:7.


  Judges 8:17


  Gideon also inflicted upon Pnuel the punishment threatened in Jdg 8:9. The punishment inflicted by Gideon upon both the cities was well deserved in all respects, and was righteously executed. The inhabitants of these cities had not only acted treacherously to Israel as far as they could, from the most selfish interests, in a holy conflict for the glory of the Lord and the freedom of His people, but in their contemptuous treatment of Gideon and his host they had poured contempt upon the Lord, who had shown them to be His own soldiers before the eyes of the whole nation by the victory which He had given them over the innumerable army of the foe. Having been called by the Lord to be the deliverer and judge of Israel, it was Gideon's duty to punish the faithless cities.


  Judges 8:18-21


  After punishing these cities, Gideon repaid the two kings of Midian, who had been taken prisoners, according to their doings. From the judicial proceedings instituted with regard to them (Jdg 8:18, Jdg 8:19), we learn that these kings had put the brothers of Gideon to death, and apparently not in open fight; but they had murdered them in an unrighteous and cruel manner. And Gideon made them atone for this with their own lives, according to the strict jus talionis. איפה, in Jdg 8:18, does not mean where? but "in what condition, of what form, were the men whom he slew at Tabor?" i.e., either in the city of Tabor or at Mount Tabor (see Jdg 4:6, and Jos 19:22). The kings replied: "As thou so they" (those men), i.e., they were all as stately as thou art, "every one like the form of kings' sons." אחד, one, for every one, like אחד אישׁ in Kg2 15:20, or more frequently אישׁ alone. As the men who had been slain were Gideon's own brothers, he swore to those who had done the deed, i.e., to the two kings, "As truly as Jehovah liveth, if ye had let them live I should not have put you to death;" and then commanded his first-born son Jether to slay them, for the purpose of adding the disgrace of falling by the hand of a boy. "But the boy drew not his sword from fear, because he was yet a boy." And the kings then said to Gideon, "Rise thou and stab us, for as the man so is his strength," i.e., such strength does not belong to a boy, but to a man. Thereupon Gideon slew them, and took the little moons upon the necks of their camels as booty. "The little moons" were crescent-shaped ornaments of silver or gold, such as men and women wore upon their necks (see Jdg 8:26, and Isa 3:18), and which they also hung upon the necks of camels-a custom still prevalent in Arabia (see Schrder, de vestitu mul. hebr. pp. 39, 40, and Wellsted, Reisen in Arab. i. p. 209).


  Judges 8:22


  Gideon's Remaining Acts, and Death.—Jdg 8:22, Jdg 8:23. As Gideon had so gloriously delivered Israel from the severe and long oppression on the part of the Midianites, the Israelites offered him an hereditary crown. "The men of Israel" were hardly all the twelve tribes, but probably only the northern tribes of the western part of the land already mentioned in Jdg 6:35, who had suffered the most severely from the Midianitish oppression, and had been the first to gather round Gideon to make an attack upon the foe. The temptation to accept the government of Israel was resisted by this warrior of God. "Neither I nor my son shall rule over you; Jehovah shall rule over you," was his reply to this offer, containing an evident allusion to the destination and constitution of the tribes of Israel as a nation which Jehovah had chosen to be His own possession, and to which He had just made himself known in so conspicuous a manner as their omnipotent Ruler and King. This refusal of the regal dignity on the part of Gideon is not at variance with the fact, that Moses had already foreseen the possibility that at some future time the desire for a king would arise in the nation, and had given them a law for the king expressly designed for such circumstances as these (Deu 17:14.). For Gideon did not decline the honour because Jehovah was King in Israel, i.e., because he regarded an earthly monarchy in Israel as irreconcilable with the heavenly monarchy of Jehovah, but simply because he thought the government of Jehovah in Israel amply sufficient, and did not consider either himself or his sons called to found an earthly monarchy.


  Judges 8:24


  Gideon resisted the temptation to put an earthly crown upon his head, from true fidelity to Jehovah; but he yielded to another temptation, which this appeal on the part of the people really involved, namely, the temptation to secure to himself for the future the position to which the Lord had called and exalted him. The Lord had called him to be the deliverer of Israel by visibly appearing in His angel, and had not only accepted the gift which he offered Him, as a well-pleasing sacrifice, but had also commanded him to build an altar, and by offering an atoning burnt-sacrifice to re-establish the worship of Jehovah in his family and tribe, and to restore the favour of God to His people once more. Lastly, the Lord had made His will known to him again and again; whilst by the glorious victory which He had given to him and to his small band over the powerful army of the foe, He had confirmed him as His chosen servant to be the deliverer and judge of Israel. The relation which Gideon thus sustained to the Lord he imagined that he ought to preserve; and therefore, after declining the royal dignity, he said to the people, "I will request of you one request, that ye give me every one the ring that he has received as booty." This request the historian explains by adding the remark: "for they (the enemy) had golden rings, for they were Ishmaelites," from whom therefore the Israelites were able to get an abundance of rings as booty. Ishmaelites is the general name for the nomad tribes of Arabia, to whom the Midianites also belonged (as in Gen 37:25).


  Judges 8:25


  This request of Gideon's was cheerfully fulfilled: "They spread out the cloth (brought for collecting the rings), and threw into it every one the ring that he had received as booty." Simlah, the upper garment, was for the most part only a large square piece of cloth. The weight of these golden rings amounted to 1700 shekels, i.e., about 50 lbs., (מן לבד) separate from, i.e., beside, the remaining booty, for which Gideon had not asked, and which the Israelites kept for themselves, viz., the little moons, the ear-pendants (netiphoth, lit. little drops, probably pearl-shaped ear-drops: see Isa 3:19), and the purple clothes which were worn by the kings of Midian (i.e., which they had on), and also apart from the neck-bands upon the necks of their camels. Instead of the anakoth or necklaces (Jdg 8:26), the saharonim, or little moons upon the necks of the camels, are mentioned in Jdg 8:21 as the more valuable portion of these necklaces. Even at the present day the Arabs are accustomed to ornament the necks of these animals "with a band of cloth or leather, upon which small shells called cowries are strung or sewed in the form of a crescent. The sheiks add silver ornaments to these, which make a rich booty in time of war" (Wellsted, Reise, i. p. 209). The Midianitish kings had their camels ornamented with golden crescents. This abundance of golden ornaments will not surprise us, when we consider that the Arabs still carry their luxurious tastes for such things to a very great excess. Wellsted (i. p. 224) states that "the women in Omn spend considerable amounts in the purchase of silver ornaments, and their children are literally laden with them. I have sometimes counted fifteen ear-rings upon each side; and the head, breast, arms, and ankles are adorned with the same profusion." As the Midianitish army consisted of 130,000 men, of whom 15,000 only remained at the commencement of the last engagement, the Israelites may easily have collected 5000 golden rings, or even more, which might weigh 1700 shekels.


  Judges 8:27


  "And Gideon made it into an ephod," i.e., used the gold of the rings obtained from the booty for making an ephod. There is no necessity, however, to understand this as signifying that 1700 shekels or 50 lbs. of gold had been used for the ephod itself, but simply that the making of the ephod was accomplished with this gold. The word ephod does not signify an image of Jehovah, or an idol, as Gesenius and others maintain, but the shoulder-dress of the high priest, no doubt including the choshen belonging to it, with the Urim and Thummim, as in Sa1 14:3; Sa1 21:10; Sa1 23:6, Sa1 23:9, etc. The material for this was worked throughout with gold threads; and in addition to that there were precious stones set in gold braid upon the shoulder-pieces of the ephod and upon the choshen, and chains made of gold twist for fastening the choshen upon the ephod (see Ex 28:6-30). Now, if 50 lbs. of gold could not be used for these things, there were also fourteen precious stones to be procured, and the work itself to be paid for, so that 50 lbs. of gold might easily be devoted to the preparation of this state dress. The large quantity of gold, therefore, does not warrant us in introducing arbitrarily into the text the establishment of a formal sanctuary, and the preparation of a golden image of Jehovah in the form of a bull, as Bertheau has done, since there is no reference to פּסל or מסכה, as in Judg 17-18; and even the other words of the text do not point to the founding of a sanctuary and the setting up of an image of Jehovah.


  The expression which follows, אתו ויּצּג, does not affirm that "he set it up," but may also mean, "he kept it in his city of Ophrah." הצּג is never used to denote the setting up of an image or statue, and signifies not only to put up, but also to lay down (e.g., Jdg 6:37), and to let a thing stand, or leave behind (Gen 33:15). The further remark of the historian, "and all Israel went thither a whoring after it, and it became a snare to Gideon and his house," does not presuppose the founding of a sanctuary or temple in Ophrah, and the setting up of a golden calf there. In what the whoring of Israel after the ephod, i.e., the idolatry of the Israelites with Gideon's ephod which was kept in Ophrah, consisted, cannot be gathered or determined from the use of the ephod in the worship of Jehovah under the Mosaic law. "The breastplate upon the coat, and the holy lot, were no doubt used in connection with idolatry" (Oehler), and Gideon had an ephod made in his town of Ophrah, that he might thereby obtain revelations from the Lord. We certainly are not for a moment to think of an exposure of the holy coat for the people to worship. It is far more probable that Gideon put on the ephod and wore it as a priest, when he wished to inquire and learn the will of the Lord. It is possible that he also sacrificed to the Lord upon the altar that was built at Ophrah (Jdg 6:24). The motive by which he was led to do this was certainly not merely ambition, as Bertheau supposes, impelling the man who, along with his followers, and maintained an independent attitude towards the tribe of Ephraim in the war itself (Jdg 8:1.), to act independently of the common sanctuary of the congregation which was within the territory of Ephraim, and also of the office of the high priest in the time of peace as well. For there is not the slightest trace to be found of such ambition as this in anything that he did during the conflict with the Midianites. The germs of Gideon's error, which became a snare to him and to his house, lie unquestionably deeper than this, namely, in the fact that the high-priesthood had probably lost its worth in the eyes of the people on account of the worthlessness of its representatives, so that they no longer regarded the high priest as the sole or principal medium of divine revelation; and therefore Gideon, to whom the Lord had manifested himself directly, as He had not to any judge or leader of the people since the time of Joshua, might suppose that he was not acting in violation of the law, when he had an ephod made, and thus provided himself with a substratum or vehicle for inquiring the will of the Lord. His sin therefore consisted chiefly in his invading the prerogative of the Aaronic priesthood, drawing away the people from the one legitimate sanctuary, and thereby not only undermining the theocratic unity of Israel, but also giving an impetus to the relapse of the nation into the worship of Baal after his death. This sin became a snare to him and to his house.


  Judges 8:28


  The history of Gideon is concluded in Jdg 8:28-32.—Jdg 8:28. The Midianites had been so humiliated that they lifted up their head no more, and the land of Israel had rest forty years "in the days of Gideon," i.e., as long as Gideon lived.


  Judges 8:29-31


  Before the account of his death, a few other notices respecting his family are introduced for the purpose of preparing the way for the following history of the doings of his sons, in which the sin of Gideon came to a head, and the judgment burst upon his house. "And Jerubbaal, the son of Joash, went and dwelt in his house." Both the word ויּלך, which simply serves to bring out the fact more vividly (see the remarks on Exo 2:1), and also the choice of the name Jerubbaal, merely serve to give greater prominence to the change, from the heat of the war against the Midianites to the quiet retirement of domestic life. Instead of accepting the crown that was offered him and remaining at the head of the nation, the celebrated Baal-fighter retired into private life again. In addition to the seventy sons of his many wives, there was a son born to him by a concubine, who lived at Shechem and is called his maid-servant in Jdg 9:18, and to this son he gave the name of Abimelech, i.e., king's father. את־שׁמו ויּשׂם is not the same as את־שׁמו קרא, to give a person a name, but signifies to add a name, or give a surname (see Neh 9:7, and Dan 5:12 in the Chaldee). It follows from this, that Abimelech received this name from Gideon as a cognomen answering to his character, and therefore not at the time of his birth, but when he grew up and manifested such qualities as led to the expectation that he would be a king's father.


  Judges 8:32


  Gideon died at a good old age (see Gen 15:15; Gen 25:8), and therefore also died a peaceful death (not so his sons; see Judg 9), and was buried in his father's grave at Ophrah (Jdg 6:11).


  Judges 8:33


  Jdg 8:33-35 form the introduction to the history of Gideon's sons.


  Judges 8:33


  After Gideon's death the Israelites fell once more into the Baal-worship which Gideon had rooted out of his father's city (Jdg 6:25.), and worshipped Baal-berith as their God. Baal-berith, the covenant Baal (equivalent to El-berith, the covenant god, Jdg 9:46), is not Baal as the god of covenants, but, according to Gen 14:13, Baal as a god in covenant, i.e., Baal with whom they had made a covenant, just as the Israelites had their faithful covenant God in Jehovah (see Movers, Phniz. i. p. 171). The worship of Baal-berith, as performed at Shechem according to Jdg 9:46, was an imitation of the worship of Jehovah, an adulteration of that worship, in which Baal was put in the place of Jehovah (see Hengstenberg, Dissertations on the Pentateuch, vol. ii. p. 81).


  Judges 8:34-35


  In this relapse into the worship of Baal they not only forgot Jehovah, their Deliverer from all their foes, but also the benefits which they owed to Gideon, and showed no kindness to his house in return for all the good which he had shown to Israel. The expression Jerubbaal-Gideon is chosen by the historian here, not for the purely outward purpose of laying express emphasis upon the identity of Gideon and Jerubbaal (Bertheau), but to point to what Gideon, the Baal-fighter, had justly deserved from the people of Israel.


  Judges 9


  Judgment upon the House of Gideon, or Abimelech's Sins and End—Judges 9


  After the death of Gideon, Abimelech, his bastard son, opened a way for himself to reign as king over Israel, by murdering his brethren with the help of the Shechemites (Jdg 9:1-6). For this grievous wrong Jotham, the only one of Gideon's seventy sons who escaped the massacre, reproached the citizens of Shechem in a parable, in which he threatened them with punishment from God (Jdg 9:7-21), which first of all fell upon Shechem within a very short time (vv. 22-49), and eventually reached Abimelech himself (Jdg 9:50-57).


  Judges 9:1-2


  Having gone to Shechem, the home of his mother (Jdg 8:31), Abimelech applied to his mother's brothers and the whole family (all the relations) of the father's house of his mother, and addressed them thus: "Speak, I pray you, in the ears of all the lords of Shechem," i.e., speak to them publicly and solemnly. שׁכם בּעלי, the lords, i.e., the possessors or citizens of Shechem (compare Jdg 9:46 with Jdg 9:49, where מגדּל בּעלי is interchangeable with אנשׁי a; also Jdg 20:5, and Jos 24:11): they are not merely Canaanitish citizens, of whom there were some still living in Shechem according to Jdg 9:28, but all the citizens of the town; therefore chiefly Israelites. "What is better for you, that seventy men rule over you, all the sons of Jerubbaal, or (only) one man (i.e., Abimelech)? and remember that I am your flesh and bone" (blood relation, Gen 29:14). The name "sons of Jerubbaal," i.e., of the man who had destroyed the altar of Baal, was just as little adapted to commend the sons of Gideon to the Shechemites, who were devoted to the worship of Baal, as the remark that seventy men were to rule over them. No such rule ever existed, or was even aspired to by the seventy sons of Gideon. But Abimelech assumed that his brothers possessed the same thirst for ruling as he did himself; and the citizens of Shechem might be all the more ready to put faith in his assertions, since the distinction which Gideon had enjoyed was thoroughly adapted to secure a prominent place in the nation for his sons.


  Judges 9:3


  When his mother's brethren spake to the citizens of Shechem concerning him, i.e., respecting him and his proposal, their heart turned to Abimelech.


  Judges 9:4-5


  They gave him seventy shekels of silver from the house of Baal-berith, i.e., from the treasury of the temple that was dedicated to the covenant Baal at Shechem, as temple treasures were frequently applied to political purposes (see Kg1 15:18). With this money Abimelech easily hired light and desperate men, who followed him (attached themselves to him); and with their help he murdered his brethren at Ophrah, seventy men, with the exception of Jotham the youngest, who had hidden himself. The number seventy, the total number of his brethren, is reduced by the exception mentioned immediately afterwards to sixty-nine who were really put to death. ריק, empty, i.e., without moral restraint. פּחז lit. gurgling up, boiling over; figuratively, hot, desperate men. "Upon (against) one stone," that is to say, by a formal execution: a bloody omen of the kingdom of ten tribes, which was afterwards founded at Shechem by the Ephraimite Jeroboam, in which one dynasty overthrew another, and generally sought to establish its power by exterminating the whole family of the dynasty that had been overthrown (see Kg1 15:27., Kg2 10:1.). Even in Judah, Athaliah the worshipper of Baal sought to usurp the government by exterminating the whole of the descendants of her son (2 Kings 11). Such fratricides have also occurred in quite recent times in the Mohammedan countries of the East.


  Judges 9:6


  "Then all the citizens of Shechem assembled together, and all the house of Millo, and made Abimelech king at the memorial terebinth at Shechem." Millo is unquestionably the name of the castle or citadel of the town of Shechem, which is called the tower of Shechem in Jdg 9:46-49. The word Millo (Chaldee מלּיתא) signifies primarily a rampart, inasmuch as it consisted of two walls, with the space between them filled with rubbish. There was also a Millo at Jerusalem (Sa2 5:9; Kg1 9:15). "All the house of Millo" are all the inhabitants of the castle, the same persons who are described in Jdg 9:46 as "all the men (baale) of the tower." The meaning of מצּב אלון is doubtful. מצּב, the thing set up, is a military post in Isa 29:3; but it may also mean a monument of memorial, and here it probably denotes the large stone set up as a memorial at Shechem under the oak or terebinth (see Gen 35:4). The inhabitants of Shechem, the worshippers of Baal-berith, carried out the election of Abimelech as king in the very same place in which Joshua had held the last national assembly, and had renewed the covenant of Israel with Jehovah the true covenant God (Jos 24:1, Jos 24:25-26). It was there in all probability that the temple of Baal-berith was to be found, namely, according to Jdg 9:46, near the tower of Shechem or the citadel of Millo.


  Judges 9:7


  When Jotham, who had escaped after the murder, was told of the election which had taken place, he went to the top of Mount Gerizim, which rises as a steep wall of rock to the height of about 800 feet above the valley of Shechem on the south side of the city (Rob. iii. p. 96), and cried with a loud voice, "Hearken to me, ye lords of Shechem, and God will also hearken to you." After this appeal, which calls to mind the language of the prophets, he uttered aloud a fable of the trees which wanted to anoint a king over them-a fable of true prophetic significance, and the earliest with which we are acquainted (Jdg 9:8-15). To the appeal which is made to them in succession to become king over the trees, the olive tree, the fig tree, and the vine all reply: Shall we give up our calling, to bear valuable fruits for the good and enjoyment of God and men, and soar above the other trees? The briar, however, to which the trees turn last of all, is delighted at the unexpected honour that is offered it, and says, "Will ye in truth anoint me king over you? Then come and trust in my shadow; but if not, let fire go out of the briar and consume the cedars of Lebanon." The rare form מלוכה (Chethib, Jdg 9:8, Jdg 9:12) also occurs in Sa1 28:8; Isa 32:11; Psa 26:2 : see Ewald, 228, b.). מלכי (Jdg 9:10) is also rare (see Ewald, 226, b). The form החדלתּי (Jdg 9:9, Jdg 9:11, Jdg 9:13), which is quite unique, is not "Hophal or Hiphil, compounded of ההחד or ההחד" (Ewald, 51, c), for neither the Hophal nor the Hiphil of חדל occurs anywhere else; but it is a simple Kal, and the obscure o sound is chosen instead of the a sound for the sake of euphony, i.e., to assist the pronunciation of the guttural syllables which follow one after another. The meaning of the fable is very easy to understand. The olive tree, fig tree, and vine do not represent different historical persons, such as the judges Othniel, Deborah, and Gideon, as the Rabbins affirm, but in a perfectly general way the nobler families or persons who bring forth fruit and blessing in the calling appointed them by God, and promote the prosperity of the people and kingdom in a manner that is well-pleasing to God and men. Oil, figs, and wine were the most valuable productions of the land of Canaan, whereas the briar was good for nothing but to burn. The noble fruit-trees would not tear themselves from the soil in which they had been planted and had borne fruit, to soar (נוּע, float about) above the trees, i.e., not merely to rule over the trees, but obire et circumagi in rebus eorum curandis. נוּע includes the idea of restlessness and insecurity of existence. The explanation given in the Berleb. Bible, "We have here what it is to be a king, to reign or be lord over many others, namely, very frequently to do nothing else than float about in such restlessness and distraction of thoughts, feelings, and desires, that very little good or sweet fruit ever falls to the ground," if not a truth without exception so far as royalty is concerned, is at all events perfectly true in relation to what Abimelech aimed at and attained, to be a king by the will of the people and not by the grace of God. Wherever the Lord does not found the monarchy, or the king himself does not lay the foundations of his government in God and the grace of God, he is never anything but a tree, moving about above other trees without a firm root in a fruitful soil, utterly unable to bear fruit to the glory of God and the good of men. The expression "all the trees" is to be carefully noticed in Jdg 9:14. "All the trees" say to the briar, Be king over us, whereas in the previous verse only "the trees" are mentioned. This implies that of all the trees not one was willing to be king himself, but that they were unanimous in transferring the honour to the briar. The briar, which has nothing but thorns upon it, and does not even cast sufficient shadow for any one to lie down in its shadow and protect himself from the burning heat of the sun, is an admirable simile for a worthless man, who can do nothing but harm. The words of the briar, "Trust in my shadow," seek refuge there, contain a deep irony, the truth of which the Shechemites were very soon to discover. "And if not," i.e., if ye do not find the protection you expect, fire will go out of the briar and consume the cedars of Lebanon, the largest and noblest trees. Thorns easily catch fire (see Exo 22:5). The most insignificant and most worthless man can be the cause of harm to the mightiest and most distinguished.


  Judges 9:16


  In Jdg 9:16-20 Jotham gives the application of his fable, for there was no necessity for any special explanation of it, since it was perfectly clear and intelligible in itself. These verses form a long period, the first half of which is so extended by the insertion of parentheses introduced as explanations (Jdg 9:17, Jdg 9:18), that the commencement of it (Jdg 9:16) is taken up again in Jdg 9:19 for the purpose of attaching the apodosis. "If ye have acted in truth and sincerity, and (i.e., when he) made Abimelech king; if ye have done well to Jerubbaal and his house, and if ye have done to him according to the doing of his hands ... as my father fought for you ... but ye have risen up to-day against my father's house, and have slain ... if (I say) ye have acted in truth and sincerity to Jerubbaal and his house this day: then rejoice in Abimelech ...." נפשׁו השׁליך, to throw away his life, i.e., expose to death. מנּגד, "from before him," serves to strengthen the השׁליך. Jotham imputes the slaying of his brothers to the citizens of Shechem, as a crime which they themselves had committed (Jdg 9:18), because they had given Abimelech money out of their temple of Baal to carry out his designs against the sons of Jerubbaal (Jdg 9:4). In this reproach he had, strictly speaking, already pronounced sentence upon their doings. When, therefore, he proceeds still further in Jdg 9:19, "If ye have acted in truth towards Jerubbaal ... then rejoice," etc., this turn contains the bitterest scorn at the faithlessness manifested towards Jerubbaal. In that case nothing could follow but the fulfilment of the threat and the bursting forth of the fire. In carrying out this point the application goes beyond the actual meaning of the parable itself. Not only will fire go forth from Abimelech and consume the lords of Shechem and the inhabitants of Millo, but fire will also go forth from them and devour Abimelech himself. The fulfilment of this threat was not long delayed, as the following history shows (Jdg 9:23.).


  Judges 9:21


  But Jotham fled to Beer, after charging the Shechemites with their iniquity, and dwelt there before his brother Abimelech ("before," i.e., "for fear of."—Jerome). Beer in all probability is not the same place as Beeroth in the tribe of Benjamin (Jos 9:17), but, according to the Onom. (s. v. Βηρά), a place eight Roman miles to the north of Eleutheropolis, situated in the plain; at present a desolate village called el Breh, near the mouth of Wady es Surr, not far from the former Beth-shemesh (Rob. Pal. ii. p. 132).


  Judges 9:22


  Abimelech's reign lasted three years. ויּשׂר, from שׂוּר to govern, is used intentionally, as it appears, in the place of ויּמלך, because Abimelech's government was not a monarchical reign, but simply a tyrannical despotism. "Over Israel," that is to say, not over the whole of the twelve tribes of Israel, but only over a portion of the nation, possibly the tribes of Ephraim and half Manasseh, which acknowledged his sway.


  Judges 9:23-24


  Then God sent an evil spirit between Abimelech and the citizens of Shechem, so that they became treacherous towards him. "An evil spirit" is not merely "an evil disposition," but an evil demon, which produced discord and strife, just as an evil spirit came upon Saul (Sa1 16:14-15; Sa1 18:10); not Satan himself, but a supernatural spiritual power which was under his influence. This evil spirit God sent to punish the wickedness of Abimelech and the Shechemites. Elohim, not Jehovah, because the working of the divine justice is referred to here. "That the wickedness to the seventy sons of Jerubbaal might come, and their blood (the blood of these sons that had been shed), to lay it upon Abimelech. " "And their blood" is only a more precise definition of "the wickedness to the seventy sons;" and "to lay it" is an explanation of the expression "might come." The introduction of לשׂוּם, however, brings an anakolouthon into the construction, since the transitive שׂוּם presupposes Elohim as the subject and דּמם as the object, whereas the parallel חמס is the subject to the intransitive לבוא: that the wickedness might come, and that God might lay the blood not only upon Abimelech, the author of the crime, but also upon the lords of Shechem, who had strengthened his hands to slay his brethren; had supported him by money, that he might be able to hire worthless fellows to execute his crime (Jdg 9:4, Jdg 9:5).


  Judges 9:25


  The faithlessness of the Shechemites towards Abimelech commenced by their placing liers in wait for him (לו, dat. incomm., to his disadvantage) upon the tops of the mountains (Ebal and Gerizim, between which Shechem was situated), who plundered every one who passed by them on the road. In what way they did harm to Abimelech by sending out liers in wait to plunder the passers-by, is not very clear from the brevity of the narrative. The general effect may have been, that they brought his government into discredit with the people by organizing a system of robbery and plunder, and thus aroused a spirit of discontent and rebellion. Possibly, however, these highway robbers were to watch for Abimelech himself, if he should come to Shechem, not only to plunder him, but, if possible, to despatch him altogether. This was made known to Abimelech. But before he had put down the brigandage, the treachery broke out into open rebellion.


  Judges 9:26


  Gaal, the son of Ebed, came to Shechem with his brethren. עבר with בּ, to pass over into a place. Who Gaal was, and whence he came, we are not informed. Many of the MSS and early editions, e.g., the Syriac and Arabic, read "son of Eber," instead of "son of Ebed." Judging from his appearance in Shechem, he was a knight-errant, who went about the country with his brethren, i.e., as captain of a company of freebooters, and was welcomed in Shechem, because the Shechemites, who were dissatisfied with the rule of Abimelech, hoped to find in him a man who would be able to render them good service in their revolt from Abimelech. This may be gathered from the words "and the lords of Shechem trusted in him."


  Judges 9:27


  At the vintage they prepared הלּוּלים, "praise-offerings," with the grapes which they had gathered and pressed, eating and drinking in the house of their god, i.e., the temple of Baal-berith, and cursing Abimelech at these sacrificial meals, probably when they were excited with wine. הלּוּלים signifies, according to Lev 19:24, praise-offerings of the fruits which newly-planted orchards or vineyards bore in the fourth years. The presentation of these fruits, by which the vineyard or orchard was sanctified to the Lord, was associated, as we may learn from the passage before us, with sacrificial meals. The Shechemites held a similar festival in the temple of their covenant Baal, and in his honour, to that which the law prescribes for the Israelites in Lev 19:23-25.


  Judges 9:28-29


  At this feast Gaal called upon the Shechemites to revolt from Abimelech. "Who is Abimelech," he exclaimed, "and who Shechem, that we serve him? Is he not the son of Jerubbaal, and Zebul his officer? Serve the men of Hamor, the father of Shechem! and why should we, we serve him (Abimelech)?" The meaning of these words, which have been misinterpreted in several different ways, is very easily seen, if we bear in mind (1) that מי (who is?) in this double question cannot possibly be used in two different and altogether opposite senses, such as "how insignificant or contemptible is Abimelech," and "how great and mighty is Shechem," but that in both instances it must be expressive of disparagement and contempt, as in Sa1 25:10; and (2) that Gaal answers his own questions. Abimelech was regarded by him as contemptible, not because he was the son of a maid-servant or of very low birth, nor because he was ambitious and cruel, a patricide and the murderer of his brethren (Rosenmller), but because he was a son of Jerubbaal, a son of the man who destroyed the altar of Baal at Shechem and restored the worship of Jehovah, for which the Shechemites themselves had endeavoured to slay him (Jdg 6:27.). So also the meaning of the question, Who is Shechem? may be gathered from the answer, "and Zebul his officer." The use of the personal מי (how) in relation to Shechem may be explained on the ground that Gaal is speaking not so much of the city as of its inhabitants. The might and greatness of Shechem did not consist in the might and authority of its prefect, Zebul, who had been appointed by Abimelech, and whom the Shechemites had no need to serve. Accordingly there is no necessity either for the arbitrary paraphrase of Shechem, given in the Sept., viz., υἱὸς Συχέμ (son of Shechem); or for the perfectly arbitrary assumption of Bertheau, that Shechem is only a second name for Abimelech, who was a descendant of Shechem; or even for the solution proposed by Rosenmller, that Zebul was "a man of low birth and obscure origin," which is quite incapable of proof. To Zebul, that one man whom Abimelech had appointed prefect of the city, Gaal opposes "the men of Hamor, the father of Shechem," as those whom the Shechemites should serve (i.e., whose followers they should be). Hamor was the name of the Hivite prince who had founded the city of Shechem (Gen 33:19; Gen 34:2; compare Jos 24:32). The "men of Hamor" were the patricians of the city, who "derived their origin from the noblest and most ancient stock of Hamor" (Rosenmller). Gaal opposes them to Abimelech and his representative Zebul.


  In the last clause, "why should we serve him" (Abimelech or his officer Zebul)? Gall identifies himself with the inhabitants of Shechem, that he may gain them fully over to his plans.


  Judges 9:29


  "O that this people," continued Gaal, "were in my hand," i.e., could I but rule over the inhabitants of Shechem, "then would I remove (drive away) Abimelech. " He then exclaimed with regard to Abimelech (ל אמר, as in Jdg 9:54, Gen 20:13, etc.), "Increase thine army and come out!" Heated as he was with wine, Gaal was so certain of victory that he challenged Abimelech boldly to make war upon Shechem. תּבּה, imper. Piel with Seghol. צאה, imperative, with ה of motion or emphasis.


  Judges 9:30


  This rebellious speech of Gaal was reported to Abimelech by the town-prefect Zebul, who sent messengers to him בּתרמה, either with deceit (תּרמה from רמה), i.e., employing deceit, inasmuch as he had listened to the speech quietly and with apparent assent, or "in Tormah," the name of a place, תּרמה being a misspelling for ארמה = ארוּמה (Jdg 9:41). The Sept. and Chaldee take the word as an appellative = ἐν κρυφῇ, secretly; so also do Rashi and most of the earlier commentators, whilst R. Kimchi the elder has decided in favour of the second rendering as a proper name. As the word only occurs here, it is impossible to decide with certainty in favour of either view. צרים הנּם, behold they stir up the city against thee (צרים from צוּר in the sense of צרר).


  Judges 9:32


  At the same time he called upon Abimelech to draw near, with the people that he had with him, during the night, and to lie in wait in the field (ארב, to place one's self in ambush), and the next morning to spread out with his army against the town; and when Gaal went out with his followers, he was to do to him "as his hand should find," i.e., to deal with him as he best could and would under the circumstances. (On this formula, see at Sa1 10:7; Sa1 25:8.)


  Judges 9:34


  On receiving this intelligence, Abimelech rose up during the night with the people that were with him, i.e., with such troops as he had, and placed four companies ("heads" as in Jdg 7:16) in ambush against Shechem.


  Judges 9:35


  When Gaal went out in the morning with his retinue upon some enterprise, which is not more clearly defined, and stood before the city gate, Abimelech rose up with his army out of the ambush. On seeing this people, Gaal said to Zebul (who must therefore have come out of the city with him): "Behold, people come down from the tops of the mountains." Zebul replied, for the purpose of deceiving him and making him feel quite secure, "Thou lookest upon the shadow of the mountains as men."


  Judges 9:37


  But Gaal said again, "Behold, people come down from the navel of the land," i.e., from the highest point of the surrounding country, "and a crowd comes by the way of the wizard's terebinths,"—a place in the neighbourhood of Shechem that is not mentioned anywhere else, and therefore is not more precisely known.


  Judges 9:38


  Then Zebul declared openly against Gaal, and reproached him with his foolhardy speech, whilst Abimelech was drawing nearer with his troops: "Where is thy mouth now with which thou saidst, Who is Abimelech? Is not this the people that thou hast despised? Go out now and fight with him!"


  Judges 9:39


  Then Gaal went out "before the citizens of Shechem;" i.e., not at their head as their leaders, which is the meaning of לפני in Gen 33:3; Exo 13:21; Num 10:35, etc.,—for, according to Jdg 9:33-35, Gaal had only gone out of the town with his own retinue, and, according to Jdg 9:42, Jdg 9:43, the people of Shechem did not go out till the next day,—but "in the sight of the lords of Shechem," so that they looked upon the battle. But the battle ended unfortunately for him. Abimelech put him to flight (רדף as in Lev 26:36), and there fell many slain up to the gate of the city, into which Gaal had fled with his followers.


  Judges 9:41


  Abimelech did not force his way into the city, but remained (ישׁב, lit. sat down) with his army in Arumah, a place not mentioned again, which was situated, according to Jdg 9:42, somewhere in the neighbourhood of Shechem. It cannot possibly have been the place called Ῥουμὰ ἡ καὶ Ἄριμα in the Onom. of Eusebius, which was named Ῥέμφις in his day, and was situated in the neighbourhood of Diospolis (or Lydda). Zebul, however, drove Gaal and his brethren (i.e., his retinue) out of Shechem.


  Judges 9:42


  The next day the people of Shechem went into the field, apparently not to make war upon Abimelech, but to work in the field, possibly to continue the vintage. But when Abimelech was informed of it, he divided the people, i.e., his own men, into three companies, which he placed in ambush in the field, and then fell upon the Shechemites when they had come out of the city, and slew them.


  Judges 9:44


  That is to say, Abimelech and the companies with him spread themselves out and took their station by the city gate to cut off the retreat of the Shechemites into the city, whilst the other two companies fell upon all who were in the field, and slew them.


  Judges 9:45


  Thus Abimelech fought all that day against the city and took it; and having slain all the people therein, he destroyed the city and strewed salt upon it. Strewing the ruined city with salt, which only occurs here, was a symbolical act, signifying that the city was to be turned for ever into a barren salt desert. Salt ground is a barren desert (see Job 39:6; Psa 107:34).


  Judges 9:46


  When the inhabitants of the castle of Shechem ("lords of the tower of Shechem" = "all the house of Millo," Jdg 9:6) heard of the fate of the town of Shechem, they betook themselves to the hold of the house (temple) of the covenant god (Baal-berith), evidently not for the purpose of defending themselves there, but to seek safety at the sanctuary of their god from fear of the vengeance of Abimelech, towards whom they also had probably acted treacherously. The meaning of the word צריח, which answers to an Arabic word signifying arx, palatium, omnis structura elatior, cannot be exactly determined, as it only occurs again in Sa1 13:6 in connection with caves and clefts of the rock. According to v. 49, it had a roof which could be set on fire. The meaning "tower" is only a conjecture founded upon the context, and does not suit, as צריח is distinguished from מגדּל.


  Judges 9:47-49


  As soon as this was announced to Abimelech, he went with all his men to Mount Zalmon, took hatchets in his hand, cut down branches from the trees, and laid them upon his shoulders, and commanded his people to do the same. These branches they laid upon the hold, and set the hold on fire over them (the inhabitants of the tower who had taken refuge there), so that all the people of the tower of Shechem (about one thousand persons) perished, both men and women. Mount Zalmon, which is mentioned again in Psa 68:15, was a dark, thickly-wooded mountain near Shechem,—a kind of "Black Forest," as Luther has rendered the name. The plural kardumoth, "axes," may be explained on the ground that Abimelech took axes not only for himself but for his people also. מה in a relative sense, as in Num 23:3 (see Ewald, 331, b.).


  Judges 9:50


  At length the fate predicted by Jotham (Jdg 9:20) overtook Abimelech.


  Judges 9:50-54


  He went from Shechem to Thebez, besieged the town, and took it. Thebez, according to the Onom. thirteen miles from Neapolis (Shechem) on the road to Scythopolis (Beisan), has been preserved in the large village of Tubs on the north of Shechem (see Rob. Pal. iii. p. 156, and Bibl. Res. p. 305). This town possessed a strong tower, in which men and women and all the inhabitants of the town took refuge and shut themselves in. But when Abimelech advanced to the tower and drew near to the door to set it on fire, a woman threw a millstone down upon him from the roof of the tower and smashed his skull, whereupon he called hastily to the attendant who carried his weapons to give him his death-blow with his sword, that men might not say of him "a woman slew him." רכב פּלח, the upper millstone which was turned round, lapis vector (see Deu 24:6). תּריץ: from רצץ, with a toneless i, possibly to distinguish it from ותּרץ (from רוּץ). גּלגּלתּו, an unusual form for גּלגּלתּו, which is found in the edition of Norzi (Mantua, 1742).


  Judges 9:55-57


  After the death of Abimelech his army was dissolved. ישׂראל אישׁ are the Israelites who formed Abimelech's army. In Jdg 9:56, Jdg 9:57, the historian closes this account with the remark, that in this manner God recompensed Abimelech and the citizens of Shechem, who had supported him in the murder of his brothers (Jdg 9:2), according to their doings. After the word "rendered" in Jdg 9:56 we must supply "upon his head," as in Jdg 9:57. Thus Jotham's curse was fulfilled upon Abimelech and upon the Shechemites, who had made him king.


  Judges 10


  Judges 10:1


  Of these two judges no particular deeds are mentioned, no doubt because they performed none.


  Judges 10:1-2


  Tola arose after Abimelech's death to deliver Israel, and judged Israel twenty-three years until his death, though certainly not all the Israelites of the twelve tribes, but only the northern and possibly also the eastern tribes, to the exclusion of Judah, Simeon, and Benjamin, as these southern tribes neither took part in Gideon's war of freedom nor stood under Abimelech's rule. To explain the clause "there arose to defend (or save) Israel," when nothing had been said about any fresh oppression on the part of the foe, we need not assume, as Rosenmller does, "that the Israelites had been constantly harassed by their neighbours, who continued to suppress the liberty of the Israelites, and from whose stratagems or power the Israelites were delivered by the acts of Tola;" but Tola rose up as the deliverer of Israel, even supposing that he simply regulated the affairs of the tribes who acknowledged him as their supreme judge, and succeeded by his efforts in preventing the nation from falling back into idolatry, and thus guarded Israel from any fresh oppression on the part of hostile nations. Tola was the son of Puah, the son of Dodo, of the tribe of Issachar. The names Tola and Puah are already met with among the descendants of Issachar, as founders of families of the tribes of Issachar (see Gen 46:13; Num 26:23, where the latter name is written פּוּה), and they were afterwards repeated in the different households of these families. Dodo is not an appellative, as the Sept. translators supposed (υἱὸς πατραδέλφου αὐτοῦ), but a proper name, as in Sa2 23:9 (Keri), 24, and Ch1 11:12. The town of Shamir, upon the mountains of Ephraim, where Tola judged Israel, and was afterwards buried, was a different place from the Shamir upon the mountains of Judah, mentioned in Jos 15:48, and its situation (probably in the territory of Issachar) is still unknown.


  Judges 10:3-5


  After him Jair the Gileadite (born in Gilead) judged Israel for twenty-two years. Nothing further is related of him than that he had thirty sons who rode upon thirty asses, which was a sign of distinguished rank in those times when the Israelites had no horses. They had thirty cities (the second עירים in Jdg 10:4 is another form for ערים, from a singular עיר = עיר, a city, and is chosen because of its similarity in sound to עירים, asses). These cities they were accustomed to call Havvoth-jair unto this day (the time when our book was written), in the land of Gilead. The להם before יקראוּ is placed first for the sake of emphasis, "even these they call," etc. This statement is not at variance with the fact, that in the time of Moses the Manassite Jair gave the name of Havvoth-jair to the towns of Bashan which had been conquered by him (Num 32:41; Deu 3:14); for it is not affirmed here, that the thirty cities which belonged to the sons of Jair received this name for the first time from the judge Jair, but simply that this name was brought into use again by the sons of Jair, and was applied to these cities in a peculiar sense. (For further remarks on the Havvoth-jair, see at Deu 3:14.) The situation of Camon, where Jair was buried, is altogether uncertain. Josephus (Ant. v. 6, 6) calls it a city of Gilead, though probably only on account of the assumption, that it would not be likely that Jair the Gileadite, who possessed so many cities in Gilead, should be buried outside Gilead. But this assumption is a very questionable one. As Jair judged Israel after Tola the Issacharite, the assumption is a more natural one, that he lived in Canaan proper. Yet Reland (Pal. ill. p. 679) supports the opinion that it was in Gilead, and adduces the fact that Polybius (Hist. v. 70, 12) mentions a town called Καμοῦν, by the side of Pella and Gefrun, as having been taken by Antiochus. On the other hand, Eusebius and Jerome (in the Onom.) regard our Camon as being the same as the κώμη Καμμωνὰ ἐν τῷ μεγάΛῳ πεδίῳ, six Roman miles to the north of Legio (Lejun), on the way to Ptolemais, which would be in the plain of Jezreel or Esdraelon. This is no doubt applicable to the Κυαμών of Judith 7:3; but whether it also applies to our Camon cannot be decided, as the town is not mentioned again.


  Judges 10:6


  The third stage in the period of the judges, which extended from the death of Jair to the rise of Samuel as a prophet, was a time of deep humiliation for Israel, since the Lord gave up His people into the hands of two hostile nations at the same time, on account of their repeated return to idolatry; so that the Ammonites invaded the land from the east, and oppressed the Israelites severely for eighteen years, especially the tribes to the east of the Jordan; whilst the Philistines came from the west, and extended their dominion over the tribes on this side, and brought them more and more firmly under their yoke. It is true that Jephthah delivered his people from the oppression of the Ammonites, in the power of the Spirit of Jehovah, having first of all secured the help of God through a vow, and not only smote the Ammonites, but completely subdued them before the Israelites. But the Philistine oppression lasted forty years; for although Samson inflicted heavy blows upon the Philistines again and again, and made them feel the superior power of the God of Israel, he was nevertheless not in condition to destroy their power and rule over Israel. This was left for Samuel to accomplish, after he had converted the people to the Lord their God.


  Israel's Renewed Apostasy and Consequent Punishment—Jdg 10:6-18


  As the Israelites forsook the Lord their God again, and served the gods of the surrounding nations, the Lord gave them up to the power of the Philistines and Ammonites, and left them to groan for eighteen years under the severe oppression of the Ammonites, till they cried to Him in their distress, and He sent them deliverance through Jephthah, though not till He had first of all charged them with their sins, and they had put away the strange gods. This section forms the introduction, not only to the history of Jephthah (Judg 11:1-12:7) and the judges who followed him, viz., Ibzan, Elon, and Abdon (Jdg 12:8-15), but also to the history of Samson, who began to deliver Israel out of the power of the Philistines (Judg 13-16). After the fact has been mentioned in the introduction (in Jdg 10:7), that Israel was given up into the hands of the Philistines and the Ammonites at the same time, the Ammonitish oppression, which lasted eighteen years, is more particularly described in Jdg 10:8, Jdg 10:9. This is followed by the reproof of the idolatrous Israelites on the part of God (Jdg 10:10-16); and lastly, the history of Jephthah is introduced in Jdg 10:17, Jdg 10:18, the fuller account being given in Judg 11. Jephthah, who judged Israel for six years after the conquest and humiliation of the Ammonites (Jdg 12:7), was followed by the judges Ibzan, Elon, and Abdon, who judged Israel for seven, ten, and eight years respectively, that is to say, for twenty-five years in all; so that Abdon died forty-nine years (18 + 6 + 25) after the commencement of the Ammonitish oppression, i.e., nine years after the termination of the forty years' rule of the Philistines over Israel, which is described more particularly in Jdg 13:1, for the purpose of introducing the history of Samson, who judged Israel twenty years under that rule (Jdg 15:20; Jdg 16:31), without bringing it to a close, or even surviving it. It was only terminated by the victory which Israel achieved under Samuel at Ebenezer, as described in 1 Sam 7.


  Judges 10:6-8


  In the account of the renewed apostasy of the Israelites from the Lord contained in Jdg 10:6, seven heathen deities are mentioned as being served by the Israelites: viz., in addition to the Canaanitish Baals and Astartes (see at Jdg 2:11, Jdg 2:13), the gods of Aram, i.e., Syria, who are never mentioned by name; of Sidon, i.e., according to Kg1 11:5, principally the Sidonian or Phoenician Astarte; of the Moabites, i.e., Chemosh (Kg1 11:33), the principal deity of that people, which was related to Moloch (see at Num 21:29); of the Ammonites, i.e., Milcom (Kg1 11:5, Kg1 11:33) (see at Jdg 16:23). If we compare the list of these seven deities with Jdg 10:11 and Jdg 10:12, where we find seven nations mentioned out of whose hands Jehovah had delivered Israel, the correspondence between the number seven in these two cases and the significant use of the number are unmistakeable. Israel had balanced the number of divine deliverances by a similar number of idols which it served, so that the measure of the nation's iniquity was filled up in the same proportion as the measure of the delivering grace of God. The number seven is employed in the Scriptures as the stamp of the works of God, or of the perfection created, or to be created, by God on the one hand, and of the actions of men in their relation to God on the other. The foundation for this was the creation of the world in seven days.—On Jdg 10:7, see Jdg 2:13-14. The Ammonites are mentioned after the Philistines, not because they did not oppress the Israelites till afterwards, but for purely formal reasons, viz., because the historian was about to describe the oppression of the Ammonites first. In Jdg 10:8, the subject is the "children of Ammon," as we may see very clearly from Jdg 10:9. "They (the Ammonites) ground and crushed the Israelites in the same year," i.e., the year in which God sold the Israelites into their hands, or in which they invaded the land of Israel. רעץ and רצץ are synonymous, and are simply joined together for the sake of emphasis, whilst the latter calls to mind Deu 28:33. The duration of this oppression is then added: "Eighteen years (they crushed) all the Israelites, who dwelt on the other side of the Jordan in the land of the Amorites," i.e., of the two Amoritish kings Sihon and Og, who (dwelt) in Gilead. Gilead, being a more precise epithet for the land of the Amorites, is used here in a wider sense to denote the whole of the country on the east of the Jordan, so far as it had been taken from the Amorites and occupied by the Israelites (as in Num 32:29; Deu 34:1 : see at Jos 22:9).


  Judges 10:9


  They also crossed the Jordan, and made war even upon Judah, Benjamin, and the house of Ephraim (the families of the tribe of Ephraim), by which Israel was brought into great distress. ותּצר, as in Jdg 2:15.


  Judges 10:10-12


  When the Israelites cried in their distress to the Lord, "We have sinned against Thee, namely, that we have forsaken our God and served the Baals," the Lord first of all reminded them of the manifestations of His grace (Jdg 10:11, Jdg 10:12), and then pointed out to them their faithless apostasy and the worthlessness of their idols (Jdg 10:13, Jdg 10:14). וכי, "and indeed that," describes the sin more minutely, and there is no necessity to remove it from the text-an act which is neither warranted by its absence from several MSS nor by its omission from the Sept., the Syriac, and the Vulgate. Baalim is a general term used to denote all the false gods, as in Jdg 2:11. This answer on the part of God to the prayer of the Israelites for help is not to be regarded as having been given through an extraordinary manifestation (theophany), or through the medium of a prophet, for that would certainly have been recorded; but it was evidently given in front of the tabernacle, where the people had called upon the Lord, and either came through the high priest, or else through an inward voice in which God spoke to the hearts of the people, i.e., through the voice of their own consciences, by which God recalled to their memories and impressed upon their hearts first of all His own gracious acts, and then their faithless apostasy. There is an anakolouthon in the words of God. The construction which is commenced with ממּצרים is dropped at וגו וצידונים in Jdg 10:12; and the verb הושׁעתּי, which answers to the beginning of the clause, is brought up afterwards in the form of an apodosis with אתכם ואושׁיעה. "Did I not deliver you (1) from the Egyptians (cf. Ex 1-14); (2) from the Amorites (cf. Num 21:3); (3) from the Ammonites (who oppressed Israel along with the Moabites in the time of Ehud, Jdg 3:12.); (4) from the Philistines (through Shamgar: see Sa1 12:9, where the Philistines are mentioned between Sisera and Moab); (5) from the Sidonians (among whom probably the northern Canaanites under Jabin are included, as Sidon, according to Jdg 18:7, Jdg 18:28, appears to have exercised a kind of principality or protectorate over the northern tribes of Canaan); (6) from the Amalekites (who attacked the Israelites even at Horeb, Exo 17:8., and afterwards invaded the land of Israel both with the Moabites, Jdg 3:13, and also with the Midianites, Jdg 6:3); and (7) from the Midianites?" (see Judg 6-7). The last is the reading of the lxx in Cod. Al. and Vat., viz., Μαδιάμ; whereas Ald. and Compl. read Χαναάν, also the Vulgate. In the Masoretic text, on the other hand, we have Maon. Were this the original and true reading, we might perhaps think of the Mehunim, who are mentioned in Ch2 26:7 along with Philistines and Arabians (cf. Ch1 4:41), and are supposed to have been inhabitants of the city of Maan on the Syrian pilgrim road to the east of Petra (Burckhardt, Syr. pp. 734 and 1035: see Ewald, Gesch. i. pp. 321, 322). But there is very little probability in this supposition, as we cannot possibly see how so small a people could have oppressed Israel so grievously at that time, that the deliverance from their oppression could be mentioned here; whilst it would be very strange that nothing should be said about the terrible oppression of the Midianites and the wonderful deliverance from that oppression effected by Gideon. Consequently the Septuagint (Μαδιάμ) appears to have preserve the original text.


  Judges 10:13


  Instead of thanking the Lord, however, for these deliverances by manifesting true devotedness to Him, Israel had forsaken Him and served other gods (see Jdg 2:13).


  Judges 10:14-16


  Therefore the Lord would not save them any more. They might get help from the gods whom they had chosen for themselves. The Israelites should now experience what Moses had foretold in his song (Deu 32:37-38). This divine threat had its proper effect. The Israelites confessed their sins, submitted thoroughly to the chastisement of God, and simply prayed for salvation; nor did they content themselves with merely promising, they put away the strange gods and served Jehovah, i.e., they devoted themselves again with sincerity to His service, and so were seriously converted to the living God. "Then was His (Jehovah's) soul impatient (תּקצר, as in Num 21:4) because of the troubles of Israel;" i.e., Jehovah could no longer look down upon the misery of Israel; He was obliged to help. The change in the purpose of God does not imply any changeableness in the divine nature; it simply concerns the attitude of God towards His people, or the manifestation of the divine love to man. In order to bend the sinner at all, the love of God must withdraw its helping hand and make men feel the consequences of their sin and rebelliousness, that they may forsake their evil ways and turn to the Lord their God. When this end has been attained, the same divine love manifests itself as pitying and helping grace. Punishments and benefits flow from the love of God, and have for their object the happiness and well-being of men.


  Judges 10:17-18


  These verses form the introduction to the account of the help and deliverance sent by God, and describe the preparation made by Israel to fight against its oppressors. The Ammonites "let themselves be called together," i.e., assembled together (הצּעק, as in Jdg 7:23), and encamped in Gilead, i.e., in that portion of Gilead of which they had taken possession. For the Israelites, i.e., the tribes to the east of the Jordan (according to Jdg 10:18 and Jdg 11:29), also assembled together in Gilead and encamped at mizpeh, i.e., Ramath-mizpeh or Ramoth in Gilead (Jos 13:26; Jos 20:8), probably on the site of the present Szalt (see at Deu 4:43, and the remarks in the Commentary on the Pentateuch, pp. 180f.), and resolved to look round for a man who could begin the war, and to make him the head over all the inhabitants of Gilead (the tribes of Israel dwelling in Perea). The "princes of Gilead" are in apposition to "the people." "The people, namely, the princes of Gilead," i.e., the heads of tribes and families of the Israelites to the east of the Jordan. "Head" is still further defined in Jdg 11:6, Jdg 11:11, as "captain," or "head and captain."


  Judges 11


  Jephthah Elected as Prince; Negotiations with the Ammonites; Victory, Vow, and Office of Judge—Judges 11-12:7


  Judges 11:1


  Election of Jephthah as Prince and Judge of Israel.—Jdg 11:1-3. The account begins with his descent and early mode of life. "Jephthah (lxx Ἰεφθά) the Gileadite was a brave hero" (see Jdg 6:12; Jos 1:14, etc.); but he was the son of a harlot, and was begotten by Gilead, in addition to other sons who were born of his wife. Gilead is not the name of the country, as Bertheau supposes, so that the land is mythically personified as the forefather of Jephthah. Nor is it the name of the son of Machir and grandson of Manasseh (Num 26:29), so that the celebrated ancestor of the Gileadites is mentioned here instead of the unknown father of Jephthah. It is really the proper name of the father himself; and just as in the case of Tola and Puah, in Jdg 10:1, the name of the renowned ancestor was repeated in his descendant. We are forced to this conclusion by the fact that the wife of Gilead, and his other sons by that wife, are mentioned in Jdg 11:2. These sons drove their half-brother Jephthah out of the house because of his inferior birth, that he might not share with them in the paternal inheritance; just as Ishmael and the sons of Keturah were sent away by Abraham, that they might not inherit along with Isaac (Gen 21:10., Gen 25:6).


  Judges 11:3


  Jephthah departed from his brothers into the land of Tob, i.e., according to Sa2 10:6, Sa2 10:8, a district in the north-east of Perea, on the border of Syria, or between Syria and Ammonitis, called Τώβιον in 1 Macc. 5:13, or more correctly Τουβίν, according to 2 Macc. 12:17, where loose men gathered round him (cf. Jdg 9:4), and "went out with him," viz., upon warlike and predatory expeditions like the Bedouins.


  Judges 11:4


  But when the Ammonites made war upon Israel some time afterwards, the elders of Gilead (= "the princes of Gilead," Jdg 10:18) went to fetch Jephthah out of the land of Tob, to make this brave warrior their leader. In Jdg 11:4 the account of the war between the Ammonites and Israel, which is mentioned in Jdg 10:17, is resumed, and its progress under Jephthah is then more fully described. "In process of time" (מיּמים, a diebus, i.e., after the lapse of a long period, which cannot be more precisely defined), sc., after the expulsion of Jephthah from his home (see Jdg 14:8; Jdg 15:1; Jos 23:1). קצין signifies a leader in war (Jos 10:24), and is therefore distinguished in Jdg 11:11 from ראשׁ, a chief in peace and war.


  Judges 11:7


  Jephthah expressed to the elders his astonishment that they had formerly hated and expelled him, and now came to him in their distress, sc., to make him their leader in time of war. Thus he lays his expulsion upon the shoulders of the elders of Gilead, although it was only by his brethren that he had been driven away from his father's house, inasmuch as they had either approved of it, or at all events had not interfered as magistrates to prevent it. We cannot indeed infer from this reproach, that the expulsion and disinheriting of Jephthah was a legal wrong; but so much at all events is implied, namely, that Jephthah looked upon the thing as a wrong that had been done to him, and found the reason in the hatred of his brethren. The Mosaic law contained no regulation upon this matter, since the rule laid down in Deu 21:15-17 simply applied to the sons of different wives, and not to a son by a harlot.


  Judges 11:8


  The elders replied, "Therefore (לכן, because we have formerly done thee wrong) we have now come to thee again to make thee our head, if thou comest with us and fightest against the Ammonites." The clauses והלכתּ, ונלהמתּ, and והיית, which are formally co-ordinate, are logically to be subordinated to one another, the first two expressing the condition, the third the consequence, in this sense, "If thou go with us and fight, ... thou shalt be head to us, namely, to all the inhabitants of Gilead," i.e., to the two tribes and a half on the east of the Jordan.


  Judges 11:9


  Jephthah assented to this: "If ye will take me back to make war upon the Ammonites, and Jehovah shall give them up to me (lit. 'before me,' as in Jos 10:12; Deu 2:31, etc.), I will be your head." "I" is emphatic as distinguished from he; and there is no necessity to regard the sentence as a question, with which the expression in Jdg 11:10, "according to thy words," which presuppose an affirmative statement on the part of Jephthah, and not a question, would be altogether irreconcilable.


  Judges 11:10


  The elders promised this on oath. "Jehovah be hearing between us," i.e., be hearer and judge of the things concerning which we are negotiating; "truly according to thy word so will we do" (לא אם, a particle used in connection with an oath).


  Judges 11:11


  Then Jephthah went with the elders of Gilead, "and the people (i.e., the inhabitants of Gilead) made him head and captain, and Jephthah spoke all his words before Jehovah at Mizpeh:" i.e., he repeated in a solemn assembly of the people, before God at Mizpeh, the conditions and obligations under which he would accept the honour conferred upon him. "Before Jehovah" does not necessarily presuppose the presence of the ark at Mizpeh; nor can we possibly assume this, since the war was resolved upon primarily by the eastern tribes alone, and they had no ark at all. It merely affirms that Jephthah performed this act, looking up to God, the omnipresent head of Israel. Still less do the words warrant the assumption that there was an altar in Mizpeh, and that sacrifices were offered to confirm the treaty, of which there is not the slightest indication in the text. "'Before Jehovah' implies nothing more than that Jephthah confirmed all his words by an oath" (Hengstenberg, Diss. ii. pp. 35, 36).


  Judges 11:12


  Jephthah's Negotiations with the King of the Ammonites.—Jdg 11:12. Before Jephthah took the sword, he sent messengers to the king of the Ammonites, to make complaints to him of his invasion of the land of the Israelites. "What have we to do with one another ('what to me and thee?' see Jos 22:24; Sa2 16:10), that thou hast come to me to fight against my land?" Jephthah's ambassadors speak in the name of the nation; hence the singulars "me" and "my land."


  Judges 11:13


  The king of the Ammonites replied, that when Israel came up out of Egypt, they had taken away his land from the Arnon to the Jabbok (on the north), and to the Jordan (on the west), and demanded that they should now restore these lands in peace. The plural אתהן (them) refers ad sensum to the cities and places in the land in question. The claim raised by the king of the Ammonites has one feature in it, which appears to have a certain colour of justice. The Israelites, it is true, had only made war upon the two kings of the Amorites, Sihon and Og, and defeated them, and taken possession of their kingdoms and occupied them, without attacking the Ammonites and Moabites and Edomites, because God had forbidden their attacking these nations (Deu 2:5, Deu 2:9,Deu 2:19); but one portion of the territory of Sihon had formerly been Moabitish and Ammonitish property, and had been conquered by the Amorites and occupied by them. According to Num 21:26, Sihon had made war upon the previous king of Moab, and taken away all his land as far as the Arnon (see the comm. on this passage). And although it is not expressly stated in the Pentateuch that Sihon had extended his conquests beyond Moabitis into the land of the Ammonites, which was situated to the east of Moab, and had taken a portion of it from them, this is pretty clearly indicated in Jos 13:25, since, according to that passage, the tribe of Gad received in addition to Jaezer and all the towns of Gilead, half the land of the children of Ammon, namely, the land to the east of Gilead, on the western side of the upper Jabbok (Nahr Ammn: see at Jos 13:26).


  Judges 11:14-15


  Jephthah then sent ambassadors again to explain to him the true state of the case, namely, that Israel had neither taken away the land of Moab nor the land of the Ammonites. As a proof of this, Jephthah adduced the leading facts connected with the journey of the Israelites through the desert of Arabia to Canaan, by which this assertion was confirmed, in exact agreement with the accounts of the Pentateuch respecting the matter in dispute.


  Judges 11:16-18


  On leaving Egypt, Israel passed through the desert to the Red Sea, and came to Kadesh (Num 20:1). They then sent messengers to the king of Edom, to obtain permission to pass through his land; and this the king of Edom refused (Num 20:14-21). They also sent to the king of Moab, who sent back a similar refusal. The embassy to the king of Moab is not mentioned in the Pentateuch, as it had no direct bearing upon the further course of the Israelites (see Pentateuch, p. 741, note 1). "And Israel abode in Kadesh" (word for word, as in Num 20:1), and "then passed through the desert," namely to Mount Hor, then down the Arabah to the Red Sea, and still farther past Oboth to Ijje-abarim in the desert (Num 20:22-21:11). In this way they went round the land of Edom and the land of Moab (יסב, like סבב in Num 21:4); and came from the east to the land of Moab (i.e., along the eastern boundary, for Ijje-abarim was situated there, according to Num 21:11); and encamped on the other side of the Arnon (Num 21:13), i.e., on the upper course of the Arnon where it still flows through the desert (see Pent. p. 749). On this march, therefore, they did not enter the territory of Moab, as the Arnon formed the boundary of Moab, i.e., the boundary between Moab and the territory of the Amorites (Num 21:13).


  Judges 11:19-22


  Jdg 11:19-22 are almost verbatim the same as Num 21:21-25. Israel then sent messengers to Sihon the king of the Amorites at Heshbon, to ask permission to pass through his land. "Into my place," i.e., into the land of Canaan, that Jehovah has appointed for me. But Sihon "trusted not Israel to pass through his land," i.e., he did not trust to the assurance of Israel that they only wanted to pass peaceably through his land, but supposed the petition to cover an intention to take forcible possession of it. (In Num 21:23 we have נתן לא instead of האמין לא.) He did not confine himself, therefore, to a refusal of the permission they asked for, but collected his men of war, and marched against the Israelites to the desert as far as Jahza, on the east of Medeba and Dibon (see at Num 21:23), and fought with them. But he was defeated, and lost all his land, from the Arnon (Mojeb) on the south to the Jabbok (Zerka) on the north, and from the desert on the east to the Jordan on the west, of which the Israelites took possession.


  Judges 11:23-24


  From these facts Jephthah drew this simple but indisputable conclusion: "Jehovah the God of Israel has rooted out the Amorites before His people Israel, and thou wilt take possession of it (viz., the land of the Amorites)." The suffix to תּירשׁנּוּ refers to האמרי, the Amorites, i.e., their land. The construction of ירשׁ with the accusative of the people (as in Deu 2:12, Deu 2:21-22; Deu 9:1) may be explained on the simple ground, that in order to take possession of a country, it is necessary first of all to get the holders of it into your power. Jephthah then proved still further how unwarrantable the claim of the king of the Ammonites was, and said to him (Jdg 11:24), "Is it not the fact (הלא, nonne), that what thy god Chemosh gives thee for a possession, of that thou takest possession; and all that Jehovah makes ownerless before us, of that we take possession?"—an appeal the validity of which could not be disputed. For Chemosh, see at Num 21:29. The verb הורישׁ combines the three meanings: to drive out of a possession, to deprive of a possessor, and to give for a possession; inasmuch as it is impossible to give a land for a possession without driving away or exterminating its former possessor.


  Judges 11:25-26


  But not contenting himself with this conclusive deduction, Jephthah endeavoured to remove the lost appearance of right from the king's claim by a second and equally conclusive argument. "And now art thou better than Balak son of Zippor, the king of Moab? Did he strive (רוב, inf. abs. of ריב or רוּב) with Israel, or did he fight against them?" By the repetition of ועתּה (Jdg 11:25, cf. Jdg 11:23), the new argument is attached to the previous one, as a second deduction from the facts already described. Balak, the king of the Moabites, had indeed bribed Balaam to destroy Israel by his curses; but he did so not so much with the intention of depriving them of the territory of the Amorites which they had conquered, as from the fear that the powerful Israelites might also conquer his still remaining kingdom. Balak had neither made war upon Israel on account of the territory which they had conquered from the Amorites, nor had he put forward any claim to it as his own property, which he certainly might have done with some appearance of justice, as a large portion of it had formerly belonged to the Moabites (see Num 21:26 and the comm. on this passage). If therefore Balak the king of the Moabites never thought of looking upon this land as being still his property, or of asking it back from the Israelites, the king of the Ammonites had no right whatever to lay claim to the land of Gilead as belonging to him, or to take it away from the Israelites by force, especially after the lapse of 300 years. "As Israel dwells in Heshbon, ... and in all the cities by the side of the Arnon for three hundred years, why have ye not taken away (these towns and lands) within that time" (i.e., during these 300 years)? If the Ammonites had had any right to it, they ought to have asserted their claim in Moses' time. It was much too late now, after the expiration of 300 years. For "if no prescriptive right is to be admitted, on account of length of time, and if long possession gives no title, nothing would ever be held in safety by any people, and there would be no end to wars and dissension" (Clericus). On Heshbon and its daughters, see at Num 21:25. Aror (ערעור, another form for ערער, or possibly only a copyist's error) is Aror of Gad, before Rabbah (Jos 13:25), and is to be sought for in the Wady Nahr Ammn, on the north-east of Ammn (see at Josh. l. c.), not Aror of Reuben, on the border of the valley of Arnon (Num 32:34; Deu 2:36; Deu 4:48; Jos 12:2; Jos 13:9). This is evident from the fact, that it is distinguished from "all the cities on the side (ידי על, see at Num 34:3) of the Arnon," which included Aror of Reuben. Aror of Gad, with its daughter towns, was probably Ammonitish territory before the time of Sihon. On the 300 years, a round number that comes very near the reality, see the Chronol. p. 285.


  Judges 11:27


  After Jephthah had adduced all that could be said, to prove that the Israelites were the rightful possessors of the land of Gilead, he closed with these words: "I (i.e., Israel, whose cause Jephthah was pleading) have not sinned against thee, but thou doest me wrong in that thou makest war against me. Let Jehovah the Judge be judge this day (now) between the children of Israel and the children of Ammon." God should decide between the two nations, by giving the victory in war to the side whose cause was the just one.


  Judges 11:28


  But the king of the Ammonites did not hearken to the words of Jephthah "which he had sent to him," i.e., had instructed his messengers to address to him; so that it was necessary that Jehovah should decide for Israel in battle.


  Judges 11:29


  Jephthah's Victory over the Ammonites.—As the negotiations with the king of the Ammonites were fruitless, Jephthah had no other course left than to appeal to the sword.


  Judges 11:29


  In the power of the Spirit of Jehovah which came upon him (see Jdg 3:10), he passed through Gilead (the land of the tribes of Reuben and Gad between the Arnon and the Jabbok) and Manasseh (northern Gilead and Bashan, which the half tribe of Manasseh had received for a possession), to gather together an army to battle, and then went with the assembled army to Mizpeh-Gilead, i.e., Ramoth-mizpeh, where the Israelites had already encamped before his call (Jdg 10:17), that he might thence attach the Ammonites. עבר (to pass over) with an accusative signifies to come over a person in a hostile sense.


  Judges 11:30-31


  Before commencing the war, however, he vowed a vow to the Lord: "If Thou givest the Ammonites into my hand, he who cometh to meet me out of the doors of my house, when I return safely (in peace, shalom) from the Ammonites, shall belong to the Lord, and I will offer him for a burnt-offering." By the words אשׁר היּוצא, "he that goeth out," even if Jephthah did not think "only of a man, or even more definitely still of some one of his household," he certainly could not think in any case of a head of cattle, or one of his flock. "Going out of the doors of his house to meet him" is an expression that does not apply to a herd or flock driven out of the stall just at the moment of his return, or to any animal that might possibly run out to meet him. For the phrase לקראת יצא is only applied to men in the other passages in which it occurs.


  Moreover, Jephthah no doubt intended to impose a very difficult vow upon himself. And that would not have been the case if he had merely been thinking of a sacrificial animal. Even without any vow, he would have offered, not one, but many sacrifices after obtaining a victory.


  If therefore he had an animal sacrifice in his mind, he would certainly have vowed the best of his flocks. From all this there can be no doubt that Jephthah must have been thinking of some human being as at all events included in his vow; so that when he declared that he would dedicate that which came out of his house to meet him, the meaning of the vow cannot have been any other than that he would leave the choice of the sacrifice to God himself. "In his eagerness to smite the foe, and to thank God for it, Jephthah could not think of any particular object to name, which he could regard as great enough to dedicate to God; he therefore left it to accident, i.e., to the guidance of God, to determine the sacrifice. He shrank from measuring what was dearest to God, and left this to God himself" (P. Cassel in Herzog's Real-encycl.). Whomsoever God should bring to meet him, he would dedicate to Jehovah, and indeed, as is added afterwards by way of defining it more precisely, he would offer him to the Lord as a burnt-offering. The ו before העליתיהוּ is to be taken as explanatory, and not as disjunctive in the sense of "or," which ו never has. But whether Jephthah really thought of his daughter at the time, cannot be determined either in the affirmative or negative. If he did, he no doubt hoped that the Lord would not demand this hardest of all sacrifices.


  Judges 11:32-33


  After seeking to ensure the help of the Lord by this vow, he went against the Ammonites to fight against them; and the Lord delivered them into his hand, so that Jephthah smote them in a very great slaughter "from Aror (or Nahr Ammn; see Jdg 11:26) to the neighbourhood of ('till thou come to;' see at Gen 10:19) Minnith, (conquering and taking) twenty cities, and to Abel Keramim (of the vineyards)." Minnith, according to the Onom. (s. v. Mennith), was a place called Manith in the time of Eusebius, four Roman miles from Heshbon on the road to Philadelphia, with which the account given by Buckingham of the ruins of a large city a little to the east of Heshbon may be compared (see v. Raum. Pal. p. 265). The situation of Abel Keramim (plain of the vineyards: Luther and Eng. Ver.) cannot be determined with the same certainty. Eusebius and Jerome mention two places of this name (Onom. s. v. Abel vinearum), a villa Abela vinetis consita (κώμη ἀμπελοφόρος Ἄβελ) seven Roman miles from Philadelphia, and a civitas nomine Abela vini fertilis twelve Roman miles to the east of Gadara, and therefore in the neighbourhood of the Mandhur. Which of the two is referred to here remains uncertain, as we have no precise details concerning the battle. If the northern Abela should be meant, Jephthah would have pursued the foe first of all towards the south to the neighbourhood of Heshbon, and then to the north to the border of Bashan. Through his victory the Ammonites were completely subdued before the Israelites.


  Judges 11:34


  Jephthah's Vow.—Jdg 11:34, Jdg 11:35. When the victorious hero returned to Mizpeh, his daughter came out to meet him "with timbrels and in dances," i.e., at the head of a company of women, who received the conqueror with joyous music and dances (see at Exo 15:20): "and she was the only one; he had neither son nor daughter beside her." ממּנּוּ cannot mean ex se, no other child of his own, though he may have had children that his wives had brought him by other husbands; but it stands, as the great Masora has pointed it, for ממּנּה, "besides her," the daughter just mentioned-the masculine being used for the feminine as the nearest and more general gender, simply because the idea of "child" was floating before the author's mind. At such a meeting Jephthah was violently agitated. Tearing his clothes (as a sign of his intense agony; see at Lev 10:6), he exclaimed, "O my daughter! thou hast brought me very low; it is thou who troublest me" (lit. thou art among those who trouble me, thou belongest to their class, and indeed in the fullest sense of the word; this is the meaning of the so-called בּ essentiae: see Ges. Lehrgeb. p. 838, and such passages as Sa2 15:31; Psa 54:6; Psa 55:19, etc.): "I have opened my mouth to the Lord (i.e., have uttered a vow to Him: compare Psa 66:14 with Num 30:3., Deu 23:23-24), and cannot turn it," i.e., revoke it.


  Judges 11:36


  The daughter, observing that the vow had reference to her (as her father in fact had, no doubt, distinctly told her, though the writer has passed this over because he had already given the vow itself in Jdg 11:31), replied, "Do to me as has gone out of thy mouth (i.e., do to me what thou hast vowed), since Jehovah has procured the vengeance upon thine enemies the Ammonites." She then added (Jdg 11:37), "Let this thing be done for me (equivalent to, Let this only be granted me); let me alone two months and I will go," i.e., only give me two months to go, "that I may go down to the mountains (i.e., from Mizpeh, which stood upon an eminence, to the surrounding mountains and their valleys) and bewail my virginity, I and my friends." בּתוּלים does not mean "youth" (נעוּרים), but the condition of virginity (see Lev 21:13). The Kethibh רעיתי is a less common form of רעותי (Keri).


  Judges 11:38


  The father granted this request.


  Judges 11:39


  At the end of two months she returned to her father again, "and he did to her the vow that he had vowed, and she knew no man." I consequence of this act of Jephthah and his daughter, "it became an ordinance (a standing custom) in Israel: from year to year (see Exo 13:10) the daughters of Israel go to praise the daughter of Jephthah the Gileadite four days in the year. תּנּה does not mean θρηνεῖν, to lament or bewail (lxx, Chald., etc.), but to praise, as R. Tanchum and others maintain.


  With regard to Jephthah's vow, the view expressed so distinctly by Josephus and the Chaldee was the one which generally prevailed in the earlier times among both Rabbins and fathers of the church, viz., that Jephthah put his daughter to death and burned her upon the altar as a bleeding sacrifice to Jehovah. It was not till the middle ages that Mos. and Dav. Kimchi and certain other Rabbins endeavoured to establish the view, that Jephthah merely dedicated his daughter to the service of the sanctuary of Jehovah in a lifelong virginity. And lastly, Ludov. Cappellus, in his Diatriba de voto Jephtae, Salm. 1683 (which has been reprinted in his Notae critic. in Jud. xvi., and the Critici Sacri, tom. i.), has expressed the opinion that Jephthah put his daughter to death in honour of the Lord according to the law of the ban, because human beings were not allowed to be offered up as burnt-sacrifices. Of these different opinions the third has no foundation in the text of the Bible. For supposing that Jephthah had simply vowed that on his return he would offer to the Lord whatever came to meet him out of his house, with such restrictions only as were involved in the very nature of the case—viz., offering it as a burnt-offering if it were adapted for this according to the law; and if it were not, then proceeding with it according to the law of the ban,—the account of the fulfilment of this vow would certainly have defined with greater precision the manner in which he fulfilled the vow upon his daughter. The words "he did to her his vow which he had vowed," cannot be understood in any other way than that he offered her as עולה, i.e., as a burnt-offering, to the Lord. Moreover, the law concerning the ban and a vow of the ban could not possibly give any individual Israelite the right to ban either his own child or one of his household to the Lord, without opening a very wide door to the crime of murder. The infliction of the ban upon any man presupposed notorious wickedness, so that burnt-offering and ban were diametrically opposed the one to the other. Consequently the other two views are the only ones which can be entertained, and it is not easy to decide between them. Although the words "and I offer him as a burnt-offering" appear to favour the actual sacrifice so strongly, that Luther's marginal note, "some affirm that he did not sacrifice her, but the text is clear enough," is perpetually repeated with peculiar emphasis; yet, on looking more closely into the matter, we find insuperable difficulties in the way of the literal interpretation of the words. Since יצא אשׁר היּוצא cannot be taken impersonally, and therefore when Jephthah uttered his vow, he must at any rate have had the possibility of some human being coming to meet him in his mind; and since the two clauses "he shall be the Lords," and "I will offer him up for a burnt-offering," cannot be taken disjunctively in such a sense as this, it shall either be dedicated to the Lord, or, if it should be a sacrificial animal, I will offer it up as a burnt-offering, but the second clause simply contains a more precise definition of the first-Jephthah must at the very outset have contemplated the possibility of a human sacrifice. Yet not only were human sacrifices prohibited in the law under pain of death as an abomination in the sight of Jehovah (Lev 18:21; Lev 20:2-5; Deu 12:31; Deu 18:10), but they were never heard of among the Israelites in the early times, and were only transplanted to Jerusalem by the godless kings Ahaz and Manasseh.


  If Jephthah therefore vowed that he would offer a human sacrifice to Jehovah, he must either have uttered his vow without any reflection, or else have been thoroughly depraved in a moral and religious sense. But what we know of this brave hero by no means warrants any such assumptions, His acts do not show the slightest trace of impetuosity and rashness. He does not take to the sword at once, but waits till his negotiations with the king of the Ammonites have been without effect. Nor does he utter his vow in the midst of the confusion of battle, so that we might fancy he had made a vow in the heat of the conflict without fully weighting his words, but he uttered it before he set out against the Ammonites (see Jdg 11:30 and Jdg 11:32). So far as the religious training of Jephthah was concerned, it is true that he had led the life of a freebooter during his exile from his country and home, and before his election as the leader of the Israelites; but the analogous circumstances connected with David's life preclude us from inferring either moral depravity or religious barbarism from this. When David was obliged to fly from his country to escape from Saul, he also led a life of the same kind, so that all sorts of people came to him, not pious and virtuous people, but all who were in distress and had creditors, or were embittered in spirit (Sa1 22:2); and yet, even under these circumstances, David lived in the law of the Lord. Moreover, Jephthah was not destitute of the fear of God. This is proved first of all by the fact, that when he had been recalled from his exile he looked to Jehovah to give him the victory over the Ammonites, and made a treaty with the elders of Gilead "before Jehovah" (Jdg 11:9 and Jdg 11:10); and also by the fact, that he sought to ensure the help of God in war through the medium of a vow. And again, we have no right to attribute to him any ignorance of the law. Even if Kurtz is correct in his opinion, that the negotiations with the king of the Ammonites, which show the most accurate acquaintance with the Pentateuch, were not carried on independently and from his own knowledge of the law, and that the sending of messengers to the hostile king was resolved upon in the national assembly at Mizpeh, with the priests, Levites, and elders present, so that the Levites, who knew the law, may have supplied any defects in his own knowledge of the law and of the early history of his people; a private Israelite did not need to study the whole of the law of the Pentateuch, and to make himself master of the whole, in order to gain the knowledge and conviction that a human sacrifice was irreconcilable with the substance and spirit of the worship of Jehovah, and that Jehovah the God of Israel was not a Moloch. And again, even if we do not know to what extent the men and fathers of families in Israel were acquainted and familiar with the contents of the Mosaic law, the opinion is certainly an erroneous one, that the Israelites derived their knowledge of the law exclusively from the public reading of the law at the feast of tabernacles in the sabbatical year, as enjoined in Deu 31:10.; so that if this public reading, which was to take place only once in seven years, had been neglected, the whole nation would have been left without any instruction whatever in the law. The reason for this Mosaic precept was a totally different one from that of making the people acquainted with the contents of the law (see the commentary on this passage). And again, though we certainly do not find the law of the Lord so thoroughly pervading the religious consciousness of the people, received as it were in succum et sanguinem, in the time of the judges, that they were able to resist the bewitching power of nature-worship, but, on the contrary, we find them repeatedly falling away into the worship of Baal; yet we discover no trace whatever of human sacrifices even in the case of those who went a whoring after Baalim. And although the theocratical knowledge of the law seems to have been somewhat corrupted even in the case of such men as Gideon, so that this judge had an unlawful ephod made for himself at Ophrah; the opinion that the Baal-worship, into which the Israelites repeatedly fell, was associated with human sacrifices, is one of the many erroneous ideas that have been entertained as to the development of the religious life not only among the Israelites, but among the Canaanites, and which cannot be supported by historical testimonies or facts. That the Canaanitish worship of Baal and Astarte, to which the Israelites were addicted, required no human sacrifices, is indisputably evident from the fact, that even in the time of Ahab and his idolatrous wife Jezebel, the daughter of the Sidonian king Ethbaal, who raised the worship of Baal into the national religion in the kingdom of the ten tribes, persecuting the prophets of Jehovah and putting them to death, there is not the slightest allusion to human sacrifices. Even at that time human sacrifices were regarded by the Israelites as so revolting an abomination, that the two kings of Israel who besieged the king of the Moabites—not only the godly Jehoshaphat, but Jehoram the son of Ahab and Jezebel—withdrew at once and relinquished the continuance of the war, when the king of the Moabites, in the extremity of his distress, sacrificed his son as a burnt-offering upon the wall (Kg2 3:26-27). With such an attitude as this on the part of the Israelites towards human sacrifices before the time of Ahaz and Manasseh, who introduced the worship of Moloch into Jerusalem, we cannot, without further evidence, impute to Jephthah the offering of a bloody human sacrifice, the more especially as it is inconceivable, with the diametrical opposition between the worship of Jehovah and the worship of Moloch, that God should have chosen a worshipper of Moloch to carry out His work, or a man who was capable of vowing and offering a human-being sacrifice. The men whom God chose as the recipients of His revelation of mercy and the executors of His will, and whom He endowed with His Spirit as judges and leaders of His people, were no doubt affected with infirmities, faults, and sins of many kinds, so that they could fall to a very great depth; but nowhere is it stated that the Spirit of God came upon a worshipper of Moloch and endowed him with His own power, that he might be the helper and saviour of Israel.


  We cannot therefore regard Jephthah as a servant of Moloch, especially when we consider that, in addition to what has already been said, the account of the actual fulfilment of his vow is apparently irreconcilable with the literal interpretation of the words עולה והעליתיהוּ, as signifying a bleeding burnt-offering. We cannot infer anything with certainty as to the mode of the sacrifice, from the grief which Jephthah felt and expressed when his only daughter came to meet him. For this is quite as intelligible, as even the supporters of the literal view of these words admit, on the supposition that Jephthah was compelled by his vow to dedicate his daughter to Jehovah in a lifelong virginity, as it would be if he had been obliged to put her to death and burn her upon the altar as a burnt-offering. But the entreaty of the daughter, that he would grant her two months' time, in order that she might lament her virginity upon the mountains with her friends, would have been marvellously out of keeping with the account that she was to be put to death as a sacrifice. To mourn one's virginity does not mean to mourn because one has to die a virgin, but because one has to live and remain a virgin. But even if we were to assume that mourning her virginity was equivalent to mourning on account of her youth (which is quite untenable, as בּתוּלים is not synonymous with נעוּרים), "it would be impossible to understand why this should take place upon the mountains. It would be altogether opposed to human nature, that a child who had so soon to die should make use of a temporary respite to forsake her father altogether. It would no doubt be a reasonable thing that she should ask permission to enjoy life for two months longer before she was put to death; but that she should only think of bewailing her virginity, when a sacrificial death was in prospect, which would rob her father of his only child, would be contrary to all the ordinary feelings of the human heart. Yet, inasmuch as the history lays special emphasis upon her bewailing her virginity, this must have stood in some peculiar relation to the nature of the vow. When a maiden bewails her virginity, the reason for this can only be that she will have to remain a bud that has not been allowed to unfold itself, prevented, too, not by death, but by life" (P. Cassel, p. 473). And this is confirmed by the expression, to bewail her virginity "upon the mountains." "If life had been in question, the same tears might have been shed at home. But her lamentations were devoted to her virginity, and such lamentations could not be uttered in the town, and in the presence of men. Modesty required the solitude of the mountains for these. The virtuous heart of the maiden does not open itself in the ears of all; but only in sacred silence does it pour out its lamentations of love" (P. Cassel, p. 476).


  And so, again, the still further clause in the account of the fulfilment of the vow, "and she knew no man," is not in harmony with the assumption of a sacrificial death. This clause would add nothing to the description in that case, since it was already known that she was a virgin. The words only gain their proper sense if we connect them with the previous clause, he "did with her according to the vow which he had vowed," and understand them as describing what the daughter did in fulfilment of the vow. The father fulfilled his vow upon her, and she knew no man; i.e., he fulfilled the vow through the fact that she knew no man, but dedicated her life to the Lord, as a spiritual burnt-offering, in a lifelong chastity. It was this willingness of the daughter to sacrifice herself which the daughters of Israel went every year to celebrate-namely, upon the mountains whither her friends had gone with her to lament her virginity, and which they commemorated there four days in the year. And the idea of a spiritual sacrifice is supported not only by the words, but also most decisively by the fact that the historian describes the fulfilment of the vow in the words "he did to her according to his vow," in such a manner as to lead to the conclusion that he regarded the act itself as laudable and good. But a prophetic historian could never have approved of a human sacrifice; and it is evident that the author of the book of Judges does not conceal what was blameable even in the judges themselves, from his remarks concerning the conduct of Gideon (Jdg 8:27), which was only a very small offence in comparison with the abomination of a human sacrifice. To this we have to add the difficulties connected with such an act. The words "he did to her according to his vow" presuppose undoubtedly that Jephthah offered his daughter as עולה to Jehovah. But burnt-offerings, that is to say bleeding burnt-offerings, in which the victim was slaughtered and burnt upon the altar, could only be offered upon the lawful altar at the tabernacle, or before the ark, through the medium of the Levitical priests, unless the sacrifice itself had been occasioned by some extraordinary manifestation of God; and that we cannot for a moment think of here. But is it credible that a priest or the priesthood should have consented to offer a sacrifice upon the altar of Jehovah which was denounced in the law as the greatest abomination of the heathen? This difficulty cannot be set aside by assuming that Jephthah put his daughter to death, and burned her upon some secret altar, without the assistance and mediation of a priest; for such an act would not have been described by the prophetic historian as a fulfilment of the vow that he would offer a burnt-offering to the Lord, simply because it would not have been a sacrifice offered to Jehovah at all, but a sacrifice slaughtered to Moloch.


  All these circumstances, when rightly considered, almost compel us to adopt the spiritual interpretation of the words, "offer as a burnt-offering." It is true that no exactly corresponding parallelisms can be adduced from the Old Testament in support of the spiritual view; but the germs of this view, as met with in the Psalms and the writings of the prophets, are contained in the demand of God addressed to Abraham to offer Him his only son Isaac as a burnt-offering, when compared with the issue of Abraham's temptation-namely, that God accepted his willingness to offer up his son as a completed sacrifice, and then supplied him with a ram to offer up as a bleeding sacrifice in the place of his son. As this fact teaches that what God demands is not a corporeal but a spiritual sacrifice, so the rules laid down in the law respecting the redemption of the first-born belonging to the Lord, and of persons vowed to Him (Exo 13:1, Exo 13:13; Num 18:15-16; Lev 27:1.), show clearly how the Israelites could dedicate themselves and those who belonged to them to the Lord, without burning upon the altar the persons who were vowed to Him. And lastly, it is evident, from the perfectly casual reference to the women who ministered at the tabernacle (Exo 38:8; Sa1 2:22), that there were persons in Israel who dedicated their lives to the Lord at the sanctuary, by altogether renouncing the world. And there can be no doubt that Jephthah had such a dedication as this in his mind when he uttered his vow; at all events in case the Lord, to whom he left the appointment of the sacrifice, should demand the offering up of a human being. The word עולה does not involve the idea of burning, like our word burnt-offering, but simply that of going up upon the altar, or of complete surrender to the Lord. עולה is a whole offering, as distinguished from the other sacrifices, of which only a part was given up to the Lord. When a virgin, therefore, was set apart as a spiritual עולה, it followed, as a matter of course, that henceforth she belonged entirely to the Lord: that is to say, was to remain a virgin for the remainder of her days. The fact that Nazarites contracted marriages, even such as were dedicated by a vow to be Nazarites all their lives, by no means warrants the conclusion that virgins dedicated to the Lord by a vow were also free to marry if they chose. It is true that we learn nothing definite from the Old Testament with regard to this spiritual sacrificial service; but the absence of any distinct statements upon the subject by no means warrants our denying the fact. Even with regard to the spiritual service of the women at the tabernacle we have no precise information; and we should not have known anything about this institution, if the women themselves had not offered their mirrors in the time of Moses to make the holy laver, or if we had not the account of the violation of such women by the sons of Eli. In this respect, therefore, the remarks of Clericus, though too frequently disregarded, as very true: "It was not to be expected, as I have often observed, that so small a volume as the Old Testament should contain all the customs of the Hebrew, and a full account of all the things that were done among them. There are necessarily many things alluded to, therefore, which we do not fully understand, simply because they are not mentioned elsewhere."


  Judges 12


  Judges 12:5


  When the Gileadites had beaten the Ephraimites, they took the fords of the Jordan before the Ephraimites (or towards Ephraim: see Jdg 3:28; Jdg 7:24), to cut off their retreat and prevent their return to their homes. And "when fugitives of Ephraim wanted to cross, the men of Gilead asked them, Art thou Ephrathi," i.e., an Ephraimite? And if he said no, they made him pronounce the word Shibboleth (a stream or flood, as in Psa 69:3, Psa 69:16; not an ear of corn, which is quite unsuitable here); "and if he said, Sibboleth, not taking care to pronounce it correctly, they laid hold of him and put him to death at the fords of the Jordan." In this manner there fell at that time, i.e., during the whole war, 42,000 Ephraimites. The "fugitives of Ephraim" were the Ephraimites who had escaped from the battle and wished to return home. The expression is used here in its ordinary sense, and not with the contemptuous sense in which the Ephraimites had used it in Jdg 12:4. From this history we learn quite casually that the Ephraimites generally pronounced sh (shin) like s (samech). הכין is used elliptically for לב הכין, to direct his heart to anything, pay heed (compare Sa1 23:22; Ch1 28:2, with Ch2 12:14; Ch2 30:19).


  Judges 12:7


  Jephthah judged Israel six years, though most probably only the tribes on the east of the Jordan. When he died, he was buried in one of the towns of Gilead. The plural גלעד בּערי is used quite indefinitely, as in Gen 13:12; Neh 6:2, etc. (see Ges. Lehrgeb. p. 665), simply because the historian did not know the exact town.


  Judges 12:8


  Of these three judges no particular deeds are related, just as in the case of Tola and Jair (see the remarks on Jdg 10:1). But it certainly follows from the expression אחריו ויּשׁפּט (Jdg 12:8, Jdg 12:11, Jdg 12:13) that they were one after another successors of Jephthah, and therefore that their office of judge also extended simply over the tribes on the east of the Jordan, and perhaps the northern tribes on this side.


  Judges 12:8-10


  Ibzan sprang from Bethlehem,-hardly, however, the town of that name in the tribe of Judah, as Josephus affirms (Ant. v. 7, 13), for that is generally distinguished either as Bethlehem "of Judah" (Jdg 17:7, Jdg 17:9; Rut 1:2; Sa1 17:12), or Bethlehem Ephratah (Mic 5:1), but probably Bethlehem in the tribe of Zebulun (Jos 9:15). He had thirty sons and thirty daughters, the latter of whom he sent away החוּצה (out of his house), i.e., gave them in marriage, and brought home thirty women in their places from abroad as wives for his sons. He judged Israel seven years, and was buried in Bethlehem.


  Judges 12:11-12


  His successor was Elon the Zebulunite, who died after filling the office of judge for ten years, and was buried at Aijalon, in the land of Zebulun. This Aijalon has probably been preserved in the ruins of Jaln, about four hours' journey to the east of Akka, and half an hour to the S.S.W. of Mejdel Kerun (see V. de Velde, Mem. p. 283).


  Judges 12:13-15


  He was followed by the judge Abdon, the son of Hillel of Pirathon. This place, where Abdon died and was buried after holding the office of judge for eight years, was in the land of Ephraim, on the mountains of the Amalekites (Jdg 12:15). It is mentioned in Sa2 23:30 and Ch1 11:31 as the home of Benaiah the hero; it is the same as Φαραθώ (read Φαραθόν) in 1 Macc. 9:50, and Joseph. Ant. xiii. 1, 3, and has been preserved in the village of Ferta, about two hours and a half to the S.S.W. of Nabulus (see Rob. Bibl. Res. p. 134, and V. de Velde, Mem. p. 340). On the riding of his sons and daughters upon asses, see at Jdg 10:4.


  Judges 12:1


  Jephthah's War with the Ephraimites, and Office of Judge.—Jdg 12:1. The jealousy of the tribe of Ephraim, which was striving after the leadership, had already shown itself in the time of Gideon in such a way that nothing but the moderation of that judge averted open hostilities. And now that the tribes on the east of the Jordan had conquered the Ammonites under the command of Jephthah without the co-operation of the Ephraimites, Ephraim thought it necessary to assert its claim to take the lead in Israel in a very forcible manner. The Ephraimites gathered themselves together, and went over צפונה. This is generally regarded as an appellative noun (northward); but in all probability it is a proper name, "to Zaphon," the city of the Gadites in the Jordan valley, which is mentioned in Jos 13:27 along with Succoth, that is to say, according to a statement of the Gemara, though of a very uncertain character no doubt, Ἀμαθοῦς (Joseph. Ant. xiii. 13, 5, xiv. 5, 4; Bell. Judg. i. 4, 2, Reland, Pal. pp. 308 and 559-60), the modern ruins of Amata on the Wady Rajb or Ajlun, the situation of which would suit this passage very well. They then threatened Jephthah, because he had made war upon the Ammonites without them, and said, "We will burn thy house over thee with fire." Their arrogance and threat Jephthah opposed most energetically. He replied (Jdg 12:2, Jdg 12:3), "A man of strife have I been, I and my people on the one hand, and the children of Ammon on the other, very greatly," i.e., I and my people had a severe conflict with the Ammonites. "Then I called you, but ye did not deliver me out of their hand; and when I saw that thou (Ephraim) didst not help me, I put my life in my hand" (i.e., I risked my own life: see Sa1 19:5; Sa1 28:21; Job 13:14. The Kethibh אישׂמה comes from ישׂם: cf. Gen 24:33), "and I went against the Ammonites, and Jehovah gave them into my hand." Jephthah's appeal to the Ephraimites to fight against the Ammonites it not mentioned in Judg 11, probably for no other reason than because it was without effect. The Ephraimites, however, had very likely refused their co-operation simply because the Gileadites had appointed Jephthah as commander without consulting them. Consequently the Ephraimites had no ground whatever for rising up against Jephthah and the Gileadites in this haughty and hostile manner; and Jephthah had a perfect right not only to ask them, "Wherefore are ye come up against me now (lit. 'this day'), to fight against me?" but to resist such conduct with the sword.


  Judges 12:4


  He therefore gathered together all the men (men of war) of Gilead and smote the Ephraimites, because they had said, "Ye Gileadites are fugitives of Ephraim in the midst of Ephraim and Manasseh." The meaning of these obscure words is probably the following: Ye Gileadites are a mob gathered together from Ephraimites that have run away; "ye are an obscure set of men, men of no name, dwelling in the midst of two most noble and illustrious tribes" (Rosenmller). This contemptuous speech did not apply to the tribes of Reuben and Gad as such, but simply to the warriors whom Jephthah had gathered together out of Gilead. For the words are not to be rendered erepti Ephraim, "the rescued of Ephraim," as they are by Seb. Schmidt and Stud., or to be understood as referring to the fact that the Gileadites had found refuge with the Ephraimites during the eighteen years of oppression on the part of the Ammonites, since such an explanation is at variance with the use of the word פּליט, which simply denotes a fugitive who has escaped from danger, and not one who has sought and found protection with another. The Ephraimites had to pay for this insult offered to their brethren by a terrible defeat.


  Judges 13


  Samson's Life, and Conflicts with the Philistines—Judges 13-16


  Whilst Jephthah, in the power of God, was delivering the tribes on the east of the Jordan from the oppression of the Ammonites, the oppression on the part of the Philistines continued uninterruptedly for forty years in the land to the west of the Jordan (Jdg 13:1), and probably increased more and more after the disastrous war during the closing years of the high-priesthood of Eli, in which the Israelites suffered a sad defeat, and even lost the ark of the covenant, which was taken by the Philistines (1 Sam 4). But even during this period, Jehovah the God of Israel did not leave himself without witness, either in the case of His enemies the Philistines, or in that of His people Israel. The triumphant delight of the Philistines at the capture of the ark was soon changed into great and mortal terror, when Dagon their idol had fallen down from its place before the ark of God and was lying upon the threshold of its temple with broken head and arms; and the inhabitants of Ashdod, Gath, and Ekron, to which the ark was taken, were so severely smitten with boils by the hand of Jehovah, that the princes of the Philistines felt constrained to send the ark, which brought nothing but harm to their people, back into the land of the Israelites, and with it a trespass-offering (1 Sam 5-6). At this time the Lord had also raised up a hero for His people in the person of Samson, whose deeds were to prove to the Israelites and Philistines that the God of Israel still possessed the power to help His people and smite His foes.


  The life and acts of Samson, who was to begin to deliver Israel out of the hands of the Philistines, and who judged Israel for twenty years under the rule of the Philistines (Jdg 13:5 and Jdg 15:20), are described in Judg 13-16 with an elaborate fulness which seems quite out of proportion to the help and deliverance which he brought to his people. His birth was foretold to his parents by an appearance of the angel of the Lord, and the boy was set apart as a Nazarite from his mother's womb. When he had grown up, the Spirit of Jehovah began to drive him to seek occasions for showing the Philistines his marvellous strength, and to inflict severe blows upon them in a series of wonderful feats, until at length he was seduced by the bewitching Delilah to make known to her the secret of his supernatural strength, and was betrayed by her into the power of the Philistines, who deprived him of the sight of his eyes, and compelled him to perform the hardest and most degraded kinds of slave-labour. From this he was only able to escape by bringing about his own death, which he did in such a manner that his enemies were unable to triumph over him, since he killed more of them at his death than he had killed during the whole of his life before. And whilst the small results that followed from the acts of this hero of God do not answer the expectations that might naturally be formed from the miraculous announcement of his birth, the nature of the acts which he performed appears still less to be such as we should expect from a hero impelled by the Spirit of God. His actions not only bear the stamp of adventure, foolhardiness, and wilfulness, when looked at outwardly, but they are almost all associated with love affairs; so that it looks as if Samson had dishonoured and fooled away the gift entrusted to him, by making it subservient to his sensual lusts, and thus had prepared the way for his own ruin, without bringing any essential help to his people. "The man who carried the gates of Gaza up to the top of the mountain was the slave of a woman, to whom he frivolously betrayed the strength of his Nazarite locks. These locks grew once more, and his strength returned, but only to bring death at the same time to himself and his foes" (Ziegler). Are we to discern in such a character as this a warrior of the Lord? Can Samson, the promised son of a barren woman, a Nazarite from his birth, be the head and flower of the Judges? We do not pretend to answer these questions in the affirmative; and to justify this view we start from the fact, which Ewald and Diestel both admit to be historical, that the deep earnest background of Samson's nature is to be sought for in his Nazarite condition, or rather that it is in this that the distinctive significance of his character and of his life and deeds as judge all culminates. The Nazarite was not indeed what Bertheau supposes him to have been, "a man separated from human pursuits and turmoil;" but the significance of the Nazarite condition was to be found in a consecration of the life to God, which had its roots in living faith, and its outward manifestations negatively, in abstinence from everything unclean, from drinking wine, and even from fruit of the vine of every description, and positively, in wearing the hair uncut. In the case of Samson this consecration of the life to God was not an act of his own free will, or a vow voluntarily taken; but it was imposed upon him by divine command from his conception and birth. As a Nazarite, i.e., as a person vowed to the Lord, he was to begin to deliver Israel out of the hand of the Philistines; and the bodily sign of his Nazarite condition,—namely, the hair of his head that had never been touched by the scissors,—was the vehicle of his supernatural strength with which he smote the Philistines. In Samson the Nazarite, however, not only did the Lord design to set before His people a man towering above the fallen generation in heroic strength, through his firm faith in and confident reliance upon the gift of God committed to him, opening up before it the prospect of a renewal of its own strength, that by this type he might arouse such strength and ability as were still slumbering in the nation; but Samson was to exhibit to his age generally a picture on the one hand of the strength which the people of God might acquire to overcome their strongest foes through faithful submission to the Lord their God, and on the other hand of the weakness into which they had sunk through unfaithfulness to the covenant and intercourse with the heathen. And it is in this typical character of Samson and his deeds that we find the head and flower of the institution of judge in Israel.


  The judges whom Jehovah raised up in the interval between Joshua and Samuel were neither military commanders nor governors of the nation; nor were they authorities instituted by God and invested with the government of the state. They were not even chosen from the heads of the nation, but were called by the Lord out of the midst of their brethren to be the deliverers of the nation, either through His Spirit which came upon them, or through prophets and extraordinary manifestations of God; and the influence which they exerted, after the conquest and humiliation of the foe and up to the time of their death, upon the government of the nation and its affairs in general, was not the result of any official rank, but simply the fruit and consequence of their personal ability, and therefore extended for the most part only to those tribes to whom they had brought deliverance from the oppression of their foes. The tribes of Israel did not want any common secular ruler to fulfil the task that devolved upon the nation at that time. God therefore raised up even the judges only in times of distress and trouble. For their appearance and work were simply intended to manifest the power which the Lord could confer upon His people through His spirit, and were designed, on the one hand, to encourage Israel to turn seriously to its God, and by holding fast to His covenant to obtain the power to conquer all its foes; and, on the other hand, to alarm their enemies, that they might not attribute to their idols the power which they possessed to subjugate the Israelites, but might learn to fear the omnipotence of the true God. This divine power which was displayed by the judges culminated in Samson. When the Spirit of God came upon him, he performed such mighty deeds as made the haughty Philistines feel the omnipotence of Jehovah. And this power he possessed by virtue of his condition as a Nazarite, because he had been vowed or dedicated to the Lord from his mother's womb, so long as he remained faithful to the vow that had been imposed upon him.


  But just as his strength depended upon the faithful observance of his vow, so his weakness became apparent in his natural character, particularly in his intrigues with the daughters of the Philistines; and in this weakness there was reflected the natural character of the nation generally, and of its constant disposition to fraternize with the heathen. Love to a Philistine woman in Timnath not only supplied Samson with the first occasion to exhibit his heroic strength to the Philistines, but involved him in a series of conflicts in which he inflicted severe blows upon the uncircumcised. This impulse to fight against the Philistines came from Jehovah (Jdg 14:4), and in these conflicts Jehovah assisted him with the power of His Spirit, and even opened up a fountain of water for him at Lehi in the midst of his severe fight, for the purpose of reviving his exhausted strength (Jdg 15:19). On the other hand, in his intercourse with the harlot at Gaza, and his love affair with Delilah, he trod ways of the flesh which led to his ruin. In his destruction, which was brought about by his forfeiture of the pledge of the divine gift entrusted to him, the insufficiency of the judgeship in itself to procure for the people of God supremacy over their foes became fully manifest; so that the weakness of the judgeship culminated in Samson as well as its strength. The power of the Spirit of God, bestowed upon the judges for the deliverance of their people, was overpowered by the might of the flesh lusting against the spirit.


  This special call received from God will explain the peculiarities observable in the acts which he performed,—not only the smallness of the outward results of his heroic acts, but the character of adventurous boldness by which they were distinguished. Although he had been set apart as a Nazarite from his mother's womb, he as not to complete the deliverance of his people from the hands of the Philistines, but simply to commence, it, i.e., to show to the people, by the manifestation of supernatural heroic power, the possibility of deliverance, or to exhibit the strength with which a man could slay a thousand foes. To answer this purpose, it was necessary that the acts of Samson should differ from those of the judges who fought at the head of military forces, and should exhibit the stamp of confidence and boldness in the full consciousness of possession divine and invincible power.


  But whilst the spirit which prevailed in Israel during the time of the judges culminated in the nature and deeds of Samson both in its weakness and strength, the miraculous character of his deeds, regarded simply in themselves, affords no ground for pronouncing the account a mere legend which has transformed historical acts into miracles, except from a naturalistic point of view, which rejects all miracles, and therefore denies a priori the supernatural working of the living God in the midst of His people. The formal character of the whole of the history of Samson, which the opponents of the biblical revelation adduce for the further support of this view, does not yield any tenable evidence of its correctness. The external rounding off of the account proves nothing more than that Samson's life and acts formed in themselves a compact and well-rounded whole. But the assertion, that "well-rounded circumstances form a suitable framework for the separate accounts, and that precisely twelve acts are related of Samson, which are united into beautiful pictures and narrated in artistic order" (Bertheau), is at variance with the actual character of the biblical account. In order to get exactly twelve heroic acts, Bertheau has to fix the stamp of a heroic act performed by Samson himself upon the miraculous help which he received from God through the opening up of a spring of water (Jdg 15:18-19), and also to split up a closely connected event, such as his breaking the bonds three times, into three different actions.


  If we simply confine ourselves to the biblical account, the acts of Samson may be divided into two parts. The first (Judg 14 and 15) contains those in which Samson smote the Philistines with gradually increasing severity; the second (Judg 16) those by which he brought about his own fall and ruin. These are separated from one another by the account of the time that his judgeship lasted (Jdg 15:20), and this account is briefly repeated at the close of the whole account (Jdg 16:31). The first part includes six distinct acts which are grouped together in twos: viz., (1 and 2) the killing of the lion on the way to Timnath, and the slaughter of the thirty Philistines for the purpose of paying for the solution of his riddle with the clothes that he took off them (Judg 14); (3 and 4) his revenge upon the Philistines by burning their crops, because his wife had been given to a Philistine, and also by the great slaughter with which he punished them for having burned his father-in-law and wife (Jdg 15:1-8); (5 and 6) the bursting of the cords with which his countrymen had bound him for the purpose of delivering him up to the Philistines, and the slaying of 1000 Philistines with the jaw-bone of an ass (Jdg 15:9-19). The second part of his life comprises only three acts: viz., (1) taking off the town gates of Gaza, and carrying them away (Jdg 16:1-3); (2) breaking the bonds with which Delilah bound him three separate times (Jdg 16:4-14); and (3) his heroic death through pulling down the temple of Dagon, after he had been delivered into the power of the Philistines through the treachery of Delilah, and had been blinded by them (Judg 16:15-31). In this arrangement there is no such artistic shaping or rounding off of the historical materials apparent, as could indicate any mythological decoration. And lastly, the popular language of Samson in proverbs, rhymes, and a play upon words, does not warrant us in maintaining that the popular legend invented this mode of expressing his thoughts, and put the words into his mouth. All this leads to the conclusion, that there is no good ground for calling in question the historical character of the whole account of Samson's life and deeds.


  Judges 13:1


  Birth of Samson.—Jdg 13:1. The oppression of the Israelites by the Philistines, which is briefly hinted at in Jdg 10:7, is noticed again here with the standing formula, "And the children of Israel did evil again in the sight of the Lord," etc. (cf. Jdg 10:6; Jdg 4:1; Jdg 3:12), as an introduction to the account of the life and acts of Samson, who began to deliver Israel from the hands of these enemies. Not only the birth of Samson, but the prediction of his birth, also fell, according to Jdg 13:5, within the period of the rule of the Philistines over Israel. Now, as their oppression lasted forty years, and Samson judged Israel for twenty years during that oppression (Jdg 15:20; Jdg 16:31), he must have commenced his judgeship at an early age, probably before the completion of his twentieth year; and with this the statement in Judg 14, that his marriage with a Philistine woman furnished the occasion for his conflicts with these enemies of his people, fully agrees. The end of the forty years of the supremacy of the Philistines is not given in this book, which closes with the death of Samson. It did not terminate till the great victory which the Israelites gained over their enemies under the command of Samuel (1 Sam 7). Twenty years before this victory the Philistines had sent back the ark which they had taken from the Israelites, after keeping it for seven months in their own land (Sa1 7:2, and Sa1 6:1). It was within these twenty years that most of the acts of Samson occurred. His first affair with the Philistines, however, namely on the occasion of his marriage, took place a year or two before this defeat of the Israelites, in which the sons of Eli were slain, the ark fell into the hands of the Philistines, and the high priest Eli fell from his seat and broke his neck on receiving the terrible news (Sa1 4:18). Consequently Eli died a short time after the first appearance of Samson.


  Judges 13:2


  Whilst the Israelites were given into the hands of the Philistines on account of their sins, and were also severely oppressed in Gilead on the part of the Ammonites, the angel of the Lord appeared to the wife of Manoah, a Danite from Zorea, i.e., Sur'a, on the western slope of the mountains of Judah (see at Jos 15:33). Mishpachath Dani (the family of the Danites) is used interchangeably with shebet Dani (the tribe of the Danites: see Jdg 18:2, Jdg 18:11, and Jdg 18:1, Jdg 18:30), which may be explained on this ground, that according to Num 26:42-43, all the Danites formed but one family, viz., the family of the Shuhamites. The angel of the Lord announced to this woman, who was barren, "Thou wilt conceive and bear a son. And now beware, drink no wine or strong drink, and eat nothing unclean: for, behold, thou wilt conceive and bear a son, and no razor shall come upon his head; for a vowed man of God (Nazir) will the boy be from his mother's womb," i.e., his whole life long, "to the day of his death," as the angel expressly affirmed, according to Jdg 13:7. The three prohibitions which the angel of the Lord imposed upon the woman were the three things which distinguished the condition of a Nazarite (see at Num 6:1-8, and the explanation given there of the Nazarite vow). The only other thing mentioned in the Mosaic law is the warning against defilement from contact with the dead, which does not seem to have been enforced in the case of Samson. When the angel added still further, "And he (the Nazarite) will begin to deliver Israel out of the hand of the Philistines," he no doubt intended to show that his power to effect this deliverance would be closely connected with his condition as a Nazarite. The promised son was to be a Nazarite all his life long, because he was to begin to deliver Israel out of the power of his foes. And in order that he might be so, his mother was to share in the renunciations of the Nazarite vow during the time of her pregnancy. Whilst the appearance of the angel of the Lord contained the practical pledge that the Lord still acknowledged His people, though He had given them into the hands of their enemies; the message of the angel contained this lesson and warning for Israel, that it could only obtain deliverance from its foes by seeking after a life of consecration to the Lord, such as the Nazarites pursued, so as to realize the idea of the priestly character to which Israel had been called as the people of Jehovah, by abstinence from the deliciae carnis, and everything that was unclean, as being emanations of sin, and also by a complete self-surrender to the Lord (see Pentateuch, p. 674).


  Judges 13:6


  The woman told her husband of this appearance: "A man of God," she said (lit., the man of God, viz., the one just referred to), "came to me, and his appearance was like the appearance of the angel of God, very terrible; and I asked him not whence he was, neither told he me his name," etc. "Man of God" was the expression used to denote a prophet, or a man who stood in immediate intercourse with God, such as Moses and others (see at Deu 33:1). "Angel of God" is equivalent to "angel of the Lord" (Jdg 2:1; Jdg 6:11), the angel in whom the invisible God reveals himself to men. The woman therefore imagined the person who appeared to her to have been a prophet, whose majestic appearance, however, had produced the impression that he was a superior being; consequently she had not ventured to ask him either his name or where he came from.


  Judges 13:8


  Being firmly convinced of the truth of this announcement, and at the same time reflecting upon the obligation which it imposed upon the parents, Manoah prayed to the Lord that He would let the man of God whom He had sent come to them again, to teach them what they were to do to the boy that should be born, i.e., how they should treat him. היּוּלד, according to the Keri היּלּד, is a participle Pual with the מ dropped (see Ewald, 169, b.). This prayer was heard. The angel of God appeared once more to the woman when she was sitting alone in the field without her husband.


  Judges 13:10


  Then she hastened to fetch her husband, who first of all inquired of the person who had appeared, "Art thou the man who said to the woman" (sc., what has been related in Jdg 13:3-5)? And when this was answered in the affirmative, he said still further (Jdg 13:12), "Should thy word then come to pass, what will be the manner of the boy, and his doing?" The plural דּבריך is construed ad sensum with the singular verb, because the words form one promise, so that the expression is not to be taken distributively, as Rosenmller supposes. This also applies to Jdg 13:17, Mishpat, the right belonging to a boy, i.e., the proper treatment of him.


  Judges 13:13


  The angel of the Lord then repeated the instructions which he had already given to the woman in Jdg 13:4, simply adding to the prohibition of wine and strong drink the caution not to eat of anything that came from the vine, in accordance with Num 6:3.


  Judges 13:15


  As Manoah had not yet recognised in the man the angel of the Lord, as is observed by way of explanation in Jdg 13:16, he wished, like Gideon (Jdg 6:18), to give a hospitable entertainment to the man who had brought him such joyful tidings, and therefore said to him, "Let us detain thee, and prepare a kid for thee." The construction לפניך נעשׂה is a pregnant one: "prepare and set before thee." On the fact itself, see Jdg 6:19.


  Judges 13:16


  The angel of the Lord replied, "If thou wilt detain me (sc., that I may eat), I will not eat of thy food (אכל with בּ, to eat thereat, i.e., thereof, as in Exo 12:43; Lev 22:11); but if thou wilt prepare a burnt-offering for Jehovah, then offer it."


  Judges 13:17


  Manoah then asked his name: שׁמך מי, lit., "Who is thy name?" מי inquires after the person; מה, the nature of quality (see Ewald, 325, a.). "For if thy word come to pass, we will do thee honour." This was the reason why he asked after his name. כּבּד, to honour by presents, so as to show one's self grateful (see Num 22:17, Num 22:37; Num 24:11).


  Judges 13:18


  The angel replied, "Why askest thou then after my name? truly it is wonderful." The Kethibh פלאי is the adjectival form פּלאי from פּלא, for which the Keri has פּלי, the pausal form of פּלי (from the radical פּלה = פּלא). The word therefore is not the proper name of the angel of the Lord, but expresses the character of his name; and as the name simply denotes the nature, it expresses the peculiarity of his nature also. It is to be understood in an absolute sense,—"absolutely and supremely wonderful" (Seb. Schmidt),—as a predicate belonging to God alone (compare the term "Wonderful" in Isa 9:6), and not to be toned down as it is by Bertheau, who explains it as signifying "neither easy to utter nor easy to comprehend."


  Judges 13:19


  Manoah then took the kid and the minchah, i.e., according to Num 15:4., the meat-offering belonging to the burnt-offering, and offered it upon the rock, which is called an altar in Jdg 13:20, because the angel of the Lord, who is of one nature with God, had sanctified it as an altar through the miraculous acceptance of the sacrifice. לעשׁות מפלא, "and wonderfully (miraculously) did he act" (הפליא followed by the infinitive with ל as in Ch2 26:15). These words form a circumstantial clause, which is not to be attached, however, to the subject of the principal clause, but to ליהוה: "Manoah offered the sacrifice to the Lord, whereupon He acted to do wonderfully, i.e., He performed a wonder or miracle, and Manoah and his wife saw it" (see Ewald, Lehrb. 341, b., p. 724, note). In what the miracle consisted is explained in Jdg 13:20, in the words, "when the flame went up toward heaven from off the altar;" that is to say, in the fact that a flame issued from the rock, as in the case of Gideon's sacrifice (Jdg 6:21), and consumed the sacrifice. And the angel of the Lord ascended in this flame. When Manoah and his wife saw this, they fell upon their faces to the earth (sc., in worship), because they discovered from the miracle that it was the angel of the Lord who had appeared to them.


  Judges 13:21


  From that time forward the Lord did not appear to them again. But Manoah was afraid that he and his wife should die, because they had seen God (on this belief, see the remarks on Gen 16:13 and Exo 33:20). His wife quieted his fears, however, and said, "Jehovah cannot intend to kill us, as He has accepted our sacrifice, and has shown us all this" (the twofold miracle). "And at this time He has not let us see such things as these." כּעת, at the time in which we live, even if such things may possibly have taken place in the hoary antiquity.


  Judges 13:24


  The promise of God was fulfilled. the boy whom the woman bare received the name of Samson. שׁמשׁון (lxx, Σαμψών) does not mean sun-like, hero of the sun, from שׁמשׁ (the sun), but, as Josephus explains it (Ant. v. 8, 4), ἰσχυρός, the strong or daring one, from שׁמשׁום, from the intensive from שׁמשׁם, from שׁמם, in its original sense to be strong or daring, not "to devastate." שׁדד is an analogous word: lit. to be powerful, then to act powerfully, to devastate. The boy grew under the blessing of God (see Sa1 2:21).


  Judges 13:25


  When he had grown up, the Spirit of Jehovah began to thrust him in the camp of Dan. פּעם, to thrust, denoting the operation of the Spirit of God within him, which took possession of him suddenly, and impelled him to put forth supernatural powers. Mahaneh-dan, the camp of Dan, was the name given to the district in which the Danites who emigrated, according to Jdg 18:12, from the inheritance of their tribe, had pitched their encampment behind, i.e., to the west of, Kirjath-jearim, or according to this verse, between Zorea and Eshtaol. The situation cannot be determined precisely, as the situation of Eshtaol itself has not been discovered yet (see at Jos 15:33). It was there that Samson lived with his parents, judging from Jdg 16:31. The meaning of this verse, which forms the introduction to the following account of the acts of Samson, is simply that Samson was there seized by the Spirit of Jehovah, and impelled to commence the conflict with the Philistines.


  Judges 14


  Judges 14:1


  Samson's First Transactions with the Philistines.—Jdg 14:1-9. At Tibnath, the present Tibne, an hour's journey to the south-west of Sur'a (see at Jos 15:10), to which Samson had gone down from Zorea or Mahaneh-dan, he saw a daughter of the Philistines who pleased him; and on his return he asked his parents to take her for him as a wife (לקח, to take, as in Exo 21:9).


  Judges 14:3


  His parents expressed their astonishment at the choice, and asked him whether there was not a woman among the daughters of his brethren (i.e., the members of his own tribe), or among all his people, that he should want to fetch one from the Philistines, the uncircumcised. But Samson repeated his request, because the daughter of the Philistines pleased him. The aversion of his parents to the marriage was well founded, as such a marriage was not in accordance with the law. It is true that the only marriages expressly prohibited in Exo 34:16 and Deu 7:3-4, are marriages with Canaanitish women; but the reason assigned for this prohibition was equally applicable to marriages with daughters of the Philistines. In fact, the Philistines are reckoned among the Canaanites in Jos 13:3 upon the very same ground. But Samson was acting under a higher impulse, whereas his parents did not know that it was from Jehovah, i.e., that Jehovah had so planned it; "for Samson was seeking an opportunity on account of the Philistines," i.e., an occasion to quarrel with them, because, as is afterwards added in the form of an explanatory circumstantial clause, the Philistines had dominion over Israel at that time. תּאנה, ἁπ. λεγ., an opportunity (cf. התאנּה, Kg2 5:7).


  Judges 14:5


  When Samson went down with his parents to Timnath, a young lion came roaring towards him at the vineyards of that town. Then the Spirit of Jehovah came upon him, so that he tore the lion in pieces as a kid is torn (lit. "like the tearing in pieces of the kid"), although he had nothing, i.e., no weapon, in his hand. David, when a shepherd, and the hero Benaiah, also slew lions (Sa1 17:34-35; Sa2 23:20); and even at the present day Arabs sometimes kill lions with a staff (see Winer, Bibl. R. W. Art. Lwe). Samson's supernatural strength, the effect of the Spirit of Jehovah, which came upon him, was simply manifested in the fact that he tore the lion in pieces without any weapon whatever in his hand. But he said nothing about it to his parents, who were not eyewitnesses of the deed. This remark is introduced in connection with what follows.


  Judges 14:7


  When he came to Timnath he talked with the girl, and she pleased him. He had only seen her before (Jdg 14:1); but now that his parents had asked for her, he talked with her, and found the first impression that he had received of her fully confirmed.


  Judges 14:8


  When some time had elapsed after the betrothal, he came again to fetch her (take her home, marry her), accompanied, as we learn from Jdg 14:9, by his parents. On the way "he turned aside (from the road) to see the carcase of the lion; and behold a swarm of bees was in the body of the lion, also honey." The word מפּלת, which only occurs here, is derived from נפל, like πτῶμα from πίπτω, and is synonymous with נבלה, cadaver, and signifies not the mere skeleton, as bees would not form their hive in such a place, but the carcase of the lion, which had been thoroughly dried up by the heat of the sun, without passing into a state of putrefaction. "In the desert of Arabia the heat of a sultry season will often dry up all the moisture of men or camels that have fallen dead, within twenty-four hours of their decease, without their passing into a state of decomposition and putrefaction, so that they remain for a long time like mummies, without change and without stench" (Rosenmller, Bibl. Althk. iv. 2, p. 424). In a carcase dried up in this way, a swarm of bees might form their hive, just as well as in the hollow trunks of trees, or clefts in the rock, or where wild bees are accustomed to form them, notwithstanding the fact that bees avoid both dead bodies and carrion (see Bochart, Hieroz, ed. Ros. iii. p. 355).


  Judges 14:9


  Samson took it (the honey) in his hands, ate some of it as he went, and also gave some to his father and mother to eat, but did not tell them that he had got the honey out of the dead body of the lion; for in that case they would not only have refused to eat it as being unclean, but would have been aware of the fact, which Samson afterwards took as the subject of the riddle that he proposed to the Philistines. רדה, to tread, to tread down; hence to get forcible possession of, not to break or to take out, neither of which meanings can be established. The combination of רדה and אל־כּפּיו is a pregnant construction, signifying to obtain possession of and take into the hands.


  Judges 14:10


  Samson's Wedding and Riddle.—Jdg 14:10. When his father had come down to the girl (sc., to keep the wedding, not merely to make the necessary preparations for his marriage), Samson prepared for a feast there (in Timnath), according to the usual custom (for so used the young men to do).


  Judges 14:11


  "And when they saw him, they fetched thirty friends, and they were with him." The parents or relations of the bride are the subject of the first clause. They invited thirty of their friends in Timnath to the marriage feast, as "children of the bride-chamber" (Mat 9:15), since Samson had not brought any with him. The reading כּראותם from ראה needs no alteration, though Bertheau would read כּראתם daer from ירא, in accordance with the rendering of the lxx (Cod. Al.) and Josephus, ἐν τῷ φοβεῖσθαι αὐτούς. Fear of Samson would neither be in harmony with the facts themselves, nor with the words אתּו ויּהיוּ, "they were with him," which it is felt to be necessary to paraphrase in the most arbitrary manner "they watched him."


  Judges 14:12-14


  At the wedding feast Samson said to the guests, "I will give you a riddle. If you show it to me during the seven days of the meal (the wedding festival), and guess it, I will give you thirty sedinim (σινδόνες, tunicae, i.e., clothes worn next to the skin) and thirty changes of garments (costly dresses, that were frequently changed: see at Gen 45:22); but if ye cannot show it to me, ye shall give me the same number of garments." The custom or proposing riddles at banquets by way of entertainment is also to be met with among the ancient Grecians. (For proofs from Athenaeus, Pollux, Gellius, see Bochart, Hieroz. P. ii. l. ii. c. 12; and K. O. Mller, Dorier, ii. p. 392). As the guests consented to this proposal, Samson gave them the following riddle (Jdg 14:14): "Out of the eater came forth meat, and out of the strong came forth sweetness." This riddle they could not show, i.e., solve, for three days. That is to say, they occupied themselves for three days in trying to find the solution; after that they let the matter rest until the appointed term was drawing near.


  Judges 14:15-16


  On the seventh day they said to Samson's wife, "Persuade thy husband to show us the riddle," sc., through thee, without his noticing it, "lest we burn thee and thy father's house with fire. Have ye invited us to make us poor; is it not so?" In this threat the barbarism and covetousness of the Philistines came openly to light. הלירשׁנוּ without Metheg in the י is the inf. Kal of ירשׁ, to make poor-a meaning derived from inheriting, not the Piel of ירשׁ = רוּשׁ, to be poor. הלא, nonne, strengthens the interrogative clause, and has not the signification "here" = הלם. Samson's wife, however, wept over him, i.e., urged him with tears in her eyes, and said, "Thou dost but hate me, and lovest me not; thou hast put forth a riddle unto the children of my people (my countrymen), and hast not shown it to me." חדתּה is from חוּד. Samson replied, that he had not even shown it to his father and mother, "and shall I show it to thee?"


  Judges 14:17


  "Thus his wife wept before him the seven days of the banquet." This statement is not at variance with that in Jdg 14:15, to the effect that it was only on the seventh day that the Philistine young men urged her with threats to entice Samson to tell the riddle, but may be explained very simply in the following manner. The woman had already come to Samson every day with her entreaties from simple curiosity; but Samson resisted them until the seventh day, when she became more urgent than ever, in consequence of this threat on the part of the Philistines. And "Samson showed it to her, because she lay sore upon him;" whereupon she immediately betrayed it to her countrymen.


  Judges 14:18


  Thus on the seventh day, before the sun went down (חרסה = חרס, Jdg 8:13; Job 9:7, with a toneless ah, a softening down of the feminine termination: see Ewald, 173, h.), the men of the city (i.e., the thirty young men who had been invited) said to Samson, "What is sweeter than honey, and what stronger than a lion?" But Samson saw through the whole thing, and replied, "If ye had not ploughed with my heifer, ye had not hit upon (guessed) my riddle,"-a proverbial saying, the meaning of which is perfectly clear.


  Judges 14:19


  Nevertheless he was obliged to keep his promise (Jdg 14:12). Then the Spirit of Jehovah came upon him. He went down to Ashkelon, slew thirty men of them, i.e., of the Ashkelonites, took their clothes (חליצות, exuviae: see Sa2 2:21), and gave the changes of garments to those who had shown the riddle. This act is described as the operation of the Spirit of Jehovah which came upon Samson, because it showed to the Philistines the superior power of the servants of Jehovah. It was not carnal revenge that had impelled Samson to the deed. It was not till the deed itself was done that his anger was kindled; and even then it was not against the Philistines, to whom he had been obliged to pay or give the thirty garments, but against his wife, who had betrayed his secret to her countrymen, so that he returned to his father's house, viz., without his wife.


  Judges 14:20


  "And Samson's wife was given to his friend, whom he had chosen as a friend." מרע is not doubt to be understood here in the sense of "the friend of the bridegroom" (Joh 3:29), ὁ νυμφαγωγός (lxx), the conductor of the bride-namely, one of the thirty companions (Jdg 14:10), whom Samson had entrusted with this office at the marriage festival. The faithlessness of the Philistines towards the Israelites was no doubt apparent here; for even if Samson went home enraged at the treacherous behaviour of his wife, without taking her with him, he did not intend to break the marriage tie, as Jdg 15:1-2 clearly shows. So that instead of looking at the wrong by which Samson felt himself aggrieved, and trying to mitigate his wrath, the parents of the woman made the breach irreparable by giving their daughter as a wife to his companion.


  Judges 15


  Judges 15:1


  Further Acts of Samson.—Jdg 15:1-8. His Revenge upon the Philistines.—Jdg 15:1.


  Some time after, Samson visited his wife in the time of the wheat harvest with a kid-a customary present at that time (Gen 38:17)-and wished to go into the chamber (the women's apartment) to her; but her father would not allow him, and said, "I thought thou hatedst her, and therefore gave her to thy friend (Jdg 14:20): behold her younger sister is fairer than she; let her be thine in her stead."


  Judges 15:3


  Enraged at this answer, Samson said to them (i.e., to her father and those around him), "Now am I blameless before the Philistines, if I do evil to them." נקּה with מן, to be innocent away from a person, i.e., before him (see Num 32:22). Samson regarded the treatment which he had received from his father-in-law as but one effect of the disposition of the Philistines generally towards the Israelites, and therefore resolved to avenge the wrong which he had received from one member of the Philistines upon the whole nation, or at all events upon the whole of the city of Timnath.


  Judges 15:4


  He therefore went and caught three hundred shualim, i.e., jackals, animals which resemble foxes and are therefore frequently classed among the foxes even by the common Arabs of the present day (see Niebuhr, Beschr. v. Arab. p. 166). Their European name is derived from the Persian schaghal. These animals, which are still found in great quantities at Joppa, Gaza, and in Galilee, herd together, and may easily be caught (see Rosenmller, Bibl. Althk. iv. 2, pp. 155ff.). He then took torches, turned tail to tail, i.e., coupled the jackals together by their tails, putting a torch between the two tails, set the torches on fire, and made the animals run into the fields of standing corn belonging to the Philistines. Then he burned "from the shocks of wheat to the standing grain and to the olive gardens," i.e., the shocks of wheat as well as the standing corn and the olive plantations. זית מרךּ are joined together in the construct state.


  Judges 15:6


  The Philistines found out at once, that Samson had done them this injury because his father-in-law, the Timnite, had taken away his wife and given her to his companion. They therefore avenged themselves by burning her and her father-probably by burning his house down to the ground, with its occupants within it-an act of barbarity and cruelty which fully justified Samson's war upon them.


  Judges 15:7


  Samson therefore declared to them, "If ye do such things, truly (כּי) when I have avenged myself upon you, then will I cease," i.e., I will not cease till I have taken vengeance upon you.


  Judges 15:8


  "Then he smote them hip and thigh (lit. 'thigh upon hip;' על as in Gen 32:12), a great slaughter." שׁוק, thigh, strengthened by על־ירך, is a second accusative governed by the verb, and added to define the word אותם more minutely, in the sense of "on hip and thigh;" whilst the expression which follows, גדולה מכּה, is added as an adverbial accusative to strengthen the verb ויּך. Smiting hip and thigh is a proverbial expression for a cruel, unsparing slaughter, like the German "cutting arm and leg in two," or the Arabic "war in thigh fashion" (see Bertheau in loc.). After smiting the Philistines, Samson went down and dwelt in the cleft of the rock Etam. There is a town of Etam mentioned in Ch2 11:6, between Bethlehem and Tekoah, which was fortified by Rehoboam, and stood in all probability to the south of Jerusalem, upon the mountains of Judah. But this Etam, which Robinson (Pal. ii. 168) supposes to be the village of Urtas, a place still inhabited, though lying in ruins, is not to be thought of here, as the Philistines did not go up to the mountains of Judah (Jdg 15:9), as Bertheau imagines, but simply came forward and encamped in Judah. The Etam of this verse is mentioned in Ch1 4:32, along with Ain Rimmon and other Simeonitish towns, and is to be sought for on the border of the Negeb and of the mountains of Judah, in the neighbourhood of Khuweilifeh (see V. de Velde, Mem. p. 311). The expression "he went down" suits this place very well, but not the Etam on the mountains of Judah, to which he would have had to go up, and not down, from Timnath.


  Judges 15:9


  Samson is delivered up to the Philistines, and smites them with the jaw-bone of an Ass.


  Judges 15:9


  The Philistines came ("went up," denoting the advance of an army: see at Jos 8:1) to avenge themselves for the defeat they had sustained from Samson; and having encamped in Judah, spread themselves out in Lechi (Lehi). Lechi (לחי, in pause לחי, i.e., a jaw), which is probably mentioned again in Sa2 23:11, and, according to Jdg 15:17, received the name of Ramath-lechi from Samson himself, cannot be traced with any certainty, as the early church tradition respecting the place is utterly worthless. Van de Velde imagines that it is to be found in the flattened rocky hill el Lechieh, or Lekieh, upon which an ancient fortification has been discovered, in the middle of the road from Tell Khewelfeh to Beersheba, at the south-western approach of the mountains of Judah.


  Judges 15:10-12


  When the Judaeans learned what was the object of this invasion on the part of the Philistines, three thousand of them went down to the cleft in the rock Etam, to bind Samson and deliver him up to the Philistines. Instead of recognising in Samson a deliverer whom the Lord had raised up for them, and crowding round him that they might smite their oppressors with his help and drive them out of the land, the men of Judah were so degraded, that they cast this reproach at Samson: "Knowest thou not that the Philistines rule over us? Wherefore hast thou done this (the deed described in Jdg 15:8)? We have come down to bind thee, and deliver thee into the hand of the Philistines." Samson replied, "Swear to me that ye will not fall upon me yourselves." פּגע with בּ, to thrust at a person, fall upon him, including in this case, according to Jdg 15:13, the intention of killing.


  Judges 15:13


  When they promised him this, he let them bind him with two new cords and lead him up (into the camp of the Philistines) out of the rock (i.e., the cleft of the rock).


  Judges 15:14


  But when he came to Lechi, and the Philistines shouted with joy as they came to meet him, the Spirit of Jehovah came upon him, "and the cords on his arms became like two that had been burnt with fire, and his fetters melted from his hands." The description rises up to a poetical parallelism, to depict the triumph which Samson celebrated over the Philistines in the power of the Spirit of Jehovah.


  Judges 15:15-16


  As soon as he was relieved of his bands, he seized upon a fresh jaw-bone of an ass, which he found there, and smote therewith a thousand men. He himself commemorated this victory in a short poetical strain (Jdg 15:16): "With the ass's jaw-bone a heap, two heaps; with the ass's jaw-bone I smote a thousand men." The form of the word חמור = חמר is chosen on account of the resemblance to חמור, and is found again at Sa1 16:20. How Samson achieved this victory is not minutely described. But the words "a heap, two heaps," point to the conclusion that it did not take place in one encounter, but in several. The supernatural strength with which Samson rent asunder the fetters bound upon him, when the Philistines thought they had him safely in their power, filled them with fear and awe as before a superior being, so that they fled, and he pursued them, smiting one heap after another, as he overtook them, with an ass's jaw-bone which he found in the way. The number given, viz., a thousand, is of course a round number signifying a very great multitude, and has been adopted from the song into the historical account.


  Judges 15:17


  When he had given utterance to his saying, he threw the jaw-bone away, and called the place Ramath-lechi, i.e., the jaw-bone height. This seems to indicate that the name Lechi in Jdg 15:9 is used proleptically, and that the place first received its name from this deed of Samson.


  Judges 15:18


  The pursuit of the Philistines, however, and the conflict with them, had exhausted Samson, so that he was very thirsty, and feared that he might die from exhaustion; for it was about the time of the wheat-harvest (Jdg 15:1), and therefore hot summer weather. Then he called to the Lord, "Thou hast through (בּיד) "Thy servant given this great deliverance; and now I shall die for thirst, and fall into the hand of the uncircumcised!" From this prayer we may see that Samson was fully conscious that he was fighting for the cause of the Lord. And the Lord helped him out of this trouble. God split the hollow place at Lechi, so that water came out of it, as at Horeb and Kadesh (Exo 17:6, and Num 20:8, Num 20:11). The word מכתּשׁ, which is used in Pro 27:22 to signify a mortar, is explained by rabbinical expositors as denoting the socket of the teeth, or the hollow place in which the teeth are fixed, like the Greek ὁλμίσκος, mortariolum, according to Pollux, Onom. ii. c. 4, 21. Accordingly many have understood the statement made here, as meaning that God caused a fountain to flow miraculously out of the socket of a tooth in the jaw-bone which Samson had thrown away, and thus provided for his thirst. This view is the one upon which Luther's rendering, "God split a tooth in the jaw, so that water came out," is founded, and is has been voluminously defended by Bochart (Hieroz. l. ii. c. 15). But the expression בּלּחי אשׁר, "the maktesh which is at Lechi," is opposed to this view, since the tooth-socket in the jaw-bone of the ass would be simply called הלּחי מכתּשׁ or בּלּחי מכתּשׁ; and so is also the remark that this fountain was still in existence in the historian's own time. And the article proves nothing to the contrary, as many proper names are written with it (see Ewald, 277, c.). Consequently we must follow Josephus (Ant. v. 8), who takes המּכתּשׁ as the name given to the opening of the rock, which was cleft by God to let water flow out. "If a rocky precipice bore the name of jaw-bone (lechi) on account of its shape, it was a natural consequence of this figurative epithet, that the name tooth-hollow should be given to a hole or gap in the rock" (Studer). Moreover, the same name, Maktesh, occurs again in Zep 1:11, where it is applied to a locality in or near Jerusalem. The hollow place was split by Elohim, although it was to Jehovah that Samson had prayed, to indicate that the miracle was wrought by God as the Creator and Lord of nature. Samson drank, and his spirit returned, so that he revived again. Hence the fountain received the name of En-hakkore, "the crier's well which is at Lechi," unto this day. According to the accents, the last clause does not belong to בּלּחי (in Lechi), but to וגו קרא (he called, etc.). It received the name given to it unto this day. This implies, of course, that the spring itself was in existence when our book was composed.—In Jdg 15:20 the account of the judicial labours of Samson are brought to a close, with the remark that Samson judged Israel in the days of the Philistines, i.e., during their rule, for twenty years. What more is recorded of him in Judg 16 relates to his fall and ruin; and although even in this he avenged himself upon the Philistines, he procured no further deliverance for Israel. It is impossible to draw any critical conclusions from the position in which this remark occurs, as to a plurality of sources for the history of Samson.


  Judges 16


  Samson's Fall and Death.—Samson's judicial labours reached their highest point when he achieved his great victory over the Philistines at Lechi. Just as his love to the daughter of a Philistine had furnished him with the occasion designed by God for the manifestation of his superiority to the uncircumcised enemies of Israel, so the degradation of that love into sensual lust supplied the occasion for his fall which is related in this chapter. "Samson, when strong and brave, strangled a lion; but he could not strangle his own love. He burst the fetters of his foes, but not the cords of his own lusts. He burned up the crops of others, and lost the fruit of his own virtue when burning with the flame enkindled by a single woman." (Ambros. Apol. ii., David. c. iii.)


  Judges 16:1


  His Heroic Deed at Gaza.—Samson went to Gaza in the full consciousness of his superiority in strength to the Philistines, and there went in unto a harlot whom he saw. For Gaza, see Jos 13:3. אל כּוא is used in the same sense as in Gen 6:4 and Gen 38:16. It is not stated in this instance, as in Jdg 14:4, that it was of the Lord.


  Judges 16:2


  When this was told to the Gazites, they surrounded him (the object to the verb is to be supplied from the following word לו) and laid wait for him all night at the city gate, but they kept themselves quiet during the night, saying, "Till the dawning (אור, infin.) of the morning," sc., we can wait, "then will we kill him." For this construction, see Sa1 1:22. The verb ויּגּד, "it was told" (according to the lxx and Chald.: cf. Gen 22:20), or ויּאמרוּ, "they said," is wanting before לעזּתים, and must have fallen out through a copyist's error. The verb התחרשׁ has evidently the subordinate idea of giving themselves up to careless repose; for if the watchmen who were posted at the city gate had but watched in a regular manner, Samson could not have lifted out the closed gates and carried them away. But as they supposed that he would not leave the harlot before daybreak, they relied upon the fact that the gate was shut, and probably feel asleep.


  Judges 16:3


  But at midnight Samson got up, and "laying hold of the folding wings of the city, gate, as well as the two posts, tore them out of the ground with his herculean strength, together with the bar that fastened them, and carried them up to the top of the mountain which stands opposite to Hebron." על־פּני merely means in the direction towards, as in Gen 18:16, and does not signify that the mountain was in the front of Hebron or in the immediate neighbourhood (see Deu 32:49, where Mount Nebo, which was on the other side of the Jordan, and at least four geographical miles from Jericho, is said to have been over against, it, and the same expression is employed). The distance from Gaza to Hebron was about nine geographical miles. To the east of Gaza there is a range of hills which runs from north to south. The highest of them all is one which stands somewhat isolated, about half an hour to the south-east of the town, and is called el Montar from a wely which is found upon the top of it. From this hill there is a splendid prospect over the whole of the surrounding country. Hebron itself is not visible from this hill, but the mountains of Hebron are. According to an ancient tradition, it was to the summit of this hill that Samson carried the city gates; and both Robinson (Pal. ii. 377) and V. de Velde regard this tradition as by no means improbable, although the people of Gaza are not acquainted with it. "The city gate of the Gaza of that time was probably not less than three-quarters of an hour from the hill el Montar; and to climb this peak with the heavy gates and their posts and bar upon his shoulders through the deep sand upon the road, was a feat which only a Samson could perform" (V. de Velde).


  Judges 16:4


  Samson and Delilah.—Jdg 16:4. After this successful act, Samson gave himself up once more to his sensual lusts. He fell in love with a woman in the valley of Sorek, named Delilah (i.e., the weak or pining one), to whose snares he eventually succumbed. With reference to the valley of Sorek, Eusebius affirms in the Onom. (s. v. Σωρήχ), that there was a village called Βαρήχ (l. Καφὰρ σωρήχ according to Jerome) near Zorea, and ἐν ὁρίοις (l. βορείοις according to Jerome, who has ad septentrionalem plagam); and also (s. v. Σωρήκ) that this place was near to Eshtaol. Consequently the Sorek valley would have to be sought for somewhere in the neighbourhood of Samson's birthplace (Jdg 13:1), and the dwelling-place of his family (Jdg 16:31).


  Judges 16:5


  The princes of the Philistines offered Delilah a considerable sum (they would give her one thousand and one hundred shekels of silver each, i.e., a thousand shekels or more: cf. Jdg 17:2) if she would persuade Samson, and bring out from him "whereby his strength was great," and whereby they could overpower and bind him, לענּותו, to bend him, i.e., to oppress him. The Philistine princes thought that Samson's supernatural strength arose from something external, which he wore or carried about with him as an amulet. There was a certain truth at the foundation of this heathen superstition, inasmuch as this gift of divine grace was really bound up with the possession of a corporeal pledge, the loss of which was followed by the immediate loss of the gift of God (see at Jdg 16:17).


  Judges 16:6-7


  Allured by the reward in prospect, Delilah now sought to get from him the secret of his strength. But he deceived her three times by false statements. He first of all said to her (Jdg 16:7), "If they bound me with strings that have not been dried, I should be weak and like one of the men" (i.e., like any other man). יתר signifies a sinew or string, e.g., a bow-string, Psa 11:2, and in the different dialects either a bow-string or the string of a harp or guitar. As a distinction is made here between the יתרים and the עבתים in Jdg 16:11, the strings intended here are those of catgut or animal sinew. The number seven is that of a divine act, answering to the divine power which Samson possessed.


  Judges 16:8-9


  When Delilah told this to the princes of the Philistines, they brought the seven strings required, and Delilah bound Samson with them. "And the spy sat in the room (להּ, dat. com., lit. 'to her,' i.e.) to help her." namely, without Samson knowing it, as Delilah had certainly not told him that she should betray the secret of his strength to the Philistines. He was there, no doubt, that he might be at hand and overpower the fettered giant as soon as it became apparent that his strength was gone. She then cried out to him, "Philistines upon thee, Samson!" And he snapped the strings as one would snap a cord in two "when it smells fire," i.e., is held to the fire.


  Judges 16:10-12


  The second deception: Samson had himself bound with new cords, which had not yet been used for any purpose, and these also he burst from his arms like a thread.


  Judges 16:13-14


  The third deception: "If thou weavest together the seven locks of my hair with the warp. And she drove it in with the plug." These words are difficult to explain, partly because several technical terms are used which have more than one meaning, and partly because the account itself is contracted, both Samson's advice and her fulfilment of it being only given in a partial form, so that the one has to be completed from the other. In Jdg 16:19, the only other passage in which מחלפות occurs, it no doubt means the plaits into which Samson's long flowing hair was plaited. המּסּכת only occurs here (Jdg 16:13 and Jdg 16:14), and probably means the woven cloth, or rather what was still upon the loom, the warp of the cloth, δίασμα (lxx). Accordingly the meaning of the verse would be this: If thou weavest the seven plaits of my hair along with the warp upon the loom. The commentators are all agreed that, according to these words, there must be something wanting in the account, though they are not of one opinion as to whether the binding of Samson is fully given here, and all that has to be supplied is the clause "Then shall I be weal," etc. (as in Jdg 16:7 and Jdg 16:11), or whether the words בּיּתד ותּתקע add another fact which was necessary to the completeness of the binding, and if so, how these words are to be understood. In Bertheau's opinion, the words "and she thrust with the plug" probably mean nothing more than that she made a noise to wake the sleeping Samson, because it is neither stated here that she forced the plug into the wall or into the earth to fasten the plaits with (lxx, Jerome), nor that her thrusting with the plug contributed in any way to the further fastening of the hair. These arguments are sound no doubt, but they do not prove what is intended. When it is stated in Jdg 16:14, that "he tore out the weaver's plug and the cloth," it is certainly evident that the plug served to fasten the hair to the cloth or to the loom. Moreover, not only would any knocking with the plug to waken Samson with the noise have been altogether superfluous, as the loud cry, "Philistines upon thee, Samson," would be amply sufficient for this; but it is extremely improbable that a fact with so little bearing upon the main facts would be introduced here at all. We come therefore to the same conclusion as the majority of commentators, viz., that the words in question are to be understood as referring to something that was done to fasten Samson still more securely. היּתד = הארג היתד (Jdg 16:14) does not mean the roller or weaver's beam, to which the threads of the warp were fastened, and round which the cloth was rolled when finished, as Bertheau supposes, for this is called ארגים מנור in Sa1 17:7; nor the σπάθη of the Greeks, a flat piece of wood like a knife, which was used in the upright loom for the same purpose as our comb or press, viz., to press the weft together, and so increase the substance of the cloth (Braun, de vestitu Sacerd. p. 253); but the comb or press itself which was fastened to the loom, so that it could only be torn out by force. To complete the account, therefore, we must supply between Jdg 16:13 and Jdg 16:14, "And if thou fastenest it (the woven cloth) with the plug (the weaver's comb), I shall be weak like one of the other men; and she wove the seven plaits of his hair into the warp of the loom." Then follows in Jdg 16:14, "and fastened the cloth with the weaver's comb." There is no need, however, to assume that what has to be supplied fell out in copying. We have simply an ellipsis, such as we often meet with. When Samson as wakened out of his sleep by the cry of "Philistines upon thee," he tore out the weaver's comb and the warp (sc.,) from the loom, with his plaits of hair that had been woven in. The reference to his sleeping warrants the assumption that Delilah had also performed the other acts of binding while he was asleep. We must not understand the account, however, as implying that the three acts of binding followed close upon one another on the very same day. Several days may very probably have elapsed between them. In this third deception Samson had already gone so far in his presumptuous trifling with the divine gift entrusted to him, as to suffer the hair of his head to be meddled with, though it was sanctified to the Lord. "It would seem as though this act of sin ought to have brought him to reflection. But as that was not the case, there remained but one short step more to bring him to thorough treachery towards the Lord" (O. v. Gerlach).


  Judges 16:15


  This last step was very speedily to follow—Jdg 16:15 After this triple deception, Delilah said to him, "How canst thou say, I love thee, as thine heart is not with me" (ie, not devoted to me)?


  Judges 16:16


  With such words as these she plagued him every day, so that his soul became impatient even to death (see Judg 10;16). The ἁπ. λεγ. אלץ signifies in Aramaean, to press or plague. The form is Piel, though without the reduplication of the ל and Chateph-patach under (see Ewald, 90, b.).


  Judges 16:17


  "And he showed her all his heart," i.e., he opened his mind thoroughly to her, and told her that no razor had come upon his head, because he was a Nazarite from his mother's womb (cf. Jdg 13:5, Jdg 13:7). "If I should be shave, my strength would depart from me, and I should be weak like all other men."


  Judges 16:18


  When Delilah saw (i.e., perceived, namely from his words and his whole behaviour while making this communication) that he had betrayed the secret of his strength, she had the princes of the Philistines called: "Come up this time, ... for he had revealed to her all his heart." This last clause is not to be understood as having been spoken by Delilah to the princes themselves, as it is by the Masorites and most of the commentators, in which case להּ would have to be altered into לי; but it contains a remark of the writer, introduced as an explanation of the circumstance that Delilah sent for the princes of the Philistines now that she was sure of her purpose. This view is confirmed by the word ועלוּ (came up) which follows, since the use of the perfect instead of the imperfect with vav consec. can only be explained on the supposition that the previous clause is a parenthetical one, which interrupts the course of the narrative, and to which the account of the further progress of the affair could not be attached by the historical tense (ויּעלוּ).


  The princes of the Philistines came up to Delilah on the receipt of this communication, bringing the money, the promised reward of her treachery (Jdg 16:5), in their hands.


  Judges 16:19


  "Then she made him sleep upon her knees, and called to the man," possibly the man lying in wait (Jdg 16:9 and Jdg 16:12), that she might not be alone with Samson when cutting off his hair; and she cut off the seven plaits of his hair, and began to afflict him, as his strength departed from him now.


  Judges 16:20


  She then cried out, "Philistines upon thee, Samson!" And he awaked out of his sleep, and thought ("said," i.e., to himself), "I will go away as time upon time (this as at other times), and shake myself loose," sc., from the fetters or from the hands of the Philistines; "but he knew not that Jehovah had departed from him." These last words are very important to observe in order to form a correct idea of the affair. Samson had said to Delilah, "If my hair were cut off, my strength would depart from me" (Jdg 16:17). The historian observes, on the other hand, that "Jehovah had departed from him." The superhuman strength of Samson did not reside in his hair as hair, but in the fact that Jehovah was with or near him. But Jehovah was with him so long as he maintained his condition as a Nazarite. As soon as he broke away from this by sacrificing the hair which he wore in honour of the Lord, Jehovah departed from him, and with Jehovah went his strength.


  Judges 16:21


  The Philistines then seized him, put out his eyes, and led him to Gaza fettered with double brass chains. The chains are probably called nechushtaim (double brass) because both hands of both feet were fettered with them. King Zedekiah, when taken prisoner by the Chaldeans, was treated in the same manner (Kg2 25:7). There Samson was obliged to turn the mill in the prison, and grind corn (the participle טחן expresses the continuance of the action). Grinding a handmill was the hardest and lowest kind of slave labour (compare Exo 11:5 with Exo 12:29); and both Greeks and Romans sentenced their slaves to this as a punishment (see Od. xx. 105ff., vii. 103-4; Terent. Phorm. ii. 1, 19, Andr. i, 2. 29), and it is still performed by female slaves in the East (see Chardin in Harmar's Beob. b. d. Orient. iii. 64).


  Judges 16:22


  Samson's Misery, and His Triumph in Death.—Jdg 16:22. The hair of his head began to grow, as he was shaven. In the word כּאשׁר, as (from the time when he was shaven), there is an indication that Samson only remained in his ignominious captivity till his hair began to grow again, i.e., visibly to grow. What follows agrees with this.


  Judges 16:23-24


  The captivity of this dreaded hero was regarded by the Philistines as a great victory, which their princes resolved to celebrate with a great and joyous sacrificial festival in honour of their god Dagon, to whom they ascribed this victory. "A great sacrifice," consisting in the offering up of a large number of slain sacrifices. "And for joy," viz., to give expression to their joy, i.e., for a joyous festival. Dagon, one of the principal deities of the Philistines, was worshipped at Gaza and Ashdod (Sa2 5:2., and 1 Macc. 10:83), and, according to Jerome on Isa 46:1, in the rest of the Philistine towns as well. It was a fish-deity (דּגון, from דּג, a fish), and in shape resembled the body of a fish with the head and hands of a man (Sa1 5:4). It was a male deity, the corresponding female deity being Atargatis (2 Macc. 12:26) or Derceto, and was a symbol of water, and of all the vivifying forces of nature which produce their effects through the medium of water, like the Babylonian Ὠοδάκων, one of the four Oannes, and the Indian Vishnu (see Movers, Phniz. i. pp. 143ff., 590ff., and J. G. Mller in Herzog's Cycl.).


  Judges 16:24


  All the people took part in this festival, and sang songs of praise to the god who had given the enemy, who had laid waste their fields and slain many of their countrymen, into their hands.


  Judges 16:25-27


  When their hearts were merry (יטוב, inf. of יטב), they had Samson fetched out of the prison, that he might make sport before them, and "put him between the pillars" of the house or temple in which the triumphal feast was held. Then he said to the attendant who held his hand, "Let me loose, and let me touch the pillars upon which the house is built, that I may lean upon it." הימישׁני is the imperative Hiphil of the radical verb ימשׁ, which only occurs here; and the Keri substitutes the ordinary form המישׁ from מוּשׁ. "But the house," adds the historian by way of preparation for what follows, "was filled with men and women: all the princes of the Philistines also were there; and upon the roof were about three thousand men and women, who feasted their eyes with Samson's sports" (ראה with בּ, used to denote the gratification of looking).


  Judges 16:28


  Then Samson prayed to Jehovah, "Lord Jehovah, remember me, and only this time make me strong. O God, that I may avenge myself (with) the revenge of one of my two eyes upon the Philistines," i.e., may take vengeance upon them for the loss of only one of my two eyes (משּׁתי, without Dagesh lene in the ת: see Ewald, 267, b.),—a sentence which shows how painfully he felt the loss of his two eyes, "a loss the severity of which even the terrible vengeance which he was meditating could never outweigh" (Bertheau).


  Judges 16:29-30


  After he had prayed to the Lord for strength for this last great deed, he embraced the two middle pillars upon which the building was erected, leant upon them, one with his right hand, the other with the left (viz., embracing them with his hands, as these words also belong to ילפּת), and said, "let my soul die with the Philistines." He then bent (the two pillars) with force, and the house fell upon the princes and all the people who were within. So far as the fact itself is concerned, there is no ground nor questioning the possibility of Samson's bringing down the whole building with so many men inside by pulling down two middle columns, as we have no accurate acquaintance with the style of its architecture. In all probability we have to picture this temple of Dagon as resembling the modern Turkish kiosks, namely as consisting of a "spacious hall, the roof of which rested in front upon four columns, two of them standing at the ends, and two close together in the centre. Under this hall the leading men of the Philistines celebrated a sacrificial meal, whilst the people were assembled above upon the top of the roof, which was surrounded by a balustrade" (Faber, Archol. der. Hebr. p. 444, cf. pp. 436-7; and Shaw, Reisen, p. 190). The ancients enter very fully into the discussion of the question whether Samson committed suicide or not, though without arriving at any satisfactory conclusion. O. v. Gerlach, however, has given the true answer. "Samson's deed," he says, "was not suicide, but the act of a hero, who sees that it is necessary for him to plunge into the midst of his enemies with the inevitable certainty of death, in order to effect the deliverance of his people and decide the victory which he has still to achieve. Samson would be all the more certain that this was the will of the Lord, when he considered that even if he should deliver himself in any other way cut of the hands of the Philistines, he would always carry about with him the mark of his shame in the blindness of his eyes-a mark of his unfaithfulness as the servant of God quite as much as of the double triumph of his foes, who had gained a spiritual as well as a corporeal victory over him." Such a triumph as this the God of Israel could not permit His enemies and their idols to gain. The Lord must prove to them, even through Samson's death, that the shame of his sin was taken from him, and that the Philistines had no cause to triumph over him. Thus Samson gained the greatest victory over his foes in the moment of his own death. The terror of the Philistines when living, he became a destroyer of the temple of their idol when he died. Through this last act of his he vindicated the honour of Jehovah the God of Israel, against Dagon the idol of the Philistines. "The dead which he slew at his death were more than they which he slew in his life."


  Judges 16:31


  This terrible blow necessarily made a powerful impression upon the Philistines, not only plunging them into deep mourning at the death of their princes and so many of their countrymen, and the destruction of the temple of Dagon, but filling them with fear and terror at the omnipotence of the God of the Israelites. Under these circumstances it is conceivable enough that the brethren and relatives of Samson were able to come to Gaza, and fetch away the body of the fallen hero, to bury it in his father's grave between Zorea and Eshtaol (see Jdg 13:25).—In conclusion, it is once more very appropriately observed that Samson had judged Israel twenty years (cf. Jdg 15:20).


  Judges 17


  III. Image-Worship of Micah and the Danites; Infamous Conduct of the Inhabitants of Gibeah; Vengeance Taken upon the Tribe of Benjamin—Judges 17-21


  The death of Samson closes the body of the book of Judges, which sets forth the history of the people of Israel under the judges in a continuous and connected form. The two accounts, which follow in Judg 17-21, of the facts mentioned in the heading are attached to the book of Judges in the form of appendices, as the facts in question not only belonged to the times of the judges, and in fact to the very commencement of those times, but furnished valuable materials for forming a correct idea of the actual character of this portion of the Israelitish history. The first appendix (Judg 17-18),—viz., the account of the introduction of image-worship, or of the worship of Jehovah under the form of a molten image, by the Ephraimite Micah, and of the seizure of this image by the Danites, who emigrated form their own territory when upon their march northwards, and the removal of it to the city of Laish-Dan, which was conquered by them,—shows us how shortly after the death of Joshua the inclination to an idolatrous worship of Jehovah manifested itself in the nation, and how this worship, which continued for a long time in the north of the land, was mixed up from the very beginning with sin and unrighteousness. The second (Judg 19-21)-viz., the account of the infamous act which the inhabitants of Gibeah attempted to commit upon the Levite who stayed there for the night, and which they actually did perform upon his concubine, together with its consequences, viz., the war of vengeance upon the tribe of Benjamin, which protected the criminals,—proves, on the one hand, what deep roots the moral corruptions of the Canaanites had struck among the Israelites at a very early period, and, on the other hand, how even at that time the congregation of Israel as a whole had kept itself free and pure, and, mindful of its calling to be the holy nation of God, had endeavoured with all its power to root out the corruption that had already forced its way into the midst of it.


  These two occurrences have no actual connection with one another, but they are both of them narrated in a very elaborate and circumstantial manner; and in both of them we not only find Israel still without a king (Jdg 17:6; Jdg 18:1, and Jdg 19:1; Jdg 21:25), and the will of God sought by a priest or by the high priest himself (Jdg 18:5-6; Jdg 20:18, Jdg 20:23, Jdg 20:27), but the same style of narrative is adopted as a whole, particularly the custom of throwing light upon the historical course of events by the introduction of circumstantial clauses, from which we may draw the conclusion that they were written by the same author. On the other hand, they do not contain any such characteristic marks as could furnish a certain basis for well-founded conjectures concerning the author, or raise Bertheau's conjecture, that he was the same person as the author of Judg 1:1-2:5, into a probability. For the frequent use of the perfect with ו (compare Jdg 20:17, Jdg 20:33, Jdg 20:37-38, Jdg 20:40-41, Jdg 20:48; Jdg 21:1, Jdg 21:15, with Jdg 1:8, Jdg 1:16, Jdg 1:21, Jdg 1:25, etc.) can be fully explained from the contents themselves; and the notion that the perfect is used here more frequently for the historical imperfect with vav consec. rests upon a misunderstanding and misinterpretation of the passages in question. The other and not very numerous expressions, which are common to Judg 17-21 and Judg 1, are not sufficiently characteristic to supply the proof required, as they are also met with elsewhere: see, for example, בּאשׁ שׁלּח (Jdg 1:8; Jdg 20:48), which not only occurs again in Kg2 8:12 and Psa 74:7, but does not even occur in both the appendices, בּאשׁ שׂרף being used instead in Jdg 18:27. So much, however, may unquestionably be gathered from the exactness and circumstantiality of the history, viz., that the first recorder of these events, whose account was the source employed by the author of our book, cannot have lived at a time very remote from the occurrences themselves. On the other hand, there are not sufficient grounds for the conjecture that these appendices were not attached to the book of the Judges till a later age. For it can neither be maintained that the object of the first appendix was to show how the image-worship which Jeroboam set up in his kingdom at Bethel and Dan had a most pernicious origin, and sprang from the image-worship of the Ephraimite Micah, which the Danites had established at Laish, nor that the object of the second appendix was to prove that the origin of the pre-Davidic kingdom (of Saul) was sinful and untheocratic, i.e., opposed to the spirit and nature of the kingdom of God, as Auberlen affirms (Theol. Stud. u. Kr. 1860). The identity of the golden calf set up by Jeroboam at Dan with the image of Jehovah that was stolen by the Danites from Micah the Ephraimite and set up in Laish-Dan, is precluded by the statement in Jdg 18:31 respecting the length of time that this image-worship continued in Dan (see the commentary on the passage itself). At the most, therefore, we can only maintain, with O. v. Gerlach, that "both (appendices) set forth, according to the intention of the author, the misery which arose during the wild unsettled period of the judges from the want of a governing, regal authority." This is hinted at in the remark, which occurs in both appendices, that at that time there was no king in Israel, and every one did what was right in his own eyes (Jdg 17:6; Jdg 21:25). This remark, on the other hand, altogether excludes the time of the falling away of the ten tribes, and the decline of the later kingdom, and is irreconcilable with the assumption that these appendices were not added to the book of the Judges till after the division of the kingdom, or not till the time of the Assyrian or Babylonian captivity.


  Judges 17:1-3


  A man of the mountains of Ephraim named Micah (מיכיהוּ, Jdg 17:1, Jdg 17:4, when contracted into מיכה, Jdg 17:5, Jdg 17:8, etc.), who set up this worship for himself, and "respecting whom the Scriptures do not think it worth while to add the name of his father, or to mention the family from which he sprang" (Berleb. Bible), had stolen 1100 shekels of silver (about 135) from his mother. This is very apparent from the words which he spoke to his mother (v. 2): "The thousand and hundred shekels of silver which were taken from thee (the singular לקּח refers to the silver), about which thou cursedst and spakest of also in mine ears (i.e., didst so utter the curse that among others I also heard it), behold, this silver is with me; I have taken it." אלה, to swear, used to denote a malediction or curse (cf. אלה קול, Lev 5:1). He seems to have been impelled to make this confession by the fear of his mother's curse. But his mother praised him for it,—"Blessed be my son of Jehovah,"—partly because she saw in it a proof that there still existed a germ of the fear of God, but in all probability chiefly because she was about to dedicate the silver to Jehovah; for, when her son had given it back to her, she said (v. 3), "I have sanctified the silver to the Lord from my hand for my son, to make an image and molten work." The perfect הקדּשׁתּי is not to be taken in the sense of the pluperfect, "I had sanctified it," but is expressive of an act just performed: I have sanctified it, I declare herewith that I do sanctify it. "And now I give it back to thee," namely, to appropriate to thy house of God.


  Judges 17:4


  Hereupon-namely, when her son had given her back the silver ("he restored the silver unto his mother" is only a repetition of Jdg 17:3, introduced as a link with which to connect the appropriation of the silver)-the mother took 200 shekels and gave them to the goldsmith, who made an image and molten work of them, which were henceforth in Micah's house. The 200 shekels were not quite the fifth part of the whole. What she did with the rest is not stated; but from the fact that she dedicated the silver generally, i.e., the whole amount, to Jehovah, according to Jdg 17:3, we may infer that she applied the remainder to the maintenance of the image-worship.


  Pesel and massecah (image and molten work) are joined together, as in Deu 27:15. The difference between the two words in this instance is very difficult to determine. Pesel signifies an idolatrous image, whether made of wood or metal. Massecah, on the other hand, signifies a cast, something poured; and when used in the singular, is almost exclusively restricted to the calf cast by Aaron or Jeroboam. It is generally connected with עגל, but it is used in the same sense without this definition (e.g., Deu 9:12). This makes the conjecture a very natural one, that the two words together might simply denote a likeness of Jehovah, and, judging from the occurrence at Sinai, a representation of Jehovah in the form of a molten calf. But there is one obstacle in the way of such a conjecture, namely, that in Jdg 18:17-18, massecah is separated from pesel, so as necessarily to suggest the idea of two distinct objects. But as we can hardly suppose that Micah's mother had two images of Jehovah made, and that Micah had both of them set up in his house of God, no other explanation seems possible than that the massecah was something belonging to the pesel, or image of Jehovah, but yet distinct from it-in other words, that it was the pedestal upon which it stood. The pesel was at any rate the principal thing, as we may clearly infer from the fact that it is placed in the front rank among the four objects of Micah's sanctuary, which the Danites took with them (Jdg 18:17-18), and that in Jdg 18:30-31, the pesel alone is mentioned in connection with the setting up of the image-worship in Dan. Moreover, there can hardly be any doubt that pesel, as a representation of Jehovah, was an image of a bull, like the golden calf which Aaron had made at Sinai (Exo 32:4), and the golden calves which Jeroboam set up in the kingdom of Israel, and one of which was set up in Dan (Kg1 12:29).


  Judges 17:5-6


  His mother did this, because her son Micah had a house of God, and had had an ephod and teraphim made for himself, and one of his sons consecrated to officiate there as a priest. מיכה האישׁ (the man Micah) is therefore placed at the head absolutely, and is connected with what follows by לו: "As for the man Micah, there was to him (he had) a house of God." The whole verse is a circumstantial clause explanatory of what precedes, and the following verbs ויּעשׂ, וימלּא, and ויהי, are simply a continuation of the first clause, and therefore to be rendered as pluperfects. Micah's beth Elohim (house of God) was a domestic temple belonging to Micah's house, according to Jdg 18:15-18. את־יד מלּא, to fill the hand, i.e., to invest with the priesthood, to institute as priest (see at Lev 7:37). The ephod was an imitation of the high priest's shoulder-dress (see at Jdg 8:27). The teraphim were images of household gods, penates, who were worshipped as the givers of earthly prosperity, and as oracles (see at Gen 31:19).—In Jdg 17:6 it is observed, in explanation of this unlawful conduct, that at that time there was no king in Israel, and every one did what was right in his own eyes.


  Judges 17:7-9


  Appointment of a Levite as Priest.—Jdg 17:7. In the absence of a Levitical priest, Micah had first of all appointed one of his sons as priest at his sanctuary. He afterwards found a Levite for this service. A young man from Bethlehem in Judah, of the family of Judah, who, being a Levite, stayed (גּר) there (in Bethlehem) as a stranger, left this town to sojourn "at the place which he should find," sc., as a place that would afford him shelter and support, and came up to the mountains of Ephraim to Micah's house, "making his journey," i.e., upon his journey. (On the use of the inf. constr. with ל in the sense of the Latin gerund in do, see Ewald, 280, d.) Bethlehem was not a Levitical town. The young Levite from Bethlehem was neither born there nor made a citizen of the place, but simply "sojourned there," i.e., dwelt there temporarily as a stranger. The further statement as to his descent (mishpachath Judah) is not to be understood as signifying that he was a descendant of some family in the tribe of Judah, but simply that he belonged to the Levites who dwelt in the tribe of Judah, and were reckoned in all civil matters as belonging to that tribe. On the division of the land, it is true that it was only to the priests that dwelling-places were allotted in the inheritance of this tribe (Jos 21:9-19), whilst the rest of the Levites, even the non-priestly members of the family of Kohath, received their dwelling-places among the other tribes (Jos 21:20.). At the same time, as many of the towns which were allotted to the different tribes remained for a long time in the possession of the Canaanites, and the Israelites did not enter at once into the full and undisputed possession of their inheritance, it might easily so happen that different towns which were allotted to the Levites remained in possession of the Canaanites, and consequently that the Levites were compelled to seek a settlement in other places. It might also happen that individuals among the Levites themselves, who were disinclined to perform the service assigned them by the law, would remove from the Levitical towns and seek some other occupation elsewhere (see also at Jdg 18:30).


  Judges 17:10


  Micah made this proposal to the Levite: "Dwell with me, and become my father and priest; I will give thee ten shekels of silver yearly, and fitting out with clothes and maintenance." אב, father, is an honourable title give to a priest as a paternal friend and spiritual adviser, and is also used with reference to prophets in Kg2 6:21 and Kg2 13:14, and applied to Joseph in Gen 45:8. ליּמים, for the days, sc., for which a person was engaged, i.e., for the year (cf. Sa1 27:7, and Lev 25:29). "And the Levite went," i.e., went to Micah's house. This meaning is evident from the context. The repetition of the subject, "the Levite," precludes our connecting it with the following verb ויּואל.—In Jdg 17:11-13 the result is summed up. The Levite resolved (see at Deu 1:5) to dwell with Micah, who treated him as one of his sons, and entrusted him with the priesthood at his house of God. And Micah rejoiced that he had got a Levite as priest, and said, "Now I know that Jehovah will prosper me." This belief, or, to speak more correctly, superstition, for which Micah was very speedily to atone, proves that at that time the tribe of Levi held the position assigned it in the law of Moses; that is to say, that it was regarded as the tribe elected by God for the performance of divine worship.


  Judges 18


  The Image-Worship Removed to Laish-Dan.—Jdg 18:1-10. Spies sent out by the tribe of Dan, to seek for a place suitable for a settlement, and their success.


  Judges 18:1


  This took place at a time when Israel had no king, and the tribe of the Danites sought an inheritance for themselves to dwell in, because until that day no such portion had fallen to them among the tribes as an inheritance. To the expression נפלה לא (had not fallen) we must supply נחלה as the subject from the previous clause; and בּנחלה signifies in the character of a nachalah, i.e., of a possession that could be transmitted as hereditary property from father to son. נפל, to fall, is used with reference to the falling of the lot (vid., Num 34:2; Jos 13:6, etc.). The general statement, that as yet no inheritance had fallen to the tribe of Dan by lot, has its limitation in the context. As the Danites, according to Jdg 18:2, sent out five men from Zorea and Eshtaol, and, according to Jdg 18:11, six hundred men equipped for fight went out to Laish, which the spies had discovered to be a place well fitted for a settlement, and had settled there, it is very evident from this that the Danites were not absolutely without an inheritance, but that hitherto they had not received one sufficient for their wants. The emigrants themselves were already settled in Zorea and Eshtaol, two of the towns that had fallen to the tribe of Dan by lot (Jos 19:41). Moreover, the six hundred equipped Danites, who went out of these towns, were only a very small part of the tribe of Danites, which numbered 64,400 males of twenty years old and upwards at the last census (Num 26:43). For a tribe of this size the land assigned by Joshua to the tribe of Dan, with all the towns that it contained, was amply sufficient. But from Jdg 1:34 we learn that the Amorites forced the Danites into the mountains, and would not allow them to come down into the plain. Consequently they were confined to a few towns situated upon the sides or tops of the mountains, which did not supply all the room they required. Feeling themselves too weak to force back the Canaanites and exterminate them, one portion of the Danites preferred to seek an inheritance for themselves somewhere else in the land. This enterprise and emigration are described in Jdg 18:2. The time cannot be determined with perfect certainty, as all that can be clearly inferred from Jdg 18:12, as compared with Jdg 13:25, is, that it took place some time before the days of Samson. Many expositors have therefore assigned it to the period immediately following the defeat of Jabin by Barak (Jdg 4:24), because it was not till after the overthrow of this powerful king of the Canaanites that conquests were possible in the north of Canaan, and the tribe of Dan at that time still remained in ships (Jdg 5:17), so that it had not yet left the territory assigned it by the sea-shore (Josh 19). But these arguments have neither of them any force; for there is nothing surprising in the fact that Danites should still be found by the sea-shore in the time of Deborah, even if Danite families from Zorea and Eshtaol had settled in Laish long before, seeing that these emigrants formed but a small fraction of the whole tribe, and the rest remained in the possessions assigned them by Joshua. Moreover, the strengthening of the force of the Canaanites, and the extension of their dominion in the north, did not take place till 150 years after Joshua, in the days of Jabin; so that long before Jabin the town of Laish may have been conquered by the Danites, and taken possession of by them. In all probability this took place shortly after the death of Joshua, as we may infer from Jdg 18:30 (see the exposition of this verse).


  Judges 18:2


  To spy out and explore the land for the object mentioned, the Danites sent out five brave men "out of their (the Danites') ends," i.e., from their whole body (vid., Kg1 12:31; Kg1 13:33, and the commentary on Gen 19:4). They came up to the mountains of Ephraim, and as far as Micah's house, where they passed the night.


  Judges 18:3


  When they were at Micah's house and recognised the voice of the young Levite, i.e., heard his voice, and perceived form his dialect that he was not a native of these mountains, they turned aside there, sc., from the road into the house, near to which they rested, and asked him, "Who brought thee hither, and what doest thou at this place? what hast thou to do here?" When he told them his history ("thus and thus," lit. according to this and that; cf. Sa2 11:25; Kg1 14:5), they said to him, "Ask God, we pray thee, that we may learn whether our way will be prosperous." בּאלהים שׁאל, used for asking the will of God, as in Jdg 1:1, except that here the inquiry was made through the medium of the imitation of the ephod and the worship of an image. And he said to them, sc., after making inquiry of the divine oracle, "Go in peace; straight before Jehovah is your way," i.e., it is known and well-pleasing to Him (vid., Pro 5:21; Jer 17:16).


  Judges 18:7


  Thus the five men proceeded to Laish, which is called Leshem in Jos 19:47, and was named Dan after the conquest by the Danites-a place on the central source of the Jordan, the present Tell el Kadi (see at Jos 19:47)-and saw the people of the town dwelling securely after the manner of the Sidonians, who lived by trade and commerce, and did not go out to war. יושׁבת is the predicate to את־העם, and the feminine is to be explained from the fact that the writer had the population before his mind (see Ewald, 174, b.); and the use of the masculine in the following words וּבטח שׁקט, which are in apposition, is not at variance with this. The connection of יושׁבת with בּקרבּהּ, which Bertheau revives from the earlier commentators, is opposed to the genius of the Hebrew language. וּבטח שׁקט, "living quietly and safely there." וגו ואין־מכלים, "and no one who seized the government to himself did any harm to them in the land." הכלים, to shame, then to do an injury (Sa1 25:7). דּבר מכלים, shaming with regard to a thing, i.e., doing any kind of injury. עצר, dominion, namely tyrannical rule, from עצר, imperio coercere. The rendering "riches" (θησαυρός, lxx), which some give to this word, is founded simply upon a confounding of עצר with אוצר. ירשׁ does not mean "to possess," but "to take possession of," and that by force (as in Kg1 21:18). "And they were far from the Sidonians," so that in the event of a hostile invasion they could not obtain any assistance from this powerful city. Grotius draws the very probable conclusion from these words, that Laish may have been a colony of the Sidonians. "And they had nothing to do with (other) men," i.e., they did not live in any close association with the inhabitants of other towns, so as to be able to obtain assistance from any other quarter.


  Judges 18:8


  On their return, the spies said to their fellow-citizens, in reply to the question אתּם מה, "What have you accomplished?" "Up, let us go up against them (the inhabitants of Laish), for the land is very good, and ye are silent," i.e., standing inactive (Kg1 22:3; Kg2 7:9). "Be not slothful to go (to proceed thither), to come and take possession of the land!"


  Judges 18:10


  "When ye arrive, ye will come to a secure people (i.e., a people living in careless security, and therefore very easy to overcome); and the land is broad on both sides (i.e., furnishes space to dwell in, and also to extend: vid., Gen 34:21; Ch1 4:40); for God has given it into your hand." They infer this from the oracular reply they had received from the Levite (Jdg 18:6). "A place where there is no want of anything that is in the land (of Canaan)."


  Judges 18:11


  Removal of Six Hundred Danites to Laish—Robbery of Micah's Images—Conquest of Laish, and Settlement There.—Jdg 18:11, Jdg 18:12. In consequence of the favourable account of the spies who returned, certain Danites departed from Zorea and Eshtaol, to the number of 600 men, accoutred with weapons of war, with their families and their possessions in cattle and goods (see Jdg 18:21), and encamped by the way at Kirjath-jearim (i.e., Kuriyet Enab; see Jos 9:17), in the tribe territory of Judah, at a place which received the permanent name of Mahaneh Dan (camp of Dan) from that circumstance, and was situated behind, i.e., to the west of, Kirjath-jearim (see at Jdg 13:25). The fact that this locality received a standing name from the circumstance described, compels us to assume that the Danites had encamped there for a considerable time, for reasons which we cannot determine from our want of other information. The emigrants may possibly have first of all assembled here, and prepared and equipped themselves for their further march.


  Judges 18:13


  From this point they went across to the mountains of Ephraim, and came to Micah's house, i.e., to a place near it.


  Judges 18:14


  Then the five men who had explored the land, viz., Laish (Laish is in apposition to הארץ, the land), said to their brethren (tribe-mates), "Know ye that in these houses (the village or place where Micah dwelt) there are an ephod and teraphim, and image and molten work (see at Jdg 17:4-5)? and now know what ye will do." The meaning of these last words is very easily explained: do not lose this opportunity of obtaining a worship of our own for our new settlement.


  Judges 18:15


  Then they turned from the road thither, and went to the house of the young Levite, the house of Micah, and asked him (the Levite) concerning his health, i.e., saluted him in a friendly manner (see Gen 43:27; Exo 18:7, etc.).


  Judges 18:16


  The 600 men, however, placed themselves before the door.


  Judges 18:17


  Then the five spies went up, sc., into Micah's house of God, which must therefore have been in an upper room of the building (see Kg2 23:12; Jer 19:13), and took the image, ephod, etc., whilst the priest stood before the door with the 600 armed men. With the words וגו בּאוּ the narrative passes from the aorist or historical tense ויּעלוּ into the perfect. "The perfects do not denote the coming and taking on the part of the five men as a continuation of the previous account, but place the coming and taking in the same sphere of time as that to which the following clause, 'and the priest stood,' etc., belongs" (Bertheau). But in order to explain what appears very surprising, viz., that the priest should have stood before the gate whilst his house of God was being robbed, the course which the affair took is explained more clearly afterwards in Jdg 18:18, Jdg 18:19, in the form of a circumstantial clause. Consequently the verbs in these verses ought to be rendered as pluperfects, and the different clauses comprised in one period, Jdg 18:18 forming the protasis, and Jdg 18:19 the apodosis. "Namely, when those (five) men had come into Micah's house, and had taken the image of the ephod, etc., and the priest had said to them, What are ye doing? they had said to him, Be silent, lay thy hand upon thy mouth and go with us, and become a father and priest to us (see Jdg 17:10). Is it better to be a priest to the house of a single man, or to a tribe and family in Israel?" The combination האפוד פּסל (the ephod-pesel), i.e., the image belonging to the ephod, may be explained on the ground, that the use of the ephod as a means of ascertaining the will of God presupposes the existence of an image of Jehovah, and does not prove that the ephod served as a covering for the Pesel. The priest put on the ephod when he was about to inquire of God. The או in the second question is different from אם, and signifies "or rather" (see Gen 24:55), indicating an improvement upon the first question (see Ewald, 352, a.). Consequently it is not a sign of a later usage of speech, as Bertheau supposes. The word וּלמשׁפּחה (unto a family) serves as a more minute definition or limitation of לשׁבט (to a tribe).


  Judges 18:20


  Then was the priest's heart glad (merry; cf. Jdg 19:6, Jdg 19:9; Rut 3:7), and he took the ephod, etc., and came amongst the people (the Danites). The first clause of this verse is attached to the supplementary statement in Jdg 18:18, Jdg 18:19, for the purpose of linking on the further progress of the affair, which is given in the second clause; for, according to Jdg 18:17, the priest could only receive the ephod, etc., into his charge from the hands of the Danites, since they had taken them out of Micah's God's house.


  Judges 18:21


  The 600 Danites then set out upon their road again and went away; and they put the children, the cattle, and the valuable possessions in front, because they were afraid of being attacked by Micah and his people from behind. הטּף, "the little ones," includes both women and children, as the members of the family who were in need of protection (see at Exo 12:37). כבוּדה is literally an adjective, signifying splendid; but here it is a neuter substantive: the valuables, not the heavy baggage. The 600 men had emigrated with their families and possessions.


  Judges 18:22


  The two clauses of Jdg 18:22 are circumstantial clauses: "When they (the 600) had got to some distance from Micah's house, and the men who were in the houses by Micah's house were called together, and had overtaken the Danites, they (i.e., Micah and his people, whom he had called together from the neighbourhood to pursue the emigrants) called to the Danites; and they turned their faces, and said to Micah, What is to thee (what is the matter), that thou hast gathered together?"


  Judges 18:24


  And when he replied, "Ye have taken away my gods which I made, and the priest, and have departed; what is there still to me (what have I left)? and how can ye say to me, What is to thee?" they ordered him to be silent, lest he should forfeit his life: "Let not thy voice be heard among us, lest men of savage disposition (נפשׁ מרי as in Sa2 17:8) should fall upon thee (vid., Jdg 15:12; Jdg 8:21, etc.), and thou shouldst not save thy life and that of thy household," i.e., shouldst bring death upon thyself and thy family. ואספתּה is also dependent upon פּן.


  Judges 18:26


  Then the Danites went their way; but Micah, seeing that they were stronger than he, turned back and returned home.


  Judges 18:27


  And they (the Danites) had taken what Micah had made, i.e., his idols and his priest, and they fell upon Laish (על כּוא, to come over a person, to fall upon him, as in Gen 34:25), a people living quietly and free from care (vid., Jdg 18:7), smote them with the edge of the sword (see at Gen 34:26), and burned down the city (cf. Jos 6:24), as it had no deliverer in its isolated condition (Jdg 18:28; cf. Jdg 18:7). It was situated "in the valley which stretches to Beth-rehob." This valley is the upper part of the Huleh lowland, through which the central source of the Jordan (Leddan) flows, and by which Laish-Dan, the present Tell el Kadi, stood (see at Jos 19:47). Beth-rehob is most probably the same place as the Rehob mentioned in Num 13:21, and the Beth-rehob of Sa2 10:6, which is there used to designate a part of Syria, and for which Rehob only is also used in Jdg 18:8. Robinson (Bibl. Res. pp. 371ff.) supposes it to be the castle of Hunin or Honin, on the south-west of Tell el Kadi; but this is hardly correct (see the remarks on Num 13:21, Pent. p. 709). The city, which lay in ashes, was afterwards rebuilt by the Danites, and called Dan, from the name of the founder of their tribe; and the ruins are still to be seen, as already affirmed, on the southern slope of the Tell el Kadi (see Rob. Bibl. Res. pp. 391-2, and the comm. on Jos 19:47).


  Judges 18:30


  Establishment of the Image-worship in Dan.—After the rebuilding of Laish under the name of Dan, the Danites set up the pesel or image of Jehovah, which they had taken with them out of Micah's house of God. "And Jehonathan, the son of Gershom, the son of Moses, he and his sons were priests to the tribe of the Danites till the day of the captivity of the land." As the Danites had taken the Levite whom Micah had engaged for his private worship with them to Dan, and had promised him the priesthood (Jdg 18:19 and Jdg 18:27), Jehonathan can hardly be any other than this Levite. He was a son of Gershom, the son of Moses (Exo 2:22; Exo 18:3; Ch1 23:14-15). Instead of בּן־משׁה, our Masoretic text has בּן־מנשּׁה with a hanging נ. With regard to this reading, the Talmud (Baba bathr.f. 109b) observes: "Was he a son of Gershom, or was he not rather a son of Moses? as it is written, the sons of Moses were Gershom and Eliezer (Ch1 23:14), but because he did the deeds of Manasseh (the idolatrous son of Hezekiah, 2 Kings 21) the Scripture assigns him to the family of Manasseh." On this Rabbabar bar Channa observes, that "the prophet (i.e., the author of our book) studiously avoided calling Gershom the son of Moses, because it would have been ignominious to Moses to have had an ungodly son; but he calls him the son of Manasseh, raising the n, however, above the line, to show that it might either be inserted or omitted, and that he was the son of either מנשּׁה (Manasseh) or משׁה (Moses),—of Manasseh through imitating his impiety, of Moses by descent" (cf. Buxtorfi Tiber. p. 171). Later Rabbins say just the same. R. Tanchum calls the writing Menasseh, with a hanging nun, a סופרים תקּוּן, and speaks of ben Mosheh as Kethibh, and ben Menasseh as Keri. Ben Mosheh is therefore unquestionably the original reading, although the other reading ben Menasseh is also very old, as it is to be found in the Targums and the Syriac and Sept. versions, although some Codd. of the lxx have the reading uhiou' Moou'see' (vid., Kennic. dissert. gener. in V. T. 21).


  Jerome also has filii Moysi. At the same time, it does not follow with certainty from the reading ben Gershom that Jehonathan was actually a son of Gershom, as ben frequently denotes a grandson in such genealogical accounts, unknown fathers being passed over in the genealogies. There is very little probability of his having been a son, for the simple reason, that if Jehonathan was the same person as Micah's high priest—and there is no ground for doubting this—he is described as נער in Jdg 17:7; Jdg 18:3, Jdg 18:15, and therefore was at any rate a young man, whereas the son of Gershom and grandson of Moses would certainly have passed the age of youth by a few years after the death of Joshua. This Jehonathan and his sons performed the duties of the priesthood at Dan הארץ גּלות עד־יום. This statement is obscure. הארץ .eru גּלות can hardly mean anything else than the carrying away of the people of the land into exile, that is to say, of the inhabitants of Dan and the neighbourhood at least, since גּלה is the standing expression for this. Most of the commentators suppose the allusion to be to the Assyrian captivity, or primarily to the carrying away by Tiglath-Pileser of the northern tribes of Israel, viz., the population of Gilead, Galilee, and the tribe of Naphtali, in the midst of which Laish-Dan was situated (Kg2 15:29). But the statement in Jdg 18:31, "And they set them up Micah's graven image, which he made, all the time that the house of God was in Shiloh," is by no means reconcilable with such a conclusion. We find the house of God, i.e., the Mosaic tabernacle, which the congregation had erected at Shiloh in the days of Joshua (Jos 18:1), still standing there in the time of Eli and Samuel (Sa1 1:3., Jdg 3:21; Jdg 4:3); but in the time of Saul it was at Nob (Sa1 21:1-15), and during the reign of David at Gibeon (Ch1 16:39; Ch1 21:29). Consequently "the house of God" only stood in Shiloh till the reign of Saul, and was never taken there again. If therefore Micah's image, which the Danites set up in Dan, remained there as long as the house of God was at Shiloh, Jonathan's sons can only have been there till Saul's time at the longest, and certainly cannot have been priests at this sanctuary in Dan till the time of the Assyrian captivity.


  There are also other historical facts to be considered, which render the continuance of this Danite image-worship until the Assyrian captivity extremely improbable, or rather preclude it altogether. Even if we should not lay any stress upon the fact that the Israelites under Samuel put away the Baalim and Astartes in consequence of his appeal to them to turn to the Lord (Sa1 7:4), it is hardly credible that in the time of David the image-worship should have continued at Dan by the side of the lawful worship of Jehovah which he restored and organized, and should not have been observed and suppressed by this king, who carried on repeated wars in the northern part of his kingdom. Still more incredible would the continuance of this image-worship appear after the erection of Solomon's temple, when all the men of Israel, and all the elders and heads of tribes, came to Jerusalem, at the summons of Solomon, to celebrate the consecration of this splendid national sanctuary (1 Kings 5-7). Lastly, the supposition that the image-worship established by the Danites at Dan still continued to exist, is thoroughly irreconcilable with the fact, that when Jeroboam established the kingdom of the ten tribes he had two golden calves made as images of Jehovah for the subjects of his kingdom, and set up one of them at Dan, and appointed priests out of the whole nation who were not of the sons of Levi. If an image-worship of Jehovah had been still in existence in Dan, and conducted by Levitical priests. Jeroboam would certainly not have established a second worship of the same kind under priests who were not Levitical. All these difficulties preclude our explaining the expression, "the day of the captivity of the land," as referring to either the Assyrian or Babylonian captivity. It can only refer to some event which took place in the last years of Samuel, or the first part of the reign of Saul. David Kimchi and many others have interpreted the expression as relating to the carrying away of the ark by the Philistines, for which the words מיּשׂראל כבוד גּלה are used in Sa1 4:21-22 (e.g., Hengstenberg, Beitr. vol. ii. pp. 153ff.; Hvernick, Einl. ii. 1, p. 109; O. v. Gerlach, and others). With the carrying away of the ark of the covenant, the tabernacle lost its significance as a sanctuary of Jehovah. We learn from Psa 78:59-64 how the godly in Israel regarded that event. They not only looked upon it as a casting away of the dwelling-lace of God at Shiloh; but in the fact that Jehovah gave up His might and glory (i.e., the ark) into captivity, they discerned a surrender of the nation into the full power of its foes which resembled a carrying away into captivity. For, apart altogether form the description in Psa 78:62-64, we may infer with certainty from the account of the tyranny which these foes still exercised over the Israelites in the time of Saul (Sa1 13:19-23), that, after this victory, the Philistines may have completely subjugated the Israelites, and treated them as their prisoners. We may therefore affirm with Hengstenberg, that "the author looked upon the whole land as carried away into captivity in its sanctuary, which formed as it were its kernel and essence." If, however, this figurative explanation of הארץ גּלות should not be accepted, there is no valid objection to our concluding that the words refer to some event with which we have no further acquaintance, in which the city of Dan was conquered by the neighbouring Syrians, and the inhabitants carried away into captivity. For it is evident enough from the fact of the kings of Zoba being mentioned, in Sa1 14:47, among the different enemies of Israel against whom Saul carried on war, that the Syrians also invaded Israel in the tie of the Philistine supremacy, and carried Israelites away out of the conquered towns and districts. The Danite image-worship, however, was probably suppressed and abolished when Samuel purified the land and people from idolatry, after the ark had been brought back by the Philistines (1 Sam. 2 ff.).


  Judges 19


  War of the Congregation with the Tribe of Benjamin on Account of the Crime at Gibeah—Judges 19-20


  This account belongs to the times immediately following the death of Joshua, as we may see form the fact that Phinehas, the son of Eleazar, the contemporary of Joshua, was high priest at that time (Jdg 20:28). In Judg 19 we have an account of the infamous crime committed by the inhabitants of Gibeah, which occasioned the war; in Judg 20 the war itself; and in Judg 21 an account of what was afterwards done by the congregation to preserve the tribe of Benjamin, which was almost annihilated by the war.


  Judges 19:1


  Infamous Crime of the Inhabitants of Gibeah.—Jdg 19:1-14. At the time when there was no king in Israel, a Levite, who sojourned (i.e., lived outside a Levitical town) in the more remote parts of the mountains of Ephraim, took to himself a concubine out of Bethlehem in Judah, who proved unfaithful to him, and then returned to her father's house. הר־אפרים ירכּתי, the hinder or outermost parts of the mountains of Ephraim, are the northern extremity of these mountains; according to Jdg 19:18, probably the neighbourhood of Shiloh. עליו תּזנה, "she played the harlot out beyond him," i.e., was unfaithful to her husband, and then went away from him," back to her father's house.


  Judges 19:3


  Some time afterwards, namely at the end of four months (הדשׁים ארבּעה is in apposition to ימים, and defines more precisely the ימים, or days), her husband went after her, "to speak to her to the heart," i.e., to talk to her in a friendly manner (see Gen 34:3), and to reconcile her to himself again, so that she might return; taking with him his attendant and a couple of asses, for himself and his wife to ride upon. The suffix attached to להשׁיבו refers to לבּה, "to bring back her heart," to turn her to himself again. The Keri השׁיבהּ is a needless conjecture. "And she brought him into her father's house, and her father received his son-in-law with joy, and constrained him (יהזק־בּו, lit. held him fast) to remain there three days." It is evident from this that the Levite had succeeded in reconciling his wife.


  Judges 19:5


  Also on the fourth day, when he was about to depart in the morning, the Levite yielded to the persuasion of his father-in-law, that he would first of all strengthen his heart again with a bit of bread (לב סעד as in Gen 18:5; the imperative form with ŏ is unusual); and then afterwards, whilst they were eating and drinking, he consented to stay another night.


  Judges 19:7


  When he rose up to go, his father-in-law pressed him; then he turned back (ויּשׁב is quite in place, and is not to be altered into ויּשׁב, according to the lxx and one Heb. Cod.), and remained there for the night.


  Judges 19:8


  And even in the morning of the fifth day he suffered himself to be induced to remain till the afternoon. התמהמהוּ is an imperative, "Tarry till the day turns," i.e., till mid-day is past.


  Judges 19:9


  When at length he rose up, with his concubine and his attendant, to go away, the father entreated his daughter once more: "Behold the day has slackened to become evening, spend the night here! Behold the declining of the day, spend the night here," etc. חנות inf. of חנה, to bend, incline. The interchange of the plural and singular may be explained from the simple fact that the Levite was about to depart with his wife and attendant, but that their remaining or departing depended upon the decision of the man alone. But the Levite did not consent to remain any longer, but set out upon the road, and came with his companions to before Jebus, i.e., Jerusalem, which is only two hours from Bethlehem (compare Rob. Pal. ii. 375 and 379). עד־נכח, to before Jebus, for the road from Bethlehem to Shiloh went past Jerusalem.


  Judges 19:11


  But as the day had gone far down when they were by Jebus (רד, third pers. perf., either of ירד with י dropped like תּתּה in Sa2 22:41 for נתתּה, or from רדד in the sense of ירד), the attendant said to his master, "Come, let us turn aside into this Jebusite city, and pass the night in it." But his master was unwilling to enter a city of the foreigners (נכרי( sre is a genitive), where there were none of the sons of Israel, and would pass over to Gibeah. "Come (לך = לכה, Num 23:13), we will draw near to one of the places (which he immediately names), and pass the night in Gibeah or Ramah." These two towns, the present Jeba and er Rm, were not a full hour's journey apart, and stood opposite to one another, only about two and a half or three hours from Jerusalem (see at Jos 18:25, Jos 18:28).


  Judges 19:14


  Then they went forward, and the sun went down upon them as they were near (at) Gibeah of Benjamin.


  Judges 19:15


  And they turned aside thither to pass the night in Gibeah; and he (the Levite) remained in the market-place of the town, as no one received them into his house to pass the night.


  Judges 19:16-19


  Behold, there came an old man from the field, who was of the mountains of Ephraim, and dwelt as a stranger in Gibeah, the inhabitants of which were Benjaminites (as is observed here, as a preliminary introduction to the account which follows). When he saw the traveller in the market-place of the town, he asked him whither he was going and whence he came; and when he had heard the particulars concerning his descent and his journey, he received him into his house. ואת־בּית י הלך אני (Jdg 19:18), "and I walk at the house of Jehovah, and no one receives me into his house" (Seb. Schm., etc.); not "I am going to the house of Jehovah" (Ros., Berth., etc.), for את הלך does not signify to go to a place, for which the simple accusative is used either with or without ה local. It either means "to go through a place" (Deu 1:19, etc.), or "to go with a person," or, when applied to things, "to go about with anything" (see Job 31:5, and Ges. Thes. p. 378). Moreover, in this instance the Levite was not going to the house of Jehovah (i.e., the tabernacle), but, as he expressly told the old man, from Bethlehem to the outermost sides of the mountains of Ephraim. The words in question explain the reason why he was staying in the market-place. Because he served at the house of Jehovah, no one in Gibeah would receive him into his house, although, as he adds in Jdg 19:19, he had everything with him that was requisite for his wants. "We have both straw and fodder for our asses, and bread and wine for me and thy maid, and for the young man with thy servants. No want of anything at all," so as to cause him to be burdensome to his host. By the words "thy maid" and "thy servants" he means himself and his concubine, describing himself and his wife, according to the obsequious style of the East in olden times, as servants of the man from whom he was expecting a welcome.


  Judges 19:20


  The old man replied, "Peace to thee," assuring him of a welcome by this style of greeting; "only all thy wants upon me," i.e., let me provide for them. Thus the friendly host declined the offer made by his guest to provide for himself. "Only do not pass the night in the market-place."


  Judges 19:21


  He then took him into his house, mixed fodder for his asses (יבול from בּלל, a denom. verb from בּליל, to make a mixture, to give fodder to the beasts), and waited upon his guest with washing of feet, food, and drink (see Gen 18:4., Jdg 19:2).


  Judges 19:22


  Whilst they were enjoying themselves, some worthless men of the city surrounded the house, knocking continuously at the door (התדּפּק, a form indicative of gradual increase), and demanding of the master of the house that he would bring out the man who had entered his house, that they might know him,-the very same demand that the Sodomites had made of Lot (Gen 19:6.). The construct state בני־בליּעל אנשׁי is used instead of בּני־בל אנשׁים (Deu 13:14, etc.), because בליעל בני is regarded as one idea: people of worthless fellows. Other cases of the same kind are given by Ewald, Lehrb. 289, c.


  Judges 19:23-24


  The old man sought, as Lot had done, to defend his guests from such a shameful crime by appealing to the sacred rights of hospitality, and by giving up his own virgin daughter and the concubine of his guest (see the remarks on Gen 19:7-8). נבלה, folly, used to denote shameful licentiousness and whoredom, as in Gen 34:7 and Deu 22:21. אותם ענּוּ, "humble them." The masculine is used in אותם and להם as the more general gender, instead of the more definite feminine, as in Gen 39:9; Exo 1:21, etc.


  Judges 19:25


  But as the people would not listen to this proposal, the man (no doubt the master of the house, according to Jdg 19:24) took his (the guest's) concubine (of course with the consent of his guest) and led her out to them, and they abused her the whole night. It is not stated how it was that they were satisfied with this; probably because they felt too weak to enforce their demand. בּ התעלּל, to exercise his power or wantonness upon a person (see Exo 10:2).


  Judges 19:26


  When the morning drew on (i.e., at the first dawn of day), the woman fell down before the door of the house in which אדוניה, "her lord," i.e., her husband, was, and lay there till it was light, i.e., till sunrise.


  Judges 19:27-28


  There her husband found her, when he opened the house-door to go his way (having given up all thought of receiving her back again from the barbarous crowd), "lying before the house-door, and her hands upon the threshold" (i.e., with outstretched arms), and giving no answer to his word, having died, that is to say, in consequence of the ill-treatment of the night. He then took the corpse upon his ass to carry it to his place, i.e., to his home.


  Judges 19:29-30


  As soon as he arrived there, he cut up the body, according to its bones (as they cut slaughtered animals in pieces: see at Lev 1:6), into twelve pieces, and sent them (the corpse in its pieces) into the whole of the territory of Israel, i.e., to all the twelve tribes, in the hope that every one who saw it would say: No such thing has happened or been seen since the coming up of Israel out of Egypt until this day. Give ye heed to it (שׁימוּ for לב שׂימוּ); make up your minds and say on, i.e., decide how this unparalleled wickedness is to be punished. Sending the dissected pieces of the corpse to the tribes was a symbolical act, by which the crime committed upon the murdered woman was placed before the eyes of the whole nation, to summon it to punish the crime, and was naturally associated with a verbal explanation of the matter by the bearer of the pieces. See the analogous proceeding on the part of Saul (Sa1 11:7), and the Scythian custom related by Lucian in Toxaris, c. 48, that whoever was unable to procure satisfaction for an injury that he had received, cut an ox in pieces and sent it round, whereupon all who were willing to help him to obtain redress took a piece, and swore that they would stand by him to the utmost of their strength. The perfects ואמר—והיה (Jdg 19:30) are not used for the imperfects c. vav consec. ויּאמר—ויהי, as Hitzig supposes, but as simple perfects (perfecta conseq.), expressing the result which the Levite expected from his conduct; and we have simply to supply לאמר before והיה, which is often omitted in lively narrative or animated conversation (compare, for example, Exo 8:5 with Jdg 7:2). The perfects are used by the historian instead of imperfects with a simple vav, which are commonly employed in clauses indicating intention, "because what he foresaw would certainly take place, floated before his mind as a thing already done" (Rosenmller). The moral indignation, which the Levite expected on the part of all the tribes at such a crime as this, and their resolution to avenge it, are thereby exhibited not merely as an uncertain conjecture, but a fact that was sure to occur, and concerning which, as Judg 20 clearly shows, he had not deceived himself.


  Judges 20


  Judges 20:1


  War with Benjamin on the Part of All the Other Tribes.—The expectation of the Levite was fulfilled. The congregation of Israel assembled at Mizpeh to pass sentence upon Gibeah, and formed the resolution that they would not rest till the crime was punished as it deserved (Jdg 20:1-10). But when the Benjaminites refused to deliver up the offenders in Gibeah, and prepared to offer resistance, the other tribes began to make war upon Gibeah and Benjamin (Jdg 20:11-19), but were twice defeated by the Benjaminites with very great loss (Jdg 20:20-28). At length, however, they succeeded by an act of stratagem in taking Gibeah and burning it to the ground, and completely routing the Benjaminites, and also in putting to death all the men and cattle that they found in the other towns of this tribe, and laying the towns in ashes, whereby the whole of the tribe of Benjamin was annihilated, with the exception of a very small remnant (vv. 29-48).


  Judges 20:1-2


  Decree of the Congregation concerning Gibeah.—Jdg 20:1, Jdg 20:2. All the Israelites went out (rose up from their dwelling-places) to assemble together as a congregation like one man; all the tribes from Dan, the northern boundary of the land (i.e., Dan-laish, Jdg 18:29), to Beersheba, the most southerly town of Canaan (see at Gen 21:31), and the land of Gilead, i.e., the inhabitants of the land to the east of the Jordan, "to Jehovah at Mizpeh" in Benjamin, i.e., the present Nebi-samwil, in the neighbourhood of Kirjath-jearim, on the western border of the tribe of Benjamin (see at Jos 18:26). It by no means follows with certainty from the expression "to Jehovah," that there was a sanctuary at Mizpeh, or that the ark of the covenant was taken thither, but simply that the meeting took place in the sight of Jehovah, or that the congregation assembled together to hold a judicial court, which they held in the name of Jehovah, analogous to the expression el-Elohim in Exo 21:6; Exo 22:7. It was not essential to a judicial proceeding that the ark should be present. At this assembly the pinnoth (the corner-pillars) of the whole nation presented themselves, i.e., the heads and fathers as the supports of the congregation or of the sate organism (vid., Sa1 14:38; Isa 19:13), even of all the tribes of Israel four hundred thousand men on foot, drawing the sword, i.e., armed foot soldiers ready for battle.


  Judges 20:3


  "The Benjaminites heard that the children of Israel (the rest of the Israelites, the eleven tribes) had come up to Mizpeh;" but they themselves were not found there. This follows from the fact that nothing is said about the Benjaminites coming, and still more clearly from Jdg 20:13, where it is stated that the assembled tribes sent men to the Benjaminites, after holding their deliberations and forming their resolutions, to call them to account for the crime that had been committed in the midst of them. Consequently the question with which the whole affair was opened, "Say, how did this wicked deed take place?" is not to be regarded as addressed to the two parties, the inhabitants of Gibeah of the Benjaminites and the Levite (Bertheau), but as a summons to all who were assembled to relate what any one knew respecting the occurrence.


  Judges 20:4-7


  Then the Levite, the husband of the murdered woman, described the whole affair. הגּבעה בּעלי, the owners or citizens of Gibeah (see at Jdg 9:2). "Me they intended to kill:" the Levite draws this conclusion from what had happened to his wife; the men of Gibeah had not expressed any such intention in Jdg 19:22. "All the country (lit. field) of the inheritance of Israel," i.e., all the land of the Israelites. זמּה is applied to the vice of lewdness, as in Lev 18:17, which was to be punished with death. וגו לכם הבוּ, "give yourselves (לכם as dat. comm.) word and counsel here," i.e., make up your minds and pass sentence (vid., Sa2 16:20). הלם, here, where you are all assembled together.


  Judges 20:8-10


  Then all the people rose up as one man, saying, "We will not any of us go into his tent, neither will we any of us return to his house," sc., till this crime is punished. The sentence follows in Jdg 20:9 : "This is the thing that we will do," i.e., this is the way in which we will treat Gibeah: "against it by lot" (sc., we will act). The Syriac gives the sense correctly—We will cast lots upon it; but the lxx quite erroneously supply ἀναβησόμεθα (we will go up); and in accordance with this, many expositors connect the words with Jdg 20:10 in the following sense: "We will choose one man out of every ten by lot, to supply the army with the necessary provision during the expedition." This is quite a mistake, because in this way a subordinate point, which only comes into consideration in connection with the execution of the sentence, would be made the chief point, and the sentence itself would not be given at all. The words "against it by lot" contain the resolution that was formed concerning the sinful town, and have all the enigmatical brevity of judicial sentences, and are to be explained from the course laid down in the Mosaic law with regard to the Canaanites, who were to be exterminated, and their land divided by lot among the Israelites. Consequently the meaning is simply this: "Let us proceed with the lot against Gibeah," i.e., let us deal with it as with the towns of the Canaanites, conquer it, lay it in ashes, and distribute its territory by lot. In Jdg 20:10 a subordinate circumstance is mentioned, which was necessary to enable them to carry out the resolution that had been made. As the assembled congregation had determined to keep together for the purpose of carrying on war (Jdg 20:8), it was absolutely necessary that resources should be provided for those who were actively engaged in the war. For this purpose they chose one man in every ten "to fetch provision for the people," לבואם לעשׁות, "that they might do on their coming to Gibeah of Benjamin according to all the folly which had been done in Israel," i.e., might punish the wickedness in Gibeah as it deserved.


  Judges 20:11


  Thus the men of Israel assembled together against Gibeah, united as one man. חברים, lit. as comrades, simply serves to strengthen the expression "as one man." With this remark, which indicates briefly the carrying out of the resolution that was adopted, the account of the meeting of the congregation is brought to a close; but the actual progress of the affair is really anticipated, inasmuch as what is related in Jdg 20:12-21 preceded the expedition in order of time.


  Judges 20:12


  Before the tribes of Israel entered upon the war, they sent men to all the tribes of Benjamin, who were to demand that the culprits in Gibeah should be given up to be punished, that the evil might thus be exterminated from Israel, according to the law in Deu 22:22 as compared with Jdg 13:6 and Jdg 17:12. "The tribes of Benjamin" are the same as "the families of Benjamin:" the historian pictured to himself the different divisions of the tribe of Benjamin as warlike powers about to carry on a war with the other tribes of Israel. The word shebet (tribe) is used in a different way in Num 4:18. But the Benjaminites would not hearken to the voice of their brethren, the other tribes of Israel. The Keri (sons of Benjamin) is a needless alteration, since Benjamin may be construed with the plural as a collective term. By refusing this just demand on the part of the other tribes, the Benjaminites took the side of the culprits in Gibeah, and compelled the congregation to make war upon the whole tribe.


  Judges 20:14


  Both sides now made their preparations. The Benjaminites assembled together at Gibeah out of their different towns, and "were mustered 26,000 men drawing the sword, beside the inhabitants of Gibeah they were mustered, 700 picked men" (הגפּקדוּ, with the reduplication dropped, like the Hothpael in Num 1:47). "Out of all this people there were 700 picked men, lamed in the right hand, all these (were) slinging with a stone (hitting) at a hair's breadth without fail." These statement are not quite clear. Since, according to the distinct words of Jdg 20:16, the 700 slingers with their left hands were "out of the whole people," i.e., out of the whole number of fighting men mentioned in Jdg 20:16, they cannot be the same as the 700 chosen men referred to in Jdg 20:15, notwithstanding the similarity in the numbers and the expression "chosen men." The obscurity arises chiefly from the word התפּקדוּ in Jdg 20:15, which is separated by the Masoretic accents from שׁבע מ, and connected with the previous words: "Beside the inhabitants of Gibeah they (the men of the towns of Benjamin) were mustered." On the other hand, the earlier translators took the clause as a relative one: "Beside the inhabitants of Gibeah, who were mustered 700 men." And this seems absolutely necessary, because otherwise the following words, "700 picked men," would stand without any connection; whilst we should certainly expect at least to find the cop. vav, if these 700 men were not inhabitants of Gibeah. But even if התפּקדוּ should be taken as a simple repetition of ויּתפּקדוּ, the statement which follows could not be understood in any other way than as referring to the number of the fighting men of Gibeah. There is something striking too in the fact that only Benjaminites "out of the cities" are mentioned, and that emphasis is laid upon this by the repetition of the expression "out of the cities" (Jdg 20:14, Jdg 20:15). Some have inferred from this, that the Benjaminites as the rulers had settled in the towns, whilst the Canaanites who had been subdued settled as dependants in the villages (Bertheau); or that the Benjaminites had formed military brotherhoods, the members of which lived unmarried in the towns, and that this may possibly account for the abominable crime to which the inhabitants of Gibeah were addicted, and in relation to which the whole tribe took their part (O. v. Gerlach). But such inferences as these are extremely uncertain, as the cities may be mentioned a potiori for all the places inhabited by this tribe. There is another difficulty in the numbers. According to Jdg 20:14, Jdg 20:15, the total number of the fighting men of Benjamin amounted to 26,000 and 700, without reckoning Gibeah. But, according to the account of the battle, 25,100 were slain (Jdg 20:35), viz., 18,000 in the principal engagement, 5000 as a gleaning, and 200 in the pursuit, i.e., 25,000 men in all (Jdg 20:44-46), and only 600 were left, who fled into the desert to the rock Rimmon (Jdg 20:47). According to these accounts, the whole tribe would have contained only 25,100 + 600 = 25,700 fighting men, or 25,000 + 600 = 25,600. Accordingly, in Jdg 20:15, the lxx (Cod. Al. etc.) and Vulgate give only 25,000 men; whilst the rest of the ancient versions have 26,000, in agreement with the Masoretic text. Josephus (Ant. v. 2, 10) also gives the number of fighting men in Benjamin as 25,600, of whom 600 were splendid slingers; but he has merely taken the numbers from Jdg 20:44-47. Now, although mistakes do frequently occur in the numbers given, it is a most improbable supposition that we have a mistake of this kind (26,000 for 25,000) in the instance before us, since even the latter number would not agree with Jdg 20:44.; and the assumption, that in Jdg 20:35 and Jdg 20:44. we have an account of all the Benjaminites who fell, finds no support whatever in the history itself. In the verses referred to we have simply a statement of the number of Benjaminites who fell in the defeat which they sustained on the third day, whereas the victories which they gained on the first and second days could hardly have been obtained without some loss on their part; on the contrary, we may confidently assume that they would not lose less than a thousand men, though these are not mentioned in the brief account before us. The other difference between Jdg 20:35 and Jdg 20:44-46, viz., that 25,100 are given in the one and 25,000 in the other, may be explained on the simple assumption that we have only the full thousands mentioned in the latter, whilst the exact number is given in the former. "Left-handed:" see at Jdg 3:15.


  Judges 20:17


  The forces of the other tribes amounted when numbered to 400,000 men. These numbers (26,000 Benjaminites and 400,000 Israelites) will not appear too great if we consider that the whole of the congregation of Israel took part in the war, with the simple exception of Jabesh in Gilead (Jdg 21:8), and that in the time of Moses the twelve tribes numbered more than 600,000 men of twenty years old and upwards (Num 26), so that not much more than two-thirds of the whole of the fighting men went out to the war.


  Judges 20:18


  Before opening the campaign the Israelites went to Bethel, to inquire of God which tribe should commence the war, i.e., should fight at the head of the other tribes (on the fact itself, see Jdg 1:1); and God appointed the tribe of Judah, as in Jdg 1:2. They went to Bethel, not to Shiloh, where the tabernacle was standing, because that place was too far from the seat of war. The ark of the covenant was therefore brought to Bethel, and Phinehas the high priest inquired of the Lord before it through the Urim and Thummim (Jdg 20:27, Jdg 20:28). Bethel was on the northern boundary of the tribe of Benjamin, and was consecrated to this purpose before any other place by the revelations of God which had been made to the patriarch Jacob there (Gen 28 and 35).


  Judges 20:19


  Thus equipped, the Israelites proceeded against Gibeah.


  Judges 20:20


  As soon as the Israelites had posted themselves at Gibeah in battle array (מלחמה ערך, to put in a row, or arrange the war or conflict, i.e., to put themselves in battle array, Sa1 4:2; Sa1 17:2, etc.), the Benjaminites came out and destroyed 22,000 men of Israel upon that day. ארצה השׁחית, to destroy to the earth, i.e., to lay dead upon the ground.


  Judges 20:22


  Notwithstanding this terrible overthrow, the people strengthened themselves, and prepared again for battle, "at the same place" where they had made ready on the first day, "seeking out of pure vainglory to wipe out the stains and the disgrace which their previous defeat had brought upon them" (Berleb. Bible).


  Judges 20:23


  But before renewing the conflict they went up to Bethel, wept there before Jehovah, i.e., before the sanctuary of the ark, where Jehovah was present in the midst of His people, enthroned between the cherubim, until the evening, and then inquired of the Lord (again through the high priest) "Shall I again draw near to war with the children of Benjamin my brother" (i.e., renew the war with him)? The answer ran thus: "Advance against him."


  Judges 20:24


  But on the second day also the Benjaminites brought 18,000 of them to the ground. "The second day" is not the day following the first engagement, as if the battles had been fought upon two successive days, but the second day of actual fighting, which took place some days after the first, for the inquiry was made at Bethel as to the will of God between the two engagements.


  Judges 20:26


  After this second terrible overthrow, "the children of Israel" (k.e. those who were engaged in the war), and "all the people," i.e., the rest of the people, those members of the congregation who were not capable of bearing arms, old men and women, came to Bethel, to complain to the Lord of their misfortune, and secure His favour by fasting and sacrifices. The congregation now discovered, from this repeated defeat, that the Lord had withdrawn His grace, and was punishing them. Their sin, however, did not consist in the fact that they had begun the war itself-for the law in Deu 22:22, to which they themselves had referred in Jdg 20:13, really required this—but rather in the state of mind with which they had entered upon the war, their strong self-consciousness, and great confidence in their own might and power. They had indeed inquired of God (Elohim) who should open the conflict; but they had neglect to humble themselves before Jehovah the covenant God, in the consciousness not only of their own weakness and sinfulness, but also of grief at the moral corruption of their brother-tribe. It is certainly not without significance, that in Jdg 20:18 it is stated that "they asked God" (בּאלהים ישׁאלוּ), i.e., they simply desired a supreme or divine decision as to the question who should lead the van in the war; whereas, after the first defeat, they wept before Jehovah, and inquired of Jehovah (Jdg 20:23), the covenant God, for whose law and right they were about to contend. But even then there were still wanting the humility and penitence, without which the congregation of the Lord could not successfully carry on the conflict against the ungodly. The remark in Jdg 20:22, "The people felt (showed) themselves strong, and added (continued) to set in array the war," is thoroughly expressive of the feeling of the congregation. They resolved upon the continuance of the war, in the full consciousness of their superior power and numerical strength; and it was not till afterwards that they complained to the Lord of their misfortune, and inquired whether they should renew the conflict. The question was followed by a corresponding answer on the part of God, "Go up against him," which certainly sanctioned the continuance of the war, but gave no promise as to the result, because the people, thinking that they might be certain of success, had not inquired about that at all. It was not till after the second severe defeat, when 22,000 and 18,000, the tenth part of the whole army, had fallen, that they humbled themselves before the Lord. They not only wept because of the calamity which had befallen them, but fasted the same day before the Lord,—the fasting being the manifest expression of the bending of the heart before God,—and offered burnt-offerings and peace-offerings. The shelamim here are not thank-offerings, but supplicatory offerings, presented to implore the gracious assistance of God, and to commemorate the enjoyment of fellowship with the Lord, through the sacrificial meal associated with this sacrifice (as in Jdg 21:4; Sa1 13:9; Sa2 24:25).


  Judges 20:27


  Having made these preparations, they inquired of the Lord whether they should continue the war, and received this reply: "Go up (against Benjamin); for to-morrow I will give it unto thy hand" (ידך, the hand of the congregation carrying on the war). To this the supplementary remark is appended, that the ark of the covenant was at Bethel in those days, and the high priest served before it. The expression "in those days" implies that the ark of the covenant was only temporarily at Bethel, and therefore had been brought thither from the tabernacle at Shiloh during this war.


  Judges 20:29


  The Victory on the Third Day's Engagement.—Jdg 20:29. The account of this commences with the most important point, so far as their success was concerned: Israel set liers in wait (troops in ambush) round about Gibeah.


  Judges 20:30


  They then advanced as on the former occasions.


  Judges 20:31-32


  The Benjaminites came out again to meet the people (of Israel), and were drawn away from the town (the perfect הנתּקוּ without ו is subordinate to the preceding verb, and defines more precisely the advance itself, whilst the mode in which they were drawn away from the town is not described more fully till Jdg 20:32, Jdg 20:33), and began to smite the beaten of the people (who pretended to fly) as formerly upon the roads (where two roads part), of which one led up to Bethel and the other to Gibeah, into the field (Gibeah is the town at which the battle took place, that is to say, somewhere in the neighbourhood, so that a road might easily run from the field of battle towards the town into the field), "about (sc., putting to death) thirty men of Israel." This statement introduces the more precise definition of the חללים.


  Judges 20:32


  Then the Benjaminites supposed that Israel was beaten by them as before; but the Israelites said: We will flee, and draw it (the tribe of Benjamin) away from the town to the roads (the high-roads mentioned in Jdg 20:31). On the Dagesh dirimens in נתקּוּהוּ, see Ewald, 92, c.


  Judges 20:33


  Carrying out this plan, "all the men of Israel rose up from their places," i.e., left the place they had occupied, drew back, "and set themselves in battle array" in Baal-thamar, i.e., palm-place, which still existed, according to the Onom., in the time of Eusebius, as a small place in the neighbourhood of Gibeah, bearing the name of Bethamar. While this was going on, the ambush of Israel broke forth from its position "from the plains of Geba." The ἁπ. λεγ. מערה, from ערה to strip, denotes a naked region destitute of wood. גּבע is the masculine form for גּבעה, and ממּערה־גבע a more precise definition of ממּקומו. This rendering, which is the one given in the Targum, certainly appears the simplest explanation of a word that has been rendered in very different ways, and which the lxx left untranslated as a proper name, Μαρααγαβέ. The objection raised to this, viz., that a naked level country was not a place for an ambush, has no force, as there is no necessity to understand the words as signifying that the treeless country formed the actual hiding-place of the ambush; but the simple meaning is, that when the men broke from their hiding-place, they came from the treeless land towards the town. The rendering given by Rashi, Trem., and others, "on account of the tripping of Gibeah," is much less suitable, since, apart from the difficulty of taking מן in different senses so close together, we should at least expect to find העיר (the city) instead of גּבע.


  Judges 20:34


  Through the advance of the ambush there came 10,000 picked men of all Israel "from opposite to Gibeah" (who now attacked in the rear the Benjaminites who were pursuing the flying army of Israel); "and the contest became severe, since they (the Benjaminites) did not know that the calamity was coming upon them."


  Judges 20:35


  And Jehovah smote Benjamin before Israel (according to His promise in Jdg 20:28), so that the Israelites destroyed of Benjamin on that day twenty and five thousand and an hundred men (i.e., twenty-five thousand and upwards).


  This was the result of the battle, which the historian gives at once, before entering more minutely into the actual account of the battle itself. He does this in Jdg 20:36-46 in a series of explanations, of which one is attached to the other, for the most part in the form of circumstantial clauses, so that it is not till Jdg 20:46 that he again comes to the result already announced in Jdg 20:35.


  Judges 20:36-38


  The Benjaminites, for instance, saw (this is the proper rendering of ויּראוּ with vav consec., which merely indicates the order of thought, not that of time) that they were beaten, and the man of Israel vacated the field before Benjamin (מקום נתן, to give place by falling back and flying), because they relied upon the ambush which they had placed against Gibeah. The Benjaminites did not perceive this till the ambush fell upon their rear. But the ambush itself, as is added in Jdg 20:37 by way of further explanation, hastened and fell (fell as quickly as possible) into Gibeah, and went thither and smote the whole town with the edge of the sword. To this there is added the further explanation in Jdg 20:38 : "And the arrangement of the Israelites with the ambush was this: multiply, to cause smoke-rising to ascend (i.e., cause a great cloud of smoke to ascend) out of the city." The only objection that can be raised to this view of הרב, as the imperative Hiphil of רבה, is the suffix ם-attached to להעלותם, since this is unsuitable to a direct address. This suffix can only be explained by supposing that there is an admixture of two constructions, the direct appeal, and the indirect explanation, that they were to cause to ascend. If this be not admitted, however, we can only follow Studer, and erase the suffix as an error of the pen occasioned by the following word משׂאת; for the other course suggested by Bertheau, namely that הרב should be struck out as a gloss, is precluded by the circumstance that there is no possible way of explaining the interpolation of so apparently unsuitable a word into the text. It certainly stood in the text used by the lxx, though they have most foolishly confounded הרב with חרב, and rendered it μάχαιρα.


  Judges 20:39-41


  "And the men of Israel turned in the battle:" that is to say, as is afterwards more fully explained in Jdg 20:39, Jdg 20:40, in the form of a long new circumstantial clause, whilst Benjamin had begun to smite, etc. (repeated from Jdg 20:31, Jdg 20:32), and the cloud (המּשׂאת = העשׁן משׂאת, Jdg 20:38) had begun to ascend out of the city as a pillar of smoke, and Benjamin turned back, and behold the whole city ascended towards heaven (in smoke), Israel turned (fighting) and Benjamin was terrified, for it saw that misfortune had come upon it (see Jdg 20:34). In Jdg 20:41, the thread of the narrative, which was interrupted by the long circumstantial clause, is again resumed by the repetition of "and the men of Israel turned."


  Judges 20:42-43


  The Benjaminites "now turned (flying) before the Israelites to the way of the desert," i.e., no doubt the desert which rises from Jericho to the mountains of Bethel (Jos 16:1). They fled therefore towards the north-east; but the battle had overtaken (reached or seized) them, and those out of the towns (had perished). The difficult expression מהערים ואשׁר, of which very different, and for the most part arbitrary, explanations have been given, can only be in apposition to the suffix attached to the verb: "Benjamin, and in fact those who had come to the help of Gibeah out of the towns of Benjamin" (see Jdg 20:14, Jdg 20:15), i.e., all the Benjaminites. The following words, וגו משׁחיתים, are a circumstantial clause explanatory of the previous clause, הדב המּלחמה: "since they (the men of Israel) destroyed him (Benjamin) in the midst of it." The singular suffix בּתוכו does not refer to Benjamin, as this would yield no sense at all, but to the preceding words, "the way of the desert" (see Jdg 20:45).—In Jdg 20:43 the account is continued by three perfects attached to one another without a copula: "they enclosed (hedged round) Benjamin, pursued him; at the place of rest they trod him down to before Gibeah eastwards." מנוּחה is not used adverbially in the sense of "quietly," which would not give any fitting meaning, but is an accus. loci, and signifies place of rest, as in Num 10:33. The notice "to before Gibeah" refers to all three verbs.


  Judges 20:44


  In this battle there fell of Benjamin 18,000 men, all brave men. The את before כּל־אלּה is not a preposition, "with" (as the lxx, Cod. Al., and Bertheau render it), but a sign of the accusative. It serves to show that the thought which follows is governed by the principal clause, "so far as all these were concerned, they were brave men."


  Judges 20:45


  The remainder fled to the desert, to the rock (of the place) Rimmon, which is described in the Onom. (s. v. Remmon) as a vicus fifteen Roman miles to the north of Jerusalem. It has been preserved in the village of Rummn, which stands upon and around the summit of a conical limestone mountain, and is visible in all directions (Rob. Pal. ii. p. 113). "And they (the Israelites) smote as a gleaning upon the roads 5000 men." עולל, to have a gleaning of the battle, i.e., to smite or slay, as it were, as a gleaning of the principal battle (vid., Jer 6:9). Mesilloth are the high-roads mentioned in Jdg 20:31. "And pursued them to Gideom, and smote of them 2000 more." The situation of Gideom, which is only met with here, is not precisely known; but it must have been somewhere between Gibeah and Rimmon, as the rock Rimmon, according to Jdg 20:47, afforded a safe place of refuge to the fugitives.


  Judges 20:46-47


  On the total number of the slain, see the remarks on Jdg 20:15.—In Jdg 20:47 the statement already made in Jdg 20:45 with regard to the flight is resumed; and it is still further related, that 500 men reached the rock Rimmon, and dwelt there four months, i.e., till the occurrence described in Jdg 21:13.


  Judges 20:48


  The Israelites turned (from any further pursuit of the fugitive warriors of Benjamin) to the children of Benjamin, i.e., to such of the people of the tribe of Benjamin as were unarmed and defenceless, and smote them with the edge of the sword, "from the town (or towns) onwards, men to cattle (i.e., men, women, children, and cattle), to every one who was found;" i.e., they cut down men and cattle without quarter, from the towns onwards even to those who were found elsewhere. כּל־הנּמצא עד (to all that was found) corresponds to מעיר (from the city), and עד־בּהמה מתם (men to beast) serves as a more precise definition of the עיר (city): everything that was in the city, man and beast. מתם is pointed wrongfully for מתם, men, the reading in several MSS and most of the early editions (see Deu 2:34; Deu 3:6). They also set fire to all the towns that were met with, i.e., all without exception. Thus they did the same to the Benjaminites as to the Canaanites who were put under the ban, carrying out the ban with the strictest severity.


  Judges 21


  Preservation of the Tribe of Benjamin—The Remnant Provided with Wives—Judges 21


  Through the extraordinary severity with which the tribes of Israel had carried on the war against Benjamin, this tribe had been reduced to 600 men, and thus brought very near to extermination. Such a conclusion to the sanguinary conflict went to the heart of the congregation. For although, when forming the resolution to punish the unparalleled wickedness of the inhabitants of Gibeah with all the severity of the law, they had been urged on by nothing else than the sacred duty that was binding upon them to root out the evil from their midst, and although the war against the whole tribe of Benjamin was justified by the fact that they had taken the side of the culprits, and had even received the approval of the Lord; there is no doubt that in the performance of this resolution, and the war that was actually carried on, feelings of personal revenge had disturbed the righteous cause in consequence of the defeat which they had twice sustained at the hands of the Benjaminites, and had carried away the warriors into a war of extermination which was neither commanded by the law nor justified by the circumstances, and had brought about the destruction of a whole tribe from the twelve tribes of the covenant nation with the exception of a small vanishing remnant. When the rash deed was done, the congregation began most bitterly to repent. And with repentance there was awakened the feeling of brotherly love, and also a sense of duty to provide for the continuance of the tribe, which had been brought so near to destruction, by finding wives for those who remained, in order that the small remnant might grow into a vigorous tribe again.


  Judges 21:1


  The proposal to find wives for the six hundred Benjaminites who remained was exposed to this difficulty, that the congregation had sworn at Mizpeh (as is supplemented in Jdg 21:1 to the account in Jdg 20:1-9) that no one should give his daughter to a Benjaminite as a wife.


  Judges 21:2-4


  After the termination of the war, the people, i.e., the people who had assembled together for the war (see Jdg 21:9), went again to Bethel (see at Jdg 20:18, Jdg 20:26), to weep there for a day before God at the serious loss which the war had brought upon the congregation. Then they uttered this lamentation: "Why, O Lord God of Israel, is this come to pass in Israel, that a tribe is missing to-day from Israel?" This lamentation involved the wish that God might show them the way to avert the threatened destruction of the missing tribe, and build up the six hundred who remained. To give a practical expression to this wish, they built an altar the next morning, and offered burnt-offerings and supplicatory offerings upon it (see at Jdg 20:26), knowing as they did that their proposal would not succeed without reconciliation to the Lord, and a return to the fellowship of His grace. There is something apparently strange in the erection of an altar at Bethel, since sacrifices had already been offered there during the war itself (Jdg 20:26), and this could not have taken place without an altar. Why it was erected again, or another one built, is a question which cannot be answered with any certainty. It is possible, however, that the first was not large enough for the number of sacrifices that had to be offered now.


  Judges 21:5-8


  The congregation then resolved upon a plan, through the execution of which a number of virgins were secured for the Benjaminites. They determined that they would carry out the great oath, which had been uttered when the national assembly was called against such as did not appear, upon that one of the tribes of Israel which had not come to the meeting of the congregation at Mizpeh. The deliberations upon this point were opened (Jdg 21:5) with the question, "Who is he who did not come up to the meeting of all the tribes of Israel, to Jehovah?" In explanation of this question, it is observed at Jdg 21:5, "For the great oath was uttered upon him that came not up to Jehovah to Mizpeh: he shall be put to death." We learn from this supplementary remark, that when important meetings of the congregation were called, all the members were bound by an oath to appear. The meeting at Mizpeh is the one mentioned in Jdg 20:1. The "great oath" consisted in the threat of death in the case of any that were disobedient. To this explanation of the question in Jdg 20:5, the further explanation is added in Jdg 21:6, Jdg 21:7, that the Israelites felt compassion for Benjamin, and wished to avert its entire destruction by procuring wives for such as remained. The word ויּנּחמוּ in Jdg 21:6 is attached to the explanatory clause in Jdg 21:5, and is to be rendered as a pluperfect: "And the children of Israel had shown themselves compassionate towards their brother Benjamin, and said, A tribe is cut off from Israel to-day; what shall we do to them, to those that remain with regard to wives, as we have sworn?" etc. (compare Jdg 21:1). The two thoughts,—(1) the oath that those who had not come to Mizpeh should be punished with death (Jdg 21:5), and (2) anxiety for the preservation of this tribe which sprang from compassion towards Benjamin, and was shown in their endeavour to provide such as remained with wives, without violating the oath that none of them would give them their own daughters as wives,—formed the two factors which determined the course to be adopted by the congregation. After the statement of these two circumstances, the question of Jdg 21:5, "Who is the one (only one) of the tribes of Israel which," etc., is resumed and answered: "Behold, there came no one into the camp from Jabesh in Gilead, into the assembly." שׁבטי is used in Jdg 21:8, Jdg 21:5, in a more general sense, as denoting not merely the tribes as such, but the several subdivisions of the tribes.


  Judges 21:9


  In order, however, to confirm the correctness of this answer, which might possibly have been founded upon a superficial and erroneous observation, the whole of the (assembled) people were mustered, and not one of the inhabitants of Jabesh was found there (in the national assembly at Bethel). The situation of Jabesh in Gilead has not yet been ascertained. This town was closely besieged by the Ammonite Nahash, and was relieved by Saul (Sa1 11:1.), on which account the inhabitants afterwards showed themselves grateful to Saul (Sa1 31:8.). Josephus calls Jabesh the metropolis of Gilead (Ant. vi. 5, 1). According to the Onom. (s. v. Jabis), it was six Roman miles from Pella, upon the top of a mountain towards Gerasa. Robinson (Bibl. Res. p. 320) supposes it to be the ruins of ed Deir in the Wady Jabes.


  Judges 21:10-12


  To punish this unlawful conduct, the congregation sent 12,000 brave fighting men against Jabesh, with orders to smite the inhabitants of the town with the edge of the sword, together with their wives, and children, but also with the more precise instructions (Jdg 21:11), "to ban all the men, and women who had known the lying with man" (i.e., to slay them as exposed to death, which implied, on the other hand, that virgins who had not lain with any man should be spared). The fighting men found 400 such virgins in Jabesh, and brought them to the camp at Shiloh in the land of Canaan. אותם (Jdg 21:12) refers to the virgins, the masculine being used as the more common genus in the place of the feminine. Shiloh, with the additional clause "in the land of Canaan," which was occasioned by the antithesis Jabesh in Gilead, as in Jos 21:2; Jos 22:9, was the usual meeting-place of the congregation, on account of its being the seat of the tabernacle. The representatives of the congregation had moved thither, after the deliberations concerning Jabesh, which were still connected with the war against Benjamin, were concluded.


  Judges 21:13-14


  The congregation then sent to call the Benjaminites, who had taken refuge upon the rock Rimmon, and gave them as wives, when they returned (sc., into their own possessions), the 400 virgins of Jabesh who had been preserved alive. "But so they sufficed them not" (כּן, so, i.e., in their existing number, 400: Bertheau). In this remark there is an allusion to what follows.


  Judges 21:15


  Of the six hundred Benjaminites who had escaped, there still remained two hundred to be provided with wives. To these the congregation gave permission to take wives by force at a festival at Shiloh. The account of this is once more introduced, with a description of the anxiety felt by the congregation for the continuance of the tribe of Benjamin. Jdg 21:15, Jdg 21:16, and Jdg 21:18 are only a repetition of Jdg 21:6 and Jdg 21:7, with a slight change of expression. The "breach (perez) in the tribes of Israel" had arisen from the almost complete extermination of Benjamin. "For out of Benjamin is (every) woman destroyed," viz., by the ruthless slaughter of the whole of the people of that tribe (Jdg 20:48). Consequently the Benjaminites who were still unmarried could not find any wives in their own tribe. The fact that four hundred of the Benjaminites who remained were already provided with wives is not noticed here, because it has been stated just before, and of course none of them could give up their own wives to others.


  Judges 21:17


  Still Benjamin must be preserved as a tribe. The elders therefore said, "Possession of the saved shall be for Benjamin," i.e., the tribe-land of Benjamin shall remain an independent possession for the Benjaminites who have escaped the massacre, so that a tribe may not be destroyed out of Israel. It was necessary therefore, that they should take steps to help the remaining Benjaminites to wives. The other tribes could not give them their daughters, on account of the oath which has already been mentioned in Jdg 21:1 and Jdg 21:7 and is repeated here (Jdg 21:18). Consequently there was hardly any other course open, than to let the Benjaminites seize upon wives for themselves. And the elders lent them a helping hand by offering them this advice, that at the next yearly festival at Shiloh, at which the daughters of Shiloh carried on dances in the open air (outside the town), they should seize upon wives for themselves from among these daughters, and promising them that when the thing was accomplished they would adjust it peaceably (Jdg 21:19-22). The "feast of Jehovah," which the Israelites kept from year to year, was one of the three great annual festivals, probably one which lasted seven days, either the passover or the feast of tabernacles-most likely the former, as the dances of the daughters of Shiloh were apparently an imitation of the dances of the Israelitish women at the Red Sea under the superintendence of Miriam (Exo 15:20). The minute description of the situation of Shiloh (Jdg 21:19), viz., "to the north of Bethel, on the east of the road which rises from Bethel to Shechem, and on the south of Lebonah" (the present village of Lubban, on the north-west of Seilun: see Rob. Pal. iii. p. 89), serves to throw light upon the scene which follows, i.e., to show how the situation of Shiloh was peculiarly fitted for the carrying out of the advice given to the Benjaminites; since, as soon as they had issued from their hiding-places in the vineyards at Shiloh, and seized upon the dancing virgins, they could easily escape into their own land by the neighbouring high-road which led from Bethel to Shechem, without being arrested by the citizens of Shiloh.


  Judges 21:20


  The Kethibh ויצו in the singular may be explained on the ground that one of the elders spoke and gave the advice in the name of the others. חטף in Jdg 21:21 and Psa 10:9, to seize hold of, or carry off as prey = חתף.


  Judges 21:22


  "And when the fathers or brethren of the virgins carried off, come to us to chide with us, we (the elders) will say to them (in your name), Present them to us (אותם as in Jdg 21:12); for we did not receive every one his wife through the war (with Jabesh); for ye have not given them to them; how would ye be guilty." The words "Present them to us," etc., are to be understood as spoken in the name of the Benjaminites, who were accused of the raid, to the relatives of the virgins who brought the complaint. This explains the use of the pronoun in the first person in חנּוּנוּ and לקחנוּ, which must not be altered therefore into the third person.


  The two clauses commencing with כּי are co-ordinate, and contain two points serving to enforce the request, "Present them," etc. The first is pleaded in the name of the Benjaminites; the second is adduced, as a general ground on the part of the elders of the congregation, to pacify the fathers and brothers making the complaint, on account of the oath which the Israelites had taken, that none of them would give their daughters as wives to the Benjaminites. The meaning is the following: Ye may have your daughters with the Benjaminites who have taken them by force, for ye have not given them voluntarily, so as to have broken your oath by so doing. In the last clause כּעת has an unusual meaning: "at the time" (or now), i.e., in that case, ye would have been guilty, viz., if ye had given them voluntarily.


  Judges 21:23


  The Benjaminites adopted this advice. They took to themselves wives according to their number, i.e., two hundred (according to Jdg 21:12, compared with Jdg 20:47), whom they caught from the dancing daughters of Shiloh, and returned with them into their inheritance, where they rebuilt the towns that had been reduced to ashes, and dwelt therein.


  Judges 21:24


  In Jdg 21:24 and Jdg 21:25, the account of this event is brought to a close with a twofold remark: (1) that the children of Israel, i.e., the representatives of the congregation who were assembled at Shiloh, separated and returned every man into his inheritance to his tribe and family; (2) that at that time there was no king in Israel, and every man was accustomed to do what was right in his own eyes. Whether the fathers or brothers of the virgins who had been carried off brought any complaint before the congregation concerning the raid that had been committed, the writer does not state, simply because this was of no moment so far as the history was concerned, inasmuch as, according to Jdg 21:22, the complaint made no difference in the facts themselves.


  With the closing remark in Jdg 21:25, however, with which the account returns to its commencement in Jdg 19:1, the prophetic historian sums up his judgment upon the history in the words, "At that time every man did what was right in his own eyes, because there was no king in Israel," in which the idea is implied, that under the government of a king, who administered right and justice in the kingdom, such things could not possibly have happened. This not only refers to the conduct of the Israelites towards Benjamin in the war, the severity of which was not to be justified, but also to their conduct towards the inhabitants of Jabesh, as described in Jdg 21:5. The congregation had no doubt a perfect right, when all the people were summoned to deliberate upon important matters affecting the welfare of the whole nation, to utter the "great oath" against such as failed to appear, i.e., to threaten them with death and carry out this threat upon such as were obstinate; but such a punishment as this could only be justly inflicted upon persons who were really guilty, and had rebelled against the congregation as the supreme power, and could not be extended to women and children unless they had also committed a crime deserving of death. But even if there were peculiar circumstances in the case before us, which have been passed over by our author, who restricts himself simply to points bearing upon the main purpose of the history, but which rendered it necessary that the ban should be inflicted upon all the inhabitants of Jabesh, it was at any rate an arbitrary exemption to spare all the marriageable virgins, and one which could not be justified by the object contemplated, however laudable that object might be. This also applies to the oath taken by the people, that they would not give any of their daughters as wives to the Benjaminites, as well as to the advice given by the elders to the remaining two hundred, to carry off virgins from the festival at Shiloh. However just and laudable the moral indignation may have been, which was expressed in that oath by the nation generally at the scandalous crime of the Gibeites, a crime unparalleled in Israel, and at the favour shown to the culprits by the tribe of Benjamin, the oath itself was an act of rashness, in which there was not only an utter denial of brotherly love, but the bounds of justice were broken through. When the elders of the nation came to a better state of mind, they ought to have acknowledge their rashness openly, and freed themselves and the nation from an oath that had been taken in such sinful haste. "Wherefore they would have acted far more uprightly, if they had seriously confessed their fault and asked forgiveness of God, and given permission to the Benjaminites to marry freely. In this way there would have been no necessity to cut off the inhabitants of Jabesh from their midst by cruelty of another kind" (Buddeus). But if they felt themselves bound in their consciences to keep the oath inviolably, they ought to have commended the matter to the Lord in prayer, and left it to His decision; whereas, by the advice given to the Benjaminites, they had indeed kept the oath in the letter, but had treated it in deed and truth as having no validity whatever.


  Ruth


   


  Introduction


  The book of Ruth (Ῥούθ) introduces us to the family life of the ancestors of king David, and informs us, in a simple and attractive form of historical narrative, and one in harmony with the tender and affectionate contents, how Ruth the Moabitess, a daughter-in-law of the Bethlehemite Elimelech, of the family of Judah, who had emigrated with his wife and his two sons into the land of Moab on account of a famine, left father and mother, fatherland and kindred, after the death of her husband, and out of childlike affection to her Israelitish mother-in-law Naomi, whose husband had also died in the land of Moab, and went with her to Judah, to take refuge under the wings of the God of Israel (Ruth 1); and how, when there, as she was going in her poverty to glean some ears of corn in the field of a wealthy man, she came apparently by accident to the field of Boaz, a near relation of Elimelech, and became acquainted with this honourable and benevolent man (Ruth 2); how she then sought marriage with him by the wish of her mother-in-law (Ruth 3), and was taken by him as a wife, according to the custom of Levirate marriage, in all the ordinary legal forms, and bare a son in this marriage, named Obed. This Obed was the grandfather of David (Ruth 4:1-17), with whose genealogy the book closes (Rut 4:18-22).


  In this conclusion the meaning and tendency of the whole narrative is brought clearly to light. The genealogical proof of the descent of David from Perez through Boaz and the Moabitess Ruth (Rut 4:18-22) forms not only the end, but he starting-point, of the history contained in the book. For even if we should not attach so much importance to this genealogy as to say with Auberlen that "the book of Ruth contains, as it were, the inner side, the spiritually moral background of the genealogies which play so significant a part even in the Israelitish antiquity;" so much is unquestionably true, that the book contains a historical picture from the family life of the ancestors of David, intended to show how the ancestors of this great king walked uprightly before God and man in piety and singleness of heart, an din modesty and purity of life. "Ruth, the Moabitish great-great-grandmother of David, longed for the God and people of Israel to them with all the power of love; and Boaz was an upright Israelite, without guile, full of holy reverence for every ordinance of God and man, and full of benevolent love and friendliness towards the poor heathen woman. From such ancestors was the man descended in whom all the nature of Israel was to find its royal concentration and fullest expression" (Auberlen). But there is also a Messianic trait in the fact that Ruth, a heathen woman, of a nation so hostile to the Israelites as that of Moab was, should have been thought worthy to be made the tribe-mother of the great and pious king David, on account of her faithful love to the people of Israel, and her entire confidence in Jehovah, the God of Israel. As Judah begat Perez from Tamar and Canaanitish woman (Gen 38), and as Rahab was adopted into the congregation of Israel (Jos 6:25), and according to ancient tradition was married to Salmon (Mat 1:5), so the Moabitess Ruth was taken by Boaz as his wife, and incorporated in the family of Judah, from which Christ was to spring according to the flesh (see Mat 1:3, Mat 1:5, where these three women are distinctly mentioned by name in the genealogy of Jesus).


  The incidents described in the book fall within the times of the judges (Rut 1:1), and most probably in the time of Gideon (see at Rut 1:1); and the book itself forms both a supplement to the book of Judges and an introduction to the books of Samuel, which give no account of the ancestors of David. So far as its contents are concerned it has its proper place, in the Septuagint, the Vulgate, the Lutheran and other versions, between the book of Judges and those of Samuel. In the Hebrew Codex, on the contrary, it is placed among the hagiographa, and in the Talmud (bab bathr.f. 14b) it is even placed at the head of them before the Psalms; whilst in the Hebrew MSS it stands among the five megilloth: Canticles, Ruth, Lamentations, Ecclesiastes, Esther. The latter position is connected with the liturgical use of the book in the synagogue, where it was read at the feast of weeks; whilst its place among the hagiographa is to be explained from the principle upon which the general arrangement of the Old Testament canon was founded,—namely, that the different books were divided into three classes according to the relation in which their authors stood to God and to the theocracy, and the books themselves in their contents and spirit to the divine revelation (see Keil, Lehrbuch der Einleitung, 155).


  The latter is therefore to be regarded as the original classification, and not the one in the Septuagint rendering, where the original arrangement has unquestionably been altered in the case of this and other books, just because this principle has been overlooked.


  The book of Ruth is not a mere (say a third) appendix to the book of Judges, but a small independent work, which does indeed resemble the two appendices of the book of Judges, so far as the incidents recorded in it fall within the period of the Judges, and are not depicted in the spirit of the prophetic view of history; but, on the other hand, it has a thoroughly distinctive character both in form and contents, and has nothing in common with the book of Judges either in style or language: on the contrary, it differs essentially both in substance and design fro the substance and design of this book and of its two appendices, for the simple reason that at the close of the history (Rut 4:17), where Obed, the son of Boaz and Ruth, is described as the grandfather of David, and still more clearly in the genealogy of Perez, which is brought down to David (Rut 4:18-22), the book passes beyond the times of the JudGes. In this simple fact the author very plainly shows that his intention was not to give a picture of the family life of pious Israelites in the time of the judges from a civil and a religious point of view, but rather to give a biographical sketch of the pious ancestors of David the king.


  The origin of the book of Ruth is involved in obscurity. From its contents, and more especially from the object so apparent in the close of the book, it may be inferred with certainty that it was not written earlier than the time of David's rule over Israel, and indeed not before the culminating point of the reign of this great king. There would therefore be an interval of 150 to 180 years between the events themselves and the writing of the book, during which time the custom mentioned in Rut 4:7, of taking off the shoe in acts of trade and barter, which formerly existed in Israel, may have fallen entirely into disuse, so that the author might think it necessary to explain the custom for the information of his contemporaries. We have not sufficient ground for fixing a later date, say the time of the captivity; and there is no force in the arguments that have been adduced in support of this (see my Lehrb. der Einl. 137).The discovery that words and phrases such as מרגּלות (Rut 3:7-8, Rut 3:14), כּנפים פּרשׂ (Rut 3:9), מקרה, chance (Rut 2:3), either do not occur at all or only very rarely in the earlier writings, simply because the thing itself to which they refer is not mentioned, does not in the least degree prove that these words were not formed till a later age. The supposed Chaldaisms, however,—namely the forms תּעבוּרי and תּדבּקין (Rut 2:8, Rut 2:21), יקצרוּן (Rut 2:9), שׂמתּ, ירדתּי, שׁכבתּי (Rut 3:3-4), מרא for מרה (Rut 1:20), or the use of להן, and of the ἁπ. λεγ. עגן (Rut 1:13), etc.,—we only meet with in the speeches of the persons acting, and never where the author himself is narrating; and consequently they furnish no proofs of the later origin of the book, but may be simply and fully explained from the fact, that the author received these forms and words from the language used in common conversation in the time of the judges, and has faithfully recorded them. We are rather warranted in drawing the conclusion from this, that he did not derive the contents of his work from oral tradition, but made use of written documents, with regard to the origin and nature of which, however, nothing certain can be determined.


  Ruth 1


  In the time of the judges Elimelech emigrated from Bethlehem in Judah into the land of Moab, along with his wife Naomi, and his two sons Mahlon and Chilion, because of a famine in the land (Rut 1:1, Rut 1:2). There Elimelech died; and his two sons married Moabitish women, named Orpah and Ruth. But in the course of ten years they also died, so that Naomi and her two daughters-in-law were left by themselves (Rut 1:3-5). When Naomi heard that the Lord had once more blessed the land of Israel with bread, she set out with Orpah and Ruth to return home. But on the way she entreated them to turn back and remain with their relations in their own land; and Orpah did so (Rut 1:6-14). But Ruth declared that she would not leave her mother-in-law, and went with her to Bethlehem (Rut 1:15-22).



  Ruth 1:1


  Elimelech's Emigration (Rut 1:1, Rut 1:2).—By the word ויהי the following account is attached to other well-known events (see at Jos 1:1); and by the definite statement, "in the days when judges judged," it is assigned to the period of the judges generally. "A famine in the land," i.e., in the land of Israel, and not merely in the neighbourhood of Bethlehem. The time of this famine cannot be determined with certainty, although it seems very natural to connect it, as Seb. Schmidt and others do, with the devastation of the land by the Midianites (Judg 6); and there are several things which favour this. For example, the famine must have been a very serious one, and not only have extended over the whole of the land of Israel, but have lasted several years, since it compelled Elimelech to emigrate into the land of the Moabites; and it was not till ten years had elapsed, that his wife Naomi, who survived him, heard that Jehovah had given His people bread again, and returned to her native land (Rut 1:4, Rut 1:5).Now the Midianites oppressed Israel for seven years, and their invasions were generally attended by a destruction of the produce of the soil (Jdg 6:3-4), from which famine must necessarily have ensued. Moreover, they extended their devastations as far as Gaza (Jdg 6:4). And although it by no means follows with certainty from this, that they also came into the neighbourhood of Bethlehem, it is still less possible to draw the opposite conclusion, as Bertheau does, from the fact they encamped in the valley of Jezreel (Jdg 6:33), and were defeated there by Gideon, namely, that they did not devastate the mountains of Judah, because the road from the plain of Jezreel to Gaza did not lie across those mountains. There is just as little force in the other objection raised by Bertheau, namely, that the genealogical list in Rut 4:18. would not place Boaz in the time of Gideon, but about the time of the Philistian supremacy over Israel, since this objection is founded partly upon an assumption that cannot be established, and partly upon an erroneous chronological calculation. For example, the assumption that every member is included in this chronological series cannot be established, inasmuch as unimportant members are often omitted from the genealogies, so that Obed the son of Boaz might very well have been the grandfather of Jesse. And according to the true chronological reckoning, the birth of David, who died in the year 1015 b.c. at the age of seventy, fell in the year 1085, i.e., nine or ten years after the victory gained by Samuel over the Philistines, or after the termination of their forty years' rule over Israel, and only ninety-seven years after the death of Gideon (see the chronological table). Now David was the youngest of the eight sons of Jesse. If therefore we place his birth in the fiftieth year of his father's life, Jesse would have been born in the first year of the Philistian oppression, or forty-eight years after the death of Gideon. Now it is quite possible that Jesse may also have been a younger son of Obed, and born in the fiftieth year of his father's life; and if so, the birth of Obed would fall in the last years of Gideon. From this at any rate so much may be concluded with certainty, that Boaz was a contemporary of Gideon, and the emigration of Elimelech into the land of Moab may have taken place in the time of the Midianitish oppression. "To sojourn in the fields of Moab," i.e., to live as a stranger there. The form שׂדי (Rut 1:1, Rut 1:2, Rut 1:22, and Rut 2:6) is not the construct state singular, or only another form for שׂדה, as Bertheau maintains, but the construct state plural of the absolute שׂדים, which does not occur anywhere, it is true, but would be a perfectly regular formation (comp. Isa 32:12; Sa2 1:21, etc.), as the construct state singular is written שׂדה even in this book (Rut 1:6 and Rut 4:3). The use of the singular in these passages for the land of the Moabites by no means proves that שׂדי must also be a singular, but may be explained from the fact that the expression "the field (= the territory) of Moab" alternates with the plural, "the fields of Moab."


  Ruth 1:2-4


  אפרתים, the plural of אפרתי, an adjective formation, not from אפרים, as in Jdg 12:5, but from אפרת (Gen 48:7) or אפרתה (Rut 4:11; Gen 35:19), the old name for Bethlehem, Ephrathite, i.e., sprung from Bethlehem, as in Sa1 17:12. The names—Elimelech, i.e., to whom God is King; Naomi (נעמי, a contraction of נעמית, lxx Νοομμείν, Vulg. Nomi), i.e., the gracious; Machlon, i.e., the weakly; and Chilion, pining—are genuine Hebrew names; whereas the names of the Moabitish women, Orpah and Ruth, who were married to Elimelech's sons, cannot be satisfactorily explained from the Hebrew, as the meaning given to Orpah, "turning the back," is very arbitrary, and the derivation of Ruth from רעוּת, a friend, is quite uncertain. According to Rut 4:10, Ruth was the wife of the elder son Mahlon. Marriage with daughters of the Moabites was not forbidden in the law, like marriages with Canaanitish women (Deu 7:3); it was only the reception of Moabites into the congregation of the Lord that was forbidden (Deu 23:4).


  Ruth 1:5


  "Thus the woman (Naomi) remained left (alone) of her two sons and her husband."


  Ruth 1:6


  After the loss of her husband and her two sons, Naomi rose up out of the fields of Moab to return into the land of Judah, as she had heard that Jehovah had visited His people, i.e., had turned His favour towards them again to give them bread. From the place where she had lived Naomi went forth, along with her two daughters-in-law. These three went on the way to return to the land of Judah. The expression "to return," if taken strictly, only applies to Naomi, who really returned to Judah, whilst her daughters-in-law simply wished to accompany her thither.


  Ruth 1:8


  "On the way," i.e., when they had gone a part of the way, Naomi said to her two daughters-in-law, "Go, return each one to her mother's house,"—not her father's, though, according to Rut 2:11, Ruth's father at any rate was still living, but her mother's, because maternal love knows best how to comfort a daughter in her affliction. "Jehovah grant you that ye may find a resting-place, each one in the house of her husband," i.e., that ye may both be happily married again. She then kissed them, to take leave of them (vid., Gen 31:28). The daughters-in-law, however, began to weep aloud, and said, "We will return with thee to thy people" כּי before a direct statement serves to strengthen it, and is almost equivalent to a positive assurance.


  Ruth 1:11


  Naomi endeavoured to dissuade them from this resolution, by setting before them the fact, that if they went with her, there would be no hope of their being married again, and enjoying the pleasures of life once more. "Have I yet sons in my womb, that they may be your husbands?" Her meaning is: I am not pregnant with sons, upon whom, as the younger brothers of Mahlon and Chilion, there would rest the obligation of marrying you, according to the Levitate law (Deu 25:5; Gen 38:8). And not only have I no such hope as this, but, continues Naomi, in Rut 1:12, Rut 1:13, I have no prospect of having a husband and being blessed with children: "for I am too old to have a husband;" year, even if I could think of this altogether improbable thing as taking place, and assume the impossible as possible; "If I should say, I have hope (of having a husband), yea, if I should have a husband to-night, and should even bear sons, would ye then wait till they were grown, would ye then abstain from having husbands?" The כּי (if) before אמרתּי refers to both the perfects which follow. להן is the third pers. plur. neuter suffix הן with the prefix ל, as in Job 30:24, where הן is pointed with seghol, on account of the toned syllable which follows, as here in pause in Rut 1:9 : lit. in these things, in that case, and hence in the sense of therefore = לכן, as in Chaldee (e.g., Dan 2:6, Dan 2:9,Dan 2:24, etc.). תּעגנה (vid., Isa 60:4, and Ewald, 195, a.), from עגן ἁπ. λεγ. in Hebrew, which signifies in Aramaean to hold back, shut in; hence in the Talmud עגוּנה, a woman who lived retired in her own house without a husband. Naomi supposes three cases in Rut 1:12, of which each is more improbable, or rather more impossible, than the one before; and even if the impossible circumstance should be possible, that she should bear sons that very night, she could not in that case expect or advise her daughters-in-law to wait till these sons were grown up and could marry them, according to the Levirate law. In this there was involved the strongest persuasion to her daughters-in-law to give up their intention of going with her into the land of Judah, and a most urgent appeal to return to their mothers' houses, where, as young widows without children, they would not be altogether without the prospect of marrying again. One possible case Naomi left without notice, namely, that her daughters-in-law might be able to obtain other husbands in Judah itself. She did not hint at this, in the first place, and perhaps chiefly, from delicacy on account of the Moabitish descent of her daughters-in-law, in which she saw that there would be an obstacle to their being married in the land of Judah; and secondly, because Naomi could not do anything herself to bring about such a connection, and wished to confine herself therefore to the one point of making it clear to her daughters that in her present state it was altogether out of her power to provide connubial and domestic happiness for them in the land of Judah. She therefore merely fixed her mind upon the different possibilities of a Levirate marriage.


  בּנתי אל, "not my daughters," i.e., do not go with me; "for it has gone much more bitterly with me than with you." מרר relates to her mournful lot. מכּם is comparative, "before you;" not "it grieveth me much on your account," for which עליכם would be used, as in Sa2 1:26. Moreover, this thought would not be in harmony with the following clause: "for the hand of the Lord has gone out against me," i.e., the Lord has sorely smitten me, namely by taking away not only my husband, but also my two sons.


  Ruth 1:14


  At these dissuasive words the daughters-in-law broke out into loud weeping again (תּשּׂנה with the א dropped for תּשּׂאנה, Rut 1:9), and Orpah kissed her mother-in-law, and took leave of her to return to her mother's house; but Ruth clung to her (דּבק as in Gen 2:24), forsaking her father and mother to go with Naomi into the land of Judah (vid., Rut 2:11).


  Ruth 1:15


  To the repeated entreaty of Naomi that she would follow her sister-in-law and return to her people and her God, Ruth replied: "Entreat me not to leave thee, and to return away behind thee: for whither thou goest, I will go; and where thou stayest, I will stay; thy people is my people, and thy God my God! where thou diest, I will die, and there will I be buried. Jehovah do so to me, and more also (lit. and so may He add to do)! Death alone shall divide between me and thee." The words יסיף ... יעשׂה י כּה are a frequently recurring formula in connection with an oath (cf. Sa1 3:17; Sa1 14:44; Sa1 20:13, etc.), by which the person searing called down upon himself a severe punishment in case he should not keep his word or carry out his resolution. The following כּי is not a particle used in swearing instead of אם in the sense of "if," equivalent to "surely not," as in Sa1 20:12, in the oath which precedes the formula, but answer to ὅτι in the sense of quod introducing the declaration, as in Gen 22:16; Sa1 20:13; Kg1 2:23; Kg2 3:14, etc., signifying, I swear that death, and nothing else than death, shall separate us. Naomi was certainly serious in her intentions, and sincere in the advice which she gave to Ruth, and did not speak in this way merely to try her and put the state of her heart to the proof, "that it might be made manifest whether she would adhere stedfastly to the God of Israel and to herself, despising temporal things and the hope of temporal possessions' (Seb. Schmidt). She had simply the earthly prosperity of her daughter-in-law in her mind, as she herself had been shaken in her faith in the wonderful ways and gracious guidance of the faithful covenant God by the bitter experience of her own life.


  With Ruth, however, it was evidently not merely strong affection and attachment by which she felt herself so drawn to her mother-in-law that she wished to live and die with her, but a leaning of her heart towards the God of Israel and His laws, of which she herself was probably not yet fully conscious, but which she had acquired so strongly in her conjugal relation and her intercourse with her Israelitish connections, that it was her earnest wish never to be separated from this people and its God (cf. Rut 2:11).


  Ruth 1:18


  As she insisted strongly upon going with her (התאמּץ, to stiffen one's self firmly upon a thing), Naomi gave up persuading her any more to return.


  Ruth 1:19


  So they two went until they came to Bethlehem. When they arrived, the whole town was in commotion on their account (תּהם, imperf. Niph. of הוּם, as in Sa1 4:5; Kg1 1:45). They said, "Is this Naomi?" The subject to תּאמרנה is the inhabitants of the town, but chiefly the female portion of the inhabitants, who were the most excited at Naomi's return. This is the simplest way of explaining the use of the feminine in the verbs תּאמרנה and תּקראנה. In these words there was an expression of amazement, not so much at the fact that Naomi was still alive, and had come back again, as at her returning in so mournful a condition, as a solitary widow, without either husband or sons; for she replied (Rut 1:20), "Call me not Naomi (i.e., gracious), but Marah" (the bitter one), i.e., one who has experienced bitterness, "for the Almighty has made it very bitter to me. I, I went away full, and Jehovah has made me come back again empty. Why do ye call me Naomi, since Jehovah testifies against me, and the Almighty has afflicted me? "Full," i.e., rich, not in money and property, but in the possession of a husband and two sons; a rich mother, but now deprived of all that makes a mother's heart rich, bereft of both husband and sons. "Testified against me," by word and deed (as in Exo 20:16; Sa2 1:16). The rendering "He hath humbled me" (lxx, Vulg., Bertheau, etc.) is incorrect, as ענה with בּ and the construct state simply means to trouble one's self with anything (Ecc 1:13), which is altogether unsuitable here.—With Rut 1:22 the account of the return of Naomi and her daughter-in-law is brought to a close, and the statement that "they came to Bethlehem in the time of the barley harvest" opens at the same time the way for the further course of the history. השּׁבה is pointed as a third pers. perf. with the article in a relative sense, as in Rut 2:6 and Rut 4:3. Here and at Rut 2:6 it applies to Ruth; but in Rut 4:3 to Naomi. המּה, the masculine, is used here, as it frequently is, for the feminine הנּה, as being the more common gender. The harvest, as a whole, commenced with the barley harvest (see at Lev 23:10-11).


  Ruth 2


  Ruth went to the field to glean ears of corn, for the purpose of procuring support for herself and her mother-in-law, and came by chance to the field of Boaz, a relative of Naomi, who, when he heard that she had come with Naomi from Moabitis, spoke kindly to her, and gave her permission not only to glean ears in his field and even among the sheaves, but to appease her hunger and thirst with the food and drink of his reapers (vv. 1-16), so that in the evening she returned to her mother-in-law with a plentiful gleaning, and told her of the gracious reception she had met with from this man, and then learned from her that Boaz was a relation of her own (Rut 2:17-23).



  Ruth 2:1


  The account of this occurrence commences with a statement which was necessary in order to make it perfectly intelligible, namely that Boaz, to whose field Ruth went to glean, was a relative of Naomi through her deceased husband Elimelech. The Kethibh מידע is to be read מידּע, an acquaintance (cf. Psa 31:12; Psa 55:14). The Keri מודע is the construct state of מודע, lit. acquaintanceship, then an acquaintance or friend (Pro 7:4), for which מודעת occurs afterwards in Rut 3:2 with the same meaning. That the acquaintance or friend of Naomi through her husband was also a relation, is evident from the fact that he was "of the family of Elimelech. " According to the rabbinical tradition, which is not well established however, Boaz was a nephew of Elimelech. The ל before אישׁהּ is used instead of the simple construct state, because the reference is not to the relation, but to a relation of her husband; at the same time, the word מודע has taken the form of the construct state notwithstanding this ל (compare Ewald, 292, a., with 289, b.). חיל גּבּור generally means the brave man of war (Jdg 6:12; Jdg 11:1, etc.); but here it signifies a man of property. The name Boaz is not formed from עז בּו, in whom is strength, but from a root, בּעז, which does not occur in Hebrew, and signifies alacrity.


  Ruth 2:2-3


  Ruth wished to go to the field and glean at (among) the ears, i.e., whatever ears were left lying upon the harvest field (cf. Rut 2:7), אשׁר אחר, behind him in whose eyes she should find favour. The Mosaic law (Lev 19:9; Lev 23:22, compared with Deu 24:19) did indeed expressly secure to the poor the right to glean in the harvest fields, and prohibited the owners from gleaning themselves; but hard-hearted farmers and reapers threw obstacles in the way of the poor, and even forbade their gleaning altogether. Hence Ruth proposed to glean after him who should generously allow it. She carried out this intention with the consent of Naomi, and chance led her to the portion of the field belonging to Boaz, a relation of Elimelech, without her knowing the owner of the field, or being at all aware of his connection with Elimelech. מקרה ויּקר, lit., "her chance chanced to hit upon the field."


  Ruth 2:4-7


  When Boaz came from the town to the field, and had greeted his reapers with the blessing of a genuine Israelites, "Jehovah be with you," and had received from them a corresponding greeting in return, he said to the overseer of the reapers, "Whose damsel is this?" to which he replied, "It is the Moabitish damsel who came back with Naomi from the fields of Moab, and she has said (asked), Pray, I will glean (i.e., pray allow me to glean) and gather among the sheaves after the reapers, and has come and stays (here) from morning till now; her sitting in the house that is little." מאז, lit. a conjunction, here used as a preposition, is stronger than מן, "from then," from the time of the morning onwards (see Ewald, 222, c.). It is evident from this answer of the servant who was placed over the reapers, (1) that Boaz did not prohibit any poor person from gleaning in his field; (2) that Ruth asked permission of the overseer of the reapers, and availed herself of this permission with untiring zeal from the first thing in the morning, that she might get the necessary support for her mother-in-law and herself; and (3) that her history was well known to the overseer, and also to Boaz, although Boaz saw her now for the first time.


  Ruth 2:8


  The good report which the overlooker gave of the modesty and diligence of Ruth could only strengthen Boaz in his purpose, which he had probably already formed from his affection as a relation towards Naomi, to make the acquaintance of her daughter-in-law, and speak kindly to her. With fatherly kindness, therefore, he said to her (Rut 2:8, Rut 2:9), "Dost thou hear, my daughter? (i.e., 'thou hearest, dost thou not?' interrogatio blande affirmat;) go not to reap in another field, and go not away from here, and keep so to my maidens (i.e., remaining near them in the field). Thine eyes (directed) upon the field which they reap, go behind them (i.e., behind the maidens, who probably tired up the sheaves, whilst the men-servants cut the corn). I have commanded the young men not to touch thee (to do thee no harm); and if thou art thirsty (צמת, from צמה = צמא: see Ewald, 195, b.), go to the vessels, and drink of what the servants draw."


  Ruth 2:10


  Deeply affected by this generosity, Ruth fell upon her face, bowing down to the ground (as in Sa1 25:23; Sa2 1:2; cf. Gen 23:7), to thank him reverentially, and said to Boaz, "Why have I found favour in thine eyes, that thou regardest me, who am only a stranger?" הכּיר, to look at with sympathy or care, to receive a person kindly (cf. Rut 2:19).


  Ruth 2:11


  Boaz replied, "Everything has been told me that thou hast done to (את, prep. as in Zac 7:9; Sa2 16:17) thy mother-in-law since the death of thy husband, that thou hast left thy father and thy mother, and thy kindred, and hast come to a people that thou knewest not heretofore" (hast therefore done what God commanded Abraham to do, Gen 12:1). "The Lord recompense thy work, and let thy reward be perfect (recalling Gen 15:1) from the Lord the God of Israel, to whom thou hast come to seek refuge under His wings!" For this figurative expression, which is derived from Deu 32:11, compare Psa 91:4; Psa 36:8; Psa 57:2. In these words of Boaz we see the genuine piety of a true Israelite.


  Ruth 2:13


  Ruth replied with true humility, "May I find favour in thine eyes; for thou hast comforted me, and spoken to the heart of thy maiden (see Jdg 19:3), though I am not like one of thy maidens," i.e., though I stand in no such near relation to thee, as to have been able to earn thy favour. In this last clause she restricts the expression "thy maiden." Carpzov has rightly pointed this out: "But what am I saying when I call myself thy maiden? since I am not worthy to be compared to the least of thy maidens." The word אמצא is to be taken in an optative sense, as expressive of the wish that Boaz might continue towards her the kindness he had already expressed. To take it as a present, "I find favour" (Clericus and Bertheau), does not tally with the modesty and humility shown by Ruth in the following words.


  Ruth 2:14


  This unassuming humility on the part of Ruth made Boaz all the more favourably disposed towards her, so that at meal-time he called her to eat along with his people (לה without Mappik, as in Num 32:42; Zac 5:11; cf. Ewald, 94, b. 3). "Dip thy morsel in the vinegar." Chomez, a sour beverage composed of vinegar (wine vinegar or sour wine) mixed with oil; a very refreshing drink, which is still a favourite beverage in the East (see Rosenmller, A. and N. Morgenland, iv. p. 68, and my Bibl. Archologie, ii. p. 16). "And he reached her parched corn." The subject is Boaz, who, judging from the expression "come hither," either joined in the meal, or at any rate was present at it. קלי are roasted grains of wheat (see at Lev 2:14, and my Bibl. Arch. ii. p. 14), which are still eaten by the reapers upon the harvest field, and also handed to strangers.


  Boaz gave her an abundant supply of it, so that she was not only satisfied, but left some, and was able to take it home to her mother (Rut 2:18.)


  Ruth 2:15


  When she rose up to glean again after eating, Boaz commanded his people, saying, "She may also glean between the shaves (which was not generally allowed), and ye shall not shame her (do her any injury, Jdg 18:7); and ye shall also draw out of the bundles for her, and let them lie (the ears drawn out), that she may glean them, and shall not scold her," sc., for picking up the ears that have been drawn out. These directions of Boaz went far beyond the bounds of generosity and compassion for the poor; and show that he felt a peculiar interest in Ruth, with whose circumstances he was well acquainted, and who had won his heart by her humility, her faithful attachment to her mother-in-law, and her love to the God of Israel,—a face important to notice in connection with the further course of the history.


  Ruth 2:17


  Thus Ruth gleaned till the evening in the field; and when she knocked out the ears, she had about an ephah (about 20-25 lbs.) of barley.


  Ruth 2:18


  This she brought to her mother-in-law in the city, and "drew out (sc., from her pocket, as the Chaldee has correctly supplied) what she had left from her sufficiency," i.e., of the parched corn which Boaz had reached her (Rut 2:14).


  Ruth 2:19-20


  The mother inquired, "where hast thou gleaned to-day, and where wroughtest thou?" and praised the benefactor, who, as she conjecture from the quantity of barley collected and the food brought home, had taken notice of Ruth: "blessed be he that did take knowledge of thee!" When she heard the name of the man, Boaz, she saw that this relative of her husband had been chosen by God to be a benefactor of herself and Ruth, and exclaimed, "Blessed be he of the Lord, that he has not left off (withdrawn) his favour towards the living and the dead!" On חסדּו עזב see Gen 24:27. This verb is construed with a double accusative here; for את cannot be a preposition, as in that case מאת would be used like מעם in Gen. l.c. "The living," etc., forms a second object: as regards (with regard to) the living and the dead, in which Naomi thought of herself and Ruth, and of her husband and sons, to whom God still showed himself gracious, even after their death, through His care for their widows. In order to enlighten Ruth still further upon the matter, she added, "The man (Boaz) is our relative, and one of our redeemers." He "stands near to us," sc., by relationship. גּאלנוּ, a defective form for גּאלינוּ, which is found in several MSS and editions. On the significance of the gol, or redeemer, see at Lev 25:26, Lev 25:48-49, and the introduction to Ruth 3.


  Ruth 2:21


  Ruth proceeded to inform her of his kindness: כּי גּם, "also (know) that he said to me, Keep with my people, till the harvest is all ended." The masculine הנּערים, for which we should rather expect the feminine נערות in accordance with Rut 2:8, Rut 2:22, Rut 2:23, is quite in place as the more comprehensive gender, as a designation of the reapers generally, both male and female; and the expression לי אשׁר in this connection in the sense of my is more exact than the possessive pronoun: the people who belong to my house, as distinguished from the people of other masters.


  Ruth 2:22


  Naomi declared herself fully satisfied with this, because Ruth would be thereby secured from insults, which she might receive when gleaning in strange fields. "That they meet thee not," lit. "that they do not fall upon thee." בּ פּגע signifies to fall upon a person, to smite and ill-treat him.


  Ruth 2:23


  After this Ruth kept with the maidens of Boaz during the whole of the barley and wheat harvests gleaning ears of corn, and lived with her mother-in-law, sc., when she returned in the evening from the field. In this last remark there is a tacit allusion to the fact that a change took place for Ruth when the harvest was over.


  Ruth 3


  After the harvest Naomi advised Ruth to visit Boaz on a certain night, and ask him to marry her as redeemer (Rut 3:1-5). Ruth followed this advice, and Boaz promised to fulfil her request, provided the nearer redeemer who was still living would not perform this duty (Rut 3:6-13), and sent her away in the morning with a present of wheat, that she might not return empty to her mother-in-law (Rut 3:14-18). To understand the advice which Naomi gave to Ruth, and which Ruth carried out, and in fact to form a correct idea of the further course of the history generally, we must bear in mind the legal relations which came into consideration here. According to the theocratical rights, Jehovah was the actual owner of the land which He had given to His people for an inheritance; and the Israelites themselves had merely the usufruct of the land which they received by lot for their inheritance, so that the existing possessor could not part with the family portion or sell it at his will, but it was to remain for ever in his family. When any one therefore was obliged to sell his inheritance on account of poverty, and actually did sell it, it was the duty of the nearest relation to redeem it as gol. But if it should not be redeemed, it came back, in the next year of jubilee, to its original owner or his heirs without compensation. Consequently no actual sale took place in our sense of the word, but simply a sale of the yearly produce till the year of jubilee (see Lev 25:10, Lev 25:13-16, Lev 25:24-28). There was also an old customary right, which had received the sanction of God, with certain limitations, through the Mosaic law-namely, the custom of Levirate marriage, or the marriage of a brother-in-law, which we meet with as early as Gen 38, viz., that if an Israelite who had been married died without children, it was the duty of his brother to marry the widow, that is to say, his sister-in-law, that he might establish his brother's name in Israel, by begetting a son through his sister-in-law, who should take the name of the deceased brother, that his name might not become extinct in Israel. This son was then the legal heir of the landed property of the deceased uncle (cf. Deu 25:5.). These two institutions are not connected together in the Mosaic law; nevertheless it was a very natural thing to place the Levirate duty in connection with the right of redemption. And this had become the traditional custom. Whereas the law merely imposed the obligation of marrying the childless widow upon the brother, and even allowed him to renounce the obligation if he would take upon himself the disgrace connected with such a refusal (see Deu 25:7-10); according to Rut 4:5 of this book it had become a traditional custom to require the Levirate marriage of the redeemer of the portion of the deceased relative, not only that the landed possession might be permanently retained in the family, but also that the family itself might not be suffered to die out.



  In the case before us Elimelech had possessed a portion at Bethlehem, which Naomi had sold from poverty (Rut 4:3); and Boaz, a relation of Elimelech, was the redeemer of whom Naomi hoped that he would fulfil the duty of a redeemer—namely, that he would not only ransom the purchased field, but marry her daughter-in-law Ruth, the widow of the rightful heir of the landed possession of Elimelech, and thus through this marriage establish the name of her deceased husband or son (Elimelech or Mahlon) upon his inheritance. Led on by this hope, she advised Ruth to visit Boaz, who had shown himself so kind and well-disposed towards her, during the night, and by a species of bold artifice, which she assumed that he would not resist, to induce him as redeemer to grant to Ruth this Levirate marriage. The reason why she adopted this plan for the accomplishment of her wishes, and did not appeal to Boaz directly, or ask him to perform this duty of affection to her deceased husband, was probably that she was afraid lest she should fail to attain her end in this way, partly because the duty of a Levirate marriage was not legally binding upon the redeemer, and partly because Boaz was not so closely related to her husband that she could justly require this of him, whilst there was actually a nearer redeemer than he (Rut 3:12). According to our customs, indeed, this act of Naomi and Ruth appears a very objectionable one from a moral point of view, but it was not so when judged by the customs of the people of Israel at that time. Boaz, who was an honourable man, and, according to Rut 3:10, no doubt somewhat advanced in years, praised Ruth for having taken refuge with him, and promised to fulfil her wishes when he had satisfied himself that the nearer redeemer would renounce his right and duty (Rut 3:10-11). As he acknowledge by this very declaration, that under certain circumstances it would be his duty as redeemer to marry Ruth, he took no offence at the manner in which she had approached him and proposed to become his wife. On the contrary, he regarded it as a proof of feminine virtue and modesty, that she had not gone after young men, but offered herself as a wife to an old man like him. This conduct on the part of Boaz is a sufficient proof that women might have confidence in him that he would do nothing unseemly. And he justified such confidence. "The modest man," as Bertheau observes, "even in the middle of the night did not hesitate for a moment what it was his duty to do with regard to the young maiden (or rather woman) towards whom he felt already so strongly attached; he made his own personal inclinations subordinate to the traditional custom, and only when this permitted him to marry Ruth was he ready to do so. And not knowing whether she might not have to become the wife of the nearer gol, he was careful for her and her reputation, in order that he might hand her over unblemished to the man who had the undoubted right to claim her as his wife."


  Ruth 3:1-2


  As Naomi conjectured, from the favour which Boaz had shown to Ruth, that he might not be disinclined to marry her as gol, she said to her daughter-in-law, "My daughter, I must seek rest for thee, that it may be well with thee." In the question אבקּשׁ הלא, the word הלא is here, as usual, an expression of general admission or of undoubted certainty, in the sense of "Is it not true, I seek for thee? it is my duty to seek for thee." מנוח = מנוּחה (Rut 1:9) signifies the condition of a peaceful life, a peaceful and well-secured condition, "a secure life under the guardian care of a husband" (Rosenmller). "And now is not Boaz our relation, with whose maidens thou wast? Behold, he is winnowing the barley floor (barley on the threshing-floor) to-night," i.e., till late in the night, to avail himself of the cool wind, which rises towards evening (Gen 3:8), for the purpose of cleansing the corn. The threshing-floors of the Israelites were, and are still in Palestine, made under the open heaven, and were nothing more than level places in the field stamped quite hard.


  Ruth 3:3-4


  "Wash and anoint thyself (סכתּ, from סוּך = נסך), and put on thy clothes (thy best clothes), and go down (from Bethlehem, which stood upon the ridge of a hill) to the threshing-floor; let not thyself be noticed by the man (Boaz) till he has finished eating and drinking. And when he lies down, mark the place where he will sleep, and go (when he has fallen asleep) and uncover the place of his feet, and lay thyself down; and he will tell thee what thou shalt do."


  Ruth 3:5


  Ruth promised to do this. The אלי, which the Masorites have added to the text as Keri non scriptum, is quite unnecessary. From the account which follows of the carrying out of the advice given to her, we learn that Naomi had instructed Ruth to ask Boaz to marry her as her redeemer (cf. Rut 3:9).


  Ruth 3:6


  Ruth went accordingly to the threshing-floor and did as her mother-in-law had commanded; i.e., she noticed where Boaz went to lie down to sleep, and then, when he had eaten and drunken, and lay down cheerfully, at the end of the heap of sheaves or corn, and, as we may supply from the context, had fallen asleep, came to him quietly, uncovered the place of his feet, i.e., lifted up the covering over his feet, and lay down.


  Ruth 3:8


  About midnight the man was startled, namely, because on awaking he observed that there was some one lying at his feet; and he "bent himself" forward, or on one side, to feel who was lying there, "and behold a woman was lying at his feet." מרגּלתיו is accus. loci.


  Ruth 3:9


  In answer to his inquiry, "Who art thou?" she said, "I am Ruth, thine handmaid; spread thy wing over thine handmaid, for thou art a redeemer." כּנפך is a dual according to the Masoretic pointing, as we cannot look upon it as a pausal form on account of the position of the word, but it is most probably to be regarded as a singular; and the figurative expression is not taken from birds, which spread their wings over their young, i.e., to protect them, but refers, according to Deu 23:1; Deu 27:20, and Eze 16:8, to the wing, i.e., the corner of the counterpane, referring to the fact that a man spreads this over his wife as well as himself. Thus Ruth entreated Boaz to marry her because he was a redeemer. On this reason for the request, see the remarks in the introduction to the chapter.


  Ruth 3:10


  Boaz praised her conduct: "Blessed be thou of the Lord, my daughter (see Rut 2:20); thou hast made thy later love better than the earlier, that thou hast not gone after young men, whether poor or rich. " Ruth's earlier or first love was the love she had shown to her deceased husband and her mother-in-law (comp. Rut 2:11, where Boaz praises this love); the later love she had shown in the fact, that as a young widow she had not sought to win the affections of young men, as young women generally do, that she might have a youthful husband, but had turned trustfully to the older man, that he might find a successor to her deceased husband, through a marriage with him, in accordance with family custom (vid., Rut 4:10). "And now," added Boaz (Rut 3:11), "my daughter, fear not; for all that thou sayest I will do to thee: for the whole gate of my people (i.e., all my city, the whole population of Bethlehem, who go in and out at the gate: see Gen 34:24; Deu 17:2) knoweth that thou art a virtuous woman." Consequently Boaz saw nothing wrong in the fact that Ruth had come to him, but regarded her request that he would marry her as redeemer as perfectly natural and right, and was ready to carry out her wish as soon as the circumstances would legally allow it. He promised her this (vv. 12, 13), saying, "And now truly I am a redeemer; but there is a nearer redeemer than I. Stay here this night (or as it reads at the end of v. 13, 'lie till the morning'), and in the morning, if he will redeem thee, well, let him redeem; but if it does not please him to redeem thee, I will redeem thee, as truly as Jehovah liveth." אם כּי (Kethibh, v. 12), after a strong assurance, as after the formula used in an oath, "God do so to me," etc., Sa2 3:35; Sa2 15:21 (Kethibh), and Kg2 5:20, is to be explained from the use of this particle in the sense of nisi, except that, = only: "only I am redeemer," equivalent to, assuredly I am redeemer (cf. Ewald, 356, b.). Consequently there is no reason whatever for removing the אם from the text, as the Masorites have done (in the Keri).


  Ruth was to lie till morning, because she could not easily return to the city in the dark at midnight; but, as is shown in Rut 3:14, she did not stay till actual daybreak, but "before one could know another, she rose up, and he said (i.e., as Boaz had said), It must not be known that the woman came to the threshing-floor." For this would have injured the reputation not only of Ruth, but also of Boaz himself.


  Ruth 3:15


  He then said, "Bring the cloak that thou hast on, and lay hold of it" (to hold it open), and measured for her six measures of barley into it as a present, that she might not to back empty to her mother-in-law (Rut 3:17). מטפּחת, here and Isa 3:22, is a broad upper garment, pallium, possibly only a large shawl. "As the cloaks worn by the ancients were so full, that one part was thrown upon the shoulder, and another gathered up under the arm, Ruth, by holding a certain part, could receive into her bosom the corn which Boaz gave her" (Schrder, De vestit. mul. p. 264). Six (measures of) barley: the measure is not given. According to the Targum and the Rabbins, it was six seahs = two ephahs. This is certainly incorrect; for Ruth would not have been able to carry that quantity of barley home. When Boaz had given her the barley he measured out, and had sent here away, he also went into the city. This is the correct rendering, as given by the Chaldee, to the words העיר ויּבא; though Jerome referred the words to Ruth, but certainly without any reason, as יבא cannot stand for תּבא. This reading is no doubt found in some of the MSS, but it merely owes its origin to a mistaken interpretation of the words.


  Ruth 3:16


  When Ruth returned home, her mother-in-law asked her, "Who art thou?" i.e., as what person, in what circumstances dost thou come? The real meaning is, What hast thou accomplished? Whereupon she related all that the man had done (cf. Rut 3:10-14), and that he had given her six measures of barley for her mother. The Masorites have supplied אלי after אמר, as at Rut 3:5, but without any necessity. The mother-in-law drew from this the hope that Boaz would now certainly carry out the matter to the desired end. "Sit still," i.e., remain quietly at home (see Gen 38:11), "till thou hearest how the affair turn out," namely, whether the nearer redeemer mentioned by Boaz, or Boaz himself, would grant her the Levirate marriage. The expression "fall," in this sense, is founded upon the idea of the falling of the lot to the ground; it is different in Ezr 7:20. "For the man will not rest unless he has carried the affair to an end this day." כּי־אם, except that, as in Lev 22:6, etc. (see Ewald, 356, b).


  Ruth 4


  To redeem the promise he had given to Ruth, Boaz went the next morning to the gate of the city, and calling to the nearer redeemer as he passed by, asked him, before the elders of the city, to redeem the piece of land which belonged to Elimelech and had been sold by Naomi; and if he did this, at the same time to marry Ruth, to establish the name of the deceased upon his inheritance (Rut 4:1-5). But as he renounced the right of redemption on account of the condition attached to the redemption of the field, Boaz undertook the redemption before the assembled people, together with the obligation to marry Ruth (Rut 4:6-12). The marriage was blessed with a son, who became the father of Jesse, the father of David (Rut 4:13-17). The book closes with a genealogical proof of the descent of David from Perez (Rut 4:18-22).



  Ruth 4:1


  "Boaz had gone up to the gate, and had sat down there." This circumstantial clause introduces the account of the further development of the affair. The gate, i.e., the open space before the city gate, was the forum of the city, the place where the public affairs of the city were discussed. The expression "went up" is not to be understood as signifying that Boaz went up from the threshing-floor where he had slept tot the city, which was situated upon higher ground, for, according to Rut 3:15, he had already gone to the city before he went up to the gate; but it is to be explained as referring to the place of justice as an ideal eminence to which a man went up (vid., Deu 17:8). The redeemer, of whom Boaz had spoken—that is to say, the nearer relation of Elimelech—then went past, and Boaz requested him to come near and sit down. סוּר as in Gen 19:2, etc.: "Sit down here, such a one." אלמני פּלני, any one, a certain person, whose name is either unknown or not thought worth mentioning (cf. Sa1 21:3; Kg2 6:8). Boaz would certainly call him by his name; but the historian had either not heard the name, or did not think it necessary to give it.


  Ruth 4:2-5


  Boaz then called ten of the elders of the city as witnesses of the business to be taken in hand, and said to the redeemer in their presence, "The piece of field which belonged to our brother (i.e., our relative) Elimelech (as an hereditary family possession), Naomi has sold, and I have thought (lit. 'I said,' sc., to myself; cf. Gen 17:17; Gen 27:41), I will open thine ear (i.e., make it known, disclose it): get it before those who sit here, and (indeed) before the elders of my people." As the field had been sold to another, getting it (קנה) could only be accomplished by virtue of the right of redemption. Boaz therefore proceeded to say, "If thou wilt redeem, redeem; but if thou wilt not redeem, tell me, that I may know it: for there is not beside thee (any one more nearly entitled) to redeem, and I am (the next) after thee." היּשׁבים is rendered by many, those dwelling, and supposed to refer to the inhabitants of Bethlehem. But we could hardly think of the inhabitants generally as present, as the word "before" would require, even if, according to Rut 4:9, there were a number of persons present besides the elders. Moreover they would not have been mentioned first, but, like "all the people" in Rut 4:9, would have been placed after the elders as the principal witnesses. On these grounds, the word must be taken in the sense of sitting, and, like the verb in Rut 4:2, be understood as referring to the elders present; and the words "before the elders of my people" must be regarded as explanatory. The expression יגאל (third pers.) is striking, as we should expect the second person, which is not only found in the Septuagint, but also in several codices, and is apparently required by the context. It is true that the third person may be defended, as it has been by Seb. Schmidt and others, on the assumption that Boaz turned towards the elders and uttered the words as addressed to them, and therefore spoke of the redeemer as a third person: "But if he, the redeemer there, will not redeem." But as the direct appeal to the redeemer himself is resumed immediately afterwards, the supposition, to our mind at least, is a very harsh one. The person addressed said, "I will redeem." Boaz then gave him this further explanation (Rut 4:5): "On the day that thou buyest the field of the hand of Naomi, thou buyest it of the hand of Ruth the Moabitess, of the wife of the deceased (Mahlon, the rightful heir of the field), to set up (that thou mayest set up) the name of the deceased upon his inheritance." From the meaning and context, the form קניתי must be the second pers. masc.; the yod at the end no doubt crept in through an error of the pen, or else from a ו, so that the word is either to be read קנית (according to the Keri) or קניתו, "thou buyest it." So far as the fact itself was concerned, the field, which Naomi had sold from want, was the hereditary property of her deceased husband, and ought therefore to descend to her sons according to the standing rule of right; and in this respect, therefore, it was Ruth's property quite as much as Naomi's. From the negotiation between Boaz and the nearer redeemer, it is very evident that Naomi had sold the field which was the hereditary property of her husband, and was lawfully entitled to sell it. But as landed property did not descend to wives according to the Israelitish law, but only to children, and when there were no children, to the nearest relatives of the husband (Num 27:8-11), when Elimelech died his field properly descended to his sons; and when they died without children, it ought to have passed to his nearest relations. Hence the question arises, what right had Naomi to sell her husband's field as her own property? The Rabbins suppose that the field had been presented to Naomi and Ruth by their husbands (vid., Selden, de success. in bona def. c. 15). But Elimelech could not lawfully give his hereditary property to his wife, as he left sons behind him when he died, and they were the lawful heirs; and Mahlon also had no more right than his father to make such a gift. There is still less foundation for the opinion that Naomi was an heiress, since even if this were the case, it would be altogether inapplicable to the present affair, where the property in question was not a field which Naomi had inherited form her father, but the field of Elimelech and his sons. The true explanation is no doubt the following: The law relating to the inheritance of the landed property of Israelites who died childless did not determine the time when such a possession should pass to the relatives of the deceased, whether immediately after the death of the owner, or not till after the death of the widow who was left behind (vid., Num 27:9.). No doubt the latter was the rule established by custom, so that the widow remained in possession of the property as long as she lived; and for that length of time she had the right to sell the property in case of need, since the sale of a field was not an actual sale of the field itself, but simply of the yearly produce until the year of jubilee. Consequently the field of the deceased Elimelech would, strictly speaking, have belonged to his sons, and after their death to Mahlon's widow, since Chilion's widow had remained behind in her own country Moab. But as Elimelech had not only emigrated with his wife and children and died abroad, but his sons had also been with him in the foreign land, and had married and died there, the landed property of their father had not descended to them, but had remained the property of Naomi, Elimelech's widow, in which Ruth, as the widow of the deceased Mahlon, also had a share. Now, in case a widow sold the field of her deceased husband for the time that it was in her possession, on account of poverty, and a relation of her husband redeemed it, it was evidently his duty not only to care for the maintenance of the impoverished widow, but if she were still young, to marry her, and to let the first son born of such a marriage enter into the family of the deceased husband of his wife, so as to inherit the redeemed property, and perpetuate the name and possession of the deceased in Israel. Upon this right, which was founded upon traditional custom, Boaz based this condition, which he set before the nearer redeemer, that if he redeemed the field of Naomi he must also take Ruth, with the obligation to marry her, and through this marriage to set up the name of the deceased upon his inheritance.


  Ruth 4:6


  The redeemer admitted the justice of this demand, from which we may see that the thing passed as an existing right in the nation. But as he was not disposed to marry Ruth, he gave up the redemption of the field.


  Ruth 4:6-13


  "I cannot redeem it for myself, lest I mar mine own inheritance." The redemption would cost money, since the yearly produce of the field would have to be paid for up to the year of jubilee. Now, if he acquired the field by redemption as his own permanent property, he would have increased by so much his own possessions in land. But if he should marry Ruth, the field so redeemed would belong to the son whom he would beget through her, and he would therefore have parted with the money that he had paid for the redemption merely for the son of Ruth, so that he would have withdrawn a certain amount of capital from his own possession, and to that extent have detracted from its worth. "Redeem thou for thyself my redemption," i.e., the field which I have the first right to redeem.


  Ruth 4:7-8


  This declaration he confirmed by what was a usual custom at that time in renouncing a right. This early custom is described in Rut 4:7, and there its application to the case before us is mentioned afterwards. "Now this was (took place) formerly in Israel in redeeming and exchanging, to confirm every transaction: A man took off his shoe and gave it to another, and this was a testimony in Israel." From the expression "formerly," and also from the description given of the custom in question, it follows that it had gone out of use at the time when our book was composed. The custom itself, which existed among the Indians and the ancient Germans, arose from the fact that fixed property was taken possession of by treading upon the soil, and hence taking off the shoe and handing it to another was a symbol of the transfer of a possession or right of ownership (see the remarks on Deu 25:9 and my Bibl. Archol. ii. p. 66). The Piel קיּם is rarely met with in Hebrew; in the present instance it was probably taken from the old legal phraseology. The only other places in which it occurs are Eze 13:6; Psa 119:28, Psa 119:106, and the book of Esther, where it is used more frequently as a Chaldaism.


  Ruth 4:9-10


  After the nearest redeemer had thus renounced the right of redemption with all legal formality, Boaz said to the elders and all the (rest of the) people, "Ye are witnesses this day, that I have acquired this day all that belonged to Elimelech, and to Mahlon and Chilion (i.e., the field of Elimelech, which was the rightful inheritance of his sons Mahlon and Chilion), at the hand of Naomi; and also Ruth the Moabitess, the wife of Mahlon, I have acquired as my wife, to raise up the name of the deceased upon his inheritance, that the name of the deceased may not be cut off among his brethren and from the gate of his people" (i.e., from his native town Bethlehem; cf. Rut 3:11). On the fact itself, see the introduction to Ruth 3; also the remarks on the Levirate marriages at Deu 25:5.


  Ruth 4:11


  The people and the elders said, "We are witnesses," and desired for Boaz the blessing of the Lord upon this marriage. For Boaz had acted as unselfishly as he had acted honourably in upholding a laudable family custom in Israel. The blessing desired is the greatest blessing of marriage: "The Lord make the woman that shall come into thine house (the participle בּאה refers to what is immediately about to happen) like Rachel and like Leah, which two did build the house of Israel ("build" as in Gen 16:2; Gen 30:3); and do thou get power in Ephratah, and make to thyself a name in Bethlehem." חיל עשׂה does not mean "get property or wealth," as in Deu 8:17, but get power, as in Ps. 60:14 (cf. Pro 31:29), sc., by begetting and training worthy sons and daughters. "Make thee a name," literally "call out a name." The meaning of this phrase, which is only used here in this peculiar manner, must be the following: "Make to thyself a well-established name through thy marriage with Ruth, by a host of worthy sons who shall make thy name renowned."


  Ruth 4:12


  "May thy house become like the house of Perez, whom Tamar bore to Judah" (Gen 38). It was from Perez that the ancestors of Boaz, enumerated in Rut 4:18. and Ch1 2:5., were descended. As from Perez, so also from the seed which Jehovah would give to Boaz through Ruth, there should grow up a numerous posterity.


  Ruth 4:13


  This blessing began very speedily to be fulfilled. When Boaz had married Ruth, Jehovah gave her conception, and she bare a son.


  Ruth 4:14


  At his birth the women said to Naomi, "Blessed be the Lord, who hath not let a redeemer be wanting to thee to-day." This redeemer was not Boaz, but the son just born. They called him a redeemer of Naomi, not because he would one day redeem the whole of Naomi's possessions (Carpzov, Rosenmller, etc.), but because as the son of Ruth he was also the son of Naomi (Rut 4:17), and as such would take away the reproach of childlessness from her, would comfort her, and tend her in her old age, and thereby become her true gol, i.e., her deliverer (Bertheau). "And let his name be named in Israel," i.e., let the boy acquire a celebrated name, one often mentioned in Israel.


  Ruth 4:15


  "And may the boy come to thee a refresher of the soul, and a nourisher of thine old age; for thy daughter-in-law, who loveth thee (who hath left her family, her home, and her gods, out of love to thee), hath born him; she is better to thee than seven sons." Seven, as the number of the works of God, is used to denote a large number of sons of a mother whom God has richly blessed with children (vid., Sa1 2:5). A mother of so many sons was to be congratulated, inasmuch as she not only possessed in these sons a powerful support to her old age, but had the prospect of the permanent continuance of her family. Naomi, however, had a still more valuable treasure in her mother-in-law, inasmuch as through her the loss of her own sons had been supplied in her old age, and the prospect was now presented to her of becoming in her childless old age the tribe-mother of a numerous and flourishing family.


  Ruth 4:16


  Naomi therefore adopted this grandson as her own child; she took the boy into her bosom, and became his nurse.


  Ruth 4:17


  And the neighbours said, "A son is born to Naomi," and gave him the name of Obed. This name was given to the boy (the context suggests this) evidently with reference to what he was to become to his grandmother. Obed, therefore, does not mean "servant of Jehovah" (Targum), but "the serving one," as one who lived entirely for his grandmother, and would take care of her, and rejoice her heat (O. v. Gerlach, after Josephus, Ant. v. 9, 4). The last words of Rut 4:17, "he is the father of Jesse, the father of David," show the object which the author kept in view in writing down these events, or composing the book itself. This conjecture is raised into a certainty by the genealogy which follows, and with which the book closes.


  Ruth 4:18


  "These are the generations of Perez," i.e., the families descended from Perez in their genealogical order (toledoth: see at Gen 2:4). The genealogy only goes back as far as Perez, because he was the founder of the family of Judah which was named after him (Num 26:20), and to which Elimelech and Boaz belonged. Perez, a son of Judah by Tamar (Gen 38:29), begat Hezrom, who is mentioned in Gen 46:12 among the sons of Judah who emigrated with Jacob into Egypt, although (as we have shown in our comm. on the passage) he was really born in Egypt. Of this son Ram (called Aram in the Sept. Cod. Al., and from that in Mat 1:3) nothing further is known, as he is only mentioned again in Ch1 2:9. His son Amminidab was the father-in-law of Aaron, who had married his daughter (Exo 6:23), and the father of Nahesson (Nahshon), the tribe-prince of the house of Judah in the time of Moses (Num 1:7; Num 2:3; Num 7:12). According to this there are only four or five generations to the 430 years spent by the Israelites in Egypt, if we include both Perez and Nahesson; evidently not enough for so long a time, so that some of the intermediate links must have been left out even here. But the omission of unimportant members becomes still more apparent in the statement which follows, viz., that Nahshon begat Salmah, and Salmah Boaz, in which only two generations are given for a space of more than 250 years, which intervened between the death of Moses and the time of Gideon. Salmah (שׂלמה or שׂלמא, Ch1 2:11) is called Salmon in Rut 4:21; a double form of the name, which is to be explained form the fact that Salmah grew out of Salmon through the elision of the n, and that the terminations an and on are used promiscuously, as we may see from the form שׁריה in Job 41:18 when compared with שׁרין in Kg1 22:34, and שׁריון in Sa1 17:5, Sa1 17:38 (see Ewald, 163-4). According to the genealogy of Christ in Mat 1:5, Salmon married Rahab; consequently he was a son, or at any rate a grandson, of Nahshon, and therefore all the members between Salmon and Boaz have been passed over. Again, the generations from Boaz to David (Rut 4:21, Rut 4:22) may possibly be complete, although in all probability one generation has been passed over even here between Obed and Jesse. It is also worthy of notice that the whole chain from Perez to David consists of ten links, five of which (from Perez to Nahshon) belong to the 430 years of the sojourn in Egypt, and five (from Salmon to David) to the 476 years between the exodus from Egypt and the death of David. This symmetrical division is apparently as intentional as the limitation of the whole genealogy to ten members, for the purpose of stamping upon it through the number ten as the seal of completeness the character of a perfect, concluded, and symmetrical whole.


  The genealogy closes with David, an evident proof that the book was intended to give a family picture form the life of the pious ancestors of this great and godly king of Israel. But for us the history which points to David acquires a still higher signification, from the fact that all the members of the genealogy of David whose names occur here are also found in the genealogy of Jesus Christ. "The passage is given by Matthew word for word in the genealogy of Christ, that we may see that this history looks not so much to David as to Jesus Christ, who was proclaimed by all as the Saviour and Redeemer of the human race, and that we may learn with what wonderful compassion the Lord raises up the lowly and despised to the greatest glory and majesty" (Brentius).


  1 Samuel


  Introduction to the Books of Samuel



  The books of Samuel originally formed one undivided work, and in the Hebrew MSS they do so still. The division into two books originated with the Alexandrian translators (lxx), and was not only adopted in the Vulgate and other versions, but in the sixteenth century it was introduced by Daniel Bomberg into our editions of the Hebrew Bible itself. In the Septuagint and Vulgate, these books are reckoned as belonging to the books of the Kings, and have the heading, Βασιλειῶν πρώτη, δευτέρα (Regum, i. et ii.). In the Septuagint they are called "books of the kingdoms," evidently with reference to the fact that each of these works contains an account of the history of a double kingdom, viz.: the books of Samuel, the history of the kingdoms of Saul and David; and the books of Kings, that of the kingdoms of Judah and Israel. This title does not appear unsuitable, so far as the books before us really contain an account of the rise of the monarchy in Israel. Nevertheless, we cannot regard it as the original title, or even as a more appropriate heading than the one given in the Hebrew canon, viz., "the book of Samuel," since this title not only originated in the fact that the first half (i.e., our first book) contains an account of the acts of the prophet Samuel, but was also intended to indicate that the spirit of Samuel formed the soul of the true kingdom in Israel, or that the earthly throne of the Israelitish kingdom of God derived its strength and perpetuity from the Spirit of the Lord which lived in the prophet. The division into two books answers to the contents, since the death of Saul, with which the first book closes, formed a turning-point in the development of the kingdom.


  The Books of Samuel contain the history of the kingdom of God in Israel, from the termination of the age of the judges to the close of the reign of king David, and embrace a period of about 125 years, viz., from about 1140 to 1015 b.c. The first book treats of the judgeship of the prophet Samuel and the reign of king Saul, and is divided into three sections, answering to the three epochs formed by the judicial office of Samuel (1 Samuel 1-7), the reign of Saul from his election till his rejection (1 Samuel 8-15), and the decline of his kingdom during his conflict with David, whom the Lord had chosen to be the leader of His people in the place of Saul (1 Samuel 16-31). The renewal of the kingdom of God, which was now thoroughly disorganized both within and without, commenced with Samuel. When the pious Hannah asked for a son from the Lord, and Samuel was given to her, the sanctuary of God at Shiloh was thoroughly desecrated under the decrepit high priest Eli by the base conduct of his worthless sons, and the nation of Israel was given up to the power of the Philistines. If Israel, therefore, was to be delivered from the bondage of the heathen it was necessary that it should be first of all redeemed from the bondage of sin and idolatry, that its false confidence in the visible pledges of the gracious presence of God should be shaken by heavy judgments, and the way prepared for its conversion to the Lord its God by deep humiliation. At the very same time, therefore, at which Samuel was called to be the prophet of God, the judgment of God was announced upon the degraded priesthood and the desecrated sanctuary. The first section of our book, which describes the history of the renewal of the theocracy by Samuel, does not commence with the call of Samuel as prophet, but with an account on the one hand of the character of the national religion in the time of Eli, and on the other hand of the piety of the parents of Samuel, especially of his mother, and with an announcement of the judgment that was to fall upon Eli's house (1 Samuel 1-2). Then follow first of all the call of Samuel as prophet (1 Samuel 3), and the fulfilment of the judgment upon the house of Eli and the house of God (1 Samuel 4); secondly, the manifestation of the omnipotence of God upon the enemies of His people, by the chastisement of the Philistines for carrying off the ark of the covenant, and the victory which the Israelites gained over their oppressors through Samuel's prayer (1 Samuel 5-7:14); and lastly, a summary of the judicial life of Samuel (1 Sam 7:15-17). The second section contains, first, the negotiations of the people with Samuel concerning the appointment of a king, the anointing of Saul by the prophet, and his election as king, together with the establishment of his kingdom (1 Samuel 8-12); and secondly, a brief survey of the history of his reign, in connection with which the only events that are at all fully described are his first successful conflicts with the Philistines, and the war against the Amalekites which occasioned his ultimate rejection (1 Samuel 13-15). In the third section (1 Samuel 16-31) there is a much more elaborate account of the history of Saul from his rejection till his death, since it not only describes the anointing of David and his victory over Goliath, but contains a circumstantial account of his attitude towards Saul, and the manifold complications arising from his long-continued persecution on the part of Saul, for the purpose of setting forth the gradual accomplishment of the counsels of God, both in the rejection of Saul and the election of David as king of Israel, to warn the ungodly against hardness of heart, and to strengthen the godly in their trust in the Lord, who guides His servants through tribulation and suffering to glory and honour. The second book contains the history of the reign of David, arranged in four sections: (1) his reign over Judah in Hebron, and his conflict with Ishbosheth the son of Saul, whom Abner had set up as king over the other tribes of Israel (1 Samuel 1-4): (2) the anointing of David as king over all Israel, and the firm establishment of his kingdom through the conquest of the citadel of Zion, and the elevation of Jerusalem into the capital of the kingdom; the removal of the ark of the covenant to Jerusalem; the determination to build a temple to the Lord; the promise given him by the Lord of the everlasting duration of his dominion; and lastly, the subjugation of all the enemies of Israel (1 Samuel 5-8:14), to which there is appended a list of the principal officers of state (1 Sam 8:15-18), and an account of the favour shown to the house of Saul in the person of Mephibosheth (1 Samuel 9): (3) the disturbance of his reign through his adultery with Bathsheba during the Ammonitish and Syrian war, and the judgments which came upon his house in consequence of this sin through the wickedness of his sons, viz., the incest of Amnon and rebellion of Absalom, and the insurrection of Sheba (1 Samuel 10-20): (4) the close of his reign, his song of thanksgiving for deliverance out of the hand of all his foes (1 Samuel 22), and his last prophetic words concerning the just ruler in the fear of God (1 Sam 23:1-7). The way is prepared for these, however, by an account of the expiation of Saul's massacre of the Gibeonites, and of various heroic acts performed by his generals during the wars with the Philistines (1 Sam 21:1-15); whilst a list of his several heroes is afterwards appended in 1 Samuel 23:8-29, together with an account of the numbering of the people and consequent pestilence (1 Samuel 24), which is placed at the close of the work, simply because the punishment of this sin of David furnished the occasion for the erection of an altar of burnt-offering upon the site of the future temple. His death is not mentioned here, because he transferred the kingdom to his son Solomon before he died; and the account of this transfer forms the introduction to the history of Solomon in the first book of Kings, so that the close of David's life was most appropriately recorded there.


  So far as the character of the historical writing in the books of Samuel is concerned, there is something striking in the contrast which presents itself between the fulness with which the writer has described many events of apparently trifling importance, in connection with the lives of persons through whom the Lord secured the deliverance of His people and kingdom from their foes, and the summary brevity with which he disposes of the greatest enterprises of Saul and David, and the fierce and for the most part tedious wars with the surrounding nations; so that, as Thenius says, "particular portions of the work differ in the most striking manner from all the rest, the one part being very brief, and written almost in the form of a chronicle, the other elaborate, and in one part composed with really biographical fulness." This peculiarity is not to be accounted for from the nature of the sources which the author had at his command; for even if we cannot define with precision the nature and extent of these sources, yet when we compare the accounts contained in these books of the wars between David and the Ammonites and Syrians with those in the books of Chronicles (2 Samuel 8 and 10 with 1 Chron 18-19), we see clearly that the sources from which those accounts were derived embraced more than our books have given, since there are several places in which the chronicler gives fuller details of historical facts, the truth of which is universally allowed. The preparations for the building of the temple and the organization of the army, as well as the arrangement of the official duties of the Levites which David undertook, according to 1 Chron 22-28, in the closing years of his life, cannot possibly have been unknown to the author of our books. Moreover, there are frequent allusions in the books before us to events which are assumed as known, though there is no record of them in the writings which have been handed down to us, such as the removal of the tabernacle from Shiloh, where it stood in the time of Eli (1 Sam 1:3, 1 Sam 1:9, etc.), to Nob, where David received the shewbread from the priests on his flight from Saul (1 Sam 21:1.); the massacre of the Gibeonites by Saul, which had to be expiated under David (2 Samuel 21); the banishment of the necromancers out of the land in the time of Saul (1 Sam 28:3); and the flight of the Beerothites to Gittaim (2 Sam 4:3). From this also we must conclude, that the author of our books knew more than he thought it necessary to mention in his work. But we certainly cannot infer from these peculiarities, as has often been done, that our books are to be regarded as a compilation. Such an inference as this simply arises from an utter disregard of the plan and object, which run through both books and regulate the selection and arrangement of the materials they contain. That the work has been composed upon a definite plan, is evident from the grouping of the historical facts, in favour of which the chronological order generally observed in both the books has now and then been sacrificed. Thus, in the history of Saul and the account of his wars (1 Sam 14:47-48), the fact is also mentioned, that he smote the Amalekites; whereas the war itself, in which he smote them, is first described in detail in 1 Samuel 15, because it was in that war that he forfeited his kingdom through his transgression of the divine command, and brought about his own rejection on the part of God. The sacrifice of the chronological order to the material grouping of kindred events, is still more evident in the history of David. In 2 Samuel 8 all his wars with foreign nations are collected together, and even the wars with the Syrians and Ammonites are included, together with an account of the booty taken in these wars; and then after this, viz., in 1 Samuel 10-12, the war with the Ammonites and Syrians is more fully described, including the circumstances which occasioned it, the course which it took, and David's adultery which occurred during this war. Moreover, the history of Saul, as well as that of David, is divided into two self-contained periods, answering indeed to the historical course of the reigns of these two kings, but yet so distinctly marked off by the historian, that not only is the turning-point distinctly given in both instances, viz., the rejection of Saul and the grievous fall of David, but each of these periods is rounded off with a comprehensive account of the wars, the family, and the state officials of the two kings (1 Sam 14:47-52, and 2 Samuel 8). So likewise in the history of Samuel, after the victory which the Israelites obtained over the Philistines through his prayer, everything that had to be related concerning his life as judge is grouped together in 1 Sam 7:15-17, before the introduction of the monarchy is described; although Samuel himself lived till nearly the close of the reign of Saul, and not only instituted Saul as king, but afterwards announced his rejection, and anointed David as his successor. These comprehensive accounts are anything but proofs of compilations from sources of different kinds, which ignorance of the peculiarities of the Semitic style of writing history has led some to regard them as being; they simply serve to round off the different periods into which the history has been divided, and form resting-places for the historical review, which neither destroy the material connection of the several groups, nor throw any doubt upon the unity of the authorship of the books themselves. And even where separate incidents appear to be grouped together, without external connection or any regard to chronological order, on a closer inspection it is easy to discover the relation in which they stand to the leading purpose of the whole book, and the reason why they occupy this position and no other (see the introductory remarks to 2 Sam 9:1-13; 21:1-24:25).


  If we look more closely, however, at the contents of these books, in order to determine their character more precisely, we find at the very outset, in Hannah's song of praise, a prophetic glance at the anointed of the Lord (1 Sam 2:10), which foretells the establishment of the monarchy what was afterwards accomplished under Saul and David. And with this there is associated the rise of the new name, Jehovah Sabaoth, which is never met with in the Pentateuch or in the books of Joshua and Judges; whereas it occurs in the books before us from the commencement (1 Sam 1:3, 1 Sam 1:11, etc.) to the close. (For further remarks on the origin and signification of this divine name, see at 1 Sam 1:3.) When Israel received a visible representative of its invisible God-king in the person of an earthly monarch; Jehovah, the God of Israel, became the God of the heavenly hosts. Through the establishment of the monarchy, the people of Jehovah's possession became a "world-power;" the kingdom of God was elevated into a kingdom of the world, as distinguished from the other ungodly kingdoms of the world, which it was eventually to overcome in the power of its God. In this conflict Jehovah manifested himself as the Lord of hosts, to whom all the nations and kingdoms of this world were to become subject. Even in the times of Saul and David, the heathen nations were to experience a foretaste of this subjection. When Saul had ascended the throne of Israel, he fought against all his enemies round about, and extended his power in every direction in which he turned (1 Sam 14:47-48). But David made all the nations who bordered upon the kingdom of God tributary to the people of the Lord, as the Lord gave him victory wherever he went (1 Sam 2:8, 1 Sam 2:14-15); so that his son Solomon reigned over all the kingdoms, from the stream (the Euphrates) to the boundary of Egypt, and they all brought him presents, and were subject to him (1 Kgs 5:1). But the Israelitish monarchy could never thus acquire the power to secure for the kingdom of God a victory over all its foes, except as the king himself was diligent in his endeavours to be at all times simply the instrument of the God-king, and exercise his authority solely in the name and according to the will of Jehovah. And as the natural selfishness and pride of man easily made this concentration of the supreme earthly power in a single person merely an occasion for self-aggrandisement, and therefore the Israelitish kings were exposed to the temptation to use the plenary authority entrusted to them even in opposition to the will of God; the Lord raised up for Himself organs of His own Spirit, in the persons of the prophets, to stand by the side of the kings, and make known to them the will and counsel of God. The introduction of the monarchy was therefore preceded by the development of the prophetic office into a spiritual power in Israel, in which the kingdom was to receive not only a firm support to its own authority, but a strong bulwark against royal caprice and tyranny. Samuel was called by the Lord to be His prophet, to convert the nation that was sunk in idolatry to the Lord its God, and to revive the religious life by the establishment of associations of prophets, since the priests had failed to resist the growing apostasy of the nation, and had become unfaithful to their calling to instruct and establish the congregation in the knowledge and fear of the Lord. Even before the call of Samuel as a prophet, there was foretold to the high priest Eli by a man of God, not only the judgment that would fall upon the degenerate priesthood, but the appointment of a faithful priest, for whom the Lord would build a permanent house, that he might ever walk before His anointed (1 Sam 2:26-36). And the first revelation which Samuel received from God had reference to the fulfilment of all that the Lord had spoken against the house of Eli (1 Sam 3:11.). The announcement of a faithful priest, who would walk before the anointed of the Lord, also contained a prediction of the establishment of the monarchy, which foreshadowed its worth and great significance in relation to the further development of the kingdom of God. And whilst these predictions of the anointed of the Lord, before and in connection with the call of Samuel, show the deep spiritual connection which existed between the prophetic order and the regal office in Israel; the insertion of them in these books is a proof that from the very outset the author had this new organization of the Israelitish kingdom of God before his mind, and that it was his intention not simply to hand down biographies of Samuel, Saul, and David, but to relate the history of the Old Testament kingdom of God at the time of its elevation out of a deep inward and outward decline into the full authority and power of a kingdom of the Lord, before which all its enemies were to be compelled to bow.


  Israel was to become a kingship of priests, i.e., a kingdom whose citizens were priests and kings. The Lords had announced this to the sons of Israel before the covenant was concluded at Sinai, as the ultimate object of their adoption as the people of His possession (Exo 19:5-6). Now although this promise reached far beyond the times of the Old Covenant, and will only receive its perfect fulfilment in the completion of the kingdom of God under the New Covenant, yet it was to be realized even in the people of Israel so far as the economy of the Old Testament allowed. Israel was not only to become a priestly nation, but a royal nation also; not only to be sanctified as a congregation of the Lord, but also to be exalted into a kingdom of God. The establishment of the earthly monarchy, therefore, was not only an eventful turning-point, but also an "epoch-making" advance in the development of Israel towards the goal set before it in its divine calling. And this advance became the pledge of the ultimate attainment of the goal, through the promise which David received from God (2 Sam 7:12-16), that the Lord would establish the throne of his kingdom for ever. With this promise God established for His anointed the eternal covenant, to which David reverted at the close of his reign, and upon which he rested his divine announcement of the just ruler over men, the ruler in the fear of God (2 Sam 23:1-7). Thus the close of these books points back to their commencement. The prophecy of the pious mother of Samuel, that the Lord would give strength unto His king, and exalt the horn of His anointed (1 Sam 2:10), found a fulfilment in the kingdom of David, which was at the same time a pledge of the ultimate completion of the kingdom of God under the sceptre of the Son of David, the promised Messiah.


  This is one, and in fact the most conspicuous, arrangement of the facts connected with the history of salvation, which determined the plan and composition of the work before us. By the side of this there is another, which does not stand out so prominently indeed, but yet must not be overlooked. At the very beginning, viz., in 1 Samuel 1, the inward decay of the house of God under the high priest Eli is exhibited; and in the announcement of the judgment upon the house of Eli, a long-continued oppression of the dwelling-place (of God) is foretold (1 Sam 2:32). Then, in the further course of the narrative, not only is the fulfilment of these threats pointed out, in the events described in 1 Samuel 4; 6:19-7:2, and 1 Sam 22:11-19; but it is also shown how David first of all brought the ark of the covenant, about which no one had troubled himself in the time of Saul, out of its concealment, had a tent erected for it in the capital of his kingdom upon Mount Zion, and made it once more the central point of the worship of the congregation; and how after that, when God had given him rest from his enemies, he wished to build a temple for the Lord to be the dwelling-place of His name; and lastly, when God would not permit him to carry out this resolution, but promised that his son would build the house of the Lord, how, towards the close of his reign, he consecrated the site for the future temple by building an altar upon Mount Moriah (2 Sam 24:25). Even in this series of facts the end of the work points back to the beginning, so that the arrangement and composition of it according to a definite plan, which has been consistently carried out, are very apparent. If, in addition to this, we take into account the deep-seated connection between the building of the temple as designed by David, and the confirmation of his monarchy on the part of God as exhibited in 2 Samuel 7, we cannot fail to observe that the historical development of the true kingdom, in accordance with the nature and constitution of the Old Testament kingdom of God, forms the leading thought and purpose of the work to which the name of Samuel has been attached, and that it was by this thought and aim that the writer was influenced throughout in his selection of the historical materials which lay before him in the sources that he employed.


  The full accounts which are given of the birth and youth of Samuel, and the life of David, are in the most perfect harmony with this design. The lives and deeds of these two men of God were of significance as laying the foundation for the development and organization of the monarchical kingdom in Israel. Samuel was the model and type of the prophets; and embodied in his own person the spirit and nature of the prophetic office, whilst his attitude towards Saul foreshadowed the position which the prophet was to assume in relation to the king. In the life of David, the Lord himself education the king of His kingdom, the prince over His people, to whom He could continue His favour and grace even when he had fallen so deeply that it was necessary that he should be chastised for his sins. Thus all the separate parts and sections are fused together as an organic whole in the fundamental thought of the work before us. And this unity is not rendered at all questionable by differences such as we find in the accounts of the mode of Saul's death as described in 1 Sam 31:4 and 2 Sam 1:9-10, or by such repetitions as the double account of the death of Samuel, and other phenomena of a similar kind, which can be explained without difficulty; whereas the assertion sometimes made, that there are some events of which we have two different accounts that contradict each other, has never yet been proved, and, as we shall see when we come to the exposition of the passages in question, has arisen partly from unscriptural assumptions, partly from ignorance of the formal peculiarities of the Hebrew mode of writing history, and partly from a mistaken interpretation of the passages themselves.


  With regard to the origin of the books of Samuel, all that can be maintained with certainty is, that they were not written till after the division of the kingdom under Solomon's successor. This is evident from the remark in 1 Sam 27:6, that "Ziklag pertaineth unto the kings of Judah unto this day." For although David was king over the tribe of Judah alone for seven years, it was not till after the falling away of the ten tribes from the house of David that there were really "kings of Judah." On the other hand, nothing can be inferred with certainty respecting the date of composition, either from the distinction drawn between Israel and Judah in 1 Sam 11:8; 1 Sam 17:52; 1 Sam 18:16, and 2 Sam 3:10; 2 Sam 24:1, which evidently existed as early as the time of David, as we may see from 2 Sam 2:9-10; 2 Sam 5:1-5; 2 Sam 19:41; 2 Sam 20:2; or from the formula "to this day," which we find in 1 Sam 5:5; 1 Sam 6:18; 1 Sam 30:25; 2 Sam 4:3; 2 Sam 6:18; 2 Sam 18:18, since the duration of the facts to which it is applied is altogether unknown; or lastly, from such passages as 1 Sam 9:9; 2 Sam 13:18, where explanations are given of expressions and customs belonging to the times of Saul and David, as it is quite possible that they may have been altogether changed by the time of Solomon. In general, the contents and style of the books point to the earliest times after the division of the kingdom; since we find no allusions whatever to the decay of the kingdoms which afterwards took place, and still less to the captivity; whilst the style and language are classical throughout, and altogether free from Chaldaisms and later forms, such as we meet with in the writings of the Chaldean period, and even in those of the time of the captivity. The author himself is quite unknown; but, judging from the spirit of his writings, he was a prophet of the kingdom of Judah. It is unanimously admitted, however, that he made use of written documents, particularly of prophetic records made by persons who were contemporaries of the events described, not only for the history of the reigns of Saul and David, but also for the life and labours of Samuel, although no written sources are quoted, with the exception of the "book of Jasher," which contained the elegy of David upon Saul and Jonathan (2 Sam 1:18); so that the sources employed by him cannot be distinctly pointed out. The different attempts which have been made to determine them minutely, from the time of Eichhorn down to G. Em. Karo (de fontibus librorum qui feruntur Samuelis Dissert. Berol. 1862), are lacking in the necessary proofs which hypotheses must bring before they can meet with adoption and support. If we confine ourselves to the historical evidence, according to Ch1 29:29, the first and last acts of king David, i.e., the events of his entire reign, were recorded in the "dibre of Samuel the seer, of Nathan the prophet, and of Gad the seer." These prophetic writings formed no doubt the leading sources from which our books of Samuel were also drawn, since, on the one hand, apart from sundry deviations arising from differences in the plan and object of the two authors, the two accounts of the reign of David in 2 Samuel and 1 Chron 11-21 agree for the most part so thoroughly word for word, that they are generally regarded as extracts from one common source; whilst, on the other hand, the prophets named not only lived in the time of David but throughout the whole of the period referred to in the books before us, and took a very active part in the progressive development of the history of those times (see not only 1 Samuel 1-3; 7:1-10:27; 12; 15:1-16:23, but also 1 Sam 19:18-24; 1 Sam 22:5; 2 Sam 7:7-12; 2 Sam 24:11-18). Moreover, in Ch1 27:24, there are "chronicles (diaries or annals) of king David" mentioned, accompanied with the remark that the result of the census appointed by David was not inserted in them, from which we may infer that all the principal events of his reign were included in these chronicles. And they may also have formed one of the sources for our books, although nothing certain can be determined concerning the relation in which they stood to the writings of the three prophets that have been mentioned. Lastly, it is every evident from the character of the work before us, that the author had sources composed by eye-witnesses of the events at his command, and that these were employed with an intimate knowledge of the facts and with historical fidelity, inasmuch as the history is distinguished by great perspicuity and vividness of description, by a careful delineation of the characters of the persons engaged, and by great accuracy in the accounts of localities, and of subordinate circumstances connected with the historical events.


  1 Samuel 1


  I. History of the People of Israel Under the Prophet Samuel—1 Samuel 1-7


  The call of Samuel to be the prophet and judge of Israel formed a turning-point in the history of the Old Testament kingdom of God. As the prophet of Jehovah, Samuel was to lead the people of Israel out of the times of the judges into those of the kings, and lay the foundation for a prosperous development of the monarchy. Consecrated like Samson as a Nazarite from his mother's womb, Samuel accomplished the deliverance of Israel out of the power of the Philistines, which had been only commenced by Samson; and that not by the physical might of his arm, but by the spiritual power of his word and prayer, with which he led Israel back from the worship of dead idols to the Lord its God. And whilst as one of the judges, among whom he classes himself in 1 Sam 12:11, he brought the office of judge to a close, and introduced the monarchy; as a prophet, he laid the foundation of the prophetic office, inasmuch as he was the fist to naturalize it, so to speak, in Israel, and develope it into a power that continued henceforth to exert the strongest influence, side by side with the priesthood and monarchy, upon the development of the covenant nation and kingdom of God. For even if there were prophets before the time of Samuel, who revealed the will of the Lord at times to the nation, they only appeared sporadically, without exerting any lasting influence upon the national life; whereas, from the time of Samuel onwards, the prophets sustained and fostered the spiritual life of the congregation, and were the instruments through whom the Lord made known His purposes to the nation and its rulers. To exhibit in its origin and growth the new order of things which Samuel introduced, or rather the deliverance which the Lord sent to His people through this servant of His, the prophetic historian goes back to the time of Samuel's birth, and makes us acquainted not only with the religious condition of the nation, but also with the political oppression under which it was suffering at the close of the period of the judges, and during the high-priesthood of Eli. At the time when the pious parents of Samuel were going year by year to the house of God at Shiloh to worship and offer sacrifice before the Lord, the house of God was being profaned by the abominable conduct of Eli's sons (1 Samuel 1-2). When Samuel was called to be the prophet of Jehovah, Israel lost the ark of the covenant, the soul of its sanctuary, in the war with the Philistines (1 Samuel 3-4). And it was not till after the nation had been rendered willing to put away its strange gods and worship Jehovah alone, through the influence of Samuel's exertions as prophet, that the faithful covenant God gave it, in answer to Samuel's intercession, a complete victory over the Philistines (1 Samuel 7). In accordance with these three prominent features, the history of the judicial life of Samuel may be divided into three sections, viz.: 1 Samuel 1-2; 3-6; 7.


  1 Samuel 1:1


  Samuel's pedigree.—1 Sam 1:1. His father was a man of Ramathaim-Zophim, on the mountains of Ephraim, and named Elkanah. Ramathaim-Zophim, which is only mentioned here, is the same place, according to 1 Sam 1:3 (comp. with 1 Sam 1:19 and 1 Sam 2:11), which is afterwards called briefly ha-Ramah, i.e., the height. For since Elkanah of Ramathaim-Zophim went year by year out of his city to Shiloh, to worship and sacrifice there, and after he had done this, returned to his house to Ramah (1 Sam 1:19; 1 Sam 2:11), there can be no doubt that he was not only a native of Ramathaim-Zophim, but still had his home there; so that Ramah, where his house was situated, is only an abbreviated name for Ramathaim-Zophim.


  This Ramah (which is invariably written with the article, ha-Ramah), where Samuel was not only born (1 Sam 1:19.), but lived, laboured, died (1 Sam 7:17; 1 Sam 15:34; 1 Sam 16:13; 1 Sam 19:18-19, 1 Sam 19:22-23), and was buried (1 Sam 25:1; 1 Sam 28:3), is not a different place, as has been frequently assumed, from the Ramah in Benjamin (Jos 18:25), and is not to be sought for in Ramleh near Joppa (v. Schubert, etc.), nor in Soba on the north-west of Jerusalem (Robinson, Pal. ii. p. 329), nor three-quarters of an hour to the north of Hebron (Wolcott, v. de Velde), nor anywhere else in the tribe of Ephraim, but is identical with Ramah of Benjamin, and was situated upon the site of the present village of er-Rm, two hours to the north-west of Jerusalem, upon a conical mountain to the east of the Nablus road (see at Jos 18:25). This supposition is neither at variance with the account in 1 Samuel 9-10 (see the commentary upon these chapters), nor with the statement that Ramathaim-Zophim was upon the mountains of Ephraim, since the mountains of Ephraim extended into the tribe-territory of Benjamin, as is indisputably evident from Jdg 4:5, where Deborah the prophetess is said to have dwelt between Ramah and Bethel in the mountains of Ephraim. The name Ramathaim-Zophim, i.e., "the two heights (of the) Zophites" appear to have been given to the town to distinguish it from other Ramah's, and to have been derived from the Levitical family of Zuph or Zophai (see Ch1 6:26, Ch1 6:35), which emigrated thither from the tribe of Ephraim, and from which Elkanah was descended. The full name, therefore, is given here, in the account of the descent of Samuel's father; whereas in the further history of Samuel, where there was no longer the same reason for giving it, the simple name Ramah is invariably used.


  (Note: The fuller and more exact name, however, appears to have been still retained, and the use of it to have been revived after the captivity, in the Ῥαμαθέμ of 1 Macc. 11:34, for which the Codd. have Ῥαθαμεΐ́ν and Ῥαμαθαΐ́μ, and Josephus Ῥαμαθά, and in the Arimathaea of the gospel history (Mat 27:57). "For the opinion that this Ramathaim is a different place from the city of Samuel, and is to be sought for in the neighbourhood of Lydda, which Robinson advocates (Pal. iii. p. 41ff.), is a hasty conclusion, drawn from the association of Ramathaim with Lydda in 1 Macc. 11:34,—the very same conclusion which led the author of the Onomasticon to transfer the city of Samuel to the neighbourhood of Lydda" (Grimm on 1 Macc. 11:34).


  The connection between Zophim and Zuph is confirmed by the fact that Elkanah's ancestor, Zuph, is called Zophai in Ch1 6:26, and Zuph or Ziph in Ch1 6:35. Zophim therefore signifies the descendants of Zuph or Zophai, from which the name "land of Zuph," in 1 Sam 9:5, was also derived (see the commentary on this passage). The tracing back of Elkanah's family through four generations to Zuph agrees with the family registers in 1 Chron 6, where the ancestors of Elkanah are mentioned twice,—first of all in the genealogy of the Kohathites (Ch1 6:26), and then in that of Heman, the leader of the singers, a grandson of Samuel (Ch1 6:33),—except that the name Elihu, Tohu, and Zuph, are given as Eliab, Nahath, and Zophai in the first instance, and Eliel, Toah, and Ziph (according to the Chethibh) in the second,—various readings, such as often occur in the different genealogies, and are to be explained partly from the use of different forms for the same name, and partly from their synonymous meanings. Tohu and Toah, which occur in Arabic, with the meaning to press or sink in, are related in meaning to nachath or nuach, to sink or settle down.


  From these genealogies in the Chronicles, we learn that Samuel was descended from Kohath, the son of Levi, and therefore was a Levite. It is no valid objection to the correctness of this view, that his Levitical descent is never mentioned, or that Elkanah is called an Ephrathite. The former of these can very easily be explained from the fact, that Samuel's work as a reformer, which is described in this book, did not rest upon his Levitical descent, but simply upon the call which he had received from God, as the prophetic office was not confined to any particular class, like that of priest, but was founded exclusively upon the divine calling and endowment with the Spirit of God. And the difficulty which Ngelsbach expresses in Herzog's Cycl., viz., that "as it was stated of those two Levites (Jdg 17:7; Jdg 19:1), that they lived in Bethlehem and Ephraim, but only after they had been expressly described as Levites, we should have expected to find the same in the case of Samuel's father," is removed by the simple fact, that in the case of both those Levites it was of great importance, so far as the accounts which are given of them are concerned, that their Levitical standing should be distinctly mentioned, as is clearly shown by Jdg 17:10, Jdg 17:13, and Jdg 19:18; whereas in the case of Samuel, as we have already observed, his Levitical descent had no bearing upon the call which he received from the Lord. The word Ephrathite does not belong, so far as the grammatical construction is concerned, either to Zuph or Elkanah, but to "a certain man," the subject of the principal clause, and signifies an Ephraimite, as in Jdg 12:5 and 1 Kgs 11:26, and not an inhabitant of Ephratah, i.e., a Bethlehemite, as in 1 Sam 17:12 and Rut 1:2; for in both these passages the word is more precisely defined by the addition of the expression "of Bethlehem-Judah," whereas in this verse the explanation is to be found in the expression "of Mount Ephraim." Elkanah the Levite is called an Ephraimite, because, so far as his civil standing was concerned, he belonged to the tribe of Ephraim, just as the Levite in Jdg 17:7 is described as belonging to the family of Judah. The Levites were reckoned as belonging to those tribes in the midst of which they lived, so that there were Judaean Levites, Ephraimitish Levites, and so on (see Hengstenberg, Diss. vol. ii. p. 50). It by no means follows, however, from the application of this term to Elkanah, that Ramathaim-Zophim formed part of the tribe-territory of Ephraim, but simply that Elkanah's family was incorporated in this tribe, and did not remove till afterwards to Ramah in the tribe of Benjamin. On the division of the land, dwelling-places were allotted to the Levites of the family of Kohath, in the tribes of Ephraim, Dan, and Manasseh (Jos 21:5, Jos 21:21.). Still less is there anything at variance with the Levitical descent of Samuel, as Thenius maintains, in the fact that he was dedicated to the Lord by his mother's vow, for he was not dedicated to the service of Jehovah generally through this view, but was set apart to a lifelong service at the house of God as a Nazarite (1 Sam 1:11, 1 Sam 1:22); whereas other Levites were not required to serve till their twenty-fifth year, and even then had not to perform an uninterrupted service at the sanctuary. On the other hand, the Levitical descent of Samuel receives a very strong confirmation from his father's name. All the Elkanahs that we meet with in the Old Testament, with the exception of the one mentioned in Ch2 28:7, whose genealogy is unknown, can be proved to have been Levites; and most of them belong to the family of Korah, from which Samuel was also descended (see Simonis, Onomast. p. 493). This is no doubt connected in some way with the meaning of the name Elkanah, the man whom God has bought or acquired; since such a name was peculiarly suitable to the Levites, whom the Lord had set apart for service at the sanctuary, in the place of the first-born of Israel, whom He had sanctified to himself when He smote the first-born of Egypt (Num 3:13., Num 3:44.; see Hengstenberg, ut sup.).


  1 Samuel 1:2-3


  Elkanah had two wives, Hannah (grace or gracefulness) and Peninnah (coral), the latter of whom was blessed with children, whereas the first was childless. He went with his wives year by year (ימימה מיּמים, as in Exo 13:10; Jdg 11:40), according to the instructions of the law (Exo 34:23; Deu 16:16), to the tabernacle at Shiloh (Jos 18:1), to worship and sacrifice to the Lord of hosts. "Jehovah Zebaoth" is an abbreviation of "Jehovah Elohe Zebaoth," or הצּבאות אלהי יהוה; and the connection of Zebaoth with Jehovah is not to be regarded as the construct state, nor is Zebaoth to be taken as a genitive dependent upon Jehovah. This is not only confirmed by the occurrence of such expressions as "Elohim Zebaoth" (Psa 59:6; Psa 80:5, Psa 80:8,Psa 80:15, 20; Psa 84:9) and "Adonai Zebaoth" (Isa 10:16), but also by the circumstance that Jehovah, as a proper name, cannot be construed with a genitive. The combination "Jehovah Zebaoth" is rather to be taken as an ellipsis, where the general term Elohe (God of), which is implied in the word Jehovah, is to be supplied in thought (see Hengstenberg, Christol. i. p. 375, English translation); for frequently as this expression occurs, especially in the case of the prophets, Zebaoth is never used alone in the Old Testament as one of the names of God. It is in the Septuagint that the word is first met with occasionally as a proper name (Σαβαώθ), viz., throughout the whole of the first book of Samuel, very frequently in Isaiah, and also in Zac 13:2. In other passages, the word is translated either κύριος, or θεὸς τῶν δυνάμεων, or παντοκράτωρ; whilst the other Greek versions use the more definite phrase κύριος στρατιῶν instead.


  This expression, which was not used as a divine name until the age of Samuel, had its roots in Gen 2:1, although the title itself was unknown in the Mosaic period, and during the times of the judges. It represented Jehovah as ruler over the heavenly hosts (i.e., the angels, according to Gen 32:2, and the stars, according to Isa 40:26), who are called the "armies" of Jehovah in Psa 103:21; Psa 148:2; but we are not to understand it as implying that the stars were supposed to be inhabited by angels, as Gesenius (Thes. s. v.) maintains, since there is not the slightest trace of any such notion in the whole of the Old Testament. It is simply applied to Jehovah as the God of the universe, who governs all the powers of heaven, both visible and invisible, as He rules in heaven and on earth. It cannot even be proved that the epithet Lord, or God of Zebaoth, refers chiefly and generally to the sun, moon, and stars, on account of their being so peculiarly adapted, through their visible splendour, to keep alive the consciousness of the omnipotence and glory of God (Hengstenberg on Psa 24:10). For even though the expression צבאם (their host), in Gen 2:1, refers to the heavens only, since it is only to the heavens (vid., Isa 40:26), and never to the earth, that a "host" is ascribed, and in this particular passage it is probably only the stars that are to be thought of, the creation of which had already been mentioned in Gen 1:14.; yet we find the idea of an army of angels introduced in the history of Jacob (Gen 32:2-3), where Jacob calls the angels of God who appeared to him the "camp of God," and also in the blessing of Moses (Deu 33:2), where the "ten thousands of saints" (Kodesh) are not stars, but angels, or heavenly spirits; whereas the fighting of the stars against Sisera in the song of Deborah probably refers to a natural phenomenon, by which God had thrown the enemy into confusion, and smitten them before the Israelites (see at Jdg 5:20). We must also bear in mind, that whilst on the one hand the tribes of Israel, as they came out of Egypt, are called Zebaoth Jehovah, "the hosts of Jehovah" (Exo 7:4; Exo 12:41), on the other hand the angel of the Lord, when appearing in front of Jericho in the form of a warrior, made himself known to Joshua as "the prince of the army of Jehovah," i.e., of the angelic hosts. And it is in this appearance of the heavenly leader of the people of God to the earthly leader of the hosts of Israel, as the prince of the angelic hosts, not only promising him the conquest of Jericho, but through the miraculous overthrow of the walls of this strong bulwark of the Canaanitish power, actually giving him at the same time a practical proof that the prince of the angelic hosts was fighting for Israel, that we have the material basis upon which the divine epithet "Jehovah God of hosts" was founded, even though it was not introduced immediately, but only at a later period, when the Lord began to form His people Israel into a kingdom, by which all the kingdoms of the heathen were to be overcome. It is certainly not without significance that this title is given to God for the first time in these books, which contain an account of the founding of the kingdom, and (as Auberlen has observed) that it was by Samuel's mother, the pious Hannah, when dedicating her son to the Lord, and prophesying of the king and anointed of the Lord in her song of praise (1 Sam 2:10), that this name was employed for the first time, and that God was addressed in prayer as "Jehovah of hosts" (1 Sam 1:11). Consequently, if this name of God goes hand in hand with the prophetic announcement and the actual establishment of the monarchy in Israel, its origin cannot be attributed to any antagonism to Sabaeism, or to the hostility of pious Israelites to the worship of the stars, which was gaining increasing ground in the age of David, as Hengstenberg (on Psa 24:10) and Strauss (on Zep 2:9) maintain; to say nothing of the fact, that there is no historical foundation for such an assumption at all. It is a much more natural supposition, that when the invisible sovereignty of Jehovah received a visible manifestation in the establishment of the earthly monarchy, the sovereignty of Jehovah, if it did possess and was to possess any reality at all, necessarily claimed to be recognised in its all-embracing power and glory, and that in the title "God of (the heavenly hosts" the fitting expression was formed for the universal government of the God-king of Israel,—a title which not only serves as a bulwark against any eclipsing of the invisible sovereignty of God by the earthly monarchy in Israel, but overthrew the vain delusion of the heathen, that the God of Israel was simply the national deity of that particular nation.


  The remark introduced in 1 Sam 1:3, "and there were the two sons of Eli, Hophni and Phinehas, priests of the Lord," i.e., performing the duties of the priesthood, serves as a preparation for what follows. This reason for the remark sufficiently explains why the sons of Eli only are mentioned here, and not Eli himself, since, although the latter still presided over the sanctuary as high priest, he was too old to perform the duties connected with the offering of sacrifice. The addition made by the lxx, Ἡλὶ καὶ, is an arbitrary interpolation, occasioned by a misapprehension of the reason for mentioning the sons of Eli.


  1 Samuel 1:4-5


  "And it came to pass, the day, and he offered sacrifice" (for, "on which he offered sacrifice"), that he gave to Peninnah and her children portions of the flesh of the sacrifice at the sacrificial meal; but to Hannah he gave אפּים אחת מגה, "one portion for two persons," i.e., a double portion, because he loved her, but Jehovah had shut up her womb: i.e., he gave it as an expression of his love to her, to indicate by a sign, "thou art as dear to me as if thou hadst born me a child" (O. v. Gerlach). This explanation of the difficult word אפּים, of which very different interpretations have been given, is the one adopted by Tanchum Hieros., and is the only one which can be grammatically sustained, or yields an appropriate sense. The meaning face (facies) is placed beyond all doubt by Gen 3:19 and other passages; and the use of לאפּי as a synonym for לפני in 1 Sam 25:23, also establishes the meaning "person," since פּנים is used in this sense in 2 Sam 17:11. It is true that there are no other passages that can be adduced to prove that the singular אף was also used in this sense; but as the word was employed promiscuously in both singular and plural in the derivative sense of anger, there is no reason for denying that the singular may also have been employed in the sense of face (πρόσωπον). The combination of אפּים with אחת מגה in the absolute state is supported by many other examples of the same kind (see Ewald, 287, h). The meaning double has been correctly adopted in the Syriac, whereas Luther follows the tristis of the Vulgate, and renders the word traurig, or sad. But this meaning, which Fr. Bttcher has lately taken under his protection, cannot be philologically sustained either by the expression פניך נפלוּ (Gen 4:6), or by Dan 11:20, or in any other way. אף and אפּים do indeed signify anger, but anger and sadness are two very different ideas. But when Bttcher substitutes "angrily or unwillingly" for sadly, the incongruity strikes you at once: "he gave her a portion unwillingly, because he loved her!" For the custom of singling out a person by giving double or even large portions, see the remarks on Gen 43:34.


  1 Samuel 1:6


  "And her adversary (Peninnah) also provoked her with provocation, to irritate her." The גּם is placed before the noun belonging to the verb, to add force to the meaning. רעם (Hiphil), to excite, put into (inward) commotion, not exactly to make angry.


  1 Samuel 1:7


  "So did he (Elkanah) from year to year (namely give to Hannah a double portion at the sacrificial meal), as often as she went up to the house of the Lord. So did she (Peninnah) provoke her (Hannah), so that she wept, and did not eat." The two כּן correspond to one another. Just as Elkanah showed his love to Hannah at every sacrificial festival, so did Peninnah repeat her provocation, the effect of which was that Hannah gave vent to her grief in tears, and did not eat.


  1 Samuel 1:8


  Elkanah sought to comfort her in her grief by the affectionate appeal: "Am I not better to thee (טּוב, i.e., dearer) than ten children?" Ten is a found number for a large number.


  1 Samuel 1:9


  Hannah's prayer for a son.—1 Sam 1:9-11. "After the eating at Shiloh, and after the drinking," i.e., after the sacrificial meal was over, Hannah rose up with a troubled heart, to pour out her grief in prayer before God, whilst Eli was sitting before the door-posts of the palace of Jehovah, and vowed this vow: "Lord of Zebaoth, if Thou regardest the distress of Thy maiden, and givest men's seed to Thy maiden, I will give him to the Lord all his life long, and no razor shall come upon his head." The choice of the infinitive absolute שׁתה instead of the infinitive construct is analogous to the combination of two nouns, the first of which is defined by a suffix, and the second written absolutely (see e.g., וזמרת עזּי, Exo 15:2; cf. 2 Sam 23:5, and Ewald, 339, b). The words from ועלי onwards to נפשׁ מרת form two circumstantial clauses inserted in the main sentence, to throw light upon the situation and the further progress of the affair. The tabernacle is called "the palace of Jehovah" (cf. 1 Sam 2:22), not on account of the magnificence and splendour of the building, but as the dwelling-place of Jehovah of hosts, the God-king of Israel, as in Psa 5:8, etc. מזוּזה is probably a porch, which had been placed before the curtain that formed the entranced into the holy place, when the tabernacle was erected permanently at Shiloh. נפשׁ מרת, troubled in soul (cf. 2 Kgs 4:27). תבכּה וּבכה is really subordinate to תּתפּלּל, in the sense of "weeping much during her prayer." The depth of her trouble was also manifest in the crowding together of the words in which she poured out the desire of her heart before God: "If Thou wilt look upon the distress of Thine handmaid, and remember and not forget," etc. "Men's seed" (semen virorum), i.e., a male child. אנשׁים is the plural of אישׁ, a man (see Ewald, 186-7), from the root אשׁ, which combines the two ideas of fire, regarded as life, and giving life and firmness. The vow contained two points: (1) she would give the son she had prayed for to be the Lord's all the days of his life, i.e., would dedicate him to the Lord for a lifelong service, which, as we have already observed at 1 Sam 1:1, the Levites as such were not bound to perform; and (2) no razor should come upon his head, by which he was set apart as a Nazarite for his whole life (see at Num 6:2., and Jdg 13:5). The Nazarite, again, was neither bound to perform a lifelong service nor to remain constantly at the sanctuary, but was simply consecrated for a certain time, whilst the sacrifice offered at his release from the vow shadowed forth a complete surrender to the Lord. The second point, therefore, added a new condition to the first, and one which was not necessarily connected with it, but which first gave the true consecration to the service of the Lord at the sanctuary. At the same time, the qualification of Samuel for priestly functions, such as the offering of sacrifice, can neither be deduced from the first point in the vow, nor yet from the second. If, therefore, at a later period, when the Lord had called him to be a prophet, and had thereby placed him at the head of the nation, Samuel officiated at the presentation of sacrifice, he was not qualified to perform this service either as a Levite or as a lifelong Nazarite, but performed it solely by virtue of his prophetic calling.


  1 Samuel 1:12


  But when Hannah prayed much (i.e., a long time) before the Lord, and Eli noticed her mouth, and, as she was praying inwardly, only saw her lips move, but did not hear her voice, he thought she was drunken, and called out to her: "How long dost thou show thyself drunken? put away thy wine from thee," i.e., go away and sleep off thine intoxication (cf. 1 Sam 25:37). לבּהּ על מדבּרת, lit. speaking to her heart. על is not to be confounded with אל (Gen 24:45), but has the subordinate idea of a comforting address, as in Gen 34:3, etc.


  1 Samuel 1:15


  Hannah answered: "No, my lord, I am a woman of an oppressed spirit. I have not drunk wine and strong drink, but have poured out my soul before the Lord (see Psa 42:5). Do not count thine handmaid for a worthless woman, for I have spoken hitherto out of great sighing and grief." לפני נתן, to set or lay before a person, i.e., generally to give a person up to another; here to place him in thought in the position of another, i.e., to take him for another. שׂיה, meditation, inward movement of the heart, sighing.


  1 Samuel 1:17


  Eli then replied: "Go in peace, and the God of Israel give (grant) thy request (שׁלתך for שׁאלתך), which thou hast asked of Him." This word of the high priest was not a prediction, but a pious wish, which God in His grace most gloriously fulfilled.


  1 Samuel 1:18


  Hannah then went her way, saying, "Let thine handmaid find grace in thine eyes," i.e., let me be honoured with thy favour and thine intercession, and was strengthened and comforted by the word of the high priest, which assured her that her prayer would be heard by God; and she did eat, "and her countenance was no more," sc., troubled and sad, as it had been before. This may be readily supplied from the context, through which the word countenance (פּנים) acquires the sense of a troubled countenance, as in Job 9:27.


  1 Samuel 1:19


  Samuel's birth, and dedication to the Lord.—1 Sam 1:19, 1 Sam 1:20. The next morning Elkanah returned home to Ramah (see at 1 Sam 1:1) with his two wives, having first of all worshipped before the Lord; after which he knew his wife Hannah, and Jehovah remembered her, i.e., heard her prayer. "In the revolution of the days," i.e., of the period of her conception and pregnancy, Hannah conceived and bare a son, whom she called Samuel; "for (she said) I have asked him of the Lord." The name שׁמוּאל (Σαμουήλ, lxx) is not formed from שׁמוּ = שׁם and אל, name of God (Ges. Thes. p. 1434), but from אל שׁמוּע, heard of God, a Deo exauditus, with an elision of the ע (see Ewald, 275, a., Not. 3); and the words "because I have asked him of the Lord" are not an etymological explanation of the name, but an exposition founded upon the facts. Because Hannah had asked him of Jehovah, she gave him the name, "the God-heard," as a memorial of the hearing of her prayer.


  1 Samuel 1:21


  When Elkanah went up again with his family to Shiloh, to present his yearly sacrifice and his vow to the Lord, Hannah said to her husband that she would not go up till she had weaned the boy, and could present him to the Lord, that he might remain there for ever. הימים זבח, the sacrifice of the days, i.e., which he was accustomed to offer on the days when he went up to the sanctuary; really, therefore, the annual sacrifice. It follows from the expression "and his vow," that Elkanah had also vowed a vow to the Lord, in case the beloved Hannah should have a son. The vow referred to the presentation of a sacrifice. And this explains the combination of את־נדרו with לזבּח.


  Weaning took place very late among the Israelites. According to 2 Macc. 7:28, the Hebrew mothers were in the habit of suckling their children for three years. When the weaning had taken place, Hannah would bring her son up to the sanctuary, to appear before the face of the Lord, and remain there for ever, i.e., his whole life long. The Levites generally were only required to perform service at the sanctuary from their twenty-fifth to their fiftieth year (Num 8:24-25); but Samuel was to be presented to the Lord immediately after his weaning had taken place, and to remain at the sanctuary for ever, i.e., to belong entirely to the Lord. To this end he was to receive his training at the sanctuary, that at the very earliest waking up of his spiritual susceptibilities he might receive the impressions of the sacred presence of God. There is no necessity, therefore, to understand the word גּמל (wean) as including what followed the weaning, namely, the training of the child up to his thirteenth year (Seb. Schmidt), on the ground that a child of three years old could only have been a burden to Eli: for the word never has this meaning, not even in 1 Kgs 11:20; and, as O. v. Gerlach has observed, his earliest training might have been superintended by one of the women who worshipped at the door of the tabernacle (1 Sam 2:22).


  1 Samuel 1:23


  Elkanah expressed his approval of Hannah's decision, and added, "only the Lord establish His word," i.e., fulfil it. By "His word" we are not to understand some direct revelation from God respecting the birth and destination of Samuel, as the Rabbins suppose, but in all probability the word of Eli the high priest to Hannah, "The God of Israel grant thy petition" (1 Sam 1:17), which might be regarded by the parents of Samuel after his birth as a promise from Jehovah himself, and therefore might naturally excite the wish and suggest the prayer that the Lord would graciously fulfil the further hopes, which the parents cherished in relation to the son whom they had dedicated to the Lord by a vow. The paraphrase of דּברו in the rendering given by the lxx, τὸ ἐξελθὸν ὲκ τοῦ στόματός σου, is the subjective view of the translator himself, and does not warrant an emendation of the original text.


  1 Samuel 1:24


  As soon as the boy was weaned, Hannah brought him, although still a נער, i.e., a tender boy, to Shiloh, with a sacrifice of three oxen, an ephah of meal, and a pitcher of wine, and gave him up to Eli when the ox (bullock) had been slain, i.e., offered in sacrifice as a burnt-offering. The striking circumstance that, according to 1 Sam 1:24, Samuel's parents brought three oxen with them to Shiloh, and yet in 1 Sam 1:25 the ox (הפּר) alone is spoken of as being slain (or sacrificed), may be explained very simply on the supposition that in 1 Sam 1:25 that particular sacrifice is referred to, which was associated with the presentation of the boy, that is to say, the burnt-offering by virtue of which the boy was consecrated to the Lord as a spiritual sacrifice for a lifelong service at His sanctuary, whereas the other two oxen served as the yearly festal offering, i.e., the burnt-offerings and thank-offerings which Elkanah presented year by year, and the presentation of which the writer did not think it needful to mention, simply because it followed partly from 1 Sam 1:3 and partly from the Mosaic law.


  1 Samuel 1:26


  When the boy was presented, his mother made herself known to the high priest as the woman who had previously prayed to the Lord at that place (see 1 Sam 1:11.), and said, "For this child I prayed; and the Lord hath granted me my request which I asked of Him: therefore I also make him one asked of the Lord all the days that he liveth; he is asked of the Lord." וגם אנכי: I also; et ego vicissim (Cler.). השׁאיל, to let a person ask, to grant his request, to give him what he asks (Exo 12:36), signifies here to make a person "asked" (שׁאוּל). The meaning to lend, which the lexicons give to the word both here and Exo 12:36, has no other support than the false rendering of the lxx, and is altogether unsuitable both in the one and the other. Jehovah had not lent the son to Hannah, but had given him (see 1 Sam 1:11); still less could a man lend his son to the Lord. The last clause of 1 Sam 1:28, "and he worshipped the Lord there," refers to Elkanah, qui in votum Hannae consenserat, and not to Samuel. On a superficial glance, the plural ישׁתּחווּ, which is found in some Codd., and in the Vulgate, Syriac, and Arabic, appears the more suitable; but when we look more closely at the connection in which the clause stands, we see at once that it does not wind up the foregoing account, but simply introduces the closing act of the transference of Samuel. Consequently the singular is perfectly appropriate; and notwithstanding the fact that the subject is not mentioned, the allusion to Samuel is placed beyond all doubt. When Hannah had given up her son to the high priest, his father Elkanah first of all worshipped before the Lord in the sanctuary, and then Hannah worshipped in the song of praise, which follows in 1 Sam 2:1-10.


  1 Samuel 2


  1 Samuel 2:1


  Hannah's song of praise.—The prayer in which Hannah poured out the feelings of her heart, after the dedication of her son to the Lord, is a song of praise of a prophetic and Messianic character. After giving utterance in the introduction to the rejoicing and exulting of her soul at the salvation that had reached her (1 Sam 2:1), she praises the Lord as the only holy One, the only rock of the righteous, who rules on earth with omniscience and righteousness, brings down the proud and lofty, kills and makes alive, maketh poor and maketh rich (1 Sam 2:2-8). She then closes with the confident assurance that He will keep His saints, and cast down the rebellious, and will judge the ends of the earth, and exalt the power of His king (1 Sam 2:9, 1 Sam 2:10).


  This psalm is the mature fruit of the Spirit of God. The pious woman, who had gone with all the earnest longings of a mother's heart to pray to the Lord God of Israel for a son, that she might consecrate him to the lifelong service of the Lord, "discerned in her own individual experience the general laws of the divine economy, and its signification in relation to the whole history of the kingdom of God" (Auberlen, p. 564). The experience which she, bowed down and oppressed as she was, had had of the gracious government of the omniscient and holy covenant God, was a pledge to her of the gracious way in which the nation itself was led by God, and a sign by which she discerned how God not only delivered at all times the poor and wretched who trusted in Him out of their poverty and distress, and set them up, but would also lift up and glorify His whole nation, which was at that time so deeply bowed down and oppressed by its foes. Acquainted as she was with the destination of Israel to be a kingdom, from the promises which God had given to the patriarchs, and filled as she was with the longing that had been awakened in the nation for the realization of these promises, she could see in spirit, and through the inspiration of God, the king whom the Lord was about to give to His people, and through whom He would raise it up to might and dominion.


  The refusal of modern critics to admit the genuineness of this song is founded upon an a priori and utter denial of the supernatural saving revelations of God, and upon a consequent inability to discern the prophetic illumination of the pious Hannah, and a complete misinterpretation of the contents of her song of praise. The "proud and lofty," whom God humbles and casts down, are not the heathen or the national foes of Israel, and the "poor and wretched" whom He exalts and makes rich are not the Israelites as such; but the former are the ungodly, and the latter the pious, in Israel itself. And the description is so well sustained throughout, that it is only by the most arbitrary criticism that it can be interpreted as referring to definite historical events, such as the victory of David over Goliath (Thenius), or a victory of the Israelites over heathen nations (Ewald and others). Still less can any argument be drawn from the words of the song in support of its later origin, or its composition by David or one of the earliest of the kings of Israel. On the contrary, not only is its genuineness supported by the general consideration that the author of these books would never have ascribed a song to Hannah, if he had not found it in the sources he employed; but still more decisively by the circumstance that the songs of praise of Mary and Zechariah, in Luk 1:46. and Luk 1:68., show, through the manner in which they rest upon this ode, in what way it was understood by the pious Israelites of every age, and how, like the pious Hannah, they recognised and praised in their own individual experience the government of the holy God in the midst of His kingdom.


  1 Samuel 2:1


  The first verse forms the introduction to the song. Holy joy in the Lord at the blessing which she had received impelled the favoured mother to the praise of God:


  1 My heart is joyful in the Lord,


  My horn is exalted in the Lord,


  My mouth is opened wide over mine enemies:


  For I rejoice in Thy salvation.


  Of the four members of this verse, the first answers to the third, and the second to the fourth. The heart rejoices at the lifting up of her horn, the mouth opens wide to proclaim the salvation before which the enemies would be dumb. "My horn is high" does not mean 'I am proud' (Ewald), but "my power is great in the Lord." The horn is the symbol of strength, and is taken from oxen whose strength is in their horns (vid., Deu 33:17; Psa 75:5, etc.). The power was high or exalted by the salvation which the Lord had manifested to her. To Him all the glory was due, because He had proved himself to be the holy One, and a rock upon which a man could rest his confidence.


  1 Samuel 2:2-3


  2 None is holy as the Lord; for there is none beside Thee;


  And no rock is as our God.


  3 Speak ye not much lofty, lofty;


  Let (not) insolence go out of thy mouth!


  For the Lord is an omniscient God,


  And with Him deeds are weighed.


  God manifests himself as holy in the government of the kingdom of His grace by His guidance of the righteous to salvation (see at Exo 19:6). But holiness is simply the moral reflection of the glory of the one absolute God. This explains the reason given for His holiness, viz., "there is not one (a God) beside thee" (cf. 2 Sam 22:32). As the holy and only One, God is the rock (vid., Deu 32:4, Deu 32:15; Psa 18:3) in which the righteous can always trust. The wicked therefore should tremble before His holiness, and not talk in their pride of the lofty things which they have accomplished or intend to perform. גּבהה is defined more precisely in the following clause, which is also dependent upon אל by the word עתק, as insolent words spoken by the wicked against the righteous (see Psa 31:19). For Jehovah hears such words; He is "a God of knowledge" (Deus scientiarum), a God who sees and knows every single thing. The plural דּעות has an intensive signification. עללות נתכּנוּ לא might be rendered "deeds are not weighed, or equal" (cf. Eze 18:25-26; Eze 33:17). But this would only apply to the actions of men; for the acts of God are always just, or weighed. But an assertion respecting the actions of men does not suit the context. Hence this clause is reckoned in the Masora as one of the passages in which לא stands for לו (see at Exo 21:8). "To Him (with Him) deeds are weighed:" that is to say, the acts of God are weighed, i.e., equal or just. This is the real meaning according to the passages in Ezekiel, and not "the actions of men are weighed by Him" (De Wette, Maurer, Ewald, etc.): for God weighs the minds and hearts of men (Pro 16:2; Pro 21:2; Pro 24:12), not their actions. This expression never occurs. The weighed or righteous acts of God are described in 1 Sam 2:4-8 in great and general traits, as displayed in the government of His kingdom through the marvellous changes which occur in the circumstances connected with the lives of the righteous and the wicked.


  1 Samuel 2:4-8


  4 Bow-heroes are confounded,


  And stumbling ones gird themselves with strength;


  5 Full ones hire themselves out for bread,


  And hungry ones cease to be.


  Yea, the barren beareth seven (children),


  And she that is rich in children pines away.


  6 The Lord kills and makes alive;


  Leads down into hell, and leads up.


  7 The Lord makes poor and makes rich,


  Humbles and also exalts.


  8 He raises mean ones out of the dust,


  He lifts up poor ones out of the dunghill,


  To set them beside the noble;


  And He apportions to them the seat of glory:


  For the pillars of the earth are the Lord's,


  And He sets the earth upon them.


  In 1 Sam 2:4, the predicate חתּים is construed with the nomen rectum גּבּרים, not with the nomen regens קשׁת, because the former is the leading term (vid., Ges. 148, 1, and Ewald, 317, d.). The thought to be expressed is, not that the bow itself is to be broken, but that the heroes who carry the bow are to be confounded or broken inwardly. "Bows of the heroes" stands for heroes carrying bows. For this reason the verb is to be taken in the sense of confounded, not broken, especially as, apart from Jer 51:56, חתת is not used to denote the breaking of outward things, but the breaking of men.


  1 Samuel 2:5-8


  שׂבעים are the rich and well to do; these would become so poor as to be obliged to hire themselves out for bread. חדל, to cease to be what they were before. The use of עד as a conjunction, in the sense of "yea" or "in fact," may be explained as an elliptical expression, signifying "it comes to this, that." "Seven children" are mentioned as the full number of the divine blessing in children (see Rut 4:15). "The mother of many children" pines away, because she has lost all her sons, and with them her support in her old age (see Jer 15:9). This comes from the Lord, who kills, etc. (cf. Deu 32:39). The words of 1 Sam 2:6 are figurative. God hurls down into death and the danger of death, and also rescues therefrom (see Psa 30:3-4). The first three clauses of 1 Sam 2:8 are repeated verbatim in Psa 113:7-8. Dust and the dunghill are figures used to denote the deepest degradation and ignominy. The antithesis to this is, sitting upon the chair or throne of glory, the seat occupied by noble princes. The Lord does all this, for He is the creator and upholder of the world. The pillars (מצקי, from צוּק = יצק) of the earth are the Lord's; i.e., they were created or set up by Him, and by Him they are sustained. Now as Jehovah, the God of Israel, the Holy One, governs the world with His almighty power, the righteous have nothing to fear. With this thought the last strophe of the song begins:


  1 Samuel 2:9-10


  9 The feet of His saints He will keep,


  And the wicked perish in darkness;


  For by power no one becomes strong.


  10 The Lord—those who contend against Him are confounded.


  He thunders above him in the heavens;


  The Lord will judge the ends of the earth,


  That He may lend might to His king, And exalt the horn of His anointed.


  The Lord keeps the feet of the righteous, so that they do not tremble and stumble, i.e., so that the righteous do not fall into adversity and perish therein (vid., Ps. 56:14; Psa 116:8; Psa 121:3). But the wicked, who oppress and persecute the righteous, will perish in darkness, i.e., in adversity, when God withdraws the light of His grace, so that they fall into distress and calamity. For no man can be strong through his own power, so as to meet the storms of life. All who fight against the Lord are destroyed. To bring out the antithesis between man and God, "Jehovah" is written absolutely at the commencement of the sentence in 1 Sam 2:10 : "As for Jehovah, those who contend against Him are broken," both inwardly and outwardly (חתת, as in 1 Sam 2:4). The word עלו, which follows, is not to be changed into עליהם. There is simply a rapid alternation of the numbers, such as we frequently meet with in excited language. "Above him," i.e., above every one who contends against God, He thunders. Thunder is a premonitory sign of the approach of the Lord to judgment. In the thunder, man is made to feel in an alarming way the presence of the omnipotent God. In the words, "The Lord will judge the ends of the earth," i.e., the earth to its utmost extremities, or the whole world, Hannah's prayer rises up to a prophetic glance at the consummation of the kingdom of God. As certainly as the Lord God keeps the righteous at all times, and casts down the wicked, so certainly will He judge the whole world, to hurl down all His foes, and perfect His kingdom which He has founded in Israel. And as every kingdom culminates in its throne, or in the full might and government of a king, so the kingdom of God can only attain its full perfection in the king whom the Lord will give to His people, and endow with His might. The king, or the anointed of the Lord, of whom Hannah prophesies in the spirit, is not one single king of Israel, either David or Christ, but an ideal king, though not a mere personification of the throne about to be established, but the actual king whom Israel received in David and his race, which culminated in the Messiah. The exaltation of the horn of the anointed to Jehovah commenced with the victorious and splendid expansion of the power of David, was repeated with every victory over the enemies of God and His kingdom gained by the successive kings of David's house, goes on in the advancing spread of the kingdom of Christ, and will eventually attain to its eternal consummation in the judgment of the last day, through which all the enemies of Christ will be made His footstool.


  1 Samuel 2:11


  Samuel the servant of the Lord under Eli. Ungodliness of the sons of Eli.—1 Sam 2:11 forms the transition to what follows. After Hannah's psalm of thanksgiving, Elkanah went back with his family to his home at Ramah, and the boy (Samuel) was serving, i.e., ministered to the Lord, in the presence of Eli the priest. The fact that nothing is said about Elkanah's wives going with him, does not warrant the interpretation given by Thenius, that Elkanah went home alone. It was taken for granted that his wives went with him, according to 1 Sam 1:21 ("all his house"). את־יחוה שׁרת, which signifies literally, both here and in 1 Sam 3:1, to serve the Lord, and which is used interchangeably with יי את־פּני שׁרת (1 Sam 2:18), to serve in the presence of the Lord, is used to denote the duties performed both by priests and Levites in connection with the worship of God, in which Samuel took part, as he grew up, under the superintendence of Eli and according to his instruction.


  1 Samuel 2:12


  But Eli's sons, Hophni and Phinehas (1 Sam 2:34), were בליּעל בּני, worthless fellows, and knew not the Lord, sc., as He should be known, i.e., did not fear Him, or trouble themselves about Him (vid., Job 18:21; Hos 8:2; Hos 13:4).


  1 Samuel 2:13-14


  "And the right of the priests towards the people was (the following)." Mishpat signifies the right which they had usurped to themselves in relation to the people. "If any one brought a sacrifice (זבח זבח כּל־אישׁ is placed first, and construed absolutely: 'as for every one who brought a slain-offering'), the priest's servant (lit. young man) came while the flesh was boiling, with a three-pronged fork in his hand, and thrust into the kettle, or pot, or bowl, or saucepan. All that the fork brought up the priest took. This they did to all the Israelites who came thither to Shiloh."


  1 Samuel 2:15-16


  They did still worse. "Even before the fat was consumed," i.e., before the fat portions of the sacrifice had been placed in the altar-fire for the Lord (Lev 3:3-5), the priest's servant came and demanded flesh of the person sacrificing, to be roasted for the priest; "for he will not take boiled flesh of thee, but only חי, raw, i.e., fresh meat." And if the person sacrificing replied, "They will burn the fat directly (lit. 'at this time,' as in Gen 25:31; 1 Kgs 22:5), then take for thyself, as thy soul desireth," he said, "No (לו for לא), but thou shalt give now; if not, I take by force." These abuses were practised by the priests in connection with the thank-offerings, with which a sacrificial meal was associated. Of these offerings, with which a sacrificial meal was associated. Of these offerings, the portion which legally fell to the priest as his share was the heave-leg and wave-breast. And this he was to receive after the fat portions of the sacrifice had been burned upon the altar (see Lev 7:30-34). To take the flesh of the sacrificial animal and roast it before this offering had been made, was a crime which was equivalent to a robbery of God, and is therefore referred to here with the emphatic particle גּם, as being the worst crime that the sons of Eli committed. Moreover, the priests could not claim any of the flesh which the offerer of the sacrifice boiled for the sacrificial meal, after burning the fat portions upon the altar and giving up the portions which belonged to them, to say nothing of their taking it forcibly out of the pots while it was being boiled.


  1 Samuel 2:17


  Such conduct as this on the part of the young men (the priests' servants), was a great sin in the sight of the Lord, as they thereby brought the sacrifice of the Lord into contempt. נאץ, causative, to bring into contempt, furnish occasion for blaspheming (as in 2 Sam 12:14). "The robbery which they committed was a small sin in comparison with the contempt of the sacrifices themselves, which they were the means of spreading among the people" (O. v. Gerlach). Minchah does not refer here to the meat-offering as the accompaniment to the slain-offerings, but to the sacrificial offering generally, as a gift presented for the Lord.


  1 Samuel 2:18


  Samuel's service before the Lord.—1 Sam 2:18. Samuel served as a boy before the Lord by the side of the worthless sons of Eli, girt with an ephod of white material (בּד, see at Exo 28:42). The ephod was a shoulder-dress, no doubt resembling the high priest's in shape (see Exo 28:6.), but altogether different in the material of which it was made, viz., simple white cloth, like the other articles of clothing that were worn by the priests. At that time, according to 1 Sam 22:18, all the priests wore clothing of this kind; and, according to 2 Sam 6:14, David did the same on the occasion of a religious festival. Samuel received a dress of this kind even when a boy, because he was set apart to a lifelong service before the Lord. חגוּר is the technical expression for putting on the ephod, because the two pieces of which it was composed were girt round the body with a girdle.


  1 Samuel 2:19


  The small מעיל also (Angl. "coat"), which Samuel's mother made and brought him every year, when she came with her husband to Shiloh to the yearly sacrifice, was probably a coat resembling the mel of the high priest (Exo 28:31.), but was made of course of some simpler material, and without the symbolical ornaments attached to the lower hem, by which that official dress was distinguished.


  1 Samuel 2:20


  The priestly clothing of the youthful Samuel was in harmony with the spiritual relation in which he stood to the high priest and to Jehovah. Eli blessed his parents for having given up the boy to the Lord, and expressed this wish to the father: "The Lord lend thee seed of this woman in the place of the one asked for (השּׁאלה), whom they (one) asked for from the Lord." The striking use of the third pers. masc. שׁאל instead of the second singular or plural may be accounted for on the supposition that it is an indefinite form of speech, which the writer chose because, although it was Hannah who prayed to the Lord for Samuel in the sight of Eli, yet Eli might assume that the father, Elkanah, had shared the wishes of his pious wife. The apparent harshness disappears at once if we substitute the passive; whereas in Hebrew active constructions were always preferred to passive, wherever it was possible to employ them (Ewald, 294, b.). The singular suffix attached to למקומו after the plural הלכוּ may be explained on the simple ground, that a dwelling-place is determined by the husband, or master of the house.


  1 Samuel 2:21


  The particle כּי, "for" (Jehovah visited), does not mean if, as, or when, nor is it to be regarded as a copyist's error. It is only necessary to supply the thought contained in the words, "Eli blessed Elkanah," viz., that Eli's blessing was not an empty fruitless wish; and to understand the passage in some such way as this: Eli's word was fulfilled, or still more simply, they went to their home blessed; for Jehovah visited Hannah, blessed her with "three sons and two daughters; but the boy Samuel grew up with the Lord," i.e., near to Him (at the sanctuary), and under His protection and blessing.


  1 Samuel 2:22


  Eli's treatment of the sins of his sons.—1 Sam 2:22. The aged Eli reproved his sons with solemn warnings on account of their sins; but without his warnings being listened to. From the reproof itself we learn, that beside the sin noticed in 1 Sam 2:12-17, they also committed the crime of lying with the women who served at the tabernacle (see at Exo 38:8), and thus profaned the sanctuary with whoredom. But Eli, with the infirmities of his old age, did nothing further to prevent these abominations than to say to his sons, "Why do ye according to the sayings which I hear, sayings about you which are evil, of this whole people." רעים את־דּבריכם is inserted to make the meaning clearer, and כּל־ה מאת is dependent upon שׁמע. "This whole people" signifies all the people that came to Shiloh, and heard and saw the wicked doings there.


  1 Samuel 2:24


  בּני אל, "Not, my sons," i.e., do not such things, "for the report which I hear is not good; they make the people of Jehovah to transgress." מערים is written without the pronoun אתּם in an indefinite construction, like משׁלּחים in 1 Sam 6:3 (Maurer). Ewald's rendering as given by Thenius, "The report which I hear the people of God bring," is just as inadmissible as the one proposed by Bttcher, "The report which, as I hear, the people of God are spreading." The assertion made by Thenius, that העביר, without any further definition, cannot mean to cause to sin or transgress, is correct enough no doubt; but it does not prove that this meaning is inadmissible in the passage before us, since the further definition is actually to be found in the context.


  1 Samuel 2:25


  "If man sins against man, God judges him; but if a man sins against Jehovah, who can interpose with entreaty for him?" In the use of פּללו and יתפּלּל־לו there is a paranomasia which cannot be reproduced in our language. פּלּל signifies to decide or pass sentence (Gen 48:11), then to arbitrate, to settle a dispute as arbitrator (Eze 16:52; Psa 106:30), and in the Hithpael to act as mediator, hence to entreat. And these meanings are applicable here. In the case of one man's sin against another, God settles the dispute as arbitrator through the proper authorities; whereas, when a man sins against God, no one can interpose as arbitrator. Such a sin cannot be disposed of by intercession. But Eli's sons did not listen to this admonition, which was designed to reform daring sinners with mild words and representation; "for," adds the historian, "Jehovah was resolved to slay them." The father's reproof made no impression upon them, because they were already given up to the judgment of hardening. (On hardening as a divine sentence, see the discussions at Exo 4:21.)


  1 Samuel 2:26


  The youthful Samuel, on the other hand, continued to grow in stature, and in favour with God and man (see Luk 2:52).


  1 Samuel 2:27


  Announcement of the judgment upon Eli and his house.—1 Sam 2:27. Before the Lord interposed in judgment, He sent a prophet (a "man of God," as in Jdg 13:6) to the aged Eli, to announce as a warning for all ages the judgment which was about to fall upon the worthless priests of his house. In order to arouse Eli's own conscience, he had pointed out to him, on the one hand, the grace manifested in the choice of his father's house, i.e., the house of Aaron, to keep His sanctuary (1 Sam 2:27 and 1 Sam 2:28), and, on the other hand, the desecration of the sanctuary by the wickedness of his sons (1 Sam 2:29). Then follows the sentence: The choice of the family of Aaron still stood fast, but the deepest disgrace would come upon the despisers of the Lord (1 Sam 2:30): the strength of his house would be broken; all the members of his house were to die early deaths. They were not, however, to be removed entirely from service at the altar, but to their sorrow were to survive the fall of the sanctuary (1 Sam 2:31-34). But the Lord would raise up a faithful priest, and cause him to walk before His anointed, and from him all that were left of the house of Eli would be obliged to beg their bread (1 Sam 2:35, 1 Sam 2:36). To arrive at the true interpretation of this announcement of punishment, we must picture to ourselves the historical circumstances that come into consideration here. Eli the high priest was a descendant of Ithamar, the younger son of Aaron, as we may see from the fact that his great-grandson Ahimelech was "of the sons of Ithamar" (Ch1 24:3). In perfect agreement with this, Josephus (Ant. v. 11, 5) relates, that after the high priest Ozi of the family of Eleazar, Eli of the family of Ithamar received the high-priesthood. The circumstances which led to the transfer of this honour from the line of Eleazar to that of Ithamar are unknown. We cannot imagine it to have been occasioned by an extinction of the line of Eleazar, for the simple reason that, in the time of David, Zadok the descendant of Eleazar is spoken of as high priest along with Abiathar and Ahimelech, the descendants of Eli (2 Sam 8:17; 2 Sam 20:25). After the deposition of Abiathar he was reinstated by Solomon as sole high priest (1 Kgs 2:27), and the dignity was transmitted to his descendants. This fact also overthrows the conjecture of Clericus, that the transfer of the high-priesthood to Eli took place by the command of God on account of the grievous sins of the high priests of the line of Eleazar; for in that case Zadok would not have received this office again in connection with Abiathar. We have, no doubt, to search for the true reason in the circumstances of the times of the later judges, namely in the fact that at the death of the last high priest of the family of Eleazar before the time of Eli, the remaining son was not equal to the occasion, either because he was still an infant, or at any rate because he was too young and inexperienced, so that he could not enter upon the office, and Eli, who was probably related by marriage to the high priest's family, and was no doubt a vigorous man, was compelled to take the oversight of the congregation; and, together with the supreme administration of the affairs of the nation as judge, received the post of high priest as well, and filled it till the time of his death, simply because in those troublous times there was not one of the descendants of Eleazar who was able to fill the supreme office of judge, which was combined with that of high priest. For we cannot possibly think of an unjust usurpation of the office of high priest on the part of Eli, since the very judgment denounced against him and his house presupposes that he had entered upon the office in a just and upright way, and that the wickedness of his sons was all that was brought against him. For a considerable time after the death of Eli the high-priesthood lost almost all its significance. All Israel turned to Samuel, whom the Lord established as His prophet by means of revelations, and whom He also chose as the deliverer of His people. The tabernacle at Shiloh, which ceased to be the scene of the gracious presence of God after the loss of the ark, was probably presided over first of all after Eli's death by his grandson Ahitub, the son of Phinehas, as his successor in the high-priesthood. He was followed in the time of Saul by his son Ahijah or Ahimelech, who gave David the shew-bread to eat at Nob, to which the tabernacle had been removed in the meantime, and was put to death by Saul in consequence, along with all the priests who were found there. His son Abiathar, however, escaped the massacre, and fled to David (1 Sam 22:9-20; 1 Sam 23:6). In the reign of David he is mentioned as high priest along with Zadok; but he was afterwards deposed by Solomon (2 Sam 15:24; 2 Sam 17:15; 2 Sam 19:12; 2 Sam 20:25; 1 Kgs 2:27).


  Different interpretations have been given of these verses. The majority of commentators understand them as signifying that the loss of the high-priesthood is here foretold to Eli, and also the institution of Zadok in the office. But such a view is too contracted, and does not exhaust the meaning of the words. The very introduction to the prophet's words points to something greater than this: "Thus saith the Lord, Did I reveal myself to thy father's house, when they were in Egypt at the house of Pharaoh?" The ה interrogative is not used for הלא (nonne), but is emphatic, as in Jer 31:20. The question is an appeal to Eli's conscience, which he cannot deny, but is obliged to confirm. By Eli's father's house we are not to understand Ithamar and his family, but Aaron, from whom Eli was descended through Ithamar. God revealed himself to the tribe-father of Eli by appointing Aaron to be the spokesman of Moses before Pharaoh (Exo 4:14. and Exo 4:27), and still more by calling Aaron to the priesthood, for which the way was prepared by the fact that, from the very beginning, God made use of Aaron, in company with Moses, to carry out His purpose of delivering Israel out of Egypt, and entrusted Moses and Aaron with the arrangements for the celebration of the passover (Exo 12:1, Exo 12:43). This occurred when they, the fathers of Eli, Aaron and his sons, were still in Egypt at the house of Pharaoh, i.e., still under Pharaoh's rule.


  1 Samuel 2:28


  "And did I choose him out of all the tribes for a priest to myself." The interrogative particle is not to be repeated before וּבחור, but the construction becomes affirmative with the inf. abs. instead of the perfect. "Him" refers back to "thy father" in 1 Sam 2:27, and signifies Aaron. The expression "for a priest" is still further defined by the clauses which follow: על מ לעלות, "to ascend upon mine altar," i.e., to approach my altar of burnt-offering and perform the sacrificial worship; "to kindle incense," i.e., to perform the service in the holy place, the principal feature in which was the daily kindling of the incense, which is mentioned instar omnium; "to wear the ephod before me," i.e., to perform the service in the holy of holies, which the high priest could only enter when wearing the ephod to represent Israel before the Lord (Exo 28:12). "And have given to thy father's house all the firings of the children of Israel" (see at Lev 1:9). These words are to be understood, according to Deu 18:1, as signifying that the Lord had given to the house of Aaron, i.e., to the priesthood, the sacrifices of Jehovah to eat in the place of any inheritance in the land, according to the portions appointed in the sacrificial law in Lev 6-7, and Num 18.


  1 Samuel 2:29


  With such distinction conferred upon the priesthood, and such careful provision made for it, the conduct of the priests under Eli was an inexcusable crime. "Why do ye tread with your feet my slain-offerings and meat-offerings, which I have commanded in the dwelling-place?" Slain-offering and meat-offering are general expressions embracing all the altar-sacrifices. מעון is an accusative ("in the dwelling"), like בּית, in the house. "The dwelling" is the tabernacle. This reproof applied to the priests generally, including Eli, who had not vigorously resisted these abuses. The words which follow, "and thou honourest thy sons more than me," relate to Eli himself, and any other high priest who like Eli should tolerate the abuses of the priests. "To fatten yourselves with the first of every sacrificial gift of Israel, of my people." לעמּי serves as a periphrasis for the genitive, and is chosen for the purpose of giving greater prominence to the idea of עמּי (my people). רשׁית, the first of every sacrificial gift (minchah, as in 1 Sam 2:17), which Israel offered as the nation of Jehovah, ought to have been given up to its God in the altar-fire because it was the best; whereas, according to 1 Sam 2:15, 1 Sam 2:16, the sons of Eli took away the best for themselves.


  1 Samuel 2:30


  For this reason, the saying of the Lord, "Thy house (i.e., the family of Eli) and thy father's house (Eli's relations in the other lines, i.e., the whole priesthood) shall walk before me for ever" (Num 25:13), should henceforth run thus: "This be far from me; but them that honour me I will honour, and they that despise me shall be despised." The first declaration of the Lord is not to be referred to Eli particularly, as it is by C. a Lapide and others, and understood as signifying that the high-priesthood was thereby transferred from the family of Eleazar to that of Ithamar, and promised to Eli for his descendants for all time. This is decidedly at variance with the fact, that although "walking before the Lord" is not a general expression denoting a pious walk with God, as in Gen 17:1, but refers to the service of the priests at the sanctuary as walking before the face of God, yet it cannot possibly be specially and exclusively restricted to the right of entering the most holy place, which was the prerogative of the high priest alone. These words of the Lord, therefore, applied to the whole priesthood, or the whole house of Aaron, to which the priesthood had been promised, "for a perpetual statute" (Exo 29:9). This promise was afterwards renewed to Phinehas especially, on account of the zeal which he displayed for the honour of Jehovah in connection with the idolatry of the people at Shittim (Num 25:13). But even this renewed promise only secured to him an eternal priesthood as a covenant of peace with the Lord, and not specially the high-priesthood, although that was included as the culminating point of the priesthood. Consequently it was not abrogated by the temporary transfer of the high-priesthood from the descendants of Phinehas to the priestly line of Ithamar, because even then they still retained the priesthood. By the expression "be it far from me," sc., to permit this to take place, God does not revoke His previous promise, but simply denounces a false trust therein as irreconcilable with His holiness. That promise would only be fulfilled so far as the priests themselves honoured the Lord in their office, whilst despisers of God who dishonoured Him by sin and presumptuous wickedness, would be themselves despised.


  This contempt would speedily come upon the house of Eli.


  1 Samuel 2:31


  "Behold, days come,"—a formula with which prophets were accustomed to announce future events (see 2 Kgs 20:17; Isa 39:6; Amo 4:2; Amo 8:11; Amo 9:13; Jer 7:32, etc.),—"then will I cut off thine arm, and the arm of thy father's house, that there shall be no old man in thine house." To cut off the arm means to destroy the strength either of a man or of a family (see Job. 1 Sam 22:9; Psa 37:17). The strength of a family, however, consists in the vital energy of its members, and shows itself in the fact that they reach a good old age, and do not pine away early and die. This strength was to vanish in Eli's house; no one would ever again preserve his life to old age.


  1 Samuel 2:32


  "And thou wilt see oppression of the dwelling in all that He has shown of good to Israel." The meaning of these words, which have been explained in very different ways, appears to be the following: In all the benefits which the lord would confer upon His people, Eli would see only distress for the dwelling of God, inasmuch as the tabernacle would fall more and more into decay. In the person of Eli, the high priest at that time, the high priest generally is addressed as the custodian of the sanctuary; so that what is said is not to be limited to him personally, but applies to all the high priests of his house. מעון is not Eli's dwelling-place, but the dwelling-place of God, i.e., the tabernacle, as in 1 Sam 2:29, and is a genitive dependent upon צר. היטיב, in the sense of benefiting a person, doing him good, is construed with the accusative of the person, as in Deu 28:63; Deu 8:16; Deu 30:5. The subject to the verb ייטיב is Jehovah, and is not expressly mentioned, simply because it is so clearly implied in the words themselves. This threat began to be fulfilled even in Eli's own days. The distress or tribulation for the tabernacle began with the capture of the ark by the Philistines (1 Sam 4:11), and continued during the time that the Lord was sending help and deliverance to His people through the medium of Samuel, in their spiritual and physical oppression. The ark of the covenant—the heart of the sanctuary—was not restored to the tabernacle in the time of Samuel; and the tabernacle itself was removed from Shiloh to Nob, probably in the time of war; and when Saul had had all the priests put to death (1 Sam 21:2; 1 Sam 22:11.), it was removed to Gibeon, which necessarily caused it to fall more and more into neglect. Among the different explanations, the rendering given by Aquila (καὶ ἐπιβλέψει [? ἐπιβλέψης] ἀντίζηλον κατοικητηρίου) has met with the greatest approval, and has been followed by Jerome (et videbis aemulum tuum), Luther, and many others, including De Wette. According to this rendering, the words are either supposed to refer to the attitude of Samuel towards Eli, or to the deposition of Abiathar, and the institution of Zadok by Solomon in his place (1 Kgs 2:27). But צר does not mean the antagonist or rival, but simply the oppressor or enemy; and Samuel was not an enemy of Eli any more than Zadok was of Abiathar. Moreover, if this be adopted as the rendering of צר, it is impossible to find any suitable meaning for the following clause. In the second half of the verse the threat of 1 Sam 2:31 is repeated with still greater emphasis. כּל־היּמים, all the time, i.e., so long as thine house shall exist.


  1 Samuel 2:33


  "And I will not cut off every one to thee from mine altar, that thine eyes may languish, and thy soul consume away; and all the increase of thine house shall die as men." The two leading clauses of this verse correspond to the two principal thoughts of the previous verse, which are hereby more precisely defined and explained. Eli was to see the distress of the sanctuary; for to him, i.e., of his family, there would always be some one serving at the altar of God, that he might look upon the decay with his eyes, and pine away with grief in consequence. אישׁ signifies every one, or any one, and is not to be restricted, as Thenius supposes, to Ahitub, the son of Phinehas, the brother of Ichabod; for it cannot be shown from 1 Sam 14:3 and 1 Sam 22:20, that he was the only one that was left of the house of Eli. And secondly, there was to be no old man, no one advanced in life, in his house; but all the increase of the house was to die in the full bloom of manhood. אנשׁים, in contrast with זקן, is used to denote men in the prime of life.


  1 Samuel 2:34


  "And let this be the sign to thee, what shall happen to (come upon) thy two sons, Hophni and Phinehas; in one day they shall both die." For the fulfilment of this, see 1 Sam 4:11. This occurrence, which Eli lived to see, but did not long survive (1 Sam 4:17.), was to be the sign to him that the predicted punishment would be carried out in its fullest extent.


  1 Samuel 2:35


  But the priesthood itself was not to fall with the fall of Eli's house and priesthood; on the contrary the Lord would raise up for himself a tried priest, who would act according to His heart. "And I will build for him a lasting house, and he will walk before mine anointed for ever."


  1 Samuel 2:36


  Whoever, on the other hand, should still remain of Eli's house, would come "bowing before him (to get) a silver penny and a slice of bread," and would say, "Put me, I pray, in one of the priests' offices, that I may get a piece of bread to eat." אגורה, that which is collected, signifies some small coin, of which a collection was made by begging single coins. Commentators are divided in their opinions as to the historical allusions contained in this prophecy. By the "tried priest," Ephraem Syrus understood both the prophet Samuel and the priest Zadok. "As for the facts themselves," he says, "it is evident that, when Eli died, Samuel succeeded him in the government, and that Zadok received the high-priesthood when it was taken from his family." Since his time, most of the commentators, including Theodoret and the Rabbins, have decided in favour of Zadok. Augustine, however, and in modern times Thenius and O. v. Gerlach, give the preference to Samuel. The fathers and earlier theologians also regarded Samuel and Zadok as the type of Christ, and supposed the passage to contain a prediction of the abrogation of the Aaronic priesthood by Jesus Christ.


  This higher reference of the words is in any case to be retained; for the rabbinical interpretation, by which Grotius, Clericus, and others abide,—namely, that the transfer of the high-priesthood from the descendants of Eli to Zadok, the descendant of Eleazar, is all that is predicted, and that the prophecy was entirely fulfilled when Abiathar was deposed by Solomon (1 Kgs 2:27),—is not in accordance with the words of the text. On the other hand, Theodoret and Augustine both clearly saw that the words of Jehovah, "I revealed myself to thy father's house in Egypt," and, "Thy house shall walk before me for ever," do not apply to Ithamar, but to Aaron. "Which of his fathers," says Augustine, "was in that Egyptian bondage, form which they were liberated when he was chosen to the priesthood, excepting Aaron? It is with reference to his posterity, therefore, that it is here affirmed that they would not be priests for ever; and this we see already fulfilled." The only thing that appears untenable is the manner in which the fathers combine this historical reference to Eli and Samuel, or Zadok, with the Messianic interpretation, viz., either by referring 1 Sam 2:31-34 to Eli and his house, and then regarding the sentence pronounced upon Eli as simply a type of the Messianic fulfilment, or by admitting the Messianic allusion simply as an allegory.


  The true interpretation may be obtained from a correct insight into the relation in which the prophecy itself stands to its fulfilment. Just as, in the person of Eli and his sons, the threat announces deep degradation and even destruction to all the priests of the house of Aaron who should walk in the footsteps of the sons of Eli, and the death of the two sons of Eli in one day was to be merely a sign that the threatened punishment would be completely fulfilled upon the ungodly priests; so, on the other hand, the promise of the raising up of the tried priest, for whom God would build a lasting house, also refers to all the priests whom the Lord would raise up as faithful servants of His altar, and only receives its complete and final fulfilment in Christ, the true and eternal High Priest. But if we endeavour to determine more precisely from the history itself, which of the Old Testament priests are included, we must not exclude either Samuel or Zadok, but must certainly affirm that the prophecy was partially fulfilled in both. Samuel, as the prophet of the Lord, was placed at the head of the nation after the death of Eli; so that he not only stepped into Eli's place as judge, but stood forth as priest before the Lord and the nation, and "had the important and sacred duty to perform of going before the anointed, the king, whom Israel was to receive through him; whereas for a long time the Aaronic priesthood fell into such contempt, that, during the general decline of the worship of God, it was obliged to go begging for honour and support, and became dependent upon the new order of things that was introduced by Samuel" (O. v. Gerlach). Moreover, Samuel acquired a strong house in the numerous posterity that was given to him by God. The grandson of Samuel was Heman, "the king's seer in the words of God," who was placed by David over the choir at the house of God, and had fourteen sons and three daughters (Ch1 6:33; Ch1 25:4-5). But the very fact that these descendants of Samuel did not follow their father in the priesthood, shows very clearly that a lasting house was not built to Samuel as a tried priest through them, and therefore that we have to seek for the further historical fulfilment of this promise in the priesthood of Zadok. As the word of the Lord concerning the house of Eli, even if it did not find its only fulfilment in the deposition of Abiathar (1 Kgs 2:27), was at any rate partially fulfilled in that deposition; so the promise concerning the tried priest to be raised up received a new fulfilment in the fact that Zadok thereby became the sole high priest, and transmitted the office to his descendants, though this was neither its last nor its highest fulfilment. This final fulfilment is hinted at in the vision of the new temple, as seen by the prophet Ezekiel, in connection with which the sons of Zadok are named as the priests, who, because they had not fallen away with the children of Israel, were to draw near to the Lord, and perform His service in the new organization of the kingdom of God as set forth in that vision (Eze 40:46; Eze 43:19; Eze 44:15; Eze 48:11). This fulfilment is effected in connection with Christ and His kingdom. Consequently, the anointed of the Lord, before whom the tried priest would walk for ever, is not Solomon, but rather David, and the Son of David, whose kingdom is an everlasting kingdom.


  1 Samuel 3


  1 Samuel 3:1


  At the time when Samuel served the Lord before Eli, both as a boy and as a young man (1 Sam 2:11, 1 Sam 2:21, 1 Sam 2:26), the word of the Lord had become dear, i.e., rare, in Israel, and "Prophecy was not spread." נפרץ, from פּרץ, to spread out strongly, to break through copiously (cf. Pro 3:10). The "word of the Lord" is the word of God announced by prophets: the "vision," "visio prophetica." It is true that Jehovah had promised His people, that He would send prophets, who should make known His will and purpose at all times (Deu 18:15.; cf. Num 23:23); but as a revelation from God presupposed susceptibility on the part of men, the unbelief and disobedience of the people might restrain the fulfilment of this and all similar promises, and God might even withdraw His word to punish the idolatrous nation. Such a time as this, when revelations from God were universally rare, and had now arisen under Eli, in whose days, as the conduct of his sons sufficiently proves, the priesthood had fallen into very deep corruption.


  1 Samuel 3:2-4


  The word of the Lord was then issued for the first time to Samuel. 1 Sam 3:2-4 form one period. The clause, "it came to pass at that time" (1 Sam 3:2), is continued in 1 Sam 3:4, "that the Lord called," etc. The intervening clauses from ועלי to אלהים ארון are circumstantial clauses, intended to throw light upon the situation. The clause, "Eli was laid down in his place," etc., may be connected logically with "at that time" by the insertion of "when" (as in the English version: Tr.). The dimness of Eli's eyes is mentioned, to explain Samuel's behaviour, as afterwards described. Under these circumstances, for example, when Samuel heard his own name called out in sleep, he might easily suppose that Eli was calling him to render some assistance. The "lamp of God" is the light of the candlestick in the tabernacle, the seven lamps of which were put up and lighted every evening, and burned through the night till all the oil was consumed (see Exo 30:8; Lev 24:2; Ch2 13:11, and the explanation given at Exo 27:21). The statement that this light was not yet extinguished, is equivalent to "before the morning dawn." "And Samuel was lying (sleeping) in the temple of Jehovah, where the ark of God was." היכל does not mean the holy place, as distinguished from the "most holy," as in 1 Kgs 6:5; 1 Kgs 7:50, but the whole tabernacle, the tent with its court, as the palace of the God-king, as in 1 Sam 1:9; Psa 11:4. Samuel neither slept in the holy place by the side of the candlestick and table of shew-bread, nor in the most holy place in front of the ark of the covenant, but in the court, where cells were built for the priests and Levites to live in when serving at the sanctuary (see at 1 Sam 3:15). "The ark of God, i.e., the ark of the covenant, is mentioned as the throne of the divine presence, from which the call to Samuel proceeded.


  1 Samuel 3:5-9


  As soon as Samuel heard his name called out, he hastened to Eli to receive his commands. But Eli bade him lie down again, as he had not called him. At first, no doubt, he thought the call which Samuel had heard was nothing more than a false impression of the youth, who had been fast asleep. But the same thing was repeated a second and a third time; for, as the historian explains in 1 Sam 3:6, "Samuel had not yet known Jehovah, and (for) the word of Jehovah was not yet revealed to him." (The perfect ידע after טרם, though very rare, is fully supported by Psa 90:2 and Pro 8:25, and therefore is not to be altered into ידע, as Dietrich and Bttcher propose.) He therefore imagined again that Eli had called him. But when he came to Eli after the third call, Eli perceived that the Lord was calling, and directed Samuel, if the call were repeated, to answer, "Speak, Lord; for Thy servant heareth."


  1 Samuel 3:10


  When Samuel had lain down again, "Jehovah came and stood," sc., before Samuel. These words show that the revelation of God was an objectively real affair, and not a mere dream of Samuel's. "And he called to him as at other times" (see Num 24:1; Jdg 16:20), etc.). When Samuel replied in accordance with Eli's instructions, the Lord announced to him that He would carry out the judgment that had been threatened against the house of Eli (1 Sam 3:11-14). "Behold, I do a thing in Israel, at which both the ears of every one that heareth it shall tingle," sc., with horror (see 2 Kgs 21:12; Jer 19:3; Hab 1:5).


  1 Samuel 3:12


  On that day I will perform against Eli all that I have spoken concerning his house (see 1 Sam 2:30.), beginning and finishing it," i.e., completely. דּבּר את־אשׁר הקים, to set up the word spoken, i.e., to carry it out, or accomplish it. In 1 Sam 3:13 this word is communicated to Samuel, so far as its essential contents are concerned. God would judge "the house of Eli for ever because of the iniquity, that he knew his sons were preparing a curse for themselves and did not prevent them." To judge on account of a crime, is the same as to punish it. עד־עולם, i.e., without the punishment being ever stopped or removed. להם מקללים, cursing themselves, i.e., bringing a curse upon themselves. "Therefore I have sworn to the house of Eli, that the iniquity of the house of Eli shall not (אם, a particle used in an oath, equivalent to assuredly not) be expiated by slain-offerings and meat-offerings (through any kind of sacrifice) for ever." The oath makes the sentence irrevocable. (On the facts themselves, see the commentary on 1 Sam 2:27-36.)


  1 Samuel 3:15


  Samuel then slept till the morning; and when he opened the doors of the house of Jehovah, he was afraid to tell Eli of the revelation which he had received. Opening the doors of the house of God appears to have been part of Samuel's duty. We have not to think of doors opening into the holy place, however, but of doors leading into the court. Originally, when the tabernacle was simply a tent, travelling with the people from place to place, it had only curtains at the entrance to the holy place and court. But when Israel had become possessed of fixed houses in the land of Canaan, and the dwelling-place of God was permanently erected at Shiloh, instead of the tents that were pitched for the priests and Levites, who encamped round about during the journey through the desert, there were erected fixed houses, which were built against or inside the court, and not only served as dwelling-places for the priests and Levites who were officiating, but were also used for the reception and custody of the gifts that were brought as offerings to the sanctuary. These buildings in all probability supplanted entirely the original tent-like enclosure around the court; so that instead of the curtains at the entrance, there were folding doors, which were shut in the evening and opened again in the morning. It is true that nothing is said about the erection of these buildings in our historical books, but the fact itself is not to be denied on that account. In the case of Solomon's temple, notwithstanding the elaborate description that has been given of it, there is nothing said about the arrangement or erection of the buildings in the court; and yet here and there, principally in Jeremiah, the existence of such buildings is evidently assumed. מראה, visio, a sign or vision. This expression is applied to the word of God which came to Samuel, because it was revealed to him through the medium of an inward sight or intuition.


  1 Samuel 3:16


  When Samuel was called by Eli and asked concerning the divine revelation that he had received, he told him all the words, without concealing anything; whereupon Eli bowed in quiet resignation to the purpose of God: "It is the Lord; let Him do what seemeth Him good." Samuel's communication, however, simply confirmed to the aged Eli what God had already made known to him through a prophet, But his reply proves that, with all his weakness and criminal indulgence towards his wicked sons, Eli was thoroughly devoted to the Lord in his heart. And Samuel, on the other hand, through his unreserved and candid communication of the terribly solemn word of God with regard to the man, whom he certainly venerated with filial affection, not only as high priest, but also as his own parental guardian, proved himself to be a man possessing the courage and the power to proclaim the word of the Lord without fear to the people of Israel.


  1 Samuel 3:19


  Thus Samuel grew, and Jehovah was with him, and let none of his words fall to the ground, i.e., left no word unfulfilled which He spoke through Samuel. (On הפּיל, see Jos 21:45; Jos 23:14; 1 Kgs 8:56.) By this all Israel from Dan to Beersheba (see at Jdg 20:1) perceived that Samuel was found trustworthy, or approved (see Num 12:7) as a prophet of Jehovah. And the Lord continued to appear at Shiloh; for He revealed himself there to Samuel "in the word of Jehovah," i.e., through a prophetic announcement of His word. These three verses form the transition from the call of Samuel to the following account of his prophetic labours in Israel. At the close of 1 Sam 3:21, the lxx have appended a general remark concerning Eli and his sons, which, regarded as a deduction from the context, answers no doubt to the paraphrastic treatment of our book in that version, but in a critical aspect is utterly worthless.


  1 Samuel 4


  1 Samuel


  War with the Philistines. Loss of the Ark.Death of Eli and His Sons—1 Samuel 4


  At Samuel's word, the Israelites attacked the Philistines, and were beaten (1 Sam 4:1, 1 Sam 4:2). They then fetched the ark of the covenant into the camp according to the advice of the elders, that they might thereby make sure of the help of the almighty covenant God; but in the engagement which followed they suffered a still greater defeat, in which Eli's sons fell and the ark was taken by the Philistines (1 Sam 4:3-11). The aged Eli, terrified at such a loss, fell from his seat and broke his neck (1 Sam 4:12-18); and his daughter-in-law was taken in labour, and died after giving birth to a son (1 Sam 4:19-22). With these occurrences the judgment began to burst upon the house of Eli. But the disastrous result of the war was also to be a source of deep humiliation to all the Israelites. Not only were the people to learn that the Lord had departed from them, but Samuel also was to make the discovery that the deliverance of Israel from the oppression and dominion of its foes was absolutely impossible without its inward conversion to its God.


  1 Samuel 4:1


  The two clauses, "The word of Samuel came to all Israel," and "Israel went out," etc., are to be logically connected together in the following sense: "At the word or instigation of Samuel, Israel went out against the Philistines to battle." The Philistines were ruling over Israel at that time. This is evident, apart from our previous remarks concerning the connection between the commencement of this book and the close of the book of Judges, from the simple fact that the land of Israel was the scene of the war, and that nothing is said about an invasion on the part of the Philistines. The Israelites encamped at Ebenezer, and the Philistines were encamped at Aphek. The name Ebenezer ("the stone of help") was not given to the place so designated till a later period, when Samuel set up a memorial stone there to commemorate a victory that was gained over the Philistines upon the same chosen battle-field after the lapse of twenty years (1 Sam 7:12). According to this passage, the stone was set up between Mizpeh and Shen. The former was not the Mizpeh in the lowlands of Judah (Jos 15:38), but the Mizpeh of Benjamin (Jos 18:26), i.e., according to Robinson, the present Neby Samwil, two hours to the north-west of Jerusalem, and half an hour to the south of Gibeon (see at Jos 18:26). The situation of Aphek has not been discovered. It cannot have been far from Mizpeh and Ebenezer, however, and was probably the same place as the Canaanitish capital mentioned in Jos 12:18, and is certainly different from the Aphekah upon the mountains of Judah (Jos 15:53); for this was on the south or south-west of Jerusalem, since, according to the book of Joshua, it belonged to the towns that were situated in the district of Gibeon.


  1 Samuel 4:2


  When the battle was fought, the Israelites were defeated by the Philistines, and in battle-array four thousand men were smitten upon the field. ערך, sc., מלחמה, as in Jdg 20:20, Jdg 20:22, etc. בּמּערכה, in battle-array, i.e., upon the field of battle, not in flight. "In the field," i.e., the open field where the battle was fought.


  1 Samuel 4:3


  On the return of the people to the camp, the elders held a council of war as to the cause of the defeat they had suffered. "Why hath Jehovah smitten us to-day before the Philistines?" As they had entered upon the war by the word and advice of Samuel, they were convinced that Jehovah had smitten them. The question presupposes at the same time that the Israelites felt strong enough to enter upon the war with their enemies, and that the reason for their defeat could only be that the Lord, their covenant God, had withdrawn His help. This was no doubt a correct conclusion; but the means which they adopted to secure the help of their God in continuing the war were altogether wrong. Instead of feeling remorse and seeking the help of the Lord their God by a sincere repentance and confession of their apostasy from Him, they resolved to fetch the ark of the covenant out of the tabernacle at Shiloh into the camp, with the delusive idea that God had so inseparably bound up His gracious presence in the midst of His people with this holy ark, which He had selected as the throne of His gracious appearance, that He would of necessity come with it into the camp and smite the foe. In 1 Sam 4:4, the ark is called "the ark of the covenant of Jehovah of hosts, who is enthroned above the cherubim," partly to show the reason why the people had the ark fetched, and partly to indicate the hope which they founded upon the presence of this sacred object. (See the commentary on Exo 25:20-22). The remark introduced here, "and the two sons of Eli were there with the ark of the covenant of God," is not merely intended to show who the guardians of the ark were, viz., priests who had hitherto disgraced the sanctuary, but also to point forward at the very outset to the result of the measures adopted.


  1 Samuel 4:5


  On the arrival of the ark in the camp, the people raised so great a shout of joy that the earth rang again. This was probably the first time since the settlement of Israel in Canaan, that the ark had been brought into the camp, and therefore the people no doubt anticipated from its presence a renewal of the marvellous victories gained by Israel under Moses and Joshua, and for that reason raised such a shout when it arrived.


  1 Samuel 4:6


  When the Philistines heard the noise, and learned on inquiry that the ark of Jehovah had come into the camp, they were thrown into alarm, for "they thought (lit. said), God (Elohim) is come into the camp, and said, 'Woe unto us! For such a thing has not happened yesterday and the day before (i.e., never till now). Woe to us! Who will deliver us from the hand of these mighty gods? These are the very gods that smote Egypt with all kinds of plagues in the wilderness.' " The Philistines spoke of the God of Israel in the plural., האדּירים האלהים, as heathen who only knew of gods, and not of one Almighty God. Just as all the heathen feared the might of the gods of other nations in a certain degree, so the Philistines also were alarmed at the might of the God of the Israelites, and that all the more because the report of His deeds in the olden time had reached their ears (see Exo 15:14-15). The expression "in the wilderness" does not compel us to refer the words "smote with all the plagues" exclusively to the destruction of Pharaoh and his army in the Red Sea (Exo 14:23.). "All the plagues" include the rest of the plagues which God inflicted upon Egypt, without there being any necessity to supply the copula ו before בּמּדבּר, as in the lxx and Syriac. By this addition an antithesis is introduced into the words, which, if it really were intended, would require to be indicated by a previous בּארץ or בּארצם. According to the notions of the Philistines, all the wonders of God for the deliverance of Israel out of Egypt took place in the desert, because even when Israel was in Goshen they dwelt on the border of the desert, and were conducted thence to Canaan.


  1 Samuel 4:9


  But instead of despairing, they encouraged one another, saying, "Show yourselves strong, and be men, O Philistines, that we may not be obliged to serve the Hebrews, as they have served you; be men, and fight!"


  1 Samuel 4:10


  Stimulated in this way, they fought and smote Israel, so that every one fled home ("to his tent," see at Jos 22:8), and 30,000 men of Israel fell. The ark also was taken, and the two sons of Eli died, i.e., were slain when the ark was taken,—a practical proof to the degenerate nation, that Jehovah, who was enthroned above the cherubim, had departed from them, i.e., had withdrawn His gracious presence.


  1 Samuel 4:12


  The tidings of this calamity were brought by a Benjaminite, who came as a messenger of evil tidings, with his clothes rent, and earth upon his head—a sign of the deepest mourning (see Jos 7:6),—to Shiloh, where the aged Eli was sitting upon a seat by the side (יך is a copyist's error for יד) of the way watching; for his heart trembled for the ark of God, which had been taken from the sanctuary into the camp without the command of God. At these tidings the whole city cried out with terror, so that Eli heard the sound of the cry, and asked the reason of this loud noise (or tumult), whilst the messenger was hurrying towards him with the news.


  1 Samuel 4:15


  Eli was ninety-eight years old, and "his eyes stood," i.e., were stiff, so that he could no more see (vid., 1 Kgs 14:4). This is a description of the so-called black cataract (amaurosis), which generally occurs at a very great age from paralysis of the optic nerves.


  1 Samuel 4:16


  When the messenger informed him of the defeat of the Israelites, the death of his sons, and the capture of the ark, at the last news Eli fell back from his seat by the side of the gate, and broke his neck, and died. The loss of the ark was to him the most dreadful of all—more dreadful than the death of his two sons. Eli had judged Israel forty years. The reading twenty in the Septuagint does not deserve the slightest notice, if only because it is perfectly incredible that Eli should have been appointed judge of the nation in his seventy-eight year.


  1 Samuel 4:19


  The judgment which fell upon Eli through this stroke extended still further. His daughter-in-law, the wife of Phinehas, was with child (near) to be delivered. ללת, contracted from ללדת (from ילד: see Ges. 69, 3, note 1; Ewald, 238, c.). When she heard the tidings of the capture (אל־הלּקח, "with regard to the being taken away") of the ark of God, and the death of her father-in-law and husband, she fell upon her knees and was delivered, for her pains had fallen upon her (lit. had turned against her), and died in consequence. Her death, however, was but a subordinate matter to the historian. He simply refers to it casually in the words, "and about the time of her death," for the purpose of giving her last words, in which she gave utterance to her grief at the loss of the ark, as a matter of greater importance in relation to his object. As she lay dying, the women who stood round sought to comfort her, by telling her that she had brought forth a son; but "she did not answer, and took no notice (לב שׁוּת = לב שׂוּם, animum advertere; cf. Psa 62:11), but called to the boy (i.e., named him), Ichabod (כבוד אי, no glory), saying, The glory of Israel is departed," referring to the capture of the ark of God, and also to her father-in-law and husband. She then said again, "Gone (גּלה, wandered away, carried off) is the glory of Israel, for the ark of God is taken." The repetition of these words shows how deeply the wife of the godless Phinehas had taken to heart the carrying off of the ark, and how in her estimation the glory of Israel had departed with it. Israel could not be brought lower. With the surrender of the earthly throne of His glory, the Lord appeared to have abolished His covenant of grace with Israel; for the ark, with the tables of the law and the capporeth, was the visible pledge of the covenant of grace which Jehovah had made with Israel.


  1 Samuel 5


  1 Samuel


  Humiliation of the Philistines by Means of the Ark of the Covenant—1 Samuel 5-7:1


  Whilst the Israelites were mourning over the loss of the ark of God, the Philistines were also to derive no pleasure from their booty, but rather to learn that the God of Israel, who had given up to them His greatest sanctuary to humble His own degenerate nation, was the only true God, beside Whom there were no other gods. Not only was the principal deity of the Philistines thrown down into the dust and dashed to pieces by the glory of Jehovah; but the Philistines themselves were so smitten, that their princes were compelled to send back the ark into the land of Israel, together with a trespass-offering, to appease the wrath of God, which pressed so heavily upon them.


  1 Samuel 5:1


  The Ark in the Land of the Philistines.—1 Sam 5:1-6. The Philistines carried the ark from Ebenezer, where they had captured it, into their capital, Ashdod (Esdud; see at Jos 13:3), and placed it there in the temple of Dagon, by the side of the idol Dagon, evidently as a dedicatory offering to this god of theirs, by whose help they imagined that they had obtained the victory over both the Israelites and their God. With regard to the image of Dagon, compounded of man and fish, i.e., of a human body, with head and hands, and a fish's tail, see, in addition to Jdg 16:23, Stark's Gaza, pp. 248ff., 308ff., and Layard's Nineveh and its Remains, pp. 466-7, where there is a bas-relief from Khorsabad, in which "a figure is seen swimming in the sea, with the upper part of the body resembling a bearded man, wearing the ordinary conical tiara of royalty, adorned with elephants' tusks, and the lower part resembling the body of a fish. It has the hand lifted up, as if in astonishment or fear, and is surrounded by fishes, crabs, and other marine animals" (Stark, p. 308). As this bas-relief represents, according to Layard, the war of an Assyrian king with the inhabitants of the coast of Syria, most probably of Sargon, who had to carry on a long conflict with the Philistian towns, more especially with Ashdod, there can hardly be any doubt that we have a representation of the Philistian Dagon here. This deity was a personification of the generative and vivifying principle of nature, for which the fish with its innumerable multiplication was specially adapted, and set forth the idea of the giver of all earthly good.


  1 Samuel 5:3


  The next morning the Ashdodites found Dagon lying on his face upon the ground before the ark of Jehovah, and restored him to his place again, evidently supposing that the idol had fallen or been thrown down by some accident.


  1 Samuel 5:4


  But they were obliged to give up this notion when they found the god lying on his face upon the ground again the next morning in front of the ark of Jehovah, and in fact broken to pieces, so that Dagon's head and the two hollow hands of his arms lay severed upon the threshold, and nothing was left but the trunk of the fish (דּגון). The word Dagon, in this last clause, is used in an appellative sense, viz., the fishy part, or fish's shape, from דּג, a fish. המּפתּן is no doubt the threshold of the door of the recess in which the image was set up. We cannot infer from this, however, as Thenius has done, that with the small dimensions of the recesses in the ancient temples, if the image fell forward, the pieces named might easily fall upon the threshold. This naturalistic interpretation of the miracle is not only proved to be untenable by the word כּרתות, since כּרוּת means cut off, and not broken off, but is also precluded by the improbability, not to say impossibility, of the thing itself. For if the image of Dagon, which was standing by the side of the ark, was thrown down towards the ark, so as to lie upon its face in front of it, the pieces that were broken off, viz., the head and hands, could not have fallen sideways, so as to lie upon the threshold. Even the first fall of the image of Dagon was a miracle. From the fact that their god Dagon lay upon its face before the ark of Jehovah, i.e., lay prostrate upon the earth, as though worshipping before the God of Israel, the Philistines were to learn, that even their supreme deity had been obliged to fall down before the majesty of Jehovah, the God of the Israelites. But as they did not discern the meaning of this miraculous sign, the second miracle was to show them the annihilation of their idol through the God of Israel, in such a way as to preclude every thought of accident. The disgrace attending the annihilation of their idol was probably to be heightened by the fact, that the pieces of Dagon that were smitten off were lying upon the threshold, inasmuch as what lay upon the threshold was easily trodden upon by any one who entered the house. This is intimated in the custom referred to in 1 Sam 5:5, that in consequence of this occurrence, the priests of Dagon, and all who entered the temple of Dagon at Ashdod, down to the time of the historian himself, would not step upon the threshold of Dagon, i.e., the threshold where Dagon's head and hands had lain, but stepped over the threshold (not "leaped over," as many commentators assume on the ground of Zep 1:5, which has nothing to do with the matter), that they might not touch with their feet, and so defile, the place where the pieces of their god had lain.


  1 Samuel 5:6


  The visitation of God was not restricted to the demolition of the statue of Dagon, but affected the people of Ashdod as well. "The hand of Jehovah was heavy upon the Ashdodites, and laid them waste." השׁם, from שׁמם, when applied to men, as in Mic 6:13, signifies to make desolate not only by diseases, but also by the withdrawal or diminution of the means of subsistence, the devastation of the fields, and such like. That the latter is included here, is evident from the dedicatory offerings with which the Philistines sought to mitigate the wrath of the God of the Israelites (1 Sam 6:4-5, 1 Sam 6:11, 1 Sam 6:18), although the verse before us simply mentions the diseases with which God visited them.


  "And He smote them with עפלים, i.e., boils:" according to the Rabbins, swellings on the anus, mariscae (see at Deu 28:27). For עפלים the Masoretes have invariably substituted טחרים, which is used in 1 Sam 6:11, 1 Sam 6:17, and was probably regarded as more decorous. Ashdod is a more precise definition of the word them, viz., Ashdod, i.e., the inhabitants of Ashdod and its territory.


  1 Samuel 5:7


  "When the Ashdodites saw that it was so," they were unwilling to keep the ark of the God of Israel any longer, because the hand of Jehovah lay heavy upon them and their god Dagon; whereupon the princes of the Philistines (סרני, as in Jos 13:3, etc.) assembled together, and came to the resolution to "let the ark of the God of Israel turn (i.e., be taken) to Gath" (1 Sam 5:8). The princes of the Philistines probably imagined that the calamity which the Ashdodites attributed to the ark of God, either did not proceed from the ark, i.e., from the God of Israel, or if actually connected with the presence of the ark, simply arose from the fact that the city itself was hateful to the God of the Israelites, or that the Dagon of Ashdod was weaker than the Jehovah of Israel: they therefore resolved to let the ark be taken to Gath in order to pacify the Ashdodites. According to our account, the city of Gath seems to have stood between Ashdod and Akron (see at Jos 13:3).


  1 Samuel 5:9


  But when the ark was brought to Gath, the hand of Jehovah came upon that city also with very great alarm. גּדולה מהוּמה is subordinated to the main sentence either adverbially or in the accusative. Jehovah smote the people of the city, small and great, so that boils broke out upon their hinder parts.


  1 Samuel 5:10


  They therefore sent the ark of God to Ekron, i.e., Akir, the north-western city of the Philistines (see at Jos 13:3). But the Ekronites, who had been informed of what had taken place in Ashdod and Gath, cried out, when the ark came into their city, "They have brought the ark of the God of Israel to me, to slay me and my people" (these words are to be regarded as spoken by the whole town); and they said to all the princes of the Philistines whom they had called together, "Send away the ark of the God of Israel, that it may return to its place, and not slay me and my people. For deadly alarm (מות מהוּמת, confusion of death, i.e., alarm produced by many sudden deaths) ruled in the whole city; very heavy was the hand of God there. The people who did not die were smitten with boils, and the cry of the city ascended to heaven." From this description, which simply indicates briefly the particulars of the plagues that God inflicted upon Ekron, we may see very clearly that Ekron was visited even more severely than Ashdod and Gath. This was naturally the case. The longer the Philistines resisted and refused to recognise the chastening hand of the living God in the plagues inflicted upon them, the more severely would they necessarily be punished, that they might be brought at last to see that the God of Israel, whose sanctuary they still wanted to keep as a trophy of their victory over that nation, was the omnipotent God, who was able to destroy His foes.


  1 Samuel 6


  1 Samuel 6:1


  The Ark of God Sent Back.—1 Sam 6:1-3. The ark of Jehovah was in the land (lit. the fields, as in Rut 1:2) of the Philistines for seven months, and had brought destruction to all the towns to which it had been taken. At length the Philistines resolved to send it back to the Israelites, and therefore called their priests and diviners (see at Num 23:23) to ask them, "What shall we do with regard to the ark of God; tell us, with what shall we send it to its place?" "Its place" is the land of Israel, and בּמּה does not mean "in what manner" (quomodo: Vulgate, Thenius), but with what, wherewith (as in Mic 6:6). There is no force in the objection brought by Thenius, that if the question had implied with what presents, the priests would not have answered, "Do not send it without a present;" for the priests did not confine themselves to this answer, in which they gave a general assent, but proceeded at once to define the present more minutely. They replied, "If they send away the ark of the God of Israel (משׁלּחים is to be taken as the third person in an indefinite address, as in 1 Sam 2:24, and not to be construed with אתּם supplied), do not send it away empty (i.e., without an expiatory offering), but return Him (i.e., the God of Israel) a trespass-offering." אשׁם, lit. guilt, then the gift presented as compensation for a fault, the trespass-offering (see at Lev. 5:14-6:7). The gifts appointed by the Philistines as an asham were to serve as a compensation and satisfaction to be rendered to the God of Israel for the robbery committed upon Him by the removal of the ark of the covenant, and were therefore called asham, although in their nature they were only expiatory offerings. For the same reason the verb השׁיב, to return or repay, is used to denote the presentation of these gifts, being the technical expression for the payment of compensation for a fault in Num 5:7, and in Lev 6:4 for compensation for anything belonging to another, that had been unjustly appropriated. "Are ye healed then, it will show you why His hand is not removed from you," sc., so long as ye keep back the ark. The words תּרפאוּ אז are to be understood as conditional, even without אם, which the rules of the language allow (see Ewald, 357, b.); this is required by the context. For, according to 1 Sam 6:9, the Philistine priests still thought it a possible thing that any misfortune which had befallen the Philistines might be only an accidental circumstance. With this view, they could not look upon a cure as certain to result from the sending back of the ark, but only as possible; consequently they could only speak conditionally, and with this the words "we shall know" agree.


  1 Samuel 6:4


  The trespass-offering was to correspond to the number of the princes of the Philistines. מספּר is an accusative employed to determine either measure or number (see Ewald, 204, a.), lit., "the number of their princes:" the compensations were to be the same in number as the princes. "Five golden boils, and five golden mice," i.e., according to 1 Sam 6:5, images resembling their boils, and the field-mice which overran the land; the same gifts, therefore, for them all, "for one plague is to all and to your princes," i.e., the same plague has fallen upon all the people and their princes. The change of person in the two words, לכלּם, "all of them," i.e., the whole nation of the Philistines, and לסרניכם, "your princes," appears very strange to us with our modes of thought and speech, but it is by no means unusual in Hebrew. The selection of this peculiar kind of expiatory present was quite in accordance with a custom, which was not only widely spread among the heathen but was even adopted in the Christian church, viz., that after recovery from an illness, or rescue from any danger or calamity, a representation of the member healed or the danger passed through was placed as an offering in the temple of the deity, to whom the person had prayed for deliverance; and it also perfectly agrees with a custom which has prevailed in India, according to Tavernier (Ros. A. u. N. Morgenland iii. p. 77), from time immemorial down to the present day, viz., that when a pilgrim takes a journey to a pagoda to be cured of a disease, he offers to the idol a present either in gold, silver, or copper, according to his ability, of the shape of the diseased or injured member, and then sings a hymn. Such a present passed as a practical acknowledgement that the god had inflicted the suffering or evil. If offered after recovery or deliverance, it was a public expression of thanksgiving. In the case before us, however, in which it was offered before deliverance, the presentation of the images of the things with which they had been chastised was probably a kind of fine or compensation for the fault that had been committed against the Deity, to mitigate His wrath and obtain a deliverance from the evils with which they had been smitten. This is contained in the words, "Give glory unto the God of Israel! peradventure He will lighten His (punishing) hand from off you, and from off your gods, and from off your land." The expression is a pregnant one for "make His heavy hand light and withdraw it," i.e., take away the punishment. In the allusion to the representations of the field-mice, the words "that devastate the land" are added, because in the description given of the plagues in 1 Sam 5:1-12 the devastation of the land by mice is not expressly mentioned. The introduction of this clause after עכבּריכם, when contrasted with the omission of any such explanation after עפליכם, is a proof that the plague of mice had not been described before, and therefore that the references made to these in the Septuagint at 1 Sam 5:3, 1 Sam 5:6, and 1 Sam 6:1, are nothing more than explanatory glosses. It is a well-known fact that field-mice, with their enormous rate of increase and their great voracity, do extraordinary damage to the fields. In southern lands they sometimes destroy entire harvests in a very short space of time (Aristot. Animal. vi. 37; Plin. h. n. x. c. 65; Strabo, iii. p. 165; Aelian, etc., in Bochart, Hieroz. ii. p. 429, ed. Ros.).


  1 Samuel 6:6


  "Wherefore," continued the priests, "will ye harden your heart, as the Egyptians and Pharaoh hardened their hearts? (Exo 7:13.) Was it not the case, that when He (Jehovah) had let out His power upon them (בּ התעלּל, as in Exo 10:2), they (the Egyptians) let them (the Israelites) go, and they departed?" There is nothing strange in this reference, on the part of the Philistian priests, to the hardening of the Egyptians, and its results, since the report of those occurrences had spread among all the neighbouring nations (see at 1 Sam 4:8). And the warning is not at variance with the fact that, according to 1 Sam 6:9, the priests still entertained some doubt whether the plagues really did come from Jehovah at all: for their doubts did not preclude the possibility of its being so; and even the possibility might be sufficient to make it seem advisable to do everything that could be done to mitigate the wrath of the God of the Israelites, of whom, under existing circumstances, the heathen stood not only no less, but even more, in dread, than of the wrath of their own gods.


  1 Samuel 6:7


  Accordingly they arranged the sending back in such a manner as to manifest the reverence which ought to be shown to the God of Israel was a powerful deity (1 Sam 6:7-9). The Philistines were to take a new cart and make it ready (עשׂה), and to yoke two milch cows to the cart upon which no yoke had ever come, and to take away their young ones (calves) from them into the house, i.e., into the stall, and then to put the ark upon the cart, along with the golden things to be presented as a trespass-offering, which were to be in a small chest by the side of the ark, and to send it (i.e., the ark) away, that it might go, viz., without the cows being either driven or guided. From the result of these arrangements, they were to learn whether the plague had been sent by the God of Israel, or had arisen accidentally. "If it (the ark) goeth up by the way to its border towards Bethshemesh, He (Jehovah) hath done us this great evil; but if not, we perceive that His hand hath not touched us. It came to us by chance," i.e., the evil came upon us merely by accident. In עליהם, בּניהם, and מאחריהם (1 Sam 6:7), the masculine is used in the place of the more definite feminine, as being the more general form. This is frequently the case, and occurs again in 1 Sam 6:10 and 1 Sam 6:12. ארגּז, which only occurs again in 1 Sam 6:8, 1 Sam 6:11, and 1 Sam 6:15, signifies, according to the context and the ancient versions, a chest or little case. The suffix to אתו refers to the ark, which is also the subject to יעלה (1 Sam 6:9). גּבוּלו, the territory of the ark, is the land of Israel, where it had its home. מקרה is used adverbially: by chance, or accidentally. The new cart and the young cows, which had never worn a yoke, corresponded to the holiness of the ark of God. To place it upon an old cart, which had already been used for all kinds of earthly purposes, would have been an offence against the holy thing; and it would have been just the same to yoke to the cart animals that had already been used for drawing, and had had their strength impaired by the yoke (see Deu 21:3). The reason for selecting cows, however, instead of male oxen, was no doubt to be found in the further object which they hoped to attain. It was certainly to be expected, that if suckling cows, whose calves had been kept back from them, followed their own instincts, without any drivers, they would not go away, but would come back to their young ones in the stall. And if the very opposite should take place, this would be a sure sign that they were driven and guided by a divine power, and in fact by the God whose ark they were to draw into His own land. From this they would be able to draw the conclusion, that the plagues which had fallen upon the Philistines were also sent by this God. There was no special sagacity in this advice of the priests; it was nothing more than a cleverly devised attempt to put the power of the God of the Israelites to the text, though they thereby unconsciously and against their will furnished the occasion for the living God to display His divine glory before those who did not know Him.


  1 Samuel 6:10


  The God of Israel actually did what the idolatrous priests hardly considered possible. When the Philistines, in accordance with the advice given them by their priests, had placed the ark of the covenant and the expiatory gifts upon the cart to which the two cows were harnessed, "the cows went straight forward on the way to Bethshemesh; they went along a road going and lowing (i.e., lowing the whole time), and turned not to the right or to the left; and the princes of the Philistines went behind them to the territory of Bethshemesh." בּדּרך ישּׁרנה, lit., "they were straight in the way," i.e., they went straight along the road. The form ישּׁרנה for יישׁרנה is the imperf. Kal, third pers. plur. fem., with the preformative י instead of ת, as in Gen 30:38 (see Ges. 47, Anm. 3; Ewald, 191, b.). Bethshemesh, the present Ain-shems, was a priests' city on the border of Judah and Dan (see at Jos 15:10).


  1 Samuel 6:13


  The inhabitants of Bethshemesh were busy with the wheat-harvest in the valley (in front of the town), when they unexpectedly saw the ark of the covenant coming, and rejoiced to see it. The cart had arrived at the field of Joshua, a Bethshemeshite, and there it stood still before a large stone. And they (the inhabitants of Bethshemesh) chopped up the wood of the cart, and offered the cows to the Lord as a burnt-offering. In the meantime the Levites had taken off the ark, with the chest of golden presents, and placed it upon the large stone; and the people of Bethshemesh offered burnt-offerings and slain-offerings that day to the Lord. The princes of the Philistines stood looking at this, and then returned the same day to Ekron. That the Bethshemeshites, and not the Philistines, are the subject to ויבקּעוּ, is evident from the correct interpretation of the clauses; viz., from the fact that in 1 Sam 6:14 the words from והעגלה to גּדולה אבן are circumstantial clauses introduced into the main clause, and that ויבקּעוּ is attached to לראות ויּשׂמחוּ, and carries on the principal clause.


  1 Samuel 6:15


  1 Sam 6:15 contains a supplementary remark, therefore הורידוּ is to be translated as a pluperfect. After sacrificing the cart, with the cows, as a burnt-offering to the Lord, the inhabitants of Bethshemesh gave a further practical expression to their joy at the return of the ark, by offering burnt-offerings and slain-offerings in praise of God. In the burnt-offerings they consecrated themselves afresh, with all their members, to the service of the Lord; and in the slain-offerings, which culminated in the sacrificial meals, they sealed anew their living fellowship with the Lord. The offering of these sacrifices at Bethshemesh was no offence against the commandment, to sacrifice to the Lord at the place of His sanctuary alone. The ark of the covenant was the throne of the gracious presence of God, before which the sacrifices were really offered at the tabernacle. The Lord had sanctified the ark afresh as the throne of His presence, by the miracle which He had wrought in bringing it back again.—In 1 Sam 6:17 and 1 Sam 6:18 the different atoning presents, which the Philistines sent to Jehovah as compensation, are enumerated once more: viz., five golden boils, one for each of their five principal towns (see at Jos 13:3), and "golden mice, according to the number of all the Philistian towns of the five princes, from the fortified city to the village of the inhabitants of the level land" (perazi; see at Deu 3:5). The priests had only proposed that five golden mice should be sent as compensation, as well as five boils (1 Sam 6:4). But the Philistines offered as many images of mice as there were towns and villages in their five states, no doubt because the plague of mice had spread over the whole land, whereas the plague of boils had only fallen upon the inhabitants of those towns to which the ark of the covenant had come. In this way the apparent discrepancy between 1 Sam 6:4 and 1 Sam 6:18 is very simply removed. The words which follow, viz., וגו עליה הגּיחוּ עשׁר, "upon which they had set down the ark," show unmistakeably, when compared with 1 Sam 6:14 and 1 Sam 6:15, that we are to understand by הגּדולה אבל the great stone upon which the ark was placed when it was taken off the cart. The conjecture of Kimchi, that this stone was called Abel (luctus), on account of the mourning which took place there (see 1 Sam 6:19), is extremely unnatural. Consequently there is no other course left than to regard אבל as an error in writing for אבן, according to the reading, or at all events the rendering, adopted by the lxx and Targum. But ועד (even unto) is quite unsuitable here, as no further local definition is required after the foregoing הפּרי כּפר ועד, and it is impossible to suppose that the Philistines offered a golden mouse as a trespass-offering for the great stone upon which the ark was placed. We must therefore alter ועד into ועד: "And the great stone is witness (for ועד in this sense, see Gen 31:52) to this day in the field of Joshua the Bethshemeshite," sc., of the fact just described.


  1 Samuel 6:19


  Disposal of the Ark of God.—1 Sam 6:19. As the ark had brought evil upon the Philistines, so the inhabitants of Bethshemesh were also to be taught that they could not stand in their unholiness before the holy God: "And He (God) smote among the men of Bethshemesh, because they had looked at the ark of Jehovah, and smote among the people seventy men, fifty thousand men." In this statement of numbers we are not only struck by the fact that the 70 stands before the 50,000, which is very unusual, but even more by the omission of the copula ו before the second number, which is altogether unparalleled. When, in addition to this, we notice that 50,000 men could not possibly live either in or round Bethshemesh, and that we cannot conceive of any extraordinary gathering having taken place out of the whole land, or even from the immediate neighbourhood; and also that the words אישׁ אלף חמשּׁים are wanting in several Hebrew MSS, and that Josephus, in his account of the occurrence, only speaks of seventy as having been killed (Ant. vi. 1, 4); we cannot come to any other conclusion than that the number 50,000 is neither correct nor genuine, but a gloss which has crept into the text through some oversight, though it is of great antiquity, since the number stood in the text employed by the Septuagint and Chaldee translators, who attempted to explain them in two different ways, but both extremely forced. Apart from this number, however, the verse does not contain anything either in form or substance that could furnish occasion for well-founded objections to its integrity. The repetition of ויּך simply resumes the thought that had been broken off by the parenthetical clause יי בּארון ראוּ כּי; and בּעם is only a general expression for שׁ בּאנשׁי ב. The stroke which fell upon the people of Bethshemesh is sufficiently accounted for in the words, "because they had looked," etc. There is no necessity to understand these words, however, as many Rabbins do, as signifying "they looked into the ark," i.e., opened it and looked in; for if this had been the meaning, the opening would certainly not have been passed over without notice. ראה with ב means to look upon or at a thing with lust or malicious pleasure; and here it no doubt signifies a foolish staring, which was incompatible with the holiness of the ark of God, and was punished with death, according to the warning expressed in Num 4:20. This severe judgment so alarmed the people of Bethshemesh, that they exclaimed, "Who is able to stand before Jehovah, this holy God!" Consequently the Bethshemeshites discerned correctly enough that the cause of the fatal stroke, which had fallen upon them, was the unholiness of their own nature, and not any special crime which had been committed by the persons slain. They felt that they were none of them any better than those who had fallen, and that sinners could not approach the holy God. Inspired with this feeling, they added, "and to whom shall He go away from us?" The subject to יעלה is not the ark, but Jehovah who had chosen the ark as the dwelling-place of His name. In order to avert still further judgments, they sought to remove the ark from their town. They therefore sent messengers to Kirjath-jearim to announce to the inhabitants the fact that the ark had been sent back by the Philistines, and to entreat them to fetch it away.


  1 Samuel 7


  1 Samuel 7:1


  The inhabitants of Kirjath-jearim complied with this request, and brought the ark into the house of Abinadab upon the height, and sanctified Abinadab's son Eleazar to be the keeper of the ark. Kirjath-jearim, the present Kuryet el Enab (see at Jos 9:17), was neither a priestly nor a Levitical city. The reason why the ark was taken there, is to be sought for, therefore, in the situation of the town, i.e., in the fact that Kirjath-jearim was the nearest large town on the road from Bethshemesh to Shiloh. We have no definite information, however, as to the reason why it was not taken on to Shiloh, to be placed in the tabernacle, but was allowed to remain in the house of Abinadab at Kirjath-jearim, where a keeper was expressly appointed to take charge of it; so that we can only confine ourselves to conjectures. Ewald's opinion (Gesch. ii. 540), that the Philistines had conquered Shiloh after the victory described in 1 Samuel 4, and had destroyed the ancient sanctuary there, i.e., the tabernacle, is at variance with the accounts given in 1 Sam 21:6; 1 Kgs 3:4; Ch2 1:3, respecting the continuance of worship in the tabernacle at Nob and Gibeon. There is much more to be said in support of the conjecture, that the carrying away of the ark by the Philistines was regarded as a judgment upon the sanctuary, which had been desecrated by the reckless conduct of the sons of Eli, and consequently, that even when the ark itself was recovered, they would not take it back without an express declaration of the will of God, but were satisfied, as a temporary arrangement, to leave the ark in Kirjath-jearim, which was farther removed from the cities of the Philistines. And there it remained, because no declaration of the divine will followed respecting its removal into the tabernacle, and the tabernacle itself had to be removed from Shiloh to Nob, and eventually to Gibeon, until David had effected the conquest of the citadel of Zion, and chosen Jerusalem as his capital, when it was removed from Kirjath-jearim to Jerusalem (2 Samuel 6). It is not stated that Abinadab was a Levites; but this is very probable, because otherwise they would hardly have consecrated his son to be the keeper of the ark, but would have chosen a Levite for the office.


  1 Samuel 7:2


  Purification of Israel from idolatry.—Twenty years passed away from that time forward, while the ark remained at Kirjath-jearim, and all Israel mourned after Jehovah. Then Samuel said to them, "If ye turn to the Lord with all your heart, put away the strange gods from the midst of you, and the Astartes, and direct your heart firmly upon the Lord, and serve Him only, that He may save you out of the hand of the Philistines." And the Israelites listened to this appeal. The single clauses of 1 Sam 7:2 and 1 Sam 7:3 are connected together by vav consec., and are not to be separated from one another. There is no gap between these verses; but they contain the same closely and logically connected thought, which may be arranged in one period in the following manner: "And it came to pass, when the days multiplied from the time that the ark remained at Kirjath-jearim, and grew to twenty years, and the whole house of Israel mourned after Jehovah, that Samuel said," etc. The verbs ויּרבּוּ, ויּהיוּ, and ויּנּהוּ, are merely continuations of the infinitive שׁבת, and the main sentence is resumed in the words שׁמוּאל ויּאמר. The contents of the verses require that the clauses should be combined in this manner. The statement that twenty years had passed can only be understood on the supposition that some kind of turning-point ensued at the close of that time. The complaining of the people after Jehovah was no such turning-point, but became one simply from the fact that this complaining was followed by some result. This result is described in 1 Sam 7:3. It consisted in the fact that Samuel exhorted the people to put away the strange gods (1 Sam 7:3); and that when the people listened to his exhortation (1 Sam 7:4), he helped them to gain a victory over the Philistines (1 Sam 7:5.). ינּהוּ, from נהה, to lament or complain (Mic 2:4; Eze 32:18). "The phrase, to lament after God, is taken from human affairs, when one person follows another with earnest solicitations and complaints, until he at length assents. We have an example of this in the Syrophenician woman in Matt 15." (Seb. Schmidt). The meaning "to assemble together," which is the one adopted by Gesenius, is forced upon the word from the Chaldee אתנהי, and it cannot be shown that the word was ever used in this sense in Hebrew. Samuel's appeal in 1 Sam 7:3 recalls to mind Jos 24:14, and Gen 35:2; but the words, "If ye do return unto the Lord with all your hearts," assume that the turning of the people to the Lord their God had already inwardly commenced, and indeed, as the participle שׁבים expresses duration, had commenced as a permanent thing, and simply demand that the inward turning of the heart to God should be manifested outwardly as well, by the putting away of all their idols, and should thus be carried out to completion. The "strange gods" (see Gen 35:2) are described in 1 Sam 7:4 as "Baalim." On Baalim and Ashtaroth, see at Jdg 2:11, Jdg 2:13. לב הכין, to direct the heart firmly: see Psa 78:8; Ch2 30:19.


  1 Samuel 7:5


  Victory obtained over the Philistines through Samuel's prayer.—1 Sam 7:5, 1 Sam 7:6. When Israel had turned to the Lord with all its heart, and had put away all its idols, Samuel gathered together all the people at Mizpeh, to prepare them for fighting against the Philistines by a solemn day for penitence and prayer. For it is very evident that the object of calling all the people to Mizpeh was that the religious act performed there might serve as a consecration for battle, not only from the circumstance that, according to 1 Sam 7:7, when the Philistines heard of the meeting, they drew near to make war upon Israel, but also from the contents of 1 Sam 7:5 : "Samuel said (sc., to the heads or representatives of the nation), Gather all Israel to Mizpeh, and I will pray for you unto the Lord." His intention could not possibly have been any other than to put the people into the right relation to their God, and thus to prepare the way for their deliverance out of the bondage of the Philistines. Samuel appointed Mizpeh, i.e., Nebi Samwil, on the western boundary of the tribe of Benjamin (see at Jos 18:26), as the place of meeting, partly no doubt on historical grounds, viz., because it was there that the tribes had formerly held their consultations respecting the wickedness of the inhabitants of Gibeah, and had resolved to make war upon Benjamin (Jdg 20:1.), but still more no doubt, because Mizpeh, on the western border of the mountains, was the most suitable place for commencing the conflict with the Philistines.


  1 Samuel 7:6-9


  When they had assembled together here, "they drew water and poured it out before Jehovah, and fasted on that day, and said there, We have sinned against the Lord." Drawing water and pouring it out before Jehovah was a symbolical act, which has been thus correctly explained by the Chaldee, on the whole: "They poured out their heart like water in penitence before the Lord." This is evident from the figurative expressions, "poured out like water," in Psa 22:15, and "pour out thy heart like water," in Lam 2:19, which are used to denote inward dissolution through pain, misery, and distress (see 2 Sam 14:14). Hence the pouring out of water before God was a symbolical representation of the temporal and spiritual distress in which they were at the time,—a practical confession before God, "Behold, we are before Thee like water that has been poured out;" and as it was their own sin and rebellion against God that had brought this distress upon them, it was at the same time a confession of their misery, and an act of the deepest humiliation before the Lord. They gave a still further practical expression to this humiliation by fasting (צוּם), as a sign of their inward distress of mind on account of their sin, and an oral confession of their sin against the Lord. By the word שׁם, which is added to ויּאמרוּ, "they said "there," i.e., at Mizpeh, the oral confession of their sin is formally separated from the two symbolical acts of humiliation before God, though by this very separation it is practically placed on a par with them. What they did symbolically by the pouring out of water and fasting, they explained and confirmed by their verbal confession. שׁם is never an adverb of time signifying "then;" neither in Psa 14:5; Psa 132:17, nor Jdg 5:11. "And thus Samuel judged the children of Israel at Mizpeh." ויּשׁפּט does not mean "he became judge" (Mich. and others), any more than "he punished every one according to his iniquity" (Thenius, after David Kimchi). Judging the people neither consisted in a censure pronounced by Samuel afterwards, nor in absolution granted to the penitent after they had made a confession of their sin, but in the fact that Samuel summoned the nation to Mizpeh to humble itself before Jehovah, and there secured for it, through his intercession, the forgiveness of its sin, and a renewal of the favour of its God, and thus restored the proper relation between Israel and its God, so that the Lord could proceed to vindicate His people's rights against their foes.


  When the Philistines heard of the gathering of the Israelites at Mizpeh (1 Sam 7:7, 1 Sam 7:8), their princes went up against Israel to make war upon it; and the Israelites, in their fear of the Philistines, entreated Samuel, "Do not cease to cry for us to the Lord our God, that He may save us out of the hand of the Philistines." 1 Sam 7:9. "And Samuel took a milk-lamb (a lamb that was still sucking, probably, according to Lev 22:27, a lamb seven days old), and offered it whole as a burnt-offering to the Lord." כּליל is used adverbially, according to its original meaning as an adverb, "whole." The Chaldee has not given the word at all, probably because the translators regarded it as pleonastic, since every burnt-offering was consumed upon the altar whole, and consequently the word כּליל was sometimes used in a substantive sense, as synonymous with עולה (Deu 33:10; Ps. 51:21). But in the passage before us, כּליל is not synonymous with עולה, but simply affirms that the lamb was offered upon the altar without being cut up or divided. Samuel selected a young lamb for the burnt-offering, not "as being the purest and most innocent kind of sacrificial animal,"—for it cannot possibly be shown that very young animals were regarded as purer than those that were full-grown,—but as being the most suitable to represent the nation that had wakened up to new life through its conversion to the Lord, and was, as it were, new-born. For the burnt-offering represented the man, who consecrated therein his life and labour to the Lord. The sacrifice was the substratum for prayer. When Samuel offered it, he cried to the Lord for the children of Israel; and the Lord "answered," i.e., granted, his prayer.


  1 Samuel 7:10


  When the Philistines advanced during the offering of the sacrifice to fight against Israel, "Jehovah thundered with a great noise," i.e., with loud peals, against the Philistines, and threw them into confusion, so that they were smitten before Israel. The thunder, which alarmed the Philistines and threw them into confusion (יהמּם, as in Jos 10:10), was the answer of God to Samuel's crying to the Lord.


  1 Samuel 7:11


  As soon as they took to flight, the Israelites advanced from Mizpeh, and pursued and smote them to below Beth-car. The situation of this town or locality, which is only mentioned here, has not yet been discovered. Josephus (Ant. vi. 2, 2) has μέχρι Κοῤῥαίων.


  1 Samuel 7:12


  As a memorial of this victory, Samuel placed a stone between Mizpeh and Shen, to which he gave the name of Eben-ha-ezer, i.e., stone of help, as a standing memorial that the Lord had thus far helped His people. The situation of Shen is also not known. The name Shen (i.e., tooth) seems to indicate a projecting point of rock (see 1 Sam 14:4), but may also signify a place situated upon such a point.


  1 Samuel 7:13


  Through this victory which was obtained by the miraculous help of God, the Philistines were so humbled, that they no more invaded the territory of Israel, i.e., with lasting success, as they had done before. This limitation of the words "they came no more" (lit. "they did not add again to come into the border of Israel"), is implied in the context; for the words which immediately follow, "and the hand of Jehovah was against the Philistines all the days of Samuel," show that they made attempts to recover their lost supremacy, but that so long as Samuel lived they were unable to effect anything against Israel. This is also manifest from the successful battles fought by Saul (1 Samuel 13 and 14), when the Philistines had made fresh attempts to subjugate Israel during his reign. The defeats inflicted upon them by Saul also belong to the days of Samuel, who died but a very few years before Saul himself. Because of these battles which Saul fought with the Philistines, Lyra and Brentius understand the expression "all the days of Samuel" as referring not to the lifetime of Samuel, but simply to the duration of his official life as judge, viz., till the commencement of Saul's reign. But this is at variance with 1 Sam 7:15, where Samuel is said to have judged Israel all the days of his life. Seb. Schmidt has given, on the whole, the correct explanation of 1 Sam 7:13 : "They came no more so as to obtain a victory and subdue the Israelites as before; yet they did return, so that the hand of the Lord was against them, i.e., so that they were repulsed with great slaughter, although they were not actually expelled, or the Israelites delivered from tribute and the presence of military garrisons, and that all the days that the judicial life of Samuel lasted, in fact all his life, since they were also smitten by Saul."


  1 Samuel 7:14


  In consequence of the defeat at Ebenezer, the Philistines were obliged to restore to the Israelites the cities which they had taken from them, "from Ekron to Gath." This definition of the limits is probably to be understood as exclusive, i.e., as signifying that the Israelites received back their cities up to the very borders of the Philistines, measuring these borders from Ekron to Gath, and not that the Israelites received Ekron and Gath also. For although these chief cities of the Philistines had been allotted to the tribes of Judah and Dan in the time of Joshua (Jos 13:3-4; Jos 15:45-46), yet, notwithstanding the fact that Judah and Simeon conquered Ekron, together with Gaza and Askelon, after the death of Joshua (Jdg 1:18), the Israelites did not obtain any permanent possession. "And their territory" (coasts), i.e., the territory of the towns that were given back to Israel, not that of Ekron and Gath, "did Israel deliver out of the hands of the Philistines. And there was peace between Israel and the Amorites;" i.e., the Canaanitish tribes also kept peace with Israel after this victory of the Israelites over the Philistines, and during the time of Samuel. The Amorites are mentioned, as in Jos 10:6, as being the most powerful of the Canaanitish tribes, who had forced the Danites out of the plain into the mountains (Jdg 1:34-35).


  1 Samuel 7:15


  Samuel's judicial labours.—With the calling of the people to Mizpeh, and the victory at Ebenezer that had been obtained through his prayer, Samuel had assumed the government of the whole nation; so that his office as judge dates from his period, although he had laboured as prophet among the people from the death of Eli, and had thereby prepared the way for the conversion of Israel to the Lord. As his prophetic labours were described in general terms in 1 Sam 3:19-21, so are his labours as judge in the verses before us: viz., in 1 Sam 3:15 their duration,—"all the days of his life," as his activity during Saul's reign and the anointing of David (1 Samuel 15-16) sufficiently prove; and then in 1 Sam 3:16, 1 Sam 3:17 their general character,—"he went round from year to year" (וסבב serves as a more precise definition of והלך, he went and travelled round) to Bethel, i.e., Beitin (see at Jos 7:2), Gilgal, and Mizpeh (see at. 1 Sam 3:5), and judged Israel at all these places. Which Gilgal is meant, whether the one situated in the valley of the Jordan (Jos 4:19), or the Jiljilia on the higher ground to the south-west of Shiloh (see at Jos 8:35), cannot be determined with perfect certainty. The latter is favoured partly by the order in which the three places visited by Samuel on his circuits occur, since according to this he probably went first of all from Ramah to Bethel, which was to the north-east, then farther north or north-west to Jiljilia, and then turning back went towards the south-east to Mizpeh, and returning thence to Ramah performed a complete circuit; whereas, if the Gilgal in the valley of the Jordan had been the place referred to, we should expect him to go there first of all from Ramah, and then towards the north-east to Bethel, and from that to the south-west to Mizpeh; and partly also by the circumstance that, according to 2 Kgs 2:1 and 2 Kgs 4:38, there was a school of the prophets at Jiljilia in the time of Elijah and Elisha, the founding of which probably dated as far back as the days of Samuel. If this conjecture were really a well-founded one, it would furnish a strong proof that it was in this place, and not in the Gilgal in the valley of the Jordan, that Samuel judged the people. But as this conjecture cannot be raised into a certainty, the evidence in favour of Jiljilia is not so conclusive as I myself formerly supposed (see also the remarks on 1 Sam 9:14). כּל־המּקומות את is grammatically considered an accusative, and is in apposition to את־ישׂראל, lit., Israel, viz., all the places named, i.e., Israel which inhabited all these places, and was to be found there. "And this return was to Ramah;" i.e., after finishing the annual circuit he returned to Ramah, where he had his house. There he judged Israel, and also built an altar to conduct the religious affairs of the nation. Up to the death of Eli, Samuel lived and laboured at Shiloh (1 Sam 3:21). But when the ark was carried away by the Philistines, and consequently the tabernacle at Shiloh lost what was most essential to it as a sanctuary, and ceased at once to be the scene of the gracious presence of God, Samuel went to his native town Ramah, and there built an altar as the place of sacrifice for Jehovah, who had manifested himself to him. The building of the altar at Ramah would naturally be suggested to the prophet by these extraordinary circumstances, even if it had not been expressly commanded by Jehovah.
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  1 Samuel


  II. The Monarchy of Saul from His Election Till His Ultimate Rejection—1 Samuel 8-15


  The earthly monarchy in Israel was established in the time of Samuel, and through his mediation. At the pressing desire of the people, Samuel installed the Benjaminite Saul as king, according to the command of God. The reign of Saul may be divided into two essentially different periods: viz., (1) the establishment and vigorous development of his regal supremacy (1 Samuel 8-15); (2) the decline and gradual overthrow of his monarchy (1 Samuel 16-31). The establishment of the monarchy is introduced by the negotiations of the elders of Israel with Samuel concerning the appointment of a king (1 Samuel 8). This is followed by (1) the account of the anointing of Saul as king (1 Samuel 9:1-10:16), of his election by lot, and of his victory over the Ammonites and the confirmation of his monarchy at Gilgal (1 Samuel 10:17-11:15), together with Samuel's final address to the nation (1 Samuel 12); (2) the history of Saul's reign, of which only his earliest victories over the Philistines are given at all elaborately (1 Samuel 13:1-14:46), his other wars and family history being disposed of very summarily (1 Sam 14:47-52); (3) the account of his disobedience to the command of God in the war against the Amalekites, and the rejection on the part of God with which Samuel threatened him in consequence (1 Samuel 15). The brevity with which the history of his actual reign is treated, in contrast with the elaborate account of his election and confirmation as king, may be accounted for from the significance and importance of Saul's monarchy in relation to the kingdom of God in Israel.


  The people of Israel traced the cause of the oppression and distress, from which they had suffered more and more in the time of the judges, to the defects of their own political constitution. They wished to have a king, like all the heathen nations, to conduct their wars and conquer their enemies. Now, although the desire to be ruled by a king, which had existed in the nation even from the time of Gideon, was not in itself at variance with the appointment of Israel as a kingdom of God, yet the motive which led the people to desire it was both wrong and hostile to God, since the source of all the evils and misfortunes from which Israel suffered was to be found in the apostasy of the nation from its God, and its coquetting with the gods of the heathen. Consequently their self-willed obstinacy in demanding a king, notwithstanding the warnings of Samuel, was an actual rejection of the sovereignty of Jehovah, since He had always manifested himself to His people as their king by delivering them out of the power of their foes, as soon as they returned to Him with simple penitence of heart. Samuel pointed this out to the elders of Israel, when they laid their petition before him that he would choose them a king. But Jehovah fulfilled their desires. He directed Samuel to appoint them a king, who possessed all the qualifications that were necessary to secure for the nation what it looked for from a king, and who therefore might have established the monarchy in Israel as foreseen and foretold by Jehovah, if he had not presumed upon his own power, but had submitted humbly to the will of God as made known to him by the prophet. Saul, who was chosen from Benjamin, the smallest but yet the most warlike of all the tribes, a man in the full vigour of youth, and surpassing all the rest of the people in beauty of form as well as bodily strength, not only possessed "warlike bravery and talent, unbroken courage that could overcome opposition of every kind, a stedfast desire for the well-being of the nation in the face of its many and mighty foes, and zeal and pertinacity in the execution of his plans" (Ewald), but also a pious heart, and an earnest zeal for the maintenance of the provisions of the law, and the promotion of the religious life of the nation. He would not commence the conflict with the Philistines until sacrifice had been offered (1 Sam 13:9.); in the midst of the hot pursuit of the foe he opposed the sin committed by the people in eating flesh with the blood (1 Sam 14:32-33); he banished the wizards and necromancers out of the land (1 Sam 28:3, 1 Sam 28:9); and in general he appears to have kept a strict watch over the observance of the Mosaic law in his kingdom. But the consciousness of his own power, coupled with the energy of his character, led his astray into an incautious disregard of the commands of God; his zeal in the prosecution of his plans hurried him on to reckless and violent measures; and success in his undertakings heightened his ambition into a haughty rebellion against the Lord, the God-king of Israel. These errors come out very conspicuously in the three great events of his reign which are the most circumstantially described. When Saul was preparing for war against the Philistines, and Samuel did not appear at once on the day appointed, he presumptuously disregarded the prohibition of the prophet, and offered the sacrifice himself without waiting for Samuel to arrive (1 Sam 13:7.). In the engagement with the Philistines, he attempted to force on the annihilation of the foe by pronouncing the ban upon any one in his army who should eat bread before the evening, or till he had avenged himself upon his foes. Consequently, he not only diminished the strength of the people, so that the overthrow of the enemy was not great, but he also prepared humiliation for himself, inasmuch as he was not able to carry out his vow (1 Sam 14:24.). But he sinned still more grievously in the war with the Amalekites, when he violated the express command of the Lord by only executing the ban upon that nation as far as he himself thought well, and thus by such utterly unpardonable conduct altogether renounced the obedience which he owed to the Lord his God (1 Samuel 15). All these acts of transgression manifest an attempt to secure the unconditional gratification of his own self-will, and a growing disregard of the government of Jehovah in Israel; and the consequence of the whole was simply this, that Saul not only failed to accomplish that deliverance of the nation out of the power of its foes which the Israelites had anticipated from their king, and was unable to inflict any lasting humiliation upon the Philistines, but that he undermined the stability of his monarchy, and brought about his own rejection on the part of God.


  From all this we may see very clearly, that the reason why the occurrences connected with the election of Saul as king as fully described on the one hand, and on the other only such incidents connected with his enterprises after he began to reign as served to bring out the faults and crimes of his monarchy, was, that Israel might learn from this, that royalty itself could never secure the salvation it expected, unless the occupant of the throne submitted altogether to the will of the Lord. Of the other acts of Saul, the wars with the different nations round about are only briefly mentioned, but with this remark, that he displayed his strength and gained the victory in whatever direction he turned (1 Sam 14:47), simply because this statement was sufficient to bring out the brighter side of his reign, inasmuch as this clearly showed that it might have been a source of blessing to the people of God, if the king had only studied how to govern his people in the power and according to the will of Jehovah. If we examine the history of Saul's reign from this point of view, all the different points connected with it exhibit the greatest harmony. Modern critics, however, have discovered irreconcilable contradictions in the history, simply because, instead of studying it for the purpose of fathoming the plan and purpose which lie at the foundation, they have entered upon the inquiry with a twofold assumption: viz., (1) that the government of Jehovah over Israel was only a subjective idea of the Israelitish nation, without any objective reality; and (2) that the human monarchy was irreconcilably opposed to the government of God. Governed by these axioms, which are derived not from the Scriptures, but from the philosophical views of modern times, the critics have found it impossible to explain the different accounts in any other way than by the purely external hypothesis, that the history contained in this book has been compiled from two different sources, in one of which the establishment of the earthly monarchy was treated as a violation of the supremacy of God, whilst the other took a more favourable view. From the first source, 1 Samuel 8, 1 Sam 10:17-27, 1 Sam 10:11-12, and 1 Sam 10:15 are said to have been derived; and 1 Samuel 9-10:17, 1 Sam 10:13, and 1 Sam 10:14 from the second.


  1 Samuel 8:1-2


  The reason assigned for the appointment of Samuel's sons as judges is his own advanced age. The inference which we might draw from this alone, namely, that they were simply to support their father in the administration of justice, and that Samuel had no intention of laying down his office, and still less of making the supreme office of judge hereditary in his family, is still more apparent from the fact that they were stationed as judges of the nation in Beersheba, which was on the southern border of Canaan (Jdg 20:1, etc.; see at Gen 21:31). The sons are also mentioned again in Ch1 6:13, though the name of the elder has either been dropped out of the Masoretic text or has become corrupt.


  1 Samuel 8:3


  The sons, however, did not walk in the ways of their father, but set their hearts upon gain, took bribes, and perverted justice, in opposition to the command of God (see Exo 23:6, Exo 23:8; Deu 16:19).


  1 Samuel 8:4-5


  These circumstances (viz., Samuel's age and the degeneracy of his sons) furnished the elders of Israel with the opportunity to apply to Samuel with this request: "Appoint us a king to judge us, as all the nations" (the heathen), sc., have kings. This request resembles so completely the law of the king in Deu 17:14 (observe, for example, the expression כּכל־הגּוים), that the distinct allusion to it is unmistakeable. The custom of expressly quoting the book of the law is met with for the first time in the writings of the period of the captivity. The elders simply desired what Jehovah had foretold through His servant Moses, as a thing that would take place in the future and for which He had even made provision.


  1 Samuel 8:6


  Nevertheless "the thing displeased Samuel when they said," etc. This serves to explain הדּבר, and precludes the supposition that Samuel's displeasure had reference to what they had said concerning his own age and the conduct of his sons. At the same time, the reason why the petition for a king displeased the prophet, was not that he regarded the earthly monarchy as irreconcilable with the sovereignty of God, or even as untimely; for in both these cases he would not have entered into the question at all, but would simply have refused the request as ungodly or unseasonable. But "Samuel prayed to the Lord," i.e., he laid the matter before the Lord in prayer, and the Lord said (1 Sam 8:7): "Hearken unto the voice of the people in all that they say unto thee." This clearly implies, that not only in Samuel's opinion, but also according to the counsel of God, the time had really come for the establishment of the earthly sovereignty in Israel. In this respect the request of the elders for a king to reign over them was perfectly justifiable; and there is no reason to say, with Calvin, "they ought to have had regard to the times and conditions prescribed by God, and it would no doubt have come to pass that the regal power would have grown up in the nation. Although, therefore, it had not yet been established, they ought to have waited patiently for the time appointed by God, and not to have given way to their own reasons and counsels apart from the will of God." For God had not only appointed no particular time for the establishment of the monarchy; but in the introduction to the law for the king, "When thou shalt say, I will set a king over me," He had ceded the right to the representatives of the nation to deliberate upon the matter. Nor did they err in this respect, that while Samuel was still living, it was not the proper time to make use of the permission that they had received; for they assigned as the reason for their application, that Samuel had grown old: consequently they did not petition for a king instead of the prophet who had been appointed and so gloriously accredited by God, but simply that Samuel himself would give them a king in consideration of his own age, in order that when he should become feeble or die, they might have a judge and leader of the nation. Nevertheless the Lord declared, "They have not rejected thee, but they have rejected me, that I should not reign over them. As they have always done from the day that I brought them up out of Egypt unto this day, that they have forsaken me and served other gods, so do they also unto thee." This verdict on the part of God refers not so much to the desire expressed, as to the feelings from which it had sprung. Externally regarded, the elders of Israel had a perfect right to present the request; the wrong was in their hearts.


  They not only declared to the prophet their confidence in his administration of his office, but they implicitly declared him incapable of any further superintendence of their civil and political affairs. This mistrust was founded upon mistrust in the Lord and His guidance. In the person of Samuel they rejected the Lord and His rule. They wanted a king, because they imagined that Jehovah their God-king was not able to secure their constant prosperity. Instead of seeking for the cause of the misfortunes which had hitherto befallen them in their own sin and want of fidelity towards Jehovah, they searched for it in the faulty constitution of the nation itself. In such a state of mind as this, their desire for a king was a contempt and rejection of the kingly government of Jehovah, and was nothing more than forsaking Jehovah to serve other gods. (See 1 Sam 10:18-19, and 1 Sam 12:7., where Samuel points out to the people still more fully the wrong that they have committed.)


  1 Samuel 8:9


  In order to show them wherein they were wrong, Samuel was instructed to bear witness against them, by proclaiming the right of the king who would rule over them. בּהם תּעיד העד neither means "warn them earnestly" (De Wette), nor "explain and solemnly expound to them" (Thenius). בּ העיד means to bear witness, or give testimony against a person, i.e., to point out to him his wrong. The following words, והגּדתּוגו, are to be understood as explanatory, in the sense of "by proclaiming to them." "The manner (mishpat) of the king" is the right or prerogative which the king would claim, namely, such a king as was possessed by all the other nations, and such an one as Israel desired in the place of its own God-king, i.e., a king who would rule over his people with arbitrary and absolute power.


  1 Samuel 8:10


  In accordance with the instructions of God, Samuel told the people all the words of Jehovah, i.e., all that God had said to him, as related in 1 Sam 8:7-9, and then proclaimed to them the right of the king.


  1 Samuel 8:11


  "He will take your sons, and set them for himself upon his chariots, and upon his saddle-horses, and they will run before his chariot;" i.e., he will make the sons of the people his retainers at court, his charioteers, riders, and runners. The singular suffix attached to בּמרכּבתּו is not to be altered, as Thenius suggests, into the plural form, according to the lxx, Chald., and Syr., since the word refers, not to war-chariots, but to the king's state-carriage; and פּרשׁ does not mean a rider, but a saddle-horse, as in 2 Sam 1:6; 1 Kgs 5:6, etc.


  1 Samuel 8:12


  "And to make himself chiefs over thousands and over fifties;"—the greatest and smallest military officers are mentioned, instead of all the soldiers and officers (comp. Num 31:14; 2 Kgs 1:9., with Exo 18:21, Exo 18:25). ולשׂוּם is also dependent upon יקּח (1 Sam 8:11),—"and to plough his field (חרישׁ, lit. the ploughed), and reap his harvest, and make his instruments of war and instruments of his chariots."


  1 Samuel 8:13


  "Your daughters he will take as preparers of ointments, cooks, and bakers," sc., for his court.


  1 Samuel 8:14-17


  All their possessions he would also take to himself: the good (i.e., the best) fields, vineyards, and olive-gardens, he would take away, and give to his servants; he would tithe the sowings and vineyards (i.e., the produce which they yielded), and give them to his courtiers and servants. סריס, lit. the eunuch; here it is used in a wider sense for the royal chamberlains. Even their slaves (men-servants and maid-servants) and their beasts of draught and burden he would take and use for his own work, and raise the tithe of the flock. The word בּחוּריכם, between the slaves (men-servants and maid-servants) and the asses, is very striking and altogether unsuitable; and in all probability it is only an ancient copyist's error for בּקריכם, your oxen, as we may see from the lxx rendering, τὰ βουκόλια. The servants and maids, oxen and asses, answer in that case to one another; whilst the young men are included among the sons in 1 Sam 8:11, 1 Sam 8:12. In this way the king would make all the people into his servants or slaves. This is the meaning of the second clause of 1 Sam 8:17; for the whole are evidently summed up in conclusion in the expression, "and ye shall be his servants."


  1 Samuel 8:18


  Israel would then cry out to God because of its king, but the Lord would not hear it then. This description, which contains a fearful picture of the tyranny of the king, is drawn from the despotic conduct of the heathen kings, and does not presuppose, as many have maintained, the times of the later kings, which were so full of painful experiences.


  1 Samuel 8:19


  With such a description of the "right of the king" as this, Samuel had pointed out to the elders the dangers connected with a monarchy in so alarming a manner, that they ought to have been brought to reflection, and to have desisted from their demand. "But the people refused to hearken to the voice of Samuel." They repeated their demand, "We will have a king over us, that we also may be like all the nations, and that our king may judge us, and go out before us, and conduct our battles."


  1 Samuel 8:21


  These words of the people were laid by Samuel before the Lord, and the Lord commanded him to give the people a king. With this answer Samuel sent the men of Israel, i.e., the elders, away. This is implied in the words, "Go ye every man unto his city," since we may easily supply from the context, "till I shall call you again, to appoint you the king you desire."


  1 Samuel 9


  1 Samuel 9:1


  When the Lord had instructed Samuel to appoint a king over the nation, in accordance with its own desire, He very speedily proceeded to show him the man whom He had chosen. Saul the Benjaminite came to Samuel, to consult him as a seer about his father's she-asses, which had been lost, and for which he had been seeking in all directions in vain (1 Sam 9:1-14). And the Lord had already revealed to the prophet the day before, that He would send him the man who had been set apart by Him as the king of Israel; and when Samuel met with Saul, He pointed him out as the man to whom He had referred (1 Sam 9:15-17). Accordingly, Samuel invited Saul to be his guest at a sacrificial meal, which he was about to celebrate (1 Sam 9:18-24). After the meal he made known to him the purpose of God, anointed him as king (1 Sam 9:25-27; 1 Sam 10:1), and sent him away, with an announcement of three signs, which would serve to confirm his election on the part of God (1 Sam 10:2-16). This occurrence is related very circumstantially, to bring out distinctly the miraculous interposition of God, and to show that Saul did not aspire to the throne; and also that Samuel did not appoint of his own accord the man whom he was afterwards obliged to reject, but that Saul was elected by God to be king over His people, without any interference on the part of either Samuel or himself.


  1 Samuel 9:1-2


  Saul searches for his father's asses.—1 Sam 9:1, 1 Sam 9:2. The elaborate genealogy of the Benjaminite Kish, and the minute description of the figure of his son Saul, are intended to indicate at the very outset the importance to which Saul attained in relation to the people of Israel, Kish was the son of Abiel: this is in harmony with 1 Sam 14:51. But when, on the other hand, it is stated in Ch1 8:33; Ch1 9:39, that Ner begat Kish, the difference may be reconciled in the simplest manner, on the assumption that the Ner mentioned there is not the father, but the grandfather, or a still more remote ancestor of Kish, as the intervening members are frequently passed over in the genealogies. The other ancestors of Kish are never mentioned again. חיל גּבּור refers to Kish, and signifies not a brave man, but a man of property, as in Rut 2:1. This son Saul (i.e., "prayed for:" for this meaning of the word, comp. 1 Sam 1:17, 1 Sam 1:27) was "young and beautiful." It is true that even at that time Saul had a son grown up (viz., Jonathan), according to 1 Sam 13:2; but still, in contrast with his father, he was "a young man," i.e., in the full vigour of youth, probably about forty or forty-five years old. There is no necessity, therefore, to follow the Vulgate rendering electus. No one equalled him in beauty. "From his shoulder upwards he was higher than any of the people." Such a figure as this was well adapted to commend him to the people as their king (cf. 1 Sam 10:24), since size and beauty were highly valued in rulers, as signs of manly strength (see Herod. iii. 20, vii. 187; Aristot. Polit. iv. c. 24).


  1 Samuel 9:3-5


  Having been sent out by his father to search for his she-asses which had strayed, Saul went with his servant through the mountains of Ephraim, which ran southwards into the tribe-territory of Benjamin (see at 1 Sam 1:1), then through the land of Shalishah and the land of Shaalim, and after that through the land of Benjamin, without finding the asses; and at length, when he had reached the land of Zuph, he determined to return, because he was afraid that his father might turn his mind from the asses, and trouble himself about them (the son and servant). מן חדל, to desist from a thing, to give it up or renounce it.


  As Saul started in any case from Gibeah of Benjamin, his own home (1 Sam 10:10., 1 Sam 10:26, 1 Sam 11:4; 1 Sam 15:34; 1 Sam 23:19; 1 Sam 26:1), i.e., the present Tuleil el Phul, which was an hour or an hour and a half to the north of Jerusalem (see at Jos 18:28), and went thence into the mountains of Ephraim, he no doubt took a north-westerly direction, so that he crossed the boundary of Benjamin somewhere between Bireh and Atarah, and passing through the crest of the mountains of Ephraim, on the west of Gophnah (Jifna), came out into the land of Shalishah. Shalishah is unquestionably the country round (or of) Baal-shalishah (2 Kgs 4:42), which was situated, according to Eusebius (Onom. s.v. Βαιθσαρισάθ: Beth-sarisa or Beth-salisa), in regione Thamnitica, fifteen Roman miles to the north of Diospolis (Lydda), and was therefore probably the country to the west of Jiljilia, where three different wadys run into one large wady, called Kurawa; and according to the probable conjecture of Thenius, it was from this fact that the district received the name of Shalishah, or Three-land. They proceeded thence in their search to the land of Shaalim: according to the Onom. (s.v.), "a village seven miles off, in finibus Eleutheropoleos contra occidentem." But this is hardly correct, and is most likely connected with the mistake made in transposing the town of Samuel to the neighbourhood of Diospolis (see at 1 Sam 1:1). For since they went on from Shaalim into the land of Benjamin, and then still further into the land of Zuph, on the south-west of Benjamin, they probably turned eastwards from Shalishah, into the country where we find Beni Mussah and Beni Salem marked upon Robinson's and v. de Velde's maps, and where we must therefore look for the land of Shaalim, that they might proceed thence to explore the land of Benjamin from the north-east to the south-west. If, on the contrary, they had gone from Shaalim in a southerly or south-westerly direction, to the district of Eleutheropolis, they would only have entered the land of Benjamin at the south-west corner, and would have had to go all the way back again in order to go thence to the land of Zuph. For we may infer with certainty that the land of Zuph was on the south-west of the tribe-territory of Benjamin, from the fact that, according to 1 Sam 10:2, Saul and his companion passed Rachel's tomb on their return thence to their own home, and then came to the border of Benjamin. On the name Zuph, see at 1 Sam 1:1.


  1 Samuel 9:6


  When Saul proposed to return home from the land of Zuph, his servant said to him, "Behold, in this city ('this,' referring to the town which stood in front of them upon a hill) is a man of God, much honoured; all that he saith cometh surely to pass: now we will go thither; perhaps he will tell us our way that we have to go" (lit. have gone, and still go, sc., to attain the object of our journey, viz., to find the asses). The name of this town is not mentioned either here or in the further course of this history. Nearly all the commentators suppose it to have been Ramah, Samuel's home. But this assumption has no foundation at all in the text, and is irreconcilable with the statements respecting the return in 1 Sam 10:2-5. The servant did not say there dwells in this city, but there is in this city (1 Sam 9:6; comp. with this 1 Sam 9:10, "They went into the city where the man of God was," not "dwelt"). It is still more evident, from the answer given by the drawers of water, when Saul asked them, "Is the seer here?" (1 Sam 9:11),—viz., "He came to-day to the city, for the people have a great sacrifice upon the high place" (1 Sam 9:12),—that the seer (Samuel) did not live in the town, but had only come thither to a sacrificial festival. Moreover, "every impartial man will admit, that the fact of Samuel's having honoured Saul as his guest at the sacrificial meal of those who participated in the sacrifice, and of their having slept under the same roof, cannot possibly weaken the impression that Samuel was only there in his peculiar and official capacity. It could not be otherwise than that the presidency should be assigned to him at the feast itself as priest and prophet, and therefore that the appointments mentioned should proceed from him. And it is but natural to assume that he had a house at his command for any repetition of such sacrifices, which we find from 2 Kings 4 to have been the case in the history of Elisha" (Valentiner). And lastly, the sacrificial festival itself does not point to Ramah; for although Samuel had built an altar to the Lord at Ramah (1 Sam 7:17), this was by no means the only place of sacrifice in the nation. If Samuel offered sacrifice at Mizpeh and Gilgal (1 Sam 7:9; 1 Sam 10:8; 1 Sam 13:8.), he could also do the same at other places. What the town really was in which Saul met with him, cannot indeed be determined, since all that we can gather from 1 Sam 10:2, is, that it was situated on the south-west of Bethlehem.


  1 Samuel 9:7-8


  Saul's objection, that they had no present to bring to the man of God, as the bread was gone from their vessels, was met by the servant with the remark, that he had a quarter of a shekel which he would give.


  1 Samuel 9:9-10


  Before proceeding with the further progress of the affair, the historian introduces a notice, which was required to throw light upon what follows; namely, that beforetime, if any one wished to inquire of God, i.e., to apply to a prophet for counsel from God upon any matter, it was customary in Israel to say, We will go to the seer, because "he that is now called a prophet was beforetime called a seer." After this parenthetical remark, the account is continued in 1 Sam 9:10. Saul declared himself satisfied with the answer of the servant; and they both went into the town, to ask the man of God about the asses that were lost.


  1 Samuel 9:11


  As they were going up to the high place of the town, they met maidens coming out of the town to draw water; and on asking them whether the seer was there, they received this answer: "Yes; behold, he is before thee: make haste, now, for he has come into the town to-day; for the people have a sacrifice to-day upon the high place." Bamah (in the singular) does not mean the height or hill generally; but throughout it signifies the high place, as a place of sacrifice or prayer.


  1 Samuel 9:13


  "When ye come into the city, ye will find him directly before he goes up to the high place to eat." כּן not only introduces the apodosis, but corresponds to כּ, as, so: here, however, it is used with reference to time, in the sense of our "immediately." "For the people are not accustomed to eat till he comes, for he blesses the sacrifice," etc. בּרך, like εὐλογεῖν, refers to the thanksgiving prayer offered before the sacrificial meal. "Go now for him; yet will meet him even to-day." The first אתו is placed at the beginning for the sake of emphasis, and then repeated at the close. כּהיּום, "Even to-day."


  1 Samuel 9:14


  When they went into the town, Samuel met them on his way out to go to the high place of sacrifice. Before the meeting itself is described, the statement is introduced in 1 Sam 9:15-17, that the day before Jehovah had foretold to Samuel that the man was coming to him whom he was to anoint as captain over his people. אזן גּלה, to open any one's ear, equivalent to reveal something to him (1 Sam 20:12; 2 Sam 7:27, etc.). אשׁלח, I will send thee, i.e., "I will so direct his way in my overruling providence, that he shall come to thee" (J. H. Mich. ). The words, "that he may save my people out of the hand of the Philistines; for I have looked upon my people, for their cry is come unto me," are not at all at variance with 1 Sam 7:13. In that passage there is simply the assertion, that there was no more any permanent oppression on the part of the Philistines in the days of Samuel, such as had taken place before; but an attempt to recover their supremacy over Israel is not only not precluded, but is even indirectly affirmed (see the comm. on 1 Sam 7:13). The words before us simply show that the Philistines had then begun to make a fresh attempt to contend for dominion over the Israelites. "I have looked upon my people:" this is to be explained like the similar passage in Exo 2:25, "God looked upon the children of Israel," and Exo 3:7, "I have looked upon the misery of my people." God's looking was not a quiet, inactive looking on, but an energetic look, which brought help in trouble. "Their cry is come unto me:" this is word for word the same as in Exo 3:9. As the Philistines wanted to tread in the footsteps of the Egyptians, it was necessary that Jehovah should also send His people a deliverer from these new oppressors, by giving them a king. The reason here assigned for the establishment of a monarchy is by no means at variance with the displeasure which God had expressed to Samuel at the desire of the people for a king (1 Sam 8:7.); since this displeasure had reference to the state of heart from which the desire had sprung.


  1 Samuel 9:17


  When Samuel saw Saul, the Lord answered him, sc., in reply to the tacit inquiry, 'Is this he?' "Behold, this is the man of whom I spake to thee." עצר, coercere imperio.


  1 Samuel 9:18


  The thread of the narrative, which was broken off in 1 Sam 9:15, is resumed in 1 Sam 9:18. Saul drew near to Samuel in the gate, and asked him for the seer's house. The expression השּׁער בּתוך is used to define more precisely the general phrase in 1 Sam 9:14, העיר בּתוך בּאים; and there is no necessity to alter העיר in 1 Sam 9:14 into השּׁער, as Thenius proposes, for העיר בּתוך כּוא does not mean to go (or be) in the middle of the town, as he imagines, but to go into, or enter, the town; and the entrance to the town was through the gate.


  1 Samuel 9:19-21


  Samuel replied, "I am the seer: go up before me to the high place, and eat with me to-day; and to-morrow I will send thee away, and make known to thee all that is in thy heart." Letting a person go in front was a sign of great esteem. The change from the singular עלה to the plural אכלתּם may be explained on the ground that, whilst Samuel only spoke to Saul, he intended expressly to invite his servant to the meal as well as himself. "All that is in thine heart" does not mean "all that thou hast upon thy heart," i.e., all that troubles thee, for Samuel relieved him of all anxiety about the asses at once by telling him that they were found; but simply the thoughts of thy heart generally. Samuel would make these known to him, to prove to him that he was a prophet. He then first of all satisfied him respecting the asses (1 Sam 9:20): "As for the asses that were lost to thee to-day three days (three days ago), do not set thy heart upon them (i.e., do not trouble thyself about them), for they are found." After this quieting announcement, by which he had convinced Saul of his seer's gift, Samuel directed Saul's thoughts to that higher thing which Jehovah had appointed for him: "And to whom does all that is worth desiring of Israel belong? Is it not to thee, and to all thy father's house?" "The desire of Israel" (optima quaeque Israel, Vulg.; "the best in Israel," Luther) is not all that Israel desires, but all that Israel possesses of what is precious or worth desiring (see Hag 2:7). "The antithesis here is between the asses and every desirable thing" (Seb. Schmidt). Notwithstanding the indefinite character of the words, they held up such glorious things as in prospect for Saul, that he replied in amazement (1 Sam 9:21), "Am not I a Benjaminite, of the smallest of the tribes of Israel? and my family is the least of all the families of the tribe of Benjamin (בן שׁבטי is unquestionably a copyist's error for בן שׁבת); and how speakest thou such a word to me?" Samuel made no reply to this, as he simply wanted first of all to awaken the expectation in Saul's mind of things that he had never dreamt of before.


  1 Samuel 9:22


  When they arrived at the high place, he conducted Saul and his servant into the cell (the apartment prepared for the sacrificial meal), and gave them (the servant as well as Saul, according to the simple customs of antiquity, as being also his guest) a place at the upper end among those who had been invited. There were about thirty persons present, no doubt the most distinguished men of the city, whilst the rest of the people probably encamped in the open air.


  1 Samuel 9:23-24


  He then ordered the cook to bring the piece which he had directed him to set aside, and to place it before Saul, namely the leg and העליה (the article in the place of the relative; see Ewald, 331, b.); i.e., not what was over it, viz., the broth poured upon it (Dathe and Maurer), but what was attached to it (Luther). The reference, however, is not to the kidney as the choicest portion (Thenius), for the kidneys were burned upon the altar in the case of all the slain sacrifices (Lev 3:4), and only the flesh of the animals offered in sacrifice was applied to the sacrificial meal. What was attached to the leg, therefore, can only have been such of the fat upon the flesh as was not intended for the altar. Whether the right or left leg, is not stated: the earlier commentators decide in favour of the left, because the right leg fell to the share of the priests (Lev 7:32.). But as Samuel conducted the whole of the sacrificial ceremony, he may also have offered the sacrifice itself by virtue of his prophetic calling, so that the right leg would fall to his share, and he might have it reserved for his guest. In any case, however, the leg, as the largest and best portion, was to be a piece of honour for Saul (see Gen 43:34). There is no reason to seek for any further symbolical meaning in it. The fact that it was Samuel's intention to distinguish and honour Saul above all his other guests, is evident enough from what he said to Saul when the cook had brought the leg: "Behold, that which is reserved is set before thee (שׂים is the passive participle, as in Num 24:21); for unto this time hath it been kept for thee, as I said I have invited the people." למּועד is either "to the appointed time of thy coming," or possibly, "for the (this) meeting together." Samuel mentions this to give Saul his guest to understand that he had foreseen his coming in a supernatural way. לאמר, saying, i.e., as I said (to the cook).


  1 Samuel 9:25


  When the sacrificial meal was over, Samuel and Saul went down from the high place into the town, and he (Samuel) talked with him upon the roof (of the house into which Samuel had entered). The flat roofs of the East were used as placed of retirement for private conversation (see at Deu 22:8). This conversation did not refer of course to the call of Samuel to the royal dignity, for that was not made known to him as a word of Jehovah till the following day (1 Sam 9:27); but it was intended to prepare him for that announcement: so that O. v. Gerlach's conjecture is probably the correct one, viz., that Samuel "talked with Saul concerning the deep religious and political degradation of the people of God, the oppression of the heathen, the causes of the inability of the Israelites to stand against these foes, the necessity for a conversion of the people, and the want of a leader who was entirely devoted to the Lord."


  1 Samuel 9:26-27


  "And they rose up early in the morning: namely, when the morning dawn arose, Samuel called to Saul upon the roof (i.e., he called from below within the house up to the roof, where Saul was probably sleeping upon the balcony; cf. 2 Kgs 4:10), Get up, I will conduct thee." As soon as Saul had risen, "they both (both Samuel and Saul) went out (into the street)." And when they had gone down to the extremity of the town, Samuel said to Saul, "Let the servant pass on before us (and he did so), and do thou remain here for the present; I will show thee a word of God."


  1 Samuel 10


  1 Samuel 10:1


  Samuel then took the oil-flask, poured it upon his (Saul's) head, kissed him, and said, "Hath not Jehovah (equivalent to 'Jehovah assuredly hath') anointed thee to be captain over His inheritance?" הלוא, as an expression of lively assurance, receives the force of an independent clause through the following כּי, "is it not so?" i.e., "yea, it is so, that," etc., just as it does before אם in Gen 4:7. נחלתו, (His (Jehovah's) possession, was the nation of Israel, which Jehovah had acquired as the people of His own possession through their deliverance out of Egypt (Deu 4:20; Deu 9:26, etc.). Anointing with oil as a symbol of endowment with the Spirit of God; as the oil itself, by virtue of the strength which it gives to the vital spirits, was a symbol of the Spirit of God as the principle of divine and spiritual power (see at Lev 8:12). Hitherto there had been no other anointing among the people of God than that of the priests and sanctuary (Exo 30:23.; Lev 8:10.). When Saul, therefore, was consecrated as king by anointing, the monarchy was inaugurated as a divine institution, standing on a par with the priesthood; through which henceforth the Lord would also bestow upon His people the gifts of His Spirit for the building up of His kingdom. As the priests were consecrated by anointing to be the media of the ethical blessings of divine grace for Israel, so the king was consecrated by anointing to be the vehicle and medium of all the blessings of grace which the Lord, as the God-king, would confer upon His people through the institution of a civil government. Through this anointing, which was performed by Samuel under the direction of God, the king was set apart from the rest of the nation as "anointed of the Lord" (cf. 1 Sam 12:3, 1 Sam 12:5, etc.), and sanctified as the נגיד, i.e., its captain, its leader and commander. Kissing was probably not a sign of homage or reverence towards the anointed of the Lord, so much as "a kiss of affection, with which the grace of God itself was sealed" (Seb. Schmidt).


  1 Samuel 10:2


  To confirm the consecration of Saul as king over Israel, which had been effected through the anointing, Samuel gave him three more signs which would occur on his journey home, and would be a pledge to him that Jehovah would accompany his undertakings with His divine help, and practically accredit him as His anointed. These signs, therefore, stand in the closest relation to the calling conveyed to Saul through his anointing.


  1 Samuel 10:2


  The first sign: "When thou goest away from me to-day (i.e., now), thou wilst meet two men at Rachel's sepulchre, on the border of Benjamin at Zelzah; and they will say unto thee, The asses of thy father, which thou wentest to seek, are found. Behold, they father hath given up העתנות את־דּברי, the words (i.e., talking) about the asses, and troubleth himself about you, saying, What shall I do about my son?" According to Gen 35:16., Rachel's sepulchre was on the way from Bethel to Bethlehem, only a short distance from the latter place, and therefore undoubtedly on the spot which tradition has assigned to it since the time of Jerome, viz., on the site of the Kubbet Rahil, half an hour to the north-west of Bethlehem, on the left of the road to Jerusalem, about an hour and a half from the city (see at Gen 35:20). This suits the passage before us very well, if we give up the groundless assumption that Saul came to Samuel at Ramah and was anointed by him there, and assume that the place of meeting, which is not more fully defined in 1 Samuel 9, was situated to the south-west of Bethlehem.


  The expression "in the border of Benjamin" is not at variance with this. It is true that Kubbet Rahil is about an hour and a quarter from the southern boundary of Benjamin, which ran past the Rogel spring, through the valley of Ben-hinnom (Jos 18:16); but the expression קבוּרה עם must not be so pressed as to be restricted to the actual site of the grave, since otherwise the further definition "at Zelzah" would be superfluous, as Rachel's tomb was unquestionably a well-known locality at that time. If we suppose the place called Zelzah, the situation of which has not yet been discovered, to have been about mid-way between Rachel's tomb and the Rogel spring, Samuel could very well describe the spot where Saul would meet the two men in the way that he has done. This sign, by confirming the information which Samuel had given to Saul with reference to the asses, was to furnish him with a practical proof that what Samuel had said to him with regard to the monarchy would quite as certainly come to pass, and therefore not only to deliver him from all anxiety as to the lost animals of his father, but also to direct his thoughts to the higher destiny to which God had called him through Samuel's anointing.


  1 Samuel 10:3-4


  The second sign (1 Sam 10:3, 1 Sam 10:4): "Then thou shalt go on forward from thence, and thou shalt come to the terebinth of Tabor; and there shall meet thee there three men going up to God to Bethel, carrying one three kinds, one three loaves of bread, and one a bottle of wine. They will ask thee after thy welfare, and give thee two loaves; receive them at their hands." The terebinth of Tabor is not mentioned anywhere else, and nothing further can be determined concerning it, than that it stood by the road leading from Rachel's tomb to Gibeah.


  The fact that the three men were going up to God at Bethel, shows that there was still a place of sacrifice consecrated to the Lord at Bethel, where Abraham and Jacob had erected altars to the Lord who had appeared to them there (Gen 12:8; Gen 13:3-4; Gen 28:18-19; Gen 35:7); for the kids and loaves and wine were sacrificial gifts which they were about to offer. לשׁלום שׁאל, to ask after one's welfare, i.e., to greet in a friendly manner (cf. Jdg 18:15; Gen 43:27). The meaning of this double sign consisted in the fact that these men gave Saul two loaves from their sacrificial offerings. In this he was to discern a homage paid to the anointed of the Lord; and he was therefore to accept the gift in this sense at their hand.


  1 Samuel 10:5-6


  The third sign (1 Sam 10:5, 1 Sam 10:6) Saul was to receive at Gibeah of God, where posts of the Philistines were stationed. Gibeath ha-Elohim is not an appellative, signifying a high place of God, i.e., a high place dedicated to God, but a proper name referring to Gibeah of Benjamin, the native place of Saul, which was called Gibeah of Saul from the time when Saul resided there as king (1 Sam 10:16 : cf. 1 Sam 11:4; 1 Sam 15:34; 2 Sam 21:6; Isa 10:29). This is very apparent from the fact that, according to 1 Sam 10:10., all the people of Gibeah had known Saul of old, and therefore could not comprehend how he had all at once come to be among the prophets. The name Gibeah of God is here given to the town on account of a bamah or sacrificial height which rose within or near the town (1 Sam 10:13), and which may possibly have been renowned above other such heights, as the seat of a society of prophets. פלשׁתּים נצבי are not bailiffs of the Philistines, still less columns erected as signs of their supremacy (Thenius), but military posts of the Philistines, as 1 Sam 13:3-4, and 2 Sam 8:6, 2 Sam 8:14, clearly show. The allusion here to the posts of the Philistines at Gibeah is connected with what was about to happen to Saul there. At the place where the Philistines, those severe oppressors of Israel, had set up military posts, the Spirit of God was to come upon Saul, and endow him with the divine power that was required for his regal office. "And it shall come to pass, when thou comest to the town there, thou wilt light upon a company of prophets coming down from the high place (bamah, the sacrificial height), before them lyre and tambourin, and flute, and harp, and they prophesying." חבל signifies a rope or cord, then a band or company of men. It does not follow that because this band of prophets was coming down from the high place, the high place at Gibeah must have been the seat of a school of the prophets. They might have been upon a pilgrimage to Gibeah. The fact that they were preceded by musicians playing, seems to indicate a festal procession. Nebel and Kinnor are stringed instruments which were used after David's time in connection with the psalmody of divine worship (Ch1 13:8; Ch1 15:20; Psa 33:2; Psa 43:4, etc.). The nebel was an instrument resembling a lyre, the kinnor was more like a guitar than a harp. Toph: the tambourin, which was played by Miriam at the Red Sea (Exo 15:20). Chalil: the flute; see my Bibl. Archaeology, ii. 137. By the prophesying of these prophets we are to understand an ecstatic utterance of religious feelings to the praise of God, as in the case of the seventy elders in the time of Moses (Num 11:25). Whether it took the form of a song or of an enthusiastic discourse, cannot be determined; in any case it was connected with a very energetic action indicative of the highest state of mental excitement. (For further remarks on these societies of prophets, see at 1 Sam 19:18.)


  1 Samuel 10:6


  "And the Spirit of Jehovah will come upon thee, and thou wilt prophesy with them, and be changed into another man." "Ecstatic states," says Tholuck (die Propheten, p. 53), "have something infectious about them. The excitement spreads involuntarily, as in the American revivals and the preaching mania in Sweden, even to persons in whose state of mind there is no affinity with anything of the kind." But in the instance before us there was something more than psychical infection. The Spirit of Jehovah, which manifested itself in the prophesying of the prophets, was to pass over to Saul, so that he would prophesy along with them (התנבּית formed like a verb הל for התנבאת; so again in 1 Sam 10:13), and was entirely to transform him. This transformation is not to be regarded indeed as regeneration in the Christian sense, but as a change resembling regeneration, which affected the entire disposition of mind, and by which Saul was lifted out of his former modes of thought and feeling, which were confined within a narrow earthly sphere, into the far higher sphere of his new royal calling, was filled with kingly thoughts in relation to the service of God, and received "another heart" (1 Sam 10:9). Heart is used in the ordinary scriptural sense, as the centre of the whole mental and psychical life of will, desire, thought, perception, and feeling (see Delitzsch, Bibl. Psychol. pp. 248ff., ed. 2). Through this sign his anointing as king was to be inwardly sealed.


  1 Samuel 10:7


  "When these signs are come unto thee (the Kethibh תבאינה is to be read תּבאינה, as in Psa 45:16 and Est 4:4; and the Keri תּבאנה is a needless emendation), do to thee what thy hand findeth, i.e., act according to the circumstances (for this formula, see Jdg 9:33); for God will be with thee." The occurrence of the signs mentioned was to assure him of the certainty that God would assist him in all that he undertook as king. The first opportunity for action was afforded him by the Ammonite Nahash, who besieged Jabesh-gilead (1 Sam 11:1-15).


  1 Samuel 10:8


  In conclusion, Samuel gave him an important hint with regard to his future attitude: "And goest thou before me down to Gilgal; and, behold, I am coming down to thee, to offer burnt-offerings, and to sacrifice peace-offerings: thou shalt wait seven days, till I come to thee, that I may show thee what thou art to do." The infinitive clause וגו להעלות is undoubtedly dependent upon the main clause וירדתּ, and not upon the circumstantial clause which is introduced as a parenthesis. The thought therefore is the following: If Saul went down to Gilgal to offer sacrifice there, he was to wait till Samuel arrived. The construction of the main clause itself, however, is doubtful, since, grammatically considered, ירדתּ can either be a continuation of the imperative עשׂה (1 Sam 10:7), or can be regarded as independent, and in fact conditional. The latter view, according to which ירדתּ supposes his going down as a possible thing that may take place at a future time, is the one required by the circumstantial clause which follows, and which is introduced by והנּה; for if וירדתּ were intended to be a continuation of the imperative which precedes it, so that Samuel commanded Saul to go down to Gilgal before him, he would have simply announced his coming, that is to say, he would either have said וירדתּי or ארד ואני. The circumstantial clause "and behold I am coming down to thee" evidently presupposes Saul's going down as a possible occurrence, in the event of which Samuel prescribes the course he is to pursue. But the conditional interpretation of וירדתּ is still more decidedly required by the context. For instance, when Samuel said to Saul that after the occurrence of the three signs he was to do what came to his hand, he could hardly command him immediately afterwards to go to Gilgal, since the performance of what came to his hand might prevent him from going to Gilgal. If, however, Samuel meant that after Saul had finished what came to his hand he was to go down to Gilgal, he would have said, "And after thou hast done this, go down to Gilgal," etc. But as he does not express himself in this manner, he can only have referred to Saul's going to Gilgal as an occurrence which, as he foresaw, would take place at some time or other. And to Saul himself this must not only have presented itself as a possible occurrence, but under the existing circumstances as one that was sure to take place; so that the whole thing was not so obscure to him as it is to us, who are only able to form our conclusions from the brief account which lies before us. If we suppose that in the conversation which Samuel had with Saul upon the roof (1 Sam 9:25), he also spoke about the manner in which the Philistines, who had pushed their outposts as far as Gibeah, could be successfully attacked, he might also have mentioned that Gilgal was the most suitable place for gathering an army together, and for making the necessary preparations for a successful engagement with their foes. If we just glance at the events narrated in the following chapters, for the purpose of getting a clear idea of the thing which Samuel had in view; we find that the three signs announced by Samuel took place on Saul's return to Gibeah (1 Sam 10:9-16). Samuel then summoned the people to Mizpeh, where Saul was elected king by lot (1 Sam 10:17-27); but Saul returned to Gibeah to his own house even after this solemn election, and was engaged in ploughing the field, when messengers came from Jabesh with the account of the siege of that town by the Ammonites. On receiving this intelligence the Spirit of Jehovah came upon him, so that he summoned the whole nation with energy and without delay to come to battle, and proceeded to Jabesh with the assembled army, and smote the Ammonites (1 Sam 11:1-11). Thereupon Samuel summoned the people to come to Gilgal and renew the monarchy there (1 Sam 11:12-15); and at the same time he renewed his office of supreme judge (1 Samuel 12), so that now for the first time Saul actually commenced his reign, and began the war against the Philistines (1 Sam 13:1), in which, as soon as the latter advanced to Michmash with a powerful army after Jonathan's victorious engagement, he summoned the people to Gilgal to battle, and after waiting there seven days for Samuel in vain, had the sacrifices offered, on which account as soon as Samuel arrived he announced to him that his rule would not last (1 Sam 13:13.).


  Now, it cannot have been the first of these two gatherings at Gilgal that Samuel had in his mind, but must have been the second. The first is precluded by the simple fact that Samuel summoned the people to go to Gilgal for the purpose of renewing the monarchy; and therefore, as the words "come and let us go to Gilgal" (1 Sam 11:14) unquestionably imply, he must have gone thither himself along with the people and the king, so that Saul was never in a position to have to wait for Samuel's arrival. The second occurrence at Gilgal, on the other hand, is clearly indicated in the words of 1 Sam 13:8, "Saul tarried seven days, according to the set time that Samuel had appointed," in which there is almost an express allusion to the instructions given to Saul in the verse before us. But whilst we cannot but regard this as the only true explanation, we cannot agree with Seb. Schmidt, who looks upon the instructions given to Saul in this verse as "a rule to be observed throughout the whole of Samuel's life," that is to say, who interprets ירדתּ in the sense of "as often as thou goest down to Gilgal." For this view cannot be grammatically sustained, although it is founded upon the correct idea, that Samuel's instructions cannot have been intended as a solitary and arbitrary command, by which Saul was to be kept in a condition of dependence. According to our explanation, however, this is not the case; but there was an inward necessity for them, so far as the government of Saul was concerned. Placed as he was by Jehovah as king over His people, for the purpose of rescuing them out of the power of those who were at that time its most dangerous foes, Saul was not at liberty to enter upon the war against these foes simply by his own will, but was directed to wait till Samuel, the accredited prophet of Jehovah, had completed the consecration through the offering of a solemn sacrifice, and had communicated to him the requisite instructions from God, even though he should have to wait for seven days.


  1 Samuel 10:9


  When Saul went away from Samuel, to return to Gibeah, "God changed to him another heart,"—a pregnant expression for "God changed him, and gave him another heart" (see at 1 Sam 10:6); and all these signs (the signs mentioned by Samuel) happened on that very day. As he left Samuel early in the morning, Saul could easily reach Gibeah in one day, even if the town where he had met with Samuel was situated to the south-west of Rachel's tomb, as the distance from that tomb to Gibeah was not more than three and a half or four hours.


  1 Samuel 10:10


  The third sign is the only one which is minutely described, because this caused a great sensation at Gibeah, Saul's home. "And they (Saul and his attendant) came thither to Gibeah." "Thither" points back to "thither to the city" in 1 Sam 10:5, and is defined by the further expression "to Gibeah" (Eng. version, "to the hill:" Tr.). The rendering ἔκειθεν (lxx) does not warrant us in changing שׁם into משּׁם; for the latter would be quite superfluous, as it was self-evident that they came to Gibeah from the place where they had been in the company of Samuel.


  1 Samuel 10:11


  When those who had known Saul of old saw that he prophesied with the prophets, the people said one to another, "What has happened to the son of Kish? Is Saul also among the prophets?" This expression presupposes that Saul's previous life was altogether different from that of the disciples of the prophets.


  1 Samuel 10:12


  And one from thence (i.e., from Gibeah, or from the crowd that was gathered round the prophets) answered, "And who is their father?" i.e., not "who is their president?" which would be a very gratuitous question; but, "is their father a prophet then?" i.e., according to the explanation given by Oehler (Herzog's Real. Enc. xii. p. 216), "have they the prophetic spirit by virtue of their birth?" Understood in this way, the retort forms a very appropriate "answer" to the expression of surprise and the inquiry, how it came to pass that Saul was among the prophets. If those prophets had not obtained the gift of prophecy by inheritance, but as a free gift of the Lord, it was equally possible for the Lord to communicate the same gift to Saul. On the other hand, the alteration of the text from אביהם (their father) into אביהוּ (his father), according to the lxx, Vulg., Syr., and Arab., which is favoured by Ewald, Thenius, and others, must be rejected, for the simple reason that the question, Who is his father? in the mouth of one of the inhabitants of Gibeah, to whom Saul's father was so well known that they called Saul the son of Kish at once, would have no sense whatever. From this the proverb arose, "Is Saul also among the prophets?"—a proverb which was used to express astonishment at the appearance of any man in a sphere of life which had hitherto been altogether strange to him.


  1 Samuel 10:13-16


  When Saul had left off prophesying, and came to Bamah, his uncle asked him and his attendant where they had been; and Saul told him, that as they had not found the asses anywhere, they had gone to Samuel, and had learned from him that the asses were found. But he did not relate the words which had been spoken by Samuel concerning the monarchy, from unambitious humility (cf. 1 Sam 10:22, 1 Sam 10:23) and not because he was afraid of unbelief and envy, as Thenius follows Josephus in supposing. From the expression "he came to Bamah" (Eng. ver. "to the high place"), we must conclude, that not only Saul's uncle, but his father also, lived in Bamah, as we find Saul immediately afterwards in his own family circle (see 1 Sam 10:14.).


  1 Samuel 10:17


  Saul's Election by Lot.—After Samuel had secretly anointed Saul king by the command of God, it was his duty to make provision for a recognition of the man whom God had chosen on the part of the people also. To this end he summoned the people to Mizpeh, and there instructed the tribes to choose a king by lot. As the result of the lot was regarded as a divine decision, not only was Saul to be accredited by this act in the sight of the whole nation as the king appointed by the Lord, but he himself was also to be more fully assured of the certainty of his own election on the part of God. -


  1 Samuel 10:17


  העם is the nation in its heads and representatives. Samuel selected Mizpeh for this purpose, because it was there that he had once before obtained for the people, by prayer, a great victory over the Philistines (1 Sam 7:5.).


  1 Samuel 10:18-19


  "But before proceeding to the election itself, Samuel once more charged the people with their sin in rejecting God, who had brought them out of Egypt, and delivered them out of the hand of all their oppressors, by their demand for a king, that he might show them how dangerous was the way which they were taking now, and how bitterly they would perhaps repent of what they had now desired" (O. v. Gerlach; see the commentary on 1 Samuel 8). The masculine הלּחצים is construed ad sensum with המּמלכות. In לו ותּאמרוּ the early translators have taken לו for לא, which is the actual reading in some of the Codices. But although this reading is decidedly favoured by the parallel passages, 1 Sam 8:19; 1 Sam 12:12, it is not necessary; since כּי is used to introduce a direct statement, even in a declaration of the opposite, in the sense of our "no but" (e.g., in Rut 1:10, where להּ precedes). There is, therefore, no reason for exchanging לו for לא.


  1 Samuel 10:20-21


  After this warning, Samuel directed the assembled Israelites to come before Jehovah (i.e., before the altar of Jehovah which stood at Mizpeh, according to 1 Sam 7:9) according to their tribes and families (alaphim: see at Num 1:16); "and there was taken (by lot) the tribe of Benjamin." הלּכד, lit. to be snatched out by Jehovah, namely, through the lot (see Jos 7:14, Jos 7:16). He then directed the tribe of Benjamin to draw near according to its families, i.e., he directed the heads of the families of this tribe to come before the altar of the Lord and draw lots; and the family of Matri was taken. Lastly, when the heads of the households in this family came, and after that the different individuals in the household which had been taken, the lot fell upon Saul the son of Kish. In the words, "Saul the son of Kish was taken," the historian proceeds at once to the final result of the casting of the lots, without describing the intermediate steps any further.


  When the lot fell upon Saul, they sought him, and he could not be found.


  1 Samuel 10:22


  Then they inquired of Jehovah, "Is any one else come hither?" and Jehovah replied, "Behold, he (whom ye are seeking) is hidden among the things." The inquiry was made through the high priest, by means of the Urim and Thummim, for which בּיהוה שׁאל was the technical expression, according to Num 27:21 (see Jdg 20:27-28; Jdg 1:1, etc.). There can be no doubt, that in a gathering of the people for so important a purpose as the election of a king, the high priest would also be present, even though this is not expressly stated. Samuel presided over the meeting as the prophet of the Lord. The answer given by God, "Behold, he is hidden," etc., appears to have no relation to the question, "Is any one else come?" The Sept. and Vulg. have therefore altered the question into ει ̓ ἔτι ἔρχεται ὁ ἀνήρ, utrumnam venturus esset; and Thenius would adopt this as an emendation. But he is wrong in doing so; for there was no necessity to ask whether Saul would still come: they might at once have sent to fetch him. What they asked was rather, whether any one else had come besides those who were present, as Saul was not to be found among them, that they might know where they were to look for Saul, whether at home or anywhere else. And to this question God gave the answer, "He is present, only hidden among the things." By כּלים (the things or vessels, Eng. ver. the stuff) we are to understand the travelling baggage of the people who had assembled at Mizpeh. Saul could neither have wished to avoid accepting the monarchy, nor have imagined that the lot would not fall upon him if he hid himself. For he knew that God had chosen him; and Samuel had anointed him already. He did it therefore simply from humility and modesty. "In order that he might not appear to have either the hope or desire for anything of the kind, he preferred to be absent when the lots were cast" (Seb. Schmidt).


  1 Samuel 10:23-25


  He was speedily fetched, and brought into the midst of the (assembled) people; and when he came, he was a head taller than all the people (see 1 Sam 9:2). And Samuel said to all the people, "Behold ye whom the Lord hath chosen! for there is none like him in all the nation." Then all the people shouted aloud, and cried, "Let the king live!" Saul's bodily stature won the favour of the people (see the remarks on 1 Sam 9:2).


  Samuel then communicated to the people the right of the monarchy, and laid it down before Jehovah. "The right of the monarchy" (meluchah) is not to be identified with the right of the king (melech), which is described in 1 Sam 8:11 and sets forth the right or prerogative which a despotic king would assume over the people; but it is the right which regulated the attitude of the earthly monarchy in the theocracy, and determined the duties and rights of the human king in relation to Jehovah the divine King on the one hand, and to the nation on the other. This right could only be laid down by a prophet like Samuel, to raise a wholesome barrier at the very outset against all excesses on the part of the king. Samuel therefore wrote it in a document which was laid down before Jehovah, i.e., in the sanctuary of Jehovah; though certainly not in the sanctuary at Bamah in Gibeah, as Thenius supposes, for nothing is known respecting any such sanctuary. It was no doubt placed in the tabernacle, where the law of Moses was also deposited, by the side of the fundamental law of the divine state in Israel. When the business was all completed, Samuel sent the people away to their own home.


  1 Samuel 10:26


  Saul also returned to his house at Gibeah, and there went with him the crowd of the men whose hearts God had touched, sc., to give him a royal escort, and show their readiness to serve him. החיל is not to be altered into החיל בּני, according to the free rendering of the lxx, but is used as in Exo 14:28; with this difference, however, that here it does not signify a large military force, but a crowd of brave men, who formed Saul's escort of honour.


  1 Samuel 10:27


  But as it generally happens that, where a person is suddenly lifted up to exalted honours or office, there are sure to be envious people found, so was it here: there were בליּעל בּני, worthless people, even among the assembled Israelites, who spoke disparagingly of Saul, saying, "How will this man help us?" and who brought him no present. Minchah: the present which from time immemorial every one has been expected to bring when entering the presence of the king; so that the refusal to bring a present was almost equivalent to rebellion. But Saul was "as being deaf," i.e., he acted as if he had not heard. The objection which Thenius brings against this view, viz., that in that case it would read כם היה והוּא, exhibits a want of acquaintance with the Hebrew construction of a sentence. There is no more reason for touching ויהי than ויּלכוּ in 1 Sam 10:26. In both cases the apodosis is attached to the protasis, which precedes it in the form of a circumstantial clause, by the imperfect, with vav consec. According to the genius of our language, these protases would be expressed by the conjunction when, viz.: "when Saul also went home, ... there went with him," etc.; and "when loose (or idle) people said, etc., he was as deaf."


  1 Samuel 11


  1 Samuel 11:1


  Saul's Victory over the Ammonites.—Even after the election by lot at Mizpeh, Saul did not seize upon the reins of government at once, but returned to his father's house in Gibeah, and to his former agricultural occupation; not, however, merely from personal humility and want of ambition, but rather from a correct estimate of the circumstances. The monarchy was something so new in Israel, that the king could not expect a general and voluntary recognition of his regal dignity and authority, especially after the conduct of the worthless people mentioned in 1 Sam 10:27, until he had answered their expectations from a king (1 Sam 8:6, 1 Sam 8:20), and proved himself a deliverer of Israel from its foes by a victorious campaign. But as Jehovah had chosen him ruler over his people without any seeking on his part, he would wait for higher instructions to act, before he entered upon the government. The opportunity was soon given him.


  1 Samuel 11:1-5


  Nahash, the king of the Ammonites (cf. 1 Sam 12:12; 2 Sam 10:2), attacked the tribes on the east of the Jordan, no doubt with the intention of enforcing the claim to part of Gilead asserted by his ancestor in the time of Jephthah (Jdg 11:13), and besieged Jabesh in Gilead,


  - according to Josephus the metropolis of Gilead, and probably situated by the Wady Jabes (see at Jdg 21:8); from which we may see that he must have penetrated very far into the territory of the Israelites. The inhabitants of Jabesh petitioned the Ammonites in their distress, "Make a covenant with us, and we will serve thee;" i.e., grant us favourable terms, and we will submit.


  1 Samuel 11:2


  But Nahash replied, "On this condition (בּזאת, lit. at this price, בּ pretii) will I make a covenant with you, that I may put out all your right eyes, and so bring a reproach upon all Israel." From the fact that the infinitive נקור is continued with ושׂמתּי, it is evident that the subject to נקור is Nahash, and not the Israelites, as the Syriac, Arabic, and others have rendered it. The suffix to שׂמתּיה is neuter, and refers to the previous clause: "it," i.e., the putting out of the right eye. This answer on the part of Nahash shows unmistakeably that he sought to avenge upon the people of Israel the shame of the defeat which Jephthah had inflicted upon the Ammonites.


  1 Samuel 11:3-4


  The elders of Jabesh replied: "Leave us seven days, that we may send messengers into all the territory of Israel; and if there is no one who saves us, we will come out to thee," i.e., will surrender to thee. This request was granted by Nahash, because he was not in a condition to take the town at once by storm, and also probably because, in the state of internal dissolution into which Israel had fallen at that time, he had no expectation that any vigorous help would come to the inhabitants of Jabesh. From the fact that the messengers were to be sent into all the territory of Israel, we may conclude that the Israelites had no central government at that time, and that neither Nahash nor the Jabeshites had heard anything of the election that had taken place; and this is still more apparent from the fact that, according to 1 Sam 11:4, their messengers came to Gibeah of Saul, and laid their business before the people generally, without applying at once to Saul.


  1 Samuel 11:5


  Saul indeed did not hear of the matter will he came (returned home) from the field behind the oxen, and found the people weeping and lamenting at these mournful tidings. "Behind the oxen," i.e., judging from the expression "yoke of oxen" in 1 Sam 11:7, the pair of oxen with which he had been ploughing.


  1 Samuel 11:6


  When the report of the messengers had been communicated to him, "the Spirit of Jehovah came upon him, and his anger was kindled greatly," sc., at the shame which the Ammonites had resolved to bring upon all Israel.


  1 Samuel 11:7


  He took a yoke of oxen, cut them in pieces, and sent (the pieces) into every possession of Israel by messengers, and said, "Whoever cometh not forth after Saul and Samuel, so shall it be done unto his oxen." The introduction of Samuel's name after that of Saul, is a proof that Saul even as king still recognised the authority which Samuel possessed in Israel as the prophet of Jehovah. This symbolical act, like the cutting up of the woman in Jdg 19:29, made a deep impression. "The fear of Jehovah fell upon the people, so that they went out as one man." By "the fear of Jehovah" we are not to understand δεῖμα πανικόν (Thenius and Bttcher), for Jehovah is not equivalent to Elohim, nor the fear of Jehovah in the sense of fear of His punishment, but a fear inspired by Jehovah. In Saul's energetic appeal the people discerned the power of Jehovah, which inspired them with fear, and impelled them to immediate obedience.


  1 Samuel 11:8


  Saul held a muster of the people of war, who had gathered together at (or near) Bezek, a place which was situated, according to the Onom. (s. v. Bezek), about seven hours to the north of Nabulus towards Beisan (see at Jdg 1:4). The number assembled were 300,000 men of Israel, and 30,000 of Judah. These numbers will not appear too large, if we bear in mind that the allusion is not to a regular army, but that Saul had summoned all the people to a general levy. In the distinction drawn between the children of Judah and the children of Israel we may already discern a trace of that separation of Judah from the rest of the tribes, which eventually led to a formal secession on the part of the latter.


  1 Samuel 11:9


  The messengers from Jabesh, who had been waiting to see the result of Saul's appeal, were now despatched with this message to their fellow-citizens: "To-morrow you will have help, when the sun shines hot," i.e., about noon.


  1 Samuel 11:10


  After receiving these joyful news, the Jabeshites announced to the Ammonites: "To-morrow we will come out to you, and ye may do to us what seemeth good to you,"—an untruth by which they hoped to assure the besiegers, so that they might be fallen upon unexpectedly by the advancing army of Saul, and thoroughly beaten.


  1 Samuel 11:11


  The next day Saul arranged the people in three divisions (ראשׁים, as in Jdg 7:16), who forced their way into the camp of the foe from three different sides, in the morning watch (between three and six o'clock in the morning), smote the Ammonites "till the heat of the day," and routed them so completely, that those who remained were all scattered, and there were not two men left together.


  1 Samuel 11:12


  Renewal of the Monarchy.—Saul had so thoroughly acted the part of a king in gaining this victory, and the people were so enthusiastic in his favour, that they said to Samuel, viz., after their return from the battle, "Who is he that said, Saul should reign over us!" The clause עלינוּ ימלך שׁאוּל contains a question, though it is indicated simply by the tone, and there is no necessity to alter שׁאוּל into השׁאוּל. These words refer to the exclamation of the worthless people in 1 Sam 10:27. "Bring the men (who spoke in this manner), that we may put them to death." But Saul said, "There shall not a man be put to death this day; for to-day Jehovah hath wrought salvation in Israel;" and proved thereby not only his magnanimity, but also his genuine piety.


  1 Samuel 11:14


  Samuel turned this victory to account, by calling upon the people to go with him to Gilgal, and there renew the monarchy. In what the renewal consisted is not clearly stated; but it is simply recorded in 1 Sam 11:15 that "they (the whole people) made Saul king there before the Lord in Gilgal." Many commentators have supposed that he was anointed afresh, and appeal to David's second anointing (2 Sam 2:4 and 2 Sam 5:3). But David's example merely proves as Seb. Schmidt has correctly observed, that the anointing could be repeated under certain circumstances; but it does not prove that it was repeated, or must have been repeated, in the case of Saul. If the ceremony of anointing had been performed, it would no doubt have been mentioned, just as it is in 2 Sam 2:4 and 2 Sam 5:3. But ימלכוּ does not mean "they anointed," although the lxx have rendered it ἔχρισε Σαμουήλ, according to their own subjective interpretation. The renewal of the monarchy may very well have consisted in nothing more than a solemn confirmation of the election that had taken place at Mizpeh, in which Samuel once more laid before both king and people the right of the monarchy, receiving from both parties in the presence of the Lord the promise to observe this right, and sealing the vow by a solemn sacrifice. The only sacrifices mentioned are zebachim shelamim, i.e., peace-offerings. These were thank-offerings, which were always connected with a sacrificial meal, and when presented on joyous occasions, formed a feast of rejoicing for those who took part, since the sacrificial meal shadowed forth a living and peaceful fellowship with the Lord. Gilgal is in all probability the place where Samuel judged the people every year (1 Sam 7:16). But whether it was the Gilgal in the plain of the Jordan, or Jiljilia on higher ground to the south-west of Shiloh, it is by no means easy to determine. The latter is favoured, apart from the fact that Samuel did not say "Let us go down," but simply "Let us go" (cf. 1 Sam 10:8), by the circumstance that the solemn ceremony took place after the return from the war at Jabesh; since it is hardly likely that the people would have gone down into the valley of the Jordan to Gilgal, whereas Jiljilia was close by the road from Jabesh to Gibeah and Ramah.


  1 Samuel 12


  1 Samuel


  Samuel's Address at the Renewal of the Monarchy—1 Samuel 12


  Samuel closed this solemn confirmation of Saul as king with an address to all Israel, in which he handed over the office of judge, which he had hitherto filled, to the king, who had been appointed by God and joyfully recognised by the people. The good, however, which Israel expected from the king depended entirely upon both the people and their king maintaining that proper attitude towards the Lord with which the prosperity of Israel was ever connected. This truth the prophet felt impelled to impress most earnestly upon the hearts of all the people on this occasion. To this end he reminded them, that neither he himself, in the administration of his office, nor the Lord in His guidance of Israel thus far, had given the people any reason for asking a king when the Ammonites invaded the land (1 Sam 12:1-12). Nevertheless the Lord had given them a king, and would not withdraw His hand from them, if they would only fear Him and confess their sin (1 Sam 12:13-15). This address was then confirmed by the Lord at Samuel's desire, through a miraculous sign (1 Sam 12:16-18); whereupon Samuel gave to the people, who were terrified by the miracle and acknowledged their sin, the comforting promise that the Lord would not forsake His people for His great name's sake, and then closed his address with the assurance of his continued intercession, and a renewed appeal to them to serve the Lord with faithfulness (1 Sam 12:19-25). With this address Samuel laid down his office as judge, but without therefore ceasing as prophet to represent the people before God, and to maintain the rights of God in relation to the king. In this capacity he continued to support the king with his advice, until he was compelled to announce his rejection on account of his repeated rebellion against the commands of the Lord, and to anoint David as his successor.


  1 Samuel 12:1


  The time and place of the following address are not given. But it is evident from the connection with the preceding chapter implied in the expression ויּאמר, and still more from the introduction (1 Sam 12:1, 1 Sam 12:2) and the entire contents of the address, that it was delivered on the renewal of the monarchy at Gilgal.


  1 Samuel 12:1-2


  Samuel starts with the fact, that he had given the people a king in accordance with their own desire, who would now walk before them. הנּה with the participle expresses what is happening, and will happen still. לפני התהלּך must not be restricted to going at the head in war, but signifies the general direction and government of the nation, which had been in the hands of Samuel as judge before the election of Saul as king. "And I have grown old and grey (שׂבתּי from שׂיב); and my sons, behold, they are with you." With this allusion to his sons, Samuel simply intended to confirm what he had said about his own age. By the further remark, "and I have walked before you from my childhood unto this day," he prepares the way for the following appeal to the people to bear witness concerning his conduct in office.


  1 Samuel 12:3


  "Bear witness against me before the Lord," i.e., looking up to the Lord, the omnipotent and righteous God-king, "and before His anointed," the visible administrator of His divine government, whether I have committed any injustice in my office of judge, by appropriating another's property, or by oppression and violence (רצץ, to pound or crush in pieces, when used to denote an act of violence, is stronger than אשׁק, with which it is connected here and in many other passages, e.g., Deu 28:33; Amo 4:1), or by taking atonement money (כּפר, redemption or atonement money, is used, as in Exo 21:30 and Num 35:31, to denote a payment made by a man to redeem himself from capital punishment), "so that I had covered my eyes with it," viz., to exempt from punishment a man who was worthy of death. The בּו, which is construed with העלים, is the בּ instrumenti, and refers to כּפר; consequently it is not to be confounded with מן, "to hide from," which would be quite unsuitable here. The thought is not that the judge covers his eyes from the copher, that he may not see the bribe, but that he covers his eyes with the money offered him as a bribe, so as not to see and not to punish the crime committed.


  1 Samuel 12:4


  The people answered Samuel, that he had not done them any kind of injustice.


  1 Samuel 12:5


  To confirm this declaration on the part of the people, he then called Jehovah and His anointed as witnesses against the people, and they accepted these witnesses. כּל־ישׂראל is the subject to ויּאמר; and the Keri ויּאמרוּ, though more simple, is by no means necessary. Samuel said, "Jehovah be witness against you," because with the declaration which the people had made concerning Samuel's judicial labours they had condemned themselves, inasmuch as they had thereby acknowledged on oath that there was no ground for their dissatisfaction with Samuel's administration, and consequently no well-founded reason for their request for a king.


  1 Samuel 12:6


  But in order to bring the people to a still more thorough acknowledgment of their sin, Samuel strengthened still more their assent to his solemn appeal to God, as expressed in the words "He is witness," by saying, "Jehovah (i.e., yea, the witness is Jehovah), who made Moses and Aaron, and brought your fathers out of the land of Egypt." The context itself is sufficient to show that the expression "is witness" is understood; and there is no reason, therefore, to assume that the word has dropped out of the text through a copyist's error. עשׂה, to make, in a moral and historical sense, i.e., to make a person what he is to be; it has no connection, therefore, with his physical birth, but simply relates to his introduction upon the stage of history, like ποιεῖν, Heb 3:2. But if Jehovah, who redeemed Israel out of Egypt by the hands of Moses and Aaron, and exalted it into His own nation, was witness of the unselfishness and impartiality of Samuel's conduct in his office of judge, then Israel had grievously sinned by demanding a king. In the person of Samuel they had rejected Jehovah their God, who had given them their rulers (see 1 Sam 8:7). Samuel proves this still further to the people from the following history.


  1 Samuel 12:7


  "And now come hither, and I will reason with you before the Lord with regard to all the righteous acts which He has shown to you and your fathers." צדקות, righteous acts, is the expression used to denote the benefits which Jehovah had conferred upon His people, as being the results of His covenant fidelity, or as acts which attested the righteousness of the Lord in the fulfilment of the covenant grace which He had promised to His people.


  1 Samuel 12:8-12


  The first proof of this was furnished by the deliverance of the children of Israel out of Egypt, and their safe guidance into Canaan ("this place" is the land of Canaan). The second was to be found in the deliverance of the people out of the power of their foes, to whom the Lord had been obliged to give them up on account of their apostasy from Him, through the judges whom He had raised up for them, as often as they turned to Him with penitence and cried to Him for help. Of the hostile oppressions which overtook the Israelites during this period of the judges, the following are singled out in 1 Sam 12:9 : (1) that by Sisera, the commander-in-chief of Hazor, i.e., that of the Canaanitish king Jabin of Hazor (Jdg 4:2.); (2) that of the Philistines, by which we are to understand not so much the hostilities of that nation described in Jdg 3:31, as the forty years' oppression mentioned in Jdg 10:2 and Jdg 13:1; and (3) the Moabitish oppression under Eglon (Jdg 3:12.). The first half of Jdg 13:10 agrees almost word for word with Jdg 10:10, except that, according to Jdg 10:6, the Ashtaroth are added to the Baalim (see at 1 Sam 7:4 and Jdg 2:13). Of the judges whom God sent to the people as deliverers, the following are named, viz., Jerubbaal (see at Jdg 6:32), i.e., Gideon (Judg 6), and Bedan, and Jephthah (see Judg 11), and Samuel. There is no judge named Bedan mentioned either in the book of Judges or anywhere else. The name Bedan only occurs again in Ch1 7:17, among the descendants of Machir the Manassite: consequently some of the commentators suppose Jair of Gilead to be the judge intended. But such a supposition is perfectly arbitrary, as it is not rendered probable by any identity in the two names, and Jair is not described as having delivered Israel from any hostile oppression. Moreover, it is extremely improbable that Samuel should have mentioned a judge here, who had been passed over in the book of Judges on account of his comparative insignificance. There is also just as little ground for rendering Bedan as an appellative, e.g., the Danite (ben-Dan), as Kimchi suggests, or corpulentus as Bttcher maintains, and so connecting the name with Samson. There is no other course left, therefore, than to regard Bedan as an old copyist's error for Barak (Judg 4), as the lxx, Syriac, and Arabic have done,—a conclusion which is favoured by the circumstance that Barak was one of the most celebrated of the judges, and is placed by the side of Gideon and Jephthah in Heb 11:32. The Syriac, Arabic, and one Greek MS (see Kennicott in the Addenda to his Dissert. Gener.), have the name of Samson instead of Samuel. But as the lxx, Chald., and Vulg. all agree with the Hebrew text, there is no critical ground for rejecting Samuel, the more especially as the objection raised to it, viz., that Samuel would not have mentioned himself, is far too trivial to overthrow the reading supported by the most ancient versions; and the assertion made by Thenius, that Samuel does not come down to his own times until the following verse, is altogether unfounded. Samuel could very well class himself with the deliverers of Israel, for the simple reason that it was by him that the people were delivered from the forty years' tyranny of the Philistines, whilst Samson merely commenced their deliverance and did not bring it to completion. Samuel appears to have deliberately mentioned his own name along with those of the other judges who were sent by God, that he might show the people in the most striking manner (1 Sam 12:12) that they had no reason whatever for saying to him, "Nay, but a king shall reign over us," as soon as the Ammonites invaded Gilead. "As Jehovah your God is your king," i.e., has ever proved himself to be your King by sending judges to deliver you.


  1 Samuel 12:13


  After the prophet had thus held up before the people their sin against the Lord, he bade them still further consider, that the king would only procure for them the anticipated deliverance if they would fear the Lord, and give up their rebellion against God.


  1 Samuel 12:13


  "But now behold the king whom ye have chosen, whom ye have asked for! behold, Jehovah hath set a king over you." By the second והנּה, the thought is brought out still more strongly, that Jehovah had fulfilled the desire of the people. Although the request of the people had been an act of hostility to God, yet Jehovah had fulfilled it. The word בּהרתּם, relating to the choice by lot (1 Sam 10:17.), is placed before שׁאלתּם אשׁר, to show that the demand was the strongest act that the people could perform. They had not only chosen the king with the consent or by the direction of Samuel; they had even demanded a king of their own self-will.


  1 Samuel 12:14


  Still, since the Lord had given them a king, the further welfare of the nation would depend upon whether they would follow the Lord from that time forward, or whether they would rebel against Him again. "If ye will only fear the Lord, and serve Him, ... and ye as well as the king who rules over you will be after Jehovah your God." אם, in the sense of modo, if only, does not require any apodosis, as it is virtually equivalent to the wish, "O that ye would only!" for which אם with the imperfect is commonly used (vid., 2 Kgs 20:19; Pro 24:11, etc.; and Ewald, 329, b.). There is also nothing to be supplied to יהוה אחר ... והיתם, since אחר היה, to be after or behind a person, is good Hebrew, and is frequently met with, particularly in the sense of attaching one's self to the king, or holding to him (vid., 2 Sam 2:10; 1 Kgs 12:20; 1 Kgs 16:21-22). This meaning is also at the foundation of the present passage, as Jehovah was the God-king of Israel.


  1 Samuel 12:15


  "But if ye do not hearken to the voice of Jehovah, and strive against His commandment, the hand of Jehovah will be heavy upon you, as upon your fathers." ו in the sense of as, i.e., used in a comparative sense, is most frequently placed before whole sentences (see Ewald, 340, b.); and the use of it here may be explained, on the ground that בּאבתיכם contains the force of an entire sentence: "as it was upon your fathers." The allusion to the fathers is very suitable here, because the people were looking to the king for the removal of all the calamities, which had fallen upon them from time immemorial. The paraphrase of this word, which is adopted in the Septuagint, ἐπὶ τὸν βασιλέα ὑμῶν, is a very unhappy conjecture, although Thenius proposes to alter the text to suit it.


  1 Samuel 12:16-17


  In order to give still greater emphasis to his words, and to secure their lasting, salutary effect upon the people, Samuel added still further: Even now ye may see that ye have acted very wickedly in the sight of Jehovah, in demanding a king. This chain of thought is very clearly indicated by the words גּם־עתּה, "yea, even now." "Even now come hither, and see this great thing which Jehovah does before your eyes." The words גּם־עתּה, which are placed first, belong, so far as the sense is concerned, to את־הד ראוּ; and התיצּבוּ ("place yourselves," i.e., make yourselves ready) is merely inserted between, to fix the attention of the people more closely upon the following miracle, as an event of great importance, and one which they ought to lay to heart. "Is it not now wheat harvest? I will call to Jehovah, that He may give thunder (קלוה, as in Exo 9:23, etc.) and rain. Then perceive and see, that the evil is great which ye have done in the eyes of Jehovah, to demand a king." The wheat harvest occurs in Palestine between the middle of May and the middle of June (see by Bibl. Arch. i. 118). And during this time it scarcely ever rains. Thus Jerome affirms (ad Am. c. 4): "Nunquam in fine mensis Junii aut in Julio in his provinciis maximeque in Judaea pluvias vidimus." And Robinson also says in his Palestine (ii. p. 98): "In ordinary seasons, from the cessation of the showers in spring until their commencement in October and November, rain never falls, and the sky is usually serene" (see my Arch. i. 10). So that when God sent thunder and rain on that day in answer to Samuel's appeal to him, this was a miracle of divine omnipotence, intended to show to the people that the judgments of God might fall upon the sinners at any time. Thunderings, as "the voice of God" (Exo 9:28), are harbingers of judgment.


  1 Samuel 12:18


  This miracle therefore inspired the people with a salutary terror. "All the people greatly feared the Lord and Samuel," and entreated the prophet, "Pray for thy servants to the Lord thy God, that we die not, because we have added to all our sins the evil thing, to ask us a king."


  1 Samuel 12:20


  Samuel thereupon announced to them first of all, that the Lord would not forsake His people for His great name's sake, if they would only serve Him with uprightness. In order, however, to give no encouragement to any false trust in the covenant faithfulness of the Lord, after the comforting words, "Fear not," he told them again very decidedly that they had done wrong, but that now they were not to turn away from the Lord, but to serve Him with all their heart, and not go after vain idols. To strengthen this admonition, he repeats the תּסוּרוּ לא in 1 Sam 12:21, with the explanation, that in turning from the Lord they would fall away to idols, which could not bring them either help or deliverance. To the כּי after תּסוּרוּ the same verb must be supplied from the context: "Do not turn aside (from the Lord), for (ye turn aside) after that which is vain." התּהוּ, the vain, worthless thing, signifies the false gods. This will explain the construction with a plural: "which do not profit and do not save, because they are emptiness" (tohu), i.e., worthless beings (elilim, Lev 19:4; cf. Isa 44:9 and Jer 16:19).


  1 Samuel 12:22


  "For (כּי gives the reason for the main thought of the previous verse, 'Fear not, but serve the Lord,' etc.) the Lord will not forsake His people for His great name's sake; for it hath pleased the Lord (for הואיל, see at Deu 1:5) to make you His people." The emphasis lies upon His. This the Israelites could only be, when they proved themselves to be the people of God, by serving Jehovah with all their heart. "For His great name's sake," i.e., for the great name which He had acquired in the sight of all the nations, by the marvellous guidance of Israel thus far, to preserve it against misapprehension and blasphemy (see at Jos 7:9).


  1 Samuel 12:23


  Samuel then promised the people his constant intercession: "Far be it from me to sin against the Lord, that I should cease to pray for you, and to instruct you in the good and right way," i.e., to work as prophet for your good. "In this he sets a glorious example to all rulers, showing them that they should not be led astray by the ingratitude of their subordinates or subjects, and give up on that account all interest in their welfare, but should rather persevere all the more in their anxiety for them" (Berleb. Bible).


  1 Samuel 12:24


  Lastly, he repeats once more his admonition, that they would continue stedfast in the fear of God, threatening at the same time the destruction of both king and people if they should do wrong (on 1 Sam 12:24, see 1 Sam 7:3 and Jos 24:14, where the form יראוּ is also found). "For see what great things He has done for you" (shown to you), not by causing it to thunder and rain at Samuel's prayer, but by giving them a king. עם הגדּיל, as in Gen 19:19.


  1 Samuel 13


  1 Samuel 13:1


  The history of the reign of Saul commences with this chapter; and according to the standing custom in the history of the kings, it opens with a statement of the age of the king when he began to reign, and the number of years that his reign lasted. If, for example, we compare the form and contents of this verse with 2 Sam 2:10; 2 Sam 5:4; 1 Kgs 14:21; 1 Kgs 22:42; 2 Kgs 8:26, and other passages, where the age is given at which Ishbosheth, David, and many of the kings of Judah began to reign, and also the number of years that their reign lasted, there can be no doubt that our verse was also intended to give the same account concerning Saul, and therefore that every attempt to connect this verse with the one which follows is opposed to the uniform historical usage. Moreover, even if, as a matter of necessity, the second clause of _1 Sam 13:1 could be combined with 1 Sam 13:2 in the following manner: He was two years king over Israel, then Saul chose 3000 men, etc.; the first half of the verse would give no reasonable sense, according to the Masoretic text that has come down to us. בּמלכו שׁאוּל בּן־שׁנה cannot possibly be rendered "jam per annum regnaverat Saul," "Saul had been king for a year," or "Saul reigned one year," but can only mean "Saul was a year old when he became king." This is the way in which the words have been correctly rendered by the Sept. and Jerome; and so also in the Chaldee paraphrase ("Saul was an innocent child when he began to reign") this is the way in which the text has been understood.


  It is true that this statement as to his age is obviously false; but all that follows from that is, that there is an error in the text, namely, that between בּן and שׁנה the age has fallen out,—a thing which could easily take place, as there are many traces to show that originally the numbers were not written in words, but only in letters that were used as numerals. This gap in the text is older than the Septuagint version, as our present text is given there. There is, it is true, an anonymus in the hexapla, in which we find the reading υἱὸς τριάκοντα ἐτῶν Σαούλ; but this is certainly not according to ancient MSS, but simply according to a private conjecture, and that an incorrect one. For since Saul already had a son, Jonathan, who commanded a division of the army in the very first years of his reign, and therefore must have been at least twenty years of age, if not older, Saul himself cannot have been less than forty years old when he began to reign. Moreover, in the second half of the verse also, the number given is evidently a wrong one, and the text therefore equally corrupt; for the rendering "when he had reigned two years over Israel" is opposed both by the parallel passages already quoted, and also by the introduction of the name Saul as the subject in 1 Sam 13:2, which shows very clearly that 1 Sam 13:2 commences a fresh sentence, and is not merely the apodosis to 1 Sam 13:1. But Saul's reign must have lasted longer than two years, even if, in opposition to all analogies to be found elsewhere, we should understand the two years as merely denoting the length of his reign up to the time of his rejection (1 Samuel 15), and not till the time of his death. Even then he reigned longer than that; for he could not possibly have carried on all the wars mentioned in 1 Sam 14:47, with Moab, Ammon, Edom, the kings of Zobah and the Philistines, in the space of two years. Consequently a numeral, say כ, twenty, must also have dropped out before שׁנים שׁתּי (two years); since there are cogent reasons for assuming that his reign lasted as long as twenty or twenty-two years, reckoning to the time of his death. We have given the reasons themselves in connection with the chronology of the period of the judges (pp. 206f.).


  1 Samuel 13:2


  The war with the Philistines (1 Samuel 13-14) certainly falls, at least so far as the commencement is concerned, in the very earliest part of Saul's reign. This we must infer partly from the fact, that at the very time when Saul was seeking for his father's asses, there was a military post of the Philistines at Gibeah (1 Sam 10:5), and therefore the Philistines had already occupied certain places in the land; and partly also from the fact, that according to this chapter Saul selected an army of 3000 men out of the whole nation, took up his post at Michmash with 2000 of them, placing the other thousand at Gibeah under his son Jonathan, and sent the rest of the people home (1 Sam 13:2), because his first intention was simply to check the further advance of the Philistines. The dismission of the rest of the people to their own homes presupposes that the whole of the fighting men of the nation were assembled together. But as no other summoning together of the people has been mentioned before, except to the war upon the Ammonites at Jabesh (1 Sam 11:6-7), where all Israel gathered together, and at the close of which Samuel had called the people and their king to Gilgal (1 Sam 11:14), the assumption is a very probable one, that it was there at Gilgal, after the renewal of the monarchy, that Saul formed the resolution at once to make war upon the Philistines, and selected 3000 fighting men for the purpose out of the whole number that were collected together, and then dismissed the remainder to their homes. In all probability Saul did not consider that either he or the Israelites were sufficiently prepared as yet to undertake a war upon the Philistines generally, and therefore resolved, in the first place, only to attack the outpost of the Philistines, which was advanced as far as Gibeah, with a small number of picked soldiers. According to this simple view of affairs, the war here described took place at the very commencement of Saul's reign; and the chapter before us is closely connected with the preceding one.


  1 Samuel 13:2


  Saul posted himself at Michmash and on the mount of Bethel with his two thousand men. Michmash, the present Mukhmas, a village in ruins upon the northern ridge of the Wady Suweinit, according to the Onom. (s. v. Machmas), was only nine Roman miles to the north of Jerusalem, whereas it took Robinson three hours and a half to go from one to the other (Pal. ii. p. 117). Bethel (Beitin; see at Jos 7:2) is to the north-west of this, at a distance of two hours' journey, if you take the road past Deir-Diwan. The mountain (הר) of Bethel cannot be precisely determined. Bethel itself was situated upon very high ground; and the ruins of Beitin are completely surrounded by heights (Rob. ii. p. 126; and v. Raumer, Pal. pp. 178-9). Jonathan stationed himself with his thousand men at (by) Gibeah of Benjamin, the native place and capital of Saul, which was situated upon Tell el Phul (see at Jos 18:28), about an hour and a half form Michmas.


  1 Samuel 13:3-4


  "And Jonathan smote the garrison of the Philistines that was at Geba," probably the military post mentioned in 1 Sam 10:5, which had been advanced in the meantime as far as Geba. For Geba is not to be confounded with Gibeah, from which it is clearly distinguished in 1 Sam 13:16 as compared with 1 Sam 13:15, but is the modern Jeba, between the Wady Suweinit and Wady Fara, to the north-west of Ramah (er-Rm; see at Jos 18:24). "The Philistines heard this. And Saul had the trumpet blown throughout the whole land, and proclamation made: let the Hebrews hear it." לאמר after בּשּׁופר תּקע points out the proclamation that was made after the alarm given by the shophar (see 2 Sam 20:1; 1 Kgs 1:34, 1 Kgs 1:39, etc.). The object to "let them hear" may be easily supplied from the context, viz., Jonathan's feat of arms. Saul had this trumpeted in the whole land, not only as a joyful message for the Hebrews, but also as an indirect summons to the whole nation to rise and make war upon the Philistines. In the word שׁמע (hear), there is often involved the idea of observing, laying to heart that which is heard. If we understand ישׁמעוּ in this sense here, and the next verse decidedly hints at it, there is no ground whatever for the objection which Thenius, who follows the lxx, has raised to העברים ישׁמעוּ. He proposes this emendation, העברים ישׁמעוּ, "let the Hebrews fall away," according to the Alex. text ἠθετήκασιν οἱ δοῦλοι, without reflecting that the very expression οἱδοῦλοι is sufficient to render the Alex. reading suspicious, and that Saul could not have summoned the people in all the land to fall away from the Philistines, since they had not yet conquered and taken possession of the whole. Moreover, the correctness of ישׁמעוּ is confirmed by ישׁמעוּ ישׂראל וכל in 1 Sam 13:4. "All Israel heard," not the call to fall away, but the news, "Saul has smitten a garrison of the Philistines, and Israel has also made itself stinking with the Philistines," i.e., hated in consequence of the bold and successful attack made by Jonathan, which proved that the Israelites would no longer allow themselves to be oppressed by the Philistines. "And the people let themselves be called together after Saul to Gilgal." הצּעק, to permit to summon to war (as in Jdg 7:23-24). The words are incorrectly rendered by the Vulgate, "clamavit ergo populus post Saul," and by Luther, "Then the people cried after Saul to Gilgal." Saul drew back to Gilgal, when the Philistines advanced with a large army, to make preparations for the further conflict (see at 1 Sam 13:13).


  1 Samuel 13:5


  The Philistines also did not delay to avenge the defeat at Geba. They collected an innumerable army: 30,000 chariots, 6000 horsemen, and people, i.e., foot-soldiers, without number (as the sand by the sea-shore; cf. Jdg 7:12; Jos 11:4, etc.). רכב by the side of פּרשׁים can only mean war chariots. 30,000 war chariots, however, bear no proportion whatever to 6000 horsemen, not only because the number of war chariots is invariably smaller than that of the horsemen (cf. 2 Sam 10:18; 1 Kgs 10:26; Ch2 12:3), but also, as Bochart observes in his Hieroz. p. i. lib. ii. c. 9, because such a number of war chariots is never met with either in sacred or profane history, not even in the case of nations that were much more powerful than the Philistines. The number is therefore certainly corrupt, and we must either read 3000 (אל שׁלשׁת instead of אל שׁלשׁים), according to the Syriac and Arabic, or else simply 1000; and in the latter case the origin of the number thirty must be attributed to the fact, that through the oversight of a copyist the ל of the word ישׂראל was written twice, and consequently the second ל was taken for the numeral thirty. This army was encamped "at Michmash, before (i.e., in the front, or on the western side of) Bethaven:" for, according to Jos 7:2, Bethaven was to the east of Michmash; and קדמת when it occurs in geographical accounts, does not "always mean to the east," as Thenius erroneously maintains, but invariably means simply "in front" (see at Gen 2:14).


  1 Samuel 13:6-7


  When the Israelites saw that they had come into a strait (צר־לו), for the people were oppressed (by the Philistines), they hid themselves in the caves, thorn-bushes, rocks (i.e., clefts of the rocks), fortresses (צרחים: see at Jdg 9:46), and pits (which were to be found in the land); and Hebrews also went over the Jordan into the land of Gad and Gilead, whilst Saul was still at Gilgal; and all the people (the people of war who had been called together, v. 4) trembled behind him, i.e., were gathered together in his train, or assembled round him as leader, trembling or in despair.


  The Gilgal mentioned here cannot be Jiljilia, which is situated upon the high ground, as assumed in the Comm. on Joshua, pp. 68f., but must be the Gilgal in the valley of the Jordan. This is not only favoured by the expression ירדוּ (the Philistines will come down from Michmash to Gilgal, 1 Sam 13:12), but also by ויּעל (Samuel went up from Gilgal to Gibeah, 1 Sam 13:15), and by the general attitude of Saul and his army towards the Philistines. As the Philistines advanced with a powerful army, after Jonathan's victory over their garrison at Geba (to the south of Michmash), and encamped at Michmash (1 Sam 13:5); and Saul, after withdrawing from Gilgal, where he had gathered the Israelites together (1 Sam 13:4, 1 Sam 13:8, 1 Sam 13:12), with Jonathan and the six hundred men who were with him when the muster took place, took up his position at Geba (1 Sam 13:15, 1 Sam 13:16), from which point Jonathan attacked the Philistine post in the pass of Michmash (1 Sam 13:23, and 1 Sam 14:1.): Saul must have drawn back from the advancing army of the Philistines to the Gilgal in the Jordan valley, to make ready for the battle by collecting soldiers and presenting sacrifices, and then, after this had been done, must have advanced once more to Gibeah and Geba to commence the war with the army of the Philistines that was encamped at Michmash. If, on the other hand, he had gone northwards to Jiljilia from Michmash, where he was first stationed, to escape the advancing army of the Philistines; he would have had to attack the Philistines from the north when they were encamped at Michmash, and could not possibly have returned to Geba without coming into conflict with the Philistines, since Michmash was situated between Jiljilia and Geba.


  1 Samuel 13:8


  Saul's untimely sacrifice.—1 Sam 13:8, 1 Sam 13:9. Saul waited seven days for Samuel's coming, according to the time appointed by Samuel (see at 1 Sam 10:8), before proceeding to offer the sacrifices through which the help of the Lord was to be secured for the approaching campaign (see 1 Sam 13:12); and as Samuel did not come, the people began to disperse and leave him. The Kethib וייחל is either the Niphal ויּיּחל, as in Gen 8:12, or Piel וייחל; and the Keri ויּוחל (Hiphil) is unnecessary. The verb יעד may easily be supplied to שׁמוּאל אשׁר from the word למּועד (see Ges. Lehrgeb. p. 851).


  1 Samuel 13:9


  Saul then resolved, in his anxiety lest the people should lose all heart and forsake him altogether if there were any further delay, that he would offer the sacrifice without Samuel. העולה ויּעל does not imply that Saul offered the sacrifice with his own hand, i.e., that he performed the priestly function upon this occasion. The co-operation of the priests in performing the duties belonging to them on such an occasion is taken for granted, just as in the case of the sacrifices offered by David and Solomon (2 Sam 24:25; 1 Kgs 3:4; 1 Kgs 8:63).


  1 Samuel 13:10-12


  The offering of the sacrifice was hardly finished when Samuel came and said to Saul, as he came to meet him and salute him, "What hast thou done?" Saul replied, "When I saw that the people were scattered away from me, and thou camest not at the time appointed, and the Philistines were assembled at Michmash, I thought the Philistines will come down to me to Gilgal now (to attack me), before I have entreated the face of Jehovah; and I overcame myself, and offered the burnt-offering." יי פּני חלּה: see Exo 32:11.


  1 Samuel 13:13-14


  Samuel replied, "Thou hast acted foolishly, (and) not kept the commandment of Jehovah thy God, which He commanded thee: for now (sc., if thou hadst obeyed His commandment) Jehovah would have established thy sovereignty over Israel for ever; but now (sc., since thou hast acted thus) thy sovereignty shall not continue." The antithesis of הכין עתּה and תקוּם לא ועתּה requires that we should understand these two clauses conditionally. The conditional clauses are omitted, simply because they are at once suggested by the tenor of the address (see Ewald, 358, a.). The כּי (for) assigns the reason, and refers to נסכּלתּ ("thou hast done foolishly"), the וגו שׁמרתּ לא being merely added as explanatory. The non-continuance of the sovereignty is not to be regarded as a rejection, or as signifying that Saul had actually lost the throne so far as he himself was concerned; but תקוּם לא (shall not continue) forms the antithesis to עד־עולם הכין (established for ever), and refers to the fact that it was not established in perpetuity by being transmitted to his descendants. It was not till his second transgression that Saul was rejected, or declared unworthy of being king over the people of God (1 Samuel 15). We are not compelled to assume an immediate rejection of Saul even by the further announcement made by Samuel, "Jehovah hath sought him a man after his own heart; him hath Jehovah appointed prince over His people;" for these words merely announce the purpose of God, without defining the time of its actual realization. Whether it would take place during Saul's reign, or not till after his death, was known only to God, and was made contingent upon Saul's further behaviour. But if Saul's sin did not consist, as we have observed above, in his having interfered with the prerogatives of the priests by offering the sacrifice himself, but simply in the fact that he had transgressed the commandment of God as revealed to him by Samuel, to postpone the sacrifice until Samuel arrived, the punishment which the prophet announced that God would inflict upon him in consequence appears a very severe one, since Saul had not come to the resolution either frivolously or presumptuously, but had been impelled and almost forced to act as he did by the difficulties in which he was placed in consequence of the prophet delaying his coming. But wherever, as in the present instance, there is a definite command given by the Lord, a man has no right to allow himself to be induced to transgress it, by fixing his attention upon the earthly circumstances in which he is placed. As Samuel had instructed Saul, as a direct command from Jehovah, to wait for his arrival before offering sacrifice, Saul might have trusted in the Lord that he would send His prophet at the right time and cause His command to be fulfilled, and ought not to have allowed his confidence to be shaken by the pressing danger of delay. The interval of seven days and the delay in Samuel's arrival were intended as a test of his faith, which he ought not to have lightly disregarded. Moreover, the matter in hand was the commencement of the war against the principal enemies of Israel, and Samuel was to tell him what he was to do (1 Sam 10:8). So that when Saul proceeded with the consecrating sacrifice for that very conflict, without the presence of Samuel, he showed clearly enough that he thought he could make war upon the enemies of his kingdom without the counsel and assistance of God. This was an act of rebellion against the sovereignty of Jehovah, for which the punishment announced was by no means too severe.


  1 Samuel 13:15


  After this occurrence Samuel went up to Gibeah, and Saul mustered the people who were with him, about six hundred men. Consequently Saul had not even accomplished the object of his unseasonable sacrifice, namely, to prevent the dispersion of the people. With this remark the account of the occurrence that decided the fate of Saul's monarchy is brought to a close.


  1 Samuel 13:16


  Disarming of Israel by the Philistines.—The following account is no doubt connected with the foregoing, so far as the facts are concerned, inasmuch as Jonathan's brave heroic deed, which brought the Israelites a splendid victory over the Philistines, terminated the war for which Saul had entreated the help of God by his sacrifice at Gilgal; but it is not formally connected with it, so as to form a compact and complete account of the successive stages of the war. On the contrary, the 16th verse, where we have an account of the Israelitish warriors and their enemies, commences a new section of the history, in which the devastating march of the Philistines through the land, and the disarming of the Israelites by these their enemies, are first of all depicted (1 Sam 13:17-23); and then the victory of the Israelites through Jonathan's daring and heroic courage, notwithstanding their utter prostration, is recorded (1 Samuel 14:1-46), for the purpose of showing how the Lord had miraculously helped His people.


  1 Samuel 13:16


  The two clauses of this verse are circumstantial clauses: "But Saul, and Jonathan his son, and the people that were with him, were sitting, i.e., tarrying, in Geba of Benjamin (the present Jeba; see at 1 Sam 13:3); and the Philistines had encamped at Michmash." Just as in 1 Sam 13:2-4 it is not stated when or why Saul went from Michmash or Geba to Gilgal, but this change in his position is merely hinted at indirectly at the close of 1 Sam 13:4; so here Saul's return from Gilgal to Geba with the fighting men who remained with him is not distinctly mentioned, but simply taken for granted as having already occurred.


  1 Samuel 13:17-18


  Then the spoiler went out of the camp of the Philistines in three companies. ראשׁים שׁלשׁה is made subject to the verb to define the mode of action (see Ewald, 279, c.); and rashim is used here, as in 1 Sam 11:11. המּשׁחית, according to the context, is a hostile band that went out to devastate the land. The definite article points it out as well known. One company took the road to Ophrah into the land of Shual, i.e., went in a north-easterly direction, as, according to the Onom., Ophrah of Benjamin was five Roman miles to the east of Bethel (see at Jos 18:23). Robinson supposes it to have been on the site of Tayibeh. The land of Shual (fox-land) is unknown; it may possibly have been identical with the land of Saalim (1 Sam 9:5). The other company turned on the road to Beth-horon (Beit-ur: see at Jos 10:11), that is to say, towards the west; the third, "the way to the territory that rises above the valley of Zeboim towards the desert." These descriptions are obscure; and the valley of Zeboim altogether unknown. There is a town of this name (צבעים, different from צביים, Deu 29:22; Gen 14:2, Gen 14:8; or צבאים, Hos 11:8, in the vale of Siddim) mentioned in Neh 11:34, which was inhabited by Benjaminites, and was apparently situated in the south-eastern portion of the land of Benjamin, to the north-east of Jerusalem, from which it follows that the third company pursued its devastating course in a south-easterly direction from Michmash towards Jericho. "The wilderness" is probably the desert of Judah. The intention of the Philistines in carrying out these devastating expeditions, was no doubt to entice the men who were gathered round Saul and Jonathan out of their secure positions at Gibeah and Geba, and force them to fight.


  1 Samuel 13:19-21


  The Israelites could not offer a successful resistance to these devastating raids, as there was no smith to be found in the whole land: "For the Philistines thought the Hebrews might make themselves sword or spear" (אמר followed by פּן, "to say, or think, that not," equivalent to being unwilling that it should be done). Consequently (as the words clearly imply) when they proceeded to occupy the land of Israel as described in 1 Sam 13:5, they disarmed the people throughout, i.e., as far as they penetrated, and carried off the smiths, who might have been able to forge weapons; so that, as is still further related in 1 Sam 13:20, all Israel was obliged to go to the Philistines, every one to sharpen his edge-tool, and his ploughshare, and his axe, and his chopper. According to Isa 2:4; Mic 4:3, and Joe 3:10, את is an iron instrument used in agriculture; the majority of the ancient versions render it ploughshare. The word מחרשׁתו is striking after the previous מחרשׁתּו (from מחרשׁת); and the meaning of both words is uncertain. According to the etymology, מחרשׁת might denote any kind of edge-tool, even the ploughshare. The second מחרשׁתו is rendered τὸ δρέπανον αὐτοῦ (his sickle) by the lxx, and sarculum by Jerome, a small garden hoe for loosening and weeding the soil. The fact that the word is connected with קרדּם, the axe or hatchet, favours the idea that it signifies a hoe or spade rather than a sickle. Some of the words in 1 Sam 13:21 are still more obscure. והיתה, which is the reading adopted by all the earlier translators, indicates that the result is about to be given of the facts mentioned before: "And there came to pass," i.e., so that there came to pass (or arose), פּים הפּצירה, "a blunting of the edges." פּצירה, bluntness, from פּצר, to tear, hence to make blunt, is confirmed by the Arabic futâr, gladius fissuras habens, obtusus ensis, whereas the meaning to hammer, i.e., to sharpen by hammering, cannot be established. The insertion of the article before פּצירה is as striking as the omission of it before פּים; also the stat. abs. instead of the construct פּצירת. These anomalies render it a very probable conjecture that the reading may have been הפּים הפציר (inf. Hiph. nomin.). Accordingly the rendering would be, "so that bluntness of the edges occurred in the edge-tools, and the ploughshares, and the trident, and the axes, and the setting of the goad." קלּשׁון שׁלשׁ is to be regarded as a nom. comp. like our trident, denoting an instrument with three prongs, according to the Chaldee and the Rabbins (see Ges. Thes. p. 1219). דּרבן, stimulus, is probably a pointed instrument generally, since the meaning goad is fully established in the case of דּרבון in Ecc 12:11.


  1 Samuel 13:22


  On the day of battle, therefore, the people with Saul and Jonathan were without either sword or spear; Saul and Jonathan were the only persons provided with them. The account of the expedition of the Israelites, and their victory over the Ammonites, given in 1 Sam 13:11, is apparently at variance with this description of the situation of the Israelites, since the war in question not only presupposes the possession of weapons by the Israelites, but must also have resulted in their capturing a considerable quantity. The discrepancy is very easily removed, however, when we look carefully at all the circumstances. For instance, we can hardly picture the Israelites to ourselves as amply provided with ordinary weapons in this expedition against the Ammonites. Moreover, the disarming of the Israelites by the Philistines took place for the most part if not entirely after this expedition, viz., at the time when the Philistines swept over the land with an innumerable army after Jonathan had smitten their garrison at Geba (1 Sam 13:3, 1 Sam 13:5), so that the fighting men who gathered round Saul and Jonathan after that could hardly bring many arms with them. Lastly, the words "there was neither sword nor spear found in the hands of all the people with Saul and Jonathan" must not be too closely pressed, but simply affirm that the 600 fighting men of Saul and Jonathan were not provided with the necessary arms, because the Philistines had prevented the possibility of their arming themselves in the ordinary way by depriving the people of all their smiths.


  1 Samuel 13:23


  1 Sam 13:23 forms the transition to the heroic act of Jonathan described in 1 Samuel 14.: "An outpost of the Philistines went out to the pass of Michmash;" i.e., the Philistines pushed forward a company of soldiers to the pass (מעבר, the crossing place) of Michmash, to prevent an attack being made by the Israelites upon their camp. Between Geba and Michmash there runs the great deep Wady es Suweinit, which goes down from Beitin and Bireh (Bethel and Beeroth) to the valley of the Jordan, and intersects the ridge upon which the two places are situated, so that the sides of the wady form very precipitous walls. When Robinson was travelling from Jeba to Mukhmas he had to go down a very steep and rugged path into this deep wady (Pal. ii. p. 116). "The way," he says in his Biblical Researches, p. 289, "was so steep, and the rocky steps so high, that we were compelled to dismount; while the baggage mules got along with great difficulty. Here, where we crossed, several short side wadys came in from the south-west and north-west. The ridges between these terminate in elevating points projecting into the great wady; and the most easterly of these bluffs on each side were probably the outposts of the two garrisons of Israel and the Philistines. The road passes around the eastern side of the southern hill, the post of Israel, and then strikes up over the western part of the northern one, the post of the Philistines, and the scene of Jonathan's adventure."


  1 Samuel 14


  1 Samuel 14:1


  Jonathan's heroic act.—With strong faith and confidence in the might of the Lord, that He could give the victory even through the hands of very few, Jonathan resolved to attack the outpost of the Philistines at the pass of Mukhmas, accompanied by his armour-bearer alone, and the Lord crowned his enterprise with a marvellous victory.


  1 Samuel 14:1-2


  Jonathan said to his armour-bearer, "We will go over to the post of the Philistines, that is over there." To these words, which introduce the occurrences that followed, there are attached from וּלאביו to 1 Sam 14:5 a series of sentences introduced to explain the situation, and the thread of the narrative is resumed in 1 Sam 14:6 by a repetition of Jonathan's words. It is first of all observed that Jonathan did not disclose his intentions to his father, who would hardly have approved of so daring an enterprise. Then follows a description of the place where Saul was stationed with the six hundred men, viz., "at the end of Gibeah (i.e., the extreme northern end), under the pomegranate-tree (Rimmon) which is by Migron." Rimmon is not the rock Rimmon (Jdg 20:45), which was on the north-east of Michmash, but is an appellative noun, signifying a pomegranate-tree. Migron is a locality with which we are not acquainted, upon the north side of Gibeah, and a different place from the Migron which was on the north or north-west of Michmash (Isa 10:28). Gibeah (Tuleil el Phul) was an hour and a quarter from Geba, and from the pass which led across to Michmash. Consequently, when Saul was encamped with his six hundred men on the north of Gibeah, he may have been hardly an hour's journey from Geba.


  1 Samuel 14:3


  Along with Saul and his six hundred men, there was also Ahiah, the son of Ahitub, the (elder) brother of Ichabod, the son of Phinehas, the son of Eli, the priest at Shiloh, and therefore a great-grandson of Eli, wearing the ephod, i.e., in the high priest's robes. Ahiah is generally supposed to be the same person as Ahimelech, the son of Ahitub (1 Sam 22:9.), in which case Ahiah (אחיּה, brother, i.e., friend of Jehovah) would be only another form of the name Ahimelech (i.e., brother or friend of the King, viz., Jehovah). This is very probable, although Ahimelech might have been Ahaiah's brother, who succeeded him in the office of high priest on account of his having died without sons, since there is an interval of at least ten years between the events related in this chapter and those referred to in 1 Samuel 22. Ahimelech was afterwards slain by Saul along with the priests of Nob (1 Sam 22:9.); the only one who escaped being his son Abiathar, who fled to David and, according to 1 Sam 30:7, was invested with the ephod. It follows, therefore, that Ahiah (or Ahimelech) must have had a son at least ten years old at the time of the war referred to here, viz., the Abiathar mentioned in 1 Sam 30:7, and must have been thirty or thirty-five years old himself, since Saul had reigned at least twenty-two years, and Abiathar had become high priest a few years before the death of Saul. These assumptions may be very easily reconciled with the passage before us. As Eli was ninety-eight years old when he died, his son Phinehas, who had been killed in battle a short time before, might have been sixty or sixty-five years old, and have left a son of forty years of age, namely Ahitub. Forty years later, therefore, i.e., at the beginning of Saul's reign, Ahitub's son Ahiah (Ahimelech) might have been about fifty years old; and at the death of Ahimelech, which took place ten or twelve years after that, his son Abiathar might have been as much as thirty years of age, and have succeeded his father in the office of high priest. But Abiathar cannot have been older than this when his father died, since he was high priest during the whole of David's forty years' reign, until Solomon deposed him soon after he ascended the throne (1 Kgs 2:26.). Compare with this the remarks on 2 Sam 8:17. Jonathan had also refrained from telling the people anything about his intentions, so that they did not know that he had gone.


  1 Samuel 14:4-5


  In 1 Sam 14:4, 1 Sam 14:5, the locality is more minutely described. Between the passes, through which Jonathan endeavoured to cross over to go up to the post of the Philistines, there was a sharp rock on this side, and also one upon the other. One of these was called Bozez, the other Seneh; one (formed) a pillar (מצוּק), i.e., a steep height towards the north opposite to Michmash, the other towards the south opposite to Geba. The expression "between the passes" may be explained from the remark of Robinson quoted above, viz., that at the point where he passed the Wady Suweinit, side wadys enter it from the south-west and north-west. These side wadys supply so many different crossings. Between them, however, on the north and south walls of the deep valley, were the jagged rocks Bozez and Seneh, which rose up like pillars to a great height. These were probably the "hills" which Robinson saw to the left of the pass by which he crossed: "Two hills of a conical or rather spherical form, having steep rocky sides, with small wadys running up behind so as almost to isolate them. One is on the side towards Jeba, and the other towards Mukhmas" (Pal. ii. p. 116).


  1 Samuel 14:6


  And Jonathan said to his armour-bearer, "Come, we will go over to the post of these uncircumcised; it may be that Jehovah will work for us; for (there is) no hindrance for Jehovah to work salvation by many or few." Jonathan's resolution arose from the strong conviction that Israel was the nation of God, and possessed in Jehovah an omnipotent God, who would not refuse His help to His people in their conflict with the foes of His kingdom, if they would only put their whole trust in Him.


  1 Samuel 14:7


  As the armour-bearer approved of Jonathan's resolution (לך נטה, turn hither), and was ready to follow him, Jonathan fixed upon a sign by which he would ascertain whether the Lord would prosper his undertaking.


  1 Samuel 14:8-10


  "Behold, we go over to the people and show ourselves to them. If they say to us, Wait (דּמּוּ, keep quiet) till we come to you, we will stand still in our place, and not go up to them; but if they say thus, Come up unto us, then we will go up, for Jehovah hath (in that case) delivered them into our hand." The sign was well chosen. If the Philistines said, "Wait till we come," they would show some courage; but if they said, "Come up to us," it would be a sign that they were cowardly, and had not courage enough to leave their position and attack the Hebrews. It was not tempting God for Jonathan to fix upon such a sign by which to determine the success of his enterprise; for he did it in the exercise of his calling, when fighting not for personal objects, but for the kingdom of God, which the uncircumcised were threatening to annihilate, and in the most confident belief that the Lord would deliver and preserve His people. Such faith as this God would not put to shame.


  1 Samuel 14:11-13


  When the two showed themselves to the garrison of the Philistines, they said, "Behold, Hebrews come forth out of the holes in which they have hidden themselves." And the men of the garrison cried out to Jonathan and his armour-bearer, "Come up to us, and we will tell you a word," i.e., we will communicate something to you. This was ridicule at the daring of the two men, whilst for all that they had not courage enough to meet them bravely and drive them back. In this Jonathan received the desired sign that the Lord had given the Philistines into the hand of the Israelites: he therefore clambered up the rock on his hands and feet, and his armour-bearer after him; and "they (the Philistines) fell before Jonathan," i.e., were smitten down by him, "and his armour-bearer was slaying behind him."


  1 Samuel 14:14


  The first stroke that Jonathan and his armour-bearer struck was (amounted to) about twenty men "on about half a furrow of an acre of field." מענה, a furrow, as in Psa 129:3, is in the absolute state instead of the construct, because several nouns follow in the construct state (cf. Ewald, 291, a.). צמד, lit. things bound together, then a pair; here it signifies a pair or yoke of oxen, but in the transferred sense of a piece of land that could be ploughed in one morning with a yoke of oxen, like the Latin jugum, jugerum. It is called the furrow of an acre of land, because the length only of half an acre of land was to be given, and not the breadth or the entire circumference. The Philistines, that is to say, took to flight in alarm as soon as the brave heroes really ascended, so that the twenty men were smitten one after another in the distance of half a rood of land. Their terror and flight are perfectly conceivable, if we consider that the outpost of the Philistines was so stationed upon the top of the ridge of the steep mountain wall, that they would not see how many were following, and the Philistines could not imagine it possible that two Hebrews would have ventured to climb the rock alone and make an attack upon them. Sallust relates a similar occurrence in connection with the scaling of a castle in the Numidian war (Bell. Jugurth. c. 89, 90).


  1 Samuel 14:15


  And there arose a terror in the camp upon the field (i.e., in the principal camp) as well as among all the people (of the advanced outpost of the Philistines); the garrison (i.e., the army that was encamped at Michmash), and the spoilers, they also trembled, and the earth quaked, sc., with the noise and tumult of the frightened foe; "and it grew into a trembling of God," i.e., a supernatural terror miraculously infused by God into the Philistines. The subject to the last ותּהי is either חרדה, the alarm in the camp, or all that has been mentioned before, i.e., the alarm with the noise and tumult that sprang out of it.


  1 Samuel 14:16


  Flight and defeat of the Philistines.—1 Sam 14:16. The spies of Saul at Gibeah saw how the multitude (in the camp of the Philistines) melted away and was beaten more and more. The words והלם ויּלך are obscure. The Rabbins are unanimous in adopting the explanation magis magisque frangebatur, and have therefore probably taken הלם as an inf. absol. הלום, and interpreted הלם according to Jdg 5:26. This was also the case with the Chaldee; and Gesenius (Thes. p. 383) has adopted the same rendering, except that he has taken הלם in the sense of dissolutus, dissipatus est. Others take הלום as adverbial ("and thither"), and supply the correlate הלם (hither), so as to bring out the meaning "hither and thither." Thus the lxx render it ἔνθεν καὶ ἔνθεν, but they have not translated ויּלך at all.


  1 Samuel 14:17


  Saul conjectured at once that the excitement in the camp of the Philistines was occasioned by an attack made by Israelitish warriors, and therefore commanded the people: פּקדוּ־נא, "Muster (number) now, and see who has gone away from us;" and "Jonathan and his armour-bearer were not there," i.e., they were missing.


  1 Samuel 14:18


  Saul therefore resolved to ask God, through the priest Ahiah, what he should do; whether he should go out with his army against the Philistines or no. But whilst he was talking with the priest, the tumult in the camp of the Philistines became greater and greater, so that he saw from that what ought to be done under the circumstances, and stopped the priest's inquiring of God, and set out with his people without delay. We are struck, however, with the expression in 1 Sam 14:18, "Bring hither the ark of God," and the explanation which follows, "for the ark of God was at that time with the children of Israel," inasmuch as the ark was then deposited at Kirjath-jearim, and it is a very improbable thing that it should have been in the little camp of Saul. Moreover, in other cases where the high priest is spoken of as inquiring the will of God, there is no mention made of the ark, but only of the ephod, the high priest's shoulder-dress, upon which there were fastened the Urim and Thummim, through which inquiry was made of God. And in addition to this, the verb הגּישׁה is not really applicable to the ark, which was not an object that could be carried about at will; whereas this verb is the current expression used to signify the fetching of the ephod (vid., 1 Sam 23:9; 1 Sam 30:7). All these circumstances render the correctness of the Masoretic text extremely doubtful, notwithstanding the fact that the Chaldee, the Syriac, and Arabic, and the Vulgate support it, and recommend rather the reading adopted by the lxx, προσάγαγε τὸ Ἐφούδ· ὅτι αὐτὸς ἦρεν τὸ Ἐφοὺδ ἐν τῇ ἡμέρᾳ ἐκείνῃ ἐνώπιον Ἰσραήλ, which would give as the Hebrew text, ישׂראל לפני ההוּא בּיּום האפוד נשׂא הוּא כּי האפוד הגּישׁה. In any case, וב'ני ישׂראל@ at the end of the verse should be read ישׂ לבני or לפני, since וּ gives no sense at all.


  1 Samuel 14:19


  "It increased more and more;" lit. increasing and becoming greater. The subject וגו וההמון is placed absolutely at the head, so that the verb ויּלך brev eh is appended in the form of an apodosis. ידך אסף, "draw thy hand in" (back); i.e., leave off now.


  1 Samuel 14:20


  "And (i.e., in consequence of the increasing tumult in the enemy's camp) Saul had himself, and all the people with him, called," i.e., called together for battle; and when they came to the war, i.e., to the place of conflict, "behold, there was the sword of the one against the other, a very great confusion," in consequence partly of terror, and partly of the circumstance alluded to in 1 Sam 14:21.


  1 Samuel 14:21-22


  "And the Hebrews were with the Philistines as before (yesterday and the day before yesterday), who had come along with them in the camp round about; they also came over to Israel, which was with Saul and Jonathan." סביב means distributed round about among the Philistines. Those Israelites whom the Philistines had incorporated into their army are called Hebrews, according to the name which was current among foreigners, whilst those who were with Saul are called Israel, according to the sacred name of the nation. The difficulty which many expositors have found in the word להיות has been very correctly solved, so far as the sense is concerned, by the earlier translators, by the interpolation of "they returned:" תבוּ (Chald.), ἐπεστράφησαν (lxx), reversi sunt (Vulg.), and similarly the Syriac and Arabic. We are not at liberty, however, to amend the Hebrew text in this manner, as nothing more is omitted than the finite verb היוּ before the infinitive להיות (for this construction, see Gesenius, Gramm. 132, 3, Anm. 1), and this might easily be left out here, since it stands at the beginning of the verse in the main clause. The literal rendering would be, they were to be with Israel, i.e., they came over to Israel. The fact that the Hebrews who were serving in the army of the Philistines came over to Saul and his host, and turned their weapons against their oppressors, naturally heightened the confusion in the camp of the Philistines, and accelerated their defeat; and this was still further increased by the fact that the Israelites who had concealed themselves on the mountains of Ephraim also joined the Israelitish army, as soon as they heard of the flight of the Philistines (1 Sam 14:22).


  1 Samuel 14:23


  "Thus the Lord helped Israel that day, and the conflict went out beyond Bethaven." Bethaven was on the east of Michmash, and, according to 1 Sam 14:31, the Philistines fled westwards from Michmash to Ajalon. But if we bear in mind that the camp of the Philistines was on the eastern side of Michmash before Bethaven, according to 1 Sam 13:5, and that the Israelites forced their way into it from the south, we shall see that the battle might easily have spread out beyond Bethaven, and that eventually the main body of the enemy might have fled as far as Ajalon, and have been pursued to that point by the victorious Israelites.


  1 Samuel 14:24


  Saul's precipitate haste.—1 Sam 14:24. The men of Israel were pressed (i.e., fatigued) on that day, sc., through the military service and fighting. Then Saul adjured the people, saying, "Cursed be the man that eateth bread until the evening, and (till) I have avenged myself upon mine enemies." יאל, fut. apoc. of יאלה for יאלה, from אלה, to swear, Hiphil to adjure or require an oath of a person. The people took the oath by saying "amen" to what Saul had uttered. This command of Saul did not proceed from a proper attitude towards the Lord, but was an act of false zeal, in which Saul had more regard to himself and his own kingly power than to the cause of the kingdom of Jehovah, as we may see at once from the expression וגו נקּמתּי, "till I have avenged myself upon mine enemies." It was a despotic measure which not only failed to accomplish its object (see 1 Sam 14:30, 1 Sam 14:31), but brought Saul into the unfortunate position of being unable to carry out the oath (see 1 Sam 14:45). All the people kept the command. "They tasted no bread." ולא־טעם is not to be connected with ונקּמתּי as an apodosis.


  1 Samuel 14:25


  "And all the land (i.e., all the people of the land who had gathered round Saul: vid., 1 Sam 14:29) came into the woody country; there was honey upon the field." יער signifies here a woody district, in which forests alternated with tracts of arable land and meadows.


  1 Samuel 14:26


  When the people came into the wood and saw a stream of honey (or wild or wood bees), "no one put his hand to his mouth (sc., to eat of the honey), because they feared the oath."


  1 Samuel 14:27


  But Jonathan, who had not heard his father's oath, dipped (in the heat of pursuit, that he might not have to stop) the point of his staff in the new honey, and put it to his mouth, "and his eyes became bright;" his lost strength, which is reflected in the eye, having been brought back by this invigorating taste. The Chethibh תראנה is probably to be read תּראנה, the eyes became seeing, received their power of vision again. The Masoretes have substituted as the Keri תּארנה, from אור, to become bright, according to 1 Sam 14:29; and this is probably the correct reading, as the letters might easily be transposed.


  1 Samuel 14:28-30


  When one of the people told him thereupon of his father's oath, in consequence of which the people were exhausted (העם ויּעף belongs to the man's words; and ויּעף is the same as in Jdg 4:21), Jonathan condemned the prohibition. "My father has brought the land (i.e., the people of the land, as in 1 Sam 14:25) into trouble (עכר, see at Gen 34:30): see how bright mine eyes have become because I tasted a little of this honey. How much more if the people had eaten to-day of the booty of its enemies, would not the overthrow among the Philistines truly have then become great?" כּי אף, lit. to this (there comes) also that = not to mention how much more; and עתּה כּי is an emphatic introduction of the apodosis, as in Gen 31:42; Gen 43:10, and other passages, and the apodosis itself is to be taken as a question.


  1 Samuel 14:31


  Result of the battle, and consequences of Saul's rashness.—1 Sam 14:31. "On that day they smote the Philistines from Michmash to Ajalon," which has been preserved in the village of Ylo (see at Jos 19:42), and was about three geographical miles to the south-west of Michmash; "and the people were very faint," because Saul had forbidden them to eat before the evening (1 Sam 14:24).


  1 Samuel 14:32


  They therefore "fell voraciously upon the booty"—(the Chethibh ויּעשׂ is no doubt merely an error in writing for ויּעט, imperf. Kal of עיט with Dagesh forte implic. instead of ויּעט, as we may see from 1 Sam 15:19, since the meaning required by the context, viz., to fall upon a thing, cannot be established in the case of עשׂה with על. On the other hand, there does not appear to be any necessity to supply the article before שׁלל, and this Keri seems only to have been taken from the parallel passage in 1 Sam 15:19),—"and took sheep, and oxen, and calves, and slew them on the ground (ארצה, lit. to the earth, so that when they were slaughtered the animal fell upon the ground, and remained lying in its blood, and was cut in pieces), and ate upon the blood" (הדּם על, with which הדּם אל, "lying to the blood," is interchanged in 1 Sam 14:34), i.e., the flesh along with the blood which adhered to it, by doing which they sinned against the law in Lev 19:26. This sin had been occasioned by Saul himself through the prohibition which he issued.


  1 Samuel 14:33-34


  When this was told to Saul, he said, "Ye act faithlessly towards Jehovah" by transgressing the laws of the covenant; "roll me now (lit. this day) a large stone. Scatter yourselves among the people, and say to them, Let every one bring his ox and his sheep to me, and slay here" (upon the stone that has been rolled up), viz., so that the blood could run off properly upon the ground, and the flesh be separated from the blood. This the people also did.


  1 Samuel 14:35


  As a thanksgiving for this victory, Saul built an altar to the Lord. לבנות החל אתו, "he began to build it," i.e., he built this altar at the beginning, or as the first altar. This altar was probably not intended to serve as a place of sacrifice, but simply to be a memorial of the presence of God, or the revelation of God which Saul had received in the marvellous victory.


  1 Samuel 14:36


  After the people had strengthened themselves in the evening with food, Saul wanted to pursue the Philistines still farther during the night, and to plunder among them until the light (i.e., till break of day), and utterly destroy them. The people assented to this proposal, but the priest (Ahiah) wished first of all to obtain the decision of God upon the matter. "We will draw near to God here" (before the altar which has just been built).


  1 Samuel 14:37


  But when Saul inquired of God (through the Urim and Thummim of the high priest), "Shall I go down after the Philistines? wilt Thou deliver them into the hand of Israel?" God did not answer him. Saul was to perceive from this, that the guilt of some sin was resting upon the people, on account of which the Lord had turned away His countenance, and was withdrawing His help.


  1 Samuel 14:38-39


  When Saul perceived, this, he directed all the heads of the people (pinnoth, as in Jdg 20:2) to draw near to learn whereby (wherein) the sin had occurred that day, and declared, "As truly as Jehovah liveth, who has brought salvation to Israel, even if it were upon Jonathan my son, he shall die." The first כּי in 1 Sam 14:39 is explanatory; the second and third serve to introduce the words, like ὅτι, quod; and the repetition serves to give emphasis, lit., "that even if it were upon my son, that he shall die." "And of all the people no one answered him," from terror at the king's word.


  1 Samuel 14:40-41


  In order to find out the guilt, or rather the culprit, Saul proceeded to the lot; and for this purpose he made all the people stand on one side, whilst he and his son Jonathan went to the other, and then solemnly addressed Jehovah thus: "God of Israel, give innocence (of mind, i.e., truth). And the lot fell upon Saul and Jonathan (ילּכד, as in 1 Sam 10:20-21); and the people went out," sc., without the lot falling upon them, i.e., they went out free.


  1 Samuel 14:42


  When they proceeded still further to cast lots between Saul and his son (הפּילוּ, sc., גּורל; cf. Ch1 26:14; Neh 11:11, etc.), Jonathan was taken.


  1 Samuel 14:43-44


  When Saul asked him what he had done, Jonathan confessed that he had tasted a little honey (see 1 Sam 14:27), and resigned himself to the punishment suspended over him, saying, "Behold, I shall die;" and Saul pronounced sentence of death upon him, accompanying it with an oath ("God do so," etc.: vid., Rut 1:17).


  1 Samuel 14:45


  But the people interposed, "Shall Jonathan die, who has achieved this great salvation (victory) in Israel? God forbid! As truly as Jehovah liveth, not a hair shall fall from his head upon the ground; for he hath wrought (the victory) with God to-day." Thus the people delivered Jonathan from death. The objection raised by the people was so conclusive, that Saul was obliged to yield.


  What Jonathan had done was not wrong in itself, but became so simply on account of the oath with which Saul had forbidden it. But Jonathan did not hear the oath, and therefore had not even consciously transgressed. Nevertheless a curse lay upon Israel, which was to be brought to light as a warning for the culprit. Therefore Jehovah had given no reply to Saul. But when the lot, which had the force of a divine verdict, fell upon Jonathan, sentence of death was not thereby pronounced upon him by God; but is was simply made manifest, that through his transgression of his father's oath, with which he was not acquainted, guilt had been brought upon Israel. The breach of a command issued with a solemn oath, even when it took place unconsciously, excited the wrath of God, as being a profanation of the divine name. But such a sin could only rest as guilt upon the man who had committed, or the man who occasioned it. Now where the command in question was one of God himself, there could be no question, that even in the case of unconscious transgression the sin fell upon the transgressor, and it was necessary that it should either be expiated by him or forgiven him. But where the command of a man had been unconsciously transgressed, the guilt might also fall upon the man who issued the command, that is to say, if he did it without being authorized or empowered by God. In the present instance, Saul had issued the prohibition without divine authority, and had made it obligatory upon the people by a solemn oath. The people had conscientiously obeyed the command, but Jonathan had transgressed it without being aware of it. For this Saul was about to punish him with death, in order to keep his oath. But the people opposed it. They not only pronounced Jonathan innocent, because he had broken the king's command unconsciously, but they also exclaimed that he had gained the victory for Israel "with God." In this fact (Jonathan's victory) there was a divine verdict. And Saul could not fail to recognise now, that it was not Jonathan, but he himself, who had sinned, and through his arbitrary and despotic command had brought guilt upon Israel, on account of which God had given him no reply.


  1 Samuel 14:46


  With the feeling of this guilt, Saul gave up any further pursuit of the Philistines: he "went up" (sc., to Gibeah) "from behind the Philistines," i.e., desisting from any further pursuit. But the Philistines went to their place, i.e., back into their own land.


  1 Samuel 14:47


  General Summary of Saul's other Wars, and Account of his Family.—1 Sam 14:47. "But Saul had taken the sovereignty." As Saul had first of all secured a recognition of himself as king on the part of all the tribes of Israel, through his victory over the Ammonites at Jabesh (1 Sam 11:12.), so it was through the victory which he had gained over the Philistines, and by which these obstinate foes of Israel were driven back into their own land, that he first acquired the kingship over Israel, i.e., first really secured the regal authority over the Israelites. This is the meaning of המּלוּכה לכד; and this statement is not at variance either with the election of Saul by lot (1 Sam 10:17.), or with his confirmation at Gilgal (1 Sam 11:14-15). But as Saul had to fight for the sovereignty, and could only secure it by successful warfare, his other wars are placed in the foreground in the summary account of his reign which follows (1 Sam 14:47, 1 Sam 14:48), whilst the notices concerning his family, which stand at the very beginning in the case of other kings, are not mentioned till afterwards (1 Sam 14:49-51). Saul fought successfully against all the enemies of Israel round about; against Moab, the Ammonites, Edom, the kings of Zobah, a district of Syria on this side the Euphrates (see at 2 Sam 8:3), and against the Philistines. The war against the Ammonites is described in 1 Sam 11:1-15; but with the Philistines Saul had to wage repeated war all the days of his life (1 Sam 14:52). The other wars are none of them more fully described, simply because they were of no importance to the history of the kingdom of God, having neither furnished occasion for any miraculous displays of divine omnipotence, nor brought about the subjection of hostile nations to the power of Israel. "Whithersoever he turned, he inflicted punishment." This is the rendering which Luther has very aptly given to ירשׁיא; for הרשׁיע signifies to declare wrong, hence to condemn, more especially as applied to judges: here it denotes sentence or condemnation by deeds. Saul chastised these nations for their attacks upon Israel.


  1 Samuel 14:48


  "And he acquired power;" חיל עשׂה (as in Num 24:18) does not merely signify he proved himself brave, or he formed an army, but denotes the development and unfolding of power in various respects. Here it relates more particularly to the development of strength in the war against Amalek, by virtue of which Saul smote this arch-enemy of Israel, and put an end to their depredations. This war is described more fully in 1 Samuel 15, on account of its consequences in relation to Saul's own sovereignty.


  1 Samuel 14:49-51


  Saul's family.—1 Sam 14:49. Only three of his sons are mentioned, namely those who fell with him, according to 1 Sam 31:2, in the war with the Philistines. Jisvi is only another name for Abinadab (1 Sam 31:2; Ch1 8:33; Ch1 9:39). In these passages in the Chronicles there is a fourth mentioned, Esh-baal, i.e., the one who is called Ish-bosheth in 2 Sam 2:8, etc., and who was set up by Abner as the antagonist of David. The reason why he is not mentioned here it is impossible to determine. It may be that the name has fallen out simply through some mistake in copying: the daughters Michal and Merab are mentioned, with special reference to the occurrence described in 1 Sam 18:17.


  1 Samuel 14:50-51


  Abner the general was also Saul's cousin. For "son of Abiel" (ben Abiel) we must read "sons of Abiel" (bne Abiel: see 1 Sam 9:1).


  1 Samuel 14:52


  The statement, "and the war was hard (severe) against the Philistines as long as Saul lived," merely serves to explain the notice which follows, namely, that Saul took or drew to himself every strong man and every brave man that he saw. If we observe this, which is the true relation between the two clauses in this verse, the appearance of abruptness which we find in the first notice completely vanishes, and the verse follows very suitably upon the allusion to the general. The meaning might be expressed in this manner: And as Saul had to carry on a severe war against the Philistines his whole life long, he drew to himself every powerful man and every brave man that he met with.


  1 Samuel 15


  1 Samuel


  War with Amalek. Saul's Disobedience and Rejection—1 Samuel 15


  As Saul had transgressed the commandment of God which was given to him through Samuel, by the sacrifice which he offered at Gilgal in the war with the Philistines at the very commencement of his reign, and had thereby drawn upon himself the threat that his monarchy should not be continued in perpetuity (1 Sam 13:13-14); so his disobedience in the war against the Amalekites was followed by his rejection on the part of God. The Amalekites were the first heathen nation to attack the Israelites after their deliverance out of Egypt, which they did in the most treacherous manner on their journey from Egypt to Sinai; and they had been threatened by God with extermination in consequence. This Moses enjoined upon Joshua, and also committed to writing, for the Israelites to observe in all future generations (Exo 17:8-16). As the Amalekites afterwards manifested the same hostility to the people of God which they had displayed in this first attack, on every occasion which appeared favourable to their ravages, the Lord instructed Samuel to issue the command to Saul, to wage war against Amalek, and to smite man and beast with the ban, i.e., to put all to death (1 Sam 15:1-3). But when Saul had smitten them, he not only left Agag the king alive, but spared the best of the cattle that he had taken as booty, and merely executed the ban upon such animals as were worthless (1 Sam 15:4-9). He was rejected by the Lord for this disobedience, so that he was to be no longer king over Israel. His rejection was announced to him by Samuel (1 Sam 15:10-23), and was not retracted in spite of his prayer for the forgiveness of his sin (1 Sam 15:24-35). In fact, Saul had no excuse for this breach of the divine command; it was nothing but open rebellion against the sovereignty of God in Israel; and if Jehovah would continue King of Israel, He must punish it by the rejection of the rebel. For Saul no longer desired to be the medium of the sovereignty of Jehovah, or the executor of the commands of the God-king, but simply wanted to reign according to his own arbitrary will. Nevertheless this rejection was not followed by his outward deposition. The Lord merely took away His Spirit, had David anointed king by Samuel, and thenceforward so directed the steps of Saul and David, that as time advanced the hearts of the people were turned away more and more from Saul to David; and on the death of Saul, the attempt of the ambitious Abner to raise his son Ishbosheth to the throne could not possibly have any lasting success.


  1 Samuel 15:1


  The account of the war against the Amalekites is a very condensed one, and is restricted to a description of the conduct of Saul on that occasion. Without mentioning either the time or the immediate occasion of the war, the narrative commences with the command of God which Samuel solemnly communicated to Saul, to go and exterminate that people. Samuel commenced with the words, "Jehovah sent me to anoint thee to be king over His people, over Israel," in order to show to Saul the obligation which rested upon him to receive his commission as coming from God, and to proceed at once to fulfil it. The allusion to the anointing points back not to 1 Sam 11:15, but to 1 Sam 10:1.


  1 Samuel 15:2


  "Thus saith the Lord of Zebaoth, I have looked upon what Amalek did to Israel, that it placed itself in his way when he came up out of Egypt" (Exo 17:8). Samuel merely mentions this first outbreak of hostility on the part of Amalek towards the people of Israel, because in this the same disposition was already manifested which now made the people ripe for the judgment of extermination (vid., Exo 17:14). The hostility which they had now displayed, according to 1 Sam 15:33, there was no necessity for the prophet to mention particularly, since it was well known to Saul and all Israel. When God looks upon a sin, directs His glance towards it, He must punish it according to His own holiness. This פּקדתּי points at the very outset to the punishment about to be proclaimed.


  1 Samuel 15:3


  Saul is to smite and ban everything belonging to it without reserve, i.e., to put to death both man and beast. The last clause וגו is only an explanation and exemplification of וגו והחרמתּם. "From man to woman," etc., i.e., men and women, children and sucklings, etc.


  1 Samuel 15:4


  Saul summoned the people to war, and mustered them (those who were summoned) at Telaim (this was probably the same place as the Telem mentioned in Jos 15:24, and is to be looked for in the eastern portion of the Negeb). "Two hundred thousand foot, and ten thousand of the men of Judah:" this implies that the two hundred thousand were from the other tribes. These numbers are not too large; for a powerful Bedouin nation, such as the Amalekites were, could not possibly be successfully attacked with a small army, but only by raising the whole of the military force of Israel.


  1 Samuel 15:5


  He then advanced as far as the city of the Amalekites, the situation of which is altogether unknown, and placed an ambush in the valley. ויּרב does not come from ריב, to fight, i.e., to quarrel, not to give battle, but was understood even by the early translators as a contracted form of ויּארב, the Hiphil of ארב. And modern commentators have generally understood it in the same way; but Olshausen (Hebr. Gramm. p. 572) questions the correctness of the reading, and Thenius proposes to alter בּנּחל ויּרב into מלחמה ויּערך. נחל refers to a valley in the neighbourhood of the city of the Amalekites.


  1 Samuel 15:6-7


  Saul directed the Kenites to come out from among the Amalekites, that they might not perish with them (אספך, imp. Kal of אסף), as they had shown affection to the Israelites on their journey out of Egypt (compare Num 10:29 with Jdg 1:16). He then smote the Amalekites from Havilah in the direction towards Shur, which lay before (to the east of) Egypt (cf. Gen 25:18). Shur is the desert of Jifar, i.e., that portion of the desert of Arabia which borders upon Egypt (see at Gen 16:7). Havilah, the country of the Chaulotaeans, on the border of Arabia Petraea towards Yemen (see at Gen 10:29).


  1 Samuel 15:8-9


  Their king, Agag, he took alive (on the name, see at Num 24:7), but all the people he banned with the edge of the sword, i.e., he had them put to death without quarter. "All," i.e., all that fell into the hands of the Israelites. For it follows from the very nature of the case that many escaped, and consequently there is nothing striking in the fact that Amalekites are mentioned again at a later period (1 Sam 27:8; 1 Sam 30:1; 2 Sam 8:12). The last remnant was destroyed by the Simeonites upon the mountains of Seir in the reign of Hezekiah (Ch1 4:43). Only, king Agag did Saul and the people (of Israel) spare, also "the best of the sheep and oxen, and the animals of the second birth, and the lambs and everything good; these they would not ban." משׁנים, according to D. Kimchi and R. Tanch. , are לבטן שׁניים, i.e., animalia secundo partu edita, which were considered superior to the others (vid., Roediger in Ges. Thes. p. 1451); and כּרים, pasture lambs, i.e., fat lambs. There is no necessity, therefore, for the conjecture of Ewald and Thenius, משׁמנּים, fattened, and כּרמים, vineyards; nor for the far-fetched explanation given by Bochart, viz., camels with two humps and camel-saddles, to say nothing of the fact that camel-saddles and vineyards are altogether out of place here. In "all that was good" the things already mentioned singly are all included. המּלאכה, the property; here it is applied to cattle, as in Gen 33:14. נמבזה = נבזה, despised, undervalued. The form of the word is not contracted from a noun מבזה and the participle נבזה (Ges. Lehrgeb. p. 463), but seems to be a participle Niph. formed from a noun מבזה. But as such a form is contrary to all analogy, Ewald and Olshausen regard the reading as corrupt. נמס (from מסס): flowing away; used with reference to diseased cattle, or such as have perished. The reason for sparing the best cattle is very apparent, namely selfishness. But it is not so easy to determine why Agag should have been spared by Saul. It is by no means probable that he wished thereby to do honour to the royal dignity. O. v. Gerlach's supposition, that vanity or the desire to make a display with a royal slave was the actual reason, is a much more probable one.


  1 Samuel 15:10


  The word of the Lord came to Samuel: "It repenteth me that I have made Saul king, for he hath turned away from me, and not set up (carried out) my word." (On the repentance of God, see the remarks on Gen 6:6.) That this does not express any changeableness in the divine nature, but simply the sorrow of the divine love at the rebellion of sinners, is evident enough from 1 Sam 15:29. יי מאחרי שׁוּב, to turn round from following God, in order to go his own ways. This was Saul's real sin. He would no longer be the follower and servant of the Lord, but would be absolute ruler in Israel. Pride arising from the consciousness of his own strength, led him astray to break the command of God. What more God said to Samuel is not communicated here, because it could easily be gathered and supplied from what Samuel himself proceeded to do (see more particularly 1 Sam 15:16.). In order to avoid repetitions, only the principal feature in the divine revelation is mentioned here, and the details are given fully afterwards in the account of the fulfilment of the instructions. Samuel was deeply agitated by this word of the Lord. "It burned (in) him," sc., wrath (אף, compare Gen 31:36 with Gen 30:2), not on account of the repentance to which God had given utterance at having raised up Saul as king, nor merely at Saul's disobedience, but at the frustration of the purpose of God in calling him to be king in consequence of his disobedience, from which he might justly dread the worst results in relation to the glory of Jehovah and his own prophetic labours.


  The opinion that ל יחר is also used to signify deep distress cannot be established from 2 Sam 4:8. "And he cried to Jehovah the whole night," sc., praying for Saul to be forgiven. But it was in vain. This is evident from what follows, where Samuel maintains the cause of his God with strength and decision, after having wrestled with God in prayer.


  1 Samuel 15:12


  The next morning, after receiving the revelation from God (1 Sam 15:11), Samuel rose up early, to go and meet Saul as he was returning from the war. On the way it was told him, "Saul has come to Carmel"—i.e., Kurmul, upon the mountains of Judah to the south-east of Hebron (see at Jos 15:55)—"setting himself a memorial" (יד, a hand, then a memorial or monument, inasmuch as the hand calls attention to anything: see 2 Sam 18:18), "and has turned and proceeded farther, and gone down to Gilgal" (in the valley of the Jordan, as in 1 Sam 13:4).


  1 Samuel 15:13


  When Samuel met him there, Saul attempted to hide his consciousness of guilt by a feigned friendly welcome. "Blessed be thou of the Lord" (vid., Rut 2:20; Gen 14:19, etc.) was his greeting to the prophet; "I have set up the word of Jehovah."


  1 Samuel 15:14


  But the prophet stripped his hypocrisy at once with the question, "What then is this bleating of sheep in my ears, and a lowing of oxen that I hear?" Saul replied (1 Sam 15:15), "They have brought them from the Amalekites, because the people spared the best sheep and oxen, to sacrifice them to the Lord thy God; and the rest we have banned." So that it was not Saul, but the people, who had transgressed the command of the Lord, and that with the most laudable intention, viz., to offer the best of the cattle that had been taken, as a thank-offering to the Lord. The falsehood and hypocrisy of these words lay upon the very surface; for even if the cattle spared were really intended as sacrifices to the Lord, not only the people, but Saul also, would have had their own interests in view (vid., 1 Sam 15:9), since the flesh of thank-offerings was appropriated to sacrificial meals.


  1 Samuel 15:16


  Samuel therefore bade him be silent. הרף, "leave off," excusing thyself any further. "I will tell thee what Jehovah hath said to me this night." (The Chethibh ויּאמרוּ is evidently a copyist's error for ויּאמר.) "Is it not true, when thou wast little in thine eyes (a reference to Saul's own words, 1 Sam 9:21), thou didst become head of the tribes of Israel? and Jehovah anointed thee king over Israel, and Jehovah sent thee on the way, and said, Go and ban the sinners, the Amalekites, and make war against them, until thou exterminatest them. And wherefore hast thou nor hearkened to the voice of Jehovah, and hast fallen upon the booty," etc.? (תּעט, see at 1 Sam 14:32.)


  Even after this Saul wanted to justify himself, and to throw the blame of sparing the cattle upon the people.


  1 Samuel 15:20


  "Yea, I have hearkened to the voice of Jehovah (אשׁר serving, like כּי ekil , to introduce the reply: here it is used in the sense of asseveration, utique, yea), and have brought Agag the king of the Amalekites, and banned Amalek." Bringing Agag he mentioned probably as a practical proof that he had carried out the war of extermination against the Amalekites.


  1 Samuel 15:21


  Even the sparing of the cattle he endeavoured to defend as the fulfilment of a religious duty. The people had taken sheep and oxen from the booty, "as firstlings of the ban," to sacrifice to Jehovah. Sacrificing the best of the booty taken in war as an offering of first-fruits to the Lord, was not indeed prescribed in the law, but was a praiseworthy sign of piety, by which all honour was rendered to the Lord as the giver of the victory (see Num 31:48.). This, Saul meant to say, was what the people had done on the present occasion; only he overlooked the fact, that what was banned to the Lord could not be offered to Him as a burnt-offering, because, being most holy, it belonged to Him already (Lev 27:29), and according to Deu 13:16, was to be put to death, as Samuel had expressly said to Saul (1 Sam 15:3).


  1 Samuel 15:22


  Without entering, therefore, into any discussion of the meaning of the ban, as Saul only wanted to cover over his own wrong-doings by giving this turn to the affair, Samuel put a stop to any further excuses, by saying, "Hath Jehovah delight in burnt-offerings and slain-offerings as in hearkening to the voice of Jehovah? (i.e., in obedience to His word.) Behold, hearing (obeying) is better than slain-offerings, attending better than fat of rams." By saying this, Samuel did not reject sacrifices as worthless; he did not say that God took no pleasure in burnt-offerings and slain-offerings, but simply compared sacrifice with obedience to the command of God, and pronounced the latter of greater worth than the former. "It was as much as to say that the sum and substance of divine worship consisted in obedience, with which it should always begin, and that sacrifices were, so to speak, simple appendices, the force and worth of which were not so great as of obedience to the precepts of God" (Calvin). But it necessarily follows that sacrifices without obedience to the commandments of God are utterly worthless; in fact, are displeasing to God, as Psa 50:8., Isa 1:11., Isa 66:3, Jer 6:20, and all the prophets, distinctly affirm. There was no necessity, however, to carry out this truth any further. To tear off the cloak of hypocrisy, with which Saul hoped to cover his disobedience, it was quite enough to affirm that God's first demand was obedience, and that observing His word was better than sacrifice; because, as the Berleb. Bible puts it, "in sacrifices a man offers only the strange flesh of irrational animals, whereas in obedience he offers his own will, which is rational or spiritual worship" (Rom 12:8). This spiritual worship was shadowed forth in the sacrificial worship of the Old Testament. In the sacrificial animal the Israelite was to give up and sanctify his own person and life to the Lord. (For an examination of the meaning of the different sacrifices, see Pent. pp. 505ff., and Keil's Bibl Archol. 41ff.) But if this were the design of the sacrifices, it was clear enough that God did not desire the animal sacrifice in itself, but first and chiefly obedience to His own word. In 1 Sam 15:22, טּוב is not to be connected as an adjective with זבח, "more than good sacrifice," as the Sept. and Thenius render it; it is rather to be taken as a predicate, "better than slain-offerings," and מזּבח is placed first simply for the sake of emphasis. Any contrast between good and bad sacrifices, such as the former construction would introduce into the words, is not only foreign to the context, but also opposed to the parallelism. For אילים חלב does not mean fat rams, but the fat of rams; the fat portions taken from the ram, which were placed upon the altar in the case of the slain-offerings, and for which חלב is the technical expression (compare Lev 3:9, Lev 3:16, with Lev 3:4, Lev 3:11, etc.). "For," continued Samuel (1 Sam 15:23), "rebellion is the sin of soothsaying, and opposition is heathenism and idolatry." מרי and הפצר are the subjects, and synonymous in their meaning. קסם חטּאת, the sin of soothsaying, i.e., of divination in connection with the worship of idolatrous and demoniacal powers. In the second clause idols are mentioned instead of idolatry, and compared to resistance, but without any particle of comparison. Opposition is keeping idols and teraphim, i.e., it is like worshipping idols and teraphim. און, nothingness, then an idol or image (vid., Isa 66:3; Hos 4:15; Hos 10:5, Hos 10:8). On the teraphim as domestic and oracular deities, see at Gen 31:19. Opposition to God is compared by Samuel to soothsaying and oracles, because idolatry was manifested in both of them. All conscious disobedience is actually idolatry, because it makes self-will, the human I, into a god. So that all manifest opposition to the word and commandment of God is, like idolatry, a rejection of the true God. "Because thou hast rejected the word of Jehovah, He hath rejected thee, that thou mayst be no longer king." ממּלך = מלך מהיוה (1 Sam 15:26), away from being king.


  1 Samuel 15:24


  This sentence made so powerful an impression upon Saul, that he confessed, "I have sinned: for I have transgressed the command of the Lord and thy words, because I feared the people, and hearkened to their voice." But these last words, with which he endeavoured to make his sin appear as small as possible, show that the consciousness of his guilt did not go very deep. Even if the people had really desired that the best of the cattle should be spared, he ought not as king to have given his consent to their wish, since God had commanded that they should all be banned (i.e., destroyed); and even though he has yielded from weakness, this weakness could not lessen his guilt before God. This repentance, therefore, was rather the effect of alarm at the rejection which had been announced to him, than the fruit of any genuine consciousness of sin. "It was not true and serious repentance, or the result of genuine sorrow of heart because he had offended God, but was merely repentance of the lips arising from fear of losing the kingdom, and of incurring public disgrace" (C. v. Lapide). This is apparent even from 1 Sam 15:25, but still more from 1 Sam 15:30. In 1 Sam 15:25 he not only entreats Samuel for the forgiveness of his sin, but says, "Return with me, that I may pray to the Lord." The שׁוּב presupposes that Samuel was about to go away after the executing his commission. Saul entreated him to remain that he might pray, i.e., not only in order to obtain for him the forgiveness of his sin through his intercession, but, according to 1 Sam 15:30, to show him honour before the elders of the people and before Israel, that his rejection might not be known.


  1 Samuel 15:26


  This request Samuel refused, repeating at the same time the sentence of rejection, and turned to depart. "Then Saul laid hold of the lappet of his mantle (i.e., his upper garment), and it tore" (lit. was torn off). That the Niphal ויּקּרע is correct, and is not to be altered into אתהּ ויּקרע, "Saul tore off the lappet," according to the rendering of the lxx, as Thenius supposes, is evident from the explanation which Samuel gave of the occurrence (1 Sam 15:28): "Jehovah hath torn the sovereignty of Israel from thee to-day, and given it to thy neighbour, who is better than thou." As Saul was about to hold back the prophet by force, that he might obtain from him a revocation of the divine sentence, the tearing of the mantle, which took place accidentally, and evidently without any such intention on the part of Saul, was to serve as a sign of the rending away of the sovereignty from him. Samuel did not yet know to whom Jehovah would give it; he therefore used the expression לרעך, as רע is applied to any one with whom a person associates. To confirm his own words, he adds in 1 Sam 15:29 : "And also the Trust of Israel doth not lie and doth not repent, for He is not a man to repent." נצח signifies constancy, endurance, then confidence, trust, because a man can trust in what is constant. This meaning is to be retained here, where the word is used as a name for God, and not the meaning gloria, which is taken in Ch1 29:11 from the Aramaean usage of speech, and would be altogether unsuitable here, where the context suggests the idea of unchangeableness. For a man's repentance or regret arises from his changeableness, from the fluctuations in his desires and actions. This is never the case with God; consequently He is ישׂראל נצח, the unchangeable One, in whom Israel can trust, since He does not lie or deceive, or repent of His purposes. These words are spoken θεοπρεπῶς (theomorphically), whereas in 1 Sam 15:11 and other passages, which speak of God as repenting, the words are to be understood ἀνθρωποπαθῶς (anthropomorphically; cf. Num 23:19).


  1 Samuel 15:30


  After this declaration as to the irrevocable character of the determination of God to reject Saul, Samuel yielded to the renewed entreaty of Saul, that he would honour him by his presence before the elders and the people, and remained whilst Saul worshipped, not merely "for the purpose of preserving the outward order until a new king should take his place" (O. v. Gerlach), but also to carry out the ban upon Agag, whom Saul had spared.


  1 Samuel 15:32


  After Saul had prayed, Samuel directed him to bring Agag the king of the Amalekites. Agag came מעדנּת, i.e., in a contented and joyous state of mind, and said (in his heart), "Surely the bitterness of death is vanished," not from any special pleasure at the thought of death, or from a heroic contempt of death, but because he thought that his life was to be granted him, as he had not been put to death at once, and was now about to be presented to the prophet (Clericus).


  1 Samuel 15:33


  But Samuel pronounced the sentence of death upon him: "As thy sword hath made women childless, so be thy mother childless before women!" מנּשׁים is to be understood as a comparative: more childless than (other) women, i.e., the most childless of women, namely, because her son was the king. From these words of Samuel, it is very evident that Agag had carried on his wars with great cruelty, and had therefore forfeited his life according to the lex talionis. Samuel then hewed him in pieces "before the Lord at Gilgal," i.e., before the altar of Jehovah there; for the slaying of Agag being the execution of the ban, was an act performed for the glory of God.


  1 Samuel 15:34


  After the prophet had thus maintained the rights of Jehovah in the presence of Saul, and carried out the ban upon Agag, he returned to his own home at Ramah; and Saul went to his house at Gibeah. From that time forward Samuel broke off all intercourse with the king whom Jehovah had rejected. "For Samuel was grieved for Saul, and it repented the Lord that he had made Saul king," i.e., because Samuel had loved Saul on account of his previous election; and yet, as Jehovah had rejected him unconditionally, he felt that he was precluded from doing anything to effect a change of heart in Saul, and his reinstatement as king.


  1 Samuel 16


  1 Samuel


  III. Saul's Fall and David's Election—1 Samuel 16-31


  Although the rejection of Saul on the part of God, which was announced to him by Samuel, was not followed by immediate deposition, but Saul remained king until his death, the consequences of his rejection were very speedily brought to light. Whilst Samuel, by the command of God, was secretly anointing David, the youngest son of Jesse, at Bethlehem, as king (1 Sam 16:1-13), the Spirit of Jehovah departed from Saul, and an evil spirit began to terrify him, so that he fell into melancholy; and his servants fetched David to the court, as a man who could play on stringed instruments, that he might charm away the king's melancholy by his playing (1 Sam 16:14-23). Another war with the Philistines soon furnished David with the opportunity for displaying his heroic courage, by the defeat of the giant Goliath, before whom the whole army of the Israelites trembled; and to attract the eyes of the whole nation to himself, as the deliverer of Israel from its foes (1 Samuel 17:1-54), in consequence of which Saul placed him above the men of war, whilst Saul's brave son Jonathan formed a bond of friendship with him (1 Samuel 17:55-18:5). But this victory, in commemorating which the women sang, "Saul hath slain a thousand, David ten thousand" (1 Sam 18:7), excited the jealousy of the melancholy king, so that the next day, in an attack of madness, he threw his spear at David, who was playing before him, and after that not only removed him from his presence, but by elevating him to the rank of chief captain, and by the promise to give him his daughter in marriage for the performance of brave deeds, endeavoured to entangle him in such conflicts with the Philistines as should cost him his life. And when this failed, and David prospered in all his undertakings, he began to be afraid of him, and cherished a lifelong hatred towards him (1 Samuel 18:6-30). Jonathan did indeed try to intercede and allay his father's suspicions, and effect a reconciliation between Saul and David; but the evil spirit soon drove the jealous king to a fresh attack upon David's life, so that he was obliged to flee not only from the presence of Saul, but from his own house also, and went to Ramah, to the prophet Samuel, whither, however, Saul soon followed him, though he was so overpowered by the Spirit of the prophets, that he would not do anything to David (1 Samuel 19). Another attempt on the part of Jonathan to change his father's mind entirely failed, and so excited the wrath of Saul, that he actually threw the spear at his own son; so that no other course now remained for David, than to separate himself from his noble friend Jonathan, and seek safety in flight (1 Samuel 20). He therefore fled with his attendant first of all to Nob, where Ahimelech the high priest gave him some of the holy loaves and the sword of Goliath, on his representing to him that he was travelling hastily in the affairs of the king. He then proceeded to Achish, the king of the Philistines, at Gath; but having been recognised as the conqueror of Goliath, he was obliged to feign madness in order to save his life; and being driven away by Achish as a madman, he went to the cave of Adullam, and thence into the land of Moab. But he was summoned by the prophet to return to his own land, and went into the wood Hareth, in the land of Judah; whilst Saul, who had been informed by the Edomite Doeg of the occurrence at Nob, ordered all the priests who were there to be put to death, and the town itself to be ruthlessly destroyed, with all the men and beasts that it contained. Only one of Ahimelech's sons escaped the massacre, viz., Abiathar; and he took refuge with David (1 Samuel 21-22).


  Saul now commenced a regular pursuit of David, who had gradually collected around him a company of 600 men. On receiving intelligence that David had smitten a marauding company of Philistines at Keilah, Saul followed him, with the hope of catching him in this fortified town; and when this plan failed, on account of the flight of David into the wilderness of Ziph, because the high priest had informed him of the intention of the inhabitants to deliver him up, Saul pursued him thither, and had actually surrounded David with his warriors, when a messenger arrived with the intelligence of an invasion of the land by the Philistines, and he was suddenly called away to make war upon these foes (1 Samuel 23). But he had no sooner returned from the attack upon the Philistines, than he pursued David still farther into the wilderness of Engedi, where he entered into a large cave, behind which David and his men were concealed, so that he actually fell into David's hands, who might have put him to death. But from reverence for the anointed of the Lord, instead of doing him any harm, David merely cut off a corner of his coat, to show his pursuer, when he had left the cave, in what manner he had acted towards him, and to convince him of the injustice of his hostility. Saul was indeed moved to tears; but he was not disposed for all that to give up any further pursuit (1 Samuel 24). David was still obliged to wander about from place to place in the wilderness of Judah; and at length he was actually in want of the necessaries of life, so that on one occasion, when the rich Nabal had churlishly turned away the messengers who had been sent to him to ask for a present, he formed the resolution to take bloody revenge upon this hard-hearted fool, and was only restrained from carrying the resolution out by the timely and friendly intervention of the wise Abigail (1 Samuel 25). Soon after this Saul came a second time into such a situation, that David could have killed him; but during the night, whilst Saul and all his people were sleeping, he slipped with Abishai into the camp of his enemy, and carried off as booty the spear that was at the king's head, that he might show him a second time how very far he was from seeking to take his life (1 Samuel 26). But all this only made David's situation an increasingly desperate one; so that eventually, in order to save his life, he resolved to fly into the country of the Philistines, and take refuge with Achish, the king of Gath, by whom he was now received in the most friendly manner, as a fugitive who had been proscribed by the king of Israel. At his request Achish assigned him the town of Ziklag as a dwelling-place for himself and his men, whence he made sundry excursions against different Bedouin tribes of the desert. In consequence of this, however, he was brought into a state of dependence upon this Philistian prince (1 Sam 27:1-12); and shortly afterwards, when the Philistines made an attack upon the Israelites, he would have been perfectly unable to escape the necessity of fighting in their ranks against his own people and fatherland, if the other princes of the Philistines had not felt some mistrust of "these Hebrews," and compelled Achish to send David and his fighting men back to Ziklag (1 Sam 29:1-11). But this was also to put an end to his prolonged flight. Saul's fear of the power of the Philistines, and the fact that he could not obtain any revelation from God, induced him to have recourse to a necromantist woman, and he was obliged to hear from the mouth of Samuel, whom she had invoked, not only the confirmation of his own rejection on the part of God, but also the announcement of his death (1 Samuel 28). In the battle which followed on the mountains of Gilboa, after his three sons had been put to death by his side, he fell upon his own sword, that he might not fall alive into the hands of the archers of the enemy, who were hotly pursuing him (1 Sam 31:1-13), whilst David in the meantime chastised the Amalekites for their attack upon Ziklag (1 Samuel 30).


  It is not stated anywhere how long the pursuit of David by Saul continued; the only notice given is that David dwelt a year and four months in the land of the Philistines (1 Sam 27:7). If we compare with this the statement in 2 Sam 5:4, that David was thirty years old when he became king (over Judah), the supposition that he was about twenty years old when Samuel anointed him, and therefore that the interval between Saul's rejection and his death was about ten years, will not be very far from the truth. The events which occurred during this interval are described in the most elaborate way, on the one hand because they show how Saul sank deeper and deeper, after the Spirit of God had left him on account of his rebellion against Jehovah, and not only was unable to procure any longer for the people that deliverance which they had expected from the king, but so weakened the power of the throne through the conflict which he carried on against David, whom the Lord had chosen ruler of the nation in his stead, that when he died the Philistines were able to inflict a total defeat upon the Israelites, and occupy a large portion of the land of Israel; and, on the other hand, because they teach how, after the Lord had anointed David ruler over His people, and had opened the way to the throne through the victory which he gained over Goliath, He humbled him by trouble and want, and trained him up as king after His own heart. On a closer examination of these occurrences, which we have only briefly hinted at, giving their main features merely, we see clearly how, from the very day when Samuel announced to Saul his rejection by God, he hardened himself more and more against the leadings of divine grace, and continued steadily ripening for the judgment of death. Immediately after this announcement an evil spirit took possession of his soul, so that he fell into trouble and melancholy; and when jealousy towards David was stirred up in his heart, he was seized with fits of raving madness, in which he tried to pierce David with a spear, and thus destroy the man whom he had come to love on account of his musical talent, which had exerted so beneficial an influence upon his mind (1 Sam 16:23; 1 Sam 18:10-11; 1 Sam 19:9-10). These attacks of madness gradually gave place to hatred, which developed itself with full consciousness, and to a most deliberately planned hostility, which he concealed at first not only from David but also from all his own attendants, with the hope that he should be able to put an end to David's life through his stratagems, but which he afterwards proclaimed most openly as soon as these plans had failed. When his hostility was first openly declared, his eagerness to seize upon his enemy carried him to such a length that he got into the company of prophets at Ramah, and was so completely overpowered by the Spirit of God dwelling there, that he lay before Samuel for a whole day in a state of prophetic ecstasy (1 Sam 19:22.). But this irresistible power of the Spirit of God over him produced no change of heart. For immediately afterwards, when Jonathan began to intercede for David, Saul threw the spear at his own son (1 Sam 20:33), and this time not in an attack of madness or insanity, but in full consciousness; for we do not read in this instance, as in 1 Samuel 18-19, that the evil spirit came upon him. He now proceeded to a consistent carrying out of his purpose of murder. He accused his courtiers of having conspired against him like Jonathan, and formed an alliance with David (1 Sam 22:6.), and caused the priests at Nob to be murdered in cold blood, and the whole town smitten with the edge of the sword, because Ahimelech had supplied David with bread; and this he did without paying any attention to the conclusive evidence of his innocence (1 Sam 22:11.). He then went with 3000 men in pursuit of David; and even after he had fallen twice into David's hands, and on both occasions had been magnanimously spared by him, he did not desist from plotting for his life until he had driven him out of the land; so that we may clearly see how each fresh proof of the righteousness of David's cause only increased his hatred, until at length, in the war against the Philistines, he rashly resorted to the godless arts of a necromancer which he himself had formerly prohibited, and eventually put an end to his own life by falling upon his sword.


  Just as clearly may we discern in the guidance of David, from his anointing by Samuel to the death of Saul, how the Lord, as King of His people, trained him in the school of affliction to be His servant, and led him miraculously on to the goal of his divine calling. Having been lifted up as a young man by his anointing, and by the favour which he had acquired with Saul through his playing upon the harp, and still more by his victory over Goliath, far above the limited circumstances of his previous life, he might very easily have been puffed up in the consciousness of the spiritual gifts and powers conferred upon him, if God had not humbled his heart by want and tribulation. The first outbursts of jealousy on the part of Saul, and his first attempts to get rid of the favourite of the people, only furnished him with the opportunity to distinguish himself still more by brave deeds, and to make his name still dearer to the people (1 Sam 18:30). When, therefore, Saul's hostility was openly displayed, and neither Jonathan's friendship nor Samuel's prophetic authority could protect him any longer, he fled to the high priest Ahimelech, and from him to king Achish at Gath, and endeavoured to help himself through by resorting to falsehood. He did save himself in this way no doubt, but he brought destruction upon the priests at Nob. And he was very soon to learn how all that he did for his people was rewarded with ingratitude. The inhabitants of Keilah, whom he had rescued from their plunderers, wanted to deliver him up to Saul (1 Sam 23:5, 1 Sam 23:12); and even the men of his own tribe, the Ziphites, betrayed him twice, so that he was no longer sure of his life even in his own land. But the more this necessarily shook his confidence in his own strength and wisdom, the more clearly did the Lord manifest himself as his faithful Shepherd. After Ahimelech had been put to death, his son Abiathar fled to David with the light and right of the high priest, so that he was now in a position to inquire the will and counsel of God in any difficulty into which he might be brought (1 Sam 23:6). On two occasions God brought his mortal foe Saul into his hand, and David's conduct in both these cases shows how the deliverance of God which he had hitherto experienced had strengthened his confidence in the Lord, and in the fulfilment of His promises (compare 1 Samuel 24 with 1 Samuel 26). And his gracious preservation from carrying out his purposes of vengeance against Nabal (1 Samuel 25) could not fail to strengthen him still more. Nevertheless, when his troubles threatened to continue without intermission, his courage began to sink and his faith to waver, so that he took refuge in the land of the Philistines, where, however, his wisdom and cunning brought him into a situation of such difficulty that nothing but the grace and fidelity of his God could possibly extricate him, and out of which he was delivered without any act of his own.


  In this manner was the divine sentence of rejection fulfilled upon Saul, and the prospect which the anointing of David had set before him, of ascending the throne of Israel, carried out to completion. The account before us of the events which led to this result of the various complications, bears in all respects so thoroughly the stamp of internal truth and trustworthiness, that even modern critics are unanimous in acknowledging the genuine historical character of the biblical narrative upon the whole. At the same time, there are some things, such as the supposed irreconcilable discrepancy between 1 Sam 16:14-23 and 1 Sam 17:55-58, and certain repetitions, such as Saul's throwing the spear at David (1 Sam 18:10 and 1 Sam 19:9-10), the treachery of the Ziphites (1 Sam 23:19. and 1 Sam 26:1.), David's sparing Saul (1 Sam 24:4. and 1 Sam 26:5 ff), which they cannot explain in any other way than by the favourite hypothesis that we have here divergent accounts, or legendary traditions derived from two different sources that are here woven together; whereas, as we shall see when we come to the exposition of the chapters in question, not only do the discrepancies vanish on a more thorough and minute examination of the matter, but the repetitions are very clearly founded on facts.


  1 Samuel 16:1


  Anointing of David.—1 Sam 16:1. The words in which God summoned Samuel to proceed to the anointing of another king, "How long wilt thou mourn for Saul, whom I have rejected, that he may not be king over Israel?" show that the prophet had not yet been able to reconcile himself to the hidden ways of the Lord; that he was still afraid that the people and kingdom of God would suffer from the rejection of Saul; and that he continued to mourn for Saul, not merely from his own personal attachment to the fallen king, but also, or perhaps still more, from anxiety for the welfare of Israel. He was now to put an end to this mourning, and to fill his horn with oil and go to Jesse the Bethlehemite, for the Lord had chosen a king from among his sons.


  1 Samuel 16:2-3


  But Samuel replied, "How shall I go? If Saul hear it, he will kill me." This fear on the part of the prophet, who did not generally show himself either hesitating or timid, can only be explained, as we may see from 1 Sam 16:14, on the supposition that Saul was already given up to the power of the evil spirit, so that the very worst might be dreaded from his madness, if he discovered that Samuel had anointed another king. That there was some foundation for Samuel's anxiety, we may infer from the fact that the Lord did not blame him for his fear, but pointed out the way by which he might anoint David without attracting attention (1 Sam 16:2, 1 Sam 16:3). "Take a young heifer with thee, and say (sc., if any one ask the reason for your going to Bethlehem), I am come to sacrifice to the Lord." There was no untruth in this, for Samuel was really about to conduct a sacrificial festival and was to invite Jesse's family to it, and then anoint the one whom Jehovah should point out to him as the chosen one. It was simply a concealment of the principal object of his mission from any who might make inquiry about it, because they themselves had not been invited. "There was no dissimulation or falsehood in this, since God really wished His prophet to find safety under the pretext of the sacrifice. A sacrifice was therefore really offered, and the prophet was protected thereby, so that he was not exposed to any danger until the time of full revelation arrived" (Calvin).


  1 Samuel 16:4


  When Samuel arrived at Bethlehem, the elders of the city came to meet him in a state of the greatest anxiety, and asked him whether his coming was peace, or promised good. The singular ויּאמר may be explained on the ground that one of the elders spoke for the rest. The anxious inquiry of the elders presupposes that even in the time of Saul the prophet Samuel was frequently in the habit of coming unexpectedly to one place and another, for the purpose of reproving and punishing wrong-doing and sin.


  1 Samuel 16:5


  Samuel quieted them with the reply that he was come to offer sacrifice to the Lord, and called upon them to sanctify themselves and take part in the sacrifice. It is evident from this that the prophet was accustomed to turn his visits to account by offering sacrifice, and so building up the people in fellowship with the Lord. The reason why sacrifices were offered at different places was, that since the removal of the ark from the tabernacle, this sanctuary had ceased to be the only place of the nation's worship. התקדּשׁ, to sanctify one's self by washings and legal purifications, which probably preceded every sacrificial festival (vid., Exo 19:10, Exo 19:22). The expression, "Come with me to the sacrifice," is constructio praegnans for "Come and take part in the sacrifice." "Call to the sacrifice" (1 Sam 16:3) is to be understood in the same way. זבח is the slain-offering, which was connected with every sacrificial meal. It is evident from the following words, "and he sanctified Jesse and his sons," that Samuel addressed the general summons to sanctify themselves more especially to Jesse and his sons. For it was with them that he was about to celebrate the sacrificial meal.


  1 Samuel 16:6-7


  When they came, sc., to the sacrificial meal, which was no doubt held in Jesse's house, after the sacrifice had been presented upon an altar, and when Samuel saw the eldest son Eliab, who was tall and handsome according to 1 Sam 16:7, "he thought (lit. he said, sc., in his heart), Surely His anointed is before Jehovah," i.e., surely the man is now standing before Jehovah whom He hath chosen to be His anointed. But Jehovah said to him in the spirit, "Look not at his form and the height of his stature, for I have rejected him: for not as man seeth (sc., do I see); for man looketh at the eyes, and Jehovah looketh at the heart." The eyes, as contrasted with the heart, are figuratively employed to denote the outward form.


  1 Samuel 16:8-10


  When Jesse thereupon brought up his other sons, one after another, before Samuel, the prophet said in the case of each, "This also Jehovah hath not chosen." As Samuel must be the subject to the verb ויּאמר in 1 Sam 16:8-10, we may assume that he had communicated the object of his coming to Jesse.


  1 Samuel 16:11


  After the seventh had been presented, and the Lord had not pointed nay one of them out as the chosen one, "Samuel said to Jesse, Are these all the boys?" When Jesse replied that there was still the smallest, i.e., the youngest, left, and he was keeping the sheep, he directed him to fetch him; "for," said he, "we will not sit down till he has come hither," סבב, to surround, sc., the table, upon which the meal was arranged. This is implied in the context.


  1 Samuel 16:12-13


  When David arrived,—and he was ruddy, also of beautiful eyes and good looks (אדמוני, used to denote the reddish colour of the hair, which was regarded as a mark of beauty in southern lands, where the hair is generally black. עם is an adverb here = therewith), and therefore, so far as his looks and figure were concerned, well fitted, notwithstanding his youth, for the office to which the Lord had chosen him, since corporeal beauty was one of the outward distinctions of a king,—the Lord pointed him out to the prophet as the chosen one; whereupon he anointed him in the midst of his brethren. Along with the anointing the Spirit of Jehovah came upon David from that day forward. But Samuel returned to Ramah when the sacrificial meal was over. There is nothing recorded concerning any words of Samuel to David at the time of the anointing and in explanation of its meaning, as in the case of Saul (1 Sam 10:1). In all probability Samuel said nothing at the time, since, according to 1 Sam 16:2, he had good reason for keeping the matter secret, not only on his own account, but still more for David's sake; so that even the brethren of David who were present knew nothing about the meaning and object of the anointing, but may have imagined that Samuel merely intended to consecrate David as a pupil of the prophets. At the same time, we can hardly suppose that Samuel left Jesse, and even David, in uncertainty as to the object of his mission, and of the anointing which he had performed. He may have communicated all this to both of them, without letting the other sons know. It by no means follows, that because David remained with his father and kept the sheep as before, therefore his calling to be king must have been unknown to him; but only that in the anointing which he had received he did not discern either the necessity or obligation to appear openly as the anointed of the Lord, and that after receiving the Spirit of the Lord in consequence of the anointing, he left the further development of the matter to the Lord in childlike submission, assured that He would prepare and show him the way to the throne in His own good time.


  1 Samuel 16:14


  David's Introduction to the Court of Saul.—1 Sam 16:14. With the rejection of Saul on the part of God, the Spirit of Jehovah had departed from him, and an evil spirit from Jehovah had come upon him, who filled him with fear and anguish. The "evil spirit from Jehovah" which came into Saul in the place of the Spirit of Jehovah, was not merely an inward feeling of depression at the rejection announced to him, which grew into melancholy, and occasionally broke out in passing fits of insanity, but a higher evil power, which took possession of him, and not only deprived him of his peace of mind, but stirred up the feelings, ideas, imagination, and thoughts of his soul to such an extent that at times it drove him even into madness. This demon is called "an evil spirit (coming) from Jehovah," because Jehovah had sent it as a punishment, or "an evil spirit of God" (Elohim: 1 Sam 16:15), or briefly "a spirit of God" (Elohim), or "the evil spirit" (1 Sam 16:23, compare 1 Sam 18:10), as being a supernatural, spiritual, evil power; but never "the Spirit of Jehovah," because this is the Spirit proceeding from the holy God, which works upon men as the spirit of strength, wisdom, and knowledge, and generates and fosters the spiritual or divine life. The expression רעה יהוה רוּח (1 Sam 19:9) is an abbreviated form for יהוה מאת רעה רוּח, and is to be interpreted according.


  1 Samuel 16:15-16


  When Saul's attendants, i.e., his officers at court, perceived the mental ailment of the king, they advised him to let the evil spirit which troubled him be charmed away by instrumental music. "Let our lord speak (command); thy servants are before thee (i.e., ready to serve thee): they will seek a man skilled in playing upon the harp; so will it be well with thee when an evil spirit of God comes upon thee, and he (the man referred to) plays with his hands." The powerful influence exerted by music upon the state of the mind was well known even in the earliest times; so that the wise men of ancient Greece recommended music to soothe the passions, to heal mental diseases, and even to check tumults among the people. From the many examples collected by Grotius, Clericus, and more especially Bochart in the Hieroz. P. i. l. 2, c. 44, we will merely cite the words of Censorinus (de die natali, c. 12): "Pythagoras ut animum sua semper divinitate imbueret, priusquam se somno daret et cum esset expergitus, cithara ut ferunt cantare consueverat, et Asclepiades medicus phreneticorum mentes morbo turbatas saepe per symphoniam suae naturae reddidit."


  1 Samuel 16:17-18


  When Saul commanded them to seek out a good player upon a stringed instrument in accordance with this advice, one of the youths (נערים, a lower class of court servants) said, "I have seen a son of Jesse the Bethlehemite, skilled in laying, and a brave man, and a man of war, eloquent, and a handsome man, and Jehovah is with him." The description of David is "a mighty man" and "a man of war" does not presuppose that David had already fought bravely in war, but may be perfectly explained from what David himself afterwards affirmed respecting his conflicts with lions and bears (1 Sam 17:34-35). The courage and strength which he had then displayed furnished sufficient proofs of heroism for any one to discern in him the future warrior.


  1 Samuel 16:19-20


  Saul thereupon sent to ask Jesse for his son David; and Jesse sent him with a present of an ass's burden of bread, a bottle of wine, and a buck-kid. Instead of the singular expression לחם חמור, an ass with bread, i.e., laden with bread, the lxx read לחם חמר, and rendered it γόμορ ἄρτων; but this is certainly wrong, as they were not accustomed to measure bread in bushels. These presents show how simple were the customs of Israel and in the court of Saul at that time.


  1 Samuel 16:21-23


  When David came to Saul and stood before him, i.e., served him by playing upon his harp, Saul took a great liking to him, and nominated him his armour-bearer, i.e., his adjutant, as a proof of his satisfaction with him, and sent to Jesse to say, "Let David stand before me," i.e., remain in my service, "for he has found favour in my sight." The historian then adds (1 Sam 16:23): "When the (evil) spirit of God came to Saul (אל, as in 1 Sam 19:9, is really equivalent to על), and David took the harp and played, there came refreshing to Saul, and he became well, and the evil spirit departed from him." Thus David came to Saul's court, and that as his benefactor, without Saul having any suspicion of David's divine election to be king of Israel. This guidance on the part of God was a school of preparation to David for his future calling. In the first place, he was thereby lifted out of his quiet and homely calling in the country into the higher sphere of court-life; and thus an opportunity was afforded him not only for intercourse with men of high rank, and to become acquainted with the affairs of the kingdom, but also to display those superior gifts of his intellect and heart with which God had endowed him, and thereby to gain the love and confidence of the people. But at the same time he was also brought into a severe school of affliction, in which his inner man was to be trained by conflicts from without and within, so that he might become a man after God's heart, who should be well fitted to found the true monarchy in Israel.


  1 Samuel 17


  1 Samuel 17:1


  A war between the Philistines and the Israelites furnished David with the opportunity of displaying before Saul and all Israel, and greatly to the terror of the enemies of his people, that heroic power which was firmly based upon his bold and pious trust in the omnipotence of the faithful covenant God (1 Sam 17:1-3). A powerful giant, named Goliath, came forward from the ranks of the Philistines, and scornfully challenged the Israelites to produce a man who would decide the war by a single combat with him (1 Sam 17:4-11). David, who had returned home for a time from the court of Saul, and had just been sent into the camp by his father with provisions for his elder brothers who were serving in the army, as soon as he heard the challenge and the scornful words of the Philistine, offered to fight with him (vv. 15-37), and killed the giant with a stone from a sling; whereupon the Philistines took to flight, and were pursued by the Israelites to Gath and Ekron (vv. 38-54).


  1 Samuel 17:1-11


  Some time after David first came to Saul for the purpose of playing, and when he had gone back to his father to Bethlehem, probably because Saul's condition had improved, the Philistines made a fresh attempt to subjugate the Israelites. They collected their army together (machaneh, as in Exo 14:24; Jdg 4:16) to war at Shochoh, the present Shuweikeh, in the Wady Sumt, three hours and a half to the south-west of Jerusalem, in the hilly region between the mountains of Judah and the plain of Philistia (see at Jos 15:35), and encamped between Shochoh and Azekah, at Ephes-dammim, which has been preserved in the ruins of Damm, about an hour and a half east by north of Shuweikeh; so that Azekah, which has not yet been certainly traced, must be sought for to the east or north-east of Damm (see at Jos 10:10).


  1 Samuel 17:2-3


  Saul and the Israelites encamped opposite to them in the terebinth valley (Emek ha-Elah), i.e., a plain by the Wady Musur, and stood in battle array opposite to the Philistines, in such order that the latter stood on that side against the mountain (on the slope of the mountain), and the Israelites on this side against the mountain; and the valley (הגּיא, the deeper cutting made by the brook in the plain) was between them.


  1 Samuel 17:4-5


  And the (well-known) champion came out of the camps of the Philistines (הבּנים אישׁ, the middle-man, who decides a war between two armies by a single combat; Luther, "the giant," according to the ἀνὴρ δυνατὸς of the lxx, although in 1 Sam 17:23 the Septuagint translators have rendered the word correctly ἀνὴρ ὁ ἀμεσσαῖος, which is probably only another form of ὁ μεσαῖος), named Goliath of Gath, one of the chief cities of the Philistines, where there were Anakim still left, according to Jos 11:22. His height was six cubits and a span (6 1/4 cubits), i.e., according to the calculation made by Thenius, about nine feet two inches Parisian measure,—a great height no doubt, though not altogether unparalleled, and hardly greater than that of the great uncle of Iren, who came to Berlin in the year 1857 (see Pentateuch, p. 869, note).


  The armour of Goliath corresponded to his gigantic stature: "a helmet of brass upon his head, and clothes in scale armour, the weight of which was five thousand shekels of brass." The meaning scales is sustained by the words קשׂקשׂת in Lev 11:9-10, and Deu 14:9-10, and קשׂקשׂות in Eze 29:4. קשׂקשּׂים שׁריון, therefore, is not θώραξ ἁλυσιδωτός (lxx), a coat of mail made of rings worked together like chains, such as were used in the army of the Seleucidae (1 Macc. 6:35), but according to Aquila's φολιδωτόν (scaled), a coat made of plates of brass lying one upon another like scales, such as we find upon the old Assyrian sculptures, where the warriors fighting in chariots, and in attendance upon the king, wear coats of scale armour, descending either to the knees or ankles, and consisting of scales of iron or brass, which were probably fastened to a shirt of felt or coarse linen (see Layard, Nineveh and its Remains, vol. ii. p. 335). The account of the weight, 5000 shekels, i.e., according to Thenius, 148 Dresden pounds, is hardly founded upon the actual weighing of the coat of mail, but probably rested upon a general estimate, which may have been somewhat too high, although we must bear in mind that the coat of mail not only covered the chest and back, but, as in the case of the Assyrian warriors, the lower part of the body also, and therefore must have been very large and very heavy.


  1 Samuel 17:6


  And "greaves of brass upon his feet, and a brazen lance (hung) between his shoulders," i.e., upon his back. כּידון signifies a lance, or small spear. The lxx and Vulgate, however, adopt the rendering ἀσπὶς χαλκῆ, clypeus aeneus; and Luther has followed them, and translates it a brazen shield. Thenius therefore proposes to alter כּידון into מגן, because the expression "between his shoulders" does not appear applicable to a spear or javelin, which Goliath must have suspended by a strap, but only to a small shield slung over his back, whilst his armour-bearer carried the larger צנּה in front of him. But the difficulty founded upon the expression "between his shoulders" has been fully met by Bochart (Hieroz. i. 2, c. 8), in the examples which he cites from Homer, Virgil, etc., to prove that the ancients carried their own swords slung over their shoulders (ἀμφὶ δ ̓ ὤμοισιν: Il. ii. 45, etc.). And Josephus understood the expression in this way (Ant. vi. 9, 1). Goliath had no need of any shield to cover his back, as this was sufficiently protected by the coat of mail. Moreover, the allusion to the כּידון in 1 Sam 17:45 points to an offensive weapon, and not to a shield.


  1 Samuel 17:7


  "And the shaft of his spear was like a weaver's beam, and the point of it six hundred shekels of iron" (about seventeen pounds). For חץ, according to the Keri and the parallel passages, 2 Sam 21:19; Ch1 20:5, we should read עץ, wood, i.e., shaft. Before him went the bearer of the zinnah, i.e., the great shield.


  1 Samuel 17:8


  This giant stood and cried to the ranks of the Israelites, "Why come ye out to place yourselves in battle array? Am I not the Philistine, and ye the servants of Saul? Choose ye out a man who may come down to me" (into the valley where Goliath was standing). The meaning is: "Why would you engage in battle with us? I am the man who represents the strength of the Philistines, and ye are only servants of Saul. If ye have heroes, choose one out, that we may decide the matter in a single combat."


  1 Samuel 17:9-10


  "If he can fight with me, and kill me, we will be your servants; if I overcome him, and slay him, ye shall be our servants, and serve us." He then said still further (1 Sam 17:10), "I have mocked the ranks of Israel this day (the mockery consisted in his designating the Israelites as servants of Saul, and generally in the triumphant tone in which he issued the challenge to single combat); give me a man, that we may fight together!"


  1 Samuel 17:11


  At these words Saul and all Israel were dismayed and greatly afraid, because not one of them dared to accept the challenge to fight with such a giant.


  1 Samuel 17:12-31


  David's arrival in the camp, and wish to fight with Goliath.—David had been dismissed by Saul at that time, and having returned home, he was feeding his father's sheep once more (1 Sam 17:12-15). Now, when the Israelites were standing opposite to the Philistines, and Goliath was repeating his challenge every day, David was sent by his father into the camp to bring provisions to his three eldest brothers, who were serving in Saul's army, and to inquire as to their welfare (1 Sam 17:16-19). He arrived when the Israelites had placed themselves in battle array; and running to his brethren in the ranks, he saw Goliath come out from the ranks of the Philistines, and heard his words, and also learned from the mouth of an Israelite what reward Saul would give to any one who would defeat this Philistine (1 Sam 17:20-25). He then inquired more minutely into the matter; and having thereby betrayed his own intention of trying to fight with him (1 Sam 17:26, 1 Sam 17:27), he was sharply reproved by his eldest brother in consequence (1 Sam 17:28, 1 Sam 17:29). He did not allow this to deter him, however, but turned to another with the same question, and received a similar reply (1 Sam 17:30); whereupon his words were told to the king, who ordered David to come before him (1 Sam 17:31).


  This is, in a condensed form, the substance of the section, which introduces the conquest of Goliath by David in the character of an episode. This first heroic deed was of the greatest importance to David and all Israel, for it was David's first step on the way to the throne, to which Jehovah had resolved to raise him. This explains the fulness and circumstantiality of the narrative, in which the intention is very apparent to set forth most distinctly the marvellous overruling of all the circumstances by God himself. And this circumstantiality of the account is closely connected with the form of the narrative, which abounds in repetitions, that appear to us tautological in many instances, but which belong to the characteristic peculiarities of the early Hebrew style of historical composition.


  1 Samuel 17:12-15


  1 Sam 17:12-15 are closely connected with the preceding words, "All Israel was alarmed at the challenge of the Philistine; but David the son of that Ephratite (Ephratite, as in Rut 1:1-2) of Bethlehem in Judah, whose name was Jesse," etc. The verb and predicate do not follow till 1 Sam 17:15; so that the words occur here in the form of an anacolouthon. The traditional introduction of the verb היה between ודוד and בּן־אישׁ (David was the son of that Ephratite) is both erroneous and misleading. If the words were to be understood in this way, היה could no more be omitted here than היתה in Ch2 22:3, Ch2 22:11. The true explanation is rather, that 1 Sam 17:12-15 form one period expanded by parentheses, and that the historian lost sight of the construction with which he commenced in the intermediate clauses; so that he started afresh with the subject ודוד in 1 Sam 17:15, and proceeded with what he had to say concerning David, doing this at the same time in such a form that what he writes is attached, so far as the sense if concerned, to the parenthetical remarks concerning Jesse's eldest sons. To bring out distinctly the remarkable chain of circumstances by which David was led to undertake the conflict with Goliath, he links on to the reference to his father certain further notices respecting David's family and his position at that time. Jesse had eight sons and was an old man in the time of Saul. באנשׁים בּא, "come among the weak." אנשׁים generally means, no doubt, people or men. But this meaning does not give any appropriate sense here; and the supposition that the word has crept in through a slip of the pen for בּשּׁנים, is opposed not only by the authority of the early translators, all of whom read אנשׁים, but also by the circumstance that the expression בּשּׁנים בּוא does not occur in the whole of the Old Testament, and that ביּמים בּוא alone is used with this signification.


  1 Samuel 17:13-14


  "The three great (i.e., eldest) sons of Jesse had gone behind Saul into the war." הלכוּ, which appears superfluous after the foregoing ויּלכוּ, has been defended by Bttcher, as necessary to express the pluperfect, which the thought requires, since the imperfect consec. ויּלכוּ, when attached to a substantive and participial clause, merely expresses the force of the aorist. Properly, therefore, it reads thus: "And then (in Jesse's old age) the three eldest sons followed, had followed, Saul;" a very ponderous construction indeed, but quite correct, and even necessary, with the great deficiency of forms, to express the pluperfect. The names of these three sons agree with 1 Sam 16:6-9, whilst the third, Shammah, is called Shimeah (שׁמעה) in 2 Sam 13:3, 2 Sam 13:32, שׁמעי in 2 Sam 21:21, and שׁמעא in Ch1 2:13; Ch1 20:7.


  1 Samuel 17:15


  "But David was going and returning away from Saul:" i.e., he went backwards and forwards from Saul to feed his father's sheep in Bethlehem; so that he was not in the permanent service of Saul, but at that very time was with his father. The latter is to be supplied from the context.


  1 Samuel 17:16-17


  The Philistine drew near (to the Israelitish ranks) morning and evening, and stationed himself for forty days (in front of them). This remark continues the description of Goliath's appearance, and introduces the account which follows. Whilst the Philistine was coming out every day for forty days long with his challenge to single combat, Jesse sent his son David into the camp. "Take now for thy brethren this ephah of parched grains (see Lev 23:13), and these ten loaves, and bring them quickly into the camp to thy brethren."


  1 Samuel 17:18


  "And these ten slices of soft cheese (so the ancient versions render it) bring to the chief captain over thousand, and visit thy brethren to inquire after their welfare, and bring with you a pledge from them"—a pledge that they are alive and well. This seems the simplest explanation of the word ערבּתם, of which very different renderings were given by the early translators.


  1 Samuel 17:19


  "But Saul and they (the brothers), and the whole of the men of Israel, are in the terebinth valley," etc. This statement forms part of Jesse's words.


  1 Samuel 17:20-21


  In pursuance of this commission, David went in the morning to the waggon-rampart, when the army, which was going out (of the camp) into battle array, raised the war-cry, and Israel and the Philistines placed themselves battle-array against battle-array. וגו והחיל is a circumstantial clause, and the predicate is introduced with והרעוּ, as וגו והחיל is placed at the head absolutely: "and as for the army which, etc., it raised a shout." בּמּלחמה הרע, lit. to make a noise in war, i.e., to raise a war-cry.


  1 Samuel 17:22


  David left the vessels with the provisions in the charge of the keeper of the vessels, and ran into the ranks to inquire as to the health of his brethren.


  1 Samuel 17:23


  Whilst he was talking with them, the champion (middle-man) Goliath drew near, and spoke according to those words (the words contained in 1 Sam 17:8.), and David heard it. פל ממּערות is probably an error for פל ממּערכות (Keri, lxx, Vulg.; cf. 1 Sam 17:26). If the Chethibh were the proper reading, it would suggest an Arabic word signifying a crowd of men (Dietrich on Ges. Lex.).


  1 Samuel 17:24-25


  All the Israelites fled from Goliath, and were so afraid. They said (ישׂראל אישׁ is a collective noun), "Have ye seen this man who is coming? (הרּאיתם, with Dagesh dirim as in 1 Sam 10:24. Surely to defy Israel is he coming; and whoever shall slay him, the king will enrich him with great wealth, and give him his daughter, and make his father's house (i.e., his family) free in Israel," viz., from taxes and public burdens. There is nothing said afterwards about the fulfilment of these promises. But it by no means follows from this, that the statement is to be regarded as nothing more than an exaggeration, that had grown up among the people, of what Saul had really said. There is al the less probability in this, from the fact that, according to 1 Sam 17:27, the people assured him again of the same thing. In all probability Saul had actually made some such promises as these, but did not feel himself bound to fulfil them afterwards, because he had not made them expressly to David himself.


  1 Samuel 17:26-27


  When David heard these words, he made more minute inquiries from the bystanders about the whole matter, and dropped some words which gave rise to the supposition that he wanted to go and fight with this Philistine himself. This is implied in the words, "For who is the Philistine, this uncircumcised one (i.e., standing as he does outside the covenant with Jehovah), that he insults the ranks of the living God!" whom he has defied in His army. "He must know," says the Berleburger Bible, "that he has not to do with men, but with God. With a living God he will have to do, and not with an idol."


  1 Samuel 17:28


  David's eldest brother was greatly enraged at his talking thus with the men, and reproved David: "Why hast thou come down (from Bethlehem, which stood upon high ground, to the scene of the war), and with whom hast thou left those few sheep in the desert?" "Those few sheep," the loss of only one of which would be a very great loss to our family. "I know thy presumption, and the wickedness of thy heart; for thou hast come down to look at the war;" i.e., thou art not contented with thy lowly calling, but aspirest to lofty things; it gives thee pleasure to look upon bloodshed. Eliab sought for the splinter in his brother's eye, and was not aware of the beam in his own. The very things with which he charged his brother—presumption and wickedness of heart—were most apparent in his scornful reproof.


  1 Samuel 17:29-30


  David answered very modestly, and so as to put the scorn of his reprover to shame: "What have I done, then? It was only a word"—a very allowable inquiry certainly. He then turned from him (Eliab) to another who was standing by; and having repeated his previous words, he received the same answer from the people.


  1 Samuel 17:31


  David's words were told to Saul, who had him sent for immediately.


  1 Samuel 17:32-40


  David's resolution to fight with Goliath; and his equipment for the conflict.—1 Sam 17:32. When in the presence of Saul, David said, "Let no man's heart (i.e., courage) fail on his account (on account of the Philistine, about whom they had been speaking): thy servant will go and fight with this Philistine."


  1 Samuel 17:33-35


  To Saul's objection that he, a mere youth, could not fight with this Philistine, a man of war from his youth up, David replied, that as a shepherd he had taken a sheep out of the jaws of a lion and a bear, and had also slain them both. The article before ארי and דּוב points out these animals as the well-known beasts of prey. By the expression ואת־הדּוב the bear is subordinated to the lion, or rather placed afterwards, as something which came in addition to it; so that את is to be taken as a nota accus. (vid., Ewald, 277, a), though it is not to be understood as implying that the lion and the bear went together in search of prey. The subordination or addition is merely a logical one: not only the lion, but also the bear, which seized the sheep, did David slay. זה, which we find in most of the editions since the time of Jac. Chayim, 1525, is an error in writing, or more correctly in hearing, for שׂה, a sheep. "And I went out after it; and when it rose up against me, I seized it by its beard, and smote it, and killed it." זקן, beard and chin, signifies the bearded chin. Thenius proposes, though without any necessity, to alter בּזקנו into בּגרונו, for the simple but weak reason, that neither lions nor bears have any actual beard. We have only to think, for example, of the λῖς ἠυγένειος in Homer (Il. xv. 275, xvii. 109), or the barbam vellere mortuo leoni of Martial (x. 9). Even in modern times we read of lions having been killed by Arabs with a stick (see Rosenmller, Bibl. Althk. iv. 2, pp. 132-3). The constant use of the singular suffix is sufficient to show, that when David speaks of the lion and the bear, he connects together two different events, which took place at different times, and then proceeds to state how he smote both the one and the other of the two beasts of prey.


  1 Samuel 17:36-38


  "Thy servant slew both the lion and the bear; and the Philistine, this uncircumcised one, shall become like one of them (i.e., the same thing shall happen to him as to the lion and the bear), because he has defied the ranks of the living God." "And," he continued (1 Sam 17:37), "the Lord who delivered me out of the hand (the power) of the lion and the bear, he will deliver me out of the hand of this Philistine." David's courage rested, therefore, upon his confident belief that the living God would not let His people be defied by the heathen with impunity. Saul then desired for him the help of the Lord in carrying out his resolution, and bade him put on his own armour-clothes, and bird on his armour. מדּיו (his clothes) signifies probably a peculiar kind of clothes which were worn under the armour, a kind of armour-coat to which the sword was fastened.


  1 Samuel 17:39-40


  When he was thus equipped with brazen helmet, coat of mail, and sword, David began to walk, but soon found that he could do nothing with these. He therefore said to Saul, "I cannot go in these things, for I have not tried them;" and having taken them off, he took his shepherd's staff in his hand, sought out five smooth stones from the brook-valley, and put them in the shepherd's thing that he had, namely his shepherd's bag. He then took the sling in his hand, and went up to the Philistine. In the exercise of his shepherd's calling he may have become so skilled in the use of the sling, that, like the Benjaminites mentioned in Jdg 20:16, he could sling at a hair's-breadth, and not miss.


  1 Samuel 17:41-54


  David and Goliath: fall of Goliath, and flight of the Philistines.—1 Sam 17:41. The Philistine came closer and closer to David.


  1 Samuel 17:42-44


  When he saw David, "he looked at him, and despised him," i.e., he looked at him contemptuously, because he was a youth (as in 1 Sam 16:12); "and then said to him, Am I a dog, that thou comest to me with sticks?" (the plural מקלות is used in contemptuous exaggeration of the armour of David, which appeared so thoroughly unfit for the occasion); "and cursed David by his God (i.e., making use of the name of Jehovah in his cursing, and thus defying not David only, but the God of Israel also), and finished with the challenge, Come to me, and I will give thy flesh to the birds of heaven and the beasts of the field" (to eat). It was with such threats as these that Homer's heroes used to defy one another (vid., Hector's threat, for example, in Il. xiii. 831-2).


  1 Samuel 17:45-47


  David answered this defiance with bold, believing courage: "Thou comest to me with sword, and javelin, and lance; but I come to thee in the name of the Lord of Saboath, the God of the ranks of Israel, whom thou hast defied. This day will Jehovah deliver thee into my hand; and I shall smite thee, and cut off thine head, and give the corpse of the army of the Philistines to the birds this day ... And all the world shall learn that Israel hath a God; and this whole assembly shall discover that Jehovah bringeth deliverance (victory) not by sword and spear: for war belongeth to Jehovah, and He will give you into our hand." Whilst Goliath boasted of his strength, David founded his own assurance of victory upon the Almighty God of Israel, whom the Philistine had defied. פּגר is to be taken collectively. לישׂראל אלהים ישׁ does not mean "God is for Israel," but "Israel hath a God," so that Elohim is of course used here in a pregnant sense. This God is Jehovah; war is his, i.e., He is the Lord of war, who has both war and its results in His power.


  1 Samuel 17:48-49


  When the Philistines rose up, drawing near towards David (קם and ילך simply serve to set forth the occurrence in a more pictorial manner), David hastened and ran to the battle array to meet him, took a stone out of his pocket, hurled it, and hit the Philistine on his temples, so that the stone entered them, and Goliath fell upon his face to the ground.


  1 Samuel 17:50-51


  1 Sam 17:50 contains a remark by the historian with reference to the result of the conflict: "Thus was David stronger than the Philistine, with a sling and stone, and smote the Philistine, and slew him without a sword in his hand." And then in 1 Sam 17:51 the details are given, namely, that David cut off the head of the fallen giant with his own sword. Upon the downfall of their hero the Philistines were terrified and fled; whereupon the Israelites rose up with a cry to pursue the flying foe, and pursued them "to a valley, and to the gates of Ekron." The first place mentioned is a very striking one. The "valley" cannot mean the one which divided the two armies, according to 1 Sam 17:3, not only because the article is wanting, but still more from the facts themselves. For it is neither stated, nor really probable, that the Philistines had crossed that valley, so as to make it possible to pursue them into it again. But if the word refers to some other valley, it seems very strange that nothing further should be said about it. Both these circumstances render the reading itself, ניא, suspicious, and give great probability to the conjecture that ניא is only a copyist's error for Gath, which is the rendering given by the lxx, especially when taken in connection with the following clause, "to Gath and to Ekron" (1 Sam 17:52).


  1 Samuel 17:52


  "And wounded of the Philistines fell on the way to Shaaraim, and to Gath and to Ekron." Shaaraim is the town of Saarayim, in the lowland of Judah, and has probably been preserved in the Tell Kefr Zakariya (see at Jos 15:36). On Gath and Ekron, see at Jos 13:3.


  1 Samuel 17:53


  After returning from the pursuit of the flying foe, the Israelites plundered the camp of the Philistines. אהרי דּלק, to pursue hotly, as in Gen 31:36.


  1 Samuel 17:54


  But David took the head of Goliath and brought it to Jerusalem, and put his armour in his tent. אהל is an antiquated term for a dwelling-place, as in 1 Sam 4:10; 1 Sam 13:2, etc. The reference is to David's house at Bethlehem, to which he returned with the booty after the defeat of Goliath, and that by the road which ran past Jerusalem, where he left the head of Goliath. There is no anachronism in these statements; for the assertion made by some, that Jerusalem was not yet in the possession of the Israelites, rests upon a confusion between the citadel of Jebus upon Zion, which was still in the hands of the Jebusites, and the city of Jerusalem, in which Israelites had dwelt for a long time (see at Jos 15:63, and Jdg 1:8). Nor is there any contradiction between this statement and 1 Sam 21:9, where Goliath's sword is said to have been preserved in the tabernacle at Nob: for it is not affirmed that David kept Goliath's armour in his own home, but only that he took it thither; and the supposition that Goliath's sword was afterwards deposited by him in the sanctuary in honour of the Lord, is easily reconcilable with this. Again, the statement in 1 Sam 18:2, to the effect that, after David's victory over Goliath, Saul did not allow him to return to his father's house any more, is by no means at variance with this explanation of the verse before us. For the statement in question must be understood in accordance with 1 Sam 17:15, viz., as signifying that from that time forward Saul did not allow David to return to his father's house to keep the sheep as he had done before, and by no means precludes his paying brief visits to Bethlehem.


  1 Samuel 17:55


  Jonathan's friendship.—1 Sam 17:55-58. The account of the relation into which David was brought to Saul through the defeat of Goliath is introduced by a supplementary remark, in 1 Sam 17:55, 1 Sam 17:56, as to a conversation which took place between Saul and his commander-in-chief Abner concerning David, whilst he was fighting with the giant. So far, therefore, as the actual meaning is concerned, the verbs in 1 Sam 17:55 and 1 Sam 17:56 should be rendered as pluperfects. When Saul saw the youth walk boldly up to meet the Philistine, he asked Abner whose son he was; whereupon Abner assured him with an oath that he did not know. In our remarks concerning the integrity of this section we have already observed, with regard to the meaning of the question put by Saul, that it does not presuppose an actual want of acquaintance with the person of David and the name of his father, but only ignorance of the social condition of David's family, with which both Abner and Saul may hitherto have failed to make themselves more fully acquainted.


  1 Samuel 17:57


  When David returned "from the slaughter of the Philistine," i.e., after the defeat of Goliath, and when Abner, who probably went as commander to meet the brave hero and congratulate him upon his victory, had brought him to Saul, the king addressed the same question to David, who immediately gave him the information he desired. For it is evident that David said more than is here communicated, viz., "the son of thy servant Jesse the Bethlehemite," as we have already observed, from the words of 1 Sam 18:1, which presuppose a protracted conversation between Saul and David. The only reason, in all probability, why this conversation has not been recorded, is that it was not followed by any lasting results either for Jesse or David.


  1 Samuel 18


  1 Samuel 18:1


  The bond of friendship which Jonathan formed with David was so evidently the main point, that in 1 Sam 18:1 the writer commences with the love of Jonathan to David, and then after that proceeds in 1 Sam 18:2 to observe that Saul took David to himself from that day forward; whereas it is very evident that Saul told David, either at the time of his conversation with him or immediately afterwards, that he was henceforth to remain with him, i.e., in his service. "The soul of Jonathan bound itself (lit. chained itself; cf. Gen 44:30) to David's soul, and Jonathan loved him as his soul." The Chethibh ויּאהבו with the suffix ו attached to the imperfect is very rare, and hence the Keri ויּאהבהוּ (vid., Ewald, 249, b., and Olshausen, Gramm. p. 469). לשׁוּב, to return to his house, viz., to engage in his former occupation as shepherd.


  1 Samuel 18:3


  Jonathan made a covenant (i.e., a covenant of friendship) and (i.e., with) David, because he loved him as his soul.


  1 Samuel 18:4


  As a sign and pledge of his friendship, Jonathan gave David his clothes and his armour. Meil, the upper coat or cloak. Maddim is probably the armour coat (vid., 1 Sam 17:39). This is implied in the word ועד, which is repeated three times, and by which the different arms were attached more closely to מדּיו. For the act itself, compare the exchange of armour made by Glaucus and Diomedes (Hom. Il. vi. 230). This seems to have been a common custom in very ancient times, as we meet with it also among the early Celts (see Macpherson's Ossian).


  1 Samuel 18:5


  And David went out, sc., to battle; whithersoever Saul sent him, he acted wisely and prosperously (ישׂכּיל, as in Jos 1:8 : see at Deu 29:8). Saul placed him above the men of war in consequence, made him one of their commanders; and he pleased all the people, and the servants of Saul also, i.e., the courtiers of the king, who are envious as a general rule.


  1 Samuel 18:6


  Saul's jealousy towards David.


  - Saul had no sooner attached the conqueror of Goliath to his court, than he began to be jealous of him. The occasion for his jealousy was the celebration of victory at the close of the war with the Philistines.


  1 Samuel 18:6-7


  "When they came," i.e., when the warriors returned with Saul from the war, "when (as is added to explain what follows) David returned from the slaughter," i.e., from the war in which he had slain Goliath, the women came out of all the towns of Israel, "to singing and dancing," i.e., to celebrate the victory with singing and choral dancing (see the remarks on Exo 15:20), "to meet king Saul with tambourines, with joy, and with triangles." שׂמהה is used here to signify expressions of joy, a fte, as in Jdg 16:23, etc. The striking position in which the word stands, viz., between two musical instruments, shows that, the word is to be understood here as referring specially to songs of rejoicing, since according to 1 Sam 18:7 their playing was accompanied with singing. The women who "sported" (משׂחקות), i.e., performed mimic dances, sang in alternate choruses ("answered," as in Exo 15:21), "Saul hath slain his thousands, and David his ten thousands."


  1 Samuel 18:8


  Saul was enraged at this. The words displeased him, so that he said, "They have given David ten thousands, and to me thousands, and there is only the kingdom more for him" (i.e., left for him to obtain). "In this foreboding utterance of Saul there was involved not only a conjecture which the result confirmed, but a deep inward truth: if the king of Israel stood powerless before the subjugators of his kingdom at so decisive a period as this, and a shepherd boy came and decided the victory, this was an additional mark of his rejection" (O. v. Gerlach).


  1 Samuel 18:9


  From that day forward Saul was looking askance at David. עון, a denom. verb, from עין, an eye, looking askance, is used for עוין (Keri).


  1 Samuel 18:10-11


  The next day the evil spirit fell upon Saul ("the evil spirit of God;" see at 1 Sam 16:14), so that he raved in his house, and threw his javelin at David, who played before him "as day by day," but did not hit him, because David turned away before him twice. התנבּא does not mean to prophesy in this instance, but "to rave." This use of the word is founded upon the ecstatic utterances, in which the supernatural influence of the Spirit of God manifested itself in the prophets (see at 1 Sam 10:5). ויּטל, from טוּל, he hurled the javelin, and said (to himself), "I will pierce David and the wall." With such force did he hurl his spear; but David turned away from him, i.e., eluded it, twice. His doing so a second time presupposes that Saul hurled the javelin twice; that is to say, he probably swung it twice without letting it go out of his hand,—a supposition which is raised into certainty by the fact that it is not stated here that the javelin entered the wall, as in 1 Sam 19:10. But even with this view יטל is not to be changed into יטּל, as Thenius proposes, since the verb נטל cannot be proved to have ever the meaning to swing. Saul seems to have held the javelin in his hand as a sceptre, according to ancient custom.


  1 Samuel 18:12-13


  "And Saul was afraid of David, because the Spirit of Jehovah was with him, and had departed from Saul;" he "removed him therefore from him," i.e., from his immediate presence, by appointing him chief captain over thousand. In this fear of David on the part of Saul, the true reason for his hostile behaviour is pointed out with deep psychological truth. The fear arose from the consciousness that the Lord had departed from him,—a consciousness which forced itself involuntarily upon him, and drove him to make the attempt, in a fit of madness, to put David to death. The fact that David did not leave Saul immediately after this attempt upon his life, may be explained not merely on the supposition that he looked upon this attack as being simply an outburst of momentary madness, which would pass away, but still more from his firm believing confidence, which kept him from forsaking the post in which the Lord had placed him without any act of his own, until he saw that Saul was plotting to take his life, not merely in these fits of insanity, but also at other times, in calm deliberation (vid., 1 Sam 19:1.).


  1 Samuel 18:14-16


  As chief commander over thousand, he went out and in before the people, i.e., he carried out military enterprises, and that so wisely and prosperously, that the blessing of the Lord rested upon all he did. But these successes on David's part increased Saul's fear of him, whereas all Israel and Judah came to love him as their leader. David's success in all that he took in hand compelled Saul to promote him; and his standing with the people increased with his promotion. But as the Spirit of God had departed from Saul, this only filled him more and more with dread of David as his rival. As the hand of the Lord was visibly displayed in David's success, so, on the other hand, Saul's rejection by God was manifested in his increasing fear of David.


  1 Samuel 18:17


  Craftiness of Saul in the betrothal of his daughters to David.—1 Sam 18:17. As Saul had promised to give his daughter for a wife to the conqueror of Goliath (1 Sam 17:25), he felt obliged, by the growing love and attachment of the people to David, to fulfil this promise, and told him that he was ready to do so, with the hope of finding in this some means of destroying David. He therefore offered him his elder daughter Merab with words that sounded friendly and kind: "Only be a brave man to me, and wage the wars of the Lord." He called the wars with the Philistines "wars of Jehovah," i.e., wars for the maintenance and defence of the kingdom of God, to conceal his own cunning design, and make David feel all the more sure that the king's heart was only set upon the welfare of the kingdom of God. Whoever waged the wars of the Lord might also hope for the help of the Lord. But Saul had intentions of a very different kind. He thought ("said," sc., to himself), "My hand shall not be upon him, but let the hand of the Philistines be upon him;" i.e., I will not put him to death; the Philistines may do that. When Saul's reason had returned, he shrank from laying hands upon David again, as he had done before in a fit of madness. He therefore hoped to destroy him through the medium of the Philistines.


  1 Samuel 18:18


  But David replied with true humility, without suspecting the craftiness of Saul: "Who am I, and what is my condition in life, my father's family in Israel, that I should become son-in-law to the king?" חיּי מי is a difficult expression, and has been translated in different ways, as the meaning which suggests itself first (viz., "what is my life") is neither reconcilable with the מי (the interrogative personal pronoun), nor suitable to the context. Gesenius (Thes. p. 471) and Bttcher give the meaning "people" for חיּים, and Ewald (Gramm. 179, b.) the meaning "family." But neither of these meanings can be established. חיּים seems evidently to signify the condition in life, the relation in which a person stands to others, and מי is to be explained on the ground that David referred to the persons who formed the class to which he belonged. "My father's family" includes all his relations. David's meaning was, that neither on personal grounds, nor on account of his social standing, nor because of his lineage, could he make the slightest pretension to the honour of becoming the son-in-law of the king.


  1 Samuel 18:19


  But Saul did not keep his promise. When the time arrived for its fulfilment, he gave his daughter to Adriel the Meholathite, a man of whom nothing further is known.


  1 Samuel 18:20-21


  Michal is married to David.—The pretext under which Saul broke his promise is not given, but it appears to have been, at any rate in part, that Merab had no love to David. This may be inferred from 1 Sam 18:17, 1 Sam 18:18, compared with 1 Sam 18:20. Michal, the younger daughter of Saul, loved David. When Saul was told this, the thing was quite right in his eyes. He said, "I will give her to him, that she may become a snare to him, and the hand of the Philistines may come upon him" (sc., if he tries to get the price which I shall require a dowry; cf. 1 Sam 18:25). He therefore said to David, "In a second way (בּשׁתּים, as in Job 33:14) shalt thou become my son-in-law." Saul said this casually to David; but he made no reply, because he had found out the fickleness of Saul, and therefore put no further trust in his words.


  1 Samuel 18:22


  Saul therefore employed his courtiers to persuade David to accept his offer. In this way we may reconcile in a very simple manner the apparent discrepancy, that Saul is said to have offered his daughter to David himself, and yet he commissioned his servants to talk to David privately of the king's willingness to give him his daughter. The omission of 1 Sam 18:21 in the Septuagint is to be explained partly from the fact that בּשׁתּים points back to 1 Sam 18:17-19, which are wanting in this version, and partly also in all probability from the idea entertained by the translators that the statement itself is at variance with 1 Sam 18:22. The courtiers were to talk to David בּלּט, "in private," i.e., as though they were doing it behind the king's back.


  1 Samuel 18:23


  David replied to the courtiers, "Does it seem to you a little thing to become son-in-law to the king, seeing that I am a poor and humble man?" "Poor," i.e., utterly unable to offer anything like a suitable dowry to the king. This reply was given by David in perfect sincerity, since he could not possibly suppose that the king would give him his daughter without a considerable marriage portion.


  1 Samuel 18:24-25


  When this answer was reported to the king, he sent word through his courtiers what the price was for which he would give him his daughter. He required no dowry (see at Gen 34:12), but only a hundred foreskins of the Philistines, i.e., the slaughter of a hundred Philistines, and the proof that this had been done, to avenge himself upon the enemies of the king; whereas, as the writer observes, Saul supposed that he should thus cause David to fall, i.e., bring about his death by the hand of the Philistines.


  1 Samuel 18:26-27


  But David was satisfied with Saul's demand, since he had no suspicion of his craftiness, and loved Michal. Even before the days were full, i.e., before the time appointed for the delivery of the dowry and for the marriage had arrived, he rose up with his men, smote two hundred Philistines, and brought their foreskins, which were placed in their full number before the king; whereupon Saul was obliged to give him Michal his daughter to wife. The words "and the days were not full" (1 Sam 18:26) form a circumstantial clause, which is to be connected with the following sentence, "David arose," etc. David delivered twice the price demanded. "They made them full to the king," i.e., they placed them in their full number before him.


  1 Samuel 18:28-29


  The knowledge of the fact that David had carried out all his enterprises with success had already filled the melancholy king with fear. But when the failure of this new plan for devoting David to certain death had forced the conviction upon him that Jehovah was with David, and that he was miraculously protected by Him; and when, in addition to this, there was the love of his daughter Michal to David; his fear of David grew into a lifelong enmity. Thus his evil spirit urged him ever forward to greater and greater hardness of heart.


  1 Samuel 18:30


  The occasion for the practical manifestation of this enmity was the success of David in all his engagements with the Philistines. As often as the princes of the Philistines went out (sc., to war with Israel), David acted more wisely and prosperously than all the servants of Saul, so that his name was held in great honour. With this general remark the way is prepared for the further history of Saul's conduct towards David.


  1 Samuel 19


  1 Samuel 19:1


  Jonathan warded off the first outbreak of deadly enmity on the part of Saul towards David. When Saul spoke to his son Jonathan and all his servants about his intention to kill David (את־דּוד להמית, i.e., not that they should kill David, but "that he intended to kill him"), Jonathan reported this to David, because he was greatly attached to him, and gave him this advice: "Take heed to thyself in the morning; keep thyself in a secret place, and hide thyself. I will go out and stand beside my father in the field where thou art, and I will talk to my father about thee (בּ דּבּר, as in Deu 6:7; Psa 87:3, etc., to talk of or about a person), and see what (sc., he will say), and show it to thee." David was to conceal himself in the field near to where Jonathan would converse with his father about him; not that he might hear the conversation in his hiding-place, but that Jonathan might immediately report to him the result of his conversation, without there being any necessity for going far away from his father, so as to excite suspicion that he was in league with David.


  1 Samuel 19:4


  Jonathan then endeavoured with all the modesty of a son to point out most earnestly to his father the grievous wickedness involved in his conduct towards David. "Let not the king sin against his servant, against David; for he hath not sinned against thee, and his works are very good (i.e., very useful) to thee. He hath risked his life (see at Jdg 12:3), and smitten the Philistines, and Jehovah hath wrought a great salvation of all Israel. Thou hast seen it, and rejoiced; and wherefore wilt thou sin against innocent blood, to slay David without a cause?"


  1 Samuel 19:6


  These words made an impression upon Saul. He swore, "As Jehovah liveth, he (David) shall not be put to death;" whereupon Jonathan reported these words to David, and brought him to Saul, so that he was with him again as before. But this reconciliation, unfortunately, did not last long.


  1 Samuel 19:8


  Another great defeat which David had inflicted upon the Philistines excited Saul to such an extent, that in a fit of insanity he endeavoured to pierce David with his javelin as he was playing before him. The words Ruach Jehovah describe the attack of madness in which Saul threw the javelin at David according to its higher cause, and that, as implied in the words Ruach Jehovah in contrast with Ruach Elohim (1 Sam 18:10; 1 Sam 16:15), as inflicted upon him by Jehovah. The thought expressed is, that the growth of Saul's melancholy was a sign of the hardness of heart to which Jehovah had given him up on account of his impenitence. David happily escaped this javelin also. He slipped away from Saul, so that he hurled the javelin into the wall; whereupon David fled and escaped the same night, i.e., the night after this occurrence. This remark somewhat anticipates the course of the events, as the author, according to the custom of Hebrew historians, gives the result at once, and then proceeds to describe in detail the more exact order of the events.


  1 Samuel 19:11


  "Saul sent messengers to David's house," to which David had first fled, "to watch him (that he might not get away again), and to put him to death in the (next) morning." Michal made him acquainted with this danger, and then let him down through the window, so that he escaped. The danger in which David was at that time is described by him in Ps 59, from which we may see how Saul was surrounded by a number of cowardly courtiers, who stirred up his hatred against David, and were busily engaged in getting the dreaded rival out of the way.


  1 Samuel 19:13


  Michal then took the teraphim,—i.e., in all probability an image of the household gods of the size of life, and, judging from what follows, in human form,—laid it in the bed, and put a piece of woven goats' hair at his head, i.e., either round or over the head of the image, and covered it with the garment (beged, the upper garment, which was generally only a square piece of cloth for wrapping round), and told the messengers whom Saul had sent to fetch him that he was ill. Michal probably kept teraphim in secret, like Rachel, because of her barrenness (see at Gen 31:19). The meaning of העזּים כּביר is doubtful. The earlier translators took it to mean goat-skin, with the exception of the Seventy, who confounded כּביר with כּבד, liver, upon which Josephus founds his account of Michal having placed a still moving goat's liver in the bed, to make the messengers believe that there was a breathing invalid beneath. כּביר, from כּבר, signifies something woven, and עזּים goats' hair, as in Exo 25:4. But it is impossible to decide with certainty what purpose the cloth of goats' hair was to serve; whether it was merely to cover the head of the teraphim with hair, and so make it like a human head, or to cover the head and face as if of a person sleeping. The definite article not only before תּרפים and בּגד, but also with העזּים כּביר, suggests the idea that all these things belonged to Michal's house furniture, and that עזּים כּביר was probably a counterpane made of goats' hair, with which persons in the East are in the habit of covering the head and face when sleeping.


  1 Samuel 19:15


  But when Saul sent the messengers again to see David, and that with the command, "Bring him up to me in the bed," and when they only found the teraphim in the bed, and Saul charged Michal with this act of deceit, she replied, "He (David) said to me, Let me go; why should I kill thee?"—"Behold, teraphim were (laid) in the bed." The verb can be naturally supplied from 1 Sam 19:13. In the words "Why should I kill thee?" Michael intimates that she did not mean to let David escape, but was obliged to yield to his threat that he would kill her if she continued to refuse. This prevarication she seems to have considered perfectly justifiable.


  1 Samuel 19:18


  David fled to Samuel at Ramah, and reported to him all that Saul had done, partly to seek for further advice from the prophet who had anointed him, as to his further course, and partly to strengthen himself, by intercourse with him, for the troubles that still awaited him. He therefore went along with Samuel, and dwelt with him in Naioth. נוית (to be read נוית according to the Chethibh, for which the Masoretes have substituted the form ניות, 1 Sam 19:19, 1 Sam 19:23, and 1 Sam 20:1), from נוה or נוה, signifies dwellings; but here it is in a certain sense a proper name, applied to the coenobium of the pupils of the prophets, who had assembled round Samuel in the neighbourhood of Ramah. The plural נוית points to the fact, that this coenobium consisted of a considerable number of dwelling-places or houses, connected together by a hedge or wall.


  1 Samuel 19:19-20


  When Saul was told where this place was, he sent messengers to fetch David. But as soon as the messengers saw the company of prophets prophesying, and Samuel standing there as their leader, the Spirit of God came upon them, so that they also prophesied. The singular ויּרא is certainly very striking here; but it is hardly to be regarded as merely a copyist's error for the plural ויּראוּ, because it is extremely improbable that such an error as this should have found universal admission into the MSS; so that it is in all probability to be taken as the original and correct reading, and understood either as relating to the leader of the messengers, or as used because the whole company of messengers were regarded as one body. The ἁπ. λεγ. להקה signifies, according to the ancient versions, an assembly, equivalent to קהלה, from which it arose according to Kimchi and other Rabbins by simple inversion.


  1 Samuel 19:21


  The same thing happened to a second and third company of messengers, whom Saul sent one after another when the thing was reported to him.


  1 Samuel 19:22-24


  Saul then set out to Ramah himself, and inquired, as soon as he had arrived at the great pit at Sechu (a place near Ramah with which we are not acquainted), where Samuel and David were, and went, according to the answer he received, to the Naioth at Ramah. There the Spirit of God came upon him also, so that he went along prophesying, until he came to the Naioth at Ramah; and there he even took off his clothes, and prophesied before Samuel, and lay there naked all that day, and the whole night as well. ערום, γυμνός, does not always signify complete nudity, but is also applied to a person with his upper garment off (cf. Isa 20:2; Mic 1:8; Joh 21:7). From the repeated expression "he also," in 1 Sam 19:23, 1 Sam 19:24, it is not only evident that Saul came into an ecstatic condition of prophesying as well as his servants, but that the prophets themselves, and not merely the servants, took off their clothes like Saul when they prophesied. It is only in the case of ערם ויּפּל that the expression "he also" is not repeated; from which we must infer, that Saul alone lay there the whole day and night with his clothes off, and in an ecstatic state of external unconsciousness; whereas the ecstasy of his servants and the prophets lasted only a short time, and the clear self-consciousness returned earlier than with Saul. This different is not without significance in relation to the true explanation of the whole affair. Saul had experienced a similar influence of the Spirit of God before, namely, immediately after his anointing by Samuel, when he met a company of prophets who were prophesying at Gibeah, and he had been thereby changed into another man (1 Sam 10:6.). This miraculous seizure by the Spirit of God was repeated again here, when he came near to the seat of the prophets; and it also affected the servants whom he had sent to apprehend David, so that Saul was obliged to relinquish the attempt to seize him. This result, however, we cannot regard as the principal object of the whole occurrence, as Vatablus does when he says, "The spirit of prophecy came into Saul, that David might the more easily escape from his power." Calvin's remarks go much deeper into the meaning: "God," he says, "changed their (the messengers') thoughts and purpose, not only so that they failed to apprehend David according to the royal command, but so that they actually became the companions of the prophets. And God effected this, that the fact itself might show how He holds the hearts of men in His hand and power, and turns and moves them according to His will." Even this, however, does not bring out the full meaning of the miracle, and more especially fails to explain why the same thing should have happened to Saul in an intensified degree. Upon this point Calvin simply observes, that "Saul ought indeed to have been strongly moved by these things, and to have discerned the impossibility of his accomplishing anything by fighting against the Lord; but he was so hardened that he did not perceive the hand of God: for he hastened to Naioth himself, when he found that his servants mocked him;" and in this proceeding on Saul's part he discovers a sign of his increasing hardness of heart. Saul and his messengers, the zealous performers of his will, ought no doubt to have learned, from what happened to them in the presence of the prophets, that God had the hearts of men in His power, and guided them at His will; but they were also to be seized by the might of the Spirit of God, which worked in the prophets, and thus brought to the consciousness, that Saul's raging against David was fighting against Jehovah and His Spirit, and so to be led to give up the evil thoughts of their heart. Saul was seized by this mighty influence of the Spirit of God in a more powerful manner than his servants were, both because he had most obstinately resisted the leadings of divine grace, and also in order that, if it were possible, his hard heart might be broken and subdued by the power of grace. If, however, he should nevertheless continue obstinately in his rebellion against God, he would then fall under the judgment of hardening, which would be speedily followed by his destruction. This new occurrence in Saul's life occasioned a renewal of the proverb: "Is Saul also among the prophets?" The words "wherefore they say" do not imply that the proverb was first used at this time, but only that it received a new exemplification and basis in the new event in Saul's experience. The origin of it has been already mentioned in 1 Sam 10:12, and the meaning of it was there explained.


  This account is also worthy of note, as having an important bearing upon the so-called Schools of the Prophets in the time of Samuel, to which, however, we have only casual allusions. From the passage before us we learn that there was a company of prophets at Ramah, under the superintendence of Samuel, whose members lived in a common building (נוית), and that Samuel had his own house at Ramah (1 Sam 7:17), though he sometimes lived in the Naioth (cf. 1 Sam 19:18.). The origin and history of these schools are involved in obscurity. If we bear in mind, that, according to 1 Sam 3:1, before the call of Samuel as prophet, the prophetic word was very rare in Israel, and prophecy was not widely spread, there can be no doubt that these unions of prophets arose in the time of Samuel, and were called into existence by him. The only uncertainty is whether there were other such unions in different parts of the land beside the one at Ramah. In 1 Sam 10:5, 1 Sam 10:10, we find a band of prophesying prophets at Gibeah, coming down from the sacrificial height there, and going to meet Saul; but it is not stated there that this company had its seat at Gibeah, although it may be inferred as probable, from the name "Gibeah of God" (see the commentary on 1 Sam 10:5-6). No further mention is made of these in the time of Samuel; nor do we meet with them again till the times of Elijah and Elisha, when we find them, under the name of sons of the prophets (1 Kgs 20:35), living in considerable numbers at Gilgal, Bethel, and Jericho (vid., 2 Kgs 4:38; 2 Kgs 2:3, 2 Kgs 2:5,2 Kgs 2:7, 2 Kgs 2:15; 2 Kgs 4:1; 2 Kgs 6:1; 2 Kgs 9:1). According to 2 Kgs 4:38, 2 Kgs 4:42-43, about a hundred sons of the prophets sat before Elisha at Gilgal, and took their meals together. The number at Jericho may have been quite as great; for fifty men of the sons of the prophets went with Elijah and Elisha to the Jordan (comp. 2 Kgs 2:7 with 2 Kgs 2:16, 2 Kgs 2:17). These passages render it very probable that the sons of the prophets also lived in a common house. And this conjecture is raised into a certainty by 2 Kgs 6:1. In this passage, for example, they are represented as saying to Elisha: "The place where we sit before thee is too strait for us; let us go to the Jordan, and let each one fetch thence a beam, and build ourselves a place to dwell in there." It is true that we might, if necessary, supply לפניך from 2 Kgs 6:1, after שׁם לשׁבת, "to sit before thee," and so understand the words as merely referring to the erection of a more commodious place of meeting. But if they built it by the Jordan, we can hardly imagine that it was merely to serve as a place of meeting, to which they would have to make pilgrimages from a distance, but can only assume that they intended to live there, and assemble together under the superintendence of a prophet. In all probability, however, only such as were unmarried lived in a common building. Many of them were married, and therefore most likely lived in houses of their own (2 Kgs 4:1.). We may also certainly assume the same with reference to the unions of prophets in the time of Samuel, even if it is impossible to prove that these unions continued uninterruptedly from the time of Samuel down to the times of Elijah and Elisha. Oehler argues in support of this, "that the historical connection, which can be traced in the influence of prophecy from the time of Samuel forwards, may be most easily explained from the uninterrupted continuance of these supports; and also that the large number of prophets, who must have been already there according to 1 Kgs 18:13 when Elijah first appeared, points to the existence of such unions as these." But the historical connection in the influence of prophecy, or, in other words, the uninterrupted succession of prophets, was also to be found in the kingdom of Judah both before and after the times of Elijah and Elisha, and down to the Babylonian captivity, without our discovering the slightest trace of any schools of the prophets in that kingdom.


  All that can be inferred from 1 Kings 18 is, that the large number of prophets mentioned there (1 Kgs 18:4 and 1 Kgs 18:13) were living in the time of Elijah, but not that they were there when he first appeared. The first mission of Elijah to king Ahab (1 Kings 17) took place about three years before the events described in 1 Kings 18, and even this first appearance of the prophet in the presence of the king is not to be regarded as the commencement of his prophetic labours. How long Elijah had laboured before he announced to Ahab the judgment of three years' drought, cannot indeed be decided; but if we consider that he received instructions to call Elisha to be his assistant and successor not very long after this period of judgment had expired (1 Kgs 19:16.), we may certainly assume that he had laboured in Israel for many years, and may therefore have founded unions of the prophets. In addition, however, to the absence of any allusion to the continuance of these schools of the prophets, there is another thing which seems to preclude the idea that they were perpetuated from the time of Samuel to that of Elijah, viz., the fact that the schools which existed under Elijah and Elisha were only to be found in the kingdom of the ten tribes, and never in that of Judah, where we should certainly expect to find them if they had been handed down from Samuel's time. Moreover, Oehler also acknowledges that "the design of the schools of the prophets, and apparently their constitution, were not the same under Samuel as in the time of Elijah." This is confirmed by the fact, that the members of the prophets' unions which arose under Samuel are never called "sons of the prophets," as those who were under the superintendence of Elijah and Elisha invariably are (see the passages quoted above). Does not this peculiar epithet seem to indicate, that the "sons of the prophets" stood in a much more intimate relation to Elijah and Elisha, as their spiritual fathers, than the הנּביאים חבל or הנּביאים להקת did to Samuel as their president? (1 Sam 19:20.) הנּביאים בּני does not mean filii prophetae, i.e., sons who are prophets, as some maintain, though without being able to show that בּני is ever used in this sense, but filii prophetarum, disciples or scholars of the prophets, from which it is very evident that these sons of the prophets stood in a relation of dependence to the prophets (Elijah and Elisha), i.e., of subordination to them, and followed their instructions and admonitions. They received commissions from them, and carried them out (vid., 2 Kgs 9:1). On the other hand, the expressions חבל and להקה simply point to combinations for common working under the presidency of Samuel, although the words עליהם נצּב certainly show that the direction of these unions, and probably the first impulse to form them, proceeded from Samuel, so that we might also call these societies schools of the prophets.


  The opinions entertained with regard to the nature of these unions, and their importance in relation to the development of the kingdom of God in Israel, differ very widely from one another. Whilst some of the fathers (Jerome for example) looked upon them as an Old Testament order of monks; others, such as Tennemann, Meiners, and Winer, compare them to the Pythagorean societies. Kranichfeld supposes that they were free associations, and chose a distinguished prophet like Samuel as their president, in order that they might be able to cement their union the more firmly through his influence, and carry out their vocation with the greater success.


  The truth lies between these two extremes. The latter view, which precludes almost every relation of dependence and community, is not reconcilable with the name "sons of the prophets," or with 1 Sam 19:20, where Samuel is said to have stood at the head of the prophesying prophets as עליהם נצּב, and has no support whatever in the Scriptures, but is simply founded upon the views of modern times and our ideas of liberty and equality. The prophets' unions had indeed so far a certain resemblance to the monastic orders of the early church, that the members lived together in the same buildings, and performed certain sacred duties in common; but if we look into the aim and purpose of monasticism, they were the very opposite of those of the prophetic life. The prophets did not wish to withdraw from the tumult of the world into solitude, for the purpose of carrying on a contemplative life of holiness in this retirement from the earthly life and its affairs; but their unions were associations formed for the purpose of mental and spiritual training, that they might exert a more powerful influence upon their contemporaries. They were called into existence by chosen instruments of the Lord, such as Samuel, Elijah, and Elisha, whom the Lord had called to be His prophets, and endowed with a peculiar measure of His Spirit for this particular calling, that they might check the decline of religious life in the nation, and bring back the rebellious "to the law and the testimony." Societies which follow this as their purpose in life, so long as they do not lose sight of it, will only separate and cut themselves off from the external world, so far as the world itself opposes them, and pursues them with hostility and persecution. The name "schools of the prophets" is the one which expresses most fully the character of these associations; only we must not think of them as merely educational institutions, in which the pupils of the prophets received instruction in prophesying or in theological studies.


  We are not in possession indeed of any minute information concerning their constitution. Prophesying could neither be taught nor communicated by instruction, but was a gift of God which He communicated according to His free will to whomsoever He would. But the communication of this divine gift was by no means an arbitrary thing, but presupposed such a mental and spiritual disposition on the part of the recipient as fitted him to receive it; whilst the exercise of the gift required a thorough acquaintance with the law and the earlier revelations of God, which the schools of the prophets were well adapted to promote. It is therefore justly and generally assumed, that the study of the law and of the history of the divine guidance of Israel formed a leading feature in the occupations of the pupils of the prophets, which also included the cultivation of sacred poetry and music, and united exercises for the promotion of the prophetic inspiration. That the study of the earlier revelations of God was carried on, may be very safely inferred from the fact that from the time of Samuel downwards the writing of sacred history formed an essential part of the prophet's labours, as has been already observed at pp. 8, 9 (translation). The cultivation of sacred music and poetry may be inferred partly from the fact that, according to 1 Sam 10:5, musicians walked in front of the prophesying prophets, playing as they went along, and partly also from the fact that sacred music not only received a fresh impulse from David, who stood in a close relation to the association of prophets at Ramah, but was also raised by him into an integral part of public worship. At the same time, music was by no means cultivated merely that the sons of the prophets might employ it in connection with their discourses, but also as means of awakening holy susceptibilities and emotions in the soul, and of lifting up the spirit of God, and so preparing it for the reception of divine revelations (see at 2 Kgs 3:15). And lastly, we must include among the spiritual exercises prophesying in companies, as at Gibeah (1 Sam 10:5) and Ramah (1 Sam 19:20).


  The outward occasion for the formation of these communities we have to seek for partly in the creative spirit of the prophets Samuel and Elijah, and partly in the circumstances of the times in which they lived. The time of Samuel forms a turning-point in the development of the Old Testament kingdom of God. Shortly after the call of Samuel the judgment fell upon the sanctuary, which had been profaned by the shameful conduct of the priests: the tabernacle lost the ark of the covenant, and ceased in consequence to be the scene of the gracious presence of God in Israel. Thus the task fell upon Samuel, as prophet of the Lord, to found a new house for that religious life which he had kindled, by collecting together into closer communities, those who had been awakened by his word, not only for the promotion of their own faith under his direction, but also for joining with him in the spread of the fear of God and obedience to the law of the Lord among their contemporaries. But just as, in the time of Samuel, it was the fall of the legal sanctuary and priesthood which created the necessity for the founding of schools of the prophets; so in the times of Elijah and Elisha, and in the kingdom of the ten tribes, it was the utter absence of any sanctuary of Jehovah which led these prophets to found societies of prophets, and so furnish the worshippers of Jehovah, who would not bend their knees to Baal, with places and means of edification, as a substitute for what the righteous in the kingdom of Judah possessed in the temple and the Levitical priesthood. But the reasons for the establishment of prophets' schools were not to be found merely in the circumstances of the times. There was a higher reason still, which must not be overlooked in our examination of these unions, and their importance in relation to the theocracy. We may learn from the fact that the disciples of the prophets who were associated together under Samuel are found prophesying (1 Sam 10:10; 1 Sam 19:20), that they were also seized by the Spirit of God, and that the Divine Spirit which moved them exerted a powerful influence upon all who came into contact with them. Consequently the founding of associations of prophets is to be regarded as an operation of divine grace, which is generally manifested with all the greater might where sin most mightily abounds. As the Lord raised up prophets for His people at the times when apostasy had become great and strong, that they might resist idolatry with almighty power; so did He also create for himself organs of His Spirit in the schools of the prophets, who united with their spiritual fathers in fighting for His honour. It was by no means an accidental circumstance, therefore, that these unions are only met with in the times of Samuel and of the prophets Elijah and Elisha. These times resembled one another in the fact, that in both of them idolatry had gained the upper hand; though, at the same time, there were some respects in which they differed essentially from one another. In the time of Samuel the people did not manifest the same hostility to the prophets as in the time of Elijah. Samuel stood at the head of the nation as judge even during the reign of Saul; and after the rejection of the latter, he still stood so high in authority and esteem, that Saul never ventured to attack the prophets even in his madness. Elijah and Elisha, on the other hand, stood opposed to a royal house which was bent upon making the worship of Baal the leading religion of the kingdom; and they had to contend against priest of calves and prophets of Baal, who could only be compelled by hard strokes to acknowledge the Lord of Sabaoth and His prophets. In the case of the former, what had to be done was to bring the nation to a recognition of its apostasy, to foster the new life which was just awakening, and to remove whatever hindrances might be placed in its way by the monarchy. In the time of the latter, on the contrary, what was needed was "a compact phalanx to stand against the corruption which had penetrated so deeply into the nation." These differences in the times would certainly not be without their influence upon the constitution and operations of the schools of the prophets.


  1 Samuel 20


  1 Samuel 20:1


  After the occurrence which had taken place at Naioth, David fled thence and met with Jonathan, to whom he poured out his heart.


  Though he had been delivered for the moment from the death which threatened him, through the marvellous influence of the divine inspiration of the prophets upon Saul and his messengers, he could not find in this any lasting protection from the plots of his mortal enemy. He therefore sought for his friend Jonathan, and complained to him, "What have I done? what is my crime, my sin before thy father, that he seeks my life?"


  1 Samuel 20:2


  Jonathan endeavoured to pacify him: "Far be it! thou shalt not die: behold, my father does nothing great or small (i.e., not the smallest thing; cf. 1 Sam 25:36 and Num 22:18) that he does not reveal to me; why should my father hide this thing from me? It is not so." The לו after הנּה stands for לא: the Chethibh עשׂה is probably to be preferred to the Keri יעשׂה, and to be understood in this sense: "My father has (hitherto) done nothing at all, which he has not told to me." This answer of Jonathan does not presuppose that he knew nothing of the occurrences described in 1 Samuel 19:9-24, although it is possible enough that he might not have been with his father just at that time; but it is easily explained from the fact that Saul had made the fresh attack upon David's life in a state of madness, in which he was no longer master of himself; so that it could not be inferred with certainty from this that he would still plot against David's life in a state of clear consciousness. Hitherto Saul had no doubt talked over all his plans and undertakings with Jonathan, but he had not uttered a single word to him about his deadly hatred, or his intention of killing David; so that Jonathan might really have regarded his previous attacks upon David's life as nothing more than symptoms of temporary aberration of mind.


  1 Samuel 20:3


  But David had looked deeper into Saul's heart. He replied with an oath ("he sware again," i.e., a second time), "Thy father knoweth that I have found favour in thine eyes (i.e., that thou art attached to me); and thinketh Jonathan shall not know this, lest he be grieved. But truly, as surely as Jehovah liveth, and thy soul liveth, there is hardly a step (lit. about a step) between me and death." כּי introduces the substance of the oath, as in 1 Sam 14:44, etc.


  1 Samuel 20:4-5


  When Jonathan answered, "What thy soul saith, will I do to thee," i.e., fulfil every wish, David made this request, "Behold, to-morrow is new moon, and I ought to sit and eat with the king: let me go, that I may conceal myself in the field (i.e., in the open air) till the third evening." This request implies that Saul gave a feast at the new moon, and therefore that the new moon was not merely a religious festival, according to the law in Num 10:10; Num 28:11-15, but that it was kept as a civil festival also, and in the latter character for two days; as we may infer both from the fact that David reckoned to the third evening, i.e., the evening of the third day from the day then present, and therefore proposed to hide himself on the new moon's day and the day following, and also still more clearly from 1 Sam 20:12, 1 Sam 20:27, and 1 Sam 20:34, where Saul is said to have expected David at table on the day after the new moon. We cannot, indeed, conclude from this that there was a religious festival of two days' duration; nor does it follow, that because Saul supposed that David might have absented himself on the first day on account of Levitical uncleanness (1 Sam 20:26), therefore the royal feast was a sacrificial meal. It was evidently contrary to social propriety to take part in a public feast in a state of Levitical uncleanness, even though it is not expressly forbidden in the law.


  1 Samuel 20:6


  "If thy father should miss me, then say, David hath asked permission of me to hasten to Bethlehem, his native town; for there is a yearly sacrifice for the whole family there." This ground of excuse shows that families and households were accustomed to keep united sacrificial feasts once a year. According to the law in Deu 12:5., they ought to have been kept at the tabernacle; but at this time, when the central sanctuary had fallen into disuse, they were held in different places, wherever there were altars of Jehovah—as, for example, at Bethlehem (cf. 1 Sam 16:2.). We see from these words that David did not look upon prevarication as a sin.


  1 Samuel 20:7


  "If thy father says, It is well, there is peace to thy servant (i.e., he cherishes no murderous thoughts against me); but if he be very wroth, know that evil is determined by him." כּלה, to be completed; hence to be firmly and unalterably determined (cf. 1 Sam 25:17; Est 7:7). Seb. Schmidt infers from the closing words that the fact was certain enough to David, but not to Jonathan. Thenius, on the other hand, observes much more correctly, that "it is perfectly obvious from this that David was not quite clear as to Saul's intentions," though he upsets his own previous assertion, that after what David had gone through, he could never think of sitting again at the king's table as he had done before.


  1 Samuel 20:8


  David made sure that Jonathan would grant this request on account of his friendship, as he had brought him into a covenant of Jehovah with himself. David calls the covenant of friendship with Jonathan (1 Sam 18:3) a covenant of Jehovah, because he had made it with a solemn invocation of Jehovah. But in order to make quite sure of the fulfilment of his request on the part of Jonathan, David added, "But if there is a fault in me, do thou kill me (אתּה used to strengthen the suffix); for why wilt thou bring me to thy father?" sc., that he may put me to death.


  1 Samuel 20:9


  Jonathan replied, "This be far from thee!" sc., that I should kill thee, or deliver thee up to my father. חלילה points back to what precedes, as in 1 Sam 20:2. "But (כּי after a previous negative assertion) if I certainly discover that evil is determined by my father to come upon thee, and I do not tell it thee," sc., "may God do so to me," etc. The words are to be understood as an asseveration on oath, in which the formula of an oath is to be supplied in thought. This view is apparently a more correct one, on account of the cop. ו before לא, than to take the last clause as a question, "Shall I not tell it thee?"


  1 Samuel 20:10


  To this friendly assurance David replied, "Who will tell me?" sc., how thy father expresses himself concerning me; "or what will thy father answer thee roughly?" sc., if thou shouldst attempt to do it thyself. This is the correct explanation given by De Wette and Maurer. Gesenius and Thenius, on the contrary, take או in the sense of "if perchance." But this is evidently incorrect; for even though there are certain passages in which או may be so rendered, it is only where some other case is supposed, and therefore the meaning or still lies at the foundation. These questions of David were suggested by a correct estimate of the circumstances, namely, that Saul's suspicions would leave him to the conclusion that there was some understanding between Jonathan and David, and that he would take steps in consequence to prevent Jonathan from making David acquainted with the result of his conversation with Saul.


  1 Samuel 20:11


  Before replying to these questions, Jonathan asked David to go with him to the field, that they might there fix upon the sign by which he would let him know, in a way in which no one could suspect, what was the state of his father's mind.


  1 Samuel 20:12


  In the field, where they were both entirely free from observation, Jonathan first of all renewed his covenant with David, by vowing to him on oath that he would give him information of his father's feelings towards him (1 Sam 20:12, 1 Sam 20:13); and then entreated him, with a certain presentiment that David would one day be king, even then to maintain his love towards him and his family for ever (1 Sam 20:14-16); and lastly, he made David swear again concerning his love (1 Sam 20:17), and then gave him the sign by which he would communicate the promised information (1 Sam 20:18-23).


  1 Samuel 20:12-15


  1 Sam 20:12 and 1 Sam 20:13 are connected. Jonathan commences with a solemn invocation of God: "Jehovah, God of Israel!" and thus introduces his oath. We have neither to supply "Jehovah is witness," nor "as truly as Jehovah liveth," as some have suggested. "When I inquire of my father about this time to-morrow, the day after to-morrow (a concise mode of saying 'to-morrow or the day after'), and behold it is (stands) well for David, and then I do not send to thee and make it known to thee, Jehovah shall do so to Jonathan," etc. ("The Lord do so," etc., the ordinary formula used in an oath: see 1 Sam 14:44). The other case is then added without an adversative particle: "If it should please my father evil against thee (lit. as regards evil), "I will make it known to thee, and let thee go, that thou mayest go in peace; and Jehovah be with thee, as He has been with my father." In this wish there is expressed the presentiment that David would one day occupy that place in Israel which Saul occupied then, i.e., the throne.—In 1 Sam 20:14 and 1 Sam 20:15 the Masoretic text gives no appropriate meaning. Luther's rendering, in which he follows the Rabbins and takes the first ולא (1 Sam 20:14) by itself, and then completes the sentence from the context ("but if I do it not, show me no mercy, because I live, not even if I die"), contains indeed a certain permissible sense when considered in itself; but it is hardly reconcilable with what follows, "and do not tear away thy compassion for ever from my house." The request that he would show no compassion to him (Jonathan) even if he died, and yet would not withdraw his compassion from his house for ever, contains an antithesis which would have been expressed most clearly and unambiguously in the words themselves, if this had been really what Jonathan intended to say. De Wette's rendering gives a still more striking contradiction: "But let not (Jehovah be with thee) if I still live, and thou showest not the love of Jehovah to me, that I do not, and thou withdrawest not thy love from my house for ever." There is really no other course open than to follow the Syriac and Arabic, as Maurer, Thenius, and Ewald have done, and change the ולא in the first two clauses in 1 Sam 20:14 into ולוּ or ולא, according to the analogy of the form לוּא (1 Sam 14:30), and to render the passage thus: "And mayest thou, if I still live, mayest thou show to me the favour of the Lord, and not if I do, not withdraw thy favour from my house for ever, not even (ולא) when Jehovah shall cut off the enemies of David, every one from the face of the earth!" "The favour of Jehovah" is favour such as Jehovah shall cut off," etc., shows very clearly Jonathan's conviction that Jehovah would give to David a victory over all his enemies.


  1 Samuel 20:16


  Thus Jonathan concluded a covenant with the house of David, namely, by bringing David to promise kindness to his family for ever. The word בּרית must be supplied in thought to יכרת, as in 1 Sam 22:8 and Ch2 7:18. "And Jehovah required it (what Jonathan had predicted) at the hand of David's enemies." Understood in this manner, the second clause contains a remark of the historian himself, namely, that Jonathan's words were really fulfilled in due time. The traditional rendering of וּבקּשׁ as a relative preterite, with אמר understood, "and said, Let Jehovah take vengeance," is not only precluded by the harshness of the introduction of the word "saying," but still more by the fact, that if אמר (saying) is introduced between the copula vav and the verb בּקּשׁ, the perfect cannot stand for the optative בּקּשׁ, as in Jos 22:23.


  1 Samuel 20:17


  "And Jonathan adjured David again by his love to him, because he loved him as his own soul" (cf. 1 Sam 18:1, 1 Sam 18:3); i.e., he once more implored David most earnestly with an oath to show favour to him and his house.


  1 Samuel 20:18-19


  He then discussed the sign with him for letting him know about his father's state of mind: "To-morrow is new moon, and thou wilt be missed, for thy seat will be empty," sc., at Saul's table (see at 1 Sam 20:5). "And on the third day come down quickly (from thy sojourning place), and go to the spot where thou didst hide thyself on the day of the deed, and place thyself by the side of the stone Ezel." The first words in this (19th) verse are not without difficulty. The meaning "on the third day" for the verb שׁלּשׁ cannot be sustained by parallel passages, but is fully established, partly by השּׁלשׁית, the third day, and partly by the Arabic usage (vid., Ges. Thes. s. v.). מאד after תּרד, lit., "go violently down," is more striking still. Nevertheless the correctness of the text is not to be called in question, since שׁלּשׁתּ is sustained by τρισσεύσει in the Septuagint, and מאד תּרד by descende ergo festinus in the Vulgate, and also by the rendering in the Chaldee, Arabic, and Syriac versions, "and on the third day thou wilt be missed still more," which is evidently merely a conjecture founded upon the context. The meaning of המּעשׂה בּיום is doubtful. Gesenius, De Wette, and Maurer render it "on the day of the deed," and understand it as referring to Saul's deed mentioned in 1 Sam 19:2, viz., his design of killing David; others render it "on the day of business," i.e., the working day (Luther, after the lxx and Vulgate), but this is not so good a rendering. The best is probably that of Thenius, "on the day of the business" (which is known to thee). Nothing further can be said concerning the stone Ezel than that Ezel is a proper name.


  1 Samuel 20:20


  "And I will shoot off three arrows to the side of it (the stone Ezek), to shoot for me at the mark," i.e., as if shooting at the mark. The article attached to החצּים is either to be explained as denoting that the historian assumed the thing as already well known, or on the supposition that Jonathan went to the field armed, and when giving the sign pointed to the arrows in his quiver. In the word צדּה the Raphe indicates that the suffix of ־ה is not a mere toneless ה, although it has no mappik, having given up its strong breathing on account of the harsh צ sound.


  1 Samuel 20:21


  "And, behold (הנּה, directing attention to what follows as the main point), I will send the boy (saying), Go, get the arrows. If I shall say to the boy, Behold, the arrows are from thee hitherwards, fetch them; then come, for peace is to thee, and it is nothing, as truly as Jehovah liveth."


  1 Samuel 20:22


  "But if I say to the youth, Behold, the arrows are from thee farther off; then go, for Jehovah sendeth thee away," i.e., bids thee flee. The appointment of this sign was just as simple as it was suitable to the purpose.


  1 Samuel 20:23


  This arrangement was to remain an eternal secret between them. "And (as for) the word that we have spoken, I and thou, behold, the Lord is between me and thee for ever," namely, a witness and judge in case one of us two should break the covenant (vid., Gen 31:48-49). This is implied in the words, without there being any necessity to assume that עד had dropped out of the text. "The word" refers not merely to the sign agreed upon, but to the whole matter, including the renewal of the bond of friendship.


  1 Samuel 20:24


  David thereupon concealed himself in the field, whilst Jonathan, as agreed upon, endeavoured to apologize for his absence from the king's table.


  1 Samuel 20:24-25


  On the new moon's day Saul sat at table, and as always, at his seat by the wall, i.e., at the top, just as, in eastern lands at the present day, the place of honour is the seat in the corner (see Harmar Beobachtungen ii. pp. 66ff.). "And Jonathan rose up, and Abner seated himself by the side of Saul, and David's place remained empty." The difficult passage, "And Jonathan rose up," etc., can hardly be understood in any other way than as signifying that, when Abner entered, Jonathan rose from his seat by the side of Saul, and gave up the place to Abner, in which case all that is wanting is an account of the place to which Jonathan moved. Every other attempted explanation is exposed to much graver difficulties. The suggestion made by Gesenius, that the cop. ו should be supplied before אבנר, and ויּשׁב referred to Jonathan ("and Jonathan rose up and sat down, and Abner [sat down] by the side of Saul"), as in the Syriac, is open to this objection, that in addition to the necessity of supplying ו, it is impossible to see why Jonathan should have risen up for the purpose of sitting down again. The rendering "and Jonathan came," which is the one adopted by Maurer and De Wette, cannot be philologically sustained; inasmuch as, although קוּם is used to signify rise up, in the sense of the occurrence of important events, or the appearance of celebrated of persons, it never means simply "to come." And lastly, the conjecture of Thenius, that ויּקם should be altered into ויקדּם, according to the senseless rendering of the lxx, προέφθασε τὸν Ἰονάθαν, is overthrown by the fact, that whilst קדּם does indeed mean to anticipate or come to meet, it never means to sit in front of, i.e., opposite to a person.


  1 Samuel 20:26


  On this (first) day Saul said nothing, sc., about David's absenting himself, "for he thought there has (something) happened to him, that he is not clean; surely (כּי) he is not clean" (vid., Lev 15:16.; Deu 23:11).


  1 Samuel 20:27-29


  But on the second day, the day after the new moon (lit., the morrow after the new moon, the second day: השּׁני is a nominative, and to be joined to ויהי, and not a genitive belonging to החדשׁ), when David was absent from table again, Saul said to Jonathan, "Why is the son of Jesse not come to meat, neither yesterday nor to-day?" Whereupon Jonathan answered, as arranged with David (compare 1 Sam 20:28 and 1 Sam 20:29 with 1 Sam 20:6). "And my brother, he hath commanded me," i.e., ordered me to come. צוּה as in Exo 6:13, and אחי, the elder brother, who was then at the head of the family, and arranged the sacrificial meal.


  1 Samuel 20:30-31


  Saul was greatly enraged at this, and said to Jonathan, "Son of a perverse woman (נעות is a participle, Niph. fem. from עוה) of rebellion,"—i.e., son of a perverse and rebellious woman (an insult offered to the mother, and therefore so much the greater to the son), hence the meaning really is, "Thou perverse, rebellious fellow,"—"do I not know that thou hast chosen the son of Jesse to thine own shame, and to the shame of thy mother's nakedness?" בּחר, to choose a person out of love, to take pleasure in a person; generally construed with בּ pers., here with ל, although many Codd. have בּ here also. "For as long as the son of Jesse liveth upon the earth, thou and thy kingdom (kingship, throne) will not stand." Thus Saul evidently suspected David as his rival, who would either wrest the government from him, or at any rate after his death from his son. "Now send and fetch him to me, for he is a child of death," i.e., he has deserved to die, and shall be put to death.


  1 Samuel 20:32-34


  When Jonathan replied, "My father, why shall he die? what has he done?" Saul was so enraged that he hurled his javelin at Jonathan (cf. 1 Sam 18:11). Thus Jonathan saw that his father had firmly resolved to put David to death, and rose up from the table in fierce anger, and did not eat that day; for he was grieved concerning David, because his father had done him shame. כּלה is a substantive in the sense of unalterable resolution, like the verb in 1 Sam 20:9. השּׁני בּיום־החדשׁ, on the second day of the new moon or month.


  1 Samuel 20:35


  The next morning Jonathan made David acquainted with what had occurred, by means of the sign agreed upon with David. The account of this, and of the meeting between Jonathan and David which followed, is given very concisely, only the main points being touched upon. In the morning (after what had occurred) Jonathan went to the field, דּוד למועד, either "at the time agreed upon with David," or "to the meeting with David," or perhaps better still, "according to the appointment (agreement) with David," and a small boy with him.


  1 Samuel 20:36


  To the latter he said, namely as soon as they had come to the field, Run, get the arrows which I shoot. The boy ran, and he shot off the arrows, "to go out beyond him," i.e., so that the arrows flew farther than the boy had run. The form חצי for חץ only occurs in connection with disjunctive accents; beside the present chapter (1 Sam 20:36, 1 Sam 20:37, 1 Sam 20:38, Chethibh) we find it again in 2 Kgs 9:24. The singular is used here with indefinite generality, as the historian did not consider it necessary to mention expressly, after what he had previously written, that Jonathan shot off three arrows one after another.


  1 Samuel 20:37-39


  When the boy came to the place of the shot arrow (i.e., to the place to which the arrow had flown), Jonathan called after him, "See, the arrow is (lies) away from thee, farther off;" and again, "Quickly, haste, do not stand still," that he might not see David, who was somewhere near; and the boy picked up the arrow and came to his lord. The Chethibh החצי is evidently the original reading, and the singular is to be understood as in 1 Sam 20:37; the Keri החצּים is an emendation, according to the meaning of the words. The writer here introduces the remark in 1 Sam 20:39, that the boy knew nothing of what had been arranged between Jonathan and David.


  1 Samuel 20:40


  Jonathan then gave the boy his things (bow, arrows, and quiver), and sent him with them to the town, that he might be able to converse with David for a few seconds after his departure, and take leave of him unobserved.


  1 Samuel 20:41


  When the boy had gone, David rose (from his hiding-place) from the south side, fell down upon his face to the ground, and bowed three times (before Jonathan); they then kissed each other, and wept for one another, "till David wept strongly," i.e., to such a degree that David wept very loud. הנּגב מאצל, "from the side of the south," which is the expression used to describe David's hiding-place, according to its direction in relation to the place where Jonathan was standing, has not been correctly rendered by any of the early translators except Aquila and Jerome. In the Septuagint, the Chaldee, the Syriac, and the Arabic, the statement in 1 Sam 20:19 is repeated, simply because the translators could not see the force of הנּגב מאצל, although it is intelligible enough in relation to what follows, according to which David fled from thence southwards to Nob.


  1 Samuel 20:42


  All that is given of the conversation between the two friends is the parting word spoken by Jonathan to David: "Go in peace. What we two have sworn in the name of the Lord, saying, The Lord be between me and thee, and between my seed and thy seed for ever:" sc., let it stand, or let us abide by it. The clause contains an aposiopesis, which may be accounted for from Jonathan's deep emotion, and in which the apodosis may be gathered from the sense. For it is evident, from a comparison of 1 Sam 20:23, that the expression "for ever" must be understood as forming part of the oath.—1 Sam 21:1. David then set out upon his journey, and Jonathan returned to the town. This verse ought, strictly speaking, to form the conclusion of 1 Samuel 20.


  The subject to "arose" is David; not because Jonathan was the last one spoken of (Thenius), but because the following words, "and Jonathan came," etc., are in evident antithesis to "he arose and went."


  1 Samuel 21


  1 Samuel


  David's Flight to Nob, and Thence to Gath—1 Sam 21:1-15


  After the information which David had received from Jonathan, nothing remained for him in order to save his life but immediate flight. He could not return to the prophets at Ramah, where he had been miraculously preserved from the first outbreak of Saul's wrath, because they could not ensure him permanent protection against the death with which he was threatened. He therefore fled first of all to Nob, to Ahimelech the high priest, to inquire the will of God through him concerning his future course (1 Sam 22:10, 1 Sam 22:15), and induced him to give him bread and the sword of Goliath, also, under the pretext of having to perform a secret commission from the king with the greatest speed; for which Saul afterwards took fearful vengeance upon the priests at Nob when he was made acquainted with the affair through the treachery of Doeg (1 Sam 21:1-9). David then fled to Gath to the Philistian king Achish; but here he was quickly recognised as the conqueror of Goliath, and obliged to feign insanity in order to save his life, and then to flee still farther (1 Sam 21:10-15). The state of his mind at this time he poured out before God in the words of Psa 56:1-13; Psa 52:1-9, and 34.


  1 Samuel 21:1-2


  David at Nob.—The town of Nob or Nobeh (unless indeed the form נבה stands for נבה here and in 1 Sam 22:9, and the ה attached is merely ה local, as the name is always written נב in other places: vid., 1 Sam 22:11, 1 Sam 22:19; 1 Sam 21:1; Isa 10:32; Neh 11:32) was at that time a priests' city (1 Sam 22:19), in which, according to the following account, the tabernacle was then standing, and the legal worship carried on. According to Isa 10:30, Isa 10:32, it was between Anathoth (Anata) and Jerusalem, and in all probability it has been preserved in the village of el-Isawiyeh, i.e., probably the village of Esau or Edom, which is midway between Anata and Jerusalem, an hour from the latter, and the same distance to the south-east of Gibeah of Saul (Tell el Phul), and which bears all the marks of an ancient place, partly in its dwellings, the stones of which date from a great antiquity, and partly in many marble columns which are found there (vid., Tobler, Topogr. v. Jerusalem ii. p. 720). Hence v. Raumer (Pal. p. 215, ed. 4) follows Kiepert in the map which he has appended to Robinson's Biblical Researches, and set down this place as the ancient Nob, for which Robinson indeed searched in vain (see Pal. ii. p. 150). Ahimelech, the son of Ahitub, most probably the same person as Ahiah (1 Sam 14:3), was "the priest," i.e., the high priest (see at 1 Sam 14:3). When David came to him, the priest "went trembling to meet him" (לקראת יחרד) with the inquiry, "Why art thou alone, and no one is with thee?" The unexpected appearance of David, the son-in-law of the king, without any attendants, alarmed Ahimelech, who probably imagined that he had come with a commission from the king which might involve him in danger. David had left the few servants who accompanied him in his flight somewhere in the neighbourhood, as we may gather from 1 Sam 21:2, because he wished to converse with the high priest alone. Ahimelech's anxious inquiry led David to resort to the fabrication described in 1 Sam 21:2 : "The king hath commanded me a business, and said to me, No one is to know anything of this matter, in which (lit. in relation to the matter with regard to which) I send thee, and which I have entrusted to thee (i.e., no one is to know either the occasion or the nature of the commission): and the servants I have directed to such and such a place." יודע, Poel, to cause to know, point, show. Ahimelech had received no information as yet concerning the most recent occurrences between Saul and David; and David would not confess to him that he was fleeing from Saul, because he was evidently afraid that the high priest would not give him any assistance, lest he should draw down the wrath of the king. This falsehood brought he greatest calamities upon Ahimelech and the priests at Nob (1 Sam 22:9-19), and David was afterwards obliged to confess that he had occasioned it all (1 Sam 22:22).


  1 Samuel 21:3


  "And now what is under thy hand? give into my hand (i.e., hand me) five loaves, or whatever (else) is to be found." David asked for five loaves, because he had spoken of several attendants, and probably wanted to make provision for two or three days (Thenius).


  1 Samuel 21:4


  The priest answered that he had no common bread, but only holy bread, viz., according to 1 Sam 21:6, shew-bread that had been removed, which none but priests were allowed to eat, and that in a sacred place; but that he was willing to give him some of these loaves, as David had said that he was travelling upon an important mission from the king, provided only that "the young men had kept themselves at least from women," i.e., had not been defiled by sexual intercourse (Lev 15:18). If they were clean at any rate in this respect, he would in such a case of necessity depart from the Levitical law concerning the eating of the shew-bread, for the sake of observing the higher commandment of love to a neighbour (Lev 19:18; cf. Mat 12:5-6; Mar 2:25-26).


  1 Samuel 21:5


  David quieted him concerning this scruple, and said, "Nay, but women have been kept from us since yesterday and the day before." The use of אם כּי may be explained from the fact, that in David's reply he paid more attention to the sense than to the form of the priest's scruple, and expressed himself as concisely as possible. The words, "if the young men have only kept themselves from women," simply meant, if only they are not unclean; and David replied, That is certainly not the case, but women have been kept from us; so that אם כּי has the meaning but in this passage also, as it frequently has after a previous negative, which is implied in the thought here as in 2 Sam 13:33. "When I came out, the young men's things were holy (Levitically clean); and if it is an unholy way, it becomes even holy through the instrument." David does not say that the young men were clean when he came out (for the rendering given to הנּערים כּלי in the Septuagint, πάντα τὰ παιδάρια, is without any critical value, and is only a mistaken attempt to explain the word כּלי, which was unintelligible to the translator), but simply affirms that קדשׁ הנּערים כּלי, i.e., according to Luther's rendering (der Knaben Zeug war heilig), the young men's things (clothes, etc.) were holy. כּלים does not mean merely vessels, arms, or tools, but also the dress (Deu 22:5), or rather the clothes as well as such things as were most necessary to meet the wants of life. By the coitus, or strictly speaking, by the emissio seminis in connection with the coitus, not only were the persons themselves defiled, but also every article of clothing or leather upon which any of the semen fell (Lev 15:18); so that it was necessary for the purpose of purification that the things which a man had on should all be washed. David explains, with evident allusion to this provision, that the young men's things were holy, i.e., perfectly clean, for the purpose of assuring the priest that there was not the smallest Levitical uncleanness attaching to them. The clause which follows is to be taken as conditional, and as supposing a possible case: "and if it is an unholy way." דּרך, the way that David was going with his young men, i.e., his purpose of enterprise, by which, however, we are not to understand his request of holy bread from Ahimelech, but the performance of the king's commission of which he had spoken. כּי ואף, lit. besides (there is) also that, = moreover there is also the fact, that it becomes holy through the instrument; i.e., as O. v. Gerlach has correctly explained it, "on the supposition of the important royal mission, upon which David pretended to be sent, through me as an ambassador of the anointed of the Lord," in which, at any rate, David's meaning really was, "the way was sanctified before God, when he, as His chosen servant, the preserver of the true kingdom of God in Israel, went to him in his extremity." That פּלי in the sense of instrument is also applied to men, is evident from Isa 13:5 and Jer 50:25.


  1 Samuel 21:6-7


  The priest then gave him (what was) holy, namely the shew-loaves "that were taken from before Jehovah," i.e., from the holy table, upon which they had lain before Jehovah for seven days (vid., Lev 24:6-9).—In 1 Sam 21:7 there is a parenthetical remark introduced, which was of great importance in relation to the consequences of this occurrence. There at the sanctuary there was a man of Saul's servants, נעצר, i.e., "kept back (shut off) before Jehovah:" i.e., at the sanctuary of the tabernacle, either for the sake of purification or as a proselyte, who wished to be received into the religious communion of Israel, or because of supposed leprosy, according to Lev 13:4. His name was Doeg the Edomite, הרעים אבּיר, "the strong one (i.e., the overseer) of the herdsmen of Saul."


  1 Samuel 21:8


  David also asked Ahimelech whether he had not a sword or a javelin at hand; "for I have neither brought my sword nor my (other) weapons with me, because the affair of the king was pressing," i.e., very urgent, נחוּץ, ἁπ. λεγ., literally, compressed.


  1 Samuel 21:9


  The priest replied, that there was only the sword of Goliath, whom David slew in the terebinth valley (1 Sam 17:2), wrapped up in a cloth hanging behind the ephod (the high priest's shoulder-dress),—a sign of the great worth attached to this dedicatory offering. He could take that. David accepted it, as a weapon of greater value to him than any other, because he had not only taken this sword as booty from the Philistine, but had cut off the head of Goliath with it (see 1 Sam 17:51). When and how this sword had come into the tabernacle is not known (see the remarks on 1 Sam 17:54). The form בּזּה for בּזה is only met with here. On the Piska, see at Jos 4:1.


  1 Samuel 21:10


  David with Achish at Gath.—David fled from Nob to Achish of Gath. This Philistian king is called Abimelech in the heading of Ps 34, according to the standing title of the Philistian princes at Gath. The fact that David fled at once out of the land, and that to the Philistines at Gath, may be accounted for from the great agitation into which he had been thrown by the information he had received from Jonathan concerning Saul's implacable hatred. As some years had passed since the defeat of Goliath, and the conqueror of Goliath was probably not personally known to many of the Philistines, he might hope that he should not be recognised in Gath, and that he might receive a welcome there with his few attendants, as a fugitive who had been driven away by Saul, the leading foe of the Philistines.


  But in this he was mistaken. He was recognised at once by the courtiers of Achish. They said to their prince, "Is not this David the king of the land? Have they not sung in circles, Saul hath slain his thousands, and David his ten thousands?" (cf. 1 Sam 18:6-7). "King of the land" they call David, not because his anointing and divine election were known to them, but on account of his victorious deeds, which had thrown Saul entirely into the shade. Whether they intended by these words to celebrate David as a hero, or to point him out to their prince as a dangerous man, cannot be gathered from the words themselves, nor can the question be decided with certainty at all (cf. 1 Sam 29:5).


  1 Samuel 21:12


  But David took these words to heart, and was in great fear of Achish, lest he should treat him as an enemy, and kill him. In order to escape this danger, "he disguised his understanding (i.e., pretended to be out of his mind) in their eyes (i.e., before the courtiers of Achish), behaved insanely under their hands (when they tried to hold him as a madman), scribbled upon the door-wings, and let his spittle run down into his beard." The suffix to וישׁנּו is apparently superfluous, as the object, את־טעמו, follows immediately afterwards. But it may be accounted for from the circumstantiality of the conversation of every-day life, as in 2 Sam 14:6, and (though these cases are not perfectly parallel) Exo 2:6; Pro 5:22; Eze 10:3 (cf. Gesenius' Gramm. 121, 6, Anm. 3). ויתו, from תּוה, to make signs, i.e., to scribble. The lxx and Vulgate render it ἐτυμπανίζειν, impingebat, he drummed, smote with his fists upon the wings of the door, which would make it appear as if they had read ויּתף (from תּפף), which seems more suitable to the condition of a madman whose saliva ran out of his mouth.


  1 Samuel 21:14


  By this dissimulation David escaped the danger which threatened him; for Achish thought him mad, and would have nothing to do with him. "Wherefore do ye bring him to me? Have I need of madmen, that ye have brought this man hither to rave against me? Shall this man come into my house?" Thus Achish refused to receive him into his house. But whether he had David taken over the border, or at any rate out of the town; or whether David went away of his own accord; or whether he was taken away by his servants, and then hurried as quickly as possible out of the land of the Philistines, is not expressly mentioned, as being of no importance in relation to the principal object of the narrative. All that is stated is, that he departed thence, and escaped to the cave Adullam.


  1 Samuel 22


  1 Samuel 22:1


  Having been driven away by Achish, the Philistian king at Gath, David took refuge in the cave Adullam, where his family joined him. The cave Adullam is not to be sought for in the neighbourhood of Bethlehem, as some have inferred from 2 Sam 23:13-14, but near the town Adullam, which is classed in Jos 15:35 among the towns in the lowlands of Judah, and at the foot of the mountains; though it has not yet been traced with any certainty, as the caves of Deir Dubban, of which Van de Velde speaks, are not the only large caves on the western slope of the mountains of Judah. When his brethren and his father's house, i.e., the rest of his family, heard of his being there, they came down to him, evidently because they no longer felt themselves safe in Bethlehem from Saul's revenge. The cave Adullam cannot have been more than three hours from Bethlehem, as Socoh and Jarmuth, which were near to Adullam, were only three hours and a half from Jerusalem (see at Jos 12:15).


  1 Samuel 22:2


  There a large number of malcontents gathered together round David, viz., all who were in distress, and all who had creditors, and all who were embittered in spirit (bitter of soul), i.e., people who were dissatisfied with the general state of affairs or with the government of Saul,—about four hundred men, whose leader he became. David must in all probability have stayed there a considerable time. The number of those who went over to him soon amounted to six hundred men (1 Sam 23:13), who were for the most part brave and reckless, and who ripened into heroic men under the command of David during his long flight. A list of the bravest of them is given in 1 Chron 12, with which compare 2 Sam 23:13. and Ch1 11:15.


  1 Samuel 22:3-5


  David proceeded thence to Mizpeh in Moab, and placed his parents in safety with the king of the Moabites. His ancestress Ruth was a Moabitess. Mizpeh: literally a watch-tower or mountain height commanding a very extensive prospect. Here it is probably a proper name, belonging to a mountain fastness on the high land, which bounded the Arboth Moab on the eastern side of the Dead Sea, most likely on the mountains of Abarim or Pisgah (Deu 34:1), and which could easily be reached from the country round Bethlehem, by crossing the Jordan near the point where it entered the Dead Sea. As David came to the king of Moab, the Moabites had probably taken possession of the most southerly portion of the eastern lands of the Israelites; we may also infer this from the fact that, according to 1 Sam 14:47, Saul had also made war upon Moab, for Mizpeh Moab is hardly to be sought for in the actual land of the Moabites, on the south side of the Arnon (Mojeb). אתּכם ... יצא־נא, "May my father and my mother go out with you." The construction of יצא with את is a pregnant one: to go out of their home and stay with you (Moabites). "Till I know what God will do to me." Being well assured of the justice of his cause, as contrasted with the insane persecutions of Saul, David confidently hoped that God would bring his flight to an end. His parents remained with the king of Moab as long as David was בּמּצוּדה, i.e., upon the mount height, or citadel. This can only refer to the place of refuge which David had found at Mizpeh Moab. For it is perfectly clear from 1 Sam 22:5, where the prophet Gad calls upon David not to remain any longer בּמּצוּדה, but to return to the land of Judah, that the expression cannot refer either to the cave Adullam, or to any other place of refuge in the neighbourhood of Bethlehem. The prophet Gad had probably come to David from Samuel's school of prophets; but whether he remained with David from that time forward to assist him with his counsel in his several undertakings, cannot be determined, on account of our want of information. In Ch1 21:9 he is called David's seer. In the last year of David's reign he announced to him the punishment which would fall upon him from God on account of his sin in numbering the people (2 Sam 24:11.); and according to Ch1 29:29 he also wrote the acts of David. In consequence of this admonition, David returned to Judah, and went into the wood Hareth, a woody region on the mountains of Judah, which is never mentioned again, and the situation of which is unknown. According to the counsels of God, David was not to seek for refuge outside the land; not only that he might not be estranged from his fatherland and the people of Israel, which would have been opposed to his calling to be the king of Israel, but also that he might learn to trust entirely in the Lord as his only refuge and fortress.


  1 Samuel 22:6


  Murder of the Priests by Saul.—1 Sam 22:6. When Saul heard that David and the men with him were known, i.e., that information had been received as to their abode or hiding-place, he said to his servants when they were gathered round him, "Hear," etc. The words, "and Saul was sitting at Gibeah under the tamarisk upon the height," etc., show that what follows took place in a solemn conclave of all the servants of Saul, who were gathered round their king to deliberate upon the more important affairs of the kingdom. This sitting took place at Gibeah, the residence of Saul, and in the open air "under the tamarisk." בּרמה, upon the height, not "under a grove at Ramah" (Luther); for Ramah is an appellative, and בּרמה, which belongs to האשׁל תּחת, is a more minute definition of the locality, which is indicated by the definite article (the tamarisk upon the height) as the well-known place where Saul's deliberative assemblies were held. From the king's address ("hear, ye Benjaminites; will the son of Jesse also give you all fields and vineyards?") we perceive that Saul had chosen his immediate attendants form the members of his own tribe, and had rewarded their services right royally. גּם־לכלּכם is placed first for the sake of emphasis, "You Benjaminites also," and not rather to Judahites, the members of his own tribe. The second לכלּכם (before ישׂים) is not a dative; but ל tub merely serves to give greater prominence to the object which is placed at the head of the clause: As for all of you, will he make (you: see Ewald, 310, a.).


  1 Samuel 22:8


  "That you have all of you conspired against me, and no one informs me of it, since my son makes a covenant with the son of Jesse." בּכרת, lit. at the making of a covenant. Saul may possibly have heard something of the facts related in 1 Sam 20:12-17; at the same time, his words may merely refer to Jonathan's friendship with David, which was well known to him. ואין־חלה, "and no one of you is grieved on my account ... that my son has set my servant (David) as a lier in wait against me," i.e., to plot against my life, and wrest the throne to himself. We may see from this, that Saul was carried by his suspicions very far beyond the actual facts. "As at this day:" cf. Deu 8:18, etc.


  1 Samuel 22:9


  The Edomite Doeg could not refrain from yielding to this appeal, and telling Saul what he had seen when staying at Nob; namely, that Ahimelech had inquired of God for David, and given him food as well as Goliath's sword. For the fact itself, see 1 Sam 21:1-10, where there is no reference indeed to his inquiring of God; though it certainly took place, as Ahimelech (1 Sam 22:15) does not disclaim it. Doeg is here designated נצּב, "the superintendent of Saul's servants," so that apparently he had been invested with the office of marshal of the court.


  1 Samuel 22:11


  On receiving this information, Saul immediately summoned the priest Ahimelech and "all his father's house," i.e., the whole priesthood, to Nob, to answer for what they had done. To Saul's appeal, "Why have ye conspired against me, thou and the son of Jesse, by giving him bread?" Ahimelech, who was not conscious of any such crime, since David had come to him with a false pretext, and the priest had probably but very little knowledge of what took place at court, replied both calmly and worthily (1 Sam 22:14): "And who of all thy servants is so faithful (proved, attested, as in Num 12:7) as David, and son-in-law of the king, and having access to thy private audience, and honoured in thy house?" The true explanation of אל־משׁמעתּך סר may be gathered from a comparison of 2 Sam 23:23 and Ch1 11:25, where משׁמעת occurs again, as the context clearly shows, in the sense of a privy councillor of the king, who hears his personal revelations and converses with him about them, so that it corresponds to our "audience." סוּר, lit. to turn aside from the way, to go in to any one, or to look after anything (Exo 3:3; Rut 4:1, etc.); hence in the passage before us "to have access," to be attached to a person. This is the explanation given by Gesenius and most of the modern expositors, whereas the early translators entirely misunderstood the passage, though they have given the meaning correctly enough at 2 Sam 23:23. But if this was the relation in which David stood to Saul,—and he had really done so for a long time,—there was nothing wrong in what the high priest had done for him; but he had acted according to the best of his knowledge, and quite conscientiously as a faithful subject of the king. Ahimelech then added still further (1 Sam 22:15): "Did I then begin to inquire of God for him this day?" i.e., was it the first time that I had obtained the decision of God for David concerning important enterprises, which he had to carry out in the service of the king? "Far be from me," sc., any conspiracy against the king, like that of which I am accused. "Let not the king lay it as a burden upon thy servant, my whole father's house (the omission of the cop. ו before בּכל־כּית may be accounted for from the excitement of the speaker); for thy servant knows not the least of all this." בּכל־זאת, of all that Saul had charged him with.


  1 Samuel 22:16


  Notwithstanding this truthful assertion of his innocence, Saul pronounced sentence of death, not only upon the high priest, but upon all the priests at Nob, and commanded his רצים, "runner," i.e., halberdiers, to put the priests to death, because, as he declared in his wrath, "their hand is with David (i.e., because they side with David), and because they knew that he fled and did not tell me." Instead of the Chethibh אזנו, it is probably more correct to read אזני, according to the Keri, although the Chethibh may be accounted for if necessary from a sudden transition from a direct to an indirect form of address: "and (as he said) had not told him." This sentence was so cruel, and so nearly bordering upon madness, that the halberdiers would not carry it out, but refused to lay hands upon "the priests of Jehovah."


  1 Samuel 22:18


  Saul then commanded Doeg to cut down the priests, and he at once performed the bloody deed. On the expression "wearing the linen ephod," compare the remarks at 1 Sam 2:18. The allusion to the priestly clothing, like the repetition of the expression "priests of Jehovah," serves to bring out into its true light the crime of the bloodthirsty Saul and his executioner Doeg. The very dress which the priests wore, as the consecrated servants of Jehovah, ought to have made them shrink from the commission of such a murder.


  1 Samuel 22:19


  But not content with even this revenge, Saul had the whole city of Nob destroyed, like a city that was laid under the ban (vid., Deu 13:13.). So completely did Saul identify his private revenge with the cause of Jehovah, that he avenged a supposed conspiracy against his own person as treason against Jehovah the God-king.


  1 Samuel 22:20


  The only one of the whole body of priests who escaped this bloody death was a son of Ahimelech, named Abiathar, who "fled after David," i.e., to David the fugitive, and informed him of the barbarous vengeance which Saul had taken upon the priests of the Lord. Then David recognised and confessed his guilt. "I knew that day that the Edomite Doeg was there, that he (i.e., that as the Edomite Doeg was there, he) would tell Saul: I am the cause of all the souls of thy father's house," i.e., of their death. סבב is used here in the sense of being the cause of a thing, which is one of the meanings of the verb in the Arabic and Talmudic (vid., Ges. Lex. s. v.). "Stay with me, fear not; for he who seeks my life seeks thy life: for thou art safe with me." The abstract mishmereth, protection, keeping (Exo 12:6; Exo 16:33-34), is used for the concrete, in the sense of protected, well kept. The thought is the following: As no other is seeking thy life than Saul, who also wants to kill me, thou mayest stay with me without fear, as I am sure of divine protection. David spoke thus in the firm belief that the Lord would deliver him from his foe, and give him the kingdom. The action of Saul, which had just been reported to him, could only strengthen him in this belief, as it was a sign of the growing hardness of Saul, which must accelerate his destruction.


  1 Samuel 23


  1 Samuel


  David Delivers Keilah. He Is Betrayed by the Ziphites, and Marvellously Saved from Saul in the Desert of Maon—1 Samuel 23


  The following events show how, on the one hand, the Lord gave pledges to His servant David that he would eventually become king, but yet on the other hand plunged him into deeper and deeper trouble, that He might refine him and train him to be a king after His own heart. Saul's rage against the priests at Nob not only drove the high priest into David's camp, but procured for David the help of the "light and right" of the high priest in all his undertakings. Moreover, after the prophet Gad had called David back to Judah, an attack of the Philistines upon Keilah furnished him with the opportunity to show himself to the people as their deliverer. And although this enterprise of his exposed him to fresh persecutions on the part of Saul, who was thirsting for revenge, he experienced in connection therewith not only the renewal of Jonathan's friendship on this occasion, but a marvellous interposition on the part of the faithful covenant God.


  1 Samuel 23:1-14


  Rescue of Keilah.—After his return to the mountains of Judah, David received intelligence that Philistines, i.e., a marauding company of these enemies of Israel, were fighting against Keilah, and plundering the threshing-floors, upon which the corn that had been reaped was lying ready for threshing. Keilah belonged to the towns of the lowlands of Judah (Jos 15:44); and although it has not yet been discovered, was certainly very close to the Philistian frontier.


  1 Samuel 23:2


  After receiving this information, David inquired of the Lord (through the Urim and Thummim of the high priest) whether he should go and smite these Philistines, and received an affirmative answer.


  1 Samuel 23:3-6


  But his men said to him, "Behold, here in Judah we are in fear (i.e., are not safe from Saul's pursuit); how shall we go to Keilah against the ranks of the Philistines?" In order, therefore, to infuse courage into them, he inquired of the Lord again, and received the assurance from God, "I will give the Philistines into thy hand." He then proceeded with his men, fought against the Philistines, drove off their cattle, inflicted a severe defeat upon them, and thus delivered the inhabitants of Keilah. In 1 Sam 23:6 a supplementary remark is added in explanation of the expression "inquired of the Lord," to the effect that, when Abiathar fled to David to Keilah, the ephod had come to him. The words "to David to Keilah" are not to be understood as signifying that Abiathar did not come to David till he was in Keilah, but that when he fled after David (1 Sam 22:20), he met with him as he was already preparing for the march of Keilah, and immediately proceeded with him thither. For whilst it is not stated in 1 Sam 22:20 that Abiathar came to David in the wood of Hareth, but the place of meeting is left indefinite, the fact that David had already inquired of Jehovah (i.e., through the oracle of the high priest) with reference to the march to Keilah, compels us to assume that Abiathar had come to him before he left the mountains for Keilah. So that the brief expression "to David to Keilah," which is left indefinite because of its brevity, must be interpreted in accordance with this fact.


  1 Samuel 23:7-9


  As soon as Saul received intelligence of David's march to Keilah, he said, "God has rejected him (and delivered him) into my hand." נכּר does not mean simply to look at, but also to find strange, and treat as strange, and then absolutely to reject (Jer 19:4, as in the Arabic in the fourth conjugation). This is the meaning here, where the construction with בּידי is to be understood as a pregnant expression: "rejection and delivered into my hand" (vid., Ges. Lex. s. v.). The early translators have rendered it quite correctly according to the sense מכר, πέπρακεν, tradidit, without there being any reason to suppose that they read מכר instead of נכּר. "For he hath shut himself in, to come (= coming, or by coming) into a city with gates and bolts."


  1 Samuel 23:8


  He therefore called all the people (i.e., men of war) together to war, to go down to Keilah, and to besiege David and his men.


  1 Samuel 23:9-12


  But David heard that Saul was preparing mischief against him (lit. forging, החרישׁ, from הרשׁ; Pro 3:29; Pro 6:14, etc.), and he inquired through the oracle of the high priest whether the inhabitants of Keilah would deliver him up to Saul, and whether Saul would come down; and as both questions were answered in the affirmative, he departed from the city with his six hundred men, before Saul carried out his plan. It is evident from 1 Sam 23:9-12, that when the will of God was sought through the Urim and Thummim, the person making the inquiry placed the matter before God in prayer, and received an answer; but always to one particular question. For when David had asked the two questions given in 1 Sam 23:11, he received the answer to the second question only, and had to ask the first again (1 Sam 23:12).


  1 Samuel 23:13


  "They went whithersoever they could go" (lit. "they wandered about where they wandered about"), i.e., wherever they could go without danger.


  1 Samuel 23:14


  David retreated into the desert (of Judah), to the mountain heights (that were to be found there), and remained on the mountains in the desert of Ziph. The "desert of Judah" is the desert tract between the mountains of Judah and the Dead Sea, in its whole extent, from the northern boundary of the tribe of Judah to the Wady Fikreh in the south (see at Jos 15:61). Certain portions of this desert, however, received different names of their own, according to the names of different towns on the border of the mountains and desert. The desert of Ziph was that portion of the desert of Judah which was near to and surrounded the town of Ziph, the name of which has been retained in the ruins of Tell Zif, an hour and three-quarters to the south-east of Hebron (see at Jos 15:55).


  1 Sam 23:14. "And Saul sought him all the days, but God delivered him not into his hand." This is a general remark, intended to introduce the accounts which follow, of the various attempts made by Saul to get David into his power. "All the days," i.e., as long as Saul lived.


  1 Samuel 23:15


  David in the Deserts of Ziph and Maon.—The history of David's persecution by Saul is introduced in 1 Sam 23:15-18, with the account of an attempt made by the noble-minded prince Jonathan, in a private interview with his friend David, to renew his bond of friendship with him, and strengthen David by his friendly words for the sufferings that yet awaited him. 1 Sam 23:15, 1 Sam 23:16 are to be connected together so as to form one period: "When David saw that Saul was come out ... and David was in the desert of Ziph, Jonathan rose up and went to David into the wood." חרשׁה, from חרשׁ, with ה paragogic, signifies a wood or thicket; here, however, it is probably a proper name for a district in the desert of Ziph that was overgrown with wood or bushes, and where David was stopping at that time. "There is no trace of this wood now. The land lost its ornament of trees centuries ago through the desolating hand of man" (v. de Velde). "And strengthened his hand in God," i.e., strengthened his heart, not by supplies, or by money, or any subsidy of that kind, but by consolation drawn from his innocence, and the promises of God (vid., Jdg 9:24; Jer 23:14). "Fear not," said Jonathan to him, "for the hand of Saul my father will not reach thee; and thou wilt become king over Israel, and I will be the second to thee; and Saul my father also knows that it is so." Even though Jonathan had heard nothing from David about his anointing, he could learn from David's course thus far, and from his own father's conduct, that David would not be overcome, but would possess the sovereignty after the death of Saul. Jonathan expresses here, as his firm conviction, what he has intimated once before, in 1 Sam 20:13.; and with the most loving self-denial entreats David, when he shall be king, to let him occupy the second place in the kingdom. It by no means follows from the last words ("Saul my father knoweth"), that Saul had received distinct information concerning the anointing of David, and his divine calling to be king. The words merely contain the thought, he also sees that it will come. The assurance of this must have forced itself involuntarily upon the mind of Saul, both from his own rejection, as foretold by Samuel, and also from the marvellous success of David in all his undertakings.


  1 Samuel 23:18


  After these encouraging words, they two made a covenant before Jehovah: i.e., they renewed the covenant which they had already made by another solemn oath; after which Jonathan returned home, but David remained in the wood.


  The treachery of the Ziphites forms a striking contrast to Jonathan's treatment of David. They went up to Gibeah to betray to Saul the fact that David was concealed in the wood upon their mountain heights, and indeed "upon the hill Hachilah, which lies to the south of the waste." The hill of Ziph is a flattened hill standing by itself, of about a hundred feet in height. "There is no spot from which you can obtain a better view of David's wanderings backwards and forwards in the desert than from the hill of Ziph, which affords a true panorama. The Ziphites could see David and his men moving to and fro in the mountains of the desert of Ziph, and could also perceive how he showed himself in the distance upon the hill Hachilah on the south side of Ziph (which lies to the right by the desert); whereupon they sent as quickly as possible to Saul, and betrayed to him the hiding-place of his enemy" (v. de Velde, ii. pp. 104-5). Jeshimon does not refer here to the waste land on the north-eastern coast of the Dead Sea, as in Num 21:20; Num 23:28, but to the western side of that sea, which is also desert.


  1 Sam 23:20 reads literally thus: "And now, according to all the desire of thy soul, O king, to come down (from Gibeah, which stood upon higher ground), come down, and it is in us to deliver him (David) into the hand of the king."


  1 Samuel 23:21


  For this treachery Saul blessed them: "Be blessed of the Lord, that ye have compassion upon me." In his evil conscience he suspected David of seeking to become his murderer, and therefore thanked God in his delusion that the Ziphites had had compassion upon him, and shown him David's hiding-place.


  1 Samuel 23:22


  In his anxiety, however, lest David should escape him after all, he charged them, "Go, and give still further heed (הכין without לב, as in Jdg 12:6), and reconnoitre and look at his place where his foot cometh (this simply serves as a more precise definition of the nominal suffix in מקומו, his place), who hath seen him there (sc., let them inquire into this, that they may not be deceived by uncertain or false reports): for it is told me that he dealeth very subtilly."


  1 Samuel 23:23


  They were to search him out in every corner (the object to דּעוּ must be supplied from the context). "And come ye again to me with the certainty (i.e., when you have got some certain intelligence concerning his hiding-place), that I may go with you; and if he is in the land, I will search him out among all the thousands (i.e., families) of Judah."


  1 Samuel 23:24


  With this answer the Ziphites arose and "went to Ziph before Saul" (who would speedily follow with his warriors); but David had gone farther in the meantime, and was with his men "in the desert of Maon, in the steppe to the south of the wilderness." Maon, now Man, is about three hours and three-quarters S.S.E. of Hebron (see at Jos 15:55), and therefore only two hours from Ziph, from which it is visible. "The table-land appears to terminate here; nevertheless the principal ridge of the southern mountains runs for a considerable distance towards the south-west, whereas towards the south-east the land falls off more and more into a lower table-land." This is the Arabah or steppe on the right of the wilderness (v. de Velde, ii. pp. 107-8).


  1 Samuel 23:25


  Having been informed of the arrival of Saul and his men (warriors), David went down the rock, and remained in the desert of Maon. "The rock" is probably the conical mountain of Main (Maon), the top of which is now surrounded with ruins, probably remains of a tower (Robinson, Pal. ii. p. 194), as the rock from which David came down can only have been the mountain (1 Sam 23:26), along one side of which David went with his men whilst Saul and his warriors went on the other, namely when Saul pursued him into the desert of Maon.


  1 Samuel 23:26


  "And David was anxiously concerned to escape from Saul, and Saul and his men were encircling David and his men to seize them; but a messenger came to Saul ... . Then Saul turned from pursuing David." The two clauses, "for Saul and his men" (1 Sam 23:26), and "there came a messenger" (1 Sam 23:27), are the circumstantial clauses by which the situation is more clearly defined: the apodosis to דּוד ויהי does not follow till ויּשׁב in 1 Sam 23:28. The apodosis cannot begin with וּמלאך because the verb does not stand at the head. David had thus almost inextricably fallen into the hands of Saul; but God saved him by the fact that at that very moment a messenger arrived with the intelligence, "Hasten and go (come), for Philistines have fallen into the land," and thus called Saul away from any further pursuit of David.


  1 Samuel 23:28


  From this occurrence the place received the name of Sela-hammahlekoth, "rock of smoothnesses," i.e., of slipping away or escaping, from חלק, in the sense of being smooth. This explanation is at any rate better supported than "rock of divisions, i.e., the rock at which Saul and David were separated" (Clericus), since חלק does not mean to separate.


  1 Samuel 24


  1 Samuel 24:1


  Whilst Saul had gone against the Philistines, David left this dangerous place, and went to the mountain heights of Engedi, i.e., the present Ain-jidy (goat-fountain), in the middle of the western coats of the Dead Sea (see at Jos 15:62), which he could reach from Maon in six or seven hours. The soil of the neighbourhood consists entirely of limestone; but the rocks contain a considerable admixture of chalk and flint. Round about there rise bare conical mountains, and even ridges of from two to four hundred feet in height, which mostly run down to the sea. The steep mountains are intersected by wadys running down in deep ravines to the sea. "On all sides the country is full of caverns, which might then serve as lurking-places for David and his men, as they do for outlaws at the present day" (Rob. Pal. p. 203)


  1 Samuel 24:1-2


  When Saul had returned from his march against the Philistines, and was informed of this, he set out thither with three thousand picked men to search for David and his men in the wild-goat rocks. The expression "rocks of the wild goats" is probably not a proper name for some particular rocks, but a general term applied to the rocks of that locality on account of the number of wild goats and chamois that were to be found in all that region, as mountain goats are still (Rob. Pal. ii. p. 204).


  1 Samuel 24:3


  When Saul came to the sheep-folds by the way, where there was a cave, he entered it to cover his feet, whilst David and his men sat behind in the cave. V. de Velde (R. ii. p. 74) supposes the place, where the sheep-folds by the roadside were, to have been the Wady Chareitun, on the south-west of the Frank mountain, and to the north-east of Tekoah, a very desolate and inaccessible valley. "Rocky, precipitous walls, which rise up one above another for many hundred feet, form the sides of this defile. Stone upon stone, and cliff above cliff, without any sign of being habitable, or of being capable of affording even a halting-place to anything but wild goats." Near the ruins of the village of Chareitun, hardly five minutes' walk to the east, there is a large cave or chamber in the rock, with a very narrow entrance entirely concealed by stones, and with many side vaults in which the deepest darkness reigns, at least to any one who has just entered the limestone vaults from the dazzling light of day. It may be argued in favour of the conjecture that this is the cave which Saul entered, and at the back of which David and his men were concealed, that this cave is on the road from Bethlehem to Ain-jidy, and one of the largest caves in that district, if not the largest of all, and that, according to Pococke (Beschr. des Morgenl. ii. p. 61), the Franks call it a labyrinth, the Arabs Elmaama, i.e., hiding-place, whilst the latter relate how at one time thirty thousand people hid themselves in it "to escape an evil wind," in all probability the simoom. The only difficulty connected with this supposition is the distance from Ain-jidy, namely about four or five German miles (fifteen or twenty English), and the nearness of Tekoah, according to which it belongs to the desert of Tekoah rather than to that of Engedi. "To cover his feet" is a euphemism according to most of the ancient versions, as in Jdg 3:24, for performing the necessities of nature, as it is a custom in the East to cover the feet. It does not mean "to sleep," as it is rendered in this passage in the Peschito, and also by Michaelis and others; for although what follows may seem to favour this, there is apparently no reason why any such euphemistic expression should have been chosen for sleep. "The sides of the cave:" i.e., the outermost or farthest sides.


  1 Samuel 24:4


  Then David's men said to him, "See, this is the day of which Jehovah hath said to thee, Behold, I give thine enemy into thy hand, and do to him what seemeth good to thee." Although these words might refer to some divine oracle which David had received through a prophet, Gad for example, what follows clearly shows that David had received no such oracle; and the meaning of his men was simply this, "Behold, to-day is the day when God is saying to thee:" that is to say, the speakers regarded the leadings of providence by which Saul had been brought into David's power as a divine intimation to David himself to take this opportunity of slaying his deadly enemy, and called this intimation a word of Jehovah. David then rose, up, and cut off the edge of Saul's cloak privily. Saul had probably laid the meil on one side, which rendered it possible for David to cut off a piece of it unobserved.


  1 Samuel 24:5


  But his heart smote him after he had done it; i.e., his conscience reproached him, because he regarded this as an injury done to the king himself.


  1 Samuel 24:6


  With all the greater firmness, therefore, did he repel the suggestions of his men: "Far be it to me from Jehovah (on Jehovah's account: see at Jos 22:29), that (אם, a particle denoting an oath) I should do such a thing to my lord, the anointed of Jehovah, to stretch out my hand against him." These words of David show clearly enough that no word of Jehovah had come to him to do as he liked with Saul.


  1 Samuel 24:7


  Thus he kept back his people with words (שׁסּע, verbis dilacere), and did not allow them to rise up against Saul, sc., to slay him.


  1 Samuel 24:8


  But when Saul had gone out of the cave, David went out, and called, "My lord king," that when the king looked round he might expostulate with him, with the deepest reverence, but yet with earnest words, that should sharpen his conscience as to the unfounded nature of his suspicion and the injustice of his persecution. "Why dost thou hearken to words of men, who say, Behold, David seeketh thy hurt? Behold, this day thine eyes have been that Jehovah hath given thee to-day into my hand in the cave, and they said (אמר, thought) to kill thee, and I spared thee:" lit. it (mine eye) spared thee (cf. Gen 45:20; Deu 7:16, etc., which show that עיני is to be supplied).


  1 Samuel 24:11


  To confirm what he said, he then showed him the lappet of his coat which he had cut off, and said, "My father, see." In these words there is an expression of the childlike reverence and affection which David cherished towards the anointed of the Lord. "For that I cut off the lappet and did not kill thee, learn and see (from this) that (there is) not evil in my hand (i.e., that I do not go about for the purpose of injury and crime), and that I have not sinned against thee, as thou nevertheless layest wait for my soul to destroy it."


  1 Samuel 24:12


  After he had proved to the king in this conclusive manner that he had no reason whatever for seeking his life, he invoked the Lord as judge between him and his adversary: "Jehovah will avenge me upon thee, but my hand will not be against thee. As the proverb of the ancients (הקּדמוני is used collectively) says, Evil proceedeth from the evil, but my hand shall not be upon thee." The meaning is this: Only a wicked man could wish to avenge himself; I do not.


  1 Samuel 24:14


  And even if he should wish to attack the king, he did not possess the power. This thought introduces 1 Sam 24:14 : "After whom is the king of Israel gone out? After whom dost thou pursue? A dead dog, a single flea." By these similes David meant to describe himself as a perfectly harmless and insignificant man, of whom Saul had no occasion to be afraid, and whom the king of Israel ought to think it beneath his dignity to pursue. A dead dog cannot bite or hurt, and is an object about which a king ought not to trouble himself (cf. 2 Sam 9:8 and 2 Sam 16:9, where the idea of something contemptible is included). The point of comparison with a flea is the insignificance of such an animal (cf. 1 Sam 26:20).


  1 Samuel 24:15


  As Saul had therefore no good ground for persecuting David, the latter could very calmly commit his cause to the Lord God, that He might decide it as judge, and deliver him out of the hand of Saul: "Let Him look at it, and conduct my cause," etc.


  1 Samuel 24:16


  These words made an impression upon Saul. David's conduct went to his heart, so that he wept aloud, and confessed to him: "Thou art more righteous than I, for thou hast shown me good, and I (have shown) thee evil; and thou hast given me a proof of this to-day."


  1 Samuel 24:19


  "If a man meet with his enemy, will he send him (let him go) in peace?" This sentence is to be regarded as a question, which requires a negative reply, and expresses the thought: When a man meets with an enemy, he does not generally let him escape without injury. But thou hast acted very differently towards me. This thought is easily supplied from the context, and what follows attaches itself to this: "The Lord repay thee good for what thou hast done to me this day."


  1 Samuel 24:20


  This wish was expressed in perfect sincerity. David's behaviour towards him had conquered for the moment the evil demon of his heart, and completely altered his feelings. In this better state of mind he felt impelled even to give utterance to these words, "I know that thou wilt be king, and the sovereignty will have perpetuity in thy hand." Saul could not prevent this conviction from forcing itself upon him, after his own rejection and the failure of all that he attempted against David; and it was this which drove him to persecute David whenever the evil spirit had the upper hand in his soul. But now that better feelings had arisen in his mind, he uttered it without envy, and merely asked David to promise on oath that he would not cut off his descendants after his death, and seek to exterminate his name from his father's house. A name is exterminated when the whole of the descendants are destroyed,—a thing of frequent occurrence in the East in connection with a change of dynasties, and one which occurred again and again even in the kingdom of the ten tribes (vid., 1 Kgs 15:28., 1 Sam 16:11.; 2 Kings 10).


  1 Samuel 24:22


  When David had sworn this, Saul returned home. But David remained upon the mountain heights, because he did not regard the passing change in Saul's feelings as likely to continue. המּצוּדה (translated "the hold") is used here to denote the mountainous part of the desert of Judah. It is different in 1 Sam 22:5.


  1 Samuel 25


  1 Samuel 25:1


  The death of Samuel is inserted here, because it occurred at that time. The fact that all Israel assembled together to his burial, and lamented him, i.e., mourned for him, was a sign that his labours as a prophet were recognised by the whole nation as a blessing for Israel. Since the days of Moses and Joshua, no man had arisen to whom the covenant nation owed so much as to Samuel, who has been justly called the reformer and restorer of the theocracy. They buried him "in his house at Ramah." The expression "his house" does not mean his burial-place or family tomb, nor his native place, but the house in which he lived, with the court belonging to it, where Samuel was placed in a tomb erected especially for him. After the death of Samuel, David went down into the desert of Paran, i.e., into the northern portion of the desert of Arabia, which stretches up to the mountains of Judah (see at Num 10:12); most likely for no other reason than because he could no longer find sufficient means of subsistence for himself and his six hundred men in the desert of Judah.


  1 Samuel 25:2


  The following history of Nabal's folly, and of the wise and generous behaviour of his pious and intelligent wife Abigail towards David, shows how Jehovah watched over His servant David, and not only preserved him from an act of passionate excitement, which might have endangered his calling to be king of Israel, but turned the trouble into which he had been brought into a source of prosperity and salvation.


  1 Samuel 25:2-3


  At Maon, i.e., Main or the mountains of Judah (see at Jos 15:55), there lived a rich man (גּדול, great through property and riches), who had his establishment at Carmel. מעשׂה, work, occupation, then establishment, possessions (vid., Exo 23:15). Carmel is not the promontory of that name (Thenius), but the present Kurmul on the mountains of Judah, scarcely half an hour's journey to the north-west of Maon (see at Jos 15:55). This man possessed three thousand sheep and a thousand goats, and was at the sheep-shearing at Carmel. His name was Nabal (i.e., fool): this was hardly his proper name, but was a surname by which he was popularly designated on account of his folly. His wife Abigail was "of good understanding," i.e., intelligent, "and of beautiful figure;" but the husband was "harsh and evil in his doings." He sprang from the family of Caleb. This is the rendering adopted by the Chaldee and Vulgate, according to the Keri כּלבּי. The Chethibh is to be read כּלבּו, "according to his heart;" though the lxx (ἄνθρωπος κυνικός) and Josephus, as well as the Arabic and Syriac, derive it from כּלב, and understand it as referring to the dog-like, or shameless, character of the man.


  1 Samuel 25:4-8


  When David heard in the desert (cf. 1 Sam 25:1) that Nabal was shearing his sheep, which was generally accompanied with a festal meal (see at Gen 38:12), he sent ten young men up to Carmel to him, and bade them wish him peace and prosperity in his name, and having reminded him of the friendly services rendered to his shepherds, solicit a present for himself and his people. לשׁלום לו שׁאל, ask him after his welfare, i.e., greet him in a friendly manner (cf. Exo 18:7). The word לחי is obscure, and was interpreted by the early translators merely according to uncertain conjectures. The simplest explanation is apparently in vitam, long life, understood as a wish in the sense of "good fortune to you" (Luther, Maurer, etc.); although the word חי in the singular can only be shown to have the meaning life in connection with the formula used in oaths, נפשׁך חי, etc. But even if חי must be taken as an adjective, it is impossible to explain לחי in any other way than as an elliptical exclamation meaning "good fortune to the living man." For the idea that the word is to be connected with אמרתּם, "say to the living man," i.e., to the man if still alive, is overthrown by the fact that David had no doubt that Nabal was still living. The words which follow are also to be understood as a wish, "May thou and thy house, and all that is thine, be well!" After this salutation they were to proceed with the object of their visit: "And now I have heard that thou hast sheep-shearers. Now thy shepherds have been with us; we have done them no harm (הכלים, as in Jdg 18:7 : on the form, see Ges. 53, 3, Anm. 6), and nothing was missed by them so long as they were in Carmel." When living in the desert, David's men had associated with the shepherds of Nabal, rendered them various services, and protected them and their flocks against the southern inhabitants of the desert (the Bedouin Arabs); in return for which they may have given them food and information. Thus David proved himself a protector of his people even in his banishment. וימצאוּ, "so may the young men (those sent by David) find favour in thine eyes! for we have come to a good (i.e., a festive) day. Give, I pray, what thy hand findeth (i.e., as much as thou canst) to thy servant, and to thy son David." With the expression "thy son" David claims Nabal's fatherly goodwill. So far as the fact itself is concerned, "on such a festive occasion near a town or village even in our own time, an Arab sheikh of the neighbouring desert would hardly fail to put in a word either in person or by message; and his message both in form and substance would be only the transcript of that of David" (Robinson, Palestine, p. 201).


  1 Samuel 25:9


  David's messengers delivered their message to Nabal, ויּנוּחוּ, "and sat down," sc., awaiting the fulfilment of their request. The rendering given by the Chaldee (פּסקוּ, cessaverunt loqui) and the Vulgate (siluerunt) is less suitable, and cannot be philologically sustained. The Septuagint, on the other hand, has καὶ ἀνεπήδησε, "and he (Nabal) sprang up," as if the translators had read ויּקם (vid., lxx at 1 Sam 20:34). This rendering, according to which the word belongs to the following clause, gives a very appropriate sense, if only, supposing that ויּקם really did stand in the text, the origin and general adoption of ויּנוּחוּ could in any way be explained.


  1 Samuel 25:10


  Nabal refused the petitioners in the most churlish manner: "Who is David? who the son of Jesse?" i.e., what have I to do with David? "There by many servants now-a-days who tear away every one from his master." Thus, in order to justify his own covetousness, he set down David as a vagrant who had run away from his master.


  1 Samuel 25:11


  "And I should take my bread and my water (i.e., my food and drink), and my cattle, ... and give them to men whom I do not know whence they are?" ולקחתּי is a perfect with vav consec., and the whole sentence is to be taken as a question.


  1 Samuel 25:12-13


  The messengers returned to David with this answer. The churlish reply could not fail to excite his anger. He therefore commanded his people to gird on the sword, and started with 400 men to take vengeance upon Nabal, whilst 200 remained behind with the things.


  1 Samuel 25:14-31


  However intelligible David's wrath may appear in the situation in which he was placed, it was not right before God, but a sudden burst of sinful passion, which was unseemly in a servant of God. By carrying out his intention, he would have sinned against the Lord and against His people. But the Lord preserved him from this sin by the fact that, just at the right time, Abigail, the intelligent and pious wife of Nabal, heard of the affair, and was able to appease the wrath of David by her immediate and kindly interposition.


  1 Samuel 25:14-16


  Abigail heard from one of (Nabal's) servants what had taken place (בּרך, to wish any one prosperity and health, i.e., to salute, as in 1 Sam 13:10; and יעט, from עיט, to speak wrathfully: on the form, see at 1 Sam 15:19 and 1 Sam 14:32), and also what had been praiseworthy in the behaviour of David's men towards Nabal's shepherds; how they had not only done them no injury, had not robbed them of anything, but had defended them all the while. "They were a wall (i.e., a firm protection) round us by night and by day, as long as we were with them feeding the sheep," i.e., a wall of defence against attacks from the Bedouins living in the desert.


  1 Samuel 25:17


  "And now," continued the servant, "know and see what thou doest; for evil is determined (cf. 1 Sam 20:9) against our master and all his house: and he (Nabal) is a wicked man, that one cannot address him."


  1 Samuel 25:18-19


  Then Abigail took as quickly as possible a bountiful present of provisions,—two hundred loaves, two bottles of wine, five prepared (i.e., slaughtered) sheep (עשׁוּות, a rare form for עשׂוּית: see Ewald, 189, a.), five seahs (an ephah and two-thirds) of roasted grains (Kali: see 1 Sam 17:17), a hundred צמּקים (dried grapes, i.e., raisin-cakes: Ital. simmuki), and two hundred fig-cakes (consisting of pressed figs joined together),—and sent these gifts laden upon asses on before her to meet David whilst she herself followed behind to appease his anger by coming to meet him in a friendly manner, but without saying a word to her husband about what she intended to do.


  1 Samuel 25:20


  When she came down riding upon the ass by a hidden part of the mountain, David and his men came to meet her, so that she lighted upon them. ההר סתר, a hidden part of the mountain, was probably a hollow between two peaks of a mountain. This would explain the use of the word ירד, to come down, with reference both to Abigail, who approached on the one side, and David, who came on the other.


  1 Samuel 25:21-22


  1 Sam 25:21 and 1 Sam 25:22 contain a circumstantial clause introduced parenthetically to explain what follows: but David had said, Only for deception (i.e., for no other purpose than to be deceived in my expectation) have I defended all that belongs to this man (Nabal) in the desert, so that nothing of his was missed, and (for) he hath repaid me evil for good. God do so to the enemies of David, if I leave, etc.; i.e., "as truly as God will punish the enemies of David, so certainly will I not leave till the morning light, of all that belongeth to him, one that pisseth against the wall." This oath, in which the punishment of God is not called down upon the swearer himself (God do so to me), as it generally is, but upon the enemies of David, is analogous to that in 1 Sam 3:17, where punishment is threatened upon the person addressed, who is there made to swear; except that here, as the oath could not be uttered in the ears of the person addressed, upon whom it was to fall, the enemies generally are mentioned instead of "to thee." There is no doubt, therefore, as to the correctness of the text. The substance of this imprecation may be explained from the fact that David is so full of the consciousness of fighting and suffering for the cause of the kingdom of God, that he discerns in the insult heaped upon him by Nabal an act of hostility to the Lord and the cause of His kingdom. The phrase בּקיר משׁתּין, mingens in parietem, is only met with in passages which speak of the destruction of a family or household to the very last man (viz., besides this passage, 1 Kgs 14:10; 1 Kgs 16:11; 1 Kgs 21:21; 2 Kgs 9:8), and neither refers primarily to dogs, as Ephraem Syrus, Juda ben Karish, and others maintain; nor to the lowest class of men, as Winer, Maurer, and others imagine; nor to little boys, as L. de Dieu, Gesenius, etc., suppose; but, as we may see from the explanatory clause appended to 1 Kgs 14:10; 1 Kgs 21:21; 2 Kgs 9:8, to every male (quemcumque masculi generis hominem: vid., Bochart, Hieroz. i. pp. 776ff., and Rdiger on Ges. Thes. pp. 1397-8).


  1 Samuel 25:23-24


  1 Sam 25:23 is connected with 1 Sam 25:20. When Abigail saw David, she descended hastily from the ass, fell upon her face before him, bowed to the ground, and fell at his feet, saying, "Upon me, me, my lord, be the guilt; allow thy handmaid to reveal the thing to thee." She takes the guilt upon herself, because she hopes that David will not avenge it upon her.


  1 Samuel 25:25-26


  She prayed that David would take no notice of Nabal, for he was what his name declared—a fool, and folly in him; but she (Abigail) had not seen the messengers of David. "The prudent woman uses a good argument; for a wise man should pardon a fool" (Seb. Schmidt). She then endeavours to bring David to a friendly state of mind by three arguments, introduced with ועתּה (1 Sam 25:26, 1 Sam 25:27), before asking for forgiveness (1 Sam 25:28). She first of all pointed to the leadings of God, by which David had been kept from committing murder through her coming to meet him.


  "As truly as Jehovah liveth, and by the life of thy soul! yea, the Lord hath kept thee, that thou camest not into blood-guiltiness, and thy hand helped thee" (i.e., and with thy hand thou didst procure thyself help). אשׁר, introducing her words, as in 1 Sam 15:20, lit. "as truly as thou livest, (so true is it) that," etc. In the second place, she points to the fact that God is the avenger of the wicked, by expressing the wish that all the enemies of David may become fools like Nabal; in connection with which it must be observed, in order to understand her words fully, that, according to the Old Testament representation, folly is a correlate of ungodliness, which inevitably brings down punishment.


  The predicate to the sentence "and they that seek evil to my lord" must be supplied from the preceding words, viz., "may they become just such fools."


  1 Samuel 25:27


  It is only in the third line that she finally mentions the present, but in such a manner that she does not offer it directly to David, but describes it as a gift for the men in his train. "And now this blessing (בּרכה here and 1 Sam 30:26, as in Gen 33:11 : cf. ἡ εὐλογία, Co2 9:5-6), which thine handmaid hath brought, let it be given to the young men in my lord's train" (lit. "at the feet of:" cf. Exo 11:8; Jdg 4:10, etc.).


  1 Samuel 25:28


  The shrewd and pious woman supports her prayer for forgiveness of the wrong, which she takes upon herself, by promises of the rich blessing with which the Lord would recompense David. She thereby gives such clear and distinct expression to her firm belief in the divine election of David as king of Israel, that her words almost amount to prophecy: "For Jehovah will make my lord a lasting house (cf. 1 Sam 2:35; and for the fact itself, 2 Sam 7:8., where the Lord confirms this pious wish by His own promises to David himself); for my lord fighteth the wars of Jehovah (vid., 1 Sam 18:17), and evil is not discovered in thee thy whole life long." רעה, evil, i.e., misfortune, mischief; for the thought that he might also be preserved from wrong-doing is not expressed till 1 Sam 25:31. "All thy days," lit. "from thy days," i.e., from the beginning of thy life.


  1 Samuel 25:29


  "And should any one rise up to pursue thee, ... the soul of my lord will be bound up in the bundle of the living with the Lord thy God." The metaphor is taken from the custom of binding up valuable things in a bundle, to prevent their being injured. The words do not refer primarily to eternal life with God in heaven, but only to the safe preservation of the righteous on this earth in the grace and fellowship of the Lord. But whoever is so hidden in the gracious fellowship of the Lord in this life, that no enemy can harm him or injure his life, the Lord will not allow to perish, even though temporal death should come, but will then receive him into eternal life. "But the soul of thine enemies, He will hurl away in the cup of the sling." "The cup (caph: cf. Gen 32:26) of the sling" was the cavity in which the stone was placed for the purpose of hurling.


  1 Samuel 25:30-31


  Abigail concluded her intercession with the assurance that the forgiveness of Nabal's act would be no occasion of anguish of heart to David when he should have become prince over Israel, on account of his having shed innocent blood and helped himself, and also with the hope that he would remember her. From the words, "When Jehovah shall do to my lord according to all the good that He hath spoken concerning him, and shall make thee prince over Israel," it appears to follow that Abigail had received certain information of the anointing of David, and his designation to be the future king, probably through Samuel, or one of the pupils of the prophets. There is nothing to preclude this assumption, even if it cannot be historically sustained. Abigail manifests such an advance and maturity in the life of faith, as could only have been derived from intercourse with prophets. It is expressly stated with regard to Elijah and Elisha, that at certain times the pious assembled together around the prophets. What prevents us from assuming the same with regard to Samuel? The absence of any distinct testimony to that effect is amply compensated for by the brief, and for the most part casual, notices that are given of the influence which Samuel exerted upon all Israel.


  1 Samuel 25:31


  1 Sam 25:31 introduces the apodosis to 1 Sam 25:30 : "So will this (i.e., the forgiveness of Nabal's folly, for which she had prayed in 1 Sam 25:28) not be a stumbling-block (pukah: anything in the road which causes a person to stagger) and anguish of heart (i.e., conscientious scruple) to thee, and shedding innocent blood, and that my lord helps himself. וגו ולשׁפּך is perfectly parallel to וגו לפוּקה, and cannot be taken as subordinate, as it is in the Vulgate, etc., in the sense of "that thou hast not shed blood innocently," etc. In this rendering not only is the vav cop. overlooked, but "not" is arbitrarily interpolated, to obtain a suitable sense, which the Vulgate rendering, quod effuderis sanguinem innoxiam, does not give. והיטיב is to be taken conditionally: "and if Jehovah shall deal well with my lord, then," etc.


  1 Samuel 25:32-34


  These words could not fail to appease David's wrath. In his reply he praised the Lord for having sent Abigail to meet him (1 Sam 25:32), and then congratulated Abigail upon her understanding and her actions, that she had kept him from bloodshed (1 Sam 25:33); otherwise he would certainly have carried out the revenge which he had resolved to take upon Nabal (1 Sam 25:34). ואוּלם is strongly adversative: nevertheless. מהרע, inf. constr. Hiph. of רעע. כּי, ὅτι, introduces the substance of the affirmation, and is repeated before the oath: אם כּי ... לוּלי כּי, (that) if thou hadst not, etc., (that) truly there would not have been left (cf. 2 Sam 2:27). The very unusual form תּבאתי, an imperfect with the termination of the perfect, might indeed possibly be a copyist's error for תּבאי (Olsh. Gr. pp. 452, 525), but in all probability it is only an intensified form of the second pers. fem. imperf., like תּבואתה (Deu 33:16; cf. Ewald, 191, c.).


  1 Samuel 25:35


  David then received the gifts brought for him, and bade Abigail return to her house, with the assurance that he had granted her request for pardon. פּנים נשׂא, as in Gen 19:21, etc.


  1 Samuel 25:36


  When Abigail returned home, she found her husband at a great feast, like a king's feast, very merry (עליו, "therewith," refers to משׁתּה: cf. Pro 23:30), and drunken above measure, so that she told him nothing of what had occurred until the break of day.


  1 Samuel 25:37


  Then, "when the wine had gone from Nabal," i.e., when he had become sober, she related the matter to him; whereat he was so terrified, that he was smitten with a stroke. This is the meaning of the words, "his heart died within him, and it became as stone." The cause of it was not his anger at the loss he had sustained, or merely his alarm at the danger to which he had been exposed, and which he did not believe to be over yet, but also his vexation that his wife should have made him humble himself in such a manner; for he is described as a hard, i.e., an unbending, self-willed man.


  1 Samuel 25:38


  About ten days later the Lord smote him so that he died, i.e., the Lord put an end to his life by a second stroke.


  1 Samuel 25:39-44


  When David heard of Nabal's death, he praised Jehovah that He had avenged his shame upon Nabal, and held him back from self-revenge. וגו רב עשׁר, "who hath pleaded the cause of my reproach (the disgrace inflicted upon me) against Nabal." "Against Nabal" does not belong to "my reproach," but to "pleaded the cause." The construction of ריב with מן is a pregnant one, to fight (and deliver) out of the power of a person (vid., Psa 43:1); whereas here the fundamental idea is that of taking vengeance upon a person.


  1 Samuel 25:40-41


  He then sent messengers to Abigail, and conveyed to her his wish to marry her, to which she consented without hesitation. With deep reverence she said to the messengers (1 Sam 25:41), "Behold, thy handmaid as servant (i.e., is ready to become thy servant) to wash the feet of the servants of my lord;" i.e., in the obsequious style of the East, "I am ready to perform the humblest possible services for thee."


  1 Samuel 25:42


  She then rose up hastily, and went after the messengers to David with five damsels in her train, and became his wife.


  1 Samuel 25:43


  The historian appends a few notices here concerning David's wives: "And David had taken Ahinoam from Jezreel; thus they also both became his wives." The expression "also" points to David's marriage with Michal, the daughter of Saul (1 Sam 18:28). Jezreel is not the city of that name in the tribe of Issachar (Jos 19:18), but the one in the mountains of Judah (Jos 15:56).


  1 Samuel 25:44


  But Saul had taken his daughter Michal away from David, and given her to Palti of Gallim. Palti is called Paltiel in 2 Sam 3:15. According to Isa 10:30, Gallim was a place between Gibeah of Saul and Jerusalem. Valentiner supposes it to be the hill to the south of Tuleil el Phul (Gibeah of Saul) called Khirbet el Jisr. After the death of Saul, however, David persuaded Ishbosheth to give him Michal back again (see 2 Sam 3:14.).


  1 Samuel 26


  1 Samuel 26:1


  The repetition not only of the treachery of the Ziphites, but also of the sparing of Saul by David, furnishes no proof in itself that the account contained in this chapter is only another legend of the occurrences already related in 1 Samuel 23:19-24:22. As the pursuit of David by Saul lasted for several years, in so small a district as the desert of Judah, there is nothing strange in the repetition of the same scenes. And the assertion made by Thenius, that "Saul would have been a moral monster, which he evidently was not, if he had pursued David with quiet deliberation, and through the medium of the same persons, and had sought his life again, after his own life had been so magnanimously spared by him," not only betrays a superficial acquaintance with the human heart, but is also founded upon the mere assertion, for which there is no proof, that Saul was evidently no so; and it is proved to be worthless by the fact, that after the first occasion on which his life was so magnanimously spared by David, he did not leave off seeking him up and down in the land, and that David was obliged to seek refuge with the Philistines in consequence, as may be seen from 1 Sam 27:1-12, which Thenius himself assigns to the same source as 1 Samuel 24. The agreement between the two accounts reduces it entirely to outward and unessential things. It consists chiefly in the fact that the Ziphites came twice to Saul at Gibeah, and informed him that David was stopping in their neighbourhood, in the hill Hachilah, and also that Saul went out twice in pursuit of David with 3000 men. But the three thousand were the standing body of men that Saul had raised from the very beginning of his reign out of the whole number of those who were capable of bearing arms, for the purpose of carrying on his smaller wars (1 Sam 13:2); and the hill of Hachilah appears to have been a place in the desert of Judah peculiarly well adapted for the site of an encampment. On the other hand, all the details, as well as the final results of the two occurrences, differ entirely from one another. When David was betrayed the first time, he drew back into the desert of Maon before the advance of Saul; and being completely surrounded by Saul upon one of the mountains there, was only saved from being taken prisoner by the circumstance that Saul was compelled suddenly to relinquish the pursuit of David on account of the report that the Philistines had invaded the land (1 Sam 23:25-28). But on the second occasion Saul encamped upon the hill of Hachilah, whilst David had drawn back into the adjoining desert, from which he crept secretly into Saul's encampment, and might, if he had chosen, have put his enemy to death (1 Sam 26:3.). There is quite as much difference in the minuter details connected with the sparing of Saul. On the first occasion, Saul entered a cave in the desert of Engedi, whilst David and his men were concealed in the interior of the cave, without having the smallest suspicion that they were anywhere near (1 Sam 24:2-4). The second time David went with Abishai into the encampment of Saul upon the hill of Hachilah, while the king and all his men were sleeping (1 Sam 26:3, 1 Sam 26:5). It is true that on both occasions David's men told him that God had given his enemy into his hand; but the first time they added, Do to him what seemeth good in thy sight; and David cut off the lappet of Saul's coat, whereupon his conscience smote him, and he said, "Far be it from me to lay my hand upon the Lord's anointed" (1 Sam 24:5-8). In the second instance, on the contrary, when David saw Saul in the distance lying by the carriage rampart and the army sleeping round him, he called to two of his heroes, Ahimelech and Abishai, to go with him into the camp of the sleeping foe, and then went thither with Abishai, who thereupon said to him, "God hath delivered thine enemy into thy hand: let me alone, that I may pierce him with the spear." But David rejected this proposal, and merely took away the spear and water-bowl that were at Saul's head (1 Sam 26:6-12). And lastly, notwithstanding the fact that the words of David and replies of Saul agree in certain general thoughts, yet they differ entirely in the main. On the first occasion David showed the king that his life had been in his power, and yet he had spared him, to dispel the delusion that he was seeking his life (1 Sam 24:10-16). On the second occasion he asked the king why he was pursuing him, and called to him to desist from his pursuit (1 Sam 26:18.). But Saul was so affected the first time that he wept aloud, and openly declared that David would obtain the kingdom; and asked him to promise on oath, that when he did, he would not destroy his family (1 Sam 24:17-22). The second time, on the contrary, he only declared that he had sinned and acted foolishly, and would to David no more harm, and that David would undertake and prevail; but he neither shed tears, nor brought himself to speak of David's ascending the throne, so that he was evidently much more hardened than before (1 Sam 26:21-25). These decided differences prove clearly enough that the incident described in this chapter is not the same as the similar one mentioned in 1 Samuel 23 and 24, but belongs to a later date, when Saul's enmity and hardness had increased.


  1 Samuel 26:1-2


  The second betrayal of David by the Ziphites occurred after David had married Abigail at Carmel, and when he had already returned to the desert of Judah. On 1 Sam 26:1 and 1 Sam 26:2 compare the explanations of 1 Sam 23:19 and 1 Sam 24:3. Instead of "before (in the face of) Jeshimon" (i.e., the wilderness), we find the situation defined more precisely in 1 Sam 23:19, as "to the right (i.e., on the south) of the wilderness" (Jeshimon).


  1 Samuel 26:3-4


  When David saw (i.e., perceived) in the desert that Saul was coming behind him, he sent out spies, and learned from them that he certainly had come (אל־נכון, for a certainty, as in 1 Sam 23:23).


  1 Samuel 26:5-7


  Upon the receipt of this information, David rose up with two attendants (mentioned in 1 Sam 26:6) to reconnoitre the camp of Saul. When he saw the place where Saul and his general Abner were lying—Saul was lying by the waggon rampart, and the fighting men were encamped round about him—he said to Ahimelech and Abishai, "Who will go down with me into the camp to Saul?" Whereupon Abishai declared himself ready to do so; and they both went by night, and found Saul sleeping with all the people. Ahimelech the Hittite is never mentioned again; but Abishai the son of Zeruiah, David's sister (Ch1 2:16), and a brother of Joab, was afterwards a celebrated general of David, as was also his brother Joab (2 Sam 16:9; 2 Sam 18:2; 2 Sam 21:17). Saul's spear was pressed (stuck) into the ground at his head, as a sign that the king was sleeping there, for the spear served Saul as a sceptre (cf. 1 Sam 18:10).


  1 Samuel 26:8-11


  When Abishai exclaimed, "God hath delivered thine enemy into thy hand: now will I pierce him with the spear into the ground with a stroke, and will give no second" (sc., stroke: the Vulgate rendering gives the sense exactly: et secundo non opus erit, there will be no necessity for a second), David replied, "Destroy him not; for who hath stretched out his hand against the anointed of the Lord, and remained unhurt?" נקּה, as in Exo 21:19; Num 5:31. He then continued (in 1 Sam 26:10, 1 Sam 26:11): "As truly as Jehovah liveth, unless Jehovah smite him (i.e., carry him off with a stroke; cf. 1 Sam 25:38), or his day cometh that he dies (i.e., or he dies a natural death; 'his day' denoting the day of death, as in Job 14:6; Job 15:32), or he goes into battle and is carried off, far be it from me with Jehovah (מיהוה, as in 1 Sam 24:7) to stretch forth my hand against Jehovah's anointed." The apodosis to 1 Sam 26:10 commences with חלילה, "far be it," or "the Lord forbid," in 1 Sam 26:11. "Take now the spear which is at his head, and the pitcher, and let us go."


  1 Samuel 26:12


  They departed with these trophies, without any one waking up and seeing them, because they were all asleep, as a deep sleep from the Lord had fallen upon them. שׁאוּל מראשׁתי stands for שׁ ממראשׁתי, "from the head of Saul," with מ dropped. The expression "a deep sleep of Jehovah," i.e., a deep sleep sent or inflicted by Jehovah, points to the fact that the Lord favoured David's enterprise.


  1 Samuel 26:13


  "And David went over to the other side, and placed himself upon the top of the mountain afar off (the space between them was great), and cried to the people," etc. Saul had probably encamped with his fighting men on the slope of the ill Hachilah, so that a valley separated him from the opposite hill, from which David had no doubt reconnoitred the camp and then gone down to it (1 Sam 26:6), and to which he returned after the deed was accomplished. The statement that this mountain was far off, so that there was a great space between David and Saul, not only favours the accuracy of the historical tradition, but shows that David reckoned far less now upon any change in the state of Saul's mind than he had done before, when he followed Saul without hesitation from the cave and called after him (1 Sam 24:9), and that in fact he rather feared lest Saul should endeavour to get him into his power as soon as he woke from his sleep.


  1 Samuel 26:14


  David called out to Abner, whose duty it was as general to defend the life of his king. And Abner replied, "Who art thou, who criest out to the king?" i.e., offendest the king by thy shouting, and disturbest his rest.


  1 Samuel 26:15-16


  David in return taunted Abner with having watched the king carelessly, and made himself chargeable with his death. "For one of the people came to destroy thy lord the king." As a proof of this, he then showed him the spear and pitcher that he had taken away with him. ראה is to be repeated in thought before את־צפּחת: "look where the king's spear is; and (look) at the pitcher at his head," sc., where it is. These reproaches that were cast at Abner were intended to show to Saul, who might at any rate possibly hear, and in fact did hear, that David was the most faithful defender of his life, more faithful than his closest and most zealous servants.


  1 Samuel 26:17-19


  When Saul heard David's voice (for he could hardly have seen David, as the occurrence took place before daybreak, at the latest when the day began to dawn), and David had made himself known to the king in reply to his inquiry, David said, "Why doth my lord pursue his servant? for what have I done, and what evil is in my hand?" He then gave him the well-meant advice, to seek reconciliation for his wrath against him, and not to bring upon himself the guilt of allowing David to find his death in a foreign land. The words, "and now let my lord the king hear the saying of his servant," serve to indicate that what follows is important, and worthy of laying to heart. In his words, David supposes two cases as conceivable causes of Saul's hostility: (1) if Jehovah hath stirred thee up against me; (2) if men have done so. In the first case, he proposes as the best means of overcoming this instigation, that He (Jehovah) should smell an offering. The Hiphil ירח only means to smell, not to cause to smell. The subject is Jehovah. Smelling a sacrifice is an anthropomorphic term, used to denote the divine satisfaction (cf. Gen 8:21). The meaning of the words, "let Jehovah smell sacrifice," is therefore, "let Saul appease the wrath of God by the presentation of acceptable sacrifices." What sacrifices they are which please God, is shown in Psa 51:18-19; and it is certainly not by accident merely that David uses the word minchah, the technical expression in the law for the bloodless sacrifice, which sets forth the sanctification of life in good works. The thought to which David gives utterance here, namely, that God instigates a man to evil actions, is met with in other passages of the Old Testament. It not only lies at the foundation of the words of David in Psa 51:6 (cf. Hengstenberg on Psalms), but is also clearly expressed in 2 Sam 24:1, where Jehovah instigates David to number the people, and where this instigation is described as a manifestation of the anger of God against Israel; and in 2 Sam 16:10., where David says, with regard to Shimei, that God had bade him curse him. These passages also show that God only instigates those who have sinned against Him to evil deeds; and therefore that the instigation consists in the fact that God impels sinners to manifest the wickedness of their hearts in deeds, or furnishes the opportunity and occasion for the unfolding and practical manifestation of the evil desire of the heart, that the sinner may either be brought to the knowledge of his more evil ways and also to repentance, through the evil deed and its consequences, or, if the heart should be hardened still more by the evil deed, that it may become ripe for the judgment of death. The instigation of a sinner to evil is simply one peculiar way in which God, as a general rule, punishes sins through sinners; for God only instigates to evil actions such as have drawn down the wrath of God upon themselves in consequence of their sin. When David supposes the fact that Jehovah has instigated Saul against him, he acknowledges, implicitly at least, that he himself is a sinner, whom the Lord may be intending to punish, though without lessening Saul's wrong by this indirect confession.


  The second supposition is: "if, however, children of men" (sc., have instigated thee against me); in which case "let them be cursed before the Lord; for they drive me now (this day) that I dare not attach myself to the inheritance of Jehovah (i.e., the people of God), saying, Go, serve other gods." The meaning is this: They have carried it so far now, that I am obliged to separate from the people of God, to fly from the land of the Lord, and, because far away from His sanctuary, to serve other gods. The idea implied in the closing words was, that Jehovah could only be worshipped in Canaan, at the sanctuary consecrated to Him, because it was only there that He manifested himself to His people, and revealed His face or gracious presence (vid., Psa 42:2-3; Psa 84:11; Psa 143:6.). "We are not to understand that the enemies of David were actually accustomed to use these very words, but David was thinking of deeds rather than words" (Calvin).


  1 Samuel 26:20


  "And now let not my blood fall to the earth far away from the face of the Lord," i.e., do not carry it so far as to compel me to perish in a foreign land. "For the king of Israel has gone out to seek a single flea (vid., 1 Sam 24:15), as one hunts a partridge upon the mountains." This last comparison does not of course refer to the first, so that "the object of comparison is compared again with something else," as Thenius supposes, but it refers rather to the whole of the previous clause. The king of Israel is pursuing something very trivial, and altogether unworthy of his pursuit, just as if one were hunting a partridge upon the mountains. "No one would think it worth his while to hunt a single partridge that had flown to the mountains, when they may be found in coveys in the fields" (Winer, Bibl. R. W. ii. p. 307). This comparison, therefore, does not presuppose that קרא must be a bird living upon the mountains, as Thenius maintains, so as to justify his altering the text according to the Septuagint. These words of David were perfectly well adapted to sharpen Saul's conscience, and induce him to desist from his enmity, if he still had an ear for the voice of truth.


  1 Samuel 26:21


  Moreover, Saul could not help confessing, "I have sinned: return, my son David; I will do thee harm no more, because my life was precious in thine eyes that day." A good intention, which he never carried out. "He declared that he would never do any more what he had already so often promised not to do again; and yet he did not fail to do it again and again. He ought rather to have taken refuge with God, and appealed to Him for grace, that he might not fall into such sins again; yea, he should have entreated David himself to pray for him" (Berleb. Bible). He adds still further, "Behold, I have acted foolishly, and have gone sore astray;" but yet he persists in this folly. "There is no sinner so hardened, but that God gives him now and then some rays of light, which show him all his error. But, alas! when they are awakened by such divine movings, it is only for a few moments; and such impulses are no sooner past, than they fall back again immediately into their former life, and forget all that they have promised."


  1 Samuel 26:22-23


  David then bade the king send a servant to fetch back the spear and pitcher, and reminded him again of the recompense of God: "Jehovah will recompense His righteousness and His faithfulness to the man into whose hand Jehovah hath given thee to-day; and (for) I would not stretch out my hand against the anointed of the Lord."


  1 Samuel 26:24-25


  "Behold, as thy soul has been greatly esteemed in my eyes to-day, so will my soul be greatly esteemed in the eyes of Jehovah, that He will save me out of all tribulation." These words do not contain any "sounding of his own praises" (Thenius), but are merely the testimony of a good conscience before God in the presence of an enemy, who is indeed obliged to confess his wrong-doing, but who no longer feels or acknowledges his need of forgiveness. For even Saul's reply to these words in 1 Sam 26:25 ("Blessed art thou, my son David: thou wilt undertake, and also prevail:" תּוּכל יכל, lit. to vanquish, i.e., to carry out what one undertakes) does not express any genuine goodwill towards David, but only an acknowledgment, forced upon him by this fresh experience of David's magnanimity, that God was blessing all his undertakings, so that he would prevail. Saul had no more thoughts of any real reconciliation with David. "David went his way, and Saul turned to his place" (cf. Num 24:25). Thus they parted, and never saw each other again. There is nothing said about Saul returning to his house, as there was when his life was first spared (1 Sam 24:22). On the contrary, he does not seem to have given up pursuing David; for, according to 1 Sam 27:1-12, David was obliged to take refuge in a foreign land, and carry out what he had described in 1 Sam 26:19 as his greatest calamity.


  1 Samuel 27


  1 Samuel


  David at Ziklag in the Land of the Philistines—1 Sam 27:1-12


  In his despair of being able permanently to escape the plots of Saul in the land of Israel, David betook himself, with his attendants, to the neighbouring land of the Philistines, to king Achish of Gath, and received from him the town of Ziklag, which was assigned him at his own request as a dwelling-place (1 Sam 27:1-7). From this point he made attacks upon certain tribes on the southern frontier of Canaan which were hostile to Israel, but described them to Achish as attacks upon Judah and its dependencies, that he might still retain the protection of the Philistian chief (1 Sam 27:8-12). David had fled to Achish at Gath once before; but on that occasion he had been obliged to feign insanity in order to preserve his life, because he was recognised as the conqueror of Goliath. This act of David was not forgotten by the Philistines even now. But as David had been pursued by Saul for many years, Achish did not hesitate to give a place of refuge in his land to the fugitive who had been outlawed by the king of Israel, the arch-enemy of the Philistines, possibly with the hope that if a fresh war with Saul should break out, he should be able to reap some advantage from David's friendship.


  1 Samuel 27:1


  The result of the last affair with Saul, after his life had again been spared, could not fail to confirm David in his conviction that Saul would not desist from pursuing him, and that if he stayed any longer in the land, he would fall eventually into the hands of his enemy. With this conviction, he formed the following resolution: "Now shall I be consumed one day by the hand of Saul: there is no good to me (i.e., it will not be well with me if I remain in the land), but (כּי after a negative) I will flee into the land of the Philistines; so will Saul desist from me to seek me further (i.e., give up seeking me) in the whole of the territory of Israel, and I shall escape his hand."


  1 Samuel 27:2


  Accordingly he went over with the 600 men who were with him to Achish, the king of Gath. Achish, the son of Maoch, is in all probability the same person not only as the king Achish mentioned in 1 Sam 21:11, but also as Achish the son of Maachah (1 Kgs 2:39), since Maoch and Maachah are certainly only different forms of the same name; and a fifty years' reign, which we should have in that case to ascribe to Achish, it not impossible.


  1 Samuel 27:3-4


  Achish allotted dwelling-places in his capital, Gath, for David and his wives, and for all his retinue; and Saul desisted from any further pursuit of David when he was informed of his flight to Gath. The Chethibh יוסף is apparently only a copyist's error for יסף.


  1 Samuel 27:5-6


  In the capital of the kingdom, however, David felt cramped, and therefore entreated Achish to assign him one of the land (or provincial) towns to dwell in; whereupon he gave him Ziklag for that purpose. This town was given to the Simeonites in the time of Joshua (Jos 19:5), but was afterwards taken by the Philistines, probably not long before the time of David, and appears to have been left without inhabitants in consequence of this conquest. The exact situation, in the western part of the Negeb, has not been clearly ascertained (see at Jos 15:31). Achish appears to have given it to David. This is implied in the remark, "Therefore Ziklag came to the kings of Judah (i.e., became their property) unto this day."


  1 Samuel 27:7


  The statement that David remained a year and four months in the land of the Philistines, is a proof of the historical character of the whole narrative. The ימים before the "four months" signifies a year; strictly speaking, a term of days which amounted to a full year (as in Lev 25:29 : see also 1 Sam 1:3, 1 Sam 1:20; 1 Sam 2:19).


  1 Samuel 27:8


  From Ziklag David made an attack upon the Geshurites, Gerzites, and Amalekites, smote them without leaving a man alive, and returned with much booty. The occasion of this attack is not mentioned, as being a matter of indifference in relation to the chief object of the history; but it is no doubt to be sought for in plundering incursions made by these tribes into the land of Israel. For David would hardly have entered upon such a war in the situation in which he was placed at that time without some such occasion, seeing that it would be almost sure to bring him into suspicion with Achish, and endanger his safety. ויּעל, "he advanced," the verb being used, as it frequently is, to denote the advance of an army against a people or town (see at Jos 8:1). At the same time, the tribes which he attacked may have had their seat upon the mountain plateau in the northern portion of the desert of Paran, so that David was obliged to march up to reach them. פּשׁט, to invade for the purpose of devastation and plunder. Geshuri is a tribe mentioned in Jos 13:2 as living in the south of the territory of the Philistines, and is a different tribe from the Geshurites in the north-east of Gilead (Jos 12:5; Jos 13:11, Jos 13:13; Deu 3:14). These are the only passages in which they are mentioned. The Gerzites, or Gizrites according to the Keri, are entirely unknown. Bonfrere and Clericus suppose them to be the Gerreni spoken of in 2 Macc. 13:24, who inhabited the town of Gerra, between Rhinocolura and Pelusium (Strabo, xvi. 760), or Gerron (Ptol. iv. 5). This conjecture is a possible one, but is very uncertain nevertheless, as the Gerzites certainly dwelt somewhere in the desert of Arabia. At any rate Grotius and Ewald cannot be correct in their opinion that they were the inhabitants of Gezer (Jos 10:33). The Amalekites were the remnant of this old hereditary foe of the Israelites, who had taken to flight on Saul's war of extermination, and had now assembled again (see at 1 Sam 15:8-9). "For they inhabit the land, where you go from of old to Shur, even to the land of Egypt." The עשׁר before מעולם may be explained from the fact that בּואך is not adverbial here, but is construed according to its form as an infinitive: literally, "where from of old thy coming is to Shur." עשׁר cannot have crept into the text through a copyist's mistake, as such a mistake would not have found its way into all the MSS. The fact that the early translators did not render the word proves nothing against its genuineness, but merely shows that the translators regarded it as superfluous. Moreover, the Alexandrian text is decidedly faulty here, and עולם is confounded with עלם, ἀπὸ Γελάμ. Shur is the desert of Jifar, which is situated in front of Egypt (as in 1 Sam 15:7). These tribes were nomads, and had large flocks, which David took with him as booty when he had smitten the tribes themselves. After his return, David betook himself to Achish, to report to the Philistian king concerning his enterprise, and deceive him as to its true character.


  1 Samuel 27:10


  Achish said, "Ye have not made an invasion to-day, have ye?" אל, like μὴ, is an interrogative sense; the ה has dropped out: vid., Ewald, 324, b. David replied, "Against the south of Judah, and the south of the Jerahmeelites, and into the south of the Kenites," sc., we have made an incursion. This reply shows that the Geshurites, Gerzites, and Amalekites dwelt close to the southern boundary of Judah, so that David was able to represent the march against these tribes to Achish as a march against the south of Judah, to make him believe that he had been making an attack upon the southern territory of Judah and its dependencies. The Negeb of Judah is the land between the mountains of Judah and the desert of Arabia (see at Jos 15:21). The Jerahmeelites are the descendants of Jerahmeel, the first-born of Hezron (Ch1 2:9, Ch1 2:25-26), and therefore one of the three large families of Judah who sprang from Hezron. They probably dwelt on the southern frontier of the tribe of Judah (vid., 1 Sam 30:29). The Kenites were protgs of Judah (see at 1 Sam 15:6, and Jdg 1:16). In 1 Sam 27:11 the writer introduces the remark, that in his raid David left neither man nor woman of his enemies alive, to take them to Gath, because he thought "they might report against us, and say, Thus hath David done." There ought to be a major point under דּוד עשׂה, as the following clause does not contain the words of the slaughtered enemies, but is a clause appended by the historian himself, to the effect that David continued to act in that manner as long as he dwelt in the land of the Philistines. משׁפּט, the mode of procedure; lit. the right which he exercised (see 1 Sam 8:9).


  1 Samuel 27:12


  1 Sam 27:12 is connected with 1 Sam 27:10; Achish believed David's words, and said (to himself), "He hath made himself stinking (i.e., hated) among his own people, among Israel, and will be my servant (i.e., subject to me) for ever."


  1 Samuel 28


  1 Samuel


  David in the Army of the Philistines. Attack upon Israel. Saul and the Witch of Endor—1 Samuel 28


  The danger into which David had plunged through his flight into the land of the Philistines, and still more through the artifice with which he had deceived the king Achish as to his real feelings, was to be very soon made apparent to him. For example, when the Philistines went to war again with Israel, Achish summoned him to go with his men in the army of the Philistines to the war against his own people and land, and David could not disregard the summons. But even if he had not brought himself into this danger without some fault of his own, he had at any rate only taken refuge with the Philistines in the greatest extremity; and what further he had done, was only done to save his own life. The faithful covenant God helped him therefore out of this trouble, and very soon afterwards put an end to his persecution by the fact that Saul lost his life in the war.


  1 Samuel 28:1


  "In those days," i.e., whilst David was living in the land of the Philistines, it came to pass that the Philistines gathered their armies together for a campaign against Israel. And Achish sent word to David that he was to go with him in his army along with his men; and David answered (1 Sam 28:2), "Thereby (on this occasion) thou shalt learn what thy servant will do." This reply was ambiguous. The words "what thy servant will do" contained no distinct promise of faithful assistance in the war with the Israelites, as the expression "thy servant" is only the ordinary periphrasis for "I" in conversation with a superior. And there is just as little ground for inferring from 1 Sam 29:8 that David was disposed to help the Philistines against Saul and the Israelites; for, as Calovius has observed, even there he gives no such promise, but "merely asks for information, that he may discover the king's intentions and feelings concerning him: he simply protests that he has done nothing to prevent his placing confidence in him, or to cause him to shut him out of the battle." Judging from his previous acts, it would necessarily have been against his conscience to fight against his own people. Nevertheless, in the situation in which he was placed he did not venture to give a distinct refusal to the summons of the king. He therefore gave an ambiguous answer, in the hope that God would show him a way out of this conflict between his inmost conviction and his duty to obey the Philistian king. He had no doubt prayed earnestly for this in his heart. And the faithful God helped His servant: first of all by the fact that Achish accepted his indefinite declaration as a promise of unconditional fidelity, as his answer "so (לכן, itaque, i.e., that being the case, if thy conduct answers to thy promise) "I will make thee the keeper of my head" (i.e., of my person) implies; and still more fully by the fact that the princes of the Philistines overturned the decision of their king (1 Sam 29:3.).


  1 Samuel 28:3


  Saul with the witch at Endor.—The invasion of Israel by the Philistines, which brought David into so difficult a situation, drove king Saul to despair, so that in utter helplessness he had recourse to ungodly means of inquiring into the future, which he himself had formerly prohibited, and to his horror had to hear the sentence of his own death. This account is introduced with the remark in 1 Sam 28:3 that Samuel was dead and had been buried at Ramah (cf. 1 Sam 25:1; וּבעירו, with an explanatory vav, and indeed in his own city), and that Saul had expelled "those that had familiar spirits and the wizards out of the land" (on the terms employed, oboth and yiddonim, see at Lev 19:31). He had done this in accordance with the law in Lev 19:31; Lev 20:27, and Deu 18:10.


  1 Samuel 28:4-5


  When the Philistines advanced and encamped at Shunem, Saul brought all Israel together and encamped at Gilboa, i.e., upon the mountain of that name on the north-eastern edge of the plain of Jezreel, which slopes off from a height of about 1250 feet into the valley of the Jordan, and is not far from Beisan. On the north of the western extremity of this mountain was Shunem, the present Sulem or Solam (see at Jos 19:18); it was hardly two hours distant, so that the camp of the Philistines might be seen from Gilboa. When Saul saw this, he was thrown into such alarm that his heart greatly trembled. As Saul had been more than once victorious in his conflicts with the Philistines, his great fear at the sight of the Philistian army can hardly be attributed to any other cause than the feeling that God had forsaken him, by which he was suddenly overwhelmed.


  1 Samuel 28:6


  In his anxiety he inquired of the Lord; but the Lord neither answered him by dreams, nor by Urim, nor by prophets, that is to say, not by any of the three media by which He was accustomed to make known His will to Israel. בּיהוה שׁאל is the term usually employed to signify inquiring the will and counsel of God through the Urim and Thummim of the high priest (see at Jdg 1:1); and this is the case here, with the simple difference that here the other means of inquiring the counsel of God are also included. On dreams, see at Num 12:6. According to Num 27:21, Urim denotes divine revelation through the high priest by means of the ephod. But the high priest Abiathar had been with the ephod in David's camp ever since the murder of the priests at Nob (1 Sam 22:20., 1 Sam 23:6; 1 Sam 30:7). How then could Saul inquire of God through the Urim? This question, which was very copiously discussed by the earlier commentators, and handled in different ways, may be decided very simply on the supposition, that after the death of Ahimelech and the flight of his son, another high priest had been appointed at the tabernacle, and another ephod made for him, with the choshen or breastplate, and the Urim and Thummim. It is no proof to the contrary that there is nothing said about this. We have no continuous history of the worship at the tabernacle, but only occasional notices. And from these it is perfectly clear that the public worship at the tabernacle was not suspended on the murder of the priests, but was continued still. For in the first years of David's reign we find the tabernacle at Gibeon, and Zadok the son of Ahitub, of the line of Eleazar, officiating there as high priest (Ch1 16:39, compared with Ch1 6:8 and Ch1 6:53); from which it follows with certainty, that after the destruction of Nob by Saul the tabernacle was removed to Gibeon, and the worship of the congregation continued there. From this we may also explain in a very simple manner the repeated allusions to two high priests in David's time (2 Sam 18:17; 2 Sam 15:24, 2 Sam 15:29, 2 Sam 15:35; Ch1 15:11; Ch1 18:16). The reason why the Lord did not answer Saul is to be sought for in the wickedness of Saul, which rendered him utterly unworthy to find favour with God.


  1 Samuel 28:7-14


  Instead of recognising this, however, and searching his own heart, Saul attempted to obtain a revelation of the future in ungodly ways. He commanded his servants (1 Sam 28:7) to seek for a woman that had a familiar spirit. Baalath-ob: the mistress (or possessor) of a conjuring spirit, i.e., of a spirit with which the dead were conjured up, for the purpose of making inquiry concerning the future (see at Lev 19:31). There was a woman of this kind at Endor, which still exists as a village under the old name upon the northern shoulder of the Duhy or Little Hermon (see at Jos 17:11), and therefore only two German (ten English) miles from the Israelitish camp at Gilboa.


  1 Samuel 28:8


  Saul went to this person by night and in disguise, that he might not be recognised, accompanied by two men; and said to her, "Divine to me through necromancy, and bring me up whomsoever I tell thee." The words "bring me up," etc., are an explanation or more precise definition of "divine unto me," etc. Prophesying by the Ob was probably performed by calling up a departed spirit from Sheol, and obtaining prophecies, i.e., disclosures concerning one's own fate, through the medium of such a spirit. On the form קסומי (Chethibh), see at Jdg 9:8.


  1 Samuel 28:9


  Such a demand placed the woman in difficulty. As Saul had driven the necromantists out of the land, she was afraid that the unknown visitor (for it is evident from 1 Sam 28:12 that she did not recognise Saul at first) might be laying a snare for her soul with his request, to put her to death, i.e., might have come to her merely for the purpose of spying her out as a conjurer of the dead, and then inflicting capital punishment upon her according to the law (Lev 20:27).


  1 Samuel 28:10-11


  But when Saul swore to her that no punishment should fall upon her on that account (יקּרך אם, "shall assuredly not fall upon thee"), an oath which showed how utterly hardened Saul was, she asked him, "Whom shall I bring up to thee?" and Saul replied, "Bring me up Samuel," sc., from the region of the dead, or Sheol, which was thought to be under the ground. This idea arose from the fact that the dead were buried in the earth, and was connected with the thought of heaven as being above the earth. Just as heaven, regarded as the abode of God and the holy angels and blessed spirits, is above the earth; so, on the other hand, the region of death and the dead is beneath the ground. And with our modes of thought, which are so bound up with time and space, it is impossible to represent to ourselves in any other way the difference and contrast between blessedness with God and the shade-life in death.


  1 Samuel 28:12


  The woman then commenced her conjuring arts. This must be supplied from the context, as 1 Sam 28:12 merely states what immediately ensued. "When the woman saw Samuel, she cried aloud," sc., at the form which appeared to her so unexpectedly. These words imply most unquestionably that the woman saw an apparition which she did not anticipate, and therefore that she was not really able to conjure up departed spirits or persons who had died, but that she either merely pretended to do so, or if her witchcraft was not mere trickery and delusion, but had a certain demoniacal background, that the appearance of Samuel differed essentially from everything she had experienced and effected before, and therefore filled her with alarm and horror. The very fact, whoever, that she recognised Saul as soon as Samuel appeared, precludes us from declaring her art to have been nothing more than jugglery and deception; for she said to him, "Why hast thou cheated me, as thou art certainly Saul?" i.e., why hast thou deceived me as to thy person? why didst thou not tell me that thou wast king Saul? Her recognition of Saul when Samuel appeared may be easily explained, if we assume that the woman had fallen into a state of clairvoyance, in which she recognised persons who, like Saul in his disguise, were unknown to her by face.


  1 Samuel 28:13


  The king quieted her fear, and then asked her what she had seen; whereupon she gave him a fuller description of the apparition: "I saw a celestial being come up from the earth." Elohim does not signify gods here, nor yet God; still less an angel or a ghost, or even a person of superior rank, but a celestial (super-terrestrial), heavenly, or spiritual being.


  1 Samuel 28:14


  Upon Saul's further inquiry as to his form, she replied, "An old man is ascending, and he is wrapped in a mantle." Mel is the prophet's mantle, such as Samuel was accustomed to wear when he was alive (see 1 Sam 15:27). Saul recognised from this that the person who had been called up was Samuel, and he fell upon his face to the ground, to give expression to his reverence. Saul does not appear to have seen the apparition itself. But it does not follow from this that there was no such apparition at all, and the whole was an invention on the part of the witch. It needs an opened eye, such as all do not possess, to see a departed spirit or celestial being. The eyes of the body are not enough for this.


  1 Samuel 28:15-17


  Then Samuel said, "Why hast thou disturbed me (sc., from my rest in Hades; cf. Isa 14:9), to bring me up?" It follows, no doubt, from this that Samuel had been disturbed from his rest by Saul; but whether this had been effected by the conjuring arts of the witch, or by a miracle of God himself, is left undecided. Saul replied, "I am sore oppressed, for the Philistines fight against me, and God has departed from me, and answers me no more, either by prophets or by dreams; then I had thee called (on the intensified form ואקראה, vid., Ewald, 228, c.), to make known to me what I am to do." The omission of any reference to the Urim is probably to be interpreted very simply from the brevity of the account, and not from the fact that Saul shrank from speaking about the oracle of the high priest, on account of the massacre of the priests which had taken place by his command. There is a contradiction, however, in Saul's reply: for if God had forsaken him, he could not expect any answer from Him; and if God did not reply to his inquiry through the regularly appointed media of His revelation, how could he hope to obtain any divine revelation through the help of a witch? "When living prophets gave no answer, he thought that a dead one might be called up, as if a dead one were less dependent upon God than the living, or that, even in opposition to the will of God, he might reply through the arts of a conjuring woman. Truly, if he perceived that God was hostile to him, he ought to have been all the more afraid, lest His enmity should be increased by his breach of His laws. But fear and superstition never reason" (Clericus). Samuel points out this contradiction (1 Sam 28:16): "Why dost thou ask me, since Jehovah hath departed from thee, and is become thine enemy?" The meaning is: How canst thou expect an answer under these circumstances from me, the prophet of Jehovah? ערך, from ער, signifies an enemy here (from עיר, fervour); and this meaning is confirmed by Psa 139:20 and Dan 4:16 (Chald.). There is all the less ground for any critical objection to the reading, as the Chaldee and Vulgate give a periphrastic rendering of "enemy," whilst the lxx, Syr., and Arab. have merely paraphrased according to conjectures. Samuel then announced his fate (1 Sam 28:17-19): "Jehovah hath performed for himself, as He spake by me (לו, for himself, which the lxx and Vulg. have arbitrarily altered into לך, σοί, tibi (to thee), is correctly explained by Seb. Schmidt, 'according to His grace, or to fulfil and prove His truth'); and Jehovah hath rent the kingdom out of thy hand, and given it to thy neighbour David." The perfects express the purpose of God, which had already been formed, and was now about to be fulfilled.


  1 Samuel 28:18-19


  The reason for Saul's rejection is then given, as in 1 Sam 15:23 : "Because (כּאשׁר, according as) thou ... hast not executed the fierceness of His anger upon Amalek, therefore hath Jehovah done this thing to thee this day." "This thing" is the distress of which Saul had complained, with its consequences. ויתּן, that Jehovah may give (= for He will give) Israel also with thee into the hand of the Philistines. "To-morrow wilt thou and thy sons be with me (i.e. in Sheol, with the dead); also the camp of Israel will Jehovah give into the hand of the Philistines," i.e., give up to them to plunder. The overthrow of the people was to heighten Saul's misery, when he saw the people plunged with him into ruin through his sin (O. v. Gerlach). Thus was the last hope taken from Saul. His day of grace was gone, and judgment was now to burst upon him without delay.


  1 Samuel 28:20


  These words so alarmed him, that he fell his whole length upon the ground; for he had been kneeling hitherto (1 Sam 28:14). He "fell straightway (lit. he hastened and fell) upon the ground. For he was greatly terrified at the words of Samuel: there was also no strength in him, because he had eaten no food the whole day and the whole night," sc., from mental perturbation or inward excitement. Terror and bodily exhaustion caused him to fall powerless to the ground.


  1 Samuel 28:21-22


  The woman then came to him and persuaded him to strengthen himself with food for the journey which he had to take. It by no means follows from the expression "came unto Saul," that the woman was in an adjoining room during the presence of the apparition, and whilst Samuel was speaking, but only that she was standing at some distance off, and came up to him to speak to him when he had fallen fainting to the ground. As she had fulfilled his wish at the risk of her own life, she entreated him now to gratify her wish, and let her set a morsel of bread before him and eat. "That strength may be in thee when thou goest thy way" (i.e., when thou returnest).


  This narrative, when read without prejudice, makes at once and throughout the impression conveyed by the Septuagint at Ch1 10:13 : ἐπηρώτησε Σαοὺλ ἐν τῷ ἐγγαστριμύθῳ τοῦ ζητῆσαι, καὶ ἀπεκρίνατο αὐτῷ Σαμουὴλ ὁ προφήτης; and still more clearly at Ecclus. 46:20, where it is said of Samuel: "And after his death he prophesied, and showed the king his end, and lifted up his voice from the earth in prophecy, to blot out the wickedness of the people." Nevertheless the fathers, reformers, and earlier Christian theologians, with very few exceptions, assumed that there was not a real appearance of Samuel, but only an imaginary one. According to the explanation given by Ephraem Syrus, an apparent image of Samuel was presented to the eye of Saul through demoniacal arts. Luther and Calvin adopted the same view, and the earlier Protestant theologians followed them in regarding the apparition as nothing but a diabolical spectre, a phantasm, or diabolical spectre in the form of Samuel, and Samuel's announcement as nothing but a diabolical revelation made by divine permission, in which truth is mixed with falsehood.


  It was not till the seventeenth century that the opinion was expressed, that the apparition of Samuel was merely a delusion produced by the witch, without any real background at all. After Reginald Scotus and Balth. Becker had given expression to this opinion, it was more fully elaborated by Ant. van Dale, in his dissert. de divinationibus idololatricis sub V. T.; and in the so-called age of enlightenment this was the prevailing opinion, so that Thenius still regards it as an established fact, not only that the woman was an impostor, but that the historian himself regarded the whole thing as an imposture. There is no necessity to refute this opinion at the present day. Even Fr. Boettcher (de inferis, pp. 111ff.), who looks upon the thing as an imposture, admits that the first recorder of the occurrence "believed that Samuel appeared and prophesied, contrary to the expectation of the witch;" and that the author of the books of Samuel was convinced that the prophet was raised up and prophesied, so that after his death he was proved to be the true prophet of Jehovah, although through the intervention of ungodly arts (cf. Eze 14:7, Eze 14:9). But the view held by the early church does not do justice to the scriptural narrative; and hence the more modern orthodox commentators are unanimous in the opinion that the departed prophet did really appear and announce the destruction of Saul, not, however, in consequence of the magical arts of the witch, but through a miracle wrought by the omnipotence of God.


  This is most decidedly favoured by the fact, that the prophetic historian speaks throughout of the appearance, not of a ghost, but of Samuel himself. He does this not only in 1 Sam 28:12, "When the woman saw Samuel she cried aloud," but also in 1 Sam 28:14, 1 Sam 28:15, 1 Sam 28:16, and 1 Sam 28:20. It is also sustained by the circumstance, that not only do the words of Samuel to Saul, in 1 Sam 28:16-19, create the impression that it is Samuel himself who is speaking; but his announcement contains so distinct a prophecy of the death of Saul and his sons, that it is impossible to imagine that it can have proceeded from the mouth of an impostor, or have been an inspiration of Satan. On the other hand, the remark of Calvin, to the effect that "God sometimes give to devils the power of revealing secrets to us, which they have learned from the Lord," could only be regarded as a valid objection, provided that the narrative gave us some intimation that the apparition and the speaking were nothing but a diabolical delusion. But it does nothing of the kind. It is true, the opinion that the witch conjured up the prophet Samuel was very properly disputed by the early theologians, and rejected by Theodoret as "unholy, and even impious;" and the text of Scripture indicates clearly enough that the very opposite was the case, by the remark that the witch herself was terrified at the appearance of Samuel (1 Sam 28:12). Shbel is therefore quite correct in saying: "It was not at the call of the idolatrous king, nor at the command of the witch,—neither of whom had the power to bring him up, or even to make him hear their voice in his rest in the grave,—that Samuel came; nor was it merely by divine 'permission,' which is much too little to say. No, rather it was by the special command of God that he left his grave (?), like a faithful servant whom his master arouses at midnight, to let in an inmate of the house who has wilfully stopped out late, and has been knocking at the door. 'Why do you disturb me out of my sleep?' would always be the question put to the unwelcome comer, although it was not by his noise, but really by his master's command, that he had been aroused. Samuel asked the same question." The prohibition of witchcraft and necromancy (Deu 18:11; Isa 8:19), which the earlier writers quote against this, does not preclude the possibility of God having, for His own special reasons, caused Samuel to appear. On the contrary, the appearance itself was of such a character, that it could not fail to show to the witch and the king, that God does not allow His prohibitions to be infringed with impunity. The very same thing occurred here, which God threatened to idolaters through the medium of Ezekiel (Eze 14:4, Eze 14:7,Eze 14:8): "If they come to the prophet, I will answer them in my own way." Still less is there any force in the appeal to Luk 16:27., where Abraham refuses the request of the rich man in Hades, that he would send Lazarus to his father's house to preach repentance to his brethren who were still living, saying, "They have Moses and the prophets, let them hear them. If they hear not Moses and the prophets, neither will they be persuaded though one rose from the dead." For this does not affirm that the appearance of a dead man is a thing impossible in itself, but only describes it as useless and ineffectual, so far as the conversion of the ungodly is concerned.


  The reality of the appearance of Samuel from the kingdom of the dead cannot therefore be called in question, especially as it has an analogon in the appearance of Moses and Elijah at the transfiguration of Christ (Mat 17:3; Luk 9:30-31); except that this difference must not be overlooked, namely, that Moses and Elijah appeared "in glory," i.e., in a glorified form, whereas Samuel appeared in earthly corporeality with the prophet's mantle which he had worn on earth. Just as the transfiguration of Christ was a phenomenal anticipation of His future heavenly glory, into which He was to enter after His resurrection and ascension, so may we think of the appearance of Moses and Elijah "in glory" upon the mount of transfiguration as an anticipation of their heavenly transfiguration in eternal life with God. It was different with Samuel, whom God brought up from Hades through an act of His omnipotence. This appearance is not to be regarded as the appearance of one who had risen in a glorified body; but though somewhat spirit-like in its external manifestation, so that it was only to the witch that it was visible, and not to Saul, it was merely an appearance of the soul of Samuel, that had been at rest in Hades, in the clothing of the earthly corporeality and dress of the prophet, which were assumed for the purpose of rendering it visible. In this respect the appearance of Samuel rather resembled the appearances of incorporeal angels in human form and dress, such as the three angels who came to Abraham in the grove at Mamre (Gen 18), and the angel who appeared to Manoah (Judg 13); with this exception, however, that these angels manifested themselves in a human form, which was visible to the ordinary bodily eye, whereas Samuel appeared in the spirit-like form of the inhabitants of Hades. In all these cases the bodily form and clothing were only a dress assumed for the soul or spirit, and intended to facilitate perception, so that such appearances furnish no proof that the souls of departed men possess an immaterial corporeality.


  (Note: Delitzsch (bibl Psychol. pp. 427ff.) has very properly rejected, not only the opinion that Samuel and Moses were raised up from the dead for the purpose of a transient appearance, and then died again, but also the idea that they appeared in their material bodies, a notion upon which Calvin rests his argument against the reality of the appearance of Samuel. But when he gives it as his opinion, that the angels who appeared in human form assumed this form by virtue of their own power, inasmuch as they can make themselves visible to whomsoever they please, and infers till further from this, "that the outward form in which Samuel and Moses appeared (which corresponded to their form when on this side the grave) was the immaterial production of their spiritual and psychical nature," he overlooks the fact, that not only Samuel, but the angels also, in the cases referred to, appeared in men's clothing, which cannot possibly be regarded as a production of their spiritual and psychical nature. The earthly dress is not indispensable to a man's existence. Adam and Eve had no clothing before the Fall, and there will be no material clothing in the kingdom of glory; for the "fine linen, pure and white," with which the bride adorns herself for the marriage supper of the Lamb, is "the righteousness of saints" (Rev 19:8).


  1 Samuel 28:23-24


  On Saul's refusing to take food, his servants (i.e., his two attendants) also pressed him, so that he yielded, rose up from the ground, and sat down upon the bed (Mittah: i.e., a bench by the wall of the room provided with pillows); whereupon the woman quickly sacrificed (served up) a stalled calf, baked unleavened cakes, and set the food she had prepared before the king and his servants. The woman did all this from natural sympathy for the unhappy king, and not, as Thenius supposes, to remove all suspicion of deception from Saul's mind; for she had not deceived the king at all.


  1 Samuel 28:25


  When Saul and his servants had eaten, they started upon their way, and went back that night to Gilboa, which was about ten miles distant, where the battle occurred the next day, and Saul and his sons fell. "Saul was too hardened in his sin to express any grief or pain, either on his own account or because of the fate of his sons and his people. In stolid desperation he went to meet his fate. This was the terrible end of a man whom the Spirit of God had once taken possession of and turned into another man, and whom he had endowed with gifts to be the leader of the people of God" (O. v. Gerlach).


  1 Samuel 29


  1 Samuel 29:1


  Whilst Saul derived no comfort from his visit to the witch at Endor, but simply heard from the mouth of Samuel the confirmation of his rejection on the part of God, and an announcement of his approaching fate, David was delivered, through the interposition of God, from the danger of having to fight against his own people.


  1 Samuel 29:1


  The account of this is introduced by a fuller description of the position of the hostile army. "The Philistines gathered all their armies together towards Aphek, but Israel encamped at the fountain in (at) Jezreel." This fountain is the present Ain Jald (or Ain Jalt, i.e., Goliath's fountain, probably so called because it was regarded as the scene of the defeat of Goliath), a very large fountain, which issues from a cleft in the rock at the foot of the mountain on the north-eastern border of Gilboa, forming a beautifully limpid pool of about forty or fifty feet in diameter, and then flowing in a brook through the valley (Rob. Pal. iii. p. 168). Consequently Aphek, which must be carefully distinguished from the towns of the same name in Asher (Jos 19:30; Jdg 1:31) and upon the mountains of Judah (Jos 15:53) and also at Ebenezer (1 Sam 4:1), is to be sought for not very far from Shunem, in the plain of Jezreel; according to Van de Velde's Mem., by the side of the present el Afleh, though the situation has not been exactly determined. The statement in the Onom., "near Endor of Jezreel where Saul fought," is merely founded upon the Septuagint, in which בּעין is erroneously rendered ἐν Ἐνδώρ.


  1 Samuel 29:2-3


  When the princes of the Philistines (sarne, as in Jos 13:3) advanced by hundreds and thousands (i.e., arranged in companies of hundreds and thousands), and David and his men came behind with Achish (i.e., forming the rear-guard), the (other) princes pronounced against their allowing David and his men to go with them. The did not occur at the time of their setting out, but on the road, when they had already gone some distance (compare 1 Sam 29:11 with 1 Sam 30:1), probably when the five princes (Jos 13:3) of the Philistines had effected a junction. To the inquiry, "What are these Hebrews doing?" Achish replied, "Is not this David, the servant of Saul the king of Israel, who has been with me days already, or years already? and I have found nothing in him since his coming over unto this day." מאוּמה, anything at all that could render his suspicious, or his fidelity doubtful. נפל, to fall away and go over to a person; generally construed with אל (Jer 37:13; Jer 38:19, etc.) or על (Jer 21:9; Jer 37:14; Ch1 12:19-20), but here absolutely, as the more precise meaning can be gathered from the context.


  1 Samuel 29:4


  But the princes, i.e., the four other princes of the Philistines, not the courtiers of Achish himself, were angry with Achish, and demanded, "Send the man back, that he may return to his place, which thou hast assigned him; that he may not go down with us into the war, and may not become an adversary (satan) to us in the war; for wherewith could he show himself acceptable to his lord (viz., Saul), if not with the heads of these men?" הלוא, nonne, strictly speaking, introduces a new question to confirm the previous question. "Go down to the battle:" this expression is used as in 1 Sam 26:10; 1 Sam 30:24, because battles were generally fought in the plains, into which the Hebrews were obliged to come down from their mountainous land. "These men," i.e., the soldiers of the Philistines, to whom the princes were pointing.


  1 Samuel 29:5


  To justify their suspicion, the princes reminded him of their song with which the women in Israel had celebrated David's victory over Goliath (1 Sam 18:7).


  1 Samuel 29:6


  After this declaration on the part of the princes, Achish was obliged to send David back.


  1 Samuel 29:6-7


  With a solemn assertion,—swearing by Jehovah to convince David all the more thoroughly of the sincerity of his declaration,—Achish said to him, "Thou art honourable, and good in my eyes (i.e., quite right in my estimation) are thy going out and coming in (i.e., all thy conduct) with me in the camp, for I have not found anything bad in thee; but in the eyes of the princes thou art not good (i.e., the princes do not think thee honourable, do not trust thee). Turn now, and go in peace, that thou mayest do nothing displeasing to the princes of the Philistines."


  1 Samuel 29:8-9


  Partly for the sake of vindicating himself against this suspicion, and partly to put the sincerity of Achish's words to the test, David replied, "What have I done, and what hast thou found in thy servant, since I was with thee till this day, that I am not to come and fight against the enemies of my lord the king?" These last words are also ambiguous, since the king whom David calls his lord might be understood as meaning either Achish or Saul. Achish, in his goodness of heart, applies them without suspicion to himself; for he assures David still more earnestly (1 Sam 29:9), that he is firmly convinced of his uprightness. "I know that thou art good in my eyes as an angel of God," i.e., I have the strongest conviction that thou hast behaved as well towards me as an angel could; but the princes have desired thy removal.


  1 Samuel 29:10


  "And now get up early in the morning with the servants of thy lord (i.e., Saul, whose subjects David's men all were), who have come with thee; get ye up in the morning when it gets light for you (so that ye can see), and go."


  1 Samuel 29:11


  In accordance with this admonition, David returned the next morning into the land of the Philistines, i.e., to Ziklag; no doubt very light of heart, and praising God for having so graciously rescued him out of the disastrous situation into which he had been brought and not altogether without some fault of his own, rejoicing that "he had not committed either sin, i.e., had neither violated the fidelity which he owed to Achish, nor had to fight against the Israelites" (Seb. Schmidt).


  1 Samuel 30


  1 Samuel 30:1


  During David's absence the Amalekites had invaded the south country, smitten Ziklag and burnt it down, and carried off the women and children whom they found there; whereat not only were David and his men plunged into great grief on their return upon the third day but David especially was involved in very great trouble, inasmuch as the people wanted to stone him. But he strengthened himself in the Lord his God (1 Sam 30:1-6).


  1 Samuel 30:1-5


  1 Sam 30:1-4 form one period, which is expanded by the introduction of several circumstantial clauses. The apodosis to "It came to pass, when," etc. (1 Sam 30:1), does not follow till 1 Sam 30:4, "Then David and the people," etc. But this is formally attached to 1 Sam 30:3, "so David and his men came," with which the protasis commenced in 1 Sam 30:1 is resumed in an altered form. "It came to pass, when David and his men came to Ziklag ... the Amalekites had invaded ... and had carried off the wives ... and had gone their way, and David and his men came into the town (for 'when David and his men came,' etc.), and behold it was burned ... . Then David and the people with him lifted up their voice." "On the third day:" after David's dismission by Achish, not after David's departure from Ziklag. David had at any rate gone with Achish beyond Gath, and had not been sent back till the whole of the princes of the Philistines had united their armies (1 Sam 29:2.), so that he must have been absent from Ziklag more than two days, or two days and a half. This is placed beyond all doubt by 1 Sam 30:11., since the Amalekites are there described as having gone off with their booty three days before David followed them, and therefore they had taken Ziklag and burned it three days before David's return. These foes had therefore taken advantage of the absence of David and his warriors, to avenge themselves for David's invasions and plunderings (1 Sam 27:8). Of those who were carried off, "the women" alone expressly mentioned in 1 Sam 30:2, although the female population and all the children had been removed, as we may see from the expression "small and great" (1 Sam 30:3, 1 Sam 30:6). The lxx were therefore correct, so far as the sense is concerned, in introducing the words καὶ πάντα before בּהּ עשׁר. "They had killed no one, but (only) carried away." נהג, to carry away captive, as in Isa 20:4. Among those who had been carried off were David's two wives, Ahinoam and Abigail (vid., 1 Sam 25:42-43; 1 Sam 27:3).


  1 Samuel 30:6-10


  David was greatly distressed in consequence; "for the people thought ('said,' sc., in their hearts) to stone him," because they sought the occasion of their calamity in his connection with Achish, with which many of his adherents may very probably have been dissatisfied. "For the soul of the whole people was embittered (i.e., all the people were embittered in their souls) because of their sons and daughters," who had been carried away into slavery. "But David strengthened himself in the Lord his God," i.e., sought consolation and strength in prayer and believing confidence in the Lord (1 Sam 30:7.). This strength he manifested in the resolution to follow the foes and rescue their booty from them. To this end he had the ephod brought by the high priest Abiathar (cf. 1 Sam 23:9), and inquired by means of the Urim of the Lord, "Shall I pursue this troop? Shall I overtake it?" These questions were answered in the affirmative; and the promise was added, "and thou wilt rescue." So David pursued the enemy with his six hundred men as far as the brook Besor, where the rest, i.e., two hundred, remained standing (stayed behind). The words עמדוּ והנּותרים, which are appended in the form of a circumstantial clause, are to be connected, so far as the facts are concerned, with what follows: whilst the others remained behind, David pursued the enemy still farther with four hundred men. By the word הנּותרים the historian has somewhat anticipated the matter, and therefore regards it as necessary to define the expression still further in 1 Sam 30:10. We are precluded from changing the text, as Thenius suggests, by the circumstance that all the early translators read it in this manner, and have endeavoured to make the expression intelligible by paraphrasing it. These two hundred men were too tired to cross the brook and go any farther. (פּגר, which only occurs here and in 1 Sam 30:21, signifies, in Syriac, to be weary or exhausted.) As Ziklag was burnt down, of course they found no provisions there, and were consequently obliged to set out in pursuit of the foe without being able to provide themselves with the necessary supplies. The brook Besor is supposed to be the Wady Sheriah, which enters the sea below Ashkelon (see v. Raumer, Pal. p. 52).


  1 Samuel 30:11


  On their further march they found an Egyptian lying exhausted upon the field; and having brought him to David, they gave him food and drink, namely "a slice of fig-cake (cf. 1 Sam 25:18), and raisin-cakes to eat; whereupon his spirit of life returned (i.e., he came to himself again), as he had neither eaten bread nor drunk water for three days."


  1 Samuel 30:13


  When David asked him whence he had come (to whom, i.e., to what people or tribe, dost thou belong?), the young man said that he was an Egyptian, and servant of an Amalekite, and that he had been left behind by his master when he fell sick three days before ("to-day three," sc., days): he also said, "We invaded the south of the Crethites, and what belongs to Judah, and the south of Caleb, and burned Ziklag with fire." הכּרתי, identical with כּרתים (Eze 25:16; Zep 2:5), denotes those tribes of the Philistines who dwelt in the south-west of Canaan, and is used by Ezekiel and Zephaniah as synonymous with Philistim. The origin of the name is involved in obscurity, as the explanation which prevailed for a time, viz., that it was derived from Creta, is without sufficient foundation (vid., Stark, Gaza, pp. 66 and 99ff.). The Negeb "belonging to Judah" is the eastern portion of the Negeb. One part of it belonged to the family of Caleb, and was called Caleb's Negeb (vid., 1 Sam 25:3).


  1 Samuel 30:15


  This Egyptian then conducted David, at his request, when he had sworn that he would neither kill him nor deliver him up to his master, down to the hostile troops, who were spread over the whole land, eating, drinking, and making merry, on account of all the great booty which they had brought out of the land of the Philistines and Judah.


  1 Samuel 30:17


  David surprised them in the midst of their security, and smote them from the evening twilight till the evening of the next day, so that no one escaped, with the exception of four hundred young men, who fled upon camels. Nesheph signifies the evening twilight here, not the dawn,—a meaning which is not even sustained by Job 7:4. The form מחרתם appears to be an adverbial formation, like יומם.


  1 Samuel 30:18


  Through this victory David rescued all that the Amalekites had taken, his two wives, and all the children great and small; also the booty that they had taken with them, so that nothing was missing.


  1 Samuel 30:20


  1 Sam 30:20 is obscure: "And David took all the sheep and the oxen: they drove them before those cattle, and said, This is David's booty." In order to obtain any meaning whatever from this literal rendering of the words, we must understand by the sheep and oxen those which belonged to the Amalekites, and the flocks taken from them as booty; and by "those cattle," the cattle belonging to David and his men, which the Amalekites had driven away, and the Israelites had now recovered from them: so that David had the sheep and oxen which he had taken from the Amalekites as booty driven in front of the rest of the cattle which the Israelites had recovered; whereupon the drovers exclaimed, "This (the sheep and oxen) is David's booty." It is true that there is nothing said in what goes before about any booty that David had taken from the Amalekites, in addition to what they had taken from the Israelites; but the fact that David had really taken such booty is perfectly obvious from 1 Sam 30:26-31, where he is said to have sent portions of the booty of the enemies of Jehovah to different places in the land. If this explanation be not accepted, there is no other course open than to follow the Vulgate, alter לפני into לפניו, and render the middle clause thus: "they drove those cattle (viz., the sheep and oxen already mentioned) before him," as Luther has done. But even in that case we could hardly understand anything else by the sheep and oxen than the cattle belonging to the Amalekites, and taken from them as booty.


  1 Samuel 30:21


  When David came back to the two hundred men whom he had left by the brook Besor (יושׁיבם, they made them sit, remain), they went to meet him and his warriors, and were heartily greeted by David.


  1 Samuel 30:22


  Then all kinds of evil and worthless men of those who had gone with David to the battle replied: "Because they have not gone with us (lit. with me, the person speaking), we will not give them any of the booty that we have seized, except to every one his wife and his children: they may lead them away, and go."


  1 Samuel 30:23-24


  David opposed this selfish and envious proposal, saying, "Do not so, my brethren, with that (את, the sign of the accusative, not the preposition; see Ewald, 329, a.: lit. with regard to that) which Jehovah hath done to us, and He hath guarded us (since He hath guarded us), and given this troop which came upon us into our hand. And who will hearken to you in this matter? But (כּי, according to the negation involved in the question) as the portion of him that went into the battle, so be the portion of him that stayed by the things; they shall share together." הורד is a copyist's error for היּרד.


  1 Samuel 30:25


  So was it from that day and forward; and he (David) made it (this regulation as to the booty) "the law and right for Israel unto this day."


  1 Samuel 30:26-29


  When David returned to Ziklag, he sent portions of the booty to the elders of Judah, to his friends, with this message: "Behold, here ye have a blessing of the booty of the enemies of Jehovah" (which we took from the enemies of Jehovah); and this he did, according to 1 Sam 30:31, to all the places in which he had wandered with his men, i.e., where he had wandered about during his flight from Saul, and in which he had no doubt received assistance. Sending these gifts could not fail to make the elders of these cities well disposed towards him, and so to facilitate his recognition as king after the death of Saul, which occurred immediately afterwards. Some of these places may have been plundered by the Amalekites, since they had invaded the Negeb of Judah (1 Sam 30:14). The cities referred to were Bethel,—not the Bethel so often mentioned, the present Beitin, in the tribe of Benjamin, but Betheul (Ch1 4:30) or Bethul, in the tribe of Simeon (Jos 19:4), which Knobel supposes to be Elusa or el Khalasa (see at Jos 15:30). The reading Βαιθσούρ in the lxx is a worthless conjecture. Ramah of the south, which was allotted to the tribe of Simeon, has not yet been discovered (see at Jos 19:8). Jattir has been preserved in the ruins of Attir, on the southern portion of the Mountains of Judah (see at Jos 15:48). Aror is still to be seen in ruins, viz., in the foundations of walls built in enormous stones in Wady Arara, where there are many cavities for holding water, about three hours E.S.E. of Bersaba, and twenty miles to the south of Hebron (vid., Rob. Pal. ii. p. 620, and v. de Velde, Mem. p. 288). Siphmoth (or Shiphmoth, according to several MSS) is altogether unknown. It may probably be referred to again in Ch1 27:27, where Zabdi is called the Shiphmite; but it is certainly not to be identified with Sepham, on the north-east of the sea of Galilee (Num 34:10-11), as Thenius supposes. Eshtemoa has been preserved in the village of Semua, with ancient ruins, on the south-western portion of the mountains of Judah (see at Jos 15:50). Racal is never mentioned again, and is entirely unknown. The lxx have five different names instead of this, the last being Carmel, into which Thenius proposes to alter Racal. But this can hardly be done with propriety, as the lxx also introduced the Philistian Gath, which certainly does not belong here; whilst in 1 Sam 30:30 they have totally different names, some of which are decidedly wrong. The cities of the Jerahmeelites and Kenites were situated in the Negeb of Judah (1 Sam 27:10), but their names cannot be traced.


  1 Samuel 30:30-31


  Hormah in the Negeb (Jos 15:30) is Zephath, the present Zepta, on the western slope of the Rakhma plateau (see at Jos 12:14). Cor-ashan, probably the same place as Ashan in the shephelah, upon the border of the Negeb, has not yet been discovered (see at Jos 15:42). Athach is only mentioned here, and quite unknown. According to Thenius, it is probably a mistaken spelling for Ether in the tribe of Simeon (Jos 19:7; Jos 15:43). Hebron, the present el Khulil, Abraham's city (see at Jos 10:3; Gen 23:17).


  1 Samuel 31


  1 Samuel


  Death and Burial of Saul and His Sons—1 Sam 31:1-13


  The end of the unhappy king corresponded to his life ever since the day of his rejection as king. When he had lost the battle, and saw his three sons fallen at his side, and the archers of the enemy pressing hard upon him, without either repentance or remorse he put an end to his life by suicide, to escape the disgrace of being wounded and abused by the foe (1 Sam 31:1-7). But he did not attain his object; for the next day the enemy found his corpse and those of his sons, and proceeded to plunder, mutilate, and abuse them (1 Sam 31:8-10). However, the king of Israel was not to be left to perish in utter disgrace. The citizens of Jabesh remembered the deliverance which Saul had brought to their city after his election as king, and showed their gratitude by giving an honourable burial to Saul and his sons (1 Sam 31:11-13). There is a parallel to this chapter in Ch1 10:1-14, which agrees exactly with the account before us, with very few deviations indeed, and those mostly verbal, and merely introduces a hortatory clause at the end (Ch1 10:13, Ch1 10:14).


  1 Samuel 31:1


  The account of the war between the Philistines and Israel, the commencement of which has already been mentioned in 1 Sam 28:1, 1 Sam 28:4., and 1 Sam 29:1, is resumed in 1 Sam 31:1 in a circumstantial clause; and to this there is attached a description of the progress and result of the battle, more especially with reference to Saul. Consequently, in Ch1 10:1, where there had been no previous allusion to the war, the participle נלחמים is changed into the perfect. The following is the way in which we should express the circumstantial clause: "Now when the Philistines were fighting against Israel, the men of Israel fled before the Philistines, and slain men fell in the mountains of Gilboa" (vid., 1 Sam 28:4). The principal engagement took place in the plain of Jezreel. But when the Israelites were obliged to yield, they fled up the mountains of Gilboa, and were pursued and slain there.


  1 Samuel 31:2-6


  The Philistines followed Saul, smote (i.e., put to death) his three sons (see at 1 Sam 14:49), and fought fiercely against Saul himself. When the archers (בּקּשׁת אנשׁים is an explanatory apposition to המּורים) hit him, i.e., overtook him, he was greatly alarmed at them (יחל, from חיל or חוּל), and called upon his armour-bearer to pierce him with the sword, "lest these uncircumcised come and thrust me through, and play with me," i.e., cool their courage upon me by maltreating me. But as the armour-bearer would not do this, because he was very much afraid, since he was supposed to be answerable for the king's life, Saul inflicted death upon himself with his sword; whereupon the armour-bearer also fell upon his sword and died with his king, so that on that day Saul and this three sons and his armour-bearer all died; also "all his men" (for which we have "all his house" in the Chronicles), i.e., not all the warriors who went out with him to battle, but all the king's servants, or all the members of his house, sc., who had taken part in the battle. Neither Abner nor his son Ishbosheth was included, for the latter was not in the battle; and although the former was Saul's cousin and commander-in-chief (see 1 Sam 14:50-51), he did not belong to his house or servants.


  1 Samuel 31:7


  When the men of Israel upon the sides that were opposite to the valley (Jezreel) and the Jordan saw that the Israelites (the Israelitish troop) fled, and Saul and his sons were dead, they took to flight out of the cities, whereupon the Philistines took possession of them. עבר is used here to signify the side opposite to the place of conflict in the valley of Jezreel, which the writer assumed as his standpoint (cf. 1 Sam 14:40); so that העמק עבר is the country to the west of the valley of Jezreel, and היּרדּן עבר the country to the west of the Jordan, i.e., between Gilboa and the Jordan. These districts, i.e., the whole of the country round about the valley of Jezreel, the Philistines took possession of, so that the whole of the northern part of the land of Israel, in other words the whole land with the exception of Peraea and the tribe-land of Judah, came into their hands when Saul was slain.


  1 Samuel 31:8


  On the day following the battle, when the Philistines tripped the slain, they found Saul and his three sons lying upon Gilboa; and having cut off their heads and plundered their weapons, they went them (the heads and weapons) as trophies into the land of the Philistines, i.e., round about to the different towns and hamlets of their land, to announce the joyful news in their idol-temples (the writer of the Chronicles mentions the idols themselves) and to the people, and then deposited their weapons (the weapons of Saul and his sons) in the Astarte-houses. But the corpses they fastened to the town-wall of Beth-shean, i.e., Beisan, in the valley of the Jordan (see at Jos 17:11). Beth-azabbim and Beth-ashtaroth are composite words; the first part is indeclinable, and the plural form is expressed by the second word: idol-houses and Astarte-houses, like beth-aboth (father's-houses: see at Exo 6:14). On the Astartes, see at Jdg 2:13. It is not expressly stated indeed in 1 Sam 31:9, 1 Sam 31:10, that the Philistines plundered the bodies of Saul's sons as well, and mutilated them by cutting off their heads; but ראשׁו and כּליו, his (i.e., Saul's) head and his weapons, alone are mentioned. At the same time, it is every evident from 1 Sam 31:12, where the Jabeshites are said to have taken down from the wall of Beth-shean not Saul's body only, but the bodies of his sons also, that the Philistines had treated the corpses of Saul's sons in just the same manner as that of Saul himself. The writer speaks distinctly of the abuse of Saul's body only, because it was his death that he had chiefly in mind at the time. To the word וישׁלּחוּ we must supply in thought the object ראשׁו and כּליו from the preceding clause. גּויּת and גּויּת (1 Sam 31:10 and 1 Sam 31:12) are the corpses without the heads. The fact that the Philistines nailed them to the town-wall of Beth-shean presupposes the capture of that city, from which it is evident that they had occupied the land as far as the Jordan. The definite word Beth-ashtaroth is changed by the writer of the Chronicles into Beth-elohim, temples of the gods; or rather he has interpreted it in this manner without altering the sense, as the Astartes are merely mentioned as the principal deities for the idols generally. The writer of the Chronicles has also omitted to mention the nailing of the corpses to the wall of Beth-shean, but he states instead that "they fastened his skull in the temple of Dagon," a fact which is passed over in the account before us. From this we may see how both writers have restricted themselves to the principal points, or those which appeared to them of the greatest importance (vid., Bertheau on Ch1 10:10).


  1 Samuel 31:11


  When the inhabitants of Jabesh in Gilead heard this, all the brave men of the town set out to Beth-shean, took down the bodies of Saul and his sons from the wall, brought them to Jabesh, and burned them there. "But their bones they buried under the tamarisk at Jabesh, and fasted seven days," to mourn for the king their former deliverer (see 1 Sam 11:1-15). These statements are given in a very condensed form in the Chronicles (1 Sam 31:11, 1 Sam 31:12). Not only is the fact that "they went the whole night" omitted, as being of no essential importance to the general history; but the removal of the bodies from the town-wall is also passed over, because their being fastened there had not been mentioned, and also the burning of the bodies. The reason for the last omission is not to be sought for in the fact that the author of the Chronicles regarded burning as ignominious, according to Lev 20:14; Lev 21:9, but because he did not see how to reconcile the burning of the bodies with the burial of the bones. It was not the custom in Israel to burn the corpse, but to bury it in the ground. The former was restricted to the worst criminals (see at Lev 20:14). Consequently the Chaldee interpreted the word "burnt" as relating to the burning of spices, a custom which we meet with afterwards as a special honour shown to certain of the kings of Judah on the occasion of their burial (Ch2 16:14; Ch2 21:19; Jer 34:5). But this is expressed by שׂרפה לו שׂרף, "to make a burning for him," whereas here it is stated distinctly that "they burnt them." The reason for the burning of the bodies in the case of Saul and his sons is to be sought for in the peculiarity of the circumstances; viz., partly in the fact that the bodies were mutilated by the removal of the heads, and therefore a regular burial of the dead was impossible, and partly in their anxiety lest, if the Philistines followed up their victory and came to Jabesh, they should desecrate the bodies still further. But even this was not a complete burning to ashes, but merely a burning of the skin and flesh; so that the bones still remained, and they were buried in the ground under a shady tree. Instead of "under the (well-known) tamarisk" (eshel), we have האלה תּחת (under the strong tree) in Ch1 10:11. David afterwards had them fetched away and buried in Saul's family grave at Zela, in the land of Benjamin (2 Sam 21:11.). The seven days' fast kept by the Jabeshites was a sign of public and general mourning on the part of the inhabitants of that town at the death of the king, who had once rescued them from the most abominable slavery.


  In this ignominious fate of Saul there was manifested the righteous judgment of God in consequence of the hardening of his heart. But the love which the citizens of Jabesh displayed in their treatment of the corpses of Saul and his sons, had reference not to the king as rejected by God, but to the king as anointed with the Spirit of Jehovah, and was a practical condemnation, not of the divine judgment which had fallen upon Saul, but of the cruelty of the enemies of Israel and its anointed. For although Saul had waged war almost incessantly against the Philistines, it is not known that in any one of his victories he had ever been guilty of such cruelties towards the conquered and slaughtered foe as could justify this barbarous revenge on the part of the uncircumcised upon his lifeless corpse.


  2 Samuel


  Introduction


  (For more see the Introduction to 1 Samuel.)


  This book contains the history of David's reign, arranged according to its leading features: viz., (1) the commencement of his reign as king of Judah at Hebron, whereas the other tribes of Israel adhered to the house of Saul (2 Samuel 1-4); (2) his promotion to be king over all Israel, and the victorious extension of his sway (2 Samuel 5-9); (3) the decline of his power in consequence of his adultery (2 Samuel 10-20); (4) the close of his reign (2 Samuel 21-24). Parallels and supplements to this history, in which the reign of David is described chiefly in its connection with the development of the kingdom of God under the Old Testament, are given in 1 Chron 11-28, where we have an elaborate description of the things done by David, both for the elevation and organization of the public worship of God, and also for the consolidation and establishment of the whole kingdom, and the general administration of government.


  I. David King Over Judah; and Ishbosheth King Over Israel


  When David received the tidings at Ziklag of the defeat of Israel and the death of Saul, he mourned deeply and sincerely for the fallen king and his noble son Jonathan (2 Samuel 1). He then returned by the permission of God into the land of Judah, namely to Hebron, and was anointed king of Judah by the elders of that tribe; whereas Abner, the cousin and chief general of Saul, took Ishbosheth, the only remaining son of the fallen monarch, and made him king over the other tribes of Israel at Mahanaim (2 Sam 2:1-11). This occasioned a civil war. Abner marched to Gibeon against David with the forces of Ishbosheth, but was defeated by Joab, David's commander-in-chief, and pursued to Mahanaim, in which pursuit Abner slew Asahel the brother of Joab, who was eagerly following him (2 Samuel 2:12-32). Nevertheless, the conflict between the house of David and the house of Saul continued for some time longer, but with the former steadily advancing and the latter declining, until at length Abner quarrelled with Ishbosheth, and persuaded the tribes that had hitherto adhered to him to acknowledge David as king over all Israel. After the negotiations with David for effecting this, he was assassinated by Joab on his return from Hebron-an act at which David not only expressed his abhorrence by a solemn mourning for Abner, but declared it still more openly by cursing Joab's crime (2 Samuel 3). Shortly afterwards, Ishbosheth was assassinated in his own house by two Benjaminites; but this murder was also avenged by David, who ordered the murderers to be put to death, and the head of Ishbosheth, that had been delivered up to him, to be buried in Abner's tomb (2 Sam 4:1-12). Thus the civil war and the threatened split in the kingdom were brought to an end, though without any complicity on the part of David, but rather against his will, viz., through the death of Abner, the author of the split, and of Ishbosheth, whom he had placed upon the throne, both of whom fell by treacherous hands, and received the reward of their rebellion against the ordinance of God. David himself, in his long school of affliction under Saul, had learned to put all his hope in the Lord his God; and therefore, when Saul was dead, he took no steps to grasp by force the kingdom which God had promised him, or to remove his rival out of the way by crime.


  2 Samuel 1


  David's Conduct on Hearing of Saul's Death. His Elegy upon Saul and Jonathan—2 Samuel 1


  David received the intelligence of the defeat of Israel and the death of Saul in the war with the Philistines from an Amalekite, who boasted of having slain Saul and handed over to David the crown and armlet of the fallen king, but whom David punished with death for the supposed murder of the anointed of God (vv. 1-16). David mourned for the death of Saul and Jonathan, and poured out his grief in an elegiac ode (2 Sam 1:17-27). This account is closely connected with the concluding chapters of the first book of Samuel.


  2 Samuel 1:1


  David receives the news of Saul's death.—2 Sam 1:1-4. After the death of Saul, and David's return to Ziklag from his campaign against the Amalekites, there came a man to David on the third day, with his clothes torn and earth strewed upon his head (as a sign of deep mourning: see at 1 Sam 4:12), who informed him of the flight and overthrow of the Israelitish army, and the death of Saul and Jonathan.


  2 Samuel 1:1-3


  2 Sam 1:1 may be regarded as the protasis to 2 Sam 1:2, so far as the contents are concerned, although formally it is rounded off, and ויּשׁב forms the apodosis to ויהי: "It came to pass after the death of Saul, David had returned from the slaughter of the Amalekites (1 Samuel 30:1-26), that David remained at Ziklag two days. And it came to pass on the third day," etc. Both of these notices of the time refer to the day, on which David returned to Ziklag from the pursuit and defeat of the Amalekites. Whether the battle at Gilboa, in which Saul fell, occurred before or after the return of David, it is impossible to determine. All that follows from the juxtaposition of the two events in 2 Sam 1:1, is that they were nearly contemporaneous. The man "came from the army from with Saul," and therefore appears to have kept near to Saul during the battle.


  2 Samuel 1:4


  David's inquiry, "How did the thing happen?" refers to the statement made by the messenger, that he had escaped from the army of Israel. In the answer, אשׁר serves, like כּי in other passages, merely to introduce the words that follow, like our namely (vid., Ewald, 338, b.). "The people fled from the fight; and not only have many of the people fallen, but Saul and Jonathan his son are also dead." וגם ... וגם: not only ... but also.


  2 Samuel 1:5-10


  To David's further inquiry how he knew this, the young man replied (2 Sam 1:6-10), "I happened to come (נקרא = נקרה) up to the mountains of Gilboa, and saw Saul leaning upon his spear; then the chariots (the war-chariots for the charioteers) and riders were pressing upon him, and he turned round and saw me, ... and asked me, Who art thou? and I said, An Amalekite; and he said to me, Come hither to me, and slay me, for the cramp (שׁבץ according to the Rabbins) hath seized me (sc., so that I cannot defend myself, and must fall into the hands of the Philistines); for my soul (my life) is still whole in me. Then I went to him, and slew him, because I knew that after his fall he would not live; and took the crown upon his head, and the bracelet upon his arm, and brought them to my lord" (David). "After his fall" does not mean "after he had fallen upon his sword or spear" (Clericus), for this is neither implied in נפלו nor in על־חניתו נשׁען ("supported, i.e., leaning upon his spear"), nor are we at liberty to transfer it from 1 Sam 31:4 into this passage; but "after his defeat," i.e., so that he would not survive this calamity. This statement is at variance with the account of the death of Saul in 1 Sam 31:3.; and even apart from this it has an air of improbability, or rather of untruth in it, particularly in the assertion that Saul was leaning upon his spear when the chariots and horsemen of the enemy came upon him, without having either an armour-bearer or any other Israelitish soldier by his side, so that he had to turn to an Amalekite who accidentally came by, and to ask him to inflict the fatal wound. The Amalekite invented this, in the hope of thereby obtaining the better recompense from David. The only part of his statement which is certainly true, is that he found the king lying dead upon the field of battle, and took off the crown and armlet; since he brought these to David. But it is by no means certain whether he was present when Saul expired, or merely found him after he was dead.


  2 Samuel 1:11-12


  This information, the substance of which was placed beyond all doubt by the king's jewels that were brought, filled David with the deepest sorrow. As a sign of his pain he rent his clothes; and all the men with him did the same, and mourned with weeping and fasting until the evening "for Saul and for Jonathan his son, for the people of Jehovah, and for the house of Israel, because they had fallen by the sword" (i.e., in battle). "The people of Jehovah" and the "house or people of Israel" are distinguished from one another, according to the twofold attitude of Israel, which furnished a double ground for mourning. Those who had fallen were first of all members of the people of Jehovah, and secondly, fellow-countrymen. "They were therefore associated with them, both according to the flesh and according to the spirit, and for that reason they mourned the more" (Seb. Schmidt). "The only deep mourning for Saul, with the exception of that of the Jabeshites (1 Sam 31:11), proceeded from the man whom he had hated and persecuted for so many years even to the time of his death; just as David's successor wept over the fall of Jerusalem, even when it was about to destroy Himself" (O. v. Gerlach).


  2 Samuel 1:13


  David then asked the bringer of the news for further information concerning his own descent, and received the reply that he was the son of an Amalekite stranger, i.e., of an Amalekite who had emigrated to Israel.


  2 Samuel 1:14-16


  David then reproached him for what he had done: "How wast thou not afraid to stretch forth thine hand to destroy the Lord's anointed?" and commanded one of his attendants to slay him (2 Sam 1:15.), passing sentence of death in these words: "Thy blood come upon thy head (cf. Lev 20:9; Jos 2:1;(1); for thy mouth hath testified against thee, saying, I have slain the Lord's anointed."


  David regarded the statement of the Amalekite as a sufficient ground for condemnation, without investigating the truth any further; though it was most probably untrue, as he could see through his design of securing a great reward as due to him for performing such a deed (vid., 2 Sam 4:10), and looked upon a man who could attribute such an act to himself from mere avarice as perfectly capable of committing it. Moreover, the king's jewels, which he had brought, furnished a practical proof that Saul had really been put to death. This punishment was by no means so severe as to render it necessary to "estimate its morality according to the times," or to defend it merely from the standpoint of political prudence, on the ground that as David was the successor of Saul, and had been pursued by him as his rival with constant suspicion and hatred, he ought not to leave the murder of the king unpunished, if only because the people, or at any rate his own opponents among the people, would accuse him of complicity in the murder of the king, if not of actually instigating the murderer. David would never have allowed such considerations as these to lead him into unjust severity. And his conduct requires no such half vindication. Even on the supposition that Saul had asked the Amalekite to give him his death-thrust, as he said he had, it was a crime deserving of punishment to fulfil this request, the more especially as nothing is said about any such mortal wounding of Saul as rendered his escape or recovery impossible, so that it could be said that it would have been cruel under such circumstances to refuse his request to be put to death. If Saul's life was still "full in him," as the Amalekite stated, his position was not so desperate as to render it inevitable that he should fall into the hands of the Philistines. Moreover, the supposition was a very natural one, that he had slain the king for the sake of a reward. But slaying the king, the anointed of the Lord, was in itself a crime that deserved to be punished with death. What David might more than once have done, but had refrained from doing from holy reverence for the sanctified person of the king, this foreigner, a man belonging to the nation of the Amalekites, Israel's greatest foes, had actually done for the sake of gain, or at any rate pretended to have done. Such a crime must be punished with death, and that by David who had been chosen by God and anointed as Saul's successor, and whom the Amalekite himself acknowledge in that capacity, since otherwise he would not have brought him the news together with the royal diadem.


  2 Samuel 1:17


  David's elegy upon Saul and Jonathan.—An eloquent testimony to the depth and sincerity of David's grief for the death of Saul is handed down to us in the elegy which he composed upon Saul and his noble son Jonathan, and which he had taught to the children of Israel. It is one of the finest odes of the Old Testament; full of lofty sentiment, and springing from deep and sanctified emotion, in which, without the slightest allusion to his own relation to the fallen king, David celebrates without envy the bravery and virtues of Saul and his son Jonathan, and bitterly laments their loss. "He said to teach," i.e., he commanded the children of Judah to practise or learn it. קשׁת, bow; i.e., a song to which the title Kesheth or bow was given, not only because the bow is referred to (2 Sam 1:22), but because it is a martial ode, and the bow was one of the principal weapons used by the warriors of that age, and one in the use of which the Benjaminites, the tribe-mates of Saul, were particularly skilful: cf. Ch1 8:40; Ch1 12:2; Ch2 14:7; Ch2 17:17. Other explanations are by no means so natural; such, for example, as that it related to the melody to which the ode was sung; whilst some are founded upon false renderings, or arbitrary alterations of the text, e.g., that of Ewald (Gesch. i. p. 41), Thenius, etc. This elegy was inserted in "the book of the righteous" (see at Jos 10:13), from which the author of the books of Samuel has taken it.


  2 Samuel 1:19


  The ode is arranged in three strophes, which gradually diminish in force and sweep (viz., 2 Sam 1:19-24, 2 Sam 1:25-26, 2 Sam 1:27), and in which the vehemence of the sorrow so gradually modified, and finally dies away. Each strophe opens with the exclamation, "How are the mighty fallen!" The first contains all that had to be said in praise of the fallen heroes; the deepest mourning for their death; and praise of their bravery, of their inseparable love, and of the virtues of Saul as king. The second commemorates the friendship between David and Jonathan. The third simply utters the last sigh, with which the elegy becomes silent. The first strophe runs thus:


  19 The ornament, O Israel, is slain upon thy heights!


  Oh how are the mighty fallen!


  20 Tell it not in Gath, publish it not in the streets of Askelon;


  Lest the daughters of the Philistines rejoice,


  Lest the daughters of the uncircumcised triumph!


  21 Ye mountains of Gilboa, let now dew or rain be upon you, or fields of first-fruit offerings:


  For there is the shield of the mighty defiled,


  The shield of Saul, not anointed with oil.


  22 From the blood of the slain, from the fat of the mighty,


  The bow of Jonathan turned not back,


  And the sword of Saul returned not empty.


  23 Saul and Jonathan, beloved and kind, in life


  And in death they are not divided.


  Lighter than eagles were they; stronger than lions.


  24 Ye daughters of Israel, weep over Saul,


  Who clothed you in purple with delight;


  Who put a golden ornament upon your apparel!


  The beauty of Israel is slain upon thy high places: how are the mighty fallen! The first clause of 2 Sam 1:19 contains the theme of the entire ode. הצּבי does not mean the gazelle here (as the Syriac and Clericus and others render it), the only plausible support of which is the expression "upon thy heights," whereas the parallel גּבּורים shows that by הצּבי we are to understand the two heroes Saul and Jonathan, and that the word is used in the appellative sense of ornament. The king and his noble son were the ornament of Israel. They were slain upon the heights of Israel. Luther has given a correct rendering, so far as the sense is concerned (die Edelsten, the noblest), after the inclyti of the Vulgate. The pronoun "thy high places" refers to Israel. The reference is to the heights of the mountains of Gilboa (see 2 Sam 1:21). This event threw Israel into deep mourning, which commences in the second clause.


  2 Samuel 1:20


  The tidings of this mourning were not to be carried out among the enemies of Israel, lest they should rejoice thereat. Such rejoicing would only increase the pain of Israel at the loss it had sustained. Only two of the cities of Philistia are mentioned by name, viz., Gath, which was near, and Askelon, which was farther off by the sea. The rejoicing of the daughters of the Philistines refers to the custom of employing women to celebrate the victories of their nation by singing and dancing (cf. 1 Sam 18:6).


  2 Samuel 1:21


  Even nature is to join in the mourning. May God withdraw His blessing from the mountains upon which the heroes have fallen, that they may not be moistened by the dew and rain of heaven, but, remaining in eternal barrenness, be memorials of the horrible occurrence that has taken place upon them. בגּלבּע הרי is an address to them; and the preposition בּ with the construct state is poetical: "mountains in Gilboa" (vid., Ewald, 289, b.). In עליכם ... אל the verb יהי is wanting. The following words, תרוּמות וּשׂדי, are in apposition to the foregoing: "and let not fields of first-fruit offerings be upon you," i.e., fields producing fruit, from which offerings of first-fruits were presented. This is the simplest and most appropriate explanation of the words, which have been very differently, and in some respects very marvellously rendered. The reason for this cursing of the mountains of Gilboa was, that there the shield of the heroes, particularly of Saul, had been defiled with blood, namely the blood of those whom the shield ought to defend. גּעל does not mean to throw away (Dietrich. ), but to soil or defile (as in the Chaldee), then to abhor. "Not anointed with oil," i.e., not cleansed and polished with oil, so that the marks of Saul's blood still adhered to it. בּלי poetical for לא. The interpolation of the words "as though" (quasi non esset unctus oleo, Vulgate) cannot be sustained.


  2 Samuel 1:22


  Such was the ignominy experienced upon Gilboa by those who had always fought so bravely, that their bow and sword did not turn back until it was satisfied with the blood and fat of the slain. The figure upon which the passage is founded is, that arrows drink the blood of the enemy, and a sword devours their flesh (vid., Deu 32:42; Isa 34:5-6; Jer 46:10). The two principal weapons are divided between Saul and Jonathan, so that the bow is assigned to the latter and the sword to the former.


  2 Samuel 1:23


  In death as in life, the two heroes were not divided, for they were alike in bravery and courage. Notwithstanding their difference of character, and the very opposite attitude which they assumed towards David, the noble Jonathan did not forsake his father, although his fierce hatred towards the friend whom Jonathan loved as his own soul might have undermined his attachment to his father. The two predicates, נאהב, loved and amiable, and נעים, affectionate or kind, apply chiefly to Jonathan; but they were also suitable to Saul in the earliest years of his reign, when he manifested the virtues of an able ruler, which secured for him the lasting affection and attachment of the people. In his mourning over the death of the fallen hero, David forgets all the injury that Saul has inflicted upon him, so that he only brings out and celebrates the more amiable aspects of his character. The light motion or swiftness of an eagle (cf. Hab 1:8), and the strength of a lion (vid., 2 Sam 17:10), were the leading characteristics of the great heroes of antiquity.—Lastly, in 2 Sam 1:24, David commemorates the rich booty which Saul had brought to the nation, for the purpose of celebrating his heroic greatness in this respect as well. שׁני was the scarlet purple (see at Exo 25:4). "With delights," or with lovelinesses, i.e., in a lovely manner.


  2 Samuel 1:25


  The second strophe (2 Sam 1:25 and 2 Sam 1:26) only applies to the friendship of Jonathan:


  25 Oh how are the mighty fallen in the midst of the battle!


  Jonathan (is) slain upon thy heights!


  26 I am distressed for thee, my brother Jonathan:


  Thou wast very kind to me:


  Stranger than the love of woman was thy love to me!


  2 Sam 1:25 is almost a verbal repetition of 2 Sam 1:19. צר (2 Sam 1:26) denotes the pinching or pressure of the heart consequent upon pain and mourning. נפלאתה, third pers. fem., like a verb הל with the termination lengthened (vid., Ewald, 194, b.), to be wonderful or distinguished. אהבתך, thy love to me. Comparison to the love of woman is expressive of the deepest earnestness of devoted love.


  2 Samuel 1:27


  The third strophe (2 Sam 1:27) contains simply a brief aftertone of sorrow, in which the ode does away:


  Oh how are the mighty fallen,


  The instruments of war perished!


  "The instruments of war" are not the weapons; but the expression is a figurative one, referring to the heroes by whom war was carried on (vid., Isa 13:5). Luther has adopted this rendering (die Streitbaren).


  2 Samuel 2


  2 Samuel


  David King Over Judah, and Ishbosheth King Over Israel. Battle at Gibeon—2 Samuel 2


  After David had mourned for the fallen king, he went, in accordance with the will of the Lord as sought through the Urim, to Hebron, and was there anointed king by the tribe of Jabesh, for the love which they had shown to Saul in burying his bones (2 Sam 2:1-7), and reigned seven years and a half at Hebron over Judah alone (2 Sam 2:10 and 2 Sam 2:11). Abner, on the other hand, put forward Ishbosheth the son of Saul, who still remained alive, as king over Israel (2 Sam 2:8 and 2 Sam 2:9); so that a war broke out between the adherents of Ishbosheth and those of David, in which Abner and his army were beaten, but the brave Asahel, the son-in-law of David, was slain by Abner (vv. 12-32). The promotion of Ishbosheth as king was not only a continuation of the hostility of Saul towards David, but also an open act of rebellion against Jehovah, who had rejected Saul and chosen David prince over Israel, and who had given such distinct proofs of this election in the eyes of the whole nations, that even Saul had been convinced of the appointment of David to be his successor upon the throne. But David attested his unqualified submission to the guidance of God, in contrast with this rebellion against His clearly revealed will, not only by not returning to Judah till he had received permission from the Lord, but also by the fact that after the tribe of Judah had acknowledged him as king, he did not go to war with Ishbosheth, but contented himself with resisting the attack made upon him by the supporters of the house of Saul, because he was fully confident that the Lord would secure to him in due time the whole of the kingdom of Israel.


  2 Samuel 2:1


  David's return to Hebron, and anointing as king over Judah.—2 Sam 2:1. "After this," i.e., after the facts related in 2 Samuel 1, David inquired of the Lord, namely through the Urim, whether he should go up to one of the towns of Judah, and if so, to which. He received the reply, "to Hebron," a place peculiarly well adapted for a capital, not only from its situation upon the mountains, and in the centre of the tribe, but also from the sacred reminiscences connected with it from the olden time. David could have no doubt that, now that Saul was dead, he would have to give up his existing connection with the Philistines and return to his own land. But as the Philistines had taken the greater part of the Israelitish territory through their victory at Gilboa, and there was good reason to fear that the adherents of Saul, more especially the army with Abner, Saul's cousin, at its head, would refuse to acknowledge David as king, and consequently a civil war might break out, David would not return to his own land without the express permission of the Lord. 2 Sam 1:2-4. When he went with his wives and all his retinue (vid., 1 Sam 27:2) to Hebron and the "cities of Hebron," i.e., the places belonging to the territory of Hebron, the men of Judah came (in the persons of their elders) and anointed him king over the house, i.e., the tribe, of Judah. Just as Saul was made king by the tribes after his anointing by Samuel (1 Sam 11:15), so David was first of all anointed by Judah here, and afterwards by the rest of the tribes (2 Sam 5:3).


  A new section commences with ויּגּדוּ. The first act of David as king was to send messengers to Jabesh, to thank the inhabitants of this city for burying Saul, and to announce to them his own anointing as king. As this expression of thanks involved a solemn recognition of the departed king, by which David divested himself of even the appearance of a rebellion, the announcement of the anointing he had received contained an indirect summons to the Jabeshites to recognise him as their king now.


  2 Samuel 2:6


  "And now," sc., that ye have shown this love to Saul your lord, "may Jehovah show you grace and truth." "Grace and truth" are connected together, as in Exo 34:6, as the two sides by which the goodness of God is manifested to men, namely in His forgiving grace, and in His trustworthiness, or the fulfilment of His promises (vid., Psa 25:10). "And I also show you this good," namely the prayer for the blessing of God (2 Sam 2:5), because ye have done this (to Saul). In 2 Sam 2:7 there is attached to this the demand, that now that Saul their lord was dead, and the Judaeans had anointed him (David) king, they would show themselves valiant, namely valiant in their reverence and fidelity towards David, who had become their king since the death of Saul. ידיכם תּחזקנה, i.e., be comforted, spirited (cf. Jdg 7:11). It needed some resolution and courage to recognise David as king, because Saul's army had fled to Gilead, and there was good ground for apprehending opposition to David on the part of Abner. Ishbosheth, however, does not appear to have been proclaimed king yet; or at any rate the fact was not yet known to David. וגם does not belong to אתי, but to the whole clause, as אתי is placed first merely for the sake of emphasis.


  2 Samuel 2:8


  Promotion of Ishbosheth to be king over Israel.—The account of this is attached to the foregoing in the form of an antithesis: "But Abner, the chief captain of Saul (see at 1 Sam 14:50), had taken Ishbosheth the son of Saul, and led him over to Mahanaim." Ishbosheth had probably been in the battle at Gilboa, and fled with Abner across the Jordan after the battle had been lost. Ishbosheth (i.e., man of shame) was the fourth son of Saul (according to Ch1 8:33; Ch1 9:39): his proper name was Esh-baal (i.e., fire of Baal, probably equivalent to destroyer of Baal). This name was afterwards changed into Ishbosheth, just as the name of the god Baal was also translated into Bosheth ("shame," Hos 9:10; Jer 3:24, etc.), and Jerubbaal changed into Jerubbosheth (see at Jdg 8:35). Ewald's supposition, that bosheth was originally employed in a good sense as well, like αἰδως and פּחד (Gen 31:53), cannot be sustained. Mahanaim was on the eastern side of the Jordan, not far from the ford of Jabbok, and was an important place for the execution of Abner's plans, partly from its historical associations (Gen 32:2-3), and partly also from its situation. There he made Ishbosheth king "for Gilead," i.e., the whole of the land to the east of the Jordan (as in Num 32:29; Jos 22:9, etc.). "For the Ashurites:" this reading is decidedly faulty, since we can no more suppose it to refer to Assyria (Asshur) than to the Arabian tribe of the Assurim (Gen 25:3); but the true name cannot be discovered.


  "And for Jezreel," i.e., not merely the city of that name, but the plain that was named after it (as in 1 Sam 29:1). "And for Ephraim, and Benjamin, and all (the rest of) Israel," of course not including Judah, where David had already been acknowledged as king.


  2 Samuel 2:10


  Length of the reigns of Ishbosheth over Israel, and David at Hebron. The age of Ishbosheth is given, as is generally the case at the commencement of a reign. He was forty years old when he began to reign, and reigned two years; whereas David was king at Hebron over the house of Judah seven years and a half. We are struck with this difference in the length of the two reigns; and it cannot be explained, as Seb. Schmidt, Clericus, and others suppose, on the simple assumption that David reigned two years at Hebron over Judah, namely up to the time of the murder of Ishbosheth, and then five years and a half over Israel, namely up to the time of the conquest of Jerusalem: for this is at variance with the plain statement in the text, that "David was king in Hebron over the house of Judah seven years and a half." The opinion that the two years of Ishbosheth's reign are to be reckoned up to the time of the war with David, because Abner played the principal part during the other five years and a half that David continued to reign at Hebron, is equally untenable. We may see very clearly from 2 Samuel 3-5 not only that Ishbosheth was king to the time of his death, which took place after that of Abner, but also that after both these events David was anointed king over Israel in Hebron by all the tribes, and that he then went directly to attack Jerusalem, and after conquering the citadel of Zion, chose that city as his own capital. The short duration of Ishbosheth's reign can only be explained, therefore, on the supposition that he was not made king, as David was, immediately after the death of Saul, but after the recovery by Abner of the land which the Philistines had taken on this side the Jordan, which may have occupied five years.


  2 Samuel 2:12


  War between the supporters of Ishbosheth and those of David.—2 Sam 2:12, 2 Sam 2:13. When Abner had brought all Israel under the dominion of Ishbosheth, he also sought to make Judah subject to him, and went with this intention from Mahanaim to Gibeon, the present Jib, in the western portion of the tribe of Benjamin, two good hours to the north of Jerusalem (see at Jos 9:3), taking with him the servants, i.e., the fighting men, of Ishbosheth. There Joab, a son of Zeruiah, David's sister (Ch1 2:16), advanced to meet him with the servants, i.e., the warriors of David; and the two armies met at the pool of Gibeon, i.e., probably one of the large reservoirs that are still to be found there (see Rob. Pal. ii. pp. 135-6; Tobler, Topogr. v. Jerusalem, ii. pp. 515-6), the one encamping upon the one side of the pool and the other upon the other.


  2 Samuel 2:14


  Abner then proposed to Joab that the contest should be decided by a single combat, probably for the purpose of avoiding an actual civil war. "Let the young men arise and wrestle before us." שׂחק, to joke or play, is used here to denote the war-play of single combat. As Joab accepted this proposal, twelve young warriors for Benjamin and Ishbosheth, and twelve from David's men, went over, i.e., went out of the two camps to the appointed scene of conflict; "and one seized the other's head, and his sword was (immediately) in the side of the other (his antagonist), so that they fell together." The clause רעהוּ בּצד וחרבּו is a circumstantial clause: and his sword (every one's sword) was in the side of the other, i.e., thrust into it. Sending the sword into the opponent's side is thus described as simultaneous with the seizure of his head. The ancient translators expressed the meaning by supplying a verb (ἐνέπηξαν, defixit: lxx, Vulg.). This was a sign that the young men on both sides fought with great ferocity, and also with great courage. The place itself received the name of Helkath-hazzurim, "field of the sharp edges," in consequence (for this use of zur, see Psa 89:44).


  2 Samuel 2:17


  As this single combat decided nothing, there followed a general and very sore or fierce battle, in which Abner and his troops were put to flight by the soldiers of David. The only thing connected with this, of which we have any further account, is the slaughter of Asahel by Abner, which is mentioned here (2 Sam 2:18-23) on account of the important results which followed. Of the three sons of Zeruiah, viz., Joab, Abishai, and Asahel, Asahel was peculiarly light of foot, like one of the gazelles; and he pursued Abner most eagerly, without turning aside to the right or to the left.


  2 Samuel 2:20


  Then Abner turned round, asked him whether he was Asahel, and said to him, "Turn to thy right hand or to thy left, and seize one of the young men and take his armour for thyself," i.e., slay one of the common soldiers, and take his accoutrements as booty, if thou art seeking for that kind of fame. But Asahel would not turn back from Abner. Then he repeated his command that he would depart, and added, "Why should I smite thee to the ground, and how could I then lift up my face to Joab thy brother?" from which we may see that Abner did not want to put the young hero to death, out of regard for Joab and their former friendship.


  2 Samuel 2:23


  But when he still refused to depart in spite of this warning, Abner wounded him in the abdomen with the hinder part, i.e., the lower end of the spear, so that the spear came out behind, and Asahel fell dead upon the spot. The lower end of the spear appears to have been pointed, that it might be stuck into the ground (vid., 1 Sam 26:7); and this will explain the fact that the spear passed through the body. The fate of the young hero excited such sympathy, that all who came to the place where he had fallen stood still to mourn his loss (cf. 2 Sam 20:12).


  2 Samuel 2:24


  But Joab and Abishai pursued Abner till the sun set, and until they had arrived at the hill Ammah, in front of Giah, on the way to the desert of Gibeon. Nothing further is known of the places mentioned here.


  2 Samuel 2:25


  The Benjaminites then gathered in a crowd behind Abner, and halted upon the top of a hill to beat back their pursuers; and Abner cried out to Joab, "Shall the sword then devour for ever (shall there be no end to the slaughter)? dost thou not know that bitterness arises at last? and how long wilt thou not say to the people, to return from pursuing their brethren?" Thus Abner warns Joab of the consequences of a desperate struggle, and calls upon him to put an end to all further bloodshed by suspending the pursuit.


  2 Samuel 2:27


  Joab replied, "If thou hadst not spoken (i.e., challenged to single combat, 2 Sam 2:14), the people would have gone away in the morning, every one from his brother," i.e., there would have been no such fratricidal conflict at all. The first כּי introduces the substance of the oath, as in 1 Sam 25:34; the second gives greater force to it (vid., Ewald, 330, b.). Thus Joab threw all the blame of the fight upon Abner, because he had been the instigator of the single combat; and as that was not decisive, and was so bloody in its character, the two armies had felt obliged to fight it out. But he then commanded the trumpet to be blown for a halt, and the pursuit to be closed.


  2 Samuel 2:29


  Abner proceeded with his troops through the Arabah, i.e., the valley of the Jordan, marching the whole night; and then crossing the river, went through the whole of Bithron back to Mahanaim. Bithron is a district upon the eastern side of the Jordan, which is only mentioned here. Aquila and the Vulgate identify it with Bethhoron; but there is no more foundation for this than for the suggestion of Thenius, that it is the same place as Bethharam, the later Libias, at the mouth of the Nahr Hesbn (see at Num 32:36). It is very evident that Bithron is not the name of a city, but of a district, from the fact that it is preceded by the word all, which would be perfectly unmeaning in the case of a city. The meaning of the word is a cutting; and it was no doubt the name given to some ravine in the neighbourhood of the Jabbok, between the Jordan and Mahanaim, which was on the north side of the Jabbok.


  2 Samuel 2:30


  Joab also assembled his men for a retreat. Nineteen of his soldiers were missing besides Asahel, all of whom had fallen in the battle. But they had slain as many as three hundred and sixty of Benjamin and of Abner's men. This striking disproportion in the numbers may be accounted for from the fact that in Joab's army there were none but brave and well-tried men, who had gathered round David a long time before; whereas in Abner's army there were only the remnants of the Israelites who had been beaten upon Gilboa, and who had been still further weakened and depressed by their attempts to recover the land which was occupied by the Philistines.


  2 Samuel 2:32


  On the way back, David's men took up the body of Asahel, and buried it in his father's grave at Bethlehem. They proceeded thence towards Hebron, marching the whole night, so that they reached Hebron itself at daybreak. "It got light to them (i.e., the day dawned) at Hebron."


  2 Samuel 3


  2 Samuel 3:1


  "And the war became long (was protracted) between the house of Saul and the house of David; but David became stronger and stronger, and the house of Saul weaker and weaker." הלך, when connected with another verb or with an adjective, expresses the idea of the gradual progress of an affair (vid., Ges. 131, 3, Anm. 3). The historian sums up in these words the historical course of the two royal houses, as they stood opposed to one another. "The war" does not mean continual fighting, but the state of hostility or war in which they continued to stand towards one another. They concluded no peace, so that David was not recognised by Ishbosheth as king, any more than Ishbosheth by David. Not only is there nothing said about any continuance of actual warfare by Abner or Ishbosheth after the loss of the battle at Gibeon, but such a thing was very improbable in itself, as Ishbosheth was too weak to be able to carry on the war, whilst David waited with firm reliance upon the promise of the Lord, until all Israel should come over to him.


  2 Samuel 3:2


  Growth of the House of David.—Proof of the advance of the house of David is furnished by the multiplication of his family at Hebron. The account of the sons who were born to David at Hebron does not break the thread, as Clericus, Thenius, and others suppose, but is very appropriately introduced here, as a practical proof of the strengthening of the house of David, in harmony with the custom of beginning the history of the reign of every king with certain notices concerning his family (vid., 2 Sam 5:13.; 1 Kgs 3:1; 1 Kgs 14:21; 1 Kgs 15:2, 1 Kgs 15:9, etc.). We have a similar list of the sons of David in Ch1 3:1-4. The first two sons were born to him from the two wives whom he had brought with him to Hebron (1 Sam 25:42-43). The Chethibh וילדו is probably only a copyist's error for ויּוּלדוּ, which is the reading in many Codices. From Ahinoam—the first-born, Amnon (called Aminon in 2 Sam 13:20); from Abigail—the second, Chileab. The latter is also called Daniel in Ch1 3:1, and therefore had probably two names. The lamed before Ahinoam and the following names serves as a periphrasis for the genitive, like the German von, in consequence of the word son being omitted (vid., Ewald, 292, a.). The other four were by wives whom he had married in Hebron: Absalom by Maachah, the daughter of Talmai king of Geshur, a small kingdom in the north-east of Bashan (see at Deu 3:14); Adonijah by Haggith; Shephatiah by Abital; and Ithream by Eglah. The origin of the last three wives is unknown. The clause appended to Eglah's name, viz., "David's wife," merely serves as a fitting conclusion to the whole list (Bertheau on Ch1 3:3), and is not added to show that Eglah was David's principal wife, which would necessitate the conclusion drawn by the Rabbins, that Michal was the wife intended.


  2 Samuel 3:6


  Decline of the House of Saul.—2 Sam 3:6-11. Abner's quarrel with Ishbosheth.—During the war between the house of Saul and the house of David, Abner adhered firmly to the house of Saul, but he appropriated one of Saul's concubines to himself. When Ishbosheth charged him with this, he fell into so violent a rage, that he at once announced to Ishbosheth his intention to hand over the kingdom to David. Abner had certainly perceived the utter incapacity of Ishbosheth for a very long time, if not from the very outset, and had probably made him king after the death of Saul, merely that he might save himself from the necessity of submitting to David, and might be able to rule in Ishbosheth's name, and possibly succeed in paving his own way to the throne. His appropriation of the concubine of the deceased monarch was at any rate a proof, according to Israelitish notions, and in fact those generally prevalent in the East, that he was aiming at the throne (vid., 2 Sam 16:21; 1 Kgs 2:21). But it may gradually have become obvious to him, that the house of Saul could not possibly retain the government in opposition to David; and this may have led to his determination to persuade all the Israelites to acknowledge David, and thereby to secure for himself an influential post under his government. This will explain in a very simple manner Abner's falling away from Ishbosheth and going over to David.


  2 Samuel 3:6-7


  2 Sam 3:6 and 2 Sam 3:7 constitute one period, expanded by the introduction of circumstantial clauses, the ויהי (it came to pass) of the protasis being continued in the ויּאמר (he said) of 2 Sam 3:7. "It came to pass, when there was war between the house of Saul and the house of David, and Abner showed himself strong for the house of Saul, and Saul had a concubine named Rizpah, the daughter of Aiah, that he (Ishbosheth) said to Abner, Why hast thou gone to my father's concubine?" The subject to "said" is omitted in the apodosis; but it is evident from 2 Sam 3:8, and the expression "my father," that Ishbosheth is to be supplied. Even in the second circumstantial clause, "and Saul had a concubine," the reason why this is mentioned is only to be gathered from Ishbosheth's words. בּ התחזק: to prove one's self strong for, or with, a person, i.e., to render him powerful help. אל בּוא means "to cohabit with." It was the exclusive right of the successor to the throne to cohabit with the concubines of the deceased king, who came down to him as part of the property which he inherited.


  2 Samuel 3:8


  Abner was so enraged at Ishbosheth's complaint, that he replied, "Am I a dog's head, holding with Judah? To-day (i.e., at present) I show affection to the house of Saul thy father, towards his brethren and his friends, and did not let thee fall into the hand of David, and thou reproachest me to-day with the fault with the woman?" "Dog's head" is something thoroughly contemptible. ליהוּדה עשׁר, lit. which (belongs) to Judah, i.e., holds with Judah.


  2 Samuel 3:9-10


  "God do so to Abner, ... as Jehovah hath sworn to David, so will I do to him." The repetition of כּי serves to introduce the oath, as in 2 Sam 2:27. "To take away the kingdom from the house of Saul, and set up the throne of David over Israel and over Judah, from Dan to Beersheba." We do not know of any oath with which God had promised the kingdom to David; but the promise of God in itself is equivalent to an oath, as God is the true God, who can neither lie nor deceive (1 Sam 15:29; Num 23:19). This promise was generally known in Israel. "From Dan to Beersheba" (as in Jdg 20:1).


  2 Samuel 3:11


  Ishbosheth could make no reply to these words of Abner, "because he was afraid of him."


  2 Samuel 3:12-21


  Abner goes over to David.—2 Sam 3:12. Abner soon carried out his threat to Ishbosheth. He sent messengers to David in his stead (not "on the spot," or immediately, a rendering adopted by the Chaldee and Symmachus, but for which no support can be found) with this message: "Whose is the land?" i.e., to whom does it belong except to thee? and, "Make a covenant with me; behold, so is my hand with thee (i.e., so will I stand by thee), to turn all Israel to thee."


  2 Samuel 3:13


  David assented to the proposal on this condition: "Only one thing do I require of thee, namely, Thou shalt not see my face, unless thou first of all bringest me Michal, the daughter of Saul, when thou comest to see my face." הביאך אם־לפני כּי, "except before thy bringing," i.e., unless when thou hast first of all brought or delivered "Michal to me." This condition was imposed by David, not only because Michal had been unjustly taken away from him by Saul, after he had rightfully acquired her for his wife by paying the dowry demanded, and in spite of her love to him (1 Sam 18:27; 1 Sam 19:11-12), and given to another man (1 Sam 25:44), so that he could demand her back again with perfect justice, and Ishbosheth could not refuse to give her up to him, but probably on political grounds also, namely, because the renewal of his marriage to the king's daughter would show to all Israel that he cherished no hatred in his heart towards the fallen king.


  2 Samuel 3:14


  Thereupon, namely when Abner had assented to this condition, David sent messengers to Ishbosheth with this demand: "Give (me) my wife Michal, whom I espoused to me for a hundred foreskins of the Philistines" (see 1 Sam 18:25, 1 Sam 18:27). David sent to Ishbosheth to demand the restoration of Michal, that her return might take place in a duly legal form, "that it might be apparent that he had dealt justly with Paltiel in the presence of his king, and that he had received his wife back again, and had not taken her by force from her husband" (Seb. Schmidt).


  2 Samuel 3:15


  Ishbosheth probably sent Abner to Gallim (1 Sam 25:44) to fetch Michal from her husband Paltiel (see at 1 Sam 25:44), and take her back to David. The husband was obliged to consent to this separation.


  2 Samuel 3:16


  When he went with his wife, weeping behind her, to Bahurim, Abner commanded him to turn back; "and he returned." Bahurim, Shimei's home (2 Sam 19:17; 1 Kgs 2:8), was situated, according to 2 Sam 16:1, 2 Sam 16:5, and 2 Sam 17:18, upon the road from Jerusalem to Gilgal, in the valley of the Jordan, not far from the Mount of Olives, and is supposed by v. Schubert (R. iii. p. 70) to have stood upon the site of the present Abu Dis, though in all probability it is to be sought for farther north (see Rob. Pal. ii. p. 103). Paltiel had therefore followed his wife to the border of the tribe of Judah, or of the kingdom of David.


  2 Samuel 3:17-18


  But before Abner set out to go to David, he had spoken to the elders of Israel (the tribes generally, with the exception of Benjamin see 2 Sam 3:19 and Judah): "Both yesterday and the day before yesterday (i.e., a long time ago), ye desired to have David as king over you. Now carry out your wish: for Jehovah hath spoken concerning David, Through my servant David will I save my people Israel out of the power of the Philistines and all their enemies." הושׁיע is an evident mistake in writing for אושׁיע, which is found in many MSS, and rendered in all the ancient versions.


  2 Samuel 3:19-20


  Abner had spoken in the same way in the ears of Benjamin. He spoke to the Benjaminites more especially, because the existing royal family belonged to that tribe, and they had reaped many advantages in consequence (vid., 1 Sam 22:7). The verb היה in the circumstantial clause (2 Sam 3:17), and the verb וידבּר in 2 Sam 3:19, which serves as a continuation of the circumstantial clause, must be translated as pluperfects, since Abner's interview with the elders of Israel and with Benjamin preceded his interview with David at Hebron. We may see from Abner's address to the elders, that even among the northern tribes the popular voice had long since decided for David. In 1 Chron 12 we have historical proofs of this. The word of Jehovah concerning David, which is mentioned in 2 Sam 3:18, is not met with anywhere in this precise form in the history of David as it has come down to us. Abner therefore had either some expression used by one of the prophets (Samuel or Gad) in his mind, which he described as the word of Jehovah, or else he regarded the anointing of David by Samuel in accordance with the command of the Lord, and the marvellous success of all that David attempted against the enemies of Israel, as a practical declaration on the part of God, that David, as the appointed successor of Saul, would perform what the Lord had spoken to Samuel concerning Saul (1 Sam 9:16), but what Saul had not fulfilled on account of his rebellion against the commandments of the Lord.


  2 Samuel 3:19-20


  When Abner had gained over the elders of Israel and Benjamin to recognise David as king, he went to Hebron to speak in the ears of David "all that had pleased Israel and the whole house of Benjamin," i.e., to make known to him their determination to acknowledge him as king. There went with him twenty men as representatives of all Israel, to confirm Abner's statements by their presence; and David prepared a meal for them all.


  2 Samuel 3:21


  After the meal, Abner said to David, "I will raise and go and gather together all Israel to my lord the king, that they may make a covenant with thee (i.e., do homage to thee before God as king), and thou mayest become king over all that thy soul desireth," i.e., over all the nation of God; whereupon David took leave of him, and Abner went away in peace. The expression "in peace" serves to prepare the way for what follows. It is not stated, however, that David sent him away in peace (without avenging himself upon him), but that "David sent him away, and he went in peace." Apart altogether from the mildness of David's own character, he had no reason whatever for treating Abner as an enemy, now that he had given up all opposition to his reigning, and had brought all the Israelites over to him. What Abner had done for Ishbosheth, including his fighting against David, was indeed a sinful act of resistance to the will of Jehovah, which was not unknown to him, and according to which Samuel had both called and anointed David king over the nation; but for all that, it was not an ordinary act of rebellion against the person of David and his rightful claim to the throne, because Jehovah had not yet caused David to be set before the nation as its king by Samuel or any other prophet, and David had not yet asserted the right to reign over all Israel, which had been secured to him by the Lord and guaranteed by his anointing, as one which the nation was bound to recognise; but, like a true servant of God, he waited patiently till the Lord should give him the dominion over all His people.


  2 Samuel 3:22-30


  Abner assassinated by Joab.—2 Sam 3:22. After Abner's departure, the servants of David returned with much booty from a marauding expedition, and Joab at their head. The singular בּא may be explained from the fact that Joab was the principal person in the estimation of the writer. מהגּדוּד, lit. from the marauding host, i.e., from the work of a marauding host, or from a raid, which they had been making upon one of the tribes bordering upon Judah.


  2 Samuel 3:23-25


  When Joab learned. Lit. they told him) that Abner had been with David, and he had sent him away again, he went to David to reproach him for having done so. "What hast thou done? Behold, Abner came to thee; why then hast thou sent him away, and he is gone quite away?" i.e., so that he could go away again without being detained (for this meaning of the inf. abs., see Ewald, 280, b.). "Thou knowest (or more correctly as a question, Dost thou know?) Abner, the son of Ner, that he came to persuade thee (i.e., to make thee certain of his intentions), and to learn thy going out and in (i.e., all thine undertakings), and to learn all that thou wilt do" (i.e., all thy plans). Joab hoped in this way to prejudice David against Abner, to make him suspected as a traitor, that he might then be able to gratify his own private revenge with perfect impunity.


  2 Samuel 3:26


  For Abner had only just gone away from David, when Joab sent messengers after him, no doubt in David's name, though without his knowledge, and had him fetched back "from Bor-hasirah, i.e., the cistern of Sirah." Sirah is a place which is quite unknown to us. According to Josephus (Ant. vii. 1, 5), it was twenty stadia from Hebron, and called Βησιρά.


  2 Samuel 3:27


  When he came back, Joab "took him aside into the middle of the gate, to talk with him in the stillness," i.e., in private, and there thrust him through the body, so that he died "for the blood of Asahel his brother," i.e., for having put Asahel to death (2 Sam 2:23).


  2 Samuel 3:28-30


  When David heard this, he said, "I and my kingdom are innocent before Jehovah for ever of the blood of Abner. Let it turn (חוּל, to twist one's self, to turn or fall, irruit) upon the head of Joab and all his father's house (or so-called family)! Never shall there be wanting (יכּרת אל, let there not be cut off, so that there shall not be, as in Jos 9:23) in the house of Joab one that hath an issue (vid., Lev 15:2), and a leper, and one who leans upon a stick (i.e., a lame person or cripple; פּלך, according to the lxx σκυτάλη, a thick round staff), and who falls by the sword, and who is in want of bread," The meaning is: May God avenge the murder of Abner upon Joab and his family, by punishing them continually with terrible diseases, violent death, and poverty. To make the reason for this fearful curse perfectly clear, the historian observes in 2 Sam 3:30, that Joab and his brother Abishai had murdered Abner, "because he had slain their brother Asahel at Gibeon in the battle" (2 Sam 2:23). This act of Joab, in which Abishai must have been in some way concerned, was a treacherous act of assassination, which could not even be defended as blood-revenge, since Abner had slain Asahel in battle after repeated warnings, and only for the purpose of saving his own life. The principal motive for Joab's act was the most contemptible jealousy, or the fear lest Abner's reconciliation to David should diminish his own influence with the king, as was the case again at a later period with the murder of Amasa (2 Sam 20:10).


  2 Samuel 3:31-39


  David's mourning for Abner's death.—2 Sam 3:31, 2 Sam 3:32. To give a public proof of his grief at this murder, and his displeasure at the crime in the sight of all the nation, David commanded Joab, and all the people with him (David), i.e., all his courtiers, and the warriors who returned with Joab, to institute a public mourning for the deceased, by tearing their clothes, putting on sackcloth, i.e., coarse hairy mourning and penitential clothes, and by a funeral dirge for Abner; i.e., he commanded them to walk in front of Abner's bier mourning and in funeral costume, and to accompany the deceased to his resting-place, whilst David as king followed the bier.


  2 Samuel 3:32


  Thus they buried Abner at Hebron; and David wept aloud at his grave, and all the people with him.


  2 Samuel 3:33-34


  Although the appointment of such a funeral by David, and his tears at Abner's grave, could not fail to divest the minds of his opponents of all suspicion that Joab had committed the murder with his cognizance (see at 2 Sam 3:37), he gave a still stronger proof of his innocence, and of the sincerity of his grief, by the ode which he composed for Abner's death:


  33 Like an ungodly man must Abner die!


  34 Thy hands were not bound, and thy feet were not placed in fetters.


  As one falls before sinners, so hast thou fallen!


  2 Samuel 3:34


  The first strophe (2 Sam 3:33) is an expression of painful lamentation at the fact that Abner had died a death which he did not deserve. "The fool" (nabal) is "the ungodly," according to Israelitish ideas (vid., Psa 14:1). The meaning of 2 Sam 3:34 is: Thou hadst not made thyself guilty of any crime, so as to have to die like a malefactor, in chains and bonds; but thou hast been treacherously murdered. This dirge made such an impression upon all the people (present), that they wept still more for the dead.


  2 Samuel 3:35


  But David mourned so bitterly, that when all the people called upon him to take some food during the day, he declared with an oath that he would not taste bread or anything else before the setting of the sun. לחם הברות does not mean, as in 2 Sam 13:5, to give to eat, on account of the expression "all the people," as it can hardly be imagined that all the people, i.e., all who were present, could have come to bring David food, but it signifies to make him eat, i.e., call upon him to eat; whilst it is left uncertain whether David was to eat with the people (cf. 2 Sam 12:17), i.e., to take part in the funeral meal that was held after the burial, or whether the people simply urged him to take some food, for the purpose of soothing his own sorrow. אם כּי are to be taken separately: כּי, ὅτι, introducing the oath, and אם being the particle used in an oath: "if," i.e., assuredly not.


  2 Samuel 3:36


  "And all the people perceived it (i.e., his trouble), and it pleased them, as everything that the king did pleased all the people."


  2 Samuel 3:37


  All the people (sc., who were with the king) and all Israel discerned on that day (from David's deep and heartfelt trouble), that the death of Abner had not happened (proceeded) from the king, as many may probably at first have supposed, since Joab had no doubt fetched Abner back in David's name.


  2 Samuel 3:38-39


  Finally, David said to his (confidential) servants: "Know ye not (i.e., surely perceive) that a prince and great man has this day fallen in Israel?" This sentence shows how thoroughly David could recognise the virtues possessed by his opponents, and how very far he was from looking upon Abner as a traitor, because of his falling away from Ishbosheth and coming over to him, that on the contrary he hoped to find in him an able general and a faithful servant. He would at once have punished the murderer of such a man, if he had only possessed the power. "But," he adds, "I am this day (still) weak, and only anointed king; and these men, the sons of Zeruiah, are too strong for me. The Lord reward the doer of evil according to his wickedness." The expression "to-day" not only applies to the word "weak," or tender, but also to "anointed" (to-day, i.e., only just anointed). As David was still but a young sovereign, and felt himself unable to punish a man like Joab according to his deserts, he was obliged to restrict himself at first to the utterance of a curse upon the deed (2 Sam 3:29), and to leave the retribution to God. He could not and durst not forgive; and consequently, before he died, he charged Solomon, his son and successor, to punish Joab for the murder of Abner and Amasa (1 Kgs 2:5).


  2 Samuel 4


  2 Samuel 4:1


  Murder of Ishbosheth.—2 Sam 4:1. When the son of Saul heard of the death of Abner, "his hands slackened," i.e., he lost the power and courage to act as king, since Abner had been the only support of his throne. "And all Israel was confounded;" i.e., not merely alarmed on account of Abner's death, but utterly at a loss what to do to escape the vengeance of David, to which Abner had apparently fallen a victim.


  2 Samuel 4:2-3


  Saul's son had two leaders of military companies (for בן־שׁאוּל היוּ we must read שׁ לבן היוּ): the one was named Baanah, the other Rechab, sons of Rimmon the Beerothite, "of the sons of Benjamin," i.e., belonging to them; "for Beeroth is also reckoned to Benjamin" (על, over, above, added to). Beeroth, the present Bireh (see at Jos 9:17), was close to the western frontier of the tribe of Benjamin, to which it is also reckoned as belonging in Jos 18:25. This remark concerning Beeroth in the verse before us, serves to confirm the statement that the Beerothites mentioned were Benjaminites; but that statement also shows the horrible character of the crime attributed to them in the following verses. Two men of the tribe of Benjamin murdered the son of Saul, the king belonging to their own tribe.


  2 Samuel 4:3


  "The Beerothites fled to Gittaim, and were strangers there unto this day." Gittaim is mentioned again in Neh 11:33, among the places in which Benjaminites were dwelling after the captivity, though it by no means follows from this that the place belonged to the tribe of Benjamin before the captivity. It may have been situated outside the territory of that tribe. It is never mentioned again, and has not yet been discovered. The reason why the Beerothites fled to Gittaim, and remained there as strangers until the time when this history was written, is also unknown; it may perhaps have been that the Philistines had conquered Gittaim.


  2 Samuel 4:4


  Before the historian proceeds to describe what the two Beerothites did, he inserts a remark concerning Saul's family, to show at the outset, that with the death of Ishbosheth the government of this family necessarily became extinct, as the only remaining descendant was a perfectly helpless cripple. He was a son of Jonathan, smitten (i.e., lamed) in his feet. He was five years old when the tidings came from Jezreel of Saul and Jonathan, i.e., of their death. His nurse immediately took him and fled, and on their hasty flight he fell and became lame. His name was Mephibosheth (according to Simonis, for בשׁת מפאה, destroying the idol); but in Ch1 8:34 and Ch1 9:40 he is called Meribbaal (Baal's fighter), just as Ishbosheth is also called Eshbaal (see at 2 Sam 2:8). On his future history, see 2 Sam 9:1-13, 2 Sam 16:1., and 2 Sam 19:25.


  2 Samuel 4:5


  The two sons of Rimmon went to Mahanaim, where Ishbosheth resided (2 Sam 2:8, 2 Sam 2:12), and came in the heat of the day (at noon) into Ishbosheth's house, when he was taking his mid-day rest.


  2 Samuel 4:6


  "And here they had come into the midst of the house, fetching wheat (i.e., under the pretext of fetching wheat, probably for the soldiers in their companies), and smote him in the abdomen; and Rechab and his brother escaped." The first clause in this verse is a circumstantial clause, which furnishes the explanation of the way in which it was possible for the murderers to find their way to the king. The second clause continues the narrative, and ויּכּהוּ is attached to ויּבאוּ (2 Sam 4:5).


  2 Samuel 4:7


  Punishment of the murderers by David.—2 Sam 4:7. As the thread of the narrative was broken by the explanatory remarks in 2 Sam 4:6, it is resumed here by the repetition of the words וגו ויּבאוּ: "They came into the house, as he lay upon his bed in his bed-chamber, and smote him, and slew him," for the purpose of attaching the account of the further progress of the affair, viz., that they cut off his head, took it and went by the way of the Arabah (the valley of the Jordan: see 2 Sam 2:29) the whole night, and brought the head of Ishbosheth unto David to Hebron with these words: "Behold (= there thou hast) the head of Ishbosheth, the son of Saul thine enemy, who sought thy life; and thus hath Jehovah avenged my lord the king this day upon Saul and his seed." No motive is assigned for this action. But there can be little doubt that it was no other than the hope of obtaining a great reward from David. Thus they presumed "to spread the name of God and His providence as a cloak and covering over their villany, as the wicked are accustomed to do" (Berleb. Bible).


  2 Samuel 4:9


  But David rewarded them very differently from what they had expected. He replied, "As Jehovah liveth, who hath redeemed my soul out of all adversity, the man who told me, Behold, Saul is dead, and thought he was a messenger of good to me, I seized and slew at Ziklag (vid., 2 Sam 1:14-15), to give him a reward for his news: how much more when wicked men have murdered a righteous man in his house upon his bed, should I not require his blood at your hand, and destroy you from the earth?" The several parts of this reply are not closely linked together so as to form one period, but answer to the excited manner in which they were spoken. There is first of all the oath, "As truly as Jehovah liveth," and the clause appended, "who redeemed my soul," in which the thought is implied that David did not feel it necessary to get rid of his enemies by the commission of crimes. After this (2 Sam 4:10) we have an allusion to his treatment of the messenger who announced Saul's death to him, and pretended to have slain him in order that he might obtain a good reward for his tidings. כּי, like ὅτι, simply introduces the address. בּעיניו ... המּגּיד is placed at the head absolutely, and made subordinate to the verb by בו after ואחזה. לתתּי־לו, "namely, to give him." עשׁר is employed to introduce the explanation, like our "namely" (vid., Ewald, 338, b.). בּשׂרה, good news, here "the reward of news." The main point follows in 2 Sam 4:11, beginning with כּי אף, "how much more" (vid., Ewald, 354, c.), and is introduced in the form of a climax. The words משׁכּבו ... אנשׁים are also written absolutely, and placed at the head: "men have slain," for "how much more in this instance, when wicked men have slain." "Righteous" (zaddik), i.e., not guilty of any wicked deed or crime. The assumption of the regal power, which Abner had forced upon Ishbosheth, was not a capital crime in the existing state of things, and after the death of Saul; and even if it had been, the sons of Rimmon had no right to assassinate him. David's sentence then follows: "And now that this is the fact, that ye have murdered a righteous man, should I not," etc. בּער, to destroy by capital punishment, as in Deu 13:6, etc. דּם בּקּשׁ (=דּם דּרשׁ, Gen 9:5), to require the blood of a person, i.e., to take blood-revenge.


  2 Samuel 4:12


  David then commanded his servant to slay the murderers, and also to make the punishment more severe than usual. "They cut off their hands and feet,"—the hands with which they had committed the murder, and the feet which had run for the reward,—"and hanged the bodies by the pool at Hebron" for a spectacle and warning, that others might be deterred from committing similar crimes (cf. Deu 21:22; J. H. Michaelis). In illustration of the fact itself, we may compare the similar course pursued by Alexander towards the murderer of king Darius, as described in Justin's history (2 Sam 12:6) and Curtius (2 Sam 7:5). They buried Ishbosheth's head in Abner's grave at Hebron. Thus David acted with strict justice in this case also, not only to prove to the people that he had neither commanded nor approved of the murder, but from heartfelt abhorrence of such crimes, and to keep his conscience void of offence towards God and towards man.


  2 Samuel 5


  2 Samuel


  II. The Government of David Over All Israel in the Time of Its Strength And Glory—2 Samuel 5


  After the death of Ishbosheth, David was anointed in Hebron by all the tribes as king over the whole of Israel (2 Sam 5:1-5). He then proceeded to attack the Jebusites in Jerusalem, conquered their fortress Zion, and made Jerusalem the capital of his kingdom; fortifying it still further, and building a palace in it (2 Sam 5:6-16), after he had twice inflicted a defeat upon the Philistines (2 Sam 5:17-25). But in order that the chief city of his kingdom and the seat of his own palace might also be made the religious centre of the whole nation as a congregation of Jehovah, he first of all brought the ark of the covenant out of its place of concealment, and had it conveyed in a festal procession to Zion, and deposited there in a tent which had been specially prepared for it, as a place of worship for the whole congregation (2 Samuel 6). He then resolved to erect for the Lord in Jerusalem a temple fitted for His name; and the Lord gave him in return the promise of the eternal perpetuity of his throne (2 Samuel 7). To this there is appended a cursory account of David's wars with the neighbouring nations, by which not only his own sovereignty, but the Israelitish kingdom of God, was raised into a commanding power among the nations and kingdoms of the world. In connection with all this, David still maintained his affection and fidelity towards the fallen royal family of Saul, and showed compassion towards the last remaining descendant of that family (2 Sam 9:1-13).


  This account of the unfolding of the power and glory of the kingdom of Israel, through the instrumentality of David and during his reign, is so far arranged chronologically, that all the events and all the enterprises of David mentioned in this section occurred in the first half of his reign over the whole of the covenant nation. The chronological arrangement, however, is not strictly adhered to, so far as the details are concerned; but the standpoint of material resemblance is so far connected with it, that all the greater wars of David are grouped together in 2 Samuel 8 (see the introduction to 2 Samuel 8). It is obvious from this, that the plan which the historian adopted was first of all to describe the internal improvement of the Israelitish kingdom of God by David, and then to proceed to the external development of his power in conflict with the opposing nations of the world. David Anointed King over All Israel. Jerusalem Taken, and Made the Capital of the Kingdom. Victories over the Philistines. 2 Samuel 5.


  2 Samuel 5:1-2


  David Anointed King over all Israel.—2 Sam 5:1-3 (compare with this the parallel passages in Ch1 11:1-3). After the death of Ishbosheth, all the tribes of Israel (except Judah) came to Hebron in the persons of their representatives the elders (vid., 2 Sam 5:3), in response to the summons of Abner (2 Sam 3:17-19), to do homage to David as their king. They assigned three reasons for their coming: (1.) "Behold, we are thy bone and thy flesh," i.e., thy blood-relations, inasmuch as all the tribes of Israel were lineal descendants of Jacob (vid., Gen 29:14; Jdg 9:2). (2.) "In time past, when Saul was king over us, thou wast the leader of Israel (thou leddest out and broughtest in Israel)," i.e., thou didst superintend the affairs of Israel (see at Num 27:17; and for the fact itself, 1 Sam 18:5). מוציא הייתה is an error in writing for המּוציא היית, and מבי for מביא, with the א dropped, as in 1 Kgs 21:21, etc. (vid., Olshausen, Gr. p. 69). (3.) They ended by asserting that Jehovah had called him to be the shepherd and prince over His people. The remarks which we have already made at 2 Sam 3:18 respecting Abner's appeal to a similar utterance on the part of Jehovah, are equally applicable to the words of Jehovah to David which are quoted here: "Thou shalt feed my people Israel," etc. On the Piska, see the note to Jos 4:1.


  2 Samuel 5:3


  "All the elders of Israel came" is a repetition of 2 Sam 5:1, except that the expression "all the tribes of Israel" is more distinctly defined as meaning "all the elders of Israel." "So all the elders came; ... and king David made a covenant with them in Hebron before the Lord (see at 2 Sam 3:21): and they anointed David king over (all) Israel." The writer of the Chronicles adds, "according to the word of the Lord through Samuel," i.e., so that the command of the Lord to Samuel, to anoint David king over Israel (1 Sam 16:1, 1 Sam 16:12), found its complete fulfilment in this.


  2 Samuel 5:4-5


  The age of David when he began to reign is given here, viz., thirty years old; also the length of his reign, viz., seven years and a half at Hebron over Judah, and thirty-three years at Jerusalem over Israel and Judah. In the books of Chronicles these statements occur at the close of David's reign (Ch1 29:27).


  2 Samuel 5:6


  Conquest of the Stronghold of Zion, and Choice of Jerusalem as the Capital of the Kingdom (cf. Ch1 11:4, Ch1 11:9).—These parallel accounts agree in all the main points; but they are both of them merely brief extracts from a more elaborate history, so that certain things, which appeared of comparatively less importance, are passed over either in the one or the other, and the full account is obtained by combining the two. The conquest of the citadel Zion took place immediately after the anointing of David as king over all the tribes of Israel. This is apparent, not only from the fact that the account follows directly afterwards, but also from the circumstance that, according to 2 Sam 5:5, David reigned in Jerusalem just as many years as he was king over all Israel.


  2 Samuel 5:6


  The king went with his men (i.e., his fighting men: the Chronicles have "all Israel," i.e., the fighting men of Israel) to Jerusalem to the Jebusites, the inhabitants of the land, i.e., the natives or Canaanites; "and they said (the singular ויּאמר is used because היבוּסי is a singular form) to David, Thou wilt not come hither (i.e., come in), but the blind and lame will drive thee away: to say (i.e., by which they meant to say), David will not come in." הסירך is not used for the infinitive, but has been rightly understood by the lxx, Aben Ezra, and others, as a perfect. The perfect expresses a thing accomplished, and open to no dispute; and the use of the singular in the place of the plural, as in Isa 14:32, is to be explained from the fact that the verb precedes, and is only defined precisely by the subject which follows (vid., Ewald, 319, a.). The Jebusites relied upon the unusual natural advantages of their citadel, which stood upon Mount Zion, a mountain shut in by deep valleys on three different sides; so that in their haughty self-security they imagined that they did not even need to employ healthy and powerful warriors to resist the attack made by David, but that the blind and lame would suffice.


  2 Samuel 5:7-8


  However, David took the citadel Zion, i.e., "the city of David." This explanatory remark anticipates the course of events, as David did not give this name to the conquered citadel, until he had chosen it as his residence and capital (vid., 2 Sam 5:9). ציּון (Sion), from ציה, to be dry: the dry or arid mountain or hill. This was the name of the southern and loftiest mountain of Jerusalem. Upon this stood the fortress or citadel of the town, which had hitherto remained in the possession of the Jebusites; whereas the northern portion of the city of Jerusalem, which was upon lower ground, had been conquered by the Judaeans and Benjaminites very shortly after the death of Joshua (see at Jdg 1:8).—In 2 Sam 5:8 we have one circumstance mentioned which occurred in connection with this conquest. On that day, i.e., when he had advanced to the attack of the citadel Zion, David said, "Every one who smites the Jebusites, let him hurl into the waterfall (i.e., down the precipice) both the lame and blind, who are hateful to David's soul." This is most probably the proper interpretation of these obscure words of David, which have been very differently explained. Taking up the words of the Jebusites, David called all the defenders of the citadel of Zion "lame and blind," and ordered them to be cast down the precipice without quarter. צנּור signifies a waterfall (catarracta) in Psa 42:8, the only other passage in which it occurs, probably from צנר, to roar. This meaning may also be preserved here, if we assume that at the foot of the steep precipice of Zion there was a waterfall probably connected with the water of Siloah. It is true we cannot determine anything with certainty concerning it, as, notwithstanding the many recent researches in Jerusalem, the situation of the Jebusite fortress and the character of the mountain of Zion in ancient times are quite unknown to us. This explanation of the word zinnor is simpler than Ewald's assumption that the word signifies the steep side of a rock, which merely rests upon the fact that the Greek word καταρράκτης originally signifies a plunge.


  ויגע should be pointed as a Hiphil ויגּע. The Masoretic pointing ויגּע arises from their mistaken interpretation of the whole sentence. The Chethibh שׂנאו might be the third pers. perf., "who hate David's soul;" only in that case the omission of עשׁר would be surprising, and consequently the Keri שׂנאי is to be preferred. "From this," adds the writer, "the proverb arose, 'The blind and lame shall not enter the house;' " in which proverb the epithet "blind and lame," which David applied to the Jebusites who were hated by him, has the general signification of "repulsive persons," with whom one does not wish to have anything to do. In the Chronicles not only is the whole of 2 Sam 5:7 omitted, with the proverb to which the occurrence gave rise, but also the allusion to the blind and lame in the words spoken by the Jebusites (2 Sam 5:6); and another word of David's is substituted instead, namely, that David would make the man who first smote the Jebusites, i.e., who stormed their citadel, head and chief; and also the statement that Joab obtained the prize. The historical credibility of the statement cannot be disputed, as Thenius assumes, on the ground that Joab had already been chief (sar) for a long time, according to 2 Sam 2:13 : for the passage referred to says nothing of the kind; and there is a very great difference between the commander of an army in the time of war, and a "head and chief," i.e., a commander-in-chief. The statement in 2 Sam 5:8 with regard to Joab's part, the fortification of Jerusalem, shows very clearly that the author of the Chronicles had other and more elaborate sources in his possession, which contained fuller accounts than the author of our books has communicated.


  2 Samuel 5:9


  "David dwelt in the fort," i.e., he selected the fort or citadel as his palace, "and called it David's city." David may have been induced to select the citadel of Zion as his palace, and by so doing to make Jerusalem the capital of the whole kingdom, partly by the natural strength of Zion, and partly by the situation of Jerusalem, viz., on the border of the tribes of Benjamin and Judah, and tolerably near to the centre of the land. "And David built, i.e., fortified (the city of Zion), round about from Millo and inwards." In the Chronicles we have ועד־הסּביב, "and to the environs or surroundings," i.e., to the encircling wall which was opposite to the Millo. The fortification "inwards" must have consisted in the enclosure of Mount Zion with a strong wall upon the north side, where Jerusalem joined it as a lower town, so as to defend the palace against the hostile attacks on the north or town side, which had hitherto been left without fortifications. The "Millo" was at any rate some kind of fortification, probably a large tower or castle at one particular part of the surrounding wall (comp. Jdg 9:6 with Jdg 9:46 and Jdg 9:49, where Millo is used interchangeably with Migdal). The name ("the filling") probably originated in the fact that through this tower or castle the fortification of the city, or the surrounding wall, was filled or completed. The definite article before Millo indicates that it was a well-known fortress, probably one that had been erected by the Jebusites. With regard to the situation of Millo, we may infer from this passage, and Ch1 11:8, that the tower in question stood at one corner of the wall, either on the north-east or north-west, "where the hill of Zion has the least elevation and therefore needed the greatest strengthening from without" (Thenius on 1 Kgs 9:15). This is fully sustained both by 1 Kgs 11:27, where Solomon is said to have closed the breach of the city of David by building (fortifying) Millo, and by Ch2 32:5, where Hezekiah is said to have built up all the wall of Jerusalem, and made Millo strong, i.e., to have fortified it still further (vid., 1 Kgs 9:15 and 1 Kgs 9:24).


  2 Samuel 5:10


  And David increased in greatness, i.e., in power and fame, for Jehovah the God of hosts was with him.


  2 Samuel 5:11


  David's Palace, Wives and Children (comp. Ch1 14:1-7).—King Hiram of Tyre sent messengers to David, and afterwards, by the express desire of the latter, cedar-wood and builders, carpenters and stone-masons, who built him a house, i.e., a palace. Hiram (Hirom in 1 Kgs 5:2; Huram in the Chronicles; lxx Χειράμ; Josephus, Εἴραμος and Εἴρωμος), king of Tyre, was not only an ally of David, but of his son Solomon also. He sent to the latter cedar-wood and builders for the erection of the temple and of his own palace (1 Kgs 5:8.; Ch2 2:2.), and fitted out a mercantile fleet in conjunction with him (1 Kgs 9:27-28; Ch2 9:10); in return for which, Solomon not only sent him an annual supply of corn, oil, and wine (1 Kgs 5:11; Ch2 2:9), but when all the buildings were finished, twenty years after the erection of the temple, he made over to him twenty of the towns of Galilee (1 Kgs 9:10.). It is evident from these facts that Hiram was still reigning in the twenty-fourth, or at any rate the twentieth, year of Solomon's reign, and consequently, as he had assisted David with contributions of wood for the erection of his palace, that he must have reigned at least forty-five or fifty years; and therefore that, even in the latter case, he cannot have begun to reign earlier than the eighth year of David's reign over all Israel, or from six to ten years after the conquest of the Jebusite citadel upon Mount Zion. This is quite in harmony with the account given here; for it by no means follows, that because the arrival of an embassy from Hiram, and the erection of David's palace, are mentioned immediately after the conquest of the citadel of Zion, they must have occurred directly afterwards. The arrangement of the different events in the chapter before us is topical rather than strictly chronological. Of the two battles fought by David with the Philistines (2 Sam 5:17-25), the first at any rate took place before the erection of David's palace, as it is distinctly stated in 2 Sam 5:17 that the Philistines made war upon David when they heard that he had been anointed king over Israel, and therefore in all probability even before the conquest of the fortress of the Jebusites, or at any rate immediately afterwards, and before David had commenced the fortification of Jerusalem and the erection of a palace. The historian, on the contrary, has not only followed up the account of the capture of the fortress of Zion, and the selection of it as David's palace, by a description of what David gradually did to fortify and adorn the new capital, but has also added a notice as to David's wives and the children that were born to him in Jerusalem. Now, if this be correct, the object of Hiram's embassy cannot have been "to congratulate David upon his ascent of the throne," as Thenius maintains; but after he had ascended the throne, Hiram sent ambassadors to form an alliance with this powerful monarch; and David availed himself of the opportunity to establish an intimate friendship with Hiram, and ask him for cedar-wood and builders for his palace.


  (Note: The statements of Menander of Ephesus in Josephus (c. Ap. i. 18), that after the death of Abibal his son Hirom (Εἴρωμος) succeeded him in the government, and reigned thirty-four years, and died at the age of fifty-three, are at variance with the biblical history. For, according to these statements, as Hiram was still reigning "at the end of twenty years" (according to 1 Kgs 9:10-11), when Solomon had built his palaces and the house of the Lord, i.e., twenty-four years after Solomon began to reign, he cannot have ascended the throne before the sixty-first year of David's life, and the thirty-first of his reign. But in that case the erection of David's palace would fall somewhere within the last eight years of his life. And to this we have to add the repeated statements made by Josephus (l.c. and Ant. viii. 3, 1), to the effect that Solomon commenced the building of the temple in Hiram's twelfth year, or after he had reigned eleven years; so that Hiram could only have begun to reign seven years before the death of David (in the sixty-third year of his life), and the erection of the palace by David must have fallen later still, and his determination to build the temple, which he did not form till he had taken possession of his house of cedar, i.e., the newly erected palace (2 Sam 7:2), would fall in the very last years of his life, but a very short time before his death. As this seems hardly credible, it has been assumed by some that Hiram's father, Abibal, also bore the name of Hiram, or that Hiram is confounded with Abibal in the account before us (Thenius), or that Abibal's father was named Hiram, and it was he who formed the alliance with David (Ewald, Gesch. iv. 287). But all these assumptions are overthrown by the fact that the identity of the Hiram who was Solomon's friend with the contemporary and friend of David is expressly affirmed not only in Ch2 2:2 (as Ewald supposes), but also in 1 Kgs 5:15. For whilst Solomon writes to Hiram in Ch2 2:3, "as thou didst deal with David my father, and didst send him cedars to build him an house to dwell therein," it is also stated 1 Kgs 5:1 that "Hiram king of Tyre sent his servants unto Solomon; for he had heard that they had anointed him king in the room of his father: for Hiram was a lover of David all days (all his life)." Movers (Phnizier ii. 1, p. 147ff.) has therefore attempted to remove the discrepancy between the statements made in Josephus and the biblical account of Hiram's friendship with David and Solomon, by assuming that in the narrative contained in the books of Samuel we have a topical and not a chronological arrangement, and that according to this arrangement the conquest of Jerusalem by David is followed immediately by the building of the city and palace, and this again by the removal of the holy ark to Jerusalem, and lastly by David's resolution to build a temple, which really belonged to the close of his reign, and indeed, according to 2 Sam 7:2, to the period directly following the completion of the cedar palace. There is a certain amount of truth at the foundation of this, but it does not remove the discrepancy; for even if David's resolution to build a temple did not fall within the earlier years of his reign at Jerusalem, as some have inferred from the position in which it stands in the account given in this book, it cannot be pushed forward to the very last years of his life and reign. This is decidedly precluded by the fact, that in the promise given to David by God, his son and successor upon the throne is spoken of in such terms as to necessitate the conclusion that he was not yet born. This difficulty cannot be removed by the solution suggested by Movers (p. 149), "that the historian necessarily adhered to the topical arrangement which he had adopted for this section, because he had not said anything yet about Solomon and his mother Bathsheba:" for the expression "which shall proceed out of thy bowels" (2 Sam 7:12) is not the only one of the kind; but in Ch1 22:9, David says to his son Solomon, "The word of the Lord came to me, saying, A son shall be born to thee—Solomon—he shall build an house for my name;" from which it is very obvious, that Solomon was not born at the time when David determined to build the temple and received this promise from God in consequence of his intention.


  To this we have also to add 2 Sam 11:2, where David sees Bathsheba, who gave birth to Solomon a few years later, from the roof of his palace. Now, even though the palace is simply called "the king's house" in this passage, and not the "house of cedar," as in 2 Sam 7:2, and therefore the house intended might possibly be the house in which David lived before the house of cedar was built, this is a very improbable supposition, and there cannot be much doubt that the "king's house" is the palace (2 Sam 5:11; 2 Sam 7:1) which he had erected for himself. Lastly, not only is there not the slightest intimation in the whole of the account given in 2 Samuel 7 that David was an old man when he resolved to build the temple, but, on the contrary, the impression which it makes throughout is, that it was the culminating point of his reign, and that he was at an age when he might hope not only to commence this magnificent building, but in all human probability to live to complete it. The only other solution left, is the assumption that there are errors in the chronological date of Josephus, and that Hiram lived longer than Menander affirms. The assertion that Solomon commenced the erection of the temple in the eleventh or twelfth year of Hiram's reign was not derived by Josephus from Phoenician sources; for the fragments which he gives from the works of Menander and Dius in the Antiquities (viii. 5, 3) and c. Apion (i. 17, 18), contain nothing at all about the building of the temple (vid., Movers, p. 141), but he has made it as the result of certain chronological combinations of his own, just as in Ant. viii. 3, 1, he calculates the year of the building of the temple in relation both to the exodus and also to the departure of Abraham out of Haran, but miscalculates, inasmuch as he places it in the 592nd year after the exodus instead of the 480th, and the 1020th year from Abraham's emigration to Canaan instead of the 1125th. And in the present instance his calculation of the exact position of the same event in relation to Hiram's reign was no doubt taken from Menander; but even in this the numbers may be faulty, since the statements respecting Balezorus and Myttonus in the very same extract from Menander, as to the length of the reigns of the succeeding kings of Tyre, can be proved to be erroneous, and have been corrected by Movers from Eusebius and Syncellus; and, moreover, the seven years of Hiram's successor, Baleazar, do not tally with Eusebius and Syncellus, who both give seventeen years. Thus the proof which Movers adduces from the synchronism of the Tyrian chronology with the biblical, the Egyptian, and the Assyrian, to establish the correctness of Menander's statements concerning Hiram's reign, is rendered very uncertain, to say nothing of the fact that Movers has only succeeded in bringing out the synchronism with the biblical chronology by a very arbitrary and demonstrably false calculation of the years that the kings of Judah and Israel reigned.)


  2 Samuel 5:12-14


  "And David perceived (sc., from the success of his enterprises) that Jehovah had firmly established him king over Israel, and that He had exalted his kingdom for His people Israel's sake," i.e., because He had chosen Israel as His people, and had promised to make it great and glorious.


  To the building of David's palace, there is appended in 2 Sam 5:13-15 the account of the increase of his house by the multiplication of his wives and concubines, and of the sons who were born to him at Jerusalem (as in Ch1 14:3.). Taking many wives was indeed prohibited in the law of the king in Deu 17:17; but as a large harem was considered from time immemorial as part of the court of an oriental monarch, David suffered himself to be seduced by that custom to disregard this prohibition, and suffered many a heartburn afterwards in consequence, not to mention his fearful fall in consequence of his passion for Bathsheba. The concubines are mentioned before the wives, probably because David had taken many of them to Jerusalem, and earlier than the wives. In the Chronicles the concubines and omitted, though not "intentionally," as they are mentioned in Ch1 3:9; but as being of no essential importance in relation to the list of sons which follows, because no difference was made between those born of concubines and those born of wives. "Out of Jerusalem," i.e., away from Jerusalem: not that the wives were all born in Jerusalem, as the words which follow, "after he was come from Hebron," clearly show. In the Chronicles, therefore, it is explained as meaning "in Jerusalem." The sons are mentioned again both in Ch1 14:5-7 and in the genealogy in Ch1 3:5-8. Shammua is called Shimea in Ch1 3:5, according to a different pronunciation. Shammua, Shobab, Nathan, and Solomon were sons of Bathsheba according to Ch1 3:5.


  2 Samuel 5:15-16


  Elishua is written incorrectly in Ch1 3:6 as Elishama, because Elishama follows afterwards. There are two names after Elishua in Ch1 3:6-7, and Ch1 14:6-7, viz., Eliphalet and Nogah, which have not crept into the text from oversight or from a wrong spelling of other names, because the number of the names is given as nine in Ch1 3:8, and the two names must be included in order to bring out that number. And, on the other hand, it is not by the mistake of a copyist that they have been omitted from the text before us, but it has evidently been done deliberately on account of their having died in infancy, or at a very early age. This also furnishes a very simple explanation of the fact, that the name Eliphalet occurs again at the end of the list, namely, because a son who was born later received the name of his brother who had died young. Eliada, the last but one, is called Beeliada in Ch1 14:7, another form of the name, compounded with Baal instead of El. David had therefore nineteen sons, six of whom were born in Hebron (2 Sam 3:2.), and thirteen at Jerusalem. Daughters are not mentioned in the genealogical accounts, because as a rule only heiresses or women who acquired renown from special causes were included in them. There is a daughter named Thamar mentioned afterwards in 2 Sam 13:1.


  2 Samuel 5:17


  David gains two Victories over the Philistines (compare Ch1 14:8-17).—Both these victories belong in all probability to the interval between the anointing of David at Hebron over all Israel and the conquest of the citadel of Zion. This is very evident, so far as the first is concerned, from the words, "When the Philistines heard that they had anointed David king over Israel" (2 Sam 5:17), not when David had conquered the citadel of Zion. Moreover, when the Philistines approached, David "went down to the hold," or mountain fortress, by which we cannot possibly understand the citadel upon Zion, on account of the expression "went down." If David had been living upon Zion at the time, he would hardly have left this fortification when the Philistines encamped in the valley of Rephaim on the west of Jerusalem, but would rather have attacked and routed the enemy from the citadel itself. The second victory followed very soon after the first, and must therefore be assigned to the same period. The Philistines evidently resolved, as soon as the tidings reached them of the union of all the tribes under the sovereignty of David, that they would at once resist the growing power of Israel, and smite David before he had consolidated his government.


  2 Samuel 5:17-18


  "The Philistines went up to seek David," i.e., to seek him out and smite him. The expression לבקּשׁ presupposes that David had not yet taken up his abode upon Zion. He had probably already left Hebron to make preparations for his attack upon the Jebusites. When he heard of the approach of the Philistines, he went down into the mountain fortress. "The hold" cannot be the citadel of Zion (as in 2 Sam 5:7 and 2 Sam 5:9), because this was so high that they had to go up to it on every side; and it is impossible to sustain the opinion advanced by Bertheau, that the verb ירד (to go down) is used for falling back into a fortification. המּצוּדה (the hold), with the definite article, is probably the mountain stronghold in the desert of Judah, into which David withdrew for a long time to defend himself from Saul (vid., 2 Sam 23:14 and Ch1 12:8). In 2 Sam 5:18 the position of the Philistines is more minutely defined. The verse contains a circumstantial clause: "The Philistines had come and spread themselves out in the valley of Rephaim," a valley on the west of Jerusalem, and only separated from the valley of Ben-hinnom by a narrow ridge of land (see at Jos 15:8). Instead of ינּטשׁוּ the Chronicles have יפשׁטוּ, they had invaded, which is perfectly equivalent so far as the sense is concerned.


  2 Samuel 5:19-20


  David inquired of the Lord by the Urim whether he should go out against the foe, and whether God would give them into his hand; and when he had received an answer in the affirmative to both these questions, he went to Baal-perazim (lit. into Baal-perazim), and smote them there, and said (2 Sam 5:20), "Jehovah hath broken mine enemies before me like a water-breach," i.e., has smitten them before me, and broken their power as a flood breaks through and carries away whatever opposes it. From these words of David, the place where the battle was fought received the name of Baal-perazim, i.e., "possessor of breaches" (equivalent to Bruch-hausen or Brechendorf, Breach-ham or Break-thorpe). The only other passage in which the place is mentioned is Isa 28:21, where this event is alluded to, but it cannot have been far from the valley of Rephaim.


  2 Samuel 5:21


  The Philistines left their idols behind them there. They had probably brought them to the war, as the Israelites once did their ark, as an auxiliary force. "And David took them away." The Chronicles have "their gods" instead of "their idols," and "they were burned with fire" instead of ישּׂאם, "he took them away,"


  took them as booty. The reading in the Chronicles gives the true explanation of the fact, as David would certainly dispose of the idols in the manner prescribed in the law (Deu 7:5, Deu 7:25). The same reading was also most probably to be found in the sources employed by our author, who omitted it merely as being self-evident. In this way David fully avenged the disgrace brought upon Israel by the Philistines, when they carried away the ark in the time of Eli.


  2 Samuel 5:22-25


  Although thoroughly beaten, the Philistines soon appeared again to repair the defeat which they had suffered. As David had not followed up the victory, possibly because he was not sufficiently prepared, the Philistines assembled again in the valley of Rephaim.


  2 Samuel 5:23


  David inquired once more of the Lord what he was to do, and received this answer: "Thou shalt not go up (i.e., advance to meet the foe, and attack them in front); turn round behind them, and come upon them (attack them) opposite to the Baca-shrubs." בּכאים, a word which only occurs here and in the parallel passage in Ch1 14:14, is rendered ἀπίους, pear-trees, by the lxx, and mulberry-trees by the Rabbins. But these are both of them uncertain conjectures. Baca, according to Abulfadl, is the name given in Arabic to a shrub which grows at Mecca and resembles the balsam, except that it has longer leaves and larger and rounder fruit, and from which, if a leaf be broken off, there flows a white pungent sap, like a white tear, which is all probability gave rise to the name בּכא = בּכה, to weep (vid., Celsii, Hierob. i. pp. 338ff., and Gesenius, Thes. p. 205).


  2 Samuel 5:24


  "And when thou hearest the rush of a going in the tops of the baca-shrubs, then bestir thyself," or hasten; "for Jehovah has gone out before thee, to smite the army of the Philistines." "The sound of a going," i.e., of the advance of an army, was a significant sign of the approach of an army of God, which would smite the enemies of Jehovah and of His servant David; like the visions of Jacob (Gen 32:2-3) and Elisha (2 Kgs 6:17). "Then thou shalt bestir thyself," lit. be sharp, i.e., active, quick: this is paraphrased in the Chronicles by "then thou shalt go out to battle."


  2 Samuel 5:25


  David did this, and smote the Philistines from Geba to the neighbourhood of Gezer. In the Chronicles we find "from Gibeon" instead of from Geba. The former is unquestionably the true reading, and Geba an error of the pen: for Geba, the present Jeba, was to the north of Jerusalem, and on the east of Ramah (see at Jos 18:24); so that it is quite unsuitable here. But that is not the case with Gibeon, the present el Jib, on the north-west of Jerusalem (see at Jos 9:3); for this was on the way to Gezer, which was four Roman miles to the north of Amws, and is probably to be sought for on the site of the present el Kubab (see at Jos 10:33).


  2 Samuel 6


  2 Samuel


  Removal of the Ark to Jerusalem—2 Samuel 6


  After David had selected the citadel of Zion, or rather Jerusalem, as the capital of the kingdom, he directed his attention to the organization and improvement of the legally established worship of the congregation, which had fallen grievously into decay since the death of Eli, in consequence of the separation of the ark from the tabernacle. He therefore resolved first of all to fetch out the ark of the covenant, as the true centre of the Mosaic sanctuary, from its obscurity and bring it up to Zion; and having deposited it in a tent previously prepared to receive it, to make this a place of worship where the regular worship of God might be carried on in accordance with the instructions of the law. That he should make the capital of his kingdom the central point of the worship of the whole congregation of Israel, followed so naturally from the nature of the kingdom of God, and the relation in which David stood, as the earthly monarch of that kingdom, towards Jehovah the God-king, that there is no necessity whatever to seek for even a partial explanation in the fact that David felt it desirable to have the high priest with the Urim and Thummim always close at hand. But why did not David remove the Mosaic tabernacle to Mount Zion at Jerusalem at the same time as the ark of the covenant, and so restore the divinely established sanctuary in its integrity? This question can only be answered by conjectures. One of the principal motives for allowing the existing separation of the ark from the tabernacle to continue, may have been that, during the time the two sanctuaries had been separated, two high priests had arisen, one of whom officiated at the tabernacle at Gibeon, whilst the other, namely Abiathar, who escaped the massacre of the priests at Nob and fled at once to David, had been the channel of all divine communications to David during the time of his persecution by Saul, and had also officiated as high priest in his camp; so that he could no more think of deposing him from the office which he had hitherto filled, in consequence of the reorganization of the legal worship, than he could of deposing Zadok, of the line of Eleazar, the officiating high priest at Gibeon. Moreover, David may from the very first have regarded the service which he instituted in connection with the ark upon Zion as merely a provisional arrangement, which was to continue till his kingdom was more thoroughly consolidated, and the way had been thereby prepared for erecting a fixed house of God, and so establishing the worship of the nation of Jehovah upon a more durable foundation. David may also have cherished the firm belief that in the meantime the Lord would put an end to the double priesthood which had grown out of the necessities of the times, or at any rate give him some direct revelation as to the arrangements which he ought to make.


  We have a parallel account of the removal of the ark of the covenant to Zion in Ch1 13:5 and Ch1 13:6, which agrees for the most part verbatim, at all events in all essential points, with the account before us; but the liturgical side of this solemn act is very elaborately described, especially the part taken by the Levites, whereas the account given here is very condensed, and is restricted in fact to an account of the work of removing the ark from Kirjath-jearim to Jerusalem as carried out by David. David composed the 24th Psalm for the religious ceremonies connected with the removal of the ark to Mount Zion.


  2 Samuel 6:1


  The ark fetched from Kirjath-jearim.—2 Sam 6:1. "David assembled together again all the chosen men in Israel, thirty thousand." יסף for יאסף is the Kal of אסף, as in 1 Sam 15:6; Psa 104:29. עוד, again, once more, points back to 2 Sam 5:1, 2 Sam 5:3, where all Israel is said to have assembled for the first time in Hebron to anoint David king. It is true that that assembly was not convened directly by David himself; but this was not the point in question, but merely their assembling a second time (see Bertheau on Ch1 13:5). בּחוּר does not mean "the young men" here (νεάνια, lxx), or "the fighting men," but, according to the etymology of the word, "the picked men." Instead of thirty thousand, the lxx have seventy chiliads, probably with an intentional exaggeration, because the number of men in Israel who were capable of bearing arms amounted to more than thirty thousand. The whole nation, through a very considerable body of representatives, was to take part in the removal of the ark. The writer of the Chronicles gives a more elaborate account of the preparations for these festivities (Ch1 13:1-5); namely, that David took counsel with the heads of thousands and hundreds, and all the leaders, i.e., all the heads of families and households, and then with their consent collected together the whole nation from the brook of Egypt to Hamath, of course not every individual, but a large number of heads of households as representatives of the whole. This account in the Chronicles is not an expansion of the brief notice given here; but the account before us is a condensation of the fuller description given in the sources that were employed by both authors.


  2 Samuel 6:2


  "David went with all the people that were with him to Baale-Jehuda, to fetch up the ark of God from thence." The words והוּדה מבּעליcause some difficulty on account of the מן, which is used instead of the accusative with ה loc., like בּעלתה in the Chronicles; yet the translators of the Septuagint, Chaldee, Vulgate, and other versions, all had the reading מן in their text, and בּעלי has therefore been taken as an appellative and rendered ἀπὸ τῶν ἀρχότων Ἰουδά ("from the rulers of Judah"), or as Luther renders it, "from the citizens of Judah." This is decidedly incorrect, as the word "thence" which follows is perfectly unintelligible on any other supposition than that Baale-Jehudah is the name of a place. Baale-Jehudah is another name of the city of Kirjath-jearim (Jos 15:60; Jos 18:14), which is called Baalah in Jos 15:9 and Ch1 13:6, according to its Canaanitish name, instead of which the name Kirjath-jearim (city of the woods) was adopted by the Israelites, though without entirely supplanting the old name. The epithet "of Judah" is a contraction of the fuller expression "city of the children of Judah" in Jos 18:14, and is added to distinguish this Baal city, which was situated upon the border of the tribe of Judah, from other cities that were also named after Baal, such as Baal or Baalath-beer in the tribe of Simeon (Ch1 4:33; Jos 19:8), Baalath in the tribe of Dan (Jos 19:44), the present Kuryet el Enab (see at Jos 9:17). The מן (from) is either a very ancient error of the pen that crept by accident into the text, or, if genuine and original, it is to be explained on the supposition that the historian dropped the construction with which he started, and instead of mentioning Baale-Jehudah as the place to which David went, gave it at once as the place from which he fetched the ark; so that the passage is to be understood in this way: "And David went, and all the people who were with him, out of Baale-Jehudah, to which they had gone up to fetch the ark of God" (Kimchi). In the sentence which follows, a difficulty is also occasioned by the repetition of the word שׁם in the clause עליו ... נקרא עשׁר, "upon which the name is called, the name of Jehovah of hosts, who is enthroned above the cherubim." The difficulty cannot be solved by altering the first שׁם into שׁם, as Clericus, Thenius, and Bertheau suggest: for if this alteration were adopted, we should have to render the passage "where the name of Jehovah of hosts is invoked, who is enthroned above the cherubim (which are) upon it (i.e., upon the ark);" and this would not only introduce an unscriptural thought into the passage, but it would be impossible to find any suitable meaning for the word עליו, except by making very arbitrary interpolations. Throughout the whole of the Old Testament we never meet with the idea that the name of Jehovah was invoked at the ark of the covenant, because no one was allowed to approach the ark for the purpose of invoking the name of the Lord there; and upon the great day of atonement the high priest was only allowed to enter the most holy place with the cloud of incense, to sprinkle the blood of the atoning sacrifice upon the ark. Moreover, the standing expression for "call upon the name of the Lord" is יי בשׁם קרא; whereas פּ על יי שׁם נקרא signifies "the name of Jehovah is called above a person or thing." Lastly, even if עליו belonged to הכּרבים ישׁב, it would not only be a superfluous addition, occurring nowhere else in connection with הך ישׁב, not even in Ch1 13:6 (vid., 1 Sam 4:4; 2 Kgs 19:15; Isa 37:16; Psa 99:1), but such an addition if made at all would necessarily require עליו אשׁר ע (vid., Exo 25:22). The only way in which we can obtain a biblical thought and grammatical sense is by connecting עליו with the אשׁר before נקרא: "above which (ark) the name of Jehovah-Zebaoth is named," i.e., above which Jehovah reveals His glory or His divine nature to His people, or manifests His gracious presence in Israel. "The name of God denotes all the operations of God through which He attests His personal presence in that relation into which He has entered to man, i.e., the whole of the divine self-manifestation, or of that side of the divine nature which is turned towards men" (Oehler, Herzog's Real-Encycl. x. p. 197). From this deeper meaning of "the name of God" we may probably explain the repetition of the word שׁם, which is first of all written absolutely (as at the close of Lev 24:16), and then more fully defined as "the name of the Lord of hosts."


  2 Samuel 6:3-4


  "They set the ark of God upon a new cart, and took it away from the house of Abinadab." הרכּיב means here "to put (load) upon a cart," and נשׂא dn to take away, i.e., drive off: for there are grammatical (or syntactical) reasons which make it impossible to render וישּׂאהוּ as a pluperfect ("they had taken"), on account of the previous וירכבו.


  The ark of the covenant had been standing in the house of Abinadab from the time when the Philistines had sent it back into the land of Israel, i.e., about seventy years (viz., twenty years to the victory at Ebenezer mentioned in 1 Sam 7:1., forty years under Samuel and Saul, and about ten years under David: see the chronological table). The further statement, that "Uzzah and Ahio, sons of Abinadab, drove the cart," may easily be reconciled with this. These two sons were either born about the time when the ark was first taken to Abinadab's house, or at a subsequent period; or else the term sons is used, as is frequently the case, in the sense of grandsons. The words from חדשׁה (the last word in 2 Sam 6:3) to Gibeah in 2 Sam 6:4 are wanting in the Septuagint, and can only have been introduced through the error of a copyist, whose eye wandered back to the first עגלה in 2 Sam 6:3, so that he copied a whole line twice over; for they not only contain a pure tautology, a merely verbal and altogether superfluous and purposeless repetition, but they are altogether unsuitable to the connection in which they stand. Not only is there something very strange in the repetition of the חדשׁה without an article after העגלה; but the words which follow, ארון ה עם (with the ark of God), cannot be made to fit on to the repeated clause, for there is no sense whatever in such a sentence as this: "They brought it (the ark) out of the house of Abinadab, which is upon the hill, with the ark of God." The only way in which the words "with the ark" can be made to acquire any meaning at all, is by omitting the repetition referred to, and connecting them with the new cart in 2 Sam 6:3 : "Uzzah and Ahio ... drove the cart with the ark of God, and Ahio went before the ark." נהג, to drive (a carriage), is construed here with an accusative, in Ch1 13:7 with בּ, as in Isa 11:6.


  2 Samuel 6:5


  And David and all the house (people) of Israel were משׂחקים, sporting, i.e., they danced and played, before Jehovah. ברושׁים עצי בּכל, "with all kinds of woods of cypresses." This could only mean, with all kinds of instruments made of cypress wood; but this mode of expression would be a very strange one even if the reading were correct. In the Chronicles, however (2 Sam 6:8), instead of this strange expression, we find וּבשׁירים בּכל־עז, "with all their might and with songs." This is evidently the correct reading, from which our text has sprung, although the latter is found in all the old versions, and even in the Septuagint, which really combines the two readings thus: ἐν ὀργάνοις ἡρμοσμένοις ἐν ισχύΐ καὶ ἐν ᾠδαῖς, where ἐν ὀργάνοις ἡρμοσμένοις is evidently the interpretation of ברושׁים עצי בּכל; for the text of the Chronicles cannot be regarded as an explanation of Samuel. Moreover, songs would not be omitted on such a festive occasion; and two of the instruments mentioned, viz., the kinnor and nebel (see at 1 Sam 10:5), were generally played as accompaniments to singing. The vav before בּשׁירים, and before the different instruments, corresponds to the Latin et ... et, both ... and. תּף, the timbrel. וּבצלצלים בּמנענעים, sistris et cymbalis (Vulg., Syr.), "with bells and cymbals" (Luther). מנענעים, from נוּע, are instruments that are shaken, the σεῖστρα, sistra, of the ancients, which consisted of two iron rods fastened together at one end, either in a semicircle or at right angels, upon which rings were hung loosely, so as to make a tinkling sound when they were shaken. צלצלים = מצלתּים are cymbals or castanets. Instead of מנענעים, we find חצצרות, trumpets, mentioned in the Chronicles in the last rank after the cymbals. It is possible that sistra were played and trumpets blown, so that the two accounts complete each other.


  2 Samuel 6:6-7


  When the procession had reached the threshing-floor of Nachon, Uzzah stretched out his hand to lay hold of the ark, i.e., to keep it from falling over with the cart, because the oxen slipped. And the wrath of the Lord was kindled, and God slew Uzzah upon the spot. Goren nachon means "the threshing-floor of the stroke" (nachon from נכה, not from כּוּן); in the Chronicles we have goren chidon, i.e., the threshing-floor of destruction or disaster (כּידון = כּיד, Job 21:20). Chidon is probably only an explanation of nachon, so that the name may have been given to the threshing-floor, not from its owner, but from the incident connected with the ark which took place there. Eventually, however, this name was supplanted by the name Perez-uzzah (2 Sam 6:8). The situation of the threshing-floor cannot be determined, as all that we can gather from this account is that the house of Obed-edom the Gathite was somewhere near it; but no village, hamlet, or town is mentioned.


  Jerome paraphrases הבּקר שׁמטוּ כּי thus: "Because the oxen kicked and turned it (the ark over." But שׁמט does not mean to kick; its true meaning is to let go, or let lie (Exo 23:11; Deu 15:2-3), hence to slip or stumble. The stumbling of the animals might easily have turned the cart over, and this was what Uzzah tried to prevent by laying hold of the ark. God smote him there "on account of the offence" (שׁל, ἁπ. λεγ. from שׁלה, in the sense of erring, or committing a fault). The writer of the Chronicles gives it thus: "Because he had stretched out his hand to the ark," though of course the text before us is not to be altered to this, as Thenius and Bertheau suggest.


  2 Samuel 6:8


  "And David was angry, because Jehovah had made a rent on Uzzah, and called the place Perez-uzzah" (rent of Uzzah). פּרץ פּרץ, to tear a rent, is here applied to a sudden tearing away from life. ל יחר is understood by many in the sense of "he troubled himself;" but this meaning cannot be grammatically sustained, whilst it is quite possible to become angry, or fall into a state of violent excitement, at an unexpected calamity. The burning of David's anger was not directed against God, but referred to the calamity which had befallen Uzzah, or speaking more correctly, to the cause of this calamity, which David attributed to himself or to his undertaking. As he had not only resolved upon the removal of the ark, but had also planned the way in which it should be taken to Jerusalem, he could not trace the occasion of Uzzah's death to any other cause than his own plans. He was therefore angry that such misfortune had attended his undertaking. In his first excitement and dismay, David may not have perceived the real and deeper ground of this divine judgment. Uzzah's offence consisted in the fact that he had touched the ark with profane feelings, although with good intentions, namely to prevent its rolling over and falling from the cart. Touching the ark, the throne of the divine glory and visible pledge of the invisible presence of the Lord, was a violation of the majesty of the holy God. "Uzzah was therefore a type of all who with good intentions, humanly speaking, yet with unsanctified minds, interfere in the affairs of the kingdom of God, from the notion that they are in danger, and with the hope of saving them" (O. v. Gerlach). On further reflection, David could not fail to discover where the cause of Uzzah's offence, which he had atoned for with his life, really had lain, and that it had actually arisen from the fact that he (David) and those about him had decided to disregard the distinct instructions of the law with regard to the handling of the ark. According to Num 4 the ark was not only to be moved by none but Levites, but it was to be carried on the shoulders, not in a carriage; and in Num 4:15, even the Levites were expressly forbidden to touch it on pain of death. But instead of taking these instructions as their rule, they had followed the example of the Philistines when they sent back the ark (1 Sam 6:7.), and had placed it upon a new cart, and directed Uzzah to drive it, whilst, as his conduct on the occasion clearly shows, he had no idea of the unapproachable holiness of the ark of God, and had to expiate his offence with his life, as a warning to all the Israelites.


  2 Samuel 6:9-10


  David's excitement at what had occurred was soon changed into fear of the Lord, so that he said, "How shall the ark of Jehovah come to me?" If merely touching the ark of God is punished in this way, how can I have it brought near me, up to the citadel of Zion? He therefore relinquished his intention of bringing it into the city of David, and placed it in the house of Obed-edom the Gathite. Obed-edom was a Levite of the family of the Korahites, who sprang from Kohath (compare Exo 6:21; Exo 18:16, and Ch1 26:4), and belonged to the class of Levitical doorkeepers, whose duty it was, in connection with other Levites, to watch over the ark in the sacred tent (Ch1 15:18, Ch1 15:24). He is called the Gittite or Gathite from his birthplace, the Levitical city of Gath-rimmon in the tribe of Dan (Jos 21:24; Jos 19:45).


  2 Samuel 6:11


  Removal of the ark of God to the city of David (cf. 1 Chron 15).—2 Sam 6:11, 2 Sam 6:12. When the ark had been in the house of Obed-edom for three months, and David heard that the Lord had blessed his house for the sake of the ark of God, he went thither and brought it up to the city of David with gladness i.e., with festal rejoicing, or a solemn procession. (For שׂמהה, in the sense of festal rejoicing, or a joyous fte, see Gen 31:27; Neh 12:43, etc.) On this occasion, however, David adhered strictly to the instructions of the law, as the more elaborate account given in the Chronicles clearly shows. He not only gathered together all Israel at Jerusalem to join in this solemn act, but summoned the priests and Levites, and commanded them to sanctify themselves, and carry the ark "according to the right," i.e., as the Lord had commanded in the law of Moses, and to offer sacrifices during the procession, and sin songs, i.e., psalms, with musical accompaniment. In the very condensed account before us, all that is mentioned is the carrying of the ark, the sacrificing during the march, and the festivities of the king and people. But even from these few facts we see that David had discovered his former mistake, and had given up the idea of removing the ark upon a carriage as a transgression of the law.


  2 Samuel 6:13


  The bearers of the ark are not particularly mentioned in this account; but it is very evident that they were Levites, as the Chronicles affirm, from the fact that the ark was carried this time, and not driven, as before. "And it came to pass, when the bearers of the ark of Jehovah had gone six paces, he sacrificed an ox and a fatted calf" (i.e., had them sacrificed). These words are generally understood as meaning, that sacrifices of this kind were offered along the whole way, at the distance of six paces apart. This would certainly have been a possible thing, and there would be no necessity to assume that the procession halted every six paces, until the sacrificial ceremony was completed, but the ark might have continued in progress, whilst sacrifices were being offered at the distances mentioned. And even the immense number of sacrificial animals that would have been required is no valid objection to such an assumption. We do not know what the distance really was: all that we know is, that it was not so much as ten miles, as Kirjath-jearim was only about twelve miles from Jerusalem, so that a few thousand oxen, and the same number of fatted calves, would have been quite sufficient. But the words of the text do not distinctly affirm that sacrifices were offered whenever the bearers advanced six paces, but only that this was done was soon as the bearers had taken the first six steps. So that, strictly speaking, all that is stated is, that when the procession had started and gone six paces, the sacrifice was offered, namely, for the purpose of inaugurating or consecrating the solemn procession. In 1 Chron 15 this fact is omitted; and it is stated instead (Ch1 15:26), that "when God helped the Levites that bare the ark of the covenant of the Lord, they offered seven bullocks and seven rams," i.e., at the close of the procession, when the journey was ended, to praise God for the fact that the Levites had been enabled to carry the ark of God to the place appointed for it, without suffering the slightest harm.


  2 Samuel 6:14


  "And David danced with all his might before the Lord (i.e., before the ark), and was girded with a white ephod (shoulder-dress)." Dancing, as an expression of holy enthusiasm, was a customary thing from time immemorial: we meet with it as early as at the festival of thanksgiving at the Red Sea (Exo 15:20); but there, and also at subsequent celebrations of the different victories gained by the Israelites, none but women are described as taking part in it (Jdg 11:34; Jdg 21:19; 1 Sam 18:6). The white ephod was, strictly speaking, a priestly costume, although in the law it is not prescribed as the dress to be worn by them when performing their official duties, but rather as the dress which denoted the priestly character of the wearer (see at 1 Sam 22:18); and for this reason it was worn by David in connection with these festivities in honour of the Lord, as the head of the priestly nation of Israel (see at 1 Sam 2:18). In 2 Sam 6:15 it is still further related, that David and all the house (nation) of Israel brought up the ark of the Lord with jubilee and trumpet-blast. תּרוּעה is used here to signify the song of jubilee and the joyous shouting of the people. In the Chronicles (Ch1 15:28) the musical instruments played on the occasion are also severally mentioned.


  2 Samuel 6:16


  When the ark came (i.e., was carried) into the city of David, Michal the daughter of Saul looked out of the window, and there she saw king David leaping and dancing before Jehovah, and despised him in her heart. והיה, "and it came to pass," for ויהי, because there is no progress made, but only another element introduced. בּא is a perfect: "the ark had come, ... and Michal looked through the window, ... there she saw," etc. Michal is intentionally designated the daughter of Saul here, instead of the wife of David, because on this occasion she manifested her father's disposition rather than her husband's. In Saul's time people did not trouble themselves about the ark of the covenant (Ch1 13:3); public worship was neglected, and the soul for vital religion had died out in the family of the king. Michal possessed teraphim, and in David she only loved the brave hero and exalted king: she therefore took offence at the humility with which the king, in his pious enthusiasm, placed himself on an equality with all the rest of the nation before the Lord.


  2 Samuel 6:17


  When the ark was brought to the place appointed for it upon Mount Zion, and was deposited in the tent which David had prepared for it, he offered burnt-offerings and thank-offerings before the Lord. "In its place" is still further defined as "in the midst of the tent which David," etc., i.e., in the Most Holy Place; for the tent would certainly be constructed according to the type of the Mosaic tabernacle. The burnt-offerings and peace-offerings were offered to consecrate the newly erected house of God.


  2 Samuel 6:18


  When the offering of sacrifice was over, David blessed the people in the name of the Lord, as Solomon did afterwards at the dedication of the temple (1 Kgs 8:55), and gave to all the (assembled) people, both men and women, to every one a slice of bread, a measure (of wine), and a cake for a festal meal, i.e., for the sacrificial meal, which was celebrated with the shelamim after the offering of the sacrifices, and after the king had concluded the liturgical festival with a benediction. לחם חלּת is a round cake of bread, baked for sacrificial meals, and synonymous with כּכּר־לחם (Ch1 16:3), as we may see from a comparison of Exo 29:23 with Lev 8:26 (see the commentary on Lev 8:2). But the meaning of the ἁπ. λεγ. אשׁפּר is uncertain, and has been much disputed. Most of the Rabbins understand it as signifying a piece of flesh or roast meat, deriving the word from אשׁ and פּר; but this is certainly false. There is more to be said in favour of the derivation proposed by L. de Dieu, viz., from the Ethiopic שׁפר, netiri, from which Gesenius and Roediger (Ges. Thes. p. 1470) have drawn their explanation of the word as signifying a measure of wine or other beverage. For אשׁישׁה, the meaning grape-cake or raisin-cake is established by Son of Sol 2:5 and Hos 3:1 (vid., Hengstenberg, Christol. on Hos 3:1). The people returned home after the festal meal.


  2 Samuel 6:20


  When David returned home to bless his house, as he had previously blessed the people, Michal came to meet him with scornful words, saying, "How has the king of Israel glorified himself to-day, when he stripped himself before the eyes of the maids of his servants, as only one of the loose people strips himself!" The unusual combination נגלות כּהגּלות is explained by Ewald (240, e., p. 607) in this manner, that whilst, so far as the sense of the clause is concerned, the second verb ought to be in the infinitive absolute, they were both written with a very slight change of form in the infinitive construct; whereas others regard נגלות as an unusual form of the infinitive absolute (Ges. Lehrgeb. p. 430), or a copyist's error for נגלה (Thenius, Olsh. Gr. p. 600). The proud daughter of Saul was offended at the fact, that the king had let himself down on this occasion to the level of the people. She availed herself of the shortness of the priests' shoulder-dress, to make a contemptuous remark concerning David's dancing, as an impropriety that was unbecoming in a king. "Who knows whether the proud woman did not intend to sneer at the rank of the Levites, as one that was contemptible in her eyes, since their humble service may have looked very trivial to her?" (Berleb. Bible.)


  2 Samuel 6:21-22


  David replied, "Before Jehovah, who chose me before thy father and all his house, to appoint me prince over the people of Jehovah, over Israel, before Jehovah have I played (lit. joked, given utterance to my joy). And I will be still more despised, and become base in my eyes: and with the maidens of whom thou hast spoken, with them will I be honoured." The copula vav before שׂהקתּי serves to introduce the apodosis, and may be explained in this way, that the relative clause appended to "before Jehovah" acquired the power of a protasis on account of its length; so that, strictly speaking, there is an anakolouthon, as if the protasis read thus: "Before Jehovah, as He hath chosen me over Israel, I have humbled myself before Jehovah" (for "before him"). With the words "who chose me before thy father and all his house," David humbles the pride of the king's daughter. His playing and dancing referred to the Lord, who had chosen him, and had rejected Saul on account of his pride. He would therefore let himself be still further despised before the Lord, i.e., would bear still greater contempt from men than that which he had just received, and be humbled in his own eyes (vid., Psa 131:1): then would he also with the maidens attain to honour before the Lord. For whoso humbleth himself, him will God exalt (Mat 23:12). בּעיני is not to be altered into בּעיניך, as in the lxx. This alteration has arisen from a total misconception of the nature of true humility, which is of no worth in its own eyes. The rendering given by De Wette is at variance with both the grammar and the sense ("with the maidens, ... with them will I magnify myself"); and so also is that of Thenius ("with them will I be honoured, i.e., indemnify myself for thy foolish contempt!").


  2 Samuel 6:23


  Michael was humbled by God for her pride, and remained childless to the time of her death.


  2 Samuel 7


  2 Samuel


  David's Resolution to Build a Temple. The Promised Perpetuity of His Throne—2 Samuel 7


  To the erection of a sanctuary for the ark upon Mount Zion there is appended an account of David's desire to build a temple for the Lord. We find this not only in the text before us, but also in the parallel history in 1 Chron 17. When David had acquired rest from his enemies round about, he formed the resolution to build a house for the Lord, and this resolution was sanctioned by the prophet Nathan (2 Sam 7:1-3). But the Lord revealed to the prophet, and through him to David, that He had not required the building of a temple from any of the tribes of Israel, and that He would first of all build a house himself for His servant David, and confirm the throne to his seed for ever, and then he should build Him a temple (2 Sam 7:4-17). David then gave utterance to his thanksgiving for this glorious promise in a prayer, in which he praised the unmeasurable grace of God, and prayed for the fulfilment of this renewed promised of divine grace (2 Sam 7:18-29).


  Of the different exegetical treatises upon this passage, see Christ. Aug. Crusii Hypomnemata, ii. 190-219, and Hengstenberg's Christol. i. 123ff.


  2 Samuel 7:1-3


  When David was dwelling in his house, i.e., the palace of cedar (2 Sam 5:11), and Jehovah had given him rest from all his enemies round about, he said to Nathan the prophet: "See now, I dwell in a house of cedar, and the ark of God dwelleth within the curtains." היריעה in the singular is used, In Exo 26:2., to denote the inner covering, composed of a number of lengths of tapestry sewn together, which was spread over the planks of the tabernacle, and made it into a dwelling, whereas the separate pieces of tapestry are called יריעת in the plural; and hence, in the later writers, יריעות alternates sometimes with אהל (Isa 54:2), and at other times with אהלים (Sol 1:5; Jer 4:20; Jer 49:29). Consequently היריעה refers here to the tent-cloth or tent formed of pieces of tapestry. "Within (i.e., surrounded by) the tent-cloth:" in the Chronicles we find "under curtains." From the words "when the Lord had given him rest from all his enemies round about," it is evident that David did not form the resolution to build the temple in the first years of his reign upon Zion, nor immediately after the completion of his palace, but at a later period (see the remarks on 2 Sam 5:11, note). It is true that the giving of rest from all his enemies round about does not definitely presuppose the termination of all the greater wars of David, since it is not affirmed that this rest was a definitive one; but the words cannot possibly be restricted to the two victories over the Philistines (2 Sam 5:17-25), as Hengstenberg supposes, inasmuch as, however important the second may have been, their foes were not even permanently quieted by them, to say nothing of their being entirely subdued. Moreover, in the promise mentioned in 2 Sam 7:9, God distinctly says, "I was with thee whithersoever thou wentest, and have cut off all thine enemies before thee." These words also show that at that time David had already fought against all the enemies round about, and humbled them. Now, as all David's principal wars are grouped together for the first time in 2 Samuel 8 and 10, there can be no doubt that the history is not arranged in a strictly chronological order. And the expression "after this" in 2 Sam 8:1 is by no means at variance with this, since this formula does not at all express a strictly chronological sequence. From the words of the prophet, "Go, do all that is in thy heart, for the Lord is with thee," it is very evident that David had expressed the intention to build a splendid palatial temple. The word לך, go (equivalent to "quite right"), is omitted in the Chronicles as superfluous. Nathan sanctioned the king's resolution "from his own feelings, and not by divine revelation" (J. H. Michaelis); but he did not "afterwards perceive that the time for carrying out this intention had not yet come," as Thenius and Bertheau maintain; on the contrary, the Lord God revealed to the prophet that David was not to carry out his intention at all.


  2 Samuel 7:4


  The revelation and promise of God.—2 Sam 7:4. "That night," i.e., the night succeeding the day on which Nathan had talked with the king concerning the building of the temple, the Lord made known His decree to the prophet, with instructions to communicate it to the king. וגו האתּה, "Shouldest thou build me a house for me to dwell in?" The question involves a negative reply, and consequently in the Chronicles we find "thou shalt not."


  2 Samuel 7:6


  The reason assigned for this answer: "I have not dwelt in a house from the day of the bringing up of Israel out of Egypt even to this day, but I was wandering about in a tent and in a dwelling." "And in a dwelling" (mishcan) is to be taken as explanatory, viz., in a tent which was my dwelling. As a tent is a traveller's dwelling, so, as long as God's dwelling was a tent, He himself appeared as if travelling or going from place to place. "In the whole of the time that I walked among all the children of Israel, ... have I spoken a word to one of the tribes of Israel, whom I commanded to feed my people, saying, Wherefore have ye not built me a cedar house?" A "cedar house" is equivalent to a palace built of costly materials. The expression ישׂראל שׁבטי אחד ("one of the tribes of Israel") is a striking one, as the feeding of the nation does not appear to be a duty belonging to the "tribes," and in the Chronicles we have שׁפטי (judges) instead of שׁבטי (tribes). But if שׁפטי had been the original expression used in the text, it would be impossible to explain the origin and general acceptance of the word שׁבטי. For this very reason, therefore, we must regard שׁבטי as the original word, and understand it as referring to the tribes, which had supplied the nation with judges and leaders before the tie of David, since the feeding, i.e., the government of Israel, which was in the hands of the judges, was transferred to the tribes to which the judges belonged. This view is confirmed by Psa 78:67-68, where the election of David as prince, and of Zion as the site of the sanctuary, is described as the election of the tribe of Judah and the rejection of the tribe of Ephraim. On the other hand, the assumption of Thenius, that שׁבטי, "shepherd-staffs," is used poetically for shepherds, cannot be established on the ground of Lev 27:32 and Mic 7:14. Jehovah gave two reasons why David's proposal to build Him a temple should not be carried out: (1) He had hitherto lived in a tent in the midst of His people; (2) He had not commanded any former prince or tribe to build a temple. This did not involve any blame, as though there had been something presumptuous in David's proposal, or in the fact that he had thought of undertaking such a work without an express command from God, but simply showed that it was not because of any negligence on the part of the former leaders of the people that they had not thought of erecting a temple, and that even now the time for carrying out such a work as that had not yet come.


  2 Samuel 7:8


  After thus declining his proposal, the Lord made known His gracious purpose to David: "Thus saith Jehovah of hosts" (not only Jehovah, as in 2 Sam 7:5, but Jehovah Sebaoth, because He manifests himself in the following revelation as the God of the universe): "I have taken thee from the pasturage (grass-plat), behind the flock, to be prince over my people Israel; and was with thee whithersoever thou wentest, and exterminated all thine enemies before thee, and so made thee, ועשׂיתי (perfect with vav consec.), a great name, ... and created a place for my people Israel, and planted them, so that they dwell in their place, and do not tremble any more (before their oppressors); and the sons of wickedness do not oppress them any further, as at the beginning, and from the day when I appointed judges over my people Israel: and I create thee rest from all thine enemies. And Jehovah proclaims to thee, that Jehovah will make thee a house." The words ישׂ עמּי ... היּום למן are to be joined to בּראשׁונה, "as in the beginning," i.e., in Egypt, and from the time of the judges; that is to say, during the rule of the judges, when the surrounding nations constantly oppressed and subjugated Israel. The plan usually adopted, of connecting the words with והניחתי, does not yield any suitable thought at all, as God had not given David rest from the very beginning of the times of the judges; but the period of the judges was long antecedent to the time of David, and was not a period of rest for the Israelites. Again, והניחתי does not resume what is stated in 2 Sam 7:9, and is not to be rendered as a preterite in the sense of "I have procured thee rest," but as a perfect with vav consec., "and I procure thee rest" from what is now about to come to pass. And והגּיד is to be taken in the same way: the Lord shows thee, first of all through His promise (which follows), and then through the fact itself, the realization of His word. והניחתי refers to the future, as well as the building of David's house, and therefore not to the rest from all his enemies, which God had already secured for David, but to that which He would still further secure for him, that is to say, to the maintenance and establishment of that rest. The commentary upon this is to be found in Psa 89:22-24. In the Chronicles (Ch1 17:10) there is a somewhat different turn given to the last clauses: "and I bend down all thine enemies, and make it (the bending-down) known to thee (by the fact), and a house will Jehovah build for thee." The thought is not essentially changed by this; consequently there is no ground for any emendation of the text, which is not even apparently necessary, unless, like Bertheau, we misinterpret the words, and connect והכנעתּי erroneously with the previous clause.


  2 Samuel 7:8-11


  The connection between 2 Sam 7:5-7 and 2 Sam 7:8-16 has been correctly indicated by Thenius as follows: Thou shalt not build a house for Me; but I, who have from the very beginning glorified myself in thee and my people (2 Sam 7:8-11), will build a house for thee; and thy son shall erect a house for me (2 Sam 7:13). This thought is not merely "a play upon words entirely in the spirit of prophecy," but contains the deep general truth that God must first of all build a man's house, before the man can build God's house, and applies it especially to the kingdom of God in Israel. As long as the quiet and full possession of the land of Canaan, which had been promised by the Lord to the people of God for their inheritance, was disputed by their enemies round about, even the dwelling-place of their God could not assume any other form than that of a wanderer's tent. The kingdom of God in Israel first acquired its rest and consolation through the efforts of David, when God had made all his foes subject to him and established his throne firmly, i.e., had assured to his descendants the possession of the kingdom for all future time. And it was this which ushered in the time for the building of a stationary house as a dwelling for the name of the Lord, i.e., for the visible manifestation of the presence of God in the midst of His people. The conquest of the citadel of Zion and the elevation of this fortress into the palace of the king, whom the Lord had given to His people, formed the commencement of the establishment of the kingdom of God. But this commencement received its first pledge of perpetuity from the divine assurance that the throne of David should be established for all future time. And this the Lord was about to accomplish: He would build David a house, and then his seed should build the house of the Lord. No definite reason is assigned why David himself was not to build the temple. We learn this first of all from David's last words (Ch1 28:3), in which he says to the assembled heads of the nation, "God said to me, Thou shalt not build a house for my name, because thou art a man of wars, and hast shed blood." Compare with this the similar words of David to Solomon in Ch1 22:8, and Solomon's statement in his message to Hiram, that David had been prevented from building the temple in consequence of his many wars. It was probably not till afterwards that David was informed by Nathan what the true reason was. As Hengstenberg has correctly observed, the fact that David was not permitted to build the temple on account of his own personal unworthiness, did not involve any blame for what he had done; for David stood in a closer relation to the Lord than Solomon did, and the wars which he waged were wars of the Lord (1 Sam 25:28) for the maintenance and defence of the kingdom of God. But inasmuch as these wars were necessary and inevitable, they were practical proofs that David's kingdom and government were not yet established, and therefore that the time for the building of the temple had not yet come, and the rest of peace was not yet secured. The temple, as the symbolical representation of the kingdom of God, as also to correspond to the nature of that kingdom, and shadow forth the peace of the kingdom of God. For this reason, David, the man of war, was not to build the temple; but that was to be reserved for Solomon, the man of peace, the type of the Prince of Peace (Isa 9:5).


  2 Samuel 7:12-13


  In 2 Sam 7:12-16 there follows a more precise definition of the way in which the Lord would build a house for His servant David: "When thy days shall become full, and thou shalt lie with thy fathers, I will set up thy seed after thee, who shall come from thy body, and establish his kingdom. He will build a house for my name, and I shall establish the throne of his kingdom for ever." הקים, to set up i.e., to promote to royal dignity. יצא אשׁר is not to be altered into יצא אשׁר, as Thenius and others maintain. The assumption that Solomon had already been born, is an unfounded one (see the note to 2 Sam 5:11); and it by no means follows from the statement in 2 Sam 7:1, to the effect that God had given David rest from all his enemies, that his resolution to build a temple was not formed till the closing years of his reign.


  2 Samuel 7:14-16


  "I will be a father to him, and he will be a son to me; so that if he go astray, I shall chastise him with rods of men, and with strokes of the children of men (i.e., not 'with moderate punishment, such as parents are accustomed to inflict,' as Clericus explains it, but with such punishments as are inflicted upon all men who go astray, and from which even the seed of David is not to be excepted). But my mercy shall not depart from him, as I caused it to depart from Saul, whom I put away before thee. And thy house and thy kingdom shall be established for ever before thee; thy throne shall be established for ever." It is very obvious, from all the separate details of this promise, that it related primarily to Solomon, and had a certain fulfilment in him and his reign. On the death of David, his son Solomon ascended the throne, and God defended his kingdom against the machinations of Adonijah (1 Kgs 2:12); so that Solomon was able to say, "The Lord hath fulfilled His word that He spoke; for I have risen up in the stead of my father David," etc. (1 Kgs 8:20). Solomon built the temple, as the Lord said to David (1 Kgs 6:1; 1 Kgs 8:15.). But in his old age Solomon sinned against the Lord by falling into idolatry; and as a punishment for this, after his death his kingdom was rent from his son, not indeed entirely, as one portion was still preserved to the family for David's sake (1 Kgs 11:9.). Thus the Lord punished him with rods of men, but did not withdraw from him His grace. At the same time, however unmistakeable the allusions to Solomon are, the substance of the promise is not fully exhausted in him. The threefold repetition of the expression "for ever," the establishment of the kingdom and throne of David for ever, points incontrovertibly beyond the time of Solomon, and to the eternal continuance of the seed of David. The word seed denotes the posterity of a person, which may consist either in one son or in several children, or in a long line of successive generations. The idea of a number of persons living at the same time, is here precluded by the context of the promise, as only one of David's successors could sit upon the throne at a time. On the other hand, the idea of a number of descendants following one another, is evidently contained in the promise, that God would not withdraw His favour from the seed, even if it went astray, as He had done from Saul, since this implies that even in that case the throne should be transmitted from father to son. There is still more, however, involved in the expression "for ever." When the promise was given that the throne of the kingdom of David should continue "to eternity," an eternal duration was also promised to the seed that should occupy this throne, just as in 2 Sam 7:16 the house and kingdom of David are spoken of as existing for ever, side by side. We must not reduce the idea of eternity to the popular notion of a long incalculable period, but must take it in an absolute sense, as the promise is evidently understood in Psa 89:30 : "I set his seed for ever, and this throne as the days of heaven." No earthly kingdom, and no posterity of any single man, has eternal duration like the heaven and the earth; but the different families of men become extinct, as the different earthly kingdoms perish, and other families and kingdoms take their place. The posterity of David, therefore, could only last for ever by running out in a person who lives for ever, i.e., by culminating in the Messiah, who lives for ever, and of whose kingdom there is no end. The promise consequently refers to the posterity of David, commencing with Solomon and closing with Christ: so that by the "seed" we are not to understand Solomon alone, with the kings who succeeded him, nor Christ alone, to the exclusion of Solomon and the earthly kings of the family of David; nor is the allusion to Solomon and Christ to be regarded as a double allusion to two different objects.


  But if this is established,—namely, that the promise given to the seed of David that his kingdom should endure for ever only attained its ultimate fulfilment in Christ,—we must not restrict the building of the house of God to the erection of Solomon's temple. "The building of the house of the Lord goes hand in hand with the eternity of the kingdom" (Hengstenberg). As the kingdom endures for ever, so the house built for the dwelling-place of the Lord must also endure for ever, as Solomon said at the dedication of the temple (1 Kgs 8:13): "I have surely built Thee an house to dwell in, a settled place for Thee to abide in for ever." The everlasting continuance of Solomon's temple must not be reduced, however, to the simple fact, that even if the temple of Solomon should be destroyed, a new building would be erected in its place by the earthly descendants of Solomon, although this is also implied in the words, and the temple of Zerubbabel is included as the restoration of that of Solomon. For it is not merely in its earthly form, as a building of wood and stone, that the temple is referred to, but also and chiefly in its essential characteristic, as the place of the manifestation and presence of God in the midst of His people. The earthly form is perishable, the essence eternal. This essence was the dwelling of God in the midst of His people, which did not cease with the destruction of the temple at Jerusalem, but culminated in the appearance of Jesus Christ, in whom Jehovah came to His people, and, as God the Word, made human nature His dwelling-place (ἐσκήνωσεν ἐν ἡμῖν, Joh 1:14) in the glory of the only-begotten Son of the Father; so that Christ could say to the Jews, "Destroy this temple (i.e., the temple of His body), and in three days I will build it up again" (Joh 2:19). It is with this building up of the temple destroyed by the Jews, through the resurrection of Jesus Christ from the dead, that the complete and essential fulfilment of our promise begins. It is perpetuated with the Christian church in the indwelling of the Father and Son through the Holy Ghost in the hearts of believers (Joh 14:23; Co1 6:19), by which the church of Jesus Christ is built up a spiritual house of God, composed of living stones (Ti1 3:15; Pe1 2:5; compare Co2 6:16; Heb 3:6); and it will be perfected in the completion of the kingdom of God at the end of time in the new Jerusalem, which shall come down upon the new earth out of heaven from God, as the true tabernacle of God with men (Rev 21:1-3).


  As the building of the house of God receives its fulfilment first of all through Christ, so the promise, "I will be to him a father, and he shall be to me a son," is first fully realized in Jesus Christ, the only-begotten Son of the heavenly Father (vid., Heb 1:5). In the Old Testament the relation between father and son denotes the deepest intimacy of love; and love is perfected in unity of nature, in the communication to the son of all that the father hath. The Father loveth the Son, and hath given all things into His hand (Joh 3:35). Sonship therefore includes the government of the world. This not only applied to Christ, the only-begotten Son of God, but also to the seed of David generally, so far as they truly attained to the relation of children of God. So long as Solomon walked in the ways of the Lord, he ruled over all the kingdoms from the river (Euphrates) to the border of Egypt (1 Kgs 5:1); but when his heart turned away from the Lord in his old age, adversaries rose up against him (1 Kgs 11:14., 1 Kgs 11:23.), and after his death the greater part of the kingdom was rent from his son. The seed of David was chastised for its sins; and as its apostasy continued, it was humbled yet more and more, until the earthly throne of David became extinct. Nevertheless the Lord did not cause His mercy to depart from him. When the house of David had fallen into decay, Jesus Christ was born of the seed of David according to the flesh, to raise up the throne of His father David again, and to reign for ever as King over the house of Jacob (Luk 1:32-33), and to establish the house and kingdom of David for ever.—In 2 Sam 7:16, where the promise returns to David again with the words, "thy house and thy kingdom shall be established for ever," the expression לפניך (before thee), which the lxx and Syriac have arbitrarily changed into לפני (before me), should be particularly observed. David, as the tribe-father and founder of the line of kings, is regarded either "as seeing all his descendants pass before him in a vision," as O. v. Gerlach supposes, or as continuing to exist in his descendants.


  2 Samuel 7:17


  "According to all these words ... did Nathan speak unto David," i.e., he related the whole to David, just as God had addressed it to him in the night. The clause in apposition, "according to all this vision," merely introduces a more minute definition of the peculiar form of the revelation. God spoke to Nathan in a vision which he had in the night, i.e., not in a dream, but in a waking condition, and during the night; for חזּיון = חזון is constantly distinguished from חלום, a revelation in a dream.


  2 Samuel 7:18


  David's prayer and thanksgiving.—2 Sam 7:18. King David came, i.e., went into the sanctuary erected upon Zion, and remained before Jehovah. ישׁב, remained, tarried (as in Gen 24:55; Gen 29:19, etc.), not "sat;" for the custom of sitting before the Lord in the sanctuary, as the posture assumed in prayer, cannot be deduced from Exo 17:12, where Moses is compelled to sit from simple exhaustion. David's prayer consists of two parts—thanksgiving for the promise (2 Sam 7:18-24), and supplication for its fulfilment (2 Sam 7:25-29). The thanksgiving consists of a confession of unworthiness of all the great things that the Lord had hitherto done for him, and which He had still further increased by this glorious promise (2 Sam 7:18-21), and praise to the Lord that all this had been done in proof of His true Deity, and to glorify His name upon His chosen people Israel.


  2 Sam 7:18. "Who am I, O Lord Jehovah? and who my house (i.e., my family), that Thou hast brought me hitherto?" These words recall Jacob's prayer in Gen 32:10, "I am not worthy of the least of all the mercies," etc. David acknowledged himself to be unworthy of the great mercy which the Lord had displayed towards him, that he might give the glory to God alone (vid., Psa 8:5 and Psa 144:3).


  2 Samuel 7:19


  "And this is still too little in Thine eyes, O Lord Jehovah, and Thou still speakest with regard to the house of Thy servant for a great while to come." למרחוק, lit. that which points to a remote period, i.e., that of the eternal establishment of my house and throne. "And this is the law of man, O Lord Jehovah." "The law of man" is the law which determines ore regulates the conduct of man. Hence the meaning of these words, which have been very differently interpreted, cannot, with the context immediately preceding it, be any other than the following: This—namely, the love and condescension manifested in Thy treatment of Thy servant—is the law which applies to man, or is conformed to the law which men are to observe towards men, i.e., to the law, Thou shalt love thy neighbour as thyself (Lev 19:18, compare Mic 6:8). With this interpretation, which is confirmed by the parallel text of the Chronicles (in 2 Sam 7:17), "Thou sawest (i.e., visitedst me, or didst deal with me) according to the manner of man," that words are expressive of praise of the condescending grace of the Lord. "When God the Lord, in His treatment of poor mortals, follows the rule which He has laid down for the conduct of men one towards another, when He shows himself kind and affectionate, this must fill with adoring amazement those who know themselves and God" (Hengstenberg). Luther is wrong in the rendering which he has adopted: "This is the manner of a man, who is God the Lord;" for "Lord Jehovah" is not an explanatory apposition to "man," but an address to God, as in the preceding and following clause.


  2 Samuel 7:20


  "And what more shall David speak to Thee? Thou knowest Thy servant, Lord Jehovah." Instead of expressing his gratitude still further in many words, David appeals to the omniscience of God, before whom his thankful heart lies open, just as in Psa 40:10 (compare also Psa 17:3).


  2 Samuel 7:21-22


  "For Thy word's sake, and according to Thy heart (and therefore not because I am worthy of such grace), has Thou done all this greatness, to make it known to Thy servant." The word, for the sake of which God had done such great things for David, must be some former promise on the part of God. Hengstenberg supposes it to refer to the word of the Lord to Samuel, "Rise up and anoint him" (1 Sam 16:12), which is apparently favoured indeed by the parallel in the corresponding text of Ch1 17:19, "for Thy servant's sake," i.e., because Thou hast chosen Thy servant. But even this variation must contain some special allusion which does not exclude a general interpretation of the expression "for Thy word's sake," viz., an allusion to the earlier promises of God, or the Messianic prophecies generally, particularly the one concerning Judah in Jacob's blessing (Gen 49:10), and the one relating to the ruler out of Jacob in Balaam's sayings (Num 24:17.), which contain the germs of the promise of the everlasting continuance of David's government. For the fact that David recognised the connection between the promise of God communicated to him by Nathan and Jacob's prophecy in Gen 49:10, is evident from Ch1 28:4, where he refers to his election as king as being the consequence of the election of Judah as ruler. "According to Thine own heart" is equivalent to "according to Thy love and grace; for God is gracious, merciful, and of great kindness and truth" (Exo 34:6, compare Psa 103:8). גּדוּלה does not mean great things, but greatness.


  The praise of God commences in 2 Sam 7:22 : "wherefore Thou art great, Jehovah God; and there is not (one) like Thee, and no God beside Thee, according to all that we have heard with our ears." By the word "wherefore," i.e., because Thou hast done this, the praise of the singleness of God is set forth as the result of David's own experience. God is great when He manifests the greatness of His grace to men, and brings them to acknowledge it. And in these great deeds He proves the incomparable nature of His Deity, or that He alone is the true God. (For the fact itself, compare Exo 15:11; Deu 3:24; Deu 4:35.)


  2 Samuel 7:23


  "And where is (any) like Thy people, like Israel, a nation upon earth, which God went to redeem as a people for himself, that He might make Him a name, and do great things for you, and terrible things for Thy land before Thy people, which Thou hast redeemed for Thee out of Egypt, (out of the) nations and their gods?" מי does not really mean where, but who, and is to be connected with the words immediately following, viz., אחד גּוי (one nation); but the only way in which the words can be rendered into good English (German in the original: Tr.) is, "where is there any people," etc. The relative אשׁר does not belong to הלכוּ, "which Elohim went to redeem." The construing of Elohim with a plural arises from the fact, that in this clause it not only refers to the true God, but also includes the idea of the gods of other nations. The idea, therefore, is not, "Is there any nation upon earth to which the only true God went?" but, "Is there any nation to which the deity worshipped by it went, as the true God went to Israel to redeem it for His own people?" The rendering given in the Septuagint to הלכוּ, viz., ὠδήγησεν, merely arose from a misapprehension of the true sense of the words; and the emendation הוליך, which some propose in consequence, would only distort the sense. The stress laid upon the incomparable character of the things which God had done for Israel, is merely introduced to praise and celebrate the God who did this as the only true God. (For the thought itself, compare the original passage in Deu 4:7, Deu 4:34.) In the clause לכם ולעשׂות, "and to do for you," David addresses the people of Israel with oratorical vivacity. Instead of saying "to do great things to (for) Israel," he says "to do great things to (for you." For you forms an antithesis to him, "to make Him a name, and to do great things for you (Israel)." The suggestion made by some, that לכם is to be taken as a dativ. comm., and referred to Elohim, no more needs a serious refutation than the alteration into להם. There have been different opinions, however, as to the object referred to in the suffix attached to לארצך, and it is difficult to decide between them; for whilst the fact that לארצך נראות (terrible things to Thy land) is governed by לעשׂות (to do) favours the allusion to Israel, and the sudden transition from the plural to the singular might be accounted for from the deep emotion of the person speaking, the words which follow ("before Thy people") rather favour the allusion to God, as it does not seem natural to take the suffix in two different senses in the two objects which follow so closely the one upon the other, viz., "for Thy land," and "before Thy people;" whilst the way is prepared for a transition from speaking of God to speaking to God by the word לכם (to you). The words of Deu 10:21 floated before the mind of David at the time, although he has given them a different turn. (On the "terrible things," see the commentary on Deu 10:21 and Exo 15:11.) The connection of נראות (terrible things) with לארצך (to Thy land) shows that David had in mind, when speaking of the acts of divine omnipotence which had inspired fear and dread of the majesty of God, not only the miracles of God in Egypt, but also the marvellous extermination of the Canaanites, whereby Israel had been established in the possession of the promised land, and the people of God placed in a condition to found a kingdom. These acts were performed before Israel, before the nation, whom the Lord redeemed to himself out of Egypt. This view is confirmed by the last words, "nations and their gods," which are in apposition to "from Egypt," so that the preposition מן should be repeated before גּוים (nations). The suffix to ואלהיו (literally "and its gods") is to be regarded as distributive: "the gods of each of these heathen nations." In the Chronicles (Ch1 17:21) the expression is simplified, and explained more clearly by the omission of "to Thy land," and the insertion of לגרשׁ, "to drive out nations from before Thy people." It has been erroneously inferred from this, that the text of our book is corrupt, and ought to be emended, or at any rate interpreted according to the Chronicles. But whilst לארצך is certainly not to be altered into לגרשׁ, it is just as wrong to do as Hengstenberg proposes,—namely, to take the thought expressed in לגרשׁ from the preceding לעשׂות by assuming a zeugma; for עשׂה, to do or make, has nothing in common with driving or clearing away.


  2 Samuel 7:24-26


  "And Thou hast established to thyself Thy people Israel to be a people unto Thee for ever: and Thou, Jehovah, hast become a God to them." The first clause does not refer merely to the liberation of Israel out of Egypt, or to the conquest of Canaan alone, but to all that the Lord had done for the establishment of Israel as the people of His possession, from the time of Moses till His promise of the eternal continuance of the throne of David. Jehovah had thereby become God to the nation of Israel, i.e., had thereby attested and proved himself to be its God.


  To this praise of the acts of the Lord there is attached in 2 Sam 7:25. the prayer for the fulfilment of His glorious promise. Would Jehovah set up (i.e., carry out) the word which He had spoken to His servant that His name might be great, i.e., be glorified, through its being said, "The Lord of Sabaoth is God over Israel," and "the house of Thy servant will be firm before Thee." The prayer is expressed in the form of confident assurance.


  2 Samuel 7:27


  David felt himself encouraged to offer this prayer through the revelation which he had received. Because God had promised to build him a house, "therefore Thy servant hath found in his heart to pray this prayer," i.e., hath found joy in doing so.


  2 Samuel 7:28-29


  David then briefly sums up the two parts of his prayer of thanksgiving in the two clauses commencing with ועתּה, "and now."—In 2 Sam 7:28 he sums up the contents of 2 Sam 7:18-24 by celebrating the greatness of the Lord and His promise; and in 2 Sam 7:29 the substance of the prayer in 2 Sam 7:25-27. וּברך הואל, may it please Thee to bless (הואיל; see at Deu 1:5). "And from (out of) Thy blessing may the house of Thy servant be blessed for ever."


  2 Samuel 8


  2 Samuel


  David's Wars, Victories, and Ministers of State—2 Samuel 8


  To the promise of the establishment of this throne there is appended a general enumeration of the wars by which David secured the supremacy of Israel over all his enemies round about. In this survey all the nations are included with which war had ever been waged by David, and which he had conquered and rendered tributary: the Philistines and Moabites, the Syrians of Zobah and Damascus, Toi of Hamath, the Ammonites, Amalekites, and Edomites. It is very evident from this, that the chapter before us not only treats of the wars which David carried on after receiving the divine promise mentioned in 2 Samuel 7, but of all the wars of his entire reign. The only one of which we have afterwards a fuller account is the war with the Ammonites and their allies the Syrians (2 Samuel 10 and 11), and this is given on account of its connection with David's adultery. In the survey before us, the war with the Ammonites is only mentioned quite cursorily in 2 Sam 8:12, in the account of the booty taken from the different nations, which David dedicated to the Lord. With regard to the other wars, so far as the principal purpose was concerned-namely, to record the history of the kingdom of God-it was quite sufficient to give a general statement of the fact that these nations were smitten by David and subjected to his sceptre. But if this chapter contains a survey of all the wars of David with the nations that were hostile to Israel, there can be no doubt that the arrangement of the several events is not strictly regulated by their chronological order, but that homogeneous events are grouped together according to a material point of view. There is a parallel to this chapter in 1 Chron 18.


  2 Samuel 8:1


  Subjugation of the Philistines.—In the introductory formula, "And it came to pass afterwards," the expression "afterwards" cannot refer specially to the contents of 2 Samuel 7, for reasons also given, but simply serves as a general formula of transition to attach what follows to the account just completed, as a thing that happened afterwards. This is incontestably evident from a comparison of 2 Sam 10:1, where the war with the Ammonites and Syrians, the termination and result of which are given in the present chapter, is attached to what precedes by the same formula, "It came to pass afterwards" (cf. 2 Sam 13:1). "David smote the Philistines and subdued them, and took the bridle of the mother out of the hand of the Philistines," i.e., wrested the government from them and made them tributary. The figurative expression Metheg-ammah, "bridle of the mother," i.e., the capital, has been explained by Alb. Schultens (on Job 30:11) from an Arabic idiom, in which giving up one's bridle to another is equivalent to submitting to him. Gesenius also gives several proofs of this (Thes. p. 113). Others, for example Ewald, render it arm-bridle; but there is not a single passage to support the rendering "arm" for ammah. The word is a feminine form of אם, mother, and only used in a tropical sense. "Mother" is a term applied to the chief city or capital, both in Arabic and Phoenician (vid., Ges. Thes. p. 112). The same figure is also adopted in Hebrew, where the towns dependent upon the capital are called its daughters (vid., Jos 15:45, Jos 15:47). In Ch1 18:1 the figurative expression is dropped for the more literal one: "David took Gath and its daughters out of the hand of the Philistines," i.e., he wrested Gath and the other towns from the Philistines. The Philistines had really five cities, every one with a prince of its own (Jos 13:3). This was the case even in the time of Samuel (1 Sam 6:16-17). But in the closing years of Samuel, Gath had a king who stood at the head of all the princes of the Philistines (1 Sam 29:2., cf. 1 Sam 27:2). Thus Gath became the capital of the land of the Philistines, which held the bridle (or reins) of Philistia in its own hand. The author of the Chronicles has therefore given the correct explanation of the figure. The one suggested by Ewald, Bertheau, and others, cannot be correct,—namely, that David wrested from the Philistines the power which they had hitherto exercised over the Israelites. The simple meaning of the passage is, that David wrested from the Philistines the power which the capital had possessed over the towns dependent upon it, i.e., over the whole of the land of Philistia; in other words, he brought the capital (Gath) and the other towns of Philistia into his own power. The reference afterwards made to a king of Gath in the time of Solomon in 1 Kgs 2:39 is by no means at variance with this; for the king alluded to was one of the tributary sovereigns, as we may infer from the fact that Solomon ruled over all the kings on this side of the Euphrates as far as to Gaza (1 Kgs 5:1, 1 Kgs 5:4).


  2 Samuel 8:2


  Subjugation of Moab.—"He smote Moab (i.e., the Moabites), and measured them with the line, making them lie down upon the ground, and measured two lines (i.e., two parts) to put to death, and one line full to keep alive." Nothing further is known about either the occasion or the history of this war, with the exception of the cursory notice in Ch1 11:22, that Benaiah, one of David's heroes, smote two sons of the king of Moab, which no doubt took place in the same war. In the earliest period of his flight from Saul, David had met with a hospitable reception from the king of Moab, and had even taken his parents to him for safety (1 Sam 22:3-4). But the Moabites must have very grievously oppressed the Israelites afterwards, that David should have inflicted a severer punishment upon them after their defeat, than upon any other of the nations that he conquered, with the exception of the Ammonites (2 Sam 12:31), upon whom he took vengeance for having most shamefully insulted his ambassadors (2 Sam 10:2.). The punishment inflicted, however, was of course restricted to the fighting men who had been taken prisoners by the Israelites. They were ordered to lie down in a row upon the earth; and then the row was measured for the purpose of putting two-thirds to death, and leaving one-third alive. The Moabites were then made "servants" to David (i.e., they became his subjects), "bringing gifts" (i.e., paying tribute).


  2 Samuel 8:3


  Conquest and Subjugation of the King of Zobah, and of the Damascene Syrians.—2 Sam 8:3. The situation of Zobah cannot be determined. The view held by the Syrian church historians, and defended by Michaelis, viz., that Zobah was the ancient Nisibis in northern Mesopotamia, has no more foundation to rest upon than that of certain Jewish writers who suppose it to have been Aleppo, the present Haleb. Aleppo is too far north for Zobah, and Nisibis is quite out of the range of the towns and tribes in connection with which the name of Zobah occurs. In 1 Sam 14:47, compared with 2 Sam 8:12 of this chapter, Zobah, or Aram Zobah as it is called in 2 Sam 10:6 and Psa 60:2, is mentioned along with Ammon, Moab, and Edom, as a neighbouring tribe and kingdom to the Israelites; and, according to 2 Sam 8:3, 2 Sam 8:5, and 2 Sam 8:9 of the present chapter, it is to be sought for in the vicinity of Damascus and Hamath towards the Euphrates. These data point to a situation to the north-east of Damascus and south of Hamath, between the Orontes and Euphrates, and in fact extending as far as the latter according to 2 Sam 8:3, whilst, according to 2 Sam 10:16, it even reached beyond it with its vassal-chiefs into Mesopotamia itself. Ewald (Gesch. iii. p. 195) has therefore combined Zobah, which was no doubt the capital, and gave its name to the kingdom, with the Sabe mentioned in Ptol. v. 19,—a town in the same latitude as Damascus, and farther east towards the Euphrates. The king of Zobah at the time referred to is called Hadadezer in the text (i.e., whose help is Hadad); but in 2 Sam 10:16-19 and throughout the Chronicles he is called Hadarezer. The first is the original form; for Hadad, the name of the sun-god of the Syrians, is met with in several other instances in Syrian names (vid., Movers, Phnizier). David smote this king "as he was going to restore his strength at the river (Euphrates)." ידו השׁיב does not mean to turn his hand, but signifies to return his hand, to stretch it out again over or against any one, in all the passage in which the expression occurs. It is therefore to be taken in a derivative sense in the passage before us, and signifying to restore or re-establish his sway. The expression used in the Chronicles (2 Sam 8:3), ידו הצּיב, has just the same meaning, since establishing or making fast presupposes a previous weakening or dissolution. Hence the subject of the sentence "as he went," etc., must be Hadadezer and not David; for David could not have extended his power to the Euphrates before the defeat of Hadadezer. The Masoretes have interpolated P'rath (Euphrates) after "the river," as in the text of the Chronicles. This is correct enough so far as the sense is concerned, but it is by no means necessary, as the nahar (the river κ. ἐξ.) is quite sufficient of itself to indicate the Euphrates.


  There is also a war between David and Hadadezer and other kings of Syria mentioned in 2 Samuel 10; and the commentators all admit that that war, in which David defeated these kings when they came to the help of the Ammonites, is connected with the war mentioned in the present chapter. But the connection is generally supposed to be this, that the first of David's Aramaean wars is given in 2 Samuel 8, the second in 2 Samuel 10; for no other reason, however, than because 2 Samuel 10 stands after 2 Samuel 8. This view is decidedly an erroneous one. According to the chapter before us, the war mentioned there terminated in the complete subjugation of the Aramaean kings and kingdoms. Aram became subject to David, paying tribute (2 Sam 8:6). Now, though the revolt of subjugated nations from their conquerors is by no means a rare thing in history, and therefore it is perfectly conceivable in itself that the Aramaeans should have fallen away from David when he was involved in the war with the Ammonites, and should have gone to the help of the Ammonites, such an assumption is precluded by the fact that there is nothing in 2 Samuel 10 about any falling away or revolt of the Aramaeans from David; but, on the contrary, these tribes appear to be still entirely independent of David, and to be hired by the Ammonites to fight against him. But what is absolutely decisive against this assumption, is the fact that the number of Aramaeans killed in the two wars is precisely the same (compare 2 Sam 8:4 with 2 Sam 10:18): so that it may safely be inferred, not only that the war mentioned in 2 Samuel 10, in which the Aramaeans who had come to the help of the Ammonites were smitten by David, was the very same as the Aramaean war mentioned in 2 Samuel 8, but of which the result only is given; but also that all the wars which David waged with the Aramaeans, like his war with Edom (2 Sam 8:13.), arose out of the Ammonitish war (2 Samuel 10), and the fact that the Ammonites enlisted the help of the kings of Aram against David (2 Sam 10:6). We also obtain from 2 Samuel 10 an explanation of the expression "as he went to restore his power (Eng. Ver. 'recover his border') at the river," since it is stated there that Hadadezer was defeated by Joab the first time, and that, after sustaining this defeat, he called the Aramaeans on the other side of the Euphrates to his assistance, that he might continue the war against Israel with renewed vigour (2 Sam 10:13, 2 Sam 10:15.). The power of Hadadezer had no doubt been crippled by his first defeat; and in order to restore it, he procured auxiliary troops from Mesopotamia with which to attack David, but he was defeated a second time, and obliged to submit to him (2 Sam 10:17-18). In this second engagement "David took from him (i.e., captured) seventeen hundred horse-soldiers and twenty thousand foot" (2 Sam 8:4, compare 2 Sam 10:18). This decisive battle took place, according to Ch1 18:3, in the neighbourhood of Hamath, i.e., Epiphania on the Orontes (see at Num 13:21, and Gen 10:18), or, according to 2 Sam 10:18 of this book, at Helam,—a difference which may easily be reconciled by the simple assumption that the unknown Helam was somewhere near to Hamath. Instead of 1700 horse-soldiers, we find in the Chronicles (Ch1 18:4) 1000 chariots and 7000 horsemen. Consequently the word receb has no doubt dropped out after אלף in the text before us, and the numeral denoting a thousand has been confounded with the one used to denote a hundred; for in the plains of Syria seven thousand horsemen would be a much juster proportion to twenty thousand foot than seventeen hundred. (For further remarks, see at 2 Sam 10:18.) "And David lamed all the cavalry," i.e., he made the war-chariots and cavalry perfectly useless by laming the horses (see at Jos 11:6, Jos 11:9),—"and only left a hundred horses." The word receb in these clauses signifies the war-horses generally,—not merely the carriage-horses, but the riding-horses as well,—as the meaning cavalry is placed beyond all doubt by Isa 21:7, and it can hardly be imagined that David would have spared the riding-horses.


  2 Samuel 8:5


  After destroying the main force of Hadadezer, David turned against his ally, against Aram-Damascus, i.e., the Aramaeans, whose capital was Damascus. Dammesek (for which we have Darmesek in the Chronicles according to its Aramaean form), Damascus, a very ancient and still a very important city of Syria, standing upon the Chrysorrhoas (Pharpar), which flows through the centre of it. It is situated in the midst of paradisaical scenery, on the eastern side of the Antilibanus, on the road which unites Western Asia with the interior. David smote 22,000 Syrians of Damascus, placed garrisons in the kingdom, and made it subject and tributary. נציבים are not governors of officers, but military posts, garrisons, as in 1 Sam 10:5; 1 Sam 13:3.


  2 Samuel 8:7


  Of the booty taken in these wars, David carried the golden shields which he took from the servants, i.e., the governors and vassal princes, of Hadadezer, to Jerusalem.


  Shelet signifies "a shield," according to the Targums and Rabbins, and this meaning is applicable to all the passages in which the word occurs; whilst the meaning "equivalent" cannot be sustained either by the rendering πανοπλία adopted by Aquila and Symmachus in 2 Kgs 11:10, or by the renderings of the Vulgate, viz., arma in loc. and armatura in Sol 4:4, or by an appeal to the etymology (vid., Gesenius' Thes. and Dietrich's Lexicon).


  2 Samuel 8:8


  And from the cities of Betach and Berothai David took very much brass, with which, according to Ch1 18:8, Solomon made the brazen sea, and the brazen columns and vessels of the temple. The lxx have also interpolated this notice into the text. The name Betach is given as Tibhath in the Chronicles; and for Berothai we have Chun. As the towns themselves are unknown, it cannot be decided with certainty which of the forms and names are the correct and original ones. מבּטח appears to have been written by mistake for מטּבח. This supposition is favoured by the rendering of the lxx, ἐκ τῆς Μετεβάκ; and by that of the Syriac also (viz., Tebach). On the other hand, the occurrence of the name Tebah among the sons of Nahor the Aramaean in Gen 22:24 proves little or nothing, as it is not known that he founded a family which perpetuated his name; nor can anything be inferred from the fact that, according to the more modern maps, there is a town of Tayibeh to the north of Damascus in 35 north lat., as there is very little in common between the names Tayibeh and Tebah. Ewald connects Berothai with the Barathena of Ptol. v. 19 in the neighbourhood of Saba. The connection is a possible one, but it is not sufficiently certain to warrant us in founding any conclusions upon it with regard to the name Chun which occurs in the Chronicles; so that there is no ground whatever for the opinion that it is a corruption of Berothai.


  2 Samuel 8:9


  After the defeat of the king of Zobah and his allies, Toi king of Hamath sought for David's friendship, sending his son to salute him, and conveying to him at the same time a considerable present of vessels of silver, gold, and brass. The name Toi is written Tou in the Chronicles, according to a different mode of interpretation; and the name of the son is given as Hadoram in the Chronicles, instead of Joram as in the text before us. The former is evidently the true reading, and Joram an error of the pen, as the Israelitish name Joram is not one that we should expect to find among Aramaeans; whilst Hadoram occurs in Ch1 1:21 in the midst of Arabic names, and it cannot be shown that the Hadoram or Adoram mentioned in Ch2 10:18 and 1 Kgs 12:18 was a man of Israelitish descent. The primary object of the mission was to salute David ("to ask him of peace;" cf. Gen 43:27, etc.), and to congratulate him upon his victory ("to bless him because he had fought," etc.); for Toi had had wars with Hadadezer. "A man of wars" signifies a man who wages wars (cf. Ch1 28:3; Isa 42:13). According to Ch1 18:3, the territory of the king of Hamath bordered upon that of Hadadezer, and the latter had probably tried to make king Toi submit to him. The secret object of the salutation, however, was no doubt to secure the friendship of this new and powerful neighbour.


  2 Samuel 8:11


  David also sanctified Toi's presents to the Lord (handed them over to the treasury of the sanctuary), together with the silver and gold which he had sanctified from all the conquered nations, from Aram, Moab, etc. Instead of הקדּישׁ אשׁר the text of the Chronicles has נשׂא אשׁר, which he took, i.e., took as booty. Both are equally correct; there is simply a somewhat different turn given to the thought.


  In the enumeration of the conquered nations in 2 Sam 8:12, the text of the Chronicles differs from that of the book before us. In the first place, we find "from Edom" instead of "from Aram;" and secondly, the clause "and of the spoil of Hadadezer, son of Rehob king of Zobah," is altogether wanting there. The text of the Chronicles is certainly faulty here, as the name of Aram (Syria) could not possibly be omitted. Edom could much better be left out, not "because the conquest of Edom belonged to a later period," as Movers maintains, but because the conquest of Edom is mentioned for the first time in the subsequent verses. But if we bear in mind that in 2 Sam 8:12 of both texts not only are those tribes enumerated the conquest of which had been already noticed, but all the tribes that David ever defeated and subjugated, even the Ammonites and Amalekites, to the war with whom no allusion whatever is made in the present chapter, we shall see that Edom could not be omitted. Consequently "from Syria" must have dropped out of the text of the Chronicles, and "from Edom" out of the one before us; so that the text in both instances ran originally thus, "from Syria, and from Edom, and from Moab." For even in the text before us, "from Aram" (Syria) could not well be omitted, notwithstanding the fact that the booty of Hadadezer is specially mentioned at the close of the verse, for the simple reason that David not only made war upon Syria-Zobah (the kingdom of Hadadezer) and subdued it, but also upon Syria-Damascus, which was quite independent of Zobah.


  2 Samuel 8:13


  "And David made (himself) a name, when he returned from smiting (i.e., from the defeat of) Aram, (and smote Edom) in the valley of Salt, eighteen thousand men." The words enclosed in brackets are wanting in the Masoretic text as it has come down to us, and must have fallen out from a mistake of the copyist, whose eye strayed from את־ארם to את־אדום; for though the text is not "utterly unintelligible" without these words, since the passage might be rendered "after he had smitten Aram in the valley of Salt eighteen thousand men," yet this would be decidedly incorrect, as the Aramaeans were not smitten in the valley of Salt, but partly at Medeba (Ch1 19:7) and Helam (2 Sam 10:17), and partly in their own land, which was very far away from the Salt valley. Moreover, the difficulty presented by the text cannot be removed, as Movers supposes, by changing את־ארם (Syria) into את־אדום (Edom), as the expression בּשׁבו ("when he returned") would still be unexplained. The facts were probably these: Whilst David, or rather Israel, was entangled in the war with the Ammonites and Aramaeans, the Edomites seized upon the opportunity, which appeared to them a very favourable one, to invade the land of Israel, and advanced as far as the southern extremity of the Dead Sea. As soon, therefore, as the Aramaeans were defeated and subjugated, and the Israelitish army had returned from this war, David ordered it to march against the Edomites, and defeated them in the valley of Salt. This valley cannot have been any other than the Ghor adjoining the Salt mountain on the south of the Dead Sea, which really separates the ancient territories of Judah and Edom (Robinson, Pal. ii. 483). There Amaziah also smote the Edomites at a later period (2 Kgs 14:7). We gather more concerning this war of David from the text of the Chronicles (2 Sam 8:12) taken in connection with 1 Kgs 11:15-16, and Psa 60:2. According to the Chronicles, it was Abishai the son of Zeruiah who smote the Edomites. This agrees very well not only with the account in 2 Sam 10:10., to the effect that Abishai commanded a company in the war with the Syrians and Ammonites under the generalship of his brother Joab, but also with the heading to Psa 60:1-12, in which it is stated that Joab returned after the defeat of Aram, and smote the Edomites in the valley of Salt, twelve thousand men; and with 1 Kgs 11:15-16, in which we read that when David was in Edom, Joab, the captain of the host, came up to bury the slain, and smote every male in Edom, and remained six months in Edom with all Israel, till he had cut off every male in Edom. From this casual but yet elaborate notice, we learn that the war with the Edomites was a very obstinate one, and was not terminated all at once. The difference as to the number slain, which is stated to have been 18,000 in the text before us and in the Chronicles, and 12,000 in the heading to Psa 60:1-12, may be explained in a very simple manner, on the supposition that the reckonings made were only approximative, and yielded different results; and the fact that David is named as the victor in the verse before us, Joab in Psa 60:1-12, and Abishai in the Chronicles, admits of a very easy explanation after what has just been observed. The Chronicles contain the most literal account. Abishai smote the Edomites as commander of the men engaged, Joab as commander-in-chief of the whole army, and David as king and supreme governor, of whom the writer of the Chronicles affirms, "The Lord helped David in all his undertakings." After the defeat of the Edomites, David placed garrisons in the land, and made all Edom subject to himself. 2 Sam 8:15-18. David's Ministers.—To the account of David's wars and victories there is appended a list of his official attendants, which is introduced with a general remark as to the spirit of his government. As king over all Israel, David continued to execute right and justice.


  2 Samuel 8:16


  The chief ministers were the following:—Joab (see at 2 Sam 2:18) was "over the army," i.e., commander-in-chief. Jehoshaphat the son of Ahilud, of whom nothing further is known, was mazcir, chancellor; not merely the national annalist, according to the Septuagint and Vulgate (ἐπὶ τῶν ὑπομνημάτην, ὑπομνηματόγραφος; a commentariis), i.e., the recorder of the most important incidents and affairs of the nation, but an officer resembling the magister memoriae of the later Romans, or the waka nuvis of the Persian court, who keeps a record of everything that takes place around the king, furnishes him with an account of all that occurs in the kingdom, places his vis upon all the king's commands, and keeps a special protocol of all these things (vid., Chardin, Voyages v. p. 258, and Paulsen, Regierung der Morgenlnder, pp. 279-80).


  2 Samuel 8:17


  Zadok the son of Ahitub, of the line of Eleazar (Ch1 6:8; Ch1 6:11-12), and Ahimelech the son of Abiathar, were cohanim, i.e., officiating high priests; the former at the tabernacle at Gibeon (Ch1 16:39), the latter probably at the ark of the covenant upon Mount Zion. Instead of Ahimelech, the Chronicles have Abimelech, evidently through a copyist's error, as the name is written Ahimelech in Ch1 24:3, Ch1 24:6. But the expression "Ahimelech the son of Abiathar" is apparently a very strange one, as Abiathar was a son of Ahimelech according to 1 Sam 22:20, and in other passages Zadok and Abiathar are mentioned as the two high priests in the time of David (2 Sam 15:24, 2 Sam 15:35; 2 Sam 17:15; 2 Sam 19:12; 2 Sam 20:25). This difference cannot be set aside, as Movers, Thenius, Ewald, and other suppose, by transposing the names, so as to read Abiathar the son of Ahimelech; for such a solution is precluded by the fact that, in Ch1 24:3, Ch1 24:6, Ch1 24:31, Ahimelech is mentioned along with Zadok as head of the priests of the line of Ithamar, and according to Ch1 24:6 he was the son of Abiathar. It would therefore be necessary to change the name Ahimelech into Abiathar in this instance also, both in Ch1 24:3 and Ch1 24:6, and in the latter to transpose the two names. But there is not the slightest probability in the supposition that the names have been changed in so many passaGes. We are therefore disposed to adopt the view held by Bertheau and Oehler, viz., that Abiathar the high priest, the son of Ahimelech, had also a son named Ahimelech, as it is by no means a rare occurrence for grandfather and grandson to have the same names (vid., Ch1 6:4-15), and also that this (the younger) Ahimelech performed the duties of high priest in connection with his father, who was still living at the commencement of Solomon's reign (1 Kgs 2:27), and is mentioned in this capacity, along with Zadok, both here and in the book of Chronicles, possibly because Abiathar was ill, or for some other reason that we cannot discover. As Abiathar was thirty or thirty-five years old at the time when his father was put to death by Saul, according to what has already been observed at 1 Sam 14:3, and forty years old at the death of Saul, he was at least forty-eight years old at the time when David removed his residence to Mount Zion, and might have had a son of twenty-five years of age, namely the Ahimelech mentioned here, who could have taken his father's place in the performance of the functions of high priest when he was prevented by illness or other causes. The appearance of a son of Abiathar named Jonathan in 2 Sam 15:27; 2 Sam 17:17, 2 Sam 17:20, is no valid argument against this solution of the apparent discrepancy; for, according to these passages, he was still very young, and may therefore have been a younger brother of Ahimelech. The omission of any allusion to Ahimelech in connection with Abiathar's conspiracy with Adonijah against Solomon (1 Kgs 1:42-43), and the reference to his son Jonathan alone, might be explained on the supposition that Ahimelech had already died. But as there is no reference to Jonathan at the time when his father was deposed, no stress is to be laid upon the omission of any reference to Ahimelech. Moreover, when Abiathar was deposed after Solomon had ascended the throne, he must have been about eighty years of age. Seraiah was a scribe. Instead of Seraiah, we have Shavsha in the corresponding text of the Chronicles, and Sheva in the parallel passage 2 Sam 20:25. Whether the last name is merely a mistake for Shavsha, occasioned by the dropping of שׁ, or an abbreviated form of Shisha and Shavsha, cannot be decided. Shavsha is not a copyist's error, for in 1 Kgs 4:3 the same man is unquestionably mentioned again under the name of Shisha, who is called Shavsha in the Chronicles, Sheva (שׁיא) in the text of 2 Sam 20:25, and here Seraiah. Seraiah also is hardly a copyist's error, but another form for Shavsha or Shisha. The scribe was a secretary of state; not a military officer, whose duty it was to raise and muster the troops, for the technical expression for mustering the people was not ספר, but פּקד (cf. 2 Sam 24:2, 2 Sam 24:4,2 Sam 24:9; Ch1 21:5-6, etc.).


  2 Samuel 8:18


  Benaiah the son of Jehoiada, a very brave hero of Kabzeel (see at 2 Sam 23:20.), was over the Crethi and Plethi. Instead of והכּרתי, which gives no sense, and must be connected in some way with 1 Kgs 1:38, 1 Kgs 1:44, we must read הכּרתי על according to the parallel passage 2 Sam 20:23, and the corresponding text of the Chronicles. The Crethi and Plethi were the king's body-guard, σωματοφύλακες (Josephus, Ant. vii. 5, 4). The words are adjectives in form, but with a substantive meaning, and were used to indicate a certain rank, lit. the executioners and runners, like השּׁלישׁי (2 Sam 23:8). כּרתי, from כּרת, to cut down or exterminate, signifies confessor, because among the Israelites (see at 1 Kgs 2:25), as in fact throughout the East generally, the royal halberdiers had to execute the sentence of death upon criminals. פּלתי, from פלת (to fly, or be swift), is related to פּלט, and signifies runners. It is equivalent to רץ, a courier, as one portion of the halberdiers, like the ἄγγαροι of the Persians, had to convey the king's orders to distant places (vid., Ch2 30:6). This explanation is confirmed by the fact that the epithet והרצים הכּדי was afterwards applied to the king's body-guard (2 Kgs 11:4, 2 Kgs 11:19), and that הכּרי for הכּרתי occurs as early as 2 Sam 20:23.


  כּרי, from כוּר, fodit, perfodit, is used in the same sense.


  And David's sons were כּהנים ("confidants"); not priests, domestic priests, court chaplains, or spiritual advisers, as Gesenius, De Wette, and others maintain, but, as the title is explained in the corresponding text of the Chronicles, when the title had become obsolete, "the first at the hand (or side) of the king." The correctness of this explanation is placed beyond the reach of doubt by 1 Kgs 4:5, where the cohen is called, by way of explanation, "the king's friend." The title cohen may be explained from the primary signification of the verb כּהן, as shown in the corresponding verb and noun in Arabic ("res alicujus gerere," and "administrator alieni negotii"). These cohanim, therefore, were the king's confidential advisers.


  2 Samuel 9


  2 Samuel


  David's Kindness towards Mephibosheth—2 Sam 9:1-13


  When David was exalted to be king over all Israel, he sought to show compassion to the house of the fallen king, and to repay the love which his noble-minded friend Jonathan had once sworn to him before the Lord (1 Sam 20:13.; comp. 2 Sam 23:17-18). The account of this forms the conclusion of, or rather an appendix to, the first section of the history of his reign, and was intended to show how David was mindful of the duty of gratitude and loving fidelity, even when he reached the highest point of his regal authority and glory. The date when this occurred was about the middle of David's reign, as we may see from the fact, that Mephibosheth, who was five years old when Saul died (2 Sam 4:4), had a young son at the time (2 Sam 9:12).


  2 Samuel 9:1-4


  When David inquired whether there was any one left of the house of Saul to whom he could show favour for Jonathan's sake (ישׁ־עוד הכי: is it so that there is any one? = there is certainly some one left), a servant of Saul named Ziba was summoned, who told the king that there was a son of Jonathan living in the house of Machir at Lodebar, and that he was lame in his feet. אישׁ עוד האפס, "is there no one at all besides?" The ל before בּית is a roundabout way of expressing the genitive, as in 1 Sam 16:18, etc., and is obviously not to be altered into מבּית, as Thenius proposes. "The kindness of God" is love and kindness shown in God, and for God's sake (Luk 6:36). Machir the son of Ammiel was a rich man, judging from 2 Sam 17:27, who, after the death of Saul and Jonathan, had received the lame son of the latter into his house. Lodebar (לודבר, written לאדבר in 2 Sam 17:27, but erroneously divided by the Masoretes into two words in both passages) was a town on the east of Mahanaim, towards Rabbath Amman, probably the same place as Lidbir (Jos 13:26); but it is not further known.


  2 Samuel 9:5-7


  David sent for this son of Jonathan (Mephibosheth: cf. 2 Sam 4:4), and not only restored his father's possessions in land, but took him to his own royal table for the rest of his life. "Fear not," said David to Mephibosheth, when he came before him with the deepest obeisance, to take away any anxiety lest the king should intend to slay the descendants of the fallen king, according to the custom of eastern usurpers. It is evident from the words, "I will restore thee all the land of Saul thy father," that the landed property belonging to Saul had either fallen to David as crown lands, or had been taken possession of by distant relations after the death of Saul. "Thou shalt eat bread at my table continually," i.e., eat at my table all thy life long, or receive thy food from my table.


  2 Samuel 9:8


  Mephibosheth expressed his thanks for this manifestation of favour with the deepest obeisance, and a confession of his unworthiness of any such favour. On his comparison of himself to a "dead dog," see at 1 Sam 24:15.


  2 Samuel 9:9


  David then summoned Ziba the servant of Saul, told him of the restoration of Saul's possessions to his son Mephibosheth, and ordered him, with his sons and servants, to cultivate the land for the son of his lord. The words, "that thy master's son may have food to eat," are not at variance with the next clause, "Mephibosheth shall eat bread alway at my table," as bread is a general expression, including all the necessaries of life. Although Mephibosheth himself ate daily as a guest at the king's table, he had to make provision as a royal prince for the maintenance of his own family and servants, as he had children according to 2 Sam 9:12 and Ch1 8:34. Ziba had fifteen sons and twenty servants (2 Sam 9:10), with whom he had probably been living in Gibeah, Saul's native place, and may perhaps have hitherto farmed Saul's land.


  2 Samuel 9:11


  Ziba promised to obey the king's command. The last clause of this verse is a circumstantial clause in form, with which the writer passes over to the conclusion of his account. But the words שׁלחני על שׁלחן, "at my table," do not tally with this, as they require that the words should be taken as David's own. This is precluded, however, not only by the omission of any intimation that David spoke again after Ziba, and repeated what he had said once already, and that without any occasion whatever, but also by the form of the sentence, more especially the participle אכל. There is no other course left, therefore, than to regard שׁלחני (my table) as written by mistake for דּוד שׁלחן: "but Mephibosheth ate at David's table as one of the king's sons." The further notices in 2 Sam 9:12 and 2 Sam 9:13 follow this in a very simple manner. בּית מושׁב כּל, "all the dwelling," i.e., all the inhabitants of Ziba's house, namely his sons and servants, were servants of Mephibosheth, i.e., worked for him and cultivated his land, whilst he himself took up his abode at Jerusalem, to eat daily at the king's table, although he was lamed in both his feet.


  2 Samuel 10


  2 Samuel


  III. David's Reign in Its Decline—2 Samuel 10-20


  In the first half of David's reign he had strengthened and fortified the kingdom of Israel, both within and without, and exalted the covenant nation into a kingdom of God, before which all its enemies were obliged to bow; but in the second half a series of heavy judgments fell upon him and his house, which cast a deep shadow upon the glory of his reign. David had brought these judgments upon himself by his grievous sin with Bathsheba. The success of all his undertakings, and the strength of his government, which increased year by year, had made him feel so secure, that in the excitement of undisturbed prosperity, he allowed himself to be carried away by evil lusts, so as to stain his soul not only with adultery, but also with murder, and fell all the deeper because of the height to which his God had exalted him. This took place during the war with the Ammonites and Syrians, when Joab was besieging the capital of the Ammonites, after the defeat and subjugation of the Syrians (2 Samuel 10), and when David had remained behind in Jerusalem (2 Sam 11:1). For this double sin, the adultery with Bathsheba and the murder of her husband Uriah, the Lord announced as a punishment, that the sword should not depart from David's house, and that his wives should be openly violated; and notwithstanding the sincere sorrow and repentance of the king, when brought to see his sin, He not only caused the fruit of his sin, the child that was born of Bathsheba, to die (2 Samuel 12), but very soon afterwards allowed the threatened judgments to fall upon his house, inasmuch as Amnon, his first-born son, violated his half-sister Thamar, and was murdered in consequence by her own brother Absalom (2 Samuel 13), whereupon Absalom fled to his father-in-law at Geshur; and when at length the king restored him to favour (2 Samuel 14), he set on foot a rebellion, which nearly cost David his life and throne (2 Samuel 15-17:23). And even after Absalom himself was dead (2 Samuel 17:24-19:1), and David had been reinstated in his kingdom (2 Samuel 19:2-40), there arose the conspiracy set on foot by the Benjaminite Sheba, which was only stopped by the death of the chief conspirator, in the fortified city of Abel-Beth-Maachah (2 Samuel 19:41-20:26).


  The period and duration of these divine visitations are not stated; and all that we are able to determine from the different data as to time, given in 2 Sam 13:23, 2 Sam 13:38; 2 Sam 14:28; 2 Sam 15:7, when taken in connection with the supposed ages of the sons of David, is that Amnon's sin in the case of Thamar did not take place earlier than the twentieth year of David's reign, and the Absalom's rebellion broke out seven or eight years later. Consequently the assumption cannot be far from the truth, that the events described in this section occupied the whole time between the twentieth and thirtieth years of David's reign. We are prevented from placing it earlier, by the fact that Amnon was not born till after David became king over Judah, and therefore was probably about twenty years old when he violated his half-sister Thamar. At the same time it cannot be placed later than this, because Solomon was not born till about two years after David's adultery; and he must have been eighteen or twenty years old when he ascended the throne on the death of his father, after a reign of forty years and a half, since, according to 1 Kgs 14:21, compared with 1 Kgs 11:42, 1 Kgs 11:43, he had a son a year old, named Rehoboam, at the time when he began to reign.


  2 Samuel 10:1


  This war, the occasion and early success of which are described in the present chapter and the parallel passage in 1 Chron 19, was the fiercest struggle, and, so far as the Israelitish kingdom of God was concerned, the most dangerous, that it ever had to sustain during the reign of David. The amount of distress which fell upon Israel in consequence of this war, and still more because the first successful battles with the Syrians of the south were no sooner over than the Edomites invaded the land, and went about plundering and devastating, in the hope of destroying the people of God, is shown very clearly in the two psalms which date from this period (the 44th and 60th), in which a pious Korahite and David himself pour out their lamentations before the Lord on account of the distress of their nation, and pray for His assistance; and not less clearly in Ps 68, in which David foretels the victory of the God of Israel over all the hostile powers of the world.


  2 Samuel 10:1-2


  Occasion of the war with the Ammonites.—2 Sam 10:1. On the expression "it came to pass after this," see the remarks on 2 Sam 8:1. When Nahash, the king of the Ammonites, died, and Hanun his son reigned in his stead, David thought that he would show him the same kindness that Nahash had formerly shown to him. We are not told in what the love shown to David by Nahash consisted. He had most likely rendered him some assistance during the time of his flight from Saul. Nahash was no doubt the king of the Ammonites mentioned in 1 Sam 11:1, whom Saul had smitten at Jabesh. David therefore sent an embassy to Hanun, "to comfort him for his father," i.e., to show his sympathy with him on the occasion of his father's death, and at the same time to congratulate him upon his ascent of the throne.


  2 Samuel 10:3


  On the arrival of David's ambassadors, however, the chiefs of the Ammonites said to Hanun their lord, "Doth David indeed honour thy father in thine eyes (i.e., dost thou really suppose that David intends to do honour to thy father), because he has sent comforters to thee? Has David not sent his servants to thee with the intention of exploring and spying out the town, and (then) destroying it?" The first question is introduced with ה, because a negative answer is expected; the second with הלוא, because it requires an affirmative reply. העיר is the capital Rabbah, a strongly fortified city (see at 2 Sam 11:1). The suspicion expressed by the chiefs was founded upon national hatred and enmity, which had probably been increased by David's treatment of Moab, as the subjugation and severe punishment of the Moabites (2 Sam 8:2) had certainly taken place a short time before. King Hanun therefore gave credence to the suspicions expressed as to David's honourable intentions, and had his ambassadors treated in the most insulting manner.


  2 Samuel 10:4


  He had the half of their beard shaved off, and their clothes cut off up to the seat, and in this state he sent them away. "The half of the beard," i.e., the beard on one side. With the value universally set upon the beard by the Hebrews and other oriental nations, as being a man's greatest ornament, the cutting off of one-half of it was the greatest insult that could have been offered to the ambassadors, and through them to David their king. The insult was still further increased by cutting off the long dress which covered the body; so that as the ancient Israelites wore no trousers, the lower half of the body was quite exposed. מדויהם .deso, from מדוּ or מדוה, the long robe reaching down to the feet, from the root מדה = מדד, to stretch, spread out, or measure.


  2 Samuel 10:5


  When David received information of the insults that had been heaped upon his ambassadors, he sent messengers to meet them, and direct them to remain in Jericho until their beard had grown again, that he might not have to set his eyes upon the insult they had received.


  2 Samuel 10:6


  When the Ammonites saw that they had made themselves stinking before David, and therefore that David would avenge the insult offered to the people of Israel in the persons of their ambassadors, they looked round for help among the powerful kings of Syria. They hired as auxiliaries (with a thousand talents of silver, i.e., nearly half a million of pounds sterling, according to Ch1 19:6) twenty thousand foot from Aram-Beth-Rehob and Aram-Zoba, and one thousand men from the king of Maacah, and twelve thousand troops from the men of Tob. Aram-Beth-Rehob was the Aramaean kingdom, the capital of which was Beth-rehob. This Beth-rehob, which is simply called Rehob in v. 8, is in all probability the city of this name mentioned in Num 13:21 and Jdg 18:28, which lay to the south of Hamath, but the exact position of which has not yet been discovered: for the castle of Hunin, in the ruins of which Robinson imagines that he has found Beth-rehob Bibl. Researches, p. 370), is to the south-west of Tell el Kadi, the ancient Laish-Dan, the northern boundary of the Israelitish territory; so that the capital of this Aramaean kingdom would have been within the limits of the land of Israel,—a thing which is inconceivable. Aram-Naharaim is also mentioned in the corresponding text of the Chronicles, and for that reason many have identified Beth-Rehob with Rehoboth, on "the river" (Euphrates), mentioned in Gen 36:37. But this association is precluded by the fact, that in all probability the latter place is to be found in Rachabe, which is upon the Euphrates and not more than half a mile from the river (see Ritter, Erdk. xv. p. 128), so that from its situation it can hardly have been the capital of a separate Aramaean kingdom, as the government of the king of Zoba extended, according to 2 Sam 10:16, beyond the Euphrates into Mesopotamia. On Aram-Zoba, see at 2 Sam 8:3; and for Maacah at Deu 3:14. אישׁ־טוב is not to be taken as one word and rendered as a proper name, Ish-Tob, as it has been by most of the earlier translators; but אישׁ is a common noun used in a collective sense (as it frequently is in the expression ישׂראל אישׁ), "the men of Tob." Tob was the district between Syria and Ammonitis, where Jephthah had formerly taken refuge (Jdg 11:5). The corresponding text of the Chronicles (Ch1 19:6-7) is fuller, and differs in several respects from the text before us. According to the Chronicles, Hanun sent a thousand talents of silver to hire chariots and horsemen from Aram-Naharaim, Aram-maacah, and Zobah. With this the Ammonites hired thirty-two thousand receb (i.e., chariots and horsemen: see at 2 Sam 8:4), and the king of Maacah and his people. They came and encamped before Medeba, the present ruin of Medaba, two hours to the south-east of Heshbon, in the tribe of Reuben (see at Num 21:30, compared with Jos 13:16), and the Ammonites gathered together out of their cities, and went to the war. The Chronicles therefore mention Aram-Naharaim (i.e., Mesopotamia) as hired by the Ammonites instead of Aram-Beth-Rehob, and leave out the men of Tob. The first of these differences is not to be explained, as Bertheau suggests, on the supposition that the author of the Chronicles took Beth-rehob to be the same city as Rehoboth of the river in Gen 36:37, and therefore substituted the well-known "Aram of the two rivers" as an interpretation of the rarer name Beth-rehob, though hardly on good ground. For this conjecture does not help to explain the omission of "the men of Tob." It is a much simpler explanation, that the writer of the Chronicles omitted Beth-rehob and Tob as being names that were less known, this being the only place in the Old Testament in which they occur as separate kingdoms, and simply mentioned the kingdoms of Maacah and Zoba, which frequently occur; and that he included "Aram of the two rivers," and placed it at the head, because the Syrians obtained succour from Mesopotamia after their first defeat. The account in the Chronicles agrees with the one before us, so far as the number of auxiliary troops is concerned. For twenty thousand men of Zoba and twelve thousand of Tob amount to thirty-two thousand, besides the people of the king of Maacah, who sent a thousand men according to the text of Samuel. But according to that of the Chronicles, the auxiliary troops consisted of chariots and horsemen, whereas only foot-soldiers are mentioned in our text, which appears all the more remarkable, because according to 2 Sam 8:4, and Ch1 18:4, the king of Zoba fought against David with a considerable force of chariots and horsemen. It is very evident, therefore, that there are copyists' errors in both texts; for the troops of the Syrians did not consist of infantry only, nor of chariots and horsemen alone, but of foot-soldiers, cavalry, and war-chariots, as we may see very clearly not only from the passages already quoted in 2 Sam 8:4 and Ch1 18:4, but also from the conclusion to the account before us. According to 2 Sam 10:18 of this chapter, when Hadarezer had reinforced his army with auxiliaries from Mesopotamia, after losing the first battle, David smote seven hundred receb and forty thousand parashim of Aram, whilst according to the parallel text (Ch1 19:18) he smote seven thousand receb and forty thousand foot. Now, apart from the difference between seven thousand and seven hundred in the case of the receb, which is to be interpreted in the same way as a similar difference in 2 Sam 8:4, the Chronicles do not mention any parashim at all in 2 Sam 10:18, but foot-soldiers only, whereas in 2 Sam 10:7 they mention only receb and parashim; and, on the other hand, there are no foot-soldiers given in 2 Sam 10:18 of the text before us, but riders only, whereas in 2 Sam 10:6 there are none but foot-soldiers mentioned, without any riders at all. It is evident that in both engagements the Syrians fought with all three (infantry, cavalry, and chariots), so that in both of them David smote chariots, horsemen, and foot.


  2 Samuel 10:7


  When David heard of these preparations and the advance of the Syrians into the land, he sent Joab and his brave army against the foe. הגּבּורים (the mighty men) is in apposition to כּל־הצּבא (all the host): the whole army, namely the heroes or mighty men, i.e., the brave troops that were well used to war. It is quite arbitrary on the part of Thenius to supply vav before הגּבּורים; for, as Bertheau has observed, as never find a distinction drawn between the gibborim and the whole army.


  2 Samuel 10:8


  On the other hand, the Ammonites came out (from the capital, where they had assembled), and put themselves in battle array before the gate. The Syrians were alone on the field, i.e., they had taken up a separate position on the broad treeless table-land (cf. Jos 13:16) by Medeba. Medeba lay about four geographical miles in a straight line to the south-west of Rabbath-Ammon.


  2 Samuel 10:9-11


  When Joab saw that "the front of the war was (directed) against him both before and behind," he selected a picked body out of the Israelitish army, and posted them (the picked men) against the children of Aram (i.e., the Syrians). The rest of the men he gave to his brother Abishai, and stationed them against the Ammonites. "The front of the battle:" i.e., the face or front of the hostile army, when placed in battle array. Joab had this in front and behind, as the Ammonites had taken their stand before Rabbah at the back of the Israelitish army, and the Syrians by Medeba in their front, so that Joab was attacked both before and behind. This compelled him to divide his army. He chose out, i.e., made a selection. Instead of בישׂראל בּחוּרי (the picked men in Israel) the Chronicles have בישׂראל בּחוּר (the men in Israel), the singular בּחוּר being more commonly employed than the plural to denote the men of war. The בּ before ישׂראל is not to be regarded as suspicious, although the early translators have not expressed it, and the Masoretes wanted to expunge it. "The choice of Israel" signifies those who were selected in Israel for the war, i.e., the Israelitish soldiers. Joab himself took up his station opposite to the Syrians with a picked body of men, because they were the stronger force of the two. He then made this arrangement with Abishai (2 Sam 10:11): "If Aram becomes stronger than I (i.e., overpowers me), come to my help; and if the Ammonites should overpower thee, I will go to help thee." Consequently the attack was not to be made upon both the armies of the enemy simultaneously; but Joab proposed to attack the Aramaeans (Syrians) first (cf. 2 Sam 10:13), and Abishai was merely to keep the Ammonites in check, though there was still a possibility that the two bodies of the enemy might make their attack simultaneously.


  2 Samuel 10:12


  "Be firm, and let us be firm (strong) for our people, and for the towns of our God: and Jehovah will do what seemeth Him good." Joab calls the towns of Israel the towns of our God, inasmuch as the God of Israel had given the land to the people of Israel, as being His own property. Joab and Abishai were about to fight, in order that Jehovah's possessions might not fall into the hands of the heathen, and become subject to their gods.


  2 Samuel 10:13-14


  Joab then advanced with his army to battle against Aram, and "they fled before him."—2 Sam 10:14. When the Ammonites perceived this, they also fled before Abishai, and drew back into the city (Rabbah); whereupon Joab returned to Jerusalem, probably because as we may infer from 2 Sam 11:1, it was too late in the year for the siege and capture of Rabbah.


  2 Samuel 10:15


  The Aramaeans, however, gathered together again after the first defeat, to continue the war; and Hadarezer, the most powerful of the Aramaean kings, sent messengers to Mesopotamia, and summoned it to war. It is very evident, not only from the words "he sent and brought out Aram, which was beyond the river," but also from the fact that Shobach, Hadarezer's general (Shophach according to the Chronicles), was at the head of the Mesopotamian troops, that the Mesopotamian troops who were summoned to help were under the supreme ruler of Hadarezer. This is placed beyond all possible doubt by 2 Sam 10:19, where the kings who had fought with Hadarezer against the Israelites are called his "servants," or vassals. חילם ויּבאוּ (2 Sam 10:16) might be translated "and their army came;" but when we compare with this the חלאמה ויּבא of 2 Sam 10:17, we are compelled to render it as a proper name (as in the Septuagint, Chaldee, Syriac, and Arabic)—"and they (the men from beyond the Euphrates) came (marched) to Helam"—and to take חילם as a contracted form of חלאם. The situation of this place has not yet been discovered. Ewald supposes it to be connected with the Syrian town Alamatha upon the Euphrates (Ptol. Geogr. v. 15); but this is not to be thought of for a moment, if only because it cannot be supposed that the Aramaeans would fall back to the Euphrates, and wait for the Israelites to follow them thither before they gave them battle; and also on account of 2 Sam 8:4 and Ch1 18:3, from which it is evident that Helam is to be sought for somewhere in the neighbourhood of Hamath. For חלאמה ויּבא we find אליהם ויּבא, "David came to them" (The Aramaeans), in the Chronicles: so that the author of the Chronicles has omitted the unknown place, unless indeed אליהם has been written by mistake for חלאם.


  2 Samuel 10:17


  David went with all Israel (all the Israelitish forces) against the foe, and smote the Aramaeans at Helam, where they had placed themselves in battle array, slaying seven hundred charioteers and forty thousand horsemen, and so smiting (or wounding) the general Shobach that he died there, i.e., that he did not survive the battle (Thenius). With regard to the different account given in the corresponding text of the Chronicles as to the number of the slain, see the remarks on 2 Sam 10:6. It is a fact worthy of notice, that the number of men who fell in the battle (seven hundred receb and forty thousand parashim, according to the text before us; seven thousand receb and forty thousand ragli, according to the Chronicles) agrees quite as well with the number of Aramaeans reported to be taken prisoners or slain, according to 2 Sam 8:4 and Ch1 18:4-5 (viz., seventeen hundred parashim or a thousand receb, and seven thousand parashim and twenty thousand ragli of Aram-Zoba, and twenty-two thousand of Aram-Damascus), as could possibly be expected considering the notorious corruption in the numbers as we possess them; so that there is scarcely any doubt that the number of Aramaeans who fell was the same in both accounts (2 Samuel 8 and 10), and that in the chapter before us we have simply a more circumstantial account of the very same war of which the result is given in 2 Samuel 8 and Ch1 13:1-14.


  2 Samuel 10:19


  "And when all the kings, the vassals of Hadarezer, saw that they were smitten before Israel, they made peace with Israel, and became subject to them; and Aram was afraid to render any further help to the Ammonites." It might appear from the first half of this verse, that it was only the vassals of Hadarezer who made peace with Israel, and became subject to it, and that Hadarezer himself did not. But the last clause, "and the Aramaeans were afraid," etc., shows very clearly that Hadarezer also made peace with the Israelites, and submitted to their rule; so that the expression in the first half of the verse is not a very exact one.


  2 Samuel 11


  2 Samuel 11:1


  (Cf. Ch1 20:1). Siege of Rabbah.—"And it came to pass at the return of the year, at the time when the kings marched out, that David sent Joab, and his servants with him, and all Israel; and they destroyed the Ammonites and besieged Rabbah: but David remained in Jerusalem." This verse is connected with 2 Sam 10:14, where it was stated that after Joab had put to flight the Aramaeans who came to the help of the Ammonites, and when the Ammonites also had fallen back before Abishai in consequence of this victory, and retreated into their fortified capital, Joab himself returned to Jerusalem. He remained there during the winter or rainy season, in which it was impossible that war should be carried on. At the return of the year, i.e., at the commencement of spring, with which the new years began in the month Abib (Nisan), the time when kings who were engaged in war were accustomed to open their campaign, David sent Joab his commander-in-chief with the whole of the Israelitish forces to attack the Ammonites once more, for the purpose of chastising them and conquering their capital. The Chethibh המּלאכים should be changed into המּלכים, according to the Keri and the text of the Chronicles. The א interpolated is a perfectly superfluous mater lectionis, and probably crept into the text from a simple oversight. The "servants" of David with Joab were not the men performing military service, or soldiers, (in which case "all Israel" could only signify the people called out to war in extraordinary circumstances), but the king's military officers, the military commanders; and "all Israel," the whole of the military forces of Israel. Instead of "the children of Ammon" we find "the country of the children of Ammon," which explains the meaning more fully. But there was no necessity to insert ארץ (the land or country), as השׁחית is applied to men in other passages in the sense of "cast to the ground," or destroy (e.g., 1 Sam 26:15). Rabbah was the capital of Ammonitis (as in Jos 13:25): the fuller name was Rabbath of the children of Ammon. It has been preserved in the ruins which still exist under the ancient name of Rabbat-Ammn, on the Nahr Ammn, i.e., the upper Jabbok (see at Deu 3:11). The last clause, "but David sat (remained) in Jerusalem," leads on to the account which follows of David's adultery with Bathsheba (vv. 2-27 and 2 Samuel 12:1-25), which took place at that time, and is therefore inserted here, so that the conquest of Rabbah is not related till afterwards (2 Sam 12:26-31).


  2 Samuel 11:2


  David's Adultery.—David's deep fall forms a turning-point not only in the inner life of the great king, but also in the history of his reign. Hitherto David had kept free from the grosser sins, and had only exhibited such infirmities and failings as simulation, prevarication, etc., which clung to all the saints of the Old Covenant, and were hardly regarded as sins in the existing stage of religious culture at that time, although God never left them unpunished, but invariably visited them upon His servants with humiliations and chastisements of various kinds. Among the unacknowledged sins which God tolerated because of the hardness of Israel's heart was polygamy, which encouraged licentiousness and the tendency to sensual excesses, and to which but a weak barrier had been presented by the warning that had been given for the Israelitish kings against taking many wives (Deu 17:17), opposed as such a warning was to the notion so prevalent in the East both in ancient and modern times, that a well-filled harem is essential to the splendour of a princely court. The custom to which this notion gave rise opened a dangerous precipice in David's way, and led to a most grievous fall, that can only be explained, as O. v. Gerlach has said, from the intoxication consequent upon undisturbed prosperity and power, which grew with every year of his reign, and occasioned a long series of most severe humiliations and divine chastisements that marred the splendour of his reign, notwithstanding the fact that the great sin was followed by deep and sincere repentance.


  2 Samuel 11:2-5


  Towards evening David walked upon the roof of his palace, after rising from his couch, i.e., after taking his mid-day rest, and saw from the roof a woman bathing, namely in the uncovered court of a neighbouring house, where there was a spring with a pool of water, such as you still frequently meet with in the East. "The woman was beautiful to look upon." Her outward charms excited sensual desires.


  2 Samuel 11:3


  David ordered inquiry to be made about her, and found (ויּאמר, "he, i.e., the messenger, said;" or indefinitely, "they said") that she was Bathsheba, the wife of Uriah the Hethite. הלוא, nonne, is used, as it frequently is, in the sense of an affirmation, "it is indeed so." Instead of Bathsheba the daughter of Eliam, we find the name given in the Chronicles (Ch1 3:5) as Bathshua the daughter of Ammiel. The form בּת־שׁוּע may be derived from בּת־שׁוע, in which ב is softened into ; for Bathsheba (with beth) is the correct and original form, as we may see from 1 Kgs 1:11, 1 Kgs 1:15, 1 Kgs 1:28. Eliam and Ammiel have the same signification; the difference simply consists in the transposition of the component parts of the name. It is impossible to determine, however, which of the two forms was the original one.


  2 Samuel 11:4


  The information brought to him, that the beautiful woman was married, was not enough to stifle the sensual desires which arose in David's soul. "When lust hath conceived, it bringeth forth sin" (Jam 1:15). David sent for the woman, and lay with her. In the expression "he took her, and she came to him," there is no intimation whatever that David brought Bathsheba into his palace through craft or violence, but rather that she came at his request without any hesitation, and offered no resistance to his desires. Consequently Bathsheba is not to be regarded as free from blame. The very act of bathing in the uncovered court of a house in the heart of the city, into which it was possible for any one to look down from the roofs of the houses on higher ground, does not say much for her feminine modesty, even if it was not done with an ulterior purpose, as some commentators suppose. Nevertheless in any case the greatest guilt rests upon David, that he, a man upon whom the Lord had bestowed such grace, did not resist the temptation to the lust of the flesh, but sent to fetch the woman. "When she had sanctified herself from her uncleanness, she returned to her house." Defilement from sexual intercourse rendered unclean till the evening (Lev 15:18). Bathsheba thought it her duty to observe this statute most scrupulously, though she did not shrink from committing the sin of adultery.


  2 Samuel 11:5


  When she discovered that she was with child, she sent word to David. This involved an appeal to him to take the necessary steps to avert the evil consequences of the sin, inasmuch as the law required that both adulterer and adulteress should be put to death (Lev 20:10).


  2 Samuel 11:6-8


  David had Uriah the husband of Bathsheba sent to him by Joab, under whom he was serving in the army before Rabbah, upon some pretext or other, and asked him as soon as he arrived how it fared with Joab and the people (i.e., the army) and the war. This was probably the pretext under which David had had him sent to him. According to 2 Sam 23:39, Uriah was one of the gibborim ("mighty men") of David, and therefore held some post of command in the army, although there is no historical foundation for the statement made by Josephus, viz., that he was Joab's armour-bearer or aide-de-camp. The king then said to him, "Go down to thy house (from the palace upon Mount Zion down to the lower city, where Uriah's house was situated), and wash thy feet;" and when he had gone out of the palace, he sent a royal present after him. The Israelites were accustomed to wash their feet when they returned home from work or from a journey, to take refreshment and rest themselves. Consequently these words contained an intimation that he was to go and refresh himself in his own home. David's wish was that Uriah should spend a night at home with his wife, that he might afterwards be regarded as the father of the child that had been begotten in adultery. משּׂאת, a present, as in Amo 5:11; Jer 50:4; Est 2:18.


  2 Samuel 11:9


  But Uriah had his suspicions aroused. The connection between his wife and David may not have remained altogether a secret, so that it may have reached his ears as soon as he arrived in Jerusalem. "He lay down to sleep before the king's house with all the servants of his lord (i.e., the retainers of the court), and went not down to his house." "Before, or at, the door of the king's house," i.e., in the court of the palace, or in a building adjoining the king's palace, where the court servants lived.


  2 Samuel 11:10-12


  When this was told to David (the next morning), he said to Uriah, "Didst thou not come from the way (i.e., from a journey)? why didst thou not go down (as men generally do when they return from a journey)?" Uriah replied (2 Sam 11:11), "The ark (ark of the covenant), and Israel, and Judah, dwell in the huts, and my lord Joab and the servants of my lord encamp in the field; and should I go to my house to eat and to drink, and to lie with my wife? By thy life, and by the life of thy soul, I do no such thing!" בּסּכּות ישׁב, to sit or sojourn in huts, is the same practically as being encamped in the field. Uriah meant to say: Whereas the ark, i.e., Jehovah with the ark, and all Israel, were engaged in conflict with the enemies of God and of His kingdom, and therefore encamped in the open country, it did not become a warrior to seek rest and pleasure in his own home. This answer expressed the feelings and the consciousness of duty which ought to animate one who was fighting for the cause of God, in such plain and unmistakeable terms, that it was well adapted to prick the king to the heart. But David's soul was so beclouded by the wish to keep clear of the consequences of his sin in the eyes of the world, that he did not feel the sting, but simply made a still further attempt to attain his purpose with Uriah. He commanded him to stop in Jerusalem all that day, as he did not intend to send him away till the morrow.


  2 Samuel 11:13


  The next day he invited him to his table and made him drunken, with the hope that when in this state he would give up his intention of not going home to his wife. But Uriah lay down again the next night to sleep with the king's servants, without going down to his house; for, according to the counsel and providence of God, David's sin was to be brought to lift to his deep humiliation.


  2 Samuel 11:14-15


  When the king saw that his plan was frustrated through Uriah's obstinacy, he resolved upon a fresh and still greater crime. He wrote a letter to Joab, with which he sent Uriah back to the army, and the contents of which were these: "Set ye Uriah opposite to the strongest contest, and then turn away behind him, that he may be slain, and die."


  David was so sure that his orders would be executed, that he did not think it necessary to specify any particular crime of which Uriah had been guilty.


  2 Samuel 11:16


  The king's wishes were fully carried out by Joab. "When Joab watched (i.e., blockaded) the city, he stationed Uriah just where he knew that there were brave men" (in the city).


  2 Samuel 11:17


  "And the men of the city came out (i.e., made a sally) and fought with Joab, and some of the people of the servants of David fell, and Uriah the Hethite died also." The literal fulfilment of the king's command does not warrant us in assuming that Joab suspected how the matter stood, or had heard a rumour concerning it. As a general, who was not accustomed to spare human life, he would be a faithful servant of his lord in this point, in order that his own interests might be served another time.


  2 Samuel 11:18-21


  Joab immediately despatched a messenger to the king, to give him a report of the events of the war, and with these instructions: "When thou hast told all the things of the war to the king to the end, in case the anger of the king should be excited (תּעלה, ascend), and he should say to thee, Why did ye advance so near to the city to fight? knew ye not that they would shoot from the wall? Who smote Abimelech the son of Jerubbosheth (i.e., Gideon, see at Jdg 6:32)? did not a woman throw down a millstone from the wall, that he died in Thebez (Jdg 9:53)? why went ye so nigh to the wall? then only say, Thy servant Uriah the Hethite has perished." Joab assumed that David might possibly be angry at what had occurred, or at any rate that he might express his displeasure at the fact that Joab had sacrificed a number of warriors by imprudently approaching close to the wall: he therefore instructed the messenger, if such should be the case, to announce Uriah's death to the king, for the purpose of mitigating his wrath. The messenger seems to have known that Uriah was in disgrace with the king. At the same time, the words "thy servant Uriah is dead also" might be understood or interpreted as meaning that it was without, or even in opposition to, Joab's command, that Uriah went so far with his men, and that he was therefore chargeable with his own death and that of the other warriors who had fallen.


  2 Samuel 11:22-24


  The messenger brought to David all the information with which Joab had charged him (שׁלח with a double accusative, to send or charge a person with anything), but he so far condensed it as to mention Uriah's death at the same time. "When the men (of Rabbah) became strong against us, and came out to us into the field, and we prevailed against them even to the gate, the archers shot at thy servants down from the wall, so that some of the servants of the king died, and thy servant Uriah the Hethite is dead also." The א in the forms המּוראים ויּראוּ instead of המּורים ויּרוּ is an Aramaic mode of writing the words.


  2 Samuel 11:25-27


  David received with apparent composure the intelligence which he was naturally so anxious to hear, and sent this message back to Joab: "Let not this thing depress thee, for the sword devours thus and thus. Keep on with the battle against the city, and destroy it." The construction of אל־ירע with את obj. is analogous to the combination of a passive verb with את: "Do not look upon this affair as evil" (disastrous). David then sent the messenger away, saying, "Encourage thou him" (lit. strengthen him, put courage into him), to show his entire confidence in the bravery and stedfastness of Joab and the army, and their ultimate success in the capture of Rabbah.—In 2 Sam 11:26 the account goes back to its starting-point. When Uriah's wife heard of her husband's death, she mourned for her husband. When her mourning was over, David took her home as his wife, after which she bore him a son (the one begotten in adultery). The ordinary mourning of the Israelites lasted seven days (Gen 50:10; 1 Sam 31:13). Whether widows mourned any longer we do not know. In the case before us Bathsheba would hardly prolong her mourning beyond the ordinary period, and David would certainly not delay taking her as his wife, in order that she might be married to the king as long as possible before the time of childbirth. The account of these two grievous sins on the part of David is then closed with the assurance that "the thing that David had done displeased the Lord," which prepares the way for the following chapter.


  2 Samuel 12


  2 Samuel


  Nathan's Reproof and David's Repentance. Conquest of Rabbah—2 Samuel 12


  The Lord left David almost a whole year in his sin, before sending a prophet to charge the haughty sinner with his misdeeds, and to announce the punishment that would follow. He did this at length through Nathan, but not till after the birth of Bathsheba's child, that had been begotten in adultery (compare 2 Sam 12:14, 2 Sam 12:15 with 2 Sam 11:27). Not only was the fruit of the sin to be first of all brought to light, and the hardened sinner to be deprived of the possibility of either denying or concealing his crimes, but God would first of all break his unbroken heart by the torture of his own conscience, and prepare it to feel the reproaches of His prophet. The reason for this delay on the part of God in the threatening of judgment is set forth very clearly in Psa 32:1-11, where David describes most vividly the state of his heart during this period, and the sufferings that he endured as long as he was trying to conceal his crime. And whilst in this Psalm he extols the blessedness of a pardoned sinner, and admonishes all who fear God, on the ground of his own inmost experience after his soul had tasted once more the joy and confidence arising from the full forgiveness of his iniquities; in the fifty-first Psalm, which was composed after Nathan had been to him, he shows clearly enough that the promise of divine forgiveness, which the prophet had given him in consequence of his confession of his guilt, did not take immediate possession of his soul, but simply kept him from despair at first, and gave him strength to attain to a thorough knowledge of the depth of his guilt through prayer and supplication, and to pray for its entire removal, that his heart might be renewed and fortified through the Holy Ghost. But Nathan's reproof could not possibly have borne this saving fruit, if David had still been living in utter blindness as to the character of his sin at the time when the prophet went to him.


  2 Samuel 12:1-4


  Nathan's Reproof.—2 Sam 12:1. To ensure the success of his mission, viz., to charge the king with his crimes, Nathan resorted to a parable by which he led on the king to pronounce sentence of death upon himself. The parable is a very simple one, and drawn from life. Two men were living in a certain city: the one was rich, and had many sheep and oxen; the other was poor, and possessed nothing at all but one small lamb which he had bought and nourished (יחיּה, lit. kept alive), so that it grew up in his house along with his son, and was treated most tenderly and loved like a daughter. The custom of keeping pet-sheep in the house, as we keep lap-dogs, is still met with among the Arabs (vid., Bochart, Hieroz. i. p. 594). There came a traveller (הלך, a journey, for a traveller) to the rich man (לאישׁ without an article, the express definition being introduced afterwards in connection with the adjective העשׁיר; vid., Ewald, 293a, p. 741), and he grudged to take of his own sheep and oxen to prepare (sc., a meal) for the traveller who had come to his house; "and he took the poor man's lamb, and dressed it for the man that had come to him."


  2 Samuel 12:5-6


  David was so enraged at this act of violence on the part of the rich man, that in the heat of his anger he pronounced this sentence at once: "As the Lord liveth, the man who did this deserves to die; and the lamb he shall restore fourfold." The fourfold restoration corresponds to the law in Exo 22:1. The culprit himself was also to be put to death, because the forcible robbery of a poor man's pet-lamb was almost as bad as man-stealing.


  2 Samuel 12:7-8


  The parable was so selected that David could not suspect that it had reference to him and to his son. With all the greater shock therefore did the words of the prophet, "Thou art the man," come upon the king. Just as in the parable the sin is traced to its root—namely, insatiable covetousness—so now, in the words of Jehovah which follow, and in which the prophet charges the king directly with his crime, he brings out again in the most unsparing manner this hidden background of all sins, for the purpose of bringing thoroughly home to his heart the greatness of his iniquity, and the condemnation it deserved. "Jehovah the God of Israel hath said, I anointed thee king over Israel, and I delivered thee out of the hand of Saul, and I gave thee thy master's house and thy master's wives into thy bosom." These words refer to the fact that, according to the general custom in the East, when a king died, his successor upon the throne also succeeded to his harem, so that David was at liberty to take his predecessor's wives; though we cannot infer from this that he actually did so: in fact this is by no means probable, since, according to 1 Sam 14:50, Saul had but one wife, and according to 2 Sam 3:7 only one concubine, whom Abner appropriated to himself. "And gave thee the house of Israel and Judah;" i.e., I handed over the whole nation to thee as king, so that thou couldst have chosen young virgins as wives from all the daughters of Judah and Israel. מעט ואם, "and if (all this was) too little, I would have added to thee this and that."


  2 Samuel 12:9


  "Why hast thou despised the word of Jehovah, to do evil in His eyes? Thou hast slain Uriah the Hethite with the sword, and taken his wife to be thy wife, and slain him with the sword of the Ammonites." The last clause does not contain any tautology, but serves to strengthen the thought by defining more sharply the manner in which David destroyed Uriah. הרג, to murder, is stronger than הכּה; and the fact that it was by the sword of the Ammonites, the enemies of the people of God, that the deed was done, added to the wickedness.


  2 Samuel 12:10-12


  The punishment answers to the sin. There is first of all (2 Sam 12:10) the punishment for the murder of Uriah: "The sword shall not depart from thy house for ever, because thou hast despised me, and hast taken the wife," etc. "For ever" must not be toned down to the indefinite idea of a long period, but must be held firmly in its literal signification. the expression "thy house," however, does not refer to the house of David as continued in his descendants, but simply as existing under David himself until it was broken up by his death. The fulfilment of this threat commenced with the murder of Amnon by Absalom (2 Sam 13:29); it was continued in the death of Absalom the rebel (2 Sam 18:14), and was consummated in the execution of Adonijah (1 Kgs 2:24-25).


  2 Samuel 12:11-12


  But David had also sinned in committing adultery. It was therefore announced to him by Jehovah, "Behold, I raise up mischief over thee out of thine own house, and will take thy wives before thine eyes, and give them to thy neighbour, that he may lie with thy wives before the eyes of this sun (for the fulfilment of this by Absalom, see 2 Sam 16:21-22). "For thou hast done it in secret; but I will do this thing before all Israel, and before (in the face of) the sun." David's twofold sin was to be followed by a twofold punishment. For his murder he would have to witness the commission of murder in his own family, and for his adultery the violation of his wives, and both of them in an intensified form. As his sin began with adultery, and was consummated in murder, so the law of just retribution was also carried out in the punishment, in the fact that the judgments which fell upon his house commenced with Amnon's incest, whilst Absalom's rebellion culminated in the open violation of his father's concubines, and even Adonijah lost his life, simply because he asked for Abishag the Shunammite, who had lain in David's bosom to warm and cherish him in his old age (1 Kgs 2:23-24).


  2 Samuel 12:13-14


  These words went to David's heart, and removed the ban of hardening which pressed upon it. He confessed to the prophet, "I have sinned against the Lord." "The words are very few, just as in the case of the publican in the Gospel of Luke (Luk 18:13). But that is a good sign of a thoroughly broken spirit ... There is no excuse, no cloaking, no palliation of the sin. There is no searching for a loophole, ... no pretext put forward, no human weakness pleaded. He acknowledges his guilt openly, candidly, and without prevarication" (Berleb. Bible). In response to this candid confession of his sin, Nathan announced to him, "The Lord also hath let thy sin pass by (i.e., forgiven it). Thou wilt not die. Only because by this deed thou hast given the enemies of the Lord occasion to blaspheme, the son that is born unto thee shall die." נאץ, inf. abs. Piel, with chirek, because of its similarity in sound to the following perfect (see Ewald, 240, c.). גּם, with which the apodosis commences, belongs to the הבּן which follows, and serves to give emphasis to the expression: "Nevertheless the son" (vid., Ges. 155, 2, a.). David himself had deserved to die as an adulterer and murderer. The Lord remitted the punishment of death, not so much because of his heartfelt repentance, as from His own fatherly grace and compassion, and because of the promise that He had given to David (2 Sam 7:11-12),—a promise which rested upon the assumption that David would not altogether fall away from a state of grace, or commit a mortal sin, but that even in the worst cases he would turn to the Lord again and seek forgiveness. The Lord therefore punished him for this sin with the judgments announced in 2 Sam 12:10-12, as about to break upon him and his house. But as his sin had given occasion to the enemies of the Lord—i.e., not only to the heathen, but also to the unbelieving among the Israelites themselves—to blaspheme or ridicule his religion and that of all other believers also, the child that was begotten in adultery and had just been born should die; in order, on the one hand, that the father should atone for his adultery in the death of the son, and, on the other hand, that the visible occasion for any further blasphemy should be taken away: so that David was not only to feel the pain of punishment in the death of his son, but was also to discern in it a distinct token of the grace of God.


  2 Samuel 12:15


  David's Penitential Grief, and the Birth of Solomon.—2 Sam 12:15. The last-mentioned punishment was inflicted without delay. When Nathan had gone home, the Lord smote the child, so that it became very ill.


  2 Samuel 12:16-17


  Then David sought God (in prayer) for the boy, and fasted, and went and lay all night upon the earth. וּבא, "he came," not into the sanctuary of the Lord (2 Sam 12:20 is proof to the contrary), but into his house, or into his chamber, to pour out his heart before God, and bend beneath His chastising hand, and refused the appeal of his most confidential servants, who tried to raise him up, and strengthen him with food. "The elders of his house," judging from Gen 24:2, were the oldest and most confidential servants, "the most highly honoured of his servants, and those who had the greatest influence with him" (Clericus).


  2 Samuel 12:18


  On the seventh day, when the child died, the servants of David were afraid to tell him of its death; for they said (to one another), "Behold, while the child was still living, we spoke to him, and he did not hearken to our voice; how should we say to him, now the child is dead, that he should do harm?" (i.e., do himself an injury in the depth of his anguish.)


  2 Samuel 12:19-20


  David saw at once what had happened from their whispering conversation, and asked whether the child was dead. When they answered in the affirmative, he rose up from the ground, washed and anointed himself, and changed his clothes; that is to say, he laid aside all the signs of penitential grief and mourning, went into the house of the Lord (the holy tent upon Mount Zion) and worshipped, and then returned to his house, and had food set before him.


  2 Samuel 12:21-22


  When his servants expressed their astonishment at all this, David replied, "As long as the boy lived, I fasted and wept: for I thought (said), Perhaps (who knows) the Lord may be gracious to me, that the child may remain alive. But now he is dead, why should I fast? can I bring him back again? I shall go to him, but he will not return to me." On this O. v. Gerlach has the following admirable remarks: "In the case of a man whose penitence was so earnest and so deep, the prayer for the preservation of his child must have sprung from some other source than excessive love of any created object. His great desire was to avert the stroke, as a sign of the wrath of God, in the hope that he might be able to discern, in the preservation of the child, a proof of divine favour consequent upon the restoration of his fellowship with God. But when the child was dead, he humbled himself under the mighty hand of God, and rested satisfied with His grace, without giving himself up to fruitless pain." This state of mind is fully explained in Ps 51, though his servants could not comprehend it. The form יחנּני is the imperfect Kal, יחנּני according to the Chethibh, though the Masoretes have substituted as the Keri וחנּני, the perfect with vav consec.


  2 Samuel 12:23-25


  2 Sam 12:23 is paraphrased very correctly by Clericus: "I shall go to the dead, the dead will not come to me."—2 Sam 12:24. David then comforted his wife Bathsheba, and lived with her again; and she bare a son, whom he called Solomon, the man of peace (cf. Ch1 22:9). David gave the child this name, because he regarded his birth as a pledge that he should now become a partaker again of peace with God, and not from any reference to the fact that the war with the Ammonites was over, and peace prevailed when he was born; although in all probability Solomon was not born till after the capture of Rabbah and the termination of the Ammonitish war. His birth is mentioned here simply because of its connection with what immediately precedes. The writer adds (in 2 Sam 12:24, 2 Sam 12:25), "And Jehovah loved him, and sent by the hand (through the medium) of Nathan the prophet; and he called his son Jedidiah (i.e., beloved of Jehovah), for Jehovah's sake." The subject to ויּשׁלח (he sent) cannot be David, because this would not yield any appropriate sense, but must be Jehovah, the subject of the clause immediately preceding. "To send by the hand," i.e., to make a mission by a person (vid., Exo 4:13, etc.), is equivalent to having a commission performed by a person, or entrusting a person with a commission to another. We learn from what follows, in what the commission with which Jehovah entrusted Nathan consisted: "And he (Nathan, not Jehovah) called his (the boy's) name Jedidiah." And if Nathan is the subject to "called," there is nothing to astonish in the expression "because of the Lord." The idea is this: Nathan came to David according to Jehovah's instructions, and gave Solomon the name Jedidiah for Jehovah's sake, i.e., because Jehovah loved him. The giving of such a name was a practical declaration on the part of Jehovah that He loved Solomon, from which David could and was intended to discern that the Lord had blessed his marriage with Bathsheba. Jedidiah, therefore, was not actually adopted as Solomon's name.


  2 Samuel 12:26


  Conquest of Rabbah, and Punishment of the Ammonites (comp. Ch1 20:1-3).—"Joab fought against Rabbah of the children of Ammon, and took the king's city." המּלוּכה עיר, the capital of the kingdom, is the city with the exception of the acropolis, as 2 Sam 12:27 clearly shows, where the captured city is called "the water-city." Rabbah was situated, as the ruins of Ammn show, on both banks of the river (Moiet) Ammn (the upper Jabbok), in a valley which is shut in upon the north and south by two bare ranges of hills of moderate height, and is not more than 200 paces in breadth. "The northern height is crowned by the castle, the ancient acropolis, which stands on the north-western side of the city, and commands the whole city" (see Burckhardt, Syria ii. pp. 612ff., and Ritter, Erdkunde xv. pp. 1145ff.). After taking the water-city, Joab sent messengers to David, to inform him of the result of the siege, and say to him, "Gather the rest of the people together, and besiege the city (i.e., the acropolis, which may have been peculiarly strong), and take it, that I may not take the city (also), and my name be named upon it," i.e., the glory of the conquest be ascribed to me. Luther adopts this explanation in his free rendering, "and I have a name from it."


  2 Samuel 12:29


  Accordingly David "gathered together all the people,"—i.e., all the men of war who had remained behind in the land; from which we may see that Joab's besieging army had been considerably weakened during the long siege, and at the capture of the water-city,—"and fought against the acropolis, and took it."


  2 Samuel 12:30


  He then took their king's crown ("their king," viz., the king of the Ammonites) from off his (the king's) head; so that he had either been taken prisoner or slain at the capture of the city. The weight of the crown was "a talent of gold, and precious stones" (sc., were upon it): as the writer of the Chronicles has correctly explained it by supplying בּהּ. The Hebrew talent (equal to 3000 shekels) was 83 1/2 Dresden pounds. But the strongest man could hardly have borne a crown of this weight upon his head for however short a time; and David could scarcely have placed it upon his own head. We must therefore assume that the account of the weight is not founded upon actual weighing, but simply upon an approximative estimate, which is somewhat too high. David also took a great quantity of booty out of the city.


  2 Samuel 12:31


  He also had the inhabitants executed, and that with cruel tortures. "He sawed them in pieces with the saw and with iron harrows." בּמּגרה ויּשׂם, "he put them into the saw," does not give any appropriate sense; and there can be no doubt, that instead of וישׂם we should read ויּשׂר (from שׂוּר): "he cut (sawed) them in pieces." הבּרזל וּבמגזרות, "and with iron cutting tools." The meaning of the ἁπ. λεγ. מגזרות cannot be more precisely determined. The current rendering, "axes or hatchets," is simply founded upon the circumstance that גּזר, to cut, is applied in 2 Kgs 6:4 to the felling of trees. The reading in the Chronicles, וּבמּגרות, is evidently a copyist's error, as we have already had בּמּגרה, "with the saw." The meaning of the next clause is a disputed point, as the reading itself varies, and the Masoretes read בּמּלבּן instead of the Chethibh במלכן, "he made them go through brick-kilns," i.e., burnt them in brick-kilns, as the lxx and Vulgate render it. On the other hand, Thenius takes the Chethibh under his protection, and adopts Kimchi's explanation: "he led them through Malchan, i.e., through the place where the Ammonites burned their children in honour of their idol." Thenius would therefore alter בּמלכּם into בּמלכּם or בּמּלכּם: "he offered them as sacrifices in their image of Moloch. " But this explanation cannot be even grammatically sustained, to say nothing of the arbitrary character of the alteration proposed; for the technical expression למּלך בּאשׁ חעביר, "to cause to go through the fire for Moloch" (Lev 18:21), is essentially different from בּמּלך חעביר, to cause to pass through Moloch, an expression that we never meet with. Moreover, it is impossible to see how burning the Ammonites in the image of Moloch could possibly be "an obvious mode of punishing idolatry," since the idolatry itself consisted in the fact that the Ammonites burned their children to Moloch. So far as the circumstances themselves are concerned, the cruelties inflicted upon the prisoners are not to be softened down, as Daaz and others propose, by an arbitrary perversion of the words into a mere sentence to hard labour, such as sawing wood, burning bricks, etc. At the same time, the words of the text do not affirm that all the inhabitants of Rabbah were put to death in this cruel manner. בּהּ אשׁר העם (without כּל) refers no doubt simply to the fighting men that were taken prisoners, or at the most to the male population of the acropolis of Rabbah, who probably consisted of fighting men only. In doing this, David merely retaliated upon the Ammonites the cruelties with which they had treated their foes; since according to Amo 1:13 they ripped up women who were with child, and according to 1 Sam 11:2 their king Nahash would only make peace with the inhabitants of Jabesh upon the condition that the right eye of every one of them should be put out. It is sufficiently evident from this, that the Ammonites had aimed at the most shameful extermination of the Israelites. "Thus did he unto all the cities of the Ammonites," i.e., to all the fortified cities that resisted the Israelites. After the close of this war, David returned to Jerusalem with all the men of war. The war with the Syrians and Ammonites, including as it did the Edomitish war as well, was the fiercest in which David was ever engaged, and was also the last great war of his life.


  2 Samuel 13


  2 Samuel


  Amnon's Incest, and Absalom's Fratricide—2 Samuel 13


  The judgments threatened to king David in consequence of his sin with Bathsheba soon began to fall upon him and upon his house, and were brought about by sins and crimes on the part of his own sons, for which David was himself to blame, partly because of his own indulgence and want of discipline, and partly because of the bad example that he had set them. Having grown up without strict paternal discipline, simply under the care of their different mothers, who were jealous of one another, his sons fancied that they might gratify their own fleshly lusts, and carry out their own ambitious plans; and from this there arose a series of crimes, which nearly cost the king his life and throne. Amnon, David's eldest son, led the way with his forcible violation of his step-sister Tamar (vv. 1-22). The crime was avenged by her own brother Absalom, who treacherously assassinated Amnon, in consequence of which he was obliged to flee to Geshur and take refuge with his father-in-law (vv. 23-39).


  2 Samuel 13:1


  Amnon's Incest.—2 Sam 13:1-14. The following occurrences are assigned in a general manner to the times succeeding the Ammonitish war, by the words "And it came to pass after this;" and as David did not marry Maacah the mother of Absalom and Tamar till after he had been made king at Hebron (see 2 Sam 3:3), they cannot well have taken place before the twentieth year of his reign. Amnon, the eldest son of David by Ahinoam the Jezreelite (2 Sam 3:2), loved Tamar, the beautiful sister of his step-brother Absalom, so passionately that he became ill in consequence, because he could not get near to her as she was a virgin. 2 Sam 13:1 and 2 Sam 13:2 form one period. ויּצר is a continuation of אהרי־כן ויהי; and the words from וּאבשׁלום to בּן־דּוד are a circumstantial clause. ויּצר: literally "it became narrow (anxious) to Amnon, even to making himself ill," i.e., he quite pined away, not "he pretended to be ill" (Luther), for it was not till afterwards that he did this according to Jonadab's advice (2 Sam 13:5). התהלּות: to make one's self ill, here to become ill, in 2 Sam 13:5 to pretend to be ill. The clause היא בתוּלה כּי is to be joined to the one which follows: "because she was a virgin, and it seemed impossible to him to do anything to her." The maidenly modesty of Tamar evidently raised an insuperable barrier to the gratification of his lusts.


  2 Samuel 13:3-5


  Amnon's miserable appearance was observed by his cousin Jonadab, a very crafty man, who asked him what was the reason, and then gave him advice as to the way in which he might succeed in gratifying his desires. Shimeah is called Shammah in 1 Sam 16:9.


  2 Samuel 13:4-5


  "Why art thou so wasting away (דּל, thin, spare, here equivalent to wasting away, looking miserable), king's son, from morning to morning?" i.e., day by day. "The morning" is mentioned because sick persons look worst in the morning. The advice given in 2 Sam 13:5,—viz., "Lay thee down upon thy bed, and pretend to be ill; and when thy father comes to visit thee, say to him, May my sister Tamar come to me, and give me to eat?" etc.,—was very craftily devised, as Amnon's wretched appearance would favour his pretence that he was ill, and it might be hoped that an affectionate father would gratify him, since even if the wish seemed a strange one, it might easily be accounted for from the marvellous desires of persons who are ill, particularly with regard to food-desires which it is often very difficulty to gratify.


  2 Samuel 13:6-8


  Amnon acted upon the advice, and begged his father, when he came to ask him how he was, to allow his sister Tamar to come and bake two heart-cakes for him before his eyes, which she very speedily did. לבּב is a denom. from לבבות, to make or bake heart-cakes. לבבות is a heart-strengthening kind of pastry, a kind of pancake, which could be very quickly made. It is evident from these verses that the king's children lived in different houses. Probably each of the king's wives lived with her children in one particular compartment of the palace.


  2 Samuel 13:9-11


  "And she took the pan and shook out (what she had prepared) before him. The ἁπ. λεγ. משׂרת signifies a frying-pan or sauce-pan, according to the ancient versions. The etymology is uncertain. But Amnon refused to eat, and, like a whimsical patient, he then ordered all the men that were with him to go out; and when this had been done, he told Tamar to bring the food into the chamber, that he might eat it from her hand; and when she handed him the food, he laid hold of her, and said, "Come, lie with me, my sister!"


  2 Samuel 13:12-13


  Tamar attempted to escape by pointing to the wickedness of such a desire: "Pray, do not, my brother, do not humble me; for they do not such things in Israel: do not this folly." The words recall Gen 34:7, where the expression "folly" (nebalah) is first used to denote a want of chastity. Such a sin was altogether out of keeping with the calling and holiness of Israel (vid., Lev 20:8.). "And I, whither should I carry my shame?" i.e., shame and contempt would meet me everywhere. "And thou wouldst be as one of the fools in Israel." We should both of us reap nothing but shame from it. What Tamar still further said, "Now therefore, I pray thee, speak to the king, for he will not refuse me to thee," is no doubt at variance with the law which prohibits marriage between step-brothers and sisters (Lev 18:9, Lev 18:11; Lev 20:17); but it by no means proves that the laws of Leviticus were not in existence at the time, nor does it even presuppose that Tamar was ignorant of any such law. She simply said this, as Clericus observes, "that she might escape from his hands by any means in her power, and to avoid inflaming him still more and driving him to sin by precluding all hope of marriage."


  We cannot therefore even infer from these words of hers, that she really thought the king could grant a dispensation from the existing hindrances to their marriage.


  2 Samuel 13:14


  Amnon would not listen to her, however, but overpowered her, forced her, and lay with her.


  2 Samuel 13:15-22


  Amnon had no sooner gratified his animal passion, than his love to the humbled sister turned into hatred, which was even greater than his (previous) love, so that he commanded her to get up and go. This sudden change, which may be fully explained from a psychological point of view, and is frequently exemplified still in actual life, furnishes a striking proof that lust is not love, but simply the gratification of the animal passions.


  2 Samuel 13:16


  Tamar replied, "Do not become the cause of this great evil, (which is) greater than another that thou hast done to me, to thrust me away," i.e., do not add to the great wrong which thou hast done me the still greater one of thrusting me away. This is apparently the only admissible explanation of the difficult expression אל־אדות, as nothing more is needed than to supply תּהי. Tamar calls his sending her away a greater evil than the one already done to her, because it would inevitably be supposed that she had been guilty of some shameful conduct herself, that the seduction had come from her; whereas she was perfectly innocent, and had done nothing but what affection towards a sick brother dictated, whilst it was impossible for her to call for help (as prescribed in Deu 22:27), because Amnon had sent the servants away, and Tamar could not in any case expect assistance from them.


  2 Samuel 13:17


  Amnon then called the boy who waited upon him, and ordered him to put out this person (the sister he had humbled), and to bolt the door behind her, so that it had the appearance of her having made a shameful proposal to him.


  2 Samuel 13:18


  Before stating that this command was obeyed, the writer inserts this remark: "She (Tamar) wore a long dress with sleeves (see Gen 37:3); for in this manner did the virgin daughters of the king dress themselves with mantles." מעילים is an accusative belonging to תּלבּשׁנה, and the meaning is that the king's daughters, who were virgins, wore long dresses with sleeves as cloaks. The cetoneth passim was not an ordinary under-garment, but was worn over the plain cetoneth or tunic, and took the place of the ordinary mel without sleeves. Notwithstanding this dress, by which a king's daughter could at once be recognised, Amnon's servant treated Tamar like a common woman, and turned her out of the house.


  2 Samuel 13:19


  And Tamar took ashes upon her head, rent her sleeve-dress (as a sign of grief and pain at the disgrace inflicted upon her), laid her hand upon her head (as a sign that a grievous trouble had come upon her, that the hand of God was resting as it were upon her: vid., Jer 2:37), and "went going and cried," i.e., crying aloud as she went along.


  2 Samuel 13:20


  Then Absalom said to her, namely when she came home mourning in this manner, "Has Amnon thy brother been with thee?" This was a euphemism for what had taken place (cf. Gen 39:10), as Absalom immediately conjectures. "And now, my sister, be silent; it is thy brother, do not take this thing to heart." Absalom quieted the sister, because he was determined to take revenge, but wished to conceal his plan of vengeance for the time. So Tamar remained in her brother's house, "and indeed desolate," i.e., as one laid waste, with the joy of her life hopelessly destroyed. It cannot be proved that שׁמם ever means single or solitary.


  2 Samuel 13:21-22


  When David heard "all these things," he became very wrathful; but Absalom did not speak to Amnon "from good to evil" (i.e., either good or evil, not a single word: Gen 24:50), because he hated him for having humbled his sister. The lxx add to the words "he (David) was very wroth," the following clause: "He did not trouble the spirit of Amnon his son, because he loved him, for he was his first-born." This probably gives the true reason why David let such a crime as Amnon's go unpunished, when the law enjoined that incest should be punished with death (Lev 20:17); at the same time it is nothing but a subjective conjecture of the translators, and does not warrant us in altering the text. The fact that David was contented to be simply angry is probably to be accounted for partly from his own consciousness of guilt, since he himself had been guilty of adultery; but it arose chiefly from his indulgent affection towards his sons, and his consequent want of discipline. This weakness in his character bore very bitter fruit.


  2 Samuel 13:23


  Absalom's Revenge and Flight.—2 Sam 13:23, 2 Sam 13:24. Absalom postponed his revenge for two full years. He then "kept sheep-shearing," which was celebrated as a joyous festival (see 1 Sam 25:2, 1 Sam 25:8), "at Baal-hazor, near Ephraim," where he must therefore have had some property. The situation of Baal-hazor cannot be precisely determined. The clause "which (was) beside Ephraim" points to a situation on the border of the tribe-territory of Ephraim (juxta Ephraim, according to the Onom. s.v. Baalasor); for the Old Testament never mentions any city of that name. This definition does not exactly tally with v. Raumer's conjecture (Pal. p. 149), that Baal-Hazor may have been preserved in Tell Asr ((Rob. Pal. ii. p. 151, iii. p. 79); for this Tell is about five Roman miles to the north-east of Bethel, i.e., within the limits of the tribe of Ephraim. There is greater probability in the suggestion made by Ewald and others, that Baal-hazor is connected with the Hazor of Benjamin (Neh 11:33), though the situation of Hazor has not yet been thoroughly decided; and it is merely a conjecture of Robinson's that it is to be found in Tell Asr. The following statement, that "Absalom invited all the king's sons" (sc., to the feast), somewhat anticipates the course of events: for, according to 2 Sam 13:24, Absalom invited the king himself, together with his courtiers; and it was not till the king declined the invitation for himself, that Absalom restricted his invitation to the royal princes.


  2 Samuel 13:25


  The king declined the invitation that he might not be burdensome to Absalom. Absalom pressed him indeed, but he would not go, and blessed him, i.e., wished him a pleasant and successful feast (see 1 Sam 25:14).


  2 Samuel 13:26


  Then Absalom said, "And not (i.e., if thou doest not go), may my brother Amnon go with me?" The king would not give his consent to this; whether from suspicion cannot be determined with certainty, as he eventually yielded to Absalom's entreaties and let Amnon and all the other king's sons go. From the length of time that had elapsed since Amnon's crime was committed, without Absalom showing any wish for revenge, David might have felt quite sure that he had nothing more to fear. But this long postponement of revenge, for the purpose of carrying it out with all the more certainty, is quite in the spirit of the East.


  2 Samuel 13:28


  Absalom then commanded his servants to put Amnon to death without fear, as he had commanded, as soon as his heart should become merry with wine and he (Absalom) should tell them to smite him. The arrangement of the meal is passed over as being quite subdrdinate to the main purpose of the narrative; and the clause added by the lxx at the close of 2 Sam 13:27, καὶ ἐποίησεν ἈβεσσαλὼϚ πότον κατὰ τὸν τοῦ βασιλέως, is nothing more than an explanatory gloss, formed according to 1 Sam 25:36. The words "Have not I commanded you?" implied that Absalom would take the responsibility upon himself.


  2 Samuel 13:29


  The servants did as he commanded, whereupon the other king's sons all fled upon their mules.—2 Sam 13:30. But whilst they were on the road, the report of what Absalom had done reached the ears of the king, and, as generally happens in such cases, with very great exaggeration: "Absalom hath slain all the king's sons, and there is not one of them left."


  2 Samuel 13:31


  The king rent his clothes with horror at such a deed, and sat down upon the ground, and all his servants (courtiers) stood motionless by, with their clothes rent as well. This is the rendering adopted by Bttcher, as נצּב has frequently the idea of standing perfectly motionless (e.g., Num 22:23-24; Exo 5:20, etc.).


  2 Samuel 13:32


  Then Jonadab, the same person who had helped Amnon to commit his crime, said, "Let not my lord say (or think) that they have slain all the young men the king's sons, but Amnon alone is dead; for it was laid upon the mouth of Absalom from the day that he forced his sister Tamar." The meaning is either "they might see it (the murder of Amnon) by his mouth," or "they might gather it from what he said." שׂימה היתה: it was a thing laid down, i.e., determined (vid., Exo 21:13). The subject, viz., the thing itself, or the intended murder of Amnon, may easily be supplied from the context. אם כּי is undoubtedly used in the sense of "no but." The negation is implied in the thought: Let the king not lay it to heart, that they say all the king's sons are dead; it is not so, but only Amnon is dead. Jonadab does not seem to speak from mere conjecture; he is much too sure of what he says. He might possibly have heard expressions from Absalom's lips which made him certain as to how the matter stood.


  2 Samuel 13:34


  "And Absalom fled." This statement follows upon 2 Sam 13:29. When the king's sons fled upon their mules, Absalom also took to flight.


  2 Sam 13:30-33 are a parenthesis, in which the writer describes at once the impression made upon the king and his court by the report of what Absalom had done. The apparently unsuitable position in which this statement is placed may be fully explained from the fact, that the flight of Absalom preceded the arrival of the rest of the sons at the king's palace. The alteration which Bttcher proposes to make in the text, so as to remove this statement altogether on account of its unsuitable position, is proved to be inadmissible by the fact that the account of Absalom's flight cannot possibly be left out, as reference is made to it again afterwards (2 Sam 13:37, 2 Sam 13:38, "Absalom had fled"). The other alterations proposed by Thenius in the text of 2 Sam 13:34, 2 Sam 13:37, 2 Sam 13:38, are just as arbitrary and out of place, and simply show that this critic was ignorant of the plan adopted by the historian. His plan is the following: To the account of the murder of Amnon, and the consequent flight of the rest of the king's sons whom Absalom had invited to the feast (2 Sam 13:29), there is first of all appended a notice of the report which preceded the fugitives and reached the king's ears in an exaggerated form, together with the impression which it made upon the king, and the rectification of that report by Jonadab (2 Sam 13:30-33). Then follows the statement that Absalom fled, also the account of the arrival of the king's sons (2 Sam 13:34-36). After this we have a statement as to the direction in which Absalom fled, the king's continued mourning, and the length of time that Absalom's banishment lasted (2 Sam 13:37, 2 Sam 13:38), and finally a remark as to David's feelings towards Absalom (2 Sam 13:39).


  Jonadab's assertion, that Amnon only had been slain, was very speedily confirmed (2 Sam 13:34). The young man, the spy, i.e., the young man who was looking out for the return of those who had been invited to the feast, "lifted up his eyes and saw," i.e., saw as he looked out into the distance, "much people (a crowd of men) coming from the way behind him along the side of the mountain." אחריו מדּרך, ἐν τῇ ὁδῷ ὄπισθεν αὐτοῦ (lxx), per iter devium (Vulg.), is obscure; and אהר, "behind," is probably to be understood as meaning "to the west:" from the way at the back of the spy, i.e., to the west of his station. The following words, ההר מצּד, also remain obscure, as the position of the spy is not given, so that the allusion may be to a mountain in the north-west of Jerusalem quite as well as to one on the west.


  When the spy observed the crowd of men approaching, Jonadab said to the king (2 Sam 13:35), "Behold, the king's sons are coming: as thy servant said, so has it come to pass."


  2 Samuel 13:36


  Jonadab had hardly said this when the king's sons arrived and wept aloud, sc., as they related what had occurred; whereupon the king and all his retainers broke out in loud weeping.


  2 Samuel 13:37


  "Only Absalom had fled and gone to Talmai the son of Ammihud, the king of Geshur." These words form a circumstantial clause, which the writer has inserted as a parenthesis, to define the expression "the king's sons" more particularly. If we take these words as a parenthesis, there will be no difficulty in explaining the following word "mourned," as the subject (David) may very easily be supplied from the preceding words "the king," etc. (2 Sam 13:36). To the remark that David mourned all his life for his son (Amnon), there is attached, just as simply and quite in accordance with the facts, the more precise information concerning Absalom's flight, that he remained in Geshur three years. The repetition of the words "Absalom had fled and gone to Geshur" may be accounted for from the general diffuseness of the Hebrew style. Talmai the king of Geshur was the father of Maacah, Absalom's mother (2 Sam 3:3). The lxx thought it necessary expressly to indicate this by inserting εἰς γῆν Χαμαχάαδ (al. γῆν Μαχάδ).


  2 Samuel 13:39


  "And it (this) held king David back from going out to Absalom, for he comforted himself concerning Amnon, because he was dead." In adopting this translation of the difficult clause with which the verse commences, we take ותּכל in the sense of כּלא, as the verbs כלה and כלא frequently exchange their forms; we also take the third pers. fem. as the neuter impersonal, so that the subject is left indefinite, and is to be gathered from the context. Absalom's flight to Geshur, and his stay there, were what chiefly prevented David from going out to Absalom. Moreover, David's grief on account of Amnon's death gradually diminished as time rolled on. אל־אבש צאת is used in a hostile sense, as in Deu 28:7, to go out and punish him for his wickedness. The כּי before נחם might also be rendered "but," as after a negative clause, as the principal sentence implies a negation: "He did not go out against Absalom, but comforted himself." There is not only no grammatical difficulty in the way of this explanation of the verse, but it also suits the context, both before and after. All the other explanations proposed are either at variance with the rules of the language, or contain an unsuitable thought. The old Jewish interpretation (adopted in the Chaldee version, and also by the Rabbins), viz., David longed (his soul pined) to go out to Absalom (i.e., to see or visit him), is opposed, as Gusset has shown (in his Lex. pp. 731-2), to the conduct of David towards Absalom as described in 2 Samuel 14,—namely, that after Joab had succeeded by craft in bringing him back to Jerusalem, David would not allow him to come into his presence for two whole years (2 Sam 14:24, 2 Sam 14:28). Luther's rendering, "and king David left off going out against Absalom," is not only precluded by the feminine תּכל, but also by the fact that nothing has been said about any pursuit of Absalom on the part of David. Other attempts at emendations there is no need whatever to refute.


  2 Samuel 14


  2 Samuel


  Absalom's Return, and Reconciliation to the King—2 Samuel 14


  As David did not repeal the banishment of Absalom, even after he had comforted himself for Amnon's death, Joab endeavoured to bring him back to Jerusalem by stratagem (vv. 1-20); and when this succeeded, he proceeded to effect his reconciliation to the king (2 Sam 14:21-33). He may have been induced to take these steps partly by his personal attachment to Absalom, but the principal reason no doubt was that Absalom had the best prospect of succeeding to the throne, and Joab thought this the best way to secure himself from punishment for the murder which he had committed. But the issue of events frustrated all such hopes. Absalom did not succeed to the throne, Joab did not escape punishment, and David was severely chastised for his weakness and injustice.


  2 Samuel 14:1


  When Joab perceived that the king's heart was against Absalom, he sent for a cunning woman from Tekoah, to work upon the king and change his mind, so that he might grant forgiveness to Absalom. 2 Sam 14:1 is understood by the majority of commentators, in accordance with the Syriac and Vulgate, as signifying that Joab learned that the king's heart was inclined towards Absalom, was well disposed towards him again. But this explanation is neither philologically sustained, nor in accordance with the context. לב, written with על and without any verb, so that היה has to be supplied, only occurs again in Dan 11:28, where the preposition has the meaning "against." It is no argument against this meaning here, that if David had been ill disposed towards Absalom, there would have been no necessity to state that Joab perceived it; for we cannot see why Joab should only have perceived or noticed David's friendly feelings, and not his unfriendly feelings as well. If, however, Joab had noticed the re-awakening of David's good feelings towards Absalom, there would have been no necessity for him to bring the cunning woman from Tekoah to induce him to consent to Absalom's return. Moreover, David would not in that case have refused to allow Absalom to see his face for two whole years after his return to Jerusalem (2 Sam 14:24). Tekoah, the home of the prophet Amos, the present Tekua, two hours to the south of Bethlehem (see at Jos 15:59, lxx). The "wise woman" was to put on mourning, as a woman who had been mourning for a long while for some one that was dead (התאבּל, to set or show herself mourning), and to go to the king in this attire, and say what Joab had put into her mouth.


  2 Samuel 14:4


  The woman did this. All the old translators have given as the rendering of האשּׁה ותּאמר "the woman came (went) to the king," as if they had read ותּבא. This reading is actually found in some thirty Codd. of De Rossi, and is therefore regarded by Thenius and the majority of critics as the original one. But Bttcher has very justly urged, in opposition to this, that ותּאמר cannot possibly be an accidental corruption of ותבא, and that it is still less likely that such an alteration should have been intentionally made. But this remark, which is correct enough in itself, cannot sustain the conjecture which Bttcher has founded upon it, namely that two whole lines have dropt out of the Hebrew text, containing the answer which the woman of Tekoah gave to Joab before she went to the king, since there is not one of the ancient versions which contains a single word more than the Masoretic text. Consequently we must regard ותּאמר as the original reading, and interpret it as a hysteron-proteron, which arose from the fact that the historian was about to relate at once what the woman said to the king, but thought it desirable to mention her falling down at the feet of the king before giving her actual words, "Help, O king," which he introduces by repeating the word ותּאמר.


  2 Samuel 14:5-7


  When the king asked her, "What aileth thee?" the woman described the pretended calamity which had befallen her, saying that she was a widow, and her two sons had quarrelled in the field; and as no one interposed, one of them had killed the other. The whole family had then risen up and demanded that the survivor should be given up, that they might carry out the avenging of blood upon him. Thus they sought to destroy the heir also, and extinguish the only spark that remained to her, so as to leave her husband neither name nor posterity upon the earth. The suffix attached to ויּכּו, with the object following ("he smote him, the other," 2 Sam 14:6), may be explained from the diffuseness of the style of ordinary conversation (see at 1 Sam 21:14). There is no reason whatever for changing the reading into יכּוּ, as the suffix ow, though unusual with verbs הל, is not without parallel; not to mention the fact that the plural יכּוּ is quite unsuitable. There is also quite as little reason for changing ונשׁמידה into וישׁמידוּ, in accordance with the Syriac and Arabic, as Michaelis and Thenius propose, on the ground that "the woman would have described her relatives as diabolically malicious men, if she had put into their mouths such words as these, 'We will destroy the heir also.' " It was the woman's intention to describe the conduct of the relations and their pursuit of blood-revenge in the harshest terms possible, in order that she might obtain help from the king. She begins to speak in her own name at the word וכבּוּ ("and so they shall quench and"), where she resorts to a figure, for the purpose of appealing to the heart of the king to defend her from the threatened destruction of her family, saying, "And so they shall quench the burning coal which is left." גּחלת is used figuratively, like τὸ ζώπυρον, the burning coal with which one kindles a fresh fire, to denote the last remnant. שׁוּם לבלתּי: "so as not to set," i.e., to preserve or leave name and remnant (i.e., posterity) to my husband.


  This account differed, no doubt, from the case of Absalom, inasmuch as in his case no murder had taken place in the heat of a quarrel, and no avenger of blood demanded his death; so that the only resemblance was in the fact that there existed an intention to punish a murderer. But it was necessary to disguise the affair in this manner, in order that David might not detect her purpose, but might pronounce a decision out of pity for the poor widow which could be applied to his own conduct towards Absalom.


  2 Samuel 14:8-10


  The plan succeeded. The king replied to the woman, "Go home, I will give charge concerning thee," i.e., I will give the necessary commands that thy son may not be slain by the avenger of blood. This declaration on the part of the king was perfectly just. If the brothers had quarrelled, and one had killed the other in the heat of the quarrel, it was right that he should be defended from the avenger of blood, because it could not be assumed that there was any previous intention to murder. This declaration therefore could not be applied as yet to David's conduct towards Absalom. But the woman consequently proceeded to say (2 Sam 14:9), "My lord, O king, let the guilt be upon me and upon my father's house, and let the king and his throne be guiltless." כּסּא, the throne, for the government or reign. The meaning of the words is this: but if there should be anything wrong in the fact that this bloodshed is not punished, let the guilt fall upon me and my family. The king replied (2 Sam 14:10), "Whosoever speaketh to thee, bring him to me; he shall not touch thee any more." אליך does not stand for עליך, "against thee;" but the meaning is, whoever speaks to thee any more about this, i.e., demands thy son of thee again.


  2 Samuel 14:11


  The crafty woman was not yet satisfied with this, and sought by repeating her petition to induce the king to confirm his promise on oath, that she might bind him the more firmly. She therefore said still further: "I pray thee, let the king remember Jehovah thy God, that the avenger of blood may no more prepare destruction, and that they may not destroy my son." The Chethib הרבּית is probably a copyist's error for הרבות, for which the Masoretes would write הרבּת, the construct state of הרבּה,—a form of the inf. abs. which is not commonly used, and which may possibly have been chosen because הרבּה had become altogether an adverb (vid., Ewald, 240, e.). The context requires the inf. constr. הרבות: that the avenger of blood may not multiply (make much) to destroy, i.e., may not add to the destruction; and הרבּית is probably only a verbal noun used instead of the infinitive. The king immediately promised on oath that her son should not suffer the least harm.


  2 Samuel 14:12-14


  When the woman had accomplished so much, she asked permission to speak one word more; and having obtained it, proceeded to the point she wanted to reach: "And wherefore thinkest thou such things against people of God? And because the king speaketh this word, he is as one inculpating himself, since the king does not let his own rejected one return." כּאשׁם, "like one who has laden himself with guilt," is the predicate to the clause וגו וּמדּבּר. These words of the woman were intentionally kept indefinite, rather hinting at what she wished to place before the king, than expressing it distinctly. This is more particularly applicable to the first clause, which needs the words that follow to render it intelligible, as כּזאת חשׁבתּה is ambiguous; so that Dathe and Thenius are wrong in rendering it, "Why dost thou propose such things towards the people of God?" and understanding it as relating to the protection which the king was willing to extend to her and to her son. חשׁב with על does not mean to think or reflect "with regard to," but "against" a person. Ewald is quite correct in referring the word כּזאת to what follows: such things, i.e., such thoughts as thou hast towards thy son, whose blood-guiltiness thou wilt not forgive. אלהים על־אם, without the article, is intentionally indefinite, "against people of God," i.e., against members of the congregation of God. "This word" refers to the decision which the king had pronounced in favour of the widow. השׁיב לבלתּי, literally, in not letting him return.


  In order to persuade the king to forgive, the crafty woman reminded him (2 Sam 14:14) of the brevity of human life and of the mercy of God: "For we must die, and (are) as water spilt upon the ground, which is not (cannot be) gathered up, and God does not take a soul away, but thinks thoughts, that He may not thrust from Him one expelled." Although these thoughts are intentionally expressed quite generally, their special allusion to the case in hand can easily be detected. We must all die, and when dead our life is irrevocably gone. Thou mightest soon experience this in the case of Absalom, if thou shouldst suffer him to continue in exile. God does not act thus; He does not deprive the sinner of life, but is merciful, and does not cast off for ever.


  2 Samuel 14:15


  After these allusions to David's treatment of Absalom, the woman returned again to her own affairs, to make the king believe that nothing but her own distress had led her to speak thus: "And now that I have come to speak this word to the king my lord, was (took place) because the people have put me in fear (sc., by their demand that I should give up my son to the avenger of blood); thy handmaid said (i.e., thought), I will indeed go to the king, perhaps the king will do his handmaid's word," i.e., grant her request.


  2 Samuel 14:16


  "Yea, the king will hear, to save his handmaid out of the hand of the man that would destroy me and my son from the inheritance of God." אשׁר must be supplied before להשׁמיד: who is to destroy, i.e., who is seeking to destroy (vid., Gesenius, 132, 3). "The inheritance of God" was the nation of Israel (as in 1 Sam 26:19; cf. Deu 32:9).


  2 Samuel 14:17


  "Then thine handmaid thought, may the word of my lord the king be for rest (i.e., tend to give me rest); for as the angel of God (the angel of the covenant, the mediator of the blessings of divine grace to the covenant-nation), so is my lord the king to hear good and evil (i.e., listening to every just complaint on the part of his subjects, and granting help to the oppressed), and Jehovah thy God be with thee!"


  2 Samuel 14:18-19


  These words of the woman were so well considered and so crafty, that the king could not fail to see both what she really meant, and also that she had not come with her petition of her own accord. He therefore told her to answer the question without disguise: whether the hand of Joab was with her in all this. She replied, "Truly there is not (אם) anything to the right hand or to the left of all that my lord the king saith," i.e., the king always hits the right point in everything that he said. "Yea, thy servant Joab, he hath commanded me, and he hath put all these words into thy servant's mouth." אשׁ is not a copyist's error, but a softer form of ישׁ, as in Mic 6:10 (vid., Ewald, 53c, and Olshausen, Gramm. p. 425).


  2 Samuel 14:20


  "To turn the appearance of the king (i.e., to disguise the affair in the finest way) Joab hath done this; my lord (i.e., the king), however, is wise, like the wisdom of the angel of God, to know all that is (happens) upon earth." She hoped by these flattering words to gain the king completely over.


  2 Samuel 14:21


  David then promised Joab, that the request which he had presented through the medium of the woman of Tekoah should be fulfilled, and commanded him to fetch Absalom back. The Chethib עשׂתי (2 Sam 14:21) is the correct reading, and the Keri עשׂית has arisen from a misunderstanding.


  2 Samuel 14:22


  Joab thanked the king for this, and blessed him: "To-day thy servant knoweth that I have found grace in thy sight, my lord, O king, in that the king hath fulfilled the request of his servant." It is pretty evident from this, that Joab had frequently applied to David for Absalom's return, without any attention being paid to his application. David therefore suspected that Joab had instructed the woman of Tekoah. The Chethib עבדּו is not to be exchanged for the Keri עבדּך.


  2 Samuel 14:23


  Joab then went to Geshur (see 2 Sam 13:37), and fetched Absalom back to Jerusalem.


  2 Samuel 14:24


  But David could not forgive Absalom altogether. He said to Joab, "Let him turn to his own house, and my face he shall not see." This half forgiveness was an imprudent measure, and bore very bitter fruit. The further account of Absalom is introduced in 2 Sam 14:25-27 with a description of his personal appearance and family affairs.


  2 Samuel 14:25


  There was no man in all Israel so handsome as Absalom. מאד להלּל, "to much praising," i.e., so that he was greatly praised. from the sole of the foot even to the crown of his head, there was no fault (מוּם, bodily blemish) in him.


  2 Samuel 14:26


  "When he polled his head, and it took place from year to year that he polled it; for it became heavy upon him (too heavy for him), and so he polled it: they weighed the hair of his head, two hundred shekels by the king's weight." A strong growth of hair was a sign of great manly power, and so far a proof of Absalom's beauty. The statement as to the weight of the hair cut off, viz., two hundred shekels, is in any case a round number, and much too high, although we do not know what the difference between the royal and the sacred shekel really was. According to the sacred reckoning, two hundred shekels would be about six pounds; so that if we were to assume that the royal shekel was about half the other, the number would be still much too high. It is evident, therefore, that there is an error in the text, such as we frequently meet with in the case of numbers, though we have no means of rectifying it, as all the ancient versions contain the same number.


  2 Samuel 14:27


  Unto Absalom there were born three sons, and one daughter named Tamar, who was beautiful in figure. Contrary to general usage, the names of the sons are not given, in all probability for no other reason than because they died in infancy. Consequently, as Absalom had no sons, he afterwards erected a pillar to preserve his name (2 Sam 18:18). The daughter's name is probably given as a proof of Absalom's great affection for his sister Tamar, whom Amnon had violated.


  2 Samuel 14:28-30


  After Absalom had sat for two whole years in his house at Jerusalem without seeing the king's face, he sent to Joab that he might obtain for him the king's full forgiveness. But as Joab would not come to him, even after he had sent for him twice, Absalom commanded his servants to set fire to one of Joab's fields which adjoined his own and was then full of barley, for the purpose of compelling him to come, as he foresaw that Joab would not take this destruction of his property quietly, but would come to him to complain. ידי אל, literally "at my hand," i.e., by the side of my field or property. The Chethib והוציתה ("come, I will set it on fire") is a Hiphil formation, according to verbs ופ, for which the Keri has והצּיתוּה, the ordinary Hiphil form of יצת in the second person plural, "go and set it one fire."


  2 Samuel 14:31-33


  When Joab came to Absalom's house in consequence of this, and complained of it, Absalom said to him, "See, I have sent to thee, to say to thee, Come hither, and I will send thee to the king, to say to him, Wherefore have I come from Geshur? it were better for me that I were there still: and now I will see the king's face; and if there is any iniquity in me, let him put me to death." This half forgiving was really worse than no forgiveness at all. Absalom might indeed very properly desire to be punished according to the law, if the king could not or might not forgive him; although the manner in which he sought to obtain forgiveness by force manifested an evident spirit of defiance, by which, with the well-known mildness of David's temper, he hoped to attain his object, and in fact did attain it. For (2 Sam 14:33) when Joab went to the king, and announced this to him, the king sent for Absalom, and kissed him, as a sign of his restoration to favour. Nothing was said by Absalom about forgiveness; for his falling down before the king when he came into his presence, was nothing more than the ordinary manifestation of reverence with which a subject in the East approaches his king.


  2 Samuel 15


  2 Samuel


  Absalom's Rebellion and David's Flight—2 Samuel 15-16:14


  After this restoration to favour, Absalom soon began to aspire to the throne, setting up a princely court, and endeavouring to turn the hearts of the people towards himself, by addressing in a friendly manner any who came to seek redress from the king in matters in dispute, and by saying things adapted to throw suspicion upon his father's rule (2 Sam 15:1-6). When he had succeeded in this, he asked permission from the king to take a journey to Hebron, under the pretence of wanting to fulfil a vow which he had made during his banishment; and when once there, he soon proceeded with his rebellious intentions (2 Sam 15:7-12). As soon as David heard of it, he determined to fly from Jerusalem, and crossed the Kidron with his faithful adherents. Having sent the priests with the ark of the covenant back to the city, he went up to the Mount of Olives, amidst the loud lamentations of the people. Hushai, who came to meet him, he sent to the city, to frustrate the counsel of Ahithophel, who was one of the conspirators, and to send information to him of what was going forward (vv. 13-37). When he reached the top, Ziba, Mephibosheth's servant, came to meet him with provisions and succour (2 Sam 16:1-4) whilst Shimei, a relation of the house of Saul, followed him with curses and stones (2 Sam 16:5-14).


  With this rebellion the calamities which Nathan had predicted to David on account of his sin with Bathsheba began to burst upon him in all their fulness. The success of the rebellion itself may be accounted for, from the fact that the consciousness of his own fault not only made David weak towards his sons, but produced a want of firmness in his resolutions; whilst the imperfections and defects in the internal administration of the kingdom, when the time of the brilliant victories was past, became more and more perceptible to the people, and furnished occasion for dissatisfaction with his government, which Absalom was skilful enough to bend to his own purposes. During the time that this rebellion was in progress, David poured out his lamentations to the Lord (in Psa 41:1-13 and 55) as to the faithlessness of his most confidential councillors, and prayed for the judgment of retribution upon the conduct of this wicked band. After it had broken out, he uttered his longings to return to the sanctuary at Jerusalem, and his firm confidence that he should be delivered out of his distresses and reinstated in his kingdom, first of all in Psa 3:1-8 and Psa 63:1-11 during his flight in the desert of Judah, and in Psa 61:1-8 and Psa 62:1-12 during his stay in the land to the east of the Jordan.


  2 Samuel 15:1-3


  Absalom seeks to secure the people's favour.—2 Sam 15:1. Soon afterwards (this seems to be the meaning of כּן מאחרי as distinguished from כּן אהרי; cf. 2 Sam 3:28) Absalom set up a carriage (i.e., a state-carriage; cf. 1 Sam 8:11) and horses, and fifty men as runners before him, i.e., to run before him when he drove out, and attract the attention of the people by a display of princely pomp, as Adonijah afterwards did (1 Kgs 1:5). He then went early in the morning to the side of the road to the gate of the palace, and called out to every one who was about to go to the king "for judgment," i.e., seek justice in connection with any matter in dispute, and asked him, "Of what city art thou?" and also, as we may see from the reply in 2 Sam 15:3, inquired into his feelings towards the king, and then said, "Thy matters are good and right, but there is no hearer for thee with the king." שׁמע signifies the judicial officer, who heard complainants and examined into their different causes, for the purpose of laying them before the king for settlement. Of course the king himself could not give a hearing to every complainant, and make a personal investigation of his cause; nor could his judges procure justice for every complainant, however justly they might act, though it is possible that they may not always have performed their duty conscientiously.


  2 Samuel 15:4


  Absalom also said, "Oh that I might be judge in the land, and every one who had a cause might come before me; I would procure him justice!" ישׂמני מי is a wish: "who might (i.e., oh that one might) appoint me judge," an analogous expression to יתּן ot מי (vid., Gesenius, 136, 1, and Ewald, 329, c.). עלי placed before יבא for the sake of emphasis, may be explained from the fact that a judge sat, so that the person who stood before him rose above him (comp. Exo 18:13 with Gen 18:8). הצדּיק, to speak justly, or help to justice.


  2 Samuel 15:5


  And when any one came near to him to prostrate himself before him, he took him by the hand and kissed him. It was by conduct of this kind that Agamemnon is said to have secured the command of the Grecian army (Euripid. Iphig. Aul. v. 337ff.).


  2 Samuel 15:6


  Thus Absalom stole the heart of the men of Israel. גּנּב לב does not mean to deceive or cheat, like לב גּנּב in the Kal in Gen 31:20, but to steal the heart, i.e., to bring a person over to his side secretly and by stratagem.


  2 Samuel 15:7


  Absalom's rebellion.—2 Sam 15:7, 2 Sam 15:8. After the lapse of forty (?) years Absalom said to the king, "Pray I will go (i.e., pray allow me to go) and perform a vow in Hebron which I vowed to the Lord during my stay at Geshur" (2 Sam 15:8). The number forty is altogether unsuitable, as it cannot possibly be understood either as relating to the age of Absalom or to the year of David's reign: for Absalom was born at Hebron after David had begun to reign, and David only reigned forty years and a half in all, and Absalom's rebellion certainly did not take place in the last few weeks of his reign. It is quite as inappropriate to assume, as the terminus a quo of the forty years, either the commencement of Saul's reign, as several of the Rabbins have done, as well as the author of the marginal note in Cod. 380 of De Rossi (שאול למלכות), or the anointing of David at Bethlehem, as Luther (in the marginal note) and Lightfoot do; for the word "after" evidently refers to some event in the life of Absalom, to which allusion has previously been made, namely, either to the time of his reconciliation with David (2 Sam 14:33), or (what is not so probable) to the period of his return from Geshur to Jerusalem (2 Sam 14:23). Consequently the reading adopted by the Syriac, Arabic, and Vulgate, also by Theodoret and others, viz., "four years," must certainly be the correct one, and not "forty days," which we find in Codd. 70 and 96 in Kennicott, since forty days would be far too short a time for maturing the rebellion. It is true, that with the reading ארבּע we should expect, as a rule, the plural שׁנים. At the same time, the numbers from two to ten are sometimes construed with a singular noun (e.g., 2 Kgs 22:1; cf. Gesenius, 120, 2). The pretended vow was, that if Jehovah would bring him back to Jerusalem, he would serve Jehovah. את־יהוה עבד, "to do a service to Jehovah," can only mean to offer a sacrifice, which is the explanation given by Josephus. The Chethib ישׁיב is not the infinitive, but the imperfect Hiphil: si reduxerit, reduxerit me, which is employed in an unusual manner instead of the inf. absol., for the sake of emphasis. The Keri ישׁוּב would have to be taken as an adverb "again;" but this is quite unnecessary.


  2 Samuel 15:9


  The king consented, and Absalom went to Hebron. Absalom had selected this city, probably assigning as the reason that he was born there, but really because his father David had been made king there, and also possibly because there may have been many persons there who had been displeased by the removal of the court to Jerusalem.


  2 Samuel 15:10


  When Absalom went to Hebron, he sent spies into all the tribes of Israel to say, "When ye hear the sound of the trumpet, say, Absalom has become king in Hebron." We must suppose the sending the spies to have been contemporaneous with the removal of Absalom to Hebron, so that ויּשׁלח is used quite regularly, and there is no reason for translating it as a pluperfect. The messengers sent out are called "spies," because they were first of all to ascertain the feelings of the people in the different tribes, and were only to execute their commission in places where they could reckon upon support. The conspiracy had hitherto been kept very secret, as we may see from the statement in 2 Sam 15:11 : "With Absalom there had gone two hundred men out of Jerusalem, invited (to the sacrificial festival), and going in their simplicity, who knew nothing at all of the affair." (כּל־דּבר לא: nothing at all.)


  2 Samuel 15:12


  Moreover, Absalom sent for Ahithophel, David's councillor, to come from his own town Giloh, when he offered the sacrifices. The unusual construction of את ישׁלח with מעירו may be explained from the pregnant character of the expression: he sent and bade come, i.e., he summoned Ahithophel out of his city. Giloh, Ahithophel's home, was upon the mountains of Judah, to the south or south-west of Hebron (see at Jos 15:51). Ahithophel had no doubt been previously initiated into Absalom's plans, and had probably gone to his native city, merely that he might come to him with the greater ease; since his general place of abode, as king's councillor, must have been in Jerusalem. "And the conspiracy became strong; for the people multiplied continually with Absalom" (the latter is a circumstantial clause). These words give a condensed summary of the result of the enterprise.


  2 Samuel 15:13


  David's flight from Jerusalem.—2 Sam 15:13, 2 Sam 15:14. When this intelligence reached David, "The heart of the men of Israel is after Absalom" (אהר היה, as in 2 Sam 2:10, to be attached to a person as king; see at 1 Sam 12:14), he said to his servants that were with him in Jerusalem, "Arise, let us flee, for there will be no escape for us from Absalom! Make speed to depart, lest he overtake us suddenly, and drive the calamity (the judgment threatened in 2 Sam 12:10-11) over us, and smite the city with the edge of the sword." David was perhaps afraid that Jerusalem might fall into Absalom's power through treachery, and therefore resolved to fly as speedily as possible, not only in order to prevent a terrible massacre, but also to give his own faithful adherents time to assemble.


  2 Samuel 15:15


  As his servants declared themselves ready to follow him, the king went out of the city with all his family in his train (lit. at his feet, as in Jdg 4:10, Jdg 4:15, etc.), but left ten concubines behind to keep the palace.


  2 Samuel 15:17


  When outside the city the king and all the people in his suite (i.e., the royal family and their servants) halted at "the house of the distance." המּרחק is probably a proper name given to a house in the neighbourhood of the city and on the road to Jericho, which was called "the farthest house," viz., from the city.


  2 Samuel 15:18


  And all his servants, i.e., his state officers and attendants, went along by his side, and the whole body-guard (the Crethi and Plethi: see at 2 Sam 8:18); and all the Gathites, namely the six hundred men who had come in his train from Gath, went along in front of the king. David directed the fugitives to all into rank, the servants going by his side, and the body-guard and the six hundred old companions in arms, who probably also formed a kind of body-guard, marching in front. The verb עבר (passed on) cannot be understood as signifying to file past on account of its connection with על־ידו (beside him, or by his side). The expression Gittim is strange, as we cannot possibly think of actual Gathites or Philistines from Gath. The apposition (the six hundred men, etc.) shows clearly enough that the six hundred old companions in arms are intended, the men who gathered round David on his flight from Saul and emigrated with him to Gath (1 Sam 27:2-3), who afterwards lived with him in Ziklag (1 Sam 27:8; 1 Sam 29:2; 1 Sam 30:1, 1 Sam 30:9), and eventually followed him to Hebron and Jerusalem (2 Sam 2:3; 2 Sam 5:6). In all probability they formed a separate company of well-tried veterans or a kind of body-guard in Jerusalem, and were commonly known as Gathites.


  2 Samuel 15:19


  A military commander named Ittai, who had emigrated from Gath and come over to David not long before, also accompanied the king from the city. It is evident from 2 Sam 18:2, where Ittai is said to have commanded a third part of the army sent against Absalom, and to have been placed on an equality with Joab and Abishai the most experienced generals, that Ittai was a Philistian general who had entered David's service. The reason for his going over to David is not known. According to 2 Sam 15:22 of this chapter, Ittai did not come alone, but brought all his family with him (taph: the little ones). The opinion expressed by Thenius, that he had come to Jerusalem as a hostage, is merely founded upon a false interpretation of the last two clauses of the verse before us. David said to Ittai, "Wherefore goest thou also with us? return and stay with the king; for thou art a stranger, and also emigrating to thy place." There is no irony in the words "stay with the king," as Thenius and Clericus suppose (viz., "with the man who behaves as if he were king"); nor is there an acknowledgment of Absalom as king, which certainly could never have emanated from David. The words contain nothing more than the simple though: Do you remain with whoever is or shall be king, since there is no necessity for you as a stranger to take sides at all. This is the explanation given by Seb. Schmidt: "It is not your place to decide this context as to who ought to be king; but you may remain quiet and see whom God shall appoint as king, and whether it be I or Absalom, you can serve the one that God shall choose." This is the only way in which we can explain the reason assigned for the admonition, viz., "Thou art a stranger," and not an Israelite. There is some difficulty connected with the following words (rendered in the Eng. version "and also an exile"). In the Septuagint and Vulgate they are rendered καὶ ὅτι μετώκησας σὺ ἐκ τοῦ τόπου σου, et egressus es de loco tuo (and thou hast gone out from thine own place); but in adopting this rendering the translators have not only passed over the גּם (also), but have taken למקומך for ממּקומך. Nevertheless Thenius proposes to bring the text into harmony with these versions for the purpose of bringing out the meaning, "and moreover thou art one carried away from his own home." But this is decidedly a mistake; for David would never have made a Philistine—who had just before been carried away from his own home, or, as Thenius understands it, who had been brought to Jerusalem as a hostage—the commander of a third of his army. The meaning is rather the following: "And thou hast still no fatherland," i.e., thou art still wandering about through the earth like an exile from his country: wherever thou findest a place, and art allowed to settle, there only canst thou dwell.


  2 Samuel 15:20


  "Thy coming is yesterday (from yesterday), and should I disturb thee to-day to go with us, when I am going just where I go?" i.e., wherever my way may lie (I go I know not whither; Chald.: cf. 1 Sam 23:13). The Chethib אנוּעך is a copyist's error. The thought requires the Hiphil אניעך (Keri), as נוּע in the Kal has the intransitive meaning, to totter, sway about, or move hither and thither. "Return and take thy brethren back; grace and truth be with thee." It is evidently more in accordance with the train of thought to separate עמּך from the previous clause and connect it with ואמת חסד, though this is opposed to the accents, than to adopt the adverbial interpretation, "take back thy brethren with thee in grace and truth," as Maurer proposes. (For the thought itself, see Pro 3:3). The reference is to the grace and truth (faithfulness) of God, which David desired that Ittai should receive upon his way. In the Septuagint and Vulgate the passage is paraphrased thus: "Jehovah show thee grace and truth," after 2 Sam 2:6; but it by no means follows from this that עמּך ועשׂה והוה has fallen out of the Hebrew text.


  2 Samuel 15:21


  But Ittai replied with a solemn oath, "Assuredly at the place where my lord the king shall be (stay), whether for death or life, there will thy servant be." אם כּי means "only," as in Gen 40:14, Job 42:8; here, in a declaration on oath, it is equivalent to assuredly (vid., Ewald, 356, b.). The Chethib is therefore correct, and the erasure of אם in the Keri is a bad emendation. The כּי in the apodosis is either an emphatic declaration, yea, or like ὅτι merely introduces a distinct assertion.


  2 Samuel 15:22


  After this assurance of his devotedness, David let Ittai do as he pleased. ועבר לך, "go and pass on." עבר does not mean to pass by, but to go forward. Thus Ittai and his men and all his family that was with him went forward with the king. By "the little ones" (taph) we are to understand a man's whole family, as in many other instances (see at Exo 12:37).


  2 Samuel 15:22-23


  The king crosses the Kidron, and sends the priests back with the ark to Jerusalem.—2 Sam 15:23. All the land (as in 1 Sam 14:25) wept aloud when all the people went forward; and the king went over the brook Kidron, and all the people went over in the direction of (lit. in the face of) the way to the desert. The brook Kidron is a winter torrent, i.e., a mountain torrent which only flows during the heavy rains of winter (χείμαῤῥος τοῦ Κεδρών, Joh 18:1). It is on the eastern side of Jerusalem, between the city and the Mount of Olives, and derives its name from the appearance of the water when rendered muddy through the melting of the snow (cf. Job 6:16). In summer it is nothing more than a dry channel in the valley of Jehoshaphat (see Robinson, Pal. i. 396, and v. Raumer, Pal. p. 309, note 81). "The wilderness" (midbar) is the northern part of the desert of Judah, through which the road to Jericho and the Jordan lay.


  2 Samuel 15:24


  Zadok the priest and all the Levites (who were in Jerusalem) left the city with the fugitive king, bearing the ark of the covenant: "And they set down the ark of God, and Abiathar came up, till all the people had come completely over from the city." ויּעל, ἀνέβη, ascendit (lxx, Vulg.), may probably be accounted for from the fact that Abiathar did not come to join the fugitives till the procession halted at the Mount of Olives; so that עלה, like ἀναβαίνειν, merely refers to his actually going up, and ויּעל affirms that Abiathar joined them until all the people from the city had arrived. The rendering proposed by Michaelis and Bttcher ("he offered sacrifices") is precluded by the fact that עלה never means to sacrifice when written without עולה, or unless the context points distinctly to sacrifices, as in 2 Sam 24:22; 1 Sam 2:28. The ark of the covenant was put down, because those who went out with the king made a halt, to give the people who were still coming time to join the procession.


  2 Samuel 15:25-26


  Then the king said to Zadok, "Take back the ark of God into the city! If I find favour in the eyes of Jehovah, He will bring me back and let me see Him (i.e., himself: the reference is to God) and His dwelling (i.e., the ark of the covenant as the throne of the divine glory in the tent that had been set up for it). But if He thus say, I have not delight in thee; behold, here am I, let Him do to me as seemeth good to Him." Thus David put his fate in believing confidence into the hand of the Lord, because he felt that it was the Lord who was chastising him for his sons through this rebellion.


  2 Samuel 15:27-28


  He also said still further to Zadok, "Thou seer! return into the city in peace." אתּה הרואה, with ה interrog., does not yield any appropriate sense, as ה cannot stand for הלוא here, simply because it does not relate to a thing which the person addressed could not deny. Consequently the word must be pointed thus, הראה (with the article), and rendered as a vocative, as it has been by Jerome and Luther. ראה, seer, is equivalent to prophet. He applies this epithet to Zadok, as the high priest who received divine revelations by means of the Urim. The meaning is, Thou Zadok art equal to a prophet; therefore thy proper place is in Jerusalem (O. v. Gerlach). Zadok was to stand as it were upon the watch there with Abiathar, and the sons of both to observe the events that occurred, and send him word through their sons into the plain of the Jordan. "Behold, I will tarry by the ferries of the desert, till a word comes from you to show me," sc., what has taken place, or how the things shape themselves in Jerusalem. Instead of בּעברות, the earlier translators as well as the Masoretes adopted the reading בּערבות, "in the steppes of the desert." The allusion in this case would be to the steppes of Jericho (2 Kgs 25:5). But Bttcher has very properly defended the Chethib on the strength of 2 Sam 17:16, where the Keri has ערבות again, though עברות is the true reading (cf. 2 Sam 19:19). The "ferries of the desert" are the places where the Jordan could be crossed, the fords of the Jordan (Jos 2:7; Jdg 3:28).


  2 Samuel 15:29


  Zadok and Abiathar then returned to the city with the ark of God.


  2 Samuel 15:30


  Ahithophel and Hushai.—2 Sam 15:30, 2 Sam 15:31. When David was going by the height of the olive-trees, i.e., the Mount of Olives, weeping as he went, with his head covered, and barefooted, as a sign of grief and mourning (see Est 6:12; Eze 24:17), and with the people who accompanied him also mourning, he received intelligence that Ahithophel (see at 2 Sam 15:12) was with Absalom, and among the conspirators. הגּיד ודוד gives no sense; for David cannot be the subject, because the next clause, "and David said," etc., contains most distinctly an expression of David's on receiving some information. Thenius would therefore alter הגּיד into the Hophal הגּד, whilst Ewald (131, a) would change it into הגּיד, an unusual form of the Hophal, "David was informed," according to the construction of the Hiphil with the accusative. But although this construction of the Hiphil is placed beyond all doubt by Job 31:37; Job 26:4, and Eze 43:10, the Hiphil is construed as a rule, as the Hophal always is, with ל of the person who receives information. Consequently דּוד must be altered into לדוד, and הגּיד taken as impersonal, "they announced to David." Upon receipt of this intelligence David prayed to the Lord, that He would "turn the counsel of Ahithophel into foolishness," make it appear as folly, i.e., frustrate it,—a prayer which God answered (vid., 2 Sam 17:1.).


  2 Samuel 15:32


  On David's arrival at the height where people were accustomed to worship, i.e., upon the top of the Mount of Olives, the Archite Hushai came to meet him with his clothes rent and earth upon his head, that is to say, in the deepest mourning (see 1 Sam 4:12). It is evident from the words וגו אשׁר־ישׁתּחוה that there was a place of worship upon the top of the Mount of Olives, probably a bamah, such as continued to exist in different places throughout the land, even after the building of the temple. According to 2 Sam 15:37; 2 Sam 16:16, and Ch1 27:33, Hushai was רעה, a friend of David, i.e., one of his privy councillors. הארכּי (the Archite), if we may judge from Jos 16:2, was the name of a family whose possessions were upon the southern boundary of the tribe of Ephraim, between Bethel and Ataroth. Hushai was probably a very old man, as David said to him (2 Sam 15:33, 2 Sam 15:34), "If thou goest with me, thou wilt be a burden to me. But if thou returnest to the city and offerest Absalom thy services, thou canst bring for me the counsel of Ahithophel to nought. If thou sayest to Absalom, I will be thy servant, O king; servant of thy father (i.e., as regards this) I was that of old, but now I am thy servant." The ו before אני introduces the apodosis both times (vid., Ewald, 348, a.).


  2 Samuel 15:35


  David then commissioned him to communicate to the priests Zadok and Abiathar all that he should hear of the king's house, and send word to him through their sons.


  2 Samuel 15:37


  So Hushai went into the city when Absalom came to Jerusalem. The w before the second clause, followed by the imperfect יבוא, indicates contemporaneous occurrence (vid., Ewald, 346, b.).


  2 Samuel 16


  2 Samuel 16:1


  Ziba's faithless conduct towards Mephibosheth.—2 Sam 16:1. When David had gone a little over the height (of the Mount of Olives: הראשׁ points back to 2 Sam 15:32), Mephibosheth's servant Ziba came to meet him, with a couple of asses saddled, and laden with two hundred loaves, a hundred raisin-cakes, a hundred date or fig-cakes, and a skin of wine. The word קיץ corresponds to the Greek ὀπώρα, as the lxx have rendered it in Jer 40:10, Jer 40:12, and is used to signify summer fruits, both here and in Amo 8:1 (Symm.). The early translators rendered it lumps of figs in the present passage (παλάθαι; cf. Ges. Thes. p. 1209). The Septuagint only has ἑκατὸν φοίνικες. The latter is certainly the more correct, as the dried lumps of figs or fig-cakes were called דּבלים (1 Sam 25:18); and even at the present day ripe dates, pressed together in lumps like cakes, are used in journeys through the desert, as a satisfying and refreshing food (vid., Winer, bibl. Realwrterbuch, i. 253).


  2 Samuel 16:2


  When the king asked him, "What are these for thee?" i.e., what art thou going to do with them? Ziba replied, "The asses are for the king's family to ride upon (to ride upon in turn), the bread and summer fruits for the young men (the king's servants) to eat, and the wine for those that are faint in the desert to drink" (see at 2 Sam 15:23). The Chethib ולהלחם is evidently a copyist's error for והלּחם.


  2 Samuel 16:3


  To the further question put by the king, "Where is thy lord (Mephibosheth)? Ziba replied, "Behold, he sits (is staying) in Jerusalem; for he said, To-day will the house of Israel restore the kingship (government) of my father." The "kingship of my father," inasmuch as the throne would have passed to Jonathan if he had outlived Saul. It is obvious enough, apart altogether from 2 Sam 19:25., the Ziba was calumniating his master Mephibosheth, in the hope of getting possession of the lands that he was farming for him. A cripple like Mephibosheth, lame in both feet, who had never put in any claim to the throne before, could not possibly have got the idea now that the people of Israel, who had just chosen Absalom as king, would give the throne of Saul to such a cripple as he was. It is true that Ziba's calumny was very improbable; nevertheless, in the general confusion of affairs, it was not altogether an inconceivable thing that the oppressed party of Saul might avail themselves of this opportunity to make an attempt to restore the power of that house, which many greatly preferred to that of David, under the name of Mephibosheth.


  2 Samuel 16:4


  And in the excited state in which David then was, he was weak enough to give credence to Ziba's words, and to commit the injustice of promising the calumniator all that belonged to Mephibosheth,—a promise for which he most politely thanked him. השׁתּחויתי, "I bow myself," equivalent to, I lay myself at thy feet. "May I find favour in the eyes of my lord the king!" i.e., may the king grant me his favour (vid., 1 Sam 1:18).


  2 Samuel 16:5


  Shimei's cursing.—2 Sam 16:5, 2 Sam 16:6. When the king had come to Bahurim, on the other side of the Mount of Olives, but not far off (see at 2 Sam 3:16), there came out of that place a man of the family of the house of Saul, i.e., a distant relation of Saul, cursing him; and he pelted David and all his servants with stones, although all the people and all the heroes (the household troops and body-guard: 2 Sam 15:17-18) were (marking) on the right and left of the king. The words "all the people," etc., are a circumstantial clause.


  2 Samuel 16:7


  Shimei cursed thus: "Out, out (away, away), thou man of blood, and worthless man! Jehovah hath repaid thee (now) for all the blood of the house of Saul, in whose stead thou hast become king, and hath given the kingdom into the hand of Absalom thy son. Behold, now thou art in thy misfortune, for thou art a man of blood." דּמים אישׁ, a man of drops of blood, i.e., one who has shed blood or committed murder. What Shimei meant by "all the blood of the house of Saul," which David had shed, and because of which he was a man of blood, it is impossible to determine with certainty. He may possibly have attributed to David the murder of Ishbosheth and Abner, notwithstanding the fact that David was innocent of the death of both (see 2 Sam 3:27., and 2 Sam 4:6.). By "in whose stead thou hast reigned," he meant whose throne thou hast forcibly usurped; and by בּרעתך הנּך, "it is for this that punishment hat overtaken thee now."


  2 Samuel 16:9


  Abishai wanted to put an end to this cursing (on the expression "dead dog," see 2 Sam 9:8). "Let me go," said he to David, "and take away his head," i.e., chop off his head. But David replied, "What have I to do with you, ye sons of Zeruiah?" Joab probably joined with Abishai. The formula "what to me and you?" signifies that a person did not wish to have anything in common with the feelings and views of another (cf. 1 Kgs 17:18; Jos 22:24; and τὶ ἐμοὶ καὶ σοί, Joh 2:4. For the thing itself, comp. Luk 9:52-56). "If he curses, and if Jehovah hath said to him, Curse David, who shall then say, Wherefore hast thou done so?" For יה וכי יקלּל כּי (Chethib), the Masoretes give us the Keri, יה כּי יקלּל כּה, "so let him curse, for Jehovah," etc. This thought lies at the foundation of the rendering adopted by the lxx, who have inserted, by way of explanation, καὶ ἄφετε αὐτὸν καὶ: so let him go, and so may he curse. The Vulgate is just the same: dimittite eum ut maledicat. This interpolation is taken from 2 Sam 16:11, and, like the Keri, is nothing more than a conjecture, which was adopted simply because כּי was taken as a causal particle, and then offence was taken at וכי. But כּי signifies if, quando, in this passage, and the ו before the following וּמי introduces the apodosis.


  2 Samuel 16:11


  David said still further to Abishai and all his servants: "Behold, my own son seeketh after my life; how much more then the Benjaminite! (who belongs to a hostile race.) Let him curse, for Jehovah hath bidden him. Perhaps Jehovah will look upon my guilt, and Jehovah will requite me good for the curse which befals me this day." בּעוני (Chethib) has been altered by the Masoretes into בּעיני o, "upon mine eye," probably in the sense of "upon my tears;" and קללתי into קללתו,—from pure misapprehension. בּעוני does not mean "upon my misery," for עון never has this meaning, but upon the guilt which really belongs to me, in contrast with that with which Shimei charges me; and קללתי is the curse that has come upon me. Although David had committed no murder upon the house of Saul, and therefore Shimei's cursing was nothing but malicious blasphemy, he felt that it came upon him because of his sins, though not for the sin imputed to him. He therefore forbade their putting the blasphemer to death, and said Jehovah had commanded him to curse; regarding the cursing as the consequence of the wrath of God that was bringing him low (comp. the remarks on 1 Sam 26:19). But this consciousness of guilt also excited the assurance that the Lord would look upon his sin. When God looks upon the guilt of a humble sinner, He will also, as a just and merciful God, avert the evil, and change the suffering into a blessing. David founded upon this the hope, that the Lord would repay him with good for the curse with which Shimei was pursuing him now.


  2 Samuel 16:13


  "So David went with his men on the way, whilst Shimei went on the slope of the hill opposite to him, cursing continually, and pelted with stones over against him, and with earth." לעמּתו means over against him in both instances. It is not expressly stated that Shimei threw stones and earth at David, but this is implied in the context.


  2 Samuel 16:14


  The king came with his train, pursued in this manner, to Ayephim, and refreshed himself there. The context requires that Ayephim should be taken as the name of a place. If it were an appellative, signifying weary, there would be no information as to the place to which David came, and to which the word שׁם (there) distinctly refers. Bahurim cannot be the place alluded to, for the simple reason that, according to 2 Sam 17:18, the place where David rested was a considerable distance beyond Bahurim, towards the Jordan, as we may see from the fact that it is stated there that the priests' sons, who were sent to carry information to David of what was occurring in Jerusalem, hid themselves in a well at Bahurim from the officers who were following them, and consequently had to go still further in order to convey the news to David; so that it is out of the question to supply this name from 2 Sam 16:5. It is true that we never meet with the name Ayephim again; but this applies to many other places whose existence is not called in question.


  2 Samuel 16:15


  When Absalom and "all the people, the men of Israel," i.e., the people who had joined him out of all the tribes of Israel (2 Sam 15:10), came to Jerusalem, and Ahithophel with him, Hushai the Archite also came and greeted him warmly as king, by exclaiming again and again, "Long live the king!"


  2 Samuel 16:17


  Absalom, apparently astonished at this, said to him, "Is this thy love to thy friend (David)? why wentest thou not with thy friend?" But Hushai replied, "No; but whom Jehovah hath chosen, and this people (i.e., the people who had entered Jerusalem with Absalom), and all the men of Israel (i.e., the whole nation), to him (לא for לו, Keri) will I belong, and will remain with him. And again, whom should I serve? Is it not before his son? As I have served thy father, so will I be before thee" (i.e., serve thee). With great craftiness, Hushai declared at the very outset that Jehovah had chosen Absalom—at least he could not come to any other conclusion, judging from the results. And under such circumstances he could not have any doubt as to whom it was his duty to serve. As he had formerly served the father, so now he would serve his son Absalom. In this way he succeeded in completely deceiving Absalom, so that he placed unbounded confidence in him.


  2 Samuel 16:20


  After taking possession of the capital of the kingdom, the next thing to do was to form the resolution to take and keep the throne. Absalom therefore turned to Ahithophel, and said, "Give ye counsel what we are to do." The plural הבוּ (give ye) may be explained on the supposition that the other persons present were addressed as well as Ahithophel, as being capable of giving advice.


  2 Samuel 16:21


  Ahithophel gave the following counsel: "Go to thy father's concubines, whom he hath left behind to keep the house (i.e., lie with them: for אל בּוא, compare 2 Sam 3:7, etc.); so will all Israel hear that thou hast made thyself stinking with thy father, and the hands of all those who are with thee will strengthen themselves." This advice was sagacious enough. Lying with the king's concubines was an appropriation of the royal harem, and, as such, a complete usurpation of the throne (see at 2 Sam 3:7), which would render any reconciliation between Absalom and his father utterly impossible, and therefore would of necessity instigate the followers of Absalom to maintain his cause with all the greater firmness. This was what Ahithophel hoped to attain through his advice. For unless the breach was too great to be healed, with the affection of David towards his sons, which might in reality be called weakness, it was always a possible thing that he should forgive Absalom; and in that case Ahithophel would be the one to suffer. But under the superintendence of God this advice of Ahithophel was to effect the fulfilment, without any such intention on his part, of the threat held over David in 2 Sam 12:8.


  2 Samuel 16:22


  Absalom had a tent put up on the roof of the king's palace, that his going in to the concubines might be done publicly in the sight of all Israel. For (as the historian adds in 2 Sam 16:23 by way of explanation) the counsel of Ahithophel, which he counselled in those days, was like a divine oracle both with David and with Absalom. The words from ועצת to ההם are placed at the commencement absolutely: "and (as for) the counsel of Ahithophel, ... as if one inquired the word of God, so was every counsel of Ahithophel." The Masoretes have supplied אישׁ as the Keri to ישׁאל. This is correct so far as the sense is concerned, but it is quite unnecessary, as ישׁאל may be taken impersonally. האלהים בּדבר שׁאל is to be explained from the formula בּעלהים שׁאל (see at Jdg 1:1).


  2 Samuel 17


  2 Samuel 17:1


  Ahithophel's advice frustrated by Hushai.—2 Sam 17:1-3. Ahithophel said still further to Absalom, "I will choose out twelve thousand men, and arise, and pursue after David this night; and fall upon him when he is exhausted and weak, and fill him with alarm: so shall all the people that are with him flee; and I will smite the king alone (when he is alone), and will bring back all the people to thee." הלּילה, the night, is the night following the day of David's flight and Absalom's entrance into Jerusalem, as we may see very clearly from 2 Sam 17:16. This advice was sagaciously conceived; for if David had been attacked that night by a powerful army, he might possibly have been defeated. אשׁיבה, to bring back, may be explained on the supposition that Ahithophel regarded Absalom as king, and those who had fled with David as rebels, who were to be brought back under Absalom's sceptre. The following words, וגו הכּל כּשׁוּב, "as the return of the whole (the whole nation) is the man," i.e., the return of all is dependent upon David, for whom thou liest in wait, are somewhat difficult, though the meaning of Ahithophel is evident enough from what precedes: viz., if he is beaten, they will all come over to thee; "the whole nation will be at peace" (שׁלוּם is used adverbially).


  2 Samuel 17:4


  Although this advice pleased Absalom and all the elders of Israel (present), Absalom sent for Hushai the Archite to hear his opinion. גּם־הוּא serves to strengthen the suffix in בּפיו (cf. Ewald, 311, a.).


  2 Samuel 17:6


  In answer to Absalom's inquiry, "Shall we do his word (i.e., follow Ahithophel's advice) or not?" Hushai said, "The advice is not good that Ahithophel hath given this time;" and then still further explained (2 Sam 17:8): "Thou knowest thy father and his men, that they are heroes, and of a ferocious disposition (like Jdg 18:25), like a bear in the field robbed of her young; and thy father is a man of war, and will not pass the night with the people," sc., so that it would be possible to come upon him unawares and slay him (לין with את, as in Job 19:4). The idea that ילין is to be taken as a Hiphil, in the sense of "and does not let the people lodge for the night" (Bttcher), is quite untenable, since it does not tally with 2 Sam 17:9, "Behold, he is hid now in one of the pits, or one of the places (פּחתים are hiding-places that are strong by nature, מקומת are places rendered strong by art); and it comes to pass that he falls upon them at the first: so will men hear it, and say a defeat has taken place among the people that follow Absalom." נפל with בּ, as in Jos 11:7, to fall upon a person. The subject to נפל is David, but it is not mentioned as being evident enough from the context; so that there is no necessity for the emendation נפלו, which Thenius proposes. The suffix בּהם relates to those making the attack, the hosts of Absalom. Thenius has given the meaning correctly: "The report that David has made an attack will be sufficient to give rise to the belief that our men have sustained a severe defeat."


  2 Samuel 17:10


  "And even if he (the hearer, 2 Sam 17:9) be a brave man, who has a lion's heart (lion-like courage), he will be thrown into despair; for all Israel knows that thy father is a hero, and brave men (are those) who are with him."


  2 Samuel 17:11


  "Yea (כּי, profecto), I advise: let all Israel be gathered round thee from Dan to Beersheba (see at Jdg 20:1), numerous as the sand by the sea; and thou thyself go into the war." פניך, thy person, i.e., thou thyself be marching. The plural הלכים is used because of פניך. For בּ הלך, to enter into anything, see 1 Kgs 19:4; Isa 45:16; Isa 46:2. קרב, war, the early translators have confounded with קרב.


  2 Samuel 17:12


  "And come we to him (if we come upon him) in one of the places where he is found, we let ourselves down upon him, as the dew falls upon the earth; and of him and all the men with him there will not be one left." נחנוּ might be a contraction of אנחנוּ, as in Gen 42:11; Exo 16:7-8, etc.: "so we upon him," equivalent to "so shall we come upon him." But if this were the meaning, we should expect עליו והינוּ. It is more correct, therefore, to take נחנוּ ekat ot as the first pers. perf. of נוּח, as the early translators have done: so do we let ourselves down upon him. (For נוּח as applied to an army encamping, see Isa 7:2, Isa 7:19; and as denoting the swarming of flies and grasshoppers, Isa 7:19 and Exo 10:14.) In Ahithophel's opinion, it would be possible with a very small army to crush David and his little band, however brave his followers might be, and in fact to annihilate them altogether.


  2 Samuel 17:13


  "And if he draw back into a city, all Israel lays ropes to that city, and we drag it to the brook, till there is not even a little stone found there." עד־הנּחל: inasmuch as fortified cities were generally built upon mountains. צרור signifies a little stone, according to the ancient versions. Hushai speaks in hyperboles of the irresistible power which the whole nation would put forth when summoned together for battle, in order to make his advice appear the more plausible.


  2 Samuel 17:14


  And he secured his end. Absalom and all Israel thought his advice better than that of Ahithophel; for it was intended to commend itself to Absalom and his supporters. "The counsel appeared safe; at the same time it was full of a certain kind of boasting, which pleased the younger men" (Clericus). All that Hushai had said about the bravery and heroism of David and his followers, was well founded. The deception lay in the assumption that all the people from Dan to Beersheba would crowd around Absalom as one man; whereas it might easily be foreseen, that after the first excitement of the revolution was over, and great calmness ensued, a large part of the nation and army would gather round David. But such a possibility as this never entered the minds of Absalom and his supporters. It was in this that the divine sentence referred to in 2 Sam 17:14 was seen: "The Lord had commanded (appointed) it, to defeat the good counsel of Ahithophel, that he might bring the evil (intended) upon Absalom."


  2 Samuel 17:15


  David is informed of what has occurred.—2 Sam 17:15, 2 Sam 17:16. Hushai communicated without delay to the priests Zadok and Abiathar the advice which had been given to Absalom both by Ahithophel and himself, and requested them to make it known to David as quickly as possible. "Stay not the night," he said, "by the ferries (עברות, as in 2 Sam 15:28) of the desert; but rather go over, lest the king and all the people with him be destroyed." וגם, "and indeed," or after a negative clause, "but rather." למּלך יבלּע is either "there will be a devouring," i.e., destruction, to the king, it will fall upon him; of if we supply the subject from the previous clause תּעבור עבור as Bttcher proposes, "that it (the crossing over) may not be swallowed up or cut off from the king." There is nothing to justify Ewald's explanation, "it (misfortune) is swallowed by him." Hushai recommended of course an immediate crossing of the Jordan; because he did not know whether Absalom would really act upon his advice, although he had expressed his approval of it, or whether he might not change his mind and follow Ahithophel's counsel.


  2 Samuel 17:17


  "Jonathan and Ahimaaz (the sons of the priests: 2 Sam 15:27) stood at the Rogel spring (the present well of Job or Nehemiah, at the south-east corner of Jerusalem: see at Job 15:7), and the maid-servant (of one of the high priests) went and told them (Hushai's message), and they went and told it to king David; for they durst not let themselves be seen to come into the city." They had therefore been staying at the Rogel spring outside the city. After what had taken place publicly, according to 2 Sam 15:24., Absalom could not be in any doubt as to the views of the high priests. Consequently their sons could not come into the city, with the intention of leaving it again directly, to inform David of the occurrences that had taken place there as he had requested (2 Sam 15:28). The clause "and they went and told David" anticipates the course of the affair, according to the general plan adopted by Hebrew historians, of communicating the result at the very outset wherever they possibly could.


  2 Samuel 17:18


  "And a lad (servant) saw them, and told Absalom." Absalom had most likely set spies to watch the priests and their sons. But the two sons who had noticed the spy hurried into the house of a man at Bahurim, who had a well (or cistern that was dry at the time) in his court, and went down into the well.


  2 Samuel 17:19


  And the man's wife spread a covering (המּסך, the covering which she had close at hand) over the well (over the opening into the cistern), and scattered groats (ריפות, peeled barley: Pro 27:22) upon it, so that nothing was noticed. The Vulgate explanation is a very good one: "quasi siccans ptisanas" (as if drying peeled barley).


  2 Samuel 17:20


  When Absalom's servants came and asked for the priest's sons, the woman said, They have gone over the little water-brook (המּים מיכל, ἁπ. λεγ.), and thus led them wrong, so that they did not find them.


  2 Samuel 17:21


  When they had gone away, the priest's sons came up out of the well and brought David the news, saying, "Go quickly over the water, for thus hath Ahithophel counselled against you;" whereupon David and all the people with him went hastily over the Jordan. "Till the morning dawn not one was missed who had not gone over." אחד עד, lit. even to one there was not any one missed.


  2 Samuel 17:23


  It is still further stated in conclusion, that when Ahithophel saw that his advice was not carried out, he saddled his ass and returned to his home, and there set his house in order and hanged himself, because he could foresee that Absalom would lose his cause through not taking his advice, and it would then be all over with himself. Thus was David's prayer (2 Sam 15:31) fulfilled.


  2 Samuel 17:24


  The account of the civil war, which terminated with Absalom's defeat and death, is introduced in 2 Sam 17:24-26 with a description of the relative position of the two hostile parties. David had come to Mahanaim, a city probably a fortified one, on the east of the Jordan, not far from the ford of the Jabbok (see at 2 Sam 2:8). Absalom had also gone over the Jordan, "he and all the men with him," i.e., all the fighting men that he had gathered together according to Hushai's advice, and encamped in the land of Gilead.


  2 Samuel 17:25


  Absalom had made Amasa captain over his army instead of Joab, who had remained true to David, and had gone with his king to Mahanaim. Amasa was the son of a man named Jithra, היּשׂראלי, who had gone in to (i.e., had seduced) Abigail, the daughter of Nahash and sister of Zeruiah, Joab's mother. He was therefore an illegitimate cousin of Joab. The description given of Jithra as ישׂראלי is very striking, since there was no reason whatever why it should be stated that Amasa's father was an Israelite. The Seventy have therefore given ὁ Ἰεζραηλίτης, i.e., sprung from Jezreel, where David's wife Ahinoam came from (1 Sam 27:3); but they have done so apparently from mere conjecture. The true reading is evidently היּשׁמעאלי, an Ishmaelite, according to Ch1 2:17, where the name is written Jether, a contracted form of Jithra. From the description given of Abigail as a daughter of Nahash and sister of Zeruiah, not of David, some of the earlier commentators have very justly concluded that Abigail and Zeruiah were only step-sisters of David, i.e., daughters of his mother by Nahash and not by Jesse.


  2 Samuel 17:27


  When David came to Mahanaim, some of the wealthier citizens of the land to the east of the Jordan supplied the men who were with him with provisions. This is mentioned as the first sign that the people had not all fallen away from David, but that some of the more distinguished men were still firm in their adherence. Shobi, the son of Nahash or Rabbah, the capital of the Ammonites (see 2 Sam 11:1), was possibly a son of Nahash the deceased king of the Ammonites, and brother of Hanun, who was defeated by David (2 Sam 10:1-2), and one of those to whom David had shown favour and kindness when Rabbah was taken. At the same time, it is also quite possible that Shobi may have been an Israelite, who was merely living in the capital of the Ammonites, which had been incorporated into the kingdom of David, as it is evident from 2 Sam 17:25 that Nahash was not an uncommon name among the Israelites. Machir the son of Ammiel of Lodebar (see at 2 Sam 9:4), and Barsillai of Roglim the Gileadite. Roglim was a town in Gilead, which is only mentioned once again, viz., in 2 Sam 19:32, and of which nothing further is known. They brought "bedding, basins, earthenware, and wheat, barley, meal, and parched grains, beans, lentils and parched." The position of the verb, which is not placed between the subject and the object of the sentence, but only at the close of the whole series of objects, is certainly unusual; but this does not warrant any alteration of the text. For if we were to supply a verb before משׁכּב, as having fallen out of the text, it would be necessary, since הגּישׁוּ follows without a copula, to divide the things enumerated into two classes, so as to connect one portion of the objects with הגּישׁוּ, which is obviously unnatural. The early translators who interpolate a verb before the objects have therefore also supplied the copula w before הגּישׁוּ. There is still less ground for supplying the number 10, as having dropped out before משׁכּב and ספּות, as the lxx have done, since none of the translators of the other ancient versions had any such reading. משׁכּב, couch or bed, is used here for bedding. ספּות, basins, probably field-kettles. The repetition of וקלי is very striking; nevertheless the second must not be struck out without further ground as a supposed copyist's error. As they not only ate parched ears or grains of wheat (see at Lev 2:14), but were also in the habit of drying pulse, pease, and lentils before eating them (vid., Harmar, Beobachtungen, i. pp. 255-6), the second קלי may be understood as referring to parched pulse. The ἁπ. λεγ. בּקר שׁפות signifies, according to the Chaldee and the Rabbins, cheese of oxen (i.e., of cows), and according to the conjecture of Roediger (Ges. Thes. p. 1462), a peculiar kind of cheese, such as the Aeneze in the province of Nedjid still make, and for which the term σαφὼθ βοῶν retained by the lxx was probably the technical name. Theodotus, on the other hand, has γαλαθηνὰ μοσχάρια, milch-calves; and the Vulgate pingues vitulos,—both of them renderings which can certainly be sustained from the Arabic usage of speech, and would be more in accordance with the situation of the words, viz., after צאן. אמרוּ כּי, "for they said (or thought) the people have become hungry and faint and thirty in the desert," i.e., in their flight to Mahanaim.


  2 Samuel 18


  2 Samuel 18:1


  Preparation for war.—2 Sam 18:1-2. David mustered the people that were with him, and placed over them captains of thousands and hundreds, and divided them into three companies, under the generals Joab, Abishai, and Ittai the Gathite, who had given such decided proofs, according to 2 Sam 15:21-22, of his fidelity to David. בּיד שׁלּח, to leave to the hand of a person, i.e., to his power, is used here in the sense of placing under his direction. The people opposed in the most decided manner the wish of the king to go with them to the war, saying (2 Sam 18:3), "Thou shalt not go out: for if we flee, they will take no heed of us (i.e., attach no importance to this); and if half of us die, they will take no heed of us: for thou art as ten thousand of us (we must evidently read אתּה for עתּה, and עתּה has merely got into the text in consequence of ועתּה following): and now it is good that thou be ready to give us help from the city" (the Chethib לעזיר, inf. Hiphil for להעזיר, is not to be disputed). David was to stay behind in the city with a reserve, that he might be able to come to their relief in case of need.


  2 Samuel 18:4


  The king gave his consent to these proposals, and went to the side of the gate, whilst the people went out by hundreds and thousands; but in the hearing of all he commanded the principal generals, "Mildly for me (i.e., deal gently for my sake) with the boy Absalom." לאט is not the imperative of לאט, to cover over, which would not suit the connection, and could not be construed with ל, but an adverb from אט, as in Isa 8:6; 1 Kgs 21:27; Job 15:11.


  2 Samuel 18:6


  Battle in the wood of Ephraim, and death of Absalom.—2 Sam 18:6, 2 Sam 18:7. When the people, i.e., David's army, had advanced into the field against Israel (those who followed Absalom), a battle was fought "in the wood of Ephraim," when Israel was smitten by David's warriors and sustained a loss of 20,000 men. The question, where the "wood of Ephraim" was situated, is a disputed one. But both the name and the fact that, according to Jos 17:15-16, the tribe-land of Ephraim abounded in forests, favour the idea that it was a wood in the inheritance of Ephraim, on this side of the Jordan; and this is in perfect harmony with the statement in 2 Sam 18:23, that Ahimaaz took the way of the Jordan valley to bring the news of the victory to David, who was staying behind in Mahanaim. Nevertheless the majority of commentators have supposed that the place alluded to was a woody region on the other side of the Jordan, which had received the name of "wood Ephraim" probably after the defeat of the Ephraimites in the time of Jephthah (Jdg 12:1-5). The reasons assigned are, first, that according to 2 Sam 17:26, Absalom had encamped in Gilead, and it is not stated that he had crossed the Jordan again; secondly, that 2 Sam 18:3 ("that thou succour us out of the city") presupposes that the battle took place in the neighbourhood of Mahanaim (Thenius); and thirdly, that after the victory the army returned to Mahanaim; whereas if the battle had been fought on this side of the Jordan, it would evidently have been much better for it to remain there and occupy Jerusalem (Ewald, Gesch. iii. p. 237). But neither of these reasons is decisive, and there is no force in the other arguments employed by Thenius. There was no necessity for an immediate occupation of Jerusalem by David's victorious army, since all Israel fled to their tents after the fall of Absalom and the defeat of his army (2 Sam 18:17 and 2 Sam 19:9); that is to say, such of Absalom's followers as had not fallen in or after the battle, broke up and returned home, and therefore the revolution was at an end. Consequently there was nothing left for David's army to do but to return to its king at Mahanaim, and fetch him back to Jerusalem, and reinstate him in his kingdom. The other two reasons might have some force in them, if the history before us contained a complete account of the whole course of the war. But even Ewald admits that it is restricted to a notice of the principal battle, which completely crushed the rebellion. There can be no doubt, however, that this was preceded, if not by other battles, yet by such military operations as accompany every war. This is clearly indicated in 2 Sam 18:6, where it is stated that the army advanced into the field against Israel (2 Sam 18:6), which evidently refers to such an advance on the part of David's army as might compel Absalom to draw back from Gilead across the Jordan, until at length a decisive battle was fought, which ended in the complete destruction of his army and his own death. Ewald observes still further, that "it seems impossible, at any rate so far as the name is concerned, to assume that the wood of Ephraim was on the other side of the Jordan, whilst according to 2 Sam 18:23, the messenger who reported the victory went from the field of battle towards the Jordan valley in order to get to David." But the way in which Ewald tries to set aside this important point, as bearing upon the conclusion that the battle took place on this side of the Jordan,—namely, by adopting this rendering of 2 Sam 18:23, "he ran after the manner of Kikkar, running, and therefore overtook Kushi,"—is far too unnatural to meet with acceptance. Under all these circumstances, therefore, we decide in favour of the assumption that the wood of Ephraim is to be sought for in the tribe-territory of Ephraim.


  The nature of the ground contributed a great deal to the utter defeat of Absalom.


  2 Samuel 18:8


  The conflict extended over the surface of the whole land, i.e., the whole of that region (the Chethib נפצות is not the plural נפצות, which would be quite unsuitable, but is most probably a noun, נפצוּת ,nuon a, signifying bursting asunder, or wild flight; the Keri נפצת is a Niphal participle, fem. gen.); "and the wood devoured more of the people than the sword ate on the same day." The woody region was most likely full of ravines, precipices, and marches, into which the flying foe was pursued, and where so many perished.


  2 Samuel 18:9


  "And Absalom was lighted upon (יקּרא = יקּרה) by the servants of David, riding upon the mule; and the mule had come under the thick branches of the great terebinth, and his head fastened itself (remained hanging) on the terebinth, so that he was held (hung) between heaven and earth, as the mule under him went away." The imperfects, ויּבא, ויּחזק, and ויּתּן, are only a combination of the circumstantial clause רכב ואבשׁ. With regard to the fact itself, it is not clearly stated in the words that Absalom hung only by his hair, but simply that his hair entangled him in the thick branches, and his head was fastened in the terebinth, namely, by being jammed between the strong boughs.


  2 Samuel 18:10


  A man (one of David's men) saw him in this situation, and told Joab, Joab replied (2 Sam 18:11), "Behold, thou hast seen it, and wherefore has thou not smitten him there to the ground? and it was for me to give thee ten silverlings and a girdle;" i.e., if thou hadst slain him, it would have been my duty to reward thee.


  2 Samuel 18:12


  But the man replied, "And I ... not weighing a thousand shekels in my hand ... might not stretch out my hand to the king's son," i.e., I could not do it for a reward of a thousand shekels. This is the meaning of the Chethib ולא; the Masoretes, on the other hand, have substituted ולוּ, which is the reading adopted in most of the ancient versions, and the one preferred by the majority of expositors: "if I weighed ... I would not," etc. But there is no necessity for this alteration, as the Chethib is quite in accordance with the character of the words. "For before our ears the king commanded" (cf. 2 Sam 18:5): מי שׁמרוּ, "take care whoever (it be) of the boy Absalom." On this use of מי, see Ewald, 104, d., a. The Keri לי is merely a conjecture, notwithstanding the fact that all the versions follow it, and that one of the Codices in Kennicott has לי. "or," continued the man (2 Sam 18:13), "should I have acted deceitfully towards his life (i.e., have slain him secretly, which he calls שׁקר, cheating, because it was opposed to the king's open command): and nothing remains hidden from the king; ... thou wouldst have set thyself in opposition to me," i.e., have risen up against me before the king. The middle clause is a circumstantial one, as the fact that וכל־דּבר is placed first clearly shows; so that it cannot be regarded as introducing the apodosis, which really follows in the clause commencing with ואתּה.


  2 Samuel 18:14


  Joab replied, "Not so will I wait before thee," i.e., I will not leave the thing to thee. He then took three staffs in his hand, and thrust them into Absalom's heart. שׁבטים is rendered by the lxx and Vulgate, βέλη, lanceas; and Thenius would adopt שׁלחים accordingly, as an emendation of the text. But in the earlier Hebrew שׁלח only occurs in poetical writings in the sense of a missile or dart (Job 33:18; Job 36:12; Joe 2:8); and it is not till after the captivity that we find it used to denote a weapon generally. There is no necessity, however, for altering the text. Joab caught up in his hurry the first thing that he found, namely pointed staff, and pierced Absalom with them to the heart. This explains the reason for his taking three, whereas one javelin or dart would have been sufficient, and also the fact that Absalom was not slain, notwithstanding their being thrust at his heart. The last clause of the verse belongs to what follows: "Still living (i.e., as he was still alive) in the midst of the terebinth, ten young men, Joab's armour-bearers, surrounded him, and smote him to death."


  2 Samuel 18:16


  Immediately afterwards Joab stopped any further pursuit, "for Joab spared the people," i.e., he wanted to spare them.


  2 Samuel 18:17


  But Absalom they cast into a great pit in the wood, and threw up over him a very large heap of stones, as an ignominious monument, like those thrown up over Achan (Jos 7:26) and the king of Air (Jos 8:29). This was the end of Absalom and his rebellion. "All Israel (that had crowded round him) had fled, every one to his tent" (i.e., home: see at Deu 16:7).


  2 Samuel 18:18


  Absalom had erected a monument to himself in the king's valley during his lifetime; "for he said, I have no son to preserve the remembrance of my name, and he called the monument by his own name; and so it was called hand (memorial) of Absalom unto this day." The לקח before ויּצּב is apparently pleonastic; but it belongs to the diffuse and circumstantial character of the antiquated Hebrew diction (as in Num 16:1). מצּבת, a memorial of stone; whether in the form of a column, or an obelisk, or a monolith, cannot be determined (vid., Gen 28:22; Gen 31:52). The king's valley, which received its name from the event narrated in Gen 14:17, was two stadia from Jerusalem according to Josephus (Ant. vii. 10, 3), and therefore not "close to the Dead Sea," or in regione transjordanensi (Ges. Thes. pp. 1045, 1377), or "in the Jordan valley in Ephraim" (Tuch and Winer). It was on the eastern side of Jerusalem, in the Kidron valley; though Absalom's pillar, which ecclesiastical tradition has transferred thither, a monument about forty feet in height and pointed like a pyramid, is not of early Hebrew, but of Grecian origin. On the words "I have no son," see at 2 Sam 14:27.


  2 Samuel 18:19


  David is informed of the victory, and of the death of Absalom.—2 Sam 18:19, 2 Sam 18:20. Ahimaaz, the son of Zadok, wanted to carry the news to David, that Jehovah had "procured the king justice out of the hand of his enemies" (שׁפט with מן is a pregnant expression signifying to procure justice and deliver out of); but Joab, knowing how David would receive the tidings of the death of Absalom, replied, "Thou art no man of good tidings to-day; thou shalt take the news on another day, not on this, even because (על־כּן כּי, see at Gen 18:5) the king's son is dead." The Keri על־כּן כּי is to be preferred to the Chethib כּי־על; and כּן has no doubt been dropt out merely because of בּן which follows. The Chethib does not give any suitable sense; for the absence of the article before מת is decisive against the explanation proposed by Maurer, viz., "for (tidings have to be carried) concerning the king's son dead." If מת were to be construed as an adverb with בּן־מלך, it would of necessity have the article.


  2 Samuel 18:21


  Joab therefore entrusted the Cushite with the duty of conveying to David the announcement of what had occurred. It cannot be decided with certainty whether הכּוּשׁי or Cushi is the proper name of an Israelite, or whether it signifies the "Cushite," i.e., a descendant of Cush. The form of the name rather favours the latter view, in which case it would suggest the idea of a Moorish slave in the service of Joab.


  2 Samuel 18:22


  As Ahimaaz still expressed a wish to hasten to the king, even after Cushi had been sent, and could not be induced to relinquish his purpose by the repeated expostulations of Joab, the latter at length permitted him to run. And he ran so fast, that he got before Cushi. מה ויהי: let whatever will happen. וּלכה is the pronoun "to thee," as in Gen 27:37, and not the imperative of הלך, "thou mayest go." The meaning is, "and there is no striking message for thee," no message that strikes the mark, or affects anything. We must supply "he said" in thought before 2 Sam 18:23. There was the less necessity to write it here (as in 1 Sam 1:20), since it is perfectly obvious from the repetition of מה ויהי that it is Ahimaaz who is speaking. Ahimaaz then ran by the way of the plain, i.e., the way which lies through or across the plain of the Jordan. Now he could not possibly have taken this road, if the battle had been fought in a wood on the eastern side of the Jordan, and he had wanted to hurry from the scene of battle to Mahanaim; for in that case he would have taken a circuitous route two or three times the distance of the straight road, so that it would have been utterly impossible for him to get there before the Cushite, however quickly he might run. This notice therefore furnishes a decisive proof that the battle was fought upon the mountains of Ephraim, in the land to the west of the Jordan, since the straight road thence to Mahanaim would lie through the valley of the Jordan.


  2 Samuel 18:24


  David was sitting between the two gates of Mahanaim waiting for tidings of the result of the battle. The two gates are the outer and inner gate of the fortified city wall, between which there was a small court, where David was sitting. The watchman then went up to the roof of the gate by the wall, probably the outer gate in the city wall, and as he looked he saw a man running alone.


  2 Samuel 18:25


  When he announced this to the king, he said, "If he (is or comes) alone, there is good news in his mouth," namely, because several runners would have shown themselves if it had been a flight. As the first messenger came nearer and nearer, the watchman saw another man running, and shouted this into the gate (השּׁער is wrongly pointed for השּׁער, according to the lxx, Syr., and Vulgate); whereupon the king replied, "This is also a good messenger."


  2 Samuel 18:27


  When the watchman saw by the running of the first that it was Ahimaaz, recognising him probably by the swiftness of his running, and announced it to the king, he replied, "He is a good man, and cometh with good tidings," because Joab would not have selected him to bring any other than good news.


  2 Samuel 18:28


  Ahimaaz then called out to the king, "Shalom," i.e., Hail! and fell down before him to greet him reverentially, and said, "Blessed be Jehovah thy God, who hath given up the men that lifted up their hand against my lord the king."


  2 Samuel 18:29


  In answer to the king's inquiry, "Is it well with the young man Absalom?" Ahimaaz replied, "I saw the great tumult (that arose) when Joab sent off the king's servant, and thy servant, and know not what" (sc., had occurred). Ahimaaz spoke as if he had been sent off before Absalom's fate had been decided or could be known. "The king's servant" is the Cushite, whom Ahimaaz saw just approaching, so that he could point to him. Joab is the subject, which is sometimes written after the object in the case of an infinitive construction (vid., Gesenius, 133, 3 Anm.); and the expression "thy servant" is a conventional one for "me" (viz., Ahimaaz).


  2 Samuel 18:30


  And the king said, "Turn, and stand here," that he might hear the further news from the Cushite, who had just arrived.


  2 Samuel 18:31


  The Cushite said, "Let my lord the king receive good tidings, for Jehovah hath procured thee justice to-day out of the hand of all who have risen up against thee" (cf. 2 Sam 18:19).


  2 Samuel 18:32


  When asked about the welfare of Absalom, the Cushite replied, "May it happen to the enemies of my lord the king, and all who have risen up against thee for evil (i.e., to do thee harm), as to the young man." The death of Absalom was indicated clearly enough in these words.


  2 Samuel 18:33


  The king understood the meaning of the words. He was agitated, and went up to the balcony of the gate (the room above the entrance) and wept, and said, walking about, "My son Absalom, my son, my son Absalom! Oh that I had died for thee, Absalom, my son, my son!" To understand this passionate utterance of anguish, we must bear in mind not only the excessive tenderness, or rather weakness, of David's paternal affection towards his son, but also his anger that Joab and his generals should have paid so little regard to his command to deal gently with Absalom. With the king's excitable temperament, this entirely prevented him from taking a just and correct view of the crime of his rebel son, which merited death, and of the penal justice of God which had been manifested in his destruction.


  2 Samuel 19


  2 Samuel


  David Reinstated in His Kingdom—2 Samuel 19:1-39


  In his passionate and sinful sorrow on account of Absalom's death David not only forgot altogether what it was his duty to do, in order to recover the affections of the people, so that Joab was obliged to remind him of this duty which was binding upon him as king (2 Sam 19:1-8); but he even allowed himself to be carried away into the most inconsiderate measures (2 Sam 19:9-14), and into acts of imprudence and injustice (2 Sam 19:16-23, 2 Sam 19:24-30), which could not contribute to the strengthening of his throne, however much the affection with which he wished to reward the old man Barzillai for his faithful services (2 Sam 19:31-40) might show that the king was anxious to promote the welfare of his subjects.


  2 Samuel 19:1-3


  David's mourning, and Joab's reproof.—2 Sam 19:1-6. When Joab was told that the king was mourning and weeping for Absalom, he went to him into the house to expostulate with him. 2 Sam 19:5 introduces the continuation of 2 Sam 19:1; 2 Sam 19:2-4 contain parenthetical sentences, describing the impression made upon the people by the king's mourning. Through the king's deep trouble, the salvation (the victory) upon that day became mourning for all the people who had fought for David, and they went by stealth in to the city (לבוא יתגּנּב: they stole to come, came by stealth), "as people steal away who have covered themselves with shame, when they flee in battle."


  2 Samuel 19:4


  But the king had covered his face, and cried aloud, "My son Absalom," etc.


  2 Samuel 19:5


  Then Joab went into the house to the king, and said to him, "Thou hast shamed this day the faces of all thy servants who have saved thy life, and the life of thy sons and daughters, thy wives and concubines" (covered them with shame, by deceiving their hope that thou wouldest rejoice in the victory).


  2 Samuel 19:6


  לאהבה, "to love" (i.e., in that thou lovest) "those who hate thee, and hatest those who love thee; for thou hast given to know to-day (through thy conduct) that chiefs and servants (commanders and soldiers) are nothing (are worth nothing); for I have perceived to-day (or I perceive to-day) that if (לא for לוּ) Absalom were alive, and we had all perished, that it would be right in thine eyes."


  2 Samuel 19:7


  "And now rise up, go out and speak to the heart of thy servants (i.e., speak to them in a friendly manner: Gen 34:3; Gen 50:21, etc.): for I swear by Jehovah, if thou go not out, verily not a man will stay with thee to-night; and this will be worse to thee than all the evil that has come upon thee from thy youth until now." Joab was certainly not only justified, but bound in David's own interests, to expostulate with him upon his conduct, and to urge him to speak in a friendly manner to the people who had exposed their lives for him, inasmuch as his present conduct would necessarily stifle the affection of the people towards their king, and might be followed by the most serious results with reference to his throne. At the same time, he did this in so heartless and lordly a manner, that the king could not fail to be deeply hurt by his words.


  2 Samuel 19:8


  Nevertheless David was obliged to yield to his representations. "The king rose up, and sat in the gate, and ... all the people came before the king," i.e., the troops marched before the king, who (as we may supply from the context) manifested his good-will in both looks and words. But Israel, i.e., that portion of the people which had followed Absalom, had returned to its tents (i.e., gone home: cf. 2 Sam 18:17). This sentence forms the transition to the account which follows.


  2 Samuel 19:9


  Preliminaries to the return of David to Jerusalem.—2 Sam 19:9, 2 Sam 19:10. As the rebellion was entirely crushed by Absalom's death, and the dispersion of his followers to their respective homes, there arose a movement among all the tribes in favour of David. "All the people were disputing (נדון, casting reproaches at one another) in all the tribes of Israel, saying, The king has saved us out of the hand of our enemies, ... and now he is fled out of the land before Absalom. But Absalom, whom we anointed over us, is dead in battle; and now why do ye keep still, to bring back the king?" This movement arose from the consciousness of having done an injustice to the king, in rising up in support of Absalom.


  2 Samuel 19:11


  When these words of all Israel were reported to David, he sent to the priests Zadok and Abiathar, saying, "Speak to the elders of Judah, why will ye be the last to bring back the king to his palace? ... Ye are my brethren, my bones and flesh (i.e., my blood relations): why then," etc.? The last clause of 2 Sam 19:11, "the speech of all Israel is come to the king, even to his house," is a circumstantial clause inserted in the midst of David's words, to explain the appeal to the men of Judah not to be the last. In the lxx, and some Codices of the Vulgate, this sentence occurs twice, viz., at the end of 2 Sam 19:10, and also of 2 Sam 19:11; and Thenius, Ewald, and Bttcher regard the clause at the end of 2 Sam 19:10 as the original one, and the repetition of it at the close of 2 Sam 19:11 as a gloss. But this is certainly a mistake: for if the clause, "and the speech of all Israel came to the king to his house (at Mahanaim)," ought to stand at the close of 2 Sam 19:10, and assigns the reason for David's sending to Zadok and Abiathar, 2 Sam 19:11 would certainly, or rather necessarily, commence with המּלך ויּשׁלח: "The word of all Israel came to the king, and then king David sent," etc. But instead of this, it commences with שׁלח דּיד והמּלך, "But king David sent." This construction of the sentence decidedly favour the correctness of the Hebrew text; whereas the text of the Septuagint, apart altogether from the tautological repetition of the whole of the sentence in question, shows obviously enough that it is nothing more than a conjecture, by which the attempt was made to remove the difficulty occasioned by the striking position in which the circumstantial clause occurred.


  2 Samuel 19:13


  "And say ye to Amasa, Art thou not my bone and flesh? so shall God do to me, and so add, if thou shalt not be prince of the army (chief captain) before me continually in the place of Joab."


  2 Samuel 19:14


  Thus he (David) inclined the heart of all the people as of one man, and they sent to the king, saying, "Return thou, with all thy servants." The result of David's message to the priests is given summarily here. The subject to ויּט is David, not Amasa or Zadok. So far as the fact itself is concerned, it was certainly wise of David to send to the members of his own tribe, and appeal to them not to be behind the rest of the tribes in taking part in his restoration to the kingdom, lest it should appear as though the tribe of Judah, to which David himself belonged, was dissatisfied with his victory, since it was in that tribe that the rebellion itself first broke out; and this would inevitably feed the jealousy between Judah and the rest of the tribes. But it was not only unwise, but unjust, to give to Amasa, the traitor-general of the rebels, a promise on oath that he should be commander-in-chief in the place of Joab; for even if the promise was only given privately at first, the fact that it had been given could not remain a secret from Joab very long, and would be sure to stir up his ambition, and lead him to the commission of fresh crimes, and in all probability the enmity of this powerful general would become dangerous to the throne of David. For however Joab might have excited David's anger by slaying Absalom, and by the offensive manner in which he had reproved the king for giving way to his grief, David ought to have suppressed his anger in his existing circumstances, and ought not to have rendered evil for evil, especially as he was not only about to pardon Amasa's crime, but even to reward him as one of his faithful servants.


  2 Samuel 19:15


  Return of the king; and occurrences at the crossing of the Jordan.—2 Sam 19:15-23. Pardon of Shimei.—2 Sam 19:15, 2 Sam 19:16. When David reached the Jordan on his return, and Judah had come to Gilgal "to meet him, to conduct the king over the Jordan," i.e., to form an escort at the crossing, Shimei the Benjaminite hastened down from Bahurim (see 2 Sam 16:5.) with the men of Judah to meet David.


  2 Samuel 19:17


  There also came along with Shimei a thousand men of Benjamin, and Ziba the servant of the house of Saul, with his fifteen sons and twenty servants (see 2 Sam 9:10); and they went over the Jordan before the king, viz., through a ford, and the ferry-boat had crossed over to carry over the king's family, and to do whatever seemed good to him, i.e., to be placed at the king's sole disposal. And Shimei fell down before the king, בּעברו, i.e., "when he (David) was about to cross over the Jordan," not "when Shimei had crossed over the Jordan;" for after what has just been stated, such a remark would be superfluous: moreover, it is very doubtful whether the infinitive with בּ can express the sense of the pluperfect. Shimei said, "Let not my lord impute to me any crime, and do not remember how thy servant hath sinned."


  2 Samuel 19:20


  "For thy servant knoweth (i.e., I know) that I have sinned, and behold I have come to-day the first of the whole house of Joseph, to go to meet my lord the king." By "the whole house of Joseph" we are to understand the rest of the tribes with the exception of Judah, who are called "all Israel" in 2 Sam 19:12. There is no reason for the objection taken by Thenius and Bttcher to the expression בּית־יוסף. This rendering of the lxx (παντὸς Ἰσραὴλ καὶ οἴκου Ἰωσήφ) does not prove that כּלישׂראל was the original reading, but only that the translator thought it necessary to explain οἴκου Ἰωσήφ by adding the gloss παντὸς Ἰσραὴλ; and the assertion that it was only in the oratorical style of a later period, when the kingdom had been divided, that Joseph became the party name of all that were not included in Judah, is overthrown by 1 Kgs 11:28. The designation of the tribes that opposed Judah by the name of the leading tribe (Joseph: Jos 16:1) was as old as the jealousy between these tribes and Judah, which did not commence with the division of the kingdom, but was simply confirmed thereby into a permanent distinction. Shimei's prayer for the forgiveness of his sin was no more a proof of sincere repentance than the reason which he adduced in support of his petition, namely that he was the first of all the house of Joseph to come and meet David. Shimei's only desire was to secure impunity for himself. Abishai therefore replied (2 Sam 19:21), "Shall not Shimei be put to death for this (זאת תּחת, for this, which he has just said and done), because he hath cursed the anointed of Jehovah?" (vid., 2 Sam 16:5.). But David answered (2 Sam 19:22), "What have I to do with you, ye sons of Zeruiah (cf. 2 Sam 16:10), for ye become opponents to me to-day?" שׂטן, an opponent, who places obstacles in the way (Num 22:22); here it signifies one who would draw away to evil. "Should any one be put to death in Israel to-day? for do I not know that I am this day king over Israel?" The reason assigned by David here for not punishing the blasphemer as he had deserved, by taking away his life, would have been a very laudable one if the king had really forgiven him. But as David when upon his deathbed charged his successor to punish Shimei for this cursing (1 Kgs 2:8-9), the favour shown him here was only a sign of David's weakness, which was not worthy of imitation, the more especially as the king swore unto him (2 Sam 19:24) that he should not die.


  2 Samuel 19:24


  David's conduct towards Mephibosheth admits still less of justification.


  2 Samuel 19:24


  Mephibosheth, the son, i.e., grandson, of Saul, had also come down (from Jerusalem to the Jordan) to meet David, and had not "made his feet and his beard," i.e., had not washed his feet or arranged his beard (עשׂה, as in Deu 21:12), and had not washed his clothes—all of them signs of deep mourning (cf. Eze 24:17)—since the day that the king had gone (i.e., had fled from Jerusalem) until the day that he came (again) in peace.


  2 Samuel 19:25


  "Now when Jerusalem (i.e., the inhabitants of the capital) came to meet the king,"


  David said to him (i.e., to Mephibosheth, who was with the deputation from the capital which welcomed David at the Jordan), "Why wentest thou not with me, Mephibosheth?" David was justified in putting this question after what Ziba had told him concerning Mephibosheth (2 Sam 16:3).


  2 Samuel 19:26


  Mephibosheth replied, "My lord king, my servant hath deceived me: for thy servant thought I will have the ass saddled and go to the king; for thy servant is lame." If we understand אחבּשׁד as signifying that Mephibosheth had the ass saddled by a servant, and not that he saddled it with his own hands, the meaning is obvious, and there is no ground whatever for altering the text. חבשׁ is certainly used in this sense in Gen 22:3, and it is very common for things to be said to be done by a person, even though not done with his own hands. The rendering adopted by the lxx and Vulgate, "Thy servant said to him (the servant), Saddle me the ass," is not true to the words, though correct so far as the sense is concerned.


  2 Samuel 19:27-30


  "And he (Ziba) slandered thy servant to my lord the king." Mephibosheth had not merely inferred this from David's words, and the tone in which they were spoken, but had certainly found it out long ago, since Ziba would not delay very long to put David's assurance, that all the possessions of Mephibosheth should belong to him, in force against his master, so that Mephibosheth would discover from that how Ziba had slandered him. "And my lord the king is as the angel of God," i.e., he sees all just as it really is (see at 2 Sam 14:17); "and do what is good in thy sight: for all my father's house (the whole of my family) were but men of death against my lord the king (i.e., thou mightest have had us all put to death), and thou didst set thy servant among thy companions at table (see 2 Sam 9:7, 2 Sam 9:11); and what right or (what) more have I still to cry (for help) to the king?" The meaning is, "I cannot assert any claims, but will yield to anything you decide concerning me." It must have been very evident to David from these words of Mephibosheth, that he had been deceived by Ziba, and that he had formed an unfounded prejudice against Mephibosheth, and committed an act of injustice in handing over his property to Ziba. He therefore replied, in evident displeasure (2 Sam 19:29), "Why talkest thou still of thine affairs? I have said, thou and Ziba shall divide the field?" to which Mephibosheth answered (2 Sam 19:30), "He may take the whole, since my lord the king has returned in peace to his own house." This reply shows very clearly that an injustice had been done to Mephibosheth, even if it is not regarded as an expression of wounded feeling on the part of Mephibosheth because of David's words, but, according to the view taken by Seb. Schmidt and others, as a vindication of himself, as said not to blame the king for the opinion he had formed, but simply to defend himself. But this completely overthrows the opinion held by Thenius and O. v. Gerlach, that David's words in 2 Sam 19:30 contain nothing more than a revocation of his hasty declaration in 2 Sam 16:4, and a confirmation of his first decision in 2 Sam 9:7-10, and are to be understood as signifying, "Let everything be as I settled it at first; hold the property jointly," inasmuch as Ziba and his sons had of course obtained their living from the produce of the land. Moreover, the words "thou and Ziba divide the land" are directly at variance with the promise in 2 Sam 9:7, "I will restore thee all the land of Saul thy father," and the statement in 2 Sam 9:9, "I have given unto thy master's son all that pertained to Saul, and to all his house." By the words, "I have said, thou and Ziba divide the land," David retracted the hasty decree in 2 Sam 16:4, so as to modify to some extent the wrong that he had done to Mephibosheth, but he had not courage enough to retract it altogether. He did not venture to dispute the fact that Mephibosheth had really been calumniated by Ziba, which was placed beyond all doubt by his mourning during the whole period of David's flight, as described in 2 Sam 19:24. There is no ground for Winer's statement, therefore, that "it is impossible now to determine whether Mephibosheth was really innocent or not."


  2 Samuel 19:31


  Barzillai comes to greet David.—2 Sam 19:31. Barzillai the octogenarian "had also come down from Roglim and gone across the Jordan with the king, to escort him over the river." את־בּירדּן is the portion in, or over, the Jordan. את is the sign of the accusative, "the piece in the Jordan," and no further. This is the correct explanation as given by Bttcher, after Gesenius and Maurer; and the Keri היּרדּן is a bad emendation.


  2 Samuel 19:32-37


  As Barzillai had supplied the king with provisions during his stay in Mahanaim (שׁיבה for ישׁיבה, like צואה for יצואה, and other words of the same kind), because he was very wealthy (lit. great), David would gladly have taken him with him to Jerusalem, to repay him there for his kindness; but Barzillai replied (2 Sam 19:34.), "How many days are there of the years of my life (i.e., how long shall I have yet to live), that I should go up with the king to Jerusalem? I am now eighty years old; can I (still) distinguish good and evil, or will thy servant taste what I eat and drink, or listen again to the voice of the singing men and singing women? and why should thy servant be yet a burden unto my lord the king? Thy servant would go over the Jordan with the king for a short time (i.e., could not remain long with him), and why does the king wish to repay me this favour?" ישׁב־נא: "Let thy servant return, that I may die in my city (my home), at the grave of my parents; and behold thy servant Chimham (i.e., according to the explanation given by Josephus, Barzillai's son, who had come down with his father, as we may infer from 1 Kgs 2:7) may go over with my lord the king; and do to him what seemeth good to thee," i.e., show him favours at thy pleasure.


  2 Samuel 19:38


  David consented to this, and said, "All that thou desirest of me I will do to him." בּחר with על is a pregnant construction, signifying to choose and impose, "choose upon me," i.e., the thing for me to grant thee.


  2 Samuel 19:39


  Thus all the people went over the Jordan; and when the king had crossed over, he kissed Barzillai (to take leave of him: vid., Rut 1:9); and he (Barzillai) blessed him, and turned to his place (returned home). Barzillai only escorted the king over the Jordan, and the conversation (2 Sam 19:31-38) probably took place as they were crossing.


  2 Samuel 19:40


  Quarrel between Israel and Judah about the restoration of the king.—2 Sam 19:40. David went across to Gilgal (in the plain of the Jordan: Jos 4:19), and Chimham (Chimhan is a modified form for Chimham: 2 Sam 19:37) had gone over with him, and all the people of Judah had brought the king over (the Keri העבירוּ is an easier reading than the Chethib ויּעבירוּ, "and as for the people, they had," etc.), and also "half the people of Israel," namely, beside the thousand Benjaminites who came with Shimei (2 Sam 19:17), other Israelites who dwelt in the neighbourhood.


  2 Samuel 19:41


  All the men of Israel, i.e., the representatives of the other tribes of Israel, came to meet the king in Gilgal; and being annoyed at the fact that the men of Judah had anticipated them, they exclaimed, "Why have our brethren the men of Judah stolen thee away?" i.e., fetched thee thus secretly without saying a word to us. "All David's men" were all his faithful adherents who had fled with him from Jerusalem (2 Sam 15:17.).


  2 Samuel 19:42


  The men of Judah replied against (על) the men of Israel: "The king stands near to us" (inasmuch as he belonged to their tribe), "and wherefore then art thou angry at this matter? Have we eaten from the king (i.e., derived any advantage from our tribe-relationship to him, as the Benjaminites did from Saul, according to 1 Sam 22:7), or received anything for ourselves therefrom?" נשּׂאת is an infinitive abs. Niph. with a feminine termination, borrowed from ה;ל literally, "or has taking been taken for us."


  2 Samuel 19:43


  The Israelites were annoyed at this answer, and retorted, "I (Israel) have ten portions in the king, and also more than thou in David; and wherefore hast thou despised me?" They considered that they had ten shares in the king, because they formed ten tribes, in opposition to the one tribe of Judah, as the Levites did not come into consideration in the matter. Although David was of the tribe of Judah, he was nevertheless king of the whole nation, so that the ten tribes had a larger share than one tribe. הקלּתני refers to the fact, that Judah took no notice at all of the tribes of Israel when fetching back the king. וגו ולא־היה, "and was not my speech the first to fetch back my king?" (On the fact itself, see 2 Sam 19:10-11.) לי is an emphatic dat. commodi, and is to be taken in connection with להשׁיב, notwithstanding the accents. "And the speech of the men of Judah became fiercer (more violent) than the speech of the men of Israel." With these words the historian sums up briefly the further progress of the dispute, for the purpose of appending the account of Sheba's rebellion, to which it gave rise.


  2 Samuel 20


  2 Samuel 20:1


  Sheba's Rebellion.—2 Sam 20:1. There happened to be a worthless man there, named Sheba, a Benjaminite. He blew the trumpet, and said, "We have no part in David, nor inheritance in the son of Jesse. Every man to his tents, O Israel!" "To his tents," i.e., to his home, as in 2 Sam 19:9, etc.


  2 Samuel 20:2


  All the men of Israel responded to this call, and went up (to the mountains) away from David and after Sheba; but the men of Judah adhered to their king from the Jordan to Jerusalem. The construction of דּבק with ועד ... מן is a pregnant one: they adhered to and followed him. The expression "from Jordan" does not prove that Sheba's rebellion broke out at the Jordan itself, and before David's arrival in Gilgal, but may be accounted for from the fact that the men of Judah had already fetched the king back across the Jordan.


  2 Samuel 20:3


  As soon as David returned to his palace at Jerusalem, he brought the ten concubines whom he had left behind, and with whom Absalom had lain, into a place of safety, and took care of them, without going in unto them any more. The masculine suffixes attached to יתּגם, יכלכּלם, and אליהם are used, as they frequently are, as being the more general and indefinite, instead of the feminine, which is the more definite form. Thus were they shut up in lifelong widowhood until the day of their death. אלמנוּת is an adverbial accusative, and חיּוּת signifies "condition in life;" literally, in widowhood of life.


  2 Samuel 20:4


  David then ordered Amasa to call the men of Judah to pursue Sheba the rebel, and attack him within three days, and then to present himself to him again. This commission was intended as the commencement of the fulfilment of the promise which David had given to Amasa (2 Sam 19:14). It was no doubt his intention to give him the command over the army that marched against Sheba, and after the defeat of the rebel to make him commander-in-chief. But this first step towards the fulfilment of the promise was a very imprudent act, like the promise itself, since Joab, who had been commander of the army for so many years, was grievously offended by it; and moreover, being a well-tried general, he had incomparably more distinction in the tribe of Judah than Amasa, who had taken part in Absalom's rebellion and even led the rebel army, could possibly have.


  2 Samuel 20:5-6


  But when Amasa stayed out beyond the time fixed for the execution of the royal commission (the Chethib וייחר is the Piel וייחר, whilst the Keri is either the Hiphil ויּוחר, or the imperfect Kal of יחר = אחר, cf. תּחז, 2 Sam 20:9, and is quite unnecessary), probably because the men of Judah distrusted him, and were not very ready to respond to his summons, David said to Abishai, "Now will Sheba the son of Bichri be more injurious (more dangerous) to us than Absalom. Take thou the servants (soldiers) of thy lord and pursue after him, lest he reach fortified cities, and tear out our eye," i.e., do us a serious injury. This is the correct explanation given by Bttcher, who refers to Deu 32:10 and Zac 2:12, where the apple of the eye is the figure used to signify the most valuable possession; for the general explanation, "and withdraw from our eye," cannot be grammatically sustained.


  2 Samuel 20:7


  Thus there went after him (Abishai) Joab's men (the corps commanded by Joab), and the Crethi and Plethi (see at 2 Sam 8:18), out of Jerusalem, to pursue Sheba.


  2 Samuel 20:8


  "When they were by the great stone at Gibeon, and Amasa came to meet them (there), Joab was girded with his armour-coat as his clothing, and the girdle of the sword was bound over it upon his loins in its sheath, which came out, and it fell (i.e., the sheath came out of the sword-belt in which it was fastened, and the sword fell to the ground), Joab said to Amasa," etc. The eighth verse contains only circumstantial clauses, the latter of which (from ויואב onwards) are subordinate to the earlier ones, so that ויּאמר (2 Sam 20:9) is attached to the first clause, which describes the meeting between the advancing army and Amasa.


  There is something striking, however, in the fact that Joab appears among them, and indeed, as we see from what follows, as the commander of the forces; for according to 2 Sam 20:6, David had commissioned Abishai, Joab's brother, to pursue Sheba, and even in 2 Sam 20:7 Joab's men only are mentioned. This difficulty can hardly be solved in any other manner than by the simple assumption that David had told Abishai to go out with Joab, and that this circumstance is passed over in the brief account in 2 Sam 20:6, in which the principal facts alone are given, and consequently the name of Joab does not occur there. Clericus adopts the following explanation. "Mention," he says, "has hitherto been made simply of the command given to Abishai, but this included an order to Joab to go as well; and there is nothing to preclude the supposition that Joab's name was mentioned by the king, although this is not distinctly stated in the brief account before us."


  2 Samuel 20:9-10


  Joab asked Amasa how he was, and laid hold of his bear with his right hand to kiss him. And as Amasa took no heed of the sword in Joab's hand, he smote him with it in the paunch (abdomen), and shed out his bowels upon the ground, "and repeated not (the stroke) to him" (cf. 1 Sam 26:8). Laying hold of the beard to kiss is still customary among Arabs and Turks as a sign of friendly welcome (vid., Arvieux, Merkwrdige Nachrichten, iv. p. 182, and Harmar, Beobachtungen, ii. p. 61). The reason for this assassination was Joab's jealousy of Amasa. Joab and Abishai then followed Sheba.


  2 Samuel 20:11


  One of Joab's attendants remained standing by him (Amasa), no doubt at Joab's command, and said to the people who came thither, i.e., to the men of Judah who were collected together by Amasa (vid., 2 Sam 20:4), "He that favoureth Joab, and he that (is) for David, let him (go) after Joab," i.e., follow him to battle against Sheba.


  2 Samuel 20:12-13


  Amasa lay wallowing in blood in the midst of the road; and when the man (the attendant) saw that all the people stood still (by the corpse), he turned (pushed) Amasa from the road to the field, and threw a cloth over him, whereupon they all passed by and went after Joab.


  2 Samuel 20:14


  But Joab "went through all the tribes of Israel to Abela, and Beth-maacah, and all Berim." Abela (2 Sam 20:15), or Abel (2 Sam 20:18), has been preserved in the large Christian village of Abil, a place with ruins, and called Abil-el-Kamh on account of its excellent wheat (Kamh), which lies to the north-west of Lake Huleh, upon a Tell on the eastern side of the river Derdra; not in Ibl-el-Hawa, a place to the north of this, upon the ridge between Merj Ayun and Wady et Teim (vid., Ritter, Erdk. xv. pp. 240, 241; Robinson, Bibl. Researches, pp. 372-3; and v. de Velde, Mem. p. 280). Beth-maacah was quite close to Abela; so that the names of the two places are connected together in 2 Sam 20:15, and afterwards, as Abel-beth-maacah (vid., 1 Kgs 15:20, and 2 Kgs 15:29), also called Abel-maim in Ch2 16:4. Berim is the name of a district which is unknown to us; and even the early translators did not know how to render it. There is nothing, however, either in the πάντες ἐν χαῤῥί is the lxx or the omnes viri electi of the Vulgate, to warrant an alteration of the text. The latter, in fact, rests upon a mere conjecture, which is altogether unsuitable; for the subject to ויּקּהלוּ cannot be כּל־הבּרים on account of the vav consec., but must be obtained from ישׂראל בּכל־שׁבטי. The Chethib ויקלהו is evidently a slip of the pen for ויּקּהלוּ.


  2 Samuel 20:15


  They besieged him (Sheba) in Abel-beth-maacah, and piled up a rampart against the city, so that it rose up by the town-moat (חל, the moat with the low wall belonging to it); and all the people with Joab destroyed to throw down the wall.


  2 Samuel 20:16-18


  Then a wise woman of the city desired to speak to Joab, and said (from the wall) to him (2 Sam 20:18), "They were formerly accustomed to say, ask Abel; and so they brought (a thing) to pass." These words show that Abel had formerly been celebrated for the wisdom of its inhabitants.


  2 Samuel 20:19


  "I am of the peaceable, faithful in Israel: thou seekest to slay a city and mother in Israel; wherefore wilt thou destroy the inheritance of Jehovah?" The construing of אנכי with a predicate in the plural may be explained on the simple ground that the woman spoke in the name of the city as well as in its favour, and therefore had the citizens in her mind at the time, as is very evident from the figurative expression אם (mother) for mother-city or capital.


  The woman gave Joab to understand, in the first place, that he ought to have asked the inhabitants of Abela whether they intended to fight for Sheba before commencing the siege and destruction of the town, according to the law laid down in Deu 20:10. with reference to the siege of foreign towns; and secondly, that he ought to have taken into consideration the peaceableness and fidelity of the citizens of Abela, and not to destroy the peace-loving citizens and members of the nation of God.


  2 Samuel 20:20


  The woman's words made an impression upon Joab. He felt the truthfulness of her reproaches, and replied, "Far be it, far be it from me, to swallow up or destroy." אם, as in the case of oaths: "truly not."


  2 Samuel 20:21


  "It is not so (sc., as thou sayest), but a man of the mountains of Ephraim (which extended into the tribe of Benjamin: see at 1 Sam 1:1), Sheba the son of Bichri, hath lifted up his hand against the king David. Only give him up, and I will draw away from the city." The woman promised him this: "Behold, his head shall be thrown out to thee over the wall."


  2 Samuel 20:22


  She then came to all the people (i.e., the citizens of the town) "with her wisdom," i.e., with the wise counsel which she had given to Joab, and which he had accepted; whereupon the citizens cut off Sheba's head, and threw it out to Joab. Then Joab had a trumpet blown for a retreat, and the men disbanded, whilst he himself returned to Jerusalem to the king.


  2 Samuel 20:23


  David's Ministers of State.—The second section of the history of David's reign closes, like the first (2 Sam 8:16.), with a list of the leading ministers of state. The author evidently found the two lists in his sources, and included them both in his work, for the simple reason that they belonged to different periods, as the difference in the names of some of the officers clearly shows, and that they supplemented on another. The list before us belongs to a later period of David's reign than the one in 2 Sam 8:16-18. In addition to the office-bearers mentioned in 2 Samuel 8, we find here Adoram over the tribute, and Ira the Kairite a confidential counsellor (cohen: see at 2 Sam 8:18), in the place of the sons of David noticed in 2 Sam 8:18. The others are the same in both lists. The Chethib הכרי is to be read הכּרי (cf. 2 Kgs 11:4, 2 Kgs 11:19), from כוּר, perfodit, and is synonymous with הכּרתי (see at 2 Sam 8:18). Adoram is the same person as Adoniram, who is mentioned in 1 Kgs 4:6 and 1 Kgs 5:14 as overseer over the tributary service in the time of Solomon; as we may see from the fact, that the latter is also called Adoram in 1 Kgs 12:18, and Hadoram in Ch2 10:18. Hadoram is apparently only a contracted form of the name, and not merely a copyist's mistake for Adoniram. But when we find that, according to the passage cited, the same man filled this office under three kings, we must bear in mind that he did not enter upon it till the close of David's reign, as he is not mentioned in 2 Sam 8:16., and that his name only occurs in connection with Rehoboam's ascent of the throne; so that there is no ground for assuming that he filled the office for any length of time under that monarch. המּס does not mean vectigal, i.e., tribute or tributary service, but tributary labourers. The derivation of the word is uncertain, and has been disputed. The appointment of a special prefect over the tributary labourers can hardly have taken place before the closing years of David's reign, when the king organized the internal administration of the kingdom more firmly than before. On the tributary labourers, see at 1 Kgs 5:13. Ira the Jairite is never mentioned again. There is no ground for altering Jairi (the Jairite) into Jithri (the Jithrite), as Thenius proposes, since the rendering given in the Syriac ("from Jathir") is merely an inference from 2 Sam 23:38; and the assumption upon which this conclusion is founded, viz., that Ira, the hero mentioned in 2 Sam 23:38, is the same person as Ira the royal cohen, is altogether unfounded.


  2 Samuel 21


  2 Samuel


  IV. Close of David's Reign—2 Samuel 21-24


  After the suppression of the rebellion headed by Sheba, David spent the remaining years of his reign in establishing the kingdom upon a firmer basis, partly by organizing the army, the administration of justice, and the general government of the realm, and partly by making preparations for the erection of the temple, and enacting rules for the service of the Levites; that he might be able to hand over the government in a firm and satisfactory state to his youthful son Solomon, whom the Lord had appointed as his successor. The account of these regulations and enactments fills up the whole of the last section of the history of David's reign in the first book of Chronicles. But in the book before us, several other things—(1) two divine punishments inflicted upon Israel, with the expiation of the sins that occasioned them (2 Sam 21:1-14, and 2 Samuel 24); (2) David's psalm of praise for deliverance out of the hand of all his enemies (2 Samuel 22), and his last prophetic words (2 Sam 23:1-7); and (3) a few brief notices of victorious acts performed in the wars with the Philistines (2 Sam 21:15-22), and a longer list of David's heroes (2 Samuel 23:8-39)—form, as it were, a historical framework for these poetical and prophetic portions. Of the two divine visitations mentioned, the pestilence occasioned by the numbering of the people (2 Samuel 24) occurred undoubtedly in the closing years of David's reign; whereas the famine, and the expiation connected with it (2 Sam 21:1-14), happened most probably at an earlier period, and are merely introduced here because no fitting opportunity had presented itself before. The kernel and centre of this last section of the history of David is to be found unquestionably in the psalm of thanksgiving in 2 Samuel 22, and the prophetic announcement of an exalted and blessed king. In the psalm of thanksgiving David looks back at the close of his life upon all the mercy and faithfulness which he had experienced throughout his reign, and praises the Lord his God for the whole. In his "last words" he looks forward into the time to come, and on the strength of the promise which he has received, of the eternal duration of the dominion of his house, sees in spirit the just Ruler, who will one day arise from his seed, and take the throne of his kingdom for ever. These two lyrical and prophetic productions of David, the ripest spiritual fruit of his life, form a worthy conclusion to this reign. To this there is appended the list of his heroes, in the form of a supplement (2 Samuel 23:8-39); and finally in 2 Samuel 24 the account of the numbering of the people, and the pestilence which fell upon Israel, as a punishment for this fault on the part of David. This account is placed at the close of the books of Samuel, merely because the altar which was built to expiate the wrath of God, together with the sacrifices offered upon it, served to consecrate the site for the temple, which was to be erected after David's death, in accordance with the divine promise (2 Sam 7:13), by his son and successor Solomon.


  2 Samuel 21:1


  Three Years' Famine.—A three years' famine in the land, the occasion of which, as Jehovah declared to the king, was Saul's crime with regard to the Gibeonites, was expiated by David's delivering up to the Gibeonites, at their own request, seven of Saul's descendants, who were then hung by them upon a mountain before Jehovah. This occurrence certainly did not take place in the closing years of David's reign; on the other hand, it is evident from the remark in 2 Sam 21:7, to the effect that Mephibosheth was spared, that it happened after David had received tidings of Mephibosheth, and had taken him to his own table (2 Sam 9:1-13). This is mentioned here as a practical illustration, on the one hand of the manner in which Jehovah visited upon the house of Saul, even after the death of Saul himself, a crime which had been committed by him; and, on the other hand, of the way in which, even in such a case as this, when David had been obliged to sacrifice the descendants of Saul to expiate the guilt of their father, he showed his tenderness towards him by the honourable burial of their bones.


  2 Samuel 21:1-6


  A famine, which lasted for three successive years, induced David to seek the face of Jehovah, i.e., to approach God in prayer and ask the cause of this judgment which had fallen upon the land. The Lord replied, "Because of Saul, and because of the house of blood-guiltiness, because he hath slain the Gibeonites." The expression "because of the house of blood-guiltiness" is in apposition to "Saul," and determines the meaning more precisely: "because of Saul, and indeed because of the blood-guiltiness which rests upon his house." הדּמים בּית signifies the house upon which blood that had been shed still rested as guilt, like הדּמים עיר in Eze 22:2; Eze 24:6, Eze 24:9, and דּמים אישׁ in Psa 5:7; Psa 27:9, etc. Nothing further is known about the fact itself. It is simply evident from the words of the Gibeonites in 2 Sam 21:5, that Saul, in his pretended zeal for the children of Israel, had smitten the Gibeonites, i.e., had put them to death. Probably some dissatisfaction with them had furnished Saul with a pretext for exterminating these Amoritish heathen from the midst of the people of God.


  2 Samuel 21:2-3


  In consequence of this answer from God, which merely indicated in a general manner the cause of the visitation that had come upon the land, David sent for the Gibeonites to ask them concerning the wrong that had been done them by Saul. But before the historian communicates their answer, he introduces an explanation respecting the Gibeonites, to the effect that they were not Israelites, but remnants of the Amorites, to whom Joshua had promised on oath that their lives should be preserved (vid., Jos 9:3.). They are called Hivites in the book of Joshua (Jos 9:7); whereas here they are designated Amorites, according to the more general name which is frequently used as comprehending all the tribes of Canaan (see at Gen 10:16 and Gen 15:16). David said to the Gibeonites, "What shall I do for you, and wherewith shall I expiate" (sc., the wrong done you), "that ye may bless the inheritance (i.e., the nation) of Jehovah?" On the use of the imperative וּברכוּ to denote the certain consequences, see Ewald, 347.


  2 Samuel 21:4-5


  The Gibeonites answered, "I have not to do with silver and gold concerning Saul and his house" (lit. it is not, does not stand, to me at silver and gold with Saul and his house), i.e., I have no money to demand of Saul, require no pecuniary payment as compensation for the blood which he shed among us (vid., Num 35:31). The Chethib לי is not to be touched, notwithstanding the לנוּ which follows. The use of the singular may be explained on the simple ground that the speaker thought of the Gibeonites as a corporation. "And it does not pertain to us to put any one to death in Israel" (sc., of our own accord). When David inquired still further, "What do you mean, then, that I should do to you?" they replied, "(As for) the man who consumed us, and who thought against us, that we should be destroyed (נשׁמדנוּ without כּי, subordinately to דּמּה, like אעשׂה in the previous verse), so as not to continue in the whole of the territory of Israel, let seven men of his sons be given us, that we may crucify them to Jehovah at Gibeah of Saul, the chosen of Jehovah." וגו אשׁר אישׁ is placed at the head absolutely (cf. Gesenius, 145, 2). On crucifixion as a capital punishment, see at Num 25:4, where it has already been observed that criminals were not impaled or fastened to the cross alive, but were first of all put to death. Consequently the Gibeonites desired that the massacre, which had taken place among them by the command of Saul, should be expiated by the execution of a number of his sons—blood for blood, according to Num 35:31. They asked for the crucifixion for Jehovah, i.e., that the persons executed might be impaled, as a public exhibition of the punishment inflicted, before the face of the Lord (vid., 2 Sam 21:9), as the satisfaction required to expiate His wrath. Seven was a sacred number, denoting the performance of a work of God. This was to take place in Gibeah, the home and capital of Saul, who had brought the wrath of God upon the land through his crime. There is a sacred irony in the epithet applied to Saul, "chosen of the Lord." If Saul was the chosen of Jehovah, his actions ought to have been in accordance with his divine election.


  2 Samuel 21:6-10


  David granted the request, because, according to the law in Num 35:33, blood-guiltiness when resting upon the land could only be expiated by the blood of the criminal; but in delivering up the members of Saul's house for whom they asked, he spared Mephibosheth the son of Jonathan and grandson of Saul, for the sake of the bond of friendship which he had formed with Jonathan on oath (1 Sam 18:3; 1 Sam 20:8, 1 Sam 20:16), and gave up to the Gibeonites two sons of Rizpah, a concubine of Saul (vid., 2 Sam 21:11 and 2 Sam 3:7), and five sons of Merab the daughter of Saul, whom she had borne to Adriel of Meholah. The name of Michal, which stands in the text, is founded upon an error of memory or a copyist's mistake; for it was not Michal, but Merab, Saul's eldest daughter, who was given to Adriel the Meholathite as his wife (1 Sam 18:19). The Gibeonites crucified those who were delivered up to them upon the mountain at Gibeah before Jehovah (see the remarks on 2 Sam 21:6). "Thus fell seven at once." The Chethib שׁבעתים, at which the Masoretes took such offence that they wanted to change it into שׁבעתּם, is defended by Bttcher very properly, on the ground that the dual of the numeral denotes what is uniformly repeated as if by pairing; so that here it expresses what was extraordinary in the even tin a more pictorial manner than the Keri: "They fell sevenfold at once," i.e., seven in the same way. The further remark, "they were slain in the first days of harvest, at the beginning of the barley harvest," belongs to what follows, for which it prepares the way. The two Keris, והמּה for והם, and בּתחלּת for תּחלּת, are needless emendations. תּחלּת is an adverbial accusative (vid., Ges. 118, 2). The harvest began with the barley harvest, about the middle of Nisan, our April.


  2 Samuel 21:10


  And Rizpah took sackcloth, i.e., the coarse hairy cloth that was worn as mourning, and spread it out for herself by the rock—not as a tent, as Clericus supposes, still less as a covering over the corpses of those who had been executed, according to the exegetical handbook, but for a bed—"from the beginning of the harvest till water was poured out upon them (the crucified) from heaven," i.e., till rain came as a sign that the plague of drought that had rested upon the land was appeased; after which the corpses could be openly taken down from the stakes and buried,—a fact which is passed over in the account before us, where only the principal points are given. This is the explanation which Josephus has correctly adopted; but his assumption that the rain fell at once, and before the ordinary early rain, has no foundation in the text of the Bible. "And suffered not the birds of heaven to settle upon the corpses by day, or the wild beasts by night." Leaving corpses without burial, to be consumed by birds of prey and wild beasts, was regarded as the greatest ignominy that could befal the dead (see at 1 Sam 17:44). According to Deu 21:22-23, persons executed were not to remain hanging through the night upon the stake, but to be buried before evening. This law, however, had no application whatever to the case before us, where the expiation of guilt that rested upon the whole land was concerned. In this instance the expiatory sacrifices were to remain exposed before Jehovah, till the cessation of the plague showed that His wrath had been appeased.


  2 Samuel 21:11-14


  When this touching care of Rizpah for the dead was told to David, he took care that the bones of the whole of the fallen royal house should be buried in the burial-place of Saul's family. He therefore sent for the bones of Saul and Jonathan, which the men of Jabesh had taken away secretly from the wall of Beisan, where the Philistines had fastened the bodies, and which had been buried in Jabesh (1 Sam 31:10.), and had the bones of the sons and grandsons of Saul who had been crucified at Gibeah collected together, and interred all these bones at Zela in the land of Benjamin, in the family grave of Kish the father of Saul. גּנּב, to take away secretly. בּית־שׁן מּרחב, from the market-place of Bethshan, does not present any contradiction to the statement in 1 Sam 31:10, that the Philistines fastened the body to the wall of Bethshan, as the rechob or market-place in eastern towns is not in the middle of the town, but is an open place against or in front of the gate (cf. Ch2 32:6; Neh 8:1, Neh 8:3,Neh 8:16). This place, as the common meeting-place of the citizens, was the most suitable spot that the Philistines could find for fastening the bodies to the wall. The Chethib תּלוּם is the true Hebrew form from תּלה, whereas the Keri תּלאוּם is a formation resembling the Aramaean (cf. Ewald, 252, a.). The Keri פלשׁתּים שׁמּה is correct, however, as פלשׁתּים, being a proper name, does not take any article. In הכּות בּיום the literal meaning of יום (day) must not be strictly pressed, but the expression is to be taken in the sense of "at the time of the smiting;" for the hanging up of the bodies did not take place till the day after the battle (1 Sam 31:8.).—In 2 Sam 21:14 the account is abridged, and the bones of the crucified persons are not mentioned again. The situation of Zela is unknown (see at Jos 18:28). After this had been carried out in accordance with the king's command, God suffered himself to be entreated for the land, so that the famine ceased.


  2 Samuel 21:15


  Heroic Acts Performed in the Wars with the Philistines.—The brief accounts contained in these verses of different heroic feats were probably taken from a history of David's wars drawn up in the form of chronicles, and are introduced here as practical proofs of the gracious deliverance of David out of the hand of all his foes, for which he praises the Lord his God in the psalm of thanksgiving which follows, so that the enumeration of these feats is to be regarded as supplying a historical basis for the psalm.


  2 Samuel 21:15-16


  The Philistines had war with Israel again. עוד (again) refers generally to earlier wars with the Philistines, and has probably been taken without alteration from the chronicles employed by our author, where the account which follows was attached to notices of other wars. This may be gathered from the books of the Chronicles, where three of the heroic feats mentioned here are attached to the general survey of David's wars (vid., Ch1 20:4). David was exhausted in this fight, and a Philistian giant thought to slay him; but Abishai came to his help and slew the giant. He was called Yishbo benob (Keri, Yishbi), i.e., not Yishbo at Nob, but Yishbobenob, a proper name, the meaning of which is probably "his dwelling is on the height," and which may have been given to him because of his inaccessible castle. He was one of the descendants of Raphah, i.e., one of the gigantic race of Rephaim. Raphah was the tribe-father of the Rephaim, an ancient tribe of gigantic stature, of whom only a few families were left even in Moses' time (vid., Deu 2:11; Deu 3:11, Deu 3:13, and the commentary on Gen 14:5). The weight of his lance, i.e., of the metal point to his lance, was three hundred shekels, or eight pounds, of brass, half as much as the spear of Goliath (1 Sam 17:7); "and he was girded with new armour." Bttcher has no doubt given the correct explanation of the word חדשׁה; he supposes the feminine to be used in a collective sense, so that the noun ("armour," כּליו) could be dispensed with. (For parallels both to the words and facts, vid., Jdg 18:11 and Deu 1:41.) ויּאמר, he said (sc., to himself), i.e., he thought.


  2 Samuel 21:17


  The danger into which the king had been brought in this war, and out of which he had been rescued solely by Abishai's timely help, induced his attendants to make him swear that he would not go into battle any more in person. לו נשׁבּע, administered an oath to him, i.e., fixed him by a promise on oath. תכבּה ולא תכבּ, "and shalt not extinguish the light of Israel." David had become the light of Israel from the fact that Jehovah was his light (2 Sam 22:29), or, according to the parallel passage in Psa 18:29, that Jehovah had lighted his lamp and enlightened his darkness, i.e., had lifted him out of a state of humiliation and obscurity into one of honour and glory. The light (or lamp) is a figure used to represent the light of life as continually burning, i.e., life in prosperity and honour. David's regal life and actions were the light which the grace of God had kindled for the benefit of Israel. This light he was not to extinguish, namely by going into the midst of war and so exposing his valuable life to danger.


  2 Samuel 21:18


  (compare Ch1 20:4). In a second war, Sibbechai and Hushathite slew Saph the Rephaite at Gob. According to Ch1 27:11, Sibbechai, one of the gibborim of David (Ch1 11:29), was the leader of the eighth division of the army (see at 2 Sam 23:27). החשׁתי is a patronymic from חוּשׁה in Ch1 4:4. The scene of conflict is called Gob in our text, and Gezer in the Chronicles. As Gob is entirely unknown. Thenius supposes it to be a slip of the pen for Gezer; but this is improbable, for the simple reason that Gob occurs again in 2 Sam 21:19. It may possibly have been a small place somewhere near to Gezer, which some suppose to have stood on the site of el Kubab, on the road from Ramleh to Yalo (see at Jos 10:33). The name Saph is written Sippai in the Chronicles.


  2 Samuel 21:19


  (vid., Ch1 20:5). In another war with the Philistines at Gob, Elhanan the son of Yaare-Orgim of Bethlehem smote Goliath of Gath, whose spear was like a weaver's beam. In the Chronicles, however, we find it stated that "Elhanan the son of Jair smote Lahmi the brother of Goliath of Gath, whose spear," etc. The words of our text are so similar to those of the Chronicles, if we only leave out the word ארגים, which probably crept in from the next line through oversight on the part of a copyist, that they presuppose the same original text, so that the difference can only have arisen from an error in copying. The majority of the expositors (e.g., Piscator, Clericus, Michaelis, Movers, and Thenius) regard the text of the Chronicles as the true and original one, and the text before us as simply corrupt. But Bertheau and Bttcher maintain the opposite opinion, because it is impossible to see how the reading in 2 Samuel. could grow out of that in the Chronicles; whereas the reading in the Chronicles might have arisen through conscious alteration originating in the offence taken by some reader, who recalled the account of the conflict between David and Goliath, at the statement that Elhanan smote a giant named Goliath, and who therefore altered את הלחמי בית into אחי לחמי את. But apart from the question whether there were two Goliaths, one of whom was slain by David and the other by Elhanan, the fact that the conjecture of Bertheau and Bttcher presupposes a deliberate alteration of the text, or rather, to speak more correctly, an intentional falsification of the historical account, is quite sufficient to overthrow it, as not a single example of anything of the kind can be adduced from the whole of the Chronicles. On the other hand, the recollection of David's celebrated officer Elhanan of Bethlehem (2 Sam 23:24; Ch1 11:26) might easily lead to an identification of the Elhanan mentioned here with that officer, and so occasion the alteration of לחמי את into הלחמי בית. This alteration was then followed by that of גלית אחי into גליה את, and all the more easily from the fact that the description of Lahmi's spear corresponds word for word with that of Goliath's spear in 1 Sam 17:7. Consequently we must regard the reading in the Chronicles as the correct one, and alter our text accordingly; since the assumption that there were two Goliaths is a very improbable one, and there is nothing at all strange in the reference to a brother of Goliath, who was also a powerful giant, and carried a spear like Goliath. Elhanan the son of Jairi is of course a different person from Elhanan the Bethlehemite, the son of Dodo (2 Sam 23:24). The Chronicles have יעוּר, instead of Jairi (the reading according to the Chethib), and the former is probably the correct way of writing the name.


  2 Samuel 21:20-21


  (cf. Ch1 20:6-7). In another war at Gath, a Philistian warrior, who had six fingers on each hand and six toes on each foot, defied Israel, and was slain by Jonathan the son of Shimeah, the brother of David (see at 2 Sam 13:3). The Chethib מדין is probably to be read מדּין, an archaic plural ("a man of measures, or extensions:" de Dieu, etc.); in the Chronicles we find the singular מדּה instead.


  2 Samuel 21:22


  (cf. Ch1 20:8). This verse contains a postscript, in which the previous verses are summed up. The accusative את־ארבּעת may be explained from a species of attraction, i.e., from the fact that the historian had יכּהוּ (2 Sam 21:21) still in his mind: "As for these four, they were born to Rapha," i.e., they were descendants of the Rephaite family at Gath, where remnants of the aboriginal Canaanitish tribes of gigantic stature were still to be found, as in other towns of the Philistines (vid., Jos 11:22). "They fell by the hand of David, and by the hand of his servants." "By the hand of David" refers to the fact that David had personally fought with Yishbobenob (2 Sam 21:16).


  2 Samuel 22


  2 Samuel


  David's Psalm of Thanksgiving for Victory over All His Enemies—2 Samuel 22


  In the following psalm of thanksgiving, David praises the Lord as his deliverer out of all dangers during his agitated life and conflicts with his foes (2 Sam 22:2-4). In the first half he pictures his marvellous deliverance out of all the troubles which he passed through, especially in the time of Saul's persecutions, under the image of an extraordinary theophany (vv. 5-20), and unfolds the ground of this deliverance (2 Sam 22:21-28). In the second half he proclaims the mighty help of the Lord, and his consequent victories over the foreign enemies of his government (vv. 29-46), and closes with renewed praise of God for all His glorious deeds (2 Sam 22:47-51). The psalm is thus arranged in two leading divisions, with an introductory and concluding strophe. But we cannot discover any definite system of strophes in the further arrangement of the principal divisions, as the several groups of thoughts are not rounded off symmetrically.


  The contents and form of this song of praise answer to the fact attested by the heading, that it was composed by David in the later years of his reign, when God had rescued him from all his foes, and helped his kingdom to victory over all the neighbouring heathen nations. The genuineness of the psalm is acknowledged to be indisputable by all the modern critics, except J. Olshausen and Hupfeld, who, with hypercritical scepticism, dispute the Davidic origin of the psalm on subjective grounds of aesthetic taste. This psalm is found in the Psalter as Ps 18, though with many divergences in single words and clauses, which do not, however, essentially affect the meaning. Commentators are divided in opinion as to the relation in which the two different forms of the text stand to one another. The idea that the text of 2 Samuel. rests upon a careless copy and tradition must decidedly be rejected: for, on the one hand, by far the larger portion of the deviations in our text from that of the Psalter are not to be attributed to carelessness on the part of copyists, but are evidently alterations made with thoughtfulness and deliberation: e.g., the omission of the very first passage (2 Sam 22:1), "I will love Thee, O Lord, my strength;" the change of צוּרי אלי (my God, my strength, or rock) into צוּרי אלהי (the God of my rock), as "the God of the rock" occurs again in 2 Sam 22:47 of the text before us; or the substitution of ויּרא (He was seen, 2 Sam 22:11) for ויּדא (He did fly), etc. On the other hand, the original reading has undoubtedly been retained in many passages of our text, whilst simpler and more common forms have been substituted in that of the Psalms; e.g., in v. 5, מות משׁבּרי instead of מות fo d חבלי; in v. 8, השּׁמים מוסדות (the foundations of the heavens) for הרים מוסדי (the foundations of the hills); in v. 12, השׁרת־מים for חשׁכת־מים; in v. 16, ים אפיקי for מים אפיקי; in v. 28, תּשׁפּיל על־רמים ועניך for תּשׁפּיל רמות וענים; in v. 33, דּרכּו תמים ויּתּר for דּרכּי תמים ויּתּן; and in v. 44, לראשׁ תּשׁמרני for לראשׁ תּשׂימני, and several others. In general, however, the text of the Psalms bears the stamp of poetical originality more than the text before us, and the latter indicates a desire to give greater clearness and simplicity to the poetical style. Consequently neither of the two texts that have come down to us contains the original text of the psalm of David unaltered; but the two recensions have been made quite independently of each other, one for the insertion of the psalm in the Psalter intended for liturgical use, and the other when it was incorporated into the history of David's reign, which formed the groundwork of our books of Samuel. The first revision may have been made by David himself when he arranged his Psalms for liturgical purposes; but the second was effected by the prophetic historian, whose object it was, when inserting David's psalm of praise in the history of his reign, not so much to give it with diplomatic literality, as to introduce it in a form that should be easily intelligible and true to the sense.


  2 Samuel 22:1


  The heading is formed precisely according to the introductory formula of the song of Moses in Deu 31:30, and was no doubt taken from the larger historical work employed by the author of our books. It was probably also adopted from this into the canonical collection of the Psalter, and simply brought into conformity with the headings of the other psalms by the alteration of דּוד וידבּר (and David said) into דּבּר עשׁר לדוד יהוה לעבד ("Of David, the servant of the Lord, who spake:" Eng. ver.), and the insertion of למנצּח ("to the chief musician:" Eng. ver.) at the head (see Delitzsch on the Psalms). "In the day," i.e., at the time, "when Jehovah had delivered him." Deliverance "out of the hand of Saul" is specially mentioned, not because this was the last, but because it was the greatest and most glorious,—a deliverance out of the deepest misery into regal might and glory. The psalm is opened by ויּאמר in both texts.


  2 Samuel 22:2


  2 Sam 22:2-4 form the introduction.


  2 Jehovah is my rock, my castle, and my deliverer to me;


  3 My Rock-God, in whom I trust:


  My shield and horn of my salvation, my fortress and my refuge,


  My Saviour; from violence Thou redeemest me.


  4 I call upon the praised one, Jehovah,


  And I am saved from my enemies.


  This introduction contains the sum and substance of the whole psalm, inasmuch as David groups the many experiences of divine deliverance in his agitated life into a long series of predicates, in all of which he extols God as his defence, refuge, and deliverer. The heaping up of these predicates is an expression both of liveliest gratitude, and also of hope for the future. The different predicates, however, are not to be taken as in apposition to Jehovah, or as vocatives, but are declarations concerning God, how He had proved himself faithful to the Psalmist in all the calamities of his life, and would assuredly do so still. David calls God וּמצרתי סלעי (my rock, and my castle) in Psa 31:4 as well (cf. Psa 71:4). The two epithets are borrowed from the natural character of Palestine, where steep and almost inaccessible rocks afford protection to the fugitive, as David had often found at the time when Saul was pursuing him (vid., 1 Sam 24:22; 1 Sam 22:5). But whilst David took refuge in rocks, he placed his hopes of safety not in their inaccessible character, but in God the Lord, the eternal spiritual rock, whom he could see in the earthly rock, so that he called Him his true castle. לי מפלטי (my deliverer to me) gives the real explanation of the foregoing figures. The לי (to me) is omitted in Psa 18:2, and only serves to strengthen the suffix, "my, yea my deliverer.' "My Rock-God," equivalent to, God who is my Rock: this is formed after Deu 32:4, where Moses calls the Lord the Rock of Israel, because of His unchangeable faithfulness; for zur, a rock, is a figure used to represent immoveable firmness. In Psa 18:3 we find צוּרי אלי, "my God" (strong one), "my rock," two synonyms which are joined together in our text, so as to form one single predicate of God, which is repeated in 2 Sam 22:47. The predicates which follow, "my horn and my salvation-shield," describe God as the mighty protector and defender of the righteous. A shield covers against hostile attacks. In this respect God was Abraham's shield (Gen 15:1), and the helping shield of Israel (Deu 33:29; cf. Psa 3:4; Psa 59:12). He is the "horn of salvation," according to Luther, because He overcomes enemies, and rescues from foes, and gives salvation. The figure is borrowed from animals, which have their strength and defensive weapons in their horns (see at 1 Sam 2:1). "My fortress:" misgab is a high place, where a person is secure against hostile attacks (see at Psa 9:10). The predicates which follow, viz., my refuge, etc., are not given in Psa 18:3, and are probably only added as a rhythmical completion to the strophe, which was shortened by the omission of the introductory lines, "I love thee heartily, Jehovah" (Psa 18:1). The last clause, "My Saviour, who redeemest me from violence," corresponds to אחסה־בּו in the first hemistich. In Psa 18:4, David sums up the contents of his psalm of thanksgiving in a general sentence of experience, which may be called the theme of the psalm, for it embraces "the result of the long life which lay behind him, so full of dangers and deliverances." מהלּל, "the praised one," an epithet applied to God, which occurs several times in the Psalms (Psa 48:2; Psa 96:4; Psa 113:3; Psa 145:3). It is in apposition to Jehovah, and is placed first for the sake of emphasis: "I invoke Jehovah as the praised one." The imperfects אקרא and אוּשׁע are used to denote what continually happens. In 2 Sam 22:5 we have the commencement of the account of the deliverances out of great tribulations, which David had experienced at the hand of God.


  2 Samuel 22:5


  5 For breakers of death had compassed me,


  Streams of wickedness terrified me.


  6 Cords of hell had girt me about,


  Snares of death overtook me.


  7 In my distress I called Jehovah,


  And to my God I called;


  And He heard my voice out of His temple,


  And my crying came into His ears.


  David had often been in danger of death, most frequently at the time when he was pursued by Saul, but also in Absalom's conspiracy, and even in several wars (cf. 2 Sam 21:16). All these dangers, out of which the Lord delivered him, and not merely those which originated with Saul, are included in 2 Sam 22:5, 2 Sam 22:6. The figure "breakers or waves of death" is analogous to that of the "streams of Belial." His distress is represented in both of them under the image of violent floods of water. In the psalm we find מות חבלי, "snares of death," as in Psa 116:3, death being regarded as a hunger with a net and snare (cf. Psa 91:3): this does not answer to well to the parallel נחלי, and therefore is not so good, since שׁאול חבלי follows immediately. בליּעל (Belial), uselessness in a moral sense, or worthlessness. The meaning "mischief," or injury in a physical sense, which many expositors give to the word in this passage on account of the parallel "death," cannot be grammatically sustained. Belial was afterwards adopted as a name for the devil (Co2 6:15). Streams of wickedness are calamities that proceed from wickedness, or originate with worthless men. קדּם, to come to meet with a hostile intention, i.e., to fall upon (vid., Job 30:27). היכל, the temple out of which Jehovah heard him, was the heavenly abode of God, as in Psa 11:4; for, according to 2 Sam 22:8., God came down from heaven to help him.


  2 Samuel 22:8


  8 Then the earth swayed and trembled,


  The foundations of the heavens shook


  And swayed to and fro, because He was wroth.


  9 Smoke ascended in His nose,


  And fire out of His mouth devoured,


  Red-hot coals burned out of Him.


  10 And He bowed the heavens and came down,


  And cloudy darkness under His feet.


  Jehovah came down from heaven to save His servant, as He had formerly come down upon Sinai to conclude His covenant with Israel in the midst of terrible natural phenomena, which proclaimed the wrath of the Almighty. The theophany under which David depicts the deliverance he had experienced, had its type in the miraculous phenomenon which accompanied the descent of God upon Sinai, and which suggested, as in the song of Deborah (Jdg 5:4-5), the idea of a terrible storm. It is true that the deliverance of David was not actually attended by any such extraordinary natural phenomena; but the saving hand of God from heaven was so obviously manifested, that the deliverance experienced by him could be poetically described as a miraculous interposition on the part of God. When the Lord rises up from His heavenly temple to come down upon the earth to judgment, the whole world trembles at the fierceness of His wrath. Not only does the earth tremble, but the foundations of the heavens shake: the whole universe is moved. In the psalm we have "the foundations of the hills" instead of "the foundations of the heavens,"—a weaker expression, signifying the earth to its deepest foundations. The Hithpael יתגּעשׁ, lit., to sway itself, expresses the idea of continuous swaying to and fro. לו חרה כּי, "for it (sc., wrath) burned to him," it flamed up like a fire; cf. Deu 32:22; Deu 29:19. "Smoke," the forerunner of fire, "ascended in His nose." The figurative idea is that of snorting or violent breathing, which indicates the rising of wrath. Smoke is followed by fire, which devours out of the mouth, i.e., bursts forth devouring or consuming all that opposes it. The expression is strengthened still further by the parallel: "red-hot coals come out of Him," i.e., the flame of red-hot coals pours out of Him as out of a glowing furnace (cf. Gen 15:17). This description is based entirely upon Exo 19:18, where the Lord comes down upon Sinai in smoke and fire. We are not to picture to ourselves flashes of lightning; for all these phenomena are merely the forerunners of the appearance of God in the clouds, which is described in 2 Sam 22:10, "He bowed the heavens" to come down. ערפל, which is frequently connected with ענן, signifies cloudy darkness, or dark clouds. The substratum of this description is the fact that in a severe storm the heavens seem to sink down upon the earth with their dark clouds. The Lord draws near riding upon black thunder-clouds, "that the wicked may not behold His serene countenance, but only the terrible signs of His fierce wrath and punishment" (J. H. Michaelis).


  2 Samuel 22:11


  11 He rode upon a cherub and flew hither,


  And appeared upon the wings of the wind.


  12 He made darkness round about Him as pavilions,


  Water-gathering, thick clouds.


  13 Out of the splendour before Him


  Burned red-hot coals of fire.


  These three verses are a further expansion of 2 Sam 22:19, and 2 Sam 22:11 of 2 Sam 22:10. The cherub is not a personified earthly creature, for cherubim are angels around the throne of God (see at Gen 3:22). The poetical figure "riding upon the cherub" is borrowed from the fact that God was enthroned between the two cherubim upon the lid of the ark of the covenant, and above their outspread wings (Exo 25:20-21). As the idea of His "dwelling between the cherubim" (2 Sam 6:2; 1 Sam 4:4; Psa 80:2) was founded upon this typical manifestation of the gracious presence of God in the Most Holy place, so here David depicts the descent of Jehovah from heaven as "riding upon a cherub," picturing the cherub as a throne upon which God appears in the clouds of heaven, though without therefore imagining Him as riding upon a sphinx or driving in a chariot-throne. Such notions as these are precluded by the addition of the term ויּעף, "did fly." The "flying" is also suggested by the wings of the cherubim. As the divine "shechinah" was enthroned above the ark of the covenant upon the wings of the cherubim, David in his poetical description represents the cherub and his wings as carrying the throne of God, to express the thought that Jehovah came down from heaven as the judge and saviour of His servants in the splendour of His divine glory, surrounded by cherubim who stand as His highest servants around His throne, just as Moses in his blessing (Deu 33:2) speaks of Jehovah as coming out of myriads of His holy angels. The elementary substratum of this was the wings of the wind, upon which He appeared. In the psalm we have ויּדא, from דּאה, to soar (Deu 28:39; Jer 48:40), which suggests the idea of flying better than ויּרא (He was seen), though the latter gives the real explanation. In 2 Sam 22:12 and 2 Sam 22:13, the "cloudy darkness under His feet" (2 Sam 22:10) is still further expanded, so as to prepare the way for the description of thunder and lightning in 2 Sam 22:14. God in His wrath withdraws His face from man. He envelopes himself in clouds. The darkness round about him is the black thunder-cloud which forms His hut or tent. The plural succoth is occasioned by the plural סביבתיו, "His surroundings:" it is used with indefinite generality, and is more probably the original term than סכּתו in the psalm. The "darkness" is still further explained in the second clause, מים חשׁרת, water-gatherings. חשׁרה (ἁπ. λεγ.) signifies, according to the Arabic, a gathering or collection. The expression used in the psalm is מים חשׁכת, water-darkness, which, if not less appropriate, is at any rate not the original term. שׁחקים עבי, clouds of clouds, i.e., the thickest clouds; a kind of superlative, in which a synonym is used instead of the same noun.


  2 Samuel 22:13


  The splendour of the divine nature enveloped in clouds breaks through the dark covering in burning coals of fire. The coals of fire which burst forth, i.e., which break out in flame from the dark clouds, are the lightning which shoots forth from the dark storm-clouds in streams of fire.


  2 Samuel 22:14


  14 Jehovah thundered from the heavens,


  And the Most High gave His voice.


  15 He sent arrows, and scattered them;


  Lightning, and discomfited them.


  16 Then the beds of the sea became visible;


  The foundations of the world were uncovered,


  Through the threatening of Jehovah,


  By the snorting of the breath of His nostrils.


  God sent lightning as arrows upon the enemies along with violent thunder, and threw them thereby into confusion. המם, to throw into confusion, and thereby to destroy, is the standing expression for the destruction of the foe accomplished by the miraculous interposition of God (vid., Exo 14:24; Exo 23:27; Jos 10:10; Jdg 4:15; 1 Sam 7:10). To the thunder there were added stormy wind and earthquake, as an effect of the wrath of God, whereby the foundations of the sea and land were laid bare, i.e., whereby the depth of the abyss and of the hell in the interior of the earth, into which the person to be rescued had fallen, were disclosed.


  2 Samuel 22:17


  17 He reached out of the height, He laid hold of me;


  Drew me out of great waters:


  18 Saved me from my enemy strong;


  From my haters, because they were too strong for me.


  19 They fell upon me in my day of calamity:


  Then Jehovah became my stay,


  20 And led me out into a broad place;


  Delivered me, because He had pleasure in me.


  The Lord stretched His hand from the height into the deep abysses, which had been uncovered through the threatening of the wrath of God, and drew out the sinking man. ישׁלח without יד is used to denote the stretching out of the hand, and in the sense of reaching out to a thing (as in 2 Sam 6:6). רבּים מים (great waters) does not refer to the enemy, but to the calamities and dangers (waves of death and streams of Belial, 2 Sam 22:5) into which the enemies of the Psalmist had plunged him. ימשׁני, from משׁה (Exo 2:10), from which the name of Moses was derived, to whom there is probably an allusion made. As Moses was taken out of the waters of the Nile, so David was taken out of great (many) waters. This deliverance is still further depicted in a more literal terms in 2 Sam 22:18. עז איבי, my enemy strong, poetical for my strong enemy, does not refer to one single enemy, namely Saul; but, as the parallel "my haters" shows, is a poetical personification of all his enemies. They were stronger than David, therefore the Lord had to deliver him with an almighty hand. The "day of calamity" in which the enemy fell upon him (קדּם: see at 2 Sam 22:6) was the time when David wandered about in the desert helpless and homeless, fleeing from the pursuit of Saul. The Lord was then his support, or a staff on which he could support himself (vid., Psa 23:4), and led him out of the strait into the broad, i.e., into a broad space where he could move freely, because God had pleasure in him, and had chosen him in His grace to be His servant. This reason for his deliverance is carried out still further in what follows.


  2 Samuel 22:21


  21 Jehovah rendered to me according to my righteousness,


  According to the cleanness of my hands He recompensed me.


  22 For I have observed the ways of Jehovah,


  And have not wickedly departed from my God.


  23 For all His rights are before my eyes;


  And His statutes,-I do not depart from them.


  24 And I was innocent towards Him,


  And kept myself from mine iniquity.


  גּמל signifies to do to a person good or evil, like the Greek εὖ and κακῶς πράττειν τινά. The righteousness and cleanness of hands, i.e., the innocence, which David attributed to himself, were not perfect righteousness or holiness before God, but the righteousness of his endeavours and deeds as contrasted with the unrighteousness and wickedness of his adversaries and pursuers, and consisted in the fact that he endeavoured earnestly and sincerely to walk in the ways of God and to keep the divine commandments. מן רשׁע, to be wicked from, is a pregnant expression, signifying to depart wickedly from God. לנגדּי, i.e., as a standard before my eye. In the psalm we find עמּו תמים, innocent in intercourse with the Lord, instead of לו תמים (see Deu 18:13); and for the fact itself, David's own testimony in 1 Sam 26:23-24, the testimony of God concerning him in 1 Kgs 14:8, and the testimony of history in 1 Kgs 15:5. מעוני, from mine iniquity, i.e., from the iniquity which I might have committed.


  2 Samuel 22:25


  25 Thus Jehovah repaid me according to my righteousness,


  According to my cleanness before His eyes.


  26 Towards the pious Thou showest thyself pious,


  Towards the perfectly innocent Thou showest thyself innocent.


  27 Towards the genuine Thou showest thyself genuine,


  And towards the perverse Thou showest thyself crooked.


  28 And afflicted people Thou helpest,


  And Thine eyes are against the haughty; them Thou humblest.


  The motive for deliverance, which was expounded in 2 Sam 22:21-24, is summed up briefly in 2 Sam 22:25; and then in 2 Sam 22:26 and 2 Sam 22:27 it is carried back to the general truth, that the conduct of God towards men is regulated according to the conduct of men towards God. The vav cons. in ויּשׁב expresses the logical consequence. כּברי is used instead of ידי כּבר in 2 Sam 22:21, which is repeated in the psalm simply for the sake of variation. The truth that God treats every man in accordance with his conduct towards Him, is expounded in four parallel clauses, in which the conduct of God is expressed in verbs in the Hithpael, formed from the adjectives used to describe the conduct of men towards God. To the חסיד, the pious or devoted to God, He also shows himself pious; and innocent, blameless, to the תמים גּבּור, the man strong in innocence, who walks in perfect innocence. נבר, a Niphal participle, from בּרר, he who keeps himself pure, strives after purity of walk. תּתּבר, an anomalous contraction of תּתבּרר (Ps.), analogous to the formation of נבר for נברר. The form תּתּפּל for תּתפּתּל, to show one's self perverse of crooked, is still more anomalous. God shows himself so towards the perverse, by giving him up to his perverseness (Rom 1:28). This general truth is applied in 2 Sam 22:28 to the congregation of God, in the contrast which it presents of humble and haughty, and is expounded from the conduct of God, as displayed in the history of Israel, towards these two classes of men, into which the nation was divided. In the psalm, therefore, we find אתּה כּי, for which the simple ו is substituted here, because the verse does not contain any actual reason for what goes before. עני עם, afflicted people, is used to denote the pious and depressed in the nation; רמים, the high, i.e., the haughty, or godless rich and mighty in the nation. תּשׁפּיל is to be taken as a relative: whom Thou humblest (see Ewald, 332, b.; and for the thought, Isa 2:11). In the psalm the unusual mode of expression in the second clause is changed into the more common phrase, "Thou bringest down high, i.e., proud looks" (cf. Pro 6:17; Pro 21:4; Pro 30:13; Psa 131:1, etc.).


  2 Samuel 22:29


  2 Sam 22:29 commences the description of the help which David had already received from God in his conflict with the enemies of Israel, and which he would still receive.


  29 For Thou art my lamp, O Jehovah!


  And Jehovah maketh my darkness bright.


  30 For through Thee I run troops,


  And through my God I leap walls.


  31 God—innocent is His way.


  The word of Jehovah is refined,


  A shield is He to all who trust in Him.


  The explanatory כּי, with which the new description of the divine mercy commences, refers to the thought implied in 2 Sam 22:28, that David belonged to the "afflicted people," whom the Lord always helps. As the Lord delivered him out of the danger of death, because He took pleasure in him, so He also gave him power over all his enemies. For He was his lamp, i.e., He had lifted him out of a condition of depression and contempt into one of glory and honour (see at 2 Sam 21:17), and would still further enlighten his darkness, i.e., "would cause the light of His salvation to shine upon him and his tribe in all the darkness of their distress" (Hengstenberg). In the psalm the verse reads thus: "For Thou lightest (makest bright) my lamp (or candle), Jehovah my God enlighteneth my darkness;" the bold figure "Jehovah the lamp of David" being more literally explained. The figure is analogous to the one in Psa 27:1, "The Lord is my light;" whilst the form ניר is a later mode of writing נר.


  2 Samuel 22:30


  In the strength of his God he could run hostile troops and leap walls, i.e., overcome every hostile power. ארוּץ, not from רצץ, to smash in pieces, but from רוּץ, to run; construed with the accusative according to the analogy of verbs of motion.


  2 Samuel 22:31


  He derives this confidence from the acts of God, and also from His word. האל (God) is written absolutely, like הצּוּר in Deu 32:4. The article points back to בּאלהי. Jehovah is the God (האל), whose way is perfect, without blemish; and His word is refined brass, pure silver (cf. Psa 12:7). He who trusts in Him is safe from all foes. The last two clauses occur again in Agur's proverbs (Pro 30:5). The thought of the last clause is still further explained in 2 Sam 22:32.


  2 Samuel 22:32


  32 For who is God save Jehovah,


  And who a rock save our God?


  33 This God is my strong fortress,


  And leads the innocent his way.


  34 He makes my feet like the hinds,


  And setteth me upon my high places;


  35 He teacheth my hands to fight,


  And my arms span brazen bows.


  There is no true God who can help, except or by the side of Jehovah (cf. Deu 32:31; 1 Sam 2:2). צוּר, as in 2 Sam 22:2. This God is "my strong fortress:" for this figure, comp. Psa 31:5 and Psa 27:1. חיל, strength, might, is construed with מעוּזי, by free subordination: "my fortress, a strong one," like עז מחסי (Psa 71:7; cf. Ewald, 291, b.). יתּר for יתר, from תּוּר (vid., Ges. 72; Olshausen, Gram. p. 579), in the sense of leading or taking round, as in Pro 12:26. God leads the innocent his way, i.e., He is his leader and guide therein. The Keri דּרכּי rests upon a misunderstanding. There is an important difference in the reading of this verse in Ps 18, viz., "The God who girdeth me with strength, and makes my way innocent." The last clause is certainly an alteration which simplifies the meaning, and so is also the first clause, the thought of which occurs again, word for word, in 2 Sam 22:40, with the addition of למּלחמה. איּלה or איּלת, the hind, or female stag, is a figure of speech denoting swiftness in running. "Like the hinds:" a condensed simile for "like the hinds' feet," such as we frequently meet with in Hebrew (vid., Ges. 144, Anm.). The reference is to swiftness in pursuit of the foe (vid., 2 Sam 2:18; Ch1 12:8). רגליו, his feet, for רגלי (my feet) in the psalm, may be accounted for from the fact, that David had spoken of himself in the third person as the innocent one. "My high places" were not the high places of the enemy, that became his by virtue of conquest, but the high places of his own land, which he maintained triumphantly, so that he ruled the land for them. The expression is formed after Deu 32:13, and is imitated in Hab 3:19. למּד is generally construed with a double accusative: here it is written with an accusative and ל, and signifies to instruct for the war. נחת, in the psalm נחתה, on account of the feminine זרועתי, is not the Niphal of חתת, to be broken in pieces, but the Piel of נחת, to cause to go down, to press down the bow, i.e., to set it. The bow of brass is mentioned as being the strongest: setting such a bow would be a sign of great heroic strength. The two verses (2 Sam 22:34 and 2 Sam 22:35) are simply a particularizing description of the power and might with which the Lord had endowed David to enable him to conquer all his foes.


  2 Samuel 22:36


  36 And Thou reachest me the shield of my salvation,


  And Thy hearing makes me great.


  37 Thou makest my steps broad under me,


  And my ankles have not trembled.


  The Lord bestows the true strength for victory in His salvation. The shield of salvation is the shield which consists of salvation, of the helping grace of the Lord. ענתך, for which we find in the psalm ענותך, thy humility, i.e., God's condescending grace, does not mean "thy humiliation," but "thy hearkening," i.e., that practical hearkening on the part of God, when called upon for help, which was manifested in the fact that God made his steps broad, i.e., provided the walker with a broad space for free motion, removing obstructions and stumbling-blocks out of the way. God had done this for David, so that his ankles had not trembled, i.e., he had not been wanting in the power to take firm and safe steps. In this strength of his God he could destroy all his foes.


  2 Samuel 22:38


  38 I will pursue my enemies and destroy them,


  I will not turn till they are consumed.


  39 I will consume them and dash them in pieces, that they may not arise,


  And may fall under my feet.


  40 And Thou girdest me with strength for war,


  Thou bowest mine adversaries under me.


  41 And Thou makest mine enemies turn the back to me;


  My haters, I root them out.


  The optative form ארדּפה serves to make the future signification of ארדּף (in the psalm) the more apparent. Consequently it is quite out of the question to take the other verbs as preterites. We are not compelled to do this by the interchange of imperfects c. vav consec. with simple imperfects, as the vav consec. is not used exclusively as expressive of the past. On the contrary, the substance of the whole of the following description shows very clearly that David refers not only to the victories he has already won, but in general to the defeat of all his foes in the past, the present, and the future; for he speaks as distinctly as possible not only of their entire destruction (2 Sam 22:38, 2 Sam 22:39, 2 Sam 22:43), but also of the fact that God makes him the head of the nations, and distant and foreign nations to him homage. Consequently he refers not only to his own personal dominion, but also, on the strength of the promise which he had received from God, to the increase of the dominion of the throne of his house, whilst he proclaims in the Spirit the ultimate defeat of all the enemies of the kingdom of God. This Messianic element in the following description comes out in a way that cannot be mistaken, in the praise of the Lord with which he concludes in 2 Sam 22:47-51. ואשׁמידם, "I destroy them," is stronger than ואשּׂיגם, "I reach them" (in the psalm). In 2 Sam 22:39 the words are crowded together, to express the utter destruction of all foes. In the psalm ואכלּם is omitted. ותּזרני for ותּאזּרני in the psalm is not a poetical Syriasm, and still less a "careless solecism" (Hupfeld), but a simple contraction, such as we meet with in many forms: e.g., מלּפנוּ for מאלּפנוּ (Job 35:11; cf. Ewald, 232, b.). The form תּתּה for נתתּה (in the psalm) is unusual, and the aphaeresis of the נ can only be accounted for from the fact that this much-used word constantly drops its נ as a radical sound in the imperfect (see Ewald, 195, c.). The phrase ערף לּי תּתּה is formed after Exo 23:27. "Giving the enemy to a person's back" means causing them to turn the back, i.e., putting them to flight.


  2 Samuel 22:42


  42 They look out, but there is no deliverer;


  For Jehovah, but He answereth them not.


  43 And I rub in pieces as the dust of the earth,


  Like the mire of the streets I crush them and stamp upon them.


  The cry of the foe for help is not attended to; they are annihilated without quarter. ישׁעוּ, to look out to God for help (with אל and על; vid., Isa 17:7-8), is more poetical than ישׁוּעוּ, "they cry" (in the psalm); and כּעפר־ארץ is more simple than על־פּני־רוּח כּעפר (in the psalm), "I crush them as dust before the wind," for the wind does not crush the dust, but carries it away. In the second clause of 2 Sam 22:43, אדקּם is used instead of אריקם in the psalm, and strengthened by ארקעם. אדקּם, from דקק, to make thin, to crush; so that instead of "I pour them out like mire of the streets which is trodden to pieces," the Psalmist simply says, "I crush and stamp upon them like mire of the streets." Through the utter destruction of the foe, God establishes the universal dominion to which the throne of David is to attain.


  2 Samuel 22:44


  44 And Thou rescuest me out of the strivings of my people,


  Preservest me to be the head of the heathen.


  People that I knew not serve me.


  45 The sons of the stranger dissemble to me,


  Upon hearsay they obey me.


  46 The sons of the stranger despair,


  And tremble out of their castles.


  By "the strivings of my people" the more indefinite expression in the psalm, "strivings of the people," is explained. The words refer to the domestic conflicts of David, out of which the Lord delivered him, such as the opposition of Ishbosheth and the rebellions of Absalom and Sheba. These deliverances formed the prelude and basis of his dominion over the heathen. Consequently תּשׁמרני (Thou preservest me to be the head of the nations) occurs quite appropriately in the second clause; and תּשׂימני, "Thou settest me," which occurs in the psalm, is a far less pregnant expression. עם before ידעתּי לא is used indefinitely to signify foreign nations. Toi king of Hamath (2 Sam 8:10) was an example, and his subjugation was a prelude of the future subjection of all the heathen to the sceptre of the Son of David, as predicted in Ps 72. In v. 45 the two clauses of the psalm are very appropriately transposed. The Hithpael יתכחשׁוּ, as compared with יכחשׁוּ, is the later form. In the primary passage (Deu 33:29) the Niphal is used to signify the dissembling of friendship, or of involuntary homage on the part of the vanquished towards the victor. אזן לשׁמוע, "by the hearing of the ear," i.e., by hearsay, is a simple explanation of אזן לשׁמע, at the rumour of the ears (vid., Job 42:5), i.e., at the mere rumour of David's victories. The foreign nations pine away, i.e., despair of ever being able to resist the victorious power of David. יחגּרוּ, "they gird themselves," does not yield any appropriate meaning, even if we should take it in the sense of equipping themselves to go out to battle. The word is probably a misspelling of יחרגוּ, which occurs in the psalm, חרג being a ἁπ. λεγ. in the sense of being terrified, or trembling: they tremble out of their castles, i.e., they come trembling out of their castles (for the thought itself, see Mic 7:17). It is by no means probable that the word חרג, which is so frequently met with in Hebrew, is used in this one passage in the sense of "to limp," according to Syriac usage.


  In conclusion, the Psalmist returns to the praise of the Lord, who had so highly favoured him.


  2 Samuel 22:47


  47 Jehovah liveth, and blessed is my rock,


  And the God of my refuge of salvation is exalted.


  48 The God who giveth me vengeance,


  And bringeth nations under me;


  49 Who leadeth me out from mine enemies,


  And exalteth me above mine adversaries,


  Delivereth me from the man of violence.


  The formula חי־יהוה does not mean "let Jehovah live," for the word יחי would be used for that (vid., 2 Sam 16:16; 1 Sam 10:24), but is a declaration: "the Lord is living." The declaration itself is to be taken as praise of God, for "praising God is simply ascribing to Him the glorious perfections which belong to him; we have only to give Him what is His own" (Hengstenberg). The following clauses also contain simply declarations; this is evident from the word ירוּם, since the optative ירם would be used to denote a wish. The Lord is living or alive when He manifests His life in acts of omnipotence. In the last clause, the expression צוּר (rock) is intensified into ישׁעי צוּר אלהי (the God of my refuge, or rock, of salvation), i.e., the God who is my saving rock (cf. 2 Sam 22:3). In the predicates of God in 2 Sam 22:48, 2 Sam 22:49, the saving acts depicted by David in vv. 5-20 and 29-46 are summed up briefly. Instead of מוריד, "He causes to go down under me," i.e., He subjects to me, we find in the psalm ויּדבּר, "He drives nations under me," and מפלטי instead of מוציאי; and lastly, instead of חמס אישׁ in the psalm, we have here חמסים אישׁ, as in Psa 140:2. Therefore the praise of the Lord shall be sounded among all nations.


  2 Samuel 22:50


  50 Therefore will I praise Thee, O Jehovah, among the nations,


  And sing praise to Thy name.


  51 As He who magnifies the salvation of His king,


  And showeth grace to His anointed,


  To David, and his seed for ever.


  The grace which the Lord had shown to David was so great, that the praise thereof could not be restricted to the narrow limits of Israel. With the dominion of David over the nations, there spread also the knowledge, and with this the praise, of the Lord who had given him the victory. Paul was therefore perfectly justified in quoting the verse before us (2 Sam 22:50) in Rom 16:9, along with Deu 32:43 and Psa 117:1, as a proof that the salvation of God was intended for the Gentiles also. The king whose salvation the Lord had magnified, was not David as an individual, but David and his seed for ever-that is to say, the royal family of David which culminated in Christ. David could thus sing praises upon the ground of the promise which he had received (2 Sam 7:12-16), and which is repeated almost verbatim in the last clause of 2 Sam 22:51. The Chethib מגדיל is the Hiphil participle מגדּיל, according to Ps. 18:51; and the Keri מגדּול, "tower of the fulness of salvation," is a singular conjecture.


  2 Samuel 23


  2 Samuel 23:1


  The psalm of thanksgiving, in which David praised the Lord for all the deliverances and benefits that he had experienced throughout the whole of his life, is followed by the prophetic will and testament of the great king, unfolding the importance of his rule in relation to the sacred history of the future. And whilst the psalm may be regarded (2 Samuel 22) as a great hallelujah, with which David passed away from the stage of life, these "last words" contain the divine seal of all that he has sung and prophesied in several psalms concerning the eternal dominion of his seed, on the strength of the divine promise which he received through the prophet Nathan, that his throne should be established for ever (2 Samuel 7). These words are not merely a lyrical expansion of that promise, but a prophetic declaration uttered by David at the close of his life and by divine inspiration, concerning the true King of the kingdom of God. "The aged monarch, who was not generally endowed with the gift of prophecy, was moved by the Spirit of God at the close of his life, and beheld a just Ruler in the fear of God, under whose reign blessing and salvation sprang up for the righteous, and all the wicked were overcome. The pledge of this was the eternal covenant which God had concluded with him" (Tholuck: die Propheten and ihre Weissagungen, p. 166). The heading "these are the last words of David" serves to attach it to the preceding psalm of thanksgiving.


  2 Samuel 23:1-2


  1 Divine saying of David the son of Jesse,


  Divine saying of the man, the highly exalted,


  Of the anointed of the God of Jacob,


  And of the lovely one in the songs of praise of Israel.


  2 The Spirit of Jehovah speaks through me,


  And His word is upon my tongue.


  This introduction to the prophetic announcement rests, both as to form and substance, upon the last sayings of Balaam concerning the future history of Israel (Num 24:3, Num 24:15). This not only shows to what extent David had occupied himself with the utterances of the earlier men of God concerning Israel's future; but indicates, at the same time, that his own prophetic utterance was intended to be a further expansion of Balaam's prophecy concerning the Star out of Jacob and the Sceptre out of Israel. Like Balaam, he calls his prophecy a נאם, i.e., a divine saying or oracle, as a revelation which he had received directly from God (see at Num 24:3). But the recipient of this revelation was not, like Balaam the son of Beor, a man with closed eye, whose eyes had been opened by a vision of the Almighty, but "the man who was raised up on high" (על, adverbially "above," is, strictly speaking, a substantive, "height," used in an adverbial sense, as in Hos 11:7, and probably also 2 Sam 7:16), i.e., whom God had lifted up out of humiliation to be the ruler of His people, yea, even to be the head of the nations (2 Sam 22:44). Luther's rendering, "who is assured of the Messiah of the God of Jacob," is based upon the Vulgate, "cui constitutum est de Christo Dei Jacob," and cannot be grammatically sustained. David was exalted on the one hand as "the anointed of the God of Jacob," i.e., as the one whom the God of Israel had anointed king over His people, and on the other hand as "the lovely one in Israel's songs of praise," i.e., the man whom God had enabled to sing lovely songs of praise in celebration of His grace and glory. זמיר = זמרה does not mean a song generally, but a song of praise in honour of God (see at Exo 15:2), like מזמור in the headings to the psalms. As David on the one hand had firmly established the kingdom of God in an earthly and political respect as the anointed of Jehovah, i.e., as king, so had he on the other, as the composer of Israel's songs of praise, promoted the spiritual edification of that kingdom. The idea of נאם is explained in 2 Sam 23:2. The Spirit of Jehovah speaks through him; his words are the inspiration of God. The preterite דּבּר relates to the divine inspiration which preceded the utterance of the divine saying. בּ דּבּר, literally to speak into a person, as in Hos 1:2. The saying itself commences with 2 Sam 23:3.


  2 Samuel 22:3


  3 The God of Israel saith,


  The Rock of Israel speaketh to me:


  A Ruler over men, just,


  A Ruler in the fear of God.


  4 And as light of the morning, when the sun rises,


  As morning without clouds:


  From shining out of rain (springeth) green out of the earth.


  5 For is not my house thus with God?


  For He hath made me an everlasting covenant,


  Provided with all, and attested;


  For all my salvation and all good pleasure,


  Should He then not cause it to grow?


  As the prophets generally preface their saying with "thus saith the Lord," so David commences his prophetic saying with "the God of Israel saith," for the purpose of describing it most emphatically as the word of God. He designates God "the God" and "The Rock" (as in 2 Sam 22:3) of Israel, to indicate that the contents of his prophecy relate to the salvation of the people of Israel, and are guaranteed by the unchangeableness of God. The saying which follows bears the impress of a divine oracle even in its enigmatical brevity. The verbs are wanting in the different sentences of 2 Sam 23:3 and 2 Sam 23:4. "A ruler over men," sc., "will arise," or there will be. בּאדם does not mean "among men," but "over men;" for בּ is to be taken as with the verb משׁל, as denoting the object ruled over (cf. Gen 3:16; Gen 4:7, etc.). האדם does not mean certain men, but the human race, humanity. This ruler is "just" in the fullest sense of the word, as in the passages founded upon this, viz., Jer 23:5; Zac 9:9, and Psa 72:2. The justice of the ruler is founded in his "fear of God." אלהים יראת is governed freely by מושׁל. (On the fact itself, see Isa 11:2-3.) The meaning is, "A ruler over the human race will arise, a just ruler, and will exercise his dominion in the spirit of the fear of God."


  2 Samuel 23:4


  2 Sam 23:4 describes the blessing that will proceed from this ruler. The idea that 2 Sam 23:4 should be connected with 2 Sam 23:3 so as to form one period, in the sense of "when one rules justly over men (as I do), it is as when a morning becomes clear," must be rejected, for the simple reason that it overlooks Nathan's promise (2 Samuel 7) altogether, and weakens the force of the saying so solemnly introduced as the word of God. The ruler over men whom David sees in spirit, is not any one who rules righteously over men; nor is the seed of David to be regarded as a collective expression indicating a merely ideal personality, but, according to the Chaldee rendering, the Messiah himself, the righteous Shoot whom the Lord would raise up to David (Jer 23:5), and who would execute righteousness and judgment upon earth (Jer 33:15). 2 Sam 23:4 is to be taken by itself as containing an independent thought, and the connection between it and 2 Sam 23:3 must be gathered from the words themselves: the appearance (the rise) of this Ruler will be "as light of the morning, when the sun rises." At the same time, the Messiah is not to be regarded as the subject to בּקר אור (the light of the morning), as though the ruler over men were compared with the morning light; but the subject compared to the morning light is intentionally left indefinite, according to the view adopted by Luther in his exposition, "In the time of the Messiah it will be like the light of the morning." We are precluded from regarding the Messiah as the subject, by the fact that the comparison is instituted not with the sun, but with the morning dawn at the rising of the sun, whose vivifying effects upon nature are described in the second clause of the verse. The words שׁמשׁ יזרח are to be taken relatively, as a more distinct definition of the morning light. The clause which follows, "morning without clouds," is parallel to the foregoing, and describes more fully the nature of the morning. The light of the rising sun on a cloudless morning is an image of the coming salvation. The rising sun awakens the germs of life in the bosom of nature, which had been slumbering through the darkness of the night. "The state of things before the coming of the ruler resembles the darkness of the night" (Hengstenberg). The verb is also wanting in the second hemistich. "From the shining from rain (is, comes) fresh green out of the earth." נגהּ signifies the brightness of the rising sun; but, so far as the actual meaning is concerned, it relates to the salvation which attends the coming of the righteous ruler. ממּטר is either subordinate to מנּגהּ, or co-ordinate with it. In the former case, we should have to render the passage, "from the shining of the sun which proceeds out of rain," or "from the shining after rain;" and the allusion would be to a cloudless morning, when the shining of the sun after a night's rain stimulates the growth of the plants. In the latter case, we should have to render it "from the shining (and) from the rain;" and the reference would be to a cloudless morning, on which the vegetation springs up from the ground through sunshine followed by rain. Grammatically considered, the first view (? the second) is the easier of the two; nevertheless we regard the other (? the first) as the only admissible one, inasmuch as rain is not to be expected when the sun has risen with a cloudless sky. The rays of the sun, as it rises after a night of rain, strengthen the fresh green of the plants. The rain is therefore a figurative representation of blessing generally (cf. Isa 44:3), and the green grass which springs up from the earth after the rain is an image of the blessings of the Messianic salvation (Isa 44:4; Isa 45:8).


  In Psa 72:6, Solomon takes these words of David as the basis of his comparison of the effects resulting from the government of the true Prince of peace to the coming down of the rain upon the mown grass.


  2 Samuel 23:5


  In 2 Sam 23:5, the prophecy concerning the coming of the just ruler is sustained by being raced back to the original promise in 2 Samuel 7, in which David had received a pledge of this. The first and last clauses of this verse can only be made to yield a meaning in harmony with the context, by being taken interrogatively: "for is not my house so with God?" The question is only indicated by the tone (לא כּי = הלא כּי: 2 Sam 19:23), as is frequently the case, even before clauses commencing with לּא (e.g., Hos 11:5; Mal 2:15 : cf. Ewald, 324, a.). לא־כן (not so) is explained by the following clause, though the כּי which follows is not to be taken in the sense of "that." Each of the two clauses contains a distinct thought. That of the first is, "Does not my house stand in such a relation to God, that the righteous ruler will spring from it?" This is then explained in the second: "for He hath made an everlasting covenant with me." David calls the promise in 2 Sam 7:12., that God would establish his kingdom to his seed for ever, a covenant, because it involved a reciprocal relation-namely, that Jehovah would first of all found for David a permanent house, and then that the seed of David was to build the house of the Lord. This covenant is בכּל ערוּכה, "equipped (or provided) with all" that could help to establish it. This relates more especially to the fact that all eventualities were foreseen, even the falling away of the bearers of the covenant of God, so that such an event as this would not annul the covenant (2 Sam 7:14-15). וּשׁמוּרה, "and preserved," i.e., established by the assurance that even in that case the Lord would not withdraw His grace. David could found upon this the certainty, that God would cause all the salvation to spring forth which had been pledged to his house in the promise referred to. כּל־ישׁעי, "all my salvation," i.e., all the salvation promised to me and to my house. כּל־חפץ, not "all my desire," but "all the good pleasure" of God, i.e., all the saving counsel of God expressed in that covenant. The כּי before לא is an energetic repetition of the כּי which introduces the explanatory thought, in the sense of a firm assurance: "for all my salvation and all good pleasure, yea, should He not cause it to spring forth?"


  2 Samuel 23:6-7


  6 But the worthless, as rejected thorns are they all;


  For men do not take them in the hand.


  7 And the man who touches them


  Provides himself with iron and spear-shaft,


  And they are utterly burned with fire where they dwell.


  The development of salvation under the ruler in righteousness and the fear of God is accompanied by judgment upon the ungodly. The abstract בליּעל, worthlessness, is stronger than בליּעל אישׁ, the worthless man, and depicts the godless as personified worthlessness. מנד, in the Keri מנּד, the Hophal of נוּד or נדד, literally "scared" or hunted away. This epithet does not apply to the thorns, so well as to the ungodly who are compared to thorns. The reference is to thorns that men root out, not to those which they avoid on account of their prickles. כּלּהם, an antiquated form for כּלּם (see Ewald, 247, d.). To root them out, or clean the ground of them, men do not lay hold of them with the bare hand; but "whoever would touch them equips himself (ימּלא, sc., ידו, to 'fill the hand' with anything: 2 Kgs 9:24) with iron, i.e., with iron weapons, and spear-shaft" (vid., 1 Sam 17:7). This expression also relates to the godless rather than to the thorns. They are consumed בּשּׁבת, "at the dwelling," i.e., as Kimchi explains, at the place of their dwelling, the place where they grow. For בּשּׁבת cannot mean "on the spot" in the sense of without delay. The burning of the thorns takes place at the final judgment upon the ungodly (Mat 13:30).


  2 Samuel 23:8


  The following list of David's heroes we also find in 1 Chron 11:10-47, and expanded at the end by sixteen names (Ch1 11:41-47), and attached in Ch1 11:10 to the account of the conquest of the fortress of Zion by the introduction of a special heading. According to this heading, the heroes named assisted David greatly in his kingdom, along with all Israel, to make him king, from which it is evident that the chronicler intended by this heading to justify his appending the list to the account of the election of David as king over all the tribes of Israel (Ch1 11:1), and of the conquest of Zion, which followed immediately afterwards. In every other respect the two lists agree with one another, except that there are a considerable number of errors of the text, more especially in the names, which are frequently corrupt in both texts, to that the true reading cannot be determined with certainty. The heroes enumerated are divided into three classes. The first class consists of three, viz., Jashobeam, Eleazar, and Shammah, of whom certain brave deeds are related, by which they reached the first rank among David's heroes (2 Sam 23:8-12). They were followed by Abishai and Benaiah, who were in the second class, and who had also distinguished themselves above the rest by their brave deeds, though they did not come up to the first three (2 Sam 23:18-23). The others all belonged to the third class, which consisted of thirty-two men, of whom no particular heroic deeds are mentioned (vv. 24-39). Twelve of these, viz., the five belonging to the first two classes and seven of the third, were appointed by David commanders of the twelve detachments into which he divided the army, each detachment to serve for one month in the year (1 Chron 27). These heroes, among whom we do not find Joab the commander-in-chief of the whole of the forces, were the king's aides-de-camp, and are called in this respect השּׁלשׁי (2 Sam 23:8), though the term השּׁלשׁים (the thirty, 2 Sam 23:13, 2 Sam 23:23, 2 Sam 23:24) was also a very customary one, as their number amounted to thirty in a round sum. It is possible that at first they may have numbered exactly thirty; for, from the very nature of the case, we may be sure than in the many wars in which David was engaged, other heroes must have arisen at different times, who would be received into the corps already formed. This will explain the addition of sixteen names in the Chronicles, whether the chronicler made us of a different list from that employed by the author of the books before us, and one belonging to a later age, or whether the author of our books merely restricted himself to a description of the corps in its earlier condition.


  2 Samuel 23:8-12


  Heroes of the first class.—The short heading to our text, with which the list in the Chronicles also beings (Ch1 11:11), simply gives the name of these heroes. But instead of "the names of the mighty men," we have in the Chronicles "the number of the mighty men." This variation is all the more striking, from the fact that in the Chronicles the total number is not given at the close of the list as it is in our text. At the same time, it can hardly be a copyist's error for מבחר (selection), as Bertheau supposes, but must be attributable to the fact that, according to 2 Sam 23:13, 2 Sam 23:23, and 2 Sam 23:24, these heroes constituted a corps which was named from the number of which it originally consisted. The first, Jashobeam, is called "the chief of the thirty" in the Chronicles. Instead of ישׁבעם (Jashobeam), the reading in the Chronicles, we have here בּשּׁבת ישׁב (Josheb-basshebeth), unquestionably a spurious reading, which probably arose, according to Kennicott's conjecture, from the circumstance that the last two letters of ישׁבעם were written in one MS under בּשּׁבת in the line above (2 Sam 23:7), and a copyist took בשׁבת from that line by mistake for עם. The correctness of the reading Jashobeam is established by Ch1 27:2. The word תּחכּמני is also faulty, and should be corrected, according to the Chronicles, into בּן־חכמוני (Ben-hachmoni); for the statement that Jashobeam was a son (or descendant) of the family of Hachmon (Ch1 27:32) can easily be reconciled with that in Ch1 27:2, to the effect that he was a son of Zabdiel. Instead of השּׁלשׁים ראשׁ (head of the thirty), the reading in the Chronicles, we have here השּׁלשׁי ראשׁ (head of the three). Bertheau would alter our text in accordance with the Chronicles, whilst Thenius proposes to bring the text of the Chronicles into accordance with ours. But although the many unquestionable corruptions in the verse before us may appear to favour Bertheau's assumption, we cannot regard either of the emendations as necessary, or even warrantable. The proposed alteration of השּׁלשׁי is decidedly precluded by the recurrence of השּׁלשׁי ראשׁ in 2 Sam 23:18, and the alteration of השּׁלשׁים in the Chronicles by the repeated allusion to the שׁלשׁים, not only in 2 Sam 23:15, 42; 2 Sam 12:4, and Ch1 27:6 of the Chronicles, but also in 2 Sam 23:13, 2 Sam 23:23, and 2 Sam 23:24 of the chapter before us. The explanation given of שׁלשׁי and שׁלשׁים, as signifying chariot-warriors, is decidedly erroneous; for the singular השּׁלישׁ is used in all the passages in which the word occurs to signify the royal aide-de-camp (2 Kgs 7:2, 2 Kgs 7:17, 2 Kgs 7:19; 2 Kgs 9:25; 2 Kgs 15:25), and the plural שׁלישׁים the royal body-guard, not only in 2 Kgs 15:25, but even in 1 Kgs 9:22, and Exo 14:7; Exo 15:4, from which the meaning chariot-warriors has been derived. Consequently השּׁלשׁי ראשׁ is the head of the king's aides-de-camp, and the interchange of השּׁלשׁי with the השּׁלשׁים of the Chronicles may be explained on the simple ground that David's thirty heroes formed his whole body of adjutants. The singular שׁלשׁי is to be explained in the same manner as הכּרתי (see at 2 Sam 8:18). Luther expresses the following opinion in his marginal gloss with regard to the words which follow (העצנו עדינו הוּא עדינו): "We believe the text to have been corrupted by a writer, probably from some book in an unknown character and bad writing, so that orer should be substituted for adino, and ha-eznib for eth hanitho:" that is to say, the reading in the Chronicles, "he swung his spear," should be adopted (cf. 2 Sam 23:18). This supposition is certainly to be preferred to the attempt made by Gesenius (Lex.) and v. Dietrich (s. v. עדין) to find some sense in the words by assuming the existence of a verb עדּן and a noun עצן, a spear, since these words do not occur anywhere else in Hebrew; and in order to obtain any appropriate sense, it is still necessary to resort to alterations of the text. "He swung his spear over eight hundred slain at once." This is not to be understood as signifying that he killed eight hundred men at one blow, but that in a battle he threw his spear again and again at the foe, until eight hundred men had been slain. The Chronicles give three hundred instead of eight hundred; and as that number occurs again in 2 Sam 23:18, in the case of Abishai, it probably found its way from that verse into this in the book of Chronicles.


  2 Samuel 23:9-10


  "After him (i.e., next to him in rank) was Eleazar the son of Dodai the Ahohite, among the three heroes with David when they defied the Philistines, who had assembled there, and the Israelites drew near." The Chethib דדי is to be read דּודי, Dodai, according to Ch1 27:4, and the form דּודו (Dodo) in the parallel text (Ch1 11:12) is only a variation in the form of the name. Instead of בּן־אחחי (the son of Ahohi) we find העחחי (the Ahohite) in the Chronicles; but the בּן must not be struck out on that account as spurious, for "the son of an Ahohite" is the same as "the Ahohite." For גּבּרים בּשׁלשׁה we must read הגּבּרים בּשׁלשׁה, according to the Keri and the Chronicles. שׁלשׁה is not to be altered, since the numerals are sometimes attached to substantives in the absolute state (see Ges. 120, 1). "The three heroes" are Jashobeam, Eleazar, and Shammah (2 Sam 23:11), who reached the first rank, according to 2 Sam 23:19, among the heroes of David. Instead of בּפּלשׁתּים בּחרפם (when they defied the Philistines), we find in the Chronicles והפּלשׁתּים דּמּים בּפּס, "at Pas-dammim," i.e., most probably Ephes-dammim (1 Sam 17:1), where the Philistines were encamped when Goliath defied the Israelites. Thenius, Bertheau, and Bttcher therefore propose to alter our text so as to make it correspond to that of the Chronicles, and adduce as the reason the fact that in other passages חרף is construed with the accusative, and that שׁם, which follows, presupposes the previous mention of the place referred to. But the reasons are neither of them decisive. חרף .evisiced is not construed with the accusative alone, but also with ל (Ch2 32:17), so that the construction with ב is quite a possible one, and is not at variance with the idea of the word. שׁם again may also be understood as referring to the place, not named, where the Philistines fought with the Israelites. The omission of אשׁר before נעספוּ is more difficult to explain; and והפּלשׁתּים, which we find in the Chronicles, has probably dropped out after בּפּלשׁתּים. The reading in the Chronicles דּמּים בּפּס (בּאפס) is probably only a more exact description of the locality, which is but obscurely indicated in our text by בּפּלשׁתּים בּחרפם; for these words affirm that the battle took place where the Israelites had once been defied by the Philistines (1 Sam 17:10), and where they repaid them for this defiance in a subsequent conflict. The Philistines are at any rate to be regarded as the subject to נעספוּ, and these words are a circumstantial clause: the Philistines had assembled together there to battle, and the Israelites had advanced to the attack. The heroic act of Eleazar is introduced with "he arose." He arose and smote the Philistines till his hand was weary and clave to his sword, i.e., was so cramped as to be stiffened to the sword. Through this Jehovah wrought a great salvation for Israel on that day, "and the people (the soldiers) turned after him only to plunder," sc., because he had put the enemy to flight by himself. אחריו שׁוּב does not mean to turn back from flight after him, but is the opposite of מאחרי שׁוּב, to turn away from a person (1 Sam 15:11, etc.), so that it signifies "to turn to a person and follow behind him." Three lines have dropped out from the parallel text of the Chronicles, in consequence of the eye of a copyist having wandered from נעספוּ פלשׁתּים in 2 Sam 23:9 to פלשׁתּים ויּעספוּ in 2 Sam 23:11.


  2 Samuel 23:11-12


  The third leading hero was Shammah, the son of Age the Hararite (הררי is probably contracted from ההררי, 2 Sam 23:33). He also made himself renowned by a great victory over the Philistines. The enemy had gathered together לחיּה, "as a troop," or in a crowd. This meaning of היּה (here and 2 Sam 23:13, and possibly also in Psa 68:11) is thoroughly established by the Arabic (see Ges. Thes. p. 470). But it seems to have fallen into disuse afterwards, and in the Chronicles it is explained in 2 Sam 23:13 by מלחמה, and in 2 Sam 23:15 by מחנה. "On a portion of a field of lentils there," sc., where the Philistines had gathered together, the people (of Israel) were smitten. Then Shammah stationed himself in the midst of the field, and יצּילה, "wrested it," from the foe, and smote the Philistines. Instead of עדשׁים, lentils, we find in the Chronicles שׁלעורים, barley, a very inconsiderable difference.


  2 Samuel 23:13-15


  To this deed there is appended a similar heroic feat performed by three of the thirty heroes whose names are not given. The Chethib שׁלשׁים is evidently a slip of the pen for שׁלשׁה (Keri and Chronicles). The thirty chiefs are the heroes named afterwards. As שׁלשׁה has no article either in our text or the Chronicles, the three intended are not the three already mentioned (Jashobeam, Eleazar, and Shammah), but three others out of the number mentioned in 2 Sam 23:24. These three came to David in the harvest time unto the cave of Adullam (see at 1 Sam 22:1), when a troop of the Philistines was encamped in the valley of Rephaim, and David was on the mountain fortress, and a Philistian post was then in Bethlehem. And David longed for water, and said, "Oh that one would bring me water to drink out of the well of Bethlehem at the gate!" The encampment of the Philistines in the valley of Rephaim, and the position of David on the mountain fortress (בּמּצוּדה), render it probable that the feat mentioned here took place in the war with the Philistines described in 2 Sam 5:17. Robinson could not discover any well in Bethlehem, "especially none 'by the gate,' except one connected with the aqueduct on the south" (Palestine, vol. ii. p. 158). בּשּׁער need not be understood, however, as signifying that the well was in or under the gate; but the well referred to may have been at the gate outside the city. The well to which tradition has given the name of "David's well" (cisterna David), is about a quarter of an hour's walk to the north-east of Bethlehem, and, according to Robinson's description, is "merely a deep and wide cistern or cavern now dry, with three or four narrow openings cut in the rock." But Ritter (Erdk. xvi. p. 286) describes it as "deep with clear cool water, into which there are three openings from above, which Tobler speaks of as bored;" and again as a cistern "built with peculiar beauty, from seventeen to twenty-one feet deep, whilst a house close by is pointed out to pilgrims as Jesse's house."


  2 Samuel 23:16-17


  The three heroes then broke through the camp of the Philistines at Bethlehem, i.e., the outpost that occupied the space before the gate, fetched water out of the well, and brought it to David. He would not drink it, however, but poured it out upon the ground to the Lord, as a drink-offering for Jehovah. "He poured it out upon the earth, rendering Him thanks for the return of the three brave men" (Clericus). And he said, "Far be it from me, O Jehovah, to do this! The blood of the men who went with their lives (i.e., at the risk of their lives)," sc., should I drink it? The verb אשׁתּה is wanting in our text, but is not to be inserted according to the Chronicles as though it had fallen out; the sentence is rather to be regarded as an aposiopesis. יהוה after לי חלילה is a vocative, and is not to be altered into מיהוה according to the מאלחי of the Chronicles. The fact that the vocative does not occur in other passages after לי חלילה proves nothing. It is equivalent to the oath יהוה חי (1 Sam 14:45). The chronicler has endeavoured to simplify David's exclamation by completing the sentence. בּנפשׁותם, "for the price of their souls," i.e., at the risk of their lives. The water drawn and fetched at the risk of their lives is compared to the soul itself, and the soul is in the blood (Lev 17:11). Drinking this water, therefore, would be nothing else than drinking their blood.


  2 Samuel 23:18-19


  Heroes of the second class.—2 Sam 23:18, 2 Sam 23:19. Abishai, Joab's brother (see 1 Sam 26:6), was also chief of the body-guard, like Jashobeam (2 Sam 23:8 : the Chethib השּׁלשׁי is correct; see at 2 Sam 23:8). He swung his spear over three hundred slain. "He had a name among the three," i.e., the three principal heroes, Jashobeam, Eleazar, and Shammah. The following words, מן־השּׁלשׁה, make no sense. השּׁלשׁה is an error in writing for השּׁלשׁים, as 2 Sam 23:23 shows in both the texts (2 Sam 23:25 of the Chronicles): an error the origin of which may easily be explained from the word שׁלשׁה, which stands immediately before. "He was certainly honoured before the thirty (heroes of David), and became their chief, but he did not come to the three," i.e., he was not equal to Jashobeam, Eleazar, and Shammah. הכי has the force of an energetic assurance: "Is it so that," i.e., it is certainly so (as in 2 Sam 9:1; Gen 27:36; Gen 29:15).


  2 Samuel 23:20-23


  Benaiah, the son of Jehoiada, "Jehoiada the priest" according to Ch1 27:5, possibly the one who was "prince for Aaron," i.e., of the family of Aaron, according to Ch1 12:27, was captain of the Crethi and Plethi according to 2 Sam 8:18 and 2 Sam 20:23. He was the son of a brave man, rich in deeds (חי is evidently an error for חיל in the Chronicles), of Kabzeel in the south of Judah (Jos 15:21). "He smote the two Ariels of Moab." The Arabs and Persians call every remarkably brave man Ariel, or lion of God (vid., Bochart, Hieroz. ii. pp. 7, 63). They were therefore two celebrated Moabitish heroes. The supposition that they were sons of the king of the Moabites is merely founded upon the conjecture of Thenius and Bertheau, that the word בּני (sons of) has dropped out before Ariel. "He also slew the lion in the well on the day of the snow," i.e., a lion which had been driven into the neighbourhood of human habitations by a heavy fall of snow, and had taken refuge in a cistern. The Chethib האריה and בּאר are the earlier forms for the Keris substituted by the Masoretes הארי and הבּור, and consequently are not to be altered. He also slew an Egyptian of distinguished size. According to the Keri we should read מראה אישׁ (instead of מראה fo daetsni( א אשׁר), "a man of appearance," i.e., a distinguished man, or a man of great size, ἄνδρα ὀρατόν (lxx); in the Chronicles it is simplified as מדּה אישׁ, a man of measure, i.e., of great height. This man was armed with a spear or javelin, whereas Benaiah was only armed with a stick; nevertheless the latter smote him, took away his spear, and slew him with his own weapon. According to the Chronicles the Egyptian was five cubits high, and his spear like a weaver's beam. Through these feats Benaiah acquired a name among the three, though he did not equal them (2 Sam 23:22, 2 Sam 23:23, as in 2 Sam 23:18, 2 Sam 23:19); and David made him a member of his privy council (see at 1 Sam 22:14).


  2 Samuel 23:24-25


  Heroes of the third class.—2 Sam 23:24. "Asahel, the brother of Joab, among the thirty," i.e., belonging to them. This definition also applies to the following names; we therefore find at the head of the list in the Chronicles, החילים וגבּורי, "and brave heroes (were)." The names which follow are for the most part not further known. Elhanan, the son of Dodo of Bethlehem, is a different man from the Bethlehemite of that name mentioned in 2 Sam 21:19. Shammah the Harodite also must not be confounded with the Shammahs mentioned in 2 Sam 23:11 and 2 Sam 23:33. In the Chronicles we find Shammoth, a different form of the name; whilst ההרורי is an error in writing for החרדי, i.e., sprung from Harod (Jdg 7:1). This man is called Shamhut in Ch1 27:8; he was the leader of the fifth division of David's army. Elika or Harod is omitted in the Chronicles; it was probably dropped out in consequence of the homoioteleuton החרדי.


  2 Samuel 23:26


  Helez the Paltite; i.e., sprung from Beth-pelet in the south of Judah (Jos 15:27). He was chief of the seventh division of the army (compare Ch1 27:10 with Ch1 11:27, though in both passages הפּלטי is misspelt הפּלני). Ira the son of Ikkesh of Tekoah in the desert of Judah (2 Sam 14:2), chief of the sixth division of the army (Ch1 27:9).


  2 Samuel 23:27


  Abiezer of Anathoth (Anata) in Benjamin (see at Jos 18:24), chief of the ninth division of the army (Ch1 27:12). Mebunnai is a mistake in spelling for Sibbechai the Hushathite (compare 2 Sam 21:18 and Ch1 11:29). According to Ch1 27:11, he was chief of the eighth division of the army.


  2 Samuel 23:28


  Zalmon the Ahohite, i.e., sprung from the Benjaminite family of Ahoah, is not further known. Instead of Zalmon we find Ilai in the Chronicles (2 Sam 23:29); but which of the two names is the correct one it is impossible to decide. Maharai of Netophah: according to Ezr 2:22 and Neh 7:26, Netophah was a place in the neighbourhood of Bethlehem, but it has not yet been discovered, as Beit Nattif, which might be thought of, is too far from Bethlehem (vid., Rob. Pal. ii. p. 344, and Tobler, Dritte Wanderung, pp. 117-8). According to Ch1 27:13, Maharai belonged to the Judahite family of Serah, and was chief of the tenth division of the army.


  2 Samuel 23:29


  Cheleb, more correctly Cheled (Ch1 11:30; or Cheldai, Ch1 27:15), also of Netophah, was chief of the twelfth division of the army. Ittai (Ithai in the Chronicles), the son of Ribai of Gibeah of Benjamin, must be distinguished from Ittai the Gathite (2 Sam 15:19). Like all that follow, with the exception of Uriah, he is not further known.


  2 Samuel 23:30


  Benaiah of Phir'aton in the tribe of Ephraim, a place which has been preserved in the village of Fer'ata, to the south-west of Nablus (see at Jdg 12:13). Hiddai (wrongly spelt Hudai in the Chronicles), out of the valleys of Gaash, in the tribe of Ephraim by the mountain of Gaash, the situation of which has not yet been discovered (see at Jos 24:30).


  2 Samuel 23:31


  Abi-Albon (written incorrectly Abiel in the Chronicles) the Arbathite, i.e., from the place called Beth-haarabah or Arabah (Jos 15:61 and Jos 18:18, Jos 18:22) in the desert of Judah, on the site of the present Kasr Hajla (see at Jos 15:6). Azmaveth of Bahurim: see at 2 Sam 16:5.


  2 Samuel 23:32-33


  Eliahba of Shaalbon or Shaalbin, which may possibly have been preserved in the present Selbit (see at Jos 19:42). The next two names, יהונתן ישׁן בּני and ההררי שׁמּה (Bneyashen Jehonathan and Shammah the Hararite), are written thus in the Chronicles (2 Sam 23:34), ההררי בּן־שׁגא יונתן הגּזוני השׁם בּני: "Bnehashem the Gizonite, Jonathan the son of Sage the Hararite," The text of the Chronicles is evidently the more correct of the two, as Bne Jashen Jehonathan does not make any sense. The only question is whether the form השׁם בּני is correct, or whether בּני has not arisen merely through a misspelling. As the name does not occur again, all that can be said is that Bne hashem must at any rate be written as one word, and therefore should be pointed differently. The place mentioned, Gizon, is unknown. שׁמּה for בּן־שׁגא probably arose from 2 Sam 23:11. Ahiam the son of Sharar or Sacar (Chron.) the Ararite (in the Chronicles the Hararite).


  2 Samuel 23:34


  The names in 2 Sam 23:34, Eliphelet ben-Ahasbai ben-Hammaacathi, read thus in the Chronicles (2 Sam 23:35, 2 Sam 23:36): Eliphal ben-Ur; Hepher hammecerathi. We see from this that in ben-Ahasbai ben two names have been fused together; for the text as it lies before us is rendered suspicious partly by the fact that the names of both father and grandfather are given, which does not occur in connection with any other name in the whole list, and partly by the circumstance that בּן cannot properly be written with המּעכתי, which is a Gentile noun. Consequently the following is probably the correct way of restoring the text, המּעכתי חפר בּן־אוּר אליפלט, Eliphelet (a name which frequently occurs) the son of Ur; Hepher the Maachathite, i.e., of Maacah in the north-east of Gilead (see at 2 Sam 10:6 and Deu 3:14). Eliam the son of Ahithophel the Gilonite, the clever but treacherous counsellor of David (see at 2 Sam 15:12). This name is quite corrupt in the Chronicles.


  2 Samuel 23:35


  Hezro the Carmelite, i.e., of Carmel in the mountains of Judah (1 Sam 25:2). Paarai the Arbite, i.e., of Arab, also in the mountains of Judah (Jos 15:52). In the Chronicles we find Naarai ben-Ezbi: the latter is evidently an error in writing for ha-Arbi; but it is impossible to decide which of the two forms, Paarai and Naarai, is the correct one.


  2 Samuel 23:36


  Jigal the son of Nathan of Zoba (see at 2 Sam 8:3): in the Chronicles, Joel the brother of Nathan. Bani the Gadite: in the Chronicles we have Mibhar the son of Hagri. In all probability the names inf the Chronicles are corrupt in this instance also.


  2 Samuel 23:37


  Zelek the Ammonite, Nacharai the Beerothite (of Beeroth: see at 2 Sam 4:2), the armour-bearer of Joab. Instead of נשׂאי, the Keri and the Chronicles have נשׂא: the latter reading is favoured by the circumstance, that if more than one of the persons named had been Joab's armour-bearers, their names would most probably have been linked together by a copulative vav.


  2 Samuel 23:38


  Ira and Gareb, both of them Jithrites, i.e., sprung from a family in Kirjath-jearim (Ch1 2:53). Ira is of course a different man from the cohen of that name (2 Sam 20:26).


  2 Samuel 23:39


  Uriah the Hittite is well known from 2 Sam 11:3. "Thirty and seven in all." This number is correct, as there were three in the first class (2 Sam 23:8-12), two in the second (2 Sam 23:18-23), and thirty-two in the third (vv. 24-39), since 2 Sam 23:34 contains three names according to the amended text.


  2 Samuel 24


  2 Samuel


  Numbering of the People, and Pestilence—2 Samuel 24


  For the purpose of ascertaining the number of the people, and their fitness for war, David ordered Joab, his commander-in-chief, to take a census of Israel and Judah. Joab dissuaded him from such a step; but inasmuch as the king paid no attention to his dissuasion, he carried out the command with the help of the military captains (2 Sam 24:1-9). David very speedily saw, however, that he had sinned; whereupon the prophet Gad went to him by the command of Jehovah to announce the coming punishment, and give him the choice of three different judgments which he placed before him (2 Sam 24:10-13). As David chose rather to fall into the hand of the Lord than into the hand of men, God sent a pestilence, which carried off seventy thousand men in one day throughout the whole land, and had reached Jerusalem, when the Lord stopped the destroying angel in consequence of the penitential prayer of David (2 Sam 24:14-17), and sent Gad to the king to direct him to build an altar to the Lord on the spot where the destroying angel had appeared to him (2 Sam 24:18). Accordingly David bought the threshing-floor of Araunah the Jebusite, built an altar upon it, and sacrificed burnt-offerings and thank-offerings, after which the plague was stayed (2 Sam 24:19-25).


  This occurrence, which is introduced in the parallel history in 1 Chron 21 between David's wars and his arrangements for a more complete organization of the affairs of the nation, belongs undoubtedly to the closing years of David's reign. The mere taking of a census, as a measure that would facilitate the general organization of the kingdom, could not in itself be a sinful act, by which David brought guilt upon himself, or upon the nation, before God. Nevertheless it is not only represented in 2 Sam 24:1 as a manifestation of the wrath of God against Israel, but in 2 Sam 24:3 Joab seeks to dissuade the king from it as being a wrong thing; and in 2 Sam 24:10 David himself admits that it was a grievous sin against God, and as a sin it is punished by the Lord (2 Sam 24:12.). In what, then, did David's sin consist? Certainly not in the fact that, when taking the census, "he neglected to demand the atonement money, which was to be raised, according to Exo 30:12., from all who were numbered, because the numbering of the people was regarded in itself as an undertaking by which the anger of God might easily be excited," as Josephus and Bertheau maintain; for the Mosaic instructions concerning the atonement money had reference to the incorporation of the people into the army of Jehovah (see at Exo 30:13-14), and therefore did not come into consideration at all in connection with the census appointed by David as a purely political measure. Nor can we imagine that David's sin consisted merely in the fact that he "entered upon the whole affair from pride and vain boasting," or that "he commanded the census from vanity, inasmuch as he wanted to have it distinctly set before his own eyes how strong and mighty he was" (Buddeus, Hengstenberg, and others); for although pride and vanity had something to do with it, as the words of Joab especially seem to indicate, David was far too great a man to allow us to attribute to him a childish delight in the mere number of souls in his kingdom. The census had certainly a higher purpose than this. It is very evident from Ch1 27:23-24, where it is mentioned again that it was connected with the military organization of the people, and probably was to be the completion of it. David wanted to know the number of his subjects, not that he might be able to boast of their multitude, nor that he might be able to impose all kinds of taxes upon every town and village according to their houses and inhabitants, as Ewald maintains; but that he might be fully acquainted with its defensive power, though we can neither attribute to him the definite purpose "of transforming the theocratic sacred state into a conquering world-state" (Kurtz), nor assume that through this numbering the whole nation was to be enrolled for military service, and that thirst for conquest was the motive for the undertaking. The true kernel of David's sin was to be found, no doubt, in self-exaltation, inasmuch as he sought for the strength and glory of his kingdom in the number of the people and their readiness for war. This sin was punished. "Because David was about to boast proudly and to glory in the number of his people, God determined to punish him by reducing their number either by famine, war, or pestilence" (Seb. Schmidt). At the same time, the people themselves had sinned grievously against God and their king, through the two rebellions headed by Absalom and Sheba.


  2 Samuel 24:1


  "Again the anger of Jehovah was kindled against Israel; and He moved David against them, saying, Go, number Israel and Judah." לחרות ... ויּסף points back to the manifestation of the wrath of God, which Israel had experienced in the three years' famine (2 Samuel 21). Just as that plague had burst upon the land on account of the guilt which rested upon the people, so the kindling of the wrath of God against Israel a second time also presupposes guilt on the part of the nation; and as this is not expressly pointed out, we may seek for it generally in the rebellions of Absalom and Sheba against the divinely established government of David. The subject to "moved" is Jehovah, and the words "against them" point back to Israel. Jehovah instigated David against Israel to the performance of an act which brought down a severe judgment upon the nation. With regard to the idea that God instigates to sin, see the remarks on 1 Sam 26:19. In the parallel text of the Chronicles, Satan is mentioned as the tempter to evil, through whom Jehovah had David to number the people.


  2 Samuel 24:2


  David entrusted the task to his commander-in-chief Joab. אתּו אשׁר, "who was with him:" the meaning is, "when he was with him" (David). We are not warranted in attempting any emendations of the text, either by the expression אתּו אשׁר, or by the reading in the Chronicles, העם ועל־שׂרי ("and to the rulers of the people"); for whilst the latter reading may easily be seen to be a simplification founded upon 2 Sam 24:4, it is impossible to show how אתּו אשׁר שׂר־החיל, which is supported by all the ancient versions (with the sole exception of the Arabic), could have originated in העם ואל־שׂרי. "Go now through all the tribes of Israel, from Dan to Beersheba (see at Jdg 20:1), and muster the people." פּקד, to muster or number, as in Num 1:44. The change from the singular שׁוּט to the plural פּקדוּ may be explained very simply, from the fact that, as a matter of course, Joab was not expected to take the census by himself, but with the help of several assistants.


  2 Samuel 24:3


  Joab discountenanced the thing: "Jehovah thy God add to the nation, as it is, a hundredfold as many, and may the eyes of my lord the king see it. But why doth my lord the king delight in this thing?" The ו before יוסף stands at the commencement, when what is said contains a sequel to something that has gone before (vid., Ges. 255, 1, a.). The thought to which Joab's words are appended as a sequel, is implied in what David said, "that I may know the number of the people;" and if expressed fully, his words would read somewhat as follows: "If thou hast delight in the greatness of the number of the people, may Jehovah," etc. Joab evidently saw through the king's intention, and perceived that the numbering of the people could not be of any essential advantage to David's government, and might produce dissatisfaction among the people, and therefore endeavoured to dissuade the king from his purpose. וכהם כּהם, "as they (the Israelites) just are," i.e., in this connection, "just as many as there are of them." From a grammatical point of view, כּהם is to be taken as the object to יוסף, as in the parallel passages, Deu 1:11; 2 Sam 12:8. Not only did he desire that God would multiply the nation a hundredfold, but that He would do it during the lifetime of David, so that his eyes might be delighted with the immense numbers.


  2 Samuel 24:4-5


  But as the king's word prevailed against Joab and against the captains of the army, they (Joab and the other captains) went out to number Israel. יחנוּ, they encamped, i.e., they fixed their headquarters in the open field, because great crowds assembled together. This is only mentioned here in connection with the place where the numbering commenced; but it is to be understood as applying to the other places as well (Thenius). In order to distinguish Aroer from the place of the same name in the Arnon, in the tribe of Reuben (Jos 12:2; Num 32:34, etc.), it is defined more precisely as "the town in the brook-valley of Gad," i.e., Aroer of Gad before Rabbah (Jos 13:25; Jdg 11:33), in the Wady Nahr Ammn, to the north-east of Ammn (see at Jos 13:25). ועל־יעזר (and to Jazer): this is a second place of encampment, and the preposition אל is to be explained on the supposition that יבאוּ (they came), which follows, was already in the writer's thoughts. Jazer is probably to be found in the ruins of es Szir, at the source of the Nahr Szir (see at Num 21:32).


  2 Samuel 24:6


  "And they came to Gilead," i.e., the mountainous district on the two sides of the Jabbok (see at Deu 3:10). The words which follow, viz., "into the land חדשׁי תּחתּים" are quite obscure, and were unintelligible even to the earlier translators. The Septuagint has γῆν Ἐθαὼν Ἀδασαί, or γῆν Θαβασών (also γῆν χεττιείμ) ἥ ἐστιν Ἀδασαί. Symmachus has τὴν κατωτέραν ὁδόν; Jonathan לחדשׁי דרומא לארעא ("into the southland Chodshi"); and the Vulgate in terram inferiorem. The singular form תּחתּים, and the fact that we never read of a land called Chodshi, render the conjecture a very probable one that the text is corrupt. But it is no longer possible to discover the correct reading. Ewald imagines that we should read Hermon instead of the unintelligible Chodshi; but this is not very probable. Bttcher supposes תחתים to be a mistake in writing for ים תּחת, "below the lake," namely the lake of Gennesareth, which might have been called Chodshi (the new-moon-like), since it had very much the appearance of a crescent when seen from the northern heights. This is ingenious, but incredible. The order of the places named points to the eastern side of the sea of Galilee; for they went thence to Dan-jaan, i.e., the Dan in northern Peraea, mentioned in Gen 14:14, to the south-west of Damascus, at that time probably the extreme north-eastern boundary of the kingdom of David, in the direction towards Syria (see at Gen 14:14): "and round to Sidon," the extreme north-western boundary of the kingdom.


  2 Samuel 24:7


  Thence southwards to the fortress of Zor, i.e., Tyre (see at Jos 19:29), and "into all the towns of the Hivites and Canaanites," i.e., the towns in the tribes of Naphtali, Zebulun, and Issachar, or the (subsequent) province of Galilee, in which the Canaanites had not been exterminated by the Israelites, but had only been made tributary.


  2 Samuel 24:8-9


  When they had traversed the whole land, they came back to Jerusalem, at the end of nine months and twenty days, and handed over to the king the number of the people mustered: viz., 800,000 men of Israel fit for military service, drawing the sword, and 500,000 men of Judah. According to the Chronicles (Ch1 21:5), there were 1,100,000 Israelites and 470,000 Judaeans. The numbers are not given by thousands, and therefore are only approximative statements in round numbers; and the difference in the two texts arose chiefly from the fact, that the statements were merely founded upon oral tradition, since, according to Ch1 27:4, the result of the census was not inserted in the annals of the kingdom. There is no ground, however, for regarding the numbers as exaggerated, if we only bear in mind that the entire population of a land amounts to about four times the number of those who are fit for military service, and therefore 1,300,000, or even a million and a half, would only represent a total population of five or six millions,—a number which could undoubtedly have been sustained in Palestine, according to thoroughly reliable testimony as to its unusual fertility (see the discussion of this subject at Num 1-4, Pentateuch, pp. 651-57). Still less can we adduce as a proof of exaggeration the fact, that according to Ch1 27:1-15, David had only an army of 288,000; for it is a well-known fact, that in all lands the army, or number of men in actual service, is, as a rule, much smaller than the total number of those who are capable of bearing arms. According to Ch1 21:6, the tribes of Levi and Benjamin were not numbered, because, as the chronicler adds, giving his own subjective view, "the word of the king was an abomination to Joab," or, as it is affirmed in Ch1 27:4, according to the objective facts, "because the numbering was not completed." It is evident from this, that in consequence of Joab's repugnance to the numbering of the people, he had not hurried with the fulfilment of the kings' command; so that when David saw his own error, he revoked the command before the census was complete, and so the tribe of Benjamin was not numbered at all, the tribe of Levi being of course eo ipso exempt from a census that was taken for the sake of ascertaining the number of men who were capable of bearing arms.


  2 Samuel 24:10


  David's heart, i.e., his conscience, smote him, after he had numbered the people, or had given orders for the census to be taken. Having now come to a knowledge of his sin, he prayed to the Lord for forgiveness, because he had acted foolishly. The sin consisted chiefly in the self-exaltation which had led to this step (see the introductory remarks).


  2 Samuel 24:11-13


  When he rose up in the morning, after he had calmly reflected upon the matter during the night upon his bed, and had been brought to see the folly of his determination, the prophet Gad came to him by the command of God, pointed out to him his fault, and foretold the punishment that would come from God. "Shall seven years of famine come upon thy land, or three months of flight before thine oppressors that they may pursue thee, or shall there be three days of pestilence in thy land? Now mark and see what answer I shall bring to Him that sendeth me." These three verses form one period, in which גד ויּבא (2 Sam 24:13) answers as the consequent to וגו דּוד ויּקם in 2 Sam 24:11, and the words from יהוה וּדבר (2 Sam 24:11) to ואעשׂה־לּך) (2 Sam 24:12) form a circumstantial clause inserted between. וגו יהוה וּדבר י: "and the word of the Lord had taken place (gone forth) to Gad, David's seer, saying, Go ... thus saith Jehovah, I lay upon thee three (things or evils); choose thee one of them that I may do it to thee." Instead of על נטל, to lay upon, we find נטה in the Chronicles, "to turn upon thee." The three things are mentioned first of all in connection with the execution of Gad's commission to the king. Instead of seven years of famine, we find three years in the Chronicles; the Septuagint has also the number three in the passage before us, and apparently it is more in harmony with the connection, viz., three evils to choose from, and each lasting through three divisions of time. But this agreement favours the seven rather than the three, which is open to the suspicion of being intentionally made to conform to the rest. נסך is an infinitive: "thy fleeing," for that thou fliest before thine enemies. In the Chronicles the last two evils are described more fully, but the thought is not altered in consequence.


  2 Samuel 24:14


  David replied, "I am in great trouble. Let us fall into the hand of the Lord, for His mercy is great; but let me not fall into the hand of men." Thus David chose the third judgment, since pestilence comes directly from God. On the other hand, in flight from the enemy, he would have fallen into the hands of men. It is not easy to see, however, how far this could apply to famine; probably inasmuch as it tends more or less to create dependence upon those who are still in possession of the means of life.


  2 Samuel 24:15


  God then gave (sent) a pestilence into (upon) Israel, "from the morning till the time of the assembly;" and there died of the people in the whole land (from Dan to Beersheba) seventy thousand men. "From the morning:" on which Gad had foretold the punishment. The meaning of מועד ועד־עת is doubtful. The rendering "to the time appointed," i.e., "till the expiration of the three days," in support of which the Vulgate (ad tempus constitutum) is wrongly appealed to, is precluded not only by the circumstance that, according to 2 Sam 24:16, the plague was stayed earlier because God repented Him of the evil, so that it did not last so long as was at first appointed, but also by the grammatical difficulty that מועד עת has no article, and can only be rendered "for an (not for the) appointed time." We meet with two different explanations in the ancient versions: one in the Septuagint, ἕως ὥρας ἀρίστου, "till the hour of breakfast," i.e., till the sixth hour of the day, which is the rendering also adopted by the Syriac and Arabic as well as by Kimchi and several of the Rabbins; the other in the Chaldee (Jonathan), "from the time at which the sacrifice is commonly slain until it is consumed." Accordingly Bochart explains מועד את as signifying "the time at which the people came together for evening prayers, about the ninth hour of the day, i.e., the third hour in the afternoon" (vid., Act 3:1). The same view also lies at the foundation of the Vulgate rendering, according to the express statement of Jerome (traditt. Hebr. in 2 libr. Regum): "He calls that the time appointed, in which the evening sacrifice was offered." It is true that this meaning of מועד cannot be established by precisely analogous passages, but it may be very easily deduced from the frequent employment of the word to denote the meetings and festivals connected with the worship of God, when it generally stands without an article, as for example in the perfectly analogous מועד יום (Hos 9:5; Lam 2:7, Lam 2:22); whereas it is always written with the article when it is sued in the general sense of a fixed time, and some definite period is referred to.


  We must therefore decide in favour of the latter. But if the pestilence did not last a whole day, the number of persons carried off by it (70,000 men) exceeded very considerably the number destroyed by the most violent pestilential epidemics on record, although they have not unfrequently swept off hundreds of thousands in a very brief space of time. But the pestilence burst upon the people in this instance with supernatural strength and violence, that it might be seen at once to be a direct judgment from God.


  2 Samuel 24:16


  The general statement as to the divine judgment and its terrible effects is followed by a more minute description of the judgment itself, and the arrest of the plague. "When the destroying angel ('the angel' is defined immediately afterwards as 'the angel that destroyed the people') stretched out his hand towards Jerusalem to destroy it, Jehovah repented of the evil (for this expression, see Exo 32:14; Jer 26:13, Jer 26:19, etc.; and for the repentance of God, the remarks on Gen 6:6), and He commanded the angel, Enough! stay now thine hand." This implies that the progress of the pestilence was stayed before Jerusalem, and therefore that Jerusalem itself was spared. "And the angel of Jehovah was at the threshing-floor of Aravnah the Jebusite." These words affirm most distinctly that the destroying angel was visible. According to 2 Sam 24:17, David saw him there. The visible appearance of the angel was to exclude every thought of a natural land plague. The appearance of the angel is described more minutely in the Chronicles: David saw him standing by the threshing-floor of Aravnah between heaven and earth with a drawn sword in his hand, stretched out over Jerusalem. The drawn sword was a symbolical representation of the purpose of his coming (see at Num 22:23 and Jos 5:13). The threshing-floor of Aravnah was situated, like all other threshing-floors, outside the city, and upon an eminence, or, according to the more precise statement which follows, to the north-east of Zion, upon Mount Moriah (see at 2 Sam 24:25). According to the Chethib of 2 Sam 24:16, the name of the owner of the floor was האורנה, of 2 Sam 24:18 ארניה, and of 2 Sam 24:20 (twice) ארונה. This last form also occurs in 2 Sam 24:22, 2 Sam 24:23, and 2 Sam 24:24, and has been substituted by the Masoretes as the Keri in 2 Sam 24:16 and 2 Sam 24:18. In the Chronicles, on the other hand, the name is always written ארנן (Ornan), and hence in the Septuagint we find Ὄρνα in both texts. "The form ארונה (Aravnah) has not a Hebrew stamp, whereas Orna and Ornan are true Hebrew formations. But for this very reason Aravnah appears to be derived from an ancient tradition" (Bertheau).


  2 Samuel 24:17


  When David saw the angel, he prayed to the Lord (he and the elders being clothed in mourning costume: Chron.): "Behold, I have sinned, and I have acted perversely; but these, the flock, what have they done? Let Thy hand come upon me and my house." The meaning is: I the shepherd of Thy people have sinned and transgressed, but the nation is innocent; i.e., not indeed free from every kind of blame, but only from the sin which God was punishing by the pestilence. It belongs to the very nature of truly penitential prayer, that the person praying takes all the blame upon himself, acknowledges before God that he alone is deserving of punishment, and does not dwell upon the complicity of others for the sake of palliating his own sin in the sight of God. We must not infer, therefore, from this confession on the part of David, that the people, whilst innocent themselves, had had to atone only for an act of transgression on the part of their king.


  2 Samuel 24:18


  David's prayer was heard. The prophet Gad came and said to him by command of Jehovah, "Go up, and erect an altar to the Lord upon the floor of Aravnah the Jebusite." This is all that is communicated here of the word of Jehovah which Gad was to convey to the king; the rest is given afterwards, as is frequently the case, in the course of the subsequent account of the fulfilment of the divine command (2 Sam 24:21). David was to build the altar and offer burnt-offerings and supplicatory-offerings upon it, to appease the wrath of Jehovah. The plague would then be averted from Israel.


  2 Samuel 24:19


  David went up to Aravnah according to the command of God.


  2 Samuel 24:20-21


  When Aravnah saw the king coming up to him with his servants (ויּשׁקף, "he looked out," viz., from the enclosure of the threshing-floor), he came out, bowed low even to the earth, and asked the king what was the occasion of his coming; whereupon David replied, "To buy the floor from thee, to build an altar to the Lord, that the plague may be turned away from the people."


  2 Samuel 24:22-23


  Aravnah replied, "Let my lord the king take and offer up what seemeth good unto him: behold (i.e., there thou hast) the ox for the burnt-offering, and the threshing-machine, and the harness of the ox for wood" (i.e., for fuel). הבּקר, the pair of oxen yoked together in front of the threshing-machine. הבּקר כּלי, the wooden yokes. "All this giveth Aravnah, O king, to the king." המּלך is a vocative, and is simply omitted by the lxx, Vulgate, Syriac, and Arabic, because the translators regarded it as a nominative, which is quite unsuitable, as Aravnah was not a king. When Thenius, on the other hand, objects to this, for the purpose of throwing suspicion upon the passage, that the sentence is thus stamped as part of Aravnah's address to the king, and that in that case the words that follow, "and Aravnah said," would be altogether superfluous; the former remark is correct enough, for the words "all this giveth Aravnah ... to the king" must form part of what Aravnah said, inasmuch as the remark, "all this gave Aravnah to the king," if taken as the historian's own words, would be in most glaring contradiction to what follows, where the king is said to have bought the floor and the oxen from Aravnah. And the words that follow ("and Aravnah said") are not superfluous on that account, but simply indicate that Aravnah did not proceed to say the rest in the same breath, but added it after a short pause, as a word which did not directly bear upon the question put by the king. ויּאמר (and he said) is often repeated, where the same person continues speaking (see for example 2 Sam 15:4, 2 Sam 15:25, 2 Sam 15:27). "Jehovah thy God accept thee graciously," i.e., fulfil the request thou presentest to Him with sacrifice and prayer.


  2 Samuel 24:24


  The king did not accept the offer, however, but said, "No; but I will buy it of thee at a price, and will not offer burnt-offerings to the Lord my God without paying for them." Thus David bought the threshing-floor and the oxen for fifty shekels of silver. Instead of this, the Chronicles give "shekels of gold, in weight six hundred." This difference cannot be reconciled by assuming that David paid his fifty shekels in gold coin, which would have been worth as much as six hundred shekels of silver, since gold was worth twelve times as much as silver. For there is nothing about gold shekels in our text; and the words of the Chronicles cannot be interpreted as meaning that the shekels of gold were worth six hundred shekels of silver. No other course is left, therefore, than to assume that the number must be corrupt in one of the texts. Apparently the statement in the Chronicles is the more correct of the two: for if we consider that Abraham paid four hundred shekels of silver for the site of a family burial-place, at a time when the land was very thinly populated, and therefore land must certainly have been much cheaper than it was in David's time, the small sum of fifty shekels of silver (about 6) appears much too low a price; and David would certainly pay at least fifty shekels of gold. But we are not warranted in any case in speaking of the statement in the Chronicles, as Thenius does, as "intentionally exaggerated." This style of criticism, which carries two kinds of weights and measure in its bag, explaining the high numbers in the books of Samuel and Kings as corruptions of the text, and those in the Chronicles as intentional exaggerations on the part of the chronicler, is sufficiently dealt with by the remark of Bertheau, that "this (i.e., the charge of exaggeration) could only be sustained if it were perfectly certain that the chronicler had our present text of the books of Samuel before him at the time."


  2 Samuel 24:25


  After acquiring the threshing-floor by purchase, David built an altar to the Lord there, and offered burnt-offerings and supplicatory-offerings (shelamim: as in Jdg 20:26; Jdg 21:4; 1 Sam 13:9) upon it to the Lord. "So Jehovah was entreated, and the plague was turned away from Israel."


  This remark brings to a close not only the account of this particular occurrence, but also the book itself; whereas in the Chronicles it is still further stated that Jehovah answered David with fire from heaven, which fell upon the burnt-offering; and that after his prayer had been answered thus, David not only continued to offer sacrifice upon the floor of Aravnah, but also fixed upon it as the site for the temple which was afterwards to be built (Ch1 21:27; Ch1 22:1); and to this there is appended, in 2 Sam 22:2., an account of the preparations which David made for the building of the temple. It is not affirmed in the Chronicles, however, that David fixed upon this place as the site for the future temple in consequence of a revelation from God, but simply that he did this, because he saw that the Lord had answered him there, and because he could not go to Gibeon, where the tabernacle was standing, to seek the Lord there, on account of the sword of the angel, i.e., on account of the pestilence. The command of God build an altar upon the threshing-floor of Aravnah, and offer expiatory sacrifices upon it, when connected with His answering his prayer by turning away the plague, could not fail to be taken as a distinct intimation to David, that the site of this altar was the place where the Lord would henceforth make known His gracious presence to His people; and this hint was quite sufficient to determine the site for the temple which his son Solomon was to build.


  1 Kings


  
    Introduction to 1 & 2 Kings


    The books of the Kings, which were but one book originally like the books of Samuel, and which like the latter, were divided into two books by the Alexandrian translators (see the Introduction to the books of Samuel), contain, in accordance with their name (מלכים), the history of the Israelitish theocracy under the kings, from the accession of Solomon to the extinction of the monarchy on the overthrow of the kingdom of Judah, when Jerusalem was destroyed by the Chaldaeans and the people were carried away into exile in Babylon. they embrace a period of 455 years, from 1015 to 560 b.c., that is to say, to the reign of the Babylonian king Evil-merodach. And as every kingdom culminates in its king, and the government of the kings determines the fate of the kingdom, the contents of the books before us, which are named after the kings of Israel, consist for the most part of a history of those kings; inasmuch as, whilst on the one hand the reigns of the several kings form the historical and chronological framework for the description of the historical development of the people and kingdom, on the other hand the leading phases which the monarchy assumed furnish the basis of the three periods, into which the history of this epoch and the contents of our books are divided.


    The first period (1015-975 b.c.) embraces the forty years of Solomon's reign over the undivided kingdom of the twelve tribes of Israel, when the Israelitish kingdom of God stood at the summit of its earthly power and glory; though towards the end of this period it began to decline inasmuch as the rebellion of Solomon against the Lord in the closing years of his reign prepared the way for the rebellion of the ten tribes against the house of David.—The second period commences with the division of the one kingdom into the two kingdoms, Israel (or the ten tribes) and Judah, and stretches over the whole period during which these two kingdoms existed side by side, terminating with the destruction of the kingdom of the ten tribes by the Assyrians, i.e., from 975 to 722 b.c.—The third period embraces the still remaining years of the continuance of the kingdom of Judah, until its eventual dissolution by the Chaldaeans and the carrying away of the people into exile in Babylon, viz., from 722 to 560 b.c.


    The first part of our books (1 Kings 1-11) therefore contains a description of the reign of Solomon, (a) in its commencement, viz., his ascent of the throne and the consolidation of his power (1 Kings 1 and 2); (b) in the gradual development of the strength and glory of his government, by his marriage, his sacrifice and prayer at Gibeon, his judicial wisdom, and his court (1 Kings 3:1-5:14)-also by the building of the temple and royal palace and the dedication of the temple (1 Kings 5:15-9:9), by the erection of his other edifices and the introduction of navigation and commerce (1 Kings 9:10-28), by the spreading abroad of the fame of his wisdom, and by the increase of his wealth (1 Kings 10); and (c) in its eventual decline in consequence of the sin into which the aged monarch fell through his polygamy and idolatry (1 Kings 11). The second part opens with an account of the falling away of the ten tribes from the royal family of David, and relates in a synchronistic narrative the history of the two kingdoms in the three stages of their development: viz., (a) the early enmity between the two, from Jeroboam to Omri of Israel (1 Kings 12:1-16:28); (b) the establishment of friendship and intermarriage between the two royal houses under Ahab and his sons, down to the destruction of the two kings Joram of Israel and Ahaziah of Judah by Jehu (1 Kings 16:29-2 Kings 10); (c) the renewal of hostilities between the two kingdoms, from Jehu's ascent of the throne in Israel and Athaliah's usurpation of the throne in Judah to the overthrow of the kingdom of Israel in the sixth year of Hezekiah's reign in Judah (2 Kings 11-17). And, lastly, the third part contains the history of the kingdom of Judah from Hezekiah to the destruction of Jerusalem by the Chaldaeans, and carries it down to the thirty-seventh year of the imprisonment of king Jehoiachin in exile (2 Kings 18-25).


    Now, although the history of the kings, or the account of both the duration and character of their reigns, and also of their various enterprises, so far as they promoted or hindered the progress of the kingdom of God, forms the principal substance of these books, they do not consist of a mere chronicle of the deeds and fortunes of the several kings, but describe at the same time the ministry of the prophets in the two kingdoms, and that to some extent in so elaborate a manner, that whilst some have discovered in this a peculiarly "prophetico-didactic purpose" (Hvernick, De Wette, etc.), others regard it as an endeavour "to set forth the history of the Israelitish and Jewish kings in its relation to the demands, the doings, the proclamations, and the predictions of the prophets, from Solomon to the Babylonian exile" (Kern). But however unmistakable the prophetico-didactic character may be, which the books of Kings have in common with the whole of the historical writings of the Old Testament, a closer investigation of their character will show that there is no ground for the assertion that there is any prophetico-didactic purpose in the mode in which the history is written. For the account of the ministry of the prophets is introduced into the history of the kings as the spiritual leaven which pervaded the Israelitish monarchy from the beginning to the end, and stamped upon its development the character of the theocracy or divine rule in Israel. Jehovah, as the invisible but yet real King of the covenant nation, had created the peculiar instruments of His Spirit in the prophets who maintained His law and right before the kings, standing by their side to advise and direct, or to warn and punish, and, wherever it was necessary, proving their utterances to be words of God by signs and wonders which they did before the people. Thus the Lord directed the prophet Samuel to anoint Saul and David princes over His people, and the prophet Nathan to communicate to David the promise of the everlasting endurance of his throne (2 Sam 7). But when at a later period David sinned (2 Sam 11 and 24), it was the prophets Nathan and Gad who threatened him with punishment from God, and on his confession of sin and repentance announced the forgiveness and favour of God (2 Sam 12:1-15; 2 Sam 24:11-19). Through the medium of the prophet Nathan, Solomon was also appointed the successor of David upon the throne (2 Sam 12:25), and not only anointed king, but installed in defiance of the machinations of Adonijah (1 Kings 1). But since the monarchy was transmitted from Solomon in a direct line through his descendants by virtue of the divine promise in 2 Sam 7, it is only in connection with important enterprises, or when the kingdom is involved in difficulties, that we find the prophets coming forward in after times to help or advise those kings who walked in the ways of the Lord; whereas under the idolatrous and godless rulers they offer, in the power of God, such energetic resistance to idolatry and to everything evil and ungodly, that princes and people are compelled to bow before them and succumb to their divine words. In this way the prophets accompanied the monarchy in all its course from Solomon to the Captivity as guardians of the rights of the God-King, and as interpreters of His counsel and will. Under Solomon, indeed, there was apparently a long period, during which prophecy fell into the background; since the Lord Himself not only appeared to this king in a dream at Gibeon shortly after he ascended the throne, but also appeared to him a second time after the dedication of the temple, and promised him the fulfilment of his prayers, and the glorification and eternal continuance of his kingdom, on condition of his faithful observance of the divine commands (1 Kgs 3:5., 1 Kgs 9:1.). But towards the end of his reign it rose up again in all the more threatening attitude, against the king who was then disposed to fall away from Jehovah. It was no doubt a prophet who announced to him the separation of ten parts of his kingdom (1 Kgs 11:11.)-possibly the same Ahijah who promised Jeroboam the government over ten tribes (1 Kgs 11:29.). But after the division of the kingdom, when Jeroboam proceeded, in order to fortify his throne, to make the political division into a religious one, and to this end exalted the image-worship into the state religion, the prophets continued to denounce this apostasy and proclaim to the sinful kings the destruction of their dynasties. And when at a still later period Ahab the son of Omri, and his wife Jezebel, endeavoured to make the Phoenician worship of Baal and Asherah into the national religion in Israel, Elijah the Tishbite, "the prophet as fire, whose words burned as a torch" (Ecclus. 48:1), came forward with the irresistible power of God and maintained a victorious conflict against the prophets and servants of Baal, warding off the utter apostasy of the nation by uniting the prophets into societies, in which the worship of God was maintained, and the godly in Israel were supplied with a substitute for that legal worship in the temple which was enjoyed by the godly in Judah. And in the kingdom of Judah also where were never wanting prophets to announce the judgments of the Lord to idolatrous kings, and to afford a vigorous support to the pious and God-fearing rulers in their endeavours to promote the religious life of the nation, and to exalt the public worship of God in the temple. But since the kingdom of Judah possessed the true sanctuary, with the legal worship and an influential body of priests and Levites; and since, moreover, the monarchy of the house of David was firmly established by divine promises resting upon that house, and among the kings who sat upon the throne, from Rehoboam onwards, there were many godly rulers who were distinguished for their lofty virtues as governors; the labours of the prophets did not assume the same prominent importance here as they did in the kingdom of the ten bribes, where they had to fight against idolatry from the beginning to the end.


    This explains the fact that the ministry of the prophets assumes so prominent a position in the books of the Kings, whereas the history of the kings appears sometimes to fall into the background in comparison. Nevertheless the historical development of the monarchy, or, to express it more correctly, of the kingdom of God under the kings, forms the true subject-matter of our books. It was not a prophetico-didactic purpose, but the prophetico-historical point of view, which prevailed throughout the whole work, and determined the reception as well as the treatment of the historical materials. The progressive development of the kingdom was predicted and described by the Lord Himself in the promise communicated to David by the prophet Nathan: "And when thy days shall be fulfilled, and thou shalt sleep with thy fathers, I will set up thy seed after thee, which shall proceed out of thy bowels, and I will establish his kingdom. He shall build a house for my name; and I will stablish the throne of his kingdom for ever. I will be his Father, and he shall be my son, that if he go astray, I may chasten him with man's rod, and with stripes of the children of men; but my mercy will not depart from him, as I caused it to depart from Saul, whom I put away before thee. And thy house and thy kingdom shall be for ever before thee, thy throne will be established for ever" (2 Sam 7:12-16). This thoroughly glorious promise forms the red thread which runs through the history of the kings from Solomon to the Babylonian captivity, and constitutes the leading idea in the record of this history in our books. The author's intention is to show in the history of the kings how the Lord fulfilled this gracious word, how He first of all chastised the seed of David for its transgressions, and then cast it off, though not for ever. To this end he shows in the history of Solomon, how, notwithstanding the usurpation of the throne attempted by Adonijah, Solomon received the whole of his father's kingdom, as the seed of David promised by the Lord, and established his power; how the Lord at the very beginning of his reign renewed to him at Gibeon the promise made to his father on the condition of his faithful observance of His law, and in answer to his prayer gave him not only a wise and understanding heart, but also riches and honour, so that his equal was not to be found among all the kings of the earth (1 Kings 1:1-5:14); how Solomon then carried out the work of building the temple, entrusted to him by his father according to the will of the Lord; and how, after it was finished, the Lord again assured him of the fulfilment of that promise (1 Kings 5:15-9:9); and, lastly, how Solomon, having attained to the highest earthly glory, through the completion of the rest of his buildings, through the great renown of his wisdom, which had reached to nations afar off, and through his great riches, acquired partly by marine commerce and trade, and partly from tributes and presents, forgot his God, who had bestowed this glory upon him, and in his old age was led astray into unfaithfulness towards the Lord through his numerous foreign wives, and had at last to listen to this sentence from God: "Because thou hast not kept my covenant and my statutes, which I have commanded thee, I will surely rend the kingdom from thee, and give it to thy servant: notwithstanding in thy days I will not do it, for David thy father's said; but I will rend it out of the hand of thy son. Howbeit I will not rend away all thy kingdom; but will give one tribe to thy son for David my servant's sake, and for Jerusalem's sake which I have chosen" (1 Kings 9:10-11:13). Thus, because God had promised to the seed of David the eternal possession of the throne (2 Sam 7:12.), one portion of the kingdom was to be left to the son of Solomon, with the chosen city of Jerusalem, and his servant (Jeroboam, 1 Kgs 11:26-40) was only to obtain dominion over ten tribes. The historical realization of this prophecy is shown in the history of the two divided kingdoms.


    In the synchronistic account of these kingdoms, according to the principle already adopted in the book of Genesis, of disposing of the subordinate lines of the patriarchs before proceeding with the main line, the reigns of the kings of Israel are described before those of the contemporaneous kings of Judah, and to some extent in a more elaborate manner. The reason of this, however, is, that the history of the kingdom of Israel, in which one dynasty overthrew another, whilst all the rulers walked in the sin of Jeroboam, and Ahab even added the worship of Baal to that sin, supplied the author with more materials for the execution of his plan than that of the kingdom of Judah, which had a much quieter development under the rule of the house of David, and of which, therefore, there was less to relate. Apart from this, all the events of the kingdom of Judah which are of any importance in relation to the progress of the kingdom of God, are just as elaborately described as those connected with the kingdom of Israel; and the author does equal justice to both kingdoms, showing how the Lord manifested Himself equally to both, and bore with them with divine long-suffering and grace. But the proof of this necessarily assumed different forms, according to the different attitudes which they assumed towards the Lord. Jeroboam, the founder of the kingdom of Israel, when told that he would be king over the ten tribes, had received the promise that Jehovah would be with him, and build him a lasting house as He built for David, and give Israel to him, on condition that he would walk in the ways of God (1 Kgs 11:37-38). This implied that his descendants would rule over Israel (of the ten tribes) so long as this kingdom should stand; for it was not to last for ever, but the separation would come to an end, and therefore he is not promised the everlasting continuance of his kingdom (see at 1 Kgs 11:38). But Jeroboam did not fulfil this condition, nor did any of the rulers of Israel who succeeded him. Nevertheless the Lord had patience with the kings and tribes who were unfaithful to His law, and not only warned them continually by His prophets, and chastised them by threats of punishment and by the fulfilment of those threats upon the kings and all the people, but repeatedly manifested His favour towards them for the sake of His covenant with Abraham (2 Kgs 13:23), to lead them to repentance-until the time of grace had expired, when the sinful kingdom fell and the ten tribes were carried away to Media and Assyria.—In the kingdom of David, on the contrary, the succession to the throne was promised to the house of David for all time: therefore, although the Lord caused those who were rebellious to be chastised by hostile nations, yet, for His servant David's sake, He left a light shining to the royal house, since He did not punish the kings who were addicted to idolatry with the extermination of their family (1 Kgs 15:4; 2 Kgs 8:19); and even when the wicked Athaliah destroyed all the royal seed, He caused Joash, the infant son of Ahaziah, to be saved and raised to the throne of his fathers (2 Kings 11). Consequently this kingdom was able to survive that of the ten tribes for an entire period, just because it possessed a firm political basis in the uninterrupted succession of the Davidic house, as it also possessed a spiritual basis of no less firmness in the temple which the Lord had sanctified as the place where His name was revealed. After it had been brought to the verge of destruction by the godless Ahaz, it received in Hezekiah a king who did what was right in the eyes of Jehovah, as his father David had done, and in the severe oppression which he suffered at the hands of the powerful army of the proud Sennacherib, took refuge in the Lord, who protected and saved Jerusalem, "for His own and His servant David's sake," at the prayer of the pious king of Jerusalem (2 Kgs 19:34; 2 Kgs 20:6). But when at length, throughout the long reign of Manasseh the idolater, apostasy and moral corruption prevailed to such an extent in Judah also, that even the pious Josiah, with the reformation of religion which he carried out with the greatest zeal, could only put down the outward worship of idols, and was unable to effect any thorough conversion of the people to the Lord their God, and the Lord as the Holy One of Israel was obliged to declare His purpose of rejecting Judah from before His face on account of the sins of Manasseh, and to cause that purpose to be executed by Nebuchadnezzar (2 Kgs 23:26-27; 2 Kgs 24:3-4); Jehoiachin was led away captive to Babylon, and under Zedekiah the kingdom was destroyed with the burning of Jerusalem and the temple. Yet the Lord did not suffer the light to be altogether extinguished to His servant David; but when Jehoiachin had pined in captivity at Babylon for thirty-seven years, expiating his own and his fathers' sins, he was liberated from his captivity by Nebuchadnezzar's son, and raised to honour once more (2 Kgs 25:27-30).—The account of this joyful change in the condition of Jehoiachin, with which the books of the Kings close, forms so essential a part of their author's plan, that without this information the true conclusion to his work would be altogether wanting. For this event shed upon the dark night of the captivity the first ray of a better future, which was to dawn upon the seed of David, and with it upon the whole nation in its eventual redemption from Babylon, and was also a pledge of the certain fulfilment of the promise that the Lord would not for ever withdraw His favour from the seed of David.


    Thus the books of the Kings bring down the history of the Old Testament kingdom of God, according to the divine plan of the kingdom indicated in 2 Sam 7, from the close of David's reign to the captivity; and the fact that in 1 Kgs 1:1 they are formally attached to the books of Samuel is an indication that they are a continuation of those books. Nevertheless there is no doubt that they formed from the very first a separate work, the independence and internal unity of which are apparent from the uniformity of the treatment of the history as well as from the unity of the language. From beginning to end the author quotes from his original sources, for the most part with certain standing formulas; in all important events he gives the chronology carefully (1 Kgs 6:1, 1 Kgs 6:37-38; 1 Kgs 7:1; 1 Kgs 9:10; 1 Kgs 11:42; 1 Kgs 14:20-21, 1 Kgs 14:25; 1 Kgs 15:1-2, 1 Kgs 15:9-10, etc.); he judges the conduct of the kings throughout according to the standard of the law of Moses (1 Kgs 2:3; 1 Kgs 3:14; 2 Kgs 10:31; 2 Kgs 11:12; 2 Kgs 14:6; 2 Kgs 17:37; 2 Kgs 18:6; 2 Kgs 21:8; 2 Kgs 22:8., 2 Kgs 23:3, 2 Kgs 23:21, etc.); and he nearly always employs the same expressions when describing the commencement, the character, and the close of each reign, as well as the death and burial of the kings (compare 1 Kgs 11:43; 1 Kgs 14:20, 1 Kgs 14:31; 1 Kgs 15:8, 1 Kgs 15:24; 1 Kgs 22:51; 2 Kgs 8:24; 2 Kgs 13:9; 2 Kgs 14:29; and for the characteristics of the several kings of Judah, 1 Kgs 15:3, 1 Kgs 15:11; 1 Kgs 22:43; 2 Kgs 12:3; 2 Kgs 14:3; 2 Kgs 15:3, etc.; and for those of the kings of Israel, 1 Kgs 14:8; 1 Kgs 15:26, 1 Kgs 15:34; 1 Kgs 16:19, 1 Kgs 16:26, 1 Kgs 16:30; 1 Kgs 22:53; 2 Kgs 3:2-3; 2 Kgs 10:29, 2 Kgs 10:31; 2 Kgs 13:2, 2 Kgs 13:11, etc.). And so, again, the language of the books remains uniform in every part of the work, if we except certain variations occasioned by the differences in the sources employed; since we find throughout isolated expressions and forms of a later date, and words traceable to the Assyrian and Chaldaean epoch, such as כּר for חמר in 1 Kgs 5:11; צדנין in 1 Kgs 11:33; רצין in 2 Kgs 11:13; מדינות in 1 Kgs 20:14-15, 1 Kgs 20:17, 1 Kgs 20:19; קבל in 2 Kgs 15:10; החילים שׂרי in 1 Kgs 15:20; 2 Kgs 25:23, 2 Kgs 25:26; טבּחים רב in 2 Kgs 25:8; פּחה in 1 Kgs 10:15; 1 Kgs 20:24; 2 Kgs 18:24; and many others, which do not occur in the earlier historical books.—The books of the Kings are essentially distinguished from the books of Samuel through these characteristic peculiarities; but not so much through the quotations which are so prominent in the historical narrative, for these are common to all the historical books of the Old Testament, and are only more conspicuous in these books, especially in the history of the kings of the two kingdoms, because in the case of all the kings, even of those in relation to whom there was nothing to record of any importance to the kingdom of God except the length and general characteristics of their reign, there are notices of the writings which contain further information concerning their reigns.—The unity of authorship is therefore generally admitted, since, as De Wette himself acknowledges, "you cannot anywhere clearly detect the interpolation or combination of different accounts." The direct and indirect contradictions, however, which Thenius imagines that he has discovered, prove to be utterly fallacious on a closer inspection of the passages cited as proofs, and could only have been obtained through misinterpretations occasioned by erroneous assumptions. (See, on the other hand, my Lehrbuch der Einleitung in das A. T. p. 184ff.)


    All that can be determined with certainty in relation to the origin of the books of Kings is, that they were composed in the second half of the Babylonian captivity, and before its close, since they bring the history down to that time, and yet contain no allusion to the deliverance of the people out of Babylon. The author was a prophet living in the Babylonian exile, though not the prophet Jeremiah, as the earlier theologians down to Hvernick have assumed from the notice in the Talmud (Baba bathra, f. 15, 1): Jeremias scripsit librum suum et librum Regum et Threnos. For even apart from the fact that Jeremiah ended his days in Egypt, he could hardly have survived the last event recorded in our books, namely, the liberation of Jehoiachin from prison, and his exaltation to royal honours by Evil-merodach. For inasmuch as this event occurred sixty-six years after his call to be a prophet, in the thirteenth year of Josiah, he would have been eighty-six years old in the thirty-seventh year after Jehoiachin had been carried away into exile, even if he had commenced his prophetic career when only a young man of twenty years of age. Now, even if he had reached this great age, he would surely not have composed our books at a later period still. Moreover, all that has been adduced in support of this is seen to be inconclusive on closer inspection. The similarity in the linguistic character of our books and that of the writings of Jeremiah, the sombre view of history which is common to the two, the preference apparent in both for phrases taken from the Pentateuch, and the allusions to earlier prophecies-all these peculiarities may be explained, so far as they really exist, partly from the fact that they were written in the same age, since all the writers of the time of the captivity and afterwards cling very closely to the Pentateuch and frequently refer to the law of Moses, and partly also from the circumstance that, whilst Jeremiah was well acquainted with the original sources of our books, viz., the annals of the kingdom of Judah, the author of our books was also well acquainted with the prophecies of Jeremiah. But the relation between 2 Kgs 24:18. and Jer is not of such a nature, that these two accounts of the destruction of Jerusalem and the carrying away of the remnant of the people could have emanated from the hand of Jeremiah; on the contrary, a closer inspection clearly shows that they are extracts from a more elaborate description of this catastrophe (see at 2 Kgs 24:18.).


    As sources from which the author has obtained his accounts, there are mentioned, for the history of Solomon, a שּׁלמה דּברי ספר, or book of the acts (affairs) of Solomon (1 Kgs 11:41); for the history of the kings of Judah, יהוּדה למלכי הימים דּברי ספר, book of the daily occurrences of the kings of Judah (1 Kgs 14:29; 1 Kgs 15:7, 1 Kgs 15:23; 1 Kgs 22:46; 2 Kgs 8:23; 2 Kgs 12:20, etc.); and for that of the kings of Israel, ישׂראל למלכי הימים דּברי ספר, book of the daily occurrences of the kings of Israel (1 Kgs 14:19; 1 Kgs 15:31; 1 Kgs 16:5, 1 Kgs 16:14, 1 Kgs 16:20, 1 Kgs 16:27; 1 Kgs 22:39; 2 Kgs 1:18). These are quoted as writings in which more is written concerning the life, the deeds, and the particular undertakings, buildings and so forth, of the several kings. The two last-named works were evidently general annals of the kingdoms: not, indeed, the national archives of the two kingdoms, or official records made by the מזכּירים of the reigns and acts of the kings, as Jahn, Movers, Sthelin, and others suppose; but annals composed by prophets, and compiled partly from the public year-books of the kingdom or the national archives, and partly from prophetic monographs and collections of prophecies, which reached in the kingdom of Israel down to the time of Pekah (2 Kgs 15:31), and in that of Judah to the time of Jehoiakim (2 Kgs 24:5). Moreover, they were not written successively by different prophets, who followed one another, and so carried on the work in uninterrupted succession from the rise of the two kingdoms to the death of the two kings mentioned; but they had been worked out into a "Book of the history of the times of the Kings" for each of the two kingdoms, a short time before the overthrow of the kingdom of Judah, by collecting together the most important things that had been written both concerning the reigns of the several kings by annalists and other historians who were contemporaneous with the events, and also concerning the labours of the prophets, which were deeply interwoven with the course of public affairs, whether composed by themselves or by their contemporaries. And in this finished form they lay before the author of our work. This view of the annals of the kingdoms of Judah and Israel follows unquestionably from the agreement which exists between our books of the Kings and the second book of the Chronicles, in the accounts common to both, and which can only be explained from the fact that they were drawn from one and the same source. But in the Chronicles there are different writings of individual prophets quoted, beside the day-books of the kings of Judah and Israel; and it is expressly stated in relation to some of them that they were received into the annals of the kings (compare Ch2 20:34 and Ch2 32:32, and the Introduction to the books of the Chronicles). Moreover, there are no historical traces of public annalists to be found in the kingdom of the ten tribes, and their existence is by no means probable, on account of the constant change of dynasties. The fact, however, that the frequently recurring formula "to this day" (1 Kgs 9:13; 1 Kgs 10:12; 2 Kgs 2:22; 2 Kgs 10:27; 2 Kgs 14:7; 2 Kgs 16:6; 2 Kgs 17:23, 2 Kgs 17:34, 2 Kgs 17:41; 2 Kgs 20:17; 2 Kgs 21:15) never refers to the time of the captivity, except in the passages enclosed in brackets, but always to the time of the existing kingdom of Judah, and that it cannot therefore have emanated from the author of our books of the Kings, but can only have been taken from the sources employed, is a proof that these annals of the kingdom were composed towards the close of the kingdom of Judah; and this is placed beyond all doubt, by the fact that this formula is also found in many passages of the books of the Chronicles (compare 1 Kgs 8:8 with Ch2 5:9; 1 Kgs 9:21 with Ch2 8:8; 1 Kgs 12:19 with Ch2 10:19; and 2 Kgs 8:22 with Ch2 21:10).—In a similar manner to this must we explain the origin of the שּׁלמה דּברי ספר, since three prophetic writings are quoted in Ch1 29:29 in connection with Solomon's reign, and their account agrees in all essential points with the account in the books of the Kings. Nevertheless this "history of Solomon" never formed a component part of the annals of the two kingdoms, and was certainly written much earlier.—The assumption that there were other sources still, is not only sustained by no historical evidence, but has no certain support in the character or contents of the writings before us. If the annals quoted were works composed by prophets, the elaborate accounts of the working of the prophets Elijah and Elisha might also have been included in them.—Again, in the constant allusion to these annals we have a sure pledge of the historical fidelity of the accounts that have been taken from them. If in his work the author followed writings which were composed by prophets, and also referred his readers to these writings, which were known and accessible to his contemporaries, for further information, he must have been conscious of the faithful and conscientious employment of them. And this natural conclusion is in harmony with the contents of our books. The life and actions of the kings are judged with unfettered candour and impartiality, according to the standard of the law of God; and there is no more concealment of the idolatry to which the highly renowned Solomon was led astray by his foreign wives, than of that which was right in the eyes of God, when performed by the kings of the ten tribes, which had fallen away from the house of David. Even in the case of the greatest prophet of all, namely Elijah, the weakness of his faith in being afraid of the vain threats of the wicked Jezebel is related just as openly as his courageous resistance, in the strength of the Lord, to Ahab and the prophets of Baal.—Compare my Einleitung in das Alte Test. 56-60, where adverse views are examined and the commentaries are also noticed.


    The Book of 1 Kings


    I. History Of Solomon's Reign—1 Kings 1-11.


    David had not only established the monarchy upon a firm basis, but had also exalted the Old Testament kingdom of God to such a height of power, that all the kingdoms round about wee obliged to bow before it. This kingdom was transmitted by divine appointment to his son Solomon, in whose reign Judah and Israel were as numerous as the sand by the sea-shore, and dwelt in security, every man under his vine and under his fig-tree (1 Kgs 4:20; 1 Kgs 5:5). The history of this reign commences with the account of the manner in which Solomon had received the kingdom from his father, and had established his own rule by the fulfilment of his last will and by strict righteousness (1 Kings 1 and 2). Then follows in 1 Kings 3-10 the description of the glory of his kingdom, how the Lord, in answer to his prayer at Gibeon, not only gave him an understanding heart to judge his people, but also wisdom, riches, and honour, so that his equal was not to be found among the kings of the earth; and through his wise rule, more especially through the erection of the house of Jehovah and of a splendid royal palace, he developed the glory of the kingdom of God to such an extent that his fame penetrated to remote nations. The conclusion, in 1 Kings 11, consists of the account of Solomon's sin in his old age, viz., his falling into idolatry, whereby he brought about the decay of the kingdom, which manifested itself during the closing years of his reign in the rising up of opponents, and at his death in the falling away of ten tribes from his son Rehoboam. But notwithstanding this speedy decay, the glory of Solomon's kingdom is elaborately depicted on account of the typical significance which it possessed in relation to the kingdom of God. Just as, for example, the successful wars of David with all the enemies of Israel were a prelude to the eventual victory of the kingdom of God over all the kingdoms of this world; so was the peaceful rule of Solomon to shadow forth the glory and blessedness which awaited the people of God, after a period of strife and conflict, under the rule of Shiloh the Prince of peace, whom Jacob saw in spirit, and who would increase government and peace without end upon the throne of David and in his kingdom (Isa 9:5-6; Psa 72:1).


    1 Kings 1


    Anointing And Accession Of Solomon—1 Kings 1


    The attempt of Adonijah to seize upon the throne when David's strength was failing (1 Kgs 1:1-10), induced the aged king, as soon as it was announced to him by Bathsheba and the prophet Nathan, to order Solomon to be anointed king, and to have the anointing carried out (vv. 11-40); whereupon Adonijah fled to the altar, and received pardon from Solomon on condition that he would keep himself quiet (1 Kgs 1:41-53).


    1 Kings 1:1


    When king David had become so old that they could no longer warm him by covering him with clothes, his servants advised him to increase his vitality by lying with a young and robust virgin, and selected the beautiful Abishag of Shunem to perform this service. This circumstance, which is a trivial one in itself, is only mentioned on account of what follows—first, because it shows that David had become too weak from age, and too destitute of energy, to be able to carry on the government any longer; and, secondly, because Adonijah the pretender afterwards forfeited his life through asking for Abishag in marriage.—The opening of our book, והמּלך (and the King), may be explained from the fact that the account which follows has been taken from a writing containing the earlier history of David, and that the author of these books retained the Vav cop. which he found there, for the purpose of showing at the outset that his work was a continuation of the books of Samuel. בּיּמים בּא זקן as in Jos 13:1; Jos 23:1; Gen 24:1, etc. "They covered him with clothes, and he did not get warm." It follows from this that the king was bedridden, or at least that when lying down he could no longer be kept warm with bed-clothes. בּגדים does not mean clothes to wear here, but large cloths, which were used as bed-clothes, as in 1 Sam 19:13 and Num 4:6. יחם is used impersonally, and derived from חמם, cf. Ewald, 193, b., and 138, b. As David was then in his seventieth year, this decrepitude was not the natural result of extreme old age, but the consequence of a sickly constitution, arising out of the hardships which he had endured in his agitated and restless life. The proposal of his servants, to restore the vital warmth which he had lost by bringing a virgin to lie with him, is recommended as an experiment by Galen (Method. medic. viii. 7). And it has been an acknowledged fact with physicians of all ages, that departing vitality may be preserved and strengthened by communicating the vital warmth of strong and youthful persons (compare Trusen, Sitten Gebruche u. Krankheiten der Hebrer, p. 257ff.). The singular suffix in לאדני is to be explained on the ground that one person spoke. בתוּלה נערה, a maid who is a virgin. לפני עמד, to stand before a person as servant = to serve (cf. Deu 1:38 with Exo 24:13). סכנת, an attendant or nurse, from סכן = שׁכן, to live with a person, then to be helpful or useful to him. With the words "that she may lie in thy bosom," the passage passes, as is frequently the case, from the third person to a direct address.


    1 Kings 1:3


    They then looked about for a beautiful girl for this purpose, and found Abishag of Shunem, the present Sulem or Solam, at the south-eastern foot of the Duhy of Little Hermon (see at Jos 19:18), who became the king's nurse and waited upon him. The further remark, "and the king knew her not," is not introduced either to indicate the impotence of David or to show that she did not become David's concubine, but simply to explain how it was that it could possibly occur to Adonijah (1 Kgs 2:17) to ask for her as his wife. Moreover, the whole affair is to be judged according to the circumstances of the times, when there was nothing offensive in polygamy.


    1 Kings 1:5


    Adonijah seized the opportunity of David's decrepitude to make himself king. Although he was David's fourth son (2 Sam 3:4), yet after the death of Ammon and Absalom he was probably the eldest, as Chileab, David's second son, had most likely died when a child, since he is never mentioned again. Adonijah therefore thought that he had a claim to the throne (cf. 1 Kgs 2:15), and wanted to secure it before his father's death. But in Israel, Jehovah, the God-King of His people, had reserved to Himself the choice of the earthly king (Deu 17:15), and this right He exercised not only in the case of Saul and David, but in that of Solomon also. When He gave to David the promise that his seed should rule for ever (2 Sam 7:12-16), He did not ensure the establishment of the throne to any one of his existing sons, but to him that would come out of his loins (i.e., to Solomon, who was not yet born); and after his birth He designated him through the prophet Nathan as the beloved of Jehovah (2 Sam 12:24-25). David discerned from this that the Lord had chosen Solomon to be his successor, and he gave to Bathsheba a promise on oath that Solomon should sit upon the throne (1 Kgs 1:13 and 1 Kgs 1:30). This promise was also acknowledged in the presence of Nathan (1 Kgs 1:11.), and certainly came to Adonijah's ears. Adonijah said, "I will be king," and procured chariots and horsemen and fifty runners, as Absalom had done before (2 Sam 15:1). רכב, in a collective sense, does not mean fighting or war chariots, but state carriages, like מרכּבה in 2 Sam 15:1; and פּרשׁים are neither riding nor carriage horses, but riders to form an escort whenever he drove out.


    1 Kings 1:6


    "And (= for) his father had never troubled him in his life (מיּמיו, a diebus ejus, i.e., his whole life long), saying, "Why hast thou done this?" Such weak oversight on the part of his father encouraged him to make the present attempt. Moreover, he "was very beautiful," like Absalom (see at 2 Sam 14:25), and born after Absalom, so that after his death he appeared to have the nearest claim to the throne. The subject to ילדה is left indefinite, because it is implied in the idea of the verb itself: "she bare," i.e., his mother, as in Num 26:59 (vid., Ewald, 294, b.). There was no reason for mentioning the mother expressly by name, as there was nothing depending upon the name here, and it had already been given in Num 26:5.


    1 Kings 1:7


    He conferred (for the expression, compare 2 Sam 3:17) with Joab and Abiathar the priest, who supported him. אהרי עזר, to lend a helping hand to a person, i.e., to support him by either actually joining him or taking his part. Joab joined the pretender, because he had fallen out with David for a considerable time (cf. 1 Kgs 2:5-6), and hoped to secure his influence with the new king if he helped him to obtain possession of the throne. But what induced Abiathar the high priest (see at 2 Sam 8:17) to join in conspiracy with Adonijah, we do not know. Possibly jealousy of Zadok, and the fear that under Solomon he might be thrown still more into the shade. For although Zadok was only high priest at the tabernacle at Gibeon, he appears to have taken the lead; as we may infer from the fact that he is always mentioned before Abiathar (cf. 2 Sam 8:17; 2 Sam 20:25, and 2 Sam 15:24.). For we cannot imagine that Joab and Abiathar had supported Adonijah as having right on his side (Thenius), for the simple reason that Joab did not trouble himself about right, and for his own part shrank from no crime, when he thought that he had lost favour with the king.


    1 Kings 1:8


    If Adonijah had powerful supporters in Joab the commander-in-chief and the high priest Abiathar, the rest of the leading officers of state, viz., Zadok the high priest (see at 2 Sam 8:17), Benaiah, captain of the king's body-guard (see at 2 Sam 8:18 and 2 Sam 23:20-21), the prophet Nathan, Shimei (probably the son of Elah mentioned in 1 Kgs 4:18), and Rei (unknown), and the Gibborim of David (see at 2 Sam 23:8.), were not with him.


    1 Kings 1:9-10


    Adonijah commenced his usurpation, like Absalom (2 Sam 15:2), with a solemn sacrificial meal, at which he was proclaimed king, "at the stone of Zocheleth by the side of the fountain of Rogel," i.e., the spy's fountain, or, according to the Chaldee and Syriac, the fuller's fountain, the present fountain of Job or Nehemiah, below the junction of the valley of Hinnom with the valley of Jehoshaphat (see at 2 Sam 7:17 and Jos 15:7). E. G. Schultz (Jerusalem, eine Vorlesung, p. 79) supposes the stone or rock of Zocheleth to be "the steep, rocky corner of the southern slope of the valley of Hinnom, which casts so deep a shade." "The neighbourhood (Wady el Rubb) is still a place of recreation for the inhabitants of Jerusalem." To this festal meal Adonijah invited all his brethren except Solomon, and "all the men of Judah, the king's servants," i.e., all the Judaeans who were in the king's service, i.e., were serving at court as being members of his own tribe, with the exception of Nathan the prophet, Benaiah, and the Gibborim. The fact that Solomon and the others mentioned were not included in the invitation, showed very clearly that Adonijah was informed of Solomon's election as successor to the throne, and was also aware of the feelings of Nathan and Benaiah.


    1 Kings 1:11


    Adonijah's attempt was frustrated by the vigilance of the prophet Nathan.


    1 Kings 1:11-13


    Nathan informed Solomon's mother, Bathsheba (see at 2 Sam 11:3), that Adonijah was making himself king (מלך כּי, that he had become as good as king: Thenius), and advised her, in order to save her life and that of her son Solomon (וּמלטי, and save = so that thou mayest save; cf. Ewald, 347, a.), to go to the king and remind him of his promise on oath, that her son Solomon should be king after him, and to inquire why Adonijah had become king. If Adonijah had really got possession of the throne, he would probably have put Solomon and his mother out of the way, according to the barbarous custom of the East, as his political opponents.


    1 Kings 1:14


    While she was still talking to the king, he (Nathan) would come in after her and confirm her words. דּבר מלּא, to make a word full, i.e., not to supply what is wanting, but to make full, like πληροῦν, either to fill by accomplishing, or (as in this case) to confirm it by similar assertion.


    1 Kings 1:15-21


    Bathsheba followed this advice, and went to the king into the inner chamber (החדרה), since the very aged king, who was waited upon by Abishag, could not leave his room (משׁרת for משׁרתת; cf. Ewald, 188, b., p. 490), and, bowing low before him, communicated to him what Adonijah had taken in hand in opposition to his will and without his knowledge. The second ועתּה is not to be altered into ואתּה, inasmuch as it is supported by the oldest codices and the Masora, although about two hundred codd. contain the latter reading. The repetition of ועתּה ("And now, behold, Adonijah has become king; and now, my lord king, thou knowest it not") may be explained from the energy with which Bathsheba speaks. "And Solomon thy servant he hath not invited" (1 Kgs 1:19). Bathsheba added this, not because she felt herself injured, but as a sign of Adonijah's feelings towards Solomon, which showed that he had reason to fear the worst if Adonijah should succeed in his usurpation of the throne. In 1 Kgs 1:20, again, many codd. have ועתּה in the place of ואתּה; and Thenius, after his usual fashion, pronounces the former the "only correct" reading, because it is apparently a better one. But here also the appearance is deceptive. The antithesis to what Adonijah has already done is brought out quite suitably by ואתּה: Adonijah has made himself king, etc.; but thou my lord king must decide in the matter. "The eyes of all Israel are turned towards thee, to tell them who (whether Adonijah or Solomon) is to sit upon the throne after thee." "The decision of this question is in thy hand, for the people have not yet attached themselves to Adonijah, but are looking to thee, to see what thou wilt do; and they will follow thy judgment, if thou only hastenest to make Solomon king."—Seb. Schmidt. To secure this decision, Bathsheba refers again, in 1 Kgs 1:21, to the fate which would await both herself and her son Solomon after the death of the king. They would be הטּאים, i.e., guilty of a capital crime. "We should be punished as though guilty of high treason" (Clericus).


    1 Kings 1:22-27


    While Bathsheba was still speaking, Nathan came. When he was announced to the king, Bathsheba retired, just as afterwards Nathan went away when the king had Bathsheba called in again (cf. 1 Kgs 1:28 with 1 Kgs 1:32). This was done, not to avoid the appearance of a mutual arrangement (Cler., Then., etc.), but for reasons of propriety, inasmuch as, in audiences granted by the king to his wife or one of his counsellors, no third person ought to be present unless the king required his attendance. Nathan confirmed Bathsheba's statement, commencing thus: "My lord king, thou hast really said, Adonijah shall be king after me...? for he has gone down to-day, and has prepared a feast, ... and they are eating and drinking before him, and saying, Long live king Adonijah!" And he then closed by asking, "Has this taken place on the part of my lord the king, and thou hast not shown thy servants (Nathan, Zadok, Benaiah, and Solomon) who is to sit upon the throne of my lord the king after him?" The indirect question introduced with אם is not merely an expression of modesty, but also of doubt, whether what had occurred had emanated from the king and he had not shown it to his servants.


    1 Kings 1:28-30


    The king then sent for Bathsheba again, and gave her this promise on oath: "As truly as Jehovah liveth, who hath redeemed my soul out of all distress (as in 2 Sam 4:9), yea, as I swore to thee by Jehovah, the God of Israel, saying, Solomon thy son shall be king after me, ... yea, so shall I do this day." The first and third כּי serve to give emphasis to the assertion, like imo, yea (cf. Ewald, 330, b.). The second merely serves as an introduction to the words.


    1 Kings 1:31


    Bathsheba then left the king with the deepest prostration and the utterance of a blessing, as an expression of her inmost gratitude. The benedictory formula, "May the king live for ever," was only used by the Israelites on occasions of special importance; whereas the Babylonians and ancient Persians constantly addressed their kings in this way (cf. Dan 2:4; Dan 3:9; Dan 5:10; Dan 6:22; Neh 2:3. Aeliani var. hist. i. 32, and Curtius de gestis Alex. vi. 5).


    1 Kings 1:32-40


    David then sent for Zadok, Nathan, and Benaiah, and directed them to fetch the servants of their lord (אדניכם, a pluralis majestatis, referring to David alone), and to conduct Solomon to Gihon riding upon the royal mule, and there to anoint him and solemnly proclaim him king. The servants of your lord (אדניכם עבדי) are the Crethi and Plethi, and not the Gibborim also (Thenius), as 1 Kgs 1:38 clearly shows, where we find that these alone went down with him to Gihon as the royal body-guard. לי אשׁר על־הפּרדּה, upon the mule which belongs to me, i.e., upon my (the king's) mule. When the king let any one ride upon the animal on which he generally rode himself, this was a sign that he was his successor upon the throne. Among the ancient Persians riding upon the king's horse was a public honour, which the king conferred upon persons of great merit in the eyes of all the people (cf. Est 6:8-9). פּרדּה, the female mule, which in Kahira is still preferred to the male for riding (see Rosenmller, bibl. Althk. iv. 2, p. 56). Gihon (גּחון) was the name given, according to Ch2 32:30 and Ch2 33:14, to a spring on the western side of Zion, which supplied two basins or pools, viz., the upper watercourse of Gihon (Ch2 32:30) or upper pool (2 Kgs 18:17; Isa 7:3; Isa 36:2), and the lower pool (Isa 22:9). The upper Gihon still exists as a large reservoir built up with hewn stones, though somewhat fallen to decay, which is called by the monks Gihon, by the natives Birket el Mamilla, about 700 yards W.N.W. from the Joppa gate, in the basin which opens into the valley of Hinnom. The lower pool is probably the present Birket es Sultan, on the south-western side of Zion (see Robinson, Palestine, i. p. 485ff., 512ff., and Biblical Researches, p. 142ff.). The valley between the two was certainly the place where Solomon was anointed, as it is not stated that this took place at the fountain of Gihon. And even the expression גּחון על אתו הורדתּם (take him down to Gihon) agrees with this. For is you go from Zion to Gihon towards the west, you first of all have to descend a slope, and then ascend by a gradual rise; and this slope was probably a more considerable one in ancient times (Rob. Pal. i. p. 514, note).


    1 Kings 1:34


    The blowing of the trumpet and the cry "Long live the king" (cf. 1 Sam 10:24) were to serve as a solemn proclamation after the anointing had taken place.


    1 Kings 1:35


    After the anointing they were to conduct Solomon up to Zion again; Solomon was then to ascend the throne, as David was about to appoint him prince over Israel and Judah in his own stead. Both the anointing and the appointment of Solomon as prince over the whole of the covenant nation were necessary, because the succession to the throne had been rendered doubtful through Adonijah's attempt, and the aged king was still alive. In cases where there was no question, and the son followed the father after his death, the unanimous opinion of the Rabbins is, that there was no anointing at all. Israel and Judah are mentioned, because David had been the first to unite all the tribes under his sceptre, and after the death of Solomon Israel fell away from the house of David.


    1 Kings 1:36


    Benaiah responded to the utterance of the royal will with the confirmatory "Amen, thus saith Jehovah the God of my lord the king;" i.e., may the word of the king become a word of Jehovah his God, who fulfils what He promises (Psa 33:9); and added the pious wish, "May Jehovah be with Solomon, as He was with David, and glorify his throne above the throne of David,"—a wish which was not merely "flattery of his paternal vanity" (Thenius), but which had in view the prosperity of the monarchy, and was also fulfilled by God (cf. 1 Kgs 3:11.).


    1 Kings 1:38


    The anointing of Solomon was carried out immediately, as the king had commanded. On the Crethi and Plethi see at 2 Sam 8:18. "The oil-horn out of the tent" (i.e., a vessel made of horn and containing oil) was no doubt one which held the holy anointing oil, with which the priests and the vessels of the sanctuary were anointed (see Exo 30:22.). The tent (האהל), however, is not the tabernacle at Gibeon, but the tent set up by David for the ark of the covenant upon Mount Zion (2 Sam 6:17). For even though Zadok was appointed high priest at the tabernacle at Gibeon, and Abiathar, who held with Adonijah, at the ark of the covenant, the two high priests were not so unfriendly towards one another, that Zadok could not have obtained admission to the ark of the covenant in Abiathar's absence to fetch away the anointing oil.


    1 Kings 1:40


    All the people, i.e., the crowd which was present at the anointing, went up after him, i.e., accompanied Solomon to the citadel of Zion, with flutes and loud acclamation, so that the earth nearly burst with their shouting. תּבּקע, "to burst in pieces" (as in Ch2 25:12), is a hyperbolical expression for quaking.


    1 Kings 1:41


    The noise of this shouting reached the ears of Adonijah and his guests, when the feast was just drawing to a close. The music, therefore, and the joyful acclamations of the people must have been heard as far off as the fountain of Rogel. When Joab observed the sound of the trumpet, knowing what these tones must signify, he asked "wherefore the sound of the city in an uproar" (i.e., what does it mean)? At that moment Jonathan the son of Abiathar arrived (see 2 Sam 15:27; 2 Sam 17:17.). Adonijah called out to him: "Come, for thou art a brave man and bringest good tidings;' suppressing all anxiety with these words, as he knew his father's will with regard to the succession to the throne, and the powerful and influential friends of Solomon (see 1 Kgs 1:5, 1 Kgs 1:19, 1 Kgs 1:26).


    1 Kings 1:43


    Jonathan replied: אבל, "yea but," corresponding to the Latin imo vero, an expression of assurance with a slight doubt, and then related that Solomon had been anointed king by David's command, and the city was in a joyous state of excitement in consequence (תּהם as in Rut 1:19), and that he had even ascended the throne, that the servants of the king had blessed David for it, and that David himself had worshipped and praised Jehovah the God of Israel that he had lived to see his son ascend the throne. The repetition of וגם three times (1 Kgs 1:46-48) gives emphasis to the words, since every new point which is introduced with וגם raises the thing higher and higher towards absolute certainty. The fact related in 1 Kgs 1:47 refers to the words of Benaiah in 1 Kgs 1:36 and 1 Kgs 1:37. The Chethib אלהיך is the correct reading, and the Keri אלהים an unnecessary emendation. The prayer to God, with thanksgiving for the favour granted to him, was offered by David after the return of his anointed son Solomon to the royal palace; so that it ought strictly to have been mentioned after 1 Kgs 1:40. The worship of grey-headed David upon the bed recalls to mind the worship of the patriarch Jacob after making known his last will (Gen 47:31).


    1 Kings 1:49


    The news spread terror. All the guests of Adonijah fled, every man his way. Adonijah himself sought refuge from Solomon at the horns of the altar. The altar was regarded from time immemorial and among all nations as a place of refuge for criminals deserving of death; but, according to Exo 21:14, in Israel it was only allowed to afford protection in cases of unintentional slaying, and for these special cities of refuge were afterwards provided (Num 35). In the horns of the altar, as symbols of power and strength, there was concentrated the true significance of the altar as a divine place, from which there emanated both life and health (see at Exo 27:19). By grasping the horns of the altar the culprit placed himself under the protection of the saving and helping grace of God, which wipes away sin, and thereby abolishes punishment (see Bhr, Symbolik des Mos. Cult. i. p. 474). The question to what altar Adonijah fled, whether to the altar at the ark of the covenant in Zion, or to the one at the tabernacle at Gibeon, or to the one built by David on the threshing-floor of Araunah, cannot be determined with certainty. It was probably to the first of these, however, as nothing is said about a flight to Gibeon, and with regard to the altar of Araunah it is not certain that it was provided with horns like the altars of the two sanctuaries.


    1 Kings 1:51


    When this was reported to Solomon, together with the prayer of Adonijah that the king would swear to him that he would not put him to death with the sword (אם before ימית, a particle used in an oath), he promised him conditional impunity: "If he shall be brave (בּן־חיל, vir probus), none of his hair shall fall to the earth," equivalent to not a hair of his head shall be injured (cf. 1 Sam 14:45); "but if evil be found in him," i.e., if he render himself guilty of a fresh crime, "he shall die."


    1 Kings 1:53


    He then had him fetched down from the altar (הוריד( ratl, inasmuch as the altar stood upon an eminence); and when he fell down before the king, i.e., did homage to him as king, he gave him his life and freedom in the words, "Go to thy house." The expression לביתך לך does not imply his banishment from the court (compare 1 Kgs 2:13 and 2 Sam 14:24). Solomon did not wish to commence his own ascent of the throne by infliction of punishment, and therefore presented the usurper with his life on the condition that he kept himself quiet.


    1 Kings 2


    1 Kings 2:1


    The anointing of Solomon as king, which was effected by David's command (1 Kings 1), is only briefly mentioned in Ch1 23:1 in the words, "When David was old and full of days, he made his son Solomon king over Israel;" which serve as an introduction to the account of the arrangements made by David during the closing days of his life. After these arrangements have been described, there follow in 1 Chron 28 and 29 his last instructions and his death. The aged king gathered together the tribe-princes and the rest of the dignitaries and superior officers to a diet at Jerusalem, and having introduced Solomon to them as the successor chosen by God, exhorted them to keep the commandments of God, and urged upon Solomon and the whole assembly the building of the temple, gave his son the model of the temple and all the materials which he had collected towards its erection, called upon the great men of the kingdom to contribute to this work, which they willingly agreed to, and closed this last act of his reign with praise and thanksgiving to God and a great sacrificial festival, at which the assembled states of the realm made Solomon king a second time, and anointed him prince in the presence of Jehovah (Ch1 29:22).—A repetition of the anointing of the new king at the instigation of the states of the realm, accompanied by their solemn homage, had also taken place in the case of both Saul (2 Sam 11) and David (2 Sam 2:4 and 2 Sam 5:3), and appears to have been an essential requirement to secure the general recognition of the king on the part of the nation, at any rate in those cases in which the succession to the throne was not undisputed. In order, therefore, to preclude any rebellion after his death, David summoned this national assembly again after Solomon's first anointing and ascent of the throne, that the representatives of the whole nation might pay the requisite homage to king Solomon, who had been installed as his successor according to the will of God.—To this national assembly, which is only reported in the Chronicles, there are appended the last instructions which David gave, according to Ch1 29:1-9 of our chapter, to his successor Solomon immediately before his death. Just as in the Chronicles, according to the peculiar plan of that work, there is no detailed description of the installation of David on the throne; so here the author of our books has omitted the account of this national diet, and the homage paid by the estates of the realm to the new king, as not being required by the purpose of his work, and has communicated the last personal admonitions and instructions of the dying king David instead.


    1 Kings 2:1-3


    David's Last Instructions and Death.—1 Kgs 2:1-4. When David saw that his life was drawing to a close, he first of all admonished his son Solomon to be valiant in the observance of the commandments of God. "I go the way of all the world" (as in Jos 23:14), i.e., the way of death; "be strong and be a man,"—not "bear my departure bravely," as Thenius supposes, but prove thyself brave (cf. 1 Sam 4:9) to keep the commandments of the Lord. Just as in 1 Sam 4:9 the object in which the bravery is to show itself is appended simply by the copula Vv; so is it here also with וגו ושׁמרתּ. The phrase יי את־משׁמרת שׁמר, to keep the keeping of Jehovah, which so frequently occurs in the Thorah, i.e., to observe or obey whatever is to be observed in relation to Jehovah (cf. Gen 26:5; Lev 8:35; Lev 18:30, etc.), always receives its more precise definition from the context, and is used here, as in Gen 26:5, to denote obedience to the law of God in all its extent, or, according to the first definition, to walk in the ways of Jehovah. This is afterwards more fully expanded in the expression וגו חקּתין לשׁמר, to keep the ordinances, commandments, rights, and testimonies of Jehovah. These four words were applied to the different precepts of the law, the first three of which are connected together in Gen 26:5; Deu 5:28; Deu 8:11, and served to individualize the rich and manifold substance of the demands of the Lord to His people as laid down in the Thorah. תּשׂכּיל למען, that thou mayest act wisely and execute well, as in Deu 29:8; Jos 1:7.


    1 Kings 2:4-5


    Solomon would then experience still further this blessing of walking in the ways of the Lord, since the Lord would fulfil to him His promise of the everlasting possession of the throne. וגו יקים למען is grammatically subordinate to תּשׂכּיל למען in 1 Kgs 2:3. The word which Jehovah has spoken concerning David (עלי דּבּר) is the promise in 2 Sam 7:12., the substance of which is quoted here by David with a negative turn, וגו יכּרת לא, and with express allusion to the condition on which God would assuredly fulfil His promise, viz., if the descendants of David preserve their ways, to walk before the Lord in truth. בּאמת is more precisely defined by נפשׁם...בּכל. For the fact itself see Deu 5:5; Deu 11:13, Deu 11:18. The formula וגו יכּרת לא is formed after 1 Sam 2:33 (compare also 2 Sam 3:29 and Jos 9:23). "There shall not be cut off to thee a man from upon the throne of Israel," i.e., there shall never be wanting to thee a descendant to take the throne; in other words, the sovereignty shall always remain in thy family. This promise, which reads thus in 2 Sam 7:16, "Thy house and thy kingdom shall be continual for ever before thee, and thy throne stand fast for ever," and which was confirmed to Solomon by the Lord Himself after his prayer at the consecration of the temple (1 Kgs 8:25; 1 Kgs 9:5), is not to be understood as implying that no king of the Davidic house would be thrust away from the throne, but simply affirms that the posterity of David was not to be cut off, so as to leave no offshoot which could take possession of the throne. Its ultimate fulfilment it received in Christ (see at 2 Sam 7:12.). The second לאמר in 2 Sam 7:4 is not to be erased as suspicious, as being merely a repetition of the first in consequence of the long conditional clause, even though it is wanting in the Vulgate, the Arabic, and a Hebrew codex.


    After a general admonition David communicated to his successor a few more special instructions; viz., first of all (2 Sam 7:5, 2 Sam 7:6), to punish Joab for his wickedness. "What Joab did to me:"—of this David mentions only the two principal crimes of Joab, by which he had already twice deserved death, namely, his killing the two generals. Abner (2 Sam 3:27) and Amasa the son of Jether (2 Sam 20:10). The name יתר is written יתרא in 2 Sam 17:25. Joab had murdered both of them out of jealousy in a treacherous and malicious manner; and thereby he had not only grievously displeased David and bidden defiance to his royal authority, but by the murder of Abner had exposed the king to the suspicion in the eyes of the people of having instigated the crime (see at 2 Sam 3:28, 2 Sam 3:37). דּמי מ ויּשׂם "and he made war-blood in peace," i.e., he shed in the time of peace blood that ought only to flow in war (שׂים in the sense of making, as in Deu 14:1; Exo 10:2, etc.), "and brought war-blood upon his girdle which was about his loins, and upon his shoes under his feet," sc. in the time of peace. This was the crime therefore: that Joab had murdered the two generals in a time of peace, as one ought only to slay his opponent in time of war. Girdle and shoes, the principal features in oriental attire when a man is preparing himself for any business, were covered with blood, since Joab, while saluting them, had treacherously stabbed both of them with the sword. David ought to have punished these two crimes; but when Abner was murdered, he felt himself too weak to visit a man like Joab with the punishment he deserved, as he had only just been anointed king, and consequently he did nothing more than invoke divine retribution upon his head (2 Sam 3:29). And when Amasa was slain, the rebellions of Absalom and Sheba had crippled the power of David too much, for him to visit the deed with the punishment that was due. But as king of the nation of God, it was not right for him to allow such crimes to pass unpunished: he therefore transferred the punishment, for which he had wanted the requisite power, to his son and successor.


    1 Kings 2:6


    "Do according to thy wisdom ("mark the proper opportunity of punishing him"—Seb. Schmidt), and let not his grey hair go down into hell (the region of the dead) in peace (i.e., punished)." The punishment of so powerful a man as Joab the commander-in-chief was, required great wisdom, to avoid occasioning a rebellion in the army, which was devoted to him.


    1 Kings 2:7


    If the demands of justice required that Joab should be punished, the duty of gratitude was no less holy to the dying king. And Solomon was to show this to the sons of Barzillai the Gileadite, and make them companions of his table; because Barzillai had supplied David with provisions on his flight from Absalom (2 Sam 17:27., 2 Sam 19:32.). שׁלחנך בּאכלי והיוּ, "let them be among those eating of thy table;" i.e., not, "let them draw their food from the royal table,"—for there was no particular distinction in this, as all the royal attendants at the court received their food from the royal kitchen, as an equivalent for the pay that was owing—but, "let them join in the meals at the royal table." The fact that in 2 Sam 9:10-11, 2 Sam 9:13, we have על־שׁלחן אכל to express this, makes no material difference. According to 2 Sam 19:38, Barzillai had, it is true, allowed only one son to follow the king to his court. "For so they drew near to me," i.e., they showed the kindness to me of supplying me with food; compare 2 Sam 17:27, where Barzillai alone is named, though, as he was a man of eighty years old, he was certainly supported by his sons.


    1 Kings 2:8-9


    On the other hand, Shimei the Benjamite had shown great hostility to David (cf. 2 Sam 16:5-8). He had cursed him with a vehement curse as he fled from Absalom (נמרצת, vehement, violent, not ill, heillos, from the primary meaning to be sick or ill, as Thenius supposes, since it cannot be shown that מרץ has any such meaning); and when David returned to Jerusalem and Shimei fell at his feet, he had promised to spare his life, because he did not want to mar the joy at his reinstatement in his kingdom by an act of punishment (2 Sam 19:19-24), and therefore had personally forgiven him. But the insult which Shimei had offered in his person to the anointed of the Lord, as king and representative of the rights of God, he could not forgive. The instruction given to his successor (אל־תּנקּהוּ, let him not be guiltless) did not spring from personal revenge, but was the duty of the king as judge and administrator of the divine right.


    It follows from the expression עמּך, with thee, i.e., in thy neighbourhood, that Shimei was living at that time in Jerusalem (cf. 1 Kgs 2:36).


    1 Kings 2:10-11


    After these instructions David died, and was buried in the city of David, i.e., upon Mount Zion, where the sepulchre of David still existed in the time of Christ (Act 2:29).


    On the length of his reign see 2 Sam 5:5.


    1 Kings 2:12


    Accession of Solomon and Establishment of his Government.—1 Kgs 2:12 is a heading embracing the substance of what follows, and is more fully expanded in Ch1 29:23-25. Solomon established his monarchy first of all by punishing the rebels, Adonijah (Ch1 29:13-25) and his adherents (Ch1 29:26 -35), and by carrying out the final instructions of his father (vv. 36-46).


    1 Kings 2:13-18


    Adonijah forfeits his life.—1 Kgs 2:13-18. Adonijah came to Bathsheba with the request that she would apply to king Solomon to give him Abishag of Shunem as his wife. Bathsheba asked him, "Is peace thy coming?" i.e., comest thou with a peaceable intention? (as in 1 Sam 16:4), because after what had occurred (1 Kgs 1:5.) she suspected an evil intention. He introduced his petition with these words: "Thou knowest that the kingdom was mine, and all Israel had set its face upon me that I should be king, then the kingdom turned about and became my brother's; for it became his from the Lord." The throne was his, not because he had usurped it, but because it belonged to him as the eldest son at that time, according to the right of primogeniture. Moreover it might have been the case that many of the people wished him to be king, and the fact that he had found adherents in Joab, Abiathar, and others, confirms this; but his assertion, that all Israel had set its eyes upon him as the future king, went beyond the bounds of truth. At the same time, he knew how to cover over the dangerous sentiment implied in his words in a very skilful manner by adding the further remark, that the transfer of the kingdom to his brother had come from Jehovah; so that Bathsheba did not detect the artifice, and promised to fulfil his request (1 Kgs 2:16.) to intercede with king Solomon for Abishag to be given him to wife. את־פּני אל־תּשׁבי, "do not turn back my face," i.e., do not refuse my request.


    1 Kings 2:19


    When Bathsheba came to Solomon, he received her with the reverence due to the queen-mother: "he rose up to meet her" (a pregnant expression for "he rose up and went to meet her"), made a low bow, then sat upon his throne again, and bade her sit upon a throne at his right hand. The seat at the right hand of the king was the place of honour among the Israelites (cf. Psa 110:1), also with the ancient Arabian kings (cf. Eichhorn, Monumenta Antiq. Hist. Arab. p. 220), as well as among the Greeks and Romans.


    1 Kings 2:20-22


    To her request, "Let Abishag of Shunem be given to Adonijah thy brother for a wife" (את יתּן, cf. Ges. 143, 1, a.), which she regarded in her womanly simplicity as a very small one (קטנּה), he replied with indignation, detecting at once the intrigues of Adonijah: "And why dost thou ask Abishag of Shunem for Adonijah? ask for him the kingdom, for he is my elder brother; and indeed for him, and for Abiathar the priest, and for Joab the son of Zeruiah." The repetition of לו in ולו (1 Kgs 2:22), for the purpose of linking on another clause, answers entirely to the emotional character of the words. "For him, and for Abiathar and Joab:" Solomon said this, because these two men of high rank had supported Adonijah's rebellion and wished to rule under his name. There is no ground for any such alterations of the text as Thenius proposes.—Although Abishag had been only David's nurse, in the eyes of the people she passed as his concubine; and among the Israelites, just as with the ancient Persians (Herod. iii. 68), taking possession of the harem of a deceased king was equivalent to an establishment of the claim to the throne (see at 2 Sam 12:8 and 2 Sam 3:7-8). According to 2 Sam 16:21, this cannot have been unknown even to Bathsheba; but as Adonijah's wily words had disarmed all suspicion, she may not have thought of this, or may perhaps have thought that Abishag was not to be reckoned as one of David's concubines, because David had not known her (1 Kgs 1:4).


    1 Kings 2:23-24


    Solomon thereupon solemnly swore (the formula of an oath, and the כּי introducing the oath, as in 1 Sam 14:44, etc.), "Adonijah has spoken this word against his own life." בּנפשׁו, at the cost of his life, as in 2 Sam 23:17, i.e., at the hazard of his life, or to his destruction. 2 Sam 23:24. "And now, as truly as Jehovah liveth, who hath established me and set me on the throne of my father David, and hath made me a house, as He said (verbatim, 2 Sam 7:11): yea, to-day shall Adonijah be put to death." Jehovah established Solomon, or founded him firmly, by raising him to the throne in spite of Adonijah's usurpation. In ויושׁיביני the central י has got into the text through a copyist's error. בּית לי עשׂה, i.e., He has bestowed upon me a family or posterity. Solomon had already one son, viz., Rehoboam, about a year old (compare 1 Kgs 11:42 with 1 Kgs 14:21 and Ch2 12:13).


    1 Kings 2:25


    Solomon had this sentence immediately executed upon Adonijah by Benaiah, the chief of the body-guard, according to the oriental custom of both ancient and modern times. The king was perfectly just in doing this. For since Adonijah, even after his first attempt to seize upon the throne had been forgiven by Solomon, endeavoured to secure his end by fresh machinations, duty to God, who had exalted Solomon to the throne, demanded that the rebel should be punished with all the severity of the law, without regard to blood-relationship.


    1 Kings 2:26-27


    Deposition of Abiathar.—The conduct of Solomon towards the high priest Abiathar is a proof how free his actions were from personal revenge or too great severity. Abiathar had also forfeited his life through the part he took in Adonijah's conspiracy; but Solomon simply sent him to Anathoth (i.e., Anata; see at Jos 18:24), to his own fields, i.e., to his property there, telling him, "Thou art indeed a man of death," i.e., thou hast deserved to die, "but I will not put thee to death to-day, because thou hast borne the ark of Jehovah," namely, both on the occasion of its solemn conveyance to Jerusalem (Ch1 15:11.) and also on David's flight from Absalom (2 Sam 15:24, 2 Sam 15:29), that is to say, because of his high-priestly dignity, and because thou didst endure all that my father endured, i.e., thou didst share all his afflictions and sufferings, both in the period of Saul's persecution (1 Sam 22:20., 1 Sam 23:8.), and during the rebellion of Absalom (2 Sam 15:24.). ההוּא בּיּום (to-day) puts a limit upon the pardon, because Solomon could not foresee whether Abiathar would always keep quiet, and not forfeit his life again by fresh crimes.


    1 Kings 2:27


    The banishment of Abiathar to his own private possession involved his deposition from the priesthood. And, as the historian adds, thus was the word of the Lord concerning the house of Eli fulfilled (1 Sam 2:30-33). למלּא corresponds to the New Testament ἵνα πληρωθῇ. For further remarks on this prophecy and its fulfilment, see at 1 Sam 2:30.


    Thus was the high-priesthood of the house of Eli extinguished, and henceforth this dignity passed through Zadok into the sole possession of the line of Eleazar.


    1 Kings 2:28-33


    Execution of Joab.—When the report (of the execution of Adonijah and the deposition of Abiathar) came to Joab, he fled to the tent of Jehovah (not to the tabernacle, but to the holy tent upon Zion) to seek protection at the altar (see at 1 Kgs 1:50). The words נטה לא...יואב כּי are introduced as a parenthesis to explain Joab's flight: "for Joab had leaned after Adonijah," i.e., taken his side (אהרי נטה, as in Exo 23:2; Jdg 9:3), "but not after Absalom."


    There is no foundation in the biblical text for the conjecture, that Joab had given Adonijah the advice to ask for Abishag as his wife, just as Ahithophel had given similar advice to Absalom (2 Sam 16:21). For not only is there no intimation of anything of the kind, but Solomon punished Joab solely because of his crimes in the case of Abner and Amasa. Moreover, Abiathar was also deposed, without having any fresh machinations in favour of Adonijah laid to his charge. The punishment of Adonijah and Abiathar was quite sufficient to warn Joab of his approaching fate, and lead him to seek to save his life by fleeing to the altar. It is true that, according to Exo 21:13-14, the altar could afford no protection to a man who had committed two murders. But he probably thought no more of these crimes, which had been committed a long time before, but simply of his participation in Adonijah's usurpation; and he might very well hope that religious awe would keep Solomon from putting him to death in a holy place for such a crime as that. And it is very evident that this hope was not altogether a visionary one, from the fact that, according to Exo 21:30, when Joab refused to leave the altar at the summons addressed to him in the name of the king, Benaiah did not give him the death-blow at once, but informed Solomon of the fact and received his further commands. Solomon, however, did not arrest the course of justice, but ordered him to be put to death there and afterwards buried. The burial of the persons executed was a matter of course, as, according to Deu 21:23, even a person who had been hanged was to be buried before sunset. When, therefore, Solomon gives special orders for the burial of Joab, the meaning is that Benaiah is to provide for the burial with distinct reference to the services which Joab had rendered to his father. "And take away the blood, which Joab shed without cause, from me and my father's house." So long as Joab remained unpunished for the double murder, the blood-guiltiness rested upon the king and his house, on whom the duty of punishment devolved (cf. Num 35:30-31; Deu 19:13). חנּם דּמי, blood without cause, i.e., blood shed in innocence. On the connection of the adverb with the substantive, at which Thenius takes offence, comp. Ges. 151, 1, and Ewald, 287, d.—For V. 32, compare Deu 21:5. The words of Solomon in v. 33a point back to the curse which David uttered upon Joab and his descendants after the murder of Abner (2 Sam 3:28-29). "But to David, and his seed, and his house, and his throne, let there be salvation for ever from Jehovah." This wish sprang from a conviction, based upon 2 Sam 7:14, that the Lord would not fulfil His promise to David unless his successors upon the throne exercised right and justice according to the command of the Lord.


    1 Kings 2:34


    Benaiah went up (ויּעל), inasmuch as the altar by the ark of the covenant stood higher up Mount Zion than Solomon's house. Joab was buried "in his house" (i.e., in the tomb prepared in his house, either in the court or in the garden: cf. 1 Sam 25:1), "in the desert," probably the wilderness of Judah, as Joab's mother was a step-sister of David, and therefore probably dwelt in the neighbourhood of Bethlehem.


    1 Kings 2:35


    Solomon appointed Benaiah commander-in-chief in the place of Joab, and put Zadok in Abiathar's place (cf. 1 Kgs 1:8-9).


    1 Kings 2:36-37


    Punishment of Shimei.—Solomon thereupon ordered Shimei to come, probably from Bahurim, where his home was (2 Sam 16:5), and commanded him to build himself a house in Jerusalem to dwell in, and not to leave the city "any whither" (ואנה אנה), threatening him with death if ever he should cross the brook Kidron. The valley of Kidron is mentioned as the eastern boundary of the city with an allusion to the fact, that Bahurim was to the east of Jerusalem towards the desert.


    1 Kings 2:38


    Shimei vowed obedience, and that on oath, as is supplementarily observed in 1 Kgs 2:42, though it has been arbitrarily interpolated by the lxx here; and he kept his word a considerable time.


    1 Kings 2:39-40


    But after the lapse of three years, when two slaves fled to Gath to king Achish, with whom David had also sought and found refuge (1 Sam 27:2, compare 1 Kgs 21:11.), he started for Gath as soon as he knew this, and fetched them back.


    1 Kings 2:41-43


    When this was reported to Solomon, he sent for Shimei and charged him with the breach of his command: "Did I not swear to thee by Jehovah, and testify to thee, etc.? Why hast thou not kept the oath of Jehovah (the oath sworn by Jehovah)...?"


    1 Kings 2:44


    He then reminded him of the evil which he had done to his father: "Thou knowest all the evil, which thy heart knoweth (i.e., which thy conscience must tell thee); and now Jehovah returns the evil upon thy head," namely, by decreeing the punishment of death, which he deserved for blaspheming the anointed of the Lord (2 Sam 16:9).


    1 Kings 2:45


    "And king Solomon will be blessed, and the throne of David be established before Jehovah for ever," namely, because the king does justice (compare the remark on 1 Kgs 2:33).


    1 Kings 2:46


    Solomon then ordered him to be executed by Benaiah. This punishment was also just. As Solomon had put Shimei's life in his own hand by imposing upon him confinement in Jerusalem, and Shimei had promised on oath to obey the king's command, the breach of his oath was a crime for which he had no excuse. There is no force at all in the excuses which some commentators adduce in his favour, founded upon the money which his salves had cost him, and the wish to recover possession of them, which was a right one in itself. If Shimei had wished to remain faithful to his oath, he might have informed the king of the flight of his slaves, have entreated the king that they might be brought back, and have awaited the king's decision; but he had no right thus lightly to break the promise given on oath. By the breach of his oath he had forfeited his life. And this is the first thing with which Solomon charges him, without his being able to offer any excuse; and it is not till afterwards that he adduces as a second fact in confirmation of the justice of his procedure, the wickedness that he practised towards his father.—The last clause, "and the kingdom was established by (בּיד) Solomon," is attached to the following chapter in the Cod. Al. of the lxx (in the Cod. Vat. it is wanting, or rather its place is supplied by a long interpolation), in the Vulgate, and in the Syriac; and indeed rightly so, as Thenius has shown, not merely because of the רק in 1 Kgs 3:2, but also because of its form as a circumstantial clause, to which the following account (1 Kgs 3:1.) is appended.


    1 Kings 3


    Solomon's Marriage; Worship and Sacrifice at Gibeon; and Wise Judicial Sentence—1 Kings 3


    The establishment of the government in the hands of Solomon having been noticed in 1 Kings 2, the history of his reign commences with an account of his marriage to an Egyptian princess, and with a remark concerning the state of the kingdom at the beginning of his reign (1 Kgs 2:1-3). There then follows a description of the solemn sacrifice and prayer at Gibeon, by which Solomon sought to give a religious consecration to his government, and to secure the assistance of the Lord and His blessing upon it, and obtained the fulfilment of his desire (1 Kgs 2:4-15). And then, as a practical proof of the spirit of his government, we have the sentence through which he displayed the wisdom of his judicial decisions in the sight of all the people (1 Kgs 2:16-28).


    1 Kings 3:1


    Solomon's marriage and the religious state of the kingdom.—1 Kgs 3:1. When Solomon had well secured his possession of the throne (1 Kgs 2:46), he entered into alliance with Pharaoh, by taking his daughter as his wife. This Pharaoh of Egypt is supposed by Winer, Ewald, and others to have been Psusennes, the last king of the twenty-first (Tanitic) dynasty, who reigned thirty-five years; since the first king of the twenty-second (Bubastic) dynasty, Sesonchis or Sheshonk, was certainly the Shishak who conquered Jerusalem in the fifth year of Rehoboam's reign (1 Kgs 14:25-26). The alliance by marriage with the royal family of Egypt presupposes that Egypt was desirous of cultivating friendly relations with the kingdom of Israel, which had grown into a power to be dreaded; although, as we know nothing more of the history of Egypt at that time than the mere names of the kings (as given by Manetho), it is impossible to determine what may have been the more precise grounds which led the reigning king of Egypt to seek the friendship of Israel. There is, at any rate, greater probability in this supposition than in that of Thenius, who conjectures that Solomon contracted this marriage because he saw the necessity of entering into a closer relationship with this powerful neighbour, who had a perfectly free access to Palestine. The conclusion of this marriage took place in the first year of Solomon's reign, though probably not at the very beginning of the reign, but not till after his buildings had been begun, as we may infer from the expression לבנות כּלּתו עד (until he had made an end of building). Moreover, Solomon had already married Naamah the Ammonitess before ascending the throne, and had had a son by her (compare 1 Kgs 14:21 with 1 Kgs 11:42-43).—Marriage with an Egyptian princess was not a transgression of the law, as it was only marriages with Canaanitish women that were expressly prohibited (Exo 34:16; Deu 7:3), whereas it was allowable to marry even foreign women taken in war (Deu 21:10.). At the same time, it was only when the foreign wives renounced idolatry and confessed their faith in Jehovah, that such marriages were in accordance with the spirit of the law. And we may assume that this was the case even with Pharaoh's daughter; because Solomon adhered so faithfully to the Lord during the first years of his reign, that he would not have tolerated any idolatry in his neighbourhood, and we cannot find any trace of Egyptian idolatry in Israel in the time of Solomon, and, lastly, the daughter of Pharaoh is expressly distinguished in 1 Kgs 11:1 from the foreign wives who tempted Solomon to idolatry in his old age. The assertion of Seb. Schmidt and Thenius to the contrary rests upon a false interpretation of 1 Kgs 11:1.—"And he brought her into the city of David, till he had finished the building of his palace," etc. Into the city of David: i.e., not into the palace in which his father had dwelt, as Thenius arbitrarily interprets it in opposition to Ch2 8:11, but into a house in the city of David or Jerusalem, from which he brought her up into the house appointed for her after the building of his own palace was finished (1 Kgs 9:24). The building of the house of Jehovah is mentioned as well, because the sacred tent for the ark of the covenant was set up in the palace of David until the temple was finished, and the temple was not consecrated till after the completion of the building of the palace (see at 1 Kgs 8:1). By the building of "the wall of Jerusalem" we are to understand a stronger fortification, and possibly also the extension of the city wall (see at 1 Kgs 11:27).


    1 Kings 3:2


    "Only the people sacrificed upon high places, because there was not yet a house built for the name of Jehovah until those days." The limiting רק, only, by which this general account of the existing condition of the religious worship is appended to what precedes, may be accounted for from the antithesis to the strengthening of the kingdom by Solomon mentioned in 1 Kgs 2:46. The train of thought is the following: It is true that Solomon's authority was firmly established by the punishment of the rebels, so that he was able to ally himself by marriage with the king of Egypt; but just as he was obliged to bring his Egyptian wife into the city of David, because the building of his palace as not yet finished, so the people, and (according to 1 Kgs 2:3) even Solomon himself, were only able to sacrifice to the Lord at that time upon altars on the high places, because the temple was not yet built. The participle מזבּחים denotes the continuation of this religious condition (see Ewald, 168, c.). The בּמות, or high places, were places of sacrifice and prayer, which were built upon eminences of hills, because men thought they were nearer the Deity there, and which consisted in some cases probably of an altar only, though as a rule there was an altar with a sanctuary built by the side (בּמות בּית, 1 Kgs 13:32; 2 Kgs 17:29, 2 Kgs 17:32; 2 Kgs 23:19), so that בּמה frequently stands for בּמה בּית (e.g., 1 Kgs 11:7; 1 Kgs 14:23; 2 Kgs 21:3; 2 Kgs 23:8), and the בּמה is also distinguished from the מזבּח (2 Kgs 23:15; Ch2 14:2). These high places were consecrated to the worship of Jehovah, and essentially different from the high places of the Canaanites which were consecrated to Baal. Nevertheless sacrificing upon these high places was opposed to the law, according to which the place which the Lord Himself had chosen for the revelation of His name was the only place where sacrifices were to be offered (Lev 17:3.); and therefore it is excused here on the ground that no house (temple) had yet been built to the name of the Lord.


    1 Kings 3:3


    Even Solomon, although he loved the Lord, walking in the statutes of his father David, i.e., according to 1 Kgs 2:3, in the commandments of the Lord as they are written in the law of Moses, sacrificed and burnt incense upon high places. Before the building of the temple, more especially since the tabernacle had lost its significance as the central place of the gracious presence of God among His people, through the removal of the ark of the covenant, the worship of the high places was unavoidable; although even afterwards it still continued as a forbidden cultus, and could not be thoroughly exterminated even by the most righteous kings (1 Kgs 22:24; 2 Kgs 12:4; 2 Kgs 14:4; 2 Kgs 15:4, 2 Kgs 15:35).


    1 Kings 3:4


    Solomon's Sacrifice and Dream at Gibeon (cf. Ch2 1:1-13).—To implore the divine blessing upon his reign, Solomon offered to the Lord at Gibeon a great sacrifice—a thousand burnt-offerings; and, according to Ch2 1:2, the representatives of the whole nation took part in this sacrificial festival. At that time the great or principal bamah was at Gibeon (the present el Jib; see at Jos 9:3), namely, the Mosaic tabernacle (Ch2 1:3), which is called הבּמה, because the ark of the covenant, with which Jehovah had bound up His gracious presence, was not there now. "Upon that altar," i.e., upon the altar of the great bamah at Gibeon, the brazen altar of burnt-offering in the tabernacle (Ch2 1:6).


    1 Kings 3:5-8


    The one thing wanting in the place of sacrifice at Gibeon, viz., the ark of the covenant with the gracious presence of Jehovah, was supplied by the Lord in the case of this sacrifice by a direct revelation in a dream, which Solomon received in the night following the sacrifice. There is a connection between the question which God addressed to Solomon in the dream, "What shall I give thee?" and the object of the sacrifice, viz., to seek the help of God for his reign. Solomon commences his prayer in 1 Kgs 3:6 with an acknowledgment of the great favour which the Lord had shown to his father David, and had continued till now by raising his son to his throne (הזּה כּיּום, as it is this day: cf. 1 Sam 22:8; Deu 8:18, etc.); and then, in 1 Kgs 3:7-9, in the consciousness of his incapacity for the right administration of government over so numerous a people, he asks the Lord for an obedient heart and for wisdom to rule His people. ועתּה introduces the petition, the reasons assigned for which are, (1) his youth and inexperience, and (2) the greatness or multitude of the nation to be governed. I am, says he, קטן נער, i.e., an inexperienced youth (Solomon was only about twenty years old): "I know not to go out and in," i.e., how to behave myself as king, or govern the people (for ובא צאת compare the note on Num 27:17). At 1 Kgs 3:8 he describes the magnitude of the nation in words which recall to mind the divine promises in Gen 13:16 and Gen 32:13, to indicate how gloriously the Lord has fulfilled the promises which He made to the patriarchs.


    1 Kings 3:9


    ונתתּ, therefore give. The prayer (commencing with ועתּה in 1 Kgs 3:7) is appended in the form of an apodosis to the circumstantial clauses וגו ואנכי and וגו ועבדּך, which contain the grounds of the petition. שׁמע לב, a hearing heart, i.e., a heart giving heed to the law and right of God, "to judge Thy people, (namely) to distinguish between good and evil (i.e., right and wrong)." "For who could judge this Thy numerous people," sc. unless Thou gavest him intelligence? כּבד, heavy in multitude: in the Chronicles this is explained by גּדול.


    1 Kings 3:10-12


    This prayer pleased God well. "Because thou hast asked this, and hast not asked for thyself long life, nor riches, nor the life (i.e., the destruction) of thy foes," all of them good things, which the world seeks to obtain as the greatest prize, "but intelligence to hear judgment (i.e., to foster it, inasmuch as the administration of justice rests upon a conscientious hearing of the parties), behold I have done according to thy word" (i.e., fulfilled thy request: the perfect is used, inasmuch as the hearkening has already begun; for הנּה in this connection compare Ewald, 307, e.), "and given thee a wise and understanding heart." The words which follow, "so that there has been none like thee before thee," etc., are not to be restricted to the kings of Israel, as Clericus supposes, but are to be understood quite universally as applying to all mankind (cf. 1 Kgs 5:9-11).


    1 Kings 3:13-14


    In addition to this, according to the promise that to him who seeks first the kingdom of God and His righteousness all other things shall be added (Mat 6:33), God will also give him the earthly blessings, for which he has not asked, and that in great abundance, viz., riches and honour such as no king of the earth has had before him; and if he adhere faithfully to God's commandments, long life also (והארכתּי, in this case I have lengthened). This last promise was not fulfilled, because Solomon did not observe the condition (cf. 1 Kgs 11:42).


    1 Kings 3:15


    Then Solomon awoke, and behold it was a dream; i.e., a dream produced by God, a revelation by dream, or a divine appearance in a dream. חלום as in Num 12:6.—Solomon thanked the Lord again for this promise after his return to Jerusalem, by offering burnt-offerings and thank-offerings before the ark of the covenant, i.e., upon the altar at the tent erected for the ark upon Zion, and prepared a meal for all his servants (viz., his court-servants), i.e., a sacrificial meal of the שׁלמים.—This sacrificial festival upon Zion is omitted in the Chronicles, as well as the following account in Num 12:16 -28; not, however, because in the chronicler's opinion no sacrifices had any legal validity but such as were offered upon the altar of the Mosaic tabernacle, as Thenius fancies, though without observing the account in Ch1 21:26., which overthrows this assertion, but because this sacrificial festival had no essential significance in relation to Solomon's reign.


    1 Kings 3:16


    Solomon's Judicial Wisdom.—As a proof that the Lord had bestowed upon Solomon unusual judicial wisdom, there is appended a decision of his in a very difficult case, in which Solomon had shown extraordinary intelligence. Two harlots living together in one house had each given birth to a child, and one of them had "overlaid" her child in the night while asleep (עליו שׁכבה אשׁר, because she had lain upon it), and had then placed her dead child in the other one's bosom and taken her living child away. When the other woman looked the next morning at the child lying in her bosom, she saw that it was not her own but the other woman's child, whereas the latter maintained the opposite. As they eventually referred the matter in dispute to the king, and each one declared that the living child was her own, the king ordered a sword to be brought, and the living child to be cut in two, and a half given to each. Then the mother of the living child, "because her bowels yearned upon her son," i.e., her maternal love was excited, cried out, "Give her (the other) the living child, but do not slay it;" whereas the latter said, "It shall be neither mine nor thine, cut it in pieces."


    1 Kings 3:27


    Solomon saw from this which was the mother of the living child, and handed it over to her.


    1 Kings 3:28


    This judicial decision convinced all the people that Solomon was endowed with divine wisdom for the administration of justice.


    1 Kings 4


    Solomon's Ministers of State. His Regal Splendour and Wisdom—1 Kings 4-5:14


    1 Kings 4 contains a list of the chief ministers of state (1 Kgs 4:2-6), and of the twelve officers placed over the land (1 Kgs 4:7-20), which is inserted here to give an idea of the might and glory of the kingdom of Israel under Solomon's reign. So far as the contents are concerned, this list belongs to the middle portion of the reign of Solomon, as we may see from the fact that two of the officers named had daughters of Solomon for their wives (1 Kgs 4:11, 1 Kgs 4:15), whom they could not possibly have married till the later years of Solomon's life.


    1 Kings 4:1


    The Chief Ministers of State.—The list is introduced in 1 Kgs 4:1 by the general remark, that "king Solomon was king over all Israel."


    1 Kings 4:2


    The first of the שׂרים, princes, i.e., chief ministers of state or dignitaries, mentioned here is not the commander-in-chief, as under the warlike reign of David (2 Sam 8:16; 2 Sam 20:23), but, in accordance with the peaceful rule of Solomon, the administrator of the kingdom (or prime minister): "Azariah the son of Zadok was הכּהן," i.e., not the priest, but the administrator of the kingdom, the representative of the king before the people; like כּהן in v. 5, where this word is interpreted by המּלך רעה, with this difference, however, arising from the article before כּהן, that Azariah was the Kohen par excellence, that is to say, held the first place among the confidential counsellors of the king, so that his dignity was such as befitted the office of an administrator of the kingdom. Compare the explanation of כּהן at 2 Sam 8:18. The view of the Vulgate, Luther, and others, which has been revived by Thenius, namely, that כּהן is to be connected as a genitive with בּן־צדוק in opposition to the accents, "Azariah the son of Zadok the priest," is incorrect, and does not even yield any sense, since the connection of these words with the following Elichoreph, etc., is precluded by the absence of the copula Vav, which would be indispensable if Azariah had held the same office as the two brothers Elichoreph and Achijah.


    Moreover, Azariah the son of Zadok cannot be a grandson of Zadok the high priest, i.e., a son of Ahimaaz the son of Zadok, as many infer from 1 Chr. 5:34-35 (Ch1 6:8-9); for, apart from the fact that Zadok's grandson can hardly have been old enough at the time for Solomon to invest him with the chief dignity in the kingdom, which would surely be conferred upon none but men of mature years, we can see no reason why the Azariah mentioned here should not be called the son of Ahimaaz. If the Zadok referred to here was the high priest of that name, Azariah can only have been a brother of Ahimaaz. And there is no real difficulty in the way, since the name Azariah occurs three times in the line of high priests (1 Chr. 5:36, 39), and therefore was by no means rare.


    1 Kings 4:3


    Elichoreph and Achijah, sons of Shisha, who had held the same office under David, were secretaries of state (ספרים: see at 2 Sam 8:17 and 2 Sam 20:25, where the different names שׁשׁא = שׁיא and שׂריה are also discussed).—Jehoshaphat the son of Ahilud was the chancellor, as he had already been in the time of David (2 Sam 8:17 and 2 Sam 20:24). The rendering of Thenius, "whilst Jehoshaphat was chancellor," is grammatically impossible.


    1 Kings 4:4


    On Benaiah, compare 1 Kgs 2:35 and the Commentary on 2 Sam 23:20. On Zadok and Abiathar, see at 2 Sam 8:17. It appears strange that Abiathar should be named as priest, i.e., as high priest, along with Zadok, since Solomon had deposed him from the priestly office (1 Kgs 2:27, 1 Kgs 2:35), and we cannot imagine any subsequent pardon. The only possible explanation is that proposed by Theodoret, namely, that Solomon had only deprived him of the ἀρχή, i.e., of the priest's office, but not of the ἱερωσύνη or priestly dignity, because this was hereditary.


    1 Kings 4:5


    Azariah the son of Nathan was over the נצּבים, i.e., the twelve officers named in vv. 7ff. Zabud the son of Nathan was כּהן (not the son of "Nathan the priest," as Luther and many others render it). כּהן is explained by the epithet appended, המּלך רעה: privy councillor, i.e., confidential adviser of the king. Nathan is not the prophet of that name, as Thenius supposes, but the son of David mentioned in 2 Sam 5:14. Azariah and Zabud were therefore nephews of Solomon.


    1 Kings 4:6


    Ahishar was הבּית על, over the palace, i.e., governor of the palace, or minister of the king's household (compare 1 Kgs 16:9; 2 Kgs 18:18, and Isa 22:15), an office met with for the first time under Solomon. Adoniram, probably the same person as Adoram in 2 Sam 20:24, was chief overseer of the tributary service. He was so in the time of David also.


    1 Kings 4:7


    Solomon's Official Persons and Their Districts.—1 Kgs 4:7. Solomon had (appointed) twelve נצּבים over all Israel, who provided (כּלכּלוּ) for the king and his house, i.e., supplied provisions for the necessities of the court. These prefects are not to be regarded as "chamberlains," or administrators of the royal domains (Michaelis and Ewald), for these are mentioned in Ch1 27:25. under a different title. They are "general receivers of taxes," or "chief tax-collectors," as Rosenmller expresses it, who levied the king's duties or taxes, which consisted in the East, as they still do to the present time, for the most part of natural productions, or the produce of the land, and not of money payments as in the West, and delivered them at the royal kitchen (Rosenmller, A. und N. Morgenland, iii. p. 166). It cannot be inferred from the explanation given by Josephus, ἡγεμόνες καὶ στρατηγοί, that they exercised a kind of government, as Thenius supposes, since this explanation is nothing but a subjective conjecture. "One month in the year was it every one's duty (אחד על יהיה) to provide." The districts assigned to the twelve prefects coincide only partially with the territories of the tribes, because the land was probably divided among them according to its greater or smaller productiveness. Moreover, the order in which the districts are enumerated is not a geographical one, but probably follows the order in which the different prefects had to send the natural productions month by month for the maintenance of the king's court. The description begins with Ephraim in Ch1 27:8, then passes over in Ch1 27:9 to the territory of Dan to the west of it, in Ch1 27:10 to the territory of Judah and Simeon on the south, in Ch1 27:11 and Ch1 27:12 to the territory of Manasseh on this side from the Mediterranean to the Jordan, then in vv. 13 and 14 to the territory of Manasseh on the other side of the Jordan, thence back again in vv. 15 and 16 to the northern parts of the land on this side, viz., the territories of Naphtali and Asher, and thence farther south to Issachar in v. 17, and Benjamin in v. 18, closing at last in v. 19 with Gilead.


    1 Kings 4:8


    In the names of the prefects we are struck with the fact, that in the case of five of them the names given are not their own but their fathers' names. It is very improbable that the proper names should have dropped out five times (as Clericus, Michaelis, and others suppose); and consequently there is simply the assumption left, that the persons in question bore their fathers' names with Ben prefixed as their own proper names: Benhur, Bendeker, etc., after the analogy of Benchanan in Ch1 4:20 and others, although such a proper name as Ben-Abinadab (Ch1 4:11) appears very strange. Benhur was stationed on the mountains of Ephraim. These mountains, here only the mountainous district of the tribe of Ephraim, were among the most fruitful portions of Palestine (see at Jos 17:14-15).


    1 Kings 4:9


    Bendeker was in Makaz, a city only mentioned here, the situation of which is unknown, but which is at any rate to be sought for in the tribe of Dan, to which the other cities of this district belong. Shaalbim has probably been preserved in the present Selbit, to the north-west of Ylo (see at Jos 19:42). Bethshemesh, the present Ain-Shems (see at Jos 15:10). Elon (אילון), which is distinguished from Ajalon (Jos 19:42 and Jos 19:43) by the epithet Bethchanan, and belonged to the tribe of Dan, has not yet been discovered (see at Jos 19:43). The lxx have arbitrarily interpolated ἕως before Bethchanan, and Thenius naturally takes this under his protection, and consequently traces Bethchanan in the village of Beit Hunn (Rob. Pal. ii. p. 371), but without considering that ἕως yields no reasonable sense unless preceded by מן, ἐκ (from; cf. 1 Kgs 4:12).


    1 Kings 4:10


    Benhesed was in Arubboth, which does not occur again, so that its situation, even if it should be identical with Arab in Jos 15:52, as Bttcher conjectures, can only be approximatively inferred from the localities which follow. To him (לו), i.e., to his district, belonged Sochoh and all the land of Hepher. From Sochoh we may see that Benhesed's district was in the tribe of Judah. Of the two Sochohs in Judah, that still exist under the name of Shuweikeh, it is impossible to determine with certainty which is intended here, whether the one upon the mountains (Jos 15:48) or the one in the plain (Jos 15:35). The fact that it is associated with the land of Hepher rather favours the latter. The land of Hepher, which must not be confounded with the city of Gath-hepher in the tribe of Zebulun (Jos 19:13; 2 Kgs 14:25), but was the territory of one of the Canaanitish kings who were defeated by Joshua, was probably situated in the plain (see at Jos 12:17).


    1 Kings 4:11


    Ben-Abinadab had the whole of the high range of Dor (דּאר נפת, Jos 12:23), i.e., the strip of coast on the Mediterranean Sea below the promontory of Carmel, where the city of Dor, which has been preserved in the village of Tantura or Tortura, nine miles to the north of Caesarea, was situated (see at Jos 11:2). Whether this district embraced the fruitful plain of Sharon is not so clearly made out as Thenius supposes. בּן־אבינדב stands at the head absolutely, without any grammatical connection with כּל־נפת: "Abinadab: the whole of the high range of Dor," etc. The person named was probably a son of David's eldest brother but one (1 Sam 16:8; 1 Sam 17:13), and therefore Solomon's cousin; and he had married Solomon's daughter.


    1 Kings 4:12


    Baana the son of Ahilud was most likely a brother of Jehoshaphat the chancellor (1 Kgs 4:3). This district embraced the cities on the southern edge of the plain of Jezreel, and extended to the Jordan. Taanach and Megiddo, which have been preserved in the villages of Taanuk and Lejun, were situated on the south-western border of this plain, and belonged to the Manassites (see at Jos 12:21; Jos 17:11). "And all Bethshean," in other words, the whole of the district of Bethshean, i.e., Beisan, at the eastern end of the valley of Jezreel, where it opens into the Jordan valley (Rob. Pal. ii. p. 740ff.), "which (district was situated) by the side of Zarthan below Jezreel, from (the town of) Bethshean (see at Jos 17:11) to Abel-Mecholah, on the other side of Jokmeam." Zarthan, also called Zereda (compare 1 Kgs 7:46 with Ch2 4:17), has probably been preserved, so far as the name is concerned, in Kurn Sartabeh, in the neighbourhood of which the old city probably stood, about five miles to the south of Beisan, at a point where the Jordan valley contracts (see at Jos 3:16). The expression "below Jezreel" refers to "all Bethshean," and may be explained from the elevated situation of Jezreel, the present Zern (see at Jos 19:18). According to Rob. iii. p. 163, this is "comparatively high, and commands a wide and noble view, extending down the broad low valley on the east of Beisan and to the mountains of Ajlun beyond the Jordan." The following words, "from Bethshean to Abel-Mecholah," give a more precise definition of the boundary. The lxx have erroneously inserted καὶ before מבּית־שׁאן, and Thenius and Bttcher defend it on the strength of their erroneous interpretations of the preceding statements. Abel-Mecholah was in the Jordan valley, according to the Onomast., ten Roman miles to the south of Beisan (see at Jdg 7:22). The last clause is not quite intelligible to us, as the situation of the Levitical city Jokmeam (Ch1 6:53, or Kibzaim, a different place from the Jokneam on Carmel, Jos 12:22; Jos 21:34) has not yet been discovered (see at Jos 21:22). According to this, Baanah's district in the Jordan valley did not extend so far as Kurn Sartabeh, but simply to the neighbourhood of Zarthan, and embraced the whole of the tribe-territory of Manasseh on this side of the Jordan.


    1 Kings 4:13


    Bengeber was in Ramoth of Gilead in the tribe of Gad (Jos 20:8), probably on the site of the modern Szalt (see at Deu 4:43). "To him belonged the Havvoth Jair (Jair's-lives) in Gilead, to him the region of Argob in Bashan, sixty great cities with walls and brazen bolts." If we look at this passage alone, the region of Argob in Bashan appears to be distinct from the Havvoth Jair in Gilead. But if we compare it with Num 32:40-41; Deu 3:4-5, and Deu 3:13, Deu 3:14, and Jos 13:30, it is evident from these passages that the Jair's-lives are identical with the sixty large and fortified cities of the region of Argob. For, according to Deu 3:4, these sixty fortified cities, with high walls, gates, and bars, were all fortified cities of the kingdom of Og of Bashan, which the Israelites conquered under Moses, and to which, according to Num 32:41, Jair the Manassite, who had conquered them, gave the name of Havvoth Jair. Hence it is stated in Jos 13:30, that the sixty Jair-towns were situated in Bashan. Consequently the אר חבל לו in our verse is to be taken as a more precise definition of וגו יאיר חוּת לו, or a clearer description of the district superintended by Bengeber, so that Gilead is used, as is frequently the case, in the broader sense of Peraea. Compare with this the Commentary on Deu 3:4, Deu 3:13, Deu 3:14, where the names ארגּב and חוּת are explained, and the imaginary discrepancy between the sixty Jair's-towns in the passages cited, and the twenty-three and thirty cities of Jair in Ch1 2:22 and Jdg 10:4, is discussed and solved. And when Thenius objects to this explanation on the ground that the villages of Jair cannot be identical with the sixty fortified cities, because villages of nomads and strongly fortified cities could not be one and the same, this objection falls to the ground with the untenable interpretation of חוּת as applying to nomad villages.


    1 Kings 4:14


    Ahinadab the son of Iddo received as his district Mahanaim, a fortified and probably also a very important city to the north of the Jabbok, on the border of the tribe of Gad, which may perhaps have been preserved in the ruin of Mahneh (see at Jos 13:26 and Gen 32:3). מחנימה, to Mahanaim (cf. Ewald, 216, a., note), with ה local, probably referring to the fact that Ahinadab was sent away to Mahanaim.


    1 Kings 4:15


    Ahimaaz, possibly Zadok's son (2 Sam 15:27; 2 Sam 17:17.), in Naphtali. This does not denote generally "the most northern portion of the land, say from the northern end of the lake of Gennesaret into Coele-Syria," as Thenius supposes; for the tribe-territory of Asher, which had a prefect of its own, was not situated to the south-west of Naphtali, but ran along the west of Naphtali to the northern boundary of Canaan (see at Jos 19:24-31). He also (like Ben-Abinadab, 1 Kgs 4:11) had a daughter of Solomon, Basmath, as his wife.


    1 Kings 4:16


    Baanah the son of Hushai, probably the faithful friend and wise counsellor of David (2 Sam 15:32., 1 Kgs 17:5.), was in Asher and בּעלות, a name quite unknown. If בּ forms part of the word (Baaloth, according to the lxx, Vulg., Syr., and Arab.), we must take it as a district, since the preposition בּ would necessarily have been repeated if a district (Asher) had been connected with a town (Baaloth). In any case, it is not the city of Baaloth in the Negeb of Judah (Jos 15:24) that is intended.


    1 Kings 4:17


    Jehoshaphat the son of Paruach, in Issachar; i.e., over the whole of the territory of that tribe in the plain of Jezreel, with the exception of the cities of Taanach, Megiddo, and Bethshean, which were in the southern portion of it, and were allotted to the Manassites, and, according to 1 Kgs 4:12, were put under the care of Baanah; and not merely in the northern part of Issachar, "with the exception of the plain of Jezreel," as Thenius erroneously maintains. Zebulun may possibly have also formed part of his district, if not entirely, yet in its southern portion, provided that the northern portion was assigned to Ahimaaz in Naphtali, since Zebulun had no prefect of its own.


    1 Kings 4:18


    Shimei the son of Elah, possibly the one mentioned in 1 Kgs 1:8, in Benjamin.


    1 Kings 4:19


    Geber the son of Uri, in the land of Gilead, i.e., as the apposition "the land of Sihon ... and of Og..." clearly shows, the whole of the Israelitish land on the east of the Jordan, as in Deu 34:1; Jdg 20:1, etc., with the simple exception of the districts placed under Bengeber and Ahinadab (1 Kgs 4:13 and 1 Kgs 4:14). אחד נציב, "one president was it who (was) in the land (of Gilead)." נציב cannot signify a military post or a garrison here, as in 1 Sam 10:5; 1 Sam 13:3, etc., but is equivalent to נצּב, the president (1 Kgs 4:7). The meaning is, that notwithstanding the great extent of this district, it had only one prefect.


    1 Kings 4:20


    In 1 Kgs 4:20 the account of Solomon's officers is closed by a general remark as to the prosperous condition of the whole nation; though we miss the copula Vav at the commencement. The words, "Judah and Israel were numerous as the sand by the sea," indicate that the promise given to the patriarchs (Gen 22:17, cf. Gen 32:13) had been fulfilled. To this there is appended in 1 Kgs 5:1 the remark concerning the extent of Solomon's sway, which prepares the way for what follows, and shows how the other portion of the promise, "thy seed will possess the gates of its enemies," had been fulfilled.—The first fourteen verses of 1 Kings 5 are therefore connected by the lxx, Vulg., Luther, and others with 1 Kings 4. It is not till 1 Kgs 5:15 that a new section begins.


    1 Kings 4:21


    Solomon's Regal Splendour.—1 Kgs 4:21. "Solomon was ruler over all the kingdoms from the river (Euphrates) onwards, over the land of the Philistines to the border of Egypt, who brought presents and were subject to Solomon his whole life long." Most of the commentators supply ועד before פלשׁתּים ארץ (even to the land of the Philistines) after the parallel passage Ch2 9:26, so that the following גּבוּל ועד would give a more precise definition of the terminus ad quem. But it is by no means probable that ועד, which appears to be indispensable, should have dropped out through the oversight of a copyist, and it is not absolutely necessary to supply it, inasmuch as בּ may be repeated in thought before ארץ פ from the preceding clause. The participle מגּשׁים is construed ad sensum with ממלכות. Bringing presents is equivalent to paying tribute, as in 2 Sam 8:2, etc.


    Vv. 22-28. The splendour of the court, the consumption in the royal kitchen (1 Kgs 4:22-25), and the well-filled stables (1 Kgs 4:26-28), were such as befitted the ruler of so large a kingdom.


    1 Kings 4:22-23


    The daily consumption of לחם (food or provisions) amounted to thirty cors of fine meal (סלת = חטּים סלת, fine sifted meal, Exo 29:2; for סלת see also Lev 2:2), and sixty cors of קמח, ordinary meal, ten fattened oxen, twenty pasture oxen, which were brought directly from the pasture and slaughtered, and a hundred sheep, beside different kinds of game. כּר, κορός, the later name for חמר, the largest dry and also liquid (1 Kgs 5:11), measure of capacity, contained ten ephahs or baths, i.e., according to the calculation made by Thenius, 15,300 cubic inches (Dresden) = about 1 7/8 scheffel; so that ninety cors would amount to 171 scheffel, from which 28,000 lbs. of bread could be baked (Theol. Stud. und Krit. 1846, pp. 132,133). And "if we reckon 2 lbs. of bread to each person, there would be 14,000 persons in Solomon's court," The consumption of flesh would be quite in proportion to that of bread; for ten fattened oxen, twenty oxen from the pasture, and a hundred sheep, yield more than 21,000 lbs. of meat, that is to say, a pound and a half for each person, "assuming, according to the statements of those who are acquainted with the matter, that the edible meat of a fat ox amounts to 600 lbs., that of an ox from the pasture to 400 lbs., and that of a sheep to 70 lbs." (Thenius ut sup.). This daily consumption of Solomon's court will not appear too great, if, on the one hand, we compare it with the quantity consumed at other oriental courts both of ancient and modern times, and if, on the other hand, we bear in mind that not only the numerous attendants upon the king and his harem, but also the royal adjutants and the large number of officers employed about the court, were supplied from the king's table, and that their families had also to be fed, inasmuch as the wages in oriental courts are all paid in kind. In addition to this, game was also supplied to the king's table: viz., איּל stags, צבי gazelles, יחמוּר fallow-deer, and אבוּסים בּרבּרים "fattened fowl." The meaning of אבוּסים is doubtful. The earlier translators render it birds or fowl. Kimchi adopts the rendering "capons;" Tanch. Hieroz. "geese," so called from their pure (בּרר) white feathers; and both Gesenius and Dietrich (Lex.) decide in favour of the latter. The word must denote some special kind of fowl, since edible birds in general were called צפּרים (Neh 5:18).


    1 Kings 4:24-25


    Solomon was able to appropriate all this to his court, because (כּי) he had dominion, etc.;...and (1 Kgs 4:25) Israel and Judah enjoyed the blessings of peace during the whole of his reign. הנּהר בּכל־עבר, "over all the other side of the river (Euphrates)," i.e., not the land on the east, but that on the west of the river. This usage of speech is to be explained from the fact that the author of our books, who was living in exile on the other side of the Euphrates, describes the extent of Solomon's kingdom taking that as his starting-point. Solomon's power only extended to the Euphrates, from Tiphsach in the north-east to Gaza in the south-west. תּפסח (crossing, from פּסח) is Thapsacus, a large and wealthy city on the western bank of the Euphrates, at which the armies of the younger Cyrus and Alexander crossed the river (Xen. Anab. i. 4; Arrian, Exped. Alex. iii. 7). Gaza, the southernmost city of the Philistines, the present Guzzeh; see at Jos 13:3. The הנּהר עבר מלכי are the kings of Syria who were subjugated by David (2 Sam 8:6 and 2 Sam 10:19), and of the Philistines (2 Sam 8:1). "And he had peace on all sides round about." This statement does not "most decidedly contradict 1 Kgs 11:23.," as Thenius maintains; for it cannot be proved that according to this passage the revolt of Damascus had taken place before Solomon's reign (Ewald and others; see at 1 Kgs 11:23.).


    1 Kings 4:25


    "Judah and Israel sat in safety, every one under his vine and his fig-tree." This expresses the undisturbed enjoyment of the costly productions of the land (2 Kgs 18:31), and is therefore used by the prophets as a figure denoting the happiness of the Messianic age (Mic 4:4; Zac 3:10). "From Dan to Beersheba," as in Jdg 20:1, etc.


    1 Kings 4:26


    This verse is not to be regarded "as a parenthesis according to the intention of the editor," but gives a further proof of the peace and prosperity which the kingdom and people enjoyed under Solomon. Solomon had a strong force of war chariots and cavalry, that he might be able to suppress every attempt on the part of the tributary kings of Syria and Philistia to revolt and disturb the peace. "Solomon had 4000 racks of horses for his chariots, and 12,000 riding horses," which were kept partly in Jerusalem and partly in cities specially built for the purpose (1 Kgs 9:19; 1 Kgs 10:26; Ch2 1:14; Ch2 9:25). ארבּעים (40) is an old copyist's error for ארבּעה (4), which we find in the parallel passage Ch2 9:25, and as we may also infer from 1 Kgs 10:26 and Ch2 1:14, since according to these passages Solomon had 1400 רכב or war chariots. For 4000 horses are a very suitable number for 1400 chariots, though not 40,000, since two draught horses were required for every war chariot, and one horse may have been kept as a reserve. ארוה does not mean a team (Ges.), but a rack or box in a stable, from ארה, carpere. According to Vegetius, i. 56, in Bochart (Hieroz. i. p. 112, ed. Ros.), even in ancient times every horse had it own crib in the stable just as it has now. Bttcher (n. ex. Krit. Aehrenl. ii. p. 27) is wrong in supposing that there were several horses, say at least ten, to one rack. מרכּב is used collectively for "chariots."


    1 Kings 4:27-28


    "And" = a still further proof of the blessings of peace—"those prefects (1 Kgs 4:7.) provided for king Solomon, and all who came to the king's table, i.e., who were fed from the royal table, every one his month (see at 1 Kgs 4:7), so that nothing was wanting (1 Kgs 4:28), and conveyed the barley (the ordinary food of cattle in Palestine and the southern lands, where oats are not cultivated) and the straw for the horses and coursers to the place where it ought to be. To שׁם יהיה אשׁר the lxx, Vulg., and others supply המּלך as the subject: wherever the king might stay. This is certainly more in harmony with the imperfect יהיה than it would be to supply הרכשׁ, as Bochart and others propose; still it is hardly correct. For in that case ולרכשׁ לסּוּסים could only be understood as referring to the chariot horses and riding horses, which Solomon kept for the necessities of his court, and not to the whole of the cavalry; since we cannot possibly assume that even if Solomon changed his residence according to the season and to suit his pleasure, or on political grounds, as Thenius supposes, though this cannot by any means be inferred from 1 Kgs 9:18 and 1 Kgs 9:19, he took 16,000 horses about with him. But this limitation of the clause is evidently at variance with the context, since ולרכב לסּוּסים too plainly refer back to 1 Kgs 4:6. Moreover, "if the king were intended, he would certainly have been mentioned by name, as so many other subjects and objects have come between." For these reasons we agree with Bttcher in taking יהיה indefinitely: "where it (barley and straw) was wanted, according to the distribution of the horses." רכשׁ probably denotes a very superior kind of horse, like the German Renner (a courser or race-horse). כּמשׁפּטו אישׁ, every one according to his right, i.e., whatever was appointed for him as right.


    1 Kings 4:29


    Solomon's Wisdom.—1 Kgs 4:29. According to His promise in 1 Kgs 3:12, God gave Solomon wisdom and very much insight and לב רחב, "breadth of heart," i.e., a comprehensive understanding, as sand by the sea-shore,—a proverbial expression for an innumerable multitude, or great abundance (cf. 1 Kgs 4:20; Gen 41:49; Jos 11:4, etc.). חכמה signifies rather practical wisdom, ability to decide what is the judicious and useful course to pursue; תּבוּנה, rather keenness of understanding to arrive at the correct solution of difficult and complicated problems; לב רחב, mental capacity to embrace the most diverse departments of knowledge.


    1 Kings 4:30


    His wisdom was greater than the wisdom of all the sons of the East, and all the wisdom of the Egyptians. קרם בּני (sons of the East) are generally the Arabian tribes dwelling in the east of Canaan, who spread as far as to the Euphrates (cf. Jdg 6:3, Jdg 6:33; Jdg 7:12; Jdg 8:10; Job 1:3; Isa 11:14, etc.). Hence we find קרם ארץ used in Gen 25:6 to denote Arabia in the widest sense, on the east and south-east of Palestine; whereas in Gen 29:1 קרם בּני ארץ signifies the land beyond the Euphrates, viz., Mesopotamia, and in Num 23:7, קרם הררי, the mountains of Mesopotamia. Consequently by "the sons of the East" we are to understand here primarily the Arabians, who were celebrated for their gnomic wisdom, more especially the Sabaeans (see at 1 Kings 10), including the Idumaeans, particularly the Temanites (Jer 49:7; Oba 1:8); but also, as כּל requires, the Chaldaeans, who were celebrated both for their astronomy and astrology. "All the wisdom of the Egyptians," because the wisdom of the Egyptians, which was so greatly renowned as almost to have become proverbial (cf. Isa 19:11; Isa 31:2, and Act 7:22; Joseph. Ant. viii. 2, 5; Herod. ii. 160), extended over the most diverse branches of knowledge, such as geometry, arithmetic, astronomy, and astrology (Diod. Sic. i. 73 and 81), and as their skill in the preparation of ointments from vegetable and animal sources, and their extensive acquaintance with medicine, clearly prove, embraced natural science as well, in which Solomon, according to 1 Kgs 4:33, was very learned.


    1 Kings 4:31


    "He was wiser than all men (of his time), than Ethan the Ezrachite and Heman, Chalcol and Darda, the sons of Machol." These four persons are most probably the same as the "sons of Zerach" (Ethan, Heman, Calcol, and Dara) mentioned in Ch1 2:6, since the names perfectly agree, with the exception of דּרע for דּרדּע, where the difference is no doubt attributable to a copyist's error; although, as the name does not occur again, it cannot be decided whether Dara or Darda is the correct form. Heman and Ethan are also called Ezrachites (האזרחי) in Psa 88:1 and Psa 89:1; and אזרחי is another form of זרחי, the name of the family of Zerach the son of Judah (Num 26:13, Num 26:20), lengthened by א prosthet. But they were both Levites—Heman a Korahite of the line of Kohath and a grandson of Samuel (Ch1 6:18-19), and Ethan a Merarite (Ch1 6:29-32; Ch1 15:17) and the president of the Levitical vocal choirs in the time of David (Ch1 15:19); and Heman was also "the king's seer in the words of God" (Ch1 25:5). Their Levitical descent is not at variance with the epithet Ezrachite. For as the Levite in Jdg 17:7 is spoken of as belonging to the family of Judah, because he dwelt in Bethlehem of Judah, and as Samuel's father, Elkanah the Levite, is called an Ephraimite in 1 Sam 1:1, because in his civil capacity he was incorporated into the tribe of Ephraim, so Heman and Ethan are called Ezrachites because they were incorporated into the Judaean family of Zerach. It by no means follows from Ch1 2:6 that they were lineal descendants of Zerach. The whole character of the genealogical fragment contained in Ch1 2:6. shows very clearly that it does not give the lineal posterity of Zerach with genealogical exactness, but that certain persons and households of that family who had gained historical renown are grouped together without any more precise account of their lineal descent. Calcol and Darda (or Dara) are never met with again. It is no doubt to these two that the expression מחול בּני refers, though it cannot be determined whether מחול is a proper name or an appellative noun. In support of the appellative meaning, "sons of the dance," in the sense of sacras choreas ducendi periti, Hiller (in the Onomast. p. 872) appeals to Ecc 12:4, "daughters of song."—"And his name was," i.e., he was celebrated, "among all the nations round about" (cf. 1 Kgs 10:1, 1 Kgs 10:23-24).


    1 Kings 4:32


    "He spoke three thousand proverbs, and there were a thousand and five of his songs." Of these proverbs we possess a comparatively small portion in the book of Proverbs, probably a selection of the best of his proverbs; but of the songs, besides the Song of Songs, we have only two psalms, viz., Ps 72 and Psa 127:1-5, which have his name, and justly bear it.


    1 Kings 4:33


    "And he spoke of trees, from the cedar on Lebanon to the hyssop which grows upon the wall." The cedar and hyssop are placed in antithesis, the former as the largest and most glorious of trees, the latter as the smallest and most insignificant of plants, to embrace the whole of the vegetable kingdom. Thenius maintains that by אזוב we are not to understand the true hyssop, nor the Wohlgemuth or Dosten (ὀρίγανον), according to the ordinary view (see at Exo 12:22), because they are neither of them such small plants as we should expect in an antithesis to the cedar, but "one of the wall-mosses growing in tufts, more especially the orthotrichum saxatile (Oken), which forms a miniature hyssop with its lancet-shaped leaves, and from its extreme minuteness furnishes a perfect antithesis to the cedar." There is much to favour this view, since we can easily imagine that the Hebrews may have reckoned a moss, which resembled the hyssop in its leaves, as being itself a species of hyssop.—"And of beasts and birds, of creeping things and fishes;" the four principal classes into which the Hebrews divided the animal kingdom. Speaking of plants and animals presupposes observations and researches in natural science, or botanical and zoological studies.


    1 Kings 4:34


    The widespread fame of his wisdom brought many strangers to Jerusalem, and all the more because of its rarity at that time, especially among princes. The coming of the queen of Sheba to Jerusalem (1 Kings 10) furnishes a historical proof of this.


    1 Kings 5


    Preparations for Building the Temple—1 Kings 5


    Immediately after the consolidation of his kingdom, Solomon commenced the preparations for the building of a temple, first of all by entering into negotiations with king Hiram of Tyre, to procure from him not only the building materials requisite, viz., cedars, cypresses, and hewn stones, but also a skilled workman for the artistic work of the temple (1 Kgs 5:1-12); and, secondly, by causing the number of workmen required for this great work to be raised out of his own kingdom, and sending them to Lebanon to prepare the materials for the building in connection with the Tyrian builders (1 Kgs 5:13-18).—We have a parallel passage to this in 2 Chron 2, which agrees with the account before us in all the leading points, but differs in many of the details, omitting several things which were not essential to the main fact, and communicating others which are passed over in our account, e.g., Solomon's request that a Tyrian workman might be sent. This shows that the two accounts are extracts from a common and more elaborate source, the historical materials being worked up in a free and independent manner according to the particular plan adopted by each of the two authors. (For further remarks on the mutual relation of the two narratives, see my apologetischer Versuch ber die Bcher der Chronik, pp. 216ff.)


    1 Kings 5:1


    Solomon's negotiations with Hiram of Tyre.—1 Kgs 5:1. When king Hiram of Tyre heard that Solomon had been anointed king in the place of David, he sent his servants, i.e., an embassage, to Solomon, to congratulate him (as the Syriac correctly explains) on his ascent of the throne, because he had been a friend of David the whole time (כּל־הימים, i.e., as long as both of them David and Hiram were kings). On Hiram and the length of his reign, see the remarks on 2 Sam 5:11. This is passed over in the Chronicles as having no essential bearing upon the building of the temple.


    1 Kings 5:2-3


    Solomon thereupon communicated to Hiram, by means of an embassy, his intention to carry out the building of the temple which his father projected, and asked him for building wood from Lebanon for the purpose. From the words, "Thou knowest that my father David could not build," etc., it is evident that David had not only been busily occupied for a long time with the plan for building a temple, but that he had already commenced negotiations with Hiram on the matter; and with this Ch1 22:4 agrees. "To the name of Jehovah:" this expression is based upon Deu 12:5 and Deu 12:11 : "the place which the Lord shall choose to put His name there, or that His name may dwell there." The name of Jehovah is the manifestation of the divine nature in a visible sign as a real pledge of His presence (see at 1 Kgs 12:5), and not merely numen Jovae quatenus ab hominibus cognoscitur, colitur, celebratur (Winer, Thenius). Hence in 2 Sam 7, to which Solomon refers, בּית לי בּנה (1 Kgs 5:5, 1 Kgs 5:7) alternates with לשׁמי בּית בּנה (1 Kgs 5:13). On the obstacle which prevented it, "because of the war, with which they (the enemies) had surrounded me," see at 2 Sam 7:9. On the construction, סבב with a double accusative, compare the very similar passage, Psa 109:3, which fully establishes the rendering we have given, so that there is no necessity to assume that מלחמה, war, stands for enemies (Ewald, 317, b.).


    1 Kings 5:4


    "And now Jehovah my God has given me rest roundabout," such as David never enjoyed for a permanency (cf. 2 Sam 7:1). "No adversary is there." This is not at variance with 1 Kgs 11:14, for Hadad's enterprise belonged to a later period (see the comm. on that passage). "And no evil occurrence:" such as the rebellions of Absalom and Sheba, the pestilence at the numbering of the people, and other events which took place in David's reign.


    1 Kings 5:5


    "Behold, I intend to build." אמר followed by an infinitive, as in Exo 2:14; 2 Sam 21:16. "As Jehovah spake to David;" viz., 2 Sam 7:12, 2 Sam 7:13.


    1 Kings 5:6-7


    "And now command that they fell me cedars from Lebanon." We may see from 1 Kgs 5:8 that Solomon had also asked for cypresses; and according to the parallel passage Ch2 2:6., he had asked for a skilful artist, which is passed over here, so that it is only in 1 Kgs 7:13-14 that we find a supplementary notice that Hiram had sent one. It is evident from this request, that that portion of Lebanon on which the cedars suitable for building wood grew, belonged to the kingdom of Hiram. The cedar forest, which has been celebrated from very ancient times, was situated at least two days' journey to the north of Beirut, near the northernmost and loftiest summits of the range, by the village of Bjerreh, to the north of the road which leads to Baalbek and not far to the east of the convent of Canobin, the seat of the patriarch of the Maronites, although Seetzen, the American missionaries, and Professor Ehrenberg found cedars and cedar groves in other places on northern Lebanon (see Rob. Pal. iii. 440,441, and Bibl. Res. pp. 588ff.). The northern frontier of Canaan did not reach as far as Bjerreh (see at Num 34:8-9). "My servants shall be with thy servants," i.e., shall help them in the felling of the wood. "And the wages of thy servants will I give to thee altogether as thou sayest." "For thou knowest that no one among us is skilful in felling trees like the Sidonians." This refers to the knowledge of the most suitable trees, of the right time for felling, and of the proper treatment of the wood. The expression Sidonians stands for Phoenicians generally, since Sidon was formerly more powerful than Tyre, and that portion of Lebanon which produced the cedars belonged to the district of Sidon. The inhabitants of Sidon were celebrated from time immemorial as skilful builders, and well versed in mechanical arts (compare Rob. Pal. iii. 421ff., and Movers, Phoenizier, ii. 1, pp. 86ff.).


    Hiram rejoiced exceedingly at this proposal on the part of Solomon, and praised Jehovah for having given David so wise a son as his successor (1 Kgs 7:7). It must have been a matter of great importance to the king of Tyre to remain on good terms with Israel, because the land of Israel was a granary for the Phoenicians, and friendship with such a neighbour would necessarily tend greatly to promote the interests of the Phoenician commerce. The praise of Jehovah on the part of Hiram does not presuppose a full recognition of Jehovah as the only true God, but simply that Hiram regarded the God of Israel as being as real a God as his own deities. Hiram expresses a fuller acknowledgment of Jehovah in Ch2 2:11, where he calls Jehovah the Creator of heaven and earth; which may be explained, however, from Hiram's entering into the religious notions of the Israelites, and does not necessarily involve his own personal belief in the true deity of Jehovah.


    1 Kings 5:8-11


    Hiram then sent to Solomon, and promised in writing (בּכתב, Ch2 2:10) to comply with his wishes. אלי שׁלחתּ אשׁר את, "that which thou hast sent to me," i.e., hast asked of me by messenger. ברושׁים are not firs, but cypresses. "My servants shall bring down (the trees) from Lebanon to the sea, and I will make them into rafts (i.e., bind them into rafts and have them floated) upon the sea to the place which thou shalt send (word) to me, and will take them (the rafts) to pieces there, and thou wilt take (i.e., fetch them thence)." The Chronicles give Yafo, i.e., Joppa, Jaffa, the nearest harbour to Jerusalem on the Mediterranean Sea, as the landing-place (see at Jos 19:46). "And thou wilt do all my desire to give bread for my house," i.e., provisions to supply the wants of the king's court. "The שׂכר mentioned in 1 Kgs 5:6 was also to be paid" (Thenius). This is quite correct; but Thenius is wrong when he proceeds still further to assert, that the chronicler erroneously supposed this to refer to the servants of Hiram who were employed in working the wood. There is not a word of this kind in the Chronicles; but simply Solomon's promise to Hiram (1 Kgs 5:9): "with regard to the hewers (the fellers of the trees), I give thy servants wheat 20,000 cors, and barley 20,000 cors, and wine 20,000 baths, and oil 20,000 baths." This is omitted in our account, in which the wages promised in 1 Kgs 5:6 to the Sidonian fellers of wood are not more minutely defined. On the other hand, the payment for the wood delivered by Solomon to Hiram, which is not mentioned in the Chronicles, is stated here in 1 Kgs 5:11. "Solomon gave Hiram 20,000 cors of wheat as food (מכּלת, a contraction of מאכלת, from אכל; cf. Ewald, 79, b.) for his house (the maintenance of his royal court), and 20 cors of beaten oil; this gave Solomon to Hiram year by year," probably as long as the delivery of the wood or the erection of Solomon's buildings lasted. These two accounts are so clear, that Jac. Capp., Gramt., Mov., Thenius, and Bertheau, who have been led by critical prejudices to confound them with one another, and therefore to attempt to emend the one from the other, are left quite alone. For the circumstance that the quantity of wheat, which Solomon supplied to Hiram for his court, was just the same as that which he gave to the Sidonian workmen, does not warrant our identifying the two accounts. The fellers of the trees also received barley, wine, and oil in considerable quantities; whereas the only other thing which Hiram received for his court was oil, and that not common oil, but the finest olive oil, namely 20 cors of כּתית שׁמן, i.e., beaten oil, the finest kind of oil, which was obtained from the olives when not quite ripe by pounding them in mortars, and which had not only a whiter colour, but also a purer flavour than the common oil obtained by pressing from the ripe olives (cf. Celsii Hierobot. ii. pp. 349f., and Bhr, Symbolik, i. p. 419). Twenty cors were 200 baths, i.e., according to the calculations of Thenius, about ten casks (1 cask = 6 pails; 1 pail = 72 cans). If we bear in mind that this was the finest kind of oil, we cannot speak of disproportion to the quantity of wheat delivered. Thenius reckons that 20,000 cors of wheat were about 38,250 Dresden scheffeln (? sacks).


    1 Kings 5:12


    The remark that "the Lord gave Solomon wisdom" refers not merely to the treaty which Solomon made with Hiram, through which he obtained materials and skilled workmen for the erection of the house of God (Thenius), but also to the wise use which he made of the capacities of his own subjects for this work. For this verse not only brings to a close the section relating to Solomon's negotiations with Hiram, but it also forms an introduction to the following verses, in which the intimation given by Solomon in 1 Kgs 5:6, concerning the labourers who were to fell wood upon Lebanon in company with Hiram's men, is more minutely defined.


    1 Kings 5:13


    The tributary labourers out of Israel.—1 Kgs 5:13, 1 Kgs 5:14. Solomon raised a tribute (מס, tribute-labourers, as in 1 Kgs 4:6) out of all Israel, i.e., out of the whole nation (not "out of the whole territory of Israel," as Ewald supposes), 30,000 men, and sent them up to Lebanon, 10,000 a month in rotation; one month they were on Lebanon (doing tribute work), two months at home (looking after the cultivation of their own ground). ויּעל, from העלה, does not mean in tabulas referre, in support of which appeal is made to Ch1 27:24, though on insufficient ground, but ascendere fecit, corresponding to the German ausheben (to raise). He raised them out of the nation, to send the up Lebanon (cf. 1 Kgs 9:25). These 30,000 Israelitish labourers must be distinguished from the remnants of the Canaanites who were made into tribute-slaves (1 Kgs 5:15 and 1 Kgs 9:20). The latter are called עבד מס, tribute-slaves, in 1 Kgs 9:21 as in Jos 16:10. That the Israelites were not to render the service of bondsmen is evident from the fact, that they only rendered tribute for four months of the year, and were at home for eight months; and the use of the epithet מס is not at variance with this. For even if this word is applied elsewhere to the Canaanitish bondsmen (e.g., Jos 17:13; Jdg 1:28, Jdg 1:30, and Ch2 8:8), a distinction is decidedly made in our account of Solomon between מס and עבד מס, inasmuch as in 1 Kgs 9:22, after the Canaanitish bondsmen have been mentioned, it is expressly stated that "of Israel Solomon made no one a slave" (עגלים). The 30,000 Israelitish tribute-servants are "to be thought of as free Israelites, who simply performed the less severe work of felling trees in fellowship with and under the direction of the subjects of Hiram _(see at 1 Kgs 5:6), according to the command of the king, and probably not even that without remuneration" (Thenius). For Adoniram see at 1 Kgs 4:6.


    1 Kings 5:15


    And Solomon had 70,000 bearers of burdens and 80,000 hewers of stone on the mountains (of Lebanon). חצב is understood by the older translators as referring simply to hewers of stone. This is favoured both by the context, since 1 Kgs 5:18 speaks of stone-mason's work, and also by the usage of the language, inasmuch as חצב is mostly applied to the quarrying and cutting of stones (Deu 6:11; Isa 5:2; Pro 9:1; 2 Kgs 12:13), and only occurs in Isa 10:15 in connection with the cutting of wood. The hewing and preparing of the wood were amply provided for by 30,000 Israelites. That the 150,000 bearers of burdens and hewers of stone were not taken from the Israelites, is evident from the fact that they are distinguished from the latter, or at all events are not described as Israelites. We obtain certainty on this point from the parallel passages, 1 Kgs 9:20-21; Ch2 2:16-17, and Ch2 8:1-9, according to which Solomon pressed the Canaanites who were left in the land to this bond-service.


    1 Kings 5:16


    "Beside (לבד), i.e., without reckoning, the princes, Solomon's officers, who were over the work (i.e., the chiefs appointed by Solomon as overlookers of the work), 3300, who ruled over the people who laboured at the work." הנּצּבים שׂרי, as Thenius correctly observes, cannot be the chief of the overlookers, i.e., the head inspectors, as there is no allusion made to subordinate inspectors, and the number given is much too large for head inspectors. נצּבים, which is governed by שׂרי in the construct state, is to be taken as defining the substantive: principes qui praefecti erant (Vatabl.; cf. Ewald, 287, a.). Moreover, at the close of the account of the whole of Solomon's buildings (1 Kgs 9:23), 550 more הנּצּבים שׂרי are mentioned as presiding over the people who did the work. The accounts in the Chronicles differ from these in a very peculiar manner, the number of overseers being given in Ch2 2:17 and 3600, and in Ch2 8:10 as 250. Now, however natural it may be, with the multiplicity of errors occurring in numerical statements, to assume that these differences have arisen from copyists' errors through the confounding together of numerical letters resembling one another, this explanation is overthrown as an improbable one, by the fact that the sum-total of the overseers is the same in both accounts (3300 + 550 = 3850 in the books of Kings, and 3600 + 250 = 3850 in the Chronicles); and we must therefore follow J. H. Michaelis, an explain the differences as resulting from a different method of classification, namely, from the fact that in the Chronicles. the Canaanitish overseers are distinguished from the Israelitish (viz., 3600 Canaanites and 250 Israelites), whereas in the books of Kings the inferiores et superiores praefecti are distinguished. Consequently Solomon had 3300 inferior overseers and 550 superior (or superintendents), of whom 250 were selected from the Israelites and 300 from the Canaanites. In Ch2 2:16-17, it is expressly stated that the 3600 were taken from the גּרים, i.e., the Canaanites who were left in the land of Israel. And it is equally certain that the number given in 1 Kgs 9:23 and Ch2 8:10 (550 and 250) simply comprises the superintendents over the whole body of builders, notwithstanding the fact that in both passages (1 Kgs 5:16 and 1 Kgs 9:23) the same epithet הנּצּבים שׂרי is used. If, then, the number of overseers is given in 1 Kgs 9:23 and 550, i.e., 300 more than in the parallel passage of the Chronicles, there can hardly be any doubt that the number 550 includes the 300, in which the number given in our chapter falls short of that in the Chronicles, and that in the 3300 of our chapter the superintendents of Canaanitish descent are not included.


    1 Kings 5:17


    And the king had large, costly stones broken, "to lay the foundation of the house with hewn stones." יקרות does not mean heavy (Thenius), for this would be a perfectly superfluous remark, inasmuch as large stones are always heavy, but costly, valuable stones, qui multa pecunia constabant (Cler.); compare 1 Kgs 10:2, where the word stands for precious stones. ליסּד, i.e., to lay the foundation for the temple, by which we are to understand not merely the foundation for the temple-house, but the magnificent substructions for the whole of the temple area, even though the strong walls which surrounded the temple mountain, and which Josephus describes in his Antiquities, viii. 3, 9, and xv. 11, 3, and in his de Bell. Jud. v. 5, 1, may not have been all completed by Solomon, but may have been a work of centuries. For further remarks on this subject, see at 1 Kgs 6:38. גזית אבני are squared stones, according to 1 Kgs 7:10, of ten and eight cubits.


    1 Kings 5:18


    With 1 Kgs 5:18 the account of the preparations for the building of the temple, which were the object of Solomon's negotiations with Hiram, is brought to a close. "Solomon's builders and Hiram's builders, even the Giblites, hewed and prepared the wood and the stones for the building of the house." The object to יפסלוּ is not the square stones mentioned before, but the trees (beams) and stones mentioned after ויּכנוּ. והגּבלים is to be taken as explanatory, "even the Giblites," giving a more precise definition of "Hiram's builders." The Giblites are the inhabitants of the town of Gebal, called Byblos by the Greeks, to the north of Beirut (see at Jos 13:5), which was the nearest to the celebrated cedar forest of the larger Phoenician towns. According to Eze 27:9, the Giblites (Byblians) were experienced in the art of shipbuilding, and therefore were probably skilful builders generally, and as such the most suitable of Hiram's subjects to superintend the working of the wood and stone for Solomon's buildings. For it was in the very nature of the case that the number of the Phoenician builders was only a small one, and that they were merely the foremen; and this may also be inferred from the large number of his own subjects whom Solomon appointed to the work.


    1 Kings 6


    Building of the Temple—1 Kings 6


    The account of the building of the temple commences with a statement of the date of the building (1 Kgs 6:1); and this is followed by a description of the plan and size of the temple-house (1 Kgs 6:2-10), to which there is also appended the divine promise made to Solomon during the erection of the building (1 Kgs 6:11-13). After this we have a further account of the internal fittings and decorations of the sanctuary (vv. 14-36), and in 1 Kgs 7:1-12 a description of the royal palace which was built after the temple; and, finally, a description of the pillars of the court which were executed in metal by the Tyrian artist, and of the different vessels of the temple (1 Kings 7:13-51).


    (Note: Of the special works on the subject of the temple, see my pamphlet, Der Tempel Salomo's, eine archologische Untersuchung (Dorp. 1839); and Carl Chr. W. F. Bhr, Der Salomonische Tempel mit Bercksichtigung seines Verhltnisses zur heil. Architectur berhaupt (Karlsr. 1848). In both of these there are critical notices of the earlier investigations and monographs on this subject, which have now simply a historical interest. See also the short description of the temple in my Bibl. Archologie, i. 23ff., with sketches of the temple building and the principal vessels on Plates 2 and 3, and the most recent notice by H. Merz in Herzog's Cyclopaedia (Art. Temple).


    We have a parallel to this in 2 Chron 3 and 4, though here the description is differently arranged. In the Chronicles the external building of the temple-house is not separated from the internal decoration and furnishing; but after the period of erection and the size of the temple-house have been given in Ch2 3:1-3, there follows a description, a. of the court (Ch2 3:4); b. of the Holy Place with its internal decorations (Ch2 3:5-7); c. of the most Holy Place, with special reference to its size and decorations, also of the colossal cherubim placed therein and the curtain in front of it, which is not mentioned in our account (Ch2 3:8-14); d. of the brazen pillars in front of the court (Ch2 3:15-17); e. of the altar of burnt-offering (Ch2 4:1), which is passed over in the account before us; f. of the brazen sea (Ch2 4:2-5); g. of the brazen lavers, the golden candlesticks, the tables of shewbread, and the golden basons (Ch2 4:6-8); and h. of the courts (Ch2 4:9). The account is then closed with a summary enumeration of the different vessels of the temple (Ch2 4:10-22), which agrees almost word for word with 1 Kgs 7:40-50.


    1 Kings 6:1


    The Outside of the Building.—1 Kgs 6:1. The building of the temple, a fixed and splendid house of Jehovah as the dwelling-place of His name in the midst of His people, formed an important epoch so far as the Old Testament kingdom of God was concerned, inasmuch as, according to the declaration of God made through the prophet Nathan, an end would thereby be put to the provisional condition of the people of Israel in the land of Canaan, since the temple was to become a substantial pledge of the permanent possession of the inheritance promised by the Lord. The importance of this epoch is indicated by the fact, that the time when the temple was built is defined not merely in relation to the year of Solomon's reign, but also in relation to the exodus of the Israelites out of Egypt. "In the 480th year after the exodus of the sons of Israel out of the land of Egypt, in the fourth year of Solomon's reign, in the second month of the year, Solomon built the house of the Lord." The correctness of the number 480, as contrasted with the 440th year of the lxx and the different statements made by Josephus, is now pretty generally admitted; and we have already proved at Jdg 3:7 that it agrees with the duration of the period of the Judges when rightly estimated.


    The name of the month Ziv, brilliancy, splendour, probably so called from the splendour of the flowers, is explained by the clause, "that is, the second month," because the months had no fixed names before the captivity, and received different names after the captivity. The second month was called Jyar after the captivity.—The place where the temple was built is not given in our account, as having been sufficiently well known; though it is given in the parallel text, Ch2 3:1, namely, "Mount Moriah, where the Lord had appeared to David" at the time of the pestilence, and where David had built an altar of burnt-offering by divine command (see at 2 Sam 24:25).


    1 Kings 6:2-4


    Plan and dimensions of the temple-house.—The measure of the temple-house and its several subdivisions are all given in the clear, i.e., as the spaces were seen. The house, i.e., the main building of the temple (lit., as for the house, or shell of the building), its length was sixty cubits, its breadth twenty cubits, and its height thirty cubits, and that, according to Ch2 3:3, "after the earlier measure," i.e., after the old Mosaic or sacred cubit, which was a hand-breadth longer, according to Eze 40:5 and Eze 43:13, than the civil cubit of the time of the captivity. The Mosaic cubit, according to the investigations of Thenius, was 214,512 Parisian lines long, i.e., 20 1/2 Dresden inches, or 18 1/2 Rhenish inches (see at Gen 6:10).


    1 Kings 6:3


    The porch (lit., hall) in the face of (על־פּני, i.e., before) the Holy Place of the house was twenty cubits long, before (על־פּני) the breadth of the house, i.e., it was just the same breadth as the house. The longer line, which ran parallel to the breadth of the house, is called here ארך, the length, though from our point of view we should call it the width. And ten cubits was its breadth, i.e., its depth in front of the house. The height of the court is not given in our text; but in Ch2 3:4 it is said to have been 120 cubits. This is certainly an error, although Ewald (Gesch. iii. p. 300) still joins with Stieglitz (Baukunst, p. 126, and Beitrr. zur Gesch. der Bauk. i. p. 70) in defending its correctness. For an erection of such a height as this could not possibly have been designated as אוּלם (a hall or porch), but would have been called מגדּל, a tower. But even a tower of 120 cubits in height in front of a temple which was only thirty cubits high, would have shown a greater disproportion than our loftiest church towers; and such a funnel-like erection with a base of only ten cubits in breadth or depth would hardly have possessed sufficient stability. We cannot certainly think of an intentional exaggeration of the height in the Chronicles, since the other measures agree with the account before us; but the assumption that there has been a corruption of the text is rendered natural enough by many other errors in the numerical statements. This still leaves it undecided whether the true height was twenty or thirty cubits; for whereas the Syriac, Arabic, and lxx (Cod. Al.) have twenty cubits, the height of thirty cubits is favoured partly by the omission of any statement of the height from our text, which is much easier to explain if the porch was of the same height as the temple-house than if the heights were different, and partly by the circumstance that the side building had an external height of twenty cubits, and therefore the porch would not have stood out with any especial prominence if its elevation had been just the same.


    1 Kings 6:4


    After the account of the proportionate spaces in the temple-house, the windows through which it received light and air are mentioned. אטמים שׁקפים חלּוני does not mean fenestrae intus latae, foris angustae (Chald., Ar., Rabb., Luther, and others), but windows with closed beams, i.e., windows the lattice-work of which could not be opened and closed at pleasure, as in ordinary dwelling-houses (2 Kgs 13:17; Dan 6:11). For שׁקפים signifies beams overlaid in 1 Kgs 7:4, and שׁקף beams in 1 Kgs 7:5. The opening of the windows was probably narrower without than within, as in the older Egyptian buildings, as the walls were very strong; and in that case such windows would more thoroughly answer their purpose, viz., to admit light and air, and let out the smoke, so that the interpretation given by the Chaldee is most likely founded upon an ancient tradition, and is in accordance with the fact, though not with the words. It is a disputed point among the commentators where the windows were placed: whether merely in the front over the porch, provided, that is to say, that this was ten cubits lower than the temple-house, or on the side walls above the side stories, which were at the most about twenty cubits high, in which case the Most Holy Place, which was only twenty cubits high, remained quite dark, according to 1 Kgs 8:12. We regard the latter view as the correct one, inasmuch as the objections to it rest upon assumptions which can be proved to be false.


    1 Kings 6:5-8


    The side building.—1 Kgs 6:5. "He built against the wall of the house an outwork round about (i.e., against the two longer sides and against the hinder wall, and not against the front also, where the porch was built), against the walls of the house round about, against the Holy Place and the Holy of Holies, and he made side chambers round about." יצוּע (written constantly יציע in the Keri) signifies literally stratum, here the lower building or outwork erected against the rooms mentioned. The word is gen. comm., but so construed that the masculine is used in a collective sense to denote the whole of the outworks, consisting as they did of three stories, whereas the feminine is used for one single story of the building (1 Kgs 6:6). On this use of the masculine and feminine genders to distinguish the whole mass and the individual parts, which is very common in Arabic, though it is rare in Hebrew, in which the distinction is generally expressed by a peculiar feminine form. as for example אני a fleet, and אניּה a single ship, compare Ewald, Lehrbuch der hebr. Spr. 175, d., and 176, a., and gramm. crit. ling, arab. i. 295. את־קירות does not mean cum parietibus (Seb. Schmidt and J. H. Michaelis), but את is a sign of the accusative, "as for the walls," and introduces the more precise definition. צלעות signifies, both here and in Eze 41:6., side chambers or side stories, from צלע, to incline to one side, hence to limp, i.e., to lean constantly to one side. From this there were derived for צלע the meanings side, side piece or side wall, e.g., of the ark, Exo 25:12, Exo 25:14, etc., of the dwelling, Exo 26:20, Exo 26:26, etc., of the altar, Exo 27:7, etc., the side wall or slope of a mountain, 2 Sam 16:13, the side portion of the human body, i.e., the rib, Gen 2:21-22, the sides or leaves of a door in 1 Kgs 6:34 of the present chapter, and when used of buildings, the side pieces or portions built out which lean against the main building; and lastly, the idea of a piece which shows a large side, i.e., a broad plank (1 Kgs 6:15-16). The meaning planks or beams, as it were ribs or rib-work, is unfounded.


    1 Kings 6:6


    The (internal) breadth of the lower side story was five cubits, that of the middle one six, and that of the third seven cubits; "for he (they) had made shortenings (i.e., rebates) against the house round about on the outside, that (there might be) no insertion into the walls of the (temple-) house." The meaning is that rebates were attached against the temple wall, at the point where the lower beams of the different side stories were to be placed, so that the heads of these beams rested upon the rebates and were not inserted in the actual wall of the temple-house. These rebates are called very descriptively מגרעות, deductions or contractions of the thickness of the wall. We may assume that there were four such rebates: three for the three floors of the side stories, and one for the roof. It still remains doubtful, however, whether these rebates were merely laid along the temple wall, or along the outer wall of the side building as well, so as to ensure symmetry and make each of the two walls half a cubit thinner or weaker at every rebate. The former is the more probable. And accordingly the temple wall was one cubit weaker at each rebate, that is to say, in four places. If, therefore, it still remained two cubits thick at the top, it must have been six cubits thick below. This extraordinary thickness, however, would be quite in keeping with the remains of buildings of great antiquity, the walls of which have generally a colossal thickness, and also with the size of the square stones of which the wall was constructed, as described in 1 Kgs 7:10.


    1 Kings 6:7-8


    1 Kgs 6:7 contains a circumstantial clause, inserted as an explanation of 1 Kgs 6:6 : "The house, (namely) when building, was built of perfectly finished stones of the quarry, and hammer and axe; no kind of instrument whatever was heard at the house when it was building." מסּע שׁלמה אבן (on the construction see Ges. 114, 1, Erl., and Ewald, 339, b.) does not mean stones quite unhewn, which God had so caused to grow that they did not require to be hewn (Theodoret); for although שׁלמות אבנים is used in Deu 27:6 (compare with Exo 20:25) to signify uninjured, i.e., unhewn stones, yet this meaning is precluded here by the context (cf. 1 Kgs 5:18). שׁלם signifies finished here, that is to say, stones which were so perfectly tooled and prepared when first broken in the quarry, that when the temple walls were built no iron instruments were required to prepare them any further. גּרזן, an axe, here a stone-mason's cutting tool corresponding to the axe.—In 1 Kgs 6:8 the description of the side building is continued. "A door (פּתח, a opening for the entrance) to the middle side chamber (of the lower story) was on the right side (the southern side) of the house, and a winding staircase led up into the middle (room of the middle story) and out of the middle into the third rooms," i.e., the rooms of the third story. This is the rendering according to the Masoretic text; and the only thing that appears strange is the use of התּיכנה first of all for the middle room of the lower story and then for the middle story; and the conjecture is a very natural one, that the first התּיכנה may have been an error of the pen for התּחתּנה, in which case הצּלע does not signify the side room, but is used in a collective sense for the row of side rooms in one story, as in Eze 41:5, Eze 41:9,Eze 41:11. That this door was made from the outside, i.e., in the outer wall of the side building, and did not lead into the side rooms "from the interior of the Holy Place," would hardly need a remark, if Bttcher (Proben alttestl. Schrifterkl. p. 339) and Schnaase (Gesch. der bildenden Knste, Bd. 1) had not really supported this view, which is so thoroughly irreconcilable with the dignity of the sanctuary.


    The only question is, whether it was made in the middle of the right side or in the front by the side of the porch. If the Masoretic text is correct, there is no doubt about the former. But if we read התּחתּנה, the text leaves the question undecided. The winding staircase was not constructed in the outer wall itself, because this was not thick enough for the purpose, and the text states pretty clearly that it led from the lower story into the middle one, and thence still higher, so that it was in the centre of the building.


    1 Kings 6:9-10


    In 1 Kgs 6:9 and 1 Kgs 6:10 the description of the exterior of the temple building is brought to a close. "So he built the house, and finished it, and covered the house with beams and boards of cedar." ויּספּן is not to be understood as relating to the internal panelling of the temple-house, for this is spoken of first in the section which follows (1 Kgs 6:15), but to the roofing; ספן means to conceal (Deu 33:21) and cover in all the other passages, even in Hag 1:4 and Jer 22:14, where ספוּן is generally, though incorrectly, translated "panelled." As a verb signifying clothing, it is construed with the accusative. גּבים does not mean boards, but beams, though not "an arched covering" (Thenius), because beams cut in the form of an arch would have been too weak in the middle, nor yet rafters (Bttcher), because the roofs of oriental buildings are flat. בּארזים שׂדרת, "rows, i.e., tablets (consisting) of cedars," i.e., cedar tablets, which were inserted in rows between the beams. This cedar-work was certainly provided with a strong covering to protect the roof and the building itself against rain; and at the sides it had no doubt a parapet, as in the case of dwelling-houses (Deu 22:8).


    1 Kings 6:10


    "And he built the outbuildings to the whole house (i.e., all round the temple-house, with the exception of the front: see 1 Kgs 6:5); five cubits was its height," i.e., the height of each story, the suffix in קומתו being made to agree with היּצוּע through an inaccuracy which has arisen from condensation, although, as in 1 Kgs 6:5, it denotes the whole of the side buildings, which consisted of three stories. The height given must also be understood as referring to the height within. Consequently the side buildings had an internal height of 3 x 5 cubits, and reckoning the floorings and the roof of the whole building an external height of 18 or 20 cubits; so that the temple-house, which was thirty cubits high within and about thirty-two without, rose about twelve or fourteen cubits above the side building, and there was plenty of room for the windows in the side walls. וגו ויּאחז: "and it (the side building) held to the house with cedar beams." The meaning is, that the building was fastened to the house by the joists of the cedar beams belonging to the different stories, which rested upon rebates of the temple wall, so that it was firmly attached to the temple-house, without any injurious insertions into the sanctuary itself. This is apparently the only explanation, that can be grammatically sustained, of words that have received such different interpretations. For the translation given by Thenius, which coincides with this,—viz., "he fastened it (each separate story of the building) to the temple-house with cedar wood, namely, with the cedar beams which formed the flooring and roofing of the three stores,"—is exposed to this grammatical objection, that the suffix is wanting in יעחז, and that אחז is never followed by את in the sense of with. All the other explanations are unsuitable. יעחז signifies neither "he covered the house" (Chald., Vulg., Luther), nor "he overlaid the house;" moreover, the roofing of the house has been already mentioned in 1 Kgs 6:9, and there is no trace to be found of any overlaying or covering of the outside with cedar wood.


    If, therefore, we reckon the thickness of the temple wall at six cubits, and that of the outer wall of the side building and the front wall of the porch at three cubits each, the whole building would be ninety-three cubits long (externally) and forty-eight cubits broad. The height of the temple-house was about thirty-two cubits externally, and that of the side stories from eighteen to twenty cubits, without the socle upon which the whole building rested. This is not mentioned indeed, as being a subordinate matter, but would certainly not be omitted.


    The number of rooms in the side buildings is not given, but may be set down at thirty in each story, if their length corresponded to their breadth in the lower story. These rooms had of course windows, although they are not mentioned in the account, but each one would have only a small window sufficient to give it the requisite light. And as to the number of the temple windows also, we can simply make conjectures. We can hardly assume that there were more than six on each side, and there were probably none at the back.


    1 Kings 6:11


    Promise of God during the Building of the Temple.—In what way this promise was communicated to Solomon is not more precisely stated. But the expression "And the word of Jehovah came" seems to point to a prophetic medium. And this is in harmony with 1 Kgs 9:2, according to which Jehovah only revealed Himself to Solomon twice by an actual appearance.


    1 Kings 6:12-13


    וגו הבּית is placed at the head absolutely: "As for the house which thou art building (בּנה, a participle), if thou walkest in my statutes, ... I will set up my word, which I spake to thy father David." The reference is to the promise in 2 Sam 7:12. of the everlasting establishment of this throne. God would fulfil this for Solomon if he would walk in the commandments of the Lord, as his father had already urged upon him when he handed over the kingdom (1 Kgs 2:3). The promise in 1 Kgs 6:13, "I will dwell in the midst of the children of Israel," does not contain a second promise added to the one given in 2 Sam 7:12., but simply a special application of it to the building of the temple which had already been commenced. The eternal establishment of the throne of David involved the dwelling of God among His people, or rather is founded upon it. This dwelling of God is now to receive a new and lasting realization. The temple is to be a pledge that the Lord will maintain for His people His covenant of grace and His gracious presence. In this respect the promised, "I will dwell in the midst of the children of Israel, and not forsake my people Israel," is a confirmation of the word which Jehovah had spoken to David, although, so far as the actual words are concerned, it is more closely connected with Lev 26:11, when the highest blessing attendant upon the faithful observance of the commandments of God is summed up in the promise, "I will make my abode among you, and my soul will not despise you."


    1 Kings 6:14


    The Internal Arrangements of the Temple-House.—1 Kgs 6:14-22. Internal covering of the house, and division into Holy and Most Holy.—1 Kgs 6:14 (cf. 1 Kgs 6:9) resumes the description of the building of the temple, which had been interrupted by the divine promise just communicated.


    1 Kings 6:15


    "He built (i.e., so far as the sense is concerned, he covered) the walls of the house within with boards of cedar; from the floor of the house to the walls of the ceiling he overlaid it with wood within, and overlaid the floor with cypress boards." The expression הסּפּן קירות, "walls of the ceiling," is very striking here, and renders it probable that קירות is only a copyist's error for קורות, "beams of the ceiling." The whole of the inside of the house was covered with wood, so that nothing was to be seen of the stone wall (1 Kgs 6:18). On the other hand, the biblical text knows nothing of any covering of the outer walls also with wood, as many have assumed.


    1 Kings 6:16-18


    "And he built אמּה את־עשׂרים, the twenty cubits (i.e., the space of twenty cubits), of the hindermost side of the house with boards of cedar," from the floor to the beams (of the roof). עד־הקּירות is to be explained from הסּפּן קירות עד in 1 Kgs 6:15. "And built them for it (the house—לו pointing back to הבּית) into the hinder room, into the Most Holy." דּביר is more precisely defined by the apposition הקּדשׁים קדשׁ, and therefore denotes the Most Holy Place. But there is a doubt as to its derivation and true meaning. Aquila and Symmachus render it χρηματιστήριον, Jerome λαλητήριον, or in the Vulg. oraculum, so that they derive it from דּבר, to speak; and Hengstenberg adopts this derivation in Psa 28:2 : דּביר, lit., that which is spoken, then the place where the speaking takes place. Most of the more recent commentators, on the other hand, follow the example of C. B. Michaelis and J. Simonis, and render it, after the Arabic, the hinder portion or back room, which is favoured by the antithesis לפני היכל, the front sanctuary (1 Kgs 6:17). The words of the text, moreover, are not to be understood as referring to a cedar wall in front of the Most Holy Place which rose to the height of twenty cubits, but to all four walls of the Most Holy Place, so that the wall which divided the hinder room from the Holy Place is not expressly mentioned, simply because it is self-evident. The words also imply that the whole of the hinder space of the house to the length of twenty cubits was cut off for the Most Holy Place, and therefore the party wall must also have filled the whole height of the house, which was as much as thirty cubits, and reached, as is expressly stated, from the floor to the roof. There remained therefore forty cubits of the house (in length) for לפני היכל, the front palace, i.e., the Holy Place of the temple (1 Kgs 6:17). לפני, anterior, formed from לפני (cf. Ewald, 164, a.).—In 1 Kgs 6:18 there is inserted in a circumstantial clause the statement as to the internal decoration of both rooms; and the further description of the Most Holy Place is given in 1 Kgs 6:19. "And cedar wood was (placed) against the house inside, sculpture of gourds (colocynthides) and open buds." מקלעת is in apposition to ארז, containing a more minute description of the nature of the covering of cedar. מקלעת signifies sculpture, half-raised work (basso relievo); not, however, "that kind of bas-relief in which the figures, instead of rising above the surface on which they are wrought, are simply separated from it by the chiselling out of their outlines, and their being then rounded off according to these outlines" (Thenius). For although the expression מקלעות פּתּוּחי (1 Kgs 6:29) appears to favour this, yet "merely engraved work" does not harmonize with the decorations of the brazen stands in 1 Kgs 7:31, which are also called מקלעות. פּקעים are figures resembling the פּקּעת, or wild gourds (2 Kgs 4:39), i.e., oval ornaments, probably running in straight rows along the walls. צצּים פּטוּרי are open flower-buds; not hangings or garlands of flowers (Thenius), for this meaning cannot be derived from פּטר in the sense of loosening or setting free, so as to signify flowers loosened or set free (= garlands), which would be a marvellous expression! The objection that, "flowers not yet opened, i.e., flower-buds, were not צצּים, but פּרחים," rests upon a false interpretation of the passage referred to.


    1 Kings 6:19


    "And (= namely) he prepared a hinder room in the house within, to place the ark of the covenant of Jehovah there." תתּן, as 1 Kgs 17:14 shows, is not a future (ut reponeres), but the infinitive תּת with a repeated syllable תן (see Ewald, 238, c.).


    1 Kings 6:20


    "And the interior of the hinder room was twenty cubits the length, twenty cubits the breadth, and twenty cubits its height." The word לפני I agree with Kimchi in regarding as the construct state of the noun לפנים, which occurs again in 1 Kgs 6:29 in the sense of the inner part or interior, as is evident from the antithesis לחיצום (on the outside). "And he overlaid it with fine gold." סגוּר זהב (= סגור =( ז in Job 28:15) unquestionably signifies fine or costly gold, although the derivation of this meaning is still questionable; viz., whether it is derived from סגר in the sense of to shut up, i.e., gold shut up or carefully preserved, after the analogy of כּתם; or is used in the sense of taking out or selecting, i.e., gold selected or pure; or in the sense of closed, i.e., gold selected or pure; or in the sense of closed, i.e., gold condensed or unadulterated (Frst and Delitzsch on Job 28:15).


    The Most Holy Place had therefore the form of a perfect cube in the temple as well as in the tabernacle, only on an enlarged scale. Now, as the internal elevation of the house, i.e., of the whole of the temple-house, the hinder portion of which formed the Most Holy Place, was thirty cubits, there was a space of about ten cubits in height above the Most Holy Place and below the roof of the temple-house for the upper rooms mentioned in Ch2 3:9, on the nature and purpose of which nothing is said in the two accounts.


    "And he overlaid (clothed) the altar with cedar wood." There is something very striking in the allusion to the altar in this passage, since the verse itself treats simply of the Most Holy Place; and still more striking is the expression לדּביר אשׁר המּזבּח, "the altar belonging to the Debir," in 1 Kgs 6:22, since there was no altar in the Most Holy Place. We cannot remove the strangeness of these sentences by such alterations as Thenius and Bttcher propose, because the alterations suggested are much too complicated to appear admissible. The allusion to the altar in both these verses is rather to be explained from the statements in the Pentateuch as to the position of the altar of incense; viz., Exo 30:6, "Thou shalt place it before the curtain, which is above the ark of the testimony before the capporeth over the testimony;" and Exo 40:5, "before the ark of the testimony;" whereby this altar, although actually standing "before the inner curtain," i.e., in the Holy Place, according to Exo 40:26, was placed in a closer relation to the Most Holy Place than the other two things which were in the Holy Place. The clothing of the altar with cedar presupposes that it had a heart of stone; and the omission of the article before מזבּח may be explained on the ground that it is mentioned here for the first time, just as in 1 Kgs 6:16, where דּביר was first mentioned, it had no article.


    1 Kings 6:21-22


    To the gilding of the Most Holy Place, and the allusion to the altar of incense, which in a certain sense belonged to it, there is now appended in 1 Kgs 6:21 the gilding of the Holy Place. "Solomon overlaid the house from within with fine gold." מפּנימה הבּית cannot be the party wall between the Holy Place and the Most Holy, as I formerly supposed, but is the Holy Place as distinguished from the Most Holy. The following words וגו ויעבּר are very obscure. If we rendered them, "he caused to pass over in (with) golden chains before the hinder room," we could only think of an ornament consisting of golden chains, which ran along the wall in front of the hinder room and above the folding doors. But this would be very singularly expressed. We must therefore take עבּר, as Gesenius, de Wette, and many of the earlier commentators do, according to the Chaldaean usage in the sense of bolting or fastening: "he bolted (fastened) with golden chains before the hinder room;" and must assume with Merz and others that the doors into the Most Holy Place (except on the day of atonement) were closed and fastened with golden chains, which were stretched across the whole breadth of the door and stood out against the wall.


    - The following expression, זהב ויצפּהוּ, "and he overlaid it with gold," can only refer to the altar mentioned in the previous verse, the gilding of which has not yet been noticed, however surprising the separation of these words from 1 Kgs 6:20 may be.—In 1 Kgs 6:22 what has already been stated with regard to the gilding is repeated once more in a comprehensive manner, which brings this subject to a close. The whole house (כּל־הבּית) is the Holy Place and the Most Holy, but not the porch or hall, as this is expressly distinguished from the house. המּזבּח, the whole altar, not merely a portion of it.


    1 Kings 6:23-28


    The large cherub-figures in the Most Holy Place.—1 Kgs 6:23. He made (caused to be made) in the hinder room two cherubs of olive wood, i.e., wood of the oleaster or wild olive-tree, which is very firm and durable, and, according to Ch2 3:10, צעצעים מעשׂה, i.e., according to the Vulgate, opus statuarium, a peculiar kind of sculpture, which cannot be more precisely defined, as the meaning of צוּע is uncertain. "Ten cubits was the height of it" (i.e., of the one and of the other). The figures had a human form, like the golden cherubs upon the ark of the covenant, and stood upright upon their feet (Ch2 3:13), with extended wings of five cubits in length, so that one wing of the one reached to one wing of the other in the centre of the room, and the other wing of each reached to the opposite wall, and consequently the four extended wings filled the entire breadth of the Most Holy Place ( a breadth of twenty cubits), and the two cherubs stood opposite to one another and ten cubits apart. The wings were evidently fastened to the back and placed close to one another upon the shoulder-blades, so that the small space between their starting-points is not taken into consideration in the calculation of their length. The figures were completely overlaid with gold. The ark of the covenant was placed between these cherubs, and under the wings which pointed towards one another. As they were made like those upon the ark, they had evidently the same meaning, and simply served to strengthen the idea which was symbolized in the cherub, and which we have expounded in the Commentary on Exo 25:20. Only their faces were not turned towards one another and bent down towards the ark, as in the case of the golden cherubim of the ark; but, according to Ch2 3:13, they were turned לבּית, towards the house, i.e., the Holy Place, so as to allow of the extension of the wings along the full length of the Most Holy Place.


    1 Kings 6:29-35


    Ornaments of the walls; the floors and doors.—1 Kgs 6:29. All the walls of the house (the Holy Place and the Most Holy) round about (מסב, adverb) he made engraved work (carving) of cherubs, palms, and open flowers from within to the outside (i.e., in the Most Holy as well as in the Holy Place). ול...מן = אל...מן; and לפנים as in 1 Kgs 6:20. This completes the account of the nature of the covering of wood. In addition to the oval figures and open flowers (1 Kgs 6:18), there were also figures of cherubim and palm-trees carved in the wooden panels. Nothing is said as to the distribution of these figures. But a comparison with Eze 41:18 shows at any rate so much, that the palm-trees alternated with the cherubs, so that there was always one cherub standing between two palm-trees. The gourd-shaped figures and the open flowers probably formed the upper and lower setting of the rows of palms and cherubs, the flowers hanging in the form of garlands above the palms and cherubs, and the rows of gourds arranged in bars constituting the boundary lines both above and blow. It is a disputed question whether there was only one row of palms and cherubs running round the walls, or whether there were two, or possibly even three. There is more probability in the second or third of these assumptions than in the first, inasmuch as on the walls of the Egyptian temples there were often three or four rows of mythological characters in relief arranged one above another (compare my work on the Temple, pp. 70ff.).


    1 Kings 6:30


    The floor of the house he overlaid with gold within and without, i.e., in the Most Holy Place and in the Holy Place also.


    1 Kings 6:31-32


    He made the entrance to the back room, doors (i.e., consisting of doors; cf. Ewald, 284, a., β) of olive wood, which moved, according to 1 Kgs 7:50, on golden hinges. וגו האיל, "the projection of the door-posts was fifth" (מזוּזות( " is construed freely as an explanatory apposition to האיל, to which it is really subordinate; cf. Ewald, 290, e.). These obscure words, which have been interpreted in very different ways (see Ges. Thes. pp. 43f.), can hardly have any other meaning than this: the projecting framework of the doors occupied the fifth part of the breadth of the wall. For the explanation given by Bttcher and Thenius, "the entrance framework with posts of fifth strength," has no real support in Eze 41:3. To justify the rendering given to המשּׁית (fifth strength), האיל is supplied, though not in the sense of projection, but in the thoroughly unwarranted sense of strength or thickness of the wall; and in addition to this, a wall two cubits thick is postulated between the Holy Place and the Most Holy Place, in direct contradiction to 1 Kgs 6:16. The further evidence, which Thenius finds in 1 Kgs 8:8, in support of this explanation, has been already rejected by Bttcher as unsustained. It would indeed be extremely strange for the thickness of the door-posts which formed the setting of the entrance to be given, whereas nothing is said about the size of the doors. According to our explanation, "a fifth of the breadth of the wall," the entrance was four cubits broad including the projecting door-posts, and each of the two wings of the folding doors about a cubit and a half broad, if we reckon the projecting framework on either side at half a cubit in breadth.


    1 Kings 6:32


    "And two doors (i.e., folding doors, sc. he made; וּשׁתּי is also governed by עשׂה in 1 Kgs 6:31) of olive wood, and carved upon them carved work," etc., as upon the walls (1 Kgs 6:29), "and overlaid them with gold, spreading the gold upon the cherubs and palms" (ירד, hiphil of רדד), i.e., he spread gold-leaf upon them, so that, as Rashi observes, all the figures, the elevations and depressions of the carved work, were impressed upon the coating of gold-leaf, and were thus plainly seen. Thenius infers from this explanatory clause, that the gilding upon the walls and doors was most probably confined to the figures engraved, and did not extend over the whole of the walls and doors, because, if the doors had been entirely overlaid with gold, the gilding of the carved work upon them would have followed as a matter of course. But this inference is a very doubtful one. For if it followed as a matter of course from the gilding of the entire doors that the carved work upon them was overlaid with gold, it would by no means follow that the overlaying was such as to leave the carved work visible or prominent, which this clause affirms. Moreover, a partial gilding of the walls would not coincide with the expression כּל־הבּית עד־תּם in 1 Kgs 6:22, since these words, which are used with emphasis, evidently affirm more than "that such (partial) gilding was carried out everywhere throughout the temple proper." The doors in front of the Most Holy Place did not render the curtain mentioned in Ch2 3:14 unnecessary, as many suppose. This curtain may very well have been suspended within the doors; so that even when the doors were opened outwards on the entrance of the high priest, the curtain formed a second covering, which prevented the priests who were ministering in the Holy Place and court from looking in.


    1 Kings 6:33-34


    "And thus he made upon the door of the Holy Place posts of olive wood from a fourth (of the wall)," i.e., a framework which occupied a fourth of the breadth of the wall, or was five cubits broad (see at 1 Kgs 6:31), "and two doors of cypress wood, two leaves each door turning," i.e., each of the folding doors consisting of two leaves, each of which was made to turn by itself, so that it could be opened and shut alone (without the other; קלעים is probably only a copyist's error for צלעים). Cypress wood was chosen for the folding doors of the Holy Place, and not olive wood, as in the case of the Most Holy Place, probably because it is lighter in weight, and therefore less likely to sink. It is questionable here what idea we are to form of the division of each folding door into two leaves, each of which turned by itself: whether we are to think of each wing as divided lengthwise into two narrow leaves, or as divided half way up, so that the lower half could be opened without the upper. I agree with Merz in thinking the latter the more probable assumption; for the objection made by Thenius, on the ground that doors of this kind are only seen in the houses of the peasantry, is an idle assertion which cannot be proved. In a doorway of five cubits in breadth, after reckoning the doorposts the width of the two wings could not be more than two cubits each. And if such a door had been divided into two halves, each half would have been only one cubit wide, so that when open it would not have furnished the requisite room for one man conveniently to pass through. On the other hand, we may assume that a folding door of four cubits in breadth, if made in just proportions, would be eight cubits high. And a door of such a height might easily be divided into two halves, so that only the lower half (of two cubits in breadth and about four in height) was opened for the daily entrance of the priests into the Holy Place. These doors probably opened outwards, like those in front of the Most Holy Place.


    1 Kings 6:35


    Carving and gilding: as upon the doors before the hinder room. The gold was levelled or smoothed over that which had been engraved, i.e., it was beaten out thin and laid upon the carving in such a manner that the gold plate fitted closely to the figures. Gilding was generally effected in ancient times by the laying on of gold plate, which was fastened with tacks (compare Ch2 3:9).


    1 Kings 6:36


    The courts.—"He built the inner court three rows of hewn stones and one row of hewn cedar beams." The epithet inner court applied to the "court of the priests" (Ch2 4:9) presupposes an outer one, which is also mentioned in Ch2 4:9, and called "the great court." The inner one is called the upper (higher) court in Jer 36:10, from which it follows that it was situated on a higher level than the outer one, which surrounded it on all sides. It was enclosed by a low wall, consisting of three rows of hewn stones, or square stones, laid one upon another, and a row of hewn cedar beams, which were either laid horizontally upon the stones, after the analogy of the panelling of the temple walls on the inside, or placed upright so as to form a palisading, in order that the people might be able to see through into the court of the priests. According to Ch2 4:9, the outer court had gates lined with brass, so that it was also surrounded with a high wall. Around it there were chambers and cells (2 Kgs 23:11; Jer 35:4; Jer 36:10) for the priests and Levites, the plans for which had already been made by David (Ch1 28:12). The principal gate was the east gate (Eze 11:1). Other gates are mentioned in 2 Kgs 11:6; Ch2 23:5, Jer 20:2 2 Kgs 12:10; Ch2 24:8. The size of these courts is not given. At the same time, following the analogy of the tabernacle, and with the reduplication of the rooms of the tabernacle which is adopted in other cases in the temple, we may set down the length of the court of the priests from east to west at 200 cubits, and the breadth from south to north at 100 cubits; so that in front of the temple-building on the east there was a space of 100 cubits in length and breadth, or 10,000 square cubits, left free for the altar of burnt-offering and the other vessels, in other words, for the sacrificial worship. The outer or great court will therefore, no doubt, have been at least twice as large, namely, 400 cubits long and 200 cubits broad, i.e., in all, 80,000 square cubits; so that the front space before the court of the priests (on the eastern side) was 150 cubits long from east to west, and 200 cubits broad from south to north, and 50 cubits in breadth or depth still remained for the other three sides.


    1 Kings 6:37


    The time consumed in building.—The foundation was laid in the fourth year in the month Ziv (see 1 Kgs 6:1), and it was finished in the eleventh year in the month Bul, i.e., the eighth month, so that it was built in seven years, or, more precisely, seven years and a half, "according to all its matters and all its due." בּוּל for יבוּל signifies proventus; בּוּל ירח is therefore the fruit month, the month of tree fruits. The name probably originated with the Phoenicians, with whom the fruit ripened later; and it is said to be found upon the great Sidonian inscription (compare Dietrich on Ges. Lex. s. v.). For the other explanations see Ges. Thes. p. 560. In comparison with other large buildings of antiquity, and also of modern times, the work was executed in a very short time. But we must bear in mind that the building was not a very large one, notwithstanding all its splendour; that an unusually large number of workmen were employed upon it; and that the preparation of the materials, more especially the hewing of the stones, took place at Lebanon, and for the most part preceded the laying of the foundation of the temple, so that this is not to be included in the seven years and a half.


    Moreover, the period mentioned probably refers to the building of the temple-house and court of the priests only, and to the general arrangement of the outer court, and does not include the completion of the underground works which were necessary to prepare the space required for them, and of which only a portion may have been carried out by Solomon.


    (Note: The account given by Josephus of these substructures does not show very clearly how much originated with Solomon, and how much belongs to the following centuries. At the close of his description of Solomon's temple (Ant. viii. 3, 9), he states that, in order to obtain the same level for the ἔξωθεν ἱερόν, i.e., the outer court of the temple, as that of the ναός, he had large valleys filled up, into which it was difficult to look down on account of their depth, by raising the ground to the height of 400 cubits, so as to make them level with the top of the mountain; and in the de Bell. Jud. v. 5, 1, after describing the temple-mountain as a mighty hill, the summit of which hardly sufficed for the temple-house and altar when the building was commenced, because it sloped off on all sides, he adds: "Solomon therefore caused a wall to be raised on the eastern side, and had a porch built upon the ground that was heaped up, and on the other sides the temple (ναός) was naked (γυμνός)." But in the description of the temple of Herod (Ant. xv. 11, 3) he says: "The temple was surrounded by enormous porticos (στοαί), which rested upon a large wall, and were the largest work of which men have ever heard. It was a steep rocky hill, rising gradually towards the eastern part of the city up to the highest point. This hill Solomon surrounded with a wall by very great works up to the very apex, and walled it round, commencing at the root, which is surrounded by a deep ravine, with stones which were fastened together with lead, ... and continuing to the top, so that the size and height of the building, which was completed as a square, were immense," etc. The flat obtained in this manner is then described by Josephus as a περίβολος of four stadia in circumference, namely, one stadium on each side. Now, although it was the outer court of the temple of Herod (the court of the Gentiles) which first had this circumference (see my bibl. Archol. i. pp. 143,144), and Josephus, de Bell. Jud. v. 5, 1, relates that subsequently (τοῖς ἑξῆς αἰῶσιν) the levelling of the hill was carried out to even a greater extent, as the people still continued to heap up earth, it is quite conceivable that Solomon may have planned the area of the temple with this circumference. And this conjecture acquires great probability from the fact that, according to the researches of Robinson (Pal. i. pp. 420ff.; Recent Investigations concerning the Topography of Jerusalem, pp. 68ff.; and Later Biblical Researches, pp. 173ff.), there are layers of enormous square stones in the lowest part of the south-western and south-eastern corners of the present Haram wall, the dimensions of which, apart from the fact that they are hewn with grooved edges, point to an early Israelitish origin, so that they might very well be relics of the Solomonian substructures of the temple-hill. There is also a remnant of the arch of a bridge of the same construction on the southern portion of the western wall of the Haram, which points to a bridge that led across from Moriah to Zion, and "appears to remove all the objections to the identity of this part of the enclosure of the mosque with that of the ancient temple" (Rob. Pal. i. p. 426). "Here then," adds Robinson (Pal. i. pp. 427,428), "we have indisputable remains of Jewish antiquity, consisting of an important portion of the western wall of the ancient temple area. They are probably to be referred to a period long antecedent to the days of Herod; for the labours of this splendour-loving tyrant appear to have been confined to the body of the temple and the porticos around the court. The magnitude of the stones also, and the workmanship, as compared with other remaining monuments of Herod, seem to point to an earlier origin. In the accounts we have of the destruction of the temple by the Chaldaeans, and its rebuilding by Zerubbabel under Darius, no mention is made of these exterior walls. The former temple was destroyed by fire, which would not affect these foundations; nor is it probable that a feeble colony of returning exiles could have accomplished works like these. There seems, therefore, little room for hesitation in referring them back to the days of Solomon, or rather of his successors, who, according to Josephus, built up here immense walls, 'immoveable for all time.' "


    But however probable this assumption may be, the successors of Solomon cannot come into consideration at all, since Josephus says nothing of the kind, and the biblical accounts are not favourable to this conjecture. With the division of the kingdom after the death of Solomon the might of the kings of Judah was broken; and the accounts of the new court which Jehoshaphat built, i.e., of the restoration of the inner court (Ch2 20:5), and of the repairs of the temple by Joash (2 Kgs 12:5.; Ch2 24:4.) and Josiah (2 Kgs 22:5.; Ch2 34:8.), do not produce the impression that the walls so costly or so large could have been built at that time. The statement of Josephus (l.c. de Bell. Jud. v. 5, 1) concerning the gradual extension of the levelled hill, has reference to the enlargement of the temple area towards the north, inasmuch as he adds to the words already quoted: "and cutting through the north wall, they took in as much as was afterwards occupied by the circumference of the whole temple."—If, therefore, the remains of the ancient wall which have been mentioned, with their stones of grooved edges, are of early Israelitish origin, we must trace them to Solomon; and this is favoured still further by the fact, that when Solomon had a magnificent palace built for himself opposite to the temple (see 1 Kgs 7:1-12), he would assuredly connect the temple-mountain with Zion by a bridge.—Even J. Berggren (Bibel u. Josephus ber Jerus. u. d. heil. Grab.) thinks it probable that "the so-called remains of an arch in the western Haram wall may be, as Robinson at first indicated, a relic of that ancient and marvellous xystus bridge, with which the Davidic steps on the two steep sides of the valley of the Tyropoeum, constructed for the purpose of going from Moriah to Zion or from Zion to Moriah, were connected.")


    The importance of the temple is clearly expressed in 1 Kgs 8:13, 1 Kgs 8:27; 1 Kgs 9:3; Ch2 6:2, and other passages. It was to be a house built as the dwelling-place for Jehovah, a place for His seat for ever; not indeed in any such sense as that the house could contain God within its space, when the heavens of heavens cannot contain Him (1 Kgs 8:27), but a house where the name of Jehovah is or dwells (1 Kgs 8:16.; Ch2 6:5; cf. 2 Sam 7:13, etc.), i.e., where God manifests His presence in a real manner to His people, and shows Himself to them as the covenant God, so that Israel may there worship Him and receive an answer to its prayers. The temple had therefore the same purpose as the tabernacle, whose place it took, and which it resembled in its fundamental form, its proportions, divisions, and furniture. As the glory of the Lord entered into the tabernacle in the cloud, so did it into the temple also at its dedication, to sanctify it as the place of the gracious presence of God (1 Kgs 8:10; Ch2 5:14). The temple thereby became not only a visible pledge of the lasting duration of the covenant, by virtue of which God would dwell among His people, but also a copy of the kingdom of God, which received at its erection an embodiment answering to its existing condition at the time. As the tabernacle, with its resemblance to a nomad's tent, answered to the time when Israel had not yet found rest in the promised land of the Lord; so was the temple, regarded as an immoveable house, a pledge that Israel had not acquired its lasting inheritance in Canaan, and that the kingdom of God on earth had obtained a firm foundation in the midst of it.—This relation between the temple and the tabernacle will serve to explain all the points of difference which present themselves between these two sanctuaries, notwithstanding their agreement in fundamental forms and in all essential particulars. As a house or palace of Jehovah, the temple was not only built of solid and costly materials, with massive walls of square stones, and with floors, ceilings, walls, and doors of cedar, cypress, and olive woods—these almost imperishable kinds of wood—but was also provided with a hall like the palaces of earthly kings, and with side buildings in three stories in which to keep the utensils requisite for a magnificent ceremonial, though care was taken that there adjoining and side buildings were not attached directly to the main building so as to violate the indestructibility and perfectness of the house of God, but merely helped to exalt it and elevate its dignity. And the increased size of the inner rooms, whilst the significant forms and measures of the tabernacle were preserved, was also essentially connected with this. Whereas the length and breadth of the dwelling were doubled, and the height of the whole house tripled, the form of a cube was still retained for the Most Holy Place as the stamp of the perfected kingdom of God (see Comm. on Pent. p. 441), and the space was fixed at twenty cubits in length, breadth, and height. On the other hand, in the case of the Holy Place the sameness of height and breadth were sacrificed to the harmonious proportions of the house or palace, as points of inferior importance; and the measurements were thirty cubits in height, twenty cubits in breadth, and forty cubits in length; so that ten as the number of perfectness was preserved as the standard even here. And in order to exhibit still further the perfectness and glory of the house of God, the walls were not constructed of ordinary quarry-stone, but of large square stones prepared at the quarry, and the walls were panelled within with costly wood after the manner of the palaces of Hither Asia, the panelling being filled with carved work and overlaid with gold plate. And whereas the overlaying of the whole of the interior with gold shadowed forth the glory of the house as the residence of the heavenly King, the idea of this house of God was still more distinctly expressed in the carved work of the walls. In the tabernacle the walls were decorated with tapestries in costly colours and interwoven figures of cherubim; but in the temple they were ornamented with carved work of figures of cherubim, palms, and opening flowers. To the figures of cherubim, as representations of the heavenly spirits which surround the Lord of glory and set forth the psychical life at its highest stage, there are thus added flowers, and still more particularly palms, those "princes of the vegetable kingdom," which, with their fine majestic growth, and their large, fresh, evergreen leaves, unite within themselves the whole of the fulness and glory of the vegetable life; to set forth the sanctuary (probably with special reference to Canaan as the land of palms, and with an allusion to the glory of the King of peace, inasmuch as the palm is not only the sign of Palestine, but also the symbol of peace) "as a place that was ever verdant, abiding in all the freshness of strength, and enfolding within itself the fulness of life," and thereby to make it a scene of health and life, of peace and joy, a "paradise of God," where the righteous who are planted there flourish, and blossom, and bear fruit to old age (Psa 92:13). And this idea of the house, as an immoveable dwelling-place of God, is in perfect harmony with the setting up of two colossal cherubim in the Most Holy Place, which filled the whole space with their outspread wings, and overshadowed the ark of the covenant, to show that the ark of the covenant with its small golden cherubim upon the Capporeth, which had journeyed with the people through the desert to Canaan, was henceforth to have there a permanent and unchangeable abode.


    1 Kings 7


    1 Kings 7:1


    Erection of the royal palace.—1 Kgs 7:1 is closely connected in form with 1 Kgs 6:38, and contains a summary account of the building, which is more minutely described in 1 Kgs 7:2-12. "And Solomon built his house (his palace) in thirteen years, and finished (in that time) all his house." The thirteen years are to be reckoned after the completion of the temple in seven years, so that the two buildings were executed in twenty years (1 Kgs 9:10). The expression כּל־בּיתו is used, because the palace consisted of several buildings connected together; namely, (1) the house of the forest of Lebanon (1 Kgs 7:2-5); (2) the pillar-hall with the porch (1 Kgs 7:6); (3) the throne-room and judgment-hall (1 Kgs 7:7); (4) the king's dwelling-house and the house of Pharaoh's daughter (1 Kgs 7:8). That all these buildings were only different portions of the one royal palace, and the house of the forest of Lebanon was not a summer residence of Solomon erected on Lebanon itself, as many of the earlier commentators supposed, is indisputably evident, not only from the first verse when correctly interpreted, but also and still more clearly from the fact that when the buildings of Solomon are spoken of afterwards (see 1 Kgs 9:1, 1 Kgs 9:10, 1 Kgs 9:15, and 1 Kgs 10:12), we only read of the house of Jehovah and the house of the king, that is to say, of the temple and one palace. The description of the several portions of this palace is so very brief, that it is impossible to form a distinct idea of its character. The different divisions are given in 1 Kgs 7:1-8 in their natural order, commencing at the back and terminating with the front (1 Kgs 7:8), and there then follows in 1 Kgs 7:9-12 the description of the stones that were used.


    1 Kings 7:2-5


    The house of the forest of Lebanon.—This building—so named because it was built, so to speak, of a forest of cedar pillars—is called in the Arabic the "house of his arms," because, according to 1 Kgs 10:17, it also served as a keeping-place for arms:" it is hardly to be regarded, however, as simply an arsenal, but was probably intended for other purposes also. He built it "a hundred cubits its length, fifty cubits its breadth, and thirty cubits its height, on four rows of cedar pillars, and hewn cedar beams (were) over the pillars." As the building was not merely a hall of pillars, but, according to 1 Kgs 7:3, had side-rooms (צלעת, cf. 1 Kgs 6:5) above the pillars, the construction of it can hardly be represented in any other way than this, that the rooms were built upon four rows of pillars, which ran round all four sides of the building, which was 100 cubits long and fifty cubits broad in the inside, and thus surrounded the inner courtyard on all sides. Of course the building could not rest merely upon pillars, but was surrounded on the outside with a strong wall of hewn square stones (1 Kgs 7:9), so that the hewn beams which were laid upon the pillars had their outer ends built into the wall, and were supported by it, so as to give to the whole building the requisite strength.


    (Note: Thenius therefore supposes that "the lower part of the armoury formed a peristyle, a fourfold row of pillars running round inside its walls and enclosing a courtyard, so that the Vulgate alone gives the true sense, quatuor deambulacra inter columnas cedrinas;" and he points to the court of the palace of Luxor, which has a double row of pillars round it. The number of pillars is not given in the text, but Thenius in his drawing of this building sets it down at 400, which would certainly present a forest-like aspect to any one entering the building. Nevertheless we cannot regard this assumption as correct, because the pillars,which we cannot suppose to have been less than a cubit in thickness, would have been so close to one another that the four rows of pillars could not have formed four deambulacra. As the whole building was only fifty cubits broad, and this breadth included the inner courtyard, we cannot suppose that the sides of the building were more than ten cubits deep, which would leave a breadth of thirty cubits for the court. If then four pillars, each of a cubit in thickness, stood side by side or one behind the other in a space of ten cubits in depth, the distance between the pillars would be only a cubit and a half, that is to say, would be only just enough for one man and no more to walk conveniently through. And what could have been the object of crowding pillars together in this way, so as to render the entire space almost useless? It is on this ground, probably that Hermann Weiss assumes that each side of the oblong building, which was half as broad as it was long, was supported by one row, and therefore all the sides together by four rows of cedar pillars, and the beams of the same material which rested upon them. But this view is hardly a correct one; for it not only does not do justice to the words of the text, "four rows of pillars," but it is insufficient in itself, for the simple reason that one row of pillars on each side would not have afforded the requisite strength and stability to the three stories built upon them, even if we should not suppose the rooms in these stories to be very broad, since the further three rows of pillars, which Weiss assumes in addition, according to 1 Kgs 7:3, as the actual supporters of the upper building, have no foundation in the text. The words "four rows of cedar pillars" do not absolutely require the assumption that there were four rows side by side or one behind the other on every side of the building; for the assertion that טוּר does not denote a row in the sense of a straight line, but generally signifies a row surrounding and enclosing a space, is refuted by Exo 28:17, where we read of the four טוּרים of precious stones upon the breastplate of the high priest.—Is it not likely that the truth lies midway between these two views, and that the following is the view most in accordance with the actual fact, namely, that there were four rows of pillars running along the full length of the building, but that they were distributed on the two sides, so that there were only two rows on each side? In this case a person entering from the front would see four rows of pillars running the whole length of the building. In any case the rows of pillars would of necessity be broken in front by the entrance itself.


    The utter uncertainty as to the number and position of the four rows of pillars is sufficient in itself to render it quite impossible to draw any plan of the building that could in the slightest degree answer to the reality. Moreover, there is no allusion at all in the description given in the text to either entrance or exit, or to staircases and other things, and the other buildings are still more scantily described, so that nothing certain can be determined with regard to their relative position or their probable connection with one another. For this reason, after studying the matter again and again, I have been obliged to relinquish the intention to illustrate the description in the text by drawings.)


    1 Kings 7:3-4


    "And roofing in (of) cedar was above the over the side-rooms upon the pillars, five and forty; fifteen the row." ספן is to be understood of the roofing, as in 1 Kgs 6:15 (compare ספּן, 1 Kgs 6:15). The numbers "forty-five and fifteen the row" cannot refer to העמּוּדים, but must refer, as Thenius assumes, to הצּלעת as the main idea, which is more precisely defined by העמּוּדים על. If we took it as referring to the pillars, as I myself have formerly done, we should have to assume that there were only galleries or pillar-halls above the lower rows of pillars, which is at variance with הצּלעת. There were forty-five side-rooms, therefore, built upon the lower rows of pillars, in ranges of fifteen each. This could only be done by the ranges of rooms being built, not side by side, but one over the other, in other words, by the forty-five side-rooms forming three stories, as in the side buildings of the temple, so that each story had a "row" of fifteen side-rooms round it. This view receives support from 1 Kgs 7:4 : "and beam-layers (שׁקפים, beams, as in 1 Kgs 6:4) were three rows, and outlook against outlook three times;" i.e., the rows of side-rooms were built one over the other by means of layers of beams, so that the rooms had windows opposite to one another three times; that is to say, the windows looking out upon the court were so arranged in the three stories that those on the one side were vis vis to those on the opposite side of the building. The expression in 1 Kgs 7:5, אל־מחזה מחזה מוּל, "window over against window," compels us to take אל־מחזה in the sense of "opposite to the window" (אל, versus), and not, as Thenius proposes, "outlook against outlook," according to which אל is supposed to indicate that the windows were only separated from one another by slender piers. מחזה, which only occurs here, is different from חלּון, the ordinary window, and probably denotes a large opening affording a wide outlook.


    1 Kings 7:5


    "And all the doorways and mouldings were square of beams" (שׁקף is an accusative of free subordination, denoting the material or the mode of execution; cf. Ewald, 284, a., β). "Square with a straight upper beam" (Thenius) cannot be the correct rendering of שׁקף רבעים. Thenius proposes to read והמּחזת for והמּזוּזת, after the reading αἱ χῶραι of the Seventy, who have also rendered מחזה in 1 Kgs 7:4 by χῶρα, a broad space. It may be pleaded in support of this, that רבעים taht , is less applicable to the doorposts or mouldings than to the doorways and outlooks (windows), inasmuch as, if the doorways were square, the square form of the moulding or framework would follow as a matter of course. הפּתחים are both the doors, through which the different rooms were connected with one another, and also those through which the building and its stories were reached, of course by stairs, probably winding staircases, as in the side stories of the temple. The stairs were placed, no doubt, at the front of the building. The height given is thirty cubits, corresponding to that of the whole building (1 Kgs 7:2). If we reckon the height of the lower pillars at eight cubits, there were twenty-two cubits left for the stories; and assuming that the roofing of each was one cubit in thickness, there remained eighteen cubits in all for the rooms of the three stories; and this, if equally distributed, would give an internal height of six cubits for each story, or if arranged on a graduated scale, which would probably be more appropriate, a height of seven, six, and five cubits respectively.


    1 Kings 7:6-8


    The other buildings.—1 Kgs 7:6. "And he made the pillar-hall, fifty cubits its length, and thirty cubits its breadth, and a hall in front of them, and pillars and a threshold in front of them." With regard to the situation of this hall in relation to the other parts of the building, which is not precisely defined, we may infer, from the fact that it is mentioned between the house of the forest of Lebanon and the throne and judgment halls, that it stood between these two. The length of this building (fifty cubits) corresponds to the breadth of the house of the forest of Lebanon; so that, according to the analogy of the temple-hall (1 Kgs 6:3), we might picture to ourselves the length given here as running parallel to the breadth of the house of the forest of Lebanon, and might therefore assume that the pillar-hall was fifty cubits broad and thirty cubits deep. But the statement that there was a hall in front of the pillar-hall is irreconcilable with this assumption. We must therefore understand the length in the natural way, as signifying the measurement from back to front, and regard the pillar-hall as a portico fifty cubits long and thirty cubits broad, in front of which there was also a porch as an entrance. על־פּניהם, in front of them, i.e., in front of the pillars which formed this portico. The last words, "and pillars and threshold in front of them," refer to the porch. This had also pillars, probably on both sides of the doorway, which carried the roof; and in front of them was עב, i.e., according to the Chaldee סקפתא, the moulding or framework of the threshold, a threshold-like entrance, with steps.


    1 Kings 7:7


    "And the throne-hall, where he judged, the judgment-hall, he made and (indeed) covered with cedar, from floor to floor." The throne-hall and the judgment-hall are therefore one and the same hall, which was both a court of judgment and an audience-chamber, and in which, no doubt, there stood and splendid throne described in 1 Kgs 10:18-20. But it is distinguished from the pillar-hall by the repetition of עשׂה. It probably followed immediately upon this, but was clearly distinguished from it by the fact that it was covered with cedar הקּרקע עד מהקּרקע. These words are very obscure. The rendering given by Thenius, "panelled from the floor to the beams of the roof," is open to these objections: (1) that ספן generally does not mean to panel, but simply to cover, and that בּארז ספן is particular cannot possibly be taken in a different sense here from that which it bears in 1 Kgs 7:3, where it denotes the roofing of the rooms built above the portico of pillars; and (2) that the alteration of the second הקרקע into הקּורות has no critical warrant in the rendering of the Syriac, a fundamento ad coelum ejus usque, or in that of the Vulgate, a pavimento usque ad summitatem, whereas the lxx and Chald. both read הקּרקע עד. But even if we were to read הקּורות, this would not of itself signify the roof beams, inasmuch as in 1 Kgs 6:16 הקּירות or הקּורות receives its more precise definition from the expression הסּפּן noisserpx קירות (קורות) in 1 Kgs 7:15. The words in question cannot have any other meaning than this: "from the one floor to the other," i.e., either from the floor of the throne-hall to the floor of the pillar-hall (described in 1 Kgs 7:6), or more probably from the lower floor to the upper, inasmuch as there were rooms built over the throne-room, just as in the case of the house of the forest of Lebanon; for קרקע may denote not only the lower floor, but also the floor of upper rooms, which served at the same time as the ceiling of the lower rooms. So much, at any rate, may be gathered from these words, with all their obscurity, that the throne-hall was not an open pillar-hall, but was only open in front, and was shut in by solid walls on the other three sides.


    1 Kings 7:8


    After (behind) the throne and judgment hall then followed the king's own palace, the principal entrance to which was probably through the throne-hall, so that the king really delivered judgment and granted audiences in the gate of his palace. "His house, where he dwelt, in the other court inwards from the (throne) hall was like this work," i.e., was built like the throne-hall; "and a (dwelling) house he made for the daughter of Pharaoh, whom Solomon had taken, like this hall." The construction of the dwelling-places of the king and queen cannot be ascertained from these words, because the hall with which its style is compared is not more minutely described. All that can be clearly inferred from the words, "in the other court inside the hall," is, that the abode of the king and his Egyptian wife had a court of its own, and when looked at from the entrance, formed the hinder court of the whole palace. The house of Pharaoh's daughter was probably distinct from the dwelling-place of the king, so that the palace of the women formed a building by itself, most likely behind the dwelling-house of the king, since the women in the East generally occupy the inner portion of the house. The statement that the dwelling-place of the king and queen formed a court by itself within the complex of the palace, warrants the further inference, that the rest of the buildings (the house of the forest of Lebanon, the pillar-hall, and the throne-hall) were united together in one first or front court.


    1 Kings 7:9-12


    "All these (viz., the whole of the buildings described in 1 Kgs 7:2-8) were costly stones, after the measure of that which is hewn, sawn with the saw within and without (i.e., on the inner and outer side of the halls and buildings), and from the foundation to the corbels, and from without to the great court," הטּפחות, the corbels, upon which the beams of the roof rest. The lxx renders it ἕως τῶν γεισῶν. Thenius understands by this the battlements which protected the flat roofs, and therefore interprets טפחות as signifying the stone border of the roof of the palace. But γεῖσος, or γεῖσσος γεῖσον, merely signifies the projection of the roof, and, generally speaking, every projection in a building resembling a roof, but not the battlement-like protection or border of the flat roof, which is called מעקה in Deu 22:8. חוּץ, the outside in distinction from the great court, can only be the outer court; and as הגּדולה החצר is no doubt identical with האחרת חצר (1 Kgs 7:8), and therefore refers to the court surrounding the king's dwelling-house, חוּץ is to be understood as relating to the court-yard or fore-court surrounding the front halls.


    1 Kings 7:10-11


    "And the foundation was laid with costly, large stones of ten and eight cubits (sc., in length, and of corresponding breadth and thickness). And above (the foundation, and therefore the visible walls, were) costly stones, after the measure of that which is hewn, and cedars."


    1 Kings 7:12


    And (as for) the great court, there were found it three rows (i.e., it was formed of three rows) of hewn stones and a row of hewn cedar beams, as in the inner court of the house of Jehovah (see at 1 Kgs 6:36) and the hall of the house. ולחצר signifies "and so with the court," Vav serving as a comparison, as in Pro 25:20, and frequently in Proverbs (see Dietrich in Ges. Lex. x.v. ,ו and Ewald, 340, b.), so that there is no necessity for the un-Hebraic conjecture of Thenius, כּלחצר. הבּית לאוּלם in all probability refers not to the temple-hall, but to the pillar-hall of the palace, the surrounding wall of which was of the same nature as the wall of the great, i.e., the other or hinder, court.


    1 Kings 7:13


    The Metallic Vessels of the Temple (compare Ch2 2:13-14, and 3:15-5:1).—1 Kgs 7:13, 1 Kgs 7:14. To make these vessels king Hiram had sent to Solomon, at his request (Ch2 2:6), a workman named Hiram of Tyre. 1 Kgs 7:13 contains a supplementary remark, in which ויּשׁלח must be rendered in the pluperfect (compare the remarks on Gen 2:19). King Solomon had sent and fetched Hiram from Tyre. This artisan bore the same name as the king, חירם or חירום (1 Kgs 7:40), in Ch2 2:13 חוּרם (Huram), with the epithet אבי, i.e., my father, אב being a title of honour equivalent to master or counsellor, as in Gen 45:8. He was the son of a widow of the tribe of Naphtali, and his father was צרי אישׁ, i.e., a Tyrian by birth. According to Ch2 2:13, his mother was "of the daughters of Dan," i.e., of the tribe of Dan. Both statements may easily be united thus: she was a Danite by birth, and married into the tribe of Naphtali. When her husband died, she was married again as the widow of a Naphtalite, and became the wife of a Tyrian, to whom she bore a son, Hiram. This explanation is also adopted by Bertheau (on the Chronicles); and the conjecture of Lundius, Thenius, and others, that the mother was an Israelitish widow of the city of Dan in the tribe of Naphtali, which was quite close to Tyre, is less in harmony with the expression "of the daughters of Dan." נחשׁה חרשׁ, "a brass-worker," refers to הוּא (he), i.e., Hiram, and not to his father (Thenius). The skill of Hiram is described in almost the same terms as that of Bezaleel in Exo 31:3., with this exception, that Bezaleel's skill is attributed to his being filled with the Spirit of God, i.e., is described rather as a supernatural gift, whereas in the case of Hiram the more indefinite expression, "he was filled with wisdom, etc.," is used, representing it rather as a natural endowment. In the account given here, Hiram is merely described as a worker in brass, because he is only mentioned at the commencement of the section which treats of the preparation of the brazen vessels of the temple. According to Ch2 2:14, he was able to work in gold, silver, brass, iron, stone, wood, purple, etc. There is nothing improbable in this extension of his skill to wood and to the art of weaving. Bezaleel also combined in himself all these talents. Of course Hiram was merely a foreman or leader of these different branches of art; and he certainly did not come alone, but brought several assistants with him, who carried out the different works under his superintendence.—The enumeration of them commences with the pillars of the temple-hall.


    1 Kings 7:15


    The brazen pillars of the porch (compare Ch2 3:15-17).—He formed the two brazen pillars, which were erected, according to Ch2 3:15, "before the (temple) house, i.e., in front of the hall of the temple. One was eighteen cubits high, and a thread of twelve cubits surrounded (spanned) the other pillar." The statement of the height of the one pillar and that of the circumference of the other is to be understood as an abbreviated expression, signifying that the height and thickness mentioned applied to the one as well as to the other, or that they were alike in height and circumference. According to the Chronicles, they were thirty-five cubits long; which many expositors understand as signifying that the length of the two together was thirty-five cubits, so that each one was only 17 1/2 cubits long, for which the full number 18 is substituted in our text. But this mode of reconciling the discrepancy is very improbable, and is hardly in harmony with the words of the Chronicles. The number 35 evidently arose from confounding the numeral letters יח = 18 with לה = 35. The correctness of the number 18 is confirmed by 2 Kgs 25:17 and Jer 52:21. The pillars were hollow, the brass being four finger-breadths in thickness (Jer 52:21); and they were cast in the Jordan valley (1 Kgs 7:46).


    1 Kings 7:16


    "And he made two capitals (כּתרות), to set them on the heads of the pillars, cast in brass, five cubits the height of the one and of the other capital." If, on the other hand, in 2 Kgs 25:17 the height of the capital is said to have been three cubits, this discrepancy cannot be explained on the supposition that the capitals had been reduced two cubits in the course of time; but the statement rests, like the parallel passage in Jer 52:22, upon an error of the text, i.e., upon the substitution of ג (3) for ה (5).


    1 Kings 7:17


    "Plait (i.e., ornaments of plait), plait-work and cords (twist, resembling) chain-work, were on the capitals, which were upon the heads of the pillars, seven on the one capital and seven on the other capital." Consequently this decoration consisted of seven twists arranged as festoons, which were hung round the capitals of the pillars.


    1 Kings 7:18


    "And he made pomegranates, and indeed two rows round about the one twist, to cover the capitals which were upon the head of the pillars; and so he did with the other capital." In the Masoretic text the words העמּוּדים and הרמּנים are confused together, and we must read, as some of the Codd. do, in the first clause את־הרמּנים for את־העמּוּדים, and in the middle clause העמּוּדים על־ראשׁ for הרמּנים על־ראשׁ. This is not only required by the sense, but sustained by a comparison with 1 Kgs 7:19. The relation between the two rows of pomegranates and the plaited work is indeed not precisely defined; but it is generally and correctly assumed, that one row ran round the pillars below the plaited work and the other above, so that the plaited work, which was formed of seven cords plaited together in the form of festoons, was enclosed above and below by the rows of pomegranates. If we compare with this the further statements in 1 Kgs 7:41, 1 Kgs 7:42, Ch2 3:16 and Ch2 4:12-13, and Jer 52:23, הכּתרת is there more precisely designated הכּתרת גּלות, "bowls of the capitals," from which it is evident that the lower portion of the capitals, to which the braided work was fastened, was rounded in the form of a pitcher or caldron. the number of the pomegranates on the two festoons is given at 400, so that there were 200 on each capital, and consequently each row contained 100 (Ch2 3:16); and according to Jer. (l.c.) there were 96 רוּחה, "windwards," and in all 100 on the braided work round about. רוּחה, "windwards," can hardly be taken in any other sense than this: in the direction of the wine, i.e., facing the four quarters of the heavens. This meaning is indisputably sustained by the use of the word רוּח, to denote the quarters of the heavens, in statements of the aspect of buildings (Eze 42:16-18), whereas there is no foundation whatever for such meanings as "airwards = uncovered" (Bttcher, Thenius), or hanging freely (Ewald).


    1 Kings 7:19-20


    In 1 Kgs 7:19 and 1 Kgs 7:20 a second decoration of the capitals of the pillars is mentioned, from which we may see that the rounding with the chain-like plaited work and the pomegranates enclosing it did not cover the capital to the very top, but only the lower portion of it. The decoration of the upper part is described in 1 Kgs 7:19 : "And capitals, which were upon the top of the pillars, were (or, Hiram made) lily-work after the manner of the hall, four cubits." The lily-work occupied, according to 1 Kgs 7:20, the upper portion of the capitals, which is here called כּתרת, as a crown set upon the lower portion. It was lily-work, i.e., sculpture in the form of flowering lilies. The words אמּות ארבּע בּאוּלם are obscure. According to Bttcher and Thenius, בּאוּלם is intended to indicate the position of the pillars within the hall, so that their capitals sustained the lintel of the doorway. But even if בּאוּלם were rendered, within the hall, as it is by Bttcher, it is impossible to see how this meaning could be obtained from the words "capitals upon the head of the pillars lily-work within the hall." In that case we must at least have "the pillars within the hall;" and בּאוּלם would be connected with העמּוּדים, instead of being separated from it by שׁוּשׁן מעשׂה. Even if we were to introduce a stop after שׁוּשׁן and take בּאוּלם by itself, the expression "in (or at) the hall" would not in itself indicate the position of the pillars in the doorway, to say nothing of the fact that it is only in 1 Kgs 7:21 that anything is said concerning the position of the pillars. Again, the measurement "four cubits" cannot be understood, as it is by Thenius, as denoting the diameter of the capitals of the pillars; it must rather indicate the measure of the lily-work, that is to say, it affirms that there were four cubits of lily-work on the capitals, which were five cubits high,—in other words, the lily-work covered the four upper cubits of the capitals; from which it still further follows, that the plaited work which formed the decoration of the lower portion of the capitals was only one cubit broad or high. Consequently בּאוּלם cannot be understood in any other sense than "in the manner of or according to the hall," and can only express the thought, that there was lily-work on the capitals of the pillars as there was on the hall. For the vindication of this use of בּ see Ges. Lex. by Dietrich, s.v. בּ.


    There is no valid objection to the inference to which this leads, namely, that on the frontispiece of the temple-hall there was a decoration of lily-work. For since the construction of the hall is not more minutely described, we cannot expect a description of its decorations.—In 1 Kgs 7:20 a more precise account is given of the position in which the crowns consisting of lily-work were placed on the capitals of this columns, so that this verse is to be regarded as an explanation of 1 Kgs 7:19 : namely, capitals upon the pillars (did he make) also above near the belly, which was on the other side of the plait-work." הבּטן, the belly, i.e., the belly-shaped rounding, can only be the rounding of the lower portion of the capitals, which is called גּלה in 1 Kgs 7:41, 1 Kgs 7:42. Hence השּׂבכה לעבר (Keri), "on the other side of the plaited work," can only mean behind or under the plait, since we cannot suppose that there was a belly-shaped rounding above the caldron-shaped rounding which was covered with plaited work, and between this and the lily-work. The belly-shaped rounding, above or upon which the plaited work lay round about, might, when looked at from without, be described as being on the other side of it, i.e., behind it. In the second half of the verse: "and the pomegranates two hundred in rows round about on the second capital," the number of the pomegranates placed upon the capitals, which was omitted in 1 Kgs 7:18, is introduced in a supplementary form.


    1 Kings 7:21


    "And he set up the pillars at the hall of the Holy Place, and set up the right pillar, and called its name Jachin, and ... the left...Boaz." Instead of ההיכל לאוּלם we have in Ch2 3:15 הבּית לפני, and in Ch2 3:17 ההיכל על־פּני, "before the house," "before the Holy Place." This unquestionably implies that the two brazen pillars stood unconnected in front of the hall, on the right and left sides of it, and not within the hall as supporters of the roof. Nevertheless many have decided in favour of the latter view. But of the four arguments used by Thenius in proof that this was the position of the pillars, there is no force whatever in the first, which is founded upon Amo 9:1, unless we assume, as Merz and others do, that the words of the prophet, "Smite the capital, that the thresholds may shake, and break them (the capitals of the pillars), that they may fall upon the head of all," refer to the temple at Jerusalem, and not, as Thenius and others suppose, to the temple erected at Bethel for the calf-worship. For even if the temple at Bethel had really had a portal supported by pillars, it would by no means follow that the pillars Jachin and Boaz in Solomon's temple supported the roof of the hall, as it is nowhere stated that the temple of Jeroboam at Bethel was an exact copy of that of Solomon. And even with the only correct interpretation, in which the words of Amos are made to refer to the temple at Jerusalem, the argument founded upon them in support of the position of the pillars as bearers of the hall rests upon the false idea, that the ספּים, which are shaken by the smiting of the capital, are the beams lying upon the top of the pillars, or the superliminaria of the hall. It is impossible to prove that סף has any such meaning. The beam over the entrance, or upon the doorposts, is called משׁקוף in Exo 12:7, Exo 12:22-23, whereas סף denotes the threshold, i.e., the lower part of the framework of the door, as is evident from Jdg 19:27. The words of the prophet are not to be interpreted architecturally, but to be taken in a rhetorical sense; "so that by the blow, which strikes the capital, and causes the thresholds to tremble, such a blow is intended as shakes the temple in all its joints" (Baur on Amo 9:1). "הכּפתּור, a kind of ornament at the top of the pillars, and הסּפּים, the thresholds, are opposed to one another, to express the thought that the building is to be shaken and destroyed a summo usque ad imum, a capite ad calcem" (Hengstenberg, Chrisol. i. p. 366 transl.). The other arguments derived from Eze 40:48 and Eze 40:49, and from Josephus, Ant. viii. 3, 4, prove nothing at all. From the words of Josephus, τούτων τῶν κιόνων τὸν μέν ἕτερον κατὰ τὴν δεξιὰν ἔστησε τοῦ προπυλαίου παραστάδα...τὸν δὲ ἕτερον κ.τ.λ., it would only follow "that the pillars (according to the view of Josephus) must have stood in the doorway," if it were the case that παραστάς had no other meaning than doorpost, and προπύλαιον could be understood as referring to the temple-hall generally. But this is conclusively disproved by the fact that Josephus always calls the temple-hall πρόναον (l.c., and viii. 3, 2 and 3), so that προπύλαιον can only denote the fore-court, and παραστάς a pillar standing by itself. Consequently Josephus regarded the pillars Jachin and Boaz as propylaea erected in front of the hall. We must therefore adhere to the view expressed by Bhr (d. Tempel, p. 35ff.), that these pillars did not support the roof of the temple-hall, but were set up in front of the hall on either side of the entrance. In addition to the words of the text, this conclusion is sustained (1) by the circumstance that the two pillars are not mentioned in connection with the building of the temple and the hall, but are referred to for the first time here in the enumeration of the sacred vessels of the court that were made of brass. "If the pillars had formed an essential part of the construction and had been supporters of the hall, they would certainly have been mentioned in the description of the building, and not have been placed among the articles of furniture" (Schnaase); and moreover they would not have been made of metal like the rest of the vessels, but would have been constructed of the same building materials as the hall and the house, namely, of stone or wood (Bhr). And to this we may add (2) the monumental character of the pillars, which is evident from the names given to them. No architectural portion of the building received a special name.


    Jachin (יכין): "he establishes," stabiliet templum (Simonis Onom. p. 430); and Boaz (בּעז), ex עז בּו in illo, sc. Domino, robur (Sim. p. 460). Kimchi has correctly interpreted the first name thus: "Let this temple stand for ever;" and the second, "Solomon desired that God would give it strength and endurance." The pillars were symbols of the stability and strength, which not only the temple as an outward building, but the kingdom of God in Israel as embodied in the temple, received from the Lord, who had chosen the temple to be His dwelling-place in the midst of His people.


    1 Kings 7:22


    In 1 Kgs 7:22 it is stated again that there was lily-work upon the head of the pillars,—a repetition which may be explained from the significance of this emblem of the capitals of the pillars; and then the words, "So was the work of the capitals finished," bring the account of this ornament of the temple to a close.


    1 Kings 7:23


    The brazen sea (cf. Ch2 4:2-5).—"He made the molten sea—a water-basin called ים (mare) on account of its size—ten cubits from the one upper rim to the other," i.e., in diameter measured from the upper rim to the one opposite to it, "rounded all round, and five cubits its (external) height, and a line of thirty cubits encircled it round about," i.e., it was thirty cubits in circumference. The Chethib קוה is to be read קוה here and in Zac 1:16 and Jer 31:39, for which the Keri has קו in all these passages. קוה or קו means a line for measuring, which is expressed in 1 Kgs 7:15 by חוּט. The relation of the diameter to the circumference is expressed in whole numbers which come very near to the mathematical proportions. The more exact proportions would be as 7 to 22, or 113 to 355.


    1 Kings 7:24


    Any colocynths (gourds) ran round it under its brim, ten to the cubit, surrounding the sea in two rows; the colocynths "cast in its casting," i.e., cast at the same time as the vessel itself. Instead of פּקעים, gourds (see at 1 Kgs 6:18), we find בּקרים דּמוּת, figures of oxen, in the corresponding text of the Chronicles, and in the last clause merely הבּקר, an evident error of the pen, בקרים being substituted by mistake for פקעים, and afterwards interpreted בקרים דמות. The assumption by which the early expositors removed the discrepancy, namely, that they were casts of bullocks' heads, is not to be thought of, for the simple reason that בקרים signifies oxen and not the heads of oxen. How far apart the two rows of gourd-like ornaments were, it is impossible to decide. Their size may be estimated, from the fact that there were ten within the space of a cubit, at a little over two inches in diameter.


    1 Kings 7:25


    This vessel stood (rested) upon twelve brazen oxen, three turning to the north, three to the west, three to the south, and three to the east, "and the sea above upon them, and all their backs (turned) inwards;" i.e., they were so placed that three of their heads were directed towards each quarter of the heavens. The size of the oxen is not given; but we must assume that it was in proportion to the size and height of the sea, and therefore about five cubits in height up to the back. These figures stood, no doubt, upon a metal plate, which gave them a fixed and immoveable position (see the engraving in my bibl. Archol. Taf. iii. fig. 1).


    1 Kings 7:26


    "And its thickness (i.e., the thickness of the metal) was a handbreadth" = four finger-breadths, as in the case of the brazen pillars (see at 1 Kgs 7:15), "and its upper rim like work of a goblet (or of a goblet-rim, i.e., bent outwards), lily-blossom," i.e., ornamented with lily-flowers. It held 2000 baths; according to the Chronicles, 3000 baths. The latter statement has arisen from the confusion of ג (3) with ב (2); since, according to the calculation of Thenius, the capacity of the vessel, from the dimensions given, could not exceed 2000 baths. This vessel, which took the place of the laver in the tabernacle, was provided for the priests to wash themselves (Ch2 4:6), that is to say, that a supply of water might be kept in readiness to enable the priests to wash their hands and feet when they approached the altar to officiate, or were about to enter the Holy Place (Exo 30:18.). There were no doubt taps by which the water required for this purpose was drawn off from the sea.


    - The artistic form of the vessel corresponded to its sacred purpose. The rim of the basin, which rose upwards in the form of a lily, was intended to point to the holiness and loveliness of that life which issued from the sanctuary. The twelve oxen, on which it rested, pointed to the twelve tribes of Israel as a priestly nation, which cleansed itself here in the persons of its priests, to appear clean and holy before the Lord. Just as the number twelve unquestionably suggests the allusion to the twelve tribes of the covenant nation, so, in the choice of oxen or bullocks as supporters of the basin, it is impossible to overlook the significance of this selection of the first and highest of the sacrificial animals to represent the priestly service, especially if we compare the position of the lions on Solomon's throne (1 Kgs 10:20).


    1 Kings 7:27


    The Brazen Stands and Their Basins.


    - He made ten stands of brass, each four cubits long, four cubits broad, and three cubits high. מכנות, stands or stools (Luther), is the name given to these vessels from their purpose, viz., to serve as supports to the basins which were used for washing the flesh of the sacrifices. They were square chests cast in brass, of the dimensions given.


    1 Kings 7:28-29


    Their work (their construction) was the following: they had מסגּרות, lit., surroundings, i.e., panels of flat sides, and that between שׁלבּים, commissurae, i.e., frames or borders, which enclosed the sides, and were connected together at the angles; and upon the panels within the borders (there were figures of) lions, oxen, and cherubim. The statement in Josephus, that each centre was divided into three compartments, has nothing to support it in the biblical text, nor is it at all probable in itself, inasmuch as a division of this kind would have rendered the figures placed upon them insignificantly small. "And upon the borders was a base above." כּן is a noun, and has been rendered correctly by the Chaldee כנתא, basis. The meaning is, above, over the borders, there was a pedestal for the basin upon the chest, which is more fully described in 1 Kgs 7:31. To take כּן as an adverb does not give a suitable sense. For if we adopt the rendering, and upon the corner borders (or ledges) likewise above (De Wette and Ewald),—i.e., there were also figures of lions, oxen, and cherubim upon the corner borders,—it is impossible to tell what the meaning of ממּעל can be, to say nothing of the fact that on the corner borders there could hardly be room for such figures as these. This last argument also tells against the rendering adopted by Thenius: "and upon the corner borders, above as well as below the lions and oxen, (there were) wreaths;" in which, moreover, it is impossible to attach any supportable meaning to the כּן. When, on the other hand, Thenius objects to our view that the pedestal in question is spoken of for the first time in 1 Kgs 7:31, and that the expression "above the corner borders (ledges)" would be extremely unsuitable, since the pedestal in question was above the whole stand; the former remark is not quite correct, for 1 Kgs 7:31 merely contains a more minute description of the character of the pedestal, and the latter is answered by the fact that the pedestal derived its strength from the corner borders or ledges. "And below the lions and oxen were wreaths, pendant work." ליות, here and at 1 Kgs 7:36, is to be explained from לויה in Pro 1:9 and Pro 4:9, and signifies twists or wreaths. מורד מעשׂה is not "work of sinking," i.e., sunken work (Thenius), which never can be the meaning of מורד, but pendant work, festoons, by which, however, we cannot understand festoons hanging freely, or floating in the air.


    1 Kings 7:30


    "Every stool had four brazen wheels and brazen axles, and the four feet thereof had shoulder-pieces; below the basin were the shoulder-pieces cast, beyond each one (were) wreaths." The meaning is that the square chests stood upon axles with wheels of brass, after the style of ordinary carriage wheels (1 Kgs 7:33), so that they could be driven or easily moved from one place to another; and that they did not rest directly upon the axles, but stood upon four feet, which were fastened upon the axles. This raised the chest above the rim of the wheels, so that not only were the sides of the chest which were ornamented with figures left uncovered, but, according to 1 Kgs 7:32, the wheels stood below the panels, and not, as in ordinary carriages, at the side of the chest. With regard to the connection between the axles and the wheels, Gesenius (Thes. p. 972) and Thenius suppose that the axles were fastened to the wheels, as in the Roman plaustra and at the present day in Italy, so as to turn with them; and Thenius argues in support of this, that להם is to be connected not only with what immediately precedes, but also with נהשׁת סרני. But this latter is unfounded; and the idea is altogether irreconcilable with the fact that the wheels had naves (חשּׁקים, 1 Kgs 7:33), from which we must infer that they revolved upon the axles. The words להם כּתפת פעמתיו וארבּעה are ambiguous.They may either be rendered, "and its four feet had shoulder-pieces," or, as Thenius supposes, "and its four feet served as shoulder-pieces." פּעמת means stepping feet, feet bent out as if for stepping (Exo 25:12). The suffix attached to פעמתיו refers to מכונה, the masculine being often used indefinitely instead of the feminine, as in להם in 1 Kgs 7:28. Thenius compares these feet to the ἁμαξόποδες of the Greeks, and imagines that they were divided below, like fork-shaped upright contrivances, in which, as in forks, the wheels turned with the axles, so that the axle-peg, which projected outwards, had a special apparatus, instead of the usual pin, in the form of a stirrup-like and on the lower side hand-shaped holder (יד), which was fastened to the lower rim of the מכונה, and descended perpendicularly so as to cover the foot, and the general arrangement of the wheels themselves received greater strength in consequence. These feet, which were divided in the shape of forks, are supposed to be called כּתפת (shoulders), because they were not attached underneath at the edge of the stand, but being cast with the corner rims passed down in the inner angles, so that their uppermost portion was under the basin, and the lowest portion was under the stand, which we are to picture to ourselves as without a bottom, and projecting as a split foot, held the wheel, and so formed its shoulder-pieces. But we cannot regard this representation as either in accordance with the text, or as really correct. Even if להם כּתפת could in any case be grammatically rendered, "they served them (the wheels and axles) as shoulders," although it would be a very questionable course to take להם in a different sense here from that which it bears in the perfectly similar construction in 1 Kgs 7:28, the feet which carried the stand could not possibly be called the shoulders of the wheels and their axles, since they did not carry the wheels, but the מכונה. Moreover, this idea is irreconcilable with the following words: "below the basin were the shoulder-pieces cast." If, for example, as Thenius assumes, the mechonah head a cover which was arched like a dome, and had a neck in the centre into which the basin was inserted by its lower rim, the shoulder-pieces, supposing that they were cast upon the inner borders of the chest, would not be below the basin, but simply below the corners of the lid of the chest, so that they would stand in no direct relation whatever to the basin. We must therefore give the preference to the rendering, which is grammatically the most natural one, "and its feet had shoulder-pieces," and understand the words as signifying that from the feet, which descended of course from the four corner borders of the chest down to the axles, there ascended shoulder-pieces, which ran along the outside of the chest and reached to the lower part of the basin which was upon the lid of the chest, and as shoulders either supported or helped to support it. According to 1 Kgs 7:34, these shoulder-pieces were so cast upon the four corners of the chest, that they sprang out of it as it were. ליות אישׁ מעבר, opposite to each one were wreaths. Where these festoons were attached, the various senses in which מעבר is used prevent our deciding with certainty. At any rate, we must reject the alternation proposed by Thenius, of ליות into לאחת, for the simple reason that לאחת אישׁ in the sense of "one to the other" would not be Hebraic.


    1 Kings 7:31-34


    In 1 Kgs 7:31 we have a description of the upper portion of the mechonah, which formed the pedestal for the basin, and therewith an explanation of לכּיּר מתּחת. "And the mouth of it (the basin) was within the crown and upwards with a cubit, and the mouth of it (the crown) was rounded, stand-work, a cubit and a half (wide), and on its mouth also there was engraved work, and its panels were square, not round." To understand this verse, we must observe that, according to 1 Kgs 7:35, the mechonah chest was provided at the top with a dome-shaped covering, in the centre of which there was an elevation resembling the capital of a pillar (הכּתרת, the crown), supporting the basin, which was inserted into it by its lower rim. The suffix in פּיהוּ (its mouth) is supposed by Thenius to refer to the mechonah chest, and he questions the allusion to the basin, on the ground that this was so flat that a mouth-like opening could not possibly be spoken of, and the basins were never within the mechonah. But however correct these two remarks may be in themselves, they by no means demonstrate the necessity of taking פּיהוּ as referring to the mechonah chest. For פּה (the mouth) is not necessarily to be understood as denoting a mouth-like opening to the basin; but just as ראשׁ פּי in Exo 28:32 signifies the opening of the clothes for the head, i.e., for putting the head through when putting on the clothes, so may פּיהוּ (its mouth) be the opening or mouth for the basin, i.e., the opening into which the basin fitted and was emptied, the water in the basin being let off into the mechonah chest through the head-shaped neck by means of a tap or plug. The mouth was really the lower or contracted portion of the shell-shaped basin, which was about a cubit in height within the neck and upwards, that is to say, in all, inasmuch as it went partly into the neck and rose in part above it. The פּיה (the mouth thereof) which follows is the (upper) opening of the crown-like neck of the lid of the mechonah. This was rounded, מעשׂה־כן, stand-work, i.e., according to De Wette's correct paraphrase, formed after the style of the foot of a pillar, a cubit and a half in diameter. "And also upon the mouth of it (the mechonah) was carved work." The גּם (also) refers to the fact that the sides of the mechonah were already ornamented with carving. מסגּרתיהם, the panels of the crown-like neck (כּתרת) and its mouth (פּיה) were square, like the panels of the sides of the mechonah chest. The fact that panels are spoken of in connection with this neck, may be explained on the assumption that with its height of one cubit and its circumference of almost five cubits (which follows from its having a diameter of a cubit and a half) it had stronger borders of brass to strengthen its bearing power, while between them it consisted of thinner plates, which are called fillings or panels.—In 1 Kgs 7:32, 1 Kgs 7:33, the wheels are more minutely described. Every stool had four wheels under the panels, i.e., not against the sides of the chest, but under them, and ידות, hands or holders of the wheels, i.e., special contrivances for fastening the wheels to the axles, probably larger and more artistically worked than the linch-pins of ordinary carriages. These ידות were only required when the wheels turned upon the axles, and not when they were fastened to them. The height of the wheel was a cubit and a half, i.e., not half the height, but the whole. For with a half height of a cubit and a half the wheels would have been three cubits in diameter; and as the chest was only four cubits long, the hinder wheels and front wheels would almost have touched one another. The work (construction) of the wheels resembled that of (ordinary) carriage wheels; but everything about them (holders, felloes, spokes, and naves) was cast in brass.—In 1 Kgs 7:34 the description passes to the upper portion of the mechonah. "And he made four shoulder-pieces at the four corners of one (i.e., of every) stand; out of the stand were its shoulder-pieces." כּתפות are the shoulder-pieces already mentioned in 1 Kgs 7:30, which were attached to the feet below, or which terminated in feet. They were fastened to the corners in such a way that they seemed to come out of them; and they rose above the corners with a slight inclination (curve) towards the middle of the neck or capital, till they came under the outer rim of the basin which rested upon the capital of the lid of the chest, so as to support the basin, which turned considerably outwards at the top.


    1 Kings 7:35-36


    "And on the upper part of the stand (the mechonah chest) half a cubit high was rounded all round, and on the upper part were its holders, and its panels out of it. המּכונה ראשׁ is the upper portion of the square chest. This was not flat, but rounded, i.e., arched, so that the arching rose half a cubit high above the height of the sides. This arched covering (or lid) had ידות, holders, and panels, which were therefore upon the upper part of the מכונה. The holders we take to be strong broad borders of brass, which gave the lid the necessary firmness; and the fillings or panels are the thinner plates of brass between them. They were both ממּנּה, "out of it," out of the upper part of the mechonah, i.e., cast along with it. With regard to the decoration of it, 1 Kgs 7:36 states that "he cut out (engraved) upon the plates of its holders, and upon its panels, cherubim, lions, and palms, according to the empty space of every one, and wreaths all round." We cannot determine anything further with regard to the distribution of these figures.


    1 Kings 7:37-38


    "Thus he made the ten stools of one kind of casting, measure, and form, and also ten brazen basins (כּיּרות), each holding forty baths, and each basin four cubits." In a round vessel this can only be understood of the diameter, not of the height or depth, as the basins were set upon (על) the stands. על־המּכונה אחד כּיּור is dependent upon ויּעשׂ: he made ten basins, ... one basin upon a stand for the ten stands, i.e., one basin for each stand. If then the basins were a cubit in diameter at the top, and therefore their size corresponded almost exactly to the length and breadth of the stand, whilst the crown-like neck, into which they were inserted, was only a cubit and a half in diameter (1 Kgs 7:31), their shape must have resembled that of widespreading shells. And the form thus given to them required the shoulder-pieces described in 1 Kgs 7:30 and 1 Kgs 7:34 as supports beneath the outer rim of the basins, to prevent their upsetting when the carriage was wheeled about.


    1 Kings 7:39


    And he put the stands five on the right side of the house and five on the left; and the (brazen) sea he put upon the right side eastwards, opposite to the south. The right side is the south side, and the left the north side. Consequently the stands were not placed on the right and left, i.e., on each side of the altar of burnt-offering, but on each side of the house, i.e., of the temple-hall; while the brazen sea stood farther forward between the hall and the altar, only more towards the south, i.e., to the south-east of the hall and the south-west of the altar of burnt-offering. The basins upon the stands were for washing (according to Ch2 4:6), namely, "the work of the burnt-offering," that is to say, for cleansing the flesh and fat, which were to be consumed upon the altar of burnt-offering. By means of the stands on wheels they could not only easily bring the water required near to the priests who were engaged in preparing the sacrifices, but could also let down the dirty water into the chest of the stand by means of a special contrivance introduced for the purpose, and afterwards take it away. As the introduction of carriages for the basins arose from the necessities of the altar-service, so the preparation of ten such stands, and the size of the basins, was occasioned by the greater extension of the sacrificial worship, in which it often happened that a considerable number of sacrifices had to be made ready for the altar at the same time. The artistic work of these stands and their decoration with figures were intended to show that these vessels were set apart for the service of the sanctuary. The emblems are to some extent the same as those on the walls of the sanctuary, viz., cherubim, palms, and flowers, which had therefore naturally the same meaning here as they had there; the only difference being that they were executed there in gold, whereas here they were in brass, to correspond to the character of the court. Moreover, there were also figures of lions and oxen, pointing no doubt to the royal and priestly characters, which were combined, according to Exo 19:6, in the nation worshipping the Lord in this place.


    1 Kings 7:40


    Summary enumeration of the other vessels of the temple.—In 1 Kgs 7:40 the brazen vessels of the court are given. In 1 Kgs 7:41-47 the several portions of the brazen pillars, the stands and basins, the brazen sea and the smaller vessels of brass, are mentioned once more, together with notices of the nature, casting, and quantity of the metal used for making them. An din 1 Kgs 7:48-50 we have the golden vessels of the Holy Place. This section agrees almost word for word with 2 Chron 4:11-5:1, where, moreover, not only is the arrangement observed in the previous description of the temple-building a different one, but the making of the brazen altar of burnt-offering, of the golden candlesticks, and of the table of shew-bread, and the arrangement of the great court (Ch2 4:7-9) are also described, to which there is no allusion whatever in the account before us; so that these notices in the Chronicles fill up an actual gap in the description of the building of the temple which is given here.


    1 Kings 7:40


    The smaller brazen vessels.—Hiram made the pots, shovels, and bowls. הכּיּרות is a slip of the pen for הסּירות, pots, as we may see by comparing it with 1 Kgs 7:45 and the parallel passages Ch2 4:11 and 2 Kgs 25:14. The pots were used for carrying away the ashes; היּעים, the shovels, for clearing the ashes from the altar; המּזרקות were the bowls used for catching the blood, when the sacrificial animals were slaughtered: compare Exo 27:3 and Num 4:14, where forks and fire-basins or coal-pans are also mentioned.


    1 Kgs 7:40 introduces the recapitulation of all the vessels made by Hiram. יהוה בּית, in the house of the Lord (cf. Ewald, 300, b.); in Ch2 4:11 more clearly, יי בּבית; we find it also in 1 Kgs 7:45, for which we have in Ch2 4:16 יהוה לבית, for the house of Jehovah. The several objects enumerated in 1 Kgs 7:41-45 are accusatives governed by לעשׂות.


    1 Kings 7:41-42


    1 Kgs 7:41-44, the brazen pillars with the several portions of their capitals; see at 1 Kgs 7:15-22. The inappropriate expression העמּדים על־פּני (upon the face of the pillars) in 1 Kgs 7:42 is probably a mistake for הע על־שׁני, "upon the two pillars," for it could not properly be said of the capitals that they were upon the surface of the pillars.


    1 Kings 7:43-45


    The ten stands and their basins: see at 1 Kgs 7:27-37; 1 Kgs 7:44, the brazen sea: vid., 1 Kgs 7:23-26; lastly, 1 Kgs 7:45, the pots, etc., as at 1 Kgs 7:40. The Chethb האהל is a mistake for האלּה (Keri).


    ממרט נהשׁת, of polished brass—accusative of the material governed by עשׂה.


    1 Kings 7:46


    "In the Jordan valley he cast them—in thickened earth between Succoth and Zarthan," where the ground, according to Burckhardt, Syr. ii. p. 593, is marly throughout. האדמה בּמעבה, "by thickening of the earth," the forms being made in the ground by stamping together the clayey soil. Succoth was on the other side of the Jordan,—not, however, at the ford near Bethsean (Thenius), but on the south side of the Jabbok (see at Jdg 8:5 and Gen 33:17). Zarthan or Zereda was in the Jordan valley on this side, probably at Kurn Sartabeh (see at Jdg 7:22 and Jos 3:16). The casting-place must have been on this side of the Jordan, as the (eastern) bank on the other side has scarcely any level ground at all. The circumstance that a place on the other side is mentioned in connection with one on this side, may be explained from the fact that the two places were obliquely opposite to one another, and in the valley on this side there was no large place in the neighbourhood above Zarthan which could be appropriately introduced to define the site of the casting-place.


    1 Kings 7:47


    Solomon left all these vessels of excessive number unweighed. ויּנּח does not mean he laid them down (= set them up: Movers), but he let them lie, i.e., unweighed, as the additional clause, "the weight of the brass was not ascertained," clearly shows. This large quantity of brass, according to Ch1 18:8, David had taken from the cities of Hadadezer, adding also the brass presented to him by Toi.


    1 Kings 7:48-49


    The golden vessels of the Holy Place (cf. Ch2 4:19-22). The vessels enumerated here are divided, by the repetition of סגוּר זהב in 1 Kgs 7:49, 1 Kgs 7:50, into two classes, which were made of fine gold; and to this a third class is added in 1 Kgs 7:50 which was made of gold of inferior purity. As סגוּר זהב is governed in both instances by ויּעשׂ as an accusative of the material, the זהב (gold) attached to the separate vessels must be taken as an adjective. "Solomon made all the vessels in the house of Jehovah (i.e., had them made): the golden altar, and the golden table on which was the shew-bread, and the candlesticks ... of costly gold (סגוּר: see at 1 Kgs 6:20). The house of Jehovah is indeed here, as in 1 Kgs 7:40, the temple with its courts, and not merely the Holy Place, or the temple-house in the stricter sense; but it by no means follows from this that כּל־הלּלים, "all the vessels," includes both the brazen vessels already enumerated and also the golden vessels mentioned afterwards. A decisive objection to our taking the כּל (all) as referring to those already enumerated as well as those which follow, is to be found in the circumstance that the sentence commencing with ויּעשׂ is only concluded with סגוּר זהב in 1 Kgs 7:49. It is evident from this that כּל־הלּלים is particularized in the several vessels enumerated from סגוּר את onwards. These vessels no doubt belonged to the Holy Place or temple-house only; though this is not involved in the expression "the house of Jehovah," but is apparent from the context, or from the fact that all the vessels of the court have already been enumerated in 1 Kgs 7:40-46, and were made of brass, whereas the golden vessels follow here. That there were intended for the Holy Place is assumed as well known from the analogy of the tabernacle. יהוה בּית אשׁר merely affirms that the vessels mentioned afterwards belonged to the house of God, and were not prepared for the palace of Solomon or any other earthly purpose. We cannot infer from the expression "Solomon made" that the golden vessels were not made by Hiram the artist, as the brazen ones were (Thenius). Solomon is simply named as the builder of the temple, and the introduction of his name was primarily occasioned by 1 Kgs 7:47. The "golden altar" is the altar of incense in the Holy Place, which is called golden because it was overlaid with gold-plate; for, according to 1 Kgs 6:20, its sides were covered with cedar wood, after the analogy of the golden altar in the tabernacle (Exo 30:1-5). "And the table, upon which the shew-bread, of gold." זהב belongs to השּׁלחן, to which it stands in free subjection (vid., Ewald, 287, h), signifying "the golden table." Instead of השּׁלחן we have השּׁלחנות in Ch2 4:19 (the tables), because there it has already been stated in Ch2 4:8 that ten tables were made, and put in the Holy Place. In our account that verse is omitted; and hence there is only a notice of the table upon which the loaves of shew-bread generally lay, just as in Ch2 29:18, in which the chronicler does not contradict himself, as Thenius fancies. The number ten, moreover, is required and proved to be correct in the case of the tables, by the occurrence of the same number in connection with the candlesticks. In no single passage of the Old Testament is it stated that there was only one table of shew-bread in the Holy Place of Solomon's temple.


    The tables were certainly made of wood, like the Mosaic table of shew-bread, probably of cedar wood, and only overlaid with gold (see at Exo 25:23-30). "And the candlesticks, five on the right and five on the left, before the back-room." These were also made in imitation of the Mosaic candlestick (see Exo 25:31.), and were probably placed not near to the party wall in a straight line to the right and left of the door leading into the Most Holy Place, but along the two longer sides of the Holy Place; and the same with the tables, except that they stood nearer to the side walls with the candlesticks in front of them, so that the whole space might be lighted more brilliantly. The altar of burnt-offering, on the contrary, stood in front of and very near to the entrance into the Most Holy Place (see at 1 Kgs 6:20).


    In the following clause (1 Kgs 7:49, 1 Kgs 7:50) the ornaments of the candlesticks are mentioned first, and then the rest of the smaller golden vessels are enumerated. הפּרח, the flower-work, with which the candlesticks were ornamented (see Exo 25:33). The word is evidently used collectively here, so that the גּביעים mentioned along with them in the book of Exodus (l.c.) are included. הגּרת, the lamps, which were placed upon the shaft and arms of the candlestick (Exo 25:37). המּלקחים, the snuffers (Exo 25:38). ספּות, basins in Exo 12:22, here probably deep dishes (Schalen). מזמּרות, knives. מזרקות, bowls (Schalen) or cans with spouts for the wine for the libations; according to Ch2 4:8, there were a hundred of these made. כּפּות, small flat vessels, probably for carrying the incense to the altar. מחתּות, extinguishers; see at Exo 25:38.


    1 Kings 7:50-51


    The פּתות were also of gold, possibly of inferior quality. These were either the hinges of the doors, or more probably the sockets, in which the pegs of the doors turned. They were provided for the doors of the inner temple, viz., the Holy Place and the Most Holy Place. We must supply Vv before לדלתי.


    All the vessels mentioned in 1 Kgs 7:48, 1 Kgs 7:49 belonged to the Holy Place of the temple, and were the same as those in the tabernacle; so that the remarks made in the Comm. on Exo 25:30, Exo 25:39, and Exo 30:1-10, as to their purpose and signification, apply to them as well. Only the number of the tables and candlesticks was ten times greater. If a multiplication of the number of these two vessels appeared appropriate on account of the increases in the size of the room, the number was fixed at ten, to express the idea of completeness by that number. No new vessel was made for the Most Holy Place, because the Mosaic ark of the covenant was placed therein (1 Kgs 8:4 : compare the remarks on this at Exo 25:10-22).—The account of the vessels of the temple is brought to a close in 1 Kgs 7:51 : "So was ended all the work that king Solomon made in the house of the Lord; and Solomon brought all that was consecrated by his father, (namely) the silver and the gold (which were not wrought), and the vessels he placed in the treasuries of the house of Jehovah." As so much gold and brass had already been expended upon the building, it might appear strange that Solomon should not have used up all the treasures collected by his father, but should still be able to bring a large portion of it into the treasuries of the temple. But according to Ch1 22:14, Ch1 22:16, and Ch1 29:2., David had collected together an almost incalculable amount of gold, silver, and brass, and had also added his own private treasure and the freewill offerings of the leading men of the nation (Ch1 29:7-9). Solomon was also able to devote to the building of the temple a considerable portion of his own very large revenues (cf. 1 Kgs 10:14), so that a respectable remnant might still be left of the treasure of the sanctuary, which was not first established by David, but had been commenced by Samuel and Saul, and in which David's generals, Joab and others, had deposited a portion of the gold and silver that they had taken as booty (Ch1 26:20-28). For it is evident that not a little had found its way into this treasure through the successful wars of David, from the fact that golden shields were taken from the generals of Hadadezer, and that these were consecrated to the Lord along with the silver, golden, and brazen vessels offered as gifts of homage by king Toi of Hamath, in addition to the gold and silver which David had consecrated from the defeated Syrians, Moabites, Ammonites, Philistines, and Amalekites (2 Sam 8:7, 2 Sam 8:11-12; Ch1 18:7, Ch1 18:10-11).


    1 Kings 8


    1 Kings 8:1


    This solemn transaction consisted of three parts, and the chapter arranges itself in three sections accordingly: viz., (a) the conveyance of the ark and the tabernacle, together with its vessels, into the temple, with the words spoken by Solomon on the occasion (vv. 1-21); (b) Solomon's dedicatory prayer (vv. 22-53); (c) the blessing of the congregation, and the offering of sacrifice and observance of a feast (1 Kgs 8:54-66).—The parallel account to this in 2 Chron 5:2-7:10, in addition to certain minor alterations of words and constructions, introduced for the most part merely for the sake of elucidation, contains here and there, and more especially towards the end, a few deviations of greater extent, partly omissions and partly additions. But in other respects it agrees almost word for word with our account.


    With regard to the time of the dedication, it is merely stated in 1 Kgs 8:2 that the heads of the nation assembled at Jerusalem to this feast in the seventh month. The year in which this took place is not given. But as the building of the temple was finished, according to 1 Kgs 6:38, in the eighth month of the eleventh year of Solomon's reign, the dedication which followed in the seventh month cannot have taken place in the same year as the completion of the building. Ewald's opinion, that Solomon dedicated the building a month before it was finished, is not only extremely improbable in itself, but is directly at variance with 1 Kgs 7:51. If we add to this, that according to 1 Kgs 9:1-10 it was not till after the lapse of twenty years, during which he had built the two houses, the temple, and his palace, that the Lord appeared to Solomon at the dedication of the temple and promised to answer his prayer, we must decide in favour of the view held by Thenius, that the dedication of the temple did not take place till twenty years after the building of it was begun, or thirteen years after it was finished, and when Solomon had also completed the building of the palace, which occupied thirteen years, as the lxx have indicated at the commencement of 1 Kgs 8:1 by the interpolation of the words, καὶ ἐγένετο ὡς συνετέλεσε Σαλωμὼν τοῦ οἰκοδομῆσαι τὸν οἶκον Κυρίου καὶ τὸν οἶκον αὐτοῦ μετὰ εἴκοσι ἔτη.


    1 Kings 8:1-21


    The First Act of the solemnities consisted (1) in the removal of the ark of the covenant into the Most Holy Place of the temple (1 Kgs 8:1-11); and (2) in the words with which Solomon celebrated the entrance of the Lord into the new temple (1 Kgs 8:12-21).


    1 Kings 8:1-11


    Removal of the ark of the covenant into the temple.—This solemn transaction was founded entirely upon the solemnities with which the ark was conveyed in the time of David from the house of Obed-edom into the holy tent upon Zion (2 Sam 6:12.; Ch1 15:2.). Solomon assembled the elders of Israel, and all the heads of the tribes, the princes of the fathers' houses (האבות נשׂיאי, contracted from האבות בּית נשׂיאי) of the Israelites, as representatives of the whole congregation, to himself at Jerusalem, to bring the ark of the covenant out of the city of David, i.e., from Mount Zion (see the Comm. on 2 Sam 6:16-17), into the temple which he had built upon Moriah. (On the use of the contracted form of the imperfect יקהל after אז, see Ewald, 233, b.)


    1 Kings 8:2


    Accordingly "all the men of Israel (i.e., the heads of the tribes and families mentioned in 1 Kgs 8:1) assembled together to the king in the month Ethanim, i.e., the seventh month, at the feast." Gesenius explains the name האתנים (in 55 codd. האיתנים) as meaning "month of the flowing brooks," after איתן in Pro 13:15; Bttcher, on the other hand, supposes it to denote the equinox. But apart from other grounds, the plural by no means favours this. Nor does the seventh month answer to the period between the middle of our September and the middle of October, as is supposed by Thenius, who founds upon this supposition the explanation already rejected by Bttcher, viz., "month of gifts;" but it corresponds to the period between the new moon of October and the new moon of November, during which the rainy season commences in Palestine (Rob. Pal. ii. p. 96ff.), so that this month may very well have received its name from the constant flowing of the brooks. The explanation, "that is the seventh month," is added, however (here as in 1 Kgs 6:1, 1 Kgs 6:38), not because the arrangement of the months was a different one before the captivity (Thenius), but because different names came into use for the months during the captivity. בּחג is construed with the article: "because the feast intended was one that was well known, and had already been kept for a long time (viz., the feast of tabernacles)." The article overthrows the explanation given by Thenius, who supposes that the reference is to the festivities connected with the dedication of the temple itself.


    1 Kings 8:3-4


    After the arrival of all the elders (i.e., of the representatives of the nation, more particularly described in 1 Kgs 8:1), the priests carried the ark and brought it up (sc., into the temple), with the tabernacle and all the holy vessels in it. The expression אתם ויּעלוּ, which follows, introduces as a supplementary notice, according to the general diffuseness of the early Hebrew style of narrative, the more precise statement that the priests and Levites brought up these sacred vessels. מועד אהל is not the tent erected for the ark of the covenant upon Zion, which can be proved to have been never so designated, and which is expressly distinguished from the former in Ch2 1:4 as compared with 1 Kgs 8:3, but is the Mosaic tabernacle at Gibeon in front of which Solomon had offered sacrifice (1 Kgs 3:4). The tabernacle with the vessels in it, to which, however, the ark of the covenant, that had long been separated from it, did not belong, was probably preserved as a sacred relic in the rooms above the Most Holy Place. The ark of the covenant was carried by priests on all solemn occasions, according to the spirit of the law, which enjoined, in Num 3:31 and Num 4:5., that the ark of the covenant and the rest of the sacred vessels should be carried by the Levites, after the priests had carefully wrapped them up; and the Levites were prohibited from directly touching them, on pain of death. When, therefore, the ark of the covenant was carried in solemn procession, as in the case before us, probably uncovered, this could only be done by the priests, more especially as the Levites were not allowed to enter the Most Holy Place. Consequently, by the statement in 1 Kgs 8:3, that the priests and Levites carried them (אתם), viz., the objects mentioned before, we are to understand that the ark of the covenant was carried into the temple by the priests, and the tabernacle with its vessels by the Levites.


    1 Kings 8:5


    "And king Solomon and the whole congregation, that had gathered round him, were with him before the ark sacrificing sheep and oxen in innumerable multitude." This took place while the ark of the covenant was carried up, no doubt when it was brought into the court of the temple, and was set down there for a time either within or in front of the hall. Then was this magnificent sacrifice "offered" there "in front of the ark" (הארון לפני).


    1 Kings 8:6-7


    After this sacrificing was ended, the priests carried the ark to its place, into the back-room of the house, into the Most Holy under the wings of the cherubim (already described in 1 Kgs 6:23.). The latter statement is explained in 1 Kgs 8:7. "For the cherubim were spreading out wings towards the place of the ark, and so covered (lit., threw a shade) over the ark and over its poles from above." If the outspread wings of the great cherubic figures threw a shade not only over the ark of the covenant, but also over its poles, the ark was probably so placed that the poles ran from north to south, and not from east to west, as they are sketched in my Archologie.


    1 Kings 8:8


    "And the poles were long, and there were seen their heads (i.e., they were so long that their heads were seen) from the Holy Place before the hinder room; but on the outside (outside the Holy Place, say in the porch) they were not seen." יאכוּ cannot be rendered: they had lengthened the poles, from which Kimchi and others have inferred that they had made new and longer carrying-poles, since the form of the tense in this connection cannot be the pluperfect, and in that case, moreover the object would be indicated by את as in 1 Kgs 3:14; but האריך is used intransitively, "to be long," lit., to show length, as in Exo 20:12; Deu 5:16, etc. The remark to the effect that the poles were visible, indicates that the precept of the law in Exo 25:15, according to which the poles were to be left in the ark, was observed in Solomon's temple also. Any one could convince himself of this, for the poles were there "to this day." The author of our books has retained this chronological allusion as he found it in his original sources; for when he composed his work, the temple was no longer standing. It is impossible, however, to ascertain from this statement how the heads of the poles could be seen in the Holy Place,—whether from the fact that they reached the curtain and formed elevations therein, if the poles ran from front to back; or whether, if, as is more probable, they ran from south to north, the front heads were to be seen, simply when the curtain was drawn back.


    1 Kings 8:9


    "There was nothing in the ark but the two tables of stone, which Moses had put there at Horeb, when Jehovah concluded the covenant with Israel." The intention of this remark is also simply to show that the law, which enjoined that the ark should merely preserve the stone tables of the covenant (Exo 25:16; Exo 40:20), had not been departed from in the lapse of time. אשׁר before כּרת is not a pronoun, but a conjunction: when, from the time that, as in Deu 11:6, etc. כּרת without בּרית, signifying the conclusion of a covenant, as in 1 Sam 20:16; 1 Sam 22:8, etc. Horeb, the general name for the place where the law was given, instead of the more definite name Sinai, as in Deuteronomy (see the Comm. on Exo 19:1-2).


    1 Kings 8:10-11


    At the dedication of the tabernacle the glory of Jehovah in the cloud filled the sanctuary, so that Moses could not enter (Exo 40:34-35); and so was it now. When the priests came out of the sanctuary, after putting the ark of the covenant in its place, the cloud filled the house of Jehovah, so that the priests could not stand to minister. The signification of this fact was the same on both occasions. The cloud, as the visible symbol of the gracious presence of God, filled the temple, as a sign that Jehovah the covenant-God had entered into it, and had chosen it as the scene of His gracious manifestation in Israel. By the inability of the priests to stand, we are not to understand that the cloud drove them away; for it was not till the priests had come out that it filled the temple. It simply means that they could not remain in the Holy Place to perform service, say to offer an incense-offering upon the altar to consecrate it, just as sacrifices were offered upon the altar of burnt-offering after the dedicatory prayer (1 Kgs 8:62, 1 Kgs 8:63).


    (Note: Bertheau's opinion (on Ch2 5:14), that the priests could not remain in the hall and in front of it on account of the cloud, namely, "the cloud of smoke, which, ascending from the sacrifices burned upon the altar of burnt-offering, concealed the glory of the Lord," is decidedly erroneous. For the cloud which hindered the priest from performing the service was, according to the distinct words of the text, the cloud which filled the house; and the explanatory clause, "for the glory of the Lord filled the house of Jehovah," indicates in the most unmistakeable terms that it was the vehicle of the glory of God, and therefore was no a cloud of smoke formed by the burning sacrifices, but the cloud in which God manifested His invisible being to His people,—the very same cloud in which Jehovah was to appear above the Capporeth, when the high priest entered the Most Holy Place on the day of atonement, so that he was commanded not to enter it at all times, and, when he entered, to cover the Capporeth with the cloud of the burning incense (Lev 16:2, Lev 16:13).


    The glory of the Lord, which is like a consuming fire (Exo 24:17; Deu 4:24; Deu 9:3), before which unholy man cannot stand, manifested itself in the cloud. This marvellous manifestation of the glory of God took place only at the dedication; after that the cloud was only visible in the Most Holy Place on the great day of atonement, when the high priest entered it.—The Chronicles contain a long account at this place of the playing and singing of the Levites at these solemnities (vid., Ch2 5:12-14).


    1 Kings 8:12-15


    Solomon extols this marvellous proof of the favour of the Lord.—1 Kgs 8:12. Then spake Solomon, "Jehovah hath spoken to dwell in the darkness." "Solomon saw that the temple was filled with a cloud, and remembered that God had been pleased to appear in a cloud in the tent of Moses also. Hence he assuredly believed that God was in this cloud also, and that, as formerly He had filled the tabernacle, so He would now fill the temple and dwell therein" (Seb. Schmidt). וגו יהוה אמר, which Thenius still renders incorrectly, "the Lord intends to dwell in the darkness," refers, as Rashi, C. a Lap., and others have seen, to the utterances of God in the Pentateuch concerning the manifestation of His gracious presence among His people, not merely to Lev 16:2 (I will appear in the cloud), but also to Exo 19:9, where the Lord said to Moses, "I come to thee הענן בּעב," and still more to Exo 20:21 and Deu 4:11; Deu 5:19, according to which God came down upon Sinai בּערפל. Solomon took the word ערפל from these passages. That he meant by this the black, dark cloud which filled the temple, is perfectly obvious from the combination והערפל הענן in Deu 5:19 and Deu 4:11.


    Solomon saw this word of Jehovah realized in the filling of the temple with the cloud, and learned therefrom that the Lord would dwell in this temple. Hence, being firmly convinced of the presence of Jehovah in the cloud which filled the sanctuary, he adds in 1 Kgs 8:13 : "I have built Thee a house to dwell in, a place for Thy seat for ever." We are not to understand עולמים as signifying that Solomon believed that the temple built by him would stand for ever; but it is to be explained partly from the contrast to the previous abode of God in the tabernacle, which from the very nature of the case could only be a temporary one, inasmuch as a tent, such as the tabernacle was, is not only a moveable and provisional dwelling, but also a very perishable one, and partly from the promise given to David in 2 Sam 7:14-16, that the Lord would establish the throne of his kingdom for his seed for ever. This promise involved the eternal duration of the gracious connection between God and Israel, which was embodied in the dwelling of God in the temple. This connection, from its very nature, was an eternal one; even if the earthly form, from which Solomon at that moment abstracted himself, was temporal and perishable.—Solomon had spoken these words with his face turned to the Most Holy Place. He then (1 Kgs 8:14) turned his face to the congregation, which was standing in the court, and blessed it. The word "blessed" (יברך) denotes the wish for a blessing with which the king greeted the assembled congregation, and introduced the praise of God which follows.—In 1 Kgs 8:15-21 he praises the Lord for having now fulfilled with His hand what He spake with His mouth to his father David (2 Sam 7).


    1 Kings 8:16


    The promise of God, to choose Jerusalem as the place for the temple and David as prince, is taken freely from 2 Sam 7:7-8. In Ch2 6:6, before "I chose David," we find "and I chose Jerusalem, that my name might be there;" so that the affirmation answers more precisely to the preceding negation, whereas in the account before us this middle term is omitted.


    1 Kings 8:17-19


    David's intention to build the temple, and the answer of God that his son was to execute this work, are so far copied from 2 Sam 7:2, 2 Sam 7:12-13, that God approves the intention of David as such. הטיבת, "Thou didst well that it was in thy mind."


    1 Kings 8:20-21


    "And Jehovah has set up His word." וגו ויּקם supplies the explanation of בידו מלּא (hath fulfilled with his hand) in 1 Kgs 8:15. God had caused Solomon to take possession of the throne of David; and Solomon had built the temple and prepared a place there for the ark of the covenant. The ark is thereby declared to be the kernel and star of the temple, because it was the throne of the glory of God.


    1 Kings 8:22


    Second Act of the feast of dedication: Solomon's dedicatory prayer (cf. 2 Chron 6:12-42).—1 Kgs 8:22. "Then Solomon stood before the altar of Jehovah in front of all the assembly of Israel, and stretched out his hands towards heaven." It is evident from 1 Kgs 8:54 that Solomon uttered the prayer which follows upon his knees. The Chronicles contain the same account as we have here, with this addition, that it is said to have taken place on a "scaffold," or kind of pulpit (כּיּור) specially erected for the purpose.


    The altar, to the front of which Solomon went, was the altar of burnt-offering in the court, where the congregation was gathered together. The expression ישׂ כּל־קהל נגד favours the idea that Solomon offered the prayer upon his knees with his face turned towards the congregation, and not with his back to the people and his face turned towards the temple, as Thenius supposes.—The substance of the prayer is closely connected with the prayer of Moses, especially with the blessings and curses therein (vid., Lev 26 and Deut 28). Commencing with the praise of God, who "keepeth covenant and truth" towards His servants, and has thus far performed to His servant David the promise that He gave him (1 Kgs 8:23, 1 Kgs 8:24), Solomon entreats the Lord still further to fulfil this promise of His (1 Kgs 8:25, 1 Kgs 8:26), and to keep His eyes constantly open over the temple, to hearken to the prayers of His people, and to avert the curse threatened against sinners from all who shall call upon Him in this temple (vv. 27-53).


    1 Kings 8:23-24


    By granting the blessing promised to His people, the Lord has hitherto proved Himself to be the true and only God in heaven and on earth, who keepeth covenant and mercy with those who walk before Him with all their heart. This acknowledgment provides the requisite confidence for offering the prayer which is sure of an answer (Mat 21:22; Mar 11:24; Jam 1:6). For אל אין־כּמוך, compare Exo 15:11 with Deu 4:39; 2 Sam 7:22; 2 Sam 22:32; Psa 86:8. "Who keepeth covenant and mercy," verbatim the same as in Deu 7:9. The promise given to His servant David (2 Sam 7), the fulfilment of which the commencement now lay before their eyes (cf. 1 Kgs 8:20, 1 Kgs 8:21), was an emanation from the covenant faithfulness of God. "As it is this day," as in 1 Kgs 3:6.


    1 Kings 8:25


    The expression "and now" (ועתּה) introduces the prayer for the further fulfilment of the promise, never to allow a successor upon the throne to be wanting to David, in the same conditional form in which David had uttered the hope in 1 Kgs 2:4, and in which the Lord had renewed the promise to Solomon during the building of the temple (1 Kgs 6:12-13). In על־כּסּא ישׁב מלּפני, instead of כּסּא מעל in 1 Kgs 2:4, the divine rejection is more distinctly indicated.


    1 Kings 8:26


    1 Kgs 8:26 is not merely a repetition of the prayer in 1 Kgs 8:25, as Thenius supposes, but forms the introduction to the prayers which follow for the hearing of all the prayer presented before the Lord in the temple. The words, "let Thy words be verified, which Thou spakest unto Thy servant David," contain something more than a prayer for the continual preservation of the descendants of David upon the throne, for the fulfilment of which Solomon prayed in 1 Kgs 8:25. They refer to the whole of the promise in 2 Sam 7:12-16. The plural דּבריך (Chethb) points back to כּל־הדּברים in 2 Sam 7:17, and is not to be altered into the singular after the Keri. The singular יאמן is used as it frequently is with the subject in the plural, when the verb precedes (cf. Ewald. 316, a., 1). Solomon has here in mind one particular point in the promise, viz., that God would not withdraw His mercy from the seed of David, even when it sinned. This is evident from what follows, where he mentions simply cases of transgression, and prays that they may be forgiven.


    1 Kings 8:27-28


    1 Kgs 8:26 are closely connected in this sense: keep Thy words that were spoken to David; for although this temple cannot hold Thine infinite divine nature, I know that Thou wilt have respect to the prayer of Thy servant, to keep Thine eyes open over this temple, to hear every prayer which Thy people shall bring before Thee therein. וּפנית in 1 Kgs 8:28 continues the optative נא יאמן in 1 Kgs 8:26; and 1 Kgs 8:27 contains an intermediate thought, with which Solomon meets certain contracted ideas of the gracious presence of God in the temple. כּי (1 Kgs 8:27) signifies neither but, nevertheless, atque (Bttcher), nor "as" (Thenius, Bertheau); and the assertion that 1 Kgs 8:27 is the commencement of a new section is overthrown by the inadmissible rendering of וּפנית, "but Thou turnest Thyself" (Thenius).—With the words, "Should God really dwell upon the earth! behold, the heaven and the heaven of heavens (i.e., the heavens in their widest extent, cf. Deu 10:14) cannot contain Thee, to say nothing (כּי אף; cf. Ewald, 354, c.) of this house which I have built," in which the infinitude of God and His exaltation above the world are expressed as clearly and forcibly as possible, Solomon does not intend to guard against the delusion that God really dwells in temples (J. D. Mich.), but simply to meet the erroneous idea that He dwells in the temple as men dwell in a house, namely, shut up within it, and not also outside and above it,—a delusion which sometimes forced its way into the unspiritual nation but which was always attacked by the prophets (cf. Mic 3:11; Jer 7:4, etc.). For it is evident that Solomon did combine with his clear perception of the infinite exaltation of God a firm belief in His real presence in the temple, and did not do homage to the abstract idealism of the rationalists, not merely from his declaration in 1 Kgs 8:12. that he had built this temple as a dwelling-place for God, but also from the substance of all the following prayers, and primarily from the general prayer in 1 Kgs 8:28, 1 Kgs 8:29, that God would take this temple under His special protection, and hearken to every prayer directed towards it. The distinction between תּפלּה, תּחנּה, and רנּה is the following: תּפלּה denotes prayer in general, praise, supplication, and thanksgiving; תּחנּה, supplication or entreaty, prayer for help and mercy; and רנּה, jubilation, prayer as the joyous utterance of praise and thanksgiving.


    1 Kings 8:29-32


    "That Thine eyes may be open upon this house night and day." אל־הבּית, speciali quadam providentia in hanc domum directi (Mich.). The following clause, "upon the place of which Thou hast said, My name shall be there" (namely, 2 Sam 7:13, implicite), contains within itself the ground upon which the prayer rests. Because the name of God will be in the temple, i.e., because God will manifest His gracious presence there, He will also keep His eyes open upon it, so as to hear the prayer of Solomon directed towards it. הזּה המּקום אל (toward this place): because Solomon also was prayer in the court towards the temple.—In 1 Kgs 8:30, "and hear the supplication of Thy servant and of Thy people Israel," he begins by asking that those prayers may be heard which the king and people shall henceforth bring before God in the temple. ושׁמעתּ corresponds to וּפנית in 1 Kgs 8:28, and is more precisely defined by the following תּשׁמע ואתּה (as for these prayers), Thou wilt hear them up to the place of Thine abode, to heaven. אל שׁמע is a pregnant expression: to hear the prayer, which ascends to heaven. In the Chronicles we find throughout the explanatory מן. The last words, "hear and forgive," must be left in their general form, and not limited by anything to be supplied. Nothing but forgiveness of sin can remove the curse by which transgression is followed.


    This general prayer is then particularized from 1 Kgs 8:31 onwards by the introduction of seven special petitions for an answer in the different cases in which, in future, prayers may be offered to God in the temple. The first prayer (1 Kgs 8:31, 1 Kgs 8:32) has reference to the oaths sworn in the temple, the sanctity of which God is asked to protect. "If a man sin against his neighbour, and an oath be laid upon him, to cause him to swear, and he come (and) swear before the altar in this house, then wilt Thou hear," etc. אשׁר את does not mean either "granted that" (Thenius) or "just when" (Ewald, 533, a.), although אם is used in the Chronicles, and we might render it freely "when;" but את is simply an accusative particle, serving to introduce the following clause, in the sense of "as for," or "with regard to (such a case as) that a man sins" (vid., Ewald, 277, a.). אלה וּבא cannot be taken as anything but an asyndeton. For if אלה were a substantive, it would have the article (האלה) provided it were the subject, and the verb would be written בּאה; and if it were the object, we should have בּאלה, as in Neh 10:30 (cf. Eze 17:13). The prayer refers to the cases mentioned in Exo 22:6-12 and Lev 26:17, when property entrusted to any one had been lost or injured, or when a thing had been found and the finding was denied, or when an act of fraud had been committed; in which cases the law required not only compensation with the addition of a fifth of its value, but also a trespass-offering as an expiation of the sin committed by taking a false oath. But as this punishment could only be inflicted when the guilty person afterwards confessed his guilt, many false oaths might have been sworn in the cases in question and have remained unpunished, so far as men were concerned. Solomon therefore prays that the Lord will hear every such oath that shall have been sworn before the altar, and work (עשׂית), i.e., actively interpose, and judge His servants, to punish the guilty and justify the innocent. The construction השּׁמים תּשׁמע (1 Kgs 8:32, 1 Kgs 8:34, 1 Kgs 8:36, etc.) can be explained more simply from the adverbial use of the accusative (Ewald, 300, b.), than from השּׁמים אל in 1 Kgs 8:30. בּראשׁו דּרכּו תּת, to give (bring) his way upon his head, i.e., to cause the merited punishment to fall upon him (cf. Eze 9:10; Eze 11:21, etc.). רשׁע הרשׁרע and צדּיק הצדּיק recall Deu 25:2. For כּצדקתו לו תּת compare 2 Sam 22:21, 2 Sam 22:25.—The following cases are all taken from Lev 26 and Deut 28.


    1 Kings 8:33-34


    The second petition,—"If Thy people Israel are smitten by the enemy, because they have sinned against Thee, and they turn to Thee and confess Thy name, ... then hear ... and bring them back into the land,"—refers to the threatenings in Lev 26:17 and Deu 28:25, where the nation is threatened with defeat and subjugation on the part of enemies, who shall invade the land, in which case prisoners of war are carried away into foreign lands, but the mass of the people remain in the land, so that they who are beaten can pray to the Lord in the temple, that He will forgive them their sin, save them out of the power of the enemy, and bring back the captives and fugitives into their fatherland.


    1 Kings 8:35-36


    The third prayer refers to the remission of the punishment of drought threatened against the land, when the heaven is shut up, according to Lev 26:19; Deu 11:17; Deu 28:23. תענם כּי, because Thou humblest them (lxx, Vulg.); not "that Thou hearest them" (Chald. and others). תורם כּי, because Thou teachest them the good way. These words correspond to כי תענם, and contain a motive for forgiveness. Because God teaches His people and seeks by means of chastisements to bring them back to the good way when they fail to keep His commandments, He must forgive when they recognise the punishment as a divine chastisement and come to Him with penitential prayer.


    1 Kings 8:37-40


    The fourth prayer relates to the removal of other land-plagues: famine (Lev 26:19-20, and Lev 26:26; Deu 28:23); pestilence (Lev 26:25); blight and mildew in the corn (Deu 28:22); locusts (חסיל, devourer, is connected with ארבּה without a copula,—in the Chronicles by Vv,—to depict the plague of locusts more vividly before their eyes after Deu 28:38); oppression by enemies in their own land; lastly, plagues and diseases of all kinds, such as are threatened against the rebellious in Lev 26:16 and Deu 28:59-61. יצר is not the imperfect Kal of צוּר (Ges., Dietr., Frst, Olsh. Gramm. p. 524), but the imperfect Hiphil of הצר in Deu 28:52, as in Neh 9:27; and the difficult expression שׁעריו בּארץ is probably to be altered into שׁ בּארץ, whilst שׁעריו is either to be taken as a second object to יצר, as Luther supposes, or as in apposition to בּארץ, in the land (in) his gates, as Bertheau assumes. The assertion of Thenius, that all the versions except the Vulgate are founded upon the reading עריו בּעחת, is incorrect. יהיה כּי is omitted after kaal-machalaah, since Solomon dropped the construction with which he commenced, and therefore briefly summed up all the prayers, addressed to God under the various chastisements here named, in the expression כּל־תּחנּה כּל־תּפלּה, which is placed absolutely at the opening of 1 Kgs 8:38. וגו ידעוּן אשׁר, "when they perceive each one the stroke of his heart," i.e., not dolor animi quem quisque sentit (Vatab., C. a Lap.), but the plague regarded as a blow falling upon the heart, in other words, as a chastisement inflicted upon him by God. In all these cases may God hear his prayer, and do and give to every one according to his way. תּדע אשׁר, "as Thou knowest his heart," i.e., as is profitable for every one according to the state of his heart of his disposition. God can do this, because He knows the hearts of all men (cf. Jer 17:10). The purpose assigned for all this hearing of prayer (1 Kgs 8:40), viz., "that they may fear Thee," etc., is the same as in Deu 4:10.


    1 Kings 8:41-43


    The fifth prayer has reference to the hearing of the prayers of foreigners, who shall pray in the temple. Solomon assumes as certain that foreigners will come and worship before Jehovah in His temple; even Moses himself had allowed the foreigners living among the Israelites to offer sacrifice at the temple (Num 15:14.), and the great name and the arm of the Lord, that had manifested itself in deeds of omnipotence, had become known in the times of Moses to the surrounding nations (Exo 15:14; Exo 18:1; Jos 5:1), and the report of this had reached Balaam even in Mesopotamia (see the Comm. on Num 22). הנּכרי אל does not mean "as for the foreigners" (Thenius), for אל is never used in this sense; but it is to be connected with תּשׁמע in 1 Kgs 8:43, as אל שׁמע frequently occurs (Bertheau).


    1 Kings 8:42


    1 Kgs 8:42 is a parenthesis inserted in explanation of שׁמך למען: "for they will hear," etc. The strong hand and the outstretched arm are connected together as a standing expression for the wondrous manifestations of the divine omnipotence in the guidance of Israel, as in Deu 4:34; Deu 5:15, etc. With והתפּלּל וּבא the מארץ וּבא in 1 Kgs 8:41 is resumed, and the main thought continued.


    1 Kings 8:43


    The reason for the hearing of the prayers of foreigners is "that all nations may know Thy name to fear Thee," etc., as in Deu 28:10. An examination of this original passage, from which וגו על נקרא שׁמך כּי is taken and transferred to the temple, shows that the common explanations of this phrase, viz., "that this house is called after Thy name," or "that Thy name is invoked over this temple (at its dedication)," are erroneous. The name of the Lord is always used in the Scriptures to denote the working of God among His people or in His kingdom (see at 2 Sam 6:2). The naming of this name over the nation, the temple, etc., presupposes the working of God within it, and denotes the confession and acknowledgment of that working. This is obvious from such passages as Jer 14:9, where the expression "Thy name is called over us" is only a further explanation of the word "Thou art in the midst of us;" and from Isa 63:19, where "we are they over whom Thou hast not ruled from eternity" is equivalent to "over whom Thy name has not been called." The name of Jehovah will be named over the temple, when Jehovah manifests His gracious presence within it in such a manner, that the nations who pray towards it experience the working of the living God within His sanctuary. It is in this sense that it is stated in 2 Sam 6:2 that the name of Jehovah is named above the ark of the covenant (see the Comm. in loc.).—There are no cases on record of the worship of foreigners in connection with Solomon's temple, though there are in connection with the temple built after the captivity (vid., Josephus, Ant. xi. 8, 5, that of Alexander the Great; xii. 2, 5ff., that of Ptolemaeus Philadelphus; and 2 Macc. 3:2, 3, that of Seleucus).


    1 Kings 8:44-45


    Finally, in 1 Kgs 8:44-50 Solomon also asks, that when prayers are directed towards the temple by those who are far away both from Jerusalem and the temple, they may be heard. The sixth case, in 1 Kgs 8:44, 1 Kgs 8:45, is, if Israel should be engaged in war with an enemy by the appointment of God; and the seventh, in 1 Kgs 8:46-50, is, if it should be carried away by enemies on account of its sins.


    By the expression in 1 Kgs 8:44, "in the way which Thou sendest them," the war is described as one undertaken by the direction of God, whether wages against an enemy who has invaded the land, or outside the land of Canaan for the chastisement of the heathen dwelling around them. "And shall pray וגו העיר דּרך:" i.e., in the direction towards the chosen city and the temple, namely, in faith in the actual presence of the covenant God in the temple. יהוה אל, "to Jehovah," instead of "to Thee," is probably introduced for the sake of greater clearness. משׁפּטם ועשׂית, and secure them justice (cf. Deu 10:18; Psa 9:5, etc.).


    1 Kings 8:46-49


    In the seventh prayer, viz., if Israel should be given up to its enemies on account of its sins and carried away into the land of the enemy, Solomon had the threat in Lev 26:33, Lev 26:44 in his eye, though he does not confine his prayer to the exile of the whole nation foretold in that passage and in Deu 28:45., Deu 28:64, and Deu 30:1-5, but extends it to every case of transportation to an enemy's land. לבּם אל והשׁיבוּ, "and they take it to heart," compare Deu 4:39, and without the object, Deu 30:1; not "they feel remorse," as Thenius supposes, because the Hiphil cannot have this reflective signification (Bttcher). The confession of sin in 1 Kgs 8:47, רשׁענוּ והעוינוּ חטאנוּ, was adopted by the Jews when in captivity as the most exhaustive expression of their deep consciousness of guilt (Dan 9:5; Psa 106:6). חטא, to slip, labi, depicts sin as a wandering from right; העוה, to act perversely, as a conscious perversion of justice; and רשׁע as a passionate rebellion against God (cf. Isa 57:20).


    1 Kings 8:50-53


    לרחמים וּנתתּם: literally, "and make (place) them for compassion before their captors, that they may have compassion upon them," i.e., cause them to meet with compassion from their enemies, who have carried them away.—In 1 Kgs 8:51-53 Solomon closes with general reasons, which should secure the hearing of his prayer on the part of God. Bertheau follows the earlier commentators in admitting that these reasons refer not merely to the last petitions, but to all the preceding ones.


    The plea "for they are Thy people," etc. (1 Kgs 8:51), is taken from Deu 4:10; and that in 1 Kgs 8:53, "Thou didst separate them," etc., is taken from Lev 20:24, Lev 20:26, compared with Exo 19:5. וגו עיניך להיות, "that Thine eyes may be opened," follows upon ושׁמעתּ ("then hear Thou") in 1 Kgs 8:49; just as 1 Kgs 8:29 at the commencement of the prayer follows upon וּפנית in 1 Kgs 8:28. The recurrence of the same expression shows that the prayer is drawing to a close, and is rounded off by a return to the thought with which it opened. "As Thou spakest by Moses" points back to Exo 19:5.—In Ch2 6:40-42 the conclusion of the prayer is somewhat altered, and closes with the appeal to the Lord to cause salvation and grace to go forth from the temple over His people.


    1 Kings 8:54


    Concluding Act of the dedication of the temple. 1 Kgs 8:54-61. Blessing the congregation.—After the conclusion of the prayer, Solomon rose up from his knees and blessed all the assembled congregation. פּרוּשׂות וכפּיו is a circumstantial clause, which must be connected with the previous words and rendered thus: "from lying upon his knees with his hands spread out towards heaven." "And he stood," i.e., he came from the altar and stood nearer to the assembled congregation. The blessing begins with praise to the Lord for the fulfilment of His promises (1 Kgs 8:16), and consists in the petition that the Lord will always fulfil his (Solomon's) prayers, and grant His people the promised salvation.


    1 Kings 8:56


    The praise of Jehovah rests, so far as the first part is concerned, upon the promise in Deu 12:9-10, and upon its fulfilment in Jos 21:44-45 and Jos 23:14; and the second part is founded upon Lev 26:3-13 and Deu 28:1-14, where the "good word, which the Lord spake by Moses," is more precisely described as the blessing which the Lord had promised to His people and had hitherto bestowed upon them. He had already given Israel rest by means of Joshua when the land of Canaan was taken; but since many parts of the land still remained in the hands of the Canaanites, this rest was only fully secured to them by David's victories over all their enemies. This glorious fulfilment warranted the hope that the Lord would also fulfil in the future what He had promised His servant David (2 Sam 7:10), if the people themselves would only faithfully adhere to their God. Solomon therefore sums up all his wishes for the good of the kingdom in 1 Kgs 8:57-61 in the words, "May Jehovah our God be with us, as He was with our fathers; may He not leave us nor forsake us, to incline our heart to Himself, that we may walk in all His ways," etc.—that the evil words predicted by Moses in Lev 26:14., Deu 28:15, may not fall upon us. For 1 Kgs 8:57 compare Deu 31:6, Deu 31:8, and Jos 1:5. יטּשׁנוּ אל corresponds to ירפּך אל in these passages. In the Pentateuch נטשׁ is used but once of men who forsake the Lord, viz., Deu 32:15; in other cases it is only used in the general sense of casting away, letting alone, and other similar meanings. It is first used of God, in the sense of forsaking His people, in Psa 27:9 in connection with עזב; and it frequently occurs afterwards in Jeremiah.


    1 Kings 8:59


    May these my words, which I have prayed (vv. 25-43), be near to Jehovah our God day and night, that He may secure the right of His servant (the king) and of His people, as every day demands. בּיומו יום דּבר, as in Exo 5:13; Exo 16:4.—For 1 Kgs 8:60 compare 1 Kgs 8:43.


    1 Kings 8:61


    Let your heart be יי עם שׁלם, wholly, undividedly devoted to the Lord (cf. 1 Kgs 11:4; 1 Kgs 15:3, 1 Kgs 15:14, etc.).


    1 Kings 8:62


    Sacrifices and feast.—1 Kgs 8:62, 1 Kgs 8:63. The dedicatory prayer was followed by a magnificent sacrifice offered by the king and all Israel. The thank-offering (שׁלמים זבח) consisted, in accordance with the magnitude of the manifestation of divine grace, of 22,000 oxen and 120,000 sheep. This enormous number of sacrificial animals, in which J. D. Michaelis found serious difficulties, Thenius endeavours to set aside as too large, by calculating that as these sacrifices were offered in seven days, reckoning the sacrificial day at twelve full hours, there must have been about five oxen and about twenty-five sheep slaughtered and offered in sacrifice every minute for the king alone. This calculation would be conclusive, if there were any foundation for the three assumptions upon which it rests: namely, (1) that the number of sacrifices mentioned was offered for the king alone; (2) that the slaughtering and preparation of the sacrificial animals could only be performed by the priests and Levites; and (3) that the whole of the flesh of these sacrificial animals was to be consumed upon the altar. But these three assumptions are all erroneous. There is nothing in the account about their being "for the king alone." For it is obvious that the words "and Solomon offered a sacrifice" are not to be understood as signifying that the king had these sacrifices offered for himself alone, but that the words refer to the sacrifices offered by the king and all Israel for the consecration of the temple, from the simple fact that in 1 Kgs 8:62 "Solomon and all Israel" are expressly mentioned as offering sacrifice, and that after the statement of the number of the sacrifices we find these words in 1 Kgs 8:63 : "so the king and all the children of Israel dedicated the house of Jehovah." Moreover it is very evident from the law in Lev 1 and 3 that at the offering of sacrifice the slaughtering, flaying, and preparation of the sacrificial animals were performed by any Israelite, and that it was only the sprinkling of the blood against the altar and the burning of the sacrificial portions upon the altar which were the exclusive province of the priests. In order to form a correct idea of the enormous number of sacrifices which could be slaughtered on any one day we will refer again to the notice in Josephus (Bell. Jud. vi. 9, 3) already mentioned in the Comm. on the Pentateuch, p. 683 (translation), that in the reign of the emperor Nero the procurator Cestius directed the priests to count the number of the paschal lambs, and that they counted 250,000, which were slaughtered for the passover between the ninth and eleventh hours of the day, and of which the blood was sprinkled upon the altar. If then it was possible at that time to slaughter more than 250,000 lambs in three hours of the afternoon, and to sprinkle the blood upon the altar, there can have been no difficulty in slaughtering and sacrificing 3000 oxen and 18,000 sheep at the dedication of the temple on each of the seven days of the festival. As all Israel from Hamath to the brook of Egypt came to Jerusalem to this festival, we shall not be above the mark if we estimate the number of the heads of houses present at 100,000. And with very little trouble they could have slaughtered 3000 oxen and 18,000 sheep a day and prepared them for sacrificing. How many priests took an active part in this, we do not indeed know, in fact we have no information as to the number of the priests in Solomon's time; but we know that in the time of David the number of Levites qualified for service, reckoning from their thirtieth year, was 38,000, so that we may certainly assume that there were two or three thousand priests. Now if only the half of these Levites and priests had come to Jerusalem to the dedication of the temple, they alone could have slaughtered 3000 oxen and 18,000 sheep every day. And would not a thousand priests have been sufficient to sprinkle the blood of so many animals upon the altar and to turn the fat between the morning and evening sacrifice? If we divided these sacrifices among a thousand priests, each one would only have had to attend to the sprinkling of the blood and burning of the fat of three oxen and eighteen sheep each day.—But the brazen altar of burnt-offering might not have been large enough for the burning of so many sacrifices, notwithstanding the fact that only the fat portions of the thank-offerings were consumed, and they did not require much room; since the morning and evening burnt-offerings were added daily, and as festal offerings they would certainly not consist of a lamb only, but at least of one bullock, and they were burned whole, although the altar of burnt-offering with a surface of 144 square yards (see my bibl. Archol. i. p. 127) would hold a very large quantity of sacrificial flesh at once. In v. 64, however, it is expressly stated that Solomon sanctified the middle of the court, which was before the house of Jehovah, to burn the burnt-offering and meat-offering and the fat portions of the thank-offerings there, because the brazen altar was too small to hold these sacrifices. "The middle of the court" (החצר תּוך) is the whole of the inner portion of the court of the priests, which was in front of the temple-house and formed the centre of the court surrounding the temple. Of course we have not to imagine that the sacrifices were offered upon the stone pavement of the court, but must assume that there were auxiliary altars erected in the inner court around the brazen altar. By the burnt-offering and the meat-offering (belonging to it: ואת־המּנחה את־העולה) we are not to understand certain burnt-offerings, which were offered for a definite number of thank-offerings, as Thenius supposes. The singular and the definite article are both at variance with this. The reference is rather to the (well-known) daily morning and evening burnt-offerings with their meat-offering, and in this case, no doubt, to such a festal sacrifice as is prescribed in Num 28 for the great yearly feasts.


    1 Kings 8:65


    Thus Solomon held the feast at that time, and all Israel with him, a great assembly from the neighbourhood of Hamath to the brook of Egypt, i.e., from the whole land in its fullest extent from north to south. "The district of Hamath," i.e., Epiphania on the Orontes, is mentioned as the northern boundary (cf. Num 34:8; Num 13:21; Jos 13:5, etc.); and "the brook of Egypt" (מצרים נחל), Rhinocorura, as the southern boundary (cf. Num 34:8; Jos 15:4). "The feast" (החג), which Solomon held with the people "seven days and seven days, fourteen days," is not the feast of the dedication, but, as in 1 Kgs 8:2, the feast of tabernacles, which fell in the seventh month; and the meaning of the verse is, that on that occasion the feast of the seventh month was kept for fourteen days, namely, seven days as the feast of the dedication, and seven days as the feast of tabernacles. We are obliged to take the words in this way, partly on account of the evident reference to בּחג (at the feast) in 1 Kgs 8:2 in the expression את־החג (the feast) in this verse, and partly on account of the statement which follows in 1 Kgs 8:66, "and on the eighth day he sent the people away." The "eight day" is not the first day of the feast of tabernacles (Thenius); but the eighth day, as the conclusion of the feast of tabernacles, עצרת (Lev 23:36). The correctness of this view is placed beyond all doubt by the context in the Chronicles, which states more clearly that, "Solomon kept the feast seven days, and all Israel with him ... and they kept עצרת (the closing feast) on the eight day; for they kept the dedication of the altar seven days and the feast seven days; and on the twenty-third day of the seventh month he sent the people away." The feast of tabernacles lasted seven days, from the 15th to the 21st, with a closing festival on the eighth day, i.e., the 22nd of the month (Lev 23:33-39). This festival was preceded by the dedication of the temple from the 8th to the 14th of the month. The statement in 1 Kgs 8:66, "on the eighth day he sent the people away," if we take the words in their strict sense, is at variance with the statement in the Chronicles, "on the 23rd day," since the eighth day of the feast of tabernacles was the 22nd day of the month; but it may easily be accounted for from want of precision in a well-known matter. Solomon sent the people away on the eighth day, i.e., on the afternoon or evening of the atzereth of the feast of tabernacles, so that on the morning of the next day, i.e., on the 23rd of the month, the people took their journey home, "joyful and glad of heart for all the goodness that the Lord had shown to His servant David and to the people." David is mentioned, because the completion of the building of the temple was the fulfilment of the divine promise given to him. "Tents," for houses, as in 2 Sam 10:1; Jdg 7:8, and other passages.


    1 Kings 9


    1 Kings 9:1


    The Answer of the Lord to Solomon's Dedicatory Prayer (cf. Ch2 7:11-22).—1 Kgs 9:1, 1 Kgs 9:2. When Solomon had finished the building of the temple, and of his palace, and of all that he had a desire to build, the Lord appeared to him the second time, as He had appeared to him at Gibeon, i.e., by night in a dream (see 1 Kgs 3:5), to promise him that his prayer should be answered. For the point of time, see at 1 Kgs 8:1. כּל־חשׁק, all Solomon's desire or pleasures, is paraphrased thus in the Chronicles: לב על כּל־הבּא, "all that came into his mind," and, in accordance with the context, is very properly restricted to these two principal buildings by the clause, "in the house of Jehovah and in his own house."


    1 Kings 9:3


    The divine promise to Solomon, that his prayer should be answered, is closely connected with the substance of the prayer; but in our account we have only a brief summary, whereas in the Chronicles it is given more elaborately (vid., Ch2 7:12-16). "I have sanctified this house which thou hast built, to put my name there." For the expression, see Deu 12:11. The sanctifying consisted in the fact, that Jehovah put His name in the temple; i.e., that by filling the temple with the cloud which visibly displayed His presence, He consecrated it as the scene of the manifestation of His grace. To Solomon's prayer, "May Thine eyes stand open over this house" (1 Kgs 8:29), the Lord replies, giving always more than we ask, "My eyes and my heart shall be there perpetually."


    1 Kings 9:4


    1 Kgs 9:4, 1 Kgs 9:5 contain the special answer to 1 Kgs 8:25, 1 Kgs 8:26.—1 Kgs 9:6-9 refer to the prayer for the turning away of the curse, to which the Lord replies: If ye and your children turn away from me, and do not keep my commandments, but worship other gods, this house will not protect you from the curses threatened in the law, but they will be fulfilled in all their terrible force upon you and upon this temple. This threat follows the Pentateuch exactly in the words in which it is expressed; 1 Kgs 9:7 being founded upon Deu 28:37, Deu 28:45, Deu 28:63, and the curse pronounced upon Israel in Deu 29:23-26 being transferred to the temple in 1 Kgs 9:8, 1 Kgs 9:9.—פּני מעל שׁלּח, to dismiss, i.e., to reject from before my face. "This house will be עליון," i.e., will stand high, or through its rejection will be a lofty example for all that pass by. The temple stood upon a high mountain, so that its ruins could not fail to attract the attention of all who went past. The expression עליון is selected with an implied allusion to Deu 26:19 and Deu 28:1. God there promises to make Israel עליון, high, exalted above all nations. This blessing will be turned into a curse. The temple, which was high and widely renowned, shall continue to be high, but in the opposite sense, as an example of the rejection of Israel from the presence of God.


    1 Kings 9:10


    The Means by which the Buildings were Erected.—In order that all which still remained to be said concerning Solomon's buildings might be grouped together, different notices are introduced here, namely, as to his relation to Hiram, the erection of several fortresses, and the tributary labour, and also as to his maritime expeditions; and these heterogeneous materials are so arranged as to indicate the resources which enabled Solomon to erect so many and such magnificent buildings. These resources were: (1) his connection with king Hiram, who furnished him with building materials (1 Kgs 9:10-14); (2) the tributary labour which he raised in his kingdom (1 Kgs 9:15-25); (3) the maritime expedition to Ophir, which brought him great wealth (1 Kgs 9:26-28). But these notices are very condensed, and, as a comparison with the parallel account in 2 Chron 8 shows, are simply incomplete extracts from a more elaborate history. In the account of the tributary labour, the enumeration of the cities finished and fortified (1 Kgs 9:15-19) is interpolated; and the information concerning the support which was rendered to Solomon in the erection of his buildings by Hiram (1 Kgs 9:11-14), is merely supplementary to the account already given in 1 Kgs 9:5. 1 Kgs 9:24, 1 Kgs 9:25 point still more clearly to an earlier account, since they would be otherwise unintelligible.—In 2 Chron 8 the arrangement is a simpler one: the buildings are first of all enumerated in Ch2 8:1-6, and the account of the tributary labour follows in Ch2 8:7-11.


    1 Kings 9:10-14


    The notices concerning Solomon's connection with Hiram are very imperfect; for 1 Kgs 9:14 does not furnish a conclusion either in form or substance. The notice in 2 Chron 8; 1:1-2:18 is still shorter, but it supplies an important addition to the account before us.


    1 Kings 9:10-14


    1 Kgs 9:10, 1 Kgs 9:11 form one period. יתּן אז (then he gave) in 1 Kgs 9:11 introduces the apodosis to מק ויהי (and it came to pass, etc.) in 1 Kgs 9:10; and 1 Kgs 9:11 contains a circumstantial clause inserted as a parenthesis. Hiram had supported Solomon according to his desire with cedar wood and cypress wood, and with gold; and Solomon gave him in return, after his buildings were completed, twenty cities in the land of Galil. But these cities did not please Hiram. When he went out to see them, he said, "What kind of cities are these (מה in a contemptuous sense) which thou hast given me, my brother?" אחו as in 1 Kgs 20:32, 1 Macc. 10:18; 11:30, 2 Macc. 11:22, as a conventional expression used by princes in their intercourse with one another. "And he called the land Cabul unto this day;" i.e., it retained this name even to later times. The land of Galil is a part of the country which was afterwards known as Galilaea, namely, the northern portion of it, as is evident from the fact that in Jos 20:7; Jos 21:32, Kedes in the mountains of Naphtali, to the north-west of Lake Huleh, is distinguished from the kadesh in southern Palestine by the epithet בּגּליל. It is still more evident from 2 Kgs 15:29 and Isa 9:1 and Galil embraced the northern part of the tribe of Naphtali; whilst the expression used by Isaiah, הגּוים גּליל, also shows that this district was for the most part inhabited by heathen (i.e., non-Israelites). The twenty cities in Galil, which Solomon gave to Hiram, certainly belonged therefore to the cities of the Canaanites mentioned in 2 Sam 24:7; that is to say, they were cities occupied chiefly by a heathen population, and in all probability they were in a very bad condition. Consequently they did not please Hiram, and he gave to the district the contemptuous name of the land of Cabul. Of the various interpretations given to the word Cabul (see Ges. Thes. p. 656), the one proposed by Hiller (Onomast. p. 435), and adopted by Reland, Ges., Maurer, and others, viz., that it is a contraction of כּהבּוּל, sicut id quod evanuit tanquam nihil, has the most to support it, since this is the meaning required by the context. At the same time it is possible, and even probable, that it had originally a different signification, and is derived from כּבל = חבל in the sense of to pawn, as Gesenius and Dietrich suppose. This is favoured by the occurrence of the name Cabul in Jos 19:27, where it is probably derivable from כּבל, to fetter, and signifies literally a fortress or castle; but in this instance it has no connection with the land of Cabul, since it is still preserved in the village of Cabul to the south-east of Acre (see the Comm. on Josh. l.c.). The "land of Cabul" would therefore mean the pawned land; and in the mouths of the people this would be twisted into "good for nothing." In this case ויּקרא would have to be taken impersonally: "they called;" and the notice respecting this name would be simply an explanation of the way in which the people interpreted it. Hiram, however, did not retain this district, but gave it back to Solomon, who then completed the cities (Ch2 8:2).


    The only way in which we can give to 1 Kgs 9:14 a meaning in harmony with the context, is by taking it as a supplementary explanation of וּבזּהב...נשּׂא...חירם in 1 Kgs 9:11, and so rendering ויּשׁלח as a pluperfect, as in 1 Kgs 7:13 : "Hiram had sent the king a hundred and twenty talents of gold." If we reckon the value of gold as being ten times the worth of silver, a hundred and twenty talents of gold would be 3,141, 600 thalers (about 471,240: Tr.). This is no doubt to be regarded as a loan, which Solomon obtained from Hiram to enable him to complete his buildings. Although David may have collected together the requisite amount of precious metals for the building of the temple, and Solomon had also very considerable yearly revenues, derived partly from tribute paid by subjugated nations and partly from trade, his buildings were so extensive, inasmuch as he erected a large number of cities beside the temple and his splendid palace (1 Kgs 9:15-19), that his revenues might not suffice for the completion of these costly works; and therefore, since he would not apply the consecrated treasures of the temple to the erection of cities and palaces, he might find himself compelled to procure a loan from the wealthy king Hiram, which he probably intended to cover by ceding to him twenty cities on the border of the Phoenician territory. But as these cities did not please the king of Tyre and he gave them back to Solomon, the latter will no doubt have repaid the amount borrowed during the last twenty years of his reign.


    1 Kings 9:15-23


    Solomon's tribute service, and the building of the cities. (Cf. Ch2 8:3-10.) The other means by which Solomon made it possible to erect so many buildings, was by compelling the remnants of the Canaanitish population that were still in the land to perform tributary labour. המּס דּבר יד, "this is the case with regard to the tribute." For מס העלה compare 1 Kgs 5:13. To the announcement of the object which Solomon had in view in raising tributary labourers, namely, to build, etc., there is immediately appended a list of all the buildings completed by him (1 Kgs 9:15-19); and it is not till 1 Kgs 9:20 that we have more precise details concerning the tribute itself. Millo, the wall of Jerusalem, and the cities enumerated, are for the most part not new buildings, but simply fortifications, or the completion of buildings already in existence. David had already built the castle of Millo and the wall of Jerusalem (2 Sam 5:9); so that Solomon's building was in both cases merely fortifying more strongly. On Millo see the fuller remarks at 2 Sam 5:9; and on the building of the wall, those at 1 Kgs 3:1 and 1 Kgs 11:27. As Solomon thereby closed the breach of the city of David according to 1 Kgs 11:27, he probably extended the city wall so as to enclose the temple mountain; and he may possibly have also surrounded the lower city with a wall, since David had only built a fortification round about the upper city upon Zion (see at 2 Sam 5:9).—Hazor: an old royal city of the Canaanites above Lake Huleh, which has not yet been discovered (see at Jos 11:1). Megiddo, i.e., Lejun (see at 1 Kgs 4:12). Gezer: also an old Canaanitish royal city, which stood close to the Philistian frontier, probably on the site of the present village of el Kubab (see at Jos 10:33).


    1 Kings 9:16


    This city had been taken and burned down by the king of Egypt; its Canaanitish inhabitants had been put to death; and the city itself had been given as a marriage portion to his daughter who was married to Solomon. Nothing is known concerning the occasion and object of Pharaoh's warlike expedition against this city. The conjecture of Thenius, that the Canaanitish inhabitants of Gezer had drawn upon themselves the vengeance of Pharaoh, mentioned here, through a piratical raid upon the Egyptian coast, is open to this objection, that according to all accounts concerning its situation, Gezer was not situated near the sea-coast, but very far inland.


    1 Kings 9:17


    This city Solomon built: i.e., he not only rebuilt it, but also fortified it. He did the same also to Lower Bethhoron, i.e., Beit-Ur Tachta, on the western slope of the mountains, four hours' journey from Gibeon. According to Ch2 8:5, Solomon also fortified Upper Bethhoron, which was separated by a deep wady from Lower Bethhoron, that lay to the west (see Comm. on Jos 10:10 and Jos 16:3). The two Bethhorons and Gezer were very important places for the protection of the mountainous country of Benjamin, Ephraim, and Judah against hostile invasions from the Philistian plain. The situation of Megiddo on the southern edge of the plain of Jezreel, through which the high road from the western coast to the Jordan ran, was equally important; and so also was Hazor as a border fortress against Syria in the northern part of the land.


    1 Kings 9:18


    Solomon also built, i.e., fortified, Baalath and Tadmor in the desert. According to Jos 19:44, Baalath was a city of Dan, and therefore, as Josephus (Ant. viii. 6, 1) justly observes, was not far from Gezer; and consequently is not to be identified with either Baalgad or Baalbek in Coele-syria (Iken, ich. Rosenm.; cf. Robinson, Bibl. Res. p. 519). תמר (Chethb) is either to be read תּמר, or according to Ewald (Gesch. iii. p. 344) תּמּר, palm, a palm-city. The Keri requires תּדמר (Tadmor, after Ch2 8:4), a pronunciation which may possibly have simply arisen from Aramaean expansion, but which is still the name for the city current among the Arabs even in the present day (Arabic tadmur, locus palmarum ferax). The Greeks and Romans called it Palmyra. It was situated in what is certainly now a very desolate oasis of the Syrian desert, on the caravan road between Damascus and the Euphrates,—according to modern accounts, not more than seventeen hours' journey from that river; and there are still magnificent ruins which attest the former glory of this wealthy and, under queen Zenobia, very powerful city (cf. Ritter, Erdk. xvii. 2, p. 1486ff., and E. Osiander in Herzog's Cycl.). The correctness of this explanation of the name is placed beyond all doubt by the words "in the wilderness;" and consequently even Movers has given up his former opinion, viz., that it was the city of Thamar in southern Judah (Eze 47:19; Eze 48:28), which Thenius has since adopted, and has decided in favour of Palmyra, without being led astray by the attempt of Hitzig to explain the name from the Sanscrit (vid., Deutsche morgld. Ztschr. viii. p. 222ff.). The expression בּארץ appears superfluous, as all the cities named before were situated in the land or kingdom of Solomon, and Tadmor is sufficiently defined by בּמּדבּר (in the desert). The text is evidently faulty, and either the name of the land, namely Hamath (according to Ch2 8:4), has dropped out, or בּארץ is to be taken in connection with what follows (according to the Cod. Al. of the lxx), and the cop. ו before כּל־ערי את must be erased and inserted before בּארץ ("and in the land of all the magazine-cities").


    1 Kings 9:19-21


    The "magazine-cities" (המּסכּנות ערי) were fortified cities, in which the produce of the land was collected, partly for provisioning the army, and partly for the support of the rural population in times of distress (Ch2 17:12; Ch2 32:28), similar to those which Pharaoh had built in the land of Goshen (Exo 1:11). If they were situated on the great commercial roads, they may also have served for storing provisions for the necessities of travellers and their beasts of burden. The cities for the war-chariots (הרכב) and cavalry (הפּרשׁים) were probably in part identical with the magazine-cities, and situated in different parts of the kingdom. There were no doubt some of these upon Lebanon, as we may on the one hand infer from the general importance of the northern frontier to the security of the whole kingdom, and still more from the fact that Solomon had an opponent at Damascus in the person of Rezin (1 Kgs 11:24), who could easily stir up rebellion in the northern provinces, which had only just been incorporated by David into the kingdom; and as we may on the other hand clearly gather from Ch2 16:4, according to which there were magazine-cities in the land of Naphtali. Finally, the words "and what Solomon had a desire to build" embrace all the rest of his buildings, which it would have occupied too much space to enumerate singly. That the words חשׁק את are not to be so pressed as to be made to denote simply "the buildings undertaking for pure pleasure," like the works mentioned in Ecc 2:4., as Thenius and Bertheau suppose, is evident from a comparison of 1 Kgs 9:1, where all Solomon's buildings except the temple and palace, and therefore the fortifications as well as others, are included in the expression "all his desire."—Fuller particulars concerning the tributary workmen are given in 1 Kgs 9:20. The Canaanitish population that was left in the land were made use of for this purpose,—namely, the descendants of the Canaanites who had not been entirely exterminated by the Israelites. "Their children," etc., supplies a more precise definition of the expression "all the people," etc., in 1 Kgs 9:20.


    1 Kings 9:22-23


    Solomon did not make Israelites into tributary slaves; but they were warriors, ministers, and civil and military officers. עבדים are the king's servants; שׂרים, the heads of the military and civil service; שׁלשׁים, royal adjutants (see at 2 Sam 23:8); וּפרשׁיו רכבּו שׂרי, captains over the royal war-chariots and cavalry.—For 1 Kgs 9:23 compare 1 Kgs 5:16.


    1 Kings 9:24-25


    1 Kgs 9:24, 1 Kgs 9:25 contain two notices, with which the account of Solomon's buildings is brought to a close. Both verses point back to 1 Kgs 3:1-4 (viz., 1 Kgs 9:24 to 1 Kgs 3:1, and 1 Kgs 9:25 to 1 Kgs 3:2-4), and show how the incongruities which existed at the commencement of Solomon's reign were removed by his buildings. When Solomon married Pharaoh's daughter, he brought her into the city of David (1 Kgs 3:1), until he should have finished his palace and built her a house of her own within it. After this building was completed, he had her brought up from the city of David into it. עלה, came up, inasmuch as the palace stood upon the loftier summit of Zion. אך is to be connected with אז which follows, in the sense of only or just as: as soon as Pharaoh's daughter had gone up into the house built for her, Solomon built Millo.


    1 Kings 9:25


    After the building of the temple, the practice of sacrificing upon the altars of the high places could be brought to an end (1 Kgs 3:2). Solomon now offered burnt-offerings and thank-offerings three times a year upon the altar which he had built to the Lord, i.e., upon the altar of burnt-offering in the temple, or as 2 Chron 8; 12 adds by way of explanation, "before the porch." "Three times in the year:" i.e., at the three great yearly feasts—passover, the feast of weeks, and the feast of tabernacles (Ch2 8:13). The words which follow, אתּו והקטיר, "and indeed burning (the sacrifice) at the (altar) which was before Jehovah," cannot be taken as parallel to the preceding clause, and understood as referring to the incense, which was offered along with the bleeding sacrifices, because הקטיר is not a preterite, but an inf. absol., which shows that this clause merely serves as an explanation of the preceding one, in the sense of, "namely, burning the sacrifices at the altar which was before Jehovah." חקטיר is the technical expression here for the burning of the portions of the sacrificial flesh upon the altar, as in Exo 29:18; Lev 1:9, etc. On the use of אשׁר after אתּו, which Thenius and Bttcher could not understand, and on which they built up all kinds of conjectures, see Ewald, 333, a., note.—את־הבּית ושׁלּם, "and made the house complete," i.e., he put the temple into a state of completion by offering the yearly sacrifices there from that time forward, or, as Bttcher explains it, gave it thereby its full worth as a house of God and place of worship. ושׁלּם is to be taken grammatically as a continuation of the inf. abs. הקטיר.


    1 Kings 9:26-28


    He sends ships to Ophir.—Solomon built a fleet (אני is collective, ships or fleet; the nom. unitatis is אניּה) at Eziongeber, near Eloth, on the coast of the Red Sea (ים־סוּף: see at Exo 10:19), in the land of Edom; and Hiram sent in the fleet "shipmen that had knowledge of the sea" along with Solomon's servants to Ophir, whence they brought to king Solomon 420 talents of gold. Eziongeber, a harbour at the north-eastern end of the Elanitic Gulf, was probably the "large and beautiful town of Asziun" mentioned by Makrizi (see at Num 33:35), and situated on the great bay of Wady Emrag (see Rppell, Reisen in Nubien, pp. 252-3). Eloth (lit., trees, a grove, probably so named from the large palm-grove in the neighbourhood), or Elath (Deu 2:8; 2 Kgs 14:22 : see at Gen 14:6), the Aila and Aelana of the Greeks and Romans, Arab. Aileh, was situated at the northern point of the (Elanitic) gulf, which took its name from the town; and in the time of the Fathers it was an important commercial town. It was not far from the small modern fortress of Akaba, where heaps of rubbish still show the spot on which it formerly stood (compare Rppell, Nub. p. 248, with plates 6 and 7, and Robinson, Pal. i. p. 251ff.).—The corresponding text, Ch2 8:17-18, differs in many respects from the account before us. The statement in the Chronicles, that Solomon went to Eziongeber and Elath, is but a very unimportant deviation; for the building of the fleet makes it a very probable thing in itself that Solomon should have visited on that account the two towns on the Elanitic Gulf, which were very near to one another, to make the requisite arrangements upon the spot for this important undertaking. There is apparently a far greater deviation in 1 Kgs 9:27, where, in the place of the statement that Hiram sent בּאני, in the (or a) fleet, his servants as sailors who had knowledge of the sea, the chronicler affirms that Hiram sent by his servants ships and men who had knowledge of the sea. For the only way in which Hiram could send ships to Eziongeber was either by land or (as Ritter, Erdk. xiv. p. 365, supposes) out of the Persian Gulf, supposing that the Tyrians had a fleet upon that sea at so early a date as this. The statement in the Chronicles receives an apparent confirmation from 1 Kgs 10:22, "The king had a Tarshish fleet upon the sea with the fleet of Hiram," if indeed this passage also refers to the trade with Ophir, as is generally supposed; for then these words affirm that Hiram sent ships of his own to Ophir along with those of Solomon. We do not think it probable, however that the words "Hiram sent ships by his own men" are to be so pressed as to be taken to mean that he had whole ships, or ships taken to pieces, conveyed to Eziongeber either from Tyre or out of the Mediterranean Sea, although many cases might be cited from antiquity in support of this view.


    In all probability the words affirm nothing more than that Hiram supplied the ships for this voyage, that is to say, that he had them built at Eziongeber by his own men, and the requisite materials conveyed thither, so far as they were not to be obtained upon the spot. At any rate, Solomon was obliged to call the Tyrians to his help for the building of the ships, since the Israelites, who had hitherto carried in no maritime trade at all, were altogether inexperienced in shipbuilding. Moreover, the country round Eziongeber would hardly furnish wood adapted for the purpose, as there are only palms to be found there, whose spongy wood, however useful it may be for the inside of houses, cannot be applied to the building of ships. But if Hiram had ships built for Solomon by his own men and sent him sailors who were accustomed to the sea, he would certainly have some of his own ships engaged in this maritime trade; and this explains the statement in 1 Kgs 10:22.


    The destination of the fleet was Ophir, whence the ships brought 420 or (according to the Chronicles) 450 talents of gold. The difference between 420 and 450 may be accounted for from the substitution of the numeral letter נ (50) for כ (20). The sum mentioned amounted to eleven or twelve million dollars (from 1,600,000 to 1,800,000—Tr.), and the question arises, whether this is to be taken as the result of one voyage, or as the entire profits resulting from the expeditions to Ophir. The words admit of either interpretation, although they are more favourable to the latter than to the former, inasmuch as there is no allusion whatever to the fact that they brought this amount all at once or on every voyage. (See also at 1 Kgs 10:14, 1 Kgs 10:22.) The question as to the situation of Ophir has given rise to great dispute, and hitherto no certain conclusion has been arrived at; in fact, it is possible that there are no longer any means of deciding it. Some have endeavoured to prove that it was in southern Arabia, others that it was on the eastern coast of Africa, and others again that it was in Hither India.


    The decision is dependent upon a previous question, whether 1 Kgs 10:22, "The king had a Tarshish fleet upon the sea with the fleet of Hiram; once in three years came the Tarshish fleet, bringing gold, silver," etc., also applies to the voyage to Ophir. The expression "Tarshish fleet;" the word בּיּם ("on the sea"), which naturally suggests that sea to which the Israelites applied the special epithet היּם, namely the Mediterranean; and lastly, the difference in the cargoes,—the ships from Ophir bringing gold and algummim wood (1 Kgs 9:28 and 1 Kgs 10:11), and the Tarshish fleet bringing gold, silver, ivory, apes, and peacocks (1 Kgs 10:22),—appear to favour the conclusion that the Tarshish fleet did not sail to Ophir, but upon the Mediterranean Sea to Tarshish, i.e., Tartessus in Spain; to which we may add the fact that תרשׁישׁ אני is reproduced in Ch2 9:21 by תּרשׁישׁ הלכות אניּות, "ships going to Tarshish." Nevertheless, however plausible these arguments may appear, after a renewed investigation of the subject I cannot regard them as having decisive weight: for (1) the expression "Tarshish fleet" is used in 1 Kgs 22:49 in connection with ships that were intended to go to Ophir; (2) בּיּם (upon the sea) might receive its more precise definition from what precedes; and (3) the difference in the cargoes reduces itself to this, that in addition to the gold, which was the chief production of Ophir, there are a few other articles of trade mentioned, so that the account in 1 Kgs 10:22 is more complete than that in 1 Kgs 9:28 and 1 Kgs 10:11. The statement concerning the Tarshish fleet in 1 Kgs 10:22 contains a passing remark, like that in 1 Kgs 10:11, from which we must infer that both passages treat in the same manner simply of the voyage to Ophir, and therefore that the term "Tarshish ships," like our Indiamen (Indienfahrer), was applied to ships intended for long voyages. If, in addition to the ships sailing to Ophir, Solomon had also had a fleet upon the Mediterranean Sea which sailed with the Phoenicians to Tartessus, this would certainly have been mentioned here (1 Kgs 9:27-28) at the same time as the Ophir voyage. On all these grounds we can come to no other conclusion than that the expression in Ch2 9:21, "ships going to Tarshish," is simply a mistaken exposition of the term "Tarshish fleet,"—a mistake which may easily be explained from the fact, that at the time when the Chronicles were written, the voyages not only of the Israelites but also of the Tyrians both to Ophir and Tarshish had long since ceased, and even the geographical situation of these places was then unknown to the Jews (see my Introduction to the Old Test. p. 442, ed. 2).


    The name Ophir occurs first of all in Gen 10:29 among the tribes of Southern Arabia, that were descended from Joktan, between Seba and Havilah, i.e., the Sabaeans and Chaulotaeans. Hence it appears most natural to look for the gold-land of Ophir in Southern Arabia. But as there is still a possibility that the Joktanide tribe of Ophir, or one branch of it, may subsequently have emigrated either to the eastern coast of Africa or even to Hither India, and therefore that the Solomonian Ophir may have been an Arabian colony outside Arabia, the situation of this gold country cannot be determined without further evidence from Gen 10:29 alone; but before arriving at an actual decision, we must first of all examine the arguments that may be adduced in support of each of the three countries named. Sofala in Eastern Africa, in the Mozambique Channel, has nothing in common with the name Ophir, but is the Arabic suflah (Heb. שׁפלה), i.e., lowland or sea-coast; and the old Portuguese accounts of the gold mines in the district of Fura there, as well as the pretended walls of the queen of Saba, have far too little evidence to support them, to have any bearing upon the question before us. The supposed connection between the name Ophir and the city of Σουπάρα mentioned by Ptolemaeus, or Οὔππαρα by Periplus (Geogr. min. i. p. 30), in the neighbourhood of Goa, or the shepherd tribe of Abhira, cannot be sustained. Σουπάρα or Sufra (Edrisi) answers to the Sanscrit Supara, i.e., beautiful coast (cf. Lassen, Ind. Alterthk. i. p. 107); and Οὔππαρα in Periplus is not doubt simply a false reading for Σουπάρα, which has nothing in common with אופיר. And the shepherd tribe of Abhira can hardly come into consideration, because the country which they inhabited, to the south-east of the mouths of the Indus, has no gold.—Again, the hypothesis that India is intended derives just as little support from the circumstance that, with the exception of Gen 10:29, the lxx have always rendered אופיר either Σωφιρά or Σουφίρ, which is, according to the Coptic lexicographers, the name used by the Copts for India, and that Josephus (Ant. viii. 6, 4), who used the Old Test. in the Alexandrian version, has given India as the explanation of Ophir, as it does from this supposed resemblance in the names. For, according to the geographical ideas of the Alexandrians and later Greeks, India reached to Ethiopia, and Ethiopia to India, as Letronne has conclusively proved (see his Mmoire sur une mission arienne, etc., in Mm. de l'Instit. Acad. des Inscript. et Bell. Lettres, t. x. p. 220ff.).


    Greater stress has been laid upon the duration of the voyages to Ophir,—namely, that the Tarshish fleet came once in three years, according to 1 Kgs 10:22, and brought gold, etc. But even Lassen, who follows Heeren, observes quite truly, that "this expression need not be understood as signifying that three whole years intervened between the departure and return, but simply that the fleet returned once in the course of three years." Moreover, the stay in Ophir is to be reckoned in as part of the time occupied in the voyage; and that this is not to be estimated as a short one, is evident from the fact that, according to Homer, Odyss. xv. 454ff., a Phoenician merchantman lay for a whole year at one of the Cyclades before he had disposed of his wares of every description, in return for their articles of commerce, and filled his roomy vessel. If we add to this the slowness of the voyage,—considering that just as at the present day the Arabian coasters go but very slowly from port to port, so the combined fleet of Hiram and Solomon would not be able to proceed with any greater rapidity, inasmuch as the Tyrians were not better acquainted with the dangerous Arabian Sea than the modern Arabians are, and that the necessary provisions for a long voyage, especially the water for drinking, could not be taken on board all at once, but would have to be taken in at the different landing-places, and that on these occasions some trade would be done,—we can easily understand how a voyage from Eziongeber to the strait of Bab el Mandeb and the return might occupy more than a year, so that the time occupied in the voyage as given here cannot furnish any decisive proof that the fleet sailed beyond Southern Arabia to the East Indies.


    And lastly, the same remarks apply to the goods brought from Ophir, which many regard as decisive evidence in favour of India. The principal article for which Ophir became so celebrated, viz., the gold, is not found either in Sufra near Goa, or in the land of Abhira. Even if India be much richer in gold than was formerly supposed (cf. Lassen, ii. p. 592), the rich gold country lies to the north of Cashmir (see Lassen, ii. pp. 603-4). Moreover, not only is it impossible to conceive what goods the Phoenicians can have offered to the Indian merchants for their gold and the other articles named, since large sums of gold were sent to India every year in the Roman times to pay for the costly wares that were imported thence (see Roscher, pp. 53, 54); but it is still less possible to comprehend how the shepherd tribe of Abhira could have come into possession of so much gold as the Ophir fleet brought home. The conjecture of Ritter (Erdk. xiv. p. 399) and Lassen (ii. p. 592), that this tribe had come to the coast not very long before from some country of their own where gold abounded, and that as an uncultivated shepherd tribe they attached but very little value to the gold, so that they parted with it to the Phoenicians for their purple cloths, their works in brass and glass, and for other things, has far too little probability to appear at all admissible. If the Abhira did not know the value of the gold, they would not have brought it in such quantities out of their original home into these new settlements. We should therefore be obliged to assume that they were a trading people, and this would be at variance with all the known accounts concerning this tribe.—As a rule, the gold treasures of Hither Asia were principally obtained from Arabia in the most ancient times. If we leave Havilah (Gen 2:11) out of the account, because its position cannot be determined with certainty, the only other place specially referred to in the Old Testament besides Ophir as being celebrated as a gold country is Saba, in the south-western portion of Yemen. The Sabaeans bring gold, precious stones, and incense (Isa 60:6; Eze 27:22); and the queen of Saba presented Solomon with 120 talents of gold, with perfumes and with precious stones (1 Kgs 10:10). This agrees with the accounts of the classical writers, who describe Arabia as very rich in gold (cf. Strabo, xvi. 777f. and 784; Diod. Sic. ii. 50, iii. 44; also Bochart, Phaleg, l. ii. c. 27). These testimonies, which we have already given in part at Exo 38:31, are far too distinct to be set aside by the remark that there is no gold to be found in Arabia at the present time. For whilst, on the one hand, the wealth of Arabia in gold may be exhausted, just as Spain no longer yields any silver, on the other hand we know far too little of the interior of Southern Arabia to be able distinctly to maintain that there is no gold in existence there.—Silver, the other metal brought from Ophir, was also found in the land of the Nabataeans, according to Strabo, xvi. p. 784, although the wealth of the ancient world in silver was chiefly derived from Tarshish or Tartessus in Spain (cf. Movers, Phniz. ii. 3, p. 36ff., where the different places are enumerated in which silver was found).—That precious stones were to be found in Arabia is evident from the passages cited above concerning the Sabaeans.—On the other hand, however, it has been supposed that the remaining articles of Ophir could only have been brought from the East Indies.


    According to 1 Kgs 10:12, the Ophir ships brought a large quantity of אלמגּים עצי (almuggim wood: Ch2 2:7, אלגּמּים). According to Kimchi (on Ch2 2:7), the אלמוּג or אלגוּם is arbor rubri coloris, dicta lingua arabica albakam (Arabic ‛l-bqm), vulgo brasilica. This tree, according to Abulfadl (Celsius, Hierob. i. p. 176), is a native of India and Ethiopia; and it is still a question in dispute, whether we are to understand by this the Pterocarpus Santal., from which the true sandal-wood comes, and which is said to grow only in the East Indies on Malabar and Java, or the Caesalpinia Sappan L., a tree which grows in the East Indies, more especially in Ceylon, and also in different parts of Africa, the red wood of which is used in Europe chiefly for dyeing. Moreover the true explanation of the Hebrew name is still undiscovered. The derivation of it from the Sanscrit Valgu, i.e., pulcher (Lassen and Ritter), has been set aside by Gesenius as inappropriate, and mocha, mochta, which is said to signify sandal-wood in Sanscrit, has been suggested instead. But no evidence has been adduced in its favour, nor is the word to be found in Wilson's Sanscrit Lexicon. If, however, this derivation were correct, אל would be the Arabic article, and the introduction of this article in connection with the word mocha would be a proof that the sandal-wood, together with its name, came to the Hebrews through merchants who spoke Arabic.—The other articles from Ophir mentioned in 1 Kgs 10:22 are שׁגהבּים, ὀδόντες ἐλεφάντινοι (lxx), dentes elephantorum or ebur (Vulg.), דפיל ,).gluV( שׁן, elephants' teeth (Targ.). But however certain the meaning of the word may thus appear, the justification of this meaning is quite as uncertain. In other cases ivory is designated by the simple term שׁן (1 Kgs 10:18; 1 Kgs 22:39; Psa 45:9; Amo 3:15, etc.), whereas Ezekiel (Eze 27:15) calls the whole tusk קרנות שׁן, horns of the tooth. הבּים is said to signify elephants here; and according to Benary it is contracted from האבּים, the Sanscrit word ibha, elephant; according to Ewald, from הלבּים, from the Sanscrit Kalabha; and according to Hitzig, from נהבים = להבים, Libyi; or else שׁגהבּים is a false reading for והבנים שׁן, ivory and ebony, according to Eze 27:15 (see Ges. Thes. p. 1453). Of these four derivations the first two are decidedly wrong: the first, because ibha as a name for the elephant only occurs, according to Weber, in the later Indian writings, and is never used in the earlier writings in this sense (vid., Roediger, Addenda ad Ges. thes. p. 115); the second, because Kalabha does not signify the elephant, but catulum elephanti, before it possesses any teeth available for ivory. The third is a fancy which its originator himself has since given up and the fourth a conjecture, which is not raised to a probability even by the attempt of Bttcher to show that הבּים is a case of backward assimilation from הבנים, because the asyndeton הבּים שׁן between two couples connected by ו is without any analogy, and the passages adduced by Bttcher, viz., Deu 29:22; Jos 15:54., and Even Eze 27:33, are to be taken in quite a different way.—The rendering of קפים by apes, and the connection of the name not only with the Sanscrit and Malabar kapi, but also with the Greek κῆπος and κῆβος, also κεῖβος, are much surer; but, on the other hand, the assumption that the Greeks, like the Semitic nations, received the word from the Indians along with the animals, is very improbable: for κῆπος in Greek does not denote the ape (πίθηκος) generally, but simply a species of long-tailed apes, the native land of which, according to the testimony of ancient writers, was Ethiopia,


    (Note: Compare Aristoteles, hist. animal. ii. 8: ἔστι δὲ ὁ μέν κῆβος πίθηκος ἔχων οὐράν. Strabo, xvii. p. 812: ἔστι δὲ ὁ κῆπος τὸ μέν πρόσωπον ἐοικὼς Σατύρῳ, τ ̓ ἄλλα δὲ κυνὸς καὶ ἄρκτου μεταξύ· γεννᾶται δ ̓ ἐν Αἰθιοπίᾳ. Plinius, h. n. viii. 19 (28): Iidem (the games of Pompey the Great) ostenderunt ex Aethiopia quas vocant κήπους, quarum pedes posteriores pedibus humanis et cruribus, priores manibus fuere similes. Solinus Polyh. says the same (Bochart, Hieroz. i. lib. iii. c. 31).


    and the Ethiopian apes are hardly likely to have sprung from India.—And lastly, even in the case of תּכּיּים, according to the ancient versions peacocks, the derivation from the Malabaric or Tamul tgai or tghai (cf. Roediger in Ges. Thes. p. 1502) is not placed beyond the reach of doubt.


    If, in conclusion, we look through all the articles of commerce that were brought to Jerusalem from the Ophir voyages, apart from the gold and silver, which were not to be found in the land of Abhira, the ivory and ebony (supposing that we ought to read והבנים שׁן for שׁגהבּים) furnish no evidence in support of India, inasmuch as both of them could have been brought from Ethiopia, as even Lassen admits (ii. pp. 554). And even if the words Almuggim, Kophim, and Tucchijim really came from India along with the objects to which they belonged, it would by no means follow with certainty from this alone that Ophir was situated in India.—For since, for example, there are indisputable traces of very early commercial intercourse between India and Hither Asia and Africa, especially Southern Arabia and Ethiopia, reaching far beyond the time of Solomon, the seamen of Hiram and Solomon may have obtained these articles either in Arabia or on the Ethiopian coast. For even if the statements of Herodotus and Strabo, to the effect that the Phoenicians emigrated from the islands of the Erythraean Sea, Tylos (or Tyros?) and Arados, to the Phoenician coast, do not prove that the Phoenicians had already extended their commercial enterprise as far as India even before the twelfth century, as Lassen (ii. 597 and 584-5) supposes; if the Tyrians and Aradians, who were related to them by tribe, still continued to dwell upon the islands of the Persian Gulf, from which they could much more easily find the way to India by sea,—since the historical character of these statement has been disputed by Movers (Phnizier, ii. 1, p. 38ff.) on very weighty grounds; yet it is evident that there was a very early intercourse between East India and Africa, reaching far beyond all historical testimony, from the following well-established facts: that the Egyptians made use of indigo in the dyeing of their stuffs, and this could only have been brought to them from India; that muslins,which were likewise of Indian origin, are found among the material sin which the mummies are enveloped; and that in the graves of the kings of the eighteenth dynasty, who ceased to reign in the year 1476 b.c., there have been discovered vases of Chinese porcelain (cf. Lassen, ii. p. 596). And the intercourse between the southern coast of Arabia and Hither India may have been quite as old, if not older; so that Indian productions may have been brought to Hither Asia by the Sabaeans long before the time of Solomon (vid., Lassen, ii. pp. 593-4, and Movers, Phniz. ii. 3, pp. 247,256). But the commercial intercourse between Arabia and the opposite coast of Ethiopia, by which African productions reached the trading inhabitants of Arabia, was unquestionably still older than the trade with India. If we weigh well all these points, there is no valid ground for looking outside Arabia for the situation of the Solomonian Ophir. But we shall no doubt be obliged to give up the hope of determining with any greater precision that particular part of the coast of Arabia in which Ophir was situated, inasmuch as hitherto neither the name Ophir nor the existence of gold-fields in Arabia has been established by modern accounts, and moreover the interior of the great Arabian peninsula is still for the most part a terra incognita.


    1 Kings 10


    1 Kings 10:1


    Visit of the Queen of Saba (cf. Ch2 9:1-12).—When the fame of Solomon's great wisdom came to the ears of the queen of Saba, probably through the Ophir voyages, she undertook a journey to Jerusalem, to convince herself of the truth of the report which had reached her, by putting it to the test by means of enigmas. שׁבא, Σαβά, is not Ethiopia or Mero, as Josephus (Ant. viii. 6, 5), who confounds שׁבא with סבא, and the Abyssinian Christians suppose (vid., Ludolfi hist. Aeth. ii. 3), but the kingdom of the Sabaeans, who were celebrated for their trade in incense, gold, and precious stones, and who dwelt in Arabia Felix, with the capital Saba, or the Μαριάβα of the Greeks. This queen, who is called Balkis in the Arabian legend (cf. Koran, Sur. 27, and Pococke, Specim. hist. Arab. p. 60), heard the fame of Solomon יהוה לשׁם; i.e., not "at the naming of the name of Jehovah" (Bttcher), nor "in respect of the glory of the Lord, with regard to that which Solomon had instituted for the glory of the Lord" (Thenius); nor even "serving to the glorification of God" (de Wette and Maurer); but literally, "belonging to the name of the Lord:" in other words, the fame which Solomon had acquired through the name of the Lord, or through the fact that the Lord had so glorified Himself in him (Ewald and Dietrich in Ges. Lex. s.v. ל). "She came to try him with riddles," i.e., to put his wisdom to the test by carrying on a conversation with him in riddles. The love of the Arabs for riddles, and their superiority in this jeu d'esprit, is sufficiently well known from the immense extent to which the Arabic literature abounds in Mashals. We have only to think of the large collections of proverbs made by Ali ben Abi Taleb and Meidani, or the Makamen of Hariri, which have been made accessible to all by F. Rckert's masterly translation into German, and which are distinguished by an amazing fulness of word-play and riddles. חידה, a riddle, is a pointed saying which merely hints at the deeper truth and leaves it to be guessed.


    1 Kings 10:2-3


    As the queen of a wealthy country, she came with a very large retinue. חיל does not mean a military force or an armed escort (Thenius), but riches, property; namely, her numerous retinue of men (עבדים, 1 Kgs 10:13), and camels laden with valuable treasures. The words יקרה...גּמלּים are an explanatory circumstantial clause, both here and also in the Chronicles, where the cop. Vav stands before גּמלּים (cf. Ewald, 341, a., b.). "And spake to Solomon all that she had upon her heart," i.e., in this connection, whatever riddles she had it in her mind to lay before him; "and Solomon told her all her sayings," i.e., was able to solve all her riddles. There is no ground for thinking of sayings of a religious nature, as the earlier commentators supposed, but simply of sayings the meaning of which was concealed, and the understanding of which indicated very deep wisdom.


    1 Kings 10:4-5


    She saw הבּית, i.e., Solomon's palace, not the temple, and "the food of his table," i.e., both the great variety of food that was placed upon the king's table (1 Kgs 5:2-3), and also the costly furniture of the table (1 Kgs 10:21), and "the seat of his retainers and the standing of his servants," i.e., the places in the palace assigned to the ministers and servants of the king, which were contrived with wisdom and arranged in a splendid manner. עבדים are the chief officers of the king, viz., ministers, counsellors, and aides de camp; משׁרתים, the court servants; מושׁב, the rooms of the courtiers in attendance; מעמד, the standing-place, i.e., the rooms of the inferior servants, "and their clothing," which they received from the king; and משׁקיו, not his cup-bearers (lxx, Vulg.), but as in Gen 40:21, the drink, i.e., probably the whole of the drinking arrangements; ועלתו, and his ascent, by which he was accustomed to go into the house of Jehovah. עלה does not mean burnt-offering here, as the older translators have rendered it, but ascent, as in Eze 40:26, and as the Chronicles have correctly explained it by עליּתו. For burnt-offering is not to be thought of in this connection, because the queen had nothing to see or to be astonished at in the presentation of such an offering. עלתו is most likely "the king's outer entrance" into the temple, mentioned in 2 Kgs 16:18; and the passage before us would lead us to suppose that this was a work of art, or an artistic arrangement. וגו היה ולא, "and there was no more spirit in her:" she was beside herself with amazement, as in Jos 5:1; Jos 2:11.


    1 Kings 10:6-9


    She then said with astonishment to Solomon, that of what her eyes now saw she had not heard the half, through the report which had reached her of his affairs and of his wisdom, and which had hitherto appeared incredible to her; and not only congratulated his servants, who stood continually near him and could hear his wisdom, but also praised Jehovah his God, that out of His eternal love to His people Israel He had given them a king to do justice and righteousness. The earlier theologians inferred from this praising of Jehovah, which involved faith in the true God, when taken in connection with Mat 12:42, that this queen had been converted to the true God, and conversed with Solomon on religious matters. But, as we have already observed at 1 Kgs 5:7, an acknowledgment of Jehovah as the God of Israel was reconcilable with polytheism. And the fact that nothing is said about her offering sacrifice in the temple, shows that the conversion of the queen is not to be thought of here.


    1 Kings 10:10


    She thereupon presented to Solomon a hundred and twenty talents of gold (more than three million thalers nearly half a million sterling—Tr.]), and a very large quantity of spices and precious stones. The בּשׂמים probably included the genuine balsam of Arabia, even if בּשׂם was not the specific name of the genuine balsam. "There never more came so much of such spices of Jerusalem." Instead of לרב עוד...בּא לא we find in the Chronicles, 1 Kgs 10:9, simply היה לא, "there was nothing like this balsam," which conveys the same meaning though expressed more indefinitely, since ההוּא ecni כּבּשׂם points back to the preceding words, "balsam (spices) in great quantity."


    (Note: It was this which gave rise to the legend in Josephus (Ant. viii. 6, 6), that it was through this queen that the root of the true balsam (Opobalsamum), which was afterwards cultivated in gardens at Jericho and Engedi, was first of all brought to Palestine (cf. Movers, Phnizier, ii. 3, p. 226ff.).


    1 Kings 10:11-12


    The allusion to these costly presents leads the historian to introduce the remark here, that the Ophir fleet also brought, in addition to gold, a large quantity of Algummim wood (see at 1 Kgs 9:28) and precious stones. Of this wood Solomon had מסעד or מסלּות made for the temple and palace. מסעד, from סעד, signifies a support, and מסלּה may be a later form for סלּם, a flight of steps or a staircase, so that we should have to think of steps with bannisters. This explanation is at any rate a safer one than that of "divans" (Thenius), which would have been quite out of place in the temple, or "narrow pannelled stripes on the floor" (Bertheau), which cannot in the smallest degree be deduced from מסעד, or "support = moveables, viz., tables, benches, footstools, boxes, and drawers" (Bttcher), which neither harmonizes with the temple, where there was no such furniture, nor with the מסלּות of the Chronicles. "And guitars and harps for the singers," probably for the temple singers. כּנּור and נבל are string instruments; the former resembling our guitar rather than the harp, the strings being carried over the sounding-board upon a bridge, the latter being of a pitcher shape without any sounding bridge, as in the case of the harps.


    1 Kings 10:13


    Solomon gave the queen of Saba all that she wished and asked for, beside what he gave her "according to the hand," i.e., the might, of the king; that is to say, in addition to the presents answering to his might and his wealth, which he was obliged to give as a king, according to the Oriental custom. In the Chronicles (1 Kgs 10:12) we find "beside that which she had brought (הביאה) to the king," which is an abbreviated expression for "beside that which he gave her in return for what she had brought to him," or beside the return presents corresponding to her gifts to him, as it has been already correctly paraphrased by the Targum.


    1 Kings 10:14


    Solomon's Wealth and the Use He Made of It (cf. Ch2 9:13-21).—1 Kgs 10:14. The gold which Solomon received in one year amounted to 666 talents,—more than seventeen million thalers (two million and a half sterling—Tr.). 666 is evidently a round number founded upon an approximative valuation. אחת בּשׁנה is rendered in the Vulg. per annos singulos; but this is hardly correct, as the Ophir fleet, the produce of which is at any rate included, did not arrive every year, but once in three years. Thenius is wrong in supposing that this revenue merely applies to the direct taxes levied upon the Israelites. It includes all the branches of Solomon's revenue, whether derived from his commerce by sea and land (cf. 1 Kgs 10:28, 1 Kgs 10:29) or from the royal domains (Ch1 27:26-31), or received in the form of presents from foreign princes, who either visited him like the queen of Saba or sent ambassadors to him (1 Kgs 10:23, 1 Kgs 10:24), excepting the duties and tribute from conquered kings, which are specially mentioned in 1 Kgs 10:15. הת מאנשׁי לבד, beside what came in (לשׁלמה בּא) from the travelling traders and the commerce of the merchants, and from all the kings, etc. התּרים אנשׁי (a combination resembling our merchantmen; cf. Ewald, 287, e., p. 721) are probably the tradesmen or smaller dealers who travelled about in the country, and רכלים the wholesale dealers. This explanation of תּרים cannot be rendered doubtful by the objection that תּוּר only occurs elsewhere in connection with the wandering about of spies; for רכל signified originally to go about, spy out, or retail scandal, and after that to trade, and go about as a tradesman. הערב מלכי are not kings of the auxiliary and allied nations (Chald., Ges.), but kings of the mixed population, and according to Jer 25:24, more especially of the population of Arabia Deserta (בּמּדבּר השּׁכנים), which bordered upon Palestine; for ערב rof is a mixed crowd of all kinds of men, who either attach themselves to a nation (Exo 12:38), or live in the midst of it as foreigners (Neh 13:3), hence a number of mercenaries (Jer 50:37). In Ch2 9:14, הערב is therefore correctly explained by the term ערב, which does not mean the whole of Arabia, but "only a tract of country not very extensive on the east and south of Palestine" (Gesenius), as these tribes were tributary of Solomon. הארץ פּחות, the governors of the land, are probably the officers named in 1 Kgs 4:7-19. As they collected the duties in the form of natural productions and delivered them in that form, so also did the tradesmen and merchants pay their duties, and the subjugated pastoral tribes of Arabia their tribute, in natura. This explains in a very simple manner why these revenues are separated from the revenue of Solomon which came in the form of money. פּחה is a foreign word, which first found its way into the Hebrew language after the times of the Assyrians, and sprang from the Sanscrit paksha, a companion or friend, which took the form of pakkha in Prakrit, and probably of pakha in the early Persian (vid., Benfey and Stern, die Monatsnamen, p. 195).


    1 Kings 10:16


    Solomon had 500 ornamental shields made, 200 larger ones (צנּים, scuta, targets), and 300 smaller (מגנּים, clypei). These shields, like all the shields of the ancients, were made of wood or basket-work, and covered with gold plate instead of leather (see my bibl. Archol. ii. pp. 296ff.). שׁחוּט זהב does not mean aurum jugulatum, i.e., gold mixed with metal of a different kind, but, as Kimchi has shown, aurum diductum, beaten gold, from שׁחט, to stretch; since Solomon would certainly use pure gold for these ornamental shields. "Six hundred shekels of gold he spread upon one target," that is to say, he used for gilding one target. Six hundred shekels would weigh about 17 1/2 lbs., so that the value of the gold upon a target would be more than 5000 thalers (750), supposing that the Mosaic shekel is meant. But this is rendered doubtful by the fact that the gold upon the small shields is estimated at three minae. If, for example, the three minae are equal to three hundred shekels, according to Ch2 9:16, as is generally assumed, a hundred shekels are reckoned as one mina; and as the mina only contained fifty Mosaic shekels, according to Eze 45:12, the reference must be to shekels after the king's weight (2 Sam 14:26), which were only half the sacred shekels (see my bibl. Archol. ii. p. 135). Consequently the gold plate upon one target was not quite 9 lbs., and that upon a shield not quite 4 1/2 lbs. These shields were intended for the body-guard to carry on state occasions (1 Kgs 14:27-28; Ch2 12:10), and were kept in the house of the forest of Lebanon (1 Kgs 7:2).


    1 Kings 10:18


    Solomon had a great throne of ivory made, and had it overlaid with fine gold. כּסּא־שׁן is not a throne made of ivory, but one merely ornamented with ivory; and we are to imagine the gilding as effected by laying the gold simply upon the wood, and inserting the ivory within the gold plate. מוּפז, a hophal participle of פּזז: aurum depuratum, hence = טהור in Ch2 9:17. The throne had six steps, and a "rounded head on the hinder part thereof," i.e., a back which was arched above or rounded off, and ירת, arms, i.e., arms on both sides of the seat (השּׁבת מקום), and two lions standing by the side of the arms. Beside this there were twelve lions upon the six steps, namely two upon each step, one on this side and one on that. Instead of אריים (1 Kgs 10:20) we find ארירת in 1 Kgs 10:19, just as we do in both verses of the Chronicles, not because the reference is to artificial, inanimate figures and not to natural lions, as Thenius supposes, but because the plural ending ים- is an unusual one with this word; and even where natural lions are spoken of, we always find ארירת in other passages (cf. Jdg 14:5; 2 Sam 1:23; 2 Kgs 17:25; Sol 4:8, etc.). The lions were symbols of the ruler's authority; and the twelve lions upon the steps may possibly have pointed to the rule over the twelve tribes of Israel, which was concentrated in the throne; not "watchers of the throne," as Thenius thinks. This throne was so splendid a work, that the historian observes that nothing of the kind had ever been made for any other kingdom. Upon the early Assyrian monuments we do indeed find high seats depicted, which are very artistically worked, and provided with backs and arms, and some with the arms supported by figures of animals (see Layard's Nineveh and its Remains, vol. ii. p. 301), but none resembling Solomon's throne. It is not till a later age that the more splendid thrones appear (vid., Rosenmller, A. u. N. Morgenland, iii. pp. 176ff.).


    1 Kings 10:21


    The drinking vessels of Solomon also were all of gold, and all the vessels of the house of the forest of Lebanon of costly gold (סגוּר: see at 1 Kgs 6:20). Silver was counted as nothing, because the Tarshish fleet arrived once in three years, bringing gold, silver, etc. (see at 1 Kgs 9:28).


    1 Kings 10:23


    In 1 Kgs 10:23-29 everything that had to be stated concerning the wealth, wisdom, and revenue of Solomon is summed up as conclusion (cf. Ch2 9:22-28 and Ch2 1:14-17).


    1 Kings 10:23-25


    1 Kgs 10:23, 1 Kgs 10:24 point back to 1 Kgs 5:9-14. ויּגדּל: Solomon became greater, not was greater, on account of the Vv consec. כּל־הארץ, all the world, corresponds to כּל־העמּים in 1 Kgs 5:14. The foreigners out of all lands, who came on account of his wisdom, brought Solomon presents: gold and silver vessels, clothes (שׂלמות, court dresses, which are still customary presents in the East), נשׁק, armour, spices, horses and mules.


    1 Kings 10:26-27


    1 Kgs 10:26 is simply a repetition of 1 Kgs 5:6 (compare also 1 Kgs 9:19); and 1 Kgs 10:27 is merely a further extension of 1 Kgs 10:21. The words of 1 Kgs 10:27, "Solomon made silver like stones in Jerusalem, and cedars like the sycamores in the lowland for abundance," are a hyperbolical description of his collection of enormous quantities of precious metals and costly wood. שׁקמים, sycomori, mulberry fig-trees, are very rare in Palestine in its present desolate state (see Rob. Pal. iii. 27), and are only met in any abundance in Egypt; but in ancient times they abounded in the lowlands of Palestine to such an extent, that they were used as common building wood (vid., Isa 9:9, on which Theodoret observes, τούτων (συκαμίνων) ἡ Παλαιστίνη πεπλήρωται). According to Ch1 27:28, the sycamore forests in the lowland of Judah were royal domains.


    1 Kings 10:28-29


    (cf. Ch2 1:16-17). "And (as for) the going out of horses from Egypt for Solomon, a company of king's merchants fetched (horses) for a definite price." This is the only possible explanation of the verse according to the Masoretic punctuation; but to obtain it, the first מקוה must be connected with סחרי in opposition to the accents, and the second must be pointed מקוה. This is the rendering adopted by Gesenius in his Thesaurus and Lexicon (ed. Dietr. s. v. מקוה). The meaning company or troop may certainly be justified from Gen 1:10; Exo 7:19, and Lev 11:36, where the word signifies an accumulation of water. Still there is something very strange not only in the application of the word both to a company of traders and also to a troop of horses, but also in the omission of סוּסים (horses) after the second מקוה. Hence the rendering of the lxx and Vulgate deserves attention, and may possibly be the one to be preferred (as Michaelis, Bertheau on Chron., and Movers assume). The translators of these versions have taken מקוה as the name of a place, ἐξ Ἐκουέ, or rather ἐκ Κουέ, de Coa.


    According to this, the rendering would be: "And as for the going out of horses from Egypt and Koa (or Kawe) for Solomon, the king's traders fetched them from Joa (Kawe) for a fixed price." It is true that the situation of Koa cannot be more precisely defined; but there seems to be very little doubt that it was a place for the collection of customs upon the frontier of Egypt.


    1 Kings 10:29


    "And there came up and went out a chariot from Egypt for six hundred shekels of silver, and a horse for a hundred and fifty shekels; and so (in the same manner as for Solomon) they led them out for all the kings of the Hittites and the kings of Aram through their hand." מרכּבה, like רכב in 2 Sam 8:4; 2 Sam 10:18, and Eze 39:20, denotes a chariot with the team of horses belonging to it, possibly three horses (see at 1 Kgs 5:6), not quadriga (Clericus and others), or two draught horses and two as a reserve (Thenius). For the inference, that if a horse cost 150 shekels, a team of four would be obtained for 600, is not quite a certain one, since the chariot itself would certainly not be given in. A hundred and fifty shekels are a little more than 130 thalers (19, 10s.—Tr.), and 600 would be 525 thalers (78, 15s.). These amounts are sufficient to show how untenable the opinion of Movers is, that the sums mentioned are not the prices paid for horses and chariots, but the payment made for their exit, or the customs duty. And his other opinion is quite equally erroneous, namely that the chariots and horses were state carriages and horses of luxury intended for the king.—The merchants are called the king's traders, not because a portion of their profits went into the royal treasury as the tax upon trade (Bertheau), nor as the brokers who bought for the king (Thenius), but because they carried on their trade for the king's account. בּידם cannot be adduced as evidence to the contrary; for linguists require no proof that this cannot mean "auf ihre Hand," as Thenius assumes. Bttcher's explanation is the right one, namely, "through their hand," inasmuch as they brought the horses and chariots themselves even to those kings who lived at a greater distance, without employing intermediate agents. The kings of the חתּים, the Hittites in the wider sense (= Canaanites, as in Jos 1:4; 2 Kgs 7:6; Eze 16:3), and of Aram, were in part Solomon's vassals, since his rule extended over all the Canaanites with the exception of the Phoenicians, and over several kingdoms of Aram.


    1 Kings 11


    1 Kings 11:1


    The idolatry into which Solomon fell in his old age appears so strange in a king so wise and God-fearing as Solomon showed himself to be at the dedication of the temple, that many have been quite unable to reconcile the two, and have endeavoured to show either that Solomon's worship of idols was psychologically impossible, or that the knowledge of God and the piety attributed to him are unhistorical. But great wisdom and a refined knowledge of God are not a defence against the folly of idolatry, since this has its roots in the heart, and springs from sensual desires and the lust of the flesh. The cause assigned in the biblical account for Solomon's falling away from the Lord, is that he loved many strange, i.e., foreign or heathen, wives, who turned his heart from Jehovah to their own gods in his old age. Consequently the falling away did not take place suddenly, but gradually, as Solomon got old, and was not a complete renunciation of the worship of Jehovah, to whom he offered solemn sacrifices three times a year, and that certainly to the day of his death (1 Kgs 9:25), but consisted simply in the fact that his heart was no longer thoroughly devoted to the Lord (1 Kgs 11:4), and that he inclined towards the idols of his foreign wives and built them altars (1 Kgs 11:5-8); that is to say, it consisted merely in a syncretic mixture of Jehovah-worship and idolatry, by which the worship which should be paid solely and exclusively to the true God was not only injured, but was even turned into idolatry itself, Jehovah the only true God being placed on a level with the worthless gods of the heathen.—Love to foreign wives no doubt presupposed an inclination to foreign customs; it was not, however, idolatry in itself, but was still reconcilable with that sincere worship of Jehovah which is attributed to Solomon in the earlier years of his reign. At the same time it was a rock on which living faith and true adherence to the Lord might at last suffer shipwreck. And we may even infer from the repeated warnings of God (1 Kgs 3:14; 1 Kgs 6:12; 1 Kgs 9:4), that from the earliest years of his reign Solomon was in danger of falling into idolatry. This danger did, indeed, spring in his case from his inclination to foreign customs; but this inclination was again influenced by many of the circumstances of his reign, which we must regard as contributing more remotely to his eventual fall. And among the first of these we must place the splendour and glory of his reign. Through long and severe conflicts David had succeeded in conquering all the enemies of Israel, and had not only helped his people to peace and prosperity, but had also raised the kingdom to great power and glory. And Solomon inherited these fruits of his father's reign. Under the blessings of peace he was not only able to carry out the work of building a splendid temple, which his father had urged upon him, but was also able, by a wise use of the sources already existing and by opening new ones, still further to increase the treasures which he had collected, and thereby to exalt the splendour of his kingdom. The treaty with Hiram of Tyre, which enabled him to execute the intended state buildings in Jerusalem, was followed by alliances for the establishment of a widespread commerce both by sea and land, through which ever increasing treasures of gold and silver, and other costly goods, were brought to the king. As this accumulation of riches helped to nourish his inclination to a love of show, and created a kind of luxury which was hardly reconcilable with the simplicity of manners and the piety of a servant of God, so the foreign trade led to a toleration of heathen customs and religious views which could not fail to detract from the reverence paid to Jehovah, however little the trade with foreigners might be in itself at variance with the nature of the Old Testament kingdom of God. And again, even the great wisdom of king Solomon might also become a rock endangering his life of faith, not so much in the manner suggested by J. J. Hess (Gesch. Dav. u. Sal. ii. p. 413), namely, that an excessive thirst for inquiry might easily seduce him from the open and clearer regions of the kingdom of truth into the darker ones of the kingdom of lies, i.e., of magic, and so lead him to the paths of superstition; as because the widespread fame of his wisdom brought distinguished and wise men from distant lands to Jerusalem and into alliance with the king, and their homage flattered the vanity of the human heart, and led to a greater and greater toleration of heathen ways. But these things are none of them blamed in the Scriptures, because they did not of necessity lead to idolatry, but might simply give an indirect impulse to it, by lessening the wall of partition between the worship of the true God and that of heathen deities, and making apostasy a possible thing. The Lord Himself had promised and had given Solomon wisdom, riches, and glory above all other kings for the glorification of his kingdom; and these gifts of God merely contributed to estrange his heart from the true God for the simple reason, that Solomon forgot the commandments of the Lord and suffered himself to be besotted by the lusts of the flesh, not only so as to love many foreign wives, but so as also to take to himself wives from the nations with which Israel was not to enter into any close relationship whatever.


    1 Kings 11:1-2


    Solomon's Love of Many Wives and Idolatry.—1 Kgs 11:1, 1 Kgs 11:2.


    "Solomon loved many foreign wives, and that along with the daughter of Pharaoh." ואת־בּת פ, standing as it does between נכריּות ר נשׁים and מואביּות, cannot mean "and especially the daughter of P.," as Thenius follows the earlier commentators in supposing, but must mean, as in 1 Kgs 11:25, "and that with, or along with," i.e., actually beside the daughter of Pharaoh. She is thereby distinguished from the foreign wives who turned away Solomon's heart from the Lord, so that the blame pronounced upon those marriages does not apply to his marriage to the Egyptian princess (see at 1 Kgs 3:1). All that is blamed is that, in opposition to the command in Deu 17:17, Solomon loved (1) many foreign wives, and (2) Moabitish, Ammonitish, and other wives, of the nations with whom the Israelites were not to intermarry. All that the law expressly prohibited was marriage with Canaanitish women (Deu 7:1-3; Exo 34:16); consequently the words "of the nations," etc., are not to be taken as referring merely to the Sidonian and Hittite women (J. D. Mich.); but this prohibition is extended here to all the tribes enumerated in 1 Kgs 11:2, just as in Ezr 9:2., 1 Kgs 10:3; Neh 13:23; not from a rigour surpassing the law, but in accordance with the spirit of the law, namely, because the reason appended to the law, ne in idololatriam a superstitiosis mulieribus pellicerentur (Clericus), applied to all these nations. The Moabites and Ammonites, moreover, were not to be received into the congregation at all, not even to the tenth generation, and of the Edomites only the children in the third generation were to be received (Deu 23:4, Deu 23:8-9). There was all the less reason, therefore, for permitting marriages with them, that is to say, so long as they retained their nationality or their heathen ways. The words בּכם...לא־תבאוּ are connected in form with Jos 23:12, but, like the latter, they really rest upon Exo 34:16 and Deu 7:1-3. In the last clause בּהם is used with peculiar emphasis: Solomon clave to these nations, of which God had said such things, to love, i.e., to enter into the relation of love or into the marriage relation, with them. דּבק is used of the attachment of a man to his wife (Gen 2:4) and also to Jehovah (Deu 4:4; Deu 10:20, etc.).


    1 Kings 11:3-8


    1 Kgs 11:3-8 carry out still further what has been already stated. In 1 Kgs 11:3 the taking of many wives is first explained. He had seven hundred שׂרות נשׁים, women of the first rank, who were exalted into princesses, and three hundred concubines. These are in any case round numbers, that is to say, numbers which simply approximate to the reality, and are not to be understood as affirming that Solomon had all these wives and concubines at the same time, but as including all the women who were received into his harem during the whole of his reign, whereas the sixty queens and eighty concubines mentioned in Sol 6:8 are to be understood as having been present in the court at one time. Even in this respect Solomon sought to equal the rulers of other nations, if not to surpass them.


    (Note: Nevertheless these numbers, especially that of the wives who were raised to the rank of princesses, appear sufficiently large to suggest the possibility of an error in the numeral letters, although Oriental rulers carried this custom to a very great length, as for example Darius Codomannus, of whom it is related that he took with him 360 pellices on his expedition against Alexander (see Curtius, iii. 3, 24; Athen. Deipnos. iii. 1).


    - These women "inclined his heart," i.e., determined the inclination of his heart.


    1 Kings 11:4


    In the time of old age, when the flesh gained the supremacy over the spirit, they turned his heart to other gods, so that it was no longer wholly with Jehovah, his God. שׁלם, integer, i.e., entirely devoted to the Lord (cf. 1 Kgs 8:61), like the heart of David his father, who had indeed grievously sinned, but had not fallen into idolatry.


    1 Kings 11:5-7


    He walked after the Ashtaroth, etc. According to 1 Kgs 11:7, the idolatry here condemned consisted in the fact that he built altars to the deities of all his foreign wives, upon which they offered incense and sacrifice to their idols. It is not stated that he himself also offered sacrifice to these idols. But even the building of altars for idols was a participation in idolatry which was irreconcilable with true fidelity to the Lord. עשׁתּרת, Astarte, was the chief female deity of all the Canaanitish tribes; her worship was also transplanted from Tyre to Carthage, where it flourished greatly. She was a moon-goddess, whom the Greeks and Romans called sometimes Aphrodite, sometimes Urania, Σεληναίη, Coelestis, and Juno (see the Comm. on Jdg 2:13). מלכּם, which is called מלך (without the article) in 1 Kgs 11:7, and מלכּם in Jer 49:1, Jer 49:3, and Amo 1:15, the abomination of the Ammonites, must not be confounded with the Molech (המּלך, always with the article) of the early Canaanites, to whom children were offered in sacrifice in the valley of Benhinnom from the time of Ahaz onwards (see the Comm. on Lev 18:21), since they had both of them their separate places of worship in Jerusalem (cf. 2 Kgs 23:10, 2 Kgs 23:13), and nothing is ever said about the offering of children in sacrifice to Milcom; although the want of information prevents us from determining the precise distinction between the two. Milcom was at any rate related to the Chemosh of the Moabites mentioned in 1 Kgs 11:7; for Chemosh is also described as a god of the Ammonites in Jdg 11:24, whereas everywhere else he is called the god of the Moabites (Num 21:29; Amo 1:15, etc.). Chemosh was a sun-god, who was worshipped as king of his people and as a god of war, and as such is depicted upon coins with a sword, lance, and shield in his hands, and with two torches by his side (see at Num 21:29). The enumeration of the different idols is incomplete; Chemosh being omitted in 1 Kgs 11:5, and Astarte, to whom Solomon also built an altar in Jerusalem, according to 2 Kgs 23:13, in 1 Kgs 11:7. Still this incompleteness does not warrant our filling up the supposed gaps by emendations of the text. וגו/ .txe הרע ויּעשׂ, as in Jdg 2:11; Jdg 3:7, etc. יי אהרי מלּא, a pregnant expression for יי אח ללכת מלּא, as in Num 14:24; Num 32:11-12, etc.—These places of sacrifice (בּמה, see at 1 Kgs 3:2) Solomon built upon the mountain in front, i.e., to the east, of Jerusalem, and, according to the more precise account in 2 Kgs 23:13, to the right, that is to say, on the southern side, of the Mount of Corruption,—in other words, upon the southern peak of the Mount of Olives; and consequently this peak has been called in church tradition from the time of Brocardus onwards, either Mons Offensionis, after the Vulgate rendering of המּשׁחית הר in 2 Kgs 23:13, or Mons Scandali, Mount of Offence (vid., Rob. Pal. i. 565 and 566).


    1 Kings 11:8


    "So did he for all his foreign wives," viz., built altars for their gods; for instance, in addition to those already named, he also built an altar for Astarte. These three altars, which are only mentioned in the complete account in 2 Kgs 23:13, were sufficient for all the deities of the foreign wives. For the Hittites and Edomites do not appear to have had any deities of their own that were peculiar to themselves. The Hittites no doubt worshipped Astarte in common with the Sidonians, and the Edomites probably worshipped Milcom. In the whole of the Old Testament the only place in which gods of the Edomite are mentioned is in Ch2 25:20, and there no names are given. Of course we must except Pharaoh's daughter, according to 1 Kgs 11:1, and the remarks already made in connection with that verse; for she brought no idolatrous worship to Jerusalem, and consequently even in later times we do not find the slightest trace of Egyptian idolatry in Jerusalem and Judah.


    Burning incense (מקטירות) is mentioned before sacrificing (מזבּחות), because vegetable offerings took precedence of animal sacrifices in the nature-worship of Hither Asia (vid., Bhr, Symbolik, ii. pp. 237ff.).


    1 Kings 11:9-13


    Through this apostasy from the Lord his God, who had appeared to him twice (1 Kgs 3:5. and 1 Kgs 9:2.) and had warned him against idolatry (וצוּה is a continuation of the participle הנּראה), Solomon drew down upon himself the anger of Jehovah. The emphasis lies upon the fact that God had appeared to him Himself for the purpose of warning him, and had not merely caused him to be warned by prophets, as Theodoret has explained. In consequence of this, the following announcement is made to him, no doubt through the medium of a prophet, possibly Ahijah (1 Kgs 11:29): "Because this has come into thy mind, and thou hast not kept my covenant, ... I will tear the kingdom from thee and give it to thy servant; nevertheless I will not do it in thy lifetime for thy father David's sake: howbeit I will not tear away the whole kingdom; one tribe I will give to thy son." In this double limitation of the threatened forfeiture of the kingdom there is clearly manifested the goodness of God (δείκνυσι τὴν ἄμετρον ἀγαθότητα—Theodoret); not, however, with reference to Solomon, who had forfeited the divine mercy through his idolatry, but with regard to David and the selection of Jerusalem: that is to say, not from any special preference for David and Jerusalem, but in order that the promise made to David (2 Sam 7), and the choice of Jerusalem as the place where His name should be revealed which was connected with that promise, might stand immoveably as an act of grace, which no sin of men could overturn (vid., 1 Kgs 11:36). For אחד שׁבט see the Comm. on 1 Kgs 11:31, 1 Kgs 11:32.


    1 Kings 11:14


    Solomon's Opponents.—Although the punishment with which Solomon was threatened for his apostasy was not to be inflicted till after his death, the Lord raised up several adversaries even during his lifetime, who endangered the peace of his kingdom, and were to serve as constant reminders that he owed his throne and his peaceable rule over the whole of the kingdom inherited from his father solely to the mercy, the fidelity, and the long-suffering of God.—The rising up of Hadad and Rezon took place even before the commencement of Solomon's idolatry, but it is brought by יהוה ויּקם (1 Kgs 11:14) into logical connection with the punishment with which he is threatened in consequence of that idolatry, because it was not till a later period that it produced any perceptible effect upon his government, yet it ought from the very first to have preserved him from self-security.


    1 Kings 11:14-22


    The first adversary was Hadad the Edomite, a man of royal birth. The name הדד (אדד in 1 Kgs 11:17, according to an interchange of ה and א which is by no means rare) was also borne by a prae-Mosaic king of Edom (Gen 36:35), from which we may see that it was not an uncommon name in the royal family of the Edomites. But the conjecture of Ewald and Thenius, that our Hadad was a grandson of Hadar, the last of the kings mentioned there, is quite a groundless one, since it rests upon the false assumption that Hadar (called Hadad in the Chronicles by mistake) reigned in the time of David (see the Comm. on Gen 36:31.). הוּא before בּאדום stands in the place of the relative אשׁר: "of royal seed he = who was of the royal seed in Edom" (cf. Ewald, 332, a.).


    1 Kings 11:15-17


    When David had to do with the Edomites, ... Hadad fled. את היה is analogous to עם היה, to have to do with any one, though in a hostile sense, as in the phrase to go to war with (את) a person, whereas עם היה generally means to be upon the side of any one. The correctness of the reading בּהיוה is confirmed by all the ancient versions, which have simply paraphrased the meaning in different ways. For Bttcher has already shown that the lxx did not read בּהכּות, as Thenius supposes. The words from בּעלות to the end of 1 Kgs 11:16 form explanatory circumstantial clauses. On the circumstance itself, compare 2 Sam 8:13-14, with the explanation given there. "The slain," whom Joab went to bury, were probably not the Israelites who had fallen in the battle in the Salt valley (2 Sam 8:13), but those who had been slain on the invasion of the land by the Edomites, and still remained unburied. After their burial Joab defeated the Edomites in the valley of Salt, and remained six months in Edom till he had cut off every male. "All Israel" is the whole of the Israelitish army. "Every male" is of course only the men capable of bearing arms, who fell into the hands of the Israelites; for "Hadad and others fled, and the whole of the Idumaean race was not extinct" (Clericus). Then Hadad fled, while yet a little boy, with some of his father's Edomitish servants, to go to Egypt, going first of all to Midian and thence to Paran. The country of Midian cannot be more precisely defined, inasmuch as we meet with Midianites sometimes in the peninsula of Sinai on the eastern side of the Elanitic Gulf, where Edrisi and Abulfeda mention a city of Madian (see at Exo 2:15), and sometimes on the east of the Moabitish territory (see at Num 22:4 and Jdg 6:1). Here, at any rate, we must think of the neighbourhood of the Elanitic Gulf, though not necessarily of the city of Madian, five days' journey to the south of Aela; and probably of the country to which Moses fled from Egypt. Paran is the desert of that name between the mountains of Sinai and the south of Canaan (see at Num 10:12), through which the Haj route from Egypt by Elath to Mecca still runs. Hadad would be obliged to take the road by Elath in order to go to Egypt, even if he had taken refuge with the Midianites on the east of Moab and Edom.


    1 Kings 11:18-20


    From Paran they took men with them as guides through the desert. Thus Hadad came to Egypt, where Pharaoh received him hospitably, and gave them a house and maintenance (לחם), and also assigned him land (ארץ) to cultivate for the support of the fugitives who had come with him, and eventually, as he found great favour in his eyes, gave him for a wife the sister of his own wife, queen Tachpenes, who bare him a son, Genubath. This son was weaned by Tachpenes in the royal palace, and then brought up among (with) the children of Pharaoh, the royal princes. According to Rosellini and Wilkinson (Ges. Thes. p. 1500), Tachpenes was also the name of a female deity of Egypt. The wife of Pharaoh is called הגּבירה, i.e., the mistress among the king's wives, as being the principal consort. In the case of the kings of Judah this title is given to the king's mother, probably as the president in the harem, whose place was taken by the reigning queen after her death. The weaning, probably a family festival as among the Hebrews (Gen 21:8) and other ancient nations (vid., Dougtaei Analecta ss . i. 22f.), was carried out by the queen in the palace, because the boy was to be thereby adopted among the royal children, to be brought up with them.


    1 Kings 11:21-22


    When Hadad heard in Egypt of the death of David and Joab, he asked permission of Pharaoh to return to his own country. Pharaoh replied, "What is there lacking to thee with me?" This answer was a pure expression of love and attachment to Hadad, and involved the request that he would remain. But Hadad answered, "No, but let me go." We are not told that Pharaoh then let him go, but this must be supplied; just as in Num 10:32 we are not told what Hobab eventually did in consequence of Moses' request, but it has to be supplied from the context. The return of Hadad to his native land is clearly to be inferred from the fact that, according to 1 Kgs 11:14, 1 Kgs 11:25, he rose up as an adversary of Solomon.


    1 Kings 11:23-25


    A second adversary of Solomon was Rezon, the son of Eliadah (for the name see at 1 Kgs 15:18), who had fled from his lord Hadadezer, king of Zobah, and who became the captain of a warlike troop (גּדוּד), when David smote them (אתם), i.e., the troops of his lord (2 Sam 8:3-4). Rezon probably fled from his lord for some reason which is not assigned, when the latter was engaged in war with David, before his complete overthrow, and collected together a company from the fugitives, with which he afterwards marched to Damascus, and having taken possession of that city, made himself king over it. This probably did not take place till towards the close of David's reign, or even after his death, though it was at the very beginning of Solomon's reign; for "he became an adversary to Israel all the days of Solomon (i.e., during the whole of his reign), and that with (beside) the mischief which Hadad did, and he abhorred Israel (i.e., became disgusted with the Israelitish rule), and became king over Aram." הדד אשׁר is an abbreviated expression, to which עשׂה may easily be supplied, as it has been by the lxx (vid., Ewald, 292, b., Anm.). It is impossible to gather from these few words in what the mischief done by Hadad to Solomon consisted.


    Rezon, on the other hand, really obtained possession of the rule over Damascus. Whether at the beginning or not till the end of Solomon's reign cannot be determined, since all that is clearly stated is that he was Solomon's adversary during the whole of his reign, and attempted to revolt from him from the very beginning. If, however, he made himself king of Damascus in the earliest years of his reign, he cannot have maintained his sway very long, since Solomon afterwards built or fortified Tadmor in the desert, which he could not have done if he had not been lord over Damascus, as the caravan road from Gilead to Tadmor (Palmyra) went past Damascus.


    1 Kings 11:26-28


    Attempted rebellion of Jeroboam the Ephraimite.—Hadad and Rezon are simply described as adversaries (שׂטן) of Solomon; but in the case of Jeroboam it is stated that "he lifted up his hand against the king," i.e., he stirred up a tumult or rebellion. בּ יד נשׂא is synonymous with בּ יד נשׂא in 2 Sam 18:28; 2 Sam 20:21. It is not on account of this rebellion, which was quickly suppressed by Solomon, but on account of the later enterprise of Jeroboam, that his personal history is so minutely detailed. Jeroboam was an Ephraimite (אפרתי, as in 1 Sam 1:1; Jdg 12:5) of Zereda, i.e., Zarthan, in the Jordan valley (see 1 Kgs 7:46), son of a widow, and עבד, i.e., not a subject (Then.), but an officer, of Solomon. All that is related of his rebellion against the king is the circumstances under which it took place. אשׁר הדּבר יד, this is how it stands with, as in Jos 5:4. Solomon built Millo (1 Kgs 9:15), and closed the rent (the defile?) in the city of David. פּרץ, ruptura, cannot be a rent or breach in the wall of the city of David, inasmuch as חומה is not added, and since the fortification of the city by David (2 Sam 5:9) no hostile attack had ever been made upon Jerusalem; but in all probability it denotes the ravine which separated Zion from Moriah and Ophel, the future Tyropoeon, through the closing of which the temple mountain was brought within the city wall, and the fortification of the city of David was completed (Thenius, Ewald, Gesch. iii. p. 330). Compare מפרץ, a gap in the coast, a bay. On the occasion of this building, Jeroboam proved himself a חיל גּבּור, i.e., a very able and energetic man; so that when Solomon saw the young man, that he was doing work, i.e., urging it forward, he committed to him the oversight over all the heavy work of the house of Joseph. It must have been while occupying this post that he attempted a rebellion against Solomon. This is indicated by וגו הדּבר יד in v. 27. According to 1 Kgs 12:4, the reason for the rebellion is to be sought for in the appointment of the Ephraimites to heavy works. This awakened afresh the old antipathy of that tribe to Judah, and Jeroboam availed himself of this to instigate a rebellion.


    1 Kings 11:29-36


    At that time the prophet Ahijah met him in the field and disclosed to him the word of the Lord, that he should become king over Israel. ההיא בּעת: at that time, viz., the time when Jeroboam had become overseer over the heavy works, and not after he had already stirred up the rebellion. For the whole of the account in 1 Kgs 11:29-39 forms part of the explanation of בּמּלך יד הרים which commences with 1 Kgs 11:27, so that ההיא בּעת ויהי is closely connected with אתו ויּפקד in 1 Kgs 11:28, and there is no such gap in the history as is supposed by Thenius, who builds upon this opinion most untenable conjectures as to the intertwining of different sources. At that time, as Jeroboam was one day going out of Jerusalem, the prophet Ahijah of Shilo (Seilun) met him by the way (בּדּרך), with a new upper garment wrapped around him; and when they were alone, he rent the new garment, that is to say, his own, not Jeroboam's, as Ewald (Gesch. iii. p. 388) erroneously supposes, into twelve pieces, and said to Jeroboam, "Take thee ten pieces, for Jehovah saith, I will rend the kingdom out of the hand of Solomon, and give thee ten tribes; and one tribe shall remain to him (Solomon) for David's sake," etc. The new שׂלמה wen ehT . was probably only a large four-cornered cloth, which was thrown over the shoulders like the Heik of the Arabs, and enveloped the whole of the upper portion of the body (see my bibl. Archol. ii. pp. 36, 37). By the tearing of the new garment into twelve pieces, of which Jeroboam was to take ten for himself, the prophetic announcement was symbolized in a very emphatic manner. This symbolical action made the promise a completed fact. "As the garment as torn in pieces and lay before the eyes of Jeroboam, so had the division of the kingdom already taken place in the counsel of God" (O. v. Gerlach). There was something significant also in the circumstance that it was a new garment, which is stated twice, and indicates the newness, i.e., the still young and vigorous condition, of the kingdom (Thenius).


    In the word of God explaining the action it is striking that Jeroboam was to receive ten tribes, and the one tribe was to remain to Solomon (1 Kgs 11:31, 1 Kgs 11:32, 1 Kgs 11:35, 1 Kgs 11:36, as in 1 Kgs 11:13). The nation consisted of twelve tribes, and Ahijah had torn his garment into twelve pieces, of which Jeroboam was to take ten; so that there were two remaining. It is evident at once from this, that the numbers are intended to be understood symbolically and not arithmetically. Ten as the number of completeness and totality is placed in contrast with one, to indicate that all Israel was to be torn away from the house of David, as is stated in 1 Kgs 12:20, "they made Jeroboam king over all Israel," and only one single fragment was to be left to the house of Solomon out of divine compassion. This one tribe, however, is not Benjamin, the one tribe beside Judah, as Hupfeld (on Ps 80), C. a Lap., Mich., and others suppose, but, according to the distinct statement in 1 Kgs 12:20, "the tribe of Judah only." Nevertheless Benjamin belonged to Judah; for, according to 1 Kgs 12:21, Rehoboam gathered together the whole house of Judah and the tribe of Benjamin to fight against the house of Israel (which had fallen away), and to bring the kingdom again to himself. And so also in Ch2 11:3 and Ch2 11:23 Judah and Benjamin are reckoned as belonging to the kingdom of Rehoboam. This distinct prominence given to Benjamin by the side of Judah overthrows the explanation suggested by Seb. Schmidt and others, namely, that the description of the portion left to Rehoboam as one tribe is to be explained from the fact that Judah and Benjamin, on the border of which Jerusalem was situated, were regarded in a certain sense as one, and that the little Benjamin was hardly taken into consideration at all by the side of the great Judah. For if Ahijah had regarded Benjamin as one with Judah, he would not have torn his garment into twelve pieces, inasmuch as if Benjamin was to be merged in Judah, or was not to be counted along with it as a distinct tribe, the whole nation could only be reckoned as eleven tribes. Moreover the twelve tribes did not so divide themselves, that Jeroboam really received ten tribes and Rehoboam only one or only two. In reality there were three tribes that fell to the kingdom of Judah, and only nine to the kingdom of Israel, Ephraim and Manasseh being reckoned as two tribes, since the tribe of Levi was not counted in the political classification. The kingdom of Judah included, beside the tribe of Judah, both the tribe of Benjamin and also the tribe of Simeon, the territory of which, according to Jos 19:1-9, was within the tribe-territory of Judah and completely surrounded by it, so that the Simeonites would have been obliged to emigrate and give up their tribe-land altogether, if they desired to attach themselves to the kingdom of Israel. But it cannot be inferred from Ch2 15:9 and Ch2 34:6 that an emigration of the whole tribe had taken place (see also at 1 Kgs 12:17). On the other hand, whilst the northern border of the tribe of Benjamin, with the cities of Bethel, Ramah, and Jericho, fell to the kingdom of Jeroboam (1 Kgs 12:29; 1 Kgs 15:17, 1 Kgs 15:21; 1 Kgs 16:34), several of the cities of the tribe of Dan were included in the kingdom of Judah, namely, Ziklag, which Achish had presented to David, and also Zorea and Ajalon (Ch2 11:10; Ch2 28:18), in which Judah obtained compensation for the cities of Benjamin of which it had been deprived.


    Consequently there only remained nine tribes for the northern kingdom. For וגו עבדּי למען see at 1 Kgs 11:13. For 1 Kgs 11:33 compare 1 Kgs 11:4-8. The plurals עזבוּני, ישׁתּחווּ, and הלכוּ are not open to critical objection, but are used in accordance with the fact, since Solomon did not practise idolatry alone, but many in the nation forsook the Lord along with him. צדנין, with a Chaldaic ending (see Ges. 87, 1, a.). In 1 Kgs 11:34-36 there follows a more precise explanation: Solomon himself is not to lose the kingdom, but to remain prince all his life, and his son is to retain one tribe; both out of regard to David (vid., 1 Kgs 11:12, 1 Kgs 11:13). אשׁתנּוּ נשׂיא כּי, "but I will set him for prince," inasmuch as leaving him upon the throne was not merely a divine permission, but a divine act. "That there may be a light to my servant David always before me in Jerusalem." This phrase, which is repeated in 1 Kgs 15:4; 2 Kgs 8:19; Ch2 21:7, is to be explained from 2 Sam 21:17, where David's regal rule is called the light which God's grace had kindled for Israel, and affirms that David was never to want a successor upon the throne.


    1 Kings 11:37-39


    The condition on which the kingdom of Jeroboam was to last was the same as that on which Solomon had also been promised the continuance of his throne in 1 Kgs 3:14; 1 Kgs 6:12; 1 Kgs 9:4, namely, faithful observance of the commandments of God. The expression, "be king over all that thy soul desireth," is explained in what follows by "all Israel." It is evident from this that Jeroboam had aspired after the throne. On the condition named, the Lord would build him a lasting house, as He had done for David (see at 2 Sam 7:16). In the case of Jeroboam, however, there is no allusion to a lasting duration of the ממלכה (kingdom) such as had been ensured to David; for the division of the kingdom was not to last for ever, but the seed of David was simply to be chastised. זאת למען, for this, i.e., because of the apostasy already mentioned; "only not all the days," i.e., not for ever. ואענּה is explanatory so far as the sense is concerned: "for I will humble." Jeroboam did not fulfil this condition, and therefore his house was extirpated at the death of his son (1 Kgs 15:28.).


    1 Kings 11:40


    1 Kgs 11:40 is a continuation of בּמּלך יד ויּרם in 1 Kgs 11:26; for 1 Kgs 11:27-39 contain simply an explanation of Jeroboam's lifting up his hand against Solomon. It is obvious from this that Jeroboam had organized a rebellion against Solomon; and also, as 1 Kgs 11:29 is closely connected with 1 Kgs 11:28, that this did not take place till after the prophet had foretold his reigning over ten tribes after Solomon's death. But this did not justify Jeroboam's attempt; nor was Ahijah's announcement an inducement or authority to rebel. Ahijah's conduct as perfectly analogous to that of Samuel in the case of Saul, and is no more to be attributed to selfish motives than his was, as though the prophetic order desired to exalt itself above the human sovereign (Ewald; see, on the other hand, Oehler's article in Herzog's Cycl.). For Ahijah expressly declared to Jeroboam that Jehovah would let Solomon remain prince over Israel during the remainder of his life. This deprived Jeroboam of every pretext for rebellion. Moreover the prophet's announcement, even without this restriction, gave him no right to seize with his own hand and by means of rebellion upon that throne which God intended to give to him. Jeroboam might have learned how he ought to act under these circumstances from the example of David, who had far more ground, according to human opinion, for rebelling against Saul, his persecutor and mortal foe, and who nevertheless, even when God had delivered his enemy into his hand, so that he might have slain him, did not venture to lay his hand upon the anointed of the Lord, but waited in pious submission to the leadings of his God, till the Lord opened the way to the throne through the death of Saul. By the side of David's behaviour towards Saul the attempt of Jeroboam has all the appearance of a criminal rebellion, so that Solomon would have been perfectly justified in putting him to death, if Jeroboam had not escaped from his hands by a flight into Egypt.—On Shishak see at 1 Kgs 14:25.


    1 Kings 11:41


    Conclusion of the history of Solomon.—Notice of the original works, in which further information can be found concerning his acts and his wisdom (see the Introduction); the length of his reign, viz., forty years; his death, burial, and successor. Solomon did not live to a very great age, since he was not more than twenty years old when he ascended the throne.—Whether Solomon turned to the Lord again with all his heart, a question widely discussed by the older commentators (see Pfeifferi Dubia vex. p. 435; Buddei hist. eccl. ii. p. 273ff.), cannot be ascertained from the Scriptures. If the Preacher Koheleth) is traceable to Solomon so far as the leading thoughts are concerned, we should find in this fact an evidence of his conversion, or at least a proof that at the close of his life Solomon discovered the vanity of all earthly possessions and aims, and declared the fear of God to be the only abiding good, with which a man can stand before the judgment of God.


    1 Kings 12


    II. History of the Kingdoms of Israel and Judah to the Destruction of the Former—1 Kings 12-2 Kings 17


    After the death of Solomon the Israelitish kingdom of God was rent asunder, through the renunciation of the Davidic sovereignty by the ten tribes, into the two kingdoms of Israel (the ten tribes) and Judah; and through this division not only was the external political power of the Israelitish state weakened, but the internal spiritual power of the covenant nation was deeply shaken. And whilst the division itself gave rise to two small and weak kingdoms in the place of one strong nation, the power of both was still further shaken by their attitude towards each other.—The history of the two kingdoms divides itself into three epochs. In the first epoch, i.e., the period from Jeroboam to Omri in Israel, and from Rehoboam to Asa in Judah (1 Kings 12-16), they maintained a hostile attitude towards each other, until Israel sustained a severe defeat in a great war with Judah; and on the renewal of its attacks upon Judah, king Asa called the Syrians to his help, and thereby entangled Israel in long and severe conflicts with this powerful neighbouring state. The hostility terminated in the second epoch, under Ahab and his sons Ahaziah and Joram in Israel, and under Jehoshaphat, Joram, and Ahaziah of Judah, since the two royal families connected themselves by marriage, and formed an alliance for the purpose of a joint attack upon their foreign foes, until the kings of both kingdoms, viz., Joram of Israel and Ahaziah of Judah, were slain at the same time by Jehu (1 Kings 17-2 Kings 10:27). This period of union was followed in the third epoch, from Jehu in Israel and Joash in Judah onwards, by further estrangement and reciprocal attacks, which led eventually to the destruction of the kingdom of Israel by the Assyrians through the untheocratical policy of Ahaz.


    If we take a survey of the attitude of the two kingdoms towards the Lord, the invisible God-King of His people, during these three epochs, to all appearance the idolatry was stronger in the kingdom of Judah than in the kingdom of Israel. For in the latter it is only under Ahab and his two sons, under whom the worship of Baal was raised into the state religion at the instigation of Jezebel the Phoenician wife of Ahab, that we meet with the actual worship of idols. Of the other kings both before and afterwards, all that is related is, that they walked in the ways of Jeroboam, and did not desist from his sin, the worship of the calves. In the kingdom of Judah, on the other hand, out of thirteen kings, only five were so truly devoted to the Lord that they promoted the worship of Jehovah and opposed idolatry (viz., Asa, Jehoshaphat, Uzziah, Jotham, and Hezekiah). Of the others, it is true that Joash and Amaziah walked for a long time in the ways of the Lord, but in the closing years of their reign they forsook the God of their fathers to serve idols and worship them (Ch2 24:18 and Ch2 25:14.). Even Rehoboam was strengthened at the outset in the worship of Jehovah by the Levites who emigrated from the kingdom of the ten tribes to Judah; but in the course of three years he forsook the law of the Lord, and Judah with him, so that altars of high places, Baal columns, and Asherah idols, were set up on every hill and under every green tree, and there were even male prostitutes in the land, and Judah practised all the abominations of the nations that were cut off before Israel (1 Kgs 14:23-24; Ch2 11:13-17; Ch2 12:1). In all these sins of his father Abijam also walked (1 Kgs 15:3). At a later period, in the reign of Joram, the worship of Baal was transplanted from Israel to Judah and Jerusalem, and was zealously maintained by Ahaziah and his mother Athaliah. It grew still worse under Ahaz, who even went so far as to set up an idolatrous altar in the court of the temple and to close the temple doors, for the purpose of abolishing altogether the legal worship of Jehovah. But notwithstanding this repeated spread of idolatry, the apostasy from the Lord was not so great and deep in the kingdom of Judah as in the kingdom of Israel. This is evident from the fact that idolatry could not strike a firm root there, inasmuch as the kings who were addicted to it were always followed by pious and God-fearing rulers, who abolished the idolatrous abominations, and nearly all of whom had long reigns; so that during the 253 years which intervened between the division of the kingdom and the destruction of the kingdom of the ten tribes, idolatry did not prevail in Judah for much more than fifty-three years, and for about 200 years the worship of the true God was maintained according to the commandment of the law. This constant renewal of a victorious reaction against the foreign deities shows very clearly that the law of God, with its ordinances and institutions for divine worship, had taken firm and deep root in the people and kingdom, and that the reason why idolatry constantly revived and lifted up its head afresh was, that the worship of Jehovah prescribed in the law made no concessions to the tendency to idolatry in hearts at enmity against God. It was different with the kingdom of the ten tribes. There the fact that idolatry only appeared in the reigns of Ahab and his sons and successors, is to be accounted for very simply from the attitude of that kingdom towards the Lord and His lawful worship. Although, for instance, the secession of the ten tribes from the house of David was threatened by God, as a punishment that would come upon Solomon and his kingdom on account of Solomon's idolatry; on the part of the rebellious tribes themselves it was simply the ripe fruit of their evil longing for a less theocratic and more heathen kingdom, and nothing but the work of opposition to the royal house appointed by Jehovah, which had already shown itself more than once in the reign of David, though is had been suppressed again by the weight of his government, which was strong in the Lord.


    This opposition became open rebellion against the Lord, when Jeroboam, its head, gave the ten tribes a religious constitution opposed to the will of God for the purpose of establishing his throne, and not only founded a special sanctuary for his subjects, somewhat after the model of the tabernacle or of the temple at Jerusalem, but also set up golden calves as symbols and images of Jehovah the invisible God, to whom no likeness can be made. This image-worship met the wishes and religious cravings of the sensual and carnally-minded people, because it so far filled up the gap between the legal worship of Jehovah and the worship of the nature-deities, that the contrast between Jehovah and the Baalim almost entirely disappeared, and the principal ground was thereby removed for the opposition on the part of the idolatrous nation to the stringent and exclusive worship of Jehovah. In this respect the worship of the calves worked more injuriously upon the religious and moral life of the nation than the open worship of idols. This sin of Jeroboam is therefore "the ground, the root and cause of the very sinful development of the kingdom of Israel, which soon brought down the punishment of God, since even from the earliest time one judgment after another fell openly upon the kingdom. For beside the sin of Jeroboam, that which was the ground of its isolation continued to increase, and gave rise to tumult, opposing aspirants to the throne, and revolutionary movements in the nation, so that the house of Israel was often split up within itself" (Ziegler). Therefore the judgment, with which even from the time of Moses the covenant nation had been threatened in case of obstinate rebellion against its God, namely the judgment of dispersion among the heathen, fell upon the ten tribes much earlier than upon Judah, because Israel had filled up the measure of sin earlier than Judah.


    The chronological computation of this period, both as a whole and in its separate details, is one of the more difficult features connected with this portion of the history of the Israelitish kingdom. As our books give not only the length of time that every king both of Israel and Judah reigned, but also the time when every king of Israel ascended the throne, calculated according to the year of the reign of the contemporaneous king of Judah, and vice versa, these accounts unquestionably furnish us with very important help in determining the chronology of the separate data; but this again is rendered difficult and uncertain by the fact, that the sum-total of the years of the several kings is greater, as a rule, than the number of years that they can possibly have reigned according to the synchronistic accounts of the contemporaneous sovereigns in the other kingdom. Chronologists have therefore sought from time immemorial to reconcile the discrepancies by assuming inaccuracies in the accounts, or regencies and interregna. The necessity for such assumptions is indisputable, from the fact that the discrepancies in the numbers of the years are absolutely irreconcilable without them.


    But if the application of them in the several cases is not to be dependent upon mere caprice, the reconciliation of the sum-totals of the years that the different kings reigned with the differences which we obtain from the chronological data in the synchronistic accounts must be effected upon a fixed and well-founded historical principle, regencies and interregna being only assumed in cases where there are clear indications in the text. Most of the differences can be reconciled by consistently observing and applying the principle pointed out in the Talmud, viz., that the years of the kings are reckoned from Nisan to Nisan, and that with such precision, that even a single day before or after Nisan is reckoned as equal to a year,—a mode of reckoning which is met with even in the New Testament, e.g., in the statement that Jesus rose from the dead after three days, or on the third day, and also in the writings of Josephus, so that it is no doubt an early Jewish custom,


    - for, according to this, it is not necessary to assume a single interregnum in the kingdom of Judah, and only one regency (that of Joram with his father Jehoshaphat), which is clearly indicated in the text (2 Kgs 8:16); and in the kingdom of Israel there is no necessity to assume a single regency, and only two interregna (the first after Jeroboam II, the second between Pekah and Hoshea).


    If, for example, we arrange the chronological data of the biblical text upon this principle, we obtain for the period between the division of the kingdom and the Babylonian captivity the following table, which only differs from the statements in the text in two instances, and has a guarantee of its correctness in the fact that it coincides with the well-established chronological data of the universal history of the ancient world.


    1. From the Division of the Kingdom to the Ascent of the Throne by Ahab in the 38th Year of Asa King of Judah—1 Kings 12-16:28


    This epoch embraces only fifty-seven years, which are filled up in the kingdom of Judah by the reigns of three kings, and in the kingdom of Israel by six rulers from four different houses, Jeroboam's sin of rebellion against the ordinance and commandment of God having produced repeated rebellions, so that one dynasty was ever rising up to overthrow and exterminate another.—Commencing with the secession of the ten tribes from Rehoboam, we have first of all an account of the founding of the kingdom of Israel (1 Kings 12), and of the predictions of the prophets concerning the introduction of the calf-worship (1 Kings 13) and the rejection of Jeroboam and his house by God (1 Kings 14:1-20); and after this the most important facts connected with the reigns of Rehoboam, Abijam, and Asa are given (1 Kings 14:21-15:24); and, finally, a brief history of the kingdom of Israel from the ascent of the throne by Nadab to the death of Omri (1 Kings 15:25-16:28).


    1 Kings 12:1


    The jealousy which had prevailed from time immemorial between Ephraim and Judah, the two most powerful tribes of the covenant nation, and had broken out on different occasions into open hostilities (Jdg 8:1.; 2 Sam 2:9; 2 Sam 19:42.), issued, on the death of Solomon, in the division of the kingdom; ten tribes, headed by Ephraim, refusing to do homage to Rehoboam, the son and successor of Solomon, and choosing Jeroboam the Ephraimite as their king. Now, although the secession of the ten tribes from the royal house of David had been ordained by God as a punishment for Solomon's idolatry, and not only had Solomon been threatened with this punishment, but the sovereignty over ten tribes had been promised to Jeroboam by the prophet Ahijah, whilst the secession itself was occasioned by Rehoboam's imprudence; yet it was essentially a rebellion against the Lord and His anointed, a conspiracy on the part of these tribes against Judah and its king Rehoboam. For apart from the fact that the tribes had no right to choose at their pleasure a different king from the one who was the lawful heir to the throne of David, the very circumstance that the tribes who were discontented with Solomon's government did not come to Jerusalem to do homage to Rehoboam, but chose Sichem as the place of meeting, and had also sent for Jeroboam out of Egypt, showed clearly enough that it was their intention to sever themselves from the royal house of David; so that the harsh reply given by Rehoboam to their petition that the service imposed upon them might be lightened, furnished them with the desired opportunity for carrying out the secession upon which they had already resolved, and for which Jeroboam was the suitable man. And we have already shown at 1 Kgs 11:40 that the promise of the throne, which Jeroboam had already received from God, neither warranted him in rebelling against Solomon, nor in wresting to himself the government over the tribes that were discontented with the house of David after Solomon's death. The usurpation of the throne was therefore Jeroboam's first sin (vv. 1-24), to which he added a second and much greater one immediately after his ascent of the throne, namely, the establishment of an unlawful worship, by which he turned the political division into a religious schism and a falling away from Jehovah the God-King of His people (1 Kgs 12:25-33).


    1 Kings 12:1


    Secession of the Ten Tribes (cf., 2 Chron 10:1-11:4).—1 Kgs 12:1-4. Rehoboam went to Shechem, because all Israel had come thither to make him king. "All Israel," according to what follows (cf., 1 Kgs 12:20, 1 Kgs 12:21), was the ten tribes beside Judah and Benjamin. The right of making king the prince whom God had chosen, i.e., of anointing him and doing homage to him (compare Ch1 12:38, where המליך alternates with למלך משׁך, (2 Sam 2:4; 2 Sam 5:3), was an old traditional right in Israel, and the tribes had exercised it not only in the case of Saul and David (1 Sam 11:15; 2 Sam 2:4; 2 Sam 5:3), but in that of Solomon also (Ch1 29:22). The ten tribes of Israel made use of this right on Rehoboam's ascent of the throne; but instead of coming to Jerusalem, the residence of the king and capital of the kingdom, as they ought to have done, and doing homage there to the legitimate successor of Solomon, they had gone to Sichem, the present Nabulus (see at Gen 12:6 and Gen 33:18), the place where the ancient national gatherings were held in the tribe of Ephraim (Jos 24:1), and where Abimelech the son of Gideon had offered himself as king in the time of the Judges (Jdg 9:1.). On the choice of Sichem as the place for doing homage Kimchi has quite correctly observed, that "they sought an opportunity for transferring the government to Jeroboam, and therefore were unwilling to come to Jerusalem, but came to Sichem, which belonged to Ephraim, whilst Jeroboam was an Ephraimite." If there could be any further doubt on the matter, it would be removed by the fact that they had sent for Jeroboam the son of Nebat to come from Egypt, whither he had fled from Solomon (1 Kgs 11:40), and attend this meeting, and that Jeroboam took the lead in the meeting, and no doubt suggested to those assembled the demand which they should lay before Rehoboam (1 Kgs 12:4).


    1 Kings 12:2-3


    The construction of 1 Kgs 12:2, 1 Kgs 12:3 is a complicated one, since it is only in ויּבאוּ in 1 Kgs 12:3 that the apodosis occurs to the protasis וגו כּשׁמע ויהי, and several circumstantial clauses intervene. "And it came to pass, when Jeroboam the son of Nebat heard, sc., that Solomon was dead and Rehoboam had been made king ... he was still in Egypt, however, whither he had fled from king Solomon; and as Jeroboam was living in Egypt, they had sent and called him ... that Jeroboam came and the whole congregation of Israel," etc. On the other hand, in Ch2 10:2 the construction is very much simplified, and is rendered clearer by the alteration of בּמצרים יר ויּשׁב, "and Jeroboam dwelt in Egypt," into ממּצרים יר ויּשׁב, "that Jeroboam returned from Egypt."


    1 Kings 12:4


    The persons assembled desired that the burdens which Solomon had laid upon them should be lightened, in which case they would serve Rehoboam, i.e., would yield obedience to him as their king. אביך מעבדת הקל, "make light away from the service of thy father," i.e., reduce what was imposed upon us by thy father. Solomon had undoubtedly demanded greater performances from the people than they had previously been accustomed to, not only to meet the cost of maintaining the splendour of his court, but also and principally to carry out his large and numerous buildings. But in return for this, he had secured for his people not only the blessings of undisturbed peace throughout his whole reign, but also great wealth from the trade and tribute of the subjugated nations, so that there cannot have been any well-grounded occasion for complaint. But when, as is too often the case, men overlooked the advantages and blessings which they owed to his government, and fixed their attention in a one-sided manner merely upon the performances which the king demanded, it might appear as though he had oppressed his people with excessive burdens.


    1 Kings 12:5-6


    In order that the request of the tribes might be maturely weighed, Rehoboam directed them to appear before him again in three days, and in the meantime discussed the matter with the older counsellors,who had served his father.


    1 Kings 12:7


    These counsellors said (the singular וידבּר is used- because one of them spoke in the name of the whole), "If thou wilt be subservient to this people to-day (now), and servest them, and hearkenest to them, ... they will serve thee for ever."


    1 Kings 12:8-14


    But Rehoboam forsook this advice, and asked the younger ministers who had grown up with him. They advised him to overawe the people by harsh threats. "My little finger is stronger than my father's loins." קטי, from קטן, littleness, i.e., the little finger (for the form, see Ewald, 255, b.),—a figurative expression in the sense of, I possess much greater might than my father. "And now, my father laid a heavy yoke upon you, and I will still further add to your yoke (lay still more upon you): my father chastised you with whips, I will chastise you with scorpions." עקרבּים, scorpiones, are whips with barbed points like the point of a scorpion's sting.


    This advice was not only imprudent, "considering all the circumstances" (Seb. Schmidt), but it was unwise in itself, and could only accelerate the secession of the discontented. It was the language of a tyrant, and not of a ruler whom God had placed over His people. This is shown in 1 Kgs 12:13, 1 Kgs 12:14 : "The king answered the people harshly, and forsook the counsel of the old men," i.e., the counsellors who were rich in experience, and spoke according to the counsels of the young men, who flattered his ambition. It is very doubtful, indeed, whether the advice of the old men would have been followed by so favourable a result; it might probably have been so for the moment, but not for a permanency. For the king could not become the עגלים of the people, serve the people, without prejudicing the authority entrusted to him by God; though there is no doubt that if he had consented to such condescension, he would have deprived the discontented tribes of all pretext for rebellion, and not have shared in the sin of their secession.


    1 Kings 12:15


    "And the king hearkened not to the people (to their request for their burdens to be reduced), for it was יהוה מעם סבּה, a turning from the Lord, that He might establish His word" (1 Kgs 11:31.), i.e., by a divine decree, that Rehoboam contributed to the fulfilment of the counsel of God through his own folly, and brought about the accomplishment of the sentence pronounced upon Solomon.


    1 Kings 12:16


    The harsh word supplied the discontented with an apparently just occasion for saying, "What portion have we in David? We have no inheritance in the son of Jesse! To thy tents, O Israel! Now see to thy house, David!" i.e., take care of thy house. David, the tribe-father, is mentioned in the place of his family. These words, with which Sheba had once preached rebellion in the time of David (2 Sam 20:1), give expression to the deep-rooted aversion which was cherished by these tribes towards the Davidic monarchy, and that in so distinct and unvarnished a manner, that we may clearly see that there were deeper causes for the secession than the pretended oppression of Solomon's government; that its real foundation was the ancient jealousy of the tribes, which had been only suppressed for the time by David and Solomon, but had not been entirely eradicated, whilst this jealousy again had its roots in the estrangement of these tribes from the Lord, and from His law and righteousness.


    1 Kings 12:17


    But the sons of Israel, who dwelt in the cities of Judah, over these Rehoboam became king. These "sons of Israel" are members of the ten tribes who had settled in Judah in the course of ages (cf., 1 Kgs 12:23); and the Simeonites especially are included, since they were obliged to remain in the kingdom of Judah from the very situation of their tribe-territory, and might very well be reckoned among the Israelites who dwelt in the cities of Judah, inasmuch as at first the whole of their territory was allotted to the tribe of Judah, from which they afterwards received a portion (Jos 19:1). The verse cannot possibly mean that "the tribe of Judah declared in favour of their countryman Rehoboam as king" (Ewald, Gesch. iii. p. 399).


    1 Kings 12:18


    In order to appease the agitated tribes and commence negotiations with them, Rehoboam sent Adoram, the superintendent of the tribute, to them (see at 1 Kgs 4:6). Rehoboam entrusted him with the negotiation, because the tribes had complained that the tribute burdens were too severe, and the king was no doubt serious in his wish to meet the demands of the people. But the very fact that he sent this man only increased the bitterness of feeling, so that they stoned him to death, and Rehoboam himself was obliged to summon up all his strength (התאמּץ) to escape a similar fate by a speedy flight to his chariot.


    1 Kings 12:19


    Thus Israel fell away from the house of David "unto this day."


    1 Kings 12:20


    The secession was completed by the fact that all Israel (of the ten tribes) called Jeroboam to the assembly of the congregation and made him king "over all Israel," so that the tribe of Judah alone adhered to the house of David (see at 1 Kgs 11:32). 1 Kgs 12:20 commences in the same manner as 1 Kgs 12:2, to indicate that it closes the account commenced in 1 Kgs 12:2.


    1 Kings 12:21-24


    But after the return of Rehoboam to Jerusalem he was still desirous of bringing back the seceders by force of arms, and raised for that purpose an army of 180,000 men out of all Judah, the tribe of Benjamin, and the rest of the people, i.e., the Israelites dwelling in the cities of Judah,—a number which does not appear too large according to 2 Sam 24:9. But the prophet Shemaiah, a prophet who is not mentioned again, received instructions from God to forbid the king to go to war with their brethren the Israelites, "for this thing was from the Lord." הזּה הדּבר, "this thing, i.e., his being deprived of the sovereignty over ten tribes, but not their rebellion" (Seb. Schmidt). For the fact itself, see the remark on 1 Kgs 12:15. The king and the people hearkened to this word. ללכת ישׁוּבוּ, "they turned to go," i.e., they gave up the intended expedition and returned home. In Ch2 11:4 we have the explanatory phrase מלּכת ישׁוּבוּ.


    1 Kings 12:25


    Founding of the Kingdom of Israel.—1 Kgs 12:25. When Jeroboam had become king, it was his first care to give a firmer basis to his sovereignty by the fortification of Sichem and Pnuel. בּנח, to build, is used here in the sense of fortifying, because both cities had stood for a long time, and nothing is known of their having been destroyed under either Solomon or David, although the tower of Sichem had been burnt down by Abimelech (Jdg 9:49), and the tower of Pnuel had been destroyed by Gideon (Jdg 8:17). Sichem, a place well known from the time of Abraham downwards (Gen 12:6), was situated upon the mountains of Ephraim, between Mount Gerizim and Mount Ebal, and still exists under the name of Nabulus or Nabls, a name corrupted from Flavia Neapolis. Jeroboam dwelt therein, i.e., he chose it at first as his residence, though he afterwards resided in Thirza (see 1 Kgs 14:17). Pnuel was situated, according to Gen 32:31, on the other side of the Jordan, on the northern bank of the Jabbok (not the southern side, as Thenius supposes); and judging from Gen 32:22. and Jdg 8:8., it was on the caravan road, which led through Gilead to Damascus, and thence past Palmyra and along the Euphrates to Mesopotamia. It was probably on account of its situation that Jeroboam fortified it, to defend his sovereignty over Gilead against hostile attacks from the north-east and east.


    1 Kings 12:26-27


    In order also to give internal strength to his kingdom, Jeroboam resolved to provide for his subjects a substitute for the sacrificial worship in the temple by establishing new sacra, and thus to take away all occasion for making festal journeys to Jerusalem, from which he apprehended, and that probably not without reason, a return of the people to the house of David and consequently further danger for his own life. "If this people go up to perform sacrifice in the house of Jehovah at Jerusalem, their heart will turn to their lord, king Rehoboam," etc.


    1 Kings 12:28-29


    He therefore consulted, sc., with his counsellors, or the heads of the nation, who had helped him to the throne, and made two calves of gold. זהב עגלי are young oxen, not of pure gold however, or cast in brass and gilded, but in all probability like the golden calf which Aaron had cast for the people at Sinai, made of a kernel of wood, which was then covered with gold plate (see the Comm. on Exo 32:4). That Jeroboam had in his mind not merely the Egyptian Apis-worship generally, but more especially the image-worship which Aaron introduced for the people at Sinai, is evident from the words borrowed from Exo 32:4, with which he studiously endeavoured to recommend his new form of worship to the people: "Behold, this is thy God, O Israel, who brought thee up out of the land of Egypt." רב־לכם מעלות, it is too much for you to go to Jerusalem; not "let your going suffice," because מן is not to be taken in a partitive sense here, as it is in Exo 9:28 and Eze 44:6. What Jeroboam meant to say by the words, "Behold thy God," etc., was, "this is no new religion, but this was the form of worship which our fathers used in the desert, with Aaron himself leading the way" (Seb. Schmidt). And whilst the verbal allusion to that event at Sinai plainly shows that this worship was not actual idolatry, i.e., was not a worship of Egyptian idols, from which it is constantly distinguished in our books as well as in Hosea and Amos, but that Jehovah was worshipped under the image of the calves or young oxen; the choice of the places in which the golden calves were set up also shows that Jeroboam desired to adhere as closely as possible to ancient traditions. He did not select his own place of residence, but Bethel and Dan. Bethel, on the southern border of his kingdom, which properly belonged to the tribe of Benjamin (Jos 18:13 and Jos 18:22), the present Beitin, had already been consecrated as a divine seat by the vision of Jehovah which the patriarch Jacob received there in a dream (Gen 28:11, Gen 28:19), and Jacob gave it the name of Bethel, house of God, and afterwards built an altar there to the Lord (Gen 35:7). And Jeroboam may easily have fancied, and have tried to persuade others, that Jehovah would reveal Himself to the descendants of Jacob in this sacred place just as well as He had done to their forefather.—Dan, in the northern part of the kingdom, on the one source of the Jordan, formerly called Laish (Jdg 18:26.), was also consecrated as a place of worship by the image-worship established there by the Danites, at which even a grandson of Moses had officiated; and regard may also have been had to the convenience of the people, namely, that the tribes living in the north would not have to go a long distance to perform their worship.


    1 Kings 12:30-31


    But this institution became a sin to Jeroboam, because it violated the fundamental law of the Old Testament religion, since this not only prohibited all worship of Jehovah under images and symbols (Exo 20:4), but had not even left the choice of the place of worship to the people themselves (Deu 12:5.). "And the people went before the one to Dan." The expression "to Dan" can only be suitably explained by connecting it with העם: the people even to Dan, i.e., the people throughout the whole kingdom even to Dan. The southern boundary as the terminus a quo is not mentioned; not because it was for a long time in dispute, but because it was already given in the allusion to Bethel. האחד is neither the golden calf at Dan nor (as I formerly thought) that at Bethel, but is to be interpreted according to the receding את־האחד ואת־האחד: one of the two, or actually both the one and the other (Thenius). The sin of which Jeroboam was guilty consisted in the fact that he no longer allowed the people to go to the house of the Lord in Jerusalem, but induced or compelled them to worship Jehovah before one or the other of the calves which he had set up, or _(as it is expressed in 1 Kgs 12:31) made a house of high places, בּמות בּית (see at 1 Kgs 3:2), instead of the house of God, which the Lord had sanctified as the place of worship by filling it with His gracious presence. The singular בּית ב may be accounted for from the antithesis to יהוה בּית, upon which it rests. There was no necessity to say expressly that there was a house of high places at Bethel and Dan, i.e., in two places, because it followed as a matter of course that the golden calves could not stand in the open air, but were placed in a temple, by which the sacrificial altar stood. These places of worship were houses of high places, Bamoth, because the ark of the covenant was wanting, and therewith the gracious presence of God, the Shechinah, for which no symbol invented by men could be a substitute. Moreover Jeroboam made "priests from the mass of the people, who were not of the sons of Levi." העם מקצות, i.e., not of the poorest of the people (Luther and others), but from the last of the people onwards, that is to say, from the whole of the people any one without distinction even to the very last, instead of the priests chosen by God out of the tribe of Levi. For this meaning of מקצות see Gen 19:4 and Eze 33:2, also Lud. de Dieu on this passage. This innovation on the part of Jeroboam appears very surprising, if we consider how the Ephraimite Micah (Jdg 17:10.) rejoiced that he had obtained a Levite to act as priest for his image-worship, and can only be explained from the fact that the Levites did not consent to act as priests in the worship before the golden calves, but set their faces against it, and therefore, as is stated in Ch2 11:13-14, were obliged to leave their district towns and possessions and emigrate into the kingdom of Judah.


    1 Kings 12:32-33


    Jeroboam also transferred to the eighth month the feast which ought to have been kept in the seventh month (the feast of tabernacles, Lev 23:34.). The pretext for this arbitrary alteration of the law, which repeatedly describes the seventh month as the month appointed by the Lord (Lev 23:34, Lev 23:39, Lev 23:41), he may have found in the fact that in the northern portion of the kingdom the corn ripened a month later than in the more southern Judah (see my Bibl. Archol. ii. 118, Anm. 3, and 119, Anm. 2), since this feast of the ingathering of the produce of the threshing-floor and wine-press (Exo 23:16; Lev 23:39; Deu 16:13) was a feast of thanksgiving for the gathering in of all the fruits of the ground. But the true reason was to be found in his intention to make the separation in a religious point of view as complete as possible, although Jeroboam retained the day of the month, the fifteenth, for the sake of the weak who took offence at his innovations. For we may see very clearly that many beside the Levites were very discontented with these illegal institutions, from the notice in Ch2 11:16, that out of all the tribes those who were devoted to the Lord from the heart went to Jerusalem to sacrifice to the God of the fathers there. "And he sacrificed upon the altar." This clause is connected with the preceding one, in the sense of: he instituted the feast and offered sacrifices thereat. In 1 Kgs 12:32 (from עשׂה כּן onwards) and 1 Kgs 12:33, what has already been related concerning Jeroboam's religious institutions is brought to a close by a comprehensive repetition of the leading points. "Thus did he in Bethel, (namely) to offer sacrifice to the calves; and there he appointed the priests of the high places which he had made, and offered sacrifice upon the altar which he had made at Bethel, on the fifteenth day in the eighth month, which he himself had devised, and so made a feast for the children of Israel and sacrificed upon the altar to turn." מלּבד signifies seorsum, by himself alone, i.e., in this connection, i.q. "from his own heart." The Keri מלּבּו is therefore a correct explanation as to the fact; but it is a needless correction from Neh 6:8. The last clause, להקטיר...ויּעל, leads on to what follows, and it would be more correct to take it in connection with 1 Kgs 13:1 and render it thus: and when he was offering sacrifice upon the altar to burn, behold there came a man of God, etc. Thenius has rendered ויּעל incorrectly, and he stood at the altar. This thought would have been expressed by הם על ויּעמוד, as in 1 Kgs 13:1. By הקטיר we are not to understand the burning or offering of incense, but the burning of the sacrificial portions of the flesh upon the altar, as in Lev 1:9, Lev 1:13, Lev 1:17, etc.


    1 Kings 13


    1 Kings 13:1


    A prophet out of Judah announces to Jeroboam the eventual overthrow of the idolatrous worship, and attests his divine mission by miraculous signs upon the altar at Bethel and the hardened king (1 Kgs 13:1-10); but on the way back he allows himself to be enticed by an old prophet out of Bethel to go into his house, contrary to the express command of the Lord, and while sitting at table with him has to hear from his mouth the divine threat, that on account of his transgression of the command of God he will not come into the sepulchre of his fathers. This threat was fulfilled on his way home; and the marvellous fulfilment made so deep an impression upon the old prophet, that he confirmed the testimony which he had given concerning the worship at the high places (vv. 11-32). These marvellous occurrences not only teach how Jeroboam brought about the overthrow of his dynasty by his thorough hardening against the word of God (1 Kgs 13:33, 1 Kgs 13:34), but they also show how false prophecy rose up from the very beginning in the kingdom of Israel and set itself against the true prophets of the Lord, and how it gained a victory, which merely displayed its own impotence, however, and foreshadowed its eventual and certain overthrow.


    1 Kings 13:1-2


    Prophecy against the idolatrous worship at Bethel.—1 Kgs 13:1, 1 Kgs 13:2. Whilst Jeroboam was still occupied in sacrificing by the altar at Bethel, there came a prophet (אלהים אישׁ) out of Judah "in the word of Jehovah" to Bethel, and pronounced upon the altar its eventual destruction. יהוה בּדבר does not mean "at the word of Jehovah" here, as it frequently does, but "in the word of Jehovah," as 1 Kgs 13:9, 1 Kgs 13:17 more especially show; so that the word of Jehovah is regarded as a power which comes upon the prophet and drives him to utter the divine revelation which he has received. It is the same in 1 Kgs 20:35. להקטיר is to be taken as in 1 Kgs 12:33.—"Behold a son will be born to the house of David, named Josiah; he will offer upon thee (O altar) the priests of the high places, who burn incense (i.e., kindle sacrifices) upon thee, and men's bones will they burn upon thee." According to 2 Kgs 23:15-20, this prophecy was literally fulfilled. The older theologians found in this an evident proof of the divine inspiration of the prophets; modern theology, on the other hand, which denies the supernatural inspiration of prophecy in accordance with its rationalistic or naturalistic principles, supplies that this prophecy was not more precisely defined till after the event, and adduces in support of this the apparently just argument, that the prediction of particular historical events is without analogy, and generally that the introduction either of particular persons by name or of definite numbers is opposed to the very essence of prophecy, and turns prediction into soothsaying. The distinction between soothsaying and prediction, however, is not that the latter merely utters general ideas concerning the future, whilst the former announces special occurrences beforehand: but soothsaying is the foretelling of all kinds of accidental things; prophecy, on the contrary, the foretelling of the progressive development of the kingdom of God, not merely in general, but in its several details, according to the circumstances and necessities of each particular age, and that in such a manner that the several concrete details of the prophecy rest upon the general idea of the revelation of salvation, and are thereby entirely removed from the sphere of the accidental. It is true that perfectly concrete predictions of particular events, with the introduction of names and statement of times, are much more rare than the predictions of the progressive development of the kingdom of God according to its general features; but they are not altogether wanting, and we meet with them in every case where it was of importance to set before an ungodly generation in the most impressive manner the truth of the divine threatenings of promises. The allusion to Coresh in Isa 44:28; Isa 45:1, is analogous to the announcement before us. But in both cases the names are closely connected with the destination of the persons in the prophecy, and are simply a concrete description of what God will accomplish through these men. Hence the name יאשׁיּהוּ occurs primarily according to its appellative meaning alone, viz., "he whom Jehovah supports," from אשׁה, to support, and expresses this thought: there will be born a son to the house of David, whom Jehovah will support of establish, so that he shall execute judgment upon the priests of the high places at Bethel. This prophecy was then afterwards so fulfilled by the special arrangement of God, that the king who executed this judgment bore the name of Joshiyahu as his proper name. And so also כּורשׁ was originally an appellative in the sense of sun. The judgment which the prophet pronounced upon the altar was founded upon the jus talionis. On the very same altar on which the priests offer sacrifice to the עגלים shall they themselves be offered, and the altar shall be defiled for ever by the burning of men's bones upon it. אדם עצמות, "men's bones," does not stand for "their (the priests') bones," but is simply an epithet used to designate human corpses, which defile the place where they lie (2 Kgs 23:16).


    1 Kings 13:3


    In confirmation of his word the prophet added a miracle (מופת, τέρας, portentum, see at Exo 4:21): "this is the sign that the Lord hath spoken (through me): behold the altar will be rent in pieces, and the ashes upon it will be poured out." דּשׁן is the ashes of the fat of the sacrificial animals. The pouring out of the sacrificial ashes in consequence of the breaking upon of the altar was a penal sign, which indicated, along with the destruction of the altar, the desecration of the sacrificial service performed upon it.


    1 Kings 13:4


    The king, enraged at this announcement, stretched out his hand against the prophet with the words, "seize him"—and his hand dried up, so that he was not able to draw it back again. יבשׁ, to dry up, i.e., toe become rigid in consequence of a miraculous withdrawal of the vital energy. Thus Jeroboam experienced in the limbs of his own body the severity of the threatened judgment of God.


    1 Kings 13:5-6


    The penal miracle announced in the word of Jehovah, i.e., in the strength of the Lord, also took effect immediately upon the altar; and the defiant king was now obliged to entreat the man of God, saying, "Soften, I pray, the face of the Lord thy God, and pray for me, that my hand may return to me," i.e., that I may be able to draw it back again, to move it once more. And this also took place at once at the intercession of the prophet. יי את־פּני חלּה, lit., to stroke the face of God, i.e., to render it soft by intercession (see at Exo 32:11).


    1 Kings 13:7


    As Jeroboam could do nothing by force against the prophet, he endeavoured to gain him over to his side by friendliness, that at least he might render his threat harmless in the eyes of the people. For this purpose, and not to do him honour or to make him some acknowledgment for the restoration of his hand, he invited him to his house, to strengthen himself with food (סעד as in Gen 18:5; Jdg 9:5; for the form סעדה, see Ewald, 41, c.) and receive from him a present.


    1 Kings 13:8-10


    But this design was also frustrated, and the rejection of his worship on the part of God was still more strongly declared. "If thou gavest me," the man of God replied, "the half of thy house, I shall not go in with thee, nor eat bread and drink water in this place; for thus hath Jehovah commanded me," etc. The subject, Jehovah, is easily supplied to צוּה from the context (vid., Ewald, 294, b.). God had forbidden the prophet to eat and drink "to manifest His detestation of idolatry, and to show by that fact that the Bethelites were so detestable, and as it were excommunicated by God, that He wished none of the faithful to join with them in eating and drinking" (C. a Lap.). He was not to return by the way by which he came, that no one might look out for him, and force him to a delay which was irreconcilable with his commission, or "lest by chance being brought back by Jeroboam, he should do anything to please him which was unworthy of a prophet, or from which it might be inferred that idolaters might hope for some favour from the Deity" (Budd.).


    1 Kings 13:11


    Seduction of the man of God by an old prophet, and his consequent punishment.—1 Kgs 13:11-19. The man of God had resisted the invitations of Jeroboam, and set out by a different road to return to Judah. An old prophet at Bethel heard from his sons what had taken place (the singular בנו יבוא as compared with the plural ויספּרוּם may be explained on the supposition that first of all one son related the matter to his father, and that then the other sons supported the account given by the first); had his ass saddled; hurried after him, and found him sitting under the terebinth (the tree well known from that event); invited him to come into his house and eat with him; and when the latter appealed to the divine prohibition, said to him (1 Kgs 13:18), "I am a prophet also as thou art, and an angel has said to me in the word of the Lord: Bring him back with thee into thy house, that he may eat and drink," and lied to him (לו כּחשׁ without a copula, because it is inserted as it were parenthetically, simply as an explanation)—then he went back with him, and ate and drank in his house.


    1 Kings 13:20


    As they were sitting at table the word of the Lord came to the old prophet, so that he cried out to the man of God from Judah: "Because thou hast been rebellious against the command of the Lord, and hast not kept the commandment, ... thou wilt not come to the grave of thy fathers," i.e., thou wilt meet with a violent death by the way. This utterance was soon fulfilled.


    1 Kings 13:23


    After he had eaten he saddled the ass for him, i.e., for the prophet whom he had fetched back, and the latter (the prophet from Judah) departed upon it. On the road a lion met him and slew him; "and his corpse was cast in the road, but the ass stood by it, and the lion stood by the corpse." The lion, contrary to its nature, had neither consumed the prophet whom it had slain, nor torn in pieces and devoured the ass upon which he rode, but had remained standing by the corpse and by the ass, that the slaying of the prophet might not be regarded as a misfortune that had befallen him by accident, but that the hand of the Lord might be manifest therein, so that passers-by saw this marvel and related it in Bethel.


    1 Kings 13:26


    When the old prophet at Bethel heard of this, he said, "It is the man of God, who was disobedient to the word of the Lord; the Lord hath delivered him to the lion, so that it hath torn him (שׁבר, frangere, confringere, used of a lion which tears its prey in pieces) and slain him according to the word of the Lord, which He spake to him."


    1 Kings 13:27


    He thereupon had his ass saddled, and went and found the corpse and the ass standing by it, without the lion having eaten the corpse or torn the ass in pieces; and he lifted the corpse upon his ass, and brought it into his own city, and laid the corpse in his grave with the customary lamentation: אחו הוי, alas, my brother! (cf., Jer 22:18), and then gave this command to his sons: "When I die, bury me in the grave in which the man of God is buried, let my bones rest beside his bones; for the word which he proclaimed in the word of Jehovah upon the altar at Bethel and upon all the houses of the high places in the cities of Samaria will take place" (i.e., will be fulfilled). The expression "cities of Samaria" belongs to the author of these books, and is used proleptically of the kingdom of the ten tribes, which did not receive this name till after the building of the city of Samaria as the capital of the kingdom and the residence of the kings of Israel (1 Kgs 16:24). There is a prophetic element in the words "upon all the houses of the high places," etc., inasmuch as the only other erection at that time beside the one at Bethel was a temple of the high places at Dan. But after such a beginning the multiplication of them might be foreseen with certainty, even without any higher illumination.


    The conduct of the old prophet at Bethel appears so strange, that Josephus and the Chald., and most of the Rabbins and of the earlier commentators both Catholic and Protestant, have regarded him as a false prophet, who tried to lay a trap for the prophet from Judah, in order to counteract the effect of his prophecy upon the king and the people. But this assumption cannot be reconciled with either the divine revelation which came to him at the table, announcing to the Judaean prophet the punishment of his transgression of the commandment of God, and was so speedily fulfilled (1 Kgs 13:20-24); or with the honour which he paid to the dead man after this punishment had fallen upon him, by burying him in his own grave; and still less with his confirmation of his declaration concerning the altar at Bethel (1 Kgs 13:29-32). We must therefore follow Ephr. Syr., Theodor., Hengstenberg, and others, and regard the old prophet as a true prophet, who with good intentions, and not "under the influence of human envy" (Thenius), but impelled by the desire to enter into a closer relation to the man of God from Judah and to strengthen himself through his prophetic gifts, urged him to enter his house. The fact that he made use of sinful means in order to make more sure of securing the end desired, namely, of the false pretence that he had been directed by an angel to do this, may be explained, as Hengstenberg suggests (Dissert. vol. ii. p. 149), on the ground that when Jeroboam introduced his innovations, he had sinned by keeping silence, and that the appearance of the Judaean prophet had brought him to a consciousness of this sin, so that he had been seized with shame on account of his fall, and was anxious to restore himself to honour in his own eyes and those of others by intercourse with this witness to the truth. But however little the lie itself can be excused or justified, we must not attribute to him alone the consequences by which the lie was followed in the case of the Judaean prophet. For whilst he chose reprehensible means of accomplishing what appeared to be a good end, namely, to raise himself again by intercourse with a true prophet, and had no wish to injure the other in any way, the Judaean prophet allowed himself to be seduced to a transgression of the clear and definite prohibition of God simply by the sensual desire for bodily invigoration by meat and drink, and had failed to consider that the divine revelation which he had received could not be repealed by a pretended revelation from an angel, because the word of God does not contradict itself. He was therefore obliged to listen to a true revelation from God from the moth of the man whose pretended revelation from an angel he had too carelessly believed, namely, to the announcement of punishment for his disobedience towards the commandment of God, which punishment he immediately afterwards endured, "for the destruction of the flesh, but for the preservation of the spirit: Co1 15:5" (Berleb. Bible). That the punishment fell upon him alone and not upon the old prophet of Bethel also, and that for apparently a smaller crime, may be accounted for "not so much from the fact that the old prophet had lied with a good intention (this might hold good of the other also), as from the fact that it was needful to deal strictly with the man who had just received a great and holy commission from the Lord" (O. v. Gerlach). It is true that no bodily punishment fell upon the old prophet, but this punishment he received instead, that with his lie he was put to shame, and that his conscience must have accused him of having occasioned the death of the man of God from Judah. He was thereby to be cured of his weakness, that he might give honour to the truth of the testimony of God. "Thus did the wondrous providence of God know how to direct all things most gloriously, so that the bodily destruction of the one contributed to the spiritual and eternal preservation of the soul of the other" (Berleb. Bible).—Concerning the design of these marvellous events, H. Witsius has the following remarks in his Miscell. ss. i. p. 118 (ed. nov. 1736): "So many wondrous events all occurring in one result caused the prophecy against the altar at Bethel to be preserved in the mouths and memories of all, and the mission of this prophet to become far more illustrious. Thus, although the falsehood of the old man of Bethel brought disgrace upon himself, it injured no one but the man of God whose credulity was too great; and, under the overruling providence of God, it contributed in the most signal manner to the confirmation and publication of the truth."


    The heaping up of the marvellous corresponded to the great object of the mission of the man of God out of Judah, through which the Lord would enter an energetic protest against the idolatrous worship of Jeroboam at its first introduction, to guard those who feared God in Israel, of whom there were not a few (Ch2 11:16; 2 Kgs 18:3; 2 Kgs 19:18), from falling away from Him by joining in the worship of the calves, and to take away every excuse from the ungodly who participated therein.


    1 Kings 13:33


    But this did not lead Jeroboam to conversion. He turned not from his evil way, but continued to make high priests from the mass of the people. ויּעשׂ ויּשׁב, "he returned and made," i.e., he made again or continued to make. For the fact itself compare 1 Kgs 12:31. "Whoever had pleasure (החפץ, cf., Ges. 109), he filled his hand, that he might become a priest of the high places." מלּא את־ידו, to fill the hand, is the technical expression for investing with the priesthood, according to the rite prescribed for the consecration of the priests, namely, to place sacrificial gifts in the hands of the persons to be consecrated (see at Lev 7:37 and Lev 8:25.). The plural בּמות כּהני is used with indefinite generality: that he might be ranked among the priests of high places.


    1 Kings 13:34


    "And it became in (with) this thing the sin of the house of Jeroboam, and the destroying and cutting off from the earth;" that is to say, this obstinate persistence in ungodly conduct was the guilt which had as its natural consequence the destroying of his house from the face of the earth. הזּה בּדּבר is not a mistake for הזּה הדּבר, but בּ is used, as in Ch1 9:33; Ch1 7:23, to express the idea of being and persisting in a thing (for this use of בּ compare Ewald, 295, f.).


    1 Kings 14


    1 Kings 14:1


    Reign of Jeroboam.—Vv. 1-18. Ahijah's prophecy against Jeroboam and the kingdom of Israel.—As Jeroboam did not desist from his idolatry notwithstanding the threatened punishment, the Lord visited him with the illness of his son, and directed the prophet Ahijah, to whom his wife had gone to ask counsel concerning the result of the illness, to predict to him not only the cutting off of his house and the death of his sick son, but also the thrusting away of Israel out of the land of its fathers beyond the Euphrates, and in confirmation of this threat caused the sick son to die when the returning mother crossed the threshold of her house again.


    1 Kings 14:1-3


    When his son fell sick, Jeroboam said to his wife: Disguise thyself, that thou mayest not be known as the wife of Jeroboam, and go to Shiloh to the prophet Ahijah, who told me that I should be king over this people; he will tell thee how it will fare with the boy. השׁתּנּה, from שׁנה, to alter one's self, i.e., to disguise one's self. She was to go to Shiloh disguised, so as not to be recognised, to deceive the old prophet, because otherwise Jeroboam did not promise himself any favourable answer, as he had contemptuously neglected Ahijah's admonition (1 Kgs 11:38-39). But he turned to this prophet because he had spoken concerning him למלך, to be king, i.e., that he would become king, over this people. למלך stands for מלך להיות, with which the infinitive esse can be omitted (vid., Ewald, 336, b.). As this prophecy, which was so favourable to Jeroboam, had come to pass (1 Kgs 11:29-30), he hoped that he might also obtain from Ahijah a divine revelation concerning the result of his son's illness, provided that he did not know who it was who came to seek counsel concerning her sick son. To complete the deception, she was to take with her as a present for the prophet (cf., 1 Sam 9:8) "ten loaves and crumbs" and a jar with honey, i.e., a trifling gift such as a simple citizen's wife might take. According to the early versions and the context, a kind of plain cake, κολλυρίδα (lxx), crustulam (Vulg.). It is different in Jos 9:5.


    1 Kings 14:4-5


    Ahijah could no longer see, because his eyes were blinded with age. עיניו קמוּ as in 1 Sam 4:15, an expression applied to the black cataract, amaurosis. It was therefore all the less possible for him to recognise in a natural manner the woman who was coming to him. But before her arrival the Lord had not only revealed to him her coming and her object, but had also told him what he was to say to her if she should disguise herself when she came. וכזה כּזה; see at Jdg 18:4, וגו כבאהּ ויהי, "let it be if she comes and disguises herself;" i.e., if when she comes she should disguise herself.


    1 Kings 14:6


    When Ahijah heard the sound of her feet entering the door (the participle בּאה, according to the number and gender, refers to the אשּׁה implied in רגליה, vid., Ewald, 317, c.), he addressed her by her name, charged her with her disguise of herself, and told her that he was entrusted with a hard saying to her. קשׁה (cf., 1 Kgs 12:13) is equivalent to קשׁה חזוּת; for the construction, compare Ewald, 284, c.


    1 Kings 14:7-11


    The saying was as follows: "Therefore, because thou hast exalted thyself from the people, and I have made thee prince over my people Israel (cf., 1 Kgs 11:31), ... but thou hast not been as my servant David, who kept my commandments...(cf., 1 Kgs 11:34), and hast done worse than all who were before thee (judices nimirum et duces Israelis—Cler.), and hast gone and hast made thyself other gods (contrary to the express command in Exo 20:2-3), ... and hast cast me behind thy back: therefore I bring misfortune upon the house of Jeroboam," etc. The expression, to cast God behind the back, which only occurs here and in Eze 23:35, denotes the most scornful contempt of God, the strict opposite of "keeping God before the eyes and in the heart." בּקיר משׁתּין, every male person; see at 1 Sam 25:22. A synonymous expression is ועזוּב עצוּר, the fettered (i.e., probably the married) and the free (or single); see at Deu 32:36. "In Israel," i.e., in the kingdom of the ten tribes. The threat is strengthened by the clause in 1 Kgs 14:10, "and I will sweep out after the house of Jeroboam, as one sweepeth out dung, even to the end," which expresses shameful and utter extermination; and this threat is still further strengthened in 1 Kgs 14:11 by the threat added from Deu 28:26, that of those cut off not one is to come to the grave, but their bodies are to be devoured by the dogs and birds of prey,—the worst disgrace that could befall the dead. Instead of wild beasts (Deu 28:26) the dogs are mentioned here, because in the East they wander out in the streets without owners, and are so wild and ravenous that they even devour corpses (vid., Harmar, Beobachtungen, i. p. 198). לירבעם with ל of relationship, equivalent to of those related to Jeroboam. It is the same in 1 Kgs 14:13.


    1 Kings 14:12-13


    After this announcement of the judgment upon the house of Jeroboam, Ahijah gave the wife information concerning her sick son. He would die as soon as she entered the city, and of all the male members of the house of Jeroboam he only would receive the honour of a proper burial, because in him there was some good thing towards Jehovah found. Ewald (247, b.) regards the form בּבאה as standing for בּבאהּ, and refers the suffix to the following word העיר (vid., Ewald, 309, c.). But as this use of the suffix would be very harsh, the question arises whether בּאה is not to be regarded as a feminine form of the infinitive, after the analogy of דּעה in Exo 2:4 and לדה in 2 Kgs 19:3, etc. From the fulfilment of this declaration in 1 Kgs 14:17, 1 Kgs 14:18 Jeroboam was to learn that the threatened destruction of his royal house would also be just as certainly fulfilled. The sick son appears to have been the heir-presumptive to the throne. This may be inferred partly from the lamentation of all Israel at his death (1 Kgs 14:18), and partly from what follows here in the next verse. אליהוה means in his relation to Jehovah.


    1 Kings 14:14


    "Jehovah will raise Himself up a king over Israel, who will cut off the house of Jeroboam this day; but what (sc., do I say)? even now," sc., has He raised him up. This appears to be the simplest explanation of the last words of the verse, of which very various interpretations have been given. יד is placed before היּום, to give it the stronger emphasis, as in Exo 32:1 (compare Jos 9:12-13, and Ewald, 293, b.; and for עתּה גּם compare Delitzsch on Job, i. p. 290, transl.).


    1 Kings 14:15-18


    But in order that not only Jeroboam, but also the people who had joined in his idolatry, might perceive the severity of the divine judgment, Ahijah also announced to the nation its banishment into exile beyond the Euphrates. "Jehovah will smite Israel, as the reed shakes in the water," is an abbreviated phrase for: Jehovah will smite Israel in such a manner that it will sway to and fro like a reed in the water moved by a strong wind, which has not a sufficiently firm hold to resist the violence of the storm. "And will thrust them out of the good land," etc., as Moses threatened the transgressors of the law (Deu 29:27), "and scatter them beyond the river (Euphrates)," i.e., banish them among the heathen, from whom God brought out and chose their forefather (Jos 24:3), "because they have made themselves Ashera-idols, to provoke Jehovah." אשׁרים is used for idols generally, among which the golden calves are reckoned. ויתּן, that He may deliver up Israel, on account of the idolatrous forms of worship introduced by Jeroboam. For the fulfilment see 2 Kgs 15:29; 2 Kgs 17:23, and 2 Kgs 18:11.—In 1 Kgs 14:17, 1 Kgs 14:18 the exact fulfilment of Ahijah's announcement concerning the death of Jeroboam's sick son is described. According to 1 Kgs 14:17, Jeroboam was then residing at Thirza, whereas he had at first resided at Shechem (1 Kgs 12:25). Thirza is probably the present Talluza, on the north of Shechem (see at Jos 12:24).


    1 Kings 14:19-20


    End of Jeroboam's reign. Of the wars, which were described in the annals of the kings, the war with Abijam of Judah is the only one of which we have any account (Ch2 13:2.). See also the Comm. on 1 Kgs 14:30. He was followed on the throne by his son Nadab.


    1 Kings 14:21


    Reign of Rehoboam in Judah (compare 2 Chron 11:5-12:16).—1 Kgs 14:21. Rehoboam, who ascended the throne at the age of forty-one, was born a year before the accession of Solomon (see at 1 Kgs 2:24). In the description of Jerusalem as the city chosen by the Lord (cf., 1 Kgs 11:36) there is implied not so much an indirect condemnation of the falling away of the ten tribes, as the striking contrast to the idolatry of Rehoboam referred to in 1 Kgs 14:23. The name of his mother is mentioned (here and in 1 Kgs 14:31), not because she seduced the king to idolatry (Ephr. Syr.), but generally on account of the great influence which the queen-mother appears to have had both upon the king personally and upon his government, as we may infer from the fact that the mother's name is given in the case of every king of Judah (vid., 1 Kgs 15:2, 1 Kgs 15:13; 1 Kgs 22:42, etc.).


    1 Kings 14:22-24


    The general characteristics of Rehoboam's reign are supplied and more minutely defined in the account in the Chronicles. According to 2 Chron 11:5-12:1, he appears to have been brought to reflection by the announcement of the prophet, that the falling away of the ten tribes had come from the Lord as a punishment for Solomon's idolatry (1 Kgs 12:23-24; Ch2 11:2-4); and in the first years of his reign to have followed the law of God with earnestness, and to have been occupied in the establishment of his government partly by the fortification of different cities (Ch2 11:5-12), and partly by setting in order his domestic affairs, placing his numerous sons, who were born of his many wives and concubines, in the fortified cities of the land, and thus providing for them, and naming Abijam as his successor (Ch2 11:18-22); while his kingdom was still further strengthened by the priests, Levites, and pious Israelites who emigrated to Judah and Jerusalem from the ten tribes (Ch2 11:13-17). But this good beginning only lasted three years (Ch2 11:17). When he thought that he had sufficiently fortified his kingdom, he forsook the law of the Lord, and all Israel (i.e., all the covenant nation) with him (Ch2 12:1). "Judah did that which was displeasing in the sight of the Lord; they provoked Him to jealousy more than all that their fathers (sc., under the Judges) had done with their sins." קנּא, to provoke to jealousy (Num 5:14), is to be explained, when it refers to God, from the fact that the relation in which God stood to His people was regarded under the figure of a marriage, in which Jehovah appears as the husband of the nation, who is angry at the unfaithfulness of his wife, i.e., at the idolatry of the nation. Compare the remarks on קנּא אל in the Comm. on Exo 20:5.


    1 Kings 14:23


    They also (the Judaeans as well as the Israelites) built themselves bamoth, altars of high places (see at 1 Kgs 3:3), monuments and Ashera-idols. מצּבות are not actual images of gods, but stones set up as memorials (Gen 31:13; Gen 35:20; Exo 24:4), more especially stone monuments set up in commemoration of a divine revelation (Gen 28:18, Gen 28:22; Gen 35:14). Like the bamoth, in connection with which they generally occur, they were originally dedicated to Jehovah; but even under the law they were forbidden, partly as places of divine worship of human invention which easily degenerated into idolatry, but chiefly because the Canaanites had erected such monuments to Baal by the side of his altars (Exo 23:24; Exo 34:13; Deu 7:5, etc.), whereby the worship of Jehovah was unconsciously identified with the worship of Baal, even when the mazzeboth were not at first erected to the Canaanitish Baal. As the מצּבות of the Canaanites were dedicated to Baal, so were the אשׁרים to Astarte, the female nature-deity of those tribes. אשׁרה, however, does not mean a grove (see the Comm. on Deu 16:21), but an idol of the Canaanitish nature-goddess, generally most likely a lofty wooden pillar, though sometimes perhaps a straight trunk of a tree, the branches and crown of which were lopped off, and which was planted upon heights and in other places by the side of the altars of Baal. The name אשׁרה was transferred from the idol to the goddess of nature (1 Kgs 15:13; 1 Kgs 18:19; 2 Kgs 21:7, etc.), and was used of the image or column of the Phoenician Astarte (1 Kgs 16:33; 2 Kgs 13:6; 2 Kgs 17:16, etc.), just as אשׁרות in Jdg 3:7 alternates with עשׁתּרות in Jdg 2:13. These idols the Israelites (? Judaeans—Tr.) appear to have also associated with the worship of Jehovah; for the external worship of Jehovah was still maintained in the temple, and was performed by Rehoboam himself with princely pomp (1 Kgs 14:28). "On every high hill," etc.; see at Deu 12:2.


    1 Kings 14:24


    "There were also prostitutes in the land." קדּשׁ is used collectively as a generic name, including both male and female hierodylae, and is exchanged for the plural in 1 Kgs 15:12. The male קדשׁים had emasculated themselves in religious frenzy in honour of the Canaanitish goddess of nature, and were called Galli by the Romans. They were Canaanites, who had found their way into the land of Judah when idolatry gained the upper hand (as indicated by וגם). "They appear here as strangers among the Israelites, and are those notorious Cinaedi more especially of the imperial age of Rome who travelled about in all directions, begging for the Syrian goddess, and even in the time of Augustine went about asking for alms in the streets of Carthage as a remnant of the Phoenician worship (de civ. Dei, vii. 26)."—Movers, p. 679. On the female קדשׁות see the Comm. on Gen 38:21 and Deu 23:18.


    This sinking into heathen abominations was soon followed by the punishment, that Judah was given up to the power of the heathen.


    1 Kings 14:25-27


    King Shishak of Egypt invaded the land with a powerful army, conquered all the fortified cities, penetrated to Jerusalem, and would probably have put an end to the kingdom of Judah, if God had not had compassion upon him, and saved him from destruction, in consequence of the humiliation of the king and of the chiefs of the nation, caused by the admonition of the prophet Shemaiah, so that after the conquest of Jerusalem Shishak contented himself with withdrawing, taking with him the treasures of the temple and of the royal palace. Compare the fuller account of this expedition in Ch2 12:2-9. Shishak (שׁישׁק) was the first king of the twenty-second (or Bubastitic) dynasty, called Sesonchis in Jul. Afric., Sesonchosis in Eusebius, and upon the monuments on which Champollion first deciphered his name, Sheshonk or Sheshenk. Shishak has celebrated his expedition against Judah by a bas-relief on the outer wall of the pillar-hall erected by him in the first palace at Karnak, in which more than 130 figures are led in cords by Ammon and the goddess Muth with their hands bound upon their backs. The lower portion of the figures of this long row of prisoners is covered by escutcheons, the border of which being provided with battlements, shows that the prisoners are symbols of conquered cities. About a hundred of these escutcheons are still legible, and in the names upon them a large number of the names of cities in the kingdom of Judah have been deciphered with tolerable certainty.


    Shishak was probably bent chiefly upon the conquest and plundering of the cities. But from Jerusalem, beside other treasures of the temple and palace, he also carried off the golden shields that had been made by Solomon (1 Kgs 10:16), in the place of which Rehoboam had copper ones made for his body-guard. The guard, רצים, runners, are still further described as המּלך בּית פּתח בּית ה השּׁמרים, "who kept the door of the king's house," i.e., supplied the sentinels for the gate of the royal palace.


    1 Kings 14:28


    Whenever the king went into the house of Jehovah, the runners carried these shields; from which we may see that the king was accustomed to go to the temple with solemn pomp. These shields were not kept in the state-house of the forest of Lebanon (1 Kgs 10:17) as the golden shields were, but in the guard-chamber (תּא; see at Eze 40:7) of the runners.


    1 Kings 14:29-30


    Further particulars are given in 2 Chron 11 and 12 concerning the rest of the acts of Rehoboam. "There was war between Rehoboam and Jeroboam the whole time (of their reign)." As nothing is said about any open war between them, and the prophet Shemaiah prohibited the attack which Rehoboam was about to make upon the tribes who had fallen away (1 Kgs 11:23.), מלחמה can only denote the hostile feelings and attitude of the two rulers towards one another.


    1 Kings 14:31


    Death and burial of Rehoboam: as in the case of Solomon (1 Kgs 11:43). The name of the queen-mother has already been given in 1 Kgs 14:21, and the repetition of it here may be explained on the supposition that in the original sources employed by the author of our books it stood in this position. The son and successor of Rehoboam upon the throne is called Abijam (אביּם) in the account before us; whereas in the Chronicles he is always called Abijah (אביּה, Ch2 12:16; Ch2 13:1, etc., or אביּהוּ, Ch2 13:21). אביּם, i.e., father of the sea, is unquestionably the older form of the name, which was reduced to אביּה, and then identified with the formation from אבי and יה = יהוּ (from יהוה).


    1 Kings 15


    1 Kings 15:1


    Reign of Abijam (cf., 2 Chron 13).—Abijam reigned three years, and his mother's name was Maacah, daughter (i.e., grand-daughter) of Absalom. We have the same in Ch2 11:20-21; but in Ch2 13:2 she is called Michajahu, daughter of Uriel of Gibeah. If אבישׁלום was without doubt Absalom, the well-known son of David, as we may infer from the fact that this name does not occur again in the Old Testament in connection with any other person, since Absalom had only one daughter, viz., Thamar (2 Sam 14:27), who was fifty years old when Solomon died, Maacah must have been a daughter of this Thamar, who had married Uriel of Gibeah, and therefore a grand-daughter of Absalom. This is sustained by Josephus (Ant. viii. 10, 1). The form of the name מיכיהוּ is probably an error in copying for מעכה, as the name is also written in Ch2 11:20, Ch2 11:21, and not a different name, which Maacah assumed as queen, as Caspari supposes (Micha, p. 3, note 4).


    1 Kings 15:3


    Abijam walked as king in the footsteps of his father. Although he made presents to the temple (1 Kgs 15:15), his heart was not שׁלם, wholly or undividedly given to the Lord, like the heart of David (cf., 1 Kgs 11:4); but (כּי, after a previous negative) for David's sake Jehovah had left him a light in Jerusalem, to set up his son after him and to let Jerusalem stand, because (אשׁר) David had done right in the eyes of God, etc., i.e., so that it was only for David's sake that Jehovah did not reject him, and allowed the throne to pass to his son. For the fact itself compare 1 Kgs 11:13, 1 Kgs 11:36; and for the words, "except in the matter of Uriah the Hittite," see 2 Sam 11 and 12.


    1 Kings 15:6


    "And there was war between Rehoboam and Jeroboam all his life;" i.e., the state of hostility which had already existed between Rehoboam and Jeroboam continued "all the days of his life," or so long as Abijam lived and reigned. If we take חיּיו כּל־ימי in this manner (not כּל־ימיהם, 1 Kgs 15:16), the statement loses the strangeness which it has at first sight, and harmonizes very well with that in 1 Kgs 15:7, that there was also war between Abijam and Jeroboam. Under Abijam it assumed the form of a serious war, in which Jeroboam sustained a great defeat (see 2 Chron 13:3-20).—The other notices concerning Abijam in 1 Kgs 15:7, 1 Kgs 15:8 are the same as in the case of Rehoboam in 1 Kgs 14:29, 1 Kgs 14:31.


    1 Kings 15:9


    Reign of Asa (cf., 2 Chron 14-16).—As Asa ascended the throne in the twentieth year of the reign of Jeroboam, his father Abijam, who began to reign in the eighteenth year of Jeroboam (1 Kgs 15:1), can only have reigned two years and a few months, and not three full years.


    1 Kings 15:10


    Asa reigned forty-one years. "The name of his mother was Maacah, the daughter of Absalom." This notice, which agrees verbatim with 1 Kgs 15:2, cannot mean that Abijam had his own mother for a wife; though Thenius finds this meaning in the passage, and then proceeds to build up conjectures concerning emendations of the text. We must rather explain it, as Ephr. Syr., the Rabbins, and others have done, as signifying that Maacah, the mother of Abijam, continued during Asa's reign to retain the post of queen-mother or הגּבירה, i.e., sultana valide, till Asa deposed her on account of her idolatry (1 Kgs 15:13), probably because Asa's own mother had died at an early age.


    1 Kings 15:11-14


    As ruler Asa walked in the ways of his pious ancestor David: he banished the male prostitutes out of the land, abolished all the abominations of idolatry, which his fathers (Abijam and Rehoboam) had introduced, deposed his grandmother Maacah from the rank of a queen, because she had made herself an idol for the Ashera, and had the idol hewn in pieces and burned in the valley of the Kidron. גּלּלים is a contemptuous epithet applied to idols (Lev 26:30); it does not mean stercorei, however, as the Rabbins affirm, but logs, from גּלל, to roll, or masses of stone, after the Chaldee גּלל (Ezr 5:8; Ezr 6:4), generally connected with שׁקּצים. It is so in Deu 29:16. מפלצת, formido, from פּלץ, terrere, timere, hence an idol as an object of fear, and not pudendum, a shameful image, as Movers (Phniz. i. p. 571), who follows the Rabbins, explains it, understanding thereby a Phallus as a symbol of the generative and fructifying power of nature. With regard to the character of this idol, nothing further can be determined than that it was of wood, and possibly a wooden column like the אשׁרים (see at 1 Kgs 14:23). "But the high places departed not," i.e., were not abolished. By the בּמות we are not to understand, according to 1 Kgs 15:12, altars of high places dedicated to idols, but unlawful altars to Jehovah. It is so in the other passages in which this formula recurs (1 Kgs 22:24; 2 Kgs 12:4; 2 Kgs 14:4; 2 Kgs 15:4; and the parallel passages Ch2 15:17; Ch2 20:33). The apparent discrepancy between the last-mentioned passages and Ch2 14:2, Ch2 14:4, and Ch2 17:6, may be solved very simply on the supposition that the kings (Asa and Jehoshaphat) did indeed abolish the altars on the high places, but did not carry their reforms in the nation thoroughly out; and not by distinguishing between the bamoth dedicated to Jehovah and those dedicated to idols, as Thenius, Bertheau, and Caspari, with many of the earlier commentators, suppose. For although Ch2 14:2 is very favourable to this solution, since both בּמות and הגּכר dna בּמו מזבּחות are mentioned there, it does not accord with Ch2 17:6, where הבּמות cannot be merely idolatrous altars dedicated to the Canaanitish Baal, but unquestionably refer to the unlawful altars of Jehovah, or at any rate include them. Moreover, the next clause in the passage before us, "nevertheless Asa's heart was wholly given to the Lord," shows that the expression סרוּ לא סרוּ nois does not mean that the king allowed the unlawful Jehovah-bamoth to remain, but simply that, notwithstanding his fidelity to Jehovah, the bamoth did not depart, so that he was unable to carry the abolition of them thoroughly out.


    1 Kings 15:15


    He brought the sacred offerings of his father and his own sacred offerings into the house of Jehovah; probably the booty, in silver, gold, and vessels, which his father Abijam had gathered in the war with Jeroboam (Ch2 13:16-17), and he himself on the conquest of the Cushites (Ch2 14:12-13). The Keri וקדשׁי is a bad emendation of the correct reading in the Chethb קדשׁו, i.e., קדשׁו (קדשׁיו); for יהוה בּית is an accusative, and is to be connected with ויּבא.


    1 Kings 15:16-17


    The state of hostility between Judah and Israel continued during the reign of Asa; and Baasha the king of Israel advanced, etc. These statements are completed and elucidated by the Chronicles. After the great victory obtained by Abijam over Jeroboam, the kingdom of Judah enjoyed rest for ten years (Ch2 14:1). Asa employed this time in exterminating idolatry, fortifying different cities, and equipping his army (Ch2 14:1-7). Then the Cushite Zerah invaded the land of Judah with an innumerable army (in the eleventh year of Asa), but was totally defeated by the help of the Lord (Ch2 14:8-14); whereupon Asa, encouraged by the prophet Azariah, the son of Oded, proceeded with fresh zeal to the extermination of such traces of idolatry as still remained in the kingdom, then renewed the altar of burnt-offering in front of the temple-hall, and in the fifteenth year of his reign held, with the whole nation, a great festival of thanksgiving and rejoicing to the Lord at Jerusalem (Ch2 15:1-15). The next year, the sixteenth of his reign and the thirty-sixth from the division of the kingdom (Ch2 16:1), Baasha commenced hostilities, by advancing against Judah, taking possession of Ramah, the present er Rm (see at Jos 18:25), which was only two hours and a quarter from Jerusalem, and fortifying it. The occupation of Ramah is not expressly mentioned indeed, but it is implied in יהוּדה על ויּעל על יה, which affirms the hostile invasion of Judah. For Ramah, from its very situation in the heart of the tribe of Benjamin and the immediate neighbourhood of Jerusalem, can neither have been a border city nor have belonged to the kingdom of Israel. The intention of Baasha, therefore, in fortifying Ramah cannot have been merely to restrain his own subjects from passing over into the kingdom of Judah, but was evidently to cut off from the kingdom of Judah all free communication with the north. וגו תּת לבלתּי, "that they might not give one going out or one coming in to Asa;" i.e., to cut off from the others all connection with Asa, and at the same time to cut off from those with Asa all connection with this side. The main road from Jerusalem to the north passed by Ramah, so that by shutting up this road the line of communication of the kingdom of Judah was of necessity greatly disturbed. Moreover, the fortification of Ramah by Baasha presupposes the reconquest of the cities which Abijam had taken from the kingdom of Israel (Ch2 13:19), and which, according to Ch2 13:19, were still in the possession of Asa.


    1 Kings 15:18-19


    In order to avert the danger with which his kingdom was threatened, Asa endeavoured to induce the Syrian king, Benhadad of Damascus, to break the treaty which he had concluded with Baasha and to become his ally, by sending him such treasures as were left in the temple and palace.


    הגּותרים may be explained from the face that the temple and palace treasures had been plundered by Shishak in the reign of Rehoboam (1 Kgs 14:26); and therefore what Asa had replaced in the temple treasury (1 Kgs 15:15), and had collected together for his palace, was only a remnant in comparison with the former state of these treasures. The name בּן־הדד, i.e., son of Hadad, the sun-god (according to Macrobius, i. 23; cf., Movers, Phniz. i. p. 196), was borne by three kings of Damascus: the one here named, his son in the time of Ahab (1 Kgs 20:1, 1 Kgs 20:34), and the son of Hazael (2 Kgs 13:24). The first was a son of Tabrimmon and grandson of Hezyon. According to 1 Kgs 15:19, his father Tabrimmon (good is Rimmon; see at 2 Kgs 5:18) had also been king, and was the contemporary of Abijam. But that his grandfather Hezyon was also king, and the same person as the Rezon mentioned in 1 Kgs 11:23, cannot be shown to be even probable, since there is no ground for the assumption that Hezyon also bore the name Rezon, and is called by the latter name here and by the former in 1 Kgs 11:23.


    1 Kings 15:20


    Benhadad consented to Asa's request, and directed his captains to advance into the kingdom of Israel: they took several cities in the north of the land, whereby Baasha was compelled to give up fortifying Ramah and withdraw to Thirza. Ijon (עיּון) is to be sought for in all probability in Tell Dibbin, on the eastern border of Merj Ayun; and in Ajun, although Ajun is written with Aleph, the name Ijon is probably preserved, since the situation of this Tell seems thoroughly adapted for a fortress on the northern border of Israel (vid., Robinson, Bibl. Res. p. 375, and Van de Velde, Mem. p. 322). Dan is the present Tell el Kadi; see at Jos 19:47. Abel-Beth-Maachah, the present Abil el Kamh, to the north-west of Lake Huleh (see at 2 Sam 20:14). "All Chinneroth" is the district of Chinnereth, the tract of land on the western shore of the Lake of Gennesareth (see at Jos 19:35). כּל־ארץ נ על, together with all the land of Naphtali (for this meaning of על fo gninaem compare the Comm. on Gen 32:12). The cities named were the principal fortresses of the land of Naphtali, with which the whole of the country round was also smitten, i.e., laid waste.


    1 Kings 15:21


    ויּשׁב, and remained at Thirza, his place of residence (see at 1 Kgs 14:17).


    1 Kings 15:22


    Asa thereupon summoned all Judah נקי אין, nemine immuni, i.e., excepto, no one being free (cf., Ewald, 286, a.), and had the stones and the wood carried away from Ramah, and Geba and Mizpah in Benjamin built, i.e., fortified, with them. Geba must not be confounded with Gibeah of Benjamin or Saul, but is the present Jeba, three-quarters of an hour to the north-east of Ramah (see at Jos 18:24). Mizpah, the present Nebi Samwil, about three-quarters of a geographical mile to the south-west of Ramah (see at Jos 18:26).


    1 Kings 15:23-24


    Of the other acts of Asa, the building of cities refers to the building of fortifications mentioned in Ch2 14:5-6. The disease in his feet in the time of his old age commenced, according to Ch2 16:12, in the thirty-ninth year of his reign; and he sought help from the physicians, but not from the Lord; from which we may see, that the longer he lived the more he turned his heart away from the Lord (compare Ch2 16:10).


    1 Kings 15:25


    The Reign of Nadab lasted not quite two years, as he ascended the throne in the second year of Asa, and was slain in his third year.


    1 Kings 15:26-31


    He walked in the ways of his father (Jeroboam) and in his sin, i.e., in the calf-worship introduced by Jeroboam (1 Kgs 12:28). When Nadab in the second year of his reign besieged Gibbethon, which the Philistines and occupied, Baasha the son of Ahijah, of the house, I the family or tribe, of Issachar, conspired against him and slew him, and after he became king exterminated the whole house of Jeroboam, without leaving a single soul, whereby the prediction of the prophet Ahijah (1 Kgs 14:10.) was fulfilled. Gibbethon, which was allotted to the Danites (Jos 19:44), has not yet been discovered. It probably stood close to the Philistian border, and was taken by the Philistines, from whom the Israelites attempted to wrest it by siege under both Nadab and Baasha (1 Kgs 16:16), though apparently without success. לא השׁאיר כּל־נשׁמה as in Jos 11:14 (see the Comm. on Deu 20:16).


    1 Kings 15:32


    1 Kgs 15:32 is simply a repetition of 1 Kgs 15:16; and the remark concerning Baasha's attitude towards Asa of Judah immediately after his entrance upon the government precedes the account of his reign, for the purpose of indicating at the very outset, that the overthrow of the dynasty of Jeroboam and the rise of a new dynasty did not alter the hostile relation between the kingdom of Israel and the kingdom of Judah.


    1 Kings 15:33


    The Reign of Baasha is described very briefly according to its duration (two years) and its spirit, namely, the attitude of Baasha towards the Lord (1 Kgs 15:34); there then follow in 1 Kgs 16:1-4 the words of the prophet Jehu, the son of Hanani (Ch2 16:7), concerning the extermination of the family of Baasha; and lastly, in 1 Kgs 16:5-7, his death is related with the standing allusion to the annals of the kings. The words of Jehu concerning Baasha (1 Kgs 16:1-4) coincide exactly mutatis mutandis with the words of Ahijah concerning Jeroboam.


    The expression "exalted thee out of the dust," instead of "from among the people" (1 Kgs 14:7), leads to the conjecture that Baasha had risen to be king from a very low position. גּבוּרתו (his might) in 1 Kgs 16:5 refers, as in the case of Asa (1 Kgs 15:23), less to brave warlike deeds, than generally to the manifestation of strength and energy in his government.


    1 Kings 16


    1 Kings 16:1


    1 Kgs 16:7 adds a supplementary remark concerning the words of Jehu (1 Kgs 16:2.), not to preclude an excuse that might be made, in which case וגם would have to be taken in the sense of nevertheless, or notwithstanding (Ewald, 354, a.), but to guard against a misinterpretation by adding a new feature, or rather to preclude an erroneous inference that might be drawn from the words, "I (Jehovah) have made thee prince" (1 Kgs 16:2), as through Baasha had exterminated Nadab and his house by divine command (Thenius). וגם simply means "and also," and is not to be connected specially with יהוּא בּיד, but to be taken as belonging to the whole sentence: "also the word of Jehovah had come to Baasha through Jehu, ... not only because of the evil, etc., but also (ועל...ועל) because he had slain him (Jeroboam)." With regard to this last reason, we must call to mind the remark made at 1 Kgs 11:39, viz., that the prediction of the prophet to Baasha gave him no right to put himself forward arbitrarily as the fulfiller of the prophecy. The very fact that Baasha continued Jeroboam's sin and caused the illegal worship to be perpetuated, showed clearly enough that in exterminating the family of Jeroboam he did not act under divine direction, but simply pursued his own selfish ends.


    1 Kings 16:8


    The Reign of Elah.—As Baasha reigned from the third to the twenty-sixth year of Asa, i.e., not quite twenty-four years, but only twenty-three years and a few months, so his son Elah reigned from the twenty-sixth to the twenty-seventh year of Asa, i.e., not quite two years.


    1 Kings 16:9-11


    Zimri, the commander of the half of his war-chariots, conspired against him, and not only slew him, when he was intoxicated (שׁכּור שׁתה) at a drinking bout in the house of Arza, the prefect of his palace, but after ascending the throne exterminated the whole family of Baasha to the very last man. The prefect of the palace was no doubt a party to the conspiracy, and had probably arranged the drinking bout in his house for the purpose of carrying it out. "He did not leave him בּקיר משׁתּין (see at 1 Kgs 14:10), either his avengers (גּאליו, blood-relations, who might have avenged his death) or his friends." These words simply serve to explain בּקיר משׁתּין, and show that this phrase is to be understood as relating to males only.


    1 Kings 16:12-14


    "According to the word of the Lord;" see at 1 Kgs 16:1. כּל־חטּאות אל, with regard to all, i.e., on account of all the sins (compare 1 Kgs 16:7, where על is used). בּהבליהם, through their nothingnesses, i.e., their idols, by which the golden calves are meant.


    1 Kings 16:15


    The Reign of Zimri lasted only seven days. As soon as the people of war (העם), who were besieging Gibbethon (see at 1 Kgs 15:27), heard of his conspiracy, his usurpation of the throne, and his murderous deeds, they proclaimed Omri king in the camp of the military commanders, and he at once, with all Israel, i.e., all the army, raised the siege of Gibbethon, to lay siege to Thirza. Now when Zimri saw that the city was taken, he went into the castle of the royal palace and burned the king's house over his own head, as Sardanapalus did, according to Justin (Hist. i. 3). ארמון does not mean harem (Ewald), but the high castle (from ארם, to be high); here and in 2 Kgs 15:25, the citadel of the royal palace, which consisted of several buildings.


    1 Kings 16:19


    1 Kgs 16:19 is connected with ויּמת in 1 Kgs 16:18 : "and so died for his sins," i.e., as a punishment for them.


    1 Kings 16:21


    But Omri did not come into possession of an undisputed sovereignty immediately upon the death of Zimri. The nation divided itself into two halves; one half was behind Tibni, the son of Ginath (i.e., declared in favour of Tibni), to make him king, the other adhered to Omri. Nevertheless Omri's gained the upper hand over the party of Tibni, and the latter died, whereupon Omri became king after four years, as we may see from a comparison of 1 Kgs 16:15, 1 Kgs 16:16 with 1 Kgs 16:23. The "people of Israel" (1 Kgs 16:21) are probably the fighting people, so that the succession to the throne was decided by the military. אהרי היה as in 2 Sam 2:10. הזק, with an accusative instead of with על, in the sense of to overpower, as in Jer 20:7. According to Josephus (Ant. viii. 12, 5), Tibni was slain by his opponent; but this is not contained in the words; on the contrary, all that is implied in the connection of ויּמת with וגו ויּחזק וגו/ is that he met with his death in the decisive engagement in which the opposing party triumphed.


    1 Kings 16:23


    The Reign of Omri.—1 Kgs 16:23. Omri reigned twelve years, i.e., if we compare 1 Kgs 16:15 and 1 Kgs 16:23 with 1 Kgs 16:29, reckoning from his rebellion against Zimri; so that he only possessed the sole government for eight years (or, more exactly, seven years and a few months), viz., from the 31st to the 38th years of Asa, and the conflict with Tibni for the possession of the throne lasted about four years. "At Thirza he reigned six years," i.e., during the four years of the conflict with Tibni, and after his death two years more.


    1 Kings 16:24


    As soon as he had obtained undisputed possession of the throne, he purchased the hill Shomron (Samaria) from Shemer (Semer) for two talents of silver, about 5200 thalers (780—Tr.), built houses upon it, and named the town which he built after the former owner of the hill שׁמרון, rendered by the lxx Σεμηρών here, but everywhere else Σαμάρεια (Samaria), after the Chaldee form שׁמרין (Ezr 4:10, Ezr 4:17). This city he made his seat (Residenz, place of residence, or capital), in which he resided for the last six years of his reign, and where he was buried after his death (1 Kgs 16:28). Samaria continued to be the capital of the kingdom of the ten tribes from that time forward, and the residence of all succeeding kings of Israel until the destruction of this kingdom after its conquest by Salmanasar (2 Kgs 18:9-10). The city was two hours and a half to the north-west of Sichem, upon a mountain or hill in a mountain-hollow (Bergkessel, lit., mountain-caldron) or basin of about two hours in diameter, surrounded on all sides by still higher mountains. "The mountains and valleys round about are still for the most part arable, and are alive with numerous villages and diligent cultivation." The mountain itself upon which Samaria stood is still cultivated to the very top, and about the middle of the slope is surrounded by a narrow terrace of level ground resembling a girdle. And even higher up there are marks of smaller terraces, where streets of the ancient city may possibly have run. After the captivity Samaria was retaken and demolished by John Hyrcanus, and lay in ruins till Gabinius the Roman governor rebuilt it (Joseph. Ant. xiii. 19, 2, 3, and iv. 5, 3). Herod the Great afterwards decorated it in a marvellous manner, built a temple there to the emperor Augustus, and named the city after him Σεβαστή, i.e., Augusta, from which arose the present name Sebuste or Sebustieh, borne by a village which is still standing on the ancient site: "a pitiable hamlet consisting of a few squalid houses, inhabited by a band of plunderers, notorious as thieves even among their lawless fellow-countrymen" (V. de Velde, i. p. 378).—But by the side of this there are magnificent ruins of an ancient Johannite church, with the reputed grave of John the Baptist and remains of limestone columns at the foot of the mountain (cf., Robinson, Pal. iii. p. 136ff.; Van de Velde, Syria and Pal. i. p. 374ff.; and C. v. Raumer, Pal. pp. 159,160).


    1 Kings 16:25-28


    Omri also walked in the ways of Jeroboam, and acted worse than his predecessors upon the throne.—For 1 Kgs 16:26 and 1 Kgs 16:27, compare 1 Kgs 16:13 and 1 Kgs 16:14.


    1 Kings 16:29


    The ascent of the throne of Israel by Ahab (1 Kgs 16:29) formed a turning-point for the worse, though, as a comparison of 1 Kgs 16:30 with 1 Kgs 16:25 clearly shows, the way had already been prepared by his father Omri.


    1 Kings 16:30


    Whereas the former kings of Israel had only perpetuated the sin of Jeroboam, i.e., the calf-worship. or worship of Jehovah under the image of an ox, which he had introduced, Ahab was not satisfied with this. לכתּו הנקל ויהי, "it came to pass, was it too little?" i.e., because it was too little (cf. Ewald, 362, a.) to walk in the sins of Jeroboam, that he took as his wife Jezebel, the daughter of Ethbaal the king of the Sidonians, and served Baal, and worshipped him. ויּלך before ויּעבד, "he went and served," is a pictorial description of what took place, to give greater prominence to the new turn of affairs. אתבּעל .sri (i.e., with Baal) is the Εἰθώβαλος (בּעל אתּו or Ἰθόβαλος: Jos. Ant. viii. 13, 1) mentioned by Menander in Josephus, c. Ap. i. 18, who was king of Tyre and Sidon, and priest of Astarte, and who usurped the throne after the murder of his brother, king Pheles, and reigned thirty-two years. Jezebel (איזבל, i.e., probably without cohabitation, cf. Gen 30:20, = untouched, chaste; not a contraction of אביזבל, as Ewald, 273, b., supposes) was therefore, as tyrant and murderess of the prophets, a worthy daughter of her father, the idolatrous priest and regicide. Baal (always הבּעל with the article, the Baal, i.e., Lord κατ ̓ ἐξοχήν) was the principal male deity of the Phoenicians and Canaanites, and generally of the western Asiatics, called by the Babylonians בּל = בּעל (Isa 46:1), Βῆλος, and as the sun-god was worshipped as the supporter and first principle of psychical life and of the generative and reproductive power of nature (see at Jdg 2:13). Ahab erected an altar to this deity הבּעל בּית, in the house (temple) of Baal, which he had built at Samaria. The worship of Baal had its principal seat in Tyre, where Hiram, the contemporary of David and Solomon, had built for it a splendid temple and placed a golden pillar (χρυσοῦν κίονα) therein, according to Dius and Menander, in Joseph. Ant. viii. 5, 3, and c. Ap. i. 18. Ahab also erected a similar pillar (מצּבה) to Baal in his temple at Samaria (vid., 2 Kgs 3:2; 2 Kgs 10:27). For statues of images of Baal are not met with in the earlier times; and the בּעלים are not statues of Baal, but different modifications of that deity. It was only in the later temple of Baal or Hercules at Tyre that there was, as Cicero observes (Verr. iv. 43), ex aere simulacrum ipsius Herculis, quo non facile quidquam dixerim me vidisse pulcrius.


    1 Kings 16:33


    "And Ahab made את־האשׁרה, i.e., the Asherah belonging to the temple of Baal" (see at Jdg 6:25 and Exo 34:13), an idol of Astarte (see at 1 Kgs 14:23).


    1 Kings 16:34


    In his time Hil the Bethelite (האלי בּית; compare Ges. 111. 1 with 86, 2. 5) built Jericho: "he laid the foundation of it with Abiram his first-born, and set up its gates with Segub his youngest, according to the word of Jehovah," etc. (for the explanation see the Comm. on Jos 6:26). The restoration of this city as a fortification, upon which Joshua had pronounced the curse, is mentioned as a proof how far ungodliness had progressed in Israel; whilst the fulfilment of the curse upon the builder shows how the Lord will not allow the word of His servants to be transgressed with impunity. Jericho, on the border of the tribe of Ephraim (Jos 16:7), which was allotted to the Benjaminites (Jos 18:21), had come into the possession of the kingdom of Israel on the falling away of the ten tribes from the royal house of David, and formed a border city of that kingdom, through the fortification of which Ahab hoped to secure to himself the passage across the Jordan.


    1 Kings 17


    The prophets Elijah and Elisha


    When Ahab, who was not satisfied with the sin of Jeroboam, had introduced the worship of Baal as the national religion in the kingdom of the tribes, and had not only built a temple to Baal in his capital and place of residence, but had also appointed a very numerous priesthood to maintain the worship (see 1 Kgs 18:19); and when his godless wife Jezebel was persecuting the prophets of Jehovah, for the purpose of exterminating the worship of the true God: the Lord God raised up the most powerful of all the prophets, namely Elijah the Tishbite, who by his deeds attested his name אליּהוּ or אליּה, i.e., whose God is Jehovah. For however many prophets of Jehovah arose in the kingdom of the ten tribes from its very commencement and bore witness against the sin of Jeroboam in the power of the Spirit of God, and threatened the kings with extermination of their house on account of this sin, no other prophet, either before or afterwards, strove and worked in the idolatrous kindom for the honour of the Lord of Saboath with anything like the same mighty power of God as the prophet Elijah. And there was no other prophet whom the Lord so gloriously acknowledged by signs and wonders as Elijah, although He fulfilled the words of all His servants by executing the judgments with which they had threatened the rebellious, and whenever it was necessary accredited them as as His messengers by miraculous signs.—Although, I accordance with the plan of our books, which was to depict the leading features in the historical development of the kingdom, all that is related in detail of the life and labours of Elijah is the miracles which he performed in his conflict with the worshippers of Baal, and the miraculous display of the omnipotence and grace of God which he experienced therein; yet we may see very clearly that these formed but one side of his prophetic labours from the passing notices of the schools of the prophets, which he visited once more before his departure from the earth (2 Kings 2); from which it is obvious that this other side of his ministry, which was more hidden fro the world, was not less important than his public ministry before the kings and magnates of the land. For these societies of "sons of the prophets," which we meet with at Gilgal, Bethel, and Jericho (2 Kgs 2:3, 2 Kgs 2:5; 2 Kgs 4:38), had no doubt been called into existence by Elijah, by associating together those whose souls were fitted to receive the Spirit of God for mutual improvement in the knowledge and fear of Jehovah, in order to raise up witnesses to the truth and combatants for the cause of the Lord, and through these societies to provide the godly, who would not bow the knee before Baal, with some compensation for the loss of the Levitical priesthood and the want of the temple-worship. Compare the remarks on the schools of the prophets at 1 Sam 19:24.—The more mightily idolatry raised its head in the kindom of Israel, the more powerfully did the Lord show to His people that He, Jehovah, and not Baal, was God and Lord in Israel. In the prophet Elijah there were combined in a marvellous manner a life of solitude spent in secret and contemplative intercourse with God, and an extraordinary power for action, which would suddenly burst forth, and by which he acted as a personal representative of God (see at 1 Kgs 17:1). In his person the spirit of Moses revived; he was the restorer of the kingdom of God in Israel, of which Moses was the founder. His life recalls that of Moses in many of its features: namely, his flight into the desert, the appearance of the Lord to him at Horeb, and the marvellous termination of his life. Moses and Elijah are the Coryphaei of the Old Testament, in whose life and labours the nature and glory of this covenant are reflected. As the thunder and lightning and the blast of trumpets and the smoking mountain bare witness to the devouring fire of the holiness of God who had come down upon Sinai to give effect to the promises He had made to the father, and to make the children of Israel the people of His possession; so does the fiery zeal of the law come out so powerfully in Moses and Elijah, that their words strike the ungodly like lightning and flames of fire, to avenge the honour of the Lord of Sabaoth and maintain His covenant of grace in Israel. Moses as lawgiver, and Elijah as prophet, are, as Ziegler has well said (p.206), the two historical anticipations of those two future witnesses, which are "the two olive-trees and two torches standing before the God of the earth. And if any one will hurt them, fire proceedeth out of their mouth and devoureth their enemies; and if any man will hurt them, he must therefore be slain. These have power to shut heaven, that it rain not in the days of their prophecy, and have power over waters to turn them into blood, and to smite the earth with all kinds of plagues, as often as they will" (Rev 11:4.).Elijah was called to this office of witness to turn the heart of the fathers to the sons, and of the sons to their fathers (Mal 4:6), so that in his ministry the prophecy of the future of the kingdom of God falls quite into the backgrounds. Nevertheless he was not only a forerunner but also a type of the Prophet promised by Moses, who was to fulfil both law and prophets (Mat 5:17); and therefore he appeared as the representative of prophecy, along with Moses the representative of the law, upon the mount Transfiguration, to talk with Christ of decease which He was to accomplish at Jerusalem (Luk 9:31; Mat 17:3).—To continue his work, Elijah, by command of God, called Elisha the son of Shaphat, of Abel-Meholah, who during the whole of his prophetic course carried on with power the restoration of the law in the kingdom of Israel, which his master had begun, by conducting schools of the prophets and acting as the counsellor of kings, and proved himself by many signs and wonders to be the heir of a double portion of the gifts of Elijah.


    Modern theology, which has its roots in naturalism, has taken offence at the many miracles occurring in the history of these two prophets, but it has overlooked the fact that these miracles were regulated by the extraordinary circumstances under which Elijah and Elisha worked. At a time when the sovereignty of the living God in Israel was not only called in question, but was to be destroyed by the worship of Baal, it was necessary that Jehovah as the covenant God should interpose in a supernatural manner, and declare His eternal Godhead in extraordinary miracles. In the kingdom of the ten tribes there were no priestly or Levitical duties performed, nor was there the regular worship of God in a temple sanctified by Jehovah Himself; whilst the whole order of life prescribed in the law was undermined by unrighteousness and ungodliness. But with all this, the kingdom was not yet ripe for the judgment of rejection, because there were still seven thousand in the land who had not bowed their knee before Baal. For the sake of these righteous men, the Lord had still patience with the sinful kingdom, and sent it prophets to call the rebellious to repentance. If, then, under the circumstances mentioned, the prophets were to fufil the purpose of their mission and carry on the conflict against the priests of Baal with success, they needed a much greater support on the part of God, through the medium of miracles, than the prophets in the kingdom of Judah, who had pwoerful and venerable supports in the Levitical priesthood and the lawful worship.


    It is only when we overlook the object of these miracles, therefore, that they can possibly appear strange. "If," as Kurtz has said,


    "we take the history of our prophet as one living organic link in the whole of the grand chain of the marvellous works of God, which stretches from Sinai to Golgotha and the Mount of Olives, and bear in mind the peculiarity of the position and circumstances of Elijah, the occurrence of a miracle in itself, and even the accumulation of them and their supposed externality, will appear to us in a very different light.—Without miracle, without very striking, i.e., external miracles, their ministry would have been without basis, without a starting-point, and without hold."—The miracles are still more numerous in the history of Elisha, and to some extent bear such a resemblance to those of Elijah, that the attempt has been made to set them down as merely legendary imitations of the latter; but considered as a whole, they are more of a helpful and healing nature,whereas those of Elijah are for the most part manifestations of judicial and punitive wrath. The agreement and the difference may both be explained from Elisha's position in relation to Elijah and his time. By the performance of similar and equal miracles (such as the division of the Jordan, 2 Kgs 2:8 and 2 Kgs 2:14; the increase of the oil, 2 Kgs 4:3. compared with 1 Kgs 17:14.; the raising of the dead, 2 Kgs 4:34. compared with 1 Kgs 17:19.). Elisha proved himself to be the divinely-appointed successor of Elijah, who was carrying forward his master's work (just as Joshua by the drying up of the Jordan proved himself to be the continuer of the work of Moses), and as such performed more miracles, so far as number is concerned, than even his master had done, though he was far inferior to him in spiritual power. But the difference does not prevail throughout. For whilst the helpful and healing side of Elijah's miraculous power is displayed in his relation to the widow at Zarephath; the judicial and punitive side of that of Elisha comes out in the case of the mocking boys at Bethel, of Gehazi, and of Joram's knight. But the predominance of strict judicial sternness in the case of Elijah, and of sparing and helpful mildness in that of Elisha, is to accounted for not so much from any difference in the personality of the two, as from the altered circumstances. Elijah, with his fiery zeal, had broken the power of the Baal-worship, and had so far secured an acknowledgement of the authority of Jehovah over His people that Joram and the succeeding kings gave heed to the words of the prophets of the Lord; so that Elisha had for the most part only to cherish and further the conversion of the people to their God, for which Elijah had prepared the way.


    First Appearance of Elijah—1 Kings 17


    The prophet Elijah predicts to Ahab, as a punishment for his idolatry the coming of a drought and famine. During their continuance he is miraculously preserved by God, first of all at the brook Cherith, and then at the house of a widow at Zarephath (vv. 1-16), whose deceased son he calls to life again (1 Kgs 17:17-24).


    1 Kings 17:1


    Elijah the Tishbite is introduced without the formula "The word of the Lord came to ...," with which the appearance of the prophets is generally announced, proclaiming to king Ahab in the name of the Lord the punitive miracle of a drought that will last for years. This abrupt appearance of Elijah cannot be satisfactorily explained from the fact that we have not the real commencement of his history here; it is rather a part of the character of this mightiest of all the prophets, and indicates that in him the divine power of the Spirit appeared as it were personified, and his life and acts were the direct effluence of the higher power by which he was impelled. His origin is also uncertain. The epithet התּשׁבּי is generally derived from a place called Tishbeh, since, according to Tobit 1:2, there existed in Upper Galilee a Θίσβη ἐκ δεξιῶν Κυδίως, "on the right, i.e., to the south of Kydios," probably Kedesh in the tribe of Naphtali, from which the elder Tobias was carried away captive, although this description of the place is omitted in the Hebrew version of the book of Tobit issued by Fagius and Mnster, and in the Vulgate. And to this we must adhere, and as no other Thisbe occurs, must accept this Galilean town as the birthplace of Elijah; in which case the expression "of the settlers of Gilead" indicates that Elijah did not live in his birthplace, but dwelt as a foreigner in Gilead. For תּושׁב in itself by no means denotes a non-Israelite, but, like גּד, simply one who lived away from his home and tribe relations in the territory of a different tribe, without having been enrolled as a member of it, as is clearly shown by Lev 25:40, and still more clearly by Jdg 17:7, where a Levite who was born in Bethlehem is described as גּר in the tribe of Ephraim.


    The expression "as truly as Jehovah the God of Israel liveth, before whom I stand (i.e., whom I serve; see at 1 Kgs 1:2), there shall not fall dew and rain these years, except at my word," was a special application of the threats of the law in Deu 11:16-17; Deu 28:23-24, and Lev 26:19, to the idolatrous kingdom. האלּה השּׁנים, "these (ensuing) years," does not fix any definite terminus. In דברי לפי there is involved an emphatic antithesis to others, and more especially to the prophets of Baal. "When I shall say this by divine authority and might, let others prate and lie as they may please" (Berleb. Bibel). Elijah thereby describes himself as one into whose power the God of Israel has given up the idolatrous king and his people. In Jam 5:17-18, this act of Elijah is ascribed to the power of his prayers, since Elijah "was also a man such as we are," inasmuch as the prophets received their power to work solely through faith and intercourse with God in prayer, and faith gives power to remove mountains.


    1 Kings 17:2


    After the announcement of this judgment, Elijah had to hide himself, by the command of God, until the period of punishment came to an end, not so much that he might be safe from the wrath and pursuit of Ahab and Jezebel, as to preclude all earnest entreaties to remove the punishment. "For inasmuch as the prophet had said that the rain would come at his word, how would they have urged him to order it to come!" (Seb. Schm.) He was to turn קדמה, eastward, i.e., from Samaria, where he had no doubt proclaimed the divine judgment to Ahab, to the Jordan, and to hide himself at the brook Cherith, which is in front of the Jordan. The brook Cherith was in any case a brook emptying itself into the Jordan; but whether upon the eastern or the western side of that river, the ambiguity of על־פּני, which means both "to the east of" (Gen 25:18) and also "in the face of," i.e., before or towards (Gen 16:12; Gen 18:16), it is impossible to determine with certainty. That it must signify "to the east of the Jordan" here, does not follow from קדמה with anything like the certainty that Thenius supposes. An ancient tradition places the Cherith on this side of the Jordan, and identifies it with the spring Phasaelis, which takes its rise in the slope of the mountains into the Jordan valley above the city of Phasaelis, and empties itself into the Jordan (cf. Ges. thes. p. 719, and V. de Velde, Reise, ii. pp. 273-4); whereas Eusebius, in the Onom. s.v. Chorat (Chorra'), places it on the other side of the Jordan, and Thenius thinks of the apparently deep Wady Rajib or Ajlun. All that can be affirmed with certainty is, that neither the brook Kanah (Jos 16:8; Jos 17:9), which flows into the Mediterranean, nor the Wady Kelt near Jericho, which Robinson (Pal. ii. p. 288) suggests, can possibly come into consideration: the latter for the simple reason, that the locality in the neighbourhood of Jericho was unsuitable for a hiding-place. Elijah was to drink of this brook, and the ravens by divine command were to provide him with bread and meat, which they brought him, according to 1 Kgs 17:6, both morning and evening. It is now generally admitted that הערבים does not mean either Arabs or Orebites (the inhabitants of an imaginary city named Oreb), but ravens. Through this miracle, which unbelievers reject, because they do not acknowledge a living God, by whom, as the Creator and Lord of all creatures, even the voracious ravens are made subservient to His plans of salvation, Elijah was not only cut off from intercourse with men, who might have betrayed his place of abode to the king, but was mightily strengthened himself, through the confidence inspired in the almighty assistance of his God, for his approaching contests with the worshippers of idols, and for the privations and sufferings which awaited him in the fulfilment of his vocation.


    1 Kings 17:7


    After some time this brook dried up for want of rain. Then the Lord directed His servant to go to the Sidonian Zarephath, and to live with a widow whom He had commanded to provide for him. ימים מקּץ does not mean post annum, for ימים merely derives this meaning in certain passages from the context (cf. Lev 25:29; 1 Sam 27:7; Jdg 17:10); whereas in this instance the context does not point to the space of a year, but to a longer period of indefinite duration, all that we know being that, according to 1 Kgs 18:1, the sojourn of Elijah at Cherith and Zarephath lasted at least two years. Zarephath (Σαρέπτα, lxx) was situated on the Mediterranean Sea between Tyre and Sidon, where a miserable Mohammedan village with ruins and a promontory, Surafend, still preserve the name of the former town (Rob. iii. p. 413ff., and V. de Velde, Syria and Palestine, i. pp. 101-3, transl.).


    1 Kings 17:10


    When Elijah arrived at the city gate, he met a widow engaged in gathering wood. To discover whether it was to her that the Lord had sent him, he asked her for something to drink and for a morsel of bread to eat; whereupon she assured him, with an oath by Jehovah, that she had nothing baked (מעוג = עגּה, ἐγκρυφίας, a cake baked in hot ashes), but only a handful of meal in the כּד (a pail or small vessel in which meal was kept) and a little oil in the pitcher, and that she was just gathering wood to dress this remnant for herself and her son, that they might eat it, and then die. From this statement of the widow it is evident, on the one hand, that the drought and famine had spread across the Phoenician frontier, as indeed Menander of Ephesus attests; on the other hand, the widow showed by the oath, "as Jehovah thy God liveth," that she was a worshipper of the true God, who spoke of Jehovah as his God, because she recognised the prophet as an Israelite.


    1 Kings 17:13


    In order, however, to determine with indisputable certainty whether this believing Gentile was the protectress assigned him by the Lord, Elijah comforted her, and at the same time desired her first of all to bake him a little cake משּׁם, i.e., of the last of the meal in the Kad and of the oil in the pitcher, and then to bake for herself and her son, adding this promise: Jehovah the God of Israel will not let the meal in the Kad and the oil in the pitcher fail, till He sends rain upon the earth again. And the widow did according to his word. She gave up the certain for the uncertain, because she trusted the word of the Lord, and received the reward of her believing confidence in the fact that during the whole time of the drought she suffered from no want of either meal or oil. This act of the pious Gentile woman, who had welcomed with a simple heart the knowledge of the true God that had reached her from Israel, must have been the source of strong consolation to Elijah in the hour of conflict, when his faith was trembling because of the multitude of idolaters in Israel. If the Lord Himself had raised up true worshipers of His name among the Gentiles, his work in Israel could not be put to shame.


    The believing widow, however, received from the prophet not only a material blessing, but a spiritual blessing also. For, as Christ tells His unbelieving contemporaries to their shame (Luk 4:25-26), Elijah was not sent to this widow in order that he might be safely hidden at her house, although this object was better attained thereby than by his remaining longer in Israel; but because of her faith, namely, to strengthen and to increase it, he was sent to her, and not to one of the many widows in Israel, many of whom would also have received the prophet if they had been rescued by him from the pressure of the famine. And the miraculous increase of the meal and oil did not merely subserve the purpose of keeping the prophet and the widow alive; but the relief of her bodily need was also meant to be a preparatory means of quieting her spiritual need as well. On the Chethb תתּן, see at 1 Kgs 6:19. In 1 Kgs 17:15 the Keri והוּה היא is an unnecessary emendation of the Chethb והיא הוּא; the feminine form ותּאכל is occasioned primarily by the preceding verbs, and may be taken as an indefinite neuter: "and there ate he and she." The offence which Thenius has taken at ימים (days) has no foundation, if we do not understand the sentence as referring merely to their eating once of the bread just baked, but take it generally as signifying that in consequence of their acting according to the word of Jehovah, they (Elijah, the widow, and her family) ate for days, i.e., until God sent rain again (1 Kgs 17:14).


    1 Kings 17:17


    The widow's deceased son raised to life again.—1 Kgs 17:17. After these events, when Elijah had taken up his abode in the upper room of her house, her son fell sick, so that he breathed out his life. וגו אשׁר עד, literally till no breath remained in him. That these words do not signify merely a death-like torpor, but an actual decease, is evident from what follows, where Elijah himself treats the boy as dead, and the Lord, in answer to his prayer, restores him to life again.


    1 Kings 17:18


    The pious woman discerned in this death a punishment from God for her sin, and supposed that it had been drawn towards her by the presence of the man of God, so that she said to Elijah, "What have we to do with one another (מה־לּי ולך; cf. Jdg 11:12; 2 Sam 16:10), thou man of God? Hast thou come to me to bring my sin to remembrance (with God), and to kill my son?" In this half-heathenish belief there spoke at the same time a mind susceptible to divine truth and conscious of its sin, to which the Lord could not refuse His aid. Like the blindness in the case of the man born blind mentioned in John 9, the death of this widow's son was not sent as a punishment for particular sins, but was intended as a medium for the manifestation of the works of God in her (Joh 9:3), in order that she might learn that the Lord was not merely the God of the Jews, but the God of the Gentiles also (Rom 3:29).


    1 Kings 17:19-20


    Elijah told her to carry the dead child up to the chamber in which he lived and lay it upon his bed, and then cried to the Lord, "Jehovah, my God! hast Thou also brought evil upon the widow with whom I sojourn, to slay her son?" These words, in which the word also refers to the other calamities occasioned by the drought, contain no reproach of God, but are expressive of the heartiest compassion for the suffering of his benefactress and the deepest lamentation, which, springing from living faith, pours out the whole heart before God in the hour of distress, that I may appeal to Him the more powerfully for His aid. The meaning is, "Thou, O Lord my God, according to Thy grace and righteousness, canst not possibly leave the son of this widow in death." Such confident belief carries within itself the certainty of being heard. The prophet therefore proceeds at once to action, to restore the boy to life.


    1 Kings 17:21


    He stretched himself (יתמדד) three times upon him, not to ascertain whether there was still any life left in him, as Paul did in Act 20:10, nor to warm the body of the child and set its blood in circulation, as Elisha did with a dead child (2 Kgs 4:34),—for the action of Elisha is described in a different manner, and the youth mentioned in Act 20:10 was only apparently dead,—but to bring down the vivifying power of God upon the dead body, and thereby support his own word and prayer.


    He then cried to the Lord, "Jehovah, my God, I pray Thee let the soul of this boy return within it." על־קרבּו, inasmuch as the soul as the vital principle springs from above.


    1 Kings 17:22-23


    The Lord heard this prayer: the boy came to life again; whereupon Elijah gave him back to his mother.


    1 Kings 17:24


    Through this miracle, in which Elijah showed himself as the forerunner of Him who raiseth all the dead to life, the pious Gentile woman was mightily strengthened in her faith in the God of Israel. She now not only recognised Elijah as a man of God, as in 1 Kgs 17:18, but perceived that the word of Jehovah in his mouth was truth, by which she confessed implicite her faith in the God of Israel as the true God.


    1 Kings 18


    1 Kings 18:1


    As the judgment of drought and famine did not bring king Ahab to his senses and lead him to turn from his ungodly ways, but only filled him with exasperation towards the prophet who had announced to him the coming judgment; there was no other course left than to lay before the people with mighty and convincing force the proof that Jehovah was the only true God, and to execute judgment upon the priests of Baal as the seducers of the nation.


    1 Kings 18:1-6


    Elijah's meeting with Ahab.—1 Kgs 18:1, 1 Kgs 18:2. In the third year of his sojourn at Zarephath the word of the Lord came to Elijah to show himself to Ahab; since God was about to send rain upon the land again. The time given, "the third year," is not to be reckoned, as the Rabbins, Clericus, Thenius, and others assume, from the commencement of the drought, but from the event last mentioned, namely, the sojourn of Elijah at Zarephath. This view merits the preference as the simplest and most natural one, and is shown to be the oldest by Luk 4:25 and Jam 5:17, where Christ and James both say, that in the time of Ahab it did not rain for three years and six months. And this length of time can only be obtained by allowing more than two years for Elijah's stay at Zarephath.—From 1 Kgs 18:2 to 1 Kgs 18:6 we have parenthetical remarks introduced, to explain the circumstances which led to Elijah's meeting with Ahab. The verbs ויּקרא, ויהי, ויּאמר ,ויהי , and ויחלּקוּ (1 Kgs 18:3, 1 Kgs 18:4, 1 Kgs 18:5, 1 Kgs 18:6) carry on the circumstantial clauses: "and the famine was..." (1 Kgs 18:2), and "Obadiah feared..." (1 Kgs 18:3), and are therefore to be expressed by the pluperfect. When the famine had become very severe in Samaria (the capital), Ahab, with Obadiah the governor of his castle (הבּית על אשׁר, see at 1 Kgs 4:6), who was a God-fearing man, and on the persecution of the prophets of Jehovah by Jezebel had hidden a hundred prophets in caves and supplied them with food, had arranged for an expedition through the whole land to seek for hay for his horses and mules. And for this purpose they had divided the land between them, so that the one explored one district and the other another. We see from Oba 1:4 that Jezebel had resolved upon exterminating the worship of Jehovah, and sought to carry out this intention by destroying the prophets of the true God. The hundred prophets whom Obadiah concealed were probably for the most part pupils ("sons") of the prophets. אישׁ חמשּׁים must signify, according to the context and also according to Oba 1:13, "fifty each," so that חמשּׁים must have fallen out through a copyist's error. מן נכרית ולוא, that we may not be obliged to kill (a portion) of the cattle (מן partitive). The Keri מהבּהמה is no doubt actually correct, but it is not absolutely necessary, as the Chethb בּהמה מן may be taken as an indefinite phrase: "any head of cattle."


    1 Kings 18:7-8


    Elijah met Obadiah on this expedition, and told him to announce his coming to the king.


    1 Kings 18:9-11


    Obadiah was afraid that the execution of this command might cost him his life, inasmuch as Ahab had sent in search of Elijah "to every kingdom and every nation,"—a hyperbole suggested by inward excitement and fear. אין ואמרוּ is to be connected with what follows in spite of the accents: "and if they said he is not here, he took an oath," etc.


    1 Kings 18:12-14


    "And if it comes to pass (that) I go away from thee, and the Spirit of Jehovah carries thee away whither I know not, and I come to tell Ahab (sc., that thou art here) and he findeth thee not, he will slay me, and thy servant feareth the Lord from his youth," etc.; i.e., since I as a God-fearing man and a protector of the prophets cannot boast of any special favour from Ahab. מנּערי, from my youth up: "thy servant" being equivalent to "I myself." From the fear expressed by Obadiah that the Spirit of Jehovah might suddenly carry the prophet to some unknown place, Seb. Schmidt and others have inferred that in the earlier history of Elijah there had occurred some cases of this kind of sudden transportation, though they have not been handed down; but the anxiety expressed by Obadiah might very well have sprung from the fact, that after Elijah had announced the coming drought to Ahab, he disappeared, and, notwithstanding all the inquiries instituted by the king, was nowhere to be found. And since he was not carried off miraculously then (compare the לך and ויּלך, "get thee hence" and "he went," in 1 Kgs 17:3, 1 Kgs 17:5), there is all the less ground for imagining cases of this kind in the intermediate time, when he was hidden from his enemies. The subsequent translation of Elijah to heaven (2 Kgs 2:11-12), and the miraculous carrying away of Philip from the chamberlain of Mauritania (Act 8:39), do not warrant any such assumption; and still less the passage which Clericus quotes from Ezekiel (Eze 3:12, Eze 3:14), because the carrying of Ezekiel through the air, which is mentioned here, only happened in vision and not in external reality. If Obadiah had known of any actual occurrence of this kind, he would certainly have stated it more clearly as a more striking vindication of his fear.


    1 Kings 18:15-19


    But when Elijah assured him with an oath (צבאות יהוה, see at 1 Sam 1:3) that he would show himself to Ahab that day, Obadiah went to announce it to the king; whereupon Ahab went to meet the prophet, and sought to overawe him with the imperious words, "Art thou here, thou troubler of Israel." (עכר, see at Gen 34:30). But Elijah threw back this charge: "It is not I who have brought Israel into trouble, but thou and thy family, in that ye have forsaken the commandments of Jehovah, and thou goest after Baalim." He then called upon the king to gather together all Israel to him upon Carmel, together with the 450 prophets of Baal and the 400 prophets of Asherah, who ate of Jezebel's table, i.e., who were maintained by the queen.


    Carmel, a mountain ridge "with many peaks, intersected by hundreds of larger and smaller ravines," which stands out as a promontory running in a north-westerly direction into the Mediterranean (see at Jos 19:26), and some of the loftiest peaks of which rise to the height of 1800 feet above the level of the sea, when seen from the northern or outer side shows only "bald, monotonous rocky ridges, scantily covered with short and thorny bushes;" but in the interior it still preserves its ancient glory, which has procured for it the name of "fruit-field," the valleys being covered with the most beautiful flowers of every description, and the heights adorned with myrtles, laurels, oaks, and firs (cf. V. de Velde, R. i. p. 292ff.). At the north-western extremity of the mountain there is a celebrated Carmelite monastery, dedicated to Elijah, whom tradition represents as having lived in a grotto under the monastery; but we are certainly not to look there for the scene of the contest with the priests of Baal described in the verses which follow. The scene of Elijah's sacrifice is rather to be sought for on one of the south-eastern heights of Carmel; and Van de Velde (i. p. 320ff.) has pointed it out with great probability in the ruins of el Mohraka, i.e., "the burned place," "a rocky level space of no great circumference, and covered with old gnarled trees with a dense entangled undergrowth of bushes." For "one can scarcely imagine a spot better adapted for the thousands of Israel to have stood drawn up on than the gentle slopes. The rock shoots up in an almost perpendicular wall of more than 200 feet in height on the side of the vale of Esdraelon. On this side, therefore, there was no room for the gazing multitude; but, on the other hand, this wall made it visible over the whole plain, and from all the surrounding heights, so that even those left behind, who had not ascended Carmel, would still have been able to witness at no great distance the fire from heaven that descended upon the altar."—"There is not a more conspicuous spot on all Carmel than the abrupt rocky height of el Mohraka, shooting up so suddenly on the east." Moreover, the soil was thoroughly adapted for the erection of the altar described in 1 Kgs 18:31, 1 Kgs 18:32 : "it shows a rocky surface, with a sufficiency of large fragments of rock lying all around, and, besides, well fitted for the rapid digging of a trench." There is also water in the neighbourhood, as is assumed in 1 Kgs 18:34. "Nowhere does the Kishon run so close to Mount Carmel as just beneath el Mohraka," which is "1635 feet above the sea, and perhaps 1000 feet above the Kishon. This height can be gone up and down in the short time allowed by the Scripture (1 Kgs 18:40-44)." But it was possible to find water even nearer than this, to pour upon the burnt-offering in the manner described in 1 Kgs 18:34, 1 Kgs 18:35. Close by the steep rocky wall of the height, just where you can descend to the Kishon through a steep ravine, you find, "250 feet it might be beneath the altar plateau, a vaulted and very abundant fountain built in the form of a tank, with a few steps leading down into it, just as one finds elsewhere in the old wells or springs of the Jewish times."—"From such a fountain alone could Elijah have procured so much water at that time. And as for the distance between this spring and the supposed site of the altar, it was every way possible for men to go thrice thither and back again to obtain the necessary supply." Lastly, el Mohraka is so situated, that the circumstances mentioned in 1 Kgs 18:42-44 also perfectly coincide (Van de Velde, pp. 322-325).


    1 Kings 18:20


    Elijah's contest with the prophets of Baal.—Ahab sent through all Israel and gathered the prophets (of Baal) together upon Mount Carmel. According to 1 Kgs 18:21, 1 Kgs 18:22, and 1 Kgs 18:39, a number of the people ("all the people") had also come with them. On the other hand, not only is there no further reference in what follows to the 400 prophets of Asherah (cf. 1 Kgs 18:25 and 1 Kgs 18:40), but in 1 Kgs 18:22 it is very obvious that the presence of the 450 prophets of Baal alone is supposed. We must therefore assume that the Asherah prophets, foreboding nothing good, had found a way of evading the command of Ahab and securing the protection of Jezebel.


    King Ahab also appeared upon Carmel (cf. 1 Kgs 18:41), as he had no idea of Elijah's intention, which was by no means "to prove to the king that he (Ahab) and not Elijah had brought Israel into trouble" (Vat., Seb. Schm.), but to put before the eyes of the whole nation a convincing practical proof of the sole deity of Jehovah and of the nothingness of the Baals, that were regarded as gods, and by slaying the priests of Baal to give a death-blow to idolatry in Israel.


    1 Kings 18:21


    Elijah addressed the assembled people as follows: "How long do ye limp upon both sides? Is Jehovah God, then go after Him; but if Baal be God, then go after him"—and the people answered him not a word. They wanted to combine the worship of Jehovah and Baal, and not to assume a hostile attitude towards Jehovah by the worship of Baal; and were therefore obliged to keep silence under this charge of infatuated halving, since they knew very well from the law itself that Jehovah demanded worship with a whole and undivided heart (Deu 6:4-5). This dividing of the heart between Jehovah and Baal Elijah called limping הסּעפּים שׁתּי על, "upon the two parties (of Jehovah and Baal)." For סעפּים the meaning "divided opinions, parties," is well established by the use of סעפים in Psa 119:113; and the rendering of the lxx ιγνύαι, the hollow of the knee, is only a paraphrase of the sense and not an interpretation of the word.


    1 Kings 18:22-25


    As the people adhered to their undecided double-mindedness, Elijah proposed to let the Deity Himself decide who was the true God, Jehovah or Baal. The prophets of Baal were to offer a sacrifice to Baal, and he (Elijah) would offer one to Jehovah. And the true God should make Himself known by kindling the burnt-offering presented to Him with fire from heaven, and in this way answering the invocation of His name. This proposal was based upon the account in Lev 9. As Jehovah had there manifested Himself as the God of Israel by causing fire to fall from heaven upon the first sacrifice presented in front of the tabernacle and to consume it, Elijah hoped that in like manner Jehovah would even now reveal Himself as the living God. And the form of decision thus proposed would necessarily appear all the fairer, because Elijah, the prophet of Jehovah, stood alone in opposition to a whole crowd of Baal's prophets, numbering no less than 450 men. And for that very reason the latter could not draw back, without publicly renouncing their pretensions, whether they believed that Baal would really do what was desired, or hoped that they might be able to escape, through some accident or stratagem, from the difficult situation that had been prepared for them, or fancied that the God of Elijah would no more furnish the proof of His deity that was desired of Him than Baal would. In order, however, to cut off every subterfuge in the event of their attempt proving a failure, Elijah not only yielded the precedence to them on the occasion of this sacrifice, but gave them the choice of the two oxen brought to be offered; which made the fairness of his proposal so much the more conspicuous to every one, that the people willingly gave their consent.


    1 Kings 18:26-29


    The prophets of Baal then proceeded to the performance of the duty required. They prepared (יעשׂוּ) the sacrifice, and called solemnly upon Baal from morning to noon: "O Baal, hear us," limping round the altar; "but there was no voice, and no one to hear (to answer), and no attention." פּסּח is a contemptuous epithet applied to the pantomimic sacrificial dance performed by these priests round about the altar, עשׂה אשׁר ("which one had made").


    1 Kings 18:27-29


    As no answer had been received before noon, Elijah cried out to them in derision: "Call to him with a loud voice, for he is God (sc., according to your opinion), for he is meditating, or has gone aside (שׂי, secessio), or is on the journey (בּדּרך, on the way); perhaps he is sleeping, that he may wake up." The ridicule lies more especially in the הוּא אלהים כּי (for he is a god), when contrasted with the enumeration of the different possibilities which may have occasioned their obtaining no answer, and is heightened by the earnest and threefold repetition of the כּי. With regard to these possibilities we may quote the words of Clericus: "Although these things when spoken of God are the most absurd things possible, yet idolaters could believe such things, as we may see from Homer." The priests of Baal did actually begin therefore to cry louder than before, and scratched themselves with swords and lances, till the blood poured out, "according to their custom" (כּמשׁפּטם). Movers describes this as follows (Phnizier, i. pp. 682,683), from statements made by ancient authors concerning the processions of the strolling bands of the Syrian goddess: "A discordant howling opens the scene. They then rush wildly about in perfect confusion, with their heads bowed down to the ground, but always revolving in circles, so that the loosened hair drags through the mire; they then begin to bite their arms, and end with cutting themselves with the two-edged swords which they are in the habit of carrying. A new scene then opens. One of them, who surpasses all the rest in frenzy, begins to prophesy with signs and groans; he openly accuses himself of the sins which he has committed, and which he is now about to punish by chastising the flesh, takes the knotted scourge, which the Galli generally carry, lashes his back, and then cuts himself with swords till the blood trickles down from his mangled body." The climax of the Bacchantic dance in the case of the priests of Baal also was the prophesying (התנבּא), and it was for this reason, probably, that they were called prophets (נביאים). This did not begin till noon, and lasted till about the time of the evening sacrifice (לעלות עד, not עלות עד, 1 Kgs 18:29). המּנחה עלות, "the laying on (offering) of the meat-offering," refers to the daily evening sacrifice, which consisted of a burnt-offering and a meat-offering (Exo 29:38.; Num 28:3-8), and was then offered, according to the Rabbinical observance (see at Exo 12:6), in the closing hours of the afternoon, as is evident from the circumstances which are described in 1 Kgs 18:40. as having taken place on the same day and subsequently to Elijah's offering, which was presented at the time of the evening sacrifice (1 Kgs 18:36).


    1 Kings 18:30-39


    Elijah's sacrifice.—As no answer came from Baal, Elijah began to prepare for his own sacrifice. 1 Kgs 18:30. He made the people come nearer, that he might have both eye-witnesses and ear-witnesses present at his sacrifice, and restored the altar of Jehovah which was broken down. Consequently, there was already an altar of Jehovah upon Carmel, which either dated from the times anterior to the building of the temple, when altars of Jehovah were erected in different places throughout the land (see at 1 Kgs 3:2), or, what is more probable, had been built by pious worshippers belonging to the ten tribes since the division of the kingdom (Hengstenberg, Dissertations on the Pentateuch, vol. i. p. 183, trans.), and judging from 1 Kgs 19:10, had been destroyed during the reign of Ahab, when the worship of Baal gained the upper hand.


    1 Kings 18:31-35


    Elijah took twelve stones, "according to the number of the tribes of the sons of Jacob, to whom the word of the Lord had come (Gen 32:29; Gen 35:10), Israel shall be thy name," and built these stones into an altar. The twelve stones were a practical declaration on the part of the prophet that the division of the nation into two kingdoms was at variance with the divine calling of Israel, inasmuch as according to the will of God the twelve tribes were to form one people of Jehovah, and to have a common sacrificial altar; whilst the allusion to the fact that Jehovah had given to the forefather of the nation the name of Israel, directs attention to the wrong which the seceding ten tribes had done in claiming the name of Israel for themselves, whereas it really belonged to the whole nation. יהוה בּשׁם (in the name of Jehovah) belongs to יבנה (built), and signifies by the authority and for the glory of Jehovah. "And made a trench as the space of two seahs of seed (i.e., so large that you could sow two seahs of seed upon the ground which it covered) round about the altar." The trench must therefore have been of considerable breadth and depth, although it is impossible to determine the exact dimensions, as the kind of seed-corn is not defined. He then arranged the sacrifice upon the altar, and had four Kad (pails) of water poured three times in succession upon the burnt-offering which was laid upon the pieces of wood, so that the water flowed round about the altar, and then had the trench filled with water.


    Elijah adopted this course for the purpose of precluding all suspicion of even the possibility of fraud in connection with the miraculous burning of the sacrifice. For idolaters had carried their deceptions to such a length, that they would set fire to the wood of the sacrifices from hollow spaces concealed beneath the altars, in order to make the credulous people believe that the sacrifice had been miraculously set on fire by the deity. Ephraem Syrus and Joh. Chrysostom both affirm this; the latter in his Oratio in Petrum Apost. et Eliam proph. t. ii. p. 737, ed. Montf., the genuineness of which, however, is sometimes called in question.


    1 Kings 18:36-37


    After these preparations at the time of the evening sacrifice, Elijah drew near and prayed: "Lord God of Abraham, Isaac, and Israel (this name is used with deliberate purpose instead of Jacob: see at 1 Kgs 18:31), let it be known this day that Thou art God in Israel, and I am Thy servant, and do all these things through Thy word. Hear me, Jehovah, hear me, that this people may know that Thou Jehovah art God, and turnest back their hearts!" (i.e., back from idols to Thyself.) This clearly expresses not only the object of the miracle which follows, but that of miracles universally. The perfects עשׂיתי and הסבּת are used to denote not only what has already occurred, but what will still take place and is as certain as if it had taken place already. עשׂיתי refers not merely to the predicted drought and to what Elijah has just been doing (Thenius), but to the miracle which was immediately about to be performed; and הסבּת to the conversion of the people to the Lord their God, for which Elijah's coming had already prepared the way, and which was still further advanced by the following miracle.


    1 Kings 18:38-39


    Then fire of Jehovah fell and consumed the burnt-offering and the pieces of wood, etc. יהוה אשׁ, the fire proceeding from Jehovah, was not a natural flash of lightning, which could not produce any such effect, but miraculous fire falling from heaven, as in Ch1 21:26; Ch2 7:1) see at Lev 9:24), the supernatural origin of which was manifested in the fact, that it not only consumed the sacrifice with the pile of wood upon the altar, but also burned up (in calcem redegit—Cler.) the stones of the altar and the earth that was thrown up to form the trench, and licked up the water in the trench. Through this miracle Jehovah not only accredited Elijah as His servant and prophet, but proved Himself to be the living God, whom Israel was to serve; so that all the people who were present fell down upon their faces in worship, as they had done once before, viz., at the consecration of the altar in Lev 9:24, and confessed "Jehovah is God:" האלהים, the true or real God.


    1 Kings 18:40-46


    Elijah availed himself of this enthusiasm of the people for the Lord, to deal a fatal blow at the prophets of Baal, who turned away the people from the living God. He commanded the people to seize them, and had them slain at the brook Kishon, and that not so much from revenge, i.e., because it was at their instigation that queen Jezebel had murdered the prophets of the true God (1 Kgs 18:13), as to carry out the fundamental law of the Old Testament kingdom of God, which prohibited idolatry on pain of death, and commanded that false prophets should be destroyed (Deu 17:2-3; Deu 13:13.).


    1 Kings 18:41


    Elijah then called upon the king, who had eaten nothing from morning till evening in his eagerness to see the result of the contest between the prophet and the priests of Baal, to come up from the brook Kishon to the place of sacrifice upon Carmel, where his wants were provided for, and to partake of meat and drink, for he (Elijah) could already hear the noise of a fall of rain. קול is without a verb, as is often the case (e.g., Isa 13:4; Isa 52:8, etc.); literally, it is the sound, the noise. After the occasion of the curse of drought, which had fallen upon the land, had been removed by the destruction of the idolatrous priest, the curse itself could also be removed. "But this was not to take place without the prophet's saying it, and by means of this gift proving himself afresh to be the representative of God" (O. v. Gerlach).


    1 Kings 18:42-43


    While the king was refreshing himself with food and drink, Elijah went up to the top of Carmel to pray that the Lord would complete His work by fulfilling His promise (1 Kgs 18:1) in sending rain; and continued in prayer till the visible commencement of the fulfilment of his prayer was announced by his servant, who, after looking out upon the sea seven times, saw at last a small cloud ascend from the sea about the size of a man's hand.


    (Note: V. de Velde has shown how admirably these circumstances (1 Kgs 18:43, 1 Kgs 18:44) also apply to the situation of el Mohraka: "on its west and north-west side the view of the sea is quite intercepted by an adjacent height. That height may be ascended, however, in a few minutes, and a full view of the sea obtained from the top" (i. p. 326).


    The peculiar attitude assumed by Elijah when praying (Jam 5:18), viz., bowing down even to the earth (יגהר) and putting his face between his knees, probably the attitude of deep absorption in God, was witnessed by Shaw and Chardin in the case of certain dervishes (vid., Harmar, Beobachtungen, iii. pp. 373-4).


    1 Kings 18:44


    As soon as the small cloud ascended from the sea, Elijah sent his servant to tell the king to set off home, that he might not be stopped by the rain. רד, go down, sc. from Carmel to his chariot, which was standing at the foot of the mountain.


    1 Kings 18:45


    Before any provision had been made for it (עד־כּה ועד־כּה: hither and thither, i.e., while the hand is being moved to and fro, "very speedily;" cf. Ewald, 105, b.) the heaven turned black with clouds and wind, i.e., with storm-clouds (Thenius), and there came a great fall of rain, while Ahab drove along the road to Jezreel. It was quite possible for the king to reach Jezreel the same evening from that point, namely, from the foot of Carmel below el Mohraka: but only thence, for every half-hour farther west would have taken him too far from his capital for it to be possible to accomplish the distance before the rain overtook him (V. de Velde, i. p. 326). Jezreel, the present Zerin (see at Jos 19:18), was probably the summer residence of Ahab (see at Jos 21:1). The distance from el Mohraka thither is hardly 2 3/4 German geographical miles (? 14 Engl. Miles—Tr.) in a straight line.


    1 Kings 18:46


    When Ahab drove off, the hand of the Lord came upon Elijah, so that he ran before Ahab as far as Jezreel,—not so much for the purpose of bringing the king to his residence unhurt (Seb. Schm.), as to give him a proof of his humility, and thus deepen the impression already made upon his heart, and fortify him all the more against the strong temptations of his wife, who abused his weakness to support the cause of ungodliness. This act of Elijah, whom Ahab had hitherto only known as a stern, imperious, and powerful prophet, by which he now showed himself to be his faithful subject and servant, was admirably adapted to touch the heart of the king, and produce the conviction that it was not from any personal dislike to him, but only in the service of the Lord, that the prophet was angry at his idolatry, and that he was not trying to effect his ruin, but rather his conversion and the salvation of his soul. יהוה יד, the hand (i.e., the power) of the Lord, denotes the supernatural strength with which the Lord endowed him, to accomplish superhuman feats. This formula is generally applied to the divine inspiration by which the prophets were prepared for their prophesying (cf. 2 Kgs 3:15; Eze 1:3; Eze 3:15, etc.).


    1 Kings 19


    1 Kings 19:1


    The hope of completing his victory over the idolaters and overthrowing the worship of Baal, even in the capital of the kingdom, with which Elijah may have hastened to Jezreel, was frustrated by the malice of the queen, who was so far from discerning any revelation of the almighty God in the account given her by Ahab of what had occurred on Carmel, and bending before His mighty hand, that, on the contrary, she was so full of wrath at the slaying of the prophets of Baal as to send to the prophet Elijah to threaten him with death. This apparent failure of his ministry was the occasion of a severe inward conflict, in which Elijah was brought to a state of despondency and fled from the land. The Lord allowed His servant to pass through this conflict, that he might not exalt himself, but, being mindful of his own impotence, might rest content with the grace of his God, whose strength is mighty in the weak (Co2 12:8-9), and who would refine and strengthen him for the further fulfilment of his calling.


    1 Kings 19:1-2


    Elijah's flight into the desert and guidance to Horeb.—1 Kgs 19:1, 1 Kgs 19:2. When "Ahab told Jezebel all that Elijah had done, and all, how he had slain all the prophets (of Baal)," she sent a messenger to Elijah in her impotent wrath, with a threat, which she confirmed by an oath (see at 1 Kgs 2:23), that in the morning she would have him slain like the prophets whom he had put to death. The early commentators detected in this threat the impotentia muliebris iracundiae, and saw that all that Jezebel wanted was to get rid of the man who was so distressing and dangerous to her, because she felt herself unable to put him to death, partly on account of the people, who were enthusiastic in his favour, and partly on account of the king himself, upon whom the affair at Carmel had not remained without its salutary effect.


    1 Kings 19:3-4


    But when Elijah saw (ויּרא), sc. how things stood, or the audacity of Jezebel, from which the failure of his work was evident, he rose up and went to Beersheba in Judah, i.e., Bir-seba on the southern frontier of Canaan (see at Gen 21:31). The expression ליהוּדה אשׁר, "which to Judah," i.e., which belonged to the kingdom of Judah, for Beersheba was really allotted to the tribe of Simeon (Jos 19:2), is appended not merely as a geographical indication that Elijah went outside the land, but to show that he meant to leave the kingdom of Israel, the scene of his previous labours, just as Jeremiah in a similar internal conflict gave utterance to the wish that he could leave his people, if he had but a lodging-place in the wilderness (Jer 9:2). ויּרא is not to be altered into ויּירא, et timuit, after the lxx and Vulg., notwithstanding the fact that some Codd. have this reading, which only rests upon an erroneous conjecture. For it is obvious that Elijah did not flee from any fear of the vain threat of Jezebel, from the fact that he did not merely withdrawn into the kingdom of Judah, where he would have been safe under Jehoshaphat from all the persecutions of Jezebel, but went to Beersheba, and thence onwards into the desert there to pour out before the Lord God his weariness of life (1 Kgs 19:4).


    ילך אל־נפשׁו, he went upon his soul, or his life, i.e., not to save his life (as I once thought, with many other commentators), for his wish to die (1 Kgs 19:4) is opposed to this; but to care for his soul in the manner indicated in 1 Kgs 19:4, i.e., to commit his soul or his life to the Lord his God in the solitude of the desert, and see what He would determine concerning him.


    - He left his servant in Beersheba, while he himself went a day's journey farther into the desert (Paran), not merely because he was so filled with weariness of life in his dark oppression, that he thought he should have no further need of his servant, and therefore left him behind in Beersheba, but that he might pour out his heart before God alone in the desert and yield himself up to His guidance. For however unquestionably his lamentation in 1 Kgs 19:4, for example, expresses a weariness of life, this merely indicates the feeling which had taken possession of his soul after a day's journey in the barren desert. And even there he lays his wish to die before God in prayer; so that this feeling is merely to be regarded as one result of the spiritual conflict, which is bodily exhaustion had now raised to a height that it cannot have reached when he was in Beersheba. If, therefore, he did not start with the intention of making a pilgrimage to Horeb, he had certainly gone into the desert for the purpose of seeing whether the Lord would manifest His mercy to him, as He had formerly done to His people under Moses, or whether He would withdraw His hand entirely from him. After a day's journey he sat down under a רתם (construed here as a feminine, in 1 Kgs 19:5 as a masculine), a species of broom (genista Retem in Forskl), which is the finest and most striking shrub of the Arabian desert, growing constantly in the beds of streams and in the valleys, where places of encampment are frequently selected for the sake of the shelter which they afford by night from the wind and by day from the sun (Rob. Pal. i. 299). למוּת...ויּשׁאל: and wished that his soul might die (a kind of accusative with infinitive; see Ewald, 336, b.), and said, עתּה רב, "Enough now; take, Lord, my soul, for I am not better than my fathers;" i.e., I have worked and endured enough, and deserve no longer life than my fathers. From this it appears that Elijah was already of a great age.


    1 Kings 19:5-6


    In this disturbed state of mind he lay down and slept under a broom-tree. Then the Lord came with His power to the help of the despairing man. "An angel touched him (wakened him out of his sleep), and said to him: Arise, eat." And behold he saw at his head עגּת רצפים, a bread cake baked over red-hot stones, a savoury article of food which is still a great favourite with the Bedouins (see at Gen 18:6; Gen 19:3), and a pitcher of water, and ate and drank, and lay down again.


    1 Kings 19:7


    But the angel wakened him a second time, and called upon him to eat with these words: "for the way is too far for thee" (רב ממּך הדּרך, iter est majus quam pro viribus tuis—Vat.).


    1 Kings 19:8


    "Then he arose, ate and drank, and went in the strength of that food forty days and forty nights to the mount of God at Horeb." As the angel did not tell him whither he was to go, and Elijah wandered to Horeb in consequence of this strengthening, it appears to have been his intention from the very beginning to go into the desert, and see whether the Lord would still further acknowledge him and his work; so that in the support and strength imparted by the angel he saw an indication that he was to follow the footsteps of the divine grace still farther into the desert, and make a pilgrimage to Horeb, with the hope that there perhaps the Lord would reveal to him His counsel concerning the further guidance of the people of His covenant, as He had formerly done to His servant Moses, and give him the necessary instruction for the continuance of his prophetic service. Horeb is called the mount of God here, as it was proleptically in Exo 3:1, as the place where the Lord confirmed the covenant, already made with the patriarchs, to their descendants, and adopted the tribes of Israel as His people and made them into a kingdom of God. The distance from Beersheba to Horeb is about 200 miles. Consequently Elijah would not have required forty days to travel there, if the intention of God had been nothing more than to cause him to reach the mountain, or "to help him on his say" (Thenius). But in the strength of the food provided by the angel Elijah was not only to perform the journey to Horeb, but to wander in the desert for forty days and forty nights, i.e., forty whole days, as Moses had formerly wandered with all Israel for forty years; that he might know that the Lord was still the same God who had nourished and sustained His whole nation in the desert with manna from heaven for forty years. And just as the forty years' sojourn in the desert had been to Moses a time for the trial of faith and for exercise in humility and meekness (Num 12:3), so was the strength of Elijah's faith to be tried by the forty days' wandering in the same desert, and to be purified from all carnal zeal for the further fulfilment of His calling, in accordance with the divine will. What follows shows very clearly that this was the object of the divine guidance of Elijah (cf. Hengstenberg, Diss. on the Pentateuch, vol. i. 171,172).


    1 Kings 19:9


    Appearance of God at Horeb.—1 Kgs 19:9. When Elijah arrived at Horeb, he went into the cave (the definite article in המּערה, with the obvious connection between the appearance of God, which follows here, and that described in Exo 33:12., points back to the cleft in the rock, נקרת הצּוּר) in which Moses had stood while the glory of Jehovah passed by (see at Exo 33:22), and there he passed the night. And behold the word of the Lord came to him (in the night): "What doest thou here, Elijah?" This question did not involve a reproof, as though Elijah had nothing to do there, but was simply intended to lead him to give utterance to the thoughts and feelings of his heart.


    1 Kings 19:10


    Elijah answered: "I have striven zealously for Jehovah the God of hosts, for the children of Israel have forsaken Thy covenant, destroyed Thine altars, and killed Thy prophets with the sword; and I only am left, and they seek my life." In these words there was not only the greatest despair expressed as to the existing condition of things, but also a carnal zeal which would gladly have called down the immediate vengeance of the Almighty upon all idolaters. The complaint contained, on the one hand, the tacit reproof that God had looked on quietly for so long a time at the conduct of the ungodly, and had suffered things to come to such an extremity, that he, His prophet, was the only one left of all the true worshippers of God, and, on the other hand, the indirect appeal that He would interpose at last with His penal judgments. Because Elijah had not seen the expected salutary fruits of his zeal for the Lord, he thought that all was lost, and in his gloomy state of mind overlooked what he had seen a short time before with his own eyes, that even in the neighbourhood of the king himself there lived a pious and faithful worshipper of Jehovah, viz., Obadiah, who had concealed a hundred prophets from the revenge of Jezebel, and that the whole of the people assembled upon Carmel had given glory to the Lord, and at his command had seized the prophets of Baal and put them to death, and therefore that the true worshippers of the Lord could not all have vanished out of Israel. קנּא קנּאתי ליהוה recalls to mind the zeal of Phinehas (Num 25:11.), which put an end to the whoredom of the sons of Israel with the daughters of Moab. But whereas Phinehas received the promise of an everlasting priesthood for his zeal, Elijah had seen so little fruit from his zeal against the worshippers of Baal, that they actually sought his life. מזבּחתך are altars, which pious Israelites in the kingdom of the ten tribes had built in different places for the worship of Jehovah (see at 1 Kgs 18:30).


    1 Kings 19:11


    The Lord replied to the prophet's complaint first of all by the manifestation of His control of the phenomena of nature (1 Kgs 19:11-13), and then by a verbal explanation of His design (1 Kgs 19:15-18).


    In this divine revelation men have recognised from the very earliest times a repetition of the appearance of God which was granted to Moses upon Sinai. As God, in token of His grace, granted the prayer of Moses that he might see His glory, after he had striven zealously for the honour of the Lord when the people rebelled by worshipping the golden calf; so did He also display His glory upon Horeb to Elijah as a second Moses for the purpose of strengthening his faith, with this simple difference, that He made all His goodness pass by Moses, and declared His name in the words, "Jehovah, a gracious and merciful God," etc. (Exo 34:6-7), whereas He caused Elijah first of all to behold the operation of His grace in certain phenomena of nature, and then afterwards made known to him His will with regard to Israel and to the work of His prophets. This difference in the form of the revelation, while the substance and design were essentially the same, may be explained from the difference not only in the historical circumstances, but also in the state of mind of the two servants to whom He manifested His glory. In the case of Moses it was burning love for the welfare of his people which impelled him to offer the prayer that the Lord would let him see His glory, as a sign that He would not forsake His people; and this prayer was granted him, so far as a man is ever able to see the glory of God, to strengthen him for the further discharge of the duties of his office. Hidden in the cleft of the rock and shielded by the hand of God, he saw the Lord pass by him, and heard Him utter in words His inmost being. Elijah, on the other hand, in his zeal for the honour of God, which was not quite free from human passion, had been led by the want of any visible fruit from his own labour to overlook the work of the Lord in the midst of His people; so that he had fled into the desert and wished to be released from this world by death, and had not been brought out of his despair by the strengthening with meat and drink which he had received from the angel, and which enabled him to travel for forty days to the mount of God without suffering from want, a fact which was intended to remind him of the ancient God of the fathers, to whose omnipotence and goodness there is no end; so that it was in a most gloomy state of mind that he reached Horeb at last. And now the Lord designed not only to manifest His glory as the love in which grace and righteousness are united, but also to show him that his zeal for the honour of the Lord was not in harmony with the love and grace and long-suffering of God. "The design of the vision was to show to the fiery zeal of the prophet, who wanted to reform everything by means of the tempest, the gentle way which God pursues, and to proclaim the long-suffering and mildness of His nature, as the voice had already done to Moses on that very spot; hence the beautiful change in the divine appearance" (Herder, Geist der hebr. Poesie, 1788, ii. p. 52).


    1 Kings 19:12


    After God had commanded him to come out of the cave and stand upon the mountain (that part of the mountain which was in front of the cave) before Him, "behold Jehovah went by (the participle עבר is used to give a more vivid representation of the scene); and a great and strong tempest, rending mountains and breaking rocks in pieces, before Jehovah—it was not in the tempest that Jehovah was; and after the tempest an earthquake—it was not in the earthquake that Jehovah was; and after the earthquake fire—it was not in the fire that Jehovah was; and after the fire a still, gentle rustling." דקּה דּממה קול, literally the tone of a gentle blowing. On the change of gender in וחזק גּדולה רוּח, see Ewald, 174, e.—Tempest, earthquake, and fire, which are even more terrible in the awful solitude of the Horeb mountains than in an inhabited land, are signs of the coming of the Lord to judgment (cf. Psa 18:8.). It was in the midst of such terrible phenomena that the Lord had once come down upon Sinai, to inspire the people who were assembled at the foot of the mountain with a salutary dread of His terrible majesty, of the fiery zeal of His wrath and love, which consumes whatever opposes it (see at Exo 19:16.). but now the lord was not in these terrible phenomena; to signify to the prophet that He did not work in His earthly kingdom with the destroying zeal of wrath, or with the pitiless severity of judgment. It was in a soft, gentle rustling that He revealed Himself to him.


    1 Kings 19:13-17


    When Elijah heard this, he covered up his face in his cloak (אדּרת; see at 2 Kgs 1:8) and went out to the entrance to the cave. And behold he heard the question a second time, "What doest thou here, Elijah?" and answered with a repetition of his complain (see 1 Kgs 19:9, 1 Kgs 19:10).—While the appearance of God, not in the tempest, the earthquake, and the fire, but in a gentle rustling, revealed the Lord to him as a merciful and gracious God, long-suffering, and of great goodness and truth (Exo 34:6), the answer to his complaint showed him that He did not leave guilt unpunished (Exo 34:7), since the Lord gave him the following command, 1 Kgs 19:15.: "Go back in thy way to the desert of Damascus, and anoint Hazael king over Aram (see 2 Kgs 8:12-13), and Jehu the son of Nimshi king over Israel (see 2 Kgs 9:2), and Elisha the son of Shaphat prophet in thy stead" (see 1 Kgs 19:19); and then added this promise, which must have quieted his zeal, that was praiseworthy in the feelings from which it sprang, although it had assumed too passionate a form, and have given him courage to continue his prophetic work: "And it will come to pass, that however escapeth the sword of Hazael, him will Jehu slay, and whoever escapeth the sword of Jehu, him will Elisha slay."


    1 Kings 19:18


    But in order that he might learn, to his shame, that the cause of the Lord in Israel appeared much more desperate to his eye, which was clouded by his own dissatisfaction, than it really was in the eye of the God who knows His own by number and by name, the Lord added: "I have seven thousand left in Israel, all knees that have not bent before Baal, and every mouth that hath not kissed him." מדבּרה המּשׂק, into the desert of Damascus (with the He loc. with the construct state as in Deu 4:41; Jos 12:1, etc.; cf. Ewald, 216, b.), i.e., the desert lying to the south and east of the city of Damascus, which is situated on the river Barady; not per desertum in Damascum (Vulg., Luth., etc.); for although Elijah would necessarily pass through the Arabian desert to go from Horeb to Damascus, it was superfluous to tell him that he was to go that way, as there was no other road. The words "return by thy way ... and anoint Hazael," etc., are not to be understood as signifying that Elijah was to go at once to Damascus and anoint Hazael there, but simply that he was to do this at a time which the Spirit would more precisely indicate. According to what follows, all that Elijah accomplished immediately was to call Elisha to be his successor; whereas the other two commissions were fulfilled by Elisha after Elijah's ascension to heaven (2 Kings 8 and 9). The opinion that Elijah also anointed Hazael and Jehu immediately, but that this anointing was kept secret, and was repeated by Elisha when the time for their public appearance arrived, has not only very little probability in itself, but is directly precluded by the account of the anointing of Jehu in 2 Kings 9. The anointing of Hazael and Jehu is mentioned first, because God had chosen these two kings to be the chief instruments of His judgments upon the royal family and people for their idolatry. It was only in the case of Jehu that a real anointing took place (2 Kgs 9:6); Hazael was merely told by Elisha that he would be king (2 Kgs 8:13), and Elisha was simply called by Elijah to the prophetic office by having the cloak of the latter thrown upon him. Moreover, the Messianic passage, Isa 61:1, is the only one in which there is any allusion to the anointing of a prophet. Consequently משׁח must be taken figuratively here as in Jdg 9:8, as denoting divine consecration to the regal and prophetic offices. And so, again, the statement that Elisha would slay those who escaped the sword of Jehu is not to be understood literally. Elisha slew by the word of the Lord, which brought judgments upon the ungodly, as we see from 2 Kgs 2:24 (cf. Jer 1:10; Jer 18:7). The "seven thousand," who had not bowed the knee before Baal, are a round number for the ἐκλογν́ of the godly, whom the Lord had preserved for Himself in the sinful kingdom, which was really very large in itself, however small it might be in comparison with the whole nation. The number seven is the stamp of the works of God, so that seven thousand is the number of the "remnant according to the election of grace" (Rom 11:5), which had then been preserved by God. Kissing Baal was the most usual form in which this idol was worshipped, and consisted not merely in throwing kisses with the hand (cf. Job 31:27, and Plin. h. n. 28, 8), but also in kissing the images of Baal, probably on the feet (cf. Cicero in Verr. 4, 43).


    1 Kings 19:19


    Call of Elisha to be a prophet.—1 Kgs 19:19. As he went thence (viz., away from Horeb), Elijah found Elisha the son of Shaphat at Abel-Meholah, in the Jordan valley (see at Jdg 7:22), occupied in ploughing; "twelve yoke of oxen before him, and he himself with the twelfth" (a very wealthy man therefore), and threw his cloak to him as he passed by. The prophet's cloak was sign of the prophet's vocation so that throwing it to him was a symbol of the call to the prophetic office.


    1 Kings 19:20


    Elisha understanding the sign, left the oxen standing, ran after Elijah, and said to him, "Let me kiss my father and my mother," i.e., take leave of my parents, and when I will follow thee. For the form אשׁקה see Ewald, 228, b. As he has ploughed his earthly field with his twelve pair of oxen, he was not to plough the spiritual field of the twelve tribes of Israel (Luk 9:62). Elijah answered, "Go, return, for what have I done to thee?" שׁוּב לך belong together, as in 1 Kgs 19:15; so that Elijah thereby gave him permission to return to his father and mother. כּי signifies for, not yet (Thenius); for there is no antithesis here, according to which כּי might serve for a more emphatic assurance (Ewald, 330, b.). The words "what have I done to thee?" can only mean, I have not wanted to put any constraint upon thee, but leave it to thy free will to decide in favour of the prophetic calling.


    1 Kings 19:21


    Then Elisha returned, took the pair of oxen with which he had been ploughing, sacrificed, i.e., slaughtered them (זבח used figuratively), boiled the flesh with the plough, gave a farewell meal to the people (of his place of abode), i.e., his friends and acquaintance, and then followed Elijah as his servant, i.e., his assistant. The suffix in בּשּׁלם refers to הבּקר צמּד, and is more precisely defined by the apposition הבּשׂר, "namely, the flesh of the oxen."


    1 Kings 20


    1 Kings 20:1


    The First Victory.—1 Kgs 20:1. Benhadad, the son of that Benhadad who had conquered several cities of Galilee in the reign of Baasha (1 Kgs 15:20), came up with a great army—there were thirty-two kings with him, with horses and chariots—and besieged Samaria. The thirty-two kings with him (אתּו) were vassals of Benhadad, rulers of different cities and the territory belonging to them, just as in Joshua's time almost every city of Canaan had its king; they were therefore bound to follow the army of Benhadad with their troops.


    1 Kings 20:2-7


    During the siege Benhadad sent messengers into the city to Ahab with this demand: "Thy silver and thy gold are mine, and the best of thy wives and thy sons are mine;" and Ahab answered with pusillanimity: "According to thy word, my lord king, I and all that is mine are thine." Benhadad was made still more audacious by this submissiveness, and sent messengers the second time with the following notice (1 Kgs 20:6): "Yea, if I send my servants to thee to-morrow at this time, and they search thy house and thy servants' houses, all that is the pleasure of thine eyes they will put into their hands and take." אם כּי does not mean "only = certainly" here (Ewald, 356, b.), for there is neither a negative clause nor an oath, but אם signifies if and כּי introduces the statement, as in 1 Kgs 20:5; so that it is only in the repetition of the כּי that the emphasis lies, which can be expressed by yea. The words of Ahab in 1 Kgs 20:9 show unquestionably that Benhadad demanded more the second time than the first. The words of the first demand, "Thy silver and thy gold," etc., were ambiguous. According to 1 Kgs 20:5, Benhadad meant that Ahab should give him all this; and Ahab had probably understood him as meaning that he was to give him what he required, in order to purchase peace; but Benhadad had, no doubt, from the very first required an unconditional surrender at discretion. He expresses this very clearly in the second demand, since he announces to Ahab the plunder of his palace and also of the palaces of his nobles. כּל־מחמד עניך, all thy costly treasures. It was from this second demand that Ahab first perceived what Benhadad's intention had been; he therefore laid the matter before the elders of the land, i.e., the king's counsellors, 1 Kgs 20:7 : "Mark and see that this man seeketh evil," i.e., that he is aiming at our ruin, since he is not contented with the first demand, which I did not refuse him.


    1 Kings 20:8-9


    The elders and all the people, i.e., the citizens of Samaria. advised that his demand should not be granted. תאמה ולא אל־תּשׁמע, "hearken not (to him), and thou wilt not be willing" (ולא is stronger than אל; yet compare Ewald, 350, a.); whereupon Ahab sent the messengers away with this answer, that he would submit to the first demand, but that the second he could not grant.


    1 Kings 20:10


    Benhadad then attempted to overawe the weak-minded Ahab by strong threats, sending fresh messengers to threaten him with the destruction of the city, and confirming it by a solemn oath: "The gods do so to me—if the dust of Samaria should suffice for the hollow hands of all the people that are in my train." The meaning of this threat was probably that he would reduce the city to ashes, so that scarcely a handful of dust should be left; for his army was so powerful and numerous, that the rubbish of the city would not suffice for every one to fill his hand.


    1 Kings 20:11


    Ahab answered this loud boasting with the proverb: "Let not him that girdeth himself boast as he that looseneth the girdle," equivalent to the Latin, ne triumphum canas ante victoriam.


    1 Kings 20:12


    After this reply of Ahab, Benhadad gave command to attack the city, while he was drinking with his kings in the booths. סכּות are booths made of branches, twigs, and shrubs, such as are still erected in the East for kings and generals in the place of tents (vid., Rosenmller, A. u. N. Morgenl. iii. pp. 198-9). שׂימוּ: take your places against the city, sc. to storm it (for שׂים in the sense of arranging the army for battle, see 1 Sam 11:11 and Job 1:17); not οἰκοδομήσατε χάρακα (lxx), or place the siege train.


    1 Kings 20:13-14


    While the Syrians were preparing for the attack, a prophet came to Ahab and told him that Jehovah would deliver this great multitude (of the enemy) into his hand that day, "that thou mayest know that I am Jehovah," and that through the retainers of the governors of the provinces (המּדינות שׂרי, who had fled to Samaria), i.e., by a small and weak host. In the appearance of the prophet in Samaria mentioned here and in 1 Kgs 20:28, 1 Kgs 20:35. there is no such irreconcilable contradiction to 1 Kgs 18:4, 1 Kgs 18:22, and 1 Kgs 19:10, as Thenius maintains; it simply shows that the persecution of the prophets by Jezebel had somewhat abated, and therefore Elijah's labour had not remained without fruit. מי יאסר הם, who shall open the battle? אסר answers to the German anfdeln (to string, unite; Eng. join battle—Tr.); cf. Ch2 13:3.


    1 Kings 20:15-16


    Ahab then mustered his fighting men: there were 232 servants of the provincial governors; and the rest of the people, all the children of Israel, i.e., the whole of the Israelitish fighting men that were in Samaria (החיל, 1 Kgs 20:19), amounted to 7000 men. And at noon, when Benhadad and his thirty-two auxiliary kings were intoxicated at a carousal in the booths (שׁכּור שׁתה as in 1 Kgs 16:9), he ordered his men to advance, with the servants of the provincial governors taking the lead. The 7000 men are not to be regarded as the 7000 mentioned in 1 Kgs 19:18, who had not bowed their knee before Baal, as Rashi supposes, although the sameness in the numbers is apparently not accidental; but in both cases the number of the covenant people existing in Israel is indicated, though in 1 Kgs 19:18 and 7000 constitute the ἐκλογή of the true Israel, whereas in the verse before us they are merely the fighting men whom the Lord had left to Ahab for the defence of his kingdom.


    1 Kings 20:17-18


    When Benhadad was informed of the advance of these fighting men, in his drunken arrogance he ordered them to be taken alive, whether they came with peaceable or hostile intent.


    1 Kings 20:19-21


    But they—the servants of the governors at the head, and the rest of the army behind—smote every one his man, so that the Aramaeans fled, and Benhadad, pursued by the Israelites, escaped on a horse with some of the cavalry. וּפּרשׁים is in apposition to בּן־הדד, "he escaped, and horsemen," sc. escaped with him, i.e., some of the horsemen of his retinue, whilst the king of Israel, going out of the city, smote horses and chariots of the enemy, who were not prepared for this sally of the besieged, and completely defeated them.


    1 Kings 20:22


    After this victory the prophet came to Ahab again, warning him to be upon his guard, for at the turn of the year, i.e., the next spring (see at 2 Sam 11:1), the Syrian king would make war upon him once more.


    1 Kings 20:23


    The Second Victory.—1 Kgs 20:23, 1 Kgs 20:24. The servants (ministers) of Benhadad persuaded their lord to enter upon a fresh campaign, attributing the defeat they had sustained to two causes, which could be set aside, viz., to the supposed nature of the gods of Israel, and to the position occupied by the vassal-kings in the army. The gods of Israel were mountain gods: when fighting with them upon the mountains, the Syrians had had to fight against and succumb to the power of these gods, whereas on the plain they would conquer, because the power of these gods did not reach so far. This notion concerning the God of Israel the Syrians drew, according to their ethnical religious ideas, from the fact that the sacred places of this God—not only the temple at Jerusalem upon Moriah, but also the altars of the high places—were erected upon mountains; since heathenism really had its mountain deities, i.e., believed in gods who lived upon mountains and protected and conducted all that took place upon them (cf. Dougtaei Analect. ss. i. 178,179; Deyling, Observv. ss. iii. pp. 97ff.; Winer, bibl. R. W. i. p. 154), and in Syrophoenicia even mountains themselves had divine honours paid to them (vid., Movers, Phniz. i. p. 667ff.). The servants of Benhadad were at any rate so far right, that they attributed their defeat to the assistance which God had given to His people Israel; and were only wrong in regarding the God of Israel as a local deity, whose power did not extend beyond the mountains. They also advised their lord (1 Kgs 20:24) to remove the kings in his army from their position, and appoint governors in their stead (פּחות, see 1 Kgs 10:15). The vassal-kings had most likely not shown the desired self-sacrifice for the cause of their superior in the war. And, lastly (1 Kgs 20:25), they advised the king to raise his army to its former strength, and then carry on the war in the plain. "Number thyself an army, like the army which has fallen from thee." מאותך, "from with thee," rendered correctly de tuis in the Vulgate, at least so far as the sense is concerned (for the form see Ewald, 264, b.). But these prudently-devised measures were to be of no avail to the Syrians; for they were to learn that the God of Israel was not a limited mountain-god.


    1 Kings 20:26


    With the new year (see 1 Kgs 20:22) Benhadad advanced to Aphek again to fight against Israel. Aphek is neither the city of that name in the tribe of Asher (Jos 19:30 and Jos 13:4), nor that on the mountains of Judah (Jos 15:53), but the city in the plain of Jezreel not far from Endor (1 Sam 29:1 compared with 1 Sam 28:4); since Benhadad had resolved that this time he would fight against Israel in the plain.


    1 Kings 20:27


    The Israelites, mustered and provided for (כּלכּלוּ: supplied with ammunition and provisions), marched to meet them, and encamped before them "like two little separate flocks of goats" (i.e., severed from the great herd of cattle). They had probably encamped upon slopes of the mountains by the plain of Jezreel, where they looked like two miserable flocks of goats in contrast with the Syrians who filled the land.


    1 Kings 20:28


    Then the man of God (the prophet mentioned in 1 Kgs 20:13, 1 Kgs 20:22) came again to Ahab with the word of God: "Because the Syrians have said Jehovah is a mountain-God and not a God of the valleys, I will give this great multitude into thy hand, that ye may know that I am Jehovah."


    1 Kings 20:29


    After seven days the battle was fought. The Israelites smote the Syrians, a hundred thousand men in one day; and when the rest fled to Aphek, into the city, the wall fell upon twenty-seven thousand men, ἵνα δὲ κακεῖνοι καὶ οὗτοι μάθωσιν, ὡς θεήλατος ἡ πλεεγεέ (Theodoret). The flying Syrians had probably some of them climbed the wall of the city to offer resistance to the Israelites in pursuit, and some of them sought to defend themselves by taking shelter behind it. And during the conflict, through the special interposition of God, the wall fell and buried the Syrians who were there. The cause of the fall is not given. Thenius assumes that it was undermined, in order to remove all idea of any miraculous working of the omnipotence of God. Benhadad himself fled into the city "room to room," i.e., from one room to another (cf. 1 Kgs 22:25; Ch2 18:24).


    1 Kings 20:31


    In this extremity his servants made the proposal to him, that trusting in the generosity of the kings of Israel, they should go and entreat Ahab to show favour to him. They clothed themselves in mourning apparel, and put ropes on their necks, as a sign of absolute surrender, and went to Ahab, praying for the life of their king. And Ahab felt so flattered by the fact that his powerful opponent was obliged to come and entreat his favour in this humble manner, that he gave him his life, without considering how a similar act on the part of Saul had been blamed by the Lord (1 Sam 15:9.). "Is he still alive? He is my brother!" was his answer to Benhadad's servants.


    1 Kings 20:33


    And they laid hold of these words of Ahab as a good omen (ינהשׁוּ), and hastened and bade him explain (i.e., bade him quickly explain); הממּנּוּ, whether (it had been uttered) from himself, i.e., whether he had said it with all his heart (Maurer), and said, "Benhadad is thy brother." The ἁπ. λεγ. חלט, related to חלץ, exuere, signifies abstrahere, nudare, then figuratively, aliquid facere nude, i.e., sine praetextu, or aliquid nude, i.e., sine fuco atque ambagibus testari, confirmare (cf. Frst, Concord. p. 398); then in the Talmud, to give an explanation (vid., Ges. thes. p. 476). This is perfectly applicable here, so that there is no necessity to alter the text, even if we thereby obtained a better meaning than Thenius with his explanation, "they tore it out of him," which he takes to be equivalent to "they laid hold of him by his word" (!!). Ahab thereupon ordered Benhadad to come and get up into his chariot.


    1 Kings 20:34


    Benhadad, in order to keep Ahab in this favourable mood, promised to give him back at once the cities which his father had taken away from Ahab's father, and said, "Thou mayest make thyself roads in Damascus, as my father made in Samaria." There is no account of any war between Omri and Benhadad I; it is simply stated in 1 Kgs 15:20 that Benhadad I had taken away several cities in Galilee from the Israelites during the reign of Baasha. This cannot be the war intended here, however, not indeed because of the expression אביך מאת, since אב might certainly be taken in a broader sense as referring to Baasha as an ancestor of Ahab, but chiefly on account of the statement that Benhadad had made himself roads in Samaria. This points to a war between Omri and Benhadad, after the building of Samaria into the capital of the kingdom, of which no account has been preserved. לו חצות שׂים, "to make himself roads," cannot be understood as referring either to fortifications and military posts, or to roads for cattle and free pasturage in the Syrian kingdom, since Samaria and Damascus were cities; not can it signify the establishment of custom-houses, but only the clearing of portions of the city for the purpose of trade and free intercourse (Cler., Ges. etc.), or for the establishment of bazaars, which would occupy a whole street (Bttcher, Thenius; see also Movers, Phnizier, ii. 3, p. 135).—"And I," said Ahab, "will let thee go upon a covenant" (a treaty on oath), and then made a covenant with him, giving him both life and liberty. Before ואני we must supply in thought אחאב ויּאמר. This thoroughly impolitic proceeding on the part of Ahab arose not merely from a natural and inconsiderate generosity and credulity of mind (G. L. Bauer, Thenius), but from an unprincipled weakness, vanity, and blindness. To let a cruel and faithless foe go unpunished, was not only the greatest harshness to his own subjects, but open opposition to God, who had announced to him the victory, and delivered the enemy of His people into his hand.


    Even if Ahab had no express command from God to put Benhadad to death, as Saul had in 1 Sam 15:3, it was his duty to punish this bitter foe of Israel with death, if only to secure quiet for his own subjects; as it was certainly to be foreseen that Benhadad would not keep the treaty which had been wrung from him by force, as was indeed very speedily proved (see 1 Kgs 22:1).


    1 Kings 20:35


    The verdict of God upon Ahab's conduct towards Benhadad.—1 Kgs 20:35, 1 Kgs 20:36. A disciple of the prophets received instructions from God, to announce to the king that God would punish him for letting Benhadad go, and to do this, as Nathan had formerly done in the case of David (2 Sam 12:1.), by means of a symbolical action, whereby the king was led to pronounce sentence upon himself. The disciples of the prophets said to his companion, "in the word of Jehovah," i.e., by virtue of a revelation from God (see at 1 Kgs 13:2), "Smite me;" and when the friend refused to smite him, he announced to him that because of this disobedience to the voice of the Lord, after his departure from him a lion would meet him and smite him, i.e., would kill him; a threat which was immediately fulfilled. This occurrence shows with how severe a punishment all opposition to the commandments of God to the prophets was followed, as a warning for others; just as in the similar occurrence in 1 Kgs 13:24.


    1 Kings 20:37


    The disciple of the prophets then asked another to smite him, and he smote him, "smiting and wounding," i.e., so that he not only smote, but also wounded him (vid., Ewald, 280, a.). He wished to be smitten and wounded, not to disguise himself, or that he might be able to appeal loudly to the king for help to obtain his rights, as though he had suffered some wrong (Ewald), nor merely to assume the deceptive appearance of a warrior returning from the battle (Thenius), but to show to Ahab symbolically what he had to expect from Benhadad whom he had released (C. a Lap., Calm., etc.).


    1 Kings 20:38


    With these wounds he placed himself in the king's path, and disguised himself (יתחפּשׂ as in 1 Sam 28:8) by a bandage over his eyes. אפר does not mean ashes (Syr., Vulg., Luth., etc.), but corresponds to the Chaldee מעפרא, head-band, τελαμών (lxx).


    1 Kings 20:39


    When the king passed by, he cried out to him and related the following fictitious tale: He had gone to the war, and a man had come aside to him (סוּר as in Exo 3:3; Jdg 14:8, etc.), and had given a man (a prisoner) into his care with this command, that he was to watch him, and if he should be missing he was to answer for his life with his own life, or to pay a talent of silver (as a punishment). The rest may be easily imagined, namely the request to be saved from this punishment. Ahab answered (1 Kgs 20:40), משׁפּטך כּן, "thus thy sentence, thou hast decided," i.e., thou hast pronounced thine own sentence, and must endure the punishment stated.


    1 Kings 20:41


    Then the disciple of the prophets drew the bandage quickly from his eyes, so that the king recognised him as a prophet, and announced to him the word of the Lord: "Because thou hast let go out of thy hand the man of my ban (i.e., Benhadad, who has fallen under my ban), thy life shall stand for his life, and thy people for his people," i.e., the destruction to which Benhadad was devoted will fall upon thee and thy people. The expression אישׁ־חרמי (man of my ban) showed Ahab clearly enough what ought to have been done with Benhadad. A person on whom the ban was pronounced was to be put to death (Lev 27:29).


    1 Kings 20:43


    The king therefore went home, and returned sullen (סר, from סרר) and morose to Samaria.


    1 Kings 21


    1 Kings 21:1


    After these events Ahab was seized with such a desire for a vineyard which was situated near his palace at Jezreel, that when Naboth, the owner of the vineyard, refused to part with his paternal inheritance, he became thoroughly dejected, until his wife Jezebel paved the way for the forcible seizure of the desired possession by the shameful execution of Naboth (1 Kgs 21:1-15). But when Ahab was preparing to take possession of the vineyard, Elijah came to meet him with the announcement, that both he and his wife would be visited by the Lord with a bloody death for this murder and robbery, and that his idolatry would be punished with the extermination of all his house (1 Kgs 21:16-26). Ahab was so affected by this, that he humbled himself before God; whereupon the Lord told Elijah, that the threatened judgment should not burst upon his house till after Ahab's death (1 Kgs 21:27-29).


    1 Kings 21:1-2


    Ahab wanted to obtain possession of the vineyard of Naboth, which was in Jezreel (אשׁר refers to כּרם), near the palace of the king, either in exchange for another vineyard or for money, that he might make a vegetable garden of it. From the fact that Ahab is called the king of Samaria we may infer that Jezreel, the present Zerin (see at Jos 19:18), was only a summer residence of the king.


    1 Kings 21:3


    Naboth refused to part with the vineyard, because it was the inheritance of his fathers, that is to say, on religious grounds (חלילה כּי מיהוה), because the sale of a paternal inheritance was forbidden in the law (Lev 25:23-28; Num 36:7.). He was therefore not merely at liberty as a personal right to refuse the king's proposal, but bound by the commandment of God.


    1 Kings 21:4


    Instead of respecting this tender feeling of shrinking from the transgression of the law and desisting from his coveting, Ahab went home, i.e., to Samaria (cf. 1 Kgs 21:8), sullen and morose (סר וזעף as in 1 Kgs 20:43), lay down upon his bed, turned his face (viz., to the wall; cf. 2 Kgs 20:2)—"after the manner of sorrowful persons, who shrink from and refuse all conversation, and even the sight of others" (Seb. Schmidt)—and did not eat. This childish mode of giving expression to his displeasure at Naboth's refusal to comply with his wish, shows very clearly that Ahab was a man sold under sin (1 Kgs 21:20), who only wanted the requisite energy to display the wickedness of his heart in vigorous action.


    1 Kings 21:5-7


    When Jezebel learned the cause of Ahab's ill-humour, she said to him, "Thou, dost thou now exercise royal authority over Israel." אתּה is placed first for the sake of emphasis, and the sentence is to be taken as an ironical question, as it has been by the lxx. "I (if thou hast not courage enough to act) will procure thee the vineyard of Naboth the Jezreelite."


    1 Kings 21:8-10


    The shameless woman then wrote a letter in the name of Ahab, sealed it below with the royal seal, which probably bore the king's signature and was stamped upon the writing instead of signing the name, as is done at the present day among Arabs, Turks, and Persians (vid., Paulsen, Reg. der Morgenl. p. 295ff.), to give it the character of a royal command (cf. Est 8:13; Dan 6:17), and sent this letter (the Chethb הסּפרים is correct, and the Keri has arisen from a misunderstanding) to the elders and nobles of his town (i.e., the members of the magistracy, Deu 16:18), who lived near Naboth, and therefore had an opportunity to watch his mode of life, and appeared to be the most suitable persons to institute the charge that was to be brought against him. The letter ran thus: "Proclaim a fast, and set Naboth at the head of the people, and set two worthless men opposite to him, that they may give evidence against him: Thou hast blasphemed God and king; and lead him out and stone him, that he may die." Jezebel ordered the fasting for a sign, as though some public crime or heavy load of guilt rested upon the city, for which it was necessary that it should humble itself before God (1 Sam 7:6). The intention was, that at the very outset the appearance of justice should be given to the legal process about to be instituted in the eyes of all the citizens, and the stamp of veracity impressed upon the crime of which Naboth was to be accused. העם בראשׁ...הושׁיבוּ, "seat him at the head of the people," i.e., bring him to the court of justice as a defendant before all the people. The expression may be explained from the fact, that a sitting of the elders was appointed for judicial business, in which Naboth and the witnesses who were to accuse him of blasphemy took part seated. To preserve the appearance of justice, two witnesses were appointed, according to the law in Deu 17:6-7; Deu 19:15; Num 35:30; but worthless men, as at the trial of Jesus (Mat 26:60). אלהים בּרך, to bless God, i.e., to bid Him farewell, to dismiss Him, as in Job 2:9, equivalent to blaspheming God. God and king are mentioned together, like God and prince in Exo 22:27, to make it possible to accuse Naboth of transgressing this law, and to put him to death as a blasphemer of God, according to Deu 13:11 and Deu 17:5, where the punishment of stoning is awarded to idolatry as a practical denial of God. Blaspheming the king is not to be taken as a second crime to be added to the blasphemy of God; but blaspheming the king, as the visible representative of God, was eo ipso also blaspheming God.


    1 Kings 21:11-13


    The elders of Jezreel executed this command without delay; a striking proof both of deep moral corruption and of slavish fear of the tyranny of the ruthless queen.


    1 Kings 21:14-15


    When the report of Naboth's execution was brought to her, she called upon Ahab to take possession of his vineyard (רשׁ = רשׁ, Deu 2:24). As Naboth's sons were put to death at the same time, according to 2 Kgs 9:26, the king was able to confiscate his property; not, indeed, on any rule laid down in the Mosaic law, but according to a principle involved in the very idea of high treason. Since, for example, in the case of blasphemy the property of the criminal was forfeited to the Lord as cherem (Deu 13:16), the property of traitors was regarded as forfeited to the king.


    1 Kings 21:16


    But when Ahab went down to Jezreel to take possession of the vineyard of Naboth, Elijah came to meet him by the command of God, with the word of the Lord, "Hast thou murdered and also taken possession?" The question served to sharpen his conscience, since Ahab was obliged to admit the fact. בּשׁמרון אשׁר means "who lives at Samaria," for when Elijah came to meet him, Ahab was in Jezreel, Elijah then said to him still further: "Thus saith the Lord: In the place where the dogs have licked the blood of Naboth, will they also lick thine, yea, thy blood." אתּה גּם serves as an emphatic repetition of the suffix (cf. Ges. 121, 3). This threat was only so far fulfilled upon Ahab, from the compassion of God, and in consequence of his humbling himself under the divine judgment (1 Kgs 21:27-29), that dogs licked his blood at Samaria when the carriage was washed in which he had died (1 Kgs 22:38); but it was literally fulfilled in the case of his son Joram, whose corpse was cast into Naboth's piece of ground (2 Kgs 9:25-26).


    1 Kings 21:20


    Ahab answered, "Hast thou found me (met with me), O mine enemy?" (not, hast thou ever found me thine enemy?—Vulg., Luth.) i.e., dost thou come to meet me again, mine enemy? He calls Elijah his enemy, to take the sting from the prophet's threat as an utterance caused by personal enmity. But Elijah fearlessly replied, "I have found (thee), because thou sellest thyself to do evil in the eyes of the Lord." He then announced to him, in 1 Kgs 21:21, 1 Kgs 21:22, the extermination of his house, and to Jezebel, as the principal sinner, the most ignominious end (1 Kgs 21:23). הרע לעשׂות חתמכּר to sell one's self to do evil, i.e., to give one's self to evil so as to have no will of one's own, to make one's self the slave of evil (cf. 1 Kgs 21:25, 2 Kgs 17:17). The consequence of this is πεπρᾶσθαι ὑπὸ τὴν ἁμαρτίαν (Rom 7:14), sin exercising unlimited power over the man who gives himself up to it as a slave. For 1 Kgs 21:21, 1 Kgs 21:22, see 1 Kgs 14:10-11; 1 Kgs 15:29-30; 1 Kgs 16:3, 1 Kgs 16:12-13. The threat concerning Jezebel (1 Kgs 21:23) was literally fulfilled, according to 2 Kgs 9:30. חל, written defectively for חיל, as in 2 Sam 20:15, is properly the open space by the town-wall, pomoerium. Instead of בּחל we have בּחלק in the repetition of this threat in 2 Kgs 9:10, 2 Kgs 9:36-37, and consequently Thenius and others propose to alter the חל here. But there is no necessity for this, as בּחלק, on the portion, i.e., the town-land, of Jezreel (not, in the field at Jezreel), is only a more general epithet denoting the locality, and חל is proved to be the original word by the lxx.


    1 Kings 21:25


    1 Kgs 21:25, 1 Kgs 21:26 contain a reflection on the part of the historian concerning Ahab's ungodly conduct, whereby he brought such an ignominious end upon himself and his house. וגו היה לא רק, "only there has not been (one) like Ahab," i.e., there was no one else like Ahab, "who sold himself," etc. הסתּה for הסיתה, from סוּת, to entice, to seduce or lead astray (cf. Ewald, 114, a., and Ges. 72, Anm. 6). ויּתעב, and he acted abominably. Amorites: for Canaanites, as in Gen 15:16, etc.


    1 Kings 21:27


    This terrible threat made such an impression upon Ahab, that he felt deep remorse, and for a time at least was sincerely penitent. Rending the clothes, putting on the mourning garment of hair (שׂק), and fasting, are frequently mentioned as external signs of humiliation before God or of deep mourning on account of sin. יהלּך אט, he walked about lightly (slowly), like one in deep trouble. This repentance was neither hypocritical, nor purely external; but it was sincere even if it was not lasting and produced no real conversion. For the Lord Himself acknowledge it to be humiliation before Him (1 Kgs 21:29), and said to Elijah, that because of it He would not bring the threatened calamity upon Ahab's house in his own lifetime, but only in the days of his son. אבי for אביא, as in 1 Kgs 21:21.


    1 Kings 22


    1 Kings 22:1


    Allied Campaign of Ahab and Jehoshaphat against the Syrians at Ramoth, and Death of Ahab (compare 2 Chron 18:2-34).—1 Kgs 22:1. "And they rested three years; there was no war between Aram and Israel," ישׁב here is to keep quiet, to undertake nothing, as in Jdg 5:17, etc. The subject to ויּשׁבוּ is Aram and Israel mentioned in the second clause. The length of time given here points back to the end of the war described in 1 Kings 20.


    1 Kings 22:2-4


    In the third year (not necessarily "towards the end of it," as Thenius supposes, for Jehoshaphat's visit preceded the renewal of the war) Jehoshaphat visited the king of Israel, with whom he had already formed a marriage alliance by marrying his son to Ahab's daughter (Ch2 18:1; 2 Kgs 8:18). Ahab then said to his servants that the king of Syria had kept the city of Ramoth in Gilead (probably situated on the site of the present Szalt: see at Deu 4:43), which he ought to have given up, according to the conditions of the peace in 1 Kgs 20:34, and asked Jehoshaphat whether he would go with him to the war against Ramoth, which the latter promised to do. "I as thou, my people as thy people, my horses as thy horses;" i.e., I am at thy service with the whole of my military power. In the place of the last words we have therefore in the Chronicles ועמך בּמּלחמה, "I am with thee in the war," i.e., I will assist thee in the war.


    1 Kings 22:5-7


    But as Jehoshaphat wished also to inquire the word of the Lord concerning the war, Ahab gathered together about 400 prophets, who all predicted as out of one mouth a prosperous result to the campaign. These 400 prophets are neither the 400 prophets of Asherah who had not appeared upon Carmel when Elijah was there (1 Kgs 18:19-20), nor prophets of Baal, as some of the earlier commentators supposed, since Ahab could not inquire of them את־דּבר יהוה. On the other hand, they were not "true prophets of Jehovah and disciples of the prophets" (Cler., Then.), but prophets of Jehovah worshipped under the image of an ox, who practised prophesying as a trade without any call from God, and even if they were not in the pay of the idolatrous kings of Israel, were at any rate in their service. For Jehoshaphat did not recognise them as genuine prophets of Jehovah, but inquired whether there was not such a prophet still in existence (1 Kgs 22:7), that they might inquire the will of the Lord of him (מאותו).


    1 Kings 22:8


    Ahab then named to him one, but one whom he hated, because he never prophesied good concerning him, but only evil, namely, Micah the son of Jimlah. Josephus and the Rabbins suppose him to have been the prophet, whose name is not given, who had condemned Ahab in the previous war for setting Benhadad at liberty (1 Kgs 20:35.). But there is no foundation for this, and it is mere conjecture. At any rate, Ahab had already come to know Micah as a prophet of evil, and, as is evident from 1 Kgs 22:26, had had him imprisoned on account of an unwelcome prophecy. Ahab's dislike to this prophet had its root in the belief, which was connected with heathen notions of prophecy and conjuring, that the prophets stood in such a relation to the Deity that the latter necessarily fulfilled their will; a belief which had arisen from the fact that the predictions of true prophets always came to pass (see at Num 22:6 and Num 22:17).


    1 Kings 22:9


    By Jehoshaphat's desire, Ahab nevertheless sent a chamberlain (סריס; see at 1 Sam 8:15 and Gen 37:36) to fetch Micah (מהרה, bring quickly).


    1 Kings 22:10-12


    In the meantime the prophets of the calves continued to prophesy success before the two kings, who sat upon thrones "clothed in robes," i.e., in royal attire, upon a floor in front of the gate of Samaria. גּרן, a threshing-floor, i.e., a levelled place in the open air. In order to give greater effect to their announcement, one of them, named Zedekiyah the son of Cnaanah, made himself iron horns, probably iron spikes held upon the head (Thenius), and said, "With these wilt thou thrust down Aram even to destruction." This symbolical action was an embodiment of the figure used by Moses in the blessing of Joseph (Deu 33:17): "Buffalo horns are his (Joseph's) horns, with them he thrusts down nations" (vid., Hengstenberg, Beitrr. ii. p. 131), and was intended to transfer to Ahab in the case before them that splendid promise which applied to the tribe of Ephraim. But the pseudo-prophet overlooked the fact that the fulfilment of the whole of the blessing of Moses was dependent upon fidelity to the Lord. All the rest of the prophets adopted the same tone, saying, "Go to Ramoth, and prosper," i.e., and thou wilt prosper. (On this use of two imperatives see Ges. 130, 2).


    1 Kings 22:13-14


    The messenger who fetched Micah tried on the way to persuade him to prophesy success to the king as the other prophets had done; but Micah replied with a solemn oath, that he would only speak what Jehovah said to him.


    1 Kings 22:15-17


    Micah's prophecy concerning the war, and his testimony against the lying prophets.—1 Kgs 22:15, 1 Kgs 22:16. When Micah had come into the presence of the king, he replied to his question, "Shall we go against Ramoth?" etc., in just the same words as the pseudo-prophets, to show the king how he would speak if he were merely guided by personal considerations, as the others were. From the verbal agreement in his reply, and probably also from the tone in which he spoke, Ahab perceived that his words were ironical, and adjured him to speak only truth in the name of Jehovah. Micah then told him what he had seen in the spirit (1 Kgs 22:17): "I saw all Israel scatter itself upon the mountains, as sheep that have no shepherd;" and then added the word of the Lord: "These have no master; let them return every one to his house in peace." That is to say, Ahab would fall in the war against Ramoth in Gilead, and his army scatter itself without a leader upon the mountains of Gilead, and then every one would return home, without being pursued and slain by the enemy. Whilst Zedekiyah attempted to give greater emphasis to his prophecy by symbolically transferring to Ahab's enterprise the success predicted by Moses, Micah, on the other hand, showed to the king out of the law that would really take place in the intended war, namely, that very state of things which Moses before his departure sought to avert from Israel, by the prayer that the Lord would set a man over the congregation to lead them out and in, that the congregation might not become as sheep that have no shepherd (Num 27:16-17).


    1 Kings 22:18


    But although Ahab had asked for a true word of the Lord, yet he endeavoured to attribute the unfavourable prophecy to Micah's persona enmity, saying to Jehoshaphat, "Did I not tell thee that he prophesies nothing good concerning me, but only evil (misfortune)?"


    1 Kings 22:19-25


    Micah was not led astray, however, by this, but disclosed to him by a further revelation the hidden ground of the false prophecy of his 400 prophets. וגו שׁמע לכן, "therefore, sc. because thou thinkest so, hear the word of Jehovah: I saw the Lord sit upon His throne, and all the army of heaven stand around him (עליו עמד as in Gen 18:8, etc.) on His right hand and on His left. And the Lord said, Who will persuade Ahab to go up and fall at Ramoth in Gilead? and one spake so, the other so; and the spirit came forth (from the ranks of the rest), stood before Jehovah, and said, I will persuade him...I will go out and be a lying spirit in the mouth of all his prophets. And He (Jehovah) said, Persuade, and thou wilt also be able; go forth and do so. And now Jehovah has put a lying spirit into the mouth of all his prophets; but Jehovah (Himself) has spoken evil (through me) concerning thee." The vision described by Micah was not merely a subjective drapery introduced by the prophet, but a simple communication of the real inward vision by which the fact had been revealed to him, that the prophecy of those 400 prophets was inspired by a lying spirit. The spirit (הרוּח) which inspired these prophets as a lying spirit is neither Satan, nor any evil spirit whatever, but, as the definite article and the whole of the context show, the personified spirit of prophecy, which is only so far a πνεῦμα ἀκάθαρτον τῆς πλάνης (Zac 13:2; Jo1 4:6) and under the influence of Satan as it works as שׁקר רוּח in accordance with the will of God. For even the predictions of the false prophets, as we may see from the passage before us, and also from Zac 13:2 and the scriptural teaching in other passages concerning the spiritual principle of evil, were not mere inventions of human reason and fancy; but the false prophets as well as the true were governed by a supernatural spiritual principle, and, according to divine appointment, were under the influence of the evil spirit in the service of falsehood, just as the true prophets were moved by the Holy Spirit in the service of the Lord. The manner in which the supernatural influence of the lying spirit upon the false prophets is brought out in Micah's vision is, that the spirit of prophecy (רוח הנבואה) offers itself to deceive Ahab as שׁקר רוּח in the false prophets. Jehovah sends this spirit, inasmuch as the deception of Ahab has been inflicted upon him as a judgment of God for his unbelief. But there is no statement here to the effect that this lying spirit proceeded from Satan, because the object of the prophet was simply to bring out the working of God in the deception practised upon Ahab by his prophets.—The words of Jehovah, "Persuade Ahab, thou wilt be able," and "Jehovah has put a lying spirit," etc., are not to be understood as merely expressing the permission of God, as the fathers and the earlier theologians suppose. According to the Scriptures, God does work evil, but without therefore willing it and bringing forth sin. The prophet's view is founded upon this thought: Jehovah has ordained that Ahab, being led astray by a prediction of his prophets inspired by the spirit of lies, shall enter upon the war, that he may find therein the punishment of his ungodliness. As he would not listen to the word of the Lord in the mouth of His true servants, God had given him up (παρέδωκεν, Rom 1:24, Rom 1:26, Rom 1:28) in his unbelief to the working of the spirits of lying. But that this did not destroy the freedom of the human will is evident from the expression תּפתּה, "thou canst persuade him," and still more clearly from תּוּכל גּם, "thou wilt also be able," since they both presuppose the possibility of resistance to temptation on the part of man.


    Zedekiah was so enraged at this unveiling of the spirit of lying by which the pseudo-prophets were impelled, that he smote Micah upon the cheek, and said (1 Kgs 22:24): "Where did the Spirit of Jehovah depart from me, to speak to thee?" To אי־זה the Chronicles add as an explanation, הדּרך: "by what way had he gone from me?" (cf. 2 Kgs 3:8, and Ewald, 326, a.) Zedekiah was conscious that he had not invented his prophecy himself, and therefore it was that he rose up with such audacity against Micah; but he only proved that it was not the Spirit of God which inspired him. If he had been inspired by the Spirit of the Lord, he would not have thought it necessary to try and give effect to his words by rude force, but he would have left the defence of his cause quietly to the Lord, as Micah did, who calmly replied to the zealot thus (1 Kgs 22:25): "Thou wilt see it (that the Spirit of Jehovah had departed from thee) on the day when thou shalt go from chamber to chamber to hide thyself" (החבה for החבא, see Ges. 75, Anm. 21). This was probably fulfilled at the close of the war, when Jezebel or the friends of Ahab made the pseudo-prophets suffer for the calamitous result; although there is nothing said about this in our history, which confines itself to the main facts.


    1 Kings 22:26-27


    But Ahab had Micah taken back to Amon the commander of the city, and to Joash the king's son, with the command to put him in prison and to feed him with bread and water of affliction, till he came safe back (בּשׁלום) from the war. From the expression השׁיבהוּ, "lead him back," it evidently follows that Micah had been fetched from the commander of the city, who had no doubt kept him in custody, as the city-prison was probably in his house. The opposite cannot be inferred from the words "put him into the prison;" for this command, when taken in connection with what follows, simply enjoins a more severe imprisonment.


    1 Kings 22:28


    In his consciousness of the divine truth of his announcement, Micah left the king with these words: "If thou come back safe, Jehovah has not spoken by me. Hear it, all ye nations." עמּים does not mean people, for it is only in the antique language of the Pentateuch that the word has this meaning, but nations; and Micah thereby invokes not only the persons present as witnesses of the truth of his words, but the nations generally, Israel and the surrounding nations, who were to discern the truth of his word from the events which would follow (see at Mic 1:2).


    1 Kings 22:29-40


    The issue of the war, and death of Ahab.—1 Kgs 22:29. Ahab, disregarding Micah's prophecy, went on with the expedition, and was even joined by Jehoshaphat, of whom we should have thought that, after what had occurred, he at any rate would have drawn back. He was probably deterred by false shame, however, from retracting the unconditional promise of help which he had given to Ahab, merely in consequence of a prophetic utterance, which Ahab had brought against his own person from Micah's subjective dislike. But Jehoshaphat narrowly escaped paying the penalty for it with his life (v. 32), and on his fortunate return to Jerusalem had to listen to a severe reproof from the prophet Jehu in consequence (Ch2 19:2).


    1 Kings 22:30-31


    And even Ahab could not throw off a certain fear of the fulfilment of Micah's prophecy. He therefore resolved to go to the battle in disguise, that he might not be recognised by the enemy. ובא התהפּשׂ ("disguise myself and go into the battle," i.e., I will go into the battle in disguise): an infin. absol.,—a broken but strong form of expression, which is frequently used for the imperative, but very rarely for the first person of the voluntative (cf. Ewald, 328, c.), and which is probably employed here to express the anxiety that impelled Ahab to take so much trouble to ensure his own safety. (Luther has missed the meaning in his version; in the Chronicles, on the contrary, it is correctly given.) לבשׁ ואתּה, "but do thou put on thy clothes." These words are not to be taken as a command, but simply in this sense: "thou mayest (canst) put on thy (royal) dress, since there is no necessity for thee to take any such precautions as I have to take." There is no ground for detecting any cunning, vafrities, on the part of Ahab in these words, as some of the older commentators have done, as though he wished thereby to divert the predicted evil from himself to Jehoshaphat. but we may see very clearly that Ahab had good reason to be anxious about his life, from the command of the Syrian king to the captains of his war-chariots (1 Kgs 22:31) to fight chiefly against the king of Israel. We cannot infer from this, however, that Ahab was aware of the command. The measure adopted by him may be sufficiently accounted for from his fear of the fulfilment of Micah's evil prophecy, to which there may possibly have been added some personal offence that had been given on his part to the Syrian king in connection with the negotiations concerning the surrender of Ramoth, which had no doubt preceded the war. The thirty-two commanders of the war-chariots and cavalry are, no doubt, the commanders who had taken the place of the thirty-two kings (1 Kgs 21:24). "Fight not against small and great, but against the king of Israel only," i.e., endeavour above all others to fight against the king of Israel and to slay him.


    1 Kings 22:32-33


    And when the leaders of the war-chariots saw Jehoshaphat in the battle in his royal clothes, they took him for the king of Israel (Ahab), and pressed upon him. Then Jehoshaphat cried out; and from this they perceived that he was not the king of Israel, and turned away from him. וגו אך אמרוּ והמּה, "and they thought, it is only (i.e., no other than) the king of Israel." עליו יסרוּ, "they bent upon him." Instead of this we have in the Chronicles עליו יסבּוּ, "they surrounded him," and Thenius proposes to alter our text to this; but there is no necessity for doing so, as סוּר also occurs in a similar sense and connection in 1 Kgs 20:39. How far Jehoshaphat was saved by his crying out, is not precisely stated. He probably cried out to his followers to come to his aid, from which the Syrians discovered that he was not the king of Israel, whom they were in search of. The chronicler adds (1 Kgs 2:18, 1 Kgs 2:31): "and the Lord helped him and turned them off from him;" thus believingly tracing the rescue of the king to its higher causality, though without our having any right to infer from this that Jehoshaphat cried aloud to God for help, which is not implied in the words of the Chronicles.


    1 Kings 22:34


    But notwithstanding the precaution he had taken, Ahab did not escape the judgment of God. "A man drew his bow in his simplicity" (לתמּו as in 2 Sam 15:11), i.e., without trying to hit any particular man, "and shot the king of Israel between the skirts and the coat of mail." דּבקים are "joints by which the iron thorax was attached to the hanging skirt, which covered the abdomen" (Cler.). The true coat of mail covered only the breast, to somewhere about the last rib; and below this it had an appendage (skirts) consisting of moveable joints. Between this appendage and the true coat of mail there was a groove through which the arrow passed, and, entering the abdomen, inflicted upon the king a mortal would; so that he said to his charioteer: ידיך הפך, verte manus tuas, i.e., turn round (cf. 2 Kgs 9:23). The Chethb ידיך (plural) is the only correct reading, since the driver held the reins in both his hands. החליתי כּי: for I am wounded.


    1 Kings 22:35


    "And the conflict ascended," i.e., became more violent. The use of the verb עלה in this sense may be accounted for on the supposition that it is founded upon the figure of a rising stream, which becomes more and more impetuous the higher it rises (vid., Isa 8:7). "And the king was stationed (i.e., remained or kept himself in an upright posture) upon the chariot before the Syrians," that he might not dishearten his soldiers, "and died in the evening, and poured the blood of the wounds in the middle hollow (חיק) of the chariot."


    1 Kings 22:36-37


    Towards sunset the cry went through the army (המּחנה, the army drawn up in battle array), "Every one into his city and into his land!"—In 1 Kgs 22:37 the historian shows how the word of the Lord was fulfilled in the case of Ahab. "Thus the king died and came to Samaria:" equivalent to, thus the king reached Samaria dead; and he was buried there.


    1 Kings 22:38


    When they washed the chariot at the pool of Samaria, the dogs licked his blood, while the harlots were bathing (in the pool). והזּנות רחצוּ is a circumstantial clause, and רחץ means to bathe, as in Exo 2:5. This explanation, which is sustained by the grammar and is the only tenable one, disposes of the several arbitrary interpretations of these words, together with the emendations of the text of which Thenius is so fond. In this way was the word of the Lord through Elijah (1 Kgs 21:19) and the unknown prophet (1 Kgs 20:42) fulfilled; also the prediction of Micah (1 Kgs 22:17). Ahab had paid the penalty with his own life for sparing the life of Benhadad (1 Kgs 20:42), and his blood was licked up by the dogs (1 Kgs 21:19). The fact that the dogs licked up the blood and the harlots were bathing in the pool, when the chariot that was stained with the blood of Ahab was being washed, is mentioned as a sign of the ignominious contempt which was heaped upon him at his death.


    1 Kings 22:39-40


    Close of Ahab's history. We have no further account of his buildings. "The ivory palace," i.e., the palace inlaid with ivory, he had probably built in his capital Samaria (cf. Amo 3:15).


    1 Kings 22:41


    Reign of Jehoshaphat of Judah.—The account of this in the books before us is a very condensed one. Beside the two campaigns in which he joined with Ahab and Joram of Israel against the Syrians and Moabites, and which are described in the history of the kingdom of Israel (1 Kings 22:1-35 and 2 Kings 3), we have simply a short notice of his attempt to restore the trade with Ophir, and a general statement of the spirit of his reign; whereas we learn from the extract preserved in the Chronicles from the annals of the kings, that he also carried on a victorious war against the Edomites and Ammonites (2 Chron 20), and did a great deal to promote the spread of the knowledge of the law among his people, and to carry out the restoration of a better administration of justice, and to improve the condition of the army (Ch2 16:1-14 and Ch2 19:1-11).


    1 Kings 22:41-42


    1 Kgs 22:41-44, which give the age of Jehoshaphat when he ascended the throne, and the duration and character of his reign, are also found with slight deviations in Ch2 20:31-33, in the closing summary of the history of his reign.


    1 Kings 22:43


    "He walked entirely in the way of his father Asa and departed not from it, to do what was well-pleasing to the Lord," whereas Asa's heart had become more estranged from the Lord in the last years of his reign (see 1 Kgs 15:18.).—On the worship of the high places (1 Kgs 22:43), see at 1 Kgs 15:14.


    1 Kings 22:44


    He maintained peace with the king of Israel, i.e., with every one of the Israelitish kings who were contemporaneous with him, viz., Ahab, Ahaziah, and Joram, whereas hitherto the two kingdoms had assumed an attitude of hostility towards each other. Even if this friendly bearing towards Israel was laudable in itself, Jehoshaphat went beyond the bounds of what was allowable, since he formed a marriage alliance with the house of Ahab, by letting his son Joram marry a daughter of Ahab and Jezebel (Ch2 18:1).


    1 Kings 22:45-46


    The brave deeds (הגּבוּרה) which he performed include both his efforts to strengthen his kingdom, partly by raising fortifications and organizing the military force, and partly by instructing the people in the law and improving the administration of justice (Ch2 17:7-19 and Ch2 19:4-11), and also the wars which he waged, viz., the expeditions already mentioned.—For 1 Kgs 22:46 see 1 Kgs 15:12.


    1 Kings 22:47


    "There was (then) no (real) king in Edom; a vicegerent was king," i.e., governed the country. This remark is introduced here merely on account of what follows, namely, to show how it was that Jehoshaphat was able to attempt to restore the maritime trade with Ophir. If we observe this connection between the verse before us and what follows, we cannot infer from it, as Ewald does (Gesch. iii. pp. 464 and 474ff.), that the Edomites with Egyptian help had forced from Rehoboam both their liberty and also their right to have a king of their own blood, and had remained in this situation till Jehoshaphat completely subjugated them again. (See the remarks on 1 Kgs 11:21-22.) All that can be gathered from 2 Chron 20 is, that the Edomites, in league with the Ammonites and other desert tribes, made an incursion into Judah, and therefore tried to throw off the supremacy of Judah, but did not succeed in their attempt.


    1 Kings 22:48-50


    The brief notice concerning Jehoshaphat's attempt to build Tarshish ships (for the word, see pp. 105f) for the voyage to Ophir is expanded in Ch2 20:36-37, where we learn that Jehoshaphat had allied himself with Ahaziah of Israel for this purpose, and that the prophet Eliezer predicted the destruction of his ships on account of this alliance. When the ships had been broken in pieces in Eziongeber, no doubt by a storm, Ahaziah made this fresh proposal to him: "Let my people sail with thy people;" but Jehoshaphat would not. Ahaziah evidently wanted to persuade Jehoshaphat to make another attempt, after the destruction of the ships which were first built; but Jehoshaphat did not agree to it any more, because it was impossible for him, after the fulfilment of Eliezer's prediction, to expect a more favourable result. Thus the two accounts can be harmonized in a very simple manner, with the exception of the words "to go to Tarshish," which we find in the Chronicles in the place of "to go to Ophir," the reading in our text, and which sprang from an erroneous interpretation of the expression "ships of Tarshish" (see above, pp. 105f). The Chethb עשׂר is an error of the pen for עשׂה (Keri); but נשׁבּרה (Chethb) is not to be altered into נשׁבּרוּ, since the construction of a singular verb with the subject following in the plural is by no means rare (vid., Ewald, 317, a.). On Eziongeber and Ophir, see at 1 Kgs 9:26 and 1 Kgs 9:28.


    1 Kings 22:51


    Reign of Ahaziah of Israel.—1 Kgs 22:51. For the datum "in the seventeenth year of Jehoshaphat," see at 2 Kgs 1:17.


    1 Kings 22:52-53


    Ahaziah walked in the way of his father and his mother, who had introduced the worship of Baal into the kingdom, and in the way of Jeroboam, who had set up the calves (cf. 1 Kgs 16:30-33).—In 1 Kgs 22:53 it is again expressly added, that he adored and worshipped Baal, as in 1 Kgs 16:31.—With this general description of his character not only is the chapter brought to a close, but the first book of Kings also,—very unsuitably, however, since the further account of Ahaziah's reign and of his death is given in 2 Kings 1 of the following book. It would have been incomparably more suitable to commence a fresh chapter with 1 Kgs 22:52, and indeed to commence the second book there also.

  


  2 Kings


  Introduction


  See the Introduction to 1 Kings.


  2 Kings 1


  Ahaziah's Illness. His Death Announced by Elijah—2 Kings 1


  After the Moabites had rebelled against Israel, Ahaziah became sick in consequence of a fall through a grating in his upper room, and sent messengers to Ekron to consult the idol Baalzebub concerning the result of his illness. By the command of God, however, Elijah met the messengers on the road, and told them that the king would die (2 Kgs 1:1-8). When Ahaziah sent soldiers to fetch Elijah, the messengers were miraculously slain on two successive occasions, and it was only his humiliation before the prophet which saved the third captain and his host from sharing a similar fate; whereupon Elijah went with him to the king, and repeated the threat already announced on account of his idolatry, which was very soon fulfilled (2 Kgs 1:9-18).


  2 Kings 1:1


  After the death of Ahab, Moab rebelled against Israel (2 Kgs 1:1). The Moabites, who had been subjugated by David (2 Sam 8:2), had remained tributary to the kingdom of the ten tribes after the division of the kingdom. but when Israel was defeated by the Syrians at Ramoth in the time of Ahab, they took advantage of this defeat and the weakening of the Israelitish power in the country to the east of the Jordan to shake off the yoke of the Israelites, and very soon afterwards attempted an invasion of the kingdom of Judah, in alliance with the Edomite and other tribes of the desert, which terminated, however, in a great defeat, though it contributed to the maintenance of their independence. For further remarks, see at 2 Kgs 3:4.


  2 Kings 1:2


  Ahaziah could not do anything to subjugate the Moabites any further, since he was very soon afterwards taken grievously ill. He fell through the grating in his upper room at Samaria. השּׂבכה, the grating, is either a window furnished with a shutter of lattice-work, or a door of lattice-work in the upper room of the palace, but hardly a grating in the floor of the Aliyah for the purpose of letting light into the lower rooms, as the Rabbins supposed. On account of this misfortune, Ahaziah resorted to the Ekronitish Baalzebub to obtain an oracle concerning the result of his illness. בּעל־זבוּב, i.e., Fly-Baal, was not merely the "averter of swarms of insects," like the Ζεὺς ἀπομυῖος, μυίαγρος of Elis (Ges., Winer, Movers, Phniz. i. p. 175), since "the Fly-God cannot have received his name as the enemy of flies, like lucus a non lucendo," but was Μυῖα θεός (lxx, Joseph.), i.e., God represented as a fly, as a fly-idol, to which the name Myiodes, gnat-like, in Plin. h. n. xxix. 6, clearly points, and as a god of the sun and of summer must have stood in a similar relation to the flies to that of the oracle-god Apollo, who both sent diseases and took them away (vid., J. G. Mller, Art. Beelzebub in Herzog's Cycl. i. p. 768, and Stark, Gaza, pp. 260,261). The latter observes that "these (the flies), which are governed in their coming and going by all the conditions of the weather, are apparently endowed with prophetic power themselves." This explains the fact that a special power of prophecy was attributed to this god.


  Ekron, now Akir, the most northerly of the five Philistine capitals (see at Jos 13:3).


  2 Kings 1:3-4


  But the angel of the Lord, the mediator of the revelations made by the invisible God to the covenant nation (see Comm. on the Pentateuch, vol. i. pp. 185-191, transl.), had spoken to Elijah to go and meet the king's messengers, who were going to inquire of Baalzebub, and to ask them whether it was from the want of a God in Israel (אין מבּלי as in Exo 14:11; see Ewald, 323, a.) that they turned to Baalzebub, and to announce to them the word of Jehovah, that Ahaziah would not rise up from his bed again, but would die. "And Elijah went," sc. to carry out the divine commission.


  2 Kings 1:5-8


  The messengers did not recognise Elijah, but yet they turned back and reported the occurrence to the king, who knew at once, from the description they gave of the habitus of the man in reply to his question, that it was Elijah the Tishbite. האישׁ משׁפּט מה: "what was the manner of the man?" משׁפּט is used here to denote the peculiarity of a person, that which in a certain sense constitutes the vital law and right of the individual personality; figura et habitus (Vulg.). The servants described the prophet according to his outward appearance, which in a man of character is a reflection of his inner man, as שׂער בּעל אישׁ, vir pilosus, hirsutus. This does not mean a man with a luxuriant growth of hair, but refers to the hairy dress, i.e., the garment made of sheep-skin or goat-skin or coarse camel-hair, which was wrapped round his body; the אדּרת (2 Kgs 2:8; 1 Kgs 19:13), or שׂער אדּרת (Zac 13:4, cf. Mat 3:4; Heb 11:37), which was worn by the prophets, not as mere ascetics, but as preachers of repentance, the rough garment denoting the severity of the divine judgments upon the effeminate nation, which revelled in luxuriance and worldly lust. And this was also in keeping with "the leather girdle," עור אזור, ζώνη δερματίνη (Mat 3:4), whereas the ordinary girdle was of cotton or linen, and often very costly.


  2 Kings 1:9


  After having executed the divine command, Elijah returned to the summit of the mountain, on which he dwelt. Most of the commentators suppose it to have been one of the peaks of Carmel, from 2 Kgs 2:25 and 1 Kgs 18:42, which is no doubt very probable, though it cannot be raised into certainty. Elijah's place of abode was known to the king; he therefore sent a captain with fifty men to fetch the prophet. To the demand of the captain, "Man of God, the king has said, Come down," Elijah replied, "And if I am a man of God, let fire fall from heaven and consume thee and thy fifty." (The expression ואם, and if, shows that Elijah's words followed immediately upon those of the captain.) This judicial miracle was immediately fulfilled.


  2 Kings 1:11


  The same fate befell a second captain, whom the king sent after the death of the first. He was more insolent than the first, "both because he was not brought to his senses by hearing of his punishment, and because he increased his impudence by adding make haste (מהרה)."—C. a Lap. For וידבּר ויּען the lxx (Cod. Alex.) have καὶ ἀνέβη καὶ ἐλάλησε, so that they read ויּעל. The correctness of this reading, according to which ויּען would be an error of the pen, is favoured not only by ויּעל in 2 Kgs 1:9 and 2 Kgs 1:13, but also by וידבּר which follows; for, as a general rule, ויּען would be followed by ויּאמר. The repetition of this judicial miracle was meant to show in the most striking manner not only the authority which rightfully belonged to the prophet, but also the help and protection which the Lord gave to His servants. At the same time, the question as to the "morality of the miracle," about which some have had grave doubts, is not set at rest by the remark of Thenius, that "the soldiers who were sent come into consideration here purely as instruments of a will acting in opposition to Jehovah." The third captain also carried out he ungodly command of the king, and he was not slain (2 Kgs 1:13.). The first two must therefore have been guilty of some crime, which they and their people had to expiate with their death. This crime did not consist merely in their addressing him as "man of God," for the third addressed Elijah in the same way (2 Kgs 1:13), but in their saying "Man of God, come down." This summons to the prophet, to allow himself to be led as a prisoner before the king, involved a contempt not only of the prophetic office in the person of Elijah, but also of the Lord, who had accredited him by miracles as His servant. The two captains who were first sent not only did what they were bound to do as servants of the king, but participated in the ungodly disposition of their lord (συμβαίνοντες τῷ σκοπῷ τοῦ πεπομφότος—Theodoret); they attacked the Lord with reckless daring in the person of the prophet, and the second captain, with his "Come down quickly," did it even more strongly than the first. This sin was punished, and that not by the prophet, but by the Lord Himself, who fulfilled the word of His servant.


  What Elijah here did was an act of holy zeal for the honour of the Lord, in the spirit of the old covenant, under which God destroyed the insolent despisers of His name with fire and sword, to manifest the energy of His holy majesty by the side of the dead idols of the heathen. But this act cannot be transferred to the times of the new covenant, as is clearly shown in Luk 9:54-55, where Christ does not blame Elijah for what he did, but admonishes His disciples, who overlooked the difference between the economy of the law and that of the gospel, and in their carnal zeal wanted to imitate what Elijah had done in divine zeal for the honour of the Lord, which had been injured in his own person.


  2 Kings 1:13


  The king, disregarding the punishing hand of the Lord, which, even if it might possibly have been overlooked in the calamity that befell the captain who was first sent and his company, could not be misunderstood when a similar fate befell the second captain with his fifty men, sent a third company, in his defiant obduracy, to fetch the prophet. (שׁלשׁים after חמשּׁים is apparently an error of the pen for שׁלישׁי, as the following word השּׁלישׁי shows). But the third captain was better than his king, and wiser than his two predecessors. He obeyed the command of the king so far as to go to the prophet; but instead of haughtily summoning him to follow him, he bent his knee before the man of God, and prayed that his own life and the lives of his soldiers might be spared.


  2 Kings 1:15


  Then Elijah followed him to the king (מפּניו, before him, i.e., before the king, not before the captain; and אתו for ??????, see Ewald, ֗264, b.), having been directed to do so by the angel of the Lord, and repeated to him the word of the Lord, which he had also conveyed to him through his messengers (see 2 Kgs 1:4 and 2 Kgs 1:6).


  2 Kings 1:17


  When Ahaziah died, according to the word of the Lord through Elijah, as he had no son, he was followed upon the throne by his brother Joram, "in the second year of Joram the son of Jehoshaphat, king of Judah." This statement is at variance both with that in 2 Kgs 3:1, to the effect that Joram began to reign in the eighteenth year of Jehoshaphat, and with that in 1 Kgs 22:52, viz., that Ahaziah ascended the throne in the seventeenth year of the reign of Jehoshaphat, which lasted twenty-five years, and also with the statement in 2 Kgs 8:16, that Joram of Judah became king over Judah in the fifth year of Joram of Israel. If, for example, Ahaziah of Israel died after a reign of not quite two years, at the most a year and a half, in the eighteenth year of Jehoshaphat; as Jehoshaphat himself reigned twenty-five years, he cannot have died till the seventh year of Joram of Israel, and his son Joram followed him upon the throne. The last of these discrepancies may be solved very simply, from the fact that, according to 2 Kgs 8:16, Jehoshaphat was still king when his son Joram began to reign so that Jehoshaphat abdicated in favour of his son about two years before his death. And the first discrepancy (that between 2 Kgs 1:17 and 1 Kgs 3:1) is removed by Usher (Annales M. ad a.m. 3106 and 3112), Lightfoot, and others, after the example of the Seder Olam, by the assumption of the co-regency. According to this, when Jehoshaphat went with Ahab to Ramoth in Gilead to war against the Syrians, in the eighteenth year of his reign, which runs parallel to the twenty-second year of the reign of Ahab, he appointed his son Joram to the co-regency, and transferred to him the administration of the kingdom. It is from this co-regency that the statement in 2 Kgs 1:17 is dated, to the effect that Joram of Israel became king in the second year of Joram of Judah. This second year of the co-regency of Joram corresponds to the eighteenth year of the reign of Jehoshaphat (2 Kgs 3:1). And in the fifth year of his co-regency Jehoshaphat gave up the reins of government entirely to him. It is from this point in time, i.e., from the twenty-third year of Jehoshaphat, that we are to reckon the eight years of the reign of Joram (of Judah), so that he only reigned six years more after his father's death.


  We have no information as to the reason which induced Jehoshaphat to abdicate in favour of his son two years before his death; for there is very little probability in the conjecture of Lightfoot (Opp. i. p. 85), that Jehoshaphat did this when he commenced the war with the Moabites in alliance with Joram of Israel, for the simple reason that the Moabites revolted after the death of Ahab, and Joram made preparations for attacking them immediately after their rebellion (2 Kgs 3:5-7), so that he must have commenced this expedition before the fifth year of his reign.


  2 Kings 2


  2 Kings 2:1


  Elijah's Ascension to Heaven.—2 Kgs 2:1-10. Journey from Gilgal to the other side of the Jordan.—2 Kgs 2:1, 2 Kgs 2:2. When the time arrived that Jehovah was about to take up His servant Elijah in a tempest to heaven, Elijah went with his attendant Elisha from Gilgal down to Bethel. בּסּערה, in the tempest or storm, i.e., in a tempestuous storm, which was frequently the herald of the divine self-revelations in the terrestrial world (vid., Job 38:1; Job 40:6; Eze 1:4; Zac 9:14). השּׁמים is the accusative of direction. Gilgal and Bethel (Beitin, see at 1 Kgs 12:29) were seats of schools of the prophets, which Elijah had founded in the kingdom of the ten tribes. It is now generally admitted that Gilgal, from which they went down to Bethel, cannot be the place of that name which was situated in the Jordan valley to the east of Jericho, but must be the Gilgal upon the mountains, the elevated Jiljilia to the south-west of Silo (Seilun, see at Jos 8:35). On the way Elijah said to Elisha, "Stay here, I pray, for the Lord has sent me to Bethel;" but Elisha declared with a solemn oath that he would not leave him. The Lord had revealed to both that the seal of divine attestation was to be impressed upon the work of Elijah by his being miraculously taken up into heaven, to strengthen the faith not of Elisha only, but also of the disciples of the prophets and of all the godly in Israel; but the revelation had been made to them separately, so that Elijah had no suspicion that Elisha had also been informed as to his being taken away. He wanted, therefore, to get rid of his servant, not "to test his love and attachment" (Vatabl.), but from humility (C. a Lap. and others), because he did not wish to have any one present to witness his glorification without being well assured that it was in accordance with the will of God.


  2 Kings 2:3


  In Bethel the disciples of the prophets came to meet Elisha, and said to him, "Knowest thou that Jehovah will take thy master from over thy head to-day?" ראשׁ מעל לקח expresses in a pictorial manner the taking away of Elijah from his side by raising him to heaven, like ἐπαίρειν and ὑπολαμβάνειν in Act 1:9-10. Elisha replied, "I know it, be silent," because he knew Elijah's feeling. The Lord had therefore revealed to the disciples of the prophets the taking away of Elijah, to strengthen their faith.


  2 Kings 2:4


  In Bethel, and again in Jericho, to which they both proceeded from Bethel, Elijah repeated the appeal to Elisha to stay there, but always in vain. The taking away of Elijah had also been revealed to the disciples of the prophets at Jericho. Thus they both came to the Jordan, whilst fifty disciples of the prophets from Jericho followed them at a distance, to be eye-witnesses of the miraculous translation of their master. The course which Elijah took before his departure from this earth, viz., from Gilgal past Bethel and Jericho, was not merely occasioned by the fact that he was obliged to touch at these places on the way to the Jordan, but had evidently also the same higher purpose, for which his ascension to heaven had been revealed both to Elisha and to the disciples of the prophets at Bethel and Jericho. Elijah himself said that the Lord had sent him to Bethel, to Jericho, to the Jordan (2 Kgs 2:2, 2 Kgs 2:4, 2 Kgs 2:6). He therefore took this way from an impulse received from the Spirit of God, that he might visit the schools of the prophets, which he had founded, once more before his departure, and strengthen and fortify the disciples of the prophets in the consecration of their lives to the service of the Lord, though without in the least surmising that they had been informed by the Spirit of the Lord of his approaching departure from this life. But as his ascension to heaven took place not so much for his own sake, as because of those associates in his office who were left behind, God had revealed it to so many, that they might be even more firmly established in their calling by the miraculous glorification of their master than by his words, his teaching, and his admonitions, so that they might carry it on without fear or trembling, even if their great master should no longer stand by their side with the might of his spiritual power to instruct, advise, or defend. Btu above all, Elisha, whom the Lord had appointed as his successor (1 Kgs 19:16), was to be prepared for carrying on his work by the last journey of his master. He did not leave his side therefore, and resolved, certainly also from an inward impulse of the Spirit of God, to be an eye-witness of his glorification, that he might receive the spiritual inheritance of the first-born from his departing spiritual father.


  2 Kings 2:8


  When they reached the Jordan, Elijah took his prophet's cloak, rolled it up (גּלם, ἁπ. λεγ. convolvit), and smote the water with it; whereupon the water divided hither and thither, so that they both passed through on dry ground. The cloak, that outward sign of the prophet's office, became the vehicle of the Spirit's power which works unseen, and with which the prophet was inspired. The miracle itself is analogous to the miraculous dividing of the Red Sea by the stretching out of Moses' rod (Exo 14:16, Exo 14:21); but at the same time it is very peculiar, and quite in accordance with the prophetic character of Elijah, Moses, the leader of the people, performed his miracles with his shepherd's crook, Elijah the prophet divided the river with his prophet's mantle.


  2 Kings 2:9


  After crossing the Jordan, Elijah allowed his servant and companion to make one more request before he was taken away, in the full confidence that the Lord would fulfil it in answer to his prayer; and Elisha asked, "Let בּרוּחך פּי־שׁנים, διπλᾶ ἐν πνεύματί σου, i.e., a double portion in (of) thy spirit be granted to me." This request has been misunderstood by many translators, from Ephraem Syrus down to Kster and F. W. Krummacher, who have supposed that Elisha wished to have a double measure of Elijah's spirit ("that thy spirit may be twofold in me:" Luther after the Vulgate, "ut fiat in me duplex spiritus tuus"); and some have taken it as referring to the fact that Elisha performed many more miracles and much greater ones than Elijah (Cler., Pfeiffer, dub. vex. p. 442), others to the gift of prophecy and miracles (Kster, die Proph. p. 82), whilst others, like Krummacher, have understood by it that the spirit of Elisha, as an evangelical spirit, was twice as great as the legal spirit of Elijah. But there is no such meaning implied in the words, nor can it be inferred from the answer of Elijah; whilst it is impossible to show that there was any such measure of the Spirit in the life and works of Elisha in comparison with the spirit of Elisha, although his request was fulfilled. The request of Elisha is evidently based upon Deu 21:17, where בּ פּי־שׁנים denotes the double portion which the first-born received in (of) the father's inheritance, as R. Levi b. Gers., Seb. Mnst., Vatabl., Grot., and others have perceived, and as Hengstenberg (Beitrr. ii. p. 133f.) in our days has once more proved. Elisha, resting his foot upon this law, requested of Elijah as a first-born son the double portion of his spirit for his inheritance. Elisha looked upon himself as the first-born son of Elijah in relation to the other "sons of the prophets," inasmuch as Elijah by the command of God had called him to be his successor and to carry on his work. The answer of Elijah agrees with this: "Thou hast asked a hard thing," he said, because the granting of this request was not in his power, but in the power of God. He therefore made its fulfilment dependent upon a condition, which did not rest with himself, but was under the control of God: "if thou shalt see me taken from thee (לקּח, partic. Pual with the מ dropped, see Ges. 52, Anm. b; Ewald, 169, d.), let it be so to thee; but if not, it will not be so." From his own personal inclination Elijah did not wish to have Elisha, who was so closely related to him, as an eye-witness of his translation from the earth; but from his persistent refusal to leave him he could already see that he would not be able to send him away. He therefore left the matter to the Lord, and made the guidance of God the sign for Elisha whether the Lord would fulfil his request or not. Moreover, the request itself even on the part of the petitioner presupposes a certain dependence, and for this reason Elisha could not possibly desire that the double measure of Elijah's spirit should be bestowed upon him. A dying man cannot leave to his heir more than he has himself. And, lastly, even the ministry of Elisha, when compared with that of Elijah, has all the appearance of being subordinate to it. He lives and labours merely as the continuer of the work already begun by Elijah, both outwardly in relation to the worshippers of idols, and inwardly in relation to the disciples of the prophets. Elisha performs the anointing of Jehu and Hazael, with which Elijah was charged, and thereby prepares the way for the realization of that destruction of Ahab's house which Elijah predicted to the king; and he merely receives and fosters those schools of the prophets which Elijah had already founded. And again, it is not Elisha but Elijah who appears as the Coryphaeus of prophecy along with Moses, the representative of the law, upon the mount of transfiguration (Mat 17:3).—It is only a thoroughly external mode of observation that can discover in the fact that Elisha performed a greater number of miracles than Elijah, a proof that the spirit of Elijah rested doubly upon him.


  2 Kings 2:11


  Elijah's ascension.—2 Kgs 2:11. While they were walking on and talking to each other, "behold (there suddenly appeared) a fiery chariot and fiery horses, and separated the two (by driving between them), and Elijah went up in the tempest to heaven." As God had formerly taken Enoch away, so that he did not taste of death (see at Gen 5:24), so did He also suddenly take Elijah away from Elisha, and carry him to heaven without dying. It was בּסּערה, "in the tempest," that he was taken away. The storm was accompanied by a fiery phenomenon, which appeared to the eyes of Elisha as a chariot of fire with horses of fire, in which Elijah rode to heaven. The tempest was an earthly substratum for the theophany, the fiery chariots and fiery horses the symbolical form in which the translation of his master to heaven presented itself to the eye of Elisha, who was left behind.


  The ascension of Elijah has been compared to the death of Moses. "As God Himself buried Moses, and his grave has not been found to this day, so did He fetch Elias to heaven in a still more glorious manner in a fiery chariot with fiery horses, so that fifty men, who searched for him, did not find him on the earth" (Ziegler). This parallel has a real foundation in the appearance of Moses and Elijah with Christ on the mountain of transfiguration, only we must not overlook the difference in the departure from this life of these two witnesses of God. For Moses died and was to die in the wilderness because of his sin (Deu 32:49.), and was only buried by the hand of the Lord, so that no one has seen his grave, not so much for the purpose of concealing it from men as to withdraw his body from corruption, and preserve and glorify it for the eternal life (see the Comm. on Deu 34:5-6). Elijah did not die, but was received into heaven by being "changed" (Co1 15:51-52; Th1 4:15.). This difference is in perfect harmony with the character and position of these two men in the earthly kingdom of God. Moses the lawgiver departed from the earthly life by the way of the law, which worketh death as the wages of sin (Rom 6:23; Rom 7:13); Elijah the prophet, who was appointed to admonish for future times (ὁ καταγραφεὶς ἐν ἐλεγμοῖς εἰς καιρούς), to pacify the wrath before the judgment, to turn the heart of the father to the son, and to restore the tribes of Jacob (Ecclus. 48:10), was taken to heaven as the forerunner of Christ (Mal 4:5-6; Mat 11:10-11) without tasting of death, to predict the ascension of our Lord, and to set it forth in Old Testament mode; for as a servant, as the servant of the law, who with his fiery zeal preached both by word and deed the fire of the wrath of divine justice to the rebellious generation of his own time, Elijah was carried by the Lord to heaven in a fiery storm, the symbol of the judicial righteousness of God. "As he was an unparalleled champion for the honour of the Lord, a fiery war-chariot was the symbol of his triumphal procession into heaven" (O. v. Gerlach). But Christ, as the Son, to whom all power is given in heaven and on earth, after having taken away from death its sting and from hell its victory, by His resurrection from the grave (Co1 15:55), returned to the Father in the power of His eternal deity, and ascended to heaven in His glorified body before the eyes of His disciples as the victor over death and hell, until a cloud received Him and concealed His figure from their sight (Luk 24:51; Act 1:9).


  2 Kings 2:12


  When Elisha saw his master carried thus miraculously away, he exclaimed, "My father, my father, the chariot of Israel and horsemen thereof!" and as he saw him no more, he took hold of his clothes and rent them in two pieces, i.e., from the top to the bottom, as a proof of the greatness of his sorrow at his being taken away. He called Elijah אבי, "my father," as his spiritual father, who had begotten him as his son through the word of God. "Chariot (war-chariot) and horsemen of Israel," on which the Israelitish kings based the might and security of their kingdom, are a symbolical representation of the strong defence which Elijah had been through his ministry to the kingdom of Israel (cf. 2 Kgs 13:14).


  2 Kings 2:13


  He then took up Elijah's prophet's mantle, which had fallen from him when he was snatched away, and returned to the Jordan. The prophet's mantle of the master fell to Elisha the disciple, as a pledge to himself that his request was fulfilled, and as a visible sign to others that he was his divinely appointed successor, and that the spirit of Elijah rested upon him (2 Kgs 2:15).


  2 Kings 2:14


  Return of Elisha to Jericho and Bethel, and his First Miracles.—2 Kgs 2:14, 2 Kgs 2:15. Having returned to the banks of the Jordan, Elisha smote the water with Elijah's mantle, saying, "Where is Jehovah the God of Elijah, yea He?" and the water divided hither and thither, so that he was able to go through. אף־הוּא, which the lxx did not understand, and have simply reproduced in Greek characters, ἀφφώ, is an emphatic apposition, "yea He," such as we find after suffixes, e.g., Pro 22:19; and אף is only a strengthened גּם, which is more usual when emphatic prominence is given to the suffix (vid., Ges. 121, 3). The Masoretic accentuation, which separates it from the preceding words, rests upon a false interpretation. There is no need either for the alteration proposed by Ewald, 362, a., of אף into אך, "he had scarcely smitten the water," especially as not a single analogous example can be adduced of the use of הוּא אך followed by a Vav consec.; or for the conjecture that the original reading in the text was אפוא (Houb., Bttch., Then.), "where is now the God of Elijah?" which derives no critical support from the ἀφφώ of the lxx, and is quite at variance with Hebrew usage, since אפוא generally stands immediately after איּה, when it serves to strengthen the interrogation (vid., Jdg 9:38; Job 17:15; Isa 19:12; Hos 13:10). This miracle was intended partly to confirm Elisha's conviction that his petition had been fulfilled, and partly to accredit him in the eyes of the disciples of the prophets and the people generally as the divinely appointed successor of Elijah. All the disciples of the prophets from Jericho saw also from this that the spirit of Elijah rested upon Elisha, and came to meet him to do homage to him as being now their spiritual father and lord.


  2 Kings 2:16


  But the disciples of the prophets at Jericho were so unable to realize the fact of Elijah's translation, although it had been previously revealed to them, that they begged permission of Elisha to send out fifty brave men to seek for Elijah. פּן־נשׂאו: whether the Spirit of the Lord has not taken him and cast him upon one of the mountains, or into one of the valleys. פּן with the perfect is used "where there is fear of a fact, which as is conjectured almost with certainty has already happened," like μὴ in the sense of "whether not" (vid., Ewald, 337, b.). יהוה רוּח is not a wind sent by Jehovah (Ges.), but the Spirit of Jehovah, as in 1 Kgs 18:12. The Chethb גּיאות is the regular formation from גּיא or גּיא (Zac 14:4); the Keri with the transposition of א and ,י the later form: גּאיות, Eze 7:16; Eze 31:12, etc. The belief expressed by the disciples of the prophets, that Elijah might have been miraculously carried away, was a popular belief, according to 1 Kgs 18:12, which the disciples of the prophets were probably led to share, more especially in the present case, by the fact that they could not imagine a translation to heaven as a possible thing, and with the indefiniteness of the expression ראשׁך מעל לקח could only understand the divine revelation which they had received as referring to removal by death. So that even if Elisha told them how miraculously Elijah had been taken from him, which he no doubt did, they might still believe that by the appearance in the storm the Lord had taken away His servant from this life, that is to say, had received his soul into heaven, and had left his earthly tabernacle somewhere on the earth, for which they would like to go in search, that they might pay the last honours to their departed master. Elisha yielded to their continued urgency and granted their request; whereupon fifty men sought for three days for Elijah's body, and after three days' vain search returned to Jericho. עד־בּשׁ, to being ashamed, i.e., till he was ashamed to refuse their request any longer (see at Jdg 3:25).


  The two following miracles of Elisha (2 Kgs 2:19-25) were also intended to accredit him in the eyes of the people as a man endowed with the Spirit and power of God, as Elijah had been. 2 Kgs 2:19-22. Elisha makes the water at Jericho wholesome.—During his stay at Jericho (2 Kgs 2:18) the people of the city complained, that whilst the situation of the place was good in other respects, the water was bad and the land produced miscarriages. הארץ, the land, i.e., the soil, on account of the badness of the water; not "the inhabitants, both man and beast" (Thenius). Elisha then told them to bring a new dish with salt, and poured the salt into the spring with these words: "Thus saith the Lord, I have made this water sound; there will not more be death and miscarriage thence" (משּׁם). משׁלּכת is a substantive here (vid., Ewald, 160, e.). המּים מוצא is no doubt the present spring Ain es Sultn, the only spring near to Jericho, the waters of which spread over the plain of Jericho, thirty-five minutes' distance from the present village and castle, taking its rise in a group of elevations not far from the foot of the mount Quarantana (Kuruntul); a large and beautiful spring, the water of which is neither cold nor warm, and has an agreeable and sweet (according to Steph. Schultz, "somewhat salt") taste. It was formerly enclosed by a kind of reservoir or semicircular wall of hewn stones, from which the water was conducted in different directions to the plain (vid., Rob. Pal. ii. p. 283ff.). With regard to the miracle, a spring which supplied the whole of the city and district with water could not be so greatly improved by pouring in a dish of salt, that the water lost its injurious qualities for ever, even if salt does possess the power of depriving bad water of its unpleasant taste and injurious effects. The use of these natural means does not remove the miracle. Salt, according to its power of preserving from corruption and decomposition, is a symbol of incorruptibility and of the power of life which destroys death (see Bhr, Symbolik, ii. pp. 325,326). As such it formed the earthly substratum for the spiritual power of the divine word, through which the spring was made for ever sound. A new dish was taken for the purpose, not ob munditiem (Seb. Schm.), but as a symbol of the renewing power of the word of God.—But if this miracle was adapted to show to the people the beneficent character of the prophet's ministry, the following occurrence was intended to prove to the despisers of God that the Lord does not allow His servants to be ridiculed with impunity.


  2 Kings 2:23


  The judgment of God upon the loose fellows at Bethel. Elisha proceeded from Jericho to Bethel, the chief seat of the idolatrous calf-worship, where there was also a school of the prophets (2 Kgs 2:3). On the way thither there came small boys out of the city to meet him, who ridiculed him by calling out, "Come up, bald-head, come," etc. קרח, bald-head (with a bald place at the back of the head), was used as a term of scorn (cf. Isa 3:17, Isa 3:24); but hardly from a suspicion of leprosy (Winer, Thenius). It was rather as a natural defect, for Elisha, who lived for fifty years after this (2 Kgs 13:14), could not have been bald from age at that time.


  2 Kings 2:24


  The prophet then turned round and cursed the scoffers in the name of the Lord, and there came two bears out of the wood, and tore forty-two boys of them in pieces. The supposed "immorality of cursing," which Thenius still adduces as a disproof of the historical truth of this miracle, even if it were established, would not affect Elisha only, but would fall back upon the Lord God, who executed the curse of His servant in such a manner upon these worthless boys. And there is no need, in order to justify the judicial miracle, to assume that there was a preconcerted plan which had been devised by the chief rulers of the city out of enmity to the prophet of the Lord, so that the children had merely been put forward (O. v. Gerlach). All that is necessary is to admit that the worthless spirit which prevailed in Bethel was openly manifested in the ridicule of the children, and that these boys knew Elisha, and in his person insulted the prophet of the Lord. If this was the case, then Elisha cursed the boys for the purpose of avenging the honour of the Lord, which had been injured in his person; and the Lord caused this curse to be fulfilled, to punish in the children the sins of the parents, and to inspire the whole city with a salutary dread of His holy majesty.


  2 Kings 2:25


  Elisha went from Bethel to Carmel (see at 1 Kgs 18:19), probably to strengthen himself in solitude for the continuation of his master's work. He returned thence to Samaria, where, according to 2 Kgs 6:32, he possessed a house.


  2 Kings 3


  2 Kings 3:1


  Reign of Joram of Israel.—For the chronological statement in 2 Kgs 3:1, see at 2 Kgs 1:17. Joram or Jehoram was not so ungodly as his father Ahab and his Mother Jezebel. He had the statue or pillar of Baal, which his father had erected in Samaria, removed; and it was only to the sin of Jeroboam, i.e., the calf-worship, that he adhered. Joram therefore wished to abolish the worship of Baal and elevate the worship of Jehovah, under the image of the calf (ox), into the region of his kingdom once more. For the singular suffix ממּנּה see Ewald, 317, a. He did not succeed, however, in exterminating the worship of Baal. It not only continued in Samaria, but appears to have been carried on again in the most shameless manner (cf. 2 Kgs 10:18.); at which we cannot be surprised, since his mother Jezebel, that fanatical worshipper of Baal, was living throughout the whole of his reign (2 Kgs 9:30).


  2 Kings 3:4


  War of Joram, in Alliance with Jehoshaphat, against the Moabites.—2 Kgs 3:4, 2 Kgs 3:5. The occasion of this war was the rebellion of the Moabites, i.e., the refusal to pay tribute to Israel since the death of Ahab. Mesha the (vassal-) king of Moab was a possessor of flocks, and paid to the king of Israel 100,000 lambs and 100,000 rams; not merely at the commencement of each new reign (Cler.), but as a yearly tribute (השׁיב, to bring again = to bring repeatedly, as in Num 18:9, etc.). This yearly tribute could not be exorbitant for the land of the Moabites, which abounded in good pasture, and was specially adapted for the rearing of flocks. The payment of tribute in natural objects and in the produce of the land was very customary in ancient times, and is still usual among the tribes of Asia.


  נוקד signifies both a shepherd (Amo 1:1) and also a possessor of flocks. In Arabic it is properly the possessor of a superior kind of sheep and goats (vid., Boch. Hieroz. i. p. 483f. ed. Ros.). צמר may either be taken as a second object to השׁיב, or be connected with אילים htiw as an accusative of looser government (Ewald, 287, h.). In the first case the tribute would consist of the wool (the fleeces) of 100,000 lambs and 100,000 rams; in the second, of 100,000 lambs and the wool of 100,000 rams. In support of the latter we may quote Isa 16:1, where lambs are mentioned as tribute.


  2 Kings 3:5-7


  The statement concerning the rebellion of the Moabites, which has already been mentioned in 2 Kgs 1:1, is repeated here, because it furnished the occasion for the expedition about to be described. Ahaziah had been unable to do anything during his short reign to renew the subjugation of Moab; Joram was therefore anxious to overtake what had been neglected immediately after his ascent of the throne. He went to Samaria ההוּא בּיּום, at that time, namely, when he renewed his demand for the tribute and it was refused (Thenius), and mustered all Israel, i.e., raised an army out of the whole kingdom, and asked Jehoshaphat to join in the war, which he willingly promised to do (as in 1 Kgs 22:4), notwithstanding the fact that he had been blamed by prophets for his alliance with Ahab and Ahaziah (Ch2 19:2 and Ch2 20:37). He probably wished to chastise the Moabites still further on this occasion for their invasion of Judah (2 Chron 20), and to do his part by bringing them once more under the yoke of Israel, to put it out of their power to make fresh incursions into Judah.


  2 Kings 3:8


  In reply to Joram's question, "By which way shall we advance (against Moab)?" Jehoshaphat decided in favour of "the way through the desert of Edom." There were two ways by which it was possible to enter the land of the Moabites; namely, either by going above the Dead Sea, and crossing the Jordan and the boundary river Arnon, and so entering it from the north, or by going round the southern point of the Dead Sea, and advancing through the northern portion of the mountains of Edom, and thus entering it from the south. The latter way was the longer of the two, and the one attended with the greatest difficulties and dangers, because the army would have to cross mountains which were very difficult to ascend. Nevertheless Jehoshaphat decided in its favour, partly because, if they took the northern route, they would have the Syrians at Ramoth in Gilead to fear, partly also because the Moabites, from their very confidence in the inaccessibility of their southern boundary, would hardly expect any attack from that side, and might therefore, if assailed at that point, be taken off their guard and easily defeated, and probably also from a regard to the king of Edom, whom they could induce to join them with his troops if they took that route, not so much perhaps for the purpose of strengthening their own army as to make sure of his forces, namely, that he would not make a fresh attempt at rebellion by a second invasion of the kingdom of Judah while Jehoshaphat was taking the field against the Moabites.


  2 Kings 3:9-12


  But however cleverly this plan may have been contrived, when the united army had been marching round for seven days and was passing through the deep rocky valley of the Ahsy, which divided the territories of Edom and Moab, it was in the greatest danger of perishing from want of water for men and cattle, as the river which flows through this valley, and in which they probably hoped to find a sufficient supply of water, since according to Robinson (Pal. ii. pp. 476 and 488) it is a stream which never fails, was at that time perfectly dry.


  In this distress the hearts of the two kings were manifested.—2 Kgs 3:10-12. Joram cried out in his despair: "Woe, that Jehovah has called these three kings, to give them into the hand of Moab!" (כּי, that, serves to give emphasis to the assurance; see Ewald, 330, b.) Jehoshaphat, on the other hand, had confidence in the Lord, and inquired whether there was no prophet there, through whom they could seek counsel of the Lord (as in 1 Kgs 22:7); whereupon one of the servants of the Israelitish king answered that Elisha was there, who had poured water upon the hands of Elijah, i.e., had been with him daily as his servant, and therefore could probably obtain and give a revelation from god. Elisha may perhaps have come to the neighbourhood of the army at the instigation of the Spirit of God, because the distress of the kings was to be one means in the hand of the Lord, not only of distinguishing the prophet in the eyes of Joram, but also of pointing Joram to the Lord as the only true God. The three kings, humbled by the calamity, went in person to Elisha, instead of sending for him.


  2 Kings 3:13-14


  In order still further to humble the king of Israel, who was already bowed down by the trouble, and to produce some salutary fruit of repentance in his heart, Elisha addressed him in these words: "What have I to do with thee? Go to the (Baal-) prophets of thy father and thy mother! Let them help thee." When Joram replied to this in a supplicatory tone: על, no, pray (as in Rut 1:13), i.e., speak not in this refusing way, for the Lord has brought these three kings—not me alone, but Jehoshaphat and the king of Edom also—into this trouble; Elisha said to him with a solemn oath (cf. 1 Kgs 17:1): "If I did not regard Jehoshaphat, I should not look at thee and have respect to thee," i.e., I should not deign to look at thee, much less to help thee.


  2 Kings 3:15-17


  He then sent for a minstrel, to collect his mind from the impressions of the outer world by the soft tones of the instrument, and by subduing the self-life and life in the external world to become absorbed in the intuition of divine things. On this influence of music upon the state of the mind, see the remark on 1 Sam 16:16, and Passavant's Untersuchungen ber den Lebens-magnetismus, p. 207 (ed. 2).—As the minstrel was playing, the hand of the Lord came upon him (והיה according to the later usage for ויהי, as in 1 Sam 17:48, etc.; compare Ewald, 345, b., and יהוה יד as in 1 Kgs 18:46), so that he said in the name of the Lord: "Make this valley full of trenches (עשׂה, inf. abs. for the imperative; for גּבים גּבים see Ges. 108, 4); for thus saith the Lord, ye will see neither wind nor rain, and this valley will be filled with water, that ye may be able to drink, and your flocks and your cattle." גּבים are trenches for collecting water (vid., Jer 14:3), which would suddenly flow down through the brook-valley. This large quantity of water came on the (following) morning "by the way of Edom" (2 Kgs 3:20), a heavy fall of rain or violent storm having taken place, as is evident from the context, in the eastern mountains of Edom, at a great distance from the Israelitish camp, the water of which filled the brook-valley, i.e., the Wady el Kurahy and el Ahsy (see at 2 Kgs 3:9) at once, without the Israelites observing anything either of the wind, which always precedes rain in the East (Harmar, Beobb. i. pp. 51, 52), or of the rain itself. מקניכם are the flocks intended for slaughtering, בּהמתּכם the beasts of burden.


  2 Kings 3:18-19


  Elisha continued: "and this is too little for Jehovah (the comparative force of נקל is implied in the context, especially in the alternating combination of the two clauses, which is indicated by ו...ו, see Ewald, 360, c.): He will also give Moab into your hand, and ye will smite all the fortified and choice cities, fell all the good trees (fruit-trees), stop up all the springs of water, and spoil all the good fields with stones." מבצר and מבחור are intended to produce a play upon words, through the resemblance in their sound and meaning (Ewald, 160, c.). In the announcement of the devastation of the land there is an allusion to Deu 20:19-20, according to which the Israelites were ordered to spare the fruit-trees when Canaan was taken. These instructions were not to apply to Moab, because the Moabites themselves as the arch-foes of Israel would not act in any other way with the land of Israel if they should gain the victory. הכאב, to add pain, is a poetical expression for spoiling a field or rendering it infertile through the heaping up of stones.


  2 Kings 3:20-23


  The water came in the morning at the time of the morning sacrifice (see 1 Kgs 18:36), to indicate that the Lord was once more restoring His favour to the people on account of the sacrifice presented to Him in His temple.


  The help of God, which preserved the Israelitish army from destruction, also prepared destruction for the Moabites. 2 Kgs 3:21-23. On hearing the report of the march of the allied kings, Moab had raised all the men that were capable of bearing arms, and stationed them on the frontier. In the morning, when the sun had risen above the water, the Moabites saw the water opposite to them like blood, and said: "That is blood: the (allied) kings have destroyed themselves and smitten one another; and now to the spoil, Moab!" Coming with this expectation to the Israelitish camp, they were received by the allies, who were ready for battle, and put to flight. The divine help consisted, therefore, not in a miracle which surpassed the laws of nature, but simply in the fact that the Lord God, as He had predicted through His prophet, caused the forces of nature ordained by Him to work in the predetermined manner. As the sudden supply of an abundance of water was caused in a natural way by a heavy fall of rain, so the illusion, which was so fatal to the Moabites, is also to be explained in the natural manner indicated in the text. From the reddish earth of the freshly dug trenches the water collected in them had acquired a reddish colour, which was considerably intensified by the rays of the rising sun, so that when seen from a distance it resembled blood. The Moabites, however, were the less likely to entertain the thought of an optical delusion, from the fact that with their accurate acquaintance with the country they knew very well that there was no water in the wady at that time, and they had neither seen nor heard anything of the rain which had fallen at a great distance off in the Edomitish mountains. The thought was therefore a natural one, that the water was blood, and that the cause of the blood could only have been that their enemies had massacred one another, more especially as the jealousy between Israel and Judah was not unknown to them, and they could have no doubt that Edom had only come with them as a forced ally after the unsuccessful attempt at rebellion which it had made a short time before; and, lastly, they cannot quite have forgotten their own last expedition against Judah in alliance with the Edomites and Ammonites, which had completely failed, because the men composing their own army had destroyed one another. But if they came into collision with the allied army of the Israelites under such a delusion as this, the battle could only end in defeat and in a general flight so far as they were concerned.


  2 Kings 3:24-25


  The Israelites followed the fugitives into their own land and laid it waste, as Elisha had prophesied (2 Kgs 3:25 compared with 2 Kgs 3:19). The Chethb ויבו־בהּ is to be read בהּ ויּבו (for ויּבוא as in 1 Kgs 12:12): and (Israel) came into the land and smote Moab. The Keri ויּכּוּ is a bad emendation. הכּות is either the infinitive construct used instead of the infin. absolute (Ewald, 351, c.), or an unusual form of the inf. absol. (Ewald, 240, b.). עד־השׁאיר, till one (= so that one only) left its stones in Kir-chareseth. On the infinitive form השׁאיר see at Jos 8:22. The suffix in אבניה probably points forward to the following noun (Ewald, 309, c.). The city called חרשׂת קיר here and Isa 16:7, and חרשׂ קיר in Isa 16:11 and Jer 48:31, Jer 48:36, i.e., probably city of potsherds, is called elsewhere מואב קיר, the citadel of Moab (Isa 15:1), as the principal fortress of the land (in the Chaldee Vers. דמואב כרכּא), and still exists under the name of Kerak, with a strong castle build by the Crusaders, upon a lofty and steep chalk rock, surrounded by a deep and narrow valley, which runs westward under the name of Wady Kerak and falls into the Dead Sea (vid., Burckhardt, Syr. pp. 643ff., C. v. Raumer, Pal. pp. 271,272). This fortress the allied kings besieged. "The slingers surrounded and smote it," i.e., bombarded it.


  2 Kings 3:26


  When the king of Moab saw that the battle was too strong for him, he attempted to fight a way through the besiegers with 700 men with drawn swords (להבקיע, lit., to split them) to the king of Edom, i.e., on the side which was held by this king, from whom he probably hoped that he should meet with the weakest resistance.


  2 Kings 3:27


  But when this attempt failed, in his desperation he took his first-born son, who was to succeed him as king, and offered him as a sacrifice upon the wall, i.e., in the sight of the besiegers, not to the God of Israel (Joseph. Ephr. Syr., etc.), but to his own god Camos (see at 1 Kgs 11:7), to procure help from him by appeasing his wrath; just as the heathen constantly sought to appease the wrath of their gods by human sacrifices on the occasion of great calamities (vid., Euseb. praepar. ev. iv. 16, and E. v. Lasaulx, die Shnopfer der Griechen und Rmer, pp. 8ff.).—"And there was (came) great wrath upon Israel, and they departed from him (the king of Moab) and returned into their land." As על קצף היה is used of the divine wrath or judgment, which a man brings upon himself by sinning, in every other case in which the phrase occurs, we cannot understand it here as signifying the "human indignation," or ill-will, which broke out among the besieged (Budd., Schulz, and others). The meaning is: this act of abomination, to which the king of the Moabites had been impelled by the extremity of his distress, brought a severe judgment from God upon Israel. The besiegers, that is to say, felt the wrath of God, which they had brought upon themselves by occasioning human sacrifice, which is strictly forbidden in the law (Lev 18:21; Lev 20:3), either inwardly in their conscience or in some outwardly visible signs, so that they gave up the further prosecution of the siege and the conquest of the city, without having attained the object of the expedition, namely, to renew the subjugation of Moab under the power of Israel.


  2 Kings 4


  2 Kings 4:1


  From 2 Kings 4 through 2 Kings 8:6 there follows a series of miracles on the part of Elisha, which both proved this prophet to be the continuer of the work which Elijah had begun, of converting Israel from the service of Baal to the service of the living God, and also manifested the beneficent fruits of the zeal of Elijah for the honour of the Lord of Sabaoth in the midst of the idolatrous generation of his time, partly in the view which we obtain from several of these accounts of the continuance and prosperity of the schools of the prophets, and partly in the attitude of Elisha towards the godly in the land as well as towards Joram the king, the son of the idolatrous Ahab, and in the extension of his fame beyond the limits of Israel. (See the remarks on the labours of both prophets at pp. 161ff., and those on the schools of the prophets at 1 Sam 19:24.),—All the miracles described in this section belong to the reign of Joram king of Israel. They are not all related, however, in chronological order, but the chronology is frequently disregarded for the purpose of groping together events which are homogeneous in their nature. This is evident, not only from the fact that (a) several of these accounts are attached quite loosely to one another without any particle to indicate sequence (vid., 2 Kgs 4:1, 2 Kgs 4:38, 2 Kgs 4:42; 2 Kgs 5:1; 2 Kgs 6:8, and 2 Kgs 8:1), and (b) we have first of all those miracles which were performed for the good of the scholars of the prophets and of particular private persons (2 Kings 4-6:7), and then such works of the prophet as bore more upon the political circumstances of the nation, and of the king as the leader of the nation (2 Kings 6:8-7:20), but also from the circumstance that in the case of some of these facts you cannot fail to perceive that their position is regulated by their substantial relation to what precedes or what follows, without any regard to the time at which they occurred. Thus, for example, the occurrence described in 2 Kgs 8:1-6, which should undoubtedly stand before 2 Kings 5 so far as the chronology is concerned, is placed at the end of the miracles which Elisha wrought for king Joram, simply because it exhibits in the clearest manner the salutary fruit of what he had done. And so, again, the account of Naaman the leper is placed in 2 Kings 5, although its proper position would be after 2 Kgs 6:7, because it closes the series of miracles performed for and upon private persons, and the miracle was wrought upon a foreigner, so that the fame of the prophet had already penetrated into a foreign country; whereas in order of time it should either stand between 2 Kgs 6:23 and 2 Kgs 6:24 of the sixth chapter (because the incursions of the flying parties of Syrians, to which 2 Kings 6:8-23 refers, had already taken place), or not till after the close of 2 Kings 7. On the other hand, the partial separation of the miracles performed for the schools of the prophets (2 Kgs 4:1-7, 2 Kgs 4:38-44, and 2 Kgs 6:1-7) can only be explained on chronological grounds; and this is favoured by the circumstance that the events inserted between are attached by a Vav consec., which does indicate the order of sequence (2 Kgs 5:8. and 2 Kgs 6:1.). Regarded as a whole, however, the section 2 Kings 4:1-8:6, which was no doubt taken from a prophetical monograph and inserted into the annals of the kings, is in its true chronological place, since the account in 2 Kings 3 belongs to the earlier period of the history, and the events narrated from 2 Kgs 8:7 onwards to the later period.


  2 Kings 4:1-7


  The Widow's Cruse of Oil.—A poor widow of the scholars of the prophets complained to Elisha of her distress, namely, that a creditor was about to take her two sons as servants (slaves). The Mosaic law gave a creditor the right to claim the person and children of a debtor who was unable to pay, and they were obliged to serve him as slaves till the year of jubilee, when they were once more set free (Lev 25:39-40). When the prophet learned, on inquiry that she had nothing in her house but a small flask of oil (אסוּך, from סוּך, means an anointing flask, a small vessel for the oil necessary for anointing the body), he told her to beg of all her neighbours empty vessels, not a few (אל־תּמעיטי, make not few, sc. to beg), and then to shut herself in with her sons, and to pour from her flask of oil into all these vessels till they were full, and then to sell this oil and pay her debt with the money, and use the rest for the maintenance of herself and her children. She was to close the house-door, that she might not be disturbed in her occupation by other people, and also generally to avoid all needless observation while the miracle was being performed. תּסּיאי המּלא, let that which is filled be put on one side, namely by the sons, who handed her the vessels, according to 2 Kgs 4:5 and 2 Kgs 4:6, so that she was able to pour without intermission. The form מיצקת is a participle Piel, and is quite appropriate as an emphatic form; the Keri השּׁקת (Hiphil) is an unnecessary alteration, especially as the Hiphil of יצק is הצּיּק. השׁמן ויּעמד, then the oil stood, i.e., it ceased to flow. The asyndeton בניך ואתּ is very harsh, and the Vav copul. has probably dropped out. With the alteration proposed by L. de Dieu, viz., of ואתּ into ואת, "live with thy sons," the verb תּחיי would necessarily stand first (Thenius).


  2 Kings 4:8


  The Shunammite and her Son.—2 Kgs 4:8. When Elisha was going one day (lit., the day, i.e., at that time, then) to Shunem (Solam, at the south-western foot of the Lesser Hermon; see at 1 Kgs 1:3), a wealthy woman (גּדולה as in 1 Sam 25:2, etc.) constrained him to eat at her house; whereupon, as often as he passed by that place in his subsequent journeys from Carmel to Jezreel and back, he was accustomed to call upon her (סוּר as in Gen 19:2).


  2 Kings 4:9-10


  The woman then asked her husband to build a small upper chamber for this holy man of God, and to furnish it with the necessary articles of furniture (viz., bed, table, seat, and lamp), that he might always turn in at their house. עליּת־קיר is either a walled upper chamber, i.e., one built with brick and not with wooden walls (Cler., Then.), or an upper chamber built upon the wall of the house (Ges.).


  2 Kings 4:11-13


  After some time, when Elisha had spent the night in the chamber provided for him, he wanted to make some acknowledgment to his hostess for the love which she had shown him, and told his servant Gehazi to call her, and say to her: "Thou hast taken all this care for us, what shall I do to thee? Hast thou (anything) to say to the king or the chief captain?" i.e., hast thou any wish that I could convey to them, and intercede for thee? There is something striking here in the fact that Elisha did not address the woman himself, as she was standing before him, but told her servant to announce to her his willingness to make some return for what she had done. This was, probably, simply from a regard to the great awe which she had of the "holy man of God" (2 Kgs 4:9), and to inspire her with courage to give expression to the wishes of her heart.


  She answered: "I dwell among my people," i.e., not, I merely belong to the people (Thenius), but, I live quietly and peaceably among my countrymen, so that I have no need for any intercession with the king and great men of the kingdom. Ἀπραγμοσύνῃ χαίρω καὶ εἰρηνικῶς διάγω καὶ πρός τινα ἀμφισβήτησιν ούκ ἀνέχομαι (Theodoret).


  2 Kings 4:14-16


  When Elisha conversed with Gehazi still further on the matter, the latter said: "But she has no son, and her husband is old." Elisha then had her called again, and told her when she had entered the door: "At this time a year hence (חיּה כּעת, lit., at the time when it revives again; see at Gen 18:10) thou wilt embrace a son." The same favour was to be granted to the Shunammite as that which Sarah had received in her old age, that she might learn that the God of Abraham still ruled in and for Israel. She replied: "No, my lord, thou man of God," אל־תּכזּב, I do not excite in thy servant any deceptive hopes.


  2 Kings 4:17


  But however incredible this promise might appear to her, as it had formerly done to Sarah (Gen 18:12-13), it was fulfilled at the appointed time (cf. Gen 21:2).


  2 Kings 4:18-20


  But even the faith of the pious woman was soon to be put to the test, and to be confirmed by a still more glorious revelation of the omnipotence of the Lord, who works through the medium of His prophets. When the child presented to her by God had grown up into a lad, he complained one day to the reapers of the field of a violent headache, saying to his father, "My head, my head!" He was then taken home to his mother, and died at noon upon her knees, no doubt from inflammation of the brain produced by a sunstroke.


  2 Kings 4:21-23


  The mother took the dead child at once up to the chamber built for Elisha, laid it upon the bed of the man of God, and shut the door behind her; she then asked her husband, without telling him of the death of the boy, to send a young man with a she-ass, that she might ride as quickly as possible to the man of God; and when her husband asked her, "Wherefore wilt thou go to him to-day, since it is neither new moon nor Sabbath?"


  she replied, shalom; i.e., either "it is all well," or "never mind." For this word, which is used in reply to a question after one's health (see 2 Kgs 4:26), is apparently also used, as Clericus has correctly observed, when the object is to avoid giving a definite answer to any one, and yet at the same time to satisfy him.


  2 Kings 4:24-25


  She then rode without stopping, upon the animal driven by the young man, to Elisha at mount Carmel. לרכּב אל־תּעצר־לי, literally, do not hinder me from riding.


  2 Kings 4:25-27


  When the prophet saw her מנּגד (from the opposite), that is to say, saw her coming in the distance, and recognised her as the Shunammite, he sent Gehazi to meet her, to ask her about her own health and that of her husband and child. She answered, shalom, i.e., well, that she might not be detained by any further discussion, and came to the prophet and embraced his feet, to pray for the help of the "holy man of God." Gehazi wanted to thrust her away, "because it seemed to him an immodest importunity to wish to urge the prophet in such a way as this, and as it were to compel him" (Seb. Schm.); but the prophet said, "Let her alone, for her soul is troubled, and Jehovah has hidden it from me and has not told me."


  2 Kings 4:28


  The pious woman then uttered this complaint to the prophet: "Did I ask a son of the Lord? Did I not say, Do not deceive me?" What had happened to her she did not say,—a fact which may easily be explained on psychological grounds from her deep sorrow,—but Elisha could not fail to discover it from what she said.


  2 Kings 4:29


  He therefore directed his servant Gehazi: "Gird thy loins and take thy staff in thy hand and go: if thou meet any one, thou wilt not salute him; and if any one salute thee, thou wilt not answer him; and lay my staff upon the face of the boy." The object of this command neither to salute nor to return salutations by the way, was not merely to ensure the greatest haste (Thenius and many others), inasmuch as the people of the East lose a great deal of time in prolonged salutations (Niebuhr, Beschr. v. Arab. p. 48), but the prophet wished thereby to preclude at the very outset the possibility of attributing the failure of Gehazi's attempt to awaken the child to any external or accidental circumstance of this kind. For since it is inconceivable that the prophet should have adopted a wrong method, that is to say, should have sent Gehazi with the hope that he would restore the dead boy to life, his only intention in sending the servant must have been to give to the Shunammite and her family, and possibly also to Gehazi himself, a practical proof that the power to work miracles was not connected in any magical way with his person or his staff, but that miracles as works of divine omnipotence could only be wrought through faith and prayer; not indeed with the secondary intention of showing that he alone could work miracles, and so of increasing his own importance (Kster), but to purify the faith of the godly from erroneous ideas, and elevate them from superstitious reliance upon his own human person to true reliance upon the Lord God.


  2 Kings 4:30


  The mother of the boy does not appear, indeed, to have anticipated any result from the measures adopted by Elisha; for she swears most solemnly that she will not leave him. But the question arises, whether this urging of the prophet to come himself and help arose from doubt as to the result of Gehazi's mission, or whether it was not rather an involuntary utterance of her excessive grief, and of the warmest wish of her maternal heart to see her beloved child recalled to life. We may probably infer the latter from the fulfilment of her request by Elisha.


  2 Kings 4:31


  Gehazi did as he was commanded, but the dead child did not come to life again; the prophet's staff worked no miracle. "There was no sound and no attention," i.e., the dead one gave no sign of life. This is the meaning of קשׁב ואין קול אין both here and 1 Kgs 18:29, where it is used of dead idols. The attempt of Gehazi to awaken the child was unsuccessful, not propter fidem ipsi a muliere non adhibitam (Seb. Schm.), nor because of the vainglory of Gehazi himself, but simply to promote in the godly of Israel true faith in the Lord.


  2 Kings 4:32-35


  Elisha then entered the house, where the boy was lying dead upon his bed, and shut the door behind them both (i.e., himself and the dead child), and prayed to the Lord. He then lay down upon the boy, so that his mouth, his eyes, and his hands lay upon the mouth, eyes, and hands of the child, bowing down over him (גּהר; see at 1 Kgs 18:42); and the flesh (the body) of the child became warm. He then turned round, i.e., turned away from the boy, went once up and down in the room, and bowed himself over him again; whereupon the boy sneezed seven times, and then opened his eyes. This raising of the dead boy to life does indeed resemble the raising of the dead by Elijah (1 Kgs 17:20.); but it differs so obviously in the manner in which it was effected, that we may see at once from this that Elisha did not possess the double measure of the spirit of Elijah. It is true that Elijah stretched himself three times upon the dead child, but at his prayer the dead returned immediately to life, whereas in the case of Elisha the restoration to life was a gradual thing.


  And they both differ essentially from the raising of the dead by Christ, who recalled the dead to life by one word of His omnipotence (Mar 5:39-42; Luk 7:13-15; Joh 11:43-44), a sign that He was the only-begotten Son of God, to whom the Father gave to have life in Himself, even as the Father has life in Himself (Joh 5:25.), in whose name the Apostle Peter also was able through prayer to recall the dead Tabitha to life, whereas Elisha and Elijah had only to prophesy by word and deed of the future revelation of the glory of God.


  2 Kings 4:36-37


  After the restoration of the boy to life, Elisha had his mother called and gave her back her son, for which she fell at his feet with thanksgiving.


  2 Kings 4:38


  Elisha Makes Uneatable Food Wholesome.—2 Kgs 4:38. When Elisha had returned to Gilgal, the seat of a school of the prophets (see at 2 Kgs 2:1), i.e., had come thither once more on his yearly circuit, during the famine which prevailed in the land (see at 2 Kgs 8:1), and the prophets' scholars sat before him (the teacher and master), he directed his servant (i.e., probably not Gehazi, but the pupil who waited upon him) to put the large pot to the fire and boil a dish for the pupils of the prophets. שׁפט answers to the German beisetzen, which is used for placing a vessel upon the fire (cf. Eze 24:3).


  2 Kings 4:39


  One (of these pupils) then went to the field to gather vegetables (ארת, olera: for the different explanations of this word see Celsii Hierobot. i. 459ff., and Ges. Thes. p. 56), and found שׂדה גּפן, i.e., not wild vines, but wild creepers (Luther), field-creepers resembling vines; and having gathered his lap full of wild cucumbers, took them home and cut them into the vegetable pot. because they did not know them. פּקּעת is rendered in the ancient versions colocynths (lxx πολυπὴ ἀγρία, i.e., according to Suid., Colocynthis), whereas Gesenius (Thes. p. 1122), Winer, and others, follow Celsius (l.c. i. 393ff.), have decided in favour of wild cucumbers, a fruit resembling an acorn, or, according to Oken, a green fleshy fruit of almost a finger's length and an inch thick, which crack with a loud noise, when quite ripe, and very gentle pressure, spirting out both juice and seeds, and have a very bitter taste. The reason for this decision is, that the peculiarity mentioned answers to the etymon פּקע, to split, in Syr. and Chald. to crack. Nevertheless the rendering given by the old translators is apparently the more correct of the two; for the colocynths also belong to the genus of the cucumbers, creep upon the ground, and are a round yellow fruit of the size of a large orange, and moreover are extremely bitter, producing colic, and affecting the nerves. The form of this fruit is far more suitable for oval architectural ornaments (פּקעים, 1 Kgs 6:18; 1 Kgs 7:24) than that of the wild cucumber.


  2 Kings 4:40


  The extremely bitter flavour of the fruit so alarmed the pupils of the prophets when they began to eat of the dish, that they cried out, "Death in the pot," and therefore thought the fruit was poison. If eaten in any large quantity, colocynths might really produce death: vid., Dioscorid. iv. 175 (178).


  2 Kings 4:41


  Elisha then had some meal brought and poured it into the pot, after which the people were able to eat of the dish, and there was no longer anything injurious in the pot. וּקחוּ, then take, וּ denoting sequence in thought (vid., Ewald, 348, a.). The meal might somewhat modify the bitterness and injurious qualities of the vegetable, but could not take them entirely away; the author of the Exegetical Handbook therefore endeavours to get rid of the miracle, by observing that Elisha may have added something else. The meal, the most wholesome food of man, was only the earthly substratum for the working of the Spirit, which proceeded from Elisha, and made the noxious food perfectly wholesome.


  2 Kings 4:42


  Feeding of a Hundred Pupils of the Prophets with Twenty Barley Loaves.—A man of Baal-Shalisha (a place in the land of Shalisha, the country to the west of Gilgal, Jiljilia; see at 1 Sam 9:4) brought the prophet as first-fruits twenty barley loaves and כּרמל = כּרמל גּרשׂ, i.e., roasted ears of corn (see the Comm. on Lev 2:14), in his sack (צקלון, ἁπ. λεγ., sack or pocket). Elisha ordered this present to be given to the people, i.e., to the pupils of the prophets who dwelt in one common home, for them to eat; and when his servant made this objection: "How shall I set this (this little) before a hundred men?" he repeated his command, "Give it to the people, that they may eat; for thus hath the Lord spoken: They will eat and leave" (והותר אכול, infin. absol.; see Ewald, 328, a.); which actually was the case. That twenty barley loaves and a portion of roasted grains of corn were not a sufficient quantity to satisfy a hundred men, is evident from the fact that one man was able to carry the whole of this gift in a sack, and still more so from the remark of the servant, which shows that there was no proportion between the whole of this quantity and the food required by a hundred persons. In this respect the food, which was so blessed by the word of the Lord that a hundred men were satisfied by so small a quantity and left some over, forms a type of the miraculous feeding of the people by Christ (Mat 14:16., 2 Kgs 15:36-37; Joh 6:11-12); though there was this distinction between them, that the prophet Elisha did not produce the miraculous increase of the food, but merely predicted it. The object, therefore, in communicating this account is not to relate another miracle of Elisha, but to show how the Lord cared for His servants, and assigned to them that which had been appropriated in the law to the Levitical priests, who were to receive, according to Deu 18:4-5, and Num 18:13, the first-fruits of corn, new wine, and oil. This account therefore furnishes fresh evidence that the godly men in Israel did not regard the worship introduced by Jeroboam (his state-church) as legitimate worship, but sought and found in the schools of the prophets a substitute for the lawful worship of God (vid., Hengstenberg, Beitrr. ii. S. 136f.).


  2 Kings 5


  2 Kings 5:1


  Curing of Naaman from Leprosy.—2 Kgs 5:1. Naaman, the commander-in-chief of the Syrian king, who was a very great man before his lord, i.e., who held a high place in the service of his king and was greatly distinguished (פּנים נשׂא, cf. Isa 3:3; Isa 9:14), because God had given the Syrians salvation (victory) through him, was as a warrior afflicted with leprosy. The ו has not dropped out before מצרע, nor has the copula been omitted for the purpose of sharpening the antithesis (Thenius), for the appeal to Ewald, 354, a., proves nothing, since the passages quoted there are of a totally different kind; but חיל גּבּור is a second predicate: the man was as a brave warrior leprous. There is an allusion here to the difference between the Syrians and the Israelites in their views of leprosy. Whereas in Israel lepers were excluded from human society (see at Lev 13 and 14), in Syria a man afflicted with leprosy could hold a very high state-office in the closest association with the king.


  2 Kings 5:2-3


  And in Naaman's house before his wife, i.e., in her service, there was an Israelitish maiden, whom the Syrians had carried off in a marauding expedition (גדוּדים יצאוּ: they had gone out in (as) marauding bands). She said to her mistress: "O that my lord were before the prophet at Samaria! (where Elisha had a house, 2 Kgs 6:32), he would free him from his leprosy." מצּרעת אסף, to receive (again) from leprosy, in the sense of "to heal," may be explained from Num 12:14-15, where אסף is applied to the reception of Miriam into the camp again, from which she had been excluded on account of her leprosy.


  2 Kings 5:4-5


  When Naaman related this to his lord (the king), he told him to go to Samaria furnished with a letter to the king of Israel; and he took with him rich presents as compensation for the cure he was to receive, viz., ten talents of silver, about 25,000 thalers (3750—Tr.); 600 shekels (= two talents) of gold, about 50,000 thalers (7500); and ten changes of clothes, a present still highly valued in the East (see the Comm. on Gen 45:22). This very large present was quite in keeping with Naaman's position, and was not too great for the object in view, namely, his deliverance from a malady which would be certainly, even if slowly, fatal.


  2 Kings 5:6-7


  When the king of Israel (Joram) received the letter of the Syrian king on Naaman's arrival, and read therein that he was to cure Naaman of his leprosy (ועתּה, and now,—showing in the letter the transition to the main point, which is the only thing communicated here; cf. Ewald, 353, b.), he rent his clothes in alarm, and exclaimed, "Am I God, to be able to kill and make alive?" i.e., am I omnipotent like God? (cf. Deu 32:39; 1 Sam 2:6); "for he sends to me to cure a man of his leprosy." The words of the letter ואספתּו, "so cure him," were certainly not so insolent in their meaning as Joram supposed, but simply meant: have him cured, as thou hast a wonder-working prophet; the Syrian king imagining, according to his heathen notions of priests and gotes, that Joram could do what he liked with his prophets and their miraculous powers. There was no ground, therefore, for the suspicion which Joram expressed: "for only observe and see, that he seeks occasion against me." התאנּה to seek occasion, sc. for a quarrel (cf. Jdg 14:4).


  2 Kings 5:8


  When Elisha heard of this, he reproved the king for his unbelieving alarm, and told him to send the man to him, "that he may learn that there is a prophet in Israel."


  2 Kings 5:9-12


  When Naaman stopped with his horses and chariot before the house of Elisha, the prophet sent a messenger out to him to say, "Go and wash thyself seven times in the Jordan, and thy flesh will return to thee, i.e., become sound, and thou wilt be clean." ישׁב, return, inasmuch as the flesh had been changed through the leprosy into festering matter and putrefaction. The reason why Elisha did not go out to Naaman himself, is not to be sought for in the legal prohibition of intercourse with lepers, as Ephraem Syrus and many others suppose, nor in his fear of the leper, as Thenius thinks, nor even in the wish to magnify the miracle in the eyes of Naaman, as C. a Lapide imagines, but simply in Naaman's state of mind. This is evident from his exclamation concerning the way in which he was treated. Enraged at his treatment, he said to his servant (2 Kgs 5:11, 2 Kgs 5:12): "I thought, he will come out to me and stand and call upon the name of Jehovah his God, and go with his hand over the place (i.e., move his hand to and fro over the diseased places), and take away the leprosy." המּצורע, the leprous = the disease of leprosy, the scabs and ulcers of leprosy. "Are not Abana and Pharpar, the rivers of Damascus, better than all the waters of Israel? (for the combination of טּוב with נהרות, see Ewald, 174f.) Should I not bathe in them, and become clean?" With these words he turned back, going away in a rage. Naaman had been greatly strengthened in the pride, which is innate in every natural man, by the exalted position which he held in the state, and in which every one bowed before him, and served him in the most reverential manner, with the exception of his lord the king; and he was therefore to receive a salutary lesson of humiliation, and at the same time was also to learn that he owed his cure not to any magic touch from the prophet, but solely to the power of God working through him.—Of the two rivers of Damascus, Abana or Amana (the reading of the Keri with the interchange of the labials ב and מ, see Sol 4:8) is no doubt the present Barada or Barady (Arab. brd, i.e., the cold river), the Chrysorrhoas (Strabo, xvi. p. 755; Plin. h. n. 18 or 16), which rises in the table-land to the south of Zebedany, and flows through this city itself, and then dividing into two arms, enters two small lakes about 4 3/4 hours to the east of the city. The Pharpar is probably the only other independent river of any importance in the district of Damascus, namely, the Avaj, which arises from the union of several brooks around Sa'sa', and flows through the plain to the south of Damascus into the lake Heijny (see Rob. Bibl. Researches, p. 444). The water of the Barada is beautiful, clear and transparent (Rob.), whereas the water of the Jordan is turbid, "of a clayey colour" (Rob. Pal. ii. p. 256); and therefore Naaman might very naturally think that his own native rivers were better than the Jordan.


  2 Kings 5:13


  His servants then addressed him in a friendly manner, and said, "My father, if the prophet had said to thee a great thing (i.e., a thing difficult to carry out), shouldst thou not have done it? how much more then, since he has said to thee, Wash, and thou wilt be clean?" אבי, my father, is a confidential expression arising from childlike piety, as in 2 Kgs 6:21 and 1 Sam 24:12; and the etymological jugglery which traces אבי from לבי = לוי = לוּ (Ewald, Gr. 358, Anm.), or from אם (Thenius), is quite superfluous (see Delitzsch on Job, vol. ii. p. 265, transl.).—דּבּר...גּדול דּבר is a conditional clause without אם (see Ewald, 357, b.), and the object is placed first for the sake of emphasis (according to Ewald, 309, a.). כּי אף, how much more (see Ewald, 354, c.), sc. shouldst thou do what is required, since he has ordered thee so small and easy a thing.


  2 Kings 5:14


  Naaman then went down (from Samaria to the Jordan) and dipped in Jordan seven times, and his flesh became sound (ישׁב as in 2 Kgs 5:10) like the flesh of a little boy. Seven times, to show that the healing was a work of God, for seven is the stamp of the works of God.


  2 Kings 5:15-16


  After the cure had been effected, he returned with all his train to the man of God with this acknowledgment: "Behold, I have found that there is no God in all the earth except in Israel," and with the request that he would accept a blessing (a present, בּרכה, as in Gen 33:11; 1 Sam 25:27, etc.) from him, which the prophet, however, stedfastly refused, notwithstanding all his urging, that he might avoid all appearance of selfishness, by which the false prophets were actuated.


  2 Kings 5:17-18


  Then Naaman said: ולא, "and not" = and if not, καὶ ει ̓ μή (lxx; not "and O," according to Ewald, 358, b., Anm.), "let there be given to thy servant (= to me) two mules' burden of earth (on the construction see Ewald, 287, h.), for thy servant will no more make (offer) burnt-offerings and slain-offerings to any other gods than Jehovah. May Jehovah forgive thy servant in this thing, when my lord (the king of Syria) goeth into the house of Rimmon, to fall down (worship) there, and he supports himself upon my hand, that I fall down (with him) in the house of Rimmon; if I (thus) fall down in the house of Rimmon, may," etc. It is very evident from Naaman's explanation, "for thy servant," etc., that he wanted to take a load of earth with him out of the land of Israel, that he might be able to offer sacrifice upon it to the God of Israel, because he was still a slave to the polytheistic superstition, that no god could be worshipped in a proper and acceptable manner except in his own land, or upon an altar built of the earth of his own land. And because Naaman's knowledge of God was still adulterated with superstition, he was not yet prepared to make an unreserved confession before men of his faith in Jehovah as the only true God, but hoped that Jehovah would forgive him if he still continued to join outwardly in the worship of idols, so far as his official duty required. Rimmon (i.e., the pomegranate) is here, and probably also in the local name Hadad-rimmon (Zac 12:11), the name of the supreme deity of the Damascene Syrians, and probably only a contracted form of Hadad-rimmon, since Hadad was the supreme deity or sun-god of the Syrians (see at 2 Sam 8:3), signifying the sun-god with the modification expressed by Rimmon, which has been differently interpreted according to the supposed derivation of the word. Some derive the name from רמם = רוּם, as the supreme god of heaven, like the Ἐλιοῦν of Sanchun. (Cler., Seld., Ges. thes. p. 1292); others from רמּון, a pomegranate, as a faecundantis, since the pomegranate with its abundance of seeds is used in the symbolism of both Oriental and Greek mythology along with the Phallus as a symbol of the generative power (vid., Bhr, Symbolik, ii. pp. 122,123), and is also found upon Assyrian monuments (vid., Layard, Nineveh and its Remains, p. 343); others again, with less probability, from רמה, jaculari, as the sun-god who vivifies and fertilizes the earth with his rays, like the ἑκηβόλος Ἀπόλλων; and others from רמם = Arab. rmm, computruit, as the dying winter sun (according to Movers and Hitzig; see Leyrer in Herzog's Cyclopaedia).—The words "and he supports himself upon my hand" are not to be understood literally, but are a general expressly denoting the service which Naaman had to render as the aide-de-camp to his king (cf. 2 Kgs 7:2, 2 Kgs 7:17). For the Chaldaic form השׁתּחויתי, see Ewald, 156, a.—In the repetition of the words "if I fall down in the temple of Rimmon," etc., he expresses the urgency of his wish.


  2 Kings 5:19


  Elisha answered, "Go in peace," wishing the departing Syrian the peace of God upon the road, without thereby either approving or disapproving the religious conviction which he had expressed. For as Naaman had not asked permission to go with his king into the temple of Rimmon, but had simply said, might Jehovah forgive him or be indulgent with him in this matter, Elisha could do nothing more, without a special command from God, than commend the heathen, who had been brought to belief in the God of Israel as the true God by the miraculous cure of his leprosy, to the further guidance of the Lord and of His grace.


  2 Kings 5:20


  Punishment of Gehazi.—2 Kgs 5:20-22. When Naaman had gone a stretch of the way (ארץ כּברת, 2 Kgs 5:19; see at Gen 35:16), there arose in Gehazi, the servant of Elisha, the desire for a portion of the presents of the Syrian which his master had refused (אם כּי יי חי, as truly as Jehovah liveth, assuredly I run after him; אם כּי as in 1 Sam 25:34). He therefore hastened after him; and as Naaman no sooner saw Gehazi running after him than he sprang quickly down from his chariot in reverential gratitude to the prophet (יפּל as in Gen 24:64), he asked in the name of Elisha for a talent of silver and two changes of raiment, professedly for two poor pupils of the prophets, who had come to the prophet from Mount Ephraim.


  2 Kings 5:23


  But Naaman forced him to accept two talents (קח הואל, be pleased to take; and כּכּרים, with the dual ending, ne pereat indicium numeri—Winer) in two purses, and two changes of raiment, and out of politeness had these presents carried by two of his servants before Gehazi.


  2 Kings 5:24


  When Gehazi came to the hill (העפל, the well-known hill before the city) he took the presents from the bearers, and dismissing the men, laid them up in the house. בּ פּקד, to bring into safe custody.


  2 Kings 5:25


  But when he entered his master's presence again, he asked him, "Whence (comest thou), Gehazi?" and on his returning the lying answer that he had not been anywhere, charged him with all that he had done. הלך לבּי לא, "had not my heart gone, when the man turned from his chariot to meet thee?" This is the simplest and the only correct interpretation of these difficult words, which have been explained in very different ways. Theodoret (οὐχὶ ἡ καρδία μου ἦ μετὰ σοῦ) and the Vulgate (nonne cor meum in praesenti erat, quando, etc.) have already given the same explanation, and so far as the sense is concerned it agrees with that adopted by Thenius: was I not (in spirit) away (from here) and present (there)? הלך stands in a distinct relation to the הלך לא of Gehazi.—וגו האת: "is it time to take silver, and clothes, and olive-trees, and vineyards, and sheep and oxen, and servants and maidens?" i.e., is this the time, when so many hypocrites pretend to be prophets from selfishness and avarice, and bring the prophetic office into contempt with unbelievers, for a servant of the true God to take money and goods from a non-Israelite for that which God has done through him, that he may acquire property and luxury for himself?


  2 Kings 5:27


  "And let the leprosy of Naaman cleave to thee and to thy seed for ever." This punishment took effect immediately. Gehazi went out from Elisha covered with leprosy as if with snow (cf. ex. 2 Kgs 4:6; Num 12:10). It was not too harsh a punishment that the leprosy taken from Naaman on account of his faith in the living God, should pass to Gehazi on account of his departure from the true God. For it was not his avarice only that was to be punished, but the abuse of the prophet's name for the purpose of carrying out his selfish purpose, and his misrepresentation of the prophet.


  2 Kings 6


  2 Kings 6:1


  Elisha Causes an Iron Axe to Float.—The following account gives us an insight into the straitened life of the pupils of the prophets. 2 Kgs 6:1-4. As the common dwelling-place had become too small for them, they resolved, with Elisha's consent, to build a new house, and went, accompanied by the prophet, to the woody bank of the Jordan to fell the wood that was required for the building. The place where the common abode had become too small is not given, but most of the commentators suppose it to have been Gilgal, chiefly from the erroneous assumption that the Gilgal mentioned in 2 Kgs 2:1 was in the Jordan valley to the east of Jericho. Thenius only cites in support of this the reference in לפניך ישׁבים (dwell with thee) to 2 Kgs 4:38; but this decides nothing, as the pupils of the prophets sat before Elisha, or gathered together around their master in a common home, not merely in Gilgal, but also in Bethel and Jericho. We might rather think of Jericho, since Bethel and Gilgal (Jiljilia) were so far distant from the Jordan, that there is very little probability that a removal of the meeting-place to the Jordan, such as is indicated by מקום שׁם נעשׂה־לּנוּ, would ever have been thought of from either of these localities.


  2 Kings 6:5


  In the felling of the beams, the iron, i.e., the axe, of one of the pupils of the prophets fell into the water, at which he exclaimed with lamentation: "Alas, my lord (i.e., Elisha), and it was begged!" The sorrowful exclamation implied a petition for help. ואת־הבּרזל: "and as for the iron, it fell into the water;" so that even here את does not stand before the nominative, but serves to place the noun in subjection to the clause (cf. Ewald, 277, a.). שׁאוּל does not mean borrowed, but begged. The meaning to borrow is attributed to שׁאל from a misinterpretation of particular passages (see the Comm. on Exo 3:22). The prophets' pupil had begged the axe, because from his poverty he was unable to buy one, and hence the loss was so painful to him.


  2 Kings 6:6


  When he showed Elisha, in answer to his inquiry, the place where it had fallen, the latter cut off a stick and threw it thither (into the water) and made the iron flow, i.e., float (יצף from צוּף, to flow, as in Deu 11:4); whereupon the prophets' pupil picked the axe out of the water with his hand. The object of the miracle was similar to that of the stater in the fish's mouth (Mat 17:27), or of the miraculous feeding, namely, to show how the Lord could relieve earthly want through the medium of His prophet. The natural interpretation of the miracle, which is repeated by Thenius, namely, that "Elisha struck the eye of the axe with the long stick which he thrust into the river, so that the iron was lifted by the wood," needs no refutation, since the raising of an iron axe by a long stick, so as to make it float in the water, is impossible according to the laws of gravitation.


  2 Kings 6:8


  Elisha's Action in the War with the Syrians.—2 Kgs 6:8-10. In a war which the Syrians carried on against the Israelitish king Joram (not Jehoahaz, as Ewald, Gesch. iii. p. 557, erroneously supposes), by sending flying parties into the land of Israel (cf. 2 Kgs 6:23), Elisha repeatedly informed king Joram of the place where the Syrians had determined to encamp, and thereby frustrated the plans of the enemy. תּחנתי...אל־מקום: "at the place of so and so shall my camp be." אלמני פּלני as in 1 Sam 21:3 (see at Rut 4:1). תּחנות, the encamping or the place of encampment (cf. Ewald, 161, a.), is quite appropriate, so that there is no need either for the alteration into תּחבאוּ, "ye shall hide yourselves" (Then.), or into תּנחתוּ, with the meaning which is arbitrarily postulated, "ye shall place an ambush" (Ewald, Gesch. iii. p. 558), or for the much simpler alteration into לי תּחנוּ, "pitch the camp for me" (Bttcher). The singular suffix in תּחנתי refers to the king as leader of the war: "my camp" = the camp of my army. "Beware of passing over (עבר) this place," i.e., of leaving it unoccupied, "for there have the Syrians determined to make their invasion." נחתּים, from נחת, going down, with dagesh euphon., whereas Ewald (187, b.) is of opinion that נחתּים, instead of being an intrans. part. Kal, might rather be a part. Niph. of חת, which would not yield, however, any suitable meaning. Thenius renders מעבר, "to pass by this place," which would be grammatically admissible, but is connected with his conjecture concerning תּחנתי, and irreconcilable with 2 Kgs 6:10. When the king of Israel, according to 2 Kgs 6:10, sent to the place indicated on account of Elisha's information, he can only have sent troops to occupy it; so that when the Syrians arrived they found Israelitish troops there, and were unable to attack the place. There is nothing in the text about the Syrians bursting forth from their ambush. הזהיר means to enlighten, instruct, but not to warn. נשׁמר־שׁם, "he took care there," i.e., he occupied the place with troops, to defend it against the Syrians, so that they were unable to do anything, "not once and not twice," i.e., several times.


  2 Kings 6:11


  The king of the Syrians was enraged at this, and said to his servants, "Do ye not show me who of our men (leans) to the king of Israel?" i.e., takes his part. משּׁלּנוּ = לנוּ מאשׁר, probably according to an Aramaean dialect: see Ewald, 181, b., though he pronounces the reading incorrect, and would read מכּלּנוּ, but without any ground and quite unsuitably, as the king would thereby reckon himself among the traitors.


  2 Kings 6:12


  Then one of the servants answered, "No, my lord king," i.e., it is not we who disclose thy plans to the king of Israel, "but Elisha the prophet tells him what thou sayest in thy bed-chamber;" whereupon the king of Syria inquired where the prophet lived, and sent a powerful army to Dothan, with horses and chariots, to take him prisoner there. Dothan (see Gen 37:17), which according to the Onom. was twelve Roman miles to the north of Samaria, has been preserved under its old name in a Tell covered with ruins to the south-west of Jenin, on the caravan-road from Gilead to Egypt (see Rob. Bibl. Res. p. 158, and V. de Velde, Journey, i. pp. 273,274).


  2 Kings 6:15


  When Elisha's servant went out the next morning and saw the army, which had surrounded the town in the night, he said to the prophet, "Alas, my lord, how shall we do?" But Elisha quieted him, saying, "Fear not, for those with us are more than those with them." He then prayed that the Lord might open his servant's eyes, whereupon he saw the mountain upon which Dothan stood full of fiery horses and chariots round about Elisha. Opening the eyes was translation into the ecstatic state of clairvoyance, in which an insight into the invisible spirit-world was granted him. The fiery horses and chariots were symbols of the protecting powers of Heaven, which surrounded the prophet. The fiery form indicated the super-terrestrial origin of this host. Fire, as the most ethereal of all earthly elements, was the most appropriate substratum for making the spirit-world visible. The sight was based upon Jacob's vision (Gen 32:2), in which he saw a double army of angels encamped around him, at the time when he was threatened with danger from Esau.


  2 Kings 6:18


  When the enemy came down to Elisha, he prayed to the Lord that He would smite them with blindness; and when this took place according to his word, he said to them, This is not the way and this is not the city; follow me, and I will lead you to the man whom ye are seeking; and led them to Samaria, which was about four hours' distance from Dothan, where their eyes were opened at Elisha's prayer, so that they saw where they had been led. אליו ויּרדוּ cannot be understood as referring to Elisha and his servant, who went down to the Syrian army, as J. H. Mich., Budd., F. v. Meyer, and Thenius, who wants to alter אליו into אליהם, suppose, but must refer to the Syrians, who went down to the prophet, as is evident from what followed. For the assumption that the Syrians had stationed themselves below and round the mountain on which Dothan stood, and therefore would have had to come up to Elisha, need not occasion an unnatural interpretation of the words. It is true that Dothan stands upon an isolated hill in the midst of the plain; but on the eastern side it is enclosed by a ranger of hills, which project into the plain (see V. de Velde, R. i. p. 273). The Syrians who had been sent against Elisha had posted themselves on this range of hills, and thence they came down towards the town of Dothan, which stood on the hill, whilst Elisha went out of the town to meet them. It is true that Elisha's going out is not expressly mentioned, but in 2 Kgs 6:19 it is clearly presupposed. סנורים is mental blindness here, as in the similar case mentioned in Gen 19:11, that is to say, a state of blindness in which, though a man has eyes that can see, he does not see correctly. Elisha's untruthful statement, "this is not the way," etc., is to be judged in the same manner as every other ruse de guerre, by which the enemy is deceived.


  2 Kings 6:21


  Elisha forbade king Joram to slay the enemy that he had brought to him, because he had not taken them prisoners in war, and recommended him to treat them hospitably and then let them return to their lord. The object of the miracle would have been frustrated if the Syrians had been slain. For the intention was to show the Syrians that they had to do with a prophet of the true God, against whom no human power could be of any avail, that they might learn to fear the almighty God. Even when regarded from a political point of view, the prophet's advice was more likely to ensure peace than the king's proposal, as the result of 2 Kgs 6:23 clearly shows. The Syrians did not venture any more to invade the land of Israel with flying parties, from fear of the obvious protection of Israel by its God; though this did not preclude a regular war, like that related in the following account. For אבי see the Comm. on 2 Kgs 5:13. וגו שׁבית האשׁר: "art thou accustomed to slay that which thou hast taken captive with sword and bow?" i.e., since thou dost not even slay those whom thou hast made prisoners in open battle, how wouldst thou venture to put these to death? כּרה להם יכרה, he prepared them a meal. כּרה is a denom. from כּרה, a meal, so called from the union of several persons, like coena from κοινή (vid., Dietr. on Ges. Lex. s. v. כרה).


  2 Kings 6:24


  After this there arose so fearful a famine in Samaria on the occasion of a siege by Benhadad, that one mother complained to the king of another, because she would not keep her agreement to give up her son to be eaten, as she herself had already done.


  2 Kings 6:25


  The famine became great—till an ass's head was worth eighty shekels of silver, and a quarter of a cab of dove's dung was worth five shekels. היה בּ, to become for = to be worth. The ass was an unclean animal, so that it was not lawful to eat its flesh. Moreover the head of an ass is the most inedible part of the animal. Eighty shekels were about seventy thalers (10, 10s.—Tr.), or if the Mosaic bekas were called shekels in ordinary life, thirty-five thalers (5, 5s.; see Bertheau, Zur Gesch. der Isr. p. 49). According to Thenius, a quarter of a cab is a sixth of a small Dresden measure (Msschen), not quite ten Parisian cubic inches. Five shekels: more than four thalers (twelve shillings), or more than two thalers (six shillings). The Chetbib חרייונים is to be read יונים, excrementa columbarum, for which the Keri substitues the euphemistic יונים, fluxus, profluvium columbarum. The expression may be taken literally, since dung has been known to be collected for eating in times of terrible famine (vid., Joseph. Bell. Jud. v. 13, 7); but it may also be figuratively employed to signify a very miserable kind of food, as the Arabs call the herba Alcali Arab. s̆nân, i.e., sparrow's dung, and the Germans call Asa foetida Teufelsdreck. But there is no ground for thinking of wasted chick-pease, as Bochart (Hieroz. ii. p. 582, ed. Ros.) supposes (see, on the other hand, Celsii Hierobot. ii. p. 30ff.).


  2 Kings 6:26


  As the king was passing by upon the wall to conduct the defence, a woman cried to him for help; whereupon he replied: אל־יושׁעך יי, "should Jehovah not help thee, whence shall I help thee? from the threshing-floor or from the wine-press?" It is difficult to explain the אל which Ewald (355, b.) supposes to stand for אם לא. Thenius gives a simpler explanation, namely, that it is a subjective negation and the sentence hypothetical, so that the condition would be only expressed by the close connection of the two clauses (according to Ewald, 357). "From the threshing-floor or from the wine-press?" i.e., I can neither help thee with corn nor with wine, cannot procure thee either food or drink. He then asked her what her trouble was; upon which she related to him the horrible account of the slaying of her own child to appease her hunger, etc.


  2 Kings 6:30


  The king, shuddering at this horrible account, in which the curses of the law in Lev 26:29 and Deu 28:53, Deu 28:57 had been literally fulfilled, rent his clothes; and the people then saw that he wore upon his body the hairy garment of penitence and mourning, מבּית, within, i.e., beneath the upper garment, as a sign of humiliation before God, though it was indeed more an opus operatum than a true bending of the heart before God and His judgment. This is proved by his conduct in 2 Kgs 6:31. When, for example, the complaint of the woman brought the heart-breaking distress of the city before him, he exclaimed, "God do so to me ... if the head of Elisha remain upon him to-day." Elisha had probably advised that on no condition should the city be given up, and promised that God would deliver it, if they humbled themselves before Him in sincere humility and prayed for His assistance. The king thought that he had done his part by putting on the hairy garment; and as the anticipated help had nevertheless failed to come, he flew into a rage, for which the prophet was to pay the penalty. It is true that this rage only proceeded from a momentary ebullition of passion, and quickly gave place to a better movement of his conscience. The king hastened after the messenger whom he had sent to behead Elisha, for the purpose of preventing the execution of the murderous command which he had given in the hurry of his boiling wrath (2 Kgs 6:32); but it proves, nevertheless, that the king was still wanting in that true repentance, which would have sprung from the recognition of the distress as a judgment inflicted by the Lord. the desperate deed, to which his violent wrath had impelled him, would have been accomplished, if the Lord had not protected His prophet and revealed to him the king's design, that he might adopt defensive measures.


  2 Kings 6:32


  The elders of the city were assembled together in Elisha's house, probably to seek for counsel and consolation; and the king sent a man before him (namely, to behead the prophet); but before the messenger arrived, the prophet told the elders of the king's intention: "See ye that this son of a murderer (Joram, by descent and disposition a genuine son of Ahab, the murderer of Naboth and the prophets) is sending to cut off my head?" and commanded them to shut the door against the messenger and to force him back at the door, because he already heard the sound of his master's feet behind him. These measures of Elisha, therefore, were not dictated by any desire to resist the lawful authorities, but were acts of prudence by which he delayed the execution of an unrighteous and murderous command which had been issued in haste, and thereby rendered a service to the king himself.—In 2 Kgs 6:33 we have to supply from the context that the king followed close upon the messenger, who came down to Elisha while he was talking with the elders; and he (the king) would of course be admitted at once. For the subject to ויּאמר is not the messenger, but the king, as is evident from 2 Kgs 7:2 and 2 Kings 17. The king said: "Behold the calamity from the Lord, why shall I wait still further for the Lord?"—the words of a despairing man, in whose soul, however, there was a spark of faith still glimmering. The very utterance of his feelings to the prophet shows that he had still a weak glimmer of hope in the Lord, and wished to be strengthened and sustained by the prophet; and this strengthening he received.


  2 Kings 7


  2 Kings 7:1


  Elisha announced to him the word of the Lord: "At the (this) time to-morrow a seah of wheaten flour (סלת, see at 1 Kgs 5:2) will be worth a shekel, and two seahs of barley a shekel in the gate, i.e., in the market, at Samaria." A seah, or a third of an ephah = a Dresden peck (Metze), for a shekel was still a high price; but in comparison with the prices given in 2 Kgs 6:25 as those obtained for the most worthless kinds of food, it was incredibly cheap. The king's aide-de-camp (שׁלישׁ: see at 2 Sam 23:8; נשׁען למּלך אשׁר, an error in writing for נשׁ המּלך אשׁר, cf. 2 Kgs 7:17, and for the explanation 2 Kgs 5:18) therefore replied with mockery at this prophecy: "Behold (i.e., granted that) the Lord made windows in heaven, will this indeed be?" i.e., such cheapness take place. (For the construction, see Ewald, 357, b.) The ridicule lay more especially in the "windows in heaven," in which there is an allusion to Gen 7:11, sc. to rain down a flood of flour and corn. Elisha answered seriously: "Behold, thou wilt see it with thine eyes, but not eat thereof" (see 2 Kgs 7:17.). The fulfilment of these words of Elisha was brought about by the event narrated in 2 Kgs 7:3.


  2 Kings 7:3


  "Four men were before the gate as lepers," or at the gateway, separated from human society, according to the law in Lev 13:46; Num 5:3, probably in a building erected for the purpose (cf. 2 Kgs 15:5), just as at the present day the lepers at Jerusalem have their huts by the side of the Zion gate (vid., Strauss, Sinai u. Golgatha, p. 205, and Tobler, Denkbltter aus Jerus. p. 411ff.). These men being on the point of starvation, resolved to invade the camp of the Syrians, and carried out this resolution בּנּשׁף, in the evening twilight, not the morning twilight (Seb. Schm., Cler., etc.), on account of 2 Kgs 7:12, where the king is said to have received the news of the flight of the Syrians during the night. Coming to "the end of the Syrian camp," i.e., to the outskirts of it on the city side, they found no one there. For (2 Kgs 7:6, 2 Kgs 7:7) "the Lord had caused the army of the Syrians to hear a noise of chariots and horses, a noise of a great army," so that, believing the king of Israel to have hired the kings of the Hittites and Egyptians to fall upon them, they fled from the camp in the twilight אל־נפשׁם, with regard to their life, i.e., to save their life only, leaving behind them their tents, horses, and asses, and the camp as it was.—The miracle, by which God delivered Samaria from the famine or from surrendering to the foe, consisted in an oral delusion, namely, in the fact that the besiegers thought they heard the march of hostile armies from the north and south, and were seized with such panic terror that they fled in the greatest haste, leaving behind them their baggage, and their beasts of draught and burden. It is impossible to decide whether the noise which they heard had any objective reality, say a miraculous buzzing in the air, or whether it was merely a deception of the senses produced in their ears by God; and this is a matter of no importance, since in either case it was produced miraculously by God. The kings of the Hittites are kings of northern Canaan, upon Lebanon and towards Phoenicia; חתּים in the broader sense for Canaanites, as in 1 Kgs 10:29. The plural, "kings of the Egyptians," is probably only occasioned by the parallel expression "kings of the Hittites," and is not to be pressed.


  2 Kings 7:8


  When these lepers (these, pointing back to 2 Kgs 7:3.) came into the camp which the Syrians had left, they first of all satisfied their own hunger with the provisions which they found in the tents, and then took different valuables and concealed them. But their consciences were soon aroused, so that they said: We are not doing right; this day is a day of joyful tidings: if we are silent and wait till the morning light, guilt will overtake us; "for it is the duty of citizens to make known things relating to public safety" (Grotius). They then resolved to announce the joyful event in the king's palace, and reported it to the watchman at the city gate. העיר שׁער stands as a generic term in a collective sense for the persons who watched at the gate; hence the following plural להם, and in 2 Kgs 7:11 השּׁערים. "And the gate-keepers cried out (what they had heard) and reported it in the king's palace."


  2 Kings 7:12


  The king imagined that the unexpected departure of the Syrians was only a ruse, namely, that they had left the camp and hidden themselves in the field, to entice the besieged out of the fortress, and then fall upon them and press into the city. בּהשּׂדה according to later usage for בּשּׂדה (vid., Ewald, 244, a). In order to make sure of the correctness or incorrectness of this conjecture, one of the king's servants (counsellors) gave this advice: "Let them take (the Vav before יקחוּ as in 2 Kgs 4:41) five of the horses left in the city, that we may send and see how the matter stands." The words, "Behold they (the five horses) are as the whole multitude of Israel that are left in it (the city); behold they are as the whole multitude of Israel that are gone," have this meaning: The five horsemen (for horses stand for horsemen, as it is self-evident that it was men on horseback and not the horses themselves that were to be sent out as spies) can but share the fate of the rest of the people of Samaria, whether they return unhurt to meet death by starvation with the people that still remain, or fall into the hands of the enemy and are put to death, in which case they will only suffer the lot of those who have already perished. Five horses is an approximative small number, and is therefore not at variance with the following statement, that two pair of horses were sent out with chariots and men. The Chethb ההמון is not to be altered, since there are other instances in which the first noun is written with the article, though in the construct state (vid., Ewald, 290, e.); and the Keri is only conformed to the following כּכל־המון. 2 Kgs 7:14, 2 Kgs 7:15. They then sent out two chariots with horses, who pursued the flying enemy to the Jordan, and found the whole of the road full of traces of the hurried flight, consisting of clothes and vessels that had been thrown away. The Chethb בּהחפזם is the only correct reading, since it is only in the Niphal that חפז has the meaning to fly in great haste (cf. 1 Sam 23:26; Psa 48:6; Psa 104:7).


  2 Kings 7:16


  When the returning messengers reported this, the people went out and plundered the camp of the Syrians, and this was followed by the consequent cheapness of provisions predicted by Elisha. As the people streamed out, the unbelieving aide-de-camp, whom the king had ordered to take the oversight at the gate (הפקיד, to deliver the oversight) for the purpose of preserving order in the crowding of the starving multitude, was trodden down by the people, so that he died, whereby this prediction of Elisha was fulfilled. The exact fulfilment of this prediction appeared so memorable to the historian, that he repeats this prophecy in 2 Kgs 7:18-20 along with the event which occasioned it, and refers again to its fulfilment.


  2 Kings 8


  2 Kings 8:1


  Elisha's Influence Helps the Shunammite to the Possession of her House and Field.—2 Kgs 8:1, 2 Kgs 8:2. By the advice of Elisha, the woman whose son the prophet had restored to life (2 Kgs 4:33) had gone with her family into the land of the Philistines during a seven years' famine, and had remained there seven years. The two verses are rendered by most commentators in the pluperfect, and that with perfect correctness, for they are circumstantial clauses, and ותּקם is merely a continuation of דּבּר, the two together preparing the way for, and introducing the following event. The object is not to relate a prophecy of Elisha of the seven years' famine, but what afterwards occurred, namely, how king Joram was induced by the account of Elisha's miraculous works to have the property of the Shunammite restored to her upon her application. The seven years' famine occurred in the middle of Joram's reign, and the event related here took place before the curing of Naaman the Syrian (2 Kings 5), as is evident from the fact that Gehazi talked with the king (2 Kgs 8:4), and therefore had not yet been punished with leprosy. But it cannot have originally stood between 2 Kgs 4:37 and 2 Kgs 4:38, as Thenius supposes, because the incidents related in 2 Kgs 4:38-44 belong to the time of this famine (cf. 2 Kgs 4:38), and therefore precede the occurrence mentioned here. By the words, "the Lord called the famine, and it came seven years" (sc., lasting that time), the famine is described as a divine judgment for the idolatry of the nation.


  2 Kings 8:3


  When the woman returned to her home at the end of the seven years, she went to the king to cry, i.e., to invoke his help, with regard to her house and her field, of which, as is evident from the context, another had taken possession during her absence.


  2 Kings 8:4


  And just at that time the king was asking Gehazi to relate to him the great things that Elisha had done; and among these he was giving an account of the restoration of the Shunammite's son to life.


  2 Kings 8:5


  While he was relating this, the woman herself came into invoke the help of the king to recover her property, and was pointed out to the king by Gehazi as the very woman of whom he was speaking, which caused the king to be so interested in her favour, that after hearing her complaint he sent a chamberlain with her (saris as in 1 Kgs 22:9), with instructions to procure for her not only the whole of her property, but the produce of the land during her absence.—For עזבה without mappiq, see Ewald, 247, d.


  2 Kings 8:7


  Elisha Predicts to Hazael at Damascus the Possession of the Throne.—2 Kgs 8:7. Elisha then came to Damascus at the instigation of the Spirit of God, to carry out the commission which Elijah had received at Horeb with regard to Hazael (1 Kgs 19:15). Benhadad king of Syria was sick at that time, and when Elisha's arrival was announced to him, sent Hazael with a considerable present to the man of God, to inquire of Jehovah through him concerning his illness. The form of the name חזהאל (here and 2 Kgs 8:15) is etymologically correct; but afterwards it is always written without .ה דם וכל־טוּב ("and that all kinds of good of Damascus") follows with a more precise description of the minchah—"a burden of forty camels." The present consisted of produce or wares of the rich commercial city of Damascus, and was no doubt very considerable; at the same time, it was not so large that forty camels were required to carry it. The affair must be judged according to the Oriental custom, of making a grand display with the sending of presents, and employing as many men or beasts of burden as possible to carry them, every one carrying only a single article (cf. Harmar, Beobb. ii. p. 29, iii. p. 43, and Rosenmller, A. u. N. Morgenl. iii. p. 17).


  2 Kings 8:10


  According to the Chethb חיה לא, Elisha's answer was, "Thou wilt not live, and (for) Jehovah has shown me that he will die;" according to the Keri חיה לו, "tell him: Thou wilt live, but Jehovah," etc. Most of the commentators follow the ancient versions, and the Masoretes, who reckon our לא among the fifteen passages of the O.T. in which it stands for the pronoun לו (vid., Hilleri Arcan. Keri, p. 62f.), and some of the codices, and decide in favour of the Keri. (1) because the conjecture that לו was altered into לא in order that Elisha might not be made to utter an untruth, is a very natural one; and (2) on account of the extreme rarity with which a negative stands before the inf. abs. with the finite verb following. But there is not much force in either argument. The rarity of the position of לא before the inf. abs. followed by a finite verb, in connection with the omission of the pronoun לו after אמר, might be the very reason why לא was taken as a pronoun; and the confirmation of this opinion might be found in the fact that Hazael brought back this answer to the king: "Thou wilt live" (2 Kgs 8:14). The reading in the text לא (non) is favoured by the circumstance that it is the more difficult of the two, partly because of the unusual position of the negative, and partly because of the contradiction to 2 Kgs 8:14. But the לא is found in the same position in other passages (Gen 3:4; Psa 49:8, and Amo 9:8), where the emphasis lies upon the negation; and the contradiction to 2 Kgs 8:14 may be explained very simply, from the fact that Hazael did not tell his king the truth, because he wanted to put him to death and usurp the throne. We therefore prefer the reading in the text, since it is not in harmony with the character of the prophets to utter an untruth; and the explanation, "thou wilt not die of thine illness, but come to a violent death," puts into the words a meaning which they do not possess. For even if Benhadad did not die of his illness, he did not recover from it.


  2 Kings 8:11


  Elisha then fixed Hazael for a long time with his eye, and wept. וגו ויּעמד literally, he made his face stand fast, and directed it (upon Hazael) to shaming. עד־בּשׁ as in Jdg 3:25; not in a shameless manner (Thenius), but till Hazael was embarrassed by it.


  2 Kings 8:12


  When Hazael asked him the cause of his weeping, Elisha replied: "I know the evil which thou wilt do to the sons of Israel: their fortresses wilt thou set on fire (בּאשׁ שׁלּח, see at Jdg 1:8), their youths wilt thou slay with the sword, and wilt dash their children to pieces, and cut asunder their women with child" (בּקּע, split, cut open the womb). This cruel conduct towards Israel which is here predicted of Hazael, was only a special elaboration of the brief statement made by the Lord to Elijah concerning Hazael (1 Kgs 19:17). The fulfilment of this prediction is indicated generally in 2 Kgs 10:32-33, and 2 Kgs 13:3.; and we may infer with certainty from Hos 10:14 and Hos 14:1, that Hazael really practised the cruelties mentioned.


  2 Kings 8:13


  But when Hazael replied in feigned humility, What is thy servant, the dog (i.e., so base a fellow: for כּלב see at 1 Sam 24:15), that he should do such great things? Elisha said to him, "Jehovah has shown thee to me as king over Aram;" whereupon Hazael returned to his lord, brought him the pretended answer of Elisha that he would live (recover), and the next day suffocated him with a cloth dipped in water. מכבּר, from כּבר, to plait or twist, literally, anything twisted; not, however, a net for gnats or flies (Joseph., J. D. Mich., etc.), but a twisted thick cloth, which when dipped in water became so thick, that when it was spread over the face of the sick man it was sufficient to suffocate him.


  2 Kings 8:16


  Reign of Joram of Judah (cf. 2 Chron 21:2-20).—Joram became king in the fifth year of Joram of Israel, while Jehoshaphat his father was (still) king, the latter handing over the government to him two years before his death (see at 2 Kgs 1:17), and reigned eight years, namely, two years to the death of Jehoshaphat and six years afterwards.


  The Chethb שׁנה שׁמנה is not to be altered, since the rule that the numbers two to ten take the noun in the plural is not without exception (cf. Ewald, 287, i.).


  2 Kings 8:18


  Joram had married a daughter of Ahab, namely Athaliah (2 Kgs 8:26), and walked in the ways of the house of Ahab, transplanting the worship of Baal into his kingdom. Immediately after the death of Jehoshaphat he murdered his brothers, apparently with no other object than to obtain possession of the treasures which his father had left them (Ch2 21:2-4). This wickedness of Joram would have been followed by the destruction of Judah, had not the Lord preserved a shoot to the royal house for David's sake. For ניר לו לתת see 1 Kgs 11:36. The following word לבניו serves as an explanation of ניר לו, "a light with regard to his sons," i.e., by the fact that he kept sons (descendants) upon the throne.


  2 Kings 8:20


  Nevertheless the divine chastisement was not omitted. The ungodliness of Joram was punished partly by the revolt of the Edomites and of the city of Libnah from his rule, and partly by a horrible sickness of which he died (Ch2 21:12-15). Edom, which had hitherto had only a vicegerent with the title of king (see 2 Kgs 3:9 and 1 Kgs 22:48), threw off the authority of Judah, and appointed its own king, under whom it acquired independence, as the attempt of Joram to bring it back again under his control completely failed. The account of this attempt in 2 Kgs 8:21 and Ch2 21:9 is very obscure. "Joram went over to Zair, and all his chariots of war with him; and it came to pass that he rose up by night and smote the Edomites round about, and indeed the captains of the war-chariots, and the people fled (i.e., the Judaean men of war, not the Edomites) to their tents." It is evident from this, that Joram had advanced to Zair in Idumaea; but there he appears to have been surrounded and shut in, so that in the night he fought his way through, and had reason to be glad that he had escaped utter destruction, since his army fled to their homes. צעירה is an unknown place in Idumaea, which Movers, Hitzig, and Ewald take to be Zoar, but without considering that Zoar was in the land of Moab, not in Edom. The Chronicles have instead שׂריו עם, "with his captains," from a mere conjecture; whilst Thenius regards צעירה as altered by mistake from שׂעירה ("to Seir"), which is very improbable in the case of so well-known a name as שׂעיר. הסּביב is a later mode of writing for הסּובב, probably occasioned by the frequently occurring word סביב. "To this day," i.e., to the time when the original sources of our books were composed. For the Edomites were subjugated again by Amaziah and Uzziah (2 Kgs 14:7 and 2 Kgs 14:22), though under Ahaz they made incursions into Judah again (Ch2 28:17).—At that time Libnah also revolted. This was a royal city of the early Canaanites, and at a later period it was still a considerable fortress (2 Kgs 19:8). It is probably to be sought for in the ruins of Arak el Menshiyeh, two hours to the west of Beit-Jibrin (see the Comm. on Jos 10:29). This city probably revolted from Judah on the occurrence of an invasion of the land by the Philistines, when the sons of Joram were carried off, with the exception of the youngest, Jehoahaz (Ahaziah: Ch2 21:16-17).


  2 Kings 8:23


  According to Ch2 21:18., Joram died of a terrible disease, in which his bowels fell out, and was buried in the city of David, though not in the family sepulchre of the kings.


  2 Kings 8:25


  Reign of Ahaziah of Judah (cf. Ch2 22:1-6).—Ahaziah, the youngest son of Joram, ascended the throne in the twenty-second year of his age. The statement in Ch2 22:2, that he was forty-two years old when he became king, rests upon a copyist's error, namely, a confusion of כ twenty with מ forty. Now, since his father became king at the age of thirty-two, and reigned eight years, Ahaziah must have been born in the nineteenth year of his age. Consequently it may appear strange that Ahaziah had brothers still older than himself (Ch2 21:17); but as early marriages are common in the East, and the royal princes had generally concubines along with their wife of the first rank, as is expressly stated of Joram in Ch2 21:17, he might have had some sons in his nineteenth year. His mother was called Athaliah, and was a daughter of the idolatrous Jezebel. In 2 Kgs 8:26 and Ch2 22:2 she is called the daughter, i.e., grand-daughter, of Omri; for, according to 2 Kgs 8:18, she was a daughter of Ahab. Omri, the grand-father, is mentioned in 2 Kgs 8:26 as the founder of the dynasty which brought so much trouble upon Israel and Judah through its idolatry.


  2 Kings 8:27


  Ahaziah, like his father, reigned in the spirit of Ahab, because he allowed his mother to act as his adviser (Ch2 22:3-4).


  2 Kings 8:28


  Ahaziah went with Joram of Israel, his mother's brother, to the war with the Syrians at Ramoth. The contest for this city, which had already cost Ahab his life (1 Kings), was to furnish the occasion, according to the overruling providence of God, for the extermination of the whole of Omri's family. Being wounded in the battle with the Syrians, Joram king of Israel returned to Jezreel to be healed of his wounds. His nephew Ahaziah visited him there, and there he met with his death at the same time as Joram at the hands of Jehu, who had conspired against Joram (see 2 Kgs 9:14. and Ch2 22:7-9). Whether the war with Hazael at Ramoth was for the recapture of this city, which had been taken by the Syrians, or simply for holding it against the Syrians, it is impossible to determine. All that we can gather from 2 Kgs 9:14 is, that at that time Ramoth was in the possession of the Israelites, whether it had come into their possession again after the disgraceful rout of the Syrians before Samaria (2 Kings 7), or whether, perhaps, it was not recovered till this war. For ארמּים without the article see Ewald, 277, c.


  2 Kings 8:29


  בּרמה = בּלעד בּרמת, 2 Kgs 8:28; see at 1 Kgs 22:4.


  2 Kings 9


  2 Kings 9:1


  Anointing of Jehu by Command of Elisha.—While the Israelitish army was at Ramoth, Elisha executed the last of the commissions which Elijah had received at Horeb (1 Kgs 19:16), by sending a pupil of the prophets into the camp to anoint Jehu the commander-in-chief of the army as king, and to announce to him, in the name of Jehovah, that he would be king over Israel; and to charge him to exterminate the house of Ahab.


  2 Kings 9:1-3


  2 Kgs 9:1-3 contain the instructions which Elisha gave to the pupil of the prophets. השׁמן פּך as in 1 Sam 10:1. יהוּא שׁם ראה, look round there for Jehu. וגו הקמתו, let him (bid him) rise up from the midst of his brethren, i.e., of his comrades in arms. בּחדר חדר: the true meaning is, "into the innermost chamber" (see at 1 Kgs 20:30). 2 Kgs 9:3 contains only the leading points of the commission to Jehu, the full particulars are communicated in the account of the fulfilment in 2 Kgs 9:6. "And flee, and thou shalt not wait." Elisha gave him this command, not to protect him from danger on the part of the secret adherents of Ahab (Theodoret, Cler.), but to prevent all further discussions, or "that he might not mix himself up with other affairs" (Seb. Schmidt).


  2 Kings 9:4


  "And the young man, the servant of the prophet, went." The second נער has the article in the construct state, contrary to the rule (vid., Ges. 110, 2, b.).


  2 Kings 9:5-7


  After the communication of the fact that he had a word to Jehu, the latter rose up and went with him into the house, i.e., into the interior of the house, in the court of which the captains were sitting together. There the pupil of the prophets poured oil upon Jehu's head, and announced to him that Jehovah had anointed him king for Israel, and that he was to smite, i.e., exterminate, the house of Ahab, to avenge upon it the blood of the prophets (vid., 1 Kgs 18:4; 1 Kgs 19:10).


  2 Kings 9:8-10


  2 Kgs 9:8-10 are simply a repetition of the threat in 1 Kgs 21:21-23. For יז בּחלק, see at 1 Kgs 21:23.


  2 Kings 9:11


  Jehu's Conspiracy against Joram.—2 Kgs 9:11. When Jehu came out again to his comrades in arms, after the departure of the pupil of the prophets, they inquired השׁלום, i.e., "is it all well? why did this madman come to thee?" not because they were afraid that he might have done him some injury (Ewald), or that he might have brought some evil tidings (Thenius), but simply because they conjectured that he had brought some important news. They called the prophet משׁגּע, a madman, in derision, with reference to the ecstatic utterances of the prophets when in a state of holy inspiration. Jehu answered evasively, "Ye know the man and his muttering," i.e., ye know that he is mad and says nothing rational. שׂיה includes both meditating and speaking.


  2 Kings 9:12


  They were not contented with this answer, however, but said שׁקר, i.e., thou dost not speak truth. Jehu thereupon informed them that he had anointed him king over Israel in the name of Jehovah.


  2 Kings 9:13


  After hearing this, they took quickly every man his garment, laid it under hi upon the steps, blew the trumpet, and proclaimed him king. The clothes, which consisted simply of a large piece of cloth for wrapping round the body (see at 1 Kgs 11:29), they spread out in the place of carpets upon the steps, which served as a throne, to do homage to Jehu. For these signs of homage compare Mat 21:7 and Wetstein, N. Test. ad h. l. The difficult words המּעלות אל־גּרם, as to the meaning of which the early translators have done nothing but guess, can hardly be rendered in any other way than that proposed by Kimchi (lib. rad.), super ipsosmet gradus, upon the steps themselves = upon the bare steps; גּרם being taken according to Chaldee usage like the Hebrew עצם in the sense of substantia rei, whereas the rendering given by Lud. de Dieu, after the Arabic jarm, sectio—super aliquem e gradibus, is without analogy in Hebrew usage (vid., L. de Dieu ad h. l., and Ges. Thes. p. 303).


  The meaning is, that without looking for a suitable place on which to erect a throne, they laid their clothes upon the bare steps, or the staircase of the house in which they were assembled, and set him thereon to proclaim him king.


  2 Kings 9:14-15


  Thus Jehu conspired against Joram, who (as is related again in the circumstantial clause which follows from היה ויורם to ארם מלך; cf. 2 Kgs 8:28-29) had been keeping guard at Ramoth in Gilead, i.e., had defended this city against the attacks of Hazael, and had returned to Jezreel to be healed of the wounds which he had received; and said, "If it is your wish (נפשׁכם), let no fugitive go from the city, to announce it in Jezreel (viz., what had taken place, the conspiracy or the proclamation of Jehu as king)." It is evident from this, that the Israelites were in possession of the city of Ramoth, and were defending it against the attacks of the Syrians, so that שׁמר in 2 Kgs 9:14 cannot be understood as relating to the siege of Ramoth. The Chethb לגּיד for להגּיד is not to be altered according to the Keri, as there are many examples to be found of syncope in cases of this kind (vid., Olshausen, Lehrb. d. Hebr. Spr. p. 140).


  2 Kings 9:16


  Slaying of the Two Kings, Joram of Israel and Ahaziah of Judah.—2 Kgs 9:16. Jehu drove without delay to Jezreel, where Joram was lying sick, and Ahaziah had come upon a visit to him.


  2 Kings 9:17-21


  As the horsemen, who were sent to meet him on the announcement of the watchman upon the tower at Jezreel that a troop was approaching, joined the followers of Jehu, and eventually the watchman, looking down from the tower, thought that he could discover the driving of Jehu in the approaching troop, Joram and Ahaziah mounted their chariots to drive and meet him, and came upon him by the portion of the ground of Naboth the Jezreelite. The second שׁפעת in 2 Kgs 9:17 is a rarer form of the absolute state (see Ges. 80, 2, Anm. 2, and Ewald, 173, d.).—וּלשׁלום מה־לּך: "what hast thou to do with peace?" i.e., to trouble thyself about it. אל־אחרי סב: "turn behind me," sc. to follow me. כם המּנהג: "the driving is like the driving of Jehu; for he drives like a madman." בּשׁגּעון, in insania, i.e., in actual fact in praecipitatione (Vatabl.). "The portion of Naboth" is the vineyard of Naboth mentioned in 1 Kings 21, which formed only one portion of the gardens of the king's palace.


  2 Kings 9:22


  To Joram's inquiry, "Is it peace, Jehu?" the latter replied, "What peace, so long as the whoredoms of thy mother Jezebel and her many witchcrafts continue?" The notion of continuance is implied in עד (see Ewald, 217, e.); זנוּנים is spiritual whoredom, i.e., idolatry. כּשׁפים, incantationes magicae, then witchcrafts generally, which were usually associated with idolatry (cf. Deu 18:10.).


  2 Kings 9:23


  Joram detecting the conspiracy from this reply, turned round (ידיו יהפך as in 1 Kgs 22:34) and fled, calling out to Ahaziah מרמה, "deceit," i.e., we are deceived, in actual fact betrayed.


  2 Kings 9:24


  But Jehu seized the bow (בּקּשׁת ידו מלּא, lit., filled his hand with the bow), and shot Joram "between his arms," i.e., in his back between the shoulders in an oblique direction, so that the arrow came out at his heart, and Joram sank down in his chariot.


  2 Kings 9:25-26


  Jehu then commanded his aide-de-camp (שׁלישׁ, see at 2 Sam 23:8) Bidkar to cast the slain man into the field of Naboth the Jezreelite, and said, "For remember how we, I and thou, both rode (or drove) behind his father Ahab, and Jehovah pronounced this threat upon him." ואתּה אני are accusatives, written with a looser connection for ואותך אתי, as the apposition רכבים shows: literally, think of me and thee, the riders. The olden translators were misled by אני, and therefore transposed זכר into the first person, and Thenius naturally follows them. צמדים רכבים, riding in pairs. This is the rendering adopted by most of the commentators, although it might be taken, as it is by Kimchi and Bochart, as signifying the two persons who are carried in the same chariot. משּׂא, a burden, then a prophetic utterance of a threatening nature (see the Comm. on Nah 1:1). For the connection of the clauses וגו ויהוה, see Ewald, 338, a. In 2 Kgs 9:26 Jehu quotes the word of God concerning Ahab in 1 Kgs 21:19 so far as the substance is concerned, to show that he is merely the agent employed in executing it. "Truly (אם־לא, a particle used in an oath) the blood of Naboth and the blood of his sons have I seen yesterday, saith the Lord, and upon this field will I requite him." The slaying of the sons of Naboth is not expressly mentioned in 1 Kgs 21:13, "because it was so usual a thing, that the historian might leave it out as a matter of course" (J. D. Mich., Ewald). It necessarily followed, however, from the fact that Naboth's field was confiscated (see at 1 Kgs 21:14).


  2 Kings 9:27-29


  When Ahaziah saw this, he fled by the way to the garden-house, but was smitten, i.e., mortally wounded, by Jehu at the height of Gur near Jibleam, so that as he was flying still farther to Megiddo he died, and was carried as a corpse by his servants to Jerusalem, and buried there. After הכּהוּ, "and him also, smite him," we must supply ויּכּהוּ, "and they smote him," which has probably only dropped out through a copyist's error. The way by which Ahaziah fled, and the place where he was mortally wounded, cannot be exactly determined, as the situation of the localities named has not yet been ascertained. The "garden-house" (הגּן בּית הגּ) cannot have formed a portion of the royal gardens, but must have stood at some distance from the city of Jezreel, as Ahaziah went away by the road thither, and was not wounded till he reached the height of Gur near Jibleam. מעלה־גוּר, the ascent or eminence of Gur, is defined by Jibleam. Now, as Ahaziah fled from Jezreel to Megiddo past Jibleam, Thenius thinks that Jibleam must have been situated between Jezreel and Megiddo. But between Jezreel and Megiddo there is only the plain of Jezreel or Esdrelom, in which we cannot suppose that there was any such eminence as that of Gur. Moreover Jibleam or Bileam (Ch1 6:55, see at Jos 17:11) was probably to the south of Jenin, where the old name בּלעם has been preserved in the well of Arab. bl'mh, Belameh, near Beled Sheik Manssr, which is half an hour's journey off. And it is quite possible to bring this situation of Jibleam into harmony with the account before us. For instance, it is a priori probable that Ahaziah would take the road to Samaria when he fled from Jezreel, not only because his father's brothers were there (2 Kgs 10:13), but also because it was the most direct road to Jerusalem; and he might easily be pursued by Jehu and his company to the height of Gur near Jibleam before they overtook him, since the distance from Jezreel (Zern) to Jenin is only two hours and a half (Rob. Pal. iii. p. 828), and the height of Gur might very well be an eminence which he would pass on the road to Jibleam. But the wounded king may afterwards have altered the direction of his flight for the purpose of escaping to Megiddo, probably because he thought that he should be in greater safety there than he would be in Samaria.


  - In 2 Kgs 9:29 we are told once more in which year of Joram's reign Ahaziah became king. The discrepancy between "the eleventh year" here and "the twelfth year" in 2 Kgs 8:25 may be most simply explained, on the supposition that there was a difference in the way of reckoning the commencement of the years of Joram's reign.


  2 Kings 9:30


  Death of Jezebel.—2 Kgs 9:30. When Jehu came to Jezreel and Jezebel heard of it, "she put her eyes into lead polish (i.e., painted them with it), and beautified her head and placed herself at the window." פּוּך is a very favourite eye-paint with Oriental women even to the present day. It is prepared from antimony ore (Arab. khl, Cohol or Stibium of the Arabs), which when pounded yields a black powder with a metallic brilliancy, which was laid upon the eyebrows and eyelashes either in a dry state as a black powder, or moistened generally with oil and made into an ointment, which is applied with a fine smooth eye-pencil of the thickness of an ordinary goose-quill, made either of wood, metal, or ivory. The way to use it was to hold the central portion of the pencil horizontally between the eyelids, and then draw it out between them, twisting it round all the while, so that the edges of the eyelids were blackened all round; and the object was to heighten the splendour of the dark southern eye, and give it, so to speak, a more deeply glowing fire, and to impart a youthful appearance to the whole of the eyelashes even in extreme old age. Rosellini found jars with eye-paint of this kind in the early Egyptian graves (vid., Hille, ber den Gebrauch u. die Zusammensetzung der oriental. Augenschminke: Deutsch. morg. Ztsch. v. p. 236ff.).—Jezebel did this that she might present an imposing appearance to Jehu and die as a queen; not to allure him by her charms (Ewald, after Ephr. Syr.). For (2 Kgs 9:31) when Jehu entered the palace gate, she cried out to him, "Is it peace, thou Zimri, murderer of his lord?" She addressed Jehu as Zimri the murderer of the king, to point to the fate which Jehu would bring upon himself by the murder of the king, as Zimri had already done (vid., 1 Kgs 16:10-18).


  2 Kings 9:32


  But Jehu did not deign to answer the worthless woman; he simply looked up to the window and inquired: "Who is (holds) with me? who?" Then two, three chamberlains looked out (of the side windows), and by Jehu's command threw the proud queen out of the window, so that some of her blood spirted upon the wall and the horses (of Jehu), and Jehu trampled her down, driving over her with his horses and chariot.


  2 Kings 9:34


  Jehu thereupon entered the palace, ate and drank, and then said to his men: "Look for this cursed woman and bury her, for she is a king's daughter." הארוּרה, the woman smitten by the curse of God.


  2 Kings 9:35


  But when they went to bury her, they found nothing but her skull, the two feet, and the two hollow hands. The rest had been eaten by the dogs and dragged away. When this was reported to Jehu, he said: "This is the word of the Lord, which He spake by His servant Elijah," etc. (1 Kgs 21:23), i.e., this has been done in fulfilment of the word of the Lord. 2 Kgs 9:37 is also to be regarded as a continuation of the prophecy of Elijah quoted by Jehu (and not as a closing remark of the historian, as Luther supposes), although what Jehu says here does not occur verbatim in 1 Kgs 21:23, but Jehu has simply expanded rather freely the meaning of that prophecy. והית (Chethb) is the older form of the 3rd pers. fem. Kal, which is only retained here and there (vid., Ewald, 194, a.). אשׁר is a conjunction (see Ewald, 337, a.): "that men may not be able to say, This is Jezebel," i.e., that they may no more be able to recognise Jezebel.


  2 Kings 10


  2 Kings 10:12


  Extermination of the Brothers of Ahaziah of Judah and of the Other Members of Ahab's Dynasty.—2 Kgs 10:12. Jehu then set out to Samaria; and on the way, at the binding-house of the shepherds, he met with the brethren of Ahaziah, who were about to visit their royal relations, and when he learned who they were, had them all seized, viz., forty-two men, and put to death at the cistern of the binding-house. ויּלך ויּבא, "he came and went," appears pleonastic; the words are not to be transposed, however, as Bttcher and Thenius propose after the Syriac, but ויּלך is added, because Jehu did not go at once to Samaria, but did what follows on the way. By transposing the words, the slaying of the relations of Ahaziah would be transferred to Samaria, in contradiction to 2 Kgs 10:15.—The words from וגו בּית הוּא onwards, and from ויהוּא to יהוּדה מלך, are two circumstantial clauses, in which the subject יהוּא is added in the second clause for the sake of greater clearness: "when he was at the binding-house of the shepherds on the road, and Jehu (there) met with the brethren of Ahaziah, he said..." הרעים בּית־עקד (Βαιθακάθ, lxx) is explained by Rashi, after the Chaldee רעיּא כנישׁת בית, as signifying locus conventus pastorum, the meeting-place of the shepherds; and Gesenius adopts the same view. But the rest of the earlier translators for the most part adopt the rendering, locus ligationis pastorum, from עקד, to bind, and think of a house ubi pastores ligabant oves quando eas tondebant. In any case it was a house, or perhaps more correctly a place, where the shepherds were in the habit of meeting, and that on the road from Jezreel to Samaria; according to Eusebius on the Onom. s.v. Βαιθακάθ, a place fifteen Roman miles from Legio (Lejun, Megiddo), in the great plain of Jezreel: a statement which may be correct with the exception of the small number of miles, but which does not apply to the present village of Beit Kad to the east of Jenin (Rob. Pal. iii. p. 157), with which, according to Thenius, it exactly coincides. עחזיהוּ אחי, for which we have אח אחי בּני, Ahaziah's brothers' sons, in Ch2 22:8, were not the actual brothers of Ahaziah, since they had been carried off by the Arabians and put to death before he ascended the throne (Ch2 21:17), but partly step-brothers, i.e., sons of Joram by his concubines, and partly Ahaziah's nephews and cousins. לשׁלום, ad salutandum, i.e., to inquire how they were, or to visit the sons of the king (Joram) and of the queen-mother, i.e., Jezebel, therefore Joram's brothers. In Ch2 22:1 they are both included among the "sons" of Ahab.


  2 Kings 10:15


  As Jehu proceeded on his way, he met with Jehonadab the son of Rechab, and having saluted him, inquired, "Is they heart true as my heart towards thy heart?" and on his replying ישׁ, "it is (honourable or true)," he bade him come up into the chariot, saying וישׁ, "if it is (so), give me thy hand;" whereupon he said still further, "Come with me and see my zeal for Jehovah," and then drove with him to Samaria, and there exterminated all that remained of Ahab's family. Jehonadab the son of Rechab was the tribe-father of the Rechabites (Jer 35:6). The rule which the latter laid down for his sons and descendants for all time, was to lead a simple nomad life, namely, to dwell in tents, follow no agricultural pursuits, and abstain from wine; which rule they observed so sacredly, that the prophet Jeremiah held them up as models before his own contemporaries, who broke the law of God in the most shameless manner, and was able to announce to the Rechabites that they would be exempted from the Chaldaean judgment for their faithful observance of their father's precept (Jer 35). Rechab, from whom the descendants of Jehonadab derived their tribe-name, was the son of Hammath, and belonged to the tribe of the Kenites (Ch1 2:55), to which Hobab the father-in-law of Moses also belonged (Num 10:29); so that the Rechabites were probably descendants of Hobab, since the Kenites the sons of Hobab had gone with the Israelites from the Arabian desert to Canaan, and had there carried on their nomad life (Jdg 1:16; Jdg 4:11; 1 Sam 15:6; see Witsii Miscell. ss. ii. p. 223ff.). This Jehonadab was therefore a man distinguished for the strictness of his life, and Jehu appears to have received him in this friendly manner on account of the great distinction in which he was held, not only in his own tribe, but also in Israel generally, that he might exalt himself in the eyes of the people through his friendship.


  - In את־לבבך הישׁ, "is with regard to thy heart honourable or upright?" את is used to subordinate the noun to the clause, in the sense of quoad (see Ewald, 277, a.). לאחאב כּל־הנּשׁארים, "all that remained to Ahab," i.e., all the remaining members of Ahab's house.


  2 Kings 10:18


  Extermination of the Prophets and Priests of Baal and of the Baal-Worship.—2 Kgs 10:28. Under the pretence of wishing to serve Baal even more than Ahab had done, Jehu appointed a great sacrificial festival for this idol, and had all the worshippers of Baal throughout all the land summoned to attend it; he then placed eighty of his guards around the temple of Baal in which they were assembled, and after the sacrifice was offered, had the priests and worshippers of Baal cut down by them with the sword. Objectively considered, the slaying of the worshippers of Baal was in accordance with the law, and, according to the theocratical principle, was perfectly right; but the subjective motives which impelled Jehu, apart from the artifice, were thoroughly selfish, as Seb. Schmidt has correctly observed. For since the priests and prophets of Baal throughout the Israelitish kingdom were bound up with the dynasty of Ahab, with all their interests and with their whole existence, they might be very dangerous to Jehu, if on any political grounds he should happen not to promote their objects, whereas by their extermination he might hope to draw to his side the whole of the very numerous supporters of the Jehovah-worship, which had formerly been legally established in Israel, and thereby establish his throne more firmly. The very fact that Jehu allowed the calf-worship to continue, is a proof that he simply used religion as the means of securing his own ends (2 Kgs 10:29). עצרה קדּשׁוּ (2 Kgs 10:20), "sanctify a festal assembly," i.e., proclaim in the land a festal assembly for Baal (compare Isa 1:13; and for עצרה = עצרת, see at Lev 23:36). ויּקראוּ, and they proclaimed, sc. the festal meeting.


  2 Kings 10:21


  The temple of Baal was filled לפה פּה, "from one edge (end) to the other." פּה in this sense is not to be derived from פּאה, a corner (Cler., Ges.), but signifies mouth, or the upper rim of a vessel. Metaphora sumta a vasibus humore aliquo plenis: Vatabl.


  2 Kings 10:22


  על־המּלתּחה אשׁר is the keeper of the wardrobe (Arab. praefectus vestium), for the ἁπ. λεγ. מלתּחה signifies vestiarium (Ges. Thes. p. 764). The reference is not to the wardrobe of the king's palace, out of which Jehu had every one who took part in the feast supplied with a festal dress or new caftan (Deres., Then., etc.), but the wardrobe of the temple of Baal, since the priests of Baal had their own sacred dresses like the priests of almost all religions (as Silius has expressly shown in his Ital. iii. 24-27, of the priests of the Gadetanic Hercules). These dresses were only worn at the time of worship, and were kept in a wardrobe in the temple.


  2 Kings 10:23


  Jehu then came with Jehonadab to the temple, and commanded the worshippers of Baal to be carefully examined, that there might not be one of the worshippers of Jehovah with (among) them. When the priests of Baal were preparing to offer sacrifice, Jehu had eighty men of his guards stationed before the temple, and laid this injunction upon them: "Whoever lets one of the men escape whom I bring into your hands (we must read ימלּט instead of ימּלט), his life shall answer for his (the escaped man's) life. נפשׁו תּחת נפשׁו, as in 1 Kgs 20:39.


  2 Kings 10:25


  כּכלּתו: when he (the sacrificing priest, not Jehu) had finished the burnt-offering (the singular suffix ו may also be taken as indefinite, when one had finished, vid., Ewald, 294, b.), Jehu commanded the runners and aides-de-camp: Come and smite them (the worshippers of Baal), without one coming out (escaping); whereupon they smote them with the edge of the sword, i.e., slew them unsparingly. ויּשׁליכוּ: and the runners and aides-de-camp threw (those who had been slain) away, and went into the citadel of the temple of Baal. בּית־הבּעל עיר cannot be the city of the temple of Baal, i.e., that part of the city in which the temple of Baal stood, for the runners were already in the court of the temple of Baal; but it is no doubt the temple-citadel, the true temple-house (עיר from עוּר, locus circumseptus)—templum Baalis magnifice exstructum instar arcis alicujus (Seb. Schm.).


  2 Kings 10:26


  They then fetched the columns (מצּבת) out of the temple and burned them (the suffix in ישׂרפוּה refers to the plural מצּבת taken as an abstract noun, as in 2 Kgs 3:3; cf. Ewald, 317, a.). They then broke in pieces the הבּעל מצּבת, column of Baal, i.e., the real image of Baal, probably a conical stone dedicated to Baal, whereas the מצּבת, which were burned, were wooden columns as πάρεδροι or σύμβοομοι of Baal (see Movers, Phniz. i. p. 674).


  2 Kings 10:27


  Lastly, they destroyed the temple itself and made it למחראות, privies, for which the Masoretes have substituted the euphemistic מוצאות, sinks, as a mark of the greatest insult, many examples of which are to be met with among Oriental tribes (vid., Ezr 6:11; Dan 2:5, and Haevernick in loc.).—Thus Jehu exterminated Baal from Israel. This remark in 2 Kgs 10:28 forms the introduction to the history of Jehu's reign, with which the last epoch in the history of the ten tribes begins.


  2 Kings 10:28


  Jehu exterminated the worship of Baal from Israel; but the sins of Jeroboam, the golden calves at Bethel and Dan, that is to say, the idolatrous worship of Jehovah, he allowed to remain. "The golden calves, etc.:" this is a supplementary and explanatory apposition to "the sins of Jeroboam."


  2 Kings 10:30


  Jehu is promised the possession of the throne to the fourth generation of his sons for having exterminated the godless royal house of Ahab (vid., 2 Kgs 15:12). The divine sentence, "because thou hast acted well to do right in mine eyes. (because thou) hast done as it was in my heart to the house of Ahab," refers to the deed as such, and not to the subjective motives by which Jehu had been actuated. For it is obvious that it had not sprung from pure zeal for the honour of the Lord, from the limitation added in 2 Kgs 10:31 : "but Jehu did not take heed to walk in the law of Jehovah with all his heart, and did not depart from the sins of Jeroboam."


  2 Kings 10:32


  Therefore (this link of connection follows from the actual fact, though it is not distinctly mentioned in the text) Hazael had now to inflict chastisement upon faithless Israel. In Jehu's days Jehovah began "to cut off in Israel," i.e., to rend away certain portions from the kingdom. "Hazael smote them (the Israelites) on the whole of the border of Israel," i.e., of the kingdom, "from Jordan to the sun-rising (i.e., on the eastern side of the Jordan), the whole of the land of Gilead (כּל־ארץ את is dependent upon יכּה which must be supplied from יכּם), namely, the territory of the tribes of Gad, Reuben, and Half-Manasseh, from Aroer on the brook Arnon (now Araayr, a ruin on the northern border of the Mojeb (Arnon) valley; see at Num 32:34), the southern border of the Israelitish land to the east of the Jordan (Deu 2:36; Deu 3:12), both Gilead and Bashan," the two countries into which Gilead in the broader sense was divided (see at Deu 3:8-17).—These conquests took place during the twenty-eight years' reign of Jehu, since Hazael began to reign before Jehu, viz., while Joram was king, and had already fought successfully against the Israelites at Ramoth in Joram's reign (2 Kgs 8:28-29), but not in the later part of Jehu's reign, as Thenius supposes.


  2 Kings 10:34


  Conclusion of the history of Jehu's reign. The length of his reign is not given till the end in this instance (2 Kgs 10:36), contrary to the usual custom in our books, because his ascent of the throne is not expressly mentioned in what precedes; but the general character of his reign is given in immediate connection with the account of his anointing and of the extermination of Ahab's dynasty.


  2 Kings 10:1


  Extermination of the Seventy Sons of Ahab in Samaria.—2 Kgs 10:1-3. As Ahab had seventy sons in Samaria (בּנים in the wider sense, viz., sons, including grandsons see at 2 Kgs 10:13, as is evident from the fact that אמנים, foster-fathers, are mentioned, whereas Ahab had been dead fourteen years, and therefore his youngest sons could not have had foster-fathers any longer), Jehu sent a letter to the elders of the city and to the foster-fathers of the princes, to the effect that they were to place one of the sons of their lord upon the throne. There is something very strange in the words הזּקנים יזרעאל אל־שׂרי, "to the princes of Jezreel, the old men," partly on account of the name Jezreel, and partly on account of the combination of הזּקנים with שׂרי. If we compare 2 Kgs 10:5, it is evident that הזּקנים cannot be the adjective to יז שׂרי, but denotes the elders of the city, so that the preposition אל has dropped out before הזקנים. יזרעאל שׂרי, the princes or principal men of Jezreel, might certainly be the chief court-officials of the royal house of Ahab, since Ahab frequently resided in Jezreel. But against this supposition there is not only the circumstance that we cannot discover any reason why the court-officials living in Samaria should be called princes of Jezreel, but also 2 Kgs 10:5, where, instead of the princes of Jezreel, the governor of the city and the governor of the castle are mentioned. Consequently there is an error of the text in יזרעאל, which ought to read אל העיר, though it is older than the ancient versions, since the Chaldee has the reading יזרעאל, and no doubt the Alexandrian translator read the same, as the Septuagint has sometimes τῆς πόλεως, like the Vulgate, and sometimes Σαμαρείας, both unquestionably from mere conjecture. The "princes of the city" are, according to 2 Kgs 10:5, the prefect of the palace and the captain of the city; the זקנים, "elders," the magistrates of Samaria; and אחאב אמנים, the foster-fathers and tutors appointed by Ahab for his sons and grandsons. אחאב is governed freely by האמנים. In 2 Kgs 10:2 the words from ואתּכם to הנּשׁק form an explanatory circumstantial clause: "since the sons of your lord are with you, and with you the war-chariots and horses, and a fortified city and arms," i.e., since you have everything in your hands,—the royal princes and also the power to make one of them king. It is perfectly evident from the words, "the sons of your lord," i.e., of king Joram, that the seventy sons of Ahab included grandsons also. This challenge of Jehu was only a ruse, by which he hoped to discover the feelings of the leading men of the capital of the kingdom, because he could not venture, without being well assured of them, to proceed to Samaria to exterminate the remaining members of the royal family of Ahab who were living there. על נלחם, to fight concerning, i.e., for a person, as in Jdg 9:17.


  2 Kings 10:4


  This ruse had the desired result. The recipients of the letter were in great fear, and said, Two kings could not stand before him, how shall we? and sent messengers to announce their submission, and to say that they were willing to carry out his commands, and had no desire to appoint a king.


  2 Kings 10:6


  Jehu then wrote them a second letter, to say that if they would hearken to his voice, they were to send to him on the morrow at this time, to Jezreel, the heads of the sons of their lord; which they willingly did, slaying the seventy men, and sending him their heads in baskets. אד בּני אנשׁי ראשׁי, "the heads of the men of sons of your lord," i.e., of the male descendants of Ahab, in which אנשׁי may be explained from the fact that בּני־אדניכם has the meaning "royal princes" (see the similar case in Jdg 19:22). In order to bring out still more clearly the magnitude of Jehu's demand, the number of the victims required is repeated in the circumstantial clause, "and there were seventy men of the king's sons with (את) the great men of the city, who had brought them up."


  2 Kings 10:8


  When the heads were brought, Jehu had them piled up in two heaps before the city-gate, and spoke the next morning to the assembled people in front of them: "Ye are righteous. Behold I have conspired against my lord, and have slain him, but who has slain all these?" Jehu did not tell the people that the king's sons had been slain by his command, but spake as if this had been done without his interfering by a higher decree, that he might thereby justify his conspiracy in the eyes of the people, and make them believe what he says still further in 2 Kgs 10:10 : "See then that of the word of the Lord nothing falls to the ground (i.e., remains unfulfilled) which Jehovah has spoken concerning the house of Ahab; and Jehovah has done what He spake through His servant Elijah."


  2 Kings 10:11


  The effect of these words was, that the people looked quietly on when he proceeded to slay all the rest of the house of Ahab, i.e., all the more distant relatives in Jezreel, and "all his great men," i.e., the superior officers of the fallen dynasty, and "all his acquaintances," i.e., friends and adherents, and "all his priests," probably court priest, such as the heathen kings had; not secular counsellors or nearest servants (Thenius), a meaning which כּהנים never has, not even in 2 Sam 8:18 and 1 Kgs 4:5.


  2 Kings 11


  2 Kings 11:1


  The Government of Athaliah (cf. Ch2 22:10-12). After the death of Ahaziah of Judah, his mother Athaliah, a daughter of Ahab and Jezebel (see at 2 Kgs 8:18 and 2 Kgs 8:26), seized upon the government, by putting to death all the king's descendants with the exception of Joash, a son of Ahaziah of only a year old, who had been secretly carried off from the midst of the royal children, who were put to death, by Jehosheba, his father's sister, the wife of the high priest Jehoiada, and was first of all hidden with his nurse in the bed-chamber, and afterwards kept concealed from Athaliah for six years in the high priest's house. The ו before ראתה is no doubt original, the subject, Athaliah the mother of Ahaziah, being placed at the head absolutely, and a circumstantial clause introduced with וראתה: "Athaliah, when she saw that, etc., rose up." המּמלכה כּל־זרע, all the royal seed, i.e., all the sons and relations of Ahaziah, who could put in any claim to succeed to the throne. At the same time there were hardly any other direct descendants of the royal family in existence beside the sons of Ahaziah, since the elder brothers of Ahaziah had been carried away by the Arabs and put to death, and the rest of the closer blood-relations of the male sex had been slain by Jehu (see at 2 Kgs 10:13).—Jehosheba (יהושׁבע, in the Chronicles יהושׁבעת), the wife of the high priest Jehoiada (Ch2 22:11), was a daughter of king Joram and a sister of Ahaziah, but she was most likely not a daughter of Athaliah, as this worshipper of Baal would hardly have allowed her own daughter to marry the high priest, but had been born to Joram by a wife of the second rank. ממותים (Chethb), generally a substantive, mortes (Jer 16:4; Eze 28:8), here an adjective: slain or set apart for death. The Keri מוּמתים is the participle Hophal, as in Ch2 22:11. הם בּחדר is to be taken in connection with תּגנב: she stole him (took him away secretly) from the rest of the king's sons, who were about to be put to death, into the chamber of the beds, i.e., not the children's bed-room, but a room in the palace where the beds (mattresses and counterpanes) were kept, for which in the East there is a special room that is not used as a dwelling-room (see Chardin in Harm. Beobb. iii. p. 357). This was the place in which at first it was easiest to conceal the child and its nurse. ויּסתּרוּ, "they (Jehosheba and the nurse) concealed him," is not to be altered into ותּסתּירהוּ after the Chronicles, as Thenius maintains. The masculine is used in the place of the feminine, as is frequently the case. Afterwards he was concealed with her (with Jehosheba) in the house of Jehovah, i.e., in the home of the high-priest in one of the buildings of the court of the temple.


  2 Kings 11:4


  Dethronement of Athaliah and Coronation of Joash (compare the account in 2 Chron 23, which is more elaborate in several points).


  2 Kings 11:4


  In the seventh year of Athaliah's reign, Jehoiada sent for the captains of the king's body-guard to come to him into the temple, and concluded a covenant with them, making them swear and showing them the king's son, namely, to dethrone the tyrant Athaliah and set the king's son upon the throne. המּאיות שׂרי, centuriones, military commanders of the executioners and runners, i.e., of the royal body-guard. The Chethb מאיות may be explained from the fact that מאה is abridged from מאיה (vid., Ewald, 267, d.). On ורצים כּרי = והפּלתי הכּרתי (1 Kgs 1:38) see the Comm. on 2 Sam 8:18; and on ל as a periphrasis of the genitive, see Ewald, 292, a. In Ch2 23:1-3 the chronicler not only gives the names of these captains, but relates still more minutely that they went about in the land and summoned the Levites and heads of families in Israel to Jerusalem, probably under the pretext of a festal celebration; whereupon Jehoiada concluded a covenant with the persons assembled, to ensure their assistance in the execution of his plan.


  2 Kings 11:5-8


  Jehoiada then communicated to those initiated into the plan the necessary instructions for carrying it out, assigning them the places which they were to occupy. "The third part of you that come on the Sabbath (i.e., mount guard) shall keep the guard of the king's house (ושׁמרי is a corruption of ושׁמרוּ), and the third part shall be at the gate Sur, and the third part at the gate behind the runners, and (ye) shall keep guard over the house for defence; and the two parts of you, (namely) all who depart on the Sabbath, shall keep the guard of the house of Jehovah for the king; and ye shall surround the king round about, every one with his weapons in his hand; and whoever presses into the ranks shall be slain, and shall be with the king when he goes out and in," i.e., in all his steps. The words השּׁבּת בּאי השּׁבּ and השּׁבּת יצאי, "those coming and those going out on the Sabbath," denote the divisions of the watch, those who performed duty on the Sabbath and those who were relieved on the Sabbath; not the military guard at the palace however, but the temple-guard, which consisted of Levites. For David had divided the priests and Levites into classes, every one of which had to perform service for a week and was relieved on the Sabbath: compare 1 Chron 23-26 with Josephus (Ant. vii. 14, 7), who expressly says that every one of the twenty-four classes of priests had to attend to the worship of God "for eight days, from Sabbath to Sabbath," also with Luk 1:5. On the other hand, we do not know that there was any similar division and obligation to serve in connection with the royal body-guard or with the army. The current opinion, that by those who come on the Sabbath and those who go out on the Sabbath we are to understand the king's halberdiers or the guard of the palace, is therefore proved to be unfounded and untenable. And if there could be any doubt on the matter, it would be removed by 2 Kgs 11:7 and 2 Kgs 11:10. According to 2 Kgs 11:7, two parts of those who went away (were relieved) on the Sabbath were to undertake the guarding of the house of Jehovah about the king, i.e., to keep guard over that room in the temple where the king then was. Could Jehoiada have used the royal body-guard, that was being relieved from guarding the palace, for such a purpose as this? Who can imagine that this is a credible thing? According to 2 Kgs 11:10, Jehoiada gave to the captains over a hundred the weapons of king David, which were in the house of Jehovah. Did the palace-guard then return without weapons? In Ch2 23:4, "those coming on the Sabbath" are correctly described as the priests and Levites coming on the Sabbath, i.e., the priests and Levites who entered upon their week's duty at the temple on the Sabbath. According to this explanation of the words, which is the only one that can be grammatically sustained, the facts were as follows: "When Jehoiada had initiated the captains of the royal halberdiers, and with their help the heads of families of the people generally, into his plan of raising the youthful Joash to the throne and dethroning Athaliah, he determined to carry out the affair chiefly with the help of the priests and Levites who entered upon their duty in the temple on the Sabbath, and of those who left or were relived at the same time, and entrusted the command over these men to the captains of the royal halberdiers, that they might occupy the approaches to the temple with the priests and Levites under their command, so as to prevent the approach of any military from the king's palace and protect the youthful king. These captains had come to the temple without weapons, to avoid attracting attention. Jehoiada therefore gave them the weapons of king David that were kept in the temple.


  With regard to the distribution of the different posts, the fact that two-thirds are spoken of first of all in 2 Kgs 11:5, 2 Kgs 11:6, and then two parts in 2 Kgs 11:7, occasions no difficulty. For the two-thirds mentioned in 2 Kgs 11:5, 2 Kgs 11:6 were those who came on the Sabbath, whereas the "two divisions" (היּדות שׁתּי) referred to in 2 Kgs 11:7 were all who went away on the Sabbath. Consequently the priests and Levites, who came on the Sabbath and entered upon the week's service, were divided into three sections; and those who should have been relieved, but were detained, into two. Probably the number of those who came this time to perform service at the temple was much larger than usual, as the priests were initiated into Jehoiada's secret; so that it was possible to make three divisions of those who arrived, whereas those who were about to depart could only be formed into two. The three divisions of those who were entering upon duty are also distinctly mentioned in the Chronicles; whereas, instead of the two divisions of those who were relieved, "all the people" are spoken of. The description of the different posts which were assigned to these several companies causes some difficulty. In general, so much is clearly indicated in 2 Kgs 11:7 and 2 Kgs 11:8, that the two divisions of those who were relieved on the Sabbath were to keep guard over the young king in the house of Jehovah, and therefore to remain in the inner spaces of the temple-court for his protection; whereas the three divisions of those who were entering upon duty were charged with the occupation of the external approaches to the temple. One-third was to "keep watch over the king's house," i.e., to observe whatever had to be observed in relation to the king's palace; not to occupy the king's palace, or to keep guard in the citadel at the palace gate (Thenius), but to keep watch towards the royal palace, i.e., to post themselves so that no one could force a way into the temple, with which the indefinite המּלך בּבית in the Chronicles harmonizes, if we only translate it "against (at) the king's house." The idea that the palace was guarded is precluded not only by 2 Kgs 11:13, according to which Athaliah came out of the palace to the people to the house of Jehovah, which she would not have been able to do if the palace had been guarded, but also by the circumstance that, according to 2 Kgs 11:19, the chief men were in the temple with the whole of the (assembled) people, and did not go out of the house of Jehovah into the king's house till after the anointing of Joash and the death of Athaliah. The other third was to station itself at the gate Sur (סוּר), or, according to the Chronicles, Yesod (יסוד), foundation-gate. There is no doubt as to the identity of the gate Sur and the gate Yesod; only we cannot decide whether one of these names has simply sprung from a copyist's error, or whether the gate had two different names. The name יסוד שׁער, foundation-gate, suggests a gate in the outer court of the temple, at the hollow of either the Tyropoeon or the Kedron; for the context precludes our thinking of a palace gate. The third division was to be posted "at the gate behind the runners;" or, as it is stated in 2 Kgs 11:19, "at the gate of the runners." It is very evident from 2 Kgs 11:19 that this gate led from the temple-court to the royal palace upon Zion, and was therefore on the western side of the court of the temple. This also follows from 2 Kgs 11:4 of the Chronicles, according to which this division was to act as "doorkeepers of the thresholds" (הסּפּים לשׁערי), i.e., to keep guard at the gate of the thresholds. For we may safely infer, from a comparison with Ch1 9:19, that הסּפּים were the thresholds of the ascent to the temple. The last clause, "and shall keep guard over the house for defence," refers to all three divisions, and serves to define with greater precision the object for which they were stationed there. מסּח is not a proper name (lxx, Luther, and others), but an appellative in the sense of defence or resistance, from נסח, depellere. The meaning is, that they were to guard the house, to keep off the people, and not to let any of the party of Athaliah force a way into the temple.—In 2 Kgs 11:7, הש יצאי כּל is an explanatory apposition to בּכם ot היּדות וּשׁתּי, "and the two parts in (of) you," namely, all who go out on the Sabbath, i.e., are relieved from duty. Their task, to observe the watch of the house of Jehovah with regard to the king, is more precisely defined in 2 Kgs 11:8 as signifying, that they were to surround the king with weapons in their hands, and slay every one who attempted to force a way into their ranks. וּבבאו בּצאתו, i.e., in all his undertakings, or in all his steps; ובוא צאת being applied to the actions and pursuits of a man, as in Deu 28:6; Deu 31:2, etc. (see the Comm. on Num 27:17). Thenius has explained this incorrectly: "in his going out of the temple and entering into the palace."


  2 Kings 11:9-11


  The execution of these plans. The high priest gave the captains "the spears and shields (שׁלטים: see at 2 Sam 8:7) which (belonged) to king David, that were in the house of Jehovah," i.e., the weapons which David had presented to the sanctuary as dedicatory offerings. Instead of החנית we ought probably to read החניתת (cf. Mic 4:3; Isa 2:4), after the החניתים of the Chronicles, since the collective force of הנית is very improbable in prose, and a ת might easily drop out through a copyist's error. Jehoiada gave the captains weapons from the temple, because, as has been already observed, they had come unarmed, and not, as Thenius imagines, to provide them with old and sacred weapons instead of their ordinary ones. In 2 Kgs 11:11 the position of all the divisions is given in a comprehensive manner, for the purpose of appending the further course of the affair, namely, the coronation of the king. "Thus the halberdiers stood, every one with his weapons in his hand, from the right wing of the house to the left wing, towards the altar (of burnt-offering) and the (temple-) house, round about the king," i.e., to cover the king on all sides. For it is evident that we are not to understand סביב על־המּלך as signifying the encircling of the king, from the statement in 2 Kgs 11:12, according to which Jehoiada did not bring out the king's son till after the men had taken up their positions. The use of הרצים, to signify the captains with the armed priests and Levites put under their command for this purpose, is an uncommon one, but it may be explained from the fact that רצים had retained the general meaning of royal halberdiers; and the priests and Levites under the command of the captains of the royal body-guard by this very act discharged the duty of the royal body-guard itself. The chronicler has used the indefinite expression כּל-haa`aam, the whole of the people assembled in the temple-court.


  2 Kings 11:12


  After the approaches to the temple had all been occupied in this manner, Jehoiada brought out the king's son from his home in the temple; or, he brought him forth, set the crown upon him, and handed him the testimony, i.e., the book of the law, as the rule of his life and action as king, according to the precept in Deu 17:18-19. ואת־העדוּת is connected with את־הנּזר עליו יתּן, because עליו יתּן has the general meaning "delivered to him, handed him," and does not specially affirm the putting on of the crown. ימליכוּ, they made him king. The subject is the persons present, through, as a matter of course, the anointing was performed by Jehoiada and the priests, as the Chronicles expressly affirm. Clapping the hands was a sign of joyful acclamation, like the cry, "Long live the king" (cf. 1 Kgs 1:39).


  2 Kings 11:13-14


  Death of Athaliah.—2 Kgs 11:13, 2 Kgs 11:14. As soon as Athaliah heard the loud rejoicing of the people, she came to the people into the temple, and when she saw the youthful king in his standing-place surrounded by the princes, the trumpeters, and the whole of the people, rejoicing and blowing the trumpets, she rent her clothes with horror, and cried out, Conspiracy, conspiracy! העם הרצין does not mean the people running together, but the original reading in the text was probably והעם הרצין, the people and the halberdiers, and the Vav dropped out through an oversight of the copyist. By הרצין we are to understand the captains of the halberdiers with the armed Levites, as in 2 Kgs 11:11; and העם is the people who had assembled besides (cf. 2 Kgs 11:19). In the Chronicles המּלך והמהללים הרצים is in apposition to העם: the noise of the people, the halberdiers, and those who praised the king. The עמּוּד, upon which the king stood, was not a pillar, but an elevated standing-place (suggestus) for the king at the eastern gate of the inner court (בּמּבוא, Ch2 23:13 compared with Eze 46:2), when he visited the temple on festive occasions (cf. 2 Kgs 23:3), and it was most probably identical with the brazen scaffold (כּיּור) mentioned in Ch2 6:13, which would serve to explain כּמּשׁפּט, "according to the right" (Angl. V. "as the manner was"). השּׂרים are not merely the captains mentioned in 2 Kgs 11:4, 2 Kgs 11:9, and 2 Kgs 11:10, but these together with the rest of the assembled heads of the nation (האבות ראשׁי, Ch2 13:2). החצצרות, the trumpets, the trumpeters. The reference is to the Levitical musicians mentioned in Ch1 13:8; Ch1 15:24, etc.; for they are distinguished from וגו כּל־העם, "all the people of the land rejoicing and blowing the trumpets," i.e., not all the military men of the land who were present in Jerusalem (Thenius), but the mass of the people present in the temple (Bertheau).


  2 Kings 11:15


  Jehoiada then commanded the captains החיל פּקדי, those placed over the army, i.e., the armed men of the Levites, to lead out Athaliah between the ranks, and to slay every one who followed her, i.e., who took her part (המת, inf. abs. instead of imperative); for, as is added supplementarily in explanation of this command, the priest had (previously) said: "Let her not be slain in the house of Jehovah." The temple was not to be defiled with the blood of the usurper and murderess.


  2 Kings 11:16


  Thus they made way for her on both sides, or, according to the correct explanation given by the Chaldee, ידים להּ ישׂימוּ, they formed lines (Spalier, fences) and escorted her back, and she came by the way of the horses' entrance into the palace, and was there put to death. הסּוּסים מבוא is explained in the Chronicles by הסּוּסים שׁער מבוא, entrance of the horse-gate. The entrance for the horses, i.e., the way which led to the royal mews, is not to be identified with the horse-gate mentioned in Neh 3:28; for this was a gate in the city wall, whereas the road from the temple to the royal mews, which were no doubt near the palace, was inside the wall.


  2 Kings 11:17-18


  Renewal of the covenant, extermination of the worship of Baal, and entrance of the king into the palace.—2 Kgs 11:17. After Jehoash was crowned and Athaliah put to death, Jehoiada concluded the covenant (1) between Jehovah on the one hand and the king and people on the other, and (2) between the king and the people. The former was simply a renewal of the covenant which the Lord had made with Israel through Moses (Ex 24), whereby the king and the people bound themselves ליהוה לעם להיות, i.e., to live as the people of the Lord, or to keep His law (cf. Deu 4:20; Deu 27:9-10), and was based upon the "testimony" handed to the king. This covenant naturally led to the covenant between the king and the people, whereby the king bound himself to rule his people according to the law of the Lord, and the people vowed that they would be obedient and subject to the king as the ruler appointed by the Lord (cf. 2 Sam 5:3). The renewal of the covenant with the Lord was necessary, because under the former kings the people had fallen away from the Lord and served Baal. The immediate consequence of the renewal of the covenant, therefore, was the extermination of the worship of Baal, which is mentioned at once in 2 Kgs 11:18, although its proper place in order of time is after 2 Kgs 11:18. All the people (הארץ כּל־עם, as in 2 Kgs 11:14) went to the temple of Baal, threw down his altars, broke his images (the columns of Baal and Astarte) rightly, i.e., completely (היטב as in Deu 9:21), and slew the priest Mattan, probably the chief priest of Baal, before his altars. That the temple of Baal stood within the limits of the sanctuary, i.e., of the temple of Jehovah (Thenius), cannot be shown to be probable either from Ch2 24:7 or from the last clause of this verse. (For Ch2 24:7 see the fuller remarks on 2 Kgs 12:5.) The words "and the priest set overseers over the house of Jehovah" do not affirm that Jehoiada created the office of overseer over the temple for the purpose of guarding against a fresh desecration of the temple by idolatry (Thenius), but simply that he appointed overseers over the temple, namely, priests and Levites entrusted with the duty of watching over the performance of worship according to the precepts of the law, as is more minutely described in 2 Kgs 11:18, 2 Kgs 11:19.


  2 Kings 11:19


  And he took the captains, and they brought the king down out of the house of Jehovah, etc. The word יקּח is not to be pressed, but simply affirms that Jehoiada entrusted the persons named with the duty of conducting the king into his palace. Beside the captains over a hundred (see at 2 Kgs 11:4) there are mentioned והרצים הכּרי, i.e., the royal halberdiers (the body-guard), who had passed over to the new king immediately after the fall of Athaliah and now followed their captains, and הארץ כּל־עם, all the rest of the people assembled. Instead of the halberdiers there are mentioned in the Chronicles בּעם המּושׁלים האדּירים, the nobles and lords in the nation-a completion implied in the facts themselves, since Jehoiada had drawn the heads of the nation into his plan, and on the other hand the express allusion to the body-guard might be omitted as of inferior importance. We cannot infer from ירידוּ that the bridge between Moriah and Zion was not yet in existence, as Thenius supposes, but simply that the bridge was lower than the temple-courts. Instead of הרצים שׁער, the gate of the runners (i.e., of the halberdiers), we find in the Chronicles העליון שׁער, the upper gate, which appears to have been a gate of the temple, according to 2 Kgs 15:35 and Ch2 27:3. The statement that they came by the way of the runners' gate into the house of the king is not at variance with this, for it may be understood as meaning that it was by the halberdiers' gate of the temple that the entry into the palace was carried out.—In 2 Kgs 11:20 this account is concluded with the general remark that all the people rejoiced, sc. at the coronation of Joash, and the city was quiet, when they slew Athaliah with the sword. This is the way, so far as the sense is concerned, in which the last two clauses are to be connected.


  2 Kings 12


  Reign of King Joash of Judah, and Repairing of the Temple—2 Kings 12


  All that is recorded of the forty years' reign of Joash, in addition to the general characteristics of the reign (2 Kgs 12:1-4), is the repairing of the temple which was effected by him (2 Kgs 12:5-17), and the purchased retreat of the Syrians from their invasion of Judah (2 Kgs 12:18 and 2 Kgs 12:19), and finally his violent death in consequence of a conspiracy formed against him, of which we have only a brief notice in 2 Kgs 12:20-21. The parallel account in 2 Chron 24 supplies several additions to this: viz., concerning the wives of Joash, the distribution of the Levites at the repairing of the temple, the death of Jehoiada, and the seduction of Joash to idolatry by the chief men of Judah, and the stoning of the prophet Zechariah, who condemned this rebellion—all of which can easily be fitted into our account.


  2 Kings 12:1


  (1-5). Reign of Joash.—2 Kgs 12:1 (1, 2). His age on ascending the throne, viz., seven years (cf. 2 Kgs 11:4).—Commencement and length of his reign. His mother's name was Zibiah of Beersheba.


  2 Kings 12:2


  (3). Joash did that which was right in the eyes of the Lord וגו אשׁר כּל־ימין, "all his days that," etc., i.e., during the whole period of his life that Jehoiada instructed him (for אשׁר after substantives indicating time, place, and mode, see Ewald, 331, c., 3; and for the use of the suffix attached to the noun defined by וגו אשׁר, compare 2 Kgs 13:14); not "all his life long, because Jehoiada had instructed him," although the Athnach under ימין favours this view. For Jehoiada had not instructed him before he began to reign, but he instructed him after he had been raised to the throne at the age of seven years, that is to say, so long as Jehoiada himself lived. The יהוידע כּל־ימי of the Chronicles is therefore a correct explanation. But after Jehoiada's death, Joash yielded to the petitions of the princes of Judah that he would assent to their worshipping idols, and at length went so far as to stone the son of his benefactor, the prophet Zechariah, on account of his candid reproof of this apostasy (Ch2 24:17-22).


  2 Kings 12:3


  (4). But the worship on the high places was not entirely suppressed, notwithstanding the fact that Jehoiada instructed him (on this standing formula see the Comm. on 1 Kgs 15:14).


  2 Kings 12:4


  (5-17). Repairing of the temple (cf. Ch2 24:5-14).—2 Kgs 12:4, 2 Kgs 12:5. That the temple, which had fallen into ruins, might be restored, Joash ordered the priests to collect all the money of the consecrated gifts, that was generally brought into the house of the Lord, and to effect therewith all the repairs that were needed in the temple. The general expression הקּדשׁים כּסף, money of the holy gifts, i.e., money derived from holy gifts, is more specifically defined by וגו עובר כּסף, according to which it consisted of three kinds of payments to the temple: viz., (1) עובר כּסף, i.e., money of persons mustered (or numbered in the census); עובר is an abbreviated expression for הפּקדים העובר, "he who passes over to those who are numbered" (Exo 30:13), as it has been correctly interpreted by the Chald., Rashi, Abarb., and others; whereas the explanation "money that passes" (Luther), or current coin, which Thenius still defends, yields not suitable sense, since it is impossible to see why only current coin should be accepted, and not silver in bars of vessels, inasmuch as Moses had accepted gold, silver, copper, and other objects of value in natura, for the building of the tabernacle (Exo 24:2-3; Exo 35:5; Exo 36:5-6). The brevity of the expression may be explained from the fact, that עובר כּסף had become a technical term on the ground of the passage in the law already cited. The objection raised by Thenius, that the explanation adopted would be without any parallel, would, if it could be sustained, also apply to his own explanation "current money," in which עובר is also taken as an abbreviation of לסּהר עבר לסּ in Gen 23:16. There is still less ground for the other objection, that if עובר כּסף denoted one kind of temple-revenue, כּל or אישׁ would necessarily have been used. (2) ערכּו...אישׁ, "every kind of souls' valuation money;" אישׁ is more precisely defined by ערכּו, and the position in which it stands before כּסף resembles the בּתרו in Gen 15:10 -literally, soul money of each one's valuation. Thenius is wrong in his interpretation, "every kind of money of the souls according to their valuation," to which he appends the erroneous remark, that אישׁ is also used in Zac 10:1 and Joe 2:7 in connection with inanimate objects as equivalent to כּל. ערכּו...אישׁ, every kind of valuation, because both in the redemption of the male first-born (Num 18:15-16) and also in the case of persons under a vow a payment had to be made according to the valuation of the priest. (3) "All the money that cometh into any one's mind to bring into the house of the Lord," i.e., all the money which was offered as a free-will offering to the sanctuary. This money the priests were to take to themselves, every one from his acquaintance, and therewith repair all the dilapidations that were to be found in the temple. In the Chronicles the different kinds of money to be collected for this purpose are not specified; but the whole is embraced under the general expression "the taxes of Moses the servant of God, and of the congregation of Israel, to the tent of the testimony," which included not only the contribution of half a shekel for the building of the temple, which is prescribed in Exo 30:12., but also the other two taxes mentioned in this account.


  Again, according to 2 Kgs 12:7 of the Chronicles, Joash gave the following reason for his command: "For Athaliah, the wicked woman, and her sons have demolished the house of God, and all the dedicated gifts of the house of Jehovah have they used for the Baals." We are not told in what the violent treatment of demolition (פּרץ) of the temple by Athaliah had her sons consisted. The circumstance that considerable repairs even of the stonework of the temple were required in the time of Joash, about 130 or 140 years after it was built, is quite conceivable without any intentional demolition. And in no case can we infer from these words, as Thenius has done, that Athaliah or her sons had erected a temple of Baal within the limits of the sanctuary. The application of all the dedicatory offerings of the house of Jehovah to the Baals, involves nothing more than that the gifts which were absolutely necessary for the preservation of the temple and temple-service were withdrawn from the sanctuary of Jehovah and applied to the worship of Baal, and therefore that the decay of the sanctuary would necessarily follow upon the neglect of the worship.


  2 Kings 12:6


  But when the twenty-third year of the reign of Joash arrived, and the dilapidations had not been repaired, the king laid the matter before the high priest Jehoiada and the priests, and directed them not to take the money any more from their acquaintance, but to give it for the dilapidations of the temple; "and the priests consented to take no money, and not to repair the dilapidations of the house," i.e., not to take charge of the repairs. We may see from this consent how the command of the king is to be understood. Hitherto the priests had collected the money to pay for the repairing of the temple; but inasmuch as they had not executed the repairs, the king took away from them both the collection of the money and the obligation to repair the temple. The reason for the failure of the first measure is not mentioned in our text, and can only be inferred from the new arrangement made by the king (2 Kgs 12:9): "Jehoiada took a chest-of course by the command of the king, as is expressly mentioned in Ch2 24:8,—bored a hole in the door (the lid) thereof, and placed it by the side of the altar (of burnt-offering) on the right by the entrance of every one into the house of Jehovah, that the priests keeping the threshold might put thither (i.e., into the chest) all the money that was brought into the house of Jehovah."


  2 Kings 12:10


  "And when they saw that there was much money in the chest, the king's writer and the high priest came, and bound up and reckoned the money that was found in the house of Jehovah." צוּר, to bind up the money in bags (cf. 2 Kgs 5:23). The binding is mentioned before the reckoning, because the pieces of money were not counted singly, but packed at once into bags, which were then weighed for the purpose of estimating the amount received.


  2 Kings 12:11


  "They gave the money weighed into the hands of those who did the work, who were placed over the house of Jehovah," i.e., the appointed overlookers of the work; "and they paid it (as it was required) to the carpenters and builders, who worked at the house, and to the masons and hewers of stone, and for the purchase of wood and hewn stones, to repair the dilapidations of the house, and for all that might be spent (יצא, i.e., be given out) for the house for repairing it." It is quite clear from this, that the assertion of J. D. Michaelis, De Wette, and others, that the priests had embezzled the money collected, is perfectly imaginary. For if the king had cherished any such suspicion against the priests, he would not have asked for their consent to an alteration of the first arrangement or to the new measure; and still less would he have commanded that the priests who kept the door should put the money into the chest, for this would have been no safeguard against embezzlement. For if the door-keepers wished to embezzle, all that they would need to do would be to put only a part of the money into the chest. The simple reason and occasion for giving up the first arrangement and introducing the new arrangement with the chest, was that the first measure had proved to be insufficient fore the accomplishment of the purpose expected by the king. For inasmuch as the king had not assigned any definite amount for the repairing of the temple, but had left it to the priests to pay for the cost of the repairs out of the money that was to be collected, one portion of which at least came to themselves, according to the law, for their own maintenance and to provide for the expenses of worship, it might easily happen, without the least embezzlement on the part of the priests, that the money collected was paid out again for the immediate necessities of worship and their own maintenance, and that nothing remained to pay for the building expenses. For this reason the king himself now undertook the execution of the requisite repairs. The reason why the chest was provided for the money to be collected was, first of all, that the money to be collected for the building might be separated from the rest of the money that came in and was intended for the priests; and secondly, that the contributions to be gathered for the building might be increased, since it might be expected that the people would give more if the collections were made for the express purpose of restoring the temple, than if only the legal and free-will offerings were simply given to the priests, without any one knowing how much would be applied to the building.—And because the king had taken the building into his own hand, as often as the chest was full he sent his secretary to reckon the money along with the high priest, and hand it over to the superintendents of the building.


  If we compare with this the account in the Chronicles, it helps to confirm the view which we have obtained from an unprejudiced examination of the text as to the affair in question. According to 2 Kgs 12:5 of the Chronicles, Joash had commanded the priests and Levites to accelerate the repairs; "but the Levites did not hurry." This may be understood as signifying that they were dilatory both in the collection of the money and in the devotion of a portion of their revenues to the repairing of the temple. But that the king took the matter in hand himself, not so much because of the dilatoriness or negligence of the priests as because his first measure, regarded as an expedient, did not answer the purpose, is evident from the fact that, according to the Chronicles, he did not content himself with placing the chest at the entrance, but had a proclamation made at the same time in Judah and Jerusalem, to offer the tax of Moses for the repair of the temple (2 Kgs 12:9)—evidently with no other intention than to procure more liberal contributions. For, according to 2 Kgs 12:10, all the chief men and all the people rejoiced thereat, and cast their gifts into the chest, i.e., they offered their gifts with joy for the purpose that had been proclaimed.—The other points of difference between the Chronicles and our text are unimportant. For instance, that they placed the chest "at the gate of the house of Jehovah on the outside." The הוּצה merely defines the expression in our text, יי בּית בּבוא־אישׁ בּימין, "to the right at the entrance into the temple," more minutely, by showing that the ark was not placed on the inner side of the entrance into the court of the priests, but against the outer wall of it. This is not at variance with המּזבּח אצל in 2 Kgs 12:10; for even apart from the account in the Chronicles, and according to our own text, this cannot be understood as signifying that the ark had been placed in the middle of the court, as Thenius explains in opposition to וגו בּבוא־אישׁ, but can only mean at the entrance which was on the right side of the altar, i.e., at the southern entrance into the inner court. Again, the further variation, that according to the Chronicles (2 Kgs 12:11), when the chest was full, an officer of the high priest came with the scribe (not the high priest himself), furnishes simply a more exact definition of our account, in which the high priest is named; just as, according to 2 Kgs 12:10, the high priest took the chest and bored a hole in the lid, which no intelligent commentator would understand as signifying that the high priest did it with his own hand. But there is a real difference between 2 Kgs 12:14 and 2 Kgs 12:15 of our text and 2 Kgs 12:14 of the Chronicles, though the solution of this suggests itself at once on a closer inspection of the words. According to our account, there were no golden or silver vessels, basons, knives, bowls, etc., made with the money that was brought in, but it was given for the repairing of the house. In the Chronicles, on the contrary, it is stated that "when they had finished the repairs, they brought the remnant of the money to the king and Jehoiada, and he (the king) used it for vessels for the house of the Lord, for vessels of the service," etc. But if we take proper notice of כּכלּותם here, there is no ground for saying that there is any contradiction, since the words of our text affirm nothing more than that none of the money that came in was applied to the making of vessels of worship so long as the repairing of the building went on. What took place afterwards is not stated in our account, which is limited to the main fact; this we learn from the Chronicles.


  2 Kings 12:15


  No return was required of the inspectors as to the money handed over to them, because they were convinced of their honesty.


  2 Kings 12:16


  The money obtained from trespass-offerings and sin-offerings was not brought into the house of Jehovah, i.e., was not applied to the repairing of the temple, but was left for the priests. In the case of the trespass-offering compensation had to be made for the earthly debt according to the valuation of the priest, with the addition of a fifth in money; and this was assigned to the priests not only in the case of a מעל committed against Jehovah, but also when a neighbour had been injured in his property, if he had died in the meantime (see at Lev 5:16 and Num 5:9). On the other hand, in the case of the sin-offerings the priests received no money according to the law. Most of the commentators therefore assume, that those who lived at a distance had sent money to the priests, that they might offer sin-offerings with it, and what money as over they had retained for themselves. But there is not the slightest trace of any such custom, which is quite at variance with the idea of the sin-offering. It may probably have become a customary thing in the course of time, for those who presented these offerings to compensate the officiating priest for his trouble by a free-will gift.


  2 Kings 12:17


  The brief account of Hazael's campaign against Jerusalem is completed by Ch2 24:23-24. Hazael had gone down along the coast after defeating Israel (see 2 Kgs 13:3), for the purpose of making war upon Judah also, and had taken Gath, which Rehoboam had fortified (Ch2 11:8). He then set his face, i.e., determined, to advance to Jerusalem; and Joash took the temple treasures, etc. According to the Chronicles, he sent an army against Judah and Jerusalem, which destroyed all the princes of the nation and sent much booty to the king to Damascus, as the small army of the Syrians had smitten the very large army of Judah. To protect Jerusalem, after this defeat, from being taken by the Syrians, Joash sent all the treasures of the temple and palace to Hazael, and so purchased the withdrawal of the Syrians. In this way the two brief accounts of the war may be both reconciled and explained; whereas the opinion, still repeated by Thenius, that the two passages treat of different wars, has no tenable ground to rest upon. The Philistian city of Gath (see the Comm. on Jos 13:3) appears to have belonged at that time to the kingdom of Judah, so that the Gathites were not among the Philistines who made an incursion into Judah in the reign of Joram along with the Arabian tribes of the south (Ch2 21:16). And it is impossible to determine when Gath was wrested from the Syrians again; probably in the time of Joash the son of Jehoahaz of Israel, as he recovered from the Syrians all the cities which they had taken from the Israelites under Jehoahaz (2 Kgs 13:25), and even smote Amaziah the king of Judaea at Bethshemesh and took him prisoner (2 Kgs 14:13; Ch2 25:21.). "All the consecrated things, which Jehoshaphat, Joram, and Ahaziah had consecrated, and his own consecrated things," i.e., what he (Joash) himself had consecrated. The existence of such temple treasures is not at variance either with the previous account of the repairing of the temple, for Joash would not use the consecrated offerings for the restoration of the temple, as the current revenue of the temple was sufficient for the purpose, or with Ch2 24:7, where it is stated that Athaliah and her sons had applied all the יהוה בּית קרשׁי to the Baals (see at 2 Kgs 12:5); for even if we are to understand by the sons of Athaliah not bastard sons (Ewald, Gesch. iii. p. 582), but the brethren of Joram whom the Philistines and Arabians had carried off, Ahaziah and Joram, although they both of them served Baal, may, from political considerations, have now and then made consecrated gifts to the temple, if only in a passing fit of religious fear.


  2 Kings 12:19


  Conspiracy against Joash.—Not long after the departure of the Syrians, who had left Joash, according to Ch2 24:25, with many wounds, his servants formed a conspiracy against him and slew him upon his bed in the house Millo, which goeth down to Silla. This description of the locality is perfectly obscure for us. The conjecture that בּית־מלּא was the house in the castle of Millo which is so frequently mentioned (see at 1 Kgs 9:15 and 2 Sam 5:9), is precluded by the fact that this castle is always called המּלּא (with the article). סלּא is regarded by many as an abbreviation of מסלּה, "which goes down by the road;" and Thenius supposes that the reference is to the road which ran diagonally through the city from the Joppa gate to the Haram-area, corresponding to the present David's road. Others regard סלּא as the proper name of a place in the neighbourhood of Jerusalem. It is impossible to get any certain meaning out of it, unless we alter the text according to arbitrary assumptions, as Thenius has done. The conspirators were Jozachar the son of Shimeath, and Jehozabad the son of Shomer, according to 2 Kgs 12:21; but according to the Chronicles (v. 26), they were Zabad the son of Shimeath the Ammonitess, and Jehozabad the son of Shimrith the Moabitess. The identity of the first names is perfectly obvious. זבד is a copyist's error for זכר, and this is the contracted form of יוזכר. The difference in the second: son of Shomer according to our text, and son of the Shimrith according to the Chronicles, has probably also arisen from a slip of the pen, since שׁמר might easily be occasioned by the dropping out of the ת from the defectively written שׁמרת, although it is also possible that Shomer may be the name of the grandfather. Joash was buried with his father sin the city of David; but according to v. 25 of the Chronicles he was not buried in the graves of the kings. The two statements are not irreconcilable; and there may be good historical ground for the account in the Chronicles, as Bertheau acknowledges with perfect justice, in spite of the suspicion which has been cast upon it by Thenius.


  2 Kings 13


  2 Kings 13:1


  Reign of Jehoahaz.—Jehu was followed by Jehoahaz his son, "in the twenty-third year of Joash of Judah." This synchronistic statement is not only at variance with 2 Kgs 13:10, but cannot be very well reconciled with 2 Kgs 12:1. If Jehoahaz began to reign in the twenty-third year of Joash king of Judah, and reigned seventeen years, his son cannot have followed him after his death in the thirty-seventh year of Joash of Judah, as is stated in 2 Kgs 13:10, for there are only fourteen years and possibly a few months between the twenty-third and thirty-seventh years of Joash; and even if he ascended the throne at the commencement of the twenty-third year of the reign of Joash and died at the end of the thirty-seventh, they could only be reckoned as fifteen and not as seventeen years. Moreover, according to 2 Kgs 12:1, Joash of Judah began to reign in the seventh year of Jehu, and therefore Athaliah, who ascended the throne at the same time as Jehu, reigned fully six years. If, therefore, the first year of Joash of Judah coincides with the seventh year of Jehu, the twenty-eighth year of Jehu must correspond to the twenty-second year of Joash of Judah; and in this year of Joash not only did Jehu die, but his son Jehoahaz ascended the throne. Consequently we must substitute the twenty-second year of Joash, or perhaps, still more correctly, the twenty-first year (Josephus), for the twenty-third.


  If Jehu died in the earliest months of the twenty-eighth year of his reign, so that he only reigned twenty-seven years and one or two months, his death and his son's ascent of the throne might fall even in the closing months of the twenty-first year of the reign of Joash of Judah. And from the twenty-first to the thirty-seventh year of Joash, Jehoahaz may have reigned sixteen years and a few months, and his reign be described as lasting seventeen years.


  2 Kings 13:2-3


  As Jehoahaz trod in the footsteps of his forefathers and continued the sin of Jeroboam (the worship of the calves), the Lord punished Israel during his reign even more than in that of his predecessor. The longer and the more obstinately the sin was continued, the more severe did the punishment become. He gave them (the Israelites) into the power of the Syrian king Hazael and his son Benhadad כּל־היּמים, "the whole time," sc. of the reign of Jehoahaz (vid., 2 Kgs 13:22); not of the reigns of Hazael and Benhadad, as Thenius supposes in direct opposition to 2 Kgs 13:24 and 2 Kgs 13:25. According to 2 Kgs 13:7, the Syrians so far destroyed the Israelitish army, that only fifty horsemen, ten war-chariots, and ten thousand foot soldiers were left.


  2 Kings 13:4-5


  In this oppression Jehoahaz prayed to the Lord (יי פּני חלּה as in 1 Kgs 13:6); and the Lord heard this prayer, because He saw their oppression at the hands of the Syrians, and gave Israel a saviour, so that they came out from the power of the Syrians and dwelt in their booths again, as before, i.e., were able to live peaceably again in their houses, without being driven off and led away by the foe. The saviour, מושׁיע, was neither an angel, nor the prophet Elisha, nor quidam e ducibus Joasi, as some of the earlier commentators supposed, nor a victory obtained by Jehoahaz over the Syrians, nor merely Jeroboam (Thenius); but the Lord gave them the saviour in the two successors of Jehoahaz, in the kings Jehoash and Jeroboam, the former of whom wrested from the Syrians all the cities that had been conquered by them under his father (2 Kgs 13:25), while the latter restored the ancient boundaries of Israel (2 Kgs 14:25). According to 2 Kgs 13:22-25, the oppression by the Syrians lasted as long as Jehoahaz lived; but after his death the Lord had compassion upon Israel, and after the death of Hazael, when his son Benhadad had become king, Jehoash recovered from Benhadad all the Israelitish cities that had been taken by the Syrians. It is obvious from this, that the oppression which Benhadad the son of Hazael inflicted upon Israel, according to 2 Kgs 13:3, falls within the period of his father's reign, so that it was not as king, but as commander-in-chief under his father, that he oppressed Israel, and therefore he is not even called king in 2 Kgs 13:3.


  2 Kings 13:6


  "Only they departed not," etc., is inserted as a parenthesis and must be expressed thus: "although they departed not from the sin of Jeroboam."


  2 Kings 13:7


  "For (כּי) he had not left," etc., furnishes the ground for 2 Kgs 13:5 : God gave them a saviour, ... although they did not desist from the sin of Jeroboam, ... for Israel had been brought to the last extremity; He (Jehovah) had left to Jehoahaz people (עם, people of war), only fifty horsemen, etc. For החטי instead of החטיא (2 Kgs 13:6), see at 1 Kgs 21:21. The suffix בּהּ in 2 Kgs 13:6 refers to הטּאת, just as that in ממּנּה in 2 Kgs 13:2 (see at 2 Kgs 3:3). "And even the Asherah was (still) standing at Samaria," probably from the time of Ahab downwards (1 Kgs 16:33), since Jehu is not said to have destroyed it (2 Kgs 10:26.). וגו וישׂמם "and had made them like dust for trampling upon,"—an expression denoting utter destruction.


  2 Kings 13:8-9


  Close of the reign of Jehoahaz. Jehoahaz had probably shown his might in the war with the Syrians, although he had been overcome.


  2 Kings 13:10


  Reign of Jehoash or Joash of Israel.—On the commencement of his reign see at 2 Kgs 13:1. He also walked in the sins of Jeroboam (compare 2 Kgs 13:11 with 2 Kgs 13:2 and 2 Kgs 13:6). The war with Amaziah referred to in 2 Kgs 13:12 is related in the history of this king in 2 Kgs 14:8-14; and the close of the reign of Joash is also recorded there (2 Kgs 14:15 and 2 Kgs 14:16) with the standing formula. And even here it ought not to be introduced till the end of the chapter, instead of in 2 Kgs 13:12 and 2 Kgs 13:13, inasmuch as the verses which follow relate several things belonging to the reign of Joash. But as they are connected with the termination of Elisha's life, it was quite admissible to wind up the reign of Joash with 2 Kgs 13:13.


  2 Kings 13:14


  Illness and Death of the Prophet Elisha.—2 Kgs 13:14. When Elisha was taken ill with the sickness of which he was to die, king Joash visited him and wept over his face, i.e., bending over the sick man as he lay, and exclaimed, "My father, my father! the chariot of Israel and horsemen thereof!" just as Elisha had mourned over the departure of Elijah (2 Kgs 2:12). This lamentation of the king at the approaching death of the prophet shows that Joash knew how to value his labours. And on account of this faith which was manifested in his recognition of the prophet's worth, the Lord gave the king another gracious assurance through the dying Elisha, which was confirmed by means of a symbolical action.


  2 Kings 13:15-18


  "Take-said Elisha to Joash-bow and arrows, ... and let thy hand pass over the bow" (הרכּב), i.e., stretch the bow. He then placed his hands upon the king's hands, as a sign that the power which was to be given to the bow-shot came from the Lord through the mediation of the prophet. He then directed him to open the window towards the east and shoot, adding as he shot off the arrow: "An arrow of salvation from the Lord, and an arrow of salvation against the Syrians; and thou wilt smite the Syrians at Aphek (see at 1 Kgs 20:26) to destruction." The arrow that was shot off was to be a symbol of the help of the Lord against the Syrians to their destruction. This promise the king was then to appropriate to himself through an act of his own. Elisha therefore directed him (2 Kgs 13:18) to "take the arrows;" and when he had taken them, said: ארצה הך, "strike to the earth," i.e., shoot the arrows to the ground, not "smite the earth with the bundle of arrows" (Thenius), which neither agrees with the shooting of the first arrow, nor admits of a grammatical vindication; for הכּה, when used of an arrow, signifies to shoot and to strike with the arrow shot off, i.e., to wound or to kill (cf. 2 Kgs 9:24; 1 Kgs 22:34). The shooting of the arrows to the earth was intended to symbolize the overthrow of the Syrians. "And the king shot three times, and then stood (still)," i.e., left off shooting.


  2 Kings 13:19


  Elisha was angry at this, and said: "Thou shouldst shoot five or six times, thou wouldst then have smitten the Syrians to destruction; but now thou wilt smite them three times." להכּות: it was to shoot, i.e., thou shouldst shoot; compare Ewald, 237, c.; and for הכּית אז, then hadst thou smitten, vid., Ewald, 358, a. As the king was told that the arrow shot off signified a victory over the Syrians, he ought to have shot off all the arrows, to secure a complete victory over them. When, therefore, he left off after shooting only three times, this was a sign that he was wanting in the proper zeal for obtaining the divine promise, i.e., in true faith in the omnipotence of God to fulfil His promise.


  Elisha was angry at this weakness of the king's faith, and told him that by leaving off so soon he had deprived himself of a perfect victory over the Syrians.


  2 Kings 13:20-21


  Elisha then died at a great age. As he had been called by Elijah to be a prophet in the reign of Ahab and did not die till that of Joash, and forty-one years elapsed between the year that Ahab died and the commencement of the reign of Joash, he must have held his prophetical office for at least fifty years, and have attained the age of eighty. "And they buried him must as marauding bands of Moabites entered the land. And it came to pass, that at the burial of a man they saw the marauding bands coming, and placed the dead man in the greatest haste in the grave of Elisha," for the purpose of escaping from the enemy. But when the (dead) man touched the bones of Elisha, he came to life again, and rose up upon his feet. וגו מואב וּגדוּדי is a circumstantial clause. The difficult expression שׁנה בּא, "a year had come," can only have the meaning given by the lxx and Chald.: "when a year had come," and evidently indicates that the burial of Elisha occurred at the time when the yearly returning bands of Moabitish marauders invaded the land. Ewald (Krit. Gramm. p. 528) would therefore read בּוא, a coming of the year, in which case the words would be grammatically subordinate to the main clause. Luther renders it "the same year," in ipso anno, after the Vulgate and Syriac, as if the reading had been שׁנה בּהּ. הם, they, the people who had just buried a man. ישׁליכוּ, not threw, but placed hastily. ויּגּע ויּלך: and the man went and touched. ויּלך serves as a pictorial delineation of the thought, that as soon as the dead man touched the bones of Elisha he came to life. הלך is not only applied to the motion of inanimate objects, but also to the gradual progress of any transaction. The conjecture of Thenius and Hitzig, ויּלכוּ, "and they went away," is quite unsuitable. The earlier Israelites did not bury their dead in coffins, but wrapped them in linen cloths and laid them in tombs hewn out of the rock. The tomb was then covered with a stone, which could easily be removed. The dead man, who was placed thus hurriedly in the tomb which had been opened, might therefore easily come into contact with the bones of Elisha. The design of this miracle of the restoration of the dead man to life was not to show how even in the grave Elisha surpassed his master Elijah in miraculous power (Ephr. Syr. and others), but to impress the seal of divine attestation upon the prophecy of the dying prophet concerning the victory of Joash over the Syrians (Wis. 48:13, 14), since the Lord thereby bore witness that He was not the God of the dead, but of the living, and that His spirit was raised above death and corruptibility.—The opinion that the dead man was restored to life again in a natural manner, through the violent shaking occasioned by the fall, or through the coolness of the tomb, needs no refutation.


  2 Kings 13:22


  The prophecy which Elisha uttered before his death is here followed immediately by the account of its fulfilment, and to this end the oppression of the Israelites by Hazael is mentioned once more, together with that turn of affairs which took place through the compassion of God after the death of Hazael and in the reign of his son Benhadad. לחץ is a pluperfect: "Hazael had oppressed" (for the fact itself compare 2 Kgs 13:4 and 2 Kgs 13:7). For the sake of the covenant made with the patriarchs the Lord turned again to the Israelites, and would not destroy them, and did not cast them away from His face עתּה עד ("till now"), as was the case afterwards, but delivered them from the threatening destruction through the death of Hazael. For in the reign of his son and successor Benhadad, Joash the son of Jehoahaz took from him again (ויּשׁב is to be connected with ויּקּה) the cities which he (Hazael) had taken from Jehoahaz in the war. These cities which Hazael had wrested from Jehoahaz were on this side of the Jordan, for Hazael had conquered all Gilead in the time of Jehu (2 Kgs 10:32-33). Joash recovered the former from Benhadad, whilst his son Jeroboam reconquered Gilead also (see at 2 Kgs 14:25).


  2 Kings 14


  2 Kings 14:1


  Reign of Amaziah of Judah (cf. 2 Chron 25).—2 Kgs 14:1-7. Length and spirit of his reign, and his victory over the Edomites.—2 Kgs 14:1. Amaziah began to reign in the second year of Joash of Israel. Now as Joash of Israel ascended the throne, according to 2 Kgs 13:10, in the thirty-seventh year of Joash of Judah, the latter cannot have reigned thirty-nine full years, which might be reckoned as forty (2 Kgs 12:1), according to the principle of reckoning the current years as complete years, if the commencement of his reign took place a month or two before Nisan, and his death occurred a month or two after, without its being necessary to assume a regency.


  2 Kings 14:2-4


  Amaziah reigned twenty-nine years in the same theocratical spirit as his father Joash, only not like his ancestor David, i.e., according to the correct explanation in Ch2 25:2, not with שׁלם לבב (see at 1 Kgs 11:4), since Amaziah, like his father Joash (see at 2 Kgs 12:3), fell into idolatry in the closing years of his reign (cf. Ch2 25:14.).—Only the high places were not taken away, etc.


  2 Kings 14:5-6


  After establishing his own government, he punished the murderers of his father with death; but, according to the law in Deu 24:16, he did not slay their children also, as was commonly the custom in the East in ancient times, and may very frequently have been done in Israel as well. The Chethb ימוּת is correct, and the Keri ימת is an unnecessary alteration made after Deuteronomy.


  2 Kings 14:7


  The brief account of the defeat of the Edomites in the Salt Valley and of the taking of the city of Sela is completed by Ch2 25:6-16. According to the latter, Amaziah sought to strengthen his own considerable army by the addition of 100,000 Israelitish mercenaries; but at the exhortation of a prophet he sent the hired Israelites away again, at which they were so enraged, that on their way home they plundered several of the cities of Judah and put many men to death. The Edomites had revolted from Judah in the reign of Joram (2 Kgs 8:20.); Amaziah now sought to re-establish his rule over them, in which he was so far successful, that he completely defeated them, slaying 10,000 in the battle and then taking their capital, so that his successor Uzziah was also able to incorporate the Edomitish port of Elath in his own kingdom once more (2 Kgs 14:22). On the Salt Valley (גּי־המּלח for גּיא־המּלח in the Chronicles), a marshy salt plain in the south of the Dead Sea, see at 2 Sam 8:13. According to Ch2 25:12 of the Chronicles, in addition to the 10,000 who were slain in battle, 10,000 Edomites were taken prisoners and cast headlong alive from the top of a rock. הסּלע (the rock) with the article, because the epithet is founded upon the peculiar nature of the city, was probably the capital of the Edomites, called by the Greeks ἡ Πέτρα, and bore this name from its situation and the mode in which it was built, since it was erected in a valley surrounded by rocks, and that in such a manner that the houses were partly hewn in the natural rock. Of this commercial city, which was still flourishing in the first centuries of the Christian era, splendid ruins have been preserved in a valley on the eastern side of the ghor which runs down to the Elanitic Gulf, about two days' journey from the southern extremity of the Dead Sea, on the east of Mount Hor, to which the Crusaders gave the name of vallis Moysi, and which the Arabs still call Wady Musa (see Robinson, Pal. ii. pp. 512ff., and for the history of this city, pp. 574ff., and Ritter's Erdkunde, xiv. pp. 1103ff.).


  2 Kings 14:8-14


  War with Joash of Israel.—2 Kgs 14:8. Amaziah then sent a challenge to the Israelitish king Joash to go to war with him. The outward reason for this was no doubt the hostile acts that had been performed by the Israelitish troops, which had been hired for the war with Edom and then sent back again (Ch2 25:13). But the inward ground was the pride which had crept upon Amaziah in consequence of his victory over the Edomites, and had so far carried him away, that he not only forgot the Lord his God, to whom he was indebted for this victory, and brought to Jerusalem the gods of the Edomites which he had taken in the war and worshipped them, and silenced with threats the prophet who condemned this idolatry (Ch2 25:14.), but in his proud reliance upon his own power challenged the Israelitish king to war.


  2 Kings 14:9-10


  Jehoash (Joash) answered his insolent challenge, "Come, we will see one another face to face," i.e., measure swords with one another in war, with a similar fable to that with which Jotham had once instructed his fellow-citizens (Jdg 9:8.). "The thorn-bush on Lebanon asked the cedar on Lebanon for its daughter as a wife for his son, and beasts of the field went by and trampled down the thorn-bush." This fable is, of course, not to be interpreted literally, as though Amaziah were the thorn-bush, and Jehoash the cedar, and the wild beasts the warriors; but the thorn-bush putting itself upon an equality with the cedar is a figurative representation of a proud man overrating his strength, and the desire expressed to the cedar of a wish surpassing the bounds of one's condition; so that Thenius is not warranted in inferring from this that Amaziah had in his mind the subjugation of Israel to Judah again. The trampling down of the thorn-bush by a wild beast is only meant to set forth the sudden overthrow and destruction which may come unexpectedly upon the proud man in the midst of his daring plans. 2 Kgs 14:10 contains the application of the parable. The victory over Edom has made thee high-minded. לבּך נשׂאך: thy heart has lifted thee up, equivalent to, thou hast become high-minded. הכּבד, "be honoured," i.e., be content with the fame thou hast acquired at Edom, "and stay at home." Wherefore shouldst thou meddle with misfortune? התגּרה, to engage in conflict or war. Misfortune is thought of as an enemy, with whom he wanted to fight.


  2 Kings 14:11-12


  But Amaziah paid not attention to this warning. A battle was fought at Beth-shemesh (Ain-Shems, on the border of Judah and Dan, see at Jos 15:10); Judah was smitten by Israel, so that every one fled to his home.


  2 Kings 14:13-14


  Jehoash took king Amaziah prisoner, and then came to Jerusalem, and had four hundred cubits of the wall broken down at the gate of Ephraim to the corner gate, and then returned to Samaria with the treasures of the palace and temple, and with hostages. the Chethb ויבאו is to be pointed ויּאו, the vowel ו being placed after א, as in several other cases (see Ewald, 18, b.). There is no ground for altering יביאהוּ after the Chronicles (Thenius), although the reading in the Chronicles elucidates the thought. For if Jehoash took Amaziah prisoner at Beth-shemesh and then came to Jerusalem, he no doubt brought his prisoner with him, for Amaziah remained king and reigned for fifteen years after the death of Jehoash (2 Kgs 14:17). The Ephraim gate, which is generally supposed to be the same as the gate of Benjamin (Jer 37:13; Jer 38:7; Zac 14:10; compare Neh 8:16; Neh 12:39), stood in the middle of the north wall of Jerusalem, through which the road to Benjamin and Ephraim ran; and the corner gate was at the north-western corner of the same wall, as we may see from Jer 31:38 and Zac 14:10. If, then, Jehoash had four hundred cubits of the wall thrown down at the gate Ephraim to the corner gate, the distance between the two gates was not more than four hundred cubits, which applies to the northern wall of Zion, but not to the second wall, which defended the lower city towards the north, and must have been longer, and which, according to Ch2 32:5, was probably built for the first time by Hezekiah (vid., Krafft, Topographie v. Jerus. pp. 117ff.). Jehoash destroyed this portion of the Zion wall, that the city might be left defenceless, as Jerusalem could be most easily taken on the level northern side.


  - The treasures of the temple and palace, which Jehoash took away, cannot, according to 2 Kgs 12:19, have been very considerable. התּערבות בּני, sons of the citizenships, i.e., hostages (obsides, Vulg.). He took hostages in return for the release of Amaziah, as pledges that he would keep the peace.


  2 Kings 14:15-17


  The repetition of the notice concerning the end of the reign of Joash, together with the formula from 2 Kgs 13:12 and 2 Kgs 13:13, may probably be explained from the fact, that in the annals of the kings of Israel it stood after the account of the war between Jehoash and Amaziah. This may be inferred from the circumstance that the name of Joash is spelt invariably יהואשׁ here, whereas in the closing notices in 2 Kgs 13:12 and 2 Kgs 13:13 we have the later form יואשׁ, the one which was no doubt adopted by the author of our books. But he might be induced to give these notices once more as he found them in his original sources, from the statement in 2 Kgs 14:17, that Amaziah outlived Jehoash fifteen years, seeing therein a manifestation of the grace of God, who would not destroy Amaziah notwithstanding his pride, but delivered him, through the death of his victor, from further injuries at his hands. As Amaziah ascended the throne in the second year of the sixteen years' reign of Jehoash, and before his war with Israel made war upon the Edomites and overcame them, the war with Israel can only fall in the closing years of Jehoash, and this king cannot very long have survived his triumph over the king of Judah.


  2 Kings 14:18-19


  Conspiracy against Amaziah.—2 Kgs 14:19. Amaziah, like his father Joash, did not die a natural death. They made a conspiracy against him at Jerusalem, and he fled to Lachish, whither murderers were sent after him, who slew him there. The earlier commentators sought for the cause of this conspiracy in the unfortunate result of the war with Jehoash; but this conjecture is at variance with the circumstance that the conspiracy did not break out till fifteen years or more after that event. It is true that in Ch2 25:27 we read "from the time that Amaziah departed from the Lord, they formed a conspiracy against him;" but even this statement cannot be understood in any other way than that Amaziah's apostasy gave occasion for discontent, which eventually led to a conspiracy. For his apostasy began with the introduction of Edomitish deities into Jerusalem after the defeat of the Edomites, and therefore before the war with Jehoash, in the first part of his reign, whereas the conspiracy cannot possibly have lasted fifteen years or more before it came to a head. Lachish, in the lowlands of Judah, has probably been preserved in the ruins of Um Lakis (see at Jos 10:3).


  2 Kings 14:20


  "They lifted him upon the horses," i.e., upon the hearse to which the king's horses had been harnessed, and brought him to Jerusalem, where he was buried with his fathers, i.e., in the royal tomb.


  2 Kings 14:21


  All the people of Judah, i.e., the whole nation, not the whole of the men of war (Thenius), thereupon made his son Azariah (Uzziah) king, who was only sixteen years old. עזריה or עזריהוּ is the name given to this king here and 2 Kgs 15:1, 2 Kgs 15:6,2 Kgs 15:8, 2 Kgs 15:17, 2 Kgs 15:23, and 2 Kgs 15:27, and Ch1 3:12; whereas in 2 Kgs 15:13, 2 Kgs 15:30, 2 Kgs 15:32, 2 Kgs 15:34; Ch2 26:1, Ch2 26:3,Ch2 26:11, etc., and also Isa 1:1; Isa 6:1; Hos 1:1; Amo 1:1, and Zac 14:5, he is called עזּיה or עזּיּהוּ (Uzziah). This variation in the name is too constant to be attributable to a copyist's error. Even the conjecture that Azariah adopted the name Uzziah as king, or that it was given to him by the soldiers after a successful campaign (Thenius), does not explain the use of the two names in our historical books. We must rather assume that the two names, which are related in meaning, were used promiscuously. עזריה signifies "in Jehovah is help;" עזּיה, "whose strength is Jehovah." This is favoured by the circumstance adduced by Bertheau, that among the descendants of Kohath we also find an Uzziah who bears the name Azariah (Ch1 6:9 and Ch1 6:21), and similarly among the descendants of Heman an Uzziel with the name Azarel (Ch1 25:4 and Ch1 25:18).


  2 Kings 14:22


  Immediately after his ascent of the throne, Uzziah built, i.e., fortified, Elath, the Idumaean port (see at 1 Kgs 9:26), and restored it to Judah again. It is evident from this that Uzziah completed the renewed subjugation of Edom which his father had begun. The position in which this notice stands, immediately after his ascent of the throne and before the account of the duration and character of his reign, may be explained in all probability from the importance of the work itself, which not only distinguished the commencement of his reign, but also gave evident of its power.


  2 Kings 14:23


  Reign of Jeroboam II of Israel.—2 Kgs 14:23. The statement that Jeroboam the son of Joash (Jehoash) ascended the throne in the fifteenth year of Amaziah, agrees with 2 Kgs 14:17, according to which Amaziah outlived Jehoash fifteen years, since Amaziah reigned twenty-nine years. On the other hand, the forty-one years' duration of his reign does not agree with the statement in 2 Kgs 15:8, that his son Zachariah did not become king till the thirty-eighth year of Azariah (Uzziah); and therefore Thenius proposes to alter the number 41 into 51, Ewald into 53. For further remarks, see 2 Kgs 15:8. Jeroboam also adhered firmly to the image-worship of his ancestors, but he raised his kingdom again to great power.


  2 Kings 14:25


  He brought back (השׁיב), i.e., restored, the boundary of Israel from towards Hamath in the north, to the point to which the kingdom extended in the time of Solomon (1 Kgs 8:65), to the sea of the Arabah (the present Ghor), i.e., to the Dead Sea (compare Deu 3:17, and Deu 4:49, from which this designation of the southern border of the kingdom of the ten tribes arose), "according to the word of the Lord, which He had spoken through the prophet Jonah," who had probably used this designation of the southern boundary, which was borrowed from the Pentateuch, in the announcement which he made. The extent of the kingdom of Israel in the reign of Jeroboam is defined in the same manner in Amo 6:14, but instead of הערבה ים the הערבה נחל is mentioned, i.e., in all probability the Wady el Ashy, which formed the boundary between Moab and Edom; from which we may see that Jeroboam had also subjugated the Moabites to his kingdom, which is not only rendered probable by 2 Kgs 3:6., but is also implied in the words that he restored the former boundary of the kingdom of Israel-On the prophet Jonah, the son of Amittai, see the Comm. on Jon 1:1. Gath-hepher, in the tribe of Zebulun, is the present village of Meshed, to the north of Nazareth (see at Jos 19:13).


  2 Kings 14:26


  The higher ground for this strengthening of Israel in the time of Jeroboam was to be found in the compassion of God. The Lord saw the great oppression and helpless condition of Israel, and had not yet pronounced the decree of rejection. He therefore sent help through Jeroboam. מאד מרה without the article, and governed by ישׂ אני (see Ewald, 293, a.), signifies very bitter, מרה having taken the meaning of מרר. This is the explanation adopted in all the ancient versions, and also by Dietrich in Ges. Lex. וגו עצוּר ואפס, verbatim from Deu 32:36, to show that the kingdom of Israel had been brought to the utmost extremity of distress predicted there by Moses, and it was necessary that the Lord should interpose with His help, if His people were not utterly to perish. דבּר לא: He had not yet spoken, i.e., had not yet uttered the decree of rejection through the mouth of a prophet. To blot out the name under the heavens is an abbreviated expression for: among the nations who dwelt under the heavens.


  2 Kings 14:28


  Of the rest of the history of Jeroboam we have nothing more than an intimation that he brought back Damascus and Hamath of Judah to Israel, i.e., subjugated it again to the kingdom of Israel. ליהוּדה is a periphrastic form for the genitive, as proper names do not admit of any form of the construct state, and in this case the simple genitive would not have answered so well to the fact. For the meaning is: "whatever in the two kingdoms of Damascus and Hamath had formerly belonged to Judah in the times of David and Solomon." By Damascus and Hamath we are not to understand the cities, but the kingdoms; for not only did the city of Hamath never belong to the kingdom of Israel, but it was situated outside the boundaries laid down by Moses for Israel (see at Num 34:8). It cannot, therefore, have been re-conquered (השׁיב) by Jeroboam. It was different with the city of Damascus, which David had conquered and even Solomon had not permanently lost (see at 1 Kgs 11:24). Consequently in the case of Damascus the capital is included in the kingdom.


  2 Kings 14:29


  As Jeroboam reigned forty-one years, his death occurred in the twenty-seventh year of Uzziah. If, then, his son did not begin to reign till the thirty-eight year of Uzziah, as is stated in 2 Kgs 15:8, he cannot have come to the throne immediately after his father's death (see at 2 Kgs 15:8).


  2 Kings 15


  2 Kings 15:1


  Reign of Azariah (Uzziah) or Judah (cf. 2 Chron 26).—The statement that "in the twenty-seventh year of Jeroboam Azariah began to reign" is at variance with 2 Kgs 14:2, 2 Kgs 14:16-17, and 2 Kgs 14:23. If, for example, Azariah ascended the throne in the fifteenth year of Joash of Israel, and with his twenty-nine years' reign outlived Joash fifteen years (2 Kgs 14:2, 2 Kgs 14:17); if, moreover, Jeroboam followed his father Joash in the fifteenth year of Amaziah (2 Kgs 14:23), and Amaziah died in the fifteenth year of Jeroboam; Azariah (Uzziah) must have become king in the fifteenth year of Jeroboam, since, according to 2 Kgs 14:21, the people made him king after the murder of his father, which precludes the supposition of an interregnum. Consequently the datum "in the twenty-seventh year" can only have crept into the text through the confounding of the numerals טו (15) with כז (27), and we must therefore read "in the fifteenth year."


  2 Kings 15:2-6


  Beside the general characteristics of Uzziah's fifty-two years' reign, which are given in the standing formula, not a single special act is mentioned, although, according to 2 Chron 26, he raised his kingdom to great earthly power and prosperity; probably for no other reason than because his enterprises had exerted no permanent influence upon the development of the kingdom of Judah, but all the useful fruits of his reign were destroyed again by the ungodly Ahaz. Uzziah did what was right in the eyes of the Lord, as his father Amaziah had done. For as the latter was unfaithful to the Lord in the closing years of his reign, so did Uzziah seek God only so long as Zechariah, who was experienced in divine visions, remained alive, and God gave success to his enterprises, so that during this time he carried on successful wars against the Philistines and Arabians, fortified the walls of Jerusalem with strong towers, built watch-towers in the desert, and constructed cisterns for the protection and supply of his numerous flocks, promoted agriculture and vine-growing, and organized a numerous and well-furnished army (Ch2 26:5-15). But the great power to which he thereby attained produced such haughtiness, that he wanted to make himself high priest in his kingdom after the manner of the heathen kings, and usurping the sacred functions, which belonged according to the law to the Levitical priests alone, to offer incense in the temple, for which he was punished with leprosy upon the spot (2 Kgs 15:5 compared with Ch2 26:16.). The king's leprosy is described in our account also as a punishment from God. יי ויננּע: Jehovah smote him, and he became leprous. This presupposes an act of guilt, and confirms the fuller account of this guilt given in the Chronicles, which Thenius, following the example of De Wette and Winer, could only call in question on the erroneous assumption "that the powerful king wanted to restore the regal high-priesthood exercised by David and Solomon" Oehler (Herzog's Cycl.) has already shown that such an opinion is perfectly "groundless," since it is nowhere stated that David and Solomon performed with their own hands the functions assigned in the law to the priests in connection with the offering of sacrifice, as the co-operation of the priests is not precluded in connection with the sacrifices presented by these kings (2 Sam 6:17, and 1 Kgs 3:4, etc.).—Uzziah being afflicted with leprosy, was obliged to live in a separate house, and appoint his son Jotham as president of the royal house to judge the people, i.e., to conduct the administration of the kingdom.—The time when this event occurred is not stated either in our account or in the Chronicles. But this punishment from God cannot have fallen upon him before the last ten years of his fifty-two years' reign, because his son, who was only twenty-five years old when his father died (2 Kgs 15:33, and Ch2 27:1), undertook the administration of the affairs of the kingdom at once, and therefore must have been at least fifteen years old. החפשׁית בּית is taken by Winer, Gesenius, and others, after the example of Iken, to signify nosocomium, an infirmary or lazar-house, in accordance with the verb Arab. xfs̆, fecit, II debilis, imbecillis fuit. But this meaning cannot be traced in Hebrew, where חפשׁי is used in no other sense than free, set at liberty, manumissus. Consequently the rendering adopted by Aquila is correct, οἶκος ἐλευθερίας; and the explanation given by Kimchi of this epithet is, that the persons who lived there were those who were sent away from human society, or perhaps more correctly, those who were released from the world and its privileges and duties, or cut off from intercourse with God and man.


  2 Kings 15:7


  When Uzziah died, he was buried with his fathers in the city of David, but because he died of leprosy, not in the royal family tomb, but, as the Chronicles (2 Kgs 15:23) add to complete the account, "in the burial-field of the kings;" so that he was probably buried in the earth according to our mode. His son Jotham did not become king till after Uzziah's death, as he had not been regent, but only the administrator of the affairs of the kingdom during his father's leprosy.


  2 Kings 15:8


  Reign of Zachariah of Israel.—2 Kgs 15:8. "In the thirty-eighth year of Uzziah, Zachariah the son of Jeroboam became king over Israel six months." As Jeroboam died in the twenty-seventh year of Uzziah, according to our remarks on 2 Kgs 14:29, there is an interregnum of eleven years between his death and the ascent of the throne by his son, as almost all the chronologists since the time of Usher have assumed. It is true that this interregnum may be set aside by assuming that Jeroboam reigned fifty-one or fifty-three years instead of forty-one, without the synchronism being altered in consequence. but as it is not very probable that the numeral letters נב or נג should be confounded with מא, and as the conflict for the possession of the throne, which we meet with after the very brief reign of Zachariah, when taken in connection with various allusions in the prophecies of Hosea, rather favours the idea that the anarchy broke out immediately after the death of Jeroboam, we regard the assumption of an interregnum as resting on a better foundation than the removal of the chronological discrepancy by an alteration of the text.


  2 Kings 15:9-12


  Zechariah also persevered in the sin of his fathers in connection with the calf-worship therefore the word of the Lord pronounced upon Jehu (2 Kgs 10:30) was fulfilled in him.—Shallum the son of Jabesh formed a conspiracy and put him to death קבל־עם, before people, i.e., openly before the eyes of all.


  As Israel would not suffer itself to be brought to repentance and to return to the Lord, its God and King, by the manifestations of divine grace in the times of Joash and Jeroboam, any more than by the severe judgments that preceded them, and the earnest admonitions of the prophets Hosea and Amos; the judgment of rejection could not fail eventually to burst forth upon the nation, which so basely despised the grace, long-suffering, and covenant-faithfulness of God. We therefore see the kingdom hasten with rapid steps towards its destruction after the death of Jeroboam. In the sixty-two years between the death of Jeroboam and the conquest of Samaria by Shalmaneser anarchy prevailed twice, in all for the space of twenty years, and six kings followed one another, only one of whom, viz., Menahem, died a natural death, so as to be succeeded by his son upon the throne. The other five were dethroned and murdered by rebels, so that, as Witsius has truly said, with the murder of Zachariah not only was the declaration of Hosea (Hos 1:4) fulfilled, "I visit the blood-guiltiness of Jezreel upon the house of Jehu," but also the parallel utterance, "and I destroy the kingdom of the house of Israel," since the monarchy in Israel really ceased with Zachariah. "For the successors of Zachariah were not so much kings as robbers and tyrants, unworthy of the august name of kings, who lost with ignominy the tyranny which they had wickedly acquired, and as wickedly exercised."—Witsius, Δεκαφυλ. p. 320.


  2 Kings 15:13


  Reign of Shallum.—Shallum reigned only a full month (ירח־ימים, as in Deu 21:13; see at Gen 29:14). Menahem the son of Gadi then made war upon him from Tirzah; and by him he was smitten and slain. Menahem must have been a general or the commander-in-chief, as Josephus affirms. As soon as he became king he smote Tiphsach,—i.e., Thapsacus on the Euphrates, which has long since entirely disappeared, probably to be sought for in the neighbourhood of the present Rakka, by the ford of el Hamman, the north-eastern border city of the Israelitish kingdom in the time of Solomon (1 Kgs 5:4), which came into the possession of the kingdom of Israel again when the ancient boundaries were restored by Jeroboam II (2 Kgs 14:25 and 2 Kgs 14:28), but which had probably revolted again during the anarchy which arose after the death of Jeroboam,—"and all that were therein, and the territory thereof, from Tirzah; because they opened not (to him), therefore he smote it, and had them that were with child ripped up." מתּרצה does not mean that Menahem laid the land or district waste from Tirzah to Tiphsach, but is to be taken in connection with יכּה in this sense: he smote Tiphsach proceeding from Tirzah, etc. The position of this notice, namely, immediately after the account of the usurpation of the throne by Menahem and before the history of his reign, is analogous to that concerning Elath in the case of Uzziah (2 Kgs 14:22), and, like the latter, is to be accounted for from the fact that the expedition of Menahem against Tiphsach formed the commencement of his reign, and, as we may infer from 2 Kgs 15:19, became very eventful not only for his own reign, but also for the kingdom of Israel generally. The reason why he proceeded from Tirzah against Tiphsach, was no doubt that it was in Tirzah, the present Tallusa, which was only three hours to the east of Samaria (see at 1 Kgs 14:17), that the army of which Menahem was commander was posted, so that he had probably gone to Samaria with only a small body of men to overthrow Shallum, the murderer of Zachariah and usurper of the throne, and to make himself king. It is possible that the army commanded by Menahem had already been collected in Tirzah to march against the city of Tiphsach, which had revolted from Israel when Shallum seized upon the throne by the murder of Zachariah; so that after Menahem had removed the usurper, he carried out at once the campaign already resolved upon, and having taken Tiphsach, punished it most cruelly for its revolt. On the cruel custom of ripping up the women with child, i.e., of cutting open their wombs, see 2 Kgs 8:12; Amo 1:13, and Hos 14:1. Tiphsach, Thapsacus, appears to have been a strong fortress; and from its situation on the western bank of the Euphrates, at the termination of the great trade-road from Egypt, Phoenicia, and Syria to Mesopotamia and the kingdoms of Inner Asia (Movers, Phniz. ii. 2, pp. 164,165; and Ritter, Erdkunde, x. pp. 1114-15), the possession of it was of great importance to the kingdom of Israel.


  2 Kings 15:17


  Reign of Menahem.—Menahem's reign lasted ten full years (see at 2 Kgs 15:23), and resembled that of his predecessors in its attitude towards God. In 2 Kgs 15:18, the expression כּל־ימיו (all his days) is a very strange one, inasmuch as no such definition of time occurs in connection with the usual formula, either in this chapter (cf. 2 Kgs 15:24 and 2 Kgs 15:28) or elsewhere (cf. 2 Kgs 3:3; 2 Kgs 10:31; 2 Kgs 13:2, 2 Kgs 13:11, etc.). The lxx have instead of this, ἐν ταῖς ἡμέραις αὐτοῦ (in his days). If we compare 2 Kgs 15:29, בּא פּקח בּימי (in the days of Pekah came, etc.), בּא בּימיו might possibly be regarded as the original reading, from which a copyist's error בּא כּל־מיו arose, after which כּל־ימיו was connected with the preceding clause.


  2 Kings 15:19


  In the time of Menahem, Pul king of Assyria invaded the land, and Menahem gave him 1000 talents of silver—more than two and a half millions of thalers (375,000)—"that his hands might be with him, to confirm the kingdom in his hand." These words are understood by the majority of commentators from the time of Ephraem Syrus, when taken in connection with Hos 5:13, as signifying that Menahem invited Pul, that he might establish his government with his assistance. But the words of Hosea, "Ephraim goes to the Assyrian," sc. to seek for help (2 Kgs 5:13, cf. 2 Kgs 7:11 and 2 Kgs 8:9), are far too general to be taken as referring specially to Menahem; and the assumption that Menahem invited Pul into the land is opposed by the words in the verse before us, "Pul came over the land." Even the further statement that Menahem gave to Pul 1000 talents of silver when he came into the land, that he might help him to establish his government, presupposes at the most that a party opposed to Menahem had invited the Assyrians, to overthrow the usurper. At any rate, we may imagine, in perfect harmony with the words of our account, that Pul marched against Israel of his own accord, possibly induced to do so by Menahem's expedition against Thapsacus, and that his coming was simply turned to account as a good opportunity for disputing Menahem's possession of the throne he had usurped, so that Menahem, by paying the tribute mentioned, persuaded the Assyrian to withdraw, that he might deprive the opposing party of the Assyrian support, and thereby establish his own rule.


  2 Kings 15:20


  To collect the requisite amount, Menahem imposed upon all persons of property a tax of fifty shekels each. יצא with על, he caused to arise, i.e., made a collection. הציא in a causative sense, from יצא, to arise, to be paid (2 Kgs 12:13). חיל גּבּורי: not warriors, but men of property, as in Ruth. 2 Kgs 2:1; 1 Sam 9:1. אחד לאישׁ, for the individual. Pul was the first king of Assyria who invaded the kingdom of Israel and prepared the way for the conquest of this kingdom by his successors, and for the extension of the Assyrian power as far as Egypt. According to the thorough investigation made by Marc. v. Niebuhr (Gesch. Assurs u. Babels, pp. 128ff.), Pul, whose name has not yet been discovered upon the Assyrian monuments, was the last king of Nineveh of the family of the Derketades, who still ruled over Babylon according to Berosus, and the last king but one of this dynasty.


  2 Kings 15:23


  Reign of Pekahiah.—Pekahiah the son of Menahem began to reign "in the fiftieth year of Uzziah." As Menahem had begun to reign in the thirty-ninth year of Uzziah and reigned ten years, he must have died in the forty-ninth year of Uzziah; and therefore, if his son did not become king till the fiftieth year, some months must have elapsed between the death of Menahem and Pekahiah's ascent of the throne, probably cause, in the existing disorganization of the kingdom, the possession of the throne by the latter was opposed. Pekahiah reigned in the spirit of his predecessors, but only for two years, as his aide-de-camp (שׁלישׁ, see at 2 Sam 23:8) Pekah conspired against him and slew him in the citadel (ארמון, see at 1 Kgs 16:8) of the king's palace, with Argob and Aryeh. Argob and Aryeh were not fellow-conspirators of Pekah, who helped to slay the king, but principes Pekachijae, as Seb. Schmidt expresses it, probably aides-de-camp of Pekahiah, who were slain by the conspirators when defending their king. We must take the words in this sense on account of what follows: וגו חמשּׁים ועמּו, "and with him (Pekah) were fifty men of the Gileadites" (i.e., they helped him). The Gileadites probably belonged to the king's body-guard, and were under the command of the aides-de-camp of Pekah.


  2 Kings 15:27


  Reign of Pekah.—Pekah the son of Remaliah reigned twenty years.


  During his reign the Assyrian king Tiglath-pileser came, and after conquering the fortified cities round Lake Merom took possession of Gilead and Galilee, namely the whole land of Naphtali, and led the inhabitants captive to Assyria. Tiglath-pileser (פּלאסר תּגלת or פּלסר תּגלת, 2 Kgs 16:7; פּלנאסר or פּלנסר תּלגת פּלנסר, Ch1 5:26, and Ch2 28:20; Θεγλαθφαλασάρ or Θαλγαθφελλασάρ, lxx; written Tiglat-palatsira or Tiglat-palatsar on the Assyrian monuments, and interpreted by Gesenius and others "ruler of the Tigris," although the reading of the name upon the monuments is still uncertain, and the explanation given a very uncertain one, since Tiglat or Tilgat is hardly identical with Diglath = Tigris, but is probably a name of the goddess Derketo, Atergatis), was, according to M. v. Niebuhr (pp. 156, 157), the last king of the Derketade dynasty, who, when the Medes and Babylonians threw off the Assyrian supremacy after the death of Pul, attempted to restore and extend the ancient dominion.


  His expedition against Israel falls, according to 2 Kgs 15:29 and 2 Kgs 16:9, in the closing years of Pekah, when Ahaz had come to the throne in Judah. The enumeration of his conquests in the kingdom of Israel commences with the most important cities, probably the leading fortifications. Then follow the districts of which he took possession, and the inhabitants of which he led into captivity. The cities mentioned are Ijon, probably the present Ayun on the north-eastern edge of the Merj Ayun; Abel-beth-maacah, the present Abil el Kamh, on the north-west of Lake Huleh (see at 1 Kgs 15:20); Janoach, which must not be confounded with the Janocha mentioned in Jos 16:6-7, on the border of Ephraim and Manasseh, but is to be sought for in Galilee or the tribe-territory of Naphtali, and has not yet been discovered; Kedesh, on the mountains to the west of Lake Huleh, which has been preserved as an insignificant village under the ancient name (see at Jos 12:22); Hazor, in the same region, but not yet traced with certainty (see at Jos 11:1). Gilead is the whole of the land to the east of the Jordan, the territory of the tribes of Reuben, Gad, and half-Manasseh (Ch1 5:26), which had only been wrested from the Syrians again a short time before by Jeroboam II, and restored to Israel (2 Kgs 14:25). הגּלילה (the feminine form of הגּליל, see Ewald, 173, h.) is more precisely defined by the apposition "all the land of Naphtali" (see at 1 Kgs 9:11).—In the place of אשּׁוּרה, "to the land of Assyria," the different regions to which the captives were transported are given in Ch1 5:26. For further remarks on this point see at 2 Kgs 17:6.


  2 Kings 15:30


  Pekah met with his death in a conspiracy organized by Hosea the son of Elah, who made himself king "in the twentieth year of Jotham." There is something very strange in this chronological datum, as Jotham only reigned sixteen years (2 Kgs 15:33), and Ahaz began to reign in the seventeenth year of Pekah (2 Kgs 16:1); so that Pekah's death would fall in the fourth year of Ahaz. The reason for this striking statement can only be found, as Usher has shown (Chronol. sacr. p. 80), in the fact that nothing has yet been said about Jotham's successor Ahaz, because the reign of Jotham himself is not mentioned till 2 Kgs 15:32.


  2 Kings 15:32


  Reign of Jotham of Judah (cf. Ch2 27:1-9).—2 Kgs 15:32. "In the second year of Pekah Jotham began to reign." This agrees with the statement in 2 Kgs 15:27, that Pekah became king in the last year of Uzziah, supposing that it occurred at the commencement of the year. Jotham's sixteen years therefore came to a close in the seventeenth year of Pekah's reign (2 Kgs 16:1). His reign was like that of his father Uzziah (compare 2 Kgs 15:34, 2 Kgs 15:35 with 2 Kgs 15:3, 2 Kgs 15:4), except, as is added in Chr. 2 Kgs 15:2, that he did not force himself into the temple of the Lord, as Uzziah had done (Ch2 26:16). All that is mentioned of his enterprises in the account before us is that he built the upper gate of the house of Jehovah, that is to say, that he restored it, or perhaps added to its beauty. The upper gate, according to Eze 9:2 compared with 2 Kgs 8:3, 2 Kgs 8:5,2 Kgs 8:14 and 2 Kgs 8:16, is the gate at the north side of the inner or upper court, where all the sacrifices were slaughtered, according to Eze 40:38-43. We also find from Ch2 27:3. that he built against the wall of Ophel, and several cities in the mountains of Judah, and castles and towers in the forests, and subdued the Ammonites, so that they paid him tribute for three years. Jotham carried on with great vigour, therefore, the work which his father had began, to increase the material prosperity of his subjects.


  2 Kings 15:37


  In those days the Lord began to send against Judah Rezin, etc. It is evident from the position of this verse at the close of the account of Jotham, that the incursions of the allied Syrians and Israelites into Judah under the command of Rezin and Pekah commenced in the closing years of Jotham, so that these foes appeared before Jerusalem at the very beginning of the reign of Ahaz.—It is true that the Syrians had been subjugated by Jeroboam II (2 Kgs 14:28); but in the anarchical condition of the Israelitish kingdom after his death, they had no doubt recovered their independence. They must also have been overcome by the Assyrians under Pul, for he could never have marched against Israel without having first of all conquered Syria. But as the power of the Assyrians was greatly weakened for a time by the falling away of the Medes and Babylonians, the Syrians had taken advantage of this weakness to refuse the payment of tribute to Assyria, and had formed an alliance with Pekah of Israel to conquer Judah, and thereby to strengthen their power so as to be able to offer a successful resistance to any attack from the side of the Euphrates.—But as 2 Kgs 16:6. and 2 Kings 17 show, it was otherwise decreed in the counsels of the Lord.


  2 Kings 16


  Reign of King Ahaz of Judah—2 Kings 16


  With the reign of Ahaz a most eventful change took place in the development of the kingdom of Judah. Under the vigorous reigns of Uzziah and Jotham, by whom the earthly prosperity of the kingdom had been studiously advanced, there had been, as we may see from the prophecies of Isaiah, chs. 2-6, which date from this time, a prevalence of luxury and self-security, of unrighteousness and forgetfulness of God, among the upper classes, in consequence of the increase of their wealth. Under Ahaz these sins grew into open apostasy from the Lord; for this weak and unprincipled ruler trod in the steps of the kings of Israel, and introduced image-worship and idolatrous practices of every kind, and at length went so far in his ungodliness as to shut up the doors of the porch of the temple and suspend the temple-worship prescribed by the law altogether. The punishment followed this apostasy without delay. The allied Syrians and Israelites completely defeated the Judaeans, slew more than a hundred thousand men and led away a much larger number of prisoners, and then advanced to Jerusalem to put an end to the kingdom of Judah by the conquest of the capital. In this distress, instead of seeking help from the Lord, who promised him deliverance through the prophet Isaiah, Ahaz sought help from Tiglat-pileser the king of Assyria, who came and delivered him from the oppression of Rezin and Pekah by the conquest of Damascus, Galilee, and the Israelitish land to the east of the Jordan, but who then oppressed him himself, so that Ahaz was obliged to purchase the friendship of this conqueror by sending him all the treasures of the temple and palace.—In the chapter before us we have first of all the general characteristics of the idolatry of Ahaz (2 Kgs 16:2-4), then a summary account of his oppression by Rezin and Pekah, and his seeking help from the king of Assyria (2 Kgs 16:5-9), and lastly a description of the erection of a heathen altar in the court of the temple on the site of the brazen altar of burnt-offering, and of other acts of demolition performed upon the older sacred objects in the temple-court (2 Kgs 16:10-18). The parallel account in 2 Chron 28 supplies many additions to the facts recorded here.


  2 Kings 16:1-2


  On the time mentioned, "in the seventeenth year of Pekah Ahaz became king" see at 2 Kgs 15:32. The datum "twenty years old" is a striking one, even if we compare with it 2 Kgs 18:2. As Ahaz reigned only sixteen years, and at his death his son Hezekiah became king at the age of twenty-five years (2 Kgs 18:2), Ahaz must have begotten him in the eleventh year of his age. It is true that in southern lands this is neither impossible nor unknown, but in the case of the kings of Judah it would be without analogy. The reading found in the lxx, Syr., and Arab. at Ch2 28:1, and also in certain codd., viz., five and twenty instead of twenty, may therefore be a preferable one. According to this, Hezekiah, like Ahaz, was born in his father's sixteenth year.


  2 Kings 16:3-4


  "Ahaz walked in the way of the kings of Israel," to which there is added by way of explanation in Ch2 28:2, "and also made molten images to the Baals." This refers, primarily, simply to the worship of Jehovah under the image of a calf, which they had invented; for this was the way in which all the kings of Israel walked. At the same time, in 2 Kgs 8:18 the same formula is so used of Joram king of Judah as to include the worship of Baal by the dynasty of Ahab. Consequently in the verse before us also the way of the kings of Israel includes the worship of Baal, which is especially mentioned in the Chronicles.—"He even made his son pass through the fire," i.e., offered him in sacrifice to Moloch in the valley of Benhinnom (see at 2 Kgs 23:10), after the abominations of the nations, whom Jehovah had cast out before Israel. Instead of בּנו we have the plural בּנין in Ch2 28:3, and in Ch2 28:16 אשּׁוּר מלכי, kings of Asshur, instead of אשּׁוּר מלך, although only one, viz., Tiglath-pileser, is spoken of. This repeated use of the plural shows very plainly that it is to be understood rhetorically, as expressing the thought in the most general manner, since the number was of less importance than the fact.


  So far as the fact is concerned, we have here the first instance of an actual Moloch-sacrifice among the Israelites, i.e., of one performed by slaying and burning. For although the phrase בּאשׁ העביר or למּלך does not in itself denote the slaying and burning of the children as Moloch-sacrifices, but primarily affirms nothing more than the simple passing through fire, a kind of februation or baptism of fire (see at Lev 18:21); such passages as Eze 16:21 and Jer 7:31, where sacrificing in the valley of Benhinnom is called slaying and burning the children, show most distinctly that in the verse before us בּאשׁ העביר is to be taken as signifying actual sacrificing, i.e., the burning of the children slain in sacrifice to Moloch, and, as the emphatic וגם indicates, that this kind of idolatrous worship, which had never been heard of before in Judah and Israel, was introduced by Ahaz.


  In the Chronicles, therefore העביר is correctly explained by ויּבער, "he burned;" though we cannot infer from this that העביר is always a mere conjecture for הבעיר, as Geiger does (Urschrift u. Uebers, der Bibel, p. 305). The offering of his son for Moloch took place, in all probability, during the severe oppression of Ahaz by the Syrians, and was intended to appease the wrath of the gods, as was done by the king of the Moabites in similar circumstances (2 Kgs 3:27).—In 2 Kgs 16:4 the idolatry is described in the standing formulae as sacrificing upon high places and hills, etc., as in 1 Kgs 14:23. The temple-worship prescribed by the law could easily be continued along with this idolatry, since polytheism did not exclude the worship of Jehovah. It was not till the closing years of his reign that Ahaz went so far as to close the temple-hall, and thereby suspend the temple-worship (Ch2 28:24); in any case it was not till after the alterations described in 2 Kgs 16:11. as having been made in the temple.


  2 Kings 16:5


  Of the war which the allied Syrians and Israelites waged upon Ahaz, only the principal fact is mentioned in 2 Kgs 16:5, namely, that the enemy marched to Jerusalem to war, but were not able to make war upon the city, i.e., to conquer it; and in 2 Kgs 16:6 we have a brief notice of the capture of the port of Elath by the Syrians. We find 2 Kgs 16:5 again, with very trifling alterations, in Isa 7:1 at the head of the prophecy, in which the prophet promises the king the help of God and predicts that the plans of his enemies will fail. According to this, the allied kings intended to take Judah, to dethrone Ahaz, and to install a vassal king, viz., the son of Tabeel. We learn still more concerning this war, which had already begun, according to 2 Kgs 15:37, in the closing years of Jotham, from Ch2 28:5-15; namely, that the two kings inflicted great defeats upon Ahaz, and carried off many prisoners and a large amount of booty, but that the Israelites set their prisoners at liberty again, by the direction of the prophet Oded, and after feeding and clothing them, sent them back to their brethren. It is now generally admitted that these statements are not at variance with our account (as Ges., Winer, and others maintain), but can be easily reconciled with it, and simply serve to complete it.


  The only questions in dispute are, whether the two accounts refer to two different campaigns, or merely to two different events in the same campaign, and whether the battles to which the Chronicles allude are to be placed before or after the siege of Jerusalem mentioned in our text. The first question cannot be absolutely decided, since there are no decisive arguments to be found in favour of either the one supposition or the other; and even "the one strong argument" which Caspari finds in Isa 7:6 against the idea of two campaigns is not conclusive. For if the design which the prophet there attributes to the allied kings, "we will make a breach in Judah," i.e., storm his fortresses and his passes and conquer them, does obviously presuppose, that at the time when the enemy spake or thought in this manner, Judah was still standing uninjured and unconquered, and therefore the battles mentioned in Ch2 28:5-6 cannot yet have been fought; it by no means follows from the connection between Isa 7:6 and Isa 7:1 (of the same chapter) that Isa 7:6 refers to plans which the enemy had only just formed at the time when Isaiah spoke (2 Kgs 7:4.). On the contrary, Isaiah is simply describing the plans which the enemy devised and pursued, and which they had no doubt formed from the very commencement of the war, and now that they were marching against Jerusalem, hoped to attain by the conquest of the capital. All that we can assume as certain is, that the war lasted longer than a year, since the invasion of Judah by these foes had already commenced before the death of Jotham, and that the greater battles (Ch2 28:5-6) were not fought till the time of Ahaz, and it was not till his reign that the enemy advanced to the siege of Jerusalem.—With regard to the second question, it cannot be at all doubtful that the battles mentioned preceded the advance of the enemy to the front of Jerusalem, and therefore our account merely mentions the last and principal event of the war, and that the enemy was compelled to retreat from Jerusalem by the fact that the king of Assyria, Tiglath-pileser, whom Ahaz had called to his help, marched against Syria and compelled Rezin to hurry back to the defence of his kingdom.—It is more difficult to arrange in the account of the capture of Elath by the Syrians (2 Kgs 16:6) among the events of this war. The expression ההיא בּעת merely assigns it in a perfectly general manner to the period of the war. The supposition of Thenius, that it did not take place till after the siege of Jerusalem had been relinquished, and that Rezin, after the failure of his attempt to take Jerusalem, that he might not have come altogether in vain, marched away from Jerusalem round the southern point of the Dead Sea and conquered Elath, is impossible, because he would never have left his own kingdom in such a defenceless state to the advancing Assyrians. We must therefore place the taking of Elath by Rezin before his march against Jerusalem, though we still leave it undecided how Rezin conducted the war against Ahaz: whether by advancing along the country to the east of the Jordan, defeating the Judaeans there (Ch2 28:5), and then pressing forward to Elath and conquering that city, while Pekah made a simultaneous incursion into Judah from the north and smote Ahaz, so that it was not till after the conquest of Elath that Rezin entered the land from the south, and there joined Pekah for a common attack upon Jerusalem, as Caspari supposes; or whether by advancing into Judah along with Pekah at the very outset, and after he had defeated the army of Ahaz in a great battle, sending a detachment of his own army to Idumaea, to wrest that land from Judah and conquer Elath, while he marched with the rest of his forces in combination with Pekah against Jerusalem.


  "Rezin brought Elath to Aram and drove the Jews out of Elath, and Aramaeans came to Elath and dwelt therein to this day." השׁיב does not mean "to lead back" here, but literally to turn, to bring to a person; for Elath had never belonged to Aram before this, but was an Edomitish city, so that even if we were to read אדום for ארם, השׁיב could not mean to bring back. But there is no ground whatever for altering לארם into לאדום (Cler., Mich., Ew., Then., and others), whereas the form ארם is at variance with such an alteration through the assumption of an exchange of r and d, because אדום is never written defective אדם except in Eze 25:14. There are also no sufficient reasons for altering וארומים into וארומים (Keri); ארומיּם is merely a Syriac form for ארמּים with the dull Syriac u-sound, several examples of which form occur in this very chapter,—e.g., הקּומים for הקּמים 2 Kgs 16:7, דּוּמשׂק for דּמּשׂק 2 Kgs 16:10, and אילות for אילת 2 Kgs 16:6,—whereas אדום, with additions, is only written plene twice in the ancient books, and that in the Chronicles, where the scriptio plena is generally preferred (Ch2 25:14 and Ch2 28:17), but is always written defective (אדמים). Moreover the statement that "אדומים (Edomites, not the Edomites) came thither," etc., would be very inappropriate, since Edomites certainly lived in this Idumaean city in perfect security, even while it was under Judaean government. And there would be no sense in the expression "the Edomites dwelt there to this day," since the Edomites remained in their own land to the time of the captivity. All this is applicable to Aramaeans alone. As soon as Rezin had conquered this important seaport town, it was a very natural thing to establish an Aramaean colony there, which obtained possession of the trade of the town, and remained there till the time when the annals of the kings were composed (for it is to this that the expression הזּה עד־היּום refers), even after the kingdom of Rezin had long been destroyed by the Assyrians, since Elath and the Aramaeans settled there were not affected by that blow.


  As soon as the Edomites had been released by Rezin from the control of Judah, to which they had been brought back by Amaziah and Uzziah (2 Kgs 14:7, 2 Kgs 14:22), they began plundering Judah again (Ch2 28:17); and even the Philistines took possession of several cities in the lowland, to avenge themselves for the humiliation they had sustained at the hand of Uzziah (Ch2 28:18).


  2 Kings 16:7


  In this distress Ahaz turned to Tiglath-pileser, without regarding either the word of Isaiah in 2 Kgs 7:4., which promised salvation, or the prophet's warning against an alliance with Assyria, and by sending the gold and silver which were found in the treasures of the temple and palace, purchased his assistance against Rezin and Pekah. Whether this occurred immediately after the invasion of the land by the allied kings, or not till after they had defeated the Judaean army and advanced against Jerusalem, it is impossible to discover either from this verse or from Ch2 28:16; but probably it was after the first great victory gained by the foe, with which Isa 7 and 8 agree.—On קומים for קמים see Ewald, 151, b.


  2 Kings 16:9


  Tiglath-pileser then marched against Damascus, took the city, slew Rezin, and led the inhabitants away to Kir, as Amos had prophesied (Amo 1:3-5). קיר, Kir, from which, according to Amo 9:7, the Aramaeans had emigrated to Syria, is no doubt a district by the river Kur (Κῦρος, Κύῤῥος), which taking its rise in Armenia, unites with the Araxes and flows into the Caspian Sea, although from the length of the river Kur it is impossible to define precisely the locality in which they were placed; and the statement of Josephus (Ant. ix. 13, 3), that the Damascenes were transported εἰς τὴν ἄνω Μηδίαν, is somewhat indefinite, and moreover has hardly been derived from early historical sources (see M. v. Niebuhr, Gesch. Assurs, p. 158). Nothing is said here concerning Tiglath-pileser's invasion of the kingdom of Israel, because this has already been mentioned at 2 Kgs 15:29 in the history of Pekah.


  2 Kings 16:10


  Ahaz paid Tiglath-pileser a visit in Damascus, "to present to him his thanks and congratulations, and possibly also to prevent a visit from Tiglath-pileser to himself, which would not have been very welcome" (Thenius). The form דּוּמשׂק is neither to be altered into דּמּשׂק nor regarded as a copyist's error for דּרמשׂק, as we have several words in this chapter that are formed with dull Syriac u-sound. The visit of Ahaz to Damascus is simply mentioned on account of what follows, namely, that Ahaz saw an altar there, which pleased him so much that he sent a picture and model of it "according to all the workmanship thereof," i.e., its style of architecture, to Urijah the priest (see Isa 8:2), and had an altar made like it for the temple, upon which, on his return to Jerusalem, he ordered all the burnt-offerings, meat-offerings, and drink-offerings to be presented. The allusion here is to the offerings which he commanded to be presented for his prosperous return to Jerusalem.


  2 Kings 16:14


  Soon after this Ahaz went still further, and had "the copper altar before Jehovah," i.e., the altar of burnt-offering in the midst of the court before the entrance into the Holy Place, removed "from the front of the (temple-) house, from (the spot) between the altar (the new one built by Urijah) and the house of Jehovah (i.e., the temple-house(, and placed at the north side of the altar." הקריב does not mean removit, caused to be taken away, but admovit, and is properly to be connected with הם על־ירך, notwithstanding the fact that אתו ויּתּן is inserted between for the sake of greater clearness, as Maurer has already pointed out.


  On the use of the article with המּזבּח in the construct state, see Ewald, 290, d.


  2 Kings 16:15


  He also commanded that the daily morning and evening sacrifice, and the special offerings of the king and the people, should be presented upon the new altar, and thereby put a stop to the use of the Solomonian altar, "about which he would consider." The Chethb ויצוּהוּ is not to be altered; the pron. suff. stands before the noun, as is frequently the case in the more diffuse popular speech. The new altar is called "the great altar," probably because it was somewhat larger than that of Solomon. הקטר: used for the burning of the sacrifices. הערב מנחת is not merely the meat-offering offered in the evening, but the whole of the evening sacrifice, consisting of a burnt-offering and a meat-offering, as in 1 Kgs 18:29, 1 Kgs 18:36. לבקּר יהיה־לי, the brazen altar "will be to me for deliberation," i.e., I will reflect upon it, and then make further arrangements. On בּקּר in this sense see Pro 20:25. In the opinion of Ahaz, the altar which had been built after the model of that of Damascus was not to be an idolatrous altar, but an altar of Jehovah. The reason for this arbitrary removal of the altar of Solomon, which had been sanctified by the Lord Himself at the dedication of the temple by fire from heaven, was, in all probability, chiefly that the Damascene altar pleased Ahaz better; and the innovation was a sin against Jehovah, inasmuch as God Himself had prescribed the form for His sanctuary (cf. Exo 25:40; Exo 26:30; Ch1 28:19), so that any altar planned by man and built according to a heathen model was practically the same as an idolatrous altar.—The account of this altar is omitted from the Chronicles; but in v. 23 we have this statement instead: "Ahaz offered sacrifice to the gods of Damascus, who smote him, saying, The gods of the kings of Aram helped them; I will sacrifice to them that they may help me: and they were the ruin of him and of all Israel." Thenius and Bertheau find in this account an alteration of our account of the copying of the Damascene altar introduced by the chronicler as favouring his design, namely, to give as glaring a description as possible of the ungodliness of Ahaz. But they are mistaken. For even if the notice in the Chronicles had really sprung from this alone, the chronicler would have been able from the standpoint of the Mosaic law to designate the offering of sacrifice upon the altar built after the model of an idolatrous Syrian altar as sacrificing to these gods. But it is a question whether the chronicler had in his mind merely the sacrifices offered upon that altar in the temple-court, and not rather sacrifices which Ahaz offered upon some bamah to the gods of Syria, when he was defeated and oppressed by the Syrians, for the purpose of procuring their assistance. As Ahaz offered his son in sacrifice to Moloch according to 2 Kgs 16:3, he might just as well have offered sacrifice to the gods of the Syrians.


  2 Kings 16:17


  Ahaz also laid his hand upon the other costly vessels of the court of the temple. He broke off the panels of the Solomonian stands, which were ornamented with artistic carving, and removed the basins from the stands, and took the brazen sea from the brazen oxen upon which they stood, and placed it upon a stone pavement. The ו before את־הכּיּר can only have crept into the text through a copyist's error, and the singular must be taken distributively: he removed from them (the stands) every single basin. אבנים מרצפת (without the article) is not the stone pavement of the court of the temple, but a pedestal made of stones (βάσις λιθίνη, lxx) for the brazen sea. The reason why, or the object with which Ahaz mutilated these sacred vessels, is not given. The opinion expressed by Ewald, Thenius, and others, that Ahaz made a present to Tiglath-pileser with the artistically wrought panels of the stands, the basins, and the oxen of the brazen sea, is not only improbable in itself, since you would naturally suppose that if Ahaz had wished to make a "valuable and very welcome present" to the Assyrian king, he would have chosen some perfect stands with their basins for this purpose, and not merely the panels and basins; but it has not the smallest support in the biblical text,—on the contrary, it has the context against it. For, in the first place, if the objects named had been sent to Tiglath-pileser, this would certainly have been mentioned, as well as the sending of the temple and palace treasures. And, again, the mutilation of these vessels is placed between the erection of the new altar which was constructed after the Damascene model, and other measures which Ahaz adopted as a protection against the king of Assyria (2 Kgs 16:18). Now if Ahaz, on his return from visiting Tiglath-pileser at Damascus, had thought it necessary to send another valuable present to that king in order to secure his permanent friendship, he would hardly have adopted the measures described in the next verse.


  2 Kings 16:18


  "The covered Sabbath-stand, which they had built in the house (temple), and the outer entrance of the king he turned (i.e., removed) into the house of Jehovah before the king of Assyria." השּׁבּת מיסך (Keri מוּסך, from סכך, to cover) is no doubt a covered place, stand or hall in the court of the temple, to be used by the king whenever he visited the temple with his retinue on the Sabbath or on feast-days; and "the outer entrance of the king" is probably the special ascent into the temple for the king mentioned in 1 Kgs 10:5. In what the removal of it consisted it is impossible to determine, from the want of information as to its original character. According to Ewald (Gesch. iii. p. 621) and Thenius, יהוה בּית הסב means, "he altered (these places), i.e., he robbed them of their ornaments, in the house of Jehovah." This is quite arbitrary. For even if יהוה בּית could mean "in the house of Jehovah" in this connection, הסב does not mean to disfigure, and still less "to deprive of ornaments." In 2 Kgs 23:34 and 2 Kgs 24:17 it signifies to alter the name, not to disfigure it. Again, אשּׁוּר מלך מפּני, "for fear of the king of Assyria," cannot mean, in this connection, "to make presents to the king of Assyria." And with this explanation, which is grammatically impossible, the inference drawn from it, namely, that Ahaz sent the ornaments of the king's stand and king's ascent to the king of Assyria along with the vessels mentioned in 2 Kgs 16:17, also falls to the ground. If the alterations which Ahaz made in the stands and the brazen sea had any close connection with his relation to Tiglath-pileser, which cannot be proved, Ahaz must have been impelled by fear to make them, not that he might send them as presents to him, but that he might hide them from him if he came to Jerusalem, to which Ch2 28:20-21 seems to refer. It is also perfectly conceivable, as Zllich (Die Cherubimwagen, p. 56) conjectures, that Ahaz merely broke off the panels from the stands and removed the oxen from the brazen sea, that he might use these artistic works to decorate some other place, possibly his palace.—Whether these artistic works were restored or not at the time of Hezekiah's reformation or in that of Josiah, we have no accounts to show. All that can be gathered from 2 Kgs 25:13-14; Jer 52:17, and Jer 27:19, is, that the stands and the brazen sea were still in existence in the time of Nebuchadnezzar, and that on the destruction of Jerusalem by the Chaldaeans they were broken in pieces and carried away to Babylonia as brass. The brazen oxen are also specially mentioned in Jer 52:20, which is not the case in the parallel passage 2 Kgs 25:13; though this does not warrant the conclusion that they were no longer in existence at that time.


  2 Kings 16:19


  Conclusion of the reign of Ahaz. According to Ch2 28:27, he was buried in the city of David, but not in the sepulchres of the kings.


  2 Kings 17


  2 Kings 17:1


  Reign of Hoshea King of Israel.—2 Kgs 17:1. In the twelfth year of Ahaz began Hoshea to reign. As Hoshea conspired against Pekah, according to 2 Kgs 15:30, in the fourth year of Ahaz, and after murdering him made himself king, whereas according to the verse before us it was not till the twelfth year of Ahaz that he really became king, his possession of the throne must have been contested for eight years. The earlier commentators and almost all the chronologists have therefore justly assumed that there was en eight years' anarchy between the death of Pekah and the commencement of Hoshea's reign. This assumption merits the preference above all the attempts made to remove the discrepancy by alterations of the text, since there is nothing at all surprising in the existence of anarchy at a time when the kingdom was in a state of the greatest inward disturbance and decay. Hoshea reigned nine years, and "did that which was evil in the eyes of Jehovah, though not like the kings of Israel before him" (2 Kgs 17:2). We are not told in what Hoshea was better than his predecessors, nor can it be determined with any certainty, although the assumption that he allowed his subjects to visit the temple at Jerusalem is a very probable one, inasmuch as, according to Ch2 30:10., Hezekiah invited to the feast of the Passover, held at Jerusalem, the Israelites from Ephraim and Manasseh as far as to Zebulun, and some individuals from these tribes accepted his invitation. But although Hoshea was better than his predecessors, the judgment of destruction burst upon the sinful kingdom and people in his reign, because he had not truly turned to the Lord; a fact which has been frequently repeated in the history of the world, namely, that the last rulers of a decaying kingdom have not been so bad as their forefathers. "God is accustomed to defer the punishment of the elders in the greatness of His long-suffering, to see whether their descendants will come to repentance; but if this be not the case, although they may not be so bad, the anger of God proceeds at length to visit iniquity (cf. Exo 20:5)." Seb. Schmidt.


  2 Kings 17:3


  "Against him came up Salmanasar king of Assyria, and Hoshea became subject to him and rendered him tribute" (מנחה, as in 1 Kgs 5:1). שׁלמנאסר, Δαλαμανασσάρ (lxx), Salmanasar, according to the more recent researches respecting Assyria, is not only the same person as the Shalman mentioned in Hos 10:14, but the same as the Sargon of Isa 20:1, whose name is spelt Sargina upon the monuments, and who is described in the inscriptions on his palace at Khorsabad as ruler over many subjugated lands, among which Samirina (Samaria?) also occurs (vid., Brandis b. d. Gewinn, pp. 48ff. and 53; M. v. Niebuhr, Gesch. Ass. pp. 129, 130; and M. Duncker, Gesch. des Alterth. i. pp. 687ff.). The occasion of this expedition of Salmanasar appears to have been simply the endeavour to continue the conquests of his predecessor Tiglath-pileser. There is no ground whatever for Maurer's assumption, that he had been asked to come to the help of a rival of Hoshea; and the opinion that he came because Hoshea had refused the tribute which had been paid to Assyria from the time of Menahem downwards, is at variance with the fact that in 2 Kgs 15:29 Tiglath-pileser is simply said to have taken a portion of the territory of Israel; but there is no allusion to any payment of tribute or feudal obligation on the part of Pekah. Salmanasar was the first to make king Hoshea subject and tributary. This took place at the commencement of Hoshea's reign, as is evident from the fact that Hoshea paid the tribute for several years, and in the sixth year of his reign refused any further payment.
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  The king of Assyria found a conspiracy in Hoshea; for he had sent messengers to So the king of Egypt, and did not pay the tribute to the king of Assyria, as year by year. The Egyptian king סוא, So, possibly to be pronounced סוה, Seveh, is no doubt one of the two Shebeks of the twenty-fifth dynasty, belonging to the Ethiopian tribe; but whether he was the second king of this dynasty, Sbtk (Brugsch, hist. d'Egypte, i. p. 244), the Sevechus of Manetho, who is said to have ascended the throne, according to Wilkinson, in the year 728, as Vitringa (Isa. ii. p. 318), Gesenius, Ewald, and others suppose, or the first king of this Ethiopian dynasty, Sabako the father of Sevechus, which is the opinion of Usher and Marsham, whom M. v. Niebuhr (Gesch. pp. 458ff. and 463) and M. Duncker (i. p. 693) have followed in recent times, cannot possibly be decided in the present state of Egyptological research.


  - As soon as Salmanasar received intelligence of the conduct of Hoshea, which is called קשׁר, conspiracy, as being rebellion against his acknowledged superior, he had him arrested and put into prison in chains, and then overran the whole land, advanced against Samaria and besieged that city for three years, and captured it in the ninth year of Hoshea. These words are not to be understood as signifying that Hoshea had been taken prisoner before the siege of Samaria and thrown into prison, because in that case it is impossible to see how Salmanasar could have obtained possession of his person.


  We must rather assume, as many commentators have done, from R. Levi ben Gersom down to Maurer and Thenius, that it was not till the conquest of his capital Samaria that Hoshea fell into the hands of the Assyrians and was cast into a prison; so that the explanation to be given to the introduction of this circumstance before the siege and conquest of Samaria must be, that the historian first of all related the eventual result of Hoshea's rebellion against Salmanasar so far as Hoshea himself was concerned, and then proceeded to describe in greater detail the course of the affair in relation to his kingdom and capital. This does not necessitate our giving to the word ויּעצרהוּ the meaning "he assigned him a limit" (Thenius); but we may adhere to the meaning which has been philologically established, namely, arrest or incarcerate (Jer 33:1; Jer 36:5, etc.). ויּעל may be given thus: "he overran, that is to say, the entire land." The three years of the siege of Samaria were not full years, for, according to 2 Kgs 18:9-10, it began in the seventh year of Hoshea, and the city was taken in the ninth year, although it is also given there as three years.
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  The ninth year of Hoshea corresponds to the sixth year of Hezekiah and the year 722 or 721 b.c., in which the kingdom of the ten tribes was destroyed.


  6b. The Israelites carried into exile.—After the taking of Samaria, Salmanasar led Israel into captivity to Assyria, and assigned to those who were led away dwelling-places in Chalach and on the Chabor, or the river Gozan, and in cities of Media. According to these clear words of the text, the places to which the ten tribes were banished are not to be sought for in Mesopotamia, but in provinces of Assyria and Media. חלח is neither the city of כּלח built by Nimrod (Gen 10:11), nor the Cholwan of Abulfeda and the Syriac writers, a city five days' journey to the north of Bagdad, from which the district bordering on the Zagrus probably received the name of Χαλωνῖτις or Καλωνῖτις, but the province Καλαχεηνή of Strabo (xi. 8, 4; 14, 12, and xvi. 1, 1), called Καλακινή by Ptolemaeus (vi. 1), on the eastern side of the Tigris near Adiabene, to the north of Nineveh on the border of Armenia. חבור is not the כּבר in Upper Mesopotamia (Eze 1:3; Eze 3:15, etc.), which flows into the Euphrates near Kirkesion (Carchemish), and is called Chebar (kbr) or Chabur (kbwr) by the Syriac writers, Chabr (xbr) by Abulfeda and Edrisi, Χαβώρας by Ptolemaeus, Ἀβόῤῥας (Aboras) by Strabo and others, as Michaelis, Gesenius, Winer, and even Ritter assume; for the epithet "river of Gozan" is not decisive in favour of this, since Gozan is not necessarily to be identified with the district of Gauzanitis, now Kaushan, situated between the rivers of Chaboras and Saokoras, and mentioned in Ptol. v. 18, 4, inasmuch as Strabo (xvi. 1, 1, p. 736) also mentions a province called Χαζηνή above Nineveh towards Armenia, between Calachene and Adiabene. Here in northern Assyria we also find both a mountain called Χαβώρας, according to Ptol. vi. 1, on the boundary of Assyria and Media, and the river Chabor, called by Yakut in the Moshtarik l-hsnh (Khabur Chasaniae), to distinguish it from the Mesopotamian Chaboras or Chebar. According to Marasz. i. pp. 333f., and Yakut, Mosht. p. 150, this Khabur springs from the mountains of the land of Zauzan, zawzan, i.e., of the land between the mountains of Armenia, Adserbeidjan, Diarbekr, and Mosul (Marasz. i. p. 522), and is frequently mentioned in Assemani as a tributary of the Tigris. It still bears the ancient name Khabr, taking its rise in the neighbourhood of the upper Zab near Amadjeh, and emptying itself into the Tigris a few hours below Jezirah (cf. Wichelhaus, pp. 471, 472; Asah. Grant, Die Nestorianer, v. Preiswerk, pp. 110ff.; and Ritter, Erdk. ix. pp. 716 and 1030). This is the river that we are to understand by חבור.


  It is a question in dispute, whether the following words גּוזן נהר are in apposition to בּחבור: "by the Chabor the river of Gozan," or are to be taken by themselves as indicating a peculiar district "by the river Gozan." Now, however the absence of the prep. ב, and even of the copula ,ו on the one hand, and the words of Yakut, "Khabur, a river of Chasania," on the other, may seem to favour the former view, we must decide in favour of the latter, for the simple reason that in Ch1 5:26 גּוזן נהר is separated from חבור morf d by והרא. The absence of the preposition בּ or of the copula ו before נהר ג in the passage before us may be accounted for from the assumption that the first two names, in Chalah and on the Khabur, are more closely connected, and also the two which follow, "on the river Gozan and in the cities of Media." The river Gozan or of Gozan is therefore distinct from חבור (Khabur), and to be sought for in the district in which Gauzani'a, the city of Media mentioned by Ptol. (vi. 2), was situated. In all probability it is the river which is called Kisil (the red) Ozan at the present day, the Mardos of the Greeks, which takes its rise to the south-east of the Lake Urumiah and flows into the Caspian Sea, and which is supposed to have formed the northern boundary of Media.


  The last locality mentioned agrees with this, viz., "and in the cities of Media," in which Thenius proposes to read הרי, mountains, after the lxx, instead of ערי, cities, though without the least necessity.
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  The causes which occasioned this catastrophe.—To the account of the destruction of the kingdom of the ten tribes, and of the transportation of its inhabitants into exile in Assyria, the prophetic historian appends a review of the causes which led to this termination of the greater portion of the covenant-nation, and finds them in the obstinate apostasy of Israel from the Lord its God, and in its incorrigible adherence to idolatry. 2 Kgs 17:7. כּי ויהי, "and it came to pass when" (not because, or that): compare Gen 6:1; Gen 26:8; Gen 27:1; Gen 44:24; Exo 1:21; Jdg 1:28; Jdg 6:7, etc. The apodosis does not follow till 2 Kgs 17:18, as 2 Kgs 17:7-17 simply contain a further explanation of Israel's sin. To show the magnitude of the sin, the writer recalls to mind the great benefit conferred in the redemption from Egypt, whereby the Lord had laid His people under strong obligation to adhere faithfully to Him. The words refer to the first commandment (Exo 20:2-3; Deu 5:6-7). It is from this that the "fearing of other gods" is taken, whereas פּרעה יד מתּחת recall Exo 18:10.
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  The apostasy of Israel manifested itself in two directions: 1. in their walking in the statutes of the nations who were cut off from before them, instead of in the statutes of Jehovah, as God had commanded (cf. Lev 18:4-5, and Lev 18:26, Lev 20:22-23, etc.; and for the formula וגו הורישׁ אשׁר הגּוים, which occurs repeatedly in our books—e.g., 2 Kgs 16:3; 2 Kgs 21:2, and 1 Kgs 14:24 and 1 Kgs 21:26—compare Deu 11:23 and Deu 18:12); and 2. in their walking in the statutes which the kings of Israel had made, i.e., the worship of the calves. עשׂוּ אשׁר: it is evident from the parallel passage, 2 Kgs 17:19, that the subject here stands before the relative.
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  דברים ויחפּאוּ: "they covered words which were not right concerning Jehovah their God," i.e., they sought to conceal the true nature of Jehovah their God," i.e., they sought to conceal the true nature of Jehovah by arbitrary perversions of the word of God. This is the explanation correctly given by Hengstenberg (Dissert. vol. i. p. 210, transl.); whereas the interpretation proposed by Thenius, "they trifled with things which were not right against Jehovah," is as much at variance with the usage of the language as that of Gesenius (thes. p. 5050, perfide egerunt res ... in Jehovam, since חפּא with על simply means to cover over a thing (cf. Isa 4:5). This covering of words over Jehovah showed itself in the fact that they built בּמות (altars on high places), and by worshipping God in ways of their own invention concealed the nature of the revealed God, and made Jehovah like the idols. "In all their cities, from the tower of the watchmen to the fortified city." נוצרים מגדּל is a tower built for the protection of the flocks in the steppes (Ch2 26:10), and is mentioned here as the smallest and most solitary place of human abode in antithesis to the large and fortified city. Such bamoth were the houses of high places and altars built for the golden calves at Bethel and Dan, beside which no others are mentioned by name in the history of the kingdom of the ten tribes, which restricts itself to the principal facts, although there certainly must have been others.
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  They set up for themselves monuments and asherim on every high hill, etc.,—a practice condemned in 1 Kgs 14:16, 1 Kgs 14:23, as early as the time of Jeroboam. In this description of their idolatry, the historian, however, had in his mind not only the ten tribes, but also Judah, as is evident from 2 Kgs 17:13, "Jehovah testified against Israel and Judah through His prophets," and also from 2 Kgs 17:19.
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  "And burned incense there upon all the high places, like the nations which Jehovah drove out before them." הגלה, lit., to lead into exile, is applied here to the expulsion and destruction of the Canaanites, with special reference to the banishment of the Israelites.
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  They served the clods, i.e., worshipped clods or masses of stone as gods (גּלּלים, see at 1 Kgs 15:12), notwithstanding the command of God in Exo 20:3., 2 Kgs 23:13; Lev 26:1, etc.
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  And the Lord was not satisfied with the prohibitions of the law, but bore witness against the idolatry and image-worship of Israel and Judah through all His prophets, who exhorted them to turn from their evil way and obey His commandments. But it was all in vain; they were stiff-necked like their fathers. Judah is mentioned as well as Israel, although the historian is simply describing the causes of Israel's rejection to indicate beforehand that Judah was already preparing the same fate for itself, as is still more plainly expressed in 2 Kgs 17:19, 2 Kgs 17:20; not, as Thenius supposes, because he is speaking here of that which took place before the division of the kingdom. The Chethb כל־חזה כּל־נביאו is not to be read וכל־חזה כּל־נביא (Houbig., Then., Ew. 156, e.), but after the lxx כּל־חזה כּל־נביאו, "through all His prophets, every seer," so that כּל־חזה is in apposition to כּל־נביאו, and serves to bring out the meaning with greater force, so as to express the idea, "prophets of every kind, that the Lord had sent." This reading is more rhetorical than the other, and is recommended by the fact that in what follows the copula ו is omitted before חקּותי also on rhetorical grounds. וגו שׁלחתּי ואשׁר: "and according to what I demanded of you through my servants the prophets." To the law of Moses there was added the divine warning through the prophets. את־ערפּם יקשׁוּ has sprung from Deu 10:16. The stiff-necked fathers are the Israelites in the time of Moses.
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  "They followed vanity and became vain:" verbatim as in Jer 2:5.


  A description of the worthlessness of their whole life and aim with regard to the most important thing, namely, their relation to God. Whatever man sets before him as the object of his life apart from God is הבל (cf. Deu 32:21) and idolatry, and leads to worthlessness, to spiritual and moral corruption (Rom 1:21). "And (walked) after the nations who surrounded them," i.e., the heathen living near them. The concluding words of the verse have the ring of Lev 18:3.
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  The climax of their apostasy: "They made themselves molten images, two (golden) calves" (1 Kgs 12:28), which are called מסּכה after Exo 32:4, Exo 32:8, and Deu 9:12, Deu 9:16, "and Asherah," i.e., idols of Astarte (for the fact, see 1 Kgs 16:33), "and worshipped all the host of heaven (sun, moon, and stars), and served Baal"—in the time of Ahab and his family (1 Kgs 16:32). The worshipping of all the host of heaven is not specially mentioned in the history of the kingdom of the ten tribes, but occurs first of all in Judah in the time of Manasseh (2 Kgs 21:3). The fact that the host of heaven is mentioned between Asherah and Baal shows that the historian refers to the Baal and Astarte worship, and has borrowed the expression from Deu 4:19 and Deu 17:3, to show the character of this worship, since both Baal and Astarte were deities of a sidereal nature. The first half of 2 Kgs 17:17 rests upon Deu 18:10, where the worship of Moloch is forbidden along with soothsaying and augury. There is no allusion to this worship in the history of the kingdom of the ten tribes, although it certainly existed in the time of Ahab. The second half of 2 Kgs 17:17 also refers to the conduct of Ahab (see at 1 Kgs 21:20).
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  This conduct excited the anger of God, so that He removed them from His face, and only left the tribe (i.e., the kingdom) of Judah, although Judah also did not keep the commandments of the Lord and walked in the statutes of Israel, and therefore had deserved rejection. 2 Kgs 17:19 contains a parenthesis occasioned by וגו שׁבט רק (2 Kgs 17:18). The statutes of Israel in which Judah walked are not merely the worship of Baal under the Ahab dynasty, so as to refer only to Joram, Ahaziah, and Ahaz (according to 2 Kgs 8:18, 2 Kgs 8:27, and 2 Kgs 16:3), but also the worship on the high places and worship of idols, which were practised under many of the kings of Judah.
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  ויּמאס is a continuation of יהוה ויּתאנּף in 2 Kgs 17:18, but so that what follows also refers to the parenthesis in 2 Kgs 17:19. "Then the Lord rejected all the seed of Israel," not merely the ten tribes, but all the nation, and humbled them till He thrust them from His face. מאס differs from מפּניו השׁליך. The latter denotes driving into exile; the former, simply that kind of rejection which consisted in chastisement and deliverance into the hand of plunderers, that is to say, penal judgments by which the Lord sought to lead Israel and Judah to turn to Him and to His commandments, and to preserve them from being driven among the heathen. שׁסים בּיד נתן as in Jdg 2:14.
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  וגו קרע כּי: "for He (Jehovah) rent Israel from the house of David." This view is apparently more correct than that Israel rent the kingdom from the house of David, not only because it presupposes too harsh an ellipsis to supply את־המּמלכה, but also because we never meet with the thought that Israel rent the kingdom from the house of David, and in 1 Kgs 11:31 it is simply stated that Jehovah rent the kingdom from Solomon; and to this our verse refers, whilst the following words וגו ויּמליכוּ recall 1 Kgs 12:20. The כּי is explanatory: the Lord delivered up His people to the plunderers, for He rent Israel from the house of David as a punishment for the idolatry of Solomon, and the Israelites made Jeroboam king, who turned Israel away from Jehovah, etc. The Chethb וידא is to be read ויּדּא, the Hiphil of נדא = נדה, "he caused to depart away from the Lord." The Keri ויּדּה, Hiphil of נדח, he drove away, turned from the Lord (cf. Deu 13:11), is not unusual, but it is an unnecessary gloss.
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  The sons of Israel (the ten tribes) walked in all the sins of Jeroboam, till the Lord removed them from His face, thrust them out of the land of the Lord, as He had threatened them through all His prophets, namely, from the time of Jeroboam onwards (compare 1 Kgs 14:15-16, and also Hos 1:6; Hos 9:16; Amo 3:11-12; Amo 5:27; Isa 28:1 etc.). The banishment to Assyria (see 2 Kgs 17:6) lasted "unto this day," i.e., till the time when our books were written.


  (Note: As the Hebrew דע, like the German bis, is not always used in an exclusive sense, but is frequently abstracted from what lies behind the terminus ad quem mentioned, it by no means follows from the words, "the Lord rejected Israel ... to this day," that the ten tribes returned to their own country after the time when our books were written, viz., about the middle of the sixth century b.c. And it is just as impossible to prove the opposite view, which is very widely spread, namely, that they are living as a body in banishment even at the present day. It is well known how often the long-lost ten tribes have been discovered, in the numerous Jewish communities of southern Arabia, in India, more especially in Malabar, in China, Turkistan, and Cashmir, or in Afghanistan (see Ritter's Erdkunde, x. p. 246), and even in America itself; and now Dr. Asahel Grant (Die Nestorianer oder die zehn Stmme) thinks that he has found them in the independent Nestorians and the Jews living among them; whereas others, such as Witsius (Δεκαφυλ. c. iv.ff.), J. D. Michaelis (de exsilio decem tribuum, comm. iii.), and last of all Robinson in the word quoted by Ritter, l. c. p. 245 (The Nestorians, etc., New York, 1841), have endeavoured to prove that the ten tribes became partly mixed up with the Judaeans during the Babylonian captivity, and partly attached themselves to the exile who were led back to Palestine by Zerubbabel and Ezra; that a portion again became broken up at a still later period by mixing with the rest of the Jews, who were scattered throughout all the world after the destruction of Jerusalem by Titus, and a further portion a long time ago by conversion to Christianity, so that every attempt to discover the remnants of the ten tribes anywhere must be altogether futile. This view is in general the correct one, though its supporters have mixed up the sound arguments with many that are untenable. For example, the predications quoted by Ritter (p. 25), probably after Robinson (viz., Jer 50:4-5, Jer 50:17, Jer 50:19, and Eze 37:11.), and also the prophetic declarations cited by Witsius (v. 11-14: viz., Isa 14:1; Mic 2:12; Jer 3:12; Jer 30:3-4; Jer 33:7-8), prove very little, because for the most part they refer to Messianic times and are to be understood spiritually. So much, however, may certainly be gathered from the books of Daniel, Ezra, Nehemiah, and Esther, that the Judaeans whom Nebuchadnezzar carried away captive were not all placed in the province of Babylonia, but were also dispersed in the different districts that constituted first the Assyrian, then the Chaldaean, and afterwards the Persian empire on the other side of the Euphrates, so that with the cessation of that division which had been so strictly maintained to suit the policy of the Israelitish kings, the ancient separation would also disappear, and their common mournful lot of dispersion among the heathen would of necessity bring about a closer union among all the descendants of Jacob; just as we find that the kings of Persia knew of no difference between Jews and Israelites, and in the time of Xerxes the grand vizier Haman wanted to exterminate all the Jews (not the Judaeans merely, but all the Hebrews). Moreover, the edict of Cyrus (Ezr 1:1-4), "who among you of all his people," and that of Artaxerxes (Ezr 7:13), "whoever in my kingdom is willing of the people of Israel," gave permission to all the Israelites of the twelve tribes to return to Palestine. And who could maintain with any show of reason, that no one belonging to the ten tribes availed himself of this permission? And though Grant argues, on the other side, that with regard to the 50,000 whom Cyrus sent away to their home it is expressly stated that they were of those "whom Nebuchadnezzar had carried away into Babylon" (Ezr 2:1), with which 2 Kgs 1:5 may also be compared, "then rose up the heads of the tribes of Judah and Benjamin, and the priests and Levites, etc.;" these words apply to the majority of those who returned, and undoubtedly prove that the ten tribes as such did not return to Palestine, but they by no means prove that a considerable number of members of the remaining tribes may not have attached themselves to the large number of citizens of the kingdom of Judah who returned. And not only Lightfoot (Hor. hebr. in Eph 1 ad Cor. Addenda ad c. 14, Opp. ii. p. 929) and Witsius (p. 346), but the Rabbins long before them in Seder Olam rab. c. 29, p. 86, have inferred from the fact that the number of persons and families given separately in Ezra 2 only amounts to 30,360, whereas in Ezr 2:64 the total number of persons who returned is said to have been 42,360 heads, besides 7337 men-servants and maid-servants, that this excess above the families of Judah, Benjamin, and Levi, who are mentioned by name, may have come from the ten tribes. Moreover, those who returned did regard themselves as the representatives of the twelve tribes; for at the dedication of the new temple (Ezr 6:17) they offered "sin-offerings for all Israel, according to the number of the twelve tribes." And those who returned with Ezra did the same. As a thanksgiving for their safe return to their fatherland, they offered in sacrifice "twelve oxen for all Israel, ninety-six rams, seventy-seven sheep, and twelve he-goats for a sin-offering, all as a burnt-offering for Jehovah" (Ezr 8:35). There is no doubt that the overwhelming majority of those who returned with Zerubbabel and Ezra belonged to the tribes of Judah, Benjamin, and Levi; which may be explained very simply from the fact, that as they had been a much shorter time in exile, they had retained a much stronger longing for the home given by the Lord to their fathers than the tribes that were carried away 180 years before. But that they also followed in great numbers at a future time, after those who had returned before had risen to a state of greater ecclesiastical and civil prosperity in their own home, is an inference that must be drawn from the fact that in the time of Christ and His apostles, Galilee, and in part also Peraea, was very densely populated by Israelites; and this population cannot be traced back either to the Jews who returned to Jerusalem and Judaea under Zerubbabel and Ezra, or to the small number of Israelites who were left behind in the land when the Assyrian deportation took place.


  On the other hand, even the arguments adduced by Grant in support of his view, viz., (1) that we have not the slightest historical evidence that the ten tribes every left Assyria again, (2) that on the return from the Babylonian captivity they did not come back with the rest, prove as argumenta a silentio but very little, and lose their force still more if the assumptions upon which they are based—namely, that the ten tribes who were transported to Assyria and Media had no intercourse whatever with the Jews who were led away to Babylon, but kept themselves unmixed and quite apart from the Judaeans, and that as they did not return with Zerubbabel and Ezra, they did not return to their native land at any later period-are, as we have shown above, untenable. Consequently the further arguments of Grant, (3) that according to Josephus (Ant. xi. 5, 2) the ten tribes were still in the land of their captivity in the first century, and according to Jerome (Comm. on the Prophets) in the fifth; and (4) that in the present day they are still in the country of the ancient Assyrians, since the Nestorians, both according to their own statement and according to the testimony of the Jews there, as Beni Yisrael, and that of the ten tribes, and are also proved to be Israelites by many of the customs and usages which they have preserved (Die Nestor. pp. 113ff.); prove nothing more than that there may still be descendants of the Israelites who were banished thither among the Jews and Nestorians living in northern Assyria by the Uramiah-lake, and by no means that the Jews living there are the unmixed descendants of the ten tribes. The statements made by the Jews lose all their importance from the fact, that Jews of other lands maintain just the same concerning themselves. And the Mosaic manners and customs of the Nestorians prove nothing more than that they are of Jewish origin. In general, the Israelites and Jews who have come into heathen lands from the time of Salmanasar and Nebuchadnezzar onwards, and have settled there, have become so mixed up with the Jews who were scattered in all quarters of the globe from the time of Alexander the Great, and more especially since the destruction of the Jewish state by the Romans, that the last traces of the old division into tribes have entirely disappeared.)
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  The Samaritans and Their Worship.—After the transportation of the Israelites, the king of Assyria brought colonists from different provinces of his kingdom into the cities of Samaria. The king of Assyria is not Salmanasar, for it is evident from 2 Kgs 17:25 that a considerable period intervened between the carrying away of the Israelites and the sending of colonists into the depopulated land. It is true that Salmanasar only is mentioned in what precedes, but the section vv. 24-41 is not so closely connected with the first portion of the chapter, that the same king of Assyria must necessarily be spoken of in both. According to Ezr 4:2, it was Esarhaddon who removed the heathen settlers to Samaria. It is true that the attempt has been made to reconcile this with the assumption that the king of Assyria mentioned in our verse is Salmanasar, by the conjecture that one portion of these colonists was settled there by Salmanasar, another by Esarhaddon; and it has also been assumed that in this expedition Esarhaddon carried away the last remnant of the ten tribes, namely, all who had fled into the mountains and inaccessible corners of the land, and to some extent also in Judaea, during Salmanasar's invasion, and had then collected together in the land again after the Assyrians had withdrawn. But there is not the smallest intimation anywhere of a second transplantation of heathen colonists to Samaria, any more than of a second removal of the remnant of the Israelites who were left behind in the land after the time of Salmanasar. The prediction in Isa 7:8, that in sixty-five years more Ephraim was to be destroyed, so that it would be no longer a people, even if it referred to the transplantation of the heathen colonists to Samaria by Esarhaddon, as Usher, Hengstenberg, and others suppose, would by no means necessitate the carrying away of the last remnant of the Israelites by this king, but simply the occupation of the land by heathen settlers, with whom the last remains of the Ephraimites intermingled, so that Ephraim ceased to be a people. As long as the land of Israel was merely laid waste and deprived of the greater portion of its Israelitish population, there always remained the possibility that the exiles might one day return to their native land and once more form one people with those who were left behind, and so long might Israel be still regarded as a nation; just as the Judaeans, when in exile in Babylon, did not cease to be a people, because they looked forward with certain hope to a return to their fatherland after a banishment of seventy years. But after heathen colonists had been transplanted into the land, with whom the remainder of the Israelites who were left in the land became fused, so that there arose a mixed Samaritan people of a predominantly heathen character, it was impossible to speak any longer of a people of Ephraim in the land of Israel. This transplantation of colonists out of Babel, Cutha, etc., into the cities of Samaria might therefore be regarded as the point of time at which the nation of Ephraim was entirely dissolved, without any removal of the last remnant of the Israelites having taken place. We must indeed assume this if the ten tribes were deported to the very last man, and the Samaritans were in their origin a purely heathen people without any admixture of Israelitish blood, as Hengstenberg assumes and has endeavoured to prove. But the very opposite of this is unmistakeably apparent from Ch2 34:6, Ch2 34:9, according to which there were not a few Israelites left in the depopulated land in the time of Josiah. (Compare Kalkar, Die Samaritaner ein Mischvolk, in Pelt's theol. Mitarbeiten, iii. 3, pp. 24ff.).—We therefore regard Esarhaddon as the Assyrian king who brought the colonists to Samaria. The object to ויּבא may be supplied from the context, more especially from ויּשׁב, which follows. He brought inhabitants from Babel, i.e., from the country, not the city of Babylon, from Cuthah, etc. The situation of Cuthah or Cuth (2 Kgs 17:30) cannot be determined with certainty. M. v. Niebuhr (Gesch. p. 166) follows Josephus, who speaks of the Cuthaeans in Ant. ix. 14, 3, and x. 9, 7, as a people dwelling in Persia and Media, and identifies them with the Kossaeans, Kissians, Khushiya, Chuzi, who lived to the north-east of Susa, in the north-eastern portion of the present Khusistan; whereas Gesenius (thes. p. 674), Rosenmller (bibl. Althk. 1, 2, p. 29), and J. D. Michaelis (Supplem. ad Lex. hebr. p. 1255) have decided in favour of the Cutha (Arabic kth or ktha) in the Babylonian Irak, in the neighbourhood of the Nahr Malca, in support of which the fact may also be adduced, that, according to a communication from Spiegel (in the Auslande, 1864, No. 46, p. 1089), Cutha, a town not mentioned elsewhere, was situated by the wall in the north-east of Babylon, probably on the spot where the hill Ohaimir with its ruins stands. The greater number of colonists appear to have come from Cutha, because the Samaritans are called כותיים by the Rabbins.


  עוּא, Avva, is almost always, and probably with correctness, regarded as being the same place as the עוּה (Ivvah) mentioned in 2 Kgs 18:34 and 2 Kgs 19:13, as the conjecture naturally suggests itself to every one that the Avvaeans removed to Samaria by Esarhaddon were inhabitants of the kingdom of Avva destroyed by the Assyrian king, and the form עוּה is probably simply connected with the appellative explanation given to the word by the Masoretes. As Ivvh is placed by the side of Henah in 2 Kgs 18:34 and 2 Kgs 19:13, Avva can hardly by any other than the country of Hebeh, situated on the Euphrates between Anah and the Chabur (M. v. Niebuhr, p. 167). Hamath is Epiphania on the Orontes: see at 1 Kgs 8:65 and Num 13:21. Sepharvaim is no doubt the Sippara (Σιπφάρα) of Ptolem. (v. 18, 7), the southernmost city of Mesopotamia on the Euphrates, above the Nahr Malca, the Ἡλιούπολις ἐν Σιππάροισιν or Σιππαρεενῶν πόλις, which Berosus and Abydenus mention (in Euseb. Praepar, evang. ix. 12 and 41, and Chronic. Armen. i. pp. 33, 36, 49, 55) as belonging to the time of the flood.—שׁמרון: this is the first time in which the name is evidently applied to the kingdom of Samaria.


  2 Kings 17:25-29


  In the earliest period of their settlement in the cities of Samaria the new settlers were visited by lions, which may have multiplied greatly during the time that the land was lying waste. The settlers regarded this as a punishment from Jehovah, i.e., from the deity of the land, whom they did not worship, and therefore asked the king of Assyria for a priest to teach them the right, i.e., the proper, worship of God of the land; whereupon the king sent them one of the priests who had been carried away, and he took up his abode in Bethel, and instructed the people in the worship of Jehovah. The author of our books also looked upon the lions as sent by Jehovah as a punishment, according to Lev 26:22, because the new settlers did not fear Him. העריות: the lions which had taken up their abode there. שׁם וישׁבוּ וילכוּ: that they (the priest with his companions) went away and dwelt there. There is no need therefore to alter the plural into the singular.


  The priest sent by the Assyrian king was of course an Israelitish priest of the calves, for he was one of those who had been carried away and settled in Bethel, the chief seat of Jeroboam's image-worship, and he also taught the colonists to fear or worship Jehovah after the manner of the land. This explains the state of divine worship in the land as described in 2 Kgs 17:29. "Every separate nation (גּוי גּוי: see Ewald, 313, a.) made itself its own gods, and set them up in the houses of the high places (הבּמות בּית: see at 1 Kgs 12:31, and for the singular בּית, Ewald, 270, c.) which the Samaritans (השּׁמרנים, not the colonists sent thither by Esarhaddon, but the former inhabitants of the kingdom of Israel, who are so called from the capital Samaria) had made (built); every nation in the cities where they dwelt."


  2 Kings 17:30


  The people of Babel made themselves בּנות סכּות, daughters' booths. Selden (de Diis Syr. ii. 7), Mnter (Relig. der Babyl. pp. 74, 75), and others understand by these the temples consecrated to Mylitta or Astarte, the καμάραι, or covered little carriages, or tents for prostitution (Herod. i. 199); but Beyer (Addit. ad Seld. p. 297) has very properly objected to this, that according to the context the reference is to idols or objects of idolatrous worship, which were set up in the בּמות בּית. It is more natural to suppose that small tent-temples are meant, which were set up as idols in the houses of the high places along with the images which they contained, since according to 2 Kgs 23:7 women wove בּתּים, little temples, for the Asherah, and Ezekiel speaks of patch-work Bamoth, i.e., of small temples made of cloth. It is possible, however, that there is more truth than is generally supposed in the view held by the Rabbins, that בּנות סכּות signifies an image of the "hen," or rather the constellation of "the clucking-hen" (Gluckhenne), the Pleiades,—simulacrum gallinae coelestis in signo Tauri nidulantis, as a symbolum Veneris coelestis, as the other idols are all connected with animal symbolism. In any case the explanation given by Movers, involucra seu secreta mulierum, female lingams, which were handed by the hierodulae to their paramours instead of the Mylitta-money (Phniz. i. p. 596), is to be rejected, because it is at variance with the usage of speech and the context, and because the existence of female lingams has first of all to be proved. For the different views, see Ges. thes. p. 952, and Leyrer in Herzog's Cycl.—The Cuthaeans made themselves as a god, נרגּל, Nergal, i.e., according to Winer, Gesenius, Stuhr, and others, the planet Mars, which the Zabians call nerg, Nerig, as the god of war (Codex Nasar, i. 212, 224), the Arabs mrrx, Mirrig; whereas older commentators identified Nergal with the sun-god Bel, deriving the name from ניר, light, and גּל, a fountain = fountain of light (Selden, ii. 8, and Beyer, Add. pp. 301ff.). But these views are both of them very uncertain. According to the Rabbins (Rashi, R. Salomo, Kimchi), Nergal was represented as a cock. This statement, which is ridiculed by Gesenius, Winer, and Thenius, is proved to be correct by the Assyrian monuments, which contain a number of animal deities, and among them the cock standing upon an altar, and also upon a gem a priest praying in front of a cock (see Layard's Nineveh). The pugnacious cock is found generally in the ancient ethnical religions in frequent connection with the gods of war (cf. J. G. Mller in Herzog's Cycl.). עשׁימא, Ashima, the god of the people of Hamath, was worshipped, according to rabbinical statements, under the figure of a bald he-goat (see Selden, ii. 9). The suggested combination of the name with the Phoenician deity Esmun, the Persian Asuman, and the Zendic amano, i.e., heaven, is very uncertain.


  2 Kings 17:31


  Of the idols of the Avvaeans, according to rabbinical accounts in Selden, l.c., Nibchaz had the form of a dog (נבחז, latrator, from נבח), and Tartak that of an ass. Gesenius regards Tartak as a demon of the lower regions, because in Pehlwi tar—thakh signifies deep darkness or hero of darkness, and Nibchaz as an evil demon, the נבאז of the Zabians, whom Norberg in his Onomast. cod. Nasar. p. 100, describes as horrendus rex infernalis: posito ipsius throno ad telluris, i.e., lucis et caliginis confinium, sed imo acherontis fundo pedibus substrato, according to Codex Adami, ii. 50, lin. 12.—With regard to the gods of the Sepharvites, Adrammelech and Anammelech, it is evident from the offering of children in sacrifice to them that they were related to Moloch. The name אדרמּלך which occurs as a personal name in 2 Kgs 19:37 and Isa 37:38, has been explained either from the Semitic אדר as meaning "glorious king," or from the Persian dr, ‛zr, in which case it means "fire-king," and is supposed to refer to the sun (see Ges. on Isaiah, ii. p. 347). ענמּלך is supposed to be Hyde (de relig. vett. Persarum, p. 131) to be the group of stars called Cepheus, which goes by the name of "the shepherd and flock" and "the herd-stars" in the Oriental astrognosis, and in this case ענם might answer to the Arabic gnm = צאן. Movers, on the other hand (Phniz. i. pp. 410, 411), regards them as two names of the same deity, a double-shaped Moloch, and reads the Chethb סכרים אלה as the singular הסּפרום אל, the god of Sepharvaim. This double god, according to his explanation, was a sun-being, because Sepharvaim, of which he was πολιοῦχος, is designated by Berosus as a city of the sun. This may be correct; but there is something very precarious in the further assumption, that "Adar-Melech is to be regarded as the sun's fire, and indeed, since Adar is Mars, that he is so far to be thought of as a destructive being," and that Anammelech is a contraction of מלך עין, oculus Molechi, signifying the ever-watchful eye of Saturn; according to which Adrammelech is to be regarded as the solar Mars, Anammelech as the solar Saturn. The explanations given by Hitzig (on Isa. p. 437) and Benfey (die Monatsnamen, pp. 187, 188) are extremely doubtful.


  2 Kings 17:32


  In addition to these idols, Jehovah also was worshipped in temples of the high places, according to the instructions of the Israelitish priest sent by the king of Assyria. יראים ויּהיוּ: "and they were (also) worshipping Jehovah, and made themselves priests of the mass of the people" (מקצותם as in 1 Kgs 12:31). להם עשׂים ויּהיוּ: "and they (the priests) were preparing them (sacrifices) in the houses of the high places."


  2 Kings 17:33


  2 Kgs 17:33 sums up by way of conclusion the description of the various kinds of worship.


  2 Kings 17:34-39


  This mixed cultus, composed of the worship of idols and the worship of Jehovah, they retained till the time when the books of the Kings were written. "Unto this day they do after the former customs." הראשׁנים המּשׁפּטים can only be the religious usages and ordinances which were introduced at the settlement of the new inhabitants, and which are described in 2 Kgs 17:28-33. The prophetic historian observes still further, that "they fear not Jehovah, and do not according to their statutes and their rights, nor according to the law and commandment which the Lord had laid down for the sons of Jacob, to whom He gave the name of Israel" (see 1 Kgs 18:31), i.e., according to the Mosaic law. חקּתם and משׁפּטם "their statutes and their right," stands in antithesis to והמּצוה התּורה which Jehovah gave to the children of Israel. If, then, the clause, "they do not according to their statutes and their right," is not to contain a glaring contradiction to the previous assertion, "unto this day they do after their first (former) rights," we must understand by וּמשׁפּטם חקּתם the statutes and the right of the ten tribes, i.e., the worship of Jehovah under the symbols of the calves, and must explain the inexactness of the expression "their statutes and their right" from the fact that the historian was thinking of the Israelites who had been left behind in the land, or of the remnant of the Israelitish population that had become mixed up with the heathen settlers (2 Kgs 23:19-20; Ch2 34:6, Ch2 34:9, Ch2 34:33). The meaning of the verse is therefore evidently the following: The inhabitants of Samaria retain to this day the cultus composed of the worship of idols and of Jehovah under the form of an image, and do not worship Jehovah either after the manner of the ten tribes or according to the precepts of the Mosaic law. Their worship is an amalgamation of the Jehovah image-worship and of heathen idolatry (cf. 2 Kgs 17:41).—To indicate the character of this worship still more clearly, and hold it up as a complete breach of the covenant and as utter apostasy from Jehovah, the historian describes still more fully, in 2 Kgs 17:35-39, how earnestly and emphatically the people of Israel had been prohibited from worshipping other gods, and urged to worship Jehovah alone, who had redeemed Israel out of Egypt and exalted it into His own nation. For 2 Kgs 17:35 compare Exo 20:5; for 2 Kgs 17:36, the exposition of 2 Kgs 17:7, also Exo 32:11; Exo 6:6; Exo 20:23; Deu 4:34; Deu 5:15, etc. In 2 Kgs 17:37 the committal of the thorah to writing is presupposed. For 2 Kgs 17:39, see Deu 13:5; Deu 23:15, etc.


  2 Kings 17:40-41


  They did not hearken, however (the subject is, of course, the ten tribes), but they (the descendants of the Israelites who remained in the land) do after their former manner. הראשׁון משׁפּטם is their manner of worshipping God, which was a mixture of idolatry and of the image-worship of Jehovah, as in 2 Kgs 17:34.—In 2 Kgs 17:41 this is repeated once more, and the whole of these reflections are brought to a close with the additional statement, that their children and grandchildren do the same to this day.—In the period following the Babylonian captivity the Samaritans relinquished actual idolatry, and by the adoption of the Mosaic book of the law were converted to monotheism. For the later history of the Samaritans, of whom a small handful have been preserved to the present day in the ancient Sichem, the present Nablus, see Theod. Guil. Joh. Juynboll, commentarii in historiam gentis Samaritanae, Lugd. Bat. 1846, 4, and H. Petermann, Samaria and the Samaritans, in Herzog's Cycl.


  2 Kings 18


  III. History of the Kingdom of Judah From the Destruction of the Kingdom of the Ten Tribes to the Babylonian Captivity—2 Kings 18-25


  At the time when the kingdom of the ten tribes was destroyed, Judah found itself in a state of dependence upon the imperial power of Assyria, into which it had been brought by the ungodly policy of Ahaz. But three years before the expedition of Salmanasar against Samaria, the pious Hezekiah had ascended the throne of his ancestor David in Jerusalem, and had set on foot with strength and zeal the healing of Judah's wounds, by exterminating idolatry and by restoring the legal worship of Jehovah. As Hezekiah was devoted to the Lord his God with undivided heart and trusted firmly in Him, the Lord also acknowledged him and his undertakings. When Sennacherib had overrun Judah with a powerful army after the revolt of Hezekiah, and had summoned the capital to surrender, the Lord heard the prayer of His faithful servant Hezekiah and saved Judah and Jerusalem from the threatening destruction by the miraculous destruction of the forces of the proud Sennacherib (2 Kings 18 and 19), whereby the power of Assyria was so weakened that Judah had no longer much more to fear from it, although it did chastise Manasseh (Ch2 33:11.). Nevertheless this deliverance, through and in the time of Hezekiah, was merely a postponement of the judgment with which Judah had been threatened by the prophets (Isaiah and Micah), of the destruction of the kingdom and the banishment of its inhabitants. Apostasy from the living God and moral corruption had struck such deep and firm roots in the nation, that the idolatry, outwardly suppressed by Hezekiah, broke out again openly immediately after his death; and that in a still stronger degree, since his son and successor Manasseh not only restored all the abominations of idolatry which his father had rooted out, but even built altars to idols in the courts of the temple of Jehovah, and filled Jerusalem with innocent blood from one end to the other (2 Kings 21), and thereby filled up the measure of sins, so that the Lord had to announce through His prophets to the godless king and people His decree to destroy Jerusalem and cast out the remaining portion of the people of His inheritance among the heathen, and to show the severity of His judgments in the fact that Manasseh was led away captive by the officers of the Assyrian king. And even though Manasseh himself renounced all gross idolatry and restored the legal worship in the temple after his release and return to Jerusalem, as the result of this chastisement, this alteration in the king's mind exerted no lasting influence upon the people generally, and was completely neutralized by his successor Amon, who did not walk in the way of Jehovah, but merely worshipped his father's idols. In this state of things even the God-fearing Josiah, with all the stringency with which he exterminated idolatry, more especially after the discovery of the book of the law, was unable to effect any true change of heart or sincere conversion of the people to their God, and could only wipe out the outward signs and traces of idolatry, and establish the external supremacy of the worship of Jehovah. The people, with their carnal security, imagined that they had done quite enough for God by restoring the outward and legal form of worship, and that they were now quite sure of the divine protection; and did not hearken to the voice of the prophets, who predicted the speedy coming of the judgments of God. Josiah had warded off the bursting forth of these judgments for thirty years, through his humiliation before God and the reforms which he introduced; but towards the end of his reign the Lord began to put away Judah from before His face for the sake of Manasseh's sins, and to reject the city which He had chosen that His name might dwell there (2 Kings 22-23:27). Necho king of Egypt advanced to extend his sway to the Euphrates and overthrow the Assyrian empire. Josiah marched to meet him, for the purpose of preventing the extension of his power into Syria. A battle was fought at Megiddo, the Judaean army was defeated, Josiah fell in the battle, and with him the last hope of the sinking state (2 Kgs 23:29-30; Ch2 35:23-24). In Jerusalem Jehoahaz was made king by the people; but after a reign of three months he was taken prisoner by Necho at Riblah in the land of Hamath, and led away to Egypt, where he died. Eliakim, the elder son of Josiah, was appointed by Necho as Egyptian vassal-king in Jerusalem, under the name of Jehoiakim. He was devoted to idolatry, and through his love of show (Jer 22:13.) still further ruined the kingdom, which was already exhausted by the tribute to be paid to Egypt. In the fourth year of his reign Pharaoh-Necho succumbed at Carchemish to the Chaldaean power, which was rising under Nebuchadnezzar upon the ruins of the Assyrian kingdom. At the same time Jeremiah proclaimed to the incorrigible nation that the Lord of Sabaoth would deliver Judah with all the surrounding nations into the hand of His servant Nebuchadnezzar, that the land of Judah would be laid waste and the people serve the king of Babylon seventy years (Jer 25). Nebuchadnezzar appeared in Judah immediately afterwards to follow up his victory over Necho, took Jerusalem, made Jehoiakim his subject, and carried away Daniel, with many of the leading young men, to Babylon (2 Kgs 24:1). But after some years Jehoiakim revolted; whereupon Nebuchadnezzar sent fresh troops against Jerusalem to besiege the city, and after defeating Jehoiachin, who had in the meantime followed his father upon the throne, led away into captivity to Babylon, along with the kernel of the nation, nobles, warriors, craftsmen, and smiths, and set upon the throne Mattaniah, the only remaining son of Josiah, under the name of Zedekiah (2 Kings 24:2-17). But when he also formed an alliance with Pharaoh-Hophra in the ninth year of his reign, and revolted from the king of Babylon, Nebuchadnezzar advanced immediately with all his forces, besieged Jerusalem, and having taken the city and destroyed it, put an end to the kingdom of Judah by slaying Zedekiah and his sons, and carrying away all the people that were left, with the exception of a very small remnant of cultivators of the soil (2 Kings 24:18-25:26), a hundred and thirty-four years after the destruction of the kingdom of the ten tribes.


  2 Kings 18:1-2


  Length and character of Hezekiah's reign.


  2 Kgs 18:1, 2 Kgs 18:2. In the third year of Hoshea of Israel, Hezekiah became king over Judah, when he was twenty-five years old. According to 2 Kgs 18:9, 2 Kgs 18:10, the fourth and sixth years of Hezekiah corresponded to the seventh and ninth of Hoshea; consequently his first year apparently ran parallel to the fourth of Hoshea, so that Josephus (Ant. ix. 13, 1) represents him as having ascended the throne in the fourth year of Hoshea's reign. But there is no necessity for this alteration. If we assume that the commencement of his reign took place towards the close of the third year of Hoshea, the fourth and sixth years of his reign coincided for the most part with the sixth and ninth years of Hoshea's reign. The name הזקיּה or הזקיּהוּ (2 Kgs 18:9, 2 Kgs 18:13, etc.) is given in its complete form יהזקיּהוּ, "whom Jehovah strengthens," in 2 Chr. 29ff. and Isa 1:1; and והזקיּה in Hos 1:1 and Mic 1:1. On his age when he ascended the throne, see the Comm. on 2 Kgs 16:2. The name of his mother, אבי, is a strongly contracted form of אבי (Ch2 29:1).


  2 Kings 18:3-4


  As ruler Hezekiah walked in the footsteps of his ancestor David. He removed the high places and the other objects of idolatrous worship, trusted in Jehovah, and adhered firmly to Him without wavering; therefore the Lord made all his undertakings prosper. הבּמות, המּצּבית, and האשׁרה (see at 1 Kgs 14:23) embrace all the objects of idolatrous worship, which had been introduced into Jerusalem and Judah in the reigns of the former kings, and more especially in that of Ahaz. The singular האשׁרה is used in a collective sense = האשׁרים (Ch2 31:1). The only other idol that is specially mentioned is the brazen serpent which Moses made in the wilderness (Num 21:8-9), and which the people with their leaning to idolatry had turned in the course of time into an object of idolatrous worship. The words, "to this day were the children of Israel burning incense to it," do not mean that this took place without interruption from the time of Moses down to that of Hezekiah, but simply, that it occurred at intervals, and that the idolatry carried on with this idol lasted till the time of Hezekiah, namely, till this king broke in pieces the brazen serpent, because of the idolatry that was associated with it. For further remarks on the meaning of this symbol, see the Comm. on Num 21:8-9. The people called (ויּקרא, one called) this serpent נחשׁתּן, i.e., a brazen thing. This epithet does not involve anything contemptuous, as the earlier commentators supposed, nor the idea of "Brass-god" (Ewald).


  2 Kings 18:5


  The verdict, "after him was none like him among all the kings of Judah," refers to Hezekiah's confidence in God (בּטח), in which he had no equal, whereas in the case of Josiah his conscientious adherence to the Mosaic law is extolled in the same words (2 Kgs 23:25); so that there is no ground for saying that there is a contradiction between our verse and 2 Kgs 23:25 (Thenius).


  2 Kings 18:6


  בּיי ידבּק: he adhered faithfully to Jehovah (דּבק as in 1 Kgs 11:2), and departed not from Him, i.e., he never gave himself up to idolatry.


  2 Kings 18:7


  The Lord therefore gave him success in all his undertakings (השׂכּיל, see at 1 Kgs 2:3), and even in his rebellion against the king of Assyria, whom he no longer served, i.e., to whom he paid no more tribute. It was through Ahaz that Judah had been brought into dependence upon Assyria; and Hezekiah released himself from this, by refusing to pay any more tribute, probably after the departure of Salmanasar from Palestine, and possibly not till after the death of that king. Sennacherib therefore made war upon Hezekiah to subjugate Judah to himself again (see 2 Kgs 18:13.).


  2 Kings 18:8


  Hezekiah smote the Philistines to Gaza, and their territory from the tower of the watchmen to the fortified city, i.e., all the towns from the least to the greatest (see at 2 Kgs 17:9). He thus chastised these enemies for their invasion of Judah in the time of Ahaz, wrested from them the cities which they had taken at that time (Ch2 28:18), and laid waste all their country to Gaza, i.e., Ghuzzeh, the most southerly of the chief cities of Philistia (see at Jos 13:3). This probably took place after the defeat of Sennacherib (cf. Ch2 32:22-23).


  2 Kings 18:9


  In 2 Kgs 18:9-12 the destruction of the kingdom of the ten tribes by Salmanasar, which has already been related according to the annals of the kingdom of Israel in 2 Kgs 17:3-6, is related once more according to the annals of the kingdom of Judah, in which this catastrophe is also introduced as an event that was memorable in relation to all the covenant-nation.


  2 Kings 18:13


  Sennacherib invades Judah and threatens Jerusalem.


  - Sennacherib, סנחריב (Sanchērı̄bh), Σενναχηρίμ (lxx), Σεναχήριβος (Joseph.), Σαναχάριβος (Herodot.), whose name has not yet been deciphered with certainty upon the Assyrian monuments or clearly explained (see J. Brandis uber den histor. Gewinn aus der Entzifferung der assyr. Inschriften, pp. 103ff., and M. v. Niebuhr, Gesch. Assurs, p. 37), was the successor of Salmanasar (Sargina according to the monuments). He is called βασιλεὺς Ἀραβίων τε καὶ Ἀσσυρίων by Herodotus (ii. 141), and reigned, according to Berosus, eighteen years. He took all the fortified cities in Judah (יפּשׂם, with the masculine suffix instead of the feminine: cf. Ewald, 184, c.). The כּל, all, is not to be pressed; for, beside the strongly fortified capital Jerusalem, he had not yet taken the fortified cities of Lachish and Libnah (2 Kgs 18:17 and 2 Kgs 19:8) at the time, when, according to 2 Kgs 18:14., he sent a division of his army against Jerusalem, and summoned Hezekiah to surrender that city. According to Herodotus (l.c.), the real object of his campaign was Egypt, which is also apparent from 2 Kgs 19:24, and is confirmed by Isa 10:24; for which reason Tirhaka marched against him (2 Kgs 19:8; cf. M. v. Niebuhr, Gesch. Assurs, pp. 171, 172).


  2 Kings 18:14-16


  On the report of Sennacherib's approach, Hezekiah made provision at once for the safety of Jerusalem. He had the city fortified more strongly, and the fountain of the upper Gihon and the brook near the city stopped up (see at 2 Kgs 18:17), to cut off the supply of water from the besiegers, as is stated in Ch2 32:2-8, and confirmed by Isa 22:8-11. In the meantime Sennacherib had pressed forward to Lachish, i.e., Um Lakis, in the plain of Judah, on the south-west of Jerusalem, seven hours to the west of Eleutheropolis on the road to Egypt (see at Jos 10:3); so that Hezekiah, having doubts as to the possibility of a successful resistance, sent ambassadors to negotiate with him, and promised to pay him as much tribute as he might demand if he would withdraw. The confession "I have sinned" is not to be pressed, inasmuch as it was forced from Hezekiah by the pressure of distress. Since Asshur had made Judah tributary by faithless conduct on the part of Tiglath-pileser towards Ahaz, there was nothing really wrong in the shaking off of this yoke by the refusal to pay any further tribute. But Hezekiah certainly did wrong, when, after taking the first step, he was alarmed at the disastrous consequences, and sought to purchase once more the peace which he himself had broken, by a fresh submission and renewal of the payment of tribute. This false step on the part of the pious king, which arose from a temporary weakness of faith, was nevertheless turned into a blessing through the pride of Sennacherib and the covenant-faithfulness of the Lord towards him and his kingdom. Sennacherib demanded the enormous sum of three hundred talents of silver and thirty talents of gold (more than two and a half million thalers, or 375,000); and Hezekiah not only gave him all the gold and silver found in the treasures of the temple and palace, but had the gold plates with which he had covered the doors and doorposts of the temple (Ch2 29:3) removed, to send them to the king of Assyria. האמנות, lit., the supports, i.e., the posts, of the doors.


  These negotiations with Sennacherib on the part of Hezekiah are passed over both in the book of Isaiah and also in the Chronicles, because they had no further influence upon the future progress of the war.


  2 Kings 18:17


  For though Sennacherib did indeed take the money, he did not depart, as he had no doubt promised, but, emboldened still further by this submissiveness, sent a detachment of his army against Jerusalem, and summoned Hezekiah to surrender the capital. "He sent Tartan, Rabsaris, and Rabshakeh." Rabshakeh only is mentioned in Isaiah, as the chief speaker in the negotiations which follow, although in Isa 37:6 and Isa 37:24 allusion is evidently made to the other two. Tartan had no doubt the chief command, since he is not only mentioned first here, but conducted the siege of Ashdod, according to Isa 20:1. The three names are probably only official names, or titles of the offices held by the persons mentioned. For רב־סריס means princeps eunuchorum, and רבשׁקה chief cup-bearer. תּרתּן is explained by Hitzig on Isa 20:1 as derived from the Persian tr-tan, "high person or vertex of the body," and in Jer 39:3 as "body-guard;" but this is hardly correct, as the other two titles are Semitic. These generals took up their station with their army "at the conduit of the upper pool, which ran by the road of the fuller's field," i.e., the conduit which flowed from the upper pool—according to Ch2 32:30, the basin of the upper Gihon (Birket el Mamilla)—into the lower pool (Birket es Sultn: see at 1 Kgs 1:33). According to Isa 7:3, this conduit was in existence as early as the time of Ahaz. The "end" of it is probably the locality in which the conduit began at the upper pool or Gihon, or where it first issued from it. This conduit which led from the upper Gihon into the lower, and which is called in Ch2 32:30 "the outflow of the upper Gihon," Hezekiah stopped up, and conducted the water downwards, i.e., the underground, towards the west into the city of David; that is to say, he conducted the water of the upper Gihon, which had previously flowed along the western side of the city outside the wall into the lower Gihon and so away down the valley of Ben-hinnom, into the city itself by means of a subterranean channel, that he might retain this water for the use of the city in the event of a siege of Jerusalem, and keep it from the besiegers.


  This water was probably collected in the cistern (הבּרכה) which Hezekiah made, i.e., order to be constructed (2 Kgs 20:20), or the reservoir "between the two walls for the waters of the old pool," mentioned in Isa 22:11, i.e., most probably the reservoir still existing at some distance to the east of the Joppa gate on the western side of the road which leads to the Church of the Holy Sepulchre, the so-called "pool of Hezekiah," which the natives call Birket el Hamman, "Bathing-pool," because it supplies a bath in the neighbourhood, or B. el Batrak, "Patriarch's pool" (see Robinson, Pal. i. p. 487, and Fresh Researches into the Topography of Jerusalem, pp. 111ff.), since this is still fed by a conduit from the Mamilla pool (see E. G. Schultz, Jerusalem, p. 31, and Tobler, Denkbltter, pp. 44ff.).


  2 Kings 18:18


  Hezekiah considered it beneath his dignity to negotiate personally with the generals of Sennacherib. He sent three of his leading ministers out to the front of the city: Eliakim the son of Hilkiah, the captain of the castle, who had only received the appointment to this office a short time before in Shebna's place (Isa 22:20-21); Shebna, who was still secretary of state (ספר: see at 2 Sam 8:17); and Joach the son of Asaph, the chancellor (מזכּיר: see at 2 Sam 8:16).


  Rabshakeh made a speech to these three (2 Kgs 18:19-25), in which he tried to show that Hezekiah's confidence that he would be able to resist the might of the king of Assyria was perfectly vain, since neither Egypt (2 Kgs 18:21), nor his God (2 Kgs 18:22), nor his forces (2 Kgs 18:23), would be able to defend him.


  2 Kings 18:19


  "The great king:" the Assyrian, Babylonian, and Persian kings all assumed this title (cf. Eze 26:7; Dan 2:37), because kings of conquered lands were subject to them as vassals (see at Isa 10:8). "What is this confidence that thou cherishest?" i.e., how vain or worthless is this confidence!


  2 Kings 18:20


  "Thou sayest ... it is only a lip-word...: counsel and might for battle;" i.e., if thou speakest of counsel and might for battle, that is only שׂפתים דּבר, a word that merely comes from the lips, not from the heart, the seat of the understanding, i.e., a foolish and inconsiderate saying (cf. Pro 14:23; Job 11:2).—עמרתּ is to be preferred to the אמרתּי of Isaiah as the more original of the two. עתּה, now, sc. we will see on whom thou didst rely, when thou didst rebel against me.


  2 Kings 18:21


  On Egypt? "that broken reed, which runs into the hand of any one who would lean upon it (thinking it whole), and pierces it through." This figure, which is repeated in Eze 29:6-7, is so far suitably chosen, that the Nile, representing Egypt, is rich in reeds. What Rabshakeh says of Egypt here, Isaiah had already earnestly impressed upon his people (Isa 30:3-5), to warn them against trusting in the support of Egypt, from which one party in the nation expected help against Assyria.


  2 Kings 18:22


  Hezekiah (and Judah) had a stronger ground of confidence in Jehovah his God. Even this Rabshakeh tried to shake, availing himself very skilfully, from his heathen point of view, of the reform which Hezekiah had made in the worship, and representing the abolition of the altars on the high places as an infringement upon the reverence that ought to be shown to God. "And if ye say, We trust in Jehovah our God, (I say:) is it not He whose high places and altars Hezekiah has taken away and has said to Judah and Jerusalem, Ye shall worship before this altar (in the temple) in Jerusalem?" Instead of האמרוּ כּי, according to which Rabshakeh turned to the deputies, we have in Isa 7:7 תאמר כּי, according to which the words are addressed to Hezekiah, as in 2 Kgs 18:20. האמרוּ is preferred by Thenius, Knobel, and others, because in what follows Hezekiah is addressed in the third person. but the very circumstance that האמרוּ is apparently more suitable favours the originality of תאמר, according to which the king is still addressed in the person of his ambassadors, and Rabshakeh only speaks directly to the ambassadors when this argument is answered. The attack upon the confidence which the Judaeans placed in their God commences with הוּא הלוא. The opinion of Thenius, that the second clause of the verse is a continuation of the words supposed to be spoken by the Judaeans who trusted in God, and that the apodosis does not follow till 2 Kgs 18:23, is quite a mistake. The ambassadors of Hezekiah could not regard the high places and idolatrous altars that had been abolished as altars of Jehovah; and the apodosis could not commence with ועתּה.


  2 Kings 18:23-24


  Still less could Hezekiah rely upon his military resources. נא התערב: enter, I pray thee, (into contest) with my lord, and I will give thee 2000 horses, if thou canst set the horsemen upon them. The meaning, of course, is not that Hezekiah could not raise 2000 soldiers in all, but that he could not produce so many men who were able to fight as horsemen. "How then wilt thou turn back a single one of the smallest lieutenants of my lord?" פל את־פּני השׁיב, to repulse a person's face, means generally to turn away a person with his petition (1 Kgs 2:16-17), here to repulse an assailant. אחד פּחת is one pasha; although אחד hguo, which is grammatically subordinate to פּחת, is in the construct state, that the genitives which follow may be connected (for this subordination of אחד see Ewald, 286, a.). פּחה (see at 1 Kgs 10:15), lit., under-vicegerent, i.e., administrator of a province under a satrap, in military states also a subordinate officer. ותּבטח: and so (with thy military force so small) thou trustest in Egypt וגו לרכב, so far as war-chariots and horsemen are concerned.


  2 Kings 18:25


  After Rabshakeh had thus, as he imagined, taken away every ground of confidence from Hezekiah, he added still further, that the Assyrian king himself had also not come without Jehovah, but had been summoned by Him to effect the destruction of Judah. It is possible that some report may have reached his ears of the predictions of the prophets, who had represented the Assyrian invasion as a judgment from the Lord, and these he used for his own purposes. Instead of הזּה המּקום על, against this place, i.e., Jerusalem, we have הזּאת הארץ על in Isaiah,—a reading which owes its origin simply to the endeavour to bring the two clauses into exact conformity to one another.


  2 Kings 18:26-37


  It was very conceivable that Rabshakeh's boasting might make an impression upon the people; the ambassadors of Hezekiah therefore interrupted him with the request that he would speak to them in Aramaean, as they understood that language, and not in Jewish, on account of the people who were standing upon the wall. ארמית was the language spoken in Syria, Babylonia, and probably also in the province of Assyria, and may possibly have been Rabshakeh's mother-tongue, even if the court language of the Assyrian kings was an Aryan dialect. With the close affinity between the Aramaean and the Hebrew, the latter could not be unknown to Rabshakeh, so that he made use of it, just as the Aramaean language was intelligible to the ministers of Hezekiah, whereas the people in Jerusalem understood only יהוּדיה, Jewish, i.e., the Hebrew language spoken in the kingdom of Judah. It is evident from the last clause of the verse that the negotiations were carried on in the neighbourhood of the city wall of Jerusalem.


  2 Kings 18:27


  But Rabshakeh rejected this proposal with the scornful remark, that his commission was not to speak to Hezekiah and his ambassadors only, but rather to the people upon the wall. The variation of the preposition על and אל in אדניך על אדני, to thy lord (Hezekiah), and אליך, to thee (Eliakim as chief speaker), is avoided in the text of Isaiah. על is frequently used for אל, in the later usage of the language, in the sense of to or at. In the words "who sit upon the wall to eat their dung and drink their urine," Rabshakeh points to the horrors which a siege of Jerusalem would entail upon the inhabitants. For חריהם = חראיהם, excrementa sua, and שׁיניהם, urinas suas, the Masoretes have substituted the euphemisms צואתם, going forth, and רגליהם מימי, water of their feet.


  2 Kings 18:28-30


  ויּעמוד: not, he stood up, raised himself (Ges.), or came forward (Then.), but he stationed himself, assumed an attitude calculated for effect, and spoke to the people with a loud voice in the Jewish language, telling them to listen to the king of Assyria and not to be led astray by Hezekiah, i.e., to be persuaded to defend the city any longer, since neither Hezekiah nor Jehovah could defend them from the might of Sennacherib. אל־ישּׁיא: let not Hezekiah deceive you, sc. by pretending to be able to defend or save Jerusalem. In מיּדו, "out of his (the Assyrian's) hand," the speaker ceases to speak in the name of his king. On the construction of the passive תּנּתן with את־העיר, see Ewald, 277, d., although in the instance before us he proposes to expunge the את after Isa 36:15.


  2 Kings 18:31-32


  "Make peace with me and come out to me (sc., out of your walls, i.e., surrender to me), and ye shall eat every one his vine, ... till I come and bring you into a land like your own land..." בּרכה is used here to signify peace as the concentration of weal and blessing. The imperative ועכלוּ expresses the consequence of what goes before (vid., Ewald, 347, b.). To eat his vine and fig-tree and to drink the water of his well is a figure denoting the quiet and undisturbed enjoyment of the fruits of his own possession (cf. 1 Kgs 5:5). Even in the event of their yielding, the Assyrian would transport the Jewish people into another land, according to the standing custom of Asiatic conquerors in ancient times (for proofs see Hengstenberg, De rebus Tyriis, pp. 51, 52). To make the people contented with this thought, the boaster promised that the king of Assyria would carry them into a land which was quite as fruitful and glorious as the land of Canaan. The description of it as a land with corn and new wine, etc., recalls the picture of the land of Canaan in Deu 8:8 and Deu 33:28. יצהר זית is the olive-tree which yields good oil, in distinction from the wild olive-tree. וגו וחיוּ: and ye shall live and not die, i.e., no harm shall befall you from me (Thenius). This passage is abridged in Isa 36:17.


  2 Kings 18:33-34


  Even Jehovah could not deliver them any more than Hezekiah. As a proof of this, Rabshakeh enumerated a number of cities and lands which the king of Assyria had conquered, without their gods' being able to offer any resistance to his power. "Where are the gods of Hamath, etc., that they might have delivered Samaria out of my hand?" Instead of הצּילוּ כּי we have הץ וכי and that they might have, which loosens the connection somewhat more between this clause and the preceding one, and makes it more independent. "Where are they?" is equivalent to they are gone, have perished (cf. 2 Kgs 19:18); and "that they might have delivered" is equivalent to they have not delivered. The subject to הצּילוּ כּי is הגּוים אלהי, which includes the God of Samaria. Sennacherib regards himself as being as it were one with his predecessors, as the representative of the might of Assyria, so that he attributes to himself the conquests of cities and lands which his ancestors had made. The cities and lands enumerated in 2 Kgs 18:34 have been mentioned already in 2 Kgs 17:24 as conquered territories, from which colonists had been transplanted to Samaria, with the exception of Arpad and Hena. ארפּד, which is also mentioned in 2 Kgs 19:13; Isa 10:9; Isa 36:19; Isa 37:13, and Jer 49:23, in connection with Hamath, was certainly situated in the neighbourhood of that city, and still exists, so far as the name is concerned, in the large village of rfd, Arfd (mentioned by Maraszid, i. 47), in northern Syria in the district of Azz, which was seven hours to the north of Haleb, according to Abulf. Tab. Syr. ed. Khler, p. 23, and Niebuhr, Reise, ii. p. 414 (see Roediger, Addenda ad Ges. thes. p. 112). הנע, Hena, which is also combined with 'Ivvah in 2 Kgs 19:13 and Isa 37:13, is probably the city of 'nt Ana, on the Euphrates, mentioned by Abulf., and עוּה is most likely the same as עוּא in 2 Kgs 17:24. The names ועוּה הנע are omitted from the text of Isaiah in consequence of the abridgment of Rabshakeh's address.


  2 Kings 18:35


  2 Kgs 18:35 contains the conclusion drawn from the facts already adduced: "which of all the gods of the lands are they who have delivered their land out of my hand, that Jehovah should deliver Jerusalem out of my hand?" i.e., as not one of the gods of the lands named have been able to rescue his land from Assyria, Jehovah also will not be able to defend Jerusalem.


  2 Kings 18:36-37


  The people were quite silent at this address ("the people," העם, to whom Rabshakeh had wished to address himself); for Hezekiah had forbidden them to make any answer, not only to prevent Rabshakeh from saying anything further, but that the ambassadors of Sennacherib might be left in complete uncertainty as to the impression made by their words. The deputies of Hezekiah returned to the king with their clothes rent as a sign of grief at the words of the Assyrian, by which not only Hezekiah, but still more Jehovah, had been blasphemed, and reported what they had heard.


  2 Kings 19


  2 Kings 19:1


  When Hezekiah had heard from his counsellors the report of Rabshakeh's words, he rent his clothes with horror at his daring mockery of the living God (2 Kgs 19:4), put on mourning clothes as a sign of the trouble of his soul and went into the temple, and at the same time sent Eliakim and Shebna with the oldest of the priests in mourning costume to the prophet Isaiah, to entreat him to intercede with the Lord in these desperate circumstances.


  The order of the words: Isaiah the prophet, the son of Amoz, is unusual (cf. 2 Kgs 14:25; 2 Kgs 20:1; 1 Kgs 16:7, etc.), and is therefore altered in Isaiah into Isaiah the son of Amoz, the prophet.


  2 Kings 19:3


  "A day of distress, and of chastisement, and of rejection is this day." תּוכחה: the divine chastisement. נאצה: contemptuous treatment, or rejection of the people on the part of God (compare נאץ, Deu 32:19; Jer 14:21; Lam 2:6). "For children have come to the birth, and there is not strength to bring forth." A figure denoting extreme danger, the most desperate circumstances. If the woman in travail has not strength to bring forth the child which has come to the mouth of the womb, both the life of the child and that of the mother are exposed to the greatest danger; and this was the condition of the people here (see the similar figure in Hos 13:13). For לדה instead of לדת, see Ges. 69, 2 Anm.


  2 Kings 19:4


  Perhaps Jehovah thy God will hear the blasphemies of the living God on the part of Rabshakeh. ישׁמע: hear, equivalent to observes, take notice of, and in this case punish. חי אלהים: the living God, in contrast to the gods of the heathen, who are only lifeless idols (cf. 1 Sam 17:26, 1 Sam 17:36). והוכיח is not to be taken in connection with לחרף, as if it stood for להוכיח, "and to scold with words" (Luth., Ges., etc.), but is a perf. rel. or a progressive perfect (Ewald, 234, a.), and the continuation of ישׁמע: "and will chastise (punish, sc. him) for the words which He has heard." תף ונשׂאת "therefore lift up prayer (to heaven) for the (still) existing remnant, sc. of the people of God;" nearly all Judah having come into the power of Sennacherib since the carrying away of the ten tribes.


  2 Kings 19:5


  Isaiah replied with this comforting promise: Hezekiah was not to be afraid of the blasphemous words of the Assyrian king; the Lord would frighten him with a report, so that he would return to his own land, and there would He cause him to fall by the sword. מלך א נערי, the servants or young men of the Assyrian king, is a derogatory epithet applied to the officials of Assyria. "Behold, I put a spirit into him, so that he shall hear a report and return into his own land." שׁמוּעה does not refer to the report of the destruction of his army (2 Kgs 19:35), as Thenius supposes, for Sennacherib did not hear of this through the medium of an army, but was with the army himself at the time when it was smitten by the angel of the Lord; it refers to the report mentioned in 2 Kgs 19:9. For even if he made one last attempt to secure the surrender of Jerusalem immediately upon hearing this report, yet after the failure of this attempt to shake the firmness of Hezekiah his courage must have failed him, and the thought of return must have suggested itself, so that this was only accelerated by the blow which fell upon the army. For, as O. v. Gerlach has correctly observed, "the destruction of the army would hardly have produced any decisive effect without the approach of Tirhakah, since the great power of the Assyrian king, especially in relation to the small kingdom of Judah, was not broken thereby. But at the prayer of the king the Lord added this miracle to the other, which His providence had already brought to pass.—For the fulfilment of the prophecy of Sennacherib's death, see 2 Kgs 19:37.


  2 Kings 19:8


  In the meantime Rabshakeh had returned to his king at Libnah (see at 2 Kgs 8:22), to which he had gone from Lachish, probably after having taken that fortress.


  2 Kings 19:9


  There Sennacherib heard that Tirhakah was advancing to make war against him. Tirhakah, Θαρακά (lxx), king of Cush, is the Ταρακός of Manetho, the successor of Sevechus (Shebek II), the third king of the twenty-fifth (Ethiopian) dynasty, described by Strabo (xv. 687), who calls him Τεάρκων, as a great conqueror. His name is spelt Thlqa or Tharqo upon the monuments, and on the Pylon of the great temple at Medinet-Abu he is represented in the form of a king, cutting down enemies of conquered lands (Egypt, Syria, and Tepop, an unknown land) before the god Ammon (see Brugsch, hist. d'Egypte, i. pp. 244,245).


  - On hearing the report of the advance of Tirhakah, Sennacherib sent ambassadors again to Hezekiah with a letter (2 Kgs 19:14), in which he summoned him once more to give up his confidence in his God, and his assurance that Jerusalem would not be delivered into the hands of the king of Assyria, since the gods of no other nation had been able to save their lands and cities from the kings of Assyria who had preceded him. The letter contained nothing more, therefore, than a repetition of the arguments already adduced by Rabshakeh (2 Kgs 18:19.), though a larger number of the lands conquered by the Assyrians are given, for the purpose of strengthening the impression intended to be made upon Hezekiah of the irresistible character of the Assyrian arms.—To offer a successful resistance to Tirhakah and overcome him, Sennacherib wanted above all things a firm footing in Judah; and for this the possession of Jerusalem was of the greatest importance, since it would both cover his back and secure his retreat. Fortifications like Lachish and Libnah could be quickly taken by a violent assault. But it was very different with Jerusalem. Salmanasar had stood before Samaria for three years before he was able to conquer it; and Nebuchadnezzar besieged Jerusalem for two years before the city was starved out and it was possible to take it (2 Kgs 25:1.). But as Tirhakah was approaching, Sennacherib had no time now for so tedious a siege. He therefore endeavoured to induce Hezekiah to surrender the city quietly by a boastful description of his own power. Instead of ויּשׁלח ויּשׁב (2 Kgs 19:9), we have in Isaiah ויּשׁלח ויּשׁמע, "when he heard this he sent," which is probably the more original, and indicates that when Sennacherib received the intelligence he sent at once (Drechsler).


  2 Kings 19:10-11


  ישּׁיאך אל: "let not thy God deceive thee," i.e., do not allow yourself to be deceived by your confidence in your God. לאמר, to say, i.e., to think or believe, that Jerusalem will not be given, etc. To shatter this confidence, Sennacherib reminds him of the deeds of the Assyrian kings. להחרימם, to ban them, i.e., by smiting them with the ban. The verb החרים is chosen with emphasis, to express the unsparing destruction. הנּצל ואתּה: and thou shouldst be saved?—a question implying a strong negative.


  2 Kings 19:12-13


  "Have the gods of the nations delivered them?" אתם is not a pronoun used in anticipation of the object, which follows in וגו גּוזן (Thenius), but refers to כּל־הארצות in 2 Kgs 19:11, a specification of which is given in the following enumeration. Gozan may be the province of Gauzanitis in Mesopotamia, but it may just as well be the country of Gauzania on the other side of the Tigris (see at 2 Kgs 17:6). The combination with Haran does not force us to the first assumption, since the list is not a geographical but a historical one.—Haran (Charan), i.e., the Carrae of the Greeks and Romans, where Abraham's father Terah died, a place in northern Mesopotamia (see at Gen 11:31), is probably not merely the city here, but the country in which the city stood.—Rezeph (רצף), the Arabic rutsâfat, a very widespread name, since Jakut gives nine cities of this name in his Geographical Lexicon, is probably the most celebrated of the cities of that name, the Rusapha of Syria, called ̔Ρησάφα in Ptol. v. 15, in Palmyrene, on the road from Racca to Emesa, a day's journey from the Euphrates (cf. Ges. Thes. p. 1308).—"The sons of Eden, which (were in Telassar," were evidently a tribe whose chief settlement was in Telassar. By עדן we might understand the בּית־עדן of Amo 1:5, a city in a pleasant region of Syria, called Παράδεισος by Ptol. (v. 15), since there is still a village called Ehden in that locality (cf. Burckhardt, Syr. p. 66, and v. Schubert, Reise, iii. p. 366), if we could only discover Telassar in the neighbourhood, and if the village of Ehden could be identified with Παράδεισος and the Eden of the Bible, as is done even by Gesenius on Burckhardt, p. 492, and Thes. p. 195; but this Ehden is spelt ‛hdn in Arabic, and is not to be associated with עדן (see Rob. Bibl. Res. pp. 586, 587). Moreover the Thelseae near Damascus (in the Itin. Ant. p. 196, ed. Wess.) is too unlike Telassar to come into consideration. There is more to be said in favour of the identification of our עדן with the Assyrian Eden, which is mentioned in Eze 27:23 along with Haran and Calneh as an important place for trade, although its position cannot be more certainly defined; and neither the comparison with the tract of land called (Syr.) ma‛āden, Maadon, which Assemani (Biblioth. or. ii. p. 224) places in Mesopotamia, towards the Tigris, in the present province of Diarbekr (Ges., Win.), nor the conjecture of Knobel that the tribe-name Eden may very probably have been preserved in the large but very dilapidated village of Adana or Adna, some distance to the north of Bagdad (Ker Porter, Journey, ii. p. 355, and Ritter, Erdk. ix. p. 493), can be established as even a probability. תּלאשּׂר, Telassar, is also quite unknown. The name applies very well to Thelser on the eastern side of the Tigris (Tab. Peut. xi. e), where even the later Targums on Gen 10:12 have placed it, interpreting Nimrod's Resen by תלסר, תלאסר, though Knobel opposes this on the ground that a place in Assyria proper is unsuitable in such a passage as this, where the Assyrian feats of war outside Assyria itself are enumerated. Movers (Phniz. ii. 3, p. 251) conjectures that the place referred to is Thelassar in Terodon, a leading emporium for Arabian wares on the Persian Gulf, and supposes that Terodon has sprung from Teledon with the Persian pronunciation of the תל, which is very frequent in the names of Mesopotamian cities. This conjecture is at any rate a more natural one than that of Knobel on Isa 37:12, that the place mentioned in Assemani (Bib. or. iii. 2, p. 870), (Arabic) tl b-ṣrṣr, Tel on the Szarszar, to the west of the present Bagdad, is intended.—With regard to the places named in 2 Kgs 19:13, see at 2 Kgs 18:34.


  2 Kings 19:14


  Hezekiah's prayer.—2 Kgs 19:14. Hezekiah took the letter, read it, went into the temple and spread it out before Jehovah, to lay open its contents before God. The contents of the letter are given in 2 Kgs 19:10-13 in the form of the message which the ambassadors delivered to Hezekiah from their king, because the ambassadors communicated to Hezekiah by word of mouth the essential contents of the writing which they conveyed, and simply handed him the letter as a confirmation of their words. ספרים, like litterae, means a letter; hence the singular suffix attached to ויּפרשׂהוּ, whereas in the case of ויּקראם, which stands nearer, the suffix follows the number of the noun to which it refers. The spreading out of the letter before God was an embodiment of the wish, which sprang from a child-like and believing trust, that the Lord would notice and punish that defiance of the living God which it contained. What Hezekiah meant by this action he expressed in the following prayer.


  2 Kings 19:15


  In opposition to the delusion of the Assyrians, he describes Jehovah, the God of Israel, as the only God of all the kingdoms of the earth, since He was the Creator of heaven and earth. הכּרבים ישׁב (see at 1 Sam 4:4 and Exo 25:22) indicates the covenant-relation into which Jehovah, the almighty Creator and Ruler of the whole world, had entered towards Israel. As the covenant God who was enthroned above the cherubim the Lord was bound to help His people, if they turned to Him with faith in the time of their distress and entreated His assistance; and as the only God of all the world He had the power to help. In Isaiah, צבאות, which is very rare in historical prose, but very common in prophetical addresses, is added to the name יהוה, and thus Jehovah at the very outset is addressed as the God of the universe. On the meaning of צבאות, see at 1 Sam 1:3. On האלהים הוּא אתּה, see 2 Sam 7:28 and 1 Kgs 18:39.


  2 Kings 19:16


  The accumulation of the words, "bow down Thine ear, Jehovah, and hear; open, Jehovah, Thine eyes and see, and hear the words," etc., indicates the earnestness and importunity of the prayer. The plural עיניך by the side of the singular אזנך is the correct reading, since the expression "to incline the ear" is constantly met with (Psa 17:6; Psa 31:3; Psa 45:11, etc.); and even in the plural, "incline ye your ear" (Psa 78:1; Isa 55:3), and on the other hand "to open the eyes" (Job 27:19; Pro 20:13; Zac 12:4; Dan 9:18), because a man always opens both eyes to see anything, whereas he turns one ear to a person speaking. The עינך of Isaiah is also plural, though written defectively, as the Masora has already observed. The suffix in שׁלחו, which is wanting in Isaiah, belongs to אשׁר, and refers with this to דּברי in the sense of speech: the speech which Sennacherib had made in his letter.


  2 Kings 19:17-19


  After the challenge, to observe the blasphemies of Sennacherib, Hezekiah mentions the fact that the Assyrians have really devastated all lands, and therefore that it is not without ground that they boast of their mighty power; but he finds the explanation of this in the impotence and nothingness of the gods of the heathen. אמנם, truly, indeed—the kings of Asshur have devastated the nations and their land. Instead of this we find in Isaiah: "they have devastated all lands and their (own) land"—which is evidently the more difficult and also the more original reading, and has been altered in our account, because the thought that the Assyrians had devastated their own land by making war upon other lands, that is to say, had depopulated it and thereby laid it waste, was not easy to understand. "And have cast their gods into the fire, for they are not gods, but works of human hands, wood and stone, and have thus destroyed them." Hezekiah does not mention this as a sign of the recklessness of the Assyrians (Knobel), but, because Sennacherib had boasted that the gods of no nation had been able to resist him (vv. 12, 13), to put this fact in the right light, and attach thereto the prayer that Jehovah, by granting deliverance, would make known to all the kingdoms of the earth that He alone was God. Instead of ונתנוּ we have in Isaiah ונתון, the inf. absol.; in this connection the more difficult and more genuine reading. This also applies to the omission of אלהים (2 Kgs 19:19) in Isa 37:20, since the use of Jehovah as a predicate, "that Thou alone art Jehovah," is very rare, and has therefore been misunderstood even by Gesenius. By the introduction of Elohim, the thought "that Thou Jehovah art God alone" is simplified.


  2 Kings 19:20


  The divine promise.—2 Kgs 19:20, 2 Kgs 19:21. When Hezekiah had prayed, the prophet Isaiah received a divine revelation with regard to the hearing of this prayer, which he sent, i.e., caused to be handed over, to the king. שׁמעתּי (2 Kgs 19:21) is omitted in Isaiah, so that וגו התפּלּלתּ אשׁר is to be taken in the sense of "with regard to that which thou hast prayed to me," whilst שׁמעתּי (I have heard) elucidates the thought and simplifies the construction. The word of the Lord announced to the king, (1) the shameful retreat of Sennacherib as a just retribution for his mockery of the living God (2 Kgs 19:21-28; Isa 37:22-29); (2) the confirmation of this assurance through the indication of a sign by which Hezekiah was to recognise the deliverance of Jerusalem (2 Kgs 19:29-31; Isa 37:30-32), and through the distinct promise, that the Assyrian would neither come into the city nor besiege it, because the Lord was sheltering it (2 Kgs 19:32-34; Isa 37:33-35). In the first part the words are addressed with poetic vivacity directly to Sennacherib, and scourge his haughty boastings by pointing to the ridicule and scorn which would follow him on his departure from the land.


  2 Kings 19:21


  "The virgin daughter Zion despises thee, the daughter Jerusalem shakes the head behind thee." By daughter Zion, daughter Jerusalem, we are not to understand the inhabitants of Zion, or of Jerusalem, as though בּת stood for בּנים or בּני (Ges., Hitzig, and others); but the city itself with its inhabitants is pictorially personified as a daughter and virgin, and the construct state בּת־ציּון is to be taken, like פּרת נהר, as in apposition: "daughter Zion," not daughter of Zion (vid., Ges. 116, 5; Ewald, 287, e.). Even in the case of בּתוּלת the construct state expresses simply the relation of apposition. Zion is called a "virgin" as being an inviolable city to the Assyrians, i.e., one which they cannot conquer. Shaking the head is a gesture denoting derision and pleasure at another's misfortune (cf. Psa 22:8; Psa 109:25, etc.). "Behind thee," i.e., after thee as thou goest away, is placed first as a pictorial feature for the sake of emphasis.


  2 Kings 19:22-23


  This derision falls upon the Assyrian, for having blasphemed the Lord God by his foolish boasting about his irresistible power. "Whom hast thou despised and blasphemed, and against whom hast thou lifted up the voice? and thou liftest up thine eyes against the Holy One of Israel." Lifting up the voice refers to the tone of threatening assumption, in which Rabshakeh and Sennacherib had spoken. Lifting up the eyes on high, i.e., to the heavens, signifies simply looking up to the sky (cf. Isa 40:26), not "directing proud looks against God" (Ges.). Still less is מרום to be taken adverbially in the sense of haughtily, as Thenius and Knobel suppose. The bad sense of proud arrogance lies in the words which follow, "against the Holy One of Israel," or in the case of Isaiah, where אל stands for על, in the context, viz., the parallelism of the members. God is called the Holy One of Israel as He who manifests His holiness in and upon Israel. This title of the Deity is one of the peculiarities of Isaiah's range of thought, although it originated with Asaph (Psa 78:41; see at Isa 1:4). This insult to the holy God consisted in the fact that Sennacherib had said through his servants (2 Kgs 19:23, 2 Kgs 19:24): "With my chariots upon chariots I have ascended the height of the mountains, the uttermost part of Lebanon, so that I felled the tallness of its cedars, the choice of its cypresses, and came to the shelter of its border, to the forest of its orchard. I have dug and drunk strange water, so that I dried up all the rivers of Egypt with the sole of my feet." The words put into the mouth of the Assyrian are expressive of the feeling which underlay all his blasphemies (Drechsler). The two verses are kept quite uniform, the second hemistich in both cases expressing the result of the first, that is to say, what the Assyrian intended still further to perform after having accomplished what is stated in the first hemistich. When he has ascended the heights of Lebanon, he devastates the glorious trees of the mountain. Consequently in 2 Kgs 19:24 the drying up of the Nile of Egypt is to be taken as the result of the digging of wells in the parched desert; in other words, it is to be interpreted as descriptive of the devastation of Egypt, whose whole fertility depended upon its being watered by the Nile and its canals. We cannot therefore take these verses exactly as Drechsler does; that is to say, we cannot assume that the Assyrian is speaking in the first hemistichs of both verses of what he (not necessarily Sennacherib himself, but one of his predecessors) has actually performed. For even if the ascent of the uttermost heights of Lebanon had been performed by one of the kings of Assyria, there is no historical evidence whatever that Sennacherib or one of his predecessors had already forced his way into Egypt. The words are therefore to be understood in a figurative sense, as an individualizing picture of the conquests which the Assyrians had already accomplished, and those which they were still intending to effect; and this assumption does not necessarily exhibit Sennacherib "as a mere braggart, who boastfully heaps up in ridiculous hyperbole an enumeration of the things which he means to perform" (Drechsler). For if the Assyrian had not ascended with the whole multitude of his war-chariots to the loftiest summits of Lebanon, to feel its cedars and its cypresses, Lebanon had set no bounds to his plans of conquest, so that Sennacherib might very well represent his forcing his way into Canaan as an ascent of the lofty peaks of this mountain range. Lebanon is mentioned, partly as a range of mountains that was quite inaccessible to war-chariots, and partly as the northern defence of the land of Canaan, through the conquest of which one made himself lord of the land. And so far as Lebanon is used synecdochically for the land of which it formed the defence, the hewing down of its cedars and cypresses, those glorious witnesses of the creation of God, denotes the devastation of the whole land, with all its glorious works of nature and of human hands. The chief strength of the early Asiatic conquerors consisted in the multitude of their war-chariots: they are therefore brought into consideration simply as signs of vast military resources; the fact that they could only be used on level ground being therefore disregarded. The Chethb רכבּי רכב, "my chariots upon chariots," is used poetically for an innumerable multitude of chariots, as גּובי גּוב for an innumerable host of locusts (Nah 3:17), and is more original than the Keri רכבּי רב, the multitude of my chariots, which simply follows Isaiah. The "height of the mountains" is more precisely defined by the emphatic לבנון ירכּתי, the uttermost sides, i.e., the loftiest heights, of Lebanon, just as בור ירכּתי in Isa 14:15 and Eze 32:23 are the uttermost depths of Sheol. ארזיו קומת, his tallest cedars. בּרשׁיו מבחור, his most select or finest cypresses. קצּה מלון, for which Isaiah has the more usual קצּו מרום, "the height of his end," is the loftiest point of Lebanon on which a man can rest, not a lodging built on the highest point of Lebanon (Cler., Vitr., Ros.). כּרמלּו יער, the forest of his orchard, i.e., the forest resembling an orchard. The reference is to the celebrated cedar-forest between the loftiest peaks of Lebanon at the village of Bjerreh.


  2 Kings 19:24


  2 Kgs 19:24 refers to the intended conquest of Egypt. Just as Lebanon could not stop the expeditions of the Assyrians, or keep them back from the conquest of the land of Canaan, so the desert of et Tih, which separated Egypt from Asia, notwithstanding its want of water (cf. Herod. iii. 5; Rob. Pal. i. p. 262), was no hindrance to him, which could prevent his forcing his way through it and laying Egypt waste. The digging of water is, of course, not merely "a reopening of the wells that had been choked with rubbish, and the cisterns that had been covered up before the approaching enemy" (Thenius), but the digging of wells in the waterless desert. זרים מים, strange water, is not merely water belonging to others, but water not belonging to this soil (Drechsler), i.e., water supplied by a region which had none at other times. By the perfects the thing is represented as already done, as exposed to no doubt whatever; we must bear in mind, however, that the desert of et Tih is not expressly named, but the expression is couched in such general terms, that we may also assume that it includes what the Assyrian had really effected in his expeditions through similar regions. The drying up of the rivers with the soles of the feet is a hyperbolical expression denoting the omnipotence with which the Assyrian rules over the earth. Just as he digs water in the desert where no water is to be had, so does he annihilate it where mighty rivers exist.


  (Note: Compare the similar boasting of Alarich, already quoted by earlier commentators, in Claudian, de bello Geth. v. 526ff.: cum cesserit omnis


  Obsequiis natura meis? subsidere nostris


  Sub pedibus montes, arescere vidimus amnes.


  v. 532. Fregi Alpes. galeis Padum victricibus hausi.)


  יאורי are the arms and canals of the Yeor, i.e., of the Nile. מצור, a rhetorical epithet for Egypt, used not only here, but also in Isa 19:6 and Mic 7:12.


  2 Kings 19:25-34


  To this foolish boasting the prophet opposes the divine purpose which had been formed long ago, and according to which the Assyrian, without knowing it or being willing to acknowledge it, had acted simply as the instrument of the Lord, who had given him the power to destroy, but who would soon restrain his ranting against Him, the true God.


  2 Kings 19:25


  "Hast thou not heard? Long ago have I done this, from the days of olden time have I formed it! Now have I brought it to pass, that fortified cities should be to be destroyed into waste heaps." 2 Kgs 19:26. "And their inhabitants, short of hand, were dismayed and put to shame; they were herb of the field and green of the turf, grass of the roofs and blighted corn before the stalk." 2 Kgs 19:27. "And thy sitting and thy going out and thy coming I know, and thy raging against me." 2 Kgs 19:28. "Because of thy raging against me and thy safety, which rise up into my ears, I put my ring into thy nose, and my bridle into thy lips, and bring thee back by the way by which thou hast come." The words are still addressed to the Assyrian, of whom the Lord inquires whether he does not know that the destructive deeds performed by him had been determined very long before. "Hast thou not heart?" namely, what follows, what the Lord had long ago made known through His prophets in Judah (cf. Isa 7:7-9; Isa 8:1-4 and Isa 8:7, etc.). למרחוק, from distant time have I done it, etc., refers to the divine ordering and governing of the events of the universe, which God has purposed and established from the very beginning of time. The pronoun אתהּ, and the suffixes attached to יצרתּיה and הביאתיה, do not refer with vague generality to the substance of 2 Kgs 19:23 and 2 Kgs 19:24, i.e., to the boastings of the Assyrians quoted there (Drechsler), but to להשׁות וּתהי, i.e., to the conquests and devastations which the Assyrian had really effected. The ו before יצרתיה introduces the apodosis, as is frequently the case after a preceding definition of time (cf. Ges. 155, a). להשׁות וּתהי, "that it may be to destroy" (להשׁות, a contraction of להשׁאות, Keri and Isaiah, from שׁאה; see Ewald, 73, c., and 245, b.), i.e., that it shall be destroyed,—according to a turn which is very common in Isaiah, like לבער היה, it is to burn = it shall be burned (cf. Isa 5:5; Isa 6:13; Isa 44:15, and Ewald, 237, c.). The rendering given by Ges., Knob., Then., and others, "that thou mayest be for destruction," is at variance with this usage.


  2 Kings 19:26-28


  2 Kgs 19:26 is closely connected, so far as the sense is concerned, with the last clause of 2 Kgs 19:25, but in form it is only loosely attached: "and their inhabitants were," instead of "that their inhabitants might be." יד קצרי, of short hand, i.e., without power to offer a successful resistance (cf. Num 11:23, and Isa 50:2; Isa 59:1).—They were herbage of the field, etc., just as perishable as the herbage, grass, etc., which quickly fade away (cf. Psa 37:2; Psa 90:5-6; Isa 40:6). The grass of the roofs fades still more quickly, because it cannot strike deep roots (cf. Psa 129:6). Blighted corn before the stalk, i.e., corn which is blighted and withered up, before it shoots up into a stalk. In Isaiah we have שׁדמה instead of שׁדפה, with a change of the labials, probably for the purpose of preserving an assonance with קמה, which must not therefore be altered into שׁדמה. The thought in the two verses is this: The Assyrian does not owe his victories and conquests to his irresistible might, but purely to the fact that God had long ago resolved to deliver the nations into his hands, so that it was possible to overcome them without their being able to offer any resistance. This the Assyrian had not perceived, but in his daring pride had exalted himself above the living God. This conduct of his the Lord was well acquainted with, and He would humble him for it. Sitting and going out and coming denote all the actions of a man, like sitting down and rising up in Psa 139:2. Instead of rising up, we generally find going out and coming in (cf. Deu 28:6 and Psa 121:8). התרגּזך, thy raging, commotio furibunda, quae ex ira nascitur superbiae mixta (Vitr.). We must repeat רען before שׁאננך; and באזני עלה is to be taken in a relative sense: on account of thy self-security, which has come to my ears. שׁאנן is the security of the ungodly which springs from the feeling of great superiority in power. The figurative words, "I put my ring into thy nose," are taken from the custom of restraining wild animals, such as lions (Eze 19:4) and other wild beasts (Eze 29:4 and Isa 30:28), in this manner. For "the bridle in the lips" of ungovernable horses, see Psa 32:9. To lead a person back by the way by which he had come, i.e., to lead him back disappointed, without having reached the goal that he set before him.


  2 Kings 19:29


  To confirm what he had said, the prophet gave to Hezekiah a sign (2 Kgs 19:29.): "Eat this year what groweth in the fallow, and in the second year what groweth wild, and in the third year sow and reap and plant vineyards, and eat the fruit thereof." That the words are not addressed to the king of Assyria as in 2 Kgs 19:28, but to Hezekiah, is evident from their contents. This sudden change in the person addressed may be explained from the fact that from 2 Kgs 19:29 the words contain a perfectly fresh train of thought. For האות זה־לּך see Exo 3:12; 1 Sam 2:34 and 1 Sam 14:10; also Jer 44:29. In all these passages אות, σημεῖον, is not a (supernatural) wonder, a מופת as in 1 Kgs 13:3, but consists simply in the prediction of natural events, which serve as credentials to a prediction, whereas in Isa 7:14 and Isa 38:7 a miracle is given as an אות. The inf. abs. אכול is not used for the pret. (Ges., Then., and others), but for the imperf. or fut.: "one will eat." השּׁנה, the (present) year. ספיח signifies the corn which springs up and grows from the grains that have been shaken out the previous year (Lev 25:5, Lev 25:11). סחישׁ (in Isa. שׁחיס) is explained by Abulw. as signifying the corn which springs up again from the roots of what has been sown. The etymology of the word is uncertain, so that it is impossible to decide which of the two forms is the original one. For the fact itself compare the evidence adduced in the Comm. on Lev 25:7, that in Palestine and other lands two or three harvests can be reaped from one sowing.—The signs mentioned do not enable us to determine with certainty how long the Assyrians were in the land. All that can be clearly gathered from the words, "in this and the following year will they live upon that which has sprung up without any sowing," is that for two years, i.e., in two successive autumns, the fields could not be cultivated because the enemy had occupied the land and laid it waste. But whether the occupation lasted two years, or only a year and a little over, depends upon the time of the year at which the Assyrians entered the land. If the invasion of Judah took place in autumn, shortly before the time for sowing, and the miraculous destruction of the Assyrian forces occurred a year after about the same time, the sowing of two successive years would be prevented, and the population of Judah would be compelled to live for two years upon what had sprung up without sowing. Consequently both the prophecy of Isaiah and the fulfilment recorded in vv. 35, 36 would fall in the autumn, when the Assyrians had ruled for a whole year in the land; so that the prophet was able to say: in this year and in the second (i.e., the next) will they eat after-growth and wild growth; inasmuch as when he said this, the first year had not quite expired. Even if the overthrow of the Assyrians took place immediately afterwards (cf. 2 Kgs 19:35), with the extent to which they had carried out the desolation of the land, many of the inhabitants having been slain or taken prisoners, and many others having been put to flight, it would be utterly impossible in the same year to cultivate the fields and sow them, and the people would be obliged to live in the second or following year upon what had grown wild, until the harvest of the second year, when the land could be properly cultivated, or rather till the third year, when it could be reaped again.


  2 Kings 19:30-34


  The sign is followed in 2 Kgs 19:30, 2 Kgs 19:31 by the distinct promise of the deliverance of Judah and Jerusalem, for which Isaiah uses the sign itself as a type. "And the remnant that is escaped of the house of Judah will again strike roots downwards and bear fruit upwards; for from Jerusalem will go forth a remnant, and that which is escaped from Mount Zion; the zeal of Jehovah will do this." שׁרשׁ יסף, to add roots, i.e., to strike fresh roots. The meaning is, that Judah will not succumb to this judgment. The remnant of the nation that has escaped from destruction by the Assyrians will once more grow and flourish vigorously; for from Jerusalem will a rescued remnant go forth. פּליטה denotes those who have escaped destruction by the judgment (cf. Isa 4:2; Isa 10:20, etc.). The deliverance was attached to Jerusalem or to Mount Zion, not so much because the power of the Assyrians was to be destroyed before the gates of Jerusalem, as because of the greater importance which Jerusalem and Mount Zion, as the centre of the kingdom of God, the seat of the God-King, possessed in relation to the covenant-nation, so that, according to Isa 2:3, it was thence that the Messianic salvation was also to proceed. This deliverance is traced to the zeal of the Lord on behalf of His people and against His foes (see at Exo 20:5), like the coming of the Messiah in Isa 9:6 to establish an everlasting kingdom of peace and righteousness. The deliverance of Judah out of the power of Asshur was a prelude and type of the deliverance of the people of God by the Messiah out of the power of all that was ungodly. The צבאות of Isaiah is omitted after יהוה, just as in 2 Kgs 19:15; though here it is supplied by the Masora as Keri.—In 2 Kgs 19:32-34 Isaiah concludes by announcing that Sennacherib will not come to Jerusalem, nor even shoot at the city and besiege it, but will return disappointed, because the Lord will defend and save the city for the sake of His promise. The result of the whole prophecy is introduced with לכן: therefore, because this is how the matter stands, viz., as explained in what precedes. אל־מלך, with regard to the king, as in 2 Kgs 19:20. מגן יקדּמנּה לא, "he will not attack it with a shield," i.e., will not advance with shields to make an attack upon it. קדּם with a double accusative, as in Psa 21:4. It only occurs here in a hostile sense: to come against, as in Psa 18:19, i.e., to advance against a city, to storm it. The four clauses of the verse stand in a graduated relation to one another: not to take, not even to shoot at and attack, yea, not even to besiege the city, will he come. In 2 Kgs 19:33 we have 2 Kgs 19:28 taken up again, and 2 Kgs 19:32 is repeated in 2 Kgs 19:33 for the purpose of strengthening the promise. Instead of בּהּ יבוא we have in Isaiah בּהּ בּא: "by which he has come." The perfect is actually more exact, and the imperfect may be explained from the fact that Sennacherib was at that very time advancing against Jerusalem. In 2 Kgs 19:34 we have אל גּנּותי instead of the על גּנּותי of Isaiah: על is more correct than אל. "For my sake," as Hezekiah had prayed in v. 19; and "for my servant David's sake," because Jehovah, as the unchangeably true One, must fulfil the promise which He gave to David (sees at 1 Kgs 11:13).


  2 Kings 19:35


  The fulfilment of the divine promise.—2 Kgs 19:35. "It came to pass in that night, that the angel of the Lord went out and smote in the army of the Assyrian 185,000 men; and when they (those that were left, including the king) rose up in the morning, behold there were they all (i.e., all who had perished) dead corpses," i.e., they had died in their sleep. מתים is added to strengthen פּגרים: lifeless corpses. ההוּא בּלּילה is in all probability the night following the day on which Isaiah had foretold to Hezekiah the deliverance of Jerusalem. Where the Assyrian army was posted at the time when this terrible stroke fell upon it is not stated, since the account is restricted to the principal fact. One portion of it was probably still before Jerusalem; the remainder were either in front of Libnah (2 Kgs 19:8), or marching against Jerusalem. From the fact that Sennacherib's second embassy (2 Kgs 19:9.) was not accompanied by a body of troops, it by no means follows that the large army which had come with the first embassy (2 Kgs 18:17) had withdrawn again, or had even removed to Libnah on the return of Rabshakeh to his king (2 Kgs 19:8). The very opposite may be inferred with much greater justice from 2 Kgs 19:32. And the smiting of 185,000 men by an angel of the Lord by no means presupposes that the whole of Sennacherib's army was concentrated at one spot. The blow could certainly fall upon the Assyrians wherever they were standing or were encamped. The "angel of the Lord" is the same angel that smote as המּשׁחית the first-born of Egypt (Exo 12:23, compared with Exo 12:12 and Exo 12:13), and inflicted the pestilence upon Israel after the numbering of the people by David (2 Sam 24:15-16). The last passage renders the conjecture a very probable one, that the slaying of the Assyrians was also effected by a terrible pestilence. But the number of the persons slain—185,000 in a single night—so immensely surpasses the effects even of the most terrible plagues, that this fact cannot be interpreted naturally; and the deniers of miracle have therefore felt obliged to do violence to the text, and to pronounce either the statement that it was "the same night" or the number of the slain a mythical exaggeration.


  2 Kings 19:36


  This divine judgment compelled Sennacherib to retreat without delay, and to return to Nineveh, as Isaiah 28 and 32, had predicted. The heaping up of the verbs: "he decamped, departed, and returned," expresses the hurry of the march home. בּנינוה ויּשׁב, "he sat, i.e., remained, in Nineveh," implies not merely that Sennacherib lived for some time after his return, but also that he did not undertake any fresh expedition against Judah. On Nineveh see at Gen 10:11.


  2 Kings 19:37


  2 Kgs 19:37 contains an account of Sennacherib's death. When he was worshipping in the temple of his god Nisroch, his sons Adrammelech and Sharezer slew him, and fled into the land of Ararat, and his son Esarhaddon became king in his stead. With regard to נסרך, Nisroch, all that seems to be firmly established is that he was an eagle-deity, and represented by the eagle-or vulture-headed human figure with wings, which is frequently depicted upon the Assyrian monuments, "not only in colossal proportions upon the walls and watching the portals of the rooms, but also constantly in the groups upon the embroidered robes. When it is introduced in this way, we see it constantly fighting with other mythical animals, such as human-headed oxen or lions; and in these conflicts it always appears to be victorious," from which we may infer that it was a type of the supreme deity (see Layard's Nineveh and its Remains). The eagle was worshipped as a god by the Arabs (Pococke, Specim. pp. 94, 199), was regarded as sacred to Melkarth by the Phoenicians (Nonnus, Dionys. xl. 495,528), and, according to a statement of Philo. Bybl. (in Euseb. Praepar. evang. i. 10), that Zoroaster taught that the supreme deity was represented with an eagle's head, it was also a symbol of Ormuzd among the Persians; consequently Movers (Phniz. i. pp. 68, 506, 507) regards Nisroch as the supreme deity of the Assyrians. It is not improbable that it was also connected with the constellation of the eagle (see Ideler, Ursprung der Sternnamen, p. 416). On the other hand, the current interpretation of the name from נשׁר (נשׁר, Chald.; nsr, Arab.), eagle, vulture, with the Persian adjective termination ok or ach, is very doubtful, not merely on account of the ס in נסרך, but chiefly because this name does not occur in Assyrian, but simply Asar, Assar, and Asarak as the name of a deity which is met with in many Assyrian proper names. The last is also adopted by the lxx, who (ed. Aldin. Compl.) have rendered נסרך by Ἀσαράχ in Isaiah, and Ἐσοράχ (cod. Vatic.) in 2 Kings, by the side of which the various readings Μεσεράχ in our text (cod. Vat.) and Νασαράχ in Isaiah are evidently secondary readings emended from the Hebrew, since Josephus (Ant. x. 1, 5) has the form Ἀρασκής, which is merely somewhat "Graecized." The meaning of these names is still in obscurity, even if there should be some foundation for the assumption that Assar belongs to the same root as the name of the people and land, Asshur. The connection between the form Nisroch and Asarak is also still obscure. Compare the collection which J. G. Mller has made of the different conjectures concerning this deity in the Art. Nisroch in Herzog's Cycl.—Adrammelech, according to 2 Kgs 17:31, was the name of a deity of Sepharvaim, which was here borne by the king's son. שׁראצר, Sharezer, is said to mean "prince of fire," and was probably also borrowed from a deity. בּנין (Isa.) is wanting in our text, but is supplied by the Masora in the Keri. The "land of Ararat" was a portion of the high land of Armenia; according to Moses v. Chorene, the central portion of it with the mountains of the same name (see at Gen 8:4). The slaying of Sennacherib is also confirmed by Alex. Polyhistor, or rather Berosus (in Euseb. Chr. Armen. i. p. 43), who simply names, however, a son Ardumusanus as having committed the murder, and merely mentions a second Asordanius as viceroy of Babylon.


  The identity of the latter with Esarhaddon is beyond all doubt. The name אסר־חדּן, Esar-cha-don, consisting of two parts with the guttural inserted, the usual termination in Assyrian and Babylonian, Assar-ach, is spelt Ἀσορδάν in the lxx, Σαχερδονός in Tobit—probably formed from Ἀσερ-χ-δονοσορ by a transposition of the letters,—by Josephus Ἀσσαραχόδδας, by Berosus (in the armen. Euseb.) Asordanes, by Abyden. ibid. Axerdis, in the Canon Ptol. Ἀσαράδινος, and lastly in Ezr 4:10 mutilated into אסנפּר, Osnappar (Chald.), and in the lxx Ἀσσεναφάρ; upon the Assyrian monuments, according to Oppert, Assur-akh-iddin (cf. M. v. Niebuhr, Gesch. Ass. p. 38). The length of his reign is uncertain. The statements of Berosus, that he was first of all viceroy of Babylon, and then for eight years king of Assyria, and that of the Canon Ptol., that he reigned for thirteen years in Babylon, are decidedly incorrect. Brandis (Rerum Assyr. tempora emend. p. 41) conjectures that he reigned twenty-eight years, but in his work Ueber den histor. Gewinn, pp. 73, 74, he suggests seventeen years. M. v. Niebuhr (ut sup. p. 77), on the other hand, reckons his reign at twenty-four years.


  2 Kings 20


  2 Kings 20:1


  Hezekiah's Illness and Recovery.—Compare the parallel account in Isa 38 with Hezekiah's psalm of thanksgiving for his recovery (Isa 38:9-20 of Isaiah).


  2 Kings 20:1-2


  "In those days was Hezekiah sick unto death." By the expression "in those days" the illness of Hezekiah is merely assigned in a general manner to the same time as the events previously described. That it did not occur after the departure of the Assyrians, but at the commencement of the invasion of Sennacherib, i.e., in the fourteenth year of Hezekiah's reign, is evident from 2 Kgs 20:6, namely, both from the fact that in answer to his prayer fifteen years more of life were promised him, and that he nevertheless reigned only twenty-nine years (2 Kgs 18:2), and also from the fact that God promised to deliver him out of the hand of the Assyrians and to defend Jerusalem. The widespread notion that his sickness was an attack of plague, and was connected with the pestilence which had broken out in the Assyrian camp, is thereby deprived of its chief support, apart from the fact that the epithet (שׁחין (2 Kgs 20:7), which is applied to the sickness, does not indicate pestilence. Isaiah then called upon him to set his house in order. לביתך צו: set thy house in order, lit., command or order with regard to thy house, not declare thy (last) will to thy family (Ges., Knob.), for צוּה is construed with the accus. pers. in the sense of commanding anything, whereas here ל is synonymous with אל (2 Sam 17:23). "For thou wilt die and not live;" i.e., thy sickness is to death, namely, without the miraculous help of God. Sickness to death in the very prime of life (Hezekiah was then in the fortieth year of his age) appeared to the godly men of the Old Testament a sign of divine displeasure. Hezekiah was therefore greatly agitated by this announcement, and sought for consolation and help in prayer. He turned his face to the wall, sc. of the room, not of the temple (Chald.), i.e., away from those who were standing round, to be able to pray more collectedly.


  2 Kings 20:3


  In his prayer he appealed to his walking before the Lord in truth and with a thoroughly devoted heart, and to his acting in a manner that was well-pleasing to God, in perfect accordance with the legal standpoint of the Old Testament, which demanded of the godly righteousness of life according to the law. This did not imply by any means a self-righteous trust in his own virtue; for walking before God with a thoroughly devoted heart was impossible without faith. "And Hezekiah wept violently," not merely at the fact that he was to die without having an heir to the throne, since Manasseh was not born till three years afterwards (Joseph., Ephr. Syr., etc.), but also because he was to die in the very midst of his life, since God had promised long life to the righteous.


  2 Kings 20:4-6


  This prayer of the godly king was answered immediately. Isaiah had not gone out of the midst of the city, when the word of the Lord came to him to return to the king, and tell him that the Lord would cure him in three days and add fifteen years to his life, and that He would also deliver him from the power of the Assyrians and defend Jerusalem. התּיּכנה העיר, the middle city, i.e., the central portion of the city, namely, the Zion city, in which the royal citadel stood. The Keri הת חצר, the central court, not of the temple, but of the royal citadel, which is adopted in all the ancient versions, is nothing more than an interpretation of the עיר as denoting the royal castle, after the analogy of 2 Kgs 10:25. The distinct assurance added to the promise "I will heal thee," viz., "on the third day thou wilt go into the house of the Lord," was intended as a pledge to the king of the promised cure. The announcement that God would add fifteen years to his life is not put into the prophet's mouth ex eventu (Knobel and others); for the opinion that distinct statements as to time are at variance with the nature of prophecy is merely based upon an a priori denial of the supernatural character of prophecy. The words, "and I will deliver thee out of the hand of the Assyrians," imply most distinctly that the Assyrian had only occupied the land and threatened Jerusalem, and had not yet withdrawn. The explanation given by Vitringa and others, that the words contain simply a promise of deliverance out of the hand of the oppressor for the next fifteen years, puts a meaning into them which they do not contain, as is clearly shown by Isa 37:20, where this thought is expressed in a totally different manner. וגו על־העיר וגנּותי ע: as in 2 Kgs 19:34, where the prophet repeated this divine promise in consequence of the attempt of Sennacherib to get Jerusalem into his power.


  2 Kings 20:7-8


  Isaiah ordered a lump of figs to be laid upon the boil, and Hezekiah recovered (ויּחי: he revived again). It is of course assumed as self-evident, that Isaiah returned to the king in consequence of a divine revelation, and communicated to him the word of the Lord which he had received.


  תּאנים דּבלת is a mass consisting of compressed figs, which the ancients were in the habit of applying, according to many testimonies (see Celsii Hierob. ii. p. 373), in the case of plague-boils and abscesses of other kinds, because the fig διαφορεῖ σκληρίας (Dioscor.) and ulcera aperit (Plin.), and which is still used for softening ulcers. שׁחין, an abscess, is never used in connection with plague or plague-boils, but only to denote the abscesses caused by leprosy (Job 2:7-8), and other abscesses of an inflammatory kind (Exo 9:9.). In the case of Hezekiah it is probably a carbuncle that is intended.


  After the allusion to the cure and recovery of Hezekiah, we have an account in 2 Kgs 20:8. of the sign by which Isaiah confirmed the promise given to the king of the prolongation of his life. In the order of time the contents of 2 Kgs 20:7 follow 2 Kgs 20:11, since the prophet in all probability first of all disclosed the divine promise to the king, and then gave him the sign, and after that appointed the remedy and had it applied. At the same time, it is also quite possible that he first of all directed the lump of figs to be laid upon the boil, and then made known to him the divine promise, and guaranteed it by the sign. In this case ויּחי merely anticipates the order of events. The sign which Isaiah gave to the king, at his request, consisted in the miraculous movement of the shadow backward upon the sundial of Ahaz.


  2 Kings 20:9-10


  הצּל הלך: "the shadow is gone ten degrees, if it should go back ten degrees?" The rendering, visne umbram solarii decem gradibus progredi an ... regredi, which Maurer still gives after the Vulgate, vis an ut ascendat ... an ut revertatur, cannot be grammatically reconciled with the perfect הלך, and is merely a conjecture founded upon the answer of Hezekiah.


  According to this answer, "it is easy for the shadow to decline (i.e., to go farther down) ten degrees; no (sc., that shall not be a sign to me), but if the shadow turn ten degrees backwards," Isaiah seems to have given the king a choice as to the sign, namely, whether the shadow should go ten degrees forward or backward. But this does not necessarily follow from the words quoted. Hezekiah may have understood the prophet's words וגו הצּל הלך hypothetically: "has the shadow gone (advanced) ten degrees, whether it should," etc.; and may have replied, the advance of the shadow would not be a sure sign to him, but only its going back.


  2 Kings 20:11


  Isaiah then prayed to the Lord, and the Lord "turned back the shadow (caused it to go back) upon the sun-dial, where it had gone down, on the sundial of Ahaz, ten degrees backward." אחז מעלות cannot be understood, as it has been by the lxx, Joseph., Syr., as referring to a flight of steps at the palace of Ahaz, which was so arranged that the shadow of an object standing near indicated the hours, but is no doubt a gnomon, a sun-dial which Ahaz may have received from Babylonia, where sun-dials were discovered (Herod. ii. 109). Nothing further can be inferred from the words with regard to its construction, since the ancients had different kinds of sun-dials (cf. Martini Abhandlung von den Sonnenuhren der Alten, Lpz. 1777). The word מעלות steps in the literal sense, is transferred to the scala, which the shadow had to traverse both up and down upon the disk of the sun-dial, and is used both to denote the separate degrees of this scala, and also for the sum-total of these scala, i.e., for the sun-dial itself, without there being any necessity to assume that it was an obelisk-like pillar erected upon an elevated place with steps running round it (Knobel), or a long portable scale of twice ten steps with a gnomon (Gumpach, Alttestl. Studien, pp. 181ff.). All that follows from the descent of the shadow is that the dial of the gnomon was placed in a vertical direction; and the fact that the shadow went ten degrees down or backward, simply presupposes that the gnomon had at least twenty degrees, and therefore that the degrees indicated smaller portions of time than hours. If, then, it is stated in 2 Kgs 20:8 of Isaiah that the sun went back ten degrees, whereas the going back of the shadow had been previously mentioned in agreement with our text, it is self-evident that the sun stands for the shining of the sun which was visible upon the dial-plate, and which made the shadow recede. We are not, of course, to suppose that the sun in the sky and the shadow on the sun-dial went back at the same time, as Knobel assumes. So far as the miracle is concerned, the words of the text do not require that we should assume that the sun receded, or the rotation of the earth was reversed, as Eph. Syr. and others supposed, but simply affirm that there was a miraculous movement backward of the shadow upon the dial, which might be accounted for from a miraculous refraction of the rays of the sun, effected by God at the prophet's prayer, of which slight analoga are met with in the ordinary course of nature.


  This miraculous sign was selected as a significant one in itself, to confirm the promise of a fresh extension of life which had been given to Hezekiah by the grace of God in opposition to the natural course of things. The retrograde movement of the shadow upon the sun-dial indicated that Hezekiah's life, which had already arrived at its close by natural means, was to be put back by a miracle of divine omnipotence, so that it might continue for another series of years.


  2 Kings 20:12


  The Babylonian embassy, and Hezekiah's imprudence (cf. Isa 39:1-8).—2 Kgs 20:12. "At that time Berodach Baladan, king of Babel, sent a letter and a present to Hezekiah, because he had heard that Hezekiah was sick." By ההיא בּעת the arrival of these ambassadors is merely assigned in the most general manner to the period following Hezekiah's recovery. But from the object of their mission, it is evident that they did not arrive in Jerusalem till after the overthrow and departure of Sennacherib, and therefore at least half a year after Hezekiah's recovery. The ostensible reason given is, that Berodach Baladan had heard of Hezekiah's illness, and therefore sent to congratulate him on his recovery; but in Ch2 32:31 the further reason is mentioned, that he wished to inquire concerning the miracle upon the sun-dial. But, as Josephus has shown, the true object, no doubt, was to make sure of Hezekiah's friendship in anticipation of his intended revolt from the Assyrian rule. Berodach Baladan, for Merodach Baladan (Isa.), with the labial changed, is the same person as the Marodach Baladan who reigned in Babylon for six months, according to Alex. Polyhistor, or rather Berosus (Euseb. Chr. armen. i. pp. 42, 43), and was slain by Elibus, and also the same as the Mardokempad who reigned, according to the Can. Ptol., from 26 to 38 aer. Nab., i.e., from 721 to 709 b.c. The first part of the name, מרדך, occurs in Jer 50:2 in connection with Bel as the name of a Babylonian idol; and the whole name is found on a cylinder (in the British Museum) which contains the first expeditions of Sennacherib against Babylon and Media, and upon the inscriptions at Khorsabad spelt either Merodak-pal-dsana (according to Brandis, Ueber der Gewinn, pp. 44 and 53) or Marduk bal iddin (according to Oppert).


  Instead of שׁמע כּי we have ויּשׁמע in Isaiah, which is not so clear, though it is probably more original; whereas the clause in Isaiah, ויּחזק חלה כּי, "that he had been sick and had become strengthened, i.e., well again," is simply an elucidation of the הזקיּהוּ חלה כּי of our text, in which the recovery is implied in the pluperfect "had been sick."


  2 Kings 20:13


  In 2 Kgs 20:13 ויּשׁמע is apparently a copyist's error for ויּשׂמח of Isaiah, which many of the codd. and ancient versions have even in our text. At the same time, the construction of שׁמע with על is also found in 2 Kgs 22:13.—עליהם, concerning them, i.e., the ambassadors who had brought the letter and the present. In his delight at the honour paid to him by this embassy, Hezekiah showed the ambassadors all his treasure-house, the silver, and the gold, and the spices, and the costly oil, and all his arsenal, etc. The literal meaning of נכת בּית is probably spice-house (Aquila, Symm., Vulg.), נכת being a contraction of נכאת in Gen 37:25, whereas the derivation suggested from the Arabic kayyata, farsit, implevit locum, is much more wide of the mark. The house received its name from the spices for the storing of which it was really intended, although it was also used for the storing of silver and gold. הטּוב שׁמן is not fine olive oil, but, according to the Rabbins and Movers (Phniz. iii. p. 227), the valuable balsam oil which was obtained in the royal gardens; for olive oil, which was obtained in all Judaea, was not stored in the treasure-chambers along with gold, silver, and perfumes, but in special storehouses (Ch1 27:28). בּכל־ממשׁלתּו, in all his dominion, i.e., in all the district which he was able to govern or control.—The existence of such treasures, of which, according to 2 Kgs 20:17, the ancestors of Hezekiah had collected a very large store, at so short a period after the departure of the Assyrians, is not at variance with 2 Kgs 18:15-16, according to which Hezekiah had sent to Sennacherib all the silver in his treasuries, and even the gold plate upon the temple doors. For, in the first place, it is not stated that there was much silver and gold in the treasure-house, but the silver and gold are simply mentioned along with the spices; and, secondly, Hezekiah may have kept back from Sennacherib many a valuable piece of silver or gold, and have taken off the gold plate from the temple doors, to show the ambassadors of Sennacherib, who came to receive the money demanded as compensation, that he was not in a condition to give anything more. Moreover a great deal may have flowed into the treasuries since the payment of that tribute, partly from the presents which Hezekiah received from many quarters after the overthrow of Sennacherib (Ch2 32:23), and partly from the booty that had been collected in the camp of the Assyrians after their hurried departure. And again, the treasures which the ancestors of Hezekiah had collected (2 Kgs 20:17) may not have consisted of gold and silver exactly, but of different jewels and objects of art, which could not be applied to the payment of the tribute demanded by Sennacherib. And, lastly, "we must not overlook the fact, that it answered the purpose of the reporter to crowd together as much as possible, in order to show how anxious Hezekiah was to bring out and exhibit everything whatever that could contribute to the folly" (Drechsler). Hezekiah evidently wanted to show all his glory, because the arrival of the Babylonian ambassadors had flattered his vanity.


  2 Kings 20:14-17


  Isaiah therefore announced to him the word of the Lord, that all his treasures would one day be carried to Babel, and some even of his sons would serve as chamberlains in the palace of the king of Babel. The sin of vanity was to be punished by the carrying away of that of which his heart was proud. Isaiah did not go to Hezekiah by his own impulse, but by the direction of God. His inquiries: "What have these men said, and whence do they come to thee?" were simply intended to lead the king to give expression to the thoughts of his heart. In the answer, "From a distant land have they come, from Babel," his vanity at the great honour that had been paid him comes clearly to light.


  2 Kings 20:18


  The words, "of thy sons, which shall proceed from thee, which thou shalt beget," do not necessarily refer to the actual sons, but only to lineal descendants. The Chethb יקּח, "will one take," is to be preferred to the יקּחוּ of Isaiah and the Keri, as being the more difficult reading. סריסים, chamberlains, courtiers, not necessarily eunuchs, as in 1 Sam 8:15, etc.—For the fulfilment of this threat see Dan 1:2.


  2 Kings 20:19


  The first part of Hezekiah's reply, "Good is the word of Jehovah, which thou hast spoken," is an expression of submission to the will of the Lord, like Eli's answer in 1 Sam 3:18 (cf. 1 Kgs 2:38, 1 Kgs 2:42); the second part, which the repetition of ויּאמר shows to have been spoken after a pause, and which was not addressed directly to Isaiah, "Is it not so (i.e., is it not purely goodness), if there are to be peace and truth in my days (during my life)?" is a candid acknowledgment of the grace and truth of the Lord.


  הלוא is used, as is frequently the case, in the sense of a lively affirmation. Instead of אם הלוא we have in Isaiah כּי, "for there will be peace and truth," by which this clause is attached more clearly to the first declaration as a reason for it: the word of the Lord is good, for the Lord proves His goodness and truth in the fact, that He will not inflict the merited punishment in my lifetime. "Peace and truth" are connected as in Jer 33:6. אמת does not mean continuance (Ges.), security (Knobel), but fides, faithfulness-not human faithfulness, however, which preserves peace, and observes a tacit treaty (Hitzig), but the faithfulness of God, which preserves the promised grace to the humble.


  2 Kings 20:20


  Close of Hezekiah's reign.—On the basin (בּרכח) and the aqueduct constructed by him, see at 2 Kgs 18:17.


  2 Kings 21


  2 Kings 21:1


  Reign of Manasseh (cf. 2 Chron 33:1-20).—2 Kgs 21:1. Manasseh was twelve years old when he began to reign, so that he was not born till after Hezekiah's dangerous illness (2 Kgs 20:1.).


  2 Kings 21:2


  Having begun to reign at this early age, he did not choose his father's ways, but set up the idolatry of his father Ahab again, since the godless party in the nation, at whose head chiefs, priests, and (false) prophets stood, and who would not hearken to the law of the Lord, and in the time of Hezekiah had sought help against Assyria not from Jehovah, but from the Egyptians (Isa 28:7, Isa 28:14., Isa 30:9.), had obtained control of the young an inexperienced king, and had persuaded him to introduce idolatry again. On 2 Kgs 21:2 cf. 2 Kgs 8:18 and 2 Kgs 16:3.


  2 Kings 21:3-5


  ויּבן ויּשׁב, "he built again" the high places, which Hezekiah had destroyed (2 Kgs 18:4), erected altars for Baal and an Asherah, like Ahab of Israel (1 Kgs 16:32-33). האשׁרה is the image of Asherah mentioned in 2 Kgs 21:7, whereas in the Chronicles the thought is generalized by the plurals לבּעלים and האשׁרות. To these two kinds of idolatry, the idolatrous bamoth and the (true) Baal-and Asherah-worship, Manasseh added as a third kind the worship of all the host of heaven, which had not occurred among the Israelites before the Assyrian era, and was probably of Assyrian or Chaldaean origin. This worship differed from the Syrophoenician star-worship, in which sun and moon were worshipped under the names of Baal and Astarte as the bearers of the male and female powers of nature, and was pure star-worship, based upon the idea of the unchangeableness of the stars in contradistinction to the perishableness of everything earthly, according to which the stars were worshipped not merely as the originators of all rise and decay in nature, but also as the leaders and regulators of sublunary things (see Movers, Phniz. i. pp. 65 and 161). This star-worship was a later development of the primary star-worship of Ssabism, in which the stars were worshipped without any image, in the open air or upon the housetops, by simple contemplation, the oldest and comparatively the purest form of deification of nature, to which the earlier Arabians and the worshippers of the sun among the Ssabians (Zabians) were addicted (cf. Delitzsch on Job 31:26-27), and which is mentioned and forbidden in Deu 4:19 and Deu 17:3. In this later form the sun had sacred chariots and horses as among the Persians (2 Kgs 23:11), and incense was offered to the stars, with the face turned towards the east, upon altars which were built either upon housetops, as in the case of the Nabataeans (Strabo, xvi. 784), or within the limits of the temple in the two courts (cf. Eze 8:16, also 2 Kgs 21:5; 2 Kgs 23:12, and Ch2 33:5; Jer 19:13; Zep 1:5). This burning of incense took place not merely to the sun and moon, but also to the signs of the zodiac and to all the host of heaven, i.e., to all the stars (2 Kgs 23:5); by which we are no doubt to understand that the sun, moon, planets and other stars, were worshipped in conjunction with the zodiac, and with this were connected astrology, augury, and the casting of nativities, as in the case of the later so-called Chaldaeans.


  This star-worship is more minutely described in 2 Kgs 21:4, 2 Kgs 21:5. The two verses are closely connected. The מזבּחות וּבנה of 2 Kgs 21:4 is resumed in מזב ויּבן in 2 Kgs 21:5, and the יי בּבית of 2 Kgs 21:4 is more minutely defined in the יי בּית חצרות בּשׁתּי of. 2 Kgs 21:5. "In the two courts:" not merely in the outer court, but even in the court of the priests, which was set apart for the worship of Jehovah.


  2 Kings 21:6


  He also offered his son in sacrifice to Moloch, like Ahaz (2 Kgs 16:3), in the valley of Benhinnom (Chr. cf. 2 Kgs 23:10), and practised soothsaying and witchcraft of every kind. On ונחשׁ עונן see Deu 18:10 and Lev 19:26, אוב עשׂה, he made, i.e., appointed, put into office, a "necromancer and wise people" (cf. Lev 19:31 and Deu 18:11).


  2 Kings 21:7


  Yea, he even placed the image of Asherah in the temple, i.e., in the Holy Place. In the description of his idolatry, which advances gradatim, this is introduced as the very worst crime. According to the express declaration of the Lord to David (2 Sam 7:13) and Solomon (1 Kgs 9:3 compared with 2 Kgs 8:16), the temple was to serve as the dwelling-place of His name.


  2 Kings 21:8


  The word of the Lord, "I will no more make the foot of Israel to move out of the land which I gave to their fathers," refers to the promise in 2 Sam 7:10 : "I will appoint my people a place, that they may dwell in a place of their own, and be stirred up no more," which had been fulfilled by the building of the temple as the seat of the name of the Lord, in the manner indicated in pp. 85ff. The lasting fulfilment of this promise, however, was made to rest upon the condition of Israel's faithful adherence to the commandments of God (cf. 1 Kgs 9:6.).


  2 Kings 21:9


  This condition was not observed by the Israelites; Manasseh seduced them, so that they did more evil than the Canaanites, whom Jehovah had destroyed before them.


  2 Kings 21:10-12


  The Lord therefore announced through the prophets, to the rebellious and idolatrous nation, the destruction of Jerusalem and the deliverance of Judah into the hands of its enemies; but, as is added in Ch2 33:10, they paid no heed to them. The prophets who foretold this terrible judgment are not named. According to Ch2 33:18, their utterances were entered in the annals of the kings. Habakkuk was probably one of them, since he (Hab 1:5) predicted the Chaldaean judgment as a fact which excited astonishment and appeared incredible. The Amorites are mentioned in 2 Kgs 21:11 instar omnium as the supporters of the Canaanitish ungodliness, as in 1 Kgs 21:26, etc.—The phrase, "that whosoever heareth it, both his ears may tingle," denotes such a judgment as has never been heard of before, and excites alarm and horror (cf. 1 Sam 3:11 and Jer 19:3). The Keri שׁמעהּ is a correction, to bring the pronom. suff. into conformity with the noun רעה so far as the gender is concerned, whereas in the Chethb שׁמעיו the masculine suffix is used in the place of the feminine, as is frequently the case.


  2 Kings 21:13


  "I stretch over Jerusalem the measure of Samaria, and the plummet of the house of Ahab." The measure (קו) and the plummet (משׁקלת, lit., a level) were applied to what was being built (Zac 1:16), and also to what was being made level with the ground, i.e., completely thrown down (Amo 7:7). From this sprang the figurative expressions, measure of desolation and plummet of devastation (Isa 34:11).—The measure of Samaria therefore denotes the measure which was applied to the destruction of Samaria, and the plummet of the house of Ahab denotes the extermination of the royal house of Ahab. The meaning is: I shall destroy Jerusalem as I have destroyed Samaria, and exterminate its inhabitants like the house of Ahab. In the second hemistich the same thing is expressed, if possible, still more strongly: "I wipe away Jerusalem as one wipes the dish, and (having) wiped (it), turns it upon its upper side (פּניה)." The wiping of a dish that has been used, and the turning over of the dish wiped, so as not to leave a single drop in it, are a figurative representation of the complete destruction of Jerusalem and the utter extermination of its inhabitants.


  2 Kings 21:14-15


  With the destruction of Jerusalem the Lord forsakes the people of His possession, and give it up to its enemies for a prey and spoil. נחלתי שׁארית: Judah is called the remnant of the people of God's inheritance with a reference to the rejection and leading away of the ten tribes, which have already taken place. On וּמשׁסּה בּז see Isa 42:22; Jer 30:16.


  To this announcement of the judgment there is appended in Ch2 33:11. the statement, that Jehovah caused Manasseh the king to be taken prisoner by the generals of the king of Assyria and led away to Babylon in chains; and that when he humbled himself before God there, and made supplication to Him, He brought him back to Jerusalem and placed him upon his throne again; whereupon Manasseh fortified the walls of Jerusalem still further, placed garrisons in the fortified cities, removed the idol from the temple, abolished from the city the idolatrous altars erected in Jerusalem and upon the temple-mountain, restored the altar of Jehovah, and commanded the people to offer sacrifice upon it.—This incident is omitted in our book, because the conversion of Manasseh was not followed by any lasting results so far as the kingdom was concerned; the abolition of outward idolatry in Jerusalem did not lead to the conversion of the people, and after the death of Manasseh even the idolatrous abominations that had been abolished were restored by Amon.


  2 Kings 21:16


  Manasseh also sinned grievously by shedding innocent blood till Jerusalem was quite filled with it. לפה פּה, from one edge to the other, see at 2 Kgs 10:21. This statement has been paraphrased by Josephus thus (Ant. x. 3, 1): Manasseh slew πάντας ὁμῶς τοὺς δικαίους τοὺς ἐν τοῖς Ἑεβραίοις, and did not spare even the prophets, with the additional clause, which exaggerates the thing: καὶ τούτων δέ τινας καθ ̓ ἡμέραν ἀπέσφαξε, ὥστε αἵματι ῥεῖσθαι τὰ Ἱεροσόλυμα.


  2 Kings 21:17-18


  Manasseh was buried "in the garden of his house, in the garden of Uzza." "His house" cannot be the royal palace built by Solomon, because the garden is also called the garden of Uzza, evidently from the name of its former possessor. "His house" must therefore have been a summer palace belonging to Manasseh, the situation of which, however, it is impossible to determine more precisely. The arguments adduced by Thenius in support of the view that it was situated upon Ophel, opposite to Zion, are perfectly untenable. Robinson (Pal. i. p. 394) conjectures that the garden of Uzza was upon Zion. The name עוּא (עזּה) occurs again in 2 Sam 6:8; Ch1 8:7; Ezr 2:49, and Neh 7:51.


  2 Kings 21:19


  Reign of Amon (cf. Ch2 33:21-25).—Amon reigned only two years, and that in the spirit of his father, that is to say, worshipping all his idols. The city of Jotbah, from which his mother sprang, was, according to Jerome (in the Onom. s. v. Jethaba), urbs antiqua Judaeae; but it is not further known.


  2 Kings 21:23


  His servants conspired against him and slew him in his palace; whereupon the people of the land, i.e., the population of Judah (הארץ עם = יהוּדה עם, Ch2 26:1), put the conspirators to death and made Josiah the son of Amon king, when he was only eight years old.


  2 Kings 21:26


  Amon was buried "in his grave in the garden of Uzza," i.e., in the grave which he had had made in the garden of Uzza by the side of his father's grave. He had probably resided in this palace of his father. יקבּר, one buried him.


  2 Kings 22


  Reign of King Josiah—2 Kings 22:1-23:30


  After a brief account of the length and spirit of the reign of the pious Josiah (2 Kgs 22:1, 2 Kgs 22:2), we have a closely connected narrative, in v. 3-23:24, of what he did for the restoration of idolatry; and the whole of the reform effected by him is placed in the eighteenth year of his reign, because it was in this year that the book of the law was discovered, through which the reformation of worship was carried to completion. It is evident that it was the historian's intention to combine together everything that Josiah did to this end, so as to form one grand picture, from the circumstance that he has not merely placed the chronological datum, "it came to pass in the eighteenth year of king Josiah," at the beginning, but has repeated it at the close (2 Kgs 23:23). If we run over the several facts which are brought before us in this section-the repairing of the temple (2 Kgs 22:3-7); the discovery of the book of the law; the reading of the book to the king; the inquiry made of the prophetess Huldah, and her prophecy (2 Kgs 23:8-20); the reading of the law to the assembled people in the temple, with the renewal of the covenant (2 Kgs 23:1-3); the eradication of idolatry not only from Jerusalem and Judah, but from Bethel also, and all the cities of Samaria (vv. 4-20); and, lastly, the passover (2 Kgs 23:21-23),—there is hardly any need to remark, that all this cannot have taken place in the one eighteenth year of his reign, even if, with Usher (Annales ad a.m. 3381), we were to place the solemn passover at the close of the eighteenth year of Josiah's reign, which is hardly suitable, and by no means follows from the circumstance that the chronological datum, "in the eighteenth year," stands at the commencement of the complete account of the reform of worship introduced by that king. For we may clearly infer that the several details of this account are not arranged chronologically, but according to the subject-matter, and that the historian has embraced the efforts of Josiah to restore the legal worship of Jehovah, which spread over several years, under the one point of view of a discovery of the law, and therefore within the eighteenth year of his reign, from the fact that he introduces the account of the repairing of the temple (2 Kgs 22:3-7) in a period by itself, and makes it subordinate to the account of the discovery of the book of the law, and indeed only mentions it in a general manner, because it led to the finding of the book of the law. It is true that the other facts are attached to one another in the narrative by Vav consec.; but, on a closer inspection of the several details, there cannot be any doubt whatever that the intention is not to arrange them in their chronological order. The repairing of the temple must have commenced before the eighteenth year of Josiah's reign, inasmuch as in that year, in which the incident occurred which led to the discovery of the book of the law (2 Kgs 22:3-7), not only were the builders occupied with the repairs of the temple, but money had been brought by all the people to the house of God to carry on this work, and had been collected by the Levites who kept the door. Moreover, from the very nature of the case, we cannot conceive of the restoration of the temple, that had fallen to decay, without the removal of the idolatrous abominations found in the temple. And the assumption is an equally inconceivable one, that all the people entered into covenant with the Lord (2 Kgs 23:3), before any commencement had been made towards the abolition of the prevailing idolatry, or that the pious king had the book of the law read in the temple and entered into covenant with the Lord, so long as the Ashera was standing in the temple, and the idolatrous altars erected by Manasseh in the courts, together with the horses and chariots dedicated to the sun. If the conclusion of a covenant in consequence of the public reading of the book of the law was to be an act in accordance with the law, the public memorials of idolatry must be destroyed at all events in the neighbourhood of the temple. And is it likely that the king, who had been so deeply moved by the curses of the law, would have undertaken so solemn a transaction in sight of the idolatrous altars and other abominations of idolatry in the house of Jehovah, and not rather have seen that this would be only a daring insult to Jehovah? These reasons are quite sufficient to prove that the extermination of idolatry had commenced before the eighteenth year of Josiah's reign, and had simply been carried out with greater zeal throughout the whole kingdom after the discovery of the book of the law.


  This view of our account is simply confirmed by a comparison with the parallel history in 2 Chron 34 and 35. According to Ch2 34:3., Josiah began to seek the God of his father David in the eighth year of his reign, when he was still a youth, that is to say, not more than sixteen years old, and in the twelfth year of his reign began to purify Judah and Jerusalem from idolatry; and, according to Ch2 34:8., in the eighteenth year of his reign, at the purification of the land and temple, and the renovation of the temple, the book of the law was found by the high priest, and handed over to the king and read before him (vv. 8-28), after which the renewal of the covenant took place, and all the abominations of idolatry that still remained in the land were swept away (Ch2 34:29-33), and, lastly, a solemn passover was celebrated, of which we have an elaborate account in 2 Chron. 35:1-19. Consequently the account given in the Chronicles is, on the whole, arranged with greater chronological precision, although even there, after the commencement of the extermination of idolatry has been mentioned, we have a brief and comprehensive statement of all that Josiah did to accomplish that results; so that after the renewal of the covenant (Ch2 34:33) we have nothing more than a passing allusion, by way of summary, to the complete abolition of the abominations of idolatry throughout the whole land.


  2 Kings 22:1


  Length and spirit of Josiah's reign.—Josiah (for the name, see at 1 Kgs 13:2), like Hezekiah, trode once more in the footsteps of his pious forefather David, adhering with the greatest constancy to the law of the Lord. He reigned thirty-one years. As a child he had probably received a pious training from his mother; and when he had ascended the throne, after the early death of his godless father, he was under the guidance of pious men who were faithfully devoted to the law of the Lord, and who turned his heart to the God of their fathers, as was the case with Joash in 2 Kgs 12:3, although there is no allusion to guardianship. His mother Jedidah, the daughter of Adaiah, was of Boscath, a city in the plain of Judah, of which nothing further is known (see at Jos 15:39). The description of his character, "he turned not aside to the right hand and to the left," sc. from that which was right in the eyes of the Lord, is based upon Deu 5:29; Deu 17:11, Deu 17:20, and Deu 28:14, and expresses an unwavering adherence to the law of the Lord.


  2 Kings 22:3


  Repairing of the temple, and discovery of the book of the law (cf. Ch2 34:8-18).—When Josiah sent Shaphan the secretary of state (סופר, see at 2 Sam 8:17) into the temple, in the eighteenth year of his reign, with instructions to Hilkiah the high priest to pay to the builders the money which had been collected from the people for repairing the temple by the Levites who kept the door, Hilkiah said to Shaphan, "I have found the book of the law." 2 Kgs 22:3-8 form a long period. The apodosis to וגו ויהי, "it came to pass in the eighteenth year of king Josiah-the king had sent Shaphan," etc., does not follow till 2 Kgs 22:8 : "that Hilkiah said," etc. The principal fact which the historian wished to relate, was the discovery of the book of the law; and the repairing of the temple is simply mentioned because it was when Shaphan was sent to Hilkiah about the payment of the money to the builders that the high priest informed the king's secretary of state of the discovery of the book of the law in the temple, and handed it over to him to take to the king. המּלך שׁלח, in 2 Kgs 22:3, forms the commencement to the minor clauses inserted within the principal clause, and subordinate to it: "the king had sent Shaphan," etc. According to Ch2 34:8, the king had deputed not only Shaphan the state-secretary, but also Maaseiah the governor of the city and Joach the chancellor, because the repairing of the temple was not a private affair of the king and the high priest, but concerned the city generally, and indeed the whole kingdom. In 2 Kgs 22:4, 2 Kgs 22:5 there follows the charge given by the king to Shaphan: "Go up to Hilkiah the high priest, that he may make up the money, ... and hand it over to the workmen appointed over the house of Jehovah," etc. יתּם, from תּמם, Hiphil, signifies to finish or set right, i.e., not pay out (Ges., Dietr.), but make it up for the purpose of paying out, namely, collect it from the door-keepers, count it, and bind it up in bags (see 2 Kgs 12:11). יתּם is therefore quite appropriate here, and there is no alteration of the text required. The door-keepers had probably put the money in a chest placed at the entrance, as was the case at the repairing of the temple in the time of Joash (2 Kgs 12:10). In 2 Kgs 22:5 the Keri יתנהוּ is a bad alteration of the Chethb יתנה, "and give (it) into the hand," which is perfectly correct. המּלאכה עשׁי might denote both the masters and the workmen (builders), and is therefore defined more precisely first of all by יי בּבית המּפקדים, "who had the oversight at the house of Jehovah," i.e., the masters or inspectors of the building, and secondly by יי בּבית אשׁר, who were (occupied) at the house of Jehovah, whilst in the Chronicles it is explained by י עשׂים ב אשׁר. The Keri יי בּית is an alteration after 2 Kgs 22:9, whereas the combination בּבית מפקדים is justified by the construction of הפקיד c. acc. pers. and בּ rei in Jer 40:5. The masters are the subject to ויתּנוּ; they were to pay the money as it was wanted, either to the workmen, or for the purchase of materials for repairing the dilapidations, as is more precisely defined in 2 Kgs 22:6. Compare 2 Kgs 12:12-13; and for 2 Kgs 22:7 compare 2 Kgs 12:16. The names of the masters or inspectors are given in Ch2 34:12.—The execution of the king's command is not specially mentioned, that the parenthesis may not be spun out any further.


  2 Kings 22:8


  Hilkiah the high priest (cf. Ch2 34:15) said, "I have found the book of the law in the house of Jehovah." התּורה ספר, the book of the law (not a law-book or a roll of laws), cannot mean anything else, either grammatically or historically, than the Mosaic book of the law (the Pentateuch), which is so designated, as is generally admitted, in the Chronicles, and the books of Ezra and Nehemiah.


  The finding of the book of the law in the temple presupposes that the copy deposited there had come to light. But it by no means follows from this, that before its discovery there were no copies in the hands of the priests and prophets. The book of the law that was found was simply the temple copy, deposited, according to Deu 31:26, by the side of the ark of the covenant, which had been lost under the idolatrous kings Manasseh and Amon, and came to light again now that the temple was being repaired. We cannot learn, either from the account before us, or from the words of the Chronicles (Ch2 34:14), "when they were taking out the money brought into the house of Jehovah, Hilkiah found the book of the law of the Lord," in what part of the temple it had hitherto lain; and this is of no importance so far as the principal object of the history is concerned. Even the words of the Chronicles simply point out the occasion on which the book was discovered, and do not affirm that it had been lying in one of the treasure-chambers of the temple, as Josephus says. The expression ויּקראהוּ does not imply that Shaphan read the whole book through immediately.


  2 Kings 22:9


  The reading of the book of the law to the king, and the inquiry made of the prophetess Huldah concerning it.—2 Kgs 22:9, 2 Kgs 22:10. When Shaphan informed the king of the execution of his command, he also told him that Hilkiah had given him a book, and read it to the king. דּבר השׁיב, to bring an answer, to give a report as to a commission that has been received. התּיכוּ, they poured out the money, i.e., out of the chest in which it was collected, into bags. ויּקראהוּ, "he read it to the king," is simplified in the Chronicles (2 Kgs 22:18) by בו יקרא, "he read therein." That יקראהו does not signify that the whole was read, is evident from a comparison of 2 Kgs 23:2, where the reading of the whole is expressed by כּל־דּברי ס. Which passages or sections Shaphan read by himself (2 Kgs 22:8), and which he read to the king, it is impossible to determine exactly. To the king he most likely read, among other things, the threats and curses of the law against those who transgressed it (Deut 28), and possibly also Lev 26, because the reading made such an impression upon him, that in his anguish of soul he rent his clothes. Nor is it possible to decide anything with certainty, as to whether the king had hitherto been altogether unacquainted with the book of the law, and had merely a traditional knowledge of the law itself, or whether he had already had a copy of the law, but had not yet read it through, or had not read it with proper attention, which accounted for the passages that were read to him now making so deep and alarming an impression upon him. It is a well-known experience, that even books which have been read may, under peculiar circumstances, produce an impression such as has not been made before. But in all probability Josiah had not had in his possession any copy of the law, or even read it till now; although the thorough acquaintance with the law, which all the prophets display, places the existence of the Pentateuch in prophetical circles beyond the reach of doubt.


  2 Kings 22:11


  In his alarm at the words of the book of the law that had been read to him, Josiah rent his clothes, and sent a deputation to the prophetess Huldah, to make inquiry of Jehovah through her concerning the things which he had heard from the law. The deputation consisted of the high priest Hilkiah, Ahikam the supporter of Jeremiah (Jer 26:24) and the father of Gedaliah the governor (2 Kgs 25:22; Jer 39:14, etc.), Achbor the son of Michaiah, Shaphan the state-secretary (2 Kgs 22:3), and Asahiah the servant (i.e., an officer) of the king.


  2 Kings 22:13


  From the commission, "Inquire ye of Jehovah for me and for the people and for all Judah (i.e., the whole kingdom) concerning the words of this book of the law that has been found, for great is the wrath of the Lord which has been kindled against us, because our fathers have not heard ...," we may infer that the curses of the law upon the despisers of the commandments of God in Lev 26; Deu 28:1, and other passages, had been read to the king. את־יי דּרשׁ means to inquire the will of the Lord, what He has determined concerning the king, his people, and the kingdom. על שׁמע signifies here to hearken to anything, to observe it, for which אל is used elsewhere. על כּתב, to prescribe for performance. עלינוּ, "prescribed for us," is quite appropriate, since the law was not only given to the fathers to obey, but also to the existing generation-a fact which Thenius has overlooked with his conjecture עליו. To render the king's alarm and his fear of severe judgments from God intelligible, there is no need for the far-fetched and extremely precarious hypothesis, that just at that time the Scythians had invaded and devastated the land.


  2 Kings 22:14


  Nothing further is known of the prophetess Huldah than what is mentioned here. All that we can infer from the fact that the king sent to her is, that she was highly distinguished on account of her prophetical gifts, and that none of the prophets of renown, such as Jeremiah and Zephaniah, were at that time in Jerusalem. Her father Shallum was keeper of the clothes, i.e., superintendent over either the priests' dresses that were kept in the temple (according to the Rabbins and Wits. de proph. in his Miscell. ss. i. p. 356, ed. 3), or the king's wardrobe. The names of his ancestors תּקוה and הרחס are written תּוקהת and חסרה in the Chronicles. Huldah lived at Jerusalem בּמּשׁנה, "in the second part" or district of the city, i.e., in the lower city, upon the hill Ἄκρα (Rob. Pal. i. p. 391), which is called המּשׁנה in Zep 1:10, and משׁנה העיר in Neh 11:9, and ἄλλη πόλις in Joseph. Ant. xv. 11, 5.


  2 Kings 22:15


  The reply of Huldah the prophetess.—Huldah confirmed the fear expressed by Josiah, that the wrath of the Lord was kindled against Jerusalem and its inhabitants on account of their idolatry, and proclaimed first of all (2 Kgs 22:16, 2 Kgs 22:17), that the Lord would bring upon Jerusalem and its inhabitants all the punishments with which the rebellious and idolaters are threatened in the book of the law; and secondly (2 Kgs 22:18-20), to the king himself, that on account of his sincere repentance and humiliation in the sight of God, he would not live to see the predicted calamities, but would be gathered to his fathers in peace. The first part of her announcement applies "to the man who has sent you to me" (2 Kgs 22:15), the second "to the king of Judah, who has sent to inquire of the Lord" (2 Kgs 22:18). "The man" who had sent to her was indeed also the king; but Huldah intentionally made use of the general expression "the man," etc., to indicate that the word announced to him applied not merely to the king, but to every one who would hearken to the word, whereas the second portion of her reply had reference to the king alone. הזּה המּקום, in 2 Kgs 22:16, 2 Kgs 22:19, and 2 Kgs 22:20, is Jerusalem as the capital of the kingdom. In 2 Kgs 22:16, הסּפר כּל־דּברי is an explanatory apposition to רעה. 2 Kgs 22:17. "With all the work of their hands," i.e., with the idols which they have made for themselves (cf. 1 Kgs 16:7). The last clause in 2 Kgs 22:18, "the words which thou hast heard," is not to be connected with the preceding one, "thus saith the Lord," and על or ל to be supplied; but it belongs to the following sentence, and is placed at the head absolutely: as for the words, which thou hast heart—because thy heart has become soft, i.e., in despair at the punishment with which the sinners are threatened (cf. Deu 20:3; Isa 7:4), and thou hast humbled thyself, when thou didst hear, etc.; therefore, behold, I will gather thee to thy fathers, etc. לשׁמּה להיות, "that they (the city and inhabitants) may become a desolation and curse." These words, which are often used by the prophets, but which are not found connected like this except in Jer 44:22, rest upon Lev 26 and Deut 28, and show that these passages had been read to the king out of the book of the law.


  2 Kings 22:20


  To gather to his fathers means merely to let him die, and is generally applied to a peaceful death upon a sick-bed, like the synonymous phrase, to lie with one's fathers; but it is also applied to a violent death by being slain in battle (1 Kgs 22:40 and 1 Kgs 22:34), so that there is no difficulty in reconciling this comforting assurance with the slaying of Josiah in battle (2 Kgs 23:29). בּשׁלום, in peace, i.e., without living to witness the devastation of Jerusalem, as is evident from the words, "thine eyes will not see," etc.


  2 Kings 23


  2 Kings 23:1


  Instead of resting content with the fact that he was promised deliverance from the approaching judgment, Josiah did everything that was in his power to lead the whole nation to true conversion to the Lord, and thereby avert as far as possible the threatened curse of rejection, since the Lord in His word had promised forgiveness and mercy to the penitent. He therefore gathered together the elders of the nation, and went with them, with the priests and prophets and the assembled people, into the temple, and there had the book of the law read to those who were assembled, and concluded a covenant with the Lord, into which the people also entered. After this he had all the remnants of idolatry eradicated, not only in Jerusalem and Judah, but also in Bethel and the other cities of Samaria, and directed the people to strengthen themselves in their covenant fidelity towards the Lord by the celebration of a solemn passover.


  2 Kings 23:1-2


  Reading of the law in the temple, and renewal of the covenant (cf. Ch2 34:29-32). Beside the priests, Josiah also gathered together the prophets, including perhaps Jeremiah and Zedekiah, that he might carry out the solemn conclusion of the covenant with their co-operation, and, as is evident from Jer 1-11, that they might then undertake the task, by their impressive preaching in Jerusalem and the cities of Judah, of making the people conscious of the earnestness of the covenant duties which they had so recently undertaken (see Oehler in Herzog's Cycl.). Instead of the prophets, the Levites are mentioned in the Chronicles, probably only because the Levites are mentioned along with the priests in other cases of a similar kind. ויּקרא, he read, i.e., had it read; for the duty of reading the law in the temple devolved upon the priests as the keepers of the law (Deu 31:9.).


  2 Kings 23:3


  The king stood העמּוּד על, as in 2 Kgs 11:14. For וגו ויּכרת see 2 Kgs 11:17. ללכת, i.e., he bound himself solemnly to walk after the Lord, that is to say, in his walk to follow the Lord and keep His commandments (see at 1 Kgs 2:3).—בּבּרית...ויּעמוד, all the people entered into the covenant (Luther and others); not perstitit, stood firm, continued in the covenant (Maurer, Ges.), which would be at variance with Jer 11:9-10; Jer 25:3., and other utterances of the prophets.


  2 Kings 23:4-20


  The eradication of idolatry.—According to Ch2 34:3-7, this had already begun, and was simply continued and carried to completion after the renewal of the covenant.


  2 Kings 23:4-14


  In Jerusalem and Judah. 2 Kgs 23:4. The king commanded the high priest and the other priests, and the Levites who kept the door, to remove from the temple everything that had been made for Baal and Asherah, and to burn it in the valley of Kidron. המּשׁנה כּהני, sacerdotes secundi ordinis (Vulg., Luth., etc.), are the common priests as distinguished from הגּדול הכּהן, the high priest. The Rabbins are wrong in their explanation vicarii summi sacerdotis, according to which Thenius would alter the text and read כּהן for כּהני. הסּף שׁמרי, the keepers of the threshold, are the Levites whose duty it was to watch the temple, as in 2 Kgs 22:4 (cf. Ch1 23:5). כּל־הכּלים (alles Zeug, Luth.), i.e., all the apparatus, consisting of altars, idols, and other things, that had been provided for the worship of Baal and Astarte. Josiah had these things burned, according to the law in Deu 7:25, and that outside Jerusalem in the fields of the Kidron valley. The קדרון שׁדמות (fields of Kidron) are probably to be sought for to the north-east of Jerusalem, where the Kidron valley is broader than between the city and the Mount of Olives, and spreads out into a basin of considerable size, which is now cultivated and contains plantations of olive and other fruit-trees (Rob. Pal. i. p. 405). "And he had their dust carried to Bethel," i.e., the ashes of the wooden objects which were burned, and the dust of those of stone and metal which were ground to powder, to defile the idolatrous place of worship at Bethel as the chief seat of idolatry and false worship.


  2 Kings 23:5


  "He abolished the high priests." כּמרים are also mentioned in Hos 10:5 and Zac 1:4 : they were not idolatrous priests or prophets of Baal, but priests whom the kings of Judah had appointed to offer incense upon the altars of the high places; for they are distinguished from the idolatrous priests, or those who burnt incense to Baal, the sun, etc. In Hos 10:5 the priests appointed in connection with the golden calf at Bethel are called כמרים; and in Zep 1:4 the כמרים are not exclusively idolatrous priests, but such as did service sometimes for Jehovah, who had been degraded into a Baal, and sometimes to actual idols. Now as כּהנים who burnt incense upon high places are also mentioned in 2 Kgs 23:8, we must understand by the כמרים non-Levitical priests, and by the כהנים in 2 Kgs 23:8 Levitical priests who were devoted to the worship on the high places. The primary signification of כּמר is disputed. In Syriac the word signifies the priest, in Hebrew spurious priests, probably from כּמר in the sense of to bring together, or complete, as the performers of sacrifice, like ἕρδων, the sacrificer (Dietr.); whereas the connection suggested by Hitzig (on Zeph.) with (Arabic) kfr, to be unbelieving, in the opposite sense of the religious, is very far-fetched, and does not answer either to the Hebrew or the Syriac use of the word.


  The singular ויקטּר is striking, inasmuch as if the imperf. c. Vav rel. were a continuation of נתנוּ, we should expect the plural, "and who had burnt incense," as it is given in the Chaldee. The lxx, Vulg., and Syr. have rendered לקטּר, from which ויקטּר has probably arisen by a mistake in copying. In the following clause, "and those who had burnt incense to Baal, to the sun and to the moon," etc., Baal is mentioned as the deity worshipped in the sun, the moon, and the stars (see at 2 Kgs 21:3). מזּלות, synonymous with מזּרות in Job 38:32, does not mean the twenty-eight naxatra, or Indian stations of the moon, but the twelve signs or constellations of the zodiac, which were regarded by the Arabs as menâzil, i.e., station-houses, in which the sun took up its abode in succession when describing the circuit of the year (cf. Ges. Thes. p. 869, and Delitzsch on Job 38:32).


  2 Kings 23:6


  The image of Asherah (האשׁרה = הא פּסל, 2 Kgs 21:3, 2 Kgs 21:7), which Manasseh placed in the temple and then removed after his return from Babylon (Ch2 33:15), but which Amon had replaced, Josiah ordered to be burned and ground to powder in the valley of Kidron, and the dust to be thrown upon the graves of the common people. ויּדק, from דקק, to make fine, to crush, refers to the metal covering of the image (see at Exo 32:10). Asa had already had an idol burned in the Kidron valley (1 Kgs 15:13), and Hezekiah had ordered the idolatrous abominations to be taken out of the city and carried thither (Ch2 29:16); so that the valley had already been defiled. There was a burial-place there for העם בּני, i.e., the common people (cf. Jer 26:23), who had no graves of their own, just as at the present day the burial-ground of the Jews there lies to the north of Kefr Silwn. Josiah ordered the ashes to be cast upon these graves, probably in order to defile them as the graves of idolaters.


  2 Kings 23:7


  הקּדשׁים בּתּי, the houses (places of abode) of the paramours (for הקדשים see at 1 Kgs 14:24), were probably only tents or huts, which were erected in the court of the temple for the paramours to dwell in, and in which there were also women who wove tent-temples (בּתּים) for Asherah (see at 2 Kgs 17:30).


  2 Kings 23:8


  All the (Levitical) priests he sent for from the cities of Judah to Jerusalem, and defiled the altars of the high places, upon which they had offered incense, from Geba to Beersheba, i.e., throughout the whole kingdom. Geba, the present Jeba, about three hours to the north of Jerusalem (see at Jos 18:24), was the northern frontier of the kingdom of Judah, and Beersheba (Bir-seba: see the Comm. on Gen 21:31) the southern frontier of Canaan. It is evident from 2 Kgs 23:9 that כּהנים are Levitical priests. He ordered them to come to Jerusalem, that they might not carry on illegal worship any longer in the cities of Judah. He then commanded that the unlawful high places should be defiled throughout the whole land, for the purpose of suppressing this worship altogether. He also destroyed "the altars of the high places at the gates, (both that) which was at the entrance of the gate of Joshua the governor of the city, (and also that) which was at the left of every one (entering) by the city gate." The two clauses beginning with אשׁר contain a more precise description of השּׁערים בּמות. The gate of Joshua the governor of the city is not mentioned anywhere else, but it was probably near to his home, i.e., near the citadel of the city; but whether it was the future gate of Gennath, as Thenius supposes, or some other, it is impossible to determine. This also applies to the opinion that העיר שׁער is the valley gate or Joppa gate (Thenius) as being the gate of greatest traffic; for the traffic through the northern or Ephraim gate was certainly not less. אישׁ על־שׂמאול, at the left of every one, sc. going into the city.


  2 Kings 23:9


  "Only the priests of the high places did not sacrifice, ... but ate unleavened bread in the midst of their brethren." The אך is connected with 2 Kgs 23:8 : Josiah did not allow the priests, whom he had brought out of the cities of Judah to Jerusalem, to offer sacrifice upon the altar of Jehovah in the temple, i.e., to perform the sacrificial service of the law, though he did allow them "to eat that which was unleavened," i.e., to eat of the sacred altar-gifts intended for the priests (Lev 6:9-10 and Lev 6:22); only they were not allowed to consume this at a holy place, but simply in the midst of their brethren, i.e., at home in the family. They were thus placed on a par with the priests who were rendered incapable of service on account of a bodily defect (Lev 21:17-22).


  2 Kings 23:10


  He also defiled the place of sacrifice in the valley of Benhinnom, for the purpose of exterminating the worship of Moloch. Moloch's place of sacrifice is called התּפת, as an object of abhorrence, or one to be spat at (תּפת: Job 17:6), from תּוּף, to spit, or spit out (cf. Roediger in Ges. thes. p. 1497, where the other explanations are exploded).


  On the valley Bne or Ben-hinnom, at the south side of Mount Zion, see at Jos 15:8.


  2 Kings 23:11


  He cleared away the horses dedicated to the sun, and burned up the chariots of the sun. As the horses were only cleared away (ויּשׁבּת), whereas the chariots were burned, we have not to think of images of horses (Selden, de Diis Syr. ii. 8), but of living horses, which were given to the sun, i.e., kept for the worship of the sun. Horses were regarded as sacred to the sun by many nations, viz., the Armenians, Persians, Massagetae, Ethiopians, and Greeks, and were sacrificed to it (for proofs see Bochart, Hieroz. i. lib. ii. c. 10); and there is no doubt that the Israelites received this worship first of all from Upper Asia, along with the actual sun-worship, possibly through the Assyrians. "The kings of Judah" are Ahaz, Manasseh, and Amon. These horses were hardly kept to be offered to the sun in sacrifice (Bochart and others), but, as we must infer from the "chariots of the sun," were used for processions in connection with the worship of the sun, probably, according to the unanimous opinion of the Rabbins, to drive and meet the rising sun. The definition יי בּית מבּא, "from the coming into the house of Jehovah," i.e., near the entrance into the temple, is dependent upon נתנוּ, "they had given (placed) the horses of the sun near the temple entrance," אל־לשׁכּת, "in the cell of Nethanmelech." אל does not mean at the cell, i.e., in the stable by the cell (Thenius), because the ellipsis is too harsh, and the cells built in the court of the temple were intended not merely as dwelling-places for the priests and persons engaged in the service, but also as a dept for the provisions and vessels belonging to the temple (Neh 10:38.; Ch1 9:26). One of these depts was arranged and used as a stable for the sacred horses. This cell, which derived its name from Nethanmelech, a chamberlain (סריס), of whom nothing further is known, possibly the builder or founder of it, was בּפּרורים, in the Pharvars. פּרורים, the plural of פּרור, is no doubt identical with פּרבּר in Ch1 26:18. This was the name given to a building at the western or hinder side of the outer temple-court by the gate Shalleket at the ascending road, i.e., the road which led up from the city standing in the west into the court of the temple (Ch1 26:16 and Ch1 26:18). The meaning of the word פרור is uncertain. Gesenius (thes. p. 1123) explains it by porticus, after the Persian frwâr, summer-house, an open kiosk. Bttcher (Proben, p. 347), on the other hand, supposes it to be "a separate spot resembling a suburb," because in the Talmud פרורין signifies suburbia, loca urbi vicinia.


  2 Kings 23:12


  The altars built upon the roof of the aliyah of Ahaz were dedicated to the host of heaven (Zep 1:5; Jer 19:13; Jer 32:29), and certainly built by Ahaz; and inasmuch as Hezekiah had undoubtedly removed them when he reformed the worship, they had been restored by Manasseh and Amon, so that by "the kings of Judah" we are to understand these three kings as in 2 Kgs 23:11. We are unable to determine where the עליּה, the upper chamber, of Ahaz really was. But since the things spoken of both before and afterwards are the objects of idolatry found in the temple, this aliyah was probably also an upper room of one of the buildings in the court of the temple (Thenius), possibly at the gate, which Ahaz had built when he removed the outer entrance of the king into the temple (2 Kgs 16:18), since, according to Jer 35:4, the buildings at the gate had upper stories. The altars built by Manasseh in the two courts of the temple (see 2 Kgs 21:5) Josiah destroyed, משּׁם ויּרץ, "and crushed them to powder from thence," and cast their dust into the Kidron valley. yaarots, not from רוּץ, to run, but from רצץ, to pound or crush to pieces. The alteration proposed by Thenius into ויּרץ, he caused to run and threw = he had them removed with all speed, is not only arbitrary, but unsuitable, because it is impossible to see why Josiah should merely have hurried the clearing away of the dust of these altars, whereas רצץ, to pound or grind to powder, was not superfluous after נתץ, to destroy, but really necessary, if the dust was to be thrown into the Kidron. ויּרץ is substantially equivalent to ויּדק in 2 Kgs 23:6.


  2 Kings 23:13-14


  The places of sacrifice built by Solomon upon the southern height of the Mount of Olives (see at 1 Kgs 11:7) Josiah defiled, reducing to ruins the monuments, cutting down the Asherah idols, and filling their places with human bones, which polluted a place, according to Num 19:16. 2 Kgs 23:14 gives a more precise definition of טמּא in 2 Kgs 23:13 in the form of a simple addition (with Vav cop.). הר־המּשׁחית, mountain of destruction (not unctionis = המּשׁחה, Rashi and Cler.), is the southern peak of the Mount of Olives, called in the tradition of the Church mons offensionis or scandali (see at 1 Kgs 11:7). For מצּבוה and אשׁרים see at 1 Kgs 14:23. מקומם are the places where the Mazzeboth and Asherim stood by the altars that were dedicated to Baal and Astarte, so that by defiling them the altar-places were also defiled.


  2 Kings 23:15-20


  Extermination of idolatry in Bethel and the cities of Samaria.—In order to suppress idolatry as far as possible, Josiah did not rest satisfied with the extermination of it in his own kingdom Judah, but also destroyed the temples of the high places and altars and idols in the land of the former kingdom of the ten tribes, slew all the priests of the high places that were there, and burned their bones upon the high places destroyed, in order to defile the ground. The warrant for this is not to be found, as Hess supposes, in the fact that Josiah, as vassal of the king of Assyria, had a certain limited power over these districts, and may have looked upon them as being in a certain sense his own territory, a power which the Assyrians may have allowed him the more readily, because they were sure of his fidelity in relation to Egypt. For we cannot infer that Josiah was a vassal of the Assyrians from the imprisonment and release of Manasseh by the king of Assyria, nor is there any historical evidence whatever to prove it. The only reason that can have induced Josiah to do this, must have been that after the dissolution of the kingdom of the ten tribes he regarded himself as the king of the whole of the covenant-nation, and availed himself of the approaching or existing dissolution of the Assyrian empire to secure the friendship of the Israelites who were left behind in the kingdom of the ten tribes, to reconcile them to his government, and to win them over to his attempt to reform; and there is no necessity whatever to assume, as Thenius does, that he asked permission to do so of the newly arisen ruler Nabopolassar. For against this assumption may be adduced not only the improbability that Nabopolassar would give him any such permission, but still more the circumstance that at a still earlier period, even before Nabopolassar became king of Babylon, Josiah had had taxes collected of the inhabitants of the kingdom of Israel for the repairing of the temple (Ch2 34:9), from which we may see that the Israelites who were left behind in the land were favourably disposed towards his reforms, and were inclined to attach themselves in religious matters to Judah (just as, indeed, even the Samaritans were willing after the captivity to take part in the building of the temple, Ezr 4:2.), which the Assyrians at that time were no longer in a condition to prevent.


  2 Kings 23:15


  "Also the altar at Bethel, the high place which Jeroboam had made-this altar also and the high place he destroyed." It is grammatically impossible to take הבּמה as an accusative of place (Thenius); it is in apposition to המּזבּח, serving to define it more precisely: the altar at Bethel, namely the high place; for which we have afterwards the altar and the high place. By the appositional הבּמה the altar at Bethel is described as an illegal place of worship. "He burned the בּמה," i.e., the buildings of this sanctuary, ground to powder everything that was made of stone or metal, i.e., both the altar and the idol there. This is implied in what follows: "and burned Asherah," i.e., a wooden idol of Astarte found there, according to which there would no doubt be also an idol of Baal, a מצּבה of stone. The golden calf, which had formerly been set up at Bethel, may, as Hos 10:5-6 seems to imply, have been removed by the Assyrians, and, after the settlement of heathen colonists in the land, have been supplanted by idols of Baal and Astarte (cf. 2 Kgs 17:29).


  2 Kings 23:16-18


  In order to desecrate this idolatrous site for all time, Josiah had human bones taken out of the graves that were to be found upon the mountain, and burned upon the altar, whereby the prophecy uttered in the reign of Jeroboam by the prophet who came out of Judah concerning this idolatrous place of worship was fulfilled; but he spared the tomb of that prophet himself (cf. 1 Kgs 13:26-32). The mountain upon which Josiah saw the graves was a mountain at Bethel, which was visible from the bamah destroyed. ציּוּן, a sepulchral monument, probably a stone erected upon the grave. וימלּטוּ: "so they rescued (from burning) his bones (the bones of the prophet who had come from Judah), together with the bones of the prophet who had come from Samaria," i.e., of the old prophet who sprang from the kingdom of the ten tribes and had come to Bethel (1 Kgs 13:11). משּׁמרון בּא in antithesis to מיהוּדה ot sisehtit בּא denotes simply descent from the land of Samaria.


  2 Kings 23:19-20


  All the houses of the high places that were in the (other) cities of Samaria Josiah also destroyed in the same way as that at Bethel, and offered up the priests of the high places upon the altars, i.e., slew them upon the altars on which they had offered sacrifice, and burned men's bones upon them (the altars) to defile them. The severity of the procedure towards these priests of the high places, as contrasted with the manner in which the priests of the high places in Judah were treated (2 Kgs 23:8 and 2 Kgs 23:9), may be explained partly from the fact that the Israelitish priests of the high places were not Levitical priests, but chiefly from the fact that they were really idolatrous priests.


  2 Kings 23:21-23


  The passover is very briefly noticed in our account, and is described as such an one as had not taken place since the days of the judges. 2 Kgs 23:21 simply mentions the appointment of this festival on the part of the king, and the execution of the king's command has to be supplied. 2 Kgs 23:22 contains a remark concerning the character of the passover. In 2 Chron 35:1-19 we have a very elaborate description of it. What distinguished this passover above every other was, (1) that "all the nation," not merely Judah and Benjamin, but also the remnant of the ten tribes, took part in it, or, as it is expressed in Ch2 35:18, "all Judah and Israel;" (2) that it was kept in strict accordance with the precepts of the Mosaic book of the law, whereas in the passover instituted by Hezekiah there were necessarily many points of deviation from the precepts of the law, more especially in the fact that the feast had to be transferred from the first month, which was the legal time, to the second month, because the priests had not yet purified themselves in sufficient numbers and the people had not yet gathered together at Jerusalem, and also that even then a number of the people had inevitably been allowed to eat the passover without the previous purification required by the law (Ch2 30:2-3, Ch2 30:17-20). This is implied in the words, "for there was not holden such a passover since the days of the judges and all the kings of Israel and Judah." That this remark does not preclude the holding of earlier passovers, as Thenius follows De Wette in supposing, without taking any notice of the refutations of this opinion, was correctly maintained by the earlier commentators. Thus Clericus observes: "I should have supposed that what the sacred writer meant to say was, that during the times of the kings no passover had ever been kept so strictly by every one, according to all the Mosaic laws. Before this, even under the pious kings, they seem to have followed custom rather than the very words of the law; and since this was the case, many things were necessarily changed and neglected." Instead of "since the days of the judges who judged Israel," we find in Ch2 35:18, "since the days of Samuel the prophet," who is well known to have closed the period of the judges.


  2 Kings 23:24-25


  Conclusion of Josiah's reign.—2 Kgs 23:24. As Josiah had the passover kept in perfect accordance with the precepts of the law, so did he also exterminate the necromancers, the teraphim and all the abominations of idolatry, throughout all Judah and Jerusalem, to set up the words of the law in the book of the law that had been found, i.e., to carry them out and bring them into force. For האבות and היּדּענים see at 2 Kgs 21:6. תּרפים, penates, domestic gods, which were worshipped as the authors of earthly prosperity and as oracular deities (see at Gen 31:19). גּלּלים and שׁקּצים, connected together, as in Deu 29:16, as a contemptuous description of idols in general.—In 2 Kgs 23:25 the account of the efforts made by Josiah to restore the true worship of Jehovah closes with a general verdict concerning his true piety. See the remarks on this point at 2 Kgs 18:5. He turned to Jehovah with all his heart, etc.: there is an evident allusion here to Deu 6:5. Compare with this the sentence of the prophet Jeremiah concerning his reign (Jer 22:15-16).


  2 Kings 23:26


  Nevertheless the Lord turned not from the great fierceness of His wrath, wherewith He had burned against Judah on account of all the provocations "with which Manasseh had provoked Him." With this sentence, in which שבּ לא אך forms an unmistakeable word-play upon יי אל שבּ אשׁר, the historian introduces the account not merely of the end of Josiah's reign, but also of the destruction of the kingdom of Judah. Manasseh is mentioned here and at 2 Kgs 24:3 and Jer 15:4 as the person who, by his idolatry and his unrighteousness, with which he provoked God to anger, had brought upon Judah and Jerusalem the unavoidable judgment of rejection. It is true that Josiah had exterminated outward and gross idolatry throughout the land by his sincere conversion to the Lord, and by his zeal for the restoration of the lawful worship of Jehovah, and had persuaded the people to enter into covenant with its God once more; but a thorough conversion of the people to the Lord he had not been able to effect. For, as Clericus has correctly observed, "although the king was most religious, and the people obeyed him through fear, yet for all that the mind of the people was not changed, as is evident enough from the reproaches of Jeremiah, Zephaniah, and other prophets, who prophesied about that time and a little after." With regard to this point compare especially the first ten chapters of Jeremiah, which contain a resum of his labours in the reign of Josiah, and bear witness to the deep inward apostasy of the people from the Lord, not only before and during Josiah's reform of worship, but also afterwards. As the Holy One of Israel, therefore, God could not forgive any more, but was obliged to bring upon the people and kingdom, after the death of Josiah, the judgment already foretold to Manasseh himself (2 Kgs 21:12.).


  2 Kings 23:27-28


  The Lord said: I will also put away Judah (in the same manner as Israel: cf. 2 Kgs 17:20, 2 Kgs 17:23) from my face, etc. ויּאמר expresses the divine decree, which was announced to the people by the prophets, especially Jeremiah and Zephaniah.


  2 Kings 23:29-30


  Compare Ch2 35:20-24. The predicted catastrophe was brought to pass by the expedition of Necho the king of Egypt against Assyria. "In his days (i.e., towards the end of Josiah's reign) Pharaoh Necho the king of Egypt went up against the king of Asshur to the river Euphrates." Necho (נכה or נכו, Ch2 35:20; Jer 46:2; called Νεχαώ by Josephus, Manetho in Jul. Afric., and Euseb., after the lxx; and Νεκώς by Herod. ii. 158,159, iv. 42, and Diod. Sic. i. 33; according to Brugsch, hist. d'Eg. i. p. 252, Nekou) was, according to Man., the sixth king of the twenty-sixth (Saitic) dynasty, the second Pharaoh of that name, the son of Psammetichus I and grandson of Necho I; and, according to Herodotus, he was celebrated for a canal which he proposed to have cut in order to connect the Nile with the Red Sea, as well as for the circumnavigation of Africa (compare Brugsch, l.c., according to whom he reigned from 611 to 595 b.c.). Whether "the king of Asshur" against whom Necho marched was the last ruler of the Assyrian empire, Asardanpal (Sardanapal), Saracus according to the monuments (see Brandis, Ueber den Gewinn, p. 55; M. v. Niebuhr, Gesch. Assurs, pp. 110ff. and 192), or the existing ruler of the Assyrian empire which had already fallen, Nabopolassar the king of Babylon, who put an end to the Assyrian monarchy in alliance with the Medes by the conquest and destruction of Nineveh, and founded the Chaldaean or Babylonian empire, it is impossible to determine, because the year in which Nineveh was taken cannot be exactly decided, and all that is certain is that Nineveh had fallen before the battle of Carchemish in the year 606 b.c. Compare M. v. Niebuhr, Gesch. Assurs, pp. 109ff. and 203, 204.—King Josiah went against the Egyptian, and "he (Necho) slew him at Megiddo when he saw him," i.e., caught sight of him. This extremely brief notice of the death of Josiah is explained thus in the Chronicles: that Necho sent ambassadors to Josiah, when he was taking the field against him, with an appeal that he would not fight against him, because his only intention was to make war upon Asshur, but that Josiah did not allow himself to be diverted from his purpose, and fought a battle with Necho in the valley of Megiddo, in which he was mortally wounded by the archers. What induced Josiah to oppose with force of arms the advance of the Egyptian to the Euphrates, notwithstanding the assurance of Necho that he had no wish to fight against Judah, is neither to be sought for in the fact that Josiah was dependent upon Babylon, which is at variance with history, nor in the fact that the kingdom of Judah had taken possession of all the territory of the ancient inheritance of Israel, and Josiah was endeavouring to restore all the ancient glory of the house of David over the surrounding nations (Ewald, Gesch. iii. p. 707), but solely in Josiah's conviction that Judah could not remain neutral in the war which had broken out between Egypt and Babylon, and in the hope that by attacking Necho, and frustrating his expedition to the Euphrates, he might be able to avert great distress from his own land and kingdom.


  This battle is also mentioned by Herodotus (ii. 159); but he calls the place where it was fought Μάγδολον, i.e., neither Migdol, which was twelve Roman miles to the south of Pelusium (Forbiger, Hdb. d. alten Geogr. ii. p. 695), nor the perfectly apocryphal Magdala or Migdal Zebaiah mentioned by the Talmudists (Reland, Pal. p. 898,899), as Movers supposes. We might rather think with Ewald (Gesch. iii. p. 708) of the present Mejdel, to the south-east of Acca, at a northern source of the Kishon, and regard this as the place where the Egyptian camp was pitched, whereas Israel stood to the east of it, at the place still called Rummane, at Hadad-Rimmon in the valley of Megiddo, as Ewald assumes (Gesch. iii. p. 708). But even this combination is overthrown by the face that Rummane, which lies to the east of el Mejdel at the distance of a mile and three-quarters (geogr.), on the southern edge of the plain of Buttauf, cannot possibly be the Hadad-Rimmon mentioned in Zac 12:11, where king Josiah died after he had been wounded in the battle. For since Megiddo is identical with the Roman Legio, the present Lejun, as Robinson has proved (see at Jos 12:21), and as is generally admitted even by C. v. Raumer (Pal. p. 447, note, ed. 4), Hadad-Rimmon must be the same as the village of Rmmuni (Rummane), which is three-quarters of an hour to the south of Lejun, where the Scottish missionaries in the year 1839 found many ancient wells and other traces of Israelitish times (V. de Velde, R. i. p. 267; Memoir, pp. 333, 334). But this Rummane is four geographical miles distant from el Mejdel, and Mediggo three and a half, so that the battle fought at Megiddo cannot take its name from el Mejdel, which is more than three miles off. The Magdolon of Herodotus can only arise from some confusion between it and Megiddo, which was a very easy thing with the Greek pronunciation Μαγεδδώ, without there being any necessity to assume that Herodotus was thinking of the Egyptian Migdol, which is called Magdolo in the Itin. Ant. p. 171 (cf. Brugsch, Geogr. Inschriften altgypt. Denkmler, i. pp. 261,262). If, then, Josiah went to Megiddo in the plain of Esdrelom to meet the king of Egypt, and fell in with him there, there can be no doubt that Necho came by sea to Palestine and landed at Acco, as des Vignoles (Chronol. ii. p. 427) assumed.


  For if the Egyptian army had marched by land through the plain of Philistia, Josiah would certainly have gone thither to meet it, and not have allowed it to advance into the plain of Megiddo without fighting a battle.


  2 Kings 23:30


  The brief statement, "his servants carried him dead from Megiddo and brought him to Jerusalem," is given with more minuteness in the Chronicles: his servants took him, the severely wounded king, by his own command, from his chariot to his second chariot, and drove him to Jerusalem, and he died and was buried, etc. Where he died the Chronicles do not affirm; the occurrence of ויּמת after the words "they brought him to Jerusalem," does not prove that he did not die till he reached Jerusalem. If we compare Zac 12:11, where the prophet draws a parallel between the lamentation at the death of the Messiah and the lamentation of Hadad-Rimmon in the valley of Megiddo, as the deepest lamentation of the people in the olden time, with the account given in Ch2 35:25 of the lamentation of the whole nation at the death of Josiah, there can hardly be any doubt that Josiah died on the way to Jerusalem at Hadad-Rimmon, the present Rummane, to the south of Lejun (see above), and was taken to Jerusalem dead.—He was followed on the throne by his younger son Jehoahaz, whom the people (הארץ עם, as in 2 Kgs 21:24) anointed king, passing over the elder, Eliakim, probably because they regarded him as the more able man.


  2 Kings 23:31


  Reign of Jehoahaz (cf. Ch2 36:1-4).—Jehoahaz, called significantly by Jeremiah (Jer 22:11) Shallum, i.e., "to whom it is requited," reigned only three months, and did evil in the eyes of the Lord as all his fathers had done. The people (or the popular party), who had preferred him to his elder brother, had apparently set great hopes upon him, as we may judge from Jer 22:10-12, and seem to have expected that his strength and energy would serve to avert the danger which threatened the kingdom on the part of Necho. Ezekiel (Eze 19:3) compares him to a young lion which learned to catch the prey and devoured men, but, as soon as the nations heard of him, was taken in their pit and led by nose-rings to Egypt, and thus attributes to him the character of a tyrant disposed to acts of violence; and Josephus accordingly (Ant. x. 5, 2) describes him as ἀσεβὴς καὶ μιαρὸς τὸν τρόπον.


  2 Kings 23:33


  "Pharaoh Necho put him in fetters (ויּאסרהוּ) at Riblah in the land of Hamath, when he had become king at Jerusalem." In Ch2 36:3 we have, instead of this, "the king of Egypt deposed him (יסירהוּ) at Jerusalem." The Masoretes have substituted as Keri ממּלך, "away from being king," or "that he might be no longer king," in the place of בּמלך, and Thenius and Bertheau prefer the former, because the lxx have τοὺ μὴ βασιλεύειν not in our text only, but in the Chronicles also; but they ought not to have appealed to the Chronicles, inasmuch as the lxx have not rendered the Hebrew text there, but have simply repeated the words from the text of the book of Kings. The Keri is nothing more than an emendation explaining the sense, which the lxx have also followed. The two texts are not contradictory, but simply complete each other: for, as Clericus has correctly observed, "Jehoahaz would of course be removed from Jerusalem before he was cast into chains; and there was nothing to prevent his being dethroned at Jerusalem before he was taken to Riblah."


  We are not told in what way Necho succeeded in getting Jehoahaz into his power, so as to put him in chains at Riblah. The assumption of J. D. Michaelis and others, that his elder brother Eliakim, being dissatisfied with the choice of Jehoahaz as king, had recourse to Necho at Riblah, in the hope of getting possession of his father's kingdom through his instrumentality, is precluded by the face that Jehoahaz would certainly not have been so foolish as to appear before the enemy of his country at a mere summons from Pharaoh, who was at Riblah, and allow him to depose him, when he was perfectly safe in Jerusalem, where the will of the people had raised him to the throne. If Necho wanted to interfere with the internal affairs of the kingdom of Judah, it would never have done for him to proceed beyond Palestine to Syria after the victory at Megiddo, without having first deposed Jehoahaz, who had been raised to the throne at Jerusalem without any regard to his will. The course of events was therefore probably the following: After the victory at Megiddo, Necho intended to continue his march to the Euphrates; but on hearing that Jehoahaz had ascended the throne, and possibly also in consequence of complaints which Eliakim had made to him on that account, he ordered a division of his army to march against Jerusalem, and while the main army was marching slowly to Riblah, he had Jerusalem taken, king Jehoahaz dethroned, the land laid under tribute, Eliakim appointed king as his vassal, and the deposed Jehoahaz brought to his headquarters at Riblah, then put into chains and transported to Egypt; so that the statement in Ch2 36:3, "he deposed him at Jerusalem," is to be taken quite literally, even if Necho did not come to Jerusalem in propri person, but simply effected this through the medium of one of his generals.


  Riblah has been preserved in the miserable village of Rible, from ten to twelve hours to the S.S.W. of Hums (Emesa) by the river el Ahsy (Orontes), in a large fruitful plain of the northern portion of the Bekaa, which was very well adapted to serve as the camping ground of Necho's army as well as of that of Nebuchadnezzar (2 Kgs 25:6, 2 Kgs 25:20-21), not only because it furnished the most abundant supply of food and fodder, but also on account of its situation on the great caravan-road from Palestine by Damascus, Emesa, and Hamath to Thapsacus and Carchemish on the Euphrates (cf. Rob. Bibl. Res. pp. 542-546 and 641).


  In the payment imposed upon the land by Necho, one talent of gold (c. 25,000 thalers: 3750) does not seem to bear any correct proportion to 100 talents of silver (c. 250,000 thalers, or 37,500), and consequently the lxx have 100 talents of gold, the Syr. and Arab. 10 talents; and Thenius supposes this to have been the original reading, and explains the reading in the text from the dropping out of a y (= 10), though without reflecting that as a rule the number 10 would require the plural כּכּרים.


  2 Kings 23:34


  From the words "Necho made Eliakim the son of Josiah king in the place of his father Josiah," it follows that the king of Egypt did not acknowledge the reign of Jehoahaz, because he had been installed by the people without his consent. "And changed his name into Jehoiakim." The alteration of the name was a sign of dependence. In ancient times princes were accustomed to give new names to the persons whom they took into their service, and masters to give new names to their slaves (cf. Gen 41:45; Ezr 5:14; Dan 1:7, and Hvernick on the last passage).—But while these names were generally borrowed from heathen deities, Eliakim, and at a later period Mattaniah (2 Kgs 24:17), received genuine Israelitish names, Jehoiakim, i.e., "Jehovah will set up," and Zidkiyahu, i.e., "righteousness of Jehovah;" from which we may infer that Necho and Nebuchadnezzar did not treat the vassal kings installed by them exactly as their slaves, but allowed them to choose the new names for themselves, and simply confirmed them as a sign of their supremacy. Eliakim altered his name into Jehoiakim, i.e., El (God) into Jehovah, to set the allusion to the establishment of the kingdom, which is implied in the name, in a still more definite relation to Jehovah the covenant God, who had promised to establish the seed of David (2 Sam 7:14), possibly with an intentional opposition to the humiliation with which the royal house of David was threatened by Jeremiah and other prophets.—"But Jehoahaz he had taken (לקח, like יקּח in 2 Kgs 24:12), and he came to Egypt and died there"—when, we are not told.—In 2 Kgs 23:35, even before the account of Jehoiakim's reign, we have fuller particulars respecting the payment of the tribute which Necho imposed upon the land (2 Kgs 23:33), because it was the condition on which he was appointed king.—"The gold and silver Jehoiakim gave to Pharaoh; yet (אך = but in order to raise it) he valued (העריך as in Lev 27:8) the land, to give the money according to Pharaoh's command; of every one according to his valuation, he exacted the silver and gold of the population of the land, to give it to Pharaoh Necho." נגשׂ, to exact tribute, is construed with a double accusative, and בּערכּו אישׁ placed first for the sake of emphasis, as an explanatory apposition to הערץ את־עם.


  2 Kings 23:36


  Reign of Jehoiakim (cf. Ch2 36:5-8).—Jehoiakim reigned eleven years in the spirit of his ungodly forefathers (compare 2 Kgs 23:37 with 2 Kgs 23:32). Jeremiah represents him (2 Kgs 22:13.) as a bad prince, who enriched himself by the unjust oppression of his people, "whose eyes and heart were directed upon nothing but upon gain, and upon innocent blood to shed it, and upon oppression and violence to do them" (compare 2 Kgs 24:4 and Jer 26:22-23). Josephus therefore describes him as τὴν φύσιν ἄδικος καὶ κακοῦργος, καὶ μήτε πρὸς Θεὸν ὅσιος, μήτε πρὸς ἀνθρώπους ἐπιεικής (Ant. x. 5, 2). The town of Rumah, from which his mother sprang, is not mentioned anywhere else, but it has been supposed to be identical with Aruma in the neighbourhood of Shechem (Jdg 9:41).


  2 Kings 24


  2 Kings 24:1


  "In his days Nebuchadnezzar, the king of Babel, came up; and Jehoiakim became subject to him three years, then he revolted from him again." נבכדנאצּר, Nebuchadnezzar, or נבוּכדראצּר, Nebuchadrezzar (Jer 21:2, Jer 21:7; Jer 22:25, etc.), Ναβουχοδονόσορ (lxx), Ναβουχοδονόσορος (Beros. in Jos. c. Ap. i. 20, 21), Ναβοκοδρόσορος (Strabo, xv. 1, 6), upon the Persian arrow-headed inscriptions at Bisutun Nabhukudracara (according to Oppert, composed of the name of God, Nabhu (Nebo), the Arabic kadr, power, and zar or sar, prince), and in still other forms (for the different forms of the name see M. v. Niebuhr's Gesch. pp. 41, 42). He was the son of Nabopolassar, the founder of the Chaldaean monarchy, and reigned, according to Berosus (Jos. l.c.), Alex. Polyh. (Eusebii Chr. arm. i. pp. 44, 45), and the Canon of Ptol., forty-three years, from 605 to 562 b.c. With regard to his first campaign against Jerusalem, it is stated in Ch2 36:6, that "against him (Jehoiakim) came up Nebuchadnezzar, and bound him with brass chains, to carry him (להוליכו) to Babylon;" and in Dan 1:1-2, that "in the year three of the reign of Jehoiakim, Nebuchadnezzar came against Jerusalem and besieged it; and the Lord gave Jehoiakim, the king of Judah, into his hand, and a portion of the holy vessels, and he brought them (the vessels) into the land of Shinar, into the house of his god," etc. Bertheau (on Chr.) admits that all three passages relate to Nebuchadnezzar's first expedition against Jehoiakim and the first taking of Jerusalem by the king of Babylon, and rejects the alteration of להוליכו, "to lead him to Babylon" (Chr.), into ἀπήγαγεν αὐτὸν (lxx), for which Thenius decides in his prejudice in favour of the lxx. He has also correctly observed, that the chronicler intentionally selected the infinitive with ל, because he did not intend to speak of the actual transportation of Jehoiakim to Babylon. The words of our text, "Jehoiakim became servant (עבד) to him," i.e., subject to him, simply affirm that he became tributary, not that he was led away. And in the book of Daniel also there is nothing about the leading away of Jehoiakim to Babylon. Whilst, therefore, the three accounts agree in the main with one another, and supply one another's deficiencies, so that we learn that Jehoiakim was taken prisoner at the capture of Jerusalem and put in chains to be led away, but that, inasmuch as he submitted to Nebuchadnezzar and vowed fidelity, he was not taken away, but left upon the throne as vassal of the king of Babylon; the statement in the book of Daniel concerning the time when this event occurred, which is neither contained in our account nor in the Chronicles, presents a difficulty when compared with Jer 25 and Jer 46:2, and different attempts, some of them very constrained, have been made to remove it. According to Jer 46:2, Nebuchadnezzar smote Necho the king of Egypt at Carchemish, on the Euphrates, in the fourth year of Jehoiakim. This year is not only called the first year of Nebuchadnezzar in Jer 25:1, but is represented by the prophet as the turning-point of the kingdom of Judah by the announcement that the Lord would bring His servant Nebuchadnezzar upon Judah and its inhabitants, and also upon all the nations dwelling round about, that he would devastate Judah, and that these nations would serve the king of Babylon seventy years (Jer 25:9-11). Consequently not only the defeat of Necho at Carchemish, but also the coming of Nebuchadnezzar to Judah, fell in the fourth year of Jehoiakim, and not in the third. To remove this discrepancy, some have proposed that the time mentioned, "in the fourth year of Jehoiakim" (Jer 46:2), should be understood as relating, not to the year of the battle at Carchemish, but to the time of the prophecy of Jeremiah against Egypt contained in Jer 46, and that Jer 25 should also be explained as follows, that in this chapter the prophet is not announcing the first capture of Jerusalem by Nebuchadnezzar, but is proclaiming a year after this the destruction of Jerusalem and the devastation of the whole land, or a total judgment upon Jerusalem and the rest of the nations mentioned there (M. v. Nieb. Gesch. pp. 86, 87, 371). But this explanation is founded upon the erroneous assumption, that Jer 46:3-12 does not contain a prediction of the catastrophe awaiting Egypt, but a picture of what has already taken place there; and it is only in a very forced manner that it can be brought into harmony with the contents of Jer 25.


  We must rather take "the year three of the reign of Jehoiakim" (Dan 1:1) as the extreme terminus a quo of Nebuchadnezzar's coming, i.e., must understand the statement thus: that in the year referred to Nebuchadnezzar commenced the expedition against Judah, and smote Necho at Carchemish at the commencement of the fourth year of Jehoiakim (Jer 46:2), and then, following up this victory, took Jerusalem in the same year, and made Jehoiakim tributary, and at the same time carried off to Babylon a portion of the sacred vessels, and some young men of royal blood as hostages, one of whom was Daniel (Ch2 36:7; Dan 1:2.). The fast mentioned in Jer 36:9, which took place in the fifth year of Jehoiakim, cannot be adduced in disproof of this; for extraordinary fast-days were not only appointed for the purpose of averting great threatening dangers, but also after severe calamities which had fallen upon the land or people, to expiate His wrath by humiliation before God, and to invoke the divine compassion to remove the judgment that had fallen upon them. The objection, that the godless king would hardly have thought of renewing the remembrance of a divine judgment by a day of repentance and prayer, but would rather have desired to avoid everything that could make the people despair, falls to the ground, with the erroneous assumption upon which it is founded, that by the fast-day Jehoiakim simply intended to renew the remembrance of the judgment which had burst upon Jerusalem, whereas he rather desired by outward humiliation before God to secure the help of God to enable him to throw off the Chaldaean yoke, and arouse in the people a religious enthusiasm for war against their oppressors.—Further information concerning this first expedition of Nebuchadnezzar is supplied by the account of Berosus, which Josephus (Ant. x. 11, and c. Ap. i. 19) has preserved from the third book of his Chaldaean history, namely, that when Nabopolassar received intelligence of the revolt of the satrap whom he had placed over Egypt, Coele-Syria, and Phoenicia, because he was no longer able on account of age to bear the hardships of war, he placed a portion of his army in the hands of his youthful son Nebuchadnezzar and sent him against the satrap. Nebuchadnezzar defeated him in battle, and established his power over that country again. In the meantime Nabopolassar fell sick and died in Babylon; and as soon as the tidings reached Nebuchadnezzar, he hastened through the desert to Babylon with a small number of attendants, and directed his army to follow slowly after regulating the affairs of Egypt and the rest of the country, and to bring with it the prisoners from the Jews, Syrians, Phoenicians, and Egyptian tribes, and with the heavily-armed troops. So much, at any rate, is evident from this account, after deducting the motive assigned for the war, which is given from a Chaldaean point of view, and may be taken as a historical fact, that even before his father's death Nebuchadnezzar had not only smitten the Egyptians, but had also conquered Judah and penetrated to the borders of Egypt. And there is no discrepancy between the statement of Berosus, that Nebuchadnezzar was not yet king, and the fact that in the biblical books he is called king proleptically, because he marched against Judah with kingly authority.


  2 Kings 24:2


  To punish Jehoiakim's rebellion, Jehovah sent hosts of Chaldaeans, Aramaeans, Moabites, and Ammonites against him and against Judah to destroy it (להאבידו). Nebuchadnezzar was probably too much occupied with other matters relating to his kingdom, during the earliest years of his reign after his father's death, to be able to proceed at once against Jehoiakim and punish him for his revolt.


  He may also have thought it a matter of too little importance for him to go himself, as there was not much reason to be afraid of Egypt since its first defeat (cf. M. v. Niebuhr, p. 375). He therefore merely sent such troops against him as were in the neighbourhood of Judah at the time. The tribes mentioned along with the Chaldaeans were probably all subject to Nebuchadnezzar, so that they attacked Judah at his command in combination with the Chaldaean tribes left upon the frontier. How much they effected is not distinctly stated; but it is evident that they were not able to take Jerusalem, from the fact that after the death of Jehoiakim his son was able to ascend the throne (2 Kgs 24:6).—The sending of these troops is ascribed to Jehovah, who, as the supreme controller of the fate of the covenant-nation, punished Jehoiakim for his rebellion. For, after the Lord had given Judah into the hands of the Chaldaeans as a punishment for its apostasy from Him, all revolt from them was rebellion against the Lord. "According to the word of Jehovah, which He spake by His servants the prophets," viz., Isaiah, Micah, Habakkuk, Jeremiah, and others.


  2 Kings 24:3-5


  יי על־פּי אך: "only according to the mouth (command) of Jehovah did this take place against Judah," i.e., for no other reason than because the Lord had determined to put away Judah from before His face because of Manasseh's sins (cf. 2 Kgs 21:12-16, and 2 Kgs 23:27). "And Jehovah would not forgive," even if the greatest intercessors, Moses and Samuel, had come before Him (Jer 15:1.), because the measure of the sins was full, so that God was obliged to punish according to His holy righteousness. We must repeat בּ from the preceding words before הנּקי דּם.


  2 Kings 24:6-7


  "Jehoiakim lay down to (fell asleep with) his fathers, and Jehoiachin his son became king in his stead." That this statement is not in contradiction to the prophecies of Jer 22:19 : "Jehoiakim shall be buried like an ass, carried away and cast out far away from the gates of Jerusalem," and Jer 36:30 : "no son of his shall sit upon the throne of David, and his body shall lie exposed to the heat by day and to the cold by night," is now generally admitted, as it has already been by J. D. Michaelis and Winer. But the solution proposed by Michaelis, Winer, and M. v. Niebuhr (Gesch. p. 376) is not sufficient, namely, that at the conquest of Jerusalem, which took place three months after the death of Jehoiakim, his bones were taken out of the grave, either by the victors out of revenge for his rebellion, or by the fury of the people, and cast out before the city gate; for Jeremiah expressly predicts that he shall have no funeral and no burial whatever. We must therefore assume that he was slain in a battle fought with the troops sent against him, and was not buried at all; an assumption which is not at variance with the words, "he laid himself down to his fathers,"' since this formula does not necessarily indicate a peaceful death by sickness, but is also applied to king Ahab, who was slain in battle (1 Kgs 22:40, cf. 2 Kgs 22:20).


  - And even though his son Jehoiachin ascended the throne after his father's death and maintained his position for three months against the Chaldaeans, until at length he fell into their hands and was carried away alive to Babylon, the prophet might very truly describe this short reign as not sitting upon the throne of David (cf. Graf on Jer 22:19).—To the death of Jehoiakim there is appended the notice in 2 Kgs 24:7, that the king of Egypt did not go out of his own land any more, because the king of Babylon had taken away everything that had belonged to the king of Egypt, from the brook of Egypt to the river Euphrates. The purpose of this notice is to indicate, on the one hand, what attitude Necho, whose march to the Euphrates was previously mentioned, had assumed on the conquest of Judah by the Chaldaeans, and on the other hand, that under these circumstances a successful resistance to the Chaldaeans on the part of Judah was not for a moment to be thought of.


  2 Kings 24:8


  (cf. Ch2 36:9 and Ch2 36:10). Jehoiachin, יהויכין or יויכין (Eze 1:2), i.e., he whom Jehovah fortifies, called יכניהוּ in Ch1 3:16-17, and Jer 27:20; Jer 28:4, etc., and כּניהוּ in Jer 22:24, Jer 22:28; Jer 37:1, probably according to the popular twisting and contraction of the name Jehoiachin, was eighteen years old when he ascended the throne (the eight years of the Chronicles are a slip of the pen), and reigned three months, or, according to the more precise statement of the Chronicles, three months and ten days, in the spirit of his father. Ezekiel (Eze 19:5-7) describes him not only as a young lion, who learned to prey and devoured men, like Jehoahaz, but also affirms of him that he knew their (the deceased men's) widows, i.e., ravished them, and destroyed their cities-that is to say, he did not confine his deeds of violence to individuals, but extended them to all that was left behind by those whom he had murdered, viz., to their families and possessions; and nothing is affirmed in Jer 22:24 and Jer 22:28 respecting his character at variance with this. His mother Nehushta was a daughter of Elnathan, a ruler of the people, or prince, from Jerusalem (Jer 26:22; Jer 36:12, Jer 36:25).


  2 Kings 24:10


  "At that time," i.e., when Jehoiachin had come to the throne, or, according to Ch2 36:10, "at the turn of the year," i.e., in the spring (see at 1 Kgs 20:22), the servants (generals) of Nebuchadnezzar marched against Jerusalem, and the city was besieged. The Keri עלוּ is substantially correct, but is an unnecessary alteration of the Chethb עלה, since the verb when it precedes the subject is not unfrequently used in the singular, though before a plural subject (cf. Ewald, 316, a.). The נב עבדי are different from the גדוּדים of 2 Kgs 24:2. As the troops sent against Jehoiakim had not been able to conquer Judah, especially Jerusalem, Nebuchadnezzar sent his generals with an army against Jerusalem, to besiege the city and take it.


  2 Kings 24:11


  During the siege he came himself to punish Jehoiakim's revolt in the person of his successor.


  2 Kings 24:12


  Then Jehoiachin went out to the king of Babylon to yield himself up to him, because he perceived the impossibility of holding the city any longer against the besiegers, and probably hoped to secure the favour of Nebuchadnezzar, and perhaps to retain the throne as his vassal by a voluntary submission. Nebuchadnezzar, however, did not show favour any more, as he had done to Jehoiakim at the first taking of Jerusalem, but treated Jehoiachin as a rebel, made him prisoner, and led him away to Babylon, along with his mother, his wives (2 Kgs 24:15), his princes and his chamberlains, as Jeremiah had prophesied (Jer 22:24.), in the eighth year of his (Nebuchadnezzar's) reign. The reference to the king's mother in 2 Kgs 24:12 and 2 Kgs 24:15 is not to be explained on the ground that she still acted as guardian over the king, who was not yet of age (J. D. Mich.), but from the influential position which she occupied in the kingdom as הגּבירה (Jer 29:2 : see at 1 Kgs 14:21). The eighth year of the reign of Nebuchadnezzar is reckoned from the time when his father had transferred to him the chief command over the army to make war upon Necho, according to which his first year coincides with the fourth year of Jehoiakim (Jer 25:1). As Nebuchadnezzar acted as king, so far as the Jews were concerned, from that time forward, although he conducted the war by command of his father, this is always reckoned as the point of time at which his reign commenced, both in our books and also in Jeremiah (cf. 2 Kgs 25:8; Jer 32:1). According to this calculation, his reign lasted forty-four years, viz., the eight years of Jehoiakim and the thirty-six years of Jehoiachin's imprisonment, as is evident from 2 Kgs 25:27.


  2 Kings 24:13


  Nebuchadnezzar thereupon, that is to say, when he had forced his way into the city, plundered the treasures of the temple and palace, and broke the gold off the vessels which Solomon had made in the temple of Jehovah. קצּץ, to cut off, break off, as in 2 Kgs 16:17, i.e., to bear off the gold plates. Nebuchadnezzar had already taken a portion of the golden vessels of the temple away with him at the first taking of Jerusalem in the fourth year of Jehoiakim, and had placed them in the temple of his god at Babylon (Ch2 36:7; Dan 1:2). They were no doubt the smaller vessels of solid gold-basins, scoops, goblets, knives, tongs, etc.,—which Cyrus delivered up again to the Jews on their return to their native land (Ezr 1:7.). This time he took the gold off the larger vessels, which were simply plated with that metal, such as the altar of burnt-offering, the table of shew-bread and ark of the covenant, and carried it away as booty, so that on the third conquest of Jerusalem, in the time of Zedekiah, beside a few gold and silver basins and scoops (2 Kgs 25:15) there were only the large brazen vessels of the court remaining (2 Kgs 25:13-17; Jer 27:18.). The words, "as Jehovah had spoken," refer to 2 Kgs 20:17 and Isa 39:6, and to the sayings of other prophets, such as Jer 15:13; Jer 17:3, etc.


  2 Kings 24:14


  Beside these treasures, he carried away captive to Babylon the cream of the inhabitants of Jerusalem, not only the most affluent, but, as is evident from Jer 24:1-10, the best portion in a moral respect. In 2 Kgs 24:14 the number of those who were carried off is simply given in a general form, according to its sum-total, as 10,000; and then in 2 Kgs 24:15, 2 Kgs 24:16 the details are more minutely specified. "All Jerusalem" is the whole of the population of Jerusalem, which is first of all divided into two leading classes, and then more precisely defined by the clause, "nothing was left except the common people," and reduced to the cream of the citizens. The king, queen-mother, and king's wives being passed over and mentioned for the first time in the special list in 2 Kgs 24:15, there are noticed here כּל־השּׂרים and החיל גּבּורי כּל, who form the first of the leading classes. By the שׂרים are meant, according to 2 Kgs 24:15, the סריסים, chamberlains, i.e., the officials of the king's court in general, and by הארץ אוּלי ("the mighty of the land") all the heads of the tribes and families of the nation that were found in Jerusalem; and under the last the priests and prophets, who were also carried away according to Jer 29:1, with Ezekiel among them (Eze 1:1), are included as the spiritual heads of the people. The החיל גּבּורי are called החיל אנשׁי in 2 Kgs 24:16; their number was 7000. The persons intended are not warriors, but men of property, as in 2 Kgs 15:20. The second class of those who ere carried away consisted of כּל־החרשׁ, all the workers in stone, metal, and wood, that is to say, masons, smiths, and carpenters; and המּסגּר, the locksmiths, including probably not actual locksmiths only, but makers of weapons also. There is no need for any serious refutation of the marvellous explanation given of מסגּר by Hitzig (on Jer 24:1), who derives it from מס and גּר, and supposes it to be an epithet applied to the remnant of the Canaanites, who had been made into tributary labourers, although it has been adopted by Thenius and Graf, who make them into artisans of the foreign socagers. עם־הארץ דּלּת = דלּת־הארץ (2 Kgs 25:12), the poor people of the land, i.e., the lower portion of the population of Jerusalem, from whom Nebuchadnezzar did not fear any rebellion, because they possessed nothing (Jer 39:10), i.e., neither property (money nor other possessions), nor strength and ability to organize a revolt. The antithesis to these formed by the מלחמה עשׂי מ גּבּורים, the strong or powerful men, who were in a condition to originate and carry on a war; for this category includes all who were carried away, not merely the thousand workmen, but also the seven thousand החיל אנשׁי, and the king's officers and the chiefs of the nation, whose number amounted to two thousand, since the total number of the exiles was then thousand. There is no special allusion to warriors or military, because in the struggle for the rescue of the capital and the kingdom from destruction every man who could bear arms performed military service, so that the distinction between warriors and non-warriors was swept away, and the actual warriors are swallowed up in the ten thousand. Babel is the country of Babylonia, or rather the Babylonian empire.


  2 Kings 24:17


  Over the lower classes of the people who had been left behind Nebuchadnezzar placed the paternal uncle of the king, who had been led away, viz., Mattaniah, and made him king under the name of Zedekiah. He was the youngest son of Josiah (Jer 1:3; Jer 37:1); was only ten years old when his father died, and twenty-one years old when he ascended the throne; and as the uncle of Jehoiachin, who being only a youth of eighteen could not have a son capable of reigning, had the first claim to the throne. Instead of דּדו, his uncle, we have in Ch2 36:10 אהיו, his brother, i.e., his nearest relation. On the change in the name see at 2 Kgs 23:34. The name צדקיּהוּ, i.e., he who has Jehovah's righteousness, was probably chosen by Mattaniah in the hope that through him or in his reign the Lord would create the righteousness promised to His people.


  2 Kings 24:18


  2 Kings 24:18-19


  Length and spirit of Zedekiah's reign (cf. Jer 52:1-3, and Ch2 36:11-13).—Zedekiah's mother Hamital, daughter of Jeremiah of Libnah, was also the mother of Jehoahaz (2 Kgs 23:31); consequently he was his own brother and the half-brother of Jehoiakim, whose mother was named Zebidah (2 Kgs 23:36). His reign lasted eleven years, and in its attitude towards the Lord exactly resembled that of his brother Jehoiakim, except that Zedekiah does not appear to have possessed so much energy for that which was evil. According to Jer 38:5 and Jer 38:24., he was weak in character, and completely governed by the great men of his kingdom, having no power or courage whatever to offer resistance. but, like them, he did not hearken to the words of the Lord through Jeremiah (Jer 37:2), or, as it is expressed in Ch2 36:12, "he did not humble himself before Jeremiah the prophet, who spake to him out of the mouth of the Lord."


  2 Kings 24:20


  "For because of the wrath of the Lord it happened concerning Judah and Jerusalem." The subject to היתה is to be taken from what precedes, viz., Zedekiah's doing evil, or that such a God-resisting man as Zedekiah became king. "Not that it was of God that Zedekiah was wicked, but that Zedekiah, a man (if we believe Brentius, in loc.) simple, dependent upon counsellors, yet at the same time despising the word of God and impenitent (Ch2 36:12-13), became king, so as to be the cause of Jerusalem's destruction" (Seb. Schm.). On וגו השׁליכו עד cf. 2 Kgs 24:3, and 2 Kgs 17:18, 2 Kgs 17:23. "And Zedekiah rebelled against the king of Babel," who, according to Ch2 36:13, had made him swear by God, to whom he was bound by oath to render fealty. This breach of covenant and frivolous violation of his oath Ezekiel also condemns in sharp words (Eze 17:13.), as a grievous sin against the Lord. Zedekiah also appears from the very first to have had no intention of keeping the oath of fealty which he took to the king of Babel with very great uprightness. For only a short time after he was installed as king he despatched an embassy to Babel (Jer 29:3), which, judging from the contents of the letter to the exiles that Jeremiah gave to the ambassadors to take with them, can hardly have been sent with any other object that to obtain from the king of Babel the return of those who had been carried away. Then in the fourth year of his reign he himself made a journey to Babel (Jer 51:59), evidently to investigate the circumstances upon the spot, and to ensure the king of Babel of his fidelity. And in the fifth month of the same year, probably after his return from Babel, ambassadors of the Moabites, Ammonites, Tyrians, and Sidonians came to Jerusalem to make an alliance with him for throwing off the Chaldaean yoke (Jer 27:3). Zedekiah also had recourse to Egypt, where the enterprising Pharaoh Hophra (Apries) had ascended the throne; and then, in spite of the warnings of Jeremiah, trusting to the help of Egypt, revolted from the king of Babel, probably at a time when Nebuchadnezzar (according to the combinations of M. v. Nieb., which are open to question however) was engaged in a war with Media.


  2 Kings 25


  2 Kings 25:1


  Siege and conquest of Jerusalem; Zedekiah taken prisoner and led away to Babel (cf. Jer 52:4-11 and Jer 39:1-7).—2 Kgs 25:1. In the ninth year of the reign of Zedekiah, on the tenth day of the tenth month, Nebuchadnezzar marched with all his forces against Jerusalem and commenced the siege (cf. Jer 39:1), after he had taken all the rest of the fortified cities of the land, with the exception of Lachish and Azekah, which were besieged at the same time as Jerusalem (Jer 34:7). On the very same day the commencement of the siege of Jerusalem was revealed to the prophet Ezekiel in his exile (Eze 24:1). "And they built against it (the city) siege-towers round about." דּיק, which only occurs here and in Jeremiah (Jer 52:4) and Ezekiel (Eze 4:2; Eze 17:17; Eze 21:27; Eze 26:8), does not mean either a line of circumvallation (J. D. Mich., Hitzig), or the outermost enclosure constructed of palisades (Thenius, whose assertion that דּיק is always mentioned as the first work of the besiegers is refuted by Eze 17:17 and Eze 21:27), but a watch, and that in a collective sense: watch-towers or siege-towers (cf. Ges. thes. p. 330, and Hvernick on Eze 4:2).


  2 Kings 25:2


  "And the city was besieged till the eleventh year of king Zedekiah," in which the northern wall of the city was broken through on the ninth day of the fourth month (2 Kgs 25:3). That Jerusalem could sustain a siege of this duration, namely eighteen months, shows what the strength of the fortifications must have been. Moreover the siege was interrupted for a short time, when the approach of the Egyptian king Hophra compelled the Chaldaeans to march to meet him and drive him back, which they appear to have succeeded in doing without a battle (cf. Jer 37:5., Eze 17:7).


  2 Kings 25:3-4


  Trusting partly to the help of the Egyptians and partly to the strength of Jerusalem, Zedekiah paid no attention to the repeated entreaties of Jeremiah, that he would save himself with his capital and people from the destruction which was otherwise inevitable, by submitting, to the Chaldaeans (cf. Jer 38:17, Jer 38:18), but allowed things to reach their worst, until the famine became so intense, that inhuman horrors were perpetrated (cf. Lam 2:20-21; Lam 4:9-10), and eventually a breach was made in the city wall on the ninth day of the fourth month. The statement of the month is omitted in our text, where the words הרביעי בּחרשׁ (Jer 52:6, cf. Jer 39:2) have fallen out before בּתשׁעה (2 Kgs 25:3, commencement) through the oversight of a copyist. The overwhelming extent of the famine is mentioned, not "because the people were thereby rendered quite unfit to offer any further resistance" (Seb. Schm.), but as a proof of the truth of the prophetic announcements (Lev 26:29; Deu 28:53-57; Jer 15:2; Jer 27:13; Eze 4:16-17). הארץ עם are the common people in Jerusalem, or the citizens of the capital. From the more minute account of the entrance of the enemy into the city in Jer 39:3-5 we learn that the Chaldaeans made a breach in the northern or outer wall of the lower city, i.e., the second wall, built by Hezekiah and Manasseh (Ch2 32:5; Ch2 33:14), and forced their way into the lower city (המּשׁנה, 2 Kgs 22:14), so that their generals took their stand at the gate of the centre, which was in the wall that separated the lower city from the upper city upon Zion, and formed the passage from the one to the other. When Zedekiah saw them here, he fled by night with the soldiers out of the city, through the gate between the two walls at or above the king's garden, on the road to the plain of the Jordan, while the Chaldaeans were round about the city. In 2 Kgs 25:4 a faulty text has come down to us. In the clause המּלחמה וכל־אנשׁי the verb יברחוּ is omitted, if not even more, namely העיר מן ויּצאוּ יברחוּ, "fled and went out of the city." And if we compare Jer 39:4, it is evident that before הם וכל־אנשׁיstill more has dropped out, not merely המּלך, which must have stood in the text, since according to 2 Kgs 25:5 the king was among the fugitives; but most probably the whole clause יהוּדה מלך צדקיּהוּ ראם כּאשׁר ויהי, since the words הם וכל־אנשׁי have no real connection with what precedes, and cannot form a circumstantial clause so far as the sense is concerned. The "gate between the two walls, which (was) at or over (על) the king's garden," was a gate at the mouth of the Tyropoeon, that is to say, at the south-eastern corner of the city of Zion; for, according to Neh 3:15, the king's garden was at the pool of Siloah, i.e., at the mouth of the Tyropoeon (see Rob. Pal. ii. 142). By this defile, therefore, the approach to the city was barred by a double wall, the inner one running from Zion to the Ophel, whilst the outer one, at some distance off, connected the Zion wall with the outer surrounding wall of the Ophel, and most probably enclosed the king's garden. The subject to ויּלך is המּלך, which has dropped out before הם וכל־אנשׁי. הערבה is the lowland valley on both sides of the Jordan (see at Deu 1:1).


  2 Kings 25:5


  As the Chaldaeans were encamped around the city, the flight was immediately discovered. The Chaldaean army pursued him, and overtook him in the steppes of Jericho, whilst his own army was dispersed, all of which Ezekiel had foreseen in the Spirit (Eze 12:3.). ירחו ערבות are that portion of the plain of the Jordan which formed the country round Jericho (see at Jos 4:13).


  2 Kings 25:6


  Zedekiah having been seized by the Chaldaeans, was taken to the king of Babel in the Chaldaean headquarters at Riblah (see at 2 Kgs 23:33), and was there put upon his trial. According to 2 Kgs 25:1, Nebuchadnezzar had commenced the siege of Jerusalem in person; but afterwards, possibly not till after the Egyptians who came to relieve the besieged city had been repulsed, he transferred the continuance of the siege, which was a prolonged one, to his generals, and retired to Riblah, to conduct the operations of the whole campaign from thence. את־פל משׁפּט דּבּר, to conduct judicial proceedings with any one, i.e., to hear and judge him. For this Jeremiah constantly uses the plural משׁפּטם, not only in Jer 52:9 and Jer 39:5, but also in Jer 1:16 and Jer 4:12.


  2 Kings 25:7


  The punishment pronounced upon Zedekiah was the merited reward of the breach of his oath, and his hardening himself against the counsel of the Lord which was announced to him by Jeremiah during the siege, that he should save not only his own life, but also Jerusalem from destruction, by a voluntary submission to the Chaldaeans, whereas by obstinate resistance he would bring an ignominious destruction upon himself, his family, the city, and the whole people (Jer 38:17., Jer 32:5; Jer 34:3.). His sons, who, though not mentioned in 2 Kgs 25:4, had fled with him and had been taken, and (according to Jer 52:10 and Jer 39:6) all the nobles (princes) of Judah, sc. those who had fled with the king, were slain before his eyes. He himself was then blinded, and led away to Babel, chained with double chains of brass, and kept a prisoner there till his death (Jer 52:11); so that, as Ezekiel (Eze 12:13) had prophesied, he came to Babel, but did not see the land, and died there. Blinding by pricking out the eyes was a common punishment for princes among the Babylonians and Persians (cf. Herod. vii. 18, and Brisson, de region Pers. princip. p. 589). נחשׁתּים, double brazen chains, are brazen fetters for the hands and feet. Samson was treated in the same manner by the Philistines (Jdg 16:21).


  2 Kings 25:8


  Destruction of Jerusalem and the temple. The people carried away to Babel (cf. Jer 52:12-27, and Jer 39:8-10).—In this section we have first a general account of the destruction of the temple and city (2 Kgs 25:8-10), and of the carrying away of the people (2 Kgs 25:11 and 2 Kgs 25:12), and then a more particular description of what was done with the metal vessels of the temple (2 Kgs 25:13-17), and how the spiritual and secular leaders of the people who had been taken prisoners were treated (2 Kgs 25:18-21).


  2 Kings 25:8-10


  The destruction of Jerusalem, by the burning of the temple, of the king's palace, and of all the larger buildings, and by throwing down the walls, was effected by Nebuzaradan, the chief of the body-guard of Nebuchadnezzar, on the seventh day of the fifth month in the nineteenth year of the reign of Nebuchadnezzar. Instead of the seventh day we have the tenth in Jer 52:12. This difference might be reconciled, as proposed by earlier commentators, on the assumption that the burning of the city lasted several days, commencing on the seventh and ending on the tenth. But since there are similar differences met with afterwards (2 Kgs 25:17, 2 Kgs 25:19) in the statement of numbers, which can only be accounted for from the substitution of similar numeral letters, we must assume that there is a change of this kind here. Which of the two dates is the correct one it is impossible to determine. The circumstance that the later Jews kept the ninth as a fast-day cannot be regarded as decisive evidence in favour of the date given in Jeremiah, as Thenius supposes; for in Zac 7:3 and Zac 8:19 the fasting of the fifth month is mentioned, but no day is given; and though in the Talmudic times the ninth day of the month began to be kept as a fast-day, this was not merely in remembrance of the Chaldaean destruction of Jerusalem, but of the Roman also, and of three other calamities which had befallen the nation (see the statement of the Gemara on this subject in Lightfoot, Opp. ii. p. 139, ed. Leusden, and in Khler on Zac 7:3), from which we see that the Gemarists in the most unhistorical manner grouped together different calamitous events in one single day. The nineteenth year of Nebuchadnezzar corresponds to the eleventh of Zedekiah (see at 2 Kgs 24:12). Nebuzaradan is not mentioned in Jer 39:3 among the Chaldaean generals who forced their way into the city, so that he must have been ordered to Jerusalem by Nebuchadnezzar after the taking of the city and the condemnation of Zedekiah, to carry out the destruction of the city, the carrying away of the people, and the appointment of a deputy-governor over those who were left behind in the land. This explains in a very simple manner how a month could intervene between their forcing their way into the city, at all events into the lower city, and the burning of it to the ground, without there being any necessity to assume, with Thenius, that the city of Zion held out for a month, which is by no means probable, for the simple reason that the fighting men had fled with Zedekiah and had been scattered in their flight. רב־תבּחים = הטּבּחים שׂר in Gen 37:36; Gen 39:1, was with the Babylonians, as with the Egyptians, the chief of the king's body-guard, whose duty it was to execute the sentences of death (see at Gen 37:36). הטּבּחים answers to the הכּרתי of the Israelites (2 Sam 8:18, etc.). In Jer 52:12 we have מלך לפני עמד instead of מלך עבד, without the אשׁר, which is rarely omitted in prose, and בּירוּשׁלם instead of ירוּשׁלם: he came into Jerusalem, not he forced a way into the real Jerusalem (Thenius). The meaning is not altered by these two variations.


  2 Kings 25:9-10


  By the words, "every great house," יר כּל־בּתּי את is more minutely defined: not all the houses to the very last, but simply all the large houses he burned to the very last, together with the temple and the royal palaces. The victors used one portion of the dwelling-houses for their stay in Jerusalem. He then had all the walls of the city destroyed. In Jeremiah כּל is omitted before חומת, as not being required for the sense; and also the את before טבּחים רב, which is indispensable to the sense, and has fallen out through a copyist's oversight.


  2 Kings 25:11-12


  The rest of the people he led away, both those who had been left behind in the city and the deserters who had gone over to the Chaldaeans, and the remnant of the multitude. ההמון יתר, for which we have האמון יתר in Jer 52:15, has been interpreted in various ways. As אמון signifies an artist or artificer in Pro 8:30, and העם יתר has just preceded it, we might be disposed to give the preference to the reading האמון, as Hitzig and Graf have done, and understand by it the remnant of the artisans, who were called והמּסגּר החרשׁ in 2 Kgs 24:14, 2 Kgs 24:16. But this view is precluded by Jer 39:9, where we find הנּשׁארים העם יתר instead of האמון יתר or ההמון .י These words cannot be set aside by the arbitrary assumption that they crept into the text through a copyist's error; for the assertion that they contain a purposeless repetition is a piece of dogmatical criticism, inasmuch as there is a distinction drawn in Jer 39:9 between בּעיר הנּשׁארים העם יתר העם הןּ and הנּשׁארים העם יתר. Consequently האמון is simply another form for ההמון (ה and א being interchanged) in the sense of a mass of people, and we have simply the choice left between two interpretations. Either בּעיר הנּשׁארים העם יתר means the fighting people left in the city, as distinguished from the deserters who had fled to the Chaldaeans, and האמון = ההמון יתר in Jer 52:15, or הנּשׁארים העם יתר in Jer 39:9, the rest of the inhabitants of Jerusalem; or בּעיר הנּשׁ העם יתר is the people left in Jerusalem (warriors and non-warriors), and ההמון יתר the rest of the population of the land outside Jerusalem. The latter is probably the preferable view, not only because full justice is thereby done to בּעיר in the first clause, but also because it is evident from the exception mentioned in 2 Kgs 25:12 that the deportation was not confined to the inhabitants of Jerusalem, but extended to the population of the whole land. The "poor people," whom he allowed to remain in the land as vine-dressers and husbandmen, were the common people, or people without property, not merely in Jerusalem, but throughout the whole land. הארץ דּלּת = עם־הארץ דּלּת (2 Kgs 24:14). Instead of מדּלּת we have in Jeremiah מדּלּות: the plural used in an abstract sense, "the poverty," i.e., the lower people, "the poor who had nothing" (Jer 39:10). Instead of the Chethb לגבים from גּוּב, secuit, aravit, the Keri has ליגבים from יגב, in the same sense, after Jer 52:16.


  2 Kings 25:13-17


  The brazen vessels of the temple were broken in pieces, and the brass, and smaller vessels of brass, silver, and gold, were carried away. Compare Jer 52:17-23, where several other points are mentioned that have been passed over in the account before us. The pillars of brass (see 1 Kgs 7:15.), the stands (see 1 Kgs 7:27.), and the brazen sea (1 Kgs 7:23.), were broken in pieces, because it would have been difficult to carry these colossal things away without breaking them up. On the smaller vessels used in the worship (2 Kgs 25:14) see 1 Kgs 7:40. In Jer 52:18 המּזרקת are also mentioned. 2 Kgs 25:15 is abridged still more in contrast with Jer 52:19, and only המּחתּות and המּזרקות are mentioned, whereas in Jeremiah six different things are enumerated beside the candlesticks. כּסף...זהב אשׁר, "what was of gold, gold, what was of silver, silver, the captain of the guard took away," is a comprehensive description of the objects carried away. To this there is appended a remark in 2 Kgs 25:16 concerning the quantity of the brass of the large vessels, which was so great that it could not be weighed; and in 2 Kgs 25:17 a supplementary notice respecting the artistic work of the two pillars of brass. וגו העמּוּדים is placed at the head absolutely: as for the pillars, etc., the brass of all these vessels was not to be weighed. In Jer 52:20, along with the brazen sea, the twelve brazen oxen under it are mentioned; and in the description of the pillars of brass (Jer 52:21.) there are several points alluded to which are omitted in our books, not only here, but also in 1 Kgs 7:16. For the fact itself see the explanation given there. The omission of the twelve oxen in so condensed an account as that contained in our text does not warrant the inference that these words in Jeremiah are a spurious addition made by a later copyist, since the assumption that Ahaz sent the brazen oxen to king Tiglath-pileser cannot be proved from 2 Kgs 16:17. Instead of אמּה שׁלשׁ we must read אמּת המשׁ, five cubits, according to Jer 52:22 and 1 Kgs 7:16. The על־השּׂבכה at the end of the verse is very striking, since it stands quite alone, and when connected with וגו וכאלּה does not appear to yield any appropriate sense, as the second pillar was like the first not merely with regard to the trellis-work, but in its form and size throughout. At the same time, it is possible that the historian intended to give especial prominence to the similarity of the two pillars with reference to this one point alone.


  2 Kings 25:18-21


  (cf. Jer 52:24-27). The principal officers of the temple and city, and sixty men of the population of the land, who were taken at the destruction of Jerusalem, Nebuzaradan sent to his king at Riblah, where they were put to death. Seraiah, the high priest, is the grandfather or great-grandfather of Ezra the scribe (Ezr 7:1; Ch1 6:14). Zephaniah, a priest of the second rank (משׁנה כּהן; in Jer. המּשׁנה כּהן: see at 2 Kgs 23:4), is probably the same person as the son of Maaseiah, who took a prominent place among the priests, according to Jer 21:1; Jer 29:25., and Jer 37:3. The "three keepers of the threshold" are probably the three superintendents of the Levites, whose duty it was to keep guard over the temple, and therefore were among the principal officers of the sanctuary.


  2 Kings 25:19-21


  From the city, i.e., from the civil authorities of the city, Nebuzaradan took a king's chamberlain (סריס), who was commander of the men of war. Instead of פקיד הוּא אשׁר we find in Jer 52:25 /היה אשׁר, who had been commander, with an allusion to the fact that his official function had terminated when the city was conquered. "And five (according to Jeremiah seven) men of those who saw the king's face," i.e., who belonged to the king's immediate circle, de intimis consiliariis regis, and "the scribe of the commander-in-chief, who raised the people of the land for military service," or who enrolled them. Although הסּפר has the article, which is omitted in Jeremiah, the following words הצּבא שׂר are governed by it, or connected with it in the construct state (Ewald, 290 d.). הצּבא שׂר is the commander-in-chief of the whole of the military forces, and וגו המּצבּא a more precise definition of הסּפר, and not of הצּבא שׂר, which needed no such definition. "And sixty men of the land-population who were found in the city." They were probably some of the prominent men of the rural districts, or they may have taken a leading part in the defence of the city, and therefore were executed in Riblah, and not merely deported with the rest of the people.—The account of the destruction of the kingdom of Judah closes with יהוּדה ויּגּל in 2 Kgs 25:21, "thus was Judah carried away out of its own land;" and in 2 Kgs 25:22-26 there follows merely a brief notice of those who had been left behind in the land, in the place of which we find in Jer 52:28-30 a detailed account of the number of those who were carried away.


  2 Kings 25:22


  Installation of Gedaliah the governor. His assassination, and the flight of the people to Egypt.—Much fuller accounts have been handed down to us in Jer 40-44 of the events which are but briefly indicated here.


  2 Kings 25:22-23


  Over the remnant of the people left in the land Nebuchadnezzar placed Gedaliah as governor of the land, who took up his abode in Mizpah. Gedaliah, the son of Ahikam, who had interested himself on behalf of the prophet Jeremiah and saved his life (Jer 26:24), and the grandson of Shaphan, a man of whom nothing more is known (see at 2 Kgs 22:12), had his home in Jerusalem, and, as we may infer from his attitude towards Jeremiah, had probably secured the confidence of the Chaldaeans at the siege and conquest of Jerusalem by his upright conduct, and by what he did to induce the people to submit to the judgment inflicted by God; so that Nebuchadnezzar entrusted him with the oversight of those who were left behind in the land-men, women, children, poor people, and even a few princesses and court-officials, whom they had not thought it necessary or worth while to carry away (Jer 40:7; Jer 41:10, Jer 41:16), i.e., he made him governor of the conquered land. Mizpah is the present Nebi Samwil, two hours to the north-west of Jerusalem (see at Jos 18:26).—On hearing of Gedaliah's appointment as governor, there came to him "all the captains of the several divisions of the army and their men," i.e., those portions of the army which had been scattered at the flight of the king (2 Kgs 25:5), and which had escaped from the Chaldaeans, and, as it is expressed in Jer 40:7, had dispersed themselves "in the field," i.e., about the land. Instead of והאנשׁים we have in Jer 40:7 the clearer expression ואנשׁיהם, "and their men," whilst והאנשׁים in our text receives its more precise definition from the previous word החילים. Of the military commanders the following are mentioned by name: Ishmael, etc. (the ו eht( .cte ,l before ישׁמעאל, is explic., "and indeed Ishmael"). Ishmael, son of Mattaniah and grandson of Elishama, probably of the king's secretary mentioned in Jer 36:12 and Jer 36:20, of royal blood. Nothing further is known about the other names. We simply learn from Jer 40:13. that Johanan had warned Gedaliah against the treachery of Ishmael, and that when Gedaliah was slain by Ishmael, having disregarded the warning, he put himself at the head of the people and marched with them to Egypt, notwithstanding the dissuasions of Jeremiah (Jer 41:15.). Instead of "Johanan the son of Kareah," we have in Jer 40:8 "Johanan and Jonathan the sons of Kareah;" but it is uncertain whether ויונתן has crept into the text of Jeremiah from the previous יהוחנן merely through a mistake, and this mistake has brought with it the alteration of בּן into בּני (Ewald), or whether ויונתן has dropped out of our text through an oversight, and this omission has occasioned the alteration of בני into בן (Thenius, Graf, etc.). The former supposition is favoured by the circumstance that in Jer 40:13; Jer 41:11, Jer 41:16, Johanan the son of Kareah alone is mentioned. In Jer 40:8 עופי וּבני (Chethb עיפי) stands before הנּטפתי, according to which it was not Seraiah who sprang from Netophah, but Ophai whose sons were military commanders. He was called Netophathite because he sprang from Netopha in the neighbourhood of Bethlehem (Neh 7:26; Ezr 2:22), the identity of which with Beit Nettif is by no means probable (see at 2 Sam 23:28). The name יאזביהוּ is written יזניהוּ in Jeremiah; he was the son of the Maachathite, i.e., his father sprang from the Syrian district of Maacah in the neighbourhood of the Hermon (see at Deu 3:14).


  2 Kings 25:24


  As these men were afraid of the vengeance of the Chaldaeans because they had fought against them, Gedaliah assured them on oath that they had nothing to fear from them if they would dwell peaceably in the land, be submissive to the king of Babel, and cultivate the land (cf. Jer 40:9 and Jer 40:10). "Servants of the Chaldees" are Chaldaean officials who were subordinate to the governor Gedaliah.


  2 Kings 25:25


  In the seventh month, i.e., hardly two months after the destruction of Jerusalem, came Ishmael with ten men to Gedaliah at Mizpah, and murdered him together with the Jews and Chaldaeans, whom he had with him as soldiers to do his bidding and for his protection. This occurred, according to Jer 41:1., when Gedaliah had received them hospitably and had invited them to eat with him. Ishmael was instigated to commit this murder by the Ammonitish king Baalis, and Gedaliah had previously been made acquainted with the intended crime and put upon his guard by Johanan, but had put no faith in the information (Jer 40:13-16).


  2 Kings 25:26


  After Ishmael had performed this deed, and had also treacherously murdered a number of men, who had come to the temple with a sacrifice from Shechem, Shiloh, and Samaria, he took the Jews who were at Mizpah prisoners, with some kings' daughters among them, intending to take them over to the Ammonites; but as soon as his deed became known, he was pursued by Johanan and the rest of the military chiefs and was overtaken at Gibeon, whereupon those who had been led away by him went over to Johanan, so that he was only able to make his escape with eight men and get away to the Ammonites (Jer 41:4-15). Johanan then went with the rest of the military commanders and the people whom he had brought back into the neighbourhood of Bethlehem, with the intention of fleeing to Egypt for fear of the Chaldaeans. There they did indeed have recourse to the prophet Jeremiah, to inquire of him the word of the Lord; but they did not allow themselves to be diverted from their intention by the word of the Lord which he announced to them, that if they remained in the land they need not fear anything from the king of Babel, but if they went to Egypt they should all perish there with sword, hunger, and pestilence, or by the prediction that the Lord would also deliver Pharaoh Hophra into the hand of Nebuchadnezzar (Jer 42). They went to Egypt notwithstanding, taking the prophet himself with them, and settled in different cities of Egypt, where they gave themselves up to idolatry, and did not suffer themselves to be drawn away from it even by the severe judgments which the prophet Jeremiah predicted as sure to fall upon them (Jer 43:1-13 and 44). In the verse before us we have simply a brief allusion to the eventual result of the whole affair. "Because they were afraid of the Chaldaeans," namely, that they might possibly take vengeance upon them for the murder of the governor.


  2 Kings 25:27


  Jehoiachin delivered from prison, and exalted to royal honours (cf. Jer. 42:31-34).—In the thirty-seventh year after his deportation Jehoiachin was taken out of prison by Evil-merodach when he came to the throne. מלכו בּשׁנת, in the year of his becoming king, probably immediately after he had ascended the throne, for it was no doubt an act of grace at the commencement of his reign. את־ראשׁ נשׂא, to lift up a persons' head, i.e., to release him from prison and exalt him to civil honours and dignities (cf. Gen 40:13). On the coincidence of the thirty-seventh year of Jehoiachin's imprisonment and the commencement of the reign of Evil-merodach see the remarks at 2 Kgs 24:12. Instead of the 27th day of the month, the 25th is given in Jeremiah, again through the substitution of similar numeral letters (see at 2 Kgs 25:8). Evil-merodach: מרדך אויל, Εὔιαλ Μαρώδαχ or Εὐιαλμαρωδέκ (lxx); Ἰλλοαροόδαμος, possibly a copyist's error for Ἰλμαροόδακος, in the Can. Ptol., and in other forms also: see M. v. Nieb. Gesch. Ass. p. 42, and Ges. thes. p. 41; compounded from the name of the Babylonian god Merodach (see at 2 Kgs 20:12) and the prefix Evil, which has not yet been explained with certainty. He reigned two years, according to Berosus in Jos. c. Ap. i. 20, and the Can Ptol.; and according to the verdict of Berosus, προστὰς τῶν πραγμάτων ἀνόμως καὶ ἀσελγῶς; and was murdered by his brother-in-law Neriglissor. The statement in Jos. Ant. x. 11, 2, to the effect that he reigned eighteen years, and that of Alex. Polyh. in Euseb. Chr. arm. i. p. 45, that he reigned twelve years, are evidently false.


  2 Kings 25:28


  "He spake kindly to him (cf. Jer 12:6), and set his throne above the throne of the kings who were with him in Babel." This is not to be understood literally, as signifying that he assigned him a loftier throne than the other kings (Hitzig, Thenius), but figuratively: loco honestiore eum habuit (Ros.). The "kings with him" were dethroned kings, who were kept at the court like Jehoiachin to add to its splendour, just as Cyrus kept the conquered Croesus by his side (Herod. i. 88).


  2 Kings 25:29-30


  "And he (Jehoiachin) changed his prison garments," i.e., took them off and put other regal clothing on (cf. Gen 41:42). "And ate continually before him all his life," i.e., ate at the king's table (cf. 2 Sam 9:7). Moreover a daily ration of food was supplied to him by the king for the maintenance of his retainers, who formed his little court. The חיּיו כּל־ימי of 2 Kgs 25:30, upon which Thenius throws suspicion without any reason, refers to Jehoiachin like that in 2 Kgs 25:29; for the historian intended to show how Jehoiachin had fared from the day of his elevation to the end of his life. At the same time, we cannot infer from this with any certainty that Jehoiachin died before Evil-merodach; for the favour shown to him might be continued by Evil-merodach's successor. We cannot make any safe conjecture as to the motives which induced Evil-merodach to pardon Jehoiachin and confer this distinction upon him. The higher ground of this joyful termination of his imprisonment lay in the gracious decree of God, that the seed of David, though severely chastised for its apostasy from the Lord, should not be utterly rejected (2 Sam 7:14-15). At the same time, this event was also intended as a comforting sign to the whole of the captive people, that the Lord would one day put an end to their banishment, if they would acknowledge that it was a well-merited punishment for this sins that they had been driven away from before His face, and would turn again to the Lord their God with all their heart.


  1 Chronicles


  
    Introduction to the Chronicles



    1. Name, Contents, Plan, and Aim of the Chronicles.


    The two books of the Chronicles originally formed one work, as their plan at once makes manifest, and were received into the Hebrew canon as such. Not only were they reckoned as one in the enumeration of the books of the Old Testament (cf. Joseph. c. Apion, i. 8; Origen, in Euseb. Hist. eccl. vi. 25; and Hieronym. Prolog. galeat.), but they were also regarded by the Masorites as one single work, as we learn from a remark of the Masora at the end of the Chronicle, that the verse 1 Chr 27:25 is the middle of the book. The division into two books originated with the Alexandrian translators (lxx), and has been transmitted by the Latin translation of Hieronymus (Vulgata) not only to all the later translations of the Bible, but also, along with the division into chapters, into our versions of the Hebrew Bible. The first book closes, 1 Chr 29:29., with the end of the reign of David, which formed a fitting epoch for the division of the work into two books. The Hebrew name of this book in our Bible, by which it was known even by Hieronymus, is הימים דברי, verba, or more correctly res gestae dierum, events of the days, before which ceper is to be supplied (cf. e.g., 1 Kgs 14:19, 1 Kgs 14:29; 1 Kgs 15:7, 1 Kgs 15:23).


    Its full title therefore is, Book of the Events of the Time (Zeitereignisse), corresponding to the annalistic work so often quoted in our canonical books of Kings and Chronicles, the Book of the Events of the Time (Chronicle) of the Kings of Israel and Judah. Instead of this the lxx have chosen the name Baraleipo'mena, in order to mark more exactly the relation of our work to the earlier historical books of the Old Testament, as containing much historical information which is not to be found in them. But the name is not used in the sense of supplementa,—"fragments of other historical works," as Movers, die Bibl. Chron. S. 95, interprets it,—but in the signification "praetermissa;" because, according to the explanation in the Synopsis script. sacr. in Athanasii Opera, ii. p. 84, παραλειφθέντα πολλὰ ἐν ταῖς βασιλειαῖς (i.e., in the books of Samuel and Kings) περιέχεται ἐν τούτοις, "many things passed over in the Kings are contained in these." Likewise Isidorus, lib. vi. Origin. c. i. p. 45: Paralipomenon graece dicitur, quod praetermissorum vel reliquorum nos dicere possumus, quia ea quae in lege vel in Regum libris vel omissa vel non plene relata sunt, in isto summatim et breviter explicantur. This interpretation of the word παραλειπόμενα is confirmed by Hieronymus, who, in his Epist. ad Paulin. (Opp. ti. i. ed. Vallars, p. 279), says: Paralipomenon liber, id est instrumenti veteris epitome tantus et talis est, ut absque illo, si quis scientiam scripturarum sibi voluerit arrogare, seipsum irrideat; per singula quippe nomina juncturasque verborum et praetermissae in Regum libris tanguntur historiae et innumerabiles explicantur Evangelii quaestones. He himself, however, suggested the name Chronicon, in order more clearly to characterize both the contents of the work and at the same its relation to the historical books from Gen 1 to 2 Kings; as he says in Prolog. galeat.: הימים דברי, i.e., verba dierum, quod significantius chronicon totius divinae historiae possumus appellare, qui liber apud nos Paralipomenon primus et secundus inscribitur. Through Hieronymus the name Chronicles came into use, and became the prevailing title.


    Contents.—The Chronicles begin with genealogical registers of primeval times, and of the tribes of Israel (1 Chron 1-9); then follow the history of the reign of King David (1 Chron 10-29) and of King Solomon (2 Chron 1-9); the narrative of the revolt of the ten tribes from the kingdom of the house of David (2 Chron 10); the history of the kingdom of Judah from Rehoboam to the ruin of the kingdom, its inhabitants being led away into exile to Babylon (2 Chron 11-36:21); and at the close we find the edict of Cyrus, which allowed the Jews to return into their country (2 Chr 36:22-23). Each of the two books, therefore, falls into two, and the whole work into four divisions. If we examine these divisions more minutely, six groups can be without difficulty recognised in the genealogical part (1 Chron 1-9). These are: (1) The families of primeval and ancient times, from Adam to the patriarchs Abraham, Isaac, and his sons Edom and Israel, together with the posterity of Edom (1 Chron 1); (2) the sons of Israel and the families of Judah, with the sons and posterity of David (1 Chron 2-4:23); (3) the families of the tribe of Simeon, whose inheritance lay within the tribal domain of Judah, and those of the trans-Jordanic tribes Reuben and Gad, and the half-tribe of Manasseh (1 Chron 4:24-5:26); (4) the families of Levi, or of the priests and Levites, with an account of the dwelling-places assigned to them (1 Chron 5:27- 1 Chr 6:66); (5) the families of the remaining tribes, viz., Issachar, Benjamin, Naphtali, the half-tribe of Manasseh, Ephraim, and Asher (only Dan and Zebulun being omitted), with the genealogy of the house of Saul (7, 8); and (6) a register of the former inhabitants of Jerusalem (9:1-34), and a second enumeration of the family of Saul, preparing us for the transition to the history of the kingdom of Israel (1 Chr 9:35-44). The history of David's kingship which follows is introduced by an account of the ruin of Saul and his house (1 Chr 10:1-14), and then the narrative falls into two sections. (1) In the first we have David's election to be king over all Israel, and the taking of the Jebusite fort in Jerusalem, which was built upon Mount Zion (1 Chr 11:1-9); then a list of David's heroes, and the valiant men out of all the tribes who made him king (11:10-12:40); the removal of the ark to Jerusalem, the founding of his house, and the establishment of the Levitical worship before the ark in Zion (13-16); David's design to build a temple to the Lord (17); then his wars (18-20); the numbering of the people, the pestilence which followed, and the fixing of the place for the future temple (21). (2) In the second section are related David's preparations for the building of the temple (22); the numbering of the Levites, and the arrangement of their service (23-26); the arrangement of the military service (27); David's surrender of the kingdom to his son, and the close of his life (28 and 29). The history of the reign of Solomon begins with his solemn sacrifice at Gibeon, and some remarks on his wealth (2 Chron 1); then follows the building of the temple, with the consecration of the completed holy place (2 Chron 2-7). To these are added short aphoristic accounts of the cities which Solomon built, the statute labour which he exacted, the arrangement of the public worship, the voyage to Ophir, the visit of the queen of Sheba, and of the might and glory of his kingdom, closing with remarks on the length of his reign, and an account of his death (2 Chron 8-9). The history of the kingdom of Judah beings with the narrative of the revolt of the ten tribes from Rehoboam (2 Chron 10), and then in 2 Chron 11-36 it flows on according to the succession of the kings of Judah from Rehoboam to Zedekiah, the reigns of the individual kings forming the sections of the narrative.


    Plan and Aim.—From this general sketch of the contents of our history, it will be already apparent that the author had not in view a general history of the covenant people from the time of David to the Babylonian exile, but purposed only to give an outline of the history of the kingship of David and his successors, Solomon and the kings of the kingdom of Judah to its fall. If, whoever, in order to define more clearly the plan and purpose of the historical parts of our book in the first place, we compare them with the representation given us of the history of Israel in those times in the books of Samuel and Kings, we can see that the chronicler has passed over much of the history. (a) He has omitted, in the history of David, not only his seven years' reign at Hebron over the tribe of Judah, and his conduct to the fallen King Saul and to his house, especially towards Ishbosheth, Saul's son, who had been set up as rival king by Abner (2 Sam 1-4 and 2 Sam 9:1-13), but in general has passed over all the events referring to and connected with David's family relations. He makes no mention, for instance, of the scene between David and Michal (2 Sam 6:20-23); the adultery with Bathsheba, with its immediate and more distant results (2 Sam 11:2-12); Amnon's outrage upon Tamar, the slaying of Amnon by Absalom and his flight to the king of Geshur, his return to Jerusalem, his rising against David, with its issues, and the tumult of Sheba (2 Sam 13-20); and, finally, also omits the thanksgiving psalm and the last words of David (2 Sam 22:1-23:7). Then (b) in the history of Solomon there have been left unrecorded the attempt of Adonijah to usurp the throne, with the anointing of Solomon at Gihon, which it brought about; David's last command in reference to Joab and Shimei; the punishment of these men and of Adonijah; Solomon's marriage with Pharaoh's daughter (1 Kings 1:1-3:3); his wise judgment, the catalogue of his officials, the description of his royal magnificence and glory, and of his wisdom (1 Kings 3:16-5:14); the building of the royal palace (1 Kgs 7:1-12); and Solomon's polygamy and idolatry, with their immediate results (1 Kings 11:1-40). Finally, (c) there is no reference to the history of the kingdom of Israel founded by Jeroboam, or to the lives of the prophets Elijah and Elisha, which are related in such detail in the books of Kings, while mention is made of the kings of the kingdom of the ten tribes only in so far as they came into hostile struggle or friendly union with the kingdom of Judah. But, in compensation for these omissions, the author of the Chronicle has brought together in his work a considerable number of facts and events which are omitted in the books of Samuel and the Kings.


    For example, in the history of David, he gives us the list of the valiant men out of all the tribes who, partly before and partly after the death of Saul, went over to David to help him in his struggle with Saul and his house, and to bring the royal honour to him (1 Chron 12); the detailed account of the participation of the Levites in the transfer of the ark of the covenant to Jerusalem, and of the arrangements made by David for worship around this sanctuary (1 Chron 15 and 16); and the whole section concerning David's preparations for the building of the temple, his arrangements for public worship, the regulation of the army, and his last commands (1 Chron 22-29). Further, the history of the kingdom of Judah from Rehoboam to Joram is narrated throughout at greater length than in the books of Kings, and is considerably supplemented by detailed accounts, not only of the work of the prophets in Judah, of Shemaiah under Rehoboam (2 Chr 12:5-8), of Azariah and Hanani under Asa (2 Chr 15:1-8; 2 Chr 16:7-9), of Jehu son of Hanani, Jehaziel, and Ebenezer son of Dodava, under Jehoshaphat (2 Chr 19:1-3; 2 Chr 20:14-20 and 2 Chr 20:37), and concerning Elijah's letter under Joram (2 Chr 21:12-15); but also of the efforts of Rehoboam (2 Chr 11:5-17), Asa (2 Chr 14:5-7), and Jehoshaphat (2 Chr 17:2, 2 Chr 17:12-19) to fortify the kingdom of Asa to raise and vivify the Jahve-worship (2 Chr 15:9-15), of Jehoshaphat to purify the administration of justice and increase the knowledge of the law (2 Chr 17:7-9 and 2 Chr 19:5-11), of the wars of Abijah against Jeroboam, and his victories (13:3-20), of Asa's war against the Cushite Zerah (2 Chr 14:8-14), of Jehoshaphat's conquest of the Ammonites and Moabites (20:1-30), and, finally, also of the family relations of Rehoboam (2 Chr 11:18-22), the wives and children of Abijah (2 Chr 13:21), and Joram's brothers and his sickness (2 Chr 21:2-4 and 2 Chr 21:18.). Of the succeeding kings also various undertakings are reported which are not found in the books of Kings. In this way we are informed of Joash's defection from the Lord, and his fall into idolatry after the death of the high priest Jehoiada (2 Chr 24:15-22); how Amaziah increased his military power (2 Chr 25:5-10), and worshipped idols (2 Chr 25:14-16); of Uzziah's victorious wars against the Philistines and Arabs, and his fortress-building, etc. (2 Chr 26:6-15); of Jotham's fortress-building, and his victory over the Ammonites (2 Chr 27:4-6); of the increase of Hezekiah's riches (2 Chr 32:27-30); of Manasseh's capture and removal to Babylon, and his return out of captivity (2 Chr 33:11-17). But the history of Hezekiah and Josiah more especially is rendered more complete by special accounts of reforms in worship, and of celebrations of the passover (29:3-31, 2 Chr 30:21, and 2 Chr 35:2-15); while we have only summary notices of the godless conduct of Ahaz (2 Chron 28) and Manasseh (2 Chr 33:3-10), of the campaign of Sennacherib against Jerusalem and Judah, of Hezekiah's sickness and the reception of the Babylonian embassy in Jerusalem (2 Chron 32, cf. 2 Kings 28:13-20, 19); as also of the reigns of the last kings, Jehoiakim, Jehoiachin, and Zedekiah. From all this, it is clear that the author of the Chronicle, as Bertheau expresses it, "has turned his attention to those times especially in which Israel's religion had showed itself to be a power dominating the people and their leaders, and bringing them prosperity; and to those men who had endeavoured to give a more enduring form to the arrangements for the service of God, and to restore the true worship of Jahve; and to those events in the history of the worship so intimately bound up with Jerusalem, which had important bearings."


    This purpose appears much more clearly when we take into consideration the narratives which are common to the Chronicle and the books of Samuel and Kings, and observe the difference which is perceptible in the mode of conception and representation in those parallel sections. For our present purpose, however, those narratives in which the chronicler supplements and completes the accounts given in the books of Samuel and Kings by more exact and detailed information, or shortens them by the omission of unimportant details, come less into consideration.


    For both additions and abridgments show only that the chronicler has not drawn his information from the canonical books of Samuel and Kings, but from other more circumstantial original documents which he had at his command, and has used these sources independently. Much more important for a knowledge of the plan of the Chronicle are the variations in the parallel places between it and the other narrative; for in them the point of view from which the chronicler regarded, and has described, the events clearly appears. In the number of such passages is to be reckoned the narrative of the transfer of the ark (1 Chr 13:1-14 and 15, cf. 2 Sam 6), where the chronicler presents the fact in its religious import as the beginning of the restoration of the worship of Jahve according to the law, which had fallen into decay; while the author of the books of Samuel describes it only in its political import, in its bearing on the Davidic kingship. Of this character also is the narrative of the raising of Joash to the throne (2 Chron 23, cf. 2 Kings 11), where the share of the Levites in the completion of the work begun by the high priest Jehoiada is prominently brought forward, while in Kings it is not expressly mentioned. The whole account also of the reign of Hezekiah, as well as other passages, belong to this category. Now from these and other descriptions of the part the Levites played in events, and the share they took in assisting the efforts of the pious kings to revivify and maintain the temple worship, the conclusion has been rightly drawn that the chronicler describes with special interest the fostering of the Levitic worship according to the precepts of the law of Moses, and hold it up to his contemporaries for earnest imitation; yet this has been too often done in such a way as to cause this one element in the plans of the Chronicle to be looked upon as its main object, which has led to a very onesided conception of the character of the book. The chronicler does not desire to bring honour to the Levites and to the temple worship: his object is rather to draw from the history of the kingship in Israel a proof that faithful adherence to the covenant which the Lord had made with Israel brings happiness and blessing; the forsaking of it, on the contrary, ensures ruin and a curse. But Israel could show its faithfulness to the covenant only by walking according to the ordinances of the law given by Moses, and in worshipping Jahve, the God of their fathers, in His holy place in that way which He had established by the ceremonial ordinances. The author of the Chronicle attaches importance to the Levitic worship only because the fidelity of Israel to the covenant manifested itself in the careful maintenance of it.


    This point of view appears clearly in the selection and treatment of the material drawn by our historian from older histories and prophetic writings. His history begins with the death of Saul and the anointing of David to be king over the whole of Israel, and confines itself, after the division of the kingdom, to the history of the kingdom of Judah. In the time of the judges especially, the Levitic worship had fallen more and more into decay; and even Samuel had done nothing for it, or perhaps could do nothing, and the ark remained during that whole period at a distance from the tabernacle. Still less was done under Saul for the restoration of the worship in the tabernacle; for "Saul died," as we read in 1 Chr 10:13., "for his transgression which he had transgressed against the Lord;...and because he inquired not of the Lord, therefore He slew him, and turned the kingdom unto David the son of Jesse." After the death of Saul the elders of all Israel came to David with the confession, "Jahve thy God said unto thee, Thou shalt feed my people Israel; and thou shalt be ruler over my people Israel" (1 Chr 11:2). David's first care, after he had as king over all Israel conquered the Jebusite hold on Mount Zion, and made Jerusalem the capital of the kingdom, was to bring the ark from its obscurity into the city of David, and to establish the sacrificial worship according to the law near that sanctuary (1 Chr 11:5-6). Shortly afterwards he formed the resolution of building for the Lord a permanent house (a temple), that He might dwell among His people, for which he received from the Lord the promise of the establishment of his kingdom for ever, although the execution of his design was denied to him, and was committed to his son (1 Chron 17). Only after all this has been related do we find narratives of David's wars and his victories over all hostile peoples (1 Chron 18-20), of the numbering of the people, and the pestilence, which, in consequence of the repentant resignation of David to the will of the Lord, gave occasion to the determination of the place for the erection of the temple (1 Chron 21). The second section of the history of the Davidic kingship contains the preparations for the building of the temple, and the laying down of more permanent regulations for the ordering of the worship; and that which David had prepared for, and so earnestly impressed upon his son Solomon at the transfer of the crown, Solomon carried out. Immediately after the throne had been secured to him, he took in hand the building of the temple; and the account of this work fills the greater part of the history of his reign, while the description of his kingly power and splendour and wisdom, and of all the other undertakings which he carried out, is of the shortest. When ten tribes revolted from the house of David after his death, Rehoboam's design of bringing the rebellious people again under his dominion by force of arms was checked by the prophet Shemaiah with the words, "Thus saith the Lord, Ye shall not go up, nor fight against your brethren, for this thing is done of me" (2 Chr 11:4). But in their revolt from the house of David, which Jeroboam sought to perpetuate by the establishment of an idolatrous national worship, Israel of the ten tribes had departed from the covenant communion with Jahve; and on this ground, and on this account, the history of that kingdom is no further noticed by the chronicler. The priests and Levites came out of the whole Israelite dominion to Judah and Jerusalem, because Jeroboam and his sons expelled them from the priesthood. After them, from all the tribes of Israel came those who gave their hearts to seek Jahve the God of Israel to Jerusalem to sacrifice to Jahve the God of their fathers (2 Chr 11:13-16), for "Jerusalem is the city which Jahve has chosen out of all the tribes of Israel to put His name there" (2 Chr 12:13). The priests, Levites, and pious people who went over from Israel made the kingdom of Judah strong, and confirmed Rehoboam's power, for they walked in the ways of David and Solomon (2 Chr 11:17).


    But when the kingdom of Rehoboam had been firmly established, he forsook the law of Jahve, and all Israel with him (2 Chr 12:1). Then the Egyptian king Shishak came up against Jerusalem, "because they had transgressed against the Lord" (2 Chr 12:2). The prophet Shemaiah proclaimed the word of the Lord: "Ye have forsaken me, and therefore have I also left you in the hand of Shishak" (2 Chr 12:5). Yet when Rehoboam and the princes of Israel humbled themselves, the anger of the Lord turned from him, that He would not destroy him altogether (2 Chr 12:6, 2 Chr 12:12). King Abijah reproaches Jeroboam in his speech with his defection from Jahve, and concludes with the words, "O children of Israel, fight not ye against the Lord God of your fathers, for ye shall not prosper" (2 Chr 13:12); and when the men of Judah cried unto the Lord in the battle, and the priests blew the trumpets, then did God smite Jeroboam and all Israel (2 Chr 13:15). "Thus the children of Israel were brought under at that time, and the children of Judah prevailed, because they relied upon the Lord God of their fathers" (2 Chr 13:18). King Asa commanded his subjects to seek Jahve the God of their fathers, and to do the law and the commandments (2 Chr 14:3). In the war against the Cushites, he cried unto Jahve his God, "Help us, for we rest on Thee;" and Jahve smote the Cushites before Judah (2 Chr 14:10). After this victory Asa and Judah sacrificed unto the Lord of their spoil, and entered into a covenant to seek Jahve the God of their fathers with all their heart, and with all their soul. And the Lord was found of them, and the Lord gave them rest round about (2 Chr 15:11.). But when Asa afterwards, in the war against Baasha of Israel, made an alliance with the Syrian king Benhadad, the prophet Hanani censured this act in the words, "Because thou hast relied on the king of Syria, and hast not relied on Jahve thy God, therefore has the host of the king of Syria escaped out of thy hand... Herein thou hast done foolishly," etc. (2 Chr 16:7-9). Jehoshaphat became mighty against Israel, and Jahve was with him; for he walked in the ways of his father David, and sought not unto the Baals, but sought the God of his father, and walked in His commandments, and not after the doings of Israel. And Jahve established his kingdom in his hand, and he attained to riches and great splendour (2 Chr 17:1-5).


    After this fashion does the chronicler show how God blessed the reigns and prospered all the undertakings of all the kings of Judah who sought the Lord and walked in His commandments; but at the same time also, how every defection from the Lord brought with it misfortune and chastisement. Under Joram of Judah, Edom and Libnah freed themselves from the supremacy of Judah, "because Joram had forsaken Jahve the God of his fathers" (2 Chr 21:10). Because Joram had walked in the ways of the kings of Israel, and had seduced the inhabitants of Jerusalem to whoredom (i.e., idolatry), and had slain his brothers, God punished him in the invasion of Judah by the Philistines and Arabs, who stormed Jerusalem, took away with them all the furniture of the royal palace, and took captive his sons and wives, while He smote him besides with incurable disease (2 Chr 21:11., 2 Chr 21:16-18). Because of the visit which Ahaziah made to Joram of Israel, when he lay sick of his wound at Jezreel, the judgment was (2 Chr 22:7) pronounced: "The destruction of Ahaziah was of God by his coming to Joram." When Amaziah, after his victory over the Edomites, brought back the gods of Seir and set them up for himself as gods, before whom he worshipped, the anger of Jahve was kindled against him. In spite of the warning of the prophets, he sought a quarrel with King Joash of Israel, who likewise advised him to abandon his design. "But Amaziah would not hear; for it was of God, that He might deliver them over, because they had sought the gods of Edom" (2 Chr 25:20). With this compare 2 Chr 25:27 : "After the time that Amaziah turned away from the following Jahve, they made a conspiracy against him in Jerusalem." Of Uzziah it is said (2 Chr 26:5), so long as he sought the Lord, God made him to prosper, so that he conquered his enemies and became very mighty. But when he was strong his heart was lifted up, so that he transgressed against Jahve his God, by forcing his way into the temple to offer incense; and for this he was smitten with leprosy. Of Jotham it is said, in 2 Chr 27:6, "He became mighty, because he established his ways before Jahve his God."


    From these and similar passages, which might easily be multiplied, we clearly see that the chronicler had in view not only the Levitic worship, but also and mainly the attitude of the people and their princes to the Lord and to His law; and that it is from this point of view that he has regarded and written the history of his people before the exile. But it is also not less clear, from the quotations we have made, in so far as they contain practical remarks of the historian, that it was his purpose to hold up to his contemporaries as a mirror the history of the past, in which they might see the consequences of their own conduct towards the God of their fathers. He does not wish, as the author of the books of Kings does, to narrate the events and facts objectively, according to the course of history; but he connects the facts and events with the conduct of the kings and people towards the Lord, and strives to put the historical facts in such a light as to teach that God rewards fidelity to His covenant with happiness and blessing, and avenges faithless defection from it with punitive judgments. Owing to this peculiarity, the historical narrative acquires a hortative character, which gives occasion for the employment of a highly rhetorical style. The hortative-rhetorical character impressed upon his narrative shows itself not only in many of the speeches of the actors in the history which are interwoven with it, but also in many of the historical parts. For example, the account given in 2 Chr 21:16 of the punitive judgments which broke in upon Joram for his wickedness is rhetorically arranged, so that the judgments correspond to the threatenings contained in the letter of Elijah, 2 Chr 21:12-15. But this may be much more plainly seen in the description of the impious conduct of King Ahaz, and of the punishments which were inflicted upon him and the kingdom of Judah (2 Chron 28); as also in the descriptions of the crime of Manasseh (2 Chr 33:3-13; cf. especially 2 Chr 33:7 and 2 Chr 33:8), and of the reign of Zedekiah, and the ruin of the kingdom of Judah (2 Chr 36:12-21). Now the greater part of the differences between the chronicler's account and the parallel narrative in the books of Samuel and Kings, together with the omission of unimportant circumstances, and the careful manner in which the descriptions of the arrangements for worship and the celebration of feasts are wrought out, can be accounted for by this hortatory tendency so manifest in his writings, and by his subjective, reflective manner of regarding history. For all these peculiarities clearly have it for their object to raise in the souls of the readers pleasure and delight in the splendid worship of the Lord, and to confirm their hearts in fidelity to the Lord and to His law.


    With this plan and object, the first part of our history (1 Chron 1-9), which contains genealogies, with geographical sketches and isolated historical remarks, is in perfect harmony. The genealogies are intended to exhibit, on the one hand, the connection of the people of Israel with the whole human race; on the other, the descent and genealogical ramifications of the tribes and families of Israel, with the extent to which they had spread themselves abroad in the land received as a heritage from the Lord. In both of these respects they are the necessary foundation for the following history of the chosen people, which the author designed to trace from the time of the foundation of the promised kingdom till the people were driven away into exile because of their revolt from their God. And it is not to be considered as a result of the custom prevalent among the later Arabian historians, of beginning their histories and chronicles ab ovo with Adam, that our author goes back in this introduction to Adam and the beginnings of the human race; for not only is this custom far too modern to allow of any inference being drawn from it with reference to the Chronicle, but it has itself originated, beyond a doubt, in an imitation of our history. The reason for going back to the beginnings of the human race is to be sought in the importance for the history of the world of the people of Israel, whose progenitor Abraham had been chosen and separated from all the peoples of the earth by God, that his posterity might become a blessing to all the families of the earth. But in order to see more perfectly the plan and object of the historian in his selection and treatment of the historical material at his command, we must still keep in view the age in which he lived, and for which he wrote. In respect to this, so much in general is admitted, viz., that the Chronicle was composed after the Babylonian exile. With their release from exile, and their return into the land of their fathers, Israel did not receive again its former political importance. That part of the nation which had returned remained under Persian supremacy, and was ruled by Persian governors; and the descendants of the royal race of David remained subject to this governor, or at least to the kings of Persia. They were only allowed to restore the temple, and to arrange the divine service according to the precepts of the Mosaic law; and in this they were favoured by Cyrus and his successors. In such circumstances, the efforts and struggles of the returned Jews must have been mainly directed to the reestablishment and permanent ordering of the worship, in order to maintain communion with the Lord their God, and by that means to prove their fidelity to the God of their fathers, so that the Lord might fulfil His covenant promises to them, and complete the restoration of Judah and Jerusalem. By this fact, therefore, may we account for the setting forth in our history of the religious and ecclesiastical side of the life of the Israelitish community in such relief, and for the author's supposed "fondness" for the Levitic worship. If the author of the Chronicle wished to strengthen his contemporaries in their fidelity to Jahve, and to encourage them to fulfil their covenant duties by a description of the earlier history of the covenant people, he could not hope to accomplish his purpose more effectively than by so presenting the history as to bring accurately before them the ordinances and arrangements of the worship, the blessings of fidelity to the covenant, and the fatal fruits of defection from the Lord.


    The chronicler's supposed predilection for genealogical lists arose also from the circumstances of his time. From Ezr 2:60. we learn that some of the sons of priests who returned with Zerubbabel sought their family registers, but could not find them, and were consequently removed from the priesthood; besides this, the inheritance of the land was bound up with the families of Israel. On this account the family registers had, for those who had returned from the exile, an increased importance, as the means of again obtaining possession of the heritage of their fathers; and perhaps it was the value thus given to the genealogical lists which induced the author of the Chronicle to include in his book all the old registers of this sort which had been received from antiquity.


    2. Age and Author of the Chronicles.


    The Chronicle cannot have been composed before the time of Ezra, for it closes with the intelligence that Cyrus, by an edict in the first year of his reign, allowed the Jews to return to their country (2 Chr 36:22.), and it brings down the genealogical tree of Zerubbabel to his grandchildren (1 Chr 3:19-21). The opinion brought into acceptance by de Wette and Ewald, that the genealogy (1 Chr 3:19-24) enumerates six or seven other generations after Zerubbabel, and so reaches down to the times of Alexander the Great or yet later, is founded on the undemonstrable assumption that the twenty-one names which in this passage (1 Chr 3:21) follow רפיה בני are the names of direct descendants of Zerubbabel. But no exegetical justification can be found for this assumption; since the list of names, "the sons of Rephaiah, the sons of Arnan, the sons of Obadiah," etc. (1 Chr 3:21-24), is connected neither in form nor in subject-matter with the grandsons of Zerubbabel, who have been already enumerated, but forms a genealogical fragment, the connection of which with Zerubbabel's grandchildren is merely asserted, but can neither be proved nor even rendered probable. (Vide the commentary on these verses.) Other grounds for the acceptance of so late a date for the composition of the Chronicle are entirely wanting; for the orthography and language of the book point only in general to the post-exilic age, and the mention of the Daric, a Persian coin, in 1 Chr 29:7, does not bring us further down than the period of the Persian rule over Judaea. On the other hand, the use of the name בּירה (1 Chr 29:1, 1 Chr 29:19) for the temple can scarcely be reconciled with the composition of the book in the Macedonian or even the Seleucidian age, since an author who lived after Nehemiah, when Jerusalem, like other Persian cities, had received in the fortress built by him (Neh 2:8; Neh 7:2), and afterwards called ba'ris and Arx Antonia, its own בּירה, would scarcely have given this name to the temple.


    In reference to the question of the authorship of our book, the matter which most demands consideration is the identity of the end of the Chronicle with the beginning of the book of Ezra. The Chronicle closes with the edict of Cyrus which summons the Jews to return to Jerusalem to build the temple; the book of Ezra begins with this same edict, but gives it more completely than the Chronicle, which stops somewhat abruptly with the word ורעל dro, "and let him go up," although in this ויעל everything is contained that we find in the remaining part of the edict communicated in the book of Ezra. From this relation of the Chronicle to the book of Ezra, many Rabbins, Fathers of the church, and older exegetes, have drawn the conclusion that Ezra is also the author of the Chronicle. But of course it is not a very strong proof, since it can be accounted for on the supposition that the author of the book of Ezra has taken over the conclusion of the Chronicle into his work, and set it at the commencement so as to attach his book to the Chronicle as a continuation. In support of this supposition, moreover, the further fact may be adduced, that it was just as important for the Chronicle to communicate the terms of Cyrus' edict as it was for the book of Ezra. It was a fitting conclusion of the former, to show that the destruction of Jerusalem and the leading away of the inhabitants of Judah to Babylon, was not the final destiny of Judah and Jerusalem, but that, after the dark night of exile, the day of the restoration of the people of God had dawned under Cyrus; and for the latter it was an indispensable foundation and point of departure for the history of the new immigration of the exiles into Jerusalem and Judah. Yet it still remains more probable that one author produced both writings, yet not as a single book, which has been divided at some later time by another hand. For no reason can be perceived for any such later division, especially such a division as would make it necessary to repeat the edict of Cyrus.


    The introduction of this edict with the words, "And it came to pass in the first year of Cyrus, king of Persia, that the word of the Lord by the mouth of Jeremiah might be accomplished," connects it so closely with the end of the account of the destruction of Jerusalem, and the carrying away into Babylon, contained in the words, "And they were servants to him and his sons until the reign of the kingdom of Persia, to fulfil the word of the Lord spoken by the mouth of Jeremiah, ... to fulfil the seventy years" (2 Chr 36:20.), that it cannot be separated from what precedes. Rather it is clear, that the author who wrote 2 Chr 36:20, 2 Chr 36:21, representing the seventy years' exile as the fulfilment of the prophecy of Jeremiah, must be the same who mentions the edict of Cyrus, and sets it forth in its connection with the utterances of the same prophet. This connecting of the edict with the prophecy gives us an irrefragable proof that the verses which contain the edict form an integral part of the Chronicle. But, at the same time, the way in which the edict is broken off in the Chronicle with ורעל, makes it likely that the author of the Chronicle did not give the contents of the edict in their entirety, only because he intended to treat further of the edict, and the fulfilment of it by the return of the Jews from Babylon, in a second work. A later editor would certainly have given the entire edict in both writings (the Chronicle and the book of Ezra), and would, moreover, hardly have altered בּפי (Chron.) into מפּי (Ezra), and עמּו אלהיו יהוה into עמּו אלהיו יהי.


    The remaining grounds which are usually urged for the original unity of the two writings, prove nothing more than the possibility or probability that both originated with one author; certainly they do not prove that they originally formed one work. The long list of phenomena in Bertheau's Commentary, pp. xvi.—xx., by which a certainty is supposed to be arrived at that the Chronicle and Ezra originally was one great historical work, compiled from various sources, greatly requires the help of critical bias. 1. "The predilection of the author for genealogical lists, for detailed descriptions of great feasts, which occurred at the most various times, for exact representations of the arrangement of the public worship, and the business of the Levites and priests, which their classifications and ranks," cannot be proved to exist in the book of Ezra. That book contains only one very much abridged genealogy, that of Ezra (Ezr 7:1-5); only two lists-those, namely, of the families who returned from Babylon with Zerubbabel and Ezra (Ezra 2 and 8); only one account of the celebration of a feast, the by no means detailed description of the consecration of the temple (Ezr 6:16); short remarks on the building of the altar, the celebration of the feast of tabernacles, and the laying of the foundation-stone of the temple, in Ezr 3:1-13; and it contains nothing whatever as to the divisions and ranks of the priests and Levites. That in these lists and descriptions some expressions should recur, is to be expected from the nature of the case. Yet all that is common to both books is the word התיחשׂ, the use of כּמּשׁפּט in the signification, "according to the Mosaic law" (1 Chr 23:31; 2 Chr 35:13; Ezr 3:4, and Neh 8:18), and the liturgical formulae ליהוה הודוּ, which occurs also in Isa 12:4 and Psa 33:2, and וּלהלּל להודות with the addition, "Jahve is God, and His mercy endureth for ever" (1 Chr 16:34, 1 Chr 16:41; 2 Chr 7:6; Ezr 3:11). The other expressions enumerated by Bertheau are met with also in other writings: בשׁמות נקּבוּ in Num 1:17; ראשׁי בּית־אבות and אבות ראשׁי, Exo 6:14.; and the formula (יהוה בּתורת) בּתּורה כּכּתוּב or לכל־הכּתוּב (1 Chr 16:40; 2 Chr 35:12, 2 Chr 35:26; Ezr 3:2, Ezr 3:4) is just as common in other writings: cf. Jos 1:8; Jos 8:31, Jos 8:34; 1 Kgs 2:3; 2 Kgs 14:6; 2 Kgs 22:13; 2 Kgs 23:21. Bertheau further remarks: "In those sections in which the regulation of the public worship, the duties, classification, and offices of the priests and Levites are spoken of, the author seizes every opportunity to tell of the musicians and doorkeepers, their duties at the celebration of the great festivals, and their classification. He speaks of the musicians, 1 Chr 6:16., 1 Chr 9:14-16, 1 Chr 9:33; 1 Chr 15:16-22, 1 Chr 15:27., 16:4-42; 1 Chr 23:5, 1 Chr 23:25; 2 Chr 5:12., 2 Chr 7:6; 2 Chr 8:14., 2 Chr 20:19, 2 Chr 20:21; 2 Chr 23:13, 2 Chr 23:18; 2 Chr 29:25-28, 2 Chr 29:30; 2 Chr 30:21., 2 Chr 31:2, 2 Chr 31:11-18; 2 Chr 34:12; 2 Chr 35:15; Ezr 3:10.; Neh 11:17; Neh 12:8, Neh 12:24, Neh 12:27-29, Neh 12:45-47; Neh 13:5. The doorkeepers are mentioned nearly as often, and not seldom in company with the singers: 1 Chr 9:17-29; 1 Chr 15:18, 1 Chr 15:23-24; 1 Chr 16:38; 1 Chr 23:5; 1 Chr 26:1, 1 Chr 26:12-19; 2 Chr 8:14; 2 Chr 23:4, 2 Chr 23:19; 2 Chr 31:14; 2 Chr 34:13; 2 Chr 35:15; Ezr 2:42, Ezr 2:70; Ezr 7:7; Ezr 10:24; Neh 7:1, Neh 7:45; Neh 10:29; Neh 11:19; Neh 12:25, Neh 12:45, Neh 12:47; Neh 13:5. Now if these passages be compared, not only are the same expressions met with (e.g., מצלתּים only in Chron., Ezra, and Neh.; המּשׁרר ;.heN and המּשׁררים likewise only in these books, but here very frequently, some twenty-eight times), and also very often in different places the same names (cf. 1 Chr 9:17 with Neh 12:25); but everywhere also we can easily trace the same view as to the importance of the musicians and doorkeepers for the public worship, and see that all information respecting them rests upon a very well-defined view of their duties and their position." But does it follow from this "well-defined view" of the business of the musicians and doorkeepers, that the Chronicle, Ezra, and Nehemiah form a single book? Is this view an idea peculiar to the author of this book? In all the historical books of the Old Testament, from Exodus and Leviticus to Nehemiah, we find the idea that the laying of the sacrifice upon the altar is the business of the priest; but does it follow from that, that all those books were written by one man? But besides this, the representation given by Bertheau is very one-sided. The fact is, that in the Chronicle, and in the books of Ezra and Nehemiah, mention is made of the priests just as often as of the Levitical musicians, and oftener than the doorkeepers are spoken of, as will be seen from the proofs brought forward in the following remarks; nor can any trace be discovered of a "fondness" on the part of the chronicler for the musicians and porters. They are mentioned only when the subject demanded that they should be mentioned.


    2. As to the language.—Bertheau himself admits, after the enumeration of a long list of linguistic peculiarities of the Chronicle and the books of Ezra and Nehemiah, that all these phenomena are to be met with separately in other books of the Old Testament, especially the later ones; only their frequent use can be set down as the linguistic peculiarity of one author. But does the mere numbering of the places where a word or a grammatical construction occurs in this or that book really serve as a valid proof for the unity of the authorship? When, for example, the form בּזּה, 2 Chr 14:13; 2 Chr 28:14, Ezr 9:7, Neh 4:4, occurs elsewhere only in Esther and Daniel, or קבּל in 1 Chr 12:18; 1 Chr 21:11; 2 Chr 29:16, 2 Chr 29:22, and Ezr 8:30, is elsewhere found only in Proverbs once, in Job once, and thrice in Esther, does it follow that the Chronicle and the book of Ezra are the work of one author? The greater number of the linguistic phenomena enumerated by Bertheau, such as the use of האלהים for יהוה; the frequent use of ל, partly before the infinitive to express shall or must, partly for subordinating or introducing a word; the multiplication of prepositions,—e.g., in לאין עד, 2 Chr 36:16; למאד עד, 2 Chr 16:14; למעלה עד ל, 2 Chr 16:12; 2 Chr 17:12; 2 Chr 36:8,—are characteristics not arising from a peculiar use of language by our chronicler, but belonging to the later or post-exilic Hebrew in general. The only words and phrases which are characteristic of and common to the Chronicle and the book of Ezra are: כּפור (bowl), 1 Chr 28:17; Ezr 1:10; Ezr 8:27; the infinitive Hophal הוּסד, used of the foundation of the temple, 2 Chr 3:3; Ezr 3:11; פּלגּה, of the divisions of the Levites, 2 Chr 35:5 and Ezr 6:18; התנדּב, of offerings, 1 Chr 29:5-6, 1 Chr 29:9,1 Chr 29:14, 1 Chr 29:17; Ezr 1:6; Ezr 2:68; Ezr 3:5; למרחוק עד (with three prepositions), 2 Chr 26:15; Ezr 3:13; and לדרשׁ לבבו הכין, 2 Chr 12:14; 2 Chr 19:3; 2 Chr 30:19, and Ezr 7:10. These few words and constructions would per se not prove much; but in connection with the fact that neither in the language nor in the ideas are any considerable differences or variations to be observed, they may serve to strengthen the probability, arising from the relation of the end of the Chronicle to the beginning of the book of Ezra, that both writings were composed by the priest and scribe Ezra.


    3. The Sources of the Chronicles.


    The genealogical list in 1 Chron 1, which gives us the origin of the human race and of the nations, and that which contains the names of the sons of Jacob (1 Chr 2:1 and 1 Chr 2:2), are to be found in and have been without doubt extracted from Genesis, to be placed together here. For it is scarcely probable that genealogical lists belonging to primeval time and the early days of Israel should have been preserved till the post-exilic period. But all the genealogical registers which follow, together with the geographical and historical remarks interwoven with them (1 Chron 2:3-8:40), have not been derived from the older historical books of the Old Testament: for they contain for the most part merely the names of the originators of those genealogical lines, of the grandsons and some of the great-grandsons of Jacob, and of the ancestors, brothers, and sons of David; but nowhere do they contain the whole lines. Moreover, in the parallel places the names often differ greatly, so that all the variations cannot be ascribed to errors of transcription. Compare the comparative table of these parallel places in my apolog. Versuch ber die Chron. S. 159ff., and in the Handbook of Introduction, 139, 1. All these catalogues, together with that of the cities of the Levites (1 Chron 6:39-66), have been derived from other, extra-biblical sources. But as Bertheau, S. xxxi., rightly remarks: "We cannot hold the lists to be the result of historical investigation on the part of the author of the Chronicle, in the sense of his having culled the individual names carefully either out of historical works or from traditions of the families, and then brought them into order: for in reference to Gad (1 Chr 5:12) we are referred to a genealogical register prepared in the time of Jotham king of Judah and Jeroboam king of Israel; while as to Issachar (1 Chr 7:2) the reference is to the numbering of the people which took place in the time of David; and it is incidentally (?) stated (1 Chr 9:1) that registers had been prepared of all Israelites (i.e., the northern tribes)." Besides this, in 1 Chr 23:3, 1 Chr 23:27, and 1 Chr 26:31, numberings of the Levites, and in 1 Chr 27:24 the numbering of the people undertaken by Joab at David's command, are mentioned. With regard to the latter, however, it is expressly stated that its results were not incorporated in the היּמים דּברי, i.e., in the book of the chronicles of King David, while it is said that the results of the genealogical registration of the northern tribes of Israel were written in the book of the kings of Israel. According to this, then, it might be thought that the author had taken his genealogical lists from the great historical work made use of by him, and often cited, in the history of the kings of Judah—"the national annals of Israel and Judah." But this can be accepted only with regard to the short lists of the tribes of the northern kingdom in 1 Chron 5 and 7, which contain nothing further than the names of families and fathers'-houses, with a statement of the number of males in these fathers'-houses. It is possible that these names and numbers were contained in the national annals; but it is not likely that these registers, which are of a purely genealogical nature, giving the descent of families or famous men in longer or shorter lines of ancestors, were received into the national annals (Reichsannalen), and it does not at all appear from the references to the annals that this was the case. These genealogical lists were most probably in the possession of the heads of the tribes and families and households, from whom the author of the Chronicle would appear to have collected all he could find, and preserved them from destruction by incorporating them in his work.


    In the historical part (1 Chr. 10:1-2 Chr. 36), at the death of almost every king, the author refers to writings in which the events and acts of his reign are described. Only in the case of Joram, Ahaziah, Athaliah, and the later kings Jehoahaz, Jehoiachin, and Zedekiah, are such references omitted. The books which are thus named are: (1) For David's reign, Dibre of Samuel the seer, of the prophet Nathan, and of Gad the seer (1 Chr 29:29); (2) as to Solomon, the Dibre of the prophet Nathan, the prophecy (נבוּאת) of Abijah the Shilonite, and the visions (הזות) of the seer Iddo against Jeroboam the son of Nebat (2 Chr 9:29); (3) for Rehoboam, Dibre of the prophet Shemaiah and the seer Iddo (2 Chr 13:22); (5) for Asa, the book of the kings of Judah and Israel (2 Chr 16:11); (6) as to Jehoshaphat, Dibre of Jehu the son of Hanani, which had been incorporated with the book of the kings of Israel (2 Chr 20:34); (7) for the reign of Joash, Midrash-Sepher of the kings (2 Chr 24:27); (8) for the reign of Amaziah, the book of the kings of Judah and Israel (2 Chr 25:26); (9) in reference to Uzziah, a writing (כּתב) of the prophet Isaiah (2 Chr 26:22); (10) as to Jotham, the book of the kings of Israel and Judah (2 Chr 27:7); (11) for the reign of Ahaz, the book of the kings of Judah and Israel (2 Chr 28:26); (12) for Hezekiah, the vision (הזון) of the prophet Isaiah, in the book of the kings of Judah and Israel (2 Chr 32:32); (13) as to Manasseh, Dibre of the kings of Israel, and Dibre of Hozai (2 Chr 33:18 and 2 Chr 33:19); (14) for the reign of Josiah, the book of the kings of Israel and Judah (2 Chr 35:27); and (15) for Jehoiakim, the book of the kings of Israel and Judah (2 Chr 36:8).


    From this summary, it appears that two classes of writings, of historical and prophetic contents respectively, are quoted. The book of the kings of Judah and Israel (No. 5, 8, 11), the book of the kings of Israel and Judah (10, 14, 15), the histories (דּברי) of the kings of Israel (13), and the Midrash-book of kings (7), are all historical. The first three titles are, as is now generally admitted, only variations in the designation of one and the same work, whose complete title, "Book of the Kings of Judah and Israel" (or Israel and Judah), is here and there altered into "Book of the Events (or History) of the Kings of Israel," i.e., of the whole Israelitish people. This work contained the history of the kings of both kingdoms, and must have been essentially the same as to contents with the two annalistic writings cited in the canonical books of Kings: the book of the Chronicles of the Kings of Israel, and the book of the Chronicles of the Kings of Judah. This conclusion is forced upon us by the fact that the extracts from them contained in our canonical books of Kings, coincide with the extracts from the books of the kings of Israel and Judah contained in our Chronicle where they narrate the same events, either verbally, or at least in so far that the identity of the sources from which they have been derived cannot but be recognised. The only difference is, that the author of the Chronicle had the two writings which the author of the book of Kings quotes as two separate works, before him as one work, narrating the history of both kingdoms in a single composition. For he cites the book of the Kings of Israel even for the history of those kings of Judah who, like Jotham and Hezekiah, had nothing to do with the kingdom of Israel (i.e., the ten tribes), and even after the kingdom of the ten tribes had been already destroyed, for the reigns of Manasseh, Josiah, and Jehoiakim. But we are entirely without any means of answering with certainty the question, in how far the merging of the annals of the two kingdoms into one book of the kings of Israel was accompanied by remoulding and revision. The reasons which Bertheau, in his commentary on Chronicles, p. 41ff., brings forward, after the example of Thenius and Ewald, for thinking that it underwent so thorough a revision as to become a different book, are without force. The difference in the title is not sufficient, since it is quite plain, from the different names under which the chronicler quotes the work which is used by him, that he did not give much attention to literal accuracy. The character of the parallel places in our books of Kings and the Chronicle, as Bertheau himself admits, forms no decisive criterion for an accurate determination of the relation of the chronicler to his original documents, which is now in question, since neither the author of the books of Samuel and Kings nor the author of the Chronicle intended to copy with verbal exactness: they all, on the contrary, treated the historical material which they had before them with a certain freedom, and wrought it up in their own writings in accordance with their various aims.


    It is questionable if the work quoted for the reign of Joash, המּלכים ספר מדרשׁ (No. 7), is identical with the book of the kings of Israel and Judah, or whether it be not a commentary on it, or perhaps a revision of that book, or of a section of the history of the kings for purposes of edification. The narrative in the Chronicle of the chief events in the reign of Joash, his accession, with the fall of Athaliah, and the repairing of the temple (2 Chron 23 and 24), agrees with the account of these events in 2 Kings 11 and 12 where the annals of the kings of Judah are quoted, to such an extent, that both the authors seem to have derived their accounts from the same source, each making extracts according to his peculiar point of view. But the Chronicle recounts, besides this, the fall of Joash into idolatry, the censure of this defection by the prophet Zechariah, and the defeat of the numerous army of the Jews by a small Syrian host (1 Chr 24:15-25); from which, in Bertheau's opinion, we may come, without much hesitation, to the conclusion that the connection of these events had been already very clearly brought forward in a Midrash of that book of Israel and Judah which is quoted elsewhere. This is certainly possible, but it cannot be shown to be more than a possibility; for the further remark of Bertheau, that in the references which occur elsewhere it is not so exactly stated as in 2 Chr 24:27 what the contents of the book referred to are, is shown to be erroneous by the citation in 2 Chr 33:18, 2 Chr 33:19. It cannot, moreover, be denied that the title ספר מדרשׁ instead of the simple ספר is surprising, even if, with Ewald, we take מדרשׁ in the sense of "composition" or "writing," and translate it "writing-book" (Schriftbuch), which gives ground for supposing that an expository writing is here meant. Even taking the title in this sense, it does not follow with any certainty that the Midrash extended over the whole history of the kings, and still less is it proved that this expository writing may have been used by the chronicler here and there in places where it is not quoted.


    So much, however, is certain, that we must not, with Jahn, Movers, Staehelin, and others, hold these annals of the kings of Israel and Judah, which are quoted in the canonical books of Kings and the Chronicle, to be the official records of the acts and undertakings of the kings prepared by the מזכּירים.


    They are rather annalistic national histories composed by prophets, partly from the archives of the kingdom and other public documents, partly from prophetic monographs containing prophecy and history, either composed and continued by various prophets in succession during the existence of both kingdoms, or brought together in a connected form shortly before the ruin of the kingdom out of the then existing contemporary historical documents and prophetic records. Two circumstances are strongly in favour of the latter supposition. On the one hand, the references to these annals in both kingdoms do not extend to the last kings, but end in the kingdom of Israel with Pekah (2 Kgs 15:31), in the kingdom of Judah with Jehoiakim (2 Kgs 24:5 and 2 Chr 36:8). On the other hand, the formula "until this day" occurs in reference to various events; and since it for the most part refers not to the time of the exile, but to times when the kingdom still existed (cf. 1 Kgs 8:8 with 2 Chr 5:9; 1 Kgs 9:13, 1 Kgs 9:21, with 2 Chr 8:8; 1 Kgs 12:19 with 2 Chr 10:19; 2 Kgs 8:22 with 2 Chr 21:10; 2 Kgs 2:22; 2 Kgs 10:27; 2 Kgs 14:7, and 2 Kgs 16:6), it cannot be from the hand of the authors of our canonical books of Kings and Chronicles, but must have come down to us from the original documents, and is in them possible only if they were written at some shorter or longer period after the events. When Bhr, in the place already quoted, says, on the contrary, that the time shortly before the fall of the kingdom, the time of complete uprooting, would appear to be the time least of all suited for the collection and editing of national year-books, this arises from his not having fully weighed the fact, that at that very time prophets like Jeremiah lived and worked, and, as is clear from the prophecies of Jeremiah, gave much time to the accurate study of the older holy writings.


    The book composed by the prophet Isaiah concerning the reign of King Uzziah (9) was a historical work; as was also probably the Midrash of the prophet Iddo (4). But, on the other hand, we cannot believe, as do Ewald, Bertheau, Bhr, and others, that the other prophetical writings enumerated under 1, 2, 3, 6, 12, and 13, were merely parts of the books of the kings of Israel and Judah; for the grounds which are brought forward in support of this view do not appear to us to be tenable, or rather, tend to show that those writings were independent books of prophecy, to which some historical information was appended. 1. The circumstance that it is said of two of those writings, the Dibre of Jehu and the חזון of Isaiah (6 and 12), that they were incorporated or received into the books of the Kings, does not justify the conclusion "that, since two of the above-named writings are expressly said to be parts of the larger historical work, probably by the others also only parts of this work are meant" (Ew., Berth. S. 34). For in the citations, those writings are not called parts of the book of Kings, but are only said to have been received into it as component parts; and from that it by no means follows that the others, whose reception is not mentioned, were parts of that work. The admission of one writing into another book can only then be spoken of when the book is different from the writing which is received into it. 2. Since some of the writings are denominated דּברי of a prophet, from the double meaning of the word דברים, verba and res, this title might be taken in the sense of "events of the prophets," to denote historical writings. But it is much more natural to think, after the analogy of the superscriptions in Amo 1:1; Jer 1:1, of books of prophecies like the books of Amos and Jeremiah, which contained prophecies and prophetic speeches along with historical information, just as the sections Amo 7:10-17, Jer. 40-45 do, and which differed from our canonical books of prophecies, in which the historical relations are mentioned only in exceptional cases, only by containing more detailed and minute accounts of the historical events which gave occasion to the prophetic utterances. On account of this fulness of historical detail, such prophetic writings, without being properly histories, would yet be for many periods of the history of the kings very abundant sources of history. The above-mentioned difference between our canonical books of prophecy and the books now under discussion is very closely connected with the historical development of a theocracy, which showed itself in general in this, that the action of the older prophets was specially directed to the present, and to viv voce speaking, while that of those of a later time was more turned towards the future, and the consummation of the kingdom of God by the Messiah (cf. Kper, das Prophetenthum des A. Bundes, 1870, S. 93ff.). This signification of the word דּברי is, in the present case, placed beyond all doubt by the fact that the writings of other prophets which are mentioned along with these are called נבוּאה, חזות, and חזון,—words which never denote historical writings, but always only prophecies and visions of the prophets. In accordance with this, the חזון of Isaiah (12) is clearly distinguished from the writings of the same prophet concerning Uzziah, for which כּתב is used; while in the reign of Manasseh, the speeches of Hozai are named along with the events, i.e., the history of the kings of Israel (2 Chr 33:18-19), and a more exact account of what was related about Manasseh in each of these two books is given. From this we learn that the historical book of Kings contained the words which prophets had spoken against Manasseh; while in the writing of the prophet Hozai, of whom we know nothing further, information as to the places where his idolatry was practised, and the images which were the objects of it, was to be found. After all these facts, which speak decidedly against the identification of the prophetic writings cited in the book of Kings with that book itself, the enigmatic להתיחשׂ, after the formula of quotation, "They are written in the words (speeches) of the prophet Shemaiah and of the seer Iddo" (2 Chr 12:15), can naturally not be looked upon as a proof that here prophetic writings are denominated parts of a larger historical work. 3. Nor can we consider it, with Bertheau, decisive, "that for the whole history of David (והאחרנים הראשׁנים המּלך דויד דּברי), Solomon, Rehoboam, and Jehoshaphat, prophetic writings are referred to; while for the whole history of Asa, Amaziah, Jotham, Ahaz, and Josiah, the references are to the book of the kings of Israel and Judah." From this fact no further conclusion can be drawn than that, in reference to the reigns of some kings the prophetic writings, and in reference to those of others the history of the kingdom, contained all that was important, and that the history of the kingdom contained also information as to the work of the prophets in the kingdom, while the prophetic writings contained likewise information as to the undertakings of the kings. The latter might contain more detailed accounts in reference to some kings, the former in reference to others; and this very circumstance, or some other reason which cannot now be ascertained by us, may have caused the writer of the Chronicle to refer to the former in reference to one king, and to the latter in reference to another.


    Finally, 4. Bhr remarks, S. viii.f.: "Quite a number of sections of our books (of Kings) are found in the Chronicle, where the words are identical, and yet the reference there is to the writings of single definite persons, and not to the three original documents from which the Kings is compiled. Thus, in the first place, in the history of Solomon, in which the sections 2 Chron 6:1-40 and 1 Kings 8:12-50; 2 Chron 7:7-22 and 1 Kings 8:64-9:9; 2 Chron 8:2-10:17 and 1 Kings 9:17-12:17; 2 Chr. 9:1-28 and 1 Kings 10:1-28, etc., are identical, the Chronicle refers not to the book of the history of Solomon (as 1 Kgs 11:41), but to the דּברי of the prophet Nathan, etc. (2 Chr 9:29); consequently the book of the history of Solomon must either have been compiled from those three prophetic writings, or at least have contained considerable portions of them. The case is identical with the second of the original documents, the book of the history of the kings of Judah (1 Kgs 14:29 and elsewhere). The narrative as to Rehoboam is identical in 2 Chron 10 and 1 Kings 12:1-19, as also in 2 Chr 1:1-4 and 1 Kgs 12:20-24; further, in 2 Chr 12:13. as compared with 1 Kgs 14:21.; but the history of the kings of Judah is not mentioned as an authority, as is the case in 1 Kgs 14:29, but the דּברי of the prophet Shemaiah and the seer Iddo (2 Chr 12:15). In the history of King Abijah we are referred, in the very short account, 1 Kgs 15:1-8, for further information to the book of the history of the kings of Judah; while the Chronicle, on the contrary, which gives further information, quotes from the מדרשׁ of the prophet Iddo (2 Chr 13:22). The case is similar in the history of the kings Uzziah and Manasseh: our author refers in reference to both to the book of the kings of Judah (2 Kgs 15:6; 2 Kgs 20:17); the chronicler quotes, for the first the כּתב of the prophet Isaiah the son of Amoz (2 Chr 26:22), for the latter חוזי דּברי (2 Chr 33:19). By all these quotations it is satisfactorily shown that the book of the kings of Judah is compiled from the historical writings of various prophets or seers." But this conclusion is neither valid nor necessary. It is not valid, for this reason, that the Chronicle, besides the narratives concerning the reigns of Rehoboam, Abijah, Uzziah, and Manasseh, which it has in common with the books of Kings, and which are in some cases identical, contains a whole series of narratives peculiar to itself, which perhaps were not contained at all in the larger historical work on the kings of Judah, or at least were not there so complete as in the special prophetic writings cited by the chronicler. As to Solomon also, the Chronicle has something peculiar to itself which is not found in the book of Kings. Nor is the conclusion necessary; for from a number of identical passages in our canonical books of Kings and Chronicles, the only certain conclusion which can be drawn is, that these narratives were contained in the authorities quoted by both writers, but not that the variously named authorities form one and the same work.


    By all this we are justified in maintaining the view, that the writings quoted by the author of the Chronicle under the titles, Words, Prophecy, Visions of this and that prophet, with the exception of the two whose incorporation with the book of Kings is specially mentioned, lay before him as writings separate and distinct from the "Books of the Kings of Israel and Judah," that these writings were also in the hands of many of his contemporaries, and that he could refer his readers to them. On this supposition, we can comprehend the change in the titles of the works quoted; while on the contrary supposition, that the special prophetic writings quoted were parts of the larger history of the kings of Israel and Judah, it remains inexplicable. But the references of the chronicler are not to be understood as if all he relates, for example, of the reign of David was contained in the words of the seer Samuel, of the prophet Nathan, and of the seer Gad, the writings he quotes for that reign. He may, as Berth. S. xxxviii. has already remarked, "have made use also of authorities which he did not feel called upon to name,"—as, for example, the lists of David's heroes, 1 Chron 11:10-47, and of those who gave in their adherence to David before the death of Saul, and who anointed him king in Hebron, 1 Chron 12. Such also are the catalogues of the leaders of the host, of the princes of the tribes, and the stewards of the royal domains, 1 Chron 27; of the fathers'-houses of the Levites, and the divisions of the priests, Levites, and singers, etc., 1 Chron 23-26. These lists contain records to whose sources he did not need to refer, even if he had extracted them from the public annals of the kingdom during the reign of David, because he has embodied them in their integrity in his book.


    But our canonical books of Samuel and Kings are by no means to be reckoned among the sources possibly used besides the writings which are quoted. It cannot well be denied that the author of the Chronicle knew these books; but that he has used them as authorities, as de Wette, Movers, Ewald, and others think, we must, with Bertheau and Dillmann, deny. The single plausible ground which is usually brought forward to prove the use of these writings, is the circumstance that the Chronicle contains many narratives corresponding to those found in the books of Samuel and Kings, and often verbally identical with them. But that is fully accounted for by the fact that the chronicler used the same more detailed writings as the authors of the books of Samuel and Kings, and has extracted the narratives in question, partly with verbal accuracy, partly with some small alterations, from them. Against the supposition that the above-named canonical books were used by the chronicler, we may adduce the facts that the chronicle, even in those corresponding passages, differs in many ways as to names and events from the account in those books, and that it contains, on an average, more than they do, as will be readily seen on an exact comparison of the parallel sections. Other and much weaker grounds for believing that the books of Samuel and Kings were used by the chronicler, are refuted in my Handbook of Introduction, 141, 2; and in it, at 139, is to be found a synoptical arrangement of the parallel sections.


    4. The Historical Character of the Chronicles.


    The historic truth or credibility of the books of the Chronicle, which de Wette, in the Beitrr. zur Einleit. 1806, violently attacked, in order to get rid of the evidence of the Chronicle for the Mosaic origin of the Sinaitic legislation, is now again in the main generally recognised.


    The care with which the chronicler has used his authorities may be seen, on a comparison of the narratives common to the Chronicle with the books of Samuel and Kings, not only from the fact that in these parallel sections the story of the chronicler agrees in all essential points with the accounts of these books, but also from the variations which are to be met with. For these variations, in respect to their matter, give us in many ways more accurate and fuller information, and in every other respect are of a purely formal kind, in great part affecting only the language and style of expression, or arising from the hortatory-didactic aim of the narrative. But this hortatory aim has nowhere had a prejudicial effect on the objective truth of the statement of historical facts, as appears on every hand on deeper and more attentive observation, but has only imparted to the history a more subjective impress, as compared with the objective style of the books of Kings.


    Now, since the parallel places are of such a character, we are, as Bertheau and Dillmann frankly acknowledge, justified in believing that the author of the Chronicle, in the communication of narratives not elsewhere to be found in the Old Testament, has followed his authorities very closely, and that not only the many registers which we find in his work-the lists in 1 Chron 12; 23:1-27:34; the catalogue of cities fortified by Rehoboam, 2 Chr 11:6-12; the family intelligence, 2 Chr 11:18-23; 2 Chr 21:2, and such matters-have been communicated in exact accordance with his authorities, but also the accounts of the wars of Rehoboam, Abijah, Jehoshaphat (1 Chr 20:1-8), Amaziah, etc. Only here and there, Bertheau thinks, has he used the opportunity offered to him to treat the history in a freer way, so as to represent the course of the more weighty events, and such as specially attracted his attention, according to his own view. This appears especially, he says (1) in the account of the speeches of David, 1 Chr 13:2., 1 Chr 15:12., 1 Chr 28:2-10, 1 Chr 28:20., 1 Chr 29:1-5, 1 Chr 29:10-19, where, too, there occur statements of the value of the precious metals destined for the building of the temple (1 Chr 29:4, 1 Chr 29:7), which clearly do not rest upon truthful historical recollection, and can by no means have been derived from a trustworthy source; as also in the reports of those of Abijah (2 Chr 13:5-10) and of Asa (2 Chr 14:10, etc.); then (2) in the description of the religious ceremonies and feasts (1 Chron 15 and 16; 2 Chron 5:1-7:10, 2 Chron 29-31, 2 Chron 35): for in both speeches and descriptions expressions and phrases constantly recur which may be called current expressions with the chronicler. Yet these speeches stand quite on a level with those of Solomon, 2 Chr 1:8-10; 2 Chr 6:4-11, 12-42, which are also to be found in the books of Kings (1 Kgs 3:6-9; 8:14-53), from which it is to be inferred that the author here has not acted quite independently, but that in this respect also older histories may have served him as a model. But even in these descriptions information is not lacking which must rest upon a more accurate historical recollection, e.g., the names in 1 Chr 15:5-11, 1 Chr 15:17-24; the statement as to the small number of priests, and the help given to them by the Levites, in 2 Chr 29:14., 2 Chr 30:17. Yet we must, beyond doubt, believe that the author of the Chronicle "has in these descriptions transferred that which had become established custom in his own time, and which according to general tradition rested upon ancient ordinance, without hesitation, to an earlier period."


    Of these two objections so much is certainly correct, that in the speeches of the persons acting in the history, and in the descriptions of the religious feasts, the freer handling of the authorities appears most strongly; but no alterations of the historical circumstances, nor additions in which the circumstances of the older time have been unhistorically represented according to the ideas or the taste of the post-exilic age, can, even here, be anywhere pointed out. With regard, first of all, to the speeches in the Chronicle, they are certainly not given according to the sketches or written reports of the hearers, but sketched and composed by the historian according to a truthful tradition of the fundamental thoughts. For although, in all the speeches of the Chronicle, certain current and characteristic expressions and phrases of the author of this book plainly occur, yet it is just as little doubtful that the speeches of the various persons are essentially different from one another in their thoughts, and characteristic images and words. By this fact it is placed beyond doubt that they have not been put into the mouths of the historical persons either by the chronicler or by the authors of the original documents upon which he relies, but have been composed according to the reports or written records of the ear-witnesses. For if we leave out of consideration the short sayings or words of the various persons, such as 1 Chr 11:1., 1 Chr 12:12., 1 Chr 15:12., etc., which contain nothing characteristic, there are in the Chronicle only three longer speeches of King David (1 Chr 22:7-16; 1 Chr 28:2-10, 1 Chr 28:19-21, and 1 Chr 29:1-5), all of which have reference to the transfer of the kingdom to his son Solomon, and in great part treat, on the basis of the divine promise (2 Sam 7 and 1 Chron 17), of the building of the temple, and the preparations for this work. In these speeches the peculiarities of the chronicler come so strongly into view, in contents and form, in thought and language, that we must believe them to be free representations of the thoughts which in those days moved the soul of the grey-haired king. But if we compare with these David's prayer (1 Chr 29:10-19), we find in it not only that multiplication of the predicates of God which is so characteristic of David (cf. Ps 18), but also, in 1 Chr 29:11, 1 Chr 29:15, definite echoes of the Davidic psalms. The speech of Abijah, again, against the apostate Israel (2 Chr 13:4-12), moves, on the whole, within the circle of thought usual with the chronicler, but contains in 2 Chr 13:7 expressions such as רקים אנשׁים and בליּעל בּני, which are quite foreign to the language of the Chronicle, and belong to the times of David and Solomon, and consequently point to sources contemporaneous with the events. The same thing is true of Hezekiah's speech (2 Chr 32:7-8), in which the expression בּשׂר זרוע, "the arm of flesh," recalls the intimacy of this king with the prophet Isaiah (cf. Isa 31:3). The sayings and speeches of the prophets, on the contrary, are related much more in their original form. Take, for instance, the remarkable speech of Azariah ben Oded to King Asa (2 Chr 15:1-7), which, on account of its obscurity, has been very variously explained, and which, as is well known, is the foundation of the announcement made by Christ of the destruction of Jerusalem and the last judgment (Mat 24:6-7; Luk 21:19). As C. p. Caspari (der syrisch-ephraimit. Krieg., Christiania 1849, S. 54) has already remarked, it is so peculiar, and bears so little of the impress of the Chronicle, that it is impossible that it can have been produced by the chronicler himself: it must have been taken over by him from his authorities almost without alteration. From this one speech, whose contents he could hardly have reproduced accurately in his own words, and which he has consequently left almost unaltered, we can see clearly enough that the chronicler has taken over the speeches he communicates with fidelity, so far as their contents are concerned, and has only clothed them formally, more or less, in his own language. This treatment of the speeches in the Chronicle is, however, not a thing peculiar and confined to the author of this book, but is, as Delitzsch has shown (Isaiah, p. 17ff. tr.), common to all the biblical historians; for even in the prophecies in the books of Samuel and Kings distinct traces are observable throughout of the influence of the narrator, and they bear more or less visibly upon them in impress of the writer who reproduces them, without their historical kernel being thereby affected.


    Now the historical truth of the events is just as little interfered with by the circumstance that the author of the Chronicle works out rhetorically the descriptions of the celebration of the holy feasts, represents in detail the offering of the sacrifices, and has spoken in almost all of these descriptions of the musical performances of the Levites and priests. The conclusion which has been drawn from this, that he has here without hesitation transferred to an earlier time that which had become established custom in his own time, would only then be correct if the restoration of the sacrificial worship according to the ordinance of Leviticus, or the introduction of instrumental music and the singing of psalms, dated only from the time of the exile, as de Wette, Gramberg, and others have maintained. If, on the contrary, these arrangements and regulations be of Mosaic, and in a secondary sense of Davidic origin, then the chronicler has not transferred the customs and usages of his own time to the times of David, Asa, Hezekiah, and others, but has related what actually occurred under these circumstances, only giving to the description an individual colouring. Take, for example, the hymn (1 Chron 16:8-36) which David caused to be sung by Asaph and his brethren in praise of the Lord, after the transfer of the ark to Jerusalem into the tabernacle prepared for it (1 Chr 16:7). If it was not composed by David for this ceremony, but has been substituted by the chronicler, in his endeavour to represent the matter in a vivid way, from among the psalms sung in his own time on such solemn occasions, for the psalm which was then sung, but which was not communicated by his authority, nothing would be altered in the historical fact that then for the first time, by Asaph and his brethren, God was praised in psalms; for the psalm given adequately expresses the sentiments and feelings which animated the king and the assembled congregation at that solemn festival. To give another example: the historical details of the last assembly of princes which David held (1 Chron 28) are not altered if David did not go over with his son Solomon, one by one, all the matters regarding the temple enumerated in 1 Chr 28:11-19.


    There now remains, therefore, only some records of numbers in the Chronicle which are decidedly too large to be considered either accurate or credible. Such are the sums of gold mentioned in 1 Chr 22:14 and 1 Chr 29:4, 1 Chr 29:7, which David had collected for the building of the temple, and which the princes of the tribes expended for this purpose; the statements as to the greatness of the armies of Abijah and Jeroboam, of the number of the Israelites who fell in battle (2 Chr 13:3, 2 Chr 13:17), of the number of King Asa's army and that of the Cushites (2 Chr 14:7.), of the military force of Jehoshaphat (2 Chr 17:14-18), and of the women and children who were led away captive under Ahaz (2 Chr 28:8). But these numbers cannot shake the historical credibility of the Chronicle in general, because they are too isolated, and differ too greatly from statements of the Chronicle in other places which are in accordance with fact. To estimate provisionally and in general these surprising statements, the more exact discussion of which belongs to the Commentary, we must consider, (1) that they all contain round numbers, in which thousands only are taken into account, and are consequently not founded upon any exact enumeration, but only upon an approximate estimate of contemporaries, and attest nothing more than that the greatness of the armies, and the multitude of those who had fallen in battle or were taken prisoner, was estimated at so high a number; (2) that the actual amount of the mass of gold and silver which had been collected by David for the building of the temple cannot with certainty be reckoned, because we are ignorant of the weight of the shekel of that time; and (3) that the correctness of the numbers given is very doubtful, since it is indubitably shown, by a great number of passages of the Old Testament, that the Hebrews have from the earliest times expressed their numbers not by words, but by letters, and consequently omissions might very easily occur, or errors arise, in copying or writing out in words the sums originally written in letters. Such textual errors are so manifest in not a few place, that their existence cannot be doubted; and that not merely in the books of the Chronicle, but in all the historical books of the Old Testament. The Philistines, according to 1 Sam 13:5, for example, brought 30,000 chariots and 6000 horsemen into the field; and according to 1 Sam 6:19, God smote of the people at Beth-shemesh 50,070 men. With respect to these statements, all commentators are now agreed that the numbers 30,000 and 50,000 are incorrect, and have come into the text by errors of the copyists; and that instead of 30,000 chariots there were originally only 1000, or at most 3000, spoken of, and that the 50,000 in the second passage is an ancient gloss. There is, moreover, at present no doubt among investigators of Scripture, that in 1 Kgs 5:6 (in English version, 1 Kgs 4:26) the number 40,000 (stalls) is incorrect, and that instead of it, according to 2 Chr 9:25, 4000 should be read; and further, that the statement of the age of King Ahaziah at 42 years (2 Chr 22:2), instead of 22 years (2 Kgs 8:26), has arisen by an interchange of the numeral signs מ and ב. A similar case is to be found in Ezr 2:69, compared with Neh 7:70-72, where, according to Ezra, the chiefs of the people gave 61,000 darics for the restoration of the temple, and according to Nehemiah only 41,000 (viz., 1000 + 20,000 + 20,000). In both of these chapters a multitude of differences is to be found in reference to the number of the exiled families who returned from Babylon, which can only be explained on the supposition of the numeral letters having been confounded. But almost all these different statements of numbers are to be found in the oldest translation of the Old Testament, that of the lxx, from which it appears that they had made their way into the MSS before the settlement of the Hebrew text by the Masoretes, and that consequently the use of letters as numeral signs was customary in the pre-Masoretic times. This use of the letters is attested and presupposed as generally known by both Hieronymus and the rabbins, and is confirmed by the Maccabean coins. That it is a primeval custom, and reaches back into the times of the composition of the biblical books, is clear from this fact, that the employment of the alphabet as numeral signs among the Greeks coincides with the Hebrew alphabet. This presupposes that the Greeks received, along with the alphabet, at the same time the use of the letters as numeral signs from the Semites (Phoenicians or Hebrews). The custom of writing the numbers in words, which prevails in the Masoretic text of the Bible, was probably first introduced by the Masoretes in settling the rules for the writing of the sacred books of the canon, or at least then became law.


    After all these facts, we may conclude the Introduction to the books of the Chronicle, feeling assured of our result, that the books, in regard to their historical contents, notwithstanding the hortatory-didactic aim of the author in bringing the history before us, have been composed with care and fidelity according to the authorities, and are fully deserving of belief.


    1 Chronicles 1


    I. Genealogies, With Historical and Topographical Notes—1 Chronicles 1-9


    In order to show the connection of the tribal ancestors of Israel with the peoples of the earth, in 1 Chron 1 are enumerated the generations of the primeval world, from Adam till the Flood, and those of the post-diluvians to Abraham and his sons, according to the accounts in Genesis; in 1 Chron 2-8, the twelve tribal ancestors of the people of Israel, and the most important families of the twelve tribes, are set down; and finally, in 1 Chron 9, we have a list of the former inhabitants of Jerusalem, and the genealogical table of King Saul. The enumeration of the tribes and families of Israel forms, accordingly, the chief part of the contents of this first part of the Chronicle, to which the review of the families and tribes of the primeval time and the early days of Israel form the introduction, and the information as to the inhabitants of Jerusalem and the family of King Saul the conclusion and the transition, to the following historical narrative. Now, if we glance at the order in which the genealogies of the tribes of Israel are ranged—Viz. (a) those of the families of Judah and of the house of David, 1 Chron 2:1-4:23; (b) those of the tribe of Simeon, with an account of their dwelling-place, 1 Chron 4:24-43; (c) those of the trans-Jordanic tribes, Reuben, Gad, and the half tribe of Manasseh, 1 Chron 5; (d) of the tribe of Levi, or the priests and Levites, 1 Chr 6:1-66; (e) of the remaining tribes, viz., Issachar, Benjamin, Naphtali, cis-Jordanic Manasseh, Ephraim, and Asher, 1 Chron 7; and of some still remaining families of Benjamin, with the family of Saul, 1 Chron 8,—it is at once seen that this arrangement is the result of regarding the tribes from two points of view, which are closely connected with each other. On the one hand, regard is had to the historical position which the tribes took up, according to the order of birth of their tribal ancestors, and which they obtained by divine promise and guidance; on the other hand, the geographical position of their inheritance has been also taken into account. That regard to the historical position and importance of the tribes was mainly determinative, is plain from the introductory remarks to the genealogies of the tribe of Reuben, 1 Chr 5:1-2, to the effect that Reuben was the first-born of Israel, but that, because of his offence against his father's bed, his birthright was given to the sons of Joseph, although they are not specified as possessors of it in the family registers; while it is narrated that Judah, on the contrary, came to power among his brethren, and that out of Judah had come forth the prince over Israel. Judah is therefore placed at the head of the tribes, as that one out of which God chose the king over His people; and Simeon comes next in order, because they had received their inheritance within the tribal domain of Judah. Then follows Reuben as the first-born, and after him are placed Gad and the half tribe of Manasseh, because they had received their inheritance along with Reuben on the other side of the Jordan. After Reuben, according to age, only Levi could follow, and then after Levi come in order the other tribes. The arrangement of them, however—Issachar, Benjamin, Naphtali, Manasseh, Ephraim, Asher, and again Benjamin—is determined from neither the historical nor by the geographical point of view, but probably lay ready to the hand of the chronicler in the document used by him, as we are justified in concluding from the character of all these geographical and topographical lists.


    For if we consider the character of these lists somewhat more carefully, we find that they are throughout imperfect in their contents, and fragmentary in their plan and execution. The imperfection in the contents shows itself in this, that no genealogies of the tribes of Dan and Zebulun are given at all, only the sons of Naphtali being mentioned (1 Chr 7:13); of the half tribe of Manasseh beyond Jordan we have only the names of some heads of fathers'-houses


    (1 Chr 5:24); and even in the relatively copious lists of the tribes of Judah, Levi, and Benjamin, only the genealogies of single prominent families of these tribes are enumerated.


    In Judah, little more is given than the families descended from Pharez, 1 Chron 2:5-4:20, and a few notices of the family of Shelah; of Levi, none are noticed but the succession of generations in the high-priestly line of Aaron, some descendants of Gershon, Kohath, and Merari, and the three Levites, Heman, Asaph, and Ethan, set over the service of song; while of Benjamin we have only the genealogies of three families, and of the family of Saul, which dwelt at Gibeon. But the incompleteness of these registers comes still more prominently into view when we turn our attention to the extent of the genealogical lists, and see that only in the cases of the royal house of David and the high-priestly line of Eleazar do the genealogies reach to the Babylonian exile, and a few generations beyond that point; while all the others contain the succession of generations for only short periods. Then, again, in regard to their plan and execution, these genealogies are not only unsymmetrical in the highest degree, but they are in many cases fragmentary. In the tribe of Judah, besides the descendants of David, 1 Chron 3, two quite independent genealogies of the families of Judah are given, in 1 Chron 2 and 1 Chron 4:1-23. The same is the case with the two genealogies of the Levites, the lists in 1 Chron 6 differing from those in 1 Chr 5:27-41 surprisingly, in 1 Chr 6:16, 1 Chr 6:20, 1 Chr 6:43, 1 Chr 6:62, Levi's eldest son being called Gershom, while in 1 Chr 6:1 and 1 Chr 23:6, and in the Pentateuch, he is called Gershon. Besides this, there is in 1 Chron 6:35-38 a fragment containing the names of some of Aaron's descendants, who had been already completely enumerated till the Babylonian exile in 1 Chr 5:29-41. In the genealogies of Benjamin, too, the family of Saul is twice entered, viz., in 1 Chr 8:29-40 and in 1 Chr 9:35-44. The genealogies of the remaining tribes are throughout defective in the highest degree. Some consist merely of an enumeration of a number of heads of houses or families, with mention of their dwelling-place: as, for instance, the genealogies of Simeon, 1 Chron 4:24-43; of Reuben, Gad, half Manasseh, 1 Chron 5:1-24; and Ephraim, 1 Chr 7:28-29. Others give only the number of men capable of bearing arms belonging to the individual fathers'-houses, as those of Issachar, Benjamin, and Asher, 1 Chr 7:2-5, 1 Chr 7:7-11, 1 Chr 7:40; and finally, of the longer genealogical lists of Judah and Benjamin, those in 1 Chron 4:1-20 and in 1 Chron 8 consist only of fragments, loosely ranged one after the other, giving us the names of a few of the posterity of individual men, whose genealogical connection with the larger divisions of these tribes is not stated.


    By all this, it is satisfactorily proved that all these registers and lists have not been derived from one larger genealogical historical work, but have been drawn together from various old genealogical lists which single races and families had saved and carried with them into exile, and preserved until their return into the land of their fathers; and that the author of the Chronicle has received into his work all of these that he could obtain, whether complete or imperfect, just as he found them. Nowhere is any trace of artificial arrangement or an amalgamation of the various lists to be found.


    Now, when we recollect that the Chronicle was composed in the time of Ezra, and that up to that time, of the whole people, for the most part only households and families of the tribes of Judah, Levi, and Benjamin had returned to Canaan, we will not find it wonderful that the Chronicle contains somewhat more copious registers of these three tribes, and gives us only fragments bearing on the circumstances of prae-exilic times in the case of the remaining tribes.


    1 Chr 1:1


    The patriarchs from Adam to Noah and his sons.—The names of the ten patriarchs of the primeval world, from the Creation to the Flood, and the three sons of Noah, are given according to Gen 5, and grouped together without any link of connection whatever: it is assumed as known from Genesis, that the first ten names denote generations succeeding one another, and that the last three, on the contrary, are the names of brethren.


    1 Chr 1:5


    The peoples and races descended from the sons of Noah.—These are enumerated according to the table in Gen 10; but our author has omitted not only the introductory and concluding remarks (Gen 10:1, Gen 10:21, Gen 10:32), but also the historical notices of the founding of a kingdom in Babel by Nimrod, and the distribution of the Japhetites and Shemites in their dwelling-places (Gen 10:5, Gen 10:9-12, Gen 10:18-20, and Gen 10:30 and Gen 10:31). The remaining divergences are partly orthographic,—such as תּבּת, 1 Chr 1:5, for תּוּבל, Gen 10:2, and רעמא, 1 Chr 1:9, for רעמה, Gen 10:7; and partly arising from errors of transcription,—as, for example, דּיפת, 1 Chr 1:6, for ריפת, Gen 10:3, and conversely, רודנים, 1 Chr 1:7, for דּדנים, Gen 10:4, where it cannot with certainty be determined which form is the original and correct one; and finally, are partly due to a different pronunciation or form of the same name,—as תּרשׁישׁה, 1 Chr 1:7, for תּרשׁישׁ, Gen 10:4, the aa of motion having been gradually fused into one word with the name, לוּדּיּים, 1 Chr 1:11, for לוּדים, Gen 10:13, just as in Amo 9:7 we have כּוּשׁיּים for כּוּשׁים; in 1 Chr 1:22, עיבל for עובל, Gen 10:28, where the lxx have also Εὐάλ, and משׁך, 1 Chr 1:17, for משׁ, Gen 10:23, which last has not yet been satisfactorily explained, since משׁך is used in Psa 120:5 with קדר of an Arabian tribe. Finally, there is wanting in 1 Chr 1:17 ארם וּבני before עוּץ, Gen 10:23, because, as in the case of Noah's sons, 1 Chr 1:4, where their relationship is not mentioned, so also in reference to the peoples descended from Shem, the relationship subsisting between the names Uz, Hul, etc., and Aram, is supposed to be already known from Genesis. Other suppositions as to the omission of the words ארם וּבני are improbable. That this register of seventy-one persons and tribes, descended from Shem, Ham, and Japhet, has been taken from Gen 10, is placed beyond doubt, by the fact that not only the names of our register exactly correspond with the table in Gen 10, with the exception of the few variations above mentioned, but also the plan and form of both registers is quite the same. In 1 Chr 1:5-9 the sections of the register are connected, as in Gen 10:2-7, by וּבני; from 1 Chr 1:10 onwards by ילד, as in Gen 10:8; in 1 Chr 1:17, again, by בּני, as in Gen 10:22; and in 1 Chr 1:18 by ילד, and 1 Chr 1:19 by ילּד, as in Gen 10:24 and Gen 10:25. The historical and geographical explanation of the names has been given in the commentary to Gen 10. According to Bertheau, the peoples descended from the sons of Noah amount to seventy, and fourteen of these are enumerated as descendants of Japhet, thirty of Ham, and twenty-six of Shem. These numbers he arrives at by omitting Nimrod, or not enumerating him among the sons of Ham; while, on the contrary, he takes Arphaxad, Shelah, Eber, Peleg, and Joktan, all of which are the names of persons, for names of people, in contradiction to Genesis, according to which the five names indicate persons, viz., the tribal ancestors of the Terahites and Joktanites, peoples descended from Eber by Peleg and Joktan.


    1 Chr 1:24


    The patriarchs from Shem to Abraham.—The names of these, again, are simply ranged in order according to Gen 11:10-26, while the record of their ages before the begetting and after the birth of sons is omitted. Of the sons of Terah only Abram is named, without his brothers; with the remark that Abram is Abraham, in order to point out to the reader that he was the progenitor of the chosen people so well known from Genesis (cf. 1 Chr 1:27).


    1 Chr 1:28


    The sons of Abraham.—In 1 Chr 1:28 only Isaac and Ishmael are so called; Isaac first, as the son of the promise. Then, in 1 Chr 1:29-31, follow the posterity of Ishmael, with the remark that Ishmael was the first-born; in 1 Chr 1:32 and 1 Chr 1:33, the sons of Keturah; and finally in 1 Chr 1:34, the two sons of Isaac.


    1 Chr 1:29-33


    The names of the generations (תּולדות) of Ishmael (Hebr. Yishma'el) correspond to those in Gen 25:12-15, and have been there explained. In 1 Chr 1:32. also, the names of the thirteen descendants of Abraham by Keturah, six sons and seven grandsons, agree with Gen 25:1-4 (see commentary on that passage); only the tribes mentioned in Gen 25:3, which were descended from Dedan the grandson of Keturah, are omitted. From this Bertheau wrongly concludes that the chronicler probably did not find these names in his copy of the Pentateuch. The reason of the omission is rather this, that in Genesis the great-grandchildren are not themselves mentioned, but only the tribes descended from the grandchildren, while the chronicler wished to enumerate only the sons and grandsons. Keturah is called פּילגשׁ after Gen 25:6, where Keturah and Hagar are so named.


    1 Chr 1:34


    The two sons of Isaac. Isaac has been already mentioned as a son of Abram, along with Ishmael, in 1 Chr 1:28. But here the continuation of the genealogy of Abraham is prefaced by the remark that Abraham begat Isaac, just as in Gen 25:19, where the begetting of Isaac the son of Abraham is introduced with the same remark. Hence the supposition that the registers of the posterity of Abraham by Hagar and Keturah (1 Chr 1:28-33) have been derived from Gen 25, already in itself so probable, becomes a certainty.


    1 Chr 1:35


    The posterity of Esau and Seir.—An extract from Gen 36:1-30. 1 Chr 1:35. The five sons of Esau are the same who, according to Gen 36:4., were born to him of his three wives in the land of Canaan. יעוּשׁ is another form of יעישׁ, Gen 36:5 (Kethibh).


    1 Chr 1:36-37


    The grandchildren of Esau. In 1 Chr 1:36 there are first enumerated five sons of his son Eliphaz, as in Gen 36:11, for צפי is only another form of צפו (Gen.). Next to these five names are ranged in addition ועמלק ותמנע, "Timna and Amalek," while we learn from Gen 36:12 that Timna was a concubine of Eliphaz, who bore to him Amalek. The addition of the two names Timna and Amalek in the Chronicle thus appears to be merely an abbreviation, which the author might well allow himself, as the posterity of Esau were known to his readers from Genesis. The name Timna, too, by its form (a feminine formation), must have guarded against the idea of some modern exegetes that Timna was also a son of Eliphaz. Thus, then, Esau had through Eliphaz six grandchildren, who in Gen 36:12 are all set down as sons of Adah, the wife of Esau and the mother of Eliphaz. (Vide com. to Gen 36:12, where the change of Timna into a son of Eliphaz is rejected as a misinterpretation.)


    1 Chr 1:37


    To Reuel, the son of Esau by Bashemath, four sons were born, whose names correspond to those in Gen 36:13. These ten (6 + 4) grandsons of Esau were, with his three sons by Aholibamah (Jeush, Jaalam, and Korah, Gen 36:35), the founders of the thirteen tribes of the posterity of Esau. They are called in Gen 36:15 עשׂו בּני אלּוּפי, heads of tribes (φύλαρχοι) of the children of Esau, i.e., of the Edomites, but are all again enumerated, Gen. 3615-19, singly.


    1 Chr 1:38-42


    When Esau with his descendants had settled in Mount Seir, they subdued by degrees the aboriginal inhabitants of the land, and became fused with them into one people. For this reason, in Gen 36:20-30 the tribal princes of the Seirite inhabitants of the land are noticed; and in our chapter also, 1 Chr 1:38, the names of these seven שׂעיר בּני, and in 1 Chr 1:39-42 of their sons (eighteen men and one woman, Timna), are enumerated, where only Aholibamah the daughter of Anah, also mentioned in Gen 36:25, is omitted. The names correspond, except in a few unimportant points, which have been already discussed in the Commentary on Genesis. The inhabitants of Mount Seir consisted, then, after the immigration of Esau and his descendants, of twenty tribes under a like number of phylarchs, thirteen of whom were Edomite, of the family of Esau, and seven Seirite, who are called in the Chronicle שׂעיר בּני, and in Genesis חרי, Troglodytes, inhabitants of the land, that is, aborigines.


    If we glance over the whole posterity of Abraham as they are enumerated in 1 Chr 1:28-42, we see that it embraces (a) his sons Ishmael and Isaac, and Isaac's sons Israel and Esau (together 4 persons); (b) the sons of Ishmael, or the tribes descended from Ishmael (12 names); (c) the sons and grandsons of Keturah (13 persons or chiefs); (d) the thirteen phylarchs descended from Esau; (e) the seven Seirite phylarchs, and eighteen grandsons and a granddaughter of Seir (26 persons). We have thus in all the names of sixty-eight persons, and to them we must add Keturah, and Timna the concubine of Eliphaz, before we get seventy persons. But these seventy must not by any means be reckoned as seventy tribes, which is the result Bertheau arrives at by means of strange calculations and errors in numbers.


    Upon this conclusion he founds his hypothesis, that as the three branches of the family of Noah are divided into seventy peoples (which, as we have seen before is not the case), so also the three branches of the family of Abraham are divided into seventy tribes; and in this again he finds a remarkable indication "that even in the time of the chronicler, men sought by means of numbers to bring order and consistency into the lists of names handed down by tradition from the ancient times."


    1 Chr 1:43


    The kings of Edom before the introduction of the kingship into Israel.—This is a verbally exact repetition of Gen 36:31-39, except that the introductory formula, Gen 36:32, "and there reigned in Edom," which is superfluous after the heading, and the addition "ben Achbor" (Gen 36:39) in the account of the death of Baal-hanan in 1 Chr 1:50, are omitted; the latter because even in Genesis, where mention is made of the death of other kings, the name of the father of the deceased king is not repeated. Besides this, the king called Hadad (v. 46f.), and the city פּעי (v. 50), are in Genesis Hadar (Gen 36:35.) and פּעוּ (Gen 36:39). The first of these variations has arisen from a transcriber's error, the other from a different pronunciation of the name. A somewhat more important divergence, however, appears, when in Gen 36:39 the death of the king last named is not mentioned, because he was still alive in the time of Moses; while in the Chronicle, on the contrary, not only of him also is it added, הדד ויּמת, because at the time of the writing of the Chronicle he had long been dead, but the list of the names of the territories of the phylarchs, which in Genesis follows the introductory formula שׁמות alum ואלּה, is here connected with the enumeration of the kings by ויּהיוּ, "Hadad died, and there were chiefs of Edom." This may mean that, in the view of the chronicler, the reign of the phylarchs took the place of the kingship after the death of the last king, but that interpretation is by no means necessary. The ו consec. may also merely express the succession of thought, only connecting logically the mention of the princes with the enumeration of the kings; or it may signify that, besides the kings, there were also tribal princes who could rule the land and people. The contents of the register which follows require that ויּהיוּ should be so understood.


    1 Chr 1:51


    The princes of Edom.—The names correspond to those in Gen 36:40-43, but the heading and the subscription in Genesis are quite different from those in the Chronicle. Here the heading is, "and the Allufim of Edom were," and the subscription, "these are the Allufim of Edom," from which it would be the natural conclusion that the eleven names given are proper names of the phylarchs. But the occurrence of two female names, Timna and Aholibamah, as also of names which are unquestionably those of races, e.g., Aliah, Pinon, Teman, and Mibzar, is irreconcilable with this interpretation. If we compare the heading and subscription of the register in Genesis, we find that the former speaks of the names "of the Allufim of Edom according to their habitations, according to their places in their names," and the latter of "the Allufim of Edom according to their habitations in the land of their possession." It is there unambiguously declared that the names enumerated are not the names of persons, but the names of the dwelling-places of the Allufim, after whom they were wont to be named. We must therefore translate, "the Alluf of Timna, the Alluf of Aliah," etc., when of course the female names need not cause any surprise, as places can just as well receive their names from women as their possessors as from men. Nor is there any greater difficulty in this, that only eleven dwelling-places are mentioned, while, on the contrary, the thirteen sons and grandsons of Esau are called Allufim. For in the course of time the number of phylarchs might have decreased, or in the larger districts two phylarchs may have dwelt together. Since the author of the Chronicle has taken this register also from Genesis, as the identity of the names clearly shows he did, he might safely assume that the matter was already known from that book, and so might allow himself to abridge the heading without fearing any misunderstanding; seeing, too, that he does not enumerate אלּוּפי of Esau, but אדום אלּוּפי, and Edom had become the name of a country and a people.


    1 Chronicles 2


    1 Chronicles


    The Twelve Sons of Israel and the Families of Judah—1 Chronicles 2-4:23


    The list of the twelve sons of Israel (1 Chr 2:1-2) serves as foundation and starting-point for the genealogies of the tribes of Israel which follow, 1 Chr 2:3-8. The enumeration of the families of the tribe of Judah commences in 1 Chr 2:3 with the naming of Judah's sons, and extends to 1 Chr 4:23. The tribe of Judah has issued from the posterity of only three of the five sons of Judah, viz., from Shelah, Pharez, and Zerah; but it was subdivided into five great families, as Hezron and Hamul, the two sons of Pharez, also founded families. The lists of our three chapters give us: (1) from the family of Zerah only the names of some famous men (1 Chr 2:6-8); (2) the descendants of Hezron in the three branches corresponding to the three sons of Hezron, into which they divided themselves (1 Chr 2:9), viz., the descendants of Ram to David (1 Chr 2:10-17), of Caleb (1 Chr 2:18-24), and of Jerahmeel (2:25-41). Then there follow in 1 Chr 2:42-55 four other lists of descendants of Caleb, who peopled a great number of the cities of Judah; and then in 1 Chron 3 we have a list of the sons of David and the line of kings of the house of David, down to the grandsons of Zerubbabel; and finally, in 1 Chron 4:1-23, other genealogical fragments as to the posterity of Pharez and Shelah. Of Hamul, consequently, no descendants are noticed, unless perhaps some of the groups ranged together in 1 Chr 4:8-22, whose connection with the heads of the families of Judah is not given, are of his lineage. The lists collected in 1 Chron 4:1-20 are clearly only supplements to the genealogies of the great families contained in 1 Chron 2 and 3, which the author of the Chronicle found in the same fragmentary state in which they are communicated to us.


    1 Chr 2:1


    The twelve sons of Israel, arranged as follows: first, the six sons of Leah; then Dan, the son of Rachel's handmaid; next, the sons of Rachel; and finally, the remaining sons of the handmaids. That a different place is assigned to Dan, viz., before the sons of Rachel, from that which he holds in the list in Gen 35:23., is perhaps to be accounted for by Rachel's wishing the son of her maid Bilhah to be accounted her own (vide Gen 30:3-6).


    1 Chr 2:3


    The sons of Judah and of Pharez, 1 Chr 2:3.f.—The five sons of Judah are given according to Gen 38, as the remark on Er which is quoted from Gen 38:7 of that chapter shows, while the names of the five sons are to be found also in Gen 46:12. The two sons of Pharez are according to Gen 46:12, cf. Num 26:21.


    1 Chr 2:6


    Sons and descendants of Zerah.—In 1 Chr 2:6, five names are grouped together as בּנים of Zerah, which are found nowhere else so united. The first, Zimri, may be strictly a son; but זמרי may perhaps be a mistake for זבדּי, for Achan, who is in 1 Chr 2:7 the son of Carmi, is in Jos 7:1 called the son of Carmi, the son of Zabdi, the son of Zerah. But זבדּי (Josh.) may also be an error for זמרי, or he may have been a son of Zimri, since in genealogical lists an intermediate member of the family is often passed over. Nothing certain can, however, be ascertained; both names are found elsewhere, but of persons belonging to other tribes: Zimri as prince of the Simeonites, Num 25:14; as Benjamite, 1 Chr 8:36; 1 Chr 9:42; and as king of Israel, 1 Kgs 16:9; Zabdi, 1 Chr 8:19 (as Benjamite), and 1 Chr 27:27, Neh 11:17. The four succeeding names, Ethan, Heman, Calcol, and Dara, are met with again in 1 Kgs 5:11, where it is said of Solomon he was wiser than the Ezrahite Ethan, and Heman, and Calcol, and Darda, the sons of Machol, with the unimportant variation of דרדע for דרע. On this account, Movers and Bertheau, following Clericus on 1 Kgs 4:31 (1 Kgs 5:11), hold the identity of the wise men mentioned in 1 Kgs 5:11 with the sons (descendants) of Zerah to be beyond doubt. But the main reason which Clericus produces in support of this supposition, the consensus quatuor nominum et quidem unius patris filiorum, and the difficulty of believing that in alia familia Hebraea there should have been quatuor fratres cognomines quatuor filiis Zerachi Judae filii, loses all its force from the fact that the supposition that the four wise men in 1 Kgs 5:11 are brothers by blood, is a groundless and erroneous assumption. Since Ethan is called the Ezrahite, while the last two are said to be the sons of Machol, it is clear that the four were not brothers. The mention of them as men famous for their wisdom, does not at all require that we should think the men contemporary with each other. Even the enumeration of these four along with Zimri as זרח בּני in our verse does not necessarily involve that the five names denote brothers by blood; for it is plain from 1 Chr 2:7, 1 Chr 2:8 that in this genealogy only single famous names of the family of Zerah the son of Judah and Tamar are grouped together. But, on the other hand, the reasons which go to disprove the identity of the persons in our verse with those named in 1 Kgs 5:11 are not of very great weight. The difference in the names דרע and דרדע is obviously the result of an error of transcription, and the form העזרחי (1 Kgs 5:11) is most probably a patronymic from זרח, notwithstanding that in Num 26:20 it appears as זרחי, for even the appellative עזרח, indigena, is formed from זרח. We therefore hold that the persons who bear the same names in our verse and in 1 Kgs 5:11 are most probably identical, in spite of the addition מחול בּני to Calcol and Darda (1 Kgs 5:11). For that this addition belongs merely to these two names, and not to Ezrah, appears from Psa 88:1 and Psa 89:1, which, according to the superscription, were composed by the Ezrahites Heman and Ethan. The authors of these psalms are unquestionably the Heman and Ethan who were famed for their wisdom (1 Kgs 5:11), and therefore most probably the same as those spoken of in our verse as sons of Zerah. It is true that the authors of these psalms have been held by many commentators to be Levites, nay, to be the musicians mentioned in 1 Chr 15:17 and 1 Chr 15:19; but sufficient support for this view, which I myself, on 1 Kgs 5:11, after the example of Hengstenberg, Beitrr. ii. S. 61, and on Ps 88 defended, cannot be found. The statement of the superscription of Psa 88:1—"a psalm of the sons of Korah"—from which it is inferred that the Ezrahite Heman was of Levitic origin, does not justify such a conclusion.


    For though the musician Heman the son of Joel was Korahite of the race of Kohath (1 Chr 6:18-23), yet the musician Ethan the son of Kishi, or Kushaiah, was neither Korahite nor Kohathite, but a Merarite (1 Chr 6:29.). Moreover, the Levites Heman and Ethan could not be enumerated among the Ezrahites, that is, the descendants of Zerah, a man of Judah.


    The passages which are quoted in support of the view that the Levites were numbered with the tribes in the midst of whom they dwelt, and that, consequently, there were Judaean and Ephraimite Levites—as, for example, 1 Sam 1:1, where the father of the Levite Samuel is called an Ephrathite because he dwelt in Mount Ephraim; and Jdg 17:7, where a Levite is numbered with the family of Judah because he dwelt as sojourner (גּר) in Bethlehem, a city of Judah—certainly prove that the Levites were reckoned, as regards citizenship, according to the tribes or cities in which they dwelt, but certainly do not show that they were incorporated genealogically with those tribes because of their place of residence.


    The Levites Heman and Ethan, therefore, cannot be brought forward in our verse "as adopted sons of Zerah, who brought more honour to their father than his proper sons" (Hengstb.). This view is completely excluded by the fact that in our verse not only Ethan and Heman, but also Zimri, Calcol, and Dara are called sons of Zerah, yet these latter were not adopted sons, but true descendants of Zerah. Besides, in 1 Chr 2:8, there is an actual son or descendant of Ethan mentioned, and consequently בּני and בּן cannot possibly be understood in some cases as implying only an adoptive relationship, and in the others actual descent. But the similarity of the names is not of itself sufficient to justify us in identifying the persons. As the name Zerah again appears in 1 Chr 6:26 in the genealogy of the Levite Asaph, so also the name Ethan occurs in the same genealogy, plainly showing that more than one Israelite bore this name. The author of the Chronicle, too, has sufficiently guarded against the opinion that Zerah's sons Ethan and Heman are identical with the Levitical musicians who bear the same names, by tracing back in 1 Chron 6 the family of those musicians to Levi, without calling them Ezrahites.


    But to hold, with Movers, S. 237, that the recurrences of the same names in various races are contradictions, which are to be explained only on the supposition of genealogical combinations by various authors, will enter into the head of no sensible critic. We therefore believe the five persons mentioned in our verse to be actual descendants of the Judaean Zerah; but whether they were sons or grandsons, or still more distant descendants, cannot be determined. It is certainly very probable that Zimri was a son, if he be identical with the Zabdi of Jos 7:1; Ethan and Heman may have been later descendants of Zerah, if they were the wise men mentioned in 1 Kgs 5:11; but as to Calcol and Dara no further information is to be obtained. From 1 Chr 2:7 and 1 Chr 2:8, where of the sons (בּני) of Zimri and Ethan only one man in each case is named, it is perfectly clear that in our genealogy only individuals, men who have become famous, are grouped together out of the whole posterity of Zerah. The plural בּני in 1 Chr 2:7 and 1 Chr 2:8, etc., even where only one son is mentioned, is used probably only in those cases where, out of a number of sons or descendants, one has gained for himself by some means a memorable name. This is true at least of Achan, 1 Chr 2:7, who, by laying hands on the accursed spoils of Jericho, had become notorious (Josh 7). Because Achan had thus troubled Israel (עכר), he is called here at once Achar. As to Carmi, vide on 1 Chr 4:1.


    1 Chr 2:9


    The only name given here as that of a descendant of Ethan is Azariah, of whom nothing further is known, while the name recurs frequently. Nothing more is said of the remaining sons of Zerah; they are merely set down as famous men of antiquity (Berth.). There follows in


    1 Chr 2:9-41


    The family of Hezron, the first-born son of Pharez, which branches off in three lines, originating with his three sons respectively. The three sons of Hezron are Jerahmeel, and Ram, and Chelubai; but the families springing from them are enumerated in a different order. First (1 Chr 2:10-17) we have the family of Ram, because King David is descended from him; then (1 Chr 2:18-24) the family of Chelubai or Caleb, from whose lineage came the illustrious Bezaleel; and finally (vv. 25-41), the posterity of the first-born, Jerahmeel.


    1 Chr 2:9


    לו נולד אשׁר, what was born to him. The passive stands impersonally instead of the more definite active, "to whom one bore," so that the following names are subordinated to it with את. The third person singular Niph. occurs thus also in 1 Chr 3:4 and 1 Chr 26:6; the construction of Niph. with את frequently (Gen 4:18; Gen 21:5, and elsewhere). Ram is called, in the genealogy in Mat 1:3-4, Aram; comp. רם, Job 32:2, with ארם, Gen 22:21. כּלוּבי is called afterwards כּלב; cf. on 1 Chr 2:18.


    1 Chr 2:10-15


    The family of Ram (1 Chr 2:10-12), traced down through six members of Jesse.—This genealogy is also to be found in Ruth. 1 Chr 4:19-21; but only here is Nahshon made more prominent than the others, by the addition, "prince of the sons of Judah." Nahshon was a prince of Judah at the exodus of the Israelites from Egypt (Num 1:7; Num 2:3; Num 7:12). Now between him, a contemporary of Moses, and Pharez, who at the immigration of Jacob into Egypt was about fifteen years old, lies a period of 430 years, during which the Israelites remained in Egypt. For that time only three names—Hezron, Ram, and Amminidab—are mentioned, from which it is clear that several links must have been passed over. So also, from Nahshon to David, for a period of over 400 years, four generations—Salma, Boaz, Obed, and Jesse—are too few; and consequently here also the less famous ancestors of David are omitted. שׂלמא is called in Rut 4:20-21, שׁלמה and שׂלמון. In 1 Chr 2:13-15, seven sons and two daughters of Jesse, with those of their sons who became famous (1 Chr 2:16, 1 Chr 2:17), are enumerated. According to 1 Sam 17:12, Jesse had eight sons. This account, which agrees with that in 1 Sam 16:8-12, may be reconciled with the enumeration in our verse, on the supposition that one of the sons died without posterity. In 1 Sam 16:6. and 1 Chr 17:13, the names of the eldest three—Eliab, Abinadab, and Shammah—occur. Besides ישׁי, we meet with the form אשׁי (1 Chr 2:13); and the name שׁמּה is only another form of שׁמעה, which is found in 2 Sam 13:3 and in 1 Chr 20:7, and is repeated in 2 Sam 13:32 and 2 Sam 21:21 in the Kethibh (שׁמעי). The names of the other three sons here mentioned (1 Chr 2:14 and 1 Chr 2:15) are met with nowhere else.


    1 Chr 2:16-17


    The sisters of David have become known through their heroic sons. Zeruiah is the mother of the heroes of the Davidic history, Abishai, Joab, and Asahel (cf. 1 Sam 26:6; 2 Sam 2:18; 2 Sam 3:39; 2 Sam 8:16, and elsewhere). Their father is nowhere mentioned, "because their more famous mother challenged the greater attention" (Berth.). Abigail was, according to 2 Sam 17:25, the daughter of Nahash, a sister of Zeruiah, and so was only a half-sister of David, and was the mother of Amasa the captain of the host, so well known on account of his share in the conspiracy of Absalom; cf. 2 Sam 17:25; 2 Sam 19:14, and 2 Sam 20:10. His father was Jether, or Jithra, the Ishmaelite, who in the Masoretic text of 2 Sam 17:25 is called, through a copyist's, error, היּשׂראלי instead of היּשׁמעאלי; see comm. on passage.


    1 Chr 2:18-24


    The family of Caleb.—That כּלב is merely a shortened form of כּלוּבי, or a form of that word resulting from the friction of constant use, is so clear from the context, that all exegetes recognise it. We have first (1 Chr 2:18-20) a list of the descendants of Caleb by two wives, then descendants which the daughter of the Gileadite Machir bore to his father Hezron (1 Chr 2:21-23), and finally the sons whom Hezron's wife bore him after his death (1 Chr 2:24). The grouping of these descendants of Hezron with the family of Caleb can only be accounted for by supposing that they had, through circumstances unknown to us, come into a more intimate connection with the family of Caleb than with the families of his brothers Ram and Jerahmeel. In 1 Chr 2:42-55 follow some other lists of descendants of Caleb, which will be more fully considered when we come to these verses. The first half of the 18th verse is obscure, and the text is probably corrupt. As the words stand at present, we must translate, "Caleb the son of Hezron begat with Azubah, a woman, and with Jerioth, and these are her (the one wife's) sons, Jesher," etc. בּניה, filii ejus, suggests that only one wife of Caleb had been before mentioned; and, as appears from the "and Azubah died" of 1 Chr 2:19, Azubah is certainly meant. The construction את הוליד, "he begat with," is, it is true, unusual, but is analogous to חוליד מן, 1 Chr 8:9, and is explained by the fact that הוליד may mean to cause to bear, to bring to bearing; cf. Isa 66:9 : therefore properly it is, "he brought Azubah to bearing." The difficulty of the verse lies in the ואת־יריעות אשּׁה, for, according to the usual phraseology, we would have expected אשׁתּו instead of אשּׁה. But אשּׁה may be, under the circumstances, to some extent justified by the supposition that Azubah is called indefinitely "woman," because Caleb had several wives. ואת־וריעות gives no suitable meaning. The explanation of Kimchi, "with Azubah a woman, and with Jerioth," cannot be accepted, for only the sons of Azubah are hereafter mentioned; and the idea that the children of the other wives are not enumerated here because the list used by the chronicler was defective, is untenable: for after two wives had been named in the enumeration of the children of one of them, the mother must necessarily have been mentioned; and so, instead of בּניה, we should have had עזוּבה בּני. Hiller and J. H. Michaelis take ואת as explicative, "with Azubah a woman, viz., with Jerioth;" but this is manifestly only the product of exegetical embarrassment. The text is plainly at fault, and the easiest conjecture is to read, with the Peschito and the Vulgate, את אשׁתּו instead of ואת אשּׁה, "he begat with Azubah his wife, Jerioth (a daughter); and these are her sons." In that case אשּׁה would be added to עזוּבה, to guard against עזוּבה being taken for acc. obj. The names of the sons of Azubah, or of her daughter Jerioth, do not occur elsewhere.


    1 Chr 2:19-20


    When Azubah died, Caleb took Ephrath to wife, who bore him Hur. For אפרת we find in 1 Chr 2:50 the lengthened feminine form אפרתה; cf. also 1 Chr 4:4. From Hur descended, by Uri, the famous Bezaleel, the skilful architect of the tabernacle (Exo 31:2; Exo 35:30).


    1 Chr 2:21-24


    The descendants of Hezron numbered with the stock of Caleb: (a) those begotten by Hezron with the daughter of Machir, 1 Chr 2:21-23; (b) those born to Hezron after his death, 1 Chr 2:24.


    1 Chr 2:21-22


    Afterwards (אחר), i.e., after the birth of the sons mentioned in 1 Chr 2:9, whose mother is not mentioned, when he was sixty years old, Hezron took to wife the daughter of Machir the father of Gilead, who bore him Segub. Machir was the first-born of Manasseh (Gen 50:23; Num 26:29). But Machir is not called in 1 Chr 2:21 and 1 Chr 2:23 the father of Gilead because he was the originator of the Israelite population of Gilead, but אב has here its proper signification. Machir begot a son of the name of Gilead (Num 26:29); and it is clear from the genealogy of the daughters of Zelophehad, communicated in Num 27:1, that this expression is to be understood in its literal sense. Machir is distinguished from other men of the same name (cf. 2 Sam 9:4; 2 Sam 17:27) by the addition, father of Gilead. Segub the son of Hezron and the daughter of Machir begat Jair. This Jair, belonging on his mother's side to the tribe of Manasseh, is set down in Num 32:40., Deu 3:14, as a descendant of Manasseh. After Moses' victory over Og king of Bashan, Jair's family conquered the district of Argob in Bashan, i.e., in the plain of Jaulan and Hauran; and to the conquered cities, when they were bestowed upon him for a possession by Moses, the name Havvoth-jair, i.e., Jair's-life, was given. Cf. Num 32:41 and Deu 3:14, where this name is explained. These are the twenty-three cities in the land of Gilead, i.e., Pera.


    1 Chr 2:23


    These cities named Jair's-life were taken away from the Jairites by Geshur and Aram, i.e., by the Arameans of Geshur and of other places. Geshur denotes the inhabitants of a district of Aram, or Syria, on the north-western frontier of Bashan, in the neighbourhood of Hermon, on the east side of the upper Jordan, which had still its own kings in the time of David (2 Sam 3:3; 2 Sam 13:37; 2 Sam 14:23; 2 Sam 15:8), but which had been assigned to the Manassites by Moses; cf. Jos 13:13. The following וגו את־קנת must not be taken as an explanatory apposition to יאיר את־חוּת: "Jair's-life, Kenath and her daughters, sixty cities" (Berth.). For since מאתּם refers to the collective name Jair, Geshur and Aram could not take away from Jair sixty cities, for Jair only possessed twenty-three cities. But besides this, according to Num 32:42, Kenath with her daughters had been conquered by Nobah, who gave his own name to the conquered cities; and according to Deu 3:4, the kingdom of Og in Bashan had sixty fenced cities. But this kingdom was, according to Num 32:41, and Num 32:42, conquered by two families of Manasseh, by Jair and Nobah, and was divided between them; and as appears from our passage, twenty-three cities were bestowed upon Jair, and all the rest of the land, viz., Kenath with her daughters, fell to Nobah. These two domains together included sixty fenced cities, which in Deu 3:14 are called Jair's-life; while here, in our verse, only twenty-three cities are so called, and the remaining thirty-seven are comprehended under the name of Kenath had her daughters. WE must therefore either supply a w copul. before את־קנת, or we must take את־ק in the signification "with Kenath," and refer עיר שׁשּׁים to both Jair's-life and Kenath. Cf. herewith the discussion on Deu 3:12-14; and for Kenath, the ruins of which still exist under the name Kanuat on the western slope of the Jebel Hauran, see the remarks on Num 32:42. The time when these cities were taken away by the Arameans is not known. From Jdg 10:4 we only learn that the Jair who was judge at a later time again had possession of thirty of these cities, and renewed the name Jair's-life. כּל־אלּה is not all these sixty cities, but the before-mentioned descendants of Hezron, who are called sons, that is offspring, of Machir, because they were begotten with the daughter of Machir. Only two names, it is true, Segub and Jair, are enumerated; but from these two issue the numerous families which took Jair's-life. To these, therefore, must we refer the כּל־אלּה.


    1 Chr 2:24


    After the death of Hezron there was born to him by his wife Abiah (the third wife, cf. 1 Chr 2:9 and 1 Chr 2:21) another son, Ashur, the father of Tekoa, whose descendants are enumerated in 1 Chr 4:5-7. Hezron's death took place אפרתה בּכלב, "in Caleb Ephrathah." This expression is obscure. According to 1 Sam 30:14, a part of the Negeb (south country) of Judah was called Negeb Caleb, as it belonged to the family of Caleb. According to this analogy, the town or village in which Caleb dwelt with his wife Ephrath may have been called Caleb of Ephrathah, if Ephrath had brought this place as a dower to Caleb, as in the case mentioned in Jos 15:18. Ephrathah, or Ephrath, was the ancient name of Bethlehem (Gen 33:19; Gen 48:1), and with it the name of Caleb's wife Ephrath (1 Chr 2:19) is unquestionably connected; probably she was so called after her birthplace. If this supposition be well founded, then Caleb of Ephrathah would be the little town of Bethlehem. Ashur is called father (אבי) of Tekoa, i.e., lord and prince, as the chief of the inhabitants of Tekoa, now Tekua, two hours south of Bethlehem (vide on Jos 15:59).


    1 Chr 2:25-41


    The family of Jerahmeel, the first-born of Hezron, which inhabited a part of the Negeb of Judah called after him the south of the Jerahmeelites (1 Sam 27:10; 1 Sam 30:29).


    1 Chr 2:25


    Four sons were born to Jerahmeel by his first wife. Five names indeed follow; but as the last, אחיּה, although met with elsewhere as a man's name, is not ranged with the others by ו copul., as those that precede are with each other, it appears to be the name of a woman, and probably a מ has fallen out after the immediately preceding ם. So Cler., J. H. Mich., Berth. This conjecture gains in probability from the mention in 1 Chr 2:26 of another wife, whence we might expect that in 1 Chr 2:25 the first wife would be named.


    1 Chr 2:26-27


    Only one son of the second wife is given, Onam, whose posterity follows in 1 Chr 2:28-33; for in 1 Chr 2:27 the three sons of Ram, the first-born of Jerahmeel, are enumerated.


    1 Chr 2:28


    Onam had two sons, Shammai and Jada; the second of these, again, two sons, Nadab and Abishur.


    1 Chr 2:29-31


    To Abishur his wife Abihail bore likewise two sons, with whom his race terminates.—In 1 Chr 2:30, 1 Chr 2:31, Nadab's posterity follow, in four members, ending with Ahlai, in the fourth generation. But Ahlai cannot well have been a son, but must have been a daughter, the heiress of Sheshan; for, according to 1 Chr 2:34, Sheshen had no sons, but only daughters, and gave his daughter to an Egyptian slave whom he possessed, to wife, by whom she became the mother of a numerous posterity. The שׁשׁן בּני is not irreconcilable with this, for בּני denotes in genealogies only descendants in general, and has been here correctly so explained by Hiller in Onomast. p. 736: quicquid habuit liberorum, sive nepotum, sustulit ex unica filia Achlai.


    1 Chr 2:32-41


    The descendants of Jada, the brother of Shammai, in two generations, after which this genealogy closes with the subscription, "these were the sons of Jerahmeel."


    - In 1 Chr 2:34-41 there follows the family of Sheshan, which was originated by the marriage of his daughter with his Egyptian slave, and which is continued through thirteen generations. The name of this daughter is in 1 Chr 2:25. not mentioned, but she is without doubt the Ahlai mentioned in 1 Chr 2:31. But since this Ahlai is the tenth in descent from Judah through Pharez, she was probably born in Egypt; and the Egyptian slave Jarha was most likely a slave whom Sheshan had in Egypt, and whom he adopted as his son for the propagation of his race, by giving him his daughter and heir to wife. If this be the case, the race begotten by Jarha with the daughter of Sheshan is traced down till towards the end of the period of the judges. The Egyptian slave Jarha is not elsewhere met with; and though the names which his posterity bore are found again in various parts of the Old Testament, of none of them can it be proved that they belonged to men of this family, so as to show that one of these person shad become famous in history.


    1 Chr 2:42


    Other renowned descendants of Caleb.—First of all there are enumerated, in 1 Chr 2:42-49, three lines of descendants of Caleb, of which the two latter, 1 Chr 2:46-49, are the issue of concubines.—The first series, 1 Chr 2:42-45, contains some things which are very obscure. In 1 Chr 2:42 there are menitioned, as sons of Caleb the brother of Jerahmeel, Mesha his first-born, with the addition, "this is the father of Ziph; and the sons of Mareshah, the father of Hebron," as it reads according to the traditional Masoretic text. Now it is here not only very surprising that the sons of Mareshah stand parallel with Mesha, but it is still more strange to find such a collocation as "sons of Mareshah the father of Hebron." The last-mentioned difficulty would certainly be greatly lessened if we might take Hebron to be the city of that name, and translate the phrase "father of Hebron," lord of the city of Hebron, according to the analogy of "father of Ziph," "father of Tekoa" (1 Chr 2:24), and other names of that sort. But the continuation of the genealogy, "and the sons of Hebron were Korah, and Tappuah, Rekem, and Shema" (1 Chr 2:43), is irreconcilable with such an interpretation. For of these names, Tappuah, i.e., apple, is indeed met with several times as the name of a city (Jos 12:17; Jos 15:34; Jos 16:8); and Rekem is the name of a city of Benjamin (Jos 18:27), but occurs also twice as the name of a person—once of a Midianite prince (Num 31:8), and once of a Manassite (1 Chr 7:16); but the other two, Korah and Shema, only occur as the names of persons. In 1 Chr 2:44., moreover, the descendants of Shema and Rekem are spoken of, and that, too, in connection with the word הוליד, "he begat," which demonstrably can only denote the propagation of a race. We must therefore take Hebron as the name of a person, as in 1 Chr 6:2 and Exo 6:18. But if Hebron be the name of a man, then Mareshah also must be interpreted in the same manner. This is also required by the mention of the sons of Mareshah parallel with Mesha the first-born; but still more so by the circumstance that the interpretation of Mareshah and Hebron, as names of cities, is irreconcilable with the position of these two cities, and with their historical relations. Bertheau, indeed, imagines that as Mareshah is called the father of Hebron, the famous capital of the tribe of Judah, we must therefore make the attempt, however inadmissible it may seem at first sight, to take Mareshah, in the connection of our verse, as the name of a city, which appears as father of Hebron, and that we must also conclude that the ancient city Hebron (Num 13:23) stood in some sort of dependent relationship to Mareshah, perhaps only in later time, although we cannot at all determine to what time the representation of our verse applies. But at the foundation of this argument there lies an error as to the position of the city Mareshah. Mareshah lay in the Shephelah (Jos 15:44), and exists at present as the ruin Marasch, twenty-four minutes south of Beit-Jibrin: vide on Jos 15:44; and Tobler, Dritte Wanderung, 129 and 142f. Ziph, therefore, which is mentioned in 2 Chr 11:8 along with Mareshah, and which is consequently the Ziph mentioned in our verse, cannot be, as Bertheau believes, the Ziph situated in the hill country of Judah, in the wilderness of that name, whose ruins are still to be seen on the hill Zif, about four miles south-east from Hebron (Jos 15:55). It can only be the Ziph in the Shephelah (Jos 15:24), the position of which has not indeed been discovered, but which is to be sought in the Shephelah at no great distance from Marasch, and thus far distant from Hebron. Since, then, Mareshah and Ziph were in the Shephelah, no relation of dependence between the capital, Hebron, situated in the mountains of Judah, and Mareshah can be thought of, neither in more ancient nor in later time. The supposition of such a dependence is not made probable by the remark that we cannot determine to what time the representation of our verse applies; it only serves to cover the difficulty which renders it impossible. That the verse does not treat of post-exilic times is clear, although even after the exile, and in the time of the Maccabees and the Romans, Hebron was not in a position of dependence on Marissa. Bertheau himself holds Caleb, of whose son our verses treat, for a contemporary of Moses and Joshua, because in 1 Chr 2:49 Achsa is mentioned as daughter of Caleb (Jos 15:16; Jdg 1:12). The contents of our verse would therefore have reference to the first part of the period of the judges. But since Hebron was never dependent on Mareshah in the manner supposed, the attempt, which even at first sight appeared so inadmissible, to interpret Mareshah as the name of a city, loses all its support. For this reason, therefore, the city of Hebron, and the other cities named in 1 Chr 2:43., which perhaps belonged to the district of Mareshah, cannot be the sons of Mareshah here spoken of; and the fact that, of the names mentioned in 1 Chr 2:43 and 1 Chr 2:44, at most two may denote cities, while the others are undoubtedly the names of persons, points still more clearly to the same conclusion. We must, then, hold Hebron and Mareshah also to be the names of persons.


    Now, if the Masoretic text be correct, the use of the phrase, "and the sons of Mareshah the father of Hebron," instead of "and Mareshah, the sons of the father of Hebron," can only have arisen from a desire to point out, that besides Hebron there were also other sons of Mareshah who were of Caleb's lineage. But the mention of the sons of Mareshah, instead of Mareshah, and the calling him the father of Hebron in this connection, make the correctness of the traditional text very questionable. Kimchi has, on account of the harshness of placing the sons of Mareshah on a parallel with Mesha the first-born of Caleb, supposed an ellipse in the expression, and construes מר ובני, et ex filiis Ziphi Mareshah. But this addition cannot be justified. If we may venture a conjecture in so obscure a matter, it would more readily suggest itself that מרשׁה is an error for מישׁע, and that חברון אבי is to be taken as a nomen compos., when the meaning would be, "and the sons of Mesha were Abi-Hebron." The probability of the existence of such a name as Abihebron along with the simple Hebron has many analogies in its favour: cf. Dan and Abidan, Num 1:11; Ezer, 1 Chr 12:9, Neh 3:19, with Abi-ezer; Nadab, Exo 6:23, and Abinadab. In the same family even we have Abiner, or Abner, the son of Ner (1 Sam 14:50.; 2 Sam 2:8; cf. Ew. 273, S. 666, 7th edition). Abihebron would then be repeated in 1 Chr 2:43, in the shortened form Hebron, just as we have in Jos 16:8 Tappuah, instead of En-tappuah, Jos 17:7. The four names introduced as sons of Hebron denote persons, not localities: cf. for Korah, 1 Chr 1:35, and concerning Tappuah and Rekem the above remark. In 1 Chr 2:44 are mentioned the sons of Rekem and of Shema, the latter a frequently recurring man's name (cf. 1 Chr 5:8; 1 Chr 8:13; 1 Chr 11:44; Neh 8:4). Shema begat Raham, the father of Jorkam. The name יקעם is quite unknown elsewhere. The lxx have rendered it Ἰεκλὰν, and Bertheau therefore holds Jorkam to be the name of a place, and conjectures that originally יקדעם (Jos 15:56) stood here also. But the lxx give also Ἰεκλὰν for the following name רקם, from which it is clear that we cannot rely much on their authority. The lxx have overlooked the fact that רקם, 1 Chr 2:44, is the son of the Hebron mentioned in 1 Chr 2:43, whose descendants are further enumerated. Shammai occurs as a man's name also in 1 Chr 2:28, and is again met with in 1 Chr 4:17. His son is called in 1 Chr 2:45 Maon, and Maon is the father of Bethzur. בּית־צוּר is certainly the city in the mountains of Judah which Rehoboam fortified (2 Chr 11:7), and which still exists in the ruin Bet-sur, lying south of Jerusalem in the direction of Hebron. Maon also was a city in the mountains of Judah, now Main (Jos 15:55); but we cannot allow that this city is meant by the name מעון, because Maon is called on the one hand the son of Shammai, and on the other is father of Bethzur, and there are no well-ascertained examples of a city being represented as son (בּן) of a man, its founder or lord, nor of one city being called the father of another. Dependent cities and villages are called daughters (not sons) of the mother city. The word מעון, "dwelling," does not per se point to a village or town, and in Jdg 10:12 denotes a tribe of non-Israelites.


    1 Chr 2:46


    Descendants of Caleb by two concubines.—The name עיפה occurs in 1 Chr 2:47 and 1 Chr 1:33 as a man's name. Caleb's concubine of this name bore three sons: Haran, of whom nothing further is known; Moza, which, though in Jos 18:26 it is the name of a Benjamite town, is not necessarily on that account the name of a town here; and Gazez, unknown, perhaps a grandson of Caleb, especially if the clause "Haran begat Gazez" be merely an explanatory addition. But Haran may also have given to his son the name of his younger brother, so that a son and grandson of Caleb may have borne the same name.


    1 Chr 2:47


    The genealogical connection of the names in this verse is entirely wanting; for Jahdai, of whom six sons are enumerated, appears quite abruptly. Hiller, in Onomast., supposes, but without sufficient ground, that יהדּי is another name of Moza. Of his sons' names, Jotham occurs frequently of different persons; Ephah, as has been already remarked, is in 1 Chr 1:33 the name of a chief of a Midianite tribe; and lastly, Shaaph is used in 1 Chr 2:49 of another person.


    1 Chr 2:48-49


    Another concubine of Caleb was called Maachah, a not uncommon woman's name; cf. 1 Chr 3:2; 1 Chr 7:16; 1 Chr 8:29; 1 Chr 11:43, etc. She bore Sheber and Tirhanah, names quite unknown. The masc. ילד instead of the fem. ילדה, 1 Chr 2:46, is to be explained by the supposition that the father who begat was present to the mind of the writer. 1 Chr 2:49. Then she bore also Shaaph (different from the Shaaph in 1 Chr 2:47), the father of Madmannah, a city in the south of Judah, perhaps identical with Miniay or Minieh, southwards from Gaza (see on Jos 15:31). Sheva (David's Sopher scribe is so called in the Keri of 2 Sam 20:25), the father of Machbenah, a village of Judah not further mentioned, and of Gibea, perhaps the Gibeah mentioned in Jos 15:57, in the mountains of Judah, or the village Jeba mentioned by Robinson, Palest. ii. p. 327, and Tobler, Dritte Wanderung, S. 157f., on a hill in the Wady Musurr (vide on Jos 15:57). This list closes with the abrupt remark, "and Caleb's daughter was Achsah." This notice can only refer to the Achsah so well known in the history of the conquest of the tribal domain of Judah, whom Caleb had promised, and gave as a reward to the conqueror of Debir (Jos 15:16.; Jdg 1:12); otherwise in its abrupt form it would have no meaning. Women occur in the genealogies only when they have played an important part in history. Since, however, the father of this Achsah was Caleb the son of Jephunneh, who was about forty years old when the Israelites left Egypt, while our Caleb, on the contrary, is called in 1 Chr 2:42 the brother of Jerahmeel, and is at the same time designated son of Hezron, the son of Pharez (1 Chr 2:9), these two Calebs cannot be one person: the son of Hezron must have been a much older Caleb than the son of Jephunneh. The older commentators have consequently with one voice distinguished the Achsah mentioned in our verse from the Achsah in Jos 15:16; while Movers, on the contrary (Chron. S. 83), would eliminate from the text, as a later interpolation, the notice of the daughter of Caleb. Bertheau, however, attempts to prove the identity of Caleb the son of Hezron with Caleb the son of Jephunneh. The assertion of Movers is so manifestly a critical tour de force, that it requires no refutation; but neither can we subscribe to Bertheau's view. He is, indeed, right in rejecting Ewald's expedient of holding that 1 Chr 2:18-20 and 1 Chr 2:45-50 are to be referred to Chelubai, and 1 Chr 2:42-49 to a Caleb to be carefully distinguished from him; for it contradicts the plain sense of the words, according to which both Chelubai, 1 Chr 2:9, and Caleb, 1 Chr 2:18 and 1 Chr 2:42, is the son of Hezron and the brother of Jerahmeel. But what he brings forward against distinguishing Caleb the father of Achsah, 1 Chr 2:49, from Caleb the brother of Jerahmeel, 1 Chr 2:42, is entirely wanting in force. The reasons adduced reduce themselves to these: that Caleb the son of Jephunneh, the conqueror and possessor of Hebron, might well be called in the genealogical language, which sometimes expresses geographical relations, the son of Hezron, along with Ram and Jerahmeel, as the names Ram and Jerahmeel certainly denote families in Judah, who, originally at least, dwelt in other domains than that of Caleb; and again, that the individual families as well as the towns and villages in these various domains may be conceived of as sons and descendants of those who represent the great families of the tribe, and the divisions of the tribal territory. But we must deny the geographical signification of the genealogies when pressed so far as this: for valid proofs are entirely wanting that towns are represented as sons and brothers of other towns; and the section 1 Chr 2:42-49 does not treat merely, or principally, of the geographical relations of the families of Judah, but in the first place, and in the main, deals with the genealogical ramifications of the descendants and families of the sons of Judah. It by no means follows, because some of these descendants are brought forward as fathers of cities, that in 1 Chr 2:42-49 towns and their mutual connection are spoken of; and the names Caleb, Ram, and Jerahmeel do not here denote families, but are the names of the fathers and chiefs of the families which descended from them, and dwelt in the towns just named. We accordingly distinguish Caleb, whose daughter was called Achsah, and whose father was Jephunneh (Jos 15:16.), from Caleb the brother of Jerahmeel and the son of Hezron. but we explain the mention of Achsah as daughter of Caleb, at the end of the genealogical lists of the persons and families descended by concubines from Caleb, by the supposition that the Caleb who lived in the time of Moses, the son of Jephunneh, was a descendant of an older Caleb, the brother of Jerahmeel. But it is probable that the Caleb in 1 Chr 2:49 is the same who is called in 1 Chr 2:42 the brother of Jerahmeel, and whose descendants are specified 1 Chr 2:42-49; and we take the word בּת, "daughter," in its wider sense, as signifying a later female descendant, because the father of the Achsah so well known from Jos 15:16. is also called son of Jephunneh in the genealogy, 1 Chr 4:15.


    1 Chr 2:50


    The families descended from Caleb through his son Hur.—1 Chr 2:50. The superscription, "These are the sons (descendants) of Caleb," is more accurately defined by the addition, "the son of Hur, the first-born of Ephratah;" and by this definition the following lists of Caleb's descendants are limited to the families descended from his son Hur. That the words וגו בּן־חוּר are to be so understood, and not as apposition to כּלב, "Caleb the son of Hur," is shown by 1 Chr 2:19, according to which Hur is a son of Caleb and Ephrath. On that account, too, the relationship of Hur to Caleb is not given here; it is presupposed as known from 1 Chr 2:19. A famous descendant of Hur has already been mentioned in 1 Chr 2:20, viz., Bezaleel the son of Uri. Here, in 1 Chr 2:50 and 1 Chr 2:51, three sons of Hur are named, Shobal, Salma, and Hareph, with the families descended from the first two. All information is wanting as to whether these sons of Hur were brothers of Uri, or his cousins in nearer or remoter degree, as indeed is every means of a more accurate determination of the degrees of relationship. Both בּן and הוליד in genealogies mark only descent in a straight line, while intermediate members of a family are often omitted in the lists. Instead of בּן־חוּר, בּני־חוּר might have been expected, as two sons are mentioned. The singular בּן shows that the words are not to be fused with the following into one sentence, but, as the Masoretic punctuation also shows, are meant for a superscription, after which the names to be enumerated are ranged without any more intimate logical connection. For the three names are not connected by the w copul. They stand thus: "sons of Hur, the first-born of Ephratah; Shobal...Salma...Hareph." Shobal is called father of Kirjath-jearim, now Kureyet el Enab (see on Jos 9:17). Salma, father of Bethlehem, the birth-place of David and Christ. This Salma is, however, not the same person as Salma mentioned in 1 Chr 2:11 and Rut 4:20 among the ancestors of David; for the latter belonged to the family of Ram, the former to the family of Caleb. Hareph is called the father of Beth-Geder, which is certainly not the same place as Gedera, Jos 15:36, which lay in the Shephelah, but is probably identical with Gedor in the hill country, Jos 15:58, west of the road which leads from Hebron to Jerusalem (vide on 1 Chr 12:4). Nothing further is told of Hareph, but in the following verses further descendants of both the other sons of Hur are enumerated.


    1 Chr 2:52


    Shobal had sons, המּנחות חצי הראה. These words, which are translated in the Vulgate, qui videbat dimidium requietionum, give, so interpreted, no fitting sense, but must contain proper names. The lxx have made from them three names, Ἀραὰ καὶ Αἰσὶ καὶ Ἀμμανίθ, on mere conjecture. Most commentators take הראה for the name of the man who, in 1 Chr 4:2, is called under the name Reaiah, ראיה, the son of Shobal. This is doubtless correct; but we must not take הראה for another name of Reaiah, but, with Bertheau, must hold it to be a corruption of ראיה, or a conjecture arising from a false interpretation of המּנחות חצי by a transcriber or reader, who did not take Hazi-Hammenuhoth for a proper name, but understood it appellatively, and attempted to bring some sense out of the words by changing ראיה into the participle ראה. The המּנחתּי חצי ה in 1 Chr 2:54 corresponds to our המּנחות חצי, as one half of a race or district corresponds to the other, for the connection between the substantive המּנחות and the adjective המּנחתּי cannot but be acknowledged. Now, although מנוּחה signifies resting-place (Num 10:33; Jdg 20:43), and the words "the half of the resting-place," or "of the resting-places," point in the first instance to a district, yet not only does the context require that Hazi-Hammenuhoth should signify a family sprung from Shobal, but it is demanded also by a comparison of our phrase with hmnchty chtsy in 1 Chr 2:54, which unquestionably denotes a family. It does not, however, seem necessary to alter the המּנחות into המּנחתּי; for as in 1 Chr 2:54 Bethlehem stands for the family in Bethlehem descended from Salma, so the district Hazi-Hammenuhoth may be used in 1 Chr 2:52 to denote the family residing there. As to the geographical position of this district, see on 1 Chr 2:54.


    1 Chr 2:53


    Besides the families mentioned in 1 Chr 2:52, the families of Kirjath-jearim, which in 1 Chr 2:53 are enumerated by name, came of Shobal also. וּמשׁפּחות ק is simply a continuation of the families already mentioned, and the remark of Berth., that "the families of Kirjath-jearim are moreover distinguished from the sons of Shobal," is as incorrect as the supplying of ו cop. before הם הצי in 1 Chr 2:52 is unnecessary. The meaning is simply this: Shobal had sons Reaiah, Hazi-Hammenuhoth, and the families of Kirjath-jearim, viz., the family of Jether, etc. David's heroes, Ira and Gareb, 1 Chr 11:40; 2 Sam 23:38, belonged to the family of Jether (היּתרי). The other three families are not met with elsewhere. מאלּה, of these, the four families of Kirjath-jearim just mentioned, came the Zoreathites and the Eshtaulites, the inhabitants of the town of Zoreah, the home of Samson, now the ruin Sura, and of Eshtaol, which perhaps may be identified with Um Eshteyeh (see in Jos 15:33).


    1 Chr 2:54


    The descendants of Salma: Bethlehem, i.e., the family of Bethlehem (see on 1 Chr 2:52), the Netophathites, i.e., the inhabitants of the town of Netophah, which, according to our verse and Ezr 2:22, and especially Neh 7:26, is to be looked for in the neighbourhood of Bethlehem (cf. 1 Chr 9:16); a family which produced at various times renowned men (cf. 2 Sam 23:28.; 2 Kgs 25:23; Ezr 2:22). The following words, י עטחרות ב, i.e., "crowns of the house of Joab," can only be the name of a place which is mentioned instead of its inhabitants; for עטרות occurs elsewhere, sometimes alone, and sometimes in conjunction with a proper name, as the name of places: cf. Num 32:34.; Jos 16:2, Jos 16:5,Jos 16:7; Jos 18:13. Hazi-Hammanahath is certainly to be sought in the neighbourhood of Manahath, 1 Chr 8:6, whose position has, however, not yet been ascertained. הצּרעי is only another form of הצּרעתי, and is derived from the masculine of the word. The Zorites here spoken of formed a second division of the inhabitants of Zoreah and the neighbourhood, along with the Zoreathites descended from Shobal, 1 Chr 2:53.


    1 Chr 2:55


    "And the families of the writers (scribes) who inhabited Jabez." The position of the town Jabez, which is mentioned only here, and which derived its name from a descendant of Judah, has not yet been discovered, but is to be sought somewhere in the neighbourhood of Zoreah. This may be inferred from the fact that of the six שׂלמא בּני, two are always more closely connected with each other by ו cop.: (1) Bethlehem and Netophathite, (2) Ataroth-beth-Joab and Hazi-Hammanahath, (3) the Zoreites and the families of the Sopherim inhabiting Jabez. These last were divided into three branches, תּרעתים, שׁמעתים, שׂוּכתים, i.e., those descended from Tira, Shimea, and Suchah. The Vulgate has taken these words in an appellative sense of the occupations of these three classes, and translates canentes et resonantes et in tabernaculis commemorantes. But this interpretation is not made even probable by all that Bertheau has brought forward in support of it. Even if שׂוּכתים might perhaps be connected with סכּה, and interpreted "dwellers in tabernacles," yet no tenable reason can be found for translating תּרעתים and שׁמעתים by canentes et resonantes. שׁמעתי, from שׁמעה, "that which is heard," cannot signify those who repeat in words and song that which has been heard; and תּרעתי no more means canentes than it is connected (as Bertheau tries to show) with שׁערים htiw , "doorkeepers" (the Chaldee תּרע being equivalent to the Hebrew שׁער); and the addition, "These are the Kenites who came of Hemath, the father of the house of Rechab" (מן בּוא, to issue from any one, to be descended from any one), gives no proof of this, for the phrase itself is to us so very obscure. קינים are not inhabitants of the city Kain (Jos 15:57) in the tribal domain of Judah (Kimchi), but, judging from the succeeding relative sentence, were descendants of Keni the father-in-law of Moses (Jdg 1:16), who had come with Israel to Canaan, and dwelt there among the Israelites (Jdg 4:11, Jdg 4:17; Jdg 5:24; 1 Sam 15:6; 1 Sam 27:10; 1 Sam 30:29); and Hemath, the father of the house of Rechab, i.e., of the Rechabites (Jer 35:6), is probably the grandfather of Jonadab the son of Rechab, with whom Jehu entered into alliance (2 Kgs 10:15, 2 Kgs 10:23). But how can the families of Sopherim inhabiting Jabez, which are here enumerated, be called descendants of Salma, who is descended from Hur the son of Caleb, a man of Judah, if they were Kenites, who issued from or were descendant of the grandfather of the family of the Rechabites? From lack of information, this question cannot be answered with certainty. In general, however, we may explain the incorporation of the Kenites in the Judaean family of the Calebite Salma, on the supposition that one of these Kenites of the family of Hobab, the brother-in-law of Moses, married an heiress of the race of Caleb. On this account the children and descendants sprung of this marriage would be incorporated in the family of Caleb, although they were on their father's side Kenites, and where they followed the manner of life of their fathers, might continue to be regarded as such, and to bear the name.


    1 Chronicles 3


    1 Chr 3:1


    The sons and descendants of David.—After the enumeration of the chief families of the two sons of Hezron, Caleb and Jerahmeel, in 1 Chron 2:18-55, the genealogy of Ram the second son of Hezron, which in 1 Chr 2:10-17 was only traced down to Jesse, the father of the royal race of David, is in 1 Chron 3 again taken up and further followed out. In 1 Chr 3:1-9 all the sons of David are enumerated; in 1 Chr 3:10-16, the line of kings of the house of David from Solomon to Jeconiah and Zedekiah; in 1 Chr 3:17-21, the descendants of Jeconiah to the grandsons of Zerubbabel; and finally, in 1 Chr 3:22-24, other descendants of Shechaniah to the fourth generation.


    1 Chr 3:1-4


    The sons of David: (a) Those born in Hebron; (b) those born in Jerusalem.—1 Chr 3:1-4. The six sons born in Hebron are enumerated also in 2 Sam 3:2-5, with mention of their mother as here: but there the second is called כּלאב; here, on the contrary, דּניּאל,—a difference which cannot well have arisen through an error of a copyist, but is probably to be explained on the supposition that this son had two different names. In reference to the others, see on 2 Sam 3. The sing. לו נולד אשׁר after a preceding plural subject is to be explained as in 1 Chr 2:9. שׁני, without the article, for משׁנהוּ, 2 Sam 3:3, or המּשׁנה, 1 Chr 5:12, is surprising, as all the other numbers have the article; but the enumeration, the first-born, a second, the third, etc., may be justified without any alteration of the text being necessary. But the difference between our text and that of 2 Sam. in regard to the second son, shows that the chronicler did not take the register from 2 Sam 3. The preposition ל before אבשׁלום seems to have come into the text only through a mistake occasioned by the preceding לאביגיל, for no reason is apparent for any strong emphasis which might be implied in the ל being placed on the name of Absalom. The addition of אשׁתּו to עגלה (1 Chr 3:3) seems introduced only to conclude the enumeration in a fitting way, as the descent of Eglah had not been communicated; just as, for a similar reason, the additional clause "the wife of David" is inserted in 2 Sam 3:5, without Eglah being thereby distinguished above the other wives as the most honoured. The concluding formula, "six were born to him in Hebron" (1 Chr 3:4), is followed by a notice of how long David reigned in Hebron and in Jerusalem (cf. 2 Sam 2:11 and 2 Sam 5:5), which is intended to form a fitting transition to the following list of the sons who were born to him in Jerusalem.


    1 Chr 3:5-9


    In Jerusalem thirteen other sons were born to him, of whom four were the children of Bathsheba. The thirteen names are again enumerated in the history of David, in 1 Chr 14:7-11, which in the parallel passage, 2 Sam 5:14-16, only eleven are mentioned, the two last being omitted (see on the passage). Some of the names are somewhat differently given in these passages, owing the differences of pronunciation and form: שׁמעה is in both places שׁמוּע; אלישׁמע, between Ibhar and Eliphalet, is in 1 Chron 14 more correctly written אלישׁוּע. Elishama is clearly a transcriber's error, occasioned by one of the following sons bearing this name. אליפלט, shortened in 1 Chr 14:6 into אלפּלט, and נוגה, are wanting in 2 Sam 5:15, probably because they died early. אלידע, 1 Chr 3:8, 2 Sam 5:16, appears in 1 Chr 14:7 as בּעלידע; the mother also of the four first named, בּתשׁוּע, the daughter of Ammiel, is elsewhere always בּת־שׁבע, e.g., 2 Sam 11:3, and 1 Kgs 1:11, 1 Kgs 1:15, etc.; and her father, Eliam (2 Sam 11:3). בּתשׁוּע has been derived from בּתשׁוע, and בּתשׁוע is softened from בּתשׁבע; but אליעם has arisen by transposition of the two parts of the name עמּיאל, or Ammiel has been altered to Eliam. Besides these, David had also sons by concubines, whose names, however, are nowhere met with. Of David's daughters only Tamar is mentioned as "their sister," i.e., sister of the before-mentioned sons, because she had become known in history through Amnon's crime (2 Sam 13).


    1 Chr 3:10


    The kings of the house of David from Solomon till the exile.—Until Josiah the individual kings are mentioned in their order, each with the addition בּנו, son of the preceding, 1 Chr 3:10-14; the only omission being that of the usurper Athaliah, because she did not belong to the posterity of David. But in 1 Chr 3:15 four sons of Josiah are mentioned, not "in order to allow of a halt in the long line of David's descendants after Josiah the great reformer" (Berth.), but because with Josiah the regular succession to the throne in the house of David ceased. For the younger son Jehoahaz, who was made king after his father's death by the people, was soon dethroned by Pharaoh-Necho, and led away captive to Egypt; and of the other sons Jehoiakim was set up by Pharaoh, and Zedekiah by Nebuchadnezzar, so that both were only vassals of heathen lords of the land, and the independent kingship of David came properly to an end with the death of Josiah. Johanan, the first-born of the sons of Josiah, is not to be identified with Jehoahaz, whom the people raised to the throne. For, in the first place, it appears from the statement as to the ages of Jehoahaz and Jehoiakim in 2 Kgs 23:31, 2 Kgs 23:36; 2 Chr 36:2, 2 Chr 36:5, that Jehoahaz was two years younger than Jehoiakim, and consequently was not the first-born. In Jer 22:11 it is expressly declared that Shallum, the fourth son of Josiah, was king of Judah instead of his father, and was led away into captivity, and never saw his native land again, as history narrates of Jehoahaz. From this it would appear that Shallum took, as king, the name Jehoahaz. Johanan, the first-born, is not met with again in history, either because he died early, or because nothing remarkable could be told of him. Jehoiakim was called Eliakim before he was raised to the throne (2 Kgs 23:24). Zedekiah was at first Mattaniah (2 Kgs 24:17). Zedekiah, on his ascending the throne, was younger than Shallum, and that event occurred eleven years after the accession of Shallum = Jehoahaz. Zedekiah was only twenty-one years old, while Jehoahaz had become king in his twenty-third year. But in our genealogy Zedekiah is introduced after Jehoiakim, and before Shallum, because, on the one hand, Jehoiakim and Zedekiah had occupied the throne for a longer period, each having been eleven years king; and on the other, Zedekiah and Shallum were sons of Hamutal (2 Kgs 23:31; 2 Kgs 24:18), while Jehoiakim was the son of Zebudah (2 Kgs 23:36). According to age, they should have followed each other in this order—Johanan, Jehoiakim, Shallum, and Zedekiah; and in respect to their kingship, Shallum should have stood before Jehoiakim. But in both cases those born of the same mother, Hamutal, would have been separated. To avoid this, apparently, Shallum has been enumerated in the fourth place, along with his full brother Zedekiah. In 1 Chr 3:6 it is remarkable that a son of Jehoiakim's son Jeconiah is mentioned, named Zedekiah, while the sons of Jeconiah follow only in 1 Chr 3:17 and 1 Chr 3:18. Jeconiah (cf. Jer 24:1; shortened Coniah, Jer 22:24, Jer 22:28, and Jer 37:1) is called, as kings, in 2 Kgs 24:8. and 2 Chr 36:9, Jehoiachin, another form of the name, but having the same signification, "Jahve founds or establishes." Zedekiah can only be a son of Jeconiah, for the בּנו which is added constantly denotes that the person so called is the son of his predecessor. Many commentators, certainly, were of opinion that Zedekiah was the same person as the brother of Jehoiakim mentioned in 1 Chr 3:15 under the name Zidkijahu, and who is here introduced as son of Jeconiah, because he was the successor of Jeconiah on the throne. For this view support was sought in a reference to 1 Chr 3:10., in which all Solomon's successors in the kingship are enumerated in order with בּנו. But all the kings who succeeded each other from Solomon to Josiah were also, without exception, sons of their predecessors; so that there בּנו throughout denotes a proper son, while King Zedekiah, on the contrary, was not the son, but an uncle of Jeconiah (Jehoiachin). We must therefore hold צדקיּה for a literal son of Jeconiah, and that so much the more, because the name צדקיּה differs also from צדקיּהוּ, as the name of the king is constantly written in 2 Kgs 24:17. and in 2 Chr 36:10. But mention is made of this Zedekiah in 1 Chr 3:16 apart from the other sons of Jeconiah (1 Chr 3:17 and 1 Chr 3:18), perhaps because he was not led away captive into exile with the others, but died in Judah before the breaking up of the kingdom.


    1 Chr 3:17


    The descendants of the captive and exiled Jeconiah, and other families.—1 Chr 3:17. In the list of the son of Jeconiah it is doubtful if אסּר be the name of a son, or should be considered, as it is by Luther and others, an appellative, "prisoner," in apposition to יכניה, "the sons of Jeconiah, the captive, is Shealtiel" (A. V. Salathiel). The reasons which have been advanced in favour of this latter interpretation are: the lack of the conjunction with שׁאלתּיאל; the position of בּנו after שׁאלת, not after אסּר; and the circumstance that Assir is nowhere to be met with, either in Mat 1:12 or in Seder olam zuta, as an intervening member of the family between Jeconiah and Shealtiel (Berth.). But none of these reasons is decisive. The want of the conjunction proves absolutely nothing, for in 1 Chr 3:18 also, the last three names are grouped together without a conjunction; and the position of בּנו after שׁאלת is just as strange, whether Shealtiel be the first named son or the second, for in 1 Chr 3:18 other sons of Jeconiah follow, and the peculiarity of it can only be accounted for on the supposition that the case of Shealtiel differs from that of the remaining sons. The omission of Assir in the genealogies in Matthew and the Seder olam also proves nothing, for in the genealogies intermediate members are often passed over. Against the appellative interpretation of the word, on the contrary, the want of the article is decisive; as apposition to יכניה, it should have the article. But besides this, according to the genealogy of Jesus in Luk 3:27, Shealtiel is a son of Neri, a descendant of David, of the lineage of Nathan, not of Solomon; and according to Hag 1:1, Hag 1:12; Ezr 3:2; Ezr 5:2, and Mat 1:12, Zerubbabel is son of Shealtiel; while, according to 1 Chr 3:18 and 1 Chr 3:19 of our chapter, he is a son of Pedaiah, a brother of Shealtiel. These divergent statements may be reconciled by the following combination. The discrepancy in regard to the enumeration of Shealtiel among the sons of Jeconiah, a descendant of Solomon, and the statement that he was descended from Neri, a descendant of Nathan, Solomon's brother, is removed by the supposition that Jeconiah, besides the Zedekiah mentioned in 1 Chr 3:16, who died childless, had another son, viz., Assir, who left only a daughter, who then, according to the law as to heiresses (Num 27:8; Num 36:8.), married a man belonging to a family of her paternal tribe, viz., Neri, of the family of David, in the line of Nathan, and that from this marriage sprang Shealtiel, Malchiram, and the other sons (properly grandsons) of Jeconiah mentioned in 1 Chr 3:18. If we suppose the eldest of these, Shealtiel, to come into the inheritance of his maternal grandfather, he would be legally regarded as his legitimate son. In our genealogy, therefore, along with the childless Assir, Shealtiel is introduced as a descendant of Jeconiah, while in Luke he is called, according to his actual descent, a son of Neri. The other discrepancy in respect to the descendants of Zerubbabel is to be explained, as has been already shown on Hag 1:1, by the law of Levirate marriage, and by the supposition that Shealtiel died without any male descendants, leaving his wife a widow. In such a case, according to the law (Deu 25:5-10, cf. Mat 22:24-28), it became the duty of one of the brothers of the deceased to marry his brother's widow, that he might raise up seed, i.e., posterity, to the deceased brother; and the first son born of this marriage would be legally incorporated with the family of the deceased, and registered as his son. After Shealtiel's death, his second brother Pedaiah fulfilled this Levirate duty, and begat, in his marriage with his sister-in-law, Zerubbabel, who was now regarded, in all that related to laws of heritage, as Shealtiel's son, and propagated his race as his heir. According to this right of heritage, Zerubbabel is called in the passages quoted from Haggai and Ezra, as also in the genealogy in Matthew, the son of Shealtiel. The בּנו seems to hint at this peculiar position of Shealtiel with reference to the proper descendants of Jeconiah, helping to remind us that he was son of Jeconiah not by natural birth, but only because of his right of heritage only, on his mother's side. As to the orthography of the name שׁאלתיאל, see on Hag 1:1. The six persons named in 1 Chr 3:18 are not sons of Shealtiel, as Kimchi, Hiller, and others, and latterly Hitzig also, on Hag 1:1, believe, but his brothers, as the cop. ו before מלפּירם requires. The supposition just mentioned is only an attempt, irreconcilable with the words of the text, to form a series, thus: Shealtiel, Pedaiah his son, Zerubbabel his son,—so as to get rid of the differences between our verse and Hag 1:1; Ezr 3:2. In 1 Chr 3:19 and 1 Chr 3:20, sons and grandsons of Pedaiah are registered. Nothing further is known of the Bne Jeconiah mentioned in 1 Chr 3:18. Pedaiah's son Zerubbabel is unquestionably the prince of Judah who returned to Jerusalem in the reign of Cyrus in the year 536, at the head of a great host of exiles, and superintended their settlement anew in the land of their fathers (Ezra 1-6). Of Shimei nothing further is known. In 1 Chr 3:19 and 1 Chr 3:20, the sons of Zerubbabel are mentioned, and in 1 Chr 3:21 two grandsons are named. Instead of the singular וּבן some MSS have וּבני, and the old versions also have the plural. This is correct according to the sense, although וּבן cannot be objected to on critical grounds, and may be explained by the writer's having had mainly in view the one son who continued the line of descendants. By the mention of their sister after the first two names, the sons of Zerubbabel are divided into two groups, probably as the descendants of different mothers. How Shelomith had gained such fame as to be received into the family register, we do not know. Those mentioned in 1 Chr 3:20 are brought together in one group by the number "five." חסד יוּשׁב, "grace is restored," is one name. The grandsons of Zerubbabel, Pelatiah and Jesaiah, were without doubt contemporaries of Ezra, who returned to Jerusalem from Babylon seventy-eight years after Zerubbabel.


    After these grandsons of Zerubbabel, there are ranged in 1 Chr 3:21, without any copula whatever, four families, the sons of Rephaiah, the sons of Arnan, etc.; and of the last named of these, the sons of Shecaniah, four generations of descendants are enumerated in 1 Chr 3:22-24, without any hint as to the genealogical connection of Shecaniah with the grandsons of Zerubbabel. The assertion of more modern critics, Ewald, Bertheau, and others, that Shecaniah was a brother or a son of Pelatiah or Jesaiah, and that Zerubbabel's family is traced down through six generations, owes its origin to the wish to gain support for the opinion that the Chronicle was composed long after Ezra, and is without any foundation. The argument of Bertheau, that "since the sons of Rephaiah, etc., run parallel with the preceding names Pelatiah and Jesaiah, and since the continuation of the list in 1 Chr 3:22 is connected with the last mentioned Shecaniah, we cannot but believe that Pelatiah, Jesaiah, Rephaiah, Arnan, Obadiah, and Shecaniah are, without exception, sons of Hananiah," would be well founded if, and only if, the names Rephaiah, Arnan, etc., stood in our verse, instead of the sons of Rephaiah, the sons of Arnan, etc., for Pelatiah and Jesaiah are not parallel with the sons of Arnan. Pelatiah and Jesaiah may perhaps be sons of Hananiah, but not the sons of Rephaiah, Arnan, etc. These would be grandsons of Hananiah, on the assumption that Rephaiah, Arnan, etc., were brothers of Pelatiah and Jesaiah, and sons of Hananiah. But for this assumption there is no tenable ground; it would be justified only if our present Masoretic text could lay claim to infallibility. Only on the ground of a belief in this infallibility of the traditional text could we explain to ourselves, as Bertheau does, the ranging of the sons of Rephaiah, the sons of Arnan, etc., along with Pelatiah and Jesaiah, called sons of Hananiah, by supposing that Rephaiah, Arnan, Obadiah, and Shecaniah are not named as individuals, but are mentioned together with their families, because they were the progenitors of famous races, while Pelatiah and Jesaiah either had no descendants at all, or none at least who were at all renowned. The text, as we have it, in which the sons of Rephaiah, etc., follow the names of the grandsons of Zerubbabel without a conjunction, and in which the words שׁכניה וּבני, and a statement of the names of one of these בּנים and his further descendants, follow the immediately preceding שׁכניה בּני, has no meaning, and is clearly corrupt, as has been recognised by Heidegger, Vitringa, Carpzov, and others. Owing, however, to want of information from other sources regarding these families and their connection with the descendants of Zerubbabel, we have no means whatever of restoring the original text. The sons of Rephaiah, the sons of Arnan, etc., were, it may be supposed, branches of the family of David, whose descent or connection with Zerubbabel is for us unascertainable. The list from רפיה בּני, 1 Chr 3:21, to the end of the chapter, is a genealogical fragment, which has perhaps come into the text of the Chronicle at a later time.


    Many of the names which this fragment contains are met with singly in genealogies of other tribes, but nowhere in a connection from which we might drawn conclusions as to the origin of the families here enumerated, and the age in which they lived. Bertheau, indeed, thinks "we may in any case hold Hattush, 1 Chr 3:22, for the descendant of David of the same name mentioned in Ezr 8:2, who lived at the time of Ezra;" but he has apparently forgotten that, according to his interpretation of our verse, Hattush would be a great-grandson of Zerubbabel, who, even if he were then born, could not possibly have been a man and the head of a family at the time of his supposed return from Babylon with Ezra, seventy-eight years after the return of his great-grandfather to Palestine. Other men too, even priests, have borne the name Hattush; cf. Neh 3:10; Neh 10:5; Neh 12:2. There returned, moreover, from Babylon with Ezra sons of Shecaniah (Ezr 8:3), who may as justly be identified with the sons of Shecaniah mentioned in 1 Chr 3:22 of our chapter as forefathers or ancestors of Hattush, as the Hattush here is identified with the Hattush of Ezr 8:2. But from the fact that, in the genealogy of Jesus, Matt 1, not a single one of the names of descendants of Zerubbabel there enumerated coincides with the names given in our verses, we may conclude that the descendants of Shecaniah enumerated in 1 Chr 3:22-24 did not descend from Zerubbabel in a direct line. Intermediate members are, it is true, often omitted in genealogical lists; but who would maintain that in Matthew seven, or, according to the other interpretation of our verse, nine, consecutive members have been at one bound overleapt? This weighty consideration, which has been brought forward by Clericus, is passed over in silence by the defenders of the opinion that our verses contain a continuation of the genealogy of Zerubbabel. The only other remark to be made about this fragment is, that in 1 Chr 3:22 the number of the sons of Shecaniah is given as six, while only five names are mentioned, and that consequently a name must have fallen out by mistake in transcribing. Nothing further can be said of these families, as they are otherwise quite unknown.


    1 Chronicles 4


    1 Chr 4:1


    1 Chr 4:1 is evidently intended to be a superscription to the genealogical fragments which follow. Five names are mentioned as sons of Judah, of whom only Pharez was his son (1 Chr 2:4); the others are grandchildren or still more distant descendants. Nothing is said as to the genealogical relationship in which they stood to each other; that is supposed to be already known from the genealogies in 1 Chron 2. Hezron is the son of Pharez, and consequently grandson of Judah, 1 Chr 2:8. Carmi, a descendant of Zerah, the brother of Pharez, see on 1 Chr 2:6-7. Hur is a son of Caleb, the son of Hezron, by Ephratah (see on 1 Chr 2:19 and 1 Chr 2:50); and Shobal is the son of Hur, who has just been mentioned (1 Chr 2:50). These five names do not denote here, any more than in 1 Chron 2, "families of the tribe of Judah" (Berth.), but signify persons who originated or were heads of families. The only conceivable ground for these five being called "sons of Judah," is that the families registered in the following lists traced their origin to them, although in the enumeration which follows the genealogical connection of the various groups is not clearly brought out. The enumeration begins,


    1 Chr 4:2


    1 Chr 4:2, with the descendants of Shobal. As to Reaiah the son of Shobal, see 1 Chr 2:52. He begat Jahath, a name often occurring in Levite families, cf. 1 Chr 6:5, 1 Chr 6:28; 1 Chr 23:10., 1 Chr 24:22, 2 Chr 34:12; but of the descendant of David who bore this name nothing further is known. His sons Ahumai and Lahad founded the families of the Zorathites, i.e., the inhabitants of Zora, who also, according to 1 Chr 2:53, were descended from sons of Shobal. Our verse therefore gives more detailed information regarding the lineage of these families.


    1 Chr 4:3


    1 Chr 4:3 and 1 Chr 4:4 contain notices of the descendants of Hur. The first words of the third verse, "these, father of Etam, Jezreel," have no meaning; but the last sentence of the second verse suggests that משׁפּחות should be supplied, when we read, "and these are the families of (from) Abi-Etam." The lxx and Vulgate have עיטם בני אלה, which is also to be found in several codices, while other codices read בני אלה אבי עיטם. Both readings are probably only conjectures. Whether עיטם אבי is to be taken as the name of a person, or appellatively, father = lord of Etam, cannot be decided. עיטם is in 1 Chr 4:32, and probably also in Jdg 15:8, Jdg 15:11, the name of a town of the Simeonites; and in 2 Chr 11:6, the name of a little town in the highlands of Judah, south of Jerusalem. If עיטם be the name of a place, only the lest named can be here meant. The names Jezreel, Ishma, and Idbash denote persons as progenitors and head of families or branches of families. For יזרעאל as the name of a person, cf. Hos 1:4. That these names should be those of persons is required by the succeeding remark, "and their sister Hazelel-poni." The formation of this name, with the derivative termination i, seems to express a relationship of race; but the word may also be an adjective, and as such may be a proper name: cf. Ew. 273, e.


    1 Chr 4:4


    Penuel, in Gen 32:31., Jdg 8:8, name of a place in the East-Jordan land, as here, and in Jdg 8:25 the name of a man. Gedor is, we may suppose, the town of that name in the mountains of Judah, which is still to be found in the ruin Jedur (see on Jos 15:58). Penuel is here called father of Bedor, while in 1 Chr 4:18 one Jered is so called, whence we must conclude that the inhabitants of Gedor were descended from both. Ezer (Help) occurs in 1 Chr 7:21; 1 Chr 12:9; Neh 3:19, of other men; father of Hushah, i.e., according to the analogy of Abi-Gedor, also the name of a place not elsewhere mentioned, where the hero Sibbecai had his birth, 1 Chr 11:29; 2 Sam 23:27. Those thus named in 1 Chr 4:3 and 1 Chr 4:4 are sons of Hur, the first-born of Ephratah (1 Chr 2:19), the father of Bethlehem. The inhabitants of Bethlehem then, according to this, were descended from Hur through his son Salma, who is called in 1 Chr 2:51 father of Bethlehem. The circumstance, too, that in our 1 Chr 4:3, 1 Chr 4:4 other names of persons are enumerated as descendants of Hur than those given in 1 Chr 2:50-55 gives rise to no discrepancy, for there is no ground for the supposition that in 1 Chr 2:50-55 all the descendants of Hur have been mentioned.


    1 Chr 4:5


    Sons of Ashur, the father of Tekoa, who, according to 1 Chr 2:24, was a posthumous son of Hezron. Ashur had two wives, Helah and Naarah. Of the latter came four sons and as many families: Ahuzam, of whom nothing further is known; Hepher, also unknown, but to be distinguished from the Gileadite of the same name in 1 Chr 11:36 and Num 26:32. The conjecture that the name is connected wit the land of Hepher (1 Kgs 4:10), the territory of a king conquered by Joshua (Jos 12:17) (Berth.), is not very well supported. Temani (man of the south) may be simply the name of a person, but it is probably, like the following, the name of a family. Haahashtari, descended from Ahashtar, is quite unknown.


    1 Chr 4:7


    The first wife, Helah, bore three sons, Zereth, Jezoar, and Ethnan, who are not elsewhere met with. For the Kethibh יצחר there is in the Keri וצחר, the name of a son of Simeon (Gen 46:10), and of a Hittite chief in the time of the patriarchs (Gen 23:8), with whom the son of Helah has nothing to do.


    1 Chr 4:8


    1 Chr 4:8-10 contain a fragment, the connection of which with the sons of Judah mentioned in 1 Chron 2 is not clear. Coz begat Anub, etc. The name קוץ occurs only here; elsewhere only הקּוץ is found, of a Levite, 1 Chr 24:10, cf. Ezr 2:61 and Neh 3:4—in the latter passage without any statement as to the tribe to which the sons of Hakkoz belonged. The names of the sons begotten by Coz, 1 Chr 4:8, do not occur elsewhere. The same is to be said of Jabez, of whom we know nothing beyond what is communicated in 1 Chr 4:9 and 1 Chr 4:10. The word יעבּץ denotes in 1 Chr 2:55 a town or village which is quite unknown to us; but whether our Jabez were father (lord) of this town cannot be determined. If there be any genealogical connection between the man Jabez and the locality of this name or its inhabitants (1 Chr 2:55), then the persons named in 1 Chr 4:8 would belong to the descendants of Shobal. For although the connection of Jabez with Coz and his sons is not clearly set forth, yet it may be conjectured from the statements as to Jabez being connected with the preceding by the words, "Jabez was more honoured than his brethren." The older commentators have thence drawn the conclusion that Jabez was a son or brother of Coz. Bertheau also rightly remarks: "The statements that he was more honoured than his brethren (cf. Gen 34:19), that his mother called him Jabez because she had borne him with sorrow; the use of the similarly sounding word עצב along with the name יעבּץ (cf. Gen 4:25; Gen 19:37., Gen 29:32-33, Gen 29:35; Gen 30:6, Gen 30:8, etc.); and the statement that Jabez vowed to the God of Israel (cf. Gen 33:20) in a prayer (cf. Gen 28:20),—all bring to our recollection similar statements of Genesis, and doubtless rest upon primeval tradition." In the terms of the vow, עצבּי לבלתּי, "so that sorrow may not be to me," there is a play upon the name Jabez. But of the vow itself only the conditions proposed by the maker of the vow are communicated: "If Thou wilt bless me, and enlarge my coast, and Thy hand shall be with me, and Thou wilt keep evil far off, not to bring sorrow to me,"—without the conclusion, Then I vow to do this or that (cf. Gen 28:20.), but with the remark that God granted him that which he requested. The reason of this is probably that the vow had acquired importance sufficient to make it worthy of being handed down only from God's having so fulfilled his wish, that his life became a contradiction of his name; the son of sorrow having been free from pain in life, and having attained to greater happiness and reputation than his brothers.


    1 Chr 4:11


    The genealogy of the men of Rechah.—As to their connection with the larger families of Judah, nothing has been handed down to us. Chelub, another form of the name Caleb or Chelubai (see 1 Chr 2:9 and 1 Chr 2:18), is distinguished from the better known Caleb son of Hezron (1 Chr 2:18 and 1 Chr 2:42), and from the son of Jephunneh (1 Chr 4:15), by the additional clause, "the son of Shuah." Shuah is not met with elsewhere, but is without reason identified with Hushah, 1 Chr 4:4, by the older commentators. Mehir the father of Eshton is likewise unknown. Eshton begat the house (the family) of Rapha, of whom also nothing further is said; for they can be connected neither with the Benjamite Rapha (1 Chr 8:2) nor with the children of Rapha (1 Chr 20:4, 1 Chr 20:6, 1 Chr 20:8). Paseah and Tehinnah are also unknown, for it is uncertain whether the sons of Paseah mentioned among the Nethinim, Ezr 2:49; Neh 7:51, have any connection with our Paseah. Tehinnah is called "father of the city of Nahash." The latter name is probably not properly the name of a town, but rather the name of a person Nahash, not unlikely the same as the father of Abigail (2 Sam 17:25), the step-sister of David (cf. 1 Chr 2:16). The men (or people) of Rechah are unknown.


    1 Chr 4:13


    Descendants of Kenaz.—קנז is a descendant of Hezron the son of Pharez, as may be inferred from the fact that Caleb the son of Jephunneh, a descendant of Hezron's son Caleb, is called in Num 32:12 and Jos 14:6 קנזּי, and consequently was also a descendant of Kenaz. Othniel and Seraiah, introduced here as קנז בּני, are not sons (in the narrower sense of the word), but more distant descendants of Kenaz; for Othniel and Caleb the son of Jephunneh were, according to Jos 15:17 and Jdg 1:13, brothers.


    Kenaz, therefore, can neither have been the father of Othniel nor father of Caleb (in the proper sense of the word), but must at least have been the grandfather or great-grandfather of both. Othniel is the famous first judge of Israel, Jdg 3:9. Of Seraiah nothing further is known, although the name is often met with of different persons.


    The sons of Othniel are Hathath. The plural בּני, even when only one name follows, is met with elsewhere (vide on 1 Chr 2:7); but the continuation is somewhat strange, "and Meonothai begat Ophrah," for as Meonothai is not before mentioned, his connection with Othniel is not given. There is evidently a hiatus in the text, which may most easily be filled up by repeating וּמעונתי at the end of 1 Chr 4:13. According to this conjecture two sons of Othniel would be named, Hathath and Meonothai, and then the posterity of the latter is given. The name מעונתי (my dwellings) is not met with elsewhere. It is not at all probable that it is connected with the town Maon, and still less that it is so in any way with the Mehunim, Ezr 2:50. Ophrah is unknown, for of course we must not think of the towns called Ophrah, in the territory of Benjamin, Jos 18:23, and in that of Manasseh, Jdg 6:11, Jdg 6:24. Seraiah, who is mentioned in 1 Chr 4:13, begat Joab the father (founder) of the valley of the craftsmen, "for they (i.e., the inhabitants of this valley, who were descended from Joab) were craftsmen." The valley of the חרשׁים (craftsmen) is again mentioned in Neh 11:35, whence we may conclude that it lay at no great distance from Jerusalem, in a northern direction.


    1 Chr 4:15


    Of Iru, Elah, and Naam, the sons of Caleb the son of Jephunneh (cf. on 1 Chr 4:13), nothing more is known. To connect Elah with the Edomite chief of that name (1 Chr 1:52) is arbitrary. Of Elah's sons only "and Kenaz" is mentioned; the ו copul. before קנז shows clearly that a name has been dropped out before it.


    1 Chr 4:16


    Descendants of various men, whose genealogical connection with the sons and grandsons of Judah, mentioned in 1 Chr 4:1, is not given in the text as it has come to us.


    1 Chr 4:16


    Sons of Jehaleleel, a man not elsewhere mentioned. Ziph, Ziphah, etc., are met with only here. There is no strong reason for connecting the name זיף with the towns of that name, Jos 15:24, Jos 15:55.


    1 Chr 4:17-19


    Ezra, whose four sons are enumerated, is likewise unknown. The singular בּן is peculiar, but has analogies in 1 Chr 3:19, 1 Chr 3:21, and 1 Chr 3:23. Of the names of his sons, Jether and Epher again occur, the former in 1 Chr 2:53, and the latter in 1 Chr 1:33 and 1 Chr 5:24, but in other families. Jalon, on the contrary, is found only here. The children of two wives of Mered are enumerated in 1 Chr 4:17 and 1 Chr 4:18, but in a fashion which is quite unintelligible, and shows clear traces of a corruption in the text. For (1) the name of a woman as subject of ותּהר, "and she conceived (bare)," is wanting; and (2) in 1 Chr 4:18 the names of two women occur, Jehudijah and Bithiah the daughter of Pharaoh. But the sons of Jehudijah are first given, and there follows thereupon the formula, "and these are the sons of Bithiah," without any mention of the names of these sons. This manifest confusion Bertheau has sought to remove by a happy transposition of the words. He suggests that the words, "and these are the sons of Bithiah the daughter of Pharaoh, whom Mered had taken," should be placed immediately after וילון. "By this means we obtain (1) the missing subject of ותּהר; (2) the definite statement that Mered had two wives, with whom he begat sons; and (3) an arrangement by which the sons are enumerated after the names of their respective mothers." After this transposition the 1 Chr 4:17 would read thus: "And the sons of Ezra are Jether, Mered, ... and Jalon; and these are the sons of Bithia the daughter of Pharaoh, whom Mered took; and she conceived (and bare) Miriam, and Shammai, and Ishbah, the father of Eshtemoa (1 Chr 4:18), and his wife Jehudijah bore Jered the father of Gedor, etc." This conjecture commends itself by its simplicity, and by the clearness which it brings into the words. From them we then learn that two families, who dwelt in a number of the cities of Judah, were descended from Mered the son of Ezra by his two wives. We certainly know no more details concerning them, as neither Mered not his children are met with elsewhere. From the circumstance, however, that the one wife was a daughter of Pharaoh, we may conclude that Mered lived before the exodus of the Israelites from Egypt. The name Miriam, which Moses' sister bore, is here a man's name. The names introduced by אבי are the names of towns. Ishbah is father (lord) of the town Eshtemoa, in the mountains of Judah, now Semua, a village to the south of Hebron, with considerable ruins dating from ancient times (cf. on Jos 15:50). היהוּדיּה means properly "the Jewess," as distinguished from the Egyptian woman, Pharaoh's daughter. Gedor is a town in the high lands of Judah (cf. on 1 Chr 4:4). Socho, in the low land of Judah, now Shuweikeh, in Wady Sumt (cf. on Jos 15:35). Zanoah is the name of a town in the high lands of Judah, Jos 15:56 (which has not yet been discovered), and of a town in the low land, now Zanua, not far from Zoreah, in an easterly direction (cf. on Jos 15:34). Perhaps the latter is here meant. In 1 Chr 4:19, "the sons of the wife of Hodiah, the sister of Naham, are the father of Keilah the Garmite, and Eshtemoa the Maachathite." The stat. contr. אשׁת before הודיּה shows that Hodiah is a man's name. Levites of this name are mentioned in Neh 8:7; Neh 9:5; Neh 10:11. The relationship of Hodiah and Naham to the persons formerly named is not given. קעילה is a locality in the low land of Judah not yet discovered (see on Jos 15:44). The origin of the Epithet הגּרמי we do not know. Before אשׁתּמע, אבי with ו copul. is probably to be repeated; and the Maachathite, the chief of a part of the inhabitants of Eshtemoa, is perhaps a descendant of Caleb by Maachah (1 Chr 2:48).


    1 Chr 4:20


    Of Shimon and his four sons, also, nothing is known. בּן־חנן is one name. Ishi is often met with, e.g., 1 Chr 4:42 and 1 Chr 2:31, but nowhere in connection with Zoheth (not further noticed). The names of the sons are wanting after בּן־זוחת.


    1 Chr 4:21


    Descendants of Shelah, the third son of Judah, 1 Chr 2:3, and Gen 38:5.—All the families of Judah enumerated in vv. 2-20 are connected together by the conjunction ו, and so are grouped as descendants of the sons and grandsons of Judah named in 1 Chr 4:1. The conjunction is omitted, however, before שׁלה בּני, as also before יהוּדה בּני in 1 Chr 4:3, to show that the descendants of Shelah form a second line of descendants of Judah, co-ordinate with the sons of Judah enumerated in vv. 1-19, concerning whom only a little obscure but not unimportant information has been preserved. Those mentioned as sons are Er (which also was the name of the first-born of Judah, 1 Chr 2:3.), father of Lecah, and Laadan, the father of Mareshah. The latter name denotes, beyond question, a town which still exists as the ruin Marash in the Shephelah, Jos 15:44 (see on 1 Chr 2:42), and consequently Lecah (לכה) also is the name of a locality not elsewhere mentioned. The further descendants of Shelah were, "the families of the Byssus-work of the house of Ashbea," i.e., the families of Ashbea, a man of whom nothing further is known. Of these families some were connected with a famous weaving-house or linen (Byssus) manufactory, probably in Egypt; and then further, in 1 Chr 4:22, "Jokim, and the man of Chozeba, and Joash, and Saraph, which ruled over Moab, and Jashubi-lehem." Kimchi conjectured that כּזבה was the place called כזיב in Gen 38:5 = אכזיב, Jos 15:44, in the low land, where Shelah was born. לחם ישׁבי is a strange name, "which the punctuators would hardly have pronounced in the way they have done if it had not come down to them by tradition" (Berth.). The other names denote heads of families or branches of families, the branches and families being included in them.


    Nothing is told us of them beyond what is found in our verses, according to which the four first named ruled over Moab during a period in the primeval time; fir, as the historian himself remarks, "these things are old."


    1 Chr 4:23


    "These are the potters and the inhabitants of Netaim and Gedera." It is doubtful whether המּה refers to all the descendants of Shelah, or only to those named in 1 Chr 4:22. Bertheau holds the latter to be the more probable reference; "for as those named in 1 Chr 4:21 have already been denominated Byssus-workers, it appears fitting that those in 1 Chr 4:22 should be regarded as the potters, etc." But all those mentioned in 1 Chr 4:22 are by no means called Byssus-weavers, but only the families of Ashbea. What the descendants of Er and Laadan were is not said. The המּה may consequently very probably refer to all the sons of Shelah enumerated in 1 Chr 4:21 and 1 Chr 4:22, with the exception of the families designated Byssus-weavers, who are, of course, understood to be excepted. נטעים signifies "plantings;" but since גּדרה is probably the name of a city Gedera in the lowlands of Judah (cf. Jos 15:36; and for the situation, see on 1 Chr 12:4), Netaim also will most likely denote a village where there were royal plantations, and about which these descendants of Shelah were employed, as the words "with the king in his business to dwell there" expressly state. המּלך is not an individual king of Judah, for we know not merely "of King Uzziah that he had country lands, 2 Chr 26:10" (Berth.); but we learn from 1 Chr 27:25-31 that David also possessed great estates and country lands, which were managed by regularly appointed officers.


    We may therefore with certainty assume that all the kings of Judah had domains on which not only agriculture and the rearing of cattle, but also trades, were carried on.


    1 Chr 4:24


    The families of Simeon.—Of the six sons of Simeon, Gen 46:10 and Exo 6:15, only the five are here named who, according to Num 26:12-14, founded the families of this tribe. The third son, Ohad, is omitted even in Num 26:12 in the list of the families of Simeon, at the numbering of the people in the fortieth year of the journey through the wilderness, clearly only because the posterity of Ohad had either died out, or had so dwindled away that it could form no independent family. The names of the five sons agree with the names in Num 26:12-14, except in the case of Jarib, who in Num 26:12, which coincides here with Gen 46:10 and Exo 6:15, is called Jachin; יריב, consequently, must be looked upon as a transcriber's error for יכין. Nemuel and Zerah (זרח, the rising of the sun) are called in Genesis and Exodus Jemuel (a different form of the same name) and Zohar (צחר, i.e., candor), another name of similar meaning, which, at first used only as a by-name, afterwards supplanted the original name.


    1 Chr 4:25-26


    "Shallum (was) his son;" without doubt the son of the last named Shaul, who in Genesis and Exodus is called the son of a Canaanitish woman, and is thereby distinguished from the other sons. His family is traced down, in 1 Chr 4:25, 1 Chr 4:26, through six generations to one Shimei. But this list is divided into two groups by the words "and the sons of Mishma," inserted at the beginning of 1 Chr 4:26, but the reasons for the division are unknown. The plural, sons of Mishma, refers to Hammuel and his descendants Zacchur and Shimei. Perhaps these two together form, with the sons, grandsons, and great-grandsons mentioned in 1 Chr 4:25, a single larger family.


    1 Chr 4:27


    Shimei had sixteen sons and six daughters, by whom he became the father of a numerous race. "His brothers," i.e., the other Simeonites, on the contrary, had not many sons. Hence it happens that they made not their whole race, i.e., the whole race of the Simeonites, numerous unto the sons of Judah, i.e., that the Simeonites were not so numerous as the descendants of Judah. This account is corroborated by the statement made at the numberings of the people under Moses; see on Num 1-4 (1:2, S. 192).


    1 Chr 4:28


    The ancient dwelling-places of the Simeonites, which they received within the tribal domain of Judah at the division of the land by Joshua; cf. Jos 19:1.—There are in all eighteen cities, divided into two groups, numbering thirteen and five respectively, as in Jos 19:2-6, where these same cities are enumerated in the same order. The only difference is, that in Joshua thirteen cities are reckoned in the first group and four in the second, although the first group contains fourteen names. Between Beersheba and Moladah there stands there a שׁבע which is not found in our list, and which might be considered to be a repetition of the second part of בּאר־שׁבע, if it were not that in the list of the cities, Jos 15:26, the name שׁמע before Moladah corresponds to it. The other differences between the two passages arise partly from different forms of the same name being used,—as, for example, בּלהה for בּלה (Josh.), תּולד for אלתּולד, בּתוּאל for בּתוּל; and partly from different names being used of the same city,—e.g., בּית־בּראי (1 Chr 4:31) instead of בּית־לבאות, "the house of lions" (Josh.), שׁערים instead of שׁרוּחן (Josh.). All these cities lie in the south land of Judah, and have therefore been named in Jos 15:26-32 among the cities of that district. As to Beersheba, now Bir es Seba, see on Gen 21:31; and for Moladah, which is to be identified with the ruin el Milh to the south of Hebron, on the road to Ailah, see on Jos 15:26. Bilhah (in Jos 15:29, בּעלה), Ezem, Tolad, and Bethuel (for which in Jos 15:31 כּסיל is found), have not yet been discovered; cf. on Jos 15:29 and Jos 15:30. Hormah, formerly Sephat, is now the ruin Sepata, on the western slope of the Rakhma table-land, 2 1/2 hours south of Khalasa (Elusa); cf. on Jos 12:14. Ziklag is most probably to be sought in the ancient village Aschludsch or Kasludsch, to the east of Sepata; cf. on Jos 15:31. Beth-marcaboth, i.e., "carriage-house," and Hazar-susim (or Susa), i.e., horse-village, both evidently by-names, are called in Jos 15:31 Madmannah and Sansannah. Their position has not yet been discovered. Beth-Birei, or Beth-lebaoth, is also as yet undiscovered; cf. on Jos 15:32. Shaaraim, called in Jos 15:32 Shilhim, is supposed to be the same as Tell Sheriah, between Gaza and Beersheba; cf. Van de Velde, Reise, ii. S. 154. The enumeration of these thirteen cities concludes in 1 Chr 4:31 with the strange subscription, "These (were) their cities until the reign of David, and their villages." וחצריהם, which, according to the Masoretic division of the verses, stands at the beginning of 1 Chr 4:32, should certainly be taken with 1 Chr 4:31; for the places mentioned in 1 Chr 4:32 are expressly called cities, and in Jos 19:6, cities and their villages, הצריהם, are spoken of. This subscription can hardly "only be intended to remind us, that of the first-mentioned cities, one (viz., Ziklag, 1 Sam 27:6), or several, in the time of David, no longer belonged to the tribe of Simeon;" nor can it only be meant to state that "till the time of David the cities named were in possession of the tribe of Simeon, though they did not all continue to be possessed by this tribe at a later time" (Berth.). Ziklag had been, even before the reign of David, taken away from the Simeonites by the Philistines, and had become the property of King Achish, who in the reign of Saul presented it to David, and through him it became the property of the kings of Judah (1 Sam 27:6). The subscription can only mean that till the reign of David these cities rightfully belonged to the Simeonites, but that during and after David's reign this rightful possession of the Simeonites was trenched upon; and of this curtailing of their rights, the transfer of the city of Ziklag to the kings of Judah gives one historically attested proof. This, however, might not have been the only instance of the sort; it may have brought with it other alterations in the possessions of the Simeonites as to which we have no information. The remark of R. Salomo and Kimchi, that the men of Judah, when they had attained to greater power under David's rule, drove the Simeonites out of their domains, and compelled them to seek out other dwelling-places, is easily seen to be an inference drawn from the notices in Jos 19:33-43 of emigrations of the Simeonites into other districts; but it may not be quite incorrect, as these emigrations under Hezekiah presuppose a pressure upon or diminution of their territory. We would indeed expect this remark to occur after Jos 19:33, but it may have been placed between the first and second groups of cities, for the reason that the alterations in the dwelling-places of the Simeonites which took place in the time of David affected merely the first group, while the cities named in Jos 19:32., with their villages, remained at a later time even the untouched possession of the Simeonites.


    1 Chr 4:32


    Instead of the five cities, Etam, Ain, Rimmon, Tochen, and Ashan, only four are mentioned in Jos 19:7, viz., Ain, Rimmon, Ether, and Ashan; עתר is written instead of תּוכן, and עיטם is wanting. According to Movers, p. 73, and Berth. in his commentary on the passage, the list of these cities must have been at first as follows: רמּון עין (one city), עתר, תּוכן, and עשׁן; in Joshua תּוכן must have fallen out by mistake, in our text עתר has been erroneously exchanged for the better known city עיטם in the tribe of Judah, while by reckoning both עין and רמּון the number four has become five. These conjectures are shown to be groundless by the order of the names in our text. For had עתר been exchanged for עיטם, עיטם would not stand in the first place, at the head of the four or five cities, but would have occupied the place of עתר, which is connected with עשׁן in Jos 19:7 and Jos 15:43. Then again, the face that in Jos 15:32 רמּון is separated from עין by the ו cop., and in Jos 19:7 is reckoned by itself as one city as in our verse, is decisive against taking עין and רמּון together as one name. The want of the conjunction, moreover, between the two names here and in Jos 19:7, and the uniting of the two words into one name, עין־תּון, Neh 11:29, is explained by the supposition that the towns lay in the immediate neighbourhood of each other, so that they were at a later time united, or at least might be regarded as one city. Rimmon is perhaps the same as the ruin Rum er Rummanim, four hours to the north of Beersheba; and Ain is probably to be identified with a large half-ruined and very ancient well which lies at from thirty to thirty-five minutes distance, cf. on Jos 15:32. Finally, the assertion that the name עיטם has come into our text by an ex change of the unknown עתר for the name of this better known city of Judah, is founded upon a double geographical error. It rests (1) upon the erroneous assumption that besides the Etam in the high lands of Judah to the south of Bethlehem, there was no other city of this name, and that the Etam mentioned in Jdg 15:8, Jdg 15:11 is identical with that in the high lands of Judah; and (2) on the mistaken idea that Ether was also situated in the high lands of Judah, whereas it was, according to Jos 15:42, one of the cities of the Shephelah; and the Simeonites, moreover, had no cities in the high lands of Judah, but had their dwelling-places assigned to them in the Negeb and the Shephelah. The existence of a second Etam, besides that in the neighbourhood of Bethlehem, is placed beyond doubt by Jdg 15:8 and Jdg 15:11; for mention is there made of an Etam in the plain of Judah, which is to be sought in the neighbourhood of Khuweilife, on the border of the Negeb and the mountainous district: cf. on Jdg 15:8. It is this Etam which is spoken of in our verse, and it is rightly grouped with Ain and Rimmon, which were situated in the Negeb, while Tochen and Ashan were in the Shephelah. The statement of Jos 19:7 and Jos 15:42 leaves no doubt as to the fact that the תּוכן of our verse is only another name for עתר. Etam must therefore have come into the possession of the Simeonites after Joshua's time, but as to when, or under what circumstances, we have no information.


    1 Chr 4:33


    Concerning the villages belonging to these cities, cf. on Jos 19:8, where for בּעל we have the more accurate בּאר בּעלת, and Ramah of the south. The position of these places has not yet been certainly ascertained. "These are their dwelling-places, and their family register was to them;" i.e., although they were only a small tribe and dwelt in the midst of Judah, they yet had their own family register (Berth.). התיחשׂ infin. is used substantively, "the entering in the family register."


    1 Chr 4:34


    Emigrations of Simeonite families into other districts.—1 Chr 4:34-41 record an expedition of the Simeonites, in the time of Hezekiah, undertaken for purposes of conquest. In 1 Chr 4:34-36, thirteen princes of the tribe of Simeon are enumerated who undertook this expedition. The families of some of them are traced through several generations, but in no case are they traced down so far as to show their connection with the families named in 1 Chr 4:24-26.


    1 Chr 4:38


    "These mentioned by their names were princes in their families; whose fathers'-houses had increased to a multitude. And they went," etc. בשׁמות הבּאים, properly "those who have come with their names," i.e., those who have been mentioned by name; for בּוא with בּ = to come with, is to bring something in, to introduce: cf. Psa 71:16. This formula is synonymous with בשׁמות הכּתוּבים, 1 Chr 4:41; but we cannot consider it, as J. H. Mich., Berth., and others do, identical in meaning with בשׁמות נקּבוּ אשׁר, 1 Chr 12:31; Num 1:17, etc. The predicate to אלּה is נשׂיאים, and הבּאים is a relative sentence, more accurately defining the subject אלּה. Princes in their families are not heads of families, but heads of fathers'-houses, into which the families had divided themselves. בּית־אבות is not construed with the plural, as being collective (Berth.), but as the plural of the word בּית־אב: cf. Ew. 270, c.


    1 Chr 4:39


    The princes named "went westward from Gedor to the east side of the valley, to seek pasture for their flocks." גדר מבוא does not mean the entrance of Gedor (Mich., Berth., and others); but is, as the corresponding מזרח, "rising" of the sun, i.e., east, requires, a designation of the west, and is abridged from השּׁמשׁ מבוא, as in statements with reference to places מזרח is used instead of השּׁמשׁ מזרח. The locality itself, however, is to us at present unknown. So much is clear, that by Gedor, the Gedor mentioned in Jos 15:58, situated in the high lands of Judah, north of Hebron, cannot be intended, for in that district there is no open valley stretching out on either hand; and the Simeonites, moreover, could not have carried on a war of conquest in the territory of the tribe of Judah in the reign of Hezekiah. But where this Gedor is to be sought cannot be more accurately determined; for הגּיא is certainly not "the valley in which the Dead Sea lies, and the southern continuation of that valley," as Ewald and Berth. think: that valley has, in the Old Testament, always the name הערבה. From the use of the article, "the valley," no further conclusion can be drawn, than that a definite valley in the neighbourhood of Gedor is meant.


    Even the further statements in 1 Chr 4:30, with regard to the district, that they found there fat and good pasture, and that the land extended on both sides (i.e., was wide), and at rest and secure, because formerly the Hamites dwelt there, and the statement of 1 Chr 4:41, that the Simeonites found the Meunim there, and smote them, give us no firm foothold for the ascertainment of the district referred to. The whole Negeb of Judah has been as yet too little travelled over and explored by modern travellers, to allow of our forming any probable conjecture as to Gedor and the wide valley stretching out on both sides. The description of the Hamite inhabitants, וּשׁלוה שׁקטת, reminds us of the inhabitants of the ancient Laish (Jdg 18:7, Jdg 18:27). Those צם מן are people from Ham, i.e., Hamites, and they may have been Egyptians, Cushites, or even Canaanites (1 Chr 1:8). This only is certain, that they were a peaceful shepherd people, who dwelt in tents, and were therefore nomads. לפנים, "formerly," before the Simeonites took possession of the land.


    1 Chr 4:41


    The above-mentioned Simeonite princes, with their people, fell upon the peaceful little people of the Hamites in the days of Hezekiah, and smote, i.e., destroyed, their tents, and also the Meunites whom they found there. The Meunites were strangers in this place, and were probably connected with the city Maan in the neighbourhood of Petra, to the east of Wady Musa (cf. on 2 Chr 20:1 and 2 Chr 26:7), who dwelt in tents as nomads, with the Hamites in their richly pastured valley. ויּחרימם, and they destroyed them utterly, as the Vulgate rightly renders it, et deleverunt; and J. H. Mich., ad internecionem usque eos exciderunt. The word החרים, to smite with the curse, having gradually lost its original religious signification, came to be used in a wider sense, to denote complete extirpation, because all accursed persons were slain. Undoubted examples are 2 Chr 20:23; 2 Chr 32:14; 2 Kgs 19:11; Isa 37:11; and it is to be so understood here also.


    "Until this day," i.e., till the composition of the historical work used by the author of the Chronicle, i.e., till the time before the exile.


    1 Chr 4:42


    A part of the Simeonites undertook a second war of conquest against Mount Seir. Led by four chiefs of the sons of Shimei (cf. 1 Chr 4:27), 500 men marched thither, smote the remainder of the Amalekites who had escaped, and they dwell there to this day (as in 1 Chr 4:41). מהם is more accurately defined by שׁ מבּני, and is therefore to be referred to the Simeonites in general, and not to that part of them only mentioned in 1 Chr 4:33 (Berth.). From the circumstance that the leaders were sons of Shimei, we may conclude that the whole troop belonged to this family. The escaped of Amalek are those who had escaped destruction in the victories of Saul and David over this hereditary enemy of Israel (1 Sam 14:48; 1 Sam 15:7; 2 Sam 8:12). A remnant of them had been driven into the mountain land of Idumea, where they were smitten, i.e., extirpated, by the Simeonites. It is not said at what time this was done, but it occurred most probably in the second half of Hezekiah's reign.


    1 Chronicles 5


    1 Chr 5:1


    The families of the tribe of Reuben.—1 Chr 5:1, 1 Chr 5:2. Reuben is called the first-born of Israel, because he was the first-born of Jacob, although, owing to his having defiled his father's bed (Gen 49:4), his birthright, i.e., its privileges, were transferred to the sons of Joseph, who were not, however, entered in the family register of the house of Israel according to the birthright, i.e., as first-born sons. The inf. התיחשׂ with ל expresses "shall" or "must," cf. Ew. 237, e., "he was not to register," i.e., "he was not to be registered." The subject is Joseph, as the Rabbins, e.g., Kimchi, have perceived. The clauses after הוּא כּי form a parenthesis, containing the reason of Reuben's being called ישׂראל בּכור, which is still further established by its being shown (in 1 Chr 5:2) how it happened that Joseph, although the birthright was given to him, according to the disposition made by the patriarch (Gen 48:5.), yet was not entered in the family registers as first-born. The reason of this was, "for Judah was strong among his brethren, and (one) from him became the Prince;" scil. on the strength of the patriarchal blessing (Gen 49:8-12), and by means of the historic fulfilment of this blessing. The "prevailing" of Judah among his brethren showed itself even under Moses at the numbering of the people, when the tribe of Judah considerably outnumbered all the other tribes (cf. t. i. 2, S. 192). Then, again, it appeared after the division of the land of Canaan among the tribes of Israel, Judah being called by a declaration of the divine will to be the vanguard of the army in the war against the Canaanites (Jdg 1:1.); and it was finally made manifest by the נגיד over Israel being chosen by God from the tribe of Judah, in the person of David (cf. 1 Chr 28:4 with 1 Sam 13:14; 1 Sam 25:30). From this we gather that the short, and from its brevity obscure, sentence ממּנוּ וּלנגיד bears the signification we have given it. "But the birthright was Joseph's;" i.e., the rights of the progenitor were transferred to or remained with him, for two tribal domains were assigned to his two sons Ephraim and Manasseh, according to the law of the first-born (Deu 21:15-17).


    After this parenthetic explanation, the words "the sons of Reuben, the first-born of Israel," 1 Chr 5:1, are again taken up in 1 Chr 5:3, and the sons are enumerated. The names of the four sons correspond to those given in Gen 46:9; Exo 6:14, and Num 26:5-7.


    1 Chr 5:4


    From one of these sons descended Joel, whose family is traced down through seven generations, to the time of the Assyrian deportation of the Israelites. But we are neither informed here, nor can we ascertain from any information elsewhere given in the Old Testament, from which of the four sons Joel was descended. For although many of the names in 1 Chr 5:4-6 frequently occur, yet they are nowhere met with in connection with the family whose members are here registered. The last-named, Beerah, was לראוּבני נשׂיא, a prince of the Reubenites, not a prince of the tribe of Reuben, but a prince of a family of the Reubenites. This is expressed by ל being used instead of the stat. constr.; cf. Ew. 292, a. In reference to the leading away of the trans-Jordanic tribes into captivity by Tiglath-pilneser, cf. on 2 Kgs 15:29. The name of this king as it appears in the Chronicles is always Tiglath-pilneser, but its meaning has not yet been certainly ascertained. According to Oppert's interpretation, it = תּגלת־פּלּא־סחר, i.e., "worship of the son of the Zodiac" (i.e., the Assyrian Hercules); vid., Delitzsch on Isaiah, Introd.


    1 Chr 5:7


    "And his brothers," (each) according to his families in the registration, according to their descent (properly their generations; vide for תּולדות on Gen 2:4), are (were) the head (the first) Jeiel and Zechariah, and Bela, ... the son of Joel," probably the Joel already mentioned in 1 Chr 5:4. "His (i.e., Beerah's) brothers" are the families related to the family of Beerah, which were descended from the brothers of Joel. That they were not, however, properly "brothers," is clear from the fact that Bela's descent is traced back to Joel as the third of the preceding members of his family; and the conclusion would be the same, even if this Joel be another than the one mentioned in 1 Chr 5:4. The singular suffix with למשׁפּחתיו is to be taken distributively or אישׁ may be supplied before it in thought; cf. Num 2:34; Num 11:10. The word ראשׁ, "head," for the first-born, stands here before the name, as in 1 Chr 12:3; 1 Chr 23:8; elsewhere it stands after the name, e.g., 1 Chr 5:12 and 1 Chr 9:17. The dwelling-places of Bela and his family are then given in 1 Chr 5:8, 1 Chr 5:9. "He dwelt in Aroer," on the banks of the brook Arnon (Jos 13:9; Jos 12:2), now the ruin Araayr on the northern bank of the Mojeb (vide on Num 32:34). "Until Nebo and Baal-meon" westward. Nebo, a village on the hill of the same name in the mountains of Abarim, opposite Jericho (cf. on Num 32:38). Baal-meon is probably identical with the ruin Myun, three-quarters of an hour south-east from Heshbon.


    1 Chr 5:9


    "Eastward to the coming to the desert (i.e., till towards the desert) from the river Euphrates," i.e., to the great Arabico-Syrian desert, which stretches from the Euphrates to the eastern frontier of Perea, or from Gilead to the Euphrates. Bela's family had spread themselves so far abroad, "for their herds were numerous in the land of Gilead," i.e., Perea, the whole trans-Jordanic domain of the Israelites.


    1 Chr 5:10


    "In the days of Saul they made war upon the Hagarites, and they fill into their hands, and they dwelt in their tents over the whole east side of Gilead." The subject is not determined, so that the words may be referred either to the whole tribe of Reuben or to the family of Bela (1 Chr 5:8). The circumstance that in 1 Chr 5:8 and 1 Chr 5:9 Bela is spoken of in the singular (יושׁב הוּא and ישׁב), while here the plural is used in reference to the war, is not sufficient to show that the words do not refer to Bela's family, for the narrative has already fallen into the plural in the last clause of 1 Chr 5:9. We therefore think it better to refer 1 Chr 5:10 to the family of Bela, seeing that the wide spread of this family, which is mentioned in 1 Chr 5:9, as far as the desert to the east of the inhabited land, presupposes the driving out of the Hagarites dwelling on the eastern plain of Gilead. The notice of this war, moreover, is clearly inserted here for the purpose of explaining the wide spread of the Belaites even to the Euphrates desert, and there is nothing which can be adduced against that reference. The אחיו in 1 Chr 5:7 does not, as Bertheau thinks probable, denote that Bela was a contemporary of Beerah, even if the circumstance that from Bela to Joel only three generations are enumerated, could be reconciled with this supposition. The spread of Bela's family over the whole of the Reubenite Gilead, which has just been narrated, proves decisively that they were not contemporaries. If Bela lived at the time of the invasion of Gilead by Tiglath-pileser, when the prince Beerah was carried away into exile, it is certainly possible that he might have escaped the Assyrians; but he could neither have had at that time a family "which inhabited all the east land," nor could he himself have extended his domain from "Aroer and Nebo towards the wilderness," as the words יושׁב הוּא, 1 Chr 5:8, distinctly state. We therefore hold that Bela was much older than Beerah, for he is introduced as a great-grandson of Joel, so that his family might have been as widely distributed as 1 Chr 5:8, 1 Chr 5:9 state, and have undertaken and carried out the war of conquest against the Hagarites, referred to in 1 Chr 5:10, as early as the time of Saul. Thus, too, we can most easily explain the fact that Bela and his brothers Jeiel and Zechariah are not mentioned. As to הגרעים, cf. on 1 Chr 5:19.


    1 Chr 5:11


    The families of the tribe of Gad, and their dwelling-places.—1 Chr 5:11. In connection with the preceding statement as to the dwelling-places of the Reubenites, the enumeration of the families of Gad begins with a statement as to their dwelling-places: "Over against them (the Reubenites) dwelt the Gadites in Bashan unto Salcah." Bashan is used here in its wider signification of the dominion of King Og, which embraced the northern half of Gilead, i.e., the part of that district which lay on the north side of the Jabbok, and the whole district of Bashan; cf. on Deu 3:10. Salcah formed the boundary towards the east, and is now Szalchad, about six hours eastward from Bosra (see on Deu 3:10).


    1 Chr 5:12-14


    The sons of Gad (Gen 46:16) are not named here, because the enumeration of the families of Gad had been already introduced by 1 Chr 5:11, and the genealogical connection of the families enumerated in 1 Chr 5:12., with the sons of the tribal ancestor, had not been handed down. In 1 Chr 5:12 four names are mentioned, which are clearly those of heads of families or fathers'-houses, with the addition "in Bashan," i.e., dwelling, for ישׁבוּ is to be repeated or supplied from the preceding verse.—In 1 Chr 5:13 seven other names occur, the bearers of which are introduced as brothers of those mentioned (1 Chr 5:12), according to their fathers'-houses. They are therefore heads of fathers'-houses, but the district in which they dwelt is not given; whence Bertheau concludes, but wrongly, that the place where they dwelt is not given in the text. The statement which is here omitted follows in 1 Chr 5:16 at a fitting place; for in 1 Chr 5:14 and 1 Chr 5:15 their genealogy, which rightly goes before the mention of their dwelling-place, is given. אלּה, 1 Chr 5:14, is not to be referred, as Bertheau thinks, to the four Gadites mentioned in 1 Chr 5:12 and 1 Chr 5:13, but only to those mentioned in 1 Chr 5:13. Nothing more was known of those four (1 Chr 5:12) but that they dwelt in Bashan, while the genealogy of the seven is traced up through eight generations to a certain Buz, of whom nothing further is known, as the name בּוּז occurs nowhere else, except in Gen 22:21 as that of a son of Nahor. The names of his ancestors also are not found elsewhere among the Gadites.


    1 Chr 5:15


    The head of their fathers'-houses (i.e., of those mentioned in 1 Chr 5:13) as Ahi the son of Abdiel, the son of Guni, who is conjectured to have lived in the time of King Jotham of Judah, or of Jeroboam II of Israel, when, according to 1 Chr 5:17, genealogical registers of the Gadites were made up.


    1 Chr 5:16


    The families descended from Buz "dwelt in Gilead," in the part of that district lying to the south of the Jabbok, which Moses had given to the Gadites and Reubenites (Deu 3:12); "In Bashan and her daughters," that is, in the villages belonging to the cities of Bashan and Gilead inhabited by them (for the suffix in בּבנותיה is to be referred distributively to both districts, or the cities in them). "And in all the pasture grounds (מגרשׁ, cf. on Num 35:2) of Sharon unto their outgoings." שׁרון, Sharon, lay not in Perea, but is a great plain on the shore of the Mediterranean Sea, extending from Carmel to near Joppa, famed for its great fertility and its rich growth of flowers (Sol 2:1; Isa 33:9; Isa 35:2; Isa 55:10). "A Caesarea Palaestinae usque ad oppidum Joppe omnis terra, quae cernitur, dicitur Saronas." Jerome in Onom.; cf. v. Raumer, Pal. S. 50, and Robins. Phys. Geog. S. 123. It is this plain which is here meant, and the supposition of the older commentators that there was a second Sharon in the east-Jordan land is without foundation, as Reland, Palestina illustr. p. 370f., has correctly remarked. For it is not said that the Gadites possessed cities in Sharon, but only pastures of Sharon are spoken of, which the Gadites may have sought out for their herds even on the coast of the Mediterranean; more especially as the domain of the cis-Jordanic half-tribe of Manasseh stretched into the plain of Sharon, and it is probable that at all times there was intercourse between the cis-and trans-Jordanic Manassites, in which the Gadites may also have taken part. תּוצאותם are the outgoings of the pastures to the sea, cf. Jos 17:9.


    1 Chr 5:17


    "And these (כּלּם, all the families of Gad, not merely those mentioned in 1 Chr 5:13.) were registered in the days of Jotham king of Judah, and in the days of Jeroboam king of Israel." These two kings did not reign contemporaneously, for Jotham ascended the throne in Judah twenty-five years after the death of Jeroboam of Israel. Here, therefore, two different registrations must be referred to, and that carried on under Jotham is mentioned first, because Judah had the legitimate kingship. That set on foot by Jeroboam was probably undertaken after that king had restored all the ancient boundaries of the kingdom of Israel, 2 Kgs 14:25. King Jotham of Judah could prepare a register of the Gadites only if a part of the trans-Jordanic tribes had come temporarily under his dominion. As to any such event, indeed, we have no accurate information, but the thing in itself is not unlikely. For as the death of Jeroboam II was followed by complete anarchy in the kingdom of the ten tribes, and one ruler overthrew the other, until at last Pekah succeeded in holding the crown for ten years, while in Judah until Pekah ascended the throne of Israel Uzziah reigned, and raised his kingdom to greater power and prosperity, the southern part of the trans-Jordanic land might very well have come for a time under the sway of Judah. At such a time Jotham may have carried out an assessment and registration of the Gadites, until his contemporary Pekah succeeded, with the help of the Syrian king Rezin, in taking from the king of Judah the dominion over Gilead, and in humbling the kingdom of Judah in the reign of Ahaz.


    1 Chr 5:18


    War of the trans-Jordanic tribes of Israel with Arabic tribes.—As the half-tribe of Manasseh also took part in this war, we should have expected the account of it after 1 Chr 5:24. Bertheau regards its position here as a result of striving after a symmetrical distribution of the historical information. "In the case of Reuben," he says, "the historical information is in 1 Chr 5:10; in the case of the half-tribe of Manasseh, in 1 Chr 5:25, 1 Chr 5:26; as to Gad, we have our record in 1 Chr 5:18-22, which, together with the account in 1 Chr 5:25, 1 Chr 5:26, refers to all the trans-Jordanic Israelites." But it is much more likely that the reason of it will be found in the character of the authorities which the author of the Chronicle made use of, in which, probably, the notes regarding this war were contained in the genealogical register of the Gadites.


    1 Chr 5:18


    חיל מן־בּני belongs to the predicate of the sentence, "They were the sons of Valour," i.e., they belonged to the valiant warriors, "men bearing shield and sword (weapons of offence and defence), and those treading (or bending) the bow," i.e., skilful bowmen. מלחמה למוּדי, people practised in war; cf. the portrayal of the warlike valour of Gad and Manasseh, 1 Chr 12:8, 1 Chr 12:21. "The number 44,760 must be founded upon an accurate reckoning" (Berth.); but in comparison with the number of men capable of bearing arms in those tribes in the time of Moses, it is somewhat inconsiderable: for at the first numbering under him Reuben alone had 46,500 and Gad 45,650, and at the second numbering Reuben had 43,730 and Gad 40,500 men; see on Num 1-4 (1:2, S. 192).


    1 Chr 5:19


    "They made was with the Hagarites and Jethur, Nephish and Nodab." So early as the time of Saul the Reubenites had victoriously made war upon the Hagarites (see 1 Chr 5:10); but the war here mentioned was certainly at a later time, and has no further connection with that in 1 Chr 5:10 except that both arose from similar causes. The time of the second is not given, and all we know from 1 Chr 5:22 is that it had broken out before the trans-Jordanic Israelites were led captive by the Assyrians. הגריאים, in Psa 83:7 contracted into הגרים, are the Ἀγραῖοι, whom Strabo, xvi. p. 767, introduces, on the authority of Eratosthenes, as leading a nomadic life in the great Arabico-Syrian desert, along with the Nabataeans and Chaulotaeans. Jetur, from whom the Itureans are descended, and Nephish, are Ishmaelites; cf. on Gen 25:15. Nodab, mentioned only here, is a Bedouin tribe of whom nothing more is known.


    1 Chr 5:20


    The Israelites, with God's help, gained the victory. יעזרוּ, "it was helped to them," i.e., by God "against them"—the Hagarites and their allies. שׁעמּהם contracted from עמּהם אשׁר. נעתּור is not an uncommon form of the perf. Niph., which would not be suitable in a continuous sentence, but the inf. absol. Niph. used instead of the third pers. perf. (cf. Gesen. Heb. Gramm. 131, 4): "and (God) was entreated of them, because they trusted in Him." From these words we may conclude that the war was a very serious one, in which the possession of the land was at stake. As the trans-Jordanic tribes lived mainly by cattle-breeding, and the Arabian tribes on the eastern frontier of their land were also a shepherd people, quarrels could easily arise as to the possession of the pasture grounds, which might lead to a war of extermination.


    1 Chr 5:21


    The conquerors captured a great booty in herds, 50,000 camels, 250,000 head of small cattle (sheep and goats), 2000 asses, and 100,000 persons—all round numbers; cf. the rich booty obtained in the war against the Midianites, Num 31:11, Num 31:32.


    1 Chr 5:22


    This rich booty should not surprise us, "for there fell many slain," i.e., the enemy had suffered a very bloody defeat. "For the war was from God," i.e., conducted to this result: cf. 2 Chr 25:20; 1 Sam 17:47. "And they dwelt in their stead," i.e., they took possession of the pasture grounds, which up to that time had belonged to the Arabs, and held them until they were carried away captive by the Assyrians; see 1 Chr 5:26.


    1 Chr 5:23


    The families of the half-tribe of Manasseh in Bashan, and the leading away of the East-Jordan Israelites into the Assyrian exile.—1 Chr 5:23. The half-tribe of Manasseh in Bashan was very numerous (רבוּ המּה), "and they dwelt in the land of Bashan (i.e., the Bashan inhabited by Gad, 1 Chr 5:12) (northwards) to Baal Hermon,"—i.e., according to the more accurate designation of the place in Jos 12:7 and Jos 13:5, in the valley of Lebanon under Mount Hermon, probably the present Bnjas, at the foot of Hermon (see on Num 34:8),—"and Senir and Mount Hermon." שׂניר, which according to Deu 3:9 was the name of Hermon or Antilibanus in use among the Amorites, is here and in Eze 27:5 the name of a part of those mountains (vide on Deu 3:9), just as "mount Hermon" is the name of another part of this range.


    1 Chr 5:24


    Seven heads of fathers'-houses of the half-tribe of Manasseh are enumerated, and characterized as valiant heroes and famous men. The enumeration of the names begins strangely with ו (ואפר); perhaps a name has fallen out before it. Nothing has been handed down as to any of these names.


    1 Chr 5:25-26


    1 Chr 5:25 and 1 Chr 5:26 form the conclusion of the register of the two and a half trans-Jordanic tribes. The sons of Manasseh are not the subject to ויּמעלוּ, but the Reubenites and Manassites, as is clear from 1 Chr 5:26. These fell away faithlessly from the God of their fathers, and went a whoring after the gods of the people of the land, whom God had destroyed before them, i.e., the Amorites or Canaanites. "And the God of Israel stirred up the spirit of the Assyrian kings Pul and Tiglath-pilneser, and he (this latter) led them away captives to Halah and Habor," etc. את־רוּח ויּער, Lavater has rightly rendered, "in mentem illis dedit, movit eos, ut expeditionem facerent contra illos;" cf. 2 Chr 21:16. Pul is mentioned as being the first Assyrian king who attacked the land of Israel, cf. 2 Kgs 15:19. The deportation began, however, only with Tiglath-pileser, who led the East-Jordan tribes into exile, 2 Kgs 15:29. To him ויּגלם sing. refers. The suffix is defined by the following acc., וגו לרעוּבני; ל is, according to the later usage, nota acc.; cf. Ew. 277, e. So also before the name חלח, "to Halah," i.e., probably the district Καλαχήνη (in Strabo) on the east side of the Tigris near Adiabene, to the north of Nineveh, on the frontier of Armenia (cf. on 2 Kgs 17:6). In the second book of Kings (1 Chr 15:29) the district to which the two and a half tribes were sent as exiles is not accurately determined, being only called in general Asshur (Assyria). The names in our verse are there (2 Kgs 17:6) the names of the districts to which Shalmaneser sent the remainder of the ten tribes after the destruction of the kingdom of Israel. It is therefore questionable whether the author of the Chronicle took his account from an authority used by him, or if he names these districts only according to general recollection, in which the times of Shalmaneser and of Tiglath-pileser are not very accurately distinguished (Berth.). We consider the first supposition the more probable, not merely because he inverts the order of the names, but mainly because he gives the name הרא instead of "the cities of Media," as it is in Kings, and that name he could only have obtained from his authorities. חבור is not the river Chaboras in Mesopotamia, which falls into the Euphrates near Circesium, for that river is called in Ezekiel כּבר, but is a district in northern Assyria, where Jakut mentions that there is both a mountain Χαβώρας on the frontier of Assyria and Media (Ptolem. vi. 1), and a river Khabur Chasaniae, which still bears the old name Khbur, rising in the neighbourhood of the upper Zab, near Amadijeh, and falling into the Tigris below Jezirah. This Khbur is the river of Gozan (vide on 2 Kgs 17:6). The word הרא appears to be the Aramaic form of the Hebrew הר, mountains, and the vernacular designation usual in the mouths of the people of the mountain land of Media, which is called also in Arabic el Jebl (the mountains). This name can therefore only have been handed down from the exiles who dwelt there.


    1 Chronicles 6


    1 Chronicles


    The Families of Levi, and Their Cities—1 Chronicles 6


    1 Chronicles 6


    (5:27-6:66). As to the tribe of Levi, we have several communications: (1.) the genealogy of the high-priestly family of Aaron, down to Jehozadak, who was led away into exile by Nebuchadnezzar (1 Chr 6:1-15); (2.) a short register of the families of Gershon, Kohath, and Merari, which does not extend far into later times (1 Chr 6:16-30); (3.) the genealogies of the musicians Heman, Asaph, and Ethan (1 Chron 6:31-47), with remarks on the service of the other Levites (1 Chr 6:48, 1 Chr 6:49); (4.) a register of the high priests from Eleazar to Ahimaaz the son of Zadok (1 Chr 6:50-53), with a register of the cities of the Levites (1 Chron 6:54-81). If we look into these genealogies and registers, we see, both from a repetition of a part of the genealogy of the high priest (1 Chr 6:50-53), and also from the name of the eldest son of Levi appearing in two different forms—in 1 Chr 6:1. Gershon; in 1 Chr 6:16-17, 1 Chr 6:20, etc., Gershom—that the register in 1 Chr 6:1-15 is drawn from another source than the registers in 1 Chron 6, which, with the exception of the genealogies of David's chief musicians, are throughout fragmentary, and in parts corrupt, and were most probably found by the author of the Chronicle in this defective state.


    1 Chr 6:1


    (5:27-41). The family of Aaron, or the high-priestly line of Aaron, to the time of the Babylonian exile.—1 Chr 6:1-3. In order to exhibit the connection of Aharon (or Aaron) with the patriarch Levi, the enumeration begins with the three sons of Levi, who are given in 1 Chr 6:1 as in Gen 46:11; Exo 6:16, and in other passages. Of Levi's grandchildren, only the four sons of Kohath (1 Chr 6:2) are noticed; and of these, again, Amram is the only one whose descendants—Aaron, Moses, and Miriam—are named (1 Chr 6:3); and thereafter only Aaron's sons are introduced, in order that the enumeration of his family in the high-priestly line of Eleazar might follow. With 1 Chr 6:2 cf. Exo 1:18, and on 1 Chr 6:34 see the commentary on Exo 6:20. With the sons of Aaron (1 Chr 6:44) compare besides Exo 6:23, also Num 3:2-4, and 1 Chr 24:1-2. As Nadab and Abihu were slain when they offered strange fire before Jahve (Lev 10:1.), Aaron's race was continued only by his sons Eleazar and Ithamar. After Aaron's death, his eldest son Eleazar was chosen by God to be his successor in the high priest's office, and thus the line of Eleazar came into possession of the high-priestly dignity.


    1 Chr 6:4-15


    (5:30-41). In 1 Chr 6:4-15 the descendants of Eleazar are enumerated in twenty-two generations; the word הוליד, "he begat," being repeated with every name. The son so begotten was, when he lived after his father, the heir of the high-priestly dignity. Thus Phinehas the son of Eleazar (Exo 6:25) is found in possession of it in Jdg 20:28. From this the older commentators have rightly drawn the inference that the purpose of the enumeration in 1 Chr 6:4-15 was to communicate the succession of high priests from Eleazar, who died shortly after Joshua (Jos 24:33), to Jehozadak, whom Nebuchadnezzar caused to be carried away into Babylon. From the death of Aaron in the fortieth year after Israel came forth from Egypt, till the building of the temple in the fourth year of the reign of Solomon, 400 years elapsed (480—_40 = 440, 1 Kgs 6:1). From the building of the temple to the destruction of Jerusalem and of the temple by the Chaldaeans there was an interval of 423 years (36 years under Solomon, and 387 years during which the kingdom of Judah existed; see the chronological table to 1 Kings 12). Between the death of Aaron, therefore, and the time when Jehozadak was led away into captivity, supposing that that event occurred only under Zedekiah, lay a period of 440 + 423 = 863 years. For this period twenty-two generations appear too few, for then the average duration of each life would be 39 1/4 years. Such an estimate would certainly appear a very high one, but it does not pass the bounds of possibility, as cases may have occurred in which the son died before the father, when consequently the grandson would succeed the grandfather in the office of high priest, and the son would be omitted in our register. The ever-recurring הוליד cannot be brought forward in opposition to this supposition, because הוליד esuace in the genealogical lists may express mediate procreation, and the grandson may be introduced as begotten by the grandfather. On the supposition of the existence of such cases, we should have to regard the average above mentioned as the average time during which each of the high priests held the office. But against such an interpretation of this list of the posterity of Eleazar two somewhat serious difficulties are raised. The less serious of these consists in this, that in the view of the author of our register, the line of Eleazar remained an uninterrupted possession of the high-priestly dignity; but in the historical books of the Old Testament another line of high priests, beginning with Eli, is mentioned, which, according to 1 Chr 24:5, and Joseph. Ant. v. 11. 5, belonged to the family of Ithamar. The list is as follows: Eli (1 Sam 2:20); his son Phinehas, who, however, died before Eli (1 Sam 4:11; his son Ahitub (1 Sam 14:3); his son Ahijah, who was also called Ahimelech (1 Sam 14:3; 1 Sam 22:9, 1 Sam 22:11, 1 Sam 22:20); his son Abiathar (1 Sam 22:20), from whom Solomon took away the high-priesthood (1 Kgs 2:26.), and set Zadok in his place (1 Kgs 2:35). According to Josephus, loc. cit., the high-priestly dignity remained with the line of Eleazar, from Eleazar to Ozi (עזּי, 1 Chr 6:4-6); it then fell to Eli and his descendants, until with Zadok it returned to the line of Eleazar. These statements manifestly rest upon truthful historical tradition; for the supposition that at the death of Ozi the high-priesthood was transferred from the line of Eleazar to the line of Ithamar through Eli, is supported by the circumstance that from the beginning of the judgeship of Eli to the beginning of the reign of Solomon a period of 139 years elapsed, which is filled up in both lines by five names,—Eli, Phinehas, Ahitub, Ahijah, and Abiathar in the passages above quoted; and Zerahiah, Meraioth, Amariah, Ahitub, and Zadok in 1 Chr 6:6-8 of our chapter. But the further opinion expressed by Joseph. Antt. viii. 1. 3, that the descendants of Eleazar, during the time in which Eli and his descendants were in possession of the priesthood, lived as private persons, plainly rests on a conjecture, the incorrectness of which is made manifest by some distinct statements of the Old Testament: for, according to 2 Sam 8:17 and 2 Sam 20:25, Zadok of Eleazar's line, and Abiathar of the line of Ithamar, were high priests in the time of David; cf. 1 Chr 24:5. The transfer of the high-priestly dignity, or rather of the official exercise of the high-priesthood, to Eli, one of Ithamar's line, after Ozi's death, was, as we have already remarked on 1 Sam 2:27., probably brought about by circumstances or relations which are not now known to us, but without an extinction of the right of Ozi's descendants to the succession in dignity. But when the wave of judgment broke over the house of Eli, the ark was taken by the Philistines; and after it had been sent back into the land of Israel, it was not again placed beside the tabernacle, but remained during seventy years in the house of Abinadab (1 Sam 4:4-7:2). Years afterwards David caused it to be brought to Jerusalem, and erected a separate tent for it on Zion, while the tabernacle had meanwhile been transferred to Gibeon, where it continued to be the place where sacrifices were offered till the building of the temple.


    Thus there arose two places of worship, and in connection with them separate spheres of action for the high priests of both lines,—Zadok performing the duties of the priestly office at Gibeon (1 Chr 16:39; cf. 1 Kgs 3:4.), while Abiathar discharged its functions in Jerusalem. But without doubt not only Zadok, but also his father Ahitub before him, had discharged the duties of high priest in the tabernacle at Gibeon, while the connection of Eli's sons with the office came to an end with the slaughter of Ahijah (Ahimelech) and all the priesthood at Nob (1 Sam 22); for Abiathar, the only son of Ahimelech, and the single survivor of that massacre, fled to David, and accompanied him continuously in his flight before Saul (1 Sam 22:20-23). But, not content with the slaughter of the priests in Nob, Saul also smote the city itself with the edge of the sword; whence it is probable, although all definite information to that effect is wanting, that it was in consequence of this catastrophe that the tabernacle was removed to Gibeon and the high-priesthood entrusted to Zadok's father, a man of the line of Eleazar, because the only son of Ahimelech, and the only representative of Ithamar's line, had fled to David. If this view be correct, of the ancestors of Ahitub, only Amariah, Meraioth, and Zerahiah did not hold the office of high priest. But if these had neither been supplanted by Eli nor had rendered themselves unworthy of the office by criminal conduct; if the only reason why the possession of the high-priesthood was transferred to Eli was, that Ozi's son Zerahiah was not equal to the discharge of the duties of the office under the difficult circumstances of the time; and if Eli's grandson Ahitub succeeded his grandfather in the office at a time when God had already announced to Eli by prophets the approaching ruin of his house, then Zerahiah, Meraioth, and Amariah, although not de facto in possession of the high-priesthood, might still be looked upon as de jure holders of the dignity, and so be introduced in the genealogies of Eleazar as such. In this way the difficulty is completely overcome.


    But it is somewhat more difficulty to explain the other fact, that our register on the one hand gives too many names for the earlier period and too few for the later time, and on the other hand is contradicted by some definite statements of the historical books. We find too few names for the time from the death of Aaron to the death of Uzzi (Ozi), when Eli became high priest,—a period of 299 years (vide the Chronological View of the Period of the Judges, ii. 1, S. 217). Five high priests—Eleazar, Phinehas, Abishua, Bukki, and Uzzi—are too few; for in that case each one of them must have discharged the office for 60 years, and have begotten the son who succeeded him in the office only in his 60th year, or the grandson must have regularly succeeded the grandfather in the office,—all of which suppositions appear somewhat incredible. Clearly, therefore, intermediate names must have been omitted in our register. To the period from Eli till the deposition of Abiathar, in the beginning of Solomon's reign—which, according to the chronological survey, was a period of 139 years—the last five names from Zerahiah to Zadok correspond; and as 24 years are thus assigned to each, and Zadok held the office for a number of years more under Solomon, we may reckon an average of 30 years to each generation. For the following period of about 417 years from Solomon, or the completion of the temple, till the destruction of the temple by the Chaldaeans, the twelve names from Ahimaaz the son of Zadok to Jehozadak, who was led away into captivity, give the not incredible average of from 34 to 35 years for each generation, so that in this part of our register not many breaks need be supposed. But if we examine the names enumerated, we find (1) that no mention is made of the high priest Jehoiada, who raised the youthful Joash to the throne, and was his adviser during the first years of his reign (2 Kings 11, and 2 Chr 22:10; 2 Chr 24:2), and that under Ahaz, Urijah, who indeed is called only הכּהן, but who was certainly high priest (2 Kgs 16:10.), is omitted; and (2) we find that the name Azariah occurs three times (1 Chr 6:9, 1 Chr 6:10, and 1 Chr 6:11), on which Berth. remarks: "Azariah is the name of the high priest in the time of Solomon (1 Kgs 4:2), in the time of Uzziah (2 Chr 26:17), and in the time of Hezekiah (2 Chr 31:10)." Besides this, we meet with an Amariah, the fifth after Zadok, whom Lightf., Oehler, and others consider to be the high priest of that name under Jehoshaphat, 2 Chr 19:11. And finally, (3) in the historical account in 2 Kgs 22:4., Hilkiah is mentioned as high priest under Josiah, while according to our register (1 Chr 6:13) Hilkiah begat Azariah; whence we must conclude either that Hilkiah is not the high priest of that name under Josiah, or Azariah is not the person of that name who lived in the time of Hezekiah. As regards the omission of the names Urijah and Jehoiada in our register, Urijah may have been passed over as an unimportant man; but Jehoiada had exerted far too important an influence on the fate of the kingdom of Judah to allow of his being so overlooked. The only possibilities in his case are, either that he occurs in our register under another name, owing to his having had, like so many others, two different names, or that the name יהוידע has fallen out through an old error in the transcription of the genealogical list. The latter supposition, viz., that Jehoiada has fallen out before Johanan, is the more probable. Judging from 2 Kgs 12:3 and 2 Chr 24:2, Jehoiada died under Joash, at least five or ten years before the king, and consequently from 127 to 132 years after Solomon, at the advanced age of 130 years (2 Chr 24:15). He was therefore born shortly before or after the death of Solomon, being a great-grandson of Zadok, who may have died a considerable time before Solomon, as he had filled the office of high priest at Gibeon under David for a period of 30 years.


    Then, if we turn our attention to the thrice recurring name Azariah, we see that the Azariah mentioned in 1 Kgs 4:2 cannot be regarded as the high priest; for the word כּהן in this passage does not denote the high priest, but the viceroy of the kingdom (vide on the passage). But besides, this Azariah cannot be the same person as the Azariah in 1 Chr 6:9 of our genealogy, because he is called a son of Zadok, while our Azariah is introduced as the son of Ahimaaz, the son of Zadok, and consequently as a grandson of Zadok; and the grandson of Zadok who is mentioned as being high priest along with Abiathar, 1 Kgs 4:4, could not have occupied in this grandfather's time the first place among the highest public officials of Solomon. The Azariah mentioned in 1 Kgs 4:2 as the son of Zadok must not be considered to be a brother of the Ahimaaz of our register, for we very seldom find a nephew and uncle called by the same name. As to the Azariah of 1 Chr 6:10, the son of Johanan, it is remarked, "This is he who was priest (or who held the priest's office; כּהן, cf. Exo 40:13; Lev 16:32) in the house (temple) which Solomon had built in Jerusalem." R. Sal. and Kimchi have connected this remark with the events narrated in 2 Chr 26:17, referring it to the special jealousy of King Uzziah's encroachments on the priest's office, in arrogating to himself in the temple the priestly function of offering incense in the holy place. Against this, indeed, J. H. Mich. has raised the objection, quod tamen chronologiae rationes vix admittunt; and it is true that this encroachment of Uzziah's happened 200 years after Solomon's death, while the Azariah mentioned in our register is the fourth after Zadok. But if the name Jehoiada has been dropped out before Johanan, and the Jehoiada held the high priest's office for a considerable time under Joash, the high-priesthood of his grandson Azariah would coincide with Uzziah's reign, when of course the chronological objection to the above-mentioned explanation of the words וגו כּהן אשׁר הוּא is removed.


    But lastly, the difficulty connected with the fact that in our passage Azariah follows Hilkiah, while in 2 Kgs 22:4. and 2 Chr 31:10, 2 Chr 31:13, Azariah occurs as high priest under King Hezekiah, and Hilkiah in the time of his great-grandson Josiah, cannot be cleared away by merely changing the order of the names Hilkiah and Azariah. For, apart altogether from the improbability of such a transposition having taken place in a register formed as this is, "Shallum begat Hilkiah, and Hilkiah begat Azariah, and Azariah begat," the main objection to it is the fact that between Azariah, 1 Chr 6:13, who lived under Uzziah, and Hilkiah four names are introduced; so that on this supposition, during the time which elapsed between Uzziah's forcing his way into the temple till the passover under Hezekiah, i.e., during a period of from 55 to 60 years, four generations must have followed one another, which is quite impossible. In addition to this, between Hezekiah and Josiah came the reigns of Manasseh and Amon, who reigned 55 years and 2 years respectively; and from the passover of Hezekiah to the finding of the book of the law by the high priest Hilkiah in the eighteenth year of Josiah, about 90 years had elapsed, whence it is clear that on chronological grounds Hilkiah cannot well have been the successor of Azariah in the high-priesthood. The Azariah of v. 11f., therefore, cannot be identified with the Azariah who was high priest under Hezekiah (2 Chr 31:10); and no explanation seems possible, other than the supposition that between Ahitub and Zadok the begetting of Azariah has been dropped out. On this assumption the Hilkiah mentioned in v. 13 may be the high priest in the time of Josiah, although between him and the time when Jehozadak was led away into exile three names, including that of Jehozadak, are mentioned, while from the eighteenth year of Josiah till the destruction of the temple by the Chaldaeans only 30 years elapsed. For Hilkiah may have been in the eighteenth year of Josiah's reign very old; and at the destruction of Jerusalem, not Jehozadak, but his father Seraiah the grandson of Hilkiah, was high priest, and was executed at Riblah by Nebuchadnezzar (2 Kgs 25:18, 2 Kgs 25:21), from which we may conclude that Jehozadak was led away captive in his early years. The order in which the names occur in our register, moreover, is confirmed by Ezr 7:1-5, where, in the statement as to the family of Ezra, the names from Seraiah onwards to Amariah ben-Azariah occur in the same order. The correspondence would seem to exclude any alterations of the order, either by transposition of names or by the insertion of some which had been dropped; but yet it only proves that both these genealogies have been derived from the same authority, and does not at all remove the possibility of this authority itself having had some defects. The probability of such breaks as we suppose in the case of Jehoiada and Azariah, who lived under Hezekiah, is shown, apart altogether from the reasons which have been already brought forward in support of it, by the fact that our register has only eleven generations from Zadok, the contemporary of Solomon, to Seraiah, who was slain at the destruction of Jerusalem; while the royal house of David shows seventeen generations, viz., the twenty kings of Judah, omitting Athaliah, and Jehoahaz and Zedekiah, the last two as being brothers of Jehoiakim (1 Chr 3:10-24). Even supposing that the king's sons were, as a rule, earlier married, and begat children earlier than the priests, yet the difference between eleven and seventeen generations for the same period is too great, and is of itself sufficient to suggest that in our register of the high priests names are wanting, and that the three or four high priests known to us from the historical books who are wanting—Amariah under Jehoshaphat, Jehoiada under Joash, (Urijah under Ahaz,) and Azariah under Hezekiah—were either passed over or had fallen out of the list made use of by the author of the Chronicle.


    1 Chr 6:15


    (5:41). Jehozadak is the father of Joshua who returned from exile with Zerubbabel, and was the first high priest in the restored community (Ezr 3:2; Ezr 5:2; Hag 1:1). After הלך, "he went forth," בּגּולה is to be supplied from וגו בּהגלות, "he went into exile" to Babylon; cf. Jer 49:3.


    1 Chr 6:16


    (Ch. 6). The families and cities of the Levites.—Vv. 1-34. Register of the families of the Levites.—This is introduced by an enumeration of the sons and grandsons of Levi (1 Chr 6:16-19), which is followed by lists of families in six lines of descent: (a) the descendants of Gershon (1 Chr 6:20-21), of Kohath (1 Chr 6:22-28), and of Merari (1 Chr 6:29-30); and (b) the genealogies of David's chief musicians (1 Chr 6:31, 1 Chr 6:32), of Heman the Kohathite (1 Chr 6:33-38), of Asaph the Gershonite (1 Chr 6:39-43), and of Ethan the Merarite (1 Chr 6:44-47); and in 1 Chr 6:48, 1 Chr 6:49, some notes as to the service performed by the other Levites and the priests are added.


    (6:1-4). The sons of Levi are in 1 Chr 6:1 again enumerated as in 1 Chr 6:1; then in 1 Chr 6:16-22 the sons of these three sons, i.e., the grandsons of Levi, are introduced, while in 1 Chr 6:1 only the sons of Kohath are mentioned. The only object of this enumeration is to make quite clear the descent of the Levitic families which follow. The name of the first son of Levi is in 1 Chr 6:16, 1 Chr 6:17, 1 Chr 6:20, etc. of this chapter גּרשׁם, which was the name of Moses' son, cf. 1 Chr 23:15.; whereas in 1 Chr 6:1 and in the Pentateuch we find a different pronunciation, viz., גּרשׁון. The names of Levi's grandsons in 1 Chr 6:17-22 coincide with the statements of the Pentateuch, Exo 6:17-19, and Num 3:17-20, cf. Num 26:57. Bertheau and other commentators consider the words in 1 Chr 6:17, "and these are the families of Levi according to their fathers," to be a "concluding subscription" to the statements of 1 Chr 6:15-17, and would remove ו before אלּה, as not compatible with this supposition. But in this he is wrong: for although the similar statement in Exo 6:20 is a subscription, yet it is in Num 3:20 a superscription, and must in our verse also be so understood; for otherwise the enumeration of the descendants of Gershon, Kohath, and Merari, which follows, would be brought in very abruptly, without any connecting particle, and the ו before אלּה points to the same conclusion.


    1 Chr 6:20


    (6:5-15). The three lists of the descendants of Gershon, Kohath, and Merari are similar to one another in plan, and in all, each name is connected with the preceding by בּנו, "his son," but they differ greatly in the number of the names.


    1 Chr 6:20-21


    (6:5-6). The ל before גּרשׁום is introductory: "as to Gershom." Those of his descendants who are here enumerated belong to the family of his oldest son Libni, which is traced down through seven generations to Jeaterai, a name not elsewhere met with. Of the intermediate names, Johath, Zimmah, and Zerah occur also among the descendants of Asaph, who is descended from the line of Shimei, 1 Chr 6:39.


    1 Chr 6:22-28


    (6:7-13). The genealogy of the descendants of Kohath consists of three lists of names, each of which commences afresh with בּני, 1 Chr 6:22, 1 Chr 6:35, and 1 Chr 6:38; yet we learn nothing from it as to the genealogical connection of these three lines. The very beginning, "The sons of Kohath, Amminidab his son, Korah his son, Assir his son," is somewhat strange. For, according to Exo 6:18, Exo 6:21, and Exo 6:24, Kohath's second son is called Izhar, whose son was Korah, whose sons were Assir, Elkanah, and Abiasaph. Amminidab is nowhere met with as a son of Kohath; but among the descendants of Uzziel, a prince of a father's-house is met with in the time of David who bore this name. The name Amminidab occurs also in the time of Moses, in the genealogies of the tribe of Judah, 1 Chr 2:10; Num 1:7; Rut 1:19, as that of the father of the prince Nahshon, and of Elisheba, whom Aaron took to wife, Exo 6:23. But since the names Korah and Assir point to the family of Izhar, the older commentators supposed the Amminidab of our verse to be only another name for Izhar; while Bertheau, on the contrary, conjectures "that as an Amminidab occurs in the lists of the descendants of Kohath as father-in-law of Aaron, Amminidab has been substituted for Izhar by an ancient error, which might very easily slip into an abridgment of more detailed lists." But we have here no trace of an abridgment of more detailed lists. According to Exo 6:21 and Exo 6:24, Korah was a son of Izhar, and Assir a son of Korah; and consequently in our genealogies only the name Izhar is wanting between Korah and Kohath, while instead of him we have Amminidab. An exchange or confusion of the names of Izhar and Amminidab the father-in-law of Aaron, is as improbable as the supposition that Amminidab is another name for Izhar, since the genealogies of the Pentateuch give only the name Izhar. Yet no third course is open, and we must decide to accept either one or the other of these suppositions. For that our verses contain a genealogy, or fragments of genealogies, of the Kohathite line of Izhar there can be no doubt, when we compare them with the genealogy (1 Chr 6:33) of the musician Heman, a descendant of Kohath, which also gives us the means of explaining the other obscurities in our register. In 1 Chr 6:22 and 1 Chr 6:23 the names of Assir, Elkanah, and Abiasaph, and again Assir, follow that of Korah, with בּנו after each. This בּנו cannot be taken otherwise than as denoting that the names designate so many consecutive generations; and the only peculiarity in the list is, that the conjunction w is found before Abiasaph and the second Assir, while the other names do not have it. But if we compare the genealogy in Ex 6 with this enumeration, we find that there, in 1 Chr 6:39, the same three names, Assir, Elkanah, and Abiasaph, which are here enumerated as those of the son, grandson, and great-grandson of Korah, were said to be the names of the sons of the Izharite Korah. Further, from Heman's genealogy in 1 Chr 6:37, we learn that the second Assir of our list is a son of Abiasaph, and, according to 1 Chr 6:37 and 1 Chr 6:23, had a son Tahath. Assir, Elkanah, and Abiasaph must consequently be held to have been brothers, and the following Assir a son of the last-named Abiasaph, whose family is in 1 Chr 6:9 further traced through four generations (Tahath, Uriel, Uzziah, and Shaul). Instead of these four, we find in 1 Chr 6:37 and 1 Chr 6:36 the names Tahath, Zephaniah, Azariah, and Joel. Now although the occurrence of Uzziah and Azariah as names of the same king immediately suggests that in our register also Uzziah and Azariah are two names of the same person, yet the divergence in the other names, on the one hand Zephaniah for Joel, and on the other Uriel for Shaul, is strongly opposed to this conjecture. The discrepancy can scarcely be naturally explained in any other way, than by supposing that after Tahath the two genealogies diverge-ours introducing his son Uriel and his descendants; the other, in 1 Chr 6:36, mentioning a second son of Tohath, Zephaniah, of whose race Heman came.


    1 Chr 6:25-30


    (6:10-15). "And the sons of Elkanah, Amasai and Ahimoth." As it is clear that with אלק וּבני אל a new list begins, and that the preceding enumeration is that of the descendants of Abiasaph, it is at once suggested that this Elkanah was the brother of the Abiasaph mentioned in 1 Chr 6:15. If, however, we compare the genealogy of Heman, we find there (1 Chr 6:36 and 1 Chr 6:35) a list of the descendants of Joel in an ascending line, thus,—Elkanah, Amasai, Mahath, Elkanah, Zuph; from which it would seem to follow that our Elkanah is the son of Moel mentioned in 1 Chr 6:36, for Ahimoth may be without difficulty considered to be another form of the name Mahath. This conclusion would be assured if only the beginning of 1 Chr 6:26 were in harmony with it. In this verse, indeed, בּנו אלקנה, as we read in the Kethibh, may be without difficulty taken to mean that Elkanah was the son of Ahimoth, just as in 1 Chr 6:20 Elkanah is introduced as son of Mahath. But in this way no meaning can be assigned to the אלקנה which follows בני, and Bertheau accordingly is of opinion that this אלקנה has come into the text by an error. The Masoretes also felt the difficulty, and have substituted for the Kethibh בנו the Keri בּני, but then nothing can be made of the first אלקנה in 1 Chr 6:26. Beyond doubt the traditional text is here corrupt, and from a comparison of 1 Chr 6:35 and 1 Chr 6:34 the only conclusion we can draw with any certainty is that the list from צופי onwards contains the names of descendants of Elkanah the son of Mahath, which is so far favourable to the Keri אלקנה בּני. The name Elkanah, on the contrary, which immediately precedes בנו, seems to point to a hiatus in the text, and gives room for the conjecture that in 1 Chr 6:10 the sons of Elkanah, the brother of Abiasaph and Assir, were named, and that there followed thereupon an enumeration of the sons or descendants of the Elkanah whom we meet with in 1 Chr 6:36 as son of Joel, after which came the names Elkanah בּנו, Zophai בּנו, etc. נחת and אליאב we consider to be other forms of תּוח and אליאל, 1 Chr 6:34, and צופי is only another form of צוּף. The succeeding names, Jeroham and Elkanah (1 Chr 6:27), agree with those in 1 Chr 6:34; but between the clauses "Elkanah his son" (1 Chr 6:27), and "and the sons of Samuel" (1 Chr 6:28), the connecting link בּנו שׁמוּאל, cf. 1 Chr 6:33, is again wanting, as is also, before or after הבּכר (1 Chr 6:28), the name of the first-born, viz., Joel; cf. 1 Chr 6:33 with 1 Sam 8:2. Now, although the two last-mentioned omissions can be supplied, they yet show that the enumeration in 1 Chr 6:22 is not a continuous list of one Kohathite family, but contains only fragments of several Kohathite genealogies.—In 1 Chr 6:29 and 1 Chr 6:30, descendants of Merari follow; sons of Mahli in six generations, who are not mentioned elsewhere. Bertheau compares this list of names, Mahli, Libni, Shimei, Uzza, Shimea, Haggiah, and Asaiah, with the list contained in 1 Chr 6:44, Mushi, Mahli, Shamer, Bani, Amzi, Hilkiah, and Amaziah, and attempts to maintain, notwithstanding the great difference in the names, that the two lists were originally identical, in order to find support for the hypothesis "that the three lists in 1 Chr 6:20 have not found a place in the Chronicle from their own intrinsic value, or, in other words, have not been introduced there in order to give a register of the ancestors of Jeaterai, the sons of Samuel and Asaiah, but have been received only because they bring us to Heman, Asaph, and Ethan, 1 Chr 6:34, 1 Chr 6:39, 1 Chr 6:44, in another fashion than the lists of names in 1 Chr 6:33." But this hypothesis is shown to be false, apart altogether from the other objections which might be raised against it, by the single fact of the total discrepancy between the names of the Merarites in 1 Chr 6:29 and 1 Chr 6:30 and those found in 1 Chr 6:44-47. Of all the six names only Mahli is found in both cases, and he is carefully distinguished in both—in the genealogy of Ethan as the son of Mushi and grandson of Merari; in our list as the son of Merari. When we remember that Merari had two sons, Mahli and Mushi, after whom the father's-houses into which his descendants divided themselves were named (Num 3:20; Num 26:58), and that the same names very frequently occur in different families, it would never suggest itself to any reader of our register to identify the line of Mushi with the line of Mahli, seeing that, except the name of Mahli the son of Mushi, which is the same as that of his uncle, all the other names are different. 1 Chr 6:29 and 1 Chr 6:30 contain a register of the family of Mahli, while the ancestors of Ethan, 1 Chr 6:44-47, belonged to the family of Mushi. Our list then absolutely cannot be intended to form a transition to Ethan or Ethan's ancestors. The same may be said of the two other lists 1 Chr 6:20-22 and 1 Chr 6:23-28, and this transition hypothesis is consequently a mere airspun fancy. The three lists are certainly not embodied in the Chronicle on account of the persons with whose names they end-Jeaterai, the sons of Samuel, and Asaiah; but the author of the Chronicle has thought them worthy of being received into his work as registers of ancient families of the three sons of Levi which had been transmitted from ancient times.


    1 Chr 6:31


    (6:16-34). The genealogies of the Levite musicians—Heman, Asaph, and Ethan.—These registers are introduced by an account of the service of the Levites about the sanctuary (1 Chr 6:31, 1 Chr 6:32), and conclude with remarks on the service of the remaining Levites (1 Chr 6:48, 1 Chr 6:49).


    1 Chr 6:31-32


    (6:16-17). "These are they whom David set for the leading of the song in the house of Jahve, after the resting of the ark," cf. 1 Chr 6:20, 1 Chr 6:22. ידי על "upon the hands," "to the hands;" that is, both for leading, and, according to arrangement. To the hands of the song, i.e., to manage the singing, to carry it on, to conduct it. הערון ממּנוח, "from the resting of the ark," i.e., from the time that the ark of the covenant, which in the prae-Davidic time had been carried about from one place to another, had received a permanent resting-place on Zion, and had become the centre of the worship instituted by David, 2 Sam 6:17. "And they served before the dwelling of the tabernacle with song." משׁכּן לפני, "before the dwelling," for the sacrificial worship, with which the singing of psalms was connected, was performed in the court before the dwelling. The genitive מועד אהל is to be taken as explanatory: "The dwelling (of Jahve), which was the tent of the meeting (of God with His people)." מועד אהל was the usual designation of the tabernacle built by Moses, which was at first set up in Shiloh, then in the time of Saul at Nob, and after the destruction of that city by Saul (1 Sam 22) in Gibeon (1 Chr 21:29). It denotes here the tent which David had erected upon Mount Zion for the ark of the covenant, because from its containing the ark, and by the institution of a settled worship in it (cf. 1 Chr 16:1-4.), it thenceforth took the place of the Mosaic tabernacle, although the Mosaic sanctuary at Gibeon continued to be a place of worship till the completion of the temple (1 Kgs 3:4; 2 Chr 1:3),—"till Solomon built the house of Jahve in Jerusalem," into which the ark was removed, and to which the whole of the religious services were transferred. In their services they stood כּמשׁפּטם, according to their right, i.e., according to the order prescribed for them by David; cf. 1 Chron 16:52ff.


    1 Chr 6:33-38


    (6:18-23). "These (following three men, Heman, Asaph, and Ethan) are they who stood (in service) with their sons." The three were the heads of the three Levitic families, to whom the execution of the liturgic singing was entrusted. The names of their sons, vide 1 Chr 25:1-6. The object of the following genealogies is to show their descent from Levi. "Of the sons of the Kohathite family (is) Heman the singer." המשׁורר, ὁ ψαλτῳδός lxx. Heman is named first as being the head of the choir of singers who stood in the centre, while Asaph and his choir stood on his right hand, and on the left Ethan and his choir, so that when they sang in concert the conducting of the whole fell to Heman. His family is traced back in 1 Chr 6:33-38 through twenty members to "Kohath the son of Levi, then son of Israel" (Jacob).


    1 Chr 6:39-43


    (6:24-28). "His brother Asaph," who is Heman's brother only in the more general sense of being closely connected with him, partly by their common descent from Levi, partly by their common calling, was a descendant of Gershon from his younger son Shimei. His genealogy contains only fifteen names to Gershon, five less than that of his contemporary Heman, probably because here and there intermediate names are omitted.


    1 Chr 6:44-47


    (6:29-32). "And the sons of Merari their brethren (i.e., the brethren of the choirs of Heman and Asaph) on the left (i.e., forming the choir which stood on the left hand) were Ethan and his sons." As in the case of Asaph, so also in that of Ethan, וּבניהם (1 Chr 6:18) is omitted, but is to be supplied; when the introductory clause "and the sons of Merari" is at once explained. Ethan is a Merarite of the younger line of Mushi (see above). The name of his father is here קישׁי, and in 1 Chr 15:17 it is קוּשׁיהוּ, which latter is clearly the original form, which has been shortened into Kishi. Instead of the name Ethan (איתן) as here and in 1 Chr 15:19, we find in other passage a Jeduthun mentioned as third chief-musician, along with Heman and Asaph (cf. 1 Chr 25:1; 2 Chr 35:15; Neh 11:17, cf. 1 Chr 6:41); from which we see that Jeduthun was another name for Ethan, probably a by-name—ידוּתוּן, "praiseman"—which he had received from his calling, although nothing is said in the Old Testament as to the origin of this name. His genealogy contains only twelve names to Merari, being thus still more abridged than that of Asaph.


    1 Chr 6:48-49


    (6:33-34). "And their brethren the Levites," i.e., the other Levites besides the singers just mentioned, "were נתוּנים given for every service of the dwelling of the house of God," i.e., given to Aaron and his sons (the priests) for the performance of service in the carrying on of the worship; cf. Num 3:9; Num 8:16-19; Num 18:6. But Aaron and his sons had three duties to perform: (1) they burnt the offerings on the altar of burnt-offering and on the altar of incense, cf. Num 18:1-7; (2) they looked after all the service of the holy place; (3) they had to atone for Israel by offering the atoning-sacrifices, and performing the cleansings according to all that Moses commanded. This last clause refers to all the three above-mentioned duties of the priests. Moses is called the servant of God, as in Deu 34:5; Jos 1:1, Jos 1:13.


    1 Chr 6:50


    (6:35-38). The remarks as to the service of the priests are followed by a catalogue of the high priests, which runs from Eleazar to Ahimaaz the son of Zadok (cf. 2 Sam 15:27), who probably succeeded his father in the high-priesthood even in the time of Solomon. This genealogy is similar in form to the genealogies given in 1 Chr 6:20-30, and has therefore most probably been derived from the same source as this, and has been drawn in here to form a transition to the enumeration of the cities of the Levites; for it begins in 1 Chr 6:44 with the dwelling-places of the sons of Aaron, and the אהרן לבני...מושׁבותם ואלּה of 1 Chr 6:44 corresponds to the אהרן בּני ואלּה of 1 Chr 6:49. The order of the names coincides exactly with that of the longer register in 1 Chr 5:30-34.


    1 Chr 6:54


    (6:39-66). Register of the cities of the Levites, which agrees on the whole with the register in Josh 21, if we except different forms of some names of cities, and many corruptions of the text, but differing in many ways from it in form; whence we gather that it is not derived from the book of Joshua, but from some other ancient authority.


    1 Chr 6:54


    (6:39). 1 Chr 6:54 contains the superscription, "These are their dwelling-places according to their districts, in their boundaries." So far the superscription belongs to the whole catalogue of cities. The suffixes point back to the לוי בּני, 1 Chr 6:1. טירה, from טוּר, to surround in a circle, signifies in the older language a "nomad village" (cf. Gen 25:16; Num 31:10); here, on the contrary, it is sued in a derivative sense for "district," to denote the circle of dwellings which were granted to the Levites in the cities of the other tribes. The following words, "For the sons of Aaron of the family of Kohath," etc., are the superscription to 1 Chr 6:54-61, and together with the confirmatory clause, "for to him the (first) lot had fallen," are a repetition of Jos 21:10, where, however, ראשׁנה is found after הגּורל, and has perhaps been here dropped out.


    1 Chr 6:55-56


    (6:40-41). 1 Chr 6:55 and 1 Chr 6:56 correspond almost verbally with Jos 21:11 and Jos 21:12, as 1 Chr 6:57-60 also do with Jos 21:13-19. As we have already in our remarks on Joshua commented upon the whole catalogue, it will not be necessary to do more here than to group together the errors and defects of our text.


    1 Chr 6:57-60


    (6:42-45). The plural המּקלט ערי is incorrect, for only one of the cities thereafter named, viz., Hebron, was a city of refuge for homicides, and in Jos 21:13 it is correctly written מקלט עיר. After יתּיר retfA the usual addition ואת־מגרשׁיה is omitted, 1 Chr 6:59. Before Bethshemesh the name Juttah has been lost, and before Geba (1 Chr 6:60) the name Gibeon, so that only eleven cities are mentioned, but the sum is rightly given as thirteen. Instead of the name חילן, 1 Chr 6:58, there is found in Jos 21:15 and Jos 15:51 חלן; instead of עין, Jos 21:16, we have in 1 Chr 6:59 the more correct name עשׁן; and the name עלּמת, 1 Chr 6:60, is in Jos 21:18 עלמון.


    1 Chr 6:61-63


    (6:46-48). Summary statements of the number of cities which the remaining Kohathites, the Gershonites, and the Merarites received in the domains of the various tribes, corresponding to Jos 21:5-7. In 1 Chr 6:61 occurs a hiatus; between המּטּה and ממּחצית the words "Ephraim and of the tribe of Dan and" have been omitted. In 1 Chr 6:48 the words "of the tribe of Manasseh in Bashan" are quite intelligible without חצי, which is found in Joshua.


    1 Chr 6:64-65


    (6:49-50). 1 Chr 6:64 and 1 Chr 6:65 are not here in their proper place; for their contents show that they should be in the middle of the thirty-ninth verse, after the general superscription, and before the words "for the sons of Aaron." They are found also in Jos 21:8-9, as a superscription before the enumeration by name of the cities assigned to the priests; but how the confusion has arisen in our text cannot be certainly ascertained. Bertheau thinks "the wish to make mention of the cities of the high-priestly family at the beginning of the enumeration, has induced the author of the Chronicle to communicate the introductory remarks belonging to the lists of cities with other statements as to the tribal domains, only after the enumeration of the cities of the sons of Aaron." By that supposition the position of 1 Chr 6:61 is certainly explained, but not that of 1 Chr 6:64 and 1 Chr 6:65; for even with the supposed desire, 1 Chr 6:64 and 1 Chr 6:65 should have been placed before 1 Chr 6:61. But besides, this, the clause וגו אהרן לבני in 1 Chr 6:54 neither has anything to connect it with the preceding superscription nor a verb; and the subject of ויּתּנוּ, 1 Chr 6:55, is also wanting. That which was missed before 1 Chr 6:54 and in 1 Chr 6:55 is contained in 1 Chr 6:64 and 1 Chr 6:65; whence it is manifest that 1 Chr 6:64 and 1 Chr 6:65 ought to stand before 1 Chr 6:54, and have by some inexplicable accident fallen out of their proper place, and have come into an unsuitable position after 1 Chr 6:63. The plurals יקראוּ and שׁמות, instead of the singulars יקרא and שׁם, as in Jos 21:9, bring the words into more manifest correspondence with the circumstances, since the subject of יקראוּ, "the sons of Israel," may be easily supplied from 1 Chr 6:53, and many names of cities are mentioned. The masc. אתהם instead of the fem. אתהן is probably only an oversight. With 1 Chr 6:66 begins the enumeration of the cities of the other Levitic families only summarily given in 1 Chr 6:61, which forms a very suitable continuation of 1 Chr 6:63.


    1 Chr 6:66-70


    (6:51-55). The cities of the remaining Kohathites; cf. Jos 21:20-26. For וּממּשׁפּחות we must read וּלמשׁפּחות, for the preposition מן gives no suitable sense: it is never used to introduce a subject. The sense is, "as regards the families of the sons of Kohath, the cities of their dominion in the tribe of Ephraim were (the following). They gave them." The plur. המּקלט ערי instead of the sing., as in 1 Chr 6:57. As to the four cities of the tribe of Ephraim, 1 Chr 6:52, 1 Chr 6:53, see on Jos 21:21-22, where instead of יקמעם we find the name קבצים. Before 1 Chr 6:54 a whole verse has been lost, which was as follows: "And of the tribe of Dan, Eltekeh and her pastures, Gibbethon and her pastures;" cf. Jos 21:23. Then follows 1 Chr 6:69, which contains the names of the two other cities of the tribe of Dan. In 1 Chr 6:70 we have the names of the cities of half Manasseh, Aner and Bileam, i.e., Ibleam (Jos 17:11), correctly given; but the names Taanach and Gath-rimmon in Jos 21:25 are incorrect, and have been inserted through a transcriber's error, arising from the copyist's eye having wandered to the preceding verse. The singular למשׁפּחת, 1 Chr 6:70, is incorrect; and the plural למשׁפּחות is to be substituted (as in 1 Chr 6:66). The words וגו לבני למשׁפּחות are a subscription, which corresponds to להם ויּתּנוּ in 1 Chr 6:67.


    1 Chr 6:71-76


    (6:56-61). The cities of the Gershonites; cf. Jos 21:27-33. "To the sons of Gershon (they gave) out of the family of the half-tribe of Manasseh, Golan and Ashtaroth;" see on Jos 21:27. In 1 Chr 6:72, קדשׁ is a mistake for קשׁיון, Jos 21:28 (see on Jos 19:20); in 1 Chr 6:73, ראמות for the more correct ירמות, Jos 21:29, a city which was also called רמת, Jos 19:21, or had been so called originally; and ענם for עין־גּנּים (Josh.), as the city is called also in Jos 19:21. It cannot be determined whether ענם is a transcriber's error, or another name for עין־גּנּים. In 1 Chr 6:74, משׁל (which should perhaps be pointed משׁל) is a contracted form of משׁאל, Josh. 31:30; Jos 19:26; and in 1 Chr 6:75, חוּקק is probably an error for חלקת, Jos 21:31; Jos 19:25, occasioned by its being confounded with חקּק in the tribe of Naphtali, Jos 19:34. In 1 Chr 6:76 the fact that Kadesh was a city of refuge is not mentioned, as it is in Jos 21:32. חמּון is a shortened form of חמּות־דּאר, Jos 21:32; for this city is called in Jos 19:35 חמּת, from the warm springs in the neighbourhood. Finally, Kirjathaim is contracted in Jos 21:32 into קרתּן.


    1 Chr 6:77


    (6:62). The cities of the Merarites; cf. Jos 21:34-37. "To the sons of Merari the remaining," sc. Levites. In Jos 21:34 it is more clearly put הנּותרים הלויּם, for the remaining Merarites are not spoken of. What is intended to be said is, that the Merarites, alone of the Levites, are still to be mentioned. In the tribe of Zebulun, in 1 Chr 6:77, only two cities are named, Rimmon and Tabor, instead of the four—Jokneam, Karthah, Dimnah, and Nahalal—in Jos 21:34. The first two names have been dropped out of our text, while רמּונו corresponds to the דּמנה of Joshua, but is a more correct reading, since רמּון occurs in Jos 19:13 among the cities of Zebulun, while דּמנה is not mentioned; and תּבור must consequently correspond to the נהלל in Joshua. Nahalal occurs in Jos 19:15 and in Jdg 1:30, in the form Nahalol, among the cities of Zebulun, and consequently seems to be the more correct name, but has not yet been pointed out with certainty, since its identification with Mlul (Arabic m‛lûl), south-west from Nazareth, rests upon very slender foundation. Bertheau's conjecture that the name of the city has been dropped out, and that of a more exact description of its position, perhaps תּבר כּסלת גּבוּל על, Jos 19:12, only the last word has remained, is no more probable than that of Movers, that instead of the name of the city, only the neighbourhood in which the city lay, viz., Mount Tabor, is mentioned.


    1 Chr 6:78-79


    (6:63-64). 1 Chr 6:78-79 are wanting in some editions of the book of Joshua, but are found in many MSS and in the oldest printed copies, and have been omitted only by an oversight; see on Jos 21:30., note 2. As to the city Bezer, see on Deu 4:43; and concerning Jahzah, Kedemoth, Mephaath, vide on Jos 13:18.


    1 Chr 6:80-81


    (6:65-66). For Ramoth in Gilead, a city of refuge (Jos 21:36), and Mahanaim, see on Jos 13:26; and for Heshbon and Jazer, on Num 21:28, Num 21:32.


    1 Chronicles 7


    1 Chr 7:1


    Sons and families of Issachar.—1 Chr 7:1. Instead of ולבני, we must certainly read בּני, as in 1 Chr 7:14, 1 Chr 7:30, or וּבני, as in 1 Chr 7:20; 1 Chr 5:11, and elsewhere. The לבני has come into the text only by the recollection of the copyist having dwelt on the so frequently recurring לבני in 1 Chr 6:42, 1 Chr 6:46-47, cf. 1 Chr 6:48, 1 Chr 6:56, 1 Chr 6:62, for it is not possible to take ל as the ל of introduction, because the names of the sons follow immediately. The names of the four sons are given as in Num 26:23., while in Gen 46:13 the second is written פּוּה, and the third יוב; vide on Gen. loc. cit.


    1 Chr 7:2


    The six sons of Tola are not elsewhere met with in the Old Testament. They were "heads of their fathers'-houses of Tola." לתולע after אבותם לבית (with the suffix) is somewhat peculiar; the meaning can only be, "of their fathers'-houses which are descended from Tola." It is also surprising, or rather not permissible, that לתולדותם should be connected with חיל גּבּורי. לתולדותם belongs to the following: "(registered) according to their births, they numbered in the days of David 22,600." The suffixes ם- do not refer to ראשׁים, but to the בּית־אבות, the fathers'-houses, the males in which amounted to 22,600 souls. As David caused the people to be numbered by Joab (2 Sam 24; 1 Chr 21:1), this statement probably rests on the results of that census.


    1 Chr 7:3-5


    From Uzzi, the first-born of Tola, are descended through Izrahiah five men, all heads of groups of related households (1 Chr 7:4); "and to them (i.e., besides these) according to their generations, according to their fathers'-houses, bands of the war host, 36,000 (men), for they (these chiefs) had many wives and sons." From the fact that Izrahiah is introduced as grandson of Tola, Bertheau would infer that 1 Chr 7:3, 1 Chr 7:4 refer to times later than David. But this is an erroneous inference, for Tola's sons did not live in David's time at all, and consequently it is not necessary that his grandson should be assigned to a later time. The only assertion made is, that the descendants of Tola's sons had increased to the number mentioned in 1 Chr 7:2 in the time of David. By that time the descendants of his grandson Izrahiah might have increased to the number given in 1 Chr 7:4. That the number, 36,000, of the descendants of the grandson Izrahiah was greater than the number of those descended from the sons of Tola (22,600), is explained in the clause, "for they had many wives and sons." That the two numbers (in 1 Chr 7:2, 1 Chr 7:4) refer to the same time, i.e., to the days of David, is manifest from 1 Chr 7:5, "and their brethren of all the families of Issachar, valiant heroes; 87,000 their register, as regards everything," i.e., the sum of those registered of all the families of Issachar. Whence we gather that in the 87,000 both the 22,600 (1 Chr 7:2) and the 36,000 (1 Chr 7:4) are included, and their brethren consequently must have amounted to 28,400 (22,600 + 36,000 + 28,400 = 87,000). In the time of Moses, Issachar numbered, according to Num 1:29, 54,400; and at a later time, according to Num 26:25, already numbered 64,300 men.


    1 Chr 7:6


    Sons and families of Benjamin.—In 1 Chr 7:6 only three sons of Benjamin-Bela, Becher, and Jediael—are mentioned; and in 1 Chr 7:7-11 their families are registered. Besides these, there are five sons of Benjamin spoken of in 1 Chr 8:1-2,—Bela the first, Ashbel the second, Aharah the third, Nohah the fourth, and Rapha the fifth; while in 1 Chr 7:3-5 five other בּנים are enumerated, viz., אדּר, גּרא (twice), נעמן, שׁפוּפן, and חוּרם. If we compare here the statements of the Pentateuch as to the genealogy of Benjamin, we find in Gen 46:21 the following sons of Benjamin: Bela, Becher, Ashbel, Gera, Naaman, Ehi (אחי) and Rosh, Muppim and Huppim and Ard (ארדּ); and in Num 26:38-40 seven families, of which five are descended from his sons Bela, Ashbel, Ahiram, Shephupham, and Hupham (חוּפם); and two from his grandsons, the sons of Bela, Ard and Naaman. From this we learn, not only that of the בּנים mentioned in Gen 46:21 at least two were grandsons, but also that the names אחי and מפּים (Gen.) are only other forms of אחירם and שׁפוּפם (Num.). It is, however, somewhat strange that among the families (in Num.) the names בּכר, גּרא, and ראשׁ are wanting. The explanation which at once suggests itself, that their descendants were not numerous enough to form separate families, and that they on that account were received into the families of the other sons, though it may be accepted in the case of Gera and Rosh, of whom it is nowhere recorded that they had numerous descendants, cannot meet the case of Becher, for in 1 Chr 7:8, 1 Chr 7:9 of our chapter mention is made of nine sons of his, with a posterity of 20,200 men. The supposition that the name of Becher and his family has been dropped from the genealogical register of the families in Num 26, will not appear in the slightest degree probable, when we consider the accuracy of this register in other respects. The only remaining explanation therefore is, that the descendants of Becher were in reality not numerous enough to form a משׁפּחה by themselves, but had afterwards so increased that they numbered nine fathers'-houses, with a total of 20,200 valiant warriors. The numbers in our register point unquestionably to post-Mosaic times; for at the second numbering by Moses, all the families of Benjamin together numbered only 45,600 men (Num 26:41), while the three families mentioned in our verses number together 59,434 (22,034 + 20,200 + 17,200). The tribe of Benjamin, which moreover was entirely destroyed, with the exception of 600 men, in the war which it waged against the other tribes in the earlier part of the period of the judges (Jdg 20:47), could not have increased to such an extent before the times of David and Solomon. The name of the third son of Benjamin, Jediael, occurs only here, and is considered by the older commentators to be another name of Ashbel (Gen 46:21 and Num 26:38), which cannot indeed be accepted as a certainty, but is very probable.


    1 Chr 7:7


    The five heads of fathers'-houses called sons of Bela are not sons in the proper sense of the word, but more distant descendants, who, at the time when this register was made up, were heads of the five groups of related households of the race of Bela. חילים גּבּורי is synonymous with חיל גּבּורי, 1 Chr 7:9, and is a plural, formed as if from a nomen compositum, which arose after the frequent use of the words as they are bound together in the status constructus had obscured the consciousness of the relation between them.


    1 Chr 7:8-9


    Becher's descendants. Of these nine names there are two, ענתות and עלמת, which occur elsewhere as names of cities (cf. for עלמת in the form עלּמת, 1 Chr 6:45; and for ענתות, Jos 21:18; Isa 10:30; Jer 1:1). We may, without doubt, accept the supposition that in these cases the cities received their names from the heads of the families which inhabited them. In 1 Chr 7:9, אבותם בּית ראשׁי stands in apposition to, and is explanatory of, לתולדותם: "And their register, according to their generations," viz., according to the generations, that is, the birth-lists, "of the heads of their fathers'-houses, is (amounts to) in valiant heroes 20,200 men."


    1 Chr 7:10-11


    Among the descendants of Jediael we find Benjamin and Ehud, the first of whom is named after the patriarch; but the second is not the judge Ehud (Jdg 3:15), who was indeed a Benjamite, but of the family of Gera. Chenaanah does not necessarily indicate a Canaanite family. Tharshish, which is elsewhere a precious stone, is here the name of a person; Ahishahar, that is, Brother of the Dawn, perhaps so named because sub auroram natur.—In 1 Chr 7:11 the expression is contracted, as often happens in formulae which frequently recur; and the meaning is, "All these are sons of Jediael (for as sons of Bilhan the son of Jediael, they are at the same time sons of the latter), (registered) according to the heads of their fathers'-houses, valiant heroes 17,200, going forth in the host to war." האבות ראשׁי is contracted from בּית־אבות ראשׁי, vide on Exo 6:25; and the ל before ראשׁי, which Bertheau from a misinterpretation wishes to remove, depends upon the התיחשׂם (1 Chr 7:9) to be supplied in thought.


    1 Chr 7:12


    1 Chr 7:12 is unintelligible to us. The first half, "And Shuppim and Huppim, sons of Ir," would seem, if we may judge from the ו cop., to enumerate some other descendants of Benjamin. And besides, (1) the names וחפּים מפּים occur in Gen 46:21 among those of the sons of Benjamin, and in Num 26:39, among the families of Benjamin, one called שׁוּפמי from שׁפוּפם, and another חוּפמי from חוּפם, are introduced; we must consequently hold מפּים to be an error for שׁפם or שׁוּפם. And (2) the name עיר is most probably identical with עירי in 1 Chr 7:7. The peculiar forms of those names, viz., וחפּם שׁפם, seem to have arisen from an improper comparison of them with וּלשׁפּים לחפּים in 1 Chr 7:15, in which the fact was overlooked that the Huppim and Shuppim of 1 Chr 7:15 belong to the Manassites. Here, therefore, two other families descended from the Benjamite Ir or Iri would seem to be mentioned, which may easily be reconciled with the purpose (1 Chr 7:6) to mention none of the Benjamites but the descendants of Bela, Becher, and Jediael. The further statement, "Hushim, sons of Aher," is utterly enigmatical. The name חשׁים is found in Gen 46:23 as that of Dan's only son, who, however, is called in Num 26:42 שׁוּחם, and who founded the family of the Shuhami. But as the names חוּשׁים and חשׁים are again met with in 1 Chr 8:8, 1 Chr 8:11 among the Benjamites, there is no need to imagine any connection between our חשּׁם and that family.


    The word אהר, alius, is not indeed found elsewhere as a nomen proprium, but may notwithstanding be so here; when we might, notwithstanding the want of the conjunction w, take the Hushim sons of Aher to be another Benjamite family. In that case, certainly, the tribe of Dan would be omitted from our chapter; but we must not allow that to lead us into arbitrary hypotheses, as not only Dan but also Zebulun is omitted.


    1 Chr 7:13


    The sons of Naphtali.—Only the sons of Naphtali are named, the families descended from them being passed over. The names correspond to those in Gen 46:24 and Num 26:48., except that there the first is יחצאל, and the last שׁלּם instead of שׁלּוּם.


    1 Chr 7:14


    Families of the half-tribe of Manasseh.—The families of Manasseh which dwelt in Gilead and Bashan have already been mentioned in 1 Chr 5:23, 1 Chr 5:14. Our verses deal with the families of this tribe which received their inheritance in Canaan, on this side Jordan. These were, according to Num 26:30, Num 26:34, and Jos 17:2, six families, of which, however, only two are here spoken of—Ashriel, 1 Chr 7:14, and Shemidah, 1 Chr 7:19; or perhaps three, if Abiezer, 1 Chr 7:18, be the same person as Jeezer (Num 26:30), who is called Abiezer in Jos 17:2. The statements of 1 Chr 7:14, 1 Chr 7:15 are very obscure. At the head of the register of the Manassites stands Ashriel, who, according to Num 26:31, belonged to the sons of Gilead the son of Manasseh and the grandson of Joseph (cf. Gen 50:23), and founded one of the six families of the cis-Jordanic Manassites. But the words which follow are obscure; the words are וגו ילרה אשׁר, "whom his Aramaic concubine bore; she bore Machir the father of Gilead." But since Ashriel, according to this, was the great-grandson of Manasseh, while Machir was his son, the relative clause can refer only to Manasseh, to whom his concubine bore Machir. Movers and Berth. would therefore erase אשׂריאל, as a gloss arising out of a doubling of the following יל אשר. By this expedient the difficultly as to the connection of the relative clause is certainly got rid of, but the obscurities of the following verse (1 Chr 7:15) are not thereby removed. The analogy of the other registers in our chapter requires, rather, that immediately after מנשּׁה בּני there should stand the name of a descendant,—a fact which speaks strongly in favour of the authenticity of אשׂריאל. It is therefore a much more probable suggestion, that after the name אשׂריאל, some additional clause, such as בּן־מנשּׁה, has been dropped, or regarded as superfluous by a copyist, and so omitted. To such an omitted מנשׁה בן, the relative sentence, which gives more details as to the descent of Ashriel, would be attacked in a simple and natural manner, since it was known from Num 26:30. that Ashriel was descended from Manasseh through Gilead.


    1 Chr 7:15-17


    1 Chr 7:15 is literally, "And Machir took a wife to Huppim and Shuppim, and the name of his sister was Maachah, and the name of the second Zelophehad." According to 1 Chr 7:16, on the contrary, Maachah is the wife of Machir, and we should consequently expect to find in 1 Chr 7:15 only the simple statement, "And Machir took a wife whose name was Maachah." From the words מעכה אחתו מעכה sdrow eh ולשׁפים לחפים no meaning which harmonizes with the context can be obtained. Since ל אשּׁה לקח signifies "to take a wife for one" (cf. Jdg 14:2), we can only suppose that by the names Huppim and Shuppim Machir's sons are meant, to whom he, as their father, gave wives. But we cannot suppose that the sons of Machir are referred to, for the birth of the sons is first mentioned in 1 Chr 7:16. But we have found the names חפם and שׁפם spoken of as descendants of Benjamin; and Bertheau consequently conjectures that these names have been brought thence into our verse by some gloss, and that the beginning of our verse originally stood thus: המלכת אחתו ושׁם מעכם ושׁמה אשׁה לקח ומכיר לקח אשׁה ושׁם, "And Machir took a wife whose name is Maachah, and the name of his sister if Hammoleketh" (the last according to 1 Chr 7:18). By this means we certainly bring some meaning into the words; but we cannot venture to maintain that this conjecture corresponds to the original text, but rather incline to doubt it. For, in the first place, the following words, "And the name of the second (is) Zelophehad," do not suit the proposed reading. Berth. must here alter השּׁני into אהיו (the name of his brother). But even after this alteration, the mention of the brother of Machir is not suitable to the context; and moreover Zelophehad was not a true brother, but only a nephew of Machir, the son of his brother Hepher; cf. Num 26:33; Num 27:1. And besides this, according to the concluding formula, "These are the sons of Gilead, the son of Machir, the son of Manasseh" (1 Chr 7:17), we should expect to find in 1 Chr 7:15, 1 Chr 7:16, not merely sons or descendants of Machir, but rather descendants of Gilead. We therefore hold the statement of 1 Chr 7:15, "And the name of the second if Zelophehad, and Zelophehad had (only) daughters," to be correct and beyond criticism, and the first part of 1 Chr 7:15 to be corrupt and defective; and conjecture that a son of Gilead's was mentioned in it, to whose name the words, "And the name of the second," etc., belonged. This son who was mentioned in the text, which has been handed down to us only in a defective state, was probably the Ashriel mentioned in 1 Chr 7:14, a son of Gilead, whose descent from Machir was given more in detail in the corrupt and consequently meaningless first half of 1 Chr 7:15. In 1 Chr 7:15, 1 Chr 7:17, other descendants of Machir by his wife Maachah are enumerated, which favours the probable conjecture that the wife whom Machir took, according to 1 Chr 7:15, was different from Maachah, that Machir had two wives, and that in 1 Chr 7:15 originally the sons of the first were enumerated, and in 1 Chr 7:16, 1 Chr 7:17, the sons of the second. Peresh and Shelesh are mentioned only here. בּנין, "his sons" (that is, the sons of the last-named, Shelesh), were Ulam and Rakem, names which are also met with only here. The name בּדן is found in our Masoretic text, 1 Sam 12:11, as the name of a judge, but probably בּרק should be read instead.


    1 Chr 7:18


    A third branch of the descendants of Gilead were descended from Machir's sister Hammoleketh, a name which the Vulgate has taken in an appellative sense. Of her sons, Ishod, i.e., "man of splendour," is not elsewhere mentioned. The name Abiezer occurs, Jos 17:2, as that of the head of one of the families of Manasseh. In Num 26:30, however, he is called Jeezer, which is probably the original reading, and consequently our Abiezer is different from that in Jos 17:2. Another circumstance which speaks strongly against the identification of the two men is, that the family descended from Jeezer holds the first place among the families of Manasseh, which is not at all consonant with the position of the son of Machir's sister here mentioned. Of the family of Abiezer came the judge Gideon, Jdg 11:15. A daughter of Zelophehad is called Mahlah in Num 26:33; Num 27:1, but she is not the person here mentioned.


    1 Chr 7:19


    The sons of Shemida, the founder of the fourth family of the Manassites, Num 26:32. His four sons are nowhere else referred to, for שׁכם, the founder of a family of the Manassites (Num 26:31 and Jos 17:2), is to be distinguished from the Shechem of our verse; nor is there any greater reason to identify Likhi with Helek, Num 26:30 (Berth.), than there is for connecting אניעם with נעם, the daughter of Zelophehad, Num 26:33; Jos 17:3.


    1 Chr 7:20


    The families of Ephraim.—1 Chr 7:20. Among the Ephraimites, the descendants of Shuthelah, the founder of one of the chief families of this tribe, Num 26:35, are traced down through six generations to a later Shuthelah. The names ואלעד ועזר which follow בּנו שׁוּתלח, "And his son Shuthelah," after which בּנו is wanting, are not to be considered descendants of the second Shuthelah, but are heads of a family co-ordinate with that of Shuthelah, or of two fathers'-houses intimately connected with each other. These names are to be taken as a continuation of the list of the sons of Ephraim, which commenced with שׁוּתלח. The suffix in והרגוּם refers to both these names: "The men of Gath, that were born in the land, smote Ezer and Elead." These "men born in the land" Ewald and Bertheau take to be the Avvites, the aboriginal inhabitants of that district of country, who had been extirpated by the Philistines emigrating from Caphtor (Deu 2:23). But there is no sufficient ground for this supposition; for no proof can be brought forward that the Avvaeans (Avvites) had ever spread so far as Gath; and the Philistines had taken possession of the south-west part of Canaan as early as the time of Abraham, and consequently long before Ephraim's birth. "The men of Gath who were born in the land" are rather the Canaanite or Philistine inhabitants of Gath, as distinguished from the Israelites, who had settled in Canaan only under Joshua. "For they (Ezer and Elead) had come down to take away their cattle" (to plunder). The older commentators assign this event to the time that Israel dwelt in Egypt (Ewald, Gesch. i. S. 490), or even to the pre-Egyptian time. But Bertheau has, in opposition to this, justly remarked that the narratives of Genesis know nothing of a stay of the progenitors of the tribe of Ephraim in the land of Palestine before the migration of Israel into Egypt, for Ephraim was born in Egypt (Gen 46:20). It would be more feasible to refer it to the time of the sojourn of the Israelites in Egypt, as it is not impossible that the Israelites may have undertaken predatory expeditions against Canaan from Goshen; but even this supposition is not at all probable. Certainly, if in 1 Chr 7:23-27 it were said, as Ewald thinks, that Ephraim, after the mourning over the sons thus slain, became by his wife the father of three other sons, from the last named of whom Joshua was descended in the seventh generation, we should be compelled to refer the expedition to the pre-Egyptian period. But the opinion that Rephah and Resheph, 1 Chr 7:25, were begotten only after that misfortune has no foundation. Moreover, the statement that Ephraim, after he was comforted for the loss of his slain sons, went in unto his wife and begat a son, to whom he gave the name Beriah, because he was born in misfortune in his house, does not at all presuppose that the patriarch Ephraim was still alive when Ezer and Elead were slain. Were that the case, the necessary result would of course be, that this event could only be referred to the time when the Israelites dwelt in Egypt. In opposition to this, Bertheau's remark that the event in that case would be per se enigmatical, as we would rightly have great hesitation in accepting the supposition of a war, or rather a plundering expedition to seize upon cattle carried out by the Ephraimites whilst they dwelt in Egypt, against the inhabitants of the Philistine city of Gath, is certainly not all decisive, for we know far too little about those times to be able to judge of the possibility or probability of such an expedition.


    The decision to which we must come as to this obscure matter depends, in the first place, on how the words וגו ירדוּ כּי are to be understood; whether we are to translate "for they had gone," or "when they had gone down to fetch their cattle," i.e., to plunder. If we take the כּי par partic. ration., for, because, we can only take the sons of Ephraim, Ezer and Elead, for the subject of ירדוּ, and we must understand the words to mean that they had gone down to carry off the cattle of the Gathites. In that case, the event would fall in the time when the Ephraimites dwelt in Canaan, and went down from Mount Ephraim into the low-lying Gath, for a march out of Egypt into Canaan is irreconcilable with the verb ירד. If, on the contrary, we translate ירדוּ כּי "when they had gone down," we might then gather from the words that men of Gath went down to Goshen, there to drive away the cattle of the Ephraimites, in which case the Gathites may have slain the sons of Ephraim when they were feeding their cattle and defending them against the robbers. Many of the old commentators have so understood the words; but we cannot hold this to be the correct interpretation, for it deprives the words "those born in the land," which stand in apposition to גת אנשׁי, of all meaning, since there can be absolutely no thought of men of Gath born in Egypt. We therefore take the words to mean, that the sons of Ephraim who are named in our verse attempted to drive away the cattle of the Gathites, and were by them slain in the attempt. But how can the statement that Ephraim after this unfortunate event begat another son, Beriah, be reconciled with such a supposition, since the patriarch Ephraim was dead long before the Israelites came forth out of Egypt. Bertheau understands the begetting figuratively, of the whole of the tribe of Ephraim, or of a small Ephraimite family, which at first was not numbered with the others, into the number of the famous families of this tribe. But this straining of the words by an allegorical interpretation is not worthy of serious refutation, since it is manifestly only a makeshift to get rid of the difficulty. The words, "And Ephraim went in unto his wife, and she conceived and bare a son," are not to be interpreted allegorically, but must be taken in their proper sense; and the solution of the enigma will be found in the name Ephraim. If this be taken to denote the actual son of Joseph, then the event is incomprehensible; but just as a descendant of Shuthelah in the sixth generation was also called Shuthelah, so also might a descendant of the patriarch Ephraim, living at a much later time, have received the name of the progenitor of the tribe; and if we accept this supposition, the event, with all its issues, is easily explained. If Ezer and Elead went down from Mount Ephraim to Gath, they were not actual sons of Ephraim, but merely later descendants; and their father, who mourned for their death, was not Ephraim the son of Joseph, who was born in Egypt, but an Ephraimite who lived after the Israelites had taken possession of the land of Canaan, and who bore Ephraim's name. He may have mourned for the death of his sons, and after he had been comforted for their loss, may have gone in unto his wife, and have begotten a son with her, to whom he gave the name Beriah, "because it was in misfortune in his house," i.e., because this son was born when misfortune was in his house.


    1 Chr 7:24


    "And his daughter Sherah," the daughter of the above-mentioned Ephraim, "built Beth-horon the nether and the upper," the present Beit-Ur-Fok and Tachta (see on Jos 10:10), "and Uzzen-sherah," a place not elsewhere referred to, which she probably founded, and which was called after her. The building of the two Beth-horons is merely an enlarging and fortifying of these towns. Sherah was probably an heiress, who had received these places as her inheritance, and caused them to be enlarged by her family. In 1 Chr 7:25-27 the ancestors of Joshua the son of Nun, who brought Israel into the land of Canaan, are enumerated. As the word בּנו is wanting after רשׁף, we must hold Rephah and Resheph to be brothers, but we are not informed from which of the four Ephraimite stocks enumerated in Num 26:35. they were descended. "Telah his son," Bertheau holds to be a son of Rephah. The name Tahan occurs in Num 26:35 as that of the founder of one of the families of Ephraim; but he can hardly be identical with our Tahan, who was probably a son of that Tahan from whom an Ephraimite family descended. If this conjecture be correct, Joshua would be of the family of Tahan.


    1 Chr 7:26


    Elishama the son of Ammihud was a contemporary of Moses, Num 1:10, and prince of the tribe of Ephraim, Num 7:48; Num 10:22. נון (Non) is so pronounced only in this place; in the Pentateuch and in the book of Joshua it is נוּן (Nun).


    1 Chr 7:28


    In 1 Chr 7:28 and 1 Chr 7:29 the possessions and dwelling-places of the tribe of Ephraim (and as we learn from the superscription, 1 Chr 7:29), also those of West Jordan Manasseh, are given, but in a very general way; only the chief places on the four sides being mentioned. Bethel, now Beitin, on the frontier of the tribal domains of Benjamin and Ephraim (Jos 16:2; Jos 18:13), and assigned to the tribe of Benjamin (Jos 18:22), is here mentioned as an Ephraimite city on the southern frontier of the Ephraimite territory, as it belonged to the kingdom of the ten tribes; whence we gather that this register was prepared after that kingdom had come into existence. As to its position, see on Jos 7:2. Her daughters are the smaller villages which belonged to Bethel. Naaran, without doubt the same place which is called in Jos 16:7 נערתה (with ה loc.), is the eastern frontier city lying to the north-east of Jericho; see on Jos 16:7. "And westward Gezer," according to Jos 16:3, lying between Beth-horon and the sea (see on Jos 10:33), is the frontier city on the south-west; and Shechem and Avvah (עוּה), with their daughters, are places which mark the boundary on the north-west. As to שׁכם, Shechem, the present Nabulus, see on Jos 17:7. Instead of עוּה, most of the editions of the Bible agree with lxx and Vulg. and Chald. in having עזּה, but not the Philistine Gaza: it is only an error of the transcribers and printers, as all the more accurate MSS and the better printed copies have עוה; see De Rossi, Variae Lectt. ad h. l. The locality עוּה or עיּה is certainly met with nowhere else, but, if we may judge by Jos 16:6 and Jos 17:17, is to be sought not far from Shechem in a north-western direction, perhaps on the site of the there mentioned Michmethah, the position of which has, however, not yet been ascertained.


    1 Chr 7:29


    According to Jos 17:11, the Manassites had received the four cities here named, lying within the territory of Issachar and Asher. This is attested also by על־ידי בני מ, to the hands, i.e., in possession of the sons of Manasseh. As to its position, see Jos 17:11. These cities formed the boundaries on the extreme north, of the dwellings "of the sons of Joseph," i.e., of the two tribes of Ephraim and Manasseh.


    1 Chr 7:30


    The sons and several families of Asher.—1 Chr 7:30. The names of the four sons of Asher and that of their sister coincide with the statement of Gen 46:17; but in Num 26:44-47, on the contrary, the name Ishuai does not occur among the families of Asher.


    1 Chr 7:31-34


    The sons of Beriah, Heber and Malchiel, are also to be found in Gen 46:17 and Num 26:45 as the heads of two families; but the further statement, "he (i.e., Malchiel) the father of Birzavith," is found only here. How ברזות, the Kethibh, is to be pronounced, cannot be with certainty determined. Gesen. in Thes. p. 239 makes it בּרזות, and considers the word to be the name of a woman; Bertheau, on the contrary conjectures that it is a compound of בר = בּאר and זית, "well of the olive-tree," and so the name of a place. In 1 Chr 7:32-34 the descendants of Heber are enumerated in three generations, which are mentioned nowhere else. In 1 Chr 7:32 we have four sons and one daughter. The name יפלט is not to be connected with יפלטי, Jos 16:3, "because a family of Asher is not to be sought for in the neighbourhood there referred to" (Berth.). In 1 Chr 7:33 we have four sons of Japhlet, and in 1 Chr 7:34 the sons of his brother Shemer. It is somewhat remarkable that שׁומר, 1 Chr 7:32, is called here שׁמר. אחי is not an appellative, but a proper name, as the ו before the following name shows; cf. another Ahi in 1 Chr 5:15. For יחבּה we should read וחבּה.


    1 Chr 7:35-39


    Descendants of Helem-in 1 Chr 7:35 sons, in 1 Chr 7:36-38 grandsons.


    As Helem is called אהיו, "his brother" (i.e., the brother of the Shemer mentioned in 1 Chr 7:34), הלם would seem to be the third son of Heber, who is called in 1 Chr 7:32 חותם. If so, one of the two names must have resulted from an error in transcription; but it is now impossible to determine which is the original and correct form of the name. Eleven names are introduced as those of the sons of Zophah (1 Chr 7:36, 1 Chr 7:37); and in 1 Chr 7:38 we have, besides, three sons of Jether (יתר), who is called in 1 Chr 7:38 יתרן. In 1 Chr 7:39 there follow three names, those of the sons of Ulla; on which Bertheau rightly remarks, the whole character of our enumeration would lead us to conjecture that עלּא had already occurred among the preceding names, although we find neither this name nor any similar one, with which it might be identified, in the preceding list.


    1 Chr 7:40


    1 Chr 7:40 contains a comprehensive concluding statement as to the descendants of Asher: "All these (those just mentioned by name) were heads of fathers'-houses, chosen valiant heroes (חילים, as in 1 Chr 7:5), chief of the princes," Vulg. duces ducum, i.e., probably leaders of the larger divisions of the army, under whom were other נשׂיאים. "And their genealogical register is for service of the host in war," i.e., was prepared with reference to the men capable of bearing arms, and had not, like other registers, reference to the number of inhabitants of the various localities; cf. 1 Chr 9:22. It amounted to 26,000 men. According to Num 1:41, Asher numbered 41,500, and according to Num 26:47, 53,000 men. But we must observe that the number given in our verse is only that of the men capable of bearing arms belonging to one of the greater families of Asher, the family of Heber, of which alone a register had been preserved till the time of the chronicler.


    1 Chronicles 8


    1 Chr 8:1


    The families of Benjamin enumerated in this chapter were probably separated from those in 1 Chr 7:6-11, merely on the ground that all the registers which are grouped together in 1 Chron 7 were taken from another genealogical document than that from which the registers in our chapter, which form a supplement to the short fragments in 1 Chr 7:6-11, have been derived.


    1 Chr 8:1-2


    The sons of Benjamin and Bela.—The manner in which the five sons begotten by Benjamin are enumerated is remarkable, "Bela his first-born, Ashbel the second," etc., since, according to Gen 46:21, after the first-born Bela, Becher follows as the second son, and Ashbel is the third; while Aharah, Nohah, and Rapha are not met with there, quite other names occupying their place. In אחרח we can easily recognise the אחירם of Num 26:38, whence the enumeration in 1 Chr 8:1. harmonizes with the order in Num 26:38. It is therefore clear, that in our genealogy only those sons are mentioned who founded the families of Benjamin. The names נוחה and רפא are nowhere else met with among the sons of Benjamin; but we may conclude, partly from the agreement of the first three names with the heads of the families of Benjamin enumerated in Num 26:38, and partly from the agreement as to the number, which is five in both passages, that נוחה and רפא are intended to correspond to the שׁפוּפם and חוּפם of Num 26:39. The only question which then remains is, whether the variation in the names arises from these two sons of Benjamin having had different names, or from the families which issued from Shephupham and Hupham having afterwards perhaps received new names from famous chiefs, instead of the original designations, so that Nohah and Rapha would be later descendants of Shephupham and Hupham. Even this second supposition seems possible, since הוליד in such genealogical registers may denote mediate procreation. If, e.g., Nohah were a grandson or great-grandson of Shephupham the son of Benjamin, he might well be introduced in the genealogical lists of the families as begotten by Benjamin.


    1 Chr 8:3-5


    The sons of Bela. Of the six names borne by these sons, גּרא is twice met with; נעמן is found in Gen 46:21 as the son, and in Num 26:40 as grandson of Benjamin; שׁפוּפן is another form of שׁפוּפם, Num 26:39; and חוּרם may be a transcriber's error for chuwpaam, Num 26:39, just as אדּר probably stands for ארדּ, Gen 46:21. The occurrence of the name Gera would be incomprehensible only if בּנים denoted sons in the narrower sense of the word; but if בּנים fi tub are sons in the wider sense, i.e., descendants who founded fathers'-houses (groups of related households), two cousins might have the same name. In that case, Addar, Shephuphan, and Huram also may be different persons from Ard, Shephupham, and Hupham. Abihud and Abishua are met with as descendants of Benjamin only here, and 'achowach may be connected with אחיּה, 1 Chr 8:7.


    1 Chr 8:6


    Sons of Ehud.—The descent of Ehud from the sons, grandsons, and descendants of Benjamin, enumerated in 1 Chr 8:1-5, is not given. The names of Ehud's sons follow only at the end of the 1 Chr 8:7, "And he begat Uzza and Ahihud," while the intermediate clauses contain historical remarks. These sons were "heads of fathers'-houses of the inhabitants of Geba," i.e., Geba of Benjamin (1 Sam 13:16), the Levite city, 1 Chr 6:45, which still remains as the half-ruinous village Jeba, about three leagues to the north of Jerusalem; see on Jos 18:24. "And they led them captive to Manahath, viz., Naaman and Ahiah and Gera, this man led them captive." The subject to ויּגלוּם are the men mentioned in the following verse, while the הוּא which follows shows that, of the three above mentioned, the last, Gera, was the author of their captivity. The place Manahath is not known, but is conjectured to be connected with Hazi-Hammanahti and Hazi-Hammenuhoth, 1 Chr 2:54 and 1 Chr 2:52; but we cannot ascertain with certainty whether the name denotes a city or a district, and the situation of it has not yet been discovered. Of the hostile collision of these Benjamite families also, no more detailed accounts have come down to us.


    1 Chr 8:8


    The descendants of Shaharaim.—The descent of Shaharaim from the sons and grandsons named in 1 Chr 8:1-3 is obscure, and the conjecture which connects him with Ahishahar of 1 Chr 7:10 is unsupported. He was the father of a considerable number of heads of fathers'-houses, whom his two or three wives bore to him. According to 1 Chr 8:8, he begat "in the country of Moab after he had sent them, Hushim and Baara his wives, away; (1 Chr 8:9) there begat he with Hodesh his wife, Jobab," etc. When and how Shaharaim, a Benjamite, came into the country of Moab, is not known; all that can be gathered from our verse is that he must have lived there for a considerable time. שׁלחו is infin. Pi., the "i" being retained, and the Daghesh forte omitted with Sheva (cf. as to this formation, Ew. 238, d.). אתם, accus. of the pronoun, which, as it precedes its noun, is in gen. masc., although the names of women follow (cf. for this use of the pronoun, Ew. 309, c.). חוּשׁים and בּערה are women, as we learn from the following נשׁיו. By this parenthesis, the beginning of the main sentence has been lost sight of, and the הוליד is taken up again in ויּולד. As to הוליד with מן, cf. the remark on 1 Chr 2:8. חדשׁ is the third wife, which he took instead of those he had sent away. The seven names in 1 Chr 8:9, 1 Chr 8:10 are grouped together as sons or descendants of the last-named wife, by the concluding remark, "These his sons are heads of fathers'-houses." Then, further, in 1 Chr 8:11, 1 Chr 8:12, the sons and grandsons of the first (divorced) wives, one of whom built the cities Ono and Lydda, are enumerated; but we have no means of determining whether the בּנה הוּא refers to Shemer, the last mentioned, or to Elpaal the father of the three sons, Eber, and Misham, and Shemer. It would, however, naturally suggest itself, that the words referred to the first. לד (Lod) is without doubt the city Lydda, where Peter healed the paralytic (Act 9:32.). It belonged in the Syrian age to Samaria, but it was added to Judea by the King Demetrius Soter, and given to Jonathan for a possession (1 Macc. 11:34, cf. with 10:30, 38). In the Jewish was it was destroyed by the Roman general Cestius (Joseph. de Bell. Jud. ii. 19. 1), but was rebuilt at a later time, and became the site of a toparchy of Judea. In still later times it was called Diospolis, but is now a considerable Mohammedan village, lying between Jafa and Jerusalem to the north of Ramleh, which bears the old name Ludd, by the Arabs pronounced also Lidd. See v. Raumer, Pal. S. 10; Robins. Pal. sub voce; and Tobler, Dritte Wanderung, S. 69f. Ono is mentioned elsewhere only in Ezr 2:33; Neh 7:37 and Neh 11:35, along with Lod, and must have been a place in the neighbourhood of Lydda.


    1 Chr 8:13


    Heads of fathers'-houses of the tribe of Benjamin, who dwelt partly in Aijalon (1 Chr 8:13) and partly in Jerusalem.—Their connection with the heads of fathers'-houses already mentioned is not clear. The names ושׁמע בּריעה might be taken fore a fuller enumeration of the sons of Elpaal (1 Chr 8:12), were it not that the names enumerated from 1 Chr 8:14 or 15 onwards, are at the end of 1 Chr 8:16 said to be those of sons of Beriah; whence we must conclude that with וּבריעה, 1 Chr 8:13, a new list of heads of Benjamite fathers'-houses begins. This view is supported by the fact that the names from 1 Chr 8:14 or 1 Chr 8:15 to 1 Chr 8:27 are divided into five groups of families: the sons of Beriah (1 Chr 8:16), of Elpaal (1 Chr 8:18), of Shimhi (1 Chr 8:21), of Shashak (1 Chr 8:25), and of Jeroham (1 Chr 8:27). But as two of these, Beriah and Shashak, occur in 1 Chr 8:13, 1 Chr 8:14, and שׁמעי is probably another form of שׁמע, Bertheau conjectures that the last two names, Shashak and Jeroham, are represented by אחיו and ירמות dna א (1 Chr 8:14). ירחם and ירמות may be explained by the supposition of a transcriber's error, or by one person having two names; but the word אחיו is rendered by the lxx by ὁ ἀδελφὸς αὐτοῦ (= אהיו); and the view that אחיו is a nom. prop. is opposed, as in 1 Chr 8:31, by the fact that the ו cop. is not found before the following שׁשׁק, for here, throughout, the names are all connected with each other by the w cop. Bertheau therefore conjectures that the text originally ran thus, ושׁשׁק אהיו ואלפּעל, and that the name Elpaal was dropped out; and that in consequence of that, אחיו had been punctuated as a nom. prop. These conjectures seem satisfactory, especially as it may be adduced in their favour that אהיו has been added to the name Elpaal to connect the names in 1 Chr 8:15 with the enumeration (1 Chr 8:13) interrupted by the parenthetical remarks. No certainty, however, can be attained in a matter so obscure. If a new series of groups of families begins with 1 Chr 8:13, we should expect an introductory formula, as in 1 Chr 8:6. Beriah and Shema are called heads of the fathers'-houses of the inhabitants of Aijalon, i.e., heads of the groups of related households inhabiting Aijalon, the present Jalo to the west of Gibeon (see on Jos 19:42). It is quite consistent with this that their sons or descendants dwelt in Jerusalem. Next a heroic deed of theirs is related, viz., that they (in some war or other) turned to flight the inhabitants of Gath (without doubt Philistines). This remark reminds us of the statement in 1 Chr 7:21, that sons of Ephraim were slain by those born in Gath, because they had gone down to drive away the herds of the inhabitants. But Bertheau draws an erroneous conclusion from this fact, when he says that because in both passages the name Beriah occurs, both refer to the same event, and thereafter attempts by various hypotheses to make the Benjamites mentioned in our verse into Ephraimites. For the name Beriah is not at all so rare as to allow of our inferring from that alone that the various persons so called are identical, for Jacob's son Asher also named one of his sons Beriah; cf. 1 Chr 7:30 with Gen 46:17. The notion that the Benjamites Beriah and Shema defeated those inhabitants of Gath who had slain the sons of Ephraim (1 Chr 7:21) is quite unsupported, as the Philistines lived at war and in feud with the Israelites for hundreds of years.


    1 Chr 8:15


    Several of the names of these six sons of Beriah who are mentioned in our verse occur elsewhere, but nowhere else are they met with as sons of Beriah.


    1 Chr 8:17


    Bertheau would identify three of the sons of Elpaal—Meshullam, Heber, and Ishmerai—with Misham, Eber, and Shemer, 1 Chr 8:12, but without any sufficient reason; for it is questionable if even the Elpaal whose sons are named in our verses be the same person as the Elpaal mentioned in 1 Chr 8:12. Of these descendants of Elpaal, also, nothing further is known, and the same may be said of the nine sons of Shimhi, 1 Chr 8:19-21; of the eleven sons of Shashak, 1 Chr 8:22-25; and of the six sons of Jeroham, 1 Chr 8:26, 1 Chr 8:27, although some of these names are met with elsewhere singly. The concluding remark, 1 Chr 8:28, "These are heads of fathers'-houses," refers, without doubt, to all the names from 1 Chr 8:15 or 1 Chr 8:14 to 1 Chr 8:27. "According to their generations—heads" is in apposition to the preceding, as in 1 Chr 9:24, but the meaning of the apposition is doubtful. The word ראשׁים can hardly be repeated merely for emphasis, as the old commentators understood it, in harmony with the Vulgate principes inquam, for why should this word be so emphasized? Bertheau thinks that "according to their births—heads" is to be taken to mean that those who are enumerated by name are not the heads living at the time of the preparation of this register, but the individual families, with the name of their progenitor after whom they were named in the genealogical lists. But how this meaning can be found in the words in question, I at least cannot understand. Can the individual families be called אבות ראשׁי, "heads of fathers'-houses"? The families are the fathers'-houses themselves, i.e., they are made up of the groups of related households comprehended under the name fathers'-houses. These groups of related households have, it is true, each of them either head, but cannot possibly be themselves called heads. The meaning seems rather to be that the persons named in the family registers, or registers of births, are introduced as heads (of fathers'-houses); and the reason why this is remarked would seem to be, to prevent those who are enumerated as the sons of this or that man from being regarded simply as members of fathers'-houses. The further remark, "these dwelt in Jerusalem," is manifestly not to be taken to mean that the heads alone dwelt there, while the households that were subordinated to them lived elsewhere; for it signifies that they dwelt in Jerusalem with the households which composed their respective fathers'-houses. That the households dwelt there also is not stated, merely because the register contains only the names of the heads.


    1 Chr 8:29


    _—1 Chr 8:29-38 recur in 1 Chr 9:35-44 (see on that passage).


    1 Chr 8:29-32


    The ancestors of Saul. They dwelt mainly in Gibeon, but a branch of them were settled in Jerusalem, 1 Chr 8:32.f. In Gibeon, now El Jib, two hours north-west from Jerusalem (see on Jos 9:3), dwelt the father of Gibeon, with his wife and his sons. The plural ישׁבוּ is used because there dwelt there, besides the father of Gibeon, also his wife and his sons. The father, i.e., the lord and possessor of Gibeon, was called, according to 1 Chr 9:35, Jehiel (יעיאל, Keth. יעואל), and his wife Maachah, a not uncommon female name (see on 1 Chr 2:48). The descent of Jehiel from Benjamin is not given. In 1 Chr 8:30 eight names are given as those of his sons, while in 1 Chr 9:36. ten are mentioned, the latter statement being correct; for a comparison of the two passages shows that in our verse two names have been dropped out,—Ner between Baal and Nadab, and Mikloth at the end, which must have originally stood in our register also,—for in 1 Chr 8:32, 1 Chr 8:33 their descendants are mentioned. זכר is called in 1 Chr 9:37 זכריה. These names are evidently those of actual sons of Jehiel who were progenitors of fathers'-houses (groups of related households), but in the case of only two is the race descended from these further noticed. In 1 Chr 8:32 we have that of the youngest Mikloth, who begat Shimeah, called in 1 Chr 9:38 Shimeam. These also (viz., Shimeah and his family) dwelt in Jerusalem אחיהם נגד, "before their brethren," i.e., over against them, and אחיהם עם, "with their brethren." The brethren are the other Benjamites in the first clause, those dwelling outside of Jerusalem and inhabiting the neighbouring country as far as Gibeon (1 Chr 8:30); in the second, those dwelling in Jerusalem (1 Chr 8:28). From this it is clear that of the descendants of Abi-Gibeon only that branch which was descended from Mikloth went to Jerusalem.


    1 Chr 8:33


    The family of Ner. Ner begat Kish, and Kish Saul. According to 1 Sam 9:1 and 1 Sam 14:51, Kish was a son of Abiel. this statement, on account of which Bertheau proposes to make alterations in the text, may be reconciled with that in our verses, by the simple supposition that in our verse intermediate names mentioned in 1 Sam 9:1, and probably others besides, are passed over, and Ner the son of Abi-Gibeon is named only because he was the progenitor of the line by which Saul was descended from him. Saul (שׁאוּל) is King Saul. Only three of his four sons, 1 Sam 14:49, are mentioned-those, namely, who fell with him in the battle against the Philistines, 1 Sam 31:2. The second is called, in 1 Sam 14:49, Ishui, but in 1 Sam 31:2 Abinadab, as in our register, whence we gather that Ishui is another name for Abinadab. The fourth, Eshbaal, is the same who is called in 2 Sam 2:8, and elsewhere, Ishbosheth, who was set up as king in opposition to David by Abner (see on 2 Sam 2:8).


    1 Chr 8:34-39


    Jonathan's sons and grandsons. His son is called here and in 1 Chr 9:40 Meribbaal, while in 2 Sam 4:4; 2 Sam 9:6; 2 Sam 16:1., 2 Sam 19:25, he is called Mephibosheth, because the name "striver with Baal" has been changed into מפיבשׁת, exterminans idolum. This Meribbaal, who was lame in his feet (cf. 2 Sam 4:4), had a son Micha (מיכה, in 2 Sam 9:12 written מיכא), of whom came a numerous race. He had four sons (1 Chr 8:35), and the family of the last-named of these (Ahaz) is traced down, in 1 Chr 8:36-40, through ten generations to the great-grandson of Eshek. First it is traced from Ahaz to Alemeth (1 Chr 8:36); then through Zimri, brother of this latter, to Binea, by הוליד; then further by בּנו (hisson) to Azel, of whom in 1 Chr 8:38 six sons are enumerated; and finally, in 1 Chr 8:39, the sons of his brother Eshek are named, and the sons and grandsons of the first-born of this latter are then enumerated. The last two verses are wanting after 1 Chr 9:44. The names in the two registers correspond, except at one point, where we cannot get rid of the discrepancy that for יחועדּה (1 Chr 8:36) there stands in 1 Chr 9:42 יערה both times, probably through an error of transcription, by which out of the shortened form יעדּה there arose יערה, ד and ר being interchanged. Besides this, instead of the תּארע of 1 Chr 8:35, we have in 1 Chr 9:41, according to the harder pronunciation of the gutturals, תּחרע; and for רפה, 1 Chr 8:37, we have in 1 Chr 9:41 the longer original form רפיה. Now since Ahaz, whose posterity is traced down to the tenth generation, was descended from Jonathan in the third generation, and his grandfather Mephibosheth was a boy of five years of age at the death of Saul and Jonathan (2 Sam 4:4), the grandsons of Ulam, mentioned in 1 Chr 8:40, will be the thirteenth generation of Jonathan's descendants. Now Jonathan fell along with Saul in the year 1055 b.c., and consequently this thirteenth generation of Jonathan's descendants lived probably about 700 b.c., i.e., about 100 years before the Babylonian exile; for, according to the analogy of the royal race of David, we cannot reckon more than twenty-five years on an average for each generation.


    1 Chr 8:40


    The sons of Ulam are called valiant heroes and archers, and must have shown the same capability for war by which the tribe of Benjamin had been distinguished at an earlier time; cf. Jdg 20:16, and for קשׁת דּרכי, cf. 1 Chr 5:16. The subscription כּל־אלּה מ refers back to the superscription in 1 Chr 8:1, and binds all the names in our chapter together.


    1 Chronicles 9


    1 Chr 9:1


    1 Chr 9:1-3 form the transition from the genealogies to the enumeration of the former inhabitants of Jerusalem in vv. 4-34.


    1 Chr 9:1-2


    "And all the Israelites were registered; and, behold, they were written in the book of the kings of Israel, and Judah was led away to Babylon for her transgressions." The lxx and Vulg. have erroneously connected ויהוּדה with the preceding words, and render, "in the book of the kings of Israel and Judah," and then have translated the following words וגו הגלוּ arbitrarily. Not less incorrect is Bertheau's opinion, that Israel here denotes only the tribes of the northern kingdom, because Israel is contrasted with Judah, and kings of Israel are spoken of, for both reasons are quite worthless. "The book of the kings of Israel" is cited in 2 Chr 20:34 (cf. 2 Chr 33:18), and is declared by Bertheau himself to be identical with the historical work cited as the "book of the kings of Israel and Judah" (2 Chr 27:7; 2 Chr 35:27; 2 Chr 36:8), or as the "book of the kings of Judah and Israel" (2 Chr 16:11; 2 Chr 25:26, and elsewhere). How then can it be inferred from the shortened title, "book of the kings of Israel," that kings of the northern kingdom are spoken of? Then, as to the contrast between Israel and Judah, it might, when looked at by itself, be adduced in favour of taking the name in its narrower sense; but when we consider the grouping together in 1 Chr 9:10 of "Israel, the priests, the Levites, and the Nethinim," we see clearly that Israel in 1 Chr 9:2 incontrovertibly denotes the whole Israel of the twelve tribes. In 1 Chr 9:1, Israel is used in the same sense as in 1 Chr 9:2; and the contrast between Israel and Judah, therefore, is analogous to the contrast "Judah and Jerusalem," i.e., Israel is a designation of the whole covenant people, Judah that of one section of it. The position of our verse also at the end of the genealogies of all the tribes of Israel, and not merely of the ten tribes of the northern kingdom, requires that the name Israel should be understood to denote the whole covenant people. That 1 Chr 9:1 forms the transition from the genealogies to the enumeration of the inhabitants of Jerusalem, and so is properly the conclusion of the genealogies in 1 Chron 2-8, is so manifest that Bertheau cannot adduce a single tenable ground for his assertion to the contrary, that "the verse forms clearly quite a new beginning." For the assertion, "We recognise in it a short introduction to the historical statements regarding the tribe of Judah or the Israelites after the exile," cannot be adduced in support of his view, since it not only contradicts his former assertion that Israel here denotes the northern kingdom, but is also irreconcilable with the words of the verse.


    The statement, "Judah was led captive to Babylon for her transgressions," corresponds to the statement 1 Chr 5:25., 1 Chr 6:15. But when, after this statement, our writer continues, "And the former inhabitants which (lived) in their possessions in their cities were Israel, the priests, the Levites, and the Nethinim; and in Jerusalem there dwelt of the sons of Judah," etc., the "former inhabitants" can only be those who dwelt in their possessions before Judah was led captive into Babylon. This could hardly be misunderstood by any commentator, if the right interpretation of our passage were not obscured by the similarity of the register of the inhabitants of Jerusalem which follows to that contained in Neh 11,—a similarity which has led some to believe that both registers treat of the post-exilic inhabitants of Jerusalem. Bertheau, e.g., comes to the following decision as to the relation of our register, vv. 2-34, to that in Neh 11:3-24: "As the result of the comparison, we have found that both registers correspond exactly in their plan, and agree as to all the main points in their contents." The first point in this result has some foundation; for if we turn our attention only to the enumeration of chiefs dwelling in Jerusalem, then the registers in 1 Chr 9:4-17 of our chapter and in Neh 11:3-19 are identical in plan. But if we consider the whole of the registers, as found in 1 Chron 9:2-34 and Neh 11:3-24, we see that they do differ in plan; for in ours, the enumeration of the inhabitants of Jerusalem is introduced by the remark, 1 Chr 9:2, "The former inhabitants in their possessions in their cities, were Israel, the priests," etc., according to which the following words, 1 Chr 9:3, "And in Jerusalem there dwelt of the sons of Judah," etc., can only be understood of the pre-exilic inhabitants. When Bertheau refers, in opposition to this, to Neh 5:15, where the time between Zerubbabel and Ezra is called the time of the former governors (הראשׁנים הפּחות), with whom Nehemiah contrasts himself, the later governor, to prove that according to that the former inhabitants in our passage may very well denote the inhabitants of the land in the first century of the restored community, he forgets that the governors were changed within short periods, so that Nehemiah might readily call his predecessors in the office "former governors;" while the inhabitants of the cities of Judah, on the contrary, had not changed during the period from Zerubbabel to Ezra, so as to allow of earlier and later inhabitants being distinguished. From the fact that the inhabitants "of their cities" are not contrasted as the earlier, with the inhabitants of Jerusalem as the later, but that both are placed together in such a way as to exclude such a contrast, it is manifest that the conclusion drawn by Movers and Bertheau from Neh 11:1, that the "former inhabitants in their possessions in their cities" are those who dwelt in Jerusalem before it was peopled by the inhabitants of the surrounding district, is not tenable. In Neh 11, on the contrary, the register is introduced by the remark, 1 Chr 9:3, "These are the heads of the province who dwelt in Jerusalem; and they dwelt in the cities of Judah, each in his possession in their cities, Israel, the priests," etc. This introduction, therefore, announces a register of the inhabitants of Jerusalem, and of the other cities of Judah, at that time, i.e., at the time of Ezra and Nehemiah. To this corresponds the manner in which the register has been made out, as in vv. 3-24 the inhabitants of Jerusalem are enumerated, and in 1 Chr 9:25-36 the inhabitants of the other cities. The register in our chapter, on the contrary, deals only with the inhabitants of Jerusalem (vv. 3-19a), while in vv. 19b-34 there follow remarks as to the duties devolving upon the Levites. No mention is made in the register of the inhabitants of other cities, or of Israelites, priests, and Levites, who dwelt in their cities outside of Jerusalem (1 Chr 9:2), because all that was necessary had been already communicated in the preceding genealogies (1 Chron 2-8).


    1 Chr 9:3


    1 Chr 9:3, too, is not, as Bertheau and others think, "the superscription of the register of those dwelling in Jerusalem;" for were it that, mention must have been made in it of the priests and Levites, the enumeration of whom fills up the greater part of the following register, vv. 10-33. 1 Chr 9:3 corresponds rather to 1 Chr 9:35, and serves to introduce the contents of the whole chapter, and with it commences the enumeration itself. In Neh 11, consequently, we have a register of the inhabitants of Jerusalem and the cities of Judah, while our chapter contains only a register of the former inhabitants of Jerusalem. Only in so far as it treats of the inhabitants of Jerusalem does Nehemiah's register resemble ours in plan; that is, to this extent, that the sons of Judah, the sons of Benjamin, priests and Levites, are enumerated seriatim as dwelling in Jerusalem, that is, that heads of the fathers'-houses of these inhabitants, as is stated by Nehemiah in the superscription 1 Chr 11:3, and in our chapter, at the end of the respective paragraphs, 1 Chr 9:9, 1 Chr 9:13, and in the subscription, 1 Chr 9:33 and 1 Chr 9:34.


    But if we examine the contents of the two catalogues more minutely, their agreement is shown by the identity of several of the names of these heads. On this point Bertheau thus speaks: "Of the three heads of Judah, Uthai, Asaiah, and Jeuel, 1 Chr 9:4-6, we recognise the first two in Athaiah and Maaseiah, Neh 11:4-5; only the third name, Jeuel, is omitted. Of the five heads of Benjamin, 1 Chr 9:5-7, it is true, we meet with only two, Sallu and Hodaviah, in Neh 11:7-9; but it is manifest that there was no intention to communicate in that place a complete enumeration of the hereditary chiefs of Benjamin. The names of the six heads of the divisions of the priests, Jedaiah and Jehoiarib, Jachin, Azariah (Seriah occupies his place in the book of Nehemiah), Adaiah and Maasiai (represented in Nehemiah by Amashai), are enumerated in both places in the same order. Among the Levites there occur the names of Shemaiah and Mattaniah as representatives of the great Levitic divisions of Merari and Gershon-Asaph, and we easily recognise our עבדיה in the עבדּא of the book of Nehemiah. Only the two first of the four chiefs of the doorkeepers, Shallum, Akkub, Talmon, and Ahiman, are named in the abridged enumeration of the book of Nehemiah, while the two others are only referred to in the added ואחיהם." Now, even according to this statement of the matter, the difference is seen to be almost as great as the agreement; but in reality, as a more exact comparison of the catalogues shows, the true state of the case is very different. According to 1 Chr 9:3, there dwelt in Jerusalem also sons of Ephraim and Manasseh; but the catalogue from 1 Chr 9:4 onwards contains only sons of Judah and Benjamin, and not a single Ephraimite or Manassite. The reason of that is probably this, that only single families and individuals from among the latter dwelt there, while the register only makes mention of the heads of the larger family groups in the population of Jerusalem.


    1 Chr 9:4


    In the same place there dwelt, of the sons of Judah, three chiefs of the three most important families of Judah, that of Pharez, that of Shelah, and that of Zerah; cf. 1 Chr 2:3-4. Of the family of Pharez was Uthai, whose descent is traced back in 1 Chr 9:4 to Bani, of the children of Pharez. The Kethibh בן־בנימן־בּני is clearly to be read according to the Keri מן־בּני בן־בּני. The name Bani occurs, 1 Chr 6:31, among the Merarites; while in the genealogies of Judah, 1 Chron 2-4, neither Bani nor Uthai, nor any one of his ancestors who are here named, is mentioned. In Neh 11:4, on the contrary, there is named of the sons of Pharez, Athaiah (עתיה, perhaps only another form of עוּתי), with quite other ancestors; while not a single one of the five names of the persons through whom his race is traced back to Mahalaleel, of the sons of Pharez, coincides with the ancestors of Uthai.


    1 Chr 9:5


    Of the family of Shelah, Asaiah the first-born, and his other) sons. בּנין, after הבּכור, can only be understood of the other sons or descendants. But the epithet give to Asaiah, השּׁילני, is surprising, for it is a formation from שׁילה or שׁילן, and appears to denote a native of Shiloh, a well-known city of Ephraim. This derivation, however, is not suitable, since here the sons (descendants) of Judah are enumerated; and no connection between the inhabitants of Judah and the Ephraimite city Shiloh can either be proved or is at all likely. The older commentators, therefore, have suggested the reading השּׁלני, as in Num 26:20, where the family of Shelah, the third sons of Judah, is so called. This suggestion is doubtless correct, and the erroneous punctuation השּׁילני has probably arisen only from the scriptio plena of the word שׁילה instead of שׁלה. This supposition is confirmed by the fact that the form השּׁלני is found in Neh 11:5, although it also is pointed השּׁלני. In Neh. loc. cit., instead of Asaiah, Maaseiah is introduced as בּן־השּׁלני in the seventh generation, while no ancestors whatever of our Asaiah are mentioned. The name עשׂיה, moreover, is not unfrequent, and occurs in 1 Chr 4:36 among the Simeonites; in 1 Chr 6:15; 1 Chr 15:6, 1 Chr 15:11, among the Levites; in 2 Kgs 22:12, 2 Kgs 22:14 and 2 Chr 34:20, as עבד of the King Josiah. מעשׁיה is the name of many persons, e.g., in 1 Chr 15:18, 1 Chr 15:20, and likewise in 2 Chr 23:1; Jer 21:1; Jer 29:21; Jer 35:4; and elsewhere it is used of men of other tribes: so that even should Maaseiah have been written instead of Asaiah merely by an error of transcription, we are not warranted in identifying our Asaiah with the Maaseiah of Nehemiah.


    1 Chr 9:6


    "Of the sons of Zerah, Jeuel;" also the name of various persons; cf. 1 Chr 5:7; 2 Chr 26:11 : the register in Neh 11 notices no descendants of Zerah. "And their brethren, 690 (men)." The plural suffix in אחיהם cannot be referred, as Bertheau thinks, to Jeuel, for that name, as being that of the head of a father's-house, cannot be a collective. The suffix most consequently refer to the three heads mentioned in 1 Chr 9:4-6, Uthai, Asaiah, and Jeuel, whose brethren are the other heads of fathers'-houses of the three families descended from Judah; cf. 1 Chr 9:9, where the number of the אחים mentioned refers to all the heads who had formerly been spoken of.


    1 Chr 9:7


    Of the sons of Benjamin, i.e., of the Benjamites, four heads are named, Sallu, Ibneiah, Elah, and Meshullam; and of the first and fourth of these, three generations of ancestors are mentioned, of the second only the father, of the third the father and grandfather. "And their brethren according to their generations, 956;" cf. on 1 Chr 9:6. "All these men" are not the brethren whose number is given, but the heads who have been mentioned by name. Now, if we compare this with Neh 11, we meet in 1 Chr 9:7-9 with only one of the four heads of Benjamin, Sallu, and that too, as in the Chronicle, as a son of Meshullam, while the ancestors of both are different. Instead of the three others in 1 Chr 9:8, we have סלּי גּבּי, 928; and in 1 Chr 9:9, as overseer (prefect), and Jehudah as ruler over the city.


    1 Chr 9:10


    The priests.—The three names Jedaiah, Jehoiarib, and Jachin (1 Chr 9:10) denote three classes of priests (cf. 1 Chr 24:7, 1 Chr 24:17), who accordingly dwelt in Jerusalem. There also dwelt there (1 Chr 9:11) Azariah the son of Hilkiah, etc., the prince of the house of God; cf. 2 Chr 31:13. This is the Azariah mentioned in 1 Chr 6:13, the son of Hilkiah, etc., the grandfather of the Jehozadak who was led captive into Babylon. then in 1 Chr 9:12 we have two other heads of the priestly fathers'-houses, with an enumeration of their ancestors, through whom they are traced back to the classes of priests to which they belonged respectively, viz., Adaiah to the class Malchijah (1 Chr 24:9), and Maasiai to the class Immer (1 Chr 24:14). According to this, therefore, there dwelt at Jerusalem, of the priesthood, the three classes Jedaiah, Jehoiarib, and Jachin, Azariah the prince of the temple, and of the classes Malchijah and Immer, the fathers'-houses Adaiah and Maasiai. In 1 Chr 9:13 the whole number is estimated at 1760. A difficulty is raised by the first words of this verse, "And their brethren, heads of their fathers'-houses, 1760," which can hardly be taken in any other sense than as denoting that the number of the heads of the fathers'-houses amounted to 1760. This, however, is not conceivable, as "fathers'-houses" are not single households, but larger groups of related families. Moreover, אחיהם, which is co-ordinate with the heads of the fathers'-houses, can only denote, as in 1 Chr 9:6, 1 Chr 9:9, the heads of the families which belonged to or constituted the fathers'-houses. To arrive at this meaning, however, we must transpose the words ואחיהם and לבית־אבותם ראשׁים, connecting לבית־אבותם ר with 1 Chr 9:12, and אחיהם with the number, thus: heads of fathers'-houses, etc., were those mentioned in 1 Chr 9:12, and their brethren 1760 (men), valiant heroes in the work of the service of the house of God. Before מלאכת one would expect the word עשׁי, as in 1 Chr 23:24 and Neh 11:12, but its presence is not so absolutely necessary as to warrant us in supposing that it has been dropped out, and in inserting it. מלאכת may be also taken as an accusative of relation, "valiant heroes in reference to the work;" or at most a ל a tso may be supplied before מלאכת, as it might easily have been omitted by a clerical error after the immediately preceding חיל. On comparing our passage with Neh 11:10-14, we find there, if בּן־יויריב in 1 Chr 9:10 be altered into יהויריב, the same three classes of priests; but instead of Azariah, Seraiah is prince of the house of God, 1 Chr 9:11 : thereafter we have 822 brethren, performing the work of the house (of God). Then follows Adaiah of the class Malchijah (as in the Chronicles), but with the addition, "his brethren 242;" and then Amashai of the class Immer, but with other ancestors than those of the Maasiai of the Chronicles, and with the addition, "and their brethren, valiant heroes, 128;" and finally, Zabdiel Ben Hagdolim as overseer (president over them).


    The sum of the three numbers is 1192, as contrasted with the 1760 of the Chronicle.


    1 Chr 9:14


    The Levites.—Of these there dwelt in Jerusalem, Shemaiah the son of Hasshub, the son of, etc., a Merarite; and (1 Chr 9:15) Bakbakkar, Heresh, and Galal; and Mattaniah the son of Micah, a descendant of Asaph, and consequently a Gershonite (1 Chr 9:16); and Obadiah the son of Shemaiah, as descendant of Jeduthun, consequently also a Merarite; and Berechiah the son of Asa, the son of Elkanah, who dwelt in the villages of the Netophathite, i.e., of the lord or possessor of Netopha, a locality in the neighbourhood of Bethlehem; cf. Neh 7:26. This remark does not refer to Shemaiah, who cannot have dwelt at the same time in Jerusalem and in the village of the Netophathite, but to his grandfather or ancestor Elkanah, who is thereby to be distinguished from the other men who bore this name, which often occurs in the family of Kohath. All these men are, according to the analogy of the other names in our register, and according to the express statement of the superscription, 1 Chr 9:34, to be regarded as heads of Levitic fathers'-houses, and were probably leaders of the music, since those mentioned in 1 Chr 9:15, 1 Chr 9:16 were descendants of Asaph and Jeduthun, and may therefore with certainty be assumed to have belonged to the Levitic musicians. A confirmation of this supposition is found in the superscription, 1 Chr 9:33, inasmuch as the mention of the singers in the first line goes to show that the enumeration of the Levites began with the singers. If we compare Neh 11:15-18 with our passage, we find that these two, Shemaiah and Mattaniah, are mentioned, and on the whole their forefathers have the same names, 1 Chr 9:15 and 1 Chr 9:17; but between the two we find Shabbethai and Jozabad of the chief of the Levites set over the external service of the house of God. After Mattaniah, who is chief of the Asaphites there also, mention is made of Bakbukiah as the second among his brethren, and Abda the son of Shammua, a descendant of Jeduthun (1 Chr 9:17); according to which, even if we identify Bakbakkar with Bakbukiah, and Abda with Obadiah, the Heresh, Galal, and Berechiah of the Chronicles are wanting in Nehemiah, and instead of these three, only Jozabad is mentioned.


    1 Chr 9:17


    "The doorkeepers, Shallum, Akkub, Talmon, Ahiman, and their brethren: Shallum the chief." The service was so divided among the four just named, that each along with his brethren performed the duty of watching by one of the four sides and chief entrances of the temple (cf. 1 Chr 9:24 and 1 Chr 9:26), and these four were consequently heads of those divisions of the Levites to whom was committed the duty of the watch. In Neh 11:20, on the contrary, the doorkeepers mentioned are Akkub, Talmon, and their brethren, 172 (men); but the other two chiefs named in the Chronicle are there omitted, while in the Chronicle no number is given. Here the agreement between the two registers ceases. In the Chronicle there follows first of all, in 1 Chr 9:18-26, some remarks on the service of the doorkeepers; and then in 1 Chr 9:26-32 the duties of the Levites in general are spoken of; and finally, in 1 Chr 9:32 and 1 Chr 9:34 we have subscriptions. In Nehemiah, on the other hand, we find in 1 Chr 9:20 the statement that the remaining Israelites, priests, and Levites dwelt in their cities; and after some statements as to the service of the Levites, the enumeration of these cities is introduced.


    In glancing back over the two catalogues, it is seen that the differences are at least as great as the coincidences. But what conclusions are we to deduce from that fact? Bertheau thinks "from this it is certain that both catalogues cannot have been drawn up independently of each other," and "that both have been derived from one and the same source, which must have been much more complete, and much richer in names, than our present catalogues; cf. Movers, S. 234." We, however, judge otherwise. The discrepancies are much too great to allow us to refer them to free handling by epitomizers of some hypothetical more detailed catalogue, or to the negligence of copyists. The coincidence, in so far as it actually exists, does not justify us in accepting such far-fetched suppositions, but may be satisfactorily explained in another way. It consists indeed only in this, that in both registers, (1) sons of Judah and Benjamin, priests and Levites, are enumerated; (2) that in each of these four classes of the inhabitants of Jerusalem some names are identical. The first of these coincidences clearly does not in the least prove that the two catalogues are derived from the same source, and treat of the same time; for the four classes enumerated constituted, both before and after the exile, the population of Jerusalem. But neither does the identity of some of the names prove in the slightest degree the identity of the two catalogues, because the names denote, partly classes of inhabitants, and partly heads of fathers'-houses, i.e., of groups of related households, which did not change with each generation, but sometimes continued to exist for centuries; and because, priori, we should expect that those who returned from exile would, as far as it was possible, seek out again the dwelling-places of their pre-exilic ancestors; and that consequently after the exile, on the whole, the same families who had dwelt at Jerusalem before it would again take up their abode there. In this way the identity of the names Jedaiah, Jehoiarib, and Jachin in the two catalogues may be accounted for, as these names do not denote persons, but classes of priests, which existed both before and after the exile. A similar explanation would also apply to the names of the doorkeepers Akkub and Talmon (1 Chr 9:17; Neh 11:19), as not merely the priests, but also the other Levites, were divided for the service according to their fathers'-houses into classes which had permanent names (cf. 1 Chron 25 and 26). Of the other names in our register only the following are identical: of the Benjamites, Sallu the son of Meshullam (1 Chr 9:7; Neh 11:7); of the priests, Adaiah (1 Chr 9:12; Neh 11:12), with almost the same ancestors; and of the Levites, Shemaiah and Mattaniah (1 Chr 9:10.; Neh 11:15, Neh 11:17). All the other names are different; and even if among the priests Maasiai (1 Chr 9:12) should be identical with Amashai (Neh 11:13), and among the Levites Bakbakkar and Obadiah (1 Chr 9:16 and 1 Chr 9:15) with Bakbukiah and Abda (Neh 11:17), we cannot identify the sons of Judah, Uthai and Azaiah (1 Chr 9:4.), with Athaiah and Maaseiah (Neh 11:4.), for their ancestors are quite different. The similarity or even the identity of names, were it in two or three generations, cannot of itself prove the identity of the persons, as we have already seen, in the genealogy of the line of Aaron 1 Chr 6:3.), that, e.g., the series Amariah, Ahitub, and Zadok recurs at various times; cf. 1 Chr 6:11. and 1 Chr 6:12. Everywhere in the genealogical lines the same names very often recur, as it was the custom to give the children the names of their ancestors; cf. Tob. 1:9, Luk 1:59. Win. bibl. R. W. ii. S. 133; Hvern. Einl. ii. 1, S. 179f. But if, on the one hand, the identity of these names in the two catalogues is not at all a valid proof of the identity of the catalogues, and by no means justifies us in identifying similarly-sounding names by supposing errors of transcription, on the other hand we must hold that the register refers to the pre-exilic population of Jerusalem, both because of the wide discrepancies in all points, and in accordance with the introductory statements in 1 Chr 9:2. This interpretation is also demanded by the succeeding remarks in reference to the service of the Levites, since they throughout refer to the pre-exilic time.


    1 Chr 9:18


    The duties of the Levites.—1 Chr 9:18. The first half of this verse, "And until now (is he) in the king's gate eastward," must be referred to Shallum (Berth.). To imagine a reference to all the doorkeepers, "until now are they," does not suit 1 Chr 9:24-26, according to which the doorkeepers kept guard upon all the four sides. The eastern gate of the temple was called the king's gate, because by this gate the king went in and out to the temple; cf. Eze 46:1-2; Eze 41:3. The remark, "until now is Shallum watcher," etc., presupposes the existence of the temple at the time of the preparation of this register, and points to the pre-exilic time. Against this Bertheau has raised the objection that the name king's gate may have been retained even in the post-exilic times for the eastern gate. This must of course be in general admitted, but could only be accepted if it were proved that Shallum lived after the exile. This proof Bertheau obtains by taking the words, "until now is Shallum in the king's gate," to mean, "that, according to the ancient arrangement, Shallum, the chief of all the doorkeepers, had still to guard the eastern entrance; according to which Shallum would be the collective designation of the whole series of the chiefs of the doorkeepers who lived from David's time till after the exile;" but the words cannot be thus interpreted. Such an interpretation cannot be made plausible by identifying the name Shallum with Meshelemiah or Shelemiah, to whose lot it fell in the time of David to be doorkeeper to the eastward (1 Chr 26:1, 1 Chr 26:14); for in doing so, we would overlook the fact that in 1 Chr 9:21 of our chapter also he bears the name Meshelemiah. The circumstance that both Shallum and Meshelemiah are called Ben-Kore, of the sons of Abiasaph, by no means justifies the identification of these two quite different names; for it is neither necessary nor probable that בּן should here be taken in its narrower sense, and Kore regarded as the immediate father of both. The name קרא is repeated in the family of the east doorkeepers, as we learn from 2 Chr 31:14, where it is stated that this office was held by a Kore ben Jimna. "These (who are named in 1 Chr 9:17) are the doorkeepers for the camp of the sons of Levi" (of the Levites),—an antiquated expression, bringing to remembrance the time of Moses, when the Levites, on the journey through the wilderness, were encamped about the tabernacle (Num 3:21.).


    1 Chr 9:19


    1 Chr 9:19 gives more exact information as to Shallum's person and his official position. He, the descendant of Kore, the son (descendant) of Abiasaph, a Korahite, and his brethren according to his father's-house (i.e., called brethren because they, like him, belonged to the father's-house of Korah), were over the work of the service, viz., keepers of the thresholds of the tent, i.e., of the house of God, of the temple, which, according to the ancient custom, was called tent, because God's house was formerly a tent-the tabernacle. "And his fathers (the ancestors of Shallum) were by the encampment of Jahve, guardians of the entrance." With these words the author of this register goes back into the ancient time; and we learn that Shallum's ancestors, of the father's-house of the Korahite Abiasaph, had held the office of guardian of the entrance to the house of God from the time of the conquest of Canaan and the setting up of the tabernacle in Shiloh. The remark in 1 Chr 9:20, that Phinehas the son of Eleazar was prince over them in time past, points to the same period. In the book of Joshua and the older books there is no record of the matter; but since the Korahites were descended through Ishhar from Kohath, and the Kohathites held, according to Num 4:4., the first place among the servants of the holy place, and were responsible for the holiest vessels, we cannot doubt that the statement here rests upon accurate historical tradition. The "encampment of Jahve" is the holy place of the tabernacle, the dwelling of Jahve in the midst of His people. This designation also is derived from the circumstances of the Israelites in their wandering in the Arabian desert, and is likewise employed in 2 Chr 31:2 in reference to Solomon's temple; but in our verse the tabernacle is intended. It had only one entrance, מבוא, the guarding of which was entrusted to the above-mentioned Korahites.


    1 Chr 9:20


    Phinehas was prince over them, not as high priest, but during the high-priesthood of his father Eleazar, i.e., in the time of Joshua, just as Eleazar, under the high-priesthood of Aaron in the time of Moses, had the oversight of the keepers of the holy place, as prince of the princes of Levi (Num 3:32). The words עמּו יהוה do not contain a historical remark, "Jahve was with him," for then the conjunction w would stand before it, as in 1 Chr 11:9; they are a blessing—"Jahve be with him"—in reference, probably, to the covenant of peace entered into with him and his descendants by Jahve (Num 25:11-13).


    1 Chr 9:21


    1 Chr 9:21 is quite unconnected with the preceding context, the conjunction w being omitted, and its contents also present considerable difficulties. Zechariah, the son of Meshelemiah, can only be the Zechariah who is mentioned in 1 Chr 26:2 as the first-born of Meshelemiah, and who lived in the time of David; for at the time when David divided the porters into classes, there fell to him the lot towards midnight, i.e., the duty of waiting at the door on the north side of the holy place (1 Chr 26:14). With this, indeed, the general statement of our verse, "he was porter of the door (or the entrance) of the tent of the covenant," is not inconsistent. But what purpose does this general statement serve? With what design is Zechariah, and he alone, mentioned? We have no means of giving a definite answer to this question; but he may perhaps be named as being the person who, before David's division of the Levites into classes was carried out, had charge of the porters' service in the tabernacle. But even if this conjecture be accepted as well grounded, the abrupt way in which it is mentioned still remains enigmatical.


    1 Chr 9:22


    With 1 Chr 9:22 the narrative seems to return to the enumeration begun in 1 Chr 9:17-19, so that the reflections on the earlier times, 1 Chr 9:19-21, are to be regarded as a parenthesis. 1 Chr 9:22 runs: "They all who were chosen for doorkeepers for the thresholds, 212 (men): they, in their villages were they registered; they were ordained by David and Samuel the seer on their fidelity." The infinitive התיחשׂ is used substantively, "in reference to them, in their villages as their genealogical registration accomplished." If 1 Chr 9:22 be the continuation of 1 Chr 9:17-21, then the number given (212) will refer to the doorkeepers in active service at the time of the preparation of the register. With this hypothesis, however, the last clause of the verse, which states that David and Samuel had appointed them, does not seem to harmonize. But if we consider that the four men mentioned in 1 Chr 9:17 are heads of fathers'-houses, and that their fathers'-houses were not extinguished at the death of their temporary heads, and performed the same service from generation to generation, it might well be said of the generation performing the service at the time of the preparation of our register, that David had appointed them to their office. The case would of course be similar, if, as we have above supposed, the four names in 1 Chr 9:17 are designations of the classes of doorkeepers, for these classes also performed the same service continually. The statements of our 22nd verse cannot be referred to the time of David, for in 1 Chr 26:8-10 the number of the doorkeepers appointed by David amounted only to eighty, viz., sixty-two of the sons of Obed-Edom, and eighteen of the sons of Meshelemiah, which, with the addition of thirteen Merarites (1 Chr 26:10-11), gives a total of ninety-three, while in our verse the number is 212. According to Ezr 2:42, the number of doorkeepers who returned with Zerubbabel was 139 men; and in the register, Neh 11:19, the number is stated to be 172. From the remark that they were registered in their villages (חצריהם, as in 1 Chr 6:41; Jos 13:23, and elsewhere), we learn that the doorkeepers dwelt in villages near Jerusalem, whence they came to the city so often as their service required, as the singers also did in the post-exilic time, Neh 12:29. יסּד, to found, set, ordain, and so appoint to an office. "David and Samuel the seer:" הראה, the ancient designation of the prophets, for which at a later time נביא was the more usual word; cf. 1 Sam 9:9. Nowhere else do we find any record of Samuel's having taken any part in David's arrangement of the service of the Levites in the holy place. Samuel, moreover, was no longer living when David began to arrange the worship at the time when the ark was brought to Jerusalem, for he died before Saul, and consequently before the beginning of David's reign; cf. 1 Sam 25:1 with 1 Sam 28:3. Bertheau is consequently of opinion that this statement of our historian rests merely upon the general recollection, according to which the worship was organized afresh, and established in its newer form, in the time of David and Samuel. This is of course possible, but there is no cogent reason against accepting the much less remote supposition that the chronicler took this remark from his authority. The mention of Samuel after David has not a chronological signification, but David is named first on account of his connection with the matter in hand; for the thorough re-organization of the worship, and the classification of the persons engaged in carrying it on, originated with David. For these arrangements of David, however, Samuel had prepared the way in his struggle for the restoration of the theocracy, and of the worship which had fallen into desuetude under Eli and his profligate sons. To do this in any measure, he must have, without doubt, ordained trustworthy men to the individual offices, and thus have prepared the way for King David. בּאמוּנתם is found in 1 Chr 9:26, 1 Chr 9:31 without the suffix, with the meaning "in good faith" (cf. 2 Kgs 12:16; 2 Kgs 22:7; 2 Chr 31:12), and accordingly is here upon their fidelity, i.e., because they had been recognised to be faithful.


    1 Chr 9:23-24


    They (those ordained by David) and their sons (descendants) were at the doors of the house of Jahve-of the tent-house (האהל בּית is added to בּית־יהוה, in order that the latter might not be confined to Solomon's temple); for the watch (משׁמרות of persons, as in Neh 12:9; Neh 4:3, Neh 4:16), according to the four winds (quarters) were they, i.e., the doorkeepers stood so, in accordance with the arrangement made by David; cf. 1 Chr 26:14.


    1 Chr 9:25-26


    "And their brethren in their villages (cf. 1 Chr 9:22) were bound to come the seventh day, from time to time, with these." The infinitive בּוא with ל expresses duty, as in 1 Chr 5:1. The seventh day is the Sabbath of the week, on which each class in order had to take charge of the services. אלּה עם are the chiefs mentioned in 1 Chr 9:17 who dwelt in Jerusalem, and of whom it is said in 1 Chr 9:26, "for they are on their fidelity, the four mighty of the doorkeepers." In explanation of the גּבּרי, Bertheau very fittingly compares σταρτηγοῖ τοῦ Ἱεροῦ, Luk 22:52. The words הלויּם הם, which may be translated, "they are the Levites," or "they (viz., the Levites)," are somewhat surprising. The Masoretic punctuation demands the latter translation, when the words would be an emphatic elucidation of the preceding המּה. Were they a subscription, we should expect אלּה instead of הם; while, on the other hand, the circumstance noticed by Bertheau, that in the following verses the duties not merely of the doorkeepers, but of the Levites in general, are enumerated, would seem to favour that sense. Even in the second half of the 1 Chr 9:22 it is not the doorkeepers who are spoken of, but the Levites in general. May we not suppose that the text originally stood היוּ הלויּם וּמן (cf. 1 Chr 9:14) instead of והיוּ הויּם והם, and that the reading of our present text, having originated in a transcriber's error, found acceptance from the circumstance that 1 Chr 9:27 apparently still treats of, or returns to, the service of the doorkeepers? So much is certain, that from 1 Chr 9:26 onward the duties of the Levites in general, no longer those of the doorkeepers, are spoken of, and that consequently we must regard the Levites (הלויּם), and not the before-mentioned four doorkeepers, as the subject of והיוּ: "and the Levites were over the cells of the storehouses of the house of God." The cells in the outbuildings of the temple served as treasure-chambers and storehouses for the temple furniture. האוצרות with the article in the stat. constr. (Ew. 290, d.), because of the looser connection, since the genitive בּית־הא also belongs to הלּשׁכוה.


    1 Chr 9:27


    1 Chr 9:27 refers again to the doorkeepers. They passed the night around the house of God, because the care of or watch over it was committed to them, and "they were over the key, and that every morning," i.e., they had to open the door every morning. מפתּח occurs again in Jdg 3:25 and Isa 22:22, in the signification key, which is suitable here also.


    1 Chr 9:28


    And of them (the Levites), some were over the vessels of the service, by which we are probably to understand the costly vessels, e.g., the golden cups for the libations, etc., which were brought from the treasure-chamber only for a short time for use in the service. They were brought, according to the number, into the place where the service took place, and after being again numbered, were again carried forth; and according to 1 Chr 9:29, other Levites were set over הכּלים and over הקּדשׁ כּלי.


    1 Chr 9:29


    And of them, others were set over the vessels (in general), and over all the holy vessels which were used for the daily sacrificial service, and over the fine flour (סלת, vide on Lev 2:1), wine, oil, and incense which was required therein for the meat and drink offerings, and the בּשׂמים, spicery, for the holy perfumes (frankincense, cf. Exo 25:6).


    1 Chr 9:30


    And of the priests' sons were preparers of the ointments for the spices. It is the preparation from various spices of the holy anointing oil, Exo 30:23-25, which is meant, and which consequently was part of the priest's duty.


    1 Chr 9:31


    Mattithiah, the first-born of the Korahite Shallum (vide 1 Chr 9:19), was on good faith over the panbakings (pastry) for the meat-offerings, over the preparation of which he was to watch. To the name Mattithiah מן־הלויּם is added, in contrast to the הכּהנים מן־בּני in 1 Chr 9:30. The word החבתּים (pastry, panbaking) occurs here only; cf. מחבת, pan of sheet iron, Exo 4:3.


    1 Chr 9:32


    Finally, to some of the Kohathites was committed the preparation of the shew-bread, which required to be laid on the table fresh every Sabbath; cf. Lev 24:5-8. The suffix אחיהם refers back to the Levites of the father's-house of Korah in 1 Chr 9:32.


    1 Chr 9:33-34


    1 Chr 9:33, 1 Chr 9:34 contain subscriptions to the section vv. 14-32. Since the enumeration of the Levites dwelling in Jerusalem in 1 Chr 9:14-16 began with the Levitic singer families, so here we find that the singers are mentioned in the first subscription, "these are the singers, heads of fathers'-houses of the Levites," with an additional remark as to their service: "In the cells free, for day and night it is incumbent upon them to be in service," which is somewhat obscure. פּטוּרים, from פּטר, in later Hebrew, let loose, set free. Rashi and Kimchi have already translated it, immunes ab aliis nempe ministeriis, or ab omni alio officio. Adopting this linguistically assured translation, we must supply with בּלּשׁכת, dwelling or waiting in the cells of the courts of the temple, freed from every other business in order that they may apply themselves wholly to their service, for they are wholly busied therewith day and night. Day and night is not to be pressed, but signifies perpetually, continually. Bertheau translates בּמּלאכה עליהם, "they were over them in the service," i.e., had to take the oversight of the singers subordinate to them. but this can hardly be correct; and the passage quoted to justify this translation, 2 Chr 34:12, proves nothing, because there מפקד is used along with it. We therefore prefer to take עליהם in the signification "it is incumbent upon them," although we should then expect המּלאכה instead of בּמּלאכה; cf. 1 Chr 9:27. Yet בּמּלאכה can in this connection quite well be used elliptically or concisely for "to be in service," i.e., to carry on their musical duties. The second subscription (1 Chr 9:34) refers to all the Levites, and is similar in contents and form to that in 1 Chr 8:28.


    1 Chr 9:35


    The family of King Saul.—This register has already occurred in 1 Chr 8:29-38, along with those of other families of the tribe of Benjamin, and is repeated here only to connect the following history of the kingship with the preceding genealogical lists. It forms here the introduction to the narrative of Saul's death in 1 Chr 10:1-14, which in turn forms the transition to the kingship of David. The deviations of this register from that in 1 Chr 8:29-38, show that it has been derived from another document in more complete preservation than that in 1 Chron 8, which had been handed down in connection with other genealogies of the Benjamite families, and had suffered considerably in its text. See the commentary on 1 Chr 8:29-38.


    1 Chronicles 10


    1 Chronicles


    II. The History of David's Kingship—1 Chronicles 10-29.


    The account of the ruin of Saul and his house in 1 Chr 10:1-14, cf. 1 Sam, forms the introduction to the history of the kingship of David, which is narrated in two sections. In the first, 1 Chron 11-21, we have a consecutive narrative of the most important events of David's life, and his attempts to settle the kingship of Israel on a firmer basis, from the time of his being anointed king over all Israel to the numbering of the people in the latter years of his reign. The second, 1 Chron 22-29, contains an account of the preparations made towards the end of his reign for the building of the temple, of the arrangement of the service of the Levites and the army, and the last commands of the grey-haired king as to the succession of his son Solomon to the kingdom, and matters connected with it. The first section runs parallel to the account of the reign of David in 2 Samuel; the second is peculiar to the Chronicle, and has no parallel in the earlier historical books, Samuel and Kings. Now, if we compare the first section with the parallel narrative in 2 Samuel, it is manifest that, apart from that omission of David's seven years' reign over the tribe of Judah in Hebron, and of all the events having reference to and connection with his family relationships, of which we have already spoken, in the Chronicle the same incidents are recounted as in the second book of Samuel, and with few exceptions the order is the same. The main alterations in the order of the narrative are: (a) that the catalogues of David's heroes who helped him to establish his kingdom (1 Chron 11:10-47), and of the valiant men of all the tribes, who even in Saul's lifetime had joined themselves to David (1 Chron 12), follow immediately upon the account of the choosing of Jerusalem to be the capital of the kingdom, after the conquest of the fortress Jebus (1 Chr 11:1-9), while in 2 Samuel the former of these catalogues is found in 2 Sam 23:8-39, in connection with the history of his reign, and the latter is entirely omitted; and (b) the account of his palace-building, his wives and children, and of some battles with the Philistines, which in 2 Sam 5:11-25 follows immediately after the account of the conquest of the citadel of Zion, is inserted in the fourteenth chapter of Chronicles, in the account of the bringing of the ark of the covenant from Kirjath-jearim (1 Chr 13:1-14), and its transfer to Jerusalem (1 Chron 15). Both these transpositions and the before-mentioned omissions are connected with the peculiar plan of the Chronicle. In the second book of Samuel the reign of David is so described as to bring out, in the first place, the splendidly victorious development of his kingship, and then its humiliation through great transgression on David's part; the author of the Chronicle, on the other hand, designed to portray to his contemporaries the glories of the Davidic kingship, so that the divine election of David to be ruler over the people of Israel might be manifest. In accordance with this purpose he shows, firstly, how after the death of Saul Jahve bestowed the kingship upon David, all Israel coming to Hebron and anointing him king, with the confession, "Jahve thy God hath said to thee, Thou shalt be ruler over my people Israel;" how the heroes of the whole nation helped him in the establishing of his kingdom (1 Chron 11); and how, even before the death of Saul, the most valiant men of all the tribes had gone over to him, and had helped him in the struggle (1 Chron 12). In the second place, he narrates how David immediately determined to bring the ark into the capital of his kingdom (1 Chron 15); how, notwithstanding the misfortunes caused by a transgression of the law (1 Chr 13:7, 1 Chr 13:9.), so soon as he had learned that the ark would bring a blessing (1 Chr 13:1-14, 14), and that God would bless him in his reign (1 Chron 14), he carried out his purpose, and not only brought the ark to Jerusalem, but organized the public worship around this sanctuary (1 Chron 15 and 16); and how he formed a resolution to build a temple to the Lord, receiving from God, because of this, a promise that his kingdom should endure for ever (1 Chron 17). Then, in the third place, we have an account of how he, so favoured by the Lord, extended the power of his kingdom by victorious wars over all the enemies of Israel (1 Chron 18-20); and how even the ungodly enterprise of the numbering of the people, to which Satan had tempted him, David, had by the grace of God, and through his penitent submission to the will of the Lord, such an issue, that the place where the Lord should be thereafter worshipped in Israel was determined by the appearance of the angel and by the word of the prophet Gad (1 Chron 21). And so the grey-haired king was able to spend the latter part of his reign in making preparations for the building of the temple, and in establishing permanent ordinances for the public worship, and the protection of the kingdom: gave over to his son Solomon, his divinely chosen successor on the throne, a kingdom externally and internally well ordered and firmly established, and closed his life at a good old age, after a reign of forty years (1 Chron. 22-29).


    1 Chr 10:1


    In 1 Sam this narrative forms the conclusion of Saul's last war with the Philistines. The battle was fought on the plain of Jezreel; and when the Israelites were compelled to retire, they fell back upon Mount Gilboa, but were hard pressed by the Philistines, so that many fell upon the mountain. The Philistines pressed furiously after Saul and his sons, and slew the latter (as to Saul's sons, see on 1 Chr 8:33); and when the archers came upon Saul he trembled before them (יחל from חוּל), and ordered his armour-bearer to thrust him through. Between המּורים and בּקּשׁת the superfluous אנשׁים is introduced in Samuel, and in the last clause מאד is omitted; and instead of מהמּורים we have the unusual form מן־היּורים (cf. 2 Chr 35:23). In Saul's request to his armour-bearer that he would thrust him through with the sword, וּדקרני (1 Sam 31:4) is omitted in the phrase which gives the reason for his request; and Bertheau thinks it did not originally stand in the text, and has been repeated merely by an oversight, since the only motive for the command, "Draw thy sword, and thrust me through therewith," was that the Philistines might not insult Saul when alive, and consequently the words, "that they may not thrust me through," cannot express the reason. But that is scarcely a conclusive reason for this belief; for although the Philistines might seek out Saul after he had been slain by his armour-bearer, and dishonour his dead body, yet the anxiety lest they should seek out his corpse to wreak their vengeance upon it could not press so heavily upon him as the fear that they would take vengeance upon him if he fell alive into their hands. It is therefore a more probable supposition that the author of the Chronicle has omitted the word וּדקרני only as not being necessary to the sense of the passage, just as עמּו is omitted at the end of 1 Chr 10:5. In 1 Chr 10:6 we have וכל־בּיתו instead of the כּל־אנשׁיו גּם כליו ונשׂא of Samuel, and in 1 Chr 10:7 ישׂראל אנשׁי is omitted after the words נסוּ כּי (Samuel). From this Bertheau concludes that the author of the Chronicle has designedly avoided speaking of the men of Saul's army or of the Israelites who took part in the battle, because it was not his purpose to describe the whole course of the conflict, but only to narrate the death of Saul and of his sons, in order to point out how the supreme power came to David. Thenius, on the contrary, deduces the variation between the sixth verse of the Chronicles and the corresponding verse in Samuel from "a text which had become illegible." Both are incorrect; for כּל־אנשׁיו are not all the men of war who went with him into the battle (Then.), or all the Israelites who took part in the battle (Berth.), but only all those who were about the king, i.e., the whole of the king's attendants who had followed him to the war. כּל־בּיתו is only another expression for כּל־אנשׁיו, in which the כּליו נשׂא is included. The author of the Chronicle has merely abridged the account, confining himself to a statement of the main points, and has consequently both omitted ישׂראל אנשׁי in 1 Chr 10:7, because he had already spoken of the flight of the warriors of Israel in 1 Chr 10:1, and it was here sufficient to mention only the flight and death of Saul and of his sons, and has also shortened the more exact statement as to the inhabitants of that district, "those on the other side of the valley and on the other side of Jordan" (Samuel), into בּאמק אשׁר. In this abridgement also Thenius scents a "defective text." As the inhabitants of the district around Gilboa abandoned their cities, they were taken possession of by the Philistines.


    1 Chr 10:8


    On the following day the Philistines, in their search among the fallen, found and plundered the bodies of Saul and of his sons, and sent the head and the armour of Saul round about the land of the Philistines, to proclaim the news of their victory to their people and their gods. That for this purpose they cut off Saul's head from the trunk, is, as being a matter of course, not specially mentioned. In regard to the other discrepancies between the two texts, both in 1 Chr 10:8-10 and in the account of the burial of Saul and of his sons by valiant men of Jabesh, 1 Chr 10:11, 1 Chr 10:12, cf. the commentary on 1 Sam 31:8-13. In the reflection on Saul's death, 1 Chr 10:13 and 1 Chr 10:14, a double transgression against the Lord on Saul's part is mentioned: first, the מעל (on the meaning of this word, vide on Lev 5:15) of not observing the word of Jahve, which refers to the transgression of the divine command made known to him by the prophet Samuel, 1 Sam 13:8. (cf. with 1 Chr 10:8), and 1 Sam 15:2-3, 1 Sam 15:11, cf. 1 Sam 28:18; and second, his inquiring of the אוב, the summoner of the dead (vide on Lev 19:31), לדרושׁ, i.e., to receive an oracle (cf. in reference to both word and thing, 1 Sam 28:7).


    1 Chr 10:14


    And because he inquired not of the Lord, therefore He slew him. According to 1 Sam 28:6, Saul did indeed inquire of Jahve, but received no answer, because Jahve had departed from him (1 Sam 28:15); but instead of seeking with all earnestness for the grace of Jahve, that he might receive an answer, Saul turned to the sorceress of Endor, and received his death-sentence through her from the mouth of Samuel, 1 Sam 28:19.


    1 Chronicles 11


    1 Chronicles


    The Anointing of David to be King in Hebron, and the Conquest of Jerusalem. A List of David's Heroes—1 Chronicles 11


    In the second book of Samuel there are passages parallel to both sections of this chapter; 1 Chr 11:1-9 corresponding to the narrative in 2 Sam 5:1-10, and vv. 10-47 to the register in 2 Sam 23:8-39.


    1 Chr 11:1


    The anointing of David to be king over the whole of Israel in Hebron; cf. 2 Sam 5:1-3.—After Saul's death, in obedience to a divine intimation, David left Ziklag, whither he had withdrawn himself before the decisive battle between the Philistines and the Israelites, and betook himself with his wives and his warriors to Hebron, and was there anointed by the men of Judah to be king over their tribe (2 Sam 2:1-4). But Abner, the captain of Saul's host, led Ishbosheth, Saul's son, with the remainder of the defeated army of the Israelites, to Mahanaim in Gilead, and there made him king over Gilead, and gradually also, as he reconquered it from the Philistines, over the land of Israel, over Jezreel, Ephraim, Benjamin, and all (the remainder of) Israel, with the exception of the tribal domain of Judah. Ishbosheth's kingship did not last longer than two years, while David reigned over Judah in Hebron for seven years and a half (2 Sam 2:10 and 2 Sam 2:11). When Abner advanced with Ishbosheth's army from Mahanaim against Gibeon, he was defeated by Joab, David's captain, so that he was obliged again to withdraw beyond Jordan (2 Sam 2:12-32); and although the struggle between the house of Saul and the house of David still continued, yet the house of Saul waxed ever weaker, while David's power increased. At length, when Ishbosheth reproached the powerful Abner because of a concubine of his father's, he threatened that he would transfer the crown of Israel to David, and carried his threat into execution without delay. He imparted his design to the elders of Israel and Benjamin; and when they had given their consent, he made his way to Hebron, and announced to David the submission of all Israel to his sway (2 Sam 3:1-21). Abner, indeed, did not fully carry out the undertaking; for on his return journey he was assassinated by Joab, without David's knowledge, and against his will. Immediately afterwards, Ishbosheth, who had become powerless and spiritless through terror at Abner's death, was murdered in his own house by two of the leaders of his army. There now remained of Saul's family only Jonathan's son Mephibosheth (2 Sam 4:1-12), then not more than twelve years old, and lame in both his feet, and all the tribes of Israel determined to anoint David to be their king. The carrying out of this resolution is narrated in 1 Chr 11:1-3, in complete agreement as to the facts with 2 Sam 5:1-3, where the matter has been already commented upon. In ch. 12 23-40 there follows a more detailed account of the assembly of the tribes of Israel in Hebron. The last words in 1 Chr 11:3, וגו יהוה כּדבר, are a didactic addition of the author of the Chronicle, which has been derived from 1 Sam 16:13 and 1 Sam 15:28. In 2 Sam 5:4-5, in accordance with the custom of the author of the books of Samuel and Kings to state the age and duration of the reign of each of the kings immediately after the announcement of their entry upon their office, there follows after the preceding a statement of the duration of David's reign; cf. 1 Sam 13:1; 2 Sam 2:10., 1 Kgs 14:21; 1 Kgs 15:2, etc. This remark is to be found in the Chronicle only at the close of David's reign; see 1 Chr 29:29, which shows that Thenius' opinion that this verse has been omitted from the Chronicle by a mistake is not tenable.
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    The capture of the citadel of Zion, and Jerusalem chosen to be the royal residence under the name of the city of David; cf. 2 Sam 5:6-10, and the commentary on this section at that place.—יחיּה, 1 Chr 11:8, to make alive, is used here, as in Neh 4:2, of the rebuilding of ruins. The general remark, 1 Chr 11:9, "and David increased continually in might," etc., opens the way for the transition to the history of David's reign which follows. As a proof of his increasing greatness, there follows in


    1 Chr 11:10


    A register of the heroes who stood by him in the establishment of his kingdom. The greater part of this register is found in 2 Sam 23:8-39 also, though there are many divergences in the names, which for the most part have found their way into one or other of the texts by errors of transcription. The conclusion (1 Chr 11:41-47 of the Chronicle) is not found in 2 Sam 23, either because the author of the Chronicle followed another and older register than that used by the author of the book of Samuel, or because the latter has not communicated all the names contained in his authority. The former of these is the more probable supposition. In the Chronicle the superscription of the register is enlarged by the insertion in 1 Chr 11:10, before the simple superscription in 1 Chr 11:11, cf. 2 Sam 23:8, of a further superscription informing us of the design which the chronicler had in introducing the register at this place. "These are the chiefs of David's heroes who stood by him strongly (עם התחזּק, as Dan 10:21) in his kingdom, with the whole of Israel to make him king, according to the word of Jahve, over Israel." The collocation הגּבּרים ראשׁי is accounted for by the fact that הגּבּור is a designation of a valiant or heroic man in general, without reference to his position, whether co-ordinate with or subordinate to others. Among David's גּבּרים who helped to establish his kingdom, are not merely those who are mentioned by name in the following register, but also, as we learn from 1 Chron 12, the great number of valiant men of all the tribes, who, even during his persecution by Saul, crowded round him, and immediately after Saul's death came to him in Hebron to hail him king. The enumeration in our passage contains only the chiefs, ראשׁים, of those valiant men, i.e., those who held the first rank among them, and who were in great part leaders in the army of David, or became so. להמליכו is not to be confined to the mere appointment to the kingship, but includes also his establishment in it; for there follows an account of the heroic deeds which the men enumerated by name performed in the wars which David waged against his enemies in order to maintain and increase his kingly power. יהוה דּבר יהוה .rewop concerning Israel is the word of the Lord, the import of which is recorded in 1 Chr 11:3, that David should feed His people Israel, and be ruler over them. The ipsissima verba are not found in the earlier history of David, but the substance of them has been deduced from 1 Sam 16:13 and 1 Sam 15:28; cf. herewith the remarks on 2 Sam 3:18. The enumeration of these heroes is introduced in 1 Chr 11:11 by a short supplementary superscription, "these the number of the heroes." That מספּר should be used instead of the שׁמות of Samuel is surprising, but is explained by the fact that these heroes at first constituted a corps whose designation was derived from their number. They originally amounted to thirty, whence they are still called the thirty, השּׁלשׁים; cf. 1 Chr 11:12, and the discussion on 2 Sam 23:8. In both narratives three classes are distinguished.


    Jashobeam, Eleazar, and Shammah hold the first place, and specially bold and heroic deeds performed by them are recorded, 1 Chr 11:11-14, and 2 Sam 23:8-12. For details as to themselves and their deeds, see on the last cited passage. There we have already remarked, that in 1 Chr 11:13 of the text of the Chronicle, the three lines which in Samuel come between שׁם נאספוּ בּפּלשׁתּים (2 Sam 23:9) and פלשׁתּים ויּעספוּ, 1 Chr 11:11, have been, through wandering of the copyist's eye, omitted; and with them the name of the third hero, שׁמּה, has also been dropped, so that the heroic deed done by him, 1 Chr 11:13, 1 Chr 11:14, appears, according to our present text, to have been performed by Eleazar. In place of the words, "And the Philistines had gathered themselves together there to battle, and there was a parcel of ground full of barley," 1 Chr 11:13, the text, according to the narrative in 2 Sam 23:11, must have stood originally thus: "The Philistines had gathered themselves together there to battle, and the men of Israel went up (sc., retreating from the Philistines up the mountain); he, however, stood firm, and smote the Philistines till his hand was wearied, and cleaved unto the sword (i.e., clung crampedly to his sword through fatigue): there wrought Jahve a great deliverance on that day, and the people returned (from their flight) behind him only to spoil. And after him was Shammah the son of Aga the Hararite, and the Philistines had gathered themselves together to battle," etc. In 1 Chr 11:14 the plural forms יתיצּבוּ, ויּצּילוּה, ויּכּוּ, are incorrect, and should be changed into singulars, as in 2 Sam 23:12, since only the deed of the hero Shammah is here spoken of. The plurals were probably introduced into the text after the missing lines had been dropped out by a reader or copyist, who, on account of the דּייד עם היה הוּא (1 Chr 11:13), understood the three clauses of 1 Chr 11:14 to refer to Eleazar and David. ויּושׁע, on the contrary, is here perfectly appropriate, and is not to be altered to suit the ויּעשׂ of Samuel, 1 Chr 11:14, for the καὶ ἐποίησε of the lxx is not of itself a sufficient reason for doing so.


    1 Chr 11:15


    In 1 Chr 11:15-19 (cf. 2 Sam 23:13-17) there follows an exploit of three others of the thirty, whose names have not been handed down. ראשׁ השּׁלושׁים, the thirty chiefs (not, as Thenius wrongly interprets the words, these three knights the chief parts, i.e., these three chief knights), are David's heroes hereafter mentioned, the thirty-two heroes of the third class named in 1 Chr 11:26-40 (or vv. 24-39 of Samuel). That three others, different from the before-mentioned Jashobeam, Eleazar, and Shammah are intended, is plain from the omission of the article with שׁלושׁה; for if these three were spoken of, we would have השׁלושׁה, as in 1 Chr 11:18. For further remarks on this exploit, which was probably performed in the war treated of in 1 Chr 14:8., and in 2 Sam 5:17., see on 2 Sam 23:13-17. The words וגו האנשׁים הדם, 1 Chr 11:19, are to be translated, "The blood of these men shall I drink in their souls? for for their souls (i.e., for the price of their souls, at the risk of their life) have they brought it." The expression "blood in their souls" is to be understood according to Gen 9:4 and Lev 17:14 (הוּא בנפשׁו דּמו, "his blood is in the soul," is that which constitutes his soul). As there blood and soul are used synonymously (the blood as seat of and container of the soul, and the soul as floating in the blood), so here David, according to our account of his words, compares the water, which those heroes had brought for the price of their souls, to the souls of the men, and the drinking of the water to the drinking of their souls, and finally the souls to the blood, in order to express his abhorrence of such a draught. The meaning therefore may be thus expressed: "Shall I drink in this water the souls, and so the blood, of these men; for they have brought the water even for the price of their souls?"


    1 Chr 11:20


    In 1 Chr 11:20-25 the second class of heroes, to which Abshai (Abishai) and Benaiah belonged, cf. 2 Sam 23:18-23, is spoken of. They were not equal to the preceding three in heroic deeds, but yet stood higher than the list of heroes which follows in 1 Chr 11:26 and onwards. אבשׁי, as 1 Chr 2:16 and 2 Sam 10:10, while in 2 Sam 23:18 and elsewhere he is called אבישׁי, was one of the three sons of Zeruiah (1 Chr 2:16). It is difficult to explain השׁלושׁה ראשׁ, "he was the chief of the three," instead of which we find in 2 Sam 23:23 השׁלשׁי, i.e., השּׁלשׁי, "chief of the body-guard" (knights). But owing to the succeeding שׁם (ולו) בּשּׁלושׁה ולא, where Samuel also has בּשּׁלשׁה, and to the recurrence of השׁלושׁה on two occasions in 1 Chr 11:21 (cf. 2 2 Sam 23:19), it does not seem possible to alter the text with Thenius. Bertheau proposes to get rid of the difficulty by taking the word שׁלושׁה in two different significations-on the one hand as denoting the numeral three, and on the other as being an abstract substantive, "the totality of the thirty." He justifies the latter signification by comparison of 1 Chr 11:21 with 1 Chr 11:25, and of 2 Sam 23:19 with 1 Chr 11:23, from which he deduces that שׁלושׁה and שׁלושׁים denote a larger company, in which both Abishai and Benaiah held a prominent place. But this signification cannot be made good from these passages. In both clauses of 1 Chr 11:25 (and 2 Sam 23:23) השּׁלשׁים and השּׁלשׁה are contrasted, which would rather go to prove the contrary of Bertheau's proposition, viz., that השּׁלשׁה, the three, cannot at the same time denote the whole of the thirty, השּׁלשׁים. The truth of the matter may be gathered from a comparison of 1 Chr 11:18 with 1 Chr 11:15. In 1 Chr 11:18 השּׁלשׁה is synonymous with השּׁלושׁים מן השׁלושׁה, 1 Chr 11:15; i.e., the three in 1 Chr 11:18 are the same men who in 1 Chr 11:15, where they are first met with, are called three of the thirty; and consequently השּׁלשׁה, the three (triad), 1 Chr 11:21 and 1 Chr 11:25, can only denote the triad of heroes previously named. This is placed beyond doubt by a comparison of 1 Chr 11:24 with 1 Chr 11:25, since the הגּבּרים שׁלושׁה, the triad of heroes, 1 Chr 11:24, corresponds to the simple השּׁלשׁה of 1 Chr 11:25. The only remaining question is, whether by this triad of heroes we are to understand those spoken of in 1 Chr 11:11-14,—Jashobeam, Eleazar, and Shammah,—or the three whose names are not given, but whose exploit is narrated in 1 Chr 11:15-19. But the circumstance that the names of the three latter are not mentioned goes decidedly to show that השּׁלשׁה in 1 Chr 11:20-25 does not denote that nameless triad, whose exploit is manifestly adduced incidentally only as a similar case, but the three most valiant, who held the first rank among David's heroes. Bertheau's opinion, that in 1 Chr 11:20-25 one triad of heroes is distinguished from another, cannot be regarded as well-founded, for the three of whom Abishai was chief are not distinguished, and are not different from the three to whom, according to 1 Chr 11:21, he did not attain. Nor is there greater reason to believe that the triad of 1 Chr 11:20 and 1 Chr 11:21 is different from that in 1 Chr 11:24 and 1 Chr 11:25, among whom Benaiah made himself a name, and to whom he did not attain. The fact of being chief or prince over the three is not irreconcilably contradictory to the statement that he did not attain to them, i.e., did not come up to them in heroic strength, as is shown by the two classes being connected in 1 Chr 11:21. As to the rank which the triad held in the regular forces of David, we know nothing further than that Jashobeam was, according to 1 Chr 27:2, leader of that part of the army which was on duty during the first month. Eleazar the son of Dodo, and the Hararite Shammah the son of Aga, are not mentioned anywhere but in our list. Abishai, on the contrary, who had already distinguished himself by his audacious courage in David's struggle with Saul (1 Sam 26:6.), conducted together with Joab the war against Abner (2 Sam 2:24-3:30). Afterwards, in David's war with the Ammonites, he was under Joab in command of the second half of the host (2 Sam 10:10.); in the war against Absalom he commanded a third part of the host (1 Chr 18:2.); and in the struggle with the rebel Sheba he commanded the vanguard of the royal troops sent against the rebel (1 Chr 20:6.); and in general held, along with Joab the commander-in-chief, the first place among David's captains. In this position he was chief of the three heroes before mentioned, and their leader (שׂר), and among them had made himself a name. ולא, 1 Chr 11:20, is an orthographical error for ולו, as in fifteen other passages, according to the Masora. See on Exo 21:10 and Isa 63:9.


    1 Chr 11:21


    1 Chr 11:21 should be translated: honoured before the three as two; i.e., doubly honoured-he became to them prince, leader. With regard to בשּׁנים, which, as meaningless, Bertheau would alter so as to make it correspond with הכי (Sam.), cf. Ew. Lehrb. 269, b. For Benaiah and his exploits, 1 Chr 11:22-25, see the commentary on 2 Sam 23:20-23.


    No special deeds of the heroes enumerated in vv. 26-47 are related, so that we may regard them as a third class, who are not equal to the first triad, and to the second pair, Abishai and Benaiah, and consequently occupied a subordinate place in the collective body of the royal body-guards. In 2 Sam 23 thirty-two names are mentioned, which, with the above-mentioned three and two of the first and second classes, amount in all to thirty-seven men, as is expressly remarked in 2 Sam 23:39 at the conclusion. In the text of the Chronicle no number is mentioned, and the register is increased by sixteen names (1 Chr 11:41-47), which have been added in the course of time to the earlier number. The words החילים וגבּורי, 1 Chr 11:26, are to be regarded as a superscription: And valiant heroes were, etc.; equivalent to, But besides there, there remain still the following valiant heroes. The words החילים גּבּורי are not synonymous with החילים שׂרי, leaders of the host, 1 Kgs 15:20; Jer 40:7, (Berth.), but signify heroes in warlike strength, i.e., heroic warriors, like חילים גּבּורי (1 Chr 7:5, 1 Chr 7:7,1 Chr 7:11, 1 Chr 7:40). That חילים has here the article, while it is not found in the passages quoted from the seventh chapter, does not make any difference in the meaning of the words. The article is used, here, as with הגּבּורים, 1 Chr 11:10, 1 Chr 11:11, because the heroes of David are spoken of, and לדויד אשׁר is to be mentally supplied from 1 Chr 11:10. As to the names in vv. 26-41, which are also found in the register in the book of Samuel, see the commentary to 2 Sam 23:24-39. This list, which is common to both books, begins with Asahel, a brother of Joab, who was slain by Abner in the war which he waged against David (2 Sam 2:19-23), and concludes in the book of Samuel with Uriah the Hittite, so well known from 2 Sam 11:3. (1 Chr 11:41), with whose wife David committed adultery. But to the continuation of the register which is found in 1 Chr 11:41-47 of our text, there is no parallel in the other writings of the Old Testament by which we might form an idea as to the correctness of the names. The individual names are indeed to be met with, for the most part, in other parts of the Old Testament, but denote other men of an earlier or later time. The names ידיעאל, 1 Chr 11:45, and אליאל, 1 Chr 11:46., are found also in 1 Chr 12:20, 1 Chr 12:11, among those of the valiant men who before Saul's death went over to David, but we cannot with any certainty ascertain whether the persons meant were the same. The expression שׁלשׁים ועליו (1 Chr 11:42) is also obscure,—"and to him in addition," i.e., together with him, thirty,—since the thought that with Adina the chief of the Reubenites, or besides him, there were thirty (men), has no meaning in this register. The lxx and the Vulgate read עליו, while the Syriac, on the contrary, makes use of the periphrasis, "And even he was a ruler over thirty heroes;" and Bertheau accordingly recommends the emendation השּׁלשׁים על, and thence concludes that the tribe of Reuben had thirty leaders in its army-a conjecture as bold as it is improbable. Were השּׁלשׁים על to be read, we could not but refer the words to the thirty heroes of 1 Chr 11:11, and hold Adina to be their leader, which could not be easily reconciled with 1 Chr 11:11. See on 1 Chr 12:4.


    1 Chr 11:43


    בּן־מעכה is perhaps the same as המּעכתי, 2 Sam 23:34.


    1 Chr 11:44


    העשׁתּרתי, he of the city Ashtaroth (1 Chr 6:56), in the trans-Jordanic domain of Manasseh. הערערי, he of Aroer, or Reuben or Gad (Jos 13:16, Jos 13:25).


    1 Chr 11:46


    Bertheau conjectures that the somewhat strange המּחוים (lxx ὁ Μαωί, Vulg. Mahumites) denotes המּחנימי, he of Mahanaim, in the East-Jordan land; see Jos 13:26.


    1 Chr 11:47


    המּצביה, which, so far as the form is concerned, is not a nomen gentil., Reland (Palaest. ill. p. 899) holds for a contraction of צבעויא מגדל, Migdal Zebujah-a place which, according to the rabbins, is said to have been somewhere in the neighbourhood of Hebron. Bertheau's opinion is, that the article has come into the text by mistake; and when it has been struck out, the remaining consonants, מצביה, recall the מצּבה of 2 Sam 23:36 (?).
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    Registers of the Valiant Men Who Helped David to the Kingdom—1 Chronicles 12


    This chapter contains two somewhat long registers, viz.: (1) a register of the valiant men who before Saul's death went over to David, vv. 1-22; and (2) a register of the fighting men who anointed him king in Hebron. The first is divided into three smaller registers: (a) that of the valiant Benjamites who came to David during his stay in Ziklag (1 Chr 12:1-7); (b) that of the Gadites and the men of Judah and Benjamin who went over to him while he remained in the mountain fastnesses; and (c) that of the Manassites who, on his return to Ziklag before Saul's last battle with the Philistines, joined themselves to him (1 Chr 12:19-22).


    1 Chr 12:1


    The Benjamites who came to David to Ziklag.—1 Chr 12:1. Ziklag was originally allotted to the Simeonites by Joshua (Jos 19:5; 1 Chr 4:30), but at a later time came into possession of the Philistines, and was assigned and presented by king Achish to David, who had fled for refuge to him, as a dwelling-place for himself and his followers; see 1 Sam 27:1-7. As to its situation, which has not yet been with certainty ascertained, see the discussion on Jos 15:31. In it David dwelt for a year and four months, until he went to Hebron on the death of Saul. During this time it was that the warriors of the tribe of Benjamin mentioned in the succeeding register went over to him, as we learn from the words עצוּר עוד, "he was still held back before Saul," a concise expression for "while he was still held back before Saul." This last expression, however, does not signify, "hindered from coming before Saul" (Berth.), but inter Israelitas publice versari prohibitus (J. H. Mich.), or rather, "before Saul, imprisoned as it were, without being able to appear in a manner corresponding to his divine election to be ruler over Israel." בגב והמּה, and they were among the heroes, i.e., belonged to the heroes, the helpers of the war, i.e., to those who helped him in his former wars; cf. 1 Chr 12:17., 21f.


    1 Chr 12:2-4


    קשׁת נשׁקי, "those preparing bows," i.e., those armed with bows, synonymous with קשׁת דּרכי (1 Chr 8:40); cf. 2 Chr 17:17; Psa 78:9. "With the right and left hand practised upon stones," i.e., to hurl stones, cf. Jdg 20:16; "and in arrows on the bow," i.e., to shoot therewith. שׁאוּל מאחי, of Saul's brethren, i.e., of the men of the tribe, not "of his nearer relatives," and consequently of Benjamin, has been added as an explanation; cf. 1 Chr 12:29, where בנימן בּני and שׁאוּל אחי are synonyms.—In 1 Chr 12:3. we have the names. הראשׁ, the head, i.e., the leader of this host of warriors; compare 1 Chr 5:7, 1 Chr 5:12. הגּבעתי, cf. Gibeah of Saul or Benjamin, cf. 1 Chr 11:31; and for its situation, see on Jos 18:28. הענתתי, from the priests' city Anathoth, now Anata; see on Jos 18:24. In 1 Chr 12:4 the Gibeonite Ismaiah is called "hero among the thirty, and over the thirty,"—words which can hardly have any other sense than that Ismaiah belonged also to David's corps of thirty heroes (1 Chron 11), and was (temporarily) their leader, although his name does not occur in 1 Chron 11. It is probable that the reason of the omission was, that at the time when the list was prepared he was no longer alive. הגּדרתי, of Gedera, a city of the tribe of Judah in the Shephelah, which, according to Van de Velde (Reise, ii. S. 166), was probably identical with the village Ghedera, which lies to the left of the road Tel-es-Safieh to Akir, about an hour to the south-west of Jabne. In any case, it corresponds well with the statements of the Onom. As to Gedrus, or Gaedur, see on Jos 15:36. Immediately afterwards in 1 Chr 12:7 Gedor is mentioned, a city in the mountains of Judah, to the westward of the road which leads from Hebron to Jerusalem (see on Jos 15:58); and from that fact Bertheau imagines we must conclude that the men of Judah are enumerated as well as the Benjamites. But this conclusion is not valid; for from the very beginning, when the domains and cities were assigned to the individual tribes under Joshua, they were not the exclusive possession of the individual tribes, and at a later period they were still less so. In course of time the respective tribal domains underwent (in consequence of wars and other events) many alterations, not only in extent, but also in regard to their inhabitants, so that in Saul's time single Benjamite families may quite well have had their home in the cities of Judah.


    1 Chr 12:5-7


    החרוּפי (Keri החריפי) is a patronymic, which denotes either one descended from Haruph, or belonging to the חריף בּני mentioned in Neh 7:34 along with the Gibeonites. The קרחים, Korahites, in 1 Chr 12:6 are, without doubt (cf. Delitzsch, Ps. S. 300), descendants of the Levite Korah, one division of whom David made guardian of the thresholds of the tent erected for the ark of the covenant on Zion, because their fathers had been watchers of the entrance of the camp of Jahve, i.e., had in that earlier time held the office of watchers by the tabernacle; see on 1 Chr 9:18. The names Elkanah and Azareel are thoroughly Levitic names, and their service in the porter's office in the holy place may have roused in them the desire to fight for David, the chosen of the Lord. But there is no reason why we should, with Bertheau, interpret the words as denoting descendants of the almost unknown Korah of the tribe of Judah (1 Chr 2:43), or, with the older commentators, refer it to some other unmentioned Benjamite who bore this name. The explanation of the connection existing between these Levitic Korahites and the Benjamites, which is presupposed by the mention of them among the Benjamites, may be found in the fact that the Levites received no tribal domain of their own, and possessed only cities for dwelling in in the domains of the other tribes, with whom they were consequently civilly incorporated, so that those who dwelt in the cities of Benjamin were properly reckoned among the Benjamites. At the partition of the land under Joshua, it is true, only the priests received their cities in Judah, Simeon, and Benjamin; while, on the contrary, the Kohathites, who were not priests, among whom the Korahites were, received their cities in the tribal domain of Ephraim, Dan, and half-Manasseh (Josh 21:9-26). But when the tabernacle was transferred from Shiloh to Nob, and afterwards to Gibeon, the Korahite doorkeepers must, without doubt, have migrated to one of the Levitic cities of Benjamin, probably for the most part to Gibeon, and who were reckoned among the Benjamites. As to הגּדור מן, vide 1 Chr 12:4. If this be so, there remains no cogent reason for supposing that in our register, besides the Benjamites, men out of other tribes are also introduced. With that there falls away at once Bertheau's further conclusion, that the author of the Chronicle has considerably abridged the register, and that from 1 Chr 12:4 onwards men of Judah also are named, the list of whom must certainly (?) have been originally introduced by special superscription similar to those in 1 Chr 12:8, 1 Chr 12:16, 1 Chr 12:19. His further reason for his conjecture—namely, that our register makes use of the qualificative epithets, "the Gibeathite," "the Anathothite," etc., only in a few special cases-is of no force whatever; for we are not justified in assuming that we may expect to find here, as in the register in 1 Chron 11:26-47, such qualificatives after every individual name. The character of our register cannot be arrived at by a comparison with the list of David's heroes in 1 Chron 11; it should rather be sought for by comparing it with the succeeding list, whose contents are of a similar kind with its own. David's chosen corps of thirty heroes was much more important for the history of his reign, than the lists of the men who joined themselves to him and fought on his behalf before he ascended the throne. For that reason the thirty heroes are not only mentioned by name, but their descent also is told us, while that more detailed information is not given with regard to the others just mentioned. Only the names of the Gadites and Manassites are mentioned; of the Benjamites and men of Judah, who came to him in the mountain fastness (1 Chr 12:16-18), the name of only one, Amasai, is given; while of the Benjamites who came to Ziklag, 1 Chr 12:3-7, such qualificative statements are made in reference to only a few individuals, and in these cases the object probably was to distinguish them from other well-known persons of the same name.


    1 Chr 12:8


    The Gadites, Benjamites, and men of Judah who joined themselves to David during his sojourn in the mountain fastness.—1 Chr 12:8. David's sojourn in the mountain hold falls in the first years of his flight from Saul, 1 Sam 22:1. מצד, pointed with Pathach instead of with Kamets (מצד, cf. 1 Chr 12:16), on account of its intimate connection with מדבּרה, is synonymous with מצוּדה (1 Sam 24:22, etc.). The addition מדבּרה, "towards the wilderness," shows that מצד denotes a mountain-top or mountain-fortress in the wilderness of Judah. If we compare the account in 1 Sam 22-24, we learn that David at that time did not hide himself in one single definite mountain-fortress, but sought and found resting-places, now here, now there, in the wilderness, on the summits of the hills (cf. בּמּצדות בּמּדבּר, 1 Sam 23:14; 1 Sam 24:1); so that מצד here is to be understood, as המּצוּדה, 1 Sam 24:3, also is, generally of the fastnesses in the mountains of Judah. At that time there gathered round David a great company of discontented and oppressed men, to the number of about 400,—men dissatisfied with Saul's rule, whose leader he became, and who soon amounted to 600 men (1 Sam 22:2 and 1 Sam 23:13). To these belong the Gadites, and the men out of Benjamin and Judah, whose adhesion to David is noticed in our verses. נבדּלוּ, they separated themselves from the other Gadites who were on Saul's side, "strong heroes," as in Jos 8:3; cf. חיל גּבּורי, 1 Chr 5:24; 1 Chr 7:2, 1 Chr 7:9, etc. למּלחמה צבא אנשׁי, men for service in the host for the war, i.e., combatants practised in war. ורמח צנּה ערכי, preparing shield and spear, i.e., wielding shield and spear, practised in their use: the preparing of these weapons includes the handling of them. Instead of ורמח, Veneta and many of the older copies have וּמגן; but it is not supported by MS authority, and moreover is not congruous with the passage. Lions' faces their faces, i.e., lion-like in appearance, thoroughly warlike figures; cf. 2 Sam 1:23. "As roes running swiftly on the mountains;" cf. 2 Sam 2:18. This description of the strength and swiftness of these warriors recalls, as Bertheau remarks, the similar expressions used in the historical books concerning heroes of David's time. It has manifestly been drawn from the original documents, not added by the chronicler. In 1 Chr 12:9-13 the names are enumerated individually. עשׂר עשׁתּי, at the end of a series of ordinal numbers, denotes the eleventh; cf. 1 Chr 24:12.


    1 Chr 12:14


    הצּבא ראשׁי, heads of the war-host, i.e., chief warriors, not leaders of the host. וגו למאה אחד, "one for a hundred, (viz.) the small and the greater for a thousand," i.e., the smaller (weaker) could cope with a hundred, the stronger with a thousand men; cf. Lev 26:8. This, which is the only correct interpretation, is that received by Bertheau and the older Jewish commentators. The Vulgate, on the contrary, translates, novissimus centum militibus praeerat et maximus mille, which is inadmissible, for in that case על must have been used instead of ל. The אחד belongs to both the clauses which it precedes, to הקּטן and to הגּדול, and is placed immediately before למאה to emphasize the contrast between one and a hundred. In 1 Chr 12:15 we have a proof of their valour, in an account of a bold exploit performed by them. In the first month of the year, that is, in spring, when the Jordan overflows all its banks, they crossed the river and put to flight all the dwellers in the valleys towards the east and towards the west. This happened, probably, when they separated themselves from their brethren and went over to David, when they must have had to cut their way through the adherents of Saul (Berth.). The Piel מלּא with על denotes to make full, to make to run over, in the signification to overflow. The Kethibh גּדיתיו comes from גּדיה elsewhere only the plural גּדתיו, so also here in the Keri. In the dry summer season the Jordan may be crossed by wading at various points (fords); while in spring, on the contrary, when it is so swollen by the melting snows of Lebanon, that in some parts it overflows its banks, it is very dangerous to attempt to cross. See on Jos 3:15. העמקים, "the valleys," for the inhabitants of the valleys.


    1 Chr 12:16


    There came to David in the mountain-fastness also men of Benjamin and Judah (cf. 1 Chr 12:8). Their names are not in the lists, possibly because they were not handed down in the historical works made use of by the chronicler. At their head, as we learn from 1 Chr 12:18, stood Amasai, chief of the thirty, i.e., of the corps formed of the thirty heroes (see 1 Chr 11:11), although his name does not occur in the catalogue, 1 Chron 11. According to this, Amasai must have occupied a very important position under David; but since the name עמשׂי is not elsewhere mentioned in the history of David, the older commentators have conjectured that עמשׂי may have been the same person as עמשׂא, son of Abigail (1 Chr 2:17), whom Absalom made captain in Joab's place, and whom David, after the victory over the rebels, wished to make commander-in-chief in the room of Joab, and whom for that reason Joab afterwards murdered (2 Sam 17:25; 2 Sam 19:14; 2 Sam 20:4, 2 Sam 20:8.); or identical with אבשׁי the son of Zeruiah, 1 Chr 2:16 and 1 Chr 11:20. Of these conjectures the first is much more probable than the second. To meet these men, David went forth from his fastness, and asked them with what purpose they came to him. "If for peace," to stand by him, "then shall there be to me towards you a heart for union," i.e., I will be with you of one heart, be true to you. ליחד לבב is plainer than אחד לב, 1 Chr 12:38. "But if לרמּותני, to practise deceit against me (to be guilty of a מרמה) for mine enemies (to deliver me to them), although there be no wrong in my hands, the God of our fathers look thereon and punish;" cf. 2 Chr 24:22. The God of our fathers, i.e., of the patriarchs (cf. Ezr 7:27; 2 Chr 20:6, and Exo 3:13.), who rules in and over Israel, who shields the innocent and punishes the guilty.


    1 Chr 12:18


    Then came the Spirit upon Amasai, so that he proclaimed himself enthusiastic for David and his cause. With לבשׁה רוּח cf. Jdg 6:34. Usually יהוה or אלהים is found with this expression (2 Chr 24:20), and here also the Spirit of God is meant; and אלהים is omitted only because all that was of importance here was to show that the resolution announced by Amasai was an effect of higher spiritual influence. לך, to thee, David (do we belong), thine are we. עמּך, "with thee," sc. will we remain and fight. "Peace be to thee, and peace be to thy helpers; for thy God helpeth thee." עזרך, He has helped thee in the fortunate combats in which you have heretofore been engaged (1 Sam 18:12.), and He will help still further. David thereupon received them and made them captains of his band. הגּדוּד, the warrior-band, which had gathered round David, and were still gathering round him, 1 Sam 22:2; 1 Sam 27:8, cf. also 1 Chr 12:21; 1 Sam 30:8, 1 Sam 30:15, 1 Sam 30:23, etc.


    1 Chr 12:19


    The Manassites who went over to David before the last battle of the Philistines against Saul.—על גפל, to fall to one, is used specially of deserters in war who desert their lord and go over to the enemy: cf. 2 Kgs 25:11; 1 Sam 29:3. אל יפּול, in the last clause of the verse, is a synonymous expression. The Manassites went over "when David went with the Philistines against Israel to the war, and (yet) helped them not; for upon advisement (בּעצה, cf. Pro 20:18), the lords of the Philistines had sent him away, saying, 'For our heads, he will fall away to his master Saul.' " 1 Sam 29:2-11 contains the historical commentary on this event. When the lords of the Philistines collected their forces to march against Saul, David, who had found refuge with King Achish, was compelled to join the host of that prince with his band. But when the other Philistine princes saw the Hebrews, they demanded that they should be sent out of the army, as they feared that David might turn upon them during the battle, and so win favour by his treachery with Saul his lord. See the commentary on 1 Sam 29:1-11. בּראשׁנוּ, for our heads, i.e., for the price of them, giving them as a price to obtain a friendly reception from Saul (cf. 1 Sam 29:4). In consequence of this remonstrance, Achish requested David to return with his warriors to Ziklag. On this return march ("as he went to Ziklag," cf. with בּלכתּו the ללכת of 1 Sam 29:11), and consequently before the battle in which Saul lost his life (Berth.), and not after Saul's great misfortune, as Ewald thinks, the Manassites whose names follow went over to David. The seven named in 1 Chr 12:20 were "heads of the thousands of Manasseh," i.e., of the great families into which the tribe of Manasseh was divided, and as such were leaders of the Manassite forces in war: cf. Num 31:14 with Exo 18:25, and the commentary on the latter passage.


    1 Chr 12:21


    These helped David הגּדוּד על, against the detachment of Amalekites, who during David's absence had surprised and burnt Ziklag, and led captive the women and children (1 Sam 30:1-10). This interpretation, which Rashi also has (contra turmam Amalekitarum), and which the Vulgate hints at in its adversus latrunculos, rests upon the fact that in 1 Sam 30:8, 1 Sam 30:15, the word הגּדוּד, which in general only denotes single detachments or predatory bands, is used of the Amalekite band; whence the word can only refer to the march of David against the Amalekites, of which we have an account in 1 Sam 30:9., and not to the combats which he had with Saul. "For they were all valiant heroes, and were שׂרים, captains in the army," sc. which gathered round David.


    1 Chr 12:22


    "For every day" (בּיום יום לעת, at the time of each day) "came (people) to David to help him, until to a great host, like a host of God," i.e., until his band grew to a camp like to a host of God. אלהים מחנה, a host which God has formed, and in which the power of God shows itself; cf. hills and cedars of God, Psa 36:7; Psa 80:11. In these concluding remarks to the enumeration by name of the valiant men who during Saul's lifetime went over to David, there is no exaggeration which would betray an idealizing historian (Movers, S. 270). The greatness of a host of God is to be estimated according to the power and the spirit, not according to the number, of the warriors, so that we need not take the words to mean a host of thousands and tens of thousands. David had at first 400, afterwards 600, valiant warriors, against whom Saul with his thousands could accomplish nothing. The increase in their number from 400 to 600 shows that the host increased from day to day, especially when we keep in mind the fact that after Saul's defeat considerable bands of fugitives must certainly have gone over to David before he was anointed in Hebron to be king over Judah. The expression is only rhetorical, not idealizing or exaggerating.


    1 Chr 12:23


    List of the warriors who made David king in Hebron.—The superscription (1 Chr 12:23) runs: "These are the numbers of the bands of the men equipped for war, who came," etc. החלוּץ is a collective noun, denoting the equipped manhood. ראשׁי signifies here, not principes exercitus, as the Vulgate renders it, heads, i.e., leaders of the army (Berth.), but literally denotes sums, i.e., companies, bands of soldiers, as in Jdg 7:16, Jdg 7:20; Jdg 9:34, Jdg 9:37, Jdg 9:44; 1 Sam 11:1; or it may perhaps also be heads for individuals, as ראשׁ in Jdg 5:30. Both these meanings are linguistically certain; so that we cannot say, with Bertheau, that ראשׁי before החלוּץ denotes, according to the well-ascertained use of language, leaders of the army, and that גלגלת would have been used had it been wished to express the number by heads, e.g., 1 Chron 23:3-24. That use of the word is indeed also found, but it cannot be proved to be the only proper one. If we take ראשׁי here to denote leaders, we bring the superscription into irreconcilable contradiction with the contents of the following catalogue, which gives the names of the heads and the number of the warriors (1 Chr 12:27.) only in the case of the families of Aaron, and in that of Issachar the number of the princes; while in the case of the other tribes we have only the numbers of the bands or detachments. This contradiction cannot be got rid of, as Bertheau imagines, by the hypothesis that the superscription referred originally to a catalogue which was throughout similar in plan to that which we find in 1 Chr 12:26-28, and that the author of the Chronicle has very considerably abridged the more detailed statements of the original documents which he used. This hypothesis is a mere makeshift, in which we have the less need "to take refuge," as the catalogue has neither the appearance of having been abridged or revised by the author of our Chronicle. It is shown to be a faithful copy of a more ancient authority, both by the characteristic remarks which it contains on the individual tribes, and by the inequality in the numbers. Bertheau, indeed, derives support for his hypothesis "from the inequality of the statements of number, and their relation to each other," and upon that ground throws doubt upon the accuracy and correctness of the numbers, but in both cases without sufficient warrant. If we place the respective statements together synoptically, we see that there came to David to Hebron -


    Of the tribe of: Judah 6,800 men Of the tribe of: Simeon 7,100 men Of the tribe of: Levi 4,600 men With Jehoiada the prince of Aaron 3,700 men With Zadok and his father's-house 22 שׂרים (captains) Of the tribe of: Benjamin 3,000 men Of the tribe of: Ephraim 20,800 men Of the half-tribe of: Manasseh 18,000 men Of the tribe of: Issachar 200 chiefs and all their brethren Of the tribe of: Zebulun 50,000 men Of the tribe of: Naphtali 37,000 men with 1000 שׂרים Of the tribe of: Dan 28,000 men Of the tribe of: Asher 40,000 men Of two and a half trans-Jordanic tribes 120,000 men Total 336,600 men with 1222 heads and captains


    The total is not objected to by Bertheau, and its correctness is placed beyond a doubt by the recollection that we have here to do not with the representation of the various estates of the kingdom, but with a declaration of the will of the whole nation, who wished to make David their king. We must, if we are to estimate these statements, endeavour to go back in imagination to the circumstances of that time when Israel, although settled in the land, had not quite laid aside the character of a nation of warriors, in which every man capable of bearing arms marched to battle with, and for, his king. Now if the total number of fighting men in Israel was 600,000 in the time of Moses, and if, when the people were numbered in the last year of David's reign, there were in Israel 800,000, and in Judah 500,000 (2 Sam 24:9),—the Levites being excluded in both cases—the 340,000 men of all the tribes, except Issachar, in reference to which no number is given, or after subtracting Judah and Levi, the 324,500 men out of the remaining tribes, is not much more than a half of the men capable of bearing arms in Moses' time, and about a fourth part of the fighting population towards the end of David's reign. But the relation of the numbers in the respective tribes, on the contrary, is somewhat surprising, and calls forth from Bertheau the following remarks: "To Judah, David's tribe, which from the earliest time had been famous for its numbers and its powers, 6800 are assigned; to Zebulun, on the contrary, 50,000; to Naphtali, 1000 princes at the head of 37,000 warriors; to the two and a half East-Jordanic tribes, 120,000 men, etc. How does it happen that Zebulun and Naphtali, for example, two tribes that play no great part in Israel's history, are so strongly represented, while Judah sends only a relatively small number of warriors?" To this question we answer, that Judah's being represented by a number of warriors relatively so small, is accounted for simply by the fact that David had already been king over Judah for seven years, and consequently that tribe did not need to make him king by coming with the whole of its warriors, or the majority of them, when the other tribes were doing homage to David, but sent only a small number of its male population to this solemn act, who were witnesses in the name of the whole tribe to the homage proffered by the others. The same remark applies to the tribe of Simeon, whose domain was enclosed by that of Judah, and which had consequently recognised David as king at the same time as the larger tribe. In regard to the numbers of the other tribes, Levi had in the last year of David's reign 38,000 men from thirty years old and upwards (1 Chr 23:3); and when here only 4600 Levites, besides the priestly families, are spoken of, the question arises, whether this number is to be understood to refer to the Levites in all the tribes, or only to those dwelling outside of Judah and Simeon, in the cities assigned to them by Moses and Joshua. The smallness of the number (3000) from the tribe of Benjamin is explained by the remark that the majority of this tribe still held to the house of Saul (1 Chr 12:29). The only thing which is at all remarkable about the other numbers is, that the Ephraimites are so few (20,800 men) in contrast to the 180,000 men brought into the field by the half-tribe of Manasseh. But if we consider that Ephraim, which at the first census under Moses at Sinai had 40,500 men, had decreased to 32,500 at the second census in the wilderness of Moab, it is not improbable that at the time now treated of that tribe may not have been very strong in fighting men. For in Saul's last war with the Philistines, when they had pressed forward so far as Mount Gilboa, and also in Abner's struggle on behalf of King Ishbosheth for the re-conquest of the territory occupied by them, it probably suffered more, and was more weakened, than any of the other tribes. Perhaps also we may add that Ephraim, owing to its jealousy of Judah, which dates from the time of the judges, was not very much disposed to make David king over all Israel. That Zebulun and Naphtali are here so numerously represented, although they do not otherwise play an important part, is no reason for suspecting that the numbers given are incorrect. Since Zebulun under Moses numbered 57,400 men, and at a later time 60,500, and Naphtali 53,400 and 45,400 men capable of bearing arms respectively on the same occasions (see t. i. 2, S. 192); the first named tribe may easily have sent 50,000, the other 37,000 men to David, as the tribes dwelling in the north had been least affected by the wars which Israel carried on in the second half of the period of the judges and under Saul. Both of these tribes, too, are praised in the song of Deborah as a people ready to risk their lives for their fatherland (Jdg 5:18), and may have very much increased in the succeeding time. And besides all this, the tribes Asher, Reuben, Gad, and the half-tribe of Manasseh are indeed more feebly represented than Zebulun, but more strongly than Naphtali. There therefore remains no reason for doubting the historical accuracy of the numbers given; but it is of course to be understood that the numbers, which are stated only in hundreds, are not the result of an enumeration of the individual persons, but only of an estimate of the various detachments according to the military partition of the tribes.


    In regard to להסב מ, cf. 1 Chr 10:14; and as to יהוה כּפי, see the remark on יהוה כּדבר, 1 Chr 11:3, 1 Chr 11:10.


    1 Chr 12:24-25


    For ורמח צנּה נשׂאי, cf. 1 Chr 12:8, 1 Chr 5:18. לצבא חיל גּבּורי, valiant men for the war service.


    1 Chr 12:26-27


    Jehoiada is thought by Rashi, Kimchi, and others, to be the father of Benaiah, 1 Chr 11:22. He was נגיד for Aaron, i.e., prince of the house of Aaron, head of the family of the Aaronites, not princeps sacerdotum, which was a title appertaining to the high-priesthood, an office held at that time by Abiathar (1 Sam 23:9).


    1 Chr 12:28


    Zadok, a youth, i.e., then still a youth, may be the same who was made high priest in place of Abiathar (1 Kgs 2:26, but see on 1 Kgs 6:8). "And his father's-house, twenty-two princes." The father's-house of Zadok is the Aaronite family descended from Eleazar, which was at that time so numerous that it could muster twenty-two שׂרים, family chiefs, who went with Zadok to Hebron.


    1 Chr 12:29


    From the tribe of Benjamin, to which Saul belonged (שׁאוּל אחי, see on 1 Chr 12:2), only 3000 men came, for until that time (הנּה ועד, cf. 1 Chr 9:18) the greater number of them were keeping the guard of the house of Saul, i.e., were devoted to the interests of the fallen house. For משׁמרת שׁמר, see on Gen 26:5 and Lev 8:35. From this we learn that the attachment of the Benjamites to Saul continued even after the death of his son Ishbosheth, and that it was with difficulty that they could bring themselves to recognise David as king.


    1 Chr 12:30


    Of Ephraim 20,800 famous men (שׁמות אנשׁי, see on Gen 6:4); לבית־אב, "in their fathers'-houses."


    1 Chr 12:31


    Of half Manasseh, this side Jordan (cf. 1 Chr 12:37), 18,000, who were appointed by name, i.e., chosen as famous men to go thither and make David king. בשׁמות נקּבוּ, as in Num 1:17, vide on Lev 24:16. The tribe of Manasseh had consequently held a general consultation on the matter, and determined upon sending their representatives.


    1 Chr 12:32


    From Issachar came "men of understanding in reference to the times, to know (i.e., who knew) what Israel should do." בּינה יודע, knowing in insight (cf. 2 Chr 2:12), i.e., experienced in a thing, having understanding of it. From this remark some of the older commentators (Chald., various Rabbins, and Cleric.) concluded that the tribe of Issachar had distinguished itself beyond the other tribes by astronomical and physical knowledge, by which it was qualified to ascertain and make choice of proper times for political action. But the words do not suggest astronomical or astrological knowledge, but merely state, as Salomo ben-Melech in the Miclol Yophi long ago interpreted them, noverant tempora ad omnem rem et quodque negotium, sicut sapiens dixit: Suum cuique tempus est et opportunitas cuique rei, Koh. iii. 1. The words refer not to the whole tribe, but only to the two hundred heads, who, as Lavater expresses it, are designated prudentes viri, as being men qui quid, quando et quomodo agendum esset, varia lectione et usu rerum cognoscebant. The only thing to be objected to in his statement is the varia lectione, since a sound and correct judgment in political matters does not necessarily presuppose scientific training and a wide acquaintance with books. The statement in question, therefore, affirms nothing more than that the tribe of Issachar (in deciding to raise David to the throne) followed the judgment of its princes, who rightly estimated the circumstances of the time. For all their brethren, i.e., all the men of this tribe, went with the two hundred chiefs. על־פּיהם, according to their mouth, i.e., followed their judgment; cf. Num 4:27; Deu 21:5.


    1 Chr 12:33-38


    מלחמה ערכי, preparing war with all manner of warlike weapons, i.e., practice in the use of all kinds of weapons for war; cf. 1 Chr 12:8. The infinitive לעדר is substantially a continuation of the preceding participles, but grammatically is dependent on בּאוּ understood (cf. 1 Chr 12:23, 1 Chr 12:38). Cf. as to this free use of the infinitive with ל, Ew. 351, c. The signification of the verb עדר, which occurs only here (1 Chr 12:33, 1 Chr 12:38), is doubtful. According to the lxx and the Vulg. (βοηθῆσαι, venerunt in auxilium), and nine MSS, which read לעזר, we would be inclined to take עדר for the Aramaic form of the Hebrew עזר (cf. Arabic ‛dr), to help; but that meaning does not suit מערכה עדר, 1 Chr 12:38. Its connection there demands that עדר should signify "to close up together," to set in order the battle array; and so here, closing up together with not double heart, i.e., with whole or stedfast heart (שׁלם בּלבב שׁלם, 1 Chr 12:38), animo integro et firmo atque concordi; cf. Psa 12:3 (Mich.).—In 1 Chr 12:38 we have a comprehensive statement; כּל־אלּה, which refers to all the bodies of men enumerated in 1 Chr 12:24-37. שׁרית is שׁארית defectively written; and as it occurs only here, it may be perhaps a mere orthographical error. The whole of the remainder of Israel who did not go to Hebron were אחד לב אחד er, of one, i.e., of united heart (2 Chr 30:12): they had a unanimous wish to make David king.


    1 Chr 12:39


    Those gathered together were there three days eating and drinking, holding festive meals (cf. 1 Sam 30:16; 1 Kgs 1:45, etc.), for their brethren had prepared them for them. The object of הכינוּ, sc. the eating and drinking, may easily be supplied from the context. אחיהם are the inhabitants of Hebron and the neighbourhood; the tribe of Judah in general, who had already recognised David as king.


    1 Chr 12:40


    But it was not only these who performed this service, but also those of the remaining tribes dwelling near them; and indeed the men of Issachar, Zebulun, and Naphtali, those on the northern frontier of Canaan as well as those who bordered upon Judah, had sent provisions upon beasts of burden, "for joy was in Israel." This joy moved those who remained at home to show their sympathy with the national festival solemnized at Hebron by sending the provisions. For דּבלים, masses of dried figs, and צמּוּקים, masses of raisins or cakes, see on 1 Sam 25:18.


    1 Chronicles 13


    1 Chronicles


    The Removal of the Ark from Kirjath-Jearim. David's Building, His Wives and Children, and His Victories over the Philistines.The Bringing of the Ark into the City of David, and the Arrangement of the Worship in Mount Zion


    1 Chronicles 13-16


    All these facts are described in the second book of Samuel, for the most part in the same words. There, however, the contents of our chapter 14, David's building, wives and children, and victories over the Philistines, immediately follow, in 1 Chr 5:11-25, the account of the conquest of the citadel of Zion (1 Chr 11:4-8); and then in 2 Sam 6 the removal of the ark from Kirjath-jearim, and the bringing of it, after an interval of three months, to Jerusalem, are narrated consecutively, but much more shortly than in the Chronicle. The author of the books of Samuel confined himself to a mere narration of the transfer of the ark to Jerusalem, as one of the first acts of David tending to the raising of the Israelitish kingship, and has consequently, in his estimation of the matter, only taken account of its importance politically to David as king. The author of our Chronicle, on the contrary, has had mainly in view the religious significance of this design of David to restore the Levitic cultus prescribed in the Mosaic law; and in order to impress that upon the reader, he not only gives a detailed account of the part which the Levites took in the solemn transfer of the ark of God (1 Chron 15), but he sets forth minutely the arrangements which David made, after the ark had been brought into the capital of the kingdom, for the restoration of a permanent worship about that sanctuary (1 Chron 16). Both the narratives are taken from an original document which related the matter more at length; and from it the author of 2 Samuel has excerpted only what was important for his purpose, while the author of the Chronicle gives a more detailed account. The opinion held by de Wette and others, that the narrative in the Chronicle is merely an expansion by the author of the Chronicle, or by the author of the original document followed by our chronicler, of the account in 2 Sam 6, for the purpose of glorifying the Levitic cultus, is shown to be incorrect and untenable by the multitude of historical statements peculiar to 1 Chron 15 and 16, which could not possibly have been invented.


    1 Chr 13:1


    The removal of the ark from Kirjath-jearim. Cf. 2 Sam 6:1-11, with the commentary on the substance of the narrative there given.


    1 Chr 13:1-3


    The introduction to this event is in 2 Sam 6:1 and 2 Sam 6:2 very brief; but according to our narrative, David consulted with the chief men over thousands and hundreds (1 Chr 15:25), viz., with all the princes. The preposition ל before כּל־נגּיד groups together the individual chiefs of the people just named. He laid his purpose before "all the congregation of Israel," i.e., before the above-mentioned princes as representatives of the whole people. "If it seem good to you, and if it come from Jahve our God," i.e., if the matter be willed of and approved by God, we will send as speedily as possible. The words נשׁלחה נפרצה without the conjunction are so connected that נשׁלחה defines the idea expressed by נפרצה, "we will break through, will send," for "we will, breaking through," i.e., acting quickly and energetically, "send thither." The construction of שׁלח with על is accounted for by the fact that the sending thither includes the notion of commanding (צוּה על). כּל־ארצות, all the provinces of the various tribal domains, is used for כּל־חארץ, 1 Sam 13:19, here, and 2 Chr 11:23 and 2 Chr 34:33; in all which places the idea of the division of the land into a number of territories is prominent. This usage is founded upon Gen 26:3 and Gen 26:4, where the plural points to the number of small tribes which possessed Canaan. After ועמּהם, על or על נשׁלחה is to be repeated. The words דרשׁנהוּ לא in 1 Chr 13:3, we have not sought it, nor asked after it, are meant to include all.


    1 Chr 13:4


    As the whole assembly approved of David's design (כּן לעשׂות, it is to do so = so much we do), David collected the whole of Israel to carry it out. "The whole of Israel," from the southern frontier of Canaan to the northern; but of course all are not said to have been present, but there were numerous representatives from every part,—according to 2 Sam 6:1, a chosen number of 30,000 men. The מצרים שׁיחור, which is named as the southern frontier, is not the Nile, although it also is called שׁחר (Isa 23:3 and Jer 2:18), and the name "the black river" also suits it (see Del. on Isaiah, loc. cit.); but is the שׁיחור before, i.e., eastward from Egypt (מצרים על־פּני אשׁר), i.e., the brook of Egypt, מצרים נחל, the Rhinocorura, now el Arish, which in all accurate statements of the frontiers is spoken of as the southern, in contrast to the neighbourhood of Hamath, which was the northern boundary: see on Num 34:5. For the designation of the northern frontier, חמת לבוא, see on Num 34:8. Kirjath-jearim, the Canaanitish Baalah, was known among the Israelites by the name Baale Jehudah or Kirjath-baal, as distinguished from other cities named after Baal, and is now the still considerable village Kureyeh el Enab; see on Jos 9:17. In this fact we find the explanation of י אל ק בּעלתה, 1 Chr 13:6 : to Baalah, to Kirjath-jearim of Judah. The ark had been brought thither when the Philistines sent it back to Beth-shemesh, and had been set down in the house of Abinadab, where it remained for about seventy years; see 1 Sam 6 and 1 Sam 7:1-2, and the remarks on 2 Sam 6:3. שׁם נקרא אשׁר is not to be translated "which is named name," which gives no proper sense. Translating it so, Bertheau would alter שׁם into שׁם, according to an arbitrary conjecture of Thenius on 2 Sam 6:2, "who there (by the ark) is invoked." But were שׁם the true reading, it could not refer to the ark, but only to the preceding משּׁם, since in the whole Old Testament the idea that by or at the resting-place of the ark Jahve was invoked (which שׁם אשׁר would signify) nowhere occurs, since no one could venture to approach the ark. If שׁם referred to משּׁם, it would signify that Jahve was invoked at Kirjath-baal, that there a place of worship had been erected by the ark; but of that the history says nothing, and it would, moreover, be contrary to the statement that the ark was not visited in the days of Saul. We must consequently reject the proposal to alter שׁם into שׁם as useless and unsuitable, and seek for another explanation: we must take אשׁר in the sense of ὡς, which it sometimes has; cf. Ew. 333, a.: "as he is called by name," where שׁם does not refer only to יהוה, but also to the additional clause הכּרוּבים יושׁב, and the meaning is that Jahve is invoked as He who is enthroned above the cherubim; cf. Psa 80:2; Isa 37:16.—On the following 1 Chr 13:7-14, cf. the commentary on 2 Sam 6:3-11.


    1 Chronicles 14


    1 Chr 14:1


    David's palace-building, wives and children, 1 Chr 14:1-7; cf. 2 Sam 5:11-16. Two victories over the Philistines, 1 Chr 14:8-17; cf. 2 Sam 5:17-25.—The position in which the narrative of these events stands, between the removal of the ark from Kirjath-jearim and its being brought to Jerusalem, is not to be supposed to indicate that they happened in the interval of three months, curing which the ark was left in the house of Obed-edom. The explanation of it rather is, that the author of our Chronicle, for the reasons given in page 170, desired to represent David's design to bring the ark into the capital city of his kingdom as his first undertaking after he had won Jerusalem, and was consequently compelled to bring in the events of our chapter at a later period, and for that purpose this interval of three months seemed to offer him the fittest opportunity. The whole contents of our chapter have already been commented upon in 2 Sam 5:1, so that we need not here do more than refer to a few subordinate points.


    1 Chr 14:2


    Instead of נשּׂא כּי, that He (Jahve) had lifted up (נשּׂא, perf. Pi.), as in 2 Sam 5:12, in the Chronicle we read למעלה נשּׂאת כּי, that his kingdom had been lifted up on high. The unusual form נשּׂאת may be, according to the context, the third pers. fem. perf. Niph., nisaa't having first been changed into נשּׂאת, and thus contracted into נשּׂאת; cf. Ew. 194, b. In 2 Sam 19:43 the same form is the infin. abs. Niph. למעלה is here, as frequently in the Chronicles, used to intensify the expression: cf. 1 Chr 22:5; 1 Chr 23:17; 1 Chr 29:3, 1 Chr 29:25; 2 Chr 1:1; 2 Chr 17:12. With regard to the sons of David, see on 1 Chr 3:5-8.


    In the account of the victories over the Philistines, the statement (2 Sam 5:17) that David went down to the mountain-hold, which has no important connection with the main fact, and would have been for the readers of the Chronicle somewhat obscure, is exchanged in 1 Chr 14:8 for the more general expression לפניהם ויּצא, "he went forth against them." In 1 Chr 14:14, the divine answer to David's question, whether he should march against the Philistines, runs thus: מעליהם הסב אחריהם תּעלה לא, Thou shalt not go up after them; turn away from them, and come upon them over against the baca-bushes;—while in 2 Sam 5:23, on the contrary, we read: אל־אחריהם הסב תעלה הסב אל־א לע, Thou shalt not go up (i.e., advance against the enemy to attack them in front); turn thee behind them (i.e., to their rear), and come upon them over against the baca-bushes. Bertheau endeavours to get rid of the discrepancy, by supposing that into both texts corruptions have crept through transcribers' errors. He conjectures that the text of Samuel was originally אחריהם תּעלה לא, while in the Chronicle a transposition of the words עליהם and אחריהם was occasioned by a copyist's error, which in turn resulted in the alteration of עליהם into מעליהם. This supposition, however, stands or falls with the presumption that by תּעלה לא (Sam.) an attack is forbidden; but for that presumption no tenable grounds exist: it would rather involve a contradiction between the first part of the divine answer and the second. The last clause, "Come upon them from over against the baca-bushes," shows that the attack was not forbidden; all that was forbidden was the making of the attack by advancing straight forward: instead of that, they were to try to fall upon them in the rear, by making a circuit. The chronicler consequently gives us an explanation of the ambiguous words of 2 Samuel, which might easily be misunderstood. As David's question was doubtless expressed as it is in 1 Chr 14:10, הפל על האעלה, the answer תּעלה לא might be understood to mean, "Go not up against them, attack them not, but go away behind them;" but with that the following וגו להם וּבאת, "Come upon them from the baca-bushes," did not seem to harmonize. The chronicler consequently explains the first clauses of the answer thus: "Go not up straight behind them," i.e., advance not against them so as to attack them openly, "but turn thyself away from them," i.e., strike off in such a direction as to turn their flank, and come upon them from the front of the baca-bushes. In this way the apparently contradictory texts are reconciled without the alteration of a word. In 1 Chr 14:17, which is wanting in Samuel, the author concludes the account of these victories by the remark that they tended greatly to exalt the name of David among the nations. For similar reflections, cf. 2 Chr 17:10; 2 Chr 20:29; 2 Chr 14:13; and for שׁם ויּצא, 2 Chr 26:15.


    1 Chronicles 15


    1 Chronicles


    The Bringing of the Ark into Jerusalem—1 Chronicles 15:1-16:3


    In the parallel account, 2 Sam 6:11-23, only the main facts as to the transfer of the holy ark to Jerusalem, and the setting of it up in a tent erected for its reception on Mount Zion, are shortly narrated; but the author of the Chronicle elaborately portrays the religious side of this solemn act, tells of the preparations which David had made for it, and gives a special enumeration of the Levites, who at the call of the king laboured with him to carry it out according to the precepts of the law. For this purpose he first gives an account of the preparations (1 Chron 15:1-24), viz., of the erection of a tent for the ark in the city of David (1 Chr 15:1), of the consultation of the king with the priests and Levites (1 Chr 15:2-13), and of the accomplishment of that which they had determined upon (vv. 14-29).


    1 Chr 15:1


    In 2 Sam 6:12 the whole matter is introduced by a statement that the motive which had determined the king to bring the ark to Jerusalem, was his having heard of the blessing which the ark had brought upon the house of Obed-edom. In our narrative (1 Chr 15:1), the remark that David, while building his house in Jerusalem, prepared a place for the ark of God, and erected a tent for it, forms the transition from the account of his palace-building (1 Chr 14:1.) to the bringing in of the ark. The words, "he made unto himself houses," do not denote, as Bertheau thinks, the building of other houses besides the palaces built with the help of King Hiram (1 Chr 14:1). For עשׂה is not synonymous with בּנה, but expresses the preparation of the building for a dwelling, and the words refer to the completion of the palace as a dwelling-place for the king and his wives and children. In thus making the palace which had been built fit for a habitation, David prepared a place for the ark, which, together with its tent, was to be placed in his palace. As to the reasons which influenced David in determining to erect a new tabernacle for the ark, instead of causing the old and sacred tabernacle to be brought from Gibeon to Jerusalem for the purpose, see the remarks introductory to 2 Sam 6.


    1 Chr 15:2


    The reason for the preparations made on this occasion for the solemn progress is assigned in the statement that David had resolved to cause the ark to be carried by the Levites alone, because God had chosen them thereto; cf. Num 1:50; Num 4:15; Num 7:9; Num 10:17. אז, "at that time," i.e., at the end of the three months, 1 Chr 13:14. לשׂאת לא, "there is not to bear," i.e., no other shall bear the ark than the Levites. "By this arrangement, it is expressly acknowledged that it was contrary to the law to place it upon a cart; 1 Chr 13:1-14 :17" (Berth.). For this purpose, the king assembled "the whole of Israel" in Jerusalem, i.e., the elders, the rulers over thousands, the heads of families; cf. 2 Sam 6:15, where it is stated that ישׂאל כּל־בּית took part in the solemn march.


    1 Chr 15:4


    From among assembled Israel David then specially gathered together the heads of the priests and Levites, to determine upon the details of this solemn procession. "The sons of Aaron" are the high priests Zadok and Abiathar, 1 Chr 15:11; and the "Levites" are the six princes named in 1 Chr 15:5-10, with their brethren, viz., (1 Chr 15:5-7) the three heads of the families into which the tribe of Levi was divided, and which corresponded to the three sons of Levi, Gershon, Kohath, and Merari, respectively (Exo 6:16): Uriel head of the Kohathites, Asaiah of the Merarites, and Joel head of the Gershonites, with their brethren. Kohath is first enumerated, because Aaron the chief of the priests was descended from Kohath, and because to the Kohathites there fell, on account of their nearer relationship to the priests, the duty of serving in that which is most holy, the bearing of the holiest vessels of the tabernacle. See Num 4:4, Num 4:15; Num 7:9; as to Uriel, see on Num 6:24; for Asaiah, see 6:30; and as to Joel, see 1 Chr 6:33. Then in 1 Chr 15:8, 1 Chr 15:9 we have the heads of three other Kohathite families: Shemaiah, chief of the sons of Elizaphan, i.e., Elizaphan son of the Kohathite Uzziel (Exo 6:22); Eliel, chief of the sons of Hebron the Kohathite (Exo 6:18); and Amminadab, chief of the sons of Uzziel. The sons of Uzziel, consequently, were divided into two fathers'-houses: the one founded by Uzziel's son Elizaphan, and named after him (1 Chr 15:8); the other founded by his other sons, and called by his name. Of the fathers'-houses here enumerated, four belong to Kohath, and one each to Merari and Gershon; and the Kohathites were called to take part in the solemn act in greater numbers than the Merarites and Gershonites, since the transport of the ark was the Kohathites' special duty.


    1 Chr 15:11


    Zadok of the line of Eleazar (1 Chr 6:1-15), and Abiathar of the line of Ithamar, were the heads of the two priestly lines, and at that time both held the office of high priest (1 Chr 24:3; cf. 2 Sam 15:24., 2 Sam 20:25). These priests and the six princes of the Levites just enumerated were charged by David to consecrate themselves with their brethren, and to bring up the ark of God to the place prepared for it. התקדּשׁ, to consecrate oneself by removal of all that is unclean, washing of the body and of the clothes (Gen 35:2), and careful keeping aloof from every defilement, avoiding coition and the touching of unclean things; cf. Exo 19:10, Exo 19:15. לו אל־כינותי, to (the place) which I have prepared for it. לו הכינותי is a relative clause with אשׁר, construed with a preposition as though it were a substantive: cf. similar constructions, 1 Chr 29:3; 2 Chr 16:9; 2 Chr 30:18; Neh 8:10; and Ew. 33, b.


    1 Chr 15:13


    "For because in the beginning (i.e., when the ark was removed from the house of Amminadab, 1 Chr 13:1-14) it was not you (sc., who brought it up), did Jahve our God made a breach upon us," sc. by the slaying of Uzza, 1 Chr 13:11. In the first clause the predicate is wanting, but it may easily be supplied from the context. The contracted form למבּרשׁונה, made up of למה and בּראשׁונה, is unique, since מה is so united only with small words, as in מזּה, Exo 4:2, מלּכם, Isa 3:15; but we find מתּלאה for מה־תּלאה, Mal 1:13; cf. Ew. 91, d. למה here signifies: on account of this which = because; cf.'Ew. 222, a, and 353, a. "This was done, because we did not seek Him according to the right," which required that the ark, upon which Jehovah sits enthroned, should be carried by Levites, and touched by no unholy person, or one who is not a priest (Num 4:15).


    1 Chr 15:14


    The Levites consecrated themselves, and bare—as 1 Chr 15:15 anticipatively remarks-the ark of God upon their shoulders, according to the prescription in Num 7:9, עליהם בּמּומות, by means of poles upon them (the shoulders). מוטה, the flexible pole used for carrying burdens, Num 13:23. Those used to carry the ark are called בּדּים in the Pentateuch, Exo 25:13.


    1 Chr 15:16


    David gave the princes of the Levites a further charge to appoint singers with musical instruments for the solemn procession, which they accordingly did. שׁיר כּלי, instruments to accompany the song. In 1 Chr 15:16 three kinds of these are named: נבלים, nablia, ψαλτήρια, which Luther has translated by psalter, corresponds to the Arabic santir, which is an oblong box with a broad bottom and a somewhat convex sounding-board, over which strings of wire are stretched; an instrument something like the cithara. כּנּרות, harps, more properly lutes, as this instrument more resembled our lute than the harp, and corresponded to the Arabic catgut instrument el ‛ûd (l-cûd); cf. Wetzstein in Delitzsch, Isaiah, S. 702, der 2 Aufl., where, however, the statement that the santir is essentially the same as the old German cymbal, vulgo Hackebrett, is incorrect, and calculated to bring confusion into the matter, for the cymbal was an instrument provided with a small bell. מצלתּים, the later word for צלצלים, cymbals, castanets; see on 2 Sam 6:5. משׁמיעים does not belong to the three before-mentioned instruments (Berth.), but, as is clear from 1 Chr 15:19, 1 Chr 15:28, 1 Chr 16:5, 1 Chr 16:42, undoubtedly only to מצלתּים (Bttcher, Neue krit. Aehrenlese, iii. S. 223); but the meaning is not "modulating," but "sounding clear or loud,"—according to the proper meaning of the word, to make to hear. The infinitive clause וגו להרים belongs to the preceding sentence: "in order to heighten the sound (both of the song and of the instrumental music) to joy," i.e., to the expression of joy. לשׂימחה is frequently used to express festive joy: cf. 1 Chr 15:25, 2 Chr 23:18; 2 Chr 29:30; but also as early as in 2 Sam 6:12; 1 Sam 18:6; Jdg 16:23, etc.—In 1 Chr 15:17, 1 Chr 15:18 the names of the singers and players are introduced; then in 1 Chr 15:19-21 they are named in connection with the instruments they played; and finally, in 1 Chr 15:22-24, the other Levites and priests who took part in the celebration are mentioned. The three chief singers, the Kohathite Heman, the Gershonite Asaph, and the Merarite Ethan, form the first class. See on 1 Chr 6:33, 1 Chr 6:39, and 1 Chr 6:44. To the second class (המּשׁנים, cf. המּשׁנה, 2 Kgs 23:4) belonged thirteen or fourteen persons, for in 1 Chr 15:21 an Azaziah is named in the last series who is omitted in 1 Chr 15:18; and it is more probable that his name has been dropped out of 1 Chr 15:18 than that it came into our text, 1 Chr 15:21, by an error. In 1 Chr 15:18 בּן comes in after זכריהוּ by an error or transcription, as we learn from the w before the following name, and from a comparison of 1 Chr 15:20 and 1 Chr 15:25. The name יעזיאל is in 1 Chr 15:20 written עזיאל, Yodh being rejected; and in 1 Chr 16:5 it is יעיאל, which is probably only a transcriber's error, since יעיאל occurs along with it both in 1 Chr 15:18 and in 1 Chr 16:5. The names Benaiah and Maaseiah, which are repeated in 1 Chr 15:20, have been there transposed. All the other names in vv.18 and 20 coincide.


    1 Chr 15:19


    These singers formed three choirs, according to the instruments they played. Heman, Asaph, and Ethan played brazen cymbals להשׁמיע (1 Chr 15:19); Benaiah and the seven who follow played nablia (psalteria) עלמות על (1 Chr 15:20); while the last six played lutes (harps) לנצּח השּׁמינית על (1 Chr 15:21). These three Hebrew words plainly denote different keys in singing, but are, owing to our small acquaintance with the music of the Hebrews, obscure, and cannot be interpreted with certainty. נצּח, going over from the fundamental signification glitter, shine, into the idea of outshining and superior capacity, overwhelming ability, might also, as a musical term, denote the conducting of the playing and singing as well as the leading of them. The signification to direct is here, however, excluded by the context, for the conductors were without doubt the three chief musicians or bandmasters (Capellenmeister), Heman, Asaph, and Ethan, with the cymbals, not the psaltery and lute players belonging to the second rank. The conducting must therefore be expressed by להשׁמיע, and this word must mean "in order to give a clear tone," i.e., to regulate the tune and the tone of the singing, while לנצּח signifies "to take the lead in playing;" cf. Del. on Psa 4:1. This word, moreover, is probably not to be restricted to the singers with the lutes, the third choir, but must be held to refer also to the second choir. The meaning then will be, that Heman, Asaph, and Ethan had cymbals to direct the song, while the other singers had partly psalteries, partly lutes, in order to play the accompaniment to the singing. The song of these two choirs is moreover distinguished and defined by עלמות על and השּׁמינית על. These words specify the kind of voices; עלמות על after the manner of virgins, i.e., in the soprano; השּׁמינית על, after the octave, i.e., in bass—al ottava bassa. See Del. on Psa 6:1; Psa 46:1. In 1 Chr 15:22-24 the still remaining priests who were engaged in the solemn procession are enumerated.


    1 Chr 15:22


    "Chenaniah, the prince of the Levites, for the bearing, teacher in bearing; for he was instructed in it." Since Chenaniah does not occur among the six princes of the Levites in 1 Chr 15:5-10, and is called in 1 Chr 15:27 המּשּׂא השׂר, we must here also join בּמשּׂא (as most editions punctuate the first במשׂא, while according to Norzi בּמּשּׂא is the right reading even in the first case) closely with שׂר־הלויּם, with the meaning that Chenaniah was captain of the Levites who had charge of the bearing of the ark, a chief of the Levites who bore it. The word משּׂא is,however, very variously interpreted. The lxx have ἄρχων τῶν ᾠδῶν, and the Vulgate, prophetiae praeerat ad praecinendam melodiam; whence Luther translates: the master in song to teach them to sing. This translation cannot, however, be linguistically upheld; the word משּׂא means only the bearing of the burden (Num 4:19, Num 4:27, etc.; 2 Chr 35:3), and a prophetical utterance of an oppressive or threatening character (Isa 13:1, and Isa 15:1, etc.). But from this second signification neither the general meaning prophetia, nor, if we wish to go back upon the קול נשׂא, to raise the voice, the signification master of song, supremus musicus (Lavat.), or qui principatum tenebat in cantu illo sublimiore (Vatabl.), can be derived. The meaning prophetia, moreover, does not suit the context, and we must consequently, with Bertheau and others, hold fast the signification of bearing. We are determined in favour of this, (1) by the context, which here treats of the bearing of the ark, for which משּׂא is the usual word; and (2) by the circumstance that in 1 Chr 26:29 Chenaniah is mentioned as the chief of the Levites for the external business, which goes to show, if the persons are identical, that he here had the oversight of the external business of the transport. יסר is not the inf. absol., which cannot stand directly for the verb. finit.; nor is it the imperf. of סרר in the signification of שׂרר (Bertheau and others), but a nominal formation from יסר (cf. on this formation as the most proper designation of the actor, Ew. 152, b), in the signification teacher, which is shown by Isa 28:26 certainly to belong to יסר. The clause בּמּשּׂא יסר gives the explanation of the preceding בּמשּׂא, or it specifies what Chenaniah had to do in the procession. He had to take the lead in the bearing because he was מבין in it, i.e., was instructed in that which was to be observed in it.—In 1 Chr 15:23 two doorkeepers for the ark are named; and in 1 Chr 15:24, at the end of the enumeration of the Levites who were busied about the transport, two additional names are mentioned as those of men who had the same duty. The business of these doorkeepers was, as Seb. Schmidt has already remarked on 2 Sam 6, non tam introitum aperire arcae, quam custodire, ne ad eam irrumperetur. Between these two pairs of doorkeepers in 1 Chr 15:24, the priests, seven in number, who blew the trumpets, are named. The Kethibh מחצצרים is to be read מחצצרים, a denom. from חצצרה; the Keri מחצרים is Hiph. of חצר, as in 2 Chr 7:6; 2 Chr 13:14, and 2 Chr 29:28. In 2 Chr 5:12 and 2 Chr 5:13, on the contrary, מחצּרים is partic. Pi. The blowing of the silver trumpets by the priests in this solemn procession rests on the prescription in Num 10:1-10, which see. The place assigned to these trumpet-blowing priests was either immediately before the ark, like the priestly trumpeters in the march round Jericho (Jos 6:4, Jos 6:6), or immediately after it. For, that these priests entered in the immediate vicinity of the ark, may be inferred from the fact that before and behind them were doorkeepers of the ark. The procession, then, was probably arranged in this way: (1) the singers and players in front, in three division; (2) Chenaniah, the captain of the bearers; (3) two doorkeepers; (4) the priests with the trumpets immediately before or after the ark; (5) two doorkeepers; (6) the king with the elders and captains of thousands (1 Chr 15:25). The two doorkeepers Obededom and Jehiah (יחיּה), Rashi, Berth.,and others consider to be the same persons as the singers Obededom and Jeiel (יעיאל), supposing that the latter name is wrongly written in one of the passages. This, however, is incorrect, for the identity of the name Obededom is no sufficient ground for supposing the persons to be the same, since in 1 Chr 16:38 the singer Obededom and the doorkeeper Obededom the son of Jeduthun seem to be distinguished. And besides that, Obededom and his colleagues could not possibly at the same time as porters precede, and as singers come after, the priests and the ark, and there is consequently no reason to doubt that the name יחיּה is correct.


    1 Chr 15:25


    narrate the further proceedings connected with the bring of the ark to Jerusalem; cf. 2 Sam 6:12-19. By the words וגו דויד ויהי the account of the execution of the design is connected with the statements as to the preparations (vv. 2-24): "And so were David ... who went to bring up the ark."


    1 Chr 15:26


    When God had helped the Levites who bare the ark of the covenant of Jahve, they offered seven bullocks and seven rams, i.e., after the journey had been happily accomplished. Instead of this, in 2 Sam 6:13, the offering which was made at the commencement of the journey to consecrate it is mentioned; see on the passage.


    1 Chr 15:27


    The discrepancy between 1 Chr 15:27 and 2 Sam 6:14 is more difficult of explanation. Instead of the words יהוה לפני בּכל־אז מכרכּר דּוד, David danced with all his might before Jahve, we read in the Chronicle בּוּץ בּמעיל מכרבּל דויד, David was clothed with a robe of byssus. But since מכרכר differs from מכרבל only in the last two letters, and כר might be easily exchanged for בל, we may suppose that מכרבל has arisen out of מכרכר. Bertheau accordingly says: "Any one who remembered that in this verse David's clothing was spoken of might write מכרכר as מכרבל, while the words עז בכל, which were probably illegible,were conjecture to be בוץ במעיל." This opinion would be worthy of consideration, if only the other discrepancies between the Chronicle and Samuel were thereby made more comprehensible. That, besides David, the bearers of the ark, the singers, and Chenaniah are mentioned, Bertheau thinks can be easily explained by what precedes; but how can that explain the absence of the יהוה לפני of Samuel from our text? Bertheau passes this over in silence; and yet it is just the absence of these words in our text which shows that בוץ במעיל מכרבל cannot have arisen from an orthographical error and the illegibility of עז בכל, since יהוה לפני must have been purposely omitted. Bttcher's opinion (N. kr. Aehrenl. iii. S. 224), that the Chaldaizing מכרבל can scarcely have been written by the chronicler, because it is not at all like his pure Hebrew style, and that consequently a later reader, who considered it objectionable that a Levite should dance, and perhaps impossible that the bearers should (forgetting that they were released in turn from performing their office), while holding as closely to the letter of the text as possible, corrected עז בכל מכרכר into בוץ במעיל מכרבל, and that the same person, or perhaps a later, added besides וּכנניה והמשׁררים, is still less probable. In that way, indeed, we get no explanation of the main difficulty, viz., how the words from הלויּם to המּשׁררים came into the text of the Chronicle, instead of the יהוה לפני of Samuel. The supposition that originally the words from וכל־הלויּם בּכל־עז מכרכּר ודויד to והמשׁררים stood in the text, when of course the statement would be, not only that David danced with all his might, but also that all the Levites who bore the ark danced, is in the highest degree unsatisfactory; for this reason, if for no other, that we cannot conceive how the singers could play the nebel and the kinnor and dance at the same time, since it is not alternations between singing and playing, and dancing and leaping that are spoken of.


    The discrepancy can only be got rid of by supposing that both narratives are abridged extracts from a more detailed statement, which contained, besides David's dancing, a completer account of the clothing of the king, and of the Levites who took part in the procession. Of these the author of the books of Samuel has communicated only the two characteristic facts, that David danced with all his might before the Lord, and wore an ephod of white; while the author of the Chronicle gives us an account of David's clothing and that of the Levites, while he omits David's dancing. This he does, not because he was scandalized thereby, for he not only gives a hint of it in 1 Chr 15:29, but mentions it in 1 Chr 13:8, which is parallel to 2 Sam 6:5; but because the account of the king's clothing, and of that of the Levites, in so far as the religious meaning of the solemn progress was thereby brought out, appeared to him more important for his design of depicting at length the religious side of the procession. For the clothing of the king had a priestly character; and not only the ephod of white (see on 2 Sam 6:14), but also the me‛il of בּוּץ, white byssus, distinguished the king as head of a priestly people. The me‛il as such was,it is true, an outer garment which every Israelite might wear, but it was worn usually only by persons of rank and distinction (cf. 1 Sam 2:19; 1 Sam 15:27; 1 Sam 18:4; 1 Sam 24:5; Ezr 9:3; Job 29:14), and white byssus was the material for the priests' garments. Among the articles of clothing which the law prescribed for the official dress of the simple priest (Exo 28:40) the מעיל was not included, but only the כּתונת, a tight close-fitting coat; but the priests were not thereby prevented from wearing a me‛il of byssus on special festive occasions, and we are informed in 2 Chr 5:12 that even the Levites and singers were on such occasions clad in byssus. In this way the statement of our verse, that David and all the Levites and bearers of the ark, the singers, and the captain Chenaniah, had put on me‛ilim of byssus, is justified and shown to be in accordance with the circumstances. The words therefore are to be so understood. The words from וכל־הלויּם to המּשּׂא השּׂר are co-ordinate with ודויד, and may translate the verse thus: "David was clothed in a me‛il of byssus, as also were all the Levites," etc. No objection can be taken to the המּשּׂא השּׂר when we have the article with a nomen regens, for cases of this kind frequently occur where the article, as here, has a strong retrospective force; cf. Ew. 290, d. On the contrary, המּשׁררים after המּשּׂא is meaningless, and can only have come into the text, like בּן in 1 Chr 15:18, by an error of the transcriber, although it was so read as early as the time of the lxx. For the last clause, cf. 2 Sam 6:14.


    1 Chr 15:28


    1 Chr 15:28 is, as compared with 2 Sam 6:5, somewhat enlarged by the enumeration of the individual instruments.


    1 Chr 15:29


    1 Chr 16:29 and 1 Chr 16:1-3 agree in substance with 2 Sam 6:15-19, only some few words being explained: e.g., וּמשׂחק מרקּד, 1 Chr 15:29, instead of וּמכרכּר מפזּז (Sam.), and יהוה בּרית ארון instead of והוה ערון (Sam.); see the commentary on 2 Sam. l.c.


    1 Chronicles 16


    1 Chr 16:1


    The religious festival, and the arrangement of the sacred service before the ark of the covenant in the city of David.—This section is not found in 2nd Samuel, where the Conclusion of this whole description (1 Chr 16:43, Chron.) follows immediately upon the feasting of the people by the king, 1 Chr 16:19 and 1 Chr 16:20.


    1 Chr 16:4


    When the solemnity of the transfer of the ark, the sacrificial meal, and the dismissal of the people with a blessing, and a distribution of food, were ended, David set in order the service of the Levites in the holy tent on Zion. He appointed before the ark, from among the Levites, servants to praise and celebrate God, i.e., singers and players to sing psalms as a part of the regular worship. להזכּיר, literally, "in order to bring into remembrance," is not to praise in general, but is to be interpreted according to the להזכּיר in the superscription of Ps 38 and Psa 70:1-5, by which these psalms are designated as the appointed prayers at the presentation of the Azcarah of the meat-offering (Lev 2:2). הזכּיר accordingly is a denom. from אזכּרה, to present the Azcarah (cf. Del. on Psa 38:1), and is in our verse to be understood of the recital of these prayer-songs with musical accompaniment. הודות, to confess, refers to the psalms in which invocation and acknowledgment of the name of the Lord predominates, and הלּל to those in which praise (Hallelujah) is the prominent feature. In 1 Chr 16:5 and 1 Chr 16:6 there follow the names of the Levites appointed for this purpose, who have all been already mentioned in 1 Chr 15:19-21 as accompanying the ark in its transmission; but all who are there spoken of are not included in our list here. Of the chief singers only Asaph is mentioned, Heman and Ethan being omitted; of the singers and players of the second rank, only nine; six of the eight nebel-players (1 Chr 15:20. יעיאל is a transcriber's error for יעזיאל, 1 Chr 15:18), and only three of the six kinnor-players; while instead of seven trumpet-blowing priests only two are named, viz., Benaiah, one of those seven, and Jehaziel, whose name does not occur in 1 Chr 15:24.


    1 Chr 16:7


    On that day David first committed it to Asaph and his sons to give thanks to Jahve. נתן is to be connected with בּיד, which is separated from it by several words, and denotes to hand over to, here to commit to, to enjoin upon, since that which David committed to Asaph was the carrying out of a business which he enjoined, not an object which may be given into the hand. ההוּא בּיּום is accented by אז. בּראשׁ, "at the beginning," "at first," to bring out the fact that liturgical singing was then first introduced. אחיו, the brethren of Asaph, are the Levites appointed to the same duty, whose names are given in 1 Chr 16:5, 1 Chr 16:6. But in order to give a more exact description of the ליהוה הודות committed to Asaph in vv. 8-36, a song of thanks and praise is given, which the Levites were to sing as part of the service with instrumental accompaniment. It is not expressly said that this song was composed by David for this purpose; but if Asaph with his singers was to perform the service committed to him, he must have been provided with the songs of praise (psalms) which were necessary for this purpose; and if David were in any way the founder of the liturgical psalmody, he, as a richly endowed psalm-singer, would doubtless compose the necessary liturgical psalms. These considerations render it very probable that the following psalm was a hymn composed by David for the liturgical song in the public worship. The psalm is as follows: -


    8 Give thanks unto Jahve; preach His name;


    Make known His deeds among the peoples:


    9 Sing to Him, play to Him;


    Meditate upon all His wondrous works.


    10 Glory ye in His holy name:


    Let the heart of them rejoice that seek the Lord.


    11 Seek ye the Lord, and His strength;


    Seek His face continually.


    12 Remember His wonders which He has done;


    His wondrous works, and the judgments of His mouth;


    13 O seed of Israel, His servants,


    Sons of Jacob, His chosen.


    14 He, Jahve, is our God;


    His judgments go forth over all the earth.


    15 Remember eternally His covenant,


    The word which He commanded to a thousand generations:


    16 Which He made with Abraham,


    And His oath to Isaac;


    17 And caused it to stand to Jacob for a law,


    To Israel as an everlasting covenant;


    18 Saying, "To thee I give the land Canaan,


    As the heritage meted out to you."


    19 When ye were still a people to be numbered,


    Very few, and strangers therein,


    20 And they wandered from nation to nation,


    From one kingdom to another people,


    21 He suffered no man to oppress them,


    And reproved kings for their sake:


    22 "Touch not mine anointed ones,


    And do my prophets no harm."


    23 Sing unto Jahve, all the lands;


    Show forth from day to day His salvation.


    24 Declare His glory among the heathen,


    Among all people His wondrous works.


    25 For great is Jahve, and greatly to be praised;


    And to be feared is He above all the gods.


    26 For all the gods of the people are idols;


    And Jahve has made the heavens.


    27 Majesty and splendour is before Him;


    Strength and joy are in His place.


    28 Give unto Jahve, ye kindreds of the people,


    Give unto Jahve glory and strength.


    29 Give unto Jahve the honour of His name:


    Bring an offering, and come before His presence;


    Worship the Lord in the holy ornaments.


    30 Tremble before Him, all the lands;


    Then will the earth stand fast unshaking.


    31 Let the heavens be glad, and the earth rejoice;


    And they will say among the heathen, Jahve is King.


    32 Let the sea roar, and the fulness thereof;


    Let the field exult, and all that is thereon.


    33 Then shall the trees of the wood rejoice


    Before the Lord; for He comes to judge the earth.


    34 Give thanks unto Jahve, for He is good;


    For His mercy endureth for ever.


    35 And say, "Save us, God of our salvation:"


    And gather us together, and deliver us from the heathen,


    To give thanks to Thy holy name,


    To glory in Thy praise.


    36 Blessed be Jahve, the God of Israel,


    From everlasting to everlasting.


    And all the people said Amen, and praised Jahve.


    1 Chr 16:8


    This hymn forms a connected and uniform whole. Beginning with a summons to praise the Lord, and to seek His face (1 Chr 16:8-11), the singer exhorts his people to remember the wondrous works of the Lord (1 Chr 16:12-14), and the covenant which He made with the patriarchs to give them the land of Canaan (1 Chr 16:15-18), and confirms his exhortation by pointing out how the Lord, in fulfilment of His promise, had mightily and gloriously defended the patriarchs (1 Chr 16:19-22). But all the world also are to praise Him as the only true and almighty God (1 Chr 16:23-27), and all peoples do homage to Him with sacrificial gifts (1 Chr 16:28-30); and that His kingdom may be acknowledged among the heathen, even inanimate nature will rejoice at His coming to judgment (1 Chr 16:31-33). In conclusion, we have again the summons to thankfulness,combined with a prayer that God would further vouchsafe salvation; and a doxology rounds off the whole (1 Chr 16:34-36). When we consider the contents of the whole hymn, it is manifest that it contains nothing which would be at all inconsistent with the belief that it was composed by David for the above-mentioned religious service. There is nowhere any reference to the condition of the people in exile, nor yet to the circumstances after the exile. The subject of the praise to which Israel is summoned is the covenant which God made with Abraham, and the wonderful way in which the patriarchs were led. The summons to the heathen to acknowledge Jahve as alone God and King of the world, and to come before His presence with sacrificial offerings, together with the thought that Jahve will come to judge the earth, belong to the Messianic hopes. These had formed themselves upon the foundation of the promises given to the patriarchs, and the view they had of Jahve as Judge of the heathen, when He led His people out of Egypt,so early, that even in the song of Moses at the Red Sea (Ex. 15), and the song of the pious Hannah (1 Sam 2:1-10), we meet with the first germs of them; and what we find in David and the prophets after him are only further development of these.


    Yet all the later commentators, with the exception of Hitzig, die Psalmen, ii. S. ix.f., judge otherwise as to the origin of this festal hymn. Because the first half of it (1 Chr 16:8-22) recurs in Psa 105:1-15, the second (1 Chr 16:23-33) in Psa 96:1-13, and the conclusion (1 Chr 16:34-36) in Ps.Psa 106:1, Psa 106:47-48, it is concluded that the author of the Chronicle compounded the hymn from these three psalms, in order to reproduce the festive songs which were heard after the ark had been brought in, in the same free way in which the speeches in Thucydides and Livy reproduce what was spoken at various times. Besides the later commentators, Aug. Koehler (in the Luth. Ztschr. 1867, S. 289ff.) and C. Ehrt (Abfassungszeit und Abschluss des Psalters, Leipz. 1869, S. 41ff.) are of the same opinion. The possibility that our hymn may have arisen in this way cannot be denied; for such a supposition would be in so far consistent with the character of the Chronicle, as we find in it speeches which have not been reported verbatim by the hearers, but are given in substance or in freer outline by the author of our Chronicle, or, as is more probable, by the author of the original documents made use of by the chronicler. But this view can only be shown to be correct if it corresponds to the relation in which our hymn may be ascertained to stand to the three psalms just mentioned. Besides the face that its different sections are again met with scattered about in different psalms, the grounds for supposing that our hymn is not an original poem are mainly the want of connection in the transition from 1 Chr 16:22 to v.23, and from 1 Chr 16:33 to v.34; the fact that in v.35 we have a verse referring to the Babylonian exile borrowed from Ps 106; and that 1 Chr 16:36 is even the doxology of the fourth book of Psalms, taken to be a component part of the psalm. These two latter grounds would be decisive, if the facts on which they rest were well authenticated. If. 1 Chr 16:36 really contained only the doxology of the fourth book of Psalms-which, like the doxologies of the first, second, and third books (Ps. 41:14; Psa 72:18-19, and 89:53), was merely formally connected with the psalm, without being a component part of it-there could be no doubt that the author of the Chronicle had taken the conclusion of his hymn from our collection of psalms, as these doxologies only date from the originators of our collection. But this is not the state of the case. Psa 106:48 does, it is true, occupy in our Psalter the place of the doxology to the fourth book, but belonged, as Bertheau also acknowledges, originally to the psalm itself. For not only is it different in form from the doxologies of the first three books, not having the double ואמן אמן with which these books close, but it concludes with the simple הללוּ־יהּ אמן. If the ואמן אמן connected by ו is, in the Old Testament language, exclusively confined to these doxologies, which thus approach the language of the liturgical Beracha of the second temple, as Del. Ps. p. 15 rightly remarks, while in Num 5:22 and Neh 8:6 only אמן אמן without copulative w occurs, it is just this peculiarity of the liturgical Beracha which is wanting, both in the concluding verse of the 106th Psalm and in 1 Chr 16:36 of our festal hymn. Moreover, the remainder of the verse in question—the last clause of it, "And let all the people say Amen, Halleluiah,"—does not suit the hypothesis that the verse is the doxology appended to the conclusion of the fourth book by the collector of the Psalms, since, as Hengstenberg in his commentary on the psalm rightly remarks, "it is inconceivable that the people should join in that which, as mere closing doxology of a book, would have no religious character;" and "the praise in the conclusion of the psalm beautifully coincides with its commencement, and the Halleluiah of the end is shown to be an original part of the psalm by its correspondence with the beginning."


    The last verse of our hymn does not therefore presuppose the existence of the collection of psalms, nor in 1 Chr 16:35 is there any indubitable reference to the exilic time. The words, "Say, 'Save us, Thou God of our salvation; gather us together, and deliver us from among the heathen,' " do not presuppose that the people had been previously led away into the Chaldean exile, but only the dispersion of prisoners of war, led away captive into an enemy's land after a defeat. This usually occurred after each defeat of Israel by their enemies, and it was just such cases Solomon had in view in his prayer, 1 Kgs 8:46-50.


    The decision as to the origin of this festal hymn, therefore, depends upon its internal characteristics, and the result of a comparison of the respective texts. The song in itself forms, as Hitz. l.c. S. 19 rightly judges, "a thoroughly coherent and organic whole. The worshippers of Jahve are to sing His praise in memory of His covenant which He made with their fathers, and because of which He protected them (1 Chr 16:18-22). But all the world also are to praise Him, the only true God (1 Chr 16:23-27); the peoples are to come before Him with gifts; yea, even inanimate nature is to pay the King and Judge its homage (1 Chr 16:28-33). Israel—and with this the end returns to the beginning-is to thank Jahve, and invoke His help against the heathen (1 Chr 16:34 and 1 Chr 16:35)." This exposition of the symmetrical disposition of the psalm is not rendered questionable by the objections raised by Koehler, l.c.; nor can the recurrence of the individual parts of it in three different psalms of itself at all prove that in the Chronicle we have not the original form of the hymn. "There is nothing to hinder us from supposing that the author of Psa 96:1-13 may be the same as the author of Ps 105 and 106; but even another might be induced by example to appropriate the first half of 1 Chr 16:8., as his predecessor had appropriated the second, and it would naturally occur to him to supply from his own resources the continuation which had been already taken away and made use of" (Hitz. l.c.). A similar phenomenon is the recurrence of the second half of Psa 40:17. as an independent psalm, Psa 70:1-5. "But it is also readily seen,"continues Hitzig, "how easily the psalmist might separate the last three verses from each other (1 Chr 16:34-36 of the Chronicle), and set them as a frame round Ps 106. 1 Chr 16:34 is not less suitable in the Chronicle for the commencement of a paragraph than in Ps 107, which Psa 107:6 would admit of no continuation, but was the proper end. On the other hand, we can scarcely believe that the chronicler compiled his song first from Ps 105, then from Psa 96:1-13, and lastly from Ps 106, striking off from this latter only the beginning and the end."


    Finally, if we compare the text of our hymn with the text of these psalms, the divergences are of such a sort that we cannot decide with certainty which of the two texts is the original. To pass over such critically indifferent variations as פּיהוּ, 1 Chr 16:12, for פּיו, Psa 105:5; the omission of the nota acc. את, 1 Chr 16:18, compared with Psa 105:10, and vice versa in Psa 96:3 and 1 Chr 16:24; היּער עצי, 1 Chr 16:33, instead of היּער כּל־עצי, Psa 96:12,—the chronicler has in יצחק, 1 Chr 16:16, instead of ישׂחק, Psa 105:9, and יעלץ, 1 Chr 16:32, instead of יעלז, Psa 96:12, the earlier and more primitive form; in תּרעוּ אל בּנביאי, 1 Chr 16:22, instead of תּרעוּ אל לנביאי, Psa 105:15, a quite unusual construction; and in יום אל מיּום, 1 Chr 16:23, the older form (cf. Num 30:15), instead of ליום מיּום, Psa 96:2, as in Est 3:7; while, on the other hand, instead of the unexampled phrase לעשׁקם אדם הנּיח, Psa 105:14, there stands in the Chronicle the usual phrase לאישׁ הנּיח, and שׂדי dna , in Psa 96:12 is the poetical form for the השּׂדה of 1 Chr 16:32. More important are the wider divergences: not so much ישׂראל זרע, 1 Chr 16:13, for אברהם זרע, Psa 105:6, in which latter case it is doubtful whether the עבדּו refers to the patriarchs or to the people, and consequently, as the parallelismus membrorum demands the latter references, ישׂראל is clearly the more correct and intelligible; but rather than the others, viz., זכרוּ, 1 Chr 16:15, for זכר, Psa 105:8; since זכרוּ not only corresponds to the זכרוּ of 1 Chr 16:11, but alto to the use made of the song for the purposes stated in the Chronicle; while, on the contrary, זכר of the psalm corresponds to the object of the psalm, viz., to exalt the covenant grace shown to the patriarchs. Connected with this also is the reading בּהיותכם, "when ye (sons of Jacob) were" (1 Chr 16:19), instead of בּהיותם, Psa 105:12, "when they (the patriarchs) were," since the narrative of what the Lord had done demanded בהיותם. Now the more likely the reference of the words to the patriarchs was to suggest itself, the more unlikely is the hypothesis of an alteration into בהיותכם; and the text of the Chronicle being the more difficult, is consequently to be regarded as the earlier. Moreover, the divergences of 1 Chr 16:23 to 33 of our hymn from Psa 96:1-13 are such as would result from its having been prepared for the above-mentioned solemn festival. The omission of the two strophes, "Sing unto Jahve a new song, sing unto Jahve, bless His name" (Psa 96:1 and Psa 96:2), in 1 Chr 16:23 of the Chronicle might be accounted for by regarding that part of our hymn as an abridgment by the chronicler of the original song, when connecting it with the preceding praise of God, were it certain on other grounds that Psa 96:1-13 was the original; but if the chronicler's hymn be the original, we may just as well believe that this section was amplified when it was made into an independent psalm. A comparison of 1 Chr 16:33 (Chron.) with the end of the 96th Psalm favours this last hypothesis, for in the Chronicle the repetition of בּא כּי is wanting, as well as the second hemistich of Psa 96:13. The whole of the 13th verse recurs, with a single בּא כּי, at the end of the 98th Psalm (Psa 98:9), and the thought is borrowed from the Davidic Psa 9:9. The strophes in the beginning of Psa 96:1-13, which are omitted from 1 Chr 16:16, often recur. The phrase, "Sing unto Jahve a new song," is met within Psa 33:3; Psa 98:1, and Psa 149:1, and חדשׁ שׁיר in Psa 40:4, a Davidic psalm. את־שׁמו בּרכוּ is also met with in Psa 100:4; and still more frequently את־יהוה בּרכוּ, in Psa 103:2, Psa 103:22; Psa 134:1, and elsewhere, even as early as Deborah's song, Jdg 5:2, Jdg 5:9; while ליהוה שׁירוּ occurs in the song of Moses, Exo 15:1. Since, then, the strophes of the 96th Psalm are only reminiscences of, and phrases which we find in, the oldest religious songs of the Israelites, it is clear that Psa 96:1-13 is not an original poem. It is rather the re-grouping of the well-known and current thoughts; and the fact that it is so, favours the belief that all which this psalm contains at the beginning and end, which the Chronicle does not contain, is merely an addition made by the poet who transformed this part of the chronicler's hymn into an independent psalm for liturgical purposes. This purpose clearly appears in such variations as בּמקדּשׁו ותפארת, Psa 96:6, instead of בּמקמו וחדוה, 1 Chr 16:27, and לחצרותיו וּבאוּ, Psa 96:8, instead of לפניו וּבאוּ, 1 Chr 16:29. Neither the word מקדּשׁ nor the mention of "courts" is suitable in a hymn sung at the consecration of the holy tent in Zion, for at that time the old national sanctuary with the altar in the court (the tabernacle) still stood in Gibeon.


    Here, therefore, the text of the Chronicle corresponds to the circumstances of David's time, while the mention of מקדּשׁ and of courts in the psalm presupposes the existence of the temple with its courts as the sanctuary of the people of Israel. Now a post-exilic poet would scarcely have paid so much attention to this delicate distinction between times and circumstances as to alter, in the already existing psalms, out of which he compounded this festal hymn, the expressions which were not suitable to the Davidic time. Against this, the use of the unusual word חדוה drow lau, joy, which occurs elsewhere only in Neh 10:8, Neh 10:10, and in Chaldee in Ezr 6:18, is no valid objection, for the use of the verb חדה as early as Exo 18:9 and Job 3:6 shows that the word does not belong to the later Hebrew. The discrepancy also between 1 Chr 16:30 and 1 Chr 16:31 and Psa 96:9-11, namely, the omission in the Chronicle of the strophe בּמישׁרים עמּים ידין (Psa 96:10), and the placing of the clause מלך יהוה בגּוים _ ויאמרוּ after הארץ ותגל (1 Chr 16:31, cf. Psa 96:10), does not really prove anything as to the priority of Psa 96:1-13. Hitzig, indeed, thinks that since by the omission of the one member the parallelism of the verses is disturbed, and a triple verse appears where all the others are double merely, and because by this alteration the clause,"Say among the people, Jahve is King," has come into an apparently unsuitable position, between an exhortation to the heaven and earth to rejoice, and the roaring of the sea and its fulness, this clause must have been unsuitably placed by a copyist's error. But the transposition cannot be so explained; for not only is that one member of the verse misplaced, but also the אמרוּ of the psalm is altered into ויאמרוּ, and moreover, we get no explanation of the omission of the strophe וגו ידין. If we consider ויאמרוּ (with ו consecutive), "then will they say," we see clearly that it corresponds to וגו ירנּנוּ אז in 1 Chr 16:33; and in 1 Chr 16:30 the recognition of Jahve's kingship over the peoples is represented as the issue and effect of the joyful exultation of the heaven and earth, just as in 1 Chr 16:32 and 1 Chr 16:33 the joyful shouting of the trees of the field before Jahve as He comes to judge the earth, is regarded as the result of the roaring of the sea and the gladness of the fields. The אמרוּ of the psalm, on the other hand, the summons to the Israelites to proclaim that Jahve is King among the peoples, is, after the call, "Let the whole earth tremble before Him," a somewhat tame expression; and after it, again, we should not expect the much stronger וגו תּכּון אף. When we further consider that the clause which follows in the Chronicle, "He will judge the people in uprightness," is a reminiscence of Psa 9:9, we must hold the text of the Chronicle to be here also the original, and the divergences in Psa 96:1-13 for alterations, which were occasioned by the changing of a part of our hymn into an independent psalm. Finally, there can be no doubt as to the priority of the chronicler's hymn in 1 Chr 16:34-36. The author of the Chronicle did not require to borrow the liturgical formula וגו טוב כּי ליהוה הודוּ from Psa 106:1, for it occurs in as complete a form in Psa 97:1; Psa 118:1, Psa 118:29; Psa 136:1, and, not to mention 2 Chr 5:13; 2 Chr 7:3; 2 Chr 20:21, is a current phrase with Jeremiah (Jer 33:11), and is without doubt an ancient liturgical form. 1 Chr 16:35 and 1 Chr 16:36, too, contain such divergences from Psa 106:47 and Psa 106:48, that it is in the highest degree improbable that they were borrowed from that psalm. Not only is the prayer וגו הושׁיענוּ introduced by אמרוּ, but also, instead of אלהינוּ יהוה of the psalm, we have ישׁענוּ אלהי; and to וקבּצנוּ, והצּילנוּ is added,—a change which causes the words to lose the reference to the Chaldean exile contained in the text of the Psalms. The post-exilic author of the Chronicle would scarcely have obliterated this reference, and certainly would not have done so in such a delicate fashion, had he taken the verse from Ps 106. A much more probable supposition is, that the post-exilic author of the 106th Psalm appropriated the concluding verse of David's to him well-known hymn, and modified it to make it fit into his poem. Indubitable instances of such alterations are to be found in the conclusion, where the statement of the chronicler, that all the people said Amen and praised Jahve, is made to conform to the psalm, beginning as it does with Halleluiah, by altering ויּאמרוּ into ואמר, "and let them say," and of ליהוה והלּל into הללוּ־יהּ.


    On the whole, therefore, we must regard the opinion that David composed our psalm for the above-mentioned festival as by far the most probable. The psalm itself needs no further commentary; but compare Delitzsch on the parallel psalms and parts of psalms.


    1 Chr 16:37


    Division of the Levites for the management of the public worship.—At the same time as he set up the ark in the tent erected for it on Mount Zion, David had prepared a new locality for the public worship. The Mosaic tabernacle had continued, with its altar of burnt-offering, to be the general place of worship for the congregation of Israel even during the long period when the ark was separated from it, and it was even yet to be so; and it became necessary, in order to carry on the religious service in both of these sanctuaries, to divide the staff of religious officials: and this David now undertook.


    1 Chr 16:37-38


    Before the ark he left Asaph with his brethren (ל( nerht before the accus. obj., according to the later usage), to serve, to minister there continually. בּיומו לדבר־יום, "according to the matter of the day on its day," i.e., according to the service necessary for each day; cf. for this expression, Exo 5:13, Exo 5:19; Exo 16:4, etc. "And Obed-edom and their brethren." In these words there is a textual error: the plural suffix in אחיהם shows that after אדום עבד at least one name has been dropped out. But besides that, the relation in which the words, "and Obed-edom the son of Jeduthun, and Hosah, to be porters," stand to the preceding clause, "and Obed-edom and their brethren," is obscure. Against the somewhat general idea, that the words are to be taken in an explicative sense, "and Obed-edom indeed," etc., the objection suggests itself, that Obed-edom is here defined to be the son of Jeduthun, and would seem to be thereby distinguished from the preceding Obed-edom. In addition to that, in 1 Chr 15:21 and Obed-edom is mentioned among the singers, and in 1 Chr 16:24 one of the doorkeepers bears that name, and they are clearly distinguished as being different persons. On the other hand, however, the identity of the two Obed-edoms in our verse is supported by the fact that in 1 Chr 26:4-8 the doorkeepers Obed-edom with his sons and brethren number sixty-two, which comes pretty nearly up to the number mentioned in our verse, viz., sixty-eight. Yet we cannot regard this circumstance as sufficient to identify the two, and must leave the question undecided, because the text of our verse is defective. Jeduthun the father of Obed-edom is different from the chief musician Jeduthun (= Ethan); for the chief musician is a descendant of Merari, while the doorkeeper Jeduthun belongs to the Korahites (i.e., Kohathites): see on 1 Chr 26:4.


    1 Chr 16:39-40


    צדוק ואת is still dependent on the ויּעזב in 1 Chr 16:37. The priest Zadok with his brethren he left before the tent of Jahve, i.e., the tabernacle at the Bamah in Gibeon. For בּמה see on 2 Chr 1:13, and for Zadok on 2 Chr 6:12. It is surprising here that no priest is named as superintendent or overseer of the sacrificial worship in the tent of the ark of the covenant. But the omission is accounted for by the fact that our chapter treats properly only of the arrangement of the sacred music connected with the worship, and Zadok is mentioned as overseer of the sanctuary of the tabernacle at Gibeon only in order to introduce the statement as to the Levitic singers and players assigned to that sanctuary. Without doubt Abiathar as high priest had the oversight of the sacrificial worship in the sanctuary of the tabernacle: see on 1 Chr 18:16; with 1 Chr 16:40 cf. Exo 29:38; Num 28:3, Num 28:6. לכל־הכּתוּב corresponds to להעלות: and in reference to all, i.e., to look after all, which was written. This refers not only to the bringing of the sacrifices prescribed, in addition to the daily burnt-offering, but in general to everything that it was the priests' duty to do in the sanctuary.


    1 Chr 16:41-42


    ועמּהם, and with them (with Zadok and his brethren) were Heman and Jeduthun, i.e., (the two other chief musicians, 1 Chr 15:19), with the other chosen famous, sc. singers (בשׁמות נקּבוּ, see on 1 Chr 12:31). To these belonged those of the number named in 1 Chr 15:18-21, 1 Chr 15:24, who are not mentioned among those assigned to Asaph in 1 Chr 16:5 and 1 Chr 16:6, and probably also a number of others whose names have not been handed down. In 1 Chr 16:42, if the text be correct, וידוּתוּן הימן can only be in apposition to עמּהם: "and with them, viz., with Heman and Jeduthun, were trumpets," etc. But, not to mention the difficulty that passages analogous and parallel to this statement are not to be found, the mention of these two chief musicians in the connection is surprising; for the musical instruments mentioned are not merely the מצלתּים (s. 1 Chr 15:19) played by them, but also the חצצרות which the priests blew, and other instruments. Moreover, the names Heman and Jeduthun are not found here in the lxx, and have probably been inserted in our verse by some copyist from 1 Chr 16:41, which likewise begins with ועמּהם. If we omit these names, then, the verse contains no other difficulty worthy of consideration, or any which would occasion or necessitate such violent alterations of the text as Berth. has proposed. The suffix in עמּהם refers to the persons mentioned in 1 Chr 16:41, Heman, Jeduthun, and the other chosen ones. "With them were," i.e., they had by them, trumpets, cymbals, etc. The ל before משׁמיעים is strange, since משׁמיעים is in 1 Chr 15:16 connected with מצלתּים as an adjective, and in 1 Chr 15:19 we have להשׁמיע. But if we compare 1 Chr 16:5 of our chapter, where משׁמיע is predicate to Asaph, "Asaph gave forth clear notes with cymbals," then here also למשׁמיעים in connection with מצלתּים is thoroughly justified in the signification, "and cymbals for those who gave forth the notes or the melody," i.e., for Heman and Jeduthun. הא שׁיר כּלי are the other instruments used in the service of the song, viz., the nablia and kinnoroth. "The sons of Jeduthun for the gate," i.e., as doorkeepers. As Obed-edom, who was doorkeeper by the ark, according to 1 Chr 16:38, was likewise a son of Jeduthun, here other sons of the same Jeduthun, brothers of Obed-edom, must be meant, the number of whom, if we may judge from 1 Chr 26:8, was very considerable; so that the members of this family were able to attend to the doorkeeping both by the ark and in the tabernacle at Gibeon.


    1 Chr 16:43


    1 Chr 16:43 brings the account of the transfer of the ark to a conclusion, and coincides in substance with 2 Sam 6:19 and 2 Sam 6:20, where, however, there follows in addition a narrative of the scene which David had with his wife Michal. This, as res domestica, the author of the Chronicle has omitted, since the reference to it in 1 Chr 15:29 seemed sufficient for the design of his work. לברך is not to greet, but to bless his house, just as in 1 Chr 16:2 he had already pronounced a blessing on his people in the name of God.


    1 Chronicles 17


    1 Chr 17:1


    In the Chronicle, as in 2 Samuel 7, the account of the removal of the ark to the city of David is immediately followed by the narrative of David's design to build a temple to the Lord; and this arrangement is adopted on account of the connection between the subjects, though the events must have been separated by a period of several years. Our account of this design of David's, with its results for him and for his kingdom, is in all essential points identical with the parallel account, so that we may refer to the commentary on 2 Sam 7 for any necessary explanation of the matter. The difference between the two narratives are in great part of a merely formal kind; the author of the Chronicle having sought to make the narrative more intelligible to his contemporaries, partly by using later phrases current in his own time, such as אלהים for יהוה, מלכוּת for ממלכה, partly by simplifying and explaining the bolder and more obscure expressions. Very seldom do we find divergences in the subject-matter which alter the meaning or make it appear to be different. To supplement and complete the commentary already given in 2nd Samuel, we will now shortly treat of these divergences. In 1 Chr 17:1, the statement that David communicated his purpose to build a temple to the Lord to the prophet Nathan, "when Jahve had given him rest from all his enemies round about," is wanting. This clause, which fixes the time, has been omitted by the chronicler to avoid the apparent contradiction which would have arisen in case the narrative were taken chronologically, seeing that the greatest of David's wars, those against the Philistines, Syrians, and Ammonites, are narrated only in the succeeding chapter. As to this, cf. the discussion on 2 Sam 7:1-3.


    1 Chr 17:10


    In 1 Chr 17:10, וּלמיּמים, like וּלמן־היּום (2 Sam 7:11), is to be connected with the preceding בּראשׁונה in this sense: "As in the beginning (i.e., during the sojourn in Egypt), and onward from the days when I appointed judges," i.e., during the time of the judges. למן is only a more emphatic expression for מן, to mark off the time from the beginning as it were (cf. Ew. 218, b), and is wrongly translated by Berth. "until the days." In the same verse, והכנעתּי, "I bow, humble all thine enemies," substantially the same as the והניחתי, "I give thee peace from all thine enemies" (Sam.); and the suffix in אויביך is not to be altered, as Berth. proposes, into that of the third person אויביו, either in the Chronicle or in Samuel, for it is quite correct; the divine promise returning at the conclusion to David direct, as in the beginning, 1 Chr 17:7 and 1 Chr 17:8, while that which is said of the people of Israel in 1 Chr 17:9 and 1 Chr 17:10 is only an extension of the words, "I will destroy all thine enemies before thee" (1 Chr 17:8).


    1 Chr 17:11


    In 1 Chr 17:11, עם־אבתיך ללכת, "to go with thy fathers," used of going the way of death, is similar to "to go the way of all the world" (1 Kgs 2:2), and is more primitive than the more usual אבות עם שׁכב (2 Sam 7:12). מבּניך יהיה עשׁר, too, is neither to be altered to suit ממּעיך יצא אשׁר of Samuel; nor can we consider it, with Berth., an alteration made by the author of the Chronicle to get rid of the difficulty, that here the birth of Solomon is only promised, while Nathan's speech was made at a time when David had rest from all his enemies round about (2 Sam 8:1), i.e., as is usually supposed, in the latest years of his life, and consequently after Solomon's birth. For the difficulty had already been got rid of by the omission of those words in 1 Chr 17:1; and the word, "I have cut off all thine enemies from before thee" (1 Chr 17:8), does not necessarily involve the destruction of all the enemies who ever rose against David, but refers, as the connection shows, only to the enemies who up till that time had attacked him. Had the author of the Chronicle only wished to get rid of this supposed difficulty, he would simply have omitted the clause, since "they seed" included the sons of David, and needed no explanation if nothing further was meant than that one of his sons would ascend the throne after him. And moreover, the thought, "thy seed, which shall be among thy sons," which Bertheau finds in the words, would be expressed in Hebrew by מבּניך אשׁר, while מבּניך יהיה אשׁר signifies, "who will come out of (from) thy sons;" for מן היה does not denote to be of one, i.e., to belong to him, but to arise, be born, or go forth, from one: cf. Ben. 1 Chr 17:16; Ecc 3:20. According to this, the linguistically correct translation, the words cannot be referred to Solomon at all, because Solomon was not a descendant of David's sons, but of David himself.


    The author of the Chronicle has interpreted אחריך את־זרעך theologically, or rather set forth the Messianic contents of this conception more clearly than it was expressed in ממּעיך יצא אשׁר. The seed after David, which will arise from his sons, is the Messiah, whom the prophets announced as the Son of David, whose throne God will establish for ever (1 Chr 17:12). This Messianic interpretation of David's זרע explains the divergence of the chronicler's text in 1 Chr 17:13 and 1 Chr 17:14 from 2 Sam 7:14-16. For instance, the omission of the words after בּן in 2 Sam 7:13, "If he commit iniquity, I will chasten him with the rod of men" (2 Sam 7:14), is the result of the Messianic interpretation of זרעך, since the reference to the chastisement would of course be important for the earthly sons of David and the kings of Judah, but could not well find place in the case of the Messiah. The only thing said of this son of David is, that God will not withdraw His grace from him.


    The case is exactly similar, with the difference between 2 Sam 7:14 and 2 Sam 7:16. Instead of the words, "And thy house and thy kingdom shall be established for ever before thee, thy throne shall be established for ever" (Sam.), the promise runs thus in the Chronicle: "And I will settle (העמיד, cause to stand, maintain, 1 Kgs 15:4; 2 Chr 9:8) him (the seed arising from thy sons) in my house and in my kingdom for ever, and his throne shall be established for evermore." While these concluding words of the promise are, in the narrative in Samuel, spoken to David, promising to him the eternal establishment of his house, his kingdom, and his throne, in the Chronicle they are referred to the seed of David, i.e., the Messiah, and promise to Him His establishment for ever in the house and kingdom of God, and the duration of His throne for ever. That בּיתי here does not signify the congregation of the Lord, the people of Israel, as Berth. thinks it must be translated, is clear as the sun; for בּית, immediately preceding, denotes the temple of Jahve, and בּיתי manifestly refers back to לי בּית (1 Chr 17:12), while such a designation of the congregation of Israel or of the people as "house of Jahve" is unheard of in the Old Testament. The house of Jahve stands in the same relation to the kingdom of Jahve as a king's palace to his kingdom. The house which David's seed will build to the Lord is the house of the Lord in his kingdom: in this house and kingdom the Lord will establish Him for ever; His kingdom shall never cease; His rule shall never be extinguished; and He himself, consequently, shall live for ever. It scarcely need be said that such things can be spoken only of the Messiah. The words are therefore merely a further development of the saying, "I will be to him a Father, and I will not take my mercy away from him, and will establish his kingdom for ever," and tell us clearly and definitely what is implicitly contained in the promise, that David's house, kingdom, and throne will endure for ever (Sam.), viz., that the house and kingdom of David will be established for ever only under the Messiah. That this interpretation is correct is proved by the fact that the divergences of the text of the chronicler from the parallel narrative cannot otherwise be explained; Thenius and Berth. not having made even an attempt to show how בּבּיתי והעמדתּיהוּ could have arisen out of בּיתך ונאמן. The other differences between the texts in the verses in question, לי (Chron.) for לשׁמי, את־כּסאו for ממלכתּו כּסּא את (1 Chr 17:12, cf. 2 Sam 7:13), and לפניך היה מאשׁר instead of וגו אשׁר שׁאוּל מעם (1 Chr 17:13, cf. 2 Sam 7:15), are only variations in expression which do not affect the sense. With reference to the last of them, indeed, Berth. has declared against Thenius, that the chronicler's text is thoroughly natural, and bears marks of being more authentic than that of 2 Sam 7.


    In the prayer of thanksgiving contained in 1 Chr 17:16 to 27 we meet with the following divergences from the parallel text, which are of importance for their effect on the sense.


    1 Chr 17:17


    Instead of the words האדם תּורת וזאת (2 Sam 7:19), the Chronicle has המּעלה האדם כּתור וּראיתני, and sawest me (or, that thou sawest me) after the manner of men; תּור being a contraction of תּורה = תּורה. ראה, to see, may denote to visit (cf. 2 Sam 13:5; 2 Kgs 8:29), or look upon in the sense of regard, respicere. But the word המּעלה remains obscure in any case, for elsewhere it occurs only as a substantive, in the significations, "the act of going up" (or drawing up) (Ezr 7:9), "that which goes up" (Eze 11:5), "the step;" while for the signification "height" (locus superior) only this passage is adduced by Gesenius in Thes. But even had the word this signification, the word המּעלה could not signify in loco excelso = in coelis in its present connection; and further, even were this possible, the translation et me intuitus es more hominum in coelis gives no tolerable sense. But neither can המעלה be the vocative of address, and a predicate of God, "Thou height, Jahve God," as Hgstb. Christol. i. p. 378 trans., takes it, with many older commentators. The passage Psa 92:9, "Thou art מרום, height, sublimity for ever, Jahve," is not sufficient to prove that in our verse המּעלה is predicated of God. Without doubt, המּעלה should go with וגו ראיתני, and appears to correspond to the למרחוק of the preceding clause, in the signification: as regards the elevation, in reference to the going upwards, i.e., the exaltation of my race (seed) on high. The thought would then be this: After the manner of men, so condescendingly and graciously, as men have intercourse with each other, hast Thou looked upon or visited me in reference to the elevation of myself or my race,—the text of the Chronicle giving an explanation of the parallel narrative.


    The divergence in 1 Chr 17:18, את־עבדּך לכבוד אליך instead of אליך לדבּר (2 Sam 7:20), which cannot be an explanation or interpretation of Samuel's text, is less difficult of explanation. The words in Samuel, "What can David say more unto Thee?" have in this connection the very easily understood signification, What more can I say of the promise given me? and needed no explanation. When, instead of this, we read in the Chronicle, "What more can Thy servant add to Thee in regard to the honour to Thy servant?" an unprejudiced criticism must hold this text for the original, because it is the more difficult. It is the more difficult, not only on account of the omission of לדבּר, which indeed is not absolutely necessary, though serving to explain יוסיף, but mainly on account of the unusual construction of the nomen כבוד with את־עבדּך, honour towards Thy servant. The construction יהוה את דּעה is not quite analogous, for כבוד is not a nomen actionis like דּעה; את־ כבד is rather connected with the practice which begins to obtain in the later language of employing את as a general casus obliquus, instead of any more definite preposition (Ew. 277, d, S. 683f., der 7 Aufl.), and is to be translated: "honour concerning Thy servant." The assertion that את־עבדּך is to be erased as a later gloss which has crept into the text, cuts the knots, but does not untie them. That the lxx have not these words, only proves that these translators did not know what to make of them, and so just omitted them, as they have omitted the first clause of 1 Chr 17:19. In 1 Chr 17:19 also there is no valid ground for altering the עבדּך בּעבוּר of the Chronicle to make it correspond to דּברך בּעבוּר in Samuel; for the words, "for Thy servant's sake," i.e., because Thou hast chosen Thy servant, give a quite suitable sense; cf. the discussion on 2 Sam 7:21. In the second half of the verse, however, the more extended phrases of 2nd Samuel are greatly contracted.


    1 Chr 17:21


    The combining of ונוראות גּדלּות with שׁם לך לשׂוּם as one sentence, "to make Thee a name with great and fearful deeds," is made clearer in 2nd Samuel by the interpolation of לכם ולעשׂות, "and for you doing great and fearful things." This explanation, however, does not justify us in supposing that ולעשׂות has been dropped out of the Chronicle. The words ונוראות גּדלּות are either to be subordinated in a loose connection to the clause, to define the way in which God has made Himself a name (cf. Ew. 283), or connected with שׂוּם in a pregnant sense: "to make Thee a name, (doing) great and fearful things." But, on the other hand, the converse expression in Samuel, "fearful things for Thy land, before Thy people which Thou redeemedst to Thee from Egypt (from) the nations and their gods," is explained in Chronicles by the interpolation of לגרשׁ: "fearful things, to drive out before Thy people, which ... nations." The divergences cannot be explained by the hypothesis that both texts are mutilated, as is sufficiently shown by the contradictions into which Thenius and Bertheau have fallen in their attempts so to explain them.


    All the remaining divergences of one text from the other are only variations of the expression, such as involuntarily arise in the endeavour to give a clear and intelligible narrative, without making a literal copy of the authority made use of. Among these we include even להתפּלּל עבדּך מצא, "Thy servant hath found to pray" (1 Chr. 1725), as compared with להתפּלּל את־לבּו עבדּך מצא, "Thy servant hath found his heart," i.e., found courage, to pray (2 Sam 7:28); where it is impossible to decide whether the author of the books of Samuel has added את־לבּו as an explanation, or the author of the Chronicle has omitted it because the phrase "to find his heart" occurs only in this single passage of the Old Testament. להת עבדּך מצא signifies, Thy servant has reached the point of directing this prayer to Thee.


    1 Chronicles 18


    1 Chr 18:1


    The events recorded in these three chapters are all narrated in the second book of Samuel also, and in the same order. First, there are grouped together in our 18th chapter, and in 2 Sam 8, in such a manner as to afford a general view of the whole, all the wars which David carried on victoriously against all his enemies round about in the establishment of the Israelitish rule, with a short statement of the results, followed by a catalogue of David's chief public officials. In 1 Chron 19 and in 2 Sam 10 we have a more detailed account of the arduous war against the Ammonites and Syrians, and in 1 Chr 20:1-3 and 2 Sam 12:26-31 the conclusion of the war with the capture of Rabbah, the capital of the Ammonites; and finally, in 1 Chr 20:4-8, we have a few short accounts of the victories of the Israelitish heroes over giants from the land of the Philistines, which are inserted in 2 Sam 21:18-22 as a supplement to the last section of David's history. Apart from this last section, which is to be regarded even in the Chronicle as an appendix, we find the arrangement and succession of the events to be the same in both books, since the sections which in 2 Sam 9:1-13 and 2 Sam 11:1-12, 2 Sam 11:25, stand between the histories of the wars, contain sketches of David's family life, which the author of the Chronicle has, in accordance with his plan, omitted. Even as to individual details the two narratives are perfectly agreed, the divergences being inconsiderable; and even these, in so far as they are original, and are not results of careless copying,—as, for instance, the omission of the word נציבים, 1 Chr 18:6, as compared with 1 Chr 18:13 and 2 Sam 8:6, and the difference in the numbers and names in 1 Chr 18:4, 1 Chr 18:8, as compared with 2 Sam 4:4, 2 Sam 4:8, are,—partly mere explanations of obscure expressions, partly small additions or abridgments. For the commentary, therefore, we may refer to the remarks on 2nd Samuel, where the divergences of the Chronicle from the record in Samuel are also dealt with. With 1 Chr 18:1-13 cf. 2 Sam 8:1-14; and with the register of public officials, 2 Sam 18:14-17, cf. 2 Sam 8:15-18.


    Examples of paraphrastic explanation are found in 1 Chr 18:1, where the figurative expression, David took the bridle of the mother out of the hands of the Philistines, i.e., deprived them of the hegemony, is explained by the phrase, David took Gath and her cities out of the hands of the Philistines, i.e., took from the Philistines the capital with her daughter cities; and in 1 Chr 18:17, כּהנים is rendered by, the first at the king's hand. Among the abridgments, the omission of David's harsh treatment of the Moabites who were taken prisoners is surprising, no reason for it being discoverable; for the assertion that the chronicler has purposely omitted it in order to free David from the charge of such barbarous conduct, is disposed of by the fact that he does not pass over in silence the similar treatment of the conquered inhabitants of Rabbah in 1 Chr 20:3. Instead of this, the chronicler has several historical notes peculiar to himself, which are wanting in the text of Samuel, and which prove that the author of the Chronicle has not derived his account from the second book of Samuel. Such, e.g., is the statement in 1 Chr 18:8, that Solomon caused the brazen sea and the pillars and vessels of the court of the temple to be made of the brass taken as booty in the war against Hadadezer; in 1 Chr 18:11, the word מאדום, which is wanting in Samuel, as מארם, which in 1 Chr 18:11 of that book is used in place of it, probably stood originally in the Chronicle also. Such also are the more accurate statements in 1 Chr 18:12 as to the victory over the Edomites in the Valley of Salt (see on 2 Sam 8:13).


    1 Chronicles 19


    The same phenomena are met with in the detailed account of the Ammonite-Syriac war, 1 Chr 19:1-2; 1 Chr 20:3, as compared with 2 Sam 10:1-11:1, and 2 Sam 12:26-31. In 1 Chr 19:1 the omission of the name הנוּן after בּנו is merely an oversight, as the omission of the name נחשׁ in 2 Sam 10:1 also is. In 1 Chr 19:3 there is no need to alter וגו ולהפך לחקר into וגו וּלרגּלהּ את־העיר חקר, 2 Sam 10:3, although the expression in Samuel is more precise. If the actual words of the original document are given in Samuel, the author of the Chronicle has made the thought more general: "to search and to overthrow, and to spy out the land." Perhaps, however, the terms made use of in the original document were not so exact and precise as those of the book of Samuel. In 1 Chr 19:6, 1 Chr 19:7, at least, the divergence from 2 Sam 10:16 cannot be explained otherwise than by supposing that in neither of the narratives is the text of the original document exactly and perfectly reproduced. For a further discussion of the differences, see on 2 Sam 10:6. The special statement as to the place where the mercenaries encamped, and the Ammonites gathered themselves together from out their cities (1 Chr 19:7), is wanting in 2nd Samuel. The city Medeba, which, according to Jos 13:16, was assigned to the tribe of Reuben, lay about two hours southeast from Heshbon, and still exists as ruins, which retain the ancient name Medaba (see on Num 21:30). In 1 Chr 19:9, העיר פּתח, "outside the city" (i.e., the capital Rabbah), more correct or exact than השּׁער פּתח (2 Sam 10:8). On אליהם ויּבא, as compared with חלאמה ויּבא (2 Sam 10:17), cf. the discussion on 2 Sam 10:16-17.


    1 Chronicles 20


    The account of the siege of Rabbah, the capital, in the following year, 1 Chr 20:1-3, is much abridged as compared with that in 2 Sam 11:1; 2 Sam 12:26-31. After the clause, "but David sat (remained) in Jerusalem," in 2 Sam 11, from 2 Sam 11:2 onwards, we have the story of David's adultery with Bathsheba, and the events connected with it (2 Sam 11:3-12:25), which the author of the Chronicle has omitted, in accordance with the plan of his book. Thereafter, in 2 Sam 12:26, the further progress of the siege of Rabbah is again taken up with the words, "And Joab warred against Rabbah of the sons of Ammon;" and in 2 Sam 12:27-29 the capture of that city is circumstantially narrated, viz., how Joab, after he had taken the water-city, i.e., the city lying on both banks of the upper Jabbok (the Wady Ammn), with the exception of the Acropolis built on a hill on the north side of the city, sent messages to David, and called upon him to gather together the remainder of the people, i.e., all those capable of bearing arms who had remained in the land; and how David, having done this, took the citadel. Instead of this, we have in the Chronicle only the short statement, "And Joab smote Rabbah, and destroyed it" (1 Chr 20:1, at the end). After this, both narratives (1 Chr 20:2, 1 Chr 20:3, and 2 Sam 12:30, 2 Sam 12:31) coincide in narrating how David set the heavy golden crown of the king of the Ammonites on his head, brought much booty out of the city, caused the prisoners of war taken in Rabbah and the other fenced cities of the Ammonites to be slain in the cruellest way, and then returned with all the people, i.e., with the whole of his army, to Jerusalem. Thus we see that, according to the record in the Chronicle also, David was present at the capture of the Acropolis of Rabbah, then put on the crown of the Ammonite king, and commanded the slaughter of the prisoners; but no mention is made of his having gone to take part in the war. By the omission of this circumstance the narrative of the Chronicle becomes defective; but no reason can be given for this abridgment of the record, for the contents of 2 Sam 12:26-31 must have been contained in the original documents made use of by the chronicler. On the differences between 2 Sam 12:31 (Sam.) and 1 Chr 20:3 of the Chronicle, see on 2 Sam 12:31. ויּשׂר, "he sawed asunder," is the correct reading, and ויּשׂם in Samuel is an orthographical error; while, on the contrary, בּמּגרות in the Chronicle is a mistake for בּמגזרות in Samuel. The omission of בּמּלבּן אותם והעביר is probably explained by the desire to abridge; for if the author of the Chronicle does not scruple to tell of the sawing asunder of the prisoners with saws, and the cutting of them to pieces under threshing instruments and scythes, it would never occur to him to endeavour to soften David's harsh treatment of them by passing over in silence the burning of them in brick-kilns.


    The passages parallel to the short appendix-like accounts of the valiant deeds of the Israelitish leaders in 1 Chr 20:4-8 are to be found, as has already been remarked, in 2 Sam 21:18-22. There, however, besides the three exploits of which we are informed by the chronicler in 2 Sam 21:15-17, a fourth is recorded, and that in the first place too, viz., the narrative of David's fight with the giant Jishbi-Benob, who was slain by Abishai the son of Zeruiah. The reason why our historian has not recounted this along with the others is clear from the position which he assigns to these short narratives in his book. In the second book of Samuel they are recounted in the last section of the history of David's reign, as palpable proofs of the divine grace of which David had had experience during his whole life, and for which he there praises the Lord in a psalm of thanksgiving (2 Sam 22). In this connection, David's deliverance by the heroic act of Abishai from the danger into which he had fallen by the fierce attack which the Philistine giant Jishbi-Benob made upon him when he was faint, is very suitably narrated, as being a visible proof of the divine grace which watched over the pious king. For the concluding remark in 2 Sam 21:17, that in consequence of this event his captains adjured David not to go any more into battle along with them, that the light of Israel might not be extinguished, shows in how great danger he was of being slain by this giant. For this reason the author of the book of Samuel has placed this event at the head of the exploits of the Israelite captains which he was about to relate, although it happened somewhat later in time than the three exploits which succeed. The author of the Chronicle, on the contrary, has made the account of these exploits an appendix to the account of the victorious wars by which David obtained dominion over all the neighbouring peoples, and made his name to be feared among the heathen, as a further example of the greatness of the power given to the prince chosen by the Lord to be over His people. For this purpose the story of the slaughter of the Philistine giant, who had all but slain the weary David, was less suitable, and is therefore passed over by the chronicler, although it was contained in his authority, as is clear from the almost verbal coincidence of the stories which follow with 2 Sam 21:18. The very first is introduced by the formula, "It happened after this," which in 2nd Samuel naturally connects the preceding narrative with this; while the chronicler has retained אהרי־כן as a general formula of transition,—omitting, however, עוד (Sam.) in the following clause, and writing ותּעמוד, "there arose," instead of ותּהי. עמד in the later Hebrew is the same as קוּם. The hypothesis that ותעמד has arisen out of עוד ותּהי (in Samuel) is not at all probable, although עמד is not elsewhere used of the origin of a war. Even קוּם is only once (Gen 41:30) used of the coming, or coming in, of a time. On בּגזר and ספּי instead of בּנב and סף, see on 2 Sam 21:18. ויּכּנעוּ at the end of the fourth verse is worthy of remark, "And they (the Philistines) were humbled," which is omitted from Samuel, and "yet can scarcely have been arbitrarily added by our historian" (Berth.). This remark, however, correct as it is, does not explain the omission of the word from 2nd Samuel. The reason for that can scarcely be other than that it did not seem necessary for the purpose which the author of the book of Samuel had in the first place in view. As to the two other exploits (1 Chr 20:6-8), see the commentary on 2 Sam 21:19-22. אל for אלּה in the closing remark (1 Chr 20:8) is archaic, but the omission of the article (אל instead of האל, as we find it in Gen 19:8, Gen 19:25, and in other passages in the Pentateuch) cannot be elsewhere paralleled. In the last clause, "And they fell by the hand of David, and by the hand of his servants," that David should be named is surprising, because none of those here mentioned as begotten of Rapha, i.e., descendants of the ancient Raphaite race, had fallen by the hand of David, but all by the hand of his servants. Bertheau therefore thinks that this clause has been copied verbatim into our passage, and also into 2 Sam 21:22, from the original document, where this enumeration formed the conclusion of a long section, in which the acts of David and of his heroes, in their battles with the giants in the land of the Philistines, were described. But since the author of the second book of Samuel expressly says, "These four were born to Rapha, and they fell" (2 Sam 21:22), he can have referred in the words, "And they fell by the hand of David," only to the four above mentioned, whether he took the verse in question unaltered from his authority, or himself added אלּה את־ערבּעת. In the latter case he cannot have added the בּיד־דּוד without some purpose; in the former, the reference of the בּיד־דּוד in the "longer section," from which the excerpt is taken, to others than the four giants mentioned, to Goliath perhaps in addition, whom David slew, is rendered impossible by אלּה את־ערבּעת. The statement, "they fell by the hand of David," does not presuppose that David had slain all of them, or even one of them, with his own hand; for בּיד frequently signifies only through, i.e., by means of, and denotes here that those giants fell in wars which David had waged with the Philistines—that David had been the main cause of their fall, had brought about their death by his servants through the wars he waged.


    1 Chronicles 21


    1 Chronicles


    The Numbering of the People, the Pestilence, and the Determination of the Site for the Temple—1 Chronicles 21-22:1


    The motive which influenced the king, in causing a census of the men capable of bearing arms throughout the kingdom to be taken in the last year of his reign, has already been discussed in the remarks on 2 Sam, where we have also pointed out what it was which was so sinful and displeasing to God in the undertaking. We have, too, in the same place commented upon the various stages of its progress, taking not of the differences which exist between the numbers given in 2 Sam 24:9, 2 Sam 24:13, 2 Sam 24:24, and those in our record, 1 Chr 21:5, 1 Chr 21:12, 1 Chr 21:25; so that here we need only compare the two accounts somewhat more minutely. They correspond not merely in the main points of their narrative of the event, but in many places make use of the same terms, which shows that they have both been derived from the same source; but, as the same time, very considerable divergences are found in the conception and representation of the matter. In the very first verse, David's purpose is said in 2nd Samuel to be the effect of the divine anger; in the Chronicle it is the result of the influence of Satan on David. Then, in 2 Sam 24:4-9, the numbering of the people is narrated at length, while in the Chronicle, 1 Chr 21:4-6, only the results are recorded, with the remark that Joab did not complete the numbering, Levi and Benjamin not being included, because the king's command was an abomination to him. On the other hand, the Chronicle, in 1 Chr 21:19-27, narrates the purchase of Araunah's threshing-floor for a place of sacrifice, and gives not merely a more circumstantial account of David's offering than we find in Samuel (2 Sam 24:19-25), but also states, in conclusion (vv. 28-30), the circumstances which induced David to offer sacrifice even afterwards, on the altar which he had built at the divine command, on the threshing-floor bought of Araunah. The purpose which the author of the Chronicle had in view in making this concluding remark is manifest from 1 Chr 22:1, which should properly be connected with 1 Chron 21: "And David said, Here is the house of Jahve God, and here the altar for the burnt-offering of Israel." Only in this verse, as Bertheau has correctly remarked, do we find the proper conclusion of the account of the numbering of the people, the pestilence, and the appearance of the angel, and yet it is omitted in the book of Samuel; "although it is manifest from the while connection, and the way in which the history of David and Solomon is presented in the books of Samuel and Kings, that the account is given there also only to point out the holiness of the place where Solomon built the temple even in the time of David, and to answer the question why that particular place was chosen for the site of the sanctuary." This remark is perfectly just, if it be not understood to mean that the author of our book of Samuel has given a hint of this purpose in his narrative; for the conclusion of 2 Sam 24:25, "And Jahve was entreated for the land, and the plague was stayed," is irreconcilable with any such idea. This concluding sentence, and the omission of any reference to the temple, or to the appointment of the altar built on the threshing-floor of Araunah to be a place of sacrifice for Israel, and of the introductory words of the narrative, "And again the wrath of Jahve was kindled against Israel, and moved David against them," (2 Sam 24:1), plainly show that the author of the book of Samuel regarded, and has here narrated, the event as a chastisement of the people of Israel for their rebellion against the divinely chosen king, in the revolts of Absalom and Sheba (cf. the remarks on 2 Sam 24:1). The author of the Chronicle, again, has without doubt informed us of the numbering of the people, and the pestilence, with its results, with the design of showing how God Himself had chosen and consecrated this spot to be the future place of worship for Israel, by the appearance of the angel, the command given to David through the prophet Gad to build an altar where the angel had appeared, and to sacrifice thereon, and by the gracious acceptance of this offering, fire having come down from heaven to devour it. For this purpose he did not require to give any lengthened account of the numbering of the people, since it was of importance to him only as being the occasion of David's humiliation.


    1 Chr 21:1


    "And Satan stood up against Israel, and incited David to number Israel." The mention of Satan as the seducer of David is not to be explained merely by the fact that the Israelites in later times traced up everything contrary to God's will to this evil spirit, but in the present case arises from the author's design to characterize David's purpose from the very beginning as an ungodly thing.


    1 Chr 21:2


    The naming of the העם שׂרי along with Joab is in accordance with the circumstances, for we learn from 2 Sam 24:4 that Joab did not carry out the numbering of the people alone, but was assisted by the captains of the host. The object of אלי והביאוּ, which is not expressed, the result of the numbering, may be supplied from the context. No objection need be taken to the simple כּהם of 1 Chr 21:3, instead of the double וכהם כּהם in Samuel. The repetition of the same word, "there are so and so many of them," is a peculiarity of the author of the book of Samuel (cf. 2 Sam 12:8), while the expression in the Chronicle corresponds to that in Deu 1:11. With the words וגו אדני הלא, "Are they not, my lord king, all my lord's servants," i.e., subject to him? Joab allays the suspicion that he grudged the king the joy of reigning over a very numerous people. In 2 Sam 24:3 the thought takes another turn; and the last clause, "Why should it (the thing or the numbering) become a trespass for Israel?" is wanting. אשׁמה denotes here a trespass which must be atoned for, not one which one commits. The meaning is therefore, Why should Israel expiate thy sin, in seeking thy glory in the power and greatness of thy kingdom? On the numbers, 1 Chr 21:5, see on 2 Sam 24:9. In commenting on 1 Chr 21:6, which is not to be found in Samuel, Berth. defends the statement that Joab did not make any muster of the tribes Levi and Benjamin, against the objections of de Wette and Gramberg, as it is done in my apologet. Versuche, Sa. 349ff., by showing that the tribe of Levi was by law (cf. Num 1:47-54) exempted from the censuses of the people taken for political purposes; and the tribe of Benjamin was not numbered, because David, having become conscious of his sin, stopped the numbering before it was completed (cf. also the remarks on 2 Sam 24:9). The reason given, "for the king's word was an abomination unto Joab," is certainly the subjective opinion of the historian, but is shown to be well founded by the circumstances, for Joab disapproved of the king's design from the beginning; (cf. 2 Sam 24:3 and 1 Chr 21:3).—In 1 Chr 21:7, the author of the Chronicle, instead of ascribing the confession of sin on David's part which follows to the purely subjective motive stated in the words, "and David's heart smote him," i.e., his conscience (2 Sam 24:10), has ascribed the turn matters took to objective causes: the thing displeased God; and anticipating the course of events, he remarks straightway, "and He (God) smote Israel." This, however, is no reason for thinking, with Berth., that the words have arisen out of a misinterpretation or alteration of 2 Sam 24:10; for such anticipatory remarks, embracing the contents of the succeeding verses, not unfrequently occur in the historical books (cf. e.g., 1 Kgs 6:14; 1 Kgs 7:2).—In reference to 1 Chr 21:8-10, see on 2 Sam 24:10-16.—In 1 Chr 21:12, נספּה has not come into the text by mistake or by misreading נסך (2 Sam 24:13), but is original, the author of the Chronicle describing the two latter evils more at length than Samuel does. The word is not a participle, but a noun formed from the participle, with the signification "perishing" (the being snatched away). The second parallel clause, "the sword of thine enemies to attaining" (so that it reach thee), serves to intensify. So also in reference to the third evil, the יהוה חרב which precedes בּארץ דּבר, and the parallel clause added to both: "and the angel of the Lord destroying in the whole domain of Israel."


    1 Chr 21:15


    ליר מלאך האלהים ויּשׁלח, "And God sent an angel towards Jerusalem," gives no suitable sense. Not because of the improbability that God sent the angel with the commission to destroy Jerusalem, and at the same moment gives the contrary command, "Stay now," etc. (Berth.); for the reason of this change is given in the intermediate clause, "and at the time of the destroying the Lord repented it," and command and prohibition are not given "at the same moment;" but the difficulty lies in the indefinite מלאך (without the article). For since the angel of Jahve is mentioned in 1 Chr 21:12 as the bringer of the pestilence, in our verse, if it treats of the sending of this angel to execute the judgment spoken of, המּלאך must necessarily be used, or המּלאך את המּלא, as in 1 Chr 21:16; the indefinite מלאך can by no means be used for it. In 2 Sam 24:16 we read, instead of the words in question, יר המּלאך ידו ויּשׁלח, "and the angel stretched out his hand towards Jerusalem;" and Bertheau thinks that the reading האלהים (in the Chron.) has arisen out of that, by the letters ידו ה being exchanged for יהוה, and אלהים being substituted for this divine name, as is often the case in the Chronicle; while Movers, S. 91, on the contrary, considers the reading of the Chronicle to be original, and would read יהוה ישׁלח in Samuel. But in that way Movers leaves the omission of the article before מלאך in the Chronicle unexplained; and Bertheau's conjecture is opposed by the improbability of such a misunderstanding of a phrase so frequent and so unmistakeable as ידו ישׁלח, as would lead to the exchange supposed, ever occurring. But besides that, in Samuel the simple המּלאך is strange, for the angel has not been spoken of there at all before, and the lxx have consequently explained the somewhat obscure המּלאך by ὁ ἄγγελος τοῦ Θεοῦ. This explanation suggests the way in which the reading of our text arose. The author of the Chronicle, although he had already made mention of the יהוה מלאך in 1 Chr 21:12, wrote in 1 Chr 21:15 האלהים מלאך האלהי ויּשׁלח, "the angel of God stretched (his hand) out towards Jerusalem," using האלהים instead of יהוה,—as, for example, in Jdg 6:20, Jdg 6:22; Jdg 13:6, Jdg 13:9, and Jdg 13:13, Jdg 13:15, Jdg 13:17. האלהים מלאך alternates with יהוה מלאך, and omitting ידו with ישׁלח, as is often done, e.g., 2 Sam 6:6; Psa 18:17, etc. By a copyist מלאך and האלהים have been transposed, and מלאך was then taken by the Masoretes for an accusative, and pointed accordingly. The expression is made clearer by וּכהשׁחית, "And as he destroyed, Jahve saw, and it repented Him of the evil." The idea is: Just as the angel had begun to destroy Jerusalem, it repented God. רב, adverb, "enough," as in 1 Kgs 19:4, etc., with a dativ commodi, Deu 1:6, etc. Bertheau has incorrectly denied this meaning of the word, connecting רב with בּעם in 2 Sam 24:16, and desiring to alter our text to make it conform to that. In 2nd Samuel also רב is an adverb, as Thenius also acknowledges.


    1 Chr 21:16


    The account of David's repentant beseeching of the Lord to turn away the primitive judgment, and the word of the Lord proclaimed to him by the prophet, commanding him to build an altar to the Lord in the place where the destroying angel visibly appeared, together with the carrying out of this divine command by the purchase of Araunah's threshing-floor, the erection of an altar, and the offering of burnt-offering, is given more at length in the Chronicle than in 2 Sam 24:17-25, where only David's negotiation with Araunah is more circumstantially narrated than in the Chronicle. In substance both accounts perfectly correspond, except that in the Chronicle several subordinate circumstances are preserved, which, as being minor points, are passed over in Samuel. In 1 Chr 21:16, the description of the angel's appearance, that he had a drawn sword in his hand stretched out over Jerusalem, and the statement that David and the elders, clad in sackcloth (garments indicating repentance), fell down before the Lord; in 1 Chr 21:20, the mention of Ornan's (Araunah's) sons, who hid themselves on beholding the angel, and of the fact that Ornan was engaged in threshing wheat when David came to him; and the statement in 1 Chr 21:26, that fire came down from heaven upon the altar-are examples of such minor points. We have already commented on this section in our remarks on 2 Sam 24:17-25, and the account in the Chronicle is throughout correct and easily understood. Notwithstanding this, however, Bertheau, following Thenius and Bttcher, conjectures that the text is in several verses corrupt, and wishes to correct them by 2nd Samuel. But these critics are misled by the erroneous presumption with which they entered upon the interpretation of the Chronicle, that the author of it used as his authority, and revised, our Masoretic text of the second book of Samuel. Under the influence of this prejudice, emendations are proposed which are stamped with their own unlikelihood, and rest in part even on misunderstandings of the narrative in the book of Samuel. Of this one or two illustrations will be sufficient. Any one who compares 2 Sam 24:17 (Sam.) with 1 Chr 21:16 and 1 Chr 21:17 of the Chronicle, without any pre-formed opinions, will see that what is there (Sam.) concisely expressed is more clearly narrated in the Chronicle. The beginning of 1 Chr 21:17, "And David spake unto Jahve," is entirely without connection, as the thought which forms the transition from 1 Chr 21:16 to 1 Chr 21:17, viz., that David was moved by the sight of the destroying angel to pray to God that the destruction might be turned away, is only brought in afterwards in the subordinate clause, "on seeing the angel." This abrupt form of expression is got rid of in the Chronicle by the clause: "And David lifted up his eyes, and saw the angel ... and fell ... upon his face; and David spake to God." That which in Samuel is crushed away into an infinitive clause subordinate to the principle sentence, precedes in the Chronicle, and is circumstantially narrated. Under these circumstances, of course, the author of the Chronicle could not afterwards in 1 Chr 21:17 make use of the clause, "on seeing the angel who smote the people," without tautology. Berth., on the contrary, maintains that 1 Chr 21:16 is an interpolation of the chronicler, and proposes then to cull out from the words and letters בעם המכה המלאך את בראתו (Sam.), the words בעם למנותי אמרתי בראתו (1 Chr 21:17), great use being made in the process of the ever ready auxiliaries, mistakes, and a text which has become obscure. This is one example out of many. 1 Chr 21:16 of the Chronicle is not an addition which the Chronicle has interpolated between 2 Sam 24:16-17 of Samuel, but a more detailed representation of the historical course of things. No mention is made in 2nd Samuel of the drawn sword in the angel's hand, because there the whole story is very concisely narrated. This detail need not have been borrowed from Num 22:23, for the drawn sword is a sensible sign that the angle's mission is punitive; and the angel, who is said to have visibly appeared in 2nd Samuel also, could be recognised as the bearer of the judicial pestilence only by this emblem, such recognition being plainly the object of his appearance. The mention of the elders along with David as falling on their faces in prayer, clad in sackcloth, will not surprise any reader or critic who considers that in the case of so fearful a pestilence the king would not be alone in praying God to turn away the judgment. Besides, from the mention of the עבדים of the king who went with David to Ornan (2 Sam 24:20), we learn that the king did not by himself take steps to turn away the plague, but did so along with his servants. In the narrative in 2nd Samuel, which confines itself to the main point, the elders are not mentioned, because only of David was it recorded that his confession of sin brought about the removal of the plague. Just as little can we be surprised that David calls his command to number the people the delictum by which he had brought the judgment of the plague upon himself.—To alter בּדבר, 1 Chr 21:19, into כּדבר, as Berth. wishes, would show little intelligence. בּדבר, at Gad's word David went up, is proved by Num 31:16 to be good Hebrew, and is perfectly suitable.


    1 Chr 21:20


    ארנן ויּשׁב, "and Ornan turned him about," is translated by Berth. incorrectly, "then Ornan turned back," who then builds on this erroneous interpretation, which is contrary to the context, a whole nest of conjectures. ויּשׁב is said to have arisen out of ויּשׁקף, the succeeding המּלאך out of המּלך, עמּו בּניו ערבּעת out of עליו עברים עבדיו (2 Sam 24:20), "by mistake and further alteration." In saying this, however, he himself has not perceived that 2 Sam 24:20 (Sam.) does not correspond to the 1 Chr 21:20 of the Chronicle at all, but to the 1 Chr 21:21, where the words, "and Araunah looked out (ישׁקף) and saw the king," as parallel to the words, "and Ornan looked (יבּט) and saw David." The 1 Chr 21:20 of the Chronicle contains a statement which is not found in Samuel, that Ornan (Araunah), while threshing with his four sons, turned and saw the angel, and being terrified at the sight, hid himself with his sons. After that, David with his train came from Zion to the threshing-floor in Mouth Moriah, and Araunah looking out saw the king, and came out of the threshing-floor to meet him, with deep obeisance. This narrative contains nothing improbable, nothing to justify us in having recourse to critical conjecture.


    1 Chr 21:24


    The infinitive העלות is very frequently used in Hebrew as the continuation of the verb. fin., and is found in all the books of the Old Testament (cf. the collection of passages illustrative of this peculiar form of brief expression, which We. gives, 351, c), and that not only with regard to the infin. absol., but the infin. constr. also. David's answer to Ornan's offer to give him the place for the altar, and the cattle, plough, and wheat for the burnt-offering, was therefore: "no, I will buy it for full price; I will not take what belongs to thee for Jahve, and bring burnt-offerings without cost," i.e., without having paid the price for them.


    1 Chr 21:25


    As to the different statements of the price, cf. on 2 Sam 24:24.


    1 Chr 21:26


    In 2 Sam 24:25 the conclusion of this event is shortly narrated thus: David offered burnt-offerings and peace-offerings, and Jahve was entreated for the land, and the plague was stayed from Israel. In the Chronicle we have a fuller statement of the יהוה יעתר in 1 Chr 21:26. David called upon Jahve, and He answered with fire from heaven upon the altar of burnt-offering (1 Chr 21:27); and Jahve spake to the angel, and he returned the sword into its sheath. The returning of the sword into its sheath is a figurative expression for the stopping of the pestilence; and the fire which came down from heaven upon the altar of burnt-offering was the visible sign by which the Lord assured the king that his prayer had been heard, and his offering graciously accepted. The reality of this sign of the gracious acceptance of an offering is placed beyond doubt by the analogous cases, Lev 9:24; 1 Kgs 18:24, 1 Kgs 18:38, and 2 Chr 7:1. It was only by this sign of the divine complacence that David learnt that the altar built upon the threshing-floor of Araunah had been chosen by the Lord as the place where Israel should always thereafter offer their burnt-offerings and sacrifices, as is further recorded in 1 Chr 21:28-30. and in 1 Chr 22:1. From the cessation of the pestilence in consequence of his prayer and sacrifice, David could only draw the conclusion that God had forgiven him his transgression, but could not have known that God had chosen the place where he had built the altar for the offering demanded by God as a permanent place of sacrifice. This certainly he obtained only by the divine answer, and this answer was the fire which came down upon the altar of burnt-offering and devoured the sacrifice. This 1 Chr 21:28 states: "At the time when he saw that Jahve had answered him at the threshing-floor of Ornan, he offered sacrifice there," i.e., from that time forward; so that we may with Berth. translate שׁם ויּזבּח, "then he was wont to offer sacrifice there." In 1 Chr 21:29 and 1 Chr 21:30 we have still further reasons given for David's continuing to offer sacrifices at the threshing-floor of Ornan. The legally sanctioned place of sacrifice for Israel was still at that time the tabernacle, the Mosaic sanctuary with its altar of burnt-offering, which then stood on the high place at Gibeon (cf. 1 Chr 16:39). Now David had indeed brought the ark of the covenant, which had been separated from the tabernacle from the time of Samuel, to Zion, and had there not only erected a tent for it, but had also built an altar and established a settled worship there (1 Chron 17), yet without having received any express command of God regarding it; so that this place of worship was merely provisional, intended to continue only until the Lord Himself should make known His will in the matter in some definite way. When therefore David, after the conquest of his enemies, had obtained rest round about, he had formed the resolution to make an end of this provisional separation of the ark from the tabernacle, and the existence of two sacrificial altars, by building a temple; but the Lord had declared to him by the prophet Nathan, that not he, but his son and successor on the throne, should build Him a temple. The altar by the ark in Zion, therefore, continued to co-exist along with the altar of burnt-offering at the tabernacle in Gibeon, without being sanctioned by God as the place of sacrifice for the congregation of Israel. Then when David, by ordering the numbering of the people, had brought guilt upon the nation, which the Lord so heavily avenged upon them by the pestilence, he should properly, as king, have offered a sin-offering and a burnt-offering in the national sanctuary at Gibeon, and there have sought the divine favour for himself and for the whole people. But the Lord said unto him by the prophet Gad, that he should bring his offering neither in Gibeon, nor before the ark on Zion, but in the threshing-floor of Ornan (Araunah), on the altar which he was there to erect. This command, however, did not settle the place where he was afterwards to sacrifice. But David—so it runs, 1 Chr 21:29.—sacrificed thenceforward in the threshing-floor of Ornan, not at Gibeon in the still existent national sanctuary, because he (according to 1 Chr 21:30) "could not go before it (לפניו) to seek God, for he was terrified before the sword of the angel of Jahve." This statement does not, however, mean, ex terrore visionis angelicae infirmitatem corporis contraxerat (J. H. Mich.), nor yet, "because he, being struck and overwhelmed by the appearance of the angel, did not venture to offer sacrifices elsewhere" (Berth.), nor, "because the journey to Gibeon was too long for him" (O. v. Gerl.). None of these interpretations suit either the words or the context. חרב מפּני נבעת, terrified before the sword, does indeed signify that the sword of the angel, or the angel with the sword, hindered him from going to Gibeon, but not during the pestilence, when the angel stood between heaven and earth by the threshing-floor of Araunah with the drawn sword, but—according to the context—afterwards, when the angelophany had ceased, as it doubtless did simultaneously with the pestilence. The words וגו נבעת כּי can therefore have no other meaning, than that David's terror before the sword of the angel caused him to determine to sacrifice thereafter, not at Gibeon, but at the threshing-floor of Araunah; or that, since during the pestilence the angel's sword had prevented him from going to Gibeon, he did not venture ever afterwards to go. But the fear before the sword of the angel is in substance the terror of the pestilence; and the pestilence had hindered him from sacrificing at Gibeon, because Gibeon, notwithstanding the presence of the sanctuary there, with the Mosaic altar, had not been spared by the pestilence. David considered this circumstance as normative ever for the future, and he always afterwards offered his sacrifices in the place pointed out to him, and said, as we further read in 1 Chr 22:1, "Here (הוּא זה, properly this, mas. or neut.) is the house of Jahve God, and here is the altar for the burnt-offering of Israel." He calls the site of the altar in the threshing-floor of Araunah יהוה בּית, because there Jahve had manifested to him His gracious presence; cf. Gen 28:17.


    1 Chronicles 22


    1 Chr 22:1


    With this chapter commences the second section of the history of David's kingship, viz., the account of the preparations, dispositions, and arrangements which he made in the last years of his reign for the establishment of his kingdom in the future under his successors. All these preparations and dispositions had reference to the firm establishment of the public worship of the Lord, in which Israel, as the people and congregation of Jahve, might show its faithfulness to the covenant, so as to become partakers of the divine protection, and the blessing which was promised. To build the temple-this desire the Lord had not indeed granted the fulfilment of to David, but He had given him the promise that his son should carry out that work. The grey-haired king accordingly made preparations, after the site of the house of God which should be built had been pointed out to him, such as would facilitate the execution of the work by his successor. Of these preparations our chapter treats, and in it we have an account how David provided the necessary labour and materials for the building of the temple (1 Chr 22:2-5), committed the execution of the work in a solemn way to his son Solomon (1 Chr 22:6-16), and called upon the chiefs of the people to give him their support in the work (1 Chr 22:17-19).


    1 Chr 22:2


    Workmen and materials for the building of the temple.—1 Chr 22:2. In order to procure the necessary workmen, David commanded that the strangers in the land of Israel should be gathered together, and, as we learn from 2 Chr 2:16, also numbered. הגּרים, the strangers, are the descendants of the Canaanites whom the Israelites had not destroyed when they took possession of the land, but had reduced to bondage (2 Chr 8:7-9; 1 Kgs 9:20-22). This number was so considerable, that Solomon was able to employ 150,000 of them as labourers and stone-cutters (1 Kgs 5:15.; 2 Chr 2:16.). These strangers David appointed to be stone-cutters, to hew squared stones, גזית אבני (see on 1 Kgs 5:18).


    1 Chr 22:3


    Iron and brass he prepared in abundance: the iron for the nails of the doors, i.e., for the folding-doors of the gates, i.e., partly for the pivots (Zapfen) on which the folding-doors turned, partly to strengthen the boards of which doors were made; as also for the מחבּרות, literally, things to connect, i.e., properly iron cramps.


    1 Chr 22:4


    The Tyrians sent him cedar trees or beams in abundance, probably in exchange for grain, wine, and fruit of various sorts, which the Phoenicians obtained from the Israelites; cf. Movers, Phnizier, iii. 1, S. 88ff. Sidonians and Tyrians are named to denote the Phoenicians generally, as in Ezr 3:7. When Solomon began to build the temple, he made a regular treaty with Hiram king of Tyre about the delivery of the necessary cedar wood, 1 Kgs 5:15.


    1 Chr 22:5


    1 Chr 22:5 gives in substance the reason of what precedes, although it is connected with it only by ו consec. Because his son Solomon was still in tender youth, and the building to be executed was an exceedingly great work, David determined to make considerable preparation before his death. ורך נער ור, puer et tener, repeated in 1 Chr 29:1, indicates a very early age. Solomon could not then be quite twenty years old, as he was born only after the Syro-Ammonite war (see on 2 Sam 12:24), and calls himself at the commencement of his reign still קטן נער (1 Kgs 3:7). The word נער may of itself denote not merely a boy, but also a grown youth; but here it is limited to the boyish age by the addition of ורך. Berth. wrongly compares Exo 33:11, where נער denotes not a boy, but a lad, i.e., a servant. In the succeeding clause ליהוה לבנות is to be taken relatively: and the house which is to be built to the Lord is to be made great exceedingly (למעלה, see on 1 Chr 14:2), for a name and glory for all lands, i.e., that it might be to the Lord for whom it should be built for an honour and glory in all lands. לו נא אכינה, I will (= therefore will I) prepare for him (Solomon), scil. whatever I can prepare to forward this great work.


    1 Chr 22:6


    Solomon commissioned to build the temple.—1 Chr 22:6. Before his death (1 Chr 22:5) David called his son Solomon, in order to commit to him the building of the temple, and to press it strongly upon him, 1 Chr 22:7-10. With this design, he informs him that it had been his intention to build a temple to the Lord, but the Lord had not permitted him to carry out this resolve, but had committed it to his son. The Keri בּני (1 Chr 22:7) is, notwithstanding the general worthlessness of the corrections in the Keri, probably to be preferred here to the Keth. בּנו, for בּנו might have easily arisen by the copyist's eye having wandered to בּנו לשׁלמה, 1 Chr 22:6. David's addressing him as בּני is very fitting, nay, even necessary, and not contrary to the following אני. לבבי עם, it was with my heart, i.e., I had intended, occurs indeed very often in the Chronicle, e.g., 1 Chr 28:2; 2 Chr 1:11; 2 Chr 6:7., 1 Chr 9:1; 1 Chr 24:4; 1 Chr 29:10, but is also found in other books where the sense demands it, e.g., Jos 14:7; 1 Kgs 8:17., 1 Chr 10:2. In עלי ויהי, There came to me the word of Jahve (1 Chr 22:8), it is implied that the divine word was given to him as a command. The reason which David gives why the Lord did not allow him to build the temple is not stated in 1 Chron 17 (2 Sam 7), to which David here refers; instead of the reason, only the promise is there communicated, that the Lord would first build him a house, and enduringly establish his throne. This promise does not exclude the reason stated here and in 1 Chr 28:3, but rather implies it. As the temple was only to be built when God had enduringly established the throne of David, David could not execute this work, for he still had to conduct wars—wars, too, of the Lord—for the establishment of his kingdom, as Solomon also states it in his embassy to Hiram. Wars and bloodshed, however, are unavoidable and necessary in this earth for the establishment of the kingdom of God in opposition to its enemies, but are not consonant with its nature, as it was to receive a visible embodiment and expression in the temple. For the kingdom of God is in its essence a kingdom of peace; and battle, or war, or struggle, are only means for the restoration of peace, the reconciliation of mankind with God after the conquest of sin and all that is hostile to God in this world. See on 2 Sam 7:11. David, therefore, the man of war, is not to build the temple, but (1 Chr 22:9.) his son; and to him the Lord will give peace from all his enemies, so that he shall be מנוּחה אישׁ, a man of rest, and shall rightly bear the name Shelomo (Solomon), i.e., Friederich (rich in peace, Eng. Frederick), for God would give to Israel in his days, i.e., in his reign, peace and rest (שׁקט). The participle נולד after הנּה has the signification of the future, shall be born; cf. 1 Kgs 13:2. מנוּחה אישׁ, not a man who procures peace (Jer 51:59), but one who enjoys peace, as the following לו והניחותי shows. As to the name שׁלמה, see on 2 Sam 12:24. Into 1 Chr 22:10 David compresses the promise contained in 1 Chr 17:12 and 1 Chr 17:13.


    1 Chr 22:11


    After David had so committed to his son Solomon the building of the temple, as task reserved and destined for him by the divine counsel, he wishes him, in 1 Chr 22:11, the help of the Lord to carry out the work. והצלחתּ, ut prospere agas et felici successu utaris (J. M. Mich.), cf. Jos 1:8. על דּבּר of a command from on high; cf. עלי .f, 1 Chr 22:8. Above all, however, he wishes (1 Chr 22:12) him right understanding and insight from God (וּבינה שׂכל, so connected in 2 Chr 2:11 also), and that God may establish him over Israel, i.e., furnish him with might and wisdom to rule over the people Israel; cf. 2 Sam 7:11. ולשׁמור, "to observe" = and mayest thou observe the law of Jahve; not thou must keep (Berth.), for ולשׁמור is to be regarded as a continuation of the verb. finit.; cf. Ew. 351, c, S. 840.


    1 Chr 22:13


    The condition of obtaining the result is the faithful observing of the commands of the Lord. The speech is filled with reminiscences of the law, cf. Deu 7:11; Deu 11:32; and for the exhortation to be strong and of good courage, cf. Deu 31:6; Jos 1:7, Jos 1:9, etc.


    1 Chr 22:14


    In conclusion (1 Chr 22:14-16), David mentions what materials he has prepared for the building of the temple. בּעניי, not, in my poverty (lxx, Vulg., Luth.), but, by my painful labour (magna molestia et labore, Lavat.); cf. Gen 31:42, and the corresponding בּכל־כּוחי, 1 Chr 29:2. Gold 100,000 talents, and silver 1,000,000 talents. As the talent was 3000 shekels, and the silver shekel coined by the Maccabees, according to the Mosaic weight, was worth about 2s. 6d., the talent of silver would be about 375, and 1,000,000 talents 375,000,000. If we suppose the relative value of the gold and silver to be as 10 to 1,100,000 talents of gold will be about the same amount, or even more, viz., about 450,000,000, i.e., if we take the gold shekel at thirty shillings, according to Thenius' calculation. Such sums as eight hundred or eight hundred and twenty-five millions of pounds are incredible. The statements, indeed, are not founded upon exact calculation or weighing, but, as the round numbers show, only upon a general valuation of those masses of the precious metals, which we must not think of as bars of silver and gold, or as coined money; for they were in great part vessels of gold and silver, partly booty captured in war, partly tribute derived from the subject peoples. Making all these allowances, however, the sums mentioned are incredibly great, since we must suppose that even a valuation in round numbers will have more or less correspondence to the actual weight, and a subtraction of some thousands of talents from the sums mentioned would make no very considerable diminution. On the other hand, it is a much more important circumstance that the above estimate of the value in our money of these talents of silver rests upon a presumption, the correctness of which is open to well-founded doubts. For in that calculation the weight of the Mosaic or holy shekel is taken as the standard, and it is presumed that the talents weighed 3000 Mosaic shekels. But we find in 2 Sam 14:26 mention made in David's time of another shekel, "according to the kings' weight," whence we may with certainty conclude that in common life another shekel than the Mosaic or holy shekel was in use. This shekel according to the king's weight was in all probability only half as heavy as the shekel of the sanctuary, i.e., was equal in weight to a Mosaic beka or half-shekel. This is proved by a comparison of 1 Kgs 10:17 with 2 Chr 9:16, for here three golden minae are reckoned equal to 300 shekels-a mina containing 100 shekels, while it contained only 50 holy or Mosaic shekels. With this view, too, the statements of the Rabbins agree, e.g., R. Mosis Maimonidis constitutiones de Siclis, quas—illustravit Joa. Esgers., Lugd. Bat. 1718, p. 19, according to which the שלחול שקל or המדינה שׁקל, i.e., the common or civil shekel, is the half of the הקדשׁ שׁקל. That this is the true relation, is confirmed by the fact that, according to Exo 38:26, in the time of Moses there existed silver coins weighing ten gera (half a holy shekel) called beka, while the name beka is found only in the Pentateuch, and disappears at a later time, probably because it was mainly such silver coins of ten gera which were in circulation, and to them the name shekel, which denotes no definite weight, was transferred. Now, if the amounts stated in our verse are reckoned in such common shekels (as in 2 Chr 9:16), the mass of gold and silver collected by David for the building of the temple would only be worth half the amount above calculated, i.e., about 375,000,000 or 400,000,000. But even this sum seems enormously large, for it is five times the annual expenditure of the greatest European states in our day.


    Yet the calculation of the income or expenditure of modern states is no proper standard for judging of the correctness of probability of the statements here made, for we cannot estimate the accumulation of gold and silver in the states and chief cities of Asia in antiquity by the budgets of the modern European nations. In the capitals of the Asiatic kingdoms of antiquity, enormous quantities of the precious metals were accumulated. Not to mention the accounts of Ktesias, Diodor. Sic., and others, which sound so fabulous to us now, as to the immense booty in gold and silver vessels which was accumulated in Nineveh and Babylon (see the table in Movers, die Phnizier, ii. 3, S. 40ff.), according to Varro, in Pliny, Hist. Nat. xxxii. 15, Cyrus obtained by the conquest of Asia a booty of 34,000 pounds of gold, besides that which was wrought into vessels and ornaments, and 500,000 talents of silver; and in this statement, as Movers rightly remarks, it does not seem probable that there is any exaggeration. In Susa, Alexander plundered the royal treasury of 40,000, according to other accounts 50,000 talents, or, as it is more accurately stated, 40,000 talents of uncoined gold and silver, and 9000 talents in coined darics. These he caused to be brought to Ecbatana, where he accumulated in all 180,000 talents. In Persepolis he captured a booty of 120,000 talents, and in Pasargada 6000 talents (see Mov. loc cit. S. 43). Now David, it is true, had not conquered Asia, but only the tribes and kingdoms bordering on Canaan, including the kingdom of Syria, and made them tributary, and had consecrated all the gold and silver taken as booty from the conquered peoples, from the Syrians, Moabites, Ammonites, Philistines, Amalekites, and Hadadezer the king of Zobah (2 Sam 8:11.), to Jahve. Now, in consequence of the ancient connection between Syria and the rich commercial countries of the neighbourhood, great treasures of silver and gold had very early flowed in thither. According to 2 Sam 8:7, the servants (i.e., generals) of King Hadadezer had golden shields, which David captured; and the ambassadors of King Toi of Hamath brought him vessels of silver, gold, and copper, to purchase his friendship.


    The other peoples whom David overcame are not to be regarded as poor in the precious metals. For the Israelites under Moses had captured so large a booty in gold rings, bracelets, and other ornaments from the nomadic Midianites, that the commanders of the army alone were able to give 16,750 shekels (i.e., over 5 1/2 talents of gold, according to the Mosaic weight) to the sanctuary as a consecrating offering (Num 31:48.).


    We cannot therefore regard the sums mentioned in our verse either as incredible or very much exaggerated, nor hold the round sums which correspond to the rhetorical character of the passage with certainty to be mistakes.


    Brass and iron were not weighed for abundance; cf. 1 Chr 22:3. Beams of timber also, and stones—that is, stones hewed and squared—David had prepared; and to this store Solomon was to add. That he did so is narrated in 2 Chr. 2.


    1 Chr 22:15-16


    David then turns to the workmen, the carpenters and stone-cutters, whom he had appointed (1 Chr 22:2) for the building. חצבים, properly hewers, in 1 Chr 22:2 limited to stone-hewers, is here, with the addition ועץ אבן חרשׁי, used of the workers in stone and wood, stonemasons and carpenters. כּל־חכם, all manner of understanding persons in each work, in contradistinction to מלעכה עשׁי, includes the idea of thorough mastery and skill in the kind of labour. These workmen, whom David had levied for the building of the temple, are mentioned by Solomon, 2 Chr 2:6.—In 1 Chr 22:16 all the metals, as being the main thing, are again grouped together, in order that the exhortation to proceed with the erection of the building may be introduced. The ל before each word serves to bring the thing once more into prominence; cf. Ew. 310, a. "As for the gold, it cannot be numbered." "Arise and be doing! and Jahve be with thee" (1 Chr 22:17-19).


    1 Chr 22:17


    Exhortation to the princes of Israel to assist in the building of the temple.—David supports his exhortation by calling to remembrance the proofs of his favour which the Lord had showed His people. The speech in 1 Chr 22:18 is introduced without לאמר, because it is clear from the preceding דויד ויצו that the words are spoken by David: "The Lord has given you peace round about; for He has given the inhabitants of the land into my hands, and the land is subdued before Jahve and before His people." The subdued land is Canaan: the inhabitants of the land are, however, not the Israelites over whom the Lord had set David as king, for the words בּידי נתן cannot apply to them, cf. 1 Chr 14:10., Jos 2:24; it is the Canaanites still left in the land in the time of David, and other enemies, who, like the Philistines, possessed parts of the land, and had been subdued by David. On הארץ נככּשׁה, cf. Jos 18:1; Num 32:22, Num 32:29. This safety which the Lord had granted them binds them in duty to seek Him with all their heart, and to build the sanctuary, that the ark and the sacred vessels may be brought into it. The ל in לבּית is not a sign of the accusative (Berth.), for הביא is not construed with accus. loci, but generally with אל, for which, however, so early as Jos 4:5, ל is used, or it is construed with the acc. and ה locale—הבּיתה, Gen 19:10; Gen 43:17.


    1 Chronicles 23


    1 Chronicles


    Enumeration and Arrangement of the Levites According to Their Divisions and Employments—1 Chronicles 23-26


    These four chapters give a connected view of the condition of the Levites towards the end, i.e., in the fortieth year, of David's reign (cf. 1 Chr 23:1 and 1 Chr 26:31), and of the sections into which they were divided according to their various services. This review begins with a statement of the total number belonging to the tribe of Levi according to the census then undertaken, and their divisions according to the duties devolving upon (1 Chr 23:2-5); which is followed by an enumeration of the heads of the fathers'-houses into which the four families of Levites had branched out (23:6-23), together with a short review of their duties (1 Chr 23:24-32). Thereafter we have: 1. In 1 Chron 24, a catalogue of the Aaronites, i.e., of the priests, who were divided into twenty-four classes, corresponding to the sons of Eleazar and Ithamar, and were appointed to perform the service in succession, according as it was determined by lot, special mention being made of the heads of these twenty-four classes; and a catalogue of the heads of the fathers'-houses of the other descendants of Levi, in an order of succession, which was likewise settled by lot (1 Chr 24:20-31). Then, 2. In 1 Chron 25 we have a catalogue of the twenty-four orders of Levitic musicians, in an order fixed by lot. And, 3. In 1 Chron 26 the classes of doorkeepers (vv. 1-19), the administrators of the treasures of the sanctuary (1 Chr 26:20-28), and the officials who performed the external services (1 Chr 26:29-32).


    1 Chr 23:1


    Number, duties, and fathers'-houses of the Levites.—This clear account of the state and the order of service of the tribe of Levi is introduced by the words, 1 Chr 23:1, "David was old, and life weary; then he made his son Solomon king over Israel." זקן, generally an adjective, is here third pers. perf. of the verb, as in Gen 18:12, as שׂבע also is, to which ימים is subordinated in the accusative. Generally elsewhere ימים שׂבע is used, cf. Gen 35:29; Job 42:17, and also שׂבע alone, with the same signification, Gen 25:8. These words are indeed, as Berth. correctly remarks, not a mere passing remark which is taken up again at a later stage, say 1 Chr 29:28, but an independent statement complete in itself, with which here the enumeration of the arrangements which David made in the last period of his life begins. But notwithstanding that, it serves here only as an introduction to the arrangements which follow, and is not to be taken to mean that David undertook the numbering of the Levites and the arrangement of their service only after he had given over the government to his son Solomon, but signified that the arrangement of this matter immediately preceded Solomon's elevation to the throne, or was contemporaneous with it. Our verse therefore does not contain, in its few words, a "summary of the contents of the narrative 1 Kings 1," as Berth. thinks, for in 1 Kings 1 we have an account of the actual anointing of Solomon and his accession to the throne in consequence of Adonijah's attempt to usurp it. By that indeed Solomon certainly was made king; but the chronicler, in accordance with the plan of his book, has withdrawn his attention from this event, connected as it was with David's domestic relations, and has used המליך in its more general signification, to denote not merely the actual elevation to the throne, but also his nomination as king. Here the nomination of Solomon to be king, which preceded the anointing narrated in 1 Kings 1, that taking place at a time when David had already become bed-rid through old age, is spoken of. This was the first step towards the transfer of the kingdom to Solomon; and David's ordering of the Levitical service, and of the other branches of public administration, so as to give over a well-ordered kingdom to his successor, were also steps in the same process. Of the various branches of the public administration, our historian notices in detail on the Levites and their service, compressing everything else into the account of the army arrangements and the chief public officials, 1 Chron 27.


    1 Chr 23:2


    Numbering of the Levites, and partition of their duties.—1 Chr 23:2. For this purpose David collected "all the princes of Israel, and the priests and Levites." The princes of Israel, because the numbering of the Levites and the determination of their duties was a matter of national importance. "The meaning is, that David, in a solemn assembly of the princes, i.e., of the representatives of the lay tribes, and of the priests and Levites, fixed the arrangements of which an account is to be given" (Berth.).


    1 Chr 23:3


    The Levites were numbered from thirty years old and upwards. This statement agrees with that in Num 4:3, Num 4:23, Num 4:30, Num 4:39., where Moses caused those from thirty to fifty years of age to be numbered, and appointed them for service about the tabernacle during the journey through the wilderness. But Moses himself, at a later time, determined that their period of service should be from twenty-five to fifty; Num 8:23-26. It is consequently not probable that David confined the numbering to those of thirty and upwards. But besides that, we have a distinct statement in 1 Chr 23:24 that they were numbered from twenty years of age, the change being grounded by David upon the nature of their service; and that this was the proper age is confirmed by 2 Chr 31:17 and Ezr 3:8, according to which the Levites under Hezekiah, and afterwards, had to take part in the service from their twentieth year. We must therefore regard שׁלשׂים in Ezr 3:3 as having crept into the text through the error of copyists, who were thinking of the Mosaic census in Num 4, and must read עשׂרים instead of it. The various attempts of commentators to get rid of the discrepancy between 1 Chr 23:3 and 1 Chr 23:24 are mere makeshifts; and the hypothesis that David took two censuses is as little supported by the text, as that other, that our chapter contains divergent accounts drawn from two different sources; see on 1 Chr 23:24. The number amounted to 38,000, according to their heads in men. לגברים serves for a nearer definition of לגלגּלתם, and explains that only men were numbered, women not being included.


    1 Chr 23:4-5


    1 Chr 23:4 and 1 Chr 23:5 contain words of David, as we learn from להלּל עשׂתי אשׁר (1 Chr 23:5, end), so that we must supply דויד ויּאמר before 1 Chr 23:4. מאלּה, of these (38,000) 24,000 shall be וגו לנצּח, to superintend the business, i.e., to conduct and carry on the business (the work) of the house of Jahve. This business is in 1 Chr 23:28-32 more nearly defined, and embraces all the business that was to be carried on about the sanctuary, except the specifically priestly functions, the keeping of the doors, and the performance of the sacred music. For these two latter offices special sections were appointed, 4000 for the porters' services, and the same number for the sacred music (1 Chr 23:5). Besides these, 5000 men were appointed Shoterim and judges. "The instruments which I have made to sing praise" are the stringed instruments which David had introduced into the service to accompany the singing of the psalms; cf. 2 Chr 29:26; Neh 12:36.


    1 Chr 23:6


    The fathers'-houses of the Levites.—1 Chr 23:6. "And David divided them into courses according to the sons of Levi, Gershon, Kohath, and Merari;" see on 1 Chr 6:1. The form ויּחלקם which recurs in 1 Chr 24:3 with the same pointing, is in more accurate MSS in that place pointed ויּחלקם. There are also found in MSS and editions ויחלּקם, and the rare form of the Kal ויּחלקם (for ויּחלקם); cf. J. H. Mich. Notae crit. This last pronunciation is attested for, 1 Chr 24:3, by D. Kimchi, who expressly remarks that the regular form ויּחלקם corresponds to it; cf. Norzi on this passage. Gesen. (in Thes. p. 483) and Ew. (83, c) regard ויּחלקם as a variety of the Piel (ויחלּקם), to which, however, Berth. rightly remarks that it would be worth a thought only if the punctuation ויחלקם were confirmed by good MSS, which is not the case, though we find the Piel in the Chronicle in 1 Chr 15:3, and then with the signification to distribute. Berth. therefore holds—and certainly this is the more correct opinion—that the form ויּחלקם, attested by Kimchi for 1 Chr 24:3, was the original reading in our verse also, and considers it a rare form of the impf. Kal derived from ויּחלקם (cf. 1 Chr 24:4-5), by Kamets coming into the pretonic syllable, after the analogy of יּשׁחטוּם for ישׁחטוּם, 2 Kgs 10:14, and by the passing of an ă (Pathach) into ĕ (Seghol) before the Kamets, according to well-known euphonic rules. מחלקות is a second accusative: "in divisions." The tribe of Levi had been divided from ancient times into the three great families of Gershonites, Kohathites, and Merarites, corresponding to the three sons of Levi; cf. 1 Chron 6:1-53; 28:32.—From 1 Chr 23:7 onwards we have an enumeration of the fathers'-houses into which these three families were divided: 1 Chr 23:7-11, the fathers'-houses of the Gershonites; 1 Chr 23:12-20, those of the Kohathites; and 1 Chr 23:21-23, those of the Merarites. Berth., on the other hand, thinks that in these verses only the fathers'-houses of those Levites who performed the service of the house of Jahve, i.e., the 24,000 in 1 Chr 23:4, and not the divisions of all the Levites, are enumerated. But this opinion is incorrect, and certainly is not proved to be true by the circumstance that the singers, porters, and the scribes and judges, are only spoken of afterwards; nor by the remark that, in great part, the names here enumerated appear again in the sections 1 Chr 24:20-31 and 1 Chr 26:20-28, while in the enumeration of the twenty-four classes of musicians (1 Chron 25), of the doorkeepers (26:1-19), and of the scribes and judges (1 Chr 26:29-32), quite other names are met with. The recurrence of many of the names here enumerated in the sections 1 Chr 24:20-31 and 1 Chr 26:20-28 is easily explained by the fact that these sections treat of the divisions of the Levites, according to the service they performed, and of course many heads of fathers'-houses must again be named. The occurrence of quite other names in the lists of musicians and doorkeepers, again, is simply the result of the fact that only single branches of fathers'-houses, not whole fathers'-houses, were appointed musicians and doorkeepers. Finally, Bertheau's statement, that in the catalogue of the scribes and judges quite other names occur than those in our verses, is based upon an oversight; cf. 1 Chr 26:31 with 1 Chr 23:19.


    1 Chr 23:7-11


    The fathers'-houses of the Gershonites.—According to the natural development of the people of Israel, the twelve sons of Jacob founded the twelve tribes of Israel; his grandsons, or the sons of the twelve patriarchs, founded the families (משׁפּחות); and their sons, i.e., the great-grandsons of Jacob, founded the fathers'-houses (בּית־אבות). But this natural division or ramification of the people into tribes, families, and fathers'-houses (groups of related households), was not consistently carried out. Even the formation of the tribes suffered a modification, when the two sons of Joseph, Ephraim and Manasseh, who were born before Jacob's arrival in Egypt, were adopted by him as his sons, and so made founders of tribes (Gen 48:5). The formation of the families and fathers'-houses was also interfered with, partly by the descendants of many grandsons or great-grandsons of Jacob not being numerous enough to form independent families and fathers'-houses, and partly by individual fathers'-houses (or groups of related households) having so much decreased that they could no longer form independent groups, and so were attached to other fathers'-houses, or by families which had originally formed a בּית־אב becoming so numerous as to be divided into several fathers'-houses. In the tribe of Levi there came into operation this special cause, that Aaron and his sons were chosen to be priests, and so his family was raised above the other Levites. From these causes, in the use of the words משׁפּחה and בּית־אב many fluctuations occur; cf. my bibl. Archol. ii. 140. Among the Levites, the fathers'-houses were founded not by the grandsons, but by the great-grandsons of the patriarch.


    1 Chr 23:7-8


    "Of the Gershonites, Laadan and Shimei," i.e., these were heads of groups of related families, since, according to 1 Chr 23:9, their sons and descendants formed six fathers'-houses. The sons of Gershon, from whom all branches of the family of Gershon come, are called in 1 Chr 6:2, as in Exo 6:17 and Num 13:18, Libni and Shimei; while in our verse, on the contrary, we find only the second name Shimei, whose sons are enumerated in 1 Chr 23:10, 1 Chr 23:11; and instead of Libni we have the name Laadan, which recurs in 1 Chr 26:21. Laadan seemingly cannot be regarded as a surname of Libni; for not only are the sons of Shimei named along with the sons of Laadan in 1 Chr 23:8 and 1 Chr 23:9 as heads of the fathers'-houses of Laadan, without any hint being given of the genealogical connection of this Shimei with Laadan, but mainly because of לגּרשׁנּי in 1 Chr 23:7. In the case of Kohath and Merari, the enumeration of the fathers'-houses descended from them is introduced by the mention of their sons, קהת בני and מררי בני (1 Chr 23:12, 1 Chr 23:21), while in the case of Gershon it is not so;—in his case, instead of גרשׁון בני, we find the Gentilic designation גּרשׁנּי, to point out that Laadan and Shimei are not named as being sons of Gershon, but as founders of the two chief lines of Gershonites, of which only the second was named after Gershon's son Shimei, while the second derived their name from Laadan, whose family was divided in David's time into two branches, the sons of Laadan and the sons of Shimei, the latter a descendant of Libni, not elsewhere mentioned. That the Shimei of 1 Chr 23:9 is not the same person as Shimei the son of Gershon mentioned in 1 Chr 23:7, is manifest from the fact that the sons of the latter are enumerated only in 1 Chr 23:10. Each of these two lines numbered at that time three fathers'-houses, the heads of which are named in 1 Chr 23:8 and 1 Chr 23:9. הראשׁ in 1 Chr 23:8 belongs to יחיאל: "the sons of Laadan were: the head (also the first; cf. 1 Chr 23:11, 1 Chr 23:16) Jehiel, Zetham, and Joel, three."


    1 Chr 23:9-11


    The sons of Shimei: Shelomoth or Shelomith (both forms are found in 26:35 of another Shelomith), Haziel, and Haran, three. These (three and three) are the heads of the fathers'-houses of Laadan.—In 1 Chr 23:10 and 1 Chr 23:11 there follow the fathers'-houses of the Shimei mentioned in 1 Chr 23:7 along with Laadan: they are likewise three, derived from the four sons of Shimei, Jahath, Zina, Jeush, and Beriah; for the last two, as they had not many sons, were included in one father's-house, one פּקדּה, i.e., one official class (1 Chr 24:3; 2 Chr 17:14). The Gershonites at that time, therefore, numbered nine father's-houses-six named after Laadan, and three after Shimei.


    1 Chr 23:12-13


    The fathers'-houses of the Kohathites.—The four sons of Kohath who are named in 1 Chr 23:12, as in 1 Chr 6:2; 1 Chr 6:18, and Exo 6:18, founded the four families of Kohath, Num 3:27. From Amram came Aaron and Moses; see on Exo 6:20. Of these, Aaron with his sons was set apart "to sanctify him to be a most holy one; he and his sons for ever to offer incense before Jahve, to serve Him, and to bless in His name for ever." קדשׁ ק להקדּישׁו signifies neither, ut ministraret in sancto sanctorum (Vulg., Syr.), nor, ut res sanctissimas, sacrificia, vasa sacra etc. consecrarent (Cler.). Against this interpretation we adduce not only the objection advanced by Hgstb. Christol. iii. p. 119, trans., that the office assigned by it to the Levites is far too subordinate to be mentioned here in the first place, but also the circumstance that the suffix in הקדּישׁו, after the analogy of שׁרתו, must denote the object of the sanctifying; and this view is confirmed by the subject, who offers incense and blesses, not being expressed with להקטיר and לברך. The Vulgate translation cannot be accepted, for קדשׁים קדשׁ cannot be the ablative, and the most holy place in the temple is always called הקּדשׁים קדשׁ with the article. קדשׁים קדשׁ, without the article, is only used of the most holy things, e.g., of the vessels connected with the worship, the sacrificial gifts, and other things which no lay person might touch or appropriate. See on Exo 30:10; Lev 2:3, and Dan 9:24. Here it is committed to Aaron, who, by being chosen for the priest's service and anointed to the office, was made a most holy person, to discharge along with his sons all the priestly functions in the sanctuary. Specimens of such functions are then adduced: יי לפני הקטיר, the offering of the sacrifice of incense upon the altar of the inner sanctuary, as in 2 Chr 2:3, 2 Chr 2:5; Exo 30:7.; לשׁרתו, "to serve Him," Jahve,—a general expression, including all the other services in the sanctuary, which were reserved for the priests; and בּשׁמו לברך, to bless in His name, i.e., to pronounce the blessing in the name of the Lord over the people, according to the command in Num 6:23, cf. 1 Chr 16:2; Deu 21:5; not "to bless His name" (Ges., Berth.). To call upon or praise the name of God is שׁמו בּרך, Psa 96:2; Psa 100:4; and the assertion that בשׁם בּרך is a somewhat later phrase formed on the model of בשׁם קרא, for "to call upon God" (Ges. in Lex. sub voce בלך), is quite groundless. Our phrase occurs as early as in Deu 10:8 and Deu 21:5; and the latter passage in connection with לשׁרתו of the priests; in the former, of the tribe of Levi, but so used that it can refer only to the priests, not to the Levites also.


    1 Chr 23:14


    "But as to Moses the man of God" (cf. Deu 33:1), "his sons were called after the tribe of Levi," i.e., were reckoned in the ranks of the Levites, not of the priests. On על נקרא, cf. Gen 48:6; Ezr 2:61; Neh 7:63.


    1 Chr 23:15-17


    Each of his two sons Gershon and Eliezer (see Exo 2:22 and Exo 18:3.) founded a father's-house; Gershon through his son Shebuel (שׁבוּאל, in 1 Chr 24:20 שׁוּבאל), Eliezer through Rehabiah. The plurals בני ג, בני א are used, although in both cases only one son, he who was head (הראשׁ) of the father's-house, is mentioned, either because they had other sons, or those named had in their turn sons, who together formed a father's-house. From the remark in 1 Chr 23:17, that Eliezer had no other sons than Rehabiah, while Rehabiah had very many, we may conclude that Gershon had other sons besides Shebuel, who are not mentioned because their descendants were numbered with Shebuel's father's-house.


    1 Chr 23:18


    Only one son of Jizhar, the brother of Amram, is mentioned, Shelomith as head, after whom the Jizharite father's-house is named.


    1 Chr 23:19-20


    Amram's next brother Hebron had four sons, and the youngest brother Uzziel two, who founded fathers'-houses; so that, besides the priests, nine Levitical fathers'-houses are descended from Kohath, and their chiefs who served in the sanctuary are enumerated in 1 Chr 24:20-25.


    1 Chr 23:21-22


    The fathers'-houses of the Merarites.—1 Chr 23:21. As in 1 Chr 6:19; Exo 6:19, and Num 3:33, two sons of Merari are mentioned-Mahli and Mushi-who founded the two families of Merari which existed in the time of Moses. Mahli had two sons, Eleazar and Kish; the first of whom, however, left behind him at his death only daughters, who were married to the sons of Kish (אחיהם, i.e., their cousins), according to the law as to daughters who were heiresses (Num 26:6-9). The descendants of Mahli, therefore, were comprehended in the one father's-house of Kish, whose head at that time (1 Chr 24:29) was Jerahmeel.


    1 Chr 23:23


    Of the sons of Mushi, three founded fathers'-houses, so that the Merarites formed only four fathers'-houses in all. If we compare the enumeration of the Merarites in 1 Chr 24:26-30, we find there in 1 Chr 24:30 Eleazar and Kish called sons of Mahli, with the remark that Eleazar had no sons. In 1 Chr 24:26, however, of the same passage we read, "sons of Merari (were) Mahli and Mushi, sons of Jaaziah his son;" and 1 Chr 24:27, "sons of Merari by Jaaziah his son; and Shoham, and Zaccur, and Ibri." From this Bertheau concludes that Merari had really three sons, and that the name of the third has been dropped out of 1 Chron 23; but in this he is incorrect, for 1 Chr 23:26 and 1 Chr 23:27 of the 24th chapter are at once, from their whole character, recognisable as arbitrary interpolations. Not only is it strange that בּנו יעזיּהוּ בּני should follow the before-mentioned sons of Merari in this unconnected way (Vav being omitted before בּני), but the form of the expression also is peculiar. If יעזיּהוּ be a third son of Merari, or the founder of a third family of Merarites, coordinate with the families of Mahli and Mushi, as we must conclude from the additional word בּנו, we should expect, after the preceding, simply the name with the conjunction, i.e., ויעזיּהוּ. The יעזיּהוּ בּני is all the more surprising that the names of the sons of Jaaziah follow in 1 Chr 24:27, and there the name of the first son שׁהם is introduced by the Vav copulative. This misled the older commentators, so that they took בּנו for a proper name. The repetition of מררי בּני, too, at the beginning of the second verse is strange, and without parallel in the preceding enumeration of the fathers'-houses founded by Amram's sons (1 Chr 24:20-25). We must, then, as the result of all this, since the Pentateuch knows only two descendants of Merari who founded families of fathers'-houses, regard the additions in 1 Chr 24:26-27 as later glosses, although we are not in a position to explain the origin or the meaning of the interpolation. This inability arises from the fact that, of the names Jaaziah, Shoham, Zaccur, and Ibri, only Zaccur again occurs among the Asaphites (1 Chr 25:2), and elsewhere of other persons, while the others are nowhere else to be met with. The three families of Levi numbered therefore 9 + 9 + 4 = 22 fathers'-houses, exclusive of the priests.


    1 Chr 23:24


    Concluding remarks.—1 Chr 23:24. "These (the just enumerated) are the sons of Levi according to their fathers'-houses, according to those who were counted (Num 1:21.; Exo 30:14) in the enumeration by name (Num 1:18; Num 3:43), by the head, performing the work for the service of the house of Jahve, from the men of twenty years and upwards." המּלאכה עשׂה is not singular, but plural, as in 2 Chr 24:12; 2 Chr 34:10, 2 Chr 34:13; Exo 3:9; Neh 2:16, cf. 2 Chr 11:1. It occurs along with עשׁי, with a similar meaning and in a like position, 2 Chr 24:13; 2 Chr 34:17; Neh 11:12; Neh 13:10. It is only another way of writing עשׁי, and the same form is found here and there in other words; cf. Ew. 16, b. The statement that the Levites were numbered from twenty years old and upwards is accounted for in 1 Chr 23:25 thus: David said, The Lord has given His people rest, and He dwells in Jerusalem; and the Levites also have no longer to bear the dwelling (tabernacle) with all its vessels. From this, of course, it results that they had not any longer to do such heavy work as during the march through the wilderness, and so might enter upon their service even at the age of twenty. In 1 Chr 23:27 a still further reason is given: "For by the last words of David was this, (viz.) the numbering of the sons of Levi from twenty years old and upwards." There is a difference of opinion as to how העחרונים דויד בּדברי are to be understood. Bertheau translates, with Kimchi, "in the later histories of David are the number = the numbered," and adduces in support of his translation 1 Chr 29:29, whence it is clear that by "the later histories of David" a part of a historical work is meant. But the passage quoted does not prove this. In the formula והאחרנים והאחרנים דּברי... (1 Chr 29:29; 2 Chr 9:29; 2 Chr 12:15; 2 Chr 16:11, etc.), which recurs at the end of each king's reign, דּברי denotes not historiae, in the sense of a history, but res gestae, which are recorded in the writings named. In accordance with this, therefore, דויד דּברי cannot denote writings of David, but only words or things (= deeds); but the Levites who were numbered could not be in the acts of David. We must rather translate according to 2 Chr 29:30 and 2 Sam 23:1. In the latter passage דויד דּברי are the last words (utterances) of David, and in the former דויד בּדּברי, "by the words of David," i.e., according to the commands or directions of David. In this way, Cler. and Mich., with the Vulg. juxta praecepta, have already correctly translated the words: "according to the last commands of David." המּה is nowhere found in the signification sunt as the mere copula of the subject and verb, but is everywhere an independent predicate, and is here to be taken, according to later linguistic usage, as neutr. sing. (cf. Ew. 318, b): "According to the last commands of David, this," i.e., this was done, viz., the numbering of the Levites from twenty years and upwards. From this statement, from twenty years and upwards, which is so often repeated, and for which the reasons are so given, it cannot be doubtful that the statement in 1 Chr 23:3, "from thirty years and upwards," is incorrect, and that, as has been already remarked on 1 Chr 23:3, שׁלשׁים has crept into the text by an error of the copyist, who was thinking of the Mosaic census.


    In 1 Chr 23:28-32 we have, in the enumeration of the duties which the Levites had to perform, another ground for the employment of those from twenty years old and upwards in actual service.


    1 Chr 23:28


    Their appointed place or post was at the hand of the sons of Aaron, i.e., they were ready to the priest's hand, to aid him in carrying on the service of the house of God. "Over the courts and the cells (of the courts; cf. 1 Chr 9:26), and the purifying of every holy thing," i.e., of the temple rooms and the temple vessels. On ל before כּל־קדשׁ, used for mediate connection after the stat. const., cf. Ew. 289, b. עבדת וּמעשׂה, and for the performance of the service of the house of God. Before מעשׂה, על is to be supplied from the preceding. The individual services connected with the worship are specialized in 1 Chr 23:29-31, and introduced by the preposition ל. For the bread of the pile, i.e., the shew-bread (see on Lev 24:8.), viz., to prepare it; for the laying of the bread upon the table was the priest's business. For fine meal (סלת, see on Lev 2:1) for the meat-offering and unleavened cakes (המּצּות רקיקי, see on Lev 2:4), and for the pans, i.e., that which was baked in pans (see on Lev 2:5), and for that which was roasted (מרבּכת, see on Lev 6:14), and for all measures of capacity and measures of length which were kept by the Levites, because meal, oil, and wine were offered along with the sacrifices in certain fixed quantities (cf. e.g., Exo 29:40; Exo 30:24), and the Levites had probably to watch over the weights and measures in general (Lev 19:35).


    1 Chr 23:30


    "On each morning and evening to praise the Lord with song and instruments." These words refer to the duties of the singers and musicians, whose classes and orders are enumerated in 1 Chron 25. The referring of them to the Levites who assisted the priests in the sacrificial worship (Berth.) needs no serious refutation, for וּלהלּל הודות is the standing phrase for the sacred temple music; and we can hardly believe that the Levites sang psalms or played on harps or lutes while the beasts for sacrifices were slaughtered and skinned, or the meat-offerings baked, or such duties performed.


    1 Chr 23:31


    "And for all the bringing of offerings to Jahve on sabbaths, the new moons, and the feasts, in the number according to the law concerning them (i.e., according to the regulations that existed for this matter), continually before Jahve." It was the duty of the Levites to procure the necessary number of beasts for sacrifice, to see to their suitableness, to slaughter and skin them, etc. תּמיד refers to עלות, the burnt-offerings for Jahve, which are תּמיד, because they must always be offered anew on the appointed days.


    1 Chr 23:32


    In conclusion, the whole duties of the Levites are summed up in three clauses: they were to keep the charge of the tabernacle, the charge of the sacred things, i.e., of all the sacred things of the worship, and the charge of the sons of Aaron, i.e., of all that the priests committed to them to be done; cf. Num 18:3., where these functions are more exactly fixed.


    1 Chronicles 24


    1 Chr 24:1


    The division of the priests and Levites into classes.—Vv. 1-19. The twenty-four classes of priests. After the statement as to the fathers'-houses of the Levites (1 Chron 23), we have next the arrangements of the priests for the performance of the service in the sanctuary; the priestly families descended from Aaron's sons Eleazar and Ithamar being divided into twenty-four classes, the order of whose service was settled by lot.


    1 Chr 24:1 contains the superscription, "As for the sons of Aaron, their divisions (were these)." To make the division clear, we have an introductory notice of Aaron's descendants, to the effect that of his four sons, the two elder, Nadab and Abihu, died before their father, leaving no sons, so that only Eleazar and Ithamar became priests (יכהנוּ), i.e., entered upon the priesthood. The four sons of Aaron, 1 Chr 24:1, as in 1 Chr 6:3, Exo 6:23.


    1 Chr 24:2


    Cf. Lev 10:1., Num 3:4. These priestly families David caused (1 Chr 24:3) to be divided, along with the two high priests (see on 13:16), "according to their service." פּקדּה, office, official class, as in 1 Chr 23:11.


    1 Chr 24:4


    As the sons of Eleazar proved to be more numerous in respect of the heads of the men than the sons of Ithamar, they (David, Zadok, and Ahimelech) divided them thus: "For the sons of Eleazar, heads of fathers'-houses, sixteen; and for the sons of Ithamar, (heads) of fathers'-houses, eight." הגּברים לראשׁי means neither in respect to the number of the men by the head (cf. 1 Chr 23:3), nor with respect to the chiefs of the men, divided according to their fathers'-houses (Berth.). The supplying of the words, "divided according to their fathers'-houses," is perfectly arbitrary. The expression הגּברים ראשׁי is rather to be explained by the fact that, according to the natural articulations of the people, the fathers'-houses, i.e., the groups of related families comprehended under the name בּית־אבות, divided themselves further into individual households, whose heads were called גּברים, as is clear from Jos 7:16-18, because each household had in the man, הגּבר, its natural head. הגּברים ראשׁי are therefore the heads, not of the fathers'-houses, but of the individual households, considered in their relation to the men as heads of households. Just as בּית־אב sa tsuJ .s is a technical designation of the larger groups of households into which the great families fell, so הגּבר is the technical expression for the individual households into which the fathers'-houses fell.


    1 Chr 24:5


    They divided them by lot, עם־אלּה אלּה, these with these, i.e., the one as the other (cf. 1 Chr 25:8), so that the classes of both were determined by lot, as both drew lots mutually. "For holy princes and princes of God were of the sons of Eleazar, and among the sons of Ithamar;" i.e., of both lines of priests holy princes had come, men who had held the highest priestly dignity. The high-priesthood, as is well known, went over entirely to Eleazar and his descendants, but had been held for a considerable period in the time of the judges by the descendants of Ithamar; see above, pp. 444f. In the settlement of the classes of priests for the service, therefore, neither of the lines was to have an advantage, but the order was to be determined by lot for both. קדשׁ שׂרי, cf. Isa 43:28, = הכּהנים שׂרי, 2 Chr 36:14, are the high priests and the heads of the priestly families, the highest officers among the priests, but can hardly be the same as the ἀρχιερεῖς of the gospel history; for the view that these ἀρχιερεῖς were the heads of the twenty-four classes of priests cannot be made good: cf. Wichelhaus, Comment. zur Leidensgesch. (Halle, 1855), S. 32ff. האלהים שׂרי would seem to denote the same, and to be added as synonymous; but if there be a distinction between the two designations, we would take the princes of God to denote only the regular high priests, who could enter in before God into the most holy place.


    1 Chr 24:6


    "He set them down," viz., the classes, as the lot had determined them. מן־הלּוי, of the tribe of Levi. ול לכּהנים belongs to האבות ראשׁי, heads of the fathers'-houses of the priests and of the Levites. The second hemistich of 1 Chr 24:6 gives a more detailed account of the drawing of the lots: "One father's-house was drawn for Eleazar, and drawn for Ithamar." The last words are obscure. אחוּז, to lay hold of, to draw forth (Num 31:30, Num 31:47), here used of drawing lots, signifies plucked forth or drawn from the urn. The father's-house was plucked forth from the urn, the lot bearing its name being drawn. זאז ואהז, which is the only well-attested reading, only some few MSS containing the reading אהז ואחד, is very difficult. Although this various reading is a mere conjecture, yet Gesen. (Thes. p. 68), with Cappell and Grotius, prefers it. The repetition of the same word expresses sometimes totality, multitude, sometimes a distributive division; and here can only be taken in this last signification: one father's-house drawn for Eleazar, and then always drawn (or always one drawn) for Ithamar. So much at least is clear, that the lots of the two priestly families were not placed in one urn, but were kept apart in different urns, so that the lots might be drawn alternately for Eleazar and Ithamar. Had the lot for Eleazar been first drawn, and thereafter that for Ithamar, since Eleazar's family was the more numerous, they would have had an advantage over the Ithamarites. But it was not to be allowed that one family should have an advantage over the other, and the lots were consequently drawn alternately, one for the one, and another for the other. But as the Eleazarites were divided into sixteen fathers'-houses, and the Ithamarites into eight, Bertheau thinks that it was settled, in order to bring about an equality in the numbers sixteen and eight, in so far as the drawing of the lots was concerned, that each house of Ithamar should represent two lots, or, which is the same thing, that after every two houses of Eleazarites one house of Ithamarites should follow, and that the order of succession of the single houses was fixed according to this arrangement. To this or some similar conception of the manner of settling the order of succession we are brought, he says, by the relation of the number eight to sixteen, and by the words אהז and אהז ואהז. But even though this conception be readily suggested by the relation of the number sixteen to eight, yet we cannot see how the words אהז and אהז ואהז indicate it. These words would much rather suggest that a lot for Eleazar alternated with the drawing of one for Ithamar, until the eight heads of Ithamar's family had been drawn, when, of course, the remaining eight lots of Eleazar must be drawn one after the other. We cannot, however, come to any certain judgment on the matter, for the words are so obscure as to be unintelligible even to the old translators. In 1 Chr 24:7-18 we have the names of the fathers'-houses in the order of succession which had been determined by the lot. יצא, of the lot coming forth from the urn, as in Jos 16:1; Jos 19:1. The names Jehoiarib and Jedaiah occur together also in 1 Chr 9:10; and Jedaiah is met with, besides, in Ezr 2:36 and Neh 7:39. The priest Mattathias, 1 Macc. 2:1, came of the class of Jehoiarib. Of the succeeding names, שׂערים (1 Chr 24:8), ישׁבאב (1 Chr 24:13), and הפּצּץ (1 Chr 24:15) do not elsewhere occur; others, such as חפּה (1 Chr 24:13), גּמוּל (1 Chr 24:17), do not recur among the names of priests. The sixteenth class, Immer, on the contrary, and the twenty-first, Jachin, are often mentioned; cf. 1 Chr 9:10, 1 Chr 9:12. Zacharias, the father of John the Baptist, belonged to the eighth, Abiah (Luk 1:5).


    1 Chr 24:19


    These are their official classes for their service (cf. 1 Chr 24:3), לבוא, so that they came (according to the arrangement thus determined) into the house of Jahve, according to their law, through Aaron their father (ancestor), i.e., according to the lawful arrangement which was made by Aaron for their official service, as Jahve the God of Israel had commanded. This last clause refers to the fact that the priestly service in all its parts was prescribed by Jahve in the law.


    1 Chr 24:20


    The classes of the Levites.—The superscription, "As to the other Levites" (1 Chr 24:20), when compared with the subscription, "And they also cast lots, like to their brethren the sons of Aaron" (1 Chr 24:31), leads us to expect a catalogue of these classes of Levites, which performed the service in the house of God at the hand of, i.e., as assistants to, the priests. הנּותרים are the Levites still remaining after the enumeration of the priests. We might certainly regard the expression as including all the Levites except the Aaronites (or priests); but the statement of the subscription that they cast lots like the sons of Aaron, and the circumstance that in 1 Chron 25 the twenty-four orders of singers and musicians, in 1 Chron 26:1-19 the class of the doorkeepers, and in 1 Chr 26:20-32 the overseers of the treasures, and the scribes and judges, are specially enumerated, prove that our passage treats only of the classes of the Levites who were employed about the worship. Bertheau has overlooked these circumstances, and, misled by false ideas as to the catalogue in 1 Chron 23:6-23, has moreover drawn the false conclusion that the catalogue in our verses is imperfect, from the circumstance that a part of the names of the fathers'-houses named in 23:6-23 recur here in 1 Chr 23:20-29, and that we find a considerable number of the names which are contained in 1 Chron 23:6-23 to be omitted from them. In 1 Chr 23:20-25, for example, we find only names of Kohathithes, and in 1 Chr 23:26-29 of Merarites, and no Gershonites. But it by no means follows from that, that the classes of the Gershonites have been dropped out, or even omitted by the author of the Chronicle as an unnecessary repetition. This conclusion would only be warrantable if it were otherwise demonstrated, or demonstrable, that the Levites who were at the hand of the priests in carrying on the worship had been taken from all the three Levite families, and that consequently Gershonites also must have been included. But no such thing can be proved. Several fathers'-houses of the Gershonites were, according to 1 Chr 26:20., entrusted with the oversight of the treasures of the sanctuary. We have indeed no further accounts as to the employment of the other Gershonites; but the statements about the management of the treasures, and the scribes and judges, in 1 Chr 26:20-32, are everywhere imperfect. David had appointed 6000 men to be scribes and judges: those mentioned in 1 Chr 26:29-32 amounted to only 1700 and 2700, consequently only 4400 persons in all; so that it is quite possible the remaining 1600 were taken from among the Gershonites. Thus, therefore, from the fact that the Gershonites are omitted from our section, we cannot conclude that our catalogue is mutilated. In it all the chief branches of the Kohathites are named, viz., the two lines descended from Moses' sons (1 Chr 24:20, 1 Chr 24:21); then the Izharites, Hebronites, and Uzzielites (1 Chr 24:23-25), and the main branches of the Merarites (1 Chr 24:26-30).


    1 Chr 24:20 is to be taken thus: Of the sons of Amram, i.e., of the Kohathite Amram, from whom Moses descended (1 Chr 23:13), that is, of the chief Shubael, descended from Moses' son Gershon (1 Chr 23:16), his son Jehdeiah, who as head and representative of the class made up of his sons, and perhaps also of his brothers, is alone mentioned.


    1 Chr 24:21


    Of the father's-house Rehabiah, connected with Eliezer the second son of Moses (1 Chr 23:16); of the sons of this Rehabiah, Isshiah was the head.


    1 Chr 24:22


    Of the Izharites, namely of the father's-house Shelomoth (1 Chr 23:18), his sons were under the head Jahath. The heads of the class formed by David mentioned in 1 Chr 24:20-22, Jehdeiah, Isshiah, and Jahath, are not met with in 1 Chron 23—a clear proof that 1 Chron 23 treats of the fathers'-houses; our section, on the contrary, of the official classes of the Levites.


    1 Chr 24:23-25


    1 Chr 24:23 treats of the Hebronites, as is clear from 1 Chr 23:19; but here the text is imperfect. Instead of enumerating the names of the chiefs of the classes into which David divided the four fathers'-houses into which Hebron's descendants fell for the temple service, we find only the four names of the heads of the fathers'-houses repeated, just as in 1 Chr 23:19,—introduced, too, by וּבני as sons of...Bertheau would therefore interpolate the name חברון after וּבני (according to 1 Chr 23:19). This interpolation is probably correct, but is not quite beyond doubt, for possibly only the בּני of the four sons of Hebron named could be mentioned as being busied about the service of the sanctuary according to their divisions. In any case, the names of the heads of the classes formed by the Hebronites are wanting; but it is impossible to ascertain whether they have been dropped out only by a later copyist, or were not contained in the authority made use of by our historian, for even the lxx had our text.


    1 Chr 24:26-30


    The classes of the Merarites. As to Jaaziah and his sons, see the remarks on 1 Chr 23:31. As Mahli's son Eleazar had no sons, only Jerahmeel from his second son Kish, as head of the class formed by Mahli's sons, is named. Of Mushi's sons only the names of the four fathers'-houses into which they fell are mentioned, the chiefs of the classes not being noticed. The heads mentioned in our section are fifteen in all; and supposing that in the cases of the fathers'-houses of the Hebronites and of the Merarite branch of the Mushes, where the heads of the classes are not named, each father's-house formed only one class, we would have only fifteen classes. It is, however, quite conceivable that many of the fathers'-houses of the Hebronites and Mushes were so numerous as to form more than one class; and so out of the Levite families mentioned in 1 Chr 24:20-29 twenty-four classes could be formed. The subscription, that they cast the lot like their brethren, makes this probable; and the analogy of the division of the musicians into twenty-four classes (1 Chron 25) turns the probability that the Levites who were appointed to perform service for the priests, were divided into the same number of classes, into a certainty, although we have no express statement to that effect, and in the whole Old Testament no information as to the order of succession of the Levites is anywhere to be found.


    1 Chr 24:31


    וגו דויד לפני, as in 1 Chr 24:6. In the last clause אבות is used for בּית־אבות, as אבות ראשׁי stands frequently for בּית־אבות ראשׁי in these catalogues. הראשׁ stands in apposition to בּית־אבות, the father's-house; the head even as his younger brother, i.e., he who was the head of the father's-house as etc., i.e., the oldest among the brethren as his younger brethren. The Vulgate gives the meaning correctly: tam majores quam minores; omnes sors aequaliter dividebat.


    1 Chronicles 25


    1 Chr 25:1


    The twenty-four classes of musicians.—1 Chr 25:1. "David and the princes of the host separated for the service the sons of Asaph," etc. הצּבא שׂרי are not princes of the Levite host; for although the service of the Levites is called צבא צבא in Num 4:23, yet the princes of the Levites are nowhere called הצבא שׂרי. This expression rather denotes either the leaders of the army of the chiefs of Israel, as the host of Jahve, Exo 12:17, Exo 12:41, etc. Here it is used in the last signification, as synonymous with princes of Israel (1 Chr 23:2); in Exo 24:6 we have simply the princes, along with whom the heads of the fathers'-houses of the priests and the Levites are mentioned. לעבדה הבדּיל, separate for the service; cf. Num 16:9. The ל in אסף לבני is nota acc. Since Asaph was, according to 1 Chr 6:39-43, a descendant of Gershon, Heman, according to 1 Chr 6:33-38, a descendant of Kohath, and Jeduthun (= Ethan) a descendant of Merari (1 Chr 6:44-47), all the chief families of Levi had representatives among the singers. The Kethibh הנביאים is an orthographical error for הנּבּאים (Keri), partic. Niph., corresponding to the singular הנּבּא, 1 Chr 25:2 and 1 Chr 25:3. נּבּא, prophetare, is here used in its wider signification of the singing and playing to the praise of God performed in the power of the Divine Spirit. In reference to the instruments of these chief musicians, cf. 1 Chr 15:16. The suffix in מספּרם refers to the following noun, which is subordinated to the word מספּר as genitive; cf. the similar construction עצל נפשׁו, his, the sluggard's, soul, Pro 13:4, and Ew. 309, e. "Their number (the number) of the workmen for the service, i.e., of those who performed the work of the service, was (as follows)."


    1 Chr 25:2


    With אסף לבני the enumeration beings: "Of Asaph's sons were, or to Asaph's sons belonged, Zacchur," etc. Four are here named, but the number is not stated, while it is given in the case of the sons of Jeduthun and Heman, 1 Chr 25:3 and 1 Chr 25:5. על־יד, at the hand, alternates with על־ידי (1 Chr 25:3 and 1 Chr 25:6), and אסף יד על does not of itself express a different relationship to Asaph than that expressed by המּלך ידי על with reference to the king. It signifies only "under (according to) the direction of;" and in 1 Chr 25:6 the king, Asaph, Jeduthun, and Heman are co-ordinated, inasmuch as the musical part of the worship was arranged by David and the three chief musicians in common, although only the latter were concerned in its performance. In 1 Chr 25:3 לידוּתוּן is placed at the beginning, because the choir of singers led by him bore his name; and so also in the case of Heman, 1 Chr 25:4. "As to Jeduthun, were sons of Jeduthun." The word sons in these catalogues denotes not merely actual sons, but those intellectually sons, i.e., scholars taught by the master. This is clear from the fact that the twenty-four classes, each of which numbered twelve men, consist of sons and brothers of the leaders. The names given as those of the sons of Asaph, Jeduthun, and Heman, in 1 Chr 25:2-5, do not represent the whole number of the scholars of these masters, but only the presidents of the twenty-four classes of Levites who were engaged under their leadership in performing the sacred music. Only five sons of Jeduthun are named in our text, while according to the number given there should be six. A comparison of the names in vv. 9-31 shows that in 1 Chr 25:3 the name שׁמעי (1 Chr 25:17) has been dropped out. בּכּנּור belongs to ידוּתוּן: under the direction of their father Jeduthun (the master), upon the kinnor (see on 1 Chr 15:16), who was inspired to sing praise, i.e., who played inspiredly to bring praise and honour to the Lord; cf. 1 Chr 16:4; 1 Chr 23:30, etc.


    1 Chr 25:4


    Fourteen sons of Heman are enumerated. עזר רממתּי is one name, cf. 31, although עזר is without doubt to be supplied also after גּדּלתּי. Probably also מחזיאות is to be supplied in thought after the names. מלותי, I made full, and הותיר, increased.


    (Note: On these names Ewald ways, ausf. Lehrb. der Hebr. Sprache, 274, S. 672, der 7 Ausg.: "It is thought that the utterance of a great prophet is to be found cut up into names of near relatives, when the words,


    עזר רממתּי גּדּלתּי


    מחזיאות הותיר מלותי


    'I have given great and lofty help,


    I have to fulness spoken oracles,'


    which manifestly form a verse, and may have been the commencement of a famed ancient oracle, are found transferred to the five musical sons of Heman, Giddalti(ezer), Romamtiezer, Mallothi, Hothir, and Machazioth.")


    Heman is called in 1 Chr 25:5 the seer of the king in the words of God, because he, along with his gift of song, was endowed also with the prophetic gift, and as seer made known to the king revelations of God. In 2 Chr 35:15 the same thing is predicated also of Jeduthun, and in the same sense the prophet Gad is called in 1 Chr 21:9 David's seer. קרן להרים the Masoretes have connected with the preceding, by placing Athnach under the קרן, and the phrase has been wholly misunderstood by the Rabbins and Christian commentators. Berth., e.g., connects it with האלהים בּדברי, and translates, "to sound loud upon horns, according to the divine command," referring to 2 Chr 29:15, where, however, both meaning and accentuation forbid us to connect יהוה בּדברי with what follows. This interpretation of the words is thoroughly wrong, not only because the Levites under Heman's direction did not blow horns, the horn not being one of the instruments played by the Levites in connection with the worship, but also because on linguistic grounds it is objectionable. קרן הרים קרן .el never has the signification to blow the horn; for to elevate the horn signifies everywhere to heighten the power of any one, or unfold, show power; cf. 1 Sam 2:10; Lam 2:17; Psa 148:14; Psa 89:18; Psa 92:11, etc. That is the meaning of the phrase here, and the words are to be connected, according to their sense, with what follows: "to elevate the horn," i.e., to give power, God gave Heman fourteen sons and three daughters; i.e., to make Heman's race mighty for the praise of God, God gave him so many sons and daughters.


    1 Chr 25:6


    1 Chr 25:6 is the subscription to the enumeration, 1 Chr 25:2-5. כּל־אלּה are not the fourteen sons of Heman, but all the sons of Asaph, Jeduthun, and Heman. All these were under the direction of their fathers for song in the house of Jahve, with cymbals ... for the service in the house of God under the direction of the king, etc. אביהם is used distributively of each father of the sons named. Bertheau supplies after אביהם the name Heman, and thereby the first half of the verse contradicts the second, which he correctly understands to refer to the twenty-four persons enumerated.—In 1 Chr 25:7 the total number is given. Their number (the number) of the sons of Asaph, Jeduthun, and Heman (i.e., of the twenty-four 4 + 6 + 14 mentioned by name), with their brethren, was 288 (24 x 12); whence we learn that each of those named had eleven אחים, all of them שׁיר מלמּדי שׁיר, learned, practised in song for Jahve. In כּל־המּבין the sons and the brothers are both included, in order to give the total number. מבין, having understanding, knowledge of a thing, denotes here those who by education and practice were skilled in song—the accomplished musicians. Their number was 288, and these were divided into twenty-four choirs (classes). David had, according to 1 Chr 23:5, appointed 4000 Levites for the performance of the music. Of these, 288 were מבינים skilled in song; the others were scholars (תּלמידים), as 1 Chr 25:8 shows, where מבין and תּלמיד are the two categories into which the musicians are divided.


    1 Chr 25:8


    They cast lots, משׁמרת גּורלות, κλήρους ἐφημερίων (lxx), by which the משׁמרת, the waiting upon the service, was fixed, that is, the order of their succession in the official service. לעמּת is variously translated. As no name follows, R. Shel. and Kimchi would repeat the preceding משׁמרת: one class as the other; and this is supported by 1 Chr 26:16 and Neh 12:24, and by the fact that in 1 Chr 17:5, after ממּשׁכּן, the words משׁכּן אל have been dropped out. But according to the accentuation משׁמרת belongs to גּורלות, and so the proposed completion is at once disposed of. Besides this, however, the thought "class like class" does not appear quite suitable, as the classes were only formed by the lots, and so were not in existence so as to be able to cast lots. We therefore, with Ewald, 360, a, and Berth., hold the clause כּגּדול כּקּטן to be the genitive belonging to לעמּת, since עמּת is in Ecc 5:15 also connected with a clause: "in the manner of, as the small, so the great," i.e., the small and the great, the older as the younger. This is further defined by "the skilled as the scholars." From these words it is manifest that not merely the 288 cast lots, for these were כּל־מבין (1 Chr 25:7), but also the other 3712 Levites appointed for the service of the singers; whence it further follows that only the 288 who were divided by lot into twenty-four classes, each numbering twelve persons, were thoroughly skilled in singing and playing, and the scholars were so distributed to them that each class received an equal number of them, whom they had to educate and train. These, then, were probably trained up for and employed in the temple music according to their progress in their education, so that the ἐφημερία which had at any time charge of the service consisted not only of the twelve skilled musicians, but also of a number of scholars who assisted in singing and playing under their direction.


    1 Chr 25:9


    The order of succession was so determined by lot, that the four sons of Asaph (1 Chr 25:3) received the first, third, fifth, and seventh places; the six sons of Jeduthun, the second, fourth, eighth, twelfth, and fourteenth; and finally, the four sons of Heman (first mentioned in 1 Chr 25:4), the sixth, ninth, eleventh, and thirteenth places; while the remaining places, 1 Chr 25:15-24, fell to the other sons of Heman. From this we learn that the lots of the sons of the three chief musicians were not placed in separate urns, and one lot drawn from each alternately; but that, on the contrary, all the lots were placed in one urn, and in drawing the lots of Asaph and Jeduthun came out so, that after the fourteenth drawing only sons of Heman remained.


    As to the details in 1 Chr 25:9, after Joseph we miss the statement, "he and his sons and his brothers, twelve;" which, with the exception of the הוּא, used only of the second lot, and omitted for the sake of brevity in all the other cases, is repeated with all the 23 numbers, and so can have been dropped here only by an error. The words ליוסף לאסף are to be understood thus: The first lot drawn was for Asaph, viz., for his son Joseph. In the succeeding verses the names are enumerated, sometimes with and sometimes without ל. Some of the names diverge somewhat in form. Izri, 1 Chr 25:11, stands for Zeri, 1 Chr 25:3; Jesharelah, 1 Chr 25:14, for Asarelah, 1 Chr 25:2; Azarel, 1 Chr 25:18, for Uzziel, 1 Chr 25:4 (like the king's names Uzziah and Azariah, 1 Chr 3:12, and 2 Chr 26:1); Shubael, 1 Chr 25:20, for Shebuel, 1 Chr 25:4 (cf. 1 Chr 23:16 with 1 Chr 24:20); Jeremoth, 1 Chr 25:22, for Jerimoth, 1 Chr 25:4; Eliyathah, 1 Chr 25:27, for Eliathah, 1 Chr 25:4. Besides these, the fuller forms Nethanyahu (1 Chr 25:12), Hashabyahu (1 Chr 25:3), Hananyahu (1 Chr 25:23), are used instead of the shorter Nethaniah, etc. (1 Chr 25:2, 1 Chr 25:19, 1 Chr 25:4). Of the 24 names which are here enumerated, besides those of Asaph, Jeduthun, and Heman, only Mattithiah recurs (1 Chr 15:18, 1 Chr 15:21) in the description of the solemnities connected with the bringing in of the ark; "but we are not justified in seeking there the names of our twenty-four classes" (Berth.).


    1 Chronicles 26


    1 Chr 26:1


    The classes of the doorkeepers, the stewards of the treasures of the sanctuary, and the officers for the external business.—Vv. 1-19. The classes of the doorkeepers. 1 Chr 26:1. The superscription runs shortly thus: "As to (ל) the divisions of the doorkeepers." The enumeration beings with לקרחים: to the Korahites (belongs) Meshelemiah (in 1 Chr 26:14, Shelemiah). Instead of אסף מן־בּני we should read, according to 1 Chr 9:19, אביסף מן־בּני, for the Korahites are descended from Kohath (Exo 6:21; Exo 18:16), but Asaph is a descendant of Gershon (1 Chr 6:39.).—In 1 Chr 26:2, 1 Chr 26:3, seven sons of Meshelemiah are enumerated; the first-born Zechariah is mentioned also in 1 Chr 9:21, and was entrusted, according to 1 Chr 26:14, with the guarding of the north side.


    1 Chr 26:4


    Obed-edom's family. Obed-edom has been already mentioned in 1 Chr 16:38 and 1 Chr 15:24 as doorkeeper; see the commentary on the passage. From our passage we learn that Obed-edom belonged to the Kohathite family of the Korahites. According to 1 Chr 26:19, the doorkeepers were Korahites and Merarites. The Merarites, however, are only treated of from 1 Chr 26:10 and onwards. אדם וּלעבד (1 Chr 26:4) corresponds to ולמשׁלמיהוּ (1 Chr 26:2), and is consequently thereby brought under לקּרהים (1 Chr 26:1). Here, 1 Chr 26:4, 1 Chr 26:5, eight sons with whom God had blessed him (cf. 1 Chr 13:14), and in 1 Chr 26:6 and 1 Chr 26:7 his grandchildren, are enumerated. The verb נולד is used in the singular, with a subject following in the plural, as frequently (cf. Ew. 316, a). The grandchildren of Obed-edom by his first-born son Shemaiah are characterized as המּמשׁלים, the dominions, i.e., the lords (rulers) of the house of their fathers (ממשׁל, the abstract dominion, for the concrete משׁל; cf. Ew. 160, b), because they were חיל גּבּורי, valiant heroes, and so qualified for the office of doorkeepers. In the enumeration in 1 Chr 26:7, the omission of the ו cop. with אחיו אלזבד is strange; probably we must supply ו before both words, and take them thus: And Elzabad and his brethren, valiant men, (viz.) Elihu and Semachiah. For the conjecture that the names of the אחיו are not given (Berth.) is not a very probable one.


    1 Chr 26:8


    The whole number of doorkeepers of Obed-edom's family, his sons and brethren, was sixty-two; able men with strength for the service. The singular חיל אישׁ, after the preceding plural, is most simply explained by taking it to be in apposition to the כּל at the beginning of the verse, by repeating כּל mentally before אישׁ.—In 1 Chr 26:9 the number of Meshelemiah's sons and brothers is brought in in a supplementary way.


    1 Chr 26:10


    The Merarites. Hosah's sons and brothers. חוסה has been already mentioned (1 Chr 16:38) along with Obed-edom as doorkeeper. Hosah made Shimri head of the Merarites, who served as doorkeepers, because there was no first-born, i.e., because his first-born son had died without leaving any descendant, so that none of the families descended from Hosah had the natural claim to the birthright. All the sons and brothers of Hosah were thirteen. Meshelemiah had eighteen (cf. 1 Chr 26:9), and Obed-edom sixty-two (1 Chr 26:8); and all taken together they make ninety-three, whom we are (according to 1 Chr 26:12.) to regard as the heads of the 4000 doorkeepers. In 1 Chr 9:22 the number of the doorkeepers appointed by David is stated to be 212, but that number most probably refers to a different time (see on 1 Chr 9:22). Bertheau further remarks: "According to 1 Chr 16:38, sixty-eight are reckoned to Obed-edom and Hosah, in our passage seventy-five; and the small difference between the numbers is explained by the fact that in the first passage only the doorkeepers before the ark are referred to." Against this we have already shown, in our remarks on 1 Chr 16:38, that the number there mentioned cannot be held with certainty to refer to the doorkeepers.


    1 Chr 26:12


    The division of the doorkeepers according to their posts of service. 1 Chr 26:12. "To these classes of doorkeepers, viz., to the heads of the men, (were committed) the watches, in common with their brethren, to serve in the house of Jahve." By מחלקות לאלּה it is placed beyond doubt that the above-mentioned names and numbers give us the classes of the doorkeepers. By the apposition הגּברים לראשׁי, the meaning of which is discussed in the commentary on 1 Chr 24:4, השׁ מחלקות is so defined as to show that properly the heads of the households are meant, only these having been enumerated in the preceding section, and not the classes.


    1 Chr 26:13


    The distribution of the stations by lot followed (cf. 1 Chr 25:8), the small as the great; i.e., the younger as the older cast lots, according to their fathers'-houses, "for door and door," i.e., for each door of the four sides of the temple, which was built so that its sides corresponded to the points of the compass.


    1 Chr 26:14


    The lot towards the east, i.e., for the guarding of the east side, fell to Shelemiah (cf. 1 Chr 26:1, 1 Chr 26:2); while that towards the north fell to his first-born Zechariah. Before זכריהוּ, ל is to be repeated. To him the title בּשׂכל יויץ is given, for reasons unknown to us. גו הפּילוּ, (for him) they threw lots.


    1 Chr 26:15


    To Obed-edom (fell the lot) towards the south, and to his sons it fell (to guard) the house Asuppim. As to בּית־האספּים, called for brevity עספּים in 1 Chr 26:17, i.e., house of collections or provisions (cf. Neh 12:25), we can say nothing further than that it was a building used for the storing of the temple goods, situated in the neighbourhood of the southern door of the temple in the external court, and that it probably had two entrances, since in 1 Chr 26:19 it is stated that two guard-stations were assigned to it.


    1 Chr 26:16


    The word לשׁפּים is unintelligible, and probably has come into the text merely by a repetition of the two last syllables of the preceding word, since the name שׁפּים (1 Chr 7:12) has no connection with this passage. To Hosah fell the lot towards the west, by the door Shallecheth on the ascending highway. העולה המסלּה is the way which led from the lower city up to the more lofty temple site. Instead of the door on this highway, in 1 Chr 26:18, in the statement as to the distribution of the guard-stations, Parbar is named, and the highway distinguished from it, four doorkeepers being appointed for the מסלּה, and two for פּרבּר. פּרבּר .פּר, probably identical with פּרורים, 2 Kgs 23:11, a word of uncertain meaning, was the name of an out-building on the western side, the back of the outer court of the temple by the door Shallecheth, which contained cells for the laying up of temple goods and furniture. שׁלּכת, Bttcher translates, Proben, S. 347, "refuse-door;" see on 2 Kgs 23:11. Nothing more definite can be said of it, unless we hold, with Thenius on 2 Kgs 23:11, that Ezekiel's temple is in all its details a copy of the Solomonic temple, and use it, in an unjustifiable way, as a source of information as to the prae-exilic temple. משׁמר לעמּת משׁמר (as in Neh 12:24), guard with (over against?) guard, or one guard as the other (cf. on לעמּת, 1 Chr 26:12 and 1 Chr 25:8), Bertheau connects with Hosah, according to the Masoretic punctuation, and explains it thus: "Because it was Hosah's duty to set guards before the western gate of the temple, and also before the gate Shallecheth, which lay over against it." Clericus, on the contrary, refers the words to all the guard-stations: cum ad omnes januas essent custodiae, sibi ex adverso respondebant. This reference, according to which the words belong to what follows, and introduce the statement as to the number of guards at the individual posts which follows in 1 Chr 26:17., seems to deserve the preference. So much is certain in any case, that there is no ground in the text for distinguishing the gate Shallecheth from the western gate of the temple, for the two gates are not distinguished either in 1 Chr 26:16 or in 1 Chr 26:18.


    1 Chr 26:17-18


    Settlement of the number of guard-stations at the various sides and places. Towards morning (on the east side) were six of the Levites (six kept guard); towards the north by day (i.e., daily, on each day), four; towards the south daily, four; and at the storehouse two and two, consequently four also; at Parbar towards the west, four on the highway and two at Parbar, i.e., six. In all, therefore, there were twenty-four guard-stations to be occupied daily; but more than twenty-four persons were required, because, even supposing that one man at a time was sufficient for each post, one man could not stand the whole day at it: he must have been relieved from time to time. Probably, however, there were always more than one person on guard at each post. It further suggests itself that the number twenty-four may be in some way connected with the divisions or classes of doorkeepers; but there is only a deceptive appearance of a connection. The division of the priests and musicians each into twenty-four classes respectively is no sufficient analogy in the case, for these classes had to perform the service in succession each for a week at a time, while the twenty-four doorkeepers' stations had to be all occupied simultaneously every day.—In 1 Chr 26:2-11, then, twenty-eight heads in all are enumerated by name (Meshelemiah with seven sons, Obed-edom with eight sons and six grandsons, and Hosah with four sons); but the total number in all the three families of doorkeepers is stated at ninety-three, and neither the one nor the other of these numbers bears any relation to twenty-four. Finally, the posts are so distributed that Meshelemiah with his eighteen sons and brothers kept guard on the east and north sides with six posts; Obed-edom with his sixty-two sons and brothers on the south side with four and 2 x 2, that is, eight posts; and Hosah with his thirteen sons and brothers on the western side with four and two, that is, six; so that even here no symmetrical distribution of the service can be discovered.


    1 Chr 26:19


    Subscription, in which it is again stated that the classes of doorkeepers were taken from among the Korahites and Merarites.


    1 Chr 26:20


    The stewards of the treasures of the sanctuary.—1 Chr 26:20 appears to contain the superscription of the succeeding section. For here the treasures of the house of God and the treasures of the consecrated things are grouped together, while in 1 Chr 26:22 and 1 Chr 26:26 they are separated, and placed under the oversight of two Levite families: the treasures of the house of Jahve under the sons of the Gershonite Laadan (1 Chr 26:21, 1 Chr 26:22); the treasures of the consecrated things under the charge of the Amramites. But with this the words אחיּה הלויּם cannot be made to harmonize. According to the Masoretic accentuation, הלויּם alone would be the superscription; but הלויּם alone gives no suitable sense, for the Levites have been treated of already from 1 Chron 23 onwards. Moreover, it appears somewhat strange that there is no further characterization of אחיּה, for the name is a very common one, but has not before occurred in our chapter, whence we would expect a statement of his descent and his family, such as we find in the case of the succeeding chief overseers. All these things tend to throw doubt upon the correctness of the Masoretic reading, while the lxx, on the contrary, in καὶ οἱ Δευῖται ἀδελφοὶ αὐτῶν ἐπὶ τῶν θησαυρῶν κ.τ.λ, give a perfectly suitable superscription, which involves the reading אחיהם instead of אחיּה. This reading we, with J. D. Mich. and Berth., hold to be the original. On אהיהם הלויּם, cf. 1 Chr 6:29; 2 Chr 29:34.


    1 Chr 26:21-22


    1 Chr 26:21 and 1 Chr 26:22 to together: "The sons of Laadan, (namely) the sons of the Gershonite family which belong to Laadan, (namely) the heads of the fathers'-houses of Laadan of the Gershonite family: Jehieli, (namely) the sons of Jehieli, Zetham and his brother Joel (see 1 Chr 23:7), were over the treasures of the house of Jahve." The meaning is this: "Over the treasures of the house of Jahve were Zetham and Joel, the heads of the father's-house of Jehieli, which belonged to the Laadan branch of the Gershonites." Light is thrown upon these words, so obscure through their brevity, by 1 Chr 23:7-8, according to which the sons of Jehiel, or the Jehielites, are descended from Laadan, the older branch of the Gershonites. This descent is briefly but fully stated in the three clauses of the 21st verse, each of which contains a more definite characterization of the father's-house Jehieli, whose two heads Zetham and Joel were entrusted with the oversight of the treasures of the house of God.


    1 Chr 26:23-24


    1 Chr 26:23 and 1 Chr 26:24 also go together: "As to the Amramites, Jisharites, Hebronites, and Uzzielites (the four chief branches of the Kohathite family of Levites, 1 Chr 23:15-20), Shebuel the son of Gershon, the son of Moses, was prince over the treasures" (w before Shebuel introduces the apodosis, cf. Ew. 348, a, and = Germ. "so war").


    1 Chr 26:25


    "And his (Shebuel's) brethren of Eliezer were Rehabiah his (Eliezer's) son, and Jeshaiah his son, ... and Shelomoth his son." These descendants of Eliezer were called brethren of Shebuel, because they were descended through Eliezer from Moses, as Shebuel was through his father Gershon.


    1 Chr 26:26-28


    This Shelomoth (a descendant of Eliezer, and so to be distinguished both from the Jisharite Shelomith 1 Chr 23:18 and 1 Chr 24:22, and the Gershonite of the same name 1 Chr 23:9), and his brethren were over the treasures of the consecrated things which David the king had consecrated, and the heads of the fathers'-houses, etc. Instead of לשׂרי we must read ושׁרי, according to 1 Chr 29:6. The princes over the thousands and hundreds are the war captains, and the הצּבא שׂרי are the commanders-in-chief, e.g., Abner, Joab, 1 Chr 27:34, 2 Sam 8:16; 1 Chr 18:15.—The 27th verse is an explanatory parenthesis: "from the wars and from the booty," i.e., from the booty taken in war had they consecrated. לחזּק, to make strong, i.e., to preserve in strength and good condition the house of Jahve. חזּק elsewhere of the renovation of old buildings, 2 Kgs 12:8., Neh 3:2., here in a somewhat general signification.—In 1 Chr 26:28 the enumeration of those who had consecrated, thus interrupted, is resumed, but in the form of a new sentence, which concludes with a predicate of its own. In ההקדּישׁ the article represents אשׁר, as in 1 Chr 29:17; 2 Chr 29:36, and elsewhere; cf. Ew. 331, b. With המּקדּישׁ כּל, all who had consecrated, the enumeration is concluded, and the predicate, "was at the hand of Shelomith and his brethren," is then brought in. על־יד, laid upon the hand, i.e., entrusted to them for preservation; Germ. unter der Hand (under the hand).


    If we glance back at the statements as to the stewards of the treasures (1 Chr 26:20-28), we find that the treasures of the house of Jahve were under the oversight of the Jehielites Zetham and Joel, with their brethren, a branch of the Gershonites (v. 22); and the treasures of the consecrated things under the oversight of the Kohathite Shelomith, who was of the family of Moses' second son Eliezer, with his brethren (v. 28). But in what relation does the statement in v. 24, that Shebuel, the descendant of Moses through Gershon, was על־האצרות נגיד, stand to this? Bertheau thinks "that three kinds of treasures are distinguished, the guarding of which was committed to different officials: (1) The sons of Jehieli, Zetham and Joel, had the oversight of the treasures of the house of God, which, as we may conclude from 1 Chr 29:8, had been collected by voluntary gifts: (2) Shebuel was prince over the treasures, perhaps over the sums which resulted from regular assessment for the temple (Exo 30:11-16), from redemption-money, e.g., for the first-born (Num 18:16.), or for vows (Lev); consequently over a part of the sums which are designated in 2 Kgs 12:5 by the name הקדשים כסף: (3) Shelomith and his brothers had the oversight of all the הקדשים אוצרות, i.e., of the consecrated gifts which are called in 2 Kgs 12:19 קדשים, and distinguished from the קדשים כסף in 2 Kgs 12:5." But this view has no support in the text. Both in the superscription (1 Chr 26:20) and in the enumeration (1 Chr 26:22, 1 Chr 26:26) only two kinds of treasures-treasures of the house of God (of Jahve), and treasures of the קדשׁים—are mentioned. Neither by the facts nor by the language used are we justified in supposing that there was a third kind of treasures, viz., the sums resulting from the regular assessment for the holy place. For it is thoroughly arbitrary to confine the treasures of the house of God to the voluntary contributions and the consecrated gifts given from the war-booty; and it is still more arbitrary to limit the treasures over which Shebuel was prince to the sums flowing into the temple treasures from the regular assessment; for the reference to 2 Kgs 12:19 and 2 Kgs 12:5 is no proof of this, because, though two kinds of קדשׁים are there distinguished, yet both are further defined. The quite general expression האצרות, the treasures, can naturally be referred only to the two different kinds of treasures distinguished in 1 Chr 26:22. This reference is also demanded by the words נגיד...שׁבוּאל (1 Chr 26:24). Heads of fathers'-houses, with their brethren (אהיהם), are mentioned as guardians of the two kinds of treasures spoken of in 1 Chr 26:20; while here, on the contrary, we have Shebuel alone, without assistants. Further, the other guardians are not called נגיד, as Shebuel is. The word נגיד denotes not an overseer or steward, but only princes of kingdoms (kings), princes of tribes (1 Chr 12:27; 1 Chr 13:1; 1 Chr 27:16; 2 Chr 32:21), ministers of the palace and the temple, and commanders-in-chief (2 Chr 11:11; 2 Chr 28:7), and is consequently used in our section neither of Zetham and Joel, nor of Shelomoth. The calling of Shebuel נגיד consequently shows that he was the chief guardian of the sacred treasures, under whose oversight the guardians of the two different kinds of treasures were placed. This is stated in 1 Chr 26:23, 1 Chr 26:24; and the statement would not have been misunderstood if it had been placed at the beginning or the end of the enumeration; and its position in the middle between the Gershonites and the Kohathites is explained by the fact that this prince was, according to 1 Chr 23:16, the head of the four Levite families descended from Kohath.


    1 Chr 26:29


    The officials for the external business.—1 Chr 26:29. "As to the Izharites, Chenaniah (see on 1 Chr 15:22) with his sons was for the outward business over Israel for scribes and judges." According to this, the external business of the Levites consisted of service as scribes and judges, for which David had set apart 6000 Levites (1 Chr 23:4). Without sufficient reason, Bertheau would refer the external business to the exaction of the dues for the temple, because in Neh 11:16 ההיצנה המּלאכה for the temple is spoken of. But it does not at all follow that in our verse the external work had any reference to the temple, and that the scribes and judges had only this narrow sphere of action, since here, instead of the house of God, ישׂראל על is mentioned as the object with which the external service was connected.


    1 Chr 26:30


    Of Hebronites, Hashabiah and his brethren, 1700 valiant men, were ישׂ פּקדּת על, for the oversight (inspection) of Israel this side Jordan, for all the business of Jahve and the service of the king. Bertheau takes פּקדּה to mean "due," "fixed tribute," a meaning which the word cannot be shown to have. The lxx have translated correctly, ἐπὶ τῆς ἐπισκέψεως τοῦ Ἰσραὴλ, ad inspectionem Israelis, i.e., praefecti erant (J. H. Mich.). For פּקדּת על is in 1 Chr 26:32 rendered by על יפקיד. ליּרדּן מעבר is shown by the addition מערבה to refer to the land of Canaan, as in Jos 5:1; Jos 22:7, since Israel, both under Joshua and also after the exile, had come from the eastward over Jordan into Canaan. The words מלאכת and עבדת are synonymous, and are consequently both represented in 1 Chr 26:32 by דּבר.


    1 Chr 26:31-32


    David set another branch of the Hebronites, under the head Jeriah (cf. 1 Chr 23:9), over the East-Jordan tribes. Between the words "Jeriah the head," 1 Chr 26:31, and ואחיו, 1 Chr 26:32, a parenthesis is inserted, which gives the reason why David made these Hebronites scribes and judges among the East-Jordan tribes. The parenthesis runs thus: "As to the Hebronites, according to their generations, according to fathers, they were sought out in the fortieth year of David's rule, and valiant heroes were found among them in Jazer of Gilead." Jazer was a Levite city in the tribal domain of Gad, assigned, according to Jos 21:39, to the Merarites (see on 1 Chr 6:81). The number of these Hebronites was 2700 valiant men (1 Chr 26:32). The additional האבות ראשׁי is obscure, for if we take אבות to be, as it often is in the genealogies, a contraction for בּית־עבות rof no, the number given does not suit; for a branch of the Hebronites cannot possibly have numbered 2700 fathers'-houses (πατριαὶ, groups of related households): they must be only 2700 men (גּברים), or heads of families, i.e., households. Not only the large number demands this signification, but also the comparison of this statement with that in 1 Chr 26:30. The 1700 חיל בּני of which the Hebronite branch, Hashabiah with his brethren, consisted, were not so many πατριαὶ, but only so many men of this πατριά. In the same way, the Hebronite branch of which Jeriah was head, with his brethren, 2700 חיל בּני, were also not 2700 πατριαὶ, but only so many men, that is, fathers of families. It is thus placed beyond doubt that אבות ראשׁי cannot here denote the heads of fathers'-houses, but only heads of households. And accordingly we must not understand לאבות (1 Chr 26:31) of fathers'-houses, as the lxx and all commentators do, but only of heads of households. The use of the verb נדרשׁוּ also favours this view, for this verb is not elsewhere used of the legal census of the people, i.e., the numbering and entering of them in the public lists, according to the great families and fathers'-houses. There may therefore be in נדרשׁוּ a hint that it was not a genealogical census which was undertaken, but only a numbering of the heads of households, in order to ascertain the number of scribes and judges to be appointed. There yet remain in this section three things which are somewhat strange: 1. Only 1700 scribes and judges were set over the cis-Jordanic land, inhabited as it was by ten and a half tribes, while 2700 were set over the trans-Jordanic land with its two and a half tribes. 2. Both numbers taken together amount to only 4400 men, while David appointed 6000 Levites to be scribes and judges. 3. The scribes and judges were taken only from two fathers'-houses of the Kohathites, while most of the other Levitical offices were filled by men of all the families of the tribe of Levi. On all these grounds, it is probable that our catalogue of the Levites appointed to be scribes and judges, i.e., for the external business, is imperfect.


    1 Chronicles 27


    1 Chronicles


    Division of the Army. Tribal Princes, Administrators of the Domains, and Councillors of State—1 Chronicles 27


    This chapter treats of the organization of the army (1 Chr 27:1-15) and the public administration; in 1 Chr 27:16-24, the princes of the twelve tribes being enumerated; in 1 Chr 27:25-31, the managers of the royal possessions and domains; and in 1 Chr 27:32-34, the chief councillors of the king. The information on these points immediately succeeds the arrangement of the service of the Levites, because, as we learn from 1 Chr 27:23., David attempted in the last year of his reign to give a more stable form to the political constitution of the kingdom also. In the enumeration of the twelve divisions of the army, with their leaders (1 Chr 27:1-15), it is not indeed said when David organized the men capable of bearing arms for the alternating monthly service; but the reference in 1 Chr 27:23. of our chapter to the numbering of the people, spoken of in 1 Chron 21, leaves no doubt of the fact that this division of the people stands in intimate connection with that numbering of the people, and that David caused the people to be numbered in order to perfect the military constitution of the kingdom, and to leave his kingdom to his son strong within and mighty without.


    1 Chr 27:1


    The twelve divisions of the army.—1 Chr 27:1. The lengthy superscription, "And the sons of Israel according to their number, the heads of the fathers'-houses, and the princes over the thousands and the hundreds, and their scribes, who swerved the king in regard to every matter of the divisions; which month for month of all months of the year went and came, one division 24,000 men," is towards the end so intimately interwoven with the divisions of the army, that it can only refer to this, i.e., only to the catalogue, 1 Chr 27:2-15. Since, then, we find in this catalogue only the twelve classes, the number of the men belonging to each, and their leaders, and since for this the short superscription, "the Israelites according to their number, and the princes of the divisions which served the king," would be amply sufficient, Bertheau thinks that the superscription originally belonged to a more complete description of the classes and their different officers, of which only a short extract is here communicated. This hypothesis is indeed possible, but is not at all certain; for it is questionable whether, according to the above superscription, we have a right to expect an enumeration by name of the various officials who served the king in the classes of the army. The answer to this question depends upon our view of the relation of the words, "the heads of the fathers'-houses, and the princes," to the first clause, "the sons of Israel according to their number." Had these words been connected by the conjunction ו (וראשׁי) with this clause, and thereby made co-ordinate with it, we should be justified in having such an expectation. But the want of the conjunction shows that these words form an apposition, which as to signification is subordinate to the main idea. If we take this appositional explanation to mean something like this, "the sons of Israel, according to their number, with the heads of the fathers'-houses and the princes," the emphasis of the superscription falls upon למספּרם, and the number of the sons of Israel, who with their heads and princes were divided into classes, is announced to be the important thing in the following catalogue. That this is the meaning and object of the words may be gathered from this, that in the second half of the verse, the number of the men fit for service, who from month to month came and went as one class, is stated האחת, one at a time (distributive), as in Jdg 8:18; Num 17:6, etc.; cf. Ew. 313, a, note 1. וצא בּוא, used of entering upon and leaving the service (cf. 2 Chr 23:4, 2 Chr 23:8; 2 Kgs 11:5, 2 Kgs 11:7,2 Kgs 11:9). But the words are hardly to be understood to mean that the classes which were in service each month were ordered from various parts of the kingdom to the capital, and there remained under arms; but rather, as Clericus, that they paratae essent ducum imperiis parere, si quid contigisset, dum ceterae copiae, si necesse essent, convenirent.


    1 Chr 27:2


    Over the first division was Jashobeam, scil. commander. The second מחלקתּו על is to be rendered, "in his division were 24,000 men," i.e., they were reckoned to it. As to Jashobeam, see on 1 Chr 11:11 and 2 Sam 23:8.


    1 Chr 27:3


    1 Chr 27:3 further relates of him that he was of the sons (descendants) of Perez, and the head of all the army chiefs in the first month (i.e., in the division for the first month).


    1 Chr 27:4


    Before דּודי, according to 1 Chr 11:12, בּן אלעזר has been dropped out (see on 2 Sam 23:9). The words הנּגיד וּמקלות וּמחלקתּו are obscure. At the end of the sixth verse similar words occur, and hence Bertheau concludes that וּ before מקלות is to be struck out, and translated, "and his divisions, Mikloth the prince," which might denote, perhaps, "and his division is that over which Mikloth was prince." Older commentators have already translated the word in a similar manner, as signifying that Mikloth was prince or chief of this division under the Ahohite Eleazar. All that is certain is, that מקלות is a name which occurred in 1 Chr 8:32 and 1 Chr 9:37 among the Benjamites.


    1 Chr 27:5-6


    Here the form of expression is changed; הצּבא שׂר, the chief of the third host, begins the sentence. As to Benaiah, see 1 Chr 11:22 and the commentary on 2 Sam 23:20. ראשׁ does not belong to הכּהן, but is the predicate of Benaiah: "the prince of the ... was Benaiah ... as head," sc. of the division for the third month. This is added, because in 1 Chr 27:6 still a third military office held by Benaiah is mentioned. He was hero of the (among the) thirty, and over the thirty, i.e., more honoured than they (cf. 1 Chr 11:25 and 2 Sam 23:23).—With 1 Chr 27:6 cf. what is said on the similar words, 1 Chr 27:4.


    1 Chr 27:7


    From here onwards the mode of expression is very much compressed: the fourth of the fourth month, instead of the chief of the fourth host of the fourth month. Asahel (see 1 Chr 11:26 and on 2 Sam 23:24) was slain by Abner (2 Sam 2:18-23) in the beginning of David's reign, and consequently long before the division of the army here recorded. The words, "and Zebadiah his son after him," point to his death, as they mention his son as his successor in the command of the fourth division of the army. When Asahel, therefore, is called commander of the fourth division of the host, it is done merely honoris caus, since the division over which his son was named, de patris defuncti nomine (Cler.).


    1 Chr 27:8


    Shamhuth is called in 1 Chr 11:27 Shammoth, and in 2 Sam 23:25 Shamma. He was born in Harod; here he is called היּזרח the Jizrahite, = הזּרחי, 1 Chr 27:13, of the family of Zerah the son of Judah (1 Chr 2:4, 1 Chr 2:6).


    1 Chr 27:9


    Ira; see 1 Chr 11:28, 2 Sam 23:26.


    1 Chr 27:10


    Helez: 1 Chr 11:27; 2 Sam 23:26.


    1 Chr 27:11


    Sibbecai; see 1 Chr 11:29, 2 Sam 23:27.


    1 Chr 27:12


    Abiezer; see 1 Chr 11:28; 2 Sam 23:27; he was of Anathoth in the tribe of Benjamin (Jer 1:1).


    1 Chr 27:13


    Maharai (see 1 Chr 11:30; 2 Sam 23:28) belonged also to the family of Zerah; see 1 Chr 27:11, 1 Chr 27:8.


    1 Chr 27:14


    Benaiah of Pirathon; see 1 Chr 11:31, 2 Sam 23:30.


    1 Chr 27:15


    Heldai, in 1 Chr 11:30 Heled, in 2 Sam 23:29 erroneously called Heleb, belonging to Othniel's family (Jos 15:17).


    1 Chr 27:16


    The princes of the twelve tribes.—The enumeration of the tribal princes, commencing with the words, "and over the tribes of Israel," immediately follows the catalogue of the divisions of the army with their commanders, because the subjects are in so far connected as the chief management of the internal business of the people, divided as they were into tribes, was deposited in their hands. In the catalogue the tribes Gad and Asher are omitted for reasons unknown to us, just as in 1 Chron 4-7, in the genealogies of the tribes, Dan and Zebulun are. In reference to Levi, on the contrary, the Nagid of Aaron, i.e., the head of the priesthood, is named, viz., Zadok, the high priest of the family of Eleazar.


    1 Chr 27:18


    Elihu, of the brethren of David, is only another form of the name Eliab, 1 Chr 2:13, David's eldest brother, who, as Jesse's first-born, had become tribal prince of Judah.


    1 Chr 27:20


    Of Manasseh two tribal princes are named, because the one half of this tribe had received its inheritance on this side Jordan, the other beyond Jordan. גּלעדה, towards Gilead, to designate the East-Jordan Manassites.


    1 Chr 27:23


    1 Chr 27:23 and 1 Chr 27:24 contain a concluding remark on the catalogue of the twelve detachments into which the men capable of bearing arms in Israel were divided, contained in 1 Chr 27:2-15. David had not taken their number from the men of twenty years and under, i.e., he had only caused those to be numbered who were over twenty years old. The word מספּרם points back to למספּרם, 1 Chr 27:1. מספּר נשׂא as in Num 3:40 = ראשׁ נשׂא, Exo 30:12; Num 1:49, to take up the sum or total. The reason of this is given in the clause, "for Jahve had said (promised) to increase Israel like to the stars of heaven" (Gen 22:17), which cannot mean: For it was impossible for David to number all, because they were as numerous as the stars of heaven, which of course cannot be numbered (Berth.). The thought is rather that David never intended to number the whole people from the youngest to the eldest, for he did not desire in fidem divinarum promissionum inquirere aut eam labefactare (J. H. Mich.); and he accordingly caused only the men capable of bearing arms to be numbered, in order to organize the military constitution of the kingdom in the manner recorded in 1 Chr 27:2-15. But even this numbering which Joab had begun was not completed, because wrath came on Israel because of it, as is narrated in 1 Chron 21. For this reason also the number, i.e., the result of the numbering begun by Joab, but not completed, is not included in the number of the chronicle of King David, i.e., in the official number which was usually inserted in the public annals. בּמספּר neither stands for בּספר (according to 2 Chr 20:34), nor does it denote, "in the section which treats of the numberings" (Berth.). היּמים דּברי is a shorter expression for h' דּברי ספר, book of the events of the day.


    1 Chr 27:25


    The managers of David's possessions and domains.—The property and the income of the king were (1 Chr 27:25) divided into treasures of the king, and treasures in the country, in the cities, the villages, and the castles. By the "treasures of the king" we must therefore understand those which were in Jerusalem, i.e., the treasures of the royal palace. These were managed by Azmaveth. The remaining treasures are specified in 1 Chr 27:26. They consisted in fields which were cultivated by labourers (1 Chr 27:26); in vineyards (1 Chr 27:27); plantations of olive trees and sycamores in the Shephelah, the fruitful plain on the Mediterranean Sea (1 Chr 27:28); in cattle, which pastured partly in the plain of Sharon between Caesarea Palestina and Joppa, partly in various valleys of the country (1 Chr 27:29); and in camels, asses, and sheep (1 Chr 27:30.). All these possessions are called רכוּשׁ, and the overseers of them הרכוּשׁ שׂרי. They consisted in the produce of agriculture and cattle-breeding, the two main branches of Israelitish industry.


    1 Chr 27:27


    Special officers were set over the vineyards and the stores of wine. The שׁ in שׁבּכּרמים is a contraction of אשׁר: "over that which was in the vineyards of treasures (stores) of wine." The officer over the vineyards, Shimei, was of Ramah in Benjamin (cf. Jos 18:25); he who was over the stores of wine, Zabdi, is called השּׁפמי, probably not from שׁפם on the northern frontier of Canaan, Num 34:10, the situation of which has not yet been discovered, but from the equally unknown שׁפמוה in the Negeb of Judah, 1 Sam 30:28. For since the vineyards, in which the stores of wine were laid up, must certainly have lain in the tribal domain of Judah, so rich in wine (Num 13:23.; Gen 49:11), probably the overseers of it were born in the same district.


    1 Chr 27:28


    As to the שׁפלה, see on Jos 15:33. הגּדרי, he who was born in Geder, not Gedera, for which we should expect הגּדרתי (1 Chr 12:4), although the situation of Gedera, south-east from Jabne (see on Jos 12:4), appears to suit better than that of גּדר or גּדור in the hill country of Judah; see Jos 12:13 and Jos 15:58.


    1 Chr 27:30


    The name of the Ishmaelite who was set over the camels, Obil (אוביל), reminds us of the Arab. abila, multos possedit vel acquisivit camelos. המּרנמי, he of Meronoth (1 Chr 27:30 and Neh 3:17). The situation of this place is unknown. According to Neh 3:7, it is perhaps to be sought in the neighbourhood of Mizpah. Over the smaller cattle (sheep and goats) Jaziz the Hagarite, of the people Hagar (cf. 1 Chr 5:10), was set. The oversight, consequently, of the camels and sheep was committed to a Hagarite and an Ishmaelite, probably because they pastured in the neighbourhood where the Ishmaelites and Hagarites had nomadized from early times, they having been brought under the dominion of Israel by David. The total number of these officials amounted to twelve, of whom we may conjecture that the ten overseers over the agricultural and cattle-breeding affairs of the king had to deliver over the annual proceeds of the property committed to them to the chief manager of the treasures in the field, in the cities, and villages, and towns.


    1 Chr 27:32


    David's councillors. This catalogue of the king's officials forms a supplementary companion piece to the catalogues of the public officials, 1 Chr 18:15-17, and 2 Sam 8:15-18 and 2 Sam 20:25-26. Besides Joab, who is met with in all catalogues as prince of the host, i.e., commander-in-chief, we find in our catalogue partly other men introduced, partly other duties of the men formerly named, than are mentioned in these three catalogues. From this it is clear that it is not the chief public officials who are enumerated, but only the first councillors of the king, who formed as it were his senate, and that the catalogue probably is derived from the same source as the preceding catalogues. Jonathan, the דּוד of David. The word דּוד generally denotes a father's brother; but since a Jonathan, son of Shimea, the brother of David, occurs 1 Chr 20:7 and 2 Sam 21:21, Schmidt and Bertheau hold him to be the same as our Jonathan, when דּוד would be used in the general signification of "relative," here of a nephew. Nothing certain can be ascertained in reference to it. He was יויץ, councillor, and, as is added, a wise and learned man. סופר is here not an official designation, but signifies literatus, learned, scholarly, as in Ezr 7:6. Jehiel, the son of Hachmon, was with the children of the king, i.e., was governor of the royal princes.


    1 Chr 27:33


    Ahithophel was also, according to 2 Sam 15:31; 2 Sam 16:23, David's confidential adviser, and took his own life when Absalom, in his conspiracy against David, did not regard his counsel (2 Sam 17). Hushai the Archite was also a friend and adviser of David (2 Sam 15:37 and 2 Sam 16:16), who caused Absalom to reject Ahithophel's counsel (2 Sam 17).


    1 Chr 27:34


    After Ahithophel, i.e., after his death, was Jehoiada the son of Benaiah (scil. counsellor of the king), and Abiathar. As Benaiah the son of Jehoiada is elsewhere, when named among the public officials of David, called chief of the royal body-guard (cf. 1 Chr 18:17), Bertheau does not scruple to transpose the names here. But the hypothesis of such a transposition is neither necessary nor probable in the case of a name which, like Benaiah the son of Jehoiada, so frequently occurs (e.g., in 1 Chr 27:5). Since sons not unfrequently received the name of the grandfather, Jehoiada the son of the hero Benaiah may have been named after his grandfather Jehoiada. Abiathar is without doubt the high priest of this name of Ithamar's family) 1 Chr 15:11, etc.; see on 1 Chr 6:1-4), and is here mentioned as being also a friend and adviser of David. As to Joab, see on 1 Chr 18:15.


    1 Chronicles 28


    1 Chronicles


    David's Last Directions, and His Death—1 Chronicles 28-29


    In order to give over the throne before his death to his son Solomon, and so secure to him the succession, and facilitate his accomplishment of the great work of his reign, the building of the temple, David summoned the estates of his kingdom, the court officials, and the heroes of the people in Jerusalem. In a solemn address he designated Solomon as his divinely chosen successor on the throne, and exhorted him to keep the commandments of God, to serve the Lord with devoted heart, and to build Him a house for a sanctuary (1 Chr 28:1-10). He then committed to Solomon the sketches and plans for the sacred buildings and sacred objects of various sorts, with the confident promise that he, by the help of God, and with the co-operation of the priests and of the people, would complete the work (1 Chr 28:11-21). Finally, he announced, in the presence of the whole assembly, that he gave over his treasures of gold and silver to this building, and called upon the chiefs of the people and kingdom for a voluntary contribution for the same purpose; and on their freely answering this call, concluded with a solemn prayer of thanks, to which the whole assembly responded, bowing low before God and the king (29:1-20). This reverence they confirmed by numerous burnt-offerings and thank-offerings, and by the repeated anointing of Solomon to be king (1 Chr 29:21 and 1 Chr 29:22).


    1 Chr 28:1


    David summoned the estates of the kingdom, and presented Solomon to them as his divinely chosen successor on the throne.


    1 Chr 28:1


    "All the princes of Israel" is the general designation, which is then specialized. In it are included the princes of the tribes who are enumerated in 1 Chr 27:16-22, and the princes of the divisions which served the king, who are enumerated in 1 Chr 27:1-15; the princes of thousands and hundreds are the chiefs and captains of the twelve army corps (1 Chr 27:1), who are subordinate to the princes of the host: the princes of all the substance and possessions of the king are the managers of the domains enumerated in 1 Chr 27:25-31. וּלבניו is added to למּלך, "of the king and of his sons," because the possession of the king as a property belonging to the house (domanium) belonged also to his sons. The Vulg. incorrectly translates לבניו filiosque suos, for in this connection ל cannot be nota accus. הסּריסים עם, with (together with) the court officials. סריסים are not eunuchs, but royal chamberlains, as in 1 Sam 8:15; see on Gen 37:36. הגּבּורים has been well translated by the lxx τοὺς δυνάστας, for here the word does not denote properly or merely war heroes, but powerful influential men in general, who did not occupy any special public or court office. In חיל וּלכל־גּבּור all the others who were present in the assembly are comprehended.


    1 Chr 28:2


    The king rose to his feet, in order to speak to the assembly standing; till then he had, on account of his age and feebleness, sat, not lain in bed, as Kimchi and others infer from 1 Kings 1.


    1 Chr 28:3-7


    The address, "My brethren and my people," is expressive of condescending goodwill; cf. on אחי, 1 Sam 30:23; 2 Sam 19:13. What David here says (1 Chr 28:3-7) of the temple building, he had in substance already (1 Chr 22:7-13) said to his son Solomon: I, it was with my heart, i.e., I purposed (cf. 1 Chr 22:7) to build a house of rest for the ark of the covenant of Jahve, and the footstool of the feet of our God, i.e., for the ark and for the capporeth upon it, which is called "footstool of the feet of our God," because God was enthroned above the cherubim upon the capporeth. "And I have prepared to build," i.e., prepared labour and materials, 1 Chr 22:2-4 and 1 Chr 22:14.; on 1 Chr 28:3, cf. 1 Chr 22:8.—In 1 Chr 28:4 David states how his election to be king was of God, who had chosen Judah to be ruler (cf. 1 Chr 5:2); and just so (1 Chr 28:5, 1 Chr 28:6) had God chosen Solomon from among all his many sons to be heir to the throne, and committed to him the building of the temple; cf. 1 Chr 22:10. The expression, "throne of the kingdom of Jahve," and more briefly, "throne of Jahve" (1 Chr 29:23, or מלכוּתי, 1 Chr 17:14), denotes that Jahve is the true King of Israel, and had chosen Solomon as He had chosen David to be holder and administrator of His kingdom dominion.—On 1 Chr 22:6 and 1 Chr 22:7, cf. 1 Chr 22:10 and 1 Chr 17:11.; and with the condition וגו יחזק אם, cf. 1 Kgs 3:14; 1 Kgs 9:4, where God imposes an exactly similar condition on Solomon. הזּה כּיּום, as is done at this time; cf. 1 Kgs 8:61, and the commentary on Deu 2:30. On this speech J. H. Mich. well remarks: "tota haec narratio aptata est ad prospositum Davidis: vult enim Salomoni auctoritatem apud principes et fratres conciliare, ostendendo, non humana, sed divina voluntate electum esse," To this David adds an exhortation to the whole assembly (1 Chr 28:8), and to his son Solomon (1 Chr 28:9), to hold fast their faithfulness to God.


    1 Chr 28:8-10


    "And now before the eyes of all Israel, of the congregation of Jahve (collected in their representatives), and into the ears of our God (so that God should hear as witness), (scil. I exhort you), observe and seek ... that ye may possess (that is, keep as possession) the good land (cf. Deu 4:21.), and leave it to your sons after you for an inheritance" (cf. Lev 25:46).—In 1 Chr 28:9 he turns to his son Solomon in particular with the fatherly exhortation, "My son, know thou the God of thy father (i.e., of David, who has ever helped him, Psa 18:3), and serve Him with whole (undivided) heart (1 Chr 29:9, 1 Chr 29:19; 1 Kgs 8:61) and willing soul." To strengthen this exhortation, David reminds him of the omniscience of God. Jahve seeks, i.e., searches, all hearts and knows all the imagination of the thoughts; cf. Psa 7:10; 1 Sam 16:7; Jer 11:20; Psa 139:1. מחשׁבות יצר as in Gen 6:5. With the last clauses cf. Deu 4:29; Isa 55:6, etc. יזניח, only here and 2 Chr 11:14; 2 Chr 29:19.—With 1 Chr 28:10 the discourse turns to the building of the temple. The exhortation ועשׂה חזק is interrupted by the giving over of the sketches and plans of the temple, and is taken up again only in 1 Chr 28:20.


    1 Chr 28:11


    The sketches and plans of the sacred buildings and vessels.—The enumeration begins in 1 Chr 28:11 with the temple house, progressing from outside to inside, and in 1 Chr 28:12 goes on to the courts and the buildings in them, and in 1 Chr 28:13. to the vessels, etc. תּבנית, model, pattern; cf. Exo 25:9; here the sketches and drawings of the individual things. ואת־בּתּיו is a contraction for בּתּיו ועת־תּבנית, and the suffix refers, as the succeeding words show, not to העוּלם, but to הבּית, which may be easily supplied from the context (1 Chr 28:10). In the porch there were no houses. The בּתּים are the buildings of the temple house, viz., the holy place and the most holy, with the three-storeyed side-building, which are specified in the following words. גּנזכּיו occurs only here, but is related to גּנזים, Est 3:9; Est 4:7; Eze 27:24, and to the Chald. גּנזין, Ezr 7:20, and signifies store and treasure chambers, for which the chambers of the three-storeyed side-building served. עליּות are the upper chambers over the most holy place, 2 Chr 3:9; הפּנימים חדריו are the inner rooms of the porch and of the holy place, since הכּפּרת בּית, the house of the ark with the mercy-seat, i.e., the most holy place, is mentioned immediately after.


    1 Chr 28:12


    And the pattern, i.e., the description of all that was in the spirit with him, i.e., what his spirit had designed, לחצרות, as to the courts. סביב לכל־הלּשׁכות, in reference to all the chambers round about, i.e., to all the rooms on the four sides of the courts. לאצרות, for the treasures of the house of God; see on 1 Chr 26:20.


    1 Chr 28:13-16


    הך וּלמחלקות (continuation of לאצרות), "and for the divisions of the priests and Levites, and for all the work of the service, and for all vessels,"—for for all these purposes, viz., for the sojourn of the priests and Levites in the service, as well as for the performance of the necessary works, e.g., preparation of the shew-bread, cooking of the sacrificial flesh, holding of the sacrificial meals, and for the storing of the vessels necessary for these purposes, the cells and building of the courts were set apart.—With 1 Chr 28:14 begins the enumeration of the vessels. לזּהב is co-ordinate with לכל־הלּשׁכות...לחצרות, 1 Chr 28:12 : he gave him the description of that which he had in mind "with regard to the golden (i.e., to the golden vessels, cf. 1 Chr 29:2), according to the weight of the golden, for all vessels of every service," in regard to all silver vessels according to the weight.—With 1 Chr 28:15 the construction hitherto employed is dropped. According to the usual supposition, the verb ויּתּן is to be supplied from 1 Chr 28:11 after וּמשׁקל: "and gave him the weight for the golden candlesticks and their golden lamps," זהב being in a state of free subordination to the word ונרתיהם (J. H. Mich., Berth., and others). But apart from the fact that no analogous case can be found for such a subordination (for in 2 Chr 9:15, which Berth. cites as such, there is no subordination, for there the first שׁחוּט זהב is the accusative of the material dependent upon ויּעשׂ), the supplying of ויּתּן gives no suitable sense; for David here does not give Solomon the metal for the vessels, but, according to 1 Chr 28:11, 1 Chr 28:12, 1 Chr 28:19, only a תּבנית, pattern or model for them. If ויּתּן be supplied, נתן must be "he appointed," and so have a different sense here from that which it has in 1 Chr 28:11. This appears very questionable, and it is simpler to take משׁקל without the article, as an accusative of nearer definition, and to connect the verse thus: "and (what he had in mind) as weight for the golden candlesticks and their lamps, in gold, according to the weight of each candlestick and its lamps, and for the silver candlesticks, in weight—כּעבודת, according to the service of each candlestick" (as it corresponded to the service of each).—In 1 Chr 28:16 the enumeration is continued in very loose connection: "And as to the gold (את, quoad; cf. Ew. 277, d) by weight (משׁקל, acc. of free subordination) for the tables of the spreading out, i.e., of the shew-bread (מערכת = לחם מערכת, 2 Chr 13:11); see on Lev 24:6), for each table, and silver for the silver tables." Silver tables, i.e., tables overlaid with silver-lamin, and silver candlesticks (1 Chr 28:15), are not elsewhere expressly mentioned among the temple vessels, since the whole of the vessels are nowhere individually registered even in the description of the building of the temple. Yet, when the temple was repaired under Joash, 2 Kgs 12:14; 2 Chr 24:14, and when it was destroyed by the Chaldeans, 2 Kgs 25:15, vessels of gold and silver are spoken of. The silver candlesticks were probably, as Kimchi has conjectured, intended for the priests engaged in the service, and the tables for reception of the sacrificial flesh after it had been prepared for burning upon the altar.


    1 Chr 28:17


    Before וגו והמּזלגות we should probably supply from 1 Chr 28:11 : "he gave him the pattern of the forks...ולכפורי, and for the golden tankards, according to the weight of each tankard." For מזלנות and מזרקות, see on 2 Chr 4:22. קשׂוה, σπονδεῖα, cups for the libations, occur only in Exo 25:29; Exo 37:16, and Num 4:7. טהור זהב, in free subordination: of pure gold. כּפורים from כּפר, to cover, are vessels provided with covers, tankards; only mentioned here and in Ezr 1:10; Ezr 8:27.


    1 Chr 28:18


    And (the pattern) for the altar of incense of pure gold by weight. In the second member of the verse, at the close of the enumeration, תּבנית, from 1 Chr 28:11, 1 Chr 28:12, is again taken up, but with ל, which Berth. rightly takes to be nota accus.: and (gave him) "the model of the chariot of the cherubim of gold, as spreading out (wings), and sheltering over the ark of the covenant of Jahve." הכּרוּבים is not subordinated in the genitive to המּרכּבה, but is in explanatory apposition to it. The cherubim, not the ark, are the chariot upon which God enters or is throned; cf. Psa 18:11; Psa 99:1; Exo 25:22. The conception of the cherubim set upon the golden cover of the ark as מרכּבה is derived from the idea על־כּרוּב ירכּב, Psa 18:11. Ezekiel, it is true, saw wheels on the throne of God under the cherubim (Eze 1:15., 26), and in accordance with this the lxx and Vulg. have made a cherubim-chariot out of the words (ἅρμα τῶν Χερουβίμ, quadriga cherubim); but as against this Berth. rightly remarks, that the idea of a chariot of the cherubim does not at all appear in the two sculptured cherubim upon the ark, nor yet in our passage. לפרשׂים (without the article, and with ל) Berth. thinks quite unintelligible, and would alter the text, reading והסּככים הפּרשׂים, because the two participles should be in apposition to הכּרוּבים. But this is an error; for neither by the meaning of the words, nor by the passages, 2 Chr 5:8; Exo 25:20; 1 Kgs 8:7, are we compelled to make this alteration. The two first-mentioned passages prove the opposite, viz., that these participles state for what purpose the cherubim are to serve. וסככים לפרשׂים have the signification of כּנפים פּרשׂי הכּרוּבים והיוּ, "that the cherubim might be spreading wings and protecting" (Exo 25:20), as J. H. Mich. has rightly seen. This use of ל, where in ל even without a verb the idea of "becoming something" lies, but which Berth. does not understand, has been already discussed, Ew. 217, d, and illustrated by passages, among which 1 Chr 28:18 is one. The reference to Exo 25:20 explains also the use of פּרשׂ without כּנפים, the author of the Chronicle not thinking it necessary to give the object of פּרשׂ, as he might assume that that passage would be known to readers of his book.


    1 Chr 28:19


    In giving over to Solomon the model of all the parts and vessels of the temple enumerated in 1 Chr 28:11-18, David said: "All this, viz., all the works of the pattern, has He taught by writing from the hand of Jahve which came upon me." הכּל is more closely defined by the apposition הת מלאכות כּל . That the verse contains words of David is clear from עלי. The subject of השׂכּיל is Jahve, which is easily supplied from יהוה מיּד. It is, however, a question with what we should connect עלי. Its position before the verb, and the circumstance that השׂכּיל construed with על pers. does not elsewhere, occur, are against its being taken with השׂכּיל; and there remains, therefore, only the choice between connecting it with יהוה מיּד and with בּכתב. In favour of the last, Psa 40:8, עלי כּתוּב, prescribed to me, may be compared; and according to that, עלי כּתב can only mean, "what is prescribed to me;" cf. for the use of כּתב for written prescription, the command in 2 Chr 35:4. Bertheau accordingly translates עלי יהוה מיּד בּכתב, "by a writing given to me for a rule from Jahve's hand," and understands the law of Moses to be meant, because the description of the holy things in Exo 25:1. is manifestly the basis of that in our verses. But had David wished to say nothing further than that he had taken the law in the Scriptures for the basis of his pattern for the holy things, the expression which he employs would be exceedingly forced and wilfully obscure. And, moreover, the position of the words would scarcely allow us to connect בּכתב with עלי, for in that case we should rather have expected יהוה מיּד עלי בּכתב. We must there take עלי along with יהוה מיּד: "writing from the hand of Jahve came upon me," i.e., according to the analogy of the phrase עלי יהוה יד היתה (2 Kgs 3:15; Eze 1:3; Eze 3:14, etc.), a writing coming by divine revelation, or a writing composed in consequence of divine revelation, and founded upon divine inspiration. David therefore says that he had been instructed by a writing resting upon divine inspiration as to all the works of the pattern of the temple. This need not, however, be understood to mean that David had received exemplar vel ideam templi et vasorum sacrorum immediately from Jahve, either by a prophet or by vision, as the model of the tabernacle was shown to Moses on the mount (Exo 25:40; Exo 27:8); for it signifies only that he had not himself invented the pattern which he had committed to writings, i.e., the sketches and descriptions of the temple and its furniture and vessels, but had drawn them up under the influence of divine inspiration.


    1 Chr 28:20


    In conclusion, David encourages his son to go forward to the work with good courage, for his God would not forsake him; and the priests and Levites, cunning workmen, and the princes, together with the whole people, would willingly support him. With the encouragement, 1 Chr 28:20, cf. 1 Chr 22:13; and with the promise, 1 Chr 28:20, cf. Deu 31:6, Deu 31:8; Jos 1:5. אלהי, my God, says David, ut in mentem ei revocet, quomodo multis in periculis servatus sit (Lav.). עבודה כּל־מלאכת, all the work-business, i.e., all the labour necessary for the building of the house of God.


    1 Chr 28:21


    והנּה is fittingly translated by Clericus, "en habes." The reference which lies in the הנּה to the classes of the priests and Levites, i.e., the priests and Levites divided into classes, does not presuppose their presence in the assembly. With the והנּה corresponds ועמּך, with thee, i.e., for assistance to thee, in the second half of the verse. The ל before לכל-naadiyb, "are all freely willing with wisdom," in the middle of the sentence introducing the subject is strange; Bertheau would therefore strike it out, thinking that, as לכל goes immediately before, and follows immediately afterwards twice, לכל here may easily be an error for כל. This is certainly possible; but since this ל is very frequently used in the Chronicle, it is a question whether it should not be regarded as authentic, "serving to bring into emphatic prominence the idea of the ndyb kl: with thee is for each business, what regards each willing person, for also all willing persons;" cf. Ew. 310, a. נדיב = לב נדיב, 2 Chr 29:31; Exo 35:5, Exo 35:22, usually denotes him who brings voluntary gifts, but here, him who voluntarily brings wisdom to every service, who willingly employs his wisdom and knowledge in a service. Cunning, intelligent workmen and artists are meant, 1 Chr 22:15; 2 Chr 2:6. לכל־דּבריך, "towards all thy words," i.e., as thou sayest or commandest them, the princes and the people, or callest upon them for assistance in the work.


    1 Chronicles 29


    1 Chr 29:1


    Contributions of the collected princes for the building of the temple.—David then turns to the assembled princes to press upon them the furthering of the building of the temple. After referring to the youth of his son, and to the greatness of the work to be accomplished (1 Chr 29:1), he mentions what materials he has prepared for the building of the temple (1 Chr 29:2); then further states what he has resolved to give in addition from his private resources (1 Chr 29:4); and finally, after this introduction, calls upon those present to make a voluntary collection for this great work (1 Chr 29:5). The words, "as only one hath God chosen him," form a parenthesis, which is to be translated as a relative sentence for "my son, whom alone God hath chosen." ורך נער as in 1 Chr 22:5. The work is great, because not for man the palace, scil. is intended, i.e., shall be built, but for Jahve God. הבּירה, the citadel, the palace; a later word, generally used of the residence of the Persian king (Est 1:2, Est 1:5; Est 2:3; Neh 1:1), only in Neh 2:8 of the citadel by the temple; here transferred to the temple as the glorious palace of Jahve, the God-king of Israel. With 1 Chr 29:2, cf. 1 Chr 22:14. וגו לזּהב הזּהב, the gold for the golden, etc., i.e., for the vessels and ornaments of gold, cf. 1 Chr 28:14. וּמלּוּאים שׁהם אבני as in Exo 25:7; Exo 35:9, precious stones for the ephod and choshen. שׁהם, probably beryl. מּלּוּאים אבני, stones of filling, that is, precious stones which are put in settings. פּוּך אבני, stones of pigment, i.e., ornament, conjecturally precious stones which, from their black colour, were in appearance like פּוּך, stibium, a common eye pigment (see 2 Kgs 9:30). רקמה אבני, stones of variegated colour, i.e., with veins of different colours. יקרה אבן, precious stones, according to 2 Chr 3:6, for ornamenting the walls. שׁישׁ אבני, white marble stones.


    1 Chr 29:3


    "And moreover, because I have pleasure in the house of my God, there is to me a treasure of gold and silver; it have I appointed for the house of my God over and above all that..." הכינותי with כּל without the relative, cf. 1 Chr 15:12.


    1 Chr 29:4


    Gold 3000 talents, i.e., about 13 1/2, or, reckoning according to the royal shekel, 6 3/4 millions of pounds; 7000 talents of silver, circa 2 1/2 or 1 1/4 millions of pounds: see on 1 Chr 22:14. Gold of Ophir, i.e., the finest, best gold, corresponding to the pure silver. לטוּח, to overlay the inner walls of the houses with gold and silver leaf. הבּתים as in 1 Chr 28:11, the different buildings of the temple. The walls of the holy place and of the most holy, of the porch and of the upper chambers, were overlaid with gold (cf. 2 Chr 3:4-6, 2 Chr 3:8-9), and probably only the inner walls of the side buildings.


    1 Chr 29:5


    לזּהב לזּהב, for every golden thing, etc., cf. 1 Chr 29:2. וּלכל־מלאכה, and in general for every work to be wrought by the hands of the artificer. וּמי, who then is willing (uw expressing it as the consequence). To fill one's hand to the Lord, means to provide oneself with something which one brings to the Lord; see on Exo 32:29. The infinitive מלּאות occurs also in Exo 31:5 and Dan 9:4, and along with מלּא, 2 Chr 13:9.


    1 Chr 29:6


    The princes follow the example, and willingly respond to David's call. האבות שׂרי = האבות ראשׁי, 1 Chr 24:31; 1 Chr 27:1, etc. הם מלאכת ולשׂרי, and as regards the princes of the work of the king. The למּלך וּמקנה רכוּשׁ שׂרי, 1 Chr 28:1, the officials enumerated in 1 Chr 27:25-31 are meant; on ל see on 1 Chr 28:21. They gave 5000 talents of gold (22 1/2 or 11 1/2 millions of pounds), and 1000 darics = 11 1/2 millions of pounds. אדרכּון, with א prosth. here and in Ezr 8:27, and דּרכּמון, Ezr 2:69; Neh 7:70., does not correspond to the Greek δραχμή, Arab. dirhem, but to the Greek δαρεικός, as the Syrian translation derîkônā', Ezr 8:27, shows; a Persian gold coin worth about 22s. 6d. See the description of these coins, of which several specimens still exist, in Cavedoni bibl. Numismatik, bers. von A. Werlhof, S. 84ff.; J. Brandis, das Mnz-Mass und Gewishtssystem in Vorderasien (1866), S. 244; and my bibl. Archol. 127, 3. "Our historian uses the words used in his time to designate the current gold coins, without intending to assume that there were darics in use in the time of David, to state in a way intelligible to his readers the amount of the sum contributed by the princes" (Bertheau). This perfectly correct remark does not, however, explain why the author of the Chronicle has stated the contribution in gold and that in silver in different values, in talents and in darics, since the second cannot be an explanation of the first, the two sums being different. Probably the sum in darics is the amount which they contributed in gold pieces received as coins; the talents, on the other hand, probably represent the weight of the vessels and other articles of gold which they brought as offerings for the building. The amount contributed in silver is not large when compared with that in gold: 10,000 talents = 3,500,000, or one half that amount. The contribution in copper also, 18,000 talents, is not very large. Besides these, those who had stones, i.e., precious stones, also brought them. אתּו הנּמצא, that was found with him, for: that which he (each one) had of stones they gave. The sing. אתּו is to be taken distributively, and is consequently carried on in the plural, נתנוּ; cf. Ew. 319, a. אבנים is accus. of subordination. יד על נתן, to give over for administration (Ew. 282, b). יחיאל, the Levite family of this name which had the oversight of the treasures of the house of God (1 Chr 26:21.).


    1 Chr 29:9


    The people and the king rejoiced over this willingness to give. שׁלם בּלב, as in 1 Chr 28:9.


    1 Chr 29:10


    David's thanksgiving prayer.—David gives fitting expression to his joy on the success of the deepest wish of his heart, in a prayer with which he closes the last parliament of his reign. Since according to the divine decree, not he, the man of war, but his son, the peace-king Solomon, was to build a temple to the Lord, David had taken it upon himself to prepare as far as possible for the carrying out of the work. He had also found the princes and chiefs of the people willing to further it, and to assist his son Solomon in it. In this the pious and grey-haired servant of the Lord saw a special proof of the divine favour, for which he must thank God the Lord before the whole congregation. He praises Jahve, "the God of Israel our father," 1 Chr 29:10, or, as it is in 1 Chr 29:18, "the God of Abraham, of Isaac, and of Jacob, our fathers." Jahve had clearly revealed himself to David and his people as the God of Israel and of the patriarchs, by fulfilling in so glorious a manner to the people of Israel, by David, the promises made to the patriarchs. God the Lord had not only by David made His people great and powerful, and secured to them the peaceful possession of the good land, by humbling all their enemies round about, but He had also awakened in the heart of the people such love to and trust in their God, that the assembled dignitaries of the kingdom showed themselves perfectly willing to assist in furthering the building of the house of God. In this God had revealed His greatness, power, glory, etc., as David (in 1 Chr 29:11, 1 Chr 29:12) acknowledges with praise: "Thine, Jahve, is the greatness," etc. הנּצח, according to the Aramaic usage, gloria, splendour, honour. כל כּי, yea all, still dependent on לך at the commencement of the sentence, so that we do not need to supply לך after כּי. "Thine is the dominion, and the raising of oneself to be head over all." In His ממלכה God reveals His greatness, might, glory, etc. ממנשּׂא is not a participle requiring אתּה, "thou art," to be supplied (Berth.), but an appellative, an Aramaic infinitive,—the raising oneself (Ew. 160, e).


    1 Chr 29:12


    "From Thee came the riches and the glory ..., and in Thy hand is it (it lies) to make all things great and strong."


    1 Chr 29:13


    For this we must thank God, and sing praise to His holy name. By the partic. מודים, from הודה, confess, praise, the praising of God is characterized as an enduring praise, always rising anew.


    1 Chr 29:14


    For man of himself can give nothing: "What am I, and what is my people, that we should be able to show ourselves so liberal?" כּוח עצר כּוח, to hold strength together; both to have power to do anything (here and 2 Chr 2:5; 2 Chr 22:9), and also to retain strength (2 Chr 13:20; Dan 10:8, Dan 10:16; Dan 11:6), only found in Daniel and in the Chronicle. התנדּב, to show oneself willing, especially in giving. כּזאת refers to the contribution to the building of the temple (1 Chr 29:3-8). From Thy hand, i.e., that which is received from Thee, have we given.


    1 Chr 29:15


    For we are strangers (as Psa 39:13), i.e., in this connection we have no property, no enduring possession, since God had only given them the usufruct of the land; and as of the land, so also of all the property of man, it is only a gift committed to us by God in usufruct. The truth that our life is a pilgrimage (Heb 11:12-14), is presented to us by the brevity of life. As a shadow, so swiftly passing away, are our days upon the earth (cf. Job 8:9; Psa 90:9., Psa 102:12; Psa 144:4). מקוה ואין, and there is no trust, scil. in the continuance of life (cf. Jer 14:8).


    1 Chr 29:16


    All the riches which we have prepared for the building of the temple come from the hand of God. The Keth. הוּא is neuter, the Keri הוּא corresponds to ההמון.


    1 Chr 29:17


    Before God, who searches the heart and loves uprightness, David can declare that he has willingly given in uprightness of heart, and that the people also have, to his joy, shown equal willingness. כּל־אלּה, all the treasures enumerated (1 Chr 29:3-8). The plural הנּמצאוּ refers to עמּך, and the demonstrative ה stands for אשׁר as in 1 Chr 26:28.


    1 Chr 29:18


    He prays that God may enable the people ever to retain this frame of heart. זאת is more closely defined by מח ליצר, viz., the frame of the thoughts of the heart of Thy people. "And direct their heart (the people's heart) to Thee," cf. 1 Sam 7:3.


    1 Chr 29:19


    And to Solomon may God give a whole (undivided) heart, that he may keep all the divine commands and do them, and build the temple. שׁלם לב as in 1 Chr 29:9. הכּל לעשׂות, that he may do all, scil. that the commands, testimonies, and statutes require. For הבּירה, see 1 Chr 29:1.


    1 Chr 29:20


    Close of the public assembly.—1 Chr 29:20. At the conclusion of the prayer, David calls upon the whole assembly to praise God; which they do, bowing before God and the king, and worshipping. וישׁתּחווּ יקּדוּ, connected as in Exo 4:31; Gen 43:28, etc.


    1 Chr 29:21


    To seal their confession, thus made in word and deed, the assembled dignitaries prepared a great sacrificial feast to the Lord on the following day. They sacrificed to the Lord sacrifices, viz., 1000 bullocks, 1000 rams, and 1000 lambs as burnt-offering, with drink-offerings to correspond, and sacrifices, i.e., thank-offerings (שׁלמים), in multitude for all Israel, i.e., so that all those present could take part in the sacrificial meal prepared from these sacrifices. While זבהים in the first clause is the general designation of the bloody offerings as distinguished from the meat-offerings, in the last clause it is restricted by the contrast with עלות and the שׁלמים, from which joyous sacrificial meals were prepared.


    1 Chr 29:22


    On this day they made Solomon king a second time, anointing him king to the Lord, and Zadok to be priest, i.e., high priest. The שׁנית refers back to 1 Chr 23:1, and the first anointing of Solomon narrated in 1 Kgs 1:32. ליהיה, not: before Jahve, which ל cannot signify, but: "to Jahve," in accordance with His will expressed in His choice of Solomon (1 Chr 28:4). The ל before צדוק is nota accus., as in לשׁלמה. From the last words we learn that Zadok received the high-priesthood with the consent of the estates of the kingdom.


    1 Chr 29:23


    Solomon's accession and David's death, with a statement as to the length of his reign and the sources of the history.—1 Chr 29:23-25. The remarks on Solomon's accession and reign contained in these verses are necessary to the complete conclusion of a history of David's reign, for they show how David's wishes for his son Solomon, whom Jahve chose to be his successor, were fulfilled. On יהוה על־כּסּא see the commentary on 1 Chr 28:5. ויּצלח, he was prosperous, corresponds to the hope expressed by David (1 Chr 22:13), which was also fulfilled by the submission of all princes and heroes, and also of all the king's sons, to King Solomon (1 Chr 29:24). There can hardly, however, be in these last words a reference to the frustrating of Adonijah's attempted usurpation of the throne (cf. 1 Kgs 1:15.). תּחת יד נתן = to submit. But this meaning is not derived (Rashi) from the custom of taking oaths of fidelity by clasping of hands, for this custom cannot be certainly proved to have existed among the Israelites; still less can it have arisen from the ancient custom mentioned in Gen 24:2, Gen 24:9; Gen 47:29, of laying the hand under the thigh of the person to whom one swore in making promises with oath. The hand, as the instrument of all activity, is here simply a symbol of power.


    1 Chr 29:25


    Jahve made Solomon very great, by giving him the glory of the kingdom, as no king before him had had it. כּל is to be taken along with לא, nullus, and does not presuppose a number of kings before Solomon; it involves only more than one. Before him, Saul, Ishbosheth, and David had been kings, and the kingship of the latter had been covered with glory.


    1 Chr 29:26


    כּל־ישׂראל על (as in 1 Chr 11:1; 1 Chr 12:38), referring to the fact that David had been for a time king only over Judah, but had been recognised at a later time by all the tribes of Israel as king. The length of his reign as in 1 Kgs 2:11. In Hebron seven years; according to 2 Sam 5:5, more exactly seven years and six months.


    1 Chr 29:28


    On וכבוד עשׁר cf. 1 Kgs 3:13; 2 Chr 17:5.


    1 Chr 29:29


    On the authorities cited see the Introduction. וגו כּל־מלכוּתו עם goes with כּתוּבים הנּם: the acts of David ... are written ... together with his whole reign and his power, and the times which went over him. העתּים, the times, with their joys and sorrows, as in Psa 31:16; Job 24:1. The kingdoms of the lands (cf. 2 Chr 12:8; 2 Chr 17:10; 2 Chr 20:29) are the kingdoms with which the Israelites under David came into contact-Philistia, Edom, Moab, Ammon, Aram.

  


  2 Chronicles


  Introduction


  See the Introduction to 1 Chronicles.


  2 Chronicles 1


  III. History of Solomon's Kingship—2 Chronicles 1-9


  The kingship of Solomon centres in the building of the temple of the Lord, and the account of that begins in 2 Chron 2 with a statement of the preparations which Solomon made for the accomplishment of this great work, so much pressed upon him by his father, and concludes in 2 Chron 7 with the answer which the Lord gave to his consecrating prayer in a vision. In 2 Chron 1, before the history of the temple building, we have an account of the sacrifice at Gibeon by which Solomon inaugurated his reign (2 Chr 1:1-13), with some short notices of his power and riches (2 Chr 1:14-17); and in 2 Chron 8 and 9, after the temple building, we have summary statements about the palaces and cities which he built (2 Chr 8:1-11), the arrangement of the regular religious service (2 Chr 8:12-16), the voyage to Ophir (2 Chr 8:17, 2 Chr 8:18), the visit of the queen of Sheba (2 Chr 9:1-12), his riches and his royal magnificence and glory (2 Chron 9:13-28), with the concluding notices of the duration of his reign, and of his death (2 Chr 9:29, 2 Chr 9:30). If we compare with this the description of Solomon's reign in 1 Kings 1-11, we find that in the Chronicle not only are the narratives of his accession to the throne in consequence of Adonijah's attempted usurpation, and his confirming his kingdom by punishing the revolter (1 Kings 1 and 2), of his marriage to the Egyptian princess (1 Kgs 3:1, 1 Kgs 3:2), his wise judgment (1 Kgs 3:16-28), his public officers, his official men, his royal magnificence and glory (1 Kings 4:1-5:14), omitted, but also the accounts of the building of his palace (1 Kgs 7:1-12), of his idolatry, and of the adversaries who rose against him (1 Kings 11:1-40). On the other hand, the description of the building and consecration of the temple is supplemented by various important details which are omitted from the first book of Kings. Hence it is clear that the author of the Chronicle purposed only to portray more exactly the building of the house of God, and has only shortly touched upon all the other undertakings of this wise and fortunate king.


  2 Chr 1:1-6


  The sacrifice at Gibeon, and the theophany.—2 Chr 1:1-6. When Solomon had established himself upon his throne, he went with the princes and representatives of the congregation of Israel to Gibeon, to seek for the divine blessing upon his reign by a solemn sacrifice to be offered there before the tabernacle. 2 Chr 1:1 forms, as it were, the superscription of the account of Solomon's reign which follows. In וגו ויּתחזּק = Solomon established himself in his kingdom, i.e., he became strong and mighty in his kingdom, the older commentators saw a reference to the defeat of Adonijah, the pretender to the crown, and his followers (1 Kings 2). But this view of the words is too narrow; we find the same remark made of other kings whose succession to the throne had not been questioned (cf. 2 Chr 12:13; 2 Chr 13:21; 2 Chr 17:1, and 2 Chr 21:4), and the remark refers to the whole reign-to all that Solomon undertook in order to establish a firm dominion, not merely to his entry upon it. With this view of the words, the second clause, "his God was with him, and made him very great," coincides. God gave His blessing to all that Solomon did for this end. With the last words cf. 1 Chr 29:25.


  We have an account of the sacrifice at Gibeon (2 Chr 1:7-13) in 1 Kgs 3:4-15 also. The two narratives agree in all the main points, but, in so far as their form is concerned, it is at once discernible that they are two independent descriptions of the same thing, but derived from the same sources. In 1 Kings 3 the theophany-in our text, on the contrary, that aspect of the sacrifice which connected it with the public worship-is more circumstantially narrated. While in 1 Kgs 3:4 it is briefly said the king went to Gibeon to sacrifice there, our historian records that Solomon summoned the princes and representatives of the people to this solemn act, and accompanied by them went to Gibeon. This sacrifice was no mere private sacrifice-it was the religious consecration of the opening of his reign, at which the estates of the kingdom were present as a matter of course. "All Israel" is defined by "the princes over the thousands ..., the judges, and all the honourable;" then לכל־שׂראל is again taken up and explained by the apposition האבות ראשׁי: to all Israel, viz., the heads of the fathers'-houses. ל is to be repeated before ראשׁי. What Solomon said to all Israel through its representatives, is not communicated; but it may be gathered from what succeeds, that he summoned them to accompany him to Gibeon to offer the sacrifice. The reason why he offered his sacrifice at the בּמה, i.e., place of sacrifice, is given in 2 Chr 1:3. There the Mosaic tabernacle stood, yet without the ark, which David had caused to be brought up from Kirjath-jearim to Jerusalem (1 Chr 13:1-14 and 15). In לו בּהכין the article in ba represents the relative אשׁר = בּאשׁר or לו הכין אשׁר בּמקום; cf. Jdg 5:27; Rut 1:16; 1 Kgs 21:19; see on 1 Chr 26:28. Although the ark was separated from the tabernacle, yet by the latter at Gibeon was the Mosaic altar of burnt-offering, and on that account the sanctuary at Gibeon was Jahve's dwelling, and the legal place of worship for burnt-offerings of national-theocratic import. "As our historian here brings forward emphatically the fact that Solomon offered his burnt-offering at the legal place of worship, so he points out in 1 Chr 21:28-30 :1, how David was only brought by extraordinary events, and special signs from God, to sacrifice on the altar of burnt-offering erected by him on the threshing-floor of Ornan, and also states how he was prevented from offering his burnt-offering in Gibeon" (Berth.). As to Bezaleel, the maker of the brazen altar, cf. Exo 31:2 and Exo 37:1. Instead of שׂם, which most manuscripts and many editions have before לפני, and which the Targ. and Syr. also express, there is found in most editions of the 16th century, and also in manuscripts, שׁם, which the lxx and Vulgate also read. The reading שׁם is unquestionably better and more correct, and the Masoretic pointing שׂם, posuit, has arisen by an undue assimilation of it to Exo 40:29. The suffix in ידרשׁהוּ does not refer to the altar, but to the preceding word יהוה; cf. אלהים דּרשׁ, 1 Chr 21:30; 1 Chr 15:13, etc.


  2 Chr 1:7-10


  The theophany, cf. 1 Kgs 3:5-15. In that night, i.e., on the night succeeding the day of the sacrifice. The appearance of God by night points to a dream, and in 1 Kgs 3:5-15 we are expressly informed that He appeared in a vision. Solomon's address to God, 2 Chr 1:8-10, is in 1 Kgs 3:6-10 given more at length. The mode of expression brings to mind 1 Chr 17:23, and recurs in 2 Chr 6:17; 1 Kgs 8:26. מדּע, with Pathach in the second syllable, elsewhere מדּע (2 Chr 1:11, 2 Chr 1:12), occurs elsewhere only in Dan 1:4, Dan 1:17; Ecc 10:20.


  2 Chr 1:11-13


  The divine promise. Here עשׁר is strengthened by the addition נכסים, treasures (Jos 22:8; Ecc 5:18; Ecc 6:2). תּשׁפּט אשׁר, ut judicare possis. In general, the mode of expression is briefer than in 1 Kgs 3:11-13, and the conditional promise, "long life" (1 Kgs 3:14), is omitted, because Solomon did not fulfil the condition, and the promise was not fulfilled. In 2 Chr 1:13 לבּמה is unintelligible, and has probably come into our text only by a backward glance at 2 Chr 1:3, instead of מהבּמה, which the contents demand, and as the lxx and Vulgate have rightly translated it. The addition, "from before the tabernacle," which seems superfluous after the preceding "from the Bamah at Gibeon," is inserted in order again to point to the place of sacrifice at Gibeon, and to the legal validity of the sacrifices offered there (Berth.). According to 1 Kgs 3:15, Solomon, on his return to Jerusalem, offered before the ark still other burnt-offerings and thank-offerings, and prepared a meal for his servants. This is omitted by the author of the Chronicle, because these sacrifices had no ultimate import for Solomon's reign, and not, as Then, supposes, because in his view only the sacrifices offered on the ancient brazen altar of burnt-offering belonging to the temple had legal validity. For he narrates at length in 1 Chr 21:18, 1 Chr 21:26. how God Himself directed David to sacrifice in Jerusalem, and how the sacrifice offered there was graciously accepted by fire from heaven, and the threshing-floor of Araunah thereby consecrated as a place of sacrifice; and it is only with the purpose of explaining to his readers why Solomon offered the solemn burnt-offering in Gibeon, and not, as we should have expected from 1 Chron 21, in Jerusalem, that he is so circumstantial in his statements as to the tabernacle. The last clause of 2 Chr 1:13, "and he was king over Israel," does not belong to the section treating of the sacrifice at Gibeon, but corresponds to the remark in 1 Kgs 4:1, and forms the transition to what follows.


  2 Chr 1:14


  Solomon's chariots, horses, and riches.—In order to prove by facts the fulfilment of the divine promise which Solomon received in answer to his prayer at Gibeon, we have in 1 Kgs 3:16-28 a narrative of Solomon's wise judgment, then in 2 Chron 4 an account of his public officers; and in 2 Chr 5:1-14 the royal magnificence, glory, and wisdom of his reign is further portrayed. In our Chronicle, on the contrary, we have in 2 Chr 1:14-17 only a short statement as to his chariots and horses, and the wealth in silver and gold to be found in the land, merely for the purpose of showing how God had given him riches and possessions. This statement recurs verbally in 1 Kgs 10:26-29, in the concluding remarks on the riches and splendour of Solomon's reign; while in the parallel passage, 2 Chron 9:13-28, it is repeated in an abridged form, and interwoven with other statements. From this we see in how free and peculiar a manner the author of the Chronicle has made use of his authorities, and how he has arranged the material derived from them according to his own special plan.


  For the commentary on this section, see on 1 Kgs 10:26-28.


  2 Chr 1:14-15


  2 Chr 1:14, 2 Chr 1:15, with the exception of one divergence in form and one in matter, correspond word for word to 1 Kgs 10:26 and 1 Kgs 10:27. Instead of ויּנחם, he led them (Kings), there stands in 2 Chr 1:15, as in 2 Chr 9:25, the more expressive word ויּנּיהם, "he laid them" in the chariot cities; and in 2 Chr 1:15 ואת־הזּהב is added to את־הכּסף, while it is omitted from both 1 Kgs 10:27 and also 2 Chr 9:27. It is, however, very suitable in this connection, since the comparison "like stones" has reference to quantity, and Solomon had collected not only silver, but also gold, in quantity.


  2 Chr 1:16-17


  2 Chr 1:16, 2 Chr 1:17 coincide with 1 Kgs 10:28-29, except that מקרא is used for hw'q;mi, and ותּצא ותּעלה is altered into ויּוציאוּ ויּעלוּ. For the commentary on these verses, see 1 Kgs 10:28.


  2 Chronicles 2


  2 Chr 2:1


  (1:18). The account of these is introduced by 1:18: "Solomon thought to build." אמר with an infinitive following does not signify here to command one to do anything, as e.g., in 1 Chr 21:17, but to purpose to do something, as e.g., in 1 Kgs 5:5. For יהוה לשׁם, see on 1 Kgs 5:17. למלכוּתו בּית, house for his kingdom, i.e., the royal palace. The building of this palace is indeed shortly spoken of in 2 Chr 2:11; 2 Chr 7:11, and 2 Chr 8:1, but is not in the Chronicle described in detail as in 1 Kgs 7:1-12.


  (2:1). With 2 Chr 2:1 begins the account of the preparations which Solomon made for the erection of these buildings, especially of the temple building, accompanied by a statement that the king caused all the workmen of the necessary sort in his kingdom to be numbered. There follows thereafter an account of the negotiations with King Hiram of Tyre in regard to the sending of a skilful architect, and of the necessary materials, such as cedar wood and hewn stones, from Lebanon (2 Chr 2:2-15); and, in conclusion, the statements as to the levying of the statute labourers of Israel (2 Chr 2:1) are repeated and rendered more complete (2 Chr 2:16, 2 Chr 2:17). If we compare the parallel account in 1 Kgs 5:5., we find that Solomon's negotiation with Hiram about the proposed buildings is preceded (1 Kgs 5:5) by a notice, that Hiram, after he had heard of Solomon's accession, had sent him an embassy to congratulate him. This notice is omitted in the Chronicle, because it was of no importance in the negotiations which succeeded. In the account of Solomon's negotiation with Hiram, both narratives (2 Chr 2:2-15 and 1 Kgs 5:16.) agree in the main, but differ in form so considerably, that it is manifest that they are free adaptations of one common original document, quite independent of each other, as has been already remarked on 1 Kgs 5:5. On 2 Chr 2:2 see further on 1 Kgs 5:15.


  2 Chr 2:3


  (2:2-9). Solomon, through his ambassadors, addressed himself to Huram king of Tyre, with the request that he would send him an architect and building wood for the temple. On the Tyrian king Huram or Hiram, the contemporary of David and Solomon, see the discussion on 2 Sam 5:11. According to the account in 1 Kings 5, Solomon asked cedar wood from Lebanon from Hiram; according to our account, which is more exact, he desired an architect, and cedar, cypress, and other wood. In 1 Kings 5 the motive of Solomon's request is given in the communication to Hiram, viz., that David could not carry out the building of the proposed temple on account of his wars, but that Jahve had given him (Solomon) rest and peace, so that he now, in accordance with the divine promise to David, desired to carry on the building (1 Kgs 5:3-5). In the 2 Chr 2:2-5, on the contrary, Solomon reminds the Tyrian king of the friendliness with which he had supplied his father David with cedar wood for his palace, and then announces to him his purpose to build a temple to the Lord, at the same time stating that it was designed for the worship of God, whom the heavens and the earth cannot contain. It is clear, therefore, that both authors have expanded the fundamental thoughts of their authority in somewhat freer fashion. The apodosis of the clause beginning with כּאשׁר is wanting, and the sentence is an anacolouthon. The apodosis should be: "do so also for me, and send me cedars." This latter clause follows in 2 Chr 2:6, 2 Chr 2:7, while the first can easily be supplied, as is done e.g., in the Vulg., by sic fac mecum.


  2 Chr 2:4


  "Behold, I will build." הנּה with a participle of that which is imminent, what one intends to do. לו להקדּישׁ, to sanctify (the house) to Him. The infinitive clause which follows (וגו להקטיר) defines more clearly the design of the temple. The temple is to be consecrated by worshipping Him there in the manner prescribed, by burning incense, etc. סמּים קטרת, incense of odours, Exo 25:6, which was burnt every morning and evening on the altar of incense, Exo 30:7. The clauses which follow are to be connected by zeugma with להקטיר, i.e., the verbs corresponding to the objects are to be supplied from הקטיר: "and to spread the continual spreading of bread" (Exo 25:30), and to offer burnt-offerings, as is prescribed in Num 28 and 29. וגו זאת לעולם, for ever is this enjoined upon Israel, cf. 1 Chr 23:31.


  2 Chr 2:5-6


  In order properly to worship Jahve by these sacrifices, the temple must be large, because Jahve is greater than all gods; cf. Exo 18:11; Deu 10:17.


  No one is able (כּוח עצר as in 1 Chr 29:14) to build a house in which this God could dwell, for the heaven of heavens cannot contain Him. These words are a reminiscence of Solomon's prayer (1 Kgs 8:27; 2 Chr 6:18). How should I (Solomon) be able to build Him a house, scil. that He should dwell therein? In connection with this, there then comes the thought: and that is not my purpose, but only to offer incense before Him will I build a temple. הקטיר is used as pars pro toto, to designate the whole worship of the Lord. After this declaration of the purpose, there follows in Deu 10:6 the request that he would send him for this end a skilful chief workman, and the necessary material, viz., costly woods. The chief workman was to be a man wise to work in gold, silver, etc. According to 2 Chr 4:11-16 and 1 Kgs 7:13., he prepared the brazen and metal work, and the vessels of the temple; here, on the contrary, and in 2 Chr 2:13 also, he is described as a man who was skilful also in purple weaving, and in stone and wood work, to denote that he was an artificer who could take charge of all the artistic work connected with the building of the temple. To indicate this, all the costly materials which were to be employed for the temple and its vessels are enumerated. ארגּון, the later form of ארגּמן, deep-red purple, see on Exo 25:4. כּרמיל, occurring only here, 2 Chr 2:6, 2 Chr 2:13, and in 2 Chr 3:14, in the signification of the Heb. שׁני תּולעת, crimson or scarlet purple, see on Exo 25:4. It is not originally a Hebrew word, but is probably derived from the Old-Persian, and has been imported, along with the thing itself, from Persia by the Hebrews. תּכלת, deep-blue purple, hyacinth purple, see on Exo 25:4. פּתּוּהים פּתּח, to make engraved work, and Exo 28:9, Exo 28:11, Exo 28:36, and Exo 39:6, of engraving precious stones, but used here, as כּל־פּתּוּח, 2 Chr 2:13, shows, in the general signification of engraved work in metal or carved work in wood; cf. 1 Kgs 6:29. עם־החכמים depends upon לעשׂות: to work in gold ..., together with the wise (skilful) men which are with me in Judah. הכין אשׁר, quos comparavit, cf. 1 Chr 28:21; 1 Chr 22:15.


  2 Chr 2:7


  The materials Hiram was to send were cedar, cypress, and algummim wood from Lebanon. אלגוּמים, 2 Chr 2:7 and 2 Chr 9:10, instead of אלמגּים, 1 Kgs 10:11, probably means sandal wood, which was employed in the temple, according to 1 Kgs 10:12, for stairs and musical instruments, and is therefore mentioned here, although it did not grow in Lebanon, but, according to 1 Kgs 9:10 and 1 Kgs 10:11, was procured at Ophir. Here, in our enumeration, it is inexactly grouped along with the cedars and cypresses brought from Lebanon.


  2 Chr 2:8-9


  The infinitive וּלהכין cannot be regarded as the continuation of לכרות, nor is it a continuation of the imperat. לי שׁלח (2 Chr 2:7), with the signification, "and let there be prepared for me" (Berth.). It is subordinated to the preceding clauses: send me cedars, which thy people who are skilful in the matter hew, and in that my servants will assist, in order, viz., to prepare me building timber in plenty (the ו is explic). On 2 Chr 2:8 cf. 2 Chr 2:4. The infin. abs. הפלא is used adverbially: "wonderfully" (Ew. 280, c). In return, Solomon promises to supply the Tyrian workmen with grain, wine, and oil for their maintenance—a circumstance which is omitted in 1 Kgs 5:10; see on 2 Chr 2:14. להטבים is more closely defined by העצים לכרתי, and ל is the introductory ל: "and behold, as to the hewers, the fellers of trees." חטב, to hew (wood), and to dress it (Deu 29:10; Jos 9:21, Jos 9:23), would seem to have been supplanted by חצב, which in 2 Chr 2:2, 2 Chr 2:18 is used for it, and it is therefore explained by העצים כּרת. "I will give wheat מכּות to thy servants" (the hewers of wood). The word מכּות gives no suitable sense; for "wheat of the strokes," for threshed wheat, would be a very extraordinary expression, even apart from the facts that wheat, which is always reckoned by measure, is as a matter of course supposed to be threshed, and that no such addition is made use of with the barley. מכּות is probably only an orthographical error for מכּלת, food, as may be seen from 1 Kgs 5:11.


  2 Chr 2:11


  The answer of King Hiram; cf. 1 Kgs 5:7-11.—Hiram answered בּכתב, in a writing, a letter, which he sent to Solomon. In 1 Kgs 5:7 Hiram first expresses his joy at Solomon's request, because it was of importance to him to be on a friendly footing with the king of Israel. In the Chronicle his writing begins with the congratulation: because Jahve loveth His people, hath He made thee king over them. Cf. for the expression, 2 Chr 9:8 and 1 Kgs 10:9. He then, according to both narratives, praises God that He has given David so wise a son. ויּאמר, 2 Chr 2:12, means: then he said further. The praise of God is heightened in the Chronicle by Hiram's entering into Solomon's religious ideas, calling Jahve the Creator of heaven and earth. Then, further, חכם בּן is strengthened by וּבינה שׂכל יודע, having understanding and discernment; and this predicate is specially referred to Solomon's resolve to build a temple to the Lord. Then in 2 Chr 2:13. he promises to send Solomon the artificer Huram-Abi. On the title אבי, my father, i.e., minister, counsellor, and the descent of this man, cf. the commentary on 1 Kgs 7:13-14. In 2 Chr 2:14 of the Chronicle his artistic skill is described in terms coinciding with Solomon's wish in 2 Chr 2:6, only heightened by small additions. To the metals as materials in which he could work, there are added stone and wood work, and to the woven fabrics בּוּץ (byssus), the later word for שׁשׁ; and finally, to exhaust the whole, he is said to be able כּל־מח ולחשׁב, to devise all manner of devices which shall be put to him, as in Exo 31:4, he being thus raised to the level of Bezaleel, the chief artificer of the tabernacle. עם־חכמיך is dependent upon לעשׂות, as in 2 Chr 2:6. The promise to send cedars and cypresses is for the sake of brevity here omitted, and only indirectly indicated in 2 Chr 2:16. In 2 Chr 2:15, however, it is mentioned that Hiram accepted the promised supply of grain, wine, and oil for the labourers; and 2 Chr 2:16 closes with the promise to fell the wood required in Lebanon, and to cause it to be sent in floats to Joppa (Jaffa), whence Solomon could take it up to Jerusalem. The word צרך, "need," is a ἅπαξ λεγ. in the Old Testament, but is very common in Aramaic writings. רפסדות, "floats," too, occurs only here instead of דּבבות, 1 Kgs 5:9, and its etymology is unknown. If we compare 1 Kgs 5:13-16 with the parallel account in 1 Kgs 5:8-11, we find that, besides Hiram's somewhat verbose promise to fell the desired quantity of cedars and cypresses on Lebanon, and to send them in floats by sea to the place appointed by Solomon, the latter contains a request from Hiram that Solomon would give him לחם, maintenance for his house, and a concluding remark that Hiram sent Solomon cedar wood, while Solomon gave Hiram, year by year, 20,000 kor of wheat as food for his house, i.e., the royal household, and twenty kor beaten oil, that is, of the finest oil. In the book of Kings, therefore, the promised wages of grain, wine, and oil, which were sent to the Tyrian woodcutters, is passed over, and only the quantity of wheat and finest oil which Solomon gave to the Tyrian king for his household, year by year, in return for the timber sent, is mentioned. In the Chronicle, on the contrary, only the wages or payment to the woodcutters is mentioned, and the return made for the building timber is not spoken of; but there is no reason for bringing these two passages, which treat of different things, into harmony by alterations of the text. For further discussion of this and of the measures, see on 1 Kgs 5:11.


  2 Chr 2:17


  In 2 Chr 2:17 and 2 Chr 2:18 the short statement in 2 Chr 2:2 as to Solomon's statute labourers is again taken up and expanded. Solomon caused all the men to be numbered who dwelt in the land of Israel as strangers, viz., the descendants of the Canaanites who were not exterminated, "according to the numbering (ספר occurs only here) as his father David had numbered them." This remark refers to 1 Chr 22:2, where, however, it is only said that David commanded the strangers to be assembled. But as he caused them to be assembled in order to secure labourers for the building of the temple, he doubtless caused them to be numbered; and to this reference is here made. The numbering gave a total of 153,000 men, of whom 70,000 were made bearers of burdens, 80,000 חצב, i.e., probably hewers of stone and wood בּהר, i.e., on Lebanon, and 3600 foremen or overseers over the workmen, את־העם להעביד, to cause the people to work, that is, to hold them to their task. With this cf. 1 Kgs 5:15., where the number of the overseers is stated at 3300. This difference is explained by the fact that in the Chronicle the total number of overseers, of higher and lower rank, is given, while in the book of Kings only the number of overseers of the lower rank is given without the higher overseers. Solomon had in all 550 higher overseers of the builders (Israelite and Canaanite),—cf. 1 Kgs 9:23; and of these, 250 were Israelites, who alone are mentioned in 2 Chr 8:10, while the remaining 300 were Canaanites. The total number of overseers is the same in both accounts,—3850; who are divided in the Chronicle into 3600 Canaanitish and 250 Israelitish, in the book of Kings into 3300 lower and 550 higher overseers (see on 1 Kgs 5:16). It is, moreover, stated in 1 Kgs 5:12. that Solomon had levied a force of 30,000 statute labourers from among the people of Israel, with the design that a third part of them, that is, 10,000 men, should labour alternately for a month at a time in Lebanon, looking after their own affairs at home during the two following months. This levy of workmen from among the people of Israel is not mentioned in the Chronicle.


  2 Chronicles 3


  The Building of the Temple—2 Chronicles 3-5:1 (Cf. 1 Kings 6; 7:13-51.)


  The description of the building begins with a statement of the place where and of the time when the temple was built (2 Chr 3:1-2). Then follows an account of the proportions of the building, a description of the individual parts, commencing on the outside and advancing inwards. First we have the porch (2 Chr 3:3, 2 Chr 3:4), then the house, i.e., the interior apartment or the holy place (2 Chr 3:5-7), then the holiest of all, and cherubim therein (2 Chr 3:8-13), and the veil of partition between the holy place and the most holy (2 Chr 3:14). After that we have the furniture of the court, the pillars of the porch (2 Chr 3:15-17), the brazen altar (2 Chr 4:1), the brazen sea (2 Chr 4:2-5), the ten lavers (2 Chr 4:6), the furniture of the holy place, candlesticks and tables (2 Chr 4:7, 2 Chr 4:8), and of the two courts (2 Chr 4:9, 2 Chr 4:10), and finally a summary enumeration of the brazen and golden utensils of the temple (2 Chr 4:11, 2 Chr 4:12). The description in 1 Kings 6 and 7 is differently arranged; the divine promise which Solomon received while the building was in progress, and a description of the building of the palace, being inserted: see on 1 Kings 6 and 7.


  2 Chr 3:1


  The building of the temple.—2 Chr 3:1-3. The statements as to the place where the temple was built (2 Chr 3:1) are found here only. Mount Moriah is manifestly the mountain in the land of Moriah where Abraham was to have sacrificed his son Isaac (Gen 22:2), which had received the name המּוריּה, i.e., "the appearance of Jahve," from that event. It is the mountain which lies to the north-east of Zion, now called Haram after the most sacred mosque of the Mohammedans, which is built there; cf. Rosen, das Haram von Jerusalem, Gotha 1866. לד נראה אשׁר is usually translated: "which was pointed out to David his father." But ראה has not in Niphal the signification "to be pointed out," which is peculiar to the Hophal (cf. Exo 25:40; Exo 26:30; Deu 4:35, etc.); it means only "to be seen," "to let oneself be seen," to appear, especially used of appearances of God. It cannot be shown to be anywhere used of a place which lets itself be seen, or appears to one. We must therefore translate: "on mount Moriah, where He had appeared to David his father." The unexpressed subject יהוה is easily supplied from the context; and with אשׁר בּהר, "on the mountain where," cf. אשׁר בּמּקום, Gen 35:13., and Ew. 331, c, 3. הכין אשׁר is separated from what precedes, and connected with what follows, by the Athnach under אביהוּ, and is translated, after the lxx, Vulg., and Syr., as a hyperbaton thus: "in the place where David had prepared," scil. the building of the temple by the laying up of the materials there (1 Chr 22:5; 1 Chr 29:2). But there are no proper analogies to such a hyperbaton, since Jer 14:1 and Jer 46:1 are differently constituted. Berth. therefore is of opinion that our text can only signify, "which temple he prepared on the place of David," and that this reading cannot be the original, because הכין occurs elsewhere only of David's activity in preparing for the building of the temple, and "place of David" cannot, without further ceremony, mean the place which David had chosen. He would therefore transpose the words thus: דויד הכין אשׁר בּמקום. But this conjecture is by no means certain. In the first place, the mere transposition of the words is not sufficient; we must also alter בּמקום into בּמּקום, to get the required sense; and, further, Bertheau's reasons are not conclusive. הכין means not merely to make ready for (zursten), to prepare, but also to make ready, make (bereiten), found e.g., 1 Kgs 6:19; Ezr 3:3; and the frequent use of this word in reference to David's action in preparing for the building of the temple does not prove that it has this signification here also. The clause may be quite well translated, with J. J. Rambach: "quam domum praeparavit (Salomo) in loco Davidis." The expression "David's place," for "place which David had fixed upon," cannot in this connection be misunderstood, but yet it cannot be denied that the clause is stiff and constrained if we refer it to יהוה את־בּית. We would therefore prefer to give up the Masoretic punctuation, and construe the words otherwise, connecting הכין אשׁר with the preceding thus: where Jahve had appeared to his father David, who had prepared (the house, i.e., the building of it), and make בּמקום ד, with the following designation of the place, to depend upon לבנות as a further explanation of the הם בּהר, viz., in the place of David, i.e., on the place fixed by David on the threshing-floor of the Jebusite Ornan; cf. 1 Chr 21:18.—In 2 Chr 3:2 לבנות ויּחל is repeated in order to fix the time of the building. In 1 Kgs 6:1 the time is fixed by its relation to the exodus of the Israelites from Egypt. בּשּׁני, which the older commentators always understood of the second day of the month, is strange. Elsewhere the day of the month is always designated by the cardinal number with the addition of לחרשׁ or יום, the month having been previously given. Berth. therefore considers בּשּׁני to be a gloss which has come into the text by a repetition of השּׁני, since the lxx and Vulg. have not expressed it.


  2 Chr 3:3


  "And this is Solomon's founding, to build the house of God;" i.e., this is the foundation which Solomon laid for the building of the house of God. The infin. Hoph. הוּסד is used here and in Ezr 3:11 substantively. The measurements only of the length and breadth of the building are given; the height, which is stated in 1 Kgs 6:2, is omitted here. The former, i.e., the ancient measurement, is the Mosaic or sacred cubit, which, according to Eze 40:5 and Eze 43:13, was a handbreadth longer than the civil cubit of the earlier time; see on 1 Kgs 6:2.


  2 Chr 3:4


  The porch and the interior of the holy place.—2 Chr 3:4. The porch which was before (i.e., in front of) the length (of the house), was twenty cubits before the breadth of the house, i.e., was as broad as the house. So understood, the words give an intelligible sense. הארך with the article refers back to הארך in 2 Chr 3:3 (the length of the house), and על־פּני in the two defining clauses means "in front;" but in the first clause it is "lying in front of the house," i.e., built in front; in the second it is "measured across the front of the breadth of the house."


  There is certainly either a corruption of the text, or a wrong number in the statement of the height of the porch, 120 cubits; for a front 120 cubits high to a house only thirty cubits high could not be called אוּלם; it would have been a מגדּל, a tower. It cannot with certainty be determined whether we should read twenty or thirty cubits; see in 1 Kgs 6:3. He overlaid it (the porch) with pure gold; cf. 1 Kgs 6:21.


  2 Chr 3:5-7


  The interior of the holy place.—2 Chr 3:5. The "great house," i.e., the large apartment of the house, the holy place, he wainscotted with cypresses, and overlaid it with good gold, and carved thereon palms and garlands. חפּה from חפה, to cover, cover over, alternates with the synonymous צפּה in the signification to coat or overlay with wood and gold. תּמּרים .dlo as in Eze 41:18, for תּמּרות, 1 Kgs 6:29, 1 Kgs 6:35, are artificial palms as wall ornaments. שׁרשׁרות are in Exo 28:14 small scroll-formed chains of gold wire, here spiral chain-like decorations on the walls, garlands of flowers carved on the wainscot, as we learn from 1 Kgs 6:18.


  2 Chr 3:6-7


  And he garnished the house with precious stones for ornament (of the inner sides of the walls); cf. 1 Chr 29:2, on which Bhr on 1 Kgs 6:7 appositely remarks, that the ornamenting of the walls with precious stones is very easily credible, since among the things which Solomon brought in quantity from Ophir they are expressly mentioned (1 Kgs 10:11), and it was a common custom in the East so to employ them in buildings and in vessels; cf. Symbolik des mos. Cult. i. S. 280, 294, 297. The gold was from פּרוים. This, the name of a place rich in gold, does not elsewhere occur, and has not as yet been satisfactorily explained. Gesen. with Wilson compares the Sanscrit parvam, the first, foremost, and takes it to be the name of the foremost, i.e., eastern regions; others hold the word to be the name of some city in southern or eastern Arabia, whence Indian gold was brought to Palestine.—In 2 Chr 3:7 the garnishing of the house with gold is more exactly and completely described. He garnished the house, the beams (of the roof), the thresholds (of the doors), and its walls and its doors with gold, and carved cherubs on the walls. For details as to the internal garnishing, decoration, and gilding of the house, see 1 Kgs 6:18, 1 Kgs 6:29, and 1 Kgs 6:30, and for the doors, 1 Kgs 6:32-35.


  2 Chr 3:8


  The most holy place, with the figures of the cherubim and the veil; cf. 1 Kgs 6:19-28.—The length of the most holy place in front of the breadth of the house, twenty cubits, consequently measured in the same way as the porch (2 Chr 3:4); the breadth, i.e., the depth of it, also twenty cubits. The height, which was the same (1 Kgs 6:20), is not stated; but instead of that we have the weight of the gold which was used for the gilding, which is omitted in 1 Kings 6, viz., 600 talents for the overlaying of the walls, and 50 shekels for the nails to fasten the sheet gold on the wainscotting. He covered the upper chambers of the most holy place also with gold; see 1 Chr 28:11. This is not noticed in 1 Kings 6.


  2 Chr 3:10


  The figures of the cherubim are called צעצעים מעשׂה, sculpture work. The ἁπ. λεγ.. צעצעים comes from צוּע, Arab. ṣâǵ, formavit, finxit, and signifies sculptures. The plur. יצפּוּ, "they overlaid them," is indefinite. The length of the wings was five cubits, and the four outspread wings extended across the whole width of the most holy place from one wall to the other. The repetition of the clauses האהר הכּרוּב...האהד כּנף (2 Chr 3:11, 2 Chr 3:12) has a distributive force: the top of one wing of each cherub reached the wall of the house, that of the other wing reached the wing of the other cherub standing by. In the repetition the masc. מגּיע alternates with the fem. מגּעת, being construed in a freer way as the principal gender with the fem. כּנף, and also with דּבקה, adhaerebat, in the last clause.—In 2 Chr 3:12 Bertheau would strike out the word כּנפי because it does not suit פּרשׂים, which occurs in 1 Chr 28:17; 2 Chr 5:8; 1 Kgs 8:7, in the transitive signification, "to stretch out the wings." But nothing is gained by that, for we must then supply the erased word after פּרשׂים again. And, moreover, the succeeding clause is introduced by והם, just because in the first clause the wings, and not the cherubim, were the subject. We hold the text to be correct, and translate: "the wings of these cherubim were, for they stretched them out, twenty cubits." והם refers to הכּרוּבים. They stood upon their feet, consequently upright, and were, according to 1 Kgs 6:26, ten cubits high. "And their faces towards the house," i.e., turned towards the holy place, not having their faces turned towards each other, as was the case with the cherubim upon the Capporeth (Exo 25:20).


  2 Chr 3:14


  The veil between the holy place and the most holy, not mentioned in 1 Kgs 6:21, was made of the same materials and colours as the veil on the tabernacle, and was inwoven with similar cherub figures; cf. Exo 26:31. וּבוּץ כּרמיל as in 2 Chr 2:13. עלה על, to bring upon; an indefinite expression for: to weave into the material.


  2 Chr 3:15


  The two brazen pillars before the house, i.e., before the porch, whose form is more accurately described in 1 Kgs 7:15-22. The height of it is here given at thirty-five cubits, while, according to 1 Kgs 7:15; 2 Kgs 25:17; Jer 52:21, it was only eighteen cubits. The number thirty-five has arisen by confounding יח = 18 with לה = 35; see on 1 Kgs 7:16. הצּפת (ἁπ. λεγ.) from צפה, overlay, cover, is the hood of the pillar, i.e., the capital, called in 1 Kgs 7:16. כּתרת, crown, capital, five cubits high, as in 1 Kgs 7:16.


  2 Chr 3:16


  "And he made little chains on the collar (Halsreife), and put it on the top of the pillars, and made 100 pomegranates, and put them on the chains." In the first clause of this verse, בּדּביר, "in (on) the most holy place," has no meaning, for the most holy place is not here being discussed, but the pillars before the porch, or rather an ornament on the capital of these pillars. We must not therefore think of chains in the most holy place, which extended thence out to the pillars, as the Syriac and Arabic seem to have done, paraphrasing as they do: chains of fifty cubits (i.e., the length of the holy place and the porch). According to 1 Kgs 7:17-20 and 1 Kgs 7:41., compared with 2 Chr 4:12-13, each capital consisted of two parts. The lower part was a circumvolution (Wulst) covered with chain-like net-work, one cubit high, with a setting of carved pomegranates one row above and one row below. The upper part, or that which formed the crown of the capital, was four cubits high, and carved in the form of an open lily-calyx. In our verse it is the lower part of the capital, the circumvolution, with the chain net-work and the pomegranates, which is spoken of. From this, Bertheau concludes that דּביר must signify the same as the more usual שׂבכה, viz., "the lattice-work which was set about the top of the pillars, and served to fasten the pomegranates," and that bdbyr has arisen out of בּרביד by a transposition of the letters. בּרביד (chains) should be read here. This conjecture so decidedly commends itself, that we regard it as certainly correct, since רביד denotes in Gen 41:42; Eze 16:11, a necklace, and so may easily denote also a ring or hoop; but we cannot adopt the translation "chains on a ring," nor the idea that the שׂבכה, since it surrounded the head of the pillars as a girdle or broad ring, is called the ring of the pillars. For this idea does not agree with the translation "chains in a ring," even when they are conceived of as "chain-like ornaments, which could scarcely otherwise be made visible on the ring than by open work." Then the chain-like decorations were not, as Bertheau thinks, on the upper and under border of the ring, but formed a net-work which surrounded the lower part of the capital of the pillar like a ring, as though a necklace had been drawn round it. רביד consequently is not the same as שׂבכה, but rather corresponds to that part of the capital which is called גּלּה (גּלּות) in 1 Kgs 7:14; for the שׂבכות served to cover the גּלּות, and were consequently placed on or over the גּלּות, as the pomegranates were on the chains or woven work. הגּלּה denotes the curve, the circumvolution, which is in 1 Kgs 7:20 called הבּטן, a broad-arched band, bulging towards the middle, which formed the lower part of the capital. This arched part of the capital the author of the Chronicle calls רביד, ring or collar, because it may be regarded as the neck ornament of the head of the pillar, in contrast to the upper part of the capital, that consisted in lily-work, i.e., the ball wrought into the form of an open lily-calyx (כּתרת( xylac-).


  2 Chr 3:17


  As to the position of the pillars, and their names, see on 1 Kgs 7:21.


  2 Chronicles 4


  2 Chr 4:1


  2 Chr 4:1-6. The copper furniture of the court. 2 Chr 4:1. The altar of burnt-offering. Its preparation is passed over in 1 Kings 6 and 7, so that there it is only mentioned incidentally in connection with the consecration of the temple, 1 Kgs 8:22, 1 Kgs 8:54, and 1 Kgs 9:25. It was twenty cubits square (long and broad) and ten cubits high, and constructed on the model of the Mosaic altar of burnt-offering, and probably of brass plates, which enclosed the inner core, consisting of earth and unhewn stones; and if we may judge from Ezekiel's description, Eze 43:13-17, it rose in steps, as it were, so that at each step its extent was smaller; and the measurement of twenty cubits refers only to the lowest scale, while the space at the top, with the hearth, was only twelve cubits square; cf. my Bibl. Archaeol. i. S. 127, with the figure, plate iii. fig. 2.


  2 Chr 4:2


  The brazen sea described as in 1 Kgs 7:23-26. See the commentary on that passage, and the sketch in my Archaeol. i. plate iii. fig. 1. The differences in substance, such as the occurrence of בּקרים and הבּקר, 2 Chr 4:3, instead of פּקעים and הפּקים, and 3000 baths instead of 2000, are probably the result of orthographical errors in the Chronicle. יכיל in 2 Chr 4:5 appears superfluous after the preceding מחזיק, and Berth. considers it a gloss which has come from 1 Kings into our text by mistake. But the expression is only pleonastic: "receiving baths, 3000 it held;" and there is no sufficient reason to strike out the words.


  2 Chr 4:6


  The ten lavers which, according to 1 Kgs 7:38, stood upon ten brazen stands, i.e., chests provided with carriage wheels. These stands, the artistic work on which is circumstantially described in 1 Kgs 7:27-37, are omitted in the Chronicle, because they are merely subordinate parts of the lavers. The size or capacity of the lavers is not stated, only their position on both sides of the temple porch, and the purpose for which they were designed, "to wash therein, viz., the work of the burnt-offering (the flesh of the burnt-offering which was to be burnt upon the altar) they rinsed therein," being mentioned. For details, see in 1 Kgs 7:38. and the figure in my Archaol. i. plate iii. fig. 4. Occasion is here taken to mention in a supplementary way the use of the brazen sea.


  2 Chr 4:7


  The golden furniture of the holy place and the courts. These three verses are not found in the parallel narrative 1 Kings 7, where in 1 Kgs 7:39 the statement as to the position of the brazen sea (2 Chr 4:10) follows immediately the statement of the position of the stands with the lavers. The candlesticks and the table of the shew-bread are indeed mentioned in the summary enumeration of the temple furniture, 1 Kgs 7:48 and 1 Kgs 7:49, as in the corresponding passage of the Chronicle (2 Chr 4:19, 2 Chr 4:20) they again occur; and in 1 Kgs 6:36 and 1 Kgs 7:12, in the description of the temple building, the inner court is spoken of, but the outer court is not expressly mentioned. No reason can be given for the omission of these verses in 1 Kings 7; but that they have been omitted or have dropped out, may be concluded from the fact that not only do the whole contents of our fourth chapter correspond to the section 1 Kings 7:23-50, but both passages are rounded off by the same concluding verse (2 Chr 5:1 and 1 Kgs 7:51).


  2 Chr 4:7


  He made ten golden candlesticks כּמשׁפּטם, according to their right, i.e., as they should be according to the prescript, or corresponding to the prescript as to the golden candlesticks in the Mosaic sanctuary (Exo 25:31.). משׁפּט is the law established by the Mosaic legislation.


  2 Chr 4:8


  Ten golden tables, corresponding to the ten candlesticks, and, like these, placed five on the right and five on the left side of the holy place. The tables were not intended to bear the candlesticks (Berth.), but for the shew-bread; cf. on 2 Chr 4:19 and 1 Chr 28:16. And a hundred golden basins, not for the catching and sprinkling of the blood (Berth.), but, as their connection with the tables for the shew-bread shows, wine flagons, or sacrificial vessels for wine libations, probably corresponding to the מנקּיּות on the table of shew-bread in the tabernacle (Exo 25:29). The signification, wine flagons, for מזרקים, is placed beyond a doubt by Amo 6:6.


  2 Chr 4:9


  The two courts are not further described. For the court of the priests, see on 1 Kgs 6:36 and 1 Kgs 7:12. As to the great or outer court, the only remark made is that it had doors, and its doors, i.e., the folds or leaves of the doors, were overlaid with copper. In 2 Chr 4:10 we have a supplementary statement as to the position of the brazen sea, which coincides with 1 Kgs 7:39; see on the passage. In 2 Chr 4:11 the heavier brazen (copper) utensils, belonging to the altar of burnt-offering, are mentioned: סידות, pots for the removal of the ashes; יעים, shovels, to take the ashes out from the altar; and מזרקות, basins to catch and sprinkle the sacrificial blood. This half verse belongs to the preceding, notwithstanding that Huram is mentioned as the maker. This is clear beyond doubt, from the fact that the same utensils are again introduced in the summary catalogue which follows (2 Chr 4:16).


  2 Chr 4:11


  Summary catalogue of the temple utensils and furniture.—2 Chr 4:11-18. The brass work wrought by Huram.


  2 Chr 4:19


  The golden furniture of the holy place and the gilded doors of the temple. This section is found also in 1 Kgs 7:40-50. The enumeration of the things wrought in brass coincides to a word, with the exception of trifling linguistic differences and some defects in the text, with 1 Kgs 7:40-47. In 2 Chr 4:12 והכּתרות הגּלּות is the true reading, and we should so read in 1 Kgs 7:41 also, since the גּלּות, circumvolutions, are to be distinguished from the כּתרות, crowns; see on 2 Chr 3:16. In 2 Chr 4:14 the first עשׂה is a mistake for עשׂר, the second for עשׂרה, 1 Kgs 7:43; for the verb עשׂה is not required nor expected, as the accusative depends upon לעשׂות, 2 Chr 4:11, while the number cannot be omitted, since it is always given with the other things. In 2 Chr 4:16 מזלנות is an orthographic error for מזרקות; cf. 2 Chr 4:11 and 1 Kgs 7:44. ואת־כּל־כּליחם is surprising, for there is no meaning in speaking of the utensils of the utensils enumerated in 2 Chr 4:12-16. According to 1 Kgs 7:45, we should read האלּה כּל־הכּלים את. As to אביו, see on 2 Chr 2:12. מרוּק נחשׁת is accusative of the material, of polished brass; and so also ממרט נח, 1 Kgs 7:45, with a similar signification. In reference to the rest, see the commentary on 1 Kgs 7:40.


  2 Chr 4:19-21


  In the enumeration of the golden furniture of the holy place, our text diverges somewhat more from 1 Kgs 7:48-50. On the difference in respect to the tables of the shew-bread, see on 1 Kgs 7:48. In 2 Chr 4:20 the number and position of the candlesticks in the holy place are not stated as they are in 1 Kgs 7:49, both having been already given in 2 Chr 4:7. Instead of that, their use is emphasized: to light them, according to the right, before the most holy place (כּמּשׁפּט as in 2 Chr 4:7). As to the decorations and subordinate utensils of the candlesticks, see on 1 Kgs 7:49. To זהב, 2 Chr 4:21 (accus. of the material), is added זהב מכלות הוּא, "that is perfect gold." מכלה, which occurs only here, is synonymous with מכלל, perfection. This addition seems superfluous, because before and afterwards it is remarked of these vessels that they were of precious gold (סגוּר זהב), and it is consequently omitted by the lxx, perhaps also because מכלות was not intelligible to them. The words, probably, are meant to indicate that even the decorations and the subordinate utensils of the candlesticks (lamps, snuffers, etc.) were of solid gold, and not merely gilded.


  2 Chr 4:22


  מזמּרות, knives, probably used along with the snuffers for the cleansing and trimming of the candlesticks and lamps, are not met with among the utensils of the tabernacle, but are here mentioned (Chr. and Kings), and in 2 Kgs 12:14 and Jer 52:18, among the temple utensils. Along with the מזרקות, sacrificial vessels (see on 2 Chr 4:8), in 1 Chr 28:17 מזלנות, forks of gold, are also mentioned, which are not elsewhere spoken of. Among the utensils of the tabernacle we find only מזלגות of brass, flesh-forks, as an appurtenance of the altar of burnt-offering (Exo 27:3; Exo 38:3; Num 4:14; cf. 1 Sam 2:13.), which, however, cannot be intended here, because all the utensils here enumerated belonged to the holy place. What purpose the golden forks served cannot be determined, but the mention of golden knives might lead us to presuppose that there would be golden forks as well. That the forks are not mentioned in our verse does not render their existence doubtful, for the enumeration is not complete: e.g., the ספּות, 1 Kgs 7:50, are also omitted. כּפּות, vessels for the incense, and מחתּות, extinguishers, as in 1 Kgs 7:50. Instead of דּלתותיו הבּית וּפּתח הבּית , "and as regards the opening (door) of the house, its door-leaves," in 1 Kgs 7:50 we have הבּית לדלתות והפּתת, "and the hinges of the door-leaves of the house." This suggests that פתח is only an orthographical error for פּתת; but then if we take it to be so, we must alter דּלתותיו into לדלתותיו. And, moreover, the expression הבּית פּתת, door-hinges of the house, is strange, as פּות properly denotes a recess or space between, and which renders the above-mentioned conjecture improbable. The author of the Chronicle seems rather himself to have generalized the expression, and emphasizes merely the fact that even the leaves of the doors in the most holy place and on the holy place were of gold;—of course not of solid gold; but they were, as we learn from 2 Chr 3:7, overlaid with gold. This interpretation is favoured by the simple זהב being used without the predicate סגוּר. To the sing. פּתח no objection can be made, for the word in its fundamental signification, "opening," may easily be taken collectively.


  2 Chronicles 5


  2 Chr 5:1


  2 Chr 5:1 contains the conclusion of the account of the preparation of the sacred utensils as in 1 Kgs 7:51, and with it also the whole account of the building of the temple is brought to an end. The ו before את־הכּסף and את־הזּהב corresponds to the Lat. et—et, both—and also. As to David's offerings, cf. 1 Chr 18:10 and 1 Chr 18:11; and on the whole matter, compare also the remarks on 1 Kgs 7:51.


  2 Chr 5:2


  The first part of the celebration was the transfer of the ark from Mount Zion to the temple (2 Chr 5:2-14), and in connection with this we have the words in which Solomon celebrates the entry of the Lord into the new temple (2 Chr 6:1-11). This section has been already commented on in the remarks on 1 Kings 8:1-21, and we have here, consequently, only to set down briefly those discrepancies between our account and that other, which have any influence upon the meaning.—In 2 Chr 5:3 the name of the month, האתנים בּירח (1 Kgs 8:2), with which the supplementary clause, "that is the seventh month," is there connected, is omitted, so that we must either change החדשׁ into בּחרשׁ, or supply the name of the month; for the festival is not the seventh month, but was held in that month.


  2 Chr 5:4


  Instead of הלויּם, we have in 2 Kings הכּהנים, the priests bare the ark; and since even according to the Chronicle (2 Chr 5:7) the priests bare the ark into the holy place, we must understand by הלויּם such Levites were also priests.—In 2 Chr 5:5, too the words הלויּם הכּהנים are inexact, and are to be corrected by 1 Kgs 8:4, והלויּם הכּהנים. For even if the Levitic priests bare the ark and the sacred utensils of the tabernacle into the temple, yet the tabernacle itself (the planks, hangings, and coverings of it) was borne into the temple, to be preserved as a holy relic, not by priests, but only by Levites. The conj. ו before הלוים has probably been omitted only by a copyist, who was thinking of הלוים הכהנים (Jos 3:3; Deu 17:9, Deu 17:18, etc.).—In 2 Chr 5:8 ויכסּוּ is an orthographical error for ויּסכּוּ, 1 Kgs 8:7; cf. 1 Chr 28:18; Exo 25:20.—In 2 Chr 5:9, too, מן־הארון has probably come into our text only by a copyist's mistake instead of מן־הקּדשׁ (1 Kgs 8:8).


  2 Chr 5:10


  נתן אשׁר, who had given, i.e., laid in, is not so exact as שׁם הנּיח אשׁר (1 Kgs 8:9), but may be justified by a reference to Exo 40:20.


  2 Chr 5:11


  2 Chr 5:11-13 describe the part which the priests and Levitical singers and musicians took in the solemn act of transferring the ark to the temple-a matter entirely passed over in the narrative in 1 Kgs 8:11, which confines itself to the main transaction. The mention of the priests gives occasion for the remark, 2 Chr 5:11, "for all the priests present had sanctified themselves, but the courses were not to be observed," i.e., the courses of the priests (1 Chron 24) could not be observed. The festival was so great, that not merely the course appointed to perform the service of that week, but also all the courses had sanctified themselves and co-operated in the celebration. In reference to the construction לשׁמור אין, cf. Ew. 321, b.


  2 Chr 5:12


  All the Levitic singers and musicians were also engaged in it, to make the festival glorious by song and instrumental music: "and the Levites, the singers, all of them, Asaph, Heman, and Jeduthun, and their sons and brethren, clad in byssus, with cymbals, psalteries, and harps, stood eastward from the altar, and with them priests to 120, blowing trumpets." The ל before כּלּם and the following noun is the introductory ל: "as regards." On the form מחצררים, see on 1 Chr 15:24; on these singers and musicians, their clothing, and their instruments, see on 1 Chr 15:17-28 and 2 Chr 25:1-8.


  2 Chr 5:13


  2 Chr 5:13 runs thus literally: "And it came to pass, as one, regarding the trumpeters and the singers, that they sang with one voice to praise and thank Jahve." The meaning is: and the trumpeters and singers, together as one man, sang with one voice to praise. כּאחד is placed first for emphasis; stress is laid upon the subject, the trumpeters and singers, by the introductory ל; and היה is construed with the following infinitive (להשׁמיע): it was to sound, to cause to hear, for they were causing to hear, where ל c. infin. is connected with היה, as the participle is elsewhere, to describe the circumstances; cf. Ew. 237. But in order to express very strongly the idea of the unisono of the trumpet-sound, and the singing accompanied by the harp-playing, which lies in כּאחד, אחד קול is added to להשׁמיע. By וגו קול וּכהרים all that was to be said of the song and music is drawn together in the form of a protasis, to which is joined מלא והבּית, the apodosis both of this latter and also of the protasis which was interrupted by the parenthesis in 2 Chr 5:11 : "When the priests went forth from the holy place, for...(2 Chr 5:11), and when they lifted up the voice with trumpets and with cymbals, and the (other) instruments of song, and with the praise of Jahve, that He is good, that His mercy endureth for ever (cf. 1 Chr 16:34), then was the house filled with the cloud of the house of Jahve." The absence of the article before ענן requires us thus to connect the יהוה בּית at the close of the verse with ענן (stat. constr.), since the indefinite ענן (without the article) is not at all suitable here; for it is not any cloud which is here spoken of, but that which overshadowed the glory of the Lord in the most holy place.


  2 Chr 5:14


  2 Chr 5:14, again, agrees with 1 Kgs 8:6, and has been there commented upon.


  2 Chronicles 6


  2 Chr 6:1


  The words with which Solomon celebrates this wondrous evidence of the divine favour, entirely coincide with the narrative in 1 Kgs 8:12-21, except that in 2 Chr 6:5. the actual words of Solomon's speech are more completely given than in 1 Kgs 8:16, where the words, "and I have not chosen a man to be prince over my people Israel, and I have chosen Jerusalem that my name might be there," are omitted. For the commentary on this address, see on 1 Kgs 8:12-21.


  2 Chr 6:12


  Solomon's dedicatory prayer likewise corresponds exactly with the account of it given in 1 Kings 8:22-53 till near the end (2 Chr 6:40-42), where it takes quite a different turn. Besides this, in the introduction (2 Chr 6:13) Solomon's position during the prayer is more accurately described, it being there stated that Solomon had caused a high stage (כּיּור, a basin-like elevation) to be erected, which he ascended, and kneeling, spoke the prayer which follows. This fact is not stated in 1 Kgs 8:22, and Then. and Berth. conjecture that it has been dropped out of our text only by mistake. Perhaps so, but it may have been passed over by the author of the books of Kings as a point of subordinate importance. On the contents of the prayer, which begins with the joyful confession that the Lord had fulfilled His promise to David in reference to the building of the temple, and proceeds with a request for a further bestowment of the blessing promised to His people, and a supplication that all prayers made to the Lord in the temple may be heard, see the Com. on 1 Kgs 8:22. The conclusion of the prayer in the Chronicle is different from that in 1 Kings 8. There the last supplication, that the prayers might be heard, is followed by the thought: for they (the Israelites) are Thy people and inheritance; and in the further amplification of this thought the prayer returns to the idea with which it commenced. In the narrative of the Chronicle, on the other hand, the supplications conclude with the general thought (2 Chr 6:40): "Now, my God, let, I beseech Thee, Thine eyes be open, and Thine ears attend unto the prayer of this place" (i.e., unto the prayer spoken in this place). There follows, then, the conclusion of the whole prayer—a summons to the Lord (2 Chr 6:41.): "And now, Lord God, arise into Thy rest, Thou and the ark of Thy strength; let Thy priests, Lord God, clothe themselves in salvation, and Thy saints rejoice in good! Lord God, turn not away the face of Thine anointed: remember the pious deeds of Thy servant David." הסדים as in 2 Chr 32:32; 2 Chr 35:26, and Neh 13:14. On this Thenius remarks, to 1 Kgs 8:53 : "This conclusion is probably authentic, for there is in the text of the prayer, 1 Kings 8, no special expression of dedication, and this the summons to enter into possession of the temple very fittingly supplies. The whole contents of the conclusion are in perfect correspondence with the situation, and, as to form, nothing better could be desired. It can scarcely be thought an arbitrary addition made by the chronicler for no other reason than that the summons spoken of, if taken literally, is irreconcilable with the entrance of the cloud into the temple, of which he has already given us an account." Berth. indeed thinks that it does not thence follow that our conclusion is authentic, and considers it more probable that it was introduced because it appeared more suitable, in place of the somewhat obscure words in 1 Kgs 8:51-53, though not by the author of the Chronicle, and scarcely at an earlier time. The decision on this question can only be arrived at in connection with the question as to the origin of the statements peculiar to the Chronicle contained in 2 Chr 7:1-3.


  If we consider, in the first place, our verses in themselves, they contain no thought which Solomon might not have spoken, and consequently nothing which would tend to show that they are not authentic. It is true that the phrase קשּׁבות אזניך occurs only here and in 2 Chr 7:15, and again in Psa 130:2, and the noun נוּח instead of מנוּחה is found only in Est 9:16-18 in the form נוח; but even if these two expressions be peculiar to the later time, no further conclusion can be drawn from that, than that the author of the Chronicle has here, as often elsewhere, given the thoughts of his authority in the language of his own time. Nor is the relation in which 2 Chr 6:41, 2 Chr 6:42 stand to Psa 132:8-10 a valid proof of the later composition of the conclusion of our prayer. For (a) it is still a question whether our verses have been borrowed from Ps 132, or the verses of the psalm from our passage; and (b) the period when Psa 138:1-8 was written is so doubtful, that some regard it as a Solomonic psalm, while others place it in the post-exilic period. Neither the one nor the other of these questions can be determined on convincing grounds. The appeal to the fact that the chronicler has compounded the hymn in 1 Chron 15 also out of post-exilic psalms proves nothing, for even in that case it is at least doubtful if that be a correct account of the matter. But the further assertion, that the conclusion (2 Chr 6:42) resembles Isa 55:3, and that recollections of this passage may have had some effect also on the conclusion (2 Chr 6:41), is undoubtedly erroneous, for דויד חסדי in 2 Chr 6:42 has quite a different meaning from that which it has in Isa 55:3. There דּוד חסדי are the favours granted to David by the Lord; in 2 Chr 6:42, on the contrary, they are the pious deeds of David,—all that he had done for the raising and advancement of the public worship (see above). The phrase וגו קוּמה, "Arise, O Lord God, into Thy rest," is modelled on the formula which was spoken when the ark was lifted and when it was set down on the journey through the wilderness, which explains both קוּמה and the use of לנוּחך, which is formed after בּנוּחה, Num 10:36. The call to arise into rest is not inconsistent with the fact that the ark had already been brought into the most holy place, for קוּמה has merely the general signification, "to set oneself to anything." The idea is, that God would now take the rest to which the throne of His glory had attained, show Himself to His people from this His throne to be the God of salvation, endue His priests, the guardians of His sanctuary, with salvation, and cause the pious to rejoice in His goodness. בטּוב ישׂמחוּ is generalized in Psa 132:9 into ירנּנוּ. פּני פ השׁב, to turn away the face of any one, i.e., to deny the request, cf. 1 Kgs 2:16.


  2 Chronicles 7


  2 Chr 7:1


  The divine confirmation of the dedication of the temple.—2 Chr 7:1-10. The consecration of the sacrificial service by fire from heaven (2 Chr 7:1-3), and the sacrifices and festival of the people (2 Chr 7:4-10).


  2 Chr 7:1-3


  At the conclusion of Solomon's prayer there fell fire from heaven, which devoured the burnt-offering and the thank-offering, and the glory of the Lord filled the house, so that the priests could not enter the house of Jahve. The assembled congregation, when they saw the fire and the glory of the Lord descend, bowed themselves with their faces to the ground upon the pavement, and worshipped God to praise. Now since this narrative is not found in 1 Kgs 8:54., and there a speech of Solomon to the whole congregation, in which he thanks God for the fulfilment of His promise, and expresses the desire that the Lord would hear his prayers at all times, and bestow the promised salvation on the people, is communicated, modern criticism has rejected this narrative of the Chronicle as a later unhistorical embellishment of the temple dedication. "If we turn our attention," says Berth. in agreement with Then., "to 2 Chr 5:11-14, and compare 2 Chr 5:14 with our second verse, we must maintain that our historian found that there existed two different narratives of the proceedings at the dedication of the temple, and received both into his work. According to the one narrative, the clouds filled the house (1 Kgs 8:10, cf. 2 Chr 5:11-14); and after this was done Solomon uttered the prayer, with the conclusion which we find in 1 Kings 8; according to the other narrative, Solomon uttered the prayer, with the conclusion which we find in Chron., and God thereafter gave the confirmatory signs. Now we can hardly imagine that the course of events was, that the glory of Jahve filled the house (2 Chr 5:14); that then Solomon spoke the words and the prayer in 2 Chron 6; that while he uttered the prayer the glory of Jahve again left the house, and then came down in a way manifest to all the people (2 Chr 7:3), in order to fill the house for a second time." Certainly it was not so; but the narrative itself gives no ground for any such representation. Not a word is said in the text of the glory of Jahve having left the temple during Solomon's prayer. The supposed contradiction between 2 Chr 5:14 and the account in 2 Chr 7:1-3 is founded entirely on a misinterpretation of our verse. The course of events described here was, as the words run, this: Fire came down from heaven upon the sacrifices and devoured them, and the glory of the Lord filled the house; and this is in 2 Chr 7:3 more exactly and precisely repeated by the statement that the people saw the fire and the glory of Jahve descend upon the house. According to these plain words, the glory of Jahve descended upon the temple in the fire which came down from heaven. In the heavenly fire which devoured the sacrifices, the assembled congregation saw the glory of the Lord descend upon the temple and fill it. But the filling of the temple by the cloud when the ark was brought in and set in its place (2 Chr 5:13) can be without difficulty reconciled with this manifestation of the divine glory in the fire. Just as the manifestation of the gracious divine presence in the temple by a cloud, as its visible vehicle, does not exclude the omnipresence of God or His sitting enthroned in heaven, God's essence not being so confined to the visible vehicle of His gracious presence among His people that He ceases thereby to be enthroned in heaven, and to manifest Himself therefrom; so the revelation of the same God from heaven by a descending fire is not excluded or set aside by the presence of the cloud in the holy place of the temple, and in the most holy. We may consequently quite well represent to ourselves the course of events, by supposing, that while the gracious presence of God enthroned above the cherubim on the ark made itself known in the cloud which filled the temple, or while the cloud filled the interior of the temple, God revealed His glory from heaven, before the eyes of the assembled congregation, in the fire which descended upon the sacrifices, so that the temple was covered or overshadowed by His glory. The parts of this double manifestation of the divine glory are clearly distinguished even in our narrative; for in 2 Chr 5:13-14 the cloud which filled the house, as vehicle of the manifestation of the divine glory, and which hindered the priests from standing and serving (in the house, i.e., in the holy place and the most holy), is spoken of; while in our verses, again, it is the glory of God which descended upon the temple in the fire coming down from heaven on the sacrifices, and so filled it that the priests could not enter it, which is noticed.


  Since, therefore, the two passages involve no contradiction, the hypothesis of a compounding together of discrepant narratives loses all standing ground; and it only remains to determine the mutual relations of the two narratives, and to answer the question, why the author of the book of Kings has omitted the account of the fire which came down from heaven upon the sacrifices, and the author of the Chronicle the blessing of the congregation (1 Kgs 8:54-61). From the whole plan and character of the two histories, there can be no doubt that in these accounts we have not a perfect enumeration of all the different occurrences, but only a record of the chief things which were done. The authority made use of by both, however, doubtless contained both the blessing of the congregation (1 Kgs 8:55-61) and the account of the fire which devoured the sacrifices (2 Chr 7:2-3); and probably the latter preceded the blessing spoken by Solomon to the congregation (Kings). In all probability, the fire dame down from heaven immediately after the conclusion of the dedicatory prayer, and devoured the sacrifices lying upon the altar of burnt-offering; and after this had happened, Solomon turned towards the assembled congregation and praised the Lord, because He had given rest to His people, of which the completion of the temple, and the filling of it with the cloud of the divine glory, was a pledge. To record this speech of Solomon to the congregation, falls wholly in with the plan of the book of Kings, in which the prophetic interest, the realization of the divine purpose of grace by the acts and omissions of the kings, is the prominent one; while it did not lie within the scope of his purpose to enter upon a detailed history of the public worship. We should be justified in expecting the fire which devoured the sacrifices to be mentioned in the book of Kings, only if the temple had been first consecrated by this divine act to be the dwelling-place of the gracious presence of God, or a sanctuary of the Lord; but such significance the devouring of the sacrifices by fire coming forth from God did not possess. Jahve consecrated the temple to be the dwelling-place of His name, and the abode of His gracious presence, in proclaiming His presence by the cloud which filled the sanctuary, when the ark was brought into the most holy place. The devouring of the sacrifices upon the altar by fire from heaven was merely the confirmatory sign that the Lord, enthroned above the ark in the temple, accepted, well pleased, the sacrificial service carried on on the altar of this temple; and since the people could draw near to the Lord only with sacrifices before the altar, it was a confirmatory sign that He from His throne would bestow His covenant grace upon those who appeared before him with sacrifices; cf. Lev 9:23. Implicitly, this grace was already secured to the people by God's consecrating the sanctuary to be the throne of His grace by the cloud which filled the temple; and the author of the book of Kings thought it sufficient to mention this sign, and passed over the second, which only served as a confirmation of the first. With the chronicler the case was different; for his plan to portray in detail the glory of the worship of the former time, the divine confirmation of the sacrificial worship, which was to be carried on continually in the temple as the only legitimate place of worship, by fire from heaven, was so important that he could not leave it unmentioned; while the words of blessing spoken by Solomon to the congregation, as being already implicitly contained in the dedicatory prayer, did not appear important enough to be received into his book. For the rest, the sacrifices which the fire from heaven devoured are the sacrifices mentioned in 2 Chr 5:6, which the king and the congregation had offered when the ark was borne into the temple. As there was an immense number of these sacrifices, they cannot all have been offered on the altar of burnt-offering, but, like the thank-offerings afterwards brought by Solomon and the congregation, must have been offered on the whole space which had been consecrated in the court for this purpose (2 Chr 7:7). This is expressly attested by 2 Chr 7:7, for the העלות can only be the sacrifices in 2 Chr 5:6, since the sacrifices in 2 Chr 7:5 of our chapter were only שׁלמים; cf. 1 Kgs 8:62.


  2 Chr 7:4-6


  The sacrifices and the festival. After fire from heaven had devoured the sacrifices, and Solomon had praised the Lord for the fulfilment of His word, and sought for the congregation the further bestowal of the divine blessing (1 Kgs 8:54-61), the dedication of the temple was concluded by a great thank-offering, of which we have in 2 Chr 7:5, 2 Chr 7:6 an account which completely agrees with 1 Kgs 8:62-63.—In 2 Chr 7:6 the author of the Chr. again makes express mention of the singing and playing of the Levites when these offerings were presented. In the performance of this sacrificial act the priests stood על־משׁמרותם, in their stations; but that does not signify separated according to their divisions (Berth.), but in officiis suis (Vulg.), i.e., ordines suos et functiones suas a Davide 1 Chron. 2 Chr 24:7. institutas servarunt (Ramb.); see on Num 8:26. The Levites with the instruments of song of Jahve, which David had made, i.e., with the instruments invented and appointed by David for song to the praise of the Lord. בּידם דויד בּהלּל, not hymnos David canentes per manus suas (Vulg.), taking דויד הלּל for the praising appointed by David, which by the hands of the Levites, i.e., was performed by the hands of the Levites (Berth.), but literally: when David sang praise by their hand (i.e., their service). This clause seems to be added to the relative clause, "which king David had made," for nearer definition, and to signify that the Levites used the same instruments which David had introduced when he praised God by the playing of the Levites. The form מחצצרים as in 1 Chr 15:24.


  2 Chr 7:7-10


  2 Chr 7:7 contains a supplementary remark, and the ו relat. expresses only the connection of the thought, and the verb is to be translated in English by the pluperfect. For the rest, compare on 2 Chr 7:4-10 the commentary on 1 Kgs 8:62-66.


  2 Chr 7:11-22


  The Lord's answer to Solomon's dedicatory prayer. Cf. 1 Kgs 9:1-9. The general contents, and the order of the thoughts in the divine answer in the two texts, agree, but in the Chronicle individual thoughts are further expounded than in the book of Kings, and expressions are here and there made clear. The second clause of 2 Chr 7:11 is an instance of this, where "and all the desire of Solomon, which he was pleased to do," is represented by "and all that came into Solomon's heart, to make in the house of the Lord and in his own house, he prosperously effected." Everything else is explained in the Com. on 1 Kings 9.


  2 Chronicles 8


  Solomon's City-Building, Statute Labour, Arrangement of Public Worship, and Nautical Undertakings—2 Chronicles 8


  The building of the temple was the most important work of Solomon's reign, as compared with which all the other undertakings of the king fall into the background; and these are consequently only summarily enumerated both in the book of Kings and in the Chronicle. In our chapter, in the first place, we have, (a) the building or completion of various cities, which were of importance partly as strongholds, partly as magazines, for the maintenance of the army necessary for the defence of the kingdom against hostile attacks (2 Chr 8:1-6); (b) the arrangement of the statute labour for the execution of all his building works (2 Chr 8:7-11); (c) the regulation of the sacrificial service and the public worship (2 Chr 8:12-16); and (d) the voyage to Ophir (2 Chr 8:17, 2 Chr 8:18). All these undertakings are recounted in the same order and in the same aphoristic way in 1 Kings 9:10-28, but with the addition of various notes, which are not found in our narrative; while the Chronicle, again, mentions several not unimportant though subordinate circumstances, which are not found in the book of Kings; whence it is clear that in the two narratives we have merely short and mutually supplementary extracts from a more elaborate description of these matters.


  2 Chr 8:1


  The city-building.—2 Chr 8:1. The date, "at the end of twenty years, when Solomon ... had built," agrees with that in 1 Kgs 9:10. The twenty years are to be reckoned from the commencement of the building of the temple, for he had spent seven years in the building of the temple, and thirteen years in that of his palace (1 Kgs 6:38; 1 Kgs 7:1).


  2 Chr 8:2-4


  2 Chr 8:2 must be regarded as the apodosis of 2 Chr 8:1, notwithstanding that the object, the cities which ... precedes. The unusual position of the words is the result of the aphoristic character of the notice. As to its relation to the statement 1 Kgs 9:10-13, see the discussion on that passage. בּנה, 2 Chr 8:2, is not to be understood of the fortification of these cities, but of their completion, for, according to 1 Kgs 9:10, 1 Kgs 9:13, they were in very bad condition. ויּושׁב, he caused to dwell there, i.e., transplanted Israelites thither, cf. 2 Kgs 17:6. The account of the cities which Solomon built, i.e., fortified, is introduced (2 Chr 8:3) by the important statement, omitted in 1 Kings 9: "Solomon went to Hamath-zobah, and prevailed against it." על חזק, to be strong upon, that is, prevail against, conquer; cf. 2 Chr 27:5. Hamath-zobah is not the city Hamath in Zobah, but, as we learn from 2 Chr 8:4, the land or kingdom of Hamath. This did not lie, any more than the city Hamath, in Zobah, but bordered on the kingdom of Zobah: cf. 1 Chr 18:3; and as to the position of Zobah, see the Commentary on 2 Sam 8:3. In David's time Hamath and Zobah had their own kings; and David conquered them, and made their kingdoms tributary (1 Chr 18:3-10). Because they bordered on each other, Hamath and Zobah are here bound together as a nomen compos. עליה יחזק signifies at least this, that these tributary kingdoms had either rebelled against Solomon, or at least had made attempts to do so; which Solomon suppressed, and in order to establish his dominion over them fortified Tadmor, i.e., Palmyra, and all the store cities in the land of Hamath (see on 1 Kgs 9:18.); for, according to 1 Kgs 11:23., he had Rezon of Zobah as an enemy during his whole reign; see on that passage.


  2 Chr 8:5-6


  Besides these, he made Upper and Nether Beth-horon (see on 1 Chr 7:24) into fortified cities, with walls, gates, and bars. מצור ערי is the second object of ויּבן, and וגו חומות is in apposition to that. Further, he fortified Baalah, in the tribe of Dan, to defend the kingdom against the Philistines, and, according to 1 Kgs 9:15-17, Hazor, Megiddo, and Gezer also,—which are omitted here, while in 1 Kgs 9:17 Upper Beth-horon is omitted,—and store cities, chariot cities, and cavalry cities; see on 1 Kgs 9:15-19.


  2 Chr 8:7


  On the arrangement of the statute labour, see on 1 Kgs 9:20-23.—This note is in Chr. abruptly introduced immediately after the preceding. 2 Chr 8:7 is an absolute clause: "as regards the whole people, those." מן־בּניהם (2 Chr 8:8) is not partitive: some of their sons; but is only placed before the אשׁר: those of their sons (i.e., of the descendants of the whole Canaanite people) who had remained in the land, whom the Israelites had not exterminated; Solomon made a levy of these for statute labourers. The מן is wanting in 1 Kings, but is not to be struck out here on that account. Much more surprising is the אשׁר after שׂראל מן־בּני, 2 Chr 8:9, which is likewise not found in 1 Kings, since the following verb נתן לא is not to be taken relatively, but contains the predicate of the subject contained in the words ישׂ מן־בּני. This אשׁר cannot be otherwise justified than by supposing that it is placed after ישׂ בני מן, as in Psa 69:27 it is placed after the subject of the relative clause, and so stands for ישׂ בני מן בן אשׂר: those who were of the sons of Israel (i.e., Israelites) Solomon did not make ... The preplacing of בּניהם מן in 2 Chr 8:8 would naturally suggest that ישׂ בני מן should also precede, in order to bring out sharply the contrast between the sons of the Canaanites and the sons of Israel.


  2 Chr 8:9


  שׁלישׁיו ושׁרי should be altered into ושׁלישׁיו שׂריו as in 1 Kgs 9:22, for שׁלישׁים are not chariot combatants, but royal adjutants; see on Exo 14:7 and 2 Sam 23:8. Over the statute labourers 250 upper overseers were placed. נציבים שׂרי, chief of the superiors, i.e., chief overseer. The Keth. נציבים, praefecti, is the true reading; cf. 1 Chr 18:13; 2 Chr 17:2. The Keri has arisen out of 1 Kgs 9:23. These overseers were Israelites, while in the number 550 (1 Kgs 9:23) the Israelite and Canaanite upper overseers are both included; see on 2 Chr 2:17. בּעם refers to כּל־העם, 2 Chr 8:7, and denotes the Canaanite people who remained.


  2 Chr 8:11


  The remark that Solomon caused Pharaoh's daughter, whom he had married (1 Kgs 3:1), to remove from the city of David into the house which he had built her, i.e., into that part of his newly-built palace which was appointed for the queen, is introduced here, as in 1 Kgs 9:24, because it belongs to the history of Solomon's buildings, although in the Chronicle it comes in very abruptly, the author not having mentioned Solomon's marriage to the daughter of Pharaoh (1 Kgs 3:1). The reason given for this change of residence on the part of the Egyptian princess is, that Solomon could not allow her, an Egyptian, to dwell in the palace of King David, which had been sanctified by the reception of the ark, and consequently assigned to her a dwelling in the city of David until he should have finished the building of his palace, in which she might dwell along with him. המּה is, as neuter, used instead of the singular; cf. Ew. 318, b. See also on 1 Kgs 3:1 and 1 Kgs 9:24.


  2 Chr 8:12


  The sacrificial service in the new temple. Cf. 1 Kgs 9:25, where it is merely briefly recorded that Solomon offered sacrifices three times a year on the altar built by him to the Lord. In our verses we have a detailed account of it. אז, at that time, scil. when the temple building had been finished and the temple dedicated (cf. 2 Chr 8:1), Solomon offered burnt-offerings upon the altar which he had built before the porch of the temple. He no longer now sacrifices upon the altar of the tabernacle at Gibeon, as in the beginning of his reign (2 Chr 1:3.).


  2 Chr 8:13


  "Even sacrificing at the daily rate, according to the direction of Moses." These words give a supplementary and closer definition of the sacrificing in the form of an explanatory subordinate clause, which is interpolated in the principal sentence. For the following words וגו לשּׁבּתות belong to the principal sentence (2 Chr 8:12): he offered sacrifices ... on the sabbaths, the new moons, etc. The ו before בּדבר is explicative, and that = viz.; and the infin. להעלות, according to the later usage, instead of infin. absol.; cf. Ew. 280, d. The preposition בּ (before דּבר) is the so-called b essentiae: consisting in the daily (rate) to sacrifice (this); cf. Ew. 299, b. The daily rate, i.e., that which was prescribed in the law of Moses for each day, cf. Lev 23:37. למּועדות is further explained by the succeeding clause: on the three chief festivals of the year.


  2 Chr 8:14


  He ordered the temple service, also, entirely according to the arrangement introduced by David as to the service of the priests and Levites. He appointed, according to the ordinance of David his father, i.e., according to the ordinance established by David, the classes of the priests (see on 1 Chron 24) to that service, and the Levites to their stations (משׁמרות as in 2 Chr 7:6), to praise (cf. 1 Chron 25), and to serve before the priests (1 Chr 23:28.), according to that which was appointed for every day, and the doorkeepers according to their courses, etc. (see 1 Chron 27:1-19). With the last words cf. Neh 12:24.


  2 Chr 8:15-16


  This arrangement was faithfully observed by the priests and Levites. The verb סוּר is here construed c. accus. in the signification to transgress a command (cf. Ew. 282, a), and it is therefore not necessary to alter מצות into ממּצות. על־הכּהנים depends upon מצות: the king's command concerning the priests and the Levites, i.e., that which David commanded them. וגו לכל־דּבר, in regard to all things, and especially also in regard to the treasures; cf. 1 Chr 26:20-28.—With 2 Chr 8:16 the account of what Solomon did for the public worship is concluded: "Now all the work of Solomon was prepared until the (this) day, the foundation of the house of Jahve until its completion; the house of Jahve was finished." מלאכת is explained by מוּסד. היּום is the day on which, after the consecration of the completed temple, the regular public worship was commenced in it, which doubtless was done immediately after the dedication of the temple. Only when the regular worship according to the law of Moses, and with the arrangements as to the service of the priests and Levites established by David, had been commenced, was Solomon's work in connection with the temple completed, and the house of God שׁלם, integer, perfect in all its parts, as it should be. The last clause, בית י שׁלם, is connected rhetorically with what precedes without the conjunction, and is not to be regarded as a subscription, "with which the historian concludes the whole narrative commencing with 2 Chr 2:1" (Berth.); for שׁלם does not signify "ended," or to be at an end, but to be set thoroughly (perfectly) in order.


  2 Chr 8:17


  Voyage to Ophir. Cf. 1 Kgs 9:26-28, and the commentary on that passage, where we have discussed the divergences of our narrative, and have also come to the conclusion that Ophir is not to be sought in India, but in Southern Arabia. By אז the date of this voyage is made to fall in the period after the building of the temple and the palace, i.e., in the second half of Solomon's reign.


  2 Chronicles 9


  2 Chr 9:1


  The visit of the queen of Sheba. Cf. 1 Kgs 10:1-13.—This event is narrated as a practical proof of Solomon's extraordinary wisdom. The narrative agrees so exactly in both texts, with the exception of some few quite unimportant differences, that we must regard them as literal extracts from an original document which they have used in common. For the commentary on this section, see on 1 Kgs 10:1-13.


  2 Chr 9:13


  Solomon's revenue in gold, and the use he made of it. Cf. 1 Kgs 10:14-22, and the commentary there on this section, which is identical in both narratives, with the exception of some trifling differences. Before מביאים והסּחרים the relative pronoun is to be supplied: "and what the merchants brought." As to the derivation of the word פּחות, which comes from the Aramaic form פּחה, governor (2 Chr 9:14), see on Hag 1:1.—תּרשׁישׁ הלכות אניּות, in 2 Chr 9:21, ships going to Tarshish, is an erroneous paraphrase of תּרשׁישׁ אניּות, Tarshish-ships, i.e., ships built for long sea voyages; for the fleet did not go to Tartessus in Spain, but to Ophir in Southern Arabia (see on 1 Kgs 9:26.). All the rest has been explained in the commentary on 1 Kings 10.


  2 Chr 9:22


  In 2 Chr 9:22-28, all that remained to be said of Solomon's royal glory, his riches, his wisdom, and his revenues, is in conclusion briefly summed up, as in 1 Kgs 10:23-29. From 2 Chr 9:25 onwards, the account given in the Chronicle diverges from that in 1 Kgs 10:26., in so far that what is narrated in 1 Kgs 10:26-28 concerning Solomon's chariots and horses, and his trade with Egypt in horses, is here partly replaced by statements similar in import to those in 1 Kings 5, because the former matters had been already treated of in Chr. 2 Chr 1:14-17.


  2 Chr 9:25


  2 Chr 9:25 does not correspond to the passage 1 Kgs 10:26, but in contents and language agrees with 1 Kgs 5:6, and 2 Chr 9:26 with 1 Kgs 5:1. Only the general estimate of Solomon's riches in gold and silver, in 2 Chr 9:27, repeated from 2 Chr 1:15, corresponds to 1 Kgs 10:27. Finally, in 2 Chr 9:28 the whole description is rounded off; all that has already been said in 2 Chr 1:16, 2 Chr 1:17 as to the trade in horses with Egypt (1 Kgs 10:28-29) being drawn together into one general statement.


  2 Chr 9:29


  Conclusion of Solomon's history.—2 Chr 9:29. Sources; see the introduction.


  2 Chr 9:30-31


  The length of his reign, his death and burial, and his successor, as in 1 Kgs 11:42.


  2 Chronicles 10


  IV. The History of the Kingdom of Judah Until Its Fall—2 Chronicles 10-36.


  After giving an account of the revolt of the ten tribes of Israel from the divinely chosen royal house of David (2 Chron 10), the author of the Chronicle narrates the history of the kingdom of Judah—to which he confines himself, to the exclusion of the history of the kingdom of the ten tribes—at much greater length than the author of the books of Kings has done. This latter portrays the development of both kingdoms, but treats only very briefly of the history of the kingdom of Judah, especially under its first rulers, and characterizes the attitude of the kings and people of Judah to the kingdom of Israel and to the Lord only in the most general way. The author of the Chronicle, on the other hand, depicts the development of Judah under Rehoboam, Abijah, Asa, and Jehoshaphat much more thoroughly, by communicating a considerable number of events which are omitted in the book of Kings. As we have already proved, the purpose of the chronicler was to show, according to the varying attitude of the kings of the house of David to the Lord and to His law, how, on the one hand, God rewarded the fidelity of the kings and of the people to His covenant with prosperity and blessing, and furnished to the kingdom of Judah, in war with its enemies, power which secured the victory; and how, on the other, He took vengeance for every revolt of the kings and people, and for every fall into idolatry and superstition, by humiliations and awful judgments. And more especially from the times of the godless kings Ahaz and Manasseh does our author do this, pointing out how God suffered the people to fall ever deeper into feebleness, and dependence upon the heathen world powers, until finally, when the efforts of the pious kings Hezekiah and Josiah to bring back the people, sunk as they were in idolatry and moral corruption, to the God of their fathers and to His service failed to bring about any permanent repentance and reformation, He cast forth Judah also from His presence, and gave over Jerusalem and the temple to destruction by the Chaldeans, and caused the inhabitants of Jerusalem and Judah to be led away into exile to Babylon.


  2 Chr 10:1


  This event is narrated in our chapter, except in so far as a few unessential differences in form are concerned, exactly as we have it in 1 Kings 12:1-19; so that we may refer for the exposition of it to the commentary on 1 Kings 12, where we have both treated the contents of this chapter, and have also discussed the deeper and more latent causes of this event, so important in its consequences.


  2 Chronicles 11


  Rehoboam's Reign—2 Chronicles 11-12


  When the ten tribes had renounced their allegiance to Rehoboam the son of Solomon, and had made Jeroboam their king (1 Kgs 12:20), Rehoboam wished to compel them by force of arms again to submit to him, and made for this purpose a levy of all the men capable of bearing arms in Judah and Benjamin. But the prophet Shemaiah commanded him, in the name of the Lord, to desist from making war upon the Israelites, they being brethren, and Rehoboam abandoned his purpose (2 Chr 11:1-4, cf. 1 Kgs 12:21-24), and began to establish his dominion over Judah and Benjamin. His kingdom, moreover, was increased in power by the immigration of the priests and Levites, whom Jeroboam had expelled from the priesthood, and also of many God-fearing Israelites out of the ten tribes, to Judah (2 Chr 11:13-17). Rehoboam also set his family affairs in order, by nominating from among his many sons, whom his wives had borne to him, Abijah to be his successor on the throne, and making provision for the others in different parts of the country (2 Chr 11:18-23). But when he had established his royal authority, he forsook the law of Jahve, and was punished for it by the inroad of the Egyptian king Shishak, who marched through his land with a numerous host, took Jerusalem, and plundered the palace and the temple (2 Chr 12:1-11), but without wholly ruining Judah; and Rehoboam was king until his death, and his son succeeded him on the throne (2 Chr 11:12-16).


  The order in which these events are narrated is not chronological; they are rather grouped together according to their similarities. As Rehoboam began even in the third year of his reign to forsake the law of God, and King Shishak made war upon Judah as early as in his fifth year, the building of the fortresses may have been begun in the first three or four years, but cannot have been ended then; still less can the sons of Rehoboam have been provided for in the time before Shishak's inroad.


  2 Chr 11:1


  Rehoboam's attitude to the ten rebel tribes. Cf. 1 Kgs 12:21-24.—Rehoboam's purpose, to subdue these tribes by force of arms, and bring them again under his dominion, and the abandonment of this purpose in consequence of the command of the prophet Shemaiah, belong in a certain measure to the history of the revolt of the ten tribes from the house of David; for the revolt only became an accomplished fact when the prophet Shemaiah proclaimed in the name of the Lord that the matter was from the Lord. 2 Chr 11:3. Of Jahve was the thing done; He had ordained the revolt as a chastisement of the seed of David for walking no more in His ways. Solomon had, by allowing himself to be seduced by his many foreign wives into departing from the Lord, exposed himself to the divine displeasure, and his successor Rehoboam increased the guilt by his impolitic treatment of the tribes dissatisfied with Solomon's rule, and had, if not brought about the revolt, yet hastened it; but yet the conduct of these tribes was not thereby justified. Their demand that the burdens laid upon them by Solomon should be lightened, flowed from impure and godless motives, and at bottom had its root in discontent with the theocratic rule of the house of David (see on 1 Kgs 12:21.). The expression, "to all Israel in Judah and Benjamin," is deeper than "the whole house of Judah and Benjamin and the remnant of the people," i.e., those belonging to the other tribes who were dwelling in the tribal domains of Judah and Benjamin (1 Kgs 12:23); for it characterizes all who had remained true to the house of David as Israel, i.e., those who walked in the footsteps of their progenitor Israel (Jacob).


  2 Chr 11:5


  Rehoboam's measures for the fortifying of his kingdom.—To defend his kingdom against hostile attacks, Rehoboam built cities for defence in Judah. The sing. למצור is used, because the building of cities served for the defence of the kingdom. Judah is the name of the kingdom, for the fifteen fenced cities enumerated in the following verses were situated in the tribal domains of both Benjamin and Judah.


  2 Chr 11:6


  In Judah lay Bethlehem, a small city mentioned as early as in Jacob's time (Gen 35:19), two hours south of Jerusalem, the birthplace of David and of Christ (Mic 5:1; Mat 2:5, Mat 2:11), now Beit-Lahm; see on Jos 15:59. Etam is not the place bearing the same name which is spoken of in 1 Chr 4:32 and Jdg 15:8, and mentioned in the Talmud as the place where, near Solomon's Pools, the aqueduct which supplied Jerusalem with water commenced (cf. Robins. Pal. sub voce; Tobler, Topogr. v. Jerus. ii. S. 84ff., 855ff.); nor is it to be looked for, as Robins. loc. cit., and New Bibl. Researches, maintains, in the present village Urts (Arts), for it has been identified by Tobl., dritte Wand. S. 89, with Ain Attn, a valley south-west from Arts. Not only does the name Attn correspond more than Arts with Etam, but from it the water is conducted to Jerusalem, while according to Tobler's thorough conviction it could not have been brought from Arts. Tekoa, now Tekua, on the summit of a hill covered with ancient ruins, two hours south of Bethlehem; see on Jos 15:59.


  2 Chr 11:7


  Beth-zur was situated where the ruin Beth-Sur now stands, midway between Urts and Hebron; see on Jos 15:58. Shoko, the present Shuweike in Wady Sumt, 3 1/2 hours south-west from Jerusalem; see on Jos 15:35. Adullam, in Jos 15:35 included among the cities of the hill country, reckoned part of the lowland (Shephelah), i.e., the slope of the hills, has not yet been discovered. Tobler, dritte Wand. S. 151, conjectures that it is identical with the present Dula, about eight miles to the east of Beit-Jibrin; but this can hardly be correct (see against it, Arnold in Herzog's Realenc. xiv. S. 723. It is much more probable that its site was that of the present Deir Dubban, two hours to the north of Beit-Jibrin; see on Jos 12:15.


  2 Chr 11:8


  Gath, a royal city of the Philistines, which was first made subject to the Israelites by David (1 Chr 18:1), and was under Solomon the seat of its own king, who was subject to the Israelite king (1 Kgs 2:39), has not yet been certainly discovered; see on Jos 13:3.


  Mareshah, the city Marissa, on the road from Hebron to the land of the Philistines, was at a later time very important, and is not represented by the ruin Marash, twenty-four minutes to the south of Beit-Jibrin (Eleutheropolis); see on Jos 15:44, and Tobl. dritte Wand. S. 129, 142f. Ziph is probably the Ziph mentioned in Jos 15:55, in the hill country of Judah, of which ruins yet remain on the hill Ziph, about an hour and a quarter south-east of Hebron; see on Jos 15:55. C. v. Raumer thinks, on the contrary, Pal. S. 222, Anm. 249, that our Ziph, as it is mentioned along with Mareshah and other cities of the lowland, cannot be identified with either of the Ziphs mentioned in Jos 15:24 and Jos 15:55, but is probably Achzib in the lowland mentioned along with Mareshah, Jos 15:44; but this is very improbable.


  2 Chr 11:9


  Adoraim (Ἂδωραΐ́μ in Joseph. Antt. viii. 10. 1), met with in 1 Macc. 13:20 as an Idumean city, Ἄδωρα, and so also frequently in Josephus, was taken by Hyrcanus, and rebuilt by Gabinius (Jos. Antt. xiii. 15. 4, and xiv. 5. 3) under the name Δῶρα, and often spoken of along with Marissa (s. Reland, Palaest. p. 547). Robinson (Pal. sub voce) has identified it with the present Dra, a village about 7 1/2 miles to the westward of Hebron. Lachish, situated in the lowland of Judah, as we learn from Jos 15:39, is probably the present Um Lakis, on the road from Gaza to Beit-Jibrin and Hebron, to the left hand, seven hours to the west of Beit-Jibrin, on a circular height covered with ancient walls and marble fragments, and overgrown with thistles and bushes; see on Jos 10:3, and Pressel in Herz.'s Realenc. viii. S. 157f. Azekah, situated in the neighbourhood of Shoco (2 Chr 11:7), and, according to 1 Sam 17:1, in an oblique direction near Ephes-dammim, i.e., Damm, one hour east to the south of Beit-Nettif, has not been re-discovered; see on Jos 10:10.


  2 Chr 11:10


  Zorah, Samson's birthplace, is represented by the ruin Sura, at the south-west end of the ridge, which encloses the Wady es Surar on the north; see on Jos 15:33. To the north of that again lay Ajalon, now the village Jlo, on the verge of the plain Merj ibn Omeir, four leagues to the west of Gibeon; see on Jos 10:12 and Jos 19:42. Finally, Hebron, the ancient city of the patriarchs, now called el Khalil (The friend of God, i.e., Abraham); see on Gen 23:2. All these fenced cities lay in the tribal domain of Judah, with the exception of Zorah and Ajalon, which were assigned to the tribe of Dan (Jos 19:41.). These two were probably afterwards, in the time of the judges, when a part of the Danites emigrated from Zorah and Eshtaol to the north of Palestine (Jdg 18:1), taken possession of by Benjamites, and were afterwards reckoned to the land of Benjamin, and are here named as cities which Rehoboam fortified in Benjamin. If we glance for a moment at the geographical position of the whole fifteen cities, we see that they lay partly to the south of Jerusalem, on the road which went by Hebron to Beersheba and Egypt, partly on the western slopes of the hill country of Judah, on the road by Beit-Jibrin to Gaza, while only a few lay to the north of this road towards the Philistine plain, and there were none to the north to defend the kingdom against invasions from that side. "Rehoboam seems, therefore, to have had much more apprehension of an attack from the south and west, i.e., from the Egyptians, than of a war with the northern kingdom" (Berth.). Hence we may conclude that Rehoboam fortified these cities only after the inroad of the Egyptian king Shishak.


  2 Chr 11:11-12


  "And he made strong the fortresses, and put captains in them," etc.; i.e., he increased their strength by placing them in a thoroughly efficient condition to defend themselves against attacks, appointing commandants (נגידים), provisioning them, and (2 Chr 11:12) laying up stores of all kinds of arms. In this way he made them exceedingly strong. The last clause, 2 Chr 11:12, "And there were to him Judah and Benjamin," corresponds to the statement, 2 Chr 10:19, that Israel revolted from the house of David, and forms the conclusion of the account (vv. 1-17a) of that which Rehoboam did to establish his power and consolidate his kingdom. There follows hereupon, in


  2 Chr 11:13


  2 Chr 11:13-17, the account of the internal spiritual strengthening of the kingdom of Judah by the migration of the priests and Levites, and many pious worshippers of Jahve out of all the tribes, to the kingdom of Judah.


  2 Chr 11:13-14


  The priests and Levites in all Israel went over to him out of their whole domain. על התיצּב, to present oneself before any one, to await his commands, cf. Zac 6:5; Job 1:6; Job 2:1; here in the signification to place oneself at another's disposal, i.e., to go over to one. The suffix in גּבוּלם refers to "all Israel." For—this was the motive of their migration, 2 Chr 11:14 -the Levites (in the wider signification of the word, including the priests) forsook their territory and their possessions, i.e., the cities assigned to them, with the pasture lands for their cattle (Num 35:1-8), scil. in the domain of the ten tribes; "for Jeroboam and his sons had driven them out from the priesthood of Jahve." To prevent his subjects from visiting the temple at Jerusalem, which he feared might ultimately cause the people to return to the house of David, Jeroboam had erected his own places of worship for his kingdom in Bethel and Dan, where Jahve was worshipped in the ox images (the golden calves), and had appointed, not the Levites, but men from the body of the people, to be priests in these so-called sanctuaries (1 Kgs 12:26-31), consecrated by himself. By these innovations not only the priests and Levites, who would not recognise this unlawful image-worship, were compelled to migrate to Judah and Jerusalem, but also the pious worshippers of the Lord, who would not renounce the temple worship which had been consecrated by God Himself. All Jeroboam's successors held firmly by this calf-worship introduced by him, and consequently the driving out of the priests and Levites is here said to have been the act of Jeroboam and his sons. By his sons are meant Jeroboam's successors on the throne, without respect to the fact that of Jeroboam's own sons only Nadab reached the throne, and that his dynasty terminated with him; for in this matter all the kings of Israel walked in the footsteps of Jeroboam.


  2 Chr 11:15


  And had ordained him priests for the high places. ויּעמד־לו is a continuation of הזניחם כּי, 2 Chr 11:14. בּמות are the places of worship which were erected by Jeroboam for the image-worship, called in 1 Kgs 12:31 בּמות בּית; see on that passage. The gods worshipped in these houses in high places the author of the Chronicle calls שׂעירים from their nature, and עגלים from their form. The word שׂעירים is taken from Lev 17:7, and signifies demons, so named from the Egyptian idolatry, in which the worship of goats, of Pan (Mendes), who was always represented in the form of a goat, occupied a prominent place; see on Lev 17:7. For further details as to the עגלים, see on 1 Kgs 12:28.


  2 Chr 11:16


  אחריהם, after them, i.e., following after the priests and Levites. With את־לבבם הנּתנים, who turned their hearts thereto, cf. 1 Chr 22:19. They went to Jerusalem to sacrifice there; i.e., as we learn from the context, not merely to offer sacrifices, but also to remain in the kingdom of Judah.


  2 Chr 11:17


  These immigrants—priests, Levites, and pious worshippers of Jahve-made the kingdom of Judah strong, by strengthening the religious foundation on which the kingdom was founded, and made Rehoboam strong three years, so that they (king and people) walked in the way of David and Solomon. The strengthening lasted only three years-only while the opposition to Jeroboam's action in the matter of religion was kept alive by the emigration of the pious people from the ten tribes. What occurred after these three years is narrated only in 2 Chron 12.—Here there follows, in


  2 Chr 11:18


  2 Chr 11:18-23, information as to Rehoboam's family relationships.—2 Chr 11:18. Instead of בּן we must read, with the Keri, many MSS, lxx, and Vulg., בּת: Mahalath the daughter of Jerimoth, the son of David. Among the sons of David (1 Chr 3:1-8) no Jerimoth is found. If this name be not another form of יתרעם, 1 Chr 3:3, Jerimoth must have been a son of one of David's concubines. Before the name אביחיל, ו must have been dropped out, and is to be supplied; so that Mahalath's father and mother are both named: the daughter of Jerimoth the son of David, and Abihail the daughter of Eliab the son of Jesse, i.e., David's eldest brother (1 Chr 2:13; 1 Sam 17:13). For Abihail cannot be held to be a second wife of Rehoboam, because 2 Chr 11:19, "and she bore," and 2 Chr 11:20, "and after her," show that in 2 Chr 11:18 only one wife is named. She bare him three sons, whose names occur only here (2 Chr 11:19).


  2 Chr 11:20


  Maachah the daughter, i.e., the granddaughter, of Absalom; for she cannot have been Absalom's daughter, because Absalom, according to 2 Sam 14:27, had only one daughter, Tamar by name, who must have been fifty years old at Solomon's death. According to 2 Sam 18:18, Absalom left no son; Maachah therefore can only be a daughter of Tamar, who, according to 2 Chr 13:2, was married to Uriel of Gibeah: see on 1 Kgs 15:2. Abijah, the oldest son of Maachah, whom his father nominated his successor (2 Chr 11:22 and 2 Chr 12:16), is called in the book of Kings constantly Abijam, the original form of the name, which was afterwards weakened into Abijah.


  2 Chr 11:21


  Only these wives with their children are mentioned by name, though besides these Rehoboam had a number of wives, 18 wives and 60 (according to Josephus, 30) concubines, who bore him twenty-eight sons and sixty daughters. Rehoboam trod in his father's footsteps in this not quite praise-worthy point. The eldest son of Maachah he made head (לראשׁ), i.e., prince, among his brethren; להמליכו כּי, for to make him king, scil. was his intention. The infin. with ל is here used in the swiftness of speech in loose connection to state with what further purpose he had appointed him נגיד; cf. Ew. 351, c, at the end.


  2 Chr 11:23


  And he did wisely, and dispersed of all his sons in all the countries of Judah and Benjamin, i.e., dispersed all his sons so, that they were placed in all parts of Judah and Benjamin in the fenced cities, and he gave them victual in abundance, and he sought (for them) a multitude of wives. שׁאל, to ask for, for the father brought about the marriage of his sons. He therefore took care that his sons, by being thus scattered in the fenced cities of the country as their governors, were separated from each other, but also that they received the necessary means for living in a way befitting their princely rank, in the shape of an abundant maintenance and a considerable number of wives. They were thus kept in a state of contentment, so that they might not make any attempt to gain the crown, which he had reserved for Abijah; and in this lay the wisdom of his conduct.


  2 Chronicles 12


  2 Chr 12:1


  Rehoboam's defection from the Lord, and his humiliation by the Egyptian king Shishak.—2 Chr 12:1. The infinitive כּהכין, "at the time of the establishing," with an indefinite subject, may be expressed in English by the passive: when Rehoboam's royal power was established. The words refer back to 2 Chr 11:17. כּחזקתו, "when he had become strong" (חזקה is a nomen verbale: the becoming strong; cf. 2 Chr 26:16; 2 Chr 11:2), he forsook the Lord, and all Israel with him. The inhabitants of the kingdom of Judah are here called Israel, to hint at the contrast between the actual conduct of the people in their defection from the Lord, and the destiny of Israel, the people of God. The forsaking of the law of Jahve is in substance the fall into idolatry, as we find it stated more definitely in 1 Kgs 14:22.


  2 Chr 12:2


  In punishment of this defection (בי מעלוּ כּי, because they had acted faithlessly to Jahve), Shishak, the king of Egypt, marched with a great host against Jerusalem. This hostile invasion is also briefly narrated in 1 Kgs 14:25-28. Shishak (Sisak) is, as we have remarked on 1 Kings 14, Sesonchis or Sechonchosis, the first king of the 22nd dynasty, who has celebrated his victory in a relief at Karnak. In this sculpture the names of the cities captured are recorded on shields, and a considerable number have been deciphered with some certainty, and by them our account is completely confirmed. According to 2 Chr 12:3, Shishak's host consisted of 1200 chariots, 60,000 horsemen-numbers which, of course, are founded only upon a rough estimate-and an innumerable multitude of footmen, among whom were לוּבים, Libyans, probably the Libyaegyptii of the ancients (see on Gen 10:13); סכּיּים, according to the lxx and Vulg. Troglodytes, probably the Ethiopian Troglodytes, who dwelt in the mountains on the west coast of the Arabian Gulf; and Cushites, i.e., Ethiopians. The Libyans and Cushites are mentioned in Nah 3:9 also as auxiliaries of the Egyptians.


  2 Chr 12:4


  After the capture of the fenced cities of Judah, he marched against Jerusalem.—2 Chr 12:5. Then the prophet Shemaiah announced to the king and the princes, who had retired to Jerusalem before Shishak, that the Lord had given them into the power of Shishak because they had forsaken Him. בּיד עזב, forsaken and given over into the hand of Shishak. When the king and the priests immediately humbled themselves before God, acknowledging the righteousness of the Lord, the prophet announced to them further that the Lord would not destroy them since they had humbled themselves, but would give them deliverance in a little space. כּמעט, according to a little, i.e., in a short time. פּליטה is accusative after ונתתּי. My anger shall not pour itself out upon Jerusalem. The pouring out of anger is the designation of an exterminating judgment; cf. 2 Chr 34:25.


  2 Chr 12:8


  But (כּי after a negative clause) they shall be his servants, sc. for a short time (see 2 Chr 12:7), "that they may know my service, and the service of the kingdoms of the countries" (cf. 1 Chr 29:30); i.e., that they may learn to know by experience the difference between the rule of God and that of the heathen kings, and that God's rule was not so oppressive as that of the rulers of the world.


  2 Chr 12:9


  With 2 Chr 12:9 the account of the war is taken up again and continued by the repetition of the words, "Then marched Shishak ... against Jerusalem" (2 Chr 12:4). Shishak plundered the treasures of the temple and the palace; he had consequently captured Jerusalem. The golden shields also which had been placed in the house of the forest of Lebanon, i.e., the palace built by Solomon in Jerusalem, which Solomon had caused to be made (cf. 2 Chr 9:16), Shishak took away, and in their place Rehoboam caused brazen shields to be prepared; see on 1 Kgs 14:26-28.—In 2 Chr 12:12 the author of the Chronicle concludes the account of this event with the didactic remark, "Because he (Rehoboam) humbled himself, the anger of Jahve was turned away from him." להשׁחית ולא, and it was not to extermination utterly (לכלה, properly to destruction, i.e., completely; cf. Eze 13:13). And also in Judah were good things. This is the other motive which caused the Lord to turn away His wrath. Good things are proofs of piety and fear of God, cf. 2 Chr 19:3.


  2 Chr 12:13


  The length of Rehoboam's reign, his mother, and the judgment about him. Cf. 1 Kgs 14:21 and 1 Kgs 14:22. ויּתחזּק here, as in 2 Chr 13:21, can, in its connection with what precedes, be only understood to mean that Rehoboam, after his humiliation at the hands of Shishak, by which his kingdom was utterly weakened and almost destroyed, again gained strength and power. Cf. also 2 Chr 1:1, where יתחזּק is used of Solomon in the beginning of his reign, after he overcame Adonijah, the pretender to the crown, and his party.—As to the age of Rehoboam, etc., see on 1 Kgs 14:21. הרע ויּעשׂ, 2 Chr 12:14, is defined by the addition, "for he prepared not his heart to seek the Lord." For the expression cf. 2 Chr 19:3; 2 Chr 30:19; Ezr 7:10.


  2 Chr 12:15


  Close of his reign. On the authorities, see the Introduction, and in reference to the other statements, the commentary on 1 Kgs 14:29-31. מלחמות, wars, i.e., a state of hostility, was between Rehoboam and Jeroboam all days, can only be understood of the hostile attitude of the two rulers to each other, like מלחמה in Kings; for we have no narrative of wars between them after Rehoboam had abandoned, at the instance of the prophet, his proposed war with the Israelites at the commencement of his reign.


  2 Chronicles 13


  The Reign of Abijah—2 Chronicles 13


  In the book of Kings it is merely remarked in general, that the hostile relationship between Jeroboam and Rehoboam continued during his whole life, and that between Abijah and Jeroboam there was war (2 Chr 13:6 and 2 Chr 13:7); but not one of his enterprises is recounted, and only his attitude towards the Lord is exactly characterized. In our chapter, on the contrary, we have a vivid and circumstantial narrative of the commencement, course, and results of a great war against Jeroboam, in which Abijah, with the help of the Lord, inflicted a crushing defeat on the great army of the Israelites, and conquered several cities.


  2 Chr 13:1


  The commencement and duration of the reign, as in 1 Kgs 15:1-2. Abijah's mother is here (2 Chr 13:2) called Michaiah instead of Maachah, as in 2 Chr 11:20 and 1 Kgs 15:2, but it can hardly be a second name which Maachah had received for some unknown reason; probably מיכיהו is a mere orthographical error for מעכה. She is here called, not the daughter = granddaughter of Abishalom, but after her father, the daughter of Uriel of Gibeah; see on 2 Chr 11:20.


  2 Chr 13:3


  The War between Abijah and Jeroboam.—היתה מלחמה, war arose, broke out.


  2 Chr 13:3


  Abijah began the war with an army of 400,000 valiant warriors. בּחוּר אישׁ, chosen men. את מ אסר, to bind on war, i.e., to open the war. Jeroboam prepared for the war with 800,000 warriors. The number of Jeroboam's warriors is exactly that which Joab returned as the result, as to Israel, of the numbering of the people commanded by David, while that of Abijah's army is less by 100,000 men than Joab numbered in Judah (2 Sam 24:9).


  2 Chr 13:4


  When the two armies lay over against each other, ready for the combat, Abijah addressed the enemy, King Jeroboam and all Israel, in a speech from Mount Zemaraim. The mountain צמרים is met with only here; but a city of this name is mentioned in Jos 18:22, whence we would incline to the conclusion that the mountain near or upon which this city lay was intended. But if this city was situated to the east, not only of Bethel, but also of Jerusalem, on the road to Jericho (see on Jos 18:22), as we may conclude from its enumeration between Beth-arabah and Bethel in Josh. loc. cit., it will not suit our passage, at least if Zemaraim be really represented by the ruin el Sumra to the east of Khan Hadur on the way from Jerusalem to Jericho. Robinson (Phys. Geog. S. 38) conjectures Mount Zemaraim to the east of Bethel, near the border of the two kingdoms, to which Mount Ephraim also extends. Abijah represented first of all (2 Chr 13:5-7) to Jeroboam and the Israelites that their kingdom was the result of a revolt against Jahve, who had given the kingship over Israel to David and his sons for ever.


  2 Chr 13:5-7


  "Is it not to you to know?" i.e., can it be unknown to you? מלח בּרית, accus. of nearer definition: after the fashion of a covenant of salt, i.e., of an irrevocable covenant; cf. on Lev 2:13 and Num 18:19. "And Jeroboam, the servant of Solomon the son of David (cf. 1 Kgs 11:11), rebelled against his lord," with the help of frivolous, worthless men (רקים as in Jdg 9:4; Jdg 11:3; בליּעל בּני as in 1 Kgs 21:10, 1 Kgs 21:13 -not recurring elsewhere in the Chronicle), who gathered around him, and rose against Rehoboam with power. על התאמּץ, to show oneself powerful, to show power against any one. Against this rising Rehoboam showed himself not strong enough, because he was an inexperienced man and soft of heart. נער denotes not "a boy," for Rehoboam was forty-one years old when he entered upon his reign, but "an inexperienced young man," as in 1 Chr 29:1. לבב רך, soft of heart, i.e., faint-hearted, inclined to give way, without energy to make a stand against those rising insolently against him. lp' התחזק ולא, and showed himself not strong before them, proved to be too weak in opposition to them. This representation does not conform to the state of the case as narrated in 2 Chron 10. Rehoboam did not appear soft-hearted and compliant in the negotiation with the rebellious tribes at Sichem; on the contrary, he was hard and defiant, and showed himself youthfully inconsiderate only in throwing to the winds the wise advice of the older men, and in pursuance of the rash counsel of the young men who had grown up with him, brought about the rupture by his domineering manner. But Abijah wishes to justify his father as much as possible in his speech, and shifts all the guilt of the rebellion of the ten tribes from the house of David on to Jeroboam and his worthless following.


  2 Chr 13:8-9


  Abijah then points out to his opponents the vanity of their trust in the great multitude of their warriors and their gods, while yet they had driven out the priests of Jahve. "And now ye say," scil. in your heart, i.e., you think to show yourself strong before the kingdom of Jahve in the hands of the sons of David, i.e., against the kingdom of Jahve ruled over by the sons of David, by raising a great army in order to make war upon and to destroy this kingdom. רב המון ואתּם, and truly ye are a great multitude, and with you are the golden calves, which Jeroboam hath made to you for gods; but trust not unto them, for Jahve, the true God, have ye not for you as a helper.


  2 Chr 13:9


  "Yea, ye have cast out the priests of Jahve, the sons of Aaron, and made you priests after the manner of the nations of the lands. Every one who has come, to fill his hand with a young bullock and ... he has become a priest to the no-god." ידו מלּא, to fill his hand, denotes, in the language of the law, to invest one with the priesthood, and connected with ליהוה it signifies to provide oneself with that which is to be offered to Jahve. To fill his hand with a young bullock, etc., therefore denotes to come with sacrificial beasts, to cause oneself to be consecrated priest. The animals mentioned also, a young bullock and seven rams, point to the consecration to the priesthood. In Ex 29 a young bullock as a sin-offering, a ram as a burnt-offering, and a ram as a consecratory-offering, are prescribed for this purpose. These sacrifices were to be repeated during seven days, so that in all seven rams were required for consecratory-sacrifices. Abijah mentions only one young bullock along with these, because it was not of any importance for him to enumerate perfectly the sacrifices which were necessary. But by offering these sacrifices no one becomes a priest of Jahve, and consequently the priests of Jeroboam also are only priests for Not-Elohim, i.e., only for the golden calves made Elohim by Jeroboam, to whom the attributes of the Godhead did not belong.


  2 Chr 13:10-11


  While, therefore, the Israelites have no-gods in their golden calves, Judah has Jahve for its God, whom it worships in His temple in the manner prescribed by Moses. "But in Jahve is our God, and we have not forsaken Him," in so far, viz., as they observed the legal Jahve-worship. So Abijah himself explains his words, "as priests serve Him the sons of Aaron (who were chosen by Jahve), and the Levites are בּמלאכת, in service," i.e., performing the service prescribed to them. As essential parts of that service of God, the offering of the daily burnt-offering and the daily incense-offering (Exo 29:38., 2 Chr 30:7), the laying out of the shew-bread (Exo 25:30; Lev 24:5.), the lighting of the lamps of the golden candlesticks (Exo 25:37; Exo 27:20.), are mentioned. In this respect they keep the יהוה משׁמרת (cf. Lev 8:35).


  2 Chr 13:12


  Abijah draws from all this the conclusion: "Behold, with us at our head are (not the two calves of gold, but) God (האלהים with the article, the true God) and His priests, and the alarm-trumpets to sound against you." He mentions the trumpets as being the divinely appointed pledges that God would remember them in war, and would deliver them from their enemies, Num 10:9. Then he closes with a warning to the Israelites not to strive with Jahve, the God of their fathers.


  2 Chr 13:13-15


  The war; Judah's victory, and the defeat of Jeroboam and the Israelites.—2 Chr 13:13. Jeroboam caused the ambush (the troops appointed to be an ambush) to go round about, so as to come upon their rear (i.e., of the men of Judah); and so they (the main division of Jeroboam's troops) were before Judah, and the ambush in their rear (i.e., of the men of Judah); and the men of Judah, when they turned themselves (scil. to attack), saw war before and behind them, i.e., perceived that they were attacked in front and rear. In this dangerous position the men of Judah cried to the Lord, and the priests blew the trumpets (2 Chr 13:15); and as they raised this war-cry, God smote their enemies so that they took to flight. In ויּריעוּ and בּהריע the loud shout of the warriors and the clangour of the trumpets in the hands of the priests are comprehended; and הריע is neither to be taken to refer only to the war-cry raised by the warriors in making the attack, nor, with Bertheau, to be referred only to the blowing of the trumpets.


  2 Chr 13:16-17


  So Abijah and his people inflicted a great blow (defeat) on the Israelites, so that 500,000 of them, i.e., more than the half of Jeroboam's whole army, fell.


  2 Chr 13:18-19


  The results of this victory. The Israelites were bowed down, their power weakened; the men of Judah became strong, mighty, because they relied upon Jahve their God. Following up his victory, Abijah took from Jeroboam several cities with their surrounding domains: Bethel, the present Beitin, see on Jos 7:2; Jeshanah, occurring only here, and the position of which has not yet been ascertained; and Ephron (עפרון, Keth.; the Keri, on the contrary, עפרין). This city cannot well be identified with Mount Ephron, Jos 15:9; for that mountain was situated on the southern frontier of Benjamin, not far from Jerusalem, while the city Ephron is to be sought much farther north, in the neighbourhood of Bethel. C. v. Raumer and others identify Ephron or Ephrain both with Ophrah of Benjamin, which, it is conjectured, was situated near or in Tayibeh, to the east of Bethel, and with the Ἐφραΐ́μ, Joh 11:54, whither Jesus withdrew into the wilderness, which, according to Josephus, Bell. Jud. iv. 9. 9, lay in the neighbourhood of Bethel. See on Jos 18:23.


  2 Chr 13:20


  Jeroboam could not afterwards gain power (כּוח עצר, as in 1 Chr 29:14): "And Jahve smote him, and he died." The meaning of this remark is not clear, since we know nothing further of the end of Jeroboam's life than that he died two years after Abijah. ויּגּפהוּ can hardly refer to the unfortunate result of the war (2 Chr 13:15.), for Jeroboam outlived the war by several years. We would be more inclined to understand it of the blow mentioned in 1 Kgs 14:1-8, when God announced to him by Ahijah the extermination of his house, and took away his son Abijah, who was mourned by all Israel.


  2 Chr 13:21


  Wives and children of Abijah. His death.—2 Chr 13:21. While Jeroboam was not able to recover from the defeat he had suffered, Abijah established himself in his kingdom (יתחזּק, cf. 2 Chr 12:13), and took to himself fourteen wives. The taking of these wives is not to be regarded as later in time than his establishment of his rule after the victory over Jeroboam. Since Abijah reigned only three years, he must have already had the greater number of his wives and children when he ascended the throne, as we may gather also from 2 Chr 11:21-23. The ו consec. with ישּׂא serves only to connect logically the information as to his wives and children with the preceding, as the great increase of his family was a sign of Abijah's increase in strength, while Jeroboam's dynasty was soon extirpated.


  2 Chr 13:22


  As to the מדרשׁ of the prophet Iddo, see the Introduction.


  13:23 (2 Chr 14:1). This is remarked here, because this rest was also a result of Abijah's great victory over Jeroboam.


  2 Chronicles 14


  Asa's Reign—2 Chronicles 14-16


  In 1 Kings 15:9-24 it is merely recorded of Asa, that he reigned forty-one years, did that which was right as David did, removed from the land all the idols which his fathers had made, and, although the high places were not removed, was devoted to the Lord during his whole life, and laid up in the temple treasury all that had been consecrated by his father and himself. Then it is related that when Baasha marched against him, and began to fortify Ramah, he induced the Syrian king Benhadad, by sending to him the treasures of the temple and of his palace, to break faith with Baasha, and to make an inroad upon and smite the northern portion of the land; that Baasha was thereby compelled to abandon the building of Ramah, and to fall back to Tirzah, and that thereupon Asa caused the fortifications of Ramah to be pulled down, and the cities Geba and Benjamin and Mizpah to be fortified with the materials; and, finally, it is recorded that Asa in his old age became diseased in his feet, and died. The Chronicle also characterizes Asa as a pious king, who did that which was right, and removed the high places and sun-pillars in the land; but gives, as to other matters, a much more detailed account of his reign of forty-one years. It states that in the first years, as the land had rest, he built fortified cities in Judah, and had an army fit for war (2 Chr 14:1-7); that thereupon he marched against the Cushite Zerah, who was then advancing upon Judah with an innumerable host, prayed for help to the Lord, who then smote the Cushites, so that they fled; and that Asa pursued them to Gerar, and returned with great booty (2 Chr 14:8-14). Then we learn that the prophet Azariah, the son of Oded, came to meet him, who, pointing to the victory which the Lord had granted them, called upon the king and the people to remain stedfast in their fidelity to the Lord; that Asa thereupon took courage, extirpated all the still remaining idolatrous abominations from the land, and in the fifteenth year of his reign held with the people a great sacrificial feast in Jerusalem, renewed the covenant with the Lord, crushed out all the remains of former idolatry, although the high places were not destroyed, and also deposited in the temple treasury all that had been consecrated by his father and himself (2 Chron 15). Thereafter Baasha's inroad upon Judah and the alliance with Ben-hadad of Syria are narrated (2 Chr 16:1-6), as in the book of Kings; but it is also added that the prophet Hanani censured his seeking help from the king of Syria, and was thereupon put into the prison-house by Asa (2 Chr 16:7-10); and then we have an account of the end of his reign, in which several additions to the account in 1 Kings are communicated (2 Chr 16:11-14).


  2 Chr 14:1-3


  Asa's efforts for the abolition of idolatry and the establishment of the kingdom.—2 Chr 14:1-4. The good and right in God's eyes which Asa did is further defined in 2 Chr 14:2-4. He abolished all the objects of the idolatrous worship. The "altars of the strangers" are altars consecrated to foreign gods; from them the בּמות, high places, are distinguished-these latter being illegal places of sacrifice connected with the worship of Jahve (see on 1 Kgs 15:14). The מצּבוה are the statues or monumental columns consecrated to Baal, and אשׁרים the wooden idols, tree-trunks, or trees, which were consecrated to Astarte (see on 1 Kgs 14:23 and Deu 16:21). Asa at the same time commanded the people to worship Jahve, the God of the fathers, and to follow the law.


  2 Chr 14:4-6


  He removed from all the cities of Judah the altars of the high places, and the חמּנים, sun-pillars, pillars or statues consecrated to Baal as sun-god, which were erected near or upon the altars of Baal (2 Chr 34:4; see on Lev 26:30). In consequence of this the kingdom had rest לפניו, before him, i.e., under his oversight (cf. Num 8:22). This ten-years' quiet (2 Chr 14:1) which God granted him, Asa employed in building fortresses in Judah (2 Chr 14:5). "We will build these cities, and surround them with walls and towers, gates and bolts." It is not said what the cities were, but they were at any rate others than Geba and Mizpah, which he caused to be built after the war with Baasha (2 Chr 16:6). "The land is still before us," i.e., open, free from enemies, so that we may freely move about, and build therein according to our pleasure. For the phraseology, cf. Gen 13:9. The repetition of דּרשׁנוּ, 2 Chr 14:6, is impassioned speech. "They built and had success;" they built with effect, without meeting with any hindrances.


  2 Chr 14:7


  Asa had also a well-equipped, well-armed army. The men of Judah were armed with a large shield and lance (cf. 1 Chr 12:24), the Benjamites with a small shield and bow (cf. 1 Chr 8:40). The numbers are great; of Judah 300,000, of Benjamin 280,000 men. Since in these numbers the whole population capable of bearing arms is included, 300,000 men does not appear too large for Judah, but 280,000 is a very large number for Benjamin, and is founded probably on an overestimate.


  2 Chr 14:8


  The victory over the Cushite Zerah.—2 Chr 14:8. "And there went forth against them Zerah." אליהם for עליהם refers to Asa's warriors mentioned in 2 Chr 14:7. The number of the men in Judah capable of bearing arms is mentioned only to show that Asa set his hope of victory over the innumerable host of the Cushites not on the strength of his army, but on the all-powerful help of the Lord (2 Chr 14:10). The Cushite זרח is usually identified with the second king of the 22nd (Bubastitic) dynasty, Osorchon I; while Brugsch, hist. de l'Eg. i. p. 298, on the contrary, has raised objections, and holds Zerah to be an Ethiopian and not an Egyptian prince, who in the reign of Takeloth I, about 944 b.c., probably marched through Egypt as a conqueror (cf. G. Rsch in Herz.'s Realenc. xviii. S. 460). The statement as to Zerah's army, that it numbered 1,000,000 warriors and 300 war-chariots, rests upon a rough estimate, in which 1000 times 1000 expresses the idea of the greatest possible number. The Cushites pressed forward to Mareshah, i.e., Marissa, between Hebron and Ashdod (see on 2 Chr 11:8).


  2 Chr 14:9


  Thither Asa marched to meet them, and drew up his army in battle array in the valley Zephathah, near Mareshah. The valley Zephathah is not, as Robins., Pal. sub voce, thinks, to be identified with Tel es Safieh, but must lie nearer Mareshah, to the west or north-west of Marsch.


  2 Chr 14:10


  Then he called upon the Lord his God for help. וגו עמּך אין we translate, with Berth., "None is with Thee (on עמּך, cf. 2 Chr 20:6; Psa 73:25) to help between a mighty one and a weak," i.e., no other than Thou can help in an unequal battle, i.e., help the weaker side; while the Vulg., on the contrary, after the analogy of 1 Sam 14:6, translates, "non est apud te ulla distantia, utrum in paucis auxilieris an in pluribus;" and the older commentators (Schmidt, Ramb.) give the meaning thus: "perinde est tibi potentiori vel imbecilliori opem ferre." But in 1 Sam 14:16 the wording is different, so that that passage cannot be a standard for us here. "In Thy name (i.e., trusting in Thy help) are we come against this multitude" (not "have we fallen upon this multitude"). וגו יעצר אל, "Let not a mortal retain strength with Thee" (עצר = כּח עצר, 2 Chr 13:20; 1 Chr 29:14), i.e., let not weak men accomplish anything with Thee, show Thy power or omnipotence over weak men.


  2 Chr 14:11


  God heard this prayer. Jahve drove the Cushites into flight before Asa, scil. by His mighty help.


  2 Chr 14:12


  Asa, with his people, pursued to Gerar, the old ancient Philistine city, whose ruins Rowlands has discovered in the Khirbet el Gerar, in the Wady Jorf el Gerar (the torrent of Gerar), three leagues south-south-east of Gaza (see on Gen 20:1). "And there fell of the Cushites, so that to them was not revival," i.e., so many that they could not make a stand and again collect themselves, ut eis vivificatio i. e. copias restaurandi ratio non esset, as older commentators, in Annott. uberior. ad h. l., have already rightly interpreted it. The words are expressions for complete defeat. Berth. translates incorrectly: "until to them was nothing living;" for לאין does not stand for לאין עד, but ל serves to subordinate the clause, "so that no one," where in the older language אין alone would have been sufficient, as in 2 Chr 20:25; 1 Chr 22:4, cf. Ew. 315, c; and מחיה denotes, not "a living thing," but only "preservation of life, vivification, revival, maintenance." For they were broken before Jahve and before His host. מחנהוּ, i.e., Asa's army is called Jahve's, because Jahve fought in and with it against the enemy. There is no reason to suppose, with some older commentators, that there is any reference to an angelic host or heavenly camp (Gen 32:2.). And they (Asa and his people) brought back very much booty.


  2 Chr 14:13


  "They smote all the cities round about Gerar," which, as we must conclude from this, had made common cause with the Cushites, being inhabited by Philistines; for the fear of Jahve had fallen upon them. יהוה פּחד יהוה . here, and in 2 Chr 17:10; 2 Chr 20:29, as in 1 Sam 11:7, the fear of the omnipotence displayed by Jahve in the annihilation of the innumerable hostile army. In these cities Judah found much booty.


  2 Chr 14:14-15


  They also smote the tents of the herds of the wandering tribes of that district, and carried away many sheep and camels as booty.


  2 Chronicles 15


  2 Chr 15:1


  The prophet Azariah's exhortation to faithful cleaving to the Lord, and the solemn renewal of the covenant.—2 Chr 15:1-7. The prophet's speech. The prophet Azariah, the son of Oded, is mentioned only here. The conjecture of some of the older theologians, that עודד was the same person as עדּו (2 Chr 12:15; 2 Chr 9:29), has no tenable foundation. Azariah went to meet the king and people returning from the war (לפני יצא, he went forth in the presence of Asa, i.e., coming before him; cf. 2 Chr 28:9; 1 Chr 12:17; 1 Chr 14:8). "Jahve was with you (has given you the victory), because ye were with Him (held to Him)." Hence the general lesson is drawn: If ye seek Him, He will be found of you (cf. Jer 29:13); and if ye forsake Him, He will forsake you (cf. 2 Chr 24:20; 2 Chr 12:5). To impress the people deeply with this truth, Azariah draws a powerful picture of the times when a people is forsaken by God, when peace and security in social intercourse disappear, and the terrors of civil war prevail. Opinions as to the reference intended in this portrayal of the dreadful results of defection from God have been from antiquity very much divided. Tremell. and Grot., following the Targ., take the words to refer to the condition of the kingdom of the ten tribes at that time; others think they refer to the past, either to the immediately preceding period of the kingdom of Judah, to the times of the defection under Rehoboam and Abijah, before Asa had suppressed idolatry (Syr., Arab., Raschi), or to the more distant past, the anarchic period of the judges, from Joshua's death, and that of the high priest Phinehas, until Eli and Samuel's reformation (so especially Vitringa, de synag. vet. p. 335ff.). Finally, still others (Luther, Clericus, Budd., etc.) interpret the words as prophetic, as descriptive of the future, and make them refer either to the unquiet times under the later idolatrous kings, to the times of the Assyrian or Chaldean exile (Kimchi), or to the condition of the Jews since the destruction of Jerusalem by the Romans up till the present day. Of these three views, the first, that which takes the reference to be to the present, i.e., the state of the kingdom of the ten tribes at that time, is decidedly erroneous; for during the first thirty years of the existence of that kingdom no such anarchic state of things existed as is portrayed in vv. 5 and 6, and still less could a return of the ten tribes to the Lord at that time be spoken of (2 Chr 15:4). It is more difficult to decide between the two other main views. The grounds which Vitr., Ramb., Berth. adduce in support of the reference to the times of the judges are not convincing; for the contents and form (2 Chr 15:4) do not prove that here something is asserted which has been confirmed by history, and still less is it manifest (2 Chr 15:5) that past times are pointed to. Whether the statement about the return to Jahve in the times of trouble (2 Chr 15:4) refers to the past or to the future, depends upon whether the past or future is spoken of in 2 Chr 15:3. But the unquiet condition of things portrayed in 2 Chr 15:5 corresponds partly to various times in the period of the judges; and if, with Vitr., we compare the general characteristics of the religious condition of the times of the judges (Jdg 2:10.), we might certainly say that Israel in those times was without אמת אלהי, as it again and again forsook Jahve and served the Baals. And moreover, several examples of the oppression of Israel portrayed in 2 Chr 15:5 and 2 Chr 15:6 may be adduced from the time of the judges. Yet the words in 2 Chr 15:6, even when their rhetorical character is taken into account, are too strong for the anarchic state of things during the period of the judges, and the internal struggles of that time (Jdg 12:1-6 and 2 Chron 20). And consequently, although Vitr. and Ramb. think that a reference to experiences already past, and oppressions already lived through, would have made a much deeper impression than pointing forward to future periods of oppression, yet Ramb. himself remarks, nihilominus tamen in saeculis Asae imperium antegressis vix ullum tempus post ingressum in terram Canaan et constitutam rempubl. Israel. posse ostendi, cui omnia criteria hujus orationis propheticae omni ex parte et secundum omnia pondera verbis insita conveniant. But, without doubt, the omission of any definite statement of the time in 2 Chr 15:3 is decisive against the exclusive reference of this speech to the past, and to the period of the judges. The verse contains no verb, so that the words may just as well refer to the past as to the future. The prophet has not stated the time definitely, because he was giving utterance to truths which have force at all times, and which Israel had had experience of already in the time of the judges, but would have much deeper experience of in the future.


  We must take the words in this general sense, and supply neither a preterite nor a future in 2 Chr 15:3, neither fuerant nor erunt, but must express the first clause by the present in English: "Many days are for Israel (i.e., Israel lives many days) without the true God, and without teaching priests, and without law." רבּים ימים is not accus. of time (Berth.), but the subject of the sentence; and אלה ללא is not subject—"during many days there was to the people Israel no true God" (Berth.),—but predicate, while ל expresses the condition into which anything comes, and לא forms part of the following noun: Days for Israel for having not a true God. ללא differs from בּלא, "without," just as ל differs from בּ; the latter expressing the being in a condition, the former the coming into it. On אמת אלהי, cf. Jer 10:10. אמת כּהן is not to be limited to the high priest, for it refers to the priests in general, whose office it was to teach the people law and justice (Lev 10:10; Deu 33:10). The accent is upon the predicates אמת and אמת. Israel had indeed Elohim, but not the true God, and also priests, but not priests who attended to their office, who watched over the fulfilment of the law; and so they had no תּורה, notwithstanding the book of the law composed by Moses.


  2 Chr 15:5


  "And in these times is no peace to those going out or to those coming in." Free peaceful intercommunication is interfered with (cf. Jdg 5:6; Jdg 6:2), but great terrors upon all inhabitants of the lands (הערצות are, according to the usage of the chronicler, the various districts of the land of Israel).


  2 Chr 15:6


  "And one people is dashed in pieces by the other, and one city by the other; for God confounds them by all manner of adversity." המם denotes confusion, which God brings about in order to destroy His enemies (Exo 14:24; Jos 10:10; Jdg 4:15). Days when they were without the true God, without teaching prophets, and without law, Israel had already experienced in the times of defection after Joshua (cf. Jdg 2:11.), but will experience them in the future still oftener and more enduringly under the idolatrous kings in the Assyrian and Babylonian exile, and still even now in its dispersion among all nations. That this saying refers to the future is also suggested by the fact that Hosea (Hos 3:4) utters, with a manifest reference to 2 Chr 15:3 of our speech, a threat that the ten tribes will be brought into a similar condition (cf. Hos 9:3-4); and even Moses proclaimed to the people that the punishment of defection from the Lord would be dispersion among the heathen, where Israel would be compelled to serve idols of wood and stone (Deu 4:27., Deu 28:36, Deu 28:64), i.e., would be without the true God. That Israel would, in such oppression, turn to its God, would seek Him, and that the Lord would be found of them, is a thought also expressed by Moses, the truth of which Israel had not only had repeated experience of during the time of the judges, but also would again often experience in the future (cf. Hos 3:5; Jer 31:1; Eze 36:24.; Rom 11:25.). בּצּר־לו refers back to Deu 4:30; the expression in 2 Chr 15:4 is founded upon Deu 4:29 (cf. Isa 55:6).—Of the oppression in the times of defection portrayed in 2 Chr 15:5., Israel had also had in the time of the judges repeated experience (cf. Jdg 5:6), most of all under the Midianite yoke (Jdg 6:2); but such times often returned, as the employment of the very words of the first hemistich of 2 Chr 15:5 in Zac 8:10, in reference to the events of the post-exilic time, shows; and not only the prophet Amos (Amo 3:9) sees רבּות מהוּמות, great confusions, where all is in an indistinguishable whirl in the Samaria of his time, but they repeated themselves at all times when the defection prevailed, and godlessness degenerated into revolution and civil war. Azariah portrays the terrors of such times in strong colours (2 Chr 15:6): "Dashed to pieces is people by people, and city by city." The war of the tribes of Israel against Benjamin (Judg 20:f.), and the struggle of the Gileadites under Jephthah with Ephraim (Jdg 12:4.), were civil wars; but they were only mild preludes of the bellum omnium contra omnes depicted by Azariah, which only commenced with the dissolution of both kingdoms, and was announced by the later prophets as the beginning of the judgment upon rebellious Israel (e.g., Isa 9:17-20), and upon all peoples and kingdoms hostile to God (Zac 14:13; Mat 24:7). With הממם אלהים כּי cf. רבּה יי מהוּמת, Zac 14:13. To this portrayal of the dread results of defection from the Lord, Azariah adds (2 Chr 15:7) the exhortation, "Be ye strong (vigorous), and show yourselves not slack, languid" (cf. Zep 3:16; Neh 6:9); i.e., in this connection, proceed courageously and vigorously to keep yourselves true to the Lord, to exterminate all idolatry; then you shall obtain a great reward: cf. on these words, Jer 31:16.


  2 Chr 15:8


  Completion of the reform in worship, and the renewal of the covenant.—2 Chr 15:8. The speech and prophecy of the prophet strengthened the king to carry out the work he had begun, viz., the extirpation of idolatry from the whole land. In 2 Chr 15:8 the words הנּניא עדד are surprising, not only because the prophet is called in 2 Chr 15:1, not Oded, but Azariah the son of Oded, but also on account of the preceding הנּבוּאה in the absolute state, which cannot stand, without more ado, for the stat. constr. נבוּאת (cf. 2 Chr 9:29). The view of Cler. and Ew., that by an orthographical error בּן עזריהוּ has been dropped out, does not remove the difficulty, for it leaves the stat. absol. הנּבוּאה .lo unexplained. This is also the case with the attempt to explain the name Oded in 2 Chr 15:8 by transposing the words Azariah ben Oded, 2 Chr 15:1, so as to obtain Oded ben Azariah (Movers); and there seems to be no other solution of the difficulty than to strike out the words Oded the prophet from the text as a gloss which has crept into it (Berth.), or to suppose that there is a considerable hiatus in the text caused by the dropping out of the words בּן עזריהוּ דּבּר אשׁר.


  התחזק corresponds to חזקוּ. Asa complied with the exhortation, and removed (ויּעבר, as in 1 Kgs 15:12) all abominations (idols) from the whole land, and from the cities which he had taken from Mount Ephraim: these are the cities which Asa's father Abijah had conquered, 2 Chr 13:19. "And he renewed the altar before the porch," i.e., the altar of burnt-offering, which might stand in need of repairs sixty years after the building of the temple. The Vulg. is incorrect in translating dedicavit, and Berth. in supposing that the renovation refers only to a purification of it from defilement by idolatry. חדּשׁ is everywhere to renew, repair, restaurare; cf. 2 Chr 24:4.—But in order to give internal stability to the reform he had begun, Asa prepared a great sacrificial festival, to which he invited the people out of all the kingdom, and induced them to renew the covenant with the Lord. 2 Chr 15:9. He gathered together the whole of Judah and Benjamin, and the strangers out of Ephraim, Manasseh, and Simeon, who dwelt among them. Strangers, i.e., Israelites from the ten tribes, had come over as early as Rehoboam's reign to the kingdom of Judah (2 Chr 11:16); these immigrations increased under Asa when it was seen that Jahve was with him, and had given him a great victory over the Cushites. It is surprising that Simeon should be mentioned among the tribes from which Israelites went over to the kingdom of Judah, since Simeon had received his heritage in the southern district of the tribal domain of Judah, so that at the division of the kingdom it would not well separate itself from Judah, and join with the tribes who had revolted from the house of David. The grouping together of Simeon, Ephraim, and Manasseh, both in our verse and in 2 Chr 34:6, can consequently scarcely be otherwise explained than by the supposition, either from the cities assigned to them under Joshua into districts in the northern kingdom (Berth.), or that the Simeonites, though politically united with Judah, yet in religious matters were not so, but abstained from taking part in the Jahve-worship in Jerusalem, and had set up in Beersheba a worship of their own similar to that in Bethel and Dan. In such a case, the more earnest and thoughtful people from Simeon, as well as from Ephraim and Manasseh, may have gone to Jerusalem to the sacrificial festival prepared by Asa. In favour of this last supposition we may adduce the fact that the prophet Amos, Amo 5:5; Amo 4:4; Amo 8:14, mentions Beersheba, along with Bethel and Gilgal, as a place to which pilgrimages were made by the idolatrous Israelites.


  2 Chr 15:10


  At this festival, which was held on the third month of the fifteenth year of Asa's reign, they offered of the booty, i.e., of the cattle captured in the war against the Cushites (2 Chr 14:14), 700 oxen and 7000 sheep. הביאוּ מן־השּׁלל defines the ויּזבּחוּ more closely: they sacrificed, viz., from the booty they offered. From this it seems to follow that the sacrificial festival was held soon after the return from the war against the Cushites. The attack of the Cushite Zerah upon Judah can only have occurred in the eleventh year of Asa, according to 2 Chr 14:1; but it is not stated how long the war lasted, nor when Asa returned to Jerusalem (2 Chr 14:14) after conquering the enemy and plundering the towns of the south land. But Asa may quite well have remained longer in the south after the Cushites had been driven back, in order again firmly to establish his rule there; and on his return to Jerusalem, in consequence of the exhortation of the prophet Azariah, may have straightway determined to hold a sacrificial festival at which the whole people should renew the covenant with the Lord, and have set apart and reserved a portion of the captured cattle for this purpose.


  2 Chr 15:12


  And they entered into the covenant, i.e., they renewed the covenant, bound themselves by a promise on oath (שׁבוּעה, 2 Chr 15:14) to hold the covenant, viz., to worship Jahve the God of the fathers with their whole heart and soul; cf. Deu 4:29. With בּבּרית בּוא, cf. Jer 34:10.


  2 Chr 15:13


  To attest the sincerity of their return to the Lord, they determined at the same time to punish defection from Jahve on the part of any one, without respect to age or sex, with death, according to the command in Deu 17:2-6. ליהוה דרשׁ לא, not to worship Jahve, is substantially the same as to serve other gods, Deu 17:3. This they swore aloud and solemnly, בּתרוּעה, with joyful shouting and the sound of trumpets and horns.


  2 Chr 15:15


  This return to the Lord brought joy to all Judah, i.e., to the whole kingdom, because they had sworn with all their heart, and sought the Lord בכל־רצונם, with perfect willingness and alacrity. Therefore Jahve was found of them, and gave them rest round about.—In 2 Chr 15:16-18, in conclusion, everything which still remained to be said of Asa's efforts to promote the Jahve-worship is gathered up. Even the queen-mother Maachah was deposed by him from the dignity of ruler because she had made herself an image of Asherah; yet he did not succeed in wholly removing the altars on the high places from the land, etc. These statements are also to be found in 1 Kgs 15:13-16, and are commented upon at that place. Only in the Chronicle we have אסא אם instead of אמּו (Kings), because there Maachah had just been named (2 Chr 15:10); and to the statement as to the abolition of idolatry, ירק, crushed, is added, and in 2 Chr 15:17 מיּשׂראל; while, on the other hand, after שׁלם, יהוה עם is omitted, as not being necessary to the expression of the meaning.


  2 Chr 15:19


  2 Chr 15:19 is different from 1 Kgs 15:16. In the latter passage it is said: war was between Asa and Baasha the king of Israel כּל־ימיהם, i.e., so long as both reigned contemporaneously; while in the Chronicle it is said: war was not until the thirty-fifth year of Asa's reign. This discrepancy is partly got rid of by taking מלחמה in the book of Kings to denote the latent hostility or inimical attitude of the two kingdoms towards each other, and in the Chronicle to denote a war openly declared. The date, until the thirty-fifth year, causes a greater difficulty; but this has been explained in 2 Chr 16:1 by the supposition that in the thirty-sixth year of Asa's reign war broke out between Asa and Baasha, when the meaning of our 16th verse would be: It did not come to war with Baasha until the thirty-sixth year of Asa's rule. For further remarks on this, see on 2 Chr 16:1.


  2 Chronicles 16


  2 Chr 16:1


  War with Baasha, and the weakness of Asa's faith. The end of his reign.—2 Chr 16:1-6. Baasha's invasion of Judah, and Asa's prayer for help to the king of Syria. The statement, "In the thirty-sixth year of the reign of Asa, Baasha the king of Israel came up against Judah," is inaccurate, or rather cannot possibly be correct; for, according to 1 Kgs 16:8, 1 Kgs 16:10, Baasha died in the twenty-sixth year of Asa's reign, and his successor Elah was murdered by Zimri in the second year of his reign, i.e., in the twenty-seventh year of Asa. The older commentators, for the most part, accepted the conjecture that the thirty-fifth year (in 2 Chr 15:19) is to be reckoned from the commencement of the kingdom of Judah; and consequently, since Asa became king in the twentieth year of the kingdom of Judah, that Baasha's invasion occurred in the sixteenth year of his reign, and that the land had enjoyed peace till his fifteenth year; cf. Ramb. ad h. l.; des Vignoles, Chronol. i. p. 299. This is in substance correct; but the statement, "in the thirty-sixth year of Asa's kingship," cannot re reconciled with it. For even if we suppose that the author of the Chronicle derived his information from an authority which reckoned from the rise of the kingdom of Judah, yet it could not have been said on that authority, אסא למלכוּת. This only the author of the Chronicle can have written; but then he cannot also have taken over the statement, "in the thirty-sixth year," unaltered from his authority into his book. There remains therefore no alternative but to regard the text as erroneous—the letters ל (30) and י (10), which are somewhat similar in the ancient Hebrew characters, having been interchanged by a copyist; and hence the numbers 35 and 36 have arisen out of the original 15 and 16. By this alteration all difficulties are removed, and all the statements of the Chronicle as to Asa's reign are harmonized. During the first ten years there was peace (2 Chr 14:1); thereafter, in the eleventh year, the inroad of the Cushites; and after the victory over them there was the continuation of the Cultus reform, and rest until the fifteenth year, in which the renewal of the covenant took place (2 Chr 15:19, cf. with 2 Chr 15:10); and in the sixteenth year the war with Baasha arose.


  The account of this war in 2 Chr 16:1-6 agrees with that in 1 Kgs 15:17-22 almost literally, and has been commented upon in the remarks on 1 Kings 15. In 2 Chr 16:2 the author of the Chronicle has mentioned only the main things. Abel-maim, i.e., Abel in the Water (2 Chr 16:4), is only another name for Abel-Beth-Maachah (Kings); see on 2 Sam 20:14. In the same verse נפתּלי ערי כּל־מסכּנות ואת is surprising, "and all magazines (or stores) of the cities of Naphtali," instead of נפתּלי כּל־ארץ על כּל־כּנּרות את, "all Kinneroth, together with all the land of Naphtali" (Kings). Then. and Berth. think ערי מסכנות has arisen out of ארץ and כנרות by a misconception of the reading; while Gesen., Dietr. in Lex. sub voce כּנּרות, conjecture that in 1 Kgs 15:20 מסכּנות should be read instead of כּנּרות. Should the difference actually be the result only of a misconception, then the latter conjecture would have much more in its favour than the first. But it is a more probable solution of the difficulty that the text of the Chronicle is a translation of the unusual and, especially on account of the כּל־ארץ נ על, scarcely intelligible כּל־כּנּרות. כּנּרות is the designation of the very fertile district on the west side of the Sea of Kinnereth, i.e., Gennesaret, after which a city also was called כּנּרת (see on Jos 19:35), and which, on account of its fertility, might be called the granary of the tribal domain of Naphtali. But the smiting of a district can only be a devastation of it,—a plundering and destruction of its produce, both in stores and elsewhere. With this idea the author of the Chronicle, instead of the district Kinnereth, the name of which had perhaps become obsolete in his time, speaks of the מסכּנות, the magazines or stores, of the cities of Naphtali. In 2 Chr 16:5, too, we cannot hold the addition את־מלאכתּו ויּשׁבּת, "he caused his work to rest," as Berth. does, for an interpretation of the original reading, בּתרצה ויּשׁב (Kings), it having become illegible: it is rather a free rendering of the thought that Baasha abandoned his attempt upon Judah.


  2 Chr 16:6


  In regard to the building of Mizpah, it is casually remarked in Jer 41:9 that Asa had there built a cistern.


  2 Chr 16:7


  The rebuke of the prophet Hanani, and Asa's crime.—2 Chr 16:7. The prophet Hanani is met with only here. Jehu, the son of Hanani, who announced to Baasha the ruin of his house (1 Kgs 16:1), and who reappears under Jehoshaphat (2 Chr 19:2), was without doubt his son. Hanani said to King Asa, "Because thou hast relied on the king of Aram, and not upon Jahve thy God, therefore is the host of the king of Aram escaped out of thy hand." Berth. has correctly given the meaning thus: "that Asa, if he had relied upon God, would have conquered not only the host of Baasha, but also the host of the king of Damascus, if he had, as was to be feared, in accordance with his league with Baasha (2 Chr 16:3), in common with Israel, made an attack upon the kingdom of Judah." To confirm this statement, the prophet points to the victory over the great army of the Cushites, which Asa had won by his trust in God the Lord. With the Cushites Hanani names also פּרשׁים, Libyans (cf. 2 Chr 12:3), and besides רכב, the war-chariots, also פּרשׁים osla ,sto, horsemen, in order to portray the enemy rhetorically, while in the historical narrative only the immense number of warriors and the multitude of the chariots is spoken of.


  2 Chr 16:9


  "For Jahve, His eyes run to and fro throughout the whole earth, to show Himself strong with those whose heart is devoted to Him;" i.e., for Jahve, who looks forth over all the earth, uses every opportunity wonderfully to succour those who are piously devoted to Him. עם התחזק, to help mightily, as in 1 Chr 11:10. אליו שׁלם עם־לבבם is a relative sentence without the relative אשׁר with עם; cf. 1 Chr 15:12. "Thou hast done foolishly, therefore," scil. because thou hast set thy trust upon men instead of upon Jahve, "for from henceforth there shall be wars to thee" (thou shalt have war). In these words the prophet does not announce to Asa definite wars, but only expresses the general idea that Asa by his godless policy would bring only wars (מלחמות in indefinite universality), not peace, to the kingdom. History confirms the truth of this announcement, although we have no record of any other wars which broke out under Asa.


  2 Chr 16:10


  This sharp speech so angered the king, that he caused the seer to be set in the stock-house. המּהשפכת בּית, properly, house of stocks. מהפּכת, twisting, is an instrument of torture, a stock, by which the body was forced into an unnatural twisted position, the victim perhaps being bent double, with the hands and feet fastened together: cf. Jer 20:2; Jer 29:26; and Act 16:24, ἔβαλεν εἰς τὴν φυλακὴ̀ν καὶ τοὺς πόδας ἠσφαλίσατο αὐτῶν εἰς τὸ ξύλον. "For in wrath against him (scil. he did it) because of this thing, and Asa crushed some of the people at this time." Clearly Hanani's speech, and still more Asa's harsh treatment of the seer, caused great discontent among the people, at least in the upper classes, so that the king felt himself compelled to use force against them. רצץ, to break or crush, is frequently used along with עשׁק (Deu 28:33; 1 Sam 12:3, etc.), and signifies to suppress with violence. Asa had indeed well deserved the censure, Thou hast dealt foolishly. His folly consisted in this, that in order to get help against Baasha's attack, he had had recourse to a means which must become dangerous to him and to his kingdom; for it was not difficult to foresee that the Syrian king Benhadad would turn the superiority to Israel which he had gained against Judah itself. But in order to estimate rightly Asa's conduct, we must consider that it was perhaps an easier thing, in human estimation, to conquer the innumerable multitudes of the Ethiopian hordes than the united forces of the kings of Israel and Syria; and that, notwithstanding the victory over the Ethiopians, yet Asa's army may have been very considerably weakened by that war. But these circumstances are not sufficient to justify Asa. Since he had so manifestly had the help of the Lord in the war against the Cushites, it was at bottom mainly weakness of faith, or want of full trust in the omnipotence of the Lord, which caused him to seek the help of the enemy of God's people, the king of Syria, instead of that of the Almighty God, and to make flesh his arm; and for this he was justly censured by the prophet.


  2 Chr 16:11


  The end of Asa's reign; cf. 1 Kgs 15:23-24.—On 2 Chr 16:11, cf. the Introduction.


  2 Chr 16:12-13


  In the thirty-ninth year of his reign Asa became diseased in his feet, and that in a high degree. The words חיו עד־למעלה are a circumstantial clause: to a high degree was his sickness. "And also in his sickness (as in the war against Baasha) he sought not Jahve, but turned to the physicians." דּרשׁ is primarily construed with the accus., as usually in connection with יהוה or אלהים, to seek God, to come before Him with prayer and supplication; then with בּ, as usually of an oracle, or seeking help of idols (cf. 1 Sam 28:7; 2 Kgs 1:2.; 1 Chr 10:14), and so here of superstitious trust in the physicians. Consequently it is not the mere inquiring of the physicians which is here censured, but only the godless manner in which Asa trusted in the physicians.


  2 Chr 16:14


  The Chronicle gives a more exact account of Asa's burial than 1 Kgs 15:24. He was buried in the city of David; not in the general tomb of the kings, however, but in a tomb which he had caused to be prepared for himself in that place. And they laid him upon the bed, which had been filled with spices (בּשׂמים, see Exo 30:23), and those of various kinds, mixed for an anointing mixture, prepared. זנים from זן, kind, species; וּזנים, et varia quidem. מרקּח in Piel only here, properly spiced, from רקח, to spice, usually to compound an unguent of various spices. מרקחת, the compounding of ointment; so also 1 Chr 9:30, where it is usually translated by unguent. מעשׂה, work, manufacture, is a shortened terminus technicus for רוקח מעשׂה, manufacture of the ointment-compounder (cf. Exo 30:25, Exo 30:35), and the conjecture that רוקח has been dropped out of the text by mistake is unnecessary. "And they kindled for him a great, very great burning," cf. 2 Chr 21:19 and Jer 34:5, whence we gather that the kindling of a burning, i.e., the burning of odorous spices, was customary at the burials of kings. Here it is only remarked that at Asa's funeral an extraordinary quantity of spices was burnt. A burning of the corpse, or of the bed or clothes of the dead, is not to be thought of here: the Israelites were in the habit of burying their dead, not of burning them. That occurred only in extraordinary circumstances-as, for example, in the case of the bodies of Saul and his sons; see on 1 Sam 31:12. The kindling and burning of spices at the solemn funerals of persons of princely rank, on the other hand, occurred also among other nations, e.g., among the Romans; cf. Plinii hist. nat. xii. 18, and M. Geier, de luctu Hebr. c. 6.


  2 Chronicles 17


  Jehoshaphat's Reign—2 Chronicles 17-20


  Jehoshaphat laboured to strengthen the kingdom both within and without. Not only did he place soldiers in the fenced cities, and removed the high places and the Astartes, but sought also to diffuse the knowledge of the law among the people, and by building castles and the possession of a well-equipped army, firmly to establish his power (2 Chron 17). In the course of years he married into the family of Ahab king of Israel, and, while on a visit in Samaria, allowed himself to be persuaded by Ahab to enter upon a joint war against the Syrians at Ramoth in Gilead, in which he all but lost his life, while King Ahab was mortally wounded in the battle (2 Chron 18). Censured on his return to Jerusalem by the prophet Jehu for this alliance with the godless Ahab, he sought still more earnestly to lead back his people to Jahve, the God of their fathers, bestirring himself to bring the administration of justice into a form in accordance with the law of God, and establishing a supreme tribunal in Jerusalem (2 Chr 19:1-11). Thereafter, when the Moabites and Ammonites, with the Edomites and other desert tribes, made an inroad into Judah, the Lord gave him a wonderful victory over these enemies. At a later time he yet again allied himself with the Israelitish king Ahaziah for the restoration of the commerce with Ophir; but the ships built for this purpose were broken in the harbour, so that the voyage was abandoned (2 Chron 20). Of all these enterprises of Jehoshaphat, none are mentioned in the book of Kings except the campaign entered upon with Ahab against Ramoth in Gilead, which is found in the history of Ahab, 1 Kings 22:2-35. Jehoshaphat's reign itself is only characterized generally, but in such a way as to agree with the account in the Chronicle; and, in conclusion, the alliance with Ahaz for the purpose of making the voyage to Ophir is shortly narrated in 1 Kgs 22:41-53, but in a form which differs considerably from that in which it is communicated in the Chronicle.


  2 Chr 17:1


  Jehoshaphat's efforts to strengthen the kingdom, internally and externally.—2 Chr 17:1, or rather the first half of this verse, belongs properly to the preceding chapter, since, when the son immediately follows the father on the throne, the successor is mentioned immediately: cf. 2 Chr 9:31; 2 Chr 12:16; 2 Chr 24:27; 2 Chr 27:9, etc. Here, however, the account of the accession to the throne is combined with a general remark on the reign of the successor, and therefore it is placed at the commencement of the account of the reign; while in the case of Asa (2 Chr 14:1) both come in immediately at the conclusion of the reign of his predecessor. Asa had shown himself weak against Israel, as he had sought help against Baasha's attack from the Syrians (2 Chr 16:1.), but it was otherwise with Jehoshaphat. He indeed put the fenced cities of his kingdom in a thoroughly good condition for defence, to protect his kingdom against hostile attacks from without (v. 20: but he walked at the same time in the ways of the Lord, so that the Lord made his kingdom strong and mighty (2 Chr 17:3-5). This general characterization of his reign is in 2 Chr 17:6 illustrated by facts: first by the communication of what Jehoshaphat did for the inner spiritual strengthening of the kingdom, by raising the standard of religion and morals among the people (2 Chr 17:6-11), and then by what he did for the external increase of his power (2 Chr 17:12-19).


  2 Chr 17:2


  He placed forces (חיל) in all the fenced cities of Judah, and garrisons (נציבים, military posts; cf. 1 Chr 11:16) in the land of Judah, and in the cities of Ephraim, which is father Asa had taken; cf. 2 Chr 15:8. God blessed these undertakings. Jahve was with him, because he walked in the ways of David his ancestor, the former ways, and sought not the Baals. The former ways of David are his ways in the earlier years of his reign, in contrast to the later years, in which his adultery with Bathsheba (2 Sam. 11) and the sin of numbering the people (1 Chron 21) fall. הבּעלים are all false gods, in contrast to Jahve, the one God of Israel; and here the word designates not only the Baal-worship properly so called, but also the worship of Jahve by means of images, by which Jahve is brought down to the level of the Baals; cf. Jdg 2:11. The ל before בּעלים stands, according to the later usage, as a sign of the accusative. In the last clause of 2 Chr 17:4, "and not after the doings of Israel" (of the ten tribes), הלך, "he walked," is to be repeated. The doing of Israel is the worship of Jahve through the images of the golden calves, which the author of the Chronicle includes in the לבּעלים דּרשׁ.


  2 Chr 17:5


  Therefore Jahve established the kingdom in his hand, i.e., under his rule; cf. 2 Kgs 14:5. All Judah brought him presents. מנחה, often used of tribute of subject peoples, e.g., in 2 Chr 17:11 of the Philistines, cannot here have that signification; nor can it denote the regular imposts of subjects, for these are not called מנחה; but must denote voluntary gifts which his subjects brought him as a token of their reverence and love. The last clause, "and there was to him (he attained) riches and honour in abundance," which is repeated 2 Chr 18:1, recalls 1 Chr 29:28; 2 Chr 1:12, and signifies that Jehoshaphat, like his ancestors David and Solomon, was blessed for walking in the pious ways of these his forefathers.


  2 Chr 17:6


  This blessing encouraged Jehoshaphat to extirpate from the land all idolatrous worship, and to teach the people the law of the Lord. לב נּבהּ, usually sensu malo, to be haughty, proud, cf. e.g., 2 Chr 26:16; 2 Chr 32:25; here sensu bono, of rising courage to advance in ways pleasing to God: and he removed the high places also, etc. עוד points back to 2 Chr 17:3 : not only did he himself keep far from the Baals, but he removed, besides, all memorials of the Baal-worship from Judah. On בּמות and אשׁרים, see on 2 Chr 14:2.


  2 Chr 17:7-9


  In the third year of his reign he sent five princes, i.e., laymen of high position, with nine Levites and two priests, into the cities of Judah, with the book of the law, to teach the law everywhere to the people. בּן־חיל is nom. prop., like בּן־חסד, 1 Kgs 4:10, בּן־דּקר, 1 Kgs 4:9, and is not to be translated as an adjective, as in lxx and Syr., partly on account of the ל praef., and still more on account of the singular, for the plural חיל בּני must be used when it is in apposition to לשׂרי. Nothing further is known of the men named; the designation of them as שׂרים suggests the idea that they were heads of families or fathers'-houses. אדוניּה טוב, too (2 Chr 17:8), is one name. The "book of the law of Jahve" is the Pentateuch, not merely a collection of Mosaic laws, since in Jehoshaphat's time the Mosaic book of the law (the Pentateuch) had been long in existence. יהוּדה בּערי סבב signifies to go through the cities of Judah in different directions; baa`aam limeed, to teach among the people (not the people). The mission of these men is called by the older theologians a solemn ecclesiarum visitatio, quam Josaphat laudabili exemplo per universum regnum suum instituit, and they differ in opinion only as to the part played by the princes in it. Vitringa, de synagoga vet. p. 389, in agreement with Rashi, thinks that only the Levites and priests were deputed ut docerent; the princes, ut auctoritate imperioque suo populum erudiendum in officio continerent eumque de seria regis voluntate certiorem facerent; while others, e.g., Buddaeus, refer to 2 Chr 17:9, ubi principes pariter ac Levitae populum docuisse dicuntur, or believe with Grotius, docere et explicare legem non tantum sacerdotum erat et Levitarum, sed omnium eruditorum. Both views contain elements of truth, and do not mutually exclude each other, but may be harmonized. We can hardly confine למּד to religious teaching. The Mosaic law contains a number of merely civil precepts, as to which laymen learned in the law might impart instruction; and consequently the teaching probably consisted not merely in making the people acquainted with the contents of the law, but at the same time of direction and guidance in keeping the law, and generally in restoring and confirming the authority of the law among the people. In connection with this there were many abuses and illegalities which had to be broken down and removed; so that in this respect the task of the commission sent round the country by Jehoshaphat may be compared to a church inspection, if only we understand thereby not an inspection of churches in the Christian sense of the words, but an inspection of the religious and moral life of the communities of Israel under the old covenant.


  2 Chr 17:10


  This attempt of Jehoshaphat brought him this blessing, that the terror of Jahve fell upon all the surrounding kingdoms; and not only did none of the neighbouring peoples venture to make war upon him, but also various tribes did homage to him by presents. Ramb. has already so understood the connection of these verses (erat hoc praemium pietatis Josaphati, quod vicini satisque potentes hostes non auderent adversus ipsum hiscere); while Berth. fails to apprehend it, saying that Jehoshaphat had time to care for the instruction of his people, because at that time the neighbouring peoples did not venture to undertake war against Judah. The words "terror of Jahve," cf. 2 Chr 14:13; 2 Chr 20:29, and "all the kingdoms of the lands," cf. 2 Chr 12:8, 1 Chr 29:30, are expressions peculiar to the author of the Chronicle, which show that by these remarks he is preparing the way for a transition to a more detailed portrayal of Jehoshaphat's political power. מן־פּלשׁתּים is subject, מן partitive: some of the Philistines brought him presents (for מנחה see on 2 Chr 17:5), "and silver a burden," i.e., in great quantity. משּׂא does not signify tribute, vectigal argento (Vulg.), for the word has not that signification, but denotes burden, that which can be carried, as in משּׂא לאן, 2 Chr 20:25.—ערביאים or ערביּים, 2 Chr 26:7, and more usually ערבים, 2 Chr 21:16; 2 Chr 22:1, are Arabian nomadic tribes (Bedwin), perhaps those whom Asa, after his victory over the Cushite Zerah, had brought under the kingdom of Judah, 2 Chr 14:14. These paid their tribute in small cattle, rams, and he-goats. (תּישׁים, Gen 30:35; Gen 32:15; Pro 30:31.)


  2 Chr 17:12


  Description of Jehoshaphat's power.—2 Chr 17:12. And Jehoshaphat became ever greater, sc. in power. The partic. הולך expresses the continuous advance in greatness, cf. Ew. 280, b, as the infin. absol. does elsewhere, e.g., Gen 8:3. למעלה עד as in 2 Chr 16:12.—He built castles in Judah. בּירניּות, only here and in 2 Chr 27:4, from בּירנית, derivative formed from בּירה by the Syriac termination נית-, fem. of ן-: castle, fortress. On מסכּנות ערי cf. 2 Chr 8:4.


  2 Chr 17:13


  וגו רבּה וּמלעכה is rightly translated by Luther, "und hatte viel Vorraths" (and had much store). מלעכה denotes here, as in Exo 22:7-10, property, that which has been gained by work or business. The signification, much work, opera magna (Vulg., Cler., etc.), as also Bertheau's translation, "the works for equipping and provisioning the fortresses," correspond neither to the context nor to the parallel (synonymous) second member of the verse. The work and trouble necessary to equip the cities of Judah does not correspond to "the valiant warriors in Jerusalem;" the only parallel is the goods and property which were in these cities, the provision of victuals and war material there stored up.


  2 Chr 17:14-16


  The men fit for war passed in review according to their fathers'-houses. The male population of Judah fell into three divisions, that of Benjamin into two. The prince Adnah held the first place among the generals, with 300,000 men of Judah. ידו על, at his hand, i.e., with and under him, Jehohanan had the command of 280,000 men, and Amasiah over 200,000. השׂר is a contraction for אלפים שׂר. For what special reason it is so honourably recorded of Amasiah that he had willingly offered himself to the Lord (cf. for התנדּב, Jdg 5:9) has not been communicated.


  2 Chr 17:17-18


  The Benjamites fell into two detachments: archers with shields (cf. 1 Chr 8:40) 200,000 men, under the chief command of Eliada, and "equipped of the army," i.e., not heavy armed (Berth.), but provided with the usual weapons, sword, spear, and shield (cf. 1 Chr 12:24), 180,000 under the command of Jehozabad. According to this statement, Judah had 780,000 warriors capable of bearing arms. These numbers are clearly too large, and bear no proportion to the result of the numbering of the people capable of bearing arms under David, when there were in Judah only 500,000 or 470,000 men (cf. 1 Chr 21:5 with 2 Sam 24:5); yet the sums of the single divisions appear duly proportioned-a fact which renders it more difficult to believe that these exaggerated numbers are the result of orthographical errors.


  2 Chr 17:19


  These were serving the king. אלּה refers not to the above-mentioned men capable of bearing arms, for sheereet is not used of service in war, but to the commanders whom he had placed in the fortified cities of all Judah, "in which probably bodies of the above-mentioned troops lay as garrisons" (Berth.).


  2 Chronicles 18


  2 Chr 18:1


  Jehoshaphat's marriage alliance with Ahab, and his campaign with Ahab against the Syrians at Ramoth in Gilead.—2 Chr 18:1. Jehoshaphat came into connection by marriage with Ahab through his son Joram taking Athaliah, a daughter of Ahab, to wife (2 Chr 21:6); an event which did not take place on the visit made by Jehoshaphat to Ahab in his palace at Samaria, and recorded in 2 Chr 18:2, but which had preceded that by about nine years. That visit falls in the beginning of the year in which Ahab was mortally wounded at Ramoth, and died, i.e., the seventeenth year of Jehoshaphat's reign. But at that time Ahaziah, the son of Joram and Athaliah, was already from eight to nine years old, since thirteen years later he became king at the age of twenty-two; 2 Kgs 8:26, cf. with the chronol. table to 1 Kings 12. The marriage connection is mentioned in order to account for Jehoshaphat's visit to Samaria (2 Chr 18:2), and his alliance with Ahab in the war against the Syrians; but it is also introduced by a reference to Jehoshaphat's riches and his royal splendour, repeated from 2 Chr 17:5. In the opinion of many commentators, this is stated to account for Ahab's willingness to connect his family by marriage with that of Jehoshaphat. This opinion might be tenable were it Ahab's entering upon a marriage connection with Jehoshaphat which is spoken of; but for Jehoshaphat, of whom it is related that he entered into a marriage connection with Ahab, his own great wealth could not be a motive for his action in that matter. If we consider, first, that this marriage connection was very hurtful to the kingdom of Judah and the royal house of David, since Athaliah not only introduced the Phoenician idolatry into the kingdom, but also at the death of Ahaziah extirpated all the royal seed of the house of David, only the infant Joash of all the royal children being saved by the princess, a sister of Ahaziah, who was married to the high priest Jehoiada (2 Chr 22:10-12); and, second, that Jehoshaphat was sharply censured by the prophet for his alliance with the criminal Ahab (2 Chr 19:2.), and had, moreover, all but forfeited his life in the war (2 Chr 18:34.),—we see that the author of the Chronicle can only have regarded the marriage connection between Jehoshaphat and Ahab as a mistake. By introducing this account of it by a second reference to Jehoshaphat's riches and power, he must therefore have intended to hint that Jehoshaphat had no need to enter into this relationship with the idolatrous house of Ahab, but had acted very inconsiderately in doing so. Schmidt has correctly stated the contents of the verse thus: Josaphatus cetera dives et gloriosus infelicem adfinitatem cum Achabo, rege Israelis, contrahit. With which side the proposals for thus connecting the two royal houses originated we are not anywhere informed. Even if the conjecture of Ramb., that Ahab proposed it to Jehoshaphat, be not well founded, yet so much is beyond doubt, namely, that Ahab not only desired the alliance, but also promoted it by every means in his power, since it must have been of great importance to him to gain in Jehoshaphat a strong ally against the hostile pressure of the Syrians. Jehoshaphat probably entered upon the alliance bono animo et spe firmandae inter duo regna pacis (Ramb.), without much thought of the dangers which a connection of this sort with the idolatrous Ahab and with Jezebel might bring upon his kingdom.


  2 Chr 18:2


  The campaign undertaken along with Ahab against the Syrians at Ramoth in Gilead, with its origin, course, and results for Ahab, is narrated in 1 Kings (in the history of Ahab) in agreement with our narrative, only the introduction to the war being different here. In 1 Kgs 22:1-3 it is remarked, in connection with the preceding wars of Ahab with the Syrians, that after there had been no war for three years between Aram and Israel, in the third year Jehoshaphat king of Judah came up to the king of Israel; and the latter, when he and his servants had determined to snatch away from the Syrians the city Ramoth in Gilead, which belonged to Israel, called upon Jehoshaphat to march with him to the war against Ramoth. In the Chronicle the more exact statement, "in the third year," which is intelligible only in connection with the earlier history of Ahab, is exchanged for the indefinite שׁנים לקץ, "at the end of years;" and mention is made of the festal entertainment which Ahab bestowed upon his guest and his train (עמּו אשׁר העם), to show the pains which Ahab took to induce King Jehoshaphat to take part in the proposed campaign. He killed sheep and oxen for him in abundance, ויסיתהוּ ,ecnadn, and enticed, seduced him to go up with him to Ramoth. הסית, to incite, entice to anything (Jdg 1:14), frequently to evil; cf. Deu 13:7, etc. עלה, to advance upon a land or a city in a warlike sense. The account which follows of the preparations for the campaign by inquiring of prophets, and of the war itself, vv. 4-34, is in almost verbal agreement with 1 Kings 22:5-35. Referring to 1 Kings for the commentary on the substance of the narrative, we will here only group together briefly the divergences. Instead of 400 men who were prophets, 2 Chr 18:5, in 1 Kgs 22:5 we have about 400 men. It is a statement in round numbers, founded not upon exact enumeration, but upon an approximate estimate. Instead of אהדּל אם...הנלך, 2 Chr 18:5, in Kings, 1 Kgs 22:6, we have אהדּל אם...האלך, both verbs being in the same number; and so too in 2 Chr 18:14, where in Kings. 1 Kgs 22:15, both verbs stand in the plural, notwithstanding that the answer which follows, והצלח עלה, is addressed to Ahab alone, not to both the kings, while in the Chronicle the answer is given in the plural to both the kings, והצליחוּ עלוּ. in 2 Chr 18:7, "he prophesies me nothing good, but all his days (i.e., so long as he has been a prophet) evil," the meaning is intensified by the כּל־ימיו, which is not found in 1 Kgs 22:8. In 2 Chr 18:9, the ויושׁבים, which is introduced before the בּגרן, "and sitting upon the threshing-floor," is due to difference of style, for it is quite superfluous for the signification. In 2 Chr 18:15, the ambiguous words of Micah,' and Jahve will give into the hand of the king" (1 Kgs 22:15), are given in a more definite form: "and they (the enemy) shall be given into your hand." In 2 Chr 18:19, in the first כּכה אמר זה, the אמר after the preceding ויּאמר is not only superfluous, but improper, and has probably come into the text by a copyist's error. We should therefore read only בּכה זה, corresponding to the כּכה זה of 1 Kgs 22:20 : "Then spake one after this manner, and the other spake after another manner." In 2 Chr 18:23, the indefinite אי־זה of 1 Kgs 22:24, is elucidated by הדּרך זה אי, "is that the manner" (cf. 1 Kgs 13:12; 2 Kgs 3:8)., and the verb. עבר follows without the relative pronoun, as in the passages cited. In 2 Chr 18:30, only הרכב שׂרי of the king are mentioned, without any statement of the number, which is given in 1 Kgs 22:31, with a backward reference to the former war (1 Kgs 20:24). In 2 Chr 18:31, after the words, "and Jehoshaphat cried out," the higher cause of Jehoshaphat's rescue is pointed out in the words, "and Jahve helped him, and God drove them from him," which are not found in 1 Kgs 22:32; but by this religious reflection the actual course of the event is in no way altered. Bertheau's remark, therefore, that "the words disturb the clear connection of the events," is quite unwarrantable. Finally, in 2 Chr 18:34, מעמיד היה, he was holding his position, i.e., he held himself standing upright, the Hiph. is more expressive than the Hoph. מעמד (1 Kgs 22:35), since it expresses more definitely the fact that he held himself upright by his own strength. With Ahab's death, which took place in the evening at the time of the going down of the sun, the author of the Chronicle concludes his account of this war, and proceeds in 2 Chr 19:1-11 to narrate the further course of Jehoshaphat's reign. In 1 Kgs 22:36-39, the return of the defeated army, and the details as to Ahab's death and burial, are recorded; but these did not fit into the plan of the Chronicle.


  2 Chronicles 19


  2 Chr 19:1


  The prophet Jehu's declaration as to Jehoshaphat's alliance with Ahab, and Jehoshaphat's further efforts to promote the fear of God and the administration of justice in Judah.—2 Chr 19:1-3. Jehu's declaration. Jehoshaphat returned from the war in which Ahab had lost his life, בּשׁלום, i.e., safe, uninjured, to his house in Jerusalem; so that the promise of Micah in 2 Chr 18:16 was fulfilled also as regards him. But on his return, the seer Jehu, the son of Hanani, who had been thrown into the stocks by Asa (2 Chr 16:7.), met him with the reproving word, "Should one help the wicked, and lovest thou the haters of Jahve!" (the inf. with ל, as in 1 Chr 5:1; 1 Chr 9:25, etc.). Of these sins Jehoshaphat had been guilty. "And therefore is anger from Jahve upon thee" (על קצף as in 1 Chr 27:24). Jehoshaphat had already had experience of this wrath, when in the battle of Ramoth the enemy pressed upon him (2 Chr 18:31), and was at a later time to have still further experience of it, partly during his own life, when the enemy invaded his land (2 Chron 20), and when he attempted to re-establish the sea trade with Ophir (2 Chr 20:35.), partly after his death in his family (2 Chron 21 and 2 Chr 22:1-12). "But," continues Jehu, to console him, "yet there are good things found in thee (cf. 2 Chr 12:12), for thou hast destroyed the Asheroth..." אשׁרות = אשׁרים, 2 Chr 17:6. On these last words, comp. 2 Chr 12:14 and 2 Chr 17:4.


  2 Chr 19:4


  Jehoshaphat's further arrangements for the revival of the Jahve-worship, and the establishment of a proper administration of justice.—The first two clauses in 2 Chr 19:4 are logically connected thus: When Jehoshaphat (after his return from the war) sat (dwelt) in Jerusalem, he again went forth (ויּצא ויּשׁב are to be taken together) among the people, from Beersheba, the southern frontier (see 1 Chr 21:2), to Mount Ephraim, the northern frontier of the kingdom of Judah, and brought them back to Jahve, the God of the fathers. The "again" (ישׁב) can refer only to the former provision for the instruction of the people, recorded in 2 Chr 17:7.; all that was effected by the commission which Jehoshaphat had sent throughout the land being regarded as his work. The instruction of the people in the law was intended to lead them back to the Lord. Jehoshaphat now again took up his work of reformation, in order to complete the work he had begun, by ordering and improving the administration of justice.


  2 Chr 19:5-7


  He set judges in the land, in all the fenced cities of Judah; they, as larger cities, being centres of communication for their respective neighbourhoods, and so best suited to be the seats of judges. ועיר לעיר, in reference to every city, as the law (Deu 16:18) prescribed. He laid it upon the consciences of these judges to administer justice conscientiously. "Not for men are ye to judge, but for Jahve;" i.e., not on the appointment and according to the will of men, but in the name and according to the will of the Lord (cf. Pro 16:11). In the last clause of 2 Chr 19:6, Jahve is to be supplied from the preceding context: "and Jahve is with you in judgment," i.e., in giving your decisions (cf. the conclusion of 2 Chr 19:11); whence this clause, of course, only serves to strengthen the foregoing, only contains the thoughts already expressed in the law, that judgment belongs to God (cf. Deu 1:17 with Exo 21:6; Exo 22:7.). Therefore the fear of the Lord should keep the judges from unrighteousness, so that they should neither allow themselves to be influenced by respect of persons, nor to be bribed by gifts, against which Deu 16:19 and Deu 1:17 also warns. ועשׂוּ שׁמרוּ is rightly paraphrased by the Vulgate, cum diligentia cuncta facite. The clause, "With God there is no respect of persons," etc., recalls Deu 10:17.


  2 Chr 19:8-11


  Besides this, Jehoshaphat established at Jerusalem a supreme tribunal for the decision of difficult cases, which the judges of the individual cities could not decide. 2 Chr 19:8. "Moreover, in Jerusalem did Jehoshaphat set certain of the Levites, and of the priests, and of the chiefs of the fathers'-houses of Israel, for the judgment of the Lord, and for controversies (לריב)." From this clause Berth. correctly draws the conclusion, that as in Jerusalem, so also in the fenced cities (2 Chr 19:5), it was Levites, priests, and heads of the fathers'-houses who were made judges. This conclusion is not inconsistent with the fact that David appointed 6000 of the Levites to be shoterim and judges; for it does not follow from that that none but Levites were appointed judges, but only that the Levites were to perform an essential part in the administration of the law. The foundation of the judicial body in Israel was the appointment of judges chosen from the elders of the people (Exo 18:21.; Deu 1:15.) by Moses, at Jethro's instigation, and under the divine sanction, David had no intention, by his appointment of some thousands of Levites to be officials (writers) and judges, to set aside the Mosaic arrangement; on the contrary, he thereby gave it the expansion which the advanced development of the kingdom required. For the simple relationships of the Mosaic time, the appointment of elders to be judges might have been sufficient; but when in the course of time, especially after the introduction of the kingship, the social and political relations became more complicated, it is probable that the need of appointing men with special skill in law, to co-operate with the judges chosen from among the elders, in order that justice might be administered in a right way, and in a manner corresponding to the law, made itself increasingly felt; that consequently David had felt himself called upon to appoint a greater number of Levites to this office, and that from that time forward the courts in the larger cities were composed of Levites and elders. The supreme court which Jehoshaphat set up in Jerusalem was established on a similar basis. For יהוה למשׁפּט we have in 2 Chr 19:11 דּבר־יהוה לכל, i.e., for all matters connected with religion and the worship and instead of קריב we have המּלך דּבר לכל, for every matter of the king, i.e., for all civil causes. The last clause, 2 Chr 19:8, ירוּשׁלים ויּשׁבוּ, cannot signify that the men called to this supreme tribunal went to Jerusalem to dwell there thenceforth (Ramb., etc.), or that the suitors went thither; for שׁוּב does not denote to betake oneself to a place, but to return, which cannot be said of the persons above named, since it is not said that they had left Jerusalem. With Kimchi and others, we must refer the words to the previous statement in 2 Chr 19:4, וגו בּעם ויּצא, and understand them as a supplementary statement, that Jehoshaphat and those who had gone forth with him among the people returned to Jerusalem, which would have come in more fittingly at the close of 2 Chr 19:7, and is to be rendered: "when they had returned to Jerusalem." The bringing in of this remark at so late a stage of the narrative, only after the establishment of the supreme tribunal has been mentioned, is explained by supposing that the historian was induced by the essential connection between the institution of the supreme court and the arrangement of the judicatories in the provincial cities, to leave out of consideration the order of time in describing the arrangements made by Jehoshaphat.


  2 Chr 19:9-11


  To the members of the superior tribunal also, Jehoshaphat gave orders to exercise their office in the fear of the Lord, with fidelity and with upright heart (שׁלם בּלבב, corde s. animo integro, cf. 2 Chr 15:17; 2 Chr 16:9). תעשׂוּן כּה, thus shall ye do; what they are to do being stated only in 2 Chr 19:10. The w before כּל־ריב is explicative, namely, and is omitted by the lxx and Vulg. as superfluous. "Every cause which comes to you from your brethren who dwell in their cities" (and bring causes before the superior court in the following cases): between blood and blood (בּין with ל following, as in Gen 1:6, etc.), i.e., in criminal cases of murder and manslaughter, and between law and between command, statutes, and judgments, i.e., in cases where the matter concerns the interpretation and application of the law, and its individual commands, statutes, and judgments, to particular crimes; wherever, in short, there is any doubt by what particular provision of the law the case in hand should be decided. With והזהרתּם the apodosis commences, but it is an anacolouthon. Instead of "ye shall give them instruction therein," we have, "ye shall teach them (those who bring the cause before you), that they incur not guilt, and an anger (i.e., God's anger and punishment) come upon you and your brethren" (cf. 2 Chr 19:2). הזהיר, properly to illuminate, metaphorically to teach, with the additional idea of exhortation or warning. The word is taken from Exo 18:20, and there is construed c. accus. pers. et rei. This construction is here also the underlying one, since the object which precedes in the absolute is to be taken as accus.: thus, and as regards every cause, ye shall teach them concerning it. After the enumeration of the matters falling within the jurisdiction of this court, תעשׂוּן כּה is repeated, and this precept is then pressed home upon the judges by the words, "that ye incur not guilt." Thereafter (in 2 Chr 19:11) Jehoshaphat nominates the spiritual and civil presidents of this tribunal: for spiritual causes the high priest Amariah, who is not the same as the Amariah mentioned after Zadok as the fifth high priest (1 Chr 6:11); in civil causes Zebadiah the son of Ishmael, the prince of the house of Judah, i.e., tribal prince of Judah. These shall be עליכם over you, i.e., presidents of the judges; and שׁטרים, writers, shall the Levites be לפניכם, before you, i.e., as your assistants and servants. Jehoshaphat concludes the nomination of the judicial staff with the encouraging words, "Be strong (courageous) and do," i.e., go to work with good heart, "and the Lord be with the good," i.e., with him who discharges the duties of his office well.


  The establishment of this superior court was in form, indeed, the commencement of a new institution; but in reality it was only the expansion or firmer organization of a court of final appeal already provided by Moses, the duties of which had been until then performed partly by the high priest, partly by the existing civil heads of the people (the judges and kings). When Moses, at Horeb, set judges over the people, he commanded them to bring to him the matters which were too difficult for them to decide, that he might settle them according to decisions obtained of God (Exo 18:26 and Exo 18:19). At a later time he ordained (Deu 17:8.) that for the future the judges in the various districts and cities should bring the more difficult cases to the Levitic priests and the judge at the place where the central sanctuary was, and let them be decided by them. In thus arranging, he presupposes that Israel would have at all times not only a high priest who might ascertain the will of God by means of the Urim and Thummim, but also a supreme director of its civil affairs at the place of the central sanctuary, who, in common with the priests, i.e., the high priest, would give decisions in cases of final appeal (see the commentary on Deu 17:8-13). On the basis of these Mosaic arrangements, Jehoshaphat set up a supreme court in Jerusalem, with the high priest and a lay president at its head, for the decision of causes which up till that time the king, either alone with the cooperation of the high priest, had decided. For further information as to this supreme court, see in my bibl. Archol. ii. S. 250f.


  2 Chronicles 20


  Jehoshaphat's victory over the Moabites, Ammonites, and other nations; and the remaining items of information as to his reign.—Vv. 1-30. The victory over the hostile peoples who invaded Judah. In the succeeding time, the Moabites and Ammonites, in alliance with other tribes of Mount Seir, invaded Judah with the purpose of driving the people of God out of their country, and extirpating them (2 Chr 20:1). On being informed of this invasion, Jehoshaphat sought help of the Lord, while he proclaimed a fast in the land, and in the temple before the assembled people prayed God for His help (2 Chr 20:2-12); and received by the mouth of the prophet Jahaziel the promise that God would fight for Judah, and that king and people would next day behold the help the Lord would give (2 Chr 20:13-18). And so it happened. On the following day, when the Judaean army, with the Levitic singers and players at their head, came into the wilderness Jeruel, their enemies had by the dispensation of God mutually destroyed each other (2 Chr 20:19-24), so that Jehoshaphat and his people found the proposed battle-field full of corpses, and gathered spoil for three days, and then on the fourth day, in the Valley of Blessing, they praised the Lord for the wonderful deliverance; thereafter returning to Jerusalem with joy, again to thank the Lord in the house of God for His help (2 Chr 20:25-30).


  2 Chr 20:1


  By אהרי־כן, postea, the war which follows is made to fall in the latter part of Jehoshaphat's reign, but certainly not in the last year in which he reigned alone, two years before his death, but only somewhat later than the events in 2 Chron 18 and 2 Chr 19:1-11, which occurred six or seven years before his death. Along with the Moabites and Ammonites there marched against Jehoshaphat also מהעמּונים. This statement is obscure. Since מן has unquestionably a partitive or local signification, we might take the word to signify, enemies who dwelt aside from the Ammonites (מן as in 1 Sam 20:22, 1 Sam 20:37), which might possibly be the designation of tribes in the Syro-Arabic desert bordering upon the country of the Ammonites on the north and east; and מארם in 2 Chr 20:2 would seem to favour this idea. But 2 Chr 20:10 and 2 Chr 20:22. are scarcely reconcilable with this interpretation, since there, besides or along with the sons of Ammon and Moab, inhabitants of Mount Seir are named as enemies who had invaded Judah. Now the Edomites dwelt on Mount Seir; but had the Edomites only been allies of the Ammonites and Moabites, we should expect simply אדם בּני or אדומים, or שׂעיר בּני (cf. 2 Chr 25:11, 2 Chr 25:14). Nor can it be denied that the interpretation which makes מהעמּונים to denote peoples dwelling beyond the Ammonites is somewhat artificial and far-fetched. Under these circumstances, the alteration proposed by Hiller in Onomast. p. 285 commends itself, viz., the change of מהעמונים into מהמּעוּנים, Maunites or Maonites,—a tribe whose headquarters were the city Maan in the neighbourhood of Petra, to the east of the Wady Musa; see on 1 Chr 4:41. Maan lay upon Mount Seir, i.e., in the mountainous district to the west of the Arabah, which stretches upwards from the head of the Dead Sea to the Elanitic Gulf, now called Jebl (Gebalene) in its northern part, and es-Sherah in the south. The Maunites were consequently inhabitants of Mount Seir, and are here mentioned instead of the Edomites, as being a people dwelling on the southern side of the mountain, and probably of non-Edomitic origin, in order to express the idea that not merely the Edomites took part in the campaign of the Ammonites and Moabites, but also tribes from all parts of Mount Seir. In 2 Chr 26:7 the מעוּנים are mentioned along with Arabs and Philistines as enemies of Israel, who had been conquered by Uzziah. These circumstances favour the proposed alteration; while, on the contrary, the fact that the lxx have here ἐκ τῶν Μιναίων for מהעמּונים proves little, since these translators have rendered העמּונים in 2 Chr 26:8 also by οἱ Μιναῖοι, there erroneously making the Ammonites Minaiites.


  2 Chr 20:2


  Then they came and announced to Jehoshaphat, sc. messengers or fugitives; the subject is indefinite, and is to be supplied from the context. "Against thee there cometh a great multitude from beyond the (Dead) sea." מארם also has no suitable sense here, since in the whole narrative nothing is said of enemies coming out of Syria; we should read מאדם with Calmet and others. As the enemy made their attack from the south end of the Dead Sea, the messengers announce that they were come from Edom. "Behold, they are in Hazazon-tamar," i.e., Engedi, the present Ain Jidy, midway along the west coast of the Dead Sea (see on Jos 15:62 and Gen 14:7), about fifteen hours from Jerusalem.


  2 Chr 20:3


  This report filled Jehoshaphat with fear, and he resolved to seek help of the Lord. ??????? נתן = שׂוּם , cf. 2 Kgs 12:18; Jer 42:15, to direct the face to anything, i.e., to purpose something, come to a determination. He proclaimed a fast in all Judah, that the people might bow themselves before God, and supplicate His help, as was wont to be done in great misfortunes; cf. Jdg 20:26; 1 Sam 7:6; Isa 2:15. In consequence of the royal appeal, Judah came together to seek of the Lord, i.e., to pray for help, by fasting and prayer in the temple; and it was not only the inhabitants of Jerusalem who thus assembled, for they came out of all the cities of the kingdom. מיהוה בּקּשׁ, to seek of the Lord, sc. help, is expressed in the last clause by את־יהוה בּקּשׁ to seek the Lord.


  2 Chr 20:5


  When the inhabitants of Judah and Jerusalem had assembled themselves in the house of God, Jehoshaphat came forth before the new court and made supplication in fervent prayer to the Lord. The new court is the outer or great court of the temple, which Solomon had built (2 Chr 4:9). It is here called the new court, probably because it had been restored or extended under Jehoshaphat or Asa. This court was the place where the congregation assembled before God in the sanctuary. Jehoshaphat placed himself before it, i.e., at the entrance into the court of the priests, so that the congregation stood opposite to him.


  2 Chr 20:6


  The prayer which Jehoshaphat directed to Jahve the God of the fathers, as the almighty Ruler over all kingdoms, consists of a short representation of the circumstances of the case. Jahve had given the land to His people Israel for an everlasting possession, and Israel had built a sanctuary to His name therein (2 Chr 20:7 and 2 Chr 20:8); but they had in no way provoked the Ammonites, Moabites, and Edomites to fall upon them, and to drive them out of their land (2 Chr 20:10 and 2 Chr 20:11). On these two facts Jehoshaphat founds his prayer for help, in a twofold manner: in respect to the first, calling to mind the divine promise to hear the prayers offered up to God in the temple (2 Chr 20:9); and in reference to the second, laying emphasis upon the inability of Israel to fight against so numerous an enemy (2 Chr 20:12). In his manner of addressing Jahve, "God of our fathers," there is contained a reason why God should protect His people in their present distress. Upon Him, who had given the land to the fathers for a possession, it was incumbent to maintain the children in the enjoyment of it, if they had not forfeited it by their sins. Now Jahve as a covenant God was bound to do this, and also as God and ruler of heaven and earth He had the requisite power and might; cf. Psa 115:3. להתיצּב עמּך אין, there is none with Thee who could set himself, i.e., could withstand Thee: cf. the similar phrase, 2 Chr 14:10; and for the thought, see 1 Chr 29:12.—On 2 Chr 20:7, cf. Jos 23:9; Jos 24:12; Exo 23:20., etc.; on 2 Chr 20:7, cf. Gen 13:15., 2 Chr 15:18, etc.; on אהבך, Isa 41:8.


  2 Chr 20:8


  In this land they dwelt, and built Thee therein a sanctuary for Thy name; cf. 2 Chr 6:5, 2 Chr 6:8. לאמר, saying, i.e., at the consecration of this house, having expressed the confident hope contained in the following words (2 Chr 20:9). In this verse, the cases enumerated in Solomon's dedicatory prayer, in which supplication is made that God would hear in the temple, are briefly summed up. By referring to that prayer, Jehoshaphat presupposes that Jahve had promised that He would answer prayer offered there, since He had filled the temple with His glory; see 2 Chr 7:1-3. The name שׁפות, which occurs only here, between דּבר and חרב, denotes in this connection a punitive judgment.


  2 Chr 20:10


  ועתּה, and now, the contrary of this has occurred. Peoples into whose midst (בהם לבוא...אשׁר) Thou didst not allow Israel to come, i.e., into whose land Thou didst not allow Israel to enter when they came out of the land of Egypt, for they (the Israelites under Moses) turned from them and destroyed them not (cf. as to the fact, Num 20:14.; Deu 2:4; Deu 9:19); behold, these peoples recompense us by coming to cast us out of our possession which Thou hast given us (הורישׁ, to give as a possession, as in Jdg 11:24). There follows hereupon in 2 Chr 20:12 the prayer: "Our God, wilt Thou not judge," i.e., do right upon them, for we have not strength before (to withstand) this multitude? We know not what to do, sc. against so many enemies; but our eyes are turned to Thee, i.e., to Thee we look for help; cf. Psa 123:2; Psa 141:8.


  2 Chr 20:13


  Thus all Judah, with their king, stood praying before the Lord. They had, moreover, brought with them their little ones, their wives, and their sons, to pray for deliverance for them from the enemy; cf. Judith 4:9.


  2 Chr 20:14


  The Lord's answer by the prophet Jahaziel.—2 Chr 20:14. In the midst of the assembly the Spirit of the Lord came upon Jahaziel, a Levite of the sons of Asaph, and promised miraculous assistance to king and people. Jahaziel's descent is traced back for five generations to the Levite Mattaniah of the sons of Asaph. This Mattaniah is not the same person as the Mattaniah in 1 Chr 25:4, 1 Chr 25:16, who lived in David's time, for he belonged to the sons of Heman; but perhaps (as Movers conjectures, S. 112) he is identical with the Asaphite Nethaniah, 1 Chr 25:2, 1 Chr 25:12, since מ and נ might easily be confounded.


  2 Chr 20:15


  Jehaziel announced to the king and people that they need not fear before the great multitude of their foes; "for the war is not yours, but Jahve's," i.e., you have not to make war upon them, for the Lord will do it; cf. 1 Sam 17:47.


  2 Chr 20:16


  "To-morrow go ye down against them: behold, they come up by the height Hazziz; and ye will find them at the end of the valley, before the desert Jeruel." The wilderness Jeruel was, without doubt, the name of a part of the great stretch of flat country, bounded on the south by the Wady el Ghr, and extending from the Dead Sea to the neighbourhood of Tekoa, which is now called el Hasasah, after a wady on its northern side. The whole country along the west side of the Dead Sea, "where it does not consist of mountain ridges or deep valley, is a high table-land, sloping gradually towards the east, wholly waste, merely covered here and there with a few bushes, and without the slightest trace of having ever been cultivated" (Robinson's Pal. sub voce). The name הצּיץ מעלה, ascent or height of Hazziz, has perhaps remained attached to the Wady el Hasasah. lxx have rendered הצּיץ by Ἀσσεῖς; Josephus (Antt. ix. 1. 2) has ἀναβάσεως λεγομένης ἐξοχῆς, in accordance with which Robinson (loc. cit.) takes the way "upwards from Ziz" to be the pass which at present leads from Ain Jidy to the table-land. Yet it is described by him as a "fearful pass,"


  and it can hardly be thought of here, even if the enemy, like the Bedouins now when on their forays, may be supposed to have marched along the shore of the sea, and ascended to the table-land only at Engedi; for the Israelites did not meet the enemy in this ascent, but above upon the table-land. Josephus' translation of הצּיץ by ἐξοχή is also very questionable, for it is not necessary that the ה should be the article (Ew. Gesch. iii. S. 475, der 2 Aufl.).


  2 Chr 20:17


  Ye have not to fight therein (בּזאת); only come hither, stand and see the help of the Lord (who is) with you. You need do nothing more, and therefore need not fear.


  2 Chr 20:18-19


  For this comforting assurance the king and people thanked the Lord, falling down in worship before Him, whereupon the Levites stood up to praise God with a loud voice. Levites "of the sons of Kohath, yea, of the Korahites," for they were descended from Kohath (1 Chr 6:22).


  2 Chr 20:20


  The fulfilment of the divine promise.—2 Chr 20:20. On the next morning the assembled men of Judah marched, in accordance with the words of the prophet, to the wilderness of Tekoa. As they marched forth, Jehoshaphat stood, probably in the gate of Jerusalem, where those about to march forth were assembled, and called upon them to trust firmly in the Lord and His prophets (האמינוּ and תּאמנוּ, as in Isa 7:9). After he had thus counselled the people (אל יוּעץ, shown himself a counsellor; cf. 2 Kgs 6:8), he ordered them to march, not for battle, but to assure themselves of the wonderful help of the Lord. He placed singers of the Lord (ל before יהוה as a periphrasis for the genitive), singing praise in holy ornaments, in the marching forth before the army, and saying; i.e., he commanded the Levitic singers to march out before the army, singing and playing in holy ornaments (להדרת־ק, clad in holy ornaments, = בּהדרת in 1 Chr 16:29; cf. Ew. 217, a), to praise the Lord for the help He had vouchsafed.


  2 Chr 20:22


  And at the time when they (having come into the neighbourhood of the hostile camp) began with singing and praising, Jahve directed liers in wait against the sons of Ammon, Moab, and Mount Seir, who were come against Judah, and they were smitten. מארבים denotes liers in wait, men hidden in ambush and lying in wait (Jdg 9:25). Who are here meant cannot be ascertained with certainty. Some of the older commentators, Ew. and Berth., think it refers to powers, angels sent by God, who are called insidiatores, because of the work they had to do in the army of the hostile peoples. But the passages where the interposition of heavenly powers is spoken of are different (cf. 2 Kgs 6:17; 2 Kgs 19:35), and it is not probable that heavenly powers would be called מארבים. Most probably earthly liers in wait are meant, who unexpectedly rushed forth from their ambush upon the hostile army, and raised a panic terror among them; so that, as is narrated in 2 Chr 20:23., the Ammonites and Moabites first turned their weapons against the inhabitants of Mount Seir, and after they had exterminated them, began to exterminate each other. But the ambush cannot have been composed of men of Judah, because they were, according to 2 Chr 20:15 and 2 Chr 20:17, not to fight, but only to behold the deliverance wrought by the Lord. Probably it was liers in wait of the Seirites, greedy of spoil, who from an ambush made an attack upon the Ammonites and Moabites, and by the divine leading put the attacked in such fear and confusion, that they turned furiously upon the inhabitants of Mount Seir, who marched with them, and then fell to fighting with each other; just as, in Jdg 7:22., the Midianites were, under divine influence, so terrified by the unexpected attack of the small band led by Gideon, that they turned their swords against and mutually destroyed each other. שׂ בּיושׁבי וּככלּותם, and when they had come to an end (were finished) among the inhabitants of Seir, when they had massacred these, they helped the one against the other to destruction (משׁחית is a substantive, as 2 Chr 22:4; Eze 5:16, etc.).


  2 Chr 20:24


  Now, when Judah came to the height in the wilderness (מצפּה, specula, watch-tower, here a height in the wilderness of Tekoa, whence one might look out over the wilderness Jeruel, 2 Chr 20:16), and turned, or was about to turn, against the multitude of the enemy (ההמון referring back to 2 Chr 20:12), behold, they saw "corpses lying upon the earth, and none had escaped," i.e., they saw corpses in such multitude lying there, that to all appearance none had escaped.


  2 Chr 20:25


  So Jehoshaphat, with his people, came (as Jahaziel had announced, not to fight, but only to make booty) and found among them (בּהם, among or by the fallen) in abundance both wealth and corpses and precious vessels. The mention of פּגרים as part of the booty, between רכוּשׁ and the precious vessels, is somewhat surprising. Some Codd. (4 Kennic. and 3 de Rossi) and various ancient editions (Complut., the Brixenian used by Luther, the Bomberg. of date 1518 and 21, and the Mnster) have, instead of it, בּנדים; but it is very questionable if the lxx and Vulg. have it (cf. de Rossi Variae Lectt. ad h. l.). בּגדים, garments, along with רכוּשׁ, moveable property (cattle, tents, etc.), seems to suit better, and is therefore held by Dathe and Berth. to be the correct and original reading. Yet the proofs of this are not decisive, for פגרים is much better attested, and we need not necessarily take רכוּשׁ to mean living and dead cattle; but just as רכוּשׁ denotes property of any kind, which, among nomadic tribes, consists principally in cattle, we may also take פּגרים in the signification of slain men and beasts—the clothes of the men and the accoutrements and ornaments of the beasts (cf. Jdg 8:26) being a by no means worthless booty. Garments as such are not elsewhere met with in enumerations of things taken as booty, in Jdg 8:26 only the purple robes of the Midianite princes being spoken of; and to the remark that the before-mentioned פּגרים has given rise to the changing of בּגדים into פּגרים, we may oppose the equally well-supported conjecture, that the apparently unsuitable meaning of the word פגרים may have given rise to the alteration of it into בּגדים. חמדות כּלי are probably in the main gold and silver ornaments, such as are enumerated in Jdg 8:25. And they spoiled for themselves משּׂא לאין, "there was not carrying," i.e., in such abundance that it could not be carried away, removed, and plundered in three days, because the booty was so great. The unusually large quantity of booty is accounted for by the fact that these peoples had gone forth with all their property to drive the Israelites out of their inheritance, and to take possession of their land for themselves; so that this invasion of Judah was a kind of migration of the peoples, such as those which, at a later time, have been repeated on a gigantic scale, and have poured forth from Central Asia over the whole of Europe. In this, the purpose of the hostile hordes, we must seek the reason for their destruction by a miracle wrought of God. Because they intended to drive the people of Israel out of the land given them by God, and to destroy them, the Lord was compelled to come to the help of His people, and to destroy their enemies.


  2 Chr 20:26


  On the fourth day the men of Judah gathered themselves together, to give thanks to God the Lord for this blessing, in a valley which thence received the name בּרכה עמק (valley of blessing), and which cannot have been far from the battle-field. Thence they joyfully returned, with Jehoshaphat at their head, to Jerusalem, and went up, the Levites and priests performing solemn music, to the house of God, to render further thanks to the Lord for His wondrous help (2 Chr 20:27.). The ancient name בּרכה still exists in the Wady Bereikut, to the west of Tekoa, near the road which leads from Hebron to Jerusalem. "A wide, open valley, and upon its west side, on a small rising ground, are the ruins of Bereikut, which cover from three to four acres" (Robinson's New Biblical Researches, and Phys. Geogr. S. 106; cf. v. de Velde, Memoir, p. 292). Jerome makes mention of the place in Vita Paulae, where he narrates that Paula, standing in supercilio Caphar baruca, looked out thence upon the wide desert, and the former land of Sodom and Gomorrah (cf. Reland, Pal. illustr. pp. 356 and 685). There is no ground, on the other hand, for the identification of the valley of blessing with the upper part of the valley of Kidron, which, according to Joe 3:2, Joe 3:12, received the name of Valley of Jehoshaphat (see on Joe 3:2).—On 2 Chr 20:27, cf. Ezr 6:22; Neh 12:43.


  2 Chr 20:29


  The fame of this victory of the Lord over the enemies of Israel caused the terror of God to be spread abroad over all the kingdoms of the surrounding lands, in consequence of which the kingdom of Judah had rest (cf. 2 Chr 17:10). On the last clause of 2 Chr 20:30, cf. 2 Chr 15:15. This wonderful acts of the Lord is made the subject of praise to God in the Korahite Psalms, Psa 46:1, Psa 47:1, and Psa 48:1, and perhaps also in Ps 83, composed by an Asaphite, perhaps Jahaziel (see Del. Introduction to these Psalms).


  2 Chr 20:31


  Concluding notes on Jehoshaphat's reign, which are found also in 1 Kgs 22:41-51, where they, supplemented by some notes (1 Kgs 22:45, 1 Kgs 22:48, and 1 Kgs 22:49) which are wanting in the Chronicle, form the whole account of his reign. In the statements as to Jehoshaphat's age at his accession, and the length and character of his reign, both accounts agree, except that the author of the Chronicle has, instead of the stereotyped formula, "and the people still sacrificed and offered incense upon the high places," a remark more significant of the state of affairs: "and the people had not yet determinedly turned their heart to the God of their fathers" (2 Chr 20:33). The notice that Jehoshaphat made peace with the king of Israel (1 Kgs 22:45) is not found in the Chronicle, because that would, as a matter of course, follow from Jehoshaphat's having joined affinity with the royal house of Ahab, and had been already sufficiently attested by the narrative in 2 Chron 18, and is so still further by the undertaking spoken of in 2 Chr 20:35. For the same reason, the clause introduced in 1 Kgs 22:46 about the valiant acts and the wars of Jehoshaphat is omitted in the Chronicle, as these acts have been specially narrated here. As to Jehu's speeches, which were put into the book of Kings, see the Introduction. Further, the remark on the driving out of the remaining Sodomites (קדשׁ) from the land, 1 Kgs 22:47, which refers back to 1 Kgs 15:12, is wanting here, because this speciality is not mentioned in the case of Asa. Finally, the remark that Edom had no king, but only a viceroy or deputy, serves in 1 Kgs 22:48 only as an introduction to the succeeding account of Jehoshaphat's attempt to open up anew the sea traffic with Ophir. But on that subject the author of the Chronicle only recounts in 2 Chr 20:35-37 that Jehoshaphat allied himself with the godless Ahaziah the king of Israel to build in Ezion-gaber ships to go to Tarshish, was censured for it by the prophet Eliezer, who announced to him that Jahve would destroy his work, and that thereupon the ships were broken, doubtless by a storm, and so could not go upon the voyage. אהרי־כן does not definitely fix the time (cf. 2 Chr 20:1), but only states that the alliance with Ahaziah took place after the victory over the Ammonites and Moabites. Ahaziah ascended the throne in the seventeenth year of Jehoshaphat, and reigned scarcely two years, and the enterprise under discussion falls in that period. אתחבּר is an Aramaic form for התחבּר.


  The last clause of v. 38, "he did wickedly," Bertheau refers to Jehoshaphat: he did wrong; because the context shows that these words are intended to contain a censure on Jehoshaphat for his connection with the king of the northern kingdom. But this remark, though substantially correct, by no means proves that הוּא refers to Jehoshaphat. The words contain a censure on Jehoshaphat on account of his alliance with Ahaziah, even if they describe Ahaziah's conduct. We must, with the older commentators, take the words to refer to Ahaziah, for הרשׁיע is much too strong a word for Jehoshaphat's fault in the matter. The author of the Chronicle does indeed use the word הרשׁיע of Jehoshaphat's grandson Ahaziah, 2 Chr 22:3, in the clause, "his mother, a daughter of Ahab and Jezebel, was for הרשׁיע his counsellor," but only that he may characterize the acts of the Ahabic house. Jehoshaphat allied himself with the wicked Ahaziah to build ships תּרשׁישׁ ללכת, to go to Tarshish; and they built ships at Ezion-gaber, i.e., on the Red Sea. Instead of this, we have in 1 Kgs 22:49 : Jehoshaphat built Tarshish ships to go to Ophir for gold. Hence it is manifest that in both passages the same undertaking is spoken of, and the expression "Tarshish ships" is paraphrased in the Chronicle by "ships to go to Tarshish." This periphrasis is, however, a mistake; for Tarshish ships are merely ships which, like those going to Tarshish, were built for long sea voyages, for Jehoshaphat merely desired to renew the voyages to Ophir. With the exception of this erroneous interpretation of the words, Tarshish ships, the two narratives agree, if we only keep in mind the fact that both are incomplete extracts from a more detailed account of this enterprise. The Chronicle supplies us with an explanatory commentary on the short account in 1 Kgs 22:49, both in the statement that Jehoshaphat allied himself with Ahaziah of Israel for the preparation of the ships, and also in communicating the word of the prophet Eliezer as to the enterprise, which makes clear to us the reason for the destruction of the ships; while in 1 Kgs 22:49 merely the fact of their destruction is recorded. Of the prophet Eliezer nothing further is known than the saying here communicated. His father's name, Dodavahu, is analogous in form to Hodavya, Joshavya (see on 1 Chr 3:24), so that there is no good ground to alter it into דּודיּהוּ, friend of Jahve, after the Doodi'a of the lxx. As to Mareshah, see on 2 Chr 11:8. The perfect פּרץ is prophetic: Jahve will rend thy work asunder. The words which follow record the fulfilment. עצר as in 2 Chr 13:20; 2 Chr 14:10. With this the chronicler's account of this enterprise concludes; while in 1 Kgs 22:50 it is further stated that, after the destruction of the ships first built, Ahaziah called upon Jehoshaphat still to undertake the Ophir voyage in common with him, and to build new ships for the purpose, but Jehoshaphat would not. The ground of his refusal may easily be gathered from 2 Chr 20:37 of the Chronicle.


  2 Chronicles 21


  Jehoshaphat's Death, and the Reign of His Son Joram—2 Chronicles 21


  The account of the death and burial of Jehoshaphat is carried over to 2 Chron 21, because Joram's first act after Jehoshaphat's death, 2 Chr 21:2., stands in essential connection with that event, since Joram began his reign with the murder of all his brothers, the sons of Jehoshaphat (2 Chr 21:2-4). The further account of Joram (2 Chr 21:5-10) agrees almost verbally with the account in 2 Kgs 8:17-22; then in 2 Chr 21:12-19 there follows further information as to the divine chastisements inflicted upon Joram for his crime, which is not found in 2 Kings; and in 2 Chr 21:20 we have remarks on his end, which correspond to the statements in 2 Kgs 8:24.


  2 Chr 21:1-3


  Jehoshaphat's death, and the slaughter of his sons by Joram.—2 Chr 21:2, 2 Chr 21:3. Joram had six brothers, whom their father had plentifully supplied with means of subsistence—presents in silver, gold, and precious things—"in the fenced cities of Judah;" i.e., he had made them, as Rehoboam also had made his sons, commandants of fortresses, with ample revenues; but the kingdom he gave to Joram as the first-born. Among the six names two Azariah's occur,—the one written Azarjah, the other Azarjahu. Jehoshaphat is called king of Israel instead of king of Judah, because he as king walked in the footsteps of Israel, Jacob the wrestler with God, and was a true king of God's people.


  2 Chr 21:4


  Now when Joram ascended (raised himself to) the throne of his father, and attained to power (יתחזּק as in 2 Chr 1:1), he slew all his brethren with the sword, and also some of the princes of Israel, i.e., the tribal princes of his kingdom. It could hardly be from avarice that he slew his brothers, merely to get possession of their property; probably it was because they did not sympathize with the political course which he was entering upon, and disapproved of the idolatrous conduct of Joram and his wife Athaliah. This may be gathered from the fact that in 2 Chr 21:13 they are called better than Joram. The princes probably drew down upon themselves the wrath of Joram, or of his heathen consort, by disapproving of the slaughter of the royal princes, or by giving other signs of discontent with the spirit of their reign.


  2 Chr 21:5


  Duration and spirit of Joram's reign.—These verses agree with 2 Kgs 8:17-22, with the exception of some immaterial divergences, and have been commented upon in the remarks on that passage.—In 2 Chr 21:7 the thought is somewhat otherwise expressed than in 2 Kgs 8:19 : "Jahve would not destroy the house of David, because of the covenant that He had made with David;" instead of, "He would not destroy Judah because of David His servant, as He had said." Instead of לבניו ניר לו לתת we have in the Chronicle וּלבניו ניר לו לתת, to give him a lamp, and that in respect of his sons, w being inserted before לבניו to bring the idea more prominently forward. In regard to שׂריו עם, 2 Chr 21:9, instead of צעירה, 2 Kgs 8:21, see on 2 Kings loc. cit. At the end of 2 Chr 21:9 the words, "and the people fled to their tents" (2 Kgs 8:21), whereby the notice of Joram's attempt to bring Edom again under his sway, which is in itself obscure enough, becomes yet more obscure.


  2 Chr 21:10


  The chronicler concludes the account of the revolt of Edom and of the city of Libnah against Judah's dominion with the reflection: "For he (Joram) had forsaken Jahve the God of the fathers," and consequently had brought this revolt upon himself, the Lord punishing him thereby for his sin. "Yea, even high places did he make." The גּם placed at the beginning may be connected with בּמות (cf. Isa 30:33), while the subject is emphasized by הוּא: The same who had forsaken the God of the fathers, made also high places, which Asa and Jehoshaphat had removed, 2 Chr 14:2, 2 Chr 14:4; 2 Chr 17:6. "And he caused the inhabitants of Jerusalem to commit fornication," i.e., seduced them into the idolatrous worship of Baal. That the Hiph. ויּזן is to be understood of the spiritual whoredom of Baal-worship we learn from 2 Chr 21:13 : "as the house of Ahab caused to commit fornication." וידּח, "and misled Judah," i.e., drew them away by violence from the right way. ידּח is to be interpreted in accordance with Deu 13:6, Deu 13:11.


  2 Chr 21:12


  The prophet Elijah's letter against Joram, and the infliction of the punishments as announced.—2 Chr 21:12. There came to him a writing from the prophet Elijah to this effect: "Thus saith Jahve, the God of thy father David, Because thou hast not walked in the ways of Jehoshaphat, ... but hast walked in the way of the kings of Israel, ... and also hast slain thy brethren, the house of thy father, who were better than thyself; behold, Jahve will send a great plague upon thy people, and upon thy sons, and thy wives, and upon all thy goods; and thou shalt have great sickness, by disease of thy bowels, until thy bowels fall out by reason of the sickness day by day." מכתב, writing, is a written prophetic threatening, in which his sins are pointed out to Joram, and the divine punishment for them announced. In regard to this statement, we need not be surprised that nothing is elsewhere told us of any written prophecies of Elijah; for we have no circumstantial accounts of his prophetic activity, by which we might estimate the circumstances which may have induced him in this particular instance to commit his prophecy to writing. But, on the other hand, it is very questionable if Elijah was still alive in the reign of Joram of Judah. His translation to heaven is narrated in 2 Kings 2, between the reign of Ahaziah and Joram of Israel, but the year of the event is nowhere stated in Scripture. In the Jewish Chronicle Seder olam, 2 Chr 17:45, it is indeed placed in the second year of Ahaziah of Israel; but this statement is not founded upon historical tradition, but is a mere deduction from the fact that his translation is narrated in 2 Kings 2 immediately after Ahaziah's death; and the last act of Elijah of which we have any record (2 Kings 1) falls in the second year of that king. Lightfoot, indeed (Opp. i. p. 85), Ramb., and Dereser have concluded from 2 Kgs 3:11 that Elijah was taken away from the earth in the reign of Jehoshaphat, because according to that passage, in the campaign against the Moabites, undertaken in company with Joram of Israel, Jehoshaphat inquired for a prophet, and received the answer that Elisha was there, who had poured water upon the hands of Elijah. But the only conclusion to be drawn from that is, that in the camp, or near it, was Elisha, Elijah's servant, not that Elijah was no longer upon earth. The perfect יצק אשׁר seems indeed to imply this; but it is questionable if we may so press the perfect, i.e., whether the speaker made use of it, or whether it was employed only by the later historian. The words are merely a periphrasis to express the relationship of master and servant in which Elijah stood to Elisha, and tell us only that the latter was Elijah's attendant. But Elisha had entered upon this relationship to Elijah long before Elijah's departure from the earth (1 Kgs 19:19.). Elijah may therefore have still been alive under Joram of Judah; and Berth. accordingly thinks it "antecedently probable that he spoke of Joram's sins, and threatened him with punishment. But the letter," so he further says, "is couched in quite general terms, and gives, moreover, merely a prophetic explanation of the misfortunes with which Joram was visited;" whence we may conclude that in its present form it is the work of a historian living at a later time, who describes the relation of Elijah to Joram in few words, and according to his conception of it as a whole. This judgment rests on dogmatic grounds, and flows from a principle which refuses to recognise any supernatural prediction in the prophetic utterances. The contents of the letter can be regarded as a prophetic exposition of the misfortunes which broke in, as it were, upon Joram, only by those who deny priori that there is any special prediction in the speeches of the prophets, and hold all prophecies which contain such to be vaticinia post eventum. Somewhat more weighty is the objection raised against the view that Elijah was still upon earth, to the effect that the divine threatenings would make a much deeper impression upon Joram by the very fact that the letter came from a prophet who was no longer in life, and would thus more easily bring him to the knowledge that the Lord is the living God, who had in His hand his breath and all his ways, and who knew all his acts. Thus the writing would smite the conscience of Joram like a voice from the other world (Dchsel). But this whole remark is founded only upon subjective conjectures and presumptions, for which actual analogies are wanting.


  For the same reason we cannot regard the remark of Menken as very much to the point, when he says: "If a man like Elias were to speak again upon earth, after he had been taken from it, he must do it from the clouds: this would harmonize with the whole splendour of his course in life; and, in my opinion, that is what actually occurred." For although we do not venture "to mark the limits to which the power and sphere of activity of the perfected saints is extended," yet we are not only justified, but also bound in duty, to judge of those facts of revelation which are susceptible of different interpretations, according to the analogy of the whole Scripture. But the Scriptures of the Old and New Testaments know nothing of any communications by writings between the perfected saints in heaven and men; indeed, they rather teach the contrary in the parable of the rich man


  (Luk 16:31)


  There are consequently no sufficient grounds for believing that the glorified Elijah either sent a letter to Joram from heaven by an angel, or commissioned any living person to write the letter. The statement of the narrative, "there came to him a writing from Elijah the prophet," cannot well be understood to mean anything else than that Elijah wrote the threatening prophecy which follows; but we have no certain proof that Elijah was then no longer alive, but had been already received into heaven. The time of his translation cannot be exactly fixed. He was still alive in the second year of Ahaziah of Israel; for he announced to this king upon his sick-bed that he would die of his fall (2 Kings 1). Most probably he was still alive also at the commencement of the reign of Joram of Israel, who ascended the throne twenty-three years after Ahab. Jehoshaphat died six or seven years later; and after his death, his successor Joram slew his brothers, the other sons of Jehoshaphat. Elijah may have lived to see the perpetration of this crime, and may consequently also have sent the threatening prophecy which is under discussion to Joram. As he first appeared under Ahab, on the above supposition, he would have filled the office of prophet for about thirty years; while his servant Elisha, whom he chose to be his successor as early as in the reign of Ahab (1 Kgs 19:16), died only under Joash of Israel (2 Kgs 13:14.), who became king fifty-seven years after Ahab's death, and must consequently have discharged the prophetic functions for at least sixty years. But even if we suppose that Elijah had been taken away from the earth before Jehoshaphat's death, we may, with Buddaeus, Ramb., and other commentators, accept this explanation: that the Lord had revealed to him Joram's wickedness before his translation, and had commissioned him to announce to Joram in writing the divine punishment which would follow, and to send this writing to him at the proper time. This would entirely harmonize with the mode of action of this great man of God. To him God had revealed the elevation of Jehu to the throne of Israel, and the extirpation of the house of Ahab by him, together with the accession of Hazael, and the great oppressions which he would inflict upon Israel,—all events which took place only after the death of Joram of Judah. Him, too, God had commissioned even under Ahab to anoint Jehu to be king over Israel (1 Kgs 19:16), which Elisha caused to be accomplished by a prophetic scholar fourteen years later (2 Kgs 9:1.); and to him the Lord may also have revealed the iniquity of Joram, Jehoshaphat's successor, even as early as the second year of Ahaziah of Israel, when he announced to this king his death seven years before Jehoshaphat's death, and may have then commissioned him to announce the divine punishment of his sin. But if Elijah committed the anointing of both Hazael and Jehu to his servant Elisha, why may he not also have committed to him the delivery of this threatening prophecy which he had drawn up in writing? Without bringing forward in support of this such hypotheses as that the contents of the letter would have all the greater effect, since it would seem as if the man of God were speaking to him from beyond the grave (O. v. Gerlach), we have yet a perfect right to suppose that a written word from the terrible man whom the Lord had accredited as His prophet by fire from heaven, in his struggle against Baal-worship under Ahab and Ahaziah, would be much better fitted to make an impression upon Joram and his consort Athaliah, who was walking in the footsteps of her mother Jezebel, than a word of Elisha, or any other prophet who was not endowed with the spirit and power of Elijah.


  Elijah's writing pointed out to Joram two great transgressions: (1) his forsaking the Lord for the idolatrous worship of the house of Ahab, and also his seducing the people into this sin; and (2) the murder of his brothers. For the punishment of the first transgression he announced to him a great smiting which God would inflict upon his people, his family, and his property; for the second crime he foretold heavy bodily chastisements, by a dreadful disease which would terminate fatally. ימים על ימים, 2 Chr 21:15, is accus. of duration: days on days, i.e., continuing for days added to days; cf. שׁנה על שׁנה ספוּ, Isa 29:1. ימים Berth. takes to mean a period of a year, so that by this statement of time a period of two years is fixed for the duration of the disease before death. But the words in themselves cannot have this signification; it can only be a deduction from 2 Chr 21:18. These two threats of punishment were fulfilled. The fulfilment of the first is recorded in 2 Chr 21:16. God stirred up the spirit of the Philistines and the Arabians (רוּח את העיר, as in 1 Chr 5:26), so that they came up against Judah, and broke it, i.e., violently pressed into the land as conquerors (בּקע, so split, then to conquer cities by breaking through their walls; cf. 2 Kgs 25:4, etc.), and carried away all the goods that were found in the king's house, with the wives and sons of Joram, except Jehoahaz the youngest (2 Chr 22:1). Movers (Chron. S. 122), Credner, Hitz., and others on Joe 3:5, Berth., etc., conclude from this that these enemies captured Jerusalem and plundered it. But this can hardly be the case; for although Jerusalem belonged to Judah, and might be included in בּיהוּדה, yet as a rule Jerusalem is specially named along with Judah as being the chief city; and neither the conquest of Judah, nor the carrying away of the goods from the king's house, and of the king's elder sons, with certainty involves the capture of the capital. The opinion that by the "substance which was found in the king's house" we are to understand the treasures of the royal palace, is certainly incorrect. רכוּשׁ denotes property of any sort; and what the property of the king or of the king's house might include, we may gather from the catalogue of the אוצרות of David, in the country, in the cities, villages, and castles, 1 Chr 27:25., where they consist in vineyards, forests, and herds of cattle, and together with the המּלך אוצרות formed the property (הרכוּשׁ) of King David. All this property the conquering Philistines and Arabians who had pressed into Judah might carry away without having captured Jerusalem. But המּלך בּית denotes here, not the royal palace, but the king's family; for המּלך לבית הנּמצא does not denote what was found in the palace, but what of the possessions of the king's house they found. נמצא with ל is not synonymous with בּ נמצא, but denotes to be attained, possessed by; cf. Jos 17:16 and Deu 21:17. Had Jerusalem been plundered, the treasures of the palace and of the temple would also have been mentioned: 2 Chr 25:24; 2 Chr 12:9; 2 Kgs 14:13. and 1 Kgs 14:26; cf. Kuhlmey, alttestl. Studien in der Luther. Ztschr. 1844, iii. S. 82ff. Nor does the carrying away of the wives and children of King Joram presuppose the capture of Jerusalem, as we learn from the more exact account of the matter in 2 Chr 22:1.


  2 Chr 21:18


  The second punishment fell upon the body and life of the king. The Lord smote him in his bowels to (with) disease, for which there was no healing. מרפּא לאין is in apposition to לחלי, literally, "to not being healing."


  2 Chr 21:19


  And it came to pass in days after days (i.e., when a number of days had passed), and that at the time (וּכעת( emit eh) of the expiration of the end in two days, then his bowels went out during his sickness, and he died in sore pains (תּחלאים, phenomena of disease, i.e., pains). The words שׁנים לימים הקּץ צאת וּכעת are generally translated as if שׁנים לימים were a mere periphrasis of the stat. constr. Vatabl. and Cler., for example, translate: et secundum tempus egrediendi finis annorum duorum, i.e., postquam advenit finis a. d., or cum exacti essent duo anni; similarly Berth.: "at the time of the approach of the end of two times." But against this we have not only the circumstance that no satisfactory reason for the use of this periphrasis for the genitive can be perceived, and that no analogies can be found for the expression שׁנים לימים הקּץ, the end of two years, instead of שׁנים היּמים קץ; but also the more decisive linguistic reason that הקּץ צאת cannot denote the approach of the end, but only the expiry, the running out of the end; and finally, that the supposition that ימים here and in 2 Chr 21:15 denotes a year is without foundation. Schmidt and Rabm. have already given a better explanation: quumque esset tempus, quo exiit finis s. quum exiret ac compleretur terminus ille, in epistola Eliae 2 Chr 21:15 praefixus; but in this case also we should expect היּמים קץ, since שׁנים לימים should point back to ימים על ימים, and contain a more exact definition of the terms employed in 2 Chr 21:15, which are not definite enough. We therefore take הקּץ צאת by itself, and translate: At the time of the end, i.e., when the end, sc. of life or of the disease, had come about two days, i.e., about two days before the issue of the end of the disease, then the bowels went out of the body-they flowed out from the body as devoured by the disease. חליו עם, in, during the sickness, consequently before the decease (cf. for עם in this signification, Psa 72:5, Dan. 3:33). Trusen (Sitten, Gebr. und Krankh. der alten Hebrer, S. 212f.) holds this disease to have been a violent dysentery (diarrhoea), "being an inflammation of the nervous tissue (Nervenhaut) of the whole great intestine, which causes the overlying mucous membrane to decay and peel off, which then falls out often in tube-shape, so that the intestines appear to fall from the body." His people did not make a burning for him like the burning of his fathers, cf. 2 Chr 16:14; that is, denied him the honours usual at burial, because of their discontent with his evil reign.


  2 Chr 21:20


  The repetition of his age and the length of his reign (cf. 2 Chr 21:6) is accounted for by the fact that the last section of this chapter is derived from a special source, wherein these notes likewise were contained. The peculiarity of the language and the want of the current expressions of our historian also favour the idea that some special authority has been used here. "And he departed, mourned by none." Luther erroneously translates, "and walked in a way which was not right" (und wandelt das nicht fein war), after.



  2 Chronicles 22


  2 Chr 22:1


  Ahaziah's reign of a year, and his death.—The account of Ahaziah in 2 Kgs 8:26-29 agrees with our narrative, except that there the reflections of the chronicler on the spirit of his government are wanting; but, on the contrary, the account of his death is very brief in the Chronicle (2 Chr 22:6-9), while in 2 Kings 9 and 10 the extirpation of the Ahabic house by Jehu, in the course of which Ahaziah was slain with his relatives, is narrated at length.


  2 Chr 22:1


  Instead of the short stereotyped notice, "and Ahaziah his son was king in his stead," with which 2 Kgs 8:24 concludes the history of Joram, the Chronicle gives more exact information as to Ahaziah's accession: "The inhabitants of Jerusalem made Ahaziah, his youngest son (who is called in 2 Chr 21:17 Jehoahaz), king in his stead; for all the elder (sons), the band which had come among the Arabs to the camp had slain." In ימליכוּ we have a hint that Ahaziah's succession was disputed or doubtful; for where the son follows the father on the throne without opposition, it is simply said in the Chronicle also, "and his son was king in his stead." But the only person who could contest the throne with Ahaziah, since all the other sons of Joram who would have had claims upon it were not then alive, was his mother Athaliah, who usurped the throne after his death. All the elder sons (הראשׁנים, the earlier born) were slain by the troop which had come among (with) the Arabians (see 2 Chr 21:16.) into the camp,—not of the Philistines (Cler.), but of the men of Judah; that is, they were slain by a reconnoitring party, which, in the invasion of Judah by the Philistines and Arabs, surprised the camp of the men of Judah, and slew the elder sons of Joram, who had marched to the war. Probably they did not cut them down on the spot, but (according to 2 Chr 21:17) took them prisoners and slew them afterwards.


  2 Chr 22:2


  The number 42 is an orthographical error for 22 (ב having been changed into )מ, 2 Kgs 8:26. As Joram was thirty-two years of age at his accession, and reigned eight years (2 Chr 21:20 and 2 Chr 21:5), at his death his youngest son could not be older than twenty-one or twenty-two years of age, and even then Joram must have begotten him in his eighteenth or nineteenth year. It is quite consistent with this that Joram had yet older sons; for in the East marriages are entered upon at a very early age, and the royal princes were wont to have several wives, or, besides their proper wives, concubines also. Certainly, had Ahaziah had forty-two older brothers, as Berth. and other critics conclude from 2 Kgs 10:13., then he could not possibly have been begotten, or been born, in his father's eighteenth year. But that idea rests merely upon an erroneous interpretation of the passage quoted; see on 2 Chr 22:8. Ahaziah's mother Athaliah is called the daughter, i.e., granddaughter, of Omri, as in 2 Kgs 8:26, because he was the founder of the idolatrous dynasty of the kingdom of the ten tribes.


  2 Chr 22:3


  He also (like his father Joram, 2 Chr 21:6) walked in the ways of the house of Ahab. This statement is accounted for by the clause: for his mother (a daughter of Ahab and the godless Jezebel) was his counsellor to do evil, i.e., led him to give himself up to the idolatry of the house of Ahab.


  2 Chr 22:4-6


  The further remark also, "he did that which was displeasing in the sight of the Lord, like the house of Ahab," is similarly explained; for they (the members of the house of Ahab related to him through his mother) were counsellors to him after the death of his father to his destruction, cf. 2 Chr 20:23; while in 2 Kgs 8:27, the relationship alone is spoken of as the reason of his evil-doing. How far this counsel led to his destruction is narrated in 2 Chr 22:5 and onwards, and the narrative is introduced by the words, "He walked also in their counsel;" whence it is clear beyond all doubt, that Ahaziah entered along with Joram, Ahab's son, upon the war which was to bring about the destruction of Ahab's house, and to cost him his life, on the advice of Ahab's relations. There is no doubt that Joram, Ahab's son, had called upon Ahaziah to take part in the war against the Syrians at Ramoth Gilead (see on 2 Chr 18:28), and that Athaliah with her party supported his proposal, so that Ahaziah complied. In the war the Aramaeans (Syrians) smote Joram; i.e., according to 2 Chr 22:6, they wounded him (הרמּים is a contraction for הארמּים, 2 Kgs 8:28). In consequence of this Joram returned to Jezreel, the summer residence of the Ahabic royal house (1 Kgs 18:45), the present Zerin; see on Jos 19:18. המּכּים כּי has no meaning, and is merely an error for המּכּים מן, 2 Kgs 8:29, which indeed is the reading of several Codd.: to let himself be cured of his strokes (wounds). ועזריהוּ, too, is an orthographical error for ועחזיהוּ: and Ahaziah went down to visit the wounded Joram, his brother-in-law. Whether he went from Jerusalem or from the loftily-situated Ramah cannot be with certainty determined, for we have no special account of the course of the war, and from 2 Kgs 9:14. we only learn that the Israelite army remained in Ramoth after the return of the wounded Joram. It is therefore probable that Ahaziah went direct from Ramoth to visit Joram, but it is not ascertained; for there is nothing opposed to the supposition that, after Joram had been wounded in the battle, and while the Israelite host remained to hold the city against the Syrian king Hazael, Ahaziah had returned to his capital, and thence went after some time to visit the wounded Joram in Jezreel.


  2 Chr 22:7-9


  Without touching upon the conspiracy against Joram, narrated in 2 Kings 9, at the head of which was Jehu, the captain of the host, whom God caused to be anointed king over Israel by a scholar of the prophets deputed by Elisha, and whom he called upon to extirpate the idolatrous family of Ahab, since it did not belong to the plan of the Chronicle to narrate the history of Israel, our historian only briefly records the slaughter of Ahaziah and his brother's sons by Jehu as being the result of a divine dispensation.


  2 Chr 22:7


  "And of God was (came) the destruction (תּבוּסה, a being trodden down, a formation which occurs here only) of Ahaziah, that he went to Joram;" i.e., under divine leading had Ahaziah come to Joram, there to find his death. וגו וּבבאו, and when he was come, he went out with Joram against Jehu (instead of אל־יהוּא, we have in 2 Kgs 9:21 the more distinct יהוּא לקראת, towards Jehu) the son of Nimshi, whom God had anointed to extirpate the house of Ahab (2 Kgs 9:1-10).


  2 Chr 22:8


  When Jehu was executing judgment upon the house of Ahab (נשׁפּט usually construed with את, to be at law with any one, to administer justice; cf. Isa 46:13, Eze 38:22), he found the princes of Judah, and the sons of the brothers of Ahaziah, serving Ahaziah, and slew them. משׁרתים, i.e., in the train of King Ahaziah as his servants. As to when and where Jehu met the brothers' sons of Ahaziah and slew them, we have no further statement, as the author of the Chronicle mentions that fact only as a proof of the divinely directed extirpation of all the members of the idolatrous royal house. In 2 Kgs 10:12-14 we read that Jehu, after he had extirpated the whole Israelite royal house—Joram and Jezebel, and the seventy sons of Ahab—went to Samaria, there to eradicate the Baal-worship, and upon his way thither met the brothers of Ahaziah the king of Judah, and caused them to be taken alive, and then slain, to the number of forty-two. These עחזיהוּ אחי, forty-two men, cannot have been actual brothers of Ahaziah, since all Ahaziah's brethren had, according to 2 Chr 22:1 and 2 Chr 21:17, been slain in the reign of Joram, in the invasion of the Philistines and Arabians. They must be brothers only in the wider sense, i.e., cousins and nephews of Ahaziah, as Movers (S. 258) and Ewald recognise, along with the older commentators. The Chronicle, therefore, is quite correct in saying, "sons of the brethren of Ahaziah," and along with these princes of Judah, who, according to the context, can only be princes who held offices at court, especially such as were entrusted with the education and guardianship of the royal princes. Perhaps these are included in the number forty-two (Kings). But even if this be not the case, we need not suppose that there were forty-two brothers' sons, or nephews of Ahaziah, since אחים includes cousins also, and in the text of the Chronicle no number is stated, although forty-two nephews would not be an unheard-of number; and we do not know how many elder brothers Ahaziah had. Certainly the nephews or brothers' sons of Ahaziah cannot have been very old, since Ahaziah's father Joram died at the age of forty, and Ahaziah, who became king in his twenty-second year, reigned only one year. But from the early development of posterity in southern lands, and the polygamy practised by the royal princes, Joram might easily have had in his fortieth year a considerable number of grandsons from five to eight years old, and boys of from six to nine years might quite well make a journey with their tutors to Jezreel to visit their relations. In this way the divergent statements as to the slaughter of the brothers and brothers' sons of Ahaziah, contained in 2 Kings 9 and in our 2 Chr 22:8, may be reconciled, without our being compelled, as Berth. thinks we are, to suppose that there were two different traditions on this subject.


  2 Chr 22:9


  And he (Jehu) sought Ahaziah, and they (Jehu's body-guard or his warriors) caught him while he was hiding in Samaria, and brought him to Jehu, and slew him. Then they (his servants, 2 Kgs 9:27) buried him, for they said: He is a son of Jehoshaphat, who sought Jahve with all his heart. We find more exact information as to Ahaziah's death in 2 Kgs 9:27., according to which Ahaziah, overtaken by Jehu near Jibleam in his flight before him, and smitten, i.e., wounded, fled to Megiddo, and there died, and was brought by his servants to Jerusalem, and buried with his fathers in the city of David. For the reconciliation of these statements, see on 2 Kgs 9:27. The circumstance that in our account first the slaughter of the brothers' sons, then that of Ahaziah is mentioned, while according to 2 Kings 9 and 10 the slaughter of Ahaziah would seem to have preceded, does not make any essential difference; for the short account in the Chronicle is not arranged chronologically, but according to the subject, and the death of Ahaziah is mentioned last only in order that it might be connected with the further events which occurred in Judah. The last clause of 2 Chr 22:9, "and there was not to the house of Ahab one who would have possessed power for the kingdom," i.e., there was no successor on the throne to whom the government might straightway be transferred, forms a transition to the succeeding account of Athaliah's usurpation.


  2 Chr 22:10


  The six years' tyranny of Athaliah.—In regard to her, all that is stated is, that after Ahaziah's death she ascended the throne, and caused all the royal seed of the house of Judah, i.e., all the male members of the royal house, to be murdered. From this slaughter only Joash the son of Ahaziah, an infant a year old, was rescued, together with his nurse, by the princess Jehoshabeath, who was married to the high priest Jehoiada. He was hidden for six years, and during that time Athaliah reigned. The same narrative, for the most part in the same words, is found in 2 Kgs 11:1-3, and has been already commented upon there.the "ambulavit non recte" of the Vulg.; for חמדּה denotes, not a good walk, but desiderium, חמדּה בּלא, sine desiderio, i.e., a nemine .


  2 Chronicles 23


  The Fall of Athaliah, and the Coronation and Reign of Joash—2 Chronicles 23-24


  After Joash had been kept in hiding for six years, the high priest Jehoiada came to the resolution to make an end of the tyranny of Athaliah, and to raise the young prince to the throne. The carrying out of this resolution is narrated in 2 Chron 23, and thereafter in 2 Chron 24. All that is important as to the reign of Joash is communicated.


  2 Chr 23:1


  Joash raised to the throne, and Athaliah slain.—In 2 Kings 11:4-20 we have another account of these events, in which the matter is in several points more briefly narrated, and apparently differently represented. According to both narratives, the thing was undertaken and carried out by the high priest Jehoiada; but according to 2 Kings 11, the high priest would appear to have mainly availed himself of the co-operation of the royal body-guard in the execution of his plan, while according to the Chronicle it is the Levites and the heads of the fathers'-houses who are made use of. Thereupon De Wette, Movers, Thenius, and Bertheau consequently maintain that the author of the Chronicle, proceeding on the view that the high priest, the chief of so many priests and Levites, would not have recourse to the assistance of the royal body-guard, has altered the statements in the second book of Kings accordingly, and wishes to represent the matter in a different way. But this assertion can be made with an appearance of truth only on the presupposition, already repeatedly shown to be erroneous, that the author of the Chronicle has made the account in 2 Kings 11 the basis of his narrative, and designedly altered it, and can scarcely be upheld even by the incorrect interpretation of various words. That 2 Kings 11 is not the source from which our account has been derived, nor the basis on which it is founded, is manifest from the very first verses of the chronicler's narrative, where the names of the five princes over hundreds, with whose co-operation Jehoiada elaborated his plan and carried it into execution, are individually enumerated; while in 2 Kings 11, where the preparations for the accomplishment of the work are very briefly treated of, they will be sought for in vain. But if, on the contrary, the two accounts be recognised to be extracts confining themselves to the main points, excerpted from a more detailed narrative of the event from different points of view, the discrepancies may be at once reconciled. Instead of the short statement, 2 Kgs 11:4, that the high priest Jehoiada ordered the centurions of the royal body-guard to come to him in the temple (ויּבא...יקּח), made a covenant with them, caused them to swear, and showed them the king's son, we read in the Chronicle (2 Chr 23:1-3), that the high priest Jehoiada took five centurions, whose names are stated with historical exactitude, into covenant with him, i.e., sent for them and made a covenant with them, and that these men then went throughout Judah, and summoned the Levites from all the cities of Judah, and the heads of the fathers'-houses of Israel, to Jerusalem; whereupon Jehoiada with the whole assembly made a covenant with the king in the house of God, and Jehoiada said to the people, "The king's son shall be king, as Jahve hath said of the sons of David." That this more expanded narrative can without difficulty be reconciled with the summary statement in 2 Kgs 11:4, is perfectly manifest. By various devices, however, Berth. tries to bring out some discrepancies. In the first place, in the words, "Jehoiada sent and brought the princes of hundreds" (2 Kgs 11:4), he presses the שׁלח, which is not found in the Chronicle, translates it by "he sent out," and interprets it with 2 Chr 23:2 of the Chronicle; in the second, he takes כּל־הקּהל in 2 Chr 23:3 of the Chronicle to mean "the whole congregation," whereas it denotes only the assembly of the men named in 2 Chr 23:1 and 2 Chr 23:2; and, thirdly, he opposes the expression, "they made a covenant with the king" (2 Chr 23:3, Chron.), to the statement (2 Kgs 11:2) that Jehoiada made a covenant to the princes, by making this latter statement mean that Jehoiada made a covenant with the princes, but not with the king, as if this covenant concerning the coronation of Joash as king might not be called, by a shorter mode of expression, a covenant with the king, especially when the declaration, "the son of the king shall reign," follows immediately.


  2 Chr 23:4


  The case is similar with the contradictions in the account of the carrying out of the arrangements agreed upon. In Bertheau's view, this is the state of the case: According to 2 Kgs 11:5-8, the one part of the body-guard, which on Sabbath mounted guard in the royal palace, were to divide themselves into three bands: one third was to keep the guard of the royal house, which was certainly in the neighbourhood of the main entrance; the second third was to stand at the gate Sur, probably a side-gate of the palace; the third was to stand behind the door of the runners. The other part of the body-guard, on the other hand—all those who were relieved on the Sabbath—were to occupy the temple, so as to defend the young king. But according to the representation of the Chronicle, (1) the priests and the Levites were to divide themselves into three parts: the first third, those of the priests and Levites, who entered upon their duties on the Sabbath, were to be watchers of the thresholds (cf. on 1 Chr 9:19.), i.e., were to mount guard in the temple as usual; the second third was to be in the house of the king (i.e., where the first third was to keep watch, according to 2 Kings); the third was to be at the gate Jesod. Then (2) the whole people were to stand in the courts of the temple, and, according to 2 Chr 23:6, were to observe the ordinance of Jahve (2 Chr 13:11), by which they were forbidden to enter the temple. From this Bertheau then concludes: "The guarding of the house of Jahve for the protection of the king (2 Kgs 11:7) has here become a יהוה משׁמרת." But in opposition to this, we have to remark that in 2 Kgs 11:5-8 is it not said that the royal body-guard was to be posted as guards in the royal palace and in the temple; that is only a conclusion from the fact that Jehoiada conferred on the matter with the המּאות שׂרי of the executioners and runners, i.e., of the royal satellites, and instructed these centurions, that those entering upon the service on Sabbath were to keep watch in three divisions, and those retiring from the service in two divisions, in the following places, which are then more accurately designated. The one division of those entering upon the service were to stand, according to 2 Kings, by the gate Sur; according to the Chronicle, by the gate Jesod. The second, according to 2 Kings, was to keep the guard of the king's house; according to the Chronicle, it was to be in or by the king's house. The third was, according to 2 Kings, to be by (in) the gate behind the runners, and to keep the guard of the house Massach; according to the Chronicle, they were to serve as watchers of the thresholds. If, as is acknowledged by all, the gate סוּר is identical with the gate היסוד,—although it can neither be ascertained whether the difference in name has resulted merely from an orthographical error, or rests upon a double designation of one gate; nor yet can it be pointed out what the position of this gate, which is nowhere else mentioned, was,—then the Chronicle and 2 Kings agree as to the posts which were to occupy this door. The position also of the third part, המּלך בּבית (Chron.), will not be different from that of the third part, to which was committed the guarding of the king's house (Kings). The place where this third part took up its position is not exactly pointed out in either narrative, yet the statement, "to keep the watch of the house (temple) for warding off" (Kings), agrees with the appointment "to be guards of the thresholds" (Chron.), since the guarding of the thresholds has no other aim than to prevent unauthorized persons from entering. Now, since the young king, not merely according to the Chron., but also according to 2 Kgs 11:4,—where we are told that Jehoiada showed the son of the king to the chief men whom he had summoned to the house of Jahve,—was in the temple, and only after his coronation and Athaliah's death was led solemnly into the royal palace, we might take the king's house, the guard of which the one third of those entering upon the service were to keep (2 Kgs 11:7), to be the temple building in which the young king was, and interpret המּלך בּבית in accordance with that idea. In that case, there would be no reference to the settling of guards in the palace; and that view would seem to be favoured by the circumstance that the other third part of those entering upon their service on the Sabbath were to post themselves at the gate, behind the runners, and keep the guard of the house מסּח. That מסּח is not a nom. propr., but appellat., from נסח, to ward off, signifying warding off, is unanimously acknowledged by modern commentators; only Thenius would alter מסּח into וּנסח, "and shall ward off." Gesenius, on the contrary, in his Thesaurus, takes the word to be a substantive, cum משׁמרת per appositionem conjunctum, in the signification, the guard for warding off, and translates, et vos agetis custodiam templi ad depellendum sc. populum (to ward off). If this interpretation be correct, then these words also do not treat of a palace guard; and to take הבּית to signify the temple is so evidently suggested by the context, according to which the high priest conducted the whole transaction in the temple, that we must have better grounds for referring the words to the royal palace than the mere presumption that, because the high priest discussed the plan with the captains of the royal body-guard, it must be the occupation of the royal palace which is spoken of.


  But quite apart from the Chronicle, even the further account of the matter in 2 Kings 11 is unfavourable to the placing of guards in the royal palace. According to 2 Chr 23:9, the captains did exactly as Jehoiada commanded. They took each of them their men—those coming on the Sabbath, and those departing—and went to the priest Jehoiada, who gave them David's weapons out of the house of God (2 Chr 23:10), and the satellites stationed themselves in the court of the temple, and there the king was crowned. The unambiguous statement, 2 Chr 23:9, that the captains, each with his men—i.e., those coming on Sabbath (entering upon the service), and those departing—came to the high priest in the temple, and there took up their position in the court, decisively excludes the idea that "those coming on the Sabbath" had occupied the guard-posts in the royal palace, and demands that the divisions mentioned in 2 Chr 23:5 and 2 Chr 23:6 should be posted at different parts and gates of the temple. That one third part had assigned to it a place behind the gate of the runners is not at all inconsistent with the above idea; for even if the gate behind the runners be identical with the gate of the runners (2 Kgs 11:19), it by no means follows from that that it was a gate of the palace, and not of the outer court of the temple. In accordance with this view, then, 2 Kgs 11:5, 2 Kgs 11:6 do not treat of an occupation of the royal palace, but of a provision for the security of the temple by the posting of guards. It is, moreover, against the supposition that the entrances to the palace were occupied by guards, that Athaliah, when she heard from her palace the noise of the people in the temple, came immediately into the temple, and was dragged forth and slain by the captains there in command. For what purpose can they have placed guards by the palace gates, if they did not desire to put any hindrance in the way of the queen's going forth into the temple? The hypotheses of Thenius, that it was done to keep away those who were devoted to Athaliah, to make themselves masters of the palace, and to hinder Athaliah from taking any measures in opposition to them, and to guard the place of the throne, are nothing but expedients resulting from embarrassment. If there was no intention to put any hindrance in the way of the queen leaving the palace, there could have been none to prevent her taking opposing measures. For the rest, the result obtained by careful consideration of the account in 2 Kings 11, that in 2 Chr 23:5, 2 Chr 23:6 an occupation by guards, not of the royal palace, but of the temple, is spoken of, does not stand or fall with the supposition that המּלך בּית was the dwelling of the young king in the temple building, and not the palace. The expression המּלך בּית משׁמרת שׁמר, to guard the guard of the king's house, i.e., to have regard to whatever is to be regarded in reference to the king's house, is so indefinite and elastic, that it may have been used of a post which watched from the outer court of the temple what was going on in the palace, which was over against the temple. With this also the corresponding המּלך בּבית, in the short account of the distribution of the guards given by the chronicler (2 Chr 23:5), may be reconciled, if we translate it "at the house of the king," and call to mind that, according to 2 Kgs 16:18 and 1 Kgs 10:5, there was a special approach from the palace to the temple for the king, which this division may have had to guard. But notwithstanding the guarding of this way, Athaliah could come from the palace into the court of the temple by another way, or perhaps the guards were less watchful at their posts during the solemnity of the young king's coronation.


  And not less groundless is the assertion that the priest Jehoiada availed himself in the execution of his plan, according to 2 Kings 11, mainly of the co-operation of the royal body-guard, according to the Chronicle mainly of that of the Levites; or that the chronicler, as Thenius expresses it, "has made the body-guards of 2 Kings into Levites, in order to diver to the priesthood the honour which belonged to the Praetorians." The המּאות שׂרי, mentioned by name in the Chronicle, with whom Jehoiada discussed his plan, and who had command of the guards when it was carried out, are not called Levites, and may consequently have been captains of the executioners and runners, i.e., of the royal body-guard, as they are designated in 2 Kgs 11:4. But the men who occupied the various posts are called in both texts השּׁבּת בּאי (2 Kgs 11:5; 2 Chr 23:4): in 2 Kgs 11:7 and 2 Kgs 11:9, the corresponding השּׁבּת יצאי is added; while in the Chronicle the השׁבת באי are expressly called Levites, the words וללויּם לכּהנים being added. But we know from Luk 1:5, compared with 1 Chron 24, that the priests and Levites performed the service in the temple in courses from one Sabbath to another, while we have no record of any such arrangement as to the service of the Praetorians; so that we must understand the words "coming on the Sabbath" (entering upon the service), and "going on the Sabbath" (those relieved from it), of the Levites in the first place. Had it been intended that by these words in 2 Kings 11 we should understand Praetorians, it must necessarily have been clearly said. From the words spoken to the centurions of the body-guard, "the third part of you," etc., it does not follow at all as a matter of course that they were so, any more than from the fact that in 2 Kgs 11:11, the posts set are called הרצים, the runners = satellites. If we suppose that in this extraordinary case the Levitic temple servants were placed under the command of centurions of the royal body-guard, who were in league with the high priest, the designation of the men they commanded by the name רצים, satellites, is fully explained; the men having been previously more accurately described as those who were entering upon and being relieved from service on the Sabbath. In this way I have explained the matter in my apologet. Versuch ber die Chron. S. 362ff., but this explanation of it has neither been regarded nor confuted by Thenius and Bertheau. Even the mention of כּרי and רצים along with the captains and the whole people, in 2 Kgs 11:19, is not inconsistent with it; for we may without difficulty suppose, as has been said in my commentary on that verse, that the royal body-guard, immediately after the slaughter of Athaliah, went over to the young king just crowned, in order that they, along with the remainder of the people who were assembled in the court, might lead him thence to the royal palace. There is only one statement in the two texts which can scarcely be reconciled with this conjecture,—namely, the mention of the רצים and of the people in the temple before Athaliah was slain (2 Chr 23:12 and 2 Kgs 11:13 Kings), since it follows from that that runners or satellites belonging to the body-guard were either posted, or had assembled with the others, in the court of the temple. To meet this statement, we must suppose that the centurions of the body-guard employed not merely the Levitic temple guard, but also some of the royal satellites, upon whose fidelity they could rely, to occupy the posts mentioned in 2 Kgs 11:5-7 and 2 Chr 23:4, 2 Chr 23:5 ; so that the company under the command of the centurions who occupied the various posts in the temple consisted partly of Levitic temple guards, and partly of royal body-guards. But even on this view, the suspicion that the chronicler has mentioned the Levites instead of the body-guard is shown to be groundless and unjust, since the רצים also are mentioned in the Chronicle.


  According to this exposition, the true relation between the account in the Chronicle and that in the book of Kings would seem to be something like this: Both accounts mention merely the main points of the proceedings,—the author of the book of Kings emphasizing the part played in the affair by the royal body-guard; the author of the Chronicle, on the other hand, emphasizing that played by the Levites: so that both accounts mutually supplement each other, and only when taken together give a full view of the circumstances. We have still to make the following remarks on the narrative of the Chronicle in detail. The statement (2 Kgs 11:5) that all those relived on the Sabbath were to keep guard of the house of Jahve, in reference to the king, in two divisions, is in 2 Chr 23:5, thus generalized: "all the people were in the courts of the house of Jahve." כּל־העם is all the people except the before-mentioned bodies of men with their captains, and comprehends not only the remainder of the people mentioned in 2 Kgs 11:13 and 2 Kgs 11:19, who came to the temple without any special invitation, but also the body of guards who were relieved from service on Sabbath. This is clear from 2 Chr 23:8 of the Chronicle, where we have the supplementary remark, that those departing on the Sabbath also, as well as those coming, did what Jehoiada commanded. In addition to this, in 2 Chr 23:6 this further command of Jehoiada is communicated: Let no one enter the house of Jahve (יהוה בּית is the temple building, i.e., the holy place and the most holy, as distinguished from the courts), save the priests, and they that minister of the Levites, i.e., of those Levites who perform the service, who are consecrated thereto; but all the people shall keep the watch of the Lord, i.e., keep what is to be observed in reference to Jahve, i.e., here, to keep without the limits appointed in the law to the people in drawing near to the sanctuaries. The whole verse, therefore, contains only an elucidation of the command that all the people were to remain in the courts, and not to press farther into the sanctuary.


  2 Chr 23:7


  "And the Levites shall compass the king round about, each with his weapons in his hand." The Levites are the bodies of guards mentioned in 2 Chr 23:4, 2 Chr 23:5. If we keep that in view, then the following words, "every one who cometh into the house shall be put to death," say the same as the words, "every one who cometh within the ranks" (2 Kgs 11:8). A contradiction arises only if we misinterpret הקּיפוּ, and understand it of the forming of a circle around the king; whereas הקּיפוּ, like הקּפתּם (Kings), is to be understood, according to the context, of the setting of the guards both at the temple gate and in the courts, so that whoever entered the court of the temple came within the ranks of the guards thus placed.


  2 Chr 23:8


  The account of the occupation of the temple thus arranged agrees with 2 Kgs 11:9-11. Instead of המּאות שׂרי (Kings), in 2 Chr 23:8 are very fittingly named "the Levites (as in 2 Chr 23:5) and all Judah," viz., in its chiefs, since the high priest had assured himself of the support of the heads of the fathers'-houses of Israel (2 Chr 23:2). Further, to the statement that those who were departing from the service also took part in the affair, it is added, "for Jehoiada had not dismissed the courses." המּחלקות are the divisions which, according to the arrangement made by David (1 Chron 24-26), had charge of the temple service at that time. To the captains Jehoiada gave the spears and shields which had been presented to the temple by David as offerings, because they had come into the temple without weapons; see on 2 Kgs 11:10. ויּעמד, "and he caused the whole people to take position," is connected formally with ויּתּן, 2 Chr 23:9; while in 2 Kgs 11:11, we have simply ויּעמדוּ.


  2 Chr 23:11


  The coronation of Joash, as in 2 Kgs 11:12. The subject of ויּוציאוּ and ויּתּנוּ is those present, while in ויּוציא and ויּתּן (Kings), Jehoiada as leader of the whole is referred to. In the Chronicle, Jehoiada and his sons, i.e., the high priest with the priests assisting him, are expressly named as subject to ימליכוּ and ויּמשׁצהוּ, where in Kings also the plural is used; while, on the contrary, "the clapping of the hands" as a sign of joyful acclamation (Kings) is omitted, as being unimportant.


  2 Chr 23:12


  Slaughter of Athaliah, as in 2 Kgs 11:13-16. In 2 Chr 23:13 of the Chronicle, the statement that the assembled people played on instruments is expanded by the addition, "and singing with instruments of song, and proclaiming aloud to praise," i.e., and praising. ויּוצא, 2 Chr 23:14, is an orthographical error for ויצו (Kings).


  2 Chr 23:16


  The renewal of the covenant, extirpation of Baal-worship, and the solemn entry of the king into his palace, as in 2 Kgs 11:17-20, and already commented on in that place. The remark as to the renewal of the covenant is in 2 Chr 23:16 (Chron.) somewhat more brief than in 2 Kgs 11:17; and בּינו, between himself, the same as between himself, the high priest, as representative of Jehovah. In 2 Kgs 11:17, the matter is more clearly expressed. In 2 Kgs 11:18., the statement, "the priest set overseers over the house of Jahve," is expanded by the addition of the words, "by means of the Levitic priests whom David had distributed for the house of Jahve to offer sacrifices;...and he placed doorkeepers at the doors of the house of Jahve," etc. The meaning is: Jehoiada again introduced the old arrangement of the public worship in the temple as David had settled it, it having either fallen into decay or wholly ceased under the rule of the idolatrous Athaliah. As to the remainder, see on 2 Kgs 11:19 and 2 Kgs 11:20.desideratus. הלך, to depart, i.e., die, as Gen 15:2. Moreover, though he was buried in the city of David, yet he was not laid in the graves of the kings, by which act also a judgment was pronounced upon his reign; cf. 2 Chr 24:25 and 2 Chr 26:23.


  2 Chronicles 24


  2 Chr 24:1


  The reign of Joash; cf. 2 Kings 12.—In both accounts only two main events in Joash's reign of forty years are narrated at any length,—the repair of the temple, and the campaign of the Syrian king Hazael against Jerusalem. Besides this, at the beginning, we have a statement as to the duration and spirit of his reign; and in conclusion, the murder of Joash in consequence of a conspiracy is mentioned. Both accounts agree in all essential points, but are shown to be extracts containing the most important part of a more complete history of Joash, by the fact that, on the one hand, in 2 Kings 12 single circumstances are communicated in a more detailed and more exact form than that in which the Chronicle states them; while, on the other hand, the account of the Chronicle supplements the account in 2 Kings 12 in many respects. To these latter belong the account of the marriage of Joash, and his many children, the account of the death of Jehoiada at the age of 130 years, and his honourable burial with the kings, etc.; see on 2 Chr 24:15.


  2 Chr 24:4


  As to the repair of the temple, see the commentary on 2 Kgs 12:5-17, where both the formal divergences and the essential agreement of the two narratives are pointed out.


  2 Chr 24:11


  וגו יביא בּעת ויהי, translate: It came to pass at the time when they brought the chest to the guard of the king by the Levites, i.e., to the board of oversight appointed by the king from among the Levites. עת stat. constr. before a sentence following. בּכום ליום does not denote every day, but every time when there was much money in the chest.


  2 Chr 24:13


  ארוּכה ותּעל, and there was a band laid upon the work, i.e., the restoration of the house of God was furthered; cf. for this symbolical expression, Neh 4:1; Jer 8:7.


  2 Chr 24:14


  כּלים ויּעשׂהוּ, therefrom (the king) caused to be made (prepared) vessels for the house of Jahve, (namely) vessels of the service, i.e., according to Num 4:12, in the holy place, and for the offering of burnt-offering, i.e., altar vessels, and (besides) bowls, and (other) vessels of gold and silver. The last clause of 2 Chr 24:14 leads on to the following: "They (king and people) offered burnt-offering continually so long as Jehoiada lived."


  2 Chr 24:15


  Jehoiada's death: the fall of the people into idolatry: the protest of the prophet Zechariah against it, and the stoning of him.—This section is not found in 2 Kings 12, but is important for the understanding of the later history of Joash (2 Chr 24:23.). With the death of the grey-haired high priest came a turning-point in the reign of Joash. Jehoiada had saved the life and throne of Joash, preserved to the kingdom the royal house of David, to which the promises belonged, and had put an end to the idolatry which had been transplanted into Judah by Joram's marriage into the royal house of Ahab, restoring the Jahve-worship. For this he was honoured at his death, his body being laid in the city of David among the kings: "For he had done good in Israel, and towards God and His house" (the temple). According to 2 Kgs 12:7, he still took an active part in the repair of the temple in the twenty-third year of Joash, and according to 2 Chr 24:14 he lived for some time after the completion of that work. But after his death the people soon forgot the benefits they owed him.


  2 Chr 24:17


  The princes of Judah besought the king to allow them to worship the Astartes and idols, and the king hearkened to them, did not venture to deny their request. למּלך ישׁתּחווּ, they bowed themselves before the king, i.e., they besought him. What they thus beseechingly requested is not stated, but may be gathered from what they did, according to 2 Chr 24:18. They forsook Jahve the God of their fathers, etc. There came wrath upon Judah because of this their trespass. קצף, a wrathful judgment of the Lord, cf. 2 Chr 29:8, viz., the invasion of the land by Hazael, 2 Chr 24:23. On the construction זאת אשׁמתם, cf. Ew. 293, c, S. 740. Against this defection prophets whom the Lord sent did indeed lift up their testimony, but they would not hearken to them. Of these prophets, one, Zechariah the son of the high priest Jehoiada, is mentioned by name in 2 Chr 24:20., who, seized by the Spirit of the Lord, announced to the people divine punishment for their defection, and was thereupon, at the king's command, stoned in the court of the temple. With לבשׁה רוּח cf. 1 Chr 12:18, and the commentary on Jdg 6:34. לעם מעל, above the people, viz., as we learn from 2 Chr 24:21, in the inner, higher-lying court, so that he was above the people who were in the outer court. "Why transgress ye the commandments of the Lord, and (why) will ye not prosper?" Fidelity to the Lord is the condition of prosperity. If Israel forsake the Lord, the Lord will also forsake it; cf. 2 Chr 12:5; 2 Chr 15:2.


  2 Chr 24:21


  And they (the princes and the people) conspired against him, and stoned him, at the command of the king, in the court of the temple. This זכריה is the Ζαχαρίας whose slaughter is mentioned by Christ in Mat 23:36 and Luk 11:51 as the last prophet-murder narrated in the Old Testament, whose blood would come upon the people, although Matthew calls him υἱὸς Βαραχίου. According to these passages, he was slain between the temple and the altar of burnt-offering, consequently in the most sacred part of the court of the priests. That the king, Joash, could give the command for this murder, shows how his compliance with the princes' demands (2 Chr 24:17) had made him the slave of sin. Probably the idolatrous princes accused the witness for God of being a seditious person and a rebel against the majesty of the crown, and thereby extorted from the weak king the command for his death. For it is not said that Joash himself worshipped the idols; and even in 2 Chr 24:22 it is only the base ingratitude of which Joash had been guilty, in the slaughter of the son of his benefactor, which is adduced against him. But Zechariah at his death said, "May the Lord look upon it, and take vengeance" (דּרשׁ, to seek or require a crime, i.e., punish it). This word became a prophecy, which soon began to be fulfilled, 2 Chr 24:23.


  2 Chr 24:23


  The punishment comes upon them. Joash afflicted by the invasion of Judah by Hazael the Syrian; and his death in consequence of a conspiracy against him.—These two events are narrated in 2 Kgs 12:18-21 also, the progress of Hazael's invasion being more exactly traced; see the commentary on 2 Kgs 12:18. The author of the Chronicle brings forward only those parts of it which show how God punished Joash for his defection from Him.


  "At the revolution of a year," i.e., scarcely a year after the murder of the prophet Zechariah, a Syrian army invaded Judah and advanced upon Jerusalem; "and they destroyed all the princes of the people from among the people," i.e., they smote the army of Joash in a battle, in which the princes (the chief and leaders) were destroyed, i.e., partly slain, partly wounded. This punishment came upon the princes as the originators of the defection from the Lord, 2 Chr 24:17. "And they sent all their booty to the king (Hazael) to Damascus." In this booty the treasures which Joash gave to the Syrians (2 Kgs 12:19) to buy their withdrawal are also included. In order to show that this invasion of the Syrians was a divine judgment, it is remarked in 2 Chr 24:24 that the Syrians, with a small army, gained a victory over the very large army of Judah, and executed judgment upon Joash. שׁפטים עשׂה, as in Exo 12:12; Num 33:4, frequently in Ezekiel, usually construed with בּ, here with את, analogous to the את טּוב עשׂה, e.g., 1 Sam 24:19. These words refer to the wounding of Joash, and its results, 2 Chr 24:25. In the war Joash was badly wounded; the Syrians on their withdrawal had left him behind in many wounds (מחליים only met with here, synonymous with תּחלאים, 2 Chr 21:19). Then his own servants, the court officials named in 2 Chr 24:26, conspired against him, and smote him upon his bed. In 2 Kgs 12:21, the place where the king, lying sick upon his bed, was slain is stated. He met with his end thus, "because of the blood of the sons of Jehoiada the priest" which had been shed. The plural בּני is perhaps only an orthographical error for בּן, occasioned by the preceding דּמי (Berth.); but more probably it is, like בּנין, 2 Chr 28:3 and 2 Chr 33:6, a rhetorical plural, which says nothing as to the number, but only brings out that Joash had brought blood-guiltiness upon himself in respect of the children of his benefactor Jehoiada; see on 2 Chr 28:3. Upon the murdered king, moreover, the honour of being buried in the graves of the kings was not bestowed; cf. 2 Chr 21:20. On the names of the two conspirators, 2 Chr 24:26, see on 2 Kgs 12:21. In 2 Chr 24:27 it is doubtful how ורב is to be read. The Keri demands ירב, which Berth. understands thus: And as regards his sons, may the utterance concerning him increase; which might signify, "May the wish of the dying Zechariah, 2 Chr 24:22, be fulfilled on them in a still greater degree than on their father." But that is hardly the meaning of the Keri. The older theologians took ירב relatively: et quam creverit s. multiplicatum fuerit. Without doubt, the Keth. ורב or ורב is the correct reading. המּשּׂא, too, is variously interpreted. Vulg., Luther, and others take it to be synonymous with משׂאת, 2 Chr 24:6, 2 Chr 24:9, and understand it of the money derived from Moses' tax; but to that עליו is by no means suitable. Others (as Then.) think of the tribute laid upon him, 2 Kgs 12:19, but very arbitrarily. On the other hand, Clericus and others rightly understand it of prophetic threatenings against him, corresponding to the statement in 2 Chr 24:19, that God sent prophets against him. As to the Midrash of the book of Kings, see the Introduction.


  2 Chronicles 25


  2 Chr 25:1


  The statement as to the duration and spirit of the reign agrees with 2 Kgs 14:1-6, except that in 2 Chr 25:2 the estimation of the spirit of the reign according to the standard of David, "only not as his ancestor David, but altogether as his father Joash did," which we find in the book of Kings, is replaced by "only not with a perfect heart;" and the standing formula, "only the high places were not removed," etc., is omitted.


  2 Chr 25:5


  The succeeding section, 2 Chr 25:5-16, enlarges upon Amaziah's preparations for war with Edom, which had revolted under Joram of Judah, 2 Kgs 8:22; upon the victory over the Edomites in the Valley of Salt, and on the results of this war;—on all which we have in 2 Kgs 14:7 only this short note: "he smote Edom in the valley of Salt 10,000 men, and took Selah in war, and called its name Joktheel unto this day." But the more exact statements of the Chronicle as to the preparations and the results of this war and victory are important for Amaziah's later war with Kings Joash of Israel, which is narrated in 2 Chr 25:17. of our chapter, because in them lie the causes of that war, so fatal to Amaziah; so that the history of Amaziah is essentially supplemented by those statements of the Chronicle which are not found in 2 Kings.


  2 Chr 25:5-7


  The preparations for the war against Edom, and the victory over the Edomites in the Valley of Salt.—2 Chr 25:5. Amaziah assembled Judah, i.e., the men in his kingdom capable of bearing arms, and set them up (ordered them) according to the princes of thousands and hundreds, of all Judah and Benjamin, and passed them in review, i.e., caused a census to be taken of the men liable to military service from twenty years old and upward. They found 300,000 warriors "bearing spear and target" (cf. 2 Chr 14:7); a relatively small number, not merely in comparison with the numbers under Jehoshaphat, 2 Chr 17:14., which are manifestly too large, but also with the numberings made by other kings, e.g., Asa, 2 Chr 14:7. By Joram's unfortunate wars, 2 Chr 21:17, those of Ahaziah, and especially by the defeat which Joash sustained from the Syrians, 2 Chr 24:23, the number of men in Judah fit for war may have been very much reduced. Amaziah accordingly sought to strengthen his army against the Edomites, according to 2 Chr 25:6, by having an auxiliary corps of 100,000 men from Israel (of the ten tribes) for 100 talents of silver, i.e., he took them into his pay. But a prophet advised him not to take the Israelitish host with him, because Jahve was not with Israel, viz., on account of their defection from Jahve by the introduction of the calf-worship. To Israel there is added, (with) all the sons of Ephraim, to guard against any misunderstanding.


  2 Chr 25:8


  Amaziah is to go alone, and show himself valiant in war, and the Lord will help him to conquer. This is without doubt the thought in 2 Chr 25:8, which, however, does not seem to be contained in the traditional Masoretic text. האל יכשׁילך can hardly, after the preceding imperatives—do, be strong for battle—be otherwise translated than by, "and God will cause thee to stumble before the enemy." But this is quite unsuitable. Clericus, therefore, would take the words ironically: sin minus, tu vadito, etc.; i.e., if thou dost not follow my advice, and takest the Israelites with thee to the war, go, show thyself strong for the war, God will soon cause thee to stumble. But אם כּי can never signify sin minus. Others, as Schmidt and Ramb., translate: Rather do thou go alone (without the Israelitish auxiliaries), and be valiant, alioquin enim, si illos tecum duxeris, corruere te faciet Deus; or, May God make thee fall before the enemy (De Wette). But the supplying of alioquin, which is only hidden by De Wette's translation, cannot be grammatically justified. This interpretation of the יכשׁילך would be possible only if the negation לא אם כּי stood in the preceding clause and יכשׁילך was joined to it by ו. The traditional text is clearly erroneous, and we must, with Ewald and Berth., supply a לא or ולא before יכשׁילך: God thou (alone), do, be valiant for battle, and God will not let thee come to ruin.


  After this we have very fittingly the reason assigned: "for with God there is power to help, and to cause to fall."


  2 Chr 25:9-10


  Amaziah had regard to this exhortation of the prophet, and asked him only what he should do for the 100 talents of silver which he had paid the Israelite auxiliary corps; to which the prophet answered that Jahve could give him more than that sum. Amaziah thereupon dismissed the hired Ephraimite mercenaries. יבדּילם, he separated them (sc., from his army prepared for battle), viz., the band, that they might go to their place, i.e., might return home. The ל before הגּדוּד is nota accus., and להגּדוּד is in apposition to the suffix in יבדּילם. But the auxiliaries thus dismissed returned home full of wrath against Judah, and afterwards fell upon the border cities of Judah, wasting and plundering (2 Chr 25:13). Their anger probably arose from the fact that by their dismissal the opportunity of making a rich booty in war was taken away.


  2 Chr 25:11-12


  But Amaziah courageously led his people into the Valley of Salt, and smote the Edomites. התחזק, as in 2 Chr 15:8, refers back to חזק, 2 Chr 25:8 : he showed himself strong, according to the word of the prophet. As to the Valley of Salt, see on 2 Sam 8:13 and 1 Chr 18:12. Besides the 10,000 slain in the battle, the men of Judah took 10,000 other Edomites prisoners, whom they cast from the top of a rock. This statement is wanting in 2 Kgs 14:7, where, instead of it, the capture of the city Sela (Petra) is mentioned. The conjecture of Thenius, that this last statement of the Chronicle has been derived from a text of the Kings which had become illegible at this place, has already been rejected as untenable by Bertheau. Except the word סלע, the two texts have nothing in common with each other; but it does suggest itself that הסּלע ראשׁ, the top of the rock (which has become famous by this event), is to be looked for in the neighbourhood of the city Selah, as the war was ended only by the capture of Selah. Besides the battle in the Valley of Salt there were still further battles; and in the numbers 10,000, manifestly the whole of the prisoners taken in the war are comprehended, who, as irreconcilable enemies of Judah, were not made slaves, but were slain by being thrown down from a perpendicular rock.


  2 Chr 25:13


  The Ephraimite host dismissed by Amaziah fell plundering upon the cities of Judah, and smote of them (the inhabitants of these cities) 3000, and carried away great booty. They would seem to have made this devastating attack on their way home; but to this idea, which at first suggests itself, the more definite designation of the plundered cities, "from Samaria to Bethhoron," does not correspond, for these words can scarcely be otherwise understood than as denoting that Samaria was the starting-point of the foray, and not the limit up to which the plundered cities reached. For this reason Berth. thinks that this attack upon the northern cities of Judah was probably carried out only at a later period, when Amaziah and his army were in Edom. The latter is certainly the more probable supposition; but the course of events can hardly have been, that the Ephraimite auxiliary corps, after Amaziah had dismissed it, returned home to Samaria, and then later, when Amaziah had marched into the Valley of Salt, made this attack upon the cities of Judah, starting from Samaria. It is more probable that the dismissal of this auxiliary corps, which Amaziah had certainly obtained on hire from King Joash, happened after they had been gathered together in Samaria, and had advanced to the frontier of Judah. Then, roused to anger by their dismissal, they did not at once separate and return home; but, Amaziah having meanwhile taken the field against the Edomites with his army, made an attack upon the northern frontier cities of Judah as far as Bethhoron, plundering as they went, and only after this plundering did they return home. As to Bethhoron, now Beit-Ur, see on 1 Chr 7:24.


  2 Chr 25:14-15


  Amaziah's idolatry.—2 Chr 25:14. On his return from smiting the Edomites, i.e., from the war in which he had smitten the Edomites, Amaziah brought the gods (images) of the sons of Seir (the inhabitants of Mount Seir) with him, and set them up as gods, giving them religious adoration.


  In order to turn him away from this sin, which would certainly kindle Jahve's wrath, a prophet said to Amaziah, "Why dost thou seek the gods of the people, who have not delivered their people out of your hand?" The prophet keeps in view the motive which had induced the king to set up and worship the Edomite idols, viz., the belief of all polytheists, that in order to make a people subject, one must seek to win over their gods (cf. on this belief that remarks on Num 22:17), and exposes the folly of this belief by pointing out the impotence of the Edomite idols, which Amaziah himself had learnt to know.


  2 Chr 25:16


  The king, however, in his blindness puts aside this earnest warning with proud words: "Have we made thee a counsellor of the king? Forbear, why should they smite thee?" נתנּוּך is spoken collectively: We, the king, and the members of the council. And the prophet ceased, only answering the king thus: "I know that God hath determined to destroy thee, because thou hast done this (introduced Edomite idols), and hast not hearkened unto my counsel." The prophet calls his warning "counsel," referring to the king's word, that he was not appointed a counsellor to the king.


  2 Chr 25:17


  The war with Joash, king of Israel.—Instead of following the counsel of the prophet, Amaziah consulted (sc., with his public officials or courtiers), and challenged King Joash of Israel to war. The challenge, and the war which followed, are also narrated in 2 Kgs 14:8-14 in agreement with our account, and have been already commented upon at that place, where we have also considered the occasion of this war, so fatal to Amaziah and the kingdom of Judah, on account of which has been handed down to us only in the supplementary narrative of the Chronicle. לך in 2 Chr 25:17 for לכה, come, as in Num 23:13 and Jdg 19:13.—In 2 Chr 25:20 the chronicler explains Amaziah's refusal to hear the warning of Joash before the war with him, by a reference to the divine determination: "For it (came) of God (that Amaziah still went to war), that He might deliver them (the men of Judah) into the hand, because they had sought the gods of Edom." בּיד נתן, to give into the power of the enemy.—In 2 Chr 25:23, הפּונה שׁער is a manifest error for הפּנּה (2 Kgs 14:13). Were הפּונה, the gate that turns itself, faces (in some direction), correct, the direction would have to be given towards which it turned, e.g., Eze 8:3.—וגו וכל־הזּהב, 2 Chr 25:24, still depends upon תּפשׂ, 2 Chr 25:23 : and (took away) all the gold, etc. In 2 Kgs 14:14, ולקח is supplied.


  2 Chr 25:25


  The end of Amaziah's reign; cf. 2 Kgs 14:17-20.—Although conquered and taken prisoner by Joash, Amaziah did not lose the throne. For Joash, contented with the carrying away of the treasures of the temple and of the palace, and the taking of hostages, set him again at liberty, so that he continued to reign, and outlived Joash by about fifteen years.


  2 Chr 25:26


  On the book of the kings of Judah and Israel, see the Introduction.


  2 Chr 25:27-28


  On the conspiracy against Amaziah, his death, etc., see the commentary on 2 Kgs 14:17. יהוּדה בּעיר, in the city of Judah, is surprising, since everywhere else "the city of David" is mentioned as the burial-place, and even in our passage all the ancient versions have "in the city of David." יהוּדה would therefore seem to be an orthographical error for דויד, occasioned by the immediately following יהוּדה.


  2 Chronicles 26


  2 Chr 26:1


  The statements as to Uzziah's attainment of dominion, the building of the seaport town Elath on the Red Sea, the length and character of his reign (2 Chr 26:1-4), agree entirely with 2 Kgs 14:21-22, and 2 Kgs 15:2-3; see the commentary on these passages. Uzziah (עזּיּהוּ) is called in 1 Chr 3:12 and in 2 Kings (generally) Azariah (עזריה); cf. on the use of the two names, the commentary on 2 Kgs 14:21.—In 2 Chr 26:5, instead of the standing formula, "only the high places were not removed," etc.) Kings), Uzziah's attitude towards the Lord is more exactly defined thus: "He was seeking God in the days of Zechariah, who instructed him in the fear of God; and in the days when he sought Jahve, God gave him success." In לדרשׁ ויהי the infinitive with ל is subordinated to היה, to express the duration of his seeking, for which the participle is elsewhere used. Nothing further is known of the Zechariah here mentioned: the commentators hold him to have been an important prophet; for had he been a priest, or the high priest, probably הכּהן would have been used. The reading האלהים בּראות (Keth.) is surprising. ה המּבין ב can only denote, who had insight into (or understanding for the) seeing of God; cf. Dan 1:17. But Kimchi's idea, which other old commentators share, that this is a periphrasis to denote the prophetic endowment or activity of the man, is opposed by this, that "the seeing of God" which was granted to the elders of Israel at the making of the covenant, Exo 24:10, cannot be regarded as a thing within the sphere of human action or practice, while the prophetic beholding in vision is essentially different from the seeing of God, and is, moreover, never so called. בראות would therefore seem to be an orthographical error for ביראת, some MSS having ביראות or ביראת (cf. de Rossi, variae lectt.); and the lxx, Syr., Targ., Arab., Raschi, Kimchi, and others giving the reading בּיראת ה המּבין, who was a teacher (instructor) in the fear of God, in favour of which also Vitringa, proll. in Jes. p. 4, has decided.


  2 Chr 26:6


  Wars, buildings, and army of Uzziah.—Of the successful undertakings by which Uzziah raised the kingdom of Judah to greater worldly power and prosperity, nothing is said in the book of Kings; but the fact itself is placed beyond all doubt, for it is confirmed by the portrayal of the might and greatness of Judah in the prophecies of Isaiah (Isa 2-4), which date from the times of Uzziah and Jotham.


  2 Chr 26:6


  After Uzziah had, in the very beginning of his reign, completed the subjection of the Edomites commenced by his father by the capture and fortification of the seaport Elath (2 Chr 26:2), he took the field to chastise the Philistines and Arabians, who had under Joram made an inroad upon Judah and plundered Jerusalem (2 Chr 21:16.). In the war against the Philistines he broke down the walls of Gath, Jabneh, and Ashdod (i.e., after capturing these cities), and built cities in Ashdod, i.e., in the domain of Ashdod, and בּפּלשׁתּים, i.e., in other domains of the Philistines, whence we gather that he had wholly subdued Philistia. The city of Gath had been already taken from the Philistines by David; see 1 Chr 18:1; and as to situation, see on 1 Chr 11:8. Jabneh, here named for the first time, but probably occurring in Jos 15:11 under the name Jabneel, is often mentioned under the name Jamnia in the books of the Maccabees and in Josephus. It is now a considerable village, Jebnah, four hours south of Joppa, and one and a half hours from the sea; see on Jos 15:11. Ashdod is now a village called Esdud; see on Jos 13:3.


  2 Chr 26:7


  As against the Philistines, so also against the Arabians, who dwelt in Gur-baal, God helped him, and against the Maanites, so that he overcame them and made them tributary. Gur-baal occurs only here, and its position is unknown. According to the Targum, the city Gerar is supposed to be intended; Lxx translate ἐπὶ τῆς Πέτρας, having probably had the capital city of the Edomites, Petra, in their thoughts. The מעוּנים are the inhabitants of Maan; see on 1 Chr 4:41.


  2 Chr 26:8


  And the Ammonites also paid him tribute (מנחה), and his name spread abroad even to the neighbourhood of Egypt; i.e., in this connection, not merely that his fame spread abroad to that distance, but that the report of his victorious power reached so far, he having extended his rule to near the frontiers of Egypt, for he was exceedingly powerful. החזיק, to show power, as in Dan 11:7.


  2 Chr 26:9


  In order enduringly to establish the power of his kingdom, he still more strongly fortified Jerusalem by building towers at the gates, and the wall of the citadel. At the corner gate, i.e., at the north-west corner of the city (see on 2 Chr 25:23 and 2 Kgs 14:13), and at the valley gate, i.e., on the west side, where the Jaffa gate now is. From these sides Jerusalem was most open to attack. המּקצוע, at the corner, i.e., according to Neh 3:19., Neh 3:24., on the east side of Zion, at the place where the wall of Zion crossed over at an angle to the Ophel, and joined itself to the south wall of the temple hill, so that the tower at this corner defended both Zion and the temple hill against attack from the valley to the south-east. ויחזּקם, he made them (there) strong or firm; not, he put them in a condition of defence (Berth.), although the making strong was for that end.


  2 Chr 26:10


  Moreover, Uzziah took measures for the defence of his herds, which formed one main part of his revenues and wealth. He built towers in the wilderness, in the steppe-lands on the west side of the Dead Sea, so well fitted for cattle-breeding (i.e., in the wilderness of Judah), to protect the herds against the attacks of the robber peoples of Edom and Arabia. And he dug many wells to water the cattle; "for he had much cattle" in the wilderness just mentioned, and "in the lowland" (Shephelah) on the Mediterranean Sea (see 1 Chr 27:28), and "in the plain" (מישׁור), i.e., the flat land on the east side of the Dead Sea, extending from Arnon to near Heshbon in the north, and to the northeast as far as Rabbath Ammon (see on Deu 3:10), i.e., the tribal land of Reuben, which accordingly at that time belonged to Judah. Probably it had been taken from the Israelites by the Moabites and Ammonites, and reconquered from them by Uzziah, and incorporated with his kingdom; for, according to 2 Chr 26:8, he had made the Ammonites tributary; cf. on 1 Chr 5:17. Husbandmen and vine-dressers had he in the mountains and upon Carmel, for he loved husbandry. After וגו אכּרים, לו היוּ is to be supplied. אדמה, the land, which is cultivated, stands here for agriculture. As to Carmel, see on Jos 19:26.


  2 Chr 26:11


  His army. He had a host of fighting men that went out to war by bands (לגדוּד, in bands), "in the number of their muster by Jeiel the scribe, and Maaseiah the steward (שׁטר), under Hananiah, one of the king's captains." The meaning is: that the mustering by which the host was arranged in bands or detachments for war service, was undertaken by (בּיד) two officials practised in writing and the making up of lists, who were given as assistants to Hananiah, one of the princes of the kingdom (יד על), or placed at his disposal.


  2 Chr 26:12-13


  The total number of the heads of the fathers'-houses in valiant heroes (לגבּורי with ל of subordination) was 2600, and under these (ידם על, to their hand, i.e., subordinate to them) an army of 307,500 warriors with mighty power, to help the king against the enemy. The army was consequently divided according to the fathers'-houses, so that probably each father's-house formed a detachment (גּדוּד) led by the most valiant among them.


  2 Chr 26:14


  Uzziah supplied this force with the necessary weapons-shield, lance, helmet, and coat of mail, bows and sling-stones. להם is more closely defined by לכל.


  2 Chr 26:15


  Besides this, he provided Jerusalem with machines for defence on the towers and battlements. חשּׁבנות from השּׁבון, literally excogitata, i.e., machinae, with the addition "invention of the artificers," are ingenious machines, and as we learn from the following וגו לירוא, slinging machines, similar or corresponding to the catapultae and ballistae of the Romans, by which arrows were shot and great stones propelled. Thus his name spread far abroad (cf. 2 Chr 26:8), for he was marvellously helped till he was strong.


  2 Chr 26:16


  Uzziah's pride, and chastisement by leprosy. His death and burial.—The fact that the Lord smote Uzziah with leprosy, which continued until his death, so that he was compelled to dwell in a hospital, and to allow his son Jotham to conduct the government, is narrated also in 2 Kgs 15:5; but the cause of this punishment inflicted on him by God is stated only in our verses.


  2 Chr 26:16


  "When Uzziah had become mighty (כּחזקתו as in 2 Chr 12:1), his heart was lifted up (in pride) unto destructive deeds." He transgressed against Jahve his God, and came into the sanctuary of Jahve to offer incense upon the altar of incense. With a lofty feeling of his power, Uzziah wished to make himself high priest of his kingdom, like the kings of Egypt and of other nations, whose kings were also summi pontifices, and to unite all power in his person, like Moses, who consecrated Aaron and his sons to be priests. Then. and Ewald, indeed, think that the powerful Uzziah wished merely to restore the high-priesthood exercised by David and Solomon; but though both these kings did indeed arrange and conduct religious festal solemnities, yet they never interfered in any way with the official duties reserved for the priests by the law. The arrangement of a religious solemnity, the dedicatory prayer at the dedication of the temple, and the offering of sacrifices, are not specifically priestly functions, as the service by the altars, and the entering into the holy place of the temple, and other sacrificial acts were.


  2 Chr 26:17-20


  The king's purpose was consequently opposed by the high priest Azariah and eighty priests, valiant men, who had the courage to represent to him that to burn incense to the Lord did not appertain to the king, but only to the sanctified Aaronite priests; but the king, with the censer in his hand, was angry, and the leprosy suddenly broke out upon his forehead. When the priests saw the leprosy, they removed the king immediately from the holy place; and Uzziah himself also hurried to go forth, because Jahve had smitten him; for he recognised in the sudden breaking out of the leprosy a punishment from God. Azariah is called הראשׁ כּהן, i.e., a high priest, and is in all probability the same person as the high priest mentioned in 1 Chr 6:10 (see on the passage). לכבוד לך לא, "It (the offering of incense) is not for thine honour before Jahve." זעף, to foam up in anger. וּבזעפּו, and while he foamed against the priests, i.e., was hot against them, the leprosy had broken out. מעל־למּזבּח, from by = near, the altar. Thus was Uzziah visited with the same punishment, for his haughty disregard of the divinely appointed privileges of the priesthood, as was once inflicted upon Miriam for her rebellion against the prerogatives assigned to Moses by God (Num 12:10).


  2 Chr 26:21


  But Uzziah had to bear his punishment until his death, and dwelt the rest of his life in a separate house, while his son conducted the government for him. This is also recorded in 2 Kgs 15:5 (cf. for החפשׁית בּית the commentary on that passage). The reason of the separation of the king from intercourse with others, by his dwelling in the hospital, is given in the Chronicle in the words: "for he was cut off (shut out) from the house of Jahve." This reason can only mean, that because he, as a leper, was shut out from the house of the Lord, he could not live in fellowship with the people of God, but must dwell in a separate house. For the rest, we cannot exactly say how long Uzziah continued to live under the leprosy; but from the fact that his son Jotham, who at Uzziah's death was twenty-five years old, conducted the government for him, so much is clear, viz., that it can only have lasted a year or two.


  2 Chr 26:22


  The history of his reign was written by the prophet Isaiah (see the Introduction).


  2 Chr 26:23


  At his death, Uzziah, having died in leprosy, was not buried in the graves of the kings, but only in the neighbourhood of them, in the burial-field which belonged to the kings, that his body might not defile the royal graves.


  2 Chronicles 27


  2 Chr 27:1


  Jotham having ascended the throne at the age of twenty-five, reigned altogether in the spirit and power of his father, with the single limitation that he did not go into the sanctuary of Jahve (cf. 2 Chr 26:16.). This remark is not found in 2 Kings 15, because there Uzziah's intrusion into the temple is also omitted. The people still did corruptly (cf. 2 Chr 26:16). This refers, indeed, to the continuation of the worship in the high places, but hints also at the deep moral corruption which the prophets of that time censure (cf. especially Isa 2:5., 2 Chr 5:7.; Mic 1:5; Mic 2:1.).


  2 Chr 27:3


  He built the upper gate of the house of Jahve, i.e., the northern gate of the inner or upper court (see on 2 Kgs 15:35); the only work of his reign which is mentioned in the book of Kings. But besides this, he continued the fortifying of Jerusalem, which his father had commenced; building much at the wall of the Ophel. העפל was the name of the southern slope of the temple mountain (see on 2 Chr 33:14); the wall of Ophel is consequently the wall connecting Zion with the temple mountain, at which Uzziah had already built (see on 2 Chr 26:9). He likewise carried on his father's buildings for the protection of the herds (2 Chr 26:10), building the cities in the mountains of Judah, and castles (בּירניּות, 2 Chr 17:12) and towers in the forests of the mountains of Judah (חרשׁים from חרשׁ, a thicket).


  2 Chr 27:5


  He made war upon the king of the Ammonites, and overcame them. The Ammonites had before paid tribute to Uzziah. After his death they would seem to have refused to pay this tribute; and Jotham made them again tributary by force of arms. They were compelled to pay him after their defeat, in that same year, 100 talents of silver, 10,000 cor of wheat, and a similar quantity of barley, as tribute. לו השׁיבוּ זאת: this they brought to him again, i.e., they paid him the same amount as tribute in the second and third years of their subjection also. After three years, consequently, they would seem to have again become independent, or refused the tribute, probably in the last years of Jotham, in which, according to 2 Kgs 15:37, the Syrian king Rezin and Pekah of Israel began to make attacks upon Judah.


  2 Chr 27:6-7


  By all these undertakings Jotham strengthened himself, sc. in the kingdom, i.e., he attained to greater power, because he made his ways firm before Jahve, i.e., walked stedfastly before Jahve; did not incur guilt by falling away into idolatry, or by faithless infringement of the rights of the Lord (as Uzziah did by his interference with the rights of the priesthood). From the כּל־מלחמתיו in the concluding remark (2 Chr 27:7) we learn that he had waged still other successful wars. The older commentators reckon among these wars, the war against Rezin and Pekah, which kings the Lord began in his days to send against Judah (see 2 Kgs 15:37), but hardly with justice. The position of this note, which is altogether omitted in the Chronicle, at the end of the account of Jotham in 2 Kgs 15:37, appears to hint that this war broke out only towards the end of Jotham's reign, so that he could not undertake anything important against this foe.


  2 Chr 27:8-9


  The repetition of the chronological statement already given in 2 Chr 27:1 is probably to be explained by supposing that two authorities, each of which contained this remark, were used.


  2 Chronicles 28


  2 Chr 28:1


  In the general statements as to the king's age, and the duration and the spirit of his reign, both accounts (2 Chr 28:1-4; 2 Kgs 16:1-4), agree entirely, with the exception of some unessential divergences; see the commentary on 2 Kgs 16:1-4. From 2 Chr 28:5 onwards both historians go their own ways, so that they coincide only in mentioning the most important events of the reign of this quite untheocratic king. The author of the book of Kings, in accordance with his plan, records only very briefly the advance of the allied kings Rezin and Pekah against Jerusalem, the capture of the seaport Elath by the Syrians, the recourse which the hard-pressed Ahaz had to the help of Tiglath-pileser the king of Assyria, whom he induced, by sending him the temple and palace treasures of gold and silver, to advance upon Damascus, to capture that city, to destroy the Syrian kingdom, to lead the inhabitants away captive to Kir, and to slay King Rezin (2 Chr 28:5-9). Then he records how Ahaz, on a visit which he paid the Assyrian king in Damascus, saw an altar which so delighted him, that he sent a pattern of it to the priest Urijah, with the command to build a similar altar for the temple of the Lord, on which Ahaz on his return not only sacrificed himself, but also commanded that all the sacrifices of the congregation should be offered. And finally, he recounts how he laid violent hands on the brazen vessels of the court, and caused the outer covered sabbath way to be removed into the temple because of the king of Assyria (2 Chr 28:10-18); and then the history of Ahaz is concluded by the standing formulae (2 Chr 28:19, 2 Chr 28:20). The author of the Chronicle, on the contrary, depicts in holy indignation against the crimes of the godless Ahaz, how God punished him for his sins. 1. He tells us how God gave Ahaz into the hand of the king of Syria, who smote him and led away many prisoners to Damascus, and into the hand of King Pekah of Israel, who inflicted on him a dreadful defeat, slew 120,000 men, together with a royal prince and two of the highest officials of the court, and carried away 200,000 prisoners-women and children-with a great booty (2 Chr 28:5-8); and how the Israelites yet, at the exhortation of the prophet Oded, and of some of the heads of the people who supported the prophet, again freed the prisoners, provided them with food and clothing, and conducted them back to Jericho (2 Chr 28:9-15). 2. He records that Ahaz turned to the king of Assyria for help (2 Chr 28:16), but that God still further humbled Israel by an invasion of the land by the Edomites, who carried prisoners away (2 Chr 28:17); by an attack of the Philistines, who deprived Judah of a great number of cities (2 Chr 28:18); and finally also by the Assyrian king Tiglath-pileser, who, although Ahaz had sent him the gold and silver of the temple and of the palaces of the kings and princes, yet did not help him, but rather oppressed him (2 Chr 28:20.). 3. Then he recounts how, notwithstanding all this, Ahaz sinned still more against Jahve by sacrificing to the idols of the Syrians, cutting up the vessels of the house of God, closing the doors of the temple, and erecting altars and high places in all corners of Jerusalem, and in all the cities of Judah, for the purpose of sacrificing to idols (2 Chr 28:22-25). This whole description is planned and wrought out rhetorically; cf. C. P. Caspari, der syrisch-ephraimitische Krieg, S. 42ff. Out of the historical materials, those facts which show how Ahaz, notwithstanding the heavy blows which Jahve inflicted upon him, always sinned more deeply against the Lord his God, are chosen, and oratorically so presented as not only to bring before us the increasing obduracy of Ahaz, but also, by the representation of the conduct of the citizens and warriors of the kingdom of Israel towards the people of Judah who were prisoners, the deep fall of that kingdom.


  2 Chr 28:5


  The war with the Kings Rezin of Syria and Pekah of Israel.—On the events of this war, so far as they can be ascertained by uniting the statements of our chapter with the summary account in 2 Kings 16, see the commentary on 2 Kgs 16:5. The author of the Chronicle brings the two main battles prominently forward as illustrations of the way in which Jahve gave Ahaz into the power of his enemies because of his defection from Him. Into the power of the king of Aram. They (ויּכּוּ, and they, the Arameans) smote בו, in him, i.e., they inflicted on his army a great defeat. Just so also ממּנוּ signifies of his army. גּדולה שׁביה, a great imprisonment, i.e., a great number of prisoners. And into the power of the king of Israel, Pekah, who inflicted on him a still greater defeat. He slew in (among) Judah 120,000 men "in one day," i.e., in a great decisive battle. Judah suffered these defeats because they (the men of Judah) had forsaken Jahve the God of their fathers. Judah's defection from the Lord is not, indeed, expressly mentioned in the first verses of the chapter, but may be inferred as a matter of course from the remark as to the people under Jotham, 2 Chr 27:2. If under that king, who did that which was right in the eyes of Jahve, and stedfastly walked before the Lord (2 Chr 27:6), they did corruptly, they must naturally have departed much further from the God of the fathers, and been sunk much deeper in the worship of idols, and the worship on high places, under Ahaz, who served the Baals and other idols.


  2 Chr 28:7


  In this battle, Zichri, an Ephraimite hero, slew three men who were closely connected with the king: Maaseiah, the king's son, i.e., not a son of Ahaz, for in the first years of his reign, in which this war arose, he cannot have had an adult son capable of bearing arms, but a royal prince, a cousin or uncle of Ahaz, as in 2 Chr 18:25; 2 Chr 22:11, etc. (cf. Caspari, loc. cit. S. 45ff.); Azrikam, a prince of the house, probably not of the house of God (2 Chr 31:13; 2 Chr 9:11), but a high official in the royal palace; and Elkanah, the second from the king, i.e., his first minister; cf. Est 10:3; 1 Sam 23:17.


  2 Chr 28:8


  The Israelites, moreover, carried away 200,000—women, sons, and daughters-from their brethren, and a great quantity of spoil, and brought the booty (prisoners and goods; cf. for שׁלל of men, Jdg 5:30) to Samaria. אחיהם, the brethren of the Israelites, is the name given, with emphasis, to the inhabitants of Judah, here and in 2 Chr 28:11, in order to point out the cruelty of the Israelites in not scrupling to carry away captive the defenceless women and children of their brethren.


  The modern critics have taken offence at the large numbers, 120,000 slain and 200,000 women and children taken prisoners, and have declared them to be exaggerations of the wonder-loving chronicler (Gesen. on Isa., De Wette, Winer, etc.). But in this they are mistaken; for if we consider the war more closely, we learn from Isa 7:6 that the allied kings purposed to annihilate the kingdom of Judah. And, moreover, the Ephraimites acted always with extreme cruelty in war (cf. 2 Kgs 15:16); but more especially cherished the fiercest hatred against the men of Judah, because these regarded them as having fallen away from the service of the true God (2 Chr 25:6-10; 2 Chr 13:4.). But in a war for the existence of the kingdom, Ahaz must certainly have called out the whole male population capable of bearing arms, which is estimated in the time of Amaziah at 300,000 men, and in that of Uzziah at 307,500 (Isa 25:5; Isa 26:13),—numbers which appear thoroughly credible, considering the size and populousness of Judah. If we suppose the army of Ahaz to have been as large, in a decisive battle fought with all possible energy nearly 120,000 men may have fallen, especially if the Ephraimites, in their exasperation, unsparingly butchered their enemies, as the narrative would seem to hint both by the word הרג in 2 Chr 28:6, which signifies to murder, massacre, butcher, and by the saying of the prophet, 2 Chr 28:9, "Ye massacred among them with a rage which reached to heaven." By the character of the war, which resembled a civil or even a religious war, and by the cruelty of the Israelites, the great number of those carried captive is accounted for; for after the great defeat of the men of Judah the whole land fell into the hands of the enemy, so that they could sate their hatred and anger to their heart's content by carrying off the defenceless women and children to make them slaves. And finally, we must also consider that the numbers of the slain and of the prisoners are not founded upon exact enumeration, but upon a mere general estimate. The immense loss which was sustained in the battle was estimated on the side of Judah at 120,000 men; and the number of captive women and children was so immense, that they were, or might be, estimated at 200,000 souls, it being impossible to give an exact statement of their number. These numbers were consequently recorded in the annals of the kingdom, whence the author of the Chronicle has taken them; cf. Caspari, S. 37ff.


  2 Chr 28:9


  The liberation of the prisoners.—In Samaria there was a prophet of the Lord (i.e., not of the Jahve there worshipped in the calf images, but of the true God, like Hosea, who also at that time laboured in the kingdom of the ten tribes), Oded by name. He went forth to meet the army returning with the prisoners and the booty, as Azariha-ben-Oded (2 Chr 15:2) once went to meet Asa; pointed out to the warriors the cruelty of their treatment of their brethren, and the guilt, calling to Heaven for vengeance, which they thereby incurred; and exhorted them to turn away the anger of God which was upon them, by sending back the prisoners. To soften the hearts of the rude warriors, and to gain them for his purpose, he tells them (2 Chr 28:9), "Because the Lord God of your fathers was wroth, He gave them (the men of Judah) into your hand:" your victory over them is consequently not the fruit of your power and valour, but the work of the God of your fathers, whose wrath Judah has drawn upon itself by its defection from Him. This you should have considered, and so have had pity upon those smitten by the wrath of God; "but he have slaughtered among them with a rage which reacheth up to heaven," i.e., not merely with a rage beyond all measure, but a rage which calls to God for vengeance; cf. Ezr 9:6.


  2 Chr 28:10


  "And now the sons of Judah and Jerusalem ye purpose to subject to yourselves for bondmen and bondwomen!" יהוּדה בּני is accus., and precedes as being emphatic; i.e., your brethren, whom the wrath of God has smitten, you purpose to keep in subjection. אתּם also is emphatically placed, and then is again emphasized at the end of the sentence by the suffix in לכם: "Are there not, only concerning you, with you, sins with Jahve your God?" i.e., Have you, to regard only you, not also burdened yourselves with many sins against the Lord? The question הלא, is a lively way of expressing assurance as to a matter which is not at all doubtful.


  2 Chr 28:11


  After thus quickening the conscience, he calls upon them to send back the prisoners which they had carried away from among their brethren, because the anger of Jahve was upon them. Already in their pitiless butchery of their brethren they had committed a sin which cried to heaven, which challenged God's anger and His punishments; but by the carrying away of the women and children from their brethren they had filled up the measure of their sin, so that God's anger and rage must fall upon them.


  2 Chr 28:12-13


  This speech made a deep impression. Four of the heads of the Ephraimites, here mentioned by name,—according to 2 Chr 28:12, four princes at the head of the assembled people,—came before those coming from the army (על קוּם, to come forward before one, to meet one), and said, 2 Chr 28:13, "Bring not the captives hither; for in order that a sin of Jahve come upon us, do you purpose (do you intend) to add to our sins and to our guilt?" i.e., to increase our sins and our guilt by making these prisoners slaves; "for great is our guilt, and fierce wrath upon Israel."


  2 Chr 28:14


  Then the armed men (החלוּץ, cf. 1 Chr 12:23) who had escorted the prisoners to Samaria left the prisoners and the booty before the princes and the whole assembly.


  2 Chr 28:15


  "And the men which were specified by name stood up." בשׁמות נקּבוּ אשׁר does not signify those before mentioned (2 Chr 28:12), but the men specified by name, distinguished or famous men (see on 1 Chr 12:31), among whom, without doubt, those mentioned in 2 Chr 28:12 are included, but not these alone; other prominent men are also meant. These received the prisoners and the booty, clothed all the naked, providing them with clothes and shoes (sandals) from the booty, gave them to eat and to drink, anointed them, and set all the feeble upon asses, and brought them to Jericho to their brethren (countrymen). The description is picturesque, portraying with satisfaction the loving pity for the miserable. מערמּים, nakedness, abstr. pro concr., the naked. לכל־כּושׁל is accus., and a nearer definition of the suffix in y nahaluwm: they brought them, (not all, but only) all the stumbling, who could not, owing to their fatigue, make the journey on foot. Jericho, the city of palm trees, as in Jdg 3:13, in the tribe of Benjamin, belonged to the kingdom of Judah; see Jos 18:21. Arrived there, the prisoners were with their brethren.


  The speech of the prophet Oded is reckoned by Gesenius, on Isaiah, S. 269, among the speeches invented by the chronicler; but very erroneously so: cf. against him, Caspari, loc cit. i. S. 49ff. The speech cannot be separated from the fact of the liberation of the prisoners carried away from Judah, which it brought about; and that is shown to be a historical fact by the names of the tribal princes of Ephraim, who, in consequence of the warning of the prophet, took his part and accomplished the sending of them back; they being names which are not elsewhere met with (2 Chr 28:12). The spontaneous interference of these tribal chiefs would not be in itself impossible, but yet it is very improbable, and becomes perfectly comprehensible only by the statement that these men were roused and encouraged thereto by the word of a prophet. We must consequently regard the speech of the prophet as a fact which is as well established as that narrated in 2 Chr 28:12-15. "If that which is narrated in 2 Chr 28:12. be not invented, it would betray the greatest levity to hold that which is recorded in 2 Chr 28:9-11 to be incredible" (Casp.). And, moreover, the speech of the prophet does not contain the thoughts and phrases current with the author of the Chronicle, but is quite suitable to the circumstances, and so fully corresponds to what we should expect to hear from a prophet on such an occasion, that there is not the slightest reason to doubt the authenticity of its contents. Finally, the whole transaction is exactly parallel to the interference of the prophet Shemaiah in 1 Kgs 12:22-24 (2 Chr 11:1-4), who exhorted the army of Judah, fully determined upon war with the ten tribes which had just revolted from the house of David, not to make war upon their brethren the Israelites, as the revolt had been brought about by God. "That fact at the beginning of the history of the two separated kingdoms, and this at the end of it, finely correspond to each other. In the one place it is a Judaean prophet who exhorts the men of Judah, in the other an Ephraimite prophet who exhorts the Ephraimites, to show a conciliatory spirit to the related people; and in both cases they are successful. If we do not doubt the truth of the even narrated in 1 Kgs 12:22-24, why should that recorded in 2 Chr 28:9-11 be invented?" (Casp. S. 50.)


  2 Chr 28:16


  The further chastisements inflicted upon King Ahaz and the kingdom of Judah.—2 Chr 28:16. At this time, when the kings Rezin and Pekah had so smitten Ahaz, the latter sent to the king of Assyria praying him for help. The time when Ahaz sought the help of the king of Assyria is neither exactly stated in 2 Kgs 16:7-9, nor can we conclude, as Bertheau thinks we can, from Isa. 7. that it happened soon after the invasion of Judah by the allied kings. The plural אשּׁוּר מלכי is rhetorical, like the plur. בּנין, 2 Chr 28:3. For, that Ahaz applied only to one king, in the opinion of the chronicler also, we learn from 2 Chr 28:20, 2 Chr 28:21. By the plural the thought is expressed that Ahaz, instead of seeking the help of Jahve his God, which the prophet had promised him (Isa 7:4.), turned to the kings of the world-power, so hostile to the kingdom of God, from whom he naturally could obtain no real help. Even here the thought which is expressed only in 2 Chr 28:20, 2 Chr 28:21, is present to the mind of the author of the Chronicle. For before he narrates the issue of the help thus sought from the Assyrian world-power in 2 Chr 28:17-19, he ranges all the other afflictions which Judah suffered by its enemies, viz., the devastating inroads of the Edomites and Philistines, in a series of circumstantial clauses, as they preceded in time the oppression of Tiglath-pileser.


  2 Chr 28:17


  2 Chr 28:17 is to be translated, "And besides, the Edomites had come, and had inflicted a defeat upon Judah, and carried away captives." עוד, yet besides, praeterea, as in Gen 43:6; Isa 1:5. The Edomites had been made subject to the kingdom of Judah only by Amaziah and Uzziah (2 Chr 25:11., 2 Chr 26:2); but freed by Rezin from this (cf. 2 Kgs 16:6), they immediately seized the opportunity to make an inroad upon Judah, and take vengeance on the inhabitants.


  2 Chr 28:18


  And the Philistines whom Uzziah had subdued (2 Chr 26:6) made use of the pressure of the Syrians and Ephraimites upon Judah, not only to shake off the yoke imposed upon them, but also to fall plundering upon the cities of the lowland and the south of Judah, and to extend their territory by the capture of several cities of Judah. They took Beth-shemesh, the present Ain Shems; and Ajalon, the present village Jlo (see on 1 Chr 6:44 and 1 Chr 6:54); Gederoth in the lowland (Jos 15:41), not yet discovered, for there are not sufficient grounds for identifying it with Gedera (Jos 15:36), which v. de Velde has pointed out south-eastward from Jabneh (see on 1 Chr 12:4); Shocho, the present Shuweike, which Rehoboam had fortified (2 Chr 11:7); Timnah, on the frontier of the tribal domain of Judah, the present Tibneh, three-quarters of an hour to the west of Ain Shems (see on Jos 15:10); and Gimzo, now Jims, a large village about two miles south-east of Lydda (Lud) on the way to Jerusalem (Rob. sub voce). The three last-named cities, with their daughters, i.e., the small villages dependent upon them.


  2 Chr 28:19-21


  Judah suffered this defeat, because God humbled them on account of Ahaz. Ahaz is called king of Israel, not because he walked in the ways of the kings of the kingdom of the ten tribes (2 Chr 28:2), but ironically, because his government was the bitterest satire upon the name of the king of Israel, i.e., of the people of God (Casp.); so that Israel here, and in 2 Chr 28:27, as in 2 Chr 21:2; 2 Chr 12:6, is used with reference to the pregnant signification of the word. הפריע כּי, for (Ahaz) had acted wantonly in Judah; not: made Judah wanton, for הפריע is construed with b, not with accus. obj., as in Exo 5:4.


  After this episode the narrator comes back upon the help which Ahaz sought of the Assyrians. The Assyrian king Tiglath-pileser (on the name, see on 1 Chr 5:6) did indeed come, but עליו, against him (Ahaz), and oppressed him, but strengthened him not. חזקו ולא לו ויּצר Thenius and Bertheau translate: he oppressed him, that is, besieged him, yet did not overcome him; adducing in support of this, that חזק c. accus. cannot be shown to occur in the signification to strengthen one, and according to Jer 20:7; 1 Kgs 16:22, is to be translated, to overcome. But this translation does not at all suit the reason given in the following clause: "for Ahaz had plundered the house of Jahve, ... and given it to the king of Asshur; but it did not result in help to him." The sending away of the temple and palace treasures to the Assyrian king, to obtain his help, cannot possibly be stated as the reason why Tiglath-pileser besieged Ahaz, but did not overcome him, but only as a reason why he did not give Ahaz the expected help, and so did not strengthen him. חזקו ולא corresponds to the לו לעזרה ולא, 2 Chr 28:21, and both clauses refer back to לו לעזר, 2 Chr 28:16. That which Ahaz wished to buy from Tiglath-pileser, by sending him the treasures of the palace and the temple,—namely, help against his enemies,—he did not thereby obtain, but the opposite, viz., that Tiglath-pileser came against him and oppressed him. When, on the contrary, Thenius takes the matter thus, that the subjection of Ahaz under Tiglath-pileser was indeed prevented by the treasures given, but the support desired was not purchased by them, he has ungrammatically taken חזק as imperfect, and violently torn away the לו לעזרה לו ולא from what precedes. If we connect these words, as the adversative ולא requires, with וגו ויּתּן, then the expression, "Ahaz gave the Assyrian king the treasures of the temple, ... but it did not result in help to him," gives no support to the idea that Tiglath-pileser besieged Ahaz, but could not overcome him. The context therefore necessarily demands that חזק should have the active signification, to strengthen, notwithstanding that חזק in Kal is mainly used as intransitive. Moreover, לו ויּצר also does not denote he besieged, as אליו ויּצר or עליו, 2 Sam 20:15; 1 Sam 23:8; but only, he oppressed him, and cannot here be translated otherwise than the לו חצר, 2 Chr 28:22, which corresponds to it, where Bertheau also has decided in favour of the signification oppress. It is not stated wherein the oppression consisted; but without doubt it was that Tiglath-pileser, after he had both slain Rezin and conquered his kingdom, and also taken away many cities in Galilee and the land of Naphtali from Pekah, carrying away the inhabitants to Assyria (2 Kgs 16:9 and 2 Kgs 15:29), advanced against Ahaz himself, to make him a tributary. The verbs חלק and ויּתּן (2 Chr 28:21) are pluperfects: "for Ahaz had plundered," etc. Not when Tiglath-pileser oppressed him, but when he besought help of that king, Ahaz had sent him the treasures of the temple and the palace as שׁחד, 2 Kgs 16:7-8. חלק denotes to plunder, like חלק, a share of booty, Num 31:36, and booty, Job 17:5. The selection of this word for the taking away of the treasures of silver and gold out of the temple and palace arises from the impassioned nature of the language. The taking away of these treasures was, in fact, a plundering of the temple and of the palace. Had Ahaz trusted in the Lord his God, he would not have required to lay violent hands on these treasures. והשּׂרים is added to המּלך בּית, to signify that Ahaz laid hands upon the precious things belonging to the high officials who dwelt in the palace, and delivered them over to the Assyrian king (Berth.).


  Although the author of the Chronicle makes the further remark, that the giving of these treasures over did not result in help to Ahaz, yet it cannot be at all doubtful that he had the fact recorded in 2 Kgs 16:7-9 before his eyes, and says nothing inconsistent with that account. According to 2 Kgs 16:9, Tiglath-pileser, in consequence of the present sent him, took the field, conquered and destroyed the kingdom of Rezin, and also took possession of the northern part of the kingdom of Israel, as is narrated in 2 Kgs 15:29. The author of the Chronicle has not mentioned these events, because Ahaz was not thereby really helped. Although the kings Rezin and Pekah were compelled to abandon their plan of capturing Jerusalem and subduing the kingdom of Judah, by the inroad of the Assyrians into their land, yet this help was to be regarded as nothing, seeing that Tiglath-pileser not only retained the conquered territories and cities for himself, but also undertook the whole campaign, not to strengthen Ahaz, but for the extension of his own (the Assyrian) power, and so made use of it, and, as we are told in 2 Chr 28:20 of the Chronicle, oppressed Ahaz. This oppression is, it is true, not expressly mentioned in 2 Kings 16, but is hinted in 2 Kgs 16:18, and placed beyond doubt by 2 Kgs 18:7, 2 Kgs 18:14, 2 Kgs 18:20; cf. Isa 36:5. In 2 Kgs 16:18 it is recorded that Ahaz removed the covered sabbath portico which had been built to the house of God, and the external entrance of the king into the house of the Lord, because of (מפּני) the king of Assyria. Manifestly Ahaz feared, as J. D. Mich. has already rightly concluded from this, that the king of Assyria, whom he had summoned to his assistance, might at some time desire to take possession of the city, and that in such a case this covered sabbath porch and an external entrance into the temple might be of use to him in the siege. This note, therefore, notwithstanding its obscurity, yet gives sufficiently clear testimony in favour of the statement in the Chronicle, that the king of Assyria, who had been called upon by Ahaz for help, oppressed him, upon which doubt has been cast by Gesen. Isa. i. S. 269, etc. Tiglath-pileser must have in some way shown a desire to possess Jerusalem, and Ahaz have consequently feared that he might wish to take it by force. But from 2 Kgs 18:7, 2 Kgs 18:14, 2 Kgs 18:20, cf. Isa 36:5, it is quite certain Ahaz had become tributary to the Assyrian king, and the kingdom dependent upon the Assyrians. It is true, indeed, that in these passages, strictly interpreted, this subjection of Judah is only said to exist immediately before the invasion of Sennacherib; but since Assyria made no war upon Judah between the campaign of Tiglath-pileser against Damascus and Samaria and Sennacherib's attack, the subjection of Judah to Assyria, which Hezekiah brought to an end, can only have dated from the time of Ahaz, and can only have commenced when Ahaz had called in Tiglath-pileser to aid him against his enemies. Certainly the exact means by which Tiglath-pileser compelled Ahaz to submit and to pay tribute cannot be recognised under, and ascertained from, the rhetorical mode of expression: Tiglath-pileser came against him, and oppressed him. Neither עליו ויּבא nor לו ויּצר require us to suppose that Tiglath-pileser advanced against Jerusalem with an army, although it is not impossible that Tiglath-pileser, after having conquered the Israelite cities in Galilee and the land of Naphtali, and carried away their inhabitants to Assyria (2 Kgs 15:29), may have made a further advance, and demanded of Ahaz tribute and submission, ordering a detachment of his troops to march into Judah to enforce his demand. But the words quoted do not necessarily mean more than that Tiglath made the demand on Ahaz for tribute from Galilee, with the threat that, if he should refuse it, he would march into and conquer Judah; and that Ahaz, feeling himself unable to cope successfully with so powerful a king, promised to pay the tribute without going to war. Even in this last case the author of the Chronicle might say that the king who had been summoned by Ahaz to his assistance came against him and oppressed him, and helped him not. Cf. also the elaborate defence of the account in the Chronicle, in Caspari, S. 56ff.


  2 Chr 28:22


  Increase of Ahaz' transgressions against the Lord.—2 Chr 28:22. After this proof that Ahaz only brought greater oppression upon himself by seeking help from the king of Assyria (2 Chr 28:16-21), there follows (2 Chr 28:22.) an account of how he, in his trouble, continued to sin more and more against God the Lord, and hardened himself more and more in idolatry. לו הצר וּבעת corresponds to the ההיא בּעת 2 Chr 28:16. "At the time when they oppressed him, he trespassed yet more against the Lord, he King Ahaz." In the last words the rhetorical emphasizing of the subject comes clearly out. The sentence contains a general estimation of the attitude of the godless king under the divine chastisement, which is then illustrated by facts (2 Chr 28:23-25).


  2 Chr 28:23


  He sacrificed to the gods of Damascus, which smote him, saying, i.e., thinking, The gods of the kings of Aram which helped them, to them will I sacrifice, and they will help me. כּי serves to introduce the saying, and both הם and להם are rhetorical. Berth. incorrectly translates the participle המּכּים by the pluperfect: who had smitten him. It was not after the Syrians had smitten him that Ahaz sought to gain by sacrifice the help of their gods, but while the Syrians were inflicting defeats upon him; not after the conclusion of the Syrian war, but during its course. The ungrammatical translation of the participle by the pluperfect arises from the view that the contents of our verse, the statement that Ahaz sacrificed to the Syrian gods, is an unhistorical misinterpretation of the statement in 2 Kgs 16:10., about the altar which Ahaz saw when he went to meet the Assyrian king in Damascus, and a copy of which he caused to be made in Jerusalem, and set up in the temple court, in the place of the copper altar of burnt-offering. But we have already rejected that view as unfounded, in the exposition of 2 Kgs 16:10. Since Ahaz had cast and erected statues to the Baals, and even sacrificed his son to Moloch, he naturally would not scruple to sacrifice to the Assyrian gods to secure their help. But they (these gods) brought ruin to him and to all Israel. לכל־ישׂ is in the accusative, and co-ordinate with the suffix in הכשׁילו.


  2 Chr 28:24-25


  Not content with thus worshipping strange gods, Ahaz laid violent hands upon the temple vessels and suppressed the temple worship. He collected all the vessels of the house of God together, and broke them in pieces. These words also are rhetorical, so that neither the יאסף, which depicts the matter vividly, nor the כּל, is to be pressed. The קצּץ of the vessels consisted, according to 2 Kgs 16:17, in this, that he mutilated the artistically wrought vessels of the court, and cut out the panels from the bases, and took away the lavers from them, and took down the brazen sea from the oxen on which it stood, and set it upon a pavement of stones. "And he closed the doors of the house of Jahve," in order to put an end to the Jahve-worship in the temple, which he regarded as superfluous, since he had erected altars at the corners of all the streets in Jerusalem, and in all the cities of Judah. The statement as to the closing of the temple doors, to which reference is made in 2 Chr 29:3, 2 Chr 29:7, is said by Berth. not to reset upon good historical recollection, because the book of Kings not only does not say anything of it, but also clearly gives us to understand that Ahaz allowed the Jahve-worship to continue, 2 Kgs 16:15. That the book of Kings (2 Chr 2:16) makes no mention of this circumstance does not prove much, it being an argumentum e silentio; for the book of Kings is not a complete history, it contains only a short excerpt from the history of the kings; while the intimation given us in 2 Kgs 16:15. as to the continuation of the worship of Jahve, may without difficulty be reconciled with the closing of the temple doors. The יהוה בּית דּלתות are not the gates of the court of the temple, but, according to the clear explanation of the Chronicle, 2 Chr 29:7, the doors of the porch, which in 2 Chr 29:3 are also called doors of the house of Jahve; the "house of Jahve" signifying here not the whole group of temple buildings, but, in the narrower sense of the words, denoting only the main body of the temple (the Holy Place and the Most Holy, wherein Jahve was enthroned). By the closing of the doors of the porch the worship of Jahve in the Holy Place and the Most Holy was indeed suspended, but the worship at the altar in the court was not thereby necessarily interfered with: it might still continue. Now it is the worship at the altar of burnt-offering alone of which it is said in 2 Kgs 16:15 that Ahaz allowed it to continue to this extent, that he ordered the priest Urijah to offer all the burnt-offerings and sacrifices, meat-offerings and drink-offerings, which were offered morning and evening by both king and people, not upon the copper sacrificial altar (Solomon's), but on the altar built after the pattern of that which he had seen at Damascus. The cessation of worship at this altar is also left unmentioned by the Chronicle, and in 2 Chr 29:7. Hezekiah, when he again opened the doors of the house of Jahve, only says to the priests and Levites, "Our fathers have forsaken Jahve, and turned their backs on His sanctuary; yea, have shut the doors of the porch, put out the lamps, and have not burnt incense nor offered burnt-offerings in the Holy Place unto the God of Israel." Sacrificing upon an altar built after a heathen model was not sacrificing to the God of Israel. There is therefore no ground to doubt the historical truth of the statement in our verse. The description of the idolatrous conduct of Ahaz concludes with the remark, 2 Chr 28:25, that Ahaz thereby provoked Jahve, the God of his fathers, to anger.


  2 Chr 28:26


  The end of his reign.—2 Chr 28:27. Ahaz indeed both died and was buried in the city, in Jerusalem (as 2 Kgs 16:20), but was not laid in the graves of the kings, because he had not ruled like a king of the people of God, the true Israel. Since the name Israel is used in a pregnant sense, as in 2 Chr 28:19, the terms in which the place where he died is designated, "in the city, in Jerusalem," would seem to have been purposely selected to intimate that Ahaz, because he had not walked during life like his ancestor David, was not buried along with David when he died.


  2 Chronicles 29


  The Reign of Hezekiah—2 Chronicles 29-32


  Hezekiah, the pious son of the godless Ahaz, recognised that it was to be the business of his reign to bring the kingdom out of the utterly ruinous condition into which Ahaz had brought it by his idolatry and his heathen policy, and to elevate the state again, both in respect to religion and morals, and also in political affairs. He consequently endeavoured, in the first place, to do away with the idolatry, and to restore the Jahve-worship according to the law, and then to throw off the yoke of subjection to the Assyrian. These two undertakings, on the success of which God bestowed His blessing, form the contents of the history of his reign both in the books of Kings and in the Chronicle; but they are differently treated by the authors of these books. In the book of Kings, the extirpation of idolatry, and Hezekiah's faithfulness in cleaving to the Lord his God, are very briefly recorded (2 Kgs 17:3-7); while the throwing off of the Assyrian yoke, which brought on Sennacherib's invasion, and ended with the destruction of the Assyrian army before Jerusalem, and the further results of that memorable event (the sickness and recovery of Hezekiah, the arrival of a Babylonian embassy in Jerusalem, and Hezekiah's reception of them), are very fully narrated in 2 Kings 18:8-20:19. The author of the Chronicle, on the contrary, enlarges upon Hezekiah's reform of the cultus, the purification of the temple from all idolatrous abominations, the restoration of the Jahve-worship, and a solemn celebration of the passover, to which the king invited not only his own subjects, but also the remainder of the ten tribes (2 Chron 29-31); and gives merely a brief summary of the chief points in Sennacherib's invasion, and the events connected with it (2 Chron 32).


  2 Chr 29:1


  The beginning of his reign (2 Chr 29:1, 2 Chr 29:2). Purification and consecration of the temple (vv. 3-36).—2 Chr 29:1 and 2 Chr 29:2. Age of Hezekiah, duration and spirit of his reign, as in 2 Kgs 18:1-3. With 2 Chr 29:3 the account of the restoration of the Jahve-worship begins. In the first year of his reign, in the first month, Hezekiah caused the temple doors to be opened, and the priests and Levites to assemble, in order that he might rouse them by an energetic address to purify the house of God from all the uncleannesses of idolatry (2 Chr 29:3-11). They, vigorously commencing the work, completed the purification of the temple with its courts and vessels in sixteen days, and reported to the king what had been done (2 Chr 29:12-19); and then the king and the chiefs of the city offered a great sacrifice to consecrate the purified sanctuary, upon which followed burnt-offerings, and sacrifices, and thankofferings of the whole assembly (vv. 20-36).


  2 Chr 29:3


  The purification of the temple by the priests and Levites.—2 Chr 29:3. In the first year of his reign, in the first month, he caused the doors of the house of Jahve to be opened and repaired (הזּק as in 2 Chr 24:12, where it alternates with הדּשׁ). Cf. herewith the remark in 2 Kgs 18:16, that Hezekiah caused the doors of the היכל to be covered with leaf-gold. The date, in the first month, in the first year of his reign, is variously interpreted. As the Levites, according to 2 Chr 29:17, began the purification on the first day of the first month, in eight days had reached the porch, and on the sixteenth day of the first month had completed the work, while the king had, according to 2 Chr 29:4, before called upon the priests and Levites to sanctify themselves for the work, and those summoned then assembled their brethren for this purpose, and after they had consecrated themselves, began the cleansing (2 Chr 29:15), it would seem as if the summons of the king and the calling together of the remaining Levites had occurred before the first day of the first month, when they began the purification of the house of God. On that account Caspari (Beitrge z. Einleit. in d. B. Jesaiah, S. 111) thinks that the first month (2 Chr 29:3) is not the first month of the year (Nisan), but the first month of the reign of Hezekiah, who probably became king shortly before Nisan, towards the end of the year. But it is not at all likely that הראשׁון החדר is used in a different sense in 2 Chr 29:3 from that in which it is used in 2 Chr 29:17. We therefore hold, with Berth. and others, the first month, both in 2 Chr 29:3 and in 2 Chr 29:17, to be the first month of the ecclesiastical year Nisan, without, however, accepting the supposition of Gumpach and Bertheau that the years of Hezekiah's reign began with the first of Tishri, for for that way of reckoning there are no certain data in the historical books of the Old Testament. The statement, "in the first year of his reign, in the first month" (not in the first year, in the first month of his reign), is sufficiently explained if Hezekiah ascended the throne in one of the last months of the calendar year, which began with Nisan. In that case, on the first of Nisan of the new year, so few months, or perhaps only weeks, would have elapsed since his accession, that what he did in Nisan could not rightly have been dated otherwise than "in the first year of his reign." The other difficulty, that the purification of the temple began on the first day of the first month (2 Chr 29:7), while the preparations for it which preceded were yet, according to 2 Chr 29:3, made also in the first month, is removed if we take 2 Chr 29:3 to be a comprehensive summary of what is described in the following verses, and regard the connection between 2 Chr 29:3 and 2 Chr 29:4. as only logical, not chronological, the ו consec. (ויּבא) expressing, not succession in time, but connection in thought. The opening of the doors of the house of God, and the repairing of them (2 Chr 29:3), did not precede in time the summons to the priests (2 Chr 29:4), but is placed at the commencement of the account of the reopening and restoration of the temple as a contrast to the closing and devastation of the sanctuary by Ahaz. Hezekiah commenced this work in the first year of his reign, in the first month of the calendar year, and accomplished it as is described in 2 Chr 29:4-17. If we take 2 Chr 29:3 as a statement of the contents of the succeeding section,—as are e.g., (1 Kgs 6:14; 1 Kgs 7:1) the statements, "he built the house, and completed it," where in both passages the completion of the building is described only in the succeeding verses,—we need not confine the preparations spoken of in 2 Chr 29:4-15 to the first day of the first month, but may quite well suppose that these preparations preceded the first day of the month, and that only the accomplishment of that which had been resolved upon and commanded by the king fell in the first month, as is more accurately stated in 2 Chr 29:17.


  2 Chr 29:4-6


  Hezekiah gathered the priests and Levites together "into the open space of the east," i.e., in the eastern open space before the temple, not "in the inner court" (Berth.),—see on Ezr 10:9 -and called upon them (2 Chr 29:5) to sanctify themselves, and then to sanctify the house of the Lord. To purify the temple they must first sanctify themselves (cf. 2 Chr 29:15), in order to proceed to the work of sanctifying the house of God in a state of Levitical purity. The work was to remove all that was unclean from the sanctuary. הנּדּה is Levitical uncleanness, for which in 2 Chr 29:16 we have הטּמאה; here the abominations of idolatry. The king gave the reason of his summons in a reference to the devastation which Ahaz and his contemporaries had wrought in the house of God (2 Chr 29:6, 2 Chr 29:7), and to the wrath of God which had on that account come upon them (2 Chr 29:8, 2 Chr 29:9). "Our fathers" (2 Chr 29:6), that is, Ahaz and his contemporaries, for only these had been guilty of displeasing God in the ways mentioned in 2 Chr 29:6 and 2 Chr 29:7, "have turned away their face from the dwelling of Jahve, and turned their back (upon it)." These words are a symbolical expression for: they have ceased to worship Jahve in His temple, and exchanged it for idolatry.


  2 Chr 29:7


  Even (גּם) the doors of the porch have they shut, and caused the service in the sanctuary, the lighting of the lamps, and the sacrifices of incense, to cease; see on 2 Chr 28:24. The words, "and they brought not burnt-offerings in the sanctuary to the God of Israel," do not imply the complete cessation of the legal sacrificial worship, but only that no burnt-offerings were brought to the God of Israel. Sacrifices offered upon the altar of burnt-offering built after a heathen pattern by Ahaz were not, in the eyes of the author of the Chronicle, sacrifices which were offered to the God of Israel; and it is also possible that even this sacrificial worship may have more and more decayed. קדשׁ, 2 Chr 29:7, is the whole sanctuary, with the court of the priests.


  2 Chr 29:8-9


  Wherefore the wrath of the Lord came upon Judah and Jerusalem. Cf. for the expression, 2 Chr 24:18; 2 Chr 32:25; on 2 Chr 29:8, cf. Deu 28:25, Deu 28:37; Jer 24:9; Jer 25:9, etc. "As ye see with your eyes." The shameful defeats which Judah had sustained under Ahaz from the Syrians, Ephraimites, Philistines, and Edomites, and the oppression by the Syrian king (2 Chr 28:5., 2 Chr 28:17-21), are here referred to, as we learn from 2 Chr 29:9.


  2 Chr 29:10-11


  To turn away this anger of God, Hezekiah wishes to make a covenant with the Lord, i.e., to renew the covenant with Jahve by restoring His worship (לבבי עם as in 2 Chr 6:7; 2 Chr 9:1; 1 Chr 28:2, etc.), and therefore calls upon the Levites not to neglect the performance of their duty. בּני he calls the Levites, addressing them in kindly language; cf. Pro 1:8, etc. תּשּׁלוּ in Niph. occurs only here, and denotes to avoid a thing from carelessness or laziness,—from שׁלה, to draw forth; Job 27:8. On 2 Chr 29:11, cf. Deu 10:8; 1 Chr 23:13.


  2 Chr 29:12-14


  This address was heard with gladness. The Levites present assembled their brethren, and set to work, after they had all sanctified themselves, to purify the temple. In 2 Chr 29:12-14 fourteen names are mentioned as those of the audience, viz.: two Levites of each of the great families of Kohath, Merari, and Gershon; two of the family of Elizaphan, i.e., Elzaphan the son of Uzziel, the son of Kohath, Exo 6:18, who in the time of Moses was prince of the family of Kohath, Num 3:30; and then two Levites of the descendants of Asaph (of the family of Gershon); two of Heman's descendants (of the family of Kohath); and two of Jeduthun's (of the family of Merari): see on 1 Chr 6:18-32. Of these names, Mahath, Eden, and Jehiel occur again in 2 Chr 31:13-15; several others, Joah ben Zimmah and Kish ben Abdi, have occurred already in the genealogy, 1 Chr 6:5. and 2 Chr 29:29, for in the various families the same name often repeats itself.


  2 Chr 29:15


  These fourteen heads of the various families and branches of Levi assembled their brethren (the other Levites who dwelt in Jerusalem); then they all sanctified themselves, and went forward, according to the command of the king, with the work of cleansing the temple. יהוה בּדברי belongs to הם כּמצות, according to the command of the king, which was founded upon the words of Jahve, i.e., upon the commands of Moses' law; cf. 2 Chr 30:12.


  2 Chr 29:16


  The priests went into the inner part of the house of the Lord (into the holy place, probably also into the most holy place) to cleanse it, and removed all the uncleanness which was there into the court, whence the Levites carried it out into the valley of the brook Kidron (חוּצה, out of the precincts of the temple). The Levites were forbidden by the law to enter the holy place, and this command was strictly observed. Of what nature the uncleannesses were which the priests found in the holy place (היכל) cannot be accurately ascertained. Owing to the prevalence of idolatry under Ahaz, vessels, e.g., sacrificial bowls, which were used in the worship, may have come into the holy place; and besides, all vessels of the holy place would require to be cleaned, and their filth removed. The closing of the temple doors (2 Chr 28:24) occurred only in the last year of Ahaz, while idolatry had been practised from the beginning of his reign. On the Kidron, see on 2 Kgs 23:4.


  2 Chr 29:17


  The duration of the purification. On the first day of the first month they commenced with the purification of the courts; on the eighth day of the same month they came to the porch of Jahve, and with it began the purification of the temple building. This lasted eight days more, so that the work was finished on the sixteenth day of the first month.


  2 Chr 29:18-19


  At the end of this business they made their report to the king. "All the vessels which King Ahaz had thrown away, i.e., made worthy of rejection," are the copper altar of burnt-offering, the brazen sea, and the lavers upon the bases (2 Kgs 16:14, 2 Kgs 16:17). הכנּוּ, we have prepared, is a shorter form of הכיונוּ; cf. Gesen. Gramm. 72. 5, and J. Olshausen, hebr. Grammat. S. 565. The altar of Jahve is the altar of burnt-offering; cf. 2 Chr 29:21.


  2 Chr 29:20


  The re-dedication of the temple by offering sacrifices.—2 Chr 29:20. Probably on the very next morning Hezekiah went with the princes (heads) of the city into the house of the Lord, and brought seven bullocks, seven rams, and seven lambs for a burnt-offering, and seven he-goats for a sin-offering, "for the kingdom, for the sanctuary, and for Judah," i.e., as expiation for and consecration of the kingdom, sanctuary, and people. These sacrifices were offered by the priests according to the prescription of the law of Moses, 2 Chr 29:22-24. The burnt-offerings are first named, as in the sacrificial Torah in Lev 1-6, although the offering of the sin-offering preceded that of the burnt-offering. The laying on of hands, too, is mentioned only with the sin-offering, 2 Chr 29:23, although according to Lev 1:4 the same ceremony was gone through with the burnt-offerings; but that is not because a confession of sin was probably made during the laying on of hands, as Bertheau conjectures, adducing Lev 16:21, for from that passage no such conclusion can be drawn. The ceremony is mentioned only in the one case to emphasize the fact that the king and the assembly (the latter, of course, by their representatives) laid their hands upon the sacrificial beasts, because the atonement was, according to the king's words, to be for all Israel. "All Israel" are probably not only all the inhabitants of the kingdom of Judah, but Israelites in general (the twelve tribes), for whom the temple in Jerusalem was the only lawful sanctuary. דּם את חטּא signifies to bring the blood to the altar for an atonement, in the manner prescribed in Lev 4:30, Lev 4:34.


  2 Chr 29:25


  Hezekiah, moreover, restored again the music with which the Levites were wont to accompany the sacrificial act, and which David, with the prophets Gad and Nathan, had arranged. The ו consec. with ויּעמד expresses the secution of thought, and 2 Chr 29:25 corresponds to the 2 Chr 29:21. First, the beasts to be sacrificed were prepared for the sacrifice, and then to the Levites was committed the performance of instrumental and vocal music during the sacrificial act. In reference to the musical instruments, see on 1 Chr 15:16. The Levites were appointed to sing, "according to the command of David;" but this command was בּיד, by interposition of Jahve, viz., given by His prophets. David had consequently made this arrangement at the divine suggestion, coming to him through the prophets. With המּלך הזה cf. 1 Chr 21:9. נביאיו בּיד is in explanatory apposition to יהוה בּיד, and נביאיו is not to be referred to David, although David is called in 2 Chr 8:14 "man of God."


  2 Chr 29:26


  דויד כּלי are the musical instruments the use of which David introduced into the public worship; see 1 Chr 23:5.—The first clause, 2 Chr 29:27, "And Hezekiah commanded to offer the burnt-offering upon the altar," is repeated from 2 Chr 29:21 to form a connection for what follows: "At the time when the sacrificial act began, the song of Jahve commenced," i.e., the praising of Jahve by song and instrumental music (יהוה שׁיר = ליהוה שׁיר, 1 Chr 25:7), and (the blowing) of trumpets, "and that under the leading (ידי על) of the instruments of David." This is to be understood as denoting that the blowing of the trumpets regulated itself by the playing of the stringed instruments-suited itself to the song and the music of the stringed instruments.


  2 Chr 29:28


  During the offering of the burnt-offering, until it was ended, the whole congregation stood worshipping; and the song of the Levites, accompanied by the music of the stringed instruments and the trumpet-blowing of the priests, continued. משׁורר השּׁיר, "the song was singing," stands for "the body of singers sang;" and the trumpets also stand for the trumpeters.


  2 Chr 29:29


  At the conclusion of the sacrificial act (להעלות is a contraction for העולה להעלות, 2 Chr 29:27) the king and all who were present knelt and worshipped.


  2 Chr 29:30


  The king and the princes commanded the Levites to sing praise unto the Lord with the words (psalms) of David and of Asaph; and they sang praise with joy, and bowed themselves and worshipped. This verse does not mean that the Levites began to sing psalms at the king's command only after the sacrificial act and the instrumental music (2 Chr 29:27.) had been finished, but it forms a comprehensive conclusion of the description of the sacrificial solemnities. The author of the Chronicle considered it necessary to make express mention of the praising of God in psalms, already implicite involved in the משׁורר השּׁיר, 2 Chr 29:28, and to remark that the Levites also, at the conclusion of the song of praise, knelt and worshipped. Asaph is here called חזה, as Jeduthun (Ethan) is in 2 Chr 35:15, and Heman, 1 Chr 25:5.


  2 Chr 29:31


  The sacrifice of thank-offerings and praise-offerings and voluntary burnt-offering.—Hezekiah introduces this, the concluding act of this religious festival, with the words, "Now have ye filled your hand to the Lord," i.e., you have again consecrated yourselves to the service of the Lord (cf. Exo 32:29 and the commentary on Lev 7:37.); "come near, and bring sacrifices and thank-offerings into the house of the Lord." The words "Now have ye filled" are regarded by the commentators (Clericus, Ramb., Bertheau, etc.) as addressed to the priests; while the following וגו גּשׁוּ are supposed to be directed to the congregation, and Clericus and Ramb. consequently supply before גּשׁוּ, vos vero, Israelitae. The summons והביאוּ גּשׁוּ can certainly only be addressed to the congregation, as is shown by the words הקּהל ויּביאוּ, and the congregation brought, which correspond to the summons. But the supplying of vos vero before גּשׁוּ is quite arbitrary. If in גּשׁוּ other persons are addressed than those to whom the king formerly said, "Now have ye filled your hands," the change in the persons addressed would have been intimated by mention of the person, or at least by ואתּם, "but ye." As the two clauses at present stand, they must be spoken to the same persons, viz., the whole assembled congregation, including the priests and Levites. We must therefore suppose that the phrase לי יד מלּא, which in its narrower sense denotes only the consecration of the priests for service at the altar (see on Lev 7:37), is here used in a wider sense, and transferred to the whole congregation. They, by their participation in the consecratory offerings, by laying on of hands and worship during the sacrificial act, had consecrated themselves anew to the service of the Lord as their God, and had anew made a covenant with the Lord (2 Chr 29:10); so that only the sacrificial meal was wanting to the completion of this celebration of the covenant, and for this the offering of sacrifices was requisite. The collocation ותודות זבהים is strange. זבהים are שׁלמים זבהים, sacrifices of peace-offering, also called briefly שׁלמים. Of these, in the law, three species—praise-offerings (תּודות), vowed offerings, and voluntary offerings—are distinguished (Lev 7:11, Lev 7:16). תּודות therefore denotes a species of the sacrifices or peace-offerings, the praise or thank-offerings in the stricter sense; and ותודות must be taken as explicative: sacrifices, and that (or namely) praise-offerings. לב וכל־נדיב, and every one who was heartily willing, (brought) burnt-offerings; i.e., all who felt inwardly impelled to do so, brought of their own accord burnt-offerings.


  2 Chr 29:32


  The number of the burnt-offerings brought spontaneously by the congregation was very large: 70 bullocks, 100 rams, and 200 lambs.


  2 Chr 29:33-34


  והקּדשׁים, and the consecrated, i.e., the beasts brought as thank-offering (cf. 2 Chr 35:13; Neh 10:34), were 600 bullocks and 3000 small cattle (sheep and goats).—In 2 Chr 29:34-36 the account closes with some remarks upon these sacrifices and the festal solemnity. 2 Chr 29:34. But there were too few priests, and they were not able (so that they were not able) to flay all the burnt-offerings; and their brethren the Levites helped them till the work was ended (i.e., the flaying), and until the priests had sanctified themselves. In the case of private burnt-offerings the flaying of the beast was the business of the sacrificer (Lev 1:6); while in the case of those offered on solemn occasions in the name of the congregation it was the priest's duty, and in it, as the work was not of a specifically priestly character, the Levites might assist. The burnt-offerings which are spoken of in 2 Chr 29:34 are not merely those voluntarily offered (2 Chr 29:34), but also the consecratory burnt-offerings (2 Chr 29:22, 2 Chr 29:27). Only 2 Chr 29:35 refers to the voluntary offerings alone. "For the Levites had been more upright to sanctify themselves than the priests." לב ישׁרי, rectiores animo, had endeavoured more honestly. Perhaps the priests had taken more part in the idolatrous worship of Ahaz than the Levites, which would be quite accounted for, as Kueper, das Priesterth. des A. Bundes (1870), S. 216, remarks, by their relation to the court of the king, and their dependence upon it. They consequently showed themselves more slack even in the purification than the Levites, who forte etiam idololatricis sacris minus contaminati et impediti erant (Ramb.).


  2 Chr 29:35


  2 Chr 29:35 gives yet another reason why the Levites had to help the priests: "And also the burnt-offerings were in abundance, with the fat of the peace-offerings, and the drink-offerings for every burnt-offering." The priests could not accomplish the flaying for this reason also, that they had, besides, to see to the proper altar service (sprinkling of the blood, and burning of the sacrifices upon the altar), which taxed their strength, since, besides the consecratory burnt-offerings, there were the voluntary burnt-offerings (2 Chr 29:31), which were offered along with the thank-offerings and the drink-offerings, which belonged to the burnt-offerings of Num 15:1-15. Thus the service of the house of Jahve was arranged. עבודה is not the purification and dedication of the temple (Berth.), but only the sacrificial service, or rather all that concerned the regular temple worship, which had decayed under Ahaz, and had at length wholly ceased.


  2 Chr 29:36


  Hezekiah and the whole people rejoiced because of it. ההכין על, over that which God had prepared for the people (by the purification of the temple and the restoration of the Jahve worship), not "because God had made the people ready" (Ramb., Berth.). The article with הכין represents the relative pronoun אשׁר; see on 1 Chr 26:28. The joy was heightened by the fact that the thing was done suddenly.


  2 Chronicles 30


  2 Chr 30:1


  The celebration of the passover.—2 Chr 30:1-12. The preparations for this celebration.—2 Chr 30:1. Hezekiah invited all Israel and Judah to it; "and he also wrote letters to Ephraim and Manasseh," the two chief tribes of the northern kingdom, which here, as is manifest from 2 Chr 30:5, 2 Chr 30:10, are named instar omnium. But the whole sentence serves only to elucidate כּל־שׂראל על ישׁלה. To all Israel (of the ten tribes) he sent the invitation, and this he did by letters. The verse contains a general statement as to the matter, which is further described in what follows.


  2 Chr 30:2


  The king consulted with his princes and the whole assembly in Jerusalem, i.e., with the community of the capital assembled in their representatives for this purpose, as to keeping the passover in the second month. This was (Num 9:6-13) allowed to those who, by uncleanness or by absence on a distant journey, were prevented from holding the feast at the lawful time, the 14th of the first month. Both these reasons existed in this case (2 Chr 30:3): the priests had not sufficiently sanctified themselves, and the people had not assembled in Jerusalem, sc. at the legal time in the first month. למדּי, contracted from מה־דּי, that which is sufficient, is usually interpreted, "not in sufficient number" (Rashi, Vulg., Berth., etc.); but the reference of the word to the number cannot be defended. למדּי denotes only ad sufficientiam, and means not merely that the priests had not sanctified themselves in such numbers as were required for the slaughtering and offering of the paschal lambs, but that the priesthood in general was not yet sufficiently consecrated, many priests not having at that time wholly renounced idolatry and consecrated themselves anew. Nor does the passage signify, as Bertheau says it does, "that although the purification of the temple was completed only on the sixteenth day of the first month (2 Chr 29:17), the passover would yet have been celebrated in the first month, though perhaps not on the legal fourteenth day, had not a further postponement become necessary for the reasons here given;" for there is nothing said in the text of a "further postponement." That is just as arbitrarily dragged into the narrative as the idea that Hezekiah ever intended to hold the passover on another day than the legal fourteenth day of the month, which is destitute of all support, and even of probability. The postponement of the passover until the second month in special circumstances was provided for by the law, but the transfer of the celebration to another day of the month was not. Such a transfer would have been an illegal and arbitrary innovation, which we cannot suppose Hezekiah capable of. Rather it is clear from the consultation, that the king and his princes and the congregations were persuaded that the passover could be held only on the fourteenth day of the month; for they did not consult as to the day, but only as to the month, upon the basis of the law: if not in the first, then at any rate in the second month. The day was, for those consulting, so definitely fixed that it was never discussed, and is not mentioned at all in the record. If this were so, then the consultation must have taken place in the first month before the fourteenth day, at a time when the lawful day for the celebration was not yet past. This is implied in the words, "for they could not hold it at that time." ההיא בּעת is the first month, in contrast to "in the second month;" not this or that day of the month. Now, since the reason given for their not being able to hold it in the first month is that the priests had not sufficiently purified themselves, and the people had not assembled themselves in Jerusalem, we learn with certainty from these reasons that it is not a celebration of the passover in the first year of Hezekiah's reign which is here treated of, as almost all commentators think.


  In the whole narrative there is nothing to favour such a supposition, except (1) the circumstance that the account of this celebration is connected by ו consec. (in ויּשׁלח) with the preceding purification of the temple and restoration of the Jahve-worship which took place in the first year of Hezekiah's reign; and (2) the statement that the priests had not sufficiently sanctified themselves, 2 Chr 30:3, which, when compared with that in 2 Chr 29:34, that the number of priests who had sanctified themselves was not sufficient to flay the beasts for sacrifice, makes it appear as if the passover had been celebrated immediately after the consecration of the temple; and (3) the mention of the second month in 2 Chr 30:2, which, taken in connection with the mention of the first month in 2 Chr 29:3, 2 Chr 29:17, seems to imply that the second month of the first year of Hezekiah's reign is meant. But of these three apparent reasons none is convincing.


  The use of ו consec. to connect the account of the celebration of the passover with the preceding, without the slightest hint that the celebration took place in another (later) year, is fully accounted for by the fact that in no case is the year in which any event of Hezekiah's twenty-nine years' reign occurred stated in the Chronicle. In 2 Chr 32:1, Sennacherib's invasion of Judah is introduced only by the indefinite formula, "and after these events," though it happened in the fourteenth year of Hezekiah; while the arrangements as to the public worship made by this king, and recorded in 2 Chron 31, belong to the first years of his reign. Only in the case of the restoration of the Jahve-worship is it remarked, 2 Chr 29:3, that Hezekiah commenced it in the very first year of his reign, because that was important in forming an estimate of the spirit of his reign; but the statement of the year in which his other acts were done had not much bearing upon the practical aim of the chronicler. Nor does the reason given for the transfer of the celebration of the passover to the second month, viz., that the priests had not sufficiently sanctified themselves, prove that the celebration took place in the first year of Hezekiah. During the sixteen years' reign of the idolater Ahaz, the priesthood had beyond doubt fallen very low,—become morally sunk, so that the majority of them would not immediately make haste to sanctify themselves for the Jahve-worship. Finally, the retrospective reference to 2 Chr 29:3, 2 Chr 29:17, would certainly incline us to take השּׁני בּחרשׁ to mean the second month of the first year; but yet it cannot be at once taken in that sense, unless the reasons given for the transfer of the celebration of the passover to the second month point to the first year. But these reasons, so far from doing so, are rather irreconcilable with that view. The whole narrative, 2 Chron 29 and 30, gives us the impression that Hezekiah had not formed the resolution to hold a passover to which the whole of Israel and Judah, all the Israelites of the ten tribes as well as the citizens of his kingdom, should be invited before or during the purification of the temple; at least he did not consult with his princes and the heads of Jerusalem at that time. According to 2 Chr 29:20, the king assembled the princes of the city only after the report had been made to him, on the completion of the purification of the temple on the sixteenth day of the first month, when he summoned them to the dedication of the purified temple by solemn sacrifice. But this consecratory solemnity occupied several days. The great number of burnt-offerings,—first seven bullocks, seven rams, and seven lambs, besides the sin-offering for the consecration of the temple (2 Chr 29:21); then, after the completion of these, the voluntary burnt-offering of the congregation, consisting of 70 bullocks, 100 rams, and 200 lambs, together with and exclusive of the thank-offerings (2 Chr 29:32),—could not possibly be burnt on one day on one altar of burnt-offering, and consequently the sacrificial meal could not well be held on the same day. If, then, the king consulted with the princes and the assembly about the passover after the conclusion of or during celebration,—say in the time between the seventeenth and the twentieth day,—it could not be said that the reason of the postponement of the passover was that the priests had not yet sufficiently sanctified themselves, and the people were not assembled in Jerusalem: it would only have been said that the fourteenth day of the first month was already past. Caspari has therefore rightly regarded this as decisive. But besides that, the invitation to all Israel (of the ten tribes) to this passover is more easily explained, if the celebration of it took place after the breaking up of the kingdom of the ten tribes by the Assyrians, than if it was before that catastrophe, in the time of Hosea, the last king of that kingdom. Though King Hosea may not have been so evil as some of his predecessors, yet it is said of him also, "he did that which was evil in the sight of Jahve" (2 Kgs 17:2). Would Hezekiah have ventured, so long as Hosea reigned, to invite his subjects to a passover at Jerusalem? and would Hosea have permitted the invitation, and not rather have repelled it as an interference with his kingdom? Further, in the invitation, the captivity of the greater part of the ten tribes is far too strongly presupposed to allow us to imagine that the captivity there referred to is the carrying away of several tribes by Tiglath-pileser. The words, "the escaped who are left to you from the hand of the king of Assyria" (2 Chr 30:6), presuppose more than the captivity of the two and a half trans-Jordanic tribes and the Naphtalites; not merely because of the plural, the "kings of Assur," but also because the remaining five and a half tribes were not at all affected by Tiglath-pileser's deportation, while there is no mention made of any being carried away by King Pul, nor is it a probable thing in itself; see on 1 Chr 5:26. Finally, according to 2 Chr 31:1, the Israelites who had been assembled in Jerusalem for the passover immediately afterwards destroyed the pillars, Astartes, high places, and altars, not merely in all Judah and Benjamin, but also in Ephraim and Manasseh (consequently even in the capital of the kingdom of the ten tribes), "unto completion," i.e., completely, leaving nothing of them remaining. Is it likely that King Hosea, and the other inhabitants of the kingdom of the ten tribes who had not gone to the passover, but had laughed at and mocked the messengers of Hezekiah (2 Chr 30:10), would have quietly looked on and permitted this? All these things are incomprehensible if the passover was held in the first year of Hezekiah, and make it impossible to accept that view.


  Moreover, even the preparation for this passover demanded more time than from the seventeenth day of the first month to the fourteenth day of the second. The calling of the whole people together, "from Dan to Beersheba" (2 Chr 30:5), could not be accomplished in three weeks. Even if Hezekiah's messengers may have gone throughout the land and returned home again in that time, we yet cannot suppose that those invited, especially those of the ten tribes, could at once commence their journey, so as to appear in Jerusalem at the time of the feast. In consequence of all these things, we must still remain stedfastly of the opinion already expressed in this volume in the Commentary on the Books of Kings (p. 306ff.), that this passover was not held in the first year of Hezekiah, only a week or two after the restoration of the Jahve-worship according to the law had been celebrated. But if it was not held in the first year, then it cannot have been held before the ruin of the kingdom of the ten tribes, in the sixth year of Hezekiah. In the third year of Hezekiah, Shalmaneser marched upon Samaria, and besieged the capital of the kingdom of the ten tribes. But during the occupation of that kingdom by the Assyrians, Hezekiah could not think of inviting its inhabitants to a passover in Jerusalem. He can have resolved upon that only after the Assyrians had again left the country, Samaria having been conquered, and the Israelites carried away. "But after an end had been thoroughly made of the kingdom of the house of Israel, Hezekiah might regard himself as the king of all Israel, and in this character might invite the remnant of the ten tribes, as his subjects, to the passover (cf. Jer 40:1); and he might cherish the hope, as the Israelitish people had been just smitten down by this last frightful catastrophe, that its remaining members would humble themselves under the mighty hand of God, which had been laid on them solemnly, and turning to Him, would comply with the invitation; while before the ruin of the Israelitish kingdom, in inviting the Israelites of the ten tribes, he would have been addressing the subjects of a foreign king" (Caspari, S. 125). And with this view, the statement, 2 Chr 30:10, that the messengers of Hezekiah were laughed at by the majority of the Israelites, in the land of Ephraim and Manasseh unto Zebulun, may be easily reconciled. "If we only look," as Caspari pertinently says in answer to this objection, "at the conduct of those who remained in Judea after the destruction of Jerusalem, and who soon afterwards fled to Egypt to Jeremiah (Jer 42:4), we will understand how the majority of the people of the kingdom of the ten tribes, who remained behind after the deportation by Shalmaneser, could be hardened and blinded enough to laugh at and mock the messengers of Hezekiah."


  But if Hezekiah formed the resolution of holding such a passover festival only after the destruction of the kingdom of Israel, it may perhaps be asked why he did not take the matter into consideration early enough to allow of the festival being held at the legal time, i.e., in the first month? To this we certainly cannot give an assured answer, because, from the reasons given for the delay of the passover to the second month (2 Chr 30:3), we can only gather that, when the king consulted with the princes in the matter, there was no longer sufficient time to carry out the celebration in the manner proposed at the legal time. But it is quite possible that Hezekiah resolved to invite the remnant of the ten tribes to the next passover, only in the beginning of the year, when the Assyrians had withdrawn from the land, and that in the consultation about the matter the two circumstances mentioned in 2 Chr 30:3 were decisive for the postponement of the feast to the second month. It became clear, on the one hand, that the whole priesthood was not yet sufficiently prepared for it; and on the other, that the summoning of the people could not be accomplished before the 14th Nisan, so as to allow of the feast being held in the way proposed at the legal time; and accordingly it was decided, in order to avoid the postponement of the matter for a whole year, to take advantage of the expedient suggested by the law, and to hold the feast in the second month. From 2 Chr 30:14 and 2 Chr 31:1 we gather that at that time there were still standing in Jerusalem, and in the cities of Judah and Benjamin, Mazzeboth, Asherim, Bamoth, and altars; consequently, that the Baal-worship had not yet been extirpated. The continuance of the Baal-worship, and that on the high places in Jerusalem and Judah, until the sixth or seventh year of Hezekiah's reign, will not much astonish us, if we consider that even before Ahaz the most pious kings had not succeeded in quite suppressing worship on the high places on the part of the people. The reopening of the temple, and of the Jahve-worship in it, Hezekiah might undertake and carry out in the beginning of his reign, because he had all those of the people who were well inclined upon his side. But it was otherwise with the altars on the high places, to which the people from ancient times had been firmly attached. These could not be immediately destroyed, and may have been again restored here and there after they had been destroyed, even in the corners of the capital. Many Levitic priests had, to a certainty, taken part in this worship on high places, since, as a rule, it was not heathen idols, but Jahve, to whom sacrifice was offered upon the high places, though it was done in an illegal way. Such Levitic priests of the high places could not, even if they had not practised idolatry, straightway take part in a passover to be celebrated to Jahve according to the precepts of the law. They must first sanctify themselves by abandoning the worship on the high places, and earnestly turning to the Lord and to His law. Now, if the passover was to be a general one, the time necessary for this sanctification of themselves must be granted to these priests. For the sanctification of these priests, and for the invitation of all Israel to the festival, the time up to the fourteenth of the second month was sufficient, and the king's proposal was consequently approved of by the whole assembly.


  2 Chr 30:5


  They established the matter (דּבר יעמידוּ, Vulg. rightly, according to the sense, decreverunt), to make proclamation throughout all Israel, from Beersheba to Dan (cf. Jdg 20:1), that they should come to keep the passover. לרב לא כּי, for not in multitude had they celebrated it, as it is written. These words were interpreted as early as by Rashi thus: they had not celebrated it for a long time according to the precepts of the law, and were referred to the time of the division of the kingdom. But to this Berth. has rightly objected that the use of לרב of time is unusual, and has correctly referred the words to the Israelites: they had not celebrated it in multitude, i.e., in the assembly of the whole people, as the law required. The words consequently tell us nothing as to the length of time during which it had not been celebrated in multitude: as to that, see 2 Chr 30:26. Still less does it follow from the words that under Hezekiah, after the restoration of the temple worship, the passover had not been yearly held.


  2 Chr 30:6


  "The runners (whether soldiers of the royal body-guard, cf. 2 Chr 12:10, or other royal couriers, as Est 3:13, Est 3:15, cannot be determined) went with letters from the hand of the king, ... and according to the commandment of the king to say." Tot he written invitation of the king and his princes they were to add words of exhortation: "Turn again to Jahve, ... that He may return (turn Himself) to the remnant which remains to you from the hand of the kings of Assyria," i.e., of Tiglath-pileser and Shalmaneser.


  2 Chr 30:7


  Be not like your fathers, your brethren, i.e., those carried away by Tiglath and Shalmaneser. On לשׁמּה יתּגם cf. 2 Chr 29:8.


  2 Chr 30:8


  Be not stiff-necked; cf. 2 Kgs 17:14. "Give the hand to the Lord," i.e., here, not submit yourselves, as 1 Chr 29:24, construed with תּחת; it denotes the giving of the hand as a pledge of fidelity, as in 2 Kgs 10:15; Ezr 10:19; Eze 17:18.


  2 Chr 30:9


  If ye return to the Lord, your brethren and your sons (who are in exile) shall be for mercy, i.e., shall find mercy of them who carried them away, and for returning, i.e., and they shall return into this land. וגו חנּוּן כּי, cf. Exo 34:6.


  2 Chr 30:10


  The couriers went about from city to city in the land of Ephraim and Manasseh, even unto Zebulun; but the people laughed to scorn and mocked at the summons to return, and the invitation to the passover festival. The words "from city to city" are not inconsistent with the view that the kingdom of Israel had already been ruined. The Assyrians had not blotted out all the cities from the face of the land, nor carried away every one of the inhabitants to the last man, but had been satisfied with the capture of the fortresses and their partial or complete demolition, and carried only the flower of the inhabitants away. No doubt also many had saved themselves from deportation by flight to inaccessible places, who then settled again and built in the cities and villages which had not been completely destroyed, or perhaps had been completely spared, after the enemy had withdrawn. From the statement, moreover, that the couriers passed through the land of Ephraim and Manasseh unto Zebulun, no proof can be derived that the messengers did not touch upon the domain of the tribes led away captive by Tiglath-pileser (Naphtali and the trans-Jordanic land), but only visited those districts of the country which formed the kingdom of Israel as it continued to exist after Tiglath-pileser. If that were so, it would follow that the kingdom had not then been destroyed. But the enumeration is not complete, as is manifest from the fact that, according to 2 Chr 30:11 and 2 Chr 30:18, men of the tribes of Asher and Issachar came to Jerusalem in compliance with the invitation; and the domain of Asher extended to the northern frontier of Canaan. If we further take it into consideration, that, according to the resolution of the king and his princes, all Israel, from Beersheba on the southern frontier to Dan on the northern, were to be invited, it is not to be doubted that the couriers went through the whole land.


  2 Chr 30:12


  Also upon Judah came the hand of God, to give them one heart, to do... The phrase בּ היתה יהוה יד has usually a punitive signification (cf. Exo 9:3; Deu 2:15, etc.), but here it is the helping hand of God. God wrought powerfully upon Judah to make them of one mind. יהוה בּדבר as in 2 Chr 29:15.


  2 Chr 30:13


  The celebration of the passover.—2 Chr 30:13. The assembly of the people at Jerusalem to celebrate the feast became a great congregation.


  2 Chr 30:14


  Before the slaying of the passover, in order to purify and sanctify the city for the feast, they removed the (illegal) altars and places for offering incense which had been erected under Ahaz (2 Chr 28:24), and threw them into the Kidron (2 Chr 29:16). מקטּרות is here a substantive: places for incense-offerings (cf. Ew. 160, e), and denotes altars intended for the offering of the קטרת.


  2 Chr 30:15


  When they slaughtered the passover on the 14th, the Levites and priests also were ashamed, i.e., had sanctified themselves under the influence of a feeling of shame, and offered the sacrifice in the house of the Lord; i.e., they performed the sacrificial functions incumbent upon them at the passover in the temple, as is stated more in detail in 2 Chr 30:16. The clause וגו והכּהנים is a circumstantial clause, and the statement points back to 2 Chr 30:3. The mention of Levites along with the priests here is worthy of remark, since in 2 Chr 29:34 it is said that at the celebration of the dedication of the temple the Levites had sanctified themselves more zealously than the priests. But these two statements do not contradict each other. In 2 Chr 29:34 it is the Levites and priests then present in or dwelling in Jerusalem who are spoken of; here, on the contrary, it is the priests and the Levites of the whole kingdom of Judah. Even though, at the former period, the Levites were more zealous in sanctifying themselves for the dedication of the temple, yet there must certainly have been many Levites in Judah, who, like many of the priests, did not immediately purify themselves from their defilement by the worship in the high places, and were only impelled and driven to sanctify themselves for the service of the Lord by the Zeal of the people who had come to Jerusalem to hold the passover.


  2 Chr 30:16-17


  Standing in their place, according to their right, i.e., according to the prescribed arrangement (see on 1 Chr 6:17), the priests sprinkled the blood (of the paschal lambs) from the hand of the Levites, they handing it to them. This was not the rule: in the case of the paschal lamb, the father of the family who slew the lamb had to hand the blood to the priest, that it might be sprinkled upon the altar; here the Levites did it for the reasons given in 2 Chr 30:17. Because many in the assembly had not sanctified themselves, the Levites presided over the slaying of the paschal lambs for every one who was unclean, to sanctify (the lambs) to the Lord (see also on 2 Chr 35:6, 2 Chr 35:11). רבּת, stat. constr. before the noun with a preposition, stands as neuter substantively: there was a multitude in the assembly who...רבּת, in 2 Chr 30:18 is to be taken in a similar manner, not as an adverb (Berth.). וגו מאפרים רבּת is in apposition to העם מרבּית, a multitude of people, viz.: Many of Ephraim ... had not purified themselves, but ate the passover in an illegal fashion, not according to the precept (cf. Num 9:6). This clause explains how it happened that the Levites presided at the slaying of the passover for those who had not sanctified themselves, i.e., they caught the blood and gave it to the priests. Had this been done by persons levitically unclean, the expiatory sacrificial blood would have been defiled. The eating of the paschal lamb or the participation in the passover meal was indeed allowed only to the clean; but yet it was not so holy an act, i.e., did not bring the people into such immediate contact with God, who was present at His altar, that those who were not clean might not, under some circumstances, be admitted to it. Here it was allowed, for Hezekiah had prayed for them that God might forgive the transgression of the law.


  2 Chr 30:18-19


  2 Chr 30:18 ends, according to the Masoretic verse-division, with the preposition בּעד; but that division seems merely to have arisen from ignorance of the construction heekiyn כּל-l baabow, of the fact that בּעד stands before a relative sentence without אשׁר, like אל in 1 Chr 15:12, and is certainly wrong. If we separate בּעד from what follows, we must, with Aben Ezra, supply אלּה, and make הכין (2 Chr 30:19) refer to Hezekiah, both being equally inadmissible. Rightly, therefore, the lxx, Vulg., and also Kimchi, with the majority of commentators, have given up this division of the verses as incorrect, and connected the words in this way: May the good Jahve atone, i.e., forgive every one who has fixed his heart (cf. 2 Chr 12:14) to seek God, Jahve, the God of his fathers, but not in accordance with the purity of the sanctuary. This intercession of Hezekiah's is worthy of remark, not only because it expresses the conviction that upright seeking of the Lord, which proceeds from the heart, is to be more highly estimated than strict observance of the letter of the law, but also because Hezekiah presumes that those who had come out of Ephraim, etc., to the passover had fixed their heart to seek Jahve, the God of their fathers, but had not been in a position to comply with the precept of the law, i.e., to purify themselves up to the day appointed for the passover.


  2 Chr 30:20


  God heard this intercession, and healed the people. רפא, sanare, is not to be explained by supposing, with Bertheau, that first sickness, and then even death, were to be expected as the results of transgression of the law, according to Lev 15:31, and that the people might be already regarded as sick, as being on the point of becoming so. The use of the word is explained by the fact that sin was regarded as a spiritual disease, so that רפא is to be understood of healing the soul (as Psa 41:5), or the transgression (Hos 14:5; Jer 3:22).


  2 Chr 30:21


  And the Israelites that were present at Jerusalem kept the feast of unleavened bread seven days with great gladness; and the Levites and priests praised the Lord day by day, singing to the Lord ליהוה עז בּכלי, "with instruments of power to the Lord," i.e., with which they ascribed power to the Lord; or, to express it more clearly, which they played to the praise of the power of the Lord. The stringed instruments played by the Levites, and the trumpets blown by the priests, to accompany the psalm-singing, are meant. The singing of praise in connection with the sacrificial service took place on the seventh day of the feast.


  2 Chr 30:22


  Hezekiah spoke to the heart of all the Levites, i.e., spoke encouraging words of acknowledgment to all the Levites, "who showed good understanding in regard to Jahve," i.e., not qui erant rerum divinarum peritiores aliosque instruere poterant, but, as Clericus has already said, those who had distinguished themselves by intelligent playing to the honour of the Lord. "And they ate"—not merely the Levites and priests, but all who took part in the festival—the festal sacrifices, seven days. The expression את־המּועד אכל, to hold the festal sacrificial meal, is formed after את־הפּסח אכל, to eat the passover = the passover meal. This we gather from the following participial clause, "offering peace-offerings," of which the sacrificial meals were prepared. וּמתודּים, and acknowledged the Lord, the God of their fathers. הדותה denotes here neither "to make confession of sin," nor "to approach with thank-offerings" (Berth.), but simply to acknowledge the Lord with heart and mouth, word and deed, or by prayer, praise, thanks, and offering of sacrifice.


  2 Chr 30:23


  Prolongation of the festival for seven days more, and the conclusion of it.—2 Chr 30:23. Since the king and the princes had given a very large number of beasts for sacrifice as thank-offerings, it was resolved to keep joy for other seven days, i.e., to keep them festally, with sacrificial meals. The expression ימים עשׂה, to hold or celebrate days, is similar to פסח עשׂה, to hold the passover. שׂמהה is an adverbial accusative: in joy. For this resolution two reasons are given in 2 Chr 30:24 : 1. Hezekiah had given to the assembly 1000 bullocks and 7000 head of small cattle, and the princes had given 1000 bullocks and 10,000 head of small cattle besides; so that there was more than they could use during the seven days of the Mazzoth feast. Bertheau incorrectly supposes that these were "rich gifts for further sacrificial feasts." The gifts were bestowed for the Mazzoth festival, but were so plentiful that they sufficed for another festival of seven days. הרים, like תּרוּמה, denotes to bestow, i.e., to present beasts, etc., with the design that they should be used as sacrifices; cf. 2 Chr 35:7. 2. The second reason: "priests also had sanctified themselves in multitude," so as to be able to carry on the service at the altar, even with such numerous sacrifices, refers back to 2 Chr 30:15 and 2 Chr 30:3.


  2 Chr 30:25


  Concluding remarks on this festival. There took part in it (1) the whole congregation of Judah, and the priests and Levites; (2) the whole congregation of those who had come out of Israel (the ten tribes); (3) the strangers, both those who came out of the land of Israel and those dwelling in Judah.


  2 Chr 30:26


  The joy was great, for there had not been the like in Jerusalem since the days of Solomon. The meaning is, that this feast could be compared only with the feast at the dedication of the temple in the time of Solomon, 2 Chr 7:1-10, in respect to its length, the richness of the sacrificial gifts, the multitude of those who participated, and the joyous feeling it caused" (Berth.). The feast at the dedication of the temple had been a festival of fourteen days; for the feast of tabernacles, which lasted seven days, came immediately after the proper dedicatory feast, and since the time of Solomon all the tribes had never been united at a feast in Jerusalem.


  2 Chr 30:27


  At the end of the Levitic priests dismissed the people with the blessing (the ו before הלויּם in some MSS, and which the lxx, Vulg., and Syr. also have, is a copyist's gloss brought from 2 Chr 30:25; cf. against it, 2 Chr 23:18), and the historian adds, "Their voice was heard, and their prayer came to His holy dwelling-place, to heaven." This conclusion he draws from the divine blessing having been upon the festival; traceable partly in the zeal which the people afterwards showed for the public worship in the temple (2 Chron 31), partly in the deliverance of Judah and Jerusalem from the attack of the Assyrian Sennacherib (2 Chron 32).


  2 Chronicles 31


  2 Chr 31:1


  Destruction of the idols and the altars of the high places. Provisions for the ordering and maintenance of the temple worship, and the attendants upon it.—2 Chr 31:1. At the conclusion of the festival, all the Israelites who had been present at the feast (הנּמצאים כּל־שׂראל to be understood as in 2 Chr 30:21) went into the cities of Judah, and destroyed all the idols, high places, and altars not only in Judah and Benjamin (the southern kingdom), but also in Ephraim and Manasseh (the domain of the ten tribes), utterly (עד־לככּה, cf. 2 Chr 24:10), and only then returned each to his home; cf. 2 Kgs 18:4.


  2 Chr 31:2


  Restoration of order in the public worship, and of the temple revenues and those of the priests.—2 Chr 31:2. Hezekiah appointed the courses of the priests and Levites according to their courses, each according to the measure of his service (cf. Num 7:5, Num 7:7), viz., the priests and Levites (ולל לכה are subordinated to אישׁ in apposition by ל), for burnt-offerings and thank-offerings, to serve (to wait upon the worship), and to praise and thank (by song and instrumental music) in the gates of the camp of Jahve, i.e., in the temple and court of the priests; see on 1 Chr 9:18.


  2 Chr 31:3


  And the portion of the king from his possession was for the burnt-offerings, etc.; that is, the material for the burnt-offerings which are commanded in Num 28 and 29 the king gave from his possessions, which are enumerated in 2 Chr 32:27-29.


  2 Chr 31:4-8


  The priests and Levites received their maintenance from the first-fruits (Exo 23:19; Num 18:12; Deu 26:2) and the tithes, which the people had to pay from the produce of their cattle-breeding and their agriculture (Lev 27:30-33, cf. with Num 18:21-24). Hezekiah commanded the people, viz., the inhabitants of Jerusalem, to give this portion to the Levites and priests, that they might hold themselves firmly to the law of Jahve, i.e., might devote themselves to the duties laid upon them by the law, the attendance upon the worship, without being compelled to labour for their subsistence; cf. Neh 13:10.


  2 Chr 31:5-6


  When the word (the royal command) went forth (spread abroad), the Israelites brought in abundance the first-fruits which had been assigned to the priests (2 Chr 18:12.), and the tithes, which were paid to the whole tribe of Levi (Num 18:21-24). ישׂראל בּני, 2 Chr 31:6, are not the inhabitants of the northern kingdom, but the Israelites who had emigrated from that kingdom into Judah (as 2 Chr 30:25; 2 Chr 11:16; 2 Chr 10:17). קדשׁים מעשׂר, the tenth from the holy gifts which were consecrated to Jahve, is surprising, since in the law, Num 18:8., it is not the tenth of the consecrated gifts which is spoken of, but only הקּדשׁים תרוּמות (Num 18:19). Proceeding upon the assumption that all קדשׁים which were consecrated to Jahve were given over to the tribe of Levi, Bertheau finds no correspondence between the law and the statement of our verse, that the tenth of the holy things was given, and points out that the lxx seem to have read והקּשׁים ועז instead of קדשׁים m`sr, without, however, himself deciding in favour of that reading. But the lxx have rendered the words hmqdsym קדשׁים קדשׁים by ἐπιδέκατα αἰγῶν, καὶ ἡγίασαν, and consequently cannot have read ועז for מעשׂר, since in their translation epide'kata corresponds to m`sr. But the deviation of the statement in our verse from the law, Num 18, arises partly from an incorrect or inexact interpretation of the provisions of the law, Num 18:8. In the law, קדשׁים as such were not assigned to the tribe of Levi, or more correctly to the priests (Aaron and his sons), but only the לכל־קדשׁים תּרוּמות, the heave-offerings of all the holy gifts of the sons of Israel, i.e., the pieces or parts of the sacrificial gifts of the Israelites which were not burnt upon the altar, consequently the greater part of the meal, and oil, and flesh of the oblations, the sin-offerings, the trespass-offerings, and of the peace-offerings, the wave-breast and wave-thigh, and whatever else was waved in wave-offerings; see on Num 18:8. These Therumoth of the consecrated gifts are in our verse designated קדשׁים מעשׂר, because they were only a fragment of that which was consecrated to the Lord, just as the tenth was a fragment of the whole herd, and of the field produce. The statement of our verse, therefore, differs only in expression from the prescription of the law, but in substance it completely agrees with it. ער ערמות ויּתּנוּ, and they made many heaps, i.e., they brought the first-fruits and tithes in heaps.


  2 Chr 31:7


  In the third month, consequently immediately at the end of the grain harvest, they commenced to found the heaps (to lay the foundation of the heaps); and in the seventh month, i.e., at the end of the fruit and wine harvest, they completed them (the heaps). In the third month fell pentecost, or the harvest feast; in the seventh, the feast of tabernacles, after the gathering in of all the fruits. ליסּוד has Daghesh in ס, because this verb in the imperf. assimilates its י like נ to the second radical, and the infinitive is formed after the imperf.; cf. Ew. 245, a.


  2 Chr 31:8-10


  When Hezekiah and the priests saw these heaps, they praised the Lord and His people Israel.


  The employment and storing of these gifts, 2 Chr 31:9-19.—2 Chr 31:9. Hezekiah questioned (ידרשׁ) the priests and Levites concerning the heaps, i.e., not as to whether they were sufficient for the support of the priests and Levites, but as to how it happened that such masses had been heaped up. Thereupon Azariah the high priest (hardly the Azariah mentioned 2 Chr 26:17, who forty years before tried to prevent Uzziah from pressing into the holy place), of the house of Zadok, answered him: Since they began to bring (לביא for להביא) the heave-offerings into the house of the Lord, we have eaten and satisfied ourselves, and have left in plenty. The infin. absol. והותר ושׂבוע אכול stand in animated speech instead of the first pers. plur. perf. From the same animation arises the construction of את־ההמון with הנּותר; for "that which is left" signifies, and we have left this quantity here.


  2 Chr 31:11-12


  Then the king commanded to prepare cells in the house of God for the storing of the provisions. Whether new cells were built, or cells already existing were prepared for this purpose, cannot be decided, since הכין may signify either. Into these cells they brought the תּרוּמה, which here denotes the first-fruits (cf. 2 Chr 31:5), the tithes, and the dedicated things, בּאמוּנה, with fidelity, cf. 2 Chr 19:9. עליהם, over them (the first-fruits, etc.) the Levite Cononiah was set as ruler (inspector), and his brother Shimei as second ruler (משׁנה).


  2 Chr 31:13-14


  To them at their hand, i.e., as subordinate overseers, were given ten Levites, who are enumerated by name. Of the names, Jehiel and Mahath occur in 2 Chr 29:12 and 2 Chr 29:14. בּמפקד is translated by the Vulg. ex imperio, better ex mandato Hizkiae. Azariah, the prince of the house of God, is the high priest mentioned in 2 Chr 31:10.—To the fourteen Levites named in 2 Chr 31:13 and 2 Chr 31:14 was committed the oversight and storing of the first-fruits, tithes, and consecrated gifts. Besides these, there were special officers appointed for the distribution of them.—In 2 Chr 31:14-19 these are treated of; 2 Chr 31:14 dealing with the distribution of the voluntary gifts of God, i.e., all which was offered to God of spontaneous impulse (Lev 23:38; Deu 12:17), to which the first-fruits and tithes did not belong, they being assessments prescribed by the law. Over the freewill offerings the Levite Kore, the doorkeeper towards the east (see on 1 Chr 9:18), was set. His duty was to give (distribute) "the heave-offerings of Jahve," i.e., that portion of the thank-offerings which properly belonged to Jahve, and which was transferred by Him to the priests (Lev 7:14; Num 5:9), and the "most holy," i.e., that part of the sin and trespass offerings (Lev 6:10, Lev 6:22; Lev 7:6) and of the oblations (Lev 2:3, Lev 2:10) which was to be eaten by the priests in the holy place.


  2 Chr 31:15-16


  At his hand (ידו על = מיּד, 2 Chr 31:13), i.e., under his superintendence, there were six Levites, enumerated by name, in the priests' cities, with fidelity, "to give to their brethren in their courses, as well to the great as to the small" (i.e., to the older and to the younger), sc. the portion of the gifts received which fell to each. By the brethren in their courses we are to understand not merely the Levites dwelling in the priests' cities, who on account of their youth or old age could not come into the temple, but also those who at the time were not on duty, since the Levites' courses performed it by turns, only some courses being on duty in the temple, while the others were at home in the priests' cities. The object to לתת, 2 Chr 31:15, is not to be taken straightway from the objects mentioned with לתת in 2 Chr 31:14. For the most holy gifts could not be sent to the priests' cities, but were consumed in the holy place, i.e., in the temple. Nor can we confine לתת to the האלהים נדבות; for since the gifts of the people, laid up in the cells, consisted in first-fruits, tithes, and consecrated gifts (2 Chr 31:11), and special officers were appointed for the storing and distribution of them, the business of distribution could not consist merely in the giving out of freewill offerings, but must have extended to all the offerings of the people. When, therefore, it is said of the Levite Kore, in 2 Chr 31:14, that he was appointed over the freewill offerings, to distribute the heave-offerings and the most holy, only his chief function is there mentioned, and the functions of the officials associated with and subordinated to him in the priests' cities are not to be confined to that. The object to לתת, 2 Chr 31:15, is consequently to be determined by the whole context, and the arrangements which are assumed as known from the law; i.e., we must embrace under that word the distribution of the first-fruits, tithes, and consecrated gifts, of which the Levites in the priests' cities were to receive their portion according to the law.—In 2 Chr 31:16, the b


  מחלקות אחיהם of 2 Chr 31:15 is more closely defined by an exception: "Besides their catalogue of the men (i.e., exclusive of those of the male sex catalogued by them) from three years old and upward, namely, of all those who came into the house of Jahve to the daily portion, for their service in their offices according to their courses." בּיומו דּבר־יום signifies, in this connection, the portion of the holy gifts coming to them for every day; cf. Neh 11:23. The meaning of the verse is: From those dwelling in the priests' cities were excluded those who had come to perform service in the temple; and, indeed, not merely those performing the service, but also their male children, who were catalogued along with them if they were three years old and upward. Thence it is clear that those entering upon their service took their sons with them when they were three years old. These children ate in the place of the sanctuary of the portion coming to their parents.


  2 Chr 31:17


  2 Chr 31:17 contains a parenthetic remark as to the catalogues. ואת, as nota accus., serves here to emphasize the statement which is added as an elucidation (cf. Ew. 277, d): "But concerning the catalogue of the priests, it was (taken, prepared) according to the fathers'-houses; and the Levites, they were from twenty years old and upwards in their offices in their courses." All the duties were discharged by several courses. On the age fixed on, see 1 Chr 23:27.


  2 Chr 31:18


  The connection and interpretation of this verse is doubtful. If we take וּלחתיחשׂ as a continuation of ואת־התיהשׁ, 2 Chr 31:17, it gives us no suitable sense. The addition, "and also to every priest and Levite was a larger or smaller portion given according to the catalogue" (Ramb., etc.), is arbitrary, and does not fully express the בּ before כּל־טפּם. Berth., on the other hand, correctly remarks, "After the parentheses in 2 Chr 31:16 and 2 Chr 31:17, וּלחתיחשׂ may be taken as a continuation of לתת in 2 Chr 31:16;" but the word itself he translates wrongly thus: The men were in the priests' cities, also to register their children, etc., disregarding the construction of התיחשׂ with בּ.—From 2 Chr 31:19, where the same construction recurs, we learn how to interpret בּכל־ט התיחשׁ: the catalogue = those registered in (of) all their children. According to this view, ולהתיחשׂ corresponds to the לאחיהם, 2 Chr 31:15 : to give to their brethren, ... and to the registered of all their children, their wives, and their sons and daughters, viz., to the whole multitude (sc., of the wives, sons, and daughters), i.e., as many of them as there were. This interpretation of the לכל־קהל seems simpler than with Schmidt and Ramb. to understand קהל to denote the coroporation of priests. There was therefore no one forgotten or overlooked; "for according to their fidelity (2 Chr 31:15) did they show themselves holy in regard to the holy," i.e., they acted in a holy manner with the holy gifts, distributed them disinterestedly and impartially to all who had any claim to them.


  2 Chr 31:19


  And for the sons of Aaron, the priests, in the field of the districts of their cities (cf. Lev 25:34; Num 35:5), in each city were men (appointed) famous (בשׁמות נקּבוּ אשׁר, as in 2 Chr 28:15; see on 1 Chr 12:31), to give portions to each male among the priests, and to all that were registered among the Levites. As for the inhabitants of the priests' cities (2 Chr 31:15), so also for the priests and Levites dwelling in the pasture grounds of the priests' cities, were special officers appointed to distribute the priestly revenues.


  2 Chr 31:20-21


  The conclusion of this account. Thus did Hezekiah in all Judah, and wrought in general that which was good and right and האמת before the Lord his God; and in every work that he commenced for the service of the house of God, and for the law and the commandment (i.e., for the restoration of the law and its commands), to seek his God, he did it with all his heart, and prospered.


  2 Chronicles 32


  2 Chr 32:1


  Sennacherib's campaign against Judah and Jerusalem, and the annihilation of his whole army by the angel of the Lord. In 2 Kings 18 and 19, and Isa 36 and 37, we have two minute parallel accounts of this war, which threatened the existence of the kingdom of Judah, in both of which the course of this attack by the Assyrian world-power upon the kingdom of God is circumstantially narrated. The author of the Chronicle gives only a short narrative of the main events of the struggle; but, notwithstanding its brevity, supplies us with several not unessential additions to these detailed accounts. After stating that Sennacherib invaded Judah with the design of conquering the kingdom for himself (2 Chr 32:1), the author of the Chronicle described the preparations which Hezekiah made for the defence of the capital in case it should be besieged (2 Chr 32:2-8). Then we have an account of Sennacherib's attempts to get Jerusalem into his power, by sending his generals, who sought to induce the people to submit by boastful speeches, and by writing threatening letters to Hezekiah (2 Chr 32:9-19); and, finally, of Hezekiah's prayer to God for help, and the answer to his prayer—the wonderful annihilation of the Assyrian army (2 Chr 32:20-23). The purpose of the chronicler in narrating these events was a didactic one: he wishes to show how God the Lord helped the pious King Hezekiah in this danger to his kingdom, and humbled the presumption of Sennacherib confiding in the might of his powerful army. For this purpose, a brief rhetorical summary of the main events of the struggle and its issues was sufficient. As to the facts, see the commentary on 2 Kings 18f. and Isa. 36f.


  2 Chr 32:1


  The didactic and rhetorical character of the narrative is manifest in the very form of the introductory statement. Instead of the chronological statement of 2 Kgs 18:13, we find the loose formula of connection: after these events and this fidelity (cf. 2 Chr 31:20), Sennacherib came (בּא) and entered into Judah (ביהוּדה ויּבא), and besieged the fenced cities, and thought (ויּאמר) to break (conquer) them for himself. He had already taken a number of them, and had advanced as far as Lachish in the south-west of Judah, when he made the attempt to get Jerusalem into his power; cf. 2 Kgs 18:13.


  2 Chr 32:2-8


  Preparations of Hezekiah for the strengthening and defending of Jerusalem.—We find an account of this neither in 2 Kings 18 nor in Isa 36; but the fact is confirmed both by Isa 22:8-11, and by the remark 2 Kgs 20:20 (cf. 2 Chr 32:30 of our chapter).


  2 Chr 32:2-4


  When Hezekiah saw that Sennacherib advanced, and his face was to war against Jerusalem, i.e., that he purposed to capture Jerusalem, he consulted with his princes and his valiant men to cover the waters of the springs which were outside the city; and they helped him, brought much people together, and covered all the springs, and the brook which ran through the midst of the land. סתם does not denote to obstruct, but only to hide by covering and conducting the water into subterranean channels. The brook which flowed through the midst of the land is the Gihon, which was formed by the waters flowing from the springs, and was dried up by these springs being covered and the water diverted. For further information, see on 2 Chr 32:30. The object of this measure is stated in the words which follow: Why should the kings of Assyria come and find much water? i.e., why should we provide them with much water, when they advance against the city and besiege it? The plural, kings of Assyria, is rhetorical, as in 2 Chr 28:16.


  2 Chr 32:5


  The fortification of Jerusalem. יתחזּק, he showed himself strong, courageous, as in 2 Chr 15:8; 2 Chr 23:1. And he built the whole wall which was broken, i.e., he strengthened it by building up the breaches and defective places; cf. Isa 22:9. The words על־המּגדּלות ויּעל are obscure, since the translation "he mounted on the towers" has no meaning. But if יעל be taken as a Hiph., "he caused to ascend upon the towers," the object is wanting; and if we supply walls, it is arbitrary, for we might just as well suppose it to be machines which he caused to be carried to the top of the towers for defence against the enemy (2 Chr 26:15). The lxx have wholly omitted the words, and the translation of the Vulg., et exstruxit turres desuper, appears to be only a guess, but is yet perhaps correct, and presupposes the reading מגדּלות עליה ויּעל, "and brought up upon it towers," in favour of which Ewald also decides. This conjecture is in any case simpler than Bertheau's, that על ויעל is a false transcription of ועליה: "he built the whole wall, and towers upon it, and outside was the other wall," and is therefore to be preferred to it. The "other wall" enclosed the lower city (Acra). This, too, was not first built by Hezekiah; he only fortified it anew, for Isa 22:11 already speaks of two walls, between which a body of water had been introduced: see on 2 Chr 32:30. He fortified also the Millo of the city of David (see on 1 Chr 11:8), and supplied the fortifications with weapons (שׁלח, a weapon of defence; see on Joe 2:8) in multitude, and with shields; cf. 2 Chr 26:14.


  2 Chr 32:6-8


  And, moreover, he set captains of war over the people, i.e., the populace of Jerusalem, assembled them in the open space at the city gate (which gate is not stated; cf. Neh 8:1, Neh 8:16), and addressed them in encouraging words; cf. 2 Chr 30:22. On 2 Chr 32:7, cf. 2 Chr 20:15, Deu 31:6, etc. "For with us is more than with him." רב, quite general, the closer definition following in 2 Chr 32:8 : "With him is an arm of flesh; but with us is Jahve, our God, to help us." An arm of flesh = frail human power; cf. Isa 21:3 : their (the Egyptians') horses are flesh, not spirit; Jer 17:5; Psa 56:5. "And the people leaned themselves on (i.e., trusted in) the words of Hezekiah." These statements are not inconsistent with the account in 2 Kgs 18:14-16, that Hezekiah began to negotiate with the Assyrian king Sennacherib when he had begun to take the fenced cities of the land unto Lachish, promised to pay him tribute, and actually paid the sum demanded, employing for that purpose even the sheet gold on the temple doors. These negotiations are passed over, not only in our narrative, but also in Isa 36, because they had no influence upon the after course and the issue of the war. Sennacherib was not induced to withdraw by the payment of the sum demanded, and soon after the receipt of it he sent a detachment from Lachish against Jerusalem, to summon the city to surrender. The fortification of Jerusalem which the Chronicle records began before these negotiations, and was continued while they were in progress.


  2 Chr 32:9


  The advance of an Assyrian army against Jerusalem, and the attempts of Sennacherib's generals to induce the population of the capital to submit by persuasive and threatening speeches, are very breifly narrated, in comparison with 2 Kings 18:17-36. In 2 Chr 32:9, neither the names of the Assyrian generals, nor the names of Hezekiah's ambassadors with whom they treated, are given; nor is the place where the negotiation was carried on mentioned. עבדיו, his servants, Sennacherib's generals. על־לך, while he himself lay near (or against) Lachish, and all the army of his kingdom with him. ממשׁלתּו, his dominion, i.e., army of his kingdom; cf. Jer 34:1.


  2 Chr 32:10-12


  Only the main ideas contained in the speech of these generals are reported; in 2 Chr 32:10-12 we have the attempt to shake the trust of the people in Hezekiah and in God (2 Kgs 18:19-22). וישׁבים is a continuation of the question, In what do ye trust, and why sit ye in the distress, in Jerusalem? מסּית as in 2 Kgs 18:32 : Hezekiah seduces you, to give you over to death by hunger and thirst. This thought is much more coarsely expressed in 2 Kgs 18:27.—On 2 Chr 32:12, cf. 2 Kgs 18:22 : אחד מזבּח is the one altar of burnt-offering in the temple.


  2 Chr 32:13-19


  The description of Sennacherib's all-conquering power: cf. 2 Kgs 18:35; Isa 36:20, and Isa 37:11-13. "Who is there among all the gods of these peoples, whom my fathers utterly destroyed, who could have delivered his people out of my hand, that your God should save you?" The idea is, that since the gods of the other peoples, which were mightier than your God, have not been able to save their peoples, how should your God be in a position to rescue you from my power? This idea is again repeated in 2 Chr 32:15, as a foundation for the exhortation not to let themselves be deceived and misled by Hezekiah, and not to believe his words, and that in an assertative form: "for not one god of any nation or kingdom was able to deliver his people, ... much less then (כּי אף) your gods: they will not save you;" and this is done in order to emphasize strongly the blasphemy of the Assyrian generals against the Almighty God of Israel. To communicate more of these blasphemous speeches would in the chronicler's view be useless, and he therefore only remarks, in 2 Chr 32:16, "And yet more spake his (Sennacherib's) servants against God Jahve, and against His servant Hezekiah;" and then, in 2 Chr 32:17, that Sennacherib also wrote a letter of similar purport, and (2 Chr 32:18) that his servants called with a loud voice in the Jews' speech to the people of Jerusalem upon the wall, to throw them into fear and terrify them, that they might take the city. What they called to the people is not stated, but by the infinit. וּלבהלם ליראם it is hinted, and thence we may gather that it was to the same effect as the blasphemous speeches above quoted (יראם, inf. Pi., as in Neh 6:19).—On comparing 2 Kings 18 and 19, it is clear that Sennacherib only sent the letter to Hezekiah after his general Rabshakeh had informed him of the fruitlessness of his efforts to induce the people of Jerusalem to submit by speeches, and the news of the advance of the Cushite king Tirhakah had arrived; while the calling aloud in the Jews' language to the people standing on the wall, on the part of his generals, took place in the first negotiation with the ambassadors of Hezekiah. The author of the Chronicle has arranged his narrative rhetorically, so as to make the various events form a climax: first, the speeches of the servants of Sennacherib; then the king's letter to Hezekiah to induce him and his counsellors to submit; and finally, the attempt to terrify the people in language intelligible to them. The conclusion is the statement, 2 Chr 32:19 : "They spake of the God of Jerusalem as of the gods of the peoples of the earth, the work of the hands of man;" cf. 2 Kgs 19:18.


  2 Chr 32:20


  Prayer of King Hezekiah and of the prophet Isaiah for the help of the Lord.—2 Chr 32:20. The main contents of Hezekiah's prayer are communicated in 2 Kgs 19:14-19 and Isa 37:15-19. There it is not expressly said that Isaiah also prayed, but it may be inferred from the statement in 2 Kgs 19:2. and Isa 37:2. that Hezekiah sent a deputation to the prophet with the request that he would pray for the people. In answer Isaiah promised the ambassadors deliverance, as the word of the Lord. זאת על, on account of this, i.e., on account of the contempt shown for the God of Israel, which was emphatically dwelt upon both in the prayer of Hezekiah (2 Kgs 19:16) and in the word of Isaiah, v. 22ff.


  2 Chr 32:21


  The deliverance: cf. 2 Kgs 19:35.; Isa 37:36. The number of Assyrians smitten by the angel of the Lord is not stated, as it was not of importance, the main fact being that the whole Assyrian host was annihilated, so that Sennacherib had to return with disgrace into his own land. This is what is signified by the rhetorical phrase: The angel of Jahve destroyed all the valiant warriors, and the leaders and princes of the king of Assyria, and he returned with shame of face (cf. Ezr 9:7; Psa 44:16) to his land, where his sons slew him in the temple. In regard to the facts, see on 2 Kgs 19:37 and Isa 37:38. The Keth. מיציאו is an orthographical error for מיציאי, a contraction of מן and יציאי from יציא, a passive formation with intransitive signification: some of those who went forth from his own bowels, i.e., some of his sons; cf. the similar formation miyliydeey, 1 Chr 20:4.


  2 Chr 32:22


  Conclusion of this event. So the Lord helped, etc., מיּד־כּל, and out of the hand of all, sc. his enemies; but we need not on that account, with some manuscripts, bring איביו into the text. וינהלם, and protected them round about. נהל, to lead, guide, with the additional idea of care and protection (Psa 31:4; Isa 49:10; Isa 51:18); and consequently here, protect, defend. There is therefore no need of the conjecture להם ויּנח להם erut, which Berth. holds to be the original reading, without considering that, though מסּביב ויּנח is a current phrase with the chronicler (cf. 2 Chr 14:6; 2 Chr 15:15; 2 Chr 20:30; 1 Chr 22:18), the supposition that these words became וינהלם מס by an orthographical error is not at all probable.


  2 Chr 32:23


  Many brought gifts to the Lord to Jerusalem, and presents to King Hezekiah. רבּים is not to be restricted to Israelites, but probably denotes chiefly neighbouring peoples, who by the destruction of the Assyrian army were also freed from this dreaded enemy. They, too, might feel impelled to show their reverence for the God of Israel, who had so wonderfully delivered His people by their gifts.


  2 Chr 32:24


  Hezekiah's sickness and recovery; his pride and his humiliation.—2 Chr 32:24. As to the sickness of Hezekiah, and the miraculous sign by which the prophet Isaiah assured him of recovery, see the account in 2 Kgs 20:1-11 and Isa 38. The Chronicle has only given us hints on this matter. ויּאמר and נתן refer to the same subject—God. Hezekiah prayed, and in consequence of his prayer God spake to him, sc. by the mouth of the prophet, and gave him a miraculous sign.


  2 Chr 32:25


  "But Hezekiah rendered not according to the benefit unto him, for his heart was proud." In his sickness he had promised to walk in humility all his days (Isa 38:15): yet he became proud after his recovery; and his pride showed itself especially in his showing all his treasures to the Babylonian embassy, in idle trust in them and in the resources at his command (cf. 2 Kgs 20:12-15; Isa 39:1-4). "And there was wrath upon him, and upon Judah and Jerusalem," which participated in the king's sentiments (cf. 2 Chr 19:10; 1 Chr 27:24). Isaiah proclaimed this wrath to him in the prophecy that all the treasures of the king would be carried away to Babylon, and that some of his sons should become courtiers of the king of Babylon (2 Kgs 20:16-18; Isa 39:5-7), to which we should perhaps also reckon the threatening prophecy in Mic 3:12.


  2 Chr 32:26


  Then Hezekiah humbled himself in his pride, and the wrath came not upon them in the days of Hezekiah (cf. Isa 39:8). The threatened judgment was postponed because of this humiliation, and broke over the royal house and the whole kingdom only at a later time in the Chaldean invasion.


  2 Chr 32:27


  Hezekiah's riches; concluding estimate of his reign; his death and burial.—2 Chr 32:27. Like Jehoshaphat (2 Chr 17:5; 2 Chr 18:1), Solomon (2 Chr 1:12), and David (1 Chr 29:28), Hezekiah attained to riches and glory, and made unto himself treasure-chambers for silver, gold, precious stones, and spices, shields, and all manner of splendid furniture. The מגנּים are named instead of weapons in general. The collection of them brings to recollection the כּליו בּית (2 Kgs 20:13 and Isa 39:2).


  2 Chr 32:28


  Storehouses also (magazines) for the agricultural produce, and stalls for all manner of cattle, and stalls for the herds, like David (1 Chr 27:25.) and Uzziah (2 Chr 26:10). מסכּנות is a transposition of מכנסות, storehouses, from כּנס, to heap up. "Cattle and cattle" = all kinds of cattle. ארות, synonymous with אריות (2 Chr 9:5), stables or stalls for cattle. The word אורות, which occurs only here, must have the same signification, and be held to be a transposed form of that word.


  2 Chr 32:29


  And cities (?) made (procured) he for himself. ערים cannot in this connection denote the usual cities; it must mean either watch-towers (from עוּר, to watch) or dwelling-places for herds and cattle, since עיר, according to 2 Kgs 17:9, is used of any enclosed place, from a watch-tower to a fenced city. רכוּשׁ, as in 2 Chr 31:3, of possessions in herds.


  2 Chr 32:30


  The same Hezekiah covered the upper outlet of the water Gihon, and brought it down westwards to the city of David, i.e., by a subterranean channel into the city of David (see on 2 Chr 32:3). The form ויישׁרם is Piel ויישּׁרם; the Keri is the same conjug., only contracted into ויּשּׁרם, as ויּבּשׁ for וייבּשׁ, the ו of the third person having amalgamated with the first radical, under the influence of the ו consec. With the last clause in 2 Chr 32:30 cf. 2 Chr 31:21; 1 Chr 29:23.


  2 Chr 32:31


  "And so (i.e., accordingly) in the case of the ambassadors of the princes of Babylon, ... God left him." וכן does not denote attamen; it never has an adversative meaning. Bertheau rightly translates, "and accordingly," with the further remark, that by וכן the account of Hezekiah's treatment of the Babylonian ambassadors, which could not be reckoned among his fortunate deeds, is brought into harmony with the remark that he prospered in all his undertakings. It was permitted by God that Hezekiah should on this occasion be lifted up, and should commit an iniquity which could not but bring misfortune with it; not in order that He might plunge him into misfortune, but to try him, and to humble him (cf. 2 Chr 32:26).


  2 Chr 32:32


  הסדים, pious deeds, as in 2 Chr 6:42. ישׂ הזון is the book of Isaiah's prophecies; see the Introduction.


  2 Chr 32:33


  Hezekiah was buried "on the height of the graves of the sons of David," perhaps because there was no longer room in the hereditary burying-place of the kings; so that for Hezekiah and the succeeding kings special graves had to be prepared in a higher place of the graves of the kings. "They did him honour in his death," by the burning of many spices, as we may conjecture (cf. 2 Chr 16:14; 2 Chr 21:19).


  2 Chronicles 33


  2 Chr 33:1


  The reign of Manasseh; cf. 2 Kings 21:1-18.—The characteristics of this king's reign, and of the idolatry which he again introduced, and increased in a measure surpassing all his predecessors (2 Chr 33:1-9), agrees almost verbally with 2 Kgs 21:1-9. Here and there an expression is rhetorically generalized and intensified, e.g., by the plurals לבּעלים and אשׁרות (2 Chr 33:3) instead of the sing. לבּעל and אשׁרה (Kings), and בּנין (2 Chr 33:6) instead of בּנו (see on 2 Chr 28:3); by the addition of וכשּׁף to ונחשׁ עונן, and of the name the Vale of Hinnom, 2 Chr 33:6 (see on Jos 15:18, גּי for גּיא); by heaping up words for the law and its commandments (2 Chr 33:8); and other small deviations, of which הסּמל פּסל (2 Chr 33:7) instead of האשׁרה פּסל (Kings) is the most important. The word סמל, sculpture or statue, is derived from Deu 4:16, but has perhaps been taken by the author of the Chronicle from Eze 8:3, where סמל probably denotes the statue of Asherah. The form עילום for עולם (2 Chr 33:7) is not elsewhere met with.


  2 Chr 33:10


  At 2 Chr 33:10, the account in the Chronicle diverges from that in 2 Kings. In 2 Kgs 21:10-16 it is related how the Lord caused it to be proclaimed by the prophets, that in punishment of Manasseh's sins Jerusalem would be destroyed, and the people given into the power of their enemies, and how Manasseh filled Jerusalem with the shedding of innocent blood. Instead of this, in 2 Chr 33:10 of the Chronicle it is only briefly said that the Lord spake to Manasseh and to his people, but they would not hearken; and then in 2 Chr 33:11-17 it is narrated that Manasseh was led away to Babylon by the king of Assyria's captains of the host; in his trouble turned to the Lord his God, and prayed; was thereupon brought by God back to Jerusalem; after his return, fortified Jerusalem with a new wall; set commanders over all the fenced cities of Judah; abolished the idolatry in the temple and the city, and restored the worship of Jahve.


  2 Chr 33:11


  As Manasseh would not hear the words of the prophets, the Lord brought upon him the captains of the host of the king of Assyria. These "took him with hooks, and bound him with double chains of brass, and brought him to Babylon." בחוחים ילכּדוּ signifies neither, they took him prisoner in thorns (hid in the thorns), nor in a place called Chochim (which is not elsewhere found), but they took him with hooks. חוח denotes the hook or ring which was drawn through the gills of large fish when taken (Job 41:2), and is synonymous with חח (2 Kgs 19:28; Eze 19:4), a ring which was passed through the noses of wild beasts to subdue and lead them. The expression is figurative, as in the passages quoted from the prophets. Manasseh is represented as an unmanageable beast, which the Assyrian generals took and subdued by a ring in the nose. The figurative expression is explained by the succeeding clause: they bound him with double chains. נחשׁתּים are double fetters of brass, with which the feet of prisoners were bound (2 Sam 3:34; Jdg 16:21; 2 Chr 36:6, etc.).


  2 Chr 33:12


  לו וּכהצר = לו הצר וּבעת, 2 Chr 28:22. In this his affliction he bowed himself before the Lord God of his fathers, and besought Him; and the Lord was entreated of him, and brought him again to Jerusalem, into his kingdom. The prayer which Manasseh prayed in his need was contained, according to 2 Chr 33:18., in the histories of the kings of Israel, and in the sayings of the prophet Hozai, but has not come down to our day. The "prayer of Manasseh" given by the lxx is an apocryphal production, composed in Greek; cf. my Introduction to the Old Testament, 247.


  2 Chr 33:14


  After his return, Manasseh took measures to secure his kingdom, and especially the capital, against hostile attacks. "He built an outer wall of the city of David westward towards Gihon in the valley, and in the direction of the fish-gate; and he surrounded the Ophel, and made it very high." The words היצונה חומה (without the article) point to the building of a new wall. But since it has been already recorded of Hezekiah, in 2 Chr 32:5, that he built "the other wall without," all modern expositors, even Arnold in Herz.'s Realenc. xviii. S. 634, assume the identity of the two walls, and understand ויּבן of the completion and heightening of that "other wall" of which it is said מאד ויּגבּיהה, and which shut in Zion from the lower city to the north. In that case, of course, we must make the correction החומה. The words "westward towards Gihon in the valley, and לבוא ב, in the direction to (towards) the fish-gate," are then to be taken as describing the course of this wall from its centre, first towards the west, and then towards the east. For the valley of Gihon lay, in all probability, outside of the western city gate, which occupied the place of the present Jaffa gate. But the fish-gate was, according to Neh 3:3, at the east end of this wall, at no great distance from the tower on the north-east corner. The valley (הנּהל) is a hollow between the upper city (Zion) and the lower (Acra), probably the beginning of the valley, which at its south-eastern opening, between Zion and Moriah, is called Tyropoion in Josephus. The words, "he surrounded the Ophel," sc. with a wall, are not to be connected with the preceding clauses, as Berth. connects them, translating, "he carried the wall from the north-east corner farther to the south, and then round the Ophel;" for "between the north-east corner and the Ophel wall lay the whole east wall of the city, as far as to the south-east corner of the temple area, which yet cannot be regarded as a continuation of the wall to the Ophel wall" (Arnold, loc. cit.). Jotham had already built a great deal at the Ophel wall (2 Chr 27:3). Manasseh must therefore only have strengthened it, and increased its height. On the words שׂ ויּשׂם cf. 2 Chr 32:6 and 2 Chr 17:2.


  2 Chr 33:15


  And he also removed the idols and the statues from the house of the Lord, i.e., out of the two courts of the temple (2 Chr 33:5), and caused the idolatrous altars which he had built upon the temple hill and in Jerusalem to be cast forth from the city. In 2 Chr 33:16, instead of the Keth. ויבן, he built (restored) the altar of Jahve, many manuscripts and ancient editions read ויכן, he prepared the altar of Jahve. This variation has perhaps originated in an orthographical error, and it is difficult to decide which reading is the original. The Vulg. translates יבן restauravit. That Manasseh first removed the altar of Jahve from the court, and then restored it, as Ewald thinks, is not very probable; for in that case its removal would certainly have been mentioned in 2 Chr 33:3. Upon the altar thus restored Manasseh then offered thank-offerings and peace-offerings, and also commanded his subjects to worship Jahve the God of Israel. But the people still sacrificed on the high places, yet unto Jahve their God.


  "As to the carrying away of Manasseh," says Bertheau, "we have no further information in the Old Testament, which is not surprising, seeing that in the books of Kings there is only a very short notice as to the long period embraced by Manasseh's reign and that of Amon." He therefore, with Ew., Mov., Then., and others, does not scruple to recognise this fact as historical, and to place his captivity in the time of the Assyrian king Esarhaddon. He however believes, with Ew. and Mov., that the statements as to the removal of idols and altars from the temple and Jerusalem (2 Chr 33:15) is inconsistent with the older account in 2 Kgs 23:6 and 2 Kgs 23:12, the clear statements of which, moreover, our historian does not communicate in 2 Chr 34:3. For even if the Astarte removed by Josiah need not have been the הסּמל of our chapter, yet it is expressly said that only by Josiah were the altars built by Manasseh broken down; yet we would scarcely be justified in supposing that Manasseh removed them, perhaps only laid them aside, that Amon again set them up in the courts, and that Josiah at length destroyed them. It does not thence follow, of course, that the narrative of the repentance and conversion of Manasseh rests upon no historic foundation; rather it is just such a narrative as would be supplemented by accounts of the destruction of the idolatrous altars and the statue of Astarte: for that might be regarded as the necessary result of the conversion, without any definite statement being made.


  Against this we have the following objections to make: Can we well imagine repentance and conversion on Manasseh's part without the removal of the abominations of idolatry, at least from the temple of the Lord? And why should we not suppose that Manasseh removed the idol altars from the temple and Jerusalem, but that Amon, who did evil as did his father Manasseh, and sacrificed to all the images which he had made (2 Kgs 21:21.; 2 Chr 33:22), again set them up in the courts of the temple, and placed the statue again in the temple, and that only by Josiah were they destroyed? In 2 Kgs 23:6 it is indeed said, Josiah removed the Asherah from the house of Jahve, took it forth from Jerusalem, and burnt it, and ground it to dust in the valley of Kidron; and in 2 Chr 33:12, that Josiah beat down and brake the altars which Manasseh had made in both courts of the house of Jahve, and threw the dust of them into Kidron. But where do we find it written in the Chronicle that Manasseh, after his return from Babylon, beat down, and brake, and ground to powder the סמל in the house of Jahve, and the altars on the temple mount and in Jerusalem? In 2 Chr 33:15 we only find it stated that he cast these things forth from the city (לעיר חוּצה ישׁלך). Is casting out of the city identical with breaking down and crushing, as Bertheau and others assume? The author of the Chronicle, at least, can distinguish between removing (הסיר) and breaking down and crushing. Cf. 2 Chr 15:16, where הסיר is sharply distinguished from כּרת and הדק; further, 2 Chr 31:1 and 2 Chr 34:4, where the verbs שׁבּר, גּדּע, and הדק are used of the breaking in pieces and destroying of images and altars by Hezekiah and Josiah. He uses none of these verbs of the removal of the images and altars by Manasseh, but only ויסר and לעיר חוּצה וישׁלך (2 Chr 33:15). If we take the words exactly as they stand in the text of the Bible, every appearance of contradiction disappears.


  From what is said in the Chronicle of Manasseh's deeds, we cannot conclude that he was fully converted to the Lord. That Manasseh prayed to Jahve in his imprisonment, and by his deliverance from it and his restoration to Jerusalem came to see that Jahve was God (האלהים), who must be worshipped in His temple at Jerusalem, and that he consequently removed the images and the idolatrous altars from the temple and the city, and cast them forth-these facts do not prove a thorough conversion, much less "that he made amends for his sin by repentance and improvement" (Mov.), but merely attest the restoration of the Jahve-worship in the temple, which had previously been completely suspended. But the idolatry in Jerusalem and Judah was not thereby extirpated; it was only in so far repressed that it could not longer be publicly practised in the temple. Still less was idolatry rooted out of the hearts of the people by the command that the people were to worship Jahve, the God of Israel. There is not a single word of Manasseh's conversion to Jahve, the God of the fathers, with all his heart (שׁלם בּלב). Can it then surprise us, that after Manasseh's death, under his son Amon, walking as he did in the sins of his father, these external barriers fell straightway, and idolatry again publicly appeared in all its proportions and extent, and that the images and altars of the idols which had been cast out of Jerusalem were again set up in the temple and its courts? If even the pious Josiah, with all his efforts for the extirpation of idolatry and the revivification of the legal worship, could not accomplish more than the restoration, during his reign, of the temple service according to the law, while after his death idolatry again prevailed under Jehoiakim, what could Manasseh's half-measures effect? If this be the true state of the case in regard to Manasseh's conversion, the passages 2 Kgs 24:3; 2 Kgs 23:26; Jer 15:4, where it is said that the Lord had cast out Judah from His presence because of the sins of Manasseh, cease to give any support to the opposite view. Manasseh is here named as the person who by his godlessness made the punishment of Judah and Jerusalem unavoidable, because he so corrupted Judah by his sins, that it could not now thoroughly turn to the Lord, but always fell back into the sins of Manasseh. Similarly, in 2 Kgs 17:21 and 2 Kgs 17:22, it is said of the ten tribes that the Lord cast them out from His presence because they walked in all the sins of Jeroboam, and departed not from them.


  With the removal of the supposed inconsistency between the statement in the Chronicle as to Manasseh's change of sentiment, and the account of his godlessness in 2 Kings 21, every reason for suspecting the account of Manasseh's removal to Babylon as a prisoner disappears; for even Graf admits that the mere silence of the book of Kings can prove nothing, since the books of Kings do not record many other events which are recorded in the Chronicle and are proved to be historical. This statement, however, is thoroughly confirmed, both by its own contents and by its connection with other well-attested historical facts. According to 2 Chr 33:14, Manasseh fortified Jerusalem still more strongly after his return to the throne by building a new wall. This statement, which has as yet been called in question by no judicious critic, is so intimately connected with the statements in the Chronicle as to his being taken prisoner, and the removal of the images from the temple, that by it these latter are attested as historical. From this we learn that the author of the Chronicle had at his command authorities which contained more information as to Manasseh's reign than is to be found in our books of Kings, and so the references to these special authorities which follow in 2 Chr 33:18, 2 Chr 33:19 are corroborated. Moreover, the fortifying of Jerusalem after his return from his imprisonment presupposes that he had had such an experience as impelled him to take measures to secure himself against a repetition of hostile surprises. To this we must add the statement that Manasseh was led away by the generals of the Assyrian king to Babylon. The Assyrian kings Tiglath-pileser and Shalmaneser (or Sargon) did not carry away the Israelites to Babylon, but to Assyria; and the arrival of ambassadors from the Babylonian king Merodach-Baladan in Jerusalem, in the time of Hezekiah (2 Kgs 20:12; Isa 39:1), shows that at that time Babylon was independent of Assyria. The poetic popular legend would without doubt have made Manasseh also to be carried away to Assyria by the troops of the Assyrian king, not to Babylon. The statement that he was carried away to Babylon by Assyrian warriors rests upon the certainty that Babylon was then a province of the Assyrian empire; and this is corroborated by history. According to the accounts of Abydenus and Alexander Polyhistor, borrowed from Berosus, which have been preserved in Euseb. Chr. arm. i. p. 42f., Sennacherib brought Babylon, the government of which had been usurped by Belibus, again into subjection, and made his son Esarhaddon king over it, as his representative. The subjection of the Babylonians is confirmed by the Assyrian monuments, which state that Sennacherib had to march against the rebels in Babylon at the very beginning of his reign; and then again, in the fourth year of it, that he subdued them, and set over them a new viceroy (see M. Duncker, Gesch. des Alterth. i. S. 697f. and 707f. and ii. S. 592f., der 3 Aufl.). Afterwards, when Sennacherib met his death at the hand of his sons (2 Kgs 19:37; Isa 37:38), his oldest son Esarhaddon, the viceroy of Babylon, advanced with his army, pursued the flying parricides, and after slaying them ascended the throne of Assyria, 680 b.c.


  Of Esarhaddon, who reigned thirteen years (from 680 to 667), we learn from Ezr 4:2, col. with 2 Kgs 24:17, that he brought colonists to Samaria from Babylon, Cutha, and other districts of his kingdom; and Abydenus relates of him, according to Berosus (in Euseb. Chron. i. p. 54), that Axerdis (i.e., without doubt Esarhaddon) subdued Lower Syria, i.e., the districts of Syria bordering on the sea, to himself anew. From these we may, I think, conclude that not only the transporting of the colonists into the depopulated kingdom of the ten tribes is connected with this expedition against Syria, but that on this occasion also Assyrian generals took King Manasseh prisoner, and carried him away to Babylon, as Ewald (Gesch. iii. S. 678), and Duncker, S. 715, with older chronologists and expositors (Usher, des Vignoles, Calmet, Ramb., J. D. Mich., and others), suppose. The transport of Babylonian colonists to Samaria is said in Seder Olam rab. p. 67, ed. Meyer, and by D. Kimchi, according to Talmudic tradition, to have taken place in the twenty-second year of Manasseh's reign; and this statement gains confirmation from the fact—as was remarked by Jac. Cappell. and Usher—that the period of sixty-five years after which, according to the prophecy in Isa 7:8, Ephraim was to be destroyed so that it should no more be a people, came to an end with the twenty-second year of Manasseh, and Ephraim, i.e., Israel of the ten tribes, did indeed cease to be a people only with the immigration of heathen colonists into its land (cf. Del. on Isa 7:8). But the twenty-second year of Manasseh corresponds to the year 776 b.c. and the fourth year of Esarhaddon.


  By this agreement with extra-biblical narratives in its statement of facts and in its chronology, the narrative in the Chronicle of Manasseh's captivity in Babylon is raised above every doubt, and is corroborated even by the Assyrian monuments. "We now know," remarks Duncker (ii. S. 92) in this connection, "that Esarhaddon says in his inscriptions that twenty-two kings of Syria hearkened to him: he numbers among them Minasi (Manasseh of Judah) and the kings of Cyprus." As to the details both of his capture and his liberation, we cannot make even probable conjectures, since we have only a few bare notices of Esarhaddon's reign; and even his building works, which might have given us some further information, were under the influence of a peculiarly unlucky star, for the palace built by him at Kalah or Nimrod remained unfinished, and was then destroyed by a great fire (cf. Spiegel in Herz.'s Realencykl. xx. S. 225). Yet, from the fact that in 2 Chr 33:1, as in 2 Kgs 21:1, the duration of Manasseh's reign is stated to have been fifty-five years, without any mention being made of an interruption, we may probably draw this conclusion at least, that the captivity did not last long, and that he received his liberty upon a promise to pay tribute, although he appears not to have kept this promise, or only for a short period. For that, in the period between Hezekiah and Josiah, Judah must have come into a certain position of dependence upon Assyria, cannot be concluded from 2 Kgs 23:19 (cf. 2 Chr 33:15 with 17:28) and 2 Chr 23:29, as E. Gerlach thinks.


  2 Chr 33:18


  Conclusion of Manasseh's history. His other acts, his prayer, and words of the prophets of the Lord against him, were recorded in the history of the kings of Israel; while special accounts of his prayer, and how it was heard (העתר־לו, the letting Himself be entreated, i.e., how God heard him), of his sons, and the high places, altars, and images which he erected before his humiliation, were contained in the sayings of Hozai (see the Introduction).


  2 Chr 33:20


  Manasseh was buried in his house, or, according to the more exact statement in 2 Kgs 21:18, in the garden of his house—in the garden of Uzza; see on that passage.


  2 Chr 33:21


  The reign of Amon. Cf. 2 Kgs 21:19-26.—Both accounts agree; only in the Chronicle, as is also the case with Manasseh and Ahaz, the name of his mother is omitted, and the description of his godless deeds is somewhat more brief than in Kings, while the remark is added that he did not humble himself like Manasseh, but increased the guilt. In the account of his death there is nothing said of his funeral, nor is there any reference to the sources of his history. See the commentary on 2 Kgs 21:19.


  2 Chronicles 34


  Reign of Josiah—2 Chronicles 34-35


  The account of Josiah in the Chronicle agrees in all essential points with the representation in 2 Kings 22 and 23, but is chronologically more exact, and in many parts more complete than that. In the second book of Kings, the whole reform of the cultus carried out by Josiah is viewed in its connection with the discovery of the book of the law, on the occasion of the temple being repaired; and the narrative comprehends not only the repair of the temple, the discovery, the reading of the book of the law before the assembled people, and the renewal of the covenant, but also the extirpation of idolatry in Jerusalem and Judah and in all the cities of Israel, and the celebration of the passover in the eighteenth year of Josiah's reign; see the introductory remarks to 2 Kings 22. In the Chronicle, on the contrary, these events are more kept apart, and described according to their order in time. As early as in the eighth year of his reign, Josiah, still a youth, began to seek the God of his ancestor David, and in his twelfth year to purge Jerusalem and Judah of idolatry (2 Chr 34:3). In the eighteenth year the book of the law was discovered in the temple, brought to the king, and read before him (2 Chr 34:8-18); whereupon he, deeply moved by the contents of the book which had been read, and by the answer of the prophetess Huldah when inquired of concerning it (2 Chr 34:19-28), went into the temple with the elders of the people, caused the law to be read to the whole people, and made a covenant before the Lord to obey the law (2 Chr 34:29-32). He then caused all the idolatrous abominations which were still to be found in the land of Israel to be removed (2 Chr 34:33), and prepared to hold the passover, as it had not been held since the days of Solomon (2 Chron 35:1-19). In other respects the main difference between the two accounts is, that in 2 Kings the suppression of idolatry is narrated with greater minuteness; the passover, on the contrary, being only briefly noticed;—while in the Chronicle the purification of Jerusalem, Judah, and the kingdom of Israel is shortly summarized (2 Chr 34:3-7), but the celebration of the passover is minutely described on its ceremonial side (2 Chron 35:1-19).


  2 Chr 34:1


  Duration and spirit of Josiah's reign; agreeing with 2 Kgs 22:1, 2 Kgs 22:2, only the note as to Josiah's mother being here omitted.


  2 Chr 34:3


  Extirpation of idolatry. In the eighth year of his reign, while he was yet a youth, being then only sixteen years old, Josiah began to seek the God of his ancestor David, and in the twelfth year of his reign he commenced to purify Judah and Jerusalem from the high places, Asherim, etc. The cleansing of the land of Judah from the numerous objects of idolatry is summarily described in 2 Chr 34:4 and 2 Chr 34:5; and thereupon there follows (2 Chr 34:6 and 2 Chr 34:7) the destruction of the idolatrous altars and images in the land of Israel,—all that it seemed necessary to say on that subject being thus mentioned at once. For that all this was not accomplished in the twelfth year is clear from the לטהר החל, "he commenced to cleanse," and is moreover attested by 2 Chr 34:33. The description of this destruction of the various objects of idolatry is rhetorically expressed, only carved and cast images being mentioned, besides the altars of the high places and the Asherim, without the enumeration of the different kings of idolatry which we find in 2 Kings 23:4-20.—On 2 Chr 34:4, cf. 2 Chr 31:1. ינתּציּ, they pulled down before him, i.e., under his eye, or his oversight, the altars of the Baals (these are the בּמות, 2 Chr 34:3); and the sun-pillars (cf. 2 Chr 14:4) which stood upwards, i.e., above, upon the altars, he caused to be hewn away from them (מעליהם); the Asherim (pillars and trees of Asherah) and the carved and molten images to be broken and ground (הדק, cf. 2 Chr 15:16), and (the dust of them) to be strewn upon the graves (of those) who had sacrificed to them. הזּבחים is connected directly with הקּברים, so that the actions of those buried in them are poetically attributed to the graves. In 2 Kgs 23:6 this is said only of the ashes of the Asherah statue which was burnt, while here it is rhetorically generalized.


  2 Chr 34:5


  And he burnt the bones of the priests upon their altars, i.e., he caused the bones of the idolatrous priests to be taken from their graves and burnt on the spot where the destroyed altars had stood, that he might defile the place with the ashes of the dead. In these words is summarized what is stated in 2 Kgs 23:13 and 2 Kgs 23:14 as to the defilement of the places of sacrifice built upon the Mount of Olives by the bones of the dead, and in 2 Kgs 23:16-20 as to the burning of the bones of the high priests of Bethel, after they had been taken from their graves, upon their own altars. מזבחותים is an orthographical error for מזבּחותם.


  2 Chr 34:6


  2 Chr 34:6 and 2 Chr 34:7 form a connected sentence: And in the cities of Manasseh ..., in their ruins round about, there he pulled down the altars, etc. The tribe of Simeon is here, as in 2 Chr 15:9, reckoned among the tribes of the kingdom of Israel, because the Simeonites, although they belonged geographically to the kingdom of Judah, yet in religion remained attached to the worship on the high places practised by the ten tribes; see on 2 Chr 15:9. "And unto Naphtali" is added, to designate the kingdom of Israel in its whole extent to the northern frontier of Canaan. The form בתיהם בּחר (in the Keth. divided into two words) gives no suitable sense. R. Sal. explains, timentes in planitie habitare, sed fixerunt in monte domicilia, rendering it "in their mountain-dwellings." This the words cannot mean.


  The Keri בּחרבתיהם, "with their swords," is suggested by Eze 26:9, and is accepted by D. Kimchi, Abu Melech, and others, and understood to denote instruments with which the altars, groves, and images were cut down. But this interpretation also is certainly incorrect. The word is rather to be pointed בּחרבתיהם, in their wastes (ruins) (cf. Psa 109:10), and to be taken as an explanatory apposition to בּערי: in the cities of Manasseh ..., namely, in their ruins round about; for the land had been deserted since the times of Shalmaneser, and its cities were in great part in ruins. The statement as to the locality precedes in the form of an absolute sentence, and that which is predicated of it follows in the form of an apodosis with ו consec. (וינתּץ). להדק כּתּת, he dashed to pieces to crush; the form הדק is not a perfect after ל, but an infinitive which has retained the vowel of the perfect; cf. Ew. 238, d.


  2 Chr 34:8


  The cleansing and repairing of the temple, and the finding of the book of the law. Cf. 2 Kgs 22:3-10.—In the eighteenth year of his reign, when he was purging the land and the house (of God), he sent. לטהר does not indeed signify "after the purging" (De Wette, with the older expositors), but still less is it a statement of the object, "to purge" (Berth.); for that is decisively disposed of both by its position at the beginning of the sentence, where no statement of the object would stand, but still more by the fact that a statement of the object follows, וגו לחזּק. ל used of time denotes "about," and so with the inf., e.g., Jer 46:13 : at (his) coming = when he came. Shaphan was סופר, state secretary, according to 2 Kgs 22:3. With him the king sent the governor of the city Maaseiah, and the chancellor Joah. These two are not mentioned in 2 Kgs 22:3, but have not been arbitrarily added by the chronicler, or invented by him, as Then. groundlessly supposes. "To repair the house of Jahve." What these high royal officials had to do with it we learn from what follows.


  2 Chr 34:9-12


  They, together with the high priest, gave the money which had been received for the repair of the temple to the overseers of the building, who then gave it to workmen to procure building materials and for wages, just as was done when the temple was repaired by Joash, 2 Chr 24:11-13. The Keri ויּשׁבוּ is a correction resulting from a misinterpretation of the Keth. וישׁבי, "and of the dwellers in Jerusalem." The enumeration, "from the hand of Manasseh, Ephraim," etc., is rhetorical. In ויּתּנוּ, 2 Chr 34:10, the verb of 2 Chr 34:9 is again taken up: they handed it to the overseers of the building, and they to the workmen. הם עשׂה is a rare form of the plur. עשׁי; see on 1 Chr 23:24. The overseers of the building (המפקדים—עשׁי) are the subject of the second ויּתּנוּ; and before the following עשׂי ל, which stands in 2 Kings, is to be supplied. בדוק is a denom. from בּדק, and signifies to repair what has been damaged. The statement of 2 Chr 34:10 is made more definite by 2 Chr 34:11 : they gave it, namely, to the workers in stone and wood, and to the builders to buy hewn stones and timber for couplings, and for the beams of the houses (לקרות, to provide with beams; הבּתים are the various buildings of the temple and its courts), which the kings of Judah had allowed to decay (השׁחית, not of designed destroying, but of ruining by neglect).—In 2 Chr 34:12 we have still the remark that the people did the work with fidelity, and the money could consequently be given to them without reckoning, cf. 2 Kgs 22:7; and then the names of the building inspectors follow. Two Levites of the family of Merari, and two of the family of Kohath, were overseers; לנצּח, i.e., to lead in the building, to preside over it as upper overseers; and besides them, the Levites, all who were skilled in instruments of song (cf. 1 Chr 25:6.). As men who by their office and their art occupied a conspicuous place among the Levites, the oversight of the workmen in the temple was committed to them, not "that they might incite and cheer the workmen by music and song" (Berth.).


  2 Chr 34:13


  2 Chr 34:13 is probably to be taken, along with 2 Chr 34:12, in the signification, "All the Levites who were skilled in music were over the bearers of burdens, and were overseers of all the workmen in reference to every work." The ו before הס על appears certainly to go against this interpretation, and Berth. would consequently erase it to connect הסּבּלים על with the preceding verse, and begin a new sentence with וּמנצּחים: "and they led all the workmen." But if we separate וּמנצּחים from הסּבּלים על, this mention of the bearers of burdens (סבלים) comes awkwardly in between the subject and the predicate, or the statement as to the subject. We hold the text to be correct, and make the w before הס על correspond to the ו before מנצחים, in the signification, et—et. The Levites, all who were skilled in instruments of song, were both over the bearers of burdens, and overseeing the workmen, or leading the workmen. Besides, of the Levites were, i.e., still other Levites were, scribes and officers and porters, i.e., were busied about the temple in the discharge of these functions.


  2 Chr 34:14-18


  In bringing out the money that had been brought into the house of the Lord, the high priest found the book of Moses' law. It is not clearly implied in the words, that he found it in the place where the money was laid up. The book of the law which was found is merely characterized as the book of the Mosaic law by the words בּיד־משׁה, not necessarily as Moses' autograph. The communication of this discovery by the high priest to the state secretary Shaphan, and by him to the king, is narrated in 2 Chr 34:15-18, just as in 2 Kgs 22:8-10. The statement, 2 Chr 34:16, "And Shaphan brought the book to the king," instead of the words, "and Shaphan the ספר came (went) to the king," involves no difference as to the facts; it rather makes the matter clear. For since in 2 Kgs 22:10, immediately after the statement that Hilkiah gave him the book, it is said that Shaphan read from it to the king, he must have brought it to the king. With this elucidation, both the omission of ויּקראהוּ (2 Kgs 22:8), and the insertion of עוד after ויּשׁב, 2 Chr 34:16, is connected. The main thing, that which it concerned the author of the Chronicle to notice, was the fact that the book of the law which had been discovered was immediately brought and read to the king; while the circumstance that Shaphan, when the book was given him, also opened it and read in it, is omitted, as it had no further results. But since Shaphan did not go to the king merely to bring him the book, but rather, in the first place, to report upon the performance of the commission entrusted to him in respect of the money, this report required to be brought prominently forward by the עוד: He brought the book to the king, and besides, made his report to the king. All that has been committed to thy servants (בּיד נתן), that they do; they have poured out the money, etc. The עבדים are not Shaphan and the others mentioned in 2 Chr 34:8, but in general those who were entrusted with the oversight of the repair of the temple, among whom, indeed, the chief royal officials were not included. After this report there follows in 2 Chr 34:18 an account of the book which Shaphan had brought, and which, as we were informed in 2 Chr 34:16, in anticipation of the event, he gave to the king.


  2 Chr 34:19


  The dismay of the king at the contents of the book which was read to him, and his inquiry of the prophetess Huldah as to the judgments threatened in the law.—Compare with this the parallel account in 2 Kgs 22:11-20, with the commentary there given, as both accounts agree with the exception of some unimportant variations in expression. Instead of Abdon ben Micah (2 Chr 34:20) we find in 2 Kings Achbor ben Micayahu, perhaps the correct reading. In 2 Chr 34:21, the expression, "and for those that are left in Israel and Judah," i.e., for the remainder of the people who were left in Israel after the destruction of the kingdom, and in Judah after the divine chastisements inflicted, mainly by the Assyrians under Hezekiah and Manasseh, is clearer and more significant than that in 2 Kgs 22:13, "and for the people, and for all Judah." נתּכה, to pour itself forth (of anger), is quite as suitable as נצּתה, inflame, kindle itself, in 2 Kgs 22:13. In 2 Chr 34:22, those sent with the high priest Hilkiah are briefly designated by the words המּלך ואשׁר, and whom the king, scil. had sent; in 2 Kgs 22:14, on the contrary, the individual names are recorded (Ewald, Gramm. 292, b, would supply אמר, after the lxx). The names of the ancestors of the prophetess Huldah also are somewhat different. כּזאת, as the king had said to him, is omitted in 2 Kings.—In 2 Chr 34:24, כּל־האלות, all the curses, is more significant than כּל־דּברי, 2 Kgs 22:16. ותּתּך (2 Chr 34:25) is a statement of the result of the עזבוּני: Because they have forsaken me, my anger pours itself forth. In 2 Chr 34:27, the rhetorical expansion of the words which God had spoken of Jerusalem in the law, וגו לשׁמּה להיות, inserted in 2 Kgs 22:19 as an elucidation, are omitted. After the preceding designation of these words as "the curses written in the law," any further elucidation was superfluous. On the contents of the saying of the prophetess Huldah, see the commentary on 2 Kgs 22:16.


  2 Chr 34:29


  The reading of the book of the law in the temple, and the solemn renewal of the covenant, to which the king assembled the elders of Judah and Jerusalem, with all the people, after the saying of the prophetess Huldah had been reported to him, are recorded in 2 Kgs 23:1-3 as they are in the Chronicle, and have been commented upon at the former passage. Only 2 Chr 34:32, the contents of which correspond to the words, "And the whole people entered into the covenant" (2 Kgs 23:3), will need explanation. ויּעמד is usually translated, "he caused the people to enter into the covenant" (after 2 Kings). This is in substance correct, but exegetically cannot be defended, since בּבּרית does not precede, so as to allow of its here being supplied from the context. ויּעמד only signifies, he caused all who were in Jerusalem and Benjamin to stand, and they did according to the covenant of God; whence we can easily supply in the first clause, "and to do according to the covenant." The collocation, "in Jerusalem and in Benjamin," is an abbreviation of the complete formula, "in Jerusalem and Judah and Benjamin;" then in the following clause only the inhabitants of Jerusalem are named as representatives of the inhabitants of the whole kingdom.


  2 Chr 34:33


  But not only his own subjects did Josiah induce to act towards God in accordance with the covenant; in all the districts of the sons of Israel he removed the idolatrous abominations, and compelled every one in Israel to serve Jahve. The "sons of Israel," as distinguished from the inhabitants of Jerusalem and Benjamin (2 Chr 34:32), are the remnant of the ten tribes in their land, where Josiah, according to 2 Chr 34:6., had also destroyed the idolatrous places of worship and the images. The statement in our verse, with which the account of Josiah's cultus reform is concluded, refers to that. לעבד ויּעבד, he made to serve, compelled them to serve. By the abolition of idolatry he compelled them to worship Jahve. The last words of the verse are accordingly to be interpreted as signifying that Josiah, so long as he lived, allowed no open idolatry, but externally maintained the worship of Jahve. These measures could not effect a real, heartfelt conversion to God, and so the people fell again into open idolatry immediately after Josiah's death; and Jeremiah continually complains of the defection and corruption of Judah and Israel: cf. 2 Chr 11:1, 2 Chr 13:1, 2 Chr 25:1, etc.


  2 Chronicles 35


  2 Chr 35:1


  The solemnization of the passover.—To ratify the renewal of the covenant, and to confirm the people in the communion with the Lord into which it had entered by the making of the covenant, Josiah, immediately after the finding of the book of the law and the renewal of the covenant, appointed a solemn passover to be held at the legal time, which is only briefly mentioned in 2 Kgs 23:21-23, but in the Chronicle is minutely described.


  2 Chr 35:1


  2 Chr 35:1 contains the superscription-like statement, that Josiah held a passover to the Lord; and they held the passover in the 14th day of the first month, consequently at the time fixed in the law. It happened otherwise under Hezekiah (2 Chr 30:2, 2 Chr 30:13, and 2 Chr 30:15). With 2 Chr 35:2 commences the description of the festival: and first we have the preparations, the appointment of the priests and Levites to perform the various services connected with the festival (2 Chr 35:2-6), and the procuring of the necessary beasts for sacrifice (2 Chr 35:10-15); then the offering of the sacrifices and the preparation of the meals (2 Chr 35:10-15); and finally the characterization of the whole festival (2 Chr 35:16-19).


  2 Chr 35:2


  He appointed the priests according to their guards or posts, i.e., according to the service incumbent upon each division, and "he strengthened them for the service of the house of Jahve," namely, by encouraging speech, and by teaching as to the duties devolving upon them, according to the provisions of the law. Cf. the summons of Hezekiah, 2 Chr 29:5.; and as to the יחזּק, Neh 2:18.


  2 Chr 35:3-4


  The Levites are designated "those teaching all Israel, those holy to the Lord," in reference to what is commanded them in the succeeding verses. The Keth. מבונים does not elsewhere occur, and must be regarded as a substantive: the teachers; but it is probably only an orthographical error for מבינים (Neh 8:7), as the Keri demands here also. As to the fact, cf. 2 Chr 17:8. The Levites had to teach the people in the law. Josiah said to them, "Set the ark in the house which Solomon did build; not is to you to bear upon the shoulder;" i.e., ye have not any longer to bear it on your shoulders, as formerly on the journey through the wilderness, and indeed till the building of the temple, when the ark and the tabernacle had not yet any fixed resting-place (1 Chr 17:5). The summons וגו את־ערון וּ תּן is variously interpreted. Several Rabbins regard it as a command to remove the ark from its place in the most holy place into some subterranean chamber of the temple, so as to secure its safety in the event of the threatened destruction of the temple taking place. But this hypothesis needs no refutation, since it in no way corresponds to the words used. Most ancient and modern commentators, on the other hand, suppose that the holy ark had, during the reigns of the godless Manasseh and Amon, either been removed by them from its place, or taken away from the most holy place, from a desire to protect it from profanation, and hidden somewhere; and that Josiah calls upon the Levites to bring it back again to its place. Certainly this idea is favoured by the circumstance that, just as the book of the law, which should have been preserved in the ark of the covenant, had been lost, and was only recovered when the temple was being repaired, so the ark also may have been removed from its place. But even in that case the sacred ark would have been brought back to its place, according to the law, at the completion of the purification of the temple, before the king and people made the covenant with Jahve, after the law had been read to them in the temple, and could not have remained in its hiding-place until the passover. Still less probable is Bertheau's conjecture, "that the Levites bore the just reconsecrated ark upon their shoulders at the celebration of the passover, under the idea that they were bound by the law to do so; but Josiah taught them that the temple built by Solomon had caused an alteration in that respect. They were no longer bearers of the ark; they might set it in its place, and undertake other duties." For the idea that the Levites bore the ark at the celebration of the passover is utterly inconsistent with the context, since 2 Chr 35:3-6 do not treat of what was done at the passover, but merely of that which was to be done. But even if we were to alter "they bare" into "they wished to bear," yet there is no historic ground for the idea attributed by Bertheau to the Levites, that at the celebration of the passover the ark was to be brought forth from the most holy place, and carried in procession in the temple courts or elsewhere. Finally, the reasons stated for the call, וגו תּנוּ, cannot be made to harmonize with the two views above mentioned. If it was only the bringing back of the ark to its ancient place in the most holy place which is here spoken of, why are the words "which Solomon built" added after בּבּית; and why is the command based upon the statement, "Ye have not to carry it any more upon your shoulders, but are to serve the Lord your God and His people in another way"? Both the additional clause and these reasons for the command show clearly that Josiah, in the words וגו תּנוּ, did not command something which they were to do at the approaching passover, but merely introduces therewith the summons: "Serve now the Lord," etc. R. Sal. saw this, and has given the sense of the verse thus: quum non occupemini amplius ullo labore vasa sacra portandi, Deo servite et populo ejus mactando et excoriando agnos paschales v. 4ff. It therefore only remains to ascertain how this signification is consistent with the words בּבּית הק את־ארון תּנוּ. The exhortation, "Set the ark in the house," must certainly not be understood to mean, "Leave it in the place where it has hitherto stood," nor, "Bring the sacred ark back into the house;" for נתן with בּ does not mean to bring back, but only to place anywhere, set; and is here used not of material placing, but of mental. "Set the ark in the house" is equivalent to, "Overlook, leave it in the temple; you have not any longer, since Solomon built a house for it, to bear it upon your shoulders;" i.e., Think not on that which formerly, before the building of the temple, belonged to your service, but serve the Lord and His people now in the manner described in 2 Chr 35:4. The interpretation of the words as denoting a material setting or removing of the ark, is completely excluded by the facts, (1) that in the description of what the Levites did at the passover, "according to the command of the king," which follows (2 Chr 35:10-15), not a word is said of the ark; and (2) that the bearing of the ark into the most holy place was not the duty of the Levites, but of the priests. The duty of the Levites was merely to bear the ark when it had to be transported for great distances, after the priests had previously wrapped it up in the prescribed manner. In 2 Chr 35:4-6 the matters in which they are to serve the Lord in the preparation of the passover are more fully stated. The Keth. הכונו is imper. Niphal, הכּונוּ, Make yourselves ready according to your fathers'-houses, in your divisions, according to the writing of David. בּ in בּכתב, as in בּמצות, 2 Chr 29:25; but כּתב does not = מצות, but is to be understood of writings, in which the arrangements made by David and Solomon in reference to the service of the Levites were recorded.


  2 Chr 35:5


  "Stand in the sanctuary for the divisions of the fathers'-houses of your brethren, the people of the nation, and indeed a part of a father's-house of the Levites;" i.e., Serve your brethren the laymen, according to their fathers'-houses, in the court of the temple, in such fashion that a division of the Levites shall fall to each father's-house of the laymen; cf. 2 Chr 35:12. So Bertheau correctly; but he would erase the ו before הלקּת without sufficient reason. Older commentators have supplied the preposition ל before הלקּת: Stand, according to the divisions of the fathers'-houses, and according to the division of a father's-house of the Levites; which gives the same sense, but can hardly be justified grammatically.


  2 Chr 35:6


  Kill the passover, and sanctify yourselves, and prepare it (the passover) for your brethren (the laymen), doing according to the word of the Lord by Moses (i.e., according to the law of Moses). The sanctification mentioned between the killing and the preparation of the passover probably consisted only in this, that the Levites, after they had slain the lamb, had to wash themselves before they gave the blood to the priest to sprinkle upon the altar (cf. 2 Chr 35:11 and 2 Chr 30:16). As to the slaying of the lamb by the Levites, cf. the remarks on 2 Chr 30:16.


  2 Chr 35:7-9


  The bestowal of beasts for sacrifice on the part of the king and his princes.—2 Chr 35:7. The king gave (ירם as in 2 Chr 30:24) to the sons of the people small cattle, viz., lambs and young goats, all for the passover-offerings, for all that were present, to the number of 30,000 (head), and 3000 bullocks from the possession of the king (cf. 2 Chr 31:3; 2 Chr 32:29). כּל־הנּמצא is all the people who were present, who had come to the feast from Jerusalem and the rest of Judah without having brought lambs for sacrifice.


  2 Chr 35:8-9


  And his princes (the king's princes, i.e., the princes of the kingdom) presented for a free-will offering to the people, the priests, and the Levites. לנדבה is not to be taken adverbially, as Berth. thinks: according to goodwill, but corresponds to the לפּסחים, i.e., for free-will offerings, Lev 7:16. The number of these gifts is not stated. From the princes of the king we must distinguish the prefects of the house of God and the princes of the Levites, who are mentioned by name in 2 Chr 35:8, 2 Chr 35:9. Of these the first presented sheep and cattle for passover-sacrifices to the priests, the latter to the Levites. Of the three נגידים of the house of God named in 2 Chr 35:8, Hilkiah is the high priest (2 Chr 34:9), Zechariah perhaps the next to him (משׁנה כּהן, 2 Kgs 25:18; Jer 52:24), and Jehiel is probably, as Berth. conjectures, the chief of the line of Ithamar, which continued to exist even after the exile (Ezr 8:2). Of the Levite princes (2 Chr 35:9) six names are mentioned, three of which, Conaniah, Shemaiah, and Jozabad, are met with under Hezekiah in 2 Chr 31:12-15, since in the priestly and Levitic families the same names recur in different generations. The Conaniah in Hezekiah's time was chief overseer of the temple revenues; the two others were under overseers. Besides the פּסהים for which the king and the princes of the priests and of the Levites gave צאן, i.e., lambs and young goats, בּקר, oxen, in considerable numbers, are mentioned as presents; 3000 from the king, 300 from the princes of the priests, and 500 from the princes of the Levites. Nothing is said as to the purpose of these, but from 2 Chr 35:13 we learn that the flesh of them was cooked in pots and caldrons, and consequently that they were intended for the sacrificial meals during the seven days of the Mazzoth-feast; see on 2 Chr 35:12 and 2 Chr 35:13.


  2 Chr 35:10-15


  The preparation of the paschal sacrifice and the paschal meals.—2 Chr 35:10 leads on to the carrying out of the arrangements. "So the service was prepared;" the preparation for the festival mentioned in 2 Chr 35:3-9 was carried out. The priests stood at their posts (cf. 2 Chr 30:16), and the Levites according to their courses, according to the command of the king (in 2 Chr 35:4 and 2 Chr 35:5).


  2 Chr 35:11


  And they (the Levites, cf. 2 Chr 35:6) slew the passover (the lambs and young goats presented for the passover meal), and the priests sprinkled (the blood of the paschal lambs) from their hand (i.e., which the Levites gave them), while the Levites flayed them; as also under Hezekiah, 2 Chr 30:17.


  2 Chr 35:12


  "And they took away the burnt-offerings, to give them to the divisions of the fathers'-houses of the sons of the people, to offer unto the Lord, as it is written in the book of Moses; and so also in regard to the oxen." הסיר signifies the taking off or separating of the pieces intended to be burnt upon the altar from the beasts slain for sacrifice, as in Lev 3:9., Lev 4:31. העלה, in this connection, can only signify the parts of the paschal lamb which were to be burnt upon the altar, viz., the same parts which were separated from sheep and goats when they were brought as thank-offerings and burnt upon the altar (Lev 3:6-16). These pieces are here called העלה, because they not only were wholly burnt like the burnt-offering, but also were burnt upon the flesh of the evening burnt-offering to God, for a savour of good pleasure; cf. Lev 3:11, Lev 3:16, with Lev 1:13. They cannot have been special burnt-offerings, which were burnt along with or at the same time with the fat of the paschal lambs; for there were no special festal burnt-offerings, besides the daily evening sacrifice, prescribed for the passover on the evening of the 14th Nisan; and the oxen given by the king and the princes for the passover are specially mentioned in the concluding clause of the verse, לבּקר וכן, so that they cannot have been included in העלה. The suffix in לתתּם might be referred to הפּסח: to give the paschal lambs, after the עלה had been separated from them, to the divisions of the people. But the following ליהוה להקריב does not harmonize with that interpretation; and the statement in 2 Chr 35:13, that the Levites gave the roasted and boiled flesh to the sons of the people, is still more inconsistent with it. We must consequently refer לתתּם to the immediately preceding noun, העלה: to give the parts separated from the paschal lambs to be burnt upon the altar to the divisions of the people, that they might offer them to the Lord. This can only mean that each division of the fathers'-houses of the people approached the altar in turn to give the portions set apart from the עלה to the priests, who then offered them on the fire of the altar to the Lord. On בס כּכּתוּב Gusset. has already rightly remarked: Lex Mosis hic allegatur non quasi omnia illa quae praecedunt, exprimerentur in ipsa, sed respective seu respectu eorum quae mandata erant; quibus salvis adjungi potuerunt quidam modi agendi innocui et commodi ad legis jussa exsequenda. לבּקר וכן, and so was it done also with the oxen, which consequently were not offered as burnt-offerings, but as thank-offerings, only the fat being burnt upon the altar, and the flesh being used for sacrificial meals.


  2 Chr 35:13


  The passover, i.e., the flesh of the paschal lamb, they roasted (בּאשׁ בּשּׁל, to make ready upon the fire, i.e., roast; see on Exo 12:9), according to the ordinance (as the law appointed); and "the sanctified (as they called the slaughtered oxen, cf. 2 Chr 29:33) they sod (שּׁלוּ, sc. במּים, cf. Exo 12:9) in pots, caldrons, and pans, and brought it speedily to the sons of the people," i.e., the laymen. From this Bertheau draws the conclusion, "that with the paschal lambs the oxen were also offered as thank-offerings; and the sacrificial meal consisted not merely of the paschal lamb, but also of the flesh of the thank-offerings: for these must have been consumed on the same day as they were offered, though the eating of them on the following day was not strictly forbidden, Lev 7:15-18." But this conclusion is shown to be incorrect even by this fact, that there is no word to hint that the roasting of the paschal lambs and the cooking of the flesh of the oxen which were offered as thank-offerings took place simultaneously on the evening of the 14th Nisan. This is implied neither in the לבּקר וכן, nor in the statement in 2 Chr 35:14, that the priests were busied until night in offering the עלה and the חלבים. According to 2 Chr 35:17, the Israelites held on that day, not only the passover, but also the Mazzoth-feast, seven days. The description of the offering and preparation of the sacrifices, partly for the altar and partly for the meal, 2 Chr 35:13-15, refers, therefore, not only to the passover in its more restricted sense, but also to the seven days' Mazzoth festival, without its being expressly stated; because both from the law and from the practice it was sufficiently well known that at the פּסח meal only צאן (lambs or goats) were roasted and eaten; while on the seven following days of the Mazzoth, besides the daily burnt-offering, thank-offerings were brought and sacrificial meals were held; see on Deu 16:1-8. The connecting, or rather the mingling, of the sacrificial meal prepared from the roasted lambs with the eating of the sodden flesh of oxen, would have been too great an offence against the legal prescriptions for the paschal meal, to be attributed either to King Josiah, to the priesthood, or to the author of the Chronicle, since the latter expressly remarks that the celebration was carried out according to the prescription of the law of Moses, and according to the "right."


  2 Chr 35:14-15


  And afterwards (אחר, postea, after the passover had been prepared for the laymen in the way described) the Levites prepared it for themselves and for the priests; for the latter, however, only because they were busied with the offering of the עלה and the חלבים till night. Most expositors understand by עלה the fat of the paschal lambs, which was burnt upon the altar, as in 2 Chr 35:12; and חלבים, the fat of oxen, which was likewise burnt upon the altar, "but was not, as it seems, designated by the expression העלה" (Berth.). This interpretation certainly at first sight seems likely; only one cannot see why only the fat of the oxen, and not that of the paschal lambs also, should be called חלבים, since in the law the parts of all thank-offerings (oxen, sheep, and goats) which were burnt upon the altar are called חלבים. We will therefore be more correct if we take והחלבים to be a more exact definition of העלה: the burnt-offering, viz., the fat which was offered as a burnt-offering; or we may take העלה here to denote the evening burnt-offering, and החלבים the fat of the paschal lambs. But even if the first-mentioned interpretation were the only correct one, yet it could not thence be concluded that on the passover evening (the 14th Nisan) the fat not only of the 37,600 lambs and goats, but also of the 3800 oxen, were offered upon the altar; the words, that the priests were busied until night with the offering of the עלה and the חלבים, are rather used of the sacrificing generally during the whole of the seven days' festival. For the compressed character of the description appears in 2 Chr 35:15, where it is remarked that neither the singers nor the porters needed to leave their posts, because their brethren the Levites prepared (the meal) for them. With the words, "according to the command of David," etc., cf. 1 Chr 25:1 and 1 Chr 25:6.


  2 Chr 35:16-19


  The character of the passover and Mazzoth festivals.—2 Chr 35:16.


  "So all the service of the Lord was prepared the same day, in regard to the preparing of the passover, and the offering of the burnt-offerings upon the altar, according to the command of the king." This statement, like that in 2 Chr 35:10, summarizes all that precedes, and forms the transition to the concluding remarks on the whole festival. ההוּא בּיּום is not to be limited to the one afternoon and evening of the fourteenth day of the month, but refers to the whole time of the festival, just as יום in Gen 2:4 embraces the seven days of creation. "עלות are the עלה and the חלבים (2 Chr 35:14)" (Berth.); but it by no means follows from that, that "at the passover, besides the regular burnt-offering (Num 28:4), no burnt-offering would seem to have been offered," but rather that the words have a more general signification, and denote the sacrifices at the passover and Mazzoth festivals.


  2 Chr 35:17


  The duration of the festival. The Israelites who had come kept the passover "at that time (that is, according to 2 Chr 35:1, on the fourteenth day of the first month), and the Mazzoth seven days," i.e., from the 15th to the 21st of the same month.


  2 Chr 35:18-19


  2 Chr 35:18 contains the remark that the Israelites had not held such a passover since the days of the prophet Samuel and all the kings; cf. 2 Kgs 23:22, where, instead of the days of Samuel, the days of the judges are mentioned. On the points which distinguished this passover above others, see the remarks on 2 Kgs 23:22. In the concluding clause we have a rhetorical enumeration of those who participated in the festival, beginning with the king and ending with the inhabitants of Jerusalem. הנּמצא ישׂראל are the remnant of the kingdom of the ten tribes who had come to the festival; cf. 2 Chr 34:33.—In 2 Chr 35:19 the year of this passover is mentioned in conclusion. The statement, "in the eighteenth year of the reign of Josiah," refers back to the same date at the beginning of the account of the cultus reform (2 Chr 34:8 and 2 Kgs 22:3), and indicates that Josiah's cultus reform culminated in this passover. Now since the passover fell in the middle of the first month of the year, and, according to 2 Chron 34 and 2 Kings 22, the book of the law was also found in the eighteenth year of Josiah's reign, many commentators have imagined that the eighteenth year of the king is dated from the autumn; so that all that is narrated in 2 Chronicles, from 34:8-35:19, happened within a period of six months and a half. This might possibly be the case; since the purification and repair of the temple may have been near their completion when the book of the law was found, so that they might hold the passover six months afterwards. But our passage does not require that the years of the king's reign should be dated from the autumn, and there are not sufficient grounds for believing that such was the case. Neither in our narrative, nor in 2 Kings 22 and 23, is it said that the passover was resolved upon or arrange din consequence of the finding of the book of the law. Josiah may therefore have thought of closing and ratifying the restoration of the Jahve-worship by a solemn passover festival, even before the finding of the book; and the two events need not be widely separated from each other. But from the way in which the account in 2 Kings 22 and 23 is arranged, it is not improbable that the finding of the book of the law may have occurred before the beginning of the eighteenth year of Josiah's reign, and that date may have been placed at the beginning and end of the narrative, because the cultus reform was completed with the celebration of the passover in his eighteenth year.


  2 Chr 35:20


  The end of Josiah's reign; his death in battle against Pharaoh Necho. Cf. 2 Kgs 23:25-30.—The catastrophe in which the pious king found his death is in 2 Kings introduced by the remark, that although Josiah returned unto the Lord with all his heart and all his soul and all his strength, and walked altogether according to the law, so that there was no king before him, and none arose after him, who was like him, yet the Lord did not turn away from the fierceness of His great wrath against Judah, and resolved to remove Judah also out of His sight, because of the sins of Manasseh. This didactic connecting of the tragical end of the pious king with the task of his reign, which he followed out so zealously, viz., to lead his people back to the Lord, and so turn away the threatened destruction, is not found in the Chronicle. Here the war with Necho, in which Josiah fell, is introduced by the simple formula: After all this, that Josiah had prepared the house, i.e., had restored and ordered the temple worship, Necho the king of Egypt came up to fight at Carchemish on the Euphrates, and Josiah went out against him. For further information as to Necho and his campaign, see on 2 Kgs 23:29.


  2 Chr 35:21


  Then he (Pharaoh Necho) sent messengers to him, saying, "What have I to do with thee, thou king of Judah? Not against thee, thee, (do I come) to-day (now), but against my hereditary enemy; and God has said that I must make haste: cease from God, who is with me, that I destroy thee not." ולך מה־לּי, see Jdg 11:12; 2 Sam 16:10. אתּה is an emphatic repetition of the pronominal suffix; cf. Gesen. Gr. 121. 3. היּום, this day, that is, at present. מלחמתּי בּית does not signify, my warlike house, but, the house of my war, i.e., the family with which I wage war, equivalent to "my natural enemy in war, my hereditary enemy." This signification is clear from 1 Chr 18:10 and 2 Sam 8:10, where "man of the war of Tou" denotes, the man who waged war with Tou.


  The God who had commanded Pharaoh to make haste, and whom Josiah was not to go against, is not an Egyptian god, as the Targ. and many commentators think, referring to Herod. ii. 158, but the true God, as is clear from 2 Chr 35:22. Yet we need not suppose, with the older commentators, that God had sive per somnium sive per prophetam aliquem ad ipsum e Judaea missum spoken to Pharaoh, and commanded him to advance quickly to the Euphrates. For even had Pharaoh said so in so many words, we could not here think of a divine message made known to him by a prophet, because God is neither called יהוה nor האלהים, but merely אלהים, and so it is only the Godhead in general which is spoken of; and Pharaoh only characterizes his resolution as coming from God, or only says: It was God's will that Josiah should not hinder him, and strive against him. This Pharaoh might say without having received any special divine revelation, and after the warning had been confirmed by the unfortunate result for Josiah of his war against Necho; the biblical historian also might represent Necho's words as come from God, or "from the mouth of God."


  2 Chr 35:22-24


  But Josiah turned not his face from him, i.e., did not abandon his design, "but to make war against him he disguised himself." התהפּשׂ denotes elsewhere to disguise by clothing, to clothe oneself falsely (2 Chr 18:29; 1 Kgs 20:38; 1 Kgs 22:30), and to disfigure oneself (Job 30:18). This signification is suitable here also, where the word is transferred to the mental domain: to disfigure oneself, i.e., to undertake anything which contradicts one's character. During his whole reign, Josiah had endeavoured to carry out the will of God; while in his action against Pharaoh, on the contrary, he had acted in a different way, going into battle against the will of God.


  As to the motive which induced Josiah, notwithstanding Necho's warning, to oppose him by force of arms, see the remark on 2 Kgs 23:29. The author of the Chronicle judges the matter from the religious point of view, from which the undertaking is seen to have been against the will of God, and therefore to have ended in Josiah's destruction, and does not further reflect on the working of divine providence, exhibited in the fact that the pious king was taken away before the judgment, the destruction of the kingdom of Judah, broke over the sinful people. For further information as to the Valley of Megiddo, the place where the battle was fought, and on the death of Josiah, see 2 Kgs 23:29. The העבירוּני, bring me forth (2 Chr 35:23), is explained in 2 Chr 35:24 : his servants took him, mortally wounded by an arrow, from the war-chariot, and placed him in a second chariot which belonged to him, and probably was more comfortable for a wounded man.


  2 Chr 35:25-27


  The death of the pious king was deeply lamented by his people. The prophet Jeremiah composed a lamentation for Josiah: "and all the singing-men and singing-women spake in their lamentations of Josiah unto this day;" i.e., in the lamentation which they were wont to sing on certain fixed days, they sung also the lamentation for Josiah. "And they made them (these lamentations) an ordinance (a standing custom) in Israel, and they are written in the lamentations," i.e., in a collection of lamentations, in which, among others, that composed by Jeremiah on the death of Josiah was contained. This collection is, however, not to be identified with the Lamentations of Jeremiah over the destruction of Jerusalem and the kingdom of Judah, contained in our canon.—On 2 Chr 35:26. cf. 2 Kgs 23:28. הסדיו as in 2 Chr 32:32. בת כּכּתוּב, according to that which is written in the law of Moses, cf. 2 Chr 31:3. וּדבריו is the continuation of דּברי יתר (2 Chr 35:26).


  2 Chronicles 36


  The Last Kings of Judah; the Destruction of Jerusalem; Judah Led Away Captive; and the Babylonian Exile—2 Chronicles 36


  As the kingdom of Judah after Josiah's death advanced with swift steps to its destruction by the Chaldeans, so the author of the Chronicle goes quickly over the reigns of the last kings of Judah, who by their godless conduct hastened the ruin of the kingdom. As to the four kings who reigned between Josiah's death and the destruction of Jerusalem, he gives, besides their ages at their respective accessions, only a short characterization of their conduct towards God, and a statement of the main events which step by step brought about the ruin of the king and the burning of Jerusalem and the temple.


  2 Chr 36:1


  The reign of Jehoahaz. Cf. 2 Kgs 23:30-35.—After Josiah's death, the people of the land raised his son Jehoahaz (Joahaz), who was then twenty-three years old, to the throne; but he had been king in Jerusalem only three months when the Egyptian king (Necho) deposed him, imposed upon the land a fine of 100 talents of silver and one talent of gold, made his brother Eliakim king under the name Jehoiakim, and carried Jehoahaz, who had been taken prisoner, away captive to Egypt. For further information as to the capture and carrying away of Jehoahaz, and the appointment of Eliakim to be king, see on 2 Kgs 23:31-35.


  2 Chr 36:5


  The reign of Jehoiakim. Cf. 2 Kings 23:36-24:7.—Jehoiakim was at his accession twenty-five years of age, reigned eleven years, and did that which was evil in the eyes of Jahve his God.


  2 Chr 36:6-8


  "Against him came Nebuchadnezzar (in inscriptions, Nabucudurriusur, i.e., Nebo coronam servat; see on Dan. S. 56) the king of Babylon, and bound him with brazen double fetters to carry him to Babylon." This campaign, Nebuchadnezzar's first against Judah, is spoken of also in 2 Kings 24 and Dan 1:1-2. The capture of Jerusalem, at which Jehoiakim was put in fetters, occurred, as we learn from Dan 1:1, col. c. Jer 46:2 and Jer 36:7, in the fourth year of Jehoiakim's reign, i.e., in the year 606 b.c.; and with it commence the seventy years of the Chaldean servitude of Judah. Nebuchadnezzar did not carry out his purpose of deporting the captured king Jehoiakim to Babylon, but allowed him to continue to reign at Jerusalem as his servant (vassal). To alter the infin. להוליכו into the perf., or to translate as the perf., is quite arbitrary, as is also the supplying of the words, "and he carried him away to Babylon." That the author of the Chronicle does not mention the actual carrying away, but rather assumes the contrary, namely, that Jehoiakim continued to reign in Jerusalem until his death, as well known, is manifest from the way in which, in 2 Chr 36:8, he records his son's accession to the throne. He uses the same formula which he has used in the case of all the kings whom at their death their sons succeeded, according to established custom. Had Nebuchadnezzar dethroned Jehoiakim, as Necho deposed Jehoahaz, the author of the Chronicle would not have left the installation of Jehoiachin by the Chaldean king unmentioned. For the defence of this view against opposing opinions, see the commentary on 2 Kgs 24:1 and Dan 1:1; and in regard to 2 Chr 36:7, see on Dan 1:2. The Chronicle narrates nothing further as to Jehoiakim's reign, but refers, 2 Chr 36:8, for his other deeds, and especially his abominations, to the book of the kings of Israel and Judah, whence the most important things have been excerpted and incorporated in 2 Kgs 24:1-4. עשׂה אשׁר תּועבותיו Bertheau interprets of images which he caused to be prepared, and עליו הנּמצא of his evil deeds; but in both he is incorrect. The passages which Bertheau cites for his interpretation of the first words, Jer 7:9. and Eze 8:17, prove the contrary; for Jeremiah mentions as תּועבות of the people, murder, adultery, false swearing, offering incense to Baal, and going after other gods; and Ezekiel, loc. cit., uses תּועבות עשׂות of the idolatry of the people indeed, but not of the making of images—only of the worship of idols, the practice of idol-worship. The abominations, consequently, which Jehoiakim committed are both his evil deeds and crimes, e.g., the shedding of innocent blood (2 Kgs 24:4), as well as the idolatry which he had practised. עליו הנּמצא, "what was found upon him," is a comprehensive designation of his whole moral and religious conduct and attitude; cf. 2 Chr 19:3. Jehoiakim's revolt from Nebuchadnezzar after three years' servitude (2 Kgs 24:1) is passed over by the author of the Chronicle, because the punishment of this crime influenced the fate of the kingdom of Judah only after his death. The punishment fell upon Jehoiachin; for the detachments of Arameans, Moabites, and Ammonites, which were sent by Nebuchadnezzar to punish the rebels, did not accomplish much.


  2 Chr 36:9


  The reign of Jehoiachin. Cf. 2 Kgs 24:8-17.—Jehoiachin's age at his accession is here given as eight years, while in 2 Kgs 24:8 it is eighteen. It is so also in the lxx and Vulg.; but a few Hebr. codd., Syr., and Arab., and many manuscripts of the lxx, have eighteen years in the Chronicle also. The number eight is clearly an orthographical error, as Thenius also acknowledges. Bertheau, on the contrary, regards the eight of our text as the original, and the number eighteen in 2 Kings as an alteration occasioned by the idea that eighteen years appeared a more fitting age for a king than eight years, and gives as his reason, "that the king's mother is named along with him, and manifestly with design, 2 Kgs 24:12, 2 Kgs 24:15, and Jer 22:26, whence we must conclude that she had the guardianship of the young king." A perfectly worthless reason. In the books of Kings the name of the mother is given in the case of all the kings after their accession has been mentioned, without any reference to the age of the kings, because the queen-mother occupied a conspicuous position in the kingdom. It is so in the case of Jehoiakim and Jehoiachin, 2 Kgs 23:36 and 2 Kgs 24:8. On account of her high position, the queen-mother is mentioned in 2 Kgs 24:12 and 2 Kgs 24:15, and in Jeremiah, among those who submitted to Nebuchadnezzar and were carried away to Babylon. The correctness of the number eighteen is, however, placed beyond doubt by Eze 19:5-9, where the prophet portrays Jehoiachin as a young lion, which devoured men, and knew widows, and wasted cities. The knowing of widows cannot apply to a boy of eight, but might well be said of a young man of eighteen. Jehoiachin ruled only three months and ten days in Jerusalem, and did evil in the eyes of Jahve. At the turn of the year, i.e., in spring, when campaigns were usually opened (cf. 1 Kgs 20:22; 2 Sam 11:1), Nebuchadnezzar sent his generals (2 Kgs 24:10), and brought him to Babylon, with the goodly vessels of the house of Jahve, and made his (father's) brother Zedekiah king in Judah. In these few words the end of Jehoiachin's short reign is recorded. From 2 Kgs 24:10-16 we learn more as to this second campaign of Nebuchadnezzar against Jerusalem, and its issues for Judah; see the commentary on that passage. Zidkiyah (Zedekiah) was, according to 2 Kgs 24:17, not a brother, but דּוד, uncle or father's brother, of Jehoiachin, and was called Mattaniah, a son of Josiah and Hamutal, like Jehoahaz (2 Kgs 24:18, cf. 2 Kgs 23:31), and is consequently his full brother, and a step-brother of Jehoiakim. At his appointment to the kingdom by Nebuchadnezzar he received the name Zidkiyah (Zedekiah). אהיו, in 2 Chr 36:10, is accordingly to be taken in its wider signification of blood-relation.


  2 Chr 36:11


  The reign of Zedekiah; the destruction of Jerusalem, and Judah carried away into exile. Cf. 2 Kings 24:18-25:21.—Zedekiah, made king at the age of twenty-one years, reigned eleven years, and filled up the measure of sins, so that the Lord was compelled to give the kingdom of Judah up to destruction by the Chaldeans. To that Zedekiah brought it by the two main sins of his evil reign,—namely, by not humbling himself before the prophet Jeremiah, from the mouth of Jahve (2 Chr 36:12); and by rebelling against King Nebuchadnezzar, who had caused him to swear by God, and by so hardening his neck (being stiff-necked), and making stout his heart, that he did not return to Jahve the God of Israel. Zedekiah's stiffness of neck and hardness of heart showed itself in his refusing to hearken to the words which Jeremiah spoke to him from the mouth of God, and his breaking the oath he had sworn to Nebuchadnezzar by God. The words, "he humbled himself not before Jeremiah," recall Jer 37:2, and the events narrated in Jer 37 and 38, and 21:4-22:9, which show how the chief of the people ill-treated the prophet because of his prophecies, while Zedekiah was too weak and languid to protect him against them. The rebellion against Nebuchadnezzar, to whom he had sworn a vassal's oath of fidelity, is mentioned in 2 Kgs 24:20, and Eze 17:13. also, as a great crime on the part of Zedekiah and the chief of the people; see the commentary on both passages. In consequence of this rebellion, Nebuchadnezzar marched against Judah with a powerful army; and after the capture of the fenced cities of the land, he advanced to the siege of Jerusalem, which ended in its capture and destruction, 2 Kgs 25:1-10. Without further noticing these results of this breach of faith, the author of the Chronicle proceeds to depict the sins of the king and of the people. In the first place, he again brings forward, in 2 Chr 36:13, the stiffness of neck and obduracy of the king, which manifested itself in the acts just mentioned: he made hard his neck, etc. Bertheau would interpret the words וגו ויּקשׁ, according to Deu 2:30, thus: "Then did God make him stiff-necked and hardened his heart; so that he did not return to Jahve the God of Israel, notwithstanding the exhortations of the prophets." But although hardening is not seldom represented as inflicted by God, there is here no ground for supposing that with ויּקשׁ the subject is changed, while the bringing forward of the hardening as an act of God does not at all suit the context. And, moreover, ערף הקשׁה, making hard the neck, is nowhere ascribed to God, it is only said of men; cf. 2 Kgs 17:14; Deu 10:16; Jer 19:15, etc. To God only את־לב הקשׁה or את־רוּח is attributed, Exo 7:3; Deu 2:30.


  2 Chr 36:14


  "And all princes of the priests and the people increased faithless transgressions, like to all the abominations of the heathen, and defiled the house of the Lord which He had consecrated in Jerusalem." Bertheau would refer this censure of their idolatry and the profanation of the temple to the guilt incurred by the whole people, especially in the time of Manasseh, because, from all we know from the book of Jeremiah, the reproach of idolatry did not at all, or at least did not specially, attach to the princes of the priests and the people in the time of Zedekiah. But this reason is neither tenable nor correct; for from Ezek 8 it is perfectly manifest that under Zedekiah, not only the people, but also the priesthood, were deeply sunk in idolatry, and that even the courts of the temple were defiled by it. And even though that idolatry did not take its rise under Zedekiah, but had been much practised under Jehoiakim, and was merely a revival and continuation of the idolatrous conduct of Manasseh and Amon, yet the reference of our verse to the time of Manasseh is excluded by the context; for here only that which was done under Zedekiah is spoken of, without any reference to earlier times.


  Meanwhile God did not leave them without exhortation, warning, and threatening.—2 Chr 36:15. Jahve sent to them by His messengers, from early morning onwards continually, for He spared His people and His dwelling-place; but they mocked the messengers of God, despised His words, and scoffed at His prophets. בּיד שׁלח, to send a message by any one, to make a sending. The object is to be supplied from the verb. ושׁלוח השׁכּם exactly as in Jer 26:5; Jer 29:19. For He spared His people, etc., viz., by this, that He, in long-suffering, again and again called upon the people by prophets to repent and return, and was not willing at once to destroy His people and His holy place. מלעיבים is ἁπ. λεγ., in Syr. it signifies subsannavit; the Hithp. also, מתּעתּעים (from תּעע), occurs only here as an intensive: to launch out in mockery. The distinction drawn between מלאכים (messengers) and נביאים (prophets) is rhetorical, for by the messengers of God it is chiefly prophets who are meant; but the expression is not to be confined to prophets in the narrower sense of the word, for it embraces all the men of God who, by word and deed, censured and punished the godless conduct of the idolaters. The statement in these two verses is certainly so very general, that it may apply to all the times of gradually increasing defection of the people from the Lord their God; but the author of the Chronicle had primarily in view only the time of Zedekiah, in which the defection reached its highest point. It should scarcely be objected that in the time of Zedekiah only Jeremiah is known as a prophet of the Lord, since Ezekiel lived and wrought among the exiles. For, in the first place, it does not hence certainly follow that Jeremiah and Ezekiel were the only prophets of that time; then, secondly, Jeremiah does not speak as an individual prophet, but holds up to the people the witness of all the earlier prophets (cf. e.g., 2 Chr 26:4-5), so that by him all the former prophets of God spoke to the people; and consequently the plural, His messengers, His prophets, is perfectly true even for the time of Zedekiah, if we always keep in mind the rhetorical character of the style. וגו עלות עד, until the anger of Jahve rose upon His people, so that there was no healing (deliverance) more.


  2 Chr 36:17


  When the moral corruption had reached this height, judgment broke upon the incorrigible race. As in 2 Chr 36:12-16 the transgressions of the king and people are not described according to their historical progression, but are portrayed in rhetorical gradation; so, too, in 2 Chr 36:17-21 the judgment upon the sinful people and kingdom is not represented in its historical details, but only rhetorically in its great general outlines. "Then brought He upon them the king of the Chaldeans, who slew their young men with the sword in their sanctuary, and spared not the youth and the maiden, the old man and the grey-headed; he gave everything into his hand." Prophetic utterances form the basis of this description of the fearful judgment, e.g., Jer 15:1-9; Jer 32:3., Eze 9:6; and these, again, rest upon Deu 32:25. The subject in the first and last clause of the verse is Jahve. Bertheau therefore assumes that He is also the subject of the intermediate sentence: "and God slew their young men in the sanctuary;" but this can hardly be correct. As in the expansion of the last clause, "he gave everything into his hand," which follows in 2 Chr 36:18, not Jahve but the king of Babylon is the subject; so also in the expansion of the first clause, which וגו ויּהרג introduces, the king of the Chaldeans is the subject, as most commentators have rightly recognised. By מקדּשׁם בּבית the judgment is brought into definite relationship to the crime: because they had profaned the sanctuary by idolatry (2 Chr 36:14), they themselves were slain in the sanctuary. On נתן ב הכּל, cf. Jer 27:6; Jer 32:3-4. הכּל includes things and persons, and is specialized in 2 Chr 36:18-20.


  2 Chr 36:18


  All the vessels of the house of God, the treasures of the temple, and of the palace of the king and of the princes, all he brought to Babylon.


  2 Chr 36:19


  They burnt the house of God; they pulled down the walls of Jerusalem, and burnt all the palaces of the city with fire, and all the costly vessels were devoted to destruction. On להשׁחית, cf. 2 Chr 12:12.


  2 Chr 36:20


  He who remained from the sword, i.e., who had not been slain by the sword, had not fallen and died in war, Nebuchadnezzar carried away to Babylon into captivity; so that they became servants to him and to his sons, as Jeremiah (Jer 27:7) prophesied, until the rise of the kingdom of the Persians. These last words also are an historical interpretation of the prophecy, Jer 27:7. All this was done (2 Chr 36:21) to fulfil (מלּאת instead of מלּא, as in 1 Chr 29:5), that the word of the Lord by the mouth of Jeremiah might be fulfilled, he having prophesied (Jer 25:11., 2 Chr 29:10) the seventy years' duration of Judah's desolation and the Babylonian captivity, while the king and people had not regarded his words (2 Chr 36:12). This period, which according to 2 Chr 36:20 came to an end with the rise of the kingdom of the Persians, is characterized by the clause וגו רצתה עד as a time of expiation of the wrong which had been done the land by the non-observance of the sabbath-years, upon the basis of the threatening (Lev 26:34), in which the wasting of the land during the dispersion of the unrepentant people among the heathen was represented as a compensation for the neglected sabbaths. From this passage in the law the words are taken, to show how the Lord had inflicted the punishment with which the disobedient people had been threatened as early as in the time of Moses. רצתה עד is not to be translated, "until the land had made up its years of rest;" that signification רצה has not; but, "until the land had enjoyed its sabbath-years," i.e., until it had enjoyed the rest of which it had been deprived by the non-observance of the sabbaths and the sabbath-years, contrary to the will of its Creator; see on Lev 26:34. That this is the thought is placed beyond doubt by the succeeding circumstantial clause, taken word for word from Lev 26:34 : "all days (i.e., the whole time) of its desolation did it hold it" (שׁבתה, it kept sabbath). "To make full the seventy years;" which Jeremiah, ll. cc., had prophesied.


  This connecting of Jeremiah's prophecy with the declaration in Lev 26:34 does not justify us in supposing that the celebration of the sabbath-year had been neglected seventy times, or that for a period of 490 years the sabbath-year had not been observed. Bertheau, holding this view, fixes upon 1000 b.c., i.e., the time of Solomon, or, as we cannot expect any very great chronological exactitude, the beginning of the kingly government in Israel, as the period after which the rest-years ceased to be regarded. He is further of opinion that 2 Chr 35:18 harmonizes with this view; according to which passage the passover was not celebrated in accordance with the prescription of the law until the end of the period of the judges. According to this chronological calculation, the beginning of this neglect of the observance of the sabbath-year would fall in the beginning of the judgeship of Samuel.


  But this is itself unlikely; and still more unlikely is it, that in the time of the judges the sabbath-year had been regularly observed until Samuel; and that during the reigns of the kings David, Solomon, Jehoshaphat, Hezekiah, and Josiah, this celebration remained wholly in abeyance. But even apart from that, the words, that the land, to make full the seventy years prophesied by Jeremiah, kept the whole time of the desolation holy, or enjoyed a sabbath rest such as Moses had proclaimed in Lev 26:34, do not necessarily involve that the land had been deprived of its sabbath rest seventy times in succession, or during a period of 490 years, by the sin of the people. The connection between the prophecy of Jeremiah and the provision of the law is to be understood theologically, and does not purport to be calculated chronologically. The thought is this: By the infliction of the punishment threatened against the transgressors of the law by the carrying of the people away captive into Babylon, the land will obtain the rest which the sinful people had deprived it of by their neglect of the sabbath observance commanded them. By causing it to remain uncultivated for seventy years, God gave to the land a time of rest and refreshment, which its inhabitants, so long as they possessed it, had not given it. But that does not mean that the time for which this rest was granted corresponded to the number of the sabbath-years which had not been observed. From these theological reflections we cannot calculate how often in the course of the centuries, from the time of Joshua onwards till the exile, the sabbath-year had not been observed; and still less the time after which the observation of the sabbath-year was continuously neglected. The passage 2 Chr 35:8 has no bearing on this question, because it neither states that the passover had been held according to the precepts of the law till towards the end of the time of the judges, nor that it was no longer celebrated in accordance with the precept from that time until Josiah; it only contains the thought that such a passover as that in Josiah's reign had not been held since the time of the judges: see on the passage.


  2 Chr 36:22


  To point out still further how exactly God had fulfilled His word by the mouth of the prophet Jeremiah, it is in conclusion briefly mentioned that God, in the first year of Coresh king of Persia, stirred up the spirit of this king to cause a command to go forth in all his kingdom, that Jahve, the God of heaven, who had given him all the kingdoms of the earth, had commanded him to build again His temple in Jerusalem, and that whoever belonged to the people of God might go up to Jerusalem. With this comforting prospect for the future, the author of the Chronicle closes his consideration of the prae-exilic history of the people of God without completely communicating the contents of the royal edict of Cyrus, since he purposed to narrate the history of the restoration of Judah to their own land in a separate work. This we have in the book of Ezra, which commences by giving us the whole of the edict of Cyrus the king of the Persians (Ezr 1:1-3), and then narrates the return of a great part of the people to Jerusalem and Judah, the rebuilding of the temple, and the re-settlement in the land of their fathers of those who had returned.


  Ezra


  Introduction


  1. Name and Contents, Object and Plan of the Book of Ezra


  The book of Ezra derives its name of עזרא in the Hebrew Bible, of Ἔσδρας in the Septuagint, and of Liber Esdrae in the Vulgate, from Ezra, עזרא, the priest and scribe who, in Ezra 7-10, narrates his return from captivity in Babylon to Jerusalem, and the particulars of his ministry in the latter city. For the sake of making the number of the books contained in their canon of Scripture correspond with the number of letters in the Hebrew alphabet, the Jews had from of old reckoned the books of Ezra and Nehemiah as one; whilst an apocryphal book of Ezra, composed of passages from the second book of Chronicles, the books of Ezra and Nehemiah, and certain popular legends, had long been current among the Hellenistic Jews together with the canonical book of Ezra. Hence our book of Ezra is called, in the catalogues of the Old Testament writings handed down to us by the Fathers (see the statements of Origen, of the Council of Laodicea, Can. 60, of Cyril, Jerome, and others, in the Lehrbuch der Einleitung, 216, Not. 11, 13), Ἔσδρας πρῶτος (α), and the book of Nehemiah Ἔσδρας δεύτερος (β), and consequently separated as I. Ezra from the book of Nehemiah as II. Ezra; while the Greek book of Ezra is called III. Ezra, to which was subsequently added the falsely so-called book of Ezra as IV. Ezra. In the Septuagint, the Vet. Itala, and the Syriac, on the contrary (comp. Libri V. T. apocryphi syriace e recogn. de Lagarde), we find the Greek book of Ezra placed as Ἔσδρας πρῶτον before the canonical book, and the latter designated Ἔσδρας δεύτερον.


  The book of Ezra consists of two parts. The first part, comprising a period anterior to Ezra, begins with the edict of Coresh (Cyrus), king of Persia, permitting the return to their native land of such Jews as were exiles in Babylon, and prescribing the rebuilding of the temple at Jerusalem (Ezr 1:1-4); and relates that when the heads of the nation, the priests and Levites, and many of the people, made preparations for returning, Cyrus had the sacred vessels which Nebuchadnezzar had carried away from Jerusalem brought forth and delivered to Sheshbazzar (Zerubbabel), prince of Judah (Ezr 1:5-11). Next follows a list of the names of those who returned from captivity (Ezra 2), and the account of the building of the altar of burnt-offerings, the restoration of divine worship, and the laying of the foundation of the temple (Ezr 3:1-13). Then the manner in which the rebuilding of the temple was hindered by the Samaritans is narrated; and mention made of the written accusation sent by the adversaries of the Jews to the kings Ahashverosh and Artachshasta (Ezr 4:1-7): the letter sent to the latter monarch, and his answer thereto, in consequence of which the rebuilding of the temple ceased till the second year of Darius, being inserted in the Chaldee original (Ezr 4:24). It is then related (also in Chaldee) that Zerubbabel and Joshua, undertaking, in consequence of the prophecies of Haggai and Zechariah, the rebuilding of the temple, were immediately interrogated by Tatnai the Persian governor and his companions as to who had commanded such rebuilding; that the reply of the Jewish rulers was reported in writing to the king, whereupon the latter caused search to be made for the edict of Cyrus, and gave command for the continuance and furtherance of the building in compliance therewith (Ezra 5:1-6:13); that hence the Jews were enabled to complete the work, solemnly to dedicate their now finished temple (Ezr 6:14-18), and (as further related, Ezr 6:19-22, in the Hebrew tongue) to celebrate their passover with rejoicing. In the second part (Ezra 7-10), the return of Ezra the priest and scribe, in the seventh year of Artaxerxes, from Babylon to Jerusalem, with a number of priests, Levites, and Israelites, is related; and (Ezr 7:1-10) a copy of the royal decree, in virtue of which Ezra was entrusted with the ordering of divine worship, and of the administration of justice as prescribed in the law, given in the Chaldee original (7:11-26), with a postscript by Ezra (Ezr 7:27.). Then follows a list of those who went up with Ezra (Ezr 8:1-14); and particulars given by Ezra himself concerning his journey, his arrival at Jerusalem (8:14-36), and the energetic proceedings by which he effected the separation of the heathen women from the congregation (9:1-10:17); the book concluding with a list of those who were forced to put away their heathen wives (10:18-44).


  The first year of the rule of Cyrus king of Persia corresponding with the year 536 b.c., and the seventh year of Artaxerxes (Longimanus) with 458 b.c., it follows that this book comprises a period of at least eighty years. An interval of fifty-six years, extending from the seventh year of Darius Hystaspis, in which the passover was celebrated after the dedication of the new temple (Ezr 6:19-22), to the seventh of Artaxerxes, in which Ezra went up from Babylon (Ezr 7:6), separates the events of the first part from those of the second. The narrative of the return of Ezra from Babylon in Ezr 7:1 is nevertheless connected with the celebration of the passover under Darius by the usual formula of transition, "Now after these things," without further comment, because nothing had occurred in the intervening period which the author of the book felt it necessary, in conformity with the plan of his work, to communicate.


  Even this cursory notice of its contents shows that the object of Ezra was not to give a history of the re-settlement in Judah and Jerusalem of the Jews liberated by Cyrus from the Babylonian captivity, nor to relate all the memorable events which took place from the departure and the arrival in Judah of those who returned with Zerubbabel and Joshua, until his own return and his ministry in Jerusalem. For he tells us nothing at all of the journey of the first band of returning exiles, and so little concerning their arrival in Jerusalem and Judah, that this has merely a passing notice in the superscription of the list of their names; while at the close of this list he only mentions the voluntary gifts which they brought with them for the temple service, and then just remarks that they-the priests, Levites, people, etc.—dwelt in their cities (Ezr 2:70). The following chapters (Ezra 3-6), moreover, treat exclusively of the building of the altar of burnt-offering and the temple, the hindrances by which this building was delayed for years, and of the final removal of these hindrances, the continuation and completion of the building, and the dedication of the new temple, by means of which the tribe of Judah was enabled to carry on the worship of God according to the law, and to celebrate the festivals in the house of the Lord. In the second part, indeed, after giving the decree he had obtained from Artaxerxes, he speaks in a comparatively circumstantial manner of the preparations he made for his journey, of the journey itself, and of his arrival at Jerusalem; while he relates but a single incident of his proceedings there-an incident, indeed, of the utmost importance with respect to the preservation of the returned community as a covenant people, viz., the dissolution of the marriages with Canaanites and other Gentile women, forbidden by the law, but contracted in the period immediately following his arrival at Jerusalem. Of his subsequent proceedings there we learn nothing further from his own writings, although the king had given him authority, "after the wisdom of his God, to set magistrates and judges" (Ezr 7:25); while the book of Nehemiah testifies that he continued his ministry there for some years in conjunction with Nehemiah, who did not arrive till thirteen years later: comp. Neh 8-10 and Neh 12:36, Neh 12:38.


  Such being the nature of the contents of this book, it is evident that the object and plan of its author must have been to collect only such facts and documents as might show the manner in which the Lord God, after the lapse of the seventy years of exile, fulfilled His promise announced by the prophets, by the deliverance of His people from Babylon, the building of the temple at Jerusalem, and the restoration of the temple worship according to the law, and preserved the re-assembled community from fresh relapses into heathen customs and idolatrous worship by the dissolution of the marriages with Gentile women. Moreover, the restoration of the temple and of the legal temple worship, and the separation of the heathen from the newly settled community, were necessary and indispensable conditions for the gathering out of the people of God from among the heathen, and for the maintenance and continued existence of the nation of Israel, to which and through which God might at His own time fulfil and realize His promises made to their forefathers, to make their seed a blessing to all the families of the earth, in a manner consistent both with His dealings with this people hitherto, and with the further development of His promises made through the prophets. The significance of the book of Ezra in sacred history lies in the fact that it enables us to perceive how the Lord, on the one hand, so disposed the hearts of the kings of Persia, the then rulers of the world, that in spite of all the machinations of the enemies of God's people, they promoted the building of His temple in Jerusalem, and the maintenance of His worship therein; and on the other, raised up for His people, when delivered from Babylon, men like Zerubbabel their governor, Joshua the high priest, and Ezra the scribe, who, supported by the prophets Haggai and Zechariah, undertook the work to which they were called, with hearty resolution, and carried it out with a powerful hand.


  2. Unity and Composition of the Book of Ezra


  Several modern critics (Zunz, Ewald, Bertheau, and others) have raised objections both to the single authorship and to the independent character of this book, and declared it to be but a fragment of a larger work, comprising not only the book of Nehemiah, but that of Chronicles also. The section of this work which forms our canonical book of Ezra is said to have been composed and edited by some unknown author about 200 years after Ezra, partly from an older Chaldee history of the building of the temple and of the walls of Jerusalem, partly from a record drawn up by Ezra himself of his agency in Jerusalem, and from certain other public documents. The evidence in favour of this hypothesis is derived, first, from the fact that not only the official letters to the Persian kings, and their decrees (Ezr 4:8-22; Ezr 5:6-17; Ezr 6:6-12; Ezr 7:12-26), but also a still longer section on the building of the temple (Ezra 4:23-6:18), are written in the Chaldee, and the remaining portions in the Hebrew language; next, from the diversity of its style, its lack of internal unity, and its want of finish; and, finally, from the circumstance that the book of Ezra had from of old been combined with that of Nehemiah as one book. These reasons, however, upon closer consideration, prove too weak to confirm this view. For, to begin with the historical testimony, Ngelsback, in Herzog's Realencycl. iv. p. 166, justly finds it "incomprehensible" that Bertheau should appeal to the testimony of the Talmud, the Masora, the most ancient catalogues of Old Testament books in the Christian church, the Cod. Alexandr., the Cod. Friderico Aug., and the lxx, because the comprehension of the two books in one in these authorities is entirely owing to the Jewish mode of computing the books of the Old Testament. Even Josephus (c. Ap. i. 8) reckons twenty-two books, which he arranges, in a manner peculiar to himself, into five books of Moses, thirteen of the prophets, and four containing hymns to God and moral precepts for man; and Jerome says, in Prol. Gal., that the Hebrews reckon twenty-two canonical books, whose names he cites, after the number of the letters of their alphabet, but then adds that some reckoned Ruth and Lamentations separately, thus making twenty-four, because the Rabbis distinguished between שׁ and שׂ, and received a double Jod (יי) into the alphabet for the sate of including in it the name יהוה, which when abbreviated is written יי. The number twenty-four is also found in Baba bathr. fol. 14. Hence we also find these numbers and computations in the Fathers and in the resolutions of the councils, but with the express distinction of I. and II. Ezra. This distinction is not indeed mentioned in the Talmud; and Baba bathr., l.c., says: Esra scripsit librum suum et genealogias librorum Chr. usque ad sua tempora. But what authority can there be in such testimony, which also declares Moses to have been the author not only of the Pentateuch, but also of the book of Job, and Samuel the author of the books of Judges, Ruth, and Samuel? The authority, too, of Cod. Alex. and Cod. Frid. Aug. is opposed to that of Cod. Vatic. and of the lxx, in which the books Ezra and Nehemiah are separated, as they likewise are in the Masoretic text, although the Masoretes regarded and reckoned both as forming but one book.


  This mode of computation, however, affords no ground for the supposition that the books of Ezra and Nehemiah originally formed one work. For in this case we should be obliged to regard the books of the twelve minor prophets as the work of one author. If the number of books was to be reduced to twenty-two or twenty-four, it was necessary to combine smaller works of similar character. The single authorship of the books of Ezra and Nehemiah is most decidedly negatived, not only by the superscription of the latter book, דּברי נחמיה בּן־חכליה, there being in the entire Old Testament no other instance of a single portion or section of a longer work being distinguished from its other portions by a similar superscription, with the name of the author; but also by the fact already brought forward in the introduction to Chronicles, Comm. on Chron. p. 384, that no reason or motive whatever can be perceived for a subsequent division of the historical work in question into three separate books, on account of its reception into the canon.


  The contents, too, and the form of this book, present us with nothing incompatible either with its single authorship or independence. The use of the Chaldee tongue for the official documents of the Persian kings and their subordinates cannot surprise us, this being the official language in the provinces of the Persian empire west of the Euphrates, and as current with the returning Jews as their Hebrew mother tongue. It is true that the use of the Chaldee language is not in this book confined merely to official documents, but continued, Ezr 4:8-22, in the narrative of the building of the temple down to the dedication of the rebuilt temple, 4:23-6:18; and that the Hebrew is not employed again till from Ezr 6:19 to the conclusion of the book, with the exception of Ezr 7:12-26, where the commission given by Artaxerxes to Ezra is inserted in the Chaldee original. We also meet, however, with the two languages in the book of Daniel, Dan 2, where the Magi are introduced, Dan 2:4, as answering the king in Aramaic, and where not only their conversation with the monarch, but also the whole course of the event, is given in this dialect, which is again used Dan 3-7. Hence it has been attempted to account for the use of the Chaldee in the narrative portions of the book of Ezra, by the assertion that the historian, after quoting Chaldee documents, found it convenient to use this language in the narrative combined therewith, and especially because during its course he had to communicate other Chaldee documents (Ezr 5:6-17 and Ezr 6:3-12) in the original. But this explanation is not sufficient to solve the problem. Both here and in the book of Daniel, the use of the two languages has a really deeper reason; see Dan 2:14.. With respect to the book in question, this view is, moreover, insufficient; because, in the first place, the use of the Chaldee tongue does not begin with the communication of the Chaldee documents (Dan 4:11), but is used, Dan 2:8, in the paragraph which introduces them. And then, too, the narrator of the Chaldee historical section, Ezr 5:4, gives us to understand, by his use of the first person, "Then said we unto them," that he was a participator in the work of rebuilding the temple under Darius; and this, Ezra, who returned to Jerusalem at a much later period, and who relates his return (Ezr 7:27) in the first person, could not himself have been. These two circumstances show that the Chaldee section, 4:8-6:18, was composed by an eye-witness of the occurrences it relates; that it came into the hands of Ezra when composing his own work, who, finding it adapted to his purpose as a record by one who was contemporary with the events he related, and a sharer in the building of the temple, included it in his own book with very slight alteration. The mention of Artachshasta, besides Coresh and Darjavesh, in Ezr 6:14, seems opposed to this view. But since neither Ezra, nor a later author of this book, contemporary with Darius Hystaspis, could cite the name of Artaxerxes as contributing towards the building of the temple, while the position of the name of Artaxerxes after that of Darius, as well as its very mention, contradicts the notion of a predecessor of King Darius, the insertion of this name in Ezr 6:14 may be a later addition made by Ezra, in grateful retrospect of the splendid gifts devoted by Artaxerxes to the temple, for the purpose of associating him with the two monarchs whose favour rendered the rebuilding of the temple possible (see on Ezr 6:14). In this case, the mention of Artaxerxes in the passage just cited, offers no argument against the above-mentioned view of the origin of the Chaldee section. Neither is any doubt cast upon the single authorship of the whole book by the notion that Ezra inserted in his book not only an authentic list of the returned families, Ezra 2, but also a narrative of the building of the temple, composed in the Chaldee tongue by an eye-witness.


  All the other arguments brought forward against the unity of this book are quite unimportant. The variations and discrepancies which Schrader, in his treatise on the duration of the second temple, in the Theol. Studien u. Kritiken, 1867, p. 460f., and in De Wette's Einleitung, 8th edit. 235, supposes he has discovered in the Chaldee section, first between Ezra 4:8-23 and Ezr 5:1-6, Ezr 5:14, Ezr 5:15, on the one hand, and Ezr 4:24 on the other, and then between these passages and the remaining chapters of the first part, Ezr 1:1-11, Ezr 3:1-13, Ezr 4:1; Ezr 7:24, and Ezr 6:14, Ezr 6:16-18, Ezr 6:19-22, can have no force of argument except for a criticism which confines its operations to the words and letters of the text of Scripture, because incapable of entering into its spiritual meaning. If the two public documents 4:8-23 differ from what precedes and follows them, by the fact that they speak not of the building of the temple but of the building of the walls of Jerusalem, the reason may be either that the adversaries of the Jews brought a false accusation before King Artachshashta, and for the sake of more surely gaining their own ends, represented the building of the temple as a building of the fortifications, or that the complaint of their enemies and the royal decree really relate to the building of the walls, and that section 4:8-23 is erroneously referred by expositors to the building of the temple. In either case there is no such discrepancy between these public documents and what precedes and follows them as to annul the single authorship of this Chaldee section; see the explanation of the passage. Still less does the circumstance that the narrative of the continuation and completion of the temple-building, Ezra 5:1-6:15, is in a simply historical style, and not interspersed with reflections or devotional remarks, offer any proof that the notice, Ezr 4:24, "Then ceased the work of the house of God which is at Jerusalem, so it ceased unto the second year of the reign of Darius king of Persia," and the information, Ezr 6:16-18, that the Jews brought offerings at the dedication of the temple, and appointed priests and Levites in their courses for the service of God, cannot proceed from the same historian, who at the building of the temple says nothing of the offerings and ministrations of the priests and Levites. Still weaker, if possible, is the argument for different authorship derived from characteristic expressions, viz., that in Ezr 4:8, Ezr 4:11, Ezr 4:23; Ezr 5:5-7, Ezr 5:13-14, Ezr 5:17, and Ezr 6:1, Ezr 6:3, Ezr 6:12-13, the Persian kings are simply called "the king," and not "king of Persia," as they are designated by the historian in Ezr 4:7, Ezr 4:24, and elsewhere. For a thoughtful reader will scarcely need to be reminded that, in a letter to the king, the designation king of Persia would be not only superfluous, but inappropriate, while the king in his answer would have still less occasion to call himself king of Persia, and that even the historian has in several places—e.g., Ezr 5:5-6; Ezr 6:1 and Ezr 6:13—omitted the addition "of Persia" when naming the king. Nor is there any force in the remark that in Ezr 5:13 Coresh is called king of Babylon. This epithet, דּי־בבל, would only be objected to by critics who either do not know or do not consider that Coresh was king of Persia twenty years before he became king of Babylon, or obtained dominion over the Babylonian empire. The title king of Persia would here be misleading, and the mere designation king inexact,—Cyrus having issued the decree for the rebuilding of the temple not in the first year of his reign or rule over Persia, but in the first year of his sway over Babylon.


  In Part II. (Ezra 7-10), which is connected with Part I. by the formula of transition האלּה הדּברים אחר, it is not indeed found "striking" that the historian should commence his narrative concerning Ezra by simply relating his doings (Ezr 7:1-10), his object being first to make the reader acquainted with the person of Ezra. It is also said to be easy to understand, that when the subsequent royal epistles are given, Ezra should be spoken of in the third person; that the transition to the first person should not be made until the thanksgiving to God (Ezr 7:27); and that Ezra should then narrate his journey to and arrival at Jerusalem, and his energetic proceedings against the unlawful marriages, in his own words (Ezra 8 and Ezr 9:1-15). But it is said to be "striking," that in the account of this circumstance Ezra is, from Ezr 10:1 onwards, again spoken of in the third person. This change of the person speaking is said to show that the second part of the book was not composed by Ezra himself, but that some other historian merely made use of a record by Ezra, giving it verbally in Ezra 8 and Ezr 9:1-15, and in Ezra 7 and 10 relating Ezra's return from Babylon, and the conclusion of the transaction concerning the unlawful marriages, in his own words, but with careful employment of the said record. This view, however, does not satisfactorily explain the transition from the first to the third person in the narrative. For what could have induced the historian, after giving Ezra's record verbally in Ezra 8 and Ezr 9:1-15, to break off in the midst of Ezra's account of his proceedings against the unlawful marriages, and, instead of continuing the record, to relate the end of the transaction in his own words? Bertheau's solution of this question, that the author did this for the sake of brevity, is of no force; for Ezra 10 shows no trace of brevity, but, on the contrary, the progress and conclusion of the affair are related with the same circumstantiality and attention to details exhibited in its commencement in 8 and 9. To this must be added, that in other historical portions of the Old Testament, in which the view of different authorship is impossible, the narrator, as a person participating in the transaction, frequently makes the transition from the first to the third person, and vice versa. Compare, e.g., Isa 7:1. ("Then said the Lord unto Isaiah, Go forth," etc.) with Isa 8:1 ("Moreover, the Lord said unto me, Take thee a great roll," etc.); Jer 20:1-6, where Jeremiah relates of himself in the third person, that he had been smitten by Pashur, and had prophesied against him, with Jer 20:7., where, without further explanation, he thus continues: "O Lord, Thou hast persuaded me, and I was persuaded;" or Jer 28:1 ("Hananiah ... spake unto me ... the Lord said to me") with Jer 28:5 ("Then the prophet Jeremiah said to the prophet Hananiah"), and also Jer 28:6; while in Jer 28:7 immediately following, Jeremiah writes, "Hear thou now this word which I speak in thine ears." As Jeremiah, when here narrating circumstances of his own ministry, suddenly passes from the third to the first person, and then immediately returns to the third; so, too, might Ezra, after speaking (Ezr 7:1-10) of his return to Jerusalem in the third person, proceed with a subsequent more circumstantial description of his journey to and arrival at Jerusalem, and narrate his acts and proceedings there in the first person (Ezra 8 and Ezr 9:1-15), and then, after giving his prayer concerning the iniquity of his people (Ezr 9:1-15), take up the objective form of speech in his account of what took place in consequence of this prayer; and instead of writing, "Now when I had prayed," etc., continue, "Now when Ezra had prayed," and maintain this objective form of statement to the end of Ezra 10. Thus a change of author cannot be proved by a transition in the narrative from the first to the third person. As little can this be inferred from the remark (Ezr 7:6) that "Ezra was a ready scribe in the law of Moses," by which his vocation, and the import of his return to Jerusalem, are alluded to immediately after the statement of his genealogy.


  The reasons, then, just discussed are not of such a nature as to cast any real doubt upon the single authorship of this book; and modern criticism has been unable to adduce any others. Neither is its independence impeached by the circumstance that it breaks off "unexpectedly" at Ezra 10, without relating Ezra's subsequent proceedings at Jerusalem, although at Ezr 7:10 it is said not only that "Ezra had prepared his heart ... to teach in Israel statutes and judgments," but also that Artaxerxes in his edict (Ezr 7:12-26) commissioned him to uphold the authority of the law of God as the rule of action; nor by the fact that in Neh 8-10 we find Ezra still a teacher of the law, and that these very chapters form the necessary complement of the notices concerning Ezra in the book of Ezra (Bertheau). For though the narrative in Neh 8-10 actually does complete the history of Ezra's ministry, it by no means follows that the book of Ezra is incomplete, and no independent work at all, but only a portion of a larger book, because it does not contain this narrative. For what justifies the assumption that "Ezra purposed to give an account of all that he effected at Jerusalem?" The whole book may be sought through in vain for a single peg on which to hang such a theory. To impute such an intention to Ezra, and to infer that, because his ministry is spoken of in the book of Nehemiah also, the book of Ezra is but a fragment, we should need far more weighty arguments in proof of the single authorship of the books of Ezra and Nehemiah than the defenders of this hypothesis are able to bring forward. In respect of diction, nothing further has been adduced than that the expression עלי אלחי כּיד, so frequently recurring in Ezra (Ezr 7:28; compare Ezr 7:6, Ezr 7:9; Ezr 8:18, Ezr 8:22, Ezr 8:31), is also once found in Nehemiah (Neh 2:8). But the single occurrence of this one expression, common to himself and Ezra, in the midst of the very peculiar diction and style of Nehemiah, is not the slightest proof of the original combination of the two books; and Neh 2:8 simply shows that Nehemiah appropriated words which, in his intercourse with Ezra, he had heard from his lips.—With respect to other instances in which the diction and matter are common to the books of Chronicles, Ezra, and Nehemiah, we have already shown, in the introduction to Chronicles, that they are too trifling to establish an identity of authorship in the case of these three books; and at the same time remarked that the agreement between the closing verses of Chronicles and the beginning of Ezra does but render it probable that Ezra may have been the author of the former book also.


  3. Composition and Historical Character of the Book of Ezra


  If this book is a single one, i.e., the work of one author, there can be no reasonable doubt that that author was Ezra, the priest and scribe, who in Ezra 7-10 narrates his return from Babylon to Jerusalem, and the circumstances of his ministry there, neither its language nor contents exhibiting any traces of a later date. Its historical character, too, was universally admitted until Schrader, in his beforenamed treatise, p. 399, undertook to dispute it with respect to the first part of this book. The proofs he adduced were, first, that the statement made by the author, who lived 200 years after the building of the temple, in this book, i.e., in the chronicle of the foundation of the temple in the second year after the return from Babylon, concerning the cessation of the building till the second year of Darius, and its resumption in that year, is unhistorical, and rests only upon the insufficiently confirmed assumption that the exiles, penetrated as they were with ardent love for their hereditary religion, full of joy that their deliverance from Babylon was at last effected, and of heartfelt gratitude to God, should have suffered fifteen years to elapse before they set to work to raise the national sanctuary from its ruins; secondly, that the accounts both of the rearing of the altar, Ezr 3:2 and Ezr 3:3, and of the proceedings at laying the foundations of the temple, together with the names, dates, and other seemingly special details found in Ezr 3:1-13, Ezr 4:1-5, Ezr 4:24; Ezr 6:14, are not derived from ancient historical narratives, but are manifestly due to the imagination of the chronicler drawing upon the documents given in the book of Ezra, upon other books of the Old Testament, and upon his own combinations thereof. This whole argument, however, rests upon the assertion, that neither in Ezr 5:2 and Ezr 5:16, in Hag 1:2, Hag 1:4, Hag 1:8, Hag 1:14; Hag 2:12, nor in Zac 1:16; Zac 4:9; Zac 6:12-13; Zac 8:9, is the resumption of the temple building in the second year of the reign of Darius spoken of, but that, on the contrary, the laying of its foundations in the said year of Darius is in some of these passages assumed, in others distinctly stated. Such a conclusion can, however, only be arrived at by a misconception of the passages in question. When it is said, Ezr 5:2, "Then (i.e., when the prophets Haggai and Zechariah prophesied) rose up Zerubbabel and Jeshua ... and began to build the house of God" (שׁריו למבנא), there is no need to insist that בּנא often signifies to rebuild, but the word may be understood strictly of beginning to build. And this accords with the fact, that while in Ezr 3:1-13 and 4 nothing is related concerning the building of the temple, whose foundations were laid in the second year of the return, it is said that immediately after the foundations were laid the Samaritans came and desired to take part in the building of the temple, and that when their request was refused, they weakened the hands of the people, and deterred them from building (Ezr 4:1-5). Schrader can only establish a discrepancy between Ezr 5:2 and Ezr 3:1-13 and 4 by confounding building with foundation-laying, two terms which neither in Hebrew nor German have the same signification.


  Still less can it be inferred from the statement of the Jewish elders (Ezr 5:16), when questioned by Tatnai and his companions as to who had commanded them to build the temple, "Then came the same Sheshbazzar and laid the foundation of the house of God, which is in Jerusalem, and since that time even until now hath it been in building," that the building of the temple proceeded without intermission from the laying of its foundations under Cyrus till the second year of Darius. For can we be justified in the supposition that the Jewish elders would furnish Tatnai with a detailed statement of matters for the purpose of informing him what had been done year by year, and, by thus enumerating the hindrances which had for an interval put a stop to the building, afford the Persian officials an excuse for consequently declaring the question of resuming the building non-suited? For Tatnai made no inquiry as to the length of time the temple had been in building, or whether this had been going on uninterruptedly, but only who had authorized them to build; and the Jewish elders replied that King Cyrus had commanded the building of the temple, and delivered to Sheshbazzar, whom he made governor, the sacred vessels which Nebuchadnezzar had carried away to Babylon, whereupon Sheshbazzar had begun the work of building which had been going on from then till now. Moreover, Schrader himself seems to have felt that not much could be proved from Ezr 5:2 and Ezr 5:16. Hence he seeks to construct the chief support of his theory from the prophecies of Haggai and Zechariah. In this attempt, however, he shows so little comprehension of prophetic diction, that he expounds Haggai's reproofs of the indifference of the people in building the temple, Hagg. Hag 1:2, Hag 1:4, Hag 1:8, as stating that as yet nothing had been done, not even the foundations laid; transforms the words, Hag 1:14, "they came and did work in the house of the Lord" (יעשׂוּ מלאכה בב), into "they began to build;" makes Hagg. Ezr 2:18, by a tautological view of the words למן היּום אשׁר יסּד, mean that the foundations of the temple were not laid till the twenty-fourth day of the ninth month of the second year of Darius (see the true meaning of the passage in the commentary on Haggai); and finally, explains the prophecies of Zechariah (Zac 1:16; Zac 4:9; Zac 6:12; Zac 8:9) concerning the rearing of a spiritual temple by Messiah as applying to the temple of wood and stone actually erected by Zerubbabel. By such means he arrives at the result that "neither does the Chaldee section of Ezra (Ezra 5), including the official documents, say anything of a foundation of the temple in the second year after the return from Babylon; nor do the contemporary prophets Haggai and Zechariah make any mention of this earlier foundation in their writings, but, on the contrary, place the foundation in the second year of Darius: that, consequently, the view advocated by the author of the book of Ezra, that the building of the temple began in the days of Cyrus, and immediately after the return of the exiles, is wholly without documentary proof." This result he seeks further to establish by collecting all the words, expressions, and matters (such as sacrifices, Levites, priests, etc.) in Ezr 3:1-13 and 4 and Ezr 6:16-22, to which parallels may be found in the books of Chronicles, for the sake of drawing from them the further conclusion that "the chronicler," though he did not indeed invent the facts related in Ezr 3:1-5, and Ezr 6:16-22, combined them from the remaining chapters of the book of Ezra, and from other books of the Old Testament,—a conclusion in which the chief stress is placed upon the supposed fact that the chronicler was sufficiently known to have been a compiler and maker up of history. Such handling of Scripture can, however, in our days no longer assume the guise of "scientific criticism;" this kind of critical produce, by which De Wette and his follower Gramberg endeavoured to gain notoriety sixty years ago, having long been condemned by theological science. Nor can the historical character of this book be shaken by such frivolous objections. Three events of fundamental importance to the restoration and continuance of Israel as a separate people among the other nations of the earth are contained in it, viz.: (1) The release of the Jews and Israelites from the Babylonian captivity by Cyrus; (2) The re-settlement in Judah and Jerusalem, with the rebuilding of the temple; (3) The ordering of the re-settled flock according to the law of Moses, by Ezra. The actual occurrence of these three events is raised above all doubt by the subsequent historical development of the Jews in their own land; and the narrative of the manner in which this development was rendered possible and brought to pass, possesses as complete documentary authentication, in virtue of the communication of the official acts of the Persian kings Cyrus, Darius, and Artaxerxes-acts of which the whole contents are given after the manner, so to speak, of State papers-as any fact of ancient history. The historical narrative, in fact, does but furnish a brief explanation of the documents and edicts which are thus handed down.


  Ezra 1


  I. The Return of the Jews from Babylon under Cyrus. Restoration of the Temple and of the Worship of God at Jerusalem—Ezr 1:1


  When the seventy years of the Babylonian captivity had elapsed, King Cyrus, by an edict published in the first year of his rule over Babylon, gave permission to all the Jews in his whole realm to return to their native land, and called upon them to rebuild the temple of God at Jerusalem. The execution of this royal and gracious decree by the Jews forms the subject of the first part of this book—Ezr 1:1-11 and 2 treating of the return of a considerable number of families of Judah, Benjamin, and Levi, under the conduct of Zerubbabel the prince and Joshua the high priest, to Jerusalem and Judaea; the remaining chapters, Ezra 3-6, of the restoration of the worship of God, and of the rebuilding of the temple.


  Ezra 1:1


  In the first year of his rule over Babylon, Cyrus king of Persia proclaimed throughout his whole kingdom, both by voice and writing, that the God of heaven had commanded him to build His temple at Jerusalem, and called upon the Jews living in exile to return to Jerusalem, and to build there the house of the God of Israel. At the same time, he exhorted all his subjects to facilitate by gifts the journey of the Jews dwelling in their midst, and to assist by free-will offerings the building of the temple (Ezr 1:1-4). In consequence of this royal decree, those Jews whose spirit God had raised up prepared for their return, and received from their neighbours gifts and free-will offerings (Ezr 1:5 and Ezr 1:6). Cyrus, moreover, delivered to Sheshbazzar, the prince of Judah, the vessels of the temple which Nebuchadnezzar had brought from Jerusalem to Babylon.


  Ezra 1:1


  The edict of Cyrus.—Ezr 1:1 The opening word, "and in the first year," etc., is to be explained by the circumstance that what is here recorded forms also, in Ch2 36:22 and Ch2 36:23, the conclusion of the history of the kingdom of Judah at its destruction by the Chaldeans, and is transferred thence to the beginning of the history of the restoration of the Jews by Cyrus. כּורשׁ is the Hebraized form of the ancient Persian Kurus, as Κῦρος, Cyrus, is called upon the monuments, and is perhaps connected with the Indian title Kuru; see Delitzsch on Isa 44:28. The first year of Cyrus is the first year of his rule over Babylon and the Babylonian empire.


  פּרס—in the better editions, such as that of Norzi and J. H. Mich., with Pathach under ר, and only pointed פּרס with a graver pause, as with Silluk, 4:3, in the cuneiform inscriptions Praa—signifies in biblical phraseology the Persian empire; comp. Dan 5:28; Dan 6:9, etc. לכלות, that the word of Jahve might come to an end. כּלה, to be completed, Ch2 29:34. The word of the Lord is completed when its fulfilment takes place; hence in the Vulg. ut compleretur, i.e., למלּאות, Ch2 36:21. Here, however, כּלות is more appropriate, because the notion of the lapse or termination of the seventy years predominates. The statement of the prophet Jeremiah (Jer 25:11, etc., Jer 29:10; comp. Ch2 36:21) concerning the desolation and servitude of Judah is here intended. These seventy years commenced with the first taking of Jerusalem by Nebuchadnezzar, when Daniel and other youths of the seed-royal were carried to Babylon (Dan 1:1-2) in the fourth year of King Jehoiakim; see the explanation of Dan 1:1. This year was the year 606 b.c.; hence the seventy years terminate in 536 b.c., the first year of the sole rule of Cyrus over the Babylonian empire. Then "Jahve stirred up the spirit of Coresh," i.e., moved him, made him willing; comp. with this expression, Ch1 5:26 and Hag 1:14. ויּעבר־קול, "he caused a voice to go forth," i.e., he proclaimed by heralds; comp. Exo 36:6; Ch2 30:5, etc. With this is zeugmatically combined the subsequent בּמכתּב וגם, so that the general notion of proclaiming has to be taken from יעבר קול, and supplied before these words. The sense is: he proclaimed throughout his whole realm by heralds, and also by written edicts.


  Ezra 1:2


  The proclamation—"Jahve the God of heaven hath given me all the kingdoms of the earth; and He hath charged me to build Him an house at Jerusalem, which is in Judah"—corresponds with the edicts of the great kings of Persia preserved in the cuneiform inscriptions, inasmuch as these, too, usually begin with the acknowledgment that they owe their power to the god Ahuramazd (Ormuzd), the creator of heaven and earth.


  In this edict, however, Cyrus expressly calls the God of heaven by His Israelitish name Jahve, and speaks of a commission from this God to build Him a temple at Jerusalem. Hence it is manifest that Cyrus consciously entered into the purposes of Jahve, and sought, as far as he was concerned, to fulfil them. Bertheau thinks, on the contrary, that it is impossible to dismiss the conjecture that our historian, guided by an uncertain tradition, and induced by his own historical prepossessions, remodelled the edict of Cyrus. There is, however, no sufficient foundation for such a conjecture. If the first part of the book of Ezra is founded upon contemporary records of the events, this forbids an priori assertion that the matter of the proclamation of Cyrus rests upon an uncertain tradition, and, on the contrary, presupposes that the historian had accurate knowledge of its contents. Hence, even if the thoroughly Israelitish stamp presented by these verses can afford no support to the view that they faithfully report the contents of the royal edict, it certainly offers as little proof for the opinion that the Israelite historian remodelled the edict of Cyrus after an uncertain tradition, and from historical prepossessions. Even Bertheau finds the fact that Cyrus should have publicly made known by a written edict the permission given to the Jews to depart, probable in itself, and corroborated by the reference to such an edict in Ezr 5:17 and Ezr 6:3. This edict of Cyrus, which was deposited in the house of the rolls in the fortress of Achmetha, and still existed there in the reign of Darius Hystaspis, contained, however, not merely the permission for the return of the Jews to their native land, but, according to Ezr 6:3, the command of Cyrus to build the house of God at Jerusalem; and Bertheau himself remarks on Ezr 6:3, etc.: "There is no reason to doubt the correctness of the statement that Cyrus, at the time he gave permission for the re-settlement of the community, also commanded the expenses of rebuilding the temple to be defrayed from the public treasury." To say this, however, is to admit the historical accuracy of the actual contents of the edict, since it is hence manifest that Cyrus, of his own free will, not only granted to the Jews permission to return to the land of their fathers, but also commanded the rebuilding of the temple at Jerusalem. Although, then, this edict was composed, not in Hebrew, but in the current language of the realm, and is reproduced in this book only in a Hebrew translation, and although the occurrence of the name Jahve therein is not corroborated by Ezr 6:3, yet these two circumstances by no means justify Bertheau's conclusion, that "if Cyrus in this edict called the universal dominion of which he boasted a gift of the god whom he worshipped as the creator of heaven and earth, the Israelite translator, who could not designate this god by his Persian name, and who was persuaded that the God of Israel had given the kingdom to Cyrus, must have bestowed upon the supreme God, whom Cyrus mocked, the name of Jahve, the God of heaven. When, then, it might further have been said in the document, that Cyrus had resolved, not without the consent of the supreme God, to provide for the rebuilding of the temple at Jerusalem,—and such a reference to the supreme God might well occur in the announcement of a royal resolution in a decree of Cyrus,—the Israelite translator could not again but conclude that Cyrus referred to Jahve, and that Jahve had commanded him to provide for the building of the temple." For if Cyrus found himself impelled to the resolution of building a temple to the God of heaven in Jerusalem, i.e., of causing the temple destroyed by Nebuchadnezzar to be rebuilt, he must have been acquainted with this God, have conceived a high respect for Him, and have honoured Him as the God of heaven. It was not possible that he should arrive at such a resolution by faith in Ahuramazd, but only by means of facts which had inspired him with reverence for the God of Israel. It is this consideration which bestows upon the statement of Josephus, Antt. xi. 1. 1,—that Cyrus was, by means of the predictions of Isaiah, Isa 41:25., Isa 44:28; Isa 45:1., who had prophesied of him by name 200 years before, brought to the conviction that the God of the Jews was the Most High God, and was on this account impelled to this resolution,—so high a degree of probability that we cannot but esteem its essence as historical.


  For when we consider the position held by Daniel at the court of Darius the Mede, the father-in-law of Cyrus,—that he was there elevated to the rank of one of the three presidents set over the 120 satraps of the realm, placed in the closest relation with the king, and highly esteemed by him (Dan 6),—we are perfectly justified in adopting the opinion that Cyrus had been made acquainted with the God of the Jews, and with the prophecies of Isaiah concerning Coresh, by Daniel.


  Granting, then, that the edict of Cyrus may have been composed in the current language of the realm, and not rendered word for word in Hebrew by the biblical author of the present narrative, its essential contents are nevertheless faithfully reproduced; and there are not sufficient grounds even for the view that the God who had inspired Cyrus with this resolution was in the royal edict designated only as the God of heaven, and not expressly called Jahve. Why may not Cyrus have designated the God of heaven, to whom as the God of the Jews he had resolved to build a temple in Jerusalem, also by His name Jahve? According to polytheistic notions, the worship of this God might be combined with the worship of Ahuramazd as the supreme God of the Persians.—On וגו עלי פּקד, J. H. Mich. well remarks: Mandavit mihi, nimirum dudum ante per Jesajam Isa 44:24-28, Isa 45:1-13, forte etiam per Danielem, qui annum hunc Cyri primum vivendo attigit (Dan 1:21; Dan 7:1) et Susis in Perside vixit Dan 8:2 (in saying which, he only infers too much from the last passage; see on Dan 8:2).


  Ezra 1:3


  In conformity with the command of God, Cyrus not only invites the Jews to return to Jerusalem, and to rebuild the temple, but also requires all his subjects to assist the returning Jews, and to give free-will offerings for the temple. מי בכם, who among you of all his people, refers to all those subjects of his realm to whom the decree was to be made known; and all the people of Jahve is the whole nation of Israel, and not Judah only, although, according to Ezr 1:5, it was mainly those only who belonged to Judah that availed themselves of this royal permission. עמּו אלהיו יהי, his God be with him, is a wish for a blessing: comp. Jos 1:17; 1 Esdras 2:5, ἔστω; while in Ch2 36:23 we find, on the other hand, יהוה for יהי. This wish is followed by the summons to go up to Jerusalem and to build the temple, the reason for which is then expressed by the sentence, "He is the God which is in Jerusalem."


  Ezra 1:4


  וגו וכל־הנּשׁאר are all belonging to the people of God in the provinces of Babylon, all the captives still living: comp. Neh 1:2.; Hagg. Ezr 2:3. These words stand first in an absolute sense, and וגו מכּל־מּקמות belongs to what follows: In all places where he (i.e., each man) sojourneth, let the men of his place help him with gold, etc. The men of his place are the non-Israelite inhabitants of the place. נשּׂא, to assist, like Kg1 9:1. רכוּשׁ specified, besides gold, silver, and cattle, means moveable, various kinds. עם־הנּדבה, with, besides the free-will offering, i.e., as well as the same, and is therefore supplied in Ezr 1:6 by על לבד. Free-will offerings for the temple might also be gold, silver, and vessels: comp. Ezr 8:28; Exo 35:21.


  Ezra 1:5


  In consequence of this royal summons, the heads of the houses of Judah and Benjamin, of the priests and Levites,—in short, all whose spirit God stirred up,—rose to go up to build the house of God. The ל in לכל serves to comprise the remaining persons, and may therefore be rendered by, in short, or namely; comp. Ewald, 310, a. The relative sentence then depends upon כּל without אשׁר. The thought is: All the Jews were called upon to return, but those only obeyed the call whom God made willing to build the temple at Jerusalem, i.e., whom the religious craving of their hearts impelled thereto. For, as Josephus says, Antt. xi. 1: πολλοὶ κατέμειναν ἐν τῇ Βαβυλῶνι τὰ κτήματα καταλιπεῖν οὐ θέλοντες.


  Ezra 1:6


  All their surrounders assisted them with gifts. The surrounders are the people of the places where Jews were making preparations for returning; chiefly, therefore, their heathen neighbours (Ezr 1:4), but also those Jews who remained in Babylon. חזּקוּ בידיהם is not identical in meaning with יד חזּק, to strengthen, e.g., Jer 23:14; Neh 2:18; but with החזיק בּיד, the Piel here standing instead of the elsewhere usual Hiphil: to grasp by the hand, i.e., to assist; comp. Lev 25:34. על לבד, separated to, besides; elsewhere joined with מן, Exo 12:37, etc. התנדּב connected with כּל without אשׁר, as the verbum fin. in Ezr 1:5, Ch1 29:3, and elsewhere. האלהים לבית must, according to Ezr 1:4, be supplied mentally; comp. Ezr 2:68; Ezr 3:5; Ch1 29:9, Ch1 29:17.


  Ezra 1:7


  King Cyrus, moreover, caused those sacred vessels of the temple which had been carried away by Nebuchadnezzar to be brought forth, and delivered them by the hand of his treasurer to Sheshbazzar, the prince of Judah, for the use of the house of God which was about to be built. הוציא, to fetch out from the royal treasury. The "vessels of the house of Jahve" are the gold and silver vessels of the temple which Nebuchadnezzar, at the first taking of Jerusalem in the reign of Jehoiakim, carried away to Babylon, and lodged in the treasure-house of his god (Ch2 36:7 and Dan 1:2). For those which he took at its second conquest were broken up (Kg2 24:13); and the other gold and silver goods which, as well as the large brazen implements, were taken at the third conquest, and the destruction of the temple (Kg2 25:14.; Jer 52:18.), would hardly have been preserved by the Chaldeans, but rather made use of as valuable booty.


  Ezra 1:8


  Cyrus delivered these vessels יד על, into the hand of the treasurer, to whose care they were entrusted; i.e., placed them under his inspection, that they might be faithfully restored. ממרדת is Mithridates. נּזבּר, answering to the Zend gazabara, means treasurer (see comm. on Dan. p. 514, note 4). This officer counted them out to the prince of Judah Sheshbazzar, undoubtedly the Chaldee name of Zerubbabel. For, according to Ezr 5:14, Ezr 5:16, שׁשׁבּצּר was the governor (פּחה) placed by Cyrus over the new community in Judah and Jerusalem, and who, according to Ezr 1:11 of the present chapter, returned to Jerusalem at the head of those who departed from Babylon; while we are informed (Ezr 2:2; Ezr 3:1, Ezr 3:8, and Ezr 4:3; Ezr 5:2) that Zerubbabel was not only at the head of the returning Jews, but also presided as secular ruler over the settlement of the community in Judah and Jerusalem. The identity of Sheshbazzar with Zerubbabel, which has been objected to by Schrader and Nldeke, is placed beyond a doubt by a comparison of Ezr 5:16 with Ezr 3:8, etc., Ezr 5:2 : for in Ezr 5:16 Sheshbazzar is named as he who laid the foundation of the new temple in Jerusalem; and this, according to Ezr 5:2 and Ezr 3:8, was done by Zerubbabel. The view, too, that Zerubbabel, besides this his Hebrew name, had, as the official of the Persian king, also a Chaldee name, is in complete analogy with the case of Daniel and his three companions, who, on being taken into the service of the Babylonian king, received Chaldee names (Dan 1:7). Zerubbabel, moreover, seems, even before his appointment of פּחה to the Jewish community in Judah, to have held some office in either the Babylonian or Persian Court or State; for Cyrus would hardly have entrusted this office to any private individual among the Jews. The meaning of the word שׁשׁבּצּר is not yet ascertained: in the lxx it is written Σασαβασάρ, Σαβαχασάρ, and Σαναβάσσαρος; 1 Esdras has Σαμανασσάρ, or, according to better MSS, Σαναβασσάρ; and Josephus, l.c., Ἀβασσάρ.


  Ezra 1:9-10


  The enumeration of the vessels: 1. אגרטלים of gold 30, and of silver 1000. The word occurs only here, and is translated in the Septuagint ψυκτῆρες; in 1 Esdr. 2:11, σπονδεῖα. The Talmudic explanation of Aben Ezra, "vessels for collecting the blood of the sacrificed lambs," is derived from אגר, to collect, and טלה, a lamb, but is certainly untenable. עגרטל is probably connected with Arab. qarṭallah, the rabbinical קרטיל, the Syriac karṭālā', the Greek κάρταλλος or κάρταλος, a basket (according to Suidas), κάρταλος having no etymology in Greek; but can hardly be derived, as by Meier, hebr. Wurzelwrterbuch, p. 683, from the Syriac ‛rṭl, nudavit, to make bare, the Arabic ‛arṭala, to make empty, to hollow, with the sense of hollow basins. 2. מחלפים 29. This word also occurs only here. The Sept. has παρηλλαγμένα (interpreting etymologically after חלף), 1 Esdr. θυΐ́σκαι, the Vulg. cultri, sacrificial knives, according to the rabbinical interpretation, which is based upon חלף, in the sense of to pierce, to cut through (Jdg 5:26; Job 20:24). This meaning is, however, certainly incorrect, being based linguistically upon a mere conjecture, and not even offering an appropriate sense, since we do not expect to find knives between vessels and dishes. Ewald (Gesch. iv. p. 88), from the analogy of מחלפות (Jdg 16:13, Jdg 16:19), plaits, supposes vessels ornamented with plaited or net work; and Bertheau, vessels bored after the manner of a grating for censing, closed fire-pans with holes and slits. All is, however, uncertain. 3. כּפורים, goblets (goblets with covers; comp. Ch1 15:18) of gold, 30; and of silver, 410. The word משׁנים is obscure; connected with כּסף כּפורי כּס it can only mean goblets of a second order (comp. Ch1 15:18). Such an addition appears, however, superfluous; the notion of a second order or class being already involved in their being of silver, when compared with the golden goblets. Hence Bertheau supposes משׁנים to be a numeral corrupted by a false reading; and the more so, because the sum-total given in Ezr 1:11 seems to require a larger number than 410. These reasons, however, are not insuperable. The notion of a second order of vessels need not lie in their being composed of a less valuable metal, but may also be used to define the sort of implement; and the difference between the separate numbers and the sum-total is not perfectly reconciled by altering משׁנים into אלפים, 2000. 4. 1000 other vessels or implements.


  Ezra 1:11


  "All the vessels of gold and of silver were five thousand and four hundred." But only 30 + 1000 אנרטלים, 29 מחלפים, 30 + 410 covered goblets, and 1000 other vessels are enumerated, making together 2499. The same numbers are found in the lxx. Ancient interpreters reconciled the difference by the supposition that in the separate statements only the larger and more valuable vessels are specified, while in the sum-total the greater and lesser are reckoned together. This reconciliation of the discrepancy is, however, evidently arbitrary, and cannot be justified by a reference to Ch2 36:18, where the taking away of the greater and lesser vessels of the temple at the destruction of Jerusalem is spoken of. In Ezr 1:11 it is indisputably intended to give the sum-total according to the enumeration of the separate numbers. The difference between the two statements has certainly arisen from errors in the numbers, for the correction of which the means are indeed wanting. The error may be supposed to exist in the sum-total, where, instead of 5400, perhaps 2500 should be read, which sum may have been named in round numbers instead of 2499.


  הגּולה העלות עם, at the bringing up of the carried away, i.e., when they were brought up from Babylon to Jerusalem. The infinitive Niphal העלות, with a passive signification, occurs also Jer 37:11.


  Ezra 2


  Ezra


  List of Those Who Returned from Babylon with Zerubbabel and Joshua—Ezra 2


  The title (Ezr 2:1 and Ezr 2:2) announces that the list which follows it (vv. 3-67) contains the number of the men of the people of Israel who returned to Jerusalem and Judah from the captivity in Babylon, under the conduct of Zerubbabel, Joshua, and other leaders. It is composed of separate lists: of the families of the people, vv. 3-35; of the priests and Levites,Ezr 2:36-42; of the Nethinims and servants of Solomon, vv. 43-58; of families who could not prove their Israelite descent, and of certain priests whose genealogy could not be found, Ezr 2:59-63; and it closes with the sum-total of the persons, and of their beasts of burden, Ezr 2:64-67. This is followed by an enumeration of the gifts which they brought with them for the temple (Ezr 2:68 and Ezr 2:69), and by a final statement with regard to the entire list (Ezr 2:70). Nehemiah also, when he desired to give a list of the members of the community at Jerusalem, met with the same document, and incorporated it in the book which bears his name (Neh 7:6-73). It is also contained in 1 Esdr. 5:7-45. The three texts, however, exhibit in the names, and still more so in the numbers, such variations as involuntarily arise in transcribing long lists of names and figures. The sum-total of 42,630 men and 7337 servants and maids is alike in all three texts; but the addition of the separate numbers in the Hebrew text of Ezra gives only 29,818, those in Nehemiah 31,089, and those in the Greek Esdras 30,143 men. In our elucidation of the list, we shall chiefly have respect to the differences between the texts of Ezra and Nehemiah, and only notice the variations in 1 Esdras so far as they may appear to conduce to a better understanding of the matter of our text.


  Ezra 2:1


  The title.—"These are the children of the province that went up out of the captivity, of the carrying away (i.e., of those which had been carried away), whom Nebuchadnezzar king of Babylon had carried away unto Babylon, and who returned to Jerusalem and Judah, every one to his city." In Neh 7:6 לבבל is omitted, through an error of transcription caused by the preceding בּבל; and וליהוּדה stands instead of ויהוּדה, which does not, however, affect the sense. המּדינה is the province whose capital was Jerusalem (Neh 11:3), i.e., the province of Judaea as a district of the Persian empire; so Ezr 5:8; Neh 1:2. The Chethiv נבוכדנצור is similar to the form Nebucadrezor, Jer 49:28, and is nearer to the Babylonian form of this name than the usual biblical forms Nebucadnezzar or Nebucadrezzar. For further remarks on the various forms of this name, see on Dan 1:1. They returned "each to his city," i.e., to the city in which he or his ancestors had dwelt before the captivity. Bertheau, on the contrary, thinks that, "though in the allotment of dwelling-places some respect would certainly be had to the former abode of tribes and families, yet the meaning cannot be that every one returned to the locality where his forefathers had dwelt: first, because it is certain (?) that all memorial of the connection of tribes and families was frequently obliterated, comp. below, Neh 7:61-64; and then, because a small portion only of the former southern kingdom being assigned to the returned community, the descendants of dwellers in those towns which lay without the boundaries of the new state could not return to the cities of their ancestors." True, however, as this may be, the city of each man cannot mean that "which the authorities, in arranging the affairs of the community, assigned to individuals as their domicile, and of which they were reckoned inhabitants in the lists then drawn up for the sake of levying taxes," etc. (Bertheau). This would by no means be expressed by the words, "they returned each to his own city." We may, on the contrary, correctly say that the words hold good potiori, i.e., they are used without regard to exceptions induced by the above-named circumstance. אשׁר־בּאוּ, Ezr 2:2, corresponds with the העלים of Ezr 2:1; hence in Neh 7:7 we find also the participle בּאים. They came with Zerubbabel, etc., that is, under their conduct and leadership. Zerubbabel (Ζοροβάβελ, זרבּבל or זרוּבבל, probably abbreviated from בּבל זרוּע, in Babylonia satus seu genitus) the son of Shealtiel was a descendant of the captive king Jehoiachin (see on Ch1 3:17), and was probably on account of this descent made leader of the expedition, and royal governor of the new settlement, by Cyrus. Jeshua (ישׁוּע, the subsequently abbreviated form of the name Jehoshua or Joshua, which is used Neh 8:17 also for Joshua the son of Nun, the contemporary of Moses) the son of Josedech (Hagg. Jos 1:1), and the grandson of Seraiah the high priest, who was put to death by Nebuchadnezzar at Riblah, was the first high priest of the restored community; see on Ch1 6:15. Besides those of Zerubbabel and Joshua, nine (or in Nehemiah more correctly ten) names, probably of heads of families, but of whom nothing further is known, are placed here. 1. Nehemiah, to be distinguished from the well-known Nehemiah the son of Hachaliah, Neh 1:1; 2. Seraiah, instead of which we have in Neh 7:7 Azariah; 3. Reeliah, in Nehemiah, Raamiah; 4. Nahamani in Nehemiah, Εὐηνέος in 1 Esdras 5:8, omitted in the text of Ezra; 5. Mordecai, not the Mordecai of the book of Esther (Est 2:5.); 6. Bilshan; 7. Mispar, in Nehemiah Mispereth; 8. Bigvai; 9. Rehum, in 1 Esdras Ροΐ́μος; 10. Baanah. These ten, or reckoning Zerubbabel and Joshua, twelve men, are evidently intended, as leaders of the returning nation, to represent the new community as the successor of the twelve tribes of Israel. This is also unmistakeably shown by the designation, the people of Israel, in the special title, and by the offering of twelve sin-offerings, according to the number of the tribes of Israel, at the dedication of the new temple, Ezr 6:16. The genealogical relation, however, of these twelve representatives to the twelve tribes cannot be ascertained, inasmuch as we are told nothing of the descent of the last ten. Of these ten names, one meets indeed with that of Seraiah, Neh 10:3; of Bigvai, in the mention of the sons of Bigvai, Ezr 8:14; of Rehum, Neh 3:17; Neh 12:3; and of Baanah, Neh 10:28; but there is nothing to make the identity of these persons probable. Even in case they were all of them descended from members of the former kingdom of Judah, this is no certain proof that they all belonged also to the tribes of Judah and Benjamin, since even in the reign of Rehoboam pious Israelites of the ten tribes emigrated thither, and both at and after the destruction of the kingdom of the ten tribes, many Israelites might have taken refuge and settled in Judah. The last words, Ezr 2:2, "The number of the men of the people of Israel," contain the special title of the first division of the following list, with which the titles in Ezr 2:36, Ezr 2:40, Ezr 2:43, and Ezr 2:55 correspond. They are called the people of Israel, not the people of Judah, because those who returned represented the entire covenant people.


  Ezra 2:3


  List of the houses and families of the people. Comp. Neh 7:8-38.—To show the variations in names and numbers between the two texts, we here place them side by side, the names in Nehemiah being inserted in parentheses.


  Ezra II Ezra II Neh. VII 1. The Sons of Parosh 2172 2172 2. The Sons of Shephatiah 372 372 3. The Sons of Arah 775 652 4. The Sons of Pahath Moab, of the sons of Joshua and Joab 2812 2818 5. The Sons of Elam 1254 1254 6. The Sons of Zattu 945 845 7. The Sons of Zaccai 760 760 8. The Sons of Bani (Binnui) 642 648 9. The Sons of Bebai 623 628 10. The Sons of Azgad 1222 2322 11. The Sons of Adonikam 666 667 12. The Sons of Bigvai 2056 2067 13. The Sons of Adin 454 655 14. The Sons of Ater of Hezekiah 98 98 15. The Sons of Bezai 323 324 16. The Sons of Jorah (Harif) 112 112 17. The Sons of Hashum 223 328 18. The Sons of Gibbar (Gibeon) 95 95 19. The Sons of Bethlehem 123 123 20. The Men of Netophah 56 56 21. The Men of Anathoth 128 128 22. The Sons of Azmaveth (men of Beth-azmaveth) 42 42 23. The Sons of Kirjath-arim, Chephirah, Beeroth 743 743 24. The Sons of Ramah and Gaba 621 621 25. The Men of Michmas 122 122 26. The Men of Bethel and Ai 223 123 27. The Sons of Nebo (Acher) 52 52 28. The Sons of Magbish 156 wanting 29. The Sons of other Elam 1254 1254 30. The Sons of Harim 320 320 31. The Sons of Lod, Hadid, Ono 725 721 32. The Sons of Jericho 345 345 33. The Sons of Senaah 3630 3930 Total 24,144 25,406


  The differences in the names are unimportant. In Ezr 2:6 the ו copulative inserted between the names ישׁוּע and יואב, both in Nehemiah and 1 Esdras, is wanting; the name בּני (Ezr 2:10) is written בּנּוּי in Nehemiah (Neh 7:15); for יורה (Ezr 2:18), Neh 7:24 has חריף, evidently another name for the same person, Jorah having a similarity of sound with יורה, harvest-rain, and חריף with חרף, harvest; for נּבּר (Ezr 2:20), Neh 7:25 more correctly read גּבעון, the name of the town; and for ערים קרית (Ezr 2:25), Neh 7:29 has the more correct form יערים קרית: the sons of Azmaveth (Ezr 2:24) stands in Nehemiah as the men of Beth-azmaveth; while, on the other hand, for the sons of Nebo (Ezr 2:29), we have in Nehemiah (Neh 7:33) the men of Nebo Acher, where אחר seems to have been inserted inadvertently, Elam Acher so soon following.


  The names Bezai, Jorah, and Hashum (Ezr 2:17-19) are transposed in Nehemiah (Neh 7:22-24) thus, Hashum, Bezai, and Harif; as are also Lod, etc., and Jericho, (Ezr 2:33, Ezr 2:34) into Jericho and Lod, etc. (Nehemiah, vv. 36, 37). Lastly, the sons of Magbish (Ezr 2:30) are omitted in Nehemiah; and the sons of Bethlehem and the men of Netophah (Ezr 2:21 and Ezr 2:22) are in Nehemiah (Neh 7:26) reckoned together, and stated to be 188 instead of 123 + 56 = 179. A glance at the names undoubtedly shows that those numbered 1-17 are names of races or houses: those from 18-27, and from 31-33, are as certainly names of towns; there, therefore, inhabitants of towns are named. This series is, however, interrupted by Nos. 28-30; Harim being undoubtedly, and Magbish very probably, names not of places, but of persons; while the equality of the number of the other, Elam 1254, with that of Elam (No. 6), seems somewhat strange. To this must be added, that Magbish is wanting both in Nehemiah and 2 Esdras, and the other Elam in 1 Esdras; while, in place of the sons of Harim 320, we have in 1 Esdr. 5:16, in a more appropriate position, υἱοὶ Ἀρομ 32. Hence Bertheau infers that Nos. 28 and 29, sons of Magbish and sons of Elam Acher (vv. 30 and 31), are spurious, and that Harim should be written Ἀρώμ, and inserted higher up. The reasons for considering these three statements doubtful have certainly some weight; but considering the great untrustworthiness of the statements in the first book of Esdras, and the other differences in the three lists arising, as they evidently do, merely from clerical errors, we could not venture to call them decisive.


  Of the names of houses or races (Nos. 1-17 and 30), we meet with many in other lists of the time of Ezra and Nehemiah; whence we perceive, (1) that of many houses only a portion returned with Zerubbabel and Joshua, the remaining portion following with Ezra; (2) that heads of houses are entered not by their personal names, but by that of the house. The names, for the most part, descend undoubtedly from the time anterior to the captivity, although we do not meet with them in the historical books of that epoch, because those books give only the genealogies of those more important personages who make a figure in history. Besides this, the genealogies in Chronicles are very incomplete, enumerating for the most part only the families of the more ancient times. Most, if not all, of these races or houses must be regarded as former inhabitants of Jerusalem. Nor can the circumstance that the names given in the present list are not found in the lists of the inhabitants of Jerusalem (1 Chron 9 and Neh 11) be held as any valid objection; for in those lists only the heads of the great races of Judah and Benjamin are named, and not the houses which those races comprised. The names of cities, on the other hand (Nos. 18-33), are for the most part found in the older books of the Old Testament: Gibeon in Jos 9:3; Bethlehem in Rut 1:2; Mic 5:1; Netophah, Sa2 23:28—see comm. on Ch1 2:54; Anathoth in Jos 21:18; Jer 1:1; Kirjath-jearim, Chephirah, and Beeroth, as cities of the Gibeonites, in Jos 9:17; Ramah and Geba, which often occur in the histories of Samuel and Saul, also in Jos 18:24-25; Michmash in Sa1 13:2, Sa1 13:5; Isa 10:28; Bethel and Ai in Jos 7:2; and Jericho in Jos 5:13, and elsewhere. All these places were situate in the neighbourhood of Jerusalem, and were probably taken possession of by former inhabitants or their children immediately after the return. Azmaveth or Beth-azmaveth (Neh 7:28) does not occur in the earlier history, nor is it mentioned out of this list, except in Neh 12:29, according to which it must be sought for in the neighbourhood of Geba. It has not, however, been as yet discovered; for the conjecture of Ritter, Erdk. xvi. p. 519, that it may be el-Hizme, near Anta, is unfounded. Nor can the position of Nebo be certainly determined, the mountain of that name (Num 32:3) being out of the question. Nob or Nobe (Sa1 21:2) has been thought to be this town. Its situation is suitable; and this view is supported by the fact that in Neh 11:31., Nob, and not Nebo, is mentioned, together with many of the places here named; in Ezr 10:43, however, the sons of Nebo are again specified. As far as situation is concerned, Nuba, or Beit-Nuba (Robinson's Biblical Researches, p. 189), may, as Bertheau thinks, correspond with this town. Magbish was by many older expositors regarded as the name of a place, but is certainly that of a person; and no place of such a name is known. The localities Lod, Hadid, and Ono (Ezr 2:33) first occur in the later books of the Old Testament. On Lod and Ono, see comm. on Ch1 8:12. חדיד is certainly Ἀδιδά (1 Macc. 12:28, 13:13), not far from Lydda, where there is still a place called el-Hadithe, Arab. 'l-hdı̂th (Robinson's Biblical Researches, p. 186). סנאה, Ezr 2:35, is identified by older expositors with Σεννά, ν͂ν Μαγδαλσεννά, which Jerome describes as terminus Judae, in septimo lapide Jerichus contra septentrionalem plagam (Onom. ed. Lars. et Parth. p. 332f.); in opposition to which, Robinson, in his above-cited work, identifies Magdal-Senna with a place called Mejdel, situate on the summit of a high hill about eighteen miles north of Jericho. The situation, however, of this town does not agree with the distance mentioned by Eusebius and Jerome, and the name Mejdel, i.e., tower, is not of itself sufficient to identify it with Magdal-Senna. The situation of the Senaah in question is not as yet determined; it must be sought for, however, at no great distance from Jericho. Of the towns mentioned in the present list, we find that the men of Jericho, Senaah, and Gibeon, as well as the inhabitants of Tekoa, Zanoah, Beth-haccerem, Mizpah, Beth-zur, and Keilah, assisted at the building of the walls of Jerusalem under Nehemiah (Neh 3:2-3, Neh 3:7). A larger number of towns of Judah and Benjamin is specified in the list in Neh 11:25-35, whence we perceive that in process of time a greater multitude of Jews returned from captivity and settled in the land of their fathers.


  Ezra 2:36


  The list of the priests is identical, both in names and numbers, with that of Neh 7:39-42. These are:


  The sons of Jedaiah, of the house of Jeshua 973 The sons of Immer 1052 The sons of Pashur 1247 The sons of Harim 1017 Total 4289


  Jedaiah is the head of the second order of priests in Ch1 24:7. If, then, Jedaiah here represents this order, the words "of the house of Jeshua" must not be applied to Jeshua the high priest; the second order belonging in all probability to the line of Ithamar, and the high-priestly race, on the contrary, to that of Eleazar. We also meet the name Jeshua in other priestly families, e.g., as the name of the ninth order of priests in Ch1 24:11, so that it may be the old name of another priestly house. Since, however, it is unlikely that no priest of the order from which the high priest descended should return, the view that by Joshua the high priest is intended, and that the sons of Jedaiah were a portion of the house to which Joshua the high priest belonged, is the more probable one. In this case Jedaiah is not the name of the second order of priests, but of the head of a family of the high-priestly race. Immer is the name of the sixteenth order of priests, Ch1 24:14. Pashur does not occur among the orders of priests in 1 Chron 24; but we find the name, Ch1 9:12, and Neh 11:12, among the ancestors of Adaiah, a priest of the order of Malchijah; the Pashur of Jer 20 and Jer 21:1-14 being, on the contrary, called the son of Immer, i.e., a member of the order of Immer. Hence Bertheau considers Pashur to have been the name of a priestly race, which first became extensive, and took the place of an older and perhaps extinct order, after the time of David. Gershom of the sons of Phinehas, and Daniel of the sons of Ithamar, are said, Dan 8:2, to have gone up to Jerusalem with Ezra, while the order to which they belonged is not specified. Among the priests who had married strange wives (Ezr 10:18-22) are named, sons of Jeshua, Immer, Harim, Pashur; whence it has been inferred "that, till the time of Ezra, only the four divisions of priests here enumerated had the charge of divine worship in the new congregation" (Bertheau). On the relation of the names in Ezr 2:36-39 to those in Neh 10:3-9 and 12:1-22, see remarks on these passages.


  Ezra 2:40


  Levites, Nethinim, and Solomon's servants. Comp. Neh. 7:43-60.


  Ezra Neh. Levites: the sons of Jeshua and Kadmiel, of the sons of Hodivah 74 74 Singers: sons of Asaph 128 148 Sons of the door-keepers; sons of Shallum, Ater. Etc. 139 138 Nethinim and servants of Solomon, in all 392 392 Total 733 752


  The Levites are divided into three classes: Levites in the stricter sense of the word, i.e., assistants of the priests in divine worship, singers, and door-keepers; comp. Ch1 24:20-31, Ch1 24:25, and 26:1-19. Of Levites in the stricter sense are specified the sons of Jeshua and Kadmiel of the sons of Hodaviah (וקדמיאל, and הודויה of our text are evidently correct readings; and לקדמיאל and הודיה, Keri להודיּה, Neh 7:43, errors of transcription). The addition, "of the sons of Hodaviah," belongs to Kadmiel, to distinguish him from other Levites of similar name. Jeshua and Kadmiel were, according to Ezr 3:9, chiefs of two orders of Levites in the times of Zerubbabel and Joshua. These names recur as names of orders of Levites in Neh 10:10. We do not find the sons of Hodaviah in the lists of Levites in Chronicles.


  Ezra 2:41


  Of singers, only the sons of Asaph, i.e., members of the choir of Asaph, returned. In Neh 11:17 three orders are named, Bakbukiah evidently representing the order of Heman.


  Ezra 2:42


  Of door-keepers, six orders or divisions returned, among which those of Shallum, Talmon, and Akkub dwelt, according to Ch1 9:17, at Jerusalem before the captivity. Of the sons of Ater, Hatita and Shobai, nothing further is known.


  Ezra 2:43-58


  The Nethinim, i.e., temple-bondsmen, and the servants of Solomon, are reckoned together, thirty-five families of Nethinim and ten of the servants of Solomon being specified. The sum-total of these amounting only to 392, each family could only have averaged from eight to nine individuals. The sons of Akkub, Hagab and Asnah (Ezr 2:45, Ezr 2:46, and Ezr 2:50), are omitted in Nehemiah; the name Shalmai (Ezr 2:46) is in Neh 7:48 written Salmai; and for נפיסים, Ezr 2:50, Neh 7:52 has נפושׁסים, a form combined from נפוּסים and נפישׁים. All other variations relate only to differences of form. Because Ziha (ציהא, Ezr 2:43) again occurs in Neh 11:21 as one of the chiefs of the Nethinim, and the names following seem to stand in the same series with it, Bertheau insists on regarding these names as those of divisions. This cannot, however, be correct; for Ziha is in Neh 11:21 the name of an individual, and in the present list also the proper names are those of individuals, and only the sons of Ziha, Hasupha, etc., can be called families or divisions. Plural words alone, Mehunim and Nephisim, are names of races or nations; hence the sons of the Mehunim signify individuals belonging to the Mehunim, who, perhaps, after the victory of King Uzziah over that people, were as prisoners of war made vassals for the service of the sanctuary. So likewise may the sons of the Nephisim have been prisoners of war of the Ishmaelite race נפישׁ. Most of the families here named may, however, have been descendants of the Gibeonites (Jos 9:21, Jos 9:27). The servants of Solomon must not be identified with the Canaanite bond-servants mentioned Kg1 9:20., Ch2 8:7., but were probably prisoners of war of some other nation, whom Solomon sentenced to perform, as bondsmen, similar services to those imposed upon the Gibeonites. The sons of these servants are again mentioned in Neh 11:3. In other passages they are comprised under the general term Nethinim, with whom they are here computed. Among the names, that of הצּבים פּכרת (Ezr 2:57), i.e., catcher of gazelles, is a singular one; the last name, אמי, is in Neh 7:59 אמון.


  Ezra 2:59


  Those who went up with, but could not prove that they pertained to, the nation of Israel. Comp. Neh 7:61 and Neh 7:62.—Three such families are named, consisting of 652, or according to Nehemiah of 642, persons. These went up, with those who returned, from Tel-melah (Salthill) and Tel-harsa (Thicket or Forest Hill), names of Babylonian districts or regions, the situations of which cannot be ascertained. The words also which follow, אמּר אדּן כּרוּב, are obscure, but are certainly not the names of individuals, the persons who went up not being specified till Ezr 2:60. The words are names of places, but it is uncertain whether the three are used to express one or three places. In favour of the notion that they designate but one locality, may be alleged that in Ezr 2:60 only three races are named, which would then correspond with the districts named in Ezr 2:59 : Tel-melah, Tel-harsa, and Cherub-Addan-Immer; a race from each district joining those who went up to Jerusalem. The three last words, however, may also designate three places in close proximity, in which one of the races of Ezr 2:60 might be dwelling. These could not show their father's house and their seed, i.e., genealogy, whether they were of Israel. הם, as well as the suffixes of זרעם and בּית־אבותם, refers to the persons named in Ezr 2:60. They could not show that the houses of Delaiah, Tobiah, and Nekoda, after which they were called, belonged to Israel, nor that they themselves were of Israelitish origin. Cler. well remarks: Judaicam religionem dudum sequebantur, quam ob rem se Judaeos censebant; quamvis non possent genealogicas ullas tabulas ostendere, ex quibus constaret, ex Hebraeis oriundos esse. One of these names, Nekoda, Ezr 2:48, occurring among those of the Nethinim, Bertheau conjectures that while the sons of Nekoda here spoken of claimed to belong to Israel, the objection was made that they might belong to the sons of Nekoda mentioned Ezr 2:48, and ought therefore to be reckoned among the Nethinim. Similar objections may have been made to the two other houses. Although they could not prove their Israelite origin, they were permitted to go up to Jerusalem with the rest, the rights of citizenship alone being for the present withheld. Hence we meet with none of these names either in the enumeration of the heads and houses of the people, Neh 10:15-28, or in the list Ezra 10:25-43.


  Ezra 2:61


  Priests who could not prove themselves members of the priesthood. Comp. Neh 7:63-65.—Three such families are named: the sons of Habaiah, the sons of Hakkoz, the sons of Barzillai. These could not discover their family registers, and were excluded from the exercise of priestly functions. Of these three names, that of Hakkoz occurs as the seventh order of priests; but the names alone did not suffice to prove their priesthood, this being also borne by other persons. Comp. Neh 3:4. The sons of Barzillai were the descendants of a priest who had married a daughter, probably an heiress (Num), of Barzillai the Gileadite, so well known in the history of David (Sa2 17:27; Sa2 19:32-39; Kg1 2:7), and had taken her name for the sake of taking possession of her inheritance (the suffix שׁמם refers to בּנות; see on Num 27:1-11). That by contracting this marriage he had not renounced for himself and his descendants his priestly privileges, is evident from the fact, that when his posterity returned from captivity, they laid claim to these privileges. The assumption, however, of the name of Barzillai might have cast such a doubt upon their priestly origin as to make it necessary that this should be proved from the genealogical registers, and a search in these did not lead to the desired discovery. כּתבם is their ספר יחשׂ, Neh 7:5, the book or record in which their genealogy was registered. The title of this record was המּתיחשׁים, the Enregistered: the word is in apposition to כּתבם, and the plural נמצאוּ agrees with it, while in Neh 7:64 the singular נמצא agrees with כתבם. They were declared to be polluted from the priesthood, i.e., they were excluded from the priesthood as polluted or unclean. The construction of the Pual יגאלוּ with מן is significant.


  Ezra 2:63


  The Tirshatha, the secular governor of the community, i.e., as is obvious from a comparison of Neh 7:65 with Neh 7:70, Zerubbabel, called Hag 1:1 יהוּדה פּחת. תּרשׁתא, always used with the article, is undoubtedly the Persian designation of the governor or viceroy. Nehemiah is also so called in Neh 8:9 and Neh 10:2, and likewise הפּחה, Neh 12:26. The meaning of the word is still matter of dispute. Some derive it from the Persian trsı̂dn, to fear, and trs, fear = the feared or respected one (Meier, Wurzelb. p. 714); others from Persian trš, acer, auster, the strict ruler; others, again (with Benfey, die Monatsnamen, p. 196), from the Zend. thvôrestar (nom. thvôresta), i.e., praefectus, penes quem est imperium: comp. Gesenius, thes. p. 1521. The Tirshatha decided that they were not to eat of the most holy things till there should arise a priest with Urim and Thummim, i.e., to give a final decision by means of Urim and Thummim. עמד, according to the later usage of the language, is equivalent to קוּם, comp. Dan 8:3; Dan 11:2, and other places. The prohibition to eat of the most holy things (comp. on Lev 2:3) involved the prohibition to approach the most holy objects, e.g., the altar of burnt-offering (Exo 29:37; Exo 30:10), and to enter the most holy place, and thus excludes from specific priestly acts: without, however, denying a general inclusion among the priestly order, or abolishing a claim to the priestly revenues, so far as these were not directly connected with priestly functions. On Urim and Thummim, see on Exo 28:30. From the words, "till a priest shall arise," etc., it is evident that the then high priest was not in a position to entreat, and to pronounce, the divine decision by Urim and Thummim. The reason of this, however, need not be sought in the personality of Joshua (Ewald, Gesch. iv. 95), nor supposed to exist in such a fact as that he might not perhaps have been the eldest son of his father, and therefore not have had full right to the priesthood. This conjecture rests upon utterly erroneous notions of the Urim and Thummim, upon a subjectivistic view, which utterly evaporates the objective reality of the grace with which the high priest was in virtue of his office endowed. The obtainment of the divine decision by Urim and Thummim presupposes the gracious presence of Jahve in the midst of His people Israel. And this had been connected by the Lord Himself with the ark of the covenant, and with its cherubim-overshadowed mercy-seat, from above which He communed with His people (Exo 25:22). The high priest, bearing upon his breast the breastplate with the Urim and Thummim, was to appear before Jahve, and, bringing before Him the judgment of Israel, to entreat the divine decision (Exo 28:30; Num 27:21). The ark of the covenant with the mercy-seat was thus, in virtue of the divine promise, the place of judgment, where the high priest was to inquire of the Lord by means of the Urim and Thummim. This ark, however, was no longer in existence, having been destroyed when Solomon's temple was burned by the Chaldeans. Those who returned with Zerubbabel were without the ark, and at first without a temple. In such a state of affairs the high priest could not appear before Jahve with the breastplate and the Urim and Thummim to entreat His decision. The books of Samuel, indeed, relate cases in which the divine will was consulted by Urim and Thummim, when the ark of the covenant was not present for the high priest to appear before (comp. Sa1 23:4, Sa1 23:6, Sa1 23:9, etc., Sa1 14:18); whence it appears that the external or local presence of the ark was not absolutely requisite for this purpose. Still these cases occurred at a time when the congregation of Israel as yet possessed the ark with the Lord's cherubim-covered mercy-seat, though this was temporarily separated from the holy of holies of the tabernacle. Matters were in a different state at the return from the captivity. Then, not only were they without either ark or temple, but the Lord had not as yet re-manifested His gracious presence in the congregation; and till this should take place, the high priest could not inquire of the Lord by Urim and Thummim. In the hope that with the restoration of the altar and temple the Lord would again vouchsafe His presence to the returned congregation, Zerubbabel expected that a high priest would arise with Urim and Thummim to pronounce a final decision with regard to those priests who could not prove their descent from Aaron's posterity. This expectation, however, was unfulfilled. Zerubbabel's temple remained unconsecrated by any visible token of Jahve's presence, as the place where His name should dwell. The ark of the covenant with the cherubim, and the Shechinah in the cloud over the cherubim, were wanting in the holy of holies of this temple. Hence, too, we find no single notice of any declaration of the divine will or the divine decision by Urim and Thummim in the period subsequent to the captivity; but have, on the contrary, the unanimous testimony of the Rabbis, that after the Babylonian exile God no longer manifested His will by Urim and Thummim, this kind of divine revelation being reckoned by them among the five things which were wanting in the second temple. Comp. Buxtorf, exercitat. ad historiam Urim et Thummim, c. 5; and Vitringa, observat. ss. Lib. vi. c. 6, p. 324f.


  Ezra 2:64


  The whole number of those who returned, their servants, maids, and beasts of burden. Comp. Neh 7:66-69.—The sum-total of the congregation (כּאחד, as one, i.e., reckoned together; comp. Ezr 3:9; Ezr 6:20) is the same in both texts, as also in 1 Esdras, viz., 42,360; the sums of the separate statements being in all three different, and indeed amounting in each to less than the given total. The separate statements are as follow: -


  AccordingtoEzra AccordingtoNehemiah Accordingto1 Esdras Men of Israel 24,144 25,406 26,390 Priests 4,289 4,289 2,388 Levites 341 360 341 Nethinim and servants of Solomon 392 392 372 Those who could not prove their Israelitish origin 652 642 652 Total 29,818 31,089 30,143


  These differences are undoubtedly owing to mere clerical errors, and attempts to reconcile them in other ways cannot be justified. Many older expositors, both Jewish and Christian (Seder olam, Raschi, Ussher, J. H. Mich., and others), were of opinion that only Jews and Benjamites are enumerated in the separate statements, while the sum-total includes also those Israelites of the ten tribes who returned with them. In opposing this notion, it cannot, indeed, be alleged that no regard at all is had to members of the other tribes (Bertheau); for the several families of the men of Israel are not designated according to their tribes, but merely as those whom Nebuchadnezzar had taken away to Babylon; and among these would certainly be included, as Ussher expressly affirms, many belonging to the other tribes who had settled in the kingdom of Judah. But the very circumstances, that neither in the separate statements nor in the sum-total is any allusion made to tribal relations, and that even in the case of those families who could not prove their Israelitish origin the only question was as to whether they were of the houses and of the seed of Israel, exclude all distinction of tribes, and the sum-total is evidently intended to be the joint sum of the separate numbers. Nor can it be inferred, as J. D. Mich. conjectures, that because the parallel verse to Ezr 2:64 of our present chapter, viz., 1 Esdr. 5:41, reads thus, "and all of Israel from twelve years old and upwards, besides the servants and maids, were 42,360," the separate statements are therefore the numbers only of those of twenty years old and upwards, while the sum-total includes those also from twelve to twenty years of age. The addition "from twelve years and upwards" is devoid of critical value; because, if it had been genuine, the particular "from twenty years old and upwards" must have been added to the separate statements. Hence it is not even probable that the author of the 1st book of Esdras contemplated a reconciliation of the difference by this addition. In transcribing such a multitude of names and figures, errors could scarcely be avoided, whether through false readings of numbers or the omission of single items. The sum-total being alike in all three texts, we are obliged to assume its correctness.


  Ezra 2:65


  "Besides these, their servants and their maids, 7337." אלּה is, by the accent, connected with the preceding words. The further statement, "And there were to them (i.e., they had) 200 singing men and singing women," is striking. The remark of Bertheau, that by להם the property of the community is intended to be expressed, is incorrect; להם denotes merely computation among, and does not necessarily imply proprietorship. J. D. Mich., adopting the latter meaning, thought that oxen and cows originally stood in the text, and were changed by transcribers into singing men and singing women, "for both words closely resemble each other in appearance in the Hebrew." Berth., on the contrary, remarks that שׁורים, oxen, might easily be exchanged for שׁררים or משׁררים, but that שׁור has no feminine form for the plural, and that פּרות, cows, is very different from משׁררות; that hence we are obliged to admit that in the original text שׁורים stood alone, and that after this word had been exchanged for משׁררים, משׁררות was added as its appropriate complement. Such fanciful notions can need no serious refutation. Had animals been spoken of as property, להם would not have been used, but a suffix, as in the enumeration of the animals in Ezr 2:66. Besides, oxen and cows are not beasts of burden used in journeys, like the horses, mules, camels, and asses enumerated in Ezr 2:66, and hence are here out of place. וּמשׁררות משׁררים are singing men and singing women, in 1 Esdras ψάλται καὶ ψαλτῳδοί, who, as the Rabbis already supposed, were found among the followers of the returning Jews, ut laetior esset Israelitarum reditus. The Israelites had from of old employed singing men and singing women not merely for the purpose of enhancing the cheerfulness of festivities, but also for the singing of lamentations on sorrowful occasions; comp. Ecc 2:8; Ch2 35:25 : these, because they sang and played for hire, are named along with the servants and maids, and distinguished from the Levitical singers and players. In stead of 200, we find both in Nehemiah and 1 Esdras the number 245, which probably crept into the text from the transcriber fixing his eye upon the 245 of the following verse.


  Ezra 2:66-67


  The numbers of the beasts, whether for riding or baggage: horses, 736; mules, 245; camels, 435; and asses, 6720. The numbers are identical in Neh 7:68. In 1 Esdr. 5:42 the camels are the first named, and the numbers are partially different, viz., horses, 7036, and asses, 5525.


  Ezra 2:68


  Contributions towards the rebuilding of the temple, and concluding remarks. Comp. Neh 7:70-73.—Some of the heads of houses, when they came to the house of Jahve, i.e., arrived at the site of the temple, brought free-will offerings (התנדּב; comp. Ch1 29:5) to set it up in its place (העמיד, to set up, i.e., to rebuild; identical in meaning both here and Ezr 9:9 with הקים). After their ability (כּכוחם; comp. Ch1 29:2) they gave unto the treasure of the work, i.e., of restoring the temple and its services, 61,000 darics of gold = 68,625, and 5000 mina of silver, above 30,000, and 100 priests' garments. The account of these contributions is more accurately given in Neh 7:70-72, according to which some of the heads of houses gave unto the work (מקצת as Dan 1:2 and elsewhere); the Tirshatha gave to the treasure 1000 darics of gold, 50 sacrificial vessels (see on Exo 27:3), 30 priests' garments, and 500 ... This last statement is defective; for the two numbers 30 and 500 must not be combined into 530, as in this case the hundreds would have stood first. The objects enumerated were named before 500, and are omitted through a clerical error, מנים וכסף "and silver (500) mina." And some of the heads of houses (others than the Tirshatha) gave of gold 20,000 darics, of silver, 2200 mina; and that which the rest of the people gave was-gold, 20,000 darics, silver, 2000 mina, and 67 priests' garments. According to this statement, the Tirshatha, the heads of houses, and the rest of the people, gave together 41,000 darics in gold, 4200 mina in silver, 97 priests' garments, and 30 golden vessels. In Ezra the vessels are omitted; and instead of the 30 + 67 = 97 priests' garments, they are stated in round numbers to have been 100. The two other differences have arisen from textual errors. Instead of 61,000 darics, it is evident that we must read with Nehemiah, 41,000 (1000 + 20,000 + 20,000); and in addition to the 2200 and 2000 mina, reckon, according to Neh 7:70, 500 more, in all 4700, for which in the text of Ezra we have the round sum of 5000. The account of the return of the first band of exiles concludes at Ezr 2:70, and the narrative proceeds to the subsequent final statement: "So the priests, etc ... .dwelt in their cities." העם וּמן, those of the people, are the men of the people of Israel of Ezr 2:2, the laity as distinguished from the priests, Levites, etc. In Nehemiah the words are transposed, so that העם מן stand after the Levitical door-keepers and singers. Bertheau thinks this position more appropriate; but we cannot but judge otherwise. The placing of the people, i.e., the laity of Israel, between the consecrated servants of the temple (the priests and their Levitical assistants in the sacrificial service) and the singers and door-keepers, seems to us quite consistent; while, on the other hand, the naming of the שׁוערים before the משׁררים in Nehemiah seems inappropriate, because the performance of the choral service of the temple was a higher office than the guardianship of the doors. Neither can we regard Bertheau's view, that בּעריהם, which in the present verse follows והנּתינים, should be erased, as a correct one. The word forms a perfectly appropriate close to the sentence beginning with ויּשׁבוּ; and the sentence following, "And all Israel were in their cities," forms a well-rounded close to the account; while, on the contrary, the summing up of the different divisions by the words כל־ישׂראל in Nehemiah, after the enumeration of those divisions, has a rather heavy effect.


  Ezra 3


  Ezra


  The Altar of Burnt-Offering Erected, the Feast of Tabernacles Celebrated, and the Foundations of the Temple Laid—Ezr 3:1-13


  On the approach of the seventh month, the people assembled in Jerusalem to restore the altar of burnt-offering and the sacrificial worship, and to keep the feast of tabernacles (Ezr 3:1-7); and in the second month of the following year the foundations of the new temple were laid with due solemnity (Ezr 3:8-13). Comp. 1 Esdr. 5:46-62.


  Ezra 3:1


  The building of the altar, the restoration of the daily sacrifice, and the celebration of the feast of tabernacles.—Ezr 3:1 When the seventh month was come, and the children of Israel were in the cities, the people gathered themselves together as one man to Jerusalem. The year is not stated, but the year in which they returned from Babylon is intended, as appears from Ezr 3:8, which tells us that the foundations of the temple were laid in the second month of the second year of their return. The words, "and the children of Israel were in the cities," are a circumstantial clause referring to Ezr 2:70, and serving to elucidate what follows. From the cities, in which each had settled in his own (Ezr 2:1), the people came to Jerusalem as one man, i.e., not entirely (Bertheau), but unanimously (ὁμοθυμαδόν, 1 Esdr. 5:46); comp. Neh 8:1; Jdg 20:1.


  Ezra 3:2


  Then the two leaders of the people, Joshua the high priest and Zerubbabel the prince (see on Jos 2:2), with their brethren, i.e., the priests and the men of Israel (the laity), arose and built the altar, to offer upon it burnt-offerings, as prescribed by the law of Moses, i.e., to restore the legal sacrifices. According to Ezr 3:6, the offering of burnt-offerings began on the first day of the seventh month; hence the altar was by this day already completed. This agrees with the statement, "When the seventh month approached" (Ezr 3:1), therefore before the first day of this month.


  Ezra 3:3


  They reared the altar על־מכונתו, upon its (former) place; not, upon its bases. The feminine מכונה has here a like signification with the masculine form מכון, Ezr 2:68, and מכוּנה, Zac 5:11. The Keri מכונתיו is an incorrect revision. "For fear was upon them, because of the people of those countries." The ב prefixed to אימה is the so-called ב essentiae, expressing the being in a condition; properly, a being in fear had come or lay upon them. Comp. on ב essentiae, Ewald, 217, f, and 299, b, though in 295, f, he seeks to interpret this passage differently. The "people of those countries" are the people dwelling in the neighbourhood of the new community; comp. Ezr 9:1; Ezr 10:2. The notion is: They erected the altar and restored the worship of Jahve, for the purpose of securing the divine protection, because fear of the surrounding heathen population had fallen upon them. J. H. Mich. had already a correct notion of the verse when he wrote: ut ita periculi metus eos ad Dei opem quaerendam impulerit.


  Comp. the similar case in Kg2 17:25., when the heathen colonists settled in the deserted cities of Samaria entreated the king of Assyria to send them a priest to teach them the manner of worshipping the God of the land, that thus they might be protected from the lions which infested it. The Chethiv ויאל must be taken impersonally: "one (they) offered;" but is perhaps only an error of transcription, and should be read ויּעלוּ. On the morning and evening sacrifices, see on Exo 28:38., Num 28:3.


  Ezra 3:4


  They kept the feast of tabernacles as prescribed in the law, Lev 23:34. "The burnt-offering day by day, according to number," means the burnt-offering day by day, according to number," means the burnt-offerings commanded for the several days of this festival, viz., on the first day thirteen oxen, on the second twelve, etc.; comp. Num 29:13-34, where the words כּמשׁפּט בּמספּרם, Num 29:18, Num 29:21, Num 29:24, etc., occur, which are written in our present verse כּם בּמספּר, by number, i.e., counted; comp. Ch1 9:28; Ch1 23:31, etc.


  Ezra 3:5-6


  And afterward, i.e., after the feast of tabernacles, they offered the continual, i.e., the daily, burnt-offering, and (the offerings) for the new moon, and all the festivals of the Lord (the annual feasts). עלות must be inserted from the context before לחדשׁים to complete the sense. "And for every one that willingly offered a free-will offering to the Lord." נדבה is a burnt-offering which was offered from free inclination. Such offerings might be brought on any day, but were chiefly presented at the annual festivals after the sacrifices prescribed by the law; comp. Num 29:39.—In Ezr 3:6 follows the supplementary remark, that the sacrificial worship began from the first day of the seventh month, but that the foundation of the temple of the Lord was not yet laid. This forms a transition to what follows.


  Ezra 3:7


  Preparations were also made for the rebuilding of the temple; money was given to hewers of wood and to masons, and meat and drink (i.e., corn and wine) and oil to the Sidonians and Tyrians (i.e., the Phoenicians; comp. Ch1 22:4), to bring cedar trees from Lebanon to the sea of Joppa (i.e., to the coast of Joppa), as was formerly done by Solomon, Kg1 5:6., Ch2 2:7. כּרשׁיון, according to the grant of Cyrus to them, i.e., according to the permission given them by Cyrus, sc. to rebuild the temple. For nothing is said of any special grant from Cyrus with respect to wood for building. רשׁיון is in the O.T. ἁπ. λεγ.; in Chaldee and rabbinical Hebrew, רשׁא and רשׁי mean facultatem habere; and רשׁוּ power, permission.


  Ezra 3:8


  The foundation of the temple laid.—Ezr 3:8 In the second year of their coming to the house of God at Jerusalem, i.e., after their arrival at Jerusalem on their return from Babylon, in the second month, began Zerubbabel and Joshua to appoint the Levites from twenty years old and upwards to the oversight of the work (the building) of the house of the Lord. That is to say, the work of building was taken in hand. Whether this second year of the return coincides with the second year of the rule of Cyrus, so that the foundations of the temple were laid, as Theophil. Antioch. ad Autolic. lib. 3, according to Berosus, relates, in the second year of Cyrus, cannot be determined. For nothing more is said in this book than that Cyrus, in the first year of his reign, issued the decree concerning the return of the Jews from Babylon, whereupon those named in the list, Ezra 2, set out and returned, without any further notice as to whether this also took place in the first year of Cyrus, or whether the many necessary preparations delayed the departure of the first band till the following year. The former view is certainly a possible though not a very probable one, since it is obvious from Ezr 2:1 that they arrived at Jerusalem and betook themselves to their cities as early as the seventh month of the year. Now the period between the beginning of the year and the seventh month, i.e., at most six months, seems too short for the publication of the edict, the departure, and the arrival at Jerusalem, even supposing that the first year of Cyrus entirely coincided with a year of the Jewish calendar. The second view, however, would not make the difference between the year of the rule of Cyrus and the year of the return to Jerusalem a great one, since it would scarcely amount to half a year. ויּעמידוּ...החלּוּ, they began and appointed, etc., they began to appoint, i.e., they began the work of building the temple by appointing. Those enumerated are-1. Zerubbabel and Joshua, the two rulers: 2. The remnant of their brethren = their other brethren, viz., a, the priests and Levites as brethren of Joshua; b, all who had come out of captivity, i.e., the men of Israel, as brethren of Zerubbabel. These together formed the community who appointed the Levites to preside over, i.e., to conduct the building of the temple. For the expression, comp. 1 Chron 23:4-24.


  Ezra 3:9


  The Levites undertook this appointment, and executed the commission. The singular ויּעמד stands before a plural subject, as is frequently the case when the verb precedes its subject. Three classes or orders of Levites are named: 1. Jeshua with his sons and brethren; 2. Kadmiel with his sons, the sons of Hodaviah; 3. The sons of Henadad, their sons and brethren. Jeshua and Kadmiel are the two heads of orders of Levites already named (Ezr 2:40). From a comparison of these passages, we perceive that יהוּדה בּני is a clerical error for הודויה (or הודיּה) בּני. This more precise designation is not "a comprehensive appellation for all hitherto enumerated" (Bertheau), but, as is undoubtedly obvious from Ezr 2:40, only a more precise designation of the sons of Kadmiel. כּאחד, as one, i.e., all, without exception. The third class, the sons of Henadad, are not expressly named in Ezr 2:40 among those who returned from Babylon; but a son of Henadad appears, Neh 3:24 and Neh 10:10, as head of an order of Levites. The naming of this order after the predicate, in the form of a supplementary notice, and unconnected by a ו cop., is striking. Bertheau infers therefrom that the construction of the sentence is incorrect, and desires to alter it according to 1 Esdr. 5:56, where indeed this class is named immediately after the two first, but יהוּדה בּני is separated from what precedes; and of these בני יהודה is made a fourth class, υἱοὶ Ἰωδά τοῦ Ἡλιαδούδ. All this sufficiently shows that this text cannot be regarded as authoritative. The striking position or supplementary enumeration of the sons of Henadad may be explained by the fact to which the placing of כּאחד after בני יהודה points, viz., that the two classes, Jeshua with his sons and brethren, and Kadmiel with his sons, were more closely connected with each other than with the sons of Henadad, who formed a third class. The הלויּם at the end of the enumeration offers no argument for the transposition of the words, though this addition pertains not only to the sons of Henadad, but also to the two first classes. hm' עשׂה is plural, and only an unusual reading for עשׁי; see on Ch1 23:24.


  Ezra 3:10-11


  When the builders laid the foundation of the temple of the Lord, they (Zerubbabel and Joshua, the heads of the community) set the priests in their apparel with trumpets, and the Levites the sons of Asaph with cymbals, to praise the Lord after the ordinance of David. The perf. ויסּדוּ, followed by an imperf. connected by a Vav consecutive, must be construed: When they laid the foundations, then. מלבּשׁים, clothed, sc. in their robes of office; comp. Ch2 5:12; Ch2 20:21. ידי על as Ch1 25:2. On Ezr 3:11, comp. remarks on Ch1 16:34, Ch1 16:41; Ch2 5:13; Ch2 7:3, and elsewhere. Older expositors (Clericus, J. H. Mich.), referring to Exo 15:21, understand בהלּל ויּענוּ of the alternative singing of two choirs, one of which sang, "Praise the Lord, for He is good;" and the other responded, "And His mercy endureth for ever." In the present passage, however, there is no decided allusion to responsive singing; hence (with Bertheau) we take יענוּ in the sense of, "They sang to the Lord with hymns of thanksgiving." Probably they sang such songs as Ps 106-107, or Ps 118, which commence with an invitation to praise the Lord because He is good, etc. All the people, moreover, raised a loud shout of joy. גּדולה תּרוּעה is repeated in Ezr 3:13 by השּׂמחה תּרוּעת. הוּסד על, on account of the founding, of the foundation-laying, of the house of the Lord. הוּסד as in Ch2 3:3.


  Ezra 3:12


  But many of the priests and Levites, and chief of the people, the old men who had seen (also) the former temple, at the foundation of this house before their eyes (i.e., when they saw the foundation of this house laid), wept with a loud voice. Solomon's temple was destroyed b.c. 588, and the foundation of the subsequent temple laid b.c. 535 or 534: hence the older men among those present at the latter event might possibly have seen the former house; indeed, some (according to Hagg. Ezr 2:2) were still living in the second year of Darius Hystaspis who had beheld the glory of the earlier building. Upon these aged men, the miserable circumstances under which the foundations of the new temple were laid produced so overwhelming an impression, that they broke into loud weeping. בּיסדו is connected by its accents with the words preceding: the former temple in its foundation, i.e., in its stability. But this can scarcely be correct. For not only does no noun יסד, foundation, occur further on; but even the following words, "of this house before their eyes," if severed from בּיסדו, have no meaning. Hence (with Aben Ezra, Cler., Berth., and others) we connect בּיסדו with the parenthetical sentence following, "when the foundation of this house was laid before their eyes;" and then the suffix of the infinitive יסדו expressly refers to the object following, as is sometimes the case in Hebrew, e.g., Ch2 26:14; Ezr 9:1, and mostly in Chaldee; comp. Ew. 209, c, "But many were in rejoicing and joy to raise their voice," i.e., many so joyed and rejoiced that they shouted aloud.


  Ezra 3:13


  And the people could not discern (distinguish) the loud cry of joy in the midst of (beside) the loud weeping of the people; for the people rejoiced with loud rejoicings, and the sound was heard afar off. The meaning is not, that the people could not hear the loud weeping of the older priests, Levites, and heads of the people, because it was overpowered by the loud rejoicings of the multitude. The verse, on the contrary, contains a statement that among the people also (the assembly exclusive of priests, Levites, and chiefs) a shout of joy and a voice of weeping arose; but that the shouting for joy of the multitude was so loud, that the sounds of rejoicing and weeping could not be distinguished from each other. הכּיר, with the acc. and ל, to perceive something in the presence of (along with) another, i.e., to distinguish one thing from another. "The people could not discern" means: Among the multitude the cry of joy could not be distinguished from the noise of weeping. למרחוק עד as Ch2 26:15.


  Ezra 4


  Ezra 4:1


  The adversaries of the Jews prevent the building of the temple till the reign of Darius (Ezr 4:1, Ezr 4:2). When the adversaries of Judah and Benjamin heard that the community which had returned from captivity were beginning to rebuild the temple, they came to Zerubbabel, and to the chiefs of the people, and desired to take part in this work, because they also sacrificed to the God of Israel. These adversaries were, according to Ezr 4:2, the people whom Esarhaddon king of Assyria had settled in the neighbourhood of Benjamin and Judah. If we compare with this verse the information (Kg2 17:24) that the kings of Assyria brought men from Cuthah, and from Ava, and from Hamath, and from Sepharvaim, and placed them in the cities of Samaria, and that they took possession of the depopulated kingdom of the ten tribes, and dwelt therein; then these adversaries of Judah and Benjamin are the inhabitants of the former kingdom of Israel, who were called Samaritans after the central-point of their settlement. הגּולה בּני, sons of the captivity (Ezr 6:19, etc., Ezr 8:35; Ezr 10:7, Ezr 10:16), also shortly into הגּולה, e.g., Ezr 1:11, are the Israelites returned from the Babylonian captivity, who composed the new community in Judah and Jerusalem. Those who returned with Zerubbabel, and took possession of the dwelling-places of their ancestors, being, exclusive of priests and Levites, chiefly members of the tribes of Judah and Benjamin, are called, especially when named in distinction from the other inhabitants of the land, Judah and Benjamin. The adversaries give the reason of their request to share in the building of the temple in the words: "For we seek your God as ye do; and we do sacrifice unto Him since the days of Esarhaddon king of Assyria, which brought us up hither." The words זבחים אנחנוּ ולא are variously explained. Older expositors take the Chethiv ולא as a negative, and make זבחים to mean the offering of sacrifices to idols, both because לא is a negative, and also because the assertion that they had sacrificed to Jahve would not have pleased the Jews, quia deficiente templo non debuerint sacrificare; and sacrifices not offered in Jerusalem were regarded as equivalent to sacrifices to idols. They might, moreover, fitly strengthen their case by the remark: "Since the days of Esarhaddon we offer no sacrifices to idols." On the other hand, however, it is arbitrary to understand זבח, without any further definition, of sacrificing to idols; and the statement, "We already sacrifice to the God of Israel," contains undoubtedly a far stronger reason for granting their request than the circumstance that they do not sacrifice to idols. Hence we incline, with older translators (lxx, Syr., Vulg., 1 Esdras), to regard לא as an unusual form of לו, occurring in several places (see on Exo 21:8), the latter being also substituted in the present instance as Keri. The position also of לא before אנחנוּ points the same way, for the negative would certainly have stood with the verb. On Esarhaddon, see remarks on Kg2 19:37 and Isa 37:38.


  Ezra 4:3


  Zerubbabel and the other chiefs of Israel answer, "It is not for you and for us to build a house to our God;" i.e., You and we cannot together build a house to the God who is our God; "but we alone will build it to Jahve the God of Israel, as King Cyrus commanded us." יחד אנחנוּ, we together, i.e., we alone (without your assistance). By the emphasis placed upon "our God" and "Jahve the God of Israel," the assertion of the adversaries, "We seek your God as ye do," is indirectly refuted. If Jahve is the God of Israel, He is not the God of those whom Esarhaddon brought into the land. The appeal to the decree of Cyrus (Ezr 1:3, comp. Ezr 3:6, etc.) forms a strong argument for the sole agency of Jews in building the temple, inasmuch as Cyrus had invited those only who were of His (Jahve's) people (Ezr 1:3). Hence the leaders of the new community were legally justified in rejecting the proposal of the colonists brought in by Esarhaddon. For the latter were neither members of the people of Jahve, nor Israelites, nor genuine worshippers of Jahve. They were non-Israelites, and designated themselves as those whom the king of Assyria had brought into the land. According to Kg2 17:24, the king of Assyria brought colonists from Babylon, Cuthah, and other places, and placed them in the cities of Samaria instead of the children of Israel. Now we cannot suppose that every Israelite, to the very last man, was carried away by the Assyrians; such a deportation of a conquered people being unusual, and indeed impossible. Apart, then, from the passage, Ch2 30:6, etc., which many expositors refer to the time of the destruction of the kingdom of the ten tribes, we find that in the time of King Josiah (Ch2 34:9), when the foreign colonists had been for a considerable period in the country, there were still remnants of Manasseh, of Ephraim, and of all Israel, who gave contributions for the house of God at Jerusalem; and also that in Kg2 23:15-20 and Ch2 34:6, a remnant of the Israelite inhabitants still existed in the former territory of the ten tribes. The eighty men, too, who (Jer 41:5, etc.) came, after the destruction of the temple, from Shechem, Shiloh, and Samaria, mourning, and bringing offerings and incense to Jerusalem, to the place of the house of God, which was still a holy place to them, were certainly Israelites of the ten tribes still left in the land, and who had probably from the days of Josiah adhered to the temple worship. These remnants, however, of the Israelites inhabitants in the territories of the former kingdom of the ten tribes, are not taken into account in the present discussion concerning the erection of the temple; because, however considerable their numbers might be, they formed no community independent of the colonists, but were dispersed among them, and without political influence. It is not indeed impossible "that the colonists were induced through the influence exercised upon them by the Israelites living in their midst to prefer to the Jews the request, 'Let us build with you;' still those who made the proposal were not Israelites, but the foreign colonists" (Bertheau). These were neither members of the chosen people nor worshippers of the God of Israel. At their first settlement (Kg2 17:24, etc.) they evidently feared not the Lord, nor did they learn to do so till the king of Assyria, at their request, sent them one of the priests who had been carried away to teach them the manner of worshipping the God of the land. This priest, being a priest of the Israelitish calf-worship, took up his abode at Bethel, and taught them to worship Jahve under the image of a golden calf. Hence arose a worship which is thus described, Kg2 17:29-33 : Every nation made gods of their own, and put them in the houses of the high places which the Samaritans, i.e., the former inhabitants of the kingdom of the ten tribes, had made, every nation in their cities wherein they dwelt. And besides their idols Nergal, Asima, Nibhaz, Tartak, they feared Jahve; they sacrificed to all these gods as well as to Him. A mixed worship which the prophet-historian (Kg2 17:34) thus condemns: "They fear not the Lord, and do after their statutes and ordinances, not after the law and commandment which the Lord commanded to the sons of Jacob." And so, it is finally said (Kg2 17:41), do also their children and children's children unto this day, i.e., about the middle of the Babylonian captivity; nor was it will a subsequent period that the Samaritans renounced gross idolatry. The rulers and heads of Judah could not acknowledge that Jahve whom the colonists worshipped as a local god, together with other gods, in the houses of the high places at Bethel and elsewhere, to be the God of Israel, to whom they were building a temple at Jerusalem. For the question was not whether they would permit Israelites who earnestly sought Jahve to participate in His worship at Jerusalem-a permission which they certainly would have refused to none who sincerely desired to turn to the Lord God-but whether they would acknowledge a mixed population of Gentiles and Israelites, whose worship was more heathen than Israelite, and who nevertheless claimed on its account to belong to the people of God.


  To such, the rulers of Judah could not, without unfaithfulness to the Lord their God, permit a participation in the building of the Lord's house.


  Ezra 4:4


  In consequence of this refusal, the adversaries of Judah sought to weaken the hands of the people, and to deter them from building. הארץ עם, the people of the land, i.e., the inhabitants of the country, the colonists dwelling in the land, the same who in Ezr 4:1 are called the adversaries of Judah and Benjamin. ויהי followed by the participle expresses the continuance of the inimical attempts. To weaken the hands of any one, means to deprive him of strength and courage for action; comp. Jer 38:4. יהוּדה עם are the inhabitants of the realm of Judah, who, including the Benjamites, had returned from captivity, Judah being now used to designate the whole territory of the new community, as before the captivity the entire southern kingdom; comp. Ezr 4:6. Instead of the Chethiv מבלּהים, the Keri offer מבהלים, from בהל, Piel, to terrify, to alarm, Ch2 32:18; Job 21:6, because the verb בלה nowhere else occurs; but the noun בּלּהה, fear, being not uncommon, and presupposing the existence of a verb בּלהּ, the correctness of the Chethiv cannot be impugned.


  Ezra 4:5


  And they hired counsellors against them, to frustrate their purpose (of building the temple). וסכרים still depends on the ויהי of Ezr 4:4. סכר is a later orthography of שׂכר, to hire, to bribe. Whether by the hiring of יועציט we are to understand the corruption of royal counsellors or ministers, or the appointment of legal agents to act against the Jewish community at the Persian court, and to endeavour to obtain an inhibition against the erection of the temple, does not appear. Thus much only is evident from the text, that the adversaries succeeded in frustrating the continuance of the building "all the days of Koresh," i.e., the yet remaining five years of Cyrus, who was for the space of seven years sole ruler of Babylon; while the machinations against the building, begun immediately after the laying of its foundations in the second year of the return, had the effect, in the beginning of the third year of Cyrus (judging from Dan 10:2), of putting a stop to the work until the reign of Darius,—in all, fourteen years, viz., five years of Cyrus, seven and a half of Cambyses, seven months of the Pseudo-Smerdis, and one year of Darius (till the second year of his reign).


  Ezra 4:6


  Complaints against the Jews to Kings Ahashverosh and Artachshasta.—The right understanding of this section depends upon the question, What kings of Persia are meant by Ahashverosh and Artachshasta? while the answer to this question is, in part at least, determined by the contents of the letter, Ezr 4:8-16, sent by the enemies of the Jews to the latter monarch.


  Ezra 4:6-7


  And in the reign of Ahashverosh, in the beginning of his reign, they wrote an accusation against the inhabitants of Judah and Jerusalem. שׂטנה, not to mention the name of the well, Gen 26:21, occurs here only, and means, according to its derivation from שׂטן, to bear enmity, the enmity; hence here, the accusation. ישׁבי על belongs to שׂטנה, not to כּתבוּ; the letter was sent, not to the inhabitants of Judah, but to the king against the Jews. The contents of this letter are not given, but may be inferred from the designation שׂטנה. The letter to Artachshasta then follows, Ezr 4:7-16. In his days, i.e., during his reign, wrote Bishlam, Mithredath, Tabeel, and the rest of their companions. כּנותו, for which the Keri offers the ordinary form כּנותיו mrof yra, occurs only here in the Hebrew sections, but more frequently in the Chaldee (comp. Ezr 4:9, Ezr 4:17, Ezr 4:23; Ezr 5:3, and elsewhere), in the sense of companions or fellow-citizens; according to Gesenius, it means those who bear the same surname (Kunje) together with another, though Ewald is of a different opinion; see 117, b, note. The singular would be written כּנת (Ewald, 187, d). And the writing of the letter was written in Aramaean (i.e., with Aramaean characters), and interpreted in (i.e., translated into) Aramaean. נשׁתּון is of Aryan origin, and connected with the modern Persian nuwishten, to write together; it signifies in Hebrew and Chaldee a letter: comp. Ezr 4:18, where נשׁתּונא is used for אגּרתּא of Ezr 4:11. Bertheau translates הנּשׁתּון כּתב, copy of the letter, and regards it as quite identical with the Chaldee אגּרתּא פּרשׁגן, Ezr 4:11; he can hardly, however, be in the right. כּתב does not mean a transcript or copy, but only a writing (comp. Est 4:8). This, too, does away with the inference "that the writer of this statement had before him only an Aramaean translation of the letter contained in the state-papers or chronicles which he made use of." It is not כּתב, the copy or writing, but הנּשׁתּון, the letter, that is the subject of ארמית מתרגּם, interpreted in Aramaean. This was translated into the Aramaean or Syrian tongue. The passage is not to be understood as stating that the letter was drawn up in the Hebrew or Samaritan tongue, and then translated into Aramaean, but simply that the letter was not composed in the native language of the writers, but in Aramaean. Thus Gesenius rightly asserts, in his Thes. p. 1264, et lingua aramaea scripta erat; in saying which תרגם does not receive the meaning concepit, expressit, but retains its own signification, to interpret, to translate into another language. The writers of the letter were Samaritans, who, having sprung from the intermingling of the Babylonian settlers brought in by Esarhaddon and the remnants of the Israelitish population, spoke a language more nearly akin to Hebrew than to Aramaean, which was spoken at the Babylonian court, and was the official language of the Persian kings and the Persian authorities in Western Asia. This Aramaean tongue had also its own characters, differing from those of the Hebrew and Samaritan. This is stated by the words ארמית כּתוּב, whence Bertheau erroneously infers that this Aramaean writing was written in other than the ordinary Aramaean, and perhaps in Hebrew characters.


  This letter, too, of Bishlam and his companions seems to be omitted. There follows, indeed, in Ezr 4:8, etc., a letter to King Artachshasta, of which a copy is given in Ezr 4:11-16; but the names of the writers are different from those mentioned in Ezr 4:7. The three names, Bishlam, Mithredath, and Tabeel (Ezr 4:7), cannot be identified with the two names Rehum and Shimshai (Ezr 4:8). When we consider, however, that the writers named in Ezr 4:8 were high officials of the Persian king, sending to the monarch a written accusation against the Jews in their own and their associates' names, it requires but little stretch of the imagination to suppose that these personages were acting at the instance of the adversaries named in Ezr 4:7, the Samaritans Bishlam, Mithredath, and Tabeel, and merely inditing the complaints raised by these opponents against the Jews. This view, which is not opposed by the כּתב of Ezr 4:7,—this word not necessarily implying an autograph,—commends itself to our acceptance, first, because the notion that the contents of this letter are not given finds no analogy in Ezr 4:6, where the contents of the letter to Ahashverosh are sufficiently hinted at by the word שׂטנה; while, with regard to the letter of Ezr 4:7, we should have not a notion of its purport in case it were not the same which is given in Ezr 4:8, etc.


  Besides, the statement concerning the Aramaean composition of this letter would have been utterly purposeless if the Aramaean letter following in Ezr 4:8 had been an entirely different one. The information concerning the language in which the letter was written has obviously no other motive than to introduce its transcription in the original Aramaean. This conjecture becomes a certainty through the fact that the Aramaean letter follows in Ezr 4:8 without a copula of any kind. If any other had been intended, the ו copulative would not more have been omitted here than in Ezr 4:7. The letter itself, indeed, does not begin till Ezr 4:9, while Ezr 4:8 contains yet another announcement of it. This circumstance, however, is explained by the fact that the writers of the letters are other individuals than those named in Ezr 4:7, but chiefly by the consideration that the letter, together with the king's answer, being derived from an Aramaean account of the building of the temple, the introduction to the letter found therein was also transcribed.


  Ezra 4:8


  The writers of the letter are designated by titles which show them to have been among the higher functionaries of Artachshasta. Rehum is called טעם בּעל, dominus consilii v. decreti, by others consiliarius, royal counsellor, probably the title of the Persian civil governor (erroneously taken for a proper name in lxx, Syr., Arab.); Shimshai, ספרא, the Hebrew סופר, scribe, secretary. כּנמא is interpreted by Rashi and Aben Ezra by כּאשׁר נאמר, as we shall say; נמא is in the Talmud frequently an abbreviation of נאמר or נימר, of like signification with לאמר: as follows.


  Ezra 4:9-11


  After this introduction we naturally look for the letter itself in Ezr 4:9, instead of which we have (Ezr 4:9 and Ezr 4:10) a full statement of who were the senders; and then, after a parenthetical interpolation, "This is the copy of the letter," etc., the letter itself in Ezr 4:11. The statement is rather a clumsy one, the construction especially exhibiting a want of sequence. The verb to אדין is wanting; this follows in Ezr 4:11, but as an anacoluthon, after an enumeration of the names in Ezr 4:9 and Ezr 4:10 with שׁלחוּ. The sentence ought properly to run thus: "Then (i.e., in the days of Artachshasta) Rehum, etc., sent a letter to King Artachshasta, of which the following is a copy: Thy servants, the men on this side the river," etc. The names enumerated in Ezr 4:9 and Ezr 4:10 were undoubtedly all inserted in the superscription or preamble of the letter, to give weight to the accusation brought against the Jews. The author of the Chaldee section of the narrative, however, has placed them first, and made the copy of the letter itself begin only with the words, "Thy servants," etc. First come the names of the superior officials, Rehum and Shimshai, and the rest of their companions. The latter are then separately enumerated: The Dinaites, lxx Δειναῖοι,—so named, according to the conjecture of Ewald (Gesch. iii. p. 676), from the Median city long afterwards called Deinaver (Abulf. Gegr. ed. Paris. p. 414); the Apharsathchites, probably the Pharathiakites of Strabo (15:3. 12) (Παρητακηνοί, Herod. i. 101), on the borders of Persia and Media, described as being, together with the Elymaites, a predatory people relying on their mountain fastnesses; the Tarpelites, whom Junius already connects with the Τάπουροι dwelling east of Elymais (Ptol. vi. 2. 6); the Apharsites, probably the Persians (פרסיא with א prosthetic); the Archevites, probably so called from the city ארך, Gen 10:10, upon inscriptions Uruk, the modern Warka; the בּבליא, Babylonians, inhabitants of Babylon; the Shushanchites, i.e., the Susanites, inhabitants of the city of Susa; דּהוא, in the Keri דּהיא, the Dehavites, the Grecians (Δάοι, Herod. i. 125); and lastly, the Elamites, the people of Elam or Elymais. Full as this enumeration may seem, yet the motive being to name as many races as possible, the addition, "and the rest of the nations whom the great and noble Osnapper brought over and set in the city of Samaria, and the rest that are on this side the river," etc., is made for the sake of enhancing the statement. Prominence being given both here and Ezr 4:17 to the city of Samaria as the city in which Osnapper had settled the colonists here named, the "nations brought in by Osnapper" must be identical with those who, according to Ezr 4:2, and Kg2 17:24, had been placed in the cities of Samaria by King Esarhaddon. Hence Osnapper would seem to be merely another name for Esarhaddon. But the names Osnapper (lxx Ἀσσεναφάρ) and Asarhaddon (lxx Ἀσαραδάν) being too different to be identified, and the notion that Osnapper was a second name of Asarhaddon having but little probability, together with the circumstance that Osnapper is not called king, as Asarhaddon is Ezr 4:2, but only "the great and noble," it is more likely that he was some high functionary of Asarhaddon, who presided over the settlement of eastern races in Samaria and the lands west of the Euphrates. "In the cities," or at least the preposition ב, must be supplied from the preceding בּקריה before נהרה עבר שׁאר: and in the rest of the territory, or in the cities of the rest of the territory, on this side of Euphrates. עבר, trans, is to be understood of the countries west of Euphrates; matters being regarded from the point of view of the settlers, who had been transported from the territories east, to those west of Euphrates. וּכענת means "and so forth," and hints that the statement is not complete.


  On comparing the names of the nations here mentioned with the names of the cities from which, according to Kg2 17:24, colonists were brought to Samaria, we find the inhabitants of most of the cities there named—Babylon, Cuthah, and Ava—here comprised under the name of the country as בּבליא, Babylonians; while the people of Hamath and Sepharvaim may fitly be included among "the rest of the nations," since certainly but few colonists would have been transported from the Syrian Hamath to Samaria. The main divergence between the two passages arises from the mention in our present verse, not only of the nations planted in the cities of Samaria, but of all the nations in the great region on this side of Euphrates (נהרה עבר). All these tribes had similar interests to defend in opposing the Jewish community, and they desired by united action to give greater force to their representation to the Persian monarch, and thus to hinder the people of Jerusalem from becoming powerful. And certainly they had some grounds for uneasiness lest the remnant of the Israelites in Palestine, and in other regions on this side the Euphrates, should combine with the Jerusalem community, and the thus united Israelites should become sufficiently powerful to oppose an effectual resistance to their heathen adversaries. On the anacoluthistic connection of Ezr 4:11. פּרשׁגן, Ezr 4:11, Ezr 4:23; Ezr 5:6; Ezr 7:11, and frequently in the Targums and the Syriac, written פּתשׁגן Est 3:14 and Est 4:8, is derived from the Zendish paiti (Sanscr. prati) and enghana (in Old-Persian thanhana), and signifies properly a counterword, i.e., counterpart, copy. The form with ר is either a corruption, or formed from a compound with fra; comp. Gildemeister in the Zeitschr. fr die Kunde des Morgenl. iv. p. 210, and Haug in Ewald's bibl. Jahrb. v. p. 163, etc.—The copy of the letter begins with עבדּיך, thy servants, the men, etc. The Chethib עבדיך is the original form, shortened in the Keri into עבדּך. Both forms occur elsewhere; comp. Dan 2:29; Dan 3:12, and other passages. The וכענת, etc., here stands for the full enumeration of the writers already given in Ezr 4:9, and also for the customary form of salutation.


  Ezra 4:12-16


  The letter. Ezr 4:12 "Be it known unto the king." On the form להוא for יהוא, peculiar to biblical Chaldee, see remarks on Dan 2:20. "Which are come up from thee," i.e., from the territory where thou art tarrying; in other words, from the country beyond Euphrates. This by no means leads to the inference, as Schrader supposes, that these Jews had been transported from Babylon to Jerusalem by King Artachshasta. מלק answers to the Hebrew עלה, and is used like this of the journey to Jerusalem. "Are come to us, to Jerusalem," עלינא, to us, that is, into the parts where we dwell, is more precisely defined by the words "to Jerusalem." "They are building the rebellious and bad city, and are setting up its walls and digging its foundations." Instead of מרדתּא (with Kamets and Metheg under )ר the edition of J. H. Mich. has מרדתּא, answering to the stat. abs. מרדא, Ezr 4:15; on the other hand, the edition of Norzi and several codices read מרדתּא, the feminine of מרוד. For בּאוּשׁתּא Norzi has באישׁתּא, from בּישׁ, a contraction of בּאישׁ. For אשׁכללוּ must be read, according to the Keri, שׁכללוּ שׁוּריּא. The Shaphel שׁכלל from כּלל, means to complete, to finish. אשּׁין, bases, foundations. יחיטוּ may be the imperf. Aphel of חוּט, formed after the example of יקּים for יקים, omitting the reduplication, יחיט. חוּט means to sew, to sew together, and may, like רפא, be understood of repairing walls or foundations. But it is more likely to be the imperf. Aphel of חטט, in Syriac hat, and in the Talmud, to dig, to dig out, fodit, excavavit—to dig out the foundations for the purpose of erecting new buildings.


  Ezra 4:13


  "Now be it known unto the king, that if this city be built up and ... they will not pay toll, tribute, and custom, and it (the city) will at last bring damage to the king." The three words מנדּה בלו והלך occur again, Ezr 4:20 and Ezr 7:24, in this combination as designating the different kinds of imposts. מנדּה, with resolved Dagesh forte, for מדּה (Ezr 4:20), signifies measure, then tax or custom measured to every one. בּלו, probably a duty on consumption, excise; הלך, a toll paid upon roads by travellers and their goods. The word אפּהם, which occurs only here, and has not been expressed by old translators, depends upon the Pehlevi word אודום: it is connected with the Sanscrit apa, in the superl. apama, and signifies at last, or in the future; comp. Haug, p. 156. מלכים, a Hebraized form for מלכין, Ezr 4:15, is perhaps only an error of transcription.


  Ezra 4:14


  "Now, because we eat the salt of the palace, and it does not become us to see the damage of the king, we send (this letter) and make known to the king." מלח מלח, to salt salt = to eat salt. To eat the salt of the palace is a figurative expression for: to be in the king's pay. See this interpretation vindicated from the Syriac and Persian in Gesen. thes. p. 790.


  ערוה, deprivation, emptying, here injury to the royal power or revenue. אריך, participle of ארך, answering to the Hebrew ערך, means fitting, becoming.


  Ezra 4:15


  "That search may be made in the book of the chronicles of thy fathers, so shalt thou find in the book of the Chronicles that this city has been a rebellious city, and hurtful to kings and countries, and that they have from of old stirred up sedition within it, on which account this city was (also) destroyed." יבקּר is used impersonally: let one seek, let search be made. דּכרניּא ספר, book of records, is the public royal chronicle in which the chief events of the history of the realm were recorded, called Est 6:1 the book of the records of daily events. Thy fathers are the predecessors of the king, i.e., his predecessors in government; therefore not merely the Median and Persian, but the Chaldean and Assyrian kings, to whose dominions the Persian monarchs had succeeded. אשׁתּדּוּר, a verbal noun from the Ithpeal of שׁדר, rebellion. עלמא יומת מן, from the days of eternity, i.e., from time immemorial. יומת is in the constructive state, plural, formed from the singular יומא. This form occurs only here and Ezr 4:19, but is analogous with the Hebrew poetical form ימות for ימים.


  Ezra 4:16


  After thus casting suspicion upon the Jews as a seditious people, their adversaries bring the accusation, already raised at the beginning of the letter, to a climax, by saying that if Jerusalem is rebuilt and fortified, the king will lose his supremacy over the lands on this side the river. דּנה לקבל, on this account, for this reason, that the present inhabitants of the fortified city Jerusalem are like its former inhabitants, thou wilt have no portion west of Euphrates, i.e., thou wilt have nothing more to do with the countries on this side the river-wilt forfeit thy sway over these districts.


  Ezra 4:17-22


  The royal answer to this letter. פּתגּמא—a word which has also passed into the Hebrew, Ecc 8:11; Est 1:20—is the Zend. patigama, properly that which is to take place, the decree, the sentence; see on Dan 3:16. עבר וּשׁאר still depends upon בּ: those dwelling in Samaria and the other towns on this side the river. The royal letter begins with וּכעת שׁלם, "Peace," and so forth. כּעת is abbreviated from כּענת.


  Ezra 4:18


  "The letter which you sent to us has been plainly read before me." מפרשׁ part. pass. Peal, corresponds with the Hebrew part. Piel מפרשׁ, made plain, adverbially, plainly, and does not signify "translated into Persian."


  Ezra 4:19


  "And by me a command has been given, and search has been made; and it has been found that this city from of old hath lifted itself (risen) up against kings," etc. מתנשּׁא, lifted itself up rebelliously, as (in Hebrew) in Kg1 1:5.


  Ezra 4:20


  "There have been powerful kings in Jerusalem, and (rulers) exercising dominion over the whole region beyond the river" (westward of Euphrates). This applies in its full extent only to David and Solomon, and in a less degree to subsequent kings of Israel and Judah. On Ezr 4:20, comp. Ezr 4:13.


  Ezra 4:21


  "Give ye now commandment to hinder these people (to keep them from the work), that this city be not built until command (sc. to build) be given from me." יתּשׂם, Ithpeal of שׂוּם.


  Ezra 4:22


  "And be warned from committing an oversight in this respect," i.e., take heed to overlook nothing in this matter (זהיר, instructed, warned). "Why should the damage become great (i.e., grow), to bring injury to kings?"


  Ezra 4:23


  The result of this royal command. As soon as the copy of the letter was read before Rehum and his associates, they went up in haste to Jerusalem to the Jews, and hindered them by violence and force. אדרע with א prosthetic only here, elsewhere דּרע (= זרוע), arm, violence. Bertheau translates, "with forces and a host;" but the rendering of אדרע or זרוע by "force" can neither be shown to be correct from Eze 17:9 and Dan 11:15, Dan 11:31, nor justified by the translation of the lxx, ἐν ἵπποις καὶ δυνάμει.


  Ezra 4:24


  "Then ceased the work of the house of God at Jerusalem. So it ceased unto the second year of Darius king of Persia." With this statement the narrator returns to the notice in Ezr 4:5, that the adversaries of Judah succeeded in delaying the building of the temple till the reign of King Darius, which he takes up, and now adds the more precise information that it ceased till the second year of King Darius. The intervening section, Ezr 4:6, gives a more detailed account of those accusations against the Jews made by their adversaries to kings Ahashverosh and Artachshasta. If we read Ezr 4:23 and Ezr 4:24 as successive, we get an impression that the discontinuation to build mentioned in Ezr 4:24 was the effect and consequence of the prohibition obtained from King Artachshasta, through the complaints brought against the Jews by his officials on this side the river; the בּאדין of Ezr 4:24 seeming to refer to the אדין of Ezr 4:23. Under this impression, older expositors have without hesitation referred the contents of Ezr 4:6 to the interruption to the building of the temple during the period from Cyrus to Darius, and understood the two names Ahashverosh and Artachshasta as belonging to Cambyses and (Pseudo) Smerdis, the monarchs who reigned between Cyrus and Darius. Grave objections to this view have, however, been raised by Kleinert (in the Beitrgen der Dorpater Prof. d. Theol. 8132, vol. i) and J. W. Schultz (Cyrus der Grosse, in Theol. Stud. u. Krit. 1853, p. 624, etc.), who have sought to prove that none but the Persian kings Xerxes and Artaxerxes can be meant by Ahashverosh and Artachshasta, and that the section Ezr 4:6 relates not to the building of the temple, but to the building of the walls of Jerusalem, and forms an interpolation or episode, in which the historian makes the efforts of the adversaries of Judah to prevent the rebuilding of the walls of Jerusalem under Xerxes and Artaxerxes follow immediately after his statement of their attempt to hinder the building of the temple, for the sake of presenting at one glance a view of all their machinations against the Jews. This view has been advocated not only by Vaihinger, "On the Elucidation of the History of Israel after the Captivity," in the Theol. Stud. u. Krit. 1857, p. 87, etc., and Bertheau in his Commentary on this passage, but also by Hengstenberg, Christol. iii. p. 143, Auberlen, and others, and opposed by Ewald in the 2nd edition of his Gesch. Israels, iv. p. 118, where he embraces the older explanation of these verses, and A. Koehler on Haggai, p. 20. On reviewing the arguments advanced in favour of the more modern view, we can lay no weight at all upon the circumstance that in Ezr 4:6 the building of the temple is not spoken of. The contents of the letter sent to Ahashverosh (Ezr 4:6) are not stated; in that to Artachshasta (Ezr 4:11) the writers certainly accuse the Jews of building the rebellious and bad city (Jerusalem), of setting up its walls and digging out its foundations (Ezr 4:12); but the whole document is so evidently the result of ardent hatred and malevolent suspicion, that well-founded objections to the truthfulness of these accusations may reasonably be entertained. Such adversaries might, for the sake of more surely attaining their end of obstructing the work of the Jews, easily represent the act of laying the foundations and building the walls of the temple as a rebuilding of the town walls. The answer of the king, too (Ezr 4:17), would naturally treat only of such matters as the accusers had mentioned.


  The argument derived from the names of the kings is of far more importance. The name אחשׁורושׁ (in Ezr 4:6) occurs also in the book of Esther, where, as is now universally acknowledged, the Persian king Xerxes is meant; and in Dan 9:1, as the name of the Median king Kyaxares. In the cuneiform inscriptions the name is in Old-Persian Ksayarsa, in Assyrian Hisiarsi, in which it is easy to recognise both the Hebrew form Ahashverosh, and the Greek forms Ξέρξης and Κυαξάρης. On the other hand, the name Cambyses (Old-Persian Kambudshja) offers no single point of identity; the words are radically different, whilst nothing is known of Cambyses having ever borne a second name or surname similar in sound to the Hebrew Ahashverosh. The name Artachshasta, moreover, both in Est 7:1-10 and 8, and in the book of Nehemiah, undoubtedly denotes the monarch known as Artaxerxes (Longimanus). It is, indeed, in both these books written ארתּחשׁסתּא with ס, and in the present section, and in Ezr 6:14, ארתּחששׁתּא; but this slight difference of orthography is no argument for difference of person, ארתחשׁשׁתא seeming to be a mode of spelling the word peculiar to the author of the Chaldee section, Ezra 4-6. Two other names, indeed, of Smerdis, the successor of Cambyses, have been handed down to us. According to Xenophon, Cyrop. viii. 7, and Ktesias, Pers. fr. 8-13, he is said to have been called Tanyoxares, and according to Justini hist. i. 9, Oropastes; and Ewald is of opinion that the latter name is properly Ortosastes, which might answer to Artachshasta. It is also not improbable that Smerdis may, as king, have assumed the name of Artachshasta, Ἀρταξέρξης, which Herodotus (vi. 98) explains by μέγας ἀρήΐος. But neither this possibility, nor the opinion of Ewald, that Ortosastes is the correct reading for Oropastes in Just. hist. i. 9, can lay any claim to probability, unless other grounds also exist for the identification of Artachshasta with Smerdis. Such grounds, however, are wanting; while, on the other hand, it is priori improbable that Ps. Smerdis, who reigned but about seven months, should in this short period have pronounced such a decision concerning the matter of building the temple of Jerusalem, as we read in the letter of Artachshasta, Ezr 4:17, even if the adversaries of the Jews should, though residing in Palestine, have laid their complaints before him, immediately after his accession to the throne. When we consider also the great improbability of Ahashverosh being a surname of Cambyses, we feel constrained to embrace the view that the section Ezr 4:6 is an episode inserted by the historian, on the occasion of narrating the interruption to the building of the temple, brought about by the enemies of the Jews, and for the sake of giving a short and comprehensive view of all the hostile acts against the Jewish community on the part of the Samaritans and surrounding nations.


  The contents and position of Ezr 4:24 may easily be reconciled with this view, which also refutes as unfounded the assertion of Herzfeld, Gesch. des Volkes Israel, i. p. 303, and Schrader, p. 469, that the author of the book of Ezra himself erroneously refers the document given, Ezr 4:6, to the erection of the temple, instead of to the subsequent building of the walls of Jerusalem. For, to say nothing of the contents of Ezr 4:6, although it may seem natural to refer the בּאדין of Ezr 4:24 to Ezr 4:23, it cannot be affirmed that this reference is either necessary or the only one allowable. The assertion that בּאדין is "always connected with that which immediately precedes," cannot be strengthened by an appeal to Ezr 5:2; Ezr 6:1; Dan 2:14, Dan 2:46; Dan 3:3, and other passages. בּאדין, then (= at that time), in contradistinction to אדין, thereupon, only refers a narrative, in a general manner, to the time spoken of in that which precedes it. When, then, it is said, then, or at that time, the work of the house of God ceased (Ezr 4:24), the then can only refer to what was before related concerning the building of the house of God, i.e., to the narrative Ezr 4:1. This reference of Ezr 4:24 to Ezr 4:1 is raised above all doubt, by the fact that the contents of Ezr 4:24 are but a recapitulation of Ezr 4:5; it being said in both, that the cessation from building the temple lasted till the reign, or, as it is more precisely stated in Ezr 4:24, till the second year of the reign, of Darius king of Persia. With this recapitulation of the contents of Ezr 4:5, the narrative, Ezr 4:24, returns to the point which it had reached at Ezr 4:5. What lies between is thereby characterized as an illustrative episode, the relation of which to that which precedes and follows it, is to be perceived and determined solely by its contents. If, then, in this episode, we find not only that the building of the temple is not spoken of, but that letters are given addressed to the Kings Ahashverosh and Artachshasta, who, as all Ezra's contemporaries would know, reigned not before but after Darius, the very introduction of the first letter with the words, "And in the reign of Ahashverosh" (Ezr 4:6), after the preceding statement, "until the reign of Darius king of Persia" (Ezr 4:5), would be sufficient to obviate the misconception that letters addressed to Ahashverosh and Artachshasta related to matters which happened in the period between Cyrus and Darius Hystaspis. Concerning another objection to this view of Ezr 4:6, viz., that it would be strange that King Artaxerxes, who is described to us in Ezra 7 and in Nehemiah as very favourable to the Jews, should have been for a time so prejudiced against them as to forbid the building of the town and walls of Jerusalem, we shall have an opportunity of speaking in our explanations of Neh 1:1-11.—Ezr 4:24, so far, then, as its matter is concerned, belongs to the following chapter, to which it forms an introduction.


  Ezra 5


  Ezra


  The Building of the Temple Continued, and Notice Thereof Sent to King Darius—Ezra 5


  In the second year of Darius Hystaspis (Darajavus Vitapa) the prophets Zechariah and Haggai arose, and exhorted the people by words, both of reproof and encouragement, to assist in the work of rebuilding the house of God. In consequence of these prophetic admonitions, the rulers of the community resumed the work (Ezr 5:1, Ezr 5:2); and the royal governor on this side the Euphrates allowed them, when in answer to his inquiries they appealed to the decree of Cyrus, to proceed with their building until the arrival of a decision from King Darius, to whom he addressed a written report of the matter (Ezr 5:3-17).


  Ezra 5:1


  "The prophets, Haggai the prophet, and Zechariah the son of Iddo, prophesied to the Jews in Judah and Jerusalem, in the name of the God of Israel upon them." חתנבּי without א, which this word occasionally loses in Hebrew also, comp. Sa1 10:6, Sa1 10:13; Jer 26:9. The epithet נביּאה added to the name of Haggai serves to distinguish him from others of the same name, and as well as הנּביא, Hagg. Hag 1:1, Hag 1:3, Hag 1:12, and elsewhere, is used instead of the name of his father; hence, after Zechariah is named, the prophets, as designating the position of both, can follow. על־יהוּדיא, they prophesied to (not against) the Jews; על as in Eze 37:4, = אל, Eze 37:9; Eze 36:1. The Jews in Judah and Jerusalem, in contradistinction to Jews dwelling elsewhere, especially to those who had remained in Babylon. עליהון belongs to אלהּ בּשׁם, in the name of God, who was upon them, who was come upon them, had manifested Himself to them. Comp. Jer 15:16.


  Ezra 5:2


  "Then rose up Zerubbabel ... and Joshua ... and began to build the house of God at Jerusalem, and with them the prophets of God helping them." The beginning to build is (Ezr 3:6, etc.) the commencement of the building properly so called, upon the foundations laid, Ezr 3:10; for what was done after this foundation-laying till a stop was put to the work, was so unimportant that no further notice is taken of it. The "prophets of God" are those mentioned Ezr 5:1, viz., Haggai, and Zechariah the son, i.e., grandson, of Iddo, for his father's name was Berechiah (see Introd. to Zechariah). Haggai entered upon his work on the first day of the sixth month, in the second year of Darius; and his first address made such an impression, that Zerubbabel and Joshua with the people set about the intermitted work of building as early as the twenty-fourth day of the same month (comp. Hag 1:1 and Hag 1:14.). Two months later, viz., in the eighth month of the same year, Zechariah began to exhort the people to turn sincerely to the Lord their God, and not to relapse into the sins of their fathers.


  Ezra 5:3


  When the building was recommenced, the governor on this side Euphrates, and other royal officials, evidently informed of the undertaking by the adversaries of the Jews, made their appearance for the purpose of investigating matters on the spot. עליהון אתּה, came to them, to the two above-named rulers of the community at Jerusalem. Tatnai (lxx Θανθαναΐ́) was פּחה, viceroy, in the provinces west of Euphrates, i.e., as correctly expanded in 1 Esdras, of Syria and Phoenicia, to which Judaea with its Pecha Zerubbabel was subordinate. With him came Shethar-Boznai, perhaps his secretary, and their companions, their subordinates. The royal officials inquired: "Who has commanded you to build this house, and to finish this wall?" The form לבנא here and Ezr 5:13 is remarkable, the infinitive in Chaldee being not בנא, butמבנא; compare Ezr 5:2, Ezr 5:17, and Ezr 6:8. Norzi has both times לבּנא, as through the Dagesh forte were compensating for an omitted .מ אשּׁרנא which occurs only here and Ezr 5:9, is variously explained. The Vulgate, the Syriac, and also the Rabbins, translate: these walls. This meaning best answers to the context, and is also linguistically the most correct. It can hardly, however, be derived (Gesenius) from אשׁר, but rather from אשׁן, in Chaldee אשׁוּן, firm, strong-walls as the strength or firmness of the building. The form אשּׁרנא has arisen from אשׁנּא, and is analogous to the form בּשׁנה.


  Ezra 5:4


  Then told we them after this manner (כּנמא, Ezr 4:8), what were the names of the men who were building this building. From אמרנא, we said, it is obvious that the author of this account was an eye-witness of, and sharer in, the work of building. These is not a shadow of reason for altering אמרנא into אמרוּ, or into the participle אמרין (Ew., Berth., and others); the εἴποσαν of the lxx being no critical authority for so doing. The answer in Ezr 5:4 seems not to correspond with the question in Ezr 5:3. The royal officials asked, Who had commanded them to build? The Jews told them the names of those who had undertaken and were conducting the building. But this incongruity between the question and answer is merely caused by the fact that the discussion is reported only by a short extract restricted to the principal subjects. We learn that this is the case from the contents of the letter sent by the officials to the king. According to these, the royal functionary inquired not merely concerning the author of the command to build, but asked also the names of those who were undertaking the work (comp. Ezr 5:9 and Ezr 5:10); while the rulers of the Jews gave a circumstantial answer to both questions (Ezr 5:11-15).


  Ezra 5:5


  Tatnai and Shethar-Boznai had power to prohibit them from proceeding; they allowed them, however, to go on with their work till the arrival of an answer from the king, to whom they had furnished a written report of the matter. In these dealings, the historian sees a proof of the divine protection which was watching over the building. "The eye of their God was over the elders of the Jews, that they should not restrain them (from building) till the matter came to Darius; and they should then receive a letter concerning this matter." Bertheau incorrectly translates יהך לד עד־טעמא: until the command of King Darius should arrive. ל is only used as a paraphrase of the genitive in statements of time; otherwise the genitive, if not expressed by the status construc., is designated by דּ or דּי. יהך, fut. Peal of הלך, formed by the rejection of ל, construed with ל, signifies to go to a place (comp. Ezr 7:13), or to come to a person. טעמא (טעם) does not here mean commandment, but the matter, causa, which the king is to decide; just as פּתגּן, Ezr 6:11, means thing, res. The clause יתיבוּן ואדין still depends upon עד: and till they (the royal officials) then receive a letter, i.e., obtain a decision.


  Ezra 5:6


  In Ezr 5:6-17 follows the letter which the royal officials sent to the king. Ezr 5:6 and Ezr 5:7 form the introduction to this document, and correspond with Ezr 5:8-11 in Ezra 4. Copy of the letter (comp. Ezr 4:11) which Tatnai, etc., sent. The senders of the letter are, besides Tatnai, Shethar-Boznai and his companions the Apharsachites, the same called Ezr 4:9 the Apharsathchites, who perhaps, as a race specially devoted to the Persian king, took a prominent position among the settlers in Syria, and may have formed the royal garrison. After this general announcement of the letter, follows the more precise statement: They sent the matter to him; and in it was written, To King Darius, much peace. פּתגּן here is not command, but matter; see above. כלּא, its totality, is unconnected with, yet dependent on שׁלמא: peace in all things, in every respect. The letter itself begins with a simple representation of the state of affairs (Ezr 5:8): "We went into the province of Judaea, to the house of the great God (for so might Persian officials speak of the God of Israel, after what they had learned from the elders of Judah of the edict of Cyrus), and it is being built with freestone, and timber is laid in the walls; and this work is being diligently carried on, and is prospering under their hands." The placing of wood in the walls refers to building beams into the wall for flooring; for the building was not so far advanced as to make it possible that this should be said of covering the walls with wainscotting. The word אספּרנא here, and Ezr 6:8, Ezr 6:12-13; Ezr 7:17, Ezr 7:21, Ezr 7:26, is of Aryan origin, and is explained by Haug in Ew. Janro. v. p. 154, from the Old-Persian us-parna, to mean: carefully or exactly finished-a meaning which suits all these passages.


  Ezra 5:9


  Hereupon the royal officials asked the elders of the Jews who had commanded them to build, and inquired concerning their names, that they might write to the king the names of the leading men (see the remark on 3 and 41). בראשׁהם דּי does not mean, who are at the head of them: but, who act in the capacity of heads.


  Ezra 5:11


  The answer of the elders of the Jews. They returned us answer in the following manner (לממר = לאמר): "We are His, the servants of the God of heaven and earth, and build the house which was built many years ago; and a great king of Israel built and completed it." דּנה מקּדמת, of before this, i.e., before the present; to which is added the more precise definition: many years (accusative of time), i.e., many years before the present time.


  Ezra 5:12


  For this reason (להן), because (מן־דּי = מאשׁר, e.g., Isa 43:4) our fathers provoked the God of heaven, He gave them into the hand of Nebuchadnezzar king of Babylon, the Chaldean, and he (Nebuch.) destroyed this house, and carried the people away into Babylon. For כּסדּיא the Keri requires כּסדּאה, the ordinary form of the absolute state of the noun in ai. סתר, Pael, in the sense of destroy, appears only here in biblical Chaldee, but more frequently in the Targums. עמּה, its people, would refer to the town of Jerusalem; but Norzi and J. H. Mich. have עמּהּ, and the Masora expressly says that the word is to be written without Mappik, and is therefore the stat. emphat. for עמּא.


  Ezra 5:13


  In the first year, however, of Cyrus king of Babylon, King Cyrus made a decree, etc.; comp. Ezr 1:3. The infin. לבנא like Ezr 5:3.—On Ezr 5:14 and Ezr 5:15, comp. Ezr 1:7-11. ויחיבוּ, praeter. pass. of Peal; they were given to one Sheshbazzar, (is) his name, i.e., to one of the name of Sheshbazzar, whom he had made pechah. Zerubbabel is also called פּחה, Hag 1:1, Hag 1:14, and elsewhere.


  Ezra 5:15


  Take these vessels, go forth, place them in the temple. For אלּה the Keri reads אל, according to Ch1 20:8. אחת is imperat. Aphel of נחת. The three imperatives succeed each other without any copula in this rapid form of expression. The last sentence, "and let the house of God be built in its place," i.e., be rebuilt in its former place, gives the reason for the command to deposit the vessels in the temple at Jerusalem, i.e., in the house of God, which is to be rebuilt in its former place.


  Ezra 5:16


  In virtue of this command of Cyrus, this Sheshbazzar came (from Babylon to Jerusalem), and laid then the foundations of the house of God, and from that time till now it has been building, and is not (yet) finished. שׁלים, part. pass. of שׁלם, often used in the Targums and in Syriac for the Hebrew תּמם; hence in Dan 5:26 the Aphel, in the meaning of to finish, and Eze 7:19, to restore. This statement does not exclude the cessation from building from the last year of Cyrus to the second of Darius, narrated Ezra 4-6:7, as Bertheau and others suppose, but only leaves the unmentioned circumstance which had been the cause of the delay. If the section Ezra 4:6-23 does not refer to the building of the temple, then neither is a "forcible interruption" of the building spoken of in Ezra 4; but it is only said that the adversaries frustrated the purpose of the Jews to rebuild the temple till the time of Darius, and weakened the hands of the people, so that the work of the house of God ceased.


  Ezra 5:17


  After thus representing the state of affairs, the royal officials request Darius to cause a search to be made among the archives of the kingdom, as to whether a decree made by Cyrus for the erection of the temple at Jerusalem was to be found therein, and then to communicate to them his decision concerning the matter. "And if it seem good to the king, let search be made in the king's treasure-house there at Babylon, whether it be so, that a decree was made of Cyrus the king." על טב הן, like the Hebrew על טּוב אם, Est 1:19, for which in older Hebrew לו טּוב, Deu 23:17, or בּעינים טוב, Gen 19:8; Jdg 10:15, and elsewhere, is used. גּזיּא בּית, house of the treasure, more definitely called, Ezr 6:1, house of the rolls, where also the royal treasures were deposited. Hence it is obvious that important documents and writings were preserved in the royal treasury. תּמּה, there, is explained by "which at Babylon." רעוּת, chald. voluntas, comp. Ezr 7:18. Concerning the behaviour of these officials Brentius well remarks: vides differentiam inter calumniatores et bonos ac probos viros. Una eademque causa erat aedificii templi, unus idemque populus Judaeorum; attamen hujus populi causa aliter refertur ab impiis calumniatoribus, aliter a bonis viris.


  Ezra 6


  Ezra 6:1


  The decision of Darius.—Ezr 6:1-5. At the command of Darius, search was made in the archives of the royal treasury; and in the fortress of Achmetha in Media, was found the roll in which was recorded the edict published by Cyrus, concerning the building of the temple at Jerusalem.


  Ezra 6:1


  Search was made in the house of the books where also the treasures were deposited in Babylon. מהחתין, partic. Aphel of נחת; see Ezr 5:15.


  Ezra 6:2-4


  "And there was found at Achmetha, in the fortress that is in the land of Media, a roll; and thus was it recorded therein." In Babylon itself the document sought for was not found; though, probably the search there made, led to the discovery of a statement that documents pertaining to the time of Cyrus were preserved in the fortress of Achmetha, where the record in question was subsequently discovered. אחמתא, the capital of Great Media—τὰ Εκβάτανα, Judith 1:1, 14, or Ἀγβάτανα (Herod. i. 98)—built by Dejokes, was the summer residence of the Persian and Parthian kings, and situate in the neighbourhood of the modern Hamadan. Achmetha is probably the Old-Median or Old-Persian pronunciation of the name, the letters אחם on Sassanidian coins being explained as denoting this city (Mordtmann in the Zeitschrift der deutsch morgenl. Gesellschaft, viii. p. 14). The citadel of Ecbatana probably contained also the royal palace and the official buildings. For בּגוּהּ is found in some MSS and editions בּגוּהּ; but Norzi and J. H. Mich. have Pathach under ו as the better authorized reading. דּכרונה, stat. emph. of דּכרון, memorandum, ὑπόμνημα, a record of anything memorable. The contents of this document follow, Ezr 6:3-5. First, the proclamation of King Cyrus in the first year of his reign: "The house of God at Jerusalem, let this house be built as a place where sacrifices are offered." The meaning of the words following is doubtful. We translate מסובלין ואשּׁוחי: and let them raise up its foundations, i.e., its foundations are to be again raised up, restored. אשּׁין, foundations (Ezr 4:12); מסובלין, part. Poel of סבל, to carry, to raise (not to be raised). סבל often stands for the Hebrew נשׂא, to carry, to raise up, to erect; compare the Samaritan translation of Gen 13:10 : וסבל את עגין, he lifted up his eyes. סובל אשּׁין analogous with מוסדי ד קומם, Isa 58:12, and signifies to erect buildings upon the foundations.


  Expositors are divided as to the dimensions of the new temple, "its height 60 cubits, and its breadth 60 cubits," Antiq. xi. 4. 6; while Solomon's temple was but 30 cubits high, and, without the side-buildings, only 20 cubits broad. We nevertheless consider the statements correct, and the text incorrupt, and explain the absence of the measure of length simply by the fact that, as far as length was concerned, the old and new temples were of equal dimensions. Solomon's temple, measured externally, inclusive of the porch and the additional building at the hinder part, was about 100 cubits long (see the ground plan in my bibl. Archaeol. Table II. fig. 1). To correspond with this length, the new temple was, according to the desire of Cyrus, to be both higher and broader, viz., 60 cubits high, and as many wide,—measurements which certainly apply to external dimensions. Zerubbabel's temple, concerning the structure of which we have no further particulars, was externally of this height and breadth. This may be inferred from the speech of King Herod in Joseph. Ant. xv. 11. 1, in which this tyrant, who desired to be famous for the magnificence of his buildings, endeavoured to gain the favour of the people for the rebuilding of the temple, which he was contemplating, by the remark that the temple built by their forefathers, on their return from the Babylonian captivity, was 60 cubits too low,—Solomon's temple having been double that height (sc. according to the height given in Ch2 3:4, 120 cubits)—and from the fact that Herod made his temple 100 or 120 cubits high. Hence the temple of Zerubbabel, measured externally, must have been 60 cubits high; and consequently we need not diminish the breadth of 60 cubits, also given in this verse, by alterations of the text, because Herod's temple was likewise of this width, but must understand the given dimensions to relate to external height and breadth. For in Herod's temple the holy places were but 60 cubits high and 20 wide; the holy place, 40 cubits long, 20 wide, and 60 high; the holy of holies, 20 cubits long, 20 wide, and 60 high. And we may assume that the dimensions of Zerubbabel's temple preserved the same proportions, with perhaps the modification, that the internal height did not amount to 60 cubits,—an upper storey being placed above the holy place and the holy of holies, as in Herod's temple; which would make the internal height of these places amount to only about 30 or 40 cubits.


  In like manner must the 60 cubits of breadth be so divided, that the 5 cubits internal breadth of the side-buildings of Solomon's temple must be enlarged to 10, which, allowing 5 cubits of thickness for the walls, would make the entire building 60 cubits wide (5 + 10 + 5 + 20 + 5 + 10 + 5).


  The statement in Ezr 6:4, "three layers of great stones, and a layer of new timber," is obscure. נדבּך means row, layer, and stands in the Targums for the Hebrew טוּר, "used of a layer of bricks;" see Gesen. Thes. p. 311, and Levy, chald. Wrterbuch, ii. p. 93. גּלל אבן, stone of rolling, one that is rolled and cannot be carried, i.e., a great building stone. חדת, novus, as an epithet to אע, is remarkable, it being self-evident that new wood is generally used for a new building. The lxx translates εἷς, reading the word חדה (Ezr 6:3). This statement involuntarily recalls the notice, Kg1 6:36, that Solomon built the inner court, ארזים כּרתת וטוּר גזית טוּרי שׁלשׁה; hence Merz expresses the supposition that "this is certainly a fragment, forming the conclusion of the whole design of the building, which, like that in Kg1 6:36, ends with the porch and the walls of the fore-court," Thus much only is certain, that the words are not to be understood, as by Fritzsche on 1 Esdr. 6:25, as stating that the temple walls were built of "three layers of large stones, upon which was one layer of beams," and therefore were not massive; such kind of building never being practised in the East in old times. "And let the expenses be given out of the king's house." This is more precisely stated in Ezr 6:8 of the royal revenues on this side the river. נפקא the expense (from נפק, Aphel, to expend), therefore the cost of building.


  Ezra 6:5


  "And also let the vessels ... be restored, and brought again to the temple at Jerusalem, to their place, and (thou) shalt place them in the house of God." On the matter of this verse, comp. Ezr 1:7 and Ezr 5:14. The sing. יהך (comp. Ezr 5:5) is distributive: it (each vessel) to its place. ותחת (comp. אחת Ezr 5:15) cannot, according to the sense, be third pers. fem. (neutr.), but only second pers. imperf. Aphel: thou shalt place. None but Sheshbazzar can be addressed (Ezr 5:15), though he is not named in Ezr 6:3. The historian is evidently not giving the contents of the document word for word, but only its essential matter; hence he infers the address to Sheshbazzar from the answer of the Jewish elders (Ezr 5:15). Perhaps it was also remarked in the document, that Coresh caused the sacred vessels to be delivered to Sheshbazzar (Ezr 1:8).


  Ezra 6:6-12


  Acting upon the discovered edict, Darius warned the governor and royal officials on this side the Euphrates, not to hinder the building of the house of God at Jerusalem. On the contrary, they were to promote it by furnishing what was necessary for the work, and paying the expenses of the building out of the royal revenues to the elders of the Jews (Ezr 6:6-8). They were also to provide for the worship of God in this temple such animals as the priests should require for sacrifice (Ezr 6:9, Ezr 6:10), under pain of severe punishment for transgressing this command as also for any injury done to the temple (Ezr 6:11, Ezr 6:12). This decree was undoubtedly communicated to the governor in the form of a written answer to his inquiries (Ezr 6:13). Without, however, expressly stating this to be the case, as Ezr 6:1 and Ezr 4:17 would lead us to expect, the historian gives us in Ezr 6:6. the actual contents of the royal edict, and that in the form of a direct injunction to the governor and his associates on this side the river: "Now Tatnai, governor, ... be ye far from thence." The suffix וּכנותהון, and their associates, is indeed unsuitable to the form of an address, of which Tatnai and Shethar-Boznai are the subjects; the narrator, however, in using it, had in mind the title or introduction of the royal letter. On this matter, comp. Ezr 5:6. רחק and רחיק, to be far from, figuratively to keep from anything, e.g., from good, Psa 53:2. מן־תּמּה, from thence, from Jerusalem; in other words, trouble yourselves no longer, as, according to Ezr 5:3, you have done about what is being done there.


  Ezra 6:7


  "Let the work of the house of God alone." שׁבק with an accusative, to leave anything, to let it go on without hindrance. "Let the Pechah of the Jews (Sheshbazzar, Zerubbabel) and the elders of the Jews build this house of God in its place." The ל to לשׂבי introduces a second subject with special emphasis: And as far as regards the elders of the Jews, i.e., the Pechah, and especially the elders.


  Ezra 6:8


  "And a decree is (hereby) made by me, what ye shall do to these elders of the Jews, i.e., how you shall behave towards them (עם עבד = עם עשׂה, Gen 24:12.), to build this house, i.e., that this house may be built: namely, (ו expl.) of the royal moneys, of the custom (מדּה, see remarks on Ezr 4:13) on this side the river, let expenses (the cost of building) be punctually given to these men, that there be no hindrance." לבטּלא דּי־לא, that there be no cessation or leisure from work, i.e., that the work is not to be discontinued. On the construction of the לא with the following infinitive, comp. Dan 6:9. The Vulgate renders the sense correctly by ne impediatur opus.


  Ezra 6:9


  "And what is needful, both young bullocks and rams and lambs, for the burnt-offerings of the God of leaven, wheat, salt, wine, and oil, according to the word of the priests at Jerusalem (i.e., as the priests shall require for the service of God), let it be given them day by day without fail." מה is joined with the plur. fem. of the partic. חשׁחן, and is defined by the enumeration which follows. משׁח, properly the anointing, then oil as the means of anointing. On להוא and להון, see remarks on Ezr 4:12. שׁלוּ דּי־לא, that there be no failure.


  Ezra 6:10


  The end the king had in view in all this follows: "That they (the priests) may offer sacrifices well-pleasing to the God of heaven, and pray for the life of the king and of his sons." ניחוחין (comp. Dan 2:46) are sacrifices agreeable to God, ניחוחין ריח (Lev 1:9, Lev 1:13, and elsewhere), i.e., sacrifices pleasing to God. Cyrus had commanded the rebuilding of the temple at Jerusalem, because he acknowledged the God of Israel to be the God of heaven, who had given him the kingdoms of the earth (Ezr 1:2). Darius was treading in his footsteps by also owning the God of the Jews as the God of heaven, and desiring that the blessing of this God might rest upon himself and his dynasty. Such an acknowledgment it was possible for the Persian kings to make without a renunciation of their polytheism. They could honour Jahve as a mighty, nay, as the mightiest God of heaven, without being unfaithful to the gods of their fathers; while the Jews could also, in the interest of their own welfare, pray and offer sacrifices in the temple of the Lord for the life of the king to whom God had caused them to be subject (comp. Jer 29:7). Accordingly we find that in after times sacrifices were regularly offered for the king on appointed days: comp. 1 Macc. 7:33, 12:11; 2 Macc. 3:35, 13:23; Joseph. Antiq. xii. 2. 5, and elsewhere.


  Ezra 6:11


  To inculcate obedience to his command, Darius threatens to punish its transgression with death: "If any one alters this command, let a beam be torn from his house, and let him be fastened hanging thereon." To alter a command means to transgress or abolish it. אע, a piece of wood, a beam. זקיף, raised on high, is in Syriac the usual word for crucified, and is to be so understood here. מחא, to strike, with על, strike upon, fasten to, nail to. This kind of capital punishment was customary among the Assyrians (Diod. Sic. ii. 1), the ancient Persians, and many other nations, but seems to have been executed in different manners among different people. Among the Assyrians it generally consisted in the impalement of the delinquent upon a sharp strong wooden post; comp. Layard, Nineveh and Babylon, p. 355, and Nineveh and its Remains, p. 379, with the illustration fig. 58. According to Herod. iii. 159, Darius impaled as many as 3000 Babylonians after the capture of their city (ἀνεσκολόπισε). Crucifixion proper, however, i.e., nailing to a cross, also occurred among the Persians; it was, however, practised by nailing the body of the criminal to a cross after decapitation; see the passages from Herodotus in Brissonii de regio Persarum princip. l. ii. c. 215. "And let his house be made a dunghill." See remarks on Dan 2:5 and Kg2 10:27.


  Ezra 6:12


  Finally, Darius adds the threat: "The God who has caused His name to dwell there, destroy every king and (every) people that shall stretch forth the hand to alter (this command), to destroy this house of God at Jerusalem." The expression, "the God who has caused His name to dwell there," is indeed specifically Israelitish (comp. Deu 12:11; Deu 14:23; Jer 7:12; Neh 1:9), and therefore undoubtedly originated with the Jewish historian; but the matter itself, the wish that God Himself would destroy him who should injure His temple, recalls the close of the inscription of Bisitun, wherein the judgments of Ahuramazda are imprecated upon him who should dare to injure the image and inscription, and his blessing invoked upon him who should respect them (Berth.).


  Ezra 6:13


  The execution of the royal decree, the completion of the building, and the dedication of the new temple.—Ezr 6:13 Tatnai and his associate diligently executed the commands of Darius. "Because Darius the king sent (i.e., despatched to them the letter, whose contents have just been given, Ezr 6:6), they speedily acted accordingly in the manner stated" (כּנמא).


  Ezra 6:14


  The elders of the Jews, moreover, built, and they prospered through the prophesying of Haggai and Zechariah, who thereby effected the resumption of the work, and promised them success. ב is used of the rule by which, or manner in which anything is done. "They built and finished (the building) according to the commandment of the God of Israel, and according to the command of Cyrus, Darius, and Artachshasta, kings of Persia." The naming of Artachshasta presents some difficulty; for since it is impossible to conceive that a predecessor of Darius is intended by a name which follows the name of that monarch, none but Artaxerxes Longimanus can be meant, and he did not reign till long after the completion of the temple. Cleric. and J. H. Mich. explain the mention of his name by the consideration that Artaxerxes, by his edict (Ezr 7:15, Ezr 7:21), contributed to the maintenance, though not to the building, of the temple.


  It may in this instance be questionable whether the name ארתחשׁשׁתא was added by the author of the Chaldee section, or by Ezra when he introduced this into his book. We believe the latter to be the correct view, because the Chaldee section, to judge by the אמרנא, Ezr 5:4, was composed by one who lived contemporaneously with the building of the temple, while from the date of the completion of the temple to the seventh year of Artaxerxes fifty-seven years elapsed.


  Ezra 6:15


  And this house was finished on the third day of the month Adar (the twelfth month), which is the sixth year of the reign of King Darius. שׁיציא, according to the Keri שׁיצי, with the א dropped, is the Shaphel of יצא, to bring a thing to an end, to finish it. The form שׁיציא is not a participle pass. formed from the Shaphel (Gesen.), for this would be משׁיציא, but a Hebraized passive form of the Shaphel in the meaning of the Targumistic Ishtaphal, like חיתיוּ, Dan 3:13, and חיתית, Dan 6:18, with the active היתיו, Dan 6:17. In the Targums שׁיצי has mostly an active, and only in a few passages the intransitive meaning, to end, to be at the end; comp. Levy, chald. Wrterbuch, s.v.


  Ezra 6:16-17


  The sons of Israel, more exactly the priests and the Levites, and the rest of the sons of the captivity, kept the dedication of this house of God with joy. חנכּה עבד = the Hebrew חנכּה עשׂה, to celebrate the dedication (Ch2 7:9). בּחדוה, Hebrew בּשׂמחה; see Neh 8:10. They brought for the dedication a hundred bullocks, two hundred rams, four hundred lambs as burnt-offerings, and twelve he-goats for a sin-offering for all Israel, according to the number of the tribes of Israel, because the temple was intended for the entire covenant people, whose return to the Lord and to the land of their fathers, according to the predictions of the prophets, was hoped for (comp. e.g., Eze 37:15., Jer 31:27.), not, as older expositors thought, because certain families of the ten tribes, who had before settled in Judah, were also among those who returned (J. H. Mich. ad h. l.).


  Ezra 6:18


  At the same time, the priests and Levites were appointed, according to their classes and divisions, to the service of the temple, that they might henceforth fulfil their office, each class in its week (Ch2 23:4; Kg2 11:9). והקימוּ corresponds with the Hebrew ויּעמידוּ, Ezr 3:8, and elsewhere. As Bertheau justly remarks, "The services of public worship, which after the completion of the temple were to be performed by the priests and Levites, according to ancient ordinance, are here spoken of." With these words the Chaldee section closes.


  Ezra 6:19


  Celebration of the feast of the passover, and of the feast of unleavened bread, in the year following the dedication, as an historical testimony to the fact that the worship of God with its festivals was regularly carried on in the new temple.


  Ezra 6:19-20


  The feast of the passover, on the fourteenth day of the first month, took place only a few weeks after the dedication of the temple. The reason given in Ezr 6:20—for the priests and Levites had purified themselves without exception (כּאחד, like Ezr 3:9); they were all clean, and they killed the passover for all the sons of the captivity (i.e., the laity who had returned from exile), and for their brethren the priests, and for themselves—has in this connection the meaning: Then the congregation celebrated the passover, and they were able to keep and to eat the passover, because the priests had purified themselves that they might be qualified for performing the office incumbent upon them of sprinkling the blood; and the Levites were also clean, that they might be able to kill the lambs for the whole congregation (comp. the remarks on Ch2 30:17, etc., and Ch2 35:11, Ch2 35:14). From the days of Josiah, it seems to have been customary for the Levites to take the place of the heads of families (Exo 12:6, etc.) in slaughtering the passover lambs for the whole community, both priesthood and laity: for the laity, that no person who was unclean might kill the paschal lamb; for the priests, that their labours might be lightened, the sprinkling of blood and the offering of sacrifices occupying them far into the night (Ch2 35:11, Ch2 35:14-15). And this custom was followed at this time also. The priests are called אחיהם, brethren of the Levites, as in Ch2 29:34; Ch2 35:15.


  Ezra 6:21


  Thus the sons of Israel who had returned from captivity, and all that had separated themselves unto them from the uncleanness of the heathen of the country to seek Jahve the God of Israel, could eat the passover. הארץ גּויי = הארץ עמּי, Ezr 10:2, Ezr 10:11, are the heathen races dwelling in Palestine. The expression is not essentially different from הארצות עמּי, Ezr 9:1., Ezr 3:3, and is only distinguishable therefrom, inasmuch as the latter appellation includes not merely the heathen inhabitants of Palestine, but also the heathen of other lands, as the Moabites, Ammonites, Egyptians, etc. (Ezr 9:1.). Those who had separated themselves from the uncleanness of the heathen to them (the Jews) to seek Jahve, are not proselytes from heathenism (Aben Ezra, Rashi, Clericus, and others), but Israelites, who had till now lived in Palestine, and mingled with the heathen inhabitants of the land. They were descended from those Israelites whom the kings of Assyria and Babylon had not carried away from the realms of Israel and Judah, and who with respect to religion had combined heathenism and the worship of Jahve (Kg2 17:32, etc.), and thus defiled themselves with heathen impurity, but who now, after the erection of the temple, joined themselves to the new community, for the purpose of worshipping with them the God of their fathers in His temple, according to the law of Moses. For, as Bertheau rightly remarks, "in the days of Ezra the princes of the new community complain that the laity, the priests, and Levites do not separate from the people of the lands (Ezr 9:1); reference is made to the dangers which threaten the Israelites, because they dwell in the holy land among the unclean (Ezr 9:10). To separate from the uncleanness of the nations means to renounce intermarriage and other connection with them. Ezr 10:2, Ezr 10:10. They are Israelites who are summoned, Ezr 10:11, to separate from the peoples of the land; the seed of Israel is, in Neh 9:2, separated from the sons of the stranger, and in Neh 10:29 they who separate from them are evidently Israelites, for, when they bind themselves to walk according to the law of God, they are said to join their brethren, i.e., their fellow-countrymen." Hence in this passage also we cannot but regard those who separated themselves as Israelites, dissolving their connection with the heathen for the sake of the God of Israel.


  Ezra 6:22


  Hereupon they kept the feast of unleavened bread for seven days with joy; for the Lord had made them joyful, and turned to them (i.e., had made them joyful by turning to them) the heart of the king of Assyria. With regard to the expression, comp. Ch2 20:27; Neh 12:43. The king of Assur is the Persian king Darius, who as ruler of the former realm of Assyria is thus designated. The turning of this king's heart to them consisted in this, that their hands were strengthened for the work of the house of God, i.e., that through the goodwill of the king they were enabled to complete the building of their temple, and to restore the worship of the God of Israel. On בּ ידיהם חזּק, comp. Sa1 23:19.


  Ezra 7


  Ezra


  II. The Return of Ezra the Scribe from Babylon to Jerusalem, and His Entry upon His Official Duties There—Ezr 7:1


  In the seventh year of the reign of King Artaxerxes Longimanus, Ezra the priest and scribe returned with certain priests, Levites, and other Israelites from Babylon to Jerusalem, furnished with a royal commission to provide for the worship of God, and the observance of the law, according to the ordinance of God, by the community, Ezra 7 and 8. This mission he began to execute by sending way such heathen women as were married to Israelites.


  Ezra 7:1


  Ezr 7:1-10 form the introduction to the narrative which follows of Ezra's return to Jerusalem and his ministry there, and speak in general terms of himself and his arrival at Jerusalem with a band of exiles. They are followed, vv. 11-26, by a copy of the royal commission, and a thanksgiving, Ezr 7:27, Ezr 7:28, on the part of Ezra, for the mercy of God bestowed upon him.


  Ezra 7:1-6


  What follows is slightly combined with the former occurrences by the formula "after these things," without any more exact chronological definition; comp. Gen 15:1; Gen 22:1, and elsewhere. Between the dedication of the temple in the sixth year of Darius and the arrival of Ezra in Jerusalem, a period of fifty-seven years had elapsed. "In the reign of Artachshasta king of Persia, went up Ezra," etc. The verb of the subject עזרא does not follow till Ezr 7:6, where, after the interposition of the long genealogy, Ezr 7:1-5, the distant subject is again taken up in עזרא הוּא. It is all but universally agreed that Artaxerxes Longimanus is intended by ארתּחשׁסתּא; the explanation of this appellation as Xerxes in Joseph. Antiq. xi. 5. 1, for which Fritzsche (on 1 Esdr. 8:1) has recently decided, being a mere conjecture on the part of that not very critical historian. The fact that the Artachshasta of the book of Nehemiah (Neh 1:1; Neh 5:14; Neh 13:6) can be no other than Artaxerxes, is decisive of this point: for in Neh 13:6 the thirty-second year of Artachshasta is mentioned; while according to Neh 8:9; Neh 12:26, Neh 12:36, Ezra and Nehemiah jointly exercised their respective offices at Jerusalem.


  Ezra is called Ben Seraiah, whose pedigree is traced to Eleazar the son of Aaron; Seraiah the son of Azariah, the son of Hilkiah, was the father of Josedec the high priest carried into captivity (Ch1 6:14, etc.), and was himself the high priest whom Nebuchadnezzar slew at Riblah (Kg2 25:18-21). Between the execution of Seraiah in the year 588 and the return of Ezra from Babylon in 458 b.c., there is a period of 130 years. Hence Ezra could have been neither the son nor grandson of Seraiah, but only his great or great-great-grandson. When we consider that Joshua, or Jeshua (Ezr 2:2), the high priest who returned from Babylon with Zerubbabel, was the grandson of Seraiah, we cannot but regard Ezra, who returned thence 78 years later, as a great-great-grandson of Seraiah. Moreover, we are justified in inferring from the fact that Ezra is not, like Joshua, designated as Ben Josedech, that he did not descend from that line of Seraiah in which the high-priestly dignity was hereditary, but from a younger son, and hence that his immediate ancestors were not (though his forefathers from Seraiah upwards were) of high-priestly descent. Hence the names of Ezra's ancestors from Seraiah up to Aaron (Ezr 7:1-5) agree also with the genealogy of the high-priestly race (Ch1 6:4-14), with the one deviation that in Ezr 7:3, between Azariah and Meraioth, six members are passed over, as is frequently the case in the longer genealogies, for the sake of shortening the list of names.—In v. 6 Ezra, for the sake of at once alluding to the nature of his office, is designated בת מהיר סוף ר, a scribe skilful in the law of Moses. The word סופר means in older works writer or secretary; but even so early as Jer 8:8 the lying pen of the ספרים is spoken of, and here therefore סופר has already attained the meaning of one learned in the Scripture, one who has made the written law a subject of investigation. Ezra is, however, the first of whom the predicate הסּופר, ὁ γραμματεύς, is used as a title. He is so called also in the letter of Artaxerxes (Ezr 7:11), because he is said (Ezr 7:9) to have applied his heart to seek out and to do the law of the Lord, and to teach in Israel statutes and judgment, i.e., because he had made the investigation of the law, for the sake of introducing the practice of the same among the congregation, his life-task; and the king granted him all his desire, according to the hand of the Lord his God upon him. The peculiar expression עליו אלהיו יהוה כּיד which is found only here and in Ezr 7:9, Ezr 7:28, Ezr 8:18; Neh 2:8, Neh 2:18, and in a slightly altered guise in Ezr 8:22, Ezr 8:31, "according to the good hand of his God, which was over him," means: according to the divine favour or divine care arranging for him; for the hand of God is הטּובה, the good (Ezr 7:9, and Ezr 8:18), or לטובה, Ezr 8:22. בּקּשׁה, the desire, request, demand, occurs only here and in the book of Esther.


  Ezra 7:7-10


  With Ezra went up a number of Israelites, priests, and Levites. מן partitive: a part of the whole. That they went up with Ezra appears from the context, and is expressly stated both in the royal edict (Ezr 7:13) and in the further description of the expedition (Ezr 7:28, Ezr 8:1). They went up in the seventh year of Artaxerxes, and reached Jerusalem in the fifth month of that year.—In Ezr 7:8 Ezra is again, as in Ezr 7:6, the subject of the sentence; the intervening seventh verse being really only in apposition with Ezr 7:6.—In Ezr 7:9 the time occupied by the journey is more precisely defined; כּי is explanatory. Namely, on the first day of the first month, he had appointed the journey from Babylon, etc. The Keri יסד הוּא can only mean, ipsum erat fundamentum profectionis, as J. H. Mich. after R. Sal. explains it, for יסד is pointed as the construct state. The departure of the expedition from the place of meeting occurred, according to Ezr 8:31, on the twelfth day of the first month. Since, however, they encamped three days there, making the final preparations for their journey, eleven days might easily elapse between the period when the whole caravan had assembled, and the day of actual departure. The Keri offers no appropriate signification; for since הוּא can only be taken for the subject, and הם יסד for the predicate, the sentence would contain an anacoluthon. To translate הוּא by ipsum cannot be justified by the usages of the language, for there is no such emphasis on יסד as to cause הוּא to be regarded as an emphatic reference to the following noun. יסד must be pointed יסד or יסּד, as the third pers. perf. Kal or Piel, meaning to arrange, to appoint, and הוּא referred to Ezra. On הטּובה אלהיו כּיד, comp. Ezr 7:6. The hand of his God graciously arranged for him, for he had prepared his heart to seek and to do the law of Jahve, i.e., to make the law of God his rule of action. לבבו הכין, like Ch2 12:14; Ch2 19:3; Ch2 30:19. To teach in Israel statutes and judgments, as both are prescribed in the law of God.


  Ezra 7:11


  The commission given by Artachshasta to Ezra (Ezr 7:11), with a short postscript by Ezra (Ezr 7:27 and Ezr 7:28).—Ezr 7:11 The introductory title, "This is the copy of the letter," On פּרשׁגן, comp. Ezr 4:11, and on נשׁתּון, Ezr 4:7. Ezra is here, as also in the letter itself, Ezr 7:12, Ezr 7:21, and in Neh 8:9; Neh 12:26, called only הסּופר הכּהן, the priest, the scribe; in other places we find merely one title or the other: either the priest, Neh 10:10, Neh 10:16, Neh 8:2; or the scribe, Neh 8:4, Neh 8:13; Neh 12:36. To designate him according to his rank, as the priest, seems to have subsequently become more customary; hence in the first book of Esdras he is constantly called ὁ Ἱιερεύς. הסּופר is explained by the addition וגו דּברי ספר, scribe of the words of the law of Jahve and of His statutes to Israel, i.e., the scribe, whose investigations referred to the law of God. More briefly in Ezr 7:12 and Ezr 7:21 : scribe of the law.


  Ezra 7:12-13


  The letter containing the royal commission is given in the Chaldee original. It is questionable what explanation must be given to גּמיר in the title. If it were the adjective belonging to דּתא ספר, we should expect the emphatic state גּמירא. Hence Bertheau combines it with the following וּכענת as an abbreviation, "completeness, etc.," which would signify that in the royal commission itself this introductory formula would be found fully given, and that all the words here missing are represented by וּכענת. This would be, at all events, an extremely strange expression. We incline to regard גּמיר as an adverb used adjectively: To the scribe in the law of God perfectly, for the perfect scribe, etc., corresponding with the translation of the Vulgate, doctissimo. The commission begins with an order that those Israelites who desire to go to Jerusalem should depart with Ezra, because the king and his seven counsellors send him to order matters in Judah and Jerusalem according to the law of God, and to carry thither presents and free-will offerings as a contribution towards the sacrifices, and other matters necessary for the worship of God, Ezr 7:13. "By me is commandment given," as in Ezr 6:8. למהך...כּל־מתנדּב: Every one of the people of Israel in my kingdom, who shows himself willing to go up to Jerusalem, let him go up with thee. On יהך and the infin. מהך, comp. Ezr 5:5.


  Ezra 7:14


  "Forasmuch as thou (art) sent by the king and his seven counsellors to inquire (to institute an inquiry) concerning Judah and Jerusalem, according to the law of thy God, which is in thy hand," i.e., which thou handlest or possessest and understandest. The seven counsellors of the king formed the supreme court of the realm; see remarks on Est 1:14. It is obvious from the context that שׁליח must be completed by אנתּ, for it is evidently Ezra who is addressed both in what precedes and follows. על בּקּרה, to inquire concerning (the condition of) Judah, i.e., concerning the religious and civil relations of the Jewish community, to arrange them in conformity with the divine law.


  Ezra 7:15-16


  "To carry the silver and gold which the king and his counsellors have freely offered to the God of Israel, whose habitation is at Jerusalem, and all the silver and gold which thou shalt obtain in all the province of Babylon, with the free-will offering of the people and the priests, willingly offering for the house of their God at Jerusalem." Three kinds of offerings for the temple are here spoken of: 1st, the gifts of the king and his counsellors for the service of the God of Israel; 2nd, the gold and the silver that Ezra should obtain in the province of Babylon, i.e., by the collection which he was consequently empowered to make among the non-Israelite population of Babylon; 3rd, the free-will offerings of his fellow-countrymen. התנדּבוּת is an abstract formed from the infin. Hithpael: the freely given. The participle מתנדּבין (not in the stat. emph. i.e., without an article) is but slightly connected, in the sense of, if they, or what they, may freely offer.


  Ezra 7:17-18


  The application of these contributions. דּנה כּל־קבל, for this very reason, sc. because furnished by the king and his counsellors, and by the heathen and Israelite inhabitants of Babylon, thou shalt diligently buy with this money bullocks, rams, lambs, with their meat-offerings and their drink-offerings (the meat and drink offerings pertaining by the law, Num 15:1, etc., to the sacrifices), and offer them upon the altar ... The Pael תּקרב instead of the Aphel, Ezr 6:10, Ezr 6:17. The distribution and collection were thus chiefly destined for the support of public worship, but were larger and more abundant than was necessary for this purpose. Hence the further injunction, Ezr 7:18 : "And whatsoever shall seem good to thee and to thy brethren to do with the rest of the gold and the silver, that do after the will of your God," i.e., according to the precept of the law in which the will of God is expressed. "Thy brethren" are the priests, to whom was committed the care of the temple and its worship.


  Ezra 7:19


  The gold and silver vessels, moreover, which, according to Ezr 8:25-27, the king and his counsellors, and the princes and all Israel, presented for the service of the house of God, he is to deliver before the God at Jerusalem (an abbreviated expression for the God whose dwelling is at Jerusalem). The noun פּלחן, only here and in the Targums, in the Syriac פּוּלחן, the service, corresponds with the Hebrew עבורה. שׁלם in the Aphel, to complete, to make full, then to deliver entirely, to consign.


  Ezra 7:20-21


  Ezra is to defray the expenses of all other things necessary for the temple from the royal treasury, on which account a royal order is despatched to the treasurer on this side the river. "And whatsoever more shall be needful for the house of thy God, which thou shalt have occasion to give" (i.e., whatever necessary expenses shall be incurred which cannot be determined beforehand), and for which the gifts and contributions already furnished to Ezra shall not suffice, he is to give, i.e., to defray, out of the house of the king's treasures, i.e., the royal treasury. For this purpose Artaxerxes commands all the treasures on this side the river, that whatsoever Ezra shall require of them shall be immediately done. אנה is an emphatic repetition of the pronoun, as in Dan 7:15, and frequently in Hebrew.


  Ezra 7:22-23


  Unto one hundred talents of silver, one hundred cors of wheat, one hundred baths of wine, one hundred baths of oil, and salt without prescription, i.e., as much as is needed. Cor had already become, even in Hebrew, the later word for chomer, e.g., Kg1 5:2; Eze 45:14. It was equal to ten ephahs or baths, almost two sheffels; see by bibl. Archol. ii. 126. The command closes with the injunction, Ezr 7:23 : Whatsoever is commanded by the God of heaven, i.e., whatever is needful according to the law for the service of God, let it be completely done for the house of the God of heaven; for why should the wrath of heaven come upon the realm of the king and of his sons? The ἁπ. λεγ. אדרזדּא is derived from the Aryan, but is not to be regarded (as by Hitzig and Bertheau) as compounded of אדר and אזדּא; but probably (as by Haug in Ewald's bibl. Jahrb. v. p. 152) as formed of the Persian drsh, dorest, with א prosthetic, from the Zend root dore, to grow, to flourish, to become firm, in the meaning of perfect in all parts, exact. The motive of the royal order, that the priests may offer acceptable offerings to the God of heaven, and pray for the life of the king and of his sons, recalls Ezr 6:10. On the formula למה דּי, for why should wrath come, comp. Ezr 4:22.


  Ezra 7:24


  The priests, the Levites, and all the servants of the temple, are also to be free from all customs and taxes. מהודעין וּלכם, we also make known to you (it is made known to you). These words also are addressed to the treasures, as levyers of taxes on this side the river. That, with regard to all priests, ... and (other) ministers of this house of God, it shall not be lawful to impose upon them toll, tribute, or custom. The אלהא בּית פּלחי are not worshippers in the house of God, but they who do service in the house of God. The expression comprises any servants of the temple who might have been omitted in the classes enumerated. On וגו בּלו מנדּה, comp. Ezr 4:13. שׁלּיט לא, (any one) has no right, with an infinitive following: it is allowed to no one to do. מרמא from רמא, Targ. for שׂים. On this matter, compare Josephus, Ant. xii. 3. 3, according to which Antiochus the Great freed the priests and Levites from taxation.


  Ezra 7:25


  Finally, Ezra is empowered to appoint over his whole people (all the Jews) on this side the river, judges who know the law of God, and to inflict severe penalties upon those who transgress it.


  "Thou, Ezra, after the wisdom of thy God which is in thy hand (בידך דּי like Ezr 7:14), set magistrates and judges, which may judge all the people that are on this side the river, namely all such as know the laws of thy God, and teach ye them that know them not." The form מנּי is imper. Pael for מנּי, the A sound probably passing in rapid speech into the flatter E sound. "All the people on this side the river" is limited to Israelites or Jews by the further particulars, "who know the law of thy God," etc. These are to receive from Ezra judges, viz., such as are acquainted with the law, i.e., Israelite judges, and thus to be placed under the jurisdiction established at Jerusalem. The sentence, "and they who know it (the law) not, them teach ye, make them acquainted with it," does not refer to the heathen, but to born Israelites or Jews, who, living among the heathen, had not hitherto made the Mosaic law the rule of their lives. Such were the judges to constrain to the observance and obedience of the law.


  Ezra 7:26


  But whosoever will not do the law of thy God, and the law of the king, let a court be speedily (מנּהּ) held on his account (i.e., let him be brought to justice, and punished). This, too, applies chiefly to such as were Israelites born. The law of the king is the present edict, the commission therein entrusted to Ezra: whoever opposes, neglects, or transgresses it, shall be condemned, whether to death, or to banishment, or to confiscation of goods, or to imprisonment. הן ... הן = the Hebrew אם ... אם = sive ... sive. שׁרשׁוּ (Keri שׁרשׁי), rooting our (from שׁרשׁ, to root out), i.e., banishment, exilium (Vulg.), not παιδεία (lxx).


  Ezra 7:27-28


  This royal commission granted to the Jews all they could possibly desire from the heathen governors of the country, for the establishment and furtherance of their civil and religious polity. By granting these privileges, Artaxerxes was not only treading in the footsteps of Cyrus and Darius Hystaspes, but even going beyond these princes in granting to the Jews a jurisdiction of their own. Without a magistrate who was one of themselves, the Jewish community could not well prosper in their own land; for the social and religious life of Israel were so closely connected, that heathen magistrates, however well-intentioned, were incapable of exercising a beneficial influence upon the welfare of the Jews. Hence Ezra, having thus reported the royal commission, adds a thanksgiving to God for having put such a thing into the king's heart, namely, to beautify the house of the Lord, and for having granted him favour before the king and his counsellors. The sentence הטּה ועלי הטּה e is a continuation of the preceding infinitive sentence in the tempus finit. ל before כּל־שׂרי is the ל comprehensive. Ezra names the beautifying of the house of God as the occasion of his thanksgiving, not only because this formed the chief matter of the royal favour, but also because the re-establishment of divine worship was the re-establishment of the moral and religious life of the community. "And I felt myself strengthened, and gathered together (so that I gathered together) the heads of Israel to go up with me (to Jerusalem)." Ezra assembled the heads, i.e., of houses, as fellow-travellers, because their decision would be a rule for the families at the head of which they stood. With their heads, the several races and families determined to return to the land of their fathers.


  Ezra 8


  Ezra 8:1


  A list of those heads of houses who returned with Ezra from Babylon to Jerusalem. Compare the parallel list, 1 Esdr. 8:28-40.—Ezr 8:1 The tithe: "These are the heads of the houses, and (this is) their genealogy, who went up with me." אבתיהם ראשׁי for בּית־אבתיהם ראשׁי, as frequently. והתיחשׂם, "and their genealogy," is added, because in the list following the heads of the different houses are not merely enumerated according to their own names, but the names of the races to which they belonged are also stated.


  Ezra 8:2


  Priests and descendants of David. Of priests, Gershom of the sons of Phinehas, and Daniel of the sons of Ithamar. Gershom and Daniel are the names of heads of priestly houses, and "sons of Phinehas and sons of Ithamar" designations of races. Phinehas was the son of the high priest Eleazar, the son of Aaron, and Ithamar a younger son of Aaron, Ch1 6:4 and Ch1 6:3. This does not signify that only the two priests Gershom and Daniel went up with Ezra; for in Ezr 8:24 he chose twelve from among the chief of the priests, who went up with him, to have charge of the gifts (Bertheau). The meaning is, that Gershom and Daniel, two heads of priestly houses, went up, and that the house of Gershom belonged to the race of Phinehas, and that of Daniel to the race of Ithamar. A Daniel is named among the priests in Neh 10:7, but whether he is identical with the Daniel in question does not appear. Of the sons (descendants) of David (the king), Hattush, as head of a house. A Hattush, son of Hashabniah, occurs Neh 3:10, and a priest of this name Neh 10:5 and Neh 12:2. Hattush also holds the first place among the sons of Shemaiah enumerated Ch1 3:22, who probably were among the descendants of David. It seems strange that the numbers neither of the priests nor of the sons of David who went up with Ezra should be given, since from v. 3 onwards, in the case of the houses of lay races, the numbers of those who returned to the home of their ancestors is regularly stated.


  Ezra 8:3-12


  Twelve lay houses are named both in the present text and in 1 Esdr. 8:30-40. In ten cases the names of the races, which are uniformly introduced with מבּני, are identical in both texts, viz., Parosh, Pahath-Moab, Adin, Elam, Shephatiah, Joab, Bebai, Azgad, Adonikam, and Bigvai. On the other hand, it appears surprising, 1st, that in the first house mentioned, before the name זכריה, besides "of the sons of Parosh," we have also שׁכניה מבּני (Ezr 8:3), while before all the other names we find only "of the sons of" one individual; 2ndly, that in Ezr 8:5, after שׁכניה בּני, instead of a name of the head of a house, only Ben Jahaziel follows; 3rdly, that in Ezr 8:10 also, after שׁלומית וּמבּני, we have merely Ben Josiphiah, the names themselves being apparently omitted in these two last cases. This conjecture is corroborated by a comparison with the lxx and 1 Esdr. 8, which shows, moreover, that it is not the personal name of the head of the house, but the name of the race, which has been lost. For מבני שׁכניה בן יחזיאל, Ezr 8:5, we find in the lxx ἀπὸ τῶν υἱῶν Ζαθόης Ζεχενίας υἱὸς Ἀζιήλ, and in 1 Esdr. 8:32, ἐκ τῶν υἱῶν Ζαθόης Σεχενίας Ἰεζήλου; and for ומבני שׁלומית בן יוספיה, Ezr 8:10, in the lxx καὶ ἀπὸ τῶν υἱῶν Βαανί Σελιμοὺθ υἱὸς Ἰωσεφία, and in 1 Esdr. 8:36, ἐκ τῶν υἱῶν Βανίας Σαλιμὼθ Ἰωσαφίου. In Ζαθόης and Βαανί (Βανίας) we recognise זתּוּא and בּני of Ezr 2:8 and Ezr 2:10. Hence the text of Ezr 8:5 needs emendation, and should run שׁכניה זתּוּא מבּני, and that of Ezr 8:10, שׁלומית בני וּמבּני. It is more difficult to decide concerning שׁכניה מבּני of Ezr 8:3, though undoubtedly we have here too a corruption of the text. For, first, there is no other instance in the whole list of the sons of two men being cited before the proper name of the house; and then, too, the absence of the ו copulative before מבּני פ is opposed to the notion that the house of Zechariah was formed by a union of the sons of Shecaniah and Parosh, since in this case the and could not be omitted. It is true that we have in the lxx ἀπὸ υἱῶν Σαχανία καὶ ἀπὸ υἱῶν Φόρος; but in this case the καὶ is certainly derived from the translator, who was thus seeking to make sense of the words. In 1 Esdr. 8 we read Δαττοὺς τοῦ Σεχευίου; and Δαττοὺς corresponding with חטּוּשׁ, the words בני שׁכניה (or בן) are taken into the preceding verse. This treatment of the words Bertheau considers correct, because Hattush in Ch1 3:22 is reckoned among the descendants of Shecaniah. This conjecture is, however, a very doubtful one. For, first, in Ch1 3:22 Hattush is said to be of the sons of Shemaiah, and Shemaiah of the sons of Shecaniah; then we should as little expect any further statement in the case of Hattush as in the cases of Daniel and Gershom; and further, if he had been thus more precisely designated by naming his father, we should undoubtedly read שׁכניה בּן, not שׁ מבּני, and thus the Masoretic text would at any rate be incorrect; and finally, 1 Esdras, where it differs from the lxx, is, generally speaking, no critical authority upon which to base safe conclusions. Under these circumstances, we must give up the hope of restoring the original text, and explaining the words מבני שׁבניה. התיחשׂ עמּו, "and with Zechariah, his genealogy of 150 males," i.e., with him his race, consisting of 150 males, registered in the genealogy of the race. In the case of the names which follow, the number only is given after the briefer expression עמּו.


  A review, then, of the twelve races, according to the restoration of the original text in Ezr 8:5 and Ezr 8:10, presents us with names already occurring in the list of the races who came from Babylon with Zerubbabel, Ezr 2:3-15, with the exception of the sons of Joab, Ezr 8:9, who are wanting in Ezra 2, where, on the other hand, several other races are enumerated. Bertheau seeks to identify the sons of Joab, Ezr 8:9, with the sons of Joab who in Ezr 2:6 are reckoned with the sons of Pahath-Moab, and to explain their special enumeration in the present list, by the conjecture that the one house subsequently separated into the two houses of Pahath-Moab and Joab, This is, indeed, possible; but it is quite a probable that only one portion or branch of the sons (descendants) of Joab was combined with the race of the sons of Pahath-Moab, and that the rest of the bne Joab formed a separate house, no family of which returned with Zerubbabel. The occurrence of the other races in both lists is to be explained by the circumstance that portions of them returned with Zerubbabel, and that the rest did not follow till Ezra's departure.


  Ezra 8:13


  The addition אחרנים, last (comp. Sa2 19:12), is thus explained by J. H. Mich.: respectu eorum qui primum cum Zorobabele sub Cyro in patriam redierunt c. ii. 13. Bertheau, however, considers this explanation untenable, because אחרנים stands in the present series only with the sons of Adonikam, while it is nevertheless certain, that many families belonging also to other races than this had returned with Zerubbabel, in comparison with whom all who returned with Ezra might be called last. This reason, however, is not conclusive; for in Ezr 8:13 the further statement also differs, both in form and matter, from those in the former verses. Here, instead of the name of the head of the house, we read the words "last, and these their names;" whereupon three names are given, and not till then וגו ועמּהם, "and with them sixty males." Here, then, it is not the head of the house who is named, but in his place three heads of families, amounting together to sixty males. Now, as these three families did not form a house, these sixty sons of Adonikam who returned with Ezra are, with regard to the six hundred and sixty-six sons of Adonikam who returned with Zerubbabel, designated the last, or last arrived, and thus comprised with them as one house.


  Ezra 8:14


  Of the sons of Bigvai also two heads are named, Uthai and Zabbud, and with them seventy males. In 1 Esdr. 8:40, the names Uthai and Zabbud are corrupted into Οὐθὶ ὁ τοῦ Ἰσταλκούρου. The total number of individuals belonging to these twelve races, who returned with Ezra, amounts, according to the Hebrew text, to 1496 males and fifteen heads; according to 1 Esdras, to 1690 males, and the thirteen heads of the twelve races, without reckoning the priests and sons of David, whose numbers are not stated.


  Ezra 8:15


  Account of the journey.—Ezr 8:15 The assembling of the expedition. When the Israelites who were about to return to Jerusalem had assembled, and were ready for starting, Ezra perceived that there were no Levites among them. He then sent for certain chief men among them, and by means of the influence of Iddo, the chief at the place Casiphia, induced a number of Levites and Nethinim to determine on joining the expedition (Ezr 8:15). He then proclaimed a fast at the place of meeting, for the purpose of supplicating God to grant them a prosperous journey (Ezr 8:21).


  Ezra 8:15-17


  The travellers assembled at the river Ahava, where they encamped three days. In Ezr 8:15 the river is designated אל־אהוא הבּא, i.e., either which comes (flows) towards Ahava, or flows into Ahava; in Ezr 8:21 it is more briefly called אהוא נהר, and in Ezr 8:31 אהוא נהר, which may mean the river of Ahava, of the region or district called Ahava, or, after the analogy of פּרת נהר, merely the river of the name of Ahava. It is doubtful which of these meanings is correct, the name Ahava being still unexplained. Comp. the various conjectures in A. G. F. Schirmer, observationes exeg. crit. in libr. Esdrae, Vratisl. 1820, p. 28ff. The connection points to a place or district in the neighbourhood of Babylon; hence Bertheau is inclined to regard Ahava as a tributary or canal of the Euphrates, flowing through a place, perhaps only a field or open space, of the same name, in the immediate neighbourhood of Babylon; while Ewald supposes it may be the river somewhat to the west or south of Euphrates, called by the Greeks Pallacopas, whose situation would suit the context, and whose name might arise from אהוא פלג, the river Ahwa or Aba. The lxx gives the name Εὐί; in 1 Esdr. 8:40 and 61 we find Θερά, evidently a false reading. Josephus says quite generally, εἰς τὸ πέραν τοῦ Εύφράτου.—When Ezra, during the three days' encampment at this place, directed his attention to the people and the priests (ב הבין, to give heed, Neh 13:7; Dan 9:23, and elsewhere), he found no Levites among those who had assembled. Ezr 8:16 He then sent several chief men to Iddo, the chief man in the place Casiphia, to beg him and his brethren to bring him servants for the house of God. The lxx translates ל אשׁלחה, "I sent to (or for) Eliezer," etc., which would mean to fetch them: "that I might then send them to Iddo." The Vulgate, on the other hand, and many expositors, understand ל as nota accus., like Ch2 17:7, which is simpler. Of the nine men here designated as ראשׁים, the names of Eliezer, Shemaiah, Jarib, Nathan, Zechariah, and Meshullam occur again in Ezr 10:15, Ezr 10:18-31, though we cannot certainly infer the identify of those who bear them. The appellation ראשׁים does not determine whether they belonged to the priesthood or laity. The two remaining are called מבינים, teachers; comp. Neh 8:7, Neh 8:9; Ch1 15:22; Ch1 25:8, and elsewhere. Although this word is, in the passages cited, used of Levites, yet we cannot suppose those here named to have been teaching Levites, because, according to Ezr 8:16, there were as yet no Levites amongst the assemblage; hence, too, they could not be teachers properly so called, but only men of wisdom and understanding. The Chethiv ואוצאה must be read ואוצאה: I sent them to (על, according to later usage, for אל); the Keri is ואצוּה, I despatched, sent them. Both readings suit the sense. The place Casiphia is entirely unknown, but cannot have been far from the river Ahava. Caspia, the region of the Caspian Sea, is out of the question, being far too remote. "I put words in their mouth to speak to Iddo," i.e., I told them exactly what they should say to Iddo; comp. Sa2 14:3, Sa2 14:19. The words אדּו אחיו הנּתוּנים give no intelligible meaning; for אהיו we must, with the Vulgate, 1 Esdras, and others, read ואחיו: to Iddo and his brethren, the Nethinim, at the place Casiphia. This would seem to say that Iddo was one of the Nethinim. Such an inference is not, however, a necessary one; for the expression may also, like "Zadok the (high) priest and his brethren, the (ordinary) priests," Ch1 16:39, be understood to mean that Iddo, the chief man of that place, was a Levite, and that the Nethinim were, as a lower order of temple servants, called brethren of Iddo the Levite. The circumstance that not only Nethinim, but also Levites, were induced by Iddo to join the expedition (Ezr 8:8), requires us thus to understand the words. אל לבית משׁרתים, servants for the house of God, are Levites and Nethinim, the upper and lower orders of the temple ministers. From Ezr 8:17 it appears that both Levites and Nethinim had settled in the place Casiphia, and that Iddo, as the chief man of the place, held an influential position among them. No further inferences, however, concerning their settlement and employment can be drawn from this circumstance.


  Ezra 8:18-19


  The delegates sent to Iddo succeeded, through the gracious assistance of God (אל בּיד, see Ezr 7:6), in inducing forty Levites, and two hundred and twenty Nethinim, by means of Iddo's influence, to join their fellow-countrymen in their journey to Jerusalem. They brought to us ... לנוּ and עלינוּ refer to Ezra and his fellow-travellers. שׂכל אישׁ, a man of understanding, seems to be a proper name, being joined to Sherebiah, the name following, by a ו copulative. He was one of the descendants of Mahli, the son, i.e., grandson, of Levi the son of Israel, i.e., Jacob: comp. Exo 6:16, Exo 6:19; Ch1 6:4. Sherebiah occurs again in Ezr 8:24, and Neh 8:7; Neh 9:4, etc., Ezr 10:13; 12:24. The Levite Hashabiah, Ezr 10:19, is also named again, Ezr 8:24, Neh 10:2, and Neh 12:24, while the name of the Levite Jeshaiah, on the contrary, is not again met with in the books of either Ezra or Nehemiah.


  Ezra 8:20


  With respect to the Nethinim, whom David and the princes (of Israel) had given for the service of the Levites (i.e., made servants of the temple, to perform the lowest offices for the Levites), comp. Jos 9:21 and Ezr 2:43. "They all were distinguished by name," i.e., were men of note; comp. remarks on Ch1 12:31.


  Ezra 8:21-30


  The last preparations for the journey.—Ezr 8:21 Then the company of fellow-travellers was thus completed, Ezra proclaimed a fast at the place of meeting at the river Ahava, "that we might humble ourselves before our God, to seek of Him a prosperous journey for ourselves, our families, and our goods," Fasting, as a means of humbling themselves before God, for the purpose of obtaining an answer to their petitions, was an ancient custom with the Israelites: Jdg 20:26; Sa1 7:6; Joe 1:14; Ch2 20:3. ישׁרה דּרך, a straight way, a way made level by the removal of obstructions, i.e., a prosperous journey; comp. Psa 112:7. טף, a noun collective, properly the little children, more frequently denoted the entire family, a man's wives and children; see remarks on Exo 12:37. רכוּשׁ, possessions in cattle and other goods.


  Ezra 8:22-23


  For I was ashamed to request of the king a band of soldiers and horsemen to help us against enemies in the way (i.e., to protect us from hostile attacks during our journey); for we had said to the king: The hand of our God is over all them that seek him for good (i.e., for their good), and His power and His wrath against all them that forsake Him. עזּו in connection with אפּו is not His powerful wrath, but His power and might to conquer all enemies, evidencing itself in wrath against the wicked. This confession, which they had uttered before the king, they desired to make good by earnest humble supplication, that God would prove Himself their help and defence against all their enemies. And for this—adds Ezra, looking back on their prosperous journey after it was accomplished—He was entreated of us. Because they had supplicated His assistance by prayer and fasting, God granted them His protection by the way.


  Ezra 8:24-30


  Then Ezra delivered the gold, the silver, and the vessels, which he had received as gifts for the temple, to twelve of the chiefs of the priests, and twelve Levites, that they might take charge of them during the journey, and bring them to Jerusalem. "I separated twelve of the chief of the priests," i.e., from the whole company of priests who were journeying with us. The following לשׁרביה does not suit the sense, whether we take the ל as a sign of the dative (lxx) or of the accusative (Vulgate, and several expositors). For Sherebiah and Hashabiah were neither priests nor chiefs of priests, but Levites of the race of Merari (v. 18), and cannot therefore be reckoned among the twelve chiefs of priests. If we take לשׁרביה for a dative, and translate, "I separated twelve of the chiefs of the priests for Sherebiah and Hashabiah," this would place the priests in a servile relation to the Levites, contrary to their true position. For לשׁרביה we must read ושׁרביה, and accept the reading of 1 Esdras, καὶ Ἐσερεβίαν, as correct. Ezra separated twelve chiefs of the priests and twelve Levites, for the purpose of delivering to their custody the gifts of gold, silver, and implements for the temple. Of the chiefs of the priests no names are mentioned; of the Levites, the two names Sherebiah and Hashabiah are given as those of heads of houses, with whom ten other Levites were associated.


  Ezra 8:25-27


  To these chief priests and Levites Ezra weighed the silver and the gold and the vessels; שׁקל, to weigh, i.e., to deliver by weight. In the Chethiv אשׁקולה the O sound is maintained, and consequently the Keri is pointed -. On the other hand, in Ezr 8:26 the וּ is dropped, and the form pointed with -, though many MSS, followed by J. H. Michaelis, have ו- here also. אל בּית תּרוּמת is in apposition with the before-named objects: the gold, the silver, and the vessels, the offering for the house of our God, which the king, his councillors ... had offered; comp. Ezr 7:15-16, Ezr 7:19. In ההרימוּ the article represents the relative pronoun; see on Ch1 26:28. הנּמצאים, all Israelites who were found, met with, in Babylon, and were not going with them to Jerusalem; comp. Ch1 29:17; Ch2 5:11. ידם על, like יד על, Ezr 1:8, to their hand, i.e., handed over to their keeping. The gifts amounted to: six hundred and fifty talents of silver, and silver vessels one hundred in talents, i.e., one hundred talents in value, one hundred talents of gold, and twenty covered basins of gold (comp. Ezr 1:10) one thousand dariks in value, and two brazen vessels of fine golden brilliancy, precious as gold. מצהב is an abstract noun, formed from the participle Hophal of צהב, to glitter like gold, and constructed as a feminine. The word, with its adjective, either depends upon נחשׁט, in the stat. construct., or stands in apposition thereto, and is not, as a participle Hophal, used adjectively and combined with נחשׁט, for then the two adjectives מצהב and טובה would not be in different genders. חמוּדות, like חמוּדות כּלי, Ch2 20:25.


  Ezra 8:28-29


  On delivering these treasures, Ezra adds the admonition: Ye are holy to the Lord, and the vessels are holy, and the gold and the silver are a free-will offering unto the Lord God of your fathers; watch and keep (that which is committed to you). Since they were themselves, as priests and Levites, holy to the Lord, they were also to treat and keep the gifts committed to their charge as holy gifts, until, on their arrival at Jerusalem, they should weigh them (i.e., deliver them by weight) before the priests, the Levites, and the princes of Israel, in the chambers of the house of the Lord. The article to הלּשׁכוה (stat. construct.) is among the incorrectnesses of the later Hebrew.


  Ezra 8:30


  Then they took the weight of the silver, ... i.e., received the silver, etc., delivered to them by weight.


  Ezra 8:31-36


  The start, the journey, and the arrival at Jerusalem.—Ezr 8:31 The start from the river Ahava (comp. Ezr 8:15) did not take place till the twelfth day of the first month; while according to Ezr 7:9, the journey from Babylon was appointed for the first day of the month, and according to Ezr 8:15, the bands of travellers who assembled at the river Ahava encamped there three days. These statements may be reconciled as follows: On the first day the company of travellers began to assemble, and during the three days' encampment at the place of meeting Ezra became aware that no Levites were found among the travellers; upon which he took the measures mentioned, Ezr 8:16, etc., to induce certain Levites and Nethinim to accompany them. When these were afterwards present, Ezra ordained a fast, to supplicate the divine protection for the journey, and committed the sacred gifts to the care of the priests and Levites. Eight days elapsed while these preparations for departure were being made, so that the start from the river Ahava did not take place till the twelfth day. The journey was successfully accomplished, God's gracious protection delivering them from the hands of enemies and marauders; comp. Ezr 8:22.


  Ezra 8:32-33


  They arrived at Jerusalem, as stated Ezr 7:9, on the first day of the fifth month, the journey consequently occupying three months and a half. The particulars of the journey are not communicated; and as we do not even know the locality of the place of meeting at the river Ahava, the length of road to be traversed cannot be determined. After their arrival at Jerusalem, they abode, i.e., remained, as Nehemiah subsequently did, quiet and inactive three days, to recover from the fatigues and hardships of the journey, Neh 2:11, before they undertook the arrangement of their affairs. On the fourth day, the gifts they had brought with them were delivered in the house of God (נשׁקל, like אשׁקלה, Ezr 8:16) into the hand of Meremoth and Eleazar the priests, and Jozabad and Noadiah, two Levites, who took charge of them, the chiefs of the priests and Levites being, according to Ezr 8:29, also present. Meremoth Ben Uriah reappears in Neh 3:4, Neh 3:21, and is also intended Neh 12:3. Eleazar the son of Phinehas, and the Levite Noadiah, are not again met with. Jozabad, of the sons of Jeshua (Ezr 2:40), may be the Levite Jozabad mentioned Neh 10:23. Binnui is named among the Levites, Neh 10:10 and Neh 12:8.


  Ezra 8:34


  "By number, by weight, as to all," i.e., all was delivered by number and weight; and the whole weight was written at that time, i.e., an authentic list was made at the delivery which then took place.


  Ezra 8:35


  After the delivery of the dedicated gifts, those who had come up out of captivity (with Ezra), the sons of the captivity, offered burnt-offerings and sin-offerings, out of gratitude for the favour shown by God in the gracious restoration of His people Israel. This is implied in the words: "burnt-offerings to the God of Israel, twelve bullocks for all Israel" (the twelve tribes), and twelve he-goats for a sin-offering, as in Ezr 6:17. Ninety-six (8 x 12) lambs and seventy-seven lambs (77, the intensified seven) were likewise brought as a burnt-offering. "All this was a burnt-offering for the Lord," of which, therefore, nothing could be eaten by the offerers. The sin-offering preceded the burnt-offering, as the necessary basis of an acceptable burnt-offering. The sin-offerings availed as an atonement for the sins of all Israel, and the burnt-offerings typified the surrender of the entire nation to the service of the Lord. Thus the fact that these were offered for all Israel was an actual declaration that they who had now returned were henceforth resolved, together with all Israel, to dedicate their lives to the service of the Lord their God.


  Ezra 8:36


  Hereupon the royal decrees (the commission, Ezr 7:12-26) were delivered to the satraps of the king, and to the governors on this side the river; and they furthered the people and the house of God, as Artaxerxes had commanded in his edict, Ezr 7:20-24. On אחשׁדּרפּנים and פּחוות, see rem. on Dan 3:2. The satraps were the military chiefs of the province, the פּחוות, the heads of the civil government. נשּׂא, to lift up, to support, like Ezr 1:4.


  Ezra 9


  Ezra


  Ezra's Proceedings in the Severance of the Strange Women from the Congregation of Israel—Ezr 9:1


  When Ezra, some time after his arrival, was in the temple at Jerusalem, the princes of the people informed him that the Israelites had mingled themselves by marriage with the people of the lands (Ezr 9:1-2). Deeply moved by this communication, he sat astonished till the time of the evening sacrifice, while all who feared God's word assembled about him (Ezr 9:3, Ezr 9:4). At the evening sacrifice he fell upon his knees and prayed, making a touching confession of sin before God, in the name of the congregation (Ezr 9:5-15). During this prayer many were gathered around him weeping, and Shecaniah coming forth from their midst, acknowledged that transgressions of the congregation, and declared that they would make a covenant with God to put away all the strange wives (Ezr 10:1-4). After making the princes, the priests, and Levites take an oath that they would do according to the declaration thus made, Ezra left the temple and retired to the chamber of Johanan, to fast and mourn over the transgression of those who had returned from captivity (Ezr 10:5, Ezr 10:6). An assembly at Jerusalem was then proclaimed, and those who should not attend it were threatened with heavy penalties (Ezr 10:7-9). At this assembly Ezra reproved the people for their transgression, and called upon them to separate themselves from the people of the countries, and from the strange wives (Ezr 10:10, Ezr 10:11); upon which the assembly resolved to appoint a commission to investigate and decide upon individual cases. In spite of the opposition of some, this proposal was accepted, and the commission named (Ezr 10:12-17), which held its sittings from the first day of the tenth month, and made an end of its investigations into all cases brought before it by the close of the year. Then follows the list of those who had taken strange wives (10:18-44), with which the book concludes.


  Ezra 9:1


  Information given of the intermingling of Israel with the heathen nations of the land by marriage (Ezr 9:1-4), and Ezra's prayer and confession (Ezr 9:5-15).—Ezr 9:1, Ezr 9:2. "When this was done, the princes came to me, and said, The people of Israel, and the priests, and the Levites, do not separate themselves from the people of the lands, according to their abominations, (even) of the Canaanites; ... for they have taken (wives) of their daughters for themselves and for their sons, and the holy seed have mingled themselves with the people of the lands." What now follows is placed in close chronological sequence with what precedes by the formula אלּה וּככלּות, at the time of the completion of these things; comp. Ch2 31:1; Ch2 29:29; Ch2 7:1. אלּה are the things related Ezr 8:33-36. Of these the delivery of the gifts took place on the fourth day after Ezra's arrival at Jerusalem, i.e., on the fourth or fifth day of the first month (comp. Ezr 8:32, etc., with Ezr 7:9). The sacrifices (Ezr 8:35) would undoubtedly be offered immediately; and the royal orders would be transmitted to the satraps and governors (Ezr 8:36) very soon after. As soon, then, as Ezra received intelligence concerning the illegal marriages, he took the matter in hand, so that all related (Ezr 9:3-10) occurred on one day. The first assemblage of the people with relation to this business was not, however, held till the twentieth day of the ninth month (Ezr 10:9); while on the calling of this meeting, appearance thereat was prescribed within three days, thus leaving apparently an interval of nine whole months between Ezra 8 and Ezr 9:1-15. Hence Bertheau conjectures that the first proclamation of this assembly encountered opposition, because certain influential personages were averse to the further prosecution of this matter (Ezr 10:15). But though Ezr 10:4-7 does not inform us what period elapsed between the adoption of Shecaniah's proposal to Ezra, and the proclamation for assembling the people at Jerusalem, the narrative does not give the impression that this proclamation was delayed for months through the opposition it met with. Besides, Ezra may have received the information concerning the unlawful marriages, not during the month of his arrival at Jerusalem, but some months later. We are not told whether it was given immediately, or soon after the completion of the matters mentioned Ezr 8:33-36. The delivery of the royal commands to the satraps and governors (Ezr 8:36) may have occupied weeks or months, the question being not merely to transmit the king's decrees to the said officials, but to come to such an understanding with them as might secure their favour and goodwill in assisting the newly established community, and supporting the house of God. The last sentence (Ezr 8:36), "And they furthered the people and the house of God," plainly shows that such an understanding with the royal functionaries was effected, by transactions which must have preceded what is related Ezr 9:1-15.


  This matter having been arranged, and Ezra being now about to enter upon the execution of his commission to inquire concerning Judah and Jerusalem according to the law of his God (Ezr 7:12), he received information of the illegal marriages. While he was in the temple, the princes (השּׂרים, the princes, are those who give the information, the article being used e.g., like that in הפּליט, Gen 14:13) came to him, saying: The people (viz., Israel, the priests, and the Levites; the three classes of the Israelite community) do not separate themselves from the people of the lands; comp. Ezr 6:21. כּתעבתיהם, with respect to their abominations, i.e., as Israel should have done with respect to the abominations of these people. The ל to לכּנעני might be regarded as introducing the enumeration of the different nations, and corresponding with מעמּי; it is, however, more likely that it is used merely as a periphrasis for the genitive, and subordinates the names to תּעבתיהם: their, i.e., the Canaanites', etc., abominations, the suffix relating, as e.g., at Ezr 3:12 and elsewhere, to the names following. Give Canaanitish races are here named, as in Exo 13:5, with this difference, that the Perizzites are here substituted for the Hivites, while in Exo 3:8; Exo 23:23, both are enumerated, making six; to these are added in Deu 7:1 the Girgashites, making, generally speaking, seven nations. Ammonites, Moabites, and Egyptians are here cited besides the Canaanitish races. The non-severance of the Israelites from these nations consisted, according to Ezr 9:2, in the fact of their having contracted marriages with them. In the law, indeed (Exo 34:16; Deu 7:3), only marriages with Canaanitish women were forbidden; but the reason of this prohibition, viz., that Israel might not be seduced by them to idolatry, made its extension to Moabites, Ammonites, and Egyptians necessary under existing circumstances, if an effectual check was to be put to the relapse into heathenism of the Israelitish community, now but just gathered out again from among the Gentiles. For during the captivity idolaters of all nations had settled in the depopulated country, and mingled with the remnant of the Israelites left there. By "the people of the lands," however, we are not to understand, with J. H. Michaelis, remnants of the races subjugated by Nebuchadnezzar and carried to Babylon,—who were now, after seventy years, returning, as well as the Jews, to their native lands under Cyrus; in support of which view Mich. incorrectly refers to Jer 25:9, etc.—but those portions, both of the ancient Canaanitish races and of the Moabites and Ammonites, who, escaping the sentence of captivity, remained in the land. נשׂאוּ is naturally completed by נשׁים from the context; comp. Ezr 10:44; Ch2 11:21, and other passages. The subject of התערבוּ is the collective הקּדשׁ זרע, the holy seed, i.e., the members of the nation called to holiness (Exo 19:5). The appellation is taken from Isa 6:13, where the remnant of the covenant people, preserved in the midst of judgments, and purified thereby, is called a holy seed. The second part of Ezr 9:2 contains an explanatory accessory clause: and the hand of the princes and rulers hath been first in this unfaithfulness (מעל, comp. Lev 5:15), i.e., the princes were the first to transgress; on the figurative expression, comp. Deu 13:10. סגנים is an Old-Persian word naturalized in Hebrew, signifying commander, prefect; but its etymology is not as yet satisfactorily ascertained: see Delitzsch on Isa 41:25.


  Ezra 9:3


  This information threw Ezra into deep grief and moral consternation. The tearing of the upper and under garments was a sign of heartfelt and grievous affliction (Jos 8:6); see remarks on Lev 10:6. The plucking out of (a portion of) the hair was the expression of violent wrath or moral indignation, comp. Neh 13:25, and is not to be identified with the cutting off of the hair in mourning Job 1:20). "And sat down stunned;" משׁומם, desolate, rigid, stunned, without motion. While he was sitting thus, there were gathered unto him all who feared the word of God concerning the transgression of those that had been carried away. חרד, trembling, being terrified, generally construed with על or אל (e.g., Isa 66:2, Isa 66:5), but here with ב (like verbs of embracing, believing), and meaning to believe with trembling in the word which God had spoken concerning this מעל, i.e., thinking with terror of the punishments which such faithless conduct towards a covenant God involved.


  Ezra 9:5


  Ezra's prayer and confession for the congregation.—Ezr 9:5 And at the time of the evening sacrifice, I rose up from my mortification (תּענית, humiliation, generally through fasting, here through sitting motionless in deep affliction of soul), and rending my garment and my mantle. These words contribute a second particular to קמתּי, and do not mean that Ezra arose with his garments torn, but state that, on arising, he rent his clothing, and therefore again manifested his sorrow in this manner. He then fell on his knees, and spread out his hands to God (comp. Kg1 8:22), to make a confession of the heavy guilt of the congregation before God, and thus impressively to set their sins before all who heard his prayer.


  Ezra 9:6


  9:6, etc. The train of thought in this prayer is as follows: I scarcely dare to lift up my fact to God, through shame for the greatness of our misdeeds (Ezr 9:6). From the days of our fathers, God has sorely punished us for our sins by delivering us into the power of our enemies; but has now again turned His pity towards us, and revived us in the place of His sanctuary, through the favour of the king of Persia (Ezr 9:7). But we have again transgressed His commands, with the keeping of which God has connected our possession of the good land given unto us (Ezr 9:10). Should we then, after God has spared us more than we through our trespasses have deserved, bring His wrath upon us, till we are wholly consumed? God is just; He has preserved us; but we stand before Him with heavy guilt upon us, such guilt that we cannot endure God's presence (Ezr 9:13). Ezra does not pray for the pardon of their sin, for he desires only to bring the congregation to the knowledge of the greatness of their transgression, and so to invite them to do all that in them lies to atone for their guilt, and to appease God's wrath.


  "I am ashamed, and am covered with shame, to lift up my face to Thee, my God." ונכלמתּי בּשׁתּי united, as in Jer 31:19, comp. Isa 45:16, and other passages. נכלם, to be covered with shame, is stronger than בּושׁ. "For our iniquities are increased over our head," i.e., have grown above our head. ראשׁ למעלה, to or over the head. למעלה serves to enhance the meaning of רבוּ, like Ch1 23:17. "And our guiltiness is great, (reaching) unto the heavens;" comp. Ch2 28:9.


  Ezra 9:7


  "Since the days of our fathers, have we, our kings, our priests, been delivered into the hands of the kings of the lands, to the sword, to captivity, to plunder, and to shame of face." The words from בּחרב onwards serve to explain what is meant by being delivered into the hand of strange kings. On the expression פּנים בּשׁת, comp. Dan 9:7, etc., Ch2 32:21. הזּה כּהיּום, as it is this day, as is to-day the case; see remarks on Dan 9:7. The thought is: We are still sorely suffering for our sins, by being yet under the yoke of foreign sovereigns.


  Ezra 9:8-9


  "And now for a little moment there has been mercy from the Lord our God, to leave us a rescued remnant, and to give us a nail in His holy place, that our God may lighten our eyes, and give us a little reviving in our bondage." He calls the short interval between their release from captivity by Cyrus, and the time when he is speaking, רגע כּמעט, a little moment (comp. Isa 26:20), in comparison with the long period of suffering from the times of the Assyrians (comp. Neh 9:32) till the reign of Cyrus. פּליטה, a rescued remnant, is the new community delivered from Babylon, and returned to the land of their fathers. In proportion to the numerous population of former days, it was but a remnant that escaped destruction; but a remnant which, according to the predictions of the prophets, was again to grow into a large nation. A foundation for this hope was given by the fact that God had given them "a nail in the place of His sanctuary." The expression is figurative. יתד is a nail or peg struck into the wall, to hang any kind of domestic utensils upon; comp. Isa 22:23, etc. Such a nail was the place of God's sanctuary, the temple, to the rescued community. This was to them a firm nail, by which they were borne and upheld; and this nail God had given them as a support to which they might cling, and gain new life and vigour. The infinitive clauses following, להאיר and לתתּנוּ, are dependent upon the preceding infinitives להשׁאיר and ולתת, and state the purpose for which God has given a nail in His house to this remnant. That our God may enlighten our eyes, i.e., may bestow upon us new vitality; comp. Psa 13:4. Suffering and misfortune make the eyes dim, and their light is quenched in death: the enlightened or beaming eye is an image of vital power; comp. Sa1 14:27, Sa1 14:29. מחיה לתתּנוּ is not to be translated, ut daret nobis vivificationem, the suffix to לתתּנוּ being not dative, but accusative. The literal rendering is: that He may make us a slight reviving. מחיה, the means of supporting life, restoration to life; see on Ch2 14:13. Ezra adds מעט; for the life to which the community had attained was but feeble, in comparison with a vigorous social life. Their deliverance from Babylon and return to the land of their fathers was, so to speak, a revival from death; compare the embodiment of this figure in Ezekiel's vision, Eze 37:1-14 : they were, however, still in a state of vassalage, and had not yet regained their independence. This thought is further carried out in Ezr 9:9 : "For we are bondmen, yet our God hath not forsaken us in our bondage, but hath extended mercy to us before the kings of Persia; so that they have given us a reviving to build up the house of our God, and to repair its ruins, and have given us a wall about us in Judah and Jerusalem." They who have returned to Jerusalem and Judah are still bondmen, for they are yet under the Persian yoke; but God has disposed the kings of Persia so to favour them as to give them a reviving, to enable them to rebuild the house of God. Cyrus and Darius had not merely permitted and commanded the building of the temple, but had also furnished them with considerable assistance towards the carrying out of this work; comp. Ezr 1:3, etc. Ezr 6:7-9. The suffix in חרבתיו alludes to אלהים בּית. The words of the last sentence are figurative. גּדר means the wall of a vineyard, the wall or fence built for its protection (Isa 5:2, Isa 5:5). Hence the wall, or enclosure, is an image of protection from the incursions and attacks of enemies. Such a wall has been given them in Judah and Jerusalem by the kings of Persia. "The meaning is not that they possess a place defended by walls (perhaps, therefore, the temple) in Jerusalem and Judah, but that the Persian kings have given to the new community a safe dwelling-place (or the means of existence), because the power of the Persian empire secures to the returned Israelites continued and undisturbed possession of the city and the land." (Bertheau.)


  After this statement concerning the divine favour, Ezra next sets himself to describe the conduct of his countrymen with respect to the mercy extended to them.


  Ezra 9:10


  "And now, O our God, what can we say after this? That we have forsaken Thy commandments," זאת, i.e., such proofs of the divine compassion as have just been mentioned. The answer which follows commences with כּי, before which נאמר is mentally repeated: "we can only say that we have forsaken Thy commandments, requited Thy kindness with sins."


  Ezra 9:11-12


  Namely, the commandments "which Thou hast commanded by Thy servants the prophets, saying, The land unto which ye go to possess it is an unclean land through the uncleanness of the people of the lands, through their abominations, wherewith they have filled it from one end to another through their impurity. And now give not your daughters unto their sons, neither take their daughters unto your sons (for wives), nor seek their peace nor their wealth for ever; that ye may be strong, and eat the good of the land, and leave it for an inheritance to your children for ever." The words of the prophets introduced by לאמר are found in these terms neither in the prophetical books nor the Pentateuch. They are not, therefore, to be regarded as a verbal quotation, but only as a declaration that the prohibition of intermarriage with the heathen had been inculcated by the prophets. The introduction of this prohibition by the words: the land unto which ye go to possess it, refers to the Mosaic age, and in using it Ezra had chiefly in view Deu 7:1-3. He interweaves, however, with this passage other sayings from the Pentateuch, e.g., Deu 23:7, and from the prophetic writings, without designing to make a verbal quotation. He says quite generally, by His servants the prophets, as the author of the books of Kings does in similar cases, e.g., Kg2 17:23; Kg2 21:10; Kg2 24:2, where the leading idea is, not to give the saying of some one prophet, but to represent the truth in question as one frequently reiterated. The sayings of Moses in Deuteronomy also bear a prophetical character; for in this book he, after the manner of the prophets, seeks to make the people lay to heart the duty of obeying the law. It is true that we do not meet in the other books of Scripture a special prohibition of marriages with Canaanites, though in the prophetical remarks, Jdg 3:6, such marriages are reproved as occasions of seducing the Israelites to idolatry, and in the prophetic descriptions of the whoredoms of Israel with Baalim, and the general animadversions upon apostasy from the Lord, the transgression of this prohibition is implicitly included; thus justifying the general expression, that God had forbidden the Israelites to contract such marriages, by His servants the prophets. Besides, we must here take into consideration the threatening of the prophets, that the Lord would thrust Israel out of the land for their sins, among which intermarriage with the Canaanites was by no means the least. Ezra, moreover, makes use of the general expression, "by the prophets," because he desired to say that God had not merely forbidden these marriages one or twice in the law, but had also repeatedly inculcated this prohibition by the prophets. The law was preached by the prophets when they reiterated what was the will of God as revealed in the law of Moses. In this respect Ezra might well designate the prohibition of the law as the saying of the prophets, and cite it as pronounced according to the circumstances of the Mosaic period.


  The words: the land into which ye go, etc., recall the introduction of the law in Deu 7:1, etc.; but the description of the land as a land of uncleanness through the uncleanness of the people, etc., does not read thus either in the Pentateuch or in the prophets. נדּה, the uncleanness of women, is first applied to moral impurity by the prophets: comp. Lam 1:17; Eze 7:20; Eze 36:17, comp. Isa 64:5. The expression מפּה אל־פּה, from edge to edge, i.e., from one end to the other, like לפה פּה, Kg2 10:21; Kg2 21:16, is taken from vessels filled to their upper rim. ועתּה introduces the consequence: and now, this being the case. The prohibition וגו תּתּנוּ אל is worded after Deu 7:3. The addition: nor seek their peace, etc., is taken almost verbally from Deu 23:7, where this is said in respect of the Ammonites and Moabites. תּחזקוּ למאן recalls Deu 11:8, and the promise: that ye may eat the good of the land for ever, Isa 1:19. לבניכם והורשׁתּם, and leave it for an inheritance to your children, does not occur in this form in the Pentateuch, but only the promise: that they and their children should possess the land for ever. On הורישׁ in this sense comp. Jdg 11:24; Ch2 20:11.


  Ezra 9:13-14


  And after all, continues Ezra, taking up again the אחרי־זאת of Ezr 9:10,—"after all that is come upon us for our evil deeds, and for our great trespass—yea, Thou our God has spared us more than our iniquity deserved, and hast given us this escaped remnant—can we again break Thy commandments, and join in affinity with the people of these abominations? Wilt Thou not be angry with us even to extirpation, so that no residue and no escaped remnant should be left?" The premiss in Ezr 9:13 is followed in Ezr 9:14 by the conclusion in the form of a question, while the second clause of Ezr 9:13 is an explanatory parenthesis. Bertheau construes the passage otherwise. He finds the continuation of the sentence: and after all this ... in the words וגו אתּה כּי, which, calmly spoken, would read: Thou, O God, hast not wholly destroyed us, but hast preserved to us an escaped remnant; while instead of such a continuation we have an exclamation of grateful wonder, emphatically introduced by כּי in the sense of כּי אמנם. With this construction of the clauses, however, no advance is made, and Ezra, in this prayer, does but repeat what he had already said, Ezr 9:8 and Ezr 9:9; although the introductory אהרי leads us to expect a new thought to close the confession. Then, too, the logical connection between the question Ezr 9:14 and what precedes it would be wanting, i.e., a foundation of fact for the question Ezr 9:14. Bertheau remarks on Ezr 9:14, that the question: should we return to break (i.e., break again) the commands of God? is an antithesis to the exclamation. But neither does this question, to judge by its matter, stand in contrast to the exclamation, nor is any such contrast indicated by its form. The discourse advances in regular progression only when Ezr 9:14 forms the conclusion arrived at from Ezr 9:13, and the thought in the premiss (13a) is limited by the thoughts introduced with כּי. What had come upon Israel for their sins was, according to Ezr 9:7, deliverance into the hand of heathen kings, to the sword, to captivity, etc. God had not, however, merely chastened and punished His people for their sins, He had also extended mercy to them, Ezr 9:8, etc. This, therefore, is also mentioned by Ezra in Ezr 9:13, to justify, or rather to limit, the כּל in כּל־הבּא. The כּי is properly confirmatory: for Thou, our God, hast indeed punished us, but not in such measure as our sins had deserved; and receives through the tenor of the clause the adversative meaning of imo, yea (comp. Ewald, 330, b). למטּה מ חשׂכתּ, Thou hast checked, hast stopped, beneath our iniquities. חשׂך is not used intransitively, but actively; the missing object must be supplied from the context: Thou hast withheld that, all of which should have come upon us, i.e., the punishment we deserved, or, as older expositors completed the sense, iram tuam. מעוננוּ למטּה, infra delicta nostra, i.e., Thou hast punished us less than our iniquities deserved. For their iniquities they had merited extirpation; but God had given them a rescued remnant. כּזאת, as this, viz., this which exists in the community now returned from Babylon to Judaea. This is the circumstance which justifies the question: should we, or can we, again (נשׁוּב is used adverbially) break Thy commandments, and become related by marriage? (חתחתּן like Deu 7:3.) התּעבות עמּי, people who live in abominations. The answer to this question is found in the subsequent question: will He not—if, after the sparing mercy we have experienced, we again transgress the commands of God—by angry with us till He have consumed us? כּלּה עד (comp. Kg2 13:17, Kg2 13:19) is strengthened by the addition: so that there will be no remnant and no escaping. The question introduced by הלוא is an expression of certain assurance: He will most certainly consume us.


  Ezra 9:15


  "Jahve, God of Israel, Thou art righteous; for we remain an escaped remnant, as (it is) this day. Behold, we are before Thee in our trespass; for no one can stand before Thy face, because of this." Ezra appeals to the righteousness of God, not to supplicate pardon, as Neh 9:33, for the righteousness of God would impel Him to extirpate the sinful nation, but to rouse the conscience of the community, to point out to them what, after this relapse into their old abominations, they had to expect from the justice of God. נשׁארנוּ כּי is confirmatory. God has shown Himself to be just by so sorely punishing this once numerous nation, that only a small remnant which has escaped destruction now exists. And this remnant has again most grievously offended: we lie before Thee in our trespass; what can we expect from Thy justice? Nothing but destruction; for there is no standing before Thee, i.e., no one can stand before Thee, על־זאת, because of this (comp. Ezr 8:23; Ezr 10:2), i.e., because of the fresh guilt which we have incurred.


  Ezra 10


  Ezra 10:1


  The separation of the strange wives from the congregation.—Ezr 10:1-5. While Ezra was making this confession before God, a numerous assemblage gathered around him, and wept aloud. From this point onwards Ezra relates the further course of events in such wise as to cast his own person in the background, and speaks of himself in the third person. The matter of his prayer is more definitely declared by וּכהתודּתו, and his posture in prayer by וּמתנפּל בּכה, weeping and casting himself down (lying on his knees, Ezr 9:5). "Before the house of God," i.e., in the court of the temple. The confirmatory clause: for the people wept much (בכה הרבּה, a weeping in mass), furnishes the motive of so great a number of men, women, and children gathering around Ezra. Very many were as distressed as he was at the marriages with strange wives, and regarded them as a grievous trespass; hence they assembled weeping around him.


  Ezra 10:2


  Then one of the sons of Elam, Shecaniah, the son of Jehiel, stood forth from amidst the assembly, and uttered the confession: "We have been unfaithful towards our God by marrying strange wives, but there is yet hope for Israel concerning this thing. We will now make a covenant with God to put away all the strange wives and their children from the congregation, according to the counsel of the Lord, and of those who fear the commandment of our God, that it may be done according to the law." Shecaniah, of the sons of Elam (comp. Ezr 2:7; Ezr 8:7), is a different person from the descendant of Zattu, mentioned Ezr 8:5; nor is Jehiel identical with the individual whose name occurs in Ezr 10:26. ונּשׁב, and have brought home strange wives. הושׁיב, to cause to dwell (in one's house), said in Ezr 10:10, Ezr 10:14, Ezr 10:17, Ezr 10:18, and Neh 13:23, Neh 13:27, of bringing a wife home. Shecaniah founds his hope for Israel in this trespass upon the circumstance, that they bind themselves by a solemn covenant before God to put away this scandal from the congregation, and to act in conformity with the law. To make a covenant with our God, i.e., to bind themselves by an oath with respect to God, comp. Ch2 29:10. הוציא, to put away—the opposite of הושׁיב. All the wives are, according to the context, all the strange women (Ezr 10:2), and that which is born of them, their children. Instead of אדני בּעצת, according to the counsel of the Lord, De Wette, Bertheau, and others, following the paraphrase in the lxx and 1 Esdras, read אדני, according to the counsel of my lord, i.e., of Ezra. But this paraphrase being of no critical authority, there is no sufficient reason for the alteration. For Shecaniah to call Ezra my lord sounds strange, since usually this title was only given by servants to their master, or subjects to their sovereign, and Shecaniah afterwards addresses him simply as thou. Besides, Ezra had given no advice at all in this matter, and still less had he come to any resolution about it with the God-fearing members of the community. יעשׂה after the preceding נכרת־בּרית, we will make a covenant, must be taken as hortative: and let it be done according to the law. בּ חרד, caring for with trembling.


  Ezra 10:4


  "Up! for this matter concerns thee (thou art called to carry it out), and we are with thee (will assist thee therein); be strong (courageous) and do it."


  Ezra 10:5


  Then Ezra (who during this speech had continued upon his knees) arose, and made the chiefs of the priests, of the Levites, and of all Israel swear to do according to this word; and they swore. הזּה הדּבר is Shecaniah's proposal to put away the strange wives.


  Ezra 10:6


  Hereupon Ezra left the place before the house of God, and went into the chamber of Johanan the son of Eliashib, to fast and mourn there for the unfaithfulness (transgression) of them that had been carried away (הגּולה מעל like Ezr 9:4). Johanan the son of Eliashib cannot actually be Johanan ben Eliashib (Neh 12:23) the high priest, however natural it may be to understand by the chamber of Johanan one of the chambers in the out-buildings of the temple, called after the name of some well-known individual. For the high priest Eliashib was a contemporary of Nehemiah, and the high priest Johanan was not the son, but, according to the definite statement, Neh 12:10, the grandson, of Eliashib, and the son of Joiada (the correct reading of Neh 12:11 being: Joiada begat Johanan and Jonathan). Now a chamber of the temple could not in Ezra's time have been as yet called after a grandson of Eliashib the contemporary of Nehemiah; and both Johanan and Eliashib being names which frequently occur (comp. Ezr 10:24, Ezr 10:27, Ezr 10:36), and one of the twenty-four orders of priests being called after the latter (Ch1 24:12), we, with Ewald (Gesch. iv. p. 228), regard the Johanan ben Eliashib here mentioned as an individual of whom nothing further is known-perhaps a priest descended from the Eliashib of Ch1 24:12, and who possessed in the new temple a chamber called by his name. For there is not the slightest reason to suppose, with Bertheau, that a subsequent name of this chamber is used in this narrative, because the narrator desired to state the locality in a manner which should be intelligible to his contemporaries. Cler. and Berth. desire, after 1 Esdr. 9:1 (καὶ αὐλισθεὶς ἐκεῖ), to change שׁם ויּלך into שׁם ויּלן: and he passed the night there without eating bread or drinking water. But the lxx having καὶ ἐπορεύθη ἐκεῖ, and the repetition of the same word being, moreover, by no means infrequent, comp. e.g., ויּקם in Ezr 10:5, Ezr 10:6, and finally שׁם repeatedly standing for thither, e.g., Sa1 2:14 (שׁם הבּאים), there are no adequate grounds for an alteration of the text. The paraphrase of 1 Esdr. arises merely from the connection, and is devoid of critical value. To eat no bread, etc., means to fast: comp. Exo 34:28; Deu 9:9.


  Ezra 10:7


  The resolution carried into execution.—Ezr 10:7, Ezr 10:8. A proclamation was sent forth throughout Judah and Jerusalem (קול העביר, comp. Ezr 1:1) to all the children of the captivity to assemble at Jerusalem under pain of the punishment, that whoever should not come within three days, all his substance should be forfeited and himself excluded from the congregation, according to the decision of the princes and elders, who, as the heads of the community, had taken the matter in hand, and made this announcement. The forfeiture of substance is not its destruction, as prescribed Deu 13:13-17 in the case of a city fallen into idolatry, but its appropriation to the benefit of the temple, after the analogy of Lev 27:28.


  Ezra 10:9


  After three days all the men of Judah and Benjamin assembled at Jerusalem. This took place on the twentieth day of the ninth month. On this statement of time, see the remark in Ezr 9:1. The assembled multitude sat there on the open space of the house of God, i.e., probably the open space (הרחוב) in front of the water-gate, Neh 8:1, Neh 8:3, Neh 8:16, at the eastern or south-eastern side, before the temple court; see remarks on Neh 8:1. "Trembling" because of this matter, the seriousness of which they might perceive from the heavy penalty attached to their non-appearance within three days, and "because of the rain." The ninth month, corresponding with our December, is in the cold rainy time of the year (comp. Ezr 10:13), "when the rain usually falls in torrents" (Robinson, Phys. Geog. p. 287).


  Ezra 10:10


  Ezra then stood up and reproved the assembled multitude, saying: You have brought home (הושׁיב, comp. Ezr 10:2) strange wives to increase the trespass of Israel (comp. Ezra's confession, Ezr 9:6-15), and exhorted them to give glory to God and to do His pleasure, (viz.) to separate themselves from the people of the land, and from the strange wives. On תודה תּנוּ, comp. Jos 7:19. Separation from the people of the land consisted, under the circumstances, in the dismissal of the strange wives.


  Ezra 10:12


  The whole assembly replied with a loud voice, and therefore with firm resolve: According to thy word it is our duty to do. עלינוּ must not be drawn to what precedes, as in the Vulgate, juxta verbum tuum ad nos, sic fiat, but to what follows, as in Ezr 10:4, Neh 13:13; Sa2 18:11. But—they further remark, Ezr 10:13—the people are many,—i.e., the assemblage is very large to be able to deal immediately with the several cases; and it is (now) the time of the heavy rains, and there is no power to stand without,—i.e., at the present season we are not able to remain in the open air until the business is discharged; neither is this the work of one day, or of two, for we have transgressed much in this matter,—i.e., one or two days will not suffice to investigate and decide upon all cases, because very many have broken the law in this respect.


  Ezra 10:14


  "Let then our rulers stand for the whole congregation, and let all who in all our cities have brought home strange wives come at appointed times, and with them the elders of each city, and the judges thereof, until the fierce wrath of our God be turned away from us, as long as this matter lasts." There were so many cases to deal with, that the rulers, as the judicial authorities, must decide in this matter; and those who in all the cities of the land had transgressed, were to appear before these authorities, and submit their individual cases to their jurisdiction. The choice of the verb יעמדוּ, to stand or set oneself to discharge some business, here therefore to give judgment, is occasioned by the preceding לעמוד. The whole community had assembled according to the proclamation, and was standing there for the purpose of bringing the matter to a close. This they were not, however, able to do, for the reasons stated Ezr 10:13; hence the princes, as rulers of the community, are to remain for the discharge of the business. לכל־הקּהל is not a genitive dependent on שׂרינוּ, and explanatory of the suffix of this word-our, viz., the whole congregation's, princes (Bertheau)—an unnatural and superfluous elucidation; for if the whole congregation say: our princes, it is self-evident that not the princes of a section or portion of the people, but of the whole congregation, must be intended. לכל־הקּהל is the object of יעמדוּ: let them stand for the whole congregation (ל עמד like ל קוּם, Psa 94:16), not instead of, but for the good of the congregation, and transact its business. In our cities, i.e., including the capital, for there is here no contrast between Jerusalem and the other cities. The article to ההשׁיב stands, as is often the case, for the relative אשׁר, e.g., Ezr 10:17, Ezr 8:25. מזמּנים עתּים, appointed times, stated terms, used only here and in Neh 10:35; Neh 13:31. זמּן is a Chaldaistic expression. With the accused were to come the elders and judges of every city, to furnish the necessary explanations and evidence. להשׁיב עד, until the turning away of the fierceness of the wrath (ל עד according to the later usage of the language instead of עד only, comp. Ewald, 315, a, not instead of ל only, as Bertheau seeks, by incorrectly interpreted passages, to prove). The meaning is: until the fierce wrath of God concerning these marriages shall be turned away, by their dissolution and the dismissal of the strange women from the congregation. The last words, הזּה לדּבר עד, offer some difficulty. De Wette and Bertheau translate them: on account of this matter, which ל עד can by no means signify. We regard ל עד = עד of the older language, in the sense of during, like Kg2 9:22, according to which the meaning is: as long as this thing lasts; but we connect these words, not, as J. H. Michaelis, with the immediately preceding clause: the wrath which is fierce during this matter (quae usque, i.e., constanter ardet), but take them as more exactly defining the leading idea of the verse: the princes are to stand and judge the guilty as long as this matter lasts, so that הזּה לדּבר עד is co-ordinate with וגו להשׁיב עד.


  Ezra 10:15


  Jonathan the son of Asahel, and Jahaziah the son of Tikvah, indeed opposed this proposal on the part of the community, and were supported in their opposition by two Levites, but without being able to carry it out. This statement is introduced by אך, only, in the form of a qualification to the remark that the whole assembly (Ezr 10:12) made this resolution: nevertheless Jonathan ... stood up against this. For על עמד, to stand up against, or as elsewhere על קוּם, comp. Ch1 21:1; Ch2 20:23; Dan 8:25; Dan 11:14. Such also is the view of R. Sal. and Lightf., while older expositors understand it as meaning: only Jonathan ... stood up for this matter, like the steterunt super hoc of the Vulgate, or as the decidedly incorrect explanation of J. H. Mich.: praefecti sunt huic negotio.—Nothing further is known of the four opponents here named. That they did not succeed in this opposition appears from what follows. Ezr 10:16 The children of the captivity, i.e., the returned exiles, did so; i.e., the congregation carried their resolve into execution. And Ezra the priest, and men, heads of houses according to their houses,—i.e., so that each house was represented by its head,—were separated, i.e., chosen to conduct the investigation. The ו copulative before אנשׁים has been lost, as asyndeton seeming in this case inadmissible. Bertheau, on the contrary, unnecessarily changes ויבּרלוּ into לו ויּבדל after 1 Esdras 9:16. "And they all by names," comp. Ezr 8:20. ויּשׁבוּ, and they held a sitting (i.e., their first sitting) on the first day of the tenth month, and therefore only ten days after the assembly just spoken of. הדּבר לדריושׁ, to inquire into the matter. It is impossible in Hebrew to form דּריושׁ from דּרשׁ, and this word can only arise from דּרושׁ, as Ewald, 239, a, note, Olshausen, Lehrb. d. hebr. Spr. p. 150, and Bttcher, ausf. Lehrb. der hebr. Spr. i. 1, p. 162, note, unanimously agree.


  Ezra 10:17


  And they made an end with all, with respect to the men who had brought home strange wives. בּכּל (with the article) cannot be so connected with אנשׁים, from which it is separated by the accentuation of the latter, as to admit of the repetition, as by older expositors, of the preposition בּ before אנשׁים: with all, namely, with the men. Still less can בּכּל, as Bertheau thinks, be taken in the sense of "in every place," and אנשׁים connected as an accusative with ויכלּוּ: they finished in every place the men (!); for כּלּה with an accusative of the person signifies to annihilate, to make an end of, while ב כּלּה means to finish, to make an end with, comp. Gen 44:12. If, as the accentuation requires, we take בּכּל independently, אנשׁים can only be an accusative of more exact definition: in respect of the men (אנשׁים being without the article, because words which define it follow). As this gives a suitable meaning, it seems unnecessary to alter the punctuation and read בּכל־אנשׁים, or with Ewald, 290, c, note 1, to regard אנשׁים בּכּל as a singular combination.—Till the first day of the first month (of the next year), therefore in three months, their sittings having begun, according to Ezr 10:13, on the first day of the tenth month.—The account of this transaction closes with -


  The list of the men who had taken strange wives, vv. 18-44; among whom were priests (Ezr 10:18-22), Levites (Ezr 10:23, Ezr 10:24), and Israelites, i.e., laymen (vv. 25-43).


  Ezra 10:18


  Among the priests there stand first, four names of sons and brethren of the high priest Jeshua, the son of Jozadak, who returned to Jerusalem with Zerubbabel. אחיו, his (Jeshua's) brethren. Judging by Ezr 2:36, these were among the descendants of Jedaiah, a section of the house of the high-priestly family (see rem. on Ezr 2:36), and were therefore distant cousins of the high priest. They gave their hands, i.e., bound themselves by shaking hands, to put away their wives, i.e., to dismiss them, and to sever them from the congregation of Israel, ואשׁמים, "and guilty a ram for their trespass," i.e., condemned to bring a ram as a trespass-offering. ואשׁמים is to be regarded as the continuation of the infinitive clause להוציא. As elsewhere, infinitive clauses are continued without anything further in the verb. finit. (comp. Ewald, 350); so here also does the adjective אשׁמים follow, requiring that להיות should be mentally supplied. איל־צאן, a ram of the flock, is, as an accusative of more exact definition, dependent on אשׁמים. This trespass-offering was imposed upon them according to the principle of the law, Lev 5:14, etc., because they had committed a מעל against the Lord, which needed expiation; see on Lev 5:14.—In what follows, only the names of the individuals, and a statement of the families they belonged to, are given, without repeating that the same obligations, namely, the dismissal of their strange wives, and the bringing of a trespass-offering, were imposed on them also, this being self-evident from the context.—Among the sons of Immer were three, among the sons of Harim five, among the sons of Pashur six offenders; in all, eighteen priests. By comparing Ezr 2:36-39, we perceive that not one of the orders of priests who returned with Zerubbabel was free from participation in this transgression. Some of the names given, Ezr 10:20-22, reappear in the lists in Neh 8:4 and Neh 10:2-9, and may belong to the same individuals.


  Ezra 10:23


  Of Levites, only six names are given, and that without stated the houses to which they belonged. From Ezr 2:40, however, it appears that they were of the sons of Jeshua and Kadmiel there mentioned. "Kelaiah, the same is Kelita;" the latter is the usual name of the person in question, and that which he bears in Neh 8:7 and Neh 10:11. Jozabad also reappears in Neh 8:7.


  Ezra 10:24


  Of singers one, and of porters three names are given; comp. Ezr 2:41-42. In all, ten Levites.


  Ezra 10:25


  Of Israel, as distinguished from priests and Levites, i.e., of the laity. Of these latter are given in all eighty-six names, belonging to ten races, vv. 25-43, who returned with Zerubbabel. See Nos. 1, 5, 6, 9, 8, 4, 30, 17, and 27 of the survey of these races. ירמות in Ezr 10:29 should, according to the Chethiv, be read ירמות.—The twofold naming of sons of Bani in this list (Ezr 10:29 and Ezr 10:34) is strange, and Bani is evidently in one of these places a mistake for some other name. Bertheau supposes that Bigvai may have stood in the text in one of these places. The error undoubtedly lies in the second mention of Bani (Ezr 10:34), and consists not merely in the wrong transcription of this one name. For, while of every other race four, six, seven, or eight individuals are named, no less than seven and twenty names follow בּני מבּני, though all these persons could hardly have belonged to one race, unless the greater number of males therein had married strange wives. Besides, no names of inhabitants of cities of Judah and Benjamin are given in this list (as in Ezr 2:21-28, and Ezr 2:33-35), although it is stated in Ezr 10:7 and Ezr 10:14 that not only the men of Jerusalem, but also dwellers in other cities, had contracted these prohibited marriages, and been summoned to Jerusalem, that judgment might be pronounced in their several cases. These reasons make it probable that the twenty-seven persons enumerated in Ezr 10:34-42 were inhabitants of various localities in Judah, and not merely individuals belonging to a single house. This supposition cannot, however, be further corroborated, since even the lxx and 1 Esdr. read the name Bani in Ezr 10:27 and Ezr 10:34, nor can any conjecture respecting the correct reading laying claim to probability be ventured on. In the single names, the Greek texts of the Septuagint and 1 Esdras frequently differ from the Hebrew text, but the differences are almost all of a kind to furnish no material for criticism. A considerable number of these names reappear in the lists of names in the book of Nehemiah, but under circumstances which nowhere make the identity of the persons bearing them certain.


  Ezra 10:44


  Ezr 10:44 contains the statement with which the account of this transaction closes. The Chethiv נשׂאיּ seems to be an error of transcription for נשׂאוּ (the Keri), which the sense requires. וגו מהם וישׁ, "and there were among them women who had brought forth sons." מהם must be referred to women, notwithstanding the masculine suffix. ישׂימוּ, too, can only be referred to נשׁים, and cannot be explained, as by J. H. Mich.: unde etiam filios susceperant seu procreaverant. The gender of the verb is adapted to the form of the word נשׁים, an incorrectness which must be attributed to the increasing tendency of the language to use the masculine instead of the feminine, or to renounce a distinction of form between the genders. There are no adequate reasons for such an alteration of the text as Bertheau proposes; for the lxx already had our text before them, and the καὶ ἀπέλυσαν αὐτὰς σὺν τέκνοις of 1 Esdr. 9:36 is a mere conjecture from the context. The remark itself, that among the women who were sent away were some who had already brought children into the world, is not superfluous, but added for the purpose of showing how thoroughly this matter was carried out. Separation from women who already have children is far more grievous, ob communium liberorum caritatem, than parting with childless wives.


  Strictly as this separation was carried out, this evil was not thereby done away with for ever, nor even for very long. After the arrival of Nehemiah at Jerusalem, when the building of the wall was concluded, the congregation again bound themselves by an oath, on the occasion of a day of prayer and fasting, to contract no more such illegal marriages (Neh 10:31). Nevertheless, Nehemiah, on his second return to Jerusalem, some five and twenty to thirty years after the dissolution of these marriages by Ezra, again found Jews who had married women of Ashdod, Moab, and Ammon, and children of these marriages who spoke the tongue of Ashdod, and could not speak the Jews' language, and even one of the sons of the high priest Jehoiada allied to a daughter of Sanballat the Horonite (Neh 13:28, etc.). Such a phenomenon, however strange it may appear on a superficial view of the matter, becomes comprehensible when we consider more closely the circumstances of the times. The nucleus of the Israelite community in Jerusalem and Judah was formed by those exiles who returned from Babylon with Zerubbabel and Ezra; and to this nucleus the remnant of Jewish and Israelite descent which had been left in the land was gradually united, after the rebuilding of the temple and the restoration of the worship of Jahve. Those who returned from Babylon, as well as those who remained in the land, had now, however, lived seventy, and some of them one hundred and fifty, years (from the captivity of Jehoiachin in 599, to the return of Ezra in 457) among the heathen, and in the midst of heathen surroundings, and had thus become so accustomed to intercourse with them in civil and social transactions, that the consciousness of the barriers placed by the Mosaic law between Israel, the people of Jahve, and the Gentiles, was more and more obliterated. And this would specially be the case when the Gentiles who entered into matrimonial alliance with Israelites did not flagrantly practise idolatrous worship, i.e., did not offer sacrifice to heathen deities. Under such circumstances, it must have been extremely difficult to do away entirely with these unlawful unions; although, without a thorough reform in this respect, the successful development of the new community in the land of their fathers was not to be obtained.


  Ezra's narrative of his agency in Jerusalem closes with the account of the dissolution of the unlawful marriages then existing. What he subsequently effected for the revival of religion and morality in the re-established community, in conformity with the law of God, was more of an inward and spiritual kind; and was either of such a nature that no striking results ensued, which could furnish matter for historical narrative, or was performed during the period of his joint agency with Nehemiah, of which an account is furnished by the latter in the record he has handed down to us (Neh 8:10).


  Nehemiah


  Introduction


  1. Contents, Division, and Object of the Book of Nehemia


  This book, according to its title, contains נחמיה דּברי, and in it Nehemiah relates, almost always in the first person, his journey to Jerusalem, and the work which he there effected. נחמיה דּברי, used as the title of a work, signifies not narratives, but deeds and experiences, and consequently here the history of Nehemiah. Apart from the contents of the book, this title might, in conformity with the twofold meaning of דברים, verba and res, designate both the words or discourses and the acts or undertakings of Nehemiah. But דּברי means words, discourses, only in the titles of prophetical or didactic books, i.e., writings of men whose vocation was the announcement of the word: comp. e.g., Jer 1:1; Hos 1:1, and others. In historical writings, on the contrary, the דּברי of the men whose lives and acts are described, are their deeds and experiences: thus דויד דּברי, Ch1 29:29; שׁלמה דּברי, written שׁלמה דּברי ספר על Kg1 11:41, comp. Ch2 9:29,—the history of David, of Solomon; ירבעם דּברי, Kg1 14:19, the acts of Jeroboam, which are more exactly defined by the addition אשׁר נלחם ועשׁר מלך. So, too, in the case of the other kings, when reference is made to historical works concerning their reigns. It is in this sense that the title of the present book must be understood; and hence both Luther and de Wette have correctly translated it: the history of Nehemiah. Hence the title only testifies to the fact, that the work at the head of which it stands treats of the things, i.e., of the acts, of Nehemiah, and the events that happened to him, without stating anything concerning its author. That Nehemiah was himself the historian of his own deeds, appears only from the circumstance that the narrative is written in the first person.


  The contents of the book are as follows: Nehemiah, the son of Hachaliah, a Jew, of whom nothing further is known, and cupbearer to the Persian king Artaxerxes Longimanus, is plunged into deep affliction by the account he receives from his brother Hanani, and certain other men from Judah, of the sad condition of those who had returned from Babylon, and especially of the state of the ruined walls and gates of Jerusalem. He entreats with fervent supplications the mercy of God (Neh 1:1-11), and shortly after seizes a favourable opportunity to request the king to send him to Judah to build the city of his fathers' sepulchres, and to give him letters to the governors on the other side of Euphrates, that they may provide him with wood for building from the royal forests. This petition being graciously acceded to by the monarch, he travels, accompanied by captains of forces and horsemen, to Jerusalem, and soon after his arrival rides by night round the city, accompanied by some few companions, to ascertain the state of the walls. He then communicates to the rulers of the people his resolution to build and restore the walls, and invites them to undertake this work with him (Neh 2). Then follows in Neh 3 a list of the individuals and families who built the several portions of the wall with their gates; and in Neh 4:1-6:19, an account of the difficulties Nehemiah had to overcome in the prosecution of the work, viz.: (1) the attempts of the enemies of the Jews forcibly to oppose and hinder the building, by reason of which the builders were obliged to work with weapons in their hands (4:1-4:17); (2) the oppression of the poorer members of the community by wealthy usurers, which Nehemiah put a stop to by seriously reproving their injustice, and by his own great unselfishness (Neh 5); and (3) the plots made against his life by his enemies, which he frustrated by the courageous faith with which he encountered them. Thus the building of the wall was, notwithstanding all these difficulties, brought to a successful termination (Neh 6).—This work accomplished, Nehemiah directed his efforts towards securing the city against hostile attacks by appointing watches at the gates (Neh 7:1-3, and increasing the numbers of the dwellers in Jerusalem; in pursuance of which design, he assembled the nobles and people for the purpose of enrolling their names according to their genealogy (Neh 7:4-5). While occupied with this matter, he found a list of those houses of Judah that had returned from Babylon with Zerubbabel and Joshua; and this he gives, Neh 7:6-73. Then, on the approach of the seventh month of the year, the people assembled at Jerusalem to hear the public reading of the law by Ezra, to keep the new moon and the feast of this month, and, after the celebration of the feast of tabernacles, to observe a day of prayer and fasting, on which occasion the Levites making confession of sin in the name of the congregation, they renewed their covenant with God by entering into an oath to keep the law. This covenant being committed to writing, was sealed by Nehemiah as governor, by the chiefs of the priests, of the Levites, and of the houses of the people, and the contributions for the support of the worship of God and its ministers arranged (Neh 8-10). The decision arrived at concerning the increase of the inhabitants of Jerusalem was next carried into execution, one of every ten dwellers in the provinces being chosen by lot to go to Jerusalem and dwell there (Neh 11:1-2). Then follow lists, (1) of the houses and races who dwelt in Jerusalem, and in the cities of Judah and Benjamin (11:3-36); (2) of the priestly and Levitical families who returned from Babylon with Zerubbabel and Joshua, and of the heads of priestly and Levitical families in the days of Joiakim the high priest, Nehemiah, and Ezra (Neh 12:1-26). These are succeeded by an account of the solemn dedication of the walls (Neh 12:27-43). Then, finally, after some general remarks on certain institutions of divine worship, and an account of a public reading of the law (Neh 12:44-13:3), the book concludes with a brief narration of what Nehemiah effected during his second sojourn there, after his journey to the court in the thirty-second year of Artaxerxes, and his return for the purpose of putting a stop to certain illegal acts which had prevailed during his absence, such as marriages with heathen women, non-payment of tithes and dues to Levites, desecration of the Sabbath by field-labour, and by buying and selling (Neh 13:4-31).


  According to what has been stated, this book may be divided into three sections. The first, chs. 1-6, treats of the building of the walls and gates of Jerusalem through the instrumentality of Nehemiah; the narrative concerning the occasion of his journey, and the account of the journey itself (Neh 1:1-2:10), forming the introduction. The second, chs. 7-12:43, furnishes a description of the further efforts of Nehemiah to increase and ensure the prosperity of the community in Judah and Jerusalem, first, by securing Jerusalem from hostile attacks; then, by seeking to increase the population of the city; and, lastly, by endeavouring to bring the domestic and civil life of the people into conformity with the precepts of the law, and thus to furnish the necessary moral and religious basis for the due development of the covenant people. The third, Neh 12:44-13:31, states how Nehemiah, during his second sojourn at Jerusalem, continued these efforts for the purpose of ensuring the permanence of the reform which had been undertaken.


  The aim of Nehemiah's proceedings was to place the civil prosperity of the Israelites, now returned from exile to the land of their fathers, on a firm basis. Briefly to describe what he effected, at one time by direct personal effort, at another in conjunction with his contemporary Ezra the priest and scribe, is the object of his record. As Nehemiah's efforts for the civil welfare of his people as the congregation of the Lord were but a continuation of those by which Zerubbabel the prince, Joshua the high priest, and Ezra the scribe had effected the foundation of the community of returned exiles, so too does his book form the continuation and completion of that of Ezra, and may in this respect be regarded as its second part. It is, moreover, not merely similar in kind, to the book of Ezra, especially with regard to the insertion of historical and statistical lists and genealogical registries, but has also the same historical object, viz., to show how the people of Israel, after their return from the Babylonian captivity, were by the instrumentality of Nehemiah fully re-established in the land of promise as the congregation of the Lord.


  2. Integrity of the Book of Nehemiah, and Date of Its Composition


  Nehemiah gives his account of the greater part of his labours for the good of his fellow-countrymen in the first person; and this form of narrative is not only uniformly maintained throughout the first six chapters (from Neh 1:1-7:5), but also recurs in Neh 12:27-43, and from Neh 13:6 to the end. The formula too: Think upon me, my God, etc., peculiar to Nehemiah, is repeated Neh 5:19; Neh 6:14; Neh 13:14, Neh 13:22, Neh 13:29, Neh 13:31. Hence not only has the composition of the larger portion of this book been universally admitted to be the work of Nehemiah, but the integrity of its first section (Neh 1-6) has been generally acknowledged. On the composition and authorship of the second section, 7:73b-12:26, on the contrary, the verdict of modern criticism is almost unanimous in pronouncing it not to have been the work of Nehemiah, but composed from various older documents and records by the compiler of the books of 1 and 2 Chronicles, Ezra and Nehemiah—the so-called chronicler who lived a hundred years later—and by him interpolated in "the record of Nehemiah." This view has been chiefly based upon the facts, that in chs. 8-10 the style is different; that Nehemiah himself is not the prominent person, Ezra occupying the foreground, and Nehemiah being merely the subject of a passing remark (Neh 8:9 and Neh 10:2); that there is in Neh 8:14 no reference to Ezr 3:4 with respect to the feast of tabernacles; and that Ezr 3:1 is in verbal accordance with Neh 8:1 (Bertheau, Comm. p. 11, and de Wette-Schrader, Einl. in das A. T. 236). Of these reasons, the first (the dissimilarity of style) is an assertion arising from a superficial examination of these chapters, and in support of which nothing further is adduced than that, instead of Elohim, and especially the God of heaven, elsewhere current with Nehemiah when speaking of God, the names Jehovah, Adonai, and Elohim are in this section used promiscuously. In fact, however, the name Elohim is chiefly used even in these chapters, and Jahve but seldom; while in the prayer Neh 9 especially, such other appellations of God occur as Nehemiah, with the solemnity befitting the language of supplication, uses also in the prayer in Neh 1:1-11.


  The other three reasons are indeed correct, in so far as they are actual facts, but they prove nothing. It is true that in Neh 8-10 Nehemiah personally occupies a less prominent position than Ezra, but this is because the actions therein related, viz., the public reading of the law, and the direction of the sacred festivals, belonged not to the office of Nehemiah the Tirshatha and royal governor, but to that, of Ezra the scribe, and to the priests and Levites. Even here, however, Nehemiah, as the royal Tirshatha, stands at the head of the assembled people, encourages them in conjunction with Ezra and the priests, and is the first, as praecipuum membrum ecclesiae (Neh 10:2), to seal the document of the covenant just concluded. Again, though it is certain that in the description of the feast of tabernacles, Ezr 8:14., there is no express allusion to its former celebration under Zerubbabel and Joshua, Ezr 3:4, yet such allusions are unusual with biblical writers in general. This is shown, e.g., by a comparison of Ch2 35:1, Ch2 35:18 with Ch2 30:1, Ch2 30:13-26; and yet it has never struck any critic that an argument against the single authorship of 2 Chr. might be found in the fact that no allusion to the earlier passover held under Hezekiah, 2 Chron 30, is made in the description of the passover under Josiah, 2 Chron 35. Finally, the verbal coincidence of Neh 8:1 (properly Neh 7:73 and Neh 8:1) with Ezr 3:1 amounts to the statement that "when the seventh month was come, all Israel gathered out of their cities as one man to Jerusalem." All else is totally different; the assembly in Neh 8 pursues entirely different objects and undertakes entirely different matters from that in Ezr 3:1-13. The peculiarities, moreover, of Nehemiah's style could as little appear in what is narrated, chs. 8-10, as in his description of the building of the wall, Neh 3, or in the list of the families who returned from captivity with Zerubbabel and Joshua, Neh 7—portions which no one has yet seriously objected to as integral parts of the book of Nehemiah. The same remark applies to the list of the inhabitants of Jerusalem and the province, 11:3-36, which even Bertheau and Schrader admit to have originated from the record of Nehemiah, or to have been composed by Nehemiah. If, however, Nehemiah composed these lists, or incorporated them in his record, why should it not also be himself, and not the "subsequent chronicler," who inserted in his work the lists of priests and Levites, 12:1-26, when the description of the dedication of the wall which immediately follows them is evidently his own composition?


  One reason for maintaining that these lists of priests and Levites are of later origin than the times of Nehemiah is said to be, that they extend to Jaddua the high priest, who was contemporary with Alexander the Great. If this assertion were as certain as it is confidently brought forward, then indeed these lists might well be regarded as a subsequent interpolation in the book of Nehemiah. For Nehemiah, who was at least thirty years of age when he first came to Jerusalem, in the twentieth year of Artaxerxes, i.e., b.c. 445, could hardly have lived to witness the overthrow of the Persian monarchy by Alexander, b.c. 330; or, even if he did attain the age of 145, would not have postponed the writing of his book to the last years of his life. When, however, we consider somewhat more closely the priests and Levites in question, we shall perceive that Neh 12:1-9 contains a list of the chiefs of the priests and Levites who returned from captivity with Zerubbabel and Joshua, which consequently descends from the times before Nehemiah; Neh 12:12-21, a list of the heads of the priestly houses in the days of the high priest Joiakim, the son of Joshua; and Neh 12:24, Neh 12:25, a list of the heads of chiefs of Levi (of the Levites), with the closing remark, Neh 12:26 : "These were in the days of Joiakim the son of Joshua, and in the days of Nehemiah and Ezra," Now the high priest Joiakim, the son of Joshua, the contemporary of Zerubbabel, was the predecessor and father of the high priest Eliashib, the contemporary of Nehemiah. Consequently both these lists descend from the time previous to Nehemiah's arrival at Jerusalem; and the mention of Ezra and Nehemiah along with Joiakim proves nothing more than that the chiefs of the Levites mentioned in the last list were still living in the days of Nehemiah. Thus these three lists contain absolutely nothing which reaches to a period subsequent to Nehemiah. Between the first and second, however, there stands (Neh 12:10, Neh 12:11) the genealogical notice: Joshua begat Joiakim, Joiakim begat Eliashib, Eliashib begat Jonathan (correct reading, Johanan), and Jonathan begat Jaddua; and between the second and third it is said, Neh 12:22 : With respect to the Levites, in the days of Eliashib, Joiada, Johanan, and Jaddua, the heads of houses are recorded, and the priests under the reign of Darius the Persian; and Neh 12:23 : With respect to the sons of Levi, the heads of houses are recorded in the book of the Chronicles even to the days of Johanan. From these verses (Neh 12:10, Neh 12:11, and Neh 12:22, Neh 12:23) it is inferred that the lists descend to the time of the high-priesthood of Jaddua, the contemporary of Alexander the Great. To this we reply, that viewing the circumstance that Eliashib was high priest in the time of Nehemiah (Neh 3:1; Neh 13:4, Neh 13:7), it cannot be an absolute objection that Jaddua was still living in the days of Alexander the Great, since from the thirty-second year of Artaxerxes Longimanus, i.e., from b.c. 433, to the destruction of the Persian empire b.c. 330, there are only 103 years, a period for which three high priests, each exercising his office thirty-five years, would suffice. But on the other hand, it is very questionable whether in Neh 12:11 and Neh 12:12 Jaddua is mentioned as the officiating high priest, or only as the son of Johanan, and grandson of Joiada the high priest. The former of these views receives no corroboration from Neh 12:11, for there nothing else is given but the genealogy of the high-priestly line. Nor can it any more be proved from Neh 12:22 that the words, "in the days of Eliashib, Joiada, Johanan, and Jaddua, were the Levites recorded or enrolled," are to be understood of four different lists made under four successive high priests. The most natural sense of the words, on the contrary, is that one enrollment took place in the days of these four individuals of the high-priestly house. If Eliashib, Joiada, Johanan, and Jaddua were all alive at the same time, this, the most natural view, must also be the correct one, because in each of the other lists of the same chapter, the times of only one high priest are mentioned, and at the close of the list, Neh 12:26, it is expressly stated that the (previously enrolled) Levites were chiefs in the days of Joiakim, Ezra, and Nehemiah. It is not, moreover, difficult to prove that Eliashib, Joiada, Johanan, and Jaddua were living contemporaneously. For Eliashib, whom Nehemiah found high priest at his arrival at Jerusalem (Neh 3:1), being the grandson of Joshua, who returned from Babylon in the year 536 with Zerubbabel, would in 445 be anything but a young man. Indeed, he must then have been about seventy-five years old. Moreover, it appears from Jos 13:4 and Jos 13:7, that in 433, when Nehemiah returned to Artaxerxes, he was still in office, though on Nehemiah's return he was no longer alive, and that he therefore died soon after 433, at the age of about ninety. If, however, this was his age when he died, his son Joiada might then be already sixty-three, his grandson Johanan thirty-six, his great-grandson Jaddua nine, if each were respectively born in the twenty-seventh year of his father's lifetime.


  The view (of Neh 12:11, Neh 12:12, and Neh 12:22) just stated, is confirmed both by Neh 12:22 and Neh 12:23, and by Neh 13:28. According to Neh 13:22, the chiefs or heads of the priestly houses were enrolled under the government of Darius the Persian. Now there is no doubt that this Darius is Darius Nothus, the successor of Artaxerxes Longimanus, who reigned from 424 to 404. The notion that Darius Codomanus is intended, rests upon the mistaken view that in Neh 13:11 Jaddua is mentioned as the high priest already in office. According to Neh 13:23, the heads of the houses of the Levites were enrolled in the book of the Chronicles even until the days of Johanan the son of Eliashib. The days of Johanan—that is, the period of his high-priesthood—are here named as the latest date to which the author of this book extends the genealogical lists of the Levites. And this well agrees with the information, Neh 13:18, that during Nehemiah's absence at Jerusalem, one of the sons of Joiada the high priest allied himself by marriage with Sanballat the Horonite, i.e., married one of his daughters, and was driven away by Nehemiah. If Joiada had even in the days of Nehemiah a married son, Johanan the first-born son of Joiada, the presumptive successor to the high-priesthood, might well have been at that time so long a married man as to have already witnessed the birth of his son Jaddua.


  To complete our proof that the contents of Neh 12 do not extend to a period subsequent to Nehemiah, we have still to discuss the question, how long he held office in Judaea, and when he wrote the book in which he relates what he there effected. Both these questions can be answered with sufficient accuracy for our purpose, though the exact year cannot be named. Concerning the time he held office in Jerusalem, he only remarks in his book that he was governor from the twentieth to the thirty-second year of Artaxerxes, and that in the thirty-second year of that monarch he again returned to the court, and afterwards, ימים לקץ, came back to Jerusalem (Neh 5:14, and Neh 13:6). The term ימים לקץ is very indefinite; but the interpretation, "at the end of the year," is incorrect and unsupported. It is quite evident, from the irregularities and transgressions of the law which occurred in the community during his absence from Jerusalem, that Nehemiah must have remained longer than a year at the court, and, indeed, that he did not return for some years. Besides the withholding of the dues to the Levites (Neh 13:10.) and the desecration of the Sabbath (Neh 13:15.),—transgressions of the law which might have occurred soon after Nehemiah's departure,—Eliashib had not only the priest fitted up a chamber in the fore-court of the temple as a dwelling for his connection Tobiah (Neh 13:4), but Jews had also married women of Ashdod, Ammon, and Moab, and had children by them who spake not the Jews' language, but only that of Ashdod, in the interval (Neh 13:23). These facts presuppose an absence of several years on the part of Nehemiah, even if many of these unlawful marriages had been previously contracted, and only came to his knowledge after his return.—Neither are there adequate grounds for the notion that Nehemiah lived but a short time after his return to Jerusalem. The suppression of these infringements of the law, which is narrated Neh 13:7-31, might, indeed, have been accomplished in a few months; but we are by no means justified in inferring that this was the last of his labours for the welfare of his fellow-countrymen, and that his own life terminated soon after, because he relates nothing more than his procedure against these transgressions. After the removal of these irregularities, and the re-establishment of legal order in divine worship and social life, he might have lived for a long period at Jerusalem without effecting anything, the record of which it might be important to hand down to posterity. If we suppose him to have been from thirty-five to forty years of age when, being cupbearer to Artaxerxes, he was sent at his own request, in the twentieth year of that monarch's reign (445 b.c.), as governor to Judah, he might well have exercised his office in Judah and Jerusalem from thirty-five to forty years, including his journey back to the court in the thirty-second year of Artaxerxes, i.e., till 405 b.c. This would make him live till the nineteenth year of Darius Nothus, and not die till he was from seventy-five to eighty years of age. If we further suppose that he composed this book some ten years before his death, i.e., thirty years after his first arrival at Jerusalem, when he had, as far as lay in his power, arranged the affairs of Judah, it would then be possible for him to relate and describe all that is contained in the canonical book of Nehemiah. For in the year 415 b.c., i.e., in the ninth year of Darius Nothus, genealogical lists of priests and Levites of the time of Joiakim the high priest, reaching down to the days of Johanan the son (grandson) of Eliashib, and of the time of the reign of Darius Nothus, might already be written in the book of the Chronicles, as mentioned Neh 12:23, compared with Neh 12:22 and Neh 12:26. Then, too, the high priest Joiada might already have been dead, his son Johanan have succeeded to the office, and Jaddua, the son of the latter, have already attained the age of twenty-five.—This book would consequently contain no historical information and no single remark which Nehemiah might not himself have written. Hence the contents of the book itself furnish not the slightest opposition to the view that the whole was the work of Nehemiah.


  When, however, we turn our attention to its form, that unity of character to which modern criticism attaches so much importance seems to be wanting in the second half. We have, however, already remarked that neither the lack of prominence given to the person of Nehemiah, nor the circumstance that he is in these chapters spoken of in the third person, furnish incontestable arguments against the integrity of this book. For in the section concerning the dedication of the wall, Neh 12:27-43, Nehemiah's authorship of which no critic has as yet impugned, he only brings himself forward (Neh 12:31 and Neh 12:38) when mentioning what he had himself appointed and done, while the rest of the narrative is not in the communicative form of speech: we sought the Levites, we offered, etc., which he employs in the account of the making of a covenant, but in the objective form: they sought the Levites, they offered, etc. (Neh 12:27 and Neh 12:43). The want of connection between the several sections seems to us far more striking. Chs. 8-10 form, indeed, a connected section, the commencement of which (Neh 7:73) by the circumstantial clause, "when the children of Israel dwelt in their cities," combines it, even by a repetition of the very form of words, which the preceding list; but the commencement of Neh 11 is somewhat abrupt, while between Neh 12:11 and Neh 12:12 and between Neh 12:26 and Neh 12:27 of Neh 12 there is nothing to mark the connection. This gives the sections, chs. 8-10 and 12:1-26, the appearance of being subsequent interpolations or insertions in Nehemiah's record; and there is thus much of real foundation for this appearance, that this book is not a continuous narrative or description of Nehemiah's proceedings in Judah,—historical, topographical, and genealogical lists, which interrupt the thread of the history, being inserted in it. But it by no means follows, that because such is the nature of the book, the inserted portions must therefore have been the subsequent interpolations of another hand, in the record composed by Nehemiah. This inference of modern criticism is based upon an erroneous conception of the nature and intention of this book, which is first of all regarded, if not as a biography or diary of Nehemiah, yet as a "record," in which is noted down only the most important facts concerning his journey to Jerusalem and his proceedings there. For this preconception, neither the canonical book of Nehemiah, nor a comparison of those sections which are universally admitted to be his, furnish any adequate support. For with regard, first, to these sections, it is obvious from Neh 5:14, where Nehemiah during the building of the wall reproaches the usurers, saying, "From the time that I was appointed to be governor in the land of Judah, from the twentieth to the two-and-thirtieth year of Artaxerxes, that is, twelve years, I and my brethren have not eaten the bread of the governor," that Nehemiah wrote the account of his labours in Judah from memory after the thirty-second year of Artaxerxes. When we compare with this the manner in which he speaks quite incidentally (Neh 13:6.) of his absence from Jerusalem and his journey to the court, in the thirty-second year of Artaxerxes, and connects the account of the chamber vacated for Tobiah in the fore-court of the temple (Neh 13:4) with the previous narrative of the public reading of the law and the severance of the strangers from Israel by the formula מזּה ולפני, "and before this," making it appear as though this public reading of the law and severance of strangers had followed his return from the court; and further, consider that the public reading of the law mentioned, Neh 13:1, is combined with the section, Neh 12:44, and this section again (Neh 12:44) with the account of the dedication of the wall by the formula, "at that time;" it is undoubtedly obvious that Nehemiah did not write his whole work till the evening of his days, and after he had accomplished all that was most important in the labours he undertook for Jerusalem and his fellow-countrymen, and that he makes no decided distinction between his labours during his second sojourn at Jerusalem and those of his former stay of twelve years.


  If, then, these circumstances indisputably show that the work composed by Nehemiah himself did not bear the form of a diary, the admission into it of the list of those who returned from Babylon with Zerubbabel and Joshua (Neh 7:6-73) makes it manifest that it was not his intention to give an unbroken narrative, of his efforts and their results in Jerusalem. This list, moreover, which he found when occupied with his plan for increasing the population of Jerusalem, is shown by the words, "I found therein written," to have been admitted by himself into his work, and inserted in his account of what God had put it into his heart to do with respect to the peopling of Jerusalem (Neh 7:5), and of the manner in which he had carried out his resolution (Neh 11:1-2), as a valuable document with respect to the history of the community, although the continuous thread of the narrative was broken by the interpolation. From his admission of this list, we may infer that he also incorporated other not less important documents, such as the lists of the priests and Levites, Neh 12:1-26, in his book, without troubling himself about the continuous progress of the historical narrative, because it was his purpose not merely to portray his own labours in Jerusalem, but to describe the development and circumstances of the reinstated community under his own and Ezra's leadership.


  This being the case, there can be no reason whatever for denying Nehemiah's authorship of the account of the religious solemnities in chs. 8-10, especially as the communicative form in which the narrative is written, bears witness that one of the leaders of that assembly of the people composed this account of it, and the expression, "we will not forsake the house of our God," with which it closes (Neh 10:39), is a form of speech peculiar to Nehemiah, and repeated by him Neh 13:11. Such considerations seem to us to do away with any doubts which may have been raised as to the integrity of the whole book, and the authorship of Nehemiah.


  For the exegetical literature, see my Lehrb. p. 460. Comp. also Ed. Barde, Nhmie tude critique et exegetique, Tbing. 1861, and Bertheau's Commentary already quoted, p. 18.


  Nehemiah 1


  I. Nehemiah's Journey to Jerusalem, and the Restoration of the Walls of Jerusalem—Neh 1:1


  Nehemiah, cup-bearer to King Artaxerxes, is plunged into deep affliction by the account which he receives from certain individuals from Judah of the sad condition of his countrymen who had returned to Jerusalem and Judah. He prays with fasting to the Lord for mercy (Neh 1:1-11), and on a favourable opportunity entreats the king and queen for permission to make a journey to Jerusalem, and for the necessary authority to repair its ruined walls. His request being granted, he travels as governor to Jerusalem, provided with letters from the king, and escorted by captains of the army and horsemen (Neh 2:1-10). Soon after his arrival, he surveys the condition of the walls and gates, summons the rulers of the people and the priests to set about building the wall, and in spite of the obstacles he encounters from the enemies of the Jews, accomplishes this work (2:11-6:19). In describing the manner in which the building of the walls was carried on, he first enumerates in succession (3) the individuals and companies engaged in restoring the walls surrounding the city (3), and then relates the obstacles and difficulties encountered (4:1-6:19).


  Neh 1:1


  In the twentieth year of the reign of Artaxerxes, Nehemiah, being then at Susa, received from one of his brethren, and other individuals from Judah, information which deeply grieved him, concerning the sad condition of the captive who had returned to the land of their fathers, and the state of Jerusalem. Neh 1:1 contains the title of the whole book: the History of Nehemiah. By the addition "son of Hachaliah," Nehemiah is distinguished from others of the same name (e.g., from Nehemiah the son of Azbuk, Neh 3:16). Another Nehemiah, too, returned from captivity with Zerubbabel, Ezr 2:2. Of Hachaliah we know nothing further, his name occurring but once more, Neh 10:2, in conjunction, as here, with that of Nehemiah. Eusebius and Jerome assert that Nehemiah was of the tribe of Judah,—a statement which may be correct, but is unsupported by any evidence from the Old Testament. According to Neh 1:11, he was cup-bearer to the Persian king, and was, at his own request, appointed for some time Pecha, i.e., governor, of Judah. Comp. Neh 5:14; Neh 12:26, and Neh 8:9; Neh 10:2. "In the month Chisleu of the twentieth year I was in the citadel of Susa"—such is the manner in which Nehemiah commences the narrative of his labours for Jerusalem. Chisleu is the ninth month of the year, answering to our December. Comp. Zac 7:1, 1 Macc. 4:52. The twentieth year is, according to Neh 2:1, the twentieth year of Artaxerxes Longimanus. On the citadel of Susa, see further details in the remarks on Dan 8:2. Susa was the capital of the province Susiana, and its citadel, called by the Greeks Memnoneion, was strongly fortified. The kings of Persia were accustomed to reside here during some months of the year.


  Neh 1:2-3


  There came to Nehemiah Hanani, one of his brethren, and certain men from Judah. מאחי אחד, one of my brethren, might mean merely a relation of Nehemiah, אחים being often used of more distant relations; but since Nehemiah calls Hanani אחי in Neh 7:10, it is evident that his own brother is meant. "And I asked them concerning the Jews, and concerning Jerusalem." היּהוּדים is further defined by וגו הפּליטה, who had escaped, who were left from the captivity; those who had returned to Judah are intended, as contrasted with those who still remained in heathen, lands. In the answer, Neh 1:3, they are more precisely designated as being "there in the province (of Judah)." With respect to המּדינה, see remarks on Ezr 2:1. They are said to be "in great affliction (רעה) and in reproach." Their affliction is more nearly defined by the accessory clause which follows: and the wall = because the wall of Jerusalem is broken down, and its gates burned with fire. מפרצת, Pual (the intensive form), broken down, does not necessarily mean that the whole wall was destroyed, but only portions, as appears from the subsequent description of the building of the wall, Neh 3.


  Neh 1:4


  This description of the state of the returned captives plunged Nehemiah into such deep affliction, that he passed some days in mourning, fasting, and prayer. Opinions are divided with respect to the historical relation of the facts mentioned Neh 1:3. Some older expositors thought that Hanani could not have spoken of the destruction of the walls and gates of Jerusalem by the Babylonians, because this was already sufficiently known to Nehemiah, but of some recent demolition on the part of Samaritans and other hostile neighbours of the Jews; in opposition to which, Rambach simply replies that we are told nothing of a restoration of the wall of Jerusalem by Zerubbabel and Ezra. More recently Ewald (Geschichte, iv. p. 137f.) has endeavoured to show, from certain psalms which he transposes to post-Babylonian times, the probability of a destruction of the rebuilt wall, but gives a decided negative to the question, whether this took place during the thirteen years between the arrivals of Ezra and Nehemiah. "For," says he, "there is not in the whole of Nehemiah's record the most distant hint that the walls had been destroyed only a short time since; but, on the contrary, this destruction was already so remote an event, that its occasion and authors were no longer spoken of." Vaihinger (Theol. Stud. und Krit., 1857, p. 88, comp. 1854, p. 124f.) and Bertheau are of opinion that it indisputably follows from Neh 1:3-4, as appearances show, that the walls of Jerusalem were actually rebuilt and the gates set up before the twentieth year of Artaxerxes, and that the destruction of this laborious work, which occasioned the sending of an embassy to the Persian court, was of quite recent occurrence, since otherwise Nehemiah would not have been so painfully affected by it. But even the very opposite opinion held concerning the impression made upon the reader by these verses, shows that appearances are deceitful, and the view that the destruction of the walls and gates was of quite recent occurrence is not implied by the words themselves, but only inserted in them by expositors. There is no kind of historical evidence that the walls of Jerusalem which had been destroyed by the Chaldeans were once more rebuilt before Nehemiah's arrival.


  The documents given by Ezr 4:8-22, which are in this instance appealed to, so far from proving the fact, rather bear testimony against it. The counsellor Rehum and the scribe Shimshai, in their letter to Artaxerxes, accuse indeed the Jews of building a rebellious and bad city, of restoring its walls and digging its foundations (Ezr 4:12); but they only give the king to understand that if this city be built and its walls restored, the king will no longer have a portion on this side the river (Ezr 4:16), and hasten to Jerusalem, as soon as they receive the king's decision, to hinder the Jews by force and power (Ezr 4:23). Now, even if this accusation were quite well founded, nothing further can be inferred from it than that the Jews had begun to restore the walls, but were hindered in the midst of their undertaking. Nothing is said in these documents either of a rebuilding, i.e., a complete restoration, of the walls and setting up of the gates, or of breaking down the walls and burning the gates. It cannot be said that to build a wall means the same as pulling down a wall already built. Nor is anything said in Neh 1:3 and Neh 1:4 of a recent demolition. The assertion, too, that the destruction of this laborious work was the occasion of the mission of Hanani and certain men of Judah to the Persian court (Vaihinger), is entirely without scriptural support. In Neh 1:2 and Neh 1:3 it is merely said that Hanani and his companions came from Judah to Nehemiah, and that Nehemiah questioned them concerning the condition of the Jews in the province of Judah, and concerning Jerusalem, and that they answered: The Jews there are in great affliction and reproach, for the wall of Jerusalem is broken down (מפרצת is a participle expressing the state, not the praeter. or perfect, which would be found here if a destruction recently effected were spoken of). Nehemiah, too, in Neh 2:3 and Neh 2:17, only says: The city of my fathers' sepulchres (Jerusalem) lieth desolate (חרבה is an adjective), not: has been desolated. Nor can a visit on the part of Jews from Judah to their compatriot and relative, the king's cup-bearer, be called a mission to the Persian court.—With respect also to the deep affliction of Nehemiah, upon which Bertheau lays so much stress, it by no means proves that he had received a terrible account of some fresh calamity which had but just befallen the community at Jerusalem, and whose whole extent was as yet unknown to him. Nehemiah had not as yet been to Jerusalem, and could not from his own experience know the state of affairs in Judah and Jerusalem; hence he questioned the newly arrived visitors, not concerning the latest occurrences, but as to the general condition of the returned captives. The fact of the destruction of Jerusalem by the Chaldees could not, of course, be unknown to him; but neither could he be ignorant that now ninety years since a great number of captives had returned to their homes with Zerubbabel and settled in Judah and Jerusalem, and that seventy years since the temple at Jerusalem had been rebuilt. Judging from these facts, he might not have imagined that the state of affairs in Judah and Jerusalem was so bad as it really was. When, then, he now learnt that those who had returned to Judah were in great affliction, that the walls of the town were still lying in ruins and its gates burned, and that it was therefore exposed defenceless to all the insults of hostile neighbours, even this information might well grieve him. It is also probable that it was through Hanani and his companions that he first learnt of the inimical epistle of the royal officials Rehum and Shimshai to Artaxerxes, and of the answer sent thereto by that monarch and thus became for the first time aware of the magnitude of his fellow-countrymen's difficulties. Such intelligence might well be such a shock to him as to cause the amount of distress described Neh 1:4. For even if he indulged the hope that the king might repeal the decree by which the rebuilding of the wall had been prohibited till further orders, he could not but perceive how difficult it would be effectually to remedy the grievous state in which his countrymen who had returned to the land of their fathers found themselves, while the disposition of their neighbours towards them was thus hostile. This state was indeed sufficiently distressing to cause deep pain to one who had a heart alive to the welfare of his nation, and there is no need for inventing new "calamities," of which history knows nothing, to account for the sorrow of Nehemiah. Finally, the circumstance that the destruction of the walls and burning of the gates are alone mentioned as proofs of the affliction and reproach which the returned exiles were suffering, arises simply from an intention to hint at the remedy about to be described in the narrative which follows, by bringing this special kind of reproach prominently forward.


  Neh 1:5


  Nehemiah's prayer, as given in these verses, comprises the prayers which he prayed day and night, during the period of his mourning and fasting (Neh 1:4 comp. Neh 1:6), to his faithful and covenant God, to obtain mercy for his people, and the divine blessing upon his project for their assistance.


  Neh 1:5


  The invocation of Jahve as: Thou God of heaven, alludes to God's almighty government of the world, and the further predicates of God, to His covenant faithfulness. "Thou great and terrible God" recalls Deu 7:21, and "who keepest covenant and mercy," etc., Deu 7:9 and Exo 20:5-6.


  Neh 1:6


  "Let Thine ear be attentive, and Thine eyes open," like Ch2 6:40; Ch2 7:15—לשׁמע, that Thou mayest hearken to the prayer of Thy servant, which I pray, and how I confess concerning ... מתדּה still depends upon אשׁר in the sense of: and what I confess concerning the sins. היּום does not here mean to-day, but now, at this time, as the addition "day and night" compared with ימים in Neh 1:4 shows. To strengthen the communicative form לך חטאנוּ, and to acknowledge before God how deeply penetrated he was by the feeling of his own sin and guilt, he adds: and I and my father's house have sinned.


  Neh 1:7


  We have dealt very corruptly against Thee. חבל is the inf. constr. instead of the infin. abs., which, before the finite verb, and by reason of its close connection therewith, becomes the infin. constr., like אהיה היות, Psa 50:21; comp. Ewald, 240, c. The dealing corruptly against God consists in not having kept the commandments, statutes, and judgments of the law.


  Neh 1:8-10


  With his confession of grievous transgression, Nehemiah combines the petition that the Lord would be mindful of His word declared by Moses, that if His people, whom He had scattered among the heathen for their sins, should turn to Him and keep His commandments, He would gather them from all places where He had scattered them, and bring them back to the place which He had chosen to place His name there. This word (הדּבר) he designates, as that which God had commanded to His servant Moses, inasmuch as it formed a part of that covenant law which was prescribed to the Israelites as their rule of life. The matter of this word is introduced by לאמר: ye transgress, I will scatter; i.e., if ye transgress by revolting from me, I will scatter you among the nations,—and ye turn to me and keep my commandments (i.e., if ye turn to me and ... ), if there were of you cast out to the end of heaven (i.e., to the most distant regions where the end of heaven touches the earth), thence will I gather you, etc. נדּח, pat. Niphal, with a collective meaning, cast-out ones, like Deu 30:4. These words are no verbal quotation, but a free summary, in which Nehemiah had Deu 30:1-5 chiefly in view, of what God had proclaimed in the law of Moses concerning the dispersion of His people among the heathen if they sinned against Him, and of their return to the land of their fathers if they repented and turned to Him. The clause: if the cast-out ones were at the end of heaven, etc., stands verbally in Neh 1:4. The last words, Neh 1:9, "(I will bring them) to the place which I have chosen, that my name may dwell there," are a special application of the general promise of the law to the present case. Jerusalem is meant, where the Lord caused His name to dwell in the temple; comp. Deu 12:11. The entreaty to remember this word and to fulfil it, seems ill adapted to existing circumstances, for a portion of the people were already brought back to Jerusalem; and Nehemiah's immediate purpose was to pray, not for the return of those still sojourning among the heathen, but for the removal of the affliction and reproach resting on those who were now at Jerusalem. Still less appropriate seems the citation of the words: If ye transgress, I will scatter you among the nations. It must, however, be remembered that Nehemiah is not so much invoking the divine compassion as the righteousness and faithfulness of a covenant God, the great and terrible God that keepeth covenant and mercy (Neh 1:5). Now this, God had shown Himself to be, by fulfilling the threats of His law that He would scatter His faithless and transgressing people among the nations. Thus His fulfilment of this one side of the covenant strengthened the hope that God would also keep His other covenant word to His people who turned to Him, viz., that He would bring them again to the land of their fathers, to the place of His gracious presence. Hence the reference to the dispersion of the nation among the heathen, forms the actual substructure for the request that so much of the promise as yet remained unfulfilled might come to pass. Nehemiah, moreover, views this promise in the full depth of its import, as securing to Israel not merely an external return to their native land, but their restoration as a community, in the midst of whom the Lord had His dwelling, and manifested Himself as the defence and refuge of His people. To the re-establishment of this covenant relation very much was still wanting. Those who had returned from captivity had indeed settled in the land of their fathers; and the temple in which they might worship God with sacrifices, according to the law, was rebuilt at Jerusalem. But notwithstanding all this, Jerusalem, with its ruined walls and burned gates, was still like a city lying waste, and exposed to attacks of all kinds; while the inhabitants of Jerusalem and the cities of Judah were loaded with shame and contempt by their heathen neighbours. In this sense, Jerusalem was not yet restored, and the community dwelling therein not yet brought to the place where the name of the Lord dwelt. In this respect, the promise that Jahve would again manifest Himself to His repentant people as the God of the covenant was still unfulfilled, and the petition that He would gather His people to the place which He had chosen to put His name there, i.e., to manifest Himself according to His nature, as testified in His covenant (Exo 34:6-7), quite justifiable. In Neh 1:10 Nehemiah supports his petition by the words: And these (now dwelling in Judah and Jerusalem) are Thy servants and Thy people whom Thou hast redeemed, etc. His servants who worship Him in His temple, His people whom He has redeemed from Egypt by His great power and by His strong arm, God cannot leave in affliction and reproach. The words: "redeemed with great power" ... are reminiscences from Deu 7:8; Deu 9:26, Deu 9:29, and other passages in the Pentateuch, and refer to the deliverance from Egypt.


  Neh 1:11


  The prayer closes with the reiterated entreaty that God would hearken to the prayer of His servant (i.e., Nehemiah), and to the prayer of His servants who delight to fear His name (יראה, infin. like Deu 4:10 and elsewhere), i.e., of all Israelites who, like Nehemiah, prayed to God to redeem Israel from all his troubles. For himself in particular, Nehemiah also request: "Prosper Thy servant to-day (היּום like Neh 1:6; לעבדּך may be either the accusative of the person, like Ch2 26:5, or the dative: Prosper his design unto Thy servant, like Neh 2:20), and give him to mercy (i.e., cause him to find mercy; comp. Kg1 8:50; Psa 106:46) before the face of this man." What man he means is explained by the following supplementary remark, "And I was cup-bearer to the king," without whose favour and permission Nehemiah could not have carried his project into execution (as related in Neh 2).


  Nehemiah 2


  Nehemiah


  Nehemiah Journeys to Jerusalem with the King's Permission, and Furnished with Royal Letters. He Makes a Survey of the Walls, and Resolves to Undertake the Work of Building Them—Nehemiah 2


  Three months after receiving the tidings concerning Jerusalem, Nehemiah perceived a favourable opportunity of making request to the king for leave to undertake a journey to the city of his fathers for the purpose of building it, and obtained the permission he entreated, together with letters to the governors on this side the Euphrates to permit him to pass through their provinces, and to the keeper of the royal forests to supply wood for building the walls and gates, and an escort of captains of the army and horsemen for his protection (Neh 2:1-9), to the great vexation of Sanballat the Horonite and Tobiah the Ammonite (Neh 2:10). In the third night after his arrival at Jerusalem, Nehemiah rode round the city to survey the walls, and incited the rulers of the people and the priests to undertake the work of rebuilding them (Neh 2:11-18). Sanballat and other enemies of the Jews expressed their contempt thereat, but Nehemiah encountered their ridicule with serious words (Neh 2:19, Neh 2:20).


  Neh 2:1-2


  In the month Nisan, in the twentieth year of Artaxerxes, when wine was before him, Nehemiah as cupbearer took the wine and handed it to the king. Nisan is, according to the Hebrew calendar, the first month of the year; yet here, as in Neh 1:1-11, the twentieth year of Artaxerxes is named, and the month Chisleu there mentioned (Neh 1:1), which, after the Hebrew method of computing the year, was the ninth month and preceded Nisan by three months, is placed in the same year. This can only be explained on the grounds that either the twentieth year of Artaxerxes did not coincide with the year of the calendar, but began later, or that Nehemiah here uses the computation of time current in anterior Asia, and also among the Jews after the captivity in civil matters, and which made the new year begin in autumn. Of these two views we esteem the latter to be correct, since it cannot be shown that the years of the king's reign would be reckoned from the day of his accession. In chronological statements they were reckoned according to the years of the calendar, so that the commencement of a year of a reign coincided with that of the civil year. If, moreover, the beginning of the year is placed in autumn, Tishri is the first, Chisleu the third, and Nisan the seventh month. The circumstances which induced Nehemiah not to apply to the king till three months after his reception of the tidings which so distressed him, are not stated. It is probable that he himself required some time for deliberation before he could come to a decision as to the best means of remedying the distresses of Jerusalem; then, too, he may not have ventured at once to bring his request before the king from fear of meeting with a refusal, and may therefore have waited till an opportunity favourable to his desires should present itself. לפניו יין, "wine was before the king," is a circumstantial clause explanatory of what follows. The words allude to some banquet at which the king and queen were present. The last sentence, "And I have not been sad before him" (רע according to רעים פּניך of Neh 2:2, of a sad countenance), can neither mean, I had never before been sad before him (de Wette); nor, I was accustomed not to be sad before him; but, I had not been sad before him at the moment of presenting the cup to him (Bertheau), because it would not have been becoming to serve the king with a sad demeanour: comp. Est 4:2. The king, however, noticed his sadness, and inquired: "Why is thy countenance sad, since thou art not sick? this is nothing but sorrow of heart, i.e., thy sadness of countenance can arise only from sorrow of heart. Then I was very sore afraid;" because the unexpected question obliged him to explain the cause of his sorrow, and he could not tell how the king would view the matter, nor whether he would favour his ardent desire to assist his fellow-countrymen in Judah.


  Neh 2:3


  He nevertheless openly expressed his desire, prefacing it by the accustomed form of wishing the king prosperity, saying: "Let the king live for ever;" comp. Dan 2:4; Dan 3:9. "Why should not my countenance be sad? for the city, the place of my fathers' sepulchres, lieth waste, and its gates are burned with dire." The question, Why ... ? means: I have certainly sufficient reason for sadness. The reason is, that (אשׁר) the city where are the graves of my fathers lieth waste.


  Neh 2:4


  Then the king, feeling interested, asked him: For what dost thou make request? על בּקּשׁ, to make request for or concerning a thing, like Ezr 8:23; Est 4:8; Est 7:7. The question shows that the king was inclined to relieve the distress of Jerusalem which had been just stated to him. "And so I prayed to the God of heaven," to ensure divine assistance in the request he was about to lay before the king. Then Nehemiah answered (Neh 2:5), "If it please the king, and if thy servant is well-pleasing before thee, (I beg) that thou wouldest send me to Judah, to the city of my fathers' sepulchres, that I may build it." לפני ייטב, here and Est 5:14, is of like meaning with בּעיני ייטב or טּוב, Est 8:5; Sa2 18:4 : if thy servant is right in thine eyes, i.e., if he thinks rightly concerning the matter in question. The matter of his request is directly combined with this conditional clause by אשׁר, the connecting term, I beg, being easily supplied from the king's question: For what dost thou beg?


  Neh 2:6


  The king and the queen, who was sitting near him (שׁגל, Psa 45:10), grant him permission to depart after he has, in answer to their inquiry, fixed the period of his absence. Nehemiah makes the result of the conversation, "And it pleased the king," etc., follow immediately upon the question of the king and queen: For how long shall thy journey be, and when wilt thou return? before telling us what was his answer to this question, which is not brought in till afterwards, so that זמן לו ואתּנה must be understood as expressing: since I had determined the time.


  Neh 2:7


  Hereupon Nehemiah also requested from the king letters to the governors beyond (west of) the river (Euphrates), to allow him to travel unmolested through their provinces to Judah (לי יתּנוּ, let them give me = let there be given me; העביר, to pass or travel through a country, comp. Deu 3:20); and a letter to Asaph, the keeper (inspector) of the royal forests, to give him timber to make beams for the gates of the citadel by the temple, and for the walls of the city, and for the governor's own house. These requests were also granted. פּרדּס in Sol 4:13; Ecc 2:5, signifies a park or orchard; it is a word of Aryan origin (in Armenian pardez, the garden round the house, in Greek παράδεισος), and is explained either from the Sanscrit parta-da, a superior district, or (by Haug) from the Zend. pairi-daza, a fenced-in place. In Old-Persian it probably denoted the king's pleasure-grounds, and in our verse a royal wood or forest. Of the situation of this park nothing reliable can be ascertained. As wood for extensive buildings was to be taken from it, the sycamore forest in the low plains, which had been the property of King David (Ch1 27:28), and became, after the overthrow of the Davidic dynasty, first a Babylonian, and then a Persian possession, may be intended.


  לקרות, to timber, to overlay, to cover with beams (comp. Ch2 34:11) the gates of the citadel which belongs to the house, i.e., to the temple. This citadel—בּירה, in Greek Βᾶρις—by the temple is mentioned here for the first time; for in Ch1 29:1, Ch1 29:19, the whole temple is called בּירה. It was certainly situate on the same place where Hyrcanus I, son of Simon Maccabaeus, or the kings of the Asmonean race, built the akro'polis and called it Baris (Jos. Ant. xv. 11. 4, comp. with xviii. 4. 3). This was subsequently rebuilt by Herod when he repaired and enlarged the temple, and named Antonia, in honour of his friend Mark Antony. It was a citadel of considerable size, provided with corner towers, walls, chambers, and spacious courts, built on a north-western side of the external chambers of the temple, for the defence of that edifice, and did not extend the entire length of the north side of the present Haram, as Robinson (see Biblical Researches, p. 300) seeks to show; comp., on the other hand, Tobler, Topographic von Jerusalem, i. p. 688f., and Rosen, Haram von Jerusalem, p. 25f. וּלחומת is coordinate with לקרות: "and for the walls of the city;" the timber not being used for building the wall itself, but for the gates (Neh 3:3, Neh 3:6). "And for the house into which I come (to dwell)." This must be Nehemiah's official residence as Pecha. For though it is not expressly stated in the present chapter that Nehemiah was appointed Pecha (governor) by Artaxerxes, yet Nehemiah himself tells us, Neh 5:14, that he had been Pecha from the twentieth year of Artaxerxes. Former governors had perhaps no official residence becoming their position. By לבּית the temple cannot, as older expositors thought, be intended. This request also was granted by the king, "according to the good hand of my God upon me;" comp. rem. on Ezr 7:6.


  Neh 2:9


  Nehemiah delivered the letter when he came to the governors on this side Euphrates. The king had also sent with him captains of the army and horsemen. The second half of Neh 2:9 contains a supplementary remark, so that ויּשׁלח must be expressed by the pluperfect. Ezra had been ashamed to request a military escort from the Persian monarch (Ezr 8:22); but the king gave to the high dignitary called Pecha a guard of soldiers, who certainly remained with him in Jerusalem also for his protection (Ezr 4:17). Besides these, there were in his retinue his brethren, i.e., either relations or fellow-countrymen, and servants, comp. Neh 4:10; Neh 5:10. That this retinue is not mentioned in the present verses, is owing to the fact that the journey itself is not further described, but only indirectly alluded to.


  Neh 2:10


  When Sanballat the Horonite and Tobiah the Ammonite heard of his coming, it caused them great annoyance (להם ירע is strengthened by גּדולה רעה, as in Jon 4:1) that a man (as Nehemiah expresses himself ironically from their point of view) was come to seek the welfare of the children of Israel. Sanballat is called the Horonite either after his birthplace or place of residence, yet certainly not from Horonaim in Moab, as older expositors imagined (Isa 15:5; Jer 48:34), since he would then have been called a Moabite, but from either the upper or nether Beth-horon, formerly belonging to the tribe of Ephraim (Jos 16:3, Jos 16:5; Jos 18:13), and therefore in the time of Nehemiah certainly appertaining to the region of the Samaritans (Berth.). Tobiah the Ammonite is called העבד, the servant, probably as being a servant or official of the Persian king. These two individuals were undoubtedly influential chiefs of the neighbouring hostile nations of Samaritans and Ammonites, and sought by alliances with Jewish nobles (Neh 6:17; Neh 13:4, Neh 13:28) to frustrate, whether by force or stratagem, the efforts of Ezra and Nehemiah for the internal and external security of Judah. Nehemiah mentions thus early their annoyance at his arrival, by way of hinting beforehand at their subsequent machinations to delay the fortifying of Jerusalem.


  Neh 2:11


  Nehemiah's arrival at Jerusalem. He surveys the wall, and resolves to restore it.—Neh 2:11 Having arrived at Jerusalem and rested three days (as Ezra had also done, Ezr 8:32), he arose in the night, and some few men with him, to ride round the wall of the city, and get a notion of its condition. His reason for taking but few men with him is given in the following sentence: "I had told no man what my God had put in my heart to do for Jerusalem." Although he had come to Jerusalem with the resolution of fortifying the city by restoring its circumvallation, he spoke of this to no one until he had ascertained, by an inspection of the wall, the magnitude and extent of the work to be accomplished. For, being aware of the hostility of Sanballat and Tobiah, he desired to keep his intention secret until he felt certain of the possibility of carrying it into execution. Hence he made his survey of the wall by night, and took but few men with him, and those on foot, for the sake of not exciting attention. The beast on which he rode was either a horse or a mule.


  Neh 2:13


  "And I went out by night by the valley-gate, and towards the dragon-well, and to the dung-gate." אל־פּני, in the direction towards. The dragon-well only occurs here by this name. Judging from its position between the valley-gate and the dung-gate, it is either identical with the well of Gihon (Robinson, Palestine, ii. p. 166), whose waters supply the upper and lower pools in the valley of Gihon, the present Birket el Mamilla and Birket es Sultan, or situate in its immediate neighbourhood. The valley-gate is the modern gate of the city leading to the valley of Gihon, and situated at or near the present Jaffa gate; see rem. on Neh 3:13. The dung-gate (האשׁפּת שׁער), which in Neh 3:13 also is placed next the valley-gate, and was a thousand cubits distant therefrom, must be sought for on the south-western side of Zion, where a road, to the south of Nebi Dd and the Zion gate, now descends into the valley of Hinnom, towards Sr Baher. "And I viewed the walls of Jerusalem which lay broken down, and its gates which were consumed by fire." The word שׁבר, which the lxx read, "I was breaking down," gives no tolerable sense; for it cannot mean, I broke through the walls, or, I made a path through the ruins. Many MSS, however, and several editions, offer שׂבר; and R. Norzi informs us that D. Kimchi and Aben Ezra read שׁבר. שׂבר, of which only the Piel occurs in Hebrew, answers to the Aramaean סבר, to look to something; and to the Arabic sbr, to investigate; and ב סבר means to look on, to consider, to direct the eyes and thoughts to some object. In the open מ of הם Hiller conjectures that there is a trace of another reading, perhaps מפרצים; comp. Neh 1:3.


  Neh 2:14


  "And I went on to the fountain-gate, and to the king's pool, and there was no room for the beast to come through under me." The very name of the fountain-or well-gate points to the foundation of Siloah (see rem. on Neh 3:15); hence it lay on the eastern declivity of Zion, but not in the district or neighbourhood of the present Bb el Mogharibeh, in which tradition finds the ancient dung-gate, but much farther south, in the neighbourhood of the pool of Siloah; see rem. on Neh 3:15. The King's pool is probably the same which Josephus (bell. Jud. v. 4. 2) calls Σολομῶνος κολυμβήθρα, and places east of the spring of Siloah, and which is supposed by Robinson (Palestine, ii. pp. 149, 159) and Thenius (das vorexil. Jerus., appendix to a commentary on the books of the Kings, p. 20) to be the present Fountain of the Virgin. Bertheau, however, on the other hand, rightly objects that the Fountain of the Virgin lying deep in the rock, and now reached by a descent of thirty steps, could not properly be designated a pool. He tries rather to identify the King's pool with the outlet of a canal investigated by Tobler (Topogr. i. p. 91f.), which the latter regards as a conduit for rain-water, fluid impurities, or even the blood of sacrificed animals; but Bertheau as an aqueduct which, perhaps at the place where its entrance is now found, once filled a pool, of which, indeed, no trace has as yet been discovered. But apart from the difficulty of calling the outlet of a canal a pool (Arnold in Herzog's Realencycl. xviii. p. 656), the circumstance, that Tobler could find in neither of the above-described canals any trace of high antiquity, tells against this conjecture. Much more may be said in favour of the view of E. G. Schultz (Jerusalem, p. 58f.), that the half-choked-up pool near Ain Silwan may be the King's pool and Solomon's pool; for travellers of the sixteenth and seventeenth centuries mention a piscina grandis foras and natatoria Silo at the mouth of the fountain of Siloah (comp. Leyrer in Herzog's Realencycl. xvi. p. 372). See also rem. on Neh 3:15. Here there was no room for the beast to get through, the road being choked up with the ruins of the walls that had been destroyed, so that Nehemiah was obliged to dismount.


  Neh 2:15


  Then I (went on) ascending the valley and viewing the wall, and so entered by the valley-gate, and returned. ואהי with the participle expresses the continuance of an action, and hence in this place the continuous ascent of the valley and survey of the wall. The נחל which he ascended was doubtless the valley of Kidron (קדרון נחל, Sa2 20:23; Kg1 2:37, and elsewhere). ואבוא ואשׁוּב are connected, שׁוּב expressing merely the idea of repetition (Gesenius, heb. Gram. 142, 3): I came again into the valley-gate. Older expositors incorrectly explain these words to mean, I turned round, traversing again the road by which I had come; Bertheau: I turned to go farther in a westerly direction, and after making the circuit of the entire city, I re-entered by the valley-gate. This sense is correct as to fact, but inadmissible, as requiring too much to complete it. If we take אשׁוּב adverbially, these completions are unnecessary. Nehemiah does not give the particulars of the latter portion of his circuit, but merely tells us that after having ascended the valley of Kidron, he re-entered by the valley-gate, and returned to his residence, obviously assuming, that from the upper part of the vale of Kidron he could only return to the valley-gate at the west by passing along the northern part of the wall.


  Neh 2:16


  He had spoken to no one of his purpose (Neh 2:12); hence the rulers of the city knew neither whither he was going nor what he was doing (i.e., undertaking) when he rode by night out of the city gate accompanied by a few followers. As yet he had said nothing either to the Jews (the citizens of Jerusalem), the priests, the nobles, the rulers, or the rest who did the work. החרים and הסּגנים are connected, as in Ezr 9:2 השּׂרים and הסּגנים. The nobles (חרים, nobiles) or princes are the heads of the different houses or races of the people; סגנים, the rulers of the town, the authorities. המּלאכה עשׂה, the doers of the work, are the builders; comp. Ezr 3:9. When these are, in comparison with the priests, nobles, and rulers, designated as יתר, the remnant, this is explained by the fact that the priests and rulers of the people were not actively engaged in building. המּלאכה, the work in question, i.e., here the building of the walls. כּן עד, until thus, i.e., until now, until the time apparent from the context. Nehemiah then, having inspected the condition of the ruined walls, and being now persuaded of the possibility of restoring them, made known his resolution to the nobles, the rulers, and the community, i.e., to a public assembly called together for this purpose (Neh 2:17). "Ye see (have before your eyes, know from experience) the distress that we are in, that Jerusalem lieth waste: come (לכוּ), let us build up the walls of Jerusalem, that we be no more a reproach." In other words: Let us by building our walls put an end to the miserable condition which gives our adversaries occasion to reproach us.


  Neh 2:18


  To gain the favourable regard of the assembly for his design, he informs them how God had so far prospered his undertaking: I told them of the hand of my God, that it = that the hand my God had graciously provided for me, i.e., that God had so graciously arranged my journey to Jerusalem; and the king's words that he had spoken to me, sc. with respect to the building of the wall, of which we are told Neh 2:8 only thus much, that the king gave orders to the keeper of the royal forest to give him wood for building. Encouraged by this information, the assembly exclaimed, "Let us arise and build;" and "they strengthened their hands for good," i.e., they vigorously set about the good work.


  Neh 2:19


  When the adversaries of the Jews heard this, they derided their resolution. Beside Sanballat and Tobiah (comp. Neh 2:10), Geshem the Arabian is also named as an adversary: so, too, Neh 6:1-2, and Neh 6:6, where Gashmu, the fuller pronunciation of his name, occurs. He was probably the chief of some Arab race dwelling in South Palestine, not far from Jerusalem (comp. the Arabians, Neh 6:1). These enemies ironically exclaimed: What is this thing that ye do? will ye rebel against the king? The irony lies in the fact that they did not give the Jews credit for power to build fortifications, so as to be able to rebel. Comp. Neh 6:6, where Sanballat, in an open letter to Nehemiah, again reproaches them with rebellion.


  Neh 2:20


  Nehemiah replied with impressive gravity: "The God of heaven, He will prosper us, and we His servants will arise and build; but ye have no portion, nor right, nor memorial in Jerusalem." צדקה like Sa2 19:29. זכּרון, memorial; only members of the congregation, who may hope to live in their descendants in Jerusalem, can be said to have a memorial there.


  Nehemiah 3


  Nehemiah


  The Building of the Walls and Gates of Jerusalem—Neh 3:1


  In these two chapters is described the building of the walls and gates of Jerusalem: the individuals and families who performed the work, and the portion of wall and the gates on which different families were respectively employed, being specified in Neh 3; while the attempts of Sanballat and his associates to obstruct the building and the defensive measures resorted to by Nehemiah follow, 4:1-17.


  Verses 1-32. The enumeration of the builders, and of the gates and portions of wall built, begins with the sheep-gate and the portion of the wall adjoining it, built by the priests (Neh 3:1 and Neh 3:2), and concludes with the goldsmiths and merchants who built up to the sheep-gate (Neh 3:32). Throughout it is almost constantly said of the several parties of builders that they built ידו על, by the side of, next to, the party previously named. Hence we are justified in inferring that the course of the wall is adhered to in this statement, and that the gates are mentioned in the actual order in which they were found in the walls.


  Neh 3:1


  The narrative of the building is connected with what precedes by ויּקם, which alludes to the carrying out of the resolve, נקוּם, Neh 2:18. The enumeration begins with Eliashib the high priest and his brethren, i.e., the ordinary priests. These built the sheep-gate, rightly sought by modern topographers in the eastern wall north of Haram, the site of the ancient temple, i.e., in the position or neighbourhood of the present St. Stephen's gate, through which the Bedouins to this day drive sheep into the town for sale (Tobler, Topogr. i. p. 149). "Although," as Bertheau remarks, "we are not generally justified, after the lapse of so many centuries, during which great changes have been made in the positions of the gates and walls, and in face of the fact that the present walls and gates were not erected till the years 1536, 1537, and 1539, in determining the direction and extent of the walls between the several gates, and the locality of the gates in this description, by the direction and extent of the wall and the locality of the gates in modern Jerusalem (Tobl. Topogr. Dritte Wanderung, p. 265), yet in the present instance valid arguments exist in favour of this view. The very neighbourhood of the temple and the nature of the soil bear witness that from ancient times a gate was placed here which took its name from the circumstance that sheep were driven in by it, whether for sale in the market or for sacrificial purposes."


  They sanctified it and set up its doors: and to the tower Hammeah they sanctified it unto the tower Hananeel. קדּשׁ, to sanctify, to dedicate (comp. Kg1 8:64), can here only mean that the priests dedicated that portion of building on which they were engaged, as soon as they had finished it, for the purpose of sanctifying the whole work by this preliminary consecration; the solemn dedication of the whole wall not taking place till afterwards, and being related Neh 12:27. The setting up of the doors in the gates did not, according to Neh 6:1, take place till after all the breaches in the wall had been repaired, i.e., till the building of the wall was completed. It is, however, mentioned here, and in Neh 3:3, Neh 3:6, etc., contemporaneously with the wall-building; because the builders of the several gates, undertaking also the construction and setting up of the doors, the intention is to give a summary of the work executed by the respective building parties. המּאה ועד־מגּדּל is still dependent on יבנוּ, that is to say, this verb must be mentally repeated before the words: they built to the tower Hammeah, they sanctified it (the suffix in קדּשׁוּהוּ can only relate to מגּדּל). יבנוּ must also be repeated before חננאל מגּדּל עד: and they built further, unto the tower Hananeel. The tower המּאה (the hundred) is only mentioned here and Neh 12:39, but the tower Hananeel is likewise spoken of Jer 31:38 and Zac 14:10. From these passages it appears that the two towers were so situated, that any one going from west to east along the north wall of the city, and thence southward, would first come to the tower Hananeel, and afterwards to the tower Hammeah, and that both were between the fish-gate and the sheep-gate. From the passages in Jeremiah and Zechariah especially, it is evident that the tower Hananeel stood at the north-east corner of the wall. Hence the statement in this verse, that the portion of wall built by the priests extended to the north-east corner of the wall; and the tower Hammeah must be sought between the sheep-gate and the north-east corner of the wall. Whence the names of these towers were derived is unknown.


  Neh 3:2


  Next to him built the men of Jericho (comp. Ezr 2:24); and next to them built Zaccur the son of Imri. The suffix of the first ידו על, though in the singular number, refers to Eliashib and the priests (Neh 3:1), and that of the second to the men of Jericho, while in Neh 3:4 and Neh 3:9, on the contrary, a singular noun is followed by ידם על; both ידו על and ידם על expressing merely the notion beside, next to, and builders of the respective portions being at one time regarded as in a plural, at another in a singular sense (as a company). The portion built by the men of Jericho and Zaccur the son of Imri, the head of a family, not mentioned elsewhere, let between the tower Hananeel and the fish-gate in the north wall. When individuals are, like Zaccur, mentioned in the following description, e.g., Neh 3:4, Neh 3:6, as builders or repairers of portions of wall, they are heads of houses who engaged in the work of building at the head of the fathers of families and individuals who were dependent on them.


  Neh 3:3


  The fish-gate did the sons of Senaah build (see rem. on Ezr 2:35); they laid its beams, and set up its doors, bolts, and bars. The fish-gate probably received its name from the fish-market in its neighbourhood, to which the Syrians brought sea-fish (Neh 3:13, Neh 3:16); it is also mentioned in Neh 12:39; Ch2 33:14, and Zep 1:10. It was not situated, as Thenius has represented it in his plan of Jerusalem, close to the corner tower of Hananeel, but somewhat to the west of it in the north wall; two lengths of wall being, according to Neh 3:2, built between this tower and the gate in question. With respect to קרוּהוּ, see rem. on Neh 2:8. Besides the doors for the gate, מנעוּיו and בּריחיו are mentioned, as also Neh 3:6, Neh 3:13-15. Both words denote bars for closing doors. בּרחים are, to judge from the use of this word in the description of the tabernacle (Exo 26:26. and elsewhere), longer bars, therefore cross-bars, used on the inner side of the door; and מנעוּלים the brackets into which they were inserted.


  Neh 3:4


  Next to these, Meremoth the son of Urijah, the son of Hakkoz, Meshullam the son of Berechiah, Zadok the son of Baana, and the Tekoites, repaired in the above order, each a portion of wall. החזיק, to strengthen, means here to repair the gaps and holes in the wall; comp. Neh 3:9, Neh 3:27. Meremoth ben Urijah repaired, according to Neh 3:21, another portion besides. Meshullam ben Berechiah was, according to Neh 6:18, a person of consideration in Jerusalem. The men of Tekoa, who do not occur among those who returned with Zerubbabel (Ezra 2), also repaired a second portion. "But their nobles brought not their neck to the service of their Lord." The expression "to bring the neck to service" is, according to Jer 27:11, to be understood as meaning: to bring the neck under the yoke of any one, i.e., to subject oneself to the service of another. צוּרם stands for צוּארם. It is questionable whether אדניהם is to be taken as the plural of excellence, and understood of God, as in Deu 10:17; Psa 135:3; Mal 1:6; or of earthly lords or rulers, as in Gen 40:1; Sa2 10:3; Kg1 12:27. The former view seems to us decidedly correct, for it cannot be discerned how the suffix should (according to Bertheau's opinion) prevent our thinking of the service of God, if the repairing of the wall of Jerusalem may be regarded as a service required by God and rendered to Him. Besides, the fact that אדנים is only used of kings, and is inapplicable whether to the authorities in Jerusalem or to Nehemiah, speaks against referring it to secular rulers or authorities.


  Neh 3:6


  From the gate of the old wall to the valley gate.—Neh 3:6 הישׁנה שׁער does not mean the old gate, for הישׁנה is genitive. Schultz (Jerus. p. 90), Thenius, and Bertheau supply העיר, gate of the old town, and explain the name from the fact that Bezetha, the new town, already existed as a suburb or village in front of the gate, which was named after the contrast. To this Arnold rightly objects (in Herzog's Realencycl. xviii. p. 628) that it is by no means proved that there was at that time any contrast between the old and new towns, and as well as Hupfeld (die topograph. Streitfragen ber Jerus., in the morgenl. Zeitschrift, xv. p. 231) supplies חומה: gate of the old wall. He does not, however, derive this designation from the remark (vv. Neh 3:8), "They fortified Jerusalem unto the broad wall," as though this old wall received its name from having been left undestroyed by the Chaldeans, which is irreconcilable with the fact (4-8) that both the gate of the old wall and the portions of wall adjoining it on each side were now built, but understands the term "old wall" as used in contrast to the "broad wall," which had indeed been rebuilt after the destruction by Joash (Kg2 14:13). This view we esteem to be correct. The individuals specified as the builders of this gate are not further known. That two principes were employed in the rebuilding of this gate is explained by Ramb. as arising vel quod penitus disturbata a Chaldaeis, vel quod magnis sumtibus reparanda fuit, quos unus princeps ferre non potuit.


  Neh 3:7


  Next unto them repaired Melatiah the Gibeonite, and Jadon the Meronothite, the men of Gibeon and of Mizpah. If Melatiah is to be regarded as the superintendent of the men of Gibeon, Jadon the Meronothite must be equally esteemed that of the men of Mizpah. Meronoth, mentioned only here and Ch1 27:30, must have been some small place near Mizpah. Mizpah (המּצפּה, the watch-tower) is probably the modern Nebi Samwil, two leagues to the north-east of Jerusalem; see rem. on Jos 19:26. The meaning of the words next following, וגו פּחת לכּסּא, is questionable. Bertheau, together with Osiander, Cler., de Wette, and others, understands them as more precisely defining the men before named, as men of Gibeon and Mizpah, of the throne or belonging to the throne of the Pechah of Eber hannahar. This addition brings to light the fact that Jews who were not under the jurisdiction of Nehemiah, nevertheless took part in the restoration of the wall. It also distinguishes these men of Mizpah from those mentioned Neh 3:15 and Neh 3:19, who were certainly not under the Pechah of Eber hannahar. Finally, the boundary of the little territory of the returned Jewish community must have been at about Mizpah and Gibeon; and a statement that certain inhabitants of this district were not under the Pechah of Jerusalem, but under the Pechah of the province west of Euphrates, would agree with the position of Gibeon and Mizpah. None, however, of these reasons are of much force. For if, according to Neh 3:5 and Neh 3:27, the Tekoites repaired two different lengths of wall, without this fact implying any distinction between these two parties of Tekoite builders, the same may be the case with the men of Gibeon and Mizpah. Besides, neither in this verse nor in Neh 3:15 and Neh 3:19 are the men of Mizpah in general spoken of, so as to make a distinction necessary; for in this verse two chiefs, Melatiah and Jadon, are designated as men of Gibeon and Mizpah, and in Neh 3:15 and Neh 3:19 two rulers of the district of Mizpah are specified by name. Hence the view that part of the inhabitants of Mizpah were under the jurisdiction of the Pechah of the province west of Euphrates, and part under that of the Pechah of Jerusalem, is devoid of probability. Finally, there is no adequate analogy for the metonomy set up in support of this view, viz., that כּסּא, a seat, a throne, stands for jurisdiction. The words in question can have only a local signification. כּסּא may indeed by metonomy be used for the official residence, but not for the official or judicial district, or jurisdiction of the Pechah. לכּסּא does not state the point to which, but the direction or locality in which, these persons repaired the wall: "towards the seat of the Pechah," i.e., at the place where the court or tribunal of the governor placed over the province on this side Euphrates was held when he came to Jerusalem to administer justice, or to perform any other official duties required of him. This being so, it appears from this verse that this court was within the northern wall, and undoubtedly near a gate.


  Neh 3:8


  Next to him repaired Uzziel the son of Harhaiah of the goldsmiths, and next to him repaired Hananiah, a son of the apothecaries. צורפים is in explanatory apposition to the name Uzziel, and the plural is used to denote that his fellow-artisans worked with him under his direction. Hananiah is called בּן־הרקּחים, son of the apothecaries, i.e., belonging to the guild of apothecaries. The obscure words, וגו ויּעזבוּ, "and they left Jerusalem unto the broad wall," have been variously interpreted. From Neh 12:38, where the broad wall is also mentioned, it appears that a length of wall between the tower of the furnaces and the gate of Ephraim was thus named, and not merely a place in the wall distinguished for its breadth, either because it stood out or formed a corner, as Bertheau supposes; for the reason adduced for this opinion, viz., that it is not said that the procession went along the broad wall, depends upon a mistaken interpretation of the passage cited. The expression "the broad wall" denotes a further length of wall; and as this lay, according to Neh 12:38, west of the gate of Ephraim, the conjecture forces itself upon us, that the broad wall was that 400 cubits of the wall of Jerusalem, broken down by the Israelite king Joash, from the gate of Ephraim unto the corner gate (Kg2 14:13), and afterwards rebuilt by Uzziel of a greater breadth, and consequently of increased strength (Joseph. Antiq. ix. 10. 3). Now the gate of Ephraim not being mentioned among the rebuilt gates, and this gate nevertheless existing (according to Neh 8:16) in the days of Nehemiah, the reason of this omission must be the circumstance that it was left standing when the wall of Jerusalem was destroyed. The remark, then, in this verse seems to say the same concerning the broad wall, whether we understand it to mean: the builders left Jerusalem untouched as far as the broad wall, because this place as well as the adjoining gate of Ephraim needed no restoration; or: the Chaldeans had here left Jerusalem, i.e., either the town or town-wall, standing. So Hupfeld in his above-cited work, p. 231; Arnold; and even older expositors.


  Neh 3:9-10


  Further lengths of wall were built by Rephaiah ben Hur, the ruler of the half district of Jerusalem, i.e., of the district of country belonging to Jerusalem (comp. Neh 3:19 with Neh 3:15, where Mizpah and the district of Mizpah are distinguished); by Jedaiah ben Harumaph, בּיתו ונגד, and indeed before (opposite) his house, i.e., the portion of wall which lay opposite his own dwelling; and by Hattush the son of Hashabniah. Whether Hattush is to be identified with the priest of this name (Neh 10:5), or with the similarly named descendant of David (Ezr 8:2), or with neither, cannot be determined.


  Neh 3:11


  A second section of wall was repaired by Malchijah the son of Harim, and Hashshub ben Pahath-Moab, two families who came up with Zerubbabel, Ezr 2:6 and Ezr 2:32. Bertheau understands שׁנית מדּה of a second section of wall added to a first already repaired by the same builders. So, too, he says, did Meremoth ben Urijah build one portion, Neh 3:4, and a second, Neh 3:21; comp. Neh 3:5 and Neh 3:27, Neh 3:15 and Neh 3:19, Neh 3:8 and Neh 3:30. This first portion, however, which this mention of a second presupposes, not being named, he infers that our present text has not preserved its original completeness, and thinks it probable, from Neh 12:38 and Neh 12:39, that certain statements, in this description, relating to the gate of Ephraim and its neighbourhood, which once stood before Neh 3:8, have been omitted. This inference is unfounded. The non-mention of the gate of Ephraim is to be ascribed, as we have already remarked on Neh 3:8, to other reasons than the incompleteness of the text; and the assertion that שׁנית מדּה assumes that a former portion was repaired by the same builders, receives no support from a comparison of Neh 3:5 with Neh 3:27, Neh 3:15 with Neh 3:19, and Neh 3:8 with Neh 3:30. Hananiah the son of Shelemiah, and Hanun the sixth son of Zalaph, who, according to Neh 3:30, built שׁני מדּה, are not identical with Hananiah the son of the apothecaries, Neh 3:8. The same remark applies to Ezer the son of Jeshua, the ruler of Mizpah (Neh 3:19), and Shallum the ruler of the district of Mizpah (Neh 3:15). Only in Neh 3:5 and Neh 3:27, and Neh 3:4 and Neh 3:21, are the names of the builders the same. Moreover, besides Neh 3:21 and Neh 3:27, שׁנית מדּה occurs five times more (Neh 3:11, Neh 3:19, Neh 3:20, Neh 3:24, and Neh 3:30) with respect to builders not previously (nor subsequently) mentioned in this list. Hence, in five different places, the names of the building parties, and the notices of the portions of wall built by them respectively, must have been lost,—a circumstance priori incredible. When, however, we consider the verses, in which שׁנית מדּה occurs, more closely, the second length is, in Neh 3:19, Neh 3:20, Neh 3:21, Neh 3:24, and Neh 3:27, more nearly defined by a statement of locality: thus, in Neh 3:19, we have a second piece over against the ascent to the arsenal at the angle; in Neh 3:20, a second piece from the angle to the door of the house of Eliashib; in Neh 3:21, a second piece from the door of the house of Eliashib to ... ; in Neh 3:24, a second piece from the house of Azariah to ... , who, according to Neh 3:23, built near his own house; in Neh 3:27, a second piece over against the great projecting tower ... , as far as which, according to Neh 3:26, the Nethinim dwelt in Ophel. From all this, it is evident that שׁנית מדּה in these verses, always denotes a second portion of that length of wall previously spoken of, or a portion next to that of which the building was previously mentioned. And so must שׁנית מדּה be understood in the present Neh 3:11, where it is used because Malchiah and Hashshub repaired or built the tower of the furnaces, besides the portion of wall. שׁנית מדּה may be rendered, "another or a further piece." the word שׁנית is chosen, because that previously mentioned is regarded as a first. The tower of the furnaces lay, according to this verse and Neh 12:38, where alone it is again mentioned, between the broad wall and the valley-gate. Now, since there was between the gate of Ephraim and the corner-gate a portion of wall four hundred cubits long (see Kg2 14:13), which, as has been above remarked, went by the name of the broad wall, it is plain that the tower of the furnaces must be sought for in the neighbourhood of the corner-gate, or perhaps even identified with it. This is the simplest way of accounting for the omission of any notice in the present description of this gate, which is mentioned not merely before (Ch2 26:9; Jer 31:38; and Kg2 14:13), but also after, the captivity (Zac 14:10). It is probable that the tower of the furnaces served as a defence for the corner-gate at the north-western corner of the town, where now lie, upon an earlier building of large stones with morticed edges, probably a fragment of the old Jewish wall, the ruins of the ancient Kal'at el Dshalud (tower of Goliath), which might, at the time of the Crusades, have formed the corner bastion of the city: comp. Rob. Palestine, ii. p. 114; Biblical Researches, p. 252; and Tobler, Topogr. i. p. 67f.


  Neh 3:12


  Next repaired Shallum, ruler of the other (comp. Neh 3:9) half district of Jerusalem, he and his daughters. הוּא can only refer to Shallum, not to הוּא, which would make the daughters signify the daughters of the district, of the villages and places in the district.


  Neh 3:13


  From the valley-gate to the dung-gate. The valley-gate lay in the west, in the neighbourhood of the present Jaffa gate (see rem. on Neh 2:13), "where," as Tobler, Topogr. i. p. 163, expresses it, "we may conclude there must almost always have been, on the ridge near the present citadel, the site in the time of Titus of the water-gate also (Joseph. bell. Jud. v. 7. 3), an entrance provided with gates." Hanun and the inhabitants of Zanoah are here connected, probably because Hanun was the chief or ruler of the inhabitants of this place. Zanoah, now Zanna, is in the Wady Ismail, west of Jerusalem; see rem. on Jos 15:34. They built and set up its doors, etc.; comp. Neh 3:6. The further statement, "and a thousand cubits on the wall unto the dung-gate," still depends on החזיק, the principal verb of the verse. It is incomprehensible how Bertheau can say that this statement does not refer to the repairing of the wall, but only declares that the distance from the valley-gate to the dung-gate amounted to one thousand cubits. For the remark, that a section of such a length is, in comparison with the other sections, far too extensive, naturally proves nothing more than that the wall in this part had suffered less damage, and therefore needed less repair. The number one thousand cubits is certainly stated in round numbers. The length from the present Jaffa gate to the supposed site of the dung-gate, on the south-western edge of Zion, is above two thousand five hundred feet. The dung-gate may, however, have been placed at a greater distance from the road leading to Baher. השׁפות is only another form for האשׁפּות (without א prosthetic). Malchiah ben Rechab, perhaps a Rechabite, built and fortified the dung-gate; for though the Rechabites were forbidden to build themselves houses (Jer 35:7), they might, without transgressing this paternal injunction, take part in building the fortifications of Jerusalem (Berth.). This conjecture is, however, devoid of probability, for a Rechabite would hardly be a prince or ruler of the district of Beth-haccerem. The name Rechab occurs as early as the days of David, Sa2 4:5. בּית־הכּרם, i.e., the garden or vineyard-house, where, according to Jer 6:1, the children of Benjamin were wont to set up a banner, and to blow the trumpet in Tekoa, is placed by Jerome (Comm. Jer 6) upon a hill between Jerusalem and Tekoa; on which account Pococke (Reise, ii. p. 63) thinks Beth-Cherem must be sought for on the eminence now known as the Frank mountain, the Dshebel Fureidis, upon which was the Herodium of Josephus. This opinion is embraced with some hesitation by Robinson (Pal. ii. p. 397), and unreservedly by Wilson (The Holy City, i. p. 396) and v. de Velde, because "when we consider that this hill is the highest point in the whole district, and is by reason of its isolated position and conical shape very conspicuous, we shall find that no other locality better corresponds with the passage cited.


  Neh 3:15


  The fountain-gate and a portion of wall adjoining it was repaired by Shallum the son of Col-hozeh, the ruler of the district of Mizpah. כּל־חזה occurs again, Neh 11:5, apparently as the name of another individual. To יבננּוּ is added יטללנּוּ, he covered it, from טלל, to shade, to cover, answering to the קרוּהוּ of Neh 3:3 and Neh 3:6, probably to cover with a layer of beams. The position of the fountain-gate is apparent from the description of the adjoining length of wall which Shallum also repaired. This was "the wall of the pool of Shelach (Siloah) by the king's garden, and unto the stairs that go down from the city of David." The word שׁלח recalls שׁלּוח; the pool of Shelach can be none other than the pool which received its water through the שׁלח, i.e., mission (aquae). By the researches of Robinson (Pal. ii. p. 148f.) and Tobler (Die Siloahquelle u. der Oelberg, p. 6f.), it has been shown that the pool of Siloah receives its water from a subterranean conduit 1750 feet long, cut through the rock from the Fountain of the Virgin, Ain Sitti Miriam, on the eastern slope of Ophel. Near to the pool of Siloah, on the eastern declivity of Zion, just where the Tyropoean valley opens into the vale of Kidron, is found an old and larger pool (Birket el Hamra), now covered with grass and trees, and choked with earth, called by Tobler the lower pool of Siloah, to distinguish it from the one still existing, which, because it lies north-west of the former, he calls the upper pool of Siloah. One of these pools of Siloah, probably the lower and larger, is certainly the king's pool mentioned Neh 2:14, in the neighbourhood of which lay, towards the east and south-east, the king's garden. The wall of the pool of Shelach need not have reached quite up to the pool, but may have gone along the edge of the south-eastern slope of Zion, at some distance therefrom. In considering the next particular following, "unto the stairs that go down from the city of David," we must turn our thoughts towards a locality somewhat to the north of this pool, the description now proceeding from the south-eastern corner of the wall northward. These stairs are not yet pointed out with certainty, unless perhaps some remains of them are preserved in the "length of rocky escarpment," which Robinson (Pal. ii. p. 102, and Biblical Researches, p. 247) remarked on the narrow ridge of the eastern slope of the hill of Zion, north of Siloam, at a distance of 960 feet from the present wall of the city, "apparently the foundations of a wall or of some similar piece of building."


  Neh 3:16


  The wall from the steps leading from the city of David to the angle opposite the armoury. From Neh 3:16 onwards we find for the most part אחריו, after him, instead of ידו על, which only occurs again in Neh 3:17 and Neh 3:19. Nehemiah the son of Azbuk, the ruler of half the district of Beth-zur (see rem. on Ch2 11:7), repaired the wall as far as "opposite the sepulchres of David, and unto the pool that was made, and to the house of the heroes." The sepulchres of David are the sepulchres of the house of David in the city of David (comp. Ch2 32:33). "Opposite the sepulchres of David" is the length of wall on the eastern side of Zion, where was probably, as Thenius endeavours to show in the Zeitschr. of the deutsch morgenl. Gesellsch. xxi. p. 495f., an entrance to the burying-place of the house of David, which was within the city. The "pool that was made" must be sought at no great distance, in the Tyropoean valley, but has not yet been discovered. The view of Krafft (Topographie von Jerusalem, p. 152), that it was the reservoir artificially constructed by Hezekiah, between the two walls for the water of the old pool (Isa 22:11), rests upon incorrect combinations. "The house of the heroes" is also unknown. In Neh 3:17 and Neh 3:18, the lengths of wall repaired by the three building parties there mentioned are not stated. "The Levites, Rehum the son of Bani," stands for: the Levites under Rehum the son of Bani. There was a Rehum among those who returned with Zerubbabel, Neh 12:3; Ezr 2:2; and a Bani occurs among the Levites in Neh 9:5. After him repaired Hashabiah, the ruler of half the district of Keilah, for his district. Keilah, situate, according to Jos 15:44 and Sa1 23:1, in the hill region, is probably the village of Kila, discovered by Tobler (vol. iii. p. 151), eastward of Beit Dshibrin. By the addition לפלכּו, for his district, i.e., that half of the whole district which was under his rule, "it is expressly stated that the two halves of the district of Keilah worked apart one from the other" (Bertheau). The other half is mentioned in the verse next following.


  Neh 3:18


  "Their brethren" are the inhabitants of the second half, who were under the rule of Bavai the son of Henadad.


  Neh 3:19


  Next to these repaired Ezer the son of Jeshua, the ruler of Mizpah, another piece (on שׁנית מדּה, see rem. on Neh 3:11) opposite the ascent to the armoury of the angle. הנּשׁק or הנּשׁק (in most editions) is probably an abbreviation of בּית־הנּשׁק, arsenal, armoury; and המּקצוע is, notwithstanding the article in הנּשׁק, genitive; for to combine it as an accusative with עלותּ, and read, "the going up of the armoury upon the angle," gives no suitable meaning. The locality itself cannot indeed be more precisely stated. The armoury was probably situate on the east side of Zion, at a place where the wall of the city formed an angle; or it occupied an angle within the city itself, no other buildings adjoining it on the south. The opinion of Bertheau, that the armoury stood where the tower described by Tobler (Dritte Wand. p. 228) stands, viz., about midway between the modern Zion gate and the dung-gate, and of which he says that "its lower strata of stones are undoubtedly of a remoter date than the rebuilding of the wall in the sixteenth century," coincides with the assumption already refuted, that the old wall of the city of David passed, like the southern wall of modern Jerusalem, over Mount Zion.


  Neh 3:20


  The wall from the angle to the place of the court of the prison by the king's upper house.—Neh 3:20 After him Baruch the son of Zabbai emulously repaired a second length of wall, from the angle to the door of the house of Eliashib the high priest. Bertheau objects to the reading החרה, and conjectures that it should be ההרה, "up the hill." But the reason he adduces, viz., that often as the word החזיק occurs in this description, a further definition is nowhere else added to it, speaks as much against, as for his proposed alteration; definitions of locality never, throughout the entire narrative, preceding החזיק, but uniformly standing after it, as also in the present verse. Certainly החרה cannot here mean either to be angry, or to be incensed, but may without difficulty be taken, in the sense of the Tiphal תּחרה, to emulate, to contend (Jer 22:15; Jer 12:5), and the perfect adverbially subordinated to the following verb (comp. Gesen. Gramm. 142, 3, a). The Keri offers זכּי instead of זבּי, probably from Ezr 2:9, but on insufficient grounds, the name זבּי occurring also Ezr 10:28. Of the position of the house of Eliashib the high priest, we know nothing further than what appears from these Ezr 10:20 and Ezr 10:21, viz., that it stood at the northern part of the eastern side of Zion (not at the south-western angle of the temple area, as Bertheau supposes), and extended some considerable distance from south to north, the second length of wall built by Meremoth reaching from the door at its southern end to the תּכלית, termination, at its northern end. On Meremoth, see rem. on Neh 3:4.


  Neh 3:22


  Farther northwards repaired the priests, the men of the district of Jordan. כּכּר does not, as Bertheau infers from Neh 12:28, signify the country round Jerusalem, but here, as there, the valley of the Jordan. See rem. on Neh 12:28 and on Gen 13:10. Hence this verse informs us that priests were then dwelling in the valley of the Jordan, probably in the neighbourhood of Jericho. The length of wall built by these priests is not further particularized.


  Neh 3:23


  Further on repaired Benjamin and Hashub over against their house, and Azariah the son of Maaseiah, by his house. Nothing further is known of these individuals.


  Neh 3:24


  Next repaired Binnui the son of Henadad, a second portion from the house of Azariah, to the angle and to the corner; and further on (Neh 3:25) Palal the son of Uzzai, from opposite the angle and the high tower which stands out from the king's house by the court of the prison. We join העליון to המּגדּל, though it is also verbally admissible to combine it with המּלך בּית, "the tower which stands out from the king's upper house," because nothing is known of an upper and lower king's house. It would be more natural to assume (with Bertheau) that there was an upper and a lower tower at the court of the prison, but this is not implied by העליון. The word means first, high, elevated, and its use does not assume the existence of a lower tower; while the circumstance that the same tower is in Neh 3:27 called the great (הגּדול) tells in favour of the meaning high in the present case. The court of the prison was, according to Jer 32:2, in or near the king's house; it is also mentioned Jer 32:8, Jer 32:12; Jer 33:1; Jer 37:21; Jer 38:6, Jer 38:13, Jer 38:28, and Jer 39:14. But from none of these passages can it be inferred, as by Bertheau, that it was situate in the neighbourhood of the temple. His further remark, too, that the king's house is not the royal palace in the city of David, but an official edifice standing upon or near the temple area, and including the court of the prison with its towers, is entirely without foundation.


  The royal palace lay, according to Josephus, Ant. viii. 5. 2, opposite the temple (ἀντικρὺς ἔχων ναόν), i.e., on the north-eastern side of Zion, and this is quite in accordance with the statements of this verse; for as it is not till Neh 3:27 that the description of the wall-building reaches the walls of Ophel, all the localities and buildings spoken of in Neh 3:24-27 must be sought for on the east side of Zion. The court of the prison formed, according to Eastern custom, part of the royal fortress upon Zion. The citadel had, moreover, a high tower. This is obvious from Sol 4:4, though the tower of David there mentioned, on which hung a thousand bucklers, all shields of mighty men, may not be identical with the tower of the king's house in this passage; from Mic 4:8, where the tower of the flock, the stronghold of the daughter of Zion, is the tower of the royal citadel; and from Isa 32:14, where citadel and tower (בּחן, properly watch-tower) answer to the ארמון of the royal citadel, which lay with its forts upon the hill of Zion. This high tower of the king's house, i.e., of the royal citadel, stood, according to our verses, in the immediate neighbourhood of the angle and the corner (הפּנּה); for the section of wall which reached to the פּנּה lay opposite the angle and the high tower of the king's house. The wall here evidently formed a corner, running no longer from south to north, but turning eastwards, and passing over Ophel, the southern spur of Moriah. A length from this corner onwards was built by Pedaiah the son of Parosh; comp. Ezr 2:3.


  Neh 3:26


  Having now reached the place where the wall encloses Ophel, a remark is inserted, Neh 3:26, on the dwellings of Nethinim, i.e., of the temple servants. The Nethinim dwelt in Ophel as far as (the place) before the water-gate toward the east, and the tower that standeth out. הי המּגדּל still depends upon נגד עד. The water-gate towards the east, judging from Neh 12:37, lay beyond the south-eastern corner of the temple area. Bertheau, reasoning upon the view that the open space of the house of God, where Ezra spoke to the assembled people (Ezr 10:9), is identical with the open place before the water-gate mentioned Neh 8:1, Neh 8:3, Neh 8:16, places it on the east side of the temple area, near where the golden gate (Rab er Rahme) now stands. This identity, however, cannot be proved; and even if it could, it would by no means follow that this open space lay on the east side of the temple area. And as little does it follow from Neh 12:37, as we shall show when we reach this passage. היּוצא המּגדּל is said by Bertheau to have belonged perhaps to the water-gate towards the east, since, by reason of the statements contained in Neh 3:31 and Neh 3:32, we must not seek it so far northwards on the east side of the temple area, as to combine it with the remains of a tower projecting seven and a half feet from the line of wall at the north-east corner, and described by Robinson (Biblical Researches, p. 226). But even if the tower in question must not be identified with these remains, it by no means follows that it stood in the neighbourhood of the golden gate. Even Arnold, in his work already cited, p. 636, remarks, in opposition to Bertheau's view, that "it is evident from the whole statement that the tower standing out from the king's house, in Neh 3:25, Neh 3:26, and Neh 3:27, is one and the same, and that Bertheau's view of our having here three separate towers can hardly be maintained," although he, as well as Bertheau, transposes both the king's house and the court of the prison to the south of the Temple area. The similar appellation of this tower as היּוצא in the three verses speaks so decidedly for its identity, that very forcible reasons must be adduced before the opposite view can be adopted. In Neh 3:26 it is not a locality near the water-gate in the east which is indicted by היּוצא המּגדּל, but the western boundary of the dwellings of the Nethinim lying opposite. They dwelt, that is, upon Ophel, southwards of the temple area, on a tract of land reaching from the water-gate in the east to opposite the outstanding tower of the royal citadel in the west, i.e., from the eastern slope of the ridge of Ophel down to the Tyropoean valley.


  Neh 3:27


  After them the Tekoites repaired a second piece from opposite the great tower that standeth out to the wall of Ophel. The great (high) tower of the king's house within the city wall being some distance removed therefrom, the portion of wall on the eastern ridge of Zion from south to north, reaching as far as the turning and the corner, and the commencement of the wall running from this corner eastwards, might both be designated as lying opposite to this tower. The portion mentioned in our verse passed along the Tyropoean valley as far as the wall of Ophel. King Jotham had built much on the wall of Ophel (Ch2 27:3); and Manasseh had surrounded Ophel with a very high wall (Ch2 33:14), i.e., carried the wall round its western, southern, and eastern sides. On the north no wall was needed, Ophel being protected on this side by the southern wall of the temple area.


  Neh 3:28


  The wall of Ophel and the eastern side of the temple area.—Neh 3:28 Above the horse-gate repaired the priests, each opposite his own house. The site of the horse-gate appears, from Ch2 23:15 compared with Kg2 11:6, to have been not far distant from the temple and the royal palace; while according to the present verse, compared with Neh 3:27, it stood in the neighbourhood of the wall of Ophel, and might well be regarded as even belonging to it. Hence we have, with Thenius, to seek it in the wall running over the Tyropoean valley, and uniting the eastern edge of Zion with the western edge of Ophel in the position of the present dung-gate (Bab el Mogharibeh). This accords with Jer 31:40, where it is also mentioned; and from which passage Bertheau infers that it stood at the western side of the valley of Kidron, below the east corner of the temple area. The particular מעל, "from over," that is, above, is not to be understood of a point northwards of the horse-gate, but denotes the place where the wall, passing up from Zion to Ophel, ascended the side of Ophel east of the horse-gate. If, then, the priests here repaired each opposite his house, it is evident that a row of priests' dwellings were built on the western side of Ophel, south of the south-western extremity of the temple area.


  Neh 3:29


  Zadok ben Immer (Ezr 2:37) was probably the head of the priestly order of Immer. Shemaiah the son of Shecaniah, the keeper of the east gate, can hardly be the same as the Shemaiah of the sons of Shecaniah entered among the descendants of David in Ch1 3:22. He might rather be regarded as a descendant of the Shemaiah of Ch1 26:6., if the latter had not been enumerated among the sons of Obed-Edom, whose duty was to guard the south side of the temple. The east gate is undoubtedly the east gate of the temple, and not to be identified, as by Bertheau, with the water-gate towards the east (Neh 3:26). The place where Shemaiah repaired is not more precisely defined; nor can we infer, with Bertheau, from the circumstance of his being the keeper of the east gate, that he, together with his subordinate keepers, laboured at the fortification of this gate and its adjoining section of wall. Such a view is opposed to the order of the description, which passes on to a portion of the wall of Ophel; see rem. on Neh 3:31.


  Neh 3:30


  אחרי here and in Neh 3:31 gives no appropriate sense, and is certainly only an error of transcription arising from the scriptio defect. אחרו. Hananiah the son of Shelemiah, and Hanun the sixth son of Zalaph, are not further known. The name of Meshullam the son of Berechiah occurs previously in Neh 3:4; but the same individual can hardly be intended in the two verses, the one mentioned in Neh 3:4 being distinguished from others of the same name by the addition ben Meshezabeel. שׁני for שׁנית (Neh 3:27, Neh 3:24, and elsewhere) is grammatically incorrect, if not a mere error of transcription. נשׁכּתו נגד, before his dwelling. נשׁכּה occurs only here and Neh 13:7, and in the plural הנּשׁכות, Neh 12:44; it seems, judging from the latter passage, only another form for לשׁכּה, chamber; while in Neh 13:7, on the contrary, נשׁכּה is distinguished from לשׁכּה, Neh 13:4-5. Its etymology is obscure. In Neh 13:7 it seems to signify dwelling.


  Neh 3:31


  הצּרפי is not a proper name, but an appellative, son of the goldsmith, or perhaps better, member of the goldsmiths' guild, according to which הצּרפי does not stand for hatsoreep, but designates those belonging to the goldsmiths. The statements, (he repaired) unto the house of the Nethinim, and of the merchants opposite the gate המּפקד, and to the upper chamber of the corner, are obscure. This rendering is according to the Masoretic punctuation; while the lxx, on the contrary, translate according to a different division of the words: Malchiah repaired as far as the house of the Nethinim, and the spice-merchants (repaired) opposite the gate Miphkad, and as far as the ascent of the corner. This translation is preferred by Bertheau, but upon questionable grounds. For the objection made by him, that if the other be adopted, either the same termination would be stated twice in different forms, or that two different terminations are intended, in which case it does not appear why one only should first be mentioned, and then the other also, is not of much importance. In Neh 3:24 also two terminations are mentioned, while in Neh 3:16 we have even three together. And why should not this occur here also? Of more weight is the consideration, that to follow the Masoretic punctuation is to make the house of the Nethinim and of the merchants but one building. Since, however, we know nothing further concerning the edifice in question, the subject is not one for discussion. The rendering of the lxx, on the other hand, is opposed by the weighty objection that there is a total absence of analogy for supplying החזיקוּ ואחריו; for throughout this long enumeration of forty-two sections of wall, the verb החזיק or החזיקוּ, or some corresponding verb, always stands either before or after every name of the builders, and even the אחריו is omitted only once (Neh 3:25). To the statement, "as far as the house of the Nethinim and the merchants," is appended the further definition: before (opposite) the gate המּפקד. This word is reproduced in the lxx as a proper name (τοῦ Μαφεκάδ), as is also הנּתינים בּית, ἕως Βετηὰν Νατηινίμ); in the Vulgate it is rendered appellatively: contra portam judicialem; and hence by Luther, Rathsthor. Thenius translates (Stadt, p. 9): the muster or punishment gate. מפקד does not, however, signify punishment, although the view may be correct that the gate took the name המּפקד from the הבּית מפקד mentioned Eze 43:21, where the bullock of the sin-offering was to be burnt without the sanctuary; and it may be inferred from this passage that near the temple of Solomon also there was an appointed place for burning the flesh of the sin-offering without the sanctuary. In Ezekiel's temple vision, this הבּית מפקד is probably to be sought in the space behind the sanctuary, i.e., at the western end of the great square of five hundred cubits, set apart for the temple, and designated the Gizra, or separate place. In the temples of Solomon and Zerubbabel, however, the place in question could not have been situate at the west side of the temple, between the temple and the city, which lay opposite, but only on the south side of the temple area, outside the court, upon Ophel, where Thenius has delineated it in his plan of Jerusalem before the captivity. Whether it lay, however, at the south-western corner of the temple space (Thenius), or in the middle, or near the east end of the southern side of the external wall of the temple or temple court, can be determined neither from the present passage nor from Ezekiel's vision. Not from Eze 43:21, because the temple vision of this prophet is of an ideal character, differing in many points from the actual temple; not from the present passage, because the position of the house of the Nethinim and the merchants is unknown, and the definition נגד, (before) opposite the gate Miphkad, admits of several explanations. Thus much only is certain concerning this Miphkad gate,—on the one hand, from the circumstance that the wall was built before (נגד) or opposite this gate, on the other, from its omission in Neh 12:39, where the prison-gate is mentioned as being in this neighbourhood in its stead,—that it was not a gate of the city, but a gate through which the מפקד was reached. Again, it is evident that the עליּה of the corner which is mentioned as the length of wall next following, must be sought for at the south-eastern corner of the temple area. Hence the house of the temple servants and the merchants must have been situate south of this, on the eastern side of Ophel, where it descends into the valley of Kidron. הפּנּה עליּת, the upper chamber of the corner, was perhaps a ὑπερῷον of a corner tower, not at the north-eastern corner of the external circumvallation of the temple area (Bertheau), but at the south-eastern corner, which was formed by the junction at this point of the wall of Ophel with the eastern wall of the temple area. If these views are correct, all the sections mentioned from Neh 3:28 to Neh 3:31 belong to the wall surrounding Ophel. This must have been of considerable length, for Ophel extended almost to the pool of Siloam, and was walled round on its western, southern, and eastern sides.


  Neh 3:32


  The last section, between the upper chamber of the corner and the sheep-gate, was repaired by the goldsmiths and the merchants. This is the whole length of the east wall of the temple as far as the sheep-gate, at which this description began (Neh 3:1). The eastern wall of the temple area might have suffered less than the rest of the wall at the demolition of the city by the Chaldeans, or perhaps have been partly repaired at the time the temple was rebuilt, so that less restoration was now needed.


  A survey of the whole enumeration of the gates and lengths of wall now restored and fortified, commencing and terminating as it does at the sheep-gate, and connecting almost always the several portions either built or repaired by the words (ידם) ידו על or אחריו, gives good grounds for inferring that in the forty-two sections, including the gates, particularized vv. 1-32, we have a description of the entire fortified wall surrounding the city, without a single gap. In Neh 3:7, indeed, as we learn by comparing it with Neh 12:29, the mention of the gate of Ephraim is omitted, and in Neh 3:30 or Neh 3:31, to judge by Neh 12:39, the prison-gate; while the wall lying between the dung-gate and the fountain-gate is not mentioned between Neh 3:14 and Neh 3:15. The non-mention, however, of these gates and this portion of wall may be explained by the circumstance, that these parts of the fortification, having remained unharmed, were in need of no restoration. We read, it is true, in Kg2 25:10 and Kg2 25:11, that Nebuzaradan, captain of the guard of Nebuchadnezzar, burnt the king's house and all the great houses of the city, and that the army of the Chaldees broke down or destroyed (נתץ) the walls of Jerusalem round about; but these words must not be so pressed as to make them express a total levelling of the surrounding wall. The wall was only so far demolished as to be incapable of any longer serving as a defence to the city. And this end was fully accomplished when it was partially demolished in several places, because the portions of wall, and even the towers and gates, still perhaps left standing, could then no longer afford any protection to the city. The danger that the Jews might easily refortify the city unless the fortifications were entirely demolished, was sufficiently obviated by the carrying away into captivity of the great part of the population. This explains the fact that nothing is said in this description of the restoration of the towers of Hananeel and Hammeah (Neh 3:11), and that certain building parties repaired very long lengths of wall, as e.g., the 1000 cubits between the fountain-gate and the dung-gate, while others had very short portions appointed them. The latter was especially the case with those who built on the east side of Zion, because this being the part at which King Zedekiah fled from the city, the wall may here have been levelled to the ground.


  From the consideration of the course of the wall, so far as the description in the present chapter enables us to determine it with tolerable certainty, and a comparison with the procession of the two bands of singers round the restored wall in Neh 12:31-40, which agrees in the chief points with this description, it appears that the wall on the northern side of the city, before the captivity, coincided in the main with the northern wall of modern Jerusalem, being only somewhat shorter at the north-eastern and north-western corners; and that it ran from the valley (or Jaffa) gate by the tower of furnaces, the gate of Ephraim, the old gate, and the fish-gate to the sheep-gate, maintaining, on the whole, the same direction as the second wall described by Josephus (bell. Jud. v. 4. 2). In many places remains of this wall, which bear testimony to their existence at a period long prior to Josephus, have recently been discovered. In an angle of the present wall near the Latin monastery are found "remains of a wall built of mortice-edged stones, near which lie blocks so large that we are first took them for portions of the natural rock, but found them on closer inspection to be morticed stones removed from their place. A comparatively large number of stones, both in the present wall between the north-west corner of the tower and the Damascus gate, and in the adjoining buildings, are morticed and hewn out of ancient material, and we can scarcely resist the impression that this must have been about the direction of an older wall." So Wolcott and Tipping in Robinson's New Biblical Researches. Still nearer to the gate, about three hundred feet west of it, Dr. Wilson remarks (Lands of the Bible, i. p. 421), "that the wall, to some considerable height above its foundation, bears evidence, by the size and peculiarity of its stones, to its high antiquity," and attributes this portion to the old second wall (see Robinson). "Eastward, too, near the Damascus gate, and even near the eastern tower, are found very remarkable remains of Jewish antiquity. The similarity of these remains of wall to those surrounding the site of the temple is most surprising" (Tobler, Dritte Wand. p. 339). From these remains, and the intimations of Josephus concerning the second wall, Robinson justly infers that the ancient wall must have run from the Damascus gate to a place in the neighbourhood of the Latin monastery, and that its course thence must have been nearly along the road leading northwards from the citadel to the Latin monastery, while between the monastery and the Damascus gate it nearly coincided with the present wall. Of the length from the Damascus gate to the sheep-gate no certain indications have as yet been found. According to Robinson's ideas, it probably went from the Damascus gate, at first eastwards in the direction of the present wall, and onwards to the highest point of Bezetha; but then bent, as Bertheau supposes, in a south-easterly direction, and ran to a point in the present wall lying north-east of the Church of St. Anne, and thence directly south towards the north-east corner of the temple area. On the south side, on the contrary, the whole of the hill of Zion belonged to the ancient city; and the wall did not, like the modern, pass across the middle of Zion, thus excluding the southern half of this hill from the city, but went on the west, south, and south-east, round the edge of Zion, so that the city of Zion was as large again as that portion of modern Jerusalem lying on the hill of Zion, and included the sepulchres of David and of the kings of Judah, which are now outside the city wall. Tobler (Dritte Wand. p. 336) believes that a trace of the course of the ancient wall has been discovered in the cutting in the rock recently uncovered outside the city, where, at the building of the Anglican Episcopal school, which lies two hundred paces westward under En-Nebi-Dad, and the levelling of the garden and cemetery, were found edged stones lying scattered about, and "remarkable artificial walls of rock," whose direction shows that they must have supported the oldest or first wall of the city; for they are just so far distant from the level of the valley, that the wall could, or rather must, have stood there. "And," continues Tobler, "not only so, but the course of the wall of rock is also to a certain extent parallel with that of the valley, as must be supposed to be the case with a rocky foundation to a city wall." Finally, the city was bounded on its western and eastern sides by the valleys of Gihon and Jehoshaphat respectively.


  Nehemiah 4


  Neh 4:1


  (3:33-34)


  The ridicule of Tobiah and Sanballat.—As soon as Sanballat heard that we were building (בּנים, partic., expresses not merely the resolve or desire to build, but also the act of commencing), he was wroth and indignant, and vented his anger by ridiculing the Jews, saying before his brethren, i.e., the rulers of his people, and the army of Samaria (חיל, like Est 1:3; Kg2 18:17),—in other words, saying publicly before his associates and subordinates,—"What do these feeble Jews? will they leave it to themselves? will they sacrifice? will they finish it to-day? will they revive the stones out of the heaps that are burned?" עשׂים מה, not, What will they do? (Bertheau), for the participle is present, and does not stand for the future; but, What are they doing? The form אמלל, withered, powerless, occurs here only. The subject of the four succeeding interrogative sentences must be the same. And this is enough to render inadmissible the explanation offered by older expositors of להם היעזבוּ: Will they leave to them, viz., will the neighbouring nations or the royal prefects allow them to build? Here, as in the case of the following verbs, the subject can only be the Jews. Hence Ewald seeks, both here and in Neh 4:8, to give to the verb עזב the meaning to shelter: Will they make a shelter for themselves, i.e., will they fortify the town? But this is quite arbitrary. Bertheau more correctly compares the passage, Psa 10:14, אלהים על עזבנוּ, we leave it to God; but incorrectly infers that here also we must supply אלהים על, and that, Will they leave to themselves? means, Will they commit the matter to God. This mode of completing the sense, however, can by no means be justified; and Bertheau's conjecture, that the Jews now assembling in Jerusalem, before commencing the work itself, instituted a devotional solemnity which Sanballat was ridiculing, is incompatible with the correct rendering of the participle. עזב construed with ל means to leave, to commit a matter to any one, like Psa 10:14, and the sense is: Will they leave the building of the fortified walls to themselves? i.e., Do they think they are able with their poor resources to carry out this great work? This is appropriately followed by the next question: Will they sacrifice? i.e., bring sacrifices to obtain God's miraculous assistance? The ridicule lies in the circumstance that Sanballat neither credited the Jews with ability to carry out the work, nor believed in the overruling providence of the God whom the Jews worshipped, and therefore casts scorn by היזבּחוּ both upon the faith of the Jews in their God and upon the living God Himself. As these two questions are internally connected, so also are the two following, by which Sanballat casts a doubt upon the possibility of the work being executed. Will they finish (the work) on this day, i.e., to-day, directly? The meaning is: Is this a matter to be as quickly executed as if it were the work of a single day? The last question is: Have they even the requisite materials? Will they revive the stones out of the heaps of rubbish which are burnt? The building-stone of Jerusalem was limestone, which gets softened by fire, losing its durability, and, so to speak, its vitality. This explains the use of the verb חיּה, to revive, bestow strength and durability upon the softened crumbled stones, to fit the stones into a new building (Ges. Lex.). The construction שׂרוּפות והמּה is explained by the circumstance that אבנים is by its form masculine, but by its meaning feminine, and that המּה agrees with the form אבנים.


  Neh 4:3


  (3:35)


  Tobiah the Ammonite, standing near Sanballat, and joining in in his raillery, adds: "Even that which they build, if a fox go up he will break their stone wall;" i.e., even if they build up walls, the light footsteps of the stealthy fox will suffice to tread them down, and to make breaches in their work.


  Neh 4:4


  (3:36-37)


  When Nehemiah heard of these contemptuous words, he committed the matter to God, entreating Him to hear how they (the Jews) were become a scorn, i.e., a subject of contempt, to turn the reproach of the enemies upon their own head, and to give them up the plunder in a land of captivity, i.e., in a land in which they would dwell as captives. He supplicates, moreover, that God would not cover, i.e., forgive (Psa 85:3), their iniquity, and that their sin might not be blotted out from before His face, i.e., might not remain unpunished, "for they have provoked to wrath before the builders," i.e., openly challenged the wrath of God, by despising Him before the builders, so that they heard it. הכעים without an object, spoken of provoking the divine wrath by grievous sins; comp. Kg2 21:6 with Ch2 33:6.


  Neh 4:6


  (3:38; 4:1-2)


  The Jews continued to build without heeding the ridicule of their enemies, "and all the wall was joined together unto the half thereof," i.e., the wall was so far repaired throughout its whole circumference, that no breach or gap was left up to half its height; "and the people had a heart to work," i.e., the restoration went on so quickly because the people had a mind to work.


  The attempts of the enemies to hinder the work by force, and Nehemiah's precautions against them.—When the enemies learnt that the restoration of the wall was evidently getting on, they conspired together to fight against Jerusalem (Neh 4:1 and Neh 4:2). The Jews then prayed to God, and set a watch (Neh 4:3). When the courage of the people began to fail, and their enemies spread a report of sudden attack being imminent, Nehemiah furnished the people on the wall with weapons, and encouraged the nobles and rulers to fight boldly for their brethren, their children, and their possessions (vv. 4-8). The Arabians, Ammonites, and Ashdodites are here enumerated as enemies, besides Sanballat and Tobiah (vv. 2, 10, 19). The Arabians were incited to hostilities against the Jews by Geshem (vv. 11, 19), and the Ammonites by Tobiah; the Ashdodites, the inhabitants of the city and territory of Ashdod, in the coast district of Philistia, were perhaps encouraged to renew their old hatred of Judah by Sanballat the Horonite. When these enemies heard that the walls of Jerusalem were bandaged, i.e., that the breaches and damages in the wall were repaired, they were filled with wrath. The biblical expression, to lay on a bandage, here and Ch2 24:13; Jer 8:22; Jer 30:17; Jer 33:6, is derived from the healing of wounds by means of a bandage, and is explained by the sentence following: that the breaches began to be closed or stopped. The enemies conspired together to march against Jerusalem and injure it. לו, because the people of the town are meant. תּועה occurs but once more, viz., in Isa 32:6, in the sense of error; here it signifies calamities, for, as Aben Ezra well remarks, qui in angustiis constitutus est, est velut errans, qui nescit quid agat quove se vertat.


  Neh 4:9


  (4:3)


  The Jews, on the other hand, made preparation by prayer, and by setting a watch (משׁמר, comp. Neh 7:3; Neh 13:30) day and night. We, viz., Nehemiah and the superintendents of the work, prayed and set a watch עליהם, against them, to ward off a probable attack. מפּניהם, for fear of them, comp. Neh 4:10.


  Neh 4:10


  (4:4)


  The placing of the watch day and night, and the continuous labour, must have pressed heavily upon the people; therefore Judah said: "The strength of the bearers of burdens fails, and there is much rubbish; we are not able to build the wall." That is to say, the labour is beyond our power, we cannot continue it.


  Neh 4:11


  (4:5)


  Their discouragement was increased by the words of their enemies, who said: They (the Jews) shall not know nor see, till we come in the midst among them, and slay them, and cause the work to cease.


  Neh 4:12


  (4:6-7)


  When, therefore, the Jews who dwelt near them, i.e., in the neighbourhood of the adversaries, and heard their words, came to Jerusalem, "and said to us ten times (i.e., again and again), that from all places ye must return to us, then I placed," etc. Jews came from all places to Jerusalem, and summoned those who were building there to return home, for adversaries were surrounding the community on all sides: Sanballat and the Samaritans on the north, the Ammonites on the east, the Arabians on the south, and the Philistines (Ashdodites) on the west. אשׁר before תּשׁוּבוּ introduces their address, instead of כּי; being thus used, e.g., before longer speeches, Sa1 15:20; Sa2 1:4; and for כּי generally, throughout the later books, in conformity to Aramaean usage. "Return to us" (על שׁוּב, as in Ch2 30:9, for אל שׁוּב), said the Jews who came from all quarters to Jerusalem to their fellow-townsmen, who from Jericho, Gibeon, and Tekoa (comp. Neh 3:2-3, Neh 3:5, Neh 3:7) were working on the wall of Jerusalem. These words express their fear lest those who were left at home, especially the defenceless women, children, and aged men, should be left without protection against the attacks of enemies, if their able-bodied men remained any longer in Jerusalem to take part in the building of the wall.


  Neh 4:13


  Neh 4:7 is hardly intelligible. We translate it: Then I placed at the lowest places behind the wall, at the dried-up places, I (even) placed the people, after their families, with their swords, their spears, and their bows. למּקום מתּחתּיּות is a stronger expression for למּקום מתּחת when used to indicate position, and מן points out the direction. The sense is: at the lowest places from behind the wall. בּצּחחים gives the nature of the places where the people were placed with arms. צחיח and צחיחה mean a dry or bare place exposed to the heat of the sun: bare, uncovered, or empty places, perhaps bare hills, whence approaching foes might be discerned at a distance. The second ואעמיד is but a reiteration of the verb, for the sake of combining it with its object, from which the ואעמיד at the beginning of the verse was too far removed by the circumstantial description of the locality.


  Neh 4:14


  (4:8)


  "And I looked, and rose up, and said." These words can only mean: When I saw the people thus placed with their weapons, I went to them, and said to the nobles, etc., "Be not afraid of them (the enemies); remember the Lord, the great and the terrible," who will fight for you against your enemies (Deu 3:22; Deu 20:3, and Deu 31:6), "and fight ye for your brethren, your sons and your daughters, your wives and your houses," whom the enemies would destroy.


  Neh 4:15


  (4:9-17)


  Thus was the design of the enemy circumvented, and the Jews returned to their work on the wall, which they had forsaken to betake themselves to their weapons. The manner in which they resumed their building work was, that one half held weapons, and the other half laboured with weapons in hand.


  Neh 4:15


  When our enemies heard that it (their intention) was known to us, and (that) God had brought their counsel to nought (through the measures with which we had met it), we returned all of us to the wall, every one to his work. The conclusion does not begin till ונּשׁוב, האל ויּפר belonging to the premiss, in continuation of נודא כּי.


  Neh 4:16-18


  From that day the half of my servants wrought at the work, and the other half of them held the spears and shields, the bows and the armour, i.e., carried the arms. The servants of Nehemiah are his personal retinue, Neh 4:17, Neh 5:10, Neh 5:16, namely, Jews placed at his disposal as Pechah for official purposes. The ו before הרמחים was probably placed before this word, instead of before the המּגנּים following, by a clerical error; for if it stood before the latter also, it might be taken in the sense of et—et. מצזיקים, instead of being construed with בּ, is in the accusative, as also in Neh 4:11, and even in Jer 6:23 and Isa 41:9, Isa 41:13. Unnecessary and unsuitable is the conjecture of Bertheau, that the word בּרמחים originally stood after מצזיקים, and that a fresh sentence begins with והרמחים: and the other half held the spears; and the spears, the shields, and the bows, and the armour, and the rulers, were behind the whole house of Judah,—a strange combination, which places the weapons and rulers behind the house of Judah. Besides, of the circumstance of the weapons being placed behind the builders, so that they might at any moment seize them, we not only read nothing in the text; but in Neh 4:11 and Neh 4:12 just the contrary, viz., that the builders wrought with one hand, and with the other held a weapon. "The rulers were behind all the house of Judah," i.e., each was behind his own people who were employed on the work, to encourage them in their labour, and, in case of attack, to lead them against the enemy.—In Neh 4:11 בּחומה הבּונים is prefixed after the manner of a title. With respect to those who built the wall, both the bearers of burdens were lading with the one hand of each workman, and holding a weapon with the other, and the builders were building each with his sword girt on his side. The ו prefixed to הנּשׂאים and הבּנים means both; and בסּבל נשׂא, bearers of burdens, who cleared away the rubbish, and worked as labourers. These, at all events, could do their work with one hand, which would suffice for emptying rubbish into baskets, and for carrying material in handle baskets. ידו בּעחת, literally, with the one (namely) of his hands that was doing the work. The suffix of ידו points to the genitive following. ואחת אחת, the one and the other hand. השּׁלח, not a missile, but a weapon that was stretched out, held forth, usually a sword or some defensive weapon: see rem. on Jos 2:8; Ch2 32:5. The builders, on the contrary, needed both hands for their work: hence they had swords girt to their sides. "And he that sounded the trumpet was beside me." Nehemiah, as superintendent of the work, stood at the head of his servants, ready to ward off any attack; hence the trumpeter was beside him, to be able to give to those employed on the wall the signal for speedy muster in case danger should threaten.


  Neh 4:19-21


  Hence he said to the nobles, the rulers, and the rest of the people, i.e., all employed in building, "The work is much (great) and wide, and we are separated upon the wall one far from another; in what place ye hear the sound of the trumpet, assemble yourselves to me: our God will fight for us."—In Neh 4:15 the whole is summed up, and for this purpose the matter of Neh 4:10 is briefly repeated, to unite with it the further statement that they so laboured from early morning till late in the evening. "We (Nehemiah and his servants) laboured in the work, and half of them (of the servants) held the spears from the grey of dawn till the stars appeared."


  Neh 4:22


  He took moreover, a further precaution: he said to the people (i.e., to the labourers on the wall, and not merely to the warriors of the community, as Bertheau supposes): Let every one with his servant lodge within Jerusalem, i.e., to remain together during the night also, and not be scattered through the surrounding district, "that they may be guardianship for us by night and labour by day." The abstracts, guardianship and labour, stand for the concretes, guards and labourers. As לנוּ, to us, refers to the whole community separated on the walls, so is ונערו אישׁ to be understood of all the workers, and not of the fighting men only. From ונערו אישׁ it only appears that the fathers of families and master builders had servants with them as labourers.


  Neh 4:23


  Nehemiah, moreover, and his brethren (his kinsmen and the members of his house), and his servants, and the men of the guard in his retinue, were constantly in their clothes ("not putting off our clothes" to rest). The last words, המּים שׁלחו אישׁ are very obscure, and give no tolerable sense, whether we explain המּים of water for drinking or washing. Luther translates, Every one left off washing; but the words, Every one's weapon was water, can never bear this sense. Roediger, in Gesen. Thes. s.v. שׁלח, seeks to alter המים into בידו, to which Bttcher (N. krit. Aehrenl. iii. p. 219) rightly objects: "how could בידו have been altered into המּים, or המּים have got into the text at all, if some portion of it had not been originally there? What this בידו expresses, would be far more definitely given with the very slight correction of changing the closing ם of המּים, and reading המינו = המינוּ (comp. Sa2 14:19); thus each had taken his missile on the right (in his right hand), naturally that he might be ready to discharge it in case of a hostile attack." This conjecture seems to us a happy emendation of the unmeaning text, since נוּ might easily have been changed into ם; and we only differ in this matter from Bttcher, by taking שׁלח in its only legitimate meaning of weapon, and translating the words: And each laid his weapon on the right, viz., when he laid himself down at night to rest in his clothes, to be ready for fighting at the first signal from the watch.


  Nehemiah 5


  Nehemiah


  Abolition of Usury—Nehemiah's Unselfishness—Nehemiah 5


  The events related in this and the following chapter also occurred during the building of the wall. Zealously as the rulers and richer members of the community, following the example of Nehemiah, were carrying on this great undertaking by all the means in their power, the work could not fail to be a heavy burden to the poorer classes, who found it very difficult to maintain their families in these expensive times, especially since they were still oppressed by wealthy usurers. Hence great discontent arose, which soon vented itself in loud complaints. Those who had no property demanded corn for the support of their numerous families (Neh 5:2); others had been obliged to pledge their fields and vineyards, some to procure corn for their hunger, some to be able to pay the king's tribute; and these complained that they must now give their sons and daughters to bondage (Neh 5:3-5). When these complaints came to the ears of Nehemiah, he was angry with the rulers; and calling an assembly, he set before them the great injustice of usury, and called upon them to renounce it, to restore to their brethren their mortgaged lands, and to give them what they had borrowed (Neh 5:6-11). His address made the impression desired. The noble and wealthy resolved to perform what was required; whereupon Nehemiah caused them to take a solemn oath to this effect, indicating by a symbolical act that the heavy wrath of God would fall upon all who should fail to act according to their promise. To this the assembly expressed their Amen, and the people carried out the resolution (Neh 5:12, Neh 5:13). Nehemiah then declared with what unselfishness he had exercised his office of governor, for the sake of lightening the heavy burden laid upon the people (Neh 5:14-19).


  Neh 5:1


  The people complain of oppression.—Neh 5:1 There arose a great cry of the people and of their wives against their brethren the Jews, i.e., as appears from what follows (Neh 5:7), against the nobles and rulers, therefore against the richer members of the community. This cry is more particularly stated in Neh 5:2, where the malcontents are divided into three classes by וישׁ, Neh 5:2, Neh 5:3, Neh 5:4.


  Neh 5:2


  There were some who said: Our sons and our daughters are many, and we desire to receive corn, that we may eat and live. These were the words of those workers who had no property. נקחה (from לקח), not to take by force, but only to desire that corn may be provided.


  Neh 5:3


  Others, who were indeed possessed of fields, vineyards, and houses, had been obliged to mortgage them, and could now reap nothing from them. ערב, to give as a pledge, to mortgage. The use of the participle denotes the continuance of the transaction, and is not to be rendered, We must mortgage our fields to procure corn; but, We have been obliged to mortgage them, and we desire to receive corn for our hunger, because of the dearth. For (1) the context shows that the act of mortgaging had already taken place, and was still continuing in force (we have been obliged to pledge them, and they are still pledged); and (2) נקחה must not be taken here in a different sense from Neh 5:2, but means, We desire that corn may be furnished us, because of the dearth; not, that we may not be obliged to mortgage our lands, but because they are already mortgaged. בּרעב, too, does not necessarily presuppose a scarcity in consequence of a failure of crops or other circumstances, but only declares that they who had been obliged to pledge their fields were suffering from hunger.


  Neh 5:4


  Others, again, complained: We have borrowed money for the king's tribute upon our fields and vineyards. לוה means to be dependent, nexum esse, and transitively to make dependent, like מלא, to be full, and to make full: We have made our fields and our vineyards answerable for money for the king's tribute (Bertheau), i.e., we have borrowed money upon our fields for ... This they could only do by pledging the crops of these lands, or at least such a portion of their crops as might equal the sum borrowed; comp. the law, Lev 25:14-17.


  Neh 5:5


  "And now our flesh is as the flesh of our brethren, and our sons as their sons; and lo, we are obliged to bring our sons and our daughters into bondage, and some of our daughters are already brought into bondage; and we have no power to alter this, and our fields and vineyards belong to others." "Our brethren" are the richer Jews who had lent money upon pledges, and בּניהם are their sons. The sense of the first half of the verse is: We are of one flesh and blood with these rich men, i.e., as Ramb. already correctly explains it: non sumus deterioris conditionis quam tribules nostri divites, nec tamen nostrae inopiae ex lege divina Deu 15:7, Deu 15:8, subvenitur, nisi maximo cum foenore. The law not only allowed to lend to the poor on a pledge (Deu 15:8), but also permitted Israelites, if they were poor, to sell themselves (Lev 25:39), and also their sons and daughters, to procure money. It required, however, that they who were thus sold should not be retained as slaves, but set at liberty without ransom, either after seven years or at the year of jubilee (Lev 25:39-41; Exo 22:2.). It is set forth as a special hardship in this verse that some of their daughters were brought into bondage for maid-servants. ידנוּ לאל אין, literally, our hand is not to God, i.e., the power to alter it is not in our hand; on this figure of speech, comp. Gen 31:29. The last clause gives the reason: Our fields and our vineyards belonging to others, what they yield does not come to us, and we are not in a position to be able to put an end to the sad necessity of selling our daughters for servants.


  Neh 5:6


  The abolition of usury.—Neh 5:6 Nehemiah was very angry at this complaint and these things, i.e., the injustice which had been brought to his knowledge.


  Neh 5:7


  "And my heart took counsel upon it (ימּלך according to the Chaldee use of מלך, Dan 4:24), and I contended with the nobles and rulers, and said to them, Ye exact usury every one of his brother." ב נשׁא means to lend to any one, and משּׁא, also משּׁאה, Deu 24:10; Pro 22:26, and mashe', is the thing lent, the loan, what one borrows from or lends to another. Consequently משּׁא נשׁא is to lend some one a loan; comp. Deu 24:10. This does not seem to suit this verse. For Nehemiah cannot reproach the nobles for lending loans, when he and his servants had, according to Neh 5:10, done so likewise. Hence the injustice of the transaction which he rebukes must be expressed in the emphatic precedence given to משּׁא. Bertheau accordingly regards משּׁא not as the accusative of the object, but as an independent secondary accusative in the sense of: for the sake of demanding a pledge, ye lend. But this rendering can be neither grammatically nor lexically justified. In the first respect it is opposed by משּׁאה השּׁא, Deu 24:10, which shows that משּׁא in conjunction with נשׁא is the accusative of the object; in the other, by the constant use of משּׁא in all passages in which it occurs to express a loan, not a demand for a pledge. From Exo 22:24, where it is said, "If thou lend money (תּלוה) to the poor, thou shalt not be to him כּנשׁה, shalt not lay upon him usury," it is evident that נשׁה is one who lends money on usury, or carries on the business of a money-lender. This evil secondary meaning of the word is here strongly marked by the emphatic praeposition of משּׁא; hence Nehemiah is speaking of those who practise usury. "And I appointed a great assembly on their account," to put a stop to the usury and injustice by a public discussion of the matter. עליהם, not against them (the usurers), but on their account.


  Neh 5:8


  In this assembly he reproached them with the injustice of their behaviour. "We" (said he) "have, after our ability, redeemed our brethren the Jews which were sold unto the heathen; yet ye would sell your brethren, and they are to be sold to us." We (i.e., Nehemiah and the Jews living in exile, who were like-minded with him) have bought, in contrast to ye sell. They had redeemed their Jewish brethren who were sold to the heathen. בנוּ כּדי for בנוּ אשׁר כּדי, i.e., not according to the full number of those who were among us, meaning as often as a sale of this kind occurred (Bertheau); for דּי does not mean completeness, multitude, but only sufficiency, supply, adequacy of means (Lev 25:26); hence בנוּ כּדי is: according to the means that we had: secundum sufficientiam vel facultatem, quae in nobis est (Ramb.), or secundum possibilitatem nostram (Vulg.). The contrast is still more strongly expressed by the placing of גּם before אתּם, so that וגם acquires the meaning of nevertheless (Ewald, 354, a). The sale of their brethren for bond-servants was forbidden by the law, Lev 25:42. The usurers had nothing to answer to this reproach. "They held their peace, and found no word," sc. in justification of their proceedings.


  Neh 5:9


  Nehemiah, moreover, continued (ויאמר, the Chethiv, is evidently a clerical error for ואמר, for the Niphal ויּאמר does not suit): "The thing ye do is not good: ought ye not (= ye surely ought) to walk in the fear of our God, because of the reproach of the heathen our enemies?" i.e., we ought not, by harsh and unloving conduct towards our brethren, to give our enemies occasion to calumniate us.


  Neh 5:10-12


  "I, likewise my brethren and my servants (comp. Neh 4:17), have lent them money and corn; let us, I pray, remit (not ask back) this loan!" The participle נשׁים says: we are those who have lent. Herewith he connects the invitation, Neh 5:11 : "Restore unto them, I pray you, even this day (כּהיּום, about this day, i.e., even to-day, Sa1 9:13), their fields, their vineyards, their olive gardens, and their houses, and the hundredth of the money, and of the corn, wine, and oil which you have lent them." Nehemiah requires, 1st, that those who held the lands of their poorer brethren in pledge should restore them their property without delay: 2nd, that they should remit to their debtors all interest owing on money, corn, etc. that had been lent; not, as the words have been frequently understood, that they should give back to their debtors such interest as they had already received. That the words in Neh 5:11 bear the former, and not the latter signification, is obvious from the reply, Neh 5:12, of those addressed: "We will restore, sc. their lands, etc., and will not querie of them, sc. the hundredth; so will we do as thou sayest." Hence we must not translate בּהם נשׁים אתּם אשׁר, "which you had taken from them as interest" (de Wette),—a translation which, moreover, cannot be justified by the usage of the language, for ב נשׁה does not mean to take interest from another, to lend to another on interest. The אשׁר relates not to וּמאת, but to והיּצהר ... הדּגן; and השׁיב, to restore, to make good, is used of both the transactions in question, meaning in the first clause the restoration of the lands retained as pledges, and in the second, the remission (the non-requirement) of the hundredth. The hundredth taken as interest is probably, like the centesima of the Romans, to be understood of a monthly payment. One per cent. per month was a very heavy interest, and one which, in the case of the poor, might be exorbitant. The law, moreover, forbade the taking of any usury from their brethren, their poor fellow-countrymen, Exo 22:25 and Lev 25:36. When the creditors had given the consent required, Nehemiah called the priests, and made them (the creditors) swear to do according to this promise, i.e., conscientiously to adhere to their agreement. Nehemiah obtained the attendance of the priests, partly for the purpose of giving solemnity to the oath now taken, and partly to give to the declaration made in the presence of the priests legal validity for judicial decisions.


  Neh 5:13


  To make the agreement thus sworn to still more binding, Nehemiah confirmed the proceeding by a symbolical action: Also I shook my lap, and said, So may God shake out every man from his house, and from his labour, that performeth (fulfilleth) not this promise, and thus may he be shaken out and emptied. חצן means the lap of the garment, in which things are carried (Isa 49:22), where alone the word is again found. The symbolical action consisted in Nehemiah's gathering up his garment as if for the purpose of carrying something, and then shaking it out with the words above stated, which declared the meaning of the act. The whole congregation said Amen, and praised the Lord, sc. for the success with which God had blessed his efforts to help the poor. And the people did according to this promise, i.e., the community acted in accordance with the agreement entered into.


  Neh 5:14


  Nehemiah's unselfish conduct.—The transaction above related gave Nehemiah occasion to speak in his narrative of the unselfishness with which he had filled the office of governor, and of the personal sacrifices he had made for the good of his fellow-countrymen.


  Neh 5:14


  The statement following is compared with the special occurrence preceding it by גּם. As in this occurrence he had used his credit to do away with the oppression of the people by wealthy usurers, so also had he shown himself unselfish during his whole official career, and shunned no sacrifice by which he might lighten the burdens that lay upon his fellow-countrymen. "From the time that he appointed me to be their governor in the land of Judah, from the twentieth year even unto the two-and-thirtieth year of Artaxerxes the king, I and my servants have not eaten the bread of the governor." The subject of צוּה is left undefined, but is obviously King Artaxerxes. פּחם, their (the Jews') governor. This he was from the twentieth (comp. Neh 2:1) to the thirty-second year of Artaxerxes, in which, according to Neh 13:6, he again visited the court of this monarch, returning after a short interval to Jerusalem, to carry out still further the work he had there undertaken. "The bread of the Pechah" is, according to Neh 5:15, the food and wine with which the community had to furnish him. The meaning is: During this whole period I drew no allowances from the people.


  Neh 5:15


  The former governors who had been before me in Jerusalem—Zerubbabel and his successors-had received allowances, העם על הכבּידוּ, had burdened the people, and had taken of them (their fellow-countrymen) for bread and wine (i.e., for the requirements of their table), "afterwards in money forty shekels." Some difficulty is presented by the word אחר, which the lxx render by ἔσχατον, the Vulgate quotidie. The meaning ultra, praeter, besides (EW. 217, 1), can no more be shown to be that of אחר, than over can, which Bertheau attempts to justify by saying that after forty shekels follow forty-one, forty-two, etc. The interpretation, too: reckoned after money (Bttcher, de Inferis, 409, b, and N. krit. Aehrenl. iii. p. 219), cannot be supported by the passages quoted in its behalf, since in none of them is אחר used de illo quod normae est, but has everywhere fundamentally the local signification after. Why, then, should not אחר be here used adverbially, afterwards, and express the thought that this money was afterwards demanded from the community for the expenses of the governor's table? "Even their servants bare rule over the people." שׁלט denotes arbitrary, oppressive rule, abuse of power for extortions, etc. Nehemiah, on the contrary, had not thus acted because of the fear of God.


  Neh 5:16


  "And also I took part in the work of this wall; neither bought we any land, and all my servants were gathered thither unto the work." בּ החזיק = בּ יד החזיק, to set the hand to something; here, to set about the work. The manner in which Nehemiah, together with his servants, set themselves to the work of wall-building is seen from Neh 4:10, Neh 4:12, Neh 4:15, and Neh 4:17. Neither have we (I and my servants) bought any land, i.e., have not by the loan of money and corn acquired mortgages of land; comp. Neh 5:10.


  Neh 5:17


  But this was not all; for Nehemiah had also fed a considerable number of persons at his table, at his own expense. "And the Jews, both one hundred and fifty rulers, and the men who came to us from the nations round about us, were at my table," i.e., were my guests. The hundred and fifty rulers, comp. Neh 2:16, were the heads of the different houses of Judah collectively. These were always guests at Nehemiah's table, as were also such Jews as dwelt among the surrounding nations, when they came to Jerusalem.


  Neh 5:18


  "And that which was prepared for one (i.e., a single) day was one ox, six choice (therefore fat) sheep, and fowls; they were prepared for me, i.e., at my expense, and once in ten days a quantity of wine of all kinds." The meaning of the last clause seems to be, that the wine was furnished every ten days; no certain quantity, however, is mentioned, but it is only designated in general terms as very great, להרבּה. זה ועם, and with this, i.e., notwithstanding this, great expenditure, I did not require the bread of the Pechah (the allowance for the governor, comp. Neh 5:14), for the service was heavy upon the people. העבדה is the service of building the walls of Jerusalem. Thus Nehemiah, from compassion for his heavily burdened countrymen, resigned the allowance to which as governor he was entitled.


  Neh 5:19


  "Think upon me, my God, for good, all that I have done for this people." Compare the repetition of this desire, Neh 13:14 and Neh 13:31. על עשׂה in the sense of ל עשׂה, for the sake of this people, i.e., for them.


  Nehemiah 6


  Neh 6:1


  When Sanballat and the enemies associated with him were unable to obstruct the building of the wall of Jerusalem by Open violence (Neh 4), they endeavoured to ruin Nehemiah by secret snares. They invited him to meet them in the plain of Ono (Neh 6:1, Neh 6:2); but Nehemiah, perceiving that they intended mischief, replied to them by messengers, that he could not come to them on account of the building. After receiving for the fourth time this refusal, Sanballat sent his servant to Nehemiah with an open letter, in which he accused him of rebellion against the king of Persia. Nehemiah, however, repelled this accusation as the invention of Sanballat (Neh 6:3-9). Tobiah and Sanballat, moreover, hired a false prophet to make Nehemiah flee into the temple from fear of the snares prepared for him, that they might then be able to calumniate him (Neh 6:10-14). The building of the wall was completed in fifty-two days, and the enemies were disheartened (Neh 6:15-17), although at that time many nobles of Judah had entered into epistolary correspondence with Tobiah, to obstruct the proceedings of Nehemiah (Neh 6:18, Neh 6:19).


  Neh 6:1-2


  The attempts of Sanballat and his associates to ruin Nehemiah.—Neh 6:1, Neh 6:2. When Sanballat, Tobiah, Geshem the Arabian, and the rest of the enemies, heard that the wall was built, and that no breaches were left therein, though the doors were then not yet set up in the gates, he sent, etc. לו נשׁמע, it was heard by him, in the indefinite sense of: it came to his ears. The use of the passive is more frequent in later Hebrew; comp. Neh 6:6, Neh 6:7, Neh 13:27; Est 1:20, and elsewhere. On Sanballat and his allies, see remarks on Neh 2:19. The "rest of our enemies" were, according to Neh 4:1 (Neh 4:7, A.V.), Ashdodites, and also other hostile individuals. וגו העת עד גּם introduces a parenthetical sentence limiting the statement already made: Nevertheless, down to that time I had not set up the doors in the gates. The wall-building was quite finished, but doors to the gates were as yet wanting to the complete fortification of the city. The enemies sent to him, saying, Come, let us meet together (for a discussion) in the villages in the valley of Ono.—In Neh 6:7, נוּערה of the present verse. The form כּפרים, elsewhere only כּפר, Ch1 27:25, or כּפר, village, Sa1 6:18, occurs only here. כּפירה, however, being found Ezr 2:25 and elsewhere as a proper name, the form כּפיר seems to have been in use as well as כּפר. There is no valid ground for regarding כּפרים as the proper name of a special locality. To make their proposal appear impartial, they leave the appointment of the place in the valley of Ono to Nehemiah. Ono seems, according to Ch1 8:12, to have been situate in the neighbourhood of Lod (Lydda), and is therefore identified by Van de Velde (Mem. p. 337) and Bertheau with Kefr Ana (Arab. kfr ‛ânâ) or Kefr Anna, one and three-quarter leagues north of Ludd. But no certain information concerning the position of the place can be obtained from Ch1 8:12; and Roediger (in the Hallische Lit. Zeitung, 1842, No. 71, p. 665) is more correct, in accordance both with the orthography and the sense, in comparing it with Beit Unia (Arab. byt ûniya), north-west of Jerusalem, not far from Beitin (Bethel); comp. Rob. Pal. ii. p. 351. The circumstance that the plain of Ono was, according to the present verse, somewhere between Jerusalem and Samaria, which suits Beit Unia, but not Kefr Ana (comp. Arnold in Herzog's Realenc. xii. p. 759), is also in favour of the latter view. "But they thought to do me harm." Probably they wanted to make him a prisoner, perhaps even to assassinate him.


  Neh 6:3


  Nehemiah sent messengers to them, saying: "I am doing a great work, and I cannot come down thither. Why should the work cease whilst I leave it and come down to you?" That is, he let them know that he could not undertake the journey, because his presence in Jerusalem was necessary for the uninterrupted prosecution of the work of building.


  Neh 6:4


  They sent to him four times in the same manner (הזּה כּדּבר, comp. Sa2 15:6), and Nehemiah gave them the same answer.


  Neh 6:5-6


  Then Sanballat sent his servant in this manner, the fifth time, with an open letter, in which was written: "It is reported (נשׁמע, it is heard) among the nations, and Gashmu saith, (that) thou and the Jews intend to rebel; for which cause thou buildest the wall, and thou wilt be their king, according to these words." "The nations" are naturally the nations dwelling in the land, in the neighbourhood of the Jewish community. On the form Gashmu, comp. rem. on Neh 2:19. הוה, the particip., is used of that which any one intends or prepares to do: thou art intending to become their king. על־כּן, therefore, for no other reason than to rebel, dost thou build the wall.


  Neh 6:7-8


  It was further said in the letter: "Thou hast also appointed prophets to proclaim concerning thee in Jerusalem, saying, King of Judah; and now it will be reported to the king according to these words (or things). Come, therefore, and let us take counsel together," sc. to refute these things as groundless rumours. By such accusations in an open letter, which might be read by any one, Sanballat thought to oblige Nehemiah to come and clear himself from suspicion by an interview.


  Neh 6:8


  Nehemiah, however, saw through his stratagem, and sent word to him by a messenger: "There are no such things done as thou sayest, but thou feignest them out of thine own heart." בּודאם, a contraction of בּודאם, from בּדא, which occurs again only in Kg1 12:33, to invent, to feign, especially evil things.


  Neh 6:9


  "For," adds Nehemiah when writing of these things, "they all desired to make us afraid, thinking (לאמר) their hands will cease from the work, that it be not done." The last words, "And now strengthen my hands," are to be explained by the fact that Nehemiah hastily transports himself into the situation and feelings of those days when he prayed to God for strength. To make this request fit into the train of thought, we must supply: I however thought, or said, Strengthen, O God, my hands. חזּק is imperative. The translation, in the first pers. sing. of the imperfect, "I strengthened" (lxx, Vulg., Syr.), is only an attempt to fit into their context words not understood by the translators.


  Neh 6:10


  A false prophet, hired by Tobiah and Sanballat, also sought, by prophesying that the enemies of Nehemiah would kill him in the night, to cause him to flee with him into the holy place of the temple, and to protect his life from the machinations of his enemies by closing the temple doors. His purpose was, as Nehemiah subsequently learned, to seduce him into taking an illegal step, and so give occasion for speaking evil of him.


  Neh 6:10


  "And I came into the house of Shemaiah the son of Delaiah, the son of Mehetabeel, who was shut up." Nothing further is known of this prophet Shemaiah. From what is here related we learn, that he was one of the lying prophets employed by Sanballat and Tobiah to ruin Nehemiah. We are not told what induced or caused Nehemiah to go into the house of Shemaiah; he merely recounts what the latter was hired by his enemies to effect. From the accessory clause, "and he was shut up," we may perhaps infer that Shemaiah in some way or other, perhaps by announcing that he had something of importance to communicate, persuaded Nehemiah to visit him at his house. עצוּר והוּא does not, however, involved the meaning which Bertheau gives it, viz., that Nehemiah went to Shemaiah's house, because the latter as עצוּר could not come to him. The phrase says only, that when Nehemiah entered Shemaiah's house, he found him עצוּר, which simply means shut up, shut in his house, not imprisoned, and still less in a state of ceremonial uncleanness (Ewald), or overpowered by the hand of Jahve—laid hold on by a higher power (Bertheau). It is evident from his proposal to Nehemiah, "Let us go together to the house of God," etc., that he was neither imprisoned in his house, nor prevented by any physical cause from leaving home. Hence it follows that he had shut himself in his house, to intimate to Nehemiah that also he felt his life in danger through the machinations of his enemies, and that he was thus dissimulating in order the more easily to induce him to agree to his proposal, that they should together escape the snares laid for them by fleeing to the temple. In this case, it may be uncertain whether Shemaiah had shut himself up, feigning that the enemies of Judah were seeking his life also, as the prophet of Jahve; or whether by this action he was symbolically announcing what God charged him to make known to Nehemiah. Either view is possible; while the circumstance that Nehemiah in Neh 6:12 calls his advice to flee into the temple a נבוּאה against him, and that it was quite in character with the proceedings of such false prophets to enforce their words by symbolical signs (comp. Kg1 22:11), favours the former. The going into the house of God is more closely defined by ההיכל אל־תּוך, within the holy place; for they (the enemies) will come to slay thee, and indeed this night will they come to slay thee." He seeks to corroborate his warning as a special revelation from God, by making it appear that God had not only made known to him the design of the enemies, but also the precise time at which they intended to carry it into execution.


  Neh 6:11


  Nehemiah, however, was not to be alarmed thereby, but exclaimed: Should such a man as I flee? and what man like me could go into the holy place and live? I will not go in. וחי is the perf. with Vav consecutive: that he may live. This word is ambiguous; it may mean: to save his life, or: and save his life, not, expiate such a transgression of the law with his life. Probably Nehemiah used it in the latter sense, having in mind the command, Num 18:7, that the stranger that cometh nigh shall be put to death.


  Neh 6:12


  And I perceived,—viz. from the conduct of Shemaiah on my refusal to follow his advice,—and, lo, not God had sent him (i.e., had not commissioned or inspired him to speak these words; לא emphatically precedes אלהים: not God, but himself), but that he pronounced this prophecy against me, because Tobiah and Sanballat had hired him. The verb שׂכרו (sing.) agrees only with the latter word, although in fact it refers to both these individuals.


  Neh 6:13-14


  "On this account was he hired that I might be afraid, and do so; and if I had sinned (by entering the holy place), it (my sin) would have been to them for an evil report, that they might defame me." The use of למאן before two sentences, the second of which expresses the purpose of the first, is peculiar: for this purpose, that I might fear, etc., was he hired. To enter and to shut himself within the holy place would have been a grave desecration of the house of God, which would have given occasion to his enemies to cast suspicion upon Nehemiah as a despiser of God's commands, and so to undermine his authority with the people.—In Neh 6:14 Nehemiah concludes his account of the stratagems of his enemies, with the wish that God would think upon them according to their works. In expressing it, he names, besides Tobiah and Sanballat, the prophetess Noadiah and the rest of the prophets who, like Shemaiah, would have put him in fear: whence we perceive, 1st, that the case related (Neh 6:10-13) is given as only one of the chief events of the kind (מיראים, like Neh 6:9, Neh 6:19); and 2nd, that false prophets were again busy in the congregation, as in the period preceding the captivity, and seeking to seduce the people from hearkening to the voice of the true prophets of God, who preached repentance and conversation as the conditions of prosperity.


  Neh 6:15


  The wall completed, and the impression made by this work upon the enemies of the Jews.—Neh 6:15 The wall was finished on the twenty-fifth day of the month Elul, i.e., of the sixth month, in fifty-two days. According to this statement, it must have been begun on the third day of the fifth month (Ab). The year is not mentioned, the before-named (Neh 2:1) twentieth year of Artaxerxes being intended. This agrees with the other chronological statements of this book. For, according to Neh 2:1, it was in Nisan (the first month) of this year that Nehemiah entreated permission of the king to go to Jerusalem; and we learn from Neh 5:14 and Neh 13:6 that he was governor in Jerusalem from the twentieth year onwards, and must therefore have set out for that place immediately after receiving the royal permission. In this case, he might well arrive in Jerusalem before the expiration of the fourth month. He then surveyed the wall, and called a public assembly for the purpose of urging the whole community to enter heartily upon the work of restoration (Neh 2:11-17). All this might take place in the course of the fourth month, so that the work could be actually taken in hand in the fifth. Nor is there any reasonable ground, as Bertheau has already shown, for doubting the correctness of the statement, that the building was completed in fifty-two days, and (with Ewald) altering the fifty-two days into two years and four months.


  For we must in this case consider, 1st, the necessity for hastening the work repeatedly pointed out by Nehemiah; 2nd, the zeal and relatively very large number of builders—the whole community, both the inhabitants of Jerusalem and the men of Jericho, Tekoa, Gibeon, Mizpah, etc. having combined their efforts; 3rd, that the kind of exertion demanded by such laborious work and unintermitted watchfulness as are described Neh 4, though it might be continued for fifty-two days, could scarcely endure during a longer period; and lastly, the amount of the work itself, which must not be regarded as the rebuilding of the whole wall, but only as the restoration of those portions that had been destroyed, the repair of the breaches (Neh 1:3; Neh 2:13; Neh 6:1), and of the ruined gates,—a large portion of wall and at least one gate having remained uninjured.). To this must be added that the material, so far as stone was concerned, was close at hand, stone needing for the most part to be merely brought out of the ruins; besides which, materials of all kind might have been collected and prepared beforehand. It is, moreover, incorrect to compute the extent of this fortified wall by the extent of the wall of modern Jerusalem.


  Neh 6:16


  The news that the wall was finished spread fear among the enemies, viz., among the nations in the neighbourhood of Jerusalem (comp. Neh 4:1; Neh 5:9); they were much cast down, and perceived "that this work was effected with the help of our God." The expression בעניהם יפּלוּ occurs only here, and must be explained according to פּניו יפּלוּ, his countenance fell (Gen 4:5), and לב יפּל, the heart fails (i.e., the courage) (Sa1 17:32): they sank in their own eyes, i.e., they felt themselves cast down, discouraged.


  Neh 6:17


  To this Nehemiah adds the supplementary remark, that in those days even nobles of Judah were in alliance and active correspondence with Tobiah, because he had married into a respectable Jewish family.


  Neh 6:17


  "Also in those days the nobles of Judah wrote many letters (אגּרתיהם מרבּים, they made many, multiplied, their letters) passing to Tobiah, and those of Tobiah came to them."


  Neh 6:18


  For many in Judah were sworn unto him, for he was the son-in-law of Shecaniah the son of Arah; and his son Johanan had taken (to wife) the daughter of Meshullam the son of Berechiah. In this case Tobiah was connected with two Jewish families,—a statement which is made to confirm the fact that many in Judah were שׁבוּעה בּעלי, associates of an oath, joined to him by an oath, not allies in consequence of a treaty sworn to (Bertheau). From this reason being given, we may conclude his affinity by marriage was confirmed by an oath. Shecaniah ben Arah was certainly a respectable Jew of the race of Arah, Ezr 2:5. Meshullam ben Berechiah appears among those who shared in the work of building, Neh 3:4 and Neh 3:30. According to Neh 13:4, the high priest Eliashib was also related to Tobiah. From the fact that both Tobiah and his son Jehohanan have genuine Jewish names, Bertheau rightly infers that they were probably descended from Israelites of the northern kingdom of the ten tribes. With this the designation of Tobiah as "the Ammonite" may be harmonized by the supposition that his more recent or remote ancestors were naturalized Ammonites.


  Neh 6:19


  "Also they reported his good deeds before me, and uttered my words to him." טּובתיו, the good things in him, or "his good qualities and intentions" (Bertheau). The subject of the sentence is the nobles of Judah. לו מוציאים, they were bringing forth to him. On this matter Bertheau remarks, that there is no reason for assuming that the nobles of Judah endeavoured, by misrepresenting and distorting the words of Nehemiah, to widen the breach between him and Tobiah. This is certainly true; but, at the same time, we cannot further infer from these words that they were trying to effect an understanding between the two, and representing to Nehemiah how dangerous and objectionable his undertaking was; but were by this very course playing into the hands of Tobiah. For an understanding between two individuals, hostile the one to the other, is not to be brought about by reporting to the one what is the other's opinion of him. Finally, Nehemiah mentions also that Tobiah also sent letters to put him in fear (יראני, infin. Piel, like Ch2 32:18; comp. the participle above, Neh 6:9 and Neh 6:14). The letters were probably of similar contents with the letter of Sanballat given in Neh 6:6.


  Nehemiah 7


  Nehemiah


  II. Nehemiah's Further Exertions in Behalf of the Community—Neh 7:1


  The building of the wall being now concluded, Nehemiah first made arrangements for securing the city against hostile attacks (Neh 7:1-3); then took measures to increase the inhabitants of Jerusalem (7:4-73 and Neh 11:1 and Neh 11:2); and finally endeavoured to fashion domestic and civil life according to the precepts of the law (Neh 8-10), and, on the occasion of the solemn dedication of the wall, to set in order the services of the Levites (Neh 12).


  Neh 7:1-2


  The watching of the city provided for.—Neh 7:1 When the wall was built, Nehemiah set up the doors in the gates, to complete the fortification of Jerusalem (comp. Neh 6:1). Then were the gatekeepers, the singers, and the Levites entrusted with the care (הפּקד, praefici; comp. Neh 12:14). The care of watching the walls and gates is meant in this connection. According to ancient appointment, it was the duty of the doorkeepers to keep watch over the house of God, and to open and close the gates of the temple courts; comp. Ch1 9:17-19; Ch1 26:12-19. The singers and the Levites appointed to assist the priests, on the contrary, had, in ordinary times, nothing to do with the service of watching. Under the present extraordinary circumstances, however, Nehemiah committed also to these two organized corporations the task of keeping watch over the walls and gates of the city, and placed them under the command of his brother Hanani, and of Hananiah the ruler of the citadel. This is expressed by the words, Neh 7:2 : I gave Hanani ... and Hananiah ... charge over Jerusalem. הבּירה is the fortress or citadel of the city lying to the north of the temple (see rem. on Neh 2:8), in which was probably located the royal garrison, the commander of which was in the service of the Persian king. The choice of this man for so important a charge is explained by the additional clause: "for he was a faithful man, and feared God above many." The כּ before אישׁ is the so-called Caph veritatis, which expresses a comparison with the idea of the matter: like a man whom one may truly call faithful. מרבּים is comparative: more God-fearing than many.


  Neh 7:3


  The Chethiv ויאמר is both here and Neh 5:9 certainly a clerical error for the Keri ואמר, though in this place, at all events, we might read ויּאמר, it was said to them. "The gates of Jerusalem are not to be opened till the sun be hot; and while they (the watch) are yet at their posts, they are to shut the doors and lock them; and ye shall appoint watches of the inhabitants of Jerusalem, some to be at their watch-posts, others before their house." יגיפוּ in Hebrew is used only here, though more frequently in the Talmud, of closing the doors. אחז, to make fast, i.e., to lock, as more frequently in Syriac. The infin. absol. העמיד instead of the temp. fin. is emphatic: and you are to appoint. The sense is: the gates are to be occupied before daybreak by the Levites (singers and other Levites) appointed to guard them, and not opened till the sun is hot and the watch already at their posts, and to be closed in the evening before the departure of the watch. After the closing of the gates, i.e., during the night, the inhabitants of Jerusalem are to keep watch for the purpose of defending the city from any kind of attack, a part occupying the posts, and the other part watching before their (each before his own) house, so as to be at hand to defend the city.


  Neh 7:4


  The measures taken by Nehemiah for increasing the number of the inhabitants of Jerusalem.—Neh 7:4 The city was spacious and great, and the people few therein, and houses were not built. ידים רחבת, broads on both sides, that is, regarded from the centre towards either the right or left hand. The last clause does not say that there were no houses at all, for the city had been re-inhabited for ninety years; but only that houses had not been built in proportion to the size of the city, that there was still much unoccupied space on which houses might be built.


  Neh 7:5


  And God put into my heart, i.e., God inspired me with the resolution; comp. Neh 2:12. What resolution, is declared by the sentences following, which detail its execution. The resolution to gather together the nobles and rulers of the people for the purpose of making a list of their kinsmen, and thus to obtain a basis for the operations contemplated for increasing the inhabitants of Jerusalem. והסּגנים החרים are combined, as in Neh 2:16. On התיחשׂ, comp. Ch1 5:17.


  While this resolve was under consideration, Nehemiah found the register, i.e., the genealogical registry, of those who came up at first (from Babylon). בּראשׁונה, at the beginning, i.e., with Zerubbabel and Joshua under Cyrus (Ezra 2), and not subsequently with Ezra (Ezra 7). "And I found written therein." These words introduce the list now given. This list, vv. 6-73a, is identical with that in Ezra 2, and has been already discussed in our remarks on that chapter.


  Nehemiah 8


  Nehemiah


  Public Reading of the Law. the Feast of Tabernacles. A Public Fast Held, and a Covenant Made to Keep the Law—Neh 8:1


  These three chapters form a connected whole, and describe acts of worship and solemnities conducted by Ezra and other priests and Levites, Nehemiah as the secular governor being only twice mentioned in them (Neh 8:9; Neh 10:2). The contents of the three chapters are as follows: On the approach of the seventh month, which opened with the feast of trumpets, and during which occurred both the feast of tabernacles and the great day of atonement, the people were gathered to Jerusalem; and Ezra, at the request of the congregation, read to the assembled people out of the book of the law on the first and second days. It being found written in the law, that the Israelites were to dwell in booths during the seventh month, it was resolved to keep the festival in accordance with this direction; and this resolution was carried into execution by erecting booths made with branches of trees on housetops, in courts, and in the public places of the city, and celebrating the seven-days' festival by a daily public reading of the law (Neh 8). On the twenty-fourth day of the same month, the congregation again assembled, with fasting and mourning, to make a public confession of their sins, and to renew their covenant with God (Neh 9, 10).


  The second clause of Neh 7:73 belongs to Neh 8, and forms one sentence with Neh 8:1. "When the seventh month came, and the children of Israel were in their cities, the whole people gathered themselves together as one man in the open space that was before the water-gate," etc. The capitular division of the Masoretic text is erroneous, and makes the words, "and the children of Israel were in their cities," appear a mere repetition of the sentence, "and all Israel dwelt in their cities." The chronological statement, "when the seventh month came," without mention of the year, points back to the date in Neh 6:15 : the twenty-fifth Elul, in the twentieth year of Artaxerxes; on which day the building of the wall was completed. Elul, the sixth month, is followed by Tishri, the seventh, and there is nothing against the inference that the seventh month of the same year is intended; the dedication of the wall not being related till Neh 12, and therefore occurring subsequently, while all the facts narrated in Neh 8-11 might, without any difficulty, occur in the interval between the completion of the wall and its dedication. For, besides the public reading of the law on the first two days of the seventh month, the celebration of the feast of tabernacles, and the public fast on the twenty-fourth day of the seventh month (Neh 8-11), nothing more is recorded (Neh 11:1, Neh 11:2) than the execution of the resolve made by Nehemiah, immediately after the completion of the wall (Neh 7:4), viz., to increase the inhabitants of Jerusalem, by appointing by lot one of every ten dwellers in the surrounding country to go to Jerusalem and dwell there. This is succeeded by lists of the inhabitants of Jerusalem, and of the cities of Benjamin and Judah, and lists of the priests and Levites (11:3-12:26):


  Neh 8:1


  Neh 8:1-2. The public reading of the law.—Neh 8:1-3. The introduction to this narrative (Neh 7:73b-8:1a) is identical with Ezr 3:1. The same matter, the assembling of the people on the approach of the seventh month, is described in the same words. But the object of this assembling of the people was a different one from that mentioned in Ezr 3:1-13. Then they met to restore the altar of burnt-offering and the sacrificial worship; now, on the contrary, for the due solemnization of the seventh month, the festal month of the year. For this purpose the people came from the cities and villages of Judah to Jerusalem, and assembled "in the open space before the water-gate," i.e., to the south-east of the temple space. On the situation of the water-gate, see rem. on Neh 3:26; Neh 12:37., and Ezr 10:9. "And they spake unto Ezra the scribe" (see rem. on Ezr 7:11). The subject of ויּאמרוּ is the assembled people. These requested, through their rulers, that Ezra should fetch the book of the law of Moses, and publicly read it. This reading, then, was desired by the assembly. The motive for this request is undoubtedly to be found in the desire of the congregation to keep the new moon of the seventh month, as a feast of thanksgiving for the gracious assistance they had received from the Lord during the building of the wall, and through which it had been speedily and successfully completed, in spite of the attempts of their enemies to obstruct the work. This feeling of thankfulness impelled them to the hearing of the word of God for the purpose of making His law their rule of life. The assembly consisted of men and women indiscriminately (אשּׁה ועד אישׁ, like Jos 6:21; Jos 8:25; Sa1 22:19; Ch1 16:3), and לשׁמע מבין כּל, every one that understood in hearing, which would certainly include the elder children. The first day of the seventh month was distinguished above the other new moons of the year as the feast of trumpets, and celebrated as a high festival by a solemn assembly and a cessation from labour; comp. Lev 23:23-25; Num 29:1-6.


  Neh 8:3


  Ezra read out of the law "from the light (i.e., from early morning) till mid-day;" therefore for about six hours. Not, however, as is obvious from the more particular description Neh 8:4-8, without cessation, but in such wise that the reading went on alternately with instructive lectures on the law from the Levites. "And the ears of all the people were directed to the law," i.e., the people listened attentively. המּבינים must be understood according to לשׁמע מבין כּל of Neh 8:2. In Neh 8:4-8 the proceedings at this reading are more nearly described.


  Neh 8:4


  Ezra stood upon a raised stage of wood which had been made for the purpose (לדּבר, for the matter). מגדּל, usually a tower, here a high scaffold, a pulpit. Beside him stood six persons, probably priests, on his right, and seven on his left hand. In 1 Esdras, seven are mentioned as standing on his left hand also, the name Azariah being inserted between Anaiah and Urijah. It is likely that this name has been omitted from the Hebrew text, since it is improbable that there was one person less on his right than on his left hand. "Perhaps Urijah is the father of the Meremoth of Neh 3:4, Neh 3:21; Maaseiah, the father of the Azariah of Neh 3:23; Pedaiah, the individual named Neh 3:25; the Azariah to be inserted, according to 1 Esdras, the same named Neh 3:23; a Meshullam occurs, Neh 3:4, Neh 3:6; and a Malchiah, Neh 3:11, Neh 3:14, Neh 3:31" (Bertheau).


  Neh 8:5


  Ezra, standing on the raised platform, was above the assembled people (he was כּל־העם מעל). When he opened the book, it was "in the sight of all the people," so that all could see his action; and "all the people stood up" (עמדוּ). It cannot be shown from the O.T. that it had been from the days of Moses a custom with the Israelites to stand at the reading of the law, as the Rabbis assert; comp. Vitringa, de Synag. vet. p. 167.


  Neh 8:6


  Ezra began by blessing the Lord, the great God, perhaps with a sentence of thanksgiving, as David did, Ch1 29:10, but scarcely by using a whole psalm, as in Ch1 16:8. To this thanksgiving the people answered Amen, Amen (comp. Ch1 16:36), lifting up their hands (ידיהם בּמעל, with lifting up of their hands; the form מעל occurring only here), and worshipping the Lord, bowing down towards the ground.


  Neh 8:7


  And Jeshua, Bani, etc., the Levites, expounded the law to the people (הבין, to cause to understand, here to instruct, by expounding the law). The ו copulative before הלויּם must certainly have been inserted in the text by a clerical error; for the previously named thirteen (or fourteen) persons are Levites, of whom Jeshua, Bani, Sherebiah, and Hodijah occur again, Neh 9:4-5. The names Jeshua, Sherebiah, Shabtai, and Jozabad are also met with Neh 12:14; Neh 11:16, but belong in these latter passages to other individuals who were heads of classes of Levites.


  Neh 8:8


  "And they (the Levites) read in (out of) the book of the law of God, explained and gave the sense; and they (the assembled auditors) were attentive to the reading." The Rabbis understand מפרשׁ = the Chaldee מפרשׁ, of a rendering of the law into the vulgar tongue, i.e., a paraphrase in the Chaldee language for those who were not acquainted with the ancient Hebrew. But this cannot be shown to be the meaning of פרשׁ, this word being used in the Targums for the Hebrew נקב (קבב), e.g., Lev 24:16, and for בּאר, Deu 1:5. It is more correct to suppose a paraphrastic exposition and application of the law (Pfeiffer, dubia vex. p. 480), but not "a distinct recitation according to appointed rules" (Gusset. and Bertheau). שׂום is infin. abs. instead of the temp. finit.: and gave the sense, made the law comprehensible to the hearers. במּקרא ויּבינוּ, not with older interpreters, Luther ("so that what was read was understood"), and de Wette, "and they (the Levites) made what was read comprehensible," which would be a mere tautology, but with the lxx, Vulgate, and others, "and they (the hearers) attended to the reading," or, "obtained an understanding of what was read" (בּ הבין, like Neh 8:12, Dan 9:23; Dan 10:11). Vitringa (de syn. vet. p. 420) already gives the correct meaning: de doctoribus narratur, quod legerint et dederint intellectum, de autitoribus, quod lectum intellexerint. The manner of proceeding with this reading is not quite clear. According to Neh 8:5-8, the Levites alone seem to have read to the people out of the book of the law, and to have explained what they read to their auditors; while according to Neh 8:3, Ezra read to the assembled people, and the ears of all were attentive to the book of the law, while we are told in Neh 8:5 that Ezra opened the book in the sight of all the people. If, however, we regard Neh 8:4-8 as only a more detailed description of what is related Neh 8:2, Neh 8:3, it is obvious that both Ezra and the thirteen Levites mentioned in Neh 8:7 read out of the law. Hence the occurrence may well have taken place as follows: Ezra first read a section of the law, and the Levites then expounded to the people the portion just read; the only point still doubtful being whether the thirteen (fourteen) Levites expounded in succession, or whether they all did this at the same time to different groups of people.


  Neh 8:9


  The celebration of the feast of the new moon.—Neh 8:9 Then Nehemiah, the Tirshatha (see remarks on Ezr 2:63), and the priest Ezra the scribe, and the Levites who were teaching the people, said to all the people, "This day is holy to the Lord our God. Mourn not, nor weep; for all the people wept when they heard the words of the law." היּום is the new moon of the seventh month. The portion read made a powerful impression upon the assembled crowds. Undoubtedly it consisted of certain sections of Deuteronomy and other parts of the Thorah, which were adapted to convict the people of their sin in transgressing the commands of the Lord, and of the punishments to which they had thus exposed themselves. They were so moved thereby that they mourned and wept. This induced Nehemiah, Ezra, and the Levites, who had been applying what was read to the hearts of their hearers, to encourage them.


  Neh 8:10


  And he said to them (viz., Nehemiah as governor and head of the community, though the fact that his address is mentioned does not exclude the participation of Ezra and the Levites): "Go, eat the fat, and drink the sweet, and send gifts to them for whom nothing is prepared, for this day is holy to our Lord; neither be ye sorry, for joy in Jahve is your refuge." משׁמנּים, fatnesses (λιπάσματα, lxx), fat pieces of meat, not "rich cakes" (Bertheau); comp. שׁמנים משׁתּה, Isa 25:6. ממתּקּים, sweetened drinks. The sense is: Make glad repasts on good feast-day food and drink; and send portions to the poor who have prepared nothing, that they too may rejoice on this festival. מנות, gifts, are portions of food; Est 9:19, Est 9:22; Sa1 1:4. Hence we see that it was customary with the Israelites to send portions of food and drink, on festivals, to the houses of the poor, that they too might share in the joy of the day. נכון לאן for נכון אין לאשׁר (see rem. on Ch1 15:12), to them for whom nothing is prepared, who have not the means to prepare a feast-day meal. Because the day is holy to the Lord, they are to desire it with holy joy. יהוה חדות is a joy founded on the feeling of communion with the Lord, on the consciousness that we have in the Lord a God long-suffering and abundant in goodness and truth (Exo 34:6). This joy is to be to them מעוז, a strong citadel or refuge, because the Almighty is their God; comp. Jer 16:19.


  Neh 8:11


  The Levites also strove to pacify the people, saying: "Hold your peace, i.e., give over weeping, for the day is holy; neither be ye grieved."


  Neh 8:12


  This address had its effect. The people went their way, some to their houses, some to their lodgings, to partake of festal repasts, and to keep the feast with joy; "for they gave heed to the words that were declared to them," i.e., they took to heart the address of Nehemiah, Ezra, and the Levites.


  Neh 8:13


  Celebration of the feast of tabernacles.—Neh 8:13 On the second day were gathered together the heads of the houses of all the people, of the priests, and of the Levites to Ezra the scribe, to attend to the words of the law. The infinitive להשׂכּיל may indeed be taken (as by Bertheau) as the continuation of the finite verb, instead of as infinitive absolute (Ewald, 352, c); this is, however, admissible only in cases where the second verb either states what must be done, or further describes the condition of affairs, while להשׂכּיל here states the purpose for which the heads of the people, etc. assembled themselves unto Ezra. Hence we take להשׂכּיל in its usual meaning, and the w before it as explicative. אל השׂכּיל, as in Psa 41:1, expresses taking an attentive interest in anything. They desired to be further and more deeply instructed in the law by Ezra.


  Neh 8:14-16


  And they found written in the law that the Lord had commanded Moses, that the children of Israel should dwell in booths in the feast of the seventh month; and that they should publish and proclaim in all their cities, and in Jerusalem, saying: "Go forth to the mount, and fetch olive branches, etc. to make booths, as it is written." This statement is not to be understood as saying that the heads of the people sought in the law, fourteen days before the feast, for information as to what they would have to do, that they might prepare for the due celebration of the feast of tabernacles (Bertheau). The text only states that the heads of the people again betook themselves to Ezra on the second day, to receive from him instruction in the law, and that in reading the law they found the precept concerning the celebration of the festival in booths, i.e., they met with this precept, and were thereby induced to celebrate the approaching festival in strict accordance with its directions. The law concerning the feast of tabernacles, of which the essentials are here communicated, is found Lev 23:39-43. In Deu 16:13 they were only commanded to keep the feast with gladness. The particular of dwelling in booths or bowers is taken from Lev 23:43; the further details in Neh 8:15 relate to the carrying out of the direction: "He shall take you on the first day the boughs of goodly trees, branches of palm trees, and the boughs of thick trees, and willows of the brook" (Lev 23:43). Go to the mountain, a woody district, whence branches may be obtained. עלי, state constructive plural of עלה, leaf, foliage, here leafy boughs or branches of trees. זית, the olive, שׁמן עץ, the wild olive (oleaster), the myrtle, the palm, and branches of thick-leaved trees, are here mentioned (the two latter being also named in Leviticus). כּכּתוּב does not relate to the preparation of the booths, but to the precept that the feast should be kept in booths. In Neh 8:16 the accomplishment of the matter is related, presupposing a compliance with the proclamation sent out into all the cities in the land, and indeed so speedy a compliance that the booths were finished by the day of the feast. The object (the branches of Neh 8:15) must be supplied to ויּביאוּ from the context. They made themselves booths, every one upon the roof of his house, and in their courts, and in the courts of the house of God, and in the open space at the water-gate (see on Neh 8:3), and the open space at the gate of Ephraim. On the situation of this gate, see rem. on Neh 3:8. The open space before it must be thought of as within the city walls. On these two public places, booths were probably made by those who had come to Jerusalem, but did not dwell there; while the priests and Levites belonging to other places would build theirs in the courts of the temple.


  Neh 8:17


  And the whole community that had returned from captivity (comp. Ezr 6:21) made themselves booths and dwelt in booths; for since the days of Joshua the son of Nun unto that day, had not the children of Israel done so. כּן, so, refers to the dwelling in booths; and the words do not tell us that the Israelites had not celebrated this festival since the days of Joshua, that is, since they had taken possession of Canaan: for, according to Ezr 3:4, those who returned from captivity kept this feast in the first year of their return; and a celebration is also mentioned after the dedication of Solomon's temple, Ch2 7:9; Kg1 8:65. The text only states that since the days of Joshua the whole community had not so celebrated it, i.e., had not dwelt in booths. Neither do the words imply that since the days of Joshua to that time no booths at all had been made at the celebration of the feast of tabernacles, but only that this had not been done by the whole congregation. On former occasions, those who came up to Jerusalem may have regarded this precept as non-essential, and contented themselves by keeping the feast with solemn assemblies, sacrifices, and sacrificial feasts, without making booths and dwelling in them for seven days.


  Neh 8:18


  And the book of the law was read from day to day. ויּקרא with the subject indefinite, while Ramb. and others supply Ezra. The reading of the law was only ordered at that celebration of the feast of tabernacles which occurred during the sabbatical year, Deu 31:10. The last day was the seventh, for the eighth as a עצרת did not belong to the feast of tabernacles; see rem. on Lev 23:36. כּמּשׁפּט like Ch2 4:20, and elsewhere.


  Nehemiah 9


  Nehemiah


  The day of general fasting and prayer.—On the twenty-fourth day of the month, i.e., two days after the termination of the feast of tabernacles, the children of Israel re-assembled in the temple to humble themselves before God with mourning and fasting, and, after the reading of the law, to confess their own sins and the sins of their fathers (Neh 9:1-3). After the Levites had invited them to praise God (Neh 9:4, Neh 9:5), a general confession was made, in which the congregation was reminded of all the grace and favour shown by God to His people, from the days of Abraham down to the time then present; and all the departures of the people from their God, all their rebellions against Him, were acknowledged, to show that the bondage and oppression to which Israel was not subjected were the well-deserved punishment of their sins (vv. 6-37). This confession of sin much resembles the confession of the faithfulness of God and the unfaithfulness of Israel in the Psa 106:1, both in its plan and details, but differs from this "Hallelujah Psalm" in the circumstance that it does not rise to the praise of God, to the hallelujah, but stops at the confession that God is righteous and true in all that He has done, and that Israel has done wickedly, without definitely uttering a request for pardon and deliverance from oppression.


  Neh 9:1


  On the twenty-second of Tishri was the Hazereth of the feast of tabernacles; on the twenty-fourth the congregation re-assembled in the temple, "with fasting and with sackcloths (penitential garments made of hair; see rem. Joe 1:8) and earth upon them," i.e., spread upon their heads (Sa1 4:12; Sa2 1:2; Job 2:12),—the external marks of deep mourning and heaviness of heart.


  Neh 9:2


  "And the seed of Israel separated themselves from all strangers, and stood and confessed all their sins, and the iniquities of their fathers." This separation from strangers does not specially relate to the dissolution of the marriages contracted with heathen women, nor to any measures taken that only Israelites should be admitted to this assembly (Bertheau). It was rather a voluntary renunciation of connection with the heathen, and of heathen customs.


  Neh 9:3


  And they stood up (i.e., remained standing) in their place (comp. Neh 8:7), and read in the book of the law of the Lord their God, i.e., listened to the reading of the law, a fourth part of the day (about three hours), and a fourth part (the next three hours) they confessed (made a confession of their sins), and worshipped the Lord their God. This confession and worship is more nearly described vv. 4-37.


  Neh 9:4


  There stood upon the scaffold of the Levites, i.e., upon the platform erected for the Levites (comp. Neh 8:4), Jeshua and seven other Levites whose names are given, and they cried with a loud voice to God, and said to the assembled congregation, "Stand up, bless the Lord your God for ever and ever! and blessed be the name of Thy glory, which is exalted above all blessing and praise." The repetition of the names of the Levites in Neh 9:5 shows that this invitation to praise God is distinct from the crying to God with a loud voice of Neh 9:4, and seems to say that the Levites first cried to God, i.e., addressed to Him their confessions and supplications, and after having done so, called upon the congregation to worship God. Eight names of Levites being given in both verses, and five of these—Jeshua, Bani, Kadmiel, Shebaniah, and Sherebiah—being identical, the difference of the three others in the two verses—Bunni, Bani, and Chenani (Neh 9:4), and Hashabniah, Hodijah, and Pethahiah (Neh 9:5)—seems to have arisen from a clerical error,—an appearance favoured also by the circumstance that Bani occurs twice in Neh 9:4. Of the other names in question, Hodijah occurs Neh 10:14, and Pethahiah Ezr 10:23, as names of Levites, but כּנני and חשׁבניה nowhere else. Hence Bunni, Bani, and Chenani (Neh 9:4), and Hashabniah (Neh 9:5), may be assigned to a clerical error; but we have no means for restoring the correct names. With regard to the matter of these verses, Ramb. remarks on Neh 9:4 : constitisse opinor omnes simul, ita tamen ut unus tantum eodem tempore fuerit precatus, ceteris ipsi adstantibus atque sua etiam vice Deum orantibus, hence that the eight Levites prayed to God successively; while Bertheau thinks that these Levites entreated God, in penitential and supplicatory psalms, to have mercy on His sinful but penitent people. In this case we must also regard their address to the congregation in Neh 9:5 as a liturgical hymn, to which the congregation responded by praising God in chorus. To this view may be objected the circumstance, that no allusion is made in the narrative to the singing of penitential or other songs. Besides, a confession of sins follows in vv. 6-37, which may fitly be called a crying unto God, without its being stated by whom it was uttered. "This section," says Bertheau, "whether we regard its form or contents, cannot have been sung either by the Levites or the congregation. We recognise in it the speech of an individual, and hence accept the view that the statement of the lxx, that after the singing of the Levites, Neh 9:4, and the praising of God in Neh 9:5, Ezra came forward and spoke the words following, is correct, and that the words καὶ εἶπεν Ἔσδρας, which it inserts before Neh 9:6, originally stood in the Hebrew text." But if Psalms, such as Ps 105-106, and 107, were evidently appointed to be sung to the praise of God by the Levites or by the congregation, there can be no reason why the prayer vv. 6-37 should not be adapted both in form and matter for this purpose. This prayer by no means bears the impress of being the address of an individual, but is throughout the confession of the whole congregation. The prayer speaks of our fathers (Neh 9:9, Neh 9:16), of what is come upon us (Neh 9:33), addresses Jahve as our God, and says we have sinned. Of course Ezra might have uttered it in the name of the congregation; but that the addition of the lxx, καὶ εἶπεν Ἔσδρας, is of no critical value, and is a mere conjecture of the translators, is evident from the circumstance that the prayer does not begin with the words יהוה הוּא אתּה of v. 6, but passes into the form of direct address to God in the last clause of v. 5: Blessed be the name of Thy glory. By these words the prayer which follows is evidently declared to be the confession of those who are to praise the glory of the Lord; and the addition, "and Ezra said," characterized as an unskilful interpolation.


  According to what has now been said, the summons, יהוה את בּרכוּ קוּמוּ, Neh 9:5, like the introductions to may Hodu and Hallelujah Psalms (e.g., Psa 105:1; Psa 106:1), is to be regarded as only an exhortation to the congregation to praise God, i.e., to join in the praises following, and to unite heartily in the confession of sin. This view of the connection of Neh 9:5 and Neh 9:6 explains the reason why it is not stated either in Neh 9:6, or at the close of this prayer in Neh 9:37, that the assembled congregation blessed God agreeably to the summons thus addressed to them. They did so by silently and heartily praying to, and praising God with the Levites, who were reciting aloud the confession of sin. On ויברכוּ R. Sal. already remarks: nunc incipiunt loqui Levitae versus Shechinam s. ad ipsum Deum. The invitation to praise God insensibly passes into the action of praising. If, moreover, vv. 6-37 are related in the manner above stated to Neh 9:5, then it is not probable that the crying to God with a loud voice (Neh 9:4) was anything else than the utterance of the prayer subsequently given, vv. 6-37. The repetition of the names in Neh 9:5 is not enough to confirm this view, but must be explained by the breadth of the representation here given, and is rescued from the charge of mere tautology by the fact that in Neh 9:4 the office of the individuals in question is not named, which it is by the word הלויּם in Neh 9:5. For הלויּם in Neh 9:4 belongs as genitive to מעלה, and both priests and laymen might have stood on the platform of the Levites. For this reason it is subsequently stated in Neh 9:5, that Jeshua, etc., were Levites; and in doing this the names are again enumerated. In the exhortation, Stand up and bless, etc., Bertheau seeks to separate "for ever and ever" from the imp. בּרכוּ, and to take it as a further qualification of אלהיכם. This is, however, unnatural and arbitrary; comp. Ch1 16:26. Still more arbitrary is it to supply "One day all people" to ויברכוּ, "shall bless Thy name," etc. וגו וּמרומם adds a second predicate to שׁם: and which is exalted above all blessing and praise, i.e., sublimius est quam ut pro dignitate laudari possit (R. Sal.).


  Neh 9:6


  In Neh 9:6 this praising of God begins with the acknowledgment that Jahve, the Creator of heaven and earth, chose Abram and made a covenant with him to give the land of Canaan to his seed, and had performed this word (Neh 9:6-8). These verses form the theme of that blessing the name of His glory, to which the Levites exhorted. This theme is then elucidated by facts from Israel's history, in four strophes. a. When God saw the affliction of His people in Egypt, He delivered them by great signs and wonders from the power of Pharaoh, gave them laws and judgments on Sinai, miraculously provided them with food and water in the wilderness, and commanded them to take possession of the promised land (Neh 9:9-15). b. Although their fathers rebelled against Him, even in the wilderness, God did not withdraw His mercy from them, but sustained them forty years, so that they lacked nothing; and subdued kings before them, so that they were able to conquer and possess the land (Neh 9:16-25). c. After they were settled in the land they rebelled again, and God delivered them into the hand of their oppressors; but as often as they cried unto Him, He helped them again, till at length, because of their continued opposition, He gave them into the power of the people of the lands, yet of His great mercy did not wholly cast them off (Neh 9:26-31). d. May He now too look upon the affliction of His people, as the God that keepeth covenant and mercy, although they have deserved by their sins the troubles they are suffering (Neh 9:32-37).


  Neh 9:6


  "Thou art Jahve alone; Thou hast made heaven, the heaven of heavens, and all their host, the earth and all that is thereon, the sea and all therein; and Thou givest life to them all, and the host of heaven worshippeth Thee. Neh 9:7 Thou art Jahve, the God who didst choose Abram, and broughtest him forth out of Ur of the Chaldees, and gavest him the name of Abraham: Neh 9:8 And foundest his heart faithful before Thee, and madest a covenant with him to give the land of the Canaanites, the Hittites, the Amorites, and the Perizzites, and the Jebusites, and the Girgashites, to give to his seed, and hast performed Thy word; for Thou art righteous." Jahve alone is God, the Creator of heaven and earth, and of all creatures in heaven and on earth. In order duly to exalt the almightiness of God, the notion of heaven is enhanced by the addition "heaven of heavens," as in Deu 10:14; Kg1 8:27; and that of earth by the addition "the sea and all therein;" comp. Psa 146:6. כּל־צבאם, Gen 2:1, here refers only to heaven. מחיּה, to cause to live = to give and preserve life. כּלּם relates to all creatures in heaven and earth. The host of heaven who worshipped God are the angels, as in Psa 148:2; Psa 103:21. This only God chose Abram; comp. Gen 12:1 with Gen 11:31 and Gen 15:7; Gen 17:5, where God bestowed upon the patriarch Abram the name of Abraham. The words, "Thou foundest his heart faithful," refer to בּיהוה האמין there mentioned. The making of a covenant alludes to Gen 17:5.; the enumeration of six Canaanitish nations to Deu 7:1; Exo 3:8; comp. with Gen 15:20. This His word God performed (fulfilled), for He is righteous. God is called צדּיק, inasmuch as with Him word and deed correspond with each other; comp. Deu 32:4.


  Neh 9:9


  The fulfilment of this word by the deliverance of Israel from Egypt, and their guidance through the wilderness to Canaan.


  Neh 9:9-11


  "And Thou sawest the affliction of our fathers in Egypt, and heardest their cry by the Red Sea: Neh 9:10 And showedst signs and wonders upon Pharaoh and all his servants, and on all the people of his land, because Thou knewest that they dealt proudly against them, and madest Thyself a name, as this day. Neh 9:11 And Thou dividedst the sea before them, and they went through the midst of the sea on dry land; and their persecutors Thou threwest into the deeps, as a stone into the mighty waters." In Neh 9:9 are comprised two subjects, which are carried out in Neh 9:10, Neh 9:11 : (1) the affliction of the Israelites in Egypt, which God saw (comp. Exo 3:7), and out of which He delivered them by the signs and wonders He showed upon Pharaoh (Neh 9:10); (2) the crying for help at the Red Sea, when the Israelites perceived Pharaoh with his horsemen and chariots in pursuit (Exo 14:10), and the help which God gave them by dividing the sea, etc. (Neh 9:11). The words in Neh 9:10 are supported by Deu 6:22, on the ground of the historical narrative, Ex 7-10. The expression עליהם הזידוּ כּי is formed according to עליהם זדוּ אשׁר, Exo 18:11. על הזיד occurs Exo 21:14 in a general sense. On וגו שׁם לך ותּעשׂ comp. Jer 32:20; Isa 58:12, Isa 58:14; Ch1 17:22. A name as this day—in that the miracles which God then did are still praised, and He continues still to manifest His almighty power. The words of Neh 9:11 are supported by Exo 14:21-22, Exo 14:28, and Exo 15:19. אבן כּמו בּמצולות are from Exo 15:5; עזּים בּמים from Ex 15 and Isa 43:16.


  Neh 9:12-15


  "And Thou leddest them in the day by a cloudy pillar, and in the night by a pillar of fire, to give them light in the way wherein they should go. Neh 9:13 And Thou camest down upon mount Sinai, and spakest with them from heaven, and gavest them right judgments and true laws, good statutes and commandments: Neh 9:14 And madest known unto them Thy holy Sabbath, and commandedst them precepts, statutes, and laws, by the hand of Moses Thy servant. Neh 9:15 And gavest them bread from heaven for their hunger, and broughtest forth water for them out of the rock for their thirst; and Thou commandedst them to go in and possess the land, which Thou hadst lifted up Thine hand to give them." Three particulars in the miraculous leading of Israel through the wilderness are brought forward: a. Their being guided in the way by miraculous tokens of the divine presence, in the pillar of fire and cloud, Neh 9:12; comp. Exo 13:21; Num 14:14. b. The revelation of God on Sinai, and the giving of the law, Neh 9:13, Neh 9:14. The descent of God on Sinai and the voice from heaven agree with Exo 19:18, Exo 19:20, and Exo 20:1., compared with Deu 4:36. On the various designations of the law, comp. Psa 19:9; Psa 119:43, Psa 119:39, Psa 119:142. Of the commandments, that concerning the Sabbath is specially mentioned, and spoken of as a benefit bestowed by God upon the Israelites, as a proclamation of His holy Sabbath, inasmuch as the Israelites were on the Sabbath to share in the rest of God; see rem. on Exo 20:9-11. c. The provision of manna, and of water from the rock, for their support during their journey through the wilderness on the way to Canaan; Exo 16:4, Exo 16:10., Exo 17:6; Num 20:8; comp. Psa 78:24, Psa 78:15; Psa 105:40. לרשׁת לבוא like Deu 9:1, Deu 9:5; Deu 11:31, and elsewhere. את־ידך נשׂאת is to be understood according to Num 14:30.


  Neh 9:16


  Even the fathers to whom God had shown such favour, repeatedly departed from and rebelled against Him; but God of His great mercy did not forsake them, but brought them into possession of the promised land.


  Neh 9:16-17


  "And they, even our fathers, dealt proudly, and hardened their necks, and hearkened not to Thy commandments. Neh 9:17 They refused to obey, and were not mindful of Thy wonders that Thou didst amongst them; and hardened their necks, and appointed a captain to return to their bondage. But Thou art a God ready to pardon, gracious and merciful, slow to anger, and of great kindness, and forsookest them not." In these verses the conduct of the children of Israel towards God is contrasted with His kindness towards this stiff-necked people, the historical confirmation following in Neh 9:18. והם is emphatic, and prefixed to contrast the conduct of the Israelites with the benefits bestowed on them. The contrast is enhanced by the ו explicative before אבתינוּ, even our fathers (which J. D. Michaelis would expunge, from a misconception of its meaning, but which Bertheau with good reason defends). Words are accumulated to describe the stiff-necked resistance of the people. הזידוּ as above, Neh 9:10. "They hardened their necks" refers to Exo 32:9; Exo 33:3; Exo 34:9, and therefore already alludes to the worship of the golden calf at Sinai, mentioned Neh 9:18; while in Neh 9:17, the second great rebellion of the people at Kadesh, on the borders of the promised land, Num 14, is contemplated. The repetition of the expression, "they hardened their hearts," shows that a second grievous transgression is already spoken of in Neh 9:17. This is made even clearer by the next clause, וגו ראשׁ ויּתּנוּ, which is taken almost verbally from Num 14:4 : "They said one to another, Let us make a captain (ראשׁ נתּנה), and return to Egypt;" the notion being merely enhanced here by the addition לעבדתם, to their bondage. The comparison with Num 14:4 also shows that בּמרים is a clerical error for בּמצרים, as the lxx read; for בּמרים, in their stubbornness, after לעבדתם, gives no appropriate sense. In spite, however, of their stiff-neckedness, God of His mercy and goodness did not forsake them. סליחות אלוהּ, a God of pardons; comp. Dan 9:9; Psa 130:4. וגו ורחוּם חנּוּן is a reminiscence of Exo 34:6. The ו before חסד came into the text by a clerical error.


  Neh 9:18-21


  "Yea, they even made them a molten calf, and said, This is thy god that brought thee up out of Egypt, and wrought great provocations. Neh 9:19 Yet Thou, in Thy manifold mercies, didst not forsake them in the wilderness; the pillar of the cloud departed not from them by day to lead them, and the pillar of fire by night to show them light in the way wherein they should go. Neh 9:20 Thou gavest also Thy good Spirit to instruct them, and withheldest not Thy manna from their mouth, and gavest them water for their thirst: Neh 9:21 And forty years didst Thou sustain them in the wilderness; they lacked nothing, their clothes waxed not old, and their feet swelled not." כּי אף, also (even this) = yea even. On the worship of the golden calf, see Exo 24:4. The words "they did (wrought) great provocations" involve a condemnation of the worship of the molten calf; nevertheless God did not withdraw His gracious presence, but continued to lead them by the pillar of cloud and fire. The passage Num 14:14, according to which the pillar of cloud and fire guided the march of the people through the wilderness after the departure from Sinai, i.e., after their transgression in the matter of the calf, is here alluded to. הענן עמּוּד is rhetorically enhanced by את: and with respect to the cloudy pillar, it departed not; so, too, in the second clause, האשׁ את־עמּוּד; comp. Ewald, 277, d. The words, Neh 9:20, "Thou gavest Thy good Spirit," etc., refer to the occurrence, Num 11:17, Num 11:25, where God endowed the seventy elders with the spirit of prophecy for the confirmation of Moses' authority. The definition "good Spirit" recalls Psa 143:10. The sending of manna is first mentioned Num 11:6-9, comp. Jos 5:12; the giving of water, Num 20:2-8.—In Neh 9:21, all that the Lord did for Israel is summed up in the assertion of Deu 2:7; Deu 8:4, חסרוּ לא; see the explanation of these passages.


  Neh 9:22-25


  The Lord also fulfilled His promise of giving the land of Canaan to the Israelites notwithstanding their rebelliousness. Neh 9:22 "And Thou gavest them kingdoms and nations, and didst divide them by boundaries; and they took possession of the land of Sihon, both the land of the king of Heshbon, and the land of Og king of Bashan. Neh 9:23 And Thou didst multiply their children as the stars of heaven, and bring them into the land which Thou hadst promised to their fathers, that they should go in to possess. Neh 9:24 And the children went in and possessed the land, and Thou subduedst before them the inhabitants of the land, the Canaanites, and gavest them into their hands, both their kings and the people of the land, to do with them according to their pleasure. Neh 9:25 And they took fortified cities, and a fat land, and took possession of houses filled with all kinds of goods, wells digged, vineyards and olive gardens, and fruit trees in abundance; and they ate and became fat, and delighted themselves in Thy great goodness." לפאה ותּחלקם is variously explained. Aben Ezra and others refer the suffix to the Canaanites, whom God scattered in multos angulos or varias mundi partes. Others refer it to the Israelites. According to this view, Ramb. says: fecisti eos per omnes terrae Cananaeae angulos habitare; and Gusset.: distribuisti eis terram usque ad angulum h. l. nulla vel minima regionum particula excepta. But חלק, Piel, generally means the dividing of things; and when used of persons, as in Gen 49:7; Lam 4:16, to divide, to scatter, sensu malo, which is here inapplicable to the Israelites. חלק signifies to divide, especially by lot, and is used chiefly concerning the partition of the land of Canaan, in Kal, Jos 14:5; Jos 18:2, and in Piel, Jos 13:7; Jos 18:10; Jos 19:51. The word פּאה also frequently occurs in Joshua, in the sense of a corner or side lying towards a certain quarter of the heavens, and of a boundary; comp. Jos 15:5; Jos 18:12, Jos 18:14-15, Jos 18:20. According to this, Bertheau rightly takes the words to say: Thou didst divide them (the kingdoms and nations, i.e., the land of these nations) according to sides or boundaries, i.e., according to certain definite limits. Sihon is the king of Heshbon (Deu 1:4), and the ו before ח את־ארץ מ is not to be expunged as a gloss, but regarded as explicative: and, indeed, both the land of the king of Heshbon and the land of Og. The conquest of these two kingdoms is named first, because it preceded the possession of Canaan (Num 21:21-35). The increase of the children of the Israelites is next mentioned, Neh 9:23; the fathers having fallen in the wilderness, and only their children coming into the land of Canaan. The numbering of the people in the plains of Moab (Num 26) is here alluded to, when the new generation was found to be twice as numerous as that which marched out of Egypt; while the words לרשׁת לבוא, here and in Neh 9:15, are similar to Deu 1:10. The taking possession of Canaan is spoken of in Neh 9:24. ותּכנע recalls Deu 9:3. כּרצונם, according to their pleasure, comp. Dan 8:4. Fortified cities, as Jericho and Ai.


  Neh 9:26


  But even in that good land the fathers were disobedient: they rejected the commands of God, slew the prophets who admonished them, and were not brought back to the obedience of God even by the chastisement inflicted on them, till at length God delivered them into the hands of Gentile kings, though after His great mercy He did not utterly forsake them.—Neh 9:26 "And they were disobedient, and rebelled against Thee, and cast Thy law behind their backs, and slew Thy prophets which testified against them to turn them to Thee, and they wrought great provocations. Neh 9:27 And Thou deliveredst them into the hand of their oppressors, so that they oppressed them; and in the time of their oppression they cried unto Thee. Then Thou heardest them from heaven, and according to Thy manifold mercies Thou gavest them deliverers, who delivered them out of the hand of their oppressors. Neh 9:28 And when they had rest, they again did evil before Thee. Then Thou deliveredst them into the hand of their enemies, so that they had dominion over them; and they cried again unto Thee, and Thou heardest from heaven, and didst deliver them according to Thy great mercy, many times."


  Neh 9:26


  Neh 9:26 again contains, like Neh 9:16, a general condemnation of the conduct of the children of Israel towards the Lord their God during the period between their entrance into Canaan and the captivity, which is then justified by the facts adduced in the verses following. In proof of their disobedience, it is mentioned that they cast the commands of God behind their back (comp. Kg1 14:19; Eze 23:35), and slew the prophets, e.g., Zechariah (Ch2 24:21), the prophets of the days of Jezebel (Kg1 18:13; Kg1 19:10), and others who rebuked their sins to turn them from them. בּ העיד, to testify against sinners, comp. Kg2 17:13, Kg2 17:15. The last clause of Neh 9:26 is a kind of refrain, repeated from Neh 9:18.


  Neh 9:27-28


  Neh 9:27 and Neh 9:28 refer to the times of the judges; comp. Jdg 2:11-23. מושׁיעים are the judges whom God raised up to deliver Israel out of the power of their oppressors; comp. Jdg 3:9. with Neh 2:16. עתּים רבּות, multitudes of times, is a co-ordinate accusative: at many times, frequently; רבּות like Lev 25:51.


  Neh 9:29-30


  "And testifiedst against them, to bring them back again to Thy law; yet they hearkened not to Thy commandments, and sinned against Thy judgments, which if a man do he shall live in them, and gave a resisting shoulder, and hardened their neck, and would not hear. Neh 9:30 And Thou didst bear with them many years, and didst testify against them by Thy Spirit through Thy prophets; but they would not hearken, therefore Thou gavest them into the hand of the people of the lands. Neh 9:31 Nevertheless in Thy great mercy Thou didst not utterly consume them, nor forsake them; for Thou art gracious and merciful."


  Neh 9:29 and Neh 9:30 treat of the times of the kings. בּהם ותּעד is the testimony of the prophets against the idolatrous people; comp. Neh 9:26. וּבמשׁפּטיך is emphatically prefixed, and taken up again by בּם. The sentence, which if a man do he shall live in them, is formed upon Lev 18:5, comp. Eze 20:11. On the figurative expression, they gave a resisting shoulder, comp. Zac 7:11. The simile is taken from the ox, who rears against the yoke, and desires not to bear it; comp. Hos 4:16. The sentences following are repeated from Neh 9:16. עליהם תּמשׁך is an abbreviated expression for חסד משׁך, Psa 36:11; Psa 109:12; Jer 31:3, to draw out, to extend for a long time favour to any one: Thou hadst patience with them for many years, viz., the whole period of kingly rule from Solomon to the times of the Assyrians. The delivering into the power of the people of the lands, i.e., of the heathen (comp. Psa 106:40.), began with the invasion of the Assyrians (comp. Neh 9:32), who destroyed the kingdom of the ten tribes, and was inflicted upon Judah also by means of the Chaldeans.


  Neh 9:31


  But in the midst of these judgments also, God, according to His promise, Jer 4:27; Jer 5:10, Jer 5:18; Jer 30:11, and elsewhere, did not utterly forsake His people, nor make a full end of them; for He did not suffer them to become extinct in exile, but preserved a remnant, and delivered it from captivity.


  Neh 9:32


  May then, God, who keepeth covenant and mercy, now also look upon the affliction of His people, though kings, rulers, priests, and people have fully deserved this punishment; for they are now bondmen, and in great affliction, in the land of their fathers. Neh 9:32 "And now, our God, the great, the mighty, and the terrible God, who keepest covenant and mercy, let not all the trouble that hath come upon us, on our kings, our princes our priests, our prophets, and our fathers, and on all Thy people, since the times of the kings of Assyria unto this day, seem little to Thee. Neh 9:33 Thou art just in all that is come upon us; for Thou hast done right, but we have done wickedly. Neh 9:34 And our kings, our princes, our priests, and our fathers have not kept Thy law, nor hearkened to Thy commandments and Thy testimonies, wherewith Thou didst testify against them. Neh 9:35 And they have not served Thee in their kingdom, and in Thy great goodness that Thou gavest them, and in the large and fat land which Thou gavest up to them, and have not turned from their wicked works. Neh 9:36 Behold, we are now bondmen; and the land that Thou gavest unto our fathers to eat the fruit thereof, and the good thereof, behold, we are bondmen in it. Neh 9:37 And it yieldeth much increase unto the kings whom Thou hast set over us because of our sins; and they have dominion over our bodies, and over our cattle at their pleasure, and we are in great distress." The invocation of God, Neh 9:32, like that in Neh 1:5, is similar to Deu 10:17. לפניך ימעט אל stands independently, the following clause being emphasized by את, like e.g., Neh 9:19 : Let not what concerns all our trouble be little before Thee; comp. the similar construction with מעט in Jos 22:17. What seems little is easily disregarded. The prayer is a litotes; and the sense is, Let our affliction be regarded by Thee as great and heavy. The nouns למלכינוּ, etc., are in apposition to the suffix of מצאתנוּ, the object being continued by ל.


  Neh 9:33-34


  Thou art just: comp. Neh 9:8, Deu 32:4; Ezr 9:15. כּל על, upon all, i.e., concerning all that has befallen us; because their sins deserved punishment, and God is only fulfilling His word upon the sinners. In Neh 9:34, את again serves to emphasize the subject. In the enumeration of the different classes of the people, the prophets are here omitted, because, as God's witnesses, they are not reckoned among these who had transgressed, though involved (Neh 9:32) in the sufferings that have fallen on the nation.


  Neh 9:35


  (10:1)


  הם are the fathers who were not brought to repentance by God's goodness. בּמלכוּתם, in their independent kingdom. הרב טוּבך, Thy much good, i.e., the fulness of Thy goodness, or "in the midst of Thy great blessing" (Bertheau). The predicate הרחבה, the wide, extensive country, is derived from Exo 3:8. In Neh 9:36., the prayer that God would not lightly regard the trouble of His people, is supported by a statement of the need and affliction in which they still are. They are bondmen in the land which God gave to their fathers as a free people, bondmen of the Persian monarchs; and the increase of the land which God appointed for His people belongs to the kings who rule over them. The rulers of the land dispose of their bodies and their cattle, by carrying off both men and cattle for their use, e.g., for military service. כּרצונם like Neh 9:24.


  Nehemiah 10


  Neh 10:1


  (10:2)


  A covenant made (vv. 1-32), and an engagement entered into, to furnish what was needed for the maintenance of the temple, its services, and ministers (Neh 10:33-39).—Vv. 1-28. For the purpose of giving a lasting influence to this day of prayer and fasting, the assembled people, after the confession of sin (given in Neh 9), entered into a written agreement, by which they bound themselves by an oath to separate from the heathen, and to keep the commandments and ordinances of God,—a document being prepared for this purpose, and sealed by the heads of their different houses.


  And because of all this we make and write a sure covenant; and our princes, Levites, and priests sign the sealed (document). בּכל־זאת does not mean post omne hoc, after all that we have done this day (Schmid, Bertheau, and others); still less, in omni hoc malo, quod nobis obtigerat (Rashi, Aben Ezra), but upon all this, i.e., upon the foundation of the preceding act of prayer and penitence, we made אמנה, i.e., a settlement, a sure agreement (the word recurs Neh 11:23); hence כּרת is used as with בּרית, Neh 9:8. אמנה may again be taken as the object of כּתבים, we write it; החתוּם ועל be understood as "our princes sealed." החתוּם is the sealed document; comp. Jer 22:11, Jer 22:14. החתוּם על means literally, Upon the sealed document were our princes, etc.; that is, our princes sealed or signed it. Signing was effected by making an impression with a seal bearing a name; hence originated the idiom החתוּם על אשׁר, "he who was upon the sealed document," meaning he who had signed the document by sealing it. By this derived signification is the plural חחתוּמים על (Neh 10:2), "they who were upon the document," explained: they who had signed or sealed the document.


  Neh 10:2


  (10:3-10)


  At the head of the signatures stood Nehemiah the Tirshatha, as governor of the country, and Zidkijah, a high official, of whom nothing further is known, perhaps (after the analogy of Ezr 4:9, Ezr 4:17) secretary to the governor. Then follow (in vv. 3-9) twenty-one names, with the addition: these, the priests. Of these twenty-one names, fifteen occur in Neh 12:2-7 as chiefs of the priests who came up with Joshua and Zerubbabel from Babylon, and in Neh 12:11-20 as heads of priestly houses. Hence it is obvious that all the twenty-one names are those of heads of priestly classes, who signed the agreement in the names of the houses and families of their respective classes. Seraiah is probably the prince of the house of God dwelling at Jerusalem, mentioned Neh 11:11, who signed in place of the high priest. For further remarks on the orders of priests and their heads, see Neh 12:1.


  Neh 10:10


  (10:11-15)


  The Levites who sealed were: Jeshua the son of Azaniah, Binnui of the sons of Henadad, Kadmiel, and their brethren, fourteen names. Sons of Jeshua and Kadmiel returned, together with seventy-four other Levites, with Zerubbabel and Jeshua; Ezr 2:4; Neh 7:42. Jeshua, Binnui, Kadmiel, and Sherebiah are also named in Neh 12:8 as heads of orders of Levites. Of the rest nothing further is known, but we may regard them as heads of Levitical houses.


  Neh 10:15


  (10:16-29)


  The heads of the people. Forty-four names, thirteen of which are found in the list (Ezra 2) of the kindreds who returned with Zerubbabel; see Ezra 2. The rest are names either of the heads of the different houses into which these kindreds were divided, or of the elders of the smaller towns of Benjamin and Judah. The fact that, while only thirty-three kindreds and placed are enumerated in Ezra 2, forty-four occur here,—although names of kindreds mentioned in Ezra 2, e.g., Shephatiah, Arah, Zaccai, etc., are wanting here,—is to be explained partly by the circumstance that these kindreds included several houses whose different heads all subscribed, and partly by fresh accessions during the course of years to the number of houses.


  Neh 10:29


  (10:30-33)


  All the members of the community acceded to the agreement thus signed by the princes of the people, and the heads of the priests and Levites, and bound themselves by an oath to walk in the law of the Lord, and to separate themselves from the heathen.


  Neh 10:29


  And the rest of the people, the priests, the Levites, the door-keepers, the singers, the Nethinim, and all that had separated themselves from the people of the lands unto the law of God, their wives, their sons, and their daughters, all who had knowledge and understanding, held with their brethren, their nobles, and entered into an oath and curse, etc. מצזיקים is the predicate of the subjects in Neh 10:29 : they were holding with their brethren, i.e., uniting with them in this matter. "The rest of the people, the priests," etc., are the members of the community, exclusive of the princes and heads of the priestly and Levitical orders. The Nethinim, to whom belonged the servants of Solomon (see rem. on Ezr 2:43.), were probably also represented in the assembly by the heads of the Levites. To these are added all who had separated themselves, etc., i.e., the descendants of those Israelites who had been left in the land, and who now joined the new community; see rem. on Ezr 6:21. The connection of נבדּל with אל־תּורת is significant: separated from the heathen to the law of God, i.e., to live according thereto; comp. Ezr 6:21. Not, however, the men only, but also women and children of riper years, acceded to the covenant. כּל־יודע מבין, every one knowing, understanding (מבין and יודע being connected as an asyndeton, to strengthen the meaning), refers to sons and daughters of an age sufficient to enable them to understand the matter. אדּרריהם, their nobles, is connected in the form of an apposition with אחיהם, instead of the adjective האדּירים. The princes and the heads of the community and priesthood are intended. באלה בּוא, to enter into an oath, comp. Eze 17:13. אלה is an oath of self-imprecation, grievous punishments being imprecated in case of transgression; שׁבוּעה, a promissory oath to live conformably with the law. We hence perceive the tenor of the agreement entered into and sealed by the princes. Non subscripsit quidem populus, remarks Clericus, sed ratum habuit, quid-quid nomine totius populi a proceribus factum erat, juravitque id a se observatum iri. Besides the general obligation to observe all the commandments, judgments, and statutes of God, two points, then frequently transgressed, are specially mentioned in Neh 10:31 and Neh 10:23. In Neh 10:31 : that we would not give our daughters to the people of the lands, etc.; see rem. on Ezr 9:2. In Neh 10:32 : that if the people of the land brought wares or any victuals on the Sabbath-day to sell, we would not buy if of them on the Sabbath, or on a holy day; and would let the seventh year lie, and the loan of every hand. The words וגו הארץ עמּי are prefixed absolutely, and are afterwards subordinated to the predicate of the sentence by מהם. מקּחות, wares for sale, from לקח, to take, in the sense of to buy, occurs only here. מהם נקּח, to take from them, i.e., to buy. קדשׁ יום beside שׁבּת means the other holy days, the annual festivals, on which, according to the law, Num 28 and 29, no work was to be done. To the sanctification of the Sabbath pertained the celebration of the sabbatical year, which is therefore named immediately afterwards. The words השׁ את־השּׁנה נטשׁ, to let the seventh year lie, i.e., in the seventh year to let the land lie untilled and unsown, is an abbreviation taken from the language of the law, Exo 28:10. כל־יד משּׁא also depends upon נטּשׁ. This expression (משּׁא, not משּׂא, being the reading of the best editions) is to be explained from Deu 15:2, and means the loan, that which the hand has lent to another; see rem. on Deu 15:2.


  Neh 10:33


  (10:34-40)


  Agreement to provide for the expenses of the temple and its ministers.—If the community seriously intended to walk by the rule of God's law, they must take care that the temple service, as the public worship of the community, should be provided for according to the law and a firm footing and due solemnity thus given to religion. For this purpose, it was indispensable to guarantee the contributions prescribed for the necessary expenses of the temple worship, and the support of its ministers. Hence this entering into a solemn agreement to observe the law was regarded as a suitable occasion for regulating the services prescribed by the law with respect to the temple and its ministers, and mutually binding themselves to their observance.


  Neh 10:33-34


  We ordained for ourselves (עלינוּ, upon us, inasmuch as such things are spoken of as are taken upon one). עלינוּ לתת, to lay upon ourselves the third part of a shekel yearly for the service of the house of our God. It is not said who were to be bound to furnish this contribution, but it is assumed that it was a well-known custom. This appointed payment is evidently only a revival of the Mosaic precept, Exo 30:13, that every man of twenty years of age and upwards should give half a shekel as a תּרוּמה to the Lord,—a tribute which was still paid in Christ's days, Mat 17:24. In consideration, however, of the poverty of the greater portion of the community, it was now lowered to a third of a shekel. The view of Aben Ezra, that a third of a shekel was to be paid in addition to the half shekel levied in conformity with the law, is unsupported by the text. העבודה, the service of the house of God, is not the building and repairs of the temple, but the regular worship. For, according to Neh 10:34, the tax was to be applied to defraying the expenses of worship, to supplying the shew-bread, the continual meat and burnt offerings (Num 28:3-8), the sacrifices for the Sabbaths, new moons (Num 28:9-15), and festivals (Num 28:16-29, 38),—for the קדשׁים, holy gifts, by which, from their position between the burnt-offering and the sin-offering, we may understand the thank-offerings, which were offered in the name of the congregation, as e.g., the two lambs at Pentecost, Lev 23:19, and the offerings brought at feasts of dedication, comp. Exo 24:5; Ezr 6:17,—for the sin-offerings which were sacrificed at every great festival; and finally for all the work of the house of our God, i.e., whatever else was needful for worship (ל must be supplied from the context before כּל־מלאכת). The establishment of such a tax for the expenses of worship, does not justify the view that the contributions promised by Artaxerxes in his edict, Ezr 7:20., of things necessary to worship had ceased, and that the congregation had now to defray the expenses from their own resources. For it may readily be supposed, that besides the assistance afforded by the king, the congregation might also esteem it needful to furnish a contribution, to meet the increased requirements of worship, and thus to augment the revenues of the temple,—the royal alms being limited to a certain amount (see Ezr 7:22).


  Neh 10:35


  "And we cast lots among the priests, the Levites, and the people for the wood-offering, to bring it into the house of our God, after our houses, at times appointed, year by year, to burn upon the altar of the Lord our God, as it is written in the law." In the law we merely find it prescribed that wood should be constantly burning on the altar, and that the priest should burn wood on it every morning, and burn thereon the burnt-offering (Lev 6:12.). The law gave no directions concerning the procuring of the wood; yet the rulers of the people must, at all events, have always provided for the regular delivery of the necessary quantity. Nehemiah now gives orders, as he himself tells us, Neh 13:31, which make this matter the business of the congregation, and the several houses have successively to furnish a contribution, in the order decided by casting lots. The words, "at times appointed, year by year," justify the conclusion that the order was settled for several years, and not that all the different houses contributed in each year.


  Neh 10:36-38


  It was also arranged to contribute the first-fruits prescribed in the law. The infinitive להביא depends on העמדנוּ, and is co-ordinate with לתת, Neh 10:33. The first-fruits of the ground, comp. Exo 23:19; Exo 34:26; Deu 26:2; the first-fruits of all fruit trees, comp. Num 18:13; Lev 19:23; the first-born of our sons who were redeemed according to the estimation of the priest, Num 18:16, and of our cattle (i.e., in the case of the unclean, the required redemption, Exo 13:12., Num 18:15), and the firstlings of the herds and of the flocks, the fat of which was consumed on the altar, the flesh becoming the share of the priests, Num 18:17. In Neh 10:38 the construction is altered, the first person of the imperfect taking the place of the infinitive: and we will bring the first-fruits. ערסות, probably groats or ground flour; see rem. on Num 15:20, etc. תרוּמות, heave-offerings, the offering in this connection, is probably that of wheat and barley, Eze 45:13, or of the fruits of the field, which are suitably followed by the "fruit of all manner of trees." On "the first of the wine and oil," comp. Num 18:12. These offerings of first-fruits were to be brought into the chambers of the house of God, where they were to be kept in store, and distributed to the priests for their support. "And the tithes of our ground (will we bring) to the Levites; and they, the Levites, receive the tithes in all our country towns. (Neh 10:39) And a priest, a son of Aaron, shall be with the Levites when the Levites take tithes; and the Levites shall bring the tithe of the tithes to the house of our God, into the chambers of the treasury." The parenthetical sentences in these verses, המעשׂרים הלויּם והם and הלויּם בּעשׂר, have been variously understood. עשׂר in the Piel and Hiphil meaning elsewhere to pay tithe, comp. Deu 14:22; Deu 26:12; Gen 28:22, many expositors adhere to this meaning in these passages also, and translate Neh 10:38 : for they, the Levites, must give again the tenth (to the priests); and Neh 10:39 : when the Levites give the tenth; while the lxx, Vulgate, Syriac, Rashi, Aben Ezra, Clericus, Bertheau, and others, take עשּׂר and העשׂיר in these sentences as signifying to collect tithe. We prefer the latter view, as giving a more suitable sense. For the remark that the Levites must give back the tenth (Neh 10:38) does not present so appropriate a motive for the demand that the tithes should be paid, as that the tithes are due to the Levites. Still less does the addition, in our agricultural towns, suit the sentence: the Levites must give back the tithe to the priests. Again, the fact that it is not said till Neh 10:39 that the Levites have to give the tenth of the tenth to the priests, speaks still more against this view. A priest is to be present when the Levites take the tenth, so that the share of the priests may not be lessened. On "the tenth of the tenth," comp. Num 18:26. Hezekiah had provided store-chambers in the temple, in which to deposit the tithes, Ch2 31:11.


  Neh 10:39


  Neh 10:39 is confirmatory of the preceding clause: the Levites were to bring the tithe of the tithes for the priests into the chambers of the temple; for thither are both the children of Israel and the Levites, to bring all heave-offerings of corn, new wine, and oil: for there are the holy vessels for the service of the altar (comp. Num 4:15), and the priests that minister, and the doorkeepers and the singers, for whose maintenance these gifts provide. "And we will not forsake the house of our God," i.e., we will take care that the service of God's house shall be provided for; comp. Neh 13:11-14.


  Nehemiah 11


  Neh 11:1


  Neh 11:1 and Neh 11:2 narrate the carrying out of Nehemiah's resolution, Neh 7:4, to make Jerusalem more populous, and follow Neh 7:5 as to matter, but the end of Neh 10 as to time. For while Nehemiah, after the completion of the wall, was occupied with the thought of bringing into the thinly populated capital a larger number of inhabitants, and had for this purpose convoked a public assembly, that a list of the whole Israelite population of the towns of Benjamin and Judah might be taken in hand, the seventh month of the year arrived, in which all the people assembled at Jerusalem to perform those acts of worship and solemnities (described Neh 8-10) in which this month abounded. Hence it was not till after the termination of these services that Nehemiah was able to carry out the measures he had resolved on. For there can be no doubt that Neh 11:1 and Neh 11:2 of the present chapter narrate the execution of these measures. The statement that one in ten of all the people was appointed by lot to dwell in Jerusalem, and the remaining nine in other cities, and that the people blessed the men who showed themselves willing to dwell at Jerusalem, can have no other meaning than, that the inhabitants of Jerusalem were increased in this proportion, and that this was consequently the measure which God had, according to Neh 7:5, put it into Nehemiah's heart to take. The statement taken by itself is indeed very brief, and its connection with Neh 7:5 not very evident. But the brevity and abruptness do not justify Bertheau's view, that these two verses are not the composition of Nehemiah himself, but only an extract from a larger context, in which this circumstance was fully explained. For Nehemiah's style not unfrequently exhibits a certain abruptness; comp. e.g., the commencements of chs. 5 and 6, or the information Neh 13:6, which are no less abrupt, and which yet no one has conceived to be mere extracts from some other document. Besides, as the connection between Neh 7:5 and Neh 11:1 is interrupted by the relation of the events of the seventh month, so, too, is the account of the building of the wall, Neh 4:17; Neh 6:15., and Neh 7:1, interrupted by the insertion of occurrences which took place during its progress. The first sentence, Neh 11:1, "And the rulers of the people dwelt at Jerusalem," cannot be so closely connected with the next, "and the rest of the people cast lots," etc., as to place the rulers in direct contrast to the rest of the people, but must be understood by its retrospect to Neh 7:4, which gives the following contrast: The rulers of the people dwelt at Jerusalem, but few of the people dwelt there; to this is joined the next sentence: and the rest of the people cast lots. The "rest of the people" does not mean the assembled people with the exception of the rulers, but the people with the exception of the few who dwelt at Jerusalem. These cast lots to bring (להביא) one of ten to dwell in Jerusalem. The predicate, the holy city, occurs here and Neh 11:18 for the first time. Jerusalem is so called, on the ground of the prophecies, Joe 3:17 and Isa 48:2, because the sanctuary of God, the temple, was there. בּערים means, in the other cities of Judah and Benjamin. המּתנדּבים, those who showed themselves willing to dwell in Jerusalem, is taken by most expositors in contrast to those who were bound to do this in consequence of the decision of the lot; and it is then further supposed that some first went to Jerusalem of their free choice, and that the lot was then cast with respect to the rest. There are not, however, sufficient grounds for this conclusion, nor yet for the assumption that the decision of the lot was regarded as a constraint. The disposal of the lot was accepted as a divine decision, with which all had, whether willingly or unwillingly, to comply. All who willingly acquiesced in this decision might be designated as מתנדּבים; and these departed to Jerusalem accompanied by the blessings of the people. Individuals are not so much meant, as chiefly fathers of families, who went with their wives and children.


  Neh 11:3


  The inhabitants of Jerusalem and the other cities.—Neh 11:3 The title reads: "These are the heads of the province who dwelt at Jerusalem; and in the cities of Judah dwelt every one in his possession in their cities, Israel, the priests, the Levites, the Nethinim, and the sons of Solomon's servants." המּדינה is, as in Ezr 2:1, the land of Judah, as a province of the Persian kingdom. The repetition of ישׁבוּ after יהוּדה בּערי is not to be understood as contrasting those who dwelt in the cities with the dwellers in Jerusalem in the sense of "but in the cities of Judah dwelt," etc., but is here a mere pleonasm. Even the enumeration of the different classes of inhabitants: Israel, the priests, etc., clearly shows that no such contrast is intended; for Israel, the priests, etc., dwelt not only in Jerusalem, but also, according to Neh 11:20, in the other cities of Judah. And this is placed beyond all doubt by the contents of the list following; the inhabitants of Jerusalem being enumerated vv. 4-24, and the inhabitants of the other cities of Judah and Benjamin, Neh 11:25-36. If, however, this title refers to the whole of the following list, it cannot, as Rambach and others thought, contain only an enumeration of those who, in consequence of the lot, had taken up their residence at Jerusalem, but must be intended as a list of the population of the whole province of Judah in the times of Ezra and Nehemiah. It seems strange that the title should announce המּדינה ראשׁי, while in the list of the inhabitants of Jerusalem are given, besides the heads, the numbers of their brethren, i.e., of the individuals or fathers of families under these heads; and that in the list of the inhabitants of the other cities, only inhabitants of Judah and Benjamin are spoken of. Hence this statement refers a potiori to the heads, including the houses and families belonging to them, while in the case of the other cities it is assumed that the inhabitants of each locality were under a head. With Neh 11:4 begins the enumeration of the heads dwelling in Jerusalem, with their houses; and the first clause contains a special title, which affirms that (certain) of the children of Judah and of the children of Benjamin dwelt at Jerusalem. On the parallel list of the inhabitants of Jerusalem before the captivity, 1 Chron 9:2-34, and its relation to the present list, see the remarks on 1 Chron 9.


  Neh 11:4-6


  Of the children of Judah two heads: Athaiah of the children of Perez (comp. Ch1 2:4), and Maaseiah of the children of Shela. It has been already remarked on Ch1 9:5, that השּׁלני is wrongly pointed, and should be read השּׁלני. כּל־חזה is a proper name, as in Neh 3:15. Athaiah and Maaseiah are not further known. There were in all four hundred and sixty-eight able-bodied men of the sons of Perez, i.e., four hundred and sixty-eight fathers of families of the race of Perez, among whom are probably included the fathers of families belonging to Shela, the younger brother of Perez.


  Neh 11:7


  Of the Benjamites there were two heads of houses: Sallu, and after him Gabbai-Sallai, with nine hundred and twenty-eight fathers of families. Their chief was Joel the son of Zichri, and Jehuda the son of Sennah over the city as second (prefect).


  Neh 11:10


  Of the priests: Jedaiah, Joiarib, and Jachin, three heads of houses, therefore of orders of priests (for בּן before Joiarib probably crept into the text by a clerical error; see rem. on Ch1 9:10); Seraiah, a descendant of Ahitub, as ruler of the house of God, and their brethren, i.e., the eight hundred and twenty-two ministering priests belonging to these three orders. Also Adaiah, of the house or order of Malchiah, and his brethren, two hundred and forty-two fathers of families; and lastly, Amashai, of the order of Immer, with one hundred and twenty-eight brethren, i.e., priests. And their chief was Zabdiel ben Haggedolim (lxx υἱὸς τῶν μεγάλων). עליהם refers to all the before-named priests. לעבות ראשׁים heads of fathers, i.e., of families, Neh 11:13, is striking, for the brethren of Adaiah (אחיו), in number two hundred and forty-two, could not be heads of houses, but only fathers of families. The words seem to have come into the text only by comparing it with Ch1 9:13. If they were genuine, we should be obliged to understand לעבות ראשׁים of fathers of families, contrary to general usage.


  Neh 11:15


  Of Levites, Shemaiah, a descendant of Bunni, with the members of his house; Shabbethai and Jozabad, "of the heads of the Levites over the outward business of the house of God," i.e., two heads of the Levites who had the care of the outward business of the temple, probably charged with the preservation of the building and furniture, and the office of seeing that all things necessary for the temple worship were duly delivered. The names Shabbethai and Jozabad have already occurred, Neh 8:7, as those of two Levites, and are here also personal names of heads of Levites, as the addition הלויּם מראשׁי informs us. As the office of these two is stated, so also is that of those next following in Neh 11:17; whence it appears that Shemaiah, of whom no such particular is given, was head of the Levites charged with attending on the priests at the sacrificial worship (the האלהים בּית מלאכת, Neh 11:22). The three named in Neh 11:17, Mattaniah an Asaphite, Bakbukiah, and Abda a Jeduthunite, are the chiefs of the three Levitical orders of singers. Mattaniah is called התּחלּה ראשׁ, head of the beginning, which gives no meaning; and should probably, as in the lxx and Vulgate, be read התּהלּה ראשׁ: head of the songs of praise,—he praised for who praised, i.e., sounded the Hodu for prayer; comp. Ch1 16:5, where Asaph is called the chief of the band of singers. He is followed by Bakbukiah as second, that is, leader of the second band (מאחיו משׁנה like משׁנהוּ, Ch1 16:5); and Abda the Jeduthunite, as leader of the third. All the Levites in the holy city, i.e., all who dwelt in Jerusalem, amounted to two hundred and eighty-four individuals or fathers of families. The number refers only to the three classes named Neh 11:15-17. For the gatekeepers are separately numbered in Neh 11:19 as one hundred and seventy-two, of the families of Akkub and Talmon.


  Neh 11:20


  Certain special remarks follow in Neh 11:20.—Neh 11:20 states that the rest of the Israelites, priests, and Levites dwelt in all the (other) cities of Judah, each in his inheritance. These cities are enumerated in Neh 11:25.


  Neh 11:21


  The Nethinim dwelt in Ophel, the southern slope of Mount Moriah; see rem. on Neh 3:26. Their chiefs were Zihah and Gispa. ציחה occurs Ezr 2:43, followed by חשׂוּפא, as head of a division of Levites; whence Bertheau tries, but unsuccessfully, to identify the latter name with גּשׁפּא. For it does not follow that, because a division of Nethinim was descended from Hasupha, that Gishpa, one of the chiefs of those Nethinim who dwelt on Ophel, must be the same individual as this Hasupha.


  Neh 11:22-23


  And the overseer (chief) of the Levites at Jerusalem was Uzzi, the son of Bani, of the sons of Asaph, the singers, in the business of the house of God. The מלאכה of the house of God was the duty of the Levites of the house of Shemaiah, Neh 11:15. Hence the remark in the present verse is supplementary to Neh 11:15. The chiefs or presidents of the two other divisions of Levites—of those to whom the outward business was entrusted, and of the singers—are named in Neh 11:16 and Neh 11:17; while, in the case of those entrusted with the business of the house of God, Neh 11:15, the chiefs are not named, probably because they were over the singers, the sons of Asaph, who in Neh 11:15 had not as yet been named. This is therefore done afterwards in Neh 11:22. מלאכת לנגד, coram opere, i.e., circa ea negotia, quae coram in templo exigenda erant (Burm. in Ramb.), does not belong to המּשׁררים, but to הלויּם פּקיד: Uzzi was overseer of the Levites in respect of their business in the house of God, i.e., of those Levites who had the charge of this business. The reason of this is thus given in Neh 11:23 : "for a command of the king was over them, and an ordinance was over the singers concerning the matter of every day." עליהם refers to the Levites. "A command of the king was over them" means: the king had commanded them. This command was concerning בּיומו יום דּבר, the matter of every day. The words stand at the end of the verse, because they refer to the two subjects המּלך and אמנה. אמנה is an arrangement depending upon mutual agreement, a treaty, an obligation entered into by agreement; comp. Neh 10:1. The meaning of the verse is: The every-day matter was laid upon the Levites by the command of the king, upon the singers by an agreement entered into. בּיומו יום דּבר, pensum quotidianum, is correctly explained by Schmid: de rebus necessariis in singulos dies. That we are not to understand thereby the contribution for every day, the rations of food (Ramb., Berth.), but the duty to be done on each day, is obvious from the context, in which not provisions, but the business of the Levites, is spoken of; and Uzzi the Asaphite was placed over the Levites in respect of their business in the house of God, and not in respect of food and drink. The business of the Levites in the house of God was determined by the command of the king; the business of the singers, on the contrary, especially that one of the singers should exercise a supervision over the services of the Levites in worship, was made the matter of an אמנה, an agreement entered into among themselves by the different divisions of Levites. The king is not David, who once regulated the services of the Levites (Ch1 23:4.), but the Persian king Artaxerxes, who is mentioned as המּלך in Neh 11:24; and המּלך מצות undoubtedly refers to the full power bestowed by Artaxerxes upon Ezra to order all that concerned the worship of God at Jerusalem; Ezr 7:12.


  Neh 11:24


  Finally, the official is named who had to transact with the king the affairs of the people, i.e., of the whole Jewish community in Judah and Jerusalem. Pethahiah, a Jew of the descendants of Zerah, was at the king's hand in all matters concerning the people. המּלך ליד can scarcely be understood of a royal commissioner at Jerusalem, but certainly designates an official transacting the affairs of the Jewish community at the hand of the king, at his court.


  Neh 11:25


  The inhabitants of the towns of Judah and Benjamin.—The heads who, with their houses, inhabited country districts are here no longer enumerated, but only the towns, with their adjacent neighbourhoods, which were inhabited by Jews and Benjamites; and even these are but summarily mentioned.


  Neh 11:25-30


  The districts inhabited by the children of Judah. "And with respect to the towns in their fields, there dwelt of the sons of Judah in Kirjath-arba and its daughters," etc. The use of אל as an introductory or emphatic particle is peculiar to this passage, ל ,egassap being elsewhere customary in this sense; comp. Ew. 310, a. אל denotes a respect to something. חצרים, properly enclosures, signifies, according to Lev 25:31, villages, towns, boroughs, without walls. שׂדות, fields, field boundaries. בּנותיה, the villages and estates belonging to a town; as frequently in the lists of towns in the book of Joshua. Kirjath-arba is Hebron, Gen 23:2. Jekabzeel, like Kabzeel, Jos 15:21. חצריה, its enclosed places, the estates belonging to a town, as in Jos 15:45. Jeshua, mentioned only here, and unknown. Moladah and Beth-phelet, Jos 15:26-27. Hazar-shual, i.e., Fox-court, probably to be sought for in the ruins of Thaly; see rem. on Jos 15:28. Beersheba, now Bir es Seba; see rem. on Gen 21:31. Ziklag, at the ancient Asluj, see Jos 15:31. Mekonah, mentioned only here, and unknown. En-rimmon; see rem. on Ch1 4:32. Zareah, Jarmuth, Zanoah, and Adullam in the plains (see Jos 15:33-35), where were also Lachish and Azekah; see on Ch2 11:9.—In Neh 11:30 the whole region then inhabited by Jews is comprised in the words: "And they dwelt from Beer-sheba (the south-western boundary of Canaan) to the valley of Hinnom, in Jerusalem," through which ran the boundaries of the tribes of Benjamin and Judah (Jos 15:8).


  Neh 11:31-35


  The dwellings of the Benjamites. Neh 11:31 The children of Benjamin dwelt from Geba to Michmash, Aija, etc. Geba, according to Kg2 23:8 and Jos 14:10, the northern boundary of the kingdom of Judah, is the half-ruined village of Jibia in the Wady el Jib, three leagues north of Jerusalem, and three-quarters of a league north-east of Ramah (Er Ram); see on Jos 18:24. Michmash (מכמשׁ or מכמס), now Mukhmas, sixty-three minutes north-east of Geba, and three and a half leagues north of Jerusalem; see rem. on Sa1 13:2. Aija (עיּא or עיּת, Isa 10:28), probably one with העי, Jos 7:2; Jos 8:1., the situation of which is still a matter of dispute, Van de Velde supposing it to be the present Tell el Hadshar, three-quarters of a league south-east of Beitin; while Schegg, on the contrary, places it in the position of the present Tayibeh, six leagues north of Jerusalem (see Delitzsch on Isa. at Isa 10:28-32, etc., translation),—a position scarcely according with Isa 10:28., the road from Tayibeh to Michmash and Geba not leading past Migron (Makhrun), which is not far from Beitin. We therefore abide by the view advocated by Krafft and Strauss, that the ruins of Medinet Chai or Gai, east of Geba, point out the situation of the ancient Ai or Ajja; see rem. on Jos 7:2. Bethel is the present Beitin; see on Jos 7:2. The position of Nob is not as yet certainly ascertained, important objections existing to its identification with the village el-Isawije, between Anta and Jerusalem; comp. Valentiner (in the Zeitschrift d. deutsch. morgld. Gesellsch. xii. p. 169), who, on grounds worthy of consideration, transposes Nob to the northern heights before Jerusalem, the road from which leads into the valley of Kidron. Ananiah (ענניה), a place named only here, is conjectured by Van de Velde (after R. Schwartz), Mem. p. 284, to be the present Beit Hanina (Arab. hnı̂nâ), east of Nebi Samwil; against which conjecture even the exchange of ע and ח raises objections; comp. Tobler, Topographie, ii. p. 414. Hazor of Benjamin, supposed by Robinson (Palestine) to be Tell 'Assur, north of Tayibeh, is much more probably found by Tobler, Topographie, ii. p. 400, in Khirbet Arsr, perhaps Assur, Arab. ‛ṣûr, eight minutes eastward of Bir Nebla (between Rama and Gibeon); comp. Van de Velde, Mem. p. 319. Ramah, now er Rm, two leagues north of Jerusalem; see rem. on Jos 18:25. Githaim, whither the Beerothites fled, Sa2 4:3, is not yet discovered. Tobler (dritte Wand. p. 175) considers it very rash to identify it with the village Katanneh in Wady Mansur. Hadid, Ἀδιδά, see rem. on Ezr 2:33. Zeboim, in a valley of the same name (Sa1 13:18), is not yet discovered. Neballat, mentioned only here, is preserved in Beith Nebala, about two leagues north-east of Ludd (Lydda); comp. Rob. Palestine, and Van de Velde, Mem. p. 336. With respect to Lod and Ono, see rem. on Ch1 8:12; and on the valley of craftsmen, comp. Ch1 4:14. The omission of Jericho, Gibeon, and Mizpah is the more remarkable, inasmuch as inhabitants of these towns are mentioned as taking part in the building of the wall (Neh 3:2, Neh 3:7).


  Neh 11:36


  The enumeration concludes with the remark, "Of the Levites came divisions of Judah to Benjamin," which can only signify that divisions of Levites who, according to former arrangements, belonged to Judah, now came to Benjamin, i.e., dwelt among the Benjamites.


  Nehemiah 12


  Nehemiah


  Lists of Priests and Levites. Dedication of the Wall of Jerusalem—Nehemiah 12:1-43


  The list of the inhabitants of the province, Neh 11, is followed by lists of the priests and Levites (Neh 12:1-26). These different lists are, in point of fact, all connected with the genealogical register of the Israelite population of the whole province, taken by Nehemiah (Neh 7:5) for the purpose of enlarging the population of Jerusalem, though the lists of the orders of priests and Levites in the present chapter were made partly at an earlier, and partly at a subsequent period. It is because of this actual connection that they are inserted in the history of the building of the wall of Jerusalem, which terminates with the narrative of the solemn dedication of the completed wall in vv. 27-43.


  Lists of the orders of priests and Levites.—Neh 12:1-9 contain a list of the heads of the priests and Levites who returned from Babylon with Zerubbabel and Joshua. The high priests during five generations are next mentioned by name, Neh 12:10, Neh 12:11. Then follow the names of the heads of the priestly houses in the days of Joiakim the high priest; and finally, Neh 12:22-26, the names of the heads of the Levites at the same period, with titles and subscriptions.


  Neh 12:1-7


  Neh 12:1 contains the title of the first list, Neh 12:1-9. "These are the priests and Levites who went up with Zerubbabel ... and Joshua;" comp. Ezr 2:1-2. Then follow, Neh 12:1, the names of the priests, with the subscription: "These are the heads of the priests and of their brethren, in the days of Joshua." ואחיהם still depends on ראשׁי. The brethren of the priests are the Levites, as being their fellow-tribesmen and assistants. Two-and-twenty names of such heads are enumerated, and these reappear, with but slight variations attributable to clerical errors, as names of priestly houses in Neh 12:12-21, where they are given in conjunction with the names of those priests who, in the days of Joiakim, either represented these houses, or occupied as heads the first position in them. The greater number, viz., 15, of these have already been mentioned as among those who, together with Nehemiah, sealed as heads of their respective houses the agreement to observe the law, Neh 10. Hence the present chapter appears to be the most appropriate place for comparing with each other the several statements given in the books of Nehemiah and Ezra, concerning the divisions or orders of priests in the period immediately following the return from the captivity, and for discussing the question how the heads and houses of priests enumerated in Neh 10 and 12 stand related on the one hand to the list of the priestly races who returned with Zerubbabel and Joshua, and on the other to the twenty-four orders of priests instituted by David. For the purpose of giving an intelligible answer to this question, we first place in juxtaposition the three lists given in Nehemiah, chs. 10 and 12.


  Neh 10:3-9 Neh 12:1-7 Neh 12:12-21 Priests who sealed the Covenant Priests who were Heads of their Houses Priestly Houses and their respective Heads 1. Seraiah 1. Seraiah* SeraiahMeraiah 2. Azariah 2. Jeremiah* Jeremiah Hananiah 3. Jeremiah 3. Ezra* Ezra Meshullam 4. Pashur 4. Amariah* Amariah Jehohanan 5. Amariah 5. Malluch* Meluchi Jonathan 6. Malchijah 6. Hattush* 7. Hattush 7. Shecaniah* Shebaniah Joseph 8. Shebaniah 8. Rehum* Harim Adna 9. Malluch 9. Meremoth* Meraioth Helkai 10. Harim 10. Iddo Idiah Zecariah 11. Meremoth 11. Ginnethon* Ginnethon Meshullam 12. Obadiah 12. Abijah* Abijah Zichri 13. Daniel 13. Miamin* Miniamin 14. Ginnethon 14. Maadiah* Moadiah Piltai 15. Baruch 15. Bilgah* Bilgah Shammua 16. Meshullam 16. Shemaiah* Shemaiah Jehonathan 17. Abijah 17. Joiarib Joiarib Mathnai 18. Mijamin 18. Jedaiah Jedaiah Uzzi 19. Maaziah 19. Sallu Sallai Kallai 20. Bilgai 20. Amok Amok Eber 21. Shemaiah 21. Hilkiah Hilkiah Hashabiah 22. Jedaiah 22. Jedaiah Nethaneel When, in the first place, we compare the two series in Neh 12, we find the name of the head of the house of Minjamin, and the names both of the house and the head, Hattush, between Meluchi and Shebaniah, omitted. In other respects the two lists agree both in the order and number of the names, with the exception of unimportant variations in the names, as מלוּכי (Chethiv, Neh 12:14) for מלּוּך (Neh 12:2); שׁכניה (Neh 12:3) for שׁבניה (Neh 12:14, Neh 10:6); רחם (Neh 12:3), a transposition of חרם (Neh 12:15, Neh 10:6); מריות (Neh 12:15) instead of מרמות (Neh 12:3, Neh 10:6); עדיא (Chethiv, Neh 12:16) instead of עדּוא (Neh 12:4); מיּמין (Neh 12:5) for מנימין (Neh 12:17); מועדיה (Neh 12:17) for מעדיה (Neh 12:4), or, according to a different pronunciation, מעזיה (Neh 10:9); סלּי (Neh 12:20) for סלּוּ (Neh 12:7).—If we next compare the two lists in Neh 12 with that in Neh 10, we find that of the twenty-two names given (Neh 12), the fifteen marked thus * occur also in Neh 10; עזריה, Neh 10:4, being evidently a clerical error, or another form of עזרא, Neh 12:2, Neh 12:13. Of the names enumerated in Neh 10, Pashur, Malchiah, Obadiah, Daniel, Baruch, and Meshullam are wanting in Neh 12, and are replaced by Iddo and the six last: Joiarib, Jedaiah, Sallu, Amok, Hilkiah, and Jedaiah. The name of Eliashib the high priest being also absent, Bertheau seeks to explain this difference by supposing that a portion of the priests refused their signatures because they did not concur in the strict measures of Ezra and Nehemiah. This conjecture would be conceivable, if we found in Neh 10 that only thirteen orders or heads of priests had signed instead of twenty-two. Since, however, instead of the seven missing names, six others signed the covenant, this cannot be the reason for the difference between the names in the two documents (Neh 10, 12), which is probably to be found in the time that elapsed between the making of these lists. The date of the list, Neh 12:1-7, is that of Zerubbabel and Joshua (b.c. 536); that of the other in Neh 12, the times of the high priest Joiakim the son of Joshua, i.e., at the earliest, the latter part of the reign of Darius Hystaspis, perhaps even the reign of Xerxes.


  How, then, are the two lists in Neh 12 and that in Neh 10, agreeing as they do in names, related to the list of the priests who, according to Ezr 2:36-39 and Neh 7:39-42, returned from Babylon with Zerubbabel and Joshua? The traditional view, founded on the statements of the Talmud, is, that the four divisions given in Ezra 2 and Neh 7, "the sons of Jedaiah, the sons of Immer, the sons of Pashur and Harim," were the priests of the four (Davidic) orders of Jedaiah, Immer, Malchijah, and Harim (the second, sixteenth, fifth, and third orders of 1 Chron 24). For the sake of restoring, according to the ancient institution, a greater number of priestly orders, the twenty-two orders enumerated in Neh 12 were formed from these four divisions; and the full number of twenty-four was not immediately completed, only because, according to Ezr 2:61 and Neh 7:63., three families of priests who could not find their registers returned, as well as those before named, and room was therefore left for their insertion in the twenty-four orders: the first of these three families, viz., Habaiah, being probably identical with the eighth class, Abia; the second, Hakkoz, with the seventh class of the same name. See Oehler's before-cited work. p. 184f. But this view is decidedly erroneous, and the error lies in the identification of the four races of Ezr 2:36, on account of the similarity of the names Jedaiah, Immer, and Harim, with those of the second, sixteenth, and third classes of the Davidic division,—thus regarding priestly races as Davidic priestly classes, through mere similarity of name, without reflecting that even the number 4487, given in Ezr 2:36., is incompatible with this assumption. For if these four races were only four orders of priests, each order must have numbered about 1120 males, and the twenty-four orders of the priesthood before the captivity would have yielded the colossal sum of from 24,000 to 26,000 priests. It is true that we have no statement of the numbers of the priesthood; but if the numbering of the Levites in David's times gave the amount of 38,000 males, the priests of that time could at the most have been 3800, and each of the twenty-four orders would have included in all 150 persons, or at most seventy-five priests of the proper age for officiating. Now, if this number had doubled in the interval of time extending to the close of the captivity, the 4487 who returned with Zerubbabel would have formed more than half of the whole number of priests then living, and not merely the amount of four classes. Hence we cannot but regard Jedaiah, Immer, Pashur, and Harim, of Ezr 2:36, as names not of priestly orders, but of great priestly races, and explain the occurrence of three of these names as those of certain of the orders of priests formed by David, by the consideration, that the Davidic orders were names after heads of priestly families of the days of David, and that several of these heads, according to the custom of bestowing upon sons, grandsons, etc., the names of renowned ancestors, bore the names of the founders and heads of the greater races and houses. The classification of the priests in Ezr 2:36. is genealogical, i.e., it follows not the division into orders made by David for the service of the temple, but the genealogical ramification into races and houses. The sons of Jedaiah, Immer, etc., are not the priests belonging to the official orders of Jedaiah, Immer, etc., but the priestly races descended from Jedaiah, etc. The four races (mentioned Ezr 2:36, etc.), each of which averaged upwards of 1000 men, were, as appears from Neh 12:1-7 and Neh 12:12, divided into twenty-two houses. From this number of houses, it was easy to restore the old division into twenty-four official orders. That it was not, however, considered necessary to make this artificial restoration of the twenty-four classes immediately, is seen from the circumstances that both under Joiakim, i.e., a generation after Zerubbabel's return (Neh 12:12-21), only twenty-two houses are enumerated, and under Nehemiah, i.e., after Ezra's return (in Neh 10), only twenty-one heads of priestly houses sealed the document. Whether, and how the full number of twenty-four was completed, cannot, for want of information, be determined. The statement of Joseph. Ant. vii. 14. 7, that David's division into orders continues to this day, affords no sufficient testimony to the fact.


  According, then, to what has been said, the difference between the names in the two lists of Neh 10 and 12 is to be explained simply by the fact, that the names of those who sealed the covenant, Neh 10, are names neither of orders nor houses, but of heads of houses living in the days of Ezra and Nehemiah. Of these names, a portion coincides indeed with the names of the orders and houses, while the rest are different. The coincidence or sameness of the names does not, however, prove that the individuals belonged to the house whose name they bore. On the contrary, it appears from Neh 12:13 and Neh 12:16, that of two Meshullams, one was the head of the house of Ezra, the other of the house of Ginnethon; and hence, in Neh 10, Amariah may have belonged to the house of Malluch, Hattush to the house of Shebaniah, Malluch to the house of Meremoth, etc. In this manner, both the variation and coincidence of the names in Neh 10 and 12 may be easily explained; the only remaining difficulty being, that in Neh 10 only twenty-one, not twenty-two, heads of houses are said to have sealed. This discrepancy seems, indeed, to have arisen from the omission of a name in transcription. For the other possible explanation, viz., that in the interval between Joiakim and Nehemiah, the contemporary of Eliashib, one house had died out, is very far-fetched.


  Neh 12:8-9


  The heads of Levitical houses in the time of Jeshua the high priest.—Of these names we meet, Neh 10:10., with those of Jeshua, Binnui, Kadmiel, and Sherebiah, as of heads who sealed the covenant; while those of Sherebiah, and Jeshua the son (?) of Kadmiel, are again cited in Neh 12:24 as heads of Levites, i.e., of Levitical divisions. The name יהוּדה does not occur in the other lists of Levites in the books of Ezra and Nehemiah, and is perhaps miswritten for הודיּה (Neh 10:10; Neh 13:7). Mattaniah is probably Mattaniah the Asaphite, the son of Micah, the son of Zabdi, head of the first band of singers (Neh 11:17); for he was היּדות על, over the singing of praise. The form היּדות, which should probably be read according to the Keri היּדוּת, is a peculiar formation of an abstract noun; comp. Ewald, 165, b.


  Neh 12:9


  Bakbukiah and Unni (Chethiv ענּו), their brethren, were before them (opposite them) למשׁמרות, at the posts of service, i.e., forming in service the opposite choir. Neh 12:24 forbids us to understand משׁמרות as watch-posts, though the omission of the doorkeepers (comp. Ezr 2:42) is remarkable. Bakbukiah recurs Neh 12:24; the name Unni is not again met with, though there is no occasion, on this account, for the inapt conjecture of Bertheau, that the reading should be וענוּ or ויּענוּ.


  Neh 12:10


  A note on the genealogy of the high-priestly line from Jeshua to Jaddua is inserted, so to speak, as a connecting link between the lists of Levites, to explain the statements concerning the dates of their composition,—dates defined by the name of the respective high priests. The lists given Neh 12:1 were of the time of Jeshua; those from Neh 12:12 and onwards, of the days of Joiakim and his successors. The name יונתן, as is obvious from Neh 12:22 and Neh 12:23, is a clerical error for יוחנן, Johanan, Greek Ἰωάννης, of whom we are told, Joseph. Ant. xi. 7. 1, that he murdered his brother Jesus, and thus gave Bagoses, the general of Artaxerxes Mnemon, an opportunity for taking severe measures against the Jews.


  Neh 12:12


  Neh 12:12-21 contains the list of the priestly houses and their heads, which has been already explained in conjunction with that in Neh 12:1-7. Neh 12:22-26. The list of the heads of the Levites, Neh 12:22 and Neh 12:24, is, according to Neh 12:26, that of the days of Joiakim, and of the days of Nehemiah and Ezra. Whence it follows, that it does not apply only to the time of Joiakim; for though Ezra might indeed have come to Jerusalem in the latter days of Joiakim's high-priesthood, yet Nehemiah's arrival found his successor Eliashib already in office, and the statements of Neh 12:22 and Neh 12:23 must be understood accordingly.


  Neh 12:22


  "With respect to the Levites in the days of Eliashib, Joiada, Johanan, and Jaddua were recorded the heads of the houses, and also (those) of the priests during the reign of Darius the Persian." To judge from the הלויּם with which it commences, this verse seems to be the title of the list of Levites following, while the rest of its contents rather seems adapted for the subscription of the preceding list of priests (Neh 12:12-21). מלכוּת על, under the reign. The use of על with reference to time is to be explained by the circumstance that the time, and here therefore the reign of Darius, is regarded as the ground and soil of that which is done in it, as e.g., ἐπὶ νυκτί, upon night = at night-time. Darius is Darius Nothus, the second Persian monarch of that name; where also the meaning of this verse has been already discussed. In Neh 12:23, the original document in which the list of Levites was originally included, is alluded to as the book of the daily occurrences or events of the time, i.e., the public chronicle, a continuation of the former annals of the kingdom. ימי ועד, and also to the days of Johanan, the son of Eliashib. So far did the official records of the chronicle extend. That Nehemiah may have been still living in the days of Johanan, i.e., in the time of his high-priesthood, has been already shown, p. 95. The statements in Neh 12:22 and Neh 12:23 are aphoristic, and of the nature of supplementary and occasional remarks.


  Neh 12:24


  The names Hashabiah, Sherebiah, Jeshua, and Kadmiel, frequently occur as those of heads of Levitical orders: the two first in Neh 10:12., Ezr 8:18.; the two last in Neh 12:8, Neh 10:10, and Ezr 2:40; and the comparison of these passages obliges us to regard and expunge as a gloss the בּן before Kadmiel. Opposite to these four are placed their brethren, whose office it was "to praise (and) to give thanks according to the commandment of David," etc.: comp. Ch1 16:4; Ch1 23:30; Ch2 5:13; and בּמצות ד, Ch2 29:25. משׁמר לעמּת משׁמר, ward opposite ward, elsewhere used of the gatekeepers, Ch1 26:16, is here applied to the position of the companies of singers in divine worship. The names of the brethren, i.e., of the Levitical singers, follow, Neh 12:25, where the first three names must be separated from those which follow, and combined with Neh 12:24. This is obvious from the consideration, that Mattaniah and Bakbukiah are mentioned in Neh 11:17 as presidents of two companies of singers, and with them Abda the Jeduthunite, whence we are constrained to suppose that עבדיה is only another form for עבדּא of Neh 11:17. According, then, to what has been said, the division into verses must be changed, and Neh 12:25 should begin with the name משׁלּם. Meshullam, Talmon, and Akkub are chiefs of the doorkeepers; the two last names occur as such both in Neh 11:19 and Ezr 2:42, and even so early as Ch1 9:17, whence we perceive that these were ancient names of races of Levitical doorkeepers. In Ezr 2:42 and Ch1 9:17, שׁלוּם, answering to משׁלּם of the present verse, is also named with them. The combination משׁמר שׁוערים שׁמרים is striking: we should at least have expected משׁמר שׁמרים שׁוערים, because, while שׁוערים cannot be combined with משׁמר, שׁמרים may well be so; hence we must either transpose the words as above, or read according to Neh 11:19, בּשּׁערים שׁמרים. In the latter case, בּשּׁערים is more closely defined by the apposition השּׁערים בּאספּי: at the doors, viz., at the treasure-chambers of the doors. On 'acupiym, see rem. on Ch1 26:15, Ch1 26:17.


  Neh 12:26


  Neh 12:26 is the final subscription of the two lists in Neh 12:12-21 and Neh 12:24, Neh 12:25.


  Neh 12:27


  The dedication of the wall of Jerusalem.—The measures proposed for increasing the numbers of the inhabitants of Jerusalem having now been executed (Neh 7:5 and Neh 11:1.), the restored wall of circumvallation was solemnly dedicated. Neh 12:27-29 treat of the preparations for this solemnity.


  Neh 12:27


  At the dedication (i.e., at the time of, בּ denoting nearness of time) they sought the Levites out of all their places, to bring them to Jerusalem to keep the dedication. Only a portion of the Levites dwelt in Jerusalem (Neh 11:15-18); the rest dwelt in places in the neighbourhood, as is more expressly stated in Neh 12:28 and Neh 12:29. ושׂמחה, to keep the dedication and joy, is not suitable, chiefly on account of the following וּבתודות, and with songs of praise. We must either read בּשׂמחה, dedication with joy (comp. Ezr 6:16), or expunge, with the lxx and Vulgate, the ו before בּתודות. בּ must be repeated before מצלתּים from the preceding words. On the subject, comp. Ch1 13:8; Ch1 15:16, and elsewhere.


  Neh 12:28-29


  And the sons of the singers, i.e., the members of the three Levitical companies of singers (comp. Neh 12:25 and Neh 11:17), gathered themselves together, both out of the Jordan valley round about Jerusalem, and the villages (or fields, חצרים, comp. Lev 25:31) of Netophathi, and from Beth-gilgal, etc. הכּכּר does not mean the district round Jerusalem, the immediate neighbourhood of the city (Bertheau). For, according to established usage, הכּכּר is used to designate the Jordan valley (see rem. on Neh 3:22); and ירוּשׁלים סביבות is here added to limit the כּכּר,—the whole extent of the valley of the Jordan from the Dead Sea to the Sea of Galilee not being intended, but only its southern portion in the neighbourhood of Jericho, where it widens considerably westward, and which might be said to be round about Jerusalem. The villages of Netophathi (comp. Ch1 9:16) are the villages or fields in the vicinity of Netopha, i.e., probably the modern village of Beit Nettif, about thirteen miles south-west of Jerusalem: comp. Rob. Palestine; Tobler, dritte Wand. p. 117, etc.; and V. de Velde, Mem. p. 336. Bertheau regards Beth-gilgal as the present Jiljilia, also called Gilgal, situate somewhat to the west of the road from Jerusalem to Nablous (Sichem), about seventeen miles north of the former town. This view, is, however, questionable, Jiljilia being apparently too distant to be reckoned among the סביבות of Jerusalem. "And from the fields of Geba and Azmaveth." With respect to Geba, see rem. on Neh 11:31. The situation of Azmaveth is unknown; see rem. on Ezr 2:24. For the singers had built them villages in the neighbourhood of Jerusalem, and dwelt, therefore, not in the before-named towns, but in villages near them.


  Neh 12:30


  The dedication began with the purification of the people, the gates, and the wall, by the priests and Levites, after they had purified themselves. This was probably done, judging from the analogy of Ch2 29:20, by the offering of sin-offerings and burnt-offerings, according to some special ritual unknown to us, as sacrifices of purification and dedication. This was followed by the central-point of the solemnity, a procession of two bands of singers upon the wall (Neh 12:31-42).


  Neh 12:31-34


  Nehemiah brought up the princes of Judah upon the wall, and appointed two great companies of those who gave thanks, and two processions. These went each upon the wall in different directions, and stopped opposite each other at the house of God. The princes of Judah are the princes of the whole community,—Judah being used in the sense of יהוּדים, Neh 4:2. לחומה מעל, upwards to the wall, so that they stood upon the wall. העמיד, to place, i.e., to cause to take up a position, so that those assembled formed two companies or processions. תודה, acknowledgement, praise, thanks, and then thankofferings, accompanied by the singing of psalms and thanksgivings. Hence is derived the meaning: companies of those who gave thanks, in Neh 12:31, Neh 12:38, Neh 12:40. ותהלכת, et processiones, solemn processions, is added more closely to define תודה. The company of those who gave thanks consisted of a number of Levitical singers, behind whom walked the princes of the people, the priests, and Levites. At the head of one procession went Ezra the scribe (Neh 12:36), with one half of the nobles; at the head of the second, Nehemiah with the other half (Neh 12:38). The one company and procession went to the right upon the wall. Before ליּמין we must supply, "one band went" (הולכת האחת התּודה), as is evident partly from the context of the present verse, partly from Neh 12:38. These words were probably omitted by a clerical error caused by the similarity of תּהלכת to הולכת. Thus the first procession went to the right, i.e., in a southerly direction, upon the wall towards the dung-gate (see rem. on Neh 3:14); the second, Neh 12:38, went over against the first (למאל), i.e., in an opposite direction, and therefore northwards, past the tower of the furnaces, etc. The starting-point of both companies and processions is not expressly stated, but may be easily inferred from the points mentioned, and can have been none other than the valley-gate, the present Jaffa gate (see rem. on Neh 2:13). Before a further description of the route taken by the first company, the individuals composing the procession which followed it are enumerated in Neh 12:32-36. After them, i.e., after the first company of them that gave thanks, went Hoshaiah and half of the princes of Judah. Hoshaiah was probably the chief of the one half of these princes. The seven names in Neh 12:33 and Neh 12:34 are undoubtedly the names of the princes, and the ו before עזריה is explicative: even, namely. Bertheau's remark, "After the princes came the orders of priests, Azariah," etc., is incorrect. It is true that of these seven names, five occur as names of priests, and heads of priestly houses, viz.: Azariah, Neh 10:2; Neh 12:1; Meshullam, Neh 10:7; Shemaiah, Neh 10:8 and Neh 12:6; and Jeremiah, Neh 12:1. But even if these individuals were heads of priestly orders, their names do not here stand for their orders. Still less do Judah and Benjamin denote the half of the laity of Judah and Benjamin, as Bertheau supposes, and thence infers that first after the princes came two or three orders of priests, then half of the laity of Judah and Benjamin, and then two more orders of priests. Neh 12:38, which is said to give rise to this view, by no means confirms it. It is true that in this verse העם חצי, besides Nehemiah, are stated to have followed the company of those who gave thanks; but that העם in this verse is not used to designate the people as such, but is only a general expression for the individuals following the company of singers, is placed beyond doubt by Neh 12:40, where העם is replaced by הסּגנים חצי; while, beside the half of the rulers, with Nehemiah, only priests with trumpets and Levites with stringed instruments (Neh 12:41) are enumerated as composing the second procession. Since, then, the priests with trumpets and Levites with musical instruments are mentioned in the first procession (Neh 12:35 and Neh 12:36), the names enumerated in Neh 12:33 and Neh 12:34 can be only those of the one half of the סגנים of the people, i.e., the one half of the princes of Judah. The princes of Judah, i.e., of the Jewish community, consisted not only of laymen, but included also the princes, i.e., heads of priestly and Levitical orders; and hence priestly and Levitical princes might also be among the seven whose names are given in Neh 12:33 and Neh 12:34. A strict severance, moreover, between lay and priestly princes cannot be made by the names alone; for these five names, which may designate priestly orders, pertain in other passages to laymen, viz.: Azariah, in Neh 3:23; Ezra, as of the tribe of Judah, Ch1 4:17; Meshullam, Neh 3:4; Neh 10:21, and elsewhere; Shemaiah, Ezr 6:13; Ezr 10:31; Ch1 3:22; Ch1 4:37 (of Judah), Ch1 5:4 (a Reubenite), and other passages (this name being very usual; comp. Simonis Onomast. p. 546); Jeremiah, Ch1 5:24 (a Manassite), Neh 12:4 (a Benjamite), Neh 12:10 (a Gadite). Even the name Judah is met with among the priests (Neh 12:36), and among the Levites, Neh 12:8, comp. also Neh 11:9, and that of Benjamin, Neh 3:23 and Ezr 10:32. In the present verses, the two names are not those of tribes, but of individuals, nomina duorum principum (R. Sal.).


  Neh 12:35-36


  The princes of the congregation were followed by certain "of the sons of the priests" (seven in number, to judge from Neh 12:41) with trumpets; also by Jonathan the son of Zechariah, who, as appears from the subsequent ואחיו, was at the head of the Levitical musicians, i.e., the section of them that followed this procession. His brethren, i.e., the musicians of his section, are enumerated in Neh 12:36,—eight names being given, among which are a Shemaiah and a Judah. "With the musical instruments of David, the man of God:" comp. Ch2 29:26; Ch1 15:16; Ch1 23:5; Ezr 3:10. "And Ezra the scribe before them," viz., before the individuals enumerated from Neh 12:32, immediately after the company of those who gave thanks, and before the princes, like Nehemiah, Neh 12:38.


  Neh 12:37-42


  After this insertion of the names of the persons who composed the procession, the description of the route it took is continued. From "upon the wall, towards the dung-gate (Neh 12:31), it passed on" to the fountain-gate; and נגדּם, before them (i.e., going straight forwards; comp. Jos 6:5, Jos 6:20; Amo 4:3), they went up by the stairs of the city of David, the ascent of the wall, up over the house of David, even unto the water-gate eastward. These statements are not quite intelligible to us. The stairs of the city of David are undoubtedly "the stairs that lead down from the city of David" (Neh 3:15). These lay on the eastern slope of Zion, above the fountain-gate and the Pool of Siloam. לחומה המּעלה might be literally translated "the ascent to the wall," as by Bertheau, who takes the sense as follows: (The procession) went up upon the wall by the ascent formed by these steps at the northern part of the eastern side of Zion. According to this, the procession would have left the wall by the stairs at the eastern declivity of Zion, to go up upon the wall again by this ascent. There is, however, no reason for this leaving of the wall, and that which Bertheau adduces is connected with his erroneous transposition of the fountain-gate to the place of the present dung-gate. לחומה המּעלה seems to be the part of the wall which, according to Neh 3:19, lay opposite the המּקצוע הנּשׁק עלת, a place on the eastern edge of Zion, where the wall was carried over an elevation of the ground, and where consequently was an ascent in the wall. Certainly this cannot be insisted upon, because the further statement דויד לבית מעל is obscure, the preposition ל מעל admitting of various interpretations, and the situation of the house of David being uncertain. Bertheau, indeed, says: "ועד in the following words corresponds with מעל before דויד לבית: a wall over the house of David is not intended; and the meaning is rather, that after they were come as far as the wall, they then passed over the house of David, i.e., the place called the house of David, even to the water-gate." But the separation of מעל from דויד לבית is decidedly incorrect, ל מעל being in the preceding and following passages always used in combination, and forming one idea: comp. Neh 12:31 (twice) and Neh 12:38 and Neh 12:39. Hence it could scarcely be taken here in Neh 12:37 in a different sense from that which it has in Neh 12:31 and Neh 12:38. Not less objectionable is the notion that the house of David is here put for a place called the house of David, on which a palace of David formerly stood, and where perhaps the remains of an ancient royal building might still have been in existence. By the house of David is meant, either the royal palace built (according to Thenius) by Solomon at the north-eastern corner of Zion, opposite the temple, or some other building of David, situate south of this palace, on the east side of Zion. The former view is more probable than the latter. We translate לבית ד מעל, past the house of David. For, though לחומה מעל must undoubtedly be so understood as to express that the procession went upon the wall (which must be conceived of as tolerably broad), yet למגדּל מעל, Neh 12:38, can scarcely mean that the procession also went up over the tower which stood near the wall. In the case of the gates, too, ל מעל cannot mean over upon; for it is inconceivable that this solemn procession should have gone over the roof of the gates; and we conclude, on the contrary, that it passed beside the gates and towers. Whether the route taken by the procession from the house of David to the water-gate in the east were straight over the ridge of Ophel, which ran from about the horse-gate to the water-gate, or upon the wall round Ophel, cannot be determined, the description being incomplete. After the house of David, no further information as to its course is given; its halting-place, the water-gate, being alone mentioned.


  The route taken by the second company is more particularly described.—Neh 12:38 and Neh 12:39. "And the second company of them that gave thanks, which went over against, and which I and the (other) half of the people followed, (went) upon the wall past the tower of the furnaces, as far as the broad wall; and past the gate of Ephraim, and past the gate of the old (wall), and past the fish-gate, and past the tower Hananeel and the tower Hammeah, even to the sheep-gate: and then took up its station at the prison-gate." למואל (in the form with א only here; elsewhere מול, Deu 1:1, or מוּל), over against, opposite, sc. the first procession, therefore towards the opposite side, i.e., to the left; the first having gone to the right, viz., from the valley-gate northwards upon the northern wall. וגו אחריה ואני (and I behind them) is a circumstantial clause, which we may take relatively. The order of the towers, the lengths of wall, and the gates, exactly answer to the description in Neh 3:1-12, with these differences:—a. The description proceeds from the sheep-gate in the east to the valley-gate in the west; while the procession moved in the opposite direction, viz., from the valley-gate to the sheep-gate. b. In the description of the building of the wall, Neh 3, the gate of Ephraim is omitted (see rem. on Neh 3:8). c. In the description, the prison-gate at which the procession halted is also unmentioned, undoubtedly for the same reason as that the gate of Ephraim is omitted, viz., that not having been destroyed, there was no need to rebuild it. המּטּרה שׁער is translated, gate of the prison or watch: its position is disputed; but it can scarcely be doubted that המּטּרה is the court of the prison mentioned Neh 3:25 (המּטּרה חצר), by or near the king's house. Starting from the assumption that the two companies halted or took up positions opposite each other, Hupfeld (in his before-cited work, p. 321) transposes both the court of the prison and the king's house to the north of the temple area, where the citadel. בּירה, βᾶρις, was subsequently situated. But "this being forbidden," as Arnold objects (in his before-cited work, p. 628), "by the order in the description of the building of the wall, Neh 3:25, which brings us absolutely to the southern side," Bertheau supposes that the two processions which would arrive at the same moment at the temple,—the one from the north-east, the other from the south-east,—here passed each other, and afterwards halted opposite each other in such wise, that the procession advancing from the south-west stood on the northern side, and that from the north-west at the southern side of the temple area. This notion, however, having not the slightest support from the text, nor any reason appearing why the one procession should pass the other, it must be regarded as a mere expedient. In Neh 12:40 it is merely said, the two companies stood in the house of God; and not even that they stood opposite each other, the one on the north, the other on the south side of the temple. Thus they may have stood side by side, and together have praised the Lord. Hence we place the prison-gate also on the south-eastern corner of the temple area, and explain the name from the circumstance that a street ran from this gate over Ophel to the court of the prison near the king's house upon Zion, which, together with the gate to which it led, received its name from the court of the prison. Not far from the prison-gate lay the water-gate in the east, near which was an open space in the direction of the temple area (Neh 8:1). On this open space the two companies met, and took the direction towards the temple, entering the temple area from this open space, that they might offer their thank-offerings before the altar of burnt-offering (Neh 12:43). Besides, the remark upon the position of the two companies (Neh 12:40) anticipates the course of events, the procession following the second company being first described in Neh 12:40-42. At the end of Neh 12:40 the statement of Neh 12:38—I and the half of the people behind—is again taken up in the words: I and the half of the rulers with me. The סגנים are, as in Neh 12:32, the princes of the congregation, who, with Nehemiah, headed the procession that followed the company of those who gave thanks. Then followed (Neh 12:41) seven priests with trumpets, whose names are given, answering to the sons of the priests with trumpets (Neh 12:36) in the first procession. These names are all met with elsewhere of other persons. These were succeeded, as in Neh 12:36, by eight Levites—eight individuals, and not eight divisions (Bertheau). And the singers gave forth sound, i.e., of voices and instruments,—whether during the circuit or after the two companies had take their places at the temple, is doubtful. The president of the Levitical singers was Jezrahiah.


  Neh 12:43


  The solemnity terminated with the offering of great sacrifices and a general festival of rejoicing. In the matter of sacrificing, the person of Nehemiah would necessarily recede; hence he relates the close of the proceedings objectively, and speaks in the third person, as he had done when speaking of the preparations for them, Neh 12:27, etc., only using the first (Neh 12:31, Neh 12:38, Neh 12:40) person when speaking of what was appointed by himself, or of his own position. The זבהים were chiefly thank-offerings which, terminating in feasting upon the sacrifices,—and these feasts in which the women and children participated,—contributed to the enhancement of the general joy, the joy which God had given them by the success He had accorded to their work of building their wall. For a description of their rejoicing, comp. Ch2 20:27; Ezr 6:22, and Neh 3:13.


  Neh 12:44


  The joint efforts of Nehemiah and Ezra succeeded both in restoring the enactments of the law for the performance and maintenance of the public worship, and in carrying out the separation of the community from strangers, especially by the dissolution of unlawful marriages (Neh 12:44-13:3). When Nehemiah, however, returned to the king at Babylon, in the thirty-second year of Artaxerxes, and remained there some time, the abuses which had been abolished were again allowed by the people. During Nehemiah's absence, Eliashib the priest prepared a chamber in the fore-court of the temple, as a dwelling for his son-in-law Tobiah the Ammonite. The delivery of their dues to the Levites (the first-fruits and tenths) was omitted, and the Sabbath desecrated by field-work and by buying and selling in Jerusalem; Jews married Ashdodite, Ammonitish, and Moabitish wives; even a son of the high priest Joiada allying himself by marriage with Sanballat the Horonite. All these illegal acts were energetically opposed by Nehemiah at his return to Jerusalem, when he strove both to purify the congregation from foreigners, and to restore the appointments of the law with respect to divine worship (13:4-31).


  The narration of these events and of the proceedings of Nehemiah in the last section of this book, is introduced by a brief summary (in Neh 12:44-13:3) of what was done for the ordering of divine worship, and for the separation of Israel from strangers; and this introduction is so annexed to what precedes, not only by the formula ההוּא בּיּום (Neh 12:33 and Neh 13:1), but also by its contents, that it might be regarded as a summary of what Nehemiah had effected during his first stay at Jerusalem. It is not till the connective מזּה ולפני, "and before this" (Neh 13:4), with which the recital of what occurred during Nehemiah's absence from Jerusalem, in the thirty-second year of Artaxerxes, beings, that we perceive that this description of the restored legal appointments relates not only to the time before the thirty-second year of Artaxerxes, but applies also to that of Nehemiah's second stay at Jerusalem, and bears only the appearance of an introduction, being in fact a brief summary of all that Nehemiah effected both before and after the thirty-second year of Artaxerxes. This is a form of statement which, is to be explained by the circumstance that Nehemiah did not compile this narrative of his operations till the evening of his days.


  Neh 12:44


  The reformations in worship and in social life effected by Nehemiah.—Neh 12:44-47. Appointments concerning divine worship. Neh 12:44. And at that time were certain appointed over the chambers of store-places for the heave-offerings, the first-fruits, and the tenths, to gather into them, according to the fields of the cities, the portions appointed by the law for the priests and Levites. Though the definition of time ההוּא בּיּום corresponds with the ההוּא בּיּום of Neh 12:43, it is nevertheless used in a more general sense, and does not refer, as in Neh 12:43, to the day of the dedication of the wall, but only declares that what follows belongs chiefly to the time hitherto spoken of. יום means, not merely a day of twelve or twenty-four hours, but very frequently stands for the time generally speaking at which anything occurs, or certum quoddam temporis spatium; and it is only from the context that we can perceive whether יום is used in its narrower or more extended meaning. Hence ההוּא בּיּום is often used in the historical and prophetical books, de die, or de tempore modo memorato, in contradistinction to הזּה היּום, the time present to the narrator; comp. Sa1 27:6; Sa1 30:25, and the discussion in Gesen. Thes. p. 369. That the expression refers in the present verse not to any particular day, but to the time in question generally, is obvious from the whole statement, Neh 12:44-47. לאוצרות נשׁכות are not chambers for the treasures, i.e., treasure-chambers; but both here and Neh 13:12, אוצרות signify places where stores are kept, magazines; hence: these are chambers for store-places for the heave-offerings, etc.; comp. Neh 10:38-39. With respect to נשׁכות, see rem. on Neh 3:30. הערים לשׂדי, according to the fields of the cities, according to the delivery of the tenth of the crop from the fields of the different cities. These contributions necessitated the appointment of individuals to have the care of the store-chambers; "for Judah rejoiced in the priests and the Levites who were ministering," and therefore contributed willingly and abundantly "the portions of the law," i.e., the portions prescribed in the law. The form מנאות is exchanged for מניות, Neh 12:47 and Neh 13:10. האמדים is a shorter expression for יהוה לפני האמדים, Deu 10:8 : standing before the Lord, i.e., ministering.


  Neh 12:45


  And they cared for the care of their God, etc.; i.e., they observed all that was to be observed, both with respect to God and with respect to purification, i.e., they faithfully and punctually performed their office. On משׁמרת שׁמר, see rem. on Gen 26:5 and Lev 8:35. "And (so also) the singers and doorkeepers," i.e., they, too, observed the duties incumbent on them. This must be mentally supplied from the beginning of the verse. "According to the commandment of David and of Solomon his son;" comp. Ch2 8:14 and Ch1 24:26. ו must be inserted before שׁלמה, as in the lxx and Vulgate, after the analogy of Ch2 33:7 and Ch2 35:4; for an asyndeton would be here too harsh. As ו is here omitted, so does it also appear superfluously before אסף, Neh 12:46, probably by a clerical error. The verse can be only understood as saying: "for in the days of David, Asaph was of old chief of the singers, and of the songs of praise, and of the thanksgiving unto God." ו before Asaph is here out of place; for to take it as introducing a conclusion: in the days of David, therefore, was Asaph ... seems unnatural. The ו probably came into the text through a reminiscence of Ch2 29:30 and Ch2 35:15. The matter, however, of these passages is consistent with the naming of David and Asaph, while such a co-ordination is unsuitable in the present passage. The Masoretes have indeed attempted to make sense of the words by altering the singular ראשׁ into the plural ראשׁי; but the Keri ראשׁי is nothing more than a worthless conjecture, arising partly from the unsuitableness of ו before אסף, and partly from the consideration that Henan and Ethan were, as well as Asaph, chiefs of bands of singers. Nehemiah, however, was not concerned in this passage about exactness of statement,—the mention of Asaph as chief of the singers being quite sufficient for the purpose of his remark, that from the times of David onward orders of singers had existed.—In Neh 12:47 this subject is concluded by the general statement that all Israel, i.e., the whole community, in the days of Zerubbabel and Nehemiah, gave the portions prescribed in the law for the ministers of the sanctuary, singers, doorkeepers, Levites, and priests. מקדּישׁים, they were sanctifying, i.e., consecrabant. הקדּישׁ, to sanctify, said of the bringing of gifts and dues to the ministers of the sanctuary; comp. Ch1 26:27; Lev 27:14. On the matter itself, comp. Neh 10:38. and Num 18:26-29.


  Nehemiah 13


  Neh 13:1


  Public reading of the law, and separation from strangers.—Neh 13:1. At a public reading of the law, it was found written therein, that no Ammonite or Moabite should come into the congregation of God, because they met not the children of Israel with bread and with water, but hired Balaam to curse them, though God turned the curse into a blessing. This command, found in Deu 23:4-6, is given in full as to matter, though slightly abbreviated as to form. The sing. ישׂכּר relates to Balak king of Moab, Num 22:2., and the suffix of עליו to Israel as a nation; see the explanation of Deu 23:4.


  Neh 13:3


  This law being understood, all strangers were separated from Israel. ערב is taken from Exo 12:38, where it denotes the mixed multitude of non-Israelitish people who followed the Israelites at their departure from Egypt. The word is here transferred to strangers of different heathen nationalities living among the Israelites. The date of the occurrence here related cannot be more precisely defined from the ההוּא בּיּום. Public readings of the law frequently took place in those days, as is obvious from Neh 8 and 9, where we learn that in the seventh month the book of the law was publicly read, not only on the first and second days, but also daily during the feast of tabernacles, and again on the day of prayer and fasting on the twenty-fourth of the month. It appears, however, from מזּה לפני, Neh 13:4, compared with Neh 13:6, that the reading Neh 13:1-3 took place in the interval between Nehemiah's first and second stay at Jerusalem. This view is not opposed by the facts mentioned Neh 13:4. and 23f. The separation of the ערב could not be carried out at once; and hence, notwithstanding repeated resolutions to sever themselves from strangers (Neh 9:2; Neh 10:31), cases to the contrary might be discovered, and make fresh separations needful.


  Neh 13:4


  Nehemiah, on his return to Jerusalem, reforms the irregularities that had broken out during his absence.—Neh 13:4-9. While Nehemiah was at Babylon with King Artaxerxes, Eliashib the high priest had given up to his relative, Tobiah the Ammonite (Neh 2:10; Neh 4:3, and elsewhere), a large chamber in the temple, i.e., in the fore-court of the temple (v. 7), probably for his use as a dwelling when he visited Jerusalem (see rem. on v. 8). On his return, Nehemiah immediately cast all the furniture of Tobiah out of this chamber, purified the chambers, and restored them to their proper use as a magazine for the temple stores. מזּה לפני, before this (comp. Ewald, 315, c), refers to the beforementioned separation of the ערב from Israel (Neh 13:3). Eliashib the priest is probably the high priest of that name (Neh 3:1; Neh 12:10, Neh 12:22). This may be inferred from the particular: set over (he being set over) the chambers of the house of our God; for such oversight of the chambers of the temple would certainly be entrusted to no simple priest, though this addition shows that this oversight did not absolutely form part of the high priest's office. For נתן, in the sense of to set, to place over, comp. Kg1 2:35; the construction with בּ instead of על is, however, unusual, but may be derived from the local signification of בּ, upon, over. Ewald and Bertheau are for reading לשׁכת instead of the sing. לשׁכּת, because in Neh 13:5 it is not הלּשׁכּה that is spoken of, but a large chamber. לשׁכּת may, however, be also understood collectively. Eliashib, being a relation of Tobiah (קרוב like Rut 2:20), prepared him a chamber. The predicate of the sentence, Neh 13:4, follows in Neh 13:5 with ויּעשׂ, in the form of a conclusion following the accessory sentence of the subject. How Tobiah was related to Eliashib is nowhere stated. Bertheau conjectures that it was perhaps only through the circumstance that Johanan, the son of Tobiah, had married a daughter of Meshullam ben Berechiah (Neh 6:18), who, according to Neh 3:30, was a priest or Levite, and might have been nearly related to the high priest. "A great chamber," perhaps made so by throwing several chambers into one, as older expositors have inferred from Neh 13:9, according to which Nehemiah, after casting out the goods of Tobiah, had the chambers (plural) cleansed. The statement also in Neh 13:5, that there (in this great chamber) were aforetime laid up not only the meat-offerings (i.e., oil and flour, the materials for them), the incense, and the sacred vessels, but also the tithe of the corn, the new wine, and the oil, and the heave-offerings of the priests, seems to confirm this view. This tenth is designated as הלויּם מצות, the command of the Levites, i.e., what was apportioned to the Levites according to the law, the legal dues for which משׁפּט is elsewhere usual; comp. Deu 18:3; Sa1 2:13. The heave-offering of the priest is the tenth of their tenth which the Levites had to contribute, Neh 10:39.


  Neh 13:6


  In all this, i.e., while this was taking place, I was not in Jerusalem; for in the thirty-second year of Artaxerxes I went to the king, and after the lapse of some days I entreated the king (נשׁאל like Sa1 20:6, Sa1 20:28). What he entreated is not expressly stated; but it is obvious from what follows, "and I came to Jerusalem," that it was permission to return to Judea. Even at his first journey to Jerusalem, Nehemiah only requested leave to make a temporary sojourn there, without giving up his post of royal cup-bearer; comp. Neh 2:5. Hence, after his twelve years' stay in Jerusalem, he was obliged to go to the king and remain some time at court, and then to beg for fresh leave of absence. How long he remained there cannot be determined,—ימים לקץ, after the lapse of days, denoting no definite interval; comp. Gen 4:3. The view of several expositors, that ימים means a year, is devoid of proof. The stay of Nehemiah at court must have lasted longer than a year, since so many illegal acts on the part of the community as Nehemiah on his return discovered to have taken place, could not have occurred in so short a time. Artaxerxes is here called king of Babylon, because the Persian kings had conquered the kingdom of Babylon, and by this conquest obtained dominion over the Jews. Nehemiah uses this title to express also the fact that he had travelled to Babylon.


  Neh 13:7


  At his return he directed his attention to the evil committed by Eliashib in preparing a chamber in the court of the temple (בּ הבין like Ezr 8:15) for Tobiah.


  Neh 13:8


  This so greatly displeased him, that he cast out all the household stuff of Tobiah, and commanded the chamber to be purified, and the vessels of the house of God, the meat-offering and the frankincense, and probably the tenths and heave-offerings also, the enumeration being here only abbreviated, to be again brought into it. From the words household stuff, it appears that Tobiah used the chamber as a dwelling when he came from time to time to Jerusalem.


  Neh 13:10


  The payment of dues to the Levites, and the delivery of the tenths and first-fruits, had also been omitted.—Neh 13:10. "And I perceived that the portions of the Levites had not been given; and the Levites and singers who had to do the work, were fled every one to his field." The Levites, i.e., the assistants of the priests, the singers, and also the porters, who are not expressly mentioned in this passage, were accustomed to receive during the time of their ministry their daily portions of the tenths and first-fruits (Neh 12:47). When then these offerings were discontinued, they were obliged to seek their maintenance from the fields of the towns and villages in which they dwelt (Neh 12:28.), and to forsake the service of the house of God. This is the meaning of the בּרח, to flee to the fields.


  Neh 13:11-12


  "Then I contended with the rulers, and said, Why is the house of God forsaken?" It was the duty of the סגנים, the heads of the community (comp. Neh 2:16), to see that the tithes, etc., were regularly brought to the house of God. Hence Nehemiah rebukes them by asking: Why is the house of God forsaken? i.e., through the non-delivery of the dues. On נעזב, comp. Neh 10:39. This rebuke made the impression desired. Nehemiah assembled the Levites and set them in their place (comp. Neh 9:3; Ch2 30:16; Ch2 35:10), i.e., he brought them back to the performance of their official duties, and (Neh 13:12) all Judah (the whole community) brought the tithe of the corn, etc., into the store-chambers of the temple; comp. Neh 10:38. Ch2 11:11.


  Neh 13:13-14


  "And I appointed as managers of the stores (or storehouses, i.e., magazines) Shemaiah the priest," etc. ואוצרה, Hiphil, for אוצירה, is a denominative from אוצר, to set some one over the treasures. Whether Shemaiah and Zadok are the individuals of these names mentioned in Neh 3:30, Neh 3:29, cannot be determined. Zadok is called a סופר, a writer or secretary, not a scribe in the Jewish sense of that word. A Pedaiah occurs Neh 8:4. ידם ועל, and at their hand Hanan, probably as an under-steward. These four were placed in this position because they were esteemed faithful. ועליהם, and it was (incumbent) on them (comp. Ch1 9:27; Ezr 10:12) to distribute to their brethren, i.e., to the priests and Levites, the portions due to them (Neh 13:10). Nehemiah concludes his account of this matter with the wish, that God may remember him concerning it (comp. Neh 5:19), and not wipe out the kindnesses which he has shown to the house of God and its watches. תּמה, abbreviated from the Hiphil תּמחה, to cause to wipe out. חסדים .tuo like Ch2 35:26. משׁמרים (the form occurring only here), properly watches, watch-posts, here the office of attending on the service of the temple.


  Neh 13:15


  Field-work and trading on the Sabbath done away with.—Neh 13:15. In those days, i.e., when he was occupied with the arrangements for worship, Nehemiah saw in Judah (in the province) some treading wine-presses on the Sabbath, and bringing in sheaves, and lading asses, and also wine, grapes, and figs, and all kinds of burdens, and bringing it to Jerusalem on the Sabbath-day. The מביאים is again taken up by the second וּמביאים, and more closely defined by the addition: to Jerusalem. Robinson describes an ancient wine-press in his Biblical Researches, p. 178. On כּל־משּׂא, comp. Jer 17:21. ואעיד, and I testified (against them), i.e., warned them on the day wherein they sold victuals. ציד, food, victuals; Psa 132:15; Jos 9:5, Jos 9:14. He warned them no longer to sell victuals on the Sabbath-day. Bertheau, on the contrary, thinks that Nehemiah saw how the market people in the neighbourhood of Jerusalem started while it was still the Sabbath, not for the purpose of selling during that day, but for that of being early in the market on the next day, or the next but one. The text, however, offers no support to such a notion. In Neh 13:16 it is expressly said that selling took place in Jerusalem on the Sabbath; and the very bringing thither of wine, grapes, etc., on the Sabbath, presupposes that the sale of these articles was transacted on that day.


  Neh 13:16


  Tyrians also were staying therein, bringing fish and all kind of ware (מכר), and sold it on the Sabbath to the sons of Judah and in Jerusalem. ישׁב is by most expositors translated, to dwell; but it is improbable that Tyrians would at that time dwell or settle at Jerusalem: hence ישׁב here means to sit, i.e., to stay awhile undisturbed, to tarry.


  Neh 13:17-18


  Nehemiah reproved the nobles of Judah for this profanation of the Sabbath, reminding them how their fathers (forefathers) by such acts (as rebuked e.g., by Jeremiah, Jer 17:21.) had brought upon the people and the city great evil, i.e., the misery of their former exile and present oppression; remarking in addition, "and ye are bringing more wrath upon Israel, profaning the Sabbath," i.e., you are only increasing the wrath of God already lying upon Israel, by your desecration of the Sabbath. Comp. on the last thought, Ezr 10:10, Ezr 10:14. He also instituted measures for the abolition of this trespass.


  Neh 13:19


  He commanded that the gates of Jerusalem should be closed when it began to be dark before the Sabbath, and not re-opened till the Sabbath was over. In the description of this measure the command and its execution are intermixed, or rather the execution is brought forward as the chief matter, and the command inserted therein. "And it came to pass, as soon as the gates of Jerusalem were dark (i.e., when it was dark in the gates) before the Sabbath, I commanded, and the gates were shut; and I commanded that they should not be opened till after the Sabbath," i.e., after sunset on the Sabbath-day. צלל, in the sense of to grow dark, occurs in Hebrew only here, and is an Aramaean expression. Nehemiah also placed some of his servants at the gates, that no burdens, i.e., no wares, victuals, etc., might be brought in on the Sabbath. אשׁר is wanting before יבוא לא; the command is directly alluded to, and, with the command, must be supplied before יבוא לא. The placing of the watch was necessary, because the gates could not be kept strictly closed during the whole of the day, and ingress and egress thus entirely forbidden to the inhabitants.


  Neh 13:20


  Then the merchants and sellers of all kinds of ware remained throughout the night outside Jerusalem, once and twice. Thus, because egress from the city could not be refused to the inhabitants, the rest of the Sabbath was broken outside the gates. Nehemiah therefore put an end to this misdemeanour also.


  Neh 13:21


  He warned the merchants to do this no more, threatening them: "If you do (this) again (i.e., pass the night before the walls), I will lay hands on you," i.e., drive you away by force. The form לנים for לנים occurs only here as a "semi-passive" formation; comp. Ewald, 151, b. From that time forth they came no more on the Sabbath.


  Neh 13:22


  A further measure taken by Nehemiah for the sanctification of the Sabbath according to the law, is so briefly narrated, that it does not plainly appear in what it consisted. "I commanded the Levites that they should cleanse themselves, and they should come keep the gates to sanctify the Sabbath-day." The meaning of the words השּׁערים שׁמרים בּאים is doubtful. The Masoretes have separated בּאים from שׁמרים by Sakeph; while de Wette, Bertheau, and others combine these words: and that they should come to the keepers of the doors. This translation cannot be justified by the usage of the language; for בּוא with an accusative of the person occurs only, as may be proved, in prophetical and poetical diction (Job 20:22; Pro 10:24; Isa 41:25; Eze 32:11), and then in the sense of to come upon some one, to surprise him, and never in the meaning of to come or go to some one. Nor does this unjustifiable translation give even an appropriate sense. Why should the Levites go to the doorkeepers to sanctify the Sabbath? Bertheau thinks it was for the purpose of solemnly announcing to the doorkeepers that the holy day had begun, or to advertise them by some form of consecration of its commencement. This, however, would have been either a useless or unmeaning ceremony. Hence we must relinquish this connection of the words, and either combine השּׁערים שׁמרים as an asyndeton with בּאים: coming and watching the gates, or: coming as watchers of the gates; and then the measure taken would consist in the appointment of certain Levites to keep the gates on the Sabbath, as well as the ordinary keepers, thus consecrating the Sabbath as a holy day above ordinary days. Nehemiah concludes the account of the abolition of this irregularity, as well as the preceding, by invoking a blessing upon himself; comp. rem. on Neh 13:14. על חוּסה like Joe 2:17.


  Neh 13:23


  Marriages with foreign wives dissolved.—Neh 13:23 and Neh 13:24. "In those days I also saw, i.e., visited, the Jews who had brought home Ashdodite, Ammonite, and Moabite wives; and half of their children spoke the speech of Ashdod, because they understood not how to speak the Jews' language, and according to the speech of one and of another people." It is not said, I saw Jews; but, the Jews who ... Hence Bertheau rightly infers, that Nehemiah at this time found an opportunity of seeing them, perhaps upon a journey through the province. From the circumstance, too, that a portion of the children of these marriages were not able to speak the language of the Jews, but spoke the language of Ashdod, or of this or that nation from which their mothers were descended, we may conclude with tolerable certainty, that these people dwelt neither in Jerusalem nor in the midst of the Jewish community, but on the borders of the nations to which their wives belonged. הושׁיב like Ezr 10:2. וּבניהם precedes in an absolute sense: and as for their children, one half (of them) spake. יהוּדית (comp. Kg2 18:26; Isa 36:11; Ch2 32:18) is the language of the Jewish community, the vernacular Hebrew. The sentence וגו ואינם is an explanatory parenthesis, ועם עם וכלשׁן still depending upon מדבר: spake according to the language, i.e., spake the language, of this and that people (of their mothers). The speech of Ashdod is that of the Philistines, which, according to Hitzig (Urgeschichte u. Mythol. der Philister), belonged to the Indo-Germanic group. The languages, however, of the Moabites and Ammonites were undoubtedly Shemitic, but so dialectically different from the Hebrew, that they might be regarded as foreign tongues.


  Neh 13:25


  With these people also Nehemiah contended (אריב like Neh 13:11 and Neh 13:17), cursed them, smote certain of their men, and plucked off their hair (מרט, see rem. on Ezr 9:3), and made them swear by God: Ye shall not give your daughters, etc.; comp. Neh 10:31. On the recurrence of such marriages after the separations effected by Ezra of those existing at his arrival at Jerusalem. Nehemiah did not insist on the immediate dissolution of these marriages, but caused the men to swear that they would desist from such connections, setting before them, in Neh 13:26, how grievous a sin they were committing. "Did not Solomon, king of Israel, sin on account of these?" (אלּה על, on account of strange wives). And among many nations there was no king like him (comp. Kg1 3:12., Ch2 1:12); and he was beloved of his God (alluding to Sa2 12:24), and God made him king over all Israel (Kg1 4:1); and even him did foreign women cause to sin (comp. Kg1 11:1-3). "And of you is it heard to do (that ye do) all this great evil, to transgress against our God, and to marry strange wives?" Bertheau thus rightly understands the sentence: "If the powerful King Solomon was powerless to resist the influence of foreign wives, and if he, the beloved God, found in his relation to God no defence against the sin to which they seduced him, is it not unheard of for you to commit so great an evil?" He also rightly explains הנשׁמע according to Deu 9:23; while Gesenius in his Thes. still takes it, like Rambach, as the first person imperf.: nobisne morem geramus faciendo; or: Should we obey you to do so great an evil? (de Wette); which meaning—apart from the consideration that no obedience, but only toleration of the illegal act, is here in question—greatly weakens, if it does not quite destroy, the contrast between Solomon and לכם.


  Neh 13:28


  Nehemiah acted with greater severity towards one of the sons of Joiada the high priest, and son-in-law of Sanballat. He drove him from him (מעלי, that he might not be a burden to me). The reason for this is not expressly stated, but is involved in the fact that he was son-in-law to Sanballat, i.e., had married a daughter of Sanballat the Horonite (Neh 2:10), who was so hostile to Nehemiah and to the Jewish community in general, and would not comply with the demand of Nehemiah that he should dismiss this wife. In this case, Nehemiah was obliged to interfere with authority. For this marriage was a pollution of the priesthood, and a breach of the covenant of the priesthood and the Levites. Hence he closes the narrative of this occurrence with the wish, Neh 13:29, that God would be mindful of them (להם, of those who had done such evil) on account of this pollution, etc., i.e., would punish or chastise them for it. גּאלי, stat. constr. pl. from גּאל, pollution (plurale tant.). It was a pollution of the priesthood to marry a heathen woman, such marriage being opposed to the sacredness of the priestly office, which a priest was to consider even in the choice of a wife, and because of which he might marry neither a whore, nor a feeble nor a divorced woman, while the high priest mighty marry only a virgin of his own people (Lev 21:7, Lev 21:14). The son of Joiada who had married a daughter of Sanballat was not indeed his presumptive successor (Johanan, Neh 12:11), for then he would have been spoken of by name, but a younger son, and therefore a simple priest; he was, however, so nearly related to the high priest, that by his marriage with a heathen woman the holiness of the high-priestly house was polluted, and therewith also "the covenant of the priesthood," i.e., not the covenant of the everlasting priesthood which God granted to Phinehas for his zeal (Num 25:13), but the covenant which God concluded with the tribe of Levi, the priesthood, and the Levites, by choosing the tribe of Levi, and of that tribe Aaron and his descendants, to be His priest (לו לכהנו, Exo 28:1). This covenant required, on the part of the priests, that they should be "holy to the Lord" (Lev 21:6, Lev 21:8), who had chosen them to be ministers of His sanctuary and stewards of His grace.


  Josephus (Ant. xi. 7. 2) relates the similar fact, that Manasseh, a brother of the high priest Jaddua, married Nikaso, a daughter of the satrap Sanballat, a Cuthite; that when the Jewish authorities on that account excluded him from the priesthood, he established, by the assistant of his father-in-law, the temple and worship on Mount Gerizim (xi. 8. 2-4), and that many priests made common cause with him. Now, though Josephus calls this Manasseh a brother of Jaddua, thus making him a grandson of Joiada, and transposing the establishment of the Samaritan worship on Gerizim to the last years of Darius Codomannus and the first of Alexander of Macedon, it can scarcely be misunderstood that, notwithstanding these discrepancies, the same occurrence which Nehemiah relates in the present verses is intended by Josephus. The view of older theologians, to which also Petermann (art. Samaria in Herzog's Realenc. xiii. p. 366f.) assents, that there were two Sanballats, one in the days of Nehemiah, the other in the time of Alexander the Great, and that both had sons-in-law belonging to the high-priestly family, is very improbable; and the transposition of the fact by Josephus to the times of Darius Codomannus and Alexander accords with the usual and universally acknowledged incorrectness of his chronological combinations. He makes, e.g., Nehemiah arrive at Jerusalem in the twenty-fifth year of Xerxes, instead of the twentieth of Artaxerxes, while Xerxes reigned only twenty years.


  Neh 13:30


  Nehemiah concludes his work with a short summary of what he had effected for the community. "I cleansed them from all strangers" (comp. Neh 13:23., Neh 9:2; Neh 13:1.), "and appointed the services for the priests and Levites, each in his business, and for the wood-offering at times appointed (Neh 10:35), and for the first-fruits" (Neh 10:36.). The suffix to וטהרתּים refers to the Jews. נכר, strange, means foreign heathen customs, and chiefly marriages with heathen women, Neh 13:23., Neh 9:2; Neh 13:1. משׁמרות העמיד, properly to set a watch, here used in the more general sense of to appoint posts of service for the priests and Levites, i.e., to arrange for the attendance upon those offices which they had to perform at their posts in the temple, according to the law; comp. Neh 10:37, Neh 10:39; Neh 12:44-46; Neh 13:13. וּלקרבּן and ולבּכּוּרים, Neh 13:31, still depend on משׁמרות ואעמידה: I appointed the attendance for the delivery of the wood for the altar at appointed times (comp. Neh 10:35), and for the first-fruits, i.e., for bringing into the sanctuary the heave-offering for the priests. The בּכּוּרים are named as pars pro toto, instead of all the תרוּמות prescribed by the law. On the arrangements connected with these two subjects, viz., the purification from heathen practices, and the restoration of the regular performance of divine worship, was Nehemiah's whole energy concentrated, after the fortification of Jerusalem by a wall of circumvallation had been completed. He thus earned a lasting claim to the gratitude of the congregation of his fellow-countryman that returned from Babylon, and could conclude his narrative with the prayer that God would remember him for good. On this frequently-repeated supplication (comp. Neh 13:14, Neh 13:22, and Neh 5:19) Rambach justly remarks: magnam Nehemiae pietatem spirat. This piety is, however—as we cannot fail also to perceive—strongly pervaded by the legal spirit of post-Babylonian Judaism.


  Esther


  Introduction


  1. Name, Contents, Object, and Unity of the Book of Esther


  This book bears the name of אסתּר or אסתּר מגלּת, book of Esther, also briefly that of מגלּה with the Rabbis, from Esther the Jewess, afterwards raised to the rank of queen, to whom the Jews were indebted for their deliverance from the destruction with which they were threatened, as related in this book.


  Its contents are as follows:—Ahashverosh, king of Persia, gave, in the third year of his reign, a banquet to the grandees of his kingdom at Susa; and on the seventh day of this feast, when his heart was merry with wine, required the Queen Vashti to appear before his guests and show her beauty. When she refused to come at the king's commandment, she was divorced, at the proposal of his seven counsellors; and this divorce was published by an edict throughout the whole kingdom, lest the example of the queen should have a bad effect upon the obedience of other wives to their husbands (Est 1). When the king, after his wrath was appeased, began again to feel a tenderness towards his divorced wife, the most beautiful virgins in the whole kingdom were, at the advice of his servants, brought to the house of the women at Susa, that the king might choose a wife at his pleasure. Among these virgins was Esther the Jewess, the foster-daughter and near relative of Mordochai, a Benjamite living in exile, who, when brought before the king, after the customary preparation, so pleased him, that he chose her for his queen. Her intercourse with Mordochai continued after her reception into the royal palace; and during his daily visits in the gate of the palace, he discovered a conspiracy against the life of the king, and thus rendered him an important service (Est 2). Ahashverosh afterwards made Haman, an Agagite, his prime minister or grand visier, and commanded all the king's servants to pay him royal honours, i.e., to bow down before him. When this was refused by Mordochai, Haman's indignation was so great, that he resolved to destroy all the Jews in the whole empire. For this purpose he appointed, by means of the lot, both the month and day; and obtained from the king permission to prepare an edict to all the provinces of the kingdom, appointing the thirteenth day of the twelfth month for the extermination of the Jews throughout the whole realm (Est 3:1-15). Mordochai apprised Queen Esther of this cruel command, and so strongly urged her to apply to the king on behalf of her people, that she resolved, at the peril of her life, to appear before him unbidden. When she was so favourably received by him, that he promised beforehand to grant whatever she had to request, even to the half of his kingdom, she first entreated that the king and Haman should eat with her that day. During the repast, the king inquired concerning her request, and she answered that she would declare it on the following day, if the king and Haman would again eat with her (Est 4:1-8). Haman, greatly elated at this distinction, had the mortification, on his departure from the queen, of beholding Mordochai, who did not rise up before him, in the gate of the palace; and returning to his house, formed, by the advice of his wife and friends, the resolution of hanging Mordochai next day upon a gallows; for which purpose he immediately caused a tree fifty cubits high to be prepared (Est 5:9-14). Next night, however, the king, being unable to sleep, caused the records of the kingdom to be read to him, and was thereby reminded of the obligation he was under to Mordochai. When, on this occasion, he learnt that Mordochai had as yet received no reward for his service, he sent for Haman, who had resorted thus early to the court of the palace for the purpose of obtaining the royal permission for the execution of Mordochai, and asked him what should be done to the man whom the King desired to honour. Haman, thinking his honour concerned himself, proposed the very highest, and was by the king's command obliged, to his extreme mortification, himself to pay this honour to Mordochai, his wife and friends interpreting this occurrence as an omen of his approaching ruin (Est 6:1-14). When the king and Haman afterwards dined with Esther, the queen begged for her life and that of her people, and pointed to Haman as the enemy who desired to exterminate the Jews. Full of wrath at this information, the king went into the garden of the palace; while Haman, remaining in the room, fell at the feet of the queen to beg for his life. When the king, returning to the banquet chamber, saw Haman lying on the queen's couch, he thought he was offering violence to the queen, passed sentence of death upon him, caused him to be hanged upon the gallows he had erected for Mordochai (Est 7:1-10), and on the same day gave his house to the queen, and made Mordochai his prime minister in the place of Haman (Est 8:1-2). Hereupon Esther earnestly entreated the reversal of Haman's edict against the Jews; and since, according to the laws of the Medes and Persians, an edict issued by the king and sealed with the seal-royal could not be repealed, the king commanded Mordochai to prepare and publish throughout the whole kingdom another edict, whereby the Jews were permitted, to their great joy and that of many other inhabitants of the realm (Est 8:3-17), not only to defend themselves against the attacks of their enemies on the appointed day, but also to kill and plunder them. In consequence of this, the Jews assembled on the appointed day to defend their lives against their adversaries; and being supported by the royal officials, through fear of Mordochai, they slew in Susa 500, and in the whole kingdom 75,000 men, besides 300 more in Susa on the day following, but did not touch the goods of the slain. They then celebrated in Susa the fifteenth, and in the rest of the kingdom the fourteenth, day of the month Adar, as a day of feasting and gladness (Est 9:1-19). Hereupon Mordochai and Queen Esther sent letters to all the Jews in the kingdom, in which they ordered the yearly celebration of this day, by the name of the feast of Purim, i.e., lots, because Haman had cast lots concerning the destruction of the Jews (Est 9:20-32). In conclusion, the documents in which are described the acts of Ahashverosh and the greatness of Mordochai, who had exerted himself for the good of his people, are pointed out (Est 10:1-3).


  From this glance at its contents, it is obvious that the object of this book is to narrate the events in remembrance of which the feast of Purim was celebrated, and to transmit to posterity an account of its origin. The aim of the entire contents of this book being the institution of this festival, with which it concludes, there can be no reasonable doubt of its integrity, which is also generally admitted. Bertheau, however, after the example of J. D. Michaelis, has declared the sections Est 9:20-28 and Est 9:29-32 to be later additions, incapable of inclusion in the closely connected narrative of Est 1-9:19, and regards Est 10:1-3 as differing from it both in matter and language. The sections in question are said to be obviously distinct from the rest of the book. But all that is adduced in support of this assertion is, that the words קיּם, to institute (Est 9:21, Est 9:27, Est 9:29, Est 9:31), סוּף, to come to an end, to cease (Est 9:28), the plural צומות, fasts (Est 9:31), and an allusion to the decree in a direct manner, occur only in these sections. In such a statement, however, no kind of consideration is given to the circumstance that there was no opportunity for the use of קיּם סוּף and the plur. צומות in the other chapters. Hence nothing remains but the direct introduction of the decree, which is obviously insufficient to establish a peculiarity of language. Still weaker is the proof offered of diversity of matter between Est 9:20-32 and Est 9-9:19; Bertheau being unable to make this appear in any way, but by wrongly attributing to the word קיּם the meaning: to confirm a long-existing custom.


  2. Historical Character of the Book of Esther


  The feast of Purim is mentioned, 2 Macc. 15:36, under the name of Μαρδοχαΐκή ἡμέρα, as a festival existing in the time of Nicanor (about 160 b.c.); and Josephus tells us, Ant. xi. 6. 13, that it was kept by the Jews during a whole week. Now the institution of this festival must have been based upon an historical event similar to that related in this book. Hence even this is sufficient to show that the assertion of Semler, Oeder, and others, that this book contains a fictitious parable (confictam esse universam parabolam), is a notion opposed to common sense. For if this festival has been from of old celebrated by the Jews all over the world, it must owe its origin to an occurrence which affected the whole Jewish people, and the names Purim and Mordochai's day are a pledge, that the essential contents of this book are based upon an historical foundation. The name Purim (i.e., lots), derived from the Persian, can be suitably explained in no other manner than is done in this book, viz., by the circumstance that lots were cast on the fate of the Jews by a Persian official, who contemplated their extermination, for the purpose of fixing on a favourable day for this act; while the name, Mordochai's day, preserves the memory of the individual to whom the Jews were indebted for their deliverance. Hence all modern critics admit, that at least an historical foundation is thus guaranteed, while a few doubt the strictly historical character of the whole narrative, and assert that while the feat of Purim was indeed celebrated in remembrance of a deliverance of the Jews in the Persian empire, it was the existence of this festival, and the accounts given by those who celebrated it, which gave rise to the written narrative of the history of Esther (thus Bertheau). On the other hand, the historical character of the whole narrative has been defended not only by Hvernick (Einl.), M. Baumgarten (de fide libri Estherae, 1839), and others, but also, and upon valid grounds, by Staehelin (spec. Einl. in die kanon. BB. des A. T. 51f.). The objections that have been raised to its credibility have arisen, first from the habit of making subjective probability the standard of historical truth, and next from an insufficient or imperfect attention to the customs, manners, and state of affairs at the Persian court on the one hand, or an incorrect view of the meaning of the text on the other. When, e.g., Bertheau as well as Bleek (Einleit. p. 286) says, "The whole is of such a nature that the unprejudiced observer cannot easily regard it as a purely historical narrative," Cleric. (dissert. de scriptoribus librr. hist. 10) far more impartially and correctly decides: Mirabilis sane est et παράδοξος (quis enim neget?) historia, sed multa mirabilia et a moribus nostris aliena olim apud orientales ut apud omnes alios populos contigerunt. The fact that King Ahashverosh should grant his grand vizier Haman permission to publish an edict commanding the extermination of the Jews throughout his empire, is not challenged by either Bleek or Bertheau; and, indeed, we need not go so far as the despotic states of the East to meet with similar occurrences; the Parisian massacre of St. Bartholomew being a sufficient proof that the apparently incredible may be actual reality.


  And all the other statements of this book, however seemingly unaccountable to us, become conceivable when we consider the character of King Ahashverosh, i.e., as is now generally admitted, of Xerxes, who is described by Greek and Roman historians as a very luxurious, voluptuous, and at the same time an extremely cruel tyrant. A despot who, after his army had been hospitably entertained on its march to Greece, and an enormous sum offered towards defraying the expenses of the war, by Pythius the rich Lydian, could be betrayed into such fury by the request of the latter, that of his five sons who were in the army the eldest might be released, to be the comfort of his declining years, as to command this son to be hewn into two pieces, and to make his army pass between them (Herod. vii. c. 37-39; Seneca, de ira, vii. 17); a tyrant who could behead the builders of the bridge over the Hellespont, because a storm had destroyed the bridge, and command the sea to be scourged, and to be chained by sinking a few fetters (Herod. vii. 35); a debauchee who, after his return from Greece, sought to drive away his vexation at the shameful defeat he had undergone, by revelling in sensual pleasures (Herod. ix. 108f.); so frantic a tyrant was capable of all that is told us in the book of Esther of Ahashverosh.


  Bleek's objections to the credibility of the narrative consist of the following points: a. That it is inconceivable that if the Persian despot had formed a resolution to exterminate all the Jews in his kingdom, he would, even though urged by a favourite, have proclaimed this by a royal edict published throughout all the provinces of his kingdom twelve months previously. In advancing this objection, however, Bleek has not considered that Haman cast lots for the appointment of the day on which his project was to be carried into execution; the Persians being, according to Herod. iii. 128, Cyrop. i. 6. 46, frequently accustomed to resort to the lot; while not only in Strabo's time, but to the present day, also, everything is with them decided according to the dicta of soothsayers and astrologers. If, then, the lot had declared the day in question to be a propitious one for the matter contemplated, the haughty Haman would not reflect that the premature publication of the edict would afford a portion of the Jews the opportunity of escaping destruction by flight. Such reflections are inconsistent with absolute confidence in the power of magical decisions; and even if what was possible had ensued, he would still have attained his main object of driving the Jews out of the realm, and appropriating their possessions.—b. That at this time Judea, which was then almost wholly reinhabited by Jews, was among the provinces of Persia, and that hence the king's edict commanded the extermination of almost all the population of that country. This, he says, it is difficult to believe; and not less so, that when the first edict was not repealed, the second, which granted the Jews permission to defend themselves against their enemies, should have resulted everywhere in such success to the Jews, even though, from fear of Mordochai the new favourite, they were favoured by the royal officials, that all should in all countries submit to them, and that they should kill 75,000 men, equally with themselves subjects of the king. To this it may be replied: that Judea was, in relation to the whole Persian realm, a very unimportant province, and in the time of Xerxes, as is obvious from the book of Ezra, by no means "almost wholly," but only very partially, inhabited by Jews, who were, moreover, regarded with such hostility by the other races dwelling among them, that the execution of the decree cannot appear impossible even here. With regard to the result of the second edict, the slaughter of 75,000 men, this too is perfectly comprehensible. For since, according to Medo-Persian law, the formal repeal of a royal edict issued according to legal form was impracticable, the royal officials would understand the sense and object of the second, and not trouble themselves much about the execution of the first, but, on the contrary, make the second published by Mordochai, who was at that time the highest dignitary in the realm, their rule of action for the purpose of ensuring his favour. Round numbers, moreover, of the slain are evidently given; i.e., they are given upon only approximate statements, and are not incredibly high, when the size and population of the kingdom are considered. The Persian empire, in its whole extent from India to Ethiopia, must have contained a population of at least 100,000,000, and the number of Jews in the realm must have amounted to from two to three millions. A people of from two to three millions would include, moreover, at least from 500,000 to 700,000 capable of bearing arms, and these might in battle against their enemies slay 75,000 men. Susa, the capital, would not have been less than the Stamboul of the present day, and would probably contain at least half a million of inhabitants; and it by no means surpasses the bounds of probability, that in such a town 500 men should be slain in one day, and 300 more on the following, in a desperate street fight. Nor can the numbers stated by looked upon as too high a computation. The figures are only rendered improbable by the notion, that the Jews themselves suffered no loss at all. Such an assumption, however, is by no means justified by the circumstance, that such losses are unmentioned. It is the general custom of the scriptural historians to give in their narratives of wars and battles only the numbers of the slain among the vanquished foes, and not to mention the losses of the victors. We are justified, however, in supposing that the war was of an aggravated character, from the fact that it bore not only a national, but also a religious character. Haman's wrath against Mordochai was so exasperated by the information that he was a Jews, that he resolved upon the extermination of the people of Mordochai, i.e., of all the Jews in the realm (Est 3:4-6). To obtain the consent of the king, he accused the Jews as a scattered and separated people, whose laws were different from the laws of all other nations, of not observing the laws of the king. This accusation was, "from the standpoint of Parseeism, the gravest which could have been made against the Jews" (Haev. Einl. ii. 1, p. 348). The separation of the Jews from all other people, a consequence of the election of Israel to be the people of God, has at all times inflamed and nourished the hatred of the Gentiles and of the children of this world against them. This hatred, which was revived by the edict of Haman, could not be quenched by the counter-edict of Mordochai. Though this edict so inspired the royal officials with fear of the powerful minister, that they took part with, instead of against the Jews, yet the masses of the people, and especially the populations of towns, would not have paid such respect to it as to restrain their hatred against the Jews. The edict of Mordochai did not forbid the execution of that of Haman, but only allowed the Jews to stand up for their lives, and to slay such enemies as should attack them (Est 8:11). The heathen were not thereby restrained from undertaking that fight against the Jews, in which they were eventually the losers.


  When, however, c. Bleek finds it "utterly unnatural" that, after the Jews had slain 500 of their foes in one day in Susa, the king should, at the request of Esther, whose vengeance and thirst of blood were not yet appeased, have granted an edict that the slaughter should be renewed on the following day, when no attack upon the Jews was permitted, his objection rests upon a sheer misunderstanding of the whole affair. The queen only requested that "it should be granted to the Jews in Susa to do to-morrow also, according to the decree of to-day" (Est 9:13), i.e., "to stand for their lives, and slay all who should assault them" (Est 8:11). This petition presupposes that the heathen population of Susa would renew the attack upon the Jews on the next day. Hence it is evident that Bleek's assertion, that the heathen were not allowed on that day to renew their attack upon the Jews, is an erroneous notion, and one at variance with the text. Together with this erroneous assumption, the reproach of vengeance and bloodthirstiness raised against Esther is also obviated. Her foresight in securing the lives of her people against renewed attacks, betrays neither revenge nor cruelty. Unless the heathen population had attacked the Jews on the second day, the latter would have had no opportunity of slaying their foes. How little, too, the Jews in general were influenced by a desire of vengeance, is shown by the fact so repeatedly brought forward, that they laid not their hand on the spoil of the slain (Est 9:9, Est 9:15), though this was granted them by the royal edict (Est 8:11).—d. Bleek's remaining objections are based partly upon misrepresentations of the state of affairs, and partly upon erroneous notions of Eastern customs.


  If, then, all the objections raised against the credibility of the narrative may by thus disposed of, we are perfectly justified in adhering to a belief in the historical character of the whole book, since even Bleek cannot deny, that some at least of "the customs and arrangements of the Persian court are both vividly and faithfully depicted." To this must be added the statement of the names of the individuals who take part in the narrative, e.g., the courtiers, Est 1:10; the seven princes of Persia, Est 1:14; the keeper of the women's houses, Est 2:8 and Est 2:14; the ten sons of Haman, Est 9:7-9, and others; and the reference to the book of the chronicles of the Medes and Persians, as the documents in which not only the acts of Ahashverosh, but also the greatness of Mordochai, were written (Est 10:2). As the numerous and otherwise wholly unknown names could not possibly be invented, so neither can the reference to the book of the chronicles be a mere literary fiction. When, therefore, Bertheau thinks, that the writer of this book, by thus bringing forward so many small details, by stating the names of otherwise unknown individuals, and especially by giving so much accurate information concerning Persian affairs and institutions,—the correctness of which is in all respects confirmed both by the statements of classical authors and our present increased knowledge of Oriental matters,—certainly proves himself acquainted with the scene in which the narrative takes place, with Persian names and affairs, but not possessed also of an historical knowledge of the actual course of events; we can perceive in this last inference only the unsupported decision of a subjectivistic antipathy to the contents of the book.


  3. Authorship and Date of the Book of Esther


  No certain information concerning the author of this book is obtainable. The talmudic statement in Baba bathr. 15. 1, that it was written by the men of the Great Synagogue, is devoid of historical value; and the opinion of Clem. Al., Aben Ezra, and others, that Mordochai was its author, as is also inferred from Est 9:20 and Est 9:23 by de Wette, is decidedly a mistaken one,—the writer plainly distinguishing in this passage between himself and Mordochai, who sent letters concerning the feast of Purim to the Jews in the realm of Persia. Other conjectures are still more unfounded. The date, too, of its composition can be only approximately determined. The opinion that in Est 9:19 the long existence of the feast of Purim is presupposed, cannot be raised to the rank of a certainty. Nor does the book contain allusions pointing to the era of the Greek universal monarchy. This is admitted by Sthelin, who remarks, p. 178: "The most seemingly valid argument in support of this view, viz., that Persian customs are explained in this book, Est 1:1, Est 1:13 (for Est 7:8, usually cited with these passages, is out of the question, and is the king's speech in answer to Est 8:5), is refuted by the consideration, that the book was written for the information of Palestinian Jews; while Hvernick, ii. 1, p. 361, refers to a case in Bohaeddin, in which this biographer of Saladin, p. 70, though writing for Arabs, explains an Arabian custom with respect to prisoners of war." On the other hand, both the reference to the chronicles of the Medes and Persians (Est 10:2), and the intimate acquaintance of the writer with Susa and the affairs of the Persian monarchy, decidedly point to the fact, that the date of its composition preceded the destruction of the Persian empire, and may perhaps have been that of Artaxerxes I or Darius Nothus, about 400 b.c. The omission, moreover, of all reference to Judah and Jerusalem, together with the absence not only of theocratic notions, but of a specially religious view of circumstances, favour the view that the author lived not in Palestine, but in the more northern provinces of the Persian realm, probably in Susa itself. For though his mode of representing events, which does not even once lead him to mention the name of God, is not caused by the irreligiousness of the author, but rather by the circumstance, that he neither wished to depict the persons whose acts he was narrating as more godly than they really were, nor to place the whole occurrence—which manifests, indeed, the dealings of Divine Providence with the Jewish people, but not the dealings of Jahve with the nation of Israel—under a point of view alien to the actors and the event itself, yet a historian acquainted with the theocratic ordinances and relations of Judah would scarcely have been capable of so entirely ignoring them.


  4. The Canonicity of the Book of Esther


  The book of Esther has always formed a portion of the Hebrew canon. It is included also among the twenty-two books which, according to Josephus, c. Ap. i. 8, were acknowledged by the Jews as δικαίως πεπιστευμένα. For Josephus, who repeatedly asserts, that the history of the Hebrews from Moses to Artaxerxes was written by the prophets and worthy to be believed, relates also in his Jewish Antiquities (l. xi. c. 6) the history of Esther, Mordochai, and Haman. Certain critics have indeed desired to infer, from the statement in the Talmud, Jerush. Megill. 70. 4, that "among the eighty elders who contended against the institution of the feast of Purim by Esther and Mordochai as an innovation in the law, there were more than thirty prophets," that the Jews did not formerly attribute the same authority to the book of Esther as to the other Scriptures (Movers, loci quidam historiae canonis V. T. p. 28; Bleek, Einl. p. 404); but even Bertheau doubts whether this passage refers to the whole book of Esther. For it treats unambiguously only of the fact Est 9:29-32, which is very specially stated to have been an institution of Esther and Mordochai, and concerning which differences of opinion might prevail among the Rabbis. The further remark of Movers, l.c., that the oldest patristic testimonies to the inclusion of this book in the canon are of such a nature, ut ex iis satis verisimiliter effici possit, eum tunc recens canoni adjectum esse, because it occupies the last place in the series of O.T. writings given by Origen, Epiphanius, and Jerome, according to Jewish authority, and because the canons of the Greek Church, which more accurately enumerate the books received by the synagogue, do not contain the book of Esther, is also incorrect. For (1.) the lists of the canonical books of the O.T. given by Origen (in Euseb. hist. eccl. vi. 25) and Epiphanius give these books not according to their order in the Hebrew canon, but to that of the Alexandrinian version, while only Jerome places the book of Esther last. (2.) In the lists of the Greek Church this book is omitted only in that given in Euseb. hist. eccl. iv. 26, from the eclogae of Melito, Bishop of Sardis, and in that of Gregory of Nazianzen, while it is included in those of Origen and Cyril of Jerusalem; a circumstance which leads to the supposition that it might have been omitted by an oversight in transcription in those of Origen and Epiphanius. Only Athanasius (in his epist. fest.), Amphilochius (in the Jambi ad Seleuc.), and the author of the Synopsis Athanasius, who is supposed not to have lived till the tenth century, reckon it among the apocryphal books; while Junilius (of the sixth century) remarks that there were many in his days who doubted the canonicity of the book of Esther. From this it is sufficiently obvious, that these doubts were not founded upon historical tradition, but proceeded only from subjective reasons, and were entertained because offence was taken, first at the non-mention of the name of God in this book, and then at the confessedly apocryphal additions mingled with this book in the Alexandrinian translation. The author of the Synopsis Ath., moreover, expressly says that the Hebrews regarded this book as canonical. The well-known harsh judgments of Luther in his work de servo arbitrio: liber Esther, quamvis hunc habent in canone, dignior omnibus, me judice, qui extra canonem haberetur, and in his Table Talk, are purely subjective.


  Luther could never reconcile himself to this book, because he felt that the saving truths of Scripture were absent from it. The later Jews, on the contrary, exalted it even far above the Thorah and the prophets.


  Later Protestant theologians, too, have, in their efforts to justify the canonicity of this book, over-estimated its canonical value, and attributed to the history therein related, Messianic references which are foreign to its meaning (comp. the verdict given upon it in Carpzov's Introd. in V. T. p. 369f.). The moderate opinion of Brentius is: hic liber utilis est ad docendam fidem et timorem Dei, ut pii non frangantur adversis, sed invocantes nomen Domini ex fide, accipiant spem salutis; impii vero alieno supplicio terreantur et ad pietatem convertantur. This opinion is one far better founded than the depreciatory decision of modern critics, that this book breathes a spirit of revenge and pride (de Wette-Schrader); or of Bertheau, that "Esther and Mordochai are full of a spirit of revenge and hostility not to Gentile ways, but to the Gentiles themselves, of cruelty, and of ungodly confidence in a victory over the world, by worldly power and the employment of worldly means," and that this book "belongs to the historical records of the revelation made to Israel, only in so far as it helps to fill up the chasm between the times of the prophets and the days of our Lord." "The book itself and its position in the canon plainly testify, that the people to whom the victory over the world was promised, separated themselves farther and farther from communion with the holy God, trusted to their own arm and to worldly power, and could not, therefore, but be worsted in their contest with the empire of the times." Such a verdict is justified neither by the circumstance, that the Jews, who reject Christ's redemption, understand and over-estimate this book in a carnal manner, nor by the fact, that the name of God does not once occur therein. With respect to the first point, the book itself is not to blame for being misused by Jews who have not accepted the redemption which is by Christ, to nourish a fanatical hatred of all Gentiles. Even if Esther and Mordochai were filled with a spirit of revenge toward the Gentiles, no reproach could in consequence be cast on the book of Esther, which neither praises nor recommends their actions or behaviour, but simply relates what took place without blame or approval. But neither are the accusations raised against Esther and Mordochai founded in truth. The means they took for the deliverance and preservation of their people were in accordance with the circumstances stated. For if the edict promulgated by Haman, and commanding the extermination of the Jews, could not, according to the prevailing law of the Medo-Persians, be repealed, there was no other means left to Mordochai for the preservation of his countrymen from the destruction that threatened them, than the issue of a counter-edict permitting the Jews to fight for their lives against all enemies who should attack them, and conceding to them the same rights against their foes as had been granted to the latter against the Jews by the edict of Haman. The bloodshed which might and must ensue would be the fault neither of Mordochai nor Esther, but of Haman alone. And though Mordochai had irritated the haughty Haman by refusing him adoration, yet no Jew who was faithful to the commands of his God could render to a man that honour and adoration which are due to the Lord only. Besides, even if the offence of which he was thereby guilty against Haman might have incited the latter to punish him individually, it could offer no excuse for the massacre of the entire Jewish nation. As for the second point, viz., the non-mention of the name of God in this book, we have already remarked, 3, that this omission is not caused by a lack of devoutness of reverence, the narrative itself presenting features which lead to an opposite conclusion. In the answer which Mordochai sends to Esther's objection to appear before the king unbidden, "If thou holdest thy peace, there shall arise help and deliverance for the Jews from another place," is expressed the assured belief that God would not leave the Jews to perish. To this must be added, both that the Jews express their deep sorrow at the edict of Haman by fasting and lamentation (Est 4:1-3), and that Queen Esther not only prepares for her difficult task of appearing before the king by fasting herself, but also begs to be assisted by the fasting of all the Jews in Susa (Est 4:16). Now fasting was a penitential exercise, and the only form of common worship practised by Jews dwelling among Gentiles; and this penitential exercise was always combined with prayer even among the heathen (comp. Jon 3:5.), though prayer and calling upon God might not be expressly mentioned. Finally, the occasion of this conflict between Jews and Gentiles was a religious one, viz., the refusal of adoration to a man, from fear of transgressing the first commandment. All these things considered, we may with Sthelin appropriate what Lutz in his bibl. Hermeneutik, p. 386, says concerning this book: "A careful survey will suffice to show, that the religious principle predominates in the book of Esther, and that there is a religious foundation to the view taken of the occurrence. For it is represented as providential, as an occurrence in which, although the name of God is unmentioned, a higher Power, a Power on the side of Israel, prevails. Even in single features a closer inspection will plainly recognise a religious tone of feeling, while the whole book is pervaded by religious moral earnestness." It is this religious foundation which has obtained and secured its position in the canon of the inspired books of the O.T. The book is a memorial of the preservation of the Jewish people, during their subjection to a universal empire, by means of a special and providential disposition of secular events, and forms in this respect a supplement to the books of Ezra and Nehemiah, which relate the restoration of the Jewish community to the land of their fathers.


  On the additions to the book of Esther in the Alexandrinian version, which Luther, after the example of Jerome, excluded from the book and relegated to the Apocrypha under the title of Stcke in Esther, comp. my Lehrb. der Einleitung, 237, and O. F. Fritzsche's kurzgef. exeget. Hdb. zu den Apokryphen des N. T. p. 68f.


  For the exegetic literature, see Lehrb. der Einl. v. 150. Comp. also E. Ph. L. Calmberg, liber Esterae interpretatione latina brevique commentario illustr., Hamb. 1837, 4, and Bertheau's Commentary, quoted p. 12.


  Esther 1


  The Banquet of King Ahashverosh and the Divorce of Queen Vashti—Esther 1


  Ahashverosh, king of Persia, gave, in the third year of his reign, a banquet to the grandees of his kingdom then assembled in Susa, for the purpose of showing them the greatness and glory of his kingdom; while the queen at the same time made a feast for the women in the royal palace (Est 1:1-9). On the seventh day of the feast, the king, "when his heart was merry with wine," sent a message by his chief courtiers to the queen, commanding her to appear before him, to show the people and the princes her beauty, and on her refusal to come, was greatly incensed against her (Est 1:10-12). Upon inquiring of his astrologers and princes what ought in justice to be done to the queen on account of this disobedience, they advised him to divorce Vashti by an irrevocable decree, and to give her dignity to another and better; also to publish this decree throughout the whole kingdom (Est 1:13-20). This advice pleasing the king, it was acted upon accordingly (Est 1:21 and Est 1:22).


  Esther 1:1


  The banquet. Est 1:1-3 mark a period. משׁתּה עשׂה, which belongs to ויהי, does not follow till Est 1:3, and even then the statement concerning the feast is again interrupted by a long parenthesis, and not taken up again and completed till Est 1:5. On the use of ויהי in historical narratives at the beginning of relations having, as in the present instance and Rut 1:1, no reference to a preceding narrative, see the remark on Jos 1:1. Even when no express reference to any preceding occurrence takes place, the historian still puts what he has to relate in connection with other historical occurrences by an "and it came to pass." Ahashverosh is, as has already been remarked on Ezra 4, Xerxes, the son of Darius Hystaspis. Not only does the name אחשׁורושׁ point to the Old-Persian name Ks'ayars'a (with א prosthetic), but the statements also concerning the extent of the kingdom (Est 1:1; Est 10:1), the manners and customs of the country and court, the capricious and tyrannical character of Ahashverosh, and the historical allusions are suitable only and completely to Xerxes, so that, after the discussions of Justi in Eichhorn's Repert. xv. pp. 3-38, and Baumgarten, de fide, etc., pp. 122-151, no further doubt on the subject can exist. As an historical background to the occurrences to be delineated, the wide extent of the kingdom ruled by the monarch just named is next described: "He is that Ahashverosh who reigned from India to Ethiopia over 127 provinces." מדינה ... שׁבע is not an accusative dependent on מלך, he ruled 127 provinces, for מלך, to reign, is construed with על or בּ, but is annexed in the form of a free apposition to the statement: "from India to Cush;" as also in Est 8:9. הדּוּ is in the Old-Persian cuneiform inscriptions, Hidhu; in Zend, Hendu; in Sanscrit, Sindhu, i.e., dwellers on the Indus, for Sindhu means in Sanscrit the river Indus; comp. Roediger in Gesenius, Thes. Append. p. 83, and Lassen, Indische Alterthumsk. i. p. 2. כּוּשׁ is Ethiopia. This was the extent of the Persian empire under Xerxes. Mardonius in Herod. 7:9 names not only the Sakers and Assyrians, but also the Indians and Ethiopians as nations subject to Xerxes. Comp. also Herod. 7:97, 98, and 8:65, 69, where the Ethiopians and Indians are reckoned among the races who paid tribute to the Persian king and fought in the army of Xerxes. The 127 מדינות, provinces, are governmental districts, presided over, according to Est 8:9, by satraps, pechahs, and rulers. This statement recalls that made in Dan 6:2, that Darius the Mede set over his kingdom 120 satraps. We have already shown in our remarks on Dan 6:2 that this form of administration is not in opposition to the statement of Herod. iii. 89f., that Darius Hystaspis divided the kingdom for the purpose of taxation into twenty ἀρχαί which were called σατραπηΐ́αι. The satrapies into which Darius divided the kingdom generally comprised several provinces. The first satrapy, e.g., included Mysia and Lydia, together with the southern part of Phrygia; the fourth, Syria and Phoenicia, with the island of Cyprus. The Jewish historians, on the other hand, designate a small portion of this fourth satrapy, viz., the region occupied by the Jewish community (Judah and Benjamin, with their chief city Jerusalem), as מדינה, Ezr 2:1; Neh 1:3; Neh 7:6; Neh 11:3. Consequently the satrapies of Darius mentioned in Herodotus differ from the medinoth of Dan 6:2, and Est 1:1; Est 8:9. The 127 medinoth are a division of the kingdom into geographical regions, according to the races inhabiting the different provinces; the list of satrapies in Herodotus, on the contrary, is a classification of the nations and provinces subject to the empire, determined by the tribute imposed on them.


  Esther 1:2


  The words: in those days, take up the chronological statement of Est 1:1, and add thereto the new particular: when King Ahashverosh sat on the throne of his kingdom in the citadel of Susa. שׁבת does not involve the notion of quiet and peaceable possession after the termination of wars (Clericus, Rambach), but that of being seated on the throne with royal authority. Thus the Persian kings are always represented upon a raised seat or throne, even on journeys and in battle. According to Herod. vii. 102, Xerxes watched the battle of Thermopylae sitting upon his throne. And Plutarch (Themistocl. c. 13) says the same of the battle of Salamis. Further examples are given by Baumg. l.c. p. 85f. On the citadel of Susa, see Neh 1:1, and remarks on Dan 8:2.


  Esther 1:3


  "In the third year of his reign he made a feast to all his princes and his servants, when the forces of Persia and Media, the nobles and princes of the provinces, were before him." משׁתּה עשׂה, to make, to prepare, i.e., to give, a feast; comp. Gen 21:8. The princes and the servants are, all who were assembled about him in Susa. These are specified in the words which follow as חיל פ. We might supply ל before חיל from the preceding words, (viz.) the forces, etc.; but this would not suit the לפניו at the end of the verse. For this word shows that an independent circumstantial clause begins with חיל, which is added to call attention to the great number of princes and servants assembled at Susa (Bertheau): the forces of Persia ... were before him: when they were before him. By חיל, the host, the forces, Bertheau thinks the body-guard of the king, which, according to Herod. vii. 40, consisted of 2000 selected horsemen, 2000 lancers, and 10,000 infantry, is intended. There is, however, no adequate reason for limiting חיל to the body-guard. It cannot, indeed, be supposed that the whole military power of Persia and Media was with the king at Susa; but חיל without כּל can only signify an lite of the army, perhaps the captains and leaders as representing it, just as "the people" is frequently used for "the representatives of the people." The Persians and Medes are always named together as the two kindred races of the ruling nation. See Dan 6:9, who, however, as writing in the reign of Darius the Mede, places the Medes first and the Persians second, while the contrary order is observed here when the supremacy had been transferred to the Persians by Cyrus. On the form פּרס, see rem. on Ezr 1:1. After the mention of the forces, the Partemim, i.e., nobles, magnates (see on Dan 1:3), and the princes of the provinces are named as the chief personages of the civil government.


  Esther 1:4-6


  "When he showed the glorious riches of his kingdom and the excellent honour of his greatness many days, one hundred and eighty days." This verse has been understood by most expositors as stating that the king magnificently and splendidly entertained all the grandees mentioned in Est 1:3 for a full half-year, and gave them a banquet which lasted 180 days. Clericus supposes proceedings to have been so arranged, that the proceres omnium provinciarum were not entertained at one and the same time, but alii post alios, because all could not be absent together per sex menses a suis provinciis. Bertheau, however, thinks that the historian did not purpose to give an exact and graphic description of the proceeding, but only to excite astonishment, and that they who are astonished will not inquire as to the manner in which all took place. The text, however, does not say, that the feast lasted 180 days, and hence offers no occasion for such a view, which is founded on a mistaken comprehension of Est 1:4, which combines וגו בּהראתו with משׁתּה עשׂה of Est 1:3, while the whole of Est 1:4 is but a further amplification of the circumstantial clause: when the forces, etc., were before him; the description of the banquet not following till Est 1:5, where, however, it is joined to the concluding words of Est 1:4 : "when these (180) days were full, the king made a feast to all the people that were found in the citadel of Susa, from great to small, seven days, in the court of the garden of the king's house." This verse is thus explained by Bertheau: after the soldiers, nobles, and princes of the district had been entertained for six months, all the male inhabitants of Susa were also entertained in a precinct of the palace garden, the women being feasted by Vashti the queen in the palace (Est 1:9), It is, however, obvious, even from Est 1:11, which says that on the seventh day of this banquet the king commanded the queen to appear "to show the people and the princes her beauty," that such a view of the occurrence is inadmissible. For this command presupposes, that the people and princes were assembled at the king's banquet; while, according to the view of Bertheau and older expositors, who insist on two banquets, one lasting 180 days, the other seven, the latter was given to the male inhabitants of Susa only. The princes and people of the whole kingdom did not, however, dwell in Susa. These princes and people, to whom the queen was to show her beauty, are undoubtedly the princes and servants of the king, the forces of Persia and Media, and the nobles and princes of the provinces enumerated in Est 1:3. With this agrees also the description of the guests invited to the seven days feast. בּשׁוּשׁן הנּמצאים כּל־העם does not signify "all the inhabitants of Susa," but all then present, i.e., then assembled in the citadel of Susa. הנּמצאים used of persons means, those who for some purpose are found or present in any place, in distinction from its usual inhabitants; comp. Ch1 29:17; Ch2 34:32; Ezr 8:25; and העם does not here signify people in the sense of population, but people who are met in a certain place, and is used both here and Neh 12:38 of an assembly of nobles and princes. קטן ועד למגּדול, moreover, does not mean old and young, but high and low, the greater and lesser servants (עבדים) of the king, and informs us that of those assembled at Susa, both princes and servants participated without exception in the banquet.


  This view of Est 1:3-5 is confirmed by the consideration, that if the seven days banquet were a different one from that mentioned in Est 1:3, there could be no reason for naming the latter, which would then be not only entirely unconnected with the narrative, but for which no object at all would be stated; for בּהראתו cannot be translated, as in the Vulgate, by ut ostenderet, because, as Bertheau justly remarks, ב cannot indicate a purpose. From all these reasons it is obvious, that the feast of which further particulars are given in Est 1:5-8 is the same משׁתּה which the king, according to Est 1:3, gave to his שׂרים and עבדים, and that the text, rightly understood, says nothing of two consecutive banquets. The sense of Est 1:3-5 is accordingly as follows: King Ahasuerus gave to his nobles and princes, when he had assembled them before him, and showed them the glorious riches of his kingdom and the magnificence of his greatness for 180 days, after these 180 days, to all assembled before him in the fortress of Susa, a banquet which lasted seven days. The connection of the more particular description of this banquet, by means of the words: when these (the previously named 180) days were over, following upon the accessory clause, Est 1:4, is anacoluthistic, and the anacoluthon has given rise to the misconception, by which Est 1:5 is understood to speak of a second banquet differing from the משׁתּה of Est 1:3. The purpose for which the king assembled the grandees of his kingdom around him in Susa fore a whole half-year is not stated, because this has no connection with the special design of the present book. If, however, we compare the statement of Herod. vii. 8, that Xerxes, after the re-subjection of Egypt, summoned the chief men of his kingdom to Susa to take counsel with them concerning the campaign against Greece, it is obvious, that the assembly for 180 days in Susa, of the princes and nobles mentioned in the book of Esther, took place for the purpose of such consultation. When, too, we compare the statement of Herod. vii. 20, that Xerxes was four years preparing for this war, we receive also a corroboration of the particular mentioned in Est 1:3, that he assembled his princes and nobles in the third year of his reign. In this view "the riches of his kingdom," etc., mentioned in Est 1:4, must not be understood of the splendour and magnificence displayed in the entertainment of his guests, but referred to the greatness and resources of the realm, which Xerxes descanted on to his assembled magnates for the purpose of showing them the possibility of carrying into execution his contemplated campaign against Greece. The banquet given them after the 180 days of consultation, was held in the court of the garden of the royal palace. בּיתן is a later form of בּית, which occurs only here and Est 7:7-8. חצר, court, is the space in the park of the royal castle which was prepared for the banquet. The fittings and furniture of this place are described in Est 1:6. "White stuff, variegated and purple hangings, fastened with cords of byssus and purple to silver rings and marble pillars; couches of gold and silver upon a pavement of malachite and marble, mother-of-pearl and tortoise-shell." The description consists of mere allusions to, or exclamations at, the splendour of the preparations. In the first half of the verse the hangings of the room, in the second, the couches for the guests, are noticed. חוּר from חור means a white tissue of either linen or cotton. Bertheau supposes that the somewhat larger form of ch is intended to denote, even by the size of letter employed, the commencement of the description. כּרפּס, occurring in Sanscrit, Persian, Armenian, and Arabic, in Greek κάρπασος, means originally cotton, in Greek, according to later authorities, a kind of fine flax, here undoubtedly a cotton texture of various colours. תּכלת, deep blue, purple. The hangings of the space set apart were of these materials. Blue and white were, according to Curtius Est 6:6, Est 6:4, the royal colours of the Persians; comp. M. Duncker, Gesch. des Alterthums, ii. pp. 891 and 951 of the third edition, in which is described also the royal table, p. 952. The hangings were fastened (אחוּז) with cords of white byssus and purple to rings and pillars of white marble. מטּות, couches (divans) of gold and silver, i.e., covered with cloth woven of gold and silver thread, were prepared for the guests at the feast. These couches were placed upon a tesselated, mosaic-like floor; the tesselation being composed of stones of various colours. בּהט, in Arabic a mock stone, in lxx σμαραγδίτης, a spurious emerald, i.e., a green-coloured stone resembling the emerald, probably malachite or serpentine. שׁשׁ is white marble; דּר, Arabic darrun, darratun, pearl, lxx πίννινος λίθος, a pearl-like stone, perhaps mother-of-pearl. סחרת, a kind of dark-coloured stone (from סחר = שׁחר, to be dark), black, black marble with shield-like spots (all three words occur only here).


  Esther 1:7-8


  The entertainment: "And drinks poured into vessels of gold! and vessels differing from vessels, and royal wine in abundance, according to the hand of a king. (Est 1:8) And the drinking was according to law; nine did compel: for so the king had appointed to all the officers of his house to do according to every one's pleasure." השׁקות, inf. Hiph., to give to drink, to hand drinks, is used substantively. The golden drinking vessels were of various kinds, and each differing in form from another. Great variety in drinking vessels pertained to the luxury of Persians; comp. Xenoph. Cyrop. viii. 8, 18. מלכוּת יין is wine from the royal cellar, therefore costly wine. Many interpreters understand it of the Chalybonian wine, which the Persian kings used to drink. See rem. on Eze 27:18. המּלך כּיד, according to the hand of the king, i.e., according to royal bounty; comp. Kg1 10:13. The words: "the drinking was according to law, none did compel," are generally understood to say, that the king abolished for this banquet, the prevailing custom of pledging his guests. According to Grecian information (see Baumgarten, p. 12f.), an exceedingly large quantity of wine was drunk at Persian banquets. This sense of the words is not, however, quite certain. The argument of Baumgarten, Si hic mos vulgaris fuisset in epulis regiis, sine dubio haec omnia non commemorata essent, no more holds good than his further remark: formulam illam אנס אין כּדּת non puto adhibitam fuisse, nisi jam altera contraria אנס כּדּת solemnis esset facta. The historian can have noticed this only because it was different from the Jewish custom. Bertheau also justly remarks: "We are not told in the present passage, that the king, on this occasion, exceptionally permitted moderation, especially to such of his guests as were, according to their ancestral customs, addicted to moderation, and who would else have been compelled to drink immoderately. For the words with which this verse concludes, which they imply also a permission to each to drink as little as he chose, are specially intended to allow every one to take much. על יסּד, to appoint concerning, i.e., to enjoin, comp. Ch1 9:22. בּית רב, those over the house, i.e., the court officials.


  Esther 1:9


  Vashti the queen also gave a banquet to the women in the royal house (palace) which belonged to King Ahashverosh, probably in the royal apartments of the palace, which were placed at her disposal for this great feast to be given to the women. The name Vashti may be compared with the Old-Persian vahista, i.e., optimus. In Persian šty, means a beautiful woman. This statement serves as an introduction to the scene which follows. Est 1:10 and Est 1:11. On the seventh, i.e., the last day of the banquet, when the king's heart was merry with wine, he commanded his seven chamberlains to bring Vashti the queen before him, with the royal crown, to show here beauty to the people and princes. וגו לב כּטוב, when the heart of the king was merry through wine, i.e., when the wine had made him merry, comp. Sa2 13:28; Jdg 16:25. It was the office of the seven eunuchs who served before the king (את־פּני משׁרת like Sa1 2:18) to be the means of communication between him and the women, and to deliver to them messages on the part of the monarch. Their number, seven, was connected with that of the Amshaspands; see rem. on Est 1:14. The attempts made to explain their several names are without adequate foundation; nor would much be gained thereby, the names being of no significance with respect to the matter in question. In the lxx the names vary to some extent. The queen was to appear with the crown on her head (כּתר, κίδαρις or κίταρις, a high turban terminating in a point), and, as is self-evident, otherwise royally apparelled. The queen was accustomed on ordinary occasions to take her meals at the king's table; comp. Herod. ix. 110. There is, however, an absence of historical proof, that she was present at great banquets. The notice quoted from Lucian in Brissonius, de regio Pers. princ. i. c. 103, is not sufficient for the purpose.


  Esther 1:12


  The queen refused to appear at the king's command as delivered by the eunuchs, because she did not choose to stake her dignity as a queen and a wife before his inebriated guests. The audacity of Persians in such a condition is evident from the history related Herod. Est 1:18.


  Esther 1:13


  The king, greatly incensed at this disobedience to his behest, inquired of his wise men what was to be done to Queen Vashti according to law. These wise men are Est 1:13 designated as those "who knew the times," i.e., astrologers and magi, who give counsel according to celestial phenomena; comp. the wise men of Babylon, Dan 2:27; Dan 5:15; Isa 44:25; Isa 47:13; Jer 50:35. Of these he inquires, "for thus was the business of the king conducted before all that knew law and judgment." דּבר here does not signify word or speech, but matter, business; and the meaning of this parenthetical sentence is, that in every matter, the king, before deciding, applied to those who were skilled in law and judgment to hear their opinions concerning it. With this is joined a second explanatory parenthetical sentence, Est 1:14 : "And those next him were Carshena, etc., the seven princes of the Persians and Medes, who behold the king's countenance, who hold the first seat in his kingdom." אליו הקּרב is indefinite, and may be understood as expressing the plural. It is perhaps questionable how this clause should be combined with what precedes, whether with ודין דּת כּל־ידעי, before all that knew law and judgment and those next him, or with לחכמים, Est 1:13 : he spoke to the wise men ... and those next him. In any case the sense is, that the seven princes of the Persians and Medes were also numbered either among the wise men who knew the times, or those who were skilled in the law. These seven princes are the seven king's counsellors of Ezr 7:14, and by their number of seven form a counterpart to the seven Amshaspands. They who see the face of the king, i.e., are allowed direct intercourse with him. Herod. iii. 84 relates of the seven princes who conspired the overthrow of the pretended Smerdis, that they resolved, that it should be permitted them to present themselves unannounced before the future king. Hence many expositors identify these seven princes with the authorities called the seven counsellors, but without sufficient grounds. The number seven frequently recurs,—comp. the seven eunuchs, Est 1:5, the seven maidens who waited on Est 2:9,—and refers in the present case to the seven Amshaspands, in others to the days of the week, or the seven planets. ראשׁנה היּשׁבים, who sit first, i.e., in the highest place, i.e., constitute the highest authority in the realm. What the king said (Est 1:13) does not follow till Est 1:15 : "According to law, what is to be done to Queen Vashti, because she has not done the word of the king," i.e., not obeyed his command by the eunuchs? כּדת, according to law, legally, is placed first because it is intended emphatically to assert that the proceeding is to be in conformity with the law. עשׂה with בּ, to inflict something on any one.


  Esther 1:16


  The counsel of the wise men. Est 1:16. Memucan, who was the last mentioned in Est 1:14, comes forward as spokesman for the rest, and declares before the king and the princes, i.e., in a solemn assembly, and evidently as the result of a previous joint consultation: Vashti the queen has not done wrong to the king alone, but also to all the princes and all the people, because the example of the queen will lead all the Median and Persian wives to despise their husbands. Therefore an irrevocable edict is to be published decreeing the divorce of Queen Vashti, and this law published throughout the whole realm, that all wives may show honour to their husbands. Vashti has not transgressed against the king alone (Est 1:16), but against all the princes and people in all the provinces of King Ahashverosh (Est 1:16). In what respect, then, is the latter assertion true? We are told Est 1:17 and Est 1:18. "For the deed of the queen will come abroad to (על for אל) all women, to bring their husbands into contempt in their eyes (the infin. להבזות stating the result), while they will say," etc. (the suffix of בּאמרם relates to the women, who will appeal to the disobedience of the queen). Est 1:18. "And this day (i.e., already) the princesses of the Persians and Medians, who hear of the act of the queen (דּבר, not the word, but the thing, i.e., her rejection of her husband's command), will tell it to all the princes of the king, and (there will be) enough contempt and provocation. קצף is an outburst of anger; here, therefore, a provocation to wrath. Bertheau makes the words זק בז וּכדי the object of תּאמרנה, which, after the long parenthesis, is united to the copula by w, and for, "to speak contempt and wrath," reads: to speak contemptuously in wrath. But this change cannot be substantiated. The expression, to speak wrath, is indeed unexampled, but that is no reason for making קצף stand for בּקצף, the very adoption of such an ellipsis showing, that this explanation is inadmissible. The words must be taken alone, as an independent clause, which may be readily completed by יהיה: and contempt and wrath will be according to abundance. כּדי is a litotes for: more than enough. The object of תּאמרנה must be supplied from the context: it—that is, what the queen said to her husband. In the former verse Memucan was speaking of all women; here (Est 1:18) he speaks only of the princesses of the Persians and Medes, because these are staying in the neighbourhood of the court, and will immediately hear of the matter, and "after the manner of the court ladies and associates of a queen will quickly follow, and appeal to her example" (Berth.).


  Esther 1:19


  That Vashti come no more before king Ahasuerus; and let the king give her royal estate unto another that is better than she. After this argument on the queen's conduct, follows the proposal: "If it please the king (על טּוב like Neh 2:5), let there go from him a word of the kingdom (i.e., a royal edict), and let it be written (entered) in the laws of the Persians and the Medes, and not pass away, that Vashti come no more before King Ahashverosh; and let the king give her queenship (her royal rank) to another who is better than she." An edict issued by the king, entered among the laws of the Persians and Medes, and sealed with the royal signet (Est 8:8), does not pass away, i.e., remains in force, is irrevocable (comp. Dan 6:9). The counsellors press for the issue of such an edict, for the purpose of making it impossible to the king to take Vashti again into favour, lest they should experience her vengeance on the restoration of her influence. רעוּתהּ, her companion, is any other woman, Vashti being here regarded merely as a woman. הטּובה includes both beauty and good behaviour (Berth.). By this means, add the counsellors in Est 1:20, all the ill effects of Vashti's contumacy will be obviated. "And when the king's decree, which he shall make, is heard in his whole kingdom, for it is great, all wives shall give honour to their husbands, from great to small." פּתגּן is according to the Keri to be pointed as the constructive state, פּתגּם. The expression עשׂה פּתגּן is explained by the circumstance, that פתגם signifies not only edict, decree, but also thing (see on Dan 3:16): to do a thing. In the present verse also it might be so understood: when the thing is heard which the king will do in his whole kingdom. The parenthetical clause, for it is great, is intended to flatter the king's vanity, and induce an inclination to agree to the proposal. "From great to small" signifies high and low, old and young.


  Esther 1:21


  The saying pleased the king and the princes, and the king carried it into execution. He sent letters into all his provinces to make known his commands, and to let all husbands know, that they were to bear rule in their own houses. "In every province according to its writing, and to every people according to their speech" (comp. Est 8:9), that his will might be clearly understood by all the subjects of his wide domain, who spoke different languages and used different alphabetical characters. The contents of these letters follow in וגו להיות, that every man should be master in his own house. These words state only the chief matter and object of the edict; but they presuppose that the fact which gave rise to the decree, viz., the refusal of Vashti, and her consequent deposition, were also mentioned. The last words: "and that he shall speak according to the language of his people," are obscure. Older expositors understand them to mean, that every man was to speak only his native language in his house, so that in case he had a foreign wife, or several who spoke other languages, they might be obliged to learn his language, and to use that alone. Bertheau, on the other hand, objects that such a sense is but imported into the words, and in no wise harmonizes with the context. Both these assertions are, however, unfounded. In the words, the man shall speak according to the language of his people, i.e., he shall speak his native tongue in his house, it is implied that no other language was to be used in the house, and the application of this law to foreign wives is obvious from the context. The rule of the husband in the house was to be shown by the fact, that only the native tongue of the head of the house was to be used in the family. Thus in a Jewish family the Ashdodite or any other language of the wife's native land could not have been used, as we find to have been the case in Judaea (Neh 13:23). All other explanations are untenable, as has been already shown by Baumgarten, p. 20; and the conjecture set up after Hitzig by Bertheau, that instead of עמּו כּלשׁון we should read עמּו כּל־שׁוה, every one shall speak what becomes him, gives not only a trivial, and not at all an appropriate thought, but is refuted even by the fact that not עם שׁוה, but only ל שׁוה (comp. Est 3:8) could bear the meaning: to be becoming to any one. Such a command may, indeed, appear strange to us; but the additional particular, that every man was to speak his native tongue, and to have it alone spoken, in his own house, is not so strange as the fact itself that an edict should be issued commanding that the husband should be master in the house, especially in the East, where the wife is so accustomed to regard the husband as lord and master. Xerxes was, however, the author of many strange facts besides this.


  Esther 2


  Esther


  Elevation of Esther to the Throne—Esther 2


  Service Rendered by Mordochai to the King


  When the wrath of King Ahashverosh was appeased, and he remembered his harsh treatment of Vashti, his courtiers proposed that he should send to fetch fair young virgins from all parts of his realm to the house of the women in Susa, that he might choose a new queen from among them. This proposal pleasing the king, was acted upon (Est 2:1-4). In the fortress of Susa, however, there dwelt one of the Jews who had been carried into captivity from Jerusalem, and whose name was Mordochai. This man had brought up Esther, his uncle's daughter, as his own child (Est 2:5-7). When, then, in pursuance with the king's commands, many maidens were gathered together in Susa, Esther also was brought into the king's house, and found favour with the keeper of the women while, according to order, she was going through a course of purification and anointing (Est 2:8-14). Then her turn came to be brought before the king, she found favour in his sight above all the other maidens, and was chosen by him to be queen in the place of Vashti. By Mordochai's command, however, she disclosed her race and lineage to no one (Est 2:15-20). At the same time two courtiers conspired against the life of the sovereign. Their conspiracy being discovered by Mordochai, was by him revealed to Esther, who gave information of it to the king, whereupon the matter was investigated, and found to have been correctly stated. The offenders were punished, and the event duly registered in the chronicles of the kingdom.


  Esther 2:1


  When, after these things, the wrath of King Ahashverosh was laid (שׁך, from שׁכך, to be sunk, spoken of wrath to be laid), he remembered Vashti and what she had done, and what was decreed against her (גּזר, to determine, to decree irrevocably; comp. גּזרה, Dan 4:14); a desire for reunion with her evidently making itself felt, accompanied perhaps by the thought that she might have been too harshly treated. To prevent, then, a return of affection for his rejected wife ensuing,—a circumstance which might greatly endanger all who had concurred in effecting her repudiation,—the servants of the king, i.e., the court officials who were about him, said: "Let there be young maidens, virgins fair to look on, sought for the king." בּתוּלות, virgins, is added to נערות, the latter word signifying merely young women of marriageable age. Est 2:3. "And let the king appoint (ויפקד is the continuation of יבקּשׁוּ) officers in all the provinces of his kingdom, that they may gather together every virgin who is fair to look on to the citadel of Susa, to the house of the women, unto the hand of Hega the king's eunuch, the keeper of the women, and let them appoint their things for purification; and let the maiden which pleaseth the king be queen instead of Vashti." To the hand of Hega, i.e., to his care and superintendence, under which, as appears from Est 2:12, every maiden received into the house of the women had to pass a year before she was brought before the king. Hega (called Hegai, Est 2:8 and Est 2:15) was an eunuch, the keeper of the women, i.e., superintendent of the royal harem. ונתון is the infin. abs., used instead of the verb. fin. to give prominence to the matter: let them appoint. תּמרקום, from מרק, to rub, to polish, signifies purification and adornment with all kind of precious ointments; comp. Est 2:12. This speech pleased the king, and he acted accordingly.


  Esther 2:5


  Before relating how this matter was carried into execution, the historian introduces us to the two persons who play the chief parts in the following narrative. Est 2:5. There was (dwelt) in the citadel of Susa a Jew of the name of Mordochai (מרדּכי, in more correct editions מרדכי), the son of Jair, the son of Shimei, the son of Kish, a Benjamite (ימיני אישׁ like Sa1 9:1). Jair, Shimei, and Kish can hardly mean the father, grandfather, and great-grandfather of Mordochai. On the contrary, if Jair were perhaps his father, Shimei and Kish may have been the names of renowned ancestors. Shimei was probably the son of Gera, well known to us from the history of David, Sa2 16:5. and Kg1 2:8, Kg1 2:36., and Kish the father of Saul, Ch1 8:33; Sa1 9:1; for in genealogical series only a few noted names are generally given; comp., e.g., Ch1 9:19; Ch1 6:24. Upon the ground of this explanation, Josephus (Ant. xi. 6) makes Esther of royal descent, viz., of the line of Saul, king of Israel; and the Targum regards Shimei as the Benjamite who cursed David. The name Mordochai occurs in Ezr 2:2 and Neh 7:7 as that of some other individual among those who returned from captivity with Zerubbabel, but can hardly be connected with the Persian mrdky, little man. Aben Ezra, Lightfoot, and others, indeed, are of opinion that the Mordochai of the present book really came up with Zerubbabel, but subsequently returned to Babylon. Identity of name is not, however, a sufficient proof of identity of person. The chronological statement, Est 2:6 : who had been carried away from Jerusalem with the captives who had been carried away with Jeconiah, king of Judah, etc., offers some difficulty. For from the captivity of Jeconiah in the year 599 to the beginning of the reign of Xerxes (in the year 486) is a period of 113 years; hence, if the אשׁר is referred to Mordochai, he would, even if carried into captivity as a child by then, have reached the age of from 120 to 130 years, and as Esther was not made queen till the seventh year of Xerxes (Est 2:16), would have become prime minister of that monarch at about the age of 125. Rambach, indeed, does not find this age incredible, though we cannot regard it as probable that Mordochai should have become minister at so advanced an age.


  On this account Clericus, Baumgarten, and others refer the relative אשׁר to the last name, Kish, and understand that he was carried away with Jeconiah, while his great-grandson Mordochai was born in captivity. In this case Kish and Shimei must be regarded as the great-grandfather and grandfather of Mordochai. We grant the possibility of this view; nevertheless it is more in accordance with the Hebrew narrative style to refer אשׁר to the chief person of the sentence preceding it, viz., Mordochai, who also continues to be spoken of in Est 2:7. Hence we prefer this reference, without, however, attributing to Mordochai more than 120 years of age. For the relative clause: who had been carried away, need not be so strictly understood as to assert that Mordochai himself was carried away; but the object being to give merely his origin and lineage, and not his history, it involves only the notion that he belonged to those Jews who were carried to Babylon by Nebuchadnezzar with Jeconiah, so that he, though born in captivity, was carried to Babylon in the persons of his forefathers. This view of the passage corresponds with that formerly presented by the list of the grandchildren and great-grandchildren of Jacob who went down with him to Egypt; see the explanation of the passage in question.


  Est 2:7. Mordochai was אמן, keeper, bringer up, i.e., foster-father, to Hadassh (אמן constructed as a participle with את). הדסּה means a myrtle (הדס in the Shemitish), like the Greek name Μυρτία, Μυῤῥίνη. "That is Esther," the queen known by the name of Esther. The name אסתּר is the Old-Persian stara with א prosthetic, and corresponds with the Greek ἀστήρ, star, in modern Persian sitareh. She was בּת־דּדו, daughter of his father's brother, and adopted by Mordochai after the death of her parents; we are told, moreover, that she had a fine figure and beautiful countenance. Her father, whose name, according to Est 2:15, was Abihail, was uncle to Mordochai, and hence Esther was his cousin.


  Esther 2:8


  When, then, the king's commandment and decree was heard, i.e., proclaimed throughout the kingdom, and many maidens gathered together in Susa, Esther also was received into the royal harem, under the keeping of Hegai. The maiden pleased him and won his favour (חסד נשׂא, to bear away love, i.e., to obtain favour, synonymous with חן נשׂא, Est 2:15 and Est 5:2). וגו ויבהל, and he hastened to give her her ointments for purification, and the seven maidens appointed to her from the king's house. The infinitives להּ לתת are, according to the Aramaean idiom, placed after their objects and dependent on יבהל. On תּמרוּקים, see on Est 2:3. מנות, portions, are here portions of food, as in Est 9:19, Est 9:22, and Sa1 1:4. The seven maidens (הנּערות with the article) are the maids appointed to wait upon a young virgin selected for the king. The participle ראיּות: chosen for a particular purpose-in the Talmud and rabbinical Hebrew ראוּי, dignus, decens, conveniens,—occurs only here. ישׁנּה, he changed her and her maids into the best of the house of the women, i.e., he took them out of the ordinary rooms and placed them in the best apartments, probably in the state-rooms, where those who were accustomed to be brought to the king used to dwell.


  Esther 2:10


  Est 2:10 contains a supplementary remark. This kind and respectful treatment was shown to Esther, because, in obedience to Mordochai's command, she had not shown her people nor her kindred, i.e., her Jewish extraction; for a Jewish maiden would hardly have experienced such friendly usage. Est 2:11 also contains an additional notice, prefixed here to enable what follows to be rightly understood, and repeated in another connection Est 2:19, and on several other occasions: Mordochai walked every day before the court or enclosure of the women's house, to know the welfare (שׁלום) of Esther and what became of her (בּה יעשׂה, properly, what was done to her). Hence Mordochai was in constant communication with Esther. How this communication was effected is not more particularly stated; probably by means of the maids appointed to wait on her. Jewish expositors are of opinion, that Mordochai held high office, and that having consequently free access to the royal palace, he could easily find the means of communicating with his relative.


  Esther 2:12


  Before relating the appearance of Esther before the king, the narrator more particularly describes in Est 2:12-14 the preparations for this event, and how Esther behaved with respect to them.


  Esther 2:12-13


  "When every maid's turn came (i.e., at every time that any maid's turn came) to go in to King Ahashverosh, after the time when it had been done to her twelve months according to the law of the women—for thus were the days of their purification accomplished: six months with oil of myrrh, and six months with balsam and ointments of purification for women—and the maiden came to the king, all that she desired was given her to go with her out of the women's house unto the king's house." תּור, turn in succession, used only here and Est 2:15. The turn to go in unto the king did not come to any maid until וגו היות מקּץ, at the end of the time when it had been done to her according to the law ... This time lasted twelve months after her reception into the house of the women; and the law of the women, according to which it was done to her, was, that she should be purified for six months with oil of myrrh, and as long with בּשׂמים, sweet odours and other ointments. בּאה הנּערה וּבזה (Est 2:13) forms the continuation of the antecedent clause commencing with כּהנּיע, or, to speak more correctly, of a second antedecent with which the conclusion כּל־אשׁר את is connected. Some expositors understand בּזה, with the lxx, of the time: illo sc. tempore; others of the condition: hoc modo ornata or ea lege (Cler.), and therefore as parallel in meaning with the כּן of Est 4:16. Either view is admissible and suits the sense, but the latter is more in harmony with the parallel passage Est 4:16, and therefore preferable. All that was to be given her, can only relate to ornaments and jewels, which were to be given that each might appear before the king adorned and dressed after her own taste.


  Esther 2:14


  In the evening she went (to the king), and on the morrow she returned to the women's house, a second (time) to the hand (under the keeping of) Shaashgaz, the king's chamberlain, who kept the concubines; she came no more to the king, except the king delighted in her and she were called by name, i.e., specially. שׁני instead of שׁנית, like Neh 3:30.


  Esther 2:15


  When Esther's turn came to go in unto the king, she required nothing (to take with her, see Est 2:13) but what Hegai the king's chamberlain appointed (hence as not concerned to please the king by special adornment), and she obtained favour in the sight of all them that looked upon her, namely, by her modesty and humility. On חן נשׂא, see remarks on Est 2:9.


  Esther 2:16


  She was taken into the king's house (מלכוּת בּית instead of המּלך בּית, the palace of the kingdom, the royal residence) in the tenth month, i.e., the month Tebeth, in the seventh year of his reign.


  Esther 2:17


  And the king loved Esther above all the women, and she obtained grace and favour in his sight more than all the virgins; and he set the royal crown upon her head, and made her queen instead of Vashti. The meaning evidently is, that the king, immediately after their first meeting, bestowed his affections upon Esther in preference to all the women and maidens, and chose her queen.


  Esther 2:18


  To celebrate Esther's elevation to the crown, the king made a great feast, called Esther's feast, to all his princes and servants, and granted release to the provinces. The verbale Hiph. הנחה is translated in the lxx ἄφεσις, Vulg. requies, and understood either of a remission of taxes or a remission of labour, a holiday. Although the Chald. understands it of a remission of taxes, yet the use of the verb עשׂה rather favours the latter meaning, viz., the appointment of a holiday, on which there would be arresting from labour. Finally, he gave gifts with royal munificence משׂאת like Amo 5:11; Jer 40:5; המּלך כּיד like Est 1:7.—It seems strange that a period of four years should intervene between the repudiation of Vashti in the third year of Ahashverosh and the elevation of Esther in the seventh, an interval whose length cannot be adequately accounted for by the statements of the present book. Only a few days could have elapsed between the disgrace of Vashti and the time when the king remembered her; for this took place, we are told, when the king's wrath was appeased. The proposal to collect virgins from all parts of his kingdom to Susa was then immediately made. Now, if the carrying out of this proposal took half a year, and the preparation of the virgins by anointing, etc., lasted a year, Esther, even if her turn to go in unto the king had not come for six months, might have been made queen two years after the repudiation of Vashti. As she obtained the favour of Hegai immediately upon her reception into the women's house, so that he hastened her purifications (Est 2:9), she would not be brought before the king among the last, but would rather be one of the first to go in. The long interval which elapsed between the repudiation of Vashti and the elevation of Esther, can only be satisfactorily explained by the history of the reign of Xerxes; in fact, by the circumstance that his campaign against Greece took place during this time.


  Esther 2:19


  Est 2:19-23 relate the intervention of an incident of great importance in the subsequent development of the narrative. When virgins were for the second time gathered together, two courtiers were incensed with the king, and sought to lay hands upon him. This thing was known to Mordochai, who sat in the gate of the palace and kept up a constant communication with Esther even after she became queen, and by him communicated to her, that she might bring it to the knowledge of the king. The matter being investigated and found to have been truly reported, the offenders were punished, and an entry of the particulars made in the chronicles of the kingdom. The words "when virgins were assembled for the second time," which serve to define the time when the conspiracy of the two courtiers took place, as is obvious from the circumstance that ההם בּיּמים, Est 2:21, refers to בת בּהקּבץ, Est 2:19, are obscure. The obscurity lies in the fact that no reason for assembling virgins can be perceived, after the choice of Ahashverosh had fallen upon Esther. The sentence שׁנית בּתוּלות וּבהקּבץ unmistakeably corresponds with נערות וּבהקּבץ of v. 8. This was already rightly perceived by Grotius, who, however, wrongly infers: est ἐπάνοδος (retrogressio), referendum enim hoc ad illa quae supra, ii. 2. This is, however, not only incompatible with שׁנית, but also with the circumstance that, according to the correct understanding of the sentences in Est 2:21 and Est 2:22, Esther was then already queen, and Mordochai was sitting in the gate of the king's palace, and thence keeping up communication with her; while as long as Esther was in the women's house preparing for her interview with the king, under the guardianship of Hegai, he walked day by day before the court of the women's house (Est 2:11). Still less admissible is the view of Drusius, received by Bertheau, that the gathering of the virgins for the second time is to be understood from the circumstance, that after going in to the king, they had to go into the second house of the women, under the stricter guardianship of Shaashgaz (Est 2:14). For, being no longer בּתוּלות, but פּילגשׁים (Est 2:14), their reception into the house of the concubines could not be called a second gathering together, since as virgins they were formerly in a different house. The only explanation of the שׁנית left us is the view, that even after the choice of Esther to be queen, a second gathering together of virgins actually took place; for this, as C. a Lapide remarks, is what the words undoubtedly declare. The matter itself was in accordance with the prevailing custom of polygamy, which kings carried to such an extent, that, as C. a Lapide points out, Solomon, e.g., had 700 wives and 300 concubines, i.e., secondarias uxores. From וּמרדּכי, Est 2:19, onwards, explanatory circumstantial clauses follow: "The Mordochai sat in the king's gate" introduces the parenthetical sentence, "Esther had not yet showed her kindred and her people (comp. Est 2:10), as Mordochai had charged her; for Esther did the commandment of Mordochai as when she was under his care;" i.e., Esther obeyed, after her elevation to be queen, the command of Mordochai not to make her Jewish descent known, as she had formerly done while she was yet his foster-daughter. אמנה, care, education, is a substantive derived from אמן.


  Esther 2:21


  The definition of time in Est 2:19 is again take up by the words: in those days; then the explanatory clause, Est 2:20, is repeated; and after this we are informed what it was that had then occurred. In those days Bigthan and Teresh, two of the king's courtiers, who were the threshold-keepers (palace-watchers, lxx ἀρχισωματοφύλακες), were wroth, and sought to lay hands on King Ahashverosh, i.e., to slay him. Est 2:22. This thing was known to Mordochai, and by him communicated to Esther, who told it, in Mordochai's name, to the king. Est 2:23. The matter was investigated (sc. by the king), and found out, sc. as Mordochai had testified. The two criminals were hanged on a tree, i.e., impaled on a stake, a sort of crucifixion,—see rem. on Est 6:11,—and the circumstance entered in the book of the chronicles, i.e., the chronicles of the kingdom. המּלך לפני, before the king, i.e., in his presence, immediately after sentence had been passed by a court over which the monarch presided.


  Esther 3


  Esther


  Haman's Elevation and His Design against the Jews—Est 3:1-15


  King Ahashverosh promoted Haman the Agagite above all the princes about him, and commanded all his servants to fall down before him. This mark of reverence was refused by Mordochai the Jew from religious scruples. When intelligence of this was brought to Haman, he sought to obtain the extermination of the Jews throughout the kingdom (Est 3:1-6). The twelfth month was appointed by the casting of lots for this purpose; and Haman, by exciting the suspicion of the king against the Jews as an exclusive and law-opposing people, obtained from him an edict to this effect (Est 3:7-11), and sent it, by letters sealed with the king's seal, by the hand of messengers into all the provinces of the kingdom in the first month, that they might be ready to carry it into execution in the twelfth month; whereat the city of Susa was much perplexed (Est 3:12-15).


  Esther 3:1


  The elevation of Haman above all the princes of the kingdom is said in a general manner to have taken place "after these things," i.e., after the matters related in Est 2. גּדּל, to make great, to make any one a great man; נשּׂא, elevated, is more precisely defined by the sentence following: he set his seat above all the princes that were with him, i.e., above the seat of all the princes about the king; in fact, advanced him to the highest post, made him his grand vizier. Haman is called the son of Hammedatha האגגי, the Agagite, or of the Agagites. אגגי recalls אגג kings of the Amalekites, conquered and taken prisoner by Saul, and hewn in pieces by Samuel, Sa1 15:8, Sa1 15:33. Hence Jewish and Christian expositors regard Haman as a descendant of the Amalekite king. This is certainly possible, though it can by no means be proved. The name Agag is not sufficient for the purpose, as many individuals might at different times have borne the name אגג, i.e., the fiery. In 1 Sam 15, too, Agag is not the nomen propr. of the conquered king, but a general nomen dignitatis of the kings of Amalek, as Pharaoh and Abimelech were of the kings of Egypt and Gerar. See on Num 24:7. We know nothing of Haman and his father beyond what is said in this book, and all attempts to explain the names are uncertain and beside the mark.


  Esther 3:2


  All the king's servants that were in the gate of the king, i.e., all the court officials, were to kneel before Haman and bow themselves to the earth. So had the king commanded concerning him. This mark of reverence was refused by Mordochai.


  Esther 3:3-4


  When the other officials of the court asked him from day to day, why he transgressed the king's commandment, and he hearkened not unto them, i.e., gave no heed to their words, they told it to Haman, "to see whether Mordochai's words would stand; for he had told them that he was a Jew." It is obvious from this, that Mordochai had declared to those who asked him the reason why he did not fall down before Haman, that he could not do so because he was a Jew,—that as a Jew he could not show that honour to man which was due to God alone. Now the custom of falling down to the earth before an exalted personage, and especially before a king, was customary among Israelites; comp. Sa2 14:4; Sa2 18:28; Kg1 1:16. If, then, Mordochai refused to pay this honour to Haman, the reason of such refusal must be sought in the notions which the Persians were wont to combine with the action, i.e., in the circumstance that they regarded it as an act of homage performed to a king as a divine being, an incarnation of Oromasdes. This is testified by classical writers; comp. Plutarch, Themist. 27; Curtius, viii. 5. 5f., where the latter informs us that Alexander the Great imitated this custom on his march to India, and remarks, 11: Persas quidem non pie solum, sed etiam prudenter reges suos inter Deos colere; majestatem enim imperii salutis esse tutelam. Hence also the Spartans refused, as Herod. 7.136 relates, to fall down before King Xerxes, because it was not the custom of Greeks to honour mortals after this fashion. This homage, then, which was regarded as an act of reverence and worship to a god, was by the command of the king to be paid to Haman, as his representative, by the office-bearers of his court; and this Mordochai could not do without a denial of his religious faith.


  Esther 3:5-6


  When, then, Haman, whose attention had been called to the fact, saw, when next he went in unto the king, that Mordochai did not fall down before him, he was full of wrath, and (Est 3:6) thought scorn, i.e., in his pride esteemed it too contemptible, to lay hands on Mordochai alone, i.e., to execute him alone, for this opposition to the royal commands; for they had showed him the people of Mordochai, i.e., had told him that as a Jew Mordochai had refused this act of worship, and that the whole Jewish nation thought and acted accordingly. Therefore he sought to destroy all the Jews that were throughout the whole kingdom of Ahashverosh, the people of Mordochai. The subject Haman is repeated before ויבקּשׁ for the sake of clearness, because it was not expressly named with ויּבן. מרדּכי עם is in apposition to כּל־היּהוּדים: all the Jews as the people of Mordochai, because they were the people of Mordochai and shared his sentiments.


  Esther 3:7


  To ensure the success of this great undertaking, viz., the extermination of all the Jews in the kingdom, Haman had recourse to the lot, that he might thus fix on a propitious day for the execution of his project. Astrology plays an important part among all ancient nations, nothing of any magnitude being undertaken without first consulting its professors concerning a favourable time and opportunity; comp. rem. on Eze 21:26.


  Esther 3:7


  "In the first month, i.e., Nisan, in the twelfth year of King Ahashverosh, they cast Pur, i.e., the lot, before Haman from day to day, and from month to the twelfth month, i.e., the month Adar." The subject of הפּיל is left indefinite, because it is self-evident that this was done by some astrologer or magician who was versed in such matters. Bertheau tries unnaturally to make Haman the subject, and to combine the subsequent המן לפני with הגּורל: "Haman cast Pur, i.e., the lot, before Haman," which makes Pur signify: the lot before Haman. המן לפני means in the presence of Haman, so that he also might see how the lot fell. פּוּר is an Old-Persian word meaning lot (sors); in modern Persian, bâra signifies time, case (fois, cas), pâra or pâre, piece (morceau, pice), and behr, behre, and behre, lot, share, fate; comp. Zenker, Turco-Arabic and Persian Lexicon, pp. 162 and 229. The words "from day to day, from month to the twelfth month," must not be understood to say, that lots were cast day by day and month by month till the twelfth; but that in the first month lots were at once cast, one after the other, for all the days and months of the year, that a favourable day might be obtained. We do not know the manner in which this was done, "the way of casting lots being unknown to us." The words: from month to the twelfth month, are remarkable; we should expect from month to month till the twelfth month. Bertheau supposes that the words לחדשׁ ויּ פּל הגּורל על יום שׁלשׁה עשׂר were omitted after וּמחדשׁ through the eye of the transcriber passing on from the first לחדשׁ to the second. The text of the lxx actually contains such words, and the possibility of such an oversight on the part of a transcriber must certainly be admitted. In the book of Esther, however, the lxx translation is no critical authority, and it is just as possible that the author of the Hebrew book here expresses himself briefly and indefinitively, because he was now only concerned to state the month determined by lot for the undertaking, and intended to mention the day subsequently.


  Esther 3:8-9


  Haman having by means of the lot fixed upon a favourable day for the execution of the massacre, betook himself to the king to obtain a royal decree for the purpose. He represented to the monarch: "There is a people scattered abroad and dispersed among the peoples in all the provinces of thy kingdom, and their laws are different from all other people (i.e., from the laws of all other people), and they keep not the laws of the king, and it is not fitting for the king to leave them alone. Est 3:9. If it seem good to the king, let it be written (i.e., let a written decree be published) to destroy them; and I will weigh ten thousand talents of silver to those who do the business, that they may bring them into the treasuries of the king." This proposal was very subtilly calculated. First Haman casts suspicion on the Jews as a nation scattered abroad and dwelling apart, and therefore unsociable,—as refractory, and therefore dangerous to the state; then he promises the king that their extermination will bring into the royal treasury a very considerable sum of money, viz., the property of the slaughtered. Ten thousand talents of silver, reckoned according to the Mosaic shekel, are 3,750,000, according to the civil shekel 1,875,000; see rem. on Ch1 22:14. המּלאכה עשׁי, those who execute a work, builders in Kg2 12:12, are here and Est 9:3 the king's men of business, who carry on the king's business with respect to receipts and disbursements, the royal financiers.


  Esther 3:10


  The king agreed to this proposal. He drew his signet ring from his hand, and delivered it to Haman, that he might prepare the edict in the king's name, and give it by the impression of the royal seal the authority of an irrevocable decree; see rem. on Est 8:8. "To the enemy of the Jews" is added emphatically.


  Esther 3:11


  Lest it should appear as though the king had been induced by the prospect held out of obtaining a sum of money, he awards this to Haman. "The silver be given to thee, and the people to do to them (let it be done to them) as seemeth good to thee." והעם precedes absolutely: as for the people of the Jews, etc.


  Esther 3:12


  Haman, without delay, causes the necessary writings to be prepared, and sent into all the provinces of the kingdom. Est 3:12. "Then were called the king's scribes in the first month, on the thirteenth day of it (בּו, in it, in the said month); and there was written according to all that Haman commanded, to the satraps of the king, and to the governors who (were placed) over every province, and to the rulers of every people, to each several province according to its writing, and to each different people according to their language (comp. rem. on Est 1:22); in the name of King Ahashverosh was it written, and sealed with the king's seal." אחשׁדּרפּנים and פּחות placed in juxtaposition, as in Ezr 8:36, are the imperial officials. Beside these are also named the שׂרים of every people, the native princes of the different races. The writing was finished on the thirteenth day of the month, because this day of the month had been fixed upon as propitious by the lot.


  Esther 3:13


  And the letters were sent (נשׁלוח, infin. abs. Niph. instead of the verb. fin.) by posts. הרצים are the post-riders, the aggaroi, who were stationed on the high roads of the realm, generally four parasangs apart, to transmit with the more speed the royal letters and messages. Herod. 5.14, 8.98 (Berth.), comp. Brisson, de reg. Pers. princ. i. c. 238f. וגו להשׁמיד, to destroy, to kill, and cause to perish all Jews from the youth to the old man, children and women, in one day, on the thirteenth day of the twelfth month, and to deprive them of their spoil. The three verbs are combined to give strength to the expression. שׁללם is their property, which is called spoil because it was delivered up to plunder. Haman having held out the prospect of a large sum as the result of exterminating the Jews, and the king having bestowed this upon Haman, the plundering of the Jews, thus permitted to all the inhabitants of the kingdom who should assist in exterminating them, must be understood as implying, that they would have to deliver a portion of the booty thus obtained to Haman.


  Esther 3:14


  The copy of the writing, that the law might be given in every province, was opened to all people, that they might be ready by this day. This verse does not announce a copy of the royal decree that had been prepared and sent by the posts, which would in that case be replaced by a mere allusion to its contents (Bertheau). The words contain no trace of an announcement such as we find in Ezr 4:11; Ezr 7:11, but the historical notice, that the copy of the writing which was sent as a law into the provinces was גּלוּי, opened, i.e., sent unclosed or unsealed to all people. גּלוּי is the predicate to the subject וגו פּתשׁגן (comp. on this word the note to Ezr 4:14), and between the subject and predicate is inserted the infinitive clause וגו דּת להנּתן for the purpose of once more briefly mentioning the contents and destination of the כּתב: that a law might be given in every province. To attain this object the more certainly, the copy of the decree, which was brought into every province by the posts, was open or unsealed, that all people might read its contents, and keep themselves in readiness for the execution of what was therein commanded on the appointed day. הזּה ליּום is the thirteenth day of the twelfth month named in the letter.


  Esther 3:15


  The posts went forth hastening (דּחף like Ch2 26:20) at the king's commandment, and the decree was given (promulgated) in the citadel of Susa,—an explanatory clause; and the king and Haman sat down to drink while the messengers went forth with the decree, but the city of Susa, in which it was first published, was in perplexity (on נבוכה comp. Exo 14:3; Joe 1:18). The cruel measure could not but fill all peace-loving citizens with horror and anxiety.—Here the question is forced upon us, why the decree should have been so prematurely published. The scribes were summoned to prepare it on the thirteenth day of the first month. For this purpose, even though many copies had to be made in different languages, no very long time would be required in a well-appointed government office. As soon as the scribes had finished their work, the decree was sent out by the posts into all quarters of the realm, and would arrive in even the most distant provinces in three weeks at furthest. This would place almost eleven, and in the remotest parts about ten months between the publication and execution of the decree. What then was the motive for such an interval? Certainly so long a time could not be required for preparing to carry it out, nor is this hinted at in the text, as Bertheau supposes. Nor could it be intended that the Jews should suffer a long period of anxiety. On the contrary, the motive seems to have been, as Clericus and others have already conjectured, to cause many Jews to leave their property and escape to other lands, for the sake of preserving their lives. Thus Haman would attain his object. He would be relieved of the presence of the Jews, and be able to enrich himself by the appropriation of their possessions. On the other hand, the providence of God overruling the event in the interest of the Jews, is unmistakeably evident both in Haman's haste to satisfy his desire for vengeance, and in the falling of the lot upon so distant a day. It was only because there was so long an interval between the publication of the decree and the day appointed by lot for its execution, that it was possible for the Jews to take means for averting the destruction with which they were threatened, as the further development of the history will show.


  Esther 4


  Esther


  Mordochai's Mourning on account of the Decree for the Assassination of the Jews, and His Admonition to Esther to Intercede for Her People—Esther 4


  When Mordochai heard what had happened, he went mourning and lamenting about the city, and even to the king's gate; and the decree of Haman occasioned great lamentations among the Jews in all the provinces of the kingdom (Est 4:1-3). When Queen Esther heard through her maids and courtiers of Mordochai's mourning, she sent him raiment that he might put off his mourning garb, but he refused to do so. She then sent an eunuch to him to inquire more particularly as to its cause. Mordochai informed him of all that had happened, giving him a copy of the decree to show to Esther, and charging her to entreat the king's favour for her people (Est 4:4-8). The queen, however, expressed her hesitation to go in unto the king unsummoned, but upon Mordochai's repeated admonition, resolved to make the desired attempt, at the peril of her life (Est 4:9-17).


  Esther 4:1


  Mordochai learnt all that was done,—not only what had been openly proclaimed, but, as is shown by Est 4:7, also the transaction between the king and Haman. Then he rent his garments, put on sackcloth and ashes, and went out into the midst of the city, making loud and bitter lamentation. Comp. on the last words, Gen 27:34. The combination of אפר with שׂק ילבּשׁ is an abbreviation for: put on a hairy garment and spread ashes upon his head, in sign of deep grief; comp. Dan 9:3; Job 2:12, and elsewhere.


  Esther 4:2


  And came even before the king's gate, i.e., according to Est 4:6, the open space before the entrance to the royal palace; for none might enter wearing mourning. לבוא אין, there is no entering, i.e., none may enter; comp. Ewald, 321, c.


  Esther 4:3


  Also in every province whither the king's decree arrived, there arose a great mourning among the Jews. אשׁר מקום is an adverbial accusat. loci in apposition to בּכל־מדינה: in every place to which the word of the king and his decree reached, i.e., arrived. "Sackcloth and ashes were spread for many," i.e., many sat in hairy garments upon the earth, where ashes had been spread; comp. Isa 58:5. The meaning is: All the Jews broke out into mourning, weeping, and lamentation, while many manifested their grief in the manner above described.


  Esther 4:4


  The matter was made known to Esther by her maids and eunuchs, i.e., by her attendants. The Chethiv תּבואינה does not elsewhere occur after ו consecutive, hence the substitution of the Keri תּבואנה. The object of יגּידוּ: what they told her, is evidently, from what follows, the circumstance of Mordochai's appearance in deep mourning before the gate of the palace. On receiving this information the queen fell into convulsive grief (תּתחלחל, an intensive form of חוּל, to be seized with painful grief), and sent to Mordochai raiment to put on instead of his sackcloth, evidently for the purpose of enabling him to enter the palace and give her the particulars of what had happened. But Mordochai did not accept the raiment.


  Esther 4:5-7


  Then Esther sent Hatach, one of the eunuchs whom the king had set before her, i.e., appointed to attend her, to Mordochai to learn "what this, and why this," i.e., what was the meaning and the cause of his thus going about in mourning. When Hatach came forth to him in the open place of the city before the king's gate, Mordochai told him all that had happened, and the amount of the money which Haman had promised to weigh to the king's treasures (i.e., to pay into the royal treasury) for the Jews, to destroy them, i.e., that it might be permitted him to destroy the Jews. פּרשׁה, properly a determined, accurate statement, from פּרשׁ in the sense of to determine clearly (see rem. on Lev 24:12); here, according to the context: amount, sum. This promise of Haman is here emphatically mentioned as the chief point, not so much for the purpose of raising the indignation of Esther to the highest pitch (Bertheau), as to show the resentment and eagerness with which Haman had urged the extermination of the Jews. The Chethiv יהוּדיּים is the rarer form for יהוּדים, and is repeated Est 8:1, Est 8:7,Est 8:13; Est 9:15, Est 9:18.


  Esther 4:8


  Mordochai also gave Hatach a copy of the decree published in Susa (בּשׁוּשׁן נתּן, like Est 3:15) to show it to the queen. The להּ וּלהגּיד following is more correctly drawn towards the subsequent וּלצוּות, as by Bertheau, than connected according to the accentuation with what precedes. Before this infinitive must be supplied from the context, especially from Est 4:7 : and Mordochai commissioned him or told him (Hatach): to declare unto her and to command her (Esther) to go in unto the king, to entreat him and to make request before him for her people. על בּקּשׁ, to beg, to make request for something, like Ezr 8:23, and Est 7:7. עמּהּ על, concerning her people, i.e., in this connection: for them.


  Esther 4:9


  When Hatach brought this information to Esther, she sent word by him to Mordochai, that she might not go in unto the king unsummoned. אל מ תּצוּהוּ, she ordered or commissioned him to Mordochai, viz., to tell him what follows, Est 4:11 : "All the king's servants and the people of the king's provinces (i.e., all the officers and subjects of the king) know, that with respect to every man or woman that shall come in unto the king, into the inner court, that is not called—one (the same) law (is) for him: to put (him) to death, except him to whom the king shall hold out the golden sceptre, that he may live." לואשּׁה כּל־אישׁ precede as nominativi absol.; these are followed by two relative clauses, which are succeeded by the anacoluthic predicate דּתו אחת: one and the same law is for him (דּתו, the law concerning him, the unsummoned appearer, the matter of which is briefly stated by להמית). In the inner court dwelt the king, seated on his throne (comp. Est 5:1). The law, that every one entering unbidden should be put to death, was subject to but one exception: וגו מאשׁר לבד, except him to whom the king stretches out, etc. הושׁיט from ישׁט, appearing only in the present book (Est 5:2; Est 8:4), but frequently in Chaldee and Syriac, signifies to hold out, to extend, with לו, to or towards him. שׁרביט, the Aramaic form for שׁבט, sceptre. Access to the royal presence had been already rendered difficult by an edict issued by Dejokes the Mede, Herod. 1:9; and among the Persians, none, with the exception of a few individuals (Herod. iii. 118), were permitted to approach the king without being previously announced (Herod. iii. 140; Corn. Nepos, Conon, 3). Any one entering unannounced was punished with death, unless the king, according to this passage, gave it to be understood by stretching forth his sceptre that he was to remain unpunished. It is, however, self-evident, and the fact is confirmed by Herod. iii. 140, that any who desired audience were allowed to announce themselves. Esther might, it seems, have done this. Why, then, did she not make the attempt? The answer lies in her further message to Mordochai: "and I have not been called to come in unto the king these thirty days." From these words it appears, that formerly she had been more frequently summoned before the king. Now, however, a whole month had passed without any invitation. Hence she concluded that the king did not much wish to see her, and for this reason dared not go unto him unbidden. Evidently, too, she was unwilling to be announced, because in that case she would have been obliged immediately to make known to the king the cause of her desiring this interview. And this she would not venture to do, fearing that, considering the great favour in which Haman stood with the king, she might, if she did not provoke his displeasure against herself through her intercession for her people, at least meet with a rejection of her petition. To set aside an irrevocable decree sealed with the king's seal, must have appeared to Esther an impossible undertaking. To have asked such a thing of the king would have been indeed a bold venture.


  Esther 4:12


  When what Esther said was reported to Mordochai, he sent word back to her (השׁיב): "Think not in thy soul (with thyself) to be saved in the house of the king above all the Jews; for if thou holdest thy peace at this time, recovery and deliverance will arise from another place, but thou and thy father's house shall be destroyed. And who knows if thou hast attained to royalty for a time such as this?" By the words: "Think not that thou wilt be saved in the king's house above all the Jew," i.e., alone of all the Jews, Mordochai does not reproach Esther with being indifferent to the fate of her fellow-countrymen, but rather calls her attention to the fact that her own life is in danger. This is evident from the clause: if thou hold thy peace, will not intercede with the king for thy people, help will come from some other quarter. רוח = רוחה, Exo 8:11, ἀναψύξις, deliverance from oppressive restraint. יעמוד, rise up, arise, used according to later custom for קוּם, as in Ch1 20:4. The thought is: the Jewish nation cannot perish, its continuance is guaranteed by the divine promise. If thou wilt venture nothing for its safety, God will bring deliverance, but destruction will come upon thee and thy family. Though Mordochai neither speaks of God, nor alludes directly to His assistance, he still grounds his hopes of the preservation of his people upon the word and promise of God, and Brentius pertinently remarks: habes hic excellentem ac plane heroicam Mardochaei fidem, qua in praesentissimo ac periculosissimo discrimine videt futuram liberationem. The last clause of Est 4:14 is by most expositors understood as saying: and who knows whether thou hast not for a time like this attained to royalty? This agrees with the sense, but cannot be verbally justified, for אם does not mean whether not. The sentence contains an aposiopesis. The clause depending on the conditional אם is unspoken, but understood. Besides, הגּעתּ is not in the imperfect. Hence it can only be translated: Who knows, if thou hadst not attained to royalty at or for such a time? Then the clause omitted would be: what thou then wouldst have done. יודע מי more frequently has the meaning of perhaps; and Mordochai says: perhaps thou hast attained to royalty (to the dignity of queen) for a time like this, sc. to use thy position for the deliverance of thy people. In the turn thus given to the sentence it contains the most urgent injunction to Esther to use her high position for the preservation of her fellow-countrymen.


  Esther 4:15


  This pressing monition produced its result. Esther returned answer to Mordochai: "Go, gather together all the Jews that are found in Susa, and fast ye for me: I also and my maidens will fast; and so will I go to the king against the law; and if I perish, I perish." Esther resolves to go to the king unsummoned, but begs Mordochai and all the Jews to unite in a three days' fast, during which she and her maidens will also fast, to seek by earnest humiliation God's gracious assistance in the step she proposes to take, for the purpose of averting the threatened destruction of her people. "Though 'God' and 'prayer' are not here mentioned, it is yet obviously assumed that it was before God that the Jews were to humble themselves, to seek His help, and to induce Him to grant it. Kg1 21:27-29; Joe 1:14; Jon 3:5." (Berth.). To designate the strictness of this fasting, the words: "neither eat nor drink," are added. The "three days, night and day," are not to be reckoned as three times twenty-four hours, but to be understood of a fast which lasts till the third day after that on which it begins; for according to Est 5:1, Esther goes to the king on the third day. Comp. the similar definition of time, Jon 2:1. The addition "day and night" declares that the fast was not to be intermitted. וּבכן, and in thus, i.e., in this state of fasting. כּדּת לא אשׁר: which is not according to law. לא אשׁר is used, like the Aramaean form לא דּי, in the sense of without (comp. Ewald, 222, c): without according to law = contrary to law. The last words: "if I perish, I perish," etc., are the expression not of despair, but of resignation, or perfect submission to the providence of God; comp. Gen 43:14.


  Esther 4:17


  And Mordochai went his way, i.e., from the place before the court of the king, to do what the queen had commanded him to do.


  Esther 5


  Esther


  Esther's Gracious Reception by the King. Haman's Rage against Mordochai—Est 5:1-14


  On the third day Esther betook herself in her royal apparel to the inner court of the palace, and was so kindly received by the king, that he promised to grant her any petition she might make; whereupon she requested the king to come with Haman that day to a banquet which she had prepared (Est 5:1-8). On returning from this banquet, Haman saw Mordochai in the king's gate, and when the latter did not bow before him, was so enraged, that, upon the advice of his wife and friends, he resolved to induce the king to permit the execution of Mordochai on the following day (Est 5:9-14).


  Esther 5:1


  On the third day Esther put on her royal apparel and entered the inner court of the king's house, opposite the dwelling of the king, where he was sitting on his throne before the gate (Est 5:1). The third day must be counted from the day of the transaction between the queen and Mordochai (Est 4:14); the first day being that on which it took place. The fasting, then, would not begin till midday; and on the third day Esther went to the king to invite him on that day to a banquet, which would surely take place in the forenoon. Thus the three days' fast would last from the afternoon of the first to the forenoon of the third day, i.e., from 40 to 45 hours. מלכוּת תּלבּשׁ, she put on royalty, royal dignity, i.e., arrayed herself in royal apparel. Bertheau thinks that the word לבוּשׁ has been inadvertently omitted before מלכוּת; but such a conjecture is without sufficient support, the passages Est 6:8 and Est 8:15 being of another kind. The expression is elliptical, and מלכוּת is easily completed by the notion לבוּשׁ furnished by the verb.


  Esther 5:2


  When the king saw Queen Esther standing in the court, she obtained favour in his eyes (see rem. on Est 2:9), and he held out to her the golden sceptre that was in his hand; and Esther drew near and touched the top of the sceptre, probably kissed it, as the Vulgate renders the word.


  Esther 5:3-4


  The king, concluding from the circumstance of her appearing there unsummoned, that she had some urgent matter to bring before him, said to her: "What wilt thou, Queen Esther? and what is thy request? To the half of the kingdom it shall be granted thee." A short expression for: if thy request relates even to the half of the kingdom, it shall be granted. Est 5:4. Esther, however, for the present requested nothing further, than that on that day (to-day) the king and Haman should come to the banquet she had prepared. על טּוב אם like Est 1:19.


  Esther 5:5


  The king commanded Haman to hasten thither, to do as the queen had said. מהרוּ, hastened Haman, i.e., sent to fetch him quickly. מהר like Ch2 18:8; Kg1 22:9. לעשׂות, that the word of the queen might be done, carried out.


  Esther 5:6


  At the repast, and indeed at "the banquet of wine," when the greatest cheerfulness would prevail, the king repeated his question as to the desire of the queen, making the same promise as in Est 5:3. ותעשׂ, an abbreviated form of the imperfect תּעשׂה, is optative or jussive: and it shall be done.


  Esther 5:7-8


  Esther answered: "My petition and my request—if I have found favour in the sight of the king, and if it please the king to grant my petition and to do my request, let the king and Haman come to the banquet that I shall prepare for them, and to-morrow I will do as the king hath said," i.e., make known my request. Though the king had, in the midst of the gaiety, asked what was Esther's request, she did not esteem the time an appropriate one for expressing it. She begins: my petition and my request,—but then stops, and says only, if the king will do her the favour to come with Haman to a banquet again on the morrow, she will then bring forward her petition. Esther invited Haman with the king on both occasions, that, as Calovius remarks, eum apud regem praesentem accusaret decreti surrepti contra suos populares nomine, et in os omnes cavillandi vias ei praecluderet.


  Esther 5:9


  Haman went forth from the palace satisfied and with a joyful heart. When, however, he saw Mordochai in the king's gate, who neither stood up nor trembled before him, he was full of indignation against him. וגו קם ולא are circumstantial clauses following the principal clause without a copula. קם and זע are perfects, and ולא—ולא are used in the sense of neque—neque. זוּע constructed with מן means to tremble before any one, to be disquieted.


  Esther 5:10


  Haman, however, refrained himself; and without immediately giving vent to his rage at Mordochai, went home and sent for his friends and his wife Zeresh, that he might unburden himself before them, and take counsel with them for Mordochai's destruction.


  Esther 5:11-12


  He first spoke to them of his wealth and domestic happiness, of the "glory of his riches and the multitude of his children." From Est 9:7-10 we learn that Haman had ten sons; and many sons were not looked upon as a great blessing from God by the Israelites only, but were also esteemed a signal prosperity among the Persians, the king annually sending presents to him who had the greatest number of sons.


  Haman next recounted to them the great honours he had attained; כּל־אשׁר את, all how the king had made him great, and how he had advanced him above the princes; comp. Est 3:1. אשׁר is a second accusative of the means by which something is brought to pass. Finally, Est 5:12, what high distinction had just been accorded him, by the queen having invited him alone to come to her banquet with the king. "Yea, Esther the queen did let no man come in with the king unto the banquet which she had prepared but myself; and to-morrow am I also invited unto her with the king." אף enhances the meaning: even this honour is shown me. קרוּא־להּ אני, I am her invited guest = I am invited to her and by her; comp. Ew. 295, c.


  Esther 5:13


  And yet all his good fortune is embittered to him as often as he sees the hated Jew Mordochai. "And all this availeth me not at every time when I see the Jew Mordochai sitting in the king's gate." לי שׁוה is, not being equalled to me, i.e., not answering my desires, not affording me satisfaction.אשׁר בּכל־עת, at all time when = as often as. The fortune and honour he enjoys fail to satisfy him, when he sees the Jew Mordochai refuse to show him the reverence which he claims.


  Esther 5:14


  His wife and all his friends advise: "Let a tree be made (set up) fifty cubits high, and to-morrow speak to the king, that Mordochai may be hanged thereon (i.e., impaled; see on תּלה Est 2:23); and then go in merrily with the king to the banquet." The counsellors take it for granted that the king will without hesitation agree to Haman's proposal to execute Mordochai, and therefore advise him at once to make the necessary preparations, so that the hated Jew may be hanged on the morrow before the banquet, and Haman may then go with the king to the feast prepared by the queen, free from all annoyance. גב עץ עשׂה, to make, i.e., to erect a high tree. The higher the stake, the farther would it be seen. The 3rd pers. plur. יעשׂוּ stands instead of the passive: let them make = let ... be made. So too יתלוּ for let ... be hanged. This speech pleased Haman, and he caused the stake to be erected.


  Esther 6


  Esther


  Elevation of Mordochai and Disgrace of Haman—Est 6:1-14


  The next night the king, being unable to sleep, caused the chronicles of the kingdom to be read to him. The account of the conspiracy discovered by Mordochai, which was written therein, was thus brought before him, and he inquired of his servants whether this man had been rewarded (Est 6:1-3). On receiving a negative answer, the king sent to inquire who was in the court; and Haman being found there thus early, he had him summoned, and asked him: what should be done to the man in whose honour the king delighteth. Haman, supposing that the king could intend to honour no one but himself, voted for the very highest public mark of respect (Est 6:3-9), and was then obliged at the king's command to pay the proposed honour to Mordochai (Est 6:10, Est 6:11). From this humiliation his wife and friends prognosticated his speedy downfall (Est 6:12-14).


  Esther 6:1


  An unexpected turn of affairs. Est 6:1. On that night between Esther's first and second banquet, the king's sleep fled, and he commanded to bring the book of records of the chronicles and to read therefrom. On הזּכרנות ספר, comp. Ezr 4:15. The title is here more particularly stated than in Est 2:23, where the book is briefly called: The book of the chronicles. נקראים ויּהיוּ, and they (the chronicles) were read before the king. The participle denotes the long continuance of this reading.


  Esther 6:2


  And it was found written therein among other matters, that Mordochai had given information concerning the two courtiers who were plotting against the king's life. This is the conspiracy related Est 2:21-23. The name Bigthana is in Est 2:21 written Bigthan.


  Esther 6:3


  On this occasion the king asked: What honour and greatness hath been done to Mordochai for this? על־זה, for giving this information. And the king's servants answered: Nothing has been shown him. עם עשׂה, to show any one something, e.g., favour; comp. Sa2 2:6; Sa2 3:8, and elsewhere. גּדוּלה, greatness, i.e., promotion to honour.


  Esther 6:4


  To repair this deficiency, and to do honour to the man who had done good service to the king—as the Persian monarchs were accustomed, comp. Brisson, de reg. Pers. princ. i. c. 135—he asked, "who is in the court?" i.e., whether some minister or state functionary were there with whom he might consult concerning the honour due to Mordochai. Those who desired an audience with the king were accustomed to appear and wait in the outer court, until they were summoned into the inner court to present themselves before the monarch. From this question of the king it appears that it was already morning. And Haman, it is parenthetically remarked, was come into the outer court to speak to the king, to hang Mordochai on the tree which he had prepared.


  Esther 6:5


  The attendants inform the king that Haman is in the court; whereupon the king commands: יבוא, let him come in.


  Esther 6:6-9


  As soon as he enters the king asks: What is to be done to the man in whose honour the king delighteth? i.e., whom he delights to honour. And Haman, thinking (בּלבּו אמר, to say in one's heart, i.e., to think) to whom will the king delight to show honour more than to me (ממּבּי יותר, projecting before me, surpassing me, hence adverbially, beyond me, e.g., Ecc 12:12, comp. Ecc 2:15; Ecc 7:11, Ecc 7:16)? votes immediately for the greatest possible mark of honour, and says, Est 6:7.: "As for the man in whose honour the king delighteth, let them bring the royal apparel with which the king has been clothed, and a horse on which the king has ridden, and the king's crown upon his head, and let them deliver this apparel and horse to one of the chief princes of the king, and let them array (i.e., with the royal apparel) the man in whose honour the king delighteth, and cause him to ride upon the horse through the streets of the city, and proclaim before him: Thus shall it be done to the man in whose honour the king delighteth." וגו אשׁר אישׁ, Est 6:7, precedes absolutely, and the predicate does not follow till והלבּישׁוּ, Est 6:9, where the preceding subject is now by an anacoluthon taken up in the accusative (את־האישׁ). Several clauses are inserted between, for the purpose of enumerating beforehand all that appertains to such a token of honour: a royal garment, a royal steed, a crown on the head, and one of the chief princes for the carrying out of the honour awarded. The royal garment is not only, as Bertheau justly remarks, such a one as the king is accustomed to wear, but, as is shown by the perf. לבשׁ, one which the king has himself already put on or worn. Hence it is not an ordinary state-robe, the so-called Median apparel which the king himself, the chief princes among the Persians, and those on whom the king bestowed such raiment were wont to appear in (Herod. 3.84, 7.116; Xenoph. Cyrop. 8.3.1, comp. with the note of Baehr on Her. 3.84), but a costly garment, the property of the sovereign himself. This was the highest mark of honour that could be shown to a subject. So too was the riding upon a horse on which the king had ridden, and whose head was adorned with a royal crown. נתּן is perf. Niph., not 1st pers. pl. imperf. Kal, as Maurer insists; and בּראשׁו אשׁר refers to the head of the horse, not to the head of the man to be honoured, as Clericus, Rambach, and most ancient expositors explain the words, in opposition to the natural sense of—בּראשׁו נתּן אשׁר. We do not indeed find among classical writers any testimony to such an adornment of the royal steed; but the circumstance is not at all improbable, and seems to be corroborated by ancient remains, certain Assyrian and ancient Persian sculptures, representing the horses of the king, and apparently those of princes, with ornaments on their heads terminating in three points, which may be regarded as a kind of crown. The infin. absol. ונתון is a continuation of the preceding jussive יביאוּ: and they shall give, let them give the garment—to the hand of a man, i.e., hand or deliver to him. The garment and horse are to be delivered to one of the noblest princes, that he may bring them to the individual to be honoured, may array him in the garment, set him on the horse, and proclaim before him as he rides through the city, etc. On הפּרתּמים, comp. Est 1:4, and on the matter itself, Gen 41:43. רחוב is either an open square, the place of public assemblage, the forum, or a collective signifying the wide streets of the city. יעשׂה כּכה as in Deu 25:9 and elsewhere.


  Esther 6:10-11


  This honour, then, the haughty Haman was now compelled to pay to the hated Jew. The king commanded him: "Make haste, take the apparel and the horse, as thou hast said," i.e., in the manner proposed by thee, "and do even so to Mordochai the Jew, that sitteth at the king's gate; let nothing fail of all that thou hast spoken," i.e., carry out your proposal exactly. How the king knew that Mordochai was a Jew, and that he sat in the king's gate, is not indeed expressly stated, but may easily be supplied from the conversation of the king with his servants concerning Mordochai's discovery of the conspiracy, Est 6:1-3. On this occasion the servants of the king would certainly give him particulars concerning Mordochai, who by daily frequenting the king's gate, Est 2:19; Est 5:9, would certainly have attracted the attention of all the king's suite. Nor can doubt be case upon the historical truth of the fact related in this verse by the question: whether the king had forgotten that all Jews were doomed to destruction, and that he had delivered them up to Haman for that purpose (J. D. Mich.). Such forgetfulness in the case of such a monarch as Xerxes cannot surprise us.


  Esther 6:12


  After this honour had been paid him, Mordochai returned to the king's gate; but Haman hasted to his house, "sad and with his head covered," to relate to his wife and friends all that had befallen him. A deeper mortification he could not have experienced than that of being obliged, by the king's command, publicly to show the highest honour to the very individual whose execution he was just about to propose to him. The covering of the head is a token of deep confusion and mourning; comp. Jer 14:4; Sa2 15:30. Then his wise men, and Zeresh his wife, said to him: "If Mordochai, before whom thou hast begun to fall, be of the seed of the Jews, thou wilt not prevail against him, but wholly fall before him." לו תוּכל לא, non praevalebis ei, comp. Gen 32:26. תּפּול נפול with an emphatic infin. absol.: wholly fall. Instead of the חכמיו אהביו are here named, or to speak more correctly the friends of Haman are here called his wise men (magi). Even in Est 5:14 Haman's friends figure as those with whom he takes counsel concerning Mordochai, i.e., as his counsellors or advisers; hence it is very probable that there were magi among their number, who now "come forward as a genus sapientum et doctorum (Cicero, divin. i. 23)" (Berth.), and predict his overthrow in his contest with Mordochai. The ground of this prediction is stated: "If Mordochai is of the seed of the Jews," i.e., of Jewish descent, then after this preliminary fall a total fall is inevitable. Previously (Est 5:14) they had not hesitated to advise him to hang the insignificant Jew; but now that the insignificant Jew has become, as by a miracle, a man highly honoured by the king, the fact that the Jews are under the special protection of Providence is pressed upon them. Ex fato populorum, remarks Grotius, de singulorum fatis judicabant. Judaei gravissime oppressi a Cyri temporibus contra spem omnem resurgere caeperant. We cannot, however, regard as well founded the further remark: de Amalecitis audierant oraculum esse, eos Judaeorum manu perituros, which Grotius, with most older expositors, derives from the Amalekite origin of Haman. The revival of the Jewish people since the times of Cyrus was sufficient to induce, in the minds of heathen who were attentive to the signs of the times, the persuasion that this nation enjoyed divine protection.


  Esther 6:14


  During this conversation certain courtiers had already arrived, who hastily brought Haman to the banquet of the queen, to which he would certainly go in a less happy state of mind than on the preceding day.


  Esther 7


  Esther


  Haman's Downfall and Ruin—Est 7:1-10


  At this second banquet the king again inquired of the queen what was her petition, when she entreated that her life and that of her people might be spared, for that she and her people were sold to destruction (Est 7:1-4). The king, evidently shocked at such a petition, asked who was the originator of so evil a deed, and Esther named the wicked Haman as the enemy (Est 7:5, Est 7:6). Full of indignation at such a crime, the king rose from the banquet and went into the garden; Haman then fell down before the queen to entreat for his life. When the king returned to the house, he saw Haman lying on the couch on which Esther was sitting, and thinking that he was offering violence to the queen, he passed sentence of death upon him, and caused him to be hanged on the tree he had erected for Mordochai (Est 7:7-10).


  Esther 7:1


  The king and Haman came to drink (לשׁתּות), i.e., to partake of the משׁתּה, in the queen's apartment.


  Esther 7:2-4


  At this banquet of wine the king asked again on the second day, as he had done on the first (Est 5:6): What is thy petition, Queen Esther, etc.? Esther then took courage to express her petition. After the usual introductory phrases (Est 7:3 like Est 5:8), she replied: "Let my life be given me at my petition, and my people at my request." For, she adds as a justification and reason for such a petition, "we are sold, I and my people, to be destroyed, to be slain, and to perish. And if we had been sold for bondmen and bondwomen, I had been silent, for the enemy is not worth the king's damage." In this request עמּי is a short expression for: the life of my people, and the preposition ב, the so-called בּ pretii. The request is conceived of as the price which she offers or presents for her life and that of her people. The expression נמכּרנוּ, we are sold, is used by Esther with reference to the offer of Haman to pay a large sum into the royal treasury for the extermination of the Jews, Est 3:9; Est 4:7. אלּוּ, contracted after Aramaean usage from לוּ אם, and occurring also Ecc 6:6, supposes a case, the realization of which is desired, but not to be expected, the matter being represented as already decided by the use of the perfect. The last clause, וגו הצּר אין כּי, is by most expositors understood as a reference, on the part of Esther, to the financial loss which the king would incur by the extermination of the Jews. Thus Rambach, e.g., following R. Sal. ben Melech, understands the meaning expressed to be: hostis nullo modo aequare, compensare, resarcire potest pecunia sua damnum, quod rex ex nostro excidio patitur. So also Cler. and others. The confirmatory clause would in this case refer not to החרשׁתּי, but to a negative notion needing completion: but I dare not be silent; and such completion is itself open to objection. To this must be added, that שׁוה in Kal constructed with בּ does not signify compensare, to equalize, to make equal, but to be equal; consequently the Piel should be found here to justify the explanation proposed. שׁוה in Kal constructed with בּ signifies to be of equal worth with something, to equal another thing in value. Hence Gesenius translates: the enemy does not equal the damage of the king, i.e., is not in a condition to compensate the damage. But neither when thus viewed does the sentence give any reason for Esther's statement, that she would have been silent, if the Jews had been sold for salves. Hence we are constrained, with Bertheau, to take a different view of the words, and to give up the reference to financial loss. נזק, in the Targums, means not merely financial, but also bodily, personal damage; e.g., Psa 91:7; Gen 26:11, to do harm, Ch1 16:22. Hence the phrase may be understood thus: For the enemy is not equal to, is not worth, the damage of the king, i.e., not worthy that I should annoy the king with my petition. Thus Esther says, Est 7:4 : The enemy has determined upon the total destruction of my people. If he only intended to bring upon them grievous oppression, even that most grievous oppression of slavery, I would have been silent, for the enemy is not worthy that I should vex or annoy the king by my accusation.


  Esther 7:5


  The king, whose indignation was excited by what he had just heard, asks with an agitation, shown by the repetition of the ויּאמר: "Who is he, and where is he, whose heart hath filled him (whom his heart hath filled) to do so?" Evil thoughts proceed from the heart, and fill the man, and impel him to evil deeds: Isa 44:20; Ecc 8:11; Mat 15:19.


  Esther 7:6


  Esther replies: "The adversary and enemy is this wicked Haman." Then was Haman afraid before the king and the queen. נבעת as in Ch1 21:30; Dan 8:17.


  Esther 7:7


  The king in his wrath arose from the banquet of wine, and went into the garden of the house (קם is here a pregnant expression, and is also combined with אל־גּנּת); but Haman remained standing to beg for his life to Queen Esther (על בּקּשׁ as in Est 4:8), "for he saw that there was evil determined against him by the king" (כּלה, completed, i.e., determined; comp. Sa1 20:7, Sa1 20:9; Sa1 25:17, and elsewhere); and hence that he had no mercy to expect from him, unless the queen should intercede for him.


  Esther 7:8


  The king returned to the house, and found Haman falling (נפל as in Jos 8:10; Deu 21:1, and elsewhere) at or on the couch on which Esther was (sitting), i.e., falling as a suppliant at her feet; and crediting Haman in the heat of his anger with the worst designs, he cried out: "Shall also violence be done to the queen before me in the house?" The infin. לכבּושׁ after the interrogatory particle signifies: Is violence to be done, i.e., shall violence be done? as in Ch1 15:2 and elsewhere; comp. Ewald, 237, c. כּבשׁ, to tread under foot, to subdue, used here in the more general sense, to offer violence. Without waiting for an explanation, the king, still more infuriated, passes sentence of death upon Haman. This is not given in so many words by the historian, but we are told immediately that: "as the word went out of the king's mouth, they covered Haman's face." הדּבר is not the speech of the king just reported, but the judicial sentence, the death warrant, i.e., the word to punish Haman with death. This is unmistakeably shown by the further statement: they covered Haman's face. The subject is indefinite: the attendants present. To cover the face was indeed to begin to carry the sentence of death into execution. With respect to this custom, expositors appeal to Curtius, vi. 8. 22: Philetam—capite velato in regiam adducunt; and Cicero, pro C. Rabirio iv. 13: I lictor, colliga manus, caput obnubito, arbori infelici suspendito.


  Esther 7:9-10


  Then said Harbonah (already mentioned Est 1:10), one of the eunuchs before the king, i.e., who held office before the king: "Behold also the tree which Haman made (comp. Est 5:14) stands in the house of Haman." גּם points to the fact that the other eunuchs had already brought forward various particulars concerning Haman's crime. Mordochai, who had spoken good for the king, viz., when he gave information of the conspiracy, Est 2:22; Est 6:2. On this tree the king ordered that Haman should be hanged, and this sentence was executed without delay.—"And the king's wrath was pacified." With this remark the narrative of this occurrence is closed, and the history pursues its further course as follows.


  Esther 8


  Esther


  Mordochai Advanced to Haman's Position. Counter-Edict for the Preservation of Jews—Esther 8


  The king bestowed the house of Haman on Esther, and advanced Mordochai to Haman's place of prime minister (vv. 1 and 2). Esther then earnestly besought the king for the abolition of the edict published by Haman against the Jews, and the king permitted her and Mordochai to send letters in the king's name to all the Jews in his kingdom, commanding them to stand for their life, and to slay their enemies, on the day appointed for their own extermination (Est 8:3-14). These measures diffused great joy throughout the kingdom (Est 8:15-17).


  Esther 8:1


  By the execution of Haman, his property was confiscated, and the king decreed that the house of the Jews' enemy should be given to Esther. The "house of Haman" undoubtedly means the house with all that pertained to it. "And Mordochai came before the king, for Esther had told him what he was to her," viz., her kinsman and foster-father, Est 2:7. This information effected Mordochai's appearance before the king, i.e., his reception into the number of the high dignitaries who beheld the face of the king, i.e., were allowed personal access to him; comp. Est 1:10, Est 1:14; Est 7:9.


  Esther 8:2


  And the king took off his seal-ring which he had taken from Haman (comp. Est 3:10), and gave it to Mordochai. מן העביר, to cause to go from some one, i.e., to take away. By this act Mordochai was advanced to the post of first minister of the king; comp. Gen 41:42, 1 Macc. 6:15. The king's seal gave the force of law to royal edicts, the seal taking the place of the signature. See rem. on Est 8:8 and Est 3:10.


  Esther 8:3


  The chief enemy of the Jews was now destroyed; but the edict, written in the king's name, sealed with the royal seal, and published in all the provinces of the kingdom, for the destruction of all the Jews on the 13th day of the twelfth month, was still in force, and having been issued in due legal form, could not, according to the laws of the Persians and Medes, be revoked. Queen Esther therefore entreated the king to annul the designs of Haman against the Jews. Est 8:3 and Est 8:4. "Esther spake again before the king, and fell down at his feet, and wept, and besought him to do away with (העביר, to cause to depart) the mischief of Haman the Agagite, and his device that he devised against the Jews. And the king held out his golden sceptre towards Esther, and Esther arose and stood before the king." This verse gives a summary of the contents of Esther's speech, which is reported verbally in Est 8:5 and Est 8:6, so that we must translate the imperfects ותּתחנּן ותּבך—ותּפּל: She spoke before the king, falling at his feet and beseeching him with weeping, that he would do away with המן רעת, the evil that Haman had done, and his device against the Jews. The king stretched out his sceptre (comp. Est 4:11) as a sign that he would graciously grant her petition; whereupon she arose, stood before the king, and made known her request.


  Esther 8:5


  The introductory formula are in part similar to those used Est 1:19; Est 5:4, Est 5:8; Est 7:3; but the petition referring to a great and important matter, they are strengthened by two new phrases: "If the thing is advisable (כּשׁר, proper, convenient, advantageous, a later word occurring again only Ecc 11:6; Ecc 10:10,—in Ecc 2:21; Ecc 4:4-5, Ecc 4:10 of the same book, כּשׁרון) before the king, and if I be pleasing in his eyes, let it be written (let a writing be used, like Est 3:9), to frustrate (להשׁיב, i.e., to put out of force) the letters, the device of Haman ... which he wrote to destroy the Jews, who are in all the provinces of the king." המן מחשׁבת, the device, the proposal of Haman, is added to הסּפרים, briefly to characterize the contents of the letters. On the matter itself, comp. Est 3:8. and Est 3:12. "For how shall I endure to see the destruction of my people?" The verbs וראיתי אוּכל are so combined that the second is governed by the first, וראיתי standing instead of the infinitive; comp. Ew. 285, c. ראה cons. בּ denotes an interested beholding, whether painful or joyous, of something; comp. Gen 44:34. מולרת in parallelism with אם denotes those who are of like descent, the family, members of a tribe.


  Esther 8:7


  The king could not simply revoke the edict issued by Haman in due legal form, but, ready to perform the request of the queen, he first assures her of his good intentions, reminding her and Mordochai that he has given the house of Haman to Esther and hanged Haman, because he laid hand on the Jews (תּלוּ אתו, him they have executed); and then grants them permission, as he had formerly done to Haman, to send letters to the Jews in the king's name, and sealed with the king's seal, and to write בּעיניכם כּטּוב, "as seems good to you," i.e., to give in writing such orders as might in Esther's and Mordochai's judgment render the edict of Haman harmless. "For," he adds, "what is written in the king's name and sealed with his seal cannot be reversed." This confirmatory clause is added by the king with reference to the law in general, not as speaking of himself objectively as "the king." להשׁיב אין refers to Esther's request: להשׁיב יכּתב (Est 8:5). ונחתּום, infin. abs. used instead of the perfect.


  Esther 8:9


  These letters were prepared in the same manner as those of Haman (Est 3:12-15), on the 23rd day of the third month, the month Sivan, and sent into all the provinces. "And it was written according to all that Mordochai commanded." They were sent to the Jews and to the satraps, etc., of the whole wide realm from India to Ethiopia (see Est 1:1), while those of Haman had been issued only to the satraps, etc. The rest coincides with Est 3:12. ויּכתּב, and he (Mordochai) wrote. To show the speed with which the letters were despatched, (messengers) "on horseback, on coursers, government coursers, the sons of the stud," is added to הרצים בּיד. רכשׁ is a collective, meaning swift horses, coursers; comp. Kg1 5:8. אחשׁתּרנים (Est 8:11 and Est 8:14) answers to the Old-Persian kschatrana, from kschatra, government, king, and means government, royal, or court studs. So Haug in Ewald's bibl. Jahrb. v. p. 154. The older explanation, mules, on the other hand, is founded on the modern Persian estar, which, to judge from the Sanscrit avatara, must in ancient Persian have been apatara. רמּכים, ἁπ. λεγ. from רמּך, answering to the Syriac remakaa', herd, especially a herd of horses, and to the Arabic ramaka, stud, is explained by Bertheau as a superlative form for the animal who excels the rest of the herd of stud in activity, perhaps the breeding stallion, while others understand it of the stud in general. The contents of the edict follow in Est 8:11 and Est 8:12 : "that the king allows the Jews in every city to assemble and to stand for their life (i.e., to fight for their lives, comp. Dan 12:1), to destroy, to slay, and to cause to perish all the power (חיל, military power) of the people and province that should assault them, children and women, and to plunder their property, upon a certain day," etc. The appointed time is thus stated as in Est 3:13. The Jews were thus authorized to attack and destroy all enemies who should assault them on the day appointed for their extermination. Est 8:13 coincides with Est 3:14, with this difference, that the Jews are to be ready on this day to avenge themselves on their enemies. Est 8:14 also is similar to Est 3:15, except that the expression is strengthened by an addition to הרצים as in Est 8:10, and by that of דּחוּפים, urged on, to מבהלים, hastened, to point out the utmost despatch possible.


  Esther 8:15


  The joy experienced throughout the kingdom at these measures. Est 8:15. After transacting with the king this measure so favourable to the Jews, Mordochai went out from the king in a garment of deep blue and white material (comp. Est 1:6), and with a great crown of gold, and a mantle of byssus and purple. תּכריך, ἁπ. λεγ., in the Aramaean תּכריכא, a wide mantle or covering. The meaning is not, as Bertheau remarks, that he left the king in the garment which had been, according to Est 6:8., presented to him, nor that he left him with fresh tokens of his favour, clothed in a garment, crown, and mantle just bestowed on him, but that he left him in a magnificent state garment, and otherwise festally apparelled, that he might thus show, even by his external appearance, the happiness of his heart. Of these remarks, the first and last are quite correct; the second, however, can by no means be so, because it affords no answer to the question how Mordochai had obtained crown and mantle during his stay with the king and in the royal palace. The garments in which Mordochai left the king are evidently the state garments of the first minister, which Mordochai received at his installation to his office, and, as such, no fresh token of royal favour, but only his actual induction in his new dignity, and a sign of this induction to all who saw him issue from the palace so adorned. "The city of Susa rejoiced and was glad," i.e., rejoiced for gladness. The city, i.e., its inhabitants on the whole.


  Esther 8:16


  The Jews (i.e., in Susa, for those out of the city are not spoken of till Est 8:17) had light and gladness, and delight and honour." אורה (this form occurs only here and Psa 109:12), light, is a figurative expression for prosperity. יקר, honour—in the joy manifested by the inhabitants of Susa at the prevention of the threatened destruction.


  Esther 8:17


  And in every province and city ... there was joy and a glad day, a feast day, comp. Est 9:19, Est 9:22, while Haman's edict had caused grief and lamentation, Est 4:3. "And many of the people of the land (i.e., of the heathen inhabitants of the Persian empire) became Jews, for the fear of the Jews fell upon them." מתיהדים, to confess oneself a Jew, to become a Jew, a denominative formed from יהוּדי, occurs only here. On the confirmatory clause, comp. Exo 15:16; Deu 11:25. This conversion of many of the heathen to Judaism must not be explained only, as by Clericus and Grotius, of a change of religion on the part of the heathen, ut sibi hoc modo securitatem et reginae favorem pararent, metuentes potentiam Mardechaei. This may have been the inducement with some of the inhabitants of Susa. But the majority certainly acted from more honourable motives, viz., a conviction, forced upon them by the unexpected turn of affairs in favour of the Jews, of the truth of the Jewish religion; and the power of that faith and trust in God manifested by the Jews, and so evidently justified by the fall of Haman and the promotion of Mordochai, contrasted with the vanity and misery of polytheism, to which even the heathen themselves were not blind. When we consider that the same motives in subsequent times, when the Jews as a nation were in a state of deepest humiliation, attracted the more earnest-minded of the heathen to the Jewish religion, and induced them to become proselytes, the fact here related will not appear surprising.


  Esther 9


  Esther


  The Jews Avenged of Their Enemies. The Feast of Purim Instituted—Esther 9


  On the day appointed by both edicts, the Jews assembled in the towns and provinces of the kingdom to slay all who sought their hurt, and being supported by the royal officials, inflicted a great defeat upon their enemies (Est 9:1-10). At the queen's desire, the king granted permission to the Jews in Susa to fight against their enemies on the following day also (Est 9:11-15), while in the other towns and districts of the kingdom they fought for their lives only on the 13th of Adar; so that in these places they rested on the 14th, but in Susa not till the 15th, and consequently kept in the latter the one day, in the former the other, as a day of feasting and rejoicing (Est 9:16-19). The observance of this day of resting as a festival, under the name of Purim, by all the Jews in the Persian monarchy, was then instituted by Esther and Mordochai (Est 9:20-32).


  Esther 9:1


  The Jews avenged of their enemies.—Est 9:1. In the twelfth month, on the thirteenth day of the same—the Jews gathered themselves together in their cities, etc. Several parenthetical clauses succeed this definition of time, so that the statement of what then took place does not follow till נקהלוּ, Est 9:2. These parenthetical clauses state not only the meaning of the day just named, but also give a general notice of the conflict between the Jews and their enemies. The first runs: "when the word of the king drew nigh and his decree to be done," i.e., when the execution of the royal decree approached. The second is: "on the day that the enemies of the Jews hoped to have the mastery of them, and it was changed (i.e., the contrary occurred), that the Jews had the mastery over them that hated them." בּ שׁלט, to rule, to have the mastery over. נהפוך is infin. abs., used instead of the imperf. הוּא is referred by Bertheau to יום: the day was changed from a day of misfortune to a day of prosperity for the Jews, alluding to Est 9:22; but it is not a change of the day which is here spoken of, but a change of the hope of the enemies into its opposite; hence we must regard הוּא as neuter: it was changed, i.e., the contrary occurred. The pronoun המּה serves to emphasize the subject; comp. Ewald, 314, a, who in this and similar cases takes הוּא המּה in the sense of ipse, ipsi.


  Esther 9:2-3


  בּעריהם, in their cities, i.e., the cities in which they dwelt in all the dominions of the king. יד לשׁלח, to stretch out the hand (as also in Est 2:21; Est 3:6, for the purpose of killing) against those who sought their hurt, i.e., sought to destroy them. "And no one stood before them (בּפני עמד, like Jos 10:8; Jos 21:42, and elsewhere), because the fear of them fell upon all people (see rem. on Est 8:17). And all the rulers of the provinces, and the satraps and governors (comp. Est 8:9), and those that did the king's business (המּלאכה עשׁי, see rem. on Est 3:9), supported the Jews (נשּׂא like Ezr 1:4), because the fear of Mordochai fell upon them."


  Esther 9:4


  "For Mordochai was great in the king's house (was much esteemed by the king), and his fame went through all the provinces (שׁמעו as in Jos 6:27; Jos 9:9; Jer 6:24); for this man Mordochai became continually greater;" comp. Ch2 17:12, where the partic. גּדל stands instead of the inf. abs. גּדול.


  Esther 9:5


  Thus supported, the Jews inflicted defeat upon their enemies with the sword, and with slaughter and destruction. הכּה with בּ, to deal a blow upon or against some one, to cause or bring about upon enemies a defeat; comp. e.g., Sa2 23:10; Sa2 24:17; Num 22:6. The notion is strengthened by וגו מכּת־חרב, literally, to strike a stroke of the sword, and of slaughter, and of destruction, in accordance with the decree, Est 8:11. "And did according to their will to those that hated them," i.e., retaliated upon their enemies at their discretion.


  Esther 9:6


  In the citadel of Susa they destroyed (in round numbers) 500 men.


  Esther 9:7-10


  Also they slew the ten sons of Haman, whose names are given, Est 9:7-9; but on the spoil they laid not their hand, though this was allowed to them, Est 8:11, as it had been commanded to their enemies by Haman's edict, Est 3:13, ut ostenderent, se non aliud quam vitae suae incolumitatem quaerere; hanc enim perdere volebant ii qui occidebantur. C. a Lapide.


  Esther 9:11


  When on the same day an account was given to the king of the result of the conflict, and the number of those slain in Susa reported, he announced to Queen Esther: the Jews have slain in the citadel of Susa 500 men and the ten sons of Haman; "what have they done in the rest of the king's provinces?" i.e., if they have killed 500 men in Susa, how many may they not have slain in other parts of the kingdom? and then asked her what else she wished or required. With respect to the words, comp. Est 5:6, and Est 7:2.


  Esther 9:13


  Esther requested: "let it be granted to the Jews which are in Susa to do to-morrow also according to the decree of to-day (i.e., exactly as to-day), and let the ten sons of Haman be hanged upon the tree," i.e., their dead bodies nailed on crosses—majoris infamiae causa, according to Hebrew and Persian custom; comp. Deu 21:22 and the explanation of Ezr 6:11. On the motive for this request, see above, p. 194.


  Esther 9:14


  The king commanded it so to be done. "Then was a decree given at Susa, and they hanged the ten sons of Haman." The decree given in Susa does not refer to the hanging of the sons of Haman, but to the permission given to the Jews to fight against their enemies on the morrow also. This is required not only by a comparison of Est 8:13, but also by the connection of the present verse; for in consequence of this decree the Jews assembled on the 14th Adar (comp. ויּקּהלוּ, then they assembled themselves, Est 9:15), while the hanging of the sons of Haman, on the contrary, is related in an accessory clause by a simple perfect, תּלוּ.


  Esther 9:15


  On this second day the Jews slew 300 more; comp. Est 9:10.—Est 9:16. The rest of the Jews in the provinces, i.e., the Jews in the other parts of the kingdom, assembled themselves and stood for their lives, and had rest from their enemies, and slew of their foes 75,000, but upon the spoil they laid not their hand. על עמד like Est 8:11. The מאיביהם ונוח inserted between על נ ועמד and והרוג is striking; we should rather have expected the resting or having rest from their enemies after the death of the latter, as in Est 9:17 and Est 9:18, where this is plainly stated to have taken place on the day after the slaughter. The position of these words is only explained by the consideration, that the narrator desired at once to point out how the matter ended. The narrative continues in the infin. abs. instead of expressing this clause by the infin. constr., and so causing it to be governed by what precedes. Thus—as Ew. 351, c, remarks—all the possible hues of the sentence fade into this grey and formless termination (viz., the use of the infin. absol. instead of the verb. fin.). This inaccuracy of diction does not justify us, however, in assuming that we have here an interpolation or an alteration in the text. The statement of the day is given in Est 9:17, and then the clause following is again added in the inf. absol.: "and they rested on the 14th day of the same (of Adar), and made it a day of feasting and gladness."


  Esther 9:18


  The Jews in Susa, on the other hand, who were both on the 13th and 14th Adar still fighting against their enemies, and did not rest till the 15th, made this latter their day of rejoicing.—In Est 9:19 it is again stated that the Jews in the country towns and villages made the 14th their day of gladness, and this statement is appended by על־כּן to make this appear the result of what precedes. The Chethiv הפּרוזים is perhaps an Aramaic expression for פּרזים, Deu 3:5 and Sa1 6:18. פּרוזי means the inhabitants of the open, i.e., unfortified, towns and villages of the plains in contrast to the fortified capital; see on Deu 3:5. On פּרזות, compare Eze 38:11; Zac 2:8. וגו מנות משׁלוח, and of mutual sending of gifts, i.e., portions of food; comp. Neh 8:10, Neh 8:12.


  Esther 9:20


  The feast of Purim instituted by letters from Mordochai and Esther. Est 9:20. Mordochai wrote these things, and sent letters to all the Jews, etc. האלּה הדּברים does not mean the contents of the present book but the events of the last days, especially the fact that the Jews, after overcoming their enemies, rested in Susa on the 15th, in the other provinces on the 14th Adar, and kept these days as days of rejoicing. This is obvious from the object of these letters, Est 9:21 : וגו עליהם לקיּם, to appoint among them "that they should keep the 14th day of the month Adar and the 15th day of the same yearly, as the days on which the Jews rested from their enemies, and as the month which was turned unto them from sorrow to joy, and from mourning into a glad day, that they should keep them as days of feasting and joy, and of mutual sending of portions one to another, and gifts to the poor." יום עשׂה, to keep, to celebrate a day. The עשׂים להיות, Est 9:21, is after long parentheses taken up again in אותם לעשׂות. קיּם, to establish a matter, to authorize it, comp. Rut 4:7. Both the 14th and 15th Adar were made festivals because the Jews on them had rest from their enemies, and celebrated this rest by feasting, some on the former, some on the latter day.


  Esther 9:23


  And the Jews undertook to do as they had begun, and as Mordochai had written to them. They had begun, as Est 9:22 tells us, by keeping both days, and Mordochai wrote to them that they should make this an annual custom. This they agreed to do in consequence of Mordochai's letters. The reason of their so doing is given in Est 9:24 and Est 9:25, and the name of this festival is explained, Est 9:26, by a brief recapitulation of the events which gave rise to it. Then follows, Est 9:26 and Est 9:27, another wordy statement of the fact, that it was by reason of this letter, and on account of what they had seen, i.e., experienced, that the annual celebration of this feast was instituted for a perpetual memorial to all Jews at all times (Est 9:28 and Est 9:29).


  Esther 9:24


  For Haman, the enemy of all the Jews, had devised against the Jews to destroy them (comp. Est 3:1, Est 3:6.), and had cast Pur, that is the lot (see on Est 3:7), to consume them and to destroy them. המם, mostly used of the discomfiture with which God destroys the enemies, Exo 14:24; Deu 2:15, and elsewhere.


  Esther 9:25


  וּבבאהּ, and when it (the matter), not when she, Esther, came before the king,—for Esther is not named in the context,—he commanded by letters (Est 8:8), i.e., he gave the written order: let the wicked device which he devised against the Jews return upon his own head; and they hanged him and his sons upon the tree.


  Esther 9:26


  Wherefore they called these days Purim after the name Pur. This first על־כּן refers to what precedes and states the reason, resulting from what has just been mentioned, why this festival received the name of Purim. With the second על־כּן begins a new sentence which reaches to Est 9:28, and explains how it happened that these feast-days became a general observance with all Jews; namely, that because of all the words of this letter (of Mordochai, Est 9:20), and of what they had seen concerning the matter (על־כּכה, concerning so and so), and what had come upon them (therefore for two reasons: (1) because of the written injunction of Mordochai; and (2) because they had themselves experienced this event), the Jews established, and took upon themselves, their descendants, and all who should join themselves unto them (proselytes), so that it should not fail (i.e., inviolably), to keep (to celebrate) these two days according to the writing concerning them and the time appointed thereby year by year.


  Esther 9:28


  And that these days should be remembered and kept throughout every generation, every family, every province, and every city; and these days of Purim are not to pass away among the Jews, nor their remembrance to cease among their seed. The participles ונעשׂים נזכּרים still depend on להיות, Est 9:27. Not till the last clause does the construction change in להיות לא to the temp. finit. יעבור ולא is a periphrasis of the adverb: imperishably, inviolably. כּכתבם, secundum scriptum eorum, i.e., as Mordochai had written concerning them (Est 9:23). כּזמנּם, as he had appointed their time. מן סוּף, to come to an end from, i.e., to cease among their descendants.


  Esther 9:29


  A second letter from Queen Esther and Mordochai to appoint fasting and lamentation on the days of Purim. Est 9:29. And Esther the queen and Mordochai the Jew wrote with all strength, that is very forcibly, to appoint this second letter concerning Purim, i.e., to give to the contents of this second letter the force of law. הזּאת refers to what follows, in which the contents of the letter are briefly intimated. The letter is called השּׁנית with reference to the first letter sent by Mordochai, Est 9:20.


  Esther 9:30-32


  And he (Mordochai) sent letters, i.e., copies of the writing mentioned Est 9:29, to all the Jews in the 127 provinces (which formed) the kingdom of Ahashverosh, words of peace and truth, i.e., letters containing words of peace and truth (Est 9:31), to appoint these days of Purim in their portions of time according as Mordochai the Jew and Esther the queen had appointed, and as they (the Jews) had appointed for themselves and for their descendants, the things (or words = precepts) of the fastings and their lamentations. בּזמנּיהם, in their appointed times; as the suffix relates to the days of Purim, the זמנּים can mean only portions of time in these days. The sense of Est 9:29-31 is as follows: According to the injunctions of Esther and Mordochai, the Jews appointed for themselves and their descendants times also of fasting and lamentation in the days of Purim. To make this appointment binding upon all the Jews in all provinces of the Persian monarchy, Esther and Mordochai published a second letter, which was sent by Mordochai throughout the whole realm of King Ahashverosh. To this is added, Est 9:32, that the decree of Esther appointed these matters of Purim, i.e., the injunction mentioned vv. 29-31, also to fast and weep during these days, and it was written in the book. הסּפר, the book in which this decree was written, cannot mean the writing of Esther mentioned. Est 9:29, but some written document concerning Purim which has not come down to us, though used as an authority by the author of the present book. The times when the fasting and lamentation were to take place in the days of Purim, are not stated in this verse; this could, however, only be on the day which Haman had appointed for the extermination of the Jews, viz., the 13th Adar. This day is kept by the Jews as אסתּר תּענית, Esther's fast.


  Esther 10


  Esther 10:1


  And King Ahashverosh laid a tribute upon the land, and upon the isles of the sea. Est 10:2. And all the acts of his power and of his might, and the statement of the greatness of Mordochai to which the king advanced him, are they not written in the book of the chronicles of the kings of Media and Persia? The Chethiv אחשׁרשׁ is a clerical error for אהשׁורשׁ. The word מס, service, here stands for tribute. As the provinces of the kingdom paid the imposts for the most part in natural produce, which they had reared or obtained by the labour of their hands, their labour (agriculture, cattle-keeping, etc.) was to a certain extent service rendered to the king. The matter of Est 10:1 seems extraneous to the contents of our book, which has hitherto communicated only such information concerning Ahashverosh as was necessary for the complete understanding of the feast of Purim. "It seems"—remarks Bertheau—"as thou the historian had intended to tell in some further particulars concerning the greatness of King Ahashverosh, for the sake of giving his readers a more accurate notion of the influential position and the agency of Mordochai, the hero of his book, who, according to Est 9:4, waxed greater and greater; but then gave up his intention, and contented himself with referring to the book of the chronicles of the kings of Media and Persia, which contained information of both the power and might of Ahashverosh and the greatness of Mordochai." There is not, however, the slightest probability in such a conjecture. This matter may be simply explained by the circumstance, that the author of this book was using as an authority the book of the chronicles alluded to in Est 10:2, and is quite analogous with the mode observed in the books of Kings and Chronicles by historians both of Babylonian and post-Babylonian days, who quote from the documents they make use of such events only as seem to them important with regard to the plan of their own work, and then at the close of each reign refer to the documents themselves, in which more may be found concerning the acts of the kings, at the same time frequently adding supplementary information from these sources,—comp. e.g., Kg1 14:30; Kg1 15:7, Kg1 15:23, Kg1 15:32; Kg1 22:47-50; Kg2 15:37; Ch2 12:15,—with this difference only, that in these instances the supplementary notices follow the mention of the documents, while in the present book the notice precedes the citation. As, however, this book opened with a description of the power and glory of King Ahashverosh, but yet only mentioned so much concerning this ruler of 127 provinces as was connected with the history of the Jews, its author, before referring to his authorities, gives at its close the information contained in Est 10:1, from the book of the chronicles of the kingdom, in which probably it was connected with a particular description of the power and greatness of Ahashverosh, and probably of the wars in which he engaged, for the sake of briefly intimating at the conclusion whence the king derived the means for keeping up the splendour described at the commencement of the book. This book of the chronicles contained accounts not only of the power and might of Ahashverosh, but also a פּרשׁה, a plain statement or accurate representation of the greatness of Mordochai wherewith the king had made him great, i.e., to which he had advanced him, and therefore of the honours of the individual to whom the Jews were indebted for their preservation. On this account is it referred to. For Mordochai was next to the king, i.e., prime minister of the king (משׁנה, comp. Ch2 28:7), and great among the Jews and acceptable to the multitude of his brethren, i.e., he was also a great man among the Jews and was beloved and esteemed by all his fellow-countrymen (on רצוּי, comp. Deu 23:24), seeking the good of his people and speaking peace to all his race. This description of Mordochai's position with respect both to the king and his own people has, as expressive of an exalted frame of mind, a rhetorical and poetic tinge. Hence it contains such expressions as אחיו רב, the fulness of his brethren, טּוב דּרשׁ; comp. Psa 122:9; Jer 38:4. On שׁלום דּבּר, comp. Psa 85:9; Psa 35:20; Psa 27:3. זרעו in parallelism with עמּו is not the descendants of Mordochai, or his people, but his race. Comp. on this signification of זרע, Kg2 11:1; Isa 61:9. The meaning of the two last phrases is: Mordochai procured both by word and deed the good and prosperity of his people. And this is the way in which honour and fortune are attained, the way inculcated by the author of the 34th Psalm in Psa 34:13, when teaching the fear of the Lord.


  Job


  Introduction


  1. The Problem of the Book of Job


  Why do afflictions upon afflictions befall the righteous man? This is the question, the answering of which is made the theme of the book of Job. Looking to the conclusion of the book, the answer stands: that afflictions are for the righteous man the way to a twofold blessedness. But in itself, this answer cannot satisfy; so much the less, as the twofold blessedness to which Job finally attains is just as earthly and of this world as that which he has lost by affliction. This answer is inadequate, since on the one hand such losses as those of beloved children cannot, as the loss of sheep and camels, really be made good by double the number of other children; on the other hand, it may be objected that many a righteous man deprived of his former prosperity dies in outward poverty. There are numerous deathbeds which protest against this answer. There are many pious sufferers to whom this present material issue of the book of Job could not yield any solace; whom, when in conflict at least, it might the rather bring into danger of despair. With reference to this conclusion, the book of Job is an insufficient theodicy, as in general the truth taught in the Old Testament, that the end, אהרית, of the righteous, as of the unrighteous, would reveal the hidden divine recompense, could afford no true consolation so long as this אהרית flowed on with death into the night of Hades, שׁאול, and had no prospect of eternal life.


  But the issue of the history, regarded externally, is by no means the proper answer to the great question of the book. The principal thing is not that Job is doubly blessed, but that God acknowledges him as His servant, which He is able to do, after Job in all his afflictions has remained true to God. Therein lies the important truth, that there is a suffering of the righteous which is not a decree of wrath, into which the love of God has been changed, but a dispensation of that love itself. In fact, this truth is the heart of the book of Job. It has therefore been said—particularly by Hirzel, and recently by Renan—that it aims at destroying the old Mosaic doctrine of retribution. But this old Mosaic doctrine of retribution is a modern phantom. That all suffering is a divine retribution, the Mosaic Thora does not teach. Renan calls this doctrine la vielle conception patriarcale. But the patriarchal history, and especially the history of Joseph, gives decided proof against it. The distinction between the suffering of the righteous and the retributive justice of God, brought out in the book of Job, is nothing new. The history before the time of Israel, and the history of Israel even, exhibit it in facts; and the words of the law, as Deu 8:16, expressly show that there are sufferings which are the result of God's love; though the book of Job certainly presents this truth, which otherwise had but a scattered and presageful utterance, in a unique manner, and causes it to come forth before us from a calamitous and terrible conflict, as pure gold from a fierce furnace. It comes forth as the result of the controversy with the false doctrine of retribution advanced by the friends; a doctrine which is indeed not Mosaic, for the Mosaic Thora in the whole course of the history of revelation is nowhere impugned and corrected, but ever only augmented, and, consistently with its inherent character, rendered more complete.


  To this question the book furnishes, as it appears to us, two answers: (1.) The afflictions of the righteous are a means of discipline and purification; they certainly arise from the sins of the righteous man, but still are not the workings of God's wrath, but of His love, which is directed to his purifying and advancement. Such is the view Elihu in the book of Job represents. The writer of the introductory portion of Proverbs has expressed this briefly but beautifully Pro 3:11; cf. Heb 12). Oehler, in order that one may perceive its distinction from the view of the three friends, rightly refers to the various theories of punishment. Discipline designed for improvement is properly no punishment, since punishment, according to its true idea, is only satisfaction rendered for the violation of moral order. In how far the speeches of Elihu succeed in conveying this view clear and distinct from the original standpoint of the friends, especially of Eliphaz, matters not to us here; at all events, it is in the mind of the poet as the characteristic of these speeches. (2.) The afflictions of the righteous man are means of proving and testing, which, like chastisements, come from the love of God. Their object is not, however, the purging away of sin which may still cling to the righteous man, but, on the contrary, the manifestation and testing of his righteousness. This is the point of view from which, apart from Elihu's speeches, the book of Job presents Job's afflictions. Only by this relation of things is the chagrin with which Job takes up the words of Eliphaz, and so begins the controversy, explained and justified or excused. And, indeed, if it should be even impossible for the Christian, especially with regard to his own sufferings, to draw the line between disciplinary and testing sufferings so clearly as it is drawn in the book of Job, there is also for the deeper and more acute New Testament perception of sin, a suffering of the righteous which exists without any causal connection with his sin, viz., confession by suffering, or martyrdom, which the righteous man undergoes, not for his own sake, but for the sake of God.


  If we, then, keep in mind these two further answers which the book of Job gives us to the question, "Why through suffering to blessedness?" it is not to be denied that practically they are perfectly sufficient. If I know that God sends afflictions to me because, since sin and evil are come into the world, they are the indispensable means of purifying and testing me, and by both purifying and testing of perfecting me,—these are explanations with which I can and must console myself. But this is still not the final answer of the book of Job to its great question. And its unparalleled magnitude, its high significance in the historical development of revelation, its typical character already recognised in the Old Testament, consists just in its going beyond this answer, and giving us an answer which, going back to the extreme roots of evil, and being deduced from the most intimate connections of the individual life of man with the history and plan of the world in the most comprehensive sense, not only practically, but speculatively, satisfies.


  2. The Chokma-Character of the Book


  But before we go so far into this final and highest answer as the province of the Introduction permits and requires, in order to assign to the reader the position necessary to be taken for understanding the book, we ask, How comes it that the book of Job presents such a universal and absolute solution of the problem, otherwise unheard of in the Old Testament Scriptures? The reason of it is in the peculiar mental tendency (Geistesrichtung) of the Israelitish race from which it proceeded. There was in Israel a bias of a universalistic, humanic, philosophical kind, which, starting from the fear or worship (religion) of Jehovah, was turned to the final causes of things,—the cosmical connections of the earthly, the common human foundations of the Israelitish, the invisible roots of the visible, the universal actual truth of the individual and national historical. The common character of the few works of his Chokma which have been preserved to us is the humanic standpoint, stripped of everything peculiarly Israelitish. In the whole book of Proverbs, which treats of the relations of human life in its most general aspects, the name of the covenant people, ישׁראל, does not once occur. In Ecclesiastes, which treats of the nothingness of all earthly things, and with greater right than the book of Job may be called the canticle of Inquiry, even the covenant name of God, יהוה, does not occur. In the Son of Songs, the groundwork of the picture certainly, but not the picture itself, is Israelitish: it represents a common human primary relation, the love of man and woman; and that if not with allegorical, yet mystical meaning, similar to the Indian Gitagovinda, and also the third part of the Tamul Kural, translated by Graul.


  So the book of Job treats a fundamental question of our common humanity; and the poet has studiously taken his hero not from Israelitish history, but from extra-Israelitish tradition. From beginning to end he is conscious of relating an extra-Israelitish history,—a history handed down among the Arab tribes to the east of Palestine, which has come to his ears; for none of the proper names contain even a trace of symbolically intended meaning; and romantic historical poems were moreover not common among the ancients. This extra-Israelitish history from the patriarchal period excited the purpose of his poem, because the thought therein presented lay also in his own mind. The Thora from Sinai and prophecy, the history and worship of Israel, are nowhere introduced; even indirect reference to them nowhere escape him. He throws himself with wonderful truthfulness, effect, and vividness, into the extra-Israelitish position. His own Israelitish standpoint he certainly does not disavow, as we see from his calling God יהוה everywhere in the prologue and epilogue; but the non-Israelitish character of his hero and of his locality he maintains with strict consistency. Only twice is יהוה found in the mouth of Job (Job 1:21, Job 12:9), which is not to be wondered at, since this name of God, as the names Morija and Jochebed show, is not absolutely post-Mosaic, and therefore may have been known among the Hebrew people beyond Israel. But with this exception, Job and his friends everywhere call God אלוהּ, which is more poetic, and for non-Israelitish speakers (vid., Pro 30:5) more appropriate than אלהים, which occurs only three times (Job 20:29; Job 32:2; Job 38:7); or they call Him שׁדּי, which is the proper name of God in the patriarchal time, as it appears everywhere in Genesis, where in the Elohistic portions the high and turning-points of the self-manifestation of God occur (Job 17:1, Job 35:11, cf. Exo 6:3), and when the patriarchs, at special seasons, pronounce the promise which they have received upon their children (Gen 28:3, Gen 48:3, Gen 49:25; cf. Gen 43:14). Even many of the designations of the divine attributes which have become fixed in the Thora, as אפּים ארך, חנּוּן, רחוּם, which one might well expect in the book of Job, are not found in it; nor טוב, often used of Jehovah in Psalms; nor generally the too (so to speak) dogmatic terminology of the Israelitish religion; besides which also this characteristic, that only the oldest mode of heathen worship, star-worship (Job 31:26-28), is mentioned, without even the name of God (צבאות יהוה or צבאות אלהים) occurring, which designates God as Lord of the heavens, which the heathen deified. The writer has also intentionally avoided this name, which is the star of the time of the Israelitish kings; for he is never unmindful that his subject is an ante-and extra-Israelitish one.


  Hengstenberg, in his Lecture on the Book of Job, 1856, goes so far as to maintain, that a character like Job cannot possibly have existed in the heathen world, and that revelation would have been unnecessary if heathendom could produce such characters for itself. The poet, however, without doubt, presupposes the opposite; and if he did not presuppose it, he should have refrained from using all his skill to produce the appearance of the opposite. That he has nevertheless done it, cannot mislead us: for, on the one hand, Job belongs to the patriarchal period, therefore the period before the giving of the law,—a period in which the early revelation was still at work, and the revelation of God, which had not remained unknown in the side branches of the patriarchal family. On the other hand, it is quite consistent with the standpoint of the Chokma, that it presupposes a preparatory self-manifestation of God even in the extra-Israelitish world; just as John's Gospel, which aims at proving in Christianity the absolute religion which shall satisfy every longing of all mankind, acknowledges τέκνα τοῦ Θεοῦ διεσκορπισμένα also beyond the people of God, Joh 11:52, without on this account finding the incarnation of the Logos, and the possibility of regeneration by it, to be superfluous.


  This parallel between the book of Job and the Gospel by John is fully authorized; for the important disclosure which the prologue of John gives to us of the Logos, is already in being in the book of Job and the introduction to the book of Proverbs, especially ch. 8, without requiring the intervening element of the Alexandrine religious philosophy, which, however, after it is once there, may not be put aside or disavowed. The Alexandrine doctrine of the Logos is really the genuine more developed form, though with many imperfections, of that which is taught of the Chokma in the book of Job and in Proverbs. Both notions have a universalistic comprehensiveness, referring not only to Israel, but to mankind. The חכמה certainly took up its abode in Israel, as it itself proves in the book Σοφια Σειραχ, ch. 24; but there is also a share of it attainable by and allotted to all mankind. This is the view of the writer even beyond Israel fellowship is possible with the one living God, who has revealed himself in Israel; that He also there continually reveals himself, ordinarily in the conscience, and extraordinarily in dreams and visions; that there is also found there a longing and struggling after that redemption of which Israel has the clear words of promise. His wonderous book soars high above the Old Testament limit; it is the Melchizedek among the Old Testament books. The final and highest solution of the problem with which it grapples, has a quarry extending out even beyond the patriarchal history. The Wisdom of the book of Job originates, as we shall see, from paradise. For this turning also to the primeval histories of Genesis, which are earlier than the rise of the nations, and the investigation of the hieroglyphs in the prelude to the Thora, which are otherwise almost passed over in the Old Testament, belong to the peculiarities of the Chokma.


  3. Position in the Canon


  As a work of the Chokma, the book of Job stands, with the three other works belonging to this class of the Israelitish literature, among the Hagiographa, which are called in Hebrew simply כתובים. Thus, by the side of תורה and נביאים, the third division of the canon is styled, in which are included all those writings belonging neither to the province of prophetic history nor prophetic declaration. Among the Hagiographa are writings even of a prophetic character, as Psalms and Daniel; but their writers were not properly נביאים. At present Lamentations stands among them; but this is not its original place, as also Ruth appears to have stood originally between Judges and Samuel. Both Lamentations and Ruth are placed among the Hagiographa, that there the five so-called מגלות or scrolls may stand together: Schir ha-Schirim the feast-book of the eight passover-day, Ruth that of the second Schabuoth-day, Kinoth that of the ninth of Ab, Koheleth that of the eight Succoth-day, Esther that of Purim. The book of Job, which is written neither in prophetico-historical style, nor in the style of prophetic preaching, but is a didactic poem, could stand nowhere else but in the third division of the canon. The position which it occupies is moreover a very shifting one. In the Alexandrine canon, Chronicles, Ezra, Nehemiah, Tobit, Judith, Esther, follow the four books of the Kings. The historical books therefore stand, from the earliest to the latest, side by side; then begins with Job, Psalms, Proverbs, a new row, opened with these three in stricter sense poetical books. Then Melito of Sardis, in the second century, places Chronicles with the books of the Kings, but arranges immediately after them the non-historical Hagiographa in the following order: Psalms, Proverbs, Ecclesiastes, Canticles, Job; here the Salomonic writings are joined to the Davidic Psalter, and the anonymous book of Job stands last. In our editions of the Bible, the Hagiographa division begins with Psalms, Proverbs, Job (the succession peculiar to MSS of the German class); in the Talmud (Bathra, 14b), with Ruth, Psalms, Job, Proverbs; in the Masora, and in MSS of the Spanish class, with Chronicles, Psalms, Job, Proverbs. All these modes of arrangement are well considered. The Masora connects with the אחרונים נביאים the homogeneous book, the Chronicles; the Talmud places the book of Ruth before the Psalter as an historical prologue, or as a connection between the prophetico-historical books and the Hagiographa.


  The practice in our editions is to put the Psalms as the first book of the division, which agrees with Luk 24:44, and with Philo, who places ὕμνους next to the prophetical books. Job stands only in the lxx at the head of the three so-called poetic books, perhaps as a work by its patriarchal contents referring back to the earliest times. Everywhere else the Psalter stands first among the three books. These three are commonly denoted by the vox memoralis מתספרי א; but this succession, Job, Proverbs, Psalms, is nowhere found. The Masora styles them after its own, and the Talmudic order אםספרי ת.


  4. The System of Accentuation


  Manner of Writing in Verses, and Structure of the Strophe


  The so-ciphered three books have, as is known, this in common, that they are (with the exception of the prologue and epilogue in the book of Job) punctuated according to a special system, which has been fully discussed in my Commentary on the Psalms, and in Baer's edition of the Psalter. This accent system, like the prosaic, is constructed on the fundamental law of dichotomy; but it is determined by better organization, more expressive and melodious utterance. Only the so-called prose accents, however, not the metrical or poetic (with the exception of a few detached fragments), have been preserved in transmission. Nevertheless, we are always still able to discern from these accents how the reading in the synagogue divided the thoughts collected into the form of Masoretic verses, into two chief divisions, and within these again into lesser divisions, and connected or separated the single words; while the musical rhythm accommodated itself as much as possible to the logical, so that the accentuation is on this account an important source for ascertaining the traditional exegesis, and contains an abundance of most valuable hints for the interpreter. Tradition, moreover, requires for the three books a verse-like short line stich-manner of writing; and פסוק, versus, meant originally, not the Masoretic verse, but the separate sentence, στίχος, denoted in the accent system by a great distinctive; as e.g., Job 3:3 :


  Let the day perish wherein I was born,


  And the night, which said, There is a man-child conceived, is a Masoretic verse divided into two parts by Athnach, and therefore, according to the old order, is to be written as two στίχοι.


  This also is important. In order to recognise the strophe-structure of Hebrew poems, one must attend to the στίχοι, in which the poetic thoughts follow one another in well-measured flow. Parallelism, which we must likewise acknowledge as the fundamental law of the rhythm of Hebrew poetry, forms the evolutions of thought not always of two members, but often—as e.g., Job 3:4, Job 3:5, Job 3:6, Job 3:9—also of three. The poetic formation is not, however, confined to this, but even further combines (as is most unmistakeably manifest in the alphabetical psalms, and as recently also Ewald inclines to acknowledge)


  such distichs and tristichs into a greater whole, forming a complete circle of thought; in other words, into strophes of four, eight, or some higher number of lines, in themselves paragraphs, which, however, show themselves as strophes, inasmuch as they recur and change symmetrically. Hupfeld has objected that these strophes, as an aggregate formed of a symmetrical number of stichs, are opposed to the nature of the rhythm = parallelism, which cannot stand on one leg, but needs two; but this objection is as invalid as if one should say, Because every soldier has two legs, therefore soldiers can only march singly, and not in a row and company. It may be seen, e.g., from Job 36:22-25, Job 36:26-29, Job 36:30-33, where the poet begins three times with הן, and three times the sentences so beginning are formed of eight lines. Shall we not say there are three eight-line strophes beginning with הן? Nevertheless, we are far from maintaining that the book of Job consists absolutely of speeches in the strophe and poetic form. It breaks up, however, into paragraphs, which not unfrequently become symmetrical strophes. That neither the symmetrical nor mixed strophe-schema is throughout with strict unexceptional regularity carried out, arises from the artistic freedom which the poet was obliged to maintain in order not to sacrifice the truth as well as the beauty of the dialogue. Our translation, arranged in paragraphs, and the schemata of the number of stichs in the paragraph placed above each speech, will show that the arrangement of the whole is, after all, far more strophic than its dramatic character allows, according to classic and modern poetic art.


  It is similar in Canticles, with the melodramatic character of which it better agrees. In both cases it is explained from the Hebrew poesy being in its fundamental peculiarity lyric, and from the drama not having freed itself from the lyric element, and attained to complete independence. The book of Job is, moreover, not a drama grown to complete development. Prologue and epilogue are treated as history, and the separate speeches are introduce din the narrative style. In the latter respect (with the exception of Job 2:10), Canticles is more directly dramatic than the book of Job.


  The drama is here in reference to the strophic form in the garb of Canticles, and in respect of the narrative form in the garb of history or epopee. Also the book of Job cannot be regarded as drama, if we consider, with G. Baur, dramatic and scenic to be inseparable ideas; for the Jews first became acquainted with the theatre from the Greeks and Romans.


  Nevertheless, it is questionable whether the drama everywhere presupposes the existence of the stage, as e.g., A. W. v. Schlegel, in his Lectures on Dramatic Art and Literature, maintains. Gthe, at least, more than once asserts, that "drama and a composition for the stage may be separate," and admits a "dramatic plot and execution" in Canticles.


  5. The Dramatic Art of the Plot and Execution


  On the whole, we have as little hesitation as Hupfeld in calling the book of Job a drama; and it is characteristic of the Israelitish Chokma, that by Canticles and the book of Job, its two generic manifestations, it has enriched the national poesy with this new form of poetic composition. The book of Job is, though not altogether, yet substantially, a drama, and one consisting of seven divisions: (1) ch. 1-3, the opening; (2) ch. 4-14, the first course of the controversy, or the beginning entanglement; (3) ch. 15-21, the second course of the controversy, or the increasing entanglement; (4) ch. 22-26, the third course of the controversy, or the increasing entanglement at its highest; (5) ch. 27-31, the transition from the entanglement (δέσις) to the unravelling (λύσις): Job's monologues; (6) ch. 38-42:6, the consciousness of the unravelling; (7) Job 42:7., the unravelling in outward reality. In this we have left Elihu'a speeches (ch. 32-37) out of consideration, because it is very questionable whether they are a part of the original form of the book, and not, on the contrary, the introduction of another poet. If we include them, the drama has eight divisions. The speeches of Elihu form an interlude in the transition from the δέσις to the λύσις. The book of Job is an audience-chamber, and one can readily suppose that a contemporary or later poet may have mixed himself up with the speakers. Whether, however, this is really the case, may remain here undecided. The prologue is narrative, but still partly in dialogue style, and so far not altogether undramatical. In form it corresponds most to the Euripidean, which also are a kind of epic introduction to the pieces, and it accomplishes what Sophocles in his prologues so thoroughly understands. At the very beginning he excites interest in the occurrences to be brought forward, and makes us acquainted with that which remains concealed from the actors. After the knot of the puzzle is tied in the prologue, it becomes more and more deeply entangled in the three courses of the controversy. In the monologues of Job it begins to be disentangled, and in the sixth part the unravelling follows, well prepared for, and therefore not ἀπὸ μηχανῆς, and is perfected in the epilogue or exodus: the servant of God, being so far as necessary cleared by penitence, is justified in opposition to his friends; and the victor, tried in accordance with the divine utterance, is crowned. It is therefore a continually progressing history. The remark of Herder,


  "Here all is stationary in long conversations," is superficial. It is from beginning to end a stream of the most active life, with external incident only in the opening and in the unravelling; what Shlegel says of Gthe's Iphigenie holds good of the middle of the book, that the ideas are worked into incidents, and brought, as it were, before the eye. Moreover, as in Gthe's Tasso, the deficiency of external action is compensated by the richness and precision with which the characters are drawn. Satan, Job's wife, the hero himself, the three friends,—everywhere diversified and minute description. The poet manifests, also, dramatic skill in other directions. He has laid out the controversy with a masterly hand, making the heart of the reader gradually averse to the friends, and in the same degree winning it towards Job. He makes the friends all through give utterance to the most glorious truths, which, however, in the application to the case before them, turn out to be untrue. And although the whole of the representation serves one great idea, it is still not represented by any of the persons brought forward, and is by no one expressly uttered. Every person is, as it were, the consonant letter to the word of this idea; it is throughout the whole book taken up with the realization of itself; at the end it first comes forth as the resulting product of the whole. Job himself is not less a tragic hero than the Oedipus of both Sophicles' tragedies.


  What is there an inevitable fate, expressed by the oracle, is in the book of Job the decree of Jehovah, over whom is no controlling power, decreed in the assembly of angels. As a painful puzzle the lot of affliction comes down on Job. At the beginning he is the victor of an easy battle, until the friends' exhortations to repentance are added to suffering, which in itself is incomprehensible, and make it still harder to be understood. He is thereby involved in a hard conflict, in which at one time, full of arrogant self-confidence, he exalts himself heavenward; at another time, sinks to the ground in desponding sadness.


  The God, however, against which he fights is but a phantom, which the temptation has presented to his saddened eye instead of the true God; and this phantom is in no way different from the inexorable fate of the Greek tragedy. As in that the hero seeks to maintain his inward freedom against the secret power which crushes him with an iron arm; so Job maintains his innocence against this God, which has devoted him to destruction as an offender. But in the midst of this terrific conflict with the God of the present, this creation of the temptation, Job's faith gropes after the God of the future, to whom he is ever driven nearer the more mercilessly the enemies pursue him. At length Jehovah really appears, but not at Job's impetuous summons. He appears first after Job has made a beginning of humble self-concession, in order to complete the work begun, by condescendingly going forth to meet him. Jehovah appears, and the fury vanishes. The dualism, which the Greek tragedy leaves unabolished, is here reconciled. Human freedom does not succumb; but it becomes evident that not an absolute arbitrary power, but divine wisdom, whose inmost impulse is love, moulds human destiny.


  6. Time of Composition


  That this masterpiece of religious reflection and systematic creative art—this, to use Luther's expression, lofty and grand book, in which, as the mountains round an Alpine valley, all the terribly sublime that nature and human history present is ranged one above another—belongs to no other than the Salomonic period, we might almost assume, even if it were not confirmed on all sides. The opinion that Moses wrote the book of Job before the giving of the law, is found in the Talmuds (jer. Sota V. 8; b. Bathra, 15a). This view has been recently revived by Ebrard (1858). But how improbable, all but impossible, that the poetical literature of Israel should have taken its rise with such a non plus ultra of reflective poetry, and that this poem should have had Moses the lawgiver for its author? "Moses certainly is not the composer of the book of Job," says Herder rightly,


  "or Solon might have written the Iliad and the Eumenides of Aeschylus." This opinion, which is also found in Origen, Jerome, Polychronius, and Julian of Halicarnassus, would surely never have suggested itself to any one, had not the studious avoidance in the book of all reference to the law, prophecy, history, religious worship, and even of the religious terminology of Israel, consequent on its design, produced the appearance of a pre-Sinaitic origin. But, first, this absence of such reference is, as we have already seen, the result of the genius and aim which belong to the book; secondly, the writer distinctly enough betrays his acquaintance with the Thora: for as the Chokma for the most part necessarily presupposes the revelation of God deposited in the Thora, and is even at pains to show its universal and eternal ideas, and its imperishable nature full of meaning for all men, so a book like the book of Job could only have been written by an Israelitish author, only have sprung from the spiritual knowledge and experience rendered possible by the Thora.


  For as insight into the groping of the heathen world after divine truth is only possible in the light of Christianity, so also such a spiritually bold and accurate reproduction of an old patriarchal tradition was only possible in the light of the revelation of Jehovah: not to mention that the middle part of the book is written in the style of the book of Proverbs, the surrounding parts in evident imitation of the style of the primitive histories of the Pentateuch.


  But as the supposition of a pre-Salomonic composition is proved invalid, so also are all the grounds on which it has been sought to prove a post-Salomonic. Ewald, whom Heiligstedt and Renan follow, is of opinion that it shows very unsettled and unfortunate times in the background, and from this and other indications was written under Manasseh; Hirzel, that the writer who is so well acquainted with Egypt, seems to have been carried into Egypt with King Jehoahaz; Stickel, that the book presupposes the invasion of the Asiatic conqueror as begun, but not yet so far advanced as the destruction of Jerusalem; Bleek, that it must belong to the post-Salomonic period, because it seems to refer to a previous comprehensive diversified literature. But all this rests on invalid grounds, false observation, and deceptive conclusions. Indeed, the assumption that a book which sets forth such a fearful conflict in the depths of affliction must have sprung from a time of gloomy national distress, is untenable: it is sufficient to suppose that the writer himself has experienced the like, and experienced it at a time when all around him were living in great luxury, which must have greatly aggravated his trial. It would be preferable to suppose that the book of Job belongs to the time of the exile (Umbreit and others), and that Job, though not exactly a personification of Israel, is still לרשׂראל משׁל,


  a pattern for the people of the exile (Bernstein); for this view, interesting indeed in itself, has the similarity of several passages of the second part of the book of Isaiah in its favour: comp. Isa 40:14 with Job 21:22; Isa 40:23 with Job 12:24; Isa 44:25 with Job 12:17, Job 12:20; Isa 44:24 with Job 9:8; Isa 49:4 with Job 15:35; Psa 7:15. These, however, only prove that the severely tried ecclesia pressa of the exiles might certainly recognise itself again in the example of Job, and make it seem far more probable that the book of Job is older than that period of Israel's suffering.


  The literature of the Chokma began with Solomon. First in the time of Solomon, whose peculiar gift was worldly wisdom, a time which bears the character of peaceful contemplation resulting from the conflicts of belief of David's time, the external and internal preliminary conditions for it existed. The chief part of Proverbs and Canticles is by Solomon himself; the introductory passages (Prov 1-9) represent a later period of the Chokma, probably the time of Jehoshaphat; the book of Ecclesiastes, which is rightly assigned by H. G. Bernstein in his Questiones Kohelethanae to the time between Artaxerxes I Longimanus, and Darius Codomannus, and perhaps belongs to the time of Artaxerxes II Mnemon, represents the latest period. The book of Job is indicated as a work of the first of these three periods, by its classic, grand, and noble form. It bears throughout the stamp of that creative, beginning-period of the Chokma,—of that Salomonic age of knowledge and art, of deeper thought respecting revealed religion, and of intelligent, progressive culture of the traditional forms of art,—that unprecedented age, in which the literature corresponded to the summit of glorious magnificence to which the kingdom of the promise had then attained. The heart of Solomon (according to Kg1 5:9., Hebrew version; Kg1 4:29, English version) enclosed within itself a fulness of knowledge, "even as the sand that is on the seashore:" his wisdom was greater than the קרם בני, from whom the traditional matter of the book of Job is borrowed; greater than the wisdom of the מצרים, with whose country and natural marvels the author of the book of Job is intimately acquainted. The extensive knowledge of natural history and general science displayed in the book of Job, is the result of the wide circle of observation which Israel had reached. It was a time when the chasm between Israel and the nations was more than ever bridged over. The entire education of Israel at that time took a so to speak cosmopolitan direction. It was a time introductory to the extension of redemption, and the triumph of the religion of Israel, and the union of all nations in belief on the God of love.


  7. Signs from the Doctrinal Contents


  That the book of Job belongs to this period and no other, is confirmed also by the relation of its doctrinal contents to the other canonical writings. If we compare the doctrine respecting Wisdom—her super-eminence, applicability to worldly matters, and co-operation in the creation of the world—in Prov 1-9, especially ch. 8, with Job 28, it is there manifestly more advanced, and further developed. If we compare the pointing to the judgment of God, Job 19:29, with the hint of a future general judgment, which shall decide and adjust all things, in Ecc 12:14, we see at once that what comes forward in the former passage only at first as an expression of personal belief, is in the latter already become a settled element of general religious consciousness.


  And however we may interpret that brilliant passage of the book of Job, Job 19:25-27,—whether it be the beholding of God in the present bodily, future spiritual, or future glorified state,—it is by no means an echo of an already existing revelation of the resurrection of the dead, that acknowledgment of revelation which we see breaking forth and expanding throughout Isa 26:19, comp. Isa 25:8, and Ezek 37 comp. Hos 6:2, until Dan 12:2. The prevailing representations of the future in the book of Job are exactly the same as those in the Psalms of the time of David and Solomon, and in the Proverbs of Solomon. The writer speaks as one of the same age in which Heman sighed, Psa 88:11., "Wilt Thou show wonders to the dead? or shall the shades arise and praise Thee? Shall Thy loving-kindness be declared in the grave, Thy faithfulness in the abyss?" Besides, the greatest conceivable fulness of allusion to the book of Job, including Elihu's speeches, is found in Ps 88 and 89, whose authors, Heman and Ethan, the Ezrahites, are not the same as the chief singers of David and of the same name, but the contemporaries of Solomon mentioned in Kg1 5:11. These two psalms coincide with the book of Job, both in expressions with which remarkable representations are united, as קרושׁים of the celestial spirits, רפאים of the shades in Hades, אבדון of Hades itself, and also in expressions which do not occur elsewhere in the Old Testament, as אמים and בּעתים; and the agreement is manifest, moreover, in the agreement of whole verses either in thought or in expression: comp. Psa 89:38 with Job 16:19; Psa 89:48 with Job 7:7; Psa 89:49 with Job 14:14; Psa 88:5 with Job 14:10; Psa 88:9 with Job 30:10; Psa 89:8 with Job 31:34. In all these passages, however, there is no such similarity as suggests a borrowing, but an agreement which, since it cannot possibly be accidental, may be most easily explained by supposing that the book of Job proceeds from just the same Chokma-fellowship to which, according to Kg1 5:11, the two Ezrahites, the writers of Ps 88 and 89, belong.


  One might go further, and conjecture that the same Heman who composed Ps 88, the gloomiest of all the Psalms, and written under circumstances of suffering similar to Job's, may be the author of the book of Job—for which many probable reasons might be advanced; by which also what G. Baur rightly assumes would be confirmed, that the writer of the book of Job has himself passed through the inward spiritual conflict which he describes, and accordingly gives a page from his own religious history. But we are satisfied with the admission, that the book of Job is the work of one of the wise men whose rendezvous was the court of Solomon. Gregory of Nazianzen and Luther have already admitted the origin of the book in Solomon's time; and among later critics, Rosenmller, Hvernick, Vaihinger, Hahn, Schlottmann, Keil, and Hofmann (though in his Weissagung und Erfllung he expressed the opinion that it belongs to the Mosaic period), are agreed in this.


  8. Echoes in the Later Sacred Writings


  It may be readily supposed, that a book like this, which is occupied with a question of such vital import to every thinking and pious man,—which treats it in such a lively manner, riveting the attention, and bespeaking sympathy,—which, apart from its central subject, is so many-sided, so majestically beautiful in language, and so inexhaustible in imagery,—will have been one of the most generally read of the national books of Israel. Such is found to be the case; and also hereby its origin in the time of Solomon is confirmed: for at this very period it is to Ps 88-89 only that it stands in the mutual relation already mentioned. But the echoes appear as early as in the חכמים דברי, which are appended to the Salomonic משׁלי in the book of Proverbs: comp. the teaching from an example in the writer's own experience, Pro 24:30. with Job 5:3. The book of Job, however, next to the Proverbs of Solomon, was the favourite source of information for the author of the introductory proverbs (Prov 1-9). Here (apart from the doctrine of wisdom) we find whole passages similar to the book of Job: comp. Pro 3:11 with Job 5:17; Pro 8:25 with Job 15:7; Pro 3:15 with Job 28:18.


  Then, in the prophets of the flourishing period of prophetic literature, which begins with Obadiah and Joel, we find distinct traces of familiarity with the book of Job. Amos describes the glory of God the Creator in words taken from it (Amo 4:13; Amo 5:8, after Job 9:8; cf. Job 10:22; Job 38:31). Isaiah has introduced a whole verse of the book of Job, almost verbatim, into his prophecy against Egypt (Isa 19:5 = Job 14:11): in the same prophecy, Isa 19:13. refer to Job 12:24., so also Isa 35:3 to Job 4:4. These reminiscences of the book of Job are frequent in Isaiah (Isa 40-66). This book of solace for the exiles corresponds to the book of Job not only in words, which exclusively belong in common to the two (as גּזע and צאצאים), and in surprising similarity of expression (as Isa 53:9, comp. Job 16:17; Isa 60:6, comp. Job 22:11), but also in numerous passages of similar thought and form (comp. Isa 40:23 with Job 12:24); and in the description of the Servant of Jehovah, one is here and there involuntarily reminded of the book of Job (as Isa 50:6, comp. with Job 16:10). In Jeremiah, the short lyric passage, Jer 20:14-18, in which he curses the day of his birth, falls back on Job 3: the form in which the despondency of the prophet breaks forth is determined by the book of Job, with which he was familiar. It requires no proof that the same prophet follows the book of Job in many passages of Lamentations, and especially the first part of Lam 3: he makes use of confessions, complaints, and imagery from the affliction of Job, to represent the affliction of Israel.


  By the end of the time of the kings, Job was a person generally known in Israel, a recognised saint: for Ezekiel, in the year 593-2 b.c. (Eze 14:14.), complains that the measure of Israel's sin is so great, that if Noah, Daniel, and Job were in the midst of Israel, though they might save themselves, they would not be able to hold back the arm of divine justice. The prophet mentions first Noah, a righteous man of the old world; then Daniel, a righteous man of contemporary Israel; and last of all Job, a righteous man beyond the line of the promise.


  He would not, however, have been able to mention him, if he had not, by means of the written narrative, been a person well known among the people to whom the prophetical discourse was addressed. The literature of the Old Testament has no further reference to the question of the time of the composition of the book of Job; for, on a comparison of Ecc 5:14 with Job 1:21, it scarcely remains a question to which the priority belongs.


  9. The Chief Critical Questions


  Whether, however, the whole book, as we now have it, comes from the time of Solomon, as the work of one poet, or of one chief poet, is a question which can be better determined in the course of the exposition. More or less important doubts have been entertained whether some constituent parts of the whole belong to the original setting. By far the most important question of criticism respects the six chapters of Elihu's speeches (ch. 32-37), respecting which the suspicion entertained by the fathers, and first decidedly expressed by Stuhlmann (1804), that not only in form are they inferior to the artistic execution of the rest of the work, but also in contents are opposed to its original plan, is not yet set aside, and perhaps never will be altogether satisfactorily settled. Besides this, Kennicot also has suspected the speech of Job, Job 27:11-28:28, because there Job seems to yield to the friends' controverted doctrine of retribution. De Wette is more inclined here to suppose a want of connection on the part of the writer than an interpolation. We shall have to prove whether this speech of Job really encroaches upon the province of the unravelling, or renders the transition more complete.


  The whole description of Behemoth and Leviathan, Job 40:15-41:26, is regarded by Ewald as a later addition: De Wette extends this judgment only to Job 41:4-26: Eichhorn was satisfied at first with changing the order of Jehovah's speeches; but in the last edition of his Einleitung ascribed the passage about the two monsters to a later poet. The exposition will have to bring the form of expression of the supposed interpolation, and its relation to the purpose of the second speech of Jehovah, in comparison with the first, under consideration. But we need not defer our judgment of the prologue and epilogue. All the doubts raised by Stuhlmann, Bernstein, Knobel (diss. de carminis Iobi argumento, fine ac dispositione, and Studien u. Kritiken, 1842, ii.), and others, respecting both these essential parts, are put an end to by the consideration, that the middle part of the book, without them, is a torso without head and feet.


  10. The Satan of the Prologue


  But the Satan in the prologue is a stumbling-block to many, which, if it does not lead them to doubt the authenticity of the prologue, still causes them to question whether the composition of the book belongs to the time of Solomon. For Satan is first definitely named, Zac 3:1-10, and Ch1 21:1; consequently in writings of the period after the exile. On the other hand, שׁטן, Num 22:22, appellatively describes one who comes forward hostilely, or as a hindrance; and Psa 109:6 is at least open to question whether the prince of evil spirits may not be meant, which, according to Zac 3:1, seems to be intended. However, in Micaiah's vision, Kg1 22:19-23, where one might expect השׂטן, הרוח is used. It is even maintained in the present day, that the idea of Satan was first obtained by the Israelitish race from contact with the East-Asiatic nations, which began with Israel in the time of Menahem, with Judah in the time of Ahaz; the view of Diestel, that it is the copy of the Egyptian Set-Typhon, stands at present alone. When we consider that the redemptive work of Jesus Christ is regarded by Him and His apostles from one side as the overthrow of Satan, it were a miserable thing for the divine truth of Christianity that this Satan should be nothing more than a copy of the Persian Ahriman, and consequently a mere phantom. However, supposing there were some such connection, we should then have only two periods at which the book of Job could possibly have been composed,—the time after the exile, and the time of Solomon; for these are the only periods at which not only collision, but also an interchange of ideas, between Israel and the profane nations could have taken place. It is also just as possible for the conception of Satan to have taken possession of the Israelitish mind under Solomon as during the exile, especially as it is very questionable whether the religion of Cyrus, as found in the Zend books, may not have been far more influenced by Israel, than, contrariwise, have influenced Israel.


  But the conception of Satan is indeed much older in its existence than the time of Solomon: the serpent of paradise must surely have appeared to the inquiring mind of Israel as the disguise of an evil spirit; and nothing further can be maintained, than that this evil spirit, which in the Mosaic worship of the great day of atonement is called עזאזל (called later זבוב בעל, a name borrowed from the god of Ekron), appears first in the later literature of Israel under the name השׂטן. If now, moreover, the Chokma of the Salomonic period was specially conversant with the pre-Israelitish histories of Genesis, whence indeed even the chief thought of Canticles and the figure of חיים עץ, e.g., frequently occurring in Proverbs are drawn, it is difficulty to conceive why the evil spirit, that in its guise of a serpent aimed its malice against man, could not have been called השׂטן so early as the Salomonic period.


  The wisdom of the author of the book of Job, we have said above, springs from paradise. Thence he obtains the highest and ultimate solution of his problem. It is now time to give expression to this. At present we need only do so in outline, since it is simply of use to place us from the commencement at the right standpoint for understanding the book of Job.


  11. The Ultimate Solution of the Problem


  The nature of sin is two-sided. It consists in the creature's setting up himself in opposition to God, who is the essence of the personality of the creature. It consists also, on the other side, in the stirring up of the depth of the nature of the creature, whose essential consistence has its harmony in God; and by this stirring up, falls into a wild confusion. In other words, evil has a personal side and a natural side. And just so, also, is God's wrath which it excites, and which operates against it. For God's wrath is, on the one hand, the personal displeasure or aversion into which His love is changed, since the will of the creature and the will of God are in opposition; on the other hand, an excited condition of the contrary forces of the divine nature, or, as Scripture expresses it, the kindling of the fire of the divine glory, in which sense it is often said of wrath, that God sends it forth, that He pours it forth, and that man has to drink of it (Job 21:20, comp. Job 6:4).


  In reference to the creature, we call evil according to its personal side ἔχηθρα, and according to its natural side ἀταξία, turba.


  Both personal evil and natural evil have originated in the spirit world: first of all, in a spirit nearest to God, which as fallen is called השׂטן. It has sought its own selfish ends, and thereby deranged its nature, so that it has become in every respect the object of the divine wrath, and the material for the burning of the divine wrath: for the echthra and turba have the intention and the burning of the wrath of God in themselves as divine correlata; but Satan, after that he has become entirely possessed of these divine powers (Energien), is also their instrument. The spirit of light and love is altogether become the spirit of fire and wrath; the whole sphere of wrath is centred in him. After having given up his high position in the realm of light, he is become lord of the realm of wrath.


  He has, from the commencement of his fall, the hell within himself, but is first cast into the lake of fire at the end of the present dispensation (Mat 25:41; Rev 20:10 : comp. Dan 7:11). In the meantime, he is being deprived of his power by the Son of man, who, in the midst of His own and His disciples' victories over the demons, beholds him fall as lightning from heaven (Luk 10:18), and by His death gives him his deathblow,—a final judgment, which, later on, becomes fully manifest in the continuous degradation of the vanquished (comp. Rev 12:9; Rev 20:3, Rev 20:10). Accordingly, when Satan, in the book of Job, still appears among the angles of God in heaven, and indeed as κατήγωρ, it is quite in accordance with the disclosures which the New Testament Scriptures give us respecting the invisible angelic side of the present dispensation.


  Thus Job's suffering is a dispensation of love, but brought about by the wrath-spirit, and with every appearance of wrath. It is so with every trial and chastisement of the righteous. And it cannot be otherwise; for trial is designed to be for man a means of overcoming the evil that is external to him, and chastisement of overcoming the evil that is within him. There is a conflict between evil and good in the world, which can issue in victory to the good only so, that the good proves itself in distinction from the evil, withstands the assault of evil, and destroys the evil that exists bound up with itself: only so, that the good as far as it is still mixed with the evil is refined as by fire, and more and more freed from it.


  This is the twofold point of view from which the suffering of Job is to be regarded. It was designed, first of all, that Job should prove himself in opposition to Satan, in order to overcome him; and since Job does not pass through the trial entirely without sinning, it has the effect at the same time of purifying and perfecting him. In both respects, the history of Job is a passage from the history of God's own conflict with the evil one, which is the substance of the history of redemption, and ends in the triumph of the divine love. And Gaupp well says: In the book of Job, Satan loses a cause which is intended only as prelude to the greatest of all causes, since judgment is gone forth over the world, and the prince of darkness has been cast forth. Accordingly the church has always recognised in the passion of Job a type of the passion of Jesus Christ. James (Jam 5:11) even compares the patience of Job and the issue of the Lord's sufferings. And according to this indication, it was the custom after the second century to read the book of Job in the churches during passion-week.


  The ultimate solution of the problem which this marvellous book sets forth, is then this: the suffering of the righteous, in its deepest cause, is the conflict of the seed of the woman with the seed of the serpent, which ends in the head of the serpent being trampled under foot; it is the type or copy of the suffering of Christ, the Holy God, who has himself borne our sins, and in the constancy of His reconciling love has withstood, even to the final overthrow, the assault of wrath and of the angel of wrath.


  The real contents of the book of Job is the mystery of the Cross: the Cross on Golgotha is the solution of the enigma of every cross; and the book of Job is a prophecy of this ultimate solution.


  12. The History of the Exposition


  Before proceeding to the exposition, we will take a brief review of the history of the exposition of the book. The promise of the Spirit to lead into all truth is continually receiving its fulfilment in the history of the church, and especially in the interpretation of Scripture. But nowhere is the progress of the church in accordance with this promise so manifest as in the exposition of the word, and particularly of the Old Testament. In the patristic and middle ages, light was thrown only on detached portions of the Old Testament; they lacked altogether, or had but an inadequate knowledge of, the Hebrew language. They regarded the Old Testament not as the forerunner, but allegory, of the New, and paid less attention to it in proportion as the spiritual perception of the church lost its apostolic purity and freshness. However, so far as inward spiritual feeling and experience could compensate for the almost entire absence of outward conditions, this period has produced and handed down many valuable explanations.


  But at the time of the Reformation, the light of the day which had already dawned first spread in all its brightness over the Old Testament. The knowledge of Hebrew, until then the private possession of a few, became the public property of the church: all erroneous interventions which had hitherto separated the church both from Christ and from the living source of the word were put aside; and starting from the central truth of justification by faith and its results, a free but still not unrestricted investigation commenced. Still there was wanting to this period all perception of historical development, and consequently the ability to comprehend the Old Testament as preparing the way for the New by its gradual historical development of the plan of redemption. The exposition of Scripture, moreover, soon fell again under the yoke of an enslaving tradition, of a scholastic systematizing, and of an unhistorical dogmatizing which mistook its peculiar aim; and this period of bondage, devoid of spirituality, was followed by a period of false freedom, that of rationalism, which cut asunder the mutual relation between the exposition of Scripture and the confession of the church, since it reduced the covenant contents of the church's confession to the most shallow notion of God and the most trivial moral rules, and regarded the Old Testament as historical indeed, but with carnal eyes, which were blind to the work of God that was preparing the way in the history of Israel for the New Testament redemption. The progress of exegesis seemed at that time to have been stayed; but the Head of the church, who reigns in the midst of His enemies, caused the exposition of His word to come forth again from the dead in a more glorious form. The bias towards the human side of Scripture has taught exegesis that Scripture is neither altogether a divine, nor altogether a human, but a divine-human book. The historical method of regarding it, and the advanced knowledge of language, have taught that the Old Testament presents a divine-human growth tending towards the God-man, a gradual development and declaration of the divine purpose of salvation,—a miraculous history moving inward towards that miracle of all miracles, Jesus Christ. Believing on Him, bearing the seal of His Spirit in himself, and partaking of the true liberty His Spirit imparts, the expositor of Scripture beholds in the Old Testament, with open face, now as never before, the glory of the Lord.


  The truth of this sketch is confirmed by the history of the exposition of the book of Job. The Greek fathers, of whom twenty-two (including Ephrem) are quoted in the Catena, published by Patricius Junius, 1637, furnish little more than could be expected. If there by any Old Testament book whose comprehensive meaning is now first understood according to the external and internal conditions of its gradual advance to maturity, it is the book of Job. The Greek fathers were confined to the lxx, without being in a position to test that translation by the original text; and it is just the Greek translation of the book of Job which suffers most seriously from the flaws which in general affect the lxx. Whole verses are omitted, others are removed from their original places, and the omissions are filled up by apocryphal additions.


  Origen was well aware of this (Ep. ad Afric. 3f.), but he was not sufficiently acquainted with Hebrew to give a reliable collation of the lxx with the original text in his Tetrapla and Hexapla; and his additions (denoted by daggers), and the passages restored by him from other translators, especially Theodotion (by asterisks), deprive the Septuagint text of its original form, without, however, giving a correct impression of the original text. And since in the book of Job the meaning of the whole is dependent upon the meaning of the most isolated passage, the full meaning of the book was a perfect impossibility to the Greek fathers. They occupied themselves much with this mysterious book, but typical and allegorical could not make up what was wanting to the fathers, of grammatical and historical interpretation. The Italic, the next version to the lxx, was still more defective than this: Jerome calls the book of Job in this translation, Decurtatus et laceratus corrosusque. He revised it by the text of the Hexapla, and according to his own plan had to supply not less than about 700-800 versus (στίχοι). His own independent translation is far before its age; but he himself acknowledges its defectiveness, inasmuch as he relates, in his praefatio in l. Iob, how it was accomplished. He engaged, non parvis numis, a Jewish teacher from Lydda, where there was at that time an university, but confesses that, after he had gone through the book of Job with him, he was no wiser than before: Cujus doctrina an aliquid profecerim nescio; hoc unum scio, non potuisse me interpretari nisi quod antea intellexeram. On this account he calls it, as though he would complain of the book itself, obliquus, figuratus, lubricus, and says it is like an eel—the more tightly one holds it, the faster it glides away. There were then three Latin versions of the book of Job,—the Italic, the Italic improved by Jerome, and the independent translation of Jerome, whose deviations, as Augustine complains, produced no little embarrassment. The Syrians were better off with their Peschito, which was made direct from the original text; but the Scholia of Ephrem (pp. 1-19, t. ii. of the three Syriac tomi of his works) contain less that is useful than might be expected.


  The succeeding age produced nothing better.


  Among the expositors of the book of Job we find some illustrious names: Gregory the Great, Beda Venerabilis (whose Commentary has been erroneously circulated as the still undiscovered Commentary of Jerome), Thomas Aquinas, Albertus Magnus, and others; but no progress was made in the interpretation of the book, as the means were wanting. The principal work of the middle ages was Gregory the Great's Expositio in beatum Iob seu Moralium, ll. xxxv., a gigantic work, which leaves scarcely a dogmatic-ethical theme untouched, though in its own proper sphere it furnishes nothing of importance, for Gregory explained so, ut super historiae fundamentum moralitatis construeret aedificium et anagoges imposuerit culmen praestantissimum but the linguistic-historical foundation is insufficient, and the exposition, which gives evidence of significant character and talent, accordingly goes off almost constantly into digressions opposed to its object.


  It was only towards the end of the middle ages, as the knowledge of the Hebrew language began, through Jewish converts, to come into the church, that a new era commenced. For what advance the Jewish exposition of the book of Job had hitherto made, beyond that of the church, it owed to the knowledge of Hebrew; although, in the absence of any conception of the task of the expositor, and especially the expositor of Scripture, it knew not how fittingly to turn it to account. Saadia's (born 890) Arabic translation of the book of Job, with explanations, does not accomplish much more than that of Jerome, if we may in general say that it surpasses it. Salomo Isaaki of Troyes (Raschi, erroneously called Jarchi), whose Commentary on the Book of Job (rendered incomplete by his death, 1105) was completed by his grandson, Samuel b. Mer (Raschbam, died about 1160), contains a few attempts at grammatical historical exposition, but is in other respects entirely dependent on Midrash Haggada (which may be compared with the church system of allegorical interpretation), whose barren material is treasured up in the catena-like compilations, one of which to the collected books of the Old Testament bears the name of Simeon ha-Darschan (שמעוני ילקוט); the other to the three poetical books, the name of Machir b. Todros (מכירי ילקוט). Abenezra the Spaniard, who wrote his Commentary on the Book of Job in Rome, 1175, delights in new bold ideas, and to enshroud himself in a mystifying nimbus. David Kimchi, who keeps best to the grammatical-historical course, has not expounded the book of Job; and a commentary on this book by his brother, Mose Kimchi, is not yet brought to light. The most important Jewish works on the book of Job are without doubt the Commentaries of Mose b. Nachman or Nahmanides (Ramban), born at Gerona 1194, and Levi b. Gerson, or Gersonides (Ralbag), born at Bagnols 1288. Both were talented thinkers; the former more of the Platonic, the latter of the Aristotelic type. Their Commentaries (taken up in the collective Rabbinical Commentaries), especially that of the latter, were widely circulated in the middle ages. They have both a philosophical bias.


  What is to be found in them that is serviceable on any point, may be pretty well determined from the compilation of Lyra. Nikolaus de Lyra, author of Postillae perpetuae in universa Biblia (completed 1330), possessed, for that age, an excellent knowledge of the original text, the necessity of which he acknowledged, and regarded the sensus literalis as basis of all other sensus. But, on the one hand, he was not independent of his Jewish predecessors; on the other, he was fettered by the servile unevangelical spirit of his age.


  With the Commentary of Albert Schultens, a Dutchman (2 vols. 1737), a new epoch in the exposition begins. He was the first to bring the Semitic languages, and chiefly the Arabic, to bear on the translation of the book. And rightly so, for the Arabic has retained more that is ancient than any other Semitic dialect; and Jerome, in his preface to Daniel, had before correctly remarked, Iob cum arabica lingua plurimam habet societatem. Reiske (Conjecturae in Iobum, 1779) and Schnurrer (Animadv. ad quaedam loca Iobi, 1781) followed later in the footsteps of Schultens; but in proportion as the Israelitish element was considered in its connection with the Oriental, the divine distinctiveness of the former was forgotten. Nevertheless, the book of Job had far less to suffer than the other biblical books from rationalism, with its frivolous moral judgments and distorted interpretations of Scripture: it reduced the idea of the book to tameness, and Satan, here with more apparent reason than elsewhere, was regarded as a mythical invention; but there were, however, no miracles and prophecies to be got rid of.


  And as, for the first time since the apostolic period, attention was now given to the book as a poetical masterpiece, substantial advantage arose to the exposition itself from the translations and explanations of an Eckermann, Moldenhauer, Stuhlmann, and others. What a High-German rhymster of the fourteenth century, made known by Hennig, and the Florentine national poet Juliano Dati at the beginning of the sixteenth century, accomplished in their poetical reproductions of the book of Job, is here incomparably surpassed. What might not the fathers have accomplished if they had only had at their disposal such a translation of the book of Job as e.g., that of Bckel, or of the pious Miss Elizabeth Smith, skilled in the Oriental languages (died, in her twenty-eighth year, 1805), or of a studious Swiss layman (Notes to the Hebrew Text of the Old Testament, together with a Translation of the Book of Job, Basel 1841)?


  The way to the true and full perception of the divine in Scripture is through the human: hence rationalism—especially after Herder, whose human mode of perception improved and deepened—prepared the way for a new era in the church's exposition of the book of Job. The Commentaries of Samuel Lee (1837), Vaihinger (1842), Welte (1849), Hahn (1850), and Schlottmann (1851), are the first-fruits of this new period, rendered possible by the earlier Commentaries of Umbreit (1824-32), Ewald (1836-51), and Hirzel (1839, second edition, edited by Olshausen, 1852), of whom the first is characterized by enthusiasm for the poetical grandeur of the book, the second by vivid perception of the tragical, and the third by sound tact and good arrangement,—three qualifications which a young Scotch investigator, A. B. Davidson, strives, not unsuccessfully, to unite in his Commentary (vol. i. 1862).


  Besides these substantially progressive works, there is the Commentary of Heiligstedt (1847), which is only a recapitulatory clavis after the style of Rosenmller, but more condensed; and for what modern Jewish commentaries, as those of Blumenfeld, Arnheim (1836), and Lwenthal (1846), contain beyond the standpoint of the earlier פרושׁים and באורים, they are almost entirely indebted to their Christian predecessors. Also in the more condensed form of translations, with accompanying explanations, the understanding of the book of Job has been in many ways advanced. We may mention here the translations of Kster (1831), who first directed attention to the strophe-structure of Hebrew poetry, but who also, since he regarded the Masoretic verse as the constructive element of the strophe, has introduced an error which has not been removed even to the present day; Stickel (1842), who has, not untastefully, sought to imitate the form of this masterpiece, although his division of the Masoretic verse into strophe lines, according to the accents, like Hirzel's and Meier's in Canticles, is the opposite extreme to the mistake of Kster; Ebrard (1858), who translates in iambic pentameters, as Hosse had previously done; and Renan, who solely determines his arrangement of the stichs by the Masoretic division of verses, and moreover haughtily displays his scornful opposition to Christianity in the prefatory Etude.


  Besides, apart from the general commentaries (Bibelwerke), among which that of Von Gerlach (Bd. iii. des A. T. 1849) may be mentioned as the most noted, and such popular practical expositions as Diedrich's (1858), many—some in the interest of poetry generally (as Spiess, 1852), others in the interest of biblical theology (as Haupt, 1847; Hosse, 1849; Hayd, 1859; Birkholz, 1859; and in Sweden, Lindgren, Upsala 1831)—have sought to render the reading of the book of Job easier and more profitable by means of a translation, with a short introduction and occasional explanations.


  Even with all these works before us, though they are in part excellent and truly serviceable, it cannot be affirmed that the task of the exposition has been exhaustively performed, so that absolutely no plus ultra remains. To adjust the ideal meaning of the book according to its language, its bearing on the history of redemption, and its spiritual character,—and throughout to indicate the relation of the single parts to the idea which animates the whole is, and remains, a great task worthy of ever-new exertion. We will try to perform it, without presuming that we are able to answer all the claims on the expositor. The right expositor of the book of Job must before everything else bring to it a believing apprehension of the work of Christ, in order that he may be able to comprehend this book from its connection with the historical development of the plan of redemption, whose unity is the work of Christ. Further, he must be able to give himself up freely and cheerfully to the peculiar vein of this (together with Ecclesiastes) most bold of all Old Testament books, in order that he may gather from the very heart its deeply hidden idea. Not less must he possess historical perception, in order that he may be able to appreciate the relativeness with which, since the plan of salvation is actually and confessedly progressive, the development of the idea of the book is burdened, notwithstanding its absolute truth in itself. Then he must not only have a clear perception of the divinely true, but also of the beautiful in human art, in order to be able to appreciate the wonderful blending of the divine and human in the form as in the contents. Finally, he must stand on the pinnacle of linguistic and antiquarian knowledge, in order to be able to follow the lofty flight of its language, and become families with the incomparably rich variety of its matter. This idea of an expositor of the book of Job we will keep in view, and seek, as near as possible, to attain within the limit assigned to this condensed exegetical handbook.


  Job 1


  Ἐπ ̓ αὐτῶν τῶν λέξεων [τοῦ βιβλίου] γενόμενοι σαφηνίσωμεν τὴν ἔννοιαν,αὐτοῦ ποδηγούντος ἡμᾶς πρὸς τὴν ἑρμηνείαν, τοῦ καὶ τὸν ἅγιονἸὼβ πρὸς τοὺς ἀγῶνας ἐνισχύσαντος.—Olympiodoros.


  The Opening—Job 1:1


  Job's Piety in the Midst of the Greatest Prosperity—Job 1:1-5


  The book begins in prose style: as Jerome says, Prosa incipit, versu labitur, pedestri sermone finitur. Prologue and epilogue are accordingly excepted from the poetical accentuation, and are accented according to the usual system, as the first word shows; for אישׁ has, in correct editions, Tebir, a smaller distinctive, which does not belong to the poetical accentuation. The writer does not begin with ויהי, as the writers of the historico-prophetical books, who are conscious that they are relating a portion of the connection of the collective Israelitish history, e.g., Sa1 1:1, אישׁ ויהי, but, as the writer of the book of Esther (Est 2:5) for similar reasons, with היה אישׁ, because he is beginning a detached extra-Israelitish history.


  Job 1:1


  1 There was a man in the land of Uz, whose name was Job; and that man was perfect and upright, and one that feared God, and eschewed evil.


  The lxx translates, ἐν χώρᾳ τῇ Αὐσίτιδι; and adds at the close of the book, ἐπὶ τοῖς ὁρίοις τῆν Ἰδουμαίας καὶ Ἀραβίας, therefore north-east from Idumea, towards the Arabian desert. There, in the Arabian desert west from Babylon, under the Caucabenes, according to Ptolemy (v. 19, 2), the Αἰσῖται (Αἰσεῖται), i.e., the Uzzites, dwelt. This determination of the position of Uz is the most to be relied on. It tends indirectly to confirm this, that Οὖσος, in Jos. Ant. i. 6, 4, is described as founder of Trachonitis and Damascus; that the Jakut Hamawi and Moslem tradition generally (as recently Fries, Stud. u. Krit. 1854, ii.) mention the East Haran fertile tract of country north-west of Tm and Bzn, el-Bethenije, the district of Damascus in which Job dwelt; that the Syrian tradition also transfers the dwelling-place of Job to Hauran, where, in the district of Damascus, a monastery to his honour is called Dair Ejjub (vid., Volck, Calendarium Syriacum, p. 29). All these accounts agree that Uz is not to be sought in Idumaea proper (Gebl). And the early historical genealogies (Gen 10:23; Gen 22:21; Gen 36:28) are not unfavourable to this, since they place Uz in relation to Seir-Edom on the one hand, and on the other to Aram: the perplexing double occurrence of such names as Tm and Dma, both in Idumaea and East Hauran, perhaps just results from the mixing of the different tribes through migration. But at all events, though Uz did not lie in Gebl, yet both from Lam 4:21, and on account of the reference in the book of Job itself to the Horites, a geographical connection between Idumaea and Ausitis is to be held; and from Jer 25:20 one is warranted in supposing, that עוץ, with which the Arabic name of Esau, ‛yṣ ('l-‛yṣ), perhaps not accidentally accords, was the collective name of the northern part of the Arabian desert, extending north-east from Idumaea towards Syria. Here, where the aborigines of Seir were driven back by the Aramaic immigrants, and to where in later times the territory of Edom extended, dwelt Job. His name is not symbolic with reference to the following history. It has been said, איּוב signifies one hostilely treated, by Satan namely.


  But the following reasons are against it: (1) that none of the other names which occur in the book are symbolically connected with the history; (2) that the form קטּול has never a properly passive signification, but either active, as יסּור, reprover (as parallel form with קטּל), or neuter, as ילּוד, born, שׁכּור, drunken, also occasionally infinitive (vid., Frst, Concord. p. 1349 s.), so that it may be more correct, with Ewald, after the Arabic (אוּב, cognate with שׁוּב, perhaps also בּוא), to explain the "one going of himself." Similar in sound are, יוב, the name of one of the sons of Issachar (Gen 46:13); the name of the Idumaean king, יובב, Gen 36:33 (which the lxx, Aristeas, Jul. Africanus, combine with Job); and the name of the king of Mauritania, Juba, which in Greek is written Ἰόβας (Didymus Chalcenter. ed. Schmidt, p. 305): perhaps all these names belong to the root יב, to shout with joy. The lxx writes Ἰώβ with lenis; elsewhere the א at the beginning is rendered by asper, e.g., Αβραάμ, Ἡλίας. Luther writes Hiob; he has preferred the latter mode, that it may not be read Job with the consonantal Jod, when it should be Iob, as e.g., it is read by the English. It had been more correctly Ijob, but Luther wished to keep to the customary form of the name so far as he could; so we, by writing Iob with vowel I, do not wish to deviate too much from the mode of writing and pronunciation customary since Luther.


  The writer intentionally uses four synonyms together, in order to describe as strongly as possible Job's piety, the reality and purity of which is the fundamental assumption of the history. תּם, with the whole heart disposed towards God and what is good, and also well-disposed toward mankind; ישׁר, in thought and action without deviation conformed to that which is right; אלהים ירא, fearing God, and consequently being actuated by the fear of God, which is the beginning (i.e., principle) of wisdom; מרע סר, keeping aloof from evil, which is opposed to God. The first predicate recalls Gen 25:27, the fourth the proverbial Psalms (Psa 34:15; Psa 37:27) and Pro 14:16. This mingling of expressions from Genesis and Proverbs is characteristic. First now, after the history has been begun in praett., aorr. follow.


  Job 1:2


  2, 3 And there were born unto him seven sons and three daughters. His substance also was seven thousand sheep, and three thousand camels, and five hundred yoke of oxen, and five hundred she-asses, and servants in great number; so that this man was the greatest of all the men of the east.


  It is a large, princely household. The numbers are large, but must not on that account be considered an invention. The four animals named include both kinds. With the doubled אלפי corresponds the also constructive מאות, the Tsere of which is never shortened, though in the singular one says מאת, from מאה. The aorists, especially of the verb היה (הוה), which, according to its root, signifies not so much esse as fieri, existere, are intended to place us at once in the midst of his prosperity. Ex iis, says Leo Africanus in reference to flocks, Arabes suas divitias ac possessiones aestimant. In fine, Job was without his equal among the קרם בני. So the tribes are called which extend from Arabia Deserta, lying to the east of Palestine, northwards to the countries on the Euphrates, and south over Arabia Petraea and Felix. The wisdom of these tribes, treasured up in proverbs, songs, and traditions, is mentioned in Kg1 5:10, side by side with the wisdom of the Egyptians. The writer now takes a very characteristic feature from the life of Job, to show that, even in the height of prosperity, he preserved and manifested the piety affirmed of him.


  Job 1:4


  4, 5 And his sons went and feasted in the house of him whose day it was, and sent and called for their sisters to eat and drink with them. And it happened, when the days of their feasting were gone about, that Job sent and sanctified them, and rose up early in the morning, and offered burnt-offerings according to the number of them all: for Job said, I may be that my sons have sinned, and dismissed God from their hearts. Thus did Job continually.


  The subordinate facts precede, Job 1:4, in perff.; the chief fact follows, Job 1:5, in fut. consec. The perff. describe, according to Ges. 126, 3, that which has happened repeatedly in the past, as e.g., Rut 4:7; the fut. consec. the customary act of Job, in conjunction with this occurrence. The consecutio temporum is exactly like Sa1 1:3.


  It is questionable whether אישׁ בּית is a distinct adverbial expression, in domu unuiscujusque, and יומו also distinct, die ejus (Hirz. and others); or whether the three words are only one adverbial expression, in domo ejus cujus dies erat, which latter we prefer. At all events, יומו here, in this connection, is not, with Hahn, Schlottm., and others, to be understood of the birthday, as Job 3:1. The text, understood simply as it stands, speaks of a weekly round (Oehler and others). The seven sons took it in turn to dine with one another the week round, and did not forget their sisters in the loneliness of the parental home, but added them to their number. There existed among them a family peace and union which had been uninterruptedly cherished; but early on the morning of every eighth day, Job instituted a solemn service for his family, and offered sacrifices for his ten children, that they might obtain forgiveness for any sins of frivolity into which they might have fallen in the midst of the mirth of their family gatherings.


  The writer might have represented this celebration on the evening of every seventh day, but he avoids even the slightest reference to anything Israelitish: for there is no mention in Scripture of any celebration of the Sabbath before the time of Israel. The sacred observance of the Sabbath, which was consecrated by God the Creator, was first expressly enjoined by the Sinaitic Thora. Here the family celebration falls on the morning of the Sunday,—a remarkable prelude to the New Testament celebration of Sunday in the age before the giving of the law, which is a type of the New Testament time after the law. The fact that Job, as father of the family, is the Cohen of his house,—a right of priesthood which the fathers of Israel exercised at the first passover (מצרים פסח), and from which a relic is still retained in the annual celebration of the passover (הדורות פסח),—is also characteristic of the age prior to the law. The standpoint of this age is also further faithfully preserved in this particular, that עולה here, as also Job 42:8, appears distinctly as an expiatory offering; whilst in the Mosaic ritual, although it still indeed serves לכפר (Lev 1:4), as does every blood-offering, the idea of expiation as its peculiar intention is transferred to הטאת and אשׁם. Neither of these forms of expiatory offering is here mentioned. The blood-offering still bears its most general generic name, עולה, which it received after the flood. This name indicates that the offering is one which, being consumed by fire, is designed to ascend in flames and smoke. העלה refers not so much to bringing it up to the raised altar, as to causing it to rise in flame and smoke, causing it to ascend to God, who is above. קדּשׁ is the outward cleansing and the spiritual preparation for the celebration of the sacred festival, as Exo 19:14. It is scarcely necessary to remark, that the masculine suffixes refer also to the daughters. There were ten whole sacrifices offered by Job on each opening day of the weekly round, at the dawn of the Sunday; and one has therefore to imagine this round of entertainment as beginning with the first-born on the first day of the week. "Perhaps," says Job, "my children have sinned, and bidden farewell to God in their hearts." Undoubtedly, בּרך signifies elsewhere (Kg1 21:10; Psa 10:3), according to a so-called ἀντιφραστικὴ εὐφημία, maledicere. This signification also suits Job 2:5, but does not at all suit Job 2:9. This latter passage supports the signification valedicere, which arises from the custom of pronouncing a benediction or benedictory salutation at parting (e.g., Gen 47:10). Job is afraid lest his children may have become somewhat unmindful of God during their mirthful gatherings. In Job's family, therefore, there was an earnest desire for sanctification, which was far from being satisfied with mere outward propriety of conduct. Sacrifice (which is as old as the sin of mankind) was to Job a means of grace, by which he cleansed himself and his family every week from inward blemish. The futt. consec. are followed by perff., which are governed by them. כּכה, however, is followed by the fut., because in historical connection (cf. on the other hand, Num 8:26), in the signification, faciebat h.e. facere solebat (Ges. 127, 4, b). Thus Job did every day, i.e., continually. As head of the family, he faithfully discharged his priestly vocation, which permitted him to offer sacrifice as an early Gentile servant of God. The writer has now made us acquainted with the chief person of the history which he is about to record, and in Job 1:6 begins the history itself.


  Job 1:6


  6 Now there was a day when the sons of God came to present themselves before Jehovah; and Satan came also in the midst of them.


  The translation "it happened on a day" is rejected in Ges. 109, rem. 1, c.


  The article, it is there said, refers to what precedes—the day, at the time; but this favourite mode of expression is found at the beginning of a narrative, even when it cannot be considered to have any reference to what has preceded, e.g., Kg2 4:18. The article is used in the opposite manner here, because the narrator in thought connects the day with the following occurrence; and this frees it from absolute indefiniteness: the western mode of expression is different. From the writer assigning the earthly measure of time to the place of God and spirits, we see that celestial things are represented by him parabolically. But the assumptions on which he proceeds are everywhere recognised in Scripture; for (1.) האלהים בּני, as the name of the celestial spirits, is also found out of the book of Job (Gen 6:2; cf. Psa 29:1; Psa 59:7; Dan 3:25). They are so called, as beings in the likeness of God, which came forth from God in the earliest beginning of creation, before this material world and man came into existence (Job 28:4-7): the designation בּני points to the particular manner of their creation. (2.) Further, it is the teaching of Scripture, that these are the nearest attendants upon God, the nearest created glory, with which He has surrounded himself in His eternal glory, and that He uses them as the immediate instruments of His cosmical rule. This representation underlies Gen 1:26, which Philo correctly explains, διαλέγεται ὁ τῶν ὅλων πατὴρ ταῖς ἑαυτοῦ δυνάμεσιν; and in Psa 59:6-8, a psalm which is closely allied to the book of Job, קהל and סוד, of the holy ones, is just the assembly of the heavenly spirits, from which, as ἄγγελοι of God, they go forth into the universe and among men. (3.) It is also further the teaching of Scripture, that one of these spirits has withdrawn himself from the love of God, has reversed the truth of his bright existence, and in sullen ardent self-love is become the enemy of God, and everything godlike in the creature. This spirit is called, in reference to God and the creature, השּׂטן ,er, from the verb שׂטן, to come in the way, oppose, treat with enmity,—a name which occurs first here, and except here occurs only in Zac 3:1-10 and Ch1 21:1. Since the Chokma turned, with a decided preference, to the earliest records of the world and mankind before the rise of nationalities, it must have known the existence of this God-opposing spirit from Gen. 2f. The frequent occurrence of the tree of life and the way of life in the Salomonic Proverbs, shows how earnestly the research of that time was engaged with the history of Paradise: so that it cannot be surprising that it coined the name השּׂטן for that evil spirit. (4.) Finally, it agrees with Kg1 22:19-22; Zac 3:1, on the one hand, and Rev. 12 on the other, that Satan here appears still among the good spirits, resembling Judas Iscariot among the disciples until his treachery was revealed. The work of redemption, about which his enmity to God overdid itself, and by which his damnation is perfected, is during the whole course of the Old Testament history incomplete.


  Herder, Eichhorn, Lutz, Ewald, and Umbreit, see in this distinct placing of Satan in relation to the Deity and good spirits nothing but a change of representations arising from foreign influences; but if Jesus Christ is really the vanquisher of Satan, as He himself says, the realm of spirits must have a history, which is divided into two eras by this triumph. Moreover, both the Old and New Testaments agree herein, that Satan is God's adversary, and consequently altogether evil, and must notwithstanding serve God, since He makes even evil minister to His purpose of salvation, and the working out of His plan in the government of the world. This is the chief thought which underlies the further progress of the scene. The earthly elements of time, space, and dialogue, belong to the poetic drapery.


  Instead of על התיצּב, לפני is used elsewhere (Pro 22:29): על is a usage of language derived from the optical illusion to the one who is in the foreground seeming to surpass the one in the background. It is an assembly day in heaven. All the spirits present themselves to render their account, and expecting to receive commands; and the following dialogue ensues between Jehovah and Satan: -


  Job 1:7


  7 Then Jehovah said to Satan, Whence comest thou? Satan answered Jehovah, and said, From going to and fro in the earth, and from walking up and down in it.


  The fut. follows מאין in the signification of the praes., Whence comest thou? the perf. would signify, Whence hast thou come? (Ges. 127, 2). Cocceius subtly observes: Notatur Satanas velut Deo nescio h.e. non adprobante res suas agere. It is implied in the question that his business is selfish, arbitrary, and has no connection with God. In his answer, בּ שׁוּט, as Sa2 24:2, signifies rapid passing from one end to the other; התלּך, an observant roaming forth. Peter also says of Satan, περιπατεῖ (Pe1 5:8.).


  He answers at first generally, as expecting a more particular question, which Jehovah now puts to him.


  Job 1:8


  8 Then said Jehovah to Satan, Hast thou considered my servant Job? for there is none like him in the earth, a perfect and an upright man, one that feareth God and escheweth evil.


  By כּי Jehovah gives the reason of His inquiry. Had Satan been observant of Job, even he must have confessed that there was on the earth real genuine piety. לב שׂים, animum advertere (for לב is animus, נפשׁ anima), is construed with על, of the object on which the attention falls, and on which it fixes itself, or אל, of the object towards which it is directed (Job 2:3). The repetition of the four predicates used of Job (Job 1:1) in the mouth of Jehovah (though without the waw combining both pairs there) is a skilful touch of the poet. Further on, the narrative is also interwoven with poetic repetitions (as e.g., Job 34 and Gen 1), to give it architectural symmetry, and to strengthen the meaning and impression of what is said. Jehovah triumphantly displays His servant, the incomparable one, in opposition to Satan; but this does not disconcert him: he knows how, as on all occasions, so here also, to deny what Jehovah affirms.


  Job 1:9


  9-11 Then Satan answered Jehovah, and said, Doth Job fear God for nought? Hast Thou not made a hedge about him, and about his house, and about all that he hath on every side? Hast Thou not blessed the work of his hands, and his substance is increased in the land? But put forth Thine hand now, and touch all that he hath: truly he will renounce Thee to Thy face.


  Satan is, according to the Rev 12:10, the κατήγωρ who accuses the servants of God day and night before God. It is a fact respecting the invisible world, though expressed in the language and imagery of this world. So long as he is not finally vanquished and condemned, he has access to God, and thinks to justify himself by denying the truth of the existence and the possibility of the continuance of all piety. God permits it; for since everything happening to the creature is placed under the law of free development, evil in the world of spirits is also free to maintain and expand itself, until a spiritual power comes forward against it, by which the hitherto wavering conflict between the principles of good and evil is decided. This is the truth contained in the poetic description of the heavenly scene, sadly mistaken by Umbreit in his Essay on Sin, 1853, in which he explains Satan, according to Psa 109:6, as a creation of our author's fancy. The paucity of the declarations respecting Satan in the Old Testament has misled him. And indeed the historical advance from the Old Testament to the New, though in itself well authorized, has in many ways of late induced to the levelling of the heights and depths of the New Testament. Formerly Umbreit was of the opinion, as many are still, that the idea of Satan is derived from Persia; but between Ahriman (Angramainyus) and Satan there is no striking resemblance; whereas Diestel, in his Abh. ber Set-Typhon, Asasel und Satan, Stud. u. Krit., 1860, 2, cannot indeed recognise any connection between עזאזל and the Satan of the book of Job, but maintains a more complete harmony in all substantial marks between the latter and the Egyptian Typhon, and infers that "to Satan is therefore to be denied a purely Israelitish originality, the natural outgrowth of the Hebrew mind. It is indeed no special honour for Israel to be able to call him their own. He never has taken firm hold on the Hebrew consciousness." But how should it be no honour for Israel, the people to whom the revelation of redemption was made, and in whose history the plan of redemption was developed, to have traced the poisonous stream of evil up to the fountain of its first free beginning in the spiritual world, and to have more than superficially understood the history of the fall of mankind by sin, which points to a disguised superhuman power, opposed to the divine will? This perception undoubtedly only begins gradually to dawn in the Old Testament; but in the New Testament, the abyss of evil is fully disclosed, and Satan has so far a hold on the consciousness of Jesus, that He regards His life's vocation as a conflict with Satan. And the Protevangelium is deciphered in facts, when the promised seed of the woman crushed the serpent's head, but at the same time suffered the bruising of its own heel.


  The view (e.g., Lutz in his Biblishce Dogmatik) that Satan as he is represented in the book of Job is not the later evil spirit, is to be rejected: he appears here only first, say Herder and Eichhorn, as impartial executor of judgment, and overseer of morality, commissioned by God. But he denies what God affirms, acknowledges no love towards God in the world which is not rooted in self-love, and is determined to destroy this love as a mere semblance. Where piety is dulled, he rejoices in its obscurity; where it is not, he dims its lustre by reflecting his own egotistical nature therein. Thus it is in Zac 3:1-10, and so here. Genuine love loves God חנּם (adverb from חן, like gratis from gratia): it loves Him for His own sake; it is a relation of person to person, without any actual stipulations and claim. But Job does not thus fear God; ירא is here praet., whereas in Job 1:1 and Job 1:8 it is the adjective. God has indeed hitherto screened him from all evil; שׂכתּ from שׂוּך, sepire, and בּעד (בּעד) composed of בּ and עד, in the primary signification circum, since עד expresses that the one joins itself to the other, and בּ that it covers it, or covers itself with it. By the addition of מסּביב, the idea of the triple בּעד is still strengthened. מעשׂה, lxx, Vulg., have translated by the plural, which is not false according to the thought; for ידים מעשׂה is, especially in Deuteronomy, a favourite collective expression for human enterprise. פּרץ, a word, with the Sanskrito-Sem. frangere, related to פּרק, signifying to break through the bounds, multiply and increase one's self unboundedly (Gen 30:30, and freq.). The particle אוּלם, proper only to the oldest and classic period, and very commonly used in the first four books of the Pentateuch, and in our book, generally ואוּלם, is an emphatic "nevertheless;" Lat. (suited to this passage at least) verum enim vero. אם־לא is either, as frequently, a shortened formula of asseveration: May such and such happen to me if he do not, etc., = forsooth he will (lxx ἦ μήν); or it is half a question: Attempt only this and this, whether he will not deny thee, = annon, as Job 17:2; Job 22:20. The first perhaps suits the character of Satan better: he affirms that God is mistaken. בּרך signifies here also, valedicere: he will say farewell to thee, and indeed על־פּניך (as Isa 65:3), meeting thee arrogantly and shamelessly: it signifies, properly, upon thy countenance, i.e., say it to thee, to the very face, that he will have nothing more to do with thee (comp. on Job 2:5). In order now that the truth of His testimony to Job's piety, and this piety itself, may be tried, Jehovah surrenders all Job's possessions, all that is his, except himself, to Satan.


  Job 1:12


  12 Then Jehovah said to Satan, Behold, all that he hath is in thy hand; only upon himself put not forth thy hand. And Satan went forth from the presence of Jehovah.


  Notice well: The divine permission appears at the same time as a divine command, for in general there is not a permission by which God remains purely passive; wherefore God is even called in Scripture creator mali (the evil act as such only excepted), Isa 45:7. Further, the divine arrangement has not its foundation in the sin which still clings to Job. For in the praise conferred upon Job, it is not said that he is absolutely without sin: universal liability to sin is assumed not only of all the unrighteousness, but even of all the righteousness, of Adam's race. Thirdly, the permission proceeds, on the contrary, from God's purpose to maintain, in opposition to Satan, the righteousness which, in spite of the universal liability to sin, is peculiar to Job; and if we place this single instance in historical connection with the development of the plan of redemption, it is a part of the conflict of the woman's seed with the serpent, and of the gradual degradation of Satan to the lake of fire. After Jehovah's permission, Satan retires forthwith. The license is welcome to him, for he delights in the work of destruction. And he hopes to conquer. For after he has experienced the unlimited power of evil over himself, he has lost all faith in the power of good, and is indeed become himself the self-deceived father of lies.


  Job 1:13


  13-15 And it came to pass one day, when his sons and his daughters were eating and drinking wine in the house of their eldest brother, that a messenger came to Job, and said, The oxen were ploughing, and the asses feeding beside them, when the Sabeans fell upon them, and carried them away, and smote the servants with the edge of the sword; and I only am escaped alone to tell thee.


  The principal clause, היּום ויהי, in which the art. of היּום has no more reference to anything preceding than in Job 1:6, is immediately followed by an adverbial clause, which may be expressed by participles, Lat. filiis ejus filiabusque convivantibus. The details which follow are important. Job had celebrated the usual weekly worship early in the morning with his children, and knew that they were met together in the house of his eldest son, with whom the order of mutual entertainment came round again, when the messengers of misfortune began to break in upon him: it is therefore on the very day when, by reason of the sacrifice offered, he was quite sure of Jehovah's favour. The participial construction, the oxen were ploughing (vid., Ges. 134, 2, c), describes the condition which was disturbed by the calamity that befell them. The verb היוּ stands here because the clause is a principal one, not as Job 1:13, adverbial. על־ידי, properly "at hand," losing its radical meaning, signifies (as Jdg 11:26) "close by." The interpretation "in their places," after Num 2:17, is untenable, as this signification of יד is only supported in the sing. שׁבא is construed as fem., since the name of the country is used as the name of the people. In Genesis three races of this name are mentioned: Cushite (Gen 10:7), Joktanish (Gen 10:28), and Abrahamic (Gen 25:3). Here the nomadic portion of this mixed race in North Arabia from the Persian Gulf to Idumaea is intended. Luther, for the sake of clearness, translates here, and Kg1 10:1, Arabia. In ואמּלטה, the waw, as is seen from the Kametz, is waw convertens, and the paragogic ah, which otherwise indicates the cohortative, is either without significance, or simply adds intensity to the verbal idea: I have saved myself with great difficulty. For this common form of the 1 fut. consec., occurring four times in the Pentateuch, vid., Ges. 49, 2. The clause לך להגּיד is objective: in order that—so it was intended by the calamity—I might tell thee.


  Job 1:16


  The Second Messenger:


  16 While he was yet speaking, another came, and said, The fire of God fell from heaven, and set fire to the sheep and servants, and consumed them; and I only am escaped alone to tell thee.


  The fire of God, which descends, is not a suitable expression for Samm (Schlottm.), that wind of the desert which often so suddenly destroys man and beast, although indeed it is indicated by certain atmospheric phenomena, appearing first of a yellow colour, which changes to a leaden hue and spreads through the atmosphere, so that the sun when at the brightest becomes a dark red. The writer, also, can scarcely have intended lightning (Rosenm., Hirz., Hahn), but rain of fire or brimstone, as with Sodom and Gomorrha, and as Kg1 18:38; Kg2 1:12.


  Job 1:17


  The Third Messenger:


  17 While he was yet speaking, there came also another, and said, The Chaldeans ranged themselves in three bands, and rushed upon the camels, and carried them away, and slew the servants with the edge of the sword; and I only am escaped alone to tell thee.


  Without any authority, Ewald sees in this mention of the Chaldeans an indication of the composition of the book in the seventh century b.c., when the Chaldeans under Nabopolassar began to inherit the Assyrian power. Following Ewald, Renan observes that the Chaldeans first appear as such marauders about the time of Uzziah. But in Genesis we find mention of early Semitic Chaldeans among the mountain ranges lying to the north of Assyria and Mesopotamia; and later, Nahor Chaldeans of Mesopotamia, whose existence is traced back to the patriarchal times (vid., Genesis, p. 422), and who were powerful enough at any time to make a raid into Idumaea. To make an attack divided into several ראשׁים, heads, multitudes, bands (two—Gen. Job 14:15; three—Jdg 7:16, Sa1 11:11; or four—Judg. Job 9:34), is an ancient military stratagem; and פּשׁט, e.g., Jdg 9:33, is the proper word for attacks of such bands, either for plunder or revenge. In לפי־חרב, at the edge of the sword, l'epe, ל is like the usual acc. of manner.


  Job 1:18


  The Fourth Messenger:


  18 While he was yet speaking, another also came, and said, Thy sons and thy daughters were eating and drinking wine in their eldest brother's house: and, behold, a great wind came across from the desert, and smote the four corners of the house, and it fell upon the young people, and they are dead; and I only am escaped alone to tell thee.


  Instead of עוד, we have עד here: the former denotes continuity in time, the latter continuity in space, and they may be interchanged. עד in the signif. "while" is here construed with the participle, as Neh 7:3; comp. other constructions, Job 8:21; Sa1 14:19; Jon 4:2. "From the other side of the desert" is equivalent to, from its farthest end. הנּערים are the youthful sons and daughters of Job, according to the epicene use of נער in the Pentateuch (youths and maidens). In one day Job is now bereft of everything which he accounted the gift of Jehovah,—his herds, and with these his servants, which he not only prizes as property, but for whom he has also a tender heart (Job 31); last of all, even his dearest ones, his children. Satan has summoned the elements and men for the destruction of Job's possessions by repeated strokes. That men and nations can be excited by Satan to hostile enterprises, is nothing surprising (cf. Rev 20:8); but here, even the fire of God and the hurricane are attributed to him. Is this poetry or truth? Luther, in the Larger Catechism, question 4, says the same: "The devil causes strife, murder, rebellion, and war, also thunder and lightning, and hail, to destroy corn and cattle, to poison the atmosphere," etc.,—a passage of our creed often ridiculed by rationalism; but it is correct if understood in accordance with Scripture, and not superstitiously. As among men, so in nature, since the Fall two different powers of divine anger and divine love are in operation: the mingling of these is the essence of the present Kosmos. Everything destructive to nature, and everything arising therefrom which is dangerous and fatal to the life of man, is the outward manifestation of the power of anger. In this power Satan has fortified himself; and this, which underlies the whole course of nature, he is able to make use of, so far as God may permit it as being subservient to His chief design (comp. Rev 13:13 with Th2 2:9). He has no creative power. Fire and storm, by means of which he works, are of God; but he is allowed to excite these forces to hostility against man, just as he himself is become an instrument of evil. It is similar with human demonocracy, whose very being consists in placing itself en rapport with the hidden powers of nature. Satan is the great juggler, and has already manifested himself as such, even in paradise and in the temptation of Jesus Christ. There is in nature, as among men, an entanglement of contrary forces which he knows how to unloose, because it is the sphere of his special dominion; for the whole course of nature, in the change of its phenomena, is subject not only to abstract laws, but also to concrete supernatural powers, both bad and good.


  Job 1:20


  The Conduct of Job:


  20, 21 Then Job arose, and rent his mantle, and shaved his head, and fell down upon the ground, and worshipped, and said, Naked came I out of my mother's womb, and naked shall I return thither: Jehovah gave, and Jehovah hath taken away; blessed be the name of Jehovah.


  The first three messengers Job has heard, sitting, and in silence; but at the news of the death of his children, brought by the fourth, he can no longer overcome his grief. The intensity of his feeling is indicated by rising up (cf. Jon 3:6); his torn heart, by the rending of his mantle; the conscious loss of his dearest ones, by cutting off the hair of his head. He does not, however, act like one in despair, but, humbling himself under the mighty hand of God, falls to the ground and prostrates himself, i.e., worshipping God, so that his face touches the earth. השׁתּחוה, se prosternere, this is the gesture of adoration, προσκήνησις.


  יצתי is defectively written, as Num 11:11; cf. infra, Job 32:18. The occurrence of שׁמּה here is remarkable, and may have given rise to the question of Nicodemus, Joh 3:4 : μὴ δύναται ἄνθρωπος εἰς τῆν κοιλίαν τῆς μητρὸς αὐτοῦ δεύτερον εἰσελθεῖν. The writer of Ecclesiastes (Ecc 5:14) has left out this difficult שׁמה. It means either being put back into a state of unconsciousness and seclusion from the light and turmoil of this world, similar to his former state in his mother's womb, which Hupfeld, in his Commentatio in quosdam Iobeidos locos, 1853, favours; or, since the idea of אמּי בּטן may be extended, return to the bosom of mother earth (Ew., Hirz., Schlottm., et al.), so that שׁמה is not so much retrospective as rather prospective with reference to the grave (Bttch.), which we prefer; for as the mother's bosom can be compared to the bosom of the earth (Psa 139:15), because it is of the earth, and recalls the original forming of man from the earth, so the bosom of the earth is compared to the mother's, Sir. 40:1: ἀφ ̓ ἡμέρας ἐξόδου ἐκ γαστρὸς μητρὸς ἕως ἡμέρας ἐπιταφῆς εἰς μητέρα πάντων. The writer here intentionally makes Job call God יהוה. In the dialogue portion, the name יהוה occurs only once in the mouth of Job (Job 12:9); most frequently the speakers use אלוה and שׁדי. This use of the names of God corresponds to the early use of the same in the Pentateuch, according to which שׁדי is the proper name of God in the patriarchal days, and יהוה in the later days, to which they were preparatory. The traditional view, that Elohim describes God according to the attribute of justice, Jehovah according to the attribute of mercy, is only in part correct; for even when the advent of God to judgment is announced, He is in general named Jehovah. Rather, אלהים (plur. of אלוהּ, fear), the Revered One, describes God as object; יהוה or יהוה, on the other hand, as subject. אלהים describes Him in the fulness of His glorious majesty, including also the spirits, which are round about Him; יהוה as the Absolute One. Accordingly, Job, when he says יהוה, thinks of God not only as the absolute cause of his fate, but as the Being ordering his life according to His own counsel, who is ever worthy of praise, whether in His infinite wisdom He gives or takes away. Job was not driven from God, but praised Him in the midst of suffering, even when, to human understanding and feeling, there was only occasion for anguish: he destroyed the suspicion of Satan, that he only feared God for the sake of His gifts, not for His own sake; and remained, in the midst of a fourfold temptation, the conqueror.


  Throughout the whole book he does not go so far as to deny God (אלהים בּרך), and thus far he does not fall into any unworthy utterances concerning His rule.


  Job 1:22


  22 In all this Job sinned not, nor attributed folly to God.


  In all this, i.e., as the lxx correctly renders it: which thus far had befallen him; Ewald et al. translate incorrectly: he gave God no provocation. תּפלה signifies, according to Job 24:12, comp. Job 6:6, saltlessness and tastelessness, dealing devoid of meaning and purpose, and is to be translated either, he uttered not, non edidit, anything absurd against God, as Jerome translates, neque stultum quid contra Deum locutus est; or, he did not attribute folly to God: so that נתן ל are connected, as Psa 68:35; Jer 13:16. Since נתן by itself nowhere signifies to express, we side with Hirzel and Schlottm. against Rdiger (in his Thes.) and Oehler, in favour of the latter. The writer hints that, later on, Job committed himself by some unwise thoughts of the government of God.


  Job 2


  Job 2:1


  1 Again there was a day when the sons of God came to present themselves before Jehovah, and Satan came also among them, to present himself before Jehovah.


  The clause expressive of the purpose of their appearing is here repeated in connection with Satan (comp. on the contrary, Job 1:6), for this time he appears with a most definite object. Jehovah addresses Satan as He had done on the former occasion.


  Job 2:2


  2 And Jehovah said to Satan, Whence comest thou? And Satan answered Jehovah, and said, From going to and fro in the earth, and wandering up and down in it.


  Instead of מאין, Job 1:7, we have here the similar expression מזּה אי (Ges. 150, extra). Such slight variations are also frequent in the repetitions in the Psalms, and we have had an example in Job 1 in the interchange of עוד and עד. After the general answer which Satan givers, Jehovah inquires more particularly.


  Job 2:3


  3 Then Jehovah said to Satan, Hast thou considered my servant Job? for there is none like him in the earth, a perfect and an upright man, fearing God and eschewing evil; and still he holdeth fast his integrity, although thou hast moved me against him, to injure him without cause.


  From the foregoing fact, that amidst all his sufferings hitherto Job has preserved and proved his תּמּה (except in the book of Job, only Pro 11:3), the fut. consec. draws the conclusion: there was no previous reason for the injury which Satan had urged God to decree for Job. הסית does not signify, as Umbreit thinks, to lead astray, in which case it were an almost blasphemous anthropomorphism: it signifies instigare, and indeed generally, to evil, as e.g., Ch1 21:1; but not always, e.g., Jos 15:18 : here it is certainly in a strongly anthropopathical sense of the impulse given by Satan to Jehovah to prove Job in so hurtful a manner. The writer purposely chooses these strong expressions, הסית and בּלּע. Satan's aim, since he suspected Job still, went beyond the limited power which was given him over Job. Satan even now again denies what Jehovah affirms.


  Job 2:4


  4, 5 And Satan answered Jehovah, and said, Skin for skin, and all that man hath will he give for his life: stretch forth yet once Thy hand, and touch his bone, and his flesh, truly he will renounce Thee to Thy face.


  Olshausen refers עזר בּעד עזר to Job in relation to Jehovah: So long as Thou leavest his skin untouched, he will also leave Thee untouched; which, though it is the devil who speaks, were nevertheless too unbecomingly expressed. Hupfeld understands by the skin, that skin which is here given for the other,—the skin of his cattle, of his servants and children, which Job had gladly given up, that for such a price he might get off with his own skin sound; but בּעד cannot be used as Beth pretii: even in Pro 6:26 this is not the case. For the same reason, we must not, with Hirz., Ew., and most, translate, Skin for skin = like for like, which Ewald bases on the strange assertion, that one skin is like another, as one dead piece is like another. The meaning of the words of Satan (rightly understood by Schlottm. and the Jewish expositors) is this: One gives up one's skin to preserve one's skin; one endures pain on a sickly part of the skin, for the sake of saving the whole skin; one holds up the arm, as Raschi suggests, to avert the fatal blow from the head. The second clause is climacteric: a man gives skin for skin; but for his life, his highest good, he willingly gives up everything, without exception, that can be given up, and life itself still retained. This principle derived from experience, applied to Job, may be expressed thus: Just so, Job has gladly given up everything, and is content to have escaped with his life. ואולם, verum enim vero, is connected with this suppressed because self-evident application. The verb ננע, above, Job 1:11, with בּ, is construed here with אל, and expresses increased malignity: Stretch forth Thy hand but once to his very bones, etc. Instead of על־פּניך, Job 1:11, על־פּ is used here with the same force: forthwith, fearlessly and regardlessly (comp. Job 13:15; Deu 7:10), he will bid Thee farewell.


  Job 2:6


  The Grant of New Power:


  6 And Jehovah said to Satan, Behold, he is in thy hand; only take care of his life.


  Job has not forfeited his life; permission is given to place it in extreme peril, and nothing more, in order to see whether or not, in the face of death, he will deny the God who has decreed such heavy affliction for him. נפשׁ does not signify the same as חיּים; it is the soul producing the spirit-life of man. We must, however, translate "life," because we do not use "soul" in the sense of ψυχή, anima.


  Job 2:7


  The Working Out of the Commission:


  7, 8 Then Satan went forth from the presence of Jehovah, and smote Job with sore boils, from the sole of his foot to his crown. And he took him a potsherd to scrape himself with, and sat in the midst of ashes.


  The description of this disease calls to mind Deu 28:35 with Deu 28:27, and is, according to the symptoms mentioned further on in the book, elephantiasis so called because the limbs become jointless lumps like elephants' legs), Arab. jḏâm, ‛gudhâm, Lat. lepra nodosa, the most fearful form of lepra, which sometimes seizes persons even of the higher ranks. Artapan (C. Mller, Fragm. iii. 222) says, that an Egyptian king was the first man who died of elephantiasis. Baldwin, king of Jerusalem, was afflicted with it in a very dangerous form.


  The disease begins with the rising of tubercular boils, and at length resembles a cancer spreading itself over the whole body, by which the body is so affected, that some of the limbs fall completely away. Scraping with a potsherd will not only relieve the intolerable itching of the skin, but also remove the matter. Sitting among ashes is on account of the deep sorrow (comp. Jon 3:6) into which Job is brought by his heavy losses, especially the loss of his children. The lxx adds that he sat on a dunghill outside the city: the dunghill is taken from the passage Psa 113:7, and the "outside the city" from the law of the מצרע. In addition to the four losses, a fifth temptation, in the form of a disease incurable in the eye of man, is now come upon Job: a natural disease, but brought on by Satan, permitted, and therefore decreed, by God. Satan does not appear again throughout the whole book. Evil has not only a personal existence in the invisible world, but also its agents and instruments in this; and by these it is henceforth manifested.


  Job 2:9


  First Job's Wife (who is only mentioned in one other passage (Job 19:17), where Job complains that his breath is offensive to her) Comes to Him:


  9 Then his wife said to him, Dost thou still hold fast thine integrity? renounce God, and die.


  In the lxx the words of his wife are unskilfully extended. The few words as they stand are sufficiently characteristic. They are not to be explained, Call on God for the last time, and then die (von Gerl.); or, Call on Him that thou die (according to Ges. 130, 2); but בּרך signifies, as Job's answer shows, to take leave of. She therefore counsels Job to do that which Satan has boasted to accomplish. And notwithstanding, Hengstenberg, in his Lecture on the Book of Job (1860), defends her against the too severe judgment of expositors. Her desperation, says he, proceeds from her strong love for her husband; and if she had to suffer the same herself, she would probably have struggled against despair. But love hopeth all things; love keeps its despondency hidden even when it desponds; love has no such godless utterance, as to say, Renounce God; and none so unloving, as to say, Die. No, indeed! this woman is truly diaboli adjutrix (August.); a tool of the temper (Ebrard); impiae carnis praeco (Brentius). And though Calvin goes too far when he calls her not only organum Satanae, but even Proserpinam et Furiam infernalem, the title of another Xantippe, against which Hengstenberg defends her, is indeed rather flattery than slander. Tobias' Anna is her copy.


  What experience of life and insight the writer manifests in introducing Job's wife as the mocking opposer of his constant piety! Job has lost his children, but this wife he has retained, for he needed not to be tried by losing her: he was proved sufficiently by having her. She is further on once referred to, but even then not to her advantage. Why, asks Chrysostom, did the devil leave him this wife? Because he thought her a good scourge, by which to plague him more acutely than by any other means. Moreover, the thought is not far distant, that God left her to him in order that when, in the glorious issue of his sufferings, he receives everything doubled, he might not have this thorn in the flesh also doubled.


  What enmity towards God, what uncharitableness towards her husband, is there in her sarcastic words, which, if they are more than mockery, counsel him to suicide! (Ebrard). But he repels them in a manner becoming himself.


  Job 2:10


  10 But he said to her, As one of the ungodly would speak, thou speakest. Shall we receive good from God, and shall we not also receive evil?


  The answer of Job is strong but not harsh, for the אחת (comp. Sa2 13:13) is somewhat soothing. The translation "as one of the foolish women" does not correspond to the Hebrew; נבל is one wxo thinks madly and acts impiously. What follows is a double question, גּם for הגם. The גּם stands at the beginning of the sentence, but logically belongs to the second part, towards which pronunciation and reading must hurry over the first,—a frequent occurrence after interrogative particles, e.g., Num 16:22; Isa 5:4; after causal particles, e.g., Isa 12:1; Pro 1:24; after the negative פּן, Deu 8:12., and often. Hupfeld renders the thought expressed in the double question very correctly: bonum quidem hucusque a Deo accepimus, malum vero jam non item accipiemus? גּם is found also elsewhere at the beginning of a sentence, although belonging to a later clause, and that indeed not always the one immediately following, e.g., Hos 6:11; Zac 9:11; the same syntax is to be found with אף, אך, and רק. קבּל, like תּמּה, is a word common to the book of Job and Proverbs (Pro 19:20); besides these, it is found only in books written after the exile, and is more Aramaic than Hebraic. By this answer which Job gives to his wife, he has repelled the sixth temptation. For 10b In all this Job sinned not with his lips.


  Job 2:10


  10b In all this Job sinned not with his lips.


  The Targum adds: but in his thoughts he already cherished sinful words. בּשׂפתיו is certainly not undesignedly introduced here and omitted in Job 1:22. The temptation to murmur was now already at work within him, but he was its master, so that no murmur escaped him.


  Job 2:11


  After the sixth temptation there comes a seventh; and now the real conflict begins, through which the hero of the book passes, not indeed without sinning, but still triumphantly.


  11 When Job's three friends heard of all this evil that was come upon him, they came every one from his own place; Eliphaz from Teman, and Bildad from Shuach, and Zophar from Naama: for they had made an appointment to come together to go and sympathize with him, and comfort him.


  אליפז is, according to Gen 36, an old Idumaean name (transposed = Phasal in the history of the Herodeans; according to Michaelis, Suppl. p. 87; cui Deus aurum est, comp. Job 22:25), and תּימן a district of Idumaea, celebrated for its native wisdom (Jer 49:7; Bar. 3:22f.). But also in East-Hauran a Tm is still found (described by Wetzstein in his Bericht ber seine Reise in den beiden Trachonen und um das Hauran-Gebirge, Zeitschr. fr allg. Erdkunde, 1859), and about fifteen miles south of Tm, a Bzn suggestive of Elihu's surname (comp. Jer 25:23). שׁוּח we know only from Gen 25 as the son of Abraham and Keturah, who settled in the east country. Accordingly it must be a district of Arabia lying not very far from Idumaea: it might be compared with trans-Hauran Schakka, though the sound, however, of the word makes it scarcely admissible, which is undoubtedly one and the same with Dakkai'a, east from Batanaea, mentioned in Ptolem. v. 15. נעמה is a name frequent in Syria and Palestine: there is a town of the Jewish Shephla (the low ground by the Mediterranean) of this name, Jos 15:41, which, however, can hardly be intended here. הבּאה is Milel, consequently third pers. with the art. instead of the relative pron. (as, besides here, Gen 18:21; Gen 46:27), vid., Ges. 109 ad init. The Niph. נועד is strongly taken by some expositors as the same meaning with נועץ, to confer with, appoint a meeting: it signifies, to assemble themselves, to meet in an appointed place at an appointed time (Neh 6:2). Reports spread among the mounted tribes of the Arabian desert with the rapidity of telegraphic despatches.


  Job 2:12


  Their Arrival:


  12 And when they lifted up their eyes afar off, and knew him not, they lifted up their voice, and wept; and they rent every one his mantle, and threw dust upon their heads toward heaven.


  They saw a form which seemed to be Job, but in which they were not able to recognise him. Then they weep and rend their outer garments, and catch up dust to throw up towards heaven (Sa1 4:12), that it may fall again upon their heads. The casting up of dust on high is the outwards sign of intense suffering, and, as von Gerlach rightly remarks, of that which causes him to cry to heaven.


  Job 2:13


  Their Silence:


  13 And they sat with him upon the ground seven days and seven nights; and none spake a word unto him: for they saw that his pain was very great.


  Ewald erroneously thinks that custom and propriety prescribed this seven days' silence; it was (as Eze 3:15) the force of the impression produced on them, and the fear of annoying the sufferer. But their long silence shows that they had not fully realized the purpose of their visit. Their feeling is overpowered by reflection, their sympathy by dismay. It is a pity that they let Job utter the first word, which they might have prevented by some word of kindly solace; for, becoming first fully conscious of the difference between his present and former position from their conduct, he breaks forth with curses.


  Job 3


  Job 3:1


  Job's first longer utterance now commences, by which he involved himself in the conflict, which is his seventh temptation or trial.


  1, 2 After this Job opened his mouth, and cursed his day. And Job spake, and said.


  Job 3:2


  Job 3:2 consists only of three words, which are separated by Rebia; and ויאמר, although Milel, is vocalized ויּאמר, because the usual form ויּאמר, which always immediately precedes direct narration, is not well suited to close the verse. ענה, signifies to begin to speak from some previous incitement, as the New Testament ἀποκρίνεσθαι (not always = השׁיב) is also sometimes used.


  The following utterance of Job, with which the poetic accentuation begins, is analysed by modern critics as follows: Job 3:3-10, Job 3:11-19, Job 3:20-26. Schlottmann calls it three strophes, Hahn three parts, in the first of which delirious cursing of life is expressed; in the second, eager longing for death; in the third, reproachful inquiry after the end of such a life of suffering. In reality they are not strophes. Nevertheless Ebrard is wrong when he maintains that, in general, strophe-structure is as little to be found in the book of Job as in Wallenstein's Monologue. The poetical part of the book of Job is throughout strophic, so far as the nature of the drama admits it. So also even this first speech. Stickel has correctly traced out its divisions; but accidentally, for he has reckoned according to the Masoretic verses. That this is false, he is now fully aware; also Ewald, in his Essay on Strophes in the Book of Job, is almost misled into this groundless reckoning of the strophes according to the Masoretic verses (Jahrb. iii. X. 118, Anm. 3). The strophe-schema of the following speech is as follows: 8. 10. 6. 8. 6. 8. 6. The translation will show how unmistakeably it may be known. In the translation we have followed the complete lines of the original, and their rhythm: the iambic pentameter into which Ebrard, and still earlier Hosse (1849), have translated, disguises the oriental Hebrew poetry of the book with its variegated richness of form in a western uniform, the monotonous impression of which is not, as elsewhere, counter-balanced in the book of Job by the change of external action. After the translation we give the grammatical explanation of each strophe; and at the conclusion of the speech thus translated and explained, its higher exposition, i.e., its artistic importance in the connection of the drama, and its theological importance in relation to the Old and New Testament religion and religious life.


  Job 3:3


  3 Perish the day wherein I was born.


  And the night which said, A man-child is conceived!


  4 Let that day become darkness;


  Let not Eloah ask after it from above,


  And let not the light shine on it.


  5 May darkness and the shadow of death purchase it back;


  Let a cloud lie upon it;


  May that which obscures the day terrify it.


  The curse is against the day of his birth and the night of his conception as recurring yearly, not against the actual first day (Schlottm.), to which the imprecations which follow are not pertinent. Job wishes his birth-day may become dies ater, swallowed up by darkness as into nothing. The elliptical relative clauses, Job 3:3 (Ges. 123, 3; cf. 127, 4, c), become clear from the translation. Transl. the night (לילה with parag. He is masc.) which said, not: in which they said; the night alone was witness of this beginning of the development of a man-child, and made report of it to the High One, to whom it is subordinate. Day emerges from the darkness as Eloah from above (as Job 31:2, Job 31:28), i.e., He who reigns over the changes here below, asks after it; interests Himself in His own (דּרשׁ). Job wishes his birth-day may not rejoice in this. The relations of this his birth-day are darkness and the shadow of death. These are to redeem it, as, according to the right of kinsmen, family property is redeemed when it has got into a stranger's hands. This is the meaning of גּאל (lxx ἐκλάβοι), not = גּעל, inquinent (Targ.). עננה is collective, as נהרה, mass of cloud. Instead of כּמרירי (the Caph of which seems pointed as praepos), we must read with Ewald (157, a), Olshausen, (187, b), and others, כּמרירי, after the form חכליל, darkness, dark flashing (vid., on Psa 10:8), שׁפריר, tapestry, unless we are willing to accept a form of noun without example elsewhere. The word signifies an obscuring, from כּמר, to glow with heat, because the greater the glow the deeper the blackness it leaves behind. All that ever obscures a day is to overtake and render terrible that day.


  Job 3:6


  6 That night! let darkness seize upon it;


  Let it not rejoice among the days of the year;


  Let it not come into the number of the month.


  7 Lo! let that night become barren;


  Let no sound of gladness come to it.


  8 Let those who curse the day curse it,


  Who are skilled in stirring up leviathan.


  9 Let the stars of its early twilight be darkened;


  Let it long for light and there be none;


  And let it not refresh itself with eyelids of the dawn.


  Darkness is so to seize it, and so completely swallow it up, that it shall not be possible for it to pass into the light of day. It is not to become a day, to be reckoned as belonging to the days of the year and rejoice in the light thereof. יחדּ, for יחדּ, fut. Kal from חדה (Exo 18:9), with Dagesh lene retained, and a helping Pathach (vid., Ges. 75, rem. 3, d); the reverse of the passage Gen 49:6, where יחד, from יחד, uniat se, is found. It is to become barren, גּלמוּד, so that no human being shall ever be conceived and born, and greeted joyfully in it.


  "Those who curse days" are magicians who know how to change days into dies infausti by their incantations. According to vulgar superstition, from which the imagery of Job 3:8 is borrowed, there was a special art of exciting the dragon, which is the enemy of sun and moon, against them both, so that, by its devouring them, total darkness prevails. The dragon is called in Hindu râhu; the Chinese, and also the natives of Algeria, even at the present day make a wild tumult with drums and copper vessels when an eclipse of the sun or moon occurs, until the dragon will release his prey.


  Job wishes that this monster may swallow up the sun of his birth-day. If the night in which he was conceived or born is to become day, then let the stars of its twilight (i.e., the stars which, as messengers of the morning, twinkle through the twilight of dawn) become dark. It is to remain for ever dark, never behold with delight the eyelids of the dawn. בּ ראה, to regale one's self with the sight of anything, refresh one's self. When the first rays of morning shoot up in the eastern sky, then the dawn raises its eyelids; they are in Sophocles's Antigone, 103, χρυσέης ἡμέρας βλέφαρον, the eyelid of the golden day, and therefore of the sun, the great eye.


  Job 3:10


  10 Because it did not close the doors of my mother's womb,


  Nor hid sorrow from my eyes.


  11 Why did I not die from the womb,


  Come forth from the womb and expire?


  12 Why have the knees welcomed me?


  And why the breasts, that I should suck?


  The whole strophe contains strong reason for his cursing the night of his conception or birth. It should rather have closed (i.e., make the womb barren, to be explained according to Sa1 1:5; Gen 16:2) the doors of his womb (i.e., the womb that conceived concepit him), and so have withdrawn the sorrow he now experiences from his unborn eyes (on the extended force of the negative, vid., Ges. 152, 3). Then why, i.e., to what purpose worth the labour, is he then conceived and born? The four questions, Job 3:11., form a climax: he follows the course of his life from its commencement in embryo (מרהם, to be explained according to Jer 20:17, and Job 10:18, where, however, it is מן local, not as here, temporal) to the birth, and from the joy of his father who took the new-born child upon his knees (comp. Gen 50:23) to the first development of the infant, and he curses this growing life in its four phases (Arnh., Schlottm.). Observe the consecutio temp. The fut. אמוּת has the signification moriebar, because taken from the thought of the first period of his conception and birth; so also ואגוע, governed by the preceding perf., the signification et exspirabam (Ges. 127, 4, c). Just so אינק, but modal, ut sugerem ea.


  Job 3:13


  13 So should I now have lain and had quiet,


  I should have slept, then it would have been well with me,


  14 With kings and councillors of the earth,


  Who built ruins for themselves,


  15 Or with princes possessing gold,


  Who filled their houses with silver:


  16 Or like a hidden untimely birth I had not been,


  And as children that have never seen the light.


  The perf. and interchanging fut. have the signification of oriental imperfecta conjunctivi, according to Ges. 126, 5; עתּה כּי is the usual expression after hypothetical clauses, and takes the perf. if the preceding clause specifies a condition which has not occurred in the past (Gen 31:42; Gen 43:10; Num 22:29, Num 22:33; Sa1 14:30), the fut. if a condition is not existing in the present (Job 6:3; Job 8:6; Job 13:19). It is not to be translated: for then; כי rather commences the clause following: so I should now, indeed then I should. Ruins, הרבות, are uninhabited desolate buildings, elsewhere such as have become, here such as are from the first intended to remain, uninhabited and desolate, consequently sepulchres, mausoleums; probably, since the book has Egyptian allusions, in other passages also, a play upon the pyramids, in whose name (III-XPAM, according to Coptic glossaries) III is the Egyptian article (vid., Bunsen, Aeg. ii. 361); Arab. without the art. hirâm or ahrâm (vid., Abdollatf, ed. de Sacy, p. 293, s.).


  Also Renan: Qui se btissent des mausoles. Bttch. de inferis, 298 (who, however, prefers to read רחבות, wide streets), rightly directs attention to the difference between החרבות בנה (to rebuild the ruins) and לו בנה ח (to build ruins for one's self). With או like things are then ranged after one another. Builders of the pyramids, millionaires, abortions (vid., Ecc 6:3), and the still-born: all these are removed from the sufferings of this life in their quiet of the grave, be their grave a "ruin" gazed upon by their descendants, or a hole dug out in the earth, and again filled in as it was before.


  Job 3:17


  17 There the wicked cease from troubling,


  And the weary are at rest.


  18 The captives dwell together in tranquillity;


  They hear not the voice of the taskmaster.


  19 The small and great,—they are alike there;


  And the servant is free from his lord.


  There, i.e., in the grave, all enjoy the rest they could not find here: the troublers and the troubled ones alike. רגן corresponds to the radical idea of looseness, broken in pieces, want of restraint, therefore of Turba (comp. Isa 57:20; Jer 6:7), contained etymologically in רשׁע. The Pilel שׁאנן vid., Ges. 55, 2) signifies perfect freedom from care. In הוּא שׁם, הוּא is more than the sign of the copula (Hirz., Hahn, Schlottm.); the rendering of the lxx, Vulg., and Luther., ibi sunt, is too feeble. As it is said of God, Isa 41:4; Isa 43:13; Psa 102:28, that He is הוּא, i.e., He who is always the same, ὁ αὐτός; so here, הוּא, used purposely instead of המּה, signifies that great and small are like one another in the grave: all distinction has ceased, it has sunk to the equality of their present lot. Correctly Ewald: Great and small are there the same. יחד, Job 3:18, refers to this destiny which brings them together.


  Job 3:20


  20 Why is light given to the wretched,


  And life to the sorrowful in soul?


  21 Who wait for death, and he comes not,


  Who dig after him more than for treasure,


  22 Who rejoice with exceeding joy,


  Who are enraptured, when they can find the grave?


  23 To the man whose way is hidden,


  And whom Eloah hath hedged round?


  The descriptive partt. Job 3:21, Job 3:22, are continued in predicative clauses, which are virtually relative clauses; Job 3:21 has the fut. consec., since the sufferers are regarded as now at least dead; Job 3:22 the simple fut., since their longing for the grave is placed before the eye (on this transition from the part. to the verb. fin., vid., Ges. 134, rem. (2). Schlottm. and Hahn wrongly translate: who would dig (instead of do dig) for him more than for treasure. אלי־גיל (with poetical אלי instead of אל) might signify, accompanied by rejoicing, i.e., the cry and gesture of joy. The translation usque ad exultationem, is however, more appropriate here as well as in Hos 9:1. With Job 3:23 Job refers to himself: he is the man whose way of suffering is mysterious and prospectless, and whom God has penned in on all sides (a fig. like Job 19:8; comp. Lam 3:5). סכך, sepire, above, Job 1:10, to hedge round for protection, here: forcibly straiten.


  Job 3:24


  24 For instead of my food my sighing cometh,


  And my roarings pour themselves forth as water.


  25 For I fear something terrible, and it cometh upon me,


  And that before which I shudder cometh to me.


  26 I dwelt not in security, nor rested, nor refreshed myself:


  Then trouble cometh.


  That לפני may pass over from the local signification to the substitutionary, like the Lat. pro (e.g., pro praemio est), is seen from Job 4:19 (comp. Sa1 1:16): the parallelism, which is less favourable to the interpretation, before my bread (Hahn, Schlottm., and others), favours the signification pro here. The fut. consec. ויּתּכוּ (Kal of נתך) is to be translated, according to Ges. 129, 3, a, se effundunt (not effuderunt): it denotes, by close connection with the preceding, that which has hitherto happened. Just so v. 25a: I fear something terrible; forthwith it comes over me (this terrible, most dreadful thing). אתה is conjugated by the ה passing into the original א of the root (vid., Ges. 74, rem. 4). And just so the conclusion: then also forthwith רגן (i.e., suffering which disorders, rages and ransacks furiously) comes again. Schlottm. translates tamely and wrongly: then comes—oppression. Hahn, better: Nevertheless fresh trouble always comes; but the "nevertheless" is incorrect, for the fut. consec. indicates a close connection, not contrast. The praett., Job 3:26, give the details of the principal fact, which follows in the fut. consec.: only a short cessation, which is no real cessation; then the suffering rages afresh.


  Why—one is inclined to ask respecting this first speech of Job, which gives rise to the following controversy—why does the writer allow Job, who but a short time before, in opposition to his wife, has manifested such wise submission to God's dealings, all at once to break forth in such despair? Does it not seem as though the assertion of Satan were about to be confirmed? Much depends upon one's forming a correct and just judgment respecting the state of mind from which this first speech proceeds. To this purpose, consider (1) That the speech contains no trace of what the writer means by את־האלהים ברך: Job nowhere says that he will have nothing more to do with God; he does not renounce his former faithfulness: (2) That, however, in the mind of the writer, as may be gathered from Job 2:10, this speech is to be regarded as the beginning of Job's sinning. If a man, on account of his sufferings, wishes to die early, or not to have been born at all, he has lost his confidence that God, even in the severest suffering, designs his highest good; and this want of confidence is sin.


  There is, however, a great difference between a man who has in general no trust in God, and in whom suffering only makes this manifest in a terrible manner, and the man with whom trust in God is a habit of his soul, and is only momentarily repressed, and, as it were, paralysed. Such interruption of the habitual state may result from the first pressure of unaccustomed suffering; it may then seem as though trust in God were overwhelmed, whereas it has only given way to rally itself again. It is, however, not the greatness of the affliction in itself which shakes his sincere trust in God, but a change of disposition on the part of God which seems to be at work in the affliction. The sufferer considers himself as forgotten, forsaken, and rejected of God, as many passages in the Psalms and Lamentations show: therefore he sinks into despair: and in this despair expression is given to the profound truth (although with regard to the individual it is a sinful weakness), that it is better never to have been born, or to be annihilated, than to be rejected of God (comp. Mat 26:24, καλὸν ἦ αὐτῷ ει ̓ οὐκ ἐγεννήθη ὁ ἄνθρωπος ἐκεῖνος). In such a condition of spiritual, and, as we know from the prologue, of Satanic temptation (Luk 22:31; Eph 6:16), is Job. He does not despair when he contemplates his affliction, but when he looks at God through it, who, as though He were become his enemy, has surrounded him with this affliction as with a rampart. He calls himself a man whose way is hidden, as Zion laments, Isa 40:27, "My way is hidden from Jehovah;" a man whom Eloah has hedged round, as Jeremiah laments over the ruins of Jerusalem, Lam 3:1-13 (in some measure a comment on Job 3:23), "I am the man who has seen affliction by the rod of His wrath ... . He has hedged me round that I cannot get out, and made my chain heavy."


  In this condition of entire deprivation of every taste of divine goodness, Job breaks forth in curses. He has lost wealth and children, and has praised God; he has even begun to bear an incurable disease with submission to the providence of God. Now, however, when not only the affliction, but God himself, seems to him to be hostile (nunc autem occultato patre, as Brentius expresses it), we hear from his mouth neither words of praise (the highest excellence in affliction) nor words of resignation (duty in affliction), but words of despair: his trust in God is not destroyed, but overcast by thick clouds of melancholy and doubt.


  It is indeed inconceivable that a New Testament believer, even under the strongest temptation, should utter such imprecations, or especially such a question of doubt as in Job 3:20 : Wherefore is light given to the miserable? But that an Old Testament believer might very easily become involved in such conflicts of belief, may be accounted for by the absence of any express divine revelation to carry his mind beyond the bounds of the present. Concerning the future at the period when the book of Job was composed, and the hero of the book lived, there were longings, inferences, and forebodings of the soul; but there was no clear, consoling word of God on which to rely,—no θεῖος λόγος which, to speak as Plato (Phaedo, p. 85, D), could serve as a rescuing plank in the shipwreck of this life. Therefore the πανταχοῦ θρυλλούμενον extends through all the glory and joy of the Greek life from the very beginning throughout. The best thing is never to have been born; the second best, as soon as possible thereafter, to die. The truth, that the suffering of this present time is not worthy of the glory which shall be revealed in us, was still silent. The proper disposition of mind, under such veiling of the future, was then indeed more absolute, as faith committed itself blindfold to the guidance of God. But how near at hand was the temptation to regard a troublous life as an indication of the divine anger, and doubtingly to ask, Why God should send the light of life to such! They knew not that the present lot of man forms but the one half of his history: they saw only in the one scale misery and wrath, and not in the other the heaven of love and blessedness to be revealed hereafter, by which these are outweighed; they longed for a present solution of the mystery of life, because they knew nothing of the possibility of a future solution. Thus it is to be explained, that not only Job in this poem, but also Jeremiah in the book of his prophecy, Job 20:14-18, curses the day of his birth. He curses the man who brought his father the joyous tidings of the birth of a son, and wishes him the fate of Sodom and Gomorrha. He wishes for himself that his mother might have been his grave, and asks, like Job, "Wherefore came I forth out of the womb to see labour and sorrow, and that my days should be consumed in shame?" Hitzig remarks on this, that it may be inferred from the contents and form of this passage, there was a certain brief disturbance of spirit, a result of the general indescribable distress of the troublous last days of Zedekiah, to which the spirit of the prophet also succumbed. And it is certainly a kind of delirium in which Jeremiah so speaks, but there is no physical disorder of mind with it: the understanding of the prophet is so slightly and only momentarily disturbed, that he has the rather gained power over his faith, and is himself become one of its disturbing forces.


  Without applying to this lyric piece either the standard of pedantic moralizing, or of minute criticism as poetry, the intense melancholy of this extremely plaintive prophet may have proceeded from the following reasoning: After I have lived ten long years of fidelity and sacrifice to my prophetic calling, I see that it has totally failed in its aim: all my hopes are blighted; all my exhortations to repentance, and my prayers, have not availed to draw Judah back from the abyss into which he is now cast, nor to avert the wrath of Jehovah which is now poured forth: therefore it had been better for me never to have been born. This thought affects the prophet so much the more, since in every fibre of his being he is an Israelite, and identifies the weal and woe of his people with his own; just as Moses would rather himself be blotted out form the book of life than that Israel should perish, and Paul was willing to be separated from Christ as anathema if he could thereby save Israel. What wonder that this thought should disburden itself in such imprecations! Had Jeremiah not been born, he would not have had occasion to sit on the ruins of Jerusalem. But his outburst of feeling is notwithstanding a paroxysm of excitement, for, though reason might drive him to despair, faith would teach him to hope even in the midst of downfall; and in reality, this small lyric piece in the collective prophecy of Jeremiah is only as a detached rock, over which, as a stream of clear living water, the prophecy flows on more joyous in faith, more certain of the future. In the book of Job it is otherwise; for what in Jeremiah and several of the psalms is compressed into a small compass,—the darkness of temptation and its clearing up,—is here the substance of a long entanglement dramatically presented, which first of all becomes progressively more and more involved, and to which this outburst of feeling gives the impulse. As Jeremiah, had he not been born, would not have sat on the ruins of Jerusalem; so Job, had he not been born, would not have found himself in this abyss of wrath. Neither of them knows anything of the future solution of every present mystery of life; they know nothing of the future life and the heavenly crown. This it is which, while it justifies their despair, casts greater glory round their struggling faith.


  The first speaker among the friends, who now comes forward, is Eliphaz, probably the eldest of them. In the main, they all represent one view, but each with his individual peculiarity: Eliphaz with the self-confident pathos of age, and the mien of a prophet;


  Bildad with the moderation and caution befitting one poorer in thought; Zophar with an excitable vehemence, neither skilled nor disposed for a lasting contest. The skill of the writer, as we may here at the outset remark, is manifested in this, that what the friends say, considered in itself, is true: the error lies only in the inadequacy and inapplicability of what is said to the case before them.


  Job 4


  Job 4:1


  In reply to Sommer, who in his excellent biblische Abhandlungen, 1846, considers the octastich as the extreme limit of the compass of the strophe, it is sufficient to refer to the Syriac strophe-system. It is, however, certainly an impossibility that, as Ewald (Jahrb. ix. 37) remarks with reference to the first speech of Jehovah, Job 38-39, the strophes can sometimes extend to a length of 12 lines = Masoretic verses, consequently consist of 24 στίχοι and more. Then Eliphaz the Temanite began, and said:


  Job 4:2


  2 If one attempts a word with thee, will it grieve thee?


  And still to restrain himself from words, who is able?


  3 Behold, thou hast instructed many,


  And the weak hands thou hast strengthened.


  4 The stumbling turned to thy words,


  And the sinking knees thou hast strengthened.


  5 But now it cometh to thee, thou art grieved;


  Now it toucheth thee, thou despondest.


  The question with which Eliphaz beings, is certainly one of those in which the tone of interrogation falls on the second of the paratactically connected sentences: Wilt thou, if we speak to thee, feel it unbearable? Similar examples are Job 4:21; Num 16:22; Jer 8:4; and with interrogative Wherefore? Isa 5:4; Isa 50:2 : comp. the similar paratactic union of sentences, Job 2:10; Job 3:11. The question arises here, whether נסּה is an Aramaic form of writing for נשּׂא (as the Masora in distinction from Deu 4:34 takes it), and also either future, Wilt thou, if we raise, i.e., utter, etc.; or passive, as Ewald formerly,


  If a word is raised, i.e., uttered, דּבר נשׂא, like משׁל נשׂא, Job 27:1; or whether it is third pers. Piel, with the signification, attempt, tentare, Ecc 7:23. The last is to be preferred, because more admissible and also more expressive. נסּה followed by the fut. is a hypothetic praet., Supposing that, etc., wilt thou, etc., as e.g., Job 23:10. מלּין is the Aramaic plur. of מלּה, which is more frequent in the book of Job than the Hebrew plur. מלּים. The futt., Job 4:3., because following the perf., are like imperfects in the western languages: the expression is like Isa 35:3. In עתּה כּי, Job 4:5, כּי has a temporal signification, Now when, Ges. 155, 1, e, (b).


  Job 4:6


  6 Is not thy piety thy confidence,


  Thy Hope? And the uprightness of thy ways?


  7 Think now: who ever perished, being innocent?!


  And where have the righteous been cut off?!


  8 As often as I saw, those who ploughed evil


  And sowed sorrow,—they reaped the same.


  9 By the breath of Eloah they perished,


  By the breath of His anger they vanished away.


  10 The roaring of the lion, and the voice of the shachal,


  And the teeth of the young lions, are rooted out.


  11 The lion wanders about for want of prey,


  And the lioness' whelps are scattered.


  In Job 4:6 all recent expositors take the last waw as waw apodosis: And thy hope, is not even this the integrity of thy way? According to our punctuation, there is no occasion for supposing such an application of the waw apodosis, which is an error in a clause consisting only of substantives, and is not supported by the examples, Job 15:17; Job 23:12; Sa2 22:41.


  תקותך is the permutative of the ambiguous כסלתך, which, from כּסל, to be fat, signifies both the awkwardness of stupidity and the boldness of confidence. The addition of הוּא to מי, Job 4:7, like Job 13:19; Job 17:3, makes the question more earnest: quis tandem, like זה מי, quisnam (Ges. 122, 2). In Job 4:8, כּאשׁר is not comparative, but temporal, and yet so that it unites, as usual, what stands in close connection with, and follows directly upon, the preceding: When, so as, as often as I had seen those who planned and worked out evil (comp. Pro 22:8), I also saw that they reaped it. That the ungodly, and they alone, perish, is shown in Job 4:10. under the simile of the lions. The Hebrew, like the oriental languages in general, is rich in names for lions; the reason of which is, that the lion-tribe, although now become rarer in Asia, and of which only a solitary one is found here and there in the valley of the Nile, was more numerous in the early times, and spread over a wider area.


  שׁחל, which the old expositors often understood as the panther, is perhaps the maneless lion, which is still found on the lower Euphrates and Tigris. נתע = נתץ, Psa 58:7, evellere, elidere, by zeugma, applies to the voice also. All recent expositors translate Job 4:11 init. wrongly: the lion perishes. The participle אבד is a stereotype expression for wandering about viewless and helpless (Deu 26:5; Isa 27:13; Psa 119:176, and freq.). The part., otherwise remarkable here, has its origin in this usage of the language. The parallelism is like Psa 92:10.


  Job 4:12


  12 And a word reached me stealthily,


  And my ear heard a whisper thereof.


  13 In the play of thought, in visions of the night,


  When deep sleep falleth on men,


  14 Fear came upon me, and trembling;


  And it caused the multitude of my bones to quake with fear.


  15 And a breathing passed over my face;


  16 It stood there, and I discerned not its appearance:


  An image was before my eyes;


  A gentle murmur, and I heard a voice.


  The fut. יגגּב, like Jdg 2:1; Psa 80:9, is ruled by the following fut. consec.: ad me furtim delatum est (not deferebatur). Eliphaz does not say אלי ויגנּב (although he means a single occurrence), because he desires, with pathos, to put himself prominent. That the word came to him so secretly, and that he heard only as it were a whisper (שׁמץ, according to Arnheim, in distinction from שׁמע, denotes a faint, indistinct impression on the ear), is designed to show the value of such a solemn communication, and to arouse curiosity. Instead of the prosaic ממּנוּ, we find here the poetic pausal-form מנהוּ expanded from מנּוּ, after the form מנּי, Job 21:16; Psa 18:23. מן is partitive: I heard only a whisper, murmur; the word was too sacred and holy to come loudly and directly to his ear. It happened, as he lay in the deep sleep of night, in the midst of the confusion of thought resulting from nightly dreams. שׂעפּים (from שׂעיף, branched) are thoughts proceeding like branches from the heart as their root, and intertwining themselves; the מן which follows refers to the cause: there were all manner of dreams which occasioned the thoughts, and to which they referred (comp. Job 33:15); תּרדּמה, in distinction from שׁנה, sleep, and תּנוּמה, slumber, is the deep sleep related to death and ecstasy, in which man sinks back from outward life into the remotest ground of his inner life. In Job 4:14, קראני, from קרא = קרה, to meet (Ges. 75, 22), is equivalent to קרני (not קרני, as Hirz., first edition, wrongly points it; comp. Gen 44:29). The subject of הפחיד is the undiscerned ghostlike something. Eliphaz was stretched upon his bed when רוּח, a breath of wind, passed (חלף( dessap, similar to Isa 21:1) over his face. The wind is the element by means of which the spirit-existence is made manifest; comp. Kg1 19:12, where Jehovah appears in a gentle whispering of the wind, and Act 2:2, where the descent of the Holy Spirit is made known by a mighty rushing. רוּח, πνεῦμα, Sanscrit âtma, signifies both the immaterial spirit and the air, which is proportionately the most immaterial of material things.


  His hair bristled up, even every hair of his body; סמּר, not causative, but intensive of Kal. יעמד has also the ghostlike appearance as subject. Eliphaz could not discern its outline, only a תמוּנה, imago quaedam (the most ethereal word for form, Num 12:8; Psa 17:15, of μορφή or δόξα of God), was before his eyes, and he heard, as it were proceeding from it, רקל דּממה, i.e., per hendiadyn: a voice, which spoke to him in a gentle, whispering tone, as follows:


  Job 4:17


  17 Is a mortal just before Eloah,


  Or a man pure before his Maker?


  18 Behold, He trusteth not His servants!


  And His angels He chargeth with imperfection.


  19 How much more those who dwell in houses of clay,


  They are crushed as though they were moths.


  20 From morning until evening,—so are they broken in pieces:


  Unobserved they perish for ever.


  21 Is it not so: the cord of their tent in them is torn away,


  So they die, and not in wisdom?


  The question arises whether מן is comparative: prae Deo, on which Mercier with penetration remarks: justior sit oportet qui immerito affligitur quam qui immerito affligit; or causal: a Deo, h.e., ita ut a Deo justificetur. All modern expositors rightly decide on the latter. Hahn justly maintains that עם and בּעיני are found in a similar connection in other places; and Job 32:2 is perhaps not to be explained in any other way, at least that does not restrict the present passage. By the servants of God, none but the angels, mentioned in the following line of the verse, are intended. שׂים with בּ signifies imputare (Sa1 22:15); in Job 24:12 (comp. Job 1:22) we read תּפלה, absurditatem (which Hupf. wishes to restore even here), joined with the verb in this signification. The form תּהלה is certainly not to be taken as stultitia from the verb הלל; the half vowel, and still less the absence of the Dagesh, will not allow this. תּרן (Olsh. 213, c), itself uncertain in its etymology, presents no available analogy. The form points to a Lamedh-He verb, as תּרמה from רמה, so perhaps from הלה, Niph. נהלא, remotus, Mic 4:7 : being distant, being behind the perfect, difference; or even from הלה (Targ. הלא, Pa. הלּי) = לאה, weakness, want of strength.


  Both significations will do, for it is not meant that the good spirits positively sin, as if sin were a natural necessary consequence of their creatureship and finite existence, but that even the holiness of the good spirits is never equal to the absolute holiness of God, and that this deficiency is still greater in spirit-corporeal man, who has earthiness as the basis of his original nature. At the same time, it is presupposed that the distance between God and created earth is disproportionately greater than between God and created spirit, since matter is destined to be exalted to the nature of the spirit, but also brings the spirit into the danger of being degraded to its own level.


  Job 4:19


  אף signifies, like כּי אף, quanto minus, or quanto magis, according as a negative or positive sentence precedes: since Job 4:18 is positive, we translate it here quanto magis, as Sa2 16:11. Men are called dwellers in clay houses: the house of clay is their φθαρτὸν σῶμα, as being taken de limo terrae (Job 33:6; comp. Wis. 9:15); it is a fragile habitation, formed of inferior materials, and destined to destruction. The explanation which follows—those whose יסוד, i.e., foundation of existence, is in dust—shows still more clearly that the poet has Gen 2:7; Gen 3:19, in his mind. It crushes them (subject, everything that operates destructively on the life of man) לפני־עשׁ, i.e., not: sooner than the moth is crushed (Hahn), or more rapidly than a moth destroys (Oehler, Fries), or even appointed to the moth for destruction (Schlottm.); but לפני signifies, as Job 3:24 (cf. Sa1 1:16), ad instar: as easily as a moth is crushed. They last only from morning until evening: they are broken in pieces (הכּת, from כּתת, for הוּכת); they are therefore as ephemerae. They perish for ever, without any one taking it to heart (suppl. על־לב, Isa 42:25; Isa 57:1), or directing the heart towards it, animum advertit (suppl. לב, Job 1:8).


  In Job 4:21 the soul is compared to the cord of a tent, which stretches out and holds up the body as a tent, like Ecc 12:6, with a silver cord, which holds the lamp hanging from the covering of the tent. Olshausen is inclined to read יתדם, their tent-pole, instead of יתרם, and at any rate thinks the accompanying בּם superfluous and awkward. But (1) the comparison used here of the soul, and of the life sustained by it, corresponds to its comparison elsewhere with a thread or weft, of which death is the cutting through or loosing (Job 6:9; Job 27:8; Isa 38:12); (12) בּם is neither superfluous nor awkward, since it is intended to say, that their duration of life falls in all at once like a tent when that which in them (בם) corresponds to the cord of a tent (i.e., the נפשׁ) is drawn away from it. The relation of the members of the sentence in Job 4:21 is just the same as in Job 4:2 : Will they not die when it is torn away, etc. They then die off in lack of wisdom, i.e., without having acted in accordance with the perishableness of their nature and their distance from God; therefore, rightly considered: unprepared and suddenly, comp. Job 36:12; Pro 5:23. Oehler, correctly: without having been made wiser by the afflictions of God. The utterance of the Spirit, the compass of which is unmistakeably manifest by the strophic division, ends here. Eliphaz now, with reference to it, turns to Job.


  Job 5


  Job 5:1


  1 Call now,—is there any one who will answer thee?


  And to whom of the holy ones wilt thou turn?


  2 For he is a fool who is destroyed by complaining,


  And envy slays the simple one.


  3 I, even I, have seen a fool taking root:


  Then I had to curse his habitation suddenly.


  4 His children were far from help,


  And were crushed in the gate, without a rescuer;


  5 While the hungry ate his harvest,


  And even from among thorns they took it away,


  And the intriguer snatched after his wealth.


  The chief thought of the oracle was that God is the absolutely just One, and infinitely exalted above men and angels. Resuming his speech from this point, Eliphaz tells Job that no cry for help can avail him unless he submits to the all-just One as being himself unrighteous; nor can any cry addressed to the angels avail. This thought, although it is rejected, certainly shows that the writer of the book, as of the prologue, is impressed with the fundamental intuition, that good, like evil, spirits are implicated in the affairs of men; for the "holy ones," as in Ps 89, are the angels. כּי supports the negation implied in Job 5:1 : If God does not help thee, no creature can help thee; for he who complains and chafes at his lot brings down upon himself the extremest destruction, since he excites the anger of God still more. Such a surly murmurer against God is here called אויל. ל is the Aramaic sign of the object, having the force of quod attinet ad, quoad (Ew. 310, a).


  Eliphaz justifies what he has said (Job 5:2) by an example. He had seen such a complainer in increasing prosperity; then he cursed his habitation suddenly, i.e., not: he uttered forthwith a prophetic curse over it, which, though פּתאם might have this meaning (not subito, but illico; cf. Num 12:4), the following futt., equivalent to imperff., do not allow, but: I had then, since his discontent had brought on his destruction, suddenly to mark and abhor his habitation as one overtaken by a curse: the cursing is a recognition of the divine curse, as the echo of which it is intended. This curse of God manifests itself also on his children and his property (Job 5:4.). שׁער is the gate of the city as a court of justice: the phrase, to oppress in the gate, is like Pro 22:22; and the form Hithpa. is according to the rule given in Ges. 54, 2, b. The relative אשׁר, Job 5:5, is here conj. relativa, according to Ges. 155, 1, c. In the connection אל־מצּנּים, אל is equivalent to עד, adeo e spinis, the hungry fall so eagerly upon what the father of those now orphans has reaped, that even the thorny fence does not hold them back. צנּים, as Pro 22:5 : the double praepos. אל־מן is also found elsewhere, but with another meaning. עמּים has only the appearance of being plur.: it is sing. after the form צדּיק, from the verb צמם, nectere, and signifies, Job 18:9, a snare; here, however, not judicii laqueus (Bttch.), but what, besides the form, comes still nearer—the snaremaker, intriguer. The Targ. translates לסטיסין, i.e., λησταί. Most modern critics (Rosenm. to Ebr.) translate: the thirsty (needy), as do all the old translations, except the Targ.; this, however, is not possible without changing the form. The meaning is, that intriguing persons catch up (שׁאף, as Amo 2:7) their wealth.


  Eliphaz now tells why it thus befell this fool in his own person and his children.


  Job 5:6


  6 For evil cometh not forth from the dust,


  And sorrow sprouteth not from the earth;


  7 For man is born to sorrow,


  As the sparks fly upward.


  8 On the contrary, I would earnestly approach unto God,


  And commit my cause to the Godhead;


  9 To Him who doeth great things and unsearchable;


  Marvellous things till there is no number:


  10 Who giveth rain over the earth,


  And causeth water to flow over the fields:


  11 To set the low in high places;


  And those that mourn are exalted to prosperity.


  As the oracle above, so Eliphaz says here, that a sorrowful life is allotted to man, so that his wisdom consequently consists in accommodating himself to his lot: if he does not do that, he is an אויל, and thereby perishes. Misfortune does not grow out of the ground like weeds; it is rather established in the divine order of the world, as it is established in the order of nature that sparks of fire should ascend. The old critics understood by רשׁף בני birds of prey, as being swift as lightning (with which the appellation of beasts of prey may be compared, Job 28:8; Job 41:26); but רשׁף signifies also a flame or blaze (Sol 8:6). Children of the flame is an appropriate name for sparks, and flying upwards is naturally peculiar to sparks as to birds of prey; wherefore among modern expositors, Hirz., Ew., Hahn, von Gerl., Ebr., rightly decide in favour of sparks. Schlottmann understands "angels" by children of flame; but the wings, which are given to angels in Scripture, are only a symbol of their freedom of motion. This remarkable interpretation is altogether opposed to the sententious character of Job 5:7, which symbolizes a moral truth by an ordinary thing. The waw in וּבני, which we have translated "as," is the so-called waw adaequationis proper to the Proverbs, and also to emblems, e.g., Pro 25:25.


  Eliphaz now says what he would do in Job's place. Ew. and Ebr. translate incorrectly, or at least unnecessarily: Nevertheless I will. We translate, according to Ges. 127, 5: Nevertheless I would; and indeed with an emphatic I: Nevertheless I for my part. דּרשׁ with אל is constr. praegnans, like Deu 12:5, sedulo adire. דּברה is not speech, like אמרה but cause, causa, in a judicial sense. אל is God as the Mighty One; אלהים is God in the totality of His variously manifested nature. The fecundity of the earth by rain, and of the fields (חוּצות = rura) by water-springs (cf. Psa 104:10), as the works of God, are intentionally made prominent. He who makes the barren places fruitful, can also change suffering into joy. To His power in nature corresponds His power among men (Job 5:11). לשׂוּם is here only as a variation for השּׂם, as Heiligst. rightly observes: it is equivalent to collacaturus, or qui in eo est ut collocet, according to the mode of expression discussed in Ges. 132, rem. 1, and more fully on Hab 1:17. The construction of Hab 1:11 is still bolder. שׂגב signifies to be high and steep, inaccessible. It is here construed with the acc. of motion: those who go in dirty, black clothes because they mourn, shall be high in prosperity, i.e., come to stand on an unapproachable height of prosperity.


  Job 5:12


  12 Who bringeth to nought the devices of the crafty,


  So that their hands cannot accomplish anything;


  13 Who catcheth the wise in their craftiness;


  And the counsel of the cunning is thrown down.


  14 By day they run into darkness,


  And grope in the noon-day as in the night.


  15 He rescueth from the sword, that from their mouth,


  And from the hand of the strong, the needy.


  16 Hope ariseth for the weak,


  And folly shall close its mouth.


  All these attributes are chosen designedly: God brings down all haughtiness, and takes compassion on those who need it. The noun תּוּשׁיּה, coined by the Chokma, and out of Job and Proverbs found only in Mic 6:9; Isa 28:29, and even there in gnomical connection, is formed from ישׁ, essentia, and signifies as it were essentialitas, realitas: it denotes, in relation to all visible things, the truly existing, the real, the objective; true wisdom (i.e., knowledge resting on an objective actual basis), true prosperity, real profiting and accomplishing. It is meant that they accomplish nothing that has actual duration and advantage. Job 5:13 cannot be better translated than by Paul, Co1 3:19, who here deviates from the lxx. With נמהרה, God's seizure, which prevents the contemplated achievement, is to be thought of. He pours forth over the worldly wise what the prophets call the spirit of deep sleep (תּרדּמה) and of dizziness (עועים). On the other hand, He helps the poor. In מפיהם מחרב the second מן is local: from the sword which proceeds from their mouth (comp. Psa 64:4; Psa 57:5, and other passages). Bttch. translates: without sword, i.e., instrument of power (comp. Job 9:15; Job 21:9); but מן with חרב leads one to expect that that from which one is rescued is to be described (comp. Job 5:20). Ewald corrects מחרב, which Olsh. thinks acute: it is, however, unhebraic, according to our present knowledge of the usage of the language; for the passives of חרב are used of cities, countries, and peoples, but not of individual men. Olsh., in his hesitancy, arrives at no opinion. But the text is sound and beautiful. עלתה with pathetic unaccented ah (Ges. 80, rem. 2, f), from עולה = עולה, as Ps. 92:16 Chethib.


  Job 5:17


  17 Behold, happy is the man whom Eloah correcteth;


  So despise not the chastening of the Almighty!


  18 For He woundeth, and He also bindeth up;


  He bruiseth, and His hands make whole.


  19 In six troubles He will rescue thee,


  And in seven no evil shall touch thee.


  20 In famine He will redeem thee from death,


  And in war from the stroke of the sword.


  21 When the tongue scourgeth, thou shalt be hidden;


  And thou shalt not fear destruction when it cometh.


  The speech of Eliphaz now becomes persuasive as it turns towards the conclusion. Since God humbles him who exalts himself, and since He humbles in order to exalt, it is a happy thing when He corrects (הוכיח) us by afflictive dispensations; and His chastisement (מוּסר) is to be received not with a turbulent spirit, but resignedly, yea joyously: the same thought as Pro 3:11-13; Psa 94:12, in both passages borrowed from this; whereas Job 5:18 here, like Hos 6:1; Lam 3:31., refers to Deu 32:39. רפא, to heal, is here conjugated like a הל verb (Ges. 75, rem. 21). Job 5:19 is formed after the manner of the so-called number-proverbs (Pro 6:16; Pro 30:15, Pro 30:18), as also the roll of the judgment of the nations in Amos 1-2: in six troubles, yea in still more than six. רע is the extremity that is perhaps to be feared. In Job 5:20, the praet. is a kind of prophetic praet. The scourge of the tongue recalls the similar promise, Psa 31:21, where, instead of scourge, it is: the disputes of the tongue. שׁוד, from שׁדד violence, disaster, is allied in sound with שׁוט. Isaiah has this passage of the book of Job in his memory when he writes Job 28:15. The promises of Eliphaz now continue to rise higher, and sound more delightful and more glorious.


  Job 5:22


  22 At destruction and famine thou shalt laugh,


  And from the beasts of the earth thou hast nothing to fear.


  23 For thou art in league with the stones of the field,


  And the beasts of the field are at peace with thee.


  24 And thou knowest that peace is thy pavilion;


  And thou searchest thy household, and findest nothing wanting.


  25 Thou knowest also that thy seed shall be numerous,


  And thy offspring as the herb of the ground.


  26 Thou shalt come to thy grave in a ripe age,


  As shocks of corn are brought in in their season.


  27 Lo! this we have searched out, so it is:


  Hear it, and give thou heed to it.


  The verb שׂחק is construed (Job 5:22) with ל of that which is despised, as Job 39:7, Job 39:18; Job 41:21 [Hebr.]. על־תּירא is the form of subjective negation [vid. Ges. 152, 1: Tr.]: only fear thou not = thou hast no occasion. In Job 5:23, בּריתך is the shortest substantive form for לך בּרית. The whole of nature will be at peace with thee: the stones of the field, that they do not injure the fertility of thy fields; the wild beasts of the field, that they do not hurt thee and thy herds. The same promise that Hosea (Hos 2:20) utters in reference to the last days is here used individually. From this we see how deeply the Chokma had searched into the history of Paradise and the Fall. Since man, the appointed lord of the earth, has been tempted by a reptile, and has fallen by a tree, his relation to nature, and its relation to him, has been reversed: it is an incongruity, which is again as a whole put right (שׁלום), as the false relation of man to God is put right. In Job 5:24, שׁלום (which might also be adj.) is predicate: thou wilt learn (וידעתּ, praet. consec. with accented ultima, as e.g., Deu 4:39, here with Tiphcha initiale s. anterius, which does not indicate the grammatical tone-syllable) that thy tent is peace, i.e., in a condition of contentment and peace on all sides. Job 5:24 is to be arranged: And when thou examinest thy household, then thou lackest nothing, goest not astray, i.e., thou findest everything, without missing anything, in the place where thou seekest it.


  Job 5:25 reminds one of the Salomonic Psa 72:16. צאצאים in the Old Testament is found only in Isaiah and the book of Job. The meaning of the noun כּלח, which occurs only here and Job 30:2, is clear. Referring to the verb כּלח, Arabic qahila (qalhama), to be shrivelled up, very aged, it signifies the maturity of old age,—an idea which may be gained more easily if we connect כּלח with כּלה (to be completed), like קשׁח with קשׁה (to be hard).


  In the parallel there is the time of the sheaves, when they are brought up to the high threshing-floor, the latest period of harvest. עלה, of the raising of the sheaves to the threshing-floor, as elsewhere of the raising, i.e., the bringing up of the animals to the altar. גּדישׁ is here a heap of sheaves, Arab. kuds, as Job 21:32 a sepulchral heap, Arab. jadat, distinct from אלמּה, a bundle, a single sheaf.


  The speech of Eliphaz, which we have broken up into nine strophes, is now ended. Eliphaz concludes it by an epimythionic distich, Job 5:27, with an emphatic nota bene. He speaks at the same time in the name of his companions. These are principles well proved by experience with which he confronts Job. Job needs to lay them to heart: tu scito tibi.


  All that Eliphaz says, considered in itself, is blameless. He censures Job's vehemence, which was certainly not to be approved. He says that the destroying judgment of God never touches the innocent, but certainly the wicked; and at the same time expresses the same truth as that placed as a motto to the Psalter in Psa 1:1-6, and which is even brilliantly confirmed in the issue of the history of Job. When we find Isa 57:1, comp. Psa 12:2, in apparent opposition to this, אבד הצּדּיק, it is not meant that the judgment of destruction comes upon the righteous, but that his generation experiences the judgment of his loss (aetati suae perit). And these are eternal truths, that between the Creator and creature, even an angel, there remains an infinite distance, and that no creature possesses a righteousness which it can maintain before God. Not less true is it, that with God murmuring is death, and that it is appointed to sinful man to pass through sorrow. Moreover, the counsel of Eliphaz is the right counsel: I would turn to God, etc. His beautiful concluding exhortation, so rich in promises, crowns his speech.


  It has been observed (e.g., by Lwenthal), that if it is allowed that Eliphaz (Job 5:17.) expresses a salutary spiritual design of affliction, all coherence in the book is from the first destroyed. But in reality it is an effect producing not only outward happiness, but also an inward holiness, which Eliphaz ascribes to sorrow. It is therefore to be asked, how it consists with the plan of the book. There is no doctrinal error to be discovered in the speech of Eliphaz, and yet he cannot be considered as a representative of the complete truth of Scripture. Job ought to humble himself under this; but since he does not, we must side with Eliphaz.


  He does not represent the complete truth of Scripture: for there are, according to Scripture, three kinds of sufferings, which must be carefully distinguished.


  The godless one, who has fallen away from God, is visited with suffering from God; for sin and the punishment of sin (comprehended even in the language in עון and חטּאת) are necessarily connected as cause and effect. This suffering of the godless is the effect of the divine justice in punishment; it is chastisement (מוּסר) under the disposition of wrath (Psa 6:2; Psa 38:2; Jer 10:24.), though not yet final wrath; it is punitive suffering (נקם, נגע, τιμωρία, poena). On the other hand, the sufferings of the righteous flow from the divine love, to which even all that has the appearance of wrath in this suffering must be subservient, as the means only by which it operates: for although the righteous man is not excepted from the weakness and sinfulness of the human race, he can never become an object of the divine wrath, so long as his inner life is directed towards God, and his outward life is governed by the most earnest striving after sanctification. According to the Old and New Testaments, he stands towards God in the relation of a child to his father (only the New Testament idea includes the mystery of the new birth not revealed in the Old Testament); and consequently all sufferings are fatherly chastisements, Deu 8:5; Pro 3:12; Heb 12:6, Rev 3:19, comp. Tob. 12:13 (Vulg.). But this general distinction between the sufferings of the righteous and of the ungodly is not sufficient for the book of Job. The sufferings of the righteous even are themselves manifold. God sends affliction to them more and more to purge away the sin which still has power over them, and rouse them up from the danger of carnal security; to maintain in them the consciousness of sin as well as of grace, and with it the lowliness of penitence; to render the world and its pleasures bitter as gall to them; to draw them from the creature, and bind them to himself by prayer and devotion. This suffering, which has the sin of the godly as its cause, has, however, not God's wrath, but God's love directed towards the preservation and advancement of the godly, as its motive: it is the proper disciplinary suffering (מוּסר or תּוכחת, Pro 3:11; παιδεία, Heb 12). It is this of which Paul speaks, Co1 11:32. This disciplinary suffering may attain such a high degree as entirely to overwhelm the consciousness of the relation to God by grace; and the sufferer, as frequently in the Psalms, considers himself as one rejected of God, over whom the wrath of God is passing. The deeper the sufferer's consciousness of sin, the more dejected is his mood of sorrow; and still God's thoughts concerning him are thoughts of peace, and not of evil (Jer 29:11). He chastens, not however in wrath, but בּמשׁפּט, with moderation (Jer 10:24).


  Nearly allied to this suffering, but yet, as to its cause and purpose, distinct, is another kind of the suffering of the godly. God ordains suffering for them, in order to prove their fidelity to himself, and their earnestness after sanctification, especially their trust in God, and their patience. He also permits Satan, who impeaches them, to tempt them, to sift them as wheat, in order that he may be confounded, and the divine choice justified,—in order that it may be manifest that neither death, nor life, nor angels, nor principalities, nor powers, are able to separate them from the love of God, and to tear away their faith (אמונה) from God, which has remained stedfast on Him, notwithstanding every apparent manifestation of wrath. The godly will recognise his affliction as such suffering when it comes upon him in the very midst of his fellowship with God, his prayer and watching, and his struggling after sanctification. For this kind of suffering—trial—Scripture employs the expressions נסּה (Deu 8:2, Deu 8:16) and בּחן (Pro 17:3), πειρασμός (Jam 1:12; Pe1 1:6., Job 4:19; comp. Sir. 2:1ff.). Such suffering, according to a common figure, is for the godly what the smelting-furnace or the fining-pot is to precious metals. A rich reward awaits him who is found proof against the trial, temptation, and conflict, and comes forth from it as pure, refined gold. Suffering for trial is nearly allied to that for chastisement, in so far as the chastisement is at the same time trial; but distinct from it, in so far as every trial is not also chastisement (i.e., having as its purpose the purging away of still existing sin).


  A third kind of the suffering of the righteous is testimony borne by suffering,—reproach, persecution, and perhaps even martyrdom, which are endured for the sake of fidelity to God and His word. While he is blessed who is found proof against trial, he is blessed in himself who endures this suffering (Mat 5:11., and other passages); for every other suffering comes upon man for his own sake, this for God's. In this case there is not even the remotest connection between the suffering and the sinfulness of the sufferer. Ps 44 is a prayer of Israel in the midst of this form of suffering. Σταυρός is the name expressly used for it in the New Testament—suffering for the kingdom of heaven's sake.


  Without a knowledge of these different kinds of human suffering, the book of Job cannot be understood. "Whoever sees with spiritual eyes," says Brentius, "does not judge the moral character of a man by his suffering, but his suffering by his moral character." Just the want of this spiritual discernment and inability to distinguish the different kinds of suffering is the mistake of the friends, and likewise, from the very first, the mistake of Eliphaz. Convinced of the sincere piety of his friend, he came to Job believing that his suffering was a salutary chastisement of God, which would at last turn out for his good. Proceeding upon this assumption, he blames Job for his murmuring, and bids him receive his affliction with a recognition of human sinfulness and the divine purpose for good. Thus the controversy begins. The causal connection with sin, in which Eliphaz places Job's suffering, is after all the mildest. He does not go further than to remind Job that he is a sinner, because he is a man.


  But even this causal connection, in which Eliphaz connects Job's sufferings, though in the most moderate way, with previous sin deserving of punishment, is his πρώτον ψεῦδος. In the next place, Job's suffering is indeed not chastisement, but trial. Jehovah has decreed it for His servant, not to chasten him, but to prove him. This it is that Eliphaz mistakes; and we also should not know it but for the prologue and the corresponding epilogue. Accordingly, the prologue and epilogue are organic parts of the form of the book. If these are removed, its spirit is destroyed.


  But the speech of Eliphaz, moreover, beautiful and true as it is, when considered in itself, is nevertheless heartless, haughty, stiff, and cold. For (1.) it does not contain a word of sympathy, and yet the suffering which he beholds is so terribly great: his first word to his friend after the seven days of painful silence is not one of comfort, but of moralizing. (2.) He must know that Job's disease is not the first and only suffering which has come upon him, and that he has endured his previous afflictions with heroic submission; but he ignores this, and acts as though sorrow were now first come upon Job. (3.) Instead of recognising therein the reason of Job's despondency, that he thinks that he has fallen from the love of God, and become an object of wrath, he treats him as self-righteous; and to excite his feelings, presents an oracle to him, which contains nothing but what Job might sincerely admit as true. (4.) Instead of considering that Job's despair and murmuring against God is really of a different kind from that of the godless, he classes them together, and instead of gently correcting him, present to Job the accursed end of the fool, who also murmurs against God, as he has himself seen it. Thus, in consequence of the false application which Eliphaz makes of it, the truth contained in his speech is totally reversed. Thus delicately and profoundly commences the dramatical entanglement. The skill of the poet is proved by the difficulty which the expositor has in detecting that which is false in the speech of Eliphaz. The idea of the book does not float on the surface. It is clothed with flesh and blood. It is submerged in the very action and history.


  Job 6


  Job 6:1


  1 Then began Job, and said:


  2 Oh that my vexation were but weighed,


  And they would put my suffering in the balance against it!


  3 Then it would be heavier than the sand of the sea:


  Therefore my words are rash.


  4 The arrows of the Almighty are in me,


  The burning poison whereof drinketh up my spirit;


  The terrors of Eloah set themselves in array against me.


  Vexation (כּעשׂ) is what Eliphaz has reproached him with (Job 5:2). Job wishes that his vexation were placed in one scale and his היּה (Keri הוּה) in the other, and weighed together (יחד). The noun היּה (הוּה), from הוה (היה), flare, hiare, signifies properly hiatus, then vorago, a yawning gulf, χάσμα, then some dreadful calamity (vid., Hupfeld on Psa 5:10). נשׂא, like נטל, Isa 11:15, to raise the balance, as pendere, to let it hang down; attollant instead of the passive. This is his desire; and if they but understood the matter, it would then be manifest (כּי־עתּה, as Job 3:13, which see), or: indeed then would it be manifest (כּי certainly in this inferential position has an affirmative signification: vid., Gen 26:22; Gen 29:32, and comp. Sa1 25:34; Sa2 2:27) that his suffering is heavier than the unmeasurable weight of the sand of the sea. יכבּד is neuter with reference to והיּתי. לעוּ, with the tone on the penult., which is not to be accounted for by the rhythm as in Psa 37:20; Psa 137:7, cannot be derived from לעה, but only from לוּע, not however in the signification to suck down, but from לוּע = לעה, Arab. lagiya or also lagâ, temere loqui, inania effutire,—a signification which suits excellently here.


  His words are like those of one in delirium. עמּדי is to be explained according to Psa 38:3; חמתם, according to Psa 7:15. יערכוּני is short for עלי מלחמה יערכי, they make war against me, set themselves in battle array against me. Bucher, without brachylogy: they cause me to arm myself, put one of necessity on the defensive, which does not suit the subject. The terrors of God strike down all defence. The wrath of God is irresistible. The sting of his suffering, however, is the wrath of God which his spirit drinks as a draught of poison (comp. Job 21:20), and consequently wrings from him, even from his deepest soul, the thought that God is become his enemy: therefore his is an endless suffering, and therefore is it that he speaks so despondingly.


  Job 6:5


  5 Doth the wild ass bray at fresh grass?


  Or loweth an ox over good fodder?


  6 Is that which is tasteless eaten unsalted?


  Or is there flavour in the white of an egg?


  7 That which my soul refused to touch,


  The same is as my loathsome food.


  The meaning of the first two figures is: He would not complain, if there were really no cause for it; of the two others: It is not to be expected that he should smile at his suffering, and enjoy it as delicate food. על־בּלילו I have translated "over good fodder," for בּליל is mixed fodder of different kinds of grain, farrago. "Without salt" is virtually adjective to תּפל, insipid, tasteless. What is without salt one does not relish, and there is no flavour in the slime of the yolk of an egg, i.e., the white of an egg (Targ.), or in the slime of purslain (according to Chalmetho in the Peschito, Arab. ḥamqâ), fatua = purslain), which is less probable on account of ריר (slime, not: broth): there is no flavour so that it can be enjoyed. Thus is it with his sufferings. Those things which he before inwardly detested (dirt and dust of leprosy) are now sicut fastidiosa cibi mei, i.e., as loathsome food which he must eat. The first clause, Job 6:7, must be taken as an elliptic relative clause forming the subject: vid., Ges. 123, 3, c. Such disagreeable counsel is now like his unclean, disgusting diet. Eliphaz desires him to take them as agreeable. דּוי in כּדרי is taken by Ges. Ew., Hahn, Schlottm., Olsh. (165, b), as constr. from דּוי, sickness, filth; but דּוי, as plur. from דּוה, sick, unclean (especially of female menstruation, Isa 30:22), as Heiligst. among modern commentators explains it, is far more suitable. Hitz. (as anonym. reviewer of Ewald's Job in the liter. Centralblatt) translates: they (my sufferings) are the morsels of my food; but the explanation of המּה is not correct, nor is it necessary to go to the Arabic for an explanation of כּדרי. It is also unnecessary, with Bucher, to read כּדוי (such is my food in accordance with my disease); Job does not here speak of his diet as an invalid.


  Job 6:8


  8 Would that my request were fulfilled,


  And that Eloah would grant my expectation,


  9 That Eloah were willing and would crush me,


  Let loose His hand and cut me off:


  10 Then I should still have comfort -


  (I should exult in unsparing pain) -


  That I have not disowned the words of the Holy One.


  His wish refers to the ending of his suffering by death. Hupfeld prefers to read ותאותי instead of ותקותי (Job 6:8); but death, which he desires, he even indeed expects. This is just the paradox, that not life, but death, is his expectation. "Cut me off," i.e., my soul or my life, my thread of life (Job 27:8; Isa 38:12). The optative יתּן מי (Ges. 136, 1) is followed by optative futt., partly of the so-called jussive form, as יאל, velit (Hiph. from ואל, velle), and יתּר, solvat (Hiph. from נתר). In the phrase יד התּיר, the stretching out of the hand is regarded as the loosening of what was hitherto bound. The conclusion begins with וּתהי, just like Job 13:5. But it is to be asked whether by consolation speedy death is to be understood, and the clause with כּי gives the ground of his claim for the granting of the wish,—or whether he means that just this: not having disowned the words of the Holy One (comp. Job 23:11., and אמרי־אל in the mouth of Balaam, the non-Israelitish prophet, Num 24:4, Num 24:16), would be his consolation in the midst of death. With Hupfeld we decide in favour of the latter, with Psa 119:50 in view: this consciousness of innocence is indeed throughout the whole book Job's shield and defence. If, however, נחמתי (with Kametz impurum) points towards כּי, quod, etc., the clause ואסלּדה is parenthetical. The cohortative is found thus parenthetical with a conjunctive sense also elsewhere (Psa 40:6; Psa 51:18). Accordingly: my comfort—I would exult, etc.—would be that I, etc. The meaning of סלד, tripudiare, is confirmed by the lxx ἡλλόμην, in connection with the Arabic ṣalada (of a galloping horse which stamps hard with its fore-feet), according to which the Targ. also translates ואבוּע (I will rejoice).


  For יחמל לא, comp. Isa 30:14. (break in pieces unsparingly). יחמל לא certainly appears as though it must be referred to God (Ew., Hahn, Schlottm., and others), since חילה sounds feminine; but one can either pronounce חילה = חיל as Milel (Hitz.), or take יחמל לא adverbially, and not as an elliptical dependent clause (as Ges. 147, rem. 1), but as virtually an adjective: in pain unsparing.


  Job 6:11


  11 What is my strength, that I should wait,


  And my end, that I should be patient?


  12 Is my strength like the strength of stones?


  Or is my flesh brazen?


  13 Or am I then not utterly helpless,


  And continuance is driven from me?


  The meaning of the question (Job 6:11); is: Is not my strength already so wasted away, and an unfortunate end so certain to me, that a long calm waiting is as impossible as it is useless? נפשׁ האריך, to draw out the soul, is to extend and distribute the intensity of the emotion, to be forbearing, to be patient. The question (Job 6:11) is followed by אם, usual in double questions: or is my strength stone, etc. האם, which is so differently explained by commentators, is after all to be explained best from Num. 17:28, the only other passage in which it occurs. Here it is the same as ה אם, and in Num. הלא אם: or is it not so: we shall perish quickly altogether? Thus we explain the passage before us. The interrogative ה is also sometimes used elsewhere for הלא, Job 20:4; Job 41:1 (Ges. 153, 3); the additional אם stands per inversionem in the second instead of the first place: nonne an = an nonne, annon: or is it not so: is not my help in me = or am I not utterly helpless? Ewald explains differently (356, a), according to which אם, from the formula of an oath, is equivalent to לא. The meaning is the same. Continuance, תּוּשׁיּה, i.e., power of endurance, reasonable prospect is driven away, frightened away from him, is lost for him.


  Job 6:14


  14 To him who is consumed gentleness is due from his friend,


  Otherwise he might forsake the fear of the Almighty.


  15 My brothers are become false as a torrent,


  As the bed of torrents which vanish away -


  16 They were blackish from ice,


  Snow is hidden in them -


  17 In the time, when warmth cometh to them, they are destroyed.


  It becometh hot, they are extinguished from their place.


  Ewald supplies between Job 6:14 and Job 6:14 two lines which have professedly fallen out ("from a brother sympathy is due to the oppressed of God, in order he may not succumb to excessive grief"). Hitzig strongly characterizes this interpolation as a "pure swindle." There is really nothing wanting; but we need not even take חסד, with Hitz., in the signification reproach (like Pro 14:34): if reproach cometh to the sufferer from his friend, he forsaketh the fear of God. מס (from מסס, liquefieri) is one who is inwardly melted, the disheartened. Such an one should receive חסד from his friend, i.e., that he should restore him ἐν πνεύματι πραΰ́τητος (Gal 6:1). The waw (Job 6:14) is equivalent to alioqui with the future subjunctive (vid., Ges. 127, 5). Harshness might precipitate him into the abyss from which love will keep him back. So Schnurrer: Afflicto exhibenda est ab amico ipsius humanitas, alioqui hic reverentiam Dei exuit. Such harshness instead of charity meets him from his brothers, i.e., friends beloved as brothers. In vain he has looked to them for reviving consolation. Theirs is no comfort; it is like the dried-up water of a wady. נחל is a mountain or forest brook, which comes down from the height, and in spring is swollen by melting ice and the snow that thaws on the mountain-tops; χειμάῤῥους, i.e., a torrent swollen by winter water. The melting blocks of ice darken the water of such a wady, and the snow falling together is quickly hidden in its bosom (התעלּם). If they begin to be warmed (Pual זרב, cognate to צרב, Eze 21:3, aduri, and שׂרף, comburere), suddenly they are reduced to nothing (נצמת, exstingui); they vanish away בּחמּו, when it becomes hot. The suffix is, with Ew., Olsh., and others, to be taken as neuter; not with Hirz., to be referred to a suppressed את: when the season grows hot. job bewails the disappointment he has experienced, the "decline" of charity still further, by keeping to the figure of the mountain torrent.


  Job 6:18


  18 The paths of their course are turned about,


  They go up in the waste and perish.


  19 The travelling bands of Tma looked for them,


  The caravans of Saba hoped for them;


  20 They were disappointed on account of their trust,


  They came thus far, and were red with shame.


  As the text is pointed, ארחות, Job 6:18, are the paths of the torrents. Hitz., Ew., and Schlottm., however, correct ארחות, caravans, which Hahn even thinks may be understood without correction, since he translates: the caravans of their way are turned about (which is intended to mean: aside from the way that they are pursuing), march into the desert and perish (i.e., because the streams on which they reckoned are dried up). So, in reality, all modern commentators understand it; but is it likely that the poet would let the caravans perish in Job 6:18, and in Job 6:19. still live? With this explanation, Job 6:19. drag along tautologically, and the feebler figure follows the stronger. Therefore we explain as follows: the mountain streams, נחלים, flow off in shallow serpentine brooks, and the shallow waters completely evaporate by the heat of the sun. בתּהוּ עלה signifies to go up into nothing (comp. Isa 40:23), after the analogy of בעשׁן כּלה, to pass away in smoke. Thus e.g., also Mercier: in auras abeunt, in nihilum rediguntur. What next happens is related as a history, Job 6:19., hence the praett. Job compares his friends to the wady swollen by ice and snow water, and even to the travelling bands themselves languishing for water. He thirsts for friendly solace, but the seeming comfort which his friends utter is only as the scattered meandering waters in which the mountain brook leaks out. The sing. בּטח individualizes; it is unnecessary with Olsh. to read בּטחוּ.


  Job 6:21


  21 For now ye are become nothing;


  You see misfortune, and are affrighted.


  22 Have I then said, Give unto me,


  And give a present for me from your substance,


  23 And deliver me from the enemy's hand,


  And redeem me from the hand of the tyrant?


  In Job 6:21, the reading wavers between לו and לא, with the Keri לו; but לו, which is consequently the lectio recepta, gives no suitable meaning, only in a slight degree appropriate, as this: ye are become it, i.e., such a mountain brook; for הייתם is not to be translated, with Stickel and others, estis, but facti estis. The Targum, however, translates after the Chethib: ye are become as though ye had never been, i.e., nothingness. Now, since לא, Aramaic לה, can (as Dan 4:32 shows) be used as a substantive (a not = a null), and the thought: ye are become nothing, your friendship proves itself equal to null, suits the imagery just used, we decide in favour of the Chethib; then in the figure the בתּהוּ עלה corresponds most to this, and is also, therefore, not to be explained away. The lxx, Syr., Vulg., translate לי instead of לו: ye are become it (such deceitful brooks) to me. Ewald proposes to read לי הייתם עתה כן (comp. the explanation, Ges. 137, rem. 3),—a conjecture which puts aside all difficulty; but the sentence with לא commends itself as being bolder and more expressive. All the rest explains itself. It is remarkable that in Job 6:21 the reading תּירוּ is also found, instead of תּראוּ: ye dreaded misfortune, and ye were then affrighted. הבוּ is here, as an exception, properispomenon, according to Ges. 29, 3. כּח, as Pro 5:10; Lev 26:20, what one has obtained by putting forth one's strength, syn. חיל, outward strength.


  Job 6:24


  24 Teach me, and I will be silent,


  And cause me to understand wherein I have failed.


  25 How forcible are words in accordance with truth!


  But what doth reproof from you reprove?


  26 Do you think to reprove words?


  The words of one in despair belong to the wind.


  27 Ye would even cast lots for the orphan,


  And traffic about your friend.


  נמרצוּ, Job 6:25, in the signification of נמלצוּ (Psa 119:103), would suit very well: how smooth, delicate, sweet, are, etc. (Hirz., Ew., Schlottm.); but this meaning does not suit Job 16:3. Hupfeld, by comparison with mar, bitter, translates: quantumvis acerba; but מה may signify quidquid, though not quantumvis. Hahn compares the Arabic verb to be sick, and translates: in what respect are right words bad; but physical disease and ethical badness are not such nearly related ideas. Ebrard: honest words are not taken amiss; but with an inadmissible application of Job 16:3. Von Gerl. is best: how strong or forcible are, etc. מרץ is taken as related to פּרץ, in the signification to penetrate; Hiph. to goad; Niph. to be furnished with the property of penetrating,—used here of penetrating speech; Kg1 2:8, of a curse inevitably carried out; Mic 2:10, of unsparing destruction. Words which keep the straight way to truth, go to the heart; on the contrary, what avails the reproving from you, i.e., which proceeds from you? הוכח, inf. absol. as Pro 25:27, and in but a few other passages as subject; מכּם, as Job 5:15, the sword going forth out of their mouth. In Job 6:26 the waw introduces a subordinate adverbial clause: while, however, the words of one in despair belong to the wind, that they may be carried away by it, not to the judgment which retains and analyzes them, without considering the mood of which they are the hasty expression. The futt. express the extent to which their want of feeling would go, if the circumstances for it only existed; they are subjunctive, as Job 3:13, Job 3:16. גּורל, the lot, is to be supplied to תּפּילוּ, as Sa1 14:42. The verb כּרה, however, does not here signify to dig, so that שׁחת, a pit, should be supplied (Heiligst.), still less: dig out earth, and cast it on any one (Ebrard); but has the signification of buying and selling with על of the object, exactly like Job 39:27.


  Job 6:28


  28 And now be pleased to observe me keenly,


  I will not indeed deceive you to your face.


  29 Try it again, then: let there be no injustice;


  Try it again, my righteousness still stands.


  30 Is there wrong on my tongue?


  Or shall not my palate discern iniquity?


  He begs them to observe him more closely; בּ פּנה, as Ecc 2:11, to observe scrutinizingly. אם is the sign of negative asseveration (Ges. 155, 2, f). He will not indeed shamelessly give them the lie, viz., in respect to the greatness and inexplicableness of his suffering. The challenging שׁוּבוּ we do not translate: retrace your steps, but: begin afresh, to which both the following clauses are better suited. So Schlottm. and von Gerlach. Hahn retains the Chethib שׁובי, in the signification: my answer; but that is impossible: to answer is השׁיב, not שׁוּב. The עוד drawn to שׁובו by Rebia mugrasch is more suitably joined with צדקי־בה, in which בּהּ refers neutrally to the matter of which it treats. They are to try from the beginning to find that comfort which will meet the case. Their accusations are עולה; his complaints, on the contrary, are fully justified. He does not grant that the outburst of his feeling of pain (Job 3) is עולה: he has not so completely lost his power against temptation, that he would not restrain himself, if he should fall into הוּות. Thus wickedness, which completely contaminates feeling and utterance, is called (Psa 52:4).


  Job 7


  Job 7:1


  1 Has not a man warfare upon earth,


  And his days are like the days of a hireling?


  2 Like a servant who longs for the shade,


  And like a hireling who waits for his wages,


  3 So am I made to possess months of disappointment,


  And nights of weariness are appointed to me.


  The conclusion is intended to be: thus I wait for death as refreshing and rest after hard labour. He goes, however, beyond this next point of comparison, or rather he remains on this side of it. צבא is not service of a labourer in the field, but active military service, then fatigue, toil in general (Isa 40:20; Dan 10:1). Job 7:2 Ewald and others translate incorrectly: as a slave longs, etc. כּ can never introduce a comparative clause, except an infinitive, as e.g., Isa 5:24, which can then under the regimen of this כּ be continued by a verb. fin.; but it never stands directly for כּאשׁר, as כּמו does in rare instances. In Isa 5:3, שׁוא retains its primary signification, nothingness, error, disappointment (Job 15:31): months that one after another disappoint the hope of the sick. By this it seems we ought to imagine the friends as not having come at the very commencement of his disease. Elephantiasis is a disease which often lasts for years, and slowly but inevitably destroys the body. On מנּוּ, adnumeraverunt = adnumeratae sunt, vid., Ges. 137, 3*.


  Job 7:4


  4 If I lie down, I think:


  When shall I arise and the evening break away?


  And I become weary with tossing to and fro unto the morning dawn.


  5 My flesh is clothed with worms and clods of earth;


  My skin heals up to fester again.


  6 My days are swifter than a weaver's shuttle,


  And vanish without hope.


  Most modern commentators take מדּד as Piel from מדד: the night is extended (Renan: la nuit se prolonge), which is possible; comp. Ges. 52, 2. But the metre suggests another rendering: מדּד constr. of מדּד from נדד, to flee away: and when fleeing away of the evening. The night is described by its commencement, the late evening, to make the long interval of the sleeplessness and restlessness of the invalid prominent. In נדדים and מדד there is a play of words (Ebrard). רמּה, worms, in reference to the putrifying ulcers; and גּוּשׁ (with זעירא )ג, clod of earth, from the cracked, scaly, earth-coloured skin of one suffering with elephantiasis. The praett. are used of that which is past and still always present, the futt. consec. of that which follows in and with the other. The skin heals, רגע (which we render with Ges., Ew., contrahere se); the result is that it becomes moist again. ימּאס, according to Ges. 67, rem. 4 = ימּס, Psa 58:8. His days pass swiftly away; the result is that they come to an end without any hope whatever. ארג is like κερκίς, radius, a weaver's shuttle, by means of which the weft is shot between the threads of the warp as they are drawn up and down. His days pass as swiftly by as the little shuttle passes backwards and forwards in the warp.


  Next follows a prayer to God for the termination of his pain, since there is no second life after the present, and consequently also the possibility of requital ceases with death.


  Job 7:7


  7 Remember that my life is a breath,


  That my eye will never again look on prosperity.


  8 The eye that looketh upon me seeth me no more;


  Thine eyes look for me,—I am no more!


  9 The clouds are vanished and passed away,


  So he that goeth down to Shel cometh not up.


  10 He returneth no more to his house,


  And his place knoweth him no more.


  11 Therefore I will not curb my mouth;


  I will speak in the anguish of my spirit;


  I will complain in the bitterness of my soul.


  We see good, i.e., prosperity and joy, only in the present life. It ends with death. שׁוּב with ל infin. is a synonym of הוסיף, Job 20:9. No eye (עין femin.) which now sees me (prop. eye of my seer, as Gen 16:13, comp. Job 20:7; Psa 31:12, for ראני, Isa 29:15, or ראני, Isa 47:10; according to another reading, ראי: no eye of seeing, i.e., no eye with the power of seeing, from ראי, vision) sees me again, even if thy eyes should be directed towards me to help me; my life is gone, so that I can no more be the subject of help. For from Shel there is no return, no resurrection (comp. Psa 103:16 for the expression); therefore will I at least give free course to my thoughts and feelings (comp. Psa 77:4; Isa 38:15, for the expression). The גּם, Job 7:11, is the so-called גם talionis; the parallels cited by Michalis are to the point, Eze 16:43; Mal 2:9; Psa 52:7. Here we first meet with the name of the lower world; and in the book of Job we learn the ancient Israelitish conception of it more exactly than anywhere else. We have here only to do with the name in connection with the grammatical exposition. שׁאול (usually gen. fem.) is now almost universally derived from שׁאל = שׁעל, to be hollow, to be deepened; and aptly so, for they imagined the Sheôl as under ground, as Num 16:30, Num 16:33 alone shows, on which account even here, as from Gen 37:35 onwards, שׁאולה ירד is everywhere used. It is, however, open to question whether this derivation is correct: at least passages like Isa 5:14; Hab 2:5; Pro 30:15., show that in the later usage of the language, שׁאל, to demand, was thought of in connection with it; derived from which Sheôl signifies (1) the appointed inevitable and inexorable demanding of everything earthly (an infinitive noun like אלוהּ, פּקוד); (2) conceived of as space, the place of shadowy duration whither everything on earth is demanded; (3) conceived of according to its nature, the divinely appointed fury which gathers in and engulfs everything on the earth. Job knows nothing of a demanding back, a redemption from Sheôl.


  Job 7:12


  12 Am I a sea or a sea-monster,


  That thou settest a watch over me?


  13 For I said, My bed shall comfort me;


  My couch shall help me to bear my complaint.


  14 Then thou scaredst me with dreams,


  And thou didst wake me up in terror from visions,


  15 So that my soul chose suffocation,


  Death rather than this skeleton.


  16 I loathe it, I would not live alway;


  Let me alone, for my days are breath.


  Since a watch on the sea can only be designed to effect the necessary precautions at its coming forth from the shores, it is probable that the poet had the Nile in mind when he used ים, and consequently the crocodile by תּנּין. The Nile is also called ים in Isa 19:5, and in Homer ὠκεανός, Egyptian oham (= ὠκεανός), and is even now called (at least by the Bedouins) bahhr (Arab. bahr). The illustrations of the book, says von Gerlach correctly, are chiefly Egyptian. On the contrary, Hahn thinks the illustration is unsuitable of the Nile, because it is not watched on account of its danger, but its utility; and Schlottman thinks it even small and contemptible without assigning a reason. The figure is, however, appropriate. As watches are set to keep the Nile in channels as soon as it breaks forth, and as men are set to watch that they may seize the crocodile immediately he moves here or there; so Job says all his movements are checked at the very commencement, and as soon as he desires to be more cheerful he feels the pang of some fresh pain. In Job 7:13, ב after נשׂא is partitive, as Num 11:17; Mercier correctly: non nihil querelam meam levabit. If he hopes for such repose, it forthwith comes to nought, since he starts up affrighted from his slumber. Hideous dreams often disturb the sleep of those suffering with elephantiasis, says Avicenna (in Stickel, S. 170). Then he desires death; he wishes that his difficulty of breathing would increase to suffocation, the usual end of elephantiasis. מחנק is absolute (without being obliged to point it מחנק with Schlottm.), as e.g., מרמס, Isa 10:6 (Ewald, 160, c). He prefers death to these his bones, i.e., this miserable skeleton or framework of bone to which he is wasted away. He despises, i.e., his life, Job 9:21. Amid such suffering he would not live for ever. הבל, like רוּח, Job 7:7.


  Job 7:17


  17 What is man that Thou magnifiest him,


  And that Thou turnest Thy heart toward him,


  18 And visitest him every morning,


  Triest him every moment?


  19 How long dost Thou not look away from me,


  Nor lettest me alone till I swallow down my spittle?


  The questions in Job 7:17. are in some degree a parody on Psa 8:5, comp. Psa 144:3, Lam 3:23. There it is said that God exalts puny man to a kingly and divine position among His creatures, and distinguishes him continually with new tokens of His favour; here, that instead of ignoring him, He makes too much of him, by selecting him, perishable as he is, as the object of ever new and ceaseless sufferings. כּמּה, quamdiu, Job 7:19, is construed with the praet. instead of the fut.: how long will it continue that Thou turnest not away Thy look of anger from me? as the synonymous עד־מתי, quousque, is sometimes construed with the praet. instead of the fut., e.g., Psa 80:5. "Until I swallow my spittle" is a proverbial expression for the minimum of time.


  Job 7:20


  20 Have I sinned—what could I do to Thee?!


  O Observer of men,


  Why dost Thou make me a mark to Thee,


  And am I become a burden to Thee?


  21 And why dost Thou not forgive my transgression,


  And put away my iniquity?


  For now I will lay myself in the dust,


  And Thou seekest for me, and I am no more.


  "I have sinned" is hypothetical (Ges. 155, 4, a): granted that I have sinned. According to Ewald and Olsh., אפעל־לך מה defines it more particularly: I have sinned by what I have done to Thee, in my behaviour towards Thee; but how tame and meaningless such an addition would be! It is an inferential question: what could I do to Thee? i.e., what harm, or also, since the fut. may be regulated by the praet.: what injury have I thereby done to Thee? The thought that human sin, however, can detract nothing from the blessedness and glory of God, underlies this. With a measure of sinful bitterness, Job calls God האדם נצר, the strict and constant observer of men, per convicium fere, as Gesenius not untruly observes, nevertheless without a breach of decorum divinum (Renan: O Espion de l'homme), since the appellation, in itself worthy of God (Isa 27:3), is used here only somewhat unbecomingly. מפגּע is not the target for shooting at, which is rather מטּרה (Job 16:12; Lam 3:12), but the object on which one rushes with hostile violence (בּ פּגע). Why, says Job, hast Thou made me the mark of hostile attack, and why am I become a burden to Thee? It is not so in our text; but according to Jewish tradition, עלי, which we now have, is only a סופרים תקון, correctio scribarum, for אליך, which was removed as bordering on blasphemy: why am I become a burden to Thee, so that Thou shouldest seek to get rid of me? This reading I should not consider as the original, in spite of the tradition, if it were not confirmed by the lxx, εἰμὶ δὲ ἐπὶ σοὶ φορτίον.


  It is not to be objected, that he who is fully conscious of sin cannot consider the strictest divine punishment even of the smallest sin unjust. The suffering of one whose habitual state is pleasing to God, and who is conscious of the divine favour, can never be explained from, and measured according to, his infirmities: the infirmities of one who trusts in God, or the believer, and the severity of the divine justice in the punishment of sin, have no connection with one another. Consequently, when Eliphaz bids Job regard his affliction as chastisement, Job is certainly in the wrong to dispute with God concerning the magnitude of it: he would rather patiently yield, if his faith could apprehend the salutary design of God in his affliction; but after his affliction once seems to him to spring from wrath and enmity, and not from the divine purpose of mercy, after the phantom of a hostile God is come between him and the brightness of the divine countenance, he cannot avoid falling into complaint of unmercifulness. For this the speech of Eliphaz is in itself not to blame: he had most feelingly described to him God's merciful purpose in this chastisement, but he is to blame for not having taken the right tone.


  The speech of Job is directed against the unsympathetic and reproving tone which the friends, after their long silence, have assumed immediately upon his first manifestation of anguish. He justifies to them his complaint (ch. 3) as the natural and just outburst of his intense suffering, desires speedy death as the highest joy with which God could reward his piety, complains of his disappointment in his friends, from whom he had expected affectionate solace, but by whom he sees he is now forsaken, and earnestly exhorts them to acknowledge the justice of his complaint (ch. 6). But can they? Yes, they might and should. For Job thinks he is no longer an object of divine favour: an inward conflict, which is still more terrible than hell, is added to his outward suffering. For the damned must give glory to God, because they recognise their suffering as just punishment: Job, however, in his suffering sees the wrath of God, and still is at the same time conscious of his innocence. The faith which, in the midst of his exhaustion of body and soul, still knows and feels God to be merciful, and can call him "my God," like Asaph in Ps 73,—this faith is well-nigh overwhelmed in Job by the thought that God is his enemy, his pains the arrows of God. The assumption is false, but on this assumption Job's complaints (ch. 3) are relatively just, including, what he himself says, that they are mistaken, thoughtless words of one in despair. But that despair is sin, and therefore also those curses and despairing inquiries!


  Is not Eliphaz, therefore, in the right? His whole treatment is wrong. Instead of distinguishing between the complaint of his suffering and the complaint of God in Job's outburst of anguish, he puts them together, without recognising the complaint of his suffering to be the natural and unblamable result of its extraordinary magnitude, and as a sympathizing friend falling in with it. But with regard to the complaints of God, Eliphaz, acting as though careful for his spiritual welfare, ought not to have met them with his reproofs, especially as the words of one heavily afflicted deserve indulgence and delicate treatment; but he should have combated their false assumption. First, he should have said to Job, "Thy complaints of thy suffering are just, for thy suffering is incomparably great." In the next place, "Thy cursing thy birth, and thy complaint of God who has given thee thy life, might seem just if it were true that God has rejected thee; but that is not true: even in suffering He designs thy good; the greater the suffering, the greater the glory." By this means Eliphaz should have calmed Job's despondency, so as to destroy his false assumption; but he begins wrongly, and consequently what he says at last so truly and beautifully respecting the glorious issue of a patient endurance of chastisement, makes no impression on Job. He has not fanned the faintly burning wick, but his speech is a cold and violent breath which is calculated entirely to extinguish it.


  After Job has defended the justice of his complaints against the insensibility of the friends, he gives way anew to lamentation. Starting from the wearisomeness of human life in general, he describes the greatness of his own suffering, which has received no such recognition on the part of the friends: it is a restless, torturing death without hope (Job 7:1-6). Then he turns to God: O remember that there is no second life after death, and that I am soon gone for ever; therefore I will utter my woe without restraint (Job 7:7-11). Thus far (from Job 6:1 onwards) I find in Job's speech no trace of blasphemous or sinful despair. When he says (Job 6:8-12), How I would rejoice if God, whose word I have never disowned, would grant me my request, and end my life, for I can no longer bear my suffering,—I cannot with Ewald see in its despair rising to madness, which (Job 7:10) even increases to frantic joy. For Job's disease was indeed really in the eyes of men as hopeless as he describes it. In an incurable disease, however, imploring God to hasten death, and rejoicing at the thought of approaching dissolution, is not a sin, and is not to be called despair, inasmuch as one does not call giving up all hope of recovery despair.


  Moreover, it must not be forgotten that the book of Job is an oriental book, and therefore some allowance must be made of the intensity and strength of conception of the oriental nature: then that it is a poetical book, and that frenzy and madness may not be also understood by the intensified expression in which poetry, which idealizes the real, clothes pain and joy: finally, that it is an Old Testament book, and that in the Old Testament the fundamental nature of man is indeed sanctified, but not yet subdued; the spirit shines forth as a light in a dark place, but the day, the ever constant consciousness of favour and life, has not yet dawned. The desire of a speedy termination of life (Job 6:8-12) is in Job 7:7-11 softened down even to a request for an alleviation of suffering, founded on this, that death terminates life for ever. In the Talmud (b. Bathra, 16, a) it is observed, on this passage, that Job denies the resurrection of the dead (המתים בתחיים איוב שׁכפר מכאן); but Job knows nothing of a resurrection of the dead, and what one knows not, one cannot deny. He knows only that after death, the end of the present life, there is no second life in this world, only a being in Sheôl, which is only an apparent existence = no existence, in which all praise of God is silent, because He no longer reveals himself there as to the living in this world (Psa 6:6; Psa 30:10; Psa 88:11-13; Psa 115:17). From this chaotic conception of the other side of the grave, against which even the psalmists still struggle, the doctrine of the resurrection of the dead had not been set forth at the time of Job, and of the author of the book of Job. The restoration of Israel buried in exile (Ezek 37) first gave the impulse to it; and the resurrection of the Prince of Life, who was laid in the grave, set the seal upon it. The resurrection of Jesus Christ was first of all the actual overthrow of Hades.


  Mortis seu inferni, observes Brentius, in accordance with Scriptures, ea conditio est, ut natura sua quoscunque comprehenderit tantisper teneat nec dimittat, dum Christus, filius Dei, morte ad infernum descenderit, h.e. perierit; per hunc enim devicta morte et inferno liberantur quotquot fide renovati sunt. This great change in the destiny of the dead was incomplete, and the better hope which became brighter and brighter as the advent of death's Conqueror drew near was not yet in existence. For if after death, or what is the same thing, after the descent into Shel, there was only a non-existence for Job, it is evident that on the one hand he can imagine a life after death only as a return to the present world (such a return does, however, not take place), on the other hand that no divine revelation said anything to him of a future life which should infinitely compensate for a return to the present world. And since he knows nothing of a future existence, it can consequently not be said that he denies it: he knows nothing of it, and even his dogmatizing friends have nothing to tell him about it. We shall see by and by, how the more his friends torment him, the more he is urged on in his longing for a future life; but the word of revelation, which could alone change desire into hope, is wanting. The more tragic and heart-rending Job's desire to be freed by death from his unbearable suffering is, the more touching and importunate is his prayer that God may consider that now soon he can no longer be an object of His mercy. Just the same request is found frequently in the Psalms, e.g., Psa 89:48, comp. Psa 103:14-16 : it involves nothing that is opposed to the Old Testament fear of God. Thus far we can trace nothing of frenzy and madness, and of despair only in so far as Job has given up the hope (נואשׁ) of his restoration,—not however of real despair, in which a man impatiently and forcibly snaps asunder the bond of trust which unites him to God. If the poet had anywhere made Job to go to such a length in despair, he would have made Satan to triumph over him.


  Now, however, the last two strophes follow in which Job is hurried forward to the use of sinful language, Job 7:12-16 : Am I a sea or a sea-monster, etc.; and Job 7:17-21 : What is man, that thou accountest him so great, etc. We should nevertheless be mistaken if we thought there were sin here in the expressions by which Job describes God's hostility against himself. We may compare e.g., Lam 3:9, Lam 3:10 : "He hath enclosed my ways with hewn stone, He hath made any paths crooked; He is to me as a bear lying in wait, a lion in the thicket." It is, moreover, not Job's peculiar sin that he thinks God has changed to an enemy against him; that is the view which comes from his vision being beclouded by the conflict through which he is passing, as is frequently the case in the Psalms. His sin does not even consist in the inquiries, How long? and Wherefore? The Psalms in that case would abound in sin. But the sin is that he dwells upon these doubting questions, and thus attributes apparent mercilessness and injustice to God. And the friends constantly urge him on still deeper in this sin, the more persistently they attribute his suffering to his own unrighteousness. Jeremiah (in Lamentations 3), after similar complaints, adds: Then I repeated this to my heart, and took courage from it: the mercies of Jehovah, they have no end; His compassions do not cease, etc. Many of the Psalms that begin sorrowfully, end in the same way; faith at length breaks through the clouds of doubt. But it should be remembered that the change of spiritual condition which, e.g., in Psa 6:1-10, is condensed to the narrow limits of a lyric composition of eleven verses, is here in Job worked out with dramatical detail as a passage of his life's history: his faith, once so heroic, only smoulders under ashes; the friends, instead of fanning it to a flame, bury it still deeper, until at last it is set free from its bondage by Jehovah himself, who appears in the whirlwind.


  Job 8


  Bildad's First Speech—Job 8


  Job 8:1


  1 Then began Bildad the Shuhite, and said:


  2 How long wilt thou utter such things,


  And the words of thy mouth are a boisterous wind?


  3 Will God reverse what is right,


  Or the Almighty reverse what is just?


  4 When thy children sinned against Him,


  He gave them over to the hand of their wickedness.


  Bildad begins harshly and self-confidently with quousque tandem, עד־אן instead of the usual עד־אנה. אלּה, not: this, but: of this kind, of such kind, as Job 12:3; Job 16:2. כּבּיר רוּח is poetical, equivalent to גּדולה רוּח, Job 1:19; רוּח is gen. comm. in the signification wind as well as spirit, although more frequently fem. than masc. He means that Job's speeches are like the wind in their nothingness, and like a boisterous wind in their vehemence. Bildad sees the justice of God, the Absolute One, which ought to be universally acknowledged, impugned in them. In order not to say directly that Job's children had died such a sudden death on account of their sin, he speaks conditionally. If they have sinned, death is just the punishment of their sin. God has not arbitrarily swept them away, but has justly given them over to the destroying hand of their wickedness,—a reference to the prologue which belongs inseparably to the whole.


  Job 8:5


  5 If thou seekest unto God,


  And makest supplication to the Almighty,


  6 If thou art pure and upright; Surely!


  He will care for thee,


  And restore the habitation of thy righteousness;


  7 And if thy beginning was small,


  Thy end shall be exceeding great.


  There is still hope for Job (אתּה, in opposition to his children), if, turning humbly to God, he shows that, although not suffering undeservedly, he is nevertheless pure and upright in his inmost mind. Job 8:6 is so intended; not as Mercier and others explain: si in posterum puritati et justitiae studueris. אל־אל שׁחר, to turn one's self to God earnestly seeking, constr. praegnans, like אל־אל דּרשׁ, Job 5:8. Then begins the conclusion with כּי־עתּה, like Job 13:18. "The habitation of thy righteousness" is Job's household cleansed and justified from sin. God will restore that; שׁלּם might also signify, give peace to, but restore is far more appropriate. Completely falling back on שׁלם, the Piel signifies to recompense, off like being returned for like, and to restore, of a complete covering of the loss sustained. God will not only restore, but increase beyond measure, what Job was and had. The verb. masc. after אחרית here is remarkable. But we need not, with Olsh., read ישׂגּה: we may suppose, with Ewald, according to 174, e, that אהרית is purposely treated as masc. It would be a mistake to refer to Pro 23:32; Pro 29:21, in support of it.


  Job 8:8


  8 For inquire only of former ages,


  And attend to the research of their fathers -


  9 For we are of yesterday, without experience,


  Because our days upon earth are a shadow -


  10 Shall they not teach thee, speak to thee,


  And bring forth words from their heart?


  This challenge calls Deu 32:7 to mind. לבּך is to be supplied to כּונן; the conjecture of Olshausen, וּבונן, is good, but unnecessary. רשׁון is after the Aramaic form of writing, comp. Job 15:7, where this and the ordinary form are combined. The "research of their fathers," i.e., which the fathers of former generations have bequeathed to them, is the collective result of their research, the profound wisdom of the ancients gathered from experience. Our ephemeral and shadowy life is not sufficient for passing judgment on the dealings of God; we must call history and tradition to our aid. We are תּמול (per aphaeresin, the same as אתמול), yesterday = of yesterday; it is not necessary to read, with Olshausen, מתּמול. There is no occasion for us to suppose that Job 8:9 is an antithesis to the long duration of life of primeval man. לב (Job 8:10) is not the antithesis of mouth; but has the pregnant signification of a feeling, i.e., intelligent heart, as we find לבב אישׁ, a man of heart, i.e., understanding, Job 34:10, Job 34:34. יוציאוּ, promunt, calls to mind Mat 13:52. Now follow familiar sayings of the ancients, not directly quoted, but the wisdom of the fathers, which Bildad endeavours to reproduce.


  Job 8:11


  11 Doth papyrus grow up without mire?


  Doth the reed shoot up without water?


  12 It is still in luxuriant verdure, when it is not cut off,


  Then before all other grass it with


  13 So is the way of all forgetters of God,


  And the hope of the ungodly perisheth,


  14 Because his hope is cut off,


  And his trust is a spider's house:


  15 He leaneth upon his house and it standeth not,


  He holdeth fast to it and it endureth not.


  Bildad likens the deceitful ground on which the prosperity of the godless stands to the dry ground on which, only for a time, the papyrus or reed finds water, and grows up rapidly: shooting up quickly, it withers as quickly; as the papyrus plant, if it has no perpetual water, though the finest of grasses, withers off when most luxuriantly green, before it attains maturity. גּמא, which, excepting here, is found only in connection with Egypt (Exo 2:3; Isa 18:2; and Isa 35:7, with the general קנה as specific name for reed), is the proper papyrus plant (Cypeerus papyyrus, L.): this name for it is suitably derived in the Hebrew from גּמא, to suck up (comp. Lucan, iv. 136: conseritur bibul Memphytis cymba papyro); but is at the same time Egyptian, since Coptic kam, cham, signifies the reed, and 'gôm, 'gōme, a book (like liber, from the bark of a tree).


  אחוּ, occurring only in the book of Job and in the history of Joseph, as Jerome (Opp. ed. Vallarsi, iv. 291) learned from the Egyptians, signifies in their language, omne quod in palude virem nascitur: the word is transferred by the lxx into their translation in the form ἄχι (ἄχει), and became really incorporated into the Alexandrian Greek, as is evident from Isa 19:7 (ערות, lxx καὶ τὸ ἄχι τὸ χλωρόν) and Sir. 40:16 (ἄχι ἐπὶ παντὸς ὕδατος καὶ χείλους ποταμοῦ πρὸ παντὸς χόρτου ἐκτιλήσεται); the Coptic translates pi-akhi, and moreover ake, oke signify in Coptic calamus, juncus.


  יקּטף לא describes its condition: in a condition in which it is not ready for being gathered. By אשׁר, quippe, quoniam, this end of the man who forgets God, and of the חנף, i.e., the secretly wicked, is more particularly described. His hope יקוט, from קטט, or from קוט, med. o, in neuter signification succiditur. One would indeed expect a figure corresponding to the spider's web earlier; and accordingly Hahn, after Reiske, translates: whose hope is a gourd,—an absurd figure, and linguistically impossible, since the gourd or cucumber is קשּׁוּא, which has its cognates in Arabic and Syriac. Saadia translates: whose hope is the thread of the sun. The "thread of the sun" is what we call the fliegender Sommer or Altweibersommer, i.e., the sunny days in the latter months of the year: certainly a suitable figure, but unsupportable by any parallel in language.


  We must therefore suppose that יקוט, succiditur, first gave rise to the figure which follows: as easily as a spider's web is cut through, without offering any resistance, by the lightest touch, or a breath of wind, so that on which he depends and trusts is cut asunder. The name for spider's web, עכּבישׁ בּית, leads to the description of the prosperity of the ungodly by בּית (Job 8:15): His house, the spider's house, is not firm to him. Another figure follows: the wicked in his prosperity is like a climbing plant, which grows luxuriantly for a time, but suddenly perishes.


  Job 8:16


  16 He dwells with sap in the sunshine,


  And his branch spreads itself over his garden.


  17 His roots intertwine over heaps of stone,


  He looks upon a house of stones.


  18 If He casts him away from his place,


  It shall deny him: I have not seen thee.


  19 Behold, thus endeth his blissful course,


  And others spring forth from the dust.


  The subject throughout is not the creeping-plant directly, but the ungodly, who is likened to it. Accordingly the expression of the thought is in part figurative and in part literal, יחזה אבנים בּית (Job 8:17). As the creeper has stones before it, and by its interwindings, as it were, so rules them that it may call them its own (v. Gerlach: the exuberant growth twines itself about the walls, and looks proudly down upon the stony structure); so the ungodly regards his fortune as a solid structure, which he has quickly caused to spring up, and which seems to him imperishable. Ewald translates: he separates one stone from another; בּית, according to 217, g, he considers equivalent to בּינת, and signifies apart from one another; but although חזה = חזז, according to its radical idea, may signify to split, pierce through, still בּית, when used as a preposition, can signify nothing else but, within. Others, e.g., Rosenmller, translate: he marks a place of stones, i.e., meets with a layer of stones, against which he strikes himself; for this also בּית will not do. He who casts away (Job 8:18) is not the house of stone, but God. He who has been hitherto prosperous, becomes now as strange to the place in which he flourished so luxuriantly, as if it had never seen him. Behold, that is the delight of his way (course of life), i.e., so fashioned, so perishable is it, so it ends. From the ground above which he sprouts forth, others grow up whose fate, when they have no better ground of confidence than he, is the same. After he has placed before Job both the blessed gain of him who trusts, and the sudden destruction of him who forgets, God, as the result of the whole, Bildad recapitulates:


  Job 8:20


  20 Behold! God despiseth not the perfect man,


  And taketh not evil-doers by the hand.


  21 While He shall fill thy mouth with laughing,


  And thy lips with rejoicing,


  22 They who hate thee shall be clothed with shame,


  And the tent of the ungodly is no more.


  "To take by the hand," i.e., ready to help as His own, as Isa 41:13; Isa 42:6. Instead of עד (Job 8:21), there is no great difficulty in reading עוד: again (as e.g., Psa 42:6) He will fill; but even עד is supportable; it signifies, like Job 1:18; Psa 141:10, while. On the form ימלּה, vid., Ges. 75, 21, b. This close of Bildad's speech sounds quite like the Psalms (comp. Psa 126:2 with Job 8:21; Psa 35:26; Psa 109:29; Psa 132:18, with Job 8:22). Bildad does all he can to win Job over. He calls the ungodly שׂנאיך, to show that he tries to think and expect the best of Job.


  We have seen that Job in his second speech charges God with the appearance of injustice and want of compassion. The friends act as friends, by not allowing this to pass without admonition. After Job has exhausted himself with his plaints, Bildad enters into the discussion in the above speech. He defends the justice of God against Job's unbecoming words. His assertion that God does not swerve from the right, is so true that it would be blasphemy to maintain against him that God sometimes perverts the right. And Bildad seems also to make the right use of this truth when he promises a glorious issue to his suffering, as a substantial proof that God does not deal unjustly towards him; for Job's suffering does actually come to such an issue, and this issue in its accomplishment destroys the false appearance that God had been unjust or unmerciful towards him. Bildad expresses his main point still more prudently, and more in accordance with the case before him, when he says, "Behold! God does not act hostilely towards the godly, neither does He make common cause with the evil-doer" (Job 8:20),—a confession which he must allow is on both sides the most absolute truth. By the most telling figures he portrays the perishableness of the prosperity of those who forget God, and paints in glowing colours on this dark background the future which awaits Job. What is there in this speech of Bildad to censure, and how is it that it does not produce the desired cheering effect on Job?


  It is true that nothing that God sends to man proceeds from injustice, but it is not true that everything that He sends to him comes from His justice. As God does not ordain suffering for the hardened sinner in order to improve him, because He is merciful, so He does not ordain suffering for the truly godly in order to punish him, because He is just. What we call God's attributes are only separate phases of His indivisible holy being,—ad extra, separate modes of His operation in which they all share,—of which, when in operation, one does not act in opposition to another; they are not, however, all engaged upon the same object at one time. One cannot say that God's love manifests itself in action in hell, nor His anger in heaven; nor His justice in the afflictions of the godly, and His mercy in the sufferings of the godless.


  Herein is Bildad's mistake, that he thinks his commonplace utterance is sufficient to explain all the mysteries of human life. We see from his judgment of Job's children how unjust he becomes, since he regards the matter as the working out of divine justice. He certainly speaks hypothetically, but in such a way that he might as well have said directly, that their sudden death was the punishment of their sin. If he had found Job dead, he would have considered him as a sinner, whom God had carried off in His anger. Even now he has no pleasure in promising Job help and blessing; accordingly from his point of view he expresses himself very conditionally: If thou art pure and upright. We see from this that his belief in Job's uprightness is shaken, for how could the All-just One visit Job with such severe suffering, if he had not deserved it! Nevertheless אתה וישׁר זך אם (Job 8:6) shows that Bildad thinks it possible that Job's heart may be pure and upright, and consequently his present affliction may not be peremptory punishment, but only disciplinary chastisement. Job just—such is Bildad's counsel—give God glory, and acknowledge that he deserves nothing better; and thus humbling himself beneath the just hand of God, he will be again made righteous, and exalted.


  Job cannot, however, comprehend his suffering as an act of divine justice. His own fidelity is a fact, his consciousness of which cannot be shaken: it is therefore impossible for him to deny it, for the sake of affirming the justice of God; for truth is not to be supported by falsehood. Hence Bildad's glorious promises afford Job no comfort. Apart from their being awkwardly introduced, they depend upon an assumption, the truth of which Job cannot admit without being untrue to himself. Consequently Bildad, though with the best intention, only urges Job still further forward and deeper into the conflict.


  But does, then, the confession of sin on the part of constantly sinful man admit of his regarding the suffering thus appointed to him not merely not as punishment, but also not as chastisement? If a sufferer acknowledges the excessive hideousness of sin, how can he, when a friend bids him regard his affliction as a wholesome chastisement designed to mortify sin more and more,—how can he receive the counsel with such impatience as we see in the case of Job? The utterances of Job are, in fact, so wild, inconsiderate, and unworthy of God, and the first speeches of Eliphaz and Bildad on the contrary so winning and appropriate, that if Job's affliction ought really to be regarded from the standpoint of chastisement, their tone could not be more to the purpose, nor exhortation and comfort more beautifully blended. Even when one knows the point of the book, one will still be constantly liable to be misled by the speeches of the friends; it requires the closest attention to detect what is false in them. The poet's mastery of his subject, and the skill with which he exercises it, manifests itself in his allowing the opposition of the friends to Job, though existing in the germ from the very beginning, to become first of all in the course of the controversy so harsh that they look upon Job as a sinner undergoing punishment from God, while in opposition to them he affirms his innocence, and challenges a decision from God.


  The poet, however, allows Bildad to make one declaration, from which we clearly see that his address, beautiful as it is, rests on a false basis, and loses its effect. Bildad explains the sudden death of Job's children as a divine judgment. He could not have sent a more wounding dart into Job's already broken heart; for is it possible to tell a man anything more heart-rending that that his father, his mother, or his children have died as the direct punishment of their sins? One would not say so, even if it should seem to be an obvious fact, and least of all to a father already sorely tried and brought almost to the grave with sorrow. Bildad, however, does not rely upon facts, he reasons only priori. He does not know that Job's children were godless; the only ground of his judgment is the syllogism: Whoever dies a fearful, sudden death must be a great sinner; God has brought Job's children to such a death; ergo, etc. Bildad is zealously affected for God, but without understanding. He is blind to the truth of experience, in order not to be drawn away from the truth of his premiss. He does not like to acknowledge anything that furnishes a contradiction to it. It is this same rationalism of superstition or credulity which has originated the false doctrine of the decretum absolutum. With the same icy and unfeeling rigorism with which Calvinism refers the divine rule, and all that happens upon earth, to the one principle of absolute divine will and pleasure, in spite of all the contradictions of Scripture and experience, Bildad refers everything to the principle of the divine justice, and indeed, divine justice in a judicial sense.


  There is also another idea of justice beside this judicial one. Justice, צדקה or צדק, is in general God's dealings as ruled by His holiness. Now there is not only a holy will of God concerning man, which says, Be ye holy, for I am holy; but also a purpose for the redemption of unholy man springing from the holy love of God to man. Accordingly justice is either the agreement of God's dealings with the will of His holiness manifest in the demands of the law, apart from redemption, or the agreement of His dealings with the will of His love as graciously manifested in the gospel; in short, either retributive or redemptive. If one, as Bildad, in the first sense says, God never acts unjustly, and glaringly maintains it as universally applicable, the mystery of the divine dispensations is not made clear thereby, but destroyed. Thus also Job's suffering is no longer a mystery: Job suffers what he deserves; and if it cannot be demonstrated, it is to be assumed in contradiction to all experience. This view of his affliction does not suffice to pacify Job, in spite of the glorious promises by which it is set off. His conscience bears him witness that he has not merited such incomparably heavy affliction; and if we indeed suppose, what we must suppose, that Job was in favour with God when this suffering came upon him, then the thought that God deals with him according to his works, perhaps according to his unacknowledged sins, must be altogether rejected.


  God does not punish His own; and when He chastises them, it is not an act of His retributive justice, but of His disciplinary love. This motive of love, indeed, belongs to chastisement in common with trial; and the believer who clearly discerns this love will be able to look upon even the severest affliction as chastisement without being led astray, because he knows that sin has still great power in him; and the medicine, if it is designed to heal him, must be bitter. If, therefore, Bildad had represented Job's affliction as the chastisement of divine love, which would humble him in order the more to exalt him, then Job would have humbled himself, although Bildad might not be altogether in the right. But Bildad, still further than Eliphaz from weakening the erroneous supposition of a hostile God which had taken possession of Job's mind, represents God's justice, to which he attributes the death of his children, instead of His love, as the hand under which Job is to humble himself. Thereby the comfort which Job's friend offers becomes to him a torture, and his trial is made still greater; for his conscience does not accuse him of any sins for which he should now have an angry instead of a gracious God.


  But we cannot even here withhold the confession that the composition of such a drama would not be possible under the New Testament. The sight of the suffering of Christ and the future crown has a power in calming the mind, which makes such an outburst of sorrow as that of Job impossible even under the strongest temptation. "If the flesh should murmur and cry out, as Christ even cried out and was feeble," says Luther in one of his consolatory letters (Rambach, Kleine Schriften Luthers, S. 627), "the spirit nevertheless is ready and willing, and with sighings that cannot be uttered will cry: Abba, Father, it is Thou; Thy rod is hard, but Thou art still Father; I know that of a truth." And since the consciousness of sin is as deep as the consciousness of grace, the Christian will not consider any suffering so severe but that he may have deserved severer on account of his sins, even though in the midst of his cross he be unable clearly to recognise the divine love. Even such uncharitable, cold-hearted consolation as that of Eliphaz and Bildad, which bids him regard the divine trial as divine chastisement, cannot exasperate him, since he is conscious of the need for even severer divine chastisement; he need not therefore allow the uncharitableness of the friend to pass without loving counter-exhortations.


  Hengstenberg observes, in the Excursus to his Commentary on the Psalms, that the righteousness on which the plea to be heard is based in the Psalms, like Psa 17:1-15; Psa 18:21., Psa 44:18-23, is indeed a righteousness of conduct resting on righteousness by faith, and also this again is only to be considered as the righteousness of endeavour; that moreover their strong tone does not sound altogether becoming, according to our consciousness. We should expect each time, as it happens sometimes urgently (e.g., Psa 143:2), the other side,—that human infirmity which still clings to the righteous should be made prominent, and divine forgiveness for it implored, instead of the plea for deliverance being based on the incongruity of the affliction with the sufferer's consciousness of righteousness towards God. We cannot altogether adopt such psalms and passages of the Psalms as expressive of our Christian feeling; and we are scarcely able to read them in public without hesitation when we attempt it. Whence is this? Hengstenberg replied, "The Old Testament wanted the most effectual means for producing the knowledge of sin—the contemplation of the sufferings of Christ. The New Testament, moreover, possesses a more powerful agency of the Spirit, which does not search more into the depths of the divine nature than it lays open the depths of sin. Hence in Christian songs the sense of sin, as it is more independent of outward occasions than formerly, so it is also more openly disclosed and more delicate in itself; its ground is felt to lie deeper, and also the particular manifestations. It was good that under the Old Covenant the cords of sinful conviction were not strung too rightly, as the full consolation was still not to be found. The gulph closed up again when the sufferings were gone."


  Such is the actual connection. And this development of the work of redemption in the history of mankind is repeated in the individual experience of every believer. As the individual, the further he progresses in the divine life, becomes the more deeply conscious of the natural depravity of man, and acquires a keener and still keener perception of its most subtle working; so in the New Testament, with the disclosure of actual salvation, a deeper insight into sin is also given. When the infinite depth and extent of the kingdom of light is unveiled, the veil is for the first time removed from the abyss of the kingdom of darkness. Had the latter been revealed without the former in the dispensation before Christ, the Old Testament would have been not only what it actually was in connection with the then painful consciousness of sin and death,—a school of severe discipline preparatory to the New Testament, a school of ardent longing for redemption,—but would have become an abyss of despair.


  Job 9


  Job 9:1


  1 Then Job began, and said:


  2 Yea, indeed, I know it is thus,


  And how should a man be just with God!


  3 Should he wish to contend with God,


  He could not answer Him one of a thousand.


  4 The wise in heart and mighty in strength,


  Who hath defied Him and remained unhurt?


  Job does not (Job 9:1) refer to what Eliphaz said (Job 4:17), which is similar, though still not exactly the same; but "indeed I know it is so" must be supposed to be an assert to that which Bildad had said immediately before. The chief thought of Bildad's speech was, that God does not pervert what is right. Certainly (אמנם, scilicet, nimirum, like Job 12:2),—says Job, as he ironically confirms this maxim of Bildad's,—it is so: what God does is always right, because God does it; how could man maintain that he is in the right in opposition to God! If God should be willing to enter into controversy with man, he would not be able to give Him information on one of a thousand subjects that might be brought into discussion; he would be so confounded, so disarmed, by reason of the infinite distance of the feeble creature from his Creator. The attributes (Job 9:4) belong not to man (Olshausen), but to God, as Job 36:5. God is wise of heart (לב = νοῦς) in putting one question after another, and mighty in strength in bringing to nought every attempt man may make to maintain his own right; to defy Him (הקשׁה, to harden, i.e., ערף, the neck), therefore, always tends to the discomfiture of him who dares to bid Him defiance.


  Job 9:5


  5 Who removeth mountains without their knowing,


  That He hath overturned them in His wrath;


  6 Who causeth the earth to shake out of its place,


  And its pillars to tremble;


  7 Who commandeth the sun, and it riseth not,


  And sealeth up the stars.


  ידעוּ ולא (Job 9:5) may also be translated: without one's perceiving it or knowing why; but it is more natural to take the mountains as the subject. אשׁר, quod, that (not "as," Ewald, 333, a), after ידע, as Eze 20:26; Ecc 8:12. Even the lofty mountains are quite unconscious of the change which He effects on them in a moment. Before they are aware that it is being done, it is over, as the praet. implies; the destructive power of His anger is irresistible, and effects its purpose suddenly. He causes the earth to start up from its place (comp. Isa 13:13) which it occupies in space (Job 26:7); and by being thus set in motion by Him, its pillars tremble, i.e., its internal foundations (Psa 104:5), which are removed from human perception (Job 38:6). It is not the highest mountains, which are rather called the pillars, as it were the supports, of heaven (Job 26:11), that are meant. By the same almighty will He disposes of the sun and stars. The sun is here called חרס (as in Jdg 14:18 חרסה with unaccented ah, and as Isa 19:18 ‛Ir ha-Heres is a play upon החרס עיר, Ἡλιούπολις), perhaps from the same root as חרוּץ, one of the poetical names of gold. At His command the sun rises not, and He seals up the stars, i.e., conceals them behind thick clouds, so that the day becomes dark, and the night is not made bright. One may with Schultens think of the Flood, or with Warburton of the Egyptian darkness, and the standing still of the sun at the word of Joshua; but these are only single historical instances of a fact here affirmed as a universal experience of the divine power.


  Job 9:8


  8 Who alone spreadeth out the heavens,


  And walketh upon the heights of the sea;


  9 Who made the Bear, Orion, and the Pleiades,


  And the chambers of the south;


  10 Who doeth great things past finding out,


  And wondrous things without number.


  Ewald, Hirzel, and others, understand נטה (Job 9:8) according to Psa 18:10 : He letteth down the clouds of heaven, and walketh on the heights of the sea of clouds, i.e., high above the towering thunder-clouds. But parallel passages, such as Isa 40:22; Psa 104:2, and especially Isa 44:24, show that Job 9:8 is to be understood as referring to the creation of the firmament of heaven; and consequently נטה is to be taken in the sense of expandere, and is a form of expression naturally occurring in connection with the mention of the waters which are separated by means of the רקיע. The question arises, whether ים here means the sea of waters above the firmament or upon the earth. According to the idea of the ancients, the waters which descend as rain have their habitation far away in the infinite expanse of the sky; the ocean of the sky (Egyptian Nun-pa), through which the sun-god Ra sails every day, is there. It is possible that "the heights of the sea" here, and perhaps also "the roots of the sea" (Job 36:30), may mean this ocean of the sky, as Hahn and Schlottmann suppose. But it is not necessary to adopt such an explanation, and it is moreover hazardous, since this conception of the celestial θάλασσα is not found elsewhere (apart from Rev 4:6; Rev 15:2; Rev 22:1). Why may not בּמתי, which is used of the heights of the clouds (Isa 14:14), be used also of the waves of the sea which mount up towards heaven (Psa 107:26)? God walks over them as man walks on level ground (lxx περιπατῶν ἐπὶ θαλάσσης ὡς ἐπ ̓ ἐδάφους); they rise or lie calmly beneath His feel according to His almighty will (comp. Hab 3:15).


  Job next describes God as the Creator of the stars, by introducing a constellation of the northern (the Bear), one of the southern (Orion), and one of the eastern sky (the Pleiades). עשׁ, contracted from נעשׁ, Arabic na‛š, a bier, is the constellation of seven stars (septentrio or septentriones) in the northern sky. The Greater and the Lesser Bear form a square, which the Arabs regarded as a bier; the three other stars, benâth n‛asch, i.e., daughters of the bier (comp. Job 38:32), seem to be the mourners. כּסיל is Orion chained to the sky, which the ancients regarded as a powerful giant, and also as an insolent, foolish fellow


  (K. O. Mller, Kleine deutsche Schriften, ii. 125). כּימה is the Pleiades, a constellation consisting of seven large and other smaller stars, Arabic turayyâ, which, like the Hebrew (comp. Arab. kûmat, cumulus), signifies the heap, cluster (vid., Job 38:31), and is compared by the Persian poets to a bouquet formed of jewels. It is the constellation of seven stars, whose rising and setting determined the commencement and end of their voyages (πλειάς, probably = constellation of navigation), and is to be distinguished from the northern septentriones. תּימן חדרי are, according to the Targ., the chambers of the constellations on the south side of the heavens, as also most expositors explain them (Mercier: sidera quae sunt in altero hemisphaerio versus alterum polum antarcticum), according to which תּימן, or written defectively תּמן, would therefore be equivalent to תמן כוכבי; or perhaps, in a more general meaning, the regions of the southern sky (penetralia), which are veiled, or altogether lost to view (Hirzel). In v. 10, Job says, almost verbatim, what Eliphaz had said (Job 5:10). Job agrees with the friends in the recognition of the power of God, and intentionally describes those phases of it which display its terrible majesty. But while the friends deduce from this doctrine the duty of a humble deportment on the part of the sufferer, Job uses it to support the cheerless truth that human right can never be maintained in opposition to the absolute God.


  Job 9:11


  11 Behold, He goeth by me and I see not,


  And passeth by and I perceive Him not.


  12 Behold, He taketh away, who will hold Him back?


  Who will say to Him: What doest Thou?


  13 Eloah restraineth not His anger,


  The helpers of Rahab stoop under Him -


  14 How much less that I should address Him,


  That I should choose the right words in answer to Him;


  15 Because, though I were right, I could not answer, -


  To Him as my Judge I must make supplication.


  God works among men, as He works in nature, with a supreme control over all, invisibly, irresistibly, and is not responsible to any being (Isa 45:9). He does not turn or restrain His anger without having accomplished His purpose. This is a proposition which, thus broadly expressed, is only partially true, as is evident from Psa 78:38. The helpers of Rahab must bow themselves under Him. It is not feasible to understand this in a general sense, as meaning those who are ready with boastful arrogance to yield succour to any against God. The form of expression which follows in Job 9:14, "much less I," supports the assumption that רהב עזרי refers to some well-known extraordinary example of wicked enterprise which had been frustrated, notwithstanding the gigantic strength by which it was supported; and שׁחהוּ may be translated by the present tense, since a familiar fact is used as synonymous with the expression of an universal truth. Elsewhere Rahab as a proper name denotes Egypt (Psa 87:4), but it cannot be so understood here, because direct references to events in the history of Israel are contrary to the character of the book, which, with remarkable consistency, avoids everything that is at all Israelitish. But how has Egypt obtained the name of Rahab? It is evident from Isa 30:7 that it bears this name with reference to its deeds of prowess; but from Psa 89:11; Isa 51:9, it is evident that Rahab properly denotes a sea-monster, which has become the symbol of Egypt, like tannn and leviathan elsewhere. This signification of the word is also supported by Job 26:12, where the lxx actually translate κητος, as here with remarkable freedom, ὑπ ̓ ἀυτοῦ ἐκάμφθησαν κήτη τὰ ὑπ ̓ οὐρανόν. It is not clear whether these "sea-monsters" denote rebels cast down into the sea beneath the sky, or chained upon the sky; but at any rate the consciousness of a distinct mythological meaning in רהב עזרי is expressed by this translation (as also in the still freer translation of Jerome, et sub quo curvantur qui portant orbem); probably a myth connected with such names of the constellations as Κῆτος and Πρίστις (Ewald, Hirz., Schlottm.). The poesy of the book of Job even in other places does not spurn mythological allusions; and the phrase before us reminds one of the Hindu myth of Indras' victory over the dark demon Vritras, who tries to delay the descent of rain, and over his helpers. In Vritras, as in רהב, there is the idea of hostile resistance.


  Job compares himself, the feeble one, to these mythical titanic powers in Job 9:14. כּי אף (properly: even that), or even אף alone (Job 4:19), signifies, according as the connection introduces a climax or anti-climax, either quanto magis or quanto minus, as here: how much less can I, the feeble one, dispute with Him! אשׁר, Job 9:15, is best taken, as in Job 5:5, in the signification quoniam. The part. Poel משׁפטי we should more correctly translate "my disputant" than "my judge;" it is Poel which Ewald appropriately styles the conjugation of attack: שׁופט, judicando vel litigando aliquem petere; comp. Ges. 55, 1. The part. Kal denotes a judge, the part. Poel one who is accuser and judge at the same time. On such Poel-forms from strong roots, vid., on Psa 109:10, where wedorschu is to be read, and therefore it is written ודרשׁוּ in correct Codices.


  Job 9:16


  16 If when I called He really answered,


  I could not believe that He would hearken to me;


  17 He would rather crush me in a tempest,


  And only multiply my wounds without cause;


  18 He would not suffer me to take my breath,


  But would fill me with bitter things.


  19 If it is a question of the strength of the strong—: "Behold here!"


  And if of right—: "Who will challenge me?"


  20 Where I in the right, my mouth must condemn me;


  Were I innocent, He would declare me guilty.


  The answer of God when called upon, i.e., summoned, is represented in Job 9:16 as an actual result (praet. followed by fut. consec.), therefore Job 9:16 cannot be intended to express: I could not believe that He answers me, but: I could not believe that He, the answerer, would hearken to me; His infinite exaltation would not permit such condescension. The אשׁר which follows, Job 9:17, signifies either quippe qui or quoniam; both shades of meaning are after all blended, as in Job 9:15. The question arises here whether שׁוף signifies conterere, or as cognate form with שׁאף, inhiare,—a question also of importance in the exposition of the Protevangelium. There are in all only three passages in which it occurs: here, Gen 3:15, and Psa 139:11. In Psa 139:11 the meaning conterere is unsuitable, but even the signification inhiare can only be adopted for want of a better: perhaps it may be explained by comparison with צעף, in the sense of obvelare, or as a denominative from נשׁף (the verb of which, נשׁף, is kindred to נשׁב, נשׁם, flare) in the signification obtenebrare. In Gen 3:15, if regarded superficially, the meaning inhiare and conterere are alike suitable, but the meaning inhiare deprives that utterance of God of its prophetic character, which has been recognised from the beginning; and the meaning conterere, contundere, is strongly supported by the translations. We decide in favour of this meaning also in the present passage, with the ancient translations (lxx ἐκτρίψῃ, Targ. מדקדּק, comminuens). Moreover, it is the meaning most generally supported by a comparison with the dialects, whereas the signification inhiare can only be sustained by comparison with שׁאף and the Arabic sâfa (to sniff, track by scent, to smell); besides, "to assail angrily" (Hirz., Ewald) is an inadmissible contortion of inhiare, which signifies in a hostile sense "to seize abruptly" (Schlottm.), properly to snatch, to desire to seize.


  Translate therefore: He would crush me in a tempest and multiply (multiplicaret), etc., would not let me take breath (respirare), but (כּי, Ges. 155, 1, e. a.) fill me (ישׂבּיענּי, with Pathach with Rebia mugrasch) with bitter things (ממּררים, with Dag. dirimens, which gives the word a more pathetic expression). The meaning of Job 9:19 is that God stifles the attempt to maintain one's right in the very beginning by His being superior to the creature in strength, and not entering into a dispute with him concerning the right. הנּה (for הנּני as איּה, Job 15:23, for איּו): see, here I am, ready for the contest, is the word of God, similar to quis citare possit me (in Jer 49:19; Jer 50:44), which sounds as an echo of this passage. The creature must always be in the wrong,—a thought true in itself, in connection with which Job forgets that God's right in opposition to the creature is also always the true objective right. פּי, with suffix, accented to indicate its logical connection, as Job 15:6 : my own mouth.


  In ויּעקשׁני the Chirek of the Hiphil is shortened to a Sheva, as Sa1 17:25; vid., Ges. 53, rem. 4. The subject is God, not "my mouth" (Schlottm.): supposing that I were innocent, He would put me down as one morally wrong and to be rejected.


  Job 9:21


  21 Whether I am innocent, I know not myself,


  My life is offensive to me.


  22 There is one thing-therefore I maintain—:


  The innocent and wicked He destroyeth.


  23 If the scourge slay suddenly,


  He laugheth at the melting away of the innocent.


  24 Countries are given into the hand of the wicked;


  The countenance of its rulers He veileth -


  Is it not so, who else doeth it?


  Job 9:21 is usually considered to be an affirmation of innocence on the part of Job, though without effect, and even at the peril of his own destruction: "I am innocent, I boldly say it even with scorn of my life" (Schnurr., Hirz., Ewald, Schlottm.). But although נפשׁי אדע לא may mean: I care nothing for my soul, i.e., my life (comp. Gen 39:6), its first meaning would be: I know not my soul, i.e., myself; and this sense is also quite in accordance with the context. He is innocent, but the contradiction between his lot and his innocence seems to show that his self-consciousness is deceptive, and makes him a mystery to himself, leads him astray respecting himself; and having thus become a stranger to himself, he abhors this life of seeming contradictions, for which he desires nothing less than its long continuance (vid., Job 7:16). The היא אחת which follows we do not explain: "it is all the same to me whether I live or not," but: it is all one whether man is innocent or not. He himself is a proof of this; therefore he maintains, etc. It is, however, also possible that this expression, which is similar in meaning to Ecc 9:2 (there is one event, אחד מקרה, to the righteous and to the wicked), and is well translated in the Targ. by היא מכילא חדא (there is one measure of retribution, מכילא = מדּה, μέτρον, Mat 7:2), refers to what follows, and that "therefore I maintain" is parenthetical (like אמרתי, Psa 119:57; אמר לי, Isa 45:24), and we have translated it accordingly. There is certainly a kind of suspense, and על־כן d introduces an assertion of Job, which is founded upon the fact of the continuance of his own misfortune,—an assertion which he advances in direct contradiction to the friends, and which is expressly censured by Elihu.


  In Job 9:23., by some striking examples, he completes the description of that which seems to be supported by the conflict he is called to endure. שׁוט, a scourge, signifies a judgment which passes over a nation (Isa 28:15). It swept off the guiltless as well, and therefore Job concludes that God delights in מסּה, πειρασμός, trial, or perhaps more correctly the melting away (from מסס, as Job 6:14) of the guiltless, i.e., their dissolution in anguish and dismay, their wearing away and despondency. Jerome rightly remarks that in the whole book Job says nihil asperius than what he says in Job 9:23. Another example in favour of his disconsolate היא אחת is that whole lands are given into the hand of the wicked: the monarch is an evil man, and the countenance of their judges He (God) covers, so that they do not distinguish between right and wrong, nor decide in favour of the former rather than of the latter. God himself is the final cause of the whole: if not, i.e., if it is not so, who can it then be that causes it? אפו (four times in the book of Job instead of the usual form אפוא) is, according to the current opinion, placed per hyperbaton in the conditional instead of the interrogative clause; and מי אפו are certainly not, with Hirzel, to be taken together. There is, however, not a proper hyperbaton, but אפו here gives intensity to the question; though not directly as Job 17:15 (Ges. 153, 2), but only indirectly, by giving intensity to that which introduces the question, as Job 24:25 and Gen 27:37; translate therefore: if it really is not so (comp. the Homeric expression ει ̓ δ ̓ ἄγε). It is indisputable that God, and no one else, is the final cause of this misery, apparently so full of contradiction, which meets us in the history of mankind, and which Job now experiences for himself.


  Job 9:25


  25 My days were swifter than a runner,


  They fled away without seeing prosperity,


  26 They shot by as ships of reeds,


  As an eagle which dasheth upon its prey.


  27 If my thought is: I will forget my complaint,


  I will give up my dark looks and look cheerful;


  28 I shudder at all my pains,


  I feel that Thou dost not pronounce me innocent.


  Such, as described in the preceding strophe, is the lot of the innocent in general, and such (this is the connection) is also Job's lot: his swiftly passing life comes to an end amidst suffering, as that of an evil-doer whom God cuts off in judgment. In the midst of his present sufferings he has entirely forgotten his former prosperity; it is no happiness to him, because the very enjoyment of it makes the loss of it more grievous to bear. The days of prosperity are gone, have passed swiftly away without טובה, i.e., without lasting prosperity. They have been swifter רץ מנּי. By reference to Job 7:6, this might be considered as a figure borrowed from the weaver's loom, since in the Coptic the threads of the weft (fila subteminis) which are wound round the shuttle are called "runners" (vid., Ges. Thesaurus); but Rosenmller has correctly observed that, in order to describe the fleetness of his life, Job brings together that which is swiftest on land (the runners or couriers), in water (fast-sailing ships), and in the air (the swooping eagle). עם, Job 9:26, signifies, in comparison with, aeque ac. But we possess only a rather uncertain tradition as to the kind of vessels meant by אבה אניות. Jerome translates, after the Targ.: naves poma portantes, by which one may understand the small vessels, according to Edrisi, common on the Dead Sea, in which corn and different kinds of fruits were carried from Zoar to Jericho and to other regions of the Jordan (Stickel, S. 267); but if אבה were connected with אב, we might rather expect אבּה, after the form אשּׁה (from אשׁ), instead of אבה. Others derive the word from אבה, avere: ships of desire, i.e., full-rigged and ready for sea (Gecatilia in Ges. Thes. suppl. p. 62), or struggling towards the goal (Kimchi), or steering towards (Zamora), and consequently hastening to (Symmachuc, σπευδούσαις), the harbour; but independently of the explanation not being suited to the description, it should then be accented beh, after the form נדה, קצה, instead of bh. The explanation, ships of hostility (Syr.),


  i.e., ships belonging to pirates or freebooters, privateers, which would suit the subject well, is still less admissible with the present pointing of the text, as it must then be אבה (איבה), with which the Egyptian uba, against, and adverse (contrarius), may be compared. According to Abulwalid (Parchon, Raschi), אבה is the name of a large river near the scene of the book of Job; which may be understood as either the Babylonian name for river Arab. 'bby, or the Abyssinian name of the Nile, ab; and אבה may be compared with לבנה in relation to the Arabic, lubna. But a far more satisfactory explanation is the one now generally received, according to the comparison with the Arabic abâ'un, a reed (whence abaa-t-un, a reed, a so-called n. unitatis): ships made from reeds, like גּמא כּלי, Isa 18:2, vessels of papyrus, βαρίδες παπύριναι. In such small ships, with Egyptian tackling, they used to travel as far as Taprobane. These canoes were made to fold together, plicatiles, so that they could be carried past the cataracts; Heliodorus describes them as ὀξυδρομώτατα.


  The third figure is the eagle, which swoops down upon its prey; טוּשׂ, like Chaldee טוּס, by which the Targ. translates השׁ, Hab 1:8; Grtz' conjecture of ישׁוּט (which is intended to mean flutters) is superfluous. Just as unnecessary is it, with Olshausen, to change אמרי אם into אמרתי אם: "if my saying (thinking)" is equivalent to, "as often as I say (think)." פנים is here (as in the German phrase, ein Gesicht machen) an ill-humoured, distorted, wry face. When Job desires to give up this look of suffering and be cheerful (הבליג, like Job 10:20, hilaritatem prae se ferre, vultum hilarem induere), the certainty that he is not favoured of God, and consequently that he cannot be delivered from his sufferings, all his anguish in spite of his struggles against it comes ever afresh before his mind. It is scarcely necessary to remark that תנקני is addressed to God, not to Bildad. It is important to notice that Job does not speak of God without at the same time looking up to Him as in prayer. Although he feels rejected of God, he still remains true to God. In the following strophe he continues to complain of God, but without denying Him.


  Job 9:29


  29 If I am wicked, why do I exert myself in vain?


  30 If I should wash myself with snow water,


  And make my hands clean with lye,


  31 Then thou wouldst plunge me into the pit,


  And my clothes would abhor me.


  32 For He is not a man as I, that I should answer Him,


  That we should go together to judgment.


  33 There is not an arbitrator between us


  Who should lay his hand upon us both.


  The clause with strongly accented "I" affirms that in relation to God is from the first, and unchangeably, a wicked, i.e., guilty, man (Psa 109:7) (רשׁע, to be a wicked man, means either to act as such Job 10:15, or to appear as such, be accounted as such, as here and Job 10:7; Hiph., Job 9:20, to condemn). Why, therefore, should he vainly (הבל, acc. adv., like breath, useless) exert himself by crying for help, and basing his plaint on his innocence? In Job 9:30 the Chethib is במו, the Keri במי, as the reverse in Isa 25:10; mo itself appears in the signification water (Egyptian muau), in the proper names Moab and Moshe (according to Jablonsky, ex aqua servatus); in במו, however, the mo may be understood according to Ges. 103, 2. This is the meaning—no cleansing, even though he should use snow and בּר (a vegetable alkali), i.e., not even the best-grounded self-justification can avail him, for God would still bring it to pass, that his clearly proved innocence should change to the most horrible impurity. Ewald, Rdiger, and others translate incorrectly: my clothes would make me disgusting. The idea is tame. The Piel תּעב signifies elsewhere in the book (Job 19:19; Job 30:10) to abhor, not to make abhorrent; and the causative meaning is indeed questionable, for מתעב (Isa 49:7) signifies loathing, as מכסּה (Job 23:17) covering, and Eze 16:25 certainly borders on the signification "to make detestable," but תעב may also be in the primary meaning, abominari, the strongest expression for that contempt of the beauty bestowed by God which manifests itself by prostitution. Translate: My clothes would abhor me; which does not mean: I should be disgusted with myself (Hirzel); Job is rather represented as naked; him, the naked one, God would—says he—so plunge into the pit that his clothes would conceive a horror of him, i.e., start back in terror at the idea of being put on and defiled by such a horrible creature (Schlottm., Oehler). For God is not his equal, standing on the same level with him: He, the Absolute Being, is accuser and judge in one person; there is between them no arbitrator who (or that he) should lay, etc. Mercier correctly explains: impositio manus est potestatis signum; the meaning therefore is: qui utrumque nostrum velut manu imposita coerceat.


  Job 9:34


  34 Let Him take away His rod from me,


  And let His terrors not stupify me.


  35 Then I would speak and not fear Him,


  For not thus do I stand with myself.


  The two Optatives, Job 9:34., as is frequently the case with the Imper., are followed by the Cohortative as the conclusion (אדבּרה, therefore will I speak; whereas ואדברה might be equivalent to, in order that I may speak) of a conditional antecedent clause. שׁבט is here the rod with which God smites Job; comp. Job 13:21. If God would only remove his pain from him for a brief space, so that he might recover himself for self-defence, and if He would not stifle his words as they come freely forth from his lips by confronting him with His overwhelming majesty, then he would fearlessly express himself; for "not thus am I in myself," i.e., I am not conscious of such a moral condition as compels me to remain dumb before Him. However, we must inquire whether, according to the context, this special reference and shade of meaning is to be given to לא־כן. There is a use of כן = nothing, when accompanied by a gesture expressive of contemptuous rejection, Num 13:33 (כמו־כן, Isa 51:6, as nothing); and a use of לא־כן = not only so = not so small, so useless, Sa2 23:5, accompanied by a gesture expressive of the denial of such contempt, according to which the present passage may probably be explained: I am in myself, i.e., according to the testimony of my conscience, not so, i.e., not so morally worthless and devoid of right.


  Job 10


  Job 10:1


  1 My soul is full of disgust with my life,


  Therefore I will freely utter my complaint;


  I will speak in the bitterness of my soul.


  2 I will say to Eloah: Condemn me not;


  Let me know wherefore Thou contendest with me!


  His self-consciousness makes him desire that the possibility of answering for himself might be granted him; and since he is weary of life, and has renounced all claim for its continuance, he will at least give his complaints free course, and pray the Author of his sufferings that He would not permit him to die the death of the wicked, contrary to the testimony of his own conscience. נקטה is equivalent to נקטּה ot tnel, Eze 6:9, after the usual manner of the contraction of double Ayin verbs (Gen 11:6-7; Isa 19:3; Jdg 5:5; Eze 41:7; vid., Ges. 67, rem. 11); it may nevertheless be derived directly from נקט, for this secondary verb formed from the Niph. נקט is supported by the Aramaic. In like manner, in Gen 17:11 perhaps a secondary verb נמל, and certainly in Gen 9:19 and Isa 23:3 a secondary verb נפץ (Sa1 13:11), formed from the Niph. נפץ (Gen 10:18), is to be supposed; for the contraction of the Niphal form נקומה into נקמה is impossible; and the supposition which has been advanced, of a root פצץ = פוץ in the signification diffundere, dissipare is unnecessary. His soul is disgusted (fastidio affecta est, or fastidit) with his life, therefore he will give free course to his plaint (comp. Job 7:11). עלי is not super or de me, but, as Job 30:16, in me; it belongs to the Ego, as an expression of spontaneity: I in myself, since the Ego is the subject, ὑποκείμενον, of his individuality (Psychol. S. 151f.). The inner man is meant, which has the Ego over or in itself; from this the complaint shall issue forth as a stream without restraint; not, however, a mere gloomy lamentation over his pain, but a supplicatory complaint directed to God respecting the peculiar pang of his suffering, viz., this stroke which seems to come upon him from his Judge (ריב, seq. acc., as Isa 27:8), without his being conscious of that for which he is accounted guilty.


  Job 10:3


  3 Doth it please Thee when Thou oppressest,


  That Thou rejectest the work of Thy hands,


  While Thou shinest upon the counsel of the wicked?


  4 Hast Thou eyes of flesh,


  Or seest Thou as a mortal seeth?


  5 Are Thy days as the days of a mortal,


  Or Thy years as man's days,


  6 That Thou seekest after my iniquity,


  And searchest after my sin?


  7 Although Thou knowest that I am not a wicked man,


  And there is none that can deliver out of Thy hand.


  There are three questions by which Job seeks to exhaust every possible way of accounting for his sufferings as coming from God. These attempts at explanation, however, are at once destroyed, because they proceed upon conceptions which are unworthy of God, and opposed to His nature. Firstly, Whether it gives Him pleasure (טּוב, agreeable, as Job 13:9) when He oppresses, when He despises, i.e., keeps down forcibly or casts from Him as hateful (מאס, as Psa 89:39; Isa 54:6) the work of His hand; while, on the contrary, He permits light to shine from above upon the design of the wicked, i.e., favours it? Man is called the יגיע of the divine hands, as though he were elaborated by them, because at his origin (Gen 2:7), the continuation of which is the development in the womb (Psa 139:15), he came into existence in a remarkable manner by the directly personal, careful, and, so to speak, skilful working of God. That it is the morally innocent which is here described, may be seen not only from the contrast (Job 10:3), but also from the fact that he only can be spoken of as oppressed and rejected. Moreover, "the work of Thy hands" involves a negative reply to the question. Such an unloving mood of self-satisfaction is contrary to the bounty and beneficence of that love to which man owes his existence. Secondly, Whether God has eyes of flesh, i.e., of sense, which regard only the outward appearance, without an insight into the inner nature, or whether He sees as mortals see, i.e., judges, κατὰ τῆν σάρκα (Joh 8:15)? Mercier correctly: num ex facie judicas, ut affectibus ducaris more hominum. This question also supplies its own negative; it is based upon the thought that God lookest on the heart (Sa1 16:7). Thirdly, Whether His life is like to the brevity of man's life, so that He is not able to wait until a man's sin manifests itself, but must institute such a painful course of investigation with him, in order to extort from him as quickly as possible a confession of it? Suffering appears here to be a means of inquisition, which is followed by the final judgment when the guilt is proved. What is added in Job 10:7 puts this supposition aside also as inconceivable. Such a mode of proceeding may be conceived of in a mortal ruler, who, on account of his short-sightedness, seeks to bring about by severe measures that which was at first only conjecture, and who, from the apprehension that he may not witness that vengeance in which he delights, hastens forward the criminal process as much as possible, in order that his victim may not escape him. God, however, to whom belongs absolute knowledge and absolute power, would act thus, although, etc. על, although, notwithstanding (proceeding from the signification, besides, insuper), as Job 17:16 (Isa 53:9), Job 34:6. God knows even from the first that he (Job) will not appear as a guilty person (רשׁע, as in Job 9:29); and however that may be, He is at all events sure of him, for nothing escapes the hand of God.


  That operation of the divine love which is first echoed in "the labour of Thy hands," is taken up in the following strophe, and, as Job contemplates it, his present lot seems to him quite incomprehensible.


  Job 10:8


  8 Thy hands have formed and perfected me


  Altogether round about, and Thou hast now swallowed me up!


  9 Consider now, that Thou has perfected me as clay,


  And wilt Thou turn me again into dust?


  10 Hast Thou not poured me out as milk,


  And curdled me as curd?


  11 With skin and flesh hast Thou clothed me,


  And Thou hast intertwined me with bones and sinews;


  12 Life and favour Thou hast shown me,


  And thy care hath guarded my breath.


  The development of the embryo was regarded by the Israelitish Chokma as one of the greatest mysteries (Ecc 11:5; 2 Macc. 7:22f.). There are two poetical passages which treat explicitly of this mysterious existence: this strophe of the book of Job, and the Psalm by David, Psa 139:13-16 (Psychol. S. 210). The assertion of Scheuchzer, Hoffmann, and Oetinger, that these passages of Scripture "include, and indeed go beyond, all recent systemata generationis," attributes to Scripture a design of imparting instruction,—a purpose which is foreign to it. Scripture nowhere attempts an analysis of the workings of nature, but only traces them back to their final cause. According to the view of Scripture, a creative act similar to the creation of Adam is repeated at the origin of each individual; and the continuation of development according to natural laws is not less the working of God than the creative planting of the very beginning. Thy hands, says Job, have formed (עצּב, to cut, carve, fashion; cognate are חצב, קצב, without the accompanying notion of toil, which makes this word specially appropriate, as describing the fashioning of the complicated nature of man) and perfected me. We do not translate: made; for עשׂה stands in the same relation to ברא and יצר as perficere to creare and fingere (Gen 2:2; Isa 43:7). יחד refers to the members of the body collectively, and סביב to the whole form. The perfecting as clay implies three things: the earthiness of the substance, the origin of man without his knowledge and co-operation, and the moulding of the shapeless substance by divine power and wisdom. The primal origin of man, de limo terrae (Job 33:6; Psa 139:15), is repeated in the womb. The figures which follow (Job 10:10) describe this origin, which being obscure is all the more mysterious, and glorifies the power of God the more. The sperma is likened to milk; the חתּיך (used elsewhere of smelting), which Seb. Schmid rightly explains rem colliquatam fundere et immittere in formam aliquam, refers to the nisus formativus which dwells in it. The embryo which is formed from the sperma is likened to גּבינה, which means in all the Semitic dialects cheese (curd). "As whey" (Ewald, Hahn) is not suitable; whey does not curdle; in making cheese it is allowed to run off from the curdled milk. "As cream" (Schlottm.) is not less incorrect; cream is not lac coagulatum, which the word signifies. The embryo forming itself from the sperma is like milk which is curdled and beaten into shape.


  The consecutio temporum, moreover, must be observed here. It is, for example, incorrect to translate, with Ewald: Dost Thou not let me flow away like milk, etc. Job looks back to the beginning of his life; the four clauses, Job 10:10, Job 10:11, under the control of the first two verbs (Job 10:8), which influence the whole strophe, are also retrospective in meaning. The futt. are consequently like synchronous imperff.; as, then, Job 10:12 returns to perff., Job 10:11 describes the development of the embryo to the full-grown infant, on which Grotius remarks: Hic ordo est in genitura: primum pellicula fit, deinde in ea caro, duriora paulatim accedunt, and by Job 10:12, the manifestations of divine goodness, not only in the womb, but from the beginning of life and onwards, are intended. The expression "Life and favour (this combination does not occur elsewhere) hast Thou done to me" is zeugmatic: He has given him life, and sustained that life amidst constant proofs of favour; His care has guarded the spirit (רוּח), by which his frame becomes a living and self-conscious being. This grateful retrospect is interspersed with painful reflections, in which Job gives utterance to his feeling of the contrast between the manifestation of the divine goodness which he had hitherto experienced and his present condition. As in Job 10:8., ותּבלּעני, which Hirzel wrongly translates: and wilt now destroy me; it is rather: and hast now swallowed me up, i.e., drawn me down into destruction, as it were brought me to nought; or even, if in the fut. consec., as is frequently the case, the consecutive and not the aorist signification preponderates: and now swallowest me up; and in Job 10:9 (where, though not clear from the syntax, it is clear from the substance that תשׁיבני is not to be understood as an imperfect, like the futt. in Job 10:10.): wilt Thou cause me to become dust again? The same tone is continued in the following strophe. Thus graciously has he been brought into being, and his life sustained, in order that he may come to such a terrible end.


  Job 10:13


  13 And such Thou hast hidden in Thy heart,


  I perceive that this was in Thy mind:


  14 If I should sin, Thou wouldst take note of it,


  And not acquit me of my iniquity.


  15 If I should act wickedly, woe unto me!


  And were I righteous, I should not lift up my head,


  Being full of shame and conscious of my misery.


  16 And were I to raise it, Thou wouldst hunt me as a lion,


  And ever display on me Thy wondrous power,


  17 Thou wouldst ever bring fresh witnesses against me,


  And increase Thy wrath against me,


  I should be compelled to withstand continuously advancing troops and a host.


  This manifestation of divine goodness which Job has experienced from the earliest existence seems to him, as he compares his present lot of suffering with it, to have served as a veil to a hidden purpose of a totally opposite character. That purpose—to make this life, which has been so graciously called into existence and guarded thus far, the object of the severest and most condemning visitation—is now manifest. Both אלּה and זאת refer to what is to follow: עמּך זאת used of the thought conceived, the purpose cherished, as Job 23:14; Job 27:11. All that follows receives a future colouring from this principal clause, "This is what Thou hadst designed to do," which rules the strophe. Thus Job 10:14 is to be rendered: If I had sinned, Thou wouldst have kept me in remembrance, properly custodies me, which is here equivalent to custoditurus eras me. שׁמר, with the acc. of the person, according to Psa 130:3 (where it is followed by the acc. of the sin), is to be understood: to keep any one in remembrance, i.e., to mark him as sinful (Hirzel). This appears more appropriate than rigide observaturus eras me (Schlottm.). ושׁמרתני, according to Ges. 121, 4, might be taken for לי ושׁמרת (viz., חטּאתי); but this is unnecessary, and we have merely translated it thus for the sake of clearness. His infirmities must not be passed by unpunished; and if he should act wickedly (רשׁע, of malignant sin, in distinction from חטא), woe unto him (comp. οἰαί μοι, Co1 9:16). According to the construction referred to above, וצדקתי is praet. hypotheticum (Ges. 155, 4, a); and the conclusion follows without waw apodosis: If I had acted rightly, I should not have raised my head, being full of shame and conscious of my misery. The adjectives are not in apposition to ראשׁי (Bucher), but describe the condition into which he would be brought, instead of being able (according to the ethical principle, Gen 4:7) to raise his head cheerfully. ראה constr. of ראה, as שׂבע or שׂבע. It is needless, with Pisc., Hirz., Bttch., and Ewald, to alter it to ראה, since ראה is verbal adjective like יפה, נכה, קשׁה. Moreover, וּראה cannot be imperative (Rosenm., De Wette); for although imperatives, joined by waw to sentences of a different construction, do occur (Psa 77:2; Sa2 21:3), such an exclamation would destroy the connection and tone of the strophe in the present case.


  Job 10:16


  יגאה is hypothetical, like וצדקתי, but put in the future form, because referring to a voluntary act (Ewald, 357, b): and if it (the head) would (nevertheless) exalt itself (גאה, to raise proudly or in joyous self-consciousness), then (without waw apod., which is found in other passages, e.g., Job 22:28) Thou wouldst hunt me like a shachal (vid., Job 4:10),—Job likens God to the lion (as Hos 5:14; Hos 13:7), and himself to the prey which the lion pursues-Thou wouldst ever anew show Thyself wonderful at my expense (תּשׁב, voluntative form, followed by a future with which it is connected adverbially, Ges. 142, 3, b; תּתפּלּא, with in the last syllable, although not in pause, as Num 19:12; Ewald, 141, c.), i.e., wonderful in power, and inventive by ever new forms off suffering, by which I should be compelled to repent this haughtiness. The witnesses (עדים) that God continually brings forth afresh against him are his sufferings (vid., Job 16:8), which, while he is conscious of his innocence, declare him to be a sinner; for Job, like the friends, cannot think of suffering and sin otherwise than as connected one with the other: suffering is partly the result of sin, and partly it sets the mark of sin on the man who is no sinner. תּרב (fut. apoc. Hiph. Ges. 75, rem. 15) is also the voluntative form: Thou wouldst multiply, increase Thy malignity against me. עם, contra, as also in other passages with words denoting strife and war, Job 13:19; Job 23:6; Job 31:13; or where the context implies hostility, Psa 55:19; Psa 94:16. The last line is a clause by itself consisting of nouns. וצבא חליפות is considered by all modern expositors as hendiadys, as Mercier translates: impetor variis et sibi succedentibus malorum agminibus; and צבא is mostly taken collectively. Changes and hosts = hosts continuously dispersing themselves, and always coming on afresh to the attack. But is not this form of expression unnatural? By חליפות Job means the advancing troops, and by צבא the main body of the army, from which they are reinforced; the former stands first, because the thought figuratively expressed in תחדשׁ and תרב is continued (comp. Job 19:12): the enmity of God is manifested against him by ever fresh sufferings, which are added to the one chief affliction. Bucher calls attention to the fact that all the lines from v. 14 end in , a rhythm formed by the inflection, which is also continued in v. 18. This repetition of the pronominal suffix gives intensity to the impression that these manifestations of the divine wrath have special reference to himself individually.


  Job 10:18


  18 And wherefore hast Thou brought me forth out of the womb?


  I should have expired, that no eye had seen me,


  19 I should have been as though I had never been,


  Carried from the womb to the grave.


  20 Are not my days few? then cease


  And turn from me, that I may become a little cheerful,


  21 Before I go to return no more


  Into the land of darkness and of the shadow of death,


  22 The land of deep darkness like to midnight,


  Of the shadow of death and of confusion,


  And which is bright like midnight.


  The question Wherefore? Job 10:18, is followed by futt. as modi conditionales (Ges. 127, 5) of that which would and should have happened, if God had not permitted him to be born alive: I should have expired, prop. I ought to have expired, being put back to the time of birth (comp. Job 3:13, where the praet. more objectively expressed what would then have happened). These modi condit. are continued in Job 10:19 : I should have been (sc. in the womb) as though I had not been (comp. the short elliptical expression, Oba 1:16), i.e., as one who had scarcely entered upon existence, and that only of the earliest (as at conception); I should have been carried (הוּבל, as Job 21:32) from the womb (without seeing the light as one born alive) to the grave. This detestation of his existence passes into the wish, Job 10:20, that God would be pleased at least somewhat to relieve him ere he is swallowed up by the night of Hades. We must neither with the Targ. translate: are not my days few, and vanishing away? nor with Oetinger: will not my fewness of days cease? Both are contrary to the correct accentuation. Olshausen thinks it remarkable that there is not a weaker pausal accent to ימי; but such a one is really indirectly there, for Munach is here equivalent to Dech, from which it is formed (vid., the rule in Comm. ber den Psalter, ii. 504). Accordingly, Seb. Schmid correctly translates: nonne parum dies mei? ideo cessa. The Keri substitutes the precative form of expression for the optative: cease then, turn away from me then (imper. consec. with waw of the result, Ewald, 235, a); comp. the precative conclusion to the speech, Job 7:16., but there is no real reason for changing the optative form of the text. ישׁית (voluntative for ישׁת, Job 9:33) may be supplemented by ידו, פניו, עיניו ,פ, or לבו (Job 7:17) (not, however, with Hirz., שׁבטו, after Job 9:34, which is too far-fetched for the usage of the language, or with Bttch., מחנהו, copias suas); שׁית can however, like שׂים, Job 4:20, signify to turn one's self to, se disponere = to attend to, consequently מן שׁית, to turn the attention from, as מן שׁעה, Job 7:19, Ps. 39:14 (where, as here, ואבליגה follows).


  He desires a momentary alleviation of his sufferings and ease before his descent to Hades, which seems so near at hand. He calls Hades the land of darkness and of the shadow of death. צלמות, which occurs for the first time in the Old Testament in Psa 23:4, is made into a compound from סלמוּת, and is the proper word for the obscurity of the region of the dead, and is accordingly repeated later on. Further, he calls it the land of encircling darkness (עפתה, defective for עיפתה, from עוף, caligare, and with He parag. intensive for עיפה, in Amo 4:13, who also uses הבליג, Job 5:9, in common with Job), like midnight darkness. אפל cannot mean merely the grey of twilight, it is the entire absence of sunlight, Job 3:6; Job 28:3; Psa 91:6; comp. ex. Job 10:22, where the Egyptian darkness is called אפלה חשׁך. Bttch. correctly compares אפל and נפל: mersa ad imum h.e. profunda nox (the advancing night). Still further he calls it (the land) of the shadow of death, and devoid of order (סדרים, ἅπ. λεγ. in the Old Testament, but a common word in the later Hebrew), i.e., where everything is so encompassed by the shadow of death that it seems a chaos, without any visible or distinct outline. It is difficult to determine whether ותּפע is to be referred to ארץ: and which lights (fut. consec. as the accent on the penult. indicates, the syntax like Job 3:21, Job 3:23; Isa 57:3); or is to be taken as neuter: and it shines there (= and where it shines) like midnight darkness. Since ותּפע (from יפע = ופע, to rise, shine forth; vid., on Psa 95:4), as also האיר, does not occur elsewhere as neuter, we prefer, with Hirzel, to refer it to ארץ ot, as being more certain. Moreover, אפל is here evidently the intensest darkness, ipsum medullitium umbrae mortis ejusque intensissimum, as Oetinger expresses it. That which is there called light, i.e., the faintest degree of darkness, is like the midnight of this world; "not light, but darkness visible," as Milton says of hell.


  The maxim of the friends is: God does not pervert right, i.e., He deals justly in all that He does. They conclude from this, that no man, no sufferer, dare justify himself: it is his duty to humble himself under the just hand of God. Job assents to all this, but his assent is mere sarcasm at what they say. He admits that everything that God does is right, and must be acknowledged as right; not, however, because it is right in itself, but because it is the act of the absolute God, against whom no protest uttered by the creature, though with the clearest conviction of innocence, can avail. Job separates goodness from God, and regards that which is part of His very being as a produce of His arbitrary will. What God says and does must be true and right, even if it be not true and right in itself. The God represented by the friends is a God of absolute justice; the God of Job is a God of absolute power. The former deals according to the objective rule of right; the latter according to a freedom which, because removed from all moral restraint, is pure caprice.


  How is it that Job entertains such a cheerless view of the matter? The friends, by the strong view which they have taken up, urge him into another extreme. On their part, they imagine that in the justice of God they have a principle which is sufficient to account for all the misfortunes of mankind, and Job's in particular. They maintain, with respect to mankind in general (Eliphaz by an example from his own observation, and Bildad by calling to his aid the wisdom of the ancients), that the ungodly, though prosperous for a time, come to a fearful end; with respect to Job, that his affliction is a just chastisement from God, although designed for his good. Against the one assertion Job's own experience of life rebels; against the other his consciousness rises up with indignation. Job's observation is really as correct as that of the friends; for the history of the past and of the present furnishes as many illustrations of judgments which have suddenly come upon the godless in the height of their prosperity, as of general visitations in which the innocent have suffered with the guilty, by whom these judgments have been incurred. But with regard to his misfortune, Job cannot and ought not to look at it from the standpoint of the divine justice. For the proposition, which we will give in the words of Brentius, quidquid post fidei justificationem pio acciderit, innocenti accidit, is applicable to our present subject.


  If, then, Job's suffering were not so severe, and his faith so powerfully shaken, he would comfort himself with the thought that the divine ways are unsearchable; since, on the one hand, he cannot deny the many traces of the justice of the divine government in the world (he does not deny them even here), and on the other hand, is perplexed by the equally numerous incongruities of human destiny with the divine justice. (This thought is rendered more consolatory to us by the revelation which we possess of the future life; although even in the later Old Testament times the last judgment is referred to as the adjustment of all these incongruities; vid., the conclusion of Ecclesiastes.) His own lot might have remained always inexplicable to him, without his being obliged on that account to lose the consciousness of the divine love, and that faith like Asaph's, which, as Luther says, struggles towards God through wrath and disfavour, as through thorns, yea, even through spears and swords.


  Job is passing through conflict and temptation. He does not perceive the divine motive and purpose of his suffering, nor has he that firm and unshaken faith which will keep him from mistaken views of God, although His dispensations are an enigma to him; but, as his first speech (ch. 3) shows, he is tormented by thoughts which form part of the conflict of temptation. The image of the gracious God is hidden from him, he feels only the working of the divine wrath, and asks, Wherefore doth God give light to the suffering ones?—a question which must not greatly surprise us, for, as Luther says, "There has never been any one so holy that he has not been tormented with this quare, quare, Wherefore? wherefore should it be so?" And when the friends, who know as little as Job himself about the right solution of this mystery, censure him for his inquiry, and think that in the propositions: man has no righteousness which he can maintain before God, and God does not pervert the right, they have found the key to the mystery, the conflict becomes fiercer for Job, because the justice of God furnishes him with no satisfactory explanation of his own lot, or of the afflictions of mankind generally. The justice of God, which the friends consider to be sufficient to explain everything that befalls man, Job can only regard as the right of the Supreme Being; and while it appears to the friends that every act of God is controlled by His justice, it seems to Job that whatever God does must be right, by virtue of His absolute power.


  This principle, devoid of consolation, drives Job to the utterances so unworthy of him, that, in spite of his conviction of his innocence, he must appear guilty before God, because he must be speechless before His terrible majesty,—that if, however, God would only for once so meet him that he could fearlessly address Him, he would know well enough how to defend himself (ch. 9). After these utterances of his feeling, from which all consciousness of the divine love is absent, he puts forth the touching prayer: Condemn me not without letting me know why Thou dost condemn me! (Job 10:1-7).


  As he looks back, he is obliged to praise God, as his Creator and Preserver, for what He has hitherto done for him (Job 10:8-12); but as he thinks of his present condition, he sees that from the very beginning God designed to vent His wrath upon him, to mark his infirmities, and to deprive him of all joy in the consciousness of his innocence (Job 10:13-17). He is therefore compelled to regard God as his enemy, and this thought overpowers the remembrance of the divine goodness. If, however, God were his enemy, he might well ask, Wherefore then have I come into being? And while he writhes as a worm crushed beneath the almighty power of God, he prays that God would let him alone for a season ere he passes away into the land of darkness, whence there is no return (Job 10:18-22).


  Brentius remarks that this speech of Job contains inferni blasphemias, and explains them thus: non enim in tanto judicii horrore Deum patrem, sed carnificem sentit; but also adds, that in passages like Job 10:8-12 faith raises its head even in the midst of judgment; for when he praises the mercies of God, he does so spiritu fidei, and these he would not acknowledge were there not a fidei scintilla still remaining. This is true. The groundwork of Job's faith remains even in the fiercest conflict of temptation, and is continually manifest; we should be unable to understand the book unless we could see this fidei scintilla, the extinction of which would be the accomplishment of Satan's design against him, glimmering everywhere through the speeches of Job. The unworthy thoughts he entertains of God, which Brentius calls inferni blasphemias, are nowhere indulged to such a length that Job charges God with being his enemy, although he fancies Him to be an enraged foe. In spite of the imagined enmity of God against him, Job nowhere goes so far as to declare enmity on his part against God, so far as אלהים ברך. He does not turn away from God, but inclines to Him in prayer. His soul is filled with adoration of God, and with reverence of His power and majesty; he can clearly discern God's marvellous works in nature and among men, and His creative power and gracious providence, the workings of which he has himself experienced. But that mystery, which the friends have made still more mysterious, has cast a dark cloud over his vision, so that he can no longer behold the loving countenance of God. His faith is unable to disperse this cloud, and so he sees but one side of the divine character—His Almightiness. Since he consequently looks upon God as the Almighty and the Wrathful One, his felling alternately manifests itself under two equally tragical phases. At one time he exalts himself in his consciousness of the justice of his cause, to sink back again before the majesty of God, to whom he must nevertheless succumb; at another time his feeling of self-confidence is overpowered by the severity of his suffering, and he betakes himself to importunate supplication.


  It is true that Job, so long as he regards his sufferings as a dispensation of divine judgment, is as unjust towards God as he believes God to be unjust towards him; but if we bear in mind that this state of conflict and temptation does not preclude the idea of a temporal withdrawal of faith, and that, as Baumgarten (Pentat. i. 209) aptly expresses it, the profound secret of prayer is this, that man can prevail with the Divine Being, then we shall understand that this dark cloud need only be removed, and Job again stands before the God of love as His saint.


  Job 11


  Job 11:1


  1 Then began Zophar the Naamathite, and said:


  2 Shall the torrent of words remain unanswered,


  And shall the prater be in the right?


  3 Shall thy vain talking silence the people,


  So that thou mockest without any one putting thee to shame,


  4 And sayest: my doctrine is pure,


  And I am guiltless in Thine eyes?


  5 But oh that Eloah would speak,


  And open His lips against thee,


  6 And make known to thee the secrets of wisdom,


  That she is twofold in her nature -


  Know then that Eloah forgetteth much of thy guilt.


  When Job has concluded his long speech, Zophar, the third and most impetuous of the friends, begins. His name, if it is to be explained according to the Arabic Esauitish name el-assfar, signifies the yellow one (flavedo), and the name of the place whence he comes, pleasantness (amaenitas). The very beginning of his speech is impassioned. He calls Job's speech דברים רב, a multitude of words (besides here, Pro 10:19; Ecc 5:2), and asks whether he is to remain unanswered; יענה לא, responsum non feret, from נענה, not the sense of being humbled, but: to be answered (of the suppliant: to be heard = to receive an answer). He calls Job שׂפתים אישׁ, a prater (distinct from דברים איש, a ready speaker, Exo 4:10), who is not in the right, whom one must not allow to have the last word. The questions, Job 11:2, are followed by another which is not denoted by the sign of a question, but is only known by the accent: Shall not thy בּדּים, meaningless speeches (from בדד = בטא, βαττολογεῖν), put men (מתים, like other archaisms, e.g., תּבל, always without the article) to silence, so that thou darest mock without any one making thee ashamed, i.e., leading thee on ad absurdum? Thou darest mock God (Hirzel); better Rosenmller: nos et Deum. The mockery here meant is that which Zophar has heard in Job's long speech; mockery at his opponents, in the belief that he is right because they remain silent. The futt. consec., Job 11:3., describe the conduct of Job which results from this absence of contradiction. Zophar, in v. 4, does not take up Job's own words, but means, that one had better have nothing more to do with Job, as he would some day say and think so and so, he would consider his doctrine blameless, and himself in relation to God pure. לקח occurs only here in this book; it is a word peculiar to the book of Proverbs (also only Deu 32:2; Isa 29:24), and properly signifies the act of appropriating, then that which is presented for appropriation, i.e., for learning: the doctrine (similar to שׁמועה, the hearing, ἀκοή, and then the discourse); we see from the words "my doctrine is pure," which Zophar puts into the mouth of Job, that the controversy becomes more and more a controversy respecting known principles.


  Job 11:5


  With ואולם, verum enim vero, Zophar introduces his wish that God himself would instruct Job; this would most thoroughly refute his utterances. יתן מי is followed by the infin., then by futt., vid., Ges. 136, 1; כּפלים (only here and Isa 40:2) denotes not only that which is twice as great, but generally that which far surpasses something else. The subject of the clause beginning with כּי is היא understood, i.e., divine wisdom: that she is the double with respect to (ל( ot, as e.g., Kg1 10:23) reality (תושׁיה, as Job 5:12; Job 6:13, essentia, substantia), i.e., in comparison with Job's specious wisdom and philosophism. Instead of saying: then thou wouldst perceive, Zophar, realizing in his mind that which he has just wished, says imperiously ודע (an imper. consec., or, as Ewald, 345, b, calls it, imper. futuri, similar to Gen 20:7; Sa2 21:3): thou must then perceive that God has dealt far more leniently with thee than thou hast deserved. The causative השּׁה (in Old Testament only this passage, and Job 39:17) denotes here oblivioni dare, and the מן of מעונך is partitive.


  Job 11:7


  7 Canst thou find out the nature of Eloah,


  And penetrate to the foundation of the existence of the Almighty?


  8 It is as the heights of heaven-what wilt thou do?


  Deeper than Hades-what canst thou know?


  9 The measure thereof is longer than the earth,


  And broader than the sea.


  The majority of modern commentators erroneously translate חקר searching = comprehension, and תּכלית perfection, a meaning which this word never has. The former, indeed, signifies first in an active sense: finding out by search; and then also objectively: the object sought after: "the hidden ground" (Ewald), the depth (here and Job 38:16; also, according to Ew., Job 8:8, of the deep innermost thought). The latter denotes penetrating to the extreme, and then the extreme, πέρας, itself (Job 26:10; Job 28:3). In other words: the nature that underlies that which is visible as an object of search is called חקר; and the extreme of a thing, i.e., the end, without which the beginning and middle cannot be understood, is called תכלית. The nature of God may be sought after, but cannot be found out; and the end of God is unattainable, for He is both: the Perfect One, absolutus; and the Endless One, infinitus.


  Job 11:8-9


  The feminine form of expression has reference to the divine wisdom (Chokma, Job 11:6), and amplifies what is there said of its transcendent reality. Its absoluteness is described by four dimensions, like the absoluteness of the love which devised the plan for man's redemption (Eph 3:18). The pronoun היא, with reference to this subject of the sentence, must be supplied. She is as "the heights of heaven" (comp. on subst. pro adj. Job 22:12); what wilt or canst thou do in order to scale that which is high as heaven? In Job 11:9 we have translated according to the reading מדּה with He mappic. This feminine construction is a contraction for מדּתהּ, as Job 5:13, ערמם for ערמתם; Zac 4:2, גלה for גלתה, and more syncopated forms of a like kind (vid., Comm. ber den Psalter, i. 225, ii. 172). The reading recorded by the Masora is, however, מדּה with He raph., according to which the word seems to be the accusative used adverbially; nevertheless the separation of this acc. relativus from its regens by the insertion of a word between them (comp. Job 15:10) would make a difficulty here where היא is wanting, and consequently מדה seems to signify mensura ejus whichever way it may be written (since ah raphe is also sometimes a softened form of the suffix, Job 31:22; Ewald, 94, b). The wisdom of God is in its height altogether inaccessible, in its depth fathomless and beyond research, in its length unbounded, in its breadth incomprehensible, stretching out far beyond all human thought.


  Job 11:10


  10 When He passes by and arrests


  And calls to judgment, who will oppose Him?


  11 For He knoweth the men devoid of principle,


  And seeth wickedness without observing it.


  12 But before an empty head gaineth understanding,


  A wild ass would become a man.


  In יחלף God is conceived as one who manifests himself by passing to and fro in the powers of nature (in the whirlwind, Isa 21:1). Should He meet with one who is guilty, and seize and bring him to judgment, who then (waw apod.) will turn Him back, i.e., restrain Him? הקהיל is used of bringing to judgment, with reference to the ancient form of trial which was in public, and in which the carrying out of the sentence was partly incumbent on the people (Kg1 21:9; Eze 16:40; Eze 23:46). One might almost imagine that Zophar looks upon himself and the other two friends as forming such an "assembly:" they cannot justify him in opposition to God, since He accounts him guilty. God's mode of trial is summary, because infallible: He knows altogether שׁוא מתי, people who hypocritically disguise their moral nothingness (on this idea, vid., on Psa 26:4); and sees (looks through) און (from the root n, to breathe), otherwise grief, with which one pants, in a moral sense worthlessness, without any trace whatever of worth or substance. He knows and sees this moral wretchedness at once, and need not first of all reflect upon it: non opus habet, as Abenezra has correctly explained, ut diu consideret (comp. the like thought, Job 34:23).


  Job 11:12 has been variously misinterpreted. Gesenius in his Handwrterbuch translates: but man is empty and void of understanding; but this is contrary to the accentuation, according to which נבוב אישׁ together form the subject. Olshausen translates better: an empty man, on the other hand, is without heart; but the fut. cannot be exactly so used, and if we consider that Piel has never properly a privative meaning, though sometimes a privative idea (as e.g., סקּל, operam consumere in lapidos, scil. ejiciendos), we must regard a privative Niphal as likewise inadmissible. Stickel translates peculiarly: the man devoid of understanding is enraged against God; but this is opposed to the manifest correlation of נבוב and ילּבב, which does not indicate the antithesis of an empty and sulky person (Bucher): the former rather signifies empty, and the latter to acquire heart or marrow (Heidenheim, לב יקנה), so that לב fills up the hollow space. Hirzel's rendering partly bears out the requirement of this correlation: man has understanding like a hollow pate; but this explanation, like that of Gesenius, violates the accentuation, and produces an affected witticism. The explanation which regards Job 11:12 as descriptive of the wholesome effect of the discipline of the divine judgments (comp. Isa 26:9) is far better; it does not violate the accent, and moreover is more in accordance with the future form: the empty one becomes discerning thereby, the rough, humane (thus recently Ewald, Heiligst., Schlottm.); but according to this explanation, Job 11:12 is not connected with what immediately precedes, nor is the peculiarity of the expression fully brought out. Hupfeld opens up another way of interpreting the passage when he remarks, nil dicto facilius et simplicius; he understands Job 11:12 according to Job 11:12: But man is furnished with an empty heart, i.e., receives at his birth an empty undiscerning heart, and man is born as a wild ass's colt, i.e., as stupid and obstinate. This thought is satisfactorily connected with the preceding; but here also נבוב is taken as predicate in violation of the accentuation, nor is justice done to the correlation above referred to, and the whole sentence is referred to the portion of man at his birth, in opposition to the impression conveyed by the use of the fut. Oehler appears to us to have recognised the right sense: But an empty man is as little endowed with sense, as that a wild ass should ever be born as man—be, so to speak, born again and become a man.


  The waw in ועיר is just like Job 5:7; Job 12:11, and brings into close connection the things that are to be compared, as in the form of emblematic proverbs (vid., Herzog's Real Encyklopdie, xiv. 696): the one will happen not earlier than, and as little as, the other. The Niphal נולד, which in Pro 17:17 signifies to become manifest, here borders on the notion of regenerari; a regeneration would be necessary if the wild ass should become human,—a regeneration which is inconceivable. It is by nature refractory, and especially when young (ועיר from Arab. ‛âr, fut. i in the signification vagari, huc illuc discurrere, of a young, restless, wild, frisking animal). Just so, says Zophar, the vacuum in an empty man is incapable of being filled up,—a side hit at Job, which rebounds on Zophar himself; for the dogma of the friends, which forms the sole contents of their hollowness, can indeed not fill with brightness and peace a heart that is passing through conflict. The peculiarity of the expression is no longer unintelligible; Zophar is the most impassioned of the three friends.


  Job 11:13


  13 But if thou wilt direct thy heart,


  And spread out thy hands to Him -


  14 If there is evil in thy hand, put it far away,


  And let not wickedness dwell in thy tents -


  15 Then indeed canst thou lift up thy face without spot,


  And shalt be firm without fearing.


  The phrase הכין לב signifies neither to raise the heart (Ewald), nor to establish it (Hirz.), but to direct it, i.e., give it the right direction (Psa 78:8) towards God, Sa1 7:3; Ch2 20:33; it has an independent meaning, so that there is no need to supply אל־אל, nor take וּפרשׂתּ to be for לפרושׂ (after the construction in Ch2 30:19). To spread out the hands in prayer is כּפּים (פּרשׂ) פּרשׂ; ידים is seldom used instead of the more artistic כפים, palmas, h.e. manus supinas. The conditional antecedent clause is immediately followed, Job 11:14, by a similarly conditional parenthetical clause, which inserts the indispensable condition of acceptable prayer; the conclusion might begin with הרהיקהוּ: when thou sendest forth thy heart and spreadest out thy hands to Him, if there is wickedness in thy hand, put it far away; but the antecedent requires a promise for its conclusion, and the more so since the praet. and fut. which follow אם, Job 11:13, have the force of futt. exact.: si disposueris et extenderis, to which the conclusion: put it far away, is not suited, which rather expresses a preliminary condition of acceptable prayer. The conclusion then begins with כּי־אז, then indeed, like Job 8:6; Job 13:19, comp. Job 6:3, with עתּה כּי, now indeed; the causal signification of כי has in both instances passed into the confirmatory (comp. Sa1 14:44; Psa 118:10-12; Psa 128:2, and on Gen 26:22): then verily wilt thou be able to raise thy countenance (without being forced to make any more bitter complaints, as Job 10:15.), without spot, i.e., not: without bodily infirmity, but: without spot of punishable guilt, sceleris et paenae (Rosenmller). מן here signifies without (Targ. דּלא), properly: far from, as Job 21:9; Sa2 1:22; Pro 20:3. Faultless will he then be able to look up and be firm (מצּק from יצק, according to Ges. 71), quasi ex aere fusus (Kg1 7:16), one whom God can no longer get the better of.


  Job 11:16


  16 For thou shalt forget thy grief,


  Shalt remember it as waters that flow by.


  17 And thy path of life shall be brighter than mid-day;


  If it be dark, it shall become as morning.


  18 And thou shalt take courage, for now there is hope;


  And thou shalt search, thou shalt lie down in safety.


  19 And thou liest down without any one making thee afraid;


  And many shall caress thy cheeks.


  20 But the eyes of the wicked languish,


  And refuge vanisheth from them,


  And their hope is the breathing forth of the soul.


  The grief that has been surmounted will then leave no trace in the memory, like water that flows by (not: water that flows away, as Olshausen explains it, which would be differently expressed; comp. Job 20:28 with Sa2 14:14). It is not necessary to change אתּה כּי into עתּה כּי (Hirzel); אתה, as in Job 11:13, strengthens the force of the application of this conclusion of his speech. Life (חלד, from חלד to glide away, slip, i.e., pass away unnoticed, as αἰών, both life-time, Psa 39:6, and the world, Psa 49:2, here in the former sense), at the end of which thou thoughtest thou wert already, and which seemed to thee to run on into dismal darkness, shall be restored to thee (יקום with Munach on the ult. as Job 31:14, not on the penult.) brighter than noon-day (מן, more than, i.e., here: brighter than, as e.g., Mic 7:4, more thorny than); and be it ever so dark, it shall become like morning. Such must be the interpretation of תּעפה. It cannot be a substantive, for it has the accent on the penult.; as a substantive it must have been pointed תּעוּפה (after the form תּקוּדה, תּקוּמה, and the like). It is one of the few examples of the paragogic strengthened voluntative in the third pers., like Psa 20:4; Isa 5:19


  (Ges. 48, 3); the cohortative form of the future is used with or without אם (vid., on Psa 73:16) in hypothetical antecedent clauses (Ges. 128, 1). Translate therefore: should it become dark (accordingly correctly accented with Rebia mugrasch), from עוּף, to envelope one's self, to darken (whence עפתה, Job 10:22), not: shouldst thou become dark (Schlottm.). The feminine forms are instead of the neuter, like תּמטיר, it rains, Amo 4:7; חשׁכה, it becomes dark, Mic 3:6 (Ges. 137, 2).


  The fut. is followed by perff. consecutiva in Job 11:18 : And thou shalt take confidence, for there is ground for hope for thee; ישׁ, with the force of real and lasting existence. וחפרתּ is also perf. consec., and is rightly accented as such. If it were to be interpreted et si erubueris pudore tranquille cubabis, it would require the accent on the penult., since it would be a perf. hypotheticum. But although the seeming antithesis of וחפרת and לבטח (comp. Job 6:20) appears to favour this interpretation, it is nevertheless inadmissible, since it introduces a sadness into the promise: granted that thou shouldest be put to shame at this or that prospect; whereas, if חפר be taken in the sense of scrutari, as it is used by our poet (Job 3:21; Job 39:29) (not with Bttch., who comp. Ecc 5:11, in the signification fodere = to labour in the field, in which meaning it is not common), the tone of sadness is removed, and the accentuation is duly observed: and thou shalt search about (i.e., examine the state of thy household, which is expressed by וּפקדתּ in Job 5:24), thou shalt lay thyself down in peace (i.e., because thou findest everything in a prosperous condition, and hast no anxiety). This felling of security against every harm that may befall one's person or property, gained from trust in God, is expressed (Job 11:19) under the figure of the peaceful situation of a herd when removed from danger,—a figure which is borrowed from Lev 26:6, and is frequently repeated in the prophets (Isa 17:2; Zep 3:13). The promises of Zophar culminate in a future exaltation which shall command reverence and inspire trust: et mulcebunt faciem tuam multi. פּני חלּה, to approach any one in humble entreaty, generally used in reference to God; less frequently, as here and Psa 45:13; Pro 19:6, in reference to men in high positions. The end of the wicked, on the other hand, is told in Job 11:20. Zophar here makes use of the choicest expressions of the style of the prophetic psalms: כּלה, otherwise frequently used of those who pine away with longing, here and Job 17:5 of eyes that languish with unsatisfied longing; מנּהם (Aram. מנּהוןּ), poetic for מהם; נפשׁ מפּח, after the phrase נפשׁ נפח, he breathes forth his soul (Jer 15:9, comp. Job 31:39). The meaning is not that death is their only hope, but that every expectation remains unfulfilled; giving up the ghost is that whither all their disappointed hopes tend.


  That Zophar, in the mind of the poet, is the youngest of the three speakers, may be concluded from his introducing him last of all, although he is the most impetuous. Zophar manifests a still greater inability than the other two to bring Job to a right state of mind. His standpoint is the same as that of the others; like them, he regards the retributive justice of God as the principle on which alone the divine government in the world is exercised, and to which every act of this government is to be attributed, and it may indeed be assumed to be at work even when the relation of circumstances is mysterious and impenetrably dark to us. This limited view which the friends take of the matter readily accounts for the brevity of their speeches in comparison with Job's. This one locus communis is their only theme, which they reiterate constantly in some new and modified form; while the mind of Job is an exhaustless fountain of thought, suggested by the direct experiences of the past. Before the present dispensation of suffering came upon Job, he enjoyed the peace of true godliness, and all his thoughts and feelings were under the control of a consciousness, made certain by his experience, that God makes himself known to those who fear Him. Now, however, his nature, hitherto kept in subjection by divine grace, is let loose in him; the powers of doubt, mistrust, impatience, and despondency have risen up; his inner life is fallen into the anarchy of conflict; his mind, hitherto peaceful and well-disciplined, is become a wild chaotic confusion; and hence his speeches, in comparison with those of the friends, are as roaring cataracts to small confined streams. But in this chaos lie the elements of a new creation; the harsh pertinacity with which the friends maintain their one dogma only tends to give an impulse to it. The new truth, the solution of the mystery, springs from this spiritual battle Job has to fight, from which, although not scathless, he still shall come forth as conqueror.


  Is the dogma of the friends, then, so pure a doctrine (זך לקח) as that which, according to Zophar's words, Job claims for himself? On Zophar's side it is maintained that God always acts in accordance with justice, and Job maintains that God does not always so act. The maxim of the friends is false in the exclusiveness with which they maintain it; the conclusion to which they are urged gives evidence of the fallacy of the premises: they must condemn Job, and consequently become unjust, in order to rescue the justice of God. Job's maxim, on the other hand, is true; but it is so unconnected as it stands, that it may be turned over any moment and changed into a falsehood. For that God does not act everywhere as the Just One is a truth, but that He sometimes acts unjustly is blasphemy. Between these two Job hangs in suspense. For the stedfast consciousness of his innocence proves to him that God does not always act as the Just One; shall he therefore suppose that God deals unjustly with him? From this blasphemous inversion of his maxim, Job seeks refuge in the absolute power of God, which makes that just which is unjust according to the clearest human consciousness. This is the feeble thread on which Job's piety hangs. Should this be cut, it would be all over with him. The friends do their best to cut it in twain. Zophar's speech is like a sword-thrust at it.


  For while Eliphaz and Bildad with cautious gentleness describe suffering more as chastisement than as punishment, Zophar proceeds more boldly, and demands of Job that he should humble himself, as one who has incurred punishment from God. Of sin on Job's part which may have called down the divine judgment, Zophar knows as little as Job himself. But he wishes that God would grant Job some revelation of His infinite wisdom, since he refuses to humble himself. Then he would confess his folly, and see that God not only does not punish him unjustly, but even allows much of his guilt to go unpunished. Job is therefore to turn penitently to God, and to put away that evil which is the cause of his suffering, in order that he may be heard. Then shall his hopeless condition become bright with hope; whereas, on the other hand, the downfall of the wicked is beyond recovery. Ewald aptly remarks that thus even the concluding words of the speeches of the friends are always somewhat equivocal. "Eliphaz just adds a slight caution, Bildad introduces the contrast in a few words, and Zophar adds but a word; all these seem to be as the forerunners of a multitude of similar harsh threatenings, ch. 15, 18, 20."


  What impression will this harsh treatment of Zophar's produce on Job? Job is to humble himself as a sinner who is undergoing the punishment of his sin, though the measure of it is far below the degree of his guilt; and while he does not deny his sinful weaknesses, he is nevertheless convinced that he is righteous, and having as such experienced the favour of God, cannot become an object of punishment. Brentius discriminatingly observes here: Videntur et Sophar et reliqui amici Hiob prorsus ignorare quid sit aut efficiat Evangelion et fides in promissionem Dei; sic argumentantur contra Hiobem, quasi nullus unquam possit coram Deo fide justificari. The language is rather too much in accordance with the light of the New Testament; but it is true that the friends know nothing whatever of the condition of a truly righteous man, over whom the law with its curse, or the retributive justice of God, has no power. The interpretation of affliction in accordance with the recognition of this principle is strange to them; and this is just the issue which is developed by the drama in the case of Job—the idea which comes to light in the working out of the plot. Even Job does not perceive the solution of the mystery, but, in the midst of the conflict, is in a state of ignorance which excites compassion; the ignorance of the friends arising from their shallowness of understanding, on the contrary, creates aversion. When Zophar, therefore, wishes that God would grant Job some revelation of His infinite wisdom, it is indeed true that Job is greatly in need of it; but it is self-deceiving pride which leads Zophar to imagine that he has no need of it himself. For this Wisdom which has decreed the suffering of Job is hidden from his also; and yet he does not treat the suffering of his friend as a divine mystery. He explains it as the working of the retributive justice of God; but since he endeavours thus to explain the mystery, he injures his cause, and if possible injures also the slender thread by which Job's faith hangs. For should Job regard his sufferings as a just divine retribution, he could then no longer believe on God as the Just One.


  Job 12


  Job 12:1


  1 The Job began, and said:


  2 Truly then ye are the people,


  And wisdom shall die with you!


  3 I also have a heart as well as you;


  I do not stand behind you;


  And to whom should not such things be known?


  The admission, which is strengthened by כּי אמנם, truly then (distinct from אמנם כּי, for truly, Job 36:4, similar to כּי הנּה, behold indeed, Psa 128:4), is intended as irony: ye are not merely single individuals, but the people = race of men (עם, as Isa 40:7; Isa 42:5), so that all human understanding is confined to you, and there is none other to be found; and when once you die, it will seem to have died out. The lxx correctly renders: μὴ ὑμεῖς ἐστὲ ἄνθρωποι μόνοι (according to the reading of the Cod. Alex.); he also has a heart like them, he is therefore not empty, נבוב, Job 11:12. Heart is, like Job 34:10, comp. נלבב, Job 11:12, equivalent to νοῦς διάνοια; Ewald's translation, "I also have a head even as you" ("brains" would better accord with the connection), is a western form of expression, and modern and unbiblical (vid., Division "Herz und Haupt," Psychol. iv. 12). He is not second to them; מן נפל, like Job 13:2, properly to slip from, to be below any one; מן is not the comparative (Ewald). Oetinger's translation is not bad: I cannot slink away at your presence. Who has not a knowledge of such things as those which they, by setting themselves up as defenders of God, have presented to him! אתּי היה is equivalent to ידעתּי, σύνοιδα, Isa 59:12.


  Job 12:4


  4 I must be a mockery to my own friend,


  I who called on Eloah and He heard me;


  A mockery—the just, the godly man.


  5 Contempt belongs to misfortune, according to the ideas of the prosperous;


  It awaits those who are ready to slip.


  6 Tents of the destroyer remain in peace,


  And those that defy God are prosperous,


  Who taketh Eloah into his hand.


  The synallage of לרעהוּ for לרעי is not nearly so difficult as many others: a laughing-stock to his own friend; comp. Isa 2:8, they worship the work of their (his) own hands (ידיו). "One who called on Eloah (לאלוהּ, for which לאלוהּ is found in lxx at Job 36:2) and He heard him" is in apposition to the subject; likewise תמים צדיק, which is to be explained according to Pro 11:5, צדיק (from צדק, Arab. ṣdq, to be hard, firm, stiff, straight), is one who in his conduct rules himself strictly according to the will of God; תמים, one whose thoughts are in all respects and without disguise what they should be-in one word: pure. Most old translators (Targ., Vulg., Luther) give לפּיד the signification, a torch. Thus e.g., Levi v. Gerson explains: "According to the view of the prosperous and carnally secure, he who is ready for falterings of the feet, i.e., likely to fall, is like a lighted torch which burns away and destroys whatever comes in contact with it, and therefore one keeps aloof from him; but it is also more than this: he is an object of contempt in their eyes." Job might not inappropriately say, that in the eyes of the prosperous he is like a despised, cast-away torch (comp. the similar figure, Isa 14:19, like a branch that is rejected with contempt); and Job 12:5 would be suitably connected with this if למועדי could be derived from a substantive מעד, vacillatio, but neither the usage of the language nor the scriptio plena (after which Jerome translates tempus statutum, and consequently has in mind the מועדים, times of festal pilgrimages, which are also called ררלים in later times), nor the vowel pointing (instead of which מעדי would be expected), is favourable to this. רגל מועדי signifies vacillantes pede, those whose prosperity is shaken, and who are in danger of destruction that is near at hand. We therefore, like Abenezra and modern expositors, who are here happily agreed, take לפיד as composed of ל and פּיד, a word common to the books of Job (Job 30:24; Job 31:29) and Proverbs (ch. Pro 24:22), which is compared by the Jewish lexicographers, according both to form and meaning, to כּיד (Job 21:20) and איד, and perhaps signifies originally dissolution (comp. פדה), decease (Syr. f'jodo, escape; Arab. faid, dying), fall, then generally calamity, misfortune: contempt (befits) misfortune, according to the thoughts (or thinking), idea of the prosperous. The pointing wavers between לעשׁתּות and the more authorized לעשׁתּוּת, with which Parchon compares the nouns עבדוּת and מרדּוּת; the ת, like ד in the latter word, has Dag. lene, since the punctuation is in this respect not quite consistent, or follows laws at present unknown (comp. Ges. 21, rem. 2). Job 12:5 is now suitably connected: ready (with reference to בוז) for those who stumble, i.e., contempt certainly awaits such, it is ready and waiting for them, נכון, ἕτοιμος, like Exo 34:2.


  While the unfortunate, in spite of his innocence, has thus only to expect contempt, the tents, i.e., dwellings and possessions, of the oppressor and the marauder remain in prosperity; ישׁליוּ for ישׁלוּ, an intensive form used not only in pause (Psa 36:8; comp. Deu 32:37) and with greater distinctives (Num 34:6; Psa 122:6), but also in passages where it receives no such accent (Psa 36:9; Psa 57:2; Psa 73:2). On אהלים, instead of אהלים, vid., Ges. 93, 6, 3. The verbal clause (Job 12:6) is followed by a substantival clause (Job 12:6). בּטּחות is an abstract plural from בּטּוּח, perfectly secure; therefore: the most care-less security is the portion of those who provoke God (lxx περοργίζουσι); and this is continued in an individualizing form: him who causes Eloah to go into his hand. Seb. Schmid explains this passage in the main correctly: qui Deum in manu fert h.e. qui manum aut potentiam suam pro Deo habet et licitum sibi putat quodlibet; comp. Hab 1:11 : "this his strength becomes God to him," i.e., he deifies his own power, and puts it in the place of God. But הביא signifies, in this connection with לידו (not בידו), neither to carry, nor to lead (Gesenius, who compares Psa 74:5, where, however, it signifies to cause to go into = to strike into); it must be translated: he who causes Eloah to enter into his hand; from which translation it is clear that not the deification of the hand, but of that which is taken into the hand, is meant. This which is taken into the hand is not, however, an idol (Abenezra), but the sword; therefore: him who thinks after the manner of Lamech, as he takes the iron weapon of attack and defence into his hand, that he needs no other God.


  Job 12:7


  7 But ask now even the beasts—they shall teach it thee;


  And the birds of heaven—they shall declare it to thee:


  8 Or look thoughtfully to the ground—it shall teach it thee;


  And the fish of the sea shall tell it thee.


  9 Who would not recognise in all this


  That the hand of Jehovah hath wrought this,


  10 In whose hand is the soul of every living thing,


  And the breath of all mankind?!


  The meaning of the whole strophe is perverted if זאת (Job 12:9), is, with Ewald, referred to "the destiny of severe suffering and pain," and if that which precedes is accordingly referred to the testimony of creation to God as its author. Since, as a glance at what follows shows, Job further on praises God as the governor of the universe, it may be expected that the reference is here to God as the creator and preserver of the world, which seems to be the meaning of the words. Job himself expresses the purpose of this hymn of confession, Job 12:2., Job 13:1.: he will show the friends that the majesty of God, before which he ought, according to their demands, to humble himself in penitence, is not less known to him than to them; and with ואולם, verum enim vero, he passes over to this subject when he begins his third answer with the following thought: The perception in which you pride yourselves I also possess; true, I am an object of scornful contempt to you, who are as little able to understand the suffering of the godly as the prosperity of the godless, nevertheless what you know I also know: ask now, etc. Bildad had appealed to the sayings of the ancients, which have the long experience of the past in their favour, to support the justice of the divine government; Job here appeals to the absoluteness of the divine rule over creation. In form, this strophe is the counterpart of Job 8:8-10 in the speech of Bildad, and somewhat also of Job 11:7-9 in that of Zophar. The working of God, which infinitely transcends human power and knowledge, is the sermon which is continuously preached by all created things; they all proclaim the omnipotence and wisdom of the Creator.


  The plural בּהמות is followed by the verb that refers to it, in the singular, in favour of which Gen 49:22 is the favourite example among old expositors (Ges. 146, 3). On the other hand, the verb might follow the collective עוף in the plural, according to Ges. 146, 1. The plural, however, is used only in Job 12:8, because there the verb precedes instead of following its subject. According to the rule Ges. 128, 2, the jussive form of the fut. follows the imperative. In the midst of this enumeration of created things, שׂיח, as a substantive, seems to signify the plants—and especially as Arab. šı̂h even now, in the neighbourhood of Job's ancient habitation, is the name of a well-known mountain-plant—under whose shade a meagre vegetation is preserved even in the hot season (vid., on Job 30:4.). But (1) שׂיח as subst. is gen. masc. Gen 2:5); (2) instead of לערץ, in order to describe a plant that is found on the ground, or one rooted in the ground, it must be על־הארץ or בארץ; (3) the mention of plants between the birds and fishes would be strange. It may therefore be taken as the imperative: speak to the earth (lxx, Targ., Vulg., and most others); or, which I prefer, since the Aramaic construction לו סח, narravit ei, does not occur elsewhere in Hebrew (although perhaps implicite, Pro 6:22, תשׂיחך = לך תשׂיח, favulabitur, or confabulabitur tibi), as a pregnant expression: think, i.e., look meditatively to the earth (Ewald), since שׂוּח (שׂיח), like הגה, combines the significations of quiet or articulate meditation on a subject. The exhortation directs attention not to the earth in itself, but to the small living things which move about on the ground, comprehended in the collective name רמשׂ, syn. שׁרץ (creeping things), in the record of creation. All these creatures, though without reason and speech, still utter a language which is heard by every intelligent man. Renan, after Ewald, translates erroneously: qui ne sait parmi tous ces tres. They do not even possess knowledge, but they offer instruction, and are a means of knowledge; בּ with ידע, like Gen 15:8; Gen 42:33, and freq. All the creatures named declare that the hand of Jehovah has made "this," whatever we see around us, τὸ βλεπόμενον, Heb 11:3. In the same manner in Isa 66:2; Jer 14:22, כּל־אלּה is used of the world around us. In the hand of God, i.e., in His power, because His workmanship, are the souls of all living things, and the spirit (that which came direct from God) of all men; every order of life, high and low, owes its origin and continuance to Him. אישׁ is the individual, and in this connection, in which נפשׁ and רוּח (= נשׁמה) are certainly not unintentionally thus separated, the individual man. Creation is the school of knowledge, and man is the learner. And this knowledge forces itself upon one's attention: quis non cognoverit? The perf. has this subjunctive force also elsewhere in interrogative clauses, e.g., Psa 11:3 (vid., on Gen 21:7). That the name of God, JEHOVAH, for once escapes the poet here, is to be explained from the phrase "the hand of Jehovah hath made this," being a somewhat proverbial expression (comp. Isa 41:20; Isa 66:2).


  Job now refers to the sayings of the fathers, the authority of which, as being handed down from past generations, Bildad had maintained in his opposition to Job.


  Job 12:11


  11 Shall not the ear try sayings,


  As the palate tasteth food?


  12 Among the ancients is wisdom,


  And long life is understanding.


  13 With Him is wisdom and strength;


  Counsel and understanding are His.


  The meaning of Job 12:11 is, that the sayings (מלּין, Job 8:10, comp. Job 5:27) of the ancients are not to be accepted without being proved; the waw in וחך is waw adaequationis, as Job 5:7; Job 11:12, therefore equivalent to quemadmodum; it places together for comparison things that are analogous: The ear, which is used here like αἰθητήριον (Heb 5:14), has the task of searching out and testing weighty sayings, as the palate by tasting has to find out delicious and suitable food; this is indicated by לו, the dat. commodi. So far Job recognises the authority of these traditional sayings. At any rate, he adds (Job 12:12): wisdom is to be expected from the hoary-headed, and length of life is understanding, i.e., it accompanies length of life. "Length of days" may thus be taken as the subject (Ewald, Olsh.); but בּ may also, with the old translations and expositors, be carried forward from the preceding clause: ἐν δὲ πολλῷ βίῳ ἐπιστήμη (lxx). We prefer, as the most natural: long life is a school of understanding. But—such is the antithesis in Job 12:13 which belongs to this strophe—the highest possessor of wisdom, as of might, is God. Ewald inserts two self-made couplets before Job 12:12, which in his opinion are required both by the connection and "the structure of the strophe;" we see as little need for this interpolation here as before, Job 6:14. עמּו and לו, which are placed first for the sake of emphasis, manifestly introduce an antithesis; and it is evident from the antithesis, that the One who is placed in contrast to the many men of experience is God. Wisdom is found among the ancients, although their sayings are not to be always implicitly accepted; but wisdom belongs to God as an attribute of His nature, and indeed absolutely, i.e., on every side, and without measure, as the piling up of synonymous expressions implies: חכמה, which perceives the reason of the nature, and the reality of the existence, of things; עצה, which is never perplexed as to the best way of attaining its purpose; תּבוּנה, which can penetrate to the bottom of what is true and false, sound and corrupt (comp. Kg1 3:9); and also גּבוּרה, which is able to carry out the plans, purposes, and decisions of this wisdom against all hindrance and opposition.


  In the strophe which follows, from his own observation and from traditional knowledge (Job 13:1), Job describes the working of God, as the unsearchably wise and the irresistibly mighty One, both among men and in nature.


  Job 12:14


  14 Behold, He breaketh down and it cannot be built again,


  He shutteth up, and it cannot be opened.


  15 Behold, He restraineth the waters and they dry up,


  And He letteth them out and they overturn the earth.


  16 With Him is might and existence,


  The erring and the deceiver are His.


  God is almighty, and everything in opposition to Him powerless. If He break down (any structure whatever), it can never be rebuilt; should He close upon any one (i.e., the dungeon, as perhaps a cistern covered with a stone, Lam 3:53, comp. Jer 38:6; על with reference to the depth of the dungeon, instead of the usual בּעד), it (that which is closed from above) cannot be opened again. In like manner, when He desires to punish a land, He disposes the elements according to His will and pleasure, by bringing upon it drought or flood. יעצר, coercet, according to the correct Masoretic mode of writing יעצר with dagesh in the Ssade, in order clearly to distinguish in the pronunciation between the forms j'a-ssor and jaa'ssor (יעצר); ויבשׁוּ (for which Abulwalid writes ויבשׁוּ) is a defective form of writing according to Ges. 69, 3, 3; the form ויהפכוּ with the similarly pointed fut. consec., Sa1 25:12, form a pair (zuwg) noted by the Masora. By תּוּשׁיּה, which is ascribed to God, is here to be understood that which really exists, the real, the objective, knowledge resting on an objective actual basis, in contrast with what only appears to be; so that consequently the idea of Job 12:16 and Job 12:13 is somewhat veiled; for the primary notion of חכמה is thickness, solidity, purity, like πυκνότης.


  This strophe closes like the preceding, which favours our division. The line with עמּו is followed by one with לו, which affirms that, in the supremacy of His rule and the wisdom of His counsels, God makes evil in every form subservient to His designs.


  Job 12:17


  17 He leadeth away counsellors stripped of their robes,


  And maketh judges fools.


  18 The authority of kings He looseth,


  And bindeth their loins with bands.


  19 He leadeth away priests stripped of their robes,


  And overthroweth those who are firmly established.


  20 He removeth the speech of the eloquent,


  And taketh away the judgment of the aged.


  21 He poureth contempt upon princes,


  And maketh loose the girdle of the mighty.


  In Job 12:17, Job 12:19, שׁולל is added to מוליך as a conditional accusative; the old expositors vary in the rendering of this word; at any rate it does not mean: chained (Targ. on Job 12:17), from שׁלל (שׁרר), which is reduplicated in the word שׁלשׁלת, a chain, a word used in later Hebrew than the language of the Old Testament (שׁרשׁרה is the Old Testament word); nor is it: taken as booty, made captive (lxx αἰχμαλώτους; Targ. on Job 12:19, בּבזתא, in the quality of spoil) = משׁולל; but it is a neuter adjective closely allied to the idea of the verb, exutus, not however mente (deprived of sense), but vestibus; not merely barefooted (Hirz., Oehler, with lxx, Mic 1:8, ἀνυπόδετος), which is the meaning of יחף, but: stripped of their clothes with violence (vid., Isa 20:4), stripped in particular of the insignia of their power. He leads them half-naked into captivity, and takes away the judges as fools (יהולל, vid., Psychol. S. 292), by destroying not only their power, but the prestige of their position also. We find echoes of this utterance respecting God's paradoxical rule in the world in Isa 40:23; Isa 44:25; and Isaiah's oracle on Egypt, Job 19:11-15, furnishes an illustration in the reality.


  It is but too natural to translate Job 12:18 : the bands of kings He looses (after Psa 116:16, למוסרי פתחת, Thou hast loosed my bands); but the relation of the two parts of the verse can then not be this: He unchains and chains kings (Hirz., Ew., Heiligst. Schlottm.), for the fut. consec. ויּאסר requires a contrast that is intimately connected with the context, and not of mere outward form: fetters in which kings have bound others (מלכים, gen. subjectivus) He looses, and binds them in fetters (Raschi),—an explanation which much commends itself, if מוּסר could only be justified as the construct of מוּסר by the remark that "the o sinks into u" (Ewald, 213, c). מוּסר does not once occur in the signification vinculum; but only the plur. מוסרים and מוסרות, vincula, accord with the usage of the language, so that even the pointing מוסר proposed by Hirzel is a venture. מוּסר, however, as constr. of מוּסר, correction, discipline, rule (i.e., as the domination of punishment, from יסר, castigare), is an equally suitable sense, and is probably connected by the poet with פּתּח (a word very familiar to him, Job 30:11; Job 39:5; Job 41:6) on account of its relation both in sound and sense to מוסרים (comp. Psa 105:22). The English translation is correct: He looseth the authority of kings. The antithesis is certainly lost, but the thoughts here moreover flow on in synonymous parallelism.


  Job 12:19


  It is unnecessary to understand כהנים, after Sa2 8:18, of high officers of state, perhaps privy councillors; such priest-princes as Melchizedek of Salem and Jethro of Midian are meant. איטנים, which denotes inexhaustible, perennis, when used of waters, is descriptive of nations as invincible in might, Jer 5:15, and of persons as firmly-rooted and stedfast. נאמנים, such as are tested, who are able to speak and counsel what is right at the fitting season, consequently the ready in speech and counsel. The derivation, proposed by Kimchi, from נאם, in the sense of diserti, would require the pointing נאמנים. טעם is taste, judgment, tact, which knows what is right and appropriate under the different circumstances of life, Sa1 25:33. יקּח is used exactly as in Hos 4:11. Job 12:21 is repeated verbatim, Psa 107:40; the trilogy, Ps 105-107, particularly Ps 107, is full of passages similar to the second part of Isaiah and the book of Job (vid., Psalter, ii. 117). אפיקים (only here and Job 41:7) are the strong, from אפק, to hold together, especially to concentrate strength on anything. מזיח (only here, instead of מזח, not from מזח, which is an imaginary root, but from זחח, according to Frst equivalent to זקק, to lace, bind) is the girdle with which the garments were fastened and girded up for any great exertion, especially for desperate conflict (Isa 5:27). To make him weak or relaxed, is the same as to deprive of the ability of vigorous, powerful action. Every word is here appropriately used. This tottering relaxed condition is the very opposite of the intensity and energy which belongs to "the strong." All temporal and spiritual power is subject to God: He gives or takes it away according to His supreme will and pleasure.


  Job 12:22


  22 He discovereth deep things out of darkness,


  And bringeth out to light the shadow of death;


  23 He giveth prosperity to nations and then destroyeth them,


  Increase of territory to nations and then carrieth them away;


  24 He taketh away the understanding of the chief people of the land,


  And maketh them to wander in a trackless wilderness;


  25 They grope in darkness without light,


  He maketh them to stagger like a drunken man.


  The meaning of Job 12:22 in this connection can only be, that there is nothing so finely spun out that God cannot make it visible. All secret plans of the wicked, all secret sins, and the deeds of the evil-doer though veiled in deep darkness, He bringeth before the tribunal of the world. The form of writing given by the Masora is עמוּקות with koph raphatum, consequently plur. from עמוּק, like ערוּמים, עצוּמים from ערוּם, עצוּם, not from עמק.


  The lxx translates משגיא πλανῶν, as it is also explained in several Midrash-passages, but only by a few Jewish expositors (Jachja, Alschech) by מטעה. The word, however, is not משׁגּיא, but משׂגּיא with ש sinistrum, after which in Midrash Esther it is explained by מגדיל; and Hirzel correctly interprets it of upward growth (Jerome after the Targ. unsuitably, multiplicat), and שׁטח, on the other hand, of growth in extent. The latter word is falsely explained by the Targ. in the sense of expandere rete, and Abenezra also falsely explains: He scatters nations, and brings them to their original peace. The verb שׁטח is here connected with ל, as הפתּה (Gen 9:27); both signify to make a wider and longer space for any one, used here of the ground where they dwell and rule. The opposite, in an unpropitious sense, is הנחה, which is used here, as Kg2 18:11, in a similar sense with הגלה (abducere, i.e., in servitutem). We have intentionally translated גוים nations, עם people; for גּוי, as we shall show elsewhere, is the mass held together by the ties of a common origin, language, and country; (עם) עם, the people bound together by unity of government, whose membra praecipua are consequently called העם ראשׁי. הארץ is, in this connection, the country, although elsewhere, as Isa 24:4, comp. Job 42:5, הארץ עם signifies also the people of the earth or mankind; for the Hebrew language expresses a country as a portion of the earth, and the earth as a whole, by the same name. Job dwells longer on this tragic picture, how God makes the star of the prosperity of these chiefs to set in mad and blind self-destruction, according to the proverb, quem Deus perdere vult prius dementat. This description seems to be echoed in many points in Isaiah, especially in the oracle on Egypt, Job 19 (e.g., כּשּׁכּור, Job 19:14). The connection ברך לא בתהו is not genitival; but דרך לא is either an adverbial clause appended to the verb, as חקר לא, Job 34:24, בנים לא, Ch1 2:30, Ch1 2:32, or, which we prefer as being more natural, and on account of the position of the words, a virtual adjective: in a trackless waste, as אישׁ לא, Job 38:26; עבות לא, Sa2 23:4 (Olsh.).


  Job here takes up the tone of Eliphaz (comp. Job 5:13.). Intentionally he is made to excel the friends in a recognition of the absolute majesty of God. He is not less cognizant of it than they.


  Job 13


  Job 13:1


  1 Lo, mine eye hath seen all,


  Mine ear hath heard and marked it.


  2 What ye know do I know also,


  I do not stand back behind you.


  Job has brought forward proof of what he has stated at the commencement of this speech (Job 12:3), that he is not inferior to them in the knowledge of God and divine things, and therefore he can now repeat as proved what he maintains. The plain כּל, which in other passages, with the force of הכּל, signifies omnes (Gen 16:12; Isa 30:5; Jer 44:12) and omnia (Job 42:2; Psa 8:7; Isa 44:24), has the definite sense of haec omnia here. לה (v. 1b) is not after the Aramaic manner dat. pro acc. objecti: my ear has heard and comprehended it (id); but dat. commodi, or perhaps only dat. ethicus: and has made it intelligible to itself (sibi); בּין of the apprehension accompanying perception. He has a knowledge of the exalted and glorious majesty of God, acquired partly from his own observation and partly from the teachings of others. He also knows equal to (instar) their knowledge, i.e., he has a knowledge (ידע as the idea implied in it, e.g., like Psa 82:5) which will bear comparison with theirs. But he will no longer contend with them.


  Job 13:3


  3 But I would speak to the Almighty,


  And I long to reason with God.


  4 And ye however are forgers of lies,


  Physicians of no value are ye all.


  5 Oh that ye would altogether hold your peace,


  It would be accounted to you as wisdom.


  6 Hear now my instruction,


  Ando hearken to the answers of my lips!


  He will no longer dispute with the friends; the more they oppose him, the more earnestly he desires to be able to argue his cause before God. אוּלם (Job 13:3) is disjunctive, like ἀλλά, and introduces a new range of thoughts; lxx ου ̓ μήν δὲ ἀλλά, verum enim vero. True, he has said in Job 9 that no one can maintain his cause before God; but his confidence in God grows in proportion as his distrust of the friends increases; and at the same time, the hope is begotten that God will grant him that softening of the terror of His majesty which he has reserved to himself in connection with this declaration (Job 9:34, comp. Job 13:20.). The infin. absol. הוכח, which in Job 6:25 is used almost as a substantive, and indeed as the subject, is here in the place of the object, as e.g., Isa 5:5; Isa 58:6 : to prove, i.e., my cause, to God (אל־אל, like Job 13:15, אל־פּניו) I long. With ואוּלם (Job 13:4) the antithesis is introduced anew: I will turn to God, you on the contrary (καὶ ὑμεῖς δὲ). Since the verb טפל, from its primary meaning to spread on, smear on (whence e.g., Talmudic טפלה, the act of throwing on, as when plastering up the cracks of an oven), cogn. תּפל (whence תּפל, plaster, and perhaps also in the signification tasteless, Job 6:6 = sticky, greasy, slimy), does not signify, at least not at first, consuere, but assuere (without any relation of root with תּפר), we explain, not with Olshausen and others, concinnatores mendacii, such as sew together lies as patchwork; but with Hirzel and others, assutores mendacii, such as patch on lies, i.e., charge falsely, since they desire throughout to make him out to be a sinner punished according to his desert. This explanation is also confirmed by Job 14:17. Another explanation is given by Hupfeld: sarcinatores false = inanes, inutiles, so that שׁקר signifies what lies = what deceives, as in the parallel member of the verse אלל, nothingness, and also עמל (Job 16:2) in a similar connection, is not an objective but attributive genitive; but Psa 119:69 is decisive against this interpretation of שׁקר טפלי. The parallelism is not so exactly adjusted, as e.g., even רפאי does not on account of the parallel with טפלי signify patchers, ῥάπται, but: they are not able to heal Job's wounds with the medicine of consolation; they are medici nihili, useless physicians. Pro 17:28, "Even a fool, when he holdeth his peace, is counted wise," applies to them, si tacuisses, sapiens mansisses; or, as a rabbinical proverb of similar meaning, quoted by Heidenheim, says, השׂגה בהשׂגה הלאות, "the fatigue of comprehension is comprehension," i.e., the silent pause before a problem is half the solution. The jussive form וּתהי, it would be (Ges. 128, 2), is used in the conclusion of the wish. Thus he challenges them to hear his תּוכחת (תּוכחה) and his רבוה. Hirzel is quite right when he says the former does not mean defence (justification), nor the latter proofs (counter-evidence); תוכחת is, according to his signification (significatus, in distinction from sensus), ἔλεγχος, correptio (lxx, Vulg.), and here not so much refutation and answer, as correction in an ethical sense, in correspondence with which רבות is also intended of reproaches, reproofs, or reprimands.


  Job 13:7


  7 Will ye speak what is wrong for God,


  And speak what is deceitful for Him?


  8 Will ye be partial for Him,


  Or will ye play the part of God's advocates?


  9 Would it be pleasant if He should search you out,


  Or can ye jest with Him, as one jesteth with men?


  10 He will surely expose you


  If ye secretly act with partiality.


  11 Will not His majesty confound you,


  And His fear fall upon you?


  Their advocacy of God—this is the thought of this strophe—is an injustice to Job, and an evil service rendered to God, which cannot escape undisguised punishment from Him. They set themselves up as God's advocates (לאל ריב, like לבּעל ריב, Jdg 6:31), and at the same time accept His person, accipiunt (as in acceptus = gratus), or lift it up, i.e., favour, or give preference to, His person, viz., at the expense of the truth: they are partial in His favour, as they are twice reminded and given to understand by the fut. energicum תּשּׂאוּן. The addition of בּסּתר (Job 13:10) implies that they conceal their better knowledge by the assumption of an earnest tone and bearing, expressive of the strongest conviction that they are in the right. They know that Job is not a flagrant sinner; nevertheless they deceive themselves with the idea that he is, and by reason of this delusion they take up the cause of God against him. Such perversion of the truth in majorem Dei gloriam is an abomination to God. When He searches them, His advocates, out (חקר, as Prov.Job 28:11), they will become conscious of it; or will God be mocked, as one mocketh mortal men? Comp. Gal 6:7 for a similar thought. חתל is inf. absol. after the form תּללּ, and תּהתלּוּ is also to be derived from תּללּ, and is fut. Hiph., the preformative not being syncopated, for תּתלּוּ (Ges. 53, rem. 7); not Piel, from התל (as Kg1 18:27), with the doubling of the middle radical resolved (Olsh. in his Lehrb. S. 577). God is not pleased with λατρεία (Joh 16:2) which gives the honour to Him, but not to truth, such ζῆλος Θεοῦ ἀλλ ̓ ου ̓ κατ ̓ ἐπίγνωσιν (Rom 10:2), such advocacy contrary to one's better knowledge and conscience, in which the end is thought to sanctify the means. Such advocacy must be put to shame and confounded when He who needs no concealment of the truth for His justification is manifest in His שׂאת, i.e., not: in the kindling of His wrath (after Jdg 20:38; Isa 30:27), but: in His exaltation (correctly by Ralbag: התנשׂאותו ורוממותו), and by His direct influence brings all untruth to light. It is the boldest thought imaginable, that one dare not have respect even to the person of God when one is obliged to lie to one's self. And still it is also self-evident. For God and truth can never be antagonistic.


  Job 13:12


  12 Your memorable words are proverbs of dust,


  Your strongholds are become strongholds of clay!


  13 Leave me in peace, and I will speak,


  And let what will come on me.


  14 Wherefore should I bear my flesh in my teeth?


  I take my soul in my hands.


  15 Behold, He slayeth me-I wait for Him:


  I will only prove my way before Him.


  16 Even this would by my salvation,


  That a hypocrite dare not appear before Him.


  The words by which they exhort and warn him are called זכרנים, not because they recall the experience and teaching of the ancients (Hirz.), but as sayings to which attention and thought should be given, with the tone of זכר־נא, Job 4:7 (Hahn); as ספר זכרון, Mal 3:16, the book of remembrance; and ספר זכרנות, Est 6:1, the book of memorabilia or memoranda. These their loci communes are proverbs of ashes, i.e., proverbs which in respect to the present case, say nothing, passing away like ashes (אפר = vanity, Isa 44:20). While Job 13:12 says what their speeches, with the weighty nota bene, are, Job 13:12 says what their גּבּים become; for ל always denotes a κίνησις = γένεσις, and is never the exponent of the predicate in a simple clause.


  Like the Arabic dahr, גּב signifies a boss, back, then protection, bulwark, rampart: their arguments or proofs are called גבים (עצּמות, Isa 41:21; comp. ὀχυρώματα, Co2 10:4); these ramparts which they throw up become as ramparts of clay, will be shown to be such by their being soon broken through and falling in. Their reasons will not stand before God, but, like clay that will not hold together, fall to pieces.


  Job 13:13


  Be silent therefore from me, he says to them, i.e., stand away from me and leave me in peace (opp. החרישׁ אל, Isa 41:1): then will I speak, or: in order that I may speak (the cohortative usual in apod. imper.)—he, and he alone, will defend (i.e., against God) his cause, which they have so uncharitably abandoned in spite of their better knowledge and conscience, let thereby happen (עבר, similar to Deu 24:5) to him מה, whatever may happen (מה שׁיעבר); or more simply: whatever it may be, quidquid est, as Sa2 18:22 ויהי מה, let happen whatever may happen; or more simply: whatever it may be, like מה דּבר quodcunque, Num 23:3; מי occurs also in a similar sense, thus placed last (Ewald, 104, d).


  Job 13:14


  Wherefore should he carry away his flesh in his teeth, i.e., be intent upon the maintenance of his life, as a wild beast upon the preservation of its prey, by holding it between its teeth (mordicus tenet) and carrying it away? This is a proverbial phrase which does not occur elsewhere; for Jer 38:2 (thy life shall become as spoil, לשׁלל, to thee) is only similar in outward appearance. It may be asked whether Job 13:14 continues the question begun with על־מה (vid., on Isa 1:5): and wherefore should I take my soul in my hands, i.e., carefully protect it as a valuable possession? (Eichh., Umbr., Vaih.). But apart from Psa 119:109 (my soul is continually in my hand),—where it may be asked, whether the soul is not there regarded as treasure (according to the current religious phrase: to carry his soul in his hand = to work out the blessedness of his soul with fear and trembling),—בכפּיו נפשׁו שׂים signifies everywhere else (Jdg 12:3; Sa1 19:5; Sa1 28:21) as much as to risk one's life without fear of death, properly speaking: to fight one's way through with one's fist, perishing so soon as the strength of one's fist is gone (Ewald); comp. the expression for the impending danger of death, Deu 28:66. If this sense, which is in accordance with the usage of the language, be adopted, it is unnecessary with Hirz., after Ewald, 352, b, to take ונפשׁי for נפשׁי גם: also, even my soul, etc., although it cannot be denied that ו, like καὶ and et, sometimes signifies: also, etiam (Isa 32:7; Ch2 27:5; Ecc 5:6, and according to the accents, Hos 8:6 also; on the contrary, Sa2 1:23; Psa 31:12, can at least by explained by the copulative meaning, and Amo 4:10 by "and indeed"). The waw joins the positive to the negative assertion contained in the question of Job 13:14 (Hahn): I will not eagerly make my flesh safe, and will take my soul in my hand, i.e., calmly and bravely expose myself to the danger of death. Thus Job 13:15 is most directly connected with what precedes.


  Job 13:15


  This is one of eighteen passages in which the Chethib is לא and the Keri לו; Job 6:21 is another.


  In the lxx, which moreover changes איחל into החל, ἄρχεσθαι, the rendering is doubtful, the Cod. Vat. Translating ἐάν με χειρώσηται, the Cod. Alex. ἐὰν μή με χειρ. The Mishna b. Sota, 27, b, refers to the passage with reference to the question whether Job had served God from love or fear, and in favour of the former appeals to Job 27:5, since here the matter is doubtful (הדבר שׁקול), as the present passage may be explained, "I hope in Him," or "I hope not." The Gemara, ib. 31, a, observes that the reading לא does not determine the sense, for Isa 63:9 is written לא, and is not necessarily to be understood as לו, but can be so understood.


  Among the ancient versions, the Targ., Syr., and Jerome (etiamsi occiderit me, in ipso sperabo) are in favour of לו. This translation of the Vulgate is followed by the French, English, Italian, and other versions. This utterance, in this interpretation, has a venerable history. The Electoress Louise Henriette von Oranien (died 1667), the authoress of the immortal hymn, "Jesus meine Zuversicht" the English translation begins, "Jesus Christ, my sure defence," chose these words, "Though the Lord should slay me, yet will I hope in Him," for the text of her funeral oration. And many in the hour of death have adopted the utterance of Job in this form as the expression of their faith and consolation.


  Among these we may mention a Jewess. The last movement of the wasted fingers of Grace Aguilar was to spell the words, "Though He slay me, yet will I trust in Him."


  The words, so understood, have an historic claim in their favour which we will not dispute. Even the apostles do not spurn the use of the Greek words of the Old Testament, though they do not accord with the proper connection in the original text, provided they are in accordance with sacred Scripture, and give brief and pregnant expression to a truth taught elsewhere in the Scriptures. Thus it is with this utterance, which, understood as the Vulgate understands it, is thoroughly Job-like, and in some measure the ultimate solution of the book of Job. It is also, according to its most evident meaning, an expression of perfect resignation. We admit that if it is translated: behold, He will slay me, I hope not, i.e., I await no other and happier issue, a thought is obtained that also agrees with the context. But יחל does not properly mean to hope, but to wait for; and even in Job 6:11; Job 14:14, where it stands as much without an object as here, it has no other meaning but that of waiting; and Luther is true to it when he translates: behold, He will destroy me, and I cannot expect it; it is, however, strange; and Bttch. translates: I will not wait to justify myself, which is odd. The proper meaning of יחל, praestolari, gives no suitable sense. Thus, therefore, the writer will have written or meant לו, since יחל ל is also elsewhere a familiar expression with him, Job 29:21, Job 29:23; Job 30:26. The meaning, then, which agrees both with the context and with the reality, is: behold, He will slay me, I wait for Him, i.e., I wait what He may do, even to smite with death, only I will (אך, as frequently, e.g., Psa 49:16, does not belong to the word which immediately follows, but to the whole clause) prove my ways to Him, even before His face. He fears the extreme, but is also prepared for it. Hirzel, Heiligst., Vaihinger, and others, think that Job regards his wish for the appearing of God as the certain way of death, according to the belief that no one can behold God and not die. But יקטלני has reference to a different form of idea. He fears the risk of disputing with God, and being obliged to forfeit his life; but, as לו איחל implies, he resigns himself even to the worst, he waits for Him to whom he resigns himself, whatever He may do to him; nevertheless (אך restrictive, or as frequently אכן adversative, which is the same thing here) he cannot and will not keep down the inward testimony of his innocence, he is prepared to render Him an account of the ways in which he has walked (i.e., the way of His will)—he can succumb in all respects but that of his moral guiltlessness. And in Job 13:16 he adds what will prove a triumph for him, that a godless person, or (what is suitable, and if it does not correspond to the primary idea, still accords with the use of the word) a hypocrite, one who judges thus of himself in his own heart, would not so come forward to answer for himself before God (Hahn). It can be explained: that a godless person has no access to God; but the other explanation givers a truer thought. הוא is here used as neuter, like Job 15:9; Job 31:28 comp. Job 41:3, Exo 34:10. Correctly lxx, καὶ τοῦτό μοι ἀποβήσεται εἰς σωτηρίαν. ישׁוּעה here (comp. Job 30:15) has not, however, the usual deeper meaning which it has in the prophets and in Psalms. It means here salvation, as victory in a contest for the right. Job means that he has already as good as won the contest, by so urgently desiring to defend himself before God. This excites a feeling in favour of his innocence at the onset, and secures him an acquittal.


  Job 13:17


  17 Hear, O hear my confession,


  And let my declaration echo in your ears.


  18 Behold now! I have arranged the cause,


  I know that I shall maintain the right.


  19 Who then can contend with me?


  Then, indeed, I would be silent and expire.


  Eager for the accomplishment of his wish that he might himself take his cause before God, and as though in imagination it were so, he invites the friends to be present to hear his defence of himself. מלּה (in Arabic directly used for confession = religion) is the confession which he will lay down, and אחוה the declaration that he will make in evidence, i.e., the proof of his innocence. The latter substantive, which signifies brotherly conduct in post-biblical Hebrew, is here an ἅπ. λεγ. from חוה, not however with Aleph prostheticum from Kal, but after the form אזכּרה = הזכּרה, from the Aphl = Hiphil of this verb, which, except Psa 19:3, occurs only in the book of Job as Hebrew (comp. the n. actionis, אחויה, Dan 5:12), Ewald, 156, c. It is unnecessary to carry the שׁמעוּ on to Job 13:17 (hear now ... with your own ears, as e.g., Jer 26:11); Job 13:17 is an independent substantival clause like Job 15:11; Isa 5:9, which carries in itself the verbal idea of תּהי or תּבא (Psa 18:7). They shall hear, for on his part he has arranged, i.e., prepared (משׁפּט ערך, causam instruere, as Job 23:4, comp. Job 33:5) the cause, so that the action can begin forthwith; and he knows that he, he and no one else, will be found in the right. With the conviction of this superiority, he exclaims, Who in all the world could contend with him, i.e., advance valid arguments against his defence of himself? Then, indeed, if this impossibility should happen, he would be dumb, and willingly die as one completely overpowered not merely in outward appearance, but in reality vanquished. יריב עמדי following הוא מי (comp. Job 4:7) may be taken as an elliptical relative clause: qui litigare possit mecum (comp. Isa 50:9 with Rom 8:34, τίς ὁ καταδρίνων); but since זה הוא מי is also used in the sense of quis tandem or ecquisnam, this syntactic connection which certainly did exist (Ewald, 325, a) is obliterated, and הוא serves like זה only to give intensity and vividness to the מי. On עתּה כּי (in meaning not different to אז כּי), vid., Job 3:13; Job 8:6. In Job 13:19 that is granted as possible which, according to the declaration of his conscience, Job must consider as absolutely impossible. Therefore he clings to the desire of being able to bring his cause before God, and becomes more and more absorbed in the thought.


  Job 13:20


  20 Only two things do not unto me,


  Then will I not hide myself from Thy countenance:


  21 Withdraw Thy hand from me,


  And let Thy fear not terrify me -


  22 Call then and I will answer,


  Or I will speak and answer Thou me!


  He makes only two conditions in his prayer, as he has already expressed it in Job 9:34 : (1) That God would grant him a cessation of his troubles; (2) That He would not overwhelm him with His majesty. The chastening hand of God is generally called יד elsewhere; but in spite of this prevalent usage of the language, כּף cannot be understood here (comp. on the contrary Job 33:7) otherwise than of the hand (Job 9:34 : the rod) of God, which lies heavily on Job. The painful pressure of that hand would prevent the collecting and ordering of his thoughts required for meeting with God, and the אימה (Codd. defectively אמתך) of God would completely crush and confound him. But if God grants these two things: to remove His hand for a time, and not to turn the terrible side of His majesty to him, then he is ready whether God should himself open the cause or permit him to have the first word. Correctly Mercerus: optionem ei dat ut aut actoris aut rei personam deligat, sua fretus innocentia, sed interim sui oblitus et immodicus. In contrast with God he feels himself to be a poor worm, but his consciousness of innocence makes him a Titan.


  He now says what he would ask God; or rather, he now asks Him, since he vividly pictures to himself the action with God which he desires. His imagination anticipates the reality of that which is longed for. Modern expositors begin a new division at Job 13:23. But Job's speech does not yet take a new turn; it goes on further continually uno tenore.


  Job 13:23


  23 How many are mine iniquities and sins?


  Make me to know my transgression and sin!—-


  24 Wherefore dost Thou hide Thy face,


  And regard me as Thine enemy?


  25 Wilt Thou frighten away a leaf driven to and fro,


  And pursue the dry stubble?


  When עון and חטּאת, פּשׁע and חטּאת, are used in close connection, the latter, which describes sin as failing and error, signifies sins of weakness (infirmities, Schwachheitssnde); whereas עון (prop. distorting or bending) signifies misdeed, and פשׁע (prop. breaking loose, or away from, Arab. fsq) wickedness which designedly estranges itself from God and removes from favour, both therefore malignant sin (Bosheitssnde).


  The bold self-confidence which is expressed in the question and challenge of Job 13:23 is, in Job 13:24, changed to grievous astonishment that God does not appear to him, and on the contrary continues to pursue him as an enemy without investigating his cause. Has the Almighty then pleasure in scaring away a leaf that is already blown to and fro? העלה, with He interrog., like החכם, Job 15:2, according to Ges. 100, 4. ערץ used as transitive here, like Psa 10:18, to terrify, scare away affrighted. Does it give Him satisfaction to pursue dried-up stubble? By את (before an indeterminate noun, according to Ges. 117, 2) he points δεικτικῶς to himself: he, the powerless one, completely deprived of strength by sickness and pain, is as dried-up stubble; nevertheless God is after him, as though He would get rid of every trace of a dangerous enemy by summoning His utmost strength against him.


  Job 13:26


  26 For Thou decreest bitter things against me,


  And causest me to possess the iniquities of my youth,


  27 And puttest my feet in the stocks,


  And observest all my ways.


  Thou makest for thyself a circle round the soles of my feet,


  28 Round one who moulders away as worm-eaten,


  As a garment that the moth gnaweth.


  He is conscious of having often prayed: "Remember not the sins of my youth, and my transgressions: according to Thy mercy remember Thou me," Psa 25:7; and still he can only regard his affliction as the inheritance (i.e., entailed upon him by sins not repented of) of the sins of his youth, since he has no sins of his mature years that would incur wrath, to reproach himself with. He does not know how to reconcile with the justice of God the fact that He again records against him sins, the forgiveness of which he implores soon after their commission, and decrees (כּתב, as Psa 149:9, and as used elsewhere in the book of Job with reference to the recording of judgment) for him on account of them such bitter punishment (מררות, amara, bitter calamities; comp. Deu 32:32, "bitter" grapes). And the two could not indeed be harmonized, if it really were thus. So long as a man remains an object of the divine mercy, his sins that have been once forgiven are no more the object of divine judgment. But Job can understand his affliction only as an additional punishment. The conflict of temptation through which he is passing has made God's loving-kindness obscure to him. He appears to himself to be like a prisoner whose feet are forced into the holes of a סד, i.e., the block or log of wood in which the feet of a criminal are fastened, and which he must shuffle about with him when he moves; perhaps connected with Arab. sadda, occludere, opplere (foramen), elsewhere מהפּכת (from the forcible twisting or fastening), Chald. סדיא, סדנא, Syr. sado, by which Act 16:24, ξύλον = ποδοκάκη, is rendered; Lat. cippus (which Ralbag compares), codex (in Plautus an instrument of punishment for slaves), or also nervus. The verb תּשׂם which belongs to it, and is found also in Job 33:11 in the same connection, is of the jussive form, but is neither jussive nor optative in meaning, as also the future with shortened vowel (e.g., Job 27:22; Job 40:19) or apocopated (Job 18:12; Job 23:9, Job 23:11) is used elsewhere from the preference of poetry for a short pregnant form. He seems to himself like a criminal whose steps are closely watched (שׁמר, as Job 10:14), in order that he may not have the undeserved enjoyment of freedom, and may not avoid the execution for which he is reserved by effecting an escape by flight. Instead of ארחתי, the reading adopted by Ben-Ascher, Ben-Naphtali writes ארחתי, with Cholem in the first syllable; both modes of punctuation change without any fixed law also in other respects in the inflexion of ארח, as of ארחה, a caravan, the construct is both ארחות, Job 6:19, and ארחות. It is scarcely necessary to remark that the verbs in Job 13:27 are addressed to God, and are not intended as the third pers. fem. in reference to the stocks (Ralbag). The roots of the feet are undoubtedly their undermost parts, therefore the soles. But what is the meaning of תּתחקּה? The Vulg., Syr., and Parchon explain: Thou fixest thine attention upon ... , but certainly according to mere conjecture; Ewald, by the help of the Arabic tahhakkaka ala: Thou securest thyself ... , but there is not the least necessity to depart from the ordinary use of the word, as those also do who explain: Thou makest a law or boundary (Aben-Ezra, Ges., Hahn, Schlottm.). The verb חקה is the usual word (certainly cognate and interchangeable with חקק) for carved-out work (intaglio), and perhaps with colour rubbed in, or filled up with metal (vid., Job 19:23, comp. Eze 23:14); it signifies to hew into, to carve, to dig a trench. Stickel is in some measure true to this meaning when he explains: Thou scratchest, pressest (producing blood); by which rendering, however, the Hithpa. is not duly recognised. Raschi is better, tu t'affiches, according to which Mercerus: velut affixus vestigiis pedum meorum adhaeres, ne qu elabi possim aut effugere. But a closer connection with the ordinary use of the word is possible. Accordingly Rosenm., Umbreit, and others render: Thou markest a line round my feet (drawest a circle round); Hirz., however, in the strictest sense of the Hithpa.: Thou diggest thyself in (layest thyself as a circular line about my feet). But the Hithpa. does not necessarily mean se insculpere, but, as התפשׁט sibi exuere, התפתח sibi solvere, התחנן sibi propitium facere, it may also mean sibi insculpere, which does not give so strange a representation: Thou makest to thyself furrows (or also: lines) round the soles of my feet, so that they cannot move beyond the narrow boundaries marked out by thee. With והוּא, Job 13:28, a circumstantial clause begins: While he whom Thou thus fastenest in as a criminal, etc. Observe the fine rhythmical accentuation achālo ‛asch. Since God whom he calls upon does not appear, Job's defiance is changed to timidity. The elegiac tone, into which his bold tone has passed, is continued in Job 14.


  Job 14


  Job 14:1


  1 Man that is born of a woman,


  Short of days and full of unrest,


  2 Cometh forth as a flower and is cut down;


  He fleeth as a shadow, and continueth not.


  3 Moreover, Thou openest Thine eyes upon him,


  And Thou drawest me before Thy tribunal.


  Even if he yields to the restraint which his suffering imposes on him, to regard himself as a sinner undergoing punishment, he is not able to satisfy himself by thus persuading himself to this view of God's conduct towards him. How can God pass so strict a judgment on man, whose life is so short and full of sorrow, and which cannot possibly be pure from sin?—Job 14:1. אדם is followed by three clauses in apposition, or rather two, for אשּׁה ילוּד (lxx γεννητὸς γυναικός, as Mat 11:11; comp. γέννημα γυν. Sir. 10:18) belongs to the subject as an adjectival clause: woman-born man, short-lived, and full of unrest, opens out as a flower. Woman is weak, with pain she brings forth children; she is impure during her lying-in, therefore weakness, suffering, and impurity is the portion of man even from the birth (Job 15:14; Job 25:4). As קצר is the constr. of קצר, so (רגז) שׂבע is from שׂבע, which here, as Job 10:15, has the strong signification: endowed (with adversity). It is questionable whether ויּמּל, Job 14:2, signifies et marcescit or et succiditur. We have decided here as elsewhere (vid., on Psa 37:2; Psa 90:6, Genesis, S. 383) in favour of the latter meaning, and as the Targ. (אתמולל), translated "he is mown down." For this meaning (prop. to cut off from above or before, to lop off),—in which the verb מלל (מוּל נמל) is become technical for the περιτομή,—is most probably favoured by its application in Job 24:24; where Jerome however translates, sicut summitates spicarum conterentur, since he derives ימלו from מלל in the signification not found in the Bible (unless perhaps retained in מלילה ni , Deu 23:25), fricare (Arab. mll, frigere, to parch). At the same time, the signification marcescere, which certainly cannot be combined with praecidere, but may be with fricare (conterere), is not unnatural; it is more appropriate to a flower (comp. נבל ציץ, Isa 40:7); it accords with the parallelism Psa 37:2, and must be considered etymologically possible in comparison with ק־מל א־מל. But it is not supported by any dialect, and none of the old translations furnish any certain evidence in its favour; ימולל, Psa 90:6, which is to be understood impersonally rather than intransitively, does not favour it; and none of the passages in which ימּל occurs demand it: least of all Job 24:24, where praeciduntur is more suitable than, and Job 18:16, praeciditur, quite as suitable as, marcescit. For these reasons we also take ויּמּל here, not as fut. Kal from מלל, or, as Hahn, from נמל = נבל, to wither, but as fut. Niph. from מלל, to cut down. At the same time, we do not deny the possibility of the notion of withering having been connected with ימל, whether it be that it belonged originally and independently to the root מל, or has branched off from some other radical notion, as "to fall in pieces" (lxx here ἐξέπεσεν, and similarly also Job 18:16; Job 24:24; comp. מלחים, rags, נמלח, to come to pieces, to be dissolved) or "to become soft" (with which the significations in the dialects, to grind and to parch, may be connected). As a flower, which having opened out is soon cut or withered, is man: אף, accedit quod, insuper. This particle, related to ἐπὶ, adds an enhancing cumulat. More than this, God keeps His eye open (not: His eyes, for the correct reading, expressly noted by the Masora, is עינך without Jod plur.), על־זה, super hoc s. tali, over this poor child of man, who is a perishable flower, and not a "walking light, but a fleeting shadow" (Gregory the Great), to watch for and punish his sins, and brings Job to judgment before himself, His tribunal which puts down every justification. Elsewhere the word is pointed במשׁפט, Job 9:32; Job 22:4; here it is במשׁפט, because the idea is rendered determinate by the addition of עמך.


  Job 14:4


  4 Would that a pure one could come from an impure!


  Not a single one—-


  5 His days then are determined,


  The number of his months is known to Thee,


  Thou hast appointed bounds for him that he may not pass over:


  6 Look away from him then, and let him rest,


  Until he shall accomplish as a hireling his day.


  Would that perfect sinlessness were possible to man; but since (to use a New Testament expression) that which is born of the flesh is flesh, there is not a single one pure. The optative מי־יתּן seems to be used here with an acc. of the object, according to its literal meaning, quis det s. afferat, as Job 31:31; Deu 28:67; Psa 14:7. Ewald remarks (and refers to 358, b, of his Grammar) that לא, Job 14:4, must be the same as לוּ; but although in Sa1 20:14; Sa2 13:26; Kg2 5:17, לא might be equivalent to the optative לו, which is questionable, still אחד לא here, as an echo of אין גם־אחד, Psa 14:3, is Job's own answer to his wish, that cannot be fulfilled: not one, i.e., is in existence. Like the friends, he acknowledges an hereditary proneness to sin; but this proneness to sin affords him no satisfactory explanation of so unmerciful a visitation of punishment as his seems to him to be. It appears to him that man must the rather be an object of divine forbearance and compassion, since absolute purity is impossible to him. If, as is really the case, man's days are חרוּצים, cut off, i.e., ἀποτόμως, determined (distinct from חרוצים with an unchangeable Kametz: sharp, i.e., quick, eager, diligent),—if the number of his months is with God, i.e., known by God, because fixed beforehand by Him,—if He has set fixed bounds (Keri חקּיו) for him, and he cannot go beyond them, may God then look away from him, i.e., turn from him His strict watch (מן שׁעה, as Job 7:19; מן שׁית, Job 10:20), that he may have rest (יחדּל, cesset), so that he may at least as a hireling enjoy his day. Thus ירצה is interpreted by all modern expositors, and most of them consider the object or reason of his rejoicing to be the rest of evening when his work is done, and thereby miss the meaning.


  Hahn appropriately says, "He desires that God would grant man the comparative rest of the hireling, who must toil in sorrow and eat his bread in the sweat of his brow, but still is free from any special suffering, by not laying extraordinary affliction on him in addition to the common infirmities beneath which he sighs. Since the context treats of freedom from special suffering in life, not of the hope of being set free from it, comp. Job 13:25-27; Job 14:3, the explanation of Umbreit, Ew., Hirz., and others, is to be entirely rejected, viz., that God would at least permit man the rest of a hireling, who, though he be vexed with heavy toil, cheerfully reconciles himself to it in prospect of the reward he hopes to obtain at evening time. Job does not claim for man the toil which the hireling gladly undergoes in expectation of complete rest, but the toil of the hireling, which seems to him to be rest in comparison with the possibility of having still greater toil to undergo." Such is the true connection.


  Man's life—this life which is as a hand-breadth (Psa 39:6), and in Job 7:1. is compared to a hireling's day, which is sorrowful enough—is not to be overburdened with still more and extraordinary suffering.


  It must be asked, however, whether ריה seq. acc. here signifies εὐδοκεῖν (τὸν βίον, lxx), or not rather persolvere; for it is undeniable that it has this meaning in Lev 26:34 (vid., however Keil [Pent., en loc.]) and elsewhere (prop. to satisfy, remove, discharge what is due). The Hiphil is used in this sense in post-biblical Hebrew, and most Jewish expositors explain ירצה by ישלים. If it signifies to enjoy, עד ought to be interpreted: that (he at least may, like as a hireling, enjoy his day). But this signification of עד (ut in the final sense) is strange, and the signification dum (Job 1:18; Job 8:21) or adeo ut (Isa 47:7) is not, however, suitable, if ירצה is to be explained in the sense of persolvere, and therefore translate donec persolvat (persolverit). We have translated "until he accomplish," and wish "accomplish" to be understood in the sense of "making complete," as Col 1:24, Luther ("vollzhlig machen") = ἀνταναπληροῦν.


  Job 14:7


  7 For there is hope for a tree:


  If it is hewn down, it sprouts again,


  And its shoot ceaseth not.


  8 If its root becometh old in the ground,


  And its trunk dieth off in the dust:


  9 At the scent of water it buddeth,


  And bringeth forth branches like a young plant.


  As the tree falleth so it lieth, says a cheerless proverb. Job, a true child of his age, has a still sadder conception of the destiny of man in death; and the conflict through which he is passing makes this sad conception still sadder than it otherwise is. The fate of the tree is far from being so hopeless as that of man; for (1) if a tree is hewn down, it (the stump left in the ground) puts forth new shoots (on החליף, vid., on Psa 90:6), and young branches (יונקת, the tender juicy sucker μόσχος) do not cease. This is a fact, which is used by Isaiah (Isa 6:1-13) as an emblem of a fundamental law in operation in the history of Israel: the terebinth and oak there symbolize Israel; the stump (מצבת) is the remnant that survives the judgment, and this remnant becomes the seed from which a new sanctified Israel springs up after the old is destroyed. Carey is certainly not wrong when he remarks that Job thinks specially of the palm (the date), which is propagated by such suckers; Shaw's expression corresponds exactly to לא תחדל: "when the old trunk dies, there is never wanting one or other of these offsprings to succeed it." Then (2) if the root of a tree becomes old (חזקין inchoative Hiphil: senescere, Ew. 122, c) in the earth, and its trunk (גּזע also of the stem of an undecayed tree, Isa 40:24) dies away in the dust, it can nevertheless regain its vitality which had succumbed to the weakness of old age: revived by the scent (ריח always of scent, which anything exhales, not, perhaps Sol 1:3 only excepted, odor = odoratus) of water, it puts forth buds for both leaves and flowers, and brings forth branches (קציר, prop. cuttings, twigs) again, כמו נטע, like a plant, or a young plant (the form of נטע in pause), therefore, as if fresh planted, lxx ὥσπερ νεόφυτον. One is here at once reminded of the palm which, on the one hand, is pre-eminently a φιλυδρον φυτόν, on the other hand possesses a wonderful vitality, whence it is become a figure for youthful vigour. The palm and the phoenix have one name, and not without reason. The tree reviving as from the dead at the scent of water, which Job describes, is like that wondrous bird rising again from its own ashes (vid., on Job 29:18). Even when centuries have at last destroyed the palm—says Masius, in his beautiful and thoughtful studies of nature—thousands of inextricable fibres of parasites cling about the stem, and delude the traveller with an appearance of life.


  Job 14:10


  10 But man dieth, he lieth there stretched out,


  Man giveth up the ghost, and where is he?


  11 The waters flow away from the sea,


  And a stream decayeth and dryeth up:


  12 So man lieth down and riseth not again;


  Till the heavens pass away they wake not,


  And are not aroused from their sleep.


  How much less favoured is the final lot of man! He dies, and then lies there completely broken down and melted away (חלשׁ( yaw, in the neuter signification, confectum esse, rendered in the Targum by אתּבר and אתמקמק). The fut. consec. continues the description of the cheerless results of death: He who has thus once fallen together is gone without leaving a trace of life. In Job 14:11. this vanishing away without hope and beyond recovery is contemplated under the figure of running water, or of water that is dried up and never returns again to its channel. Instead of אזלוּ Isaiah uses נשּׁתוּ (Job 19:5) in the oracle on Egypt, a prophecy in which many passages borrowed from the book of Job are interwoven. The former means to flow away (related radically with נזל), the latter to dry up (transposed נתּשׁ, Jer 18:14). But he also uses יחרב, which signifies the drying in, and then ויבשׁ, which is the complete drying up which follows upon the drying in (vid., Genesis, S. 264). What is thus figuratively expressed is introduced by waw (Job 14:12), similar to the waw adaequationis of the emblematic proverbs mentioned at Job 5:7; Job 11:12 : so there is for man no rising (קוּם), no waking up (הקיץ), no ἐγείρεσθαι (נעור), and indeed not for ever; for what does not happen until the heavens are no more (comp. Psa 72:7, till the moon is no more), never happens; because God has called the heavens and the stars with their laws into existence, לעד לעולם (Psa 148:6), they never cease (Jer 31:35.), the days of heaven are eternal (Psa 89:30). This is not opposed to declarations like Psa 102:27, for the world's history, according to the teaching of Scripture, closes with a change in all these, but not their annihilation. What is affirmed in Job 14:10-12 of mankind in general, is, by the change to the plural in Job 14:12, affirmed of each individual of the race. Their sleep of death is עזלם שׁנת (Jer 51:39, Jer 51:57). What Sheôl summons away from the world, the world never sees again. Oh that it were otherwise! How would the brighter future have comforted him with respect to the sorrowful present and the dark night of the grave!


  Job 14:13


  13 Oh that Thou wouldst hide me in Shel,


  That Thou wouldst conceal me till Thine anger change,


  That Thou wouldst appoint me a time and then remember me!


  14 If man dieth, shall he live again?


  All the days of my warfare would I wait,


  Until my change should come.


  15 Thou wouldst call and I would answer,


  Thou wouldst have a desire for the work of Thy hands -


  16 For now thou numberest my steps,


  And dost not restrain thyself over my sins.


  The optative יתּן מי introduces a wish that has reference to the future, and is therefore, as at Job 6:8, followed by futt.; comp. on the other hand, Job 23:3, utinam noverim. The language of the wish reminds one of such passages in the Psalms as Psa 31:21; Psa 27:5 (comp. Isa 26:20): "In the day of trouble He hideth me in His pavilion, and in the secret of His tabernacle doth He conceal me." So Job wishes that Hades, into which the wrath of God now precipitates him for ever, may only be a temporary place of safety for him, until the wrath of God turn away (שׁוּב, comp. the causative, Job 9:13); that God would appoint to him, when there, a חק, i.e., a terminus ad quem (comp. Job 14:5), and when this limit should be reached, again remember him in mercy. This is a wish that Job marks out for himself. The reality is indeed different: "if (ἐὰν) a man dies, will he live again?" The answer which Job's consciousness, ignorant of anything better, alone can give, is: No, there is no life after death. It is, however, none the less a craving of his heart that gives rise to the wish; it is the most favourable thought,—a desirable possibility,—which, if it were but a reality, would comfort him under all present suffering: "all the days of my warfare would I wait until my change came." צבא is the name he gives to the whole of this toilsome and sorrowful interval between the present and the wished-for goal,—the life on earth, which he likens to the service of the soldier or of the hireling (Job 7:1), and which is subject to an inevitable destiny (Job 5:7) of manifold suffering, together with the night of Hades, where this life is continued in its most shadowy and dismal phase. And חליפה does not here signify destruction in the sense of death, as the Jewish expositors, by comparing Isa 2:18 and Sol 2:11, explain it; but (with reference to צבאי, comp. Job 10:17) the following after (Arab. chlı̂ft, succession, successor, i.e., of Mohammed), relief, change (syn. תּמוּרה, exchange, barter), here of change of condition, as Psa 55:20, of change of mind; Aquila, Theod., ἄλλαγμα. Oh that such a change awaited him! What a blessed future would it be if it should come to pass! Then would God call to him in the depth of Shel, and he, imprisoned until the appointed time of release, would answer Him from the deep. After His anger was spent, God would again yearn after the work of His hands (comp. Job 10:3), the natural loving relation between the Creator and His creature would again prevail, and it would become manifest that wrath is only a waning power (Isa 54:8), and love His true and essential attribute. Schlottman well observes: "Job must have had a keen perception of the profound relation between the creature and his Maker in the past, to be able to give utterance to such an imaginative expectation respecting the future."


  In Job 14:16, Job supports what is cheering in this prospect, with which he wishes he might be allowed to console himself, by the contrast of the present. עתּה כּי is used here as in Job 6:21; כי is not, as elsewhere, where עתה כי introduces the conclusion, confirmatory (indeed now = then indeed), but assigns a reason (for now). Now God numbers his steps (Job 13:27), watching him as a criminal, and does not restrain himself over his sin. Most modern expositors (Ew., Hlgst, Hahn, Schlottm.) translate: Thou observest not my sins, i.e., whether they are to be so severely punished or not; but this is poor. Raschi: Thou waitest not over my sins, i.e., to punish them; instead of which Ralbag directly: Thou waitest not for my sins = repentance or punishment; but שׁמר is not supported in the meaning: to wait, by Gen 37:11. Aben-Ezra: Thou lookest not except on my sins, by supplying רק, according to Ecc 2:24 (where, however, probably משׁיאכל should be read, and מ after אדם, just as in Job 33:17, has fallen away). The most doubtful is, with Hirzel, to take the sentence as interrogative, in opposition to the parallelism: and dost Thou not keep watch over my sins? It seems to me that the sense intended must be derived from the phrase אף שׁמר, which means to keep anger, and consequently to delay the manifestation of it (Amo 1:11). This phrase is here so applied, that we obtain the sense: Thou keepest not Thy wrath to thyself, but pourest it out entirely. Mercerus is substantially correct: non reservas nec differs peccati mei punitionem.


  Job 14:17


  17 My transgression is sealed up in a bag,


  And Thou hast devised additions to my iniquity.


  18 But a falling mountain moveth indeed,


  And a rock falleth from its place.


  19 Water holloweth out stone,


  Its overflowings carry away the dust of the earth,


  And the hope of man—Thou destroyest.


  The meaning of Job 14:17 is, not that the judgment which pronounces him guilty lies in the sealed-up bag of the judge, so that it requires only to be handed over for execution (Hirz., Ew., Renan), for although פּשׁע (though not exactly the punishment of sin, which it does not signify even in Dan 9:24) can denote wickedness, as proved and recorded, and therefore metonomically the penal sentence, the figure is, however, taken not from the mode of preserving important documents, but from the mode of preserving collected articles of value in a sealed bag. The passage must be explained according to Hos 13:12; Deu 32:34; Rom 2:5, comp. Jer 17:1. The evil Job had formerly (Job 13:26) committed according to the sentence of God, God has gathered together as in a money bag, and carefully preserved, in order now to bring them home to him. And not this alone, however; He has devised still more against him than his actual misdeeds. Ewald translates: Thou hast sewed up my punishment; but טפל (vid., on Job 13:4) signifies, not to sew up, but: to sew on, patch on, and gen. to add (טפל, Rabb. accidens, a subordinate matter, opp. עקּר), after which the lxx translates ἐπεσημήνω (noted in addition), and Gecatilia Arab. ḥftṣt (added to in collecting). It is used here just as in the Aramaic phrase טפל שׁקרא (to patch on falsehood, to invent scandal).


  The idea of the figures which follow is questionable. Hahn maintains that they do not describe destruction, but change, and that consequently the relation of Job 14:19 to what precedes is not similarity, but contrast: stones are not so hard, that they are not at length hollowed out, and the firm land is not so firm that it cannot be carried away by the flood; but man's prospect is for ever a hopeless one, and only for him is there no prospect of his lot ever being changed. Thus I thought formerly it should be explained: considering the waw, Job 14:19, as indicative not of comparison, but of contrast. But the assumption that the point of comparison is change, not destruction, cannot be maintained: the figures represent the slow but inevitable destruction wrought by the elements on the greatest mountains, on rocks, and on the solid earth. And if the poet had intended to contrast the slow but certain changes of nature with the hopelessness of man's lot, how many more appropriate illustrations, in which nature seems to come forth as with new life from the dead, were at his command! Raschi, who also considers the relation of the clauses to be antithetical, is guided by the right perception when he interprets: even a mountain that is cast down still brings forth fruit, and a rock removed from its place, even these are not without some signs of vitality in them, יבּול = (יבוּל) יעשׂהבוּל, which is indeed a linguistic impossibility. The majority of expositors are therefore right when they take the waw, Job 14:19, similarly to Job 5:7; Job 11:12; Job 12:11, as waw adaequationis. With this interpretation also, the connection of the clause with what precedes by ואוּלם (which is used exactly as in Job 1:11; Job 11:5; Job 12:7, where it signifies verum enim vero or attamen) is unconstrained. The course of thought is as follows: With unsparing severity, and even beyond the measure of my guilt, hast Thou caused me to suffer punishment for my sins, but (nevertheless) Thou shouldst rather be gentle and forbearing towards me, since even that which is firmest, strongest, and most durable cannot withstand ultimate destruction; and entirely in accordance with the same law, weak, frail man (אנושׁ) meets an early certain end, and at the same time Thou cuttest off from him every ground of hope of a continued existence. The waw, Job 14:19, is consequently, according to the sense, more quanto magis than sic, placing the things to be contrasted over against each other. הר־נופL is a falling, not a fallen (Ralbag) mountain; and having once received the impetus, it continues gradually to give way; Renan: s'effondre peu peu. Carey, better: "will decay," for נבל (cogn. נבל) signifies, decrease from external loses; specially of the falling off of leaves, Isa 34:4. The second figure, like Job 18:4, is to be explained according to Job 9:5 : a rock removes (not as Jerome translates, transfertur, which would be יעתק, and also not as lxx παλαιωθήσεται, Schlottm.: becomes old and crumbles away, although in itself admissible both as to language and fact; comp. on Job 21:7) from its place; it does not stand absolutely, immovably fast. In the third figure אבנים is a prominent object, as the accentuation with Mehupach legarmeh or (as it is found in correct Codd.) with Asla legarmeh rightly indicates שׁחק signifies exactly the same as Arab. sḥq, attere, conterere. In the fourth figure, ספיח must not be interpreted as meaning that which grows up spontaneously without re-sowing, although the Targum translates accordingly: it (the water) washes away its (i.e., the dust of the earth's) after-growth (כּתהא), which Symm. follows (τὰ παραλελειμνένα). It is also impossible according to the expression; for it must have been עפר הארץ. Jerome is essentially correct: et alluvione paullatim terra consumitur. It is true that ספח in Hebrew does not mean effundere in any other passage (on this point, vid., on Hab 2:15), but here the meaning effusio or alluvio may be supposed without much hesitation; and in a book whose language is so closely connected with the Arabic, we may even refer to ספח = Arab. sfḥ (kindred to Arab. sfk, שׁפך), although the word may also (as Ralbag suggests), by comparison with מטר סחף, Pro 28:3, and Arab. sḥı̂qt, a storm of rain, be regarded as transposed from חיפיה, from סחף in Arab. to tear off, sweep away, Targ. to thrust away (= רחף), Syr., Talm. to overthrow, subvertere (whence s'chifto, a cancer or cancerous ulcer). The suffix refers to מים, and תּשׁטף before a plural subject is quite according to rule, Ges. 146, 3. ספיחיה is mostly marked with Mercha, but according to our interpretation Dech, which is found here and there in the Codd., would be more correct.


  The point of the four illustrations is not that not one of them is restored to its former condition (Oetinger, Hirz.), but that in spite of their stability they are overwhelmed by destruction, and that irrecoverably. Even the most durable things cannot defy decay, and now even as to mortal man—Thou hast brought his hope utterly to nought (האבדת with Pathach in pause as frequently; vid., Psalter ii. 468). The perf. is praegnans: all at once, suddenly—death, the germ of which he carries in him even from his birth, is to him an end without one ray of hope,—it is also the death of his hope.


  Job 14:20


  20 Thou siezest him for ever, then he passeth away;


  Thou changest his countenance and castest him forth.


  21 If his sons come to honour, he knoweth it not;


  Or to want, he observeth them not.


  22 Only on his own account his flesh suffereth pain,


  And on his own account is his soul conscious of grief.


  The old expositors thought that תּתקפהוּ must be explained by תתקף נמנו (Thou provest thyself stronger than he, according to Ges. 121, 4), because תּקף is intrans.; but it is also transitive in the sense of seizing forcibly and grasping, Job 15:24; Ecc 4:12, as Talm. תּקף (otherwise commonly אתקף as החזיק), Arab. taqifa, comprehendere. The many sufferings which God inflicts on him in the course of his life are not meant; לנצח does not signify here: continually, without intermission, as most expositors explain, but as Job 4:20; Job 20:7, and throughout the book: for ever (Rosenm., Hahn, Welte). God gives him the death-stroke which puts an end to his life for ever, he passes away βαίνει, οἴχεται (comp. Job 10:21); disfiguring his countenance, i.e., in the struggle of death and in death by the gradual working of decay, distorting and making him unlike himself, He thrusts him out of this life (שׁלּח like Gen 3:23). The waw consec. is used here as e.g., Psa 118:27.


  When he is descended into Hades he knows nothing more of the fortune of his children, for as Ecc 9:6 says: the dead have absolutely no portion in anything that happens under the sun. In Job 14:21 Job does not think of his own children that have died, nor his grandchildren (Ewald); he speaks of mankind in general. כּבד and צער are not here placed in contrast in the sense of much and little, but, as in Jer 30:19, in the wider sense of an important or a destitute position; כּבד, to be honoured, to attain to honour, as Isa 66:5. בּין (to observe anything) is joined with ל of the object, as in Psa 73:17 (on the other hand, להּ, Job 13:1, was taken as dat. ethicus). He neither knows nor cares anything about the welfare of those who survive him: "Nothing but pain and sadness is the existence of the dead; and the pain of his own flesh, the sadness of his own soul, alone engage him. He has therefore no room for rejoicing, nor does the joyous or sorrowful estate of others, though his nearest ones, affect him" (Hofmann, Schriftbeweis, i. 495). This is certainly, as Ewald and Psychol. S. 444, the meaning of Job 14:22; but עליו is hardly to be translated with Hofmann "in him," so that it gives the intensive force of ἴδιος to the suff. For it is improbable that in this connection,—where the indifference of the deceased respecting others, and the absolute reference to himself of the existence of pain on his own account, are contrasted,—עליו, Job 14:22, is to be understood according to Job 30:16 (Psychol. S. 152), but rather objectively (over him). On the other hand, Job 14:22 is not to be translated: over himself only does his flesh feel pain (Schlottm., Hirz., and others); for the flesh as inanimate may indeed be poetically, so to speak zeugmatically, represented as conscious of pain, but not as referring its pain to another, and consequently as self-conscious. On this account, עליו, Job 14:22, is to be taken in the signification, over him = upon him, or as Job 14:22 (beyond him), which is doubtful; or it signifies, as we have sought to render it in our translation in both cases, propter eum. Only on his own account does his flesh suffer, i.e., only applying to himself, only on his own account does his soul mourn, i.e., only over his own condition. He has no knowledge and interest that extends beyond himself; only he himself is the object of that which takes place with his flesh in the grave, and of that on which his soul reflects below in the depths of Hades. According to this interpretation אך belongs to עליו, after the hyperbaton described at Job 2:10, comp. Job 13:15, Isa 34:15. And he עליו, Job 14:22, implies the idea (which is clearly expressed in Isa 66:24, and especially in Judith 16:17: δοῦναι πῦρ καὶ σκώληκας εἰς σάρκας αὐτῶν καὶ κλαύσονται ἐν αἰσθήσει ἕως αἰῶνος) that the process of the decomposition of the body is a source of pain and sorrow to the departed spirit,—a conception which proceeds from the supposition, right in itself, that a connection between body and soul is still continued beyond the grave,—a connection which is assumed by the resurrection, but which, as Job viewed it, only made the future still more sorrowful.


  This speech of Job (Job 12-14), which closes here, falls into three parts, which correspond to the divisions into chapters. In the impassioned speech of Zophar, who treats Job as an empty and conceited babbler, the one-sided dogmatical standpoint of the friends was maintained with such arrogance and assumption, that Job is obliged to put forth all his power in self-defence. The first part of the speech (Job 12) triumphantly puts down this arrogance and assumption. Job replies that the wisdom, of which they profess to be the only possessors, is nothing remarkable, and the contempt with which they treat him is the common lot of the innocent, while the prosperity of the ungodly remains undisturbed. In order, however, to prove to them that what they say of the majesty of God, before which he should humble himself, can neither overawe nor help him, he refers them to creation, which in its varied works testifies to this majesty, this creative power of God, and the absolute dependence of every living thin on Him, and proves that he is not wanting in an appreciation of the truth contained in the sayings of the ancients by a description of the absolute majesty of God as it is manifested in the works of nature, and especially in the history of man, which excels everything that the three had said. This description is, however, throughout a gloomy picture of disasters which God brings about in the world, corresponding to the gloomy condition of mind in which Job is, and the disaster which is come upon himself.


  As the friends have failed to solace him by their descriptions of God, so his own description is also utterly devoid of comfort. For the wisdom of God, of which he speaks, is not the wisdom that orders the world in which one can confide, and in which one has the surety of seeing every mystery of life sooner or later gloriously solved; but this wisdom is something purely negative, and repulsive rather than attractive, it is abstract exaltation over all created wisdom, whence it follows that he puts to shame the wisdom of the wise. Of the justice of God he does not speak at all, for in the narrow idea of the friends he cannot recognise its control; and of the love of God he speaks as little as the friends, for as the sight of the divine love is removed from them by the one-sidedness of their dogma, so is it from him by the feeling of the wrath of God which at present has possession of his whole being. Hegel has called the religion of the Old Testament the religion of sublimity (die Religion der Erhabenheit); and it is true that, so long as that manifestation of love, the incarnation of the Godhead, was not yet realized, God must have relatively transcended the religious consciousness. From the book of Job, however, this view can be brought back to its right limits; for, according to the tendency of the book, neither the idea of God presented by the friends nor by Job is the pure undimmed notion of God that belongs to the Old Testament. The friends conceive of God as the absolute One, who acts only according to justice; Job conceives of Him as the absolute One, who acts according to the arbitrariness of His absolute power. According to the idea of the book, the former is dogmatic one-sidedness, the latter the conception of one passing through temptation. The God of the Old Testament consequently rules neither according to justice alone, nor according to a "sublime whim."


  After having proved his superiority over the friends in perception of the majesty of God, Job tells them his decision, that he shall turn away from them. The sermon they address to him is to no purpose, and in fact produces an effect the reverse of that intended by them. And while it does Job no good, it injures them, because their very defence of the honour of God incriminates themselves in the eyes of God. Their aim is missed by them, for the thought of the absolute majesty of God has no power to impart comfort to any kind of sufferer; nor can the thought of His absolute justice give any solace to a sufferer who is conscious that he suffers innocently. By their confidence that Job's affliction is a decree of the justice of God, they certainly seem to defend the honour of God; but this defence is reversed as soon as it is manifest that there exists no such just ground for inflicting punishment on him. Job's self-consciousness, however, which cannot be shaken, gives no testimony to its justice; their advocacy of God is therefore an injustice to Job, and a miserable attempt at doing God service, which cannot escape the undisguised punishment of God. It is to be carefully noted that in Job 13:6-12 Job seriously warns the friends that God will punish them for their partiality, i.e., that they have endeavoured to defend Him at the expense of truth.


  We see from this how sound Job's idea of God is, so far as it is not affected by the change which seems, according to the light which his temptation casts upon his affliction, to have taken place in his personal relationship to God. While above, ch. 9, he did not acknowledge an objective right, and the rather evaded the thought, of God's dealing unjustly towards him, by the desperate assertion that what God does is in every case right because God does it, he here recognises an objective truth, which cannot be denied, even in favour of God, and the denial of which, even though it were a pientissima fraus, is strictly punished by God. God is the God of truth, and will therefore be neither defended nor honoured by any perverting of the truth. By such pious lies the friends involve themselves in guilt, since in opposition to their better knowledge they regard Job as unrighteous, and blind themselves to the incongruities of daily experience and the justice of God. Job will therefore have nothing more to do with them; and to whom does he now turn? Repelled by men, he feels all the more strongly drawn to God. He desires to carry his cause before God. He certainly considers God to be his enemy, but, like David, he thinks it is better to fall into the hands of God than into the hands of man (Sa2 24:14). He will plead his cause with God, and prove to Him his innocence: he will do it, even though he be obliged to expiate his boldness with his life; for he knows that morally he will not be overcome in the contest. He requires compliance with but two conditions: that God would grant a temporary alleviation of his pain, and that He would not overawe him with the display of His majesty. Job's disputing with God is as terrible as it is pitiable. It is terrible, because he uplifts himself, Titan-like, against God; and pitiable, because the God against which he fights is not the God he has known, but a God that he is unable to recognise,—the phantom which the temptation has presented before his dim vision instead of the true God. This phantom is still the real God to him, but in other respects in no way differing from the inexorable ruling fate of the Greek tragedy. As in this the hero of the drama seeks to maintain his personal freedom against the mysterious power that is crushing him with an iron arm, so Job, even at the risk of sudden destruction, maintains the stedfast conviction of his innocence, in opposition to a God who has devoted him, as an evil-doer, to slow but certain destruction. The battle of freedom against necessity is the same as in the Greek tragedy. Accordingly one is obliged to regard it as an error, arising from simple ignorance, when it has been recently maintained that the boundless oriental imagination is not equal to such a truly exalted task as that of representing in art and poetry the power of the human spirit, and the maintenance of its dignity in the conflict with hostile powers, because a task that can only be accomplished by an imagination formed with a perception of the importance of recognising ascertained phenomena.


  In treating this subject, the book of Job not only attains to, but rises far above, the height attained by the Greek tragedy: for, on the one hand, it brings this conflict before us in all the fearful earnestness of a death-struggle; on the other, however, it does not leave us to the cheerless delusion that an absolute caprice moulds human destiny. This tragic conflict with the divine necessity is but the middle, not the beginning nor the end, of the book; for this god of fate is not the real God, but a delusion of Job's temptation. Human freedom does not succumb, but it comes forth from the battle, which is a refining fire to it, as conqueror. The dualism, which the Greek tragedy leaves unexplained, is here cleared up. The book certainly presents much which, from its tragic character, suggests this idea of destiny, but it is not its final aim—it goes far beyond: it does not end in the destruction of its hero by fate; but the end is the destruction of the idea of this fate itself.


  We have seen in this speech (comp. Job 13:23, Job 13:26; Job 14:16.), as often already, that Job is as little able as the friends to disconnect suffering from the idea of the punishment of sin. If Job were mistaken or were misled by the friends respecting his innocence, the history of his sufferings would be no material for a drama, because there would be no inner development. But it is just Job's stedfast conviction of his innocence, and his maintenance of it in spite of the power which this prejudice exercises over him, that makes the history of his affliction the history of the development of a new and grand idea, and makes him as the subject, on whom it is developed, a tragic character. In conformity with his prepossession, Job sees himself put down by his affliction as a great sinner; and his friends actually draw the conclusion from false premises that he is such. But he asserts the testimony of his conscience to his innocence; and because this contradicts those premises, the one-sidedness of which he does not discern, God himself appears to him to be unjust and unmerciful. And against this God, whom the temptation has distorted and transformed to the miserable image of a ruler, guided only by an absolute caprice, he struggles on, and places the truth and freedom of his moral self-consciousness over against the restraint of the condemnatory sentence, which seems to be pronounced over him in the suffering he has to endure. Such is the struggle against God which we behold in the second part of the speech (ch. 13): ready to prove his innocence, he challenges God to trial; but since God does not appear, his confidence gives place to despondency, and his defiant tone to a tone of lamentation, which is continued in the third part of the speech (ch. 14).


  While he has raised his head towards heaven with the conscious pride of a תמים צדיק, first in opposition to the friends and then to God, he begins to complain as one who is thrust back, and yielding to the pressure of his affliction, begins to regard himself as a sinner. But he is still unable to satisfy himself respecting God's dealings by any such forcible self-persuasion. For how can God execute such strict judgment upon man, whose life is so short and full of care, and who, because he belongs to a sinful race, cannot possibly be pure from sin, without allowing him the comparative rest of a hireling? How can he thus harshly visit man, to whose life He has set an appointed bound, and who, when he once dies, returns to life no more for ever? The old expositors cannot at all understand this absolute denial of a new life after death. Brentius erroneously observes on donec coelum transierit: ergo resurget; and Mercerus, whose exposition is free from all prejudice, cannot persuade himself that the elecus et sanctus Dei vir can have denied not merely a second earthly life, but also the eternal imperishable life after death. And yet it is so: Job does not indeed mean that man when he dies is annihilated, but he knows of no other life after death but the shadowy life in Shel, which is no life at all. His laments really harmonize with those in Moschos iii. 106ff.:


  Αἲ αἲ, ταὶ μαλάχαι μὲν ἐπὰν κατὰ κᾶπον ὄλωνται,


  Ἤ τὰ χλωρὰ σέλινα, τό τ ̓ εὐθαλὲς οὖλον ἄνηθον,


  Ὕστερον αὖ ζώοντι καὶ εἰς ἔτος ἄλλο φύοντι·


  Ἄμμες δ ̓ οἱ μεγάλοι καὶ καρτεροὶ ἢ σοφοὶ ἄνδρες,


  Ὁππότε πρῶτα θάνωμες, ἀνάκοοι ἐν χθονὶ κοίλᾳ


  Εὔδομες εὖ μάλα μακρὸν ἀτέρμονα νήγρετον ὕπνον.


  Alas! alas! the mallows, after they are withered in the garden,


  Or the green parsley and the luxuriant curly dill,


  Live again hereafter and sprout in future years;


  But we men, the great and brave, or the wise,


  When once we die, senseless in the bosom of the earth


  We sleep a long, endless, and eternal sleep.


  And with that of Horace, Od. iv. 7, 1:


  Nos ubi decidimus


  Quo pius Aeneas, quo dives Tullus et Ancus,


  Pulvis et umbra sumus;


  Or with that of the Jagur Weda: "While the tree that has fallen sprouts again from the root fresher than before, from what root does mortal man spring forth when he has fallen by the hand of death?"


  These laments echo through the ancient world from one end to the other, and even Job is without any superior knowledge respecting the future life. He denies a resurrection and eternal life, not as one who has a knowledge of them and will not however know anything about them, but he really knows nothing of them: our earthly life seems to him to flow on into the darkness of Shel, and onward beyond Shel man has no further existence.


  We inquire here: Can we say that the poet knew nothing of a resurrection and judgment after death? If we look to the psalms of the time of David and Solomon, we must reply in the negative. Since, however, as the Grecian mysteries fostered and cherished ἡδυστέρας ἐλπίδας, the Israelitish Chokma also, by its constant struggles upwards and onwards, anticipated views of the future world which reached beyond the present (Psychol. S. 410): it may be assumed, and from the book of Job directly inferred, that the poet had a perception of the future world which went beyond the dim perception of the people, which was not yet lighted up by any revelation. For, on the one hand, he has reproduced for us a history of the patriarchal period, not merely according to its external, but also according to its internal working, with as strict historical faithfulness as delicate psychological tact; on the other, he has with a master hand described for us in the history of Job what was only possible from an advanced standpoint of knowledge,—how the hope of a life beyond the present, where there is no express word of promise to guide it, struggles forth from the heart of man as an undefined desire and longing, so that the word of promise is the fulfilment and seal of this desire and yearning. For when Job gives expression to the wish that God would hide him in Shel until His anger turn, and then, at an appointed time, yearning after the work of His hands, raise him again from Shel (Job 14:13-17), this wish it not to be understood other than that Shel might be only his temporary hiding-place from the divine anger, instead of being his eternal abode. He wishes himself in Shel, so far as he would thereby be removed for a time from the wrath of God, in order that, after an appointed season, he might again become an object of the divine favour. He cheers himself with the delightful thought, All the days of my warfare would I wait till my change should come, etc.; for then the warfare of suffering would become easy to him, because favour, after wrath and deliverance from suffering and death, would be near at hand. We cannot say that Job here expresses the hope of a life after death; on the contrary, this hope is wanting to him, and all knowledge respecting the reasons that might warrant it. The hope exists only in imagination, as Ewald rightly observes, without becoming a certainty, since it is only the idea, How glorious it would be if it were so, that is followed up. But, on the one side, the poet shows us by this touching utterance of Job how totally different would be his endurance of suffering if he but knew that there was really a release from Hades; on the other side, he shows us, in the wish of Job, the incipient tendency of the growing hope that it might be so, for what a devout mind desires has a spiritual power which presses forward from the subjective to the objective reality. The hope of eternal life is a flower, says one of the old commentators, which grows on the verge of the abyss. The writer of the book of Job supports this. In the midst of this abyss of the feeling of divine wrath in which Job is sunk, this flower springs up to cheer him. In its growth, however, it is not hope, but only at first a longing. And this longing cannot expand into hope, because no light of promise shines forth in that night, by which Job's feeling is controlled, and which makes the conflict darker than it is in itself. Scarcely has Job feasted for a short space upon the idea of that which he would gladly hope for, when the thought of the reality of that which he has to fear overwhelms him. He seems to himself to be an evil-doer who is reserved for the execution of the sentence of death. If it is not possible in nature for mountains, rocks, stones, and the dust of the earth to resist the force of the elements, so is it an easy thing for God to destroy the hope of a mortal all at once. He forcibly thrust him hence from this life; and when he is descended to Hades, he knows nothing whatever of the lot of his own family in the world above. Of the life and knowledge of the living, nothing remains to him but the senseless pain of his dead body, which is gnawed away, and the dull sorrow of his soul, which continues but a shadowy life in Shel.


  Thus the poet shows us, in the third part of Job's speech, a grand idea, which tries to force its way, but cannot. In the second part, Job desired to maintain his conviction of innocence before God: his confidence is repulsed by the idea of the God who is conceived of by him as an enemy and a capricious ruler, and changes to despair. In the third part, the desire for a life after death is maintained; but he is at once overwhelmed by the imagined inevitable and eternal darkness of Shel, but overwhelmed soon to appear again above the billows of temptation, until, in ch. 19, the utterance of faith respecting a future life rises as a certain confidence over death and the grave: the γνῶσις which comes forth from the conflict of the πίστις anticipates that better hope which in the New Testament is established and ratified by the act of redemption wrought by the Conqueror of Hades.


  Job 15


  Job 15:1


  1 Then began Eliphaz the Temanite, and said:


  2 Doth a wise man utter vain knowledge,


  And fill his breast with the east wind?


  3 Contending with words, that profit not,


  And speeches, by which no good is done?


  4 Moreover, thou makest void the fear of God,


  And thou restrainest devotion before God;


  5 For thy mouth exposeth thy misdeeds,


  And thou choosest the language of the crafty.


  6 Thine own mouth condemneth thee and not I,


  And thine own lips testify against thee.


  The second course of the controversy is again opened by Eliphaz, the most respectable, most influential, and perhaps oldest of the friends. Job's detailed and bitter answers seem to him as empty words and impassioned tirades, which ill become a wise man, such as he claims to be in assertions like Job 12:3; Job 13:2. החלם with He interr., like העלה, Job 13:25. רוּח, wind, is the opposite of what is solid and sure; and קדים in the parallel (like Hos 12:2) signifies what is worthless, with the additional notion of vehement action. If we translate בּטן by "belly," the meaning is apt to be misunderstood; it is not intended as the opposite of לב fo et (Ewald), but it means, especially in the book of Job, not only that which feels, but also thinks and wills, the spiritually receptive and active inner nature of man (Psychol. S. 266); as also in Arabic, el-battin signifies that which is within, in the deepest mystical sense. Hirz. and Renan translate the inf. abs. הוכח, which follows in Job 15:3, as verb. fin.: se dfend-il par des vaines paroles; but though the inf. abs. is so used in an historical clause (Job 15:35), it is not an interrogative. Ewald takes it as the subject: "to reprove with words-avails not, and speeches—whereby one does no good;" but though דּבר and מלּים might be used without any further defining, as in λογομαχεῖν (Ti2 2:14) and λογομαχία (Ti1 6:4), the form of Job 15:3 is opposed to such an explanation. The inf. abs. is connected as a gerund (redarguendo s. disputando) with the verbs in the question, Job 15:2; and the elliptical relative clause יסכּן לא is best, as referring to things, according to Job 35:3 : sermone (דּבד from דּבר, as sermo from serere) qui non prodest; בּם יועיל לא, on the other hand, to persons, verbis quibus nil utilitatis affert. Eliphaz does not censure Job for arguing, but for defending himself by such useless and purposeless utterances of his feeling. But still more than that: his speeches are not only unsatisfactory and unbecoming, אף, accedit quod (cumulative like Job 14:3), they are moreover irreligious, since by doubting the justice of God they deprive religion of its fundamental assumption, and diminish the reverence due to God. יראה in such an objective sense as Psa 19:10 almost corresponds to the idea of religion. שׂיחה לפני־אל is to be understood, according to Psa 102:1; Psa 142:3 (comp. Psa 64:2; Psa 104:34): before God, and consequently customary devotional meditation, here of the disposition of mind indispensable to prayer, viz., devotion, and especially reverential awe, which Job depreciates (גּרע, detrahere). His speeches are mostly directed towards God; but they are violent and reproachful, therefore irreverent in form and substance.


  Job 15:5


  כּי is not affirmative: forsooth (Hirz.), but, confirmatory and explicative. This opinion respecting him, which is so sharply and definitely expressed by אתּה, thrusts itself irresistibly forward, for it is not necessary to know his life more exactly, his own mouth, whence such words escape, reveals his sad state: docet (אלּף only in the book of Job, from אלף, discere, a word which only occurs once in the Hebrew, Pro 22:25) culpam tuam os tuum, not as Schlottm. explains, with Raschi: docet culpa tua os tuum, which, to avoid being misunderstood, must have been חטאתך תאלף, and is a though unsuited to the connection. אלּף is certainly not directly equivalent to הגּיד, Isa 3:9; it signifies to teach, to explain, and this verb is just the one in the mouth of the censorious friend. What follows must not be translated: while thou choosest (Hirz.); ותבחר is not a circumstantial clause, but adds a second confirmatory clause to the first: he chooses the language of the crafty, since he pretends to be able to prove his innocence before God; and convinced that he is in the right, assumes the offensive (as Job 13:4.) against those who exhort him to humble himself. Thus by his evil words he becomes his own judge (ירשׁיעך) and accuser (יענו בך after the fem. שׂפתיך, like Pro 5:2; Pro 26:23). The knot of the controversy becomes constantly more entangled since Job strengthens the friends more and more in their false view by his speeches, which certainly are sinful in some parts (as Job 9:22).


  Job 15:7


  7 Wast thou as the first one born as a man,


  And hast thou been brought forth before the hills?


  8 Hast thou attended to the counsel of Eloah,


  And hast thou kept wisdom to thyself?


  9 What dost thou know that we have not known?


  Doest thou understand what we have not been acquainted with?


  10 Both grey-haired and aged are among us,


  Older in days than thy father.


  The question in Job 15:7 assumes that the first created man, because coming direct from the hand of God, had the most direct and profoundest insight into the mysteries of the world which came into existence at the same time as himself. Schlottman calls to mind an ironical proverbial expression of the Hindus: "Yea, indeed, he is the first man; no wonder that he is so wise" (Roberts, Orient. Illustr. p. 276). It is not to be translated: wast thou born as the first man, which is as inadmissible as the translation of אחת מעט, Hag 2:6, by "a little" (vid., Khler in loc.); rather ראישׁון (i.e., ראישׁון, as Jos 21:10, formed from ראשׁ, like the Arabic raı̂s, from ras, if it is not perhaps a mere incorrect amalgamation of the forms ראשׁון and רשׁון, Job 8:8) is in apposition with the subject, and אדם is to be regarded as predicate, according to Ges. 139, 2. Raschi's translation is also impossible: wast thou born before Adam? for this Greek form of expression, πρῶτος μον, Joh 1:15, Joh 1:30; Joh 15:18 (comp. Odyss. xi. 481f., σεῖο μακάρτατος), is strange to the Hebrew. In the parallel question, Job 15:7, Umbr., Schlottm., and Renan (following Ewald) see a play upon Pro 8:24.: art thou the demiurgic Wisdom itself? But the introductory proverbs (Prov 1-9) are more recent than the book of Job (vid., supra, p. 24), and indeed probably, as we shall show elsewhere, belong to the time of Jehoshaphat. Consequently the more probable relation is that the writer of Pro 8:24. has adopted words from the book of Job in describing the pre-existence of the Chokma. Was Job, a higher spirit-nature, brought forth, i.e., as it were amidst the pangs of travail (חוללת, Pulal from חול, חיל), before the hills? for the angels, according to Scripture, were created before man, and even before the visible universe (vid., Job 38:4.). Hirz., Ew., Schlottm., and others erroneously translate the futt. in the questions, Job 15:8, as praes. All the verbs in Job 15:7, Job 15:8, are under the control of the retrospective character which is given to the verses by ראישׁון; comp. Job 10:10., where זכר־נא has the same influence, and also Job 3:3, where the historical sense of אוּלד depends not upon the syntax, but upon logical necessity. Translate therefore: didst thou attend in the secret council (סוד, like Jer 23:18, comp. Psa 89:8) of Eloah (according to the correct form of writing in Codd. and in Kimchi, Michlol 54a, הבסוד, like Job 15:11 המעט and Job 22:13 הבעד, with Beth raph. and without Gaja), and didst then acquire for thyself (גרע, here attrahere, like the Arabic, sorbere, to suck in) wisdom? by which one is reminded of Prometheus' fire stolen from heaven. Nay, Job can boast of no extraordinary wisdom. The friends—as Eliphaz, Job 15:9, says in their name—are his contemporaries; and if he desires to appeal to the teaching of his father, and of his ancestors generally, let them know that there are hoary-headed men among themselves, whose discernment is deeper by reason of their more advanced age. גּם is inverted, like Job 2:10 (which see); and at the same time, since it is sued twice, it is correlative: etiam inter nos et cani et senes. Most modern expositors think that Eliphaz, "in modestly concealed language" (Ewald), refers to himself. But the reference would be obvious enough; and wherefore this modest concealing, which is so little suited to the character of Eliphaz? Moreover, Job 15:10 does not sound as if speaking merely of one, and in Job 15:10 Eliphaz would make himself older than he appears to be, for it is nowhere implied that Job is a young man in comparison with him. We therefore with Umbreit explain בּנוּ: in our generation. Thus it sounds more like the Arabic, both in words (kebı̂r Arab., usual in the signif. grandaevus) and in substance. Eliphaz appeals to the source of reliable tradition, since they have even among their races and districts mature old men, and since, indeed, according to Job's own admission (Job 12:12), there is "wisdom among the ancient ones."


  Job 15:11


  11 Are the consolations of God too small for thee,


  And a word thus tenderly spoken with thee?


  12 What overpowers thy hearts?


  And why do thine eyes wink,


  13 That thou turnest thy snorting against God,


  And sendest forth such words from thy mouth?


  By the consolations of God, Eliphaz means the promises in accordance with the majesty and will of God, by which he and the other friends have sought to cheer him, of course presupposing a humble resignation to the just hand of God. By "a word (spoken) in gentleness to him," he means the gentle tone which they have maintained, while he has passionately opposed them. לאט, elsewhere לאט (e.g., Isa 8:6, of the softly murmuring and gently flowing Siloah), from אט (declined, אטּי), with the neutral, adverbial ל (as לבטה), signifies: with a soft step, gently, The word has no connection with לוּט, לאט, to cover over, and is not third praet. (as it is regarded by Raschi, after Chajug): which he has gently said to you, or that which has gently befallen you; in which, as in Frst's Handwrterbuch, the notions secrete (Jdg 4:21, Targ. בּרז, in secret) and leniter are referred to one root. Are these divine consolations, and these so gentle addresses, too small for thee (מעט ממך, opp. Kg1 19:7), i.e., beneath thy dignity, and unworthy of they notice? What takes away (לקה, auferre, abripere, as frequently) thy heart (here of wounded pride), and why do thine eyes gleam, that thou turnest (השׁיב, not revertere, but vertere, as freq.) thy ill-humour towards God, and utterest מלּין (so here, not מלּים) words, which, because they are without meaning and intelligence, are nothing but words? רזם, ἅπ. γεγρ., is transposed from רמז, to wink, i.e., to make known by gestures and grimaces,—a word which does not occur in biblical, but is very common in post-biblical, Hebrew (e.g., חרשׁ רומז ונרמז, a deaf and dumb person expresses himself and is answered by a language of signs). Modern expositors arbitrarily understand a rolling of the eyes; it is more natural to think of the vibration of the eye-lashes or eye-brows. רוּח, Job 15:13, is as in Jdg 8:3; Isa 25:4, comp. Job 13:11, and freq. used of passionate excitement, which is thus expressed because it manifests itself in πνέειν (Act 9:1), and has its rise in the πνεῦμα (Ecc 7:9). Job ought to control this angry spirit, θυμός (Psychol. S. 198); but he allows it to burst forth, and makes even God the object on which he vents his anger in impetuous language. How much better it would be for him, if he would search within himself (Lam 3:39) for the reason of those sufferings which so deprive him of his self-control!


  Job 15:14


  14 What is mortal man that he should be pure,


  And that he who is born of woman should be righteous?


  15 He trusteth not His holy ones,


  And the heavens are not pure in His eyes:


  16 How much less the abominable and corrupt,


  Man, who drinketh iniquity as water!


  The exclamation in Job 15:14 is like the utterance: mortal man and man born flesh of flesh cannot be entirely sinless. Even "the holy ones" and "the heavens" are not. The former are, as in Job 5:1, according to Job 4:18, the angels as beings of light (whether קדשׁ signifies to be light from the very first, spotlessly pure, or, vid., Psalter, i. 588f., to be separated, distinct, and hence exalted above what is common); the latter is not another expression for the אנגּלי מרומא (Targ.), the "angels of the heights," but שׁמים is the word used for the highest spheres in which they dwell (comp. Job 25:5); for the angels are certainly not corporeal, but, like all created things, in space, and the Scriptures everywhere speak of angels and the starry heavens together. Hence the angels are called the morning stars in Job 38:7, and hence both stars and angels are called צבא השׁמים and צבאות (vid., Genesis. S. 128). Even the angels and the heavens are finite, and consequently are not of a nature absolutely raised above the possibility of sin and contamination.


  Eliphaz repeats here what he has already said, Job 4:18.; but he does it intentionally, since he wishes still more terribly to describe human uncleanness to Job (Oetinger). In that passage אף was merely the sign of an anti-climax, here כּי אף is quanto minus. Eliphaz refers to the hereditary infirmity and sin of human nature in Job 15:14, here (Job 15:16) to man's own free choice of that which works his destruction. He uses the strongest imaginable words to describe one actualiter and originaliter corrupted. נתעב denotes one who is become an abomination, or the abominated = abominable (Ges. 134, 1); נאלח, one thoroughly corrupted (Arabic alacha, in the medial VIII conjugation: to become sour, which reminds one of ζύμη, Rabb. שׂאר שׁבּעסּה, as an image of evil, and especially of evil desire). It is further said of him (an expression which Elihu adopts, Job 34:7), that he drinks up evil like water. The figure is like Pro 26:6, comp. on Psa 73:10, and implies that he lusts after sin, and that it is become a necessity of his nature, and is to his nature what water is to the thirsty. Even Job does not deny this corruption of man (Job 14:4), but the inferences which the friends draw in reference to him he cannot acknowledge. The continuation of Eliphaz' speech shows how they render this acknowledgment impossible to him.


  Job 15:17


  17 I will inform thee, hear me!


  And what I have myself seen that I will declare,


  18 Things which wise men declare


  Without concealment from their fathers -


  19 To them alone was the land given over,


  And no stranger had passed in their midst—:


  Eliphaz, as in his first speech, introduces the dogma with which he confronts Job with a solemn preface: in the former case it had its rise in a revelation, here it is supported by his own experience and reliable tradition; for חזיתי is not intended as meaning ecstatic vision (Schlottm.). The poet uses חזה also of sensuous vision, Job 8:17; and of observation and knowledge by means of the senses, not only the more exalted, as Job 19:26., but of any kind (Job 23:9; Job 24:1; Job 27:12, comp. Job 36:25; Job 34:32), in the widest sense. זה is used as neuter, Gen 6:15; Exo 13:8; Exo 30:13; Lev 11:4, and freq.


  (comp. the neuter הוּא, Job 13:16, and often), and זה־חזיתי is a relative clause (Ges. 122, 2): quod conspexi, as Job 19:19 quos amo, and Psa 74:2 in quo habitas, comp. Psa 104:8, Psa 104:26; Pro 23:22, where the punctuation throughout proceeds from the correct knowledge of the syntax. The waw of ואספרה is the waw apodosis, which is customary (Ngelsbach, 111, 1, b) after relative clauses (e.g., Num 23:3), or what is the same thing, participles (e.g., Pro 23:24): et narrabo = ea narrabo. In Job 15:18 ולא כחדו is, logically at least, subordinate to יגידו, as in Isa 3:9, as the Targum of the Antwerp Polyglott well translates: "what wise men declare, without concealing (ולא מכדבין), from the tradition of their fathers;" whereas all the other old translations, including Luther's, have missed the right meaning. These fathers to whom this doctrine respecting the fate of evil-doers is referred, lived, as Eliphaz says in Job 15:19, in the land of their birth, and did not mingle themselves with strangers, consequently their manner of viewing things, and their opinions, have in their favour the advantage of independence, of being derived from their own experience, and also of a healthy development undisturbed by any foreign influences, and their teaching may be accounted pure and unalloyed.


  Eliphaz thus indirectly says, that the present is not free from such influences, and Ewald is consequently of opinion that the individuality of the Israelitish poet peeps out here, and a state of things is indicated like that which came about after the fall of Samaria in the reign of Manasseh. Hirzel also infers from Eliphaz' words, that at the time when the book was written the poet's fatherland was desecrated by some foreign rule, and considers it an indication for determining the time at which the book was composed. But how groundless and deceptive this is! The way in which Eliphaz commends ancient traditional lore is so genuinely Arabian, that there is but the faintest semblance of a reason for supposing the poet to have thrown his own history and national peculiarity so vividly into the working up of the rôle of another. Purity of race was, from the earliest times, considered by "the sons of the East" as a sign of highest nobility, and hence Eliphaz traces back his teaching to a time when his race could boast of the greatest freedom from intermixture with any other. Schlottmann prefers to interpret Job 15:19 as referring to the "nobler primeval races of man" (without, however, referring to Job 8:8), but הארץ does not signify the earth here, but: country, as in Job 30:8; Job 22:8, and elsewhere, and Job 15:19 seems to refer to nations: זר = barbarus (perhaps Semitic: בּרבּר, ὁ ἔξω). Nevertheless it is unnecessary to suppose that Eliphaz' time was one of foreign domination, as the Assyrian-Chaldean time was for Israel: it is sufficient to imagine it as a time when the tribes of the desert were becoming intermixed, from migration, commerce, and feud.


  Now follows the doctrine of the wise men, which springs from a venerable primitive age, an age as yet undisturbed by any strange way of thinking (modern enlightenment and free thinking, as we should say), and is supported by Eliphaz' own experience.


  (Note: Communication from Consul Wetzstein: If this verse affirms that the freer a people is from intermixture with other races, the purer is its tradition, it gives expression to a principle derived from experience, which needs no proof. Even European races, especially the Scandinavians, furnish proof of this in their customs, language, and traditions, although in this case certain elements of their indigenous character have vanished with the introduction of Christianity. A more complete parallel is furnished by the wandering tribes of the 'Aneze and Sharrt of the Syrian deserts, people who have indeed had their struggles, and have even been weakened by emigration, but have certainly never lost their political and religious autonomy, and have preserved valuable traditions which may be traced to the earliest antiquity. It is unnecessary to prove this by special instance, when the whole outer and inner life of these peoples can be regarded as the best commentary on the biblical accounts of the patriarchal age. It is, however, not so much the fact that the evil-doer receives his punishment, in favour of which Eliphaz appeals to the teaching handed down from the fathers, as rather the belief in it, consequently in a certain degree the dogma of a moral order in the world. This dogma is an essential element of the ancient Abrahamic religion of the desert tribes—that primitive religion which formed the basis of the Mosaic, and side by side with it was continued among the nomads of the desert; which, shortly before the appearance of Christianity in the country east of Jordan, gave birth to mild doctrines, doctrines which tended to prepare the way for the teaching of the gospel; which at that very time, according to historical testimony, also prevailed in the towns of the Higz, and was first displaced again by the Jemanic idolatry, and limited to the desert, in the second century after Christ, during the repeated migrations of the southern Arabs; which gave the most powerful impulse to the rise of Islam, and furnished its best elements; which, towards the end of the last century, brought about the reform of Islamism in the province of Negd, and produced the Wahabee doctrine; and which, finally, is continued even to the present day by the name of Dn Ibrhm, "Religion of Abraham," as a faithful tradition of the fathers, among the vast Ishmaelitish tribes of the Syrian desert, "to whom alone the land is given over, and into whose midst no stranger has penetrated." Had this cultus spread among settled races with a higher education, it might have been taught also in writings: if, however, portions of writings in reference to it, which have been handed down to us by the Arabic, are to be regarded as unauthentic, it may also in 'Irk have been mixed with the Sabian worship of the stars; but among the nomads it will have always been only oral, taught by the poets in song, and contained in the fine traditions handed down uncorrupted from father to son, and practised in life.


  It is a dogma of this religion (of which I shall speak more fully in the introduction to my Anthologie von Poesien der Wanderstmme), that the pious will be rewarded by God in his life and in his descendants, the wicked punished in his life and in his descendants; and it may also, in Job 15:19, be indirectly said that the land of Eliphaz has preserved this faith, in accordance with tradition, purer than Job's land. If Eliphaz was from the Petraean town of Tmn (which we merely suggest as possible here), he might indeed rightly assert that no strange race had become naturalized there; for that hot, sterile land, poorly supplied with water, had nothing inviting to the emigrant or marauder, and its natives remain there only by virtue of the proverb: lôlâ hhibb el-wattan quat.tâl, lakân dâr eṡsû' charâb, "Did not the love of one's country slay (him who is separated from it), the barren country would be uninhabited." Job certainly could not affirm the same of his native country, if this is, with the Syrian tradition, to be regarded as the Nukra (on this point, vid., the Appendix). As the richest province of Syria, it has, from the earliest time to the present, always been an apple of contention, and has not only frequently changed its rulers, but even its inhabitants.)


  Job 15:20


  20 So long as the ungodly liveth he suffereth,


  And numbered years are reserved for the tyrant.


  21 Terrors sound in his ears;


  In time of peace the destroyer cometh upon him.


  22 He believeth not in a return from darkness,


  And he is selected for the sword.


  23 He roameth about after bread: "Ah! where is it?"


  He knoweth that a dark day is near at hand for him.


  24 Trouble and anguish terrify him;


  They seize him as a king ready to the battle.


  All the days of the ungodly he (the ungodly) is sensible of pain. רשׁע stands, like Elohim in Gen 9:6, by the closer definition; here however so, that this defining ends after the manner of a premiss, and is begun by הוּא after the manner of a conclusion. מתחולל, he writhes, i.e., suffers inward anxiety and distress in the midst of all outward appearance of happiness. Most expositors translate the next line: and throughout the number of the years, which are reserved to the tyrant. But (1) this parallel definition of time appended by waw makes the sense drawling; (2) the change of עריץ (oppressor, tyrant) for רשׁע leads one to expect a fresh affirmation, hence it is translated by the lxx: ἔτη δὲ ἀριθμητὰ δεδομένα δυνάστῃ. The predicate is, then, like Job 32:7, comp. Job 29:10; Job 2:4 (Ges. 148), per attractionem in the plur. instead of in the sing., and especially with מספּר followed by gen. plur.; this attraction is adopted by our author, Job 21:21; Job 38:21. The meaning is not, that numbered, i.e., few, years are secretly appointed to the tyrant, which must have been sh'nôth mispâr, a reversed position of the words, as Job 16:22; Num 9:20 (vid., Gesenius' Thes.); but a (limited, appointed) number of years is reserved to the tyrant (צפן as Job 24:1; Job 21:19, comp. טמן, Job 20:26; Mercerus: occulto decreto definiti), after the expiration of which his punishment begins. The thought expressed by the Targ., Syr., and Jerome would be suitable: and the number of the years (that he has to live unpunished) is hidden from the tyrant; but if this were the poet's meaning, he would have written שׁניו, and must have written מן־העריץ.


  With regard to the following Job 15:21-24, it is doubtful whether only the evil-doer's anxiety of spirit is described in amplification of הוא מתחולל, or also how the terrible images from which he suffers in his conscience are realized, and how he at length helplessly succumbs to the destruction which his imagination had long foreboded. A satisfactory and decisive answer to this question is hardly possible; but considering that the real crisis is brought on by Eliphaz later, and fully described, it seems more probable that what has an objective tone in Job 15:21-24 is controlled by what has been affirmed respecting the evil conscience of the ungodly, and is to be understood accordingly. The sound of terrible things (startling dangers) rings in his ears; the devastator comes upon him (בוא seq. acc. as Job 20:22; Pro 28:22; comp. Isa 28:15) in the midst of his prosperity. He anticipates it ere it happens. From the darkness by which he feels himself menaced, he believes not (האמין seq. infin. as Psa 27:13, לראות, of confident hope) to return; i.e., overwhelmed with a consciousness of his guilt, he cannot, in the presence of this darkness which threatens him, raise to the hope of rescue from it, and he is really—as his consciousness tells him—צפוּ (like עשׂוּ, Job 41:25; Ges. 75, rem. 5; Keri צפוי, which is omitted in our printed copies, contrary to the testimony of the Masora and the authority of correct MSS), spied out for, appointed to the sword, i.e., of God (Job 19:29; Isa 31:8), or decreed by God. In the midst of abundance he is harassed by the thought of becoming poor; he wanders about in search of bread, anxiously looking out and asking where? (abrupt, like הנה, Job 9:19), i.e., where is any to be found, whence can I obtain it? The lxx translates contrary to the connection, and with a strange misunderstanding of the passage: κατατέτακται δὲ δἰς σῖτα γυψίν (איּה לחם, food for the vulture). He sees himself in the mirror of the future thus reduced to beggary; he knows that a day of darkness stands in readiness (נכון, like Job 18:12), is at his hand, i.e., close upon him (בּידו, elsewhere in this sense ליד, Psa 140:6; Sa1 19:3, and על־ידי, Job 1:14).


  In accordance with the previous exposition, we shall now interpret וּמצוּקה צר, Job 15:24, not of need and distress, but subjectively of fear and oppression. They come upon him suddenly and irresistibly; it seizes or overpowers him (תּתקפהוּ with neutral subject; an unknown something, a dismal power) as a king עתיד לכּידור. lxx ὥσπερ στρατηγὸς πρωτοστάτης πίπτων, like a leader falling in the first line of the battle, which is an imaginary interpretation of the text. The translation of the Targum also, sicut regem qui paratus est ad scabellum (to serve the conqueror as a footstool), furnishes no explanation. Another Targum translation (in Nachmani and elsewhere) is: sicut rex qui paratus est circumdare se legionibus. According to this, כידור comes from כּדר, to surround, be round (comp. כּתר, whence כּתר, Assyr. cudar, κίδαρις, perhaps also הזר, Syr. חדר, whence chedor, a circle, round about); and it is assumed, that as כּדּוּר signifies a ball (not only in Talmudic, but also in Isa 22:18, which is to be translated: rolling he rolleth thee into a ball, a ball in a spacious land), so כּידור, a round encampment, an army encamped in a circle, synon. of מעגּל. In the first signification the word certainly furnishes no suitable sense in connection with עתיד; but one may, with Kimchi, suppose that כידור, like the Italian torniamento, denotes the circle as well as the tournament, or the round of conflict, i.e., the conflict which moves round about, like tumult of battle, which last is a suitable meaning here. The same appropriate meaning is attained, however, if the root is taken, like the Arabic kdr, in the signification turbidum esse (comp. קדר, Job 6:16), which is adopted of misfortunes as troubled experiences of life (according to which Schultens translates: destinatus est ad turbulentissimas fortunas, beginning a new thought with עתיד, which is not possible, since כמלך by itself is no complete figure), and may perhaps also be referred to the tumult of battle, tumultus bellici conturbatio (Rosenm.); or of, with Fleischer, one starts from another turn of the idea of the root, viz., to be compressed, solid, thick, which is a more certain way gives the meaning of a dense crowd.


  Since, therefore, a suitable meaning is obtained in two ways, the natural conjecture, which is commended by Pro 6:11, עתיד לכּידון, paratus ad hastam = peritus hastae (Hupf.), according to Job 3:8) where ערר = לערר), may be abandoned. The signification circuitus has the most support, according to which Saadia and Parchon also explain, and we have preferred to translate round of battle rather than tumult of conflict; Jerome's translation, qui praeparatur ad praelium, seems also to be gained in the same manner.


  Job 15:25


  25 Because he stretched out his hand against God,


  And was insolent towards the Almighty;


  26 He assailed Him with a stiff neck,


  With the thick bosses of his shield;


  27 Because he covered his face with his fatness,


  And addeth fat to his loins,


  28 And inhabited desolated cities,


  Houses which should not be inhabited,


  Which were appointed to be ruins.


  29 He shall not be rich, and his substance shall not continue


  And their substance boweth not to the ground.


  30 He escapeth not darkness;


  The flame withereth his shoots;


  And he perisheth in the breath of His mouth.


  This strophe has periodic members: Job 15:25-28 an antecedent clause with a double beginning (כּי־נטה because he has stretched out, כּי־כסּה because he has covered; whereas ירוּץ may be taken as more independent, but under the government of the כי that stands at the commencement of the sentence); Job 15:29, Job 15:30, is the conclusion. Two chief sins are mentioned as the cause of the final destiny that comes upon the evil-doer: (1) his arrogant opposition to God, and (2) his contentment on the ruins of another's prosperity. The first of these sins is described Job 15:25-27. The fut. consec. is once used instead of the perf., and the simple fut. is twice used with the signification of an imperf. (as Job 4:3 and freq.). The Hithpa. התגּבּר signifies here to maintain a heroic bearing, to play the hero; התעשּׁר to make one's self rich, to play the part of a rich man, Pro 13:7. And בּצוּאר expresses the special prominence of the neck in his assailing God אל רוּץ, as Dan 8:6, comp. על, Job 16:14); it is equivalent to erecto collo (Vulg.), and in meaning equivalent to ὕβρει (lxx). Also in Psa 75:6, בצואר (with Munach, which there represents a distinctive)


  is absolute, in the sense of stiff-necked or hard-headed; for the parallels, as Psa 31:19; Psa 94:4, and especially the primary passage, Sa1 2:3, show that עתק is to be taken as an accusative of the object. The proud defiance with which he challengingly assails God, and renders himself insensible to the dispensations of God, which might bring him to a right way of thinking, is symbolized by the additional clause: with the thickness (עבי cognate form to עבי) of the bosses of his shields. גּב is the back (Arab. dhr) or boss (umbo) of the shield; the plurality of shields has reference to the diversified means by which he hardens himself. Job 15:27, similarly to Psa 73:4-7, pictures this impregnable carnal security against all unrest and pain, to which, on account of his own sinfulness and the distress of others, the nobler-minded man is so sensitive: he has covered his face with his fat, so that by the accumulation of fat, for which he anxiously labours, it becomes a gross material lump of flesh, devoid of mind and soul, and made fat, i.e., added fat, caused it to accumulate, upon his loins (כּסל for כּסליו); עשׂה (which has nothing to do with Arab. gšâ, to cover) is used as in Job 14:9, and in the phrase corpus facere (in Justin), in the sense of producing outwardly something from within. פּימה reminds one of πιμ-ελή (as Aquila and Symmachus translate here), o-pim-us, and of the Sanscrit piai, to be fat (whence adj. pı̂van, pı̂vara, πιαρός, part. pı̂na, subst. according to Roth pı̂vas); the Arabic renders it probable that it is a contraction of פּאימה (Olsh. 171, b). The Jewish expositors explain it according to the misunderstood פּים, Sa1 13:21, of the furrows or wrinkles which are formed in flabby flesh, as if the ah were paragogic.


  Job 15:28 describes the second capital sin of the evil-doer. The desolated cities that he dwells in are not cities that he himself has laid waste; Job 15:28 distinctly refers to a divinely appointed punishment, for התעתּדוּ does not signify: which they (evil-doers) have made ruins (Hahn), which is neither probable from the change of number, nor accords with the meaning of the verb, which signifies "to appoint to something in the future." Hirzel, by referring to the law, Deu 13:13-18 (comp. Kg1 16:34), which forbids the rebuilding of such cities as are laid under the curse, explains it to a certain extent more correctly. But such a play upon the requirements of the Mosaic law is in itself not probable in the book of Job, and here, as Lwenthal rightly remarks, is the less indicated, since it is not the dwelling in such cities that is forbidden, but only the rebuilding of them, so far as they had been destroyed; here, however, the reference is only to dwelling, not to rebuilding. The expression must therefore be understood more generally thus, that the powerful man settles down carelessly and indolently, without any fear of the judgments of God or respect for the manifestations of His judicial authority, in places in which the marks of a just divine retribution are still visible, and which are appointed to be perpetual monuments of the execution of divine judgments.


  Only by this rendering is the form of expression of the elliptical clause לא־ישׁבוּ למו explained. Hirz. refers למו to בּתּים: in which they do not dwell; but ל ישׁב does not signify: to dwell in a place, but: to settle down in a place; Schlottm. refers למו to the inhabitants: therein they dwell not themselves, i.e., where no one dwelt; but the אשׁר which would be required in this case as acc. localis could not be omitted. One might more readily, with Hahn, explain: those to whom they belong do not inhabit them; but it is linguistically impossible for למו to stand alone as the expression of this subject (the possessors). The most natural, and also an admissible explanation, is, that yshbw refers to the houses, and that למו, which can be used not only of persons, but also of things, is dat. ethicus. The meaning, however, is not: which are uninhabited, which would not be expressed as future, but rather by אין בהם יושׁב or similarly, but: which shall not inhabit, i.e., shall not be inhabited to them (ישׁב to dwell = to have inhabitants, as Isa 13:10; Jer 50:13, Jer 50:39, and freq.), or, as we should express it, which ought to remain uninhabited.


  Job 15:29 begins the conclusion: (because he has acted thus) he shall not be rich (with a personal subject as Hos 12:9, and יעשּׁר to be written with a sharpened שׁ, like יעצר above, Job 12:15), and his substance shall not endure (קוּם, to take place, Isa 7:7; to endure, Sa1 13:14; and hold fast, Job 41:18), and מנלם shall not incline itself to the earth. The interpretation of the older expositors, non extendet se in terra, is impossible—that must be בּארץ eb tsum taht—elbi ינּטה; whereas Kal is commonly used in the intransitive sense to bow down, bend one's self or incline (Ges. 53, 2). But what is the meaning of the subject מנלם? We may put out of consideration those interpretations that condemn themselves: לם מן, ex iis (Targ.), or לם מן, quod iis, what belongs to them (Saad.), or מלּם, their word (Syr. and Gecatilia), and such substitutions as σκιάν (צלם or צללם) of the lxx, and radicem of Jerome (which seems only to be a guess). Certainly that which throws most light on the signification of the word is כּנּלתך (for כּהנלתך with Dag. dirimens, as Job 17:2), which occurs in Isa 33:1. The oldest Jewish lexicographers take this הנלה (parall. התם .ll) as a synonym of כּלּה in the signification, to bring to an end; on the other hand, Ges., Knobel, and others, consider כּכלּתך to be the original reading, because the meaning perficere is not furnished for נלה from the Arab. nâl, and because נל, standing thus together, is in Arabic an incompatible root combination (Olsh. 9, 4). This union of consonants certainly does not occur in any Semitic root, but the Arab. nâla (the long a of which can in the inflection become a short changeable bowel) furnishes sufficient protection for this one exception; and the meaning consequi, which belongs to the Arab. nâla, fut. janı̂lu, is perfectly suited to Isa 33:1 : if thou hast fully attained (Hiph. as intensive of the transitive Kal, like הזעיק, הקנה) to plundering. If, however, the verb נלה is established, there is no need for any conjecture in the passage before us, especially since the improvement nearest at hand, מכלם (Hupf. מגּלה), produces a sentence (non figet in terra caulam) which could not be flatter and tamer; whereas the thought that is gained by Olshausen's more sensible conjecture, מגּלם (their sickle does not sink to the earth, is not pressed down by the richness of the produce of the field), goes to the other extreme.


  Juda b. Karisch (Kureisch) has explained the word correctly by Arab. mnâlhm: that which they have offered (from nâla, janûlu) or attained (nâla, janı̂lu), i.e., their possession


  (not: their perfection, as it is chiefly explained by the Jewish expositors, according to נלה = כלה). When the poet says, "their prosperity inclines not to the ground," he denies to it the likeness to a field of corn, which from the weight of the ears bows itself towards the ground, or to a tree, whose richly laden branches bend to the ground. We may be satisfied with this explanation (Hirz., Ew., Stickel, and most others): מנלם from מנלה (with which Kimchi compares מכרם, Num 20:19, which however is derived not from מכרה, but from מכר), similar in meaning to the post-biblical ממון, μαμωνᾶς; the suff., according to the same change of number as in Job 15:35; Job 20:23, and freq., refers to רשׁעים.


  In Job 15:30, also, a figure taken from a plant is interwoven with what is said of the person of the ungodly: the flame withers up his tender branch without its bearing fruit, and he himself does not escape darkness, but rather perishes by the breath of His mouth, i.e., God's mouth (Job 4:9, not of his own, after Isa 33:11). The repetition of יסוּר ("he escapes not," as Pro 13:14; "he must yield to," as Kg1 15:14, and freq.) is an impressive play upon words.


  Job 15:31


  31 Let him not trust in evil-he is deceived,


  For evil shall be his possession.


  32 His day is not yet, then it is accomplished,


  And his palm-branch loseth its freshness.


  33 He teareth off as a vine his young grapes,


  And He casteth down as an olive-tree his flower.


  34 The company of the hypocrite is rigid,


  And fire consumeth the tents of bribery.


  35 They conceive sorrow and bring forth iniquity,


  And their inward part worketh self-deceit.


  אל does not merely introduce a declaration respecting the future (Luther: he will not continue, which moreover must have been expressed by the Niph.), but is admonitory: may he only not trust in vanity (Munach here instead of Dech, according to the rule of transformation, Psalter, ii. 504, 4)—he falls, so far as he does it, into error, or brings himself into error (נתעה, 3 praet., not part., and Niph. like Isa 19:14, where it signifies to be thrust backwards and forwards, or to reel about helplessly),—a thought one might expect after the admonition (Olsh. conjectures נתעב, one who is detestable): this trusting in evil is self-delusion, for evil becomes his exchange (תּמוּרה not compensatio, but permutatio, acquisitio). We have translated שׁוא by "evil" (Unheil), by which we have sought elsewhere to render און, in order that we might preserve the same word in both members of the verse. In Job 15:31, שׁוא (in form = שׁוא from שׁוא, in the Chethib שוּ, the Aleph being cast away, like the Arabic sû', wickedness, form the v. cavum hamzatum s-'a = sawu'a) is waste and empty in mind, in Job 15:31 (comp. Hos 12:12) waste and empty in fortune; or, to go further from the primary root, in the former case apparent goodness, in the latter apparent prosperity—delusion, and being undeceived "evil" in the sense of wickedness, and of calamity. תּמּלא, which follows, refers to the exchange, or neutrally to the evil that is exchanged: the one or the other fulfils itself, i.e., either: is realized (passive of מלּא, Kg1 8:15), or: becomes complete, which means the measure of the punishment of his immorality becomes full, before his natural day, i.e., the day of death, is come (comp. for expression, Job 22:16; Ecc 7:17). The translation: then it is over with him (Ges., Schlottm., and others), is contrary to the usage of the language; and that given by the Jewish expositors, תּמּלא = תּמּלל (abscinditur or conteritur), is a needlessly bold suggestion.—Job 15:32. It is to be observed that רעננה is Milel, and consequently 3 praet., not as in Sol 1:16 Milra, and consequently adj. כּפּה is not the branches generally (Luzzatto, with Raschi: branchage), but, as the proverbial expression for the high and low, Isa 9:13; Isa 19:15 (vid., Dietrich, Abhandlung zur hebr. Gramm. S. 209), shows, the palm-branch bent downwards (comp. Targ. Est 1:5, where כּפּין signifies seats and walks covered with foliage). "His palm-branch does not become green, or does not remain green" (which Symm. well renders: οὐκ εὐθαλήσει), means that as he himself, the palm-trunk, so also his family, withers away. In Job 15:33 it is represented as בּסר (= בּסר), wild grapes, or even unripe grapes of a vine, and as נצּה, flowers of an olive.


  In Job 15:32 the godless man himself might be the subject: he casts down, like an olive-tree, his flowers, but in Job 15:32 this is inadmissible; if we interpret: "he shakes off (Targ. יתּר, excutiet), like a vine-stock, his young grapes," this (apart from the far-fetched meaning in יחמס) is a figure that is untrue to nature, since the grapes sit firmer the more unripe they are; and if one takes the first meaning of חמס, "he acts unjustly, as a vine, to his omphax" (e.g., Hupf.), whether it means that he does not let it ripen, or that he does not share with it any of the sweet sap, one has not only an indistinct figure, but also (since what God ordains for the godless is described as in operation) an awkward comparison. The subject of both verbs is therefore other than the vine and olive themselves. But why only an impersonal "one"? In Job 15:30 רוח פיו was referred to God, who is not expressly mentioned. God is also the subject here, and יחמס, which signifies to act with violence to one's self, is modified here to the sense of tearing away, as Lam 2:6 (which Aben-Ezra has compared), of tearing out; כגפן, כזית, prop. as a vine-stock, as an olive-tree, is equivalent to even as such an one.


  Job 15:34 declares the lot of the family of the ungodly, which has been thus figuratively described, without figure: the congregation (i.e., here: family-circle) of the ungodly (חנף according to its etymon inclinans, propensus ad malum, vid., on Job 13:16) is (as it is expressed from the standpoint of the judgment that is executed) גּלמוּד, a hard, lifeless, stony mass (in the substantival sense of the Arabic galmûd instead of the adject. גלמודה, Isa 49:21), i.e., stark dead (lxx θάνατος; Aq., Symm., Theod., ἄκαρπος), and fire has devoured the tents of bribery (after Ralbag: those built by bribery; or even after the lxx: οἴκους δωροδεκτῶν). The ejaculatory conclusion, Job 15:35, gives the briefest expression to that which has been already described. The figurative language, Job 15:35, is like Psa 7:15; Isa 59:4 (comp. supra, p. 257); in the latter passage similar vividly descriptive infinitives are found (Ges. 131, 4, b). They hatch the burdens or sorrow of others, and what comes from it is evil for themselves. What therefore their בּטן, i.e., their inward part, with the intermingled feelings, thoughts, and strugglings (Olympiodorus: κοιλίαν ὅλον τὸ ἐντὸς χωρίον φησὶ καὶ αὐτὴν τῆν ψυχήν), prepares or accomplishes (יכין similar to Job 27:17; Job 38:41), that on which it works, is מרמה, deceit, with which they deceive others, and before all, themselves (New Test. ἀπάτη).


  With the speech of Eliphaz, the eldest among the friends, who gives a tone to their speeches, the controversy enters upon a second stage. In his last speech Job has turned from the friends and called upon them to be silent; he turned to God, and therein a sure confidence, but at the same time a challenging tone of irreverent defiance, is manifested. God does not enter into the controversy which Job desires; and the consequence is, that that flickering confidence is again extinguished, and the tone of defiance is changed into despair and complaint. Instead of listening to the voice of God, Job is obliged to content himself again with that of the friends, for they believe the continuance of the contest to be just as binding upon them as upon Job. They cannot consider themselves overcome, for their dogma has grown up in such inseparable connection with their idea of God, and therefore is so much raised above human contradiction, that nothing but a divine fact can break through it. And they are too closely connected with Job by their friendship to leave him to himself as a heretic; they regard Job as one who is self-deluded, and have really the good intention of converting their friend.


  Eliphaz' speech, however, also shows that they become still more and more incapable of producing a salutary impression on Job. For, on the one hand, in this second stage of the controversy also they turn about everywhere only in the circle of their old syllogism: suffering is the punishment of sin, Job suffers, therefore he is a sinner who has to make atonement for his sin; on the other hand, instead of being disconcerted by an unconditioned acceptation of this maxim, they are strengthened in it. For while at the beginning the conclusio was urged upon them only by premises raised above any proof, so that they take for granted sins of Job which were not otherwise known to them; now, as they think, Job has himself furnished them with proof that he is a sinner who has merited such severe suffering. For whoever can speak so thoughtlessly and passionately, so vexatiously and irreverently, as Job has done, is, in their opinion, his own accuser and judge. It remains unperceived by them that Job's mind has lost its balance by reason of the fierceness of his temptation, and that in it nature and grace have fallen into a wild, confused conflict. In those speeches they see the true state of Job's spirit revealed. What, before his affliction, was the determining principle of his inner life, seems to them now to be brought to light in the words of the sufferer. Job is a godless one; and if he does affirm his innocence so solemnly and strongly, and challenges the decision of God, this assurance is only hypocritical, and put on against his better knowledge and conscience, in order to disconcert his accusers, and to evade their admonitions to repentance. It is לשׁון ערומים, a mere stratagem, like that of one who is guilty, who thinks he can overthrow the accusations brought against him by assuming the bold bearing of the accuser. Seb. Schmid counts up quinque vitia, with which Eliphaz in the introduction to his speech (Job 15:1-13) reproaches Job: vexatious impious words, a crafty perversion of the matter, blind assumption of wisdom, contempt of the divine word, and defiance against God. Of these reproaches the first and last are well-grounded; Job does really sin in his language and attitude towards God. With respect to the reproach of assumed wisdom, Eliphaz pays Job in the same coin; and when he reproaches Job with despising the divine consolations and gentle admonitions they have addressed to him, we must not blame the friends, since their intention is good. If, however, Eliphaz reproaches Job with calculating craftiness, and thus regards his affirmation of his innocence as a mere artifice, the charge cannot be more unjust, and must certainly produce the extremest alienation between them. It is indeed hard that Eliphaz regards the testimony of Job's conscience as self-delusion; he goes still further, and pronounces it a fine-spun lie, and denies not only its objective but also its subjective truth. Thus the breach between Job and the friends widens, the entanglement of the controversy becomes more complicated, and the poet allows the solution of the enigma to ripen, by its becoming increasingly enigmatical and entangled.


  In this second round of the friends' speeches we meet with no new thoughts whatever; only "in the second circle of the dispute everything is more fiery than in the first" (Oetinger): the only new thing is the harsher and more decided tone of their maintenance of the doctrine of punishment, with which they confront Job. They cannot go beyond the narrow limits of their dogma of retribution, and confine themselves now to even the half of that narrowness; for since Job contemns the consolations of God with which they have hitherto closed their speeches, they now exclusively bring forward the terrible and gloomy phase of their dogma in opposition to him. After Eliphaz has again given prominence to the universal sinfulness of mankind, which Job does not at all deny, he sketches from his own experience and the tradition of his ancestors, which demands respect by reason of their freedom from all foreign influence, with brilliant lines, a picture of the evil-doer, who, being tortured by the horrors of an evil conscience, is overwhelmed by the wrath of God in the midst of his prosperity; and his possessions, children, and whole household are involved in his ruin. The picture is so drawn, that in it, as in a mirror, Job shall behold himself and his fate, both what he has already endured and what yet awaits him. מרמה is the final word of the admonitory conclusion of his speech: Job is to know that that which satisfies his inward nature is a fearful lie.


  But what Job affirms of himself as the righteous one, is not מרמה. He knows that he is טמא מטמא (Job 14:4), but he also knows that he is as צדיק תמים (Job 12:4). He is conscious of the righteousness of his endeavour, which rests on the groundwork of a mind turned to the God of salvation, therefore a believing mind,—a righteousness which is also accepted of God. The friends know nothing whatever of this righteousness which is available before God. Fateor quidem, says Calvin in his Institutiones, iii. 12, in libro Iob mentionem fieri justitiae, quae excelsior est observatione legis; et hanc distinctionem tenere operae pretium est, quia etiamsi quis legi satisfaceret, ne sic quidem staret ad examen illius justitiae, quae sensus omnes exsuperat. Mercier rightly observes: Eliphas perstringit hominis naturam, quae tamen per fidem pura redditur. In man Eliphaz sees only the life of nature and not the life of grace, which, because it is the word of God, makes man irreproachable before God. He sees in Job only the rough shell, and not the kernel; only the hard shell, and not the pearl. We know, however, from the prologue, that Jehovah acknowledged Job as His servant when he decreed suffering for him; and this sufferer, whom the friends regard as one smitten of God, is and remains, as this truly evangelical book will show to us, the servant of Jehovah.


  Job 16


  Job 16:1


  1 Then began Job, and said:


  2 I have now heard such things in abundance,


  Troublesome comforters are ye all!


  3 Are windy words now at an end,


  Or what goadeth thee that thou answerest?


  4 I also would speak like you,


  If only your soul were in my soul's stead.


  I would weave words against you,


  And shake my head at you;


  5 I would encourage you with my mouth,


  And the solace of my lips should soothe you.


  The speech of Eliphaz, as of the other two, is meant to be comforting. It is, however, primarily an accusation; it wounds instead of soothing. Of this kind of speech, says Job, one has now heard רבּות, much, i.e., (in a pregnant sense) amply sufficient, although the word might signify elliptically (Psa 106:43; comp. Neh 9:28) many times (Jer. frequenter); multa (as Job 23:14) is, however, equally suitable, and therefore is to be preferred as the more natural. Job 16:2 shows how כּאלּה is intended; they are altogether עמל מנחמי, consolatores onerosi (Jer.), such as, instead of alleviating, only cause עמל, molestiam (comp. on Job 13:4). In Job 16:3 Job returns their reproach of being windy, i.e., one without any purpose and substance, which they brought against him, Job 15:2.: have windy words an end, or (לו vel = אם in a disjunctive question, Ges. 155, 2, b) if not, what goads thee on to reply? מרץ has been already discussed on Job 6:25. The Targ. takes it in the sense of מלץ: what makes it sweet to thee, etc.; the Jewish interpreters give it, without any proof, the signification, to be strong; the lxx transl. παρενοχλήσει, which is not transparent. Hirz., Ew., Schlottm., and others, call in the help of the Arabic marida (Aramaic מרע), to be sick, the IV. form of which signifies "to make sick," not "to injure."


  We keep to the primary meaning, to pierce, penetrate; Hiph. to goad, bring out, lacessere: what incites thee, that (כי as Job 6:11, quod not quum) thou repliest again? The collective thought of what follows is not that he also, if they were in his place, could do as they have done; that he, however, would not so act (thus e.g., Blumenfeld: with reasons for comfort I would overwhelm you, and sympathizingly shake my head over you, etc.). This rendering is destroyed by the shaking of the head, which is never a gesture of pure compassion, but always of malignant joy, Sir. 12:18; or of mockery at another's fall, Isa 37:22; and misfortune, Psa 22:8; Jer 18:16; Mat 27:39. Hence Merc. considers the antithesis to begin with Job 16:5, where, however, there is nothing to indicate it: minime id facerem, quin potius vos confirmarem ore meo—rather: that he also could display the same miserable consolation; he represents to them a change of their respective positions, in order that, as in a mirror, they may recognise the hatefulness of their conduct. The negative antecedent clause si essem (with לוּ, according to Ges. 155, 2, f) is surrounded by cohortatives, which (since the interrogative form of interpretation is inadmissible) signify not only loquerer, but loqui possem, or rather loqui vellem (comp. e.g., Psa 51:18, dare vellem). When he says: I would range together, etc. (Carey: I would combine), he gives them to understand that their speeches are more artificial than natural, more declamations than the outgushings of the heart; instead of מלּים, it is בּמלּים, since the object of the action is thought is as the means, as in Job 16:4 ראשׁי במּו, capite meo (for caput meum, Psa 22:8), and בּפיהם, Job 16:10, for פּיּהם, comp. Jer 18:16; Lam 1:17, Ges. 138† ; Ew. takes חהביר by comparison of the Arabic chbr, to know (the IV. form of which, achbara, however, signifies to cause to know, announce), in a sense that belongs neither to the Heb. nor to the Arab.: to affect wisdom. In Job 16:5 the chief stress is upon "with my mouth," without the heart being there, so also on the word "my lips," solace (ניד ἅπ. λεγ., recalling Isa 57:19, ניב שׂפתים, offspring or fruit of the lips) of my lips, i.e., dwelling only on the lips, and not coming from the heart. In ''אאמּצכם (Piel, not Hiph.) the Ssere is shortened to Chirek (Ges. 60, rem. 4). According to Job 16:6, כאבכם is to be supplied to יחשׂך. He also could offer such superficial condolence without the sympathy which places itself in the condition and mood of the sufferer, and desires to afford that relief which it cannot. And yet how urgently did he need right and effectual consolation! He is not able to console himself, as the next strophe says: neither by words nor by silence is his pain assuaged.


  Job 16:6


  6 If I speak, my pain is not soothed;


  And if I forbear, what alleviation do I experience?


  7 Nevertheless now hath He exhausted me;


  Thou hast desolated all my household,


  8 And Thou filledst me with wrinkles—for a witness was it,


  And my leanness rose up against me


  Complaining to my face.


  9 His wrath tore me, and made war upon me;


  He hath gnashed upon me with His teeth,


  As mine enemy He sharpeneth His eyes against me.


  אם stands with the cohortative in the hypothetical antecedent clause Job 16:6, and in 6b the cohortative stands alone as Job 11:17; Psa 73:16; Psa 139:8, which is more usual, and more in accordance with the meaning which the cohortative has in itself, Ngelsbach, 89, 3. The interrogative, What goes from me? is equivalent to, what (= nothing) of pain forsakes me. The subject of the assertion which follows (Job 16:7) is not the pain—Aben-Ezra thinks even that this is addressed in v. 7b—still less Eliphaz, whom some think, particularly on account of the sharp expressions which follow, must be understood, but God, whose wrath Job regards as the cause of his suffering, and feels as the most intolerable part of it. A strained connection is obtained by taking אך either in an affirmative sense (Ew.: surely), as Job 18:21, or in a restrictive sense: only (= entirely) He has now exhausted me (Hirz., Hahn, also Schlottm.: only I feel myself oppressed, at least to express this), by which interpretation the עתּה, which stands between אך and the verb, is in the way. We render it therefore in the adversative signification: nevertheless (verum tamen) now he seeks neither by speaking to alleviate his pain, nor by silence to control himself; God has placed him in a condition in which all his strength is exhausted. He is absolutely incapable of offering any resistance to his pain, and care has also been taken that no solacing word shall come to him from any quarter: Thou hast made all my society desolate (Carey: all my clan); עדה of the household, as in Job 15:34. Jerome: in nihilum redacti sunt omnes artus mei (כל אברי, as explained by the Jewish expositors, e.g., Ralbag), as though the human organism could be called עדה. Hahn: Thou hast destroyed all my testimony, which must have been אדתי (from עוּד, whereas עדה, from ועד, has a changeable Ssere). He means to say that he stands entirely alone, and neither sees nor hears anything consolatory, for he does not count his wife. He is therefore completely shut up to himself; God has shrivelled him up; and this suffering form to which God has reduced him, is become an evidence, i.e., for himself and for others, as the three friends, an accusation de facto, which puts him down as a sinner, although his self-consciousness testifies the opposite to him.


  Job 16:8


  The verb קמט (Aram. קמט), which occurs only once beside (Job 22:16), has, like Arab. qmṭ (in Gecatilia's transl.), the primary meaning of binding and grasping firmly (lxx ἐπελάβου, Symm. κατέδησας, Targ. for לכד, תּמך, lengthened to a quadriliteral in Arab. qmṭr, cogn. קמץ), constringere, from which the significations comprehendere and corrugare have branched off; the signification, to wrinkle (make wrinkled), to shrivel up, is the most common, and the reference which follows, to his emaciation, and the lines which occur further on from the picture of one sick with elephantiasis, show that the poet here has this in his mind. Ewald's conjecture, which changes היה into היּה, Job 6:2; Job 30:13 = הוּה, as subject to ותקמטני (calamity seizes me as a witness), deprives the thought contained in לעד, which renders the inferential clause לעד היה prominent, of much of its force and emphasis. In Job 16:8 this thought is continued: כּחשׁ signifies here, according to Psa 109:24 (which see), a wasting away; the verb-group כחשׁ, כחד, Arab. jḥd, kḥt, qḥṭ, etc., has the primary meaning of taking away and decrease: he becomes thin from whom the fat begins to fail; to disown is equivalent to holding back recognition and admission; the metaphor, water that deceives = dries up, is similar. His wasted, emaciated appearance, since God has thus shrivelled him up, came forth against him, told him to his face, i.e., accused him not merely behind his back, but boldly and directly, as a convicted criminal. God has changed himself in relation to him into an enraged enemy. Schlottm. wrongly translates: one tears and tortures me fiercely; Raschi erroneously understands Satan by צרי. In general, it is the wrath of God whence Job thinks his suffering proceeds. It was the wrath of God which tore him so (like Hos 6:1, comp. Amo 1:11), and pursued him hostilely (as he says with the same word in Job 30:21); God has gnashed against him with His teeth; God drew or sharpened (Aq., Symm., Theod., ὤξυνεν לטשׁ like Psa 7:13). His eyes or looks like swords (Targ. as a sharp knife, אזמל, σμίλη) for him, i.e., to pierce him through. Observe the aorr. interchanging with perff. and imperff. He describes the final calamity which has made him such a piteous form with the mark of the criminal. His present suffering is only the continuation of the decree of wrath which is gone forth concerning him.


  Job 16:10


  10 They have gaped against me with their mouth,


  In contempt they smite my cheeks;


  They conspire together against me.


  11 God left me to the mercy of the ungodly,


  And cast me into the hands of the evil-doer.


  He does not mean the friends by those who mock and vex him with their contemptuous words, but the men around him who envied his prosperity and now rejoice at his misfortune; those to whom his uprightness was a burden, and who now consider themselves disencumbered of their liege lord, the over-righteous, censorious, godly man. The perfects here also have not a present signification; he depicts his suffering according to the change it has wrought since it came upon him. The verb פּער is used with the instrumental Beth instead of with the acc., as Job 29:23 (comp. on במלים, Job 16:4): they make an opening with their mouth (similar to Psa 22:8, they make an opening with the lips, for diducunt labia). Smiting on the cheeks is in itself an insult (Lam 3:30); the additional בּחרפּה will therefore refer to insulting words which accompany the act. The Hithpa. התמלּא, which occurs only here, signifies not only to gather together a מלא in general, Isa 31:4, but (after the Arab. tamâla'a ‛ala, to conspire against any one)


  to complete one's self, to strengthen one's self (for a like hostile purpose): Reiske correctly: sibi invicem mutuam et auxiliatricem operam contra me simul omnes ferunt.


  The meaning of עויל is manifest from Job 21:11; from עוּל, to suckle, alere (Arab. ‛âl med. Wau, whence the inf. ‛aul, ‛uwûl, and ‛ijâle), it signifies boys, knaves; and it is as unnecessary to suppose two forms, עויל and עויל, as two meanings, puer and pravus, since the language and particularly the book of Job has coined עוּל for the latter signification: it signifies in all three passages (here and Job 19:18; Job 21:11) boys, or the boyish, childish, knavish. The Arabic warratta leaves no doubt as to the derivation and meaning of ירטני; it signifies to cast down to destruction (warttah, a precipice, ruin, danger), and so here the fut. Kal ירטני for יירטני (Ges. 69, rem. 3), praecipitem me dabat (lxx ἔῤῥιψε, Symm. ἐνέβαλε), as the praet. Kal, Num 22:32 : praeceps = exitiosa est via. The preformative Jod has Metheg in correct texts, so that we need not suppose, with Ralbag, a רטה, similar in meaning to ירט.


  Job 16:12


  12 I was at ease, but He hath broken me in pieces;


  And He hath taken me by the neck and shaken me to pieces,


  And set me up for a mark for himself.


  13 His arrows whistled about me;


  He pierced my reins without sparing;


  He poured out my gall upon the ground.


  14 He brake through me breach upon breach,


  He ran upon me like a mighty warrior.


  He was prosperous and contented, when all at once God began to be enraged against him; the intensive form פּרפּר (Arab. farfara) signifies to break up entirely, crush, crumble in pieces (Hithpo. to become fragile, Isa 24:19); the corresponding intensive form פּצפּץ (from פּצץ, Arab. fḍḍ, cogn. נפץ), to beat in pieces (Polel of a hammer, Jer 23:29), to dash to pieces: taking him by the neck, God raised him on high in order to dash him to the ground with all His might. מטּרה (from נטר, τηρεῖν, like σκοπός from σκέπτισθαι) is the target, as in the similar passage, Lam 3:12, distinct from מפגּע, Job 7:20, object of attack and point of attack: God has set me up for a target for himself, in order as it were to try what He and His arrows can do. Accordingly רבּיו (from רבב = רבה, רמה, jacere) signifies not: His archers (although this figure would be admissible after Job 10:17; Job 19:12, and the form after the analogy of רב, רע, etc., is naturally taken as a substantival adj.), but, especially since God appears directly as the actor: His arrows (= הצּיו, Job 6:4), from רב, formed after the analogy of בּז, מס, etc., according to which it is translated by lxx, Targ., Jer., while most of the Jewish expositors, referring to Jer 50:29 (where we need not, with Bttch., point רבים, and here רביו), interpret by מורי החצים. On all sides, whichever way he might turn himself, the arrows of God flew about him, mercilessly piercing his reins, so that his gall-bladder became empty (comp. Lam 2:11, and vid., Psychol. S. 268). It is difficult to conceive what is here said; it is, moreover, not meant to be understood strictly according to the sense: the divine arrows, which are only an image for divinely decreed sufferings, pressed into his inward parts, and wounded the noblest organs of his nature. In Job 16:14 follows another figure. He was as a wall which was again and again broken through by the missiles or battering-rams of God, and against which He ran after the manner of besiegers when storming. פּרץ is the proper word for such breaches and holes in a wall generally; here it is connected as obj. with its own verb, according to Ges. 138, rem. 1. The second פרץ (פּרץ with Kametz) has Ssade minusculum, for some reason unknown to us.


  The next strophe says what change took place in his own conduct in consequence of this incomprehensible wrathful disposition of God which had vented itself on him.


  Job 16:15


  15 I sewed sackcloth upon my skin,


  And defiled my horn with dust.


  16 My face is exceeding red with weeping,


  And on mine eyelids is the shadow of death,


  17 Although there is no wrong in my hand,


  And my prayer is pure.


  Coarse-haired cloth is the recognised clothing which the deeply sorrowful puts on, ἱμάτιον στενοχωρίας καὶ πένθους, as the Greek expositors remark. Job does not say of it that he put it on or slung it round him, but that he sewed it upon his naked body; and this is to be attributed to the hideous distortion of the body by elephantiasis, which will not admit of the use of the ordinary form of clothes. For the same reason he also uses, not עורי, but גּלדּי, which signifies either the scurfy scaly surface (as גּלד and הנליד in Talmudic of the scab of a healing wound, but also occurring e.g., of the bedaggled edge of clothes when it has become dry), or scornfully describes the skin as already almost dead; for the healthy skin is called עזר, גּלד, on the other hand, βύρσα (lxx), hide (esp. when removed from the body), Talm. e.g., sole-leather. We prefer the former interpretation (adopted by Raschi and others): The crust in which the terrible lepra has clothed his skin (vid., on Job 7:5; Job 30:18-19, Job 30:30) is intended. עללתּי in Job 16:15 is referred by Rosenm., Hirz., Ges., and others (as indeed by Saad. and Gecat., who transl. "I digged into"), to עלל (Arab. gll), to enter, penetrate: "I stuck my horn in the dust;" but this signification of the Hebrew עלל is unknown, it signifies rather to inflict pain, or scorn (e.g., Lam 3:51, mine eye causeth pain to my soul), generally with ל, here with the accusative: I have misused, i.e., injured or defiled (as the Jewish expositors explain), my horn with dust. This is not equivalent to my head (as in the Syr. version), but he calls everything that was hitherto his power and pride קרני (lxx, Targ.); all this he has together at the same time injured, i.e., represented as come to destruction, by covering his head with dust and ashes.


  Job 16:16


  The construction of the Chethib is like Sa1 4:15, of the Keri on the other hand like Lam 1:20; Lam 2:11 (where the same is said of מעי, viscera mea); חמרמר is a passive intensive form (Ges. 55, 3), not in the signification: they are completely kindled (lxx συγκέκανται, Jer. intumuit, from the חמר, Arab. chmr, which signifies to ferment), but: they are red all over (from חמר, Arab. ḥmr, whence the Alhambra, as a red building, takes its name), reddened, i.e., from weeping; and this has so weakened them, that the shadow of death (vid., on Job 10:21.) seems to rest upon his eyelids; they are therefore sad even to the deepest gloom. Thus exceedingly miserable is his state and appearance, although he is no disguised hypocrite, who might need to do penance in sackcloth and ashes, and shed tears of penitence without any solace. Hirz. explains על as a preposition: by the absence of evil in my hands; but Job 16:17 and Job 16:17 are substantival clauses, and על is therefore just, like Isa 53:9, a conjunction (= על־אשׁר). His hands are clean from wrong-doing, free from violence and oppression; his prayer is pure, pura; as Merc. observes, ex puritate cordis et fidei. From the feeling of the strong contrast between his piety and his being stigmatized as an evil-doer by such terrible suffering,—from this extreme contrast which has risen now to its highest in his consciousness of patient endurance of suffering, the lofty thoughts of the next strophe take their rise.


  Job 16:18


  18 Oh earth, cover thou not my blood,


  And let my cry find no resting-place!! -


  19 Even now behold in heaven is my Witness,


  And One who acknowledgeth me is in the heights!


  20 Though the mockers of me are my friends -


  To Eloah mine eyes pour forth tears,


  21 That He may decide for man against Eloah,


  And for the son of man against his friend.


  22 For the years that may be numbered are coming on,


  And I shall go a way without return.


  Blood that is not covered up cries for vengeance, Eze 24:7.; so also blood still unavenged is laid bare that it may find vengeance, Isa 26:21. According to this idea, in the lofty consciousness of his innocence, Job calls upon the earth not to suck in his blood as of one innocently slain, but to let it lie bare, thereby showing that it must be first of all avenged ere the earth can take it up; and for his cry, i.e., the cry (זעקתי to be explained according to Gen 4:10) proceeding from his blood as from his poured-out soul, he desires that it may urge its way unhindered and unstilled towards heaven without finding a place of rest (Symm. στάσις). Therefore, in the very God who appears to him to be a blood-thirsty enemy in pursuit of him, Job nevertheless hopes to find a witness of his innocence: He will acknowledge his blood, like that of Abel, to be the blood of an innocent man. It is an inward irresistible demand made by his faith which here brings together two opposite principles—principles which the understanding cannot unite—with bewildering boldness. Job believes that God will even finally avenge the blood which His wrath has shed, as blood that has been innocently shed. This faith, which sends forth beyond death itself the word of absolute command contained in Job 16:18, in Job 16:19 brightens and becomes a certain confidence, which draws from the future into the present that acknowledgment which God afterwards makes of him as innocent. The thought of what is unmerited in that decree of wrath which delivers him over to death, is here forced into the background, and in the front stands only the thought of the exaltation of the God in heaven above human short-sightedness, and the thought that no one else but He is the final refuge of the oppressed: even now (i.e., this side of death)


  behold in heaven is my witness (הנּה an expression of the actus directus fidei) and my confessor (שׂהר a poetic Aramaism, similar in meaning to עד, lxx ὁ συνίστωπ μου) in the heights. To whom should he flee from the mockery of his friends, who consider his appeal to the testimony of his conscience as the stratagem of a hypocrite! מליצי from הליץ, Psa 119:51, my mockers, i.e., those mocking me, lascivientes in me (vid., Gesch. der jd. Poesie, S. 200. The short clause, Job 16:20, is, logically at least, like a disjunctive clause with כי or גם־כי, Ewald, 362, b: if his friends mock him—to Eloah, who is after all the best of friends, his eyes pour forth tears (דּלפה, stillat, comp. דּלּוּ of languishing, Isa 38:14), that He may decide (ויוכח voluntative in a final signification, as Job 9:33) for man (ל here, as Isa 11:4; Isa 2:4, of the client) against (עם, as Psa 55:19; Psa 94:16, of an opponent) Eloah, and for the son of man (ל to be supplied here in a similar sense to Job 16:21, comp. Job 15:3) in relation to (ל as it is used in ל ... בּין, e.g., Eze 34:22) his friend. Job longs and hopes for two things from God: (1) that He would finally decide in favour of גבר, i.e., just himself, the patient sufferer, in opposition to God, that therefore God would acknowledge that Job is not a criminal, nor his suffering a merited punishment; (2) that He would decide in favour of בן־אדם, i.e., himself, who is become an Ecce homo, in relation to his human opponent (רעהוּ, not collective, but individualizing or distributive instead of רעיו), who regards him as a sinner undergoing punishment, and preaches to him the penitence that becomes one who has fallen. ויוכח is purposely only used once, and the expression Job 16:21 is contracted in comparison with 21a: the one decision includes the other; for when God himself destroys the idea of his lot being merited punishment, He also at the same time delivers judgment against the friends who have zealously defended Him against Job as a just judge.


  Olsh. approves Ewald's translation: "That He allows man to be in the right rather than God, and that He judges man against his friend:" but granted even that הוכיח, like שׁפט followed by an acc., may be used in the signification: to grant any one to be in the right (although, with such a construction, it everywhere signifies ἐλέγχειν), this rendering would still not commend itself, on account of the specific gravity of the hope which is here struggling through the darkness of conflict. Job appeals from God to God; he hopes that truth and love will finally decide against wrath. The meaning of הוכיח has reference to the duty of an arbitrator, as in Job 9:33. Schlottm. aptly recalls the saying of the philosophers, which applies here in a different sense from that in which it is meant, nemo contra Deum, nisi Deus ipse. In Job 16:22 Job now establishes the fact that the heavenly witness will not allow him to die a death that he and others would regard as the death of a sinner, from the brevity of the term of life yet granted him, and the hopelessness of man when he is once dead. מספּר שׁנות are years of number = few years (lxx ἔτη ἀριθμητά); comp. the position of the words as they are to be differently understood, Job 15:20. On the inflexion jeethâju, vid., on Job 12:6. Jerome transl. transeunt, but אתה cannot signify this in any Semitic dialect. But even that Job (though certainly the course of elephantiasis can continue for years) is intended to refer to the prospect of some, although few, years of life (Hirz. and others: the few years which I can still look forward to, are drawing on), does not altogether suit the tragic picture. The approach of the years that can be numbered is rather thought of as the approach of their end; and the few years are not those which still remain, but in general the but short span of life allotted to him (Hahn). The arrangement of the words in Job 16:22 also agrees with this, as not having the form of a conclusion (then shall I go, etc.), but that of an independent co-ordinate clause: and a path, there (whence) I come not back (an attributive relative clause according to Ges. 123, 3, b) I shall go (אהלך poetic, and in order to gain a rhythmical fall at the close, for אלך). Now follow, in the next strophe, short ejaculatory clauses: as Oetinger observes, Job chants his own requiem while living.


  Job 17


  Job 17:1


  1 My breath is corrupt,


  My days are extinct,


  The graves are ready for me.


  2 Truly mockery surrounds me,


  And mine eye shall loiter over their disputings.


  Hirz., Hlgst., and others, wrongly consider the division of the chapter here to be incorrect. The thought in Job 16:22 is really a concluding thought, like Job 10:20., Job 7:21. Then in Job 17:1 another strain is taken up; and as Job 16:22 is related, as a confirmation, to the request expressed in Job 16:19-21, so Job 17:1, Job 17:2 are related to that expressed in Job 17:3. The connection with the conclusion of Job 16 is none the less close: the thoughts move on somewhat crosswise (chiastisch). We do not translate with Ewald: "My spirit is destroyed," because חבּל (here and Isa 10:27) signifies not, to be destroyed, but, to be corrupted, disturbed, troubled; not the spirit (after Arab. chbl, usually of disturbance of spirit), but the breath is generally meant, which is become short (Job 7:15) and offensive (Job 19:17), announcing suffocation and decay as no longer far distant. In Job 17:1 the ἅπ. γεγρ. נזעכוׁ is equivalent to נדעכו, found elsewhere. In Job 17:1 קברים is used as if the dead were called, Arab. ssâchib el-kubûr, grave-companions. He is indeed one who is dying, from whom the grave is but a step distant, and still the friends promise him long life if he will only repent! This is the mockery which is with him, i.e., surrounds him, as he affirms, Job 17:1. A secondary verb, התל, is formed from the Hiph. התל (of which we had the non-syncopated form of the fut. in Job 13:9), the Piel of which occurs in Kg1 18:27 of Elijah's derision of the priests of Baal, and from this is formed the pluralet. התלים (or, according to another reading, התלּים, with the same doubling of the ל as in מהתלּות, deceitful things, Isa 30:10; comp. the same thing in Job 33:7, אראלּם, their lions of God = heroes), which has the meaning foolery,—a meaning questioned by Hirz. without right,—in which the idea of deceit and mockery are united. Gecatilia and Ralbag take it as a part.: mockers; Stick., Wolfson, Hahn: deluded; but the analogy of שׁעשׁעים, תעלולים, and the like, speaks in favour of taking it as a substantive. אם־לא is affirmative (Ges. 155, 2, f). Ewald renders it as expressive of desire: if only not (Hlgst.: dummodo ne); but this signification (Ew. 329, b) cannot be supported. On the other hand, it might be intended interrogatively (as Job 30:25): annon illusiones mecum (Rosenm.); but this אם־לא, corresponding to the second member of a disjunctive question, has no right connection in the preceding. We therefore prefer the affirmative meaning, and explain it like Job 22:20; Job 31:36, comp. Job 2:5. Truly what he continually hears, i.e., from the side of the friends, is only false and delusive utterances, which consequently sound to him like jesting and mockery. The suff. in Job 17:2 refers to them. המּרות (with Dag. dirimens, which renders the sound of the word more pathetic, as Job 9:18; Joe 1:17, and in the Hiph. form כנּלתך, Isa 33:1), elsewhere generally (Jos 1:18 only excepted) of rebellion against God, denotes here the contradictory, quarrelsome bearing of the friends, not the dispute in itself (comp. Arab. mry, III. to attack, VI. to contend with another), but coming forward controversially; only to this is תּלן עיני suitable. הלין must not be taken as = הלּין here; Ewald's translation, "only let not mine eye come against their irritation," forces upon this verb, which always signifies to murmur, γογγύζειν, a meaning foreign to it, and one that does not well suit it here. The voluntative form תּלן = תּלן (here not the pausal form, as Jdg 19:20, comp. Sa2 17:16) quite accords with the sense: mine eye shall linger on their janglings; it shall not look on anything that is cheering, but be held fast by this cheerless spectacle, which increases his bodily suffering and his inward pain. From these comforters, who are become his adversaries, Job turns in supplication to God.


  Job 17:3


  3 Lay down now, be bondsman for me with Thyself;


  Who else should furnish surety to me?!


  4 For Thou hast closed their heart from understanding,


  Therefore wilt Thou not give authority to them.


  5 He who giveth his friends for spoil,


  The eyes of his children shall languish.


  It is unnecessary, with Reiske and Olsh., to read ערבני (pone quaeso arrhabonem meum = pro me) in order that שׂימה may not stand without an object; שׂימה has this meaning included in it, and the ארבני which follows shows that neither לבך (Ralbag) nor ידך (Carey) is to be supplied; accordingly שׂים here, like Arab. wḍ‛ (wâḍ‛), and in the classics both τιθέναι and ponere, signifies alone the laying down of a pledge. Treated by the friends as a criminal justly undergoing punishment, he seeks his refuge in God, who has set the mark of a horrible disease upon him contrary to his desert, as though he were guilty, and implores Him to confirm the reality of his innocence in some way or other by laying down a pledge for him (ὑποθήκη). The further prayer is ערבני, as word of entreaty which occurs also in Hezekiah's psalm, Isa 38:14, and Psa 119:122; ערב seq. acc. signifies, as noted on the latter passage, to furnish surety for any one, and gen. to take the place of a mediator (comp. also on Heb 7:22, where ἔγγυος is a synon. of μεσίτης). Here, however, the significant עמּך is added: furnish security for me with Thyself; elsewhere the form is ל ערב, to furnish security for (Pro 6:1), or לפני before, any one, here with עם of the person by whom the security is to be accepted. The thought already expressed in Job 16:21 receives a still stronger expression here: God is conceived of as two persons, on the one side as a judge who treats Job as one deserving of punishment, on the other side as a bondsman who pledges himself for the innocence of the sufferer before the judge, and stands as it were as surety against the future. In the question, Job 17:3, the representation is again somewhat changed: Job appears here as the one to whom surety is given. נתקע, described by expositors as reciprocal, is rather reflexive: to give one's hand (the only instance of the med. form of כּף תּקע) = to give surety by striking hands, dextera data sponsionem in se recipere (Hlgst.). And לידי is not to be explained after the analogy of the passive, as the usual ל of the agents: who would allow himself to be struck by my hand, i.e., who would accept the surety from me (Wolfson), which is unnatural both in representation and expression; but it is, according to Pro 6:1 (vid., Bertheau), intended of the hand of him who receives the stroke of the hand of him who gives the pledge. This is therefore the meaning of the question: who else (הוּא מי), if not God himself, should strike (his hand) to my hand, i.e., should furnish to me a pledge (viz., of my innocence) by joining hands? There is none but God alone who can intercede for him, as a guarantee of his innocence before himself and others. This negative answer: None but Thou alone, is established in Job 17:4. God has closed the heart of the friends against understanding, prop. concealed, i.e., He has fixed a curtain, a wall of partition, between their hearts and the right understanding of the matter; He has smitten them with blindness, therefore He will not (since they are suffering from a want of perception which He has ordained, and which is consequently known to Him) allow them to be exalted, i.e., to conquer and triumph. "The exaltation of the friends," observes Hirzel rightly, "would be, that God should openly justify their assertion of Job's guilt." Lwenthal translates: therefore art thou not honoured; but it is not pointed תּרמם = תּתרמם, but תּרמם, whether it be that אתם is to be supplied, or that it is equivalent to תּרממם (Ew. 62, a, who, however, prefers to take is as n. Hithpa. like תּקמם in the unimproved signification: improvement, since he maintains this affords no right idea), according to the analogy of similar verb-forms (Job 31:15; Isa 64:6), by a resolving of the two similar consonants which occur together.


  The hope thus expressed Job establishes (Job 17:5) by a principle from general experience, that he who offers his friends as spoil for distribution will be punished most severely for the same upon his children: he shall not escape the divine retribution which visits him, upon his own children, for the wrong done to his friends. Almost all modern expositors are agreed in this rendering of לחלק as regards Job 17:5; but חלק must not be translated "lot" (Ewald), which it never means; it signifies a share of spoil, as e.g., Num 31:36 (Jerome praedam), or even with a verbal force: plundering (from חלק, Ch2 28:21), or even in antithesis to entering into bond for a friend with all that one possesses (Stick., Schlottm.), a dividing (of one's property) = distraining, as a result of the surrender to the creditor, to which the verb הגּיד is appropriate, which would then denote denouncing before a court of justice, as Jer 20:10, not merely proclaiming openly, as Isa 3:9. We have translated "spoil," which admits of all these modifications and excludes none; the general meaning is certainly: one deserts (instead of shielding as an intercessor) his friends and delivers them up; יגּיד with a general subj., as Job 4:2 (if any one attempts), Job 15:3; Job 27:23. With respect to the other half of the verse, Job 17:5, the optative rendering: may they languish (Vaih.), to the adoption of which the old expositors have been misled by parallels like Psa 109:9., is to be rejected; it is contrary to the character of Job (Job 31:30). We agree with Mercerus: Nequaquam hoc per imprecationem, sed ut consequentis justissimae poenae denunciationem ab Iobo dictum putamus. For v. 5b is also not to be taken as a circumstantial clause: even if the eyes of his children languish (Ew., Hlgst. Stick., Hahn, Schl.). It is not רעהוּ, but רעים; and before supposing here a Synallage num. so liable to be misunderstood, one must try to get over the difficulty without it, which is here easy enough. Hence Job is made, in the intended application of the general principle, to allude to his own children, and Ewald really considers him the father of infant children, which, however, as may be seen from the prologue, is nothing but an invention unsupported by the history. Since it is בניו and not בניהם, we refer the suff. to the subj. of יגיד. The Waw of ועיני Mich. calls Waw consecutivum; it, however, rather combines things that are inseparable (certainly as cause and effect, sin and punishment). And it is יגיד, not הגיד, because the perf. would describe the fact as past, while the fut. places us in the midst of this faithless conduct. Job says God cannot possibly allow these, his three friends, the upper hand. One proclaims his friends as spoil (comp. Job 6:27), and the eyes of his children languish (comp. Job 11:20), i.e., he who so faithlessly disowns the claims of affection, is punished for it on that which he holds most dear. But this uncharitableness which he experiences is also a visitation of God. In the next strophe he refers all that he meets with from man to Him as the final cause, but not without a presage of the purpose for which it is designed.


  Job 17:6


  6 And He hath made me a proverb to the world,


  And I became as one in whose face they spit.


  7 Then mine eye became dim with grief,


  And all my members were like a shadow.


  8 The upright were astonished at it,


  And the innocent is stirred up over the godless;


  9 Nevertheless the righteous holdeth fast on his way,


  And he that hath clean hands waxeth stronger and stronger.


  Without a question, the subj. of Job 17:6 is God. It is the same thing whether משׁל is taken as inf. followed by the subject in the nominative (Ges. 133, 2), or as a subst. (lxx θρύλλημα; Aq., Symm., Theod., παραβολήν), like שׂחוק, Job 12:4, followed by the gen. subjectivus. משׁל is the usual word for ridicule, expressed in parables of a satirical character, e.g., Joe 2:17 (according to which, if משׁל were intended as inf., משׁל־בּי עמּים might have been expected); עמּים signifies both nations and races, and tribes or people, i.e., members of this and that nation, or in gen. of mankind (Job 12:2). We have intentionally chosen an ambiguous expression in the translation, for what Job says can be meant of a wide range of people (comp. on Job 2:11 ad fin.), as well as of those in the immediate neighbourhood; the friends themselves represent different tribes; and a perishable gipsy-like troglodyte race, to whom Job is become a derision, is specially described further on (Job 24, 30).


  Job 17:6


  By תּפת (translated by Jer. exemplum, and consequently mistaken for מופת) the older expositors are reminded of the name of the place where the sacrifices were offered to Moloch in the valley of the sons of Hinnom (whence גּיהנּם, γέεννα, hell), since they explain it by "the fire of hell," but only from want of a right perception; the לפנים standing with it, which nowhere signifies palam, and cannot here (where אהיה, although in the signification ἐγενόμην, follows) signify a multo tempore, shows that תפת here is to be derived from תּוּף, to spit out (as נפת, gum, from נוּף). This verb certainly cannot be supported in Hebr. and Aram. (since רקק is the commoner word), except two passages in the Talmud (Nidda 42a, comp. Sabbath 99b, and Chethuboth 61b); but it is confirmed by the Aethiopic and Coptic and an onomatopoetic origin, as the words πτύειν, ψύειν, spuere, Germ. speien, etc., show.


  Cognate is the Arabic taffafa, to treat with contempt, and the interjection tuffan, fie upon thee,


  e.g., in the proverb (quoted by Umbreit): ‛aini fihi watuffan ‛aleihi, my eye rests on it wishfully, and yet I feel disgust at it. Therefore לפנים (spitting upon the face) is equivalent to בפנים, Num 12:14; Deu 25:9 (to spit in the face). In consequence of this deep debasement of the object of scorn and spitting, the brightness and vision of his eye (sense of sight) are become dim (comp. Psa 6:8; Psa 31:10) מכּעשׂ (always written with שׂ, not ס, in the book of Job), from grief, and his frames, i.e., bodily frame = members (Jer. membra, Targ. incorrectly: features), are become like a shadow all of them, as fleshless and powerless as a shadow, which is only appearance without substance. His suffering, his miserable form (זאת), is of such a kind that the upright are astonished (שׁמם, to become desolate, silent), and the guiltless (like himself and other innocent sufferers) become excited (here with vexation as in Psa 37:1, as in Job 31:29 with joy) over the godless (who is none the less prosperous); but the righteous holds firm (without allowing himself to be disconcerted by this anomalous condition of things, though impenetrably mysterious) on his way (the way of good to which he has pledged himself), and the pure of hands (וּטהר־ as Pro 22:11, according to another mode of writing וּטהר־ with Chateph-Kametz under the ט and Gaja under the ו; comp. Isa 54:9, where the form of writing וּמגּער־ umiggoor is well authorized) increases (יוסיף, of inward increase, as Ecc 1:18) in strength (אמץ only here in the book of Job); i.e., far from allowing suffering to draw him from God to the side of the godless, he gathers strength thereby only still more perseveringly to pursue righteousness of life and purity of conduct, since suffering, especially in connection with such experiences as Job now has with the three friends, drives him to God and makes his communion with Him closer and firmer. These words of Job (if we may be allowed the figure) are like a rocket which shoots above the tragic darkness of the book, lighting it up suddenly, although only for a short time. The confession which breaks through in lyric form in Ps 73 here finds expression of a more brief, sententious kind. The point of Eliphaz' reproach (Job 15:4), that Job makes void the fear of God, and depreciates communion with God, is destroyed by this confession, and the assurance of Satan (Job 2:5) is confronted by a fact of experience, which, if it should also become manifest in the case of Job, puts to shame and makes void the hope of the evil spirit.


  Job 17:10


  10 But only come again all of you!


  I shall not find a wise man among you. -


  11 My days are past, My purposes cut off,


  The cherished thoughts of my heart, -


  12 Ye explain night as day,


  Light is near when darkness sets in.


  The truly righteous man, even if in the midst of his affliction he should see destruction before him, does not however forsake God. But (nevertheless) ye—he exclaims to the friends, who promise him a long and prosperous life if he will only humble himself as a sinner who is receiving punishment—repeat again and again your hortatory words on penitence! a wise man who might be able to see into my real condition, I shall not find among you. He means that they deceive themselves concerning the actual state of the case before them; for in reality he is meeting death without being deceived, or allowing himself to be deceived, about the matter. His appeal is similar to Job 6:29. Carey translates correctly: Attack me again with another round of arguments, etc. Instead of ואוּלם, as it is written everywhere else (generally when the speech is drawing to a close), we find ואלּם (as the form of writing אלם, אלּם occurs also in the subst. אוּלם), perh. in order to harmonize with כּלּם, which is here according to rule instead of כּלּכם, which corresponds more to our form of a vocative clause, just as in Kg1 22:28; Mic 1:2 (Ewald, 327, a).


  In וּבאוּ תּשׁוּבוּ the jussive and imper. (for the Chethib יבאי, which occurs in some Codd. and editions, is meaningless) are united, the former being occasioned by the arrangement of the words, which is unfavourable to the imper. (comp. Ew. 229); moreover, the first verb gives the adverbial notion iterum, denuo to the second, according to Ges. 142, 3, a.


  What follows, Job 17:11, is the confirmation of the fact that there is no wise man among them who might be able to give him efficient solace by a right estimate of the magnitude and undeservedness of his suffering. His life is indeed run out; and the most cherished plans and hopes which he had hedged in and fostered for the future in his heart, he has utterly and long since given up. The plur. (occurring only here) of זמּה, which occurs also sensu malo, signifies projects, as מזמות, Job 21:27; Job 42:2, from זמם, to tie; Aben-Ezra refers to the Arab. zamâm (a thread, band, esp. a rein). These plans which are now become useless, these cherished thoughts, he calls מורשׁי, peculia (from ירשׁ, to take possession of) of his heart. Thus, after Obad. Oba 1:17, Gecatilia (in Aben-Ezra) also explains, while, according to Ewald, Beitrge, S. 98, he understands the heart-strings, i.e., the trunks of the arteries (for thus is Arab. n't to be explained), and consequently, as Ewald himself, and even Farisol, most improbably combines מורשׁ with מותר (יתר). Similarly the lxx τὰ ἄρθρα τῆς καρδίας, as though the joints (instead of the valves) of the heart were intended; probably with Middeldorpf, after the Syriac Hexapla, ἄκρα is to be read instead of ἄρθρα; this, however, rests upon a mistaking of מורשׁי for ראשׁי. While he is now almost dead, and his life-plans of the future are torn away (נתּקוּ), the friends turn night into day (שׂים, as Isa 5:20); light is (i.e., according to their opinion) nearer than the face of darkness, i.e., than the darkness which is in reality turned to him, and which is as though it stared at him from the immediate future. Thus Nolde explains it as comparative, but connecting Job 17:12 with ישׂימו, and considering פני (which is impossible by this compar. rendering) as meaningless: lucem magis propinquam quam tenebras. It is however possible that מפני is used the same as in Job 23:17 : light is, as they think near before darkness, i.e., while darkness sets in (ingruentibus tenebris), according to which we have translated. If we understand Job 23:12 from Job's standpoint, and not from that of the friends, מן קרוב is to be explained according to the Arab. qrı̂b mn, prope abest ab, as the lxx even translatesφῶς ἐγγὺς ἀπὸ προσώπου σκότους, which Olympiodorus interprets by ου ̓ μακρὰν σκότους. But by this rendering פני makes the expression, which really needs investigation, only still lamer. Renderings, however, like Renan's Ah! votre lumire resemble aux tenbres, are removed from all criticism. The subjective rendering, by which Job 17:12 is under the government of ישׂימו, is after all the most natural. That he has darkness before him, while the friends present to him the approach of light on condition of penitence, is the thought that is developed in the next strophe.


  Job 17:13


  13 If I hope, it is for Shel as my house,


  In darkness I make my bed.


  14 I cry to corruption: Thou art my father! -


  To the worm: Thou art my mother and sister!


  15 Where now therefore is my hope?


  And my hope, who seeth it?


  16 To the bars of Shel it descends,


  When at the same time there is rest in the dust.


  All modern expositors transl.: If I hope (wait) for Shel as my house, etc., since they regard Job 17:13. as a hypothetical antecedent clause to Job 17:15, consisting of four members, where the conclusion should begin with ואיּה, and should be indicated by Waw apodosis. There is no objection to this explanation so far as the syntax is concerned, but there will then be weighty thoughts which are also expressed in the form of fresh thoughts, for which independent clauses seem more appropriate, under the government of אם, as if they were presuppositions. The transition from the preceding strophe to this becomes also easier, if we take Job 17:13. as independent clauses from which, in Job 17:15, an inference is drawn, with Waw indicative of the train of thought (Ew. 348). Accordingly, we regard אם־אקוה in Job 17:13 as antecedent (denoted by Dech, i.e., Tiphcha anterius, just as Psa 139:8) and ביתי שׁאול as conclusion; the Waw apod. is wanting, as e.g., Job 9:27., and the structure of the sentence is similar to Job 9:19. If I hope, says Job, "Shel is my house" = this is the substance of my hope, that Shel will be my house. In darkness he has (i.e., in his consciousness, which anticipates that which is before him as near and inevitable) fixed his resting-place (poet. strata, as Psa 132:3). To corruption and the worm he already cries, father! and, mother! sister! It is, as it seems, that bold figure which is indicated in the Job-like Ps. 88:19 ("my acquaintances are the realms of darkness"), which is here (comp. Job 30:29) worked out; and, differently applied, perhaps Pro 7:4 echoes it. Since the fem. רמּה is used as the object addressed by אמי and אחותי, which is besides, on account of its always collective meaning (in distinction from תילעת), well suited for this double apostrophe, we may assume that the poet will have used a masc. object for אבי; and there is really no reason against שׁחת here being, with Ramban, Rosenm., Schlottm., Bucher (de inferis, 179), derived not from שׁוּח (as נחת, Job 17:16, from נוח), but from שׁחת (as נחת, Isa 30:30, from נחת), especially since the old versions transl. שׁחת also elsewhere διαφθορά (putredo), and thereby prove that both derivations accord with the structure of the language. Now already conscious of his belonging to corruption and the worm as by the closest ties of relationship, he asks: Itaque ubi tandem spes mea?


  The accentuation connects אפו to the following word, instead of uniting it with איּה, just as in Isa 19:12; Luzzatto (on Isa 19:12) considers this as a mistake in the Codd., and certainly the accentuation Jdg 9:38 (איה Kadma, אפוא Mercha) is not according to our model, and even in this passage another arrangement of the accents is found, e.g., in the edition of Brescia.


  No other hope, in Job's opinion, but speedy death is before him; no human eye is capable of seeing, i.e., of discovering (so e.g., Hahn), any other hope than just this. Somewhat differently Hirz. and others: and my hope, viz., of my recovery, who will it see in process of fulfilment? Certainly תקותי is in both instances equivalent to a hope which he dared to harbour; and the meaning is, that beside the one hope which he has, and which is a hope only per antiphrasin, there is no room for another hope; there is none such (Job 17:15), and no one will attain a sight of such, be it visible in the distance or experienced as near at hand (Job 17:15). The subj. of Job 17:16 is not the hope of recovery which the friends present to him (so e.g., Ew.), but his only real hope: this, avoiding human ken, descends to the lower world, for it is the hope of death, and consequently the death of hope. בּדּי signifies bars, bolts, which Hahn denies, although he says himself that בדים signifies beams of wood among other things; "bolts" is not here intended to imply such as are now used in locks, but the cross bars and beams of wood of any size that serve as a fastening to a door; vectis in exactly the same manner combines the meanings, a carrying-pole and a bar, in which signification בּד is the synon. of בּריח.


  The meanings assigned to the word, wastes (Schnurrer and others), bounds (Hahn), clefts (Bttch.), and the like, are fanciful and superfluous. On תּרדנה, instead of תּרד, vid., Caspari on Obad. Oba 1:13, Ges. 47, rem. 3. It is sing., not plur. (Bttch.), for Job 17:15 does not speak of two hopes, not even if, as it seems according to the ancient versions, another word of cognate meaning had stood in the place of the second תקותי originally. His hope goes down to the regions of the dead, when altogether there is rest in the dust. This "together, יחד," Hahn explains: to me and it, to this hope; but that would be pursuing the figure to an inadmissible length, extending far beyond Job 20:11, and must then be expressed יחד לנוּ. Others (e.g., Hirz., Ew.) explain: if at the same time, i.e., simultaneously with this descent of my hope, there is rest to me in the dust. Considering the use of יחד in itself, it might be explained: if altogether entirely there is rest in the dust; but this meaning integer, totus quantus, the word has elsewhere always in connection with a subj. or obj. to which it is referable, e.g., Job 10:8; Psa 33:15; and, moreover, it may be rendered also in the like passages by "all together," as Job 3:18; Job 21:26; Job 40:13, instead of "altogether, entirely." Since, on the other hand, the signification "at the same time" can at least with probability be supported by Psa 141:10, and since אם, which is certainly used temporally, brings contemporary things together, we prefer the translation: "when at the same time in the dust there is rest." The descent of his hope to the bars of Hades is at the same time his own, who hopes for nothing but this. When the death of his hope becomes a reality, then at the same time his turmoil of suffering will pass over to the rest of the grave.


  As from the first speech of Eliphaz, so also from this first speech of Job, it may be seen that the controversy takes a fresh turn, which brings it nearer to the maturity of decision. From Eliphaz' speech Job has seen that no assertion of his innocence can avail to convince the friends, and that the more strongly he maintains his innocence, even before God, he only confirms them in the opinion that he is suffering the punishment of his godlessness, which now comes to light, like a wrong that has been hitherto concealed. Job thus perceives that he is incapable of convincing the friends; for whatever he may say only tends to confirm them in the false judgment, which they first of all inferred from their false premises, but now from his own words and conduct. He is accounted by them as one who is punished of God, whom they address as the preachers of repentance; now, however, they address him so that the chief point of their sermon is no longer bright promises descriptive of the glorious future of the penitent, but fearful descriptions of the desolating judgment which comes upon the impenitent sinner. This zealous solicitude for his welfare seems to be clever and to the point, according to their view; it is, however, only a vexatious method of treating their friend's case; it is only roughly and superficially moulded according to the order of redemption, but without an insight into the spiritual experience and condition of him with whom they have here to do. Their prudentia pastoralis is carnal and legal; they know nothing of a righteousness which avails before God, and nothing of a state of grace which frees from the divine vengeance; they know not how to deal with one who is passing through the fierce conflict of temptation, and understand not the mystery of the cross.


  Can we wonder, then, that Job is compelled to regard their words as nothing more than רוח דברי, as they regarded his? In the words of Job they miss their certainly compact dogma, in which they believe they possess the philosopher's stone, by means of which all earthly suffering is to be changed into earthly prosperity. Job, however, can find nothing in their words that reminds him of anything he ought to know in his present position, or that teaches him anything respecting it. He is compelled to regard them as מנחמי עמל, who make the burden of his suffering only more grievous, instead of lightening it for him. For their consolation rests upon an unjust judgment of himself, against which his moral consciousness rebels, and upon a one-sided notion of God, which is contradicted by his experience. Their speeches exhibit skill as to their form, but the sympathy of the heart is wanting. Instead of plunging with Job into the profound mystery of God's providence, which appoints such a hard lot for the righteous man to endure, they shake their heads, and think: What a great sinner Job must be, that God should visit him with so severe a punishment! It is the same shaking of the head of which David complains Psa 22:8 and Psa 109:25, and which the incomparably righteous One experienced from those who passed by His cross, Mat 27:39; Mar 15:29. These comparisons give us the opportunity of noting the remarkable coincidence of these pictures of suffering, in outline and expression; the agreement of Job 16:8 with Psa 109:24, comp. Psa 109:23 with Job 17:7, puts it beyond a doubt, that there is a mutual relation between Job 16:4 and Psa 109:25 which is not merely accidental.


  By such unjust and uncharitable treatment from the friends, Job's sufferings stand forth before him in increased magnitude. He exceeds himself in the most terrible figures, in order to depict the sudden change which the divine dispensation of suffering has brought upon him. The figures are so terrible, for Job sees behind his sufferings a hostile hideous God as their author; they are the outburst of His anger, His quivering looks, His piercing darts, His shattering missiles. His sufferings are a witness de facto against him, the sufferer; but they are this not merely in themselves, but also in the eyes of the people around him. To the sufferings which he has directly to endure in body and soul there is added, as it were, as their other equally painful part, misconstruction and scorn, which he has to suffer from without. Not only does he experience the wrath of God contrary to the testimony to his righteousness which is consciousness gives him, but also the scoff of the ungodly, who now deridingly triumph over him. Therefore he clothes himself in mourning, and lies with his former majesty in the dust; his face is red with weeping, and his eyes are become almost blind, although there is no wrong in his hand, and his prayer is free from hypocrisy. Who does not here think of the servant of Jehovah, of whom Isaiah, Isa 53:9 (in similar words to those which Job uses of himself, Job 16:16), says, that he is buried among the godless על לא־חמס עשׂה ולא מרמה בפיו? All that Job says here of the scorn that he has to endure by being regarded as one who is punished of God and tormented, agrees exactly with the description of the sufferings of the servant of Jehovah in the Psalms and the second part of Isaiah. Job says: they gape at me with their mouth; and in Psa 22:8 (comp. Psa 35:21) it is: all they that see me laugh me to scorn, they open wide the lips, they shake the head. Job says: they smite my cheeks in contempt; and the servant of Jehovah, Isa 50:6, is compelled to confess: I gave my back to the smiters, and my cheeks to them that pluck off the hair; I hid not my face from shame and spitting. Like Job, the servant of Jehovah in the Psalms and in Isaiah II. is delivered over into the hands of the unrighteous, and reckoned among evil-doers, although he is the servant of Jehovah, and knows himself to be Jehovah's servant. The same hope that he expresses in Isa 50:8. in the words: he is near who justifieth me, who will condemn me!—the same hope in Job breaks through the night of conflict, with which his direct and indirect suffering has surrounded him.


  Just when Job becomes conscious of his doubled affliction in all its heaviness, when he feels himself equally rejected of men as of God, must this hope break forth. For there is only a twofold possibility for a man who thinks God has become his enemy, and that he has not a friend among men: either he sinks into the abyss of despair; or if faith still exists, he struggles upwards through his desertion by God and man to the love that lies deep in the heart of God, which in spite of hostile manifestation cannot abandon the righteous. Whither shall Job turn when God seems to him as an enemy, and when he nevertheless will not renounce God? He can only turn from the hostile God to the God who is differently disposed towards him, and that is equivalent to saying from the imaginary to the real God, to whom faith clings throughout every outward manifestation of wrath and wrathful feeling.


  Since both, however, is one God, who only seems to be other than He is, that bold grasp of faith is the exchange of the phantom-god of the conflict of temptation for the true God. Faith, which in its essence is a perception capable of taking root, seizes the real existence behind the appearance, the heart behind the countenance, that which remains the same behind the change, and defies a thousand contradictions with the saintly Nevertheless: God nevertheless does not belie himself.


  Job challenges the earth not to hide his blood; unceasingly without restraint shall the cry of his blood rise up. What he says in Job 16:18 is to be taken not so much as the expression of a desire as of a demand, and better still as a command; for even in case he should succumb to his sufferings, and consequently in the eyes of men die the death of a sinner, his clear consciousness of innocence does not allow him to renounce his claim to a public declaration that he has died guiltless. But to whom shall the blood of the slain cry out? To whom else but God; and yet it is God who has slain him? We see distinctly here how Job's idea of God is lighted up by the prospect of a decisive trial of his cause. The God who abandons Job to death as guilty, and the God who cannot (and though it should be even after death) leave him unvindicated, come forth distinct and separate as darkness from light from the chaos of the conflict of temptation. Since, however, the thought of a vindication after death for Job, which knows only of a seeming life after death, according to the notion that rules him, and which is here not yet broken through, is only the extreme demanded by his moral consciousness, he is compelled to believe in a vindication in this world; and he expresses this faith (Job 16:19) in these words: "Even now, behold, my Witness is in heaven, and One who acknowledgeth me is in the heights." He pours forth tears to this God that He would decide between God and him, between his friends and him. He longs for this decision now, for he will now soon be gone beyond return. Thus Job becomes here the prophet of the issue of his own course of suffering; and over his relation to Eloah and to the friends, of whom the former abandons him to the sinner's death, and the latter declare him to be guilty, hovers the form of the God of the future, which now breaks through the darkness, from whom Job believingly awaits and implores what the God of the present withholds from him.


  What Job (Job 16:20.), by reason of that confident "Behold, my Witness is in heaven," had expressed as the end of his longing,—that God would vindicate him both before Himself, and before the friends and the world,—urges him onward, when he reflects upon his twofold affliction, that he is sick unto death and one who is misjudged even to mockery, to the importunate request: Lay down now (a pledge), be surety for me with Thyself; for who else should strike his hand into mine, i.e., in order to become bondsman to me, that Thou dost not regard me as an unrighteous person? The friends are far from furnishing a guarantee of this; for they, on the contrary, are desirous of persuading him, that, if he would only let his conscience speak, he must regard himself as an unrighteous one, and that he is regarded as such by God. Therefore God cannot give them the victory; on the contrary, he who so uncompassionately abandons his friends, must on his own children experience similar suffering to that which he made heavier for his friend, instead of making it lighter to him. The three have no insight into the affliction of the righteous one; they dispose of him mercilessly, as of spoil or property that has fallen into the hands of the creditor; therefore he cannot hope to obtain justice unless God become surety for him with himself,—a thought so extraordinary and bold, that one cannot wonder that the old expositors were misled by it: God was in Christ, and reconciled the world with Himself, Co2 5:19. The God of holy love has reconciled the world with himself, the God of righteous anger, as Job here prays that the God of truth may become surety for him with the God of absolute sovereignty.


  When Job then complains of the misconstruction of his character, and tracing it to God, says: He hath made me למשׁל עמים, one is reminded, in connection with this extravagant expression, of complaints of a like tone in the mouth of the true people of Israel, Psa 44:15, and of the great sufferer, Psa 69:12. When we further read, that, according to Job's affirmation, the godly are scared at his affliction, the parallel Isa 52:14 forces itself upon us, where it is said of the servant of Jehovah, "How were many astonied at thee." And when, with reference to himself, Job says that the suffering of the righteous must at length prove a gain to him that hath clean hands, who does not call to mind the fact that the glorious issue of the suffering of the servant of Jehovah which the Old Testament evangelist sets before us,—that servant of Jehovah who, once himself a prey to oppression and mocking, now divides the spoil among the mighty,—tends to the reviving, strengthening, and exaltation of Israel? All these parallels cannot and are not intended to prove that the book of Job is an allegorical poem; but they prove that the book of Job stands in the closest connection, both retrospective and prospective, with the literature of Israel; that the poet, by the relation to the passion-psalms stamped on the picture of the affliction of Job, has marked Job, whether consciously or unconsciously, as a typical person; that, by taking up, probably not unintentionally, many national traits, he has made it natural to interpret Job as a Mashal of Israel; and that Isaiah himself confirms this typical relation, by borrowing some Job-like expressions in the figure of the עבד יהוה, who is a personification of the true Israel. The book of Job has proved itself a mirror of consolation for the people, faithful to God, who had cause to complain, as in Ps 44, and a mirror of warning to their scoffers and persecutors, who had neither true sympathy with the miserable state of God's people, nor a true perception of God's dealings. At the same time, however, Job appears in the light which the New Testament history, by the fulfilment of the prophecies of suffering in the Psalms, Isaiah, and also Zechariah, throws upon him, as a type of Him who suffers in like manner, in order that Satan may have his deserts, and thereby by confounded; who also has an affliction to bear which in itself has the nature and form of wrath, but has its motive and end in the love of God; who is just so misjudged and scorned of men, in order at length to be exalted, and to enter in as intercessor for those who despised and rejected Him. At the same time, it must not be forgotten that there remains an infinite distance between the type and antitype, which, however, must be in the very nature of a type, and does not annul the typical relation, which exists only exceptis excipiendis. Who could fail to recognise the involuntary picture of the three friends in the penitent ones of Isa 53:1-12, who esteemed the servant of Jehovah as one smitten of God, for whom, however, at last His sacrifice and intercession avail?


  Job at last considers his friends as devoid of wisdom, because they try to comfort him with the nearness of light, while darkness is before him; because they give him the hope of a bodily restoration, while he has nothing to expect but death, and earnestly longs for the rest of death. It is surprising that the speech of Job plunges again into complete hopelessness, after he has risen to the prospect of being vindicated in this life. He certainly does not again put forth that prospect, but he does not even venture to hope that it can be realized by a blessing in this life after a seeming curse. It is in this hopelessness that the true greatness of Job's faith becomes manifest. He meets death, and to every appearance so overwhelmed by death, as a sinner, while he is still conscious that he is righteous. Is it not faith in and fidelity to God, then, that, without praying for recovery, he is satisfied with this one thing, that God acknowledges him? The promises of the friends ought to have rested on a different foundation, if he was to have the joy of appropriating them to himself. He feels himself to be inevitably given up as a prey to death, and as from the depth of Hades, into which he is sinking, he stretches out his hands to God, not that He would sustain him in life, but that He would acknowledge him before the world as His. If he is to die even, he desires only that he may not die the death of a criminal. And is this intended at the same time for the rescue of his honour? No, after all, for the honour of God, who cannot possibly destroy as an evil-doer one who is in everything faithful to Him. When, then, the issue of the history is that God acknowledges Job as His servant, and after he is proved and refined by the temptation, preserves to him a doubly rich and prosperous life, Job receives beyond his prayer and comprehension; and after he has learned from his own experience that God brings to Hades and out again, he has for ever conquered all fear of death, and the germs of a hope of a future life, which in the midst of his affliction have broken through his consciousness, can joyously expand. For Job appears to himself as one who is risen from the dead, and is a pledge to himself of the resurrection from the dead.


  Job 18


  Job 18:1


  1 Then began Bildad the Shuhite, and said:


  2 How long will ye hunt for words?!


  Attend, and afterwards we will speak.


  3 Wherefore are we accounted as beasts,


  And narrow-minded in your eyes?


  Job's speeches are long, and certainly are a trial of patience to the three, and the heaviest trial to Bildad, whose turn now comes on, because he is at pains throughout to be brief. Hence the reproach of endless babbling with which he begins here, as at Job 8:2, when he at last has an opportunity of speaking; in connection with which it must, however, not be forgotten that Job also, Job 16:3, satirically calls upon them to cease. He is indeed more entitled than his opponents to the entreaty not to weary him with long speeches. The question, Job 18:2, if קנצי six derived from קץ, furnishes no sense, unless perhaps it is, with Ralbag, explained: how long do you make close upon close in order, when you seem to have come to an end, to begin continually anew? For to give the thought: how long do you make no end of speaking, it must have been לא עד־אנה, as the lxx (μέχρι τίνος ου ̓ παύσῃ:) involuntarily inserts the negative. And what should the plur. mean by this rendering? The form קנצי = קצּי would not cause doubt; for though קצּים does not occur elsewhere in the Old Testament, it is nevertheless sufficient that it is good Aramaic (קצּין), and that another Hebr. plural, as קצי, קצוי, קצוות, would have been hardly in accordance with the usage of the language. But the plural would not be suitable here generally, the over-delicate explanation of Ralbag perhaps excepted. Since the book of Job abounds in Arabisms, and in Arabic qanaṣa (as synon. of ṣâd) signifies venari, venando capere, and qanṣun (maqnaṣun) cassis, rete venatorium; since, further, שׂים קנצים (comp. שׂים ארב, Jer 9:7) is an incontrovertible reading, and all the difficulties in connection with the reference to קץ lying in the עד־אנה for עד־אנה לא and in the plur. vanish, we translate with Castell., Schultens, J. D. Mich., and most modern expositors: how long (here not different from Job 8:2; Job 19:2) will ye lay snares (construction, as also by the other rendering, like Job 24:5; Job 36:16, according to Ges. 116, 1) for words; which, however, is not equivalent to hunt for words in order to contradict, but in order to talk on continually.


  Job is the person addressed, for Bildad agrees with the two others. It is remarkable, however, that he addresses Job with "you." Some say that he thinks of Job as one of a number; Ewald observes that the controversy becomes more wide and general; and Schlottm. conjectures that Bildad fixes his eye on individuals of his hearers, on whose countenances he believed he saw a certain inclination to side with Job. This conjecture we will leave to itself; but the remark which Schlottm. also makes, that Bildad regards Job as a type of a whole class, is correct, only one must also add, this address in the plur. is a reply to Job's sarcasm by a similar one. As Job has told the friends that they act as if they were mankind in general, and all wisdom were concentrated in them, so Bildad has taken it amiss that Job connects himself with the whole of the truly upright, righteous, and pure; and he addresses him in the plural, because he, the unit, has puffed himself up as such a collective whole. This wrangler—he means—with such a train behind him, cannot accomplish anything: Oh that you would understand (הבין, as e.g., Job 42:3, not causative, as Job 6:24), i.e., come to your senses, and afterward we will speak, i.e., it is only then possible to walk in the way of understanding. That is not now possible, when he, as one who plays the part of their many, treats them, the three who are agreed in opposition to him, as totally void of understanding, and each one of them unwise, in expressions like Job 17:4, Job 17:10. Looking to Psa 49:13, 21, one might be tempted to regard נטמינוּ (on the vowel instead of , vid., Ges. 75, rem. 7) as an interchange of consonants from נדמינו: be silent, make an end, ye profligati; but the supposition of this interchange of consonants would be arbitrary. On the other hand, there is no suitable thought in "why are we accounted unclean?" (Vulg. sorduimus), from טמה = טמא, Lev 11:43 (Ges. 75, vi.); the complaint would have no right connection, except it were a very slight one, with Job 17:9. On the contrary, if we suppose a verb טמה in the signification opplere, obturare, which is peculiar to this consonant-combination in the whole range of the Semitic languages (comp. א־טם, Arab. 'ṭm, obstruere, Aram. טמּם, טמטם, Arab. ṭmm, e.g., Talm.: transgression stoppeth up, מטמטמת, man's heart), and after which this טמה has been explained by the Jewish expositors (Raschi: נחשׁבנו טמומים), and is interpreted by סתם (Parchon: נסתמה דעתנו), we gain a sense which corresponds both with previous reproaches of Job and the parallelism, and we decide in its favour with the majority of modern expositors. With the interrogative Wherefore, Bildad appeals to Job's conscience. These invectives proceed from an impassioned self-delusion towards the truth, which he wards off from himself, but cannot however alter.


  Job 18:4


  4 Thou art he who teareth himself in his anger:


  Shall the earth become desolate for thy sake,


  And a rock remove from its place?


  5 Notwithstanding, the light of the wicked shall be put out,


  And the glow of his fire shineth not;


  6 The light becometh dark in his tent,


  And his lamp above him is extinguished;


  7 His vigorous steps are straitened,


  And his own counsel casteth him down.


  The meaning of the strophe is this: Dost thou imagine that, by thy vehement conduct, by which thou art become enraged against thyself, thou canst effect any change in the established divine order of the world? It is a divine law, that sufferings are the punishment of sin; thou canst no more alter this, than that at thy command, or for thy sake, the earth, which is appointed to be the habitation of man (Isa 45:18), will become desolate (tê‛âzab with the tone drawn back, according to Ges. 29, 3, b, Arab. with similar signification in intrans. Kal t‛azibu), or a rock remove from its place (on יעתּק, vid., Job 14:18). Bildad here lays to Job's charge what Job, in Job 16:9, has said of God's anger, that it tears him: he himself tears himself in his rage at the inevitable lot under which he ought penitently to bow. The address, Job 18:4, as apud Arabes ubique fere (Schult.), is put objectively (not: Oh thou, who); comp. what is said on כּלּם, Job 17:10, which is influenced by the same syntactic custom. The lxx transl. Job 18:4: Why! will Hades be tenantless if thou diest (ἐὰν σὺ ἀποθάνῃς)? after which Rosenm. explains: tu caus h. e. te cadente. But that ought to be הבמוּתך. The peopling of the earth is only an example of the arrangements of divine omnipotence and wisdom, the continuance of which is exalted over the human power of volition, and does not in the least yield to human self-will, as (Job 18:4) the rock is an example, and at the same time an emblem, of what God has fixed and rendered immoveable. That of which he here treats as fixed by God is the law of retribution. However much Job may rage, this law is and remains the unavoidable power that rules over the evil-doer.


  Job 18:5


  גּם is here equivalent to nevertheless, or prop. even, ὅμως, as e.g., Psa 129:2 (Ew. 354, a). The light of the evil-doer goes out, and the comfortable brightness and warmth which the blaze (שׁביב, only here as a Hebr. word; according to Raschi and others, tincelle, a spark; but according to lxx, Theod., Syr., Jer., a flame; Targ. the brightness of light) of his fire in his dwelling throws out, comes to an end. In one word, as the praet. חשׁך implies, the light in his tent is changed into darkness; and his lamp above him, i.e., the lamp hanging from the covering of his tent (Job 29:3, comp. Job 21:17), goes out. When misfortune breaks in upon him, the Arab says: ed-dahru attfaa es-sirâgi, fate has put out my lamp; this figure of the decline of prosperity receives here a fourfold application. The figure of straitening one's steps is just as Arabic as it is biblical; צעדי אונו, the steps of his strength (און synon. of כּח, Job 40:16) become narrow (comp. Pro 4:12, Arab. takâssarat), by the wide space which he could pass over with a self-confident feeling of power becoming more and more contracted; and the purpose formed selfishly and without any recognition of God, the success of which he considered infallible, becomes his overthrow.


  Job 18:8


  8 For he is driven into the net by his own feet,


  And he walketh over a snare.


  9 The trap holdeth his heel fast,


  The noose bindeth him.


  10 His snare lieth hidden in the earth,


  His nets upon the path;


  11 Terrors affright him on every side,


  And scare him at every step.


  The Pual שׁלּח signifies not merely to be betrayed into, but driven into, like the Piel, Job 30:12, to drive away, and as it is to be translated in the similar passage in the song of Deborah, Jdg 5:15 : "And as Issachar, Barak was driven (i.e., with desire for fighting) behind him down into the valley (the place of meeting under Mount Tabor);" בּרגליו, which there signifies, according to Jdg 4:10; Jdg 8:5, "upon his feet = close behind him," is here intended of the intermediate cause: by his own feet he is hurried into the net, i.e., against his will, and yet with his own feet he runs into destruction. The same thing is said in Job 18:8; the way on which he complacently wanders up and down (which the Hithp. signifies here) is שׂבכה, lattice-work, here a snare (Arab. schabacah, a net, from שׂבך, schabaca, to intertwine, weave), and consequently will suddenly break in and bring him to ruin. This fact of delivering himself over to destruction is established in apocopated futt. (Job 18:9) used as praes., and without the voluntative signification in accordance with the poetic licence: a trap catches a heel (poetic brevity for: the trap catches his heel), a noose seizes upon him, עליו (but with the accompanying notion of overpowering him, which the translation "bind" is intended to express). Such is the meaning of צמּים here, which is not plur., but sing., from צמם (Arab. ḍmm), to tie, and it unites in itself the meanings of snare-layer (Job 5:5) and of snare; the form (as אבּיר, אדּיר) corresponds more to the former, but does not, however, exclude the latter, as תּנּין and לפּיד (λαμπάς) show.


  The continuation in Job 18:10 of the figure of the fowler affirms that that issue of his life (Job 18:9) has been preparing long beforehand; the prosperity of the evil-doer from the beginning tends towards ruin. Instead of חבלו we have the pointing חבלו, as it would be in Arab. in a similar sense hhabluhu (from hhabl, a cord, a net). The nearer destruction is now to him, the stronger is the hold which his foreboding has over him, since, as Job 18:11 adds, terrible thoughts (בּלּהות) and terrible apparitions fill him with dismay, and haunt him, following upon his feet. לרגליו, close behind him, as Gen 30:30; Sa1 25:42; Isa 41:2; Hab 3:5. The best authorized pointing of the verb is והפיצהוּ, with Segol (Ges. 104, 2, c), Chateph-Segol, and Kibbutz. Except in Hab 3:14, where the prophet includes himself with his people, הפיץ, diffundere, dissipare (vid., Job 37:11; Job 40:11), never has a person as its obj. elsewhere. It would also probably not be used, but for the idea that the spectres of terror pursue him at every step, and are now here, now there, and his person is as it were multiplied.


  Job 18:12


  12 His calamity looketh hunger-bitten,


  And misfortune is ready for his fall.


  13 It devoureth the members of his skin;


  The first-born of death devoureth his members.


  14 That in which he trusted is torn away out of his tent,


  And he must march on to the king of terrors.


  15 Beings strange to him dwell in his tent;


  Brimstone is strewn over his habitation.


  The description of the actual and total destruction of the evil-doer now begins with יהי (as Job 24:14, after the manner of the voluntative forms already used in Job 24:9). Step by step it traces his course to the total destruction, which leaves no trace of him, but still bears evident marks of being the fulfilment of the curse pronounced upon him. In opposition to this explanation, Targ., Raschi, and others, explain אנו according to Gen 49:3 : the son of his manhood's strength becomes hungry, which sounds comical rather than tragic; another Targ. transl.: he becomes hungry in his mourning, which is indeed inadmissible, because the signif. planctus, luctus, belongs to the derivatives of אנה, אנן, but not to און. But even the translation recently adopted by Ew., Stick., and Schlottm., "his strength becomes hungry," is unsatisfactory; for it is in itself no misfortune to be hungry, and רעב does not in itself signify "exhausted with hunger." It is also an odd metaphor, that strength becomes hungry; we would then rather read with Reiske, רעב באנו, famelicus in media potentia sua. But as און signifies strength (Job 18:7), so און (root אן, to breathe and pant) signifies both wickedness and evil (the latter either as evil = calamity, or as anhelitus, sorrow, Arab. ain); and the thought that his (i.e., appointed to the evil-doer) calamity is hungry to swallow him up (Syr., Hirz., Hahn, and others), suits the parallelism perfectly: "and misfortune stands ready for his fall."


  איד signifies prop. a weight, burden, then a load of suffering, and gen. calamity (root אד, Arab. âda, e.g., Sur. 2, 256, la jaâduhu, it is not difficult for him, and adda, comp. on Psa 31:12); and לצלעו not: at his side (Ges., Ew., Schlottm., Hahn), but, according to Psa 35:15; Psa 38:18 : for his fall (lxx freely, but correctly: ἐξαίσιοϚ); for instead of "at the side" (Arab. ila ganbi), they no more say in Hebrew than in Germ. "at the ribs."


  Job 18:13 figuratively describes how calamity takes possession of him. The members, which are called יצרים in Job 17:7, as parts of the form of the body, are here called בּדּים, as the parts into which the body branches out, or rather, since the word originally signifies a part, as that which is actually split off (vid., on Job 17:16, where it denotes "cross-bars"), or according to appearance that which rises up, and from this primary signification applied to the body and plants, the members (not merely as Farisol interprets: the veins) of which the body consists and into which it is distributed. עור (distinct from גּלד, Job 16:15, similar in meaning to Arab. baschar, but also to the Arab. gild, of which the former signifies rather the epidermis, the latter the skin in the widest sense) is the soluble surface of the naked animal body. בּכור מות devours this, and indeed, as the repetition implies, gradually, but surely and entirely. "The first-born of the poor," Isa 14:30, are those not merely who belong (בּני) to the race of the poor, but the poor in the highest sense and first rank. So here diseases are conceived of as children of death, as in the Arabic malignant fevers are called benât el-menı̂jeh, daughters of fate or death; that disease which Bildad has in his mind, as the one more terrible and dangerous than all others, he calls the "first-born of death," as that in which the whole destroying power of death is contained, as in the first-born the whole strength of his parent.


  The Targ. understands the figure similarly, since it transl. מלאך מותא (angel of death); another Targ. has instead שׁרוּי מותא, the firstling of death, which is intended in the sense of the primogenita (= praematura) mors of Jerome. Least of all is it to be understood with Ewald as an intensive expression for בן־מות, Sa1 20:31, of the evil-doer as liable to death. While now disease in the most fearful form consumes the body of the evil-doer, מבטחו (with Dag.f. impl., as Job 8:14; Job 31:24, Olsh. 198, b) (a collective word, which signifies everything in which he trusted) is torn away out of his tent; thus also Rosenm., Ew., and Umbr. explain, while Hirz., Hlgst., Schlottm., and Hahn regard מבטחו as in apposition to אהלו, in favour of which Job 8:14 is only a seemingly suitable parallel. It means everything that made the ungodly man happy as head of a household, and gave him the brightest hopes of the future. This is torn away (evellitur) from his household, so that he, who is dying off, alone survives. Thus, therefore, Job 18:14 describes how he also himself dies at last. Several modern expositors, especially Stickel, after the example of Jerome (et calcet super eum quasi rex interitus), and of the Syr. (praecipitem eum reddent terrores regis), take בּלּהות as subj., which is syntactically possible (vid., Job 27:20; Job 30:15): and destruction causes him to march towards itself (Ges.: fugant eum) like a military leader; but since הצעיד signifies to cause to approach, and since no אליו (to itself) stands with it, למלך is to be considered as denoting the goal, especially as ל never directly signifies instar. In the passage advanced in its favour it denotes that which anything becomes, that which one makes a thing by the mode of treatment (Job 39:16), or whither anything extends (e.g., in Schultens on Job 13:12 : they had claws li-machlbi, i.e., "approaching to the claws" of wild beasts).


  One falls into these strange interpretations when one departs from the accentuation, which unites מלך בלהות quite correctly by Munach.


  Death itself is called "the king of terrors," in distinction from the terrible disease which is called its first-born. Death is also personified elsewhere, as Isa 28:15, and esp. Psa 49:15, where it appears as a רעה, ruler in Hades, as in the Indian mythology the name of the infernal king Jamas signifies the tyrant or the tamer. The biblical representation does not recognise a king of Hades, as Jamas and Pluto: the judicial power of death is allotted to angels, of whom one, the angel of the abyss, is called Abaddon (אבדון), Rev 9:11; and the chief possessor of this judicial power, ὁ τὸδράτος ἔχων τοῦ θανάτον, is, according to Heb 2:14, the angel-prince, who, according to the prologue of our book, has also brought a fatal disease upon Job, without, however, in this instance being able to go further than to bring him to the brink of the abyss. It would therefore not be contrary to the spirit of the book if we were to understand Satan by the king of terrors, who, among other appellations in Jewish theology, is called שׂר על־התהו, because he has his existence in the Thohu, and seeks to hurl back every living being into the Thohu. But since the prologue casts a veil over that which remains unknown in this world in the midst of tragic woes, and since a reference to Satan is found nowhere else in the book—on the contrary, Job himself and the friends trace back directly to God that mysterious affliction which forms the dramatic knot—we understand (which is perfectly sufficient) by the king of terrors death itself, and with Hirz., Ew., and most expositors, transl.: "and it causes him to march onward to the king of terrors." The "it" is a secret power, as also elsewhere the fem. is used as neut. to denote the "dark power" (Ewald, 294, b) of natural and supernatural events, although sometimes, e.g., Job 4:16; Isa 14:9, the masc. is also so applied. After the evil-doer is tormented for a while with temporary בלהות, and made tender, and reduced to ripeness for death by the first-born of death, he falls into the possession of the king of בלהות himself; slowly and solemnly, but surely and inevitably (as תצעיד implies, with which is combined the idea of the march of a criminal to the place of execution), he is led to this king by an unseen arm.


  In Job 18:15 the description advances another step deeper into the calamity of the evil-doer's habitation, which is now become completely desolate. Since Job 18:15 says that brimstone (from heaven, Gen 19:24; Psa 11:6) is strewn over the evil-doer's habitation, i.e., in order to mark it as a place that, having been visited with the fulfilment of the curse, shall not henceforth be rebuilt and inhabited (vid., Deu 29:22., and supra, on Job 15:28), Job 18:15 cannot be intended to affirm that a company of men strange to him take up their abode in his tent. But we shall not, however, on that account take בלהות as the subj. of תּשׁכּון. The only natural translation is: what does not belong to him dwells in his tent (Ew. 294, b); מבּלי, elsewhere praepos. (Job 4:11, Job 4:20; Job 24:7.), is here an adverb of negation, as which it is often used as an intensive of אין, e.g., Exo 14:11. It is unnecessary to take the מ as partitive (Hirz.), although it can have a special signification, as Deu 28:55 (because not), by being separated from בלי. The neutral fem. תשׁכון refers to such inhabitants as are described in Isa 13:20., Job 27:10., Job 34:11., Zep 2:9, and in other descriptions of desolation. Creatures and things which are strange to the deceased rich man, as jackals and nettles, inhabit his domain, which is appointed to eternal unfruitfulness; neither children nor possessions survive him to keep up his name. What does dwell in his tent serves only to keep up the recollection of the curse which has overtaken him.


  Job 18:16


  16 His roots wither beneath,


  And above his branch is lopped off.


  17 His remembrance is vanished from the land,


  And he hath no name far and wide on the plain;


  18 They drive him from light into darkness,


  And chase him out of the world.


  19 He hath neither offspring nor descendant among his people,


  Nor is there an escaped one in his dwellings.


  The evil-doer is represented under the figure of a plant, Job 18:16, as we have had similar figures already, Job 8:16., Job 15:30, Job 15:32.; his complete extirpation is like the dying off of the root and of the branch, as Amo 2:9; Isa 5:24, and "let him not have a root below and a branch above" in the inscription on the sarcophagus of Eschmunazar. Here we again meet with ימּל, the proper meaning of which is so disputed; it is translated by the Targ. (as by us) as Niph. יתמולל, but the meaning "to wither" is near at hand, which, as we said on Job 14:2, may be gained as well from the primary notion "to fall to pieces" (whence lxx ἐπιπεσεῖται), as from the primary notion "to parch, dry." אמל (whence אמלל, formed after the manner of the Arabic IX. form, usually of failing; vid., Caspari, 59) offers a third possible explanation; it signifies originally to be long and lax, to let anything hang down, and thence in Arab. (amala) to hope, i.e., to look out into the distance. Not the evil-doer's family alone is rooted out, but also his memory. With חוּץ, a very relative notion, both the street outside in front of the house (Job 31:32), and the pasture beyond the dwelling (Job 5:10), are described; here it is to be explained according to Pro 8:26 (ארץ וחוצות), where Hitz. remarks: "The lxx translates correctly ἀοικήτους. The districts beyond each persons' land, which also belong to no one else, the desert, whither one goes forth, is meant." So ארץ seems also here (comp. Job 30:8) to denote the land that is regularly inhabited—Job himself is a large proprietor within the range of a city (Job 29:7)—and חוץ the steppe traversed by the wandering tribes which lies out beyond. Thus also the Syr. version transl. 'al apai barito, over the plain of the desert, after which the Arabic version is el-barrı̂je (the synon. of bedw, bâdije, whence the name of the Beduin


  (Note: The village with its meadow-land is el-beled wa 'l-berr. The arable land, in distinction from the steppe, is el-ardd el-âmira, and the steppe is el-berrı̂je. If both are intended, ardd can be used alone. Used specially, el-berrı̂je is the proper name for the great Syrian desert; hence the proverb: el-hhurrı̂je fi 'l-berrı̇je, there is freedom in the steppe (not in towns and villages).—Wetzst.)).


  What is directly said in Job 18:17 is repeated figuratively in Job 18:18; as also what has been figuratively expressed in Job 18:16 is repeated in Job 18:19 without figure. The subj. of the verbs in Job 18:18 remains in the background, as Job 4:19; Psa 63:11; Luk 12:20 : they thrust him out of the light (of life, prosperity, and fame) into the darkness (of misfortune, death, and oblivion); so that the illustris becomes not merely ignobilis, but totally ignotus, and they hunt him forth (ינדּהוּ from the Hiph. הנד of the verb נדד, instead of which it might also be ינדהו from נדּה, they banish him) out of the habitable world (for this is the signification of תּבל, the earth as built upon and inhabited). There remains to him in his race neither sprout nor shoot; thus the rhyming alliteration נין and נכד (according to Luzzatto on Isa 14:22, used only of the descendants of persons in high rank, and certainly a nobler expression than our rhyming pairs: Germ. Stumpf und Stiel, Mann und Maus, Kind und Kegel). And there is no escaped one (as Deu 2:34 and freq., Arab. shârid, one fleeing; sharûd, a fugitive) in his abodes (מגוּר, as only besides Psa 55:16). Thus to die away without descendant and remembrance is still at the present day among the Arab races that profess Dı̂n Ibrâhı̂m (the religion of Abraham) the most unhappy thought, for the point of gravitation of continuance beyond the grave is transferred by them to the immortality of the righteous in the continuance of his posterity and works in this world (vid., supra, p. 386); and where else should it be at the time of Job, since no revelation had as yet drawn the curtain aside from the future world? Now follows the declamatory conclusion of the speech.


  Job 18:20


  20 Those who dwell in the west are astonished at his day,


  And trembling seizeth those who dwell in the east;


  21 Surely thus it befalleth the dwellings of the unrighteous,


  And thus the place of him that knew not God.


  It is as much in accordance with the usage of Arabic as it is biblical, to call the day of a man's doom "his day," the day of a battle at a place "the day of that place." Who are the אחרנים who are astonished at it, and the קדמנים whom terror (שׂער as twice besides in this sense in Ezek.) seizes, or as it is properly, who seize terror, i.e., of themselves, without being able to do otherwise than yield to the emotion (as Job 21:6; Isa 13:8; comp. on the contrary Exo 15:14.)? Hirz., Schlottm., Hahn, and others, understand posterity by אחרנים, and by קדמנים their ancestors, therefore Job's contemporaries. But the return from the posterity to those then living is strange, and the usage of the language is opposed to it; for קדמנים is elsewhere always what belongs to the previous age in relation to the speaker (e.g., Sa1 24:14, comp. Ecc 4:16). Since, then, קדמני is used in the signification eastern (e.g., הים הקדמוני, the eastern sea = the Dead Sea), and אחרון in the signification western (e.g., הים האחרון, the western sea = the Mediterranean), it is much more suited both to the order of the words and the usage of the language to understand, with Schult., Oetinger, Umbr., and Ew., the former of those dwelling in the west, and the latter of those dwelling in the east. In the summarizing Job 18:21, the retrospective pronouns are also praegn., like Job 8:19; Job 20:29, comp. Job 26:14 : Thus is it, viz., according to their fate, i.e., thus it befalls them; and אך here retains its original affirmative signification (as in the concluding verse of Psa 58:1-11), although in Hebrew this is blended with the restrictive. וזה has Rebia mugrasch instead of great Schalscheleth, and מקום has in correct texts Legarme, which must be followed by לא־ידע with Illuj on the penult. On the relative clause לא־ידע אל without אשׁר, comp. e.g., Job 29:16; and on this use of the st. constr., vid., Ges. 116, 3. The last verse is as though those mentioned in Job 18:20 pointed with the finger to the example of punishment in the "desolated" dwellings which have been visited by the curse.


  This second speech of Bildad begins, like the first (Job 8:2), with the reproach of endless babbling; but it does not end like the first (Job 8:22). The first closed with the words: "Thy haters shall be clothed with shame, and the tent of the godless is no more," the second is only an amplification of the second half of this conclusion, without taking up again anywhere the tone of promise, which there also embraces the threatening.


  It is manifest also from this speech, that the friends, to express it in the words of the old commentators, know nothing of evangelical but only of legal suffering, and also only of legal, nothing of evangelical, righteousness. For the righteousness of which Job boasts is not the righteousness of single works of the law, but of a disposition directed to God, of conduct proceeding from faith, or (as the Old Testament generally says) from trust in God's mercy, the weaknesses of which are forgiven because they are exonerated by the habitual disposition of the man and the primary aim of his actions. The fact that the principle, "suffering is the consequence of human unrighteousness," is accounted by Bildad as the formula of an inviolable law of the moral order of the world, is closely connected with that outward aspect of human righteousness. One can only thus judge when one regards human righteousness and human destiny from the purely legal point of view. A man, as soon as we conceive him in faith, and therefore under grace, is no longer under that supposed exclusive fundamental law of the divine dealing. Brentius is quite right when he observes that the sentence of the law certainly is modified for the sake of the godly who have the word of promise. Bildad knows nothing of the worth and power which a man attains by a righteous heart. By faith he is removed from the domain of God's justice, which recompenses according to the law of works; and before the power of faith even rocks move from their place.


  Bildad then goes off into a detailed description of the total destruction into which the evil-doer, after going about for a time oppressed with the terrors of his conscience as one walking over snares, at last sinks beneath a painful sickness. The description is terribly brilliant, solemn, and pathetic, as becomes the stern preacher of repentance with haughty mien and pharisaic self-confidence; it is none the less beautiful, and, considered in itself, also true—a masterpiece of the poet's skill in poetic idealizing, and in apportioning out the truth in dramatic form. The speech only becomes untrue through the application of the truth advanced, and this untruthfulness the poet has most delicately presented in it. For with a view of terrifying Job, Bildad interweaves distinct references to Job in his description; he knows, however, also how to conceal them under the rich drapery of diversified figures. The first-born of death, that hands the ungodly over to death itself, the king of terrors, by consuming the limbs of the ungodly, is the Arabian leprosy, which slowly destroys the body. The brimstone indicates the fire of God, which, having fallen from heaven, has burned up one part of the herds and servants of Job; the withering of the branch, the death of Job's children, whom he himself, as a drying-up root that will also soon die off, has survived. Job is the ungodly man, who, with wealth, children, name, and all that he possessed, is being destroyed as an example of punishment for posterity both far and near.


  But, in reality, Job is not an example of punishment, but an example for consolation to posterity; and what posterity has to relate is not Job's ruin, but his wondrous deliverance (Psa 22:31.). He is no עוּל, but a righteous man; not one who לא ידע־אל, but he knows God better than the friends, although he contends with Him, and they defend Him. It is with him as with the righteous One, who complains, Psa 69:21 : "Contempt hath broken my heart, and I became sick: I hoped for sympathy, but in vain; for comforters, and found none;" and Psa 38:12 (comp. Psa 31:12; Psa 55:13-15; Psa 69:9; Psa 88:9, 19): "My lovers and my friends stand aloof from my stroke, and my kinsmen stand afar off." Not without a deep purpose does the poet make Bildad to address Job in the plural. The address is first directed to Job alone; nevertheless it is so put, that what Bildad says to Job is also intended to be said to others of a like way of thinking, therefore to a whole party of the opposite opinion to himself. Who are these like-minded? Hirzel rightly refers to Job 17:8. Job is the representative of the suffering and misjudged righteous, in other words: of the "congregation," whose blessedness is hidden beneath an outward form of suffering. One is hereby reminded that in the second part of Isaiah the יהוה עבד is also at one time spoken of in the sing., and at another time in the plur.; since this idea, by a remarkable contraction and expansion of expression (systole and diastole), at one time describes the one servant of Jehovah, and at another the congregation of the servants of Jehovah, which has its head in Him. Thus we again have a trace of the fact that the poet is narrating a history that is of universal significance, and that, although Job is no mere personification, he has in him brought forth to view an idea connected with the history of redemption. The ancient interpreters were on the track of this idea when they said in their way, that in Job we behold the image of Christ, and the figure of His church. Christi personam figuraliter gessit, says Beda; and Gregory, after having stated and explained that there is not in the Old Testament a righteous man who does not typically point to Christ, says: Beatus Iob venturi cum suo corpore typum redemtoris insinuat.


  Job 19


  Job 19:1


  1 Then began Job, and said:


  2 How long will ye vex my soul,


  And crush me with your words?


  3 These ten times have ye reproached me;


  Without being ashamed ye astound me.


  4 And if I have really erred,


  My error rests with myself.


  5 If ye will really magnify yourselves against me,


  And prove my reproach to me:


  6 Know then that Eloah hath wronged me,


  And hath compassed me with His net.


  This controversy is torture to Job's spirit; enduring in himself unutterable agony, both bodily and spiritually, and in addition stretched upon the rack by the three friends with their united strength, he begins his answer with a well-justified quousque tandem. תּגיוּן (Norzi: תּוגיוּן) is fut. energicum from הוּגה (יגה), with the retention of the third radical., Ges. 75, rem. 16. And in וּתדכּאוּנני (Norzi: וּתדכּוּנני with quiescent Aleph) the suff. is attached to the n of the fut. energicum, Ges. 60, rem. 3; the connecting vowel is a, and the suff. is ani, without epenthesis, not anni or aneni, Ges. 58, 5. In Job 19:3 Job establishes his How long? Ten times is not to be taken strictly (Saad.), but it is a round number; ten, from being the number of the fingers on the human hand, is the number of human possibility, and from its position at the end of the row of numbers (in the decimal system) is the number of that which is perfected (vid., Genesis, S. 640f.); as not only the Sanskrit daan is traceable to the radical notion "to seize, embrace," but also the Semitic עשר is traceable to the radical notion "to bind, gather together" (cogn. קשׁר). They have already exhausted what is possible in reproaches, they have done their utmost. Renan, in accordance with the Hebr. expression, transl.: Voil (זה, as e.g., Gen 27:36) la dixime fois que vous m'insultez. The ἅπ. γεγρ. תּהכּרוּ is connected by the Targ. with הכּיר (of respect of persons = partiality), by the Syr. with כּרא (to pain, of crvecoeur), by Raschi and Parchon with נכּר (to mistake) or התנכּר (to alienate one's self), by Saadia (vid., Ewald's Beitr. S. 99) with עכר (to dim, grieve); he, however, compares the Arab. hkr, stupere (which he erroneously regards as differing only in sound from Arab. qhr, to overpower, oppress); and Abulwalid (vid., Rdiger in Thes. p. 84 suppl.) explains Arab. thkrûn mn-nı̂, ye gaze at me, since at the same time he mentions as possible that הכר may be = Arab. khr, to treat indignantly, insultingly (which is only a different shade in sound of Arab. hkr, and therefore refers to Saadia's interpretation). David Kimchi interprets according to Abulwalid, תתמהו לו; he however remarks at the same time, that his father Jos. Kimchi interprets after the Arab. הכר, which also signifies "shamelessness," תעיזו פניכם לי. Since the idea of dark wild looks is connected with Arab. hkr, he has undoubtedly this verb in his mind, not that compared by Ewald (who translates, "ye are devoid of feeling towards me"), and especially Arab. hkr, to deal unfairly, used of usurious trade in corn (which may also have been thought of by the lxx ἐπίκεισθέ μοι, and Jerome opprimentes), which signifies as intrans. to be obstinate about anything, pertinacious. Gesenius also, Thes. p. 84, suppl., suggests whether תּחכּרוּ may not perhaps be the reading. But the comparison with Arab. hkr is certainly safer, and gives a perfectly satisfactory meaning, only תּהכּרוּ must not be regarded as fut. Kal (as יהלם, Psa 74:6, according to the received text), but as fut. Hiph. for תּהכּירוּ, according to Ges. 53, rem. 4, 5, after which Schultens transl.: quod me ad stuporem redigatis. The connection of the two verbs in Job 19:3 is to be judged of according to Ges. 142, 3, a: ye shamelessly cause me astonishment (by the assurance of your accusations). One need not hesitate because it is תהכרו־לי instead of תהכרוני; this indication of the obj. by ל, which is become a rule in Arabic with the inf. and part.) whence e.g., it would here be muhkerina li), and is still more extended in Aramaic, is also frequent in Hebrew (e.g., Isa 53:11; Psa 116:16; Psa 129:3, and Ch2 32:17, cheereep, after which Olsh. proposes to read תחרפו־לי in the passage before us).


  Much depends upon the correct perception of the structure of the clauses in Job 19:4. The rendering, e.g., of Olshausen, gained by taking the two halves of the verse as independent clauses, "yea certainly I have erred, I am fully conscious of my error," puts a confession into Job's mouth, which is at present neither mature nor valid. Hirz., Hahn, Schlottm., rightly take Job 19:4 as a hypothetical antecedent clause (comp. Job 7:20; Job 11:18): and if I have really erred (אף־אמנם, as Job 34:12, yea truly; Gen 18:13, and if I should really), my error remains with me, i.e., I shall have to expiate it, without your having on this account any right to take upon yourselves the office of God and to treat me uncharitably; or what still better corresponds with תּלין אתּי: my transgression remains with me, without being communicated to another, i.e., without having any influence over you or others to lead you astray or involve you in participation of the guilt. Job 19:6 stands in a similar relation to Job 19:5. Hirz., Ew., and Hahn take Job 19:5 as a double question: "or will ye really boast against me, and prove to me my fault?" Schlottm., on the contrary, takes אם conditionally, and begins the conclusion with Job 19:5: "if ye will really look proudly down upon me, it rests with you at least, to prove to me by valid reasons, the contempt which ye attach to me." But by both of these interpretations, especially by the latter, Job 19:6 comes in abruptly. Even אפו (written thus in three other passages besides this) indicates in Job 19:5 the conditional antecedent clause (comp. Job 9:24; Job 24:25) of the expressive γνῶστε οὖν (δή): if ye really boast yourselves against me (vid., Psa 55:13., comp. Psa 35:26; Psa 38:17), and prove upon me, i.e., in a way of punishment (as ye think), my shame, i.e., the sins which put me to shame (not: the right of shame, which has come upon me on account of my sins, an interpretation which the conclusion does not justify), therefore: if ye really continue (which is implied by the futt.) to do this, then know, etc. If they really maintain that he is suffering on account of flagrant sins, he meets them on the ground of this assumption with the assertion that God has wronged him (עוּתני short for עוּת משׁפּטי, Job 8:3; Job 34:12, as Lam 3:36), and has cast His net (מצוּדו, with the change of the of מצוד from צוּד, to search, hunt, into the deeper in inflexion, as מנוּסי from מנוס, מצוּרך, Eze 4:8, from מצור) over him, together with his right and his freedom, so that he is indeed obliged to endure punishment. In other words: if his suffering is really not to be regarded otherwise than as the punishment of sin, as they would uncharitably and censoriously persuade him, it urges on his self-consciousness, which rebels against it, to the conclusion which he hurls into their face as one which they themselves have provoked.


  Job 19:7


  7 Behold I cry violence, and I am not heard;


  I cry for help, and there is no justice.


  8 My way He hath fenced round, that I cannot pass over,


  And He hath set darkness on my paths.


  9 He hath stripped me of mine honour,


  And taken away the crown from my head.


  10 He destroyed me on every side, then I perished,


  And lifted out as a tree my hope.


  11 He kindled His wrath against me,


  And He regarded me as one of His foes.


  He cries aloud חמס (that which is called out regarded as accusa. or as an interjection, vid., on Hab 1:2), i.e., that illegal force is exercised over him. He finds, however, neither with God nor among men any response of sympathy and help; he cries for help (which שׁוּע, perhaps connected with ישׁע, Arab. s‛t, from ישׁע, Arab. ws‛, seems to signify), without justice, i.e., the right of an impartial hearing and verdict, being attainable by him. He is like a prisoner who is confined to a narrow space (comp. Job 3:23; Job 13:27) and has no way out, since darkness is laid upon him wherever he may go. One is here reminded of Lam 3:7-9; and, in fact, this speech generally stands in no accidental mutual relation to the lamentations of Jeremiah. The "crown of my head" has also its parallel in Lam 5:16; that which was Job's greatest ornament and most costly jewel is meant. According to Job 29:14, צדק and משׁפט were his robe and diadem. These robes of honour God has stripped from him, this adornment more precious than a regal diadem He has taken from him since, i.e., his affliction puts him down as a transgressor, and abandons him to the insult of those around him. God destroyed him roundabout (destruxit), as a house that is broken down on all sides, and lifted out as a tree his hope. הסּיע does not in itself signify to root out, but only to lift out (Job 4:21, of the tent-cord, and with it the tent-pin) of a plant: to remove it from the ground in which it has grown, either to plant it elsewhere, as Psa 80:9, or as here, to put it aside. The ground was taken away from his hope, so that its greenness faded away like that of a tree that is rooted up. The fut. consec. is here to be translated: then I perished (different from Job 14:20 : and consequently he perishes); he is now already one who is passed away, his existence is only the shadow of life. God has caused, fut. Hiph. apoc. ויּחר, His wrath to kindle against him, and regarded him in relation to Himself as His opponents, therefore as one of them. Perhaps, however, the expression is intentionally intensified here, in contrast with Job 13:24 : he, the one, is accounted by God as the host of His foes; He treats him as if all hostility to God were concentrated in him.


  Job 19:12


  12 His troops came together,


  And threw up their way against me,


  And encamped round about my tent.


  13 My brethren hath He removed far from me,


  And my acquaintance are quite estranged from me.


  14 My kinsfolk fail,


  And those that knew me have forgotten me.


  15 The slaves of my house and my maidens,


  They regard me as a stranger,


  I am become a perfect stranger in their eyes.


  It may seem strange that we do not connect Job 19:12 with the preceding strophe or group of verses; but between Job 19:7 and Job 19:21 there are thirty στίχοι, which, in connection with the arrangement of the rest of this speech in decastichs (accidentally coinciding remarkably with the prominence given to the number ten in Job 19:3), seem intended to be divided into three decastichs, and can be so divided without doing violence to the connection. While in Job 19:12, in connection with Job 19:11, Job describes the course of the wrath, which he has to withstand as if he were an enemy of God, in Job 19:13. he refers back to the degradation complained of in Job 19:9. In Job 19:12 he compares himself to a besieged (perhaps on account of revolt) city. God's גדוּדים (not: bands of marauders, as Dietr. interprets, but: troops, i.e., of regular soldiers, synon. of צבא, Job 10:17, comp. Job 25:3; Job 29:25, from the root גד, to unite, join, therefore prop. the assembled, a heap; vid., Frst's Handwrterbuch) are the bands of outwards and inward sufferings sent forth against him for a combined attack (יחד). Heaping up a way, i.e., by filling up the ramparts, is for the purpose of making the attack upon the city with battering-rams (Job 16:14) and javelins, and then the storm, more effective (on this erection of offensive ramparts (approches), called elsewhere שׁפך סללה, vid., Keil's Archologie, 159). One result of this condition of siege in which God's wrath has placed him is that he is avoided and despised as one smitten of God: neither love and fidelity, nor obedience and dependence, meet him from any quarter. What he has said in Job 17:6, that he is become a byword and an abomination (an object to spit upon), he here describes in detail. There is no ground for understanding אחי in the wider sense of relations; brethren is meant here, as in Psa 69:9. He calls his relations קרובי, as Psa 38:12. ידעי are (in accordance with the pregnant biblical use of this word in the sense of nosse cum affectu et effectu) those who know him intimately (with objective suff. as Psa 87:4), and מידּעי, as Psa 31:12, and freq., those intimately known to him; both, therefore, so-called heart-or bosom-friends. בּיתי גּרי Jer. well translates inquilinin domus meae; they are, in distinction from those who by birth belong to the nearer and wider circle of the family, persons who are received into this circle as servants, as vassals (comp. Exo 3:22, and Arabic jâr, an associate, one sojourning in a strange country under the protection of its government, a neighbour), here espec. the domestics. The verb תּחשׁבוּני (Ges. 60) is construed with the nearest feminine subject. These people, who ought to thank him for taking them into his house, regard him as one who does not belong to it (זר); he is looked upon by them as a perfect stranger (נכרי), as an intruder from another country.


  Job 19:16


  16 I call to my servant and he answereth not,


  I am obliged to entreat him with my mouth.


  17 My breath is offensive to my wife,


  And my stench to my own brethren.


  18 Even boys act contemptuously towards me;


  If I will rise up, they speak against me.


  19 All my confidential friends abhor me,


  And those whom I loved have turned against me.


  20 My bone cleaveth to my skin and flesh,


  And I am escaped only with the skin of my teeth.


  His servant, who otherwise saw every command in his eyes, and was attent upon his wink, now not only does not come at his call, but does not return him any answer. The one of the home-born slaves (vid., on Gen 14:14), who stood in the same near connection to Job as Eliezer to Abraham, is intended here, in distinction from גרי ביתי, Job 19:15. If he, his master, now in such need of assistance, desires any service from him, he is obliged (fut. with the sense of being compelled, as e.g., Job 15:30, Job 17:2) to entreat him with his mouth. התחנּן, to beg חן of any one for one's self (vid., supra, p. 365), therefore to implore, supplicare; and בּמו־פּי here (as Psa 89:2; Psa 109:30) as a more significant expression of that which is loud and intentional (not as Job 16:5, in contrast to that which proceeds from the heart). In Job 19:17, רוּחי signifies neither my vexation (Hirz.) nor my spirit = I (Umbr., Hahn, with the Syr.), for רוח in the sense of angry humour (as Job 15:13) does not properly suit the predicate, and Arab. rûḥy in the signification ipse may certainly be used in Arabic, where rûḥ (perhaps under the influence of the philosophical usage of the language) signifies the animal spirit-life (Psychol. S. 154), not however in Hebrew, where נפשׁי is the stereotype form in that sense. If one considers that the elephantiasis, although its proper pathological symptom consists in an enormous hypertrophy of the cellular tissue of single distinct portions of the body, still easily, if the bronchia are drawn into sympathy, or if (what is still more natural) putrefaction of the blood with a scorbutic ulcerous formation in the mouth comes on, has difficulty of breathing (Job 7:15) and stinking breath as its result, as also a stinking exhalation and the discharge of a stinking fluid from the decaying limbs is connected with it (vid., the testimony of the Arabian physicians in Stickel, S. 169f.), it cannot be doubted that Jer. has lighted upon the correct thing when he transl. halitum meum exhorruit uxor mea. רוחי is intended as in Job 17:1, and it is unnecessary to derive זרה from a special verb זיר, although in Arab. the notions which are united in the Hebr. זוּר .r, deflectere and abhorrere (to turn one's self away from what is disgusting or horrible), are divided between Arab. zâr med. Wau and Arab. ḏâr med. Je (vid., Frst's Handwrterbuch).


  In Job 19:17 the meaning of חנּותי is specially questionable. In Psa 77:10, חנּות is, like שׁמּות, Eze 36:3, an infinitive from חנן, formed after the manner of the Lamed He verbs. Ges. and Olsh. indeed prefer to regard these forms as plurals of substantives (חנּה, שׁמּה), but the respective passages, regarded syntactically and logically, require infinitives. As regards the accentuation, according to which וחנותי is accented by Rebia mugrasch on the ultima, this does not necessarily decide in favour of its being infin., since in the 1 praet. סבּתי, which, according to rule, has the tone on the penultima, the ultima is also sometimes (apart from the perf. consec.) found accented (on this, vid., on Psa 17:3, and Ew. 197, a), as סבּוּ, קוּמה, קוּמי, also admit of both accentuations.


  If וחנותי is infin., the clause is a nominal clause, or a verbal one, that is to be supplemented by the v. fin. זרה; if it is first pers. praet., we have a verbal clause. It must be determined from the matter and the connection which of these explanations, both of which are in form and syntax possible, is the correct one.


  The translation, "I entreat (groan to) the sons of my body," is not a thought that accords with the context, as would be obtained by the infin. explanation: my entreating (is offensive); this signif. (prop. to Hithp. as above) assigned to Kal by von Hofmann (Schriftbew. ii. 2, 612) is at least not to be derived from the derivative חן; it might be more easily deduced from נחנתּ, Jer 22:23, which appears to be a Niph. like נחם, נאנח, from חנן, but might also be derived from ננחתּ = נאנחתּ by means of a transposition (vid., Hitz.). In the present passage one might certainly compare Arab. ḥnn, the usual word for the utterance and emotion of longing and sympathy, or also Arab. chnn, fut. i (with the infin. noun chanı̂n), which occurs in the signifn. of weeping, and transl.: my imploring, groaning, weeping, is offensive, etc. Since, however, the X. form of the Arab. chnn (istachanna) signifies to give forth an offensive smell (esp. of the stinking refuse of a well that is dried up); and besides, since the significatn. foetere is supported for the root חן (comp. צחן) by the Syriac chanı̂no (e.g., meshcho chanı̂no, rancid oil), we may also translate: "My stinking is offensive," etc., or: "I stink to the children of my body" (Rosenm., Ew., Hahn, Schlottm.); and this translation is not only not hazardous in a book that so abounds in derivations from the dialects, but it furnishes a thought that is as closely as possible connected with Job 19:17.


  The further question now arises, who are meant by בטני לבני. Perhaps his children? But in the prologue these have utterly perished. Are we to suppose, with Eichhorn and Olshausen, that the poet, in the heat of discourse, forgets what he has laid down in the prologue? When we consider that this poet, within the compass of his work,—a work into which he has thrown his whole soul,—has allowed no anachronism, and no reference to anything Israelitish that is contradictory to its extra-Israelitish character, to escape him, such forgetfulness is very improbable; and when we, moreover, bear in mind that he often makes the friends refer to the destruction of Job's children (as Job 8:4; Job 15:30; Job 18:16), it is altogether inconceivable. Hence Schrring has proposed the following explanation: "My soul a substitution of which Hahn is also guilty is strange to my wife; my entreaty does not even penetrate to the sons of my body, it cannot reach their ear, for they are long since in Shel." But he himself thinks this interpretation very hazardous and insecure; and, in fact, it is improbable that in the division, Job 19:13, where Job complains of the neglect and indifference which he now experiences from those around him, בטני בני should be the only dead ones among the living, in which case it would moreover be better, after the Arabic version, to translate: "My longing is for, or: I yearn after, the children of my body." Grandchildren (Hirz., Ew., Hlgst. Hahn) might be more readily thought of; but it is not even probable, that after having introduced the ruin of all of Job's children, the poet would represent their children as still living, some mention of whom might then at least be expected in the epilogue. Others, again (Rosenm. Justi, Gleiss), after the precedent of the lxx (υἱοὶ παλλακίδων μου), understand the sons of concubines (slaves). Where, however, should a trace be found of the poet having conceived of his hero as a polygamist,—a hero who is even a model of chastity and continence (Job 31:1)?


  But must בטני בני really signify his sons or grandsons? Children certainly are frequently called, in relation to the father, בטנו פרי (e.g., Deu 7:13), and the father himself can call them בטני פרי (Mic 6:7); but בטן in this reference is not the body of the father, but the mother's womb, whence, begotten by him, the children issue forth. Hence "son of my body" occurs only once (Pro 31:2) in the mother's mouth. In the mouth of Job even (where the first origin of man is spoken of), בטני signifies not Job's body, but the womb that conceived him (vid., Job 3:10); and thus, therefore, it is not merely possible, but it is natural, with Stuhlm., Ges., Umbr., and Schlottm., to understand בטני בני of the sons of his mother's womb, i.e., of her who bare him; consequently, as אמּי בני, Psa 69:9, of natural brethren (brothers and sisters, sorores uterinae), in which sense, regarding וחנותי according to the most natural influence of the tone as infin., we transl.: "and my stinking is offensive (supply זרה) to the children of my mother's womb." It is also possible that the expression, as the words seem to be taken by Symmachus (υἱοὺς παιδῶν μου, my slaves' children), and as they are taken by Kosegarten, in comparison with the Arab. btn in the signification race, subdivision (in the downward gradation, the third) of a greater tribe, may denote those who with him belong in a wider sense to one mother's bosom, i.e., to the same clan, although the mention of בטני בני in close connection with אשׁתי is not favourable to this extension of the idea. The circle of observation is certainly widened in Job 19:18, where עוילים are not Job's grandchildren (Hahn), but the children of neighbouring families and tribes; עויל (vid., Job 16:11) is a boy, and especially (perh. on account of the similarity in sound between מעוּל and עוּל) a rude, frolicsome, mischievous boy. Even such make him feel their contempt; and if with difficulty, and under the influence of pain which distorts his countenance, he attempts to raise himself (אקוּמה, lxx ὅταν ἀναστῶ, hypothetical cohortative, as Job 11:17; Job 16:6), they make him the butt of their jesting talk (דּבּר בּ, as Psa 50:20).


  Job 19:19


  מתי סודי is the name he gives those to whom he confides his most secret affairs; סוד (vid., on Psa 25:14) signifies either with a verbal notion, secret speaking (Arab. sâwada, III. form from sâda, to press one's self close upon, esp. as sârra, to speak in secret with any one), or what is made firm, i.e., what is impenetrable, therefore a secret (from sâda, to be or make close, firm, compact; cognate root, יסד, wasada, cognate in signification, sirr, a secret, from sarra, שׁרר, which likewise signifies to make firm). Those to whom he has made known his most secret plans (comp. Psa 55:13-15) now abhor him; and those whom he has thus (זה, as Job 15:17) become attached to, and to whom he has shown his affection,—he says this with an allusion to the three,—have turned against him. They gave tokens of their love and honour to him, when he was in the height of his happiness and prosperity, but they have not even shown any sympathy with him in his present form of distress.


  His bones cleave (דבקה, Aq. ἐκολλήθη, lxx erroneously ἐσάπησαν, i.e., רקבה) to his skin, i.e., the bones may be felt and seen through the skin, and the little flesh that remains is wasted away almost to a skeleton (vid., Job 7:15). This is not contradictory to the primary characteristic symptom of the lepra nodosa; for the wasting away of the rest of the body may attain an extraordinarily high degree in connection with the hypertrophy of single parts. He can indeed say of himself, that he is only escaped (se soit chapp) with the skin of his teeth. By the "skin of his teeth" the gums are generally understood. But (1) the gum is not skin, and can therefore not be called "skin of the teeth" in any language; (2) Job complains in Job 19:17 of his offensive breath, which in itself does not admit of the idea of healthy gums, and especially if it be the result of a scorbutic ulceration of the mouth, presupposes an ulcerous destruction of the gums. The current translation, "with my gums," is therefore to be rejected on account both of the language and the matter. For this reason Stickel (whom Hahn follows) takes עור as inf. from ערר, and translates: "I am escaped from it with my teeth naked" lit. with the being naked of my teeth, i.e., with teeth that are no longer covered, standing forward uncovered. This explanation is pathologically satisfactory; but it has against it (1) the translation of עור, which is wide of the most natural interpretation of the word; (2) that in close connection with ואתמלטה one expects the mention of a part of the body that has remained whole. Is there not, then, really a skin of the teeth in the proper sense? The gum is not skin, but the teeth are surrounded with a skin in the jaw, the so-called periosteum. If we suppose, what is natural enough, that his offensive breath, Job 19:17, arises from ulcers in the mouth (in connection with scorbutus, as is known, the breath has a terribly offensive smell), we obtain the following picture of Job's disease: his flesh is in part hypertrophically swollen, in part fearfully wasted away; the gums especially are destroyed and wasted away from the teeth, only the periosteum round about the teeth is still left to him, and single remnants of the covering of his loose and projecting teeth.


  Thus we interpret עזר שׁנּי in the first signification of the words, and have also no need for supposing that Job 19:20 is a proverbial phrase for "I have with great care and difficulty escaped the extreme." The declaration perfectly corresponds to the description of the disease; and it is altogether needless with Hupfeld, after Job 13:14, to read עור בשׁני, vitam solam et nudam vix reportavi, which is moreover inappropriate, since Job regards himself as one who is dying. Symm. alters the position of the בּ similarly, since he translates after the Syriac Hexapla: καὶ ἐξέτιλλον (ותלשׁת) τὸ δέρμα τοῖς ὀδοῦσιν μου, from מלט = מרט, Arab. mllṭ, nudare pilis, which J. D. Michaelis also compares; the sense, however, which is thereby gained, is beneath all criticism. On the aoristic ואתמלּטה, vid., on Job 1:15. Stickel has on this passage an excursus on this ah, to which he also attributes, in this addition to the historic tense, the idea of striving after a goal: "I slip away, I escape;" it certainly gives vividness to the notion of the action, if it may not always have the force of direction towards anything. Therefore: with a destroyed flesh, and indeed so completely destroyed that there is even nothing left to him of sound skin except the skin of his teeth, wasted away to a skeleton, and become both to sight and smell a loathsome object;—such is the sufferer the friends have before them,—one who is tortured, besides, by a dark conflict which they only make more severe,—one who now implores them for pity, and because he has no pity to expect from man, presses forward to a hope which reaches beyond the grave.


  Job 19:21


  21 Have pity upon me, have pity upon me,


  O ye my friends, For the hand of Eloah hath touched me.


  22 Wherefore do ye persecute me as God,


  And are never satisfied with my flesh?


  23 Oh that my words were but written,


  That they were recorded in a book,


  24 With an iron pen, filled in with lead,


  Graven in the rock for ever!


  25 And I know: my Redeemer liveth,


  And as the last One will He arise from the dust.


  In Job 19:21 Job takes up a strain we have not heard previously. His natural strength becomes more and more feeble, and his voice weaker and weaker. It is a feeling of sadness that prevails in the preceding description of suffering, and now even stamps the address to the friends with a tone of importunate entreaty which shall, if possible, affect their heart. They are indeed his friends, as the emphatic רעי אתּם affirms; impelled towards him by sympathy they are come, and at least stand by him while all other men flee from him. They are therefore to grant him favour (חנן, prop. to incline to) in the place of right; it is enough that the hand of Eloah has touched him (in connection with this, one is reminded that leprosy is called נגע, and is pre-eminently accounted as plaga divina; wherefore the suffering Messiah also bears the significant name חוּרא דבי רבּי, "the leprous one from the school of Rabbi," in the Talmud, after Isa 53:4, Isa 53:8), they are not to make the divine decree heavier to him by their uncharitableness. Wherefore do ye persecute me—he asks them in Job 19:22—like as God (כּמו־אל, according to Saad. and Ralbag = כמו־אלּה, which would be very tame); by which he means not merely that they add their persecution to God's, but that they take upon themselves God's work, that they usurp to themselves a judicial divine authority, they act towards him as if they were superhuman (vid., Isa 31:3), and therefore inhumanly, since they, who are but his equals, look down upon him from an assumed and false elevation. The other half of the question: wherefore are ye not full of my flesh (de ma chair, with מן, as Job 31:31), but still continue to devour it? is founded upon a common Semitic figurative expression, with which may be compared our Germ. expression, "to gnaw with the tooth of slander" comp. Engl. "backbiting". In Chaldee, אכל קרצוהי די, to eat the pieces of (any one), is equivalent to, to slander him; in Syriac, ochelqarsso is the name of Satan, like διάβολος. The Arabic here, as almost everywhere in the book of Job, presents a still closer parallel; for Arab. 'kl lḥm signifies to eat any one's flesh, then (different from אכל בשׂר, Psa 27:2) equivalent to, to slander, since an evil report is conceived of as a wild beast, which delights in tearing a neighbour to pieces, as the friends do not refrain from doing, since, from the love of their assumption that his suffering must be the retributive punishment of heinous sins, they lay sins to his charge of which he is not conscious, and which he never committed. Against these uncharitable and groundless accusations he wishes (Job 19:23) that the testimony of his innocence, to which they will not listen, might be recorded in a book for posterity, or because a book may easily perish, graven in a rock (therefore not on leaden plates) with an iron style, and the addition of lead, with which to fill up the engraved letters, and render them still more imperishable. In connection with the remarkable fidelity with which the poet throws himself back into the pre-Israelitish patriarchal time of his hero, it is of no small importance that he ascribes to him an acquaintance not only with monumental writing, but also with book and documentary writing (comp. Job 31:35).


  The fut., which also elsewhere (Job 6:8; Job 13:5; Job 14:13, once the praet., Job 23:3, noverim) follows מי־יתּן, quis dabat = utinam, has Waw consec. here (as Deu 5:26 the praet.); the arrangement of the words is extremely elegant, בּסּפר stands per hyperbaton emphatically prominent. כּתב and חקק (whence fut. Hoph. יחקוּ with Dag. implicitum in the ח, comp. Job 4:20, and the Dag. of the ק omitted, for יוּחקּוּ, according to Ges. 67, rem. 8) interchange also elsewhere, Isa 30:8. ספר, according to its etymon, is a book formed of the skin of an animal, as Arab. sufre, the leathern table-mat spread on the ground instead of a table. It is as unnecessary to read לעד (comp. Job 16:8, lxx, εἰς μαρτύριον) instead of לעד here, as in Isa 30:8. He wishes that his own declaration, in opposition to his accusers, may be inscribed as on a monument, that it may be immortalized, in order that posterity may behold it, and, it is to be hoped, judge him more justly than his contemporaries. He wishes this, and is certain that his wish is not vain. His testimony to his innocence will not descend to posterity without being justified to it by God, the living God.


  Thus is ואני ידעתּי connected with what precedes. yd`ty is followed, as in Job 30:23, Ps. 9:21, by the oratio directa. The monosyllable tone-word חי (on account of which go'aliy has the accent drawn back to the penult.) is 3 praet.: I know: my redeemer liveth; in connection with this we recall the name of God, חי העולם, Dan 12:7, after which the Jewish oath per Anchialum in Martial is to be explained. גּאל might (with Umbr. and others), in comparison with Job 16:18, as Num 35:12, be equivalent to גּאל הדּם: he who will redeem, demand back, avenge the shedding of his blood and maintain his honour as of blood that has been innocently shed; in general, however, g'l signifies to procure compensation for the down-trodden and unjustly oppressed, Pro 23:11; Lam 3:58; Psa 119:154. This Rescuer of his honour lives and will rise up as the last One, as one who holds out over everything, and therefore as one who will speak the final decisive word. To אחרון have been given the significations Afterman in the sense of vindex (Hirz., Ewald), or Rearman in the sense of a second [lit. in a duel,] (Hahn), but contrary to the usage of the language: the word signifies postremus, novissimus, and is to be understood according to Isa 44:6; Isa 48:12, comp. Job 41:4. But what is the meaning of על־עפר? Is it: upon the dust of the earth, having descended from heaven? The words may, according to Job 41:25 [Hebr., Engl. Job 41:33], be understood thus (without the accompanying notion, formerly supposed by Umbreit, of pulvis or arena = palaestra, which is Classic, not Hebraic); but looking to the process of destruction going on in his body, which has been previously the subject of his words, and is so further on, it is far more probable that על־עפר is to be interpreted according to Job 17:16; Job 20:11; Job 21:26; Psa 30:10. Moreover, an Arab would think of nothing else but the dust of the grave if he read Arab. ‛alâ turâbin in this connection.


  Besides, it is unnecessary to connect קום על, as perhaps Ch2 21:4, and the Arab. qâm ‛alâ (to stand by, help): על־עפר is first of all nothing more than a defining of locality. To affirm that if it refer to Job it ought to be עפרי, is unfounded. Upon the dust in which he is now soon to be laid, into which he is now soon to be changed, will He, the Rescuer of his honour, arise (קוּם, as in Deu 19:15; Psa 27:12; Psa 35:11, of the rising up of a witness, and as e.g., Psa 12:6, comp. Psa 94:16, Isa 33:10, of the rising up and interposing of a rescuer and help) and set His divine seal to Job's own testimony thus made permanent in the monumental inscription. Oetinger's interpretation is substantially the same: "I know that He will at last come, place himself over the dust in which I have mouldered away, pronounce my cause just, and place upon me the crown of victory."


  A somewhat different connection of the thought is obtained, if ואני is taken not progressively, but adversatively: "Yet I know," etc. The thought is then, that his testimony of his innocence need not at all be inscribed in the rock; on the contrary, God, the ever living One, will verify it. It is difficult to decide between them; still the progressive rendering seems to be preferable, because the human vindication after death, which is the object of the wish expressed in Job 19:23, is still not essentially different from the divine vindication hoped for in Job 19:25, which must not be regarded as an antithesis, but rather as a perfecting of the other designed for posterity. Job 19:25 is, however, certainly a higher hope, to which the wish in Job 19:23. forms the stepping-stone. God himself will avenge Job's blood, i.e., against his accusers, who say that it is the blood of one who is guilty; over the dust of the departed He will arise, and by His majestic testimony put to silence those who regard this dust of decay as the dust of a sinner, who has received the reward of his deeds.


  But is it perhaps this his hope of God's vindication, expressed in Job 19:25, which (as Schlottmann and Hahn, though in other respects giving very different interpretations, think) is, according to Job's wish, to be permanently inscribed on the monument, in order to testify to posterity with what a stedfast and undismayed conviction he had died? The high-toned introitus, Job 19:23, would be worthy of the important inscription it introduces. But (1) it is improbable that the inscription would begin with ואני, consequently with Waw,—a difficulty which is not removed by the translation, "Yea, I know," but only covered up; the appeal to Psa 2:6; Isa 3:14, is inadmissible, since there the divine utterance, which begins with Waw, per aposiopesin continues a suppressed clause; כי אני would be more admissible, but that which is to be written down does not even begin with כי in either Hab 2:3 or Jer 30:3. (2.) According to the whole of Job's previous conduct and habitual state of mind, it is to be supposed that the contents of the inscription would be the expression of the stedfast consciousness of his innocence, not the hope of his vindication, which only here and there flashes through the darkness of the conflict and temptation, but is always again swallowed up by this darkness, so that the thought of a perpetual preservation, as on a monument, of this hope can by no means have its origin in Job; it forms everywhere only, so to speak, the golden weft of the tragic warp, which in itself even resists the tension of the two opposites: Job's consciousness of innocence, and the dogmatic postulate of the friends; and their intensity gradually increases with the intensity of this very tension. So also here, where the strongest expression is given both to the confession of his innocence as a confession which does not shun, but even desires, to be recorded in a permanent form for posterity, and also at the same time in connection with this to the confidence that to him, who is misunderstood by men, the vindication from the side of God, although it may be so long delayed that he even dies, can nevertheless not be wanting. Accordingly, by מלּי we understand not what immediately follows, but the words concerning his innocence which have already been often repeated by him, and which remain unalterably the same; and we are authorized in closing one strophe with Job 19:25, and in beginning a new one with Job 19:26, which indeed is commended by the prevalence of the decastich in this speech, although we do not allow to this observance of the strophe division any influence in determining the exposition. It is, however, of use in our exposition. The strophe which now follows develops the chief reason of believing hope which is expressed in Job 19:25; comp. the hexastich Job 12:11-13, also there in Job 12:14 is the expansion of Job 12:13, which expresses the chief thought as in the form of a thema.


  Job 19:26


  26 And after my skin, thus torn to pieces,


  And without my flesh shall I behold Eloah,


  27 Whom I shall behold for my good,


  And mine eyes shall see Him and no other -


  My veins languish in my bosom.


  28 Ye think: "How shall we persecute him?"


  Since the root of the matter is found in me -


  29 Therefore be ye afraid of the sword,


  For wrath meeteth the transgressions of the sword,


  That ye may know there is a judgment!


  If we have correctly understood על־עפר,Job 19:25, we cannot in this speech find that the hope of a bodily recovery is expressed. In connection with this rendering, the oldest representative of which is Chrysostom, מבּשׂרי is translated either: free from my flesh = having become a skeleton (Umbr., Hirz., and Stickel, in comm. in Iobi loc. de Gole, 1832, and in the transl., Gleiss, Hlgst., Renan), but this מבשׂרי, if the מן is taken as privative, can signify nothing else but fleshless = bodiless; or: from my flesh, i.e., the flesh when made whole again (viz., Eichhorn in the Essay, which has exercised considerable influence, to his Allg. Bibl. d. bibl. Lit. i. 3, 1787, von Clln, BCr., Knapp, von Hofm., and others), but hereby the relation of Job 19:26 to Job 19:26 becomes a contrast, without there being anything to indicate it. Moreover, this rendering, as מבשׂרי may also be explained, is in itself contrary to the spirit and plan of the book; for the character of Job's present state of mind is, that he looks for certain death, and will hear nothing of the consolation of recovery (Job 17:10-16), which sounds to him as mere mockery; that he, however, notwithstanding, does not despair of God, but, by the consciousness of his innocence and the uncharitableness of the friends, is more and more impelled from the God of wrath and caprice to the God of love, his future Redeemer; and that then, when at the end of the course of suffering the actual proof of God's love breaks through the seeming manifestation of wrath, even that which Job had not ventured to hope is realized: a return of temporal prosperity beyond his entreaty and comprehension.


  On the other hand, the mode of interpretation of the older translators and expositors, who find an expression of the hope of a resurrection at the end of the preceding strophe or the beginning of this, cannot be accepted. The lxx, by reading יקים instead of יקום, and connecting יקים עורי נקפו זאת, translates: ἀναστήσει δὲ (Cod. Vat. only ἀναστῆσαι) μου τὸ σῶμα (Cod. Vat. τὸ δέρμα μου) τὸ ἀναντλοῦν μοι (Cod. Vat. om. μοι) ταῦτα,—but how can any one's skin be said to awake (Italic: super terram resurget cutis mea), and whence does the verb נקף obtain the signification exhaurire or exantlare? Jerome's translation is not less bold: Scio enim quod redemptor meus vivit et in novissimo die de terra surrecturus sum, as though it were אקום, not יקום, and as though אחרון could signify in novissimo die (in favour of which Isa 9:1 can only seemingly be quoted)! The Targ. translates: "I know that my Redeemer liveth, and hereafter His redemption will arise (become a reality) over the dust (into which I shall be dissolved), and after my skin is again made whole (thus


  אתּפח seems to require to be translated, not intumuit) this will happen; and from my flesh I shall again behold God." It is evident that this is intended of a future restoration of the corporeal nature that has become dust, but the idea assigned to נקפו ot is without foundation. Luther also cuts the knot by translating: (But I know that my Redeemer liveth), and He will hereafter raise me up out of the ground, which is an impossible sense that is word for word forced upon the text. There is just as little ground for translating Job 19:26 with Jerome: et rursum circumdabor pelle mea (after which Luther: and shall then be surrounded with this my skin); for נקּפוּ can as Niph. not signify circumdabor, and as Piel does not give the meaning cutis mea circumdabit (scil. me), since נקפו cannot be predicate to the sing. עורי. In general, נקפו cannot be understood as Niph., but only as Piel; the Piel niqap, however, signifies not: to surround, but: to strike down, e.g., olives from the tree, Isa 17:6, or the trees themselves, so that they lie felled on the ground, Isa 10:34, comp. Arab. nqf, to strike into the skull and injure the soft brain, then: to strike forcibly on the head (gen. on the upper part), or also: to deal a blow with a lance or stick.


  Therefore Job 19:26, according to the usage of the Semitic languages, can only be intended of the complete destruction of the skin, which is become cracked and broken by the leprosy; and this was, moreover, the subject spoken of above (Job 19:20, comp. Job 30:19). For the present we leave it undecided whether Job here confesses the hope of the resurrection, and only repel those forced misconstructions of his words which arbitrarily discern this hope in the text. Free from such violence is the translation: and after this my skin is destroyed, i.e., after I shall have put off this my body, from my flesh (i.e., restored and transfigured), I shall behold God. Thus is מבשׂרי understood by Rosenm., Kosegarten (diss. in Iob, xix. 1815), Umbreit (Stud. u. Krit. 1840, i.), Welte, Carey, and others. But this interpretation is also untenable. For, 1. In this explanation Job 19:26 is taken as an antecedent; a praepos., however, like אחר or עד, used as a conj., has, according to Hirzel's correct remark, the verb always immediately after it, as Job 42:7; Lev 14:43; whereas Sa1 20:41, the single exception, is critically doubtful. 2. It is not probable that the poet by עורי should have thought of the body, which disease is rapidly hurrying on to death, and by בשׂרי, on the other hand, of a body raised up and glorified. 3. Still more improbable is it that בשׂר should be so used here as in the church's term, resurrectio carnis, which is certainly an allowable expression, but one which exceeds the meaning of the language of Scripture. בשׂר, σάρξ, is in general, and especially in the Old Testament, a notion which has grown up in almost inseparable connection with the marks of frailty and sinfulness. And 4. The hope of a resurrection as a settled principle in the creed of Israel is certainly more recent than the Salomonic period. Therefore by far the majority of modern expositors have decided that Job does not indeed here avow the hope of the resurrection, but the hope of a future spiritual beholding of God, and therefore of a future life; and thus the popular idea of Hades, which elsewhere has sway over him, breaks out. Thus, of a future spiritual beholding of God, are Job's words understood by Ewald, Umbreit (who at first explained them differently), Vaihinger, Von Gerlach, Schlottmann, Hlemann (Schs. Kirchen- u. Schulbl. 1853, Nos. 48, 50, 62), Knig (Die Unsterblichkeitsidee im B. Iob, 1855), and others, also by the Jewish expositors Arnheim and Lwenthal. This rendering, which is also adopted in the Art. Hiob in Herzog's Real-Encyclopdie, does not necessitate any impossible misconstruction of the language, but, as we shall see further on, it does not exhaust the meaning of Job's confession.


  First of all, we will continue the explanation of each expression אחר is a praepos., and used in the same way as the Arabic ba‛da is sometimes used: after my skin, i.e., after the loss of it (comp. Job 21:21, אחריו, after he is dead). נקּפוּ is to be understood relatively: which they have torn in pieces, i.e., which has been torn in pieces (comp. the same use of the 3 pers., Job 4:19; Job 18:18); and זאת, which, according to Targ., Koseg., Stickel de Gole, and Ges. Thes., ought to be taken inferentially, equivalent to hoc erit (this, however, cannot be accepted, because it must have been וזאת אחר וגו, Arab. w-ḏlk b‛d 'n, idque postquam, and moreover would require the words to be arranged אחר נקפו עורי), commonly however taken together with עורי (which is nevertheless masc.), is understood as pointing to his decayed body, seems better to be taken adverbially: in this manner (Arnheim, Stickel in his translation, von Gerl., Hahn); it is the acc. of reference, as Job 33:12. The מן of מבּשׂרי is the negative מן: free from my flesh (prop. away, far from, Num 15:25; Pro 20:3),—a rather frequent way of using this preposition (vid., Job 11:15; Job 21:9; Gen 27:39; Sa2 1:22; Jer 48:45). Accordingly, we translate: "and after my skin, which they tear to pieces thus, and free from my flesh, shall I behold Eloah." That Job, after all, is permitted to behold God in this life, and also in this life receives the testimony of his justification, does not, as already observed, form any objection to this rendering of Job 19:26 : it is the reward of his faith, which, even in the face of certain death, has not despaired of God, that he does not fall into the power of death at all, and that God forthwith condescends to him in love. And that Job here holds firm, even beyond death, to the hope of beholding God in the future as a witness to his innocence, does not, after Job 14:13-15; Job 16:18-21, come unexpectedly; and it is entirely in accordance with the inner progress of the drama, that the thought of a redemption from Hades, expressed in the former passage, and the demand expressed in the latter passage, for the rescue of the honour of his blood, which is even now guaranteed him by his witness in heaven, are here comprehended, in the confident certainty that his blood and his dust will not be declared by God the Redeemer as innocent, without his being in some way conscious of it, though freed from this his decaying body. In Job 19:27 he declares how he will behold God: whom I shall behold to me, i.e., I, the deceased one, as being for me (לי, like Psa 62:2; Psa 118:6), and my eyes see Him, and not a stranger. Thus (neque alius) lxx, Targ., Jerome, and most others translate; on the other hand, Ges. Thes., Umbr., Vaih., Stick., Hahn, and von Hofm. translate: my eyes see Him, and indeed not as an enemy; but זר signifies alienus and alius, not however adversarius, which latter meaning it in general obtains only in a national connection; here (used as in Pro 27:2) it excludes the three: none other but Job, by which he means his opponents, will see God rising up for him, taking up his cause. ראוּ is praet. of the future, therefore praet. propheticum, or praet. confidentiae (as frequently in the Psalms). His reins within him pine after this vision of God. Hahn, referring to Job 16:13, translates incorrectly: "If even my reins within me perish," which is impossible, according to the syntax; for Psa 73:26 has כלה in the sense of licet defecerit as hypothetical antecedent. The Syriac version is altogether wrong: my reins (culjot) vanish completely away by reason of my lot (בּחקּי). It would be expressed in Arabic exactly as it is here: culâja (or, dual, culatâja) tadhûbu, my reins melt; for in Arab. also, as in the Semitic languages generally, the reins are considered as the seat of the tenderest and deepest affections (Psychol. S. 268, f), especially of love, desire, longing, as here, where כּלה, as in Psa 119:123 and freq., is intended of wasting away in earnest longing for salvation.


  Having now ended the exposition of the single expressions, we inquire whether those do justice to the text who understand it of an absolutely bodiless future beholding of God. We doubt it. Job says not merely that he, but that his eyes, shall behold God. He therefore imagines the spirit as clothed with a new spiritual body instead of the old decayed one; not so, however, that this spiritual body, these eyes which shall behold in the future world, are brought into combination with the present decaying body of flesh. But his faith is here on the direct road to the hope of a resurrection; we see it germinating and struggling towards the light. Among the three pearls which become visible in the book of Job above the waves of conflict, viz., Job 14:13-15; Job 16:18-21; Job 19:25-27, there is none more costly than this third. As in the second part of Isaiah, the fifty-third chapter is outwardly and inwardly the middle and highest point of the 3 x 9 prophetic utterances, so the poet of the book of Job has adorned the middle of his work with this confession of his hero, wherein he himself plants the flag of victory above his own grave.


  Now in Job 19:28 Job turns towards the friends. He who comes forth on his side as his advocate, will make Himself felt by them to be a judge, if they continue to persecute the suffering servant of God (comp. Job 13:10-12). It is not to be translated: for then ye will say, or: forsooth then will ye say. This would be כי אז תאמרו, and certainly imply that the opponents will experience just the same theophany, that therefore it will be on the earth. Oehler (in his Veteris Test. sententia de rebus post mortem futuris, 1846) maintains this instance against the interpretation of this confession of Job of a future beholding; it has, however, no place in the text, and Oehler rightly gives no decisive conclusion.


  For Job 19:28, as is rightly observed by C. W. G. Kstlin (in his Essay, de immortalitatis spe, quae in l. Iobi apparere dicitur, 1846) against Oehler, and is even explained by Oetinger, is the antecedent to Job 19:29 (comp. Job 21:28.): if ye say: how, i.e., under what pretence of right, shall we prosecute him (נרדּף־לו, prop. pursue him, comp. Jdg 7:25), and (so that) the root of the matter (treated of) is found in me (בי, not בּו, since the oratio directa, as in Job 22:17, passes into the oratio obliqua, Ew. 338, a); in other words: if ye continue to seek the cause of my suffering in my guilt, fear ye the sword, i.e., God's sword of vengeance (as Job 15:22, and perhaps as Isa 31:8 : a sword, without the art. in order to combine the idea of what is boundless, endless, and terrific with the indefinite—the indetermination ad amplificandum described on Psa 2:12). The confirmatory substantival clause which follows has been very variously interpreted. It is inadmissible to understand חמה of the rage of the friends against Job (Umbr., Schlottm., and others), or חרב עונות of their murderous sinning respecting Job; both expressions are too strong to be referred to the friends. We must explain either: the glow, i.e., the glow of the wrath of God, are the expiations which the sword enjoins (Hirz., Ew., and others); but apart from עון not signifying directly the punishment of sin, this thought is strained; or, which we with Rosenm. and others prefer: glow, i.e., the glow of the wrath of God, are the sword's crimes, i.e., they carry glowing anger as their reward in themselves, wrath overtakes them. Crimes of the sword are not such as are committed with the sword—for such are not treated of here, and, with Arnh. and Hahn, to understand חרב of the sword "of hostilely mocking words," is arbitrary and artificial—but such as have incurred the sword. Job thinks of slander and blasphemy. These are even before a human tribunal capital offences (comp. Job 31:11, Job 31:28). He warns the friends of a higher sword and a higher power, which they will not escape: "that ye may know it." שׁדּין, for which the Keri is שׁדּוּן. An ancient various reading (in Pinkster) is ידעוּן (instead of תּדעוּן). The lxx shows how it is to be interpreted: θυμὸς γὰρ ἐπ ̓ ἀνόμους (Cod. Alex.—οις) ἐπελεύσεται, καὶ τότε γνώσονται. According to Cod. Vat. the translation continues ποῦ ἔστιν αὐτῶν ἡ ὕλη (שׂדין, comp. Job 29:5, where שׁדי is translated by ὑλώδης); according to Cod. Alex. ὅτι οὐδαμοῦ αὐτῶν ἡ ἴσχυς ἐστίν (שׁדין from שׁדד). Ewald in the first edition, which Hahn follows, considers, as Eichhorn already had, שׁדּין as a secondary form of שׁדּי; Hlgst. wishes to read שׁדּי at once. It might sooner, with Raschi, be explained: that ye might only know the powers of justice, i.e., the manifold power of destruction which the judge has at his disposal. But all these explanations are unsupported by the usage of the language, and Ewald's conjecture in his second edition: אי שׁדּכם (where is your violence), has nothing to commend it; it goes too far from the received text, calls the error of the friends by an unsuitable name, and gives no impressive termination to the speech.


  On the other hand, the speech could not end more suitably than by Job's bringing home to the friends the fact that there is a judgment; accordingly it is translated by Aq. ὅτι κρίσις; by Symm., Theod., ὅτι ἔστι κρίσις. שׁ is = אשׁר once in the book of Job, as probably also once in the Pentateuch, Gen 6:3. דּין or דּוּן are infinitive forms; the latter from the Kal, which occurs only in Gen 6:3, with Cholem, which being made a substantive (as e.g., בּוּז), signifies the judging, the judgment. Why the Keri substitutes דון, which does not occur elsewhere in the signification judicium, for the more common דין, is certainly lost to view, and it shows only that the reading shdwn was regarded in the synagogue as the traditional. דּין has everywhere else the signification judicium, e.g., by Elihu, Job 36:17, and also often in the book of Proverbs, e.g., Job 20:8 (comp. in the Arabizing supplement, ch. 31:8). The final judgment is in Aramaic רבּא דּינא; the last day in Hebrew and Arabic, הדּין יום, jaum ed-dı̂n. To give to "שׁדין, that there is a judgment," this dogmatically definite meaning, is indeed, from its connection with the historical recognition of the plan of redemption, inadmissible; but there is nothing against understanding the conclusion of Job's speech according to the conclusion of the book of Ecclesiastes, which belongs to the same age of literature.


  The speech of Job, now explained, most clearly shows us how Job's affliction, interpreted by the friends as a divine retribution, becomes for Job's nature a wholesome refining crucible. We see also from this speech of Job, that he can only regard his affliction as a kindling of divine wrath, and God's meeting him as an enemy (Job 19:11). But the more decidedly the friends affirm this, and describe the root of the manifestation as lying in himself, in his own transgression; and the more uncharitably, as we have seen it at last in Bildad's speech, they go to an excess in their terrible representations of the fate of the ungodly with unmistakeable reference to him: the more clearly is it seen that this indirect affliction of misconstruction must tend to help him in his suffering generally to the right relation towards God. For since the consolation expected from man is changed into still more cutting accusation, no other consolation remains to him in all the world but the consolation of God; and if the friends are to be in the right when they persist unceasingly in demonstrating to him that he must be a heinous sinner, because he is suffering so severely, the conclusion is forced upon him in connection with his consciousness of innocence, that the divine decree is an unjust one (Job 19:5). From such a conclusion, however, he shrinks back; and this produces a twofold result. The crushing anguish of soul which the friends inflict on him, by forcing upon him a view of his suffering which is as strongly opposed to his self-consciousness as to his idea of God, and must therefore bring him into the extremest difficulty of conscience, drives him to the mournful request, "Have pity upon, have pity upon me, O ye my friends" (Job 19:21); they shall not also pursue him whom God's hand has touched, as if they were a second divine power in authority over him, that could dispose of him at its will and pleasures; they shall, moreover, cease from satisfying the insatiable greed of their nature upon him. He treats the friends in the right manner; so that if their heart were not encrusted by their dogma, they would be obliged to change their opinion. This in Job's conduct is an unmistakeable step forward to a more spiritual state of mind. But the stern inference of the friends has a beneficial influence not merely on his relation to them, but also on his relation to God. To the wrathful God, whom they compel him to regard also as unjust, he cannot in itself cling. He is so much the less able to do this, as he is compelled the more earnestly to long for vindication, the more confidently he is accused.


  When he now wishes that the testimony which he has laid down concerning his innocence, and which is contemporaries do not credit, might be graven in the rock with an iron pen, and filled in with lead, the memorial in words of stone is but a dead witness; and he cannot even for the future rely on men, since he is so contemptuously misunderstood and deceived by them in the present. This impels his longing after vindication forward from a lifeless thing to a living person, and turns his longing from man below to God above. He has One who will acknowledge his misjudged cause, and set it right,—a Gol, who will not first come into being in a later generation, but liveth—who has not to come into being, but is. There can be no doubt that by the words chy n'l he means the same person of whom in Job 16:19 he says: "Behold, even now in heaven is my Witness, and One who acknowledges me is in the heights." The חי here corresponds to the גם עתה in that passage; and from this—that the heights of heaven is the place where this witness dwells—is to be explained the manner in which Job (Job 19:25) expresses his confident belief in the realization of that which he (Job 16:20) at first only importunately implores: as the Last One, whose word shall avail in the ages of eternity, when the strife of human voices shall have long been silent, He shall stand forth as finally decisive witness over the dust, in which Job passed away as one who in the eye of man was regarded as an object of divine punishment. And after his skin, in such a manner destroyed, and free from his flesh, which is even now already so fallen in that the bones may be seen through it (Job 19:20), he will behold Eloah; and he who, according to human judgment, has died the death of the unrighteous, shall behold Eloah on his side, his eyes shall see and not a stranger; for entirely for his profit, in order that he may bask in the light of His countenance, will He reveal himself.


  This is the picture of the future, for the realization of which Job longs so exceedingly, that his reins within him pine away with longing. Whence we see, that Job does not here give utterance to a transient emotional feeling, a merely momentary flight of faith; but his hidden faith, which during the whole controversy rests at the bottom of his soul, and over which the waves of despair roll away, here comes forth to view. He knows, that although his outward man may decay, God cannot, however, fail to acknowledge his inner man. But does this confidence of faith of Job really extend to the future life? It has, on the contrary, been observed, that if the hope expressed with such confidence were a hope respecting the future life, Job's despondency would be trifling, and to be rejected; further, that this hope stands in contradiction to his own assertion, Job 14:14 : "If man dies, shall he live again? All the days of my warfare would I wait, till my change should come;" thirdly, that Job's character would be altogether wrongly drawn, and would be a psychological caricature, if the thought slumbering in Job's mind, which finds utterance in Job 19:25-27, were the thought of a future vision of God; and finally, that the unravelling of the knot of the puzzle, which continually increases in entanglement by the controversy with the friends, at the close of the drama, is effected by a theophany, which issues in favour of one still living, not, as ought to be expected by that rendering, a celestial scene unveiled over the grave of Job. But such a conclusion was impossible in an Old Testament book. The Old Testament as yet knew nothing of a heaven peopled with happy human spirits, arrayed in white robes (the stola prima). And at the time when the book of Job was composed, there was also neither a positive revelation nor a dogmatic confession of the resurrection of the dead, which forms the boundary of the course of this world, in existence. The book of Job, however, shows us how, from the conflict concerning the mystery of this present life, faith struggled forth towards a future solution. The hope which Job expresses is not one prevailing in his age—not one that has come to him from tradition—not one embracing mankind, or even only the righteous in general. All the above objections would be really applicable, if it were evident here that Job was acquainted with the doctrine of a beholding of God after death, which should recompense the pious for the sufferings of this present time. But such is not the case. The hope expressed is not a finished and believingly appropriating hope; on the contrary, it is a hope which is first conceived and begotten under the pressure of divinely decreed sufferings, which make him appear to be a transgressor, and of human accusations which charge him with transgression. It is impossible for him to suppose that God should remain, as now, so hostilely turned from him, without ever again acknowledging him. The truth must at last break through the false appearance, and wrath again give place to love. That it should take place after his death, is only the extreme which his faith assigns to it.


  If we place ourselves on the standpoint of the poet, he certainly here gives utterance to a confession, to which, as the book of Proverbs also shows, the Salomonic Chokma began to rise in the course of believing thought; but also on the part of the Chokma, this confession was primarily only a theologoumenon, and was first in the course of centuries made sure under the combined agency of the progressive perception of the revelation and facts connected with redemption; and it is first of all in the New Testament, by the descent to Hades and the ascension to heaven of the Prince of Life, that it became a fully decided and well-defined element of the church's creed. If, however, we place ourselves on the standpoint of the hero of the drama, this hope of future vindication which flashes through the fierceness of the conflict, far from making it a caricature, gives to the delineation of his faith, which does not forsake God, the final perfecting stroke. Job is, as he thinks, meeting certain death. Why then should not the poet allow him to give utterance to that demand of faith, that he, even if God should permit him apparently to die the sinner's death, nevertheless cannot remain unvindicated? Why should he not allow him here, in the middle of the drama, to rise from the thought, that the cry of his blood should not ascend in vain, to the thought that this vindication of his blood, as of one who is innocent, should not take place without his being consciously present, and beholding with his own eyes the God by whose judicial wrath he is overwhelmed, as his Redeemer? This hope, regarded in the light of the later perception of the plan of redemption, is none other than the hope of a resurrection; but it appears here only in the germ, and comes forward as purely personal: Job rises from the dust, and, after the storm of wrath is passed, sees Eloah, as one who acknowledges him in love, while his surviving opponents fall before the tribunal of this very God. It is therefore not a share in the resurrection of the righteous (in Isa 26, which is uttered prophetically, but first of all nationally), and not a share in the general resurrection of the dead (first expressed in Dan 12:2), with which Job consoled himself; he does not speak of what shall happen at the end of the days, but of a purely personal matter after his death. Considering himself as one who must die, and thinking of himself as deceased, and indeed, according to appearance, overwhelmed by the punishment of his misdeeds, he would be compelled to despair of God, if he were not willing to regard even the incredible as unfailing, this, viz., that God will not permit this mark of wrath and of false accusation to attach to his blood and dust. That the conclusion of the drama should be shaped in accordance with this future hope, is, as we have already observed, not possible, because the poet (apart from his transferring himself to the position and consciousness of his patriarchal hero) was not yet in possession, as a dogma, of that hope which Job gives utterance to as an aspiration of his faith, and which even he himself only at first, like the psalmists (vid., on Psa 17:15; Psa 49:15, Psa 73:26), had as an aspiration of faith; it was, however, also entirely unnecessary, since it is indeed not the idea of the drama that there is a life after death, which adjusts the mystery of the present, but that there is a suffering of the righteous which bears the disguise of wrath, but nevertheless, as is finally manifest, is a dispensation of love.


  If, however, it is a germinating hope, which in this speech of Job is urged forth by the strength of his faith, we can, without anachronistically confusing the different periods of the development of the knowledge of redemption, regard it as a full, but certainly only developing, preformation of the later belief in the resurrection. When Job says that with his own eyes he shall behold Eloah, it is indeed possible by these eyes to understand the eyes of the spirit; but it is just as possible to understand him to mean the eyes of his renewed body (which the old theologians describe as stola secunda, in distinction from the stola prima of the intermediate state); and when Job thinks of himself (Job 19:25) as a mouldering corpse, should he not by his eyes, which shall behold Eloah, mean those which have been dimmed in death, and are now again become capable of seeing? While, if we wish to expound grammatical-historically, not practically, not homiletically, we also dare not introduce the definiteness of the later dogma into the affirmation of Job. It is related to eschatology as the protevangelium is to soteriology; it presents only the first lines of the picture, which is worked up in detail later on, but also an outline, sketched in such a way that every later perception may be added to it. Hence Schlottmann is perfectly correct when he considers that it is justifiable to understand these grand and powerful words, in hymns, and compositions, and liturgies, and monumental inscriptions, of the God-man, and to use them in the sense which "the more richly developed conception of the last things might so easily put upon them." It must not surprise us that this sublime hope is not again expressed further on. On the one hand, what Sanctius remarks is not untrue: ab hoc loco ad finem usque libri aliter se habet Iobus quam prius; on the other hand, Job here, indeed in the middle of the book, soars triumphantly over his opponents to the height of a believing consciousness of victory, but as yet he is not in that state of mind in which he can attain to the beholding of God on his behalf, be it in this world or in the world to come. He has still further to learn submission in relation to God, gentleness in relation to the friends. Hence, inexhaustibly rich in thought and variations of thought, the poet allows the controversy to become more and more involved, and the fire in which Job is to be proved, but also purified, to burn still longer.


  Job 20


  Job 20:1


  1 Then began Zophar the Naamathite, and said:


  2 Therefore do my thoughts furnish me with a reply,


  And indeed by reason of my feeling within me.


  3 The correction of my reproach I must hear,


  Nevertheless the spirit of my understanding informeth me.


  4 Knowest thou this which is from everlasting,


  Since man was placed upon the earth:


  5 That the triumphing of the evil-doer is not long,


  And the joy of the godless is but for a moment?


  All modern expositors take Job 20:2 as an apology for the opposition which follows, and the majority of them consider בּעבוּר as elliptical for בעבור זאת, as Tremell., Piscator, and others have done, partly (but wrongly) by referring to the Rebia mugrasch. Ewald observes: "בעבור stands without addition, because this is easily understood from the כן in לכן." But although this ellipsis is not inadmissible (comp. לכן = לכן אשׁר, Job 34:25; כעל, Isa 59:18), in spite of it Job 20:2 furnishes no meaning that can be accepted. Most expositors translate: "and hence the storm within me" (thus e.g., Ewald); but the signification perturbatio animi, proposed by Schultens for חוּשׁי, after the Arab. ḥâš, is too remote from the usage of Hebrew. Moreover, this Arab. ḥâš signifies prop. to scare, hunt, of game; not, however: to be agitated, to storm,—a signification which even the corresponding Hebr. חוּשׁ, properare, does not support. Only a few expositors (as Umbreit, who translates: because of my storm within me) take בעבור (which occurs only this once in the book of Job) as praepos., as it must be taken in consideration of the infin. which follows (comp. Exo 9:16; Exo 20:20; Sa1 1:6; Sa2 10:3). Further, לכן (only by Umbreit translated by "yet," after the Arab. lâkin, lâkinna, which it never signifies in Hebr., where ל is not = לא, but = ל with Kametz before the tone) with that which follows is referred by several expositors to the preceding speech of Job, e.g., Hahn: "under such circumstances, if thou behavest thus;" by most, however, it is referred to Job 20:3, e.g., Ew.: "On this account he feels called upon by his thoughts to answer, and hence his inward impulse leaves him no rest: because he hears from Job a contemptuous wounding reproof of himself." In other words: in consequence of the reproach which Job casts upon him, especially with his threat of judgment, Zophar's mind and feelings fall into a state of excitement, and give him an answer to which he now gives utterance. This prospective sense of לכן may at any rate be retained, though בעבור is taken as a preposition (wherefore ... and indeed on account of my inward commotion); but it is far more natural that the beginning of Zophar's speech should be connected with the last word of Job's. Job 20:2 may really be so understood if we connect חושׁי, not with Arab. ḥâš, חושׁ, to excite, to make haste (after which also Saad. and Aben-Ezra: on account of my inward hastening or urging), but with Arab. ḥs, to feel; in this meaning chsh is usual in all the Semitic dialects, and is even biblical also; for Ecc 2:25 is to be translated: who hath feeling (pleasure) except from Him (read ממנו)? i.e., even in pleasure man is not free, but has conditions fixed by God.


  With לכן (used as in Job 42:3) Zophar draws an inference from Job's conduct, esp. from the turn which his last speech has taken, which, as ישׁיבוּני שׂעיפּי


  affirms, urges him involuntarily and irresistibly forward, and indeed, as he adds with Waw explic.: on account of the power of feeling dwelling in him, by which he means both his sense of truth and his moral feeling, in general the capacity of direct perception, not perception that is only attained after long reflection. On שׂעיפי, of thoughts which, as it were, branch out, vid., on Job 4:13, and Psychol. S. 181. השׁיב signifies, as everywhere, to answer, not causative, to compel to answer. חוּשׁי is n. actionis in the sense of רגישׁתּי (Targ.), or הרגישׁי (Ralbag), which also signifies "my feeling (αἴσθησις)," and the combination חושׁי בי is like Job 4:21; Job 6:13. Wherein the inference consists in self-evident, and proceeds from Job 20:4. In Job 20:3 expression is given to the ground of the conclusion intended in לכן: the chastisement of my dishonour, i.e., which tends to my dishonour (comp. Isa 53:5, chastisement which conduces to our peace), I must hear (comp. on this modal signification of the future, e.g., Job 17:2); and in Job 20:3 Zophar repeats what he has said in Job 20:2, only somewhat differently applied: the spirit, this inner light (vid., Job 32:8; Psychol. S. 154, f), answers him from the perception which is peculiar to himself, i.e., out of the fulness of this perception it furnishes him with information as to what is to be thought of Job with his insulting attacks, viz., (this is the substance of the השׁיב of the thoughts, and of the ענות of the spirit), that in this conduct of Job only his godlessness is manifest. This is what he warningly brings against him, Job 20:4 : knowest thou indeed (which, according to Job 41:1; Kg1 21:19, sarcastically is equivalent to: thou surely knowest, or in astonishment: what dost thou not know?!) this from the beginning, i.e., this law, which has been in operation from time immemorial (or as Ew.: hoccine scis aeternum esse, so that מני־עד is not a virtual adj., but virtual predicate-acc.), since man was placed (שׂים infin., therefore prop., since one has placed man) upon the earth (comp. the model passage, Deu 4:32), that the exulting of the wicked is מקּרוב, from near, i.e., not extending far, enduring only a short time (Arab. qrı̂b often directly signifies brevis); and the joy of the godless עדי־רגע, only for a moment, and continuing no longer?


  Job 20:6


  6 If his aspiration riseth to the heavens,


  And he causeth his head to touch the clouds:


  7 Like his dung he perisheth for ever;


  Those who see him say: Where is he?


  8 As a dream he flieth away, and they cannot find him;


  And he is scared away as a vision of the night.


  9 The eye hath seen him, and never again,


  And his place beholdeth him no more.


  10 His children must appease the poor,


  And his hands give up his wealth.


  11 His bones were full of youthful vigour;


  Now it is laid down with him in the dust.


  If the exaltation of the evil-doer rises to heaven, and he causes his head to reach to the clouds, i.e., to touch the clouds, he notwithstanding perishes like his own dung. We are here reminded of what Obadiah, Job 20:4, says of Edom, and Isaiah, Isa 14:13-15, says of the king of Babylon. שׂיא is equivalent to נשׂיא, like שׂוא, Psa 89:10 = נשׂוא; the first weak radical is cast away, as in כּילי = נכילי, fraudulentus, machinator, Isa 32:5, and according to Olsh. in שׁיבה = ישׁיבה, Sa2 19:33. הגּיע is to be understood as causative (at least this is the most natural) in the same manner as in Isa 25:12, and freq. It is unnecessary, with Ew., Hirz., and Hlgst., after Schultens, to transl. כגללו, Job 20:7, according to the Arab. jlâl (whence the name Gell-ed-dn): secundum majestatem suam, or with Reiske to read בגללו, in magnificentia sua, and it is very hazardous, since the Hebrew גלל has not the meaning of Arab. jll, illustrem esse. Even Schultens, in his Commentary, has retracted the explanation commended in his Animadv., and maintained the correctness of the translation, sicut stercus suum (Jer. sicut sterquilinium), which is also favoured by the similar figurative words in Kg1 14:10 : as one burneth up (not: brushes away) dung (הגּלל), probably cow-dung as fuel, until it is completely gone. גּללו (or גּללו with an audible Shev) may be derived from גּלל, but the analogy of צללו favours the primary form גּל (Ew. 255, b); on no account is it גּלל. The word is not low, as Eze 4:12, comp. Zep 1:17, shows, and the figure, though revolting, is still very expressive; and how the fulfilment is to be thought of may be seen from an example from Kg2 9:37, according to which, "as dung upon the face of the field shall it be, so that they cannot say: this is Jezebel."


  (Note: In Arabic, gille (גּלּה) and gelle (גּלּה) is the usual and preferred fuel (hence used as synon. of hhattab) formed of the dung of cows, and not indeed yoke-oxen (baqar 'ammle), because they have more solid fodder, which produces no material for the gelle, but from cattle that pasture in the open fields (baqar bat.tle), which are almost entirely milking cows. This dung is collected by women and children in the spring from the pastures as perfectly dry cakes, which have the green colour of the grass. Every husbandman knows that this kind of dung—the product of a rapid, one might say merely half, digestion, even when fresh, but especially when dry—is perfectly free from smell. What is collected is brought in baskets to the forming or pressing place (mattba'a, מטבּעה), where it is crumbled, then with water made into a thick mass, and, having been mixed with chopped straw, is formed by the women with the hand into round cakes, about a span across, and three fingers thick. They resemble the tanners' tan-cakes, only they are not square. Since this compound has the form of a loaf it is called qurss (which also signifies a loaf of bread); and since a definite form is given to it by the hand, it is called ttabu' (טבּוּע), collective ttbbi', which צפוּעי (צפיעי), Eze 4:15, resembles in meaning; for ssaf', צפע (cogn. ssafhh, צפח), signifies to beat anything with the palm of the hand. First spread out, then later on piled up, the gelle lies the whole summer in the mattba'a. The domes (qubeb) are not formed until a month before the rainy season, i.e., a circular structure is built up of the cakes skilfully placed one upon another like bricks; it is made from six to eight yards high, gradually narrowed and finished with a vaulted dome, whence this structure has its name, qubbe (קבּה). Below it measures about eight or ten paces, it is always hollow, and is filled from beneath by means of an opening which serves as a door. The outside of the qubbe is plastered over with a thick solution of dung; and this coating, when once dried in the sun, entirely protects the building, which is both storehouse and store, against the winter rains. When they begin to use the fuel, they take from the inside first by means of the doorway, and afterwards (by which time the heavy rains are over) they use up the building itself, removing the upper part first by means of a ladder. By the summer the qubbe has disappeared. Many large households have three or four of these stores. Where walled-in courts are spacious, as is generally the case, they stand within; where not, outside. The communities bordering on the desert, and exposed to attacks from the Arabs, place them close round their villages, which gives them a peculiar appearance. When attacked, the herds are driven behind these buildings, and the peasants make their appearance between them with their javelins. Seetzen reckons the gelle among the seven characteristics of the district of Haurn (Basan).


  It appears that Eze 4:12.—where the prophet is allowed the usual cow-dung, the flame of which has no smell whatever, and its ashes, which smoulder for a long time, are as clean as wood ashes, instead of the cakes (גּללי) of human dung—is to be explained according to this custom. My fellow-travellers have frequently roasted mushrooms (futtr) and truffles (faq', פּקע) in the early spring in the glowing ashes of the gelle. On the other hand, it would be an error to infer from this passage that the Semites made use of human dung for fuel; the Semites (including the Nomads) are the most scrupulously particular people respecting cleanliness. According to the above, Zep 1:17 may be explained: "their flesh shall become like dung," i.e., be burned or destroyed like dung. And also we understand the above passage in the book of Job, "as his heap of dung-cakes shall he be consumed away," exactly like Kg1 14:10 : "I will burn (take away) the remnant of the house of Jeroboam, as a man burneth the dung-cakes until they are consumed," The suff. in כּגללו refers to the habitation of the evil-doer, above whose grovelling joy the high dome of the dung-cakes rises, which, before one becomes aware of it, has disappeared; and throughout the description of the sudden destruction of the evil-doer, Kg1 14:8, Kg1 14:9, the reader must keep the figure of this dome and its disappearing before his mind. If it be objected that by such a rendering כּגלליו would be expected, Kg1 14:10 shows that גּלל (גּל) was also used as a collective, and the Arabic gelle is never used in any other way, which is the more remarkable, as one from the first regards its termination as the "Arab. t of unity." My attendants on my journey from Damascus (where there is no gelle, and consequently the word is not used) always took it so, and formed the plural gellt and the collective gilel, and were always laughed at and corrected: say Arab. aqrts jllt or tbb' jllt!—Wetzst.)


  The continuation here, Job 20:7, is just the same: they who saw him (partic. of what is past, Ges. 134, 1) say: where is he? As a dream he flieth away, so that he is not found, and is scared away (ידּד Hoph., not ידּד Kal) as a vision of the night (חזּיון everywhere in the book of Job instead of חזון, from which it perhaps differs, as visum from visio), which one banishes on waking as a trick of his fancy (comp. Psa 73:20; Isa 29:7.). Eyes looked upon him (שׁזף only in the book of Job in this signification of a fixed scorching look, cogn. שׁדף, adurere, as is manifest from Sol 1:6), and do it no more; and his place (מקומו construed as fem., as Gen 18:24; Sa2 17:12, Cheth.) shall not henceforth regard him (שׁוּר, especially frequent in the book of Job, prop. to go about, cogn. תור, then to look about one). The futt. here everywhere describe what shall meet the evil-doer. Therefore Ewald's transl., "his fists smote down the weak," cannot be received. Moreover, חפניו, which must then be read instead of בּנין, does not occur elsewhere in this athletic signification; and it is quite unnecessary to derive ירצּוּ from a רצּה = רצּץ (to crush, to hurl to the ground), or to change it to ירצּוּ (Schnurrer) or ירצּצוּ (Olsh.); for although the thought, filios ejus vexabunt egeni (lxx according to the reading θλάσειαν, and Targ. according to the reading ירעעוּן), is not unsuitable for Job 20:10, a sense more natural in connection with the position of bnyw, and still more pleasing, is gained if רצּה is taken in the usual signification: to conciliate, appease, as the Targ. according to the reading ירעוּן (Peschito-word for ἀποκαταλλάσσειν), and Ges., Vaih., Schlottm., and others, after Aben-Ezra, Ralbag, Merc.: filii ejus placabunt tenues, quos scilicet eorum pater diripuerat, vel eo inopiae adigentur, ut pauperibus sese adjungere et ab illis inire gratiam cognantur. Its retributive relation to Job 20:19 is also retained by this rendering. The children of the unfeeling oppressor of the poor will be obliged, when the tyrant is dead, to conciliate the destitute; and his hands, by means of his children, will be obliged to give back his property, i.e., to those whom his covetousness had brought to beggary (און, exertion, strength, Job 18:7, then as hown, and synon. חיל, wealth, prob. from the radical meaning to breathe, which is differently applied in the Arabic aun, rest, and haun, lightness). Carey thinks that the description is retrospective: even he himself, in his lifetime, which, however, does not commend itself, since here it is throughout the deceased who is spoken of. As in Job 20:9, so now in Job 20:11 also, perf. and fut. interchange, the former of the past, the latter of the future. Jerome, by an amalgamation of two distinct radical significations, translates: ossa ejus implebuntur (it should be impleta erant) vitiis adolescentiae ejus, which is to be rejected, because עלוּם, Psa 90:8, is indeed intended of secret sin, but signifies generally that which is secret (veiled). On the contrary, עלוּמים, Job 33:25, certainly signifies adolescentia (Arab. gulûmat), and is accordingly, after lxx, Targ., and Syr., to be translated: his bones were full of youthful vigour. In Job 20:11, תּשׁכּב, as Job 14:19, can refer to the purely plural עצמותיו, but the predicate belonging to it would then be plur. in Job 20:11, and sing. in Job 20:11; on which account the reference to עלוּמו, which is in itself far more suitable, is to be preferred (Hirz., Schlottm.): his youthful vigour, on which he relied, lies with him in the dust (of the grave).


  Job 20:12


  12 If wickedness tasted sweet in his mouth,


  He hid it under his tongue;


  13 He carefully cherished it and did not let it go,


  And retained it in his palate:


  14 His bread is now changed in his bowels,


  It is the gall of vipers within him.


  15 He hath swallowed down riches and now he spitteth them out,


  God shall drive them out of his belly.


  16 He sucked in the poison of vipers,


  The tongue of the adder slayeth him.


  The evil-doer is, in Job 20:12, likened to an epicure; he keeps hold of wickedness as long as possible, like a delicate morsel that is retained in the mouth (Renan: comme un bonbon qu'on laisse fondre dans la bouche), and seeks to enjoy it to the very last. המתּיק, to make sweet, has here the intransitive signification dulcescere, Ew. 122, c. הכחיד, to remove from sight, signifies elsewhere to destroy, here to conceal (as the Piel, Job 6:10; Job 15:18). חמל, to spare, is construed with על, which is usual with verbs of covering and protecting. The conclusion of the hypothetical antecedent clauses begins with Job 20:14; the perf. נהפּך (with Kametz by Athnach) describes the suddenness of the change; the מרורת which follows is not equivalent to למרורת (Luther: His food shall be turned to adder's gall in his body), but Job 20:14 expresses the result of the change in a substantival clause. The bitter and poisonous are synonymous in the ancient languages; hence we find the meanings poison and gall (Job 20:25) in מררה, and ראשׁ signifies both a poisonous plant which is known by its bitterness, and the poison of plants like to the poison of serpents (Job 20:16; Deu 32:33). חיל (Job 20:15) is property, without the accompanying notion of forcible acquisition (Hirz.), which, on the contrary, is indicated by the בּלע. The following fut. consec. is here not aor., but expressive of the inevitable result which the performance of an act assuredly brings: he must vomit back the property which he has swallowed down; God casts it out of his belly, i.e., (which is implied in בּלע, expellere) forcibly, and therefore as by the pains of colic. The lxx, according to whose taste the mention of God here was contrary to decorum, trans. ἐξ οἰκίας (read κοιλίας, according to Cod. Alex.) αὐτοῦ ἐξελκύσει αὐτὸν ἄγγελος (Theod. δυνάστης). The perf., Job 20:15, is in Job 20:16 changed into the imperf. fut. יינק, which more strongly represents the past action as that which has gone before what is now described; and the ασυνδέτως, fut. which follows, describes the consequence which is necessarily and directly involved in it. Psa 140:4 may be compared with Job 20:16, Pro 23:32 with Job 20:16. He who sucked in the poison of low desire with a relish, will meet his punishment in that in which he sinned: he is destroyed by the poisonous deadly bite of the serpent, for the punishment of sin is fundamentally nothing but the nature of sin itself brought fully out.


  Job 20:17


  17 He shall not delight himself in streams,


  Like to rivers and brooks of honey and cream.


  18 Giving back that for which he laboured, he shall not swallow it;


  He shall not rejoice according to the riches he hath gotten.


  19 Because he cast down, let the destitute lie helpless;


  He shall not, in case he hath seized a house, finish building it.


  20 Because he knew no rest in his craving,


  He shall not be able to rescue himself with what he most loveth.


  As poets sing of the aurea aetas of the paradise-like primeval age: Flumina jam lactis, jam flumina nectaris ibant,


  (Note: Ovid, Metam. i. 112, comp. Virgil, Ecl. iv. 30:


  Et durae quercus sudabant roscida mella; and Horace, Epod. xvi. 47


  Mella cava manant ex ilice, montibus altis


  Levis crepante lympha desilit pede.)


  and as the land of promise is called in the words of Jehovah in the Thora, "a land flowing with milk and honey," the puffed-up prosperity to which the evil-doer has attained by injustice is likened to streams (פּלגּות, prop. dividings, and indeed perhaps of a country = districts, Jdg 5:15., or as here, of a fountain = streams) of rivers, of brooks (two gen. appositionis which are co-ordinate, of which Hupfeld thinks one must be crossed out; they, however, are not unpoetical, since, just as in Psa 78:9, the flow of words is suspended, Ew. 289, c) of honey and cream (comp. cream and oil, Job 29:6), if נהרי נחלי is not perhaps (which is more in accordance with the accentuation) intended as an explanatory permutative of בפלגות: he shall not feast himself upon streams, streamings of rivers of honey and cream (Dachselt); and by אל־ירא (seq. Beth, to fasten one's gaze upon anything = feast one's self upon it), the prospect of enjoying this prosperity, and indeed, since the moral judgment and feeling are concerned in the affirmation of the fact (אל, as Job 5:22; Psa 41:3; Pro 3:3, Pro 3:25), the privilege of this prospect, is denied. This thought, that the enjoyment aimed at and anticipated shall not follow the attainment of this height of prosperity, is reiterated in a twofold form in Job 20:18.


  Job 20:18 is not to be translated: He gives back that which he has gained without swallowing it down, which must have been ישׁיב; the syntactic relation is a different one: the Waw of ולא is not expressive of detail; the detailing is implied in the partic., which is made prominent as an antecedent, as if it were: because, or since, he gives out again that which he has acquired (ינע only here instead of יגיע, Job 10:3 and freq.), he has no pleasure in it, he shall or may not altogether swallow it down (Targ. incorrectly ולא־יגמר, after the Arabic blg, to penetrate, attain an object). The formation of the clause corresponds entirely with Job 20:18. All attempts at interpretation which connect כּחיל תּמוּרתו with משׁיב, Job 20:18, are to be objected to: (he gives it back again) as property of his restitution, i.e., property that is to be restored (Schlottm.), or the property of another (Hahn). Apart from the unsuitableness of the expression to the meaning found in it, it is contrary to the relative independence of the separate lines of the verse, which our poet almost always preserves, and is also opposed by the interposing of ולא יבלע. The explanation chosen by Schult., Oet., Umbr., Hirz., Renan, and others, after the Targ., is utterly impossible: as his possession, so his exchange (which is intended to mean: restitution, giving up); this, instead of כּחיל, must have been not merely כּחיל, but כּחילו. The designed relation of the members of the sentence is, without doubt, that כחיל תמורתו is a nearer defining of ולא יעלס, after the manner of an antecedent clause, and from which, that it may be emphatically introduced, it begins by means of Waw apod. (to which Schult. not unsuitably compares Jer 6:19; Kg1 15:13). The following explanation is very suitable: according to the power, i.e., entire fulness of his exchange, but not in the sense of "to the full amount of its value" (Carey, as Rosenm.), connected with משׁיב, but connected with what follows: "how great soever his exchange (gain), still he does not rejoice" (Ew.). But it is not probable that חיל here signifies power = a great quantity, where property and possessions are spoken of. The most natural rendering appears to me to be this: according to the relation of the property of his exchange (תמורה from מור, Syr. directly emere, cogn. מהר, מחר, and perhaps also מכר, here of exchange, barter, or even acquisition, as Job 15:31; comp. Job 28:17, of the means of exchange), i.e., of the property exchanged, bartered, gained by barter by him, he is not to enjoy, i.e., the rejoicing which might have been expected in connection with the greatness of the wealth he has amassed, departs from him.


  Jerome is not the only expositor who (as though the Hebrew tenses were subject to no rule, and might mean everything) translates Job 20:19, domum rapuit et non aedificvit eam (equivalent to quam non aedificaverat). Even Hupfeld translates thus, by taking ולא יבנהו as imperfect = והוּא לא בנהוּ; but he, of course, fails to furnish a grammatical proof for the possibility of inferring a plusquamperfectum sense. It might sooner be explained: instead of building it (Lit. Centralblatt, 1853, Nr. 24). But according to the syntax, Job 20:19 must be an antecedent clause: because he crushed, left (therefore: crushed by himself) the destitute alone; and Job 20:19 the conclusion: he has pillaged a house, and will not build it, i.e., in case he has plundered a house, he will not build it up. For בּית גּזל, according to the accents, which are here correct, is not to be translated: domus, quam rapuit, but hypothetically: si (ἐὰν) domum rapuit, to which ybnhw wl' is connected by Waw apod. (comp. Job 7:21); and בּנה signifies here, as frequently, not: to build, but: to build round, build additions to, continue building (comp. Ch2 11:5-6; Psa 89:3, Psa 89:5). In Job 20:20 similar periodizing occurs: because he knew not שׁלו (neutral = שׁלוה, Pro 17:1; Ew. 293, c), contentment, rest, and sufficiency (comp. Isa 59:8, לא ידע שׁלום) in his belly, i.e., his craving, which swallows up everything: he will not be able to deliver himself (מלּט like פּלּט, Job 23:7, as intensive of Kal: to escape, or also = מלּט נפשׁו, which Amo 2:15 seems to favour) with (בּ as Job 19:20) his dearest treasure (thus e.g., Ewald), or: he will not be able to rescue his dearest object, prop. not to effect a rescue with his dearest object, the obj., as Job 16:4, Job 16:10; Job 31:12, conceived of as the instrument (vid., e.g., Schlottm.). The former explanation is more natural and simple. חמוּד, that which is exceedingly desired (Psa 39:12), of health and pleasantness; Isa 44:9, of idols, as the cherished objects of their worshippers), is the dearest and most precious thing to which the sinner clung with all his soul, not, as Bttch. thinks, the soul itself.


  Job 20:21


  21 Nothing escaped his covetousness,


  Therefore his prosperity shall not continue.


  22 In the fulness of his need it shall be strait with him,


  Every hand of the needy shall come upon him.


  23 It shall come to pass: in order to fill his belly,


  He sendeth forth the glow of His anger into him,


  And He causeth it to rain upon him into his flesh.


  24 He must flee from an iron weapon,


  Therefore a brazen bow pierceth him through.


  25 It teareth, then it cometh forth out of his body,


  And the steel out of his gall,


  The terrors of death come upon him.


  The words of Job 20:21 are: there was nothing that escaped (שׂריד, as Job 18:19, from שׂרד, Arab. šarada, aufugere) his eating (from אכל, not from אכל), i.e., he devoured everything without sparing, even to the last remnant; therefore טוּבו, his prosperity, his abundant wealth, will not continue or hold out (יחיל, as Psa 10:5, to be solid, powerful, enduring, whence חיל, Arab. ȟı̂lat, ḥawl). Hupf. transl. differently: nihil ei superstes ad vescendum, itaque non durant ejus bona; but שׂריד signifies first elapsum, and על־כן propterea; and we may retain these first significations, especially since Job 20:21 is not future like Job 20:21. The tone of prediction taken up in Job 20:21 is continued in what follows. The inf. constr. מלאות (prop. מלאות, but with Cholem by the Aleph, since the Waw is regarded as יתיר, superfluous), formed after the manner of the verbs Lamed He (Ew. 238, c), is written like קראות, Jdg 8:1 (comp. on the other hand the scriptio devectiva, Lev 8:33; Lev 12:4); and שׂפקו (with Sin, as Norzi decides after Codd., Kimchi, and Farisol, not Samech) is to be derived from שׂפק (ספק), sufficientia (comp. the verb, Kg1 20:10): if his sufficiency exists in abundance, not from שׂפק = Arab. safqat, ṣafqat, complosio, according to which Schultens explains: if his joyous clapping of hands has reached its highest point (Elizabeth Smith: "while clapping the hands in the fulness of joy"), to which מלאות is not suitable, and which ought at least to be שׁפק כּפּיו. Therefore: in the fulness of his need shall he be straitened (יצר with the tone drawn back for יצר on account of the following monosyllable, although also apocopated futt. follow further on in the strict future signification, according to poetic usage), by which not merely the fearful foreboding is meant, which just in the fullest overflow makes known his impending lot, but the real calamity, into which his towering prosperity suddenly changes, as Job 20:22 shows: All the hands of the destitute come upon him (בּוא seq. acc.: invadere) to avenge on him the injustice done to the needy. It is not necessary to understand merely such as he has made destitute, it is כּל־יד; the assertion is therefore general: the rich uncompassionate man becomes a defenceless prey of the proletaries.


  Job 20:23


  The יהי which opens this verse (and which also occurs elsewhere, e.g., Job 18:12, in a purely future signification), here, like ויהי, Sa2 5:24 (Ew. 333, b), serves to introduce the following ישׁלּח (it shall happen: He shall send forth); ויהי (e.g., Gen 40:1) frequent in the historical style, and והיה in the prophetical, are similarly used. In order to fill his belly, which is insatiable, God will send forth against him His glowing wrath (comp. Lam 1:13, from on high hath He sent fire into my bones), and will rain upon him into his flesh, or his plumpness (Arab. fi lachmihi). Thus we believe בּלחוּמו must be understood by referring to Zep 1:17; where, perhaps not without reference to this speech of Zophar, the כּגּללים, which serves to explain Job 20:7, coincides with וּלחמּם, which serves to explain this בלחומו; and the right meaning is not even missed by the lxx, which translates καὶ τὰς σάρκας αὐτῶν ὡς βόλβιτα.


  A suitable thought is obtained if לחוּם is taken in the signification, food: He will rain upon him his food, i.e., what is fit for him (with Beth of the instrument instead of the accusative of the object), or: He will rain down (His wrath) upon him as his food (with Beth essent., according to which Ew.: what can satisfy him; Bridel: pour son aliment; Renan: en guise de pain); but we give the preference to the other interpretation, because it is at once natural in this book, abounding in Arabisms, to suppose for לחום the signification of the Arab. laḥm, which is also supported in Hebrew by Zep 1:17; further, because the Targ. favours it, which transl. בּשׁלדיהּ, and expositors, as Aben-Ezra and Ralbag, who interpret by בבשׂרו; finally, because it gives an appropriate idea, to which Lam 1:13 presents a commendable parallel, comp. also Jam 5:3, and Koran, Sur. 2, 169: "those who hide what God has sent down by the Scripture, and thereby obtain a small profit, eat only fire into their belly." That עלימו can be used pathetically for עליו is unmistakeably clear from Job 22:2, comp. Job 27:23, and on Psa 11:7; the morally indignant speech which threatens punishment, intentionally seeks after rare solemn words and darksome tones. Therefore: Upon his flesh, which has been nourished in unsympathizing greediness, God rains down, i.e., rain of fire, which scorches it. This is the hidden background of the lot of punishment, the active principle of which, though it be effected by human agency, is the punitive power of the fire of divine wrath. Job 20:24 describe, by illustration, how it is worked out. The evil-doer flees from a hostile superior power, is hit in the back by the enemy's arrows; and since he, one who is overthrown, seeks to get free from them, he is made to feel the terrors of inevitably approaching death.


  Job 20:24


  The two futt. may be arranged as in a conditional clause, like Psa 91:7, comp. Amo 9:2-4; and this is, as it seems, the mutual relation of the two expressions designed by the poet (similar to Isa 24:18): if he flee from the weapons of iron, i.e., the deadly weapon in the thick of the fight, he succumbs to that which is destructive by and by: the bow of brass (נחוּשׁה poet. for נחשׁת, as Psa 18:35, although it might also be an adj., since eth, as the Arab. qaws shows, is really a feminine termination) will pierce him through (fut. Kal of חלף, Arab. chlf, to press further and further, press after, here as in Jdg 5:26). The flight of the disheartened is a punishment which is completed by his being hit while fleeing by the arrow which the brazen bow sends with swift power after him. In Job 20:25 the Targ. reads מגּוהּ with He mappic., and translates: he (the enemy, or God) draws (stringit), and it (the sword) comes out of its sheath, which is to be rejected because גּו cannot signify vagina. Kimchi and most Jewish expositors interpret מגּוה by מגּוּף; the lxx also translates it σῶμα. To understand it according to גּו (back), of the hinder part of the body, gives no suitable sense, since the evil-doer is imagined as hit in the back, the arrow consequently passing out at the front;


  (Note: Thus sings the warrior Cana'an Tjr (died about 1815) after the loss of his wife: -


  "My grief for her is the brief of him whose horse is dashed in pieces in the desert.


  The way is wild, and there is no help from the travellers who have hurried on before.


  My groaning is like the groaning of one who, mortally wounded between the shoulders,


  Will flee, and trails after him the lance that is fastened in him."


  - Wetzst.)


  whereas the signification body is suitable, and is also made sufficiently certain by the cognate form גּויּה. The verb שׁלף, however, is used as in Jdg 3:22 : he who is hit drawn the arrow out, then it comes out of his body, into which it is driven deep; and the glance, i.e., the metal head of the arrow (like להב, Jdg 3:22, the point in distinction from the shaft), out of his gall (מררה = מררה, Job 16:13, so called from its bitterness, as χολή, χόλος, comp. χλόος, χλωρός, from the green-yellow colour), since, as the Syriac version freely translates, his gall-bladder is burst.


  Is יהלך, as a parallel word to ויּצא, to be connected with ממררתו, or with what follows? The accentuation varies. The ordinary interpunction is וברק with Dech, ממררתו Mercha, or more correctly Mercha-Zinnorith, יהלך Rebia mugrasch (according to which, Ew., Umbr., Vaih., Welte, Hahn, Schlottm., and Olsh. divide); ממררתו is, however, also found with Athnach. Although the latter mode of accentuation is only feebly supported, we nevertheless consider it as the more correct, for עליו אמים, in the mind of the poet, can hardly have formed a line of the verse. If, however, יהלך עליו אמים is now taken together, it is a matter for inquiry whether it is to be explained: he passes away, since terrors come upon him (Schult., Rosenm., Hirz., Von Gerl., Carey), or: terrors come upon him (lxx, Targ., Syr., Jer., Ramban). We consider the latter as the only correct interpretation; for if יהלך ought to be understood after Job 14:20; Job 16:22, the poet would have expressed himself ambiguously, since it is at least as natural to consider אמים as the subject of יהלך, as to take עליו אמים as an adverbial clause. The former, however, is both natural according to the syntax (vid., Ges. 147, a) and suitable in matter: terrors (i.e., of certain death to him in a short time) draw on upon him, and accordingly we decide in its favour.


  Job 20:26


  26 All darkness is reserved for his treasured things,


  A fire that is not blown upon devoureth him;


  It feedeth upon what is left in his tent.


  27 The heavens reveal his iniquity,


  And the earth riseth up against him.


  28 The produce of his house must vanish,


  Flowing away in the day of God's wrath.


  . . . . . .


  29 This is the lot of the wicked man from Elohim,


  And the heritage decreed for him from God.


  As in Psa 17:14 God's store of earthly goods for the children of men is called צפוּן (צפין), so here the stores laid up by man himself are called צפוּניו. Total darkness, which will finally destroy them, is decreed by God against these stores of the godless, which are brought together not as coming from the hand of God, but covetously, and regardless of Him. Instead of טמוּן it might also have been צפוּן (Job 15:20; Job 21:19; Job 24:1), and instead of לצפוּניו also לטמוּניו (Deu 33:19); but טמוּן is, as Job 40:13 shows, better suited to darkness (on account of the ט, this dull-toned muta, with which the word begins). כּל־חשׁך signifies sheer darkness, as in Psa 39:6, כל־הבל, sheer nothingness; Psa 45:14, כל־כבודה, sheer splendour; and perhaps Isa 4:5, כל־כבוד, sheer glory. And the thought, expressed with somewhat of a play upon words, is, that to the θησαυρίζειν of the godless corresponds a θησαυρίζειν of God, the Judge (Rom 2:5; Jam 5:3): the one gathers up treasures, and the other nothing but darkness, to whom at an appointed season they shall be surrendered. The תּאכלהוּ which follows is regarded by Ges. as Piel instead of תּאכּלהוּ, but such a resolving of the characteristic sharpened syllable of Piel is unsupportable; by Hirz., Olsh. 250, b, and Pual instead of תּאכּלהוּ, but אכּל signifies to be eaten, not (so that it might be connected with an accusative of the obj.) to get to eat; by Ew., Hupf., as Kal for תּאכלהוּ, which is possible both from the letters and the matter (vid., on Psa 94:20); but more correctly it is regarded as Poel, for such Poel forms from strong roots do occur, as שׁפט (vid., on Job 9:15), and that the Cholem of these forms can be shortened into Kametz-chatuph is seen from ודרשׁוּ, Psa 109:10 (vid., Psalter in loc.).


  The Poel is in the passage before us the intensive of Kal: a fire which is not blown upon shall eat him up. By this translation נפּח is equivalent to נפּחה, since attention is given to the gender of אשׁ in the verb immediately connected with it, but it is left out of consideration in the verbs נפח and ירע which stand further form it, which Olshausen thinks doubtful; there are, however, not a few examples which may be adduced in favour of it, as Kg1 19:11; Isa 33:9; comp. Ges. 147, rem. 1. Certainly the relative clause לא נפח may also be explained by supplying בּהּ: into which one has not blown, or that one has not blown on (Symm., Theod., ἄνευ φυσήματος): both renderings are possible, according to Eze 22:20, Eze 22:22; but since the masc. ירע follows, having undoubtedly אשׁ as its subject, we can unhesitatingly take the Synallage gen. as beginning even with נפח. A fire which needs no human help for its kindling and its maintenance is intended (comp. on לא ביד, Job 34:20); therefore "fire of God," Job 1:16. This fire feasts upon what has escaped (שׂריד, as Job 20:21; Job 18:19), i.e., whatever has escaped other fates, in his tent. yeera` (Milel) is fut. apoc. Kal; the form of writing ירע (fut. apoc. Niph.) proposed by Olsh. on account of the change of gender, i.e., it is devoured, is to be rejected for the reason assigned in connection with נפח. The correct interpretation has been brought forward by Schultens.


  It is not without reference to Job 16:18-19, where Job has called upon earth and heaven as witnesses, that in Job 20:27 Zophar continues: "the heavens reveal his guilt, and the earth rises against him;" heaven and earth bear witness to his being an abhorrence, not worthy of being borne by the earth and shone upon by the light of heaven; they testify this, since their powers from below and above vie with one another to get rid of him. מתקוממה is connected closely with לו (which has Lamed raphatum) by means of Mercha-Zinnorith, and under the influence of the law, according to which before a monosyllabic accented word the tone is drawn back from the last syllable of the preceding word to the penultima (Ew. 73, 3), is accented as Milel on account of the pause.


  In Job 20:28, Ges., Olsh., and others translate: the produce of his house, that which is swept together, must vanish away in the day of His wrath; נגּרות corrasae (opes), Niph. from גּרר. But first, the suff. is wanting to נגרות; and secondly, בּיום אפּו has no natural connection in what precedes. The Niph. נגרות in the signification diffluentia, derived from נגר morf devire, to flow away (comp. Arab. jry, to flow), is incomparably better suited to the passage (comp. Sa2 14:14, where Luther transl.: as water which glides away into the earth). The close of the description is similar to Isa 17:11 : "In the day that thou plantedst, thou causedst it to increase, and with the morning thy seed was in flowera harvest-head in the day of deep wounding and deadly sorrow." So here everything that the evil-doer hoards up is spoken of as "vanishing in the day of God's wrath."


  The speech now closes by summing up like Bildad's, Job 18:21 : "This is the portion or inheritance of, i.e., the lot that is assigned or falls to, the wicked man (אדם רשׁע, a rare application of אדם, comp. Pro 6:12, instead of which אישׁ is more usual) from Elohim, and this the heritage of his (i.e., concerning him) decree from God." אמר (אמר) with an objective suff., which also occurs elsewhere of the almighty word of command of God (vid., on Hab 3:9), signifies here God's judicial arrangement or order, in this sense just as Arabic as Hebraic, for also in Arab. amr (plur. awâmir) signifies command and order.


  The speech of Zophar, Job 20, is his ultimatum, for in the third course of the controversy he takes no part. We have already seen from his first speech, Job 11, that he is the most impassioned of the friends. His vehemence is now the less excusable, since Job in his previous speech has used the truly spiritual language of importunate entreaty and earnest warning in reply to the friends. The friends would now have done well if they had been silent, and still better if they had recognised in the sufferer the tried and buffeted servant of God, and had withdrawn their charges, which his innermost nature repudiates. But Zophar is not disposed to allow the reproach of the correction which they received to rest upon him; in him we have an illustration of the fact that a man is never more eloquent than when he has to defend his injured honour, but that he is also never more in danger of regarding the extravagant images of natural excitement as a higher inspiration, or, however, as striking justifications coming from the fulness of a superior perception. It has been rightly remarked, that in Zophar the poet described to us one of those hot-heads who pretend to fight for religion that is imperilled, while they are zealous for their own wounded vanity. Instead of being warned by Job's threat of judgment, he thrusts back his attempt at producing dismay be a similar attempt. He has nothing new to bring forward in reply to Job; the poet has skilfully understood how to turn the heart of his readers step by step from the friends, and in the same degree to gain its sympathy for Job. For they are completely spent in their one dogma; and while in Job an endless multitude of thoughts and feelings surge up one after another, their heart is as hermetically closed against every new perception and emotion. All that is new in the speech of Zophar, and in those of the friends generally, in this second course of the controversy, is, that they no longer try to lure Job on to penitence by promises, but endeavour to bring him to a right state of mind, or rather to weaken his supposedly-mad assault upon themselves, by presenting to him only the most terrible images. It is not possible to illustrate the principle that the covetous, uncompassionate rich man is torn away from his prosperity by the punishment God decrees for him, more fearfully and more graphically than Zophar does it; and this terrible description is not overdrawn, but true and appropriate-but in opposition to Job it is the extreme of uncharitableness which outdoes itself: applied to him, the fearful truth becomes a fearful lie. For in Zophar's mind Job is the godless man, whose rejoicing does not last long, who indeed raises himself towards heaven, but as his own dung must he perish, and to whom the sin of his unjust gain is become as the poison of the viper in his belly. The arrow of God's wrath sticks fast in him; and though he draw it out, it has already inflicted on him a deservedly mortal wound! The fire of God which has already begun to consume his possessions, does not rest until even the last remnant in his tent is consumed. The heavens, where in his self-delusion he seeks the defender of his innocence, reveal his guilt, and the earth, which he hopes to have as a witness in his favour, rises up as his accuser. Thus mercilessly does Zophar seek to stifle the new trust which Job conceives towards God, to extinguish the faith which bursts upwards from beneath the ashes of the conflict. Zophar's method of treatment is soul-destroying; he seeks to slay that life which germinates from the feeling of death, instead of strengthening it. He does not, however, succeed; for so long as Job does not become doubtful of his innocence, the uncharitableness of the friends must be to him the thread by which he finds his way through the labyrinth of his sufferings to the God who loves him, although He seems to be angry with him.


  Job 21


  Job 21:1


  1 Then began Job, and said:


  2 Hear, oh hear, my speech,


  And let this be instead of your consolations.


  3 Suffer me, and I will speak,


  And after I have spoken thou mayest mock.


  4 As for me, then, doth my complaint concern man,


  Or wherefore should I not become impatient?


  5 Turn ye to me and be astonished,


  And lay your hand upon your mouth.


  6 Even if I think of it I am bewildered,


  And my flesh taketh hold on trembling—:


  The friends, far from being able to solve the enigma of Job's affliction, do not once recognise the mystery as such. They cut the knot by wounding Job most deeply by ever more and more frivolous accusations. Therefore he entreats them to be at least willing to listen (שׁמעוּ with the gerund) to his utterance (מלּה) respecting the unsolved enigma; then (Waw apodosis imper.) shall this attention supply the place of their consolations, i.e., be comforting to him, which their previous supposed consolations could not be. They are to bear with him, i.e., without interruption allow him to answer for himself (שׂאוּני with Kametz before the tone, as Jon 1:12, comp. קחהוּ, Kg1 20:33, not as Hirz. thinks under the influence of the distinctive accent, but according to the established rule, Ges. 60, rem. 1); then he will speak (אנכי contrast to the "ye" in שׂאוני without further force), and after he has expressed himself they may mock. It is, however, not תלעיגוּ (as Olshausen corrects), but תלעיג (in a voluntative signific. = תלעג), since Job here addresses himself specially to Zophar, the whole of whose last speech must have left the impression on him of a bitter sarcasm (sarkasmo's from sarka'zein in the sense of Job 19:22), and has dealt him the freshest deep blow. In Job 21:4 שׂיחת is not to be understood otherwise than as in Job 7:13; Job 9:27; Job 10:1; Job 23:2, and is to be translated "my complaint." Then the prominently placed אנכי is to be taken, after Eze 33:17, Ges. 121, 3, as an emphatic strengthening of the "my": he places his complaint in contrast with another. This emphasizing is not easily understood, if one, with Hupf., explains: nonne hominis est querela mea, so that ה is equivalent to הלא (which here in the double question is doubly doubtful), and ל is the sign of the cause. Schultens and Berg, who translate לאדם more humano, explain similarly, by again bringing their suspicious ל comparativum here to bear upon it. The ל by שׂיחי (if it may not also be compared with Job 12:8) may certainly be expected to denote those to whom the complaint is addressed. We translate: As for me, then, does my complaint concern men? The אנכי which is placed at the beginning of the sentence comes no less under the rule, Ges. 145, 2, than 121, 3. In general, sufferers seek to obtain alleviation of their sufferings by imploring by words and groans the pity of sympathizing men; the complaint, however, which the three hear from him is of a different kind, for he has long since given up the hope of human sympathy,—his complaint concerns not men, but God (comp. Job 16:20).


  He reminds them of this by asking further: or (ואם, as Job 8:3; Job 34:17; Job 40:9, not: and if it were so, as it is explained by Nolde contrary to the usage of the language) why (interrogative upon interrogative: an quare, as Psa 94:9, אם הלא, an nonne) should not my spirit (disposition of mind, θυμός) be short, i.e., why should I not be short-tempered (comp. Jdg 10:16; Zac 11:8, with Prov. 13:29) = impatient? Drr, in his commentatio super voce רוּח, 1776, 4, explains the expression habito simul halitus, qui iratis brevis esse solet, respectu, but the signification breath is far from the nature of the language here; רוח signifies emotional excitement (comp. Job 15:13), either long restrained (with ארך), or not allowing itself to be restrained and breaking out after a short time (קצר). That which causes his vexation to burst forth is such that the three also, if they would attentively turn to him who thus openly expresses himself, will be astonished and lay their hand on their mouth (comp. Job 29:9; Job 40:4), i.e., they must become dumb in recognition of the puzzle,—a puzzle insoluble to them, but which is nevertheless not to be denied. השׁמו is found in Codd. and among grammarians both as Hiph. השׁמּוּ hashammu (Kimchi) and as Hoph. השּׁמּוּ, or what is the same, השּׁמּוּ hoshshammu (Abulwalid) with the sharpening of the first radical, which also occurs elsewhere in the Hoph. of this verb (Lev 26:34.) and of others (Olsh. 259, b, 260). The pointing as Hiph. (השׁמּוּ for השׁמּוּ) in the signification obstupescite is the better attested. Job himself has only to think of this mystery, and he is perplexed, and his flesh lays hold on terror. The expression is like Job 18:20. The emotion is conceived of as a want arising from the subject of it, which that which produces it must as of necessity satisfy.


  In the following strophe the representation of that which thus excites terror begins. The divine government does not harmonize with, but contradicts, the law maintained by the friends.


  Job 21:7


  7 Wherefore do the wicked live,


  Become old, yea, become mighty in power?


  8 Their posterity is established before them about them,


  And their offspring before their eyes.


  9 Their houses have peace without fear,


  And the rod of Eloah cometh not upon them.


  10 His (the evil-doer's) bull gendereth and faileth not;


  His cow calveth easily, and casteth not her calf.


  11 They let their little ones run about as a flock,


  And their children jump about.


  The question in Job 21:7 is the same as that which Jeremiah also puts forth, Job 12:1-3. It is the antithesis of Zophar's thesis, Job 20:5, and seeks the reason of the fact established by experience which had also well-nigh proved the ruin of Asaph (Ps 73: comp. Mal 3:13-15), viz., that the ungodly, far from being overtaken by the punishment of their godlessness, continued in the enjoyment of life, that they attain to old age, and also a proportionately increasing power and wealth. The verb עתק, which in Job 14:18; Job 18:4 (comp. the Hiph. Job 9:5; Job 32:15), we read in the signification promoveri, has here, like the Arabic ‛ataqa, ‛atuqa, the signification to become old, aetate provehi; and גּבר חיל, to become strong in property, is a synonym of השׂגּה חיל, to acquire constantly increasing possessions, used in a similar connection in Psa 73:12. The first feature in the picture of the prosperity of the wicked, which the pang of being bereft of his own children brings home to Job, is that they are spared the same kind of loss: their posterity is established (נכון, constitutus, elsewhere standing in readiness, Job 12:5; Job 15:23; Job 18:12, here standing firm, as e.g., Psa 93:2) in their sight about them (so that they have to mourn neither their loss by death nor by separation from their home), and their offspring (צאצאים, a word common only to the undisputed as well as to the disputed prophecies of Isaiah and the book of Job) before their eyes; נכון must be carried over to Job 21:8 as predicate: they are, without any loss, before their eyes. The description passes over from the children, the corner-stones of the house (vid., Ges. Thes., s.v. בנה), to the houses themselves. It is just as questionable here as in Job 5:24; Isa 41:3, and elsewhere, whether שׁלום is a subst. (= בשׁלום) or an adj.; the substantival rendering is at least equally admissible in such an elevated poetic speech, and the plur. subject בּתּיהם, which, if the predicate were intended to be taken as an adj., leads one to expect שׁלומים, decides in its favour. On מפּחד, without (far from) terrifying misfortune, as Isa 22:3, מקשׁת, without a bow, vid., on Job 19:26. That which is expressed in Job 21:9, according to external appearance, is in Job 21:9 referred to the final cause; Eloah's שׁבט, rod, with which He smites in punishment (Job 9:34; Job 37:13, comp. Isa 10:24-26, where שׁוט, scourge, interchanges with it), is not over them, i.e., threatens and smites them not.


  Job 21:10 comes specially to the state of the cattle, after the state of the household in general has been treated of. Since שׁורו and פּרתו are interchangeable, and are construed according to their genus, the former undoubtedly is intended of the male, not also epikoi'noos of the female (lxx ἡ βοῦς, Jerome, Saadia), as Rosenm., after Bochart, believes it must be taken, because `br is never said de mare feminam ineunte, but always de femina quae concipit. In reality, however, it is with עבר otherwise than with עדה, whose Pael and Aphel certainly signify concipere (prop. transmittere sc. semen in a passive sense). On the other hand, עבר, even in Kal, signifies to be impregnated (whence עובר, the embryo, and the biblical אבוּר, like the extra-biblical עבּוּר, the produce of the land), the Pael consequently to impregnate, whence מעבּרא (from the part. pass. מעבּר) impregnated (pregnant), the Ithpa. to be impregnated, as Rabb. Pual מעבּרת, impregnated (by which עברת also signifies pregnant, which would be hardly possible if עבר in this sexual sense were not radically distinct from עבר, περ-ᾶν). Accordingly the Targ. translates עבּר by מבטין (impraegnans), and Gecatilia translates שׁורו by Arab. fḥlhm (admissarius eorum), after which nearly all Jewish expositors explain. This explanation also suits לא יגעל, which lxx translates οὐκ οὀμοτόκησε (Jer. non abortivit), Symm. in a like sense οὐκ ἐξέτρωσε, Aq. οὐκ εξέβαλε, Saad. la julziq. The reference of שׁורו to the female animal everywhere assumed is incorrect; on the contrary, the bullock kept for breeding is the subject; but proceeding from this, that which is affirmed is certainly referred to the female animal. For גּעל signifies to cast out, cast away; the Hiph. therefore: to cause to cast out; Rabb. in the specified signification: so to heat what has sucked in that which is unclean, that it gives it back or lets it go (לפלוט הבלוע). Accordingly Raschi explains: "he injects not useless seed into her, which might come back and be again separated (נפלט) from her inward part, without impregnation taking place." What therefore עבּר says positively, ולא יגעיל says negatively: neque efficit ut ejiciat.


  It is then further, in Job 21:9, said of the female animal which has been impregnated that she does not allow it to glide away, i.e., the fruit, therefore that she brings forth (פּלּט as מלּט, המליט), and that she does not cause or suffer any untimely birth.


  At the end of the strophe, Job 21:11, the poet with delicate tact makes the sufferer, who is become childless, return to the joy of the wicked in the abundance of children. שׁלּח signifies here, as Isa 32:20, to allow freedom for motion and exercise. On עויל, vid., on Job 16:11; Job 19:18. It has a similar root (Arab. ‛âl, alere) to the Arab. ‛ajjil (collect. ‛ijâl), servants, but not a similar meaning. The subj. to Job 21:12 are not the children, but the "wicked" themselves, the happy fathers of the flocks of children that are let loose.


  Job 21:12


  12 They raise their voice with the playing of timbrel aud harp,


  And rejoice at the sound of the pipe


  13 They enjoy their days in prosperity,


  And in a moment they go down to Sehol.


  14 And yet they said to God: "Depart from us!


  We desire not the knowledge of Thy ways.


  15 What is the Almighty, that we should serve Him? -


  And what doth it profit us that we should importune Him?" -


  16 Lo! they have not their prosperity by their own hand,


  The thought of the wicked be far from me!


  קולם is to be supplied to ישׂאוּ in Isa 42:11, and instead of בּתף with בּ of the musical accompaniment (as Psa 4:1, Psa 49:5), it is to be read כּתף after the Masora with Kimchi, Ramban, Ralbag, and Farisol, but not with Rosenm. to be explained: personaut velut tympano et cythera, but: they raise their voice as the timbrel and harp sound forth simultaneously; כּ, as Isa 18:4 (which is to be transl.: during the clear warmth of the sunshine, during the dew-clouds in the heat of harvest). תּף (Arabic duff, Spanish adufe) is τύμπανον (τύπανον), כּנּור, (Arab. canare) κινύρα or κιθάρα) Dan 3:5), עוּגב or עגב, Job 30:31 (from עגב, flare; vid., on Gen 4:21), the Pan-pipe (Targ. from a similar root אבּוּבא, whence the name of the ambubajae). In Job 21:13 and Keri gives the more usual יכלּוּ (Job 36:11) in place of the Chethib יבלּוּ, though יבלּוּ occurs in Isa 65:22 without this Keri; יכלו signifies consument, and יבלו usu deterent: they use up their life, enjoy it to the last drop. In connection with this one thinks of a coat which is not laid aside until it is entirely worn out. It is therefore not, as the friends say, that the ungodly is swept away before his time (Job 15:32), also a lingering sickness does not hand him over to death (Job 18:13), but בּרגע, in a moment (comp Job 34:20, not: in rest, i.e., freedom from pain, which רגע never signifies), they sink down to Hades (acc. loci). The matter does not admit of one's deriving the fut. יהתּוּ here, as Job 39:22, Job 31:34, from the Niph. of the verb חתת, terrore percelli; it is to be referred to נחת or נחת (Aram. for ירד), which is the only certain example of a Hebrew verb Pe Nun ending with ת, whose fut. ינחת, Psa 38:3, also יחת (Pro 17:10, Jer 21:13), instead of יחת, and in the inflexion its ת sti (after the analogy of יצּתּוּ, Isa 33:12) is doubled; as an exception (vid., Psalter, ii. 468), the lengthening of the short vowel (יחתוּ, Olsh. 83 b) by Silluk does not take place, as e.g., by Athnach, Job 34:5.


  The fut. consec. ויּאמרוּ, in which Job 21:14 is continued, does not here denote temporally that which follows upon and from something else, but generally that which is inwardly connected with something else, and even with that which is contradictory, and still occurring at the same time, exactly as Gen 19:9, Sa2 3:8, comp Ew. 231, b: they sink down after a life that is completely consumed away, without a death-struggle, into Hades, and yet they denied God, would not concern themselves about His sways (comp. the similar passage, Isa 58:2), and accounted the service of God and prayer (פּגע בּ, precibus adire) as useless. The words of the ungodly extend to Job 21:15; according to Hirz., Hlgst., Welte, and Hahn, Job 21:16 resumes the description: behold, is not their prosperity in their hand? i.e., is it not at their free disposal? or do they not everywhere carry it away with them? But Job 21:16 is not favourable to this interrogative rendering of לא (= הלא). Schlottm. explains more correctly: behold, their prosperity is not in their power; but by taking not only Job 21:16 (like Schnurrer), but the whole of Job 21:16, as an utterance of an opponent, which is indeed impossible, because the declining of all fellowship with the godless would be entirely without aim in the mouth of the opponent. For it is not the fnends who draw the picture of the lot of the punishment of the godless with the most terrible lines possible, who suggest the appearance of looking wishfully towards the godless, but Job, who paints the prosperity of the godless in such brilliant colours. On the other hand, both sides are agreed in referring prosperity and misfortune to God as final cause. And for this very reason Job thinks that בּרך את־האלהים, which he makes the godless, in Job 21:14, Job 21:15, express in their own words, so horrible.


  Job 21:16 is therefore to be taken as Job's judgment, and Job 21:16 as the moral effect which it produces upon him. הן introduces the true relation of things, טוּבם signifies, as Job 20:21, their prosperity, and לא בידם (the emphatic position of בידם is to be observed) that this is not in their hand, i.e., arbitrary power, or perhaps better: that it is not by their own hand, i.e.,that it is not their own work but a gift from above, the gift even of the God whom they so shamelessly deny. That God grants them such great and lasting prosperity, is just the mystery which Job is not able to bring forth to view, without, however, his abhorrence of this denying of God being in the slightest degree lessened thereby. Not by their own hand, says he, do they possess such prosperity—the counsel (עצת similar to Job 5:13, Job 10:3, Job 18:7 : design, principle, and general disposition, or way of thinking) of the wicked be far from me, i.e., be it far from me that so I should speak according to their way of thinking, with which, on the contrary, I disavow all fellowship. The relation of the clauses is exactly like Job 22:18, where this formula of detesation is repeated. רחקה is, according to the meaning, optative or precative (Ew. 223, b, and Ges. 126, 4*), which Hahn and Schlottm. think impossible, without assigning any reason. It is the perf. of certainty, which expresses that which is wished as a fact, but with an emotional exclamative accent. In ancient Arabic it is a rule to use the perf. as optative; and also still in modem Arabic (which often makes use of the fut. matead of the perf.), they say e.g., la cân, i.e., he must never have been! The more detestable the conduct of the prosperous towards Him to whom they owe their prosperity is, the sooner, one would think, the justice of God would be called forth to recompense them according to their deeds, but -


  Job 21:17


  17 How rarely is the light of the wicked put out,


  And their calamity breaketh in upon them,


  That He distributeth snares in his wrath,


  18 That they become as straw before the wind,


  And as chaff which the storm sweepeth away!?


  19 "Eloah layeth up his iniquity for his children!"


  May He recompense it to him that he may feel it.


  20 May his own eyes see his ruin,


  And let him drink of the glowing wrath of the Almighty.


  21 For what careth he for his house after him,


  When the number of his months is cut off?


  The interrogative כּמּה has here the same signification as in Psa 78:40 : how often (comp. Job 7:19, how long? Job 13:23, how many?), but in the sense of "how seldom?!" How seldom does what the friends preach to him come to pass, that the lamp of the wicked is put out (thus Bildad, Job 13:5), and their misfortune breaks in upon them (יבא, ingruit; thus Bildad, Job 18:12 : misfortune, איד, prop. pressure of suffering, stands ready for his fall), that He distributes (comp. Zophar's "this is the portion of the wicked man," i.e., what is allotted to him, Job 20:29) snares in His wrath. Hirz., Ew., Schlottm., and others, translate הבלים, after the precedent of the Targ. (עדבין, sortes), "lots," since they understand it, after Psa 16:6, of visitations of punishment allotted, and as it were measured out with a measuring-line; but that passage is to be translated, "the measuring-lines have fallen to me in pleasant places," and indeed חבל can signify the land that is allotted to one (Jos 17:14, comp. Jos 17:5); but the plural does not occur in that tropical sense, and if it were so intended here, חבליהם or חבלים להם might at least be expected. Rosenm., Ges., Vaih., and Carey transl. with lxx and Jer. (ὠδῖνες, dolores) "pains," but הבלים is the peculiar word for the writhings of those in travail (Job 39:3), which is not suited here. Schnurr. and Umbr. are nearer to the correct interpretation when they understand חבלים like פחים, Psa 11:6, of lightning, as it were fiery strings cast down from above. If we call to mind in how many ways Bildad, Job 18:8-10, has represented the end of the godless as a divinely decreed seizure, it is certainly the most natural, with Stick. and Hahn, to translate (as if it were Arabic ḥabâ'ilin) "snares," to be understood after the idea, however, not of lightning, but generally of ensnaring destinies (e.g., חבלי עני, Job 36:8).


  Both Job 21:17 with its three members and Job 21:18 with two, are under the control of כמה. The figure of straw, or rather chopped straw (Arab. tibn, tabn), occurs only here. The figure of chaff is more frequent, e.g., Psa 1:4. Job here puts in the form of a question what Psa 1:1-6 maintains, being urged on by Zophar's false application and superficial comprehension of the truth expressed in the opening of the Psalter. What next follows in Job 21:19 is an objection of the friends in vindication of their thesis, which he anticipates and answers; perhaps the clause is to be spoken with an interrogative accent: Eloah will—so ye object—reserve his evil for his children? אונו, not from און, strength, wealth, as Job 18:7, Job 18:12; Job 20:10; Job 40:16, but from און, wickedness (Job 11:11) and evil (Job 15:35), here (without making it clear which) of wickedness punishing itself by calamity, or of calamity which must come forth from the wickedness as a moral necessity comp. on Job 15:31. That this is really the opinion of the friends: God punishes the guilt of the godless, if not in himself, at least in his children, is seen from Job 20:10; Job 5:4. Job as little as Ezekiel, ch. 18, disputes the doctrine of retribution in itself, but that imperfect apprehension, which, in order that the necessary satisfaction may be rendered to divine justice, maintains a transfer of the punishment which is opposed to the very nature of personality and freedom: may He recompense him himself, וידע, that he may feel it, i.e., repent (which would be in Arab. in a similar sense, faja'lamu; ידע as Isa 9:8; Hos 9:7; Eze 25:14).


  Job 21:20 continues in the same jussive forms; the ἅπ. γεγρ. כּיד signifies destruction (prop. a thrust, blow), in which sense the Arab. caid (commonly: cunning) is also sometimes used. The primary signification of the root כד, Arab. kd, is to strike, push; from this, in the stems Arab. kâd, med. Wau and med. Je, Arab. kdd, kdkd, the most diversified turns and applications are developed; from it the signif. of כּידוד, Job 41:11, כּידון, Job 39:23, and according to Fleischer (vid., supra, pp. 388) also of כּידור, are explained. Job 21:20, as Psa 60:5; Oba 1:16, refers to the figure of the cup of the wrath of God which is worked out by Asaph, Psa 75:9, and then by the prophets, and by the apocalyptic seer in the New Testament. The emphasis lies on the signs of the person in עינו (עיניו) and ישׁתּה. The rather may his own eyes see his ruin, may he himself have to drink of the divine wrath; for what is his interest (what interest has he) in his house after him? מה puts a question with a negative meaning (hence Arab. mâ is directly used as non); חפץ, prop. inclination, corresponds exactly to the word "interest" (quid ejus interest), as Job 22:3, comp. Isa 58:3, Isa 58:13 (following his own interest), without being weakened to the signification, affair, πραγμα, a meaning which does not occur in our poet or in Isaiah. Job 21:21 is added as a circumstantial clause to the question in Job 21:21: while the number of his own months ... , and the predicate, as in Job 15:20 (which see), is in the plur. per attractionem. Schnurr., Hirz., Umbr., and others explain: if the number of his months is drawn by lot, i.e., is run out; but חצץ as v. denom. from חץ morf, in the signification to shake up arrows as sticks for drawing lots (Arab. sahm, an arrow and a lot, just so Persian tı̂r) in the helmet or elsewhere (comp. Eze 21:26), is foreign to the usage of the Hebrew language (for מחצצים, Jdg 5:11, signifies not those drawing lots, but the archers); besides, חצּץ (pass. חצּץ) would signify "to draw lots," not "to dispose of by lot," and "disposed of by lot" is an awkward metaphor for "run out." Cocceius also gives the choice of returning to חצץ, ψῆφος, in connection with this derivation: calculati sive ad calculum, i.e., pleno numero egressi, which has still less ground. Better Ges., Ew., and others: if the number of his months is distributed, i.e., to him, so that he (this is the meaning according to Ew.) can at least enjoy his prosperity undisturbed within the limit of life appointed to him. By this interpretation one misses the לו which is wanting, and an interpretation which does not require it to be supplied is therefore to be preferred. All the divers significations of the verbs חצץ (to divide, whence Pro 30:27, חצץ, forming divisions, i.e., in rank and file, denom. to shoot with the arrow, Talm. to distribute, to halve, to form a partition), חצה (to divide, Job 40:20; to divide in two equal parts), Arab. hṣṣ (to divide, whence Arab. hṣṣah, portio), and Arab. chṣṣ (to separate, particularize)—to which, however, Arab. chṭṭ (to draw, write), which Ew. compares here, does not belong—are referable to the primary signification scindere, to cut through, split (whence חץ, an arrow, lxx Sa1 20:20, σχίζα); accordingly the present passage is to be explained: when the number of his months is cut off (Hlgst., Hahn), or cut through, i.e., when a bound is set to the course of his life at which it ends (comp. בּצּע, of the cutting off of the thread of life, Job 6:9; Job 27:8, Arab. ṣrm). Job 14:21., Ecc 3:22, are parallels to Job 21:21. Death is the end of all clear thought and perception. If therefore the godless receives the reward of his deeds, he should receive it not in his children, but in his own body during life. But this is the very thing that is too frequently found to be wanting.


  Job 21:22


  22 Shall one teach God knowledge,


  Who judgeth those who are in heaven?


  23 One dieth in his full strength,


  Being still cheerful and free from care.


  24 His troughs are full of milk,


  And the marrow of his bones is well watered.


  25 And another dieth with a sorrowing spirit,


  And hath not enjoyed wealth.


  26 They lie beside one another in the dust,


  And worms cover them both.


  The question, Job 21:22, concerns the friends. Since they maintain that necessarily and constantly virtue is rewarded by prosperity, and sin by misfortune, but without this law of the divine order of the world which is maintained by them being supported by experience: if they set themselves up as teachers of God, they will teach Him the right understanding of the conduct which is to be followed by Him as a ruler and judge of men, while nevertheless He is the Absolute One, beneath whose judicial rule not merely man, but also the heavenly spirits, are placed, and to which they must conform and bow. The verb למּד, instead of being construed with two acc., as in the dependent passage Isa 40:14, is here construed with the dat. of the person (which is not to be judged according to Job 5:2; Job 19:3, but according to διδάσκειν τινί τι, to teach one anything, beside the other prevailing construction). With והוא a circumstantial clause begins regularly: while He, however, etc. Arnh. and Lwenth. translate: while, however, He exaltedly judges, i.e., according to a law that infinitely transcends man; but that must have been מרום (and even thus it would still be liable to be misunderstood). Hahn (whom Olsh. is inclined to support): but He will judge the proud, to which first the circumstantial clause, and secondly the parallels, Job 35:2; Job 15:15; Job 4:18 (comp. Isa 24:21), from which it is evident that רמים signifies the heavenly beings (as Psa 78:69, the heights of heaven), are opposed: it is a fundamental thought of this book, which abounds in allusions to the angels, that the angels, although exalted above men, are nevertheless in contrast with God imperfect, and therefore are removed neither from the possibility of sin nor the necessity of a government which holds them together in unity, and exercises a judicial authority over them. The rule of the all-exalted Judge is different from that which the three presumptuously prescribe to Him.


  The one (viz., the evil-doer) dies בּעצם תּמּו, in ipsa sua integritate, like בעצם היום, ipso illo die; the Arabic would be fı̂ ‛yn, since there the eye, here the bone (comp. Uhlemann, Syr. Gramm. 58), denote corporeality, duration, existence, and therefore identity. תּם is intended of perfect external health, as elsewhere מתם; comp. תּמימים, Pro 1:12. In Job 21:23 the pointing שׁלאנן (adj.) and שׁלאנן (3 praet.) are interchanged in the Codd.; the following verbal adjective favours the form of writing with Kametz. As to the form, however (which Rd. and Olsh. consider to be an error in writing), it is either a mixed form from שׁאנן and שׁלו with the blended meaning of both (Ew. 106, c), to which the comparison with שׁליו (= שׁלו) is not altogether suitable, or it is formed from שׁאנן by means of an epenthesis (as זלעף from זעף, aestuare, and בלסם, βάλσαμον, from בשׂם), and of similar but intensified signification; we prefer the latter, without however denying the real existence of such mixed forms (vid., on Job 26:9; Job 33:25). This fulness of health and prosperity is depicted in Job 21:24. The ancient translators think, because the bones are mentioned in the parallel line, עטיניו must also be understood of a part of the body: lxx ἔγκατα, Jer. viscera; Targ. בּיזוי, his breasts, βυζία


  (for Hebr. שׁדים, שׁד); Syr. version gabauh (= ganbauh), his sides in regard to עטמא, Syr. ‛attmo = אטמא, side, hip; Saad. audâguhu, his jugular veins, in connection with which (not, however, by this last rendering) חלב is read instead of חלב: his bowels, etc., are full of fat.


  But the assumption that עטיניו must be a part of the body is without satisfactory ground (comp. against it e.g., Job 20:17, and for it Job 20:11); and Schlottm. very correctly observes, that in the contrast in connection with the representation of the well-watered marrow one expects a reference to a rich nutritious drink. To this expectation corresponds the translation: "his resting-places (i.e., of his flocks) are full of milk," after the Arab. ‛aṭan or ma‛ṭin. which was not first compared by Schultens and Reiske (epaulia), but even by Abul-walid, Aben-Ezra, and others.


  But since the reference of what was intended to be said of the cattle at the watering-places to the places where the water is, possesses no poetic beauty, and the Hebrew language furnished the poet with an abundance of other words for pastures and meadows, it is from the first more probable that עטיניו are large troughs,—like Talm. מעטן, a trough, in which the unripe olives were laid in order that they might become tender and give forth oil, that they may then be ready for the oil-press (בּד), and עטן denotes this laying in itself,—and indeed either milk-tubs or milk-pails (שׁחולבין לתוכן), or with Kimchi (who rightly characterizes this as more in accordance with the prosperous condition which is intended to be described), the troughs for the store of milk, which also accords better with the meaning of the verb עטן, Arab. ‛aṭana, to lay in, confire.


  From the abundance of nutriment in Job 21:24, the description passes over in Job 21:24 to the well-nourished condition of the rich man himself in consequence of this abundance. מח (Arab. muchch, or even nuchch, as נף = מף, naurag = מורג) is the marrow in the bones, e.g., the spinal marrow, but also the brain as the marrow of the head (Psychol. S. 233). The bones (Pro 3:8), or as it is here more exactly expressed, their marrow, is watered, when the body is inwardly filled with vigour, strength, and health; Isaiah, Isa 58:11, fills up the picture more (as a well-watered garden), and carries it still further in Isa 66:14 (thy bones shall blossom like a tender herb). The counterpart now follows with וזה (and the other, like Job 1:16). The other (viz., the righteous) dies with a sorrowful soul (comp. Job's lament, Job 7:11; Job 10:1), i.e., one which is called to experience the bitterness of a suffering life; he dies and has not enjoyed בּטּובה, any of the wealth (with partitive Beth, as Psa 141:4, comp. supra, Job 7:13), has had no portion in the enjoyment of it (comp. Job's lament, Job 9:25). In death they are then both, unrighteous and righteous, alike, as the Preacher said: מקרה אחד comes upon the wise as upon the fool, Ecc 2:15, comp. Job 9:2. They lie together in the dust, i.e., the dust of the grave (vid., on Job 19:25), and worms cover them. What then is become of the law of retribution in the present world, which the friends maintained with such rigid pertinacity, and so regardless of the deep wound they were inflicting on Job?


  Job 21:27


  27 Behold I know your thoughts


  And the stratagems, with which ye overpower me!


  28 When ye say: Where is the house of the tyrant,


  And where the pavilions of the wicked—:


  29 Have ye not asked those who travel,


  Their memorable things ye could surely not disown:


  30 That the wicked was spared in the day of calamity,


  In the day of the outburst of wrath they were led away.


  31 Who liketh to declare to him his way to his face?


  And hath he done aught, who will recompense it to him?


  Their thoughts which he sees through, are their secret thoughts that he is such an evil-doer reaping the reward of his deeds. מזמּות (which occurs both of right measures, good wise designs, Pro 5:2; Pro 8:12, and of artful devices, malicious intrigues, Pro 12:2; Pro 14:17, comp. the definition of בּעל מזמּות, Pro 24:8) is the name he gives to the delicately developed reasoning with which they attack him; חמס (comp. Arab. taḥammasa, to act harshly, violently, and overbearingly) is construed with על in the sense of forcing, apart from the idea of overcoming. In Job 21:28, which is the antecedent to Job 21:29, beginning with כּי האמרוּ (as Job 19:28), he refers to words of the friends like Job 8:22; Job 15:34; Job 18:15, Job 18:21. נדיב is prop. the noble man, whose heart impels (נדב, Arab. nadaba) him to what is good, or who is ready and willing, and does spontaneously that which is good (Arab. naduba), vid., Psychol. S. 165; then, however, since the notion takes the reverse way of generosus, the noble man (princely) by birth and station, with which the secondary notion of pride and abuse of power, therefore of a despot or tyrant, is easily as here (parall. רשׁעים, comp. עשׁיר, Isa 53:9, with the same word in the parallel) combined (just so in Isa 13:2, and similarly at least above, Job 12:21,—an anomaly of name and conduct, which will be for the future put aside, according to Isa 32:5). It is not admissible to understand the double question as antithetical, with Wolfson, after Pro 14:11; for the interrogative איּה is not appropriate to the house of the נדיב, in the proper sense of the word. Job 21:28, משׁכנות is not an externally but internally multiplying plur.; perhaps the poet by byt intends a palace in the city, and by אהל משׁכנות a tent among the wandering tribes, rendered prominent by its spaciousness and the splendour of the establishment.


  Job thinks the friends reason a priori since they inquire thus; the permanent fact of experience is quite different, as they can learn from ערי דרך, travellers, i.e., here: people who have travelled much, and therefore are well acquainted with the stories of human destinies. The Piel נכּר, proceeding from the radical meaning to gaze fixedly, is an enantio'seemon, since it signifies both to have regard to, Job 34:19, and to disown, Deu 32:27; here it is to be translated: their אתת ye cannot nevertheless deny, ignore (as Arab. nakira and ankara). אתת are tokens, here: remarkable things, and indeed the remarkable histories related by them; Arab. âyatun (collective plur. âyun), signs, is also similarly used in the signification of Arab. ‛ibrat, example, historical teaching.


  That the כּי, Job 21:30, as in Job 21:28, introduces the view of the friends, and is the antecedent clause to Job 21:31 : quod (si) vos dicitis, in tempora cladis per iram divinam immissae servari et nescium futuri velut pecudem eo deduci improbum (Bttcher, de fin. 76), has in the double ל an apparent support, which is not to be denied, especially in regard to Job 38:23; it is, however, on account of the omission of the indispensable תאמרו in this instance, an explanation which does violence to the words. The כּי, on the contrary, introduces that which the accounts of the travellers affirm. Further, the ל in ליום indicates here not the terminus ad quem, but as in לערב, in the evening, the terminus quo. And the verb חשׂך, cohibere, signifies here to hold back from danger, as Job 33:18, therefore to preserve uninjured. Ew. translates Job 21:30 erroneously: "in the day when the floods of wrath come on." How tame would this הוּבל, "to be led near," be! This Hoph. signifies elsewhere to be brought and conducted, and occurs in Job 21:32, as in Isa 55:12 and elsewhere, of an honourable escort; here, in accordance with the connection: to be led away out of the danger (somewhat as Lot and his family by the escort of angels). At the time, when streams of wrath (עברה, the overflowing of vexation = outburst of wrath, like the Arab. ‛abrt, the overflowing of the eye = tears) go forth, they remain untouched: they escape them, as being under a special, higher protection.


  Job 21:31 is commonly taken as a reflection on the exemption of the evil-doer: God's mode of action is exalted above all human scrutiny, although it is not reconcilable with the idea of justice, Job 9:12; Job 23:13. But the מי ישׁלּם־לו, who will recompense it to him, which, used of man in relation to God, has no suitable meaning, and must therefore mean: who, after God has left the evil-doer unpunished—for which, however, הוּא עשׂה would be an unsuitable expression—shall recompense him, the evil-doer? is opposed to it. Therefore, against Ew., Hirz., and Hlgst., it must with most expositors be supposed that Job 21:31 is a reflection referable not to God, but to the evil-doer: so powerful is the wicked generally, that no one can oppose his pernicious doings and call him to account for them, much less that any one would venture to repay him according to his desert when he has brought anything to a completion (הוּא עשׂה, intentionally thus seriously expressed, as elsewhere of God, e.g., Isa 38:15). In the next strophe, that which is gathered from the accounts of travellers is continued, and is then followed by a declamatory summing up.


  Job 21:32


  32 And he is brought to the grave,


  And over the tomb he still keepeth watch.


  33 The clods of the valley are sweet to him,


  And all men draw after him,


  As they preceded him without number.


  . . . . . .


  34 And how will ye comfort me so vainly!


  Your replies are and remain perfidy.


  During life removed at the time of dire calamity, this unapproachable evil-doer is after his death carried to the grave with all honour (יוּבל, comp. Job 10:19), and indeed to a splendid tomb; for, like משׁכנות above, קברות is also an amplificative plural. It is certainly the most natural to refer ישׁקד, like יוּבל, to the deceased. The explanation: and over the tomb one keeps watch (Bttch., Hahn, Rd., Olsh.), is indeed in itself admissible, since that which serves as the efficient subject is often left unexpressed (Gen 48:2; Kg2 9:21; Isa 53:9; comp. supra, on Job 18:18); but that, according to the prevalent usage of the language, ישׁקד would denote only a guard of honour at night, not also in the day, and that for clearness it would have required גּדישׁו instead of גּדישׁ, are considerations which do not favour this explanation, for שׁקד signifies to watch, to be active, instead of sleeping or resting; and moreover, the placing of guards of honour by graves is an assumed, but not proved, custom of antiquity. Nevertheless, ישׁקד might also in general denote the watchful, careful tending of the grave, and the maqâm (the tomb) of one who is highly honoured has, according to Moslem custom, servants (châdimı̂n) who are appointed for this duty. But though the translation "one watches" should not be objected to on this ground, the preference is to be given to a commendable rendering which makes the deceased the subject of ישׁקד. Raschi's explanation does not, however, commend itself: "buried in his own land, he also in death still keeps watch over the heaps of sheaves." The lxx translates similarly, ἐπὶ σωρῶν, which Jerome improperly, but according to a right sentiment, translates, in congerie mortuorum. For after the preceding mention of the pomp of burial, גּדישׁ, which certainly signifies a heap of sheaves in Job 5:26, is favoured by the assumption of its signifying a sepulchral heap, with reference to which also in that passage (where interment is likewise the subject of discourse) the expression is chosen. Haji Gaon observes that the dome (קבּה, Arab. qbbt, the dome and the sepulchral monument vaulted over by it)


  erected over graves according to Arab custom is intended; and Aben-Ezra says, that not exactly this, but in general the grave-mound formed of earth, etc., is to be understood. In reality, גדישׁ (from the verb גדשׁ, cumulare, commonly used in the Talmud and Aramaic) signifies cumulus, in the most diversified connections, which in Arabic are distributed among the verbs jds, kds, and jdš, especially tumulus, Arab. jadatun (broader pronunciation jadafun). If by grave-mound a mound with the grave upon it can be understood, a beautiful explanation is presented which accords with the preference of the Beduin for being buried on an eminence, in order that even in death he may be surrounded by his relations, and as it were be able still to overlook their encampment: the one who should have had a better lot is buried in the best place of the plain, in an insignificant grave; the rich man, however, is brought up to an eminence and keeps watch on his elevated tomb, since from this eminence as from a watch-tower he even in death, as it were, enjoys the wide prospect which delighted him so while living.


  But the signification collis cannot be supported; גדישׁ signifies the hill which is formed by the grave itself, and Job 21:33 indeed directs us to the wady as the place of burial, not to the hill. But if גדישׁ is the grave-mound, it is also not possible with Schlottm. to think of the pictures on the wall and images of the deceased, as they are found in the Egyptian vaults (although in Job 3:14 we recognised an allusion to the pyramids), for it cannot then be a גדישׁ in the strict sense that is spoken of; the word ought, like the Arabic jdṯ (which the Arab. translation of the New Testament in the London Polyglott uses of the μνημεῖον of Jesus), with a mingling of its original signification, to have been used in the general signification sepulcrum. This would be possible, but it need not be supposed. Job's words are the pictorial antithesis to Bildad's assertion, Job 18:17, that the godless man dies away without trace or memorial; it is not so, but as may be heard from the mouth of people who have experience in the world: he keeps watch over his tomb, he continues to watch although asleep, since he is continually brought to remembrance by the monument built over his tomb. A keeping watch that no one approaches the tomb disrespectfully (Ew.), is not to be thought of. שׁקד is a relative negation of the sleep of death: he is dead, but in a certain manner he continues to live, viz., in the monument planting forward his memory, which it remains for the imagination to conceive of as a mausoleum, or weapons, or other votive offerings hung upon the walls, etc. In connection with such honour, which follows him even to and beyond death, the clods of the valley (est ei terra levis) are sweet (מתקוּ is accentuated with Mercha, and לו without Makkeph with little-Rebia) to him; and if death in itself ought to be accounted an evil, he has shared the common fate which all men after him will meet, and which all before him have met; it is the common end of all made sweet to him by the pageantry of his burial and his after-fame. Most modern expositors (Ew., Hirz., Umbr., Hlgst., Welte) understand the ימשׁך, which is used, certainly, not in the transitive signification: to draw after one's self, but in the intransitive: to draw towards (lxx απελεύσεται), as Jdg 4:6 (vid., Ges. Thes.), of an imitative treading of the same way; but כּל־אדם would then be an untrue hyperbole, by which Job would expose himself to the attack of his adversaries.


  In Job 21:34 Job concludes his speech; the Waw of ואיך, according to the idea (as e.g., the Waw in ואני, Isa 43:12), is an inferential ergo. Their consolation, which is only available on condition of penitence, is useless; and their replies, which are intended to make him an evil-doer against the testimony of his conscience, remain מעל. It is not necessary to construe: and as to your answers, only מעל remains. The predicate stands per attractionem in the sing.: their answers, reduced to their true value, leave nothing behind but מעל, end in מעל, viz., באלהים, Jos 22:22, perfidious sinning against God, i.e., on account of the sanctimonious injustice and uncharitableness with which they look suspiciously on him.


  Job has hitherto answered the accusations of the friends, which they express in ever-increasingly terrible representations of the end of the godless, presenting only the terrible side of their dogma of the justice of God, with a stedfast attestation of his innocence, and with the ever-increasing hope of divine vindication against human accusation. In him was manifest that faith which, being thrust back by men, clings to God, and, thrust back by God, even soars aloft from the present wrath of God to His faithfulness and mercy. The friends, however, instead of learning in Job's spiritual condition to distinguish between the appearance and the reality in this confidence, which comes back to itself, see in it only a constant wilful hardening of himself against their exhortations to penitence. It does not confound them, that he over whom, according to their firm opinion, the sword of God's vengeance hangs, warns them of that same sword, but only confirms them still more in their conviction, that they have to do with one who is grievously self-deluded.


  Zophar has painted anew the end of the evil-doer in the most hideous colours, in order that Job might behold himself in this mirror, and be astonished at himself. We see also, from the answer of Job to Zophar's speech, that the passionate excitement which Job displayed at first in opposition to the friends has given place to a calmer tone; he has already got over the first impression of disappointed expectation, and the more confidently certain of the infallibility of divine justice he becomes, the more does he feel raised above his accusers. He now expects no further comfort; careful attention to what he has to say shall henceforth be his consolation. He will also complain against and of men no more, for he has long since ceased to hope for anything for himself from men; his vexation concerns the objective indefensibility of that which his opponents maintain as a primeval law of the divine government in the world. The maxim that godlessness always works its own punishment by a calamitous issue, is by no means supported by experience. One sees godless persons who are determined to know nothing of God, and are at the same time prosperous. It is not to be said that God treasures up the punishment they have deserved for their children. The godless ought rather to bear the punishment themselves, since the destiny of their children no longer concerns them after they have enjoyed their fill of life. That law is therefore a precept which human short-sightedness has laid down for God, but one by which, however, He is not guided. The godless who have lived prosperously all their days, and the righteous who have experienced only sorrow, share the common lot of death. One has only to ask persons who have had experience of the world: they can relate instances of notorious sinners who maintained their high position until death, and who, without being overtaken by divine judgments, and without human opposition and contradiction, were carried in honour to the grave, and their memory is immortalized by the monuments erected over their tomb. From this Job infers that the connection into which the friends bring his suffering with supposed guilt, is a false one, and that all their answers are, after all, reducible to an unjust and uncharitable judgment, by which they attack (מעל) God.


  Job has more than once given expression to the thought, that a just distribution of prosperity and misfortune is not to be found in the world, Job 9:22-24; Job 12:6. But now for the first time he designedly brings it forward in reply to the friends, after he has found every form of assertion of his innocence unavailing, and their behaviour towards him with their dogma is become still more and more inconsiderate and rash. Job sins in this speech; but in order to form a correct judgment of this sinning, two things must be attended to. Job does not revel in the contradiction in which this lasting fact of experience stands to the justice of divine retribution, he had rather be ignorant of it; for he has no need of it in order, in spite of his affliction, to be able to hold fast the consciousness of his innocence. No indeed! if he thinks of this mystery he is perplexed, and shuddering comes over him, Job 21:6. And when he depicts the prosperity of sinners, he expresses his horror of the sins of such prosperous men in the words: The counsel of the ungodly be far from me! (Job 21:16), in order that it may not be erroneously imagined that he lusts after such prosperity.


  If we compare Zophar's and Job's speeches one with another, we are obliged to say, that relatively the greater right is on the side of Job. True, the Scriptures confirm what Zophar says of the destruction of the evil-doer in innumerable passages; and this calamitous end of one who has long been prosperous and defiant, is the solution by which the Old Testament Scriptures (Ps. 37, 73; Jer 12:1-3; Hab. 1:13-2:1) remove the stumbling-block of the mysterious phenomenon of the prosperity of the evil-doer. But if we bear in mind that this solution is insufficient, so long as that calamitous end is regarded only outwardly, and with reference to the present world,—that the solution only becomes satisfactory when, as in the book of Ecclesiastes, in reply to a similar doubt to that which Job expresses (Ecc 7:15; Ecc 8:14), the end is regarded as the end of all, and as the decision of a final judgment which sets all contradictions right,—that, however, neither Zophar nor Job know anything of a decision beyond death, but regard death as the end whither human destiny and divine retribution tend, without being capable of any further distinction: we cannot deny that Job is most in the right in placing the prosperous life and death of the godless as based upon the incontrovertible facts of experience, in opposition to Zophar's primeval exceptionless law of the terrible end of the godless. The speeches of Zophar and of Job are both true and false,—both one-sided, and therefore mutually supplementary. The real final end of the evil-doer is indeed none other than Zophar describes; and the temporal prosperity of the evil-doer, lasting often until death, is really a frequent phenomenon. If, however, we consider further, that Job is not able to deny the occurrence of such examples of punishment, such revelations of the retributive justice of God, as those which Zophar represents as occurring regularly and without exception; that, however, on the other hand, exceptional instances undeniably do exist, and the friends are obliged to be blind to them, because otherwise the whole structure of their opposition would fall in,—it is manifest that Job is nearer to the truth than Zophar. For it is truer that the retributive justice of God is often, but by far not always, revealed in the present world and outwardly, than that it never becomes manifest.


  Wherein, then, does Job's sin in this speech consist? Herein, that he altogether ignores the palpably just distribution of human destinies, which does occur frequently enough. In this he becomes unjust towards his opponent, and incapable of convincing him. From it, it appears as though in the divine government there is not merely a preponderance of what is mysterious, of what is irreconcilable with divine justice, but as though justice were altogether contradicted. The reproach with which he reproaches his opponents: Shall one teach God understanding? is one which also applies to himself; for when he says that God, if He punishes, must visit punishment upon the evil-doer himself, and not on his children, it is an unbecoming dictation with regard to God's doing. We should be mistaken in supposing that the poet, in Job 21:19-21, brings forward a concealed contradiction to the Mosaic doctrine of retribution; nowhere in the Old Testament, not even in the Mosaic law, is it taught, that God visits the sins of the fathers on the children, while He allows them themselves to go free, Exo 20:5, comp. Deu 24:16; Eze 18:1; Jer 31:29. What Job asserts, that the sinner himself must endure the punishment of his sins, not his children instead of him, is true; but the thought lying in the background, that God does not punish where He ought to punish, is sinful. Thus here Job again falls into error, which he must by and by penitently acknowledge and confess, by speaking unbecomingly of God: the God of the future is again vanished from him behind the clouds of temptation, and he is unable to understand and love the God of the present; He is a mystery to him, the incomprehensibility of which causes him pain. "The joyous thought of the future, which a little before struggled forth, again vanishes, because the present, into the abyss of which he is again drawn down, has remained perfectly dark the whole time, and as yet no bridge has been revealed crossing from this side to that."


  Job 22


  Job 22:1


  1 Then began Eliphaz the Temanite, and said:


  2 Is a man profitable unto God?


  No, indeed! the intelligent man is profitable to himself.


  3 Hath the Almighty any profit if thou art righteous,


  Or gain if thou strivest to walk uprightly?


  4 Will He reprove thee for thy fear of God,


  Will He go with thee into judgment?


  5 Is not thy wickedness great,


  Thine iniquities infinite?


  The verb סכן, in the signification to be profitable, is peculiar to the book of Job (although also סכן and סכנת elsewhere, according to its primary signification, does not differ from מועיל, מועילה, by which it is explained by Kimchi); the correct development of the notion of this verb is to be perceived from the Hiph., which occurs in Job 21:21 in this speech of Eliphaz (vid., Ges. Thes.): it signifies originally, like שׁכן, Arab. skn, to rest, dwell, especially to dwell beside one another, then to become accustomed to one another (comp. שׁכן, a neighbour, and Arab. sakanun, a friend, confidant), and to assist one another, to be serviceable, to be profitable; we can say both סכנתּי, I have profit, Job 34:9, and סכן, it is profitable, Job 15:3; Job 35:3, here twice with a personal subj., and first followed by ל, then with the על usual also elsewhere in later prose (e.g., טוב על, Ch1 13:2, comp. supra, Job 10:3, to be pleasant) and poetry, which gladly adopts Aramaisms (as here and Psa 16:6, שׁפר על, well-pleased), instead of ל, whence here עלימו, as Job 20:23, pathetic for עליו. The question, which is intended as a negative, is followed by the negative answer (which establishes its negative meaning) with כּי; משׂכּיל is, like Psa 14:2, the intelligent, who wills and does what is good, with an insight into the nature of the extremes in morality, as in Pro 1:3 independent morality which rests not merely on blind custom is called מוסר השׂכל. היה חפץ ל, it is to the interest of any one (different from Sa1 15:22, vid., on Job 21:21), and היה בצע ל, it is to the gain of any one (prop. the act of cutting, cutting off, i.e., what one tears in pieces), follow as synonyms of סכן. On the Aramaizing doubling of the first radical in the Hiph. תתּם (instead of תתם), vid., Ges. 67, rem. 8, comp. 3. It is translated an lucrum (ei) si integras facias vias tuas. The meaning of the whole strophe is mainly determined according to the rendering of המיּראתך (like המבינתך, Job 39:26, with Dech, and as an exception with Munach, not removed to the place of the Metheg; vid., Psalter, ii. 491, Anm. 1). If the suff. is taken objectively (from fear of thee), e.g., Hirz., we have the following line of thought: God is neither benefited by human virtue nor injured by human sin, so that when He corrects the sinner He is turning danger from himself; He neither rewards the godly because He is benefited by his piety, nor punishes the sinner because by his sinning he threatens Him with injury. Since, therefore, if God chastises a man, the reason of it is not to be found in any selfish purpose of God, it must be in the sin of the man, which is on its own account worthy of punishment. But the logical relation in which Job 22:5 stands to Job 22:4 does not suit this: perhaps from fear of thee ... ? no, rather because of thy many and great sins! Hahn is more just to this relation when he explains: "God has no personal profit to expect from man, so that, somewhat from fear, to prevent him from being injurious, He should have any occasion to torment him with sufferings unjustly." But if the personal profit, which is denied, is one that grows out of the piety of the man, the personal harm, which is denied as one which God by punishment will keep far from Himself, is to be thought of as growing out of the sin of the man; and the logical relation of Job 22:5 to Job 22:4 is not suited to this, for. Job 22:5 assigns the reason of the chastisement to the sin, and denies, as it runs, not merely any motive whatever in connection with the sin, but that the reason can lie in the opposite of sin, as it appears according to Job's assertion that, although guiltless, he is still suffering from the wrath of God.


  Thus, then, the suff. of המיראתך is to be taken subjectively: on account of thy fear of God, as Eliphaz has used יראתך twice already, Job 4:6; Job 15:4. By this subjective rendering Job 22:4 and Job 22:5 form a true antithesis: Does God perhaps punish thee on account of thy fear of God? Does He go (on that account) with thee into judgment? No (it would be absurd to suppose that); therefore thy wickedness must be great (in proportion to the greatness of thy suffering), and thy misdeeds infinitely many. If we now look at what precedes, we shall have to put aside the thought drawn into Job 22:2 and Job 22:3 by Ewald (and also by Hahn): whether God, perhaps with the purpose of gaining greater advantage from piety, seeks to raise it by unjustly decreed suffering; for this thought has nothing to indicate it, and is indeed certainly false, but on account of the force of truth which lies in it (there is a decreeing of suffering for the godly to raise their piety) is only perplexing.


  First of all, we must inquire how it is that Eliphaz begins his speech thus. All the exhortations to penitence in which the three exhaust themselves, rebound from Job without affecting him. Even Eliphaz, the oldest among them, full of a lofty, almost prophetic consciousness, has with the utmost solicitude allured and terrified him, but in vain. And it is the cause of God which he brings against him, or rather his own well-being that he seeks, without making an impression upon him. Then he reminds him that God is in Himself the all-sufficient One; that no advantage accrues to Him from human uprightness, since His nature, existing before and transcending all created things, can suffer neither diminution nor increase from the creature; that Job therefore, since he remains inaccessible to that well-meant call to penitent humiliation, has refused not to benefit Him, but himself; or, what is the reverse side of this thought (which is not, however, expressed), that he does no injury to Him, only to himself. And yet in what except in Job's sin should this decree of suffering have its ground? If it is a self-contradiction that God should chastise a man because he fears Him, there must be sin on the side of Job; and indeed, since the nature of the sin is to be measured according to the nature of the suffering, great and measureless sin. This logical necessity Eliphaz now regards as real, without further investigation, by opening out this bundle of sins in the next strophe, and reproaching Job directly with that which Zophar, Job 20:19-21, aiming at Job, has said of the רשׁע. In the next strophe he continues, with כי explic.:


  Job 22:6


  6 For thou distrainedst thy brother without cause,


  And the clothes of the naked thou strippedst off.


  7 Thou gavest no water to the languishing,


  And thou refusedst bread to the hungry.


  8 And the man of the arm-the land was his,


  And the honourable man dwelt therein.


  9 Thou sentest widows away empty,


  And the arms of the orphan are broken.


  The reason of exceeding great suffering most be exceeding great sins. Job must have committed such sins as are here cited; therefore Eliphaz directly attributes guilt to him, since he thinks thus to tear down the disguise of the hypocrite. The strophe contains no reference to the Mosaic law: the compassionate Mosaic laws respecting duties towards widows and orphans, and the poor who pledge their few and indispensable goods, may have passed before the poet's mind; but it is not safe to infer it from the expression. As specific Mohammedan commandments among the wandering tribes even in the present day have no sound, so the poet dare not assume, in connection with the characters of his drama, any knowledge, of the Sinaitic law; and of this he remains conscious throughout: their standpoint is and remains that of the Abrahamic faith, the primary commands (later called the ten commands of piety, el-felâhh) of which were amply sufficient for stigmatizing that to which this strophe gives prominence as sin. It is only the force of the connection of the matter here which gives the futt. which follow כי a retrospective meaning. חבל is connected either with the accusative of the thing for which the pledge is taken, as in the law, which meets a response in the heart, Exo 22:25.; or with the accus. of the person who is seized, as here אחיך; or, if this is really (as Br asserts) a mistake that has gained a footing, which has Codd. and old printed editions against it, rather אחיך. lxx, Targ., Syr., and Jer. read the word as plural. ערוּמים (from ערום), like γυμνοί, Jam 2:15, nudi (comp. Seneca, de beneficiis, v. 13: si quis male vestitum et pannosum videt, nudum se vidisse dicit), are, according to our mode of expression, the half-naked, only scantily (vid., Isa 20:2) clothed.


  Job 22:8


  The man of the arm, זרוע, is in Eliphaz' mind Job himself. He has by degrees acquired the territory far and wide for himself, by having brought down the rightful possessors by open violence (Job 20:19), or even by cunning and unfeeling practices, and is not deterred by any threat of a curse (Job 15:28): לו הארץ, he looked upon it as his, and his it must become; and since with his possessions his authority increased, he planted himself firmly in it, filled it out alone, like a stout fellow who takes the room of all others away. Umbr., Hahn, and others think Job's partiality for power and rank is described in Job 22:8; but both assertions read straightforward, without any intimation of co-operation. The address is here only suspended, in order to describe the man as he was and is. The all-absorbing love of self regulated his dealings. In possession of the highest power and highest rank, he was not easy of access. Widows and orphans, that they might not perish, were obliged to turn suppliantly to him. But the widows he chased away with empty hands, and the arms of the orphans were crushed. From the address a turn is also here taken to an objective utterance turned from the person addressed, intended however for him; the construction is like מצות יעכל, unleavened bread is eaten, Exo 13:7, according to Ew. 295, b. The arms are not conceived of as stretched out for help (which would rather be ידי), nor as demanding back their perverted right, but the crushing of the arms, as Psa 37:17; Eze 30:22, and frequently implies a total destruction of every power, support, and help, after the analogy of the Arabic phrase compared by Ges. in his Thes. pp. 268b, 433b. The arm, זרוע (Arab. ḏirâ‛, oftener ‛aḍud or sâ‛id), signifies power, Job 40:9, Psa 57:1-11 :16; force and violence, Job 22:8, Job 35:9; self-help, and help from without, Psa 83:9 (comp. Psa 44:4). Whatever the orphans possessed of goods, honour, and help still available, is not merely broken, it is beaten into fragments.


  Job 22:10


  10 Therefore snares are round about thee,


  And fear terrifieth thee suddenly;


  11 Or percievest thou not the darkness,


  And the overflow of waters, which covereth thee?


  On account of this inhuman mode of action by which he has challenged the punishment of justice, snares are round about him (comp. Bildad's picture of this fate of the evil-doer, Job 18:8-10), destruction encompasses him on every side, so that he sees no way out, and must without any escape succumb to it. And the approaching ruin makes itself known to him time after time by terrors which come suddenly upon him and disconcert him; so that his outward circumstances being deranged and his mind discomposed, he has already in anticipation to taste that which is before him. In Job 22:11, לא תראה is by no means to be taken as an eventual circumstantial clause, whether it is translated affirmatively: or darkness (covers thee), that thou canst not see; or interrogatively: or does darkness (surround thee), that thou seest not? In both cases the verb in the principal clause is wanting; apart from the new turn, which או introduces, being none, it would then have to be explained with Lwenthal: or has the habit of sinning already so dulled thy feeling and darkened thine eye, that thou canst not perceive the enormity of thy transgression? But this is a meaning forced from the words which they are not capable of; it must have been at least או חשׁך בּעדך, or something similar. Since או חשׁך (to be accented without Makkeph with Mnach, Dech) cannot form a principal clause of itself, תראה is without doubt the verb belonging to it: or (או as Job 16:3) seest thou not darkness? Because, according to his preceding speeches, Job does not question the magnitude of his sufferings, but acknowledges them in all their fearfulness; therefore Hahn believes it must be explained: or shouldst thou really not be willing to see thy sins, which encompass thee as thick dark clouds, which cover thee as floods of water? The two figures, however, can only be understood of the destruction which entirely shrouds Job in darkness, and threatens to drown him. But destruction, in the sense in which Eliphaz asks if Job does not see it, is certainly intended differently to what it was in Job's complaints. Job complains of it as being unmerited, and therefore mysterious; Eliphaz, on the other hand, is desirous that he should open his eyes that he may perceive in this darkness of sorrow, this flood of suffering, the well-deserved punishment of his heinous sins, and anticipate the worst by penitence. לא תכסּךּ is a relative clause, and belongs logically also to חשׁך, comp. Isa 60:2, where שׁפעת is also found in Job 22:6 (from שׁפע, abundare; comp. Arab. šf‛, ספק, Job 20:22). Eliphaz now insinuates that Job denies the special providence of God, because he doubts the exceptionless, just government of God. In the second strophe he has explained his affliction as the result of his uncharitableness; now he explains it as the result of his unbelief, which is now become manifest.


  Job 22:12


  12 Is not Eloah high as the heavens?


  See but the head of the stars, how exalted!


  13 So then thou thinkest: "What doth God know?


  Can He judge through the thick cloud?


  14 Clouds veil Him that He seeth not,


  And in the vault of heaven He walketh at His pleasure."


  Because Job has denied the distribution of worldly fortune, of outward prosperity and adversity, according to the law of the justice that recompenses like for like, Eliphaz charges him with that unbelief often mentioned in the Psalms (Psa 73:11; Psa 94:7; comp. Isa 29:15; Eze 8:12), which denies to the God in heaven, as Epicurus did to the gods who lead a blessed life in the spaces between the worlds, a knowledge of earthly things, and therefore the preliminary condition for a right comprehension of them. The mode of expression here is altogether peculiar. גּבהּ שׁמים is not acc. loci, as the like accusatives in combination with the verb שׁכן, Isa 57:15, may be taken: the substantival clause would lead one to expect בּגבהּ, or better בּגבהי (Job 11:8); it is rather (similar to Job 11:8) nomin. praedicati: Eloah is the height of the heavens = heaven-high, as high as the heavens, therefore certainly highly, and indeed very highly, exalted above this earth. In this sense it is continued with Waw explic.: and behold (= behold then) the head of the stars, that, or how (כּי as in Gen 49:15; Sa1 14:29, quod = quam) exalted they are. וּראה has Asla (Kadma) in correct texts, and רמו is written רמּוּ (râmmu) with a so-called Dag. affectuosum (Olsh. 83, b). It may be received as certain that ראשׁ, the head (vertex), beside ראה (not ספר), does not signify the sum (Aben-Ezra). But it is questionable whether the genitive that follows ראשׁ is gen. partitivus: the highest among the stars (Ew., Hirz., Schlottm.), or gen. epexegeticus: the head, i.e., (in relation to the rest of the universe) the height, which is formed by the stars, or even which they occupy (Ges. coelum stellatum); the partitive rendering is to be preferred, for the Semitic perception recognises, as the plural שׁמים implies, nearer and more distant celestial spheres. The expression "head of the stars" is therefore somewhat like fastigium coeli (the extreme height, i.e., the middle of the vault of heaven), or culmen aereum (of the aether separating the strata of air above); the summit of the stars rising up into the extremest spheres is intended (we should say: the fixed stars, or to use a still more modern expression, the milky way), as also the רמו naturally refers to ראשׁ כוכבים as one notion (summitas astrorum = summa astra).


  The connection of what follows with Waw is not adversative (Hirz., Ew., and others: and yet thou speakest), it is rather consecutive (Hahn: and since thou speakest; better: and in consequence of this thou speakest; or: thus speakest thou, thinkest thou then). The undeniable truth that God is exalted, and indeed absolute in His exaltation, is misapplied by Job to the false conclusion: what does God know, or (since the perf. in interrogative sentences frequently corresponds to the Latin conjunctive, vid., on Psa 11:3) how should God know, or take knowledge, i.e., of anything that happens on earth? In Job 22:13 the potential takes the place of this modal perfect: can He rule judicially behind the dark clouds, i.e., over the world below from which He is shut out? בּעד (of like verbal origin with the Arab. b‛da, post, prop. distance, separation, succession, but of wider use) signifies here, as in Job 1:10; Job 9:7, behind, pone, with the secondary notion of being encompassed or covered by that which shuts off. Far from having an unlimited view of everything earthly from His absolute height, it is veiled from His by the clouds, so that He sees not what occurs here below, and unconcerned about it He walks the circle of the heavens (that which vaults the earth, the inhabitants of which seem to Him, according to Isa 40:22, as grasshoppers); התלּך is here, after the analogy of Kal, joined with the accus. of the way over which He walks at His pleasure: orbem coelum obambulat. By such unworthy views of the Deity, Job puts himself on a par with the godless race that was swept away by the flood in ancient days, without allowing himself to be warned by this example of punishment.


  Job 22:15


  15 Wilt thou observe the way of the ancient world,


  Which evil men have trodden,


  16 Who were withered up before their time,


  Their foundation was poured out as a stream,


  17 Who said unto God: Depart from us!


  And what can the Almighty do to them?


  18 And notwithstanding He had filled their houses with good-


  The counsel of the wicked be far from me!


  While in Psa 139:24 דרך עולם prospectively signifies a way of eternal duration (comp. Eze 26:20, עם עולם, of the people who sleep the interminably long sleep of the grave), ארח עולם signifies here retrospectively the way of the ancient world, but not, as in Jer 6:16; Jer 18:15, the way of thinking and acting of the pious forefathers which put their posterity to shame, but of a godless race of the ancient world which stands out as a terrible example to posterity. Eliphaz asks if Job will observe, i.e., keep (שׁמר as in Psa 18:22), this way trodden by people (מתי, comp. אנשׁי, Job 34:36) of wickedness. Those worthless ones were withered up, i.e., forcibly seized and crushed, ולא־עת, when it was not yet time (ולא after the manner of a circumstantial clause: quum nondum, as Psa 139:16), i.e., when according to God's creative order their time was not yet come. On קמּטוּ, vid., on Job 16:8; lxx correctly, συνελήφθησαν ἄωροι, nevertheless συλλαμβάνειν is too feeble as a translation of קמט; for as Arab. qbṣ signifies to take with the tip of the finer, whereas Arab. qbḍ signifies to take with the whole bent hand, so קמט, in conformity to the dull, emphatic final consonant, signifies "to bind firmly together." In Job 22:16 יוּצק is not perf. Pual for יצּק (Ew. 83, b), for this exchange, contrary to the law of vowels, of the sharp form with the lengthened form is without example; it must at least have been written יוּצּק (comp. Jdg 18:29). It is fut. Hoph., which, according to Job 11:15, might be יצּק; here, however, it is with a resolving, not assimilation, of the Jod, as in Lev 21:10. The fut. has the signification of the imperfect which it acquires in an historic connection. It is not to be translated: their place became a stream which has flowed away (Hirz.), for the היה which would be required by such an interpretation could not be omitted; also not: flumen effusum est in fundamentum eorum (Rosenm., Hahn, and others), which would be ליסודם, and would still be very liable to be misunderstood; also not: whose foundation was a poured-out stream (Umbr., Olsh.), for then there would be one attributive clause inserted in the other; but: their solid ground became fluid like a stream (Ew., Hlgst., Schlottm.), so that נהר, after the analogy of the verbs with two accusative, Ges. 139, 2, is a so-called second acc. of the obj. which by the passive becomes a nominative (comp. Job 28:2), although it might also be an apposition of the following subj. placed first: a stream (as such, like such a one) their solid ground was brought into a river; the ground on which they and their habitations stood was placed under water and floated away: without doubt the flood is intended; reference to this perfectly accords with the patriarchal pre-and extra-Israelitish standpoint of the book of Job; and the generation of the time of the flood (דור המבול) is accounted in the holy scriptures of the Old and New Testament as a paragon of godlessness, the contemporaries of Noah are the απειθοῦντες, סוררים, κατ ̓ ἐξοχήν (comp. Pe1 3:20 with Psa 68:19).


  Accordingly they are now here also further described (Job 22:17) as those who said to God, "Depart from us," and what could the Almighty do to them (למו instead of לנוּ, which was to be expected, since, as in Job 19:28, there is a change from the oratio directa to obliqua)! Olshausen explains with Hahn: "with respect to what thou sayest: and what then does the Almighty do to them (for it)? He fills their houses with prosperity, while the counsel of the wicked is far from me (notwithstanding I am unfortunate)." But this explanation is as forced (since ומה without a אמרת or תאמר standing with it is taken as the word of Job) as it is contrary to the syntax (since the circumstantial clause with והוא is not recognised, and on the other hand ועצת וגו, instead of which it ought at least to have been וּממּנּי וגו, is regarded as such an one). No indeed, just this is an exceedingly powerful effect, that Eliphaz describes those godless ones who dismiss God with סור ממנו, to whom, according to Job's assertion, Job 21:13., undimmed prosperity is portioned out, by referring to a memorable fact as that which has fallen under the strict judgment of God; and that with the very same words with which Job, Job 21:16, declines communion with such prosperous evil-doers: "the counsel of the wicked be far from me," he will have nothing more to do, not with the wicked alone, but, with a side glance at Job, even with those who place themselves on a level with them by a denial of the just government of God in the world. פּעל ל, as the following circumstantial clause shows, is intended like Psa 68:29, comp. Job 31:20; Isa 26:12 : how can the Almighty then help or profit them? Thus they asked, while He had filled their houses with wealth—Eliphaz will have nothing to do with this contemptible misconstruction of the God who proves himself so kind to those who dwell below on the earth, but who, though He is rewarded with ingratitude, is so just. The truly godly are not terrified like Job 17:8, that retributive justice is not to be found in God's government of the world; on the contrary, they rejoice over its actual manifestation in their own case, which makes them free, and therefore so joyous.


  Job 22:19


  19 The righteous see it and rejoice,


  And the innocent mock at them:


  20 "Verily our opponent is destroyed,


  And the fire hath devoured their abundance."


  This thought corresponds to that expressed as a wish, hope, or anticipation at the close of many of the Psalms, that the retributive justice of God, though we may have to wait a long time for it, becomes at length the more gloriously manifest to the joy of those hitherto innocently persecuted, Psa 58:11. The obj. of יראוּ, as in Psa 107:42, is this its manifestation. למו is not an ethical dative, as in Psa 80:7, but as in Psa 2:4 refers to the ungodly whose mocking pride comes to such an ignominious end. What follow in Job 22:20 are the words of the godly; the introductory לאמר is wanting, as e.g., Psa 2:3. אם־לא can signify neither si non, as Job 9:24; Job 24:25; Job 31:31, nor annon, as in a disjunctive question, Job 17:2; Job 30:25; it is affirmative, as Job 1:11; Job 2:5; Job 31:36—an Amen to God's peremptory judgment. On נכחד (he is drawn away, put aside, become annulled), vid., supra, p. 398. קימנוּ (for which Aben-Ezra is also acquainted with the reading קימנוּ with קמץ קטן, i.e., צירי) has a pausal springing from , as Job 20:27, מתקוממה for מתקוממה; Rut 3:2, לרמותנו; Isa 47:10, ראני (together with the reading ראני, comp. Ch1 12:17, לרמותני). The form קים is remarkable; it may be more readily taken as part. pass. (like שׂים, positus) than as nom. infin. (the act of raising for those who raise themselves); perhaps the original text had קמינו (קמינוּ). יתרם is no more to be translated their remnant (Hirz.) here than in Psa 17:14, at least not in the sense of Exo 23:11; that which exceeds the necessity is intended, their surplus, their riches. It is said of Job in b. Megilla, 28a: איוב ותרן בממוניה הוה, he was extravagant (prodigus) with his property. The fire devouring the wealth of the godless is an allusion to the misfortune which has befallen him.


  After this terrible picture, Eliphaz turns to the exhortation of him who may be now perhaps become ripe for repentance.


  Job 22:21


  21 Make friends now with Him, so hast thou peace;


  Thereby good will come unto thee.


  22 Receive now teaching from His mouth,


  And place His utterances in thy heart.


  23 If thou returnest to the Almighty, thou shalt be built up again;


  If thou puttest away iniquity far from thy tents.


  24 And lay by in the dust the gold ore,


  And under the pebbles of the brooks the gold of Ophir.


  25 So shall the Almighty be to thee gold ore in abundance,


  And silver to thee of the brightest lustre.


  The relationship of the verbs סכן, שׁכן, and Arab. sakana, has been already discussed on Job 22:2 : the Hiph. signifies to be on friendly terms with any one; to enter into, or to stand in, an intimate relationship to any one (Psa 139:3); then also (as the Greek φιλεῖν) to get accustomed to, to be used to (Num 22:30). The second imper. is consecutive, as e.g., Pro 3:4 : and have as the result of it peace (Arab. fa'âslam) = so shalt thou have peace, Ges. 130, 2. In Job 22:21 the first thing to be done is to clear up the form תּבואתך or (according to another reading which is likewise well attested) תּבואתך. Olshausen (in Hirz. and in his Gramm.) and Rdiger (in Thes. p. 11, suppl.) explain this form the same as the other forms which come under consideration in connection with it, viz., תּבואתה (veniat), Deu 33:16, and ותּבאתי, Keri ותּבאת (et venisses, addressed to Abigail), Sa1 25:34, as errors in writing; whereas Ew., 191, c, sees in תּבואתך the erroneous form תּבואה = תּבוא with a superfluous feminine termination, in תּבואתה an extension of the double feminine by the unaccented ah of intention, and in תּבאתי a transfer of the inflexion of the perf. to the fut. Confining ourselves to the form which occurs here, we refer to what was said above: תבואתך is not a forma mixta from תּבואך and בּאתך, but the mistaken double feminine תּבואה with suff., the ah of which, although the tone is on the penult., is not He voluntativum, as Isa 5:19, but He femin. The exception of such double feminines is made as certain in Hebrew by the regular form נגלתה ( = נגלת with a second feminine termination), and by examples like Pro 1:20; Eze 23:20, and also Jos 6:17; Sa2 1:26; Amo 4:3 (comp. even Olsh. in his Gramm. S. 449), as the double plural and its further formation by a feminine termination in Arabic. It is therefore unnecessary, with Olsh. and Rd., after the precedent of the ancient versions, to read תּבוּאתך (which is found in 19 Codd. in de Rossi): proventus tuus bonus erit. The suff. in בּהם, as Isa 64:4; Eze 23:18, comp. עליהם, Isa 38:16, is intended as neuter, as the fem. is used elsewhere (e.g., Isa 38:16, בּהן): by it, i.e., by such conduct, good (prosperity) shall come to thee, and indeed, as the בוא construed with the acc. implies, in a sudden change of thy previous lot, coming about without any further effort on thy part. In the certainty that it is God's word which he presents to his friend (the very certainty which Eliphaz also expresses elsewhere, e.g., Job 15:11), he further admonishes him (Job 22:22) to receive instruction from God's mouth (מפּיו as Pro 2:6), and to allow His (God's) utterances a place in his heart, not to let them die away without effect, but to imprint them deeply on his mind.


  Job 22:23


  If he return to the Almighty (שׁוּב עד as freq., e.g., Isa 19:22, comp. Isa 45:24, instead of the otherwise usual שׁוב אל, of thorough and complete conversion), he will be built up again, by his former prosperity being again raised from its ruins. בּנה, to build, always according to the connection, has at one time the idea of building round about, continuing to build, or finishing building (vid., on Job 20:19); at another of building up again (Job 12:14; Isa 58:12), referred to persons, the idea of increasing prosperity (Mal 3:15), or of the restoration of ruined prosperity (Jer 24:6; Jer 33:7), here in the latter sense. The promissory תּבּנה is surrounded by conditional clauses, for Job 22:23 (comp. Job 11:14) is a second conditional clause still under the government of אם, which is added for embellishment; it opens the statement of that in which penitence must be manifested, if it is to be thorough. The lxx translates ἐὰν δὲ ἐπιστραφῇς καὶ ταπεινώσῃς, i.e., תּענה, which Ewald considers as the original; the omission of the אם (which the poet otherwise in such connections has formerly heaped up, e.g., Job 8:5., Job 11:13) is certainly inconvenient. And yet we should not on that account like to give up the figure indicated in תבנה, which is so beautiful and so suited to our poet. The statement advanced in the latter conditional clause is then continued in Job 22:24 in an independent imperative clause, which the old versions regard as a promise instead of exhortation, and therefore grossly misinterpret. The Targ. translates: and place on the dust a strong city (i.e., thou shalt then, where there is now nothing but dust, raise up such), as if בּצר could be equivalent to בּצּרון or מבצר,—a rendering to which Saadia at least gives a turn which accords with the connection: "regard the stronghold (Arab. 'l-ḥṣn) as dust, and account as the stones of the valleys the gold of Ophir;" better than Eichhorn: "pull down thy stronghold of violence, and demolish (הפיר) the castles of thy valleys." On the other hand, Gecatilia, who understands בצר proportionately more correctly of treasures, translates it as a promise: so shalt thou inherit treasures (Arab. dchâyr) more numerous than dust, and gold ore (Arab. tbr') (more than) the stones of the valleys; and again also Rosenm. (repones prae pulvere argentum) and Welte interpret Job 22:24 as a promise; whereas other expositors, who are true to the imperative שׁית, explain שׁית ni aestimare, and על־עפר pulveris instar (Grot., Cocc., Schult., Dathe, Umbr.), by falsely assigning to על here, as to ל elsewhere, a meaning which it never has anywhere; how blind, on the other hand, since the words in their first meaning, pone super pulverem, furnish an excellent thought which is closely connected with the admonition to rid one's self of unjust possessions. בּצר, like Arab. tibr (by which Abulwalid explains it), is gold and silver ore, i.e., gold and silver as they are broken out of the mine, therefore (since silver is partially pure, gold almost pure, and always containing more or less silver) the most precious metal in its pure natural state before being worked, and consequently also unalloyed (comp. Arab. nḍı̂r and nuḍâr, which likewise signifies aurum argentumve nativum, but not ab excidendo, but a nitore); and "to lay in the dust" is equivalent to, to part with a thing as entirely worthless and devoid of attraction. The meaning is therefore: put away from thee the idol of previous metal with contempt (comp. Isa 2:20), which is only somewhat differently expressed in the parallel: lay the Ophir under the quartz (וּבצוּר agreeing with בצר) of the brooks (such as is found in the beds of empty wdys), i.e., place it under the rubble, after it has lost for thee its previous bewitching spell. As cloth woven from the filaments of the nettle is called muslin, from Mossul, and cloth with figures on it "damask, דּמשׁק" (Amo 3:12), from Damascus, and aloes-wood Arab. mndl, from Coromandel; so the gold from Ophir, i.e., from the coast of the Abhra, on the north coast of the Runn (Old Indian Irina, i.e., Salt Sea), east of the mouth of the Indus, is directly called אופיר. When Job thus casts from him temporal things, by the excessive cherishing of which he has hitherto sinned, then God himself will be his imperishable treasure, his everlasting higher delight. He frees himself from temporal בּצר; and the Almighty, therefore the absolute personality of God himself, will be to him instead of it בּצרים, gold as from the mine, in rich abundance. This is what the contrast of the plur. (בצרך without Jod plur. is a false reading) with the sing. implies; the lxx, Syriac version, Jerome, and Arabic version err here, since they take the בּ of בּצריך as a preposition.


  The ancient versions and lexicographers furnish no explanation of תּועפות. The Targ. translates it תּקוף רוּמא, and accordingly it is explained by both חסן (strength) and גבה (height), without any reason being assigned for these significations. In the passage before us the lxx transl. ἀργύριον πεπυρωμένον from עף, in the Targum signification to blow, forge; the Syriac versions, argentum computationum (חושׁבנין), from עף in the Targum-Talmudic signification to double (= Hebr. כפל). According to the usage of the language in question, יעף, from the Hiph. of which תועפות is formed, signifies to become feeble, to be wearied; but even if, starting from the primary notion, an available signification is attained for the passage before us (fatigues = toilsome excitement, synon. יגיע) and Psa 95:4 (climbings = heights), the use of the word in the most ancient passages citable, Num 23:22; Num 24:8, כּתועפת ראם לו, still remains unexplained; for here the notion of being incapable of fatigue, invincibility, or another of the like kind, is required, without any means at hand for rightly deriving it from יעף, to become feeble, especially as the radical signification anhelare supposed by Gesenius (comp. און from the root אן) is unattested. Accordingly, we must go back to the root וף, יף, discussed on Psa 95:4, which signifies to rise aloft, to be high, and from which יפע, or with a transposition of the consonants יעף (comp. עיף and יעף), acquires the signification of standing out, rising radiantly, shining afar off, since יעף, to become weary, is allied to the Arab. wgf, fut. i; this יעף (יפע), on the other hand, to Arab. yf', ascendere, adolescere, Arab. wf‛, elatum, adultum esse, and Arab. wfâ, eminere, and tropically completum, perfectum esse. Thus we obtain the signification enimentiae for תועפות. In Psa 95:4, as a numerical plur., it signifies the towerings (tops) of the mountains, and here, as in the passages cited from Numbers, either prominent, eminent attributes, or as an intensive plur. excellence; whence, agreeing with Ewald, we have translated "silver of the brightest lustre" (comp. יפעה, eminentia, splendor, Eze 28:7).


  Job 22:26


  26 For then thou shalt delight thyself in the Almighty,


  And lift up they countenance to Eloah;


  27 If thou prayest to Him, He will hear thee,


  And thou shalt pay thy vows.


  28 And thou devisest a plan, and it shall be established to thee,


  And light shineth upon thy ways.


  29 If they are cast down, thou sayest, "Arise!"


  And him that hath low eyes He saveth.


  30 He shall rescue him who is not guiltless,


  And he is rescued by the purity of thy hands.


  כּי־אז might also be translated "then indeed" (vid., on Job 11:15), as an emphatic resumption of the promissory והיה (tum erit), Job 22:25; but what follows is really the confirmation of the promise that God will be to him a rich recompense for the earthly treasures that he resigns; therefore: for then thou shalt delight thyself in the Almighty (vid., the primary passage, Psa 37:4, and the dependent one, Isa 58:14; comp. infra, Job 27:10), i.e., He will become a source of highest, heartfelt joy to thee (על as interchanging with בּ by שׂמח). Then shall he be able to raise his countenance, which was previously depressed (נפלוּ, Gen 4:6.), in the consciousness of his estrangement from God by dearly cherished sin and unexpiated guilt, free and open, confident and joyous, to God. If he prays to Him (תּעתּיר may be thus regarded as the antecedent of a conditional clause, like יברח, Job 20:24), He will hear him; and what he has vowed in prayer he will now, after that which he supplicated is granted, thankfully perform; the Hiph. העתּיר (according to its etymon: to offer the incense of prayer) occurs only in Ex 8-10 beside this passage, whereas גּזר (to cut in pieces, cut off) occurs here for the first time in the signification, to decide, resolve, which is the usual meaning of the word in the later period of the language. On ותגזר (with Pathach, according to another reading with Kametz-chatuph), vid., Ges. 47, rem. 2. Moreover, the paratactic clauses of Job 22:28 are to be arranged as we have translated them; קוּם signifies to come to pass, as freq. (e.g., Isa 7:7, in connection with היה, to come into being). That which he designs (אמר) is successful, and is realized, and light shines upon his ways, so that he cannot stumble and does not miss his aim,—light like moonlight or morning light; for, as the author of the introductory Proverbs, to which we have already so often referred as being borrowed from the book of Job (comp. Job 21:24 with Pro 3:8), ingeniously says, ch. Job 4:18 : "The path of the righteous is as the morning light (כּאור נגהּ, comp. Dan 6:20), which shineth brighter and brighter into the height of day (i.e., noonday brightness)."


  Job 22:29


  השׁפּילוּ refers to דּרכיך; for if it is translated: in case they lower (Schlottm., Renan, and others), the suff. is wanting, and the thought is halting. As השׁפּיל signifies to make low, it can also signify to go down (Jer 13:18), and said of ways, "to lead downwards" (Rosenm., Ew., Hahn). The old expositors go altogether astray in Job 22:29, because they did not discern the exclamative idea of גּוה. The noun גּוה—which is formed from the verb גּוה = גּאה, as גּאהּ, arrogance, Pro 8:13; גּהה, healing, Pro 17:22; כּהה, mitigation, Nah 3:19 (distinct from גּוה, the body, the fem. of גּו), without the necessity of regarding it as syncopated from גּאוה (Olsh. 154, b), as שׁלה, Sa1 1:17, from שׁאלה—does not here signify pride or haughtiness, as in Job 33:17; Jer 13:17, but signifies adverbially sursum (therefore synon. of סלה, which, being formed from סל, elevatio, with He of direction and Dag. forte implic., as פּדּנה, הרה = paddannah, harrah,—perhaps, however, it is to be read directly סלּה, with He fem.,—is accordingly a substantive made directly into an adverb, like גּוה): suppose that (כּי = ἐάν, as אם = εἰ) thy ways lead downwards, thou sayest: on high! i.e., thy will being mighty in God, thy confidence derived from the Almighty, will all at once give them another and more favourable direction: God will again place in a condition of prosperity and happiness,—which יושׁע (defectively written; lxx: σώσει; Jer. and Syr., however, reading יוּשׁע: salvabitur), according to its etymon, Arab. 'ws‛, signifies,—him who has downcast eyes (lxx κύφοντα ὀφθαλμοῖς).


  Job 22:30


  It may seem at first sight, that by אי־נקי, the not-guiltless (אי


  = אין = אין, e.g., Isa 40:29; Ch2 14:10, Ges. 152, 1), Eliphaz means Job himself in his present condition; it would then be a mild periphrastic expression for "the guilty, who has merited his suffering." If thou returnest in this manner to God, He will—this would be the idea of Job 22:30—free thee, although thy suffering is not undeserved. Instead now of proceeding: and thou shalt be rescued on account of the purity of thy hands, i.e., because thou hast cleansed them from wrong, Eliphaz would say: and this not-guiltless one will be rescued, i.e., thou, the not-guiltless, wilt be rescued, by the purity of thy hands. But one feels at once how harsh this synallage would be. Even Hirzel, who refers Job 22:30 to Job, refers Job 22:30 to some one else. In reality, however, another is intended in both cases (Ew., Schlottm., Hahn, Olsh.); and Job 22:30 is just so arranged as to be supplemented by בּבר כּפּיך, Job 22:30. Even old expositors, as Seb. Schmid and J. H. Michaelis, have correctly perceived the relation: liberabit Deus et propter puritatem manuum tuarum alios, quos propria innocentia ipsos deficiens non esset liberatura. The purity of the hands (Psa 18:21) is that which Job will have attained when he has put from him that which defiles him (comp. Job 9:30 with Job 17:9). Hirzel has referred to Mat 6:33 in connection with Job 22:24; one is here reminded of the words of our Lord to Peter, Luk 22:32 : σύ ποτὲ ἐπιστρέψας στήριξον τοὺς ἀδελφούς σου. Eliphaz, although unconsciously, in these last words expresses prophetically what will be fulfilled in the issue of the history in Job himself.


  The speech of Eliphaz opens the third course of the controversy. In the first course of the controversy the speeches of the friends, though bearing upon the question of punishment, were embellished with alluring promises; but these promises were incapable of comforting Job, because they proceeded upon the assumption that he is suffering as a sinner deserving of punishment, and can only become free from his punishment by turning to God. In the second course of the controversy, since Job gave no heed to their exhortations to penitence, the friends drew back their promises, and began the more unreservedly to punish and to threaten, by presenting to Job, in the most terrifying pictures of the ruin of the evil-doer, his own threatening destruction. The misconstruction which Job experiences from the friends has the salutary effect on him of rooting him still more deeply in the hope that God will not let him die without having borne witness to his innocence. But the mystery of the present is nevertheless not cleared up for Job by this glimpse of faith into the future. On the contrary, the second course of the controversy ends so, that to the friends who unjustly and uncharitably deny instead of solving the mystery of his individual lot, Job now presents that which is mysterious in the divine distribution of human fortune in general, the total irreconcilableness of experience with the idea of the just divine retribution maintained by them. In that speech of his, Job 21, which forms the transition to the third course of the controversy, Job uses the language of the doubter not without sinning against God. But since it is true that the outward lot of man by no means always corresponds to his true moral condition, and never warrants an infallible conclusion respecting it, he certainly in that speech gives the death-blow to the dogma of the friends. The poet cannot possibly allow them to be silent over it. Eliphaz, the most discreet and intelligent, speaks. His speech, considered in itself, is the purest truth, uttered in the most appropriate and beautiful form. But as an answer to the speech of Job the dogma of the friends itself is destroyed in it, by the false conclusion by which it is obliged to justify itself to itself. The greatness of the poet is manifest from this, that he makes the speeches of the friends, considered in themselves, and apart from the connection of the drama, express the most glorious truths, while they are proved to be inadequate, indeed perverted and false, in so far as they are designed to solve the existing mystery. According to their general substance, these speeches are genuine diamonds; according to their special application, they are false ones.


  How true is what Eliphaz says, that God neither blesses the pious because he is profitable to Him, nor punishes the wicked because he is hurtful to Him; that the pious is profitable not to God, but to himself; the wicked is hurtful not to God, but himself; that therefore the conduct of God towards both is neither arbitrary nor selfish! But if we consider the conclusion to which, in these thoughts, Eliphaz only takes a spring, they prove themselves to be only the premises of a false conclusion. For Eliphaz infers from them that God rewards virtue as such, and punishes vice as such; that therefore where a man suffers, the reason of it is not to be sought in any secondary purpose on the part of God, but solely and absolutely in the purpose of God to punish the sins of the man. The fallacy of the conclusion is this, that the possibility of any other purpose, which is just as far removed from self-interest, in connection with God's purpose of punishing the sins of the man, is excluded. It is now manifest how near theoretical error and practical falsehood border on one another, so that dogmatical error is really in the rule at the same time ἀδικία. For after Eliphaz, in order to defend the justice of divine retribution against Job, has again indissolubly connected suffering and the punishment of sin, without acknowledging any other form of divine rule but His justice, any other purpose in decreeing suffering than the infliction of punishment (from the recognition of which the right and true comfort for Job would have sprung up), he is obliged in the present instance, against his better knowledge and conscience, to distort an established fact, to play the hypocrite to himself, and persuade himself of the existence of sins in Job, of which the confirmation fails him, and to become false and unjust towards Job even in favour of the false dogma. For the dogma demands wickedness in an equal degree to correspond to a great evil, unlimited sins to unlimited sufferings. Therefore the former wealth of Job must furnish him with the ground of heavy accusations, which he now expresses directly and unconditionally to Job. He whose conscience, however, does not accuse him of mammon-worship, Job 31:24, is suffering the punishment of a covetous and compassionless rich man. Thus is the dogma of the justice of God rescued by the unjust abandonment of Job.


  Further, how true is Eliphaz' condemnatory judgment against the free-thinking, which, if it does not deny the existence of God, still regards God as shut up in the heavens, without concerning himself about anything that takes place on earth! The divine judgment of total destruction came upon a former generation that had thought thus insolently of God, and to the joy of the righteous the same judgment is still executed upon evil-doers of the same mind. This is true, but it does not apply to Job, for whom it is intended. Job has denied the universality of a just divine retribution, but not the special providence of God. Eliphaz sets retributive justice and special providence again here in a false correlation. He thinks that, so far as a man fails to perceive the one, he must at once doubt the other,—another instance of the absurd reasoning of their dogmatic one-sidedness. Such is Job's relation to God, that even if he failed to discover a single trace of retributive justice anywhere, he would not deny His rule in nature and among men. For his God is not a mere notion, but a person to whom he stands in a living relation. A notion falls to pieces as soon as it is found to be self-contradictory; but God remains what He is, however much the phenomenon of His rule contradicts the nature of His person. The rule of God on earth Job firmly holds, although in manifold instances he can only explain it by God's absolute and arbitrary power. Thus he really knows no higher motive in God to which to refer his affliction; but nevertheless he knows that God interests himself about him, and that He who is even now his Witness in heaven will soon arise on the dust of the grave in his behalf. For such utterances of Job's faith Eliphaz has no ear. He knows no faith beyond the circle of his dogma.


  The exhortations and promises by which Eliphaz then (Job 22:21-30) seeks to lead Job back to God are in and of themselves true and most glorious. There is also somewhat in them which reflects shame on Job; they direct him to that inward peace, to that joy in God, which he had entirely lost sight of when he spoke of the misfortune of the righteous in contrast with the prosperity of the wicked.


  But even these beauteous words of promise are blemished by the false assumption from which they proceed. The promise, the Almighty shall become Job's precious ore, rests on the assumption that Job is now suffering the punishment of his avarice, and has as its antecedent: "Lay thine ore in the dust, and thine Ophir beneath the pebbles of the brook." Thus do even the holiest and truest words lose their value when they are not uttered at the right time, and the most brilliant sermon that exhorts to penitence remains without effect when it is prompted by pharisaic uncharitableness. The poet, who is general has regarded the character of Eliphaz as similar to that of a prophet (vid., Job 4:12.), makes him here at the close of his speech against his will prophesy the issue of the controversy. He who now, considering himself as נקי, preaches penitence to Job, shall at last stand forth as אי נקי, and will be one of the first who need Job's intercession as the servant of God, and whom he is able mediatorially to rescue by the purity of his hands.


  Job 23


  Job 23:1


  1 Then began Job, and said:


  2 Even to-day my complaint still biddeth defiance,


  My hand lieth heavy upon my groaning.


  3 Oh that I knew where I might find Him,


  That I might come even to His dwelling-place!


  4 I would lay the cause before Him,


  And fill my mouth with arguments:


  5 I should like to know the words He would answer me,


  And attend to what He would say to me.


  Since מרי (for which the lxx reads ἐκ τοῦ χειρός μου, מידי; Ew. מידו, from his hand) usually elsewhere signifies obstinacy, it appears that Job 23:2 ought to be explained: My complaint is always accounted as rebellion (against God); but by this rendering Job 23:2 requires some sort of expletive, in order to furnish a connected thought: although the hand which is upon me stifles my groaning (Hirz.); or, according to another rendering of the על: et pourtant mes gmissements n'galent pas mes souffrances (Renan. Schlottm.). These interpretations are objectionable on account of the artificial restoration of the connection between the two members of the verse, which they require; they lead one to expect וידי (as a circumstantial clause: lxx, Cod. Vat. καὶ ἡ χεὶρ αὐτοῦ). As the words stand, it is to be supposed that the definition of time, גּם־היּום (even to-day still, as Zac 9:12), belongs to both divisions of the verse. How, then, is מרי to be understood? If we compare Job 7:11; Job 10:1, where מר, which is combined with שׂיח, signifies amarum = amartiduo, it is natural to take מרי also in the signification amaritudo, acerbitas (Targ., Syr., Jer.); and this is also possible, since, as is evident from Exo 23:21, comp. Zac 12:10, the verbal forms מרר and מרה run into one another, as they are really cognates.


  But it is more satisfactory, and more in accordance with the relation of the two divisions of the verse, if we keep to the usual signification of מרי; not, however, understanding it of obstinacy, revolt, rebellion (viz., in the sense of the friends), but, like moreh, Kg2 14:26) which describes the affliction as stiff-necked, obstinate), of stubbornness, defiance, continuance in opposition, and explain with Raschi: My complaint is still always defiance, i.e., still maintains itself in opposition, viz., against God, without yielding (Hahn, Olsh.: unsubmitting); or rather: against such exhortations to penitence as those which Eliphaz has just addressed to him. In reply to these, Job considers his complain to be well justified even to-day, i.e., even now (for it is not, with Ewald, to be imagined that, in the mind of the poet, the controversy extends over several days,—an idea which would only be indicated by this one word).


  In Job 23:2 he continues the same thought under a different form of expression. My hand lies heavy on my groaning, i.e., I hold it immoveably fast (as Fleischer proposes to take the words); or better: I am driven to a continued utterance of it.


  By this interpretation ydy retains its most natural meaning, manus mea, and the connection of the two members of the verse without any particle is best explained. On the other hand, all modern expositors, who do not, as Olsh., at once correct ידי into ידו, explain the suffix as objective: the hand, i.e., the destiny to which I have to submit, weighs upon my sighing, irresistibly forcing it out from me. Then Job 23:2 is related to Job 23:2 as a confirmation; and if, therefore, a particle is to be supplied, it is כּי (Olsh.) and no other. Thus, even the Targ. renders it machatiy, plaga mea. Job's affliction is frequently traced back to the hand of God, Job 19:21, comp. Job 1:11; Job 2:5; Job 13:21; and on the suffix used objectively (pass.) we may compare Job 23:14, חקּי; Job 20:29, אמרו; and especially Job 34:6, חצּי. The interpretation: the hand upon me is heavy above my sighing, i.e., heavier than it (Ramban, Rosenm., Ges., Schlottm., Renan), also accords with the connection. על can indeed be used in this comparative meaning, Exo 16:5; Ecc 1:16; but כבדה יד על is an established phrase, and commonly used of the burden of the hand upon any one, Psa 32:4 (comp. Job 33:7, in the division in which Elihu is introduced; and the connection with אל, Sa1 5:6, and שׁם, Sa1 5:11); and this usage of the language renders the comparative rendering very improbable. But it is also improbable that "my hand" is = the hand that is upon me, since it cannot be shown that יד was directly used in the sense of plaga; even the Arabic, among the many turns of meaning which it gives to Arab. yd, does not support this, and least of all would an Arab conceive of Arab. ydâ passively, plaga quam patior. Explain, therefore: his complain now, as before, offers resistance to the exhortation of the friends, which is not able to lessen it, his (Job's) hand presses upon his lamentation so that it is forced to break forth, but—without its justification being recognised by men. This thought urges him on to the wish that he might be able to pour forth his complain directly before God. מי־יתּן is at one time followed by an accusative (Job 14:4; Job 29:2; Job 31:31, Job 31:35, to which belongs also the construction with the inf., Job 11:5), at another by the fut., with or without Waw (as here, Job 23:3, Job 6:8; Job 13:5; Job 14:13; Job 19:23), and at another by the perf., with or without Waw (as here, Job 23:3: utinam noverim, and Deu 5:26). And ידעתּי is, as in Job 32:22, joined with the fut.: scirem (noverim) et invenirem instead of possim invenire eum (למצאו), Ges. 142, 3, c. If he but knew how to reach Him (God), could attain to His throne; תּכוּנה (everywhere from כּוּן, not from תּכן) signifies the setting up, i.e., arrangement (Eze 43:11) or establishment (Nah 2:10) of a dwelling, and the thing itself which is set out and established, here of the place where God's throne is established. Having attained to this, he would lay his cause (instuere causam, as Job 13:18, comp. Job 33:5) before Him, and fill his mouth with arguments to prove that he has right on his side (תּוכחות, as Psa 38:15, of the grounds of defence, or proof that he is in the right and his opponent in the wrong). In Job 23:5 we may translate: I would, or: I should like (to learn); in the Hebrew, as in cognoscerem, both are expressed; the substance of Job 23:5 makes the optative rendering more natural. He would like to know the words with which He would meet him, and would give heed to what He would say to him. But will He condescend? will He have anything to do with the matter? -


  Job 23:6


  6 Will He contend with me with great power?


  No, indeed; He will only regard me!


  7 Then the upright would be disputing with Him,


  And I should for ever escape my judge.


  8 Yet I go eastward, He is not there,


  And westward, but I perceive Him not;


  9 Northwards where He worketh, but I behold Him not;


  He turneth aside southwards, and I see Him not.


  The question which Job, in Job 23:6, puts forth: will He contend with me in the greatness or fulness of His strength, i.e., (as Job 30:18) with a calling forth of all His strength? he himself answers in Job 23:6, hoping that the contrary may be the case: no, indeed, He will not do that.


  לא is here followed not by the כּי, which is otherwise customary after a negation in the signification imo, but by the restrictive exceptive אך, which never signifies sed, sometimes verum tamen (Psa 49:16; comp. supra, Job 13:15), but here, as frequently, tantummodo, and, according to the hyperbaton which has been mentioned so often, is placed at the beginning of the sentence, and belongs not to the member of the sentence immediately following it, but to the whole sentence (as in Arabic also the restrictive force of the Arab. innamâ never falls upon what immediately follows it): He will do nothing but regard me (ישׂים, scil. לב, elsewhere with על of the object of regard or reflection, Job 34:23; Job 37:15; Jdg 19:30, and without an ellipsis, ch. Job 1:8; also with אל, Job 2:3, or ל, Sa1 9:20; here designedly with בּ, which unites in itself the significations of the Arab. b and fı̂, of seizing, and of plunging into anything). Many expositors (Hirz., Ew., and others) understand Job 23:6 as expressing a wish: "Shall He contend with me with overwhelming power? No, I do not desire that; only that He may be a judge attentive to the cause, not a ruler manifesting His almighty power." But Job 23:6, taken thus, would be purely rhetorical, since this question (shall He, etc.) certainly cannot be seriously propounded by Job; accordingly, Job 23:6 is not intended as expressing a wish, but a hope. Job certainly wishes the same thing in Job 9:34; Job 13:21; but in the course of the discussion he has gradually acquired new confidence in God, which here once more breaks through. He knows that God, if He would but be found, would also condescend to hear his defence of himself, that He would allow him to speak, and not overwhelm him with His majesty.


  Job 23:7


  The question arises here, whether the שׁם which follows is to be understood locally (Arab. ṯamma) or temporally (Arab. ṯumma); it is evident from Job 35:12; Psa 14:5; Psa 66:6; Hos 2:17; Zep 1:14, that it may be used temporally; in many passages, e.g., Ps. 36:13, the two significations run into one another, so that they cannot be distinguished. We here decide in favour of the temporal signification, against Rosenm., Schlottm., and Hahn; for if שׁם be understood locally, a "then" must be supplied, and it may therefore be concluded that this שׁם is the expression for it. We assume at the same time that נוכח is correctly pointed as part. with Kametz; accordingly it is to be explained: then, if He would thus pay attention to me, an upright man would be contending with Him, i.e., then it would be satisfactorily proved that an upright man may contend with Him. In Job 23:7, פּלּט, like מלּט, Job 20:20 (comp. פּתּח, to have open, to stand open), is intensive of Kal: I should for ever escape my judge, i.e., come off most completely free from unmerited punishment. Thus it ought to be if God could be found, but He cannot be found. The הן, which according to the sense may be translated by "yet" (comp. Job 21:16), introduces this antithetical relation: Yet I go towards the east (הן with Mahpach, קדם with Munach), and He is not there; and towards the west (אחור, comp. אחרנים, occidentales, Job 18:20), and perceive Him not (expressed as in Job 9:11; בּין ל elsewhere: to attend to anything, Job 14:21; Deu 32:29; Psa 73:17; here, as there, to perceive anything, so that לו is equivalent to אתו). In Job 23:9 the left (שׂמאול, Arab. shemâl, or even without the substantival termination, on which comp. Jesurun, pp. 222-227, sham, shâm) is undoubtedly an appellation of the north, and the right (ימין, Arab. jem̌̂n) an appellation of the south; both words are locatives which outwardly are undefined. And if the usual signification of עשׂה and עטף are retained, it is to be explained thus: northwards or in the north, if He should be active—I behold not; if He veil himself southwards or in the south—I see not. This explanation is also satisfactory so far as Job 23:9 is concerned, so that it is unnecessary to understand בּעשׂתו other than in Job 28:26, and with Blumenfeld to translate according to the phrase עשׂה דרכּו, Jdg 17:8 : if He makes His way northwards; or even with Umbr. to call in the assistance of the Arab. gšâ (to cover), which neither here nor Job 9:9; Job 15:27, is admissible, since even then שׂמאול בעשׂתו cannot signify: if He hath concealed himself on the left hand (in the north). Ewald's combination of עשׂה with עטה, in the assumed signification "to incline to" of the latter, is to be passed over as useless. On the other hand, much can be said in favour of Ewald's translation of Job 23:9: "if He turn to the right hand—I see Him not;" for (1) the Arab. gṭf, by virtue of the radical notion, which is also traceable in the Heb. עטף, signifies both trans. and intrans. to turn up, bend aside; (2) Saadia translates: "and if He turns southwards (‛atafa gunûban);" (3) Schultens correctly observes: עטף significatione operiendi commodum non efficit sensum, nam quid mirum is quem occultantem se non conspiciamus. We therefore give the preference to this Arabic rendering of יעטף. If יעטף, in the sense of obvelat se, does not call to mind the חדרי תּמן, penetralia austri, Job 9:9 (comp. Arab. chidr, velamen, adytum), neither will בעשׂתו point to the north as the limit of the divine dominion. Such conceptions of the extreme north and south are nowhere found among the Arabs as among the Arian races (vid., Isa 14:13); and, moreover, the conception of the north as the abode of God cannot be shown to be biblical, either from Job 37:22; Eze 1:4, or still less from Psa 48:3. With regard to the syntax, יעטף is a hypothetical fut., as Job 20:24; Job 22:27. The use of the fut. apoc. אחז, like אט, Job 23:11, without a voluntative or aoristic signification, is poetic. Towards all quarters of the heavens he turns, i.e., with his eyes and the longing of his whole nature, if he may by any means find God. But He evades him, does not reveal Himself in any place whatever.


  The כּי which now follows does not give the reason of Job's earnest search after God, but the reason of His not being found by him. He does not allow Himself to be seen anywhere; He conceals Himself from him, lest He should be compelled to acknowledge the right of the sufferer, and to withdraw His chastening hand from him.


  Job 23:10


  10 For He knoweth the way that is with me:


  If He should prove me, I should come forth as gold.


  11 My foot held firm to His steps;


  His way I kept, and turned not aside.


  12 The command of His lips—I departed not from it;


  More than my own determination I kept the words of His mouth.


  13 Yet He remaineth by one thing, and who can turn Him?


  And He accomplisheth what His soul desireth.


  That which is not merely outwardly, but inwardly with (אם) any one, is that which he thinks and knows (his consciousness), Job 9:35; Job 15:9, or his willing and acting, Job 10:13; Job 27:11 : he is conscious of it, he intends to do it; here, Job 23:10, עם is intended in the former sense, in Job 23:14 in the latter. The "way with me" is that which his conscience (συνείδησις) approves (συμμαρτυρεῖ); comp. Psychol. S. 134. This is known to God, so that he who is now set down as a criminal would come forth as tried gold, in the event of God allowing him to appear before Him, and subjecting him to judicial trial. בּחנני is the praet. hypotheticum so often mentioned, which is based upon the paratactic character of the Hebrew style, as Gen 44:22; Rut 2:9; Zac 13:6; Ges. 155, 4, a. His foot has held firmly to the steps of God (אשׁוּר, together with אשּׁוּר, Job 31:7, from אשׁר Piel, to go on), so that he was always close behind Him as his predecessor (אחז( ro synon. תּמך, Psa 17:5; Pro 5:5). He guarded, i.e., observed His way, and turned not aside (אט fut. apoc. Hiph. in the intransitive sense of deflectere, as e.g., Psa 125:5).


  In Job 23:12, מצות שׂפתיו precedes as cas. absolutus (as respects the command of His lips); and what is said in this respect follows with Waw apod. (= Arab. f) without the retrospective pronoun ממּנּה (which is omitted for poetic brevity). On this prominence of a separate notion after the manner of an antecedent. The Hiph. המישׁ, like הטּה, Job 23:11, and הלּיז, Pro 4:21, is not causative, but simply active in signification. In Job 23:12 the question arises, whether צפן מן is one expression, as in Job 17:4, in the sense of "hiding from another," or whether מן is comparative. In the former sense Hirz. explains: I removed the divine will from the possible ascendancy of my own. But since צפן is familiar to the poet in the sense of preserving and laying by (צפוּנים( y, treasures, Job 20:26), it is more natural to explain, according to Psa 119:11 : I kept the words (commands) of Thy mouth, i.e., esteemed them high and precious, more than my statute, i.e., more than what my own will prescribed for me.


  The meaning is substantially the same; the lxx, which translates ἐν δὲ κόλπῳ μου (בּחקי), which Olsh. considers to be "perhaps correct," destroys the significance of the confession. Hirz. rightly refers to the "law in the members," Rom 7:23 : חקּי is the expression Job uses for the law of the sinful nature which strives against the law of God, the wilful impulse of selfishness and evil passion, the law which the apostle describes as ἕτερος νόμος, in distinction from the νόμος τοῦ Θεοῦ (Psychol. S. 379). Job's conscience can give him this testimony, but He, the God who so studiously avoids him, remains in one mind, viz., to treat him as a criminal; and who can turn Him from His purpose? (the same question as Job 9:12; Job 11:10); His soul wills it (stat pro ratione voluntas), and He accomplishes it. Most expositors explain permanet in uno in this sense; the Beth is the usual ב with verbs of entering upon and persisting in anything. Others, however, take the ב as Beth essentiae: He remains one and the same, viz., in His conduct towards me (Umbr., Vaih.), or: He is one, is alone, viz., in absolute majesty (Targ. Jer.; Schult., Ew., Hlgst., Schlottm.), which is admissible, since this Beth occurs not only in the complements of a sentence (Psa 39:7, like a shadow; Isa 48:10, after the manner of silver; Psa 55:19, in great number; Psa 35:2, as my help), but also with the predicate of a simple sentence, be it verbal (Job 24:13; Pro 3:26) or substantival (Exo 18:4; Psa 118:7). The same construction is found also in Arabic, where, however, it is more frequent in simple negative clauses than in affirmative (vid., Psalter, i. 272). The assertion: He is one (as in the primary monotheistic confession, Deu 6:4), is, however, an expression for the absoluteness of God, which is not suited to this connection; and if הוא באחד is intended to be understood of the unchangeable uniformity of His purpose concerning Job, the explanation: versatur (perstat) in uno, Arab. hua fi wâhidin, is not only equally, but more natural, and we therefore prefer it.


  Here again God appears to Job to be his enemy. His confidence towards God is again overrun by all kinds of evil, suspicious thoughts. He seems to him to be a God of absolute caprice, who punishes where there is no ground for punishment. There is indeed a phrase of the abiding fact which he considers superior to God and himself, both being conceived of as contending parties; and this phase God avoids, He will not hear it. Into this vortex of thoughts, as terrible as they are puerile, Job is hurried forward by the persuasion that his affliction is a decree of divine justice. The friends have greatly confirmed him in this persuasion; so that his consciousness of innocence, and the idea of God as inflicting punishment, are become widely opposite extremes, between which his faith is hardly able to maintain itself. It is not his affliction in itself, but this persuasion, which precipitates him into such a depth of conflict, as the following strophe shows.


  Job 23:14


  14 For He accomplisheth that which is appointed for me,


  And much of a like kind is with Him.


  15 Therefore I am troubled at His presence;


  If I consider it, I am afraid of Him.


  16 And God hath caused my heart to be dejected,


  And the Almighty hath put me to confusion;


  17 For I have not been destroyed before darkness,


  And before my countenance, which thick darkness covereth.


  Now it is the will of God, the absolute, which has all at once turned against him, the innocent (Job 23:13); for what He has decreed against him (חקּי) He also brings to a complete fulfilment (השׁלים, as e.g., Isa 44:26); and the same troubles as those which he already suffers, God has still more abundantly decreed for him, in order to torture him gradually, but surely, to death. Job intends Job 23:14 in reference to himself, not as a general assertion: it is, in general, God's way of acting. Hahn's objection to the other explanation, that Job's affliction, according to his own previous assertions, has already attained its highest degree, does not refute it; for Job certainly has a term of life before him, though it be but short, in which the wondrously inventive (Job 10:16) hostility of God can heap up ever new troubles for him. On the other hand, the interpretation of the expression in a general sense is opposed by the form of the expression itself, which is not that God delights to do this, but that He purposes (עמּו) to do it. It is a conclusion from the present concerning the future, such as Job is able to make with reference to himself; while he, moreover, abides by the reality in respect to the mysterious distribution of the fortunes of men. Therefore, because he is a mark for the enmity of God, without having merited it, he is confounded before His countenance, which is so angrily turned upon him (comp. פנים, Psa 21:10; Lam 4:16); if he considers it (according to the sense fut. hypothet., as Job 23:9), he trembles before Him, who recompenses faithful attachment by such torturing pain. The following connection with ל and the mention of God twice at the beginning of the affirmations, is intended to mean: (I tremble before Him), and He it is who has made me faint-hearted (הרך Hiph. from the Kal, Deu 20:3, and freq., to be tender, soft, disconcerted), and has troubled me; which is then supported in Job 23:17.


  His suffering which draws him on to ruin he perceives, but it is not the proper ground of his inward destruction; it is not the encircling darkness of affliction, not the mysterious form of his suffering which disconcerts him, but God's hostile conduct towards him, His angry countenance as he seems to see it, and which he is nevertheless unable to explain. Thus also Ew., Hirz., Vaih., Hlgst., and Schlottm. explain the passage. The only other explanation worthy of mention is that which finds in Job 23:17 the thought already expressed in Job 3:10 : For I was not then destroyed, in order that I might experience such mysterious suffering; and interpretation with which most of the old expositors were satisfied, and which has been revived by Rosenm., Stick., and Hahn. We translate: for I have not been destroyed before darkness (in order to be taken away from it before it came upon me), and He has not hidden darkness before my face; or as an exclamation: that I have not been destroyed! which is to be equivalent to: Had I but been ... ! Apart from this rendering of the quod non = utinam, which cannot be supported, (1) It is doubly hazardous thus to carry the לא forward to the second line in connection with verbs of different persons. (2) The darkness in Job 23:17 appears (at least according to the usual interpret. caliginem) as that which is being covered, whereas it is naturally that which covers something else; wherefore Blumenfeld explains: and darkness has not hidden, viz., such pain as I must now endure, from my face. (3) The whole thought which is thus gained is without point, and meaningless, in this connection. On the other hand, the antithesis between מפּניו and מפּני, ממּנוּ and מפּני־חשׁך, is at once obvious; and this antithesis, which forces itself upon the attention, also furnishes the thought which might be expected from the context. It is unnecessary to take נצמת in a different signification from Job 6:17; in Arabic ṣmt signifies conticescere; the idea of the root, however, is in general a constraining depriving of free movement. חשׁך is intended as in the question of Eliphaz, Job 22:11 : "Or seest thou not the darkness?" to which it perhaps refers. It is impossible, with Schlottm., to translate Job 23:17: and before that darkness covers my face; מן is never other than a praep., not a conjunction with power over a whole clause. It must be translated: et a facie mea quam obtegit caligo. As the absolute פנים, Job 9:27, signifies the appearance of the countenance under pain, so here by it Job means his countenance distorted by pain, his deformed appearance, which, as the attributive clause affirms, is thoroughly darkened by suffering (comp. Job 30:30). But it is not this darkness which stares him in the face, and threatens to swallow him up (comp. מפני־חשׁך, Job 17:12); not this his miserable form, which the extremest darkness covers (on אפל, vid., Job 10:22), that destroys his inmost nature; but the thought that God stands forth in hostility against him, which makes his affliction so terrific, and doubly so in connection with the inalienable consciousness of his innocence. From the incomprehensible punishment which, without reason, is passing over him, he now again comes to speak of the incomprehensible connivance of God, which permits the godlessness of the world to go on unpunished.


  Job 24


  Job 24:1


  1 Wherefore are not bounds reserved by the Almighty,


  And they who honour Him see not His days?


  2 They remove the landmarks,


  They steal flocks and shepherd them.


  3 They carry away the ass of the orphan,


  And distrain the ox of the widow.


  4 They thrust the needy out of the way,


  The poor of the land are obliged to slink away together.


  The supposition that the text originally stood מדּוּע לרשׁעים משּׁדּי is natural; but it is at once destroyed by the fact that Job 24:1 becomes thereby disproportionately long, and yet cannot be divided into two lines of comparatively independent contents. In fact, לרשׁעים is by no means absolutely necessary. The usage of the language assumes it, according to which את followed by the genitive signifies the point of time at which any one's fate is decided. Isa 13:22; Jer 27:7; Eze 22:3; Eze 30:3; the period when reckoning is made, or even the terminus ad quem, Ecc 9:12; and ywm followed by the gen. of a man, the day of his end, Job 15:32; Job 18:20; Eze 21:30, and freq.; or with יהוה, the day when God's judgment is revealed, Joe 1:15, and freq. The boldness of poetic language goes beyond this usage, by using עתּים directly of the period of punishment, as is almost universally acknowledged since Schultens' day, and ימיו dna ,y of God's days of judgment or of vengeance; and it is the less ambiguous, since צפן, in the sense of the divine predetermination of what is future, Job 15:20, especially of God's storing up merited punishment, Job 21:19, is an acknowledged word of our poet. On מן with the passive, vid., Ew. 295, c (where, however, Job 28:4 is erroneously cited in its favour); it is never more than equivalent to ἀπό, for to use מן directly as ὑπό with the passive is admissible neither in Hebrew nor in Arabic. ידעו (Keri ידעיו, for which the Targ. unsuitably reads ידעי) are, as in Psa 36:11; Psa 87:4, comp. supra, Job 18:21, those who know God, not merely superficially, but from experience of His ways, consequently those who are in fellowship with Him. לא חזוּ is to be written with Zinnorith over the לא, and Mercha by the first syllable of חזו. The Zinnorith necessitates the retreat of the tone of חזו to its first syllable, as in כי־חרה, Psa 18:8 (Br's Pslaterium, p. xiii.); for if חזו remained Milra, לא ought to be connected with it by Makkeph, and consequently remain toneless (Psalter, ii. 507).


  Next follows the description of the moral, abhorrence which, while the friends (Job 22:19) maintain a divine retribution everywhere manifest, is painfully conscious of the absence of any determination of the periods and days of judicial punishment. Fearlessly and unpunished, the oppression of the helpless and defenceless, though deserving of a curse, rages in every form. They remove the landmarks; comp. Deu 27:17, "Cursed is he who removeth his neighbour's landmark" (מסּיג, here once written with שׂ, while otherwise השּׂיג from נשׂג signifies assequi, on the other hand הסּיג from סוּג signifies dimovere). They steal flocks, ויּרעוּ, i.e., they are so barefaced, that after they have stolen them they pasture them openly. The ass of the orphans, the one that is their whole possession, and their only beast for labour, they carry away as prey (נהג, as e.g., Isa 20:4); they distrain, i.e., take away with them as a pledge (on חבל, to bind by a pledge, obstringere, and also to take as a pledge, vid., on Job 22:6, and Khler on Zac 11:7), the yoke-ox of the widow (this is the exact meaning of שׁור, as of the Arab. thôr). They turn the needy aside from the way which they are going, so that they are obliged to wander hither and thither without home or right: the poor of the land are obliged to hide themselves altogether. The Hiph. הטּה, with אביונים as its obj., is used as in Amo 5:12; there it is used of turning away from a right that belongs to them, here of turning out of the way into trackless regions. אביון (vid., on Job 29:16) here, as frequently, is the parallel word with ענו, the humble one, the patient sufferer; instead of which the Keri is עני, the humbled, bowed down with suffering (vid., on Psa 9:13). ענוי־ארץ without any Keri in Psa 76:10; Zep 2:3, and might less suitably appear here, where it is not so much the moral attribute as the outward condition that is intended to be described. The Pual חכּאוּ describes that which they are forced to do.


  The description of these unfortunate ones is now continued; and by a comparison with Job 30:1-8, it is probable that aborigines who are turned out of their original possessions and dwellings are intended (comp. Job 15:19, according to which the poet takes his stand in an age in which the original relations of the races had been already disturbed by the calamities of war and the incursions of aliens). If the central point of the narrative lies in Haurn, or, more exactly, in the Nukra, it is natural, with Wetzstein, to think of the Arab. 'hl 'l-wukr or ‛rb 'l-ḥujr, i.e., the (perhaps Ituraean) "races of the caves" in Trachonitis.


  Job 24:5


  5 Behold, as wild asses in the desert,


  They go forth in their work seeking for prey,


  The steppe is food to them for the children.


  6 In the field they reap the fodder for his cattle,


  And they glean the vineyard of the evil-doer.


  7 They pass the night in nakedness without a garment,


  And have no covering in the cold.


  8 They are wet with the torrents of rain upon the mountains,


  And they hug the rocks for want of shelter.


  The poet could only draw such a picture as this, after having himself seen the home of his hero, and the calamitous fate of such as were driven forth from their original abodes to live a vagrant, poverty-stricken gipsy life. By Job 24:5, one is reminded of Psa 104:21-23, especially since in Job 24:11 of this Psalm the פּראים, onagri (Kulans), are mentioned,—those beautiful animals which, while young, as difficult to be broken in, and when grown up are difficult to be caught; which in their love of freedom are an image of the Beduin, Gen 16:12; their untractableness an image of that which cannot be bound, Job 11:12; and from their roaming about in herds in waste regions, are here an image of a gregarious, vagrant, and freebooter kind of life. The old expositors, as also Rosenm., Umbr., Arnh., and Vaih., are mistaken in thinking that aliud hominum sceleratorum genus is described in Job 24:5. Ewald and Hirz. were the first to perceive that Job 24:5 is the further development of Job 24:4, and that here, as in Job 30:1, those who are driven back into the wastes and caves, and a remnant of the ejected and oppressed aborigines who drag out a miserable existence, are described.


  The accentuation rightly connects פראים במדבר; by the omission of the Caph similit., as e.g., Isa 51:12, the comparison (like a wild ass) becomes an equalization (as a wild ass). The perf. יצאוּ is a general uncoloured expression of that which is usual: they go forth בפעלם, in their work (not: to their work, as the Psalmist, in Psa 104:23, expresses himself, exchanging ב for ל). משׁחרי לטּרף, searching after prey, i.e., to satisfy their hunger (Psa 104:21), from טרף, in the primary signification decerpere (vid., Hupfeld on Psa 7:3), describes that which in general forms their daily occupation as they roam about; the constructivus is used here, without any proper genitive relation, as a form of connection, according to Ges. 116, 1. The idea of waylaying is not to be connected with the expression. Job describes those who are perishing in want and misery, not so much as those who themselves are guilty of evil practices, as those who have been brought down to poverty by the wrongdoing of others. As is implied in משׁחרי (comp. the morning Psa 63:2; Isa 26:9), Job describes their going forth in the early morning; the children (נערים, as Job 1:19; Job 29:5) are those who first feel the pangs of hunger. לו refers individually to the father in the company: the steppe (with its scant supply of roots and herbs) is to him food for the children; he snatches it from it, it must furnish it for him. The idea is not: for himself and his family (Hirz., Hahn, and others); for v. 6, which has been much misunderstood, describes how they, particularly the adults, obtain their necessary subsistence. There is no MS authority for reading בּלי־לו instead of בּלילו; the translation "what is not to him" (lxx, Targ., and partially also the Syriac version) is therefore to be rejected. Raschi correctly interprets יבולו as a general explanation, and Ralbag תבואתו: it is, as in Job 6:5, mixed fodder for cattle, farrago, consisting of oats or barley sown among vetches and beans, that is intended. The meaning is not, however, as most expositors explain it, that they seek to satisfy their hunger with food for cattle grown in the fields of the rich evil-doer; for קצר does not signify to sweep together, but to reap in an orderly manner; and if they meant to steal, why did they not seize the better portion of the produce? It is correct to take the suff. as referring to the רשׁע which is mentioned in the next clause, but it is not to be understood that they plunder his fields per nefas; on the contrary, that he hires them to cut the fodder for his cattle, but does not like to entrust the reaping of the better kinds of corn to them. It is impracticable to press the Hiph. יקצירו of the Chethib to favour this rendering; on the contrary, הקציר stands to קצר in like (not causative) signification as הנחה to נחה (vid., on Job 31:18). In like manner, Job 24:6 is to be understood of hired labour. The rich man prudently hesitates to employ these poor people as vintagers; but he makes use of their labour (whilst his own men are fully employed at the wine-vats) to gather the straggling grapes which ripen late, and were therefore left at the vintage season. the older expositors are reminded of לקשׁ, late hay, and explain ילקּשׁוּ as denom. by יכרתו לקשׁו (Aben-Ezra, Immanuel, and others) or יאכלו לקשׁו (Parchon); but how unnatural to think of the second mowing, or even of eating the after-growth of grass, where the vineyard is the subject referred to! On the contrary, לקּשׁ signifies, as it were, serotinare, i.e., serotinos fructus colligere (Rosenm.): this is the work which the rich man assigns to them, because he gains by it, and even in the worst case can lose but little.


  Job 30:7 tell how miserably they are obliged to shift for themselves during this autumnal season of labour, and also at other times. Naked (ערום, whether an adverbial form or not, is conceived of after the manner of an accusative: in a naked, stripped condition, Arabic ‛urjânan) they pass the night, without having anything on the body (on לבוּשׁ, vid., on Psa 22:19), and they have no (אין supply להם) covering or veil (corresponding to the notion of בּגד) in the cold.


  They become thoroughly drenched by the frequent and continuous storms that visit the mountains, and for want of other shelter are obliged to shelter themselves under the overhanging rocks, lying close up to them, and clinging to them,—an idea which is expressed here by חבּקוּ, as in Lam 4:5, where, of those who were luxuriously brought up on purple cushions, it is said that they "embrace dunghills;" for in Palestine and Syria, the forlorn one, who, being afflicted with some loathsome disease, is not allowed to enter the habitations of men, lies on the dunghill (mezâbil), asking alms by day of the passers-by, and at night hiding himself among the ashes which the sun has warmed.


  The usual accentuation, מזרם with Dech, הרים with Munach, after which it should be translated ab inundatione montes humectantur, is false; in correct Codd. זרם has also Munach; the other Munach is, as in Job 23:5, Job 23:9, Job 24:6, and freq., a substitute for Dech. Having sketched this special class of the oppressed, and those who are abandoned to the bitterest want, Job proceeds with his description of the many forms of wrong which prevail unpunished on the earth:


  Job 24:9


  9 They tear the fatherless from the breast,


  And defraud the poor.


  10 Naked, they slink away without clothes,


  And hungering they bear the sheaves.


  11 Between their walls they squeeze out the oil;


  They tread the wine-presses, and suffer thirst.


  12 In the city vassals groan, And the soul of the oppressed crieth out -


  And Eloah heedeth not the anomaly.


  The accentuation of Job 24:9 (יגזלו with Dech, משׁד with Munach) makes the relation of שׁד יתום genitival. Heidenheim (in a MS annotation to Kimchi's Lex.) accordingly badly interprets: they plunder from the spoil of the orphan; Ramban better: from the ruin, i.e., the shattered patrimony; both appeal to the Targum, which translates מביזת יתום, like the Syriac version, men bezto de-jatme (comp. Jerome: vim fecerunt depraedantes pupillos). The original reading, however, is perhaps (vid., Buxtorf, Lex. col. 295) מבּיזא, ἀπὸ βυζίου, from the mother's breast, as it is also, the lxx (ἀπὸ μαστοῦ), to be translated contrary to the accentuation. Inhuman creditors take the fatherless and still tender orphan away from its mother, in order to bring it up as a slave, and so to obtain payment. If this is the meaning of the passage, it is natural to understand יחבּלוּ, Job 24:9, of distraining; but (1) the poet would then repeat himself tautologically, vid., Job 24:3, where the same thing is far more evidently said; (2) חבל, to distrain, would be construed with על, contrary to the logic of the word. Certainly the phrase חבל על may be in some degree explained by the interpretation, "to impose a fine" (Ew., Hahn), or "to distrain" (Hirz., Welte), or "to oppress with fines" (Schlottm.); but violence is thus done to the usage of the language, which is better satisfied by the explanation of Ralbag (among modern expositors, Ges., Arnh., Vaih., Stick., Hlgst.): and what the unfortunate one possesses they seize; but this על = אשׁר על directly as object is impossible. The passage, Deu 7:25, cited by Schultens in its favour, is of a totally different kind.


  But throughout the Semitic dialects the verb חבל also signifies "to destroy, to treat injuriously" (e.g., Arab. el-châbil, a by-name of Satan); it occurs in this signification in Job 34:31, and according to the analogy of הרע על, Kg1 17:20, can be construed with על as well as with ל. The poet, therefore, by this construction will have intended to distinguish the one חבל from the other, Job 22:6; Job 24:3; and it is with Umbreit to be translated: they bring destruction upon the poor; or better: they take undue advantage of those who otherwise are placed in trying circumstances.


  The subjects of Job 24:10 are these עניים, who are made serfs, and become objects of merciless oppression, and the poet here in Job 24:10 indeed repeats what he has already said almost word for word in Job 24:7 (comp. Job 31:19); but there the nakedness was the general calamity of a race oppressed by subjugation, here it is the consequence of the sin of merces retenta laborum, which cries aloud to heaven, practised on those of their own race: they slink away (הלּך, as Job 30:28) naked (nude), without (בּלי = מבּלי, as perhaps sine = absque) clothing, and while suffering hunger they carry the sheaves (since their masters deny them what, according to Deu 25:4, shall not be withheld even from the beasts). Between their walls (שׁוּרת like שׁרות, Jer 5:10, Chaldee שׁוּריּא), i.e., the walls of their masters who have made them slaves, therefore under strict oversight, they press out the oil (יצהירוּ, ἅπ. γεγρ.), they tread the wine-vats (יקבים, lacus), and suffer thirst withal (fut. consec. according to Ew. 342, a), without being allowed to quench their thirst from the must which runs out of the presses (נּתּות, torcularia, from which the verb דּרך is here transferred to the vats). Bttch. translates: between their rows of trees, without being able to reach out right or left; but that is least of all suitable with the olives. Carey correctly explains: "the factories or the garden enclosures of these cruel slaveholders." This reference of the word to the wall of the enclosure is more suitable than to walls of the press-house in particular. From tyrannical oppression in the country,


  Job now passes over to the abominations of discord and was in the cities.


  Job 24:12


  It is natural, with Umbr., Ew., Hirz., and others, to read מתים like the Peschito; but as mı̂te in Syriac, so also מתים in Hebrew as a noun everywhere signifies the dead (Arab. mauta), not the dying, mortals (Arab. matna); wherefore Ephrem interprets the praes. "they groan" by the perf. "they have groaned." The pointing מתים, therefore, is quite correct; but the accentuation which, by giving Mehupach Zinnorith to מעיר, and Asla legarmeh to מתים, places the two words in a genitival relation, is hardly correct: in the city of men, i.e., the inhabited, thickly-populated city, they groan; not: men (as Rosenm. explains, according to Gen 9:6; Pro 11:6) groan; for just because מתים appeared to be too inexpressive as a subject, this accentuation seems to have been preferred. It is also possible that the signification fierce anger (Hos 11:9), or anguish (Jer 15:8), was combined with עיר, comp. Arab. gayrt, jealousy, fury (= קנאה), of which, however, no trace is anywhere visible.


  With Jer., Symm., and Theod., we take מתים as the sighing ones themselves; the feebleness of the subject disappears if we explain the passage according to such passages as Deu 2:34; Deu 3:6, comp. Jdg 20:48 : it is the male inhabitants that are intended, whom any conqueror would put to the sword; we have therefore translated men (men of war), although "people" (Job 11:3) also would not have been unsuitable according to the ancient use of the word. נאק is intended of the groans of the dying, as Jer 51:52; Eze 30:24, as Job 24:12 also shows: the soul of those that are mortally wounded cries out. חללים signifies not merely the slain and already dead, but, according to its etymon, those who are pierced through those who have received their death-blow; their soul cries out, since it does not leave the body without a struggle. Such things happen without God preventing them. לא־ישׂים תּפלה, He observeth not the abomination, either = לא ישׂים בלבו, Job 22:22 (He layeth it not to heart), or, since the phrase occurs nowhere elliptically, = לא ישׂים לבו על, Job 1:8; Job 34:23) He does not direct His heart, His attention to it), here as elliptical, as in Job 4:20; Isa 41:20. True, the latter phrase is never joined with the acc. of the object; but if we translate after שׂים בּ, Job 4:18 : non imputat, He does not reckon such תפלה, i.e., does not punish it, בּם (בּהם) ought to be supplied, which is still somewhat liable to misconstruction, since the preceding subject is not the oppressors, but those who suffer oppression. תּפלה is properly insipidity (comp. Arab. tafila, to stink), absurdity, self-contradiction, here the immorality which sets at nought the moral order of the world, and remains nevertheless unpunished. The Syriac version reads תּפלּה, and translates, like Louis Bridel (1818): et Dieu ne fait aucune attention leur prire.


  Job 24:13


  13 Others are those that rebel against the light,


  They will know nothing of its ways,


  And abide not in its paths.


  14 The murderer riseth up at dawn,


  He slayeth the sufferer and the poor,


  And in the night he acteth like a thief.


  15 And the eye of the adulterer watcheth for the twilight;


  He thinks: "no eye shall recognise me,"


  And he putteth a veil before his face.


  With המּה begins a new turn in the description of the moral confusion which has escaped God's observation; it is to be translated neither as retrospective, "since they" (Ewald), nor as distinctive, "they even" (Bttch.), i.e., the powerful in distinction from the oppressed, but "those" (for המה corresponds to our use of "those," אלּה to "these"), by which Job passes on to another class of evil-disposed and wicked men. Their general characteristic is, that they shun the light. Those who are described in Job 24:14 are described according to their general characteristic in Job 24:13; accordingly it is not to be interpreted: those belong to the enemies of the light, but: those are, according to their very nature, enemies of the light. The Beth is the so-called Beth essent.; היוּ (comp. Pro 3:26) affirms what they are become by their own inclination, or as what they are fashioned, viz., as ἀποστάται φωτός (Symm.); מרד (on the root מר, vid., on Job 23:2) signifies properly to push one's self against anything, to lean upon, to rebel; מרד therefore signifies one who strives against another, one who is obstinate (like the Arabic mârid, merı̂d, comp. mumâri, not conformable to the will of another). The improvement מרדי אור (not with Makkeph, but with Mahpach of mercha mahpach. placed between the two words, vid., Br's Psalterium, p. x.) assumes the possibility of the construction with the acc., which occurs at least once, Jos 22:19. They are hostile to the light, they have no familiarity with its ways (הכּיר, as Jos 22:17, Psa 142:5; Rut 2:19, to take knowledge of anything, to interest one's self in its favour), and do not dwell (ישׁבוּ, Jer. reversi sunt, according to the false reading ישׁבוּ) in its paths, i.e., they neither make nor feel themselves at home there, they have no peace therein. The light is the light of day, which, however, stands in deeper, closer relation to the higher light, for the vicious man hateth τὸ φῶς, Joh 3:20, in every sense; and the works which are concealed in the darkness of the night are also ἔργα τοῦ σκότους, Rom 13:12 (comp. Isa 29:15), in the sense in which light and darkness are two opposite principles of the spiritual world. It need not seem strange that the more minute description of the conduct of these enemies of the light now begins with לאור. It is impossible that this should mean: still in the darkness of the night (Stick.), prop. towards the light, when it is not yet light. Moreover, in biblical Hebrew, אור does not signify evening, in which sense it occurs in Talmudic Hebrew (Pesachim 1a, Seder olam rabba, c. 5, אור שׁביעי, vespera septima), like אורתּא (= נשׁף) in Talmudic Aramaic. The meaning, on the contrary, is that towards daybreak (comp. הבקר אור, Gen 44:3), therefore with early morning, the murderer rises up, to go about his work, which veils itself in darkness (Psa 10:8-10) by day, viz., to slay (comp. on יקטל...יקוּם, Ges. 142, 3, c) the unfortunate and the poor, who pass by defenceless and alone. One has to supply the idea of the ambush in which the waylayer lies in wait; and it is certainly inconvenient that it is not expressed.


  The antithesis וּבלּילה, Job 24:14, shows that nothing but primo mane is meant by לאור. He who in the day-time goes forth to murder and plunder, at night commits petty thefts, where no one whom he could attack passes by. Stickel translates: to slay the poor and wretched, and in the night to play the thief; but then the subjunctivus ויהי ought to precede (vid., e.g., Job 13:5), and in general it cannot be proved without straining it, that the voluntative form of the future everywhere has a modal signification. Moreover, here יהי does not differ from Job 18:12; Job 20:23, but is only a poetic shorter form for יהיה: in the night he is like a thief, i.e., plays the part of the thief. And the adulterer's eye observes the darkness of evening (vid., Pro 7:9), i.e., watches closely for its coming on (שׁמר, in the usual signification observare, to be on the watch, to take care, observe anxiously), since he hopes to render himself invisible; and that he may not be recognised even if seen, he puts on a mask. סתר פּנים is something by which his countenance is rendered unrecognisable (lxx ἀποκρυβὴ προσώπου), like the Arab. sitr, sitâreh, a curtain, veil, therefore a veil for the face, or, as we say in one word borrowed from the Arabic mascharat, a farce (masquerade): the mask, but not in the proper sense.


  Job 24:16


  16 In the dark they dig through houses,


  By day they shut themselves up,


  They will know nothing of the light.


  17 For the depth of night is to them even as the dawn of the morning,


  For they know the terrors of the depth of night.


  The handiwork of the thief, which is but slightly referred to in Job 24:14, is here more particularly described. The indefinite subj. of חתר, as is manifest from what follows, is the band of thieves. The בּ, which is elsewhere joined with chtr (to break into anything), is here followed by the acc. בּתּים (to be pronounced bâttim, not bottim), as in the Talmudic, חתר שׁנּו, to pick one's teeth (and thereby to make them loose), b. Kidduschin, 24 b. According to the Talmud, Ralbag, and the ancient Jewish interpretation in general, Job 24:16 is closely connected to btym: houses which they have marked by day for breaking into, and the mode of its accomplishment; but חתם nowhere signifies designare, always obsignare, to seal up, to put under lock and key, Job 14:17; Job 9:7; Job 37:7; according to which the Piel, which occurs only here, is to be explained: by day they seal up, i.e., shut themselves up for their safety (למו is not to be accented with Athnach, but with Rebia mugrasch): they know not the light, i.e., as Schlottm. well explains: they have no fellowship with it; for the biblical ידע, γινώσκειν, mostly signifies a knowledge which enters into the subject, and intimately unites itself with it. In Job 24:17 one confirmation follows another. Umbr. and Hirz. explain: for the morning is to them at once the shadow of death; but יחדּו, in the signification at the same time, as we have taken יחד in Job 17:16 (nevertheless of simultaneousness of time), is unsupportable: it signifies together, Job 2:11; Job 9:32; and the arrangement of the words למו...יחדּו (to them together) is like Isa 9:20; Isa 31:3; Jer 46:12. Also, apart from the erroneous translation of the יחדו, which is easily set aside, Hirzel's rendering of Job 24:17 is forced: the morning, i.e., the bright day, is to them all as the shadow of death, for each and every one of them knows the terrors of the daylight, which is to them as the shadow of death, viz., the danger of being discovered and condemned. The interpretation, which is also preferred by Olshausen, is far more natural: the depth of night is to them as the dawn of the morning (on the precedence of the predicate, comp. Amo 4:13 and Amo 5:8 : walking in the darkness of the early morning), for they are acquainted with the terrors of the depth of night, i.e., they are not surprised by them, but know how to anticipate and to escape them. Job 38:15 also, where the night, which vanishes before the rising of the sun, is called the "light" of the evil-doer, favours this interpretation (not the other, as Olsh. thinks). The accentuation also favours it; for is בקר had been the subj., and were to be translated: the morning is to them the shadow of death, it ought to have been accented בקר למו צלמות, Dech, Mercha, Athnach. It is, however, accented Munach, Munach, Athnach, and the second Munach stands as the deputy of Dech, whose value in the interpunction it represents; therefore בקר למו is the predicate: the shadow of death is morning to them. From the plur. the description now, with יכּיר, passes into the sing., as individualizing it. בּלהות constr. of בּלּהות, is without a Dagesh in the second consonant. Mercier admirably remarks here: sunt ei familiares et noti nocturni terrores, neque eos timet aut curat, quasi sibi cum illis necessitudo et familiaritas intercederet et cum illis ne noceant foedus aut pactum inierit. Thus by their skill and contrivance they escape danger, and divine justice allows them to remain undiscovered and unpunished,—a fact which is most incomprehensible.


  It is now time that this thought was once again definitely expressed, that one may not forget what these accumulated illustrations are designed to prove. But what now follows in Job 24:18 seems to express not Job's opinion, but that of his opponents. Ew., Hirz., and Hlgst. regard Job 24:18, Job 24:22, as thesis and antithesis. To the question, What is the lot that befalls all these evil-doers? Job is thought to give a twofold answer: first, to Job 24:21, an ironical answer in the sense of the friends, that those men are overtaken by the merited punishment; then from Job 24:22 is his own serious answer, which stands in direct contrast to the former. But (1) in Job 24:18 there is not the slightest trace observable that Job does not express his own view: a consideration which is also against Schlottman, who regards Job 24:18 as expressive of the view of an opponent. (2) There is no such decided contrast between Job 24:18 and Job 24:22, for Job 24:19 and Job 24:24 both affirm substantially the same thing concerning the end of the evil-doer. In like manner, it is also not to be supposed, with Stick., Lwenth., Bttch., Welte, and Hahn, that Job, outstripping the friends, as far as Job 24:21, describes how the evil-doer certainly often comes to a terrible end, and in Job 24:22 how the very opposite of this, however, is often witnessed; so that this consequently furnishes no evidence in support of the exclusive assertion of the friends. Moreover, Job 24:24 compared with Job 24:19, where there is nothing to indicate a direct contrast, is opposed to it; and Job 24:22, which has no appearance of referring to a direct contrast with what has been previously said, is opposed to such an antithetical rendering of the two final strophes. Job 24:22 might more readily be regarded as a transition to the antithesis, if Job 24:18 could, with Eichh., Schnurr., Dathe, Umbr., and Vaih., after the lxx, Syriac, and Jerome, be understood as optative: "Let such an one be light on the surface of the water, let ... be cursed, let him not turn towards," etc., but Job 24:18 is not of the optative form; and Job 24:18, where in that case אל־יפנה would be expected, instead of אל־יפנה, shows that Job 24:18, where, according to the syntax, the optative rendering is natural, is nevertheless not to be so rendered. The right interpretation is that which regards both Job 24:18 and Job 24:22 as Job's own view, without allowing him absolutely to contradict himself. Thus it is interpreted, e.g., by Rosenmller, who, however, as also Renan, errs in connecting Job 24:18 with the description of the thieves, and understands Job 24:18 of their slipping away, Job 24:18 of their dwelling in horrible places, and Job 24:18 of their avoidance of the vicinity of towns.


  Job 24:18


  18 For he is light upon the surface of the water;


  Their heritage is cursed upon the earth;


  He turneth no more in the way of the vineyard.


  19 Drought, also heat, snatch away snow water -


  So doth Shel those who have sinned.


  20 The womb forgetteth him, worms shall feast on him,


  He is no more remembered;


  So the desire of the wicked is broken as a tree -


  21 He who hath plundered the barren that bare not,


  And did no good to the widow.


  The point of comparison in Job 24:18 is the swiftness of the disappearing: he is carried swiftly past, as any light substance on the surface of the water is hurried along by the swiftness of the current, and can scarcely be seen; comp. Job 9:26 : "My days shoot by as ships of reeds, as an eagle which dasheth upon its prey," and Hos 10:7, "Samaria's king is destroyed like a bundle of brushwood (lxx, Theod., φρύγανον) on the face of the water," which is quickly drawn into the whirlpool, or buried by the approaching wave.


  But here the idea is not that of being swallowed up by the waters, as in the passage in Hosea, but, on the contrary, of vanishing from sight, by being carried rapidly past by the rush of the waters. If, then, the evil-doer dies a quick, easy death, his heritage (חלקה, from חלק, to divide) is cursed by men, since no one will dwell in it or use it, because it is appointed by God to desolation on account of the sin which is connected with it (vid., on Job 15:28); even he, the evil-doer, no more turns the way of the vineyard (פּנה, with דּרך, not an acc. of the obj., but as indicating the direction = אל־דּרך; comp. Sa1 13:18 with Sa1 13:17 of the same chapter), proudly to inspect his wide extended domain, and overlook the labourers. The curse therefore does not come upon him, nor can one any longer lie in wait for him to take vengeance on him; it is useless to think of venting upon him the rage which his conduct during life provoked; he is long since out of reach in Shel.


  That which Job says figuratively in Job 24:18, and in Job 21:13 without a figure: "in a moment they go down to Shel," he expresses in Job 24:19 under a new figure, and, moreover, in the form of an emblematic proverb (vid., Herzog's Real-Encyklopdie, xiv. 696), according to the peculiarity of which, not כּן, but either only the copulative Waw (Pro 25:25) or nothing whatever (Pro 11:22), is to be supplied before שׁאול חטאו. חטאוּ is virtually an object: eos qui peccarunt. Job 24:19 is a model-example of extreme brevity of expression, Ges. 155, 4, b. Sandy ground (ציּה, arid land, without natural moisture), added to it (גּם, not: likewise) the heat of the sun—these two, working simultaneously from beneath and above, snatch away (גּזלוּ, cogn. גּזר, root גז, to cut, cut away, tear away; Arab. jzr, fut. i, used of sinking, decreasing water) מימי שׁלג, water of (melted) snow (which is fed from no fountain, and therefore is quickly absorbed), and Shel snatches away those who have sinned (= גּזלה את־אשׁר חטאוּ). The two incidents are alike: the death of those whose life has been a life of sin, follows as a consequence easily and unobserved, without any painful and protracted struggle. The sinner disappears suddenly; the womb, i.e., the mother that bare him, forgets him (רחם, matrix = mater; according to Ralbag: friendship, from רחם, to love tenderly; others: relationship, in which sense Arab. raḥimun = רחם is used), worms suck at him (מתקו for מתקתּוּ, according to Ges. 147, a, sugit eum, from which primary notion of sucking comes the signification to be sweet, Job 21:33 : Syriac, metkat ennun remto; Ar. imtasahum, from the synonymous Arab. maṣṣa = מצץ, מצה, מזה), he is no more thought of, and thus then is mischief (abstr. pro concr. as Job 5:16) broken like a tree (not: a staff, which עץ never, not even in Hos 4:12, directly, like the Arabic ‛asa, ‛asât, signifies). Since עולה is used personally, רעה וגו, Job 24:21, can be connected with it as an appositional permutative. His want of compassion (as is still too often seen in the present day in connection with the tyrannical conduct of the executive in Syria and Palestine, especially on the part of those who collected the taxes) goes the length of eating up, i.e., entirely plundering, the barren, childless (Gen 11:30; Isa 54:1), and therefore helpless woman, who has no sons to protect and defend her, and never showing favour to the widow, but, on the contrary, thrusting her away from him. There is as little need for regarding the verb רעה here, with Rosenm. after the Targ., in the signification confringere, as cognate with רעע, רצץ, as conversely to change תּרעם, Psa 2:9, into תּרעם; it signifies depascere, as in Job 20:26, here in the sense of depopulari. On the form ייטיב for יימיב, vid., Ges. 70, 2, rem.; and on the transition from the part. to the v. fin., vid., Ges. 134, rem. 2. Certainly the memory of such an one is not affectionately cherished; this is equally true with what Job maintains in Job 21:32, that the memory of the evil-doer is immortalized by monuments. Here the allusion is to the remembrance of a mother's love and sympathetic feeling. The fundamental thought of the strophe is this, that neither in life nor in death had he suffered the punishment of his evil-doing. The figure of the broken tree (broken in its full vigour) also corresponds to this thought; comp. on the other hand what Bildad says, Job 18:16 : "his roots dry up beneath, and above his branch is lopped off" (or: withered). The severity of his oppression is not manifest till after his death.


  In the next strophe Job goes somewhat further. But after having, in Job 24:22, Job 24:23, said that the life of the ungodly passes away as if they were the favoured of God, he returns to their death, which the friends, contrary to experience, have so fearfully described, whilst it is only now and then distinguished from the death of other men by coming on late and painlessly.


  Job 24:22


  22 And He preserveth the mighty by His strength;


  Such an one riseth again, though he despaired of life.


  23 He giveth him rest, and he is sustained,


  And His eyes are over their ways.


  24 They are exalted—a little while,—then they are no more,


  And they are sunken away, snatched away like all others,


  And as the top of the stalk they are cut off. -


  25 And if it is not so, who will charge me with lying,


  And make my assertion worthless?


  Though it becomes manifest after their death how little the ungodly, who were only feared by men, were beloved, the form of their death itself is by no means such as to reveal the retributive justice of God. And does it become at all manifest during their life? The Waw, with which the strophe begins, is, according to our rendering, not adversative, but progressive. God is the subject. משׁך, to extend in length, used elsewhere of love, Psa 36:11; Psa 109:12, and anger, Psa 85:6, is here transferred to persons: to prolong, preserve long in life. אבּירים are the strong, who bid defiance not only to every danger (Psa 76:6), but also to all divine influences and noble impulses (Isa 46:12). These, whose trust in their own strength God might smite down by His almighty power, He preserves alive even in critical positions by that very power: he (the אבּיר) stands up (again), whilst he does not trust to life, i.e., whilst he believes that he must succumb to death (האמין as Psa 27:13, comp. Genesis, S. 368; חיּין, Aramaic form, like מלּין, Job 4:2; Job 12:11; the whole is a contracted circumstantial clause for והוא לא וגו). He (God) grants him לבטח, in security, viz., to live, or even directly: a secure peaceful existence, since לבטח is virtually an object, and the ל is that of condition (comp. לרב, Job 26:3). Thus Hahn, who, however, here is only to be followed in this one particular, takes it correctly: and that he can support himself, which would only be possible if an inf. with ל had preceded. Therefore: and he is supported or he can support himself, i.e., be comforted, though this absolute use of נשׁען cannot be supported; in this instance we miss על־טוּבו, or some such expression (Job 8:15). God sustains him and raises him up again: His eyes (עיניחוּ = עיניו) are (rest) on the ways of these men, they stand as it were beneath His special protection, or, as it is expressed in Job 10:3 : He causes light to shine from above upon the doings of the wicked. "They are risen up, and are conscious of the height (of prosperity)—a little while, and they are no more." Thus Job 24:24 is to be explained. The accentuation רומו with Mahpach, מעט with Asla legarmeh (according to which it would have to be translated: they stand on high a short time), is erroneous. The verb רוּם signifies not merely to be high, but also to rise up, raise one's self, e.g., Pro 11:11, and to show one's self exalted, here extulerunt se in altum or exaltati sunt; according to the form of writing רומּוּ, רוּם is treated as an Ayin Waw verb med. O, and the Dagesh is a so-called Dag. affecuosum (Olsh. 83, b), while רמּוּ (like רבּוּ, Gen 49:23) appears to assume the form of a double Ayin verb med. O, consequently רמם (Ges. 67, rem. 1).


  מעט, followed by Waw of the conclusion, forms a clause of itself, as more frequently עוד מעט ו (yet a little while, then ... ), as, e.g., in an exactly similar connection in Psa 37:10; here, however, not expressive of the sudden judgment of the ungodly, but of their easy death without a struggle (εὐθανασία): a little, then he is not (again a transition from the plur. to the distributive or individualizing sing.). They are, viz., as Job 24:24 further describes, bowed down all at once (an idea which is expressed by the perf.), are snatched off like all other men. המּכוּ is an Aramaizing Hophal-form, approaching the Hoph. of strong verbs, for הוּמכּוּ (Ges. 67, rem. 8), from מכך, to bow one's self (Psa 106:43), to be brought low (Ecc 10:18); comp. Arab. mkk, to cause to vanish, to annul. יקּפצוּן (for which it is unnecessary with Olsh. to read יקּבצוּן, after Eze 29:5) signifies, according to the primary signification of קפץ, comprehendere, constringere, contrahere (cogn. קבץ, קמץ, קמט, comp. supra, p. 481): they are hurried together, or snatched off, i.e., deprived of life, like the Arabic qbḍh allâh (קפצו אלהים) and passive qubiḍa, equivalent to, he has died. There is no reference in the phrase to the componere artus, Gen 49:33; it is rather the figure of housing (gathering into the barn) that underlies it; the word, however, only implies seizing and drawing in. Thus the figure which follows is also naturally (comp. קמץ, Arab. qabḍat, manipulus) connected with what precedes, and, like the head of an ear of corn, i.e., the corn-bearing head of the wheat-stalk, they are cut off (by which one must bear in mind that the ears are reaped higher up than with us, and the standing stalk is usually burnt to make dressing for the field; vid., Ges. Thes. s.v. קשׁ).


  (Note: Another figure is also presented here. It is a common thing for the Arabs (Beduins) in harvest-time to come down upon the fields of standing corn—especially barley, because during summer and autumn this grain is indispensable to them as food for their horses—of a district, chiefly at night, and not unfrequently hundreds of camels are laden at one time. As they have no sickles, they cut off the upper part of the stalk with the ‛aqfe (a knife very similar to the Roman sica) and with sabres, whence this theft is called qard קרץ, sabring off; and that which is cut off, as well as the uneven stubble that is left standing, is called qarid.—Wetzst.)).


  On ימּלוּ (fut. Niph. = ימּלּוּ), vid., on Job 14:2; Job 18:16; the signification praedicuntur, as observed above, is more suitable here than marcescunt (in connection with which signification Job 5:26 ought to be compared, and the form regarded as fut. Kal). Assured of the truth, in conformity with experience, of that which has been said, he appeals finally to the friends: if it be not so (on אפו = אפוא in conditional clauses, vid., Job 9:24), who (by proving the opposite) is able to charge me with lying and bring to nought (לאל = לאין, Ew. 321, b, perhaps by אל being conceived of as originally infin. from אלל (comp. אליל), in the sense of non-existence, Arab. 'l-‛adam) my assertion?


  The bold accusations in the speech of Eliphaz, in which the uncharitableness of the friends attains its height, must penetrate most deeply into Job's spirit. But Job does not answer like by like. Even in this speech in opposition to the friends, he maintains the passionless repose which has once been gained. Although the misjudgment of his character has attained its height in the speech of Eliphaz, his answer does not contain a single bitter personal word. In general, he does not address them, not as though he did not wish to show respect to them, but because he has nothing to say concerning their unjust and wrong conduct that he would not already have said, and because he has lost all hope of his reproof taking effect, all hope of sympathy with his entreaty that they would spare him, all hope of understanding and information on their part.


  In the first part of the speech (Job 23) he occupies himself with the mystery of his own suffering lot, and in the second part (Job 24) with the reverse of this mystery, the evil-doers' prosperity and immunity from punishment. How is he to vindicate himself against Eliphaz, since his lament over his sufferings as unmerited as accounted by the friends more and more as defiant obstinacy (מרי), and consequently tends to bring him still deeper into that suspicion which he is trying to remove? His testimony concerning himself is of no avail; for it appears to the friends more self-delusive, hypocritical, and sinful, the more decidedly he maintains it; consequently the judgment of God can alone decide between him and his accusers. But while the friends accuse him by word of mouth, God himself is pronouncing sentence against him by His acts,—his affliction is a de facto accusation of God against him. Therefore, before the judgment of God can become a vindication of his affliction against the friends, he must first of all himself have defended and proved his innocence in opposition to the Author of his affliction. Hence the accusation of the friends, which in the speech of Eliphaz is become more direct and cutting than heretofore, must urge on anew with all its power the desire in Job of being able to bring his cause before God.


  At the outset he is confident of victory, for his consciousness does not deceive him; and God, although He is both one party in the cause and judge, is influenced by the irresistible force of the truth. Herein the want of harmony in Job's conception of God, the elevation of which into a higher unity is the goal of the development of the drama, again shows itself. He is not able to think of the God who pursues him, the innocent one, at the present time with suffering, as the just God; on the other hand, the justice of the God who will permit him to approach His judgment throne, is to him indisputably sure: He will attend to him, and for ever acquit him. Now Job yields to the arbitrary power of God, but then he will rise by virtue of the justice and truth of God. His longing is, therefore, that the God who now afflicts him may condescend to hear him: this seems to him the only way of convincing God, and indirectly the friends, of his innocence, and himself of God's justice. The basis of this longing is the desire of being free from the painful conception of God which he is obliged to give way to. For it is not the darkness of affliction that enshrouds him which causes Job the intensest suffering, but the darkness in which it has enshrouded God to him,—the angry countenance of God which is turned to him. But if this is sin, that he is engaged in a conflict concerning the justice of the Author of his affliction, it is still greater that he indulges evil thoughts respecting the Judge towards whose throne of judgment he presses forward. He thinks that God designedly avoids him, because He is well aware of his innocence; now, however, he will admit no other thought but that of suffering him to endure to the end the affliction decreed. Job's suspicion against God is as dreadful as it is childish. This is a profoundly tragic stroke. It is not to be understood as the sarcasm of defiance; on the contrary, as one of the childish thoughts into which melancholy bordering on madness falls. From the bright height of faith to which Job soars in Job 19:25. he is here again drawn down into the most terrible depth of conflict, in which, like a blind man, he gropes after God, and because he cannot find Him thinks that He flees before him lest He should be overcome by him. The God of the present, Job accounts his enemy; and the God of the future, to whom his faith clings, who will and must vindicate him so soon as He only allows himself to be found and seen—this God is not to be found! He cannot get free either from his suffering or from his ignominy. The future for him is again veiled in a twofold darkness.


  Thus Job does not so much answer Eliphaz as himself, concerning the cutting rebukes he has brought against him. He is not able to put them aside, for his consciousness does not help him; and God, whose judgment he desires to have, leaves him still in difficulty. But the mystery of his lot of affliction, which thereby becomes constantly more torturing, becomes still more mysterious from a consideration of the reverse side, which he is urged by Eliphaz more closely to consider, terrible as it may be to him. He, the innocent one, is being tortured to death by an angry God, while for the ungodly there come no times of punishment, no days of vengeance: greedy conquerors, merciless rulers, oppress the poor to the last drop of blood, who are obliged to yield to them, and must serve them without wrong being helped by the right; murderers, who shun the light, thieves, and adulterers, carry on their evil courses unpunished; and swiftly and easily, without punishment overtaking them, or being able to overtake them, Shel snatches them away, as heat does the melted snow; even God himself preserves the oppressors long in the midst of extreme danger, and after a long life, free from care and laden with honour, permits them to die a natural death, as a ripe ear of corn is cut off. Bold in the certainty of the truth of his assertion, Job meets the friends: if it is not so, who will convict me as a liar?! What answer will they give? They cannot long disown the mystery, for experience outstrips them. Will they therefore solve it? They might, had they but the key of the future state to do it with! But neither they nor Job were in possession of that, and we shall therefore see how the mystery, without a knowledge of the future state, struggled through towards solution; or even if this were impossible, how the doubts which it excites are changed to faith, and so are conquered.


  Job 25


  Job 25:1


  1 Then began Bildad the Shuhite, and said:


  2 Dominion and terror are with Him,


  He maketh peace in His high places.


  3 Is there any number to His armies,


  And whom doth not His light surpass?


  4 How could a mortal be just with God,


  And how could one born of woman be pure?


  5 Behold, even the moon, it shineth not brightly,


  And the stars are not pure in His eyes.


  6 How much less mortal man, a worm,


  And the son of man, a worm!


  Ultimum hocce classicum, observes Schultens, quod a parte triumvirorum sonuit, magis receptui canentis videtur, quam praelium renovantis. Bildad only repeats the two commonplaces, that man cannot possibly maintain his supposedly perverted right before God, the all-just and all-controlling One, to whom, even in heaven above, all things cheerfully submit, and that man cannot possibly be accounted spotlessly pure, and consequently exalted above all punishment before Him, the most holy One, before whom even the brightest stars do not appear absolutely pure. המשׁל is an inf. abs. made into a substantive, like השׁקט; the Hiph. (to cause to rule), which is otherwise causative, can also, like Kal, signify to rule, or properly, without destroying the Hiphil-signification, to exercise authority (vid., on Job 31:18); המשׁל therefore signifies sovereign rule. עשׂה, with הוּא to be supplied, which is not unfrequently omitted both in participial principal clauses (Job 12:17., Psa 22:29; Isa 26:3; Isa 29:8; Isa 40:19, comp. Zac 9:12, where אני is to be supplied) and in partic. subordinate clauses (Psa 7:10; Psa 55:20; Hab 2:10), is an expression of the simple praes., which is represented by the partic. used thus absolutely (including the personal pronoun) as a proper tense-form (Ew. 168, c, 306, d). Schlottman refers עשׂה to המשׁל ופהד; but the analogy of such attributive descriptions of God is against it. Umbreit and Hahn connect בּמרומיו with the subject: He in His heights, i.e., down from His throne in the heavens. But most expositors rightly take it as descriptive of the place and object of the action expressed: He establishes peace in His heights, i.e., among the celestial beings immediately surrounding Him. This, only assuming the abstract possibility of discord, might mean: facit magestate sua ut in summa pace et promptissima obedientia ipsi ministrent angeli ipsius in excelsis (Schmid). But although from Job 4:18; Job 15:15, nothing more than that even the holy ones above are neither removed from the possibility of sin nor the necessity of a judicial authority which is high above them, can be inferred; yet, on the other hand, from Job 3:8; Job 9:13 (comp. Job 26:12.), it is clear that the poet, in whose conception, as in scripture generally, the angels and the stars stand in the closest relation, knows of actual, and not merely past, but possibly recurring, instances of hostile dissension and titanic rebellion among the celestial powers; so that עשׂה שׁלום, therefore, is intended not merely of a harmonizing reconciliation among creatures which have been contending one against another, but of an actual restoration of the equilibrium that had been disturbed through self-will, by an act of mediation and the exercise of judicial authority on the part of God.


  Job 25:3


  Instead of the appellation מרומיו, which reminds one of Isa 24:21,—where a like peacemaking act of judgment on the part of God is promised in reference to the spirit-host of the heights that have been working seductively among the nations on earth,—גּדוּדיו, of similar meaning to צבאיו, used elsewhere, occurs in this verse. The stars, according to biblical representation, are like an army arrayed for battle, but not as after the Persian representation—as an army divided into troops of the Ahuramazd and Angramainyus (Ahriman), but a standing army of the children of light, clad in the armour of light, under the guidance of the one God the Creator (Isa 40:26, comp. the anti-dualistic assertion in Isa 45:7). The one God is the Lord among these numberless legions, who commands their reverence, and maintains unity among them; and over whom does not His light arise? Umbr. explains: who does not His light, which He communicates to the hosts of heaven, vanquish (קוּם על in the usual warlike meaning: to rise against any one); but this is a thought that is devoid of purpose in this connection. אורהו with the emphatic suff. hu (as Job 24:23, עיניהוּ) at any rate refers directly to God: His light in distinction from the derived light of the hosts of heaven. This distinction is better brought out if we interpret (Merc., Hirz., Hahn, Schlottm., and others): over whom does (would) not His light arise? i.e., all receive their light from His, and do but reflect it back. But יקוּם = יזרח cannot be justified by Job 11:17. Therefore we interpret with Ew. and Hlgst. thus: whom does not His light surpass, or, literally, over whom (i.e., which of these beings of light) does it not rise, leaving it behind and exceeding it in brightness (יקוּם as synon. of ירוּם)? How then could a mortal be just with God, i.e., at His side or standing up before Him; and how could one of woman born be spotless! How could he (which is hereby indirectly said) enter into a controversy with God, who is infinitely exalted above him, and maintain before Him a moral character faultless, and therefore absolutely free from condemnation! In the heights of heaven God's decision is revered; and should man, the feeble one, and born flesh of flesh (vid., Job 14:1), dare to contend with God? Behold, עד־ירח (עד, as usually when preceded by a negation, adeo, ne ... quidem, e.g., Exo 14:28, comp. Nah 1:10, where J. H. Michaelis correctly renders: adeo up spinas perplexitate aequent, and אל used in the same way, Job 5:5, Ew. 219, c), even as to the moon, it does not (ולא with Waw apod., Ges. 145, 2, although there is a reading לא without ו) shine bright, יאחיל = יהל, from אהל = הלל.


  Thus lxx, Targ. Jer., and Gecatilia translate; whereas Saadia translates: it turns not in (Arab. lâ ydchl), or properly, it does not pitch its tent, fix its habitation. But to pitch one's tent is אהל or אהל, whence יהל, Isa 13:20, = יאהל; and what is still more decisive, one would naturally expect יאהיל שׁם in connection with this thought. We therefore render אהל as a form for once boldly used in the scriptural language for הלל, as in Isa 28:28 אדשׁ once occurs for דּוּשׁ. Even the moon is only a feeble light before God, and the stars are not clean in His eyes; there is a vast distance between Him and His highest and most glorious creatures—how much more between Him and man, the worm of the dust!


  The friends, as was to be expected, are unable to furnish any solution of the mystery, why the ungodly often live and die happily; and yet they ought to be able to give this solution, if the language which they employ against Job were authorized. Bildad alone speaks in the above speech, Zophar is silent. But Bildad does not utter a word that affects the question. This designed omission shows the inability of the friends to solve it, as much as the tenacity with which they firmly maintain their dogma; and the breach that has been made in it, either they will not perceive or yet not acknowledge, because they think that thereby they are approaching too near to the honour of God. Moreover, it must be observed with what delicate tact, and how directly to the purpose in the structure of the whole, this short speech of Bildad's closes the opposition of the friends. Two things are manifest from this last speech of the friends: First, that they know nothing new to bring forward against Job, and nothing just to Job's advantage; that all their darts bound back from Job; and that, though not according to their judgment, yet in reality, they are beaten. This is evident from the fact that Bildad is unable to give any answer to Job's questions, but can only take up the one idea in Job's speech, that he confidently and boldly thinks of being able to approach God's throne of judgment; he repeats with slight variation what Eliphaz has said twice already, concerning the infinite distance between man and God, Job 4:17-21; Job 15:14-16, and is not even denied by Job himself, Job 9:2; Job 14:4. But, secondly, the poet cannot allow us to part from the friends with too great repugnance; for they are Job's friends notwithstanding, and at the close we see them willingly obedient to God's instruction, to go to Job that he may pray for them and make sacrifice on their behalf. For this reason he does not make Bildad at last repeat those unjust incriminations which were put prominently forward in the speech of Eliphaz, Job 22:5-11. Bildad only reminds Job of the universal sinfulness of the human race once again, without direct accusation, in order that Job may himself derive from it the admonition to humble himself; and this admonition Job really needs, for his speeches are in many ways contrary to that humility which is still the duty of sinful man, even in connection with the best justified consciousness of right thoughts and actions towards the holy God.


  Job 26


  1 Then Job began, and said:


  2 How has thou helped him that is without power,


  Raised the arm that hath no strength!


  3 How hast thou counselled him that hath no wisdom,


  And fully declared the essence of the matter!


  4 To whom hast thou uttered words,


  And whose breath proceeded from thee?


  Bildad is the person addressed, and the exclamations in Job 26:2, Job 26:3 are ironical: how thy speech contains nothing whatever that might help me, the supposedly feeble one, in conquering my affliction and my temptation; me, the supposedly ignorant one, in comprehending man's mysterious lot, and mine! ללא־כח, according to the idea, is only equivalent to כח לו (אין) לאשׁר לא, and זרוע לא־עז equivalent to זרוע בלא־עז (לא עז לו); the former is the abstr. pro concreto, the latter the genitival connection—the arm of the no-power, i.e., powerless (Ges. 152, 1). The powerless one is Job himself, not God (Merc., Schlottm.), as even the choice of the verbs, Job 26:2, Job 26:3, shows. Respecting תּוּשׁיּה, which we have translated essentiality, duration, completion, we said, on Job 5:12, that it is formed from ישׁ (vid., Pro 8:21), not directly indeed, but by means of a verb ושׁי brev a fo (ושׁה), in the signification subsistere (comp. Arab. kân, and Syriac קום); it is a Hophal-formation (like תּוּגה), and signifies, so to speak, durability, subsistentia, substantia, ὑπόστασις, so that the comparison of ושׁי with אשׁשׁ, Arab. 'ss (whence אשׁישׁ, Arab. ası̂s, asâs, etc., fundamentum) is forced upon one, and the relationship to the Sanskrit as (asmi = εἰμὶ) can remain undecided. The observation of J. D. Michaelis to the contrary, Supplem. p. 1167: non placent in linguis ejusmodi etyma metaphysica nimis a vulgari sensu remota; philosophi in scholis ejusmodi vocabula condunt, non plebs, is removed by the consideration that תושׁיה, which out of Prov. and Job occurs only in Isa 28:29, Mich. Job 6:9, is a Chokma-word: it signifies here, as frequently, vera et realis sapientia (J. H. Michaelis). The speech of Bildad is a proof of poverty of thought, of which he himself gives the evidence. His words—such is the thought of Job 26:4—are altogether inappropriate, inasmuch as they have no reference whatever to the chief point of Job's speech; and they are, moreover, not his own, but the suggestion of another, and that not God, but Eliphaz, from whom Bildad has borrowed the substance of his brief declamation. Since this is the meaning of Job 26:4, it might seem as though את־מי were intended to signify by whose assistance (Arnh., Hahn); but as the poet also, in Job 31:37, comp. Eze 43:10, uses הגּיד seq. acc., in the sense of explaining anything to any one, to instruct him concerning anything, it is to be interpreted: to whom hast thou divulged the words (lxx, τίνι ἀνήγγειλας ῥήματα), i.e., thinking and designing thereby to affect him?


  In what follows, Job now continues the description of God's exalted rule, which Bildad had attempted, by tracing it through every department of creation; and thus proves by fact, that he is wanting neither in a recognition nor reverence of God the almighty Ruler.


  Job 26:5


  5—The shades are put to pain


  Deep under the waters and their inhabitants.


  6 Shel is naked before him,


  And the abyss hath no covering.


  7 He stretched the northern sky over the emptiness;


  He hung the earth upon nothing.


  Bildad has extolled God's majestic, awe-inspiring rule in the heights of heaven, His immediate surrounding; Job continues the strain, and celebrates the extension of this rule, even to the depths of the lower world. The operation of the majesty of the heavenly Ruler extends even to the realm of shades; the sea with the multitude of its inhabitants forms no barrier between God and the realm of shades; the marrowless, bloodless phantoms or shades below writhe like a woman in travail as often as this majesty is felt by them, as, perhaps, by the raging of the sea or the quaking of the earth. On רפאים, which also occurs in Phoenician inscriptions, vid., Psychol. S. 409; the book of Job corresponds with Psa 88:11 in the use of this appellation. The sing. is not רפאי (whence רפאים, as the name of a people), but רפא (רפה), which signifies both giants or heroes of colossal stature (from רפה = Arab. rafu‛a, to be high), and the relaxed (from רפה, to be loose, like Arab. rafa'a, to soften, to soothe), i.e., those who are bodiless in the state after death (comp. חלּה, Isa 14:10, to be weakened, i.e., placed in the condition of a rapha). It is a question whether יחוללוּ be Pilel (Ges.) or Pulal (Olsh.); the Pul., indeed, signifies elsewhere to be brought forth with writing (Job 15:7); it can, however, just as well signify to be put in pain. On account of the reference implied in it to a higher causation here at the commencement of the speech, the Pul. is more appropriate than the Pil.; and the pausal , which is often found elsewhere with Hithpael (Hithpal.), Psa 88:14; Job 33:5, but never with Piel (Pil.), proves that the form is intended to be regarded as passive.


  Job 26:6


  שׁאול is seemingly used as fem., as in Isa 14:9; but in reality the adj. precedes in the primitive form, without being changed by the gender of שׁאול. אבדּון alternates with שׁאול, like קבר in Psa 88:12. As Psa 139:8 testifies to the presence of God in Shel, so here Job (comp. Job 38:17, and especially Pro 15:11) that Shel is present to God, that He possesses a knowledge which extends into the depths of the realm of the dead, before whom all things are γυμνὰ καὶ τετραχηλισμένα (Heb 4:13). The following partt., Job 26:7, depending logically upon the chief subject which precedes, are to be determined according to Job 25:2; they are conceived as present, and indeed of God's primeval act of creation, but intended of the acts which continue by virtue of His creative power.


  Job 26:7


  By צפון many modern expositors understand the northern part of the earth, where the highest mountains and rocks rise aloft (accordingly, in Isa 14:13, ירכתי צפון are mentioned parallel with the starry heights), and consequently the earth is the heaviest (Hirz., Ew., Hlgst., Welte, Schlottm., and others). But (1) it is not probable that the poet would first have mentioned the northern part of the earth, and then in Job 26:7 the earth itself—first the part, and then the whole; (2) נטה is never said of the earth, always of the heavens, for the expansion of which it is the stereotype word (נטה, Job 9:8; Isa 40:22; Isa 44:24; Isa 51:13; Zac 14:1; Psa 104:2; נוטיהם, Isa 42:5; נטה, Jer 10:12; Jer 51:15; ידי נטו, Isa 45:12); (3) one expects some mention of the sky in connection with the mention of the earth; and thus is צפון, with Rosenm., Ges., Umbr., Vaih., Hahn, and Olsh., to be understood of the northern sky, which is prominently mentioned, because there is the pole of the vault of heaven, which is marked by the Pole-star, there the constellation of the greater Bear (עשׁ, Job 9:9) formed by the seven bright stars, there (in the back of the bull, one of the northern constellations of the ecliptic) the group of the Pleiades (כּימה), there also, below the bull and the twins, Orion (כּסיל). On the derivation, notion, and synonyms of תּהוּ, vid., Genesis, S. 93; here (where it may be compared with the Arab. theı̂j-un, empty, and tı̂h, desert) it signifies nothing more than the unmeasurable vacuum of space, parall. בּלימה, not anything = nothing (comp. modern Arabic lâsh, or even mâsh, compounded of Arab. lâ or mâ and šâ, a thing, e.g., bilâs, for nothing, ragul mâsh, useless men). The sky which vaults the earth from the arctic pole, and the earth itself, hang free without support in space. That which is elsewhere (e.g., Job 9:6) said of the pillars and foundations of the earth, is intended of the internal support of the body of the earth, which is, as it were, fastened together by the mountains, with their roots extending into the innermost part of the earth; for the idea that the earth rests upon the bases of the mountains would be, indeed, as Lwenthal correctly observes, an absurd inversion. On the other side, we are also not justified in inferring from Job's expression the laws of the mechanism of the heavens, which were unknown to the ancients, especially the law of attraction or gravitation. The knowledge of nature on the part of the Israelitish Chokma, expressed in Job 26:7, however, remains still worthy of respect. On the ground of similar passages of the book of Job, Keppler says of the yet unsolved problems of astronomy: Haec et cetera hujusmodi latent in Pandectis aevi sequentis, non antea discenda, quam librum hunc Deus arbiter seculorum recluserit mortalibus. From the starry heavens and the earth Job turns to the celestial and sub-celestial waters.


  Job 26:8


  8 He bindeth up the waters in His clouds,


  Without the clouds being rent under their burden.


  9 He enshroudeth the face of His throne,


  Spreading His clouds upon it.


  10 He compasseth the face of the waters with bounds,


  To the boundary between light and darkness.


  The clouds consist of masses of water rolled together, which, if they were suddenly set free, would deluge the ground; but the omnipotence of God holds the waters together in the hollow of the clouds (צרר, Milel, according to a recognised law, although it is also found in Codd. accented as Milra, but contrary to the Masora), so that they do not burst asunder under the burden of the waters (תּחתּם); by which nothing more nor less is meant, than that the physical and meteorological laws of rain are of God's appointment. Job 26:9 describes the dark and thickly-clouded sky that showers down the rain in the appointed rainy season. אחז signifies to take hold of, in architecture to hold together by means of beams, or to fasten together (vid., Thenius on Kg1 6:10, comp. Ch2 9:18, מאחזים, coagmentata), then also, as usually in Chald. and Syr., to shut (by means of cross-bars, Neh 7:3), here to shut off by surrounding with clouds: He shuts off פּני־כסּה, the front of God's throne, which is turned towards the earth, so that it is hidden by storm-clouds as by a סכּה, Job 36:29; Psa 18:12. God's throne, which is here, as in Kg1 10:19, written כּסּה instead of כּסּא (comp. Arab. cursi, of the throne of God the Judge, in distinction from Arab. 'l-‛arš, the throne of God who rules over the world), is indeed in other respects invisible, but the cloudless blue of heaven is His reflected splendour (Exo 24:10) which is cast over the earth. God veils this His radiance which shines forth towards the earth, פּרשׁז אליו עננו, by spreading over it the clouds which are led forth by Him. פּרשׁו is commonly regarded as a Chaldaism for פּרשׁז (Ges. 56, Olsh. 276), but without any similar instance in favour of this vocalizaton of the 3 pr. Piel (Pil.). Although רענן and שׁאנן, Job 15:32; Job 3:18, have given up the i of the Pil., it has been under the influence of the following guttural; and although, moreover, i before Resh sometimes passes into a, e.g., ויּרא, it is more reliable to regard פרשז as inf. absol. (Ew. 141, c): expandendo. Ges. and others regard this פרשז as a mixed form, composed from פרשׁ and פרז; but the verb פרשׁ (with Shin) has not the signification to expand, which is assumed in connection with this derivation; it signifies to separate (also Eze 34:12, vid., Hitzig on that passage), whereas פרשׂ certainly signifies to expand (Job 36:29-30); wherefore the reading פּרשׂז (with Sin), which some Codd. give, is preferred by Br, and in agreement with him by Luzzatto (vid., Br's Leket zebi, p. 244), and it seems to underlie the interpretation where פרשז עליו is translated by עליו (פּרשׂ) פרש, He spreadeth over it (e.g., by Aben-Ezra, Kimchi, Ralbag). But the Talmud, b. Sabbath, 88 b (פירש שדי מזיו שכינתו ועננו עליו, the Almighty separated part of the splendour of His Shechina and His cloud, and laid it upon him, i.e., Moses, as the passage is applied in the Haggada), follows the reading פּרשׁז (with Shin), which is to be retained on account of the want of naturalness in the consonantal combination שׂז; but the word is not to be regarded as a mixed formation (although we do not deny the possibility of such forms in themselves, vid., supra, p. 468), but as an intensive form of פרשׂ formed by Prosthesis and an Arabic change of Sin into Shin, like Arab. fršḥ, fršd, fršṭ, which, being formed from Arab. frš = פּרשׂ (פּרשׂ), to expand, signifies to spread out (the legs).


  Job 26:10 passes from the waters above to the lower waters. תּכלית signifies, as in Job 11:7; Job 28:3; Neh 3:21, the extremity, the extreme boundary; and the connection of תּכלית אור is genitival, as the Tarcha by the first word correctly indicates, whereas אור with Munach, the substitute for Rebia mugrasch In this instance (according to Psalter, ii. 503, 2), is a mistake. God has marked out (חן, lxx ἐγύρωσεν) a law, i.e., here according to the sense: a fixed bound (comp. Pro 8:29 with Psa 104:9), over the surface of the waters (i.e., describing a circle over them which defines their circuit) unto the extreme point of light by darkness, i.e., where the light is touched by the darkness. Most expositors (Rosenm., Hirz., Hahn, Schlottm., and others) take עד־תכלית adverbially: most accurately, and refer חג to אור as a second object, which is contrary to the usage of the language, and doubtful and unnecessary. Pareau has correctly interpreted: ad lucis usque tenebrarumque confinia; עם in the local sense, not aeque ac, although it might also have this meaning, as e.g., Ecc 2:16. The idea is, that God has appointed a fixed limit to the waters, as far as to the point at which they wash the terra firma of the extreme horizon, and where the boundary line of the realms of light and darkness is; and the basis of the expression, as Bouillier, by reference to Virgil's Georg. i. 240f., has shown, is the conception of the ancients, that the earth is surrounded by the ocean, on the other side of which the region of darkness begins.


  Job 26:11


  11 The pillars of heaven tremble


  And are astonished at His threatening.


  12 By His power He rouseth up the sea,


  And by His understanding He breaketh Rahab in pieces.


  13 By His breath the heavens become cheerful;


  His hand hath formed the fugitive dragon.


  The mountains towering up to the sky, which seem to support the vault of the sky, are called poetically "the pillars of heaven." ירופפוּ is Pulal, like יחוללוּ, Job 26:5; the signification of violent and quick motion backwards and forwards is secured to the verb רוּף by the Targ. אתרופף = התפּלּץ, Job 9:6, and the Talm. רפרף of churned milk, blinding eyes (comp. הרף עין, the twinkling of the eye, and Arab. rff, fut. i. o. nictare), flapping wings (comp. Arab. rff and rfrf, movere, motitare alas), of wavering thinking. גּערה is the divine command which looses or binds the powers of nature; the astonishment of the supports of heaven is, according to the radical signification of תּמהּ (cogn. שׁמם), to be conceived of as a torpidity which follows the divine impulse, without offering any resistance whatever. That רגע, Job 26:12, is to be understood transitively, not like Job 7:5, intransitively, is proved by the dependent (borrowed) passages, Isa 51:15; Jer 31:35, from which it is also evident that רגע cannot with the lxx be translated κατέπαυσεν. The verb combines in itself the opposite significations of starting up, i.e., entering into an excited state, and of being startled, from which the significations of stilling (Niph., Hiph.), and of standing back or retreat (Arab. rj‛), branch off. The conjecture גּער after the Syriac version (which translates, go‛ar bejamo) is superfluous. רהב, which here also is translated by the lxx τὸ κῆτος, has been discussed already on Job 9:13. It is not meant of the turbulence of the sea, to which מחץ is not appropriate, but of a sea monster, which, like the crocodile and the dragon, are become an emblem of Pharaoh and his power, as Isa 51:9. has applied this primary passage: the writer of the book of Job purposely abstains from such references to the history of Israel. Without doubt, רהב denotes a demoniacal monster, like the demons that shall be destroyed at the end of the world, one of which is called by the Persians akomano, evil thought, another taromaiti, pride. This view is supported by Job 26:13, where one is not at liberty to determine the meaning by Isa 51:9, and to understand נחשׁ בּרח, like תּנּין in that passage, of Egypt. But this dependent passage is an important indication for the correct rendering of חללה. One thing is certain at the outset, that שׁפרה is not perf. Piel = שׁפרה, and for this reason, that the Dagesh which characterizes Piel cannot be omitted from any of the six mutae; the translation of Jerome, spiritus ejus ornavit coelos, and all similar ones, are therefore false. But it is possible to translate: "by His spirit (creative spirit) the heavens are beauty, His hand has formed the flying dragon." Thus, in the signification to bring forth (as Pro 25:23; Pro 8:24.), חללה is rendered by Rosenm., Arnh., Vaih., Welte, Renan, and others, of whom Vaih. and Renan, however, do not understand Job 26:13 of the creation of the heavens, but of their illumination. By this rendering Job 26:13 and Job 26:13 are severed, as being without connection; in general, however, the course of thought in the description does not favour the reference of the whole of half of Job 26:13 to the creation. Accordingly, חללה is not to be taken as Pilel from חול (ליל), but after Isa 57:9, as Poel from חלל, according to which the idea of Job 26:13 is determined, since both lines of the verse are most closely connected.


  (בּריח) נחשׁ בּרח is, to wit, the constellation of the Dragon, one of the most straggling constellations, which winds itself between the Greater and Lesser Bears almost half through the polar circle.


  "Maximus hic plexu sinuoso elabitur Anguis


  Circum perque duas in morem fluminis Arctos."


  (Virgil, Georg. i. 244f.)


  Aratus in Cicero, de nat. Deorum, ii. 42, describes it more graphically, both in general, and in regard to the many stars of different magnitudes which form its body from head to tail. Among the Arabs it is called el-hajje, the serpent, e.g., in Firuzabdi: the hajje is a constellation between the Lesser Bear (farqadân, the two calves) and the Greater Bear (benât en-na‛sch, the daughters of the bier), "or et-tanı̂n, the dragon, e.g., in one of the authors quoted by Hyde on Ulugh Beigh's Tables of the Stars, p. 18: the tann lies round about the north pole in the form of a long serpent, with many bends and windings." Thus far the testimony of the old expositors is found in Rosenmller. The Hebrew name תּלי (the quiver) is perhaps to be distinguished from טלי and דּלי, the Zodiac constellations Aries and Aquarius.


  It is questionable how בּרח is to be understood. The lxx translates δράκοντα ἀποστάτην in this passage, which is certainly incorrect, since בריח beside נחשׁ may naturally be assumed to be an attributive word referring to the motion or form of the serpent. Accordingly, Isa 27:1, ὄφιν φείγοντα is more correct, where the Syr. version is חויא חרמנא, the fierce serpent, which is devoid of support in the language; in the passage before us the Syr. also has חויא דערק, the fleeing serpent, but this translation does not satisfy the more neuter signification of the adjective. Aquila in Isaiah translates ὄφιν μόχλον, as Jerome translates the same passage serpentem vectem (whereas he translates coluber tortuosus in our passage), as though it were בּריח; Symm. is better, and without doubt a substantially similar thought, ὄφιν συγκλείοντα, the serpent that joins by a bolt, which agrees with the traditional Jewish explanation, for the dragon in Aben-Ezra and Kimchi (in Lex.)—after the example of the learned Babylonian teacher of astronomy, Mar-Samuel (died 257), who says of himself that the paths of the heavens are as familiar to him as the places of Nehardea


  - is called נחשׁ עקלתון, because it is as though it were wounded, and בריח, because it forms a bar (מבריח) from one end of the sky to the other; or as Sabbatai Donolo (about 94), the Italian astronomer, expresses it: "When God created the two lights (the sun and moon) and the five stars (planets) and the twelve מזלור (the constellations of the Zodiac), He also created the תלי (dragon), to unite these heavenly bodies as by a weaver's beam (מנור אורגים), and made it stretch itself on the firmament from one end to another as a bar (כבריח), like a wounded serpent furnished with the head and tail." By this explanation בּריח is either taken directly as בּריח, vectis, in which signification it does not, however, occur elsewhere, or the signification transversus (transversarius) is assigned to the בּריח (= barrı̂ah) with an unchangeable Kametz,—a signification which it might have, for brch Arab. brḥ signifies properly to go through, to go slanting across, of which the meanings to unite slanting and to slip away are only variations. בּריח, notwithstanding, has in the language, so far as it is preserved to us, everywhere the signification fugitivus, and we will also keep to this: the dragon in the heavens is so called, as having the appearance of fleeing and hastening away. But in what sense is it said of God, that He pierces or slays it? In Isa 51:9, where the תנין is the emblem of Egypt (Pharaoh), and Isa 27:1, where נחשׁ בריח is the emblem of Assyria, the empire of the Tigris, the idea of destruction by the sword of Jehovah is clear. The present passage is to be explained according to Job 3:8, where לויתן is only another name for נחש בריח (comp. Isa 27:1). It is the dragon in the heavens which produces the eclipse of the sun, by winding itself round about the sun; and God must continually wound it anew, and thus weaken it, if the sun is to be set free again. That it is God who disperses the clouds of heaven by the breath of His spirit, the representative of which in the elements is the wind, so that the azure becomes visible again; and that it is He who causes the darkening of the sun to cease, so that the earth can again rejoice in the full brightness of that great light,—these two contemplations of the almighty working of God in nature are so expressed by the poet, that he clothes the second in the mythological garb of the popular conception.


  In the closing words which now follow, Job concludes his illustrative description: it must indeed, notwithstanding, come infinitely short of the reality.


  Job 26:14


  14 Behold, these are the edges of His ways,


  And how do we hear only a whisper thereof!


  But the thunder of His might—who comprehendeth it?


  These (אלּה retrospective, as in Job 18:21) are only קצות, the extremest end-points or outlines of the ways of God, which Job has depicted; the wondrous fulness of His might, which extends through the whole creation, transcends human comprehension; it is only שׁמץ דּבר therefrom that becomes audible to us men. שׁמץ (שׁמץ) is translated by Symm. here ψιθύρισμα, Job 4:12, ψιτηυρισμός; the Arab. šamiṣa (to speak very quickly, mutter) confirms this idea of the word; Jerome's translation, vix. parvam stillam sermonis ejus (comp. Job 4:12, venas, tropical for parts), is doubly erroneous: the rendering of the שׁמץ has the antithesis of רעם against it, and דּבר is not to be understood here otherwise than in ערות דּבר, Deu 23:15; Deu 24:1 : shame of something = something that excites a feeling of shame, a whisper of something = some whisper. The notion "somewhat," which the old expositors attribute to שׁמץ, lies therefore in דבר. מה is exclamatory in a similar manner as in Psa 89:48 : how we hear (נשׁמע, not נשׁמע) only some whisper thereof (בּו partitive, as e.g., Isa 10:22), i.e., how little therefrom is audible to us, only as the murmur of a word, not loud and distinct, which reaches us!


  As in the speech of Bildad the poet makes the opposition of the friends to fade away and cease altogether, as incapable of any further counsel, and hence as conquered, so in Job's closing speech, which consists of three parts, Job 26:1, Job 27:1, Job 29:1, he shows how Job in every respect, as victor, maintains the field against the friends. The friends have neither been able to loose the knot of Job's lot of suffering, nor the universal distribution of prosperity and misfortune. Instead of loosing the knot of Job's lot of suffering, they have cut it, by adding to Job's heavy affliction the invention of heinous guilt as its ground of explanation; and the knot of the contradictions of human life in general with divine justice they have ignored, in order that they may not be compelled to abandon their dogma, that suffering everywhere necessarily presupposes sin, and sin is everywhere necessarily followed by suffering. Even Job, indeed, is not at present able to solve either one or other of the mysteries; but while the friends' treatment of these mysteries is untrue, he honours the truth, and keenly perceives that which is mysterious. Then he proves by testimony and an appeal to facts, that the mystery may be acknowledged without therefore being compelled to abandon the fear of God. Job firmly holds to the objective reality and the testimony of his consciousness; in the fear of God he places himself above all those contradictions which are unsolvable by and perplexing to human reason; his faith triumphs over the rationalism of the friends, which is devoid of truth, of justice, and of love.


  Job first answers Bildad, Job 26:1. He characterizes his poor reply as what it is: as useless, and not pertinent in regard to the questions before them: it is of no service to him, it does not affect him, and is, moreover, a borrowed weapon. For he also is conscious of and can praise God's exalted and awe-inspiring majesty. He has already shown this twice, Job 9:4-10; Job 12:13-25, and shows here for the third time: its operation is not confined merely to those creatures that immediately surround God in the heavens; it extends, without being restrained by the sea, even down to the lower world; and as it makes the angels above to tremble, so there it sets the shades in consternation. From the lower world, Job's contemplation rises to the earth, as a body suspended in space without support; to the clouds above, which contain the upper waters without bursting, and veil the divine throne, of which the sapphire blue of heaven is the reflection; and then he speaks of the sea lying between Shel and heaven, which is confined within fixed bounds, at the extreme boundaries of which light passes over into darkness;—he celebrates all this as proof of the creative might of God. Then he describes the sovereign power of God in the realm of His creation, how He shakes the pillars of heaven, rouses the sea, breaks the monster in pieces, lights up the heavens by chasing away the clouds and piercing the serpent, and thus setting free the sun. But all these—thus he closes—are only meagre outlines of the divine rule, only a faint whisper, which is heard by us as coming from the far distance. Who has the comprehension necessary to take in and speak exhaustively of all the wonders of His infinite nature, which extends throughout the whole creation? From such a profound recognition and so glorious a description of the exaltation of God, the infinite distance between God and man is most clearly proved. Job has adequately shown that his whole soul is full of that which Bildad is anxious to teach him; a soul that only requires a slight impulse to make it overflow with such praise of God, as is not wanting in an universal perception of God, nor is it full of wicked devices. When therefore Bildad maintains against Job that no man is righteous before such an exalted God, Job ought indeed to take it as a warning against such unbecoming utterances concerning God as those which have escaped him; but the universal sinfulness of man is no ground of explanation for his sufferings, for there is a righteousness which avails before God; and of this, job, the suffering servant of God, has a consciousness that cannot be shaken.


  Job 27


  Job 27:1


  1 Then Job continued to take up his proverb, and said:


  2 As God liveth, who hath deprived me of my right,


  And the Almighty, who hath sorely saddened my soul -


  3 For still all my breath is in me,


  And the breath of Eloah in my nostrils -


  4 My lips do not speak what is false,


  And my tongue uttereth not deceit!


  5 Far be it from me, to grant that you are in the right:


  Till I die I will not remove my innocence from me.


  6 My righteousness I hold fast, and let it not go:


  My heart reproacheth not any of my days.


  7 Mine enemy must appear as an evil-doer,


  And he who riseth up against me as unrighteous.


  The friends are silent, Job remains master of the discourse, and his continued speech is introduced as a continued שׂאת משׁלו (after the analogy of the phrase נשׂא קול), as in Num 23:7 and further on, the oracles of Balaam. משׁל is speech of a more elevated tone and more figurative character; here, as frequently, the unaffected outgrowth of an elevated solemn mood. The introduction of the ultimatum, as משׁל, reminds one of "the proverb (el-methel) seals it" in the mouth of the Arab, since in common life it is customary to use a pithy saying as the final proof at the conclusion of a speech.


  Job begins with an asseveration of his truthfulness (i.e., the agreement of his confession with his consciousness) by the life of God. From this oath, which in the form bi-hajât allâh has become later on a common formula of assurance, R. Joshua, in his tractate Sota, infers that Job served God from love to Him, for we only swear by the life of that which we honour and love; it is more natural to conclude that the God by whom on the one hand, he believes himself to be so unjustly treated, still appears to him, on the other hand, to be the highest manifestation of truth. The interjectional clause: living is God! is equivalent to, as true as God liveth. That which is affirmed is not what immediately follows: He has set aside my right, and the Almighty has sorely grieved my soul (Raschi); but הסיר משׁפטי and המר נפשׁי are attributive clauses, by which what is denied in the form of an oath introduced by אם (as Gen 42:15; Sa1 14:45; Sa2 11:11, Ges. 155, 2, f) is contained in Job 27:4; his special reference to the false semblance of an evil-doer shows that semblance which suffering casts upon him, but which he constantly repudiates as surely not lying, as that God liveth. Among moderns, Schlottm. (comp. Ges. 150, 3), like most of the old expositors, translates: so long as my breath is in me,...my lips shall speak no wrong, so that Job 27:3 and Job 27:4 together contain what is affirmed. By (1) כּי indeed sometimes introduces that which shall happen as affirmed by oath, Jer 22:5; Jer 49:13; but here that which shall not take place is affirmed, which would be introduced first in a general form by כּי explic. s. recitativum, then according to its special negative contents by אם,—a construction which is perhaps possible according to syntax, but it is nevertheless perplexing; (2) it may perhaps be thought that "the whole continuance of my breath in me" is conceived as accusative and adverbial, and is equivalent to, so long as my breath may remain in me (כל עוד, as long as ever, like the Arab. cullama, as often as ever); but the usage of the language does not favour this explanation, for Sa2 1:9, נפשׁי בי כל־עוד, signifies my whole soul (my full life) is still in me; and we have a third instance of this prominently placed כל per hypallagen in Hos 14:3, עון כל־תשׂא, omnem auferas iniquitatem, Ew. 289, a (comp. Ges. 114, rem. 1). Accordingly, with Ew., Hirz., Hahn, and most modern expositors, we take Job 27:3 as a parenthetical confirmatory clause, by which Job gives the ground of his solemn affirmation that he is still in possession of his full consciousness, and cannot help feeling and expressing the contradiction between his lot of suffering, which brand shim as an evil-doer, and his moral integrity. The נשׁמתי which precedes the רוח signifies, according to the prevailing usage of the language, the intellectual, and therefore self-conscious, soul of man (Psychol. S. 76f.). This is in man and in his nostrils, inasmuch as the breath which passes in and out by these is the outward and visible form of its being, which is in every respect the condition of life (ib. S. 82f.). The suff. of נשׁמתי is unaccented; on account of the word which follows being a monosyllable, the tone has retreated (נסוג אחור, to use a technical grammatical expression), as e.g., also in Job 19:25; Job 20:2; Psa 22:20. Because he lives, and, living, cannot deny his own existence, he swears that his own testimony, which is suspected by the friends, and on account of which they charge him with falsehood, is perfect truth.


  Job 27:4 is not to be translated: "my lips shall never speak what is false;" for it is not a resolve which Job thus strongly makes, after the manner of a vow, but the agreement of his confession, which he has now so frequently made, and which remains unalterable, with the abiding fact. Far be from me—he continues in Job 27:5—to admit that you are right (חלילה לּי with unaccented ah, not of the fem., comp. Job 34:10, but of direction: for a profanation to me, i.e., let it be profane to me, Ew. 329, a, Arab. hâshâ li, in the like sense); until I expire (prop.: sink together), I will not put my innocence (תּמּה, perfection, in the sense of purity of character) away from me, i.e., I will not cease from asserting it. I will hold fast (as ever) my righteousness, and leave it not, i.e., let it not go or fall away; my heart does not reproach even one of my days. מיּמי is virtually an obj. in a partitive sense: mon coeur ne me reproche pas un seul de mes jours (Renan). The heart is used here as the seat of the conscience, which is the knowledge possessed by the heart, by which it excuses or accuses a man (Psychol. S. 134); חרף (whence חרף, the season in which the fruits are gathered) signifies carpere, to pluck = to pinch, lash, inveigh against. Jos. Kimchi and Ralbag explain: my heart draws not back) from the confession of my innocence) my whole life long (as Maimonides explains נחרפת, Lev 19:20, of the female slave who is inclined to, i.e., stands near to, the position of a free woman), by comparison with the Arabic inḥarafa, deflectere; it is not, however, Arab. ḥrf, but chrf, decerpere, that is to be compared in the tropical sense of the prevailing usage of the Hebrew specified. The old expositors were all misled by the misunderstood partitive מימי, which they translated ex (= inde a) diebus meis. There is in Job 27:7 no ground for taking יהי, with Hahn, as a strong affirmative, as supposed in Job 18:12, and not as expressive of desire; but the meaning is not: let my opponents be evil-doers, I at least am not one (Hirz.). The voluntative expresses far more emotion: the relation must be reversed; he who will brand me as an evil-doer, must by that very act brand himself as such, inasmuch as the מרשׁיע of a צדיק really shows himself to be a רשׁע, and by recklessly judging the righteous, is bringing down upon himself a like well-merited judgment. The כּ is the so-called Caph veritatis, since כּ, instar, signifies not only similarity, but also quality. Instead of קימי, the less manageable, primitive form, which the poet used in Job 22:20 (comp. p. 483), and beside which קם (קום, Kg2 16:7) does not occur in the book, we here find the more usual form מתקוממי (comp. Job 20:27).


  The description of the misfortune of the ungodly which now follows, beginning with כי, requires no connecting thought, as for instance: My enemy must be accounted as ungodly, on account of his hostility; I abhor ungodliness, for, etc.; but that he who regards him as a רשׁע is himself a רשׁע, Job shows from the fact of the רשׁע having no hope in death, whilst, when dying, he can give no confident hope of a divine vindication of his innocence.


  Job 27:8


  8 For what is the hope of the godless, when He cutteth off,


  When Eloah taketh away his soul?


  9 Will God hear his cry


  When distress cometh upon him?


  10 Or can he delight himself in the Almighty,


  Can he call upon Eloah at all times?


  11 I will teach you concerning the hand of God,


  I will not conceal the dealings of the Almighty.


  12 Behold, ye have all seen it,


  Why then do ye cherish foolish notions?


  In comparing himself with the רשׁע, Job is conscious that he has a God who does not leave him unheard, in whom he delights himself, and to whom he can at all times draw near; as, in fact, Job's fellowship with God rests upon the freedom of the most intimate confidence. He is not one of the godless; for what is the hope of one who is estranged from God, when he comes to die? He has no God on whom his hope might establish itself, to whom it could cling. The old expositors err in many ways respecting Job 27:8, by taking בצע, abscindere (root בץ), in the sense of (opes) corradere (thus also more recently Rosenm. after the Targ., Syr., and Jer.), and referring ישׁל to שׁלה in the signification tranquillum esse (thus even Blumenfeld after Ralbag and others). נפשׁו is the object to both verbs, and בצע נפשׁ, abscindere animam, to cut off the thread of life, is to be explained according to Job 6:9; Isa 38:12. שׁלח נפשׁ, extrahere animam (from שׁלה, whence שׁליח Arab. salan, the after-birth, cogn. שׁלל . Arab. sll, נשׁל Arab. nsl, nṯl, nšl), is of similar signification, according to another figure, wince the body is conceived of as the sheath (נדנה, Dan 7:15) of the soul


  (comp. Arab. sll in the universal signification evaginare ensem). The fut. apoc. Kal ישׁל (= ישׁל) is therefore in meaning equivalent to the intrans. ישּׁל, Deu 28:40 (according to Ew. 235, c, obtained from this by change of vowel), decidere; and Schnurrer's supposition that ישׁל, like the Arab. ysl, is equivalent to ישׁאל (when God demands it), or such a violent correction as De Lagarde's


  (when he is in distress יצק, when one demeans his soul with a curse ישּׁאל בּאלה), is unnecessary.


  The ungodly man, Job goes on to say, has no God to hear his cry when distress comes upon him; he cannot delight himself (יתענּג, pausal form of יתענג, the primary form of יתענג) in the Almighty; he cannot call upon Eloah at any time (i.e., in the manifold circumstances of life under which we are called to feel the dependence of our nature). Torn away from God, he cannot be heard, he cannot indeed pray and find any consolation in God. It is most clearly manifest here, since Job compares his condition of suffering with that of a חנף, what comfort, what power of endurance, yea, what spiritual joy in the midst of suffering (התענג, as Job 22:26; Psa 37:4, Psa 37:11; Isa 55:2; Isa 58:13), which must all remain unknown to the ungodly, he can draw from his fellowship with God; and seizing the very root of the distinction between the man who fears God and one who is utterly godless, his view of the outward appearance of the misfortune of both becomes changed; and after having allowed himself hitherto to be driven from one extreme to another by the friends, as the heat of the controversy gradually cools down, and as, regaining his independence, he stands before them as their teacher, he now experiences the truth of docendo discimus in rich abundance. I will instruct you, says he, in the hand, i.e., the mode of action, of God (בּ just as in Psa 25:8, Psa 25:12; Psa 32:8; Pro 4:11, of the province and subject of instruction); I will not conceal עם־שׁדּי אשׁר, i.e., according to the sense of the passage: what are the principles upon which He acts; for that which is with (אם) any one is the matter of his consciousness and volition (vid., on Job 23:10).


  Job 27:12 is of the greatest importance in the right interpretation of what follows from Job 27:13 onwards. The instruction which Job desires to impart to the friends has reference to the lot of the evil-doer; and when he says: Behold, ye yourselves have beheld (learnt) it all,—in connection with which it is to be observed that אתּם כּלּכם does not signify merely vos omnes, but vosmet ipsi omnes,—he grants to them what he appeared hitherto to deny, that the lot of the evil-doer, certainly in the rule, although not without exceptions, is such as they have said. The application, however, which they have made of this abiding fact of experience, as and remains all the more false: Wherefore then (זה makes the question sharper) are ye vain (blinded) in vanity (self-delusion), viz., in reference to me, who do not so completely bear about the characteristic marks of a רשׁע? The verb הבל signifies to think and act vainly (without ground or connection), Kg2 17:15 (comp. ἐματαιώθησαν, Rom 1:21); the combination הבל הבל is not to be judged of according to Ges. 138, rem. 1, as it is also by Ew. 281, a, but הבל may also be taken as the representative of the gerund, as e.g., עריה, Hab 3:9.


  In the following strophe (Job 27:13) Job now begins as Zophar (Job 20:29) concluded. He gives back to the friends the doctrine they have fully imparted to him. They have held the lot of the evil-doer before him as a mirror, that he may behold himself in it and be astounded; he holds it before them, that they may perceive how not only his bearing under suffering, but also the form of his affliction, is of a totally different kind.


  Job 27:13


  13 This is the lot of the wicked man with God,


  And the heritage of the violent which they receive from the Almighty:


  14 If his children multiply, it is for the sword,


  And his offspring have not bread enough.


  15 His survivors shall be buried by the pestilence,


  And his widows shall not weep.


  16 If he heapeth silver together as dust,


  And prepareth garments for himself as mire:


  17 He prepareth it, and the righteous clothe themselves,


  And the innocent divide the silver among themselves.


  18 He hath built as a moth his house,


  And as a hut that a watchman setteth up.


  We have already had the combination אדם רשׁע for אישׁ רשׁע in Job 20:29; it is a favourite expression in Proverbs, and reminds one of ἄνθρωπος ὁδίτης in Homer, and ἄνθρωπος σπείρωϚ, ἐχθρός, ἔμπορος, in the parables Matt 13. Psik (Pasek) stands under רשׁע, to separate the wicked man and God, as in Pro 15:29 (Norzi). למו, exclusively peculiar to the book of Job in the Old Testament (here and Job 29:21; Job 38:40; Job 40:4), is ל rendered capable of an independent position by means of מו = מה, Arab. mâ. The sword, famine, and pestilence are the three punishing powers by which the evil-doer's posterity, however numerous it may be, is blotted out; these three, חרב, רעב, and מות, appear also side by side in Jer 15:2; מות, instead of ממותי, diris mortibus, is (as also Jer 18:21) equivalent to דּבר in the same trio, Jer 14:12; the plague is personified (as when it is called by an Arabian poet umm el-farit, the mother of death), and Vavassor correctly observes: Mors illos sua sepeliet, nihil praeterea honoris supremi consecuturos. Bttcher (de inferis, 72) asserts that במות can only signify pestilentiae tempore, or better, ipso mortis momento; but since בּ occurs by the passive elsewhere in the sense of ab or per, e.g., Num 36:2; Hos 14:4, it can also by נקבר denote the efficient cause. Olshausen's correction במות לא יקברו, they will not be buried when dead (Jer 16:4), is still less required; "to be buried by the pestilence" is equivalent to, not to be interred with the usual solemnities, but to be buried as hastily as possible.


  Job 27:15 (common to our poet and the psalm of Asaph, 78:64, which likewise belongs to the Salomonic age) is also to be correspondingly interpreted: the women that he leaves behind do not celebrate the usual mourning rites (comp. Gen 23:2), because the decreed punishment which, stroke after stroke, deprives them of husbands and children, prevents all observance of the customs of mourning, and because the shock stifles the feeling of pity. The treasure in gold which his avarice has heaped up, and in garments which his love of display has gathered together, come into the possession of the righteous and the innocent, who are spared when these three powers of judgment sweep away the evil-doer and his family. Dust and dirt (i.e., of the streets, חוצות) are, as in Zac 9:3, the emblem of a great abundance that depreciates even that which is valuable. The house of the ungodly man, though a palace, is, as the fate of the fabric shows, as brittle and perishable a thing, and can be as easily destroyed, as the fine spinning of a moth, עשׁ (according to the Jewish proverb, the brother of the סס), or even the small case which it makes from remnants of gnawed articles, and drags about with it; it is like a light hut, perhaps for the watchman of a vineyard (Isa 1:8), which is put together only for the season during which the grapes are ripening.


  Job 27:19


  19 He lieth down rich, and doeth it not again,


  He openeth his eyes and-is no more.


  20 Terrors take hold of him as a flood;


  By night a tempest stealeth him away.


  21 The east wind lifteth him up, that he departeth,


  And hurleth him forth from his place.


  22 God casteth upon him without sparing,


  Before His hand he fleeth utterly away.


  23 They clap their hands at him,


  And hiss him away from his place.


  The pointing of the text ולא יאסף is explained by Schnurr., Umbr., and Stick.: He goes rich to bed and nothing is taken as yet, he opens his eyes and nothing more is there; but if this were the thought intended, it ought at least to have been ואין נאסף, since לא signifies non, not nihil; and Stickel's translation, "while nothing is carried away," makes the fut. instead of the praet., which was to be expected, none the more tolerable; also אסף can indeed signify to gather hastily together, to take away (e.g., Isa 33:4), when the connection favours it, but not here, where the first impression is that רשׁע is the subj. both to ולא יאסף and to ואיננו. Bttcher's translation, "He lieth down rich and cannot be displaced," gives the words a meaning that is ridiculed by the usage of the language. On the other hand, ולא יאסף can signify: and he is not conveyed away (comp. e.g., Jer 8:2; Eze 29:5; but not Isa 57:1, where it signifies to be swept away, and also not Num 20:26, where it signifies to be gathered to the fathers), and is probably intended to be explained after the pointing that we have, as Rosenm. and even Ralbag explain it: "he is not conveyed away; one opens his eyes and he is not;" or even as Schlottm.: "he is not conveyed away; in one moment he still looks about him, in the next he is no more;" but the relation of the two parts of the verse in this interpretation is unsatisfactory, and the preceding strophe has already referred to his not being buried. Since, therefore, only an unsuitable, and what is more, a badly-expressed thought, is gained by this reading, it may be that the expression should be regarded with Hahn as interrogative: is he not swept away? This, however, is only a makeshift, and therefore we must see whether it may not perhaps be susceptible of another pointing. Jerome transl.: dives cum dormierit, nihil secum auferet; the thought is not bad, but מאוּמה is wanting, and לא alone does not signify nihil. Better lxx (Ital., Syr.): πλούσιος κοιμηθήσεται καὶ ου ̓ προσθήσει. This translation follows the form of reading יאסף = יוסיף, gives a suitable sense, places both parts of the verse in the right relation, and accords with the style of the poet (vid., Job 20:9; Job 40:5); and accordingly, with Ew., Hirz., and Hlgst., we decide in favour of this reading: he lieth down to sleep rich, and he doeth it no more, since in the night he is removed from life and also from riches by sudden death; or also: in the morning he openeth his eyes without imagining it is the last time, for, overwhelmed by sudden death, he closes them for ever. Job 27:20 and Job 27:20 are attached crosswise (chiastisch) to this picture of sudden destruction, be it by night or by day: the terrors of death seize him (sing. fem. with a plur. subj. following it, according to Ges. 146, 3) like a flood (comp. the floods of Belial, Psa 18:5), by night a whirlwind (גּנבתּוּ סוּפה, as Job 21:18) carrieth him away. The Syriac and Arabic versions add, as a sort of interpolation: as a fluttering (large white) night-moth,—an addition which no one can consider beautiful.


  Job 27:21 extends the figure of the whirlwind. In Hebrew, even when the narrative has reference to Egyptian matters (Gen 41:23), the קדים which comes from the Arabian desert is the destructive, devastating, and parching wind κατ ̓ εξοχὴν.


  (Note: In Syria and Arabia the east wind is no longer called qadı̂m, but exclusively sharqı̂ja, i.e., the wind that blows from the rising of the sun (sharq). This wind rarely prevails in summer, occurring then only two or three days a month on an average; it is more frequent in the winter and early spring, when, if it continues long, the tender vegetation is parched up, and a year of famine follows, whence in the Lebanon it is called semûm (שׂמוּם), which in the present day denotes the "poisonous wind" (= nesme musimme), but originally, by alliance with the Hebr. שׁמם, denoted the "devastating wind." The east wind is dry; it excites the blood, contracts the chest, causes restlessness and anxiety, and sleepless nights or evil dreams. Both man and beast feel weak and sickly while it prevails. Hence that which is unpleasant and revolting in life is compared to the east wind. Thus a maid in Hauran, at the sight of one of my Damascus travelling companions, whose excessive ugliness struck her, cried: billâh, nahâr el-jôm aqshar (Arab. 'qšr), wagahetni (Arab. w-jhṫnı̂) sharqı̂ja, "by God, it is an unhealthy day to-day: an east wind blew upon me." And in a festive dance song of the Merg district, these words occur: wa rudd lı̂ hômet hodênik seb‛ lejâlı̂ bi-‛olı̂ja wa berd wa sherd wa sharqı̂ja ...


  "And grant me again to slumber on thy bosom,


  Seven nights in an upper chamber,


  And (I will then endure) cold, drifting snow, and east wind."


  During the harvest, so long as the east wind lasts, the corn that is already threshed and lying on the threshing-floors cannot be winnowed; a gentle, moderate draught is required for this process, such as is only obtained by a west or south wind. The north wind is much too strong, and the east wind is characterized by constant gusts, which, as the Hauranites say, "jôchotû tibn wa-habb, carried away chaff and corn." When the wind shifts from the west to the east, a whirlwind (zôba‛a, זובעה) not unfrequently arises, which often in summer does much harm to the threshing-floors and to the cut corn that is lying in swaths (unless it is weighted with stones). Storms are rare during an east wind; they come mostly with a west wind (never with a south or north wind). But if an east wind does bring a storm, it is generally very destructive, on account of its strong gusts; and it will even uproot the largest trees.—Wetzst.)


  וילך signifies peribit (ut pereat), as Job 14:20; Job 19:10. שׂער (comp. סערה, O storm-chased one) is connected with the accus. of the person pursued, as in Psa 58:10. The subj. of וישׁלך, Job 27:22, is God, and the verb stands without an obj.: to cast at any one (shoot), as Num 35:22 (for the figure, comp. Job 16:13); lxx correctly: ἐπιῤῥίψει (whereas Job 18:7, σφάλαι = ותכשׁילהו). The gerundive with יברח lays stress upon the idea of the exertion of flight: whithersoever he may flee before the hand of God, every attempt is in vain. The suff. êmo, Job 27:22, both according to the syntax and the matter, may be taken as the plural suff.; but the fact that כּפּימו can be equivalent to כּפּיו (comp. Psa 11:7), עלימו to עליו (comp. Job 20:23; Job 22:2), as למו is equivalent to לו ot tn (vid., Isa 44:15; Isa 53:8), is established, and there is no reason why the same may not be the case here. The accumulation of the terminations êmo and ômo gives a tone of thunder and a gloomy impress to this conclusion of the description of judgment, as these terminations frequently occur in the book of Psalms, where moral depravity is mourned and divine judgment threatened (e.g., in Psa 17:1-15; 49; 58:1-59:17; 73). The clapping of hands (שׂפק כּפּים = ספק, Lam 2:15, comp. תּקע, Nah 3:19) is a token of malignant joy, and hissing (שׁרק, Zep 2:15; Jer 49:17) a token of scorn. The expression in Job 27:23 is a pregnant one. Clapping of hands and hissing accompany the evil-doer when merited punishment overtakes him, and chases him forth from the place which he hitherto occupied (comp. Job 8:18).


  Earlier expositors have thought it exceedingly remarkable that Job, in Job 27:13-23, should agree with the assertions of the three friends concerning the destiny of the ungodly and his descendants, while he has previously opposed them on this point, Job 12:6, Job 12:21, Job 12:24. Kennicott thinks the confusion is cleared away by regarding Job 26:2-27:12 as Job's answer to the third speech of Bildad, Job 27:13. as the third speech of Zophar, and Job 28:1 (to which the superscription Job 27:1 belongs) as Job's reply thereto; but this reply begins with כּי, and is specially appropriate as a striking repartee to the speech of Zophar. Stuhlmann (1804) makes this third speech of Zophar begin with Job 27:11, and imagines a gap between Job 27:10 and Job 27:11; but who then are the persons whom Zophar addresses by "you"? The three everywhere address themselves to Job, while here Zophar, contrary to custom, would address himself not to him, but, according to Stuhlmann's exposition, to the others with reference to Job. Job 28 Stuhlmann removes and places after Job 25:1-6 as a continuation of Bildad's speech; Zophar's speech therefore remains unanswered, and Zophar may thank this critic not only for allowing him another opportunity of speaking, but also for allowing him the last word. Bernstein (Keil-Tzschirner's Analekten, Bd. i. St. 3) removes the contradiction into which Job seems to fall respecting himself in a more thorough manner, by rejecting the division Job 27:7-28:28, which is certainly indissolubly connected as a whole, as a later interpolation; but there is no difference of language and poetic spirit here betraying an interpolator; and had there been one, even he ought indeed to have proceeded on the assumption that such an insertion should be appropriate to Job's mouth, so that the task of proving its relative fitness, from his standpoint at least, remains. Hosse (1849) goes still further: he puts Job 27:10; Job 31:35-37; Job 38:1, etc., together, and leaves out all that comes between these passages. There is then no transition whatever from the entanglement to the unravelment. Job's final reply, Job 27:1, with the monologue Job 29:1, in which even a feeble perception must recognise one of the most essential and most beautiful portions of the dramatic whole, forms this transition.


  Eichhorn (in his translation of Job, 1824), who formerly (Allgem. Bibliothek der bibl. Lit. Bd. 2) inclined to Kennicott's view, and Bckel (2nd edition, 1804) seek another explanation of the difficulty, by supposing that in Job 27:13-23 Job reproduces the view of the friends. But in Job 27:11 Job announces the setting forth of his own view; and the supposition that with זה חלק אדם רשׁע he does not begin the enunciation of his own view, but that of his opponents, is refuted by the consideration that there is nothing by which he indicates this, and that he would not enter so earnestly into the description if it were not the feeling of his heart. Feeling the worthlessness of these attempted solutions, De Wette (Einleitung, 288), with his customary spirit of criticism with which he depreciates the sacred writers, turns against the poet himself. Certainly, says he, the division Job 27:11-28:28 is inappropriate and self-contradictory in the mouth of Job; but this wan to clearness, not to say inconsistency, must be brought against the poet, who, despite his utmost endeavour, has not been able to liberate himself altogether from the influence of the common doctrine of retribution.


  This judgment is erroneous and unjust. Umbreit (2nd edition, S. 261 [Clark's edition, 1836, ii. 122]) correctly remarks, that "without this apparent contradiction in Job's speeches, the interchange of words would have been endless;" in other words: had Job's standpoint been absolutely immoveable, the controversy could not possibly have come to a well-adjusted decision, which the poet must have planned, and which he also really brings about, by causing his hero still to retain an imperturbable consciousness of his innocence, but also allowing his irritation to subside, and his extreme harshness to become moderated. The latter, in reference to the final destiny of the godless, is already indicated in Job 24, but is still more apparent here in Job 27, and indeed in the following line of thought: "As truly as God lives, who afflicts me, the innocent one, I will not incur the guilt of lying, by allowing myself to be persuaded against my conscience to regard myself as an evil-doer. I am not an evil-doer, but my enemy who regards me and treats me as such must be accounted wicked; for how unlike the hopelessness and estrangement from God, in which the evil-doer dies, is my hope and entreaty in the midst of the heaviest affliction! Yea, indeed, the fate of the evil-doer is a different one from mine. I will teach it you; ye have all, indeed, observed it for yourselves, and nevertheless ye cherish such vain thoughts concerning me." What is peculiar in the description that then follows—a description agreeing in its substance with that of the three, and similar in its form—is therefore this, that Job holds up the end of the evil-doer before the friends, that form it they may infer that he is not an evil-doer, whereas the friends held it up before Job that he might infer from it that he is an evil-doer, and only by a penitent acknowledgment of this can he escape the extreme of the punishment he has merited. Thus in Job 27:1 Job turns their own weapon against the friends.


  But does he not, by doing so, fall into contradiction with himself? Yes; and yet not so. The Job who has become calmer here comes into contradiction with the impassioned Job who had, without modification, placed the exceptional cases in opposition to the exclusive assertion that the evil-doer comes to a fearful end, which the friends advance, as if it were the rule that the prosperity of the evil-doer continues uninterrupted to the very end of his days. But Job does not come into collision with his true view. For how could he deny that in the rule the retributive justice of God is manifest in the cast of the evil-doer! We can only perceive his true opinion when we compare the views he here expresses with his earlier extreme antitheses: hitherto, in the heat of the controversy, he has opposed that which the friends onesidedly maintained by the direct opposite; now he has got upon the right track of thought, in which the fate of the evil-doer presents itself to him from another and hitherto mistaken side,—a phase which is also but imperfectly appreciated in Job 24; so that now at last he involuntarily does justice to what truth there is in the assertion of his opponent. Nevertheless, it is not Job's intention to correct himself here, and to make an admission to the friends which has hitherto been refused. Hirzel's explanation of this part inclines too much to this erroneous standpoint. On the contrary, our rendering accords with that of Ewald, who observes (S. 252f. 2nd edition, 1854) that Job here maintains in his own favour, and against them, what the friends directed against him, since the hope of not experiencing such an evil-doer's fate becomes strong in him: "Job is here on the right track for more confidently anticipating his own rescue, or, what is the same thing, the impossibility of his perishing just as if he were an evil-doer." Moreover, how well designed is it that the description Job 27:23. is put into Job's mouth! While the poet allows the friends designedly to interweave lines taken from Job's misfortunes into their descriptions of the evil-doer's fate, in Job's description not one single line is found which coincides with his own lot, whether with that which he has already experience, or even with that which his faith presents to him as in prospect. And although the heavy lot which has befallen him looks like the punitive suffering of the evil-doer, he cannot acknowledge it as such, and even denies its bearing the marks of such a character, since even in the midst of affliction he clings to God, and confidently hopes for His vindication. With this rendering of Job 27:13. all doubts of its genuineness, which is indeed admitted by all modern expositors, vanish; and, far from charging the poet with inconsistency, one is led to admire the undiminished skill with which he brings the idea of the drama by concealed ways to its goal.


  But the question still comes up, whether Job 28:1, opening with כּי, does not militate against this genuineness. Hirzel and others observe, that this כי introduces the confirmation of Job 27:12: "But wherefore then do ye cherish such vain imaginations concerning me? For human sagacity and perseverance can accomplish much, but the depths of divine wisdom are impenetrable to man." But how is it possible that the כי, Job 28:1, should introduce the confirmation of Job 27:12, passing over Job 27:13? If it cannot be explained in any other way, it appears that Job 27:13 must be rejected. There is the same difficulty in comprehending it by supplying some suppressed thought, as e.g., Ewald explains it: For, as there may also be much in the divine dealings that is dark, etc.; and Hahn: Because evil-doers perish according to their desert, it does not necessarily follow that every one who perishes is an evil-doer, and that every prosperous person is godly, for—the wisdom of God is unsearchable. This mode of explanation, which supposes, between the close of Job 27:1 and the beginning of Job 28:1, what is not found there, is manifestly forced; and in comparison with it, it would be preferable, with Stickel, to translate כי "because," and take Job 28:1-2 as the antecedent to Job 28:3. Then after Job 27:1 a dash might be made; but this dash would indicate an ugly blank, which would be no honour to the poet. Schlottmann explains it more satisfactorily. He takes Job 27:13. as a warning addressed to the friends, lest they bring down upon themselves, by their unjust judgment, the evil-doer's punishment which they have so often proclaimed. If this rendering of Job 27:13. were correct, the description of the fate of the evil-doer would be influenced by an underlying thought, to which the following statement of the exalted nature of the divine wisdom would be suitably connected as a confirmation. We cannot, however, consider this rendering as correct. The picture ought to have been differently drawn, if it had been designed to serve as a warning to the friends.


  It has a different design. Job depicts the revelation of the divine justice which is exhibited in the issue of the life of the evil doer, to teach the friends that they judge him and his lot falsely. To this description of punishment, which is intended thus and not otherwise, Job 28:1 with its confirmatory כי must be rightly connected. If this were not feasible, one would be disposed, with Pareau, to alter the position of Job 28:1, as if it were removed from its right place, and put it after Job 26:1. But we are cautioned against such a violent measure, by the consideration that it is not evident from Job 26:1 why the course of thought in Job 28:1, which begins with כי, should assume the exact form in which we find it; whereas, on the other hand, it was said in Job 27:1 that the ungodly heaps up silver, כסף, like dust, but that the innocent who live to see his fall divide this silver, כסף, among themselves; so that when in Job 28:1 it continues: כי ישׁ לכסף מוצא, there is a connection of thought for which the way has been previously prepared.


  If we further take into consideration the fact of Job 28:1 being only an amplification of the one closing thought to which everything tends, viz., that the fear of God is man's true wisdom, then Job 28:1, also in reference to this its special point, is suitably attached to the description of the evil-doer's fate, Job 27:13 The miserable end of the ungodly is confirmed by this, that the wisdom of man, which he has despised, consists in the fear of God; and Job thereby at the same time attains the special aim of his teaching, which is announced at Job 27:11 by אורה אתכם ביד־אל: viz., he has at the same time proved that he who retains the fear of God in the midst of his sufferings, though those sufferings are an insoluble mystery, cannot be a רשׁע. This design of the conformation, and that connection of thought, which should be well noted, prove that Job 28:1 stands in its original position. And if we ponder the fact, that Job has depicted the ungodly as a covetous rich man who is snatched away by sudden death from his immense possession of silver and other costly treasures, we see that Job 28:1 confirms the preceding picture of punitive judgment in the following manner: silver and other precious metals come out of the earth, but wisdom, whose value exceeds all these earthly treasures, is to be found nowhere within the province of the creature; God alone possesses it, and from God alone it comes; and so as man can and is to attain to it, it consists in the fear of the Lord, and the forsaking of evil. This is the close connection of Job 28:1 with what immediately precedes, which most expositors since Schultens have missed, by transferring the central point to the unsearchableness of the divine wisdom which rules in the world; whereas Bouiller correctly observes that the whole of Job 28:1 treats not so much of the wisdom of God as of the wisdom of man, which God, the sole possessor of wisdom, imparts to him: omnibus divitiis, fluxis et evanidis illis possessio praeponderat sapientiae, quae in pio Dei cultu et fuga mali est posita. The view of von Hofmann (Schriftbeweis, i. 96, 2nd edit.) accords with this: "If Job 28:1, where a confirmatory or explanatory כי forms the transition, is taken together with Job 28:12, where another part of the speech is introduced with a Waw, and finally with Job 28:28, where this is rounded off, as forming the unity of one thought: it thus proves that the final destruction of the godless, who is happy and prosperous in worldly things, is explained by the fact that man can obtain every kind of hidden riches by his own exertion and courage, but not the wisdom which is not indigenous to this outward world, but is known to God alone, and is to be learned from Him only; and the teaching concerning it is: behold, the fear of God, that is wisdom, and to depart from evil is understanding."


  Before we now pass on to the detailed exposition of Job 28:1, we may perhaps here, without anticipating, put the question. Whence has the poet obtained the knowledge of the different modes of mining operations which is displayed in Job 28:1, and which has every appearance of being the result of personal observation? Since, as we have often remarked already, he is well acquainted with Egypt, it is most natural that he derived this his knowledge from Egypt and the Sinaitic peninsula. The ruins of mines found there show that the Sinaitic peninsula has been worked as a mining district from the earliest times. The first of these mining districts is the Wadi Nasb, where Lepsius (Briefe, S. 338) found traces of old smelting-places, and where also Graul and his companions, having their attention drawn to it by Wilkinson's work, searched for the remains of a mine, and found at least traces of copper slag, but could see nothing more (Reise, ii. 202). E. Rppell explored the spot at the desire of the Viceroy Mehemed Ali, and Russegger with less successful result (vid., the particular sin Ritter's Erdkunde, xiv. 784-788).


  A second mining district is denoted by the ruins of a temple of Hathor, on the steep terrace of the rising ground Sarbut (Serbt) el-chdim, which stretches out into a spacious valley. This field of ruins, with its many lofty columns within the still recognisable area of a temple, and round about it, gives the impression of a large burying-ground, and it is described and represented as such by Carsten Niebuhr (Reise, 235, Tafel xliv.). In February 1854, Graul (Reise, ii. 203) and Tischendorf spent a short time upon this eminence of the desert, which is hard to climb, and abounds in monuments. It produced a strong impression upon us—says the latter (Aus dem heiligen Lande, S. 35)—as we tarried in the midst of the grotesque forms of these monuments, while the setting sun cast its deep red gleam over the wild terrific-looking copper rocks that lay around in their varied shades, now light, now dark. That these copper rocks were worked in ancient days, is proved by the large black heaps of slag which Lepsius (Briefe, S. 338) discovered to the east and west of the temple. Moreover, in the inscriptions Hathor bears the by-name "Queen of Mafkat," i.e., the copper country (mafka, copper, with the feminine post-positive article t). It even bears this name on the monuments in the Wadi maghra, one of the side-gorges of the Wadi mucatteb (i.e., the Written Valley, valley full of inscriptions). These signs of another ancient mining colony belong almost entirely to the earliest Egyptian antiquity, while those on Sarbut el-chdim extend back only to Amenemha III, consequently to the last dynasty of the old kingdom. Even the second king of the fifth dynasty, Snefru, and indeed his predecessor (according to Lepsius, his successor) Chufu—that Che'ops who built the largest pyramid—appear here as conquerors of foreign peoples, and the mountainous district dedicated to Hathor is also called Mafka.t. The remains of a mine, discovered by J. Wilson, at the eastern end of the north side of the Wady mucatteb, also belongs to this copper country: they lie near the road, but in back gorges; there is a very high wall of rock of granite or porphyry, which is penetrated by dark seams of metal, which have been worked out from above downwards, thus forming artificial caverns, pits, and shafts; and it may be inferred that the yield of ore was very abundant, and, from the simplicity of the manner of working, that it is of very great antiquity. This art of mining thus laid open, as Ritter says, furnishes the most important explanation of Job's remarkable description of mining operations.


  As to Egypt itself, it has but few places where iron-ore was obtained, and it was not very plentiful, as iron occurs much more rarely than bronze on the tombs, although Wilkinson has observed important copper mines almost as extensive as the copper country of Sinai: we only, however, possess more exact information concerning the gold mines on the borders of Upper Egypt. Agatharchides mentions them in his Periplus; and Diodorus (iii. 11ff.) gives a minute description of them, from which it is evident that mining in those days was much the same as it was with us about a hundred years ago: we recognise in it the day and night relays, the structure of shafts, the crushing and washing apparatus, and the smelting-place.


  There are the gold mines of Nubia, the name of which signifies the gold country, for NOYB is the old Egyptian name for gold. From the time of Sethoshi I, the father of Sesostris, we still possess the plan of a gold mine, which Birch (Upon a historical tablet of Rameses II of the XIX dynasty, relating to the gold mines of Aethiopia) has first of all correctly determined. Moreover, on monuments of all ages frequent mention is made of other metals (silver, iron, lead), as of precious stones, with which e.g., harps were ornamented; the diamond can also be traced. In the Papyrus Prisse, which Chabas has worked up under the title Le plus ancien livre du monde, Phtha-hotep, the author of this moral tractate, iv. 14, says: "Esteem my good word more highly than the (green) emerald, which is found by slaves under the pebbles."


  The emerald-hills near Berenice produced the emerald.


  But if the scene of the book of Job is to be sought in Idumaea proper (Gebal) or in Hauran, there were certainly mines that were nearer than the Egyptian. In Phunon (Phinon), between Petra and Zoar, there were pits from which copper (χαλκοῦ μέταλλα, aeris metalla) was obtained even to the time of Moses, as may be inferred from the fact of Moses having erected the brazen serpent there (Num 21:9., comp. 33:42f.), and whither, during the persecutions of the Christians in the time of the emperors, many witnesses for the faith were banished, that they might fall victims to the destructive labour of pit life (Athanasius extravagantly says: ἔνθα καὶ φονεῦς καταδικαζόμενος ὀλίγας ἡμέρας μόγις δύναται ζῆσαι).


  But Edrsi also knew of gold and silver mines in the mountains of Edom, the 'Gebel esh-Sher (Arab. 'l-šrât), i.e., חר שׂעיר. According to the Onomasticon, דּי זהב, Deu 1:1 (lxx καταχρύσεα), indicates such gold mines in Arabia Petraea; and Jerome (under Cata ta chrysea)


  observes on that passage: sed et metallo aeris Phaeno, quod nostro tempore corruit, montes venarum auri plenos olim fuisse vicinos existimant. Eupolemus' account (in Euseb. praep. ix. 30) of an island Aurfee', rich in gold, in the Red Sea, does not belong here; for by the red sea, ἐρυθρὰ θάλασσα, it is not the Arabian Gulf that is meant; and the reference of the name of the range of hills Tell ed-dhahab in ancient Gilead to gold mines rests only on hearsay up to the present time. But it is all the more worthy of mention that traces of former copper mines are still found on the Lebanon (vid., Knobel on Deu 8:9); that Edrsi (Syria, ed. Rosenm. p. 12) was acquainted with the existence of a rich iron mine near Beirut; and that, even in the present day, the Jews who dwell in Deir el-kamar, on the Lebanon, work the iron on leases, and especially forge horse-shoes from it, which are sent all over Palestine.


  The poet of the book of Job might therefore have learned mining in its diversified modes of operation from his own observation, both in the kingdom of Egypt, which he had doubtless visited, and also in Arabia Petraea and in the Lebanon districts, so as to be able to put a description of them into the mouth of his hero. It is unnecessary, with Stickel, to give the preference to the mining of Arabia proper, where iron and lead are still obtained, and where, according to ancient testimony, even gold is said to have been worked at one time. "Since he places his hero in the country east of Jordan, the poet may in Job 28:2 have thought chiefly of the mines of the Iron mountain (τὸ σιδηροῦν καλοῦμενον ὄρος, Jos. Bell. iv. 8, 2), which is also called the 'cross mountain,' el-mi‛râd, because it runs from west to east, while the Gebel 'Agln stretches from north to south. It lies between the gorges of the Wd Zerk and Wd 'Arabn, begins at the mouths of the two Wds in the Ghr, and ends in the east with a precipitous descent towards the town of Gerash, which from its height, and being seen from afar, is called the Negde (נגדּח). The ancient worked-out iron mines lie on the south declivity of the mountain south-west of the village of Burm, and about six miles from the level bed of the Wd Zerk. The material is a brittle, red, brown, and violet sandstone, which has a strong addition of iron. It also contains here and there a large number of small shells, where it is then considerably harder. Of these ancient mines, some which were known in Syria under the name of the 'rose mines,' ma‛âdin el-ward, were worked by Ibrahim Pasha from 1835 till 1839; but when, in 1840, Syria reverted to Turkey, this mining, which had been carried on with great success, because there was an abundance of wood for the smelting furnaces, ceased. A large forest, without a proprietor, covers the back and the whole north side of this mountain down to the bed of the Wd 'Arabn; and as no tree has been cut down in it for centuries, the thicket, with the fallen and decaying stems, gives one an idea of a primeval forest. We passed through the forest from Kefrengi to Burm in June 1860. Except North Gilead, in which the Iron mountain is situated, no other province of Basan admits of a mine; they are exclusively volcanic, their mountains are slag, lava, and basalt; and probably the last-mentioned kind of stone owes its name to the word Basa'ltis, the secondary form of Basa'ltis (= Basan)."—Wetzst.


  Job 28


  Job 28:1


  1 For there is a mine for the silver,


  And a place for gold which they fine.


  2 Iron is taken out of the dust,


  And he poureth forth stone as copper.


  3 He hath made an end of darkness,


  And he searcheth all extremities


  For the stone of darkness and of the shadow of death.


  4 He breaketh away a shaft from those who tarry above:


  There, forgotten by every foot,


  They hang and swing far from men.


  According to the most natural connection demonstrated by us, Job desires to show that the final lot of the rich man is well merited, because the treasures which he made the object of his avarice and pride, though ever so costly, are still earthy in their nature and origin. Therefore he begins with the most precious metals, with silver, which has the precedence in reference to Job 27:16, and with gold. מוצא without any secondary notion of fulness (Schultens) signifies the issuing place, i.e., the place fro which anything naturally comes forth (Job 38:27), or whence it is obtained (Kg1 10:28); here in the latter sense of the place where a mineral is found, or the mine, as the parall. מקום, the place where the gold comes forth, therefore a gold mine. According to the accentuation (Rebia mugrasch, Mercha, Silluk), it is not to be translated: and a place for the gold where they refine it; but: a place for the gold which they refine. זקק, to strain, filter, is the technical expression for purifying the precious metals from the rock that is mingled with them (Mal 3:3) by washing. The pure gold or silver thus obtained is called מזקּק (Psa 12:7; Ch1 28:18; Ch1 29:4). Diodorus, in his description of mining in Upper Egypt (Job 3:11), after having described the operation of crushing the stone to small fragments, proceeds: "Then artificers take the crushed stone and lay it on a broad table, which is slightly inclined, and pour water over it; this washes away the earthy parts, and the gold remains on the slab. This operation is repeated several times, the mass being at first gently rubbed with the hand; then they press it lightly with thin sponges, and thus draw off all that is earthy and light, so that the gold dust is left quite clean. And, finally, other artificers take it up in a mass, shake it in an earthen crucible, and add a proportionate quantity of lead, grains of salt, and a little tin and barley bran; they then place a close-fitting cover over the crucible, and cement it with clay, and leave it five days and nights to seethe constantly in the furnace. After this they allow it to cool, and then finding nothing of the flux in the crucible, they take the pure gold out with only slight diminution." The expression for the first of these operations, the separation of the gold from the quartz by washing, or indeed sifting (straining, Seihen), is זקק; and for the other, the separation by exposure to heat, or smelting, is צרף.


  Job 28:2


  From the mention of silver and gold, the description passes on to iron and ore (copper, cuprum = aes Cyprium). Iron is called בּרזל, not with the noun-ending el like כּרמל (thus Ges., Olsh., and others), but probably expanded from בּזּל (Frst), like שׁרבּיט from שׁבּיט = שׁבט, סמפּיר from ספּיר, βάλσαμον from בּשׂם, since, as Pliny testifies, the name of basalt (iron-marble) and iron are related, and copper is called נחשׁת, for which the book of Job (Job 20:24; Job 28:2; Job 40:18; Job 41:19; comp. even Lev 26:19) always has נחוּשׁה (aereum = aes, Arab. nuhâs). Of the iron it is said that it is procured from the עפר, by which the bowels of the earth are meant here, as the surface of the earth in Job 41:25; and of copper it is said that they pour out the stone into copper (vid., Ges. 139, 2), i.e., smelt copper from it: יצוּק as Job 29:6, fundit, here with a subj. of the most general kind: one pours; on the contrary, Job 41:15. partic. of יצק. Job 28:3 distinctly shows that it is the bowels of the earth from which these metals are obtained: he (man) has made an end of the darkness, since he turns out and lights up the lightless interior of the earth; and לכל־תּכלית, to every extremity, i.e., to the remotest depths, he searches out the stone of deep darkness and of the shadow of death, i.e., hidden in the deepest darkness, far beneath the surface of the earth (vid., on Job 10:22; and comp. Pliny, h. n. xxxiii. proaem. of mining: imus in viscera ejus [terrae] et in sede Manium opes quaerimus). Most expositors (Hirz., Ew., Hahn, Schlottm., and others) take לכל־תלית adverbially, "to the utmost" or "most closely," but vid., on Job 26:10; לתכלית might be used thus adverbially, but לכל־תכלית is to be explained according to לכל־רוח, Eze 5:10 (to all the winds).


  Job 28:4


  Job now describes the operation of mining more minutely; and it is worthy of observation that the last-mentioned metal, with which the description is closely connected, is copper. נחל, which signifies elsewhere a valley, the bed of a river, and the river itself, like the Arab. wâdin (not from נחל = נהל, to flow on, as Ges. Thes. and Frst, but from נחל, root חל to hollow, whence נחילה = חליל, a flute, as being a hollowed musical instrument), signifies here the excavation made in the earth, and in fact, as what follows shows, in a perpendicular direction, therefore the shaft. Nasse contends for the signification "valley," by which one might very well conceive of "the working of a surface vein:" "By this mode of working, a small shaft is made in the vein (consequently in a perpendicular direction), and the ore is worked from both sides at once. At a short distance from the first shaft a second is formed, and worked in the same way. Since thus the work progresses lengthwise, a cutting becomes formed in the mountain which may well be compared to a deep valley, if, as is generally the case where the stone is firm and the ways are almost perpendicular, the space that is hewn out remains open (that is, not broken in or filled in)." But if נחל everywhere else denotes a valley with its watercourse, it has not necessarily a like signification in mining technology. It signifies, perhaps not without reference to its usual signification, the shafts open above and surrounded by walls of rock (in distinction from the more or less horizontal galleries or pit-ways, as they were cut through the excavated rocks in the gold mines of Upper Egypt, often so crooked that, as Diodorus relates, the miners, provided with lights on their forehead, were always obliged to vary the posture of the body (according to the windings of the galleries); and מעם־גּר, away from him who remains above, shows that one is to imagine these shafts as being of considerable depth,; but what follows even more clearly indicates this: there forgotten (הנּשׁכּחים with the demonstrative art. as Job 26:5; Psa 18:31; Psa 19:11, Ges. 109 ad init.) of (every) foot (that walks above), they hang (comp. Rabb. מדלדּל, pendulus)


  far from men, hang and swing or are suspended: comp. Pliny, h. n. xxxiii. 4, 21, according to Sillig's text: is qui caedit funibus pendet, ut procul intuenti species no ferarum quidem sed alitum fiat. Pendentes majori ex parte librant et linias itineri praeducunt. דּלל has here the primary signification proper also to the Arab. dll, deorsum pendeere; and נוּע is related to נוּד, as nuere, νεύειν, to nutare. The מני of מנּי־רגל, taken strictly, does not correspond to the Greek ὑπό, neither does it form an adverbial secondary definition standing by itself: far away from the foot; but it is to be understood as מן is also used elsewhere after נשׁכח, Deu 31:21; Psa 31:13 : forgotten out of the mouth, out of the heart; here: forgotten away from the foot, so that this advances without knowing that there is a man beneath; therefore: totally vanished from the remembrance of those who pass by above. מאנושׁ is not to be connected with נעוּ (Hahn, Schlottm.), but with דּלּוּ, for Munach is the representative of Rebia mugrasch, according to Psalter, ii. 503, 2; and דלו is regularly Milel, whereas Isa 38:14 is Milra without any evident reason. The accentuation here follows no fixed law with equally regulated exceptions (vid., Olsh. 233, c).


  Moreover, the perception that Job 28:4 speaks of the shaft of the mine, and the descent of the miners by a rope, is due to modern exegesis; even Schultens, who here exclaims: Cimmeriae tenebrae, quas me exsuperaturum vix sperare ausim, perceived the right thing, but only imperfectly as yet. By נחל he understands the course or vein of the metal, where it is embedded; and, since he understands גר after the Arab. ‛garr, foot of the mountain, he translates: rumpit (homo) alveum de pede montis. Rosenm., on the other hand, correctly translates: canalem deorsum actum ex loco quo versatur homo. Schlottm. understands by gr the miner himself dwelling as a stranger in his loneliness; and if we imagine to ourselves the mining districts of the peninsula of Sinai, we might certainly at once conceive the miners' dwellings themselves which are found in the neighbourhood of the shaft in connection with מעם־גר. But in and for itself גר signifies only those settled (above), without the secondary idea of strangers.


  Job 28:5


  5 The earth-from it cometh forth bread,


  And beneath it is turned up like fire.


  6 The place of the sapphire are its stones,


  And it containeth gold ore.


  7 The way, that no bird of prey knoweth,


  And the eye of the hawk hath not gazed at,


  8 Which the proud beast of prey hath not trodden,


  Over which the lion hath not walked.


  Job 28:5 is not to be construed as Rosenm.: ad terram quod attinet, ex qua egreditur panis, quod subtus est subvertitur quasi igne; nor with Schlottm.: (they swing) in the earth, out of which comes bread, which beneath one turns about with fire; for Job 28:5 is not formed so that the Waw of ותחתּיה could be Waw apod., and ארץ cannot signify "in the interior of the earth" as locativus; on the contrary, it stands in opposition to תחתיה, that which is beneath the earth, as denoting the surface of the earth (the proper name of which is אדמה, from the root דם, with the primary notion of a flat covering). They are two grammatically independent predicates, the first of which is only the foil of the other: the earth, out of it cometh forth bread (לחם as Psa 104:14), and beneath it (the surface of the earth) = that which lies beneath it (ותחתיה only virtually a subj. in the sense of ותחתּיּותיה, since תּחתּי occurs only as a preposition), is turned about (comp. the construction of the sing. of the verb with the plur. subj. Job 30:15) as (by) fire Instar ignis, scil. subvertentis); i.e., the earth above furnishes nourishment to man, but that not satisfying him, he also digs out its inward parts (comp. Pliny, h. n. xxxiii. proaem.: in sede Manium opes quaerimus, tanquam parum benigna fertilique quaqua calcatur), since this is turned or tossed about (comp. מהפּכה, the special word for the overthrow of Sodom by fire) by mining work, as when fire breaks out in a house, or even as when a volcanic fire rumbles within a mountain (Castalio: agunt per magna spatia cuniculos et terram subeunt non secus ac ignis facet ut in Aetna et Vesuvio). The reading במו (Schlottm.) instead of כמו is natural, since fire is really used to blast the rock, and to separate the ore from the stone; but, with the exception of Jerome, who has arbitrarily altered the text (terra, de qua oriebatur panis in loco suo, igni subversa est), all the old translations reproduce כמו, which even Nasse, in opposition to von Veltheim, thinks suitable: Man's restless search, which rummages everything through, is compared to the unrestrainable ravaging fire.


  Job 28:6 also consists of two grammatically independent assertions: the place (bed) of the sapphire is its rock. Must we refer לו to ספּיר, and translate: "and it contains fine dust of gold" (Hirz., Umbr., Stick., Nasse)? It is possible, for Theophrastus (p. 692, ed. Schneider) says of the sapphire it is ὥσπερ χρυσόπαστος, as it were covered with gold dust or grains of gold; and Pliny, h. n. xxxvii. 9, 38f.: Inest ei (cyano) aliquando et aureus pulvis qualis in sapphiris, in iis enim aurum punctis conlucet, which nevertheless does not hold good of the proper sapphire, but of the azure stone (lapis lazuli) which is confounded with it, a variegated species of which, with gold, or rather with iron pyrites glittering like gold, is specially valued.


  But Schultens rightly observes: vix cerdiderim, illum auratilem pulvisculum sapphiri peculiari mentione dignum; and Schlottm.: such a collateral definition to ספיר, expressed in a special clause (not a relative one), has something awkward about it. On the other hand, עפרת זהב is a perfectly suitable appellation of gold ore. "The earth, which is in itself black," says Diodorus in the passage quoted before, "is interspersed with veins of marble, which is of such pre-eminent whiteness, that its brilliance surpasses everything that glitters, and from it the overseers of the mine prepare gold with a large number of workmen." And further on, of the heating of this gold ore he says: "the hardest auriferous earth they burn thoroughly in a large fire; thus they make it soft, so that it can be worked by the hand." עפרת זהב is a still more suitable expression for such auriferous earth and ore than for the nuggets of ἄπυρος χρυσός (i.e., unsmelted) of the size of a chestnut, which, according to Diodorus, ii. 50, are obtained in mines in Arabia (μεταλλεύεται). But it is inadmissible to refer לו to man, for the clause would then require to be translated: and gold ore is to him = he has, while it is the rather intended to be said that the interior of the earth has gold ore. לו is therefore, with Hahn and Schlottm., to be referred to מקום: and this place of the sapphire, it contains gold. The poet might have written להּ but לו implies that where the sapphire is found, gold is also found. The following נתיב (with Dech), together with the following relative clause, is connected with אבניה, or even with מקום, which through Job 28:6 is become the chief subj.: the place of the sapphire and of the gold is the rock of the bowels of the earth,—a way, which, etc., i.e., such a place is the interior of the earth, accessible to no living being of the earth's surface except to man alone. The sight of the bird of prey, the עיט, ἀετός, and of the איּה, i.e., the hawk or kite, reaches from above far and wide beneath; the sons of pride, שׁחץ (also Talmud. arrogance, ferocia, from שׁחץ = Arab. šachaṣa, to raise one's self, not: fatness, as Meier, after Arab. šachuṣa, to be fat, thick), i.e., the beasts of prey, especially the lion, שׁחל (vid., on Job 4:10, from שׁחל, Arab. sḥl, to roar, Arab. of the ass, comp. the Lat. rudere used both of the lion and of the ass), seek the most secret retreat, and shun no danger; but the way by which man presses forward to the treasures of the earth is imperceptible and inaccessible to them.


  Job 28:9


  9 He layeth his hand upon the pebbles;


  He turneth up the mountains from the root.


  10 He cutteth canals through the rocks;


  And his eye seeth all kinds of precious things.


  11 That they may not leak, he dammeth up rivers;


  And that which is hidden he bringeth to light.


  12 But wisdom, whence is it obtained?


  And where is the place of understanding?


  Beneath, whither no other being of the upper world penetrates, man puts his hand upon the quartz or rock. חלּמישׁ (perhaps from חלם, to be strong, firm: Arabic, with the reduplication resolved, chalnubûs, like עכּבישׁ, Arab. ‛ancabûth, vid., Jesurun, p. 229) signifies here the quartz, and in general the hard stone; שׁלח יד בּ something like our "to take in hand" of an undertaking requiring strong determination and courage, which here consists in blasting and clearing away the rock that contains no ore, as Pliny, h. n. xxxiii. 4, 21, describes it: Occursant ... silices; hos igne et aceto rumpunt, saepius vero, quoniam id cuniculos vapore et fumo strangulat, caedunt fractariis CL libras ferri habentibus egeruntque umeris noctibus ac diebus per tenebras proxumis tradentes; lucem novissimi cernunt. Further: he (man, devoted to mining) overturns (subvertit according to the primary signification of הפך, Arab. 'fk, 'ft, to turn, twist) mountains from the roots. The accentuation הפך with Rebia mugrasch, משׁרשׁ with Mercha, is false; it is, according to Codd. and old editions, to be accented הפך with Tarcha, משׁרשׁ with Munach, and to be translated accordingly: subvertit a radice montes (for Munach is the transformation of a Rebia mugrasch), not a radice montium. Blasting in mining which lays bare the roots (the lowest parts) of the mountains is intended, the conclusion of which—the signal for the flight of the workmen, and the effective crash—is so graphically described by Pliny in the passage cited above: Peracto opere cervices fornicum ab ultumo cadunt; dat signum ruina eamque solus intellegit in cacumine ejus montis vigil. Hic voce, nutu evocari jubet operas pariterque ipse devolat. Mons fractus cadit ab sese longe fragore qui concipi humana mente non possit eque efflatu incredibili spectant victores ruinam naturae.


  The meaning of Job 28:10 depends upon the signification of the יארים. It is certainly the most natural that it should signify canals. The word is Egyptian; aur in the language of the hieroglyphs signifies a river, and especially the Nile; wherefore at the close of the Laterculus of Eratosthenes the name of the king, Φρουορῶ (Φουορῶ), is explained by ἤτοι Νεῖλος. If water-canals are intended, they may be either such as go in or come away. In the first case it may mean water let in like a cataract over the ruins of the blasted auriferous rock, the corrugi of Pliny: Alius par labor ac vel majoris impendi: flumina ad lavandam hanc ruinam jugis montium obiter duxere a centesimo plerumque lapide; corrugos vocant, a corrivatione credo; mille et hic labores. But בּקּע is not a suitable word for such an extensive and powerful flooding with water for the purpose of washing the gold. It suits far better to understand the expression of galleries or ways cut horizontally in the rock to carry the water away. Thus von Veltheim explains it: "The miner makes ways through the hard rock into his section in which the perpendicular shaft terminates, guides the water which is found in abundance at that depth through it [i.e., the water as the bottom of the pit that hinders the progress of the work], and is able [thus Job 28:10 naturally is connected with what precedes] to judge of the ore and fragments that are at the bottom, and bring them to the light. This mode of mining by constantly forming one gallery under the other [so that a new gallery is made under the pit that is worked out by extending the shaft, and also freeing this from water by making another outlet below the previous one] is the oldest of all, of which anything certain is known in the history of mining, and the most natural in the days when they had no notion of hydraulics." This explanation is far more satisfactory than that of Herm. Sam. Reimarus, of the "Wolfenbtteler Fragmente" (in his edition of the Neue Erkl. des B. Hiob, by John Ad. Hoffmann, 1734, iv. S. 772): "He breaks open watercourses in the rocks. What the miners call coming upon water, is when they break into a fissure from which strong streams of water gush forth. The miner not only knows how to turn such water to good account, but it is also a sign that there are rich veins of ore near at hand, as there is the most water by these courses and fissures. Hence follows: and then his eye sees all kinds of precious things." But there is no ground for saying that water indicates rich veins of ore, and בקע is much more appropriate to describe the designed formation of courses to carry off the water than an accidental discovery of water in course of the work; moreover, יארים is as appropriate to the former as it is inappropriate to the latter explanation, for it signifies elsewhere the arms of the Nile, into which the Nile is artificially divided; and therefore it may easily be transferred to the horizontal canals of the mine cut through the hard rock (or through the upper earth). Nevertheless, although the water plays an important part in mining operations, by giving rise to the greatest difficulties, as it frequently happens that a pit is deluged with water, and must be abandoned because no one can get down to it: it is improbable that Job 28:10 as well as Job 28:11 refers to this; we therefore prefer to understand יארים as meaning the (horizontal) courses (galleries or drifts) in which the ore is dug,—a rendering which is all the more possible, since, on the one hand, in Coptic jaro (Sahidic jero) signifies the Nile of Egypt (phiaro ente chêmi); on the other, ior (eioor) signifies a ditch, διώρυξ (comp. Isa 33:21, יארים, lxx διώρυχες), vid., Ges. Thes. Thus also Job 28:10 is consistently connected with what precedes, since by cutting these cuniculi the courses of the ore (veins), and any precious stones that may also be embedded there, are laid bare.


  Job 28:11


  Contrary to the correct indication of the accentuation, Hahn translates: he stops up the droppings of the watercourses; מבּכי has Dech, and is therefore not to be connected with what follows as a genitive. But Reimarus' translation: from the drops he connects the streams, is inadmissible. "The trickling water," he observes, "is carefully caught in channels by the miners for use, and is thus brought together from several parts of the reservoir and the water-wheel. What Pliny calls corrugus, corrivatio,." On the contrary, Schlottm. remarks that חבשׁ cannot signify such a connection, i.e., gathering together of watercourses; it occurs elsewhere only of hunting, i.e., binding up wounds. Nevertheless, although חבשׁ cannot directly signify "to collect," the signification coercere (Job 34:17), which is not far from this idea,—as is evident from the Arab. ḥibs (ḥabs), a dam or sluice for collecting water, and Arab. maḥbas 'l-mâ', a reservoir, cistern,—is easily transferable to water, in the sense of binding = catching up and accumulating. But it is contrary to the form of the expression that מבכי, with this use of חבש, should denote the materia ex qua, and that נהרות should be referred to the miry ditches in which "the crushed ore is washed, for the purpose of separating the good from the worthless." On the contrary, from the form of the expression, it is to be translated: a fletu (not e fletu) flumina obligat, whether it be that a fletu is equivalent to ne flent s. stillent (Simeon Duran: שׁלא יזלו), or obligat equivalent to cohibet (Ralbag: מהזּלה). Thus von Veltheim explains the passage, since he here, as in Job 28:10, understands the channels for carrying off the water. "The miner covers the bottom with mire, and fills up the crevices so exactly i.e., he besmears it, where the channel is broken through, with some water-tight substance, e.g., clay, that it may entirely carry off the water that is caught by it out of the pit in which the shaft terminates, and not let it fall through the fissures crevices to the company of miners below to the vein that lies farther down; then the miner can descend still deeper since the water runs outwards and does not soak through, and bring forth the ore that lies below the channel." This explanation overlooks the fact that יארים is used in Job 28:10, whereas Job 28:11 has נהרות. It is not probable that these are only interchangeable expressions for the channels that carry off the water. יארים is an appropriate expression for it, but not נהרות, which as appropriately describes the conflux of water in the mine itself.


  The meaning of Job 28:11 is, that he (the miner) binds or stops the watercourses which his working out of the pit has interfered with and injured, so that they may not leak, i.e., that they may not in the least ooze through, whether by building up a wall or by collecting the water that streams forth in reservoirs (Arab. mahbas) or in the channels which carry it outwards,—all these modes of draining off the water may be included in Job 28:11, only the channel itself is not, with von Veltheim, to be understood by נהרות, but the concourse of the water which, in one way or the other, is rendered harmless to the pit-work, so that he (the miner), as Job 28:11 says, can bring to light (אור = לאור) whatever precious things the bowels of the earth conceals (תּעלמהּ, according to Kimchi and others, with euphonic Mappik, as according to the Masora כבכורהּ Isa 28:4, גשׁמהּ Eze 22:24, and also וגלהּ Zac 4:2, only לתפארת הקריאה ולא לכינוי, i.e., they have Mappik only for euphony, not as the expression of the suff.).


  Job 28:12


  With the question in Job 28:12 the description of mining attains the end designed: man can search after and find out silver, gold, and others metals and precious stones, by making the foundations of the earth accessible to him; but wisdom, whence shall be obtain it, and which (ואי־זה, according to another reading ואיזה) is the place of understanding? החכמה has the art. to give prominence to its transcendency over the other attainable things. חכמה is the principal name, and בּינה interchanges with it, as תּבוּנה, Pro 8:1, and other synonyms in which the Chokma literature abounds elsewhere in Prov 1-9. בינה is properly the faculty of seeing through that which is distinguishable, consisting of the possession of the right criteria; חכמה, however, is the perception, in general, of things in their true nature and their final causes.


  Job 28:13


  13 A mortal knoweth not its price,


  And it is not found in the land of the living.


  14 The abyss saith: It is not in me,


  And the sea saith: It is not with me.


  15 Pure gold cannot be given for it,


  And silver cannot be weighed as its price;


  16 And it is not outweighed with fine gold of Ophir,


  With the precious onyx and the sapphire.


  It is self-evident that wisdom is found nowhere directly present and within a limited space, as at the bottom of the sea, and cannot be obtained by a direct exchange by means of earthly treasures. It is, moreover, not this self-evident fact that is denied here; but the meaning is, that even if a man should search in every direction through the land of the living, i.e., (as e.g., Psa 52:7) the world—if he should search through the תּהום, i.e., the subterranean waters that feed the visible waters (vid., Gen. 39:25)—if he should search through the sea, the largest bounded expanse of this water that wells up from beneath—yea, even if he would offer all riches and precious things to put himself in possession of the means and instruments for the acquirement of wisdom,—wisdom, i.e., the profoundest perception of the nature of things, would still be beyond him, and unattainable. ערך, Job 28:13, an equivalent (from ערך, to range beside, to place at the side of), interchanges with מחיר (from מחר, cogn. מהר, מכר, mercari). סגור is זהב סגוּר, Kg1 6:20 and freq., which hardly signifies gold shut up = carefully preserved, rather: closed = compressed, unmixed; Targ. דּהב סנין, aurum colatum (purgatum). Ewald compares Arab. sajara, to seethe, heat; therefore: heated, gained by smelting. On the other hand, כּתם from כתם, Arab. ktm, occulere, seems originally to denote that which is precious, then precious gold in particular, lxx χρυσίῳ Ωφείρ, Cod. Vat. and Cod. Sinaiticus, Σωφίρ (Egyptized by prefixing the Egyptian sa, part, district, side, whence e.g., sa-rees, the upper country, and sa-heet, the lower country, therefore = sa-ofir, land of Ophir). שׁהם is translated here by the lxx ὄνυξ (elsewhere σαρδόνυξ or σάρδιος), of which Pliny, h. n. xxxvii. 6, 24, appealing to Sudeines, says, in gemma esse candorem unguis humanii similitudinem; wherefore Knobel, Rdiger, and others, compare the Arab. sâhim, which, however, does not signify pale, but lean, and parched by the heat, with which, in hot countries at least, not pallor, but, on the contrary, a dark brown-black colour, is identified (Fl.). Arab. musahham, striped (Mich.), would be more appropriate, since the onyx is marked through by white veins; but this is a denom. from sahm, a dart, prop. darted, and is therefore wide of the mark. On the etymology of ספּיר, vid., Jesurun, p. 61. Nevertheless both שׁהם and ספּיר are perhaps foreign names, as the name of the emerald (vid., ib. p. 108), which is Indian (Sanskr. marakata, or even marakta); and, on the other hand, it is called in hieroglyph (determined by the stone) uot, the green stone (in Coptic p. auannēse, the green colour) (Lauth).


  The transcendent excellence of wisdom above the most precious earthly treasures, which the author of the introduction to the book of Proverbs briefly describes, Job 3:14, is now drawn out in detail.


  Job 28:17


  17 Gold and glass are not equal to it,


  Nor is it exchanged for jewels of gold.


  18 Pearls and crystal are not to be mentioned,


  And the acquisition of wisdom is beyond corals.


  19 The topaz of Ethiopia is not equal to it,


  It is not outweighed by pure fine gold.


  20 Whence, then, cometh wisdom,


  And which is the place of understanding?


  Among the separate חפצים, Pro 3:15, which are here detailed, apart from זהב, glass has the transparent name זכוּכית, or, as it is pointed in Codd., in old editions, and by Kimchi, זכוכית, with Cholem (in the dialects with ג instead of )כ. Symm. indeed translates crystal, and in fact the ancient languages have common names for glass and crystal; but the crystal is here called זכוּבישׁ, which signifies prop., like the Arab. 'gibs, ice; κρύσταλλος also signifies prop. ice, and this only in Homer, then crystal, exactly as the cognate קרח unites both significations in itself. The reason of this homonymy lies deeper than in the outward similarity,—the ancients really thought the crystal was a product of the cold; Pliny, xxxvii. 2, 9, says: non alibi certe reperitur quam ubi maxume hibernae nives rigent, glaciemque esse certum est, unde nomen Graeci dedere. The Targ. translates גבישׁ by פּנינים, certainly in the sense of the Arabico-Persic bullûr (bulûr), which signifies crystal, or even glass, and moreover is the primary word for βήρυλλος, although the identical Sanskrit word, according to the laws of sound, vaidurja (Pali, velurija), is, according to the lexicons, a name of the lapis lazuli (Persic, lagurd). Of the two words ראמות and פּננים, the one appears to mean pearls and the other corals; the ancient appellations of these precious things which belong to the sea are also blended; the Persic mergân (Sanskr. mangara) unites the signification pearl and coral in itself. The root פן, Arab. fn, which has the primary notion of pushing, especially of vegetation (whence Arab. fann, a branch, shoot, prop. motion; French, jet), and Lam 4:7, where snow and milk, as figures of whiteness (purity), are placed in contrast with פנינים as a figure of redness, favour the signification corals for פנינים. The Coptic be nôni, which signifies gemma, favours (so far as it may be compared) corals rather than pearls. And the fact that ראמות, Eze 27:16, appears as an Aramaean article of commerce in the market of Tyre, is more favourable to the signification pearls than corals; for the Babylonians sailed far into the Indian Ocean, and brought pearls from the fisheries of Bahrein, perhaps even from Ceylon, into the home markets (vid., Layard, New Discoveries, 536). The name is perhaps, from the Western Asiatic name of the pearl, mutilated and Hebraized.


  The name of the פּטדּה of Ethiopia appears to be derived from to'paz by transposition; Pliny says of the topaz, xxxvii. 8, 32, among other passages; Juba Topazum insulam in rubro mari a continenti stadiis CCC abesse dicit, nebulosam et ideo quaesitam saepius navigantibus; ex ea causa nomen accepisse: topazin enim Troglodytarum lingua significationem habere quaerendi. This topaz, however, which is said to be named after an island of the same name, the Isle of Serpents in Agatharchides and Diodorus, is, according to Pliny, yellowish green, and therefore distinct from the otherwise so-called topaz. To make a candid confession, we grope about everywhere in the dark here, and the ancient versions are not able to help us out of our difficulty.


  The poet lays everything under contribution to illustrate the thought, that the worth of wisdom exceeds the worth of the most valuable earthly thing; besides which, in משׁך חכמה מפנינים, "the acquisition or possession (from משׁך, Arab. msk, to draw to one's self, to take hold of) of wisdom is above corals," there is an indication that, although not by the precious things of the earth, still in some way or other, wisdom can be possessed, so that consequently the question repeated at the end of the strophe will not remain unanswered. This is its meaning: now if wisdom is not to be found in any of the places named, and is not to be attained by any of the means mentioned, whence can man hope to attain it, and whither must he turn to find it? for its existence is certain, and it is an indisputable need of man that he should partake of it.


  Job 28:21


  21 It is veiled from the eyes of all living,


  And concealed from the fowls of heaven.


  22 Destruction and death say:


  With our ears we heard a report of it. -


  23 Elohim understandeth the way to it,


  And He—He knoweth its place.


  24 For He looketh to the ends of the earth,


  Under the whole heaven He seeth.


  No living created being (כּל־חי, as Job 12:10; Job 30:23) is able to answer the question; even the birds that fly aloft, that have keener and farther-seeing eyes than man, can give us no information concerning wisdom; and the world at least proclaims its existence in a rich variety of its operations, but in the realm of Abaddon and of death below (comp. the combination שׁאול ואבדון, Pro 15:11, ᾅδου καὶ τοῦ θανάτου, Rev 1:18) it is known only by an indistinct hearsay, and from confused impressions. Therefore: no creature, whether in the realm of the living or the dead, can help us to get wisdom. There is but One who possesses a perfect knowledge concerning wisdom, namely Elohim, whose gave extends to the ends of the earth, and who sees under the whole heaven, i.e., is everywhere present (תּחת, definition of place, not equivalent to אשׁר תּחת; comp. on Job 24:9), who therefore, after the removal of everything earthly (sub-celestial), alone remains. And why should He with His knowledge, which embraces everything, not also know the way and place of wisdom? Wisdom is indeed the ideal, according to which He has created the world.


  Job 28:25


  25 When He appointed to the wind its weight,


  And weighed the water according to a measure,


  26 When He appointed to the rain its law,


  And the course to the lightning of the thunder:


  27 Then He saw it and declared it,


  Took it as a pattern and tested it also,


  28 And said to man: Behold, the fear of the Lord is wisdom,


  And to depart from evil is understanding.


  It is impracticable to attach the inf. לעשׂות to Job 28:24 as the purpose, because it is contrary to the meaning; but it is impossible, according to the syntax, to refer it to Job 28:27 as the purpose placed in advance, or to take it in the sense of perfecturus, because in both instances it ought to have been יתכּן instead of תּכּן, or at least ותכּן with the verb placed first (vid., Job 37:15). But even the temporal use of ל in לפנות at the turn (of morning, of evening, e.g., Gen 24:63) cannot be compared, but לעשׂות signifies perficiendo = quum perficeret (as e.g., Sa2 18:29, mittendo = quum mitteret), it is a gerundival inf. Ngelsb. S. 197f., 2nd edition); and because it is the past that is spoken of, the modal inf. can be continued in the perf., Ges. 132, rem. 2. The thought that God, when He created the world, appointed fixed laws of equable and salutary duration, he particularizes by examples: He appointed to the wind its weight, i.e., the measure of its force or feebleness; distributed the masses of water by measure; appointed to the rain its law, i.e., the conditions of its development and of its beginning; appointed the way, i.e., origin and course, to the lightning (חזיז from חזז, Arab. ḥzz, secare). When He thus created the world, and regulated what was created by laws, then He perceived (ראהּ with He Mappic. according to the testimony of the Masora) it, wisdom, viz., as the ideal of all things; then He declared it, enarravit, viz., by creating the world, which is the development and realization of its substance; then He gave it a place הכינהּ (for which Dderl. and Ewald unnecessarily read הבינהּ), viz., to create the world after its pattern, and to commit the arrangement of the world as a whole to its supreme protection and guidance; then He also searched it out or tested it, viz., its demiurgic powers, by setting them in motion to realize itself.


  If we compare Pro 8:22-31 with this passage, we may say: the חכמה is the divine ideal-world, the divine imagination of all things before their creation, the complex unity of all the ideas, which are the essence of created things and the end of their development. "Wisdom," says one of the old theologians,


  "is a divine imagination, in which the ideas of the angels and souls and all things were seen from eternity, not as already actual creatures, but as a man beholds himself in a mirror." It is not directly one with the Logos, but the Logos is the demiurg by which God has called the world into existence according to that ideal which was in the divine mind. Wisdom is the impersonal model, the Logos the personal master-builder according to that model. Nevertheless the notions, here or in the alter cognate portion of Scripture, Pro 8:22-31, are not as yet so distinct as the New Testament revelation of God has first of all rendered possible. In those days, when God realized the substance of the חכמה, this eternal mirror of the world, in the creation of the world, He also gave man the law, corresponding to which he corresponds to His idea and participates in wisdom. Fearing the supreme Lord (אדני) only here in the book of Job, one of the 134 ודאין, i.e., passages, where אדני is not merely to be read instead of יהוה, but is actually written), and renouncing evil (סוּר מרע, according to another less authorized mode of writing מרע),—this is man's share of wisdom, this is his relative wisdom, by which he remains in connection with the absolute. This is true human φιλοσοφία, in contrast to all high-flown and profound speculations; comp. Pro 3:7, where, in like manner, "fear Jehovah" is placed side by side with "depart from evil," and Pro 16:6, according to which it is rendered possible סור מרע, to escape the evil of sin and its punishment by fearing God. "The fear of God is the beginning of wisdom" (Pro 1:7; comp. Psa 111:10) is the symbolum, the motto and uppermost principle, of that Israelitish Chokma, whose greatest achievement is the book of Job. The whole of Job 28:1 is a minute panegyric of this principle, the materials of which are taken from the far-distant past; and it is very characteristic, that, in the structure of the book, this twenty-eighth chapter is the clasp which unites the half of the δέσις with the half of the λύσις, and that the poet has inscribed upon this clasp that sentence, "The fear of God is the beginning of wisdom." But, moreover, Job's closing speech, which ends in this celebration of the praise of the חכמה, also occupies an important position, which must not be determined, in the structure of the whole.


  After Job has refuted Bildad, and, continuing his description, has celebrated in such lofty strains the majesty of God, it can hardly be expected that the poet will allow Zophar to speak fore the third time. Bildad is unable to advance anything new, and Zophar has already tried his utmost to terrify Job for the second time; besides, Job's speech furnishes no material for a reply (a motive which is generally overlooked), unless the controversy were designed to ramble on into mere personalities. Accordingly the poet allows Job to address the friends once more, but no longer in the extreme and excited tone of the previous dialogue, but, since the silence of the friends must produce a soothing impression on Job, tempering him to gentleness and forbearance, in a tone of confession conscious of victory, yet altogether devoid of haughty triumph,—a confession in which only one single word of reproach (Job 27:12) escapes him. Job 27:1 contain this confession—Job's final address to his friends.


  Job once again most solemnly asserts his innocence before the friends; all attempts on the part of the friends to entice or to extort from him a confession which is against his conscience, have therefore been in vain: joyous and victorious he raises his head, invincible, even to death, in the conviction of that which is a fact of his consciousness that cannot be got rid of by denial. He is not an evil-doer; accordingly he must stand convicted as an evil-doer who treats him as such. For although he is not far from death, and is in sore vexation, he has not manifested the hopelessness and defection from God in which the evil-doer passes away. Job has indeed even expressed himself despondingly, and complained of God's wrath; but the true essence of his relation to God came to light in such words as Job 16:19-21; Job 17:9; Job 19:25-27. If the friends had not been blind to such brilliant aspirations of his life in God, how could they regard him as a godless man, and his affliction as the punishment of such an one! His affliction has, indeed, no connection with the terrible end of the evil-doer. Job here comes before the friends with the very doctrine they have so frequently advanced, but infatuated with the foolish notion that it is suited to his case. He here gives it back to them, to show them that it is not suited to him. He also does not deny, that in the rule the evil-doer meets a terrible end, although he has hitherto disputed the assertion of the friends, because of the exclusiveness with which it was maintained by them. His counter-assertion respecting the prosperity of the evil-doer, which from the beginning was not meant by him so exclusively as the friends meant theirs respecting the misfortune of the evil-doer, is here indirectly freed from the extreme appearance of exclusiveness by Job himself, and receives the necessary modification. Job does not deny, yea, he here brings it under the notice of the friends, that the sword, famine, and pestilence carry off the descendants of the evil-doer, and even himself; that his possessions at length fall into the hands of the righteous, and contain within themselves the germ of destruction from the very first; that God's curse pursues, and suddenly destroys, the godless rich man himself. Thus it comes to pass; for while silver and other precious things come from the depths of the earth, wisdom, whose worth far transcends all earthly treasures, is to be found with no created being, but is with God alone; and the fear of God, to avoid evil, is the share of wisdom to which man is directed according to God's primeval decree.


  The object of the section, Job 28:1, is primarily to confirm the assertion concerning the judgment that befalls the evil-doer, Job 27:13-23; the confirmation is, however, at the same time, according to the delicately laid plan of the poet, a glorious general confession, in which Job's dialogue with the friends comes to a close. This panegyric of wisdom (similar to Paul's panegyric of charity, Co1 13:1-13) is the presentation of Job's predominant principle, and as such, is like a song of triumph, with which, without vain-glory, he closes the dialogue in the most appropriate manner. If God's life has such a basis, it is not possible that his affliction should be the punishment of an ungodly man. And if the fear of God is the wisdom appointed to man, he also teaches himself that, though unable to see through the mystery of his affliction, he must still hold on to the fear of God, and teaches the friends that they must do the same, and not lay themselves open to the charge of injustice and uncharitableness towards him, the suffering one, in order to solve the mystery. Job's conclusion, which is first intended to show that he who does not fear God is overtaken by the merited fate of a fool who rebels against God's moral government, shows at the same time that the afflictive lot of those who fear God must be judged of in an essentially different manner from that of the ungodly.


  We may imagine what impression these last words of Job to the friends must have made upon them. Since they were obliged to be silent, they will not have admitted that they are vanquished, although the drying up of their thoughts, and their involuntary silence, is an actual proof of it. But does Job make them feel this oppressively? Now that they are become so insignificant, does he read them a severe lecture? does he in general act towards them as vanquished? No indeed, but solemnly, and without vaunting himself over his accusers, he affirms his innocence; earnestly, but in a winning manner, he admonishes them, by tempering and modifying what was vehement and extreme in his previous replies. He humbly submits himself to the divine wisdom, by setting the fear of God, as man's true wisdom, before himself and the friends as their common aim. Thus he utters "the loftiest words, which must surprise the opponents as they exhibit him as the not merely mighty, but also wonderfully calm and modest conqueror, who here for the first time wears the crown of true victory, when, in outward victory conquering himself, he struggles on towards a more exalted clearness of perception."


  Job 29


  Job 29:1


  1 Then Job continued to take up his proverb, and said:


  2 O that I had months like the times of yore,


  Like the days when Eloah protected me,


  3 When He, when His lamp, shone above my head,


  By His light I went about in the darkness;


  4 As I was in the days of my vintage,


  When the secret of Eloah was over my tent,


  5 When the Almighty was still with me,


  My children round about me;


  6 When my steps were bathed in cream,


  And the rock beside me poured forth streams of oil.


  Since the optative מי־יתּן (comp. on Job 23:3) is connected with the acc. of the object desired, Job 14:4; Job 31:31, or of that respecting which anything is desired, Job 11:5, it is in itself possible to explain: who gives (makes) me like the months of yore; but since, when מי־יתּנני occurs elsewhere, Isa 27:4; Jer 9:1, the suff. is meant as the dative (= מי־יתן לי, Job 31:35), it is also here to be explained: who gives me (= O that one would give me, O that I had) like (instar) the months of yore, i.e., months like those of the past, and indeed those that lie far back in the past; for ירחי־קדם means more than עברוּ (אשׁר) ירחים. Job begins to describe the olden times, that he wishes back, with the virtually genitive relative clause: "when Eloah protected me" (Ges. 116, 3). It is impossible to take בּהלּו as Hiph.: when He caused to shine (Targ. בּאנהרוּתיהּ); either בּההלּו (Olsh.) or even בּהלּו (Ew. in his Comm.) ought to be read then. On the other hand, הלּו can be justified as the form for inf. Kal of הלל (to shine, vid., Job 25:5) with a weakening of the a to i (Ew. 255, a), and the suff. may, according to the syntax, be taken as an anticipatory statement of the object: when it, viz., His light, shone above my head; comp. Exo 2:6 (him, the boy), Isa 17:6 (its, the fruit-tree's, branches), also Isa 29:23 (he, his children); and Ew. 309, c, also decides in its favour. Nevertheless it commends itself still more to refer the suff. of בהלו to אלוהּ (comp. Isa 60:2; Psa 50:2), and to take נרו as a corrective, explanatory permutative: when He, His lamp, shone above my head, as we have translated. One is at any rate reminded of Isa 60 in connection with Job 29:3; for as בהלו corresponds to יזרח there, so לאורו corresponds to לאורך in the Job 29:3 of the same: by His light I walked in darkness (חשׁך locative = בּחשׁך), i.e., rejoicing in His light, which preserved me from its dangers (straying and falling).


  In Job 29:4 כּאשׁר is not a particle of time, but of comparison, which was obliged here to stand in the place of the כּ, which is used only as a preposition. And חרפּי (to be written thus, not חרפי with an aspirated )פ may not be translated "(in the days) of my spring," as Symm. ἐν ἡμέραις νεότητός μου, Jer. diebus adolescentiae meae, and Targ. בּיומי חריפוּתי, whether it be that חריפות here signifies the point, ἀκμή (from חרף, Arab. ḥrf, acuere), or the early time (spring time, from חרף, Arab. chrf, carpere). For in reference to agriculture חרף can certainly signify the early half of the year (on this, vid., Genesis, S. 270), inasmuch as sowing and ploughing time in Palestine and Syria is in November and December; wherefore Arab. chrı̂f signifies the early rain or autumn rain; and in Talmudic, חרף, premature (ripe too early), is the opposite of אפל, late, but the derivatives of חרף only obtain this signification connotative, for, according to its proper signification, חרף (Arab. chrı̂f with other forms) is the gathering time, i.e., the time of the fruit harvest (syn. אסיף), while the Hebr. אביב (אב) corresponds to the spring in our sense. If Job meant his youth, he would have said בּימי אבּי, or something similar; but as Job 29:5 shows, he meant his manhood, and this he calls his autumn as the season of maturity, or rather of the abundance of fruits (Schult.: aetatem virilem suis fructibus faetum et exuberantum), which, according to Olympiodorus, also with ὅτε ἤμην ἐπιβρίθων ὁδούς (perhaps καρπούς) of the lxx, is what is intended. Then the blessed fellowship of Eloah (סוד, familiarity, confiding, unreserved intercourse, Psa 55:15; Pro 3:32, comp. Psa 25:14) ruled over his tent; the Almighty was still with him (protecting and blessing him), His נערים were round about him. It certainly does not mean servants (Raschi: משׁרתי), but children (as Job 1:19; Job 24:5); for one expects the mention of the blessing of children first of all (Psa 127:3, Psa 128:3). His steps (הליך, ἅπ. λεγ.) bathed then בּחמה = בּחמאה, Job 20:17 (as שׁלה = שׁאלה, Sa1 1:17, and possibly גּוה = גּאוה), and the rocks poured forth, close by him, streams of oil (a figure which reminds one of Deu 32:13). A rich blessing surrounded him wherever he tarried or went, and flowed to him wonderfully beyond desire and comprehension.


  Job 29:7


  7 When I went forth to the gate of the city,


  Prepared my seat in the market,


  8 Then the young men hid themselves as soon as they saw me,


  And the aged rose up, remained standing.


  9 Princes refrained from speaking,


  And laid their hand on their mouth.


  10 The voice of the nobles was hidden,


  And their tongue clave to their palate.


  When he left the bounds of his domain, and came into the city, he was everywhere received with the profoundest respect. From the facts of the case, it is inadmissible to translate quum egrederer portam after Gen 34:24, comp. infra, Job 31:34, for the district where Job dwelt is to be thought of as being without a gate. True, he did not dwell with his family in tents, i.e., pavilions of hair, but in houses; he was not a nomad (a wandering herdsman), or what is the same thing, a Beduin, otherwise his children would not have been slain in a stone house, Job 1:19. "The daughter of the duck," says an Arabian proverb, "is a swimmer," and the son of a Beduin never dwells in a stone house. He was, however, also, not a citizen, but a hadarı̂ (חצרי), i.e., a permanent resident, a large landowner and husbandman. Thus therefore שׁער (for which Ew. after the lxx reads שׁחר: "when I went up early in the morning to the city") is locative, for שׁערה (comp. צא השּׂדה, go out into the field, Gen 27:3): when he went forth to the gate above the city; or even, since it is natural to imagine the city as situated on an eminence: up to the city (so that צאת includes in itself by implication the notion of עלות); not, however: to the gate near the city (Stick., Hahn), since the gate of a city is not situated near the city, but is part of the city itself. The gates of cities and large houses in Western Asia are vaulted entrances, with large recesses on either side, where people congregate for business and negotiations.


  The open space at the gate, which here, as in Neh 8:1, Neh 8:3, Neh 8:16, is called רחוב, i.e., the open space within the gate and by the gate, was the forum (Job 5:4).


  Job 29:8


  When Job came hither to the meeting of the tribunal, or the council of the elders of the city, within which he had a seat and a voice, the young men hid themselves, conscious of his presence (which εἰρομένῃ λέξει, or, is expressed paratactically instead of as a period), i.e., they retired into the background, since they feared his look of salutation; and old men (hoary heads) stood up, remained standing (ἀσυνδέτως, as Job 20:19; Job 28:4). קוּם signifies to stand up, עמד to advance towards any one and remain standing. They rose in order not to seat themselves until he was seated. שׂרים are magnates (proceres) of the city. These עצרוּ בּמלּים, cohibebant verba (עצר with Beth of the obj., as Job 4:2; Job 12:15), and keeping a respectful silence, they laid their hand on their mouth (comp. Job 21:5). All stepped back and desisted from speaking before him: The speech of illustrious men (נגידים from נגד, Arab. njd, to be visible, pleasant to the sight, comp. supra, p. 510) hid itself (not daring to be heard), and the tongue of the same clave (motionless) to their palate. We do not translate: as to the voice illustrious men hid themselves, for it is only the appearance produced by the attractional construction Ges. 148, 1 that has led to the rendering of קול־נגידים as an acc. of closer definition (Schult., Hahn: quod ad vocem eminentium, comprimebantur). The verb is construed with the second member of the genitival expression instead of with the first, as with מספר, Job 15:20; Job 21:21; Job 38:21, and with ראשׁ, Job 22:12; a construction which occurs with קול not merely in such exclamatory sentences as Gen 4:10; Isa 52:8, but also under other conditions, Kg1 1:41, comp. Job 14:6. This may be best called an attraction of the predicate by the second member of the compound subject, like the reverse instance, Isa 2:11; and it is sometimes found even where this second member is not logically the more important. Thus Ew. transl.: "the voice of the nobles hides itself;" whereas Olsh., wrongly denying that the partt. in passages like Gen 4:10; Kg1 1:41, are to be taken as predicative, wishes to read נחבא, which is the more inadmissible, as even the choice of the verb is determined by the attractional construction.


  The strophe which follows tells how it came to pass that those in authority among the citizens submitted to him, and that on all sides the people were zealous to show him tokens of respect.


  Job 29:11


  11 For an ear heard, and called me happy;


  And an eye saw, and bear witness to me:


  12 For I rescued the sufferer who cried for help,


  And the orphan, and him that had no helper.


  13 The blessing of him that was ready to perish came upon me,


  And I made the widow's heart rejoice.


  14 I put on justice, and it put me on;


  As a robe and turban was my integrity.


  Thus imposing was the impression of his personal appearance wherever he appeared; for (כּי explic.) the fulness of the blessing of the possession of power and of prosperity which he enjoyed was so extraordinary, that one had only to hear of it to call him happy, and that, especially if any one saw it with his own eyes, he was obliged to bear laudatory testimony to him. The futt. consec. affirm what was the inevitable consequence of hearing and seeing; העיד, seq. acc., is used like הזכּיר in the signification of laudatory recognition. The expression is not brachylogical for ותּעד לּי (vid., on Job 31:18); for from Kg1 21:10, Kg1 21:13, we perceive that העיד with the acc. of the person signifies to make any one the subject of assertion, whether he be lower or higher in rank (comp. the New Testament word, especially in Luke, μαρτυρεῖσθαι). It was, however, not merely the outward manifestation of his unusual prosperity which called forth such admiration, but his active benevolence united with the abundant resources at his command. For where there was a sufferer who cried for help he, relieved him, especially orphans and those who had no helper. ולא־עזר לו is either a new third object, or a closer definition of what precedes: the orphan and (in this state of orphanhood) helpless one. The latter is more probable both here and in the Salomonic primary passage, Psa 72:12; in the other case ואשׁר אין־עזר לח might be expected.


  Job 29:13


  The blessing (בּרכּת with closely closed penult.) of those who stood on the brink of destruction (אובד, interiturus, as Job 31:19; Pro 31:6), and owed their rescue to him, came upon him; and the heart of the widow to whom he gave assistance, compensating for the assistance of her lost husband, he filled with gladness (הרנין causative, as Psa 65:9). For the primary attribute, the fundamental character of his way of thinking and acting, was צדק, a holding fast to the will of God, which before everything else calls for sympathizing love (root צדק, Arab. ṣdq, to be hard, firm, stiff, e.g., rumh-un sadq-un, according to the Kamus: a hard, firm, straight spear), and משׁפּט, judgment and decision in favour of right and equity against wrong and injustice. Righteousness is here called the garment which he put on (as Psa 132:9, comp. Isa 11:5; Isa 59:17), and right is the robe and turban with which he adorns himself (comp. Isa 61:10); as by Arabian poets noble attributes are also called garments, which God puts on any one, or which any one puts on himself (albasa).


  Righteousness is compared to the לבושׁ (corresponding to the thob, i.e., garment, indusium, of the nomads) which is worn on the naked body, justice to the צניף, a magnificent turban (corresponding to the kefije, consisting of a thick cotton cloth, and fastened with a cord made of camel's hair), and the magnificent robe (corresponding to the second principal article of clothing, the ‛abâ). The lxx, Jer., Syr., and Arab. wrongly refer ויּלבּשׁני to משׁפטי of the second half of the verse, while, on the contrary, it is said of צדק, per antanaclasin, that Job put this on, and this in turn put Job on, induit; for וילבשׁני, as the usage of the language, as we have it, elsewhere shows, does not signify: it (righteousness) clothed me well (Umbr.), or: adorned me (Ew., Vaih.), also not: it dressed me out (Schlottm.), but only: it put me on as a garment, i.e., it made me so its own, that my whole appearance was the representation of itself, as in Jdg 6:34 and twice in the Chronicles, of the Spirit of Jehovah it is said that He puts on any one, induit, when He makes any one the organ of His own manifestation.


  Job 29:15


  15 I was eyes to the blind,


  And feet was I to the lame.


  16 I was a father to the needy,


  And the cause of the unknown I found out,


  17 And broke the teeth of the wicked,


  And I cast the spoil forth out of his teeth.


  The less it is Job's purpose here to vindicate himself before the friends, the more forcible is the refutation which the accusations of the most hard-hearted uncharitableness raised against him by them, especially by Eliphaz, Job 22, find everywhere here. His charity relieved the bodily and spiritual wants of others—eyes to the blind (לעוּר with Pathach), feet to the lame. A father was he to the needy, which is expressed by a beautiful play of words, as if it were: the carer for the care-full ones; or what perhaps corresponds to the primary significations of אב and אביון: the protector of those needing (seeking) protection. The unknown he did not regard as those who were nothing to him, but went unselfishly and impartially into the ground of their cause. לא־ידעתּי is an attributive clause, as Job 18:21; Isa 55:5; Isa 41:3, and freq., with a personal obj. (eorum) quos non noveram, for the translation causam quam nesciebam (Jer.) gives a tame, almost meaningless, thought. With reference to the suff. in אחקרהוּ, on the form ehu used seldom by Waw consec. (Job 12:4), and by the imper. (Job 40:11), chiefly with a solemn calm tone of speech, vid., Ew. 250, c. Further: He spared not to render wrong-doers harmless, and snatched from them what they had taken from others. The cohortative form of the fut. consec., ואשׁבּרה, has been discussed already on Job 1:15; Job 19:20. The form מתלּעות is a transposition of מלתּעות, to render it more convenient for pronunciation, for the Arab. ṭl‛, efferre se, whence a secondary form, Arab. tl‛, although used of the appearing of the teeth, furnishes no such appropriate primary signification as the Arab. lḏg, pungere, mordere, whence a secondary form, Arab. ltg; the Aethiopic maltâht, jawbone (maxilla), also favours מלתעה as the primary form. He shattered the grinders of the roguish, and by moral indignation against the robber he cast out of his teeth what he had stolen.


  Job 29:18


  18 Then I thought: With my nest I shall expire,


  And like the phoenix, have a long life.


  19 My root will be open for water,


  And the dew will lodge in my branches.


  20 Mine honour will remain ever fresh to me,


  And my bow will become young in my hand.


  In itself, Job 29:18 might be translated: "and like to the sand I shall live many days" (Targ., Syr., Arab., Saad., Gecat., Luther, and, among moderns, Umbr., Stick., Vaih., Hahn, and others), so that the abundance of days is compared to the multitude of the grains of sand. The calculation of the immense total of grains of sand (atoms) in the world was, as is known, a favourite problem of antiquity; and in the Old Testament Scriptures, the comprehensive knowledge of Solomon is compared to "the sand upon the sea-shore," Kg1 5:9,—how much more readily a long life reduced to days! comp. Ovid, Metam. xiv. 136-138; quot haberet corpora pulvis, tot mihi natales contingere vana rogavi. We would willingly decide in favour of this rendering, which is admissible in itself, although a closer definition like היּם is wanting by כחול, if an extensive Jewish tradition did not secure the signification of an immortal bird, or rather one rising ever anew from the dead. The testimony is as follows: (1) b. Sanhedrin 108b, according to which חול is only another name for the bird אורשׁינא, of which the fable is there recorded, that when Noah fed the beasts in the ark, it sat quite still in its compartment, that it might not give more trouble to the patriarch, who had otherwise plenty to do, and that Noah wished it on this account the reward of immortality (יהא רעוא דלא תמות). (2) That this bird חול is none other than the phoenix, is put beyond all doubt by the Midrashim (collected in the Jalkut on Job, 517). There it is said that Eve gave all the beasts to eat of the fruit of the forbidden tree, and that only one bird, the חול by name, avoided this death-food: "it lives a thousand years, at the expiration of which time fire springs up in its nest, and burns it up to about the size of an egg;" or even: that of itself it diminishes to that size, from which it then grows up again and continues to live (וחוזר ומתגדל איברים וחיה). (3) The Masora observes, that כחול occurs in two different significations (בתרי לישׁני), since in the present passage it does not, as elsewhere, signify sand. (4) Kimchi, in his Lex., says: "in a correct Jerusalem MS I found the observation: בשׁורק לנהרדעי ובחלם למערבאי, i.e., וכחוּל according to the Nehardean (Babylonian) reading, וכחול according to the western (Palestine) reading;" according to which, therefore, the Babylonian Masoretic school distinguished וכחול in the present passage from וכחול, Gen 22:17, even in the pronunciation. A conclusion respecting the great antiquity of this lexical tradition may be drawn (5) from the lxx, which translates ὥσπερ στέλεχος φοίνικος, whence the Italic sicut arbor palmae, Jerome sicut palma.


  If we did not know from the testimonies quoted that חול is the name of the phoenix, one might suppose that the lxx has explained וכחול according to the Arab. nachl, the palm, as Schultens does; but by a comparison of those testimonies, it is more probable that the translation was ὥσπερ φοῖνιξ originally, and that ὥσπερ στέλεχος φοίνικος is an interpolation, for φοῖνιξ signifies both the immortal miraculous bird and the inexhaustibly youthful palm.


  We have the reverse case in Tertullian, de resurrectione carnis, c. xiii., which explains the passage in Ps; Psa 92:13, δίκαιος ὡς φοῖνιξ ἀντηήσει, according to the translation justus velut phoenix florebit, of the ales orientis or avis Arabiae, which symbolizes man's immortality.


  Both figures, that of the phoenix and that of the palm, are equally appropriate and pleasing in the mouth of Job; but apart from the fact that the palm everywhere, where it otherwise occurs, is called תּמר, this would be the only passage where it occurs in the book of Job, which, in spite of its richness in figures taken from plants, nowhere mentions the palm,—a fact which is perhaps not accidental.


  On the contrary, we must immediately welcome a reference to the Arabico-Egyptian myth of the phoenix, that can be proved, in a book which also otherwise thoroughly blends things Egyptian with Arabian, and the more so since (6) even the Egyptian language itself supports חול or חוּל as a name of the phoenix; for ΑΛΛΩΗ ΑΛΛΟΗ is explained in the Coptico-Arabic glossaries by es-semendel (the Arab. name of the phoenix, or at least a phoenix-like bird, that, like the salamander, semendar, cannot be burned), and in Kircher by avis Indica, species Phoenicis.


  חול is Hebraized from this Egyptian name of the phoenix; the word signifies rotation (comp. Arab. haul, the year; haula, round about), and is a suitable designation of the bird that renews its youth periodically after many centuries of life: quae reparat seque ipsa reseminat ales (Ovid), not merely beginning a new life, but also bringing in a new great year: conversionem anni magni (Pliny); in the hieroglyphic representations it has the circle of the sun as a crown. In the full enjoyment of the divine favour and blessing, and in the consciousness of having made a right use of his prosperity, Job hoped φοίνικος ἔτη βιοῦν (Lucian, Hermot. 53), to use a Greek expression, and to expire or die עם־קנּי, as the first half of the verse, now brought into the right light, says. Looking to the form of the myth, according to which Ovid sings:


  Quassa cum fulv substravit cinnama myrrh,


  Se super imponit finitque in odoribus aevum, it might be translated: together with my nest (Umbr., Hirz., Hlgst.); but with the wish that he may not see any of his dear ones die before himself, there is at the same time connected the wish, that none of them should survive him, which is in itself unnatural, and diametrically opposed to the character of an Arab, who in the presence of death cherishes the twofold wish, that he may continue to live in his children (a proverb says: men chalaf el-weled el-fâlih ma mât, he who leaves a noble child behind him is not dead), and that he may die in the midst of his family. Expressly this latter wish, עם־קני signifies: with = in my nest, i.e., in the bosom of my family, not without reference to the phoenix, which, according to the form of the myth in Herodotus, Pliny, Clemens, and others, brings the remains of its father in a nest or egg of myrrh to Heliopolis, into the sacred precincts of the temple of the sun, and thus pays him the last and highest tribute of respect. A different but similar version if given in Horapollo ii. 57, according to which the young bird came forth from the blood of its sire, σὺν τῷ πατρὶ πορεύεται εἰς τῆν Ἡλίου πόλιν τῆν ἐν Αιγύπτῳ, ὃς καὶ παραγενόμενος ἐκεῖ ἅμα τῇ ἡλίου ἀνατολῇ τελευτᾷ. The father, therefore, in death receives the highest tribute of filial respect; and it is this to which the hope of being able to die with (in) his nest, expressed by Job, refers.


  The following substantival clause, Job 29:19, is to be understood as future, like the similar clause, Job 29:16, as perfect: my root—so I hoped—will remain open (unclosed) towards the water, i.e., it will never be deficient of water in its vicinity, that it may plentifully supply the stem and branches with nourishment, and dew will lodge on my branches, i.e., will descend nightly, and remain upon them to nourish them. אלי (corresponding to the Arab. ila, originally ilai) occurs only in the book of Job, and here for the fourth and last time (comp. Job 3:22; Job 5:26; Job 15:22). קציר does not signify harvest here, as the ancient expositors render it, but, like Job 14:9; Job 18:16, a branch, or the intertwined branches. The figure of the root and branch, the flow of vitality downwards and upwards, is the counterpart of Job 18:16. In Job 29:20 a substantival clause also comes first, as in Job 29:19, Job 29:16 (for the established reading is חדשׁ, not חדשׁ), and a verbal clause follows: his honour—so he hoped—should continue fresh by him, i.e., should abide with him in undiminished value and splendour. It is his honour before God and men that is intended, not his soul (Hahn); כבוד, δόξα, certainly is an appellation of the נפשׁ (Psychol. S. 98), but חדשׁ is not appropriate to it as predicate. By the side of honour stands manliness, or the capability of self-defence, whose symbol is the bow: and my bow should become young again in my hand, i.e., gain ever new strength and elasticity. It is unnecessary to supply כּח (Hirz., Schlottm., and others). The verb חלף, Arab. chlf, signifies, as the Arab. shows, properly to turn the back, then to go forth, exchange; the Hiph. to make progress, to cause something new to come into the place of the old, to grow young again. These hopes introduced with ואמר were themselves an element of his former happiness. Its description can therefore be continued in connection with the ואמר without any fresh indication.


  Job 29:21


  21 They hearkened to me and waited,


  And remained silent at my decision.


  22 After my utterance they spake not again,


  And my speech distilled upon them.


  23 And they waited for me as for the rain,


  And they opened their mouth wide for the latter rain.


  24 I smiled to them in their hopelessness,


  And the light of my countenance they cast not down.


  25 I chose the way for them, and sat as chief,


  And dwelt as a king in the army,


  As one that comforteth the mourners.


  Attentive, patient, and ready to be instructed, they hearkened to him (this is the force of שׁמע ל), and waited, without interrupting, for what he should say. ויחלּוּ, the pausal pronunciation with a reduplication of the last radical, as Jdg 5:7, חדלּוּ (according to correct texts), Ges. 20, 2, c; the reading of Kimchi, ויחלוּ, is the reading of Ben-Naphtali, the former the reading of Ben-Ascher (vid., Norzi). If he gave counsel, they waited in strictest silence: this is the meaning of ידּמוּ (fut. Kal of דּמם); למו, poetic for ל, refers the silence to its outward cause (vid., on Hab 3:16). After his words non iterabant, i.e., as Jerome explanatorily translates: addere nihil audebant, and his speech came down upon them relieving, rejoicing, and enlivening them. The figure indicated in תּטּף is expanded in Job 29:23 after Deu 32:2 : they waited on his word, which penetrated deeply, even to the heart, as for rain, מטר, by which, as Job 29:23, the so-called (autumnal) early rain which moistens the seed is prominently thought of. They open their mouth for the late rain, מלקושׁ (vid., on Job 24:6), i.e., they thirsted after his words, which were like the March or April rain, which helps to bring to maturity the corn that is soon to be reaped; this rain frequently fails, and is therefore the more longed for. פּער פּה is to be understood according to Psa 119:131, comp. Psa 81:11; and one must consider, in connection with it, what raptures the beginning of the periodical rains produces everywhere, where, as e.g., in Jerusalem, the people have been obliged for some time to content themselves with cisterns that are almost dried to a marsh, and how the old and young dance for joy at their arrival!


  In Job 29:24 a thought as suited to the syntax as to the fact is gained if we translate: "I smiled to them—they believed it not," i.e., they considered such condescension as scarcely possible (Saad., Raschi, Rosenm., De Wette, Schlottm., and others); עשׂחק is then fut. hypotheticum, as Job 10:16; Job 20:24; Job 22:27., Ew. 357, b. But it does not succeed in putting Job 29:24 in a consistent relation to this thought; for, with Aben-Ezra, to explain: they did not esteem my favour the less on that account, my respect suffered thereby no loss among them, is not possible in connection with the biblical idea of "the light of the countenance;" and with Schlottm. to explain: they let not the light of my countenance, i.e., token of my favour, fall away, i.e., be in vain, is contrary to the usage of the language, according to which הפּיל פּנים signifies: to cause the countenance to sink (gloomily, Gen 4:5), whether one's own, Jer 3:12, or that of another. Instead of פּני we have a more pictorial and poetical expression here, אור פּני: light of my countenance, i.e., my cheerfulness (as Pro 16:15). Moreover, the אשׂחק אליהם, therefore, furnishes the thought that he laughed, and did not allow anything to dispossess him of his easy and contented disposition. Thus, therefore, those to whom Job laughed are to be thought of as in a condition and mood which his cheerfulness might easily sadden, but still did not sadden; and this their condition is described by לא יאמינוּ (a various reading in Codd. and editions is ולא), a phrase which occurred before (Job 24:22) in the signification of being without faith or hope, despairing (comp. האמין, to gain faith, Psa 116:10),—a clause which is not to be taken as attributive (Umbr., Vaih.: who had not confidence), but as a neutral or circumstantial subordinate clause (Ew. 341, a). Therefore translate: I smiled to them, if they believed not, i.e., despaired; and however despondent their position appeared, the cheerfulness of my countenance they could not cause to pass away. However gloomy they were, they could not make me gloomy and off my guard. Thus also Job 29:25 is now suitably attached to the preceding: I chose their way, i.e., I made the way plain, which they should take in order to get out of their hopeless and miserable state, and sat as chief, as a king who is surrounded by an armed host as a defence and as a guard of honour, attentive to the motion of his eye; not, however, as a sovereign ruler, but as one who condescended to the mourners, and comforted them (נחם Piel, properly to cause to breathe freely). This peaceful figure of a king brings to mind the warlike one, Job 15:24. כּאשׁר is not a conj. here, but equivalent to כאישׁ אשׁר, ut (quis) qui; consequently not: as one comforts, but: as he who comforts; lxx correctly: ὃν τρόπον παθεινοὺς παρακαλῶν. The accentuation (כאשׁר Tarcha, אבלים Munach, ינחם Silluk) is erroneous; כאשׁר should be marked with Rebia mugrasch, and אבלים with Mercha-Zinnorith.


  From the prosperous and happy past, absolutely passed, Job now turns to the present, which contrasts so harshly with it.


  Job 30


  Job 30:1


  1 And now they who are younger than I have me in derision,


  Those whose fathers I disdained To set with the dogs of my flock.


  2 Yea, the strength of their hands, what should it profit me?


  They have lost vigour and strength.


  3 They are benumbed from want and hunger,


  They who gnaw the steppe,


  The darkness of the wilderness and waste;


  4 They who pluck mallows in the thicket,


  And the root of the broom is their bread.


  With ועתּה, which also elsewhere expresses the turning-point from the premises to the conclusion, from accusation to the threat of punishment, and such like, Job here begins to bewail the sad turn which his former prosperity has taken. The first line of the verse, which is marked off by Mercha-Mahpach, is intentionally so disproportionately long, to form a deep and long breathed beginning to the lamentation which is now begun. Formerly, as he has related in the first part of the monologue, an object of reverential fear to the respectable youth of the city (Job 29:8), he is now an object of derision (שׂחק על, to laugh at, distinct from שׂחק אל, Job 29:24, to laugh to, smile upon) to the young good-for-nothing vagabonds of a miserable class of men. They are just the same עניּי ארץ, whose sorrowful lot he reckons among the mysteries of divine providence, so difficulty of solution (Job 24:4-8). The less he belongs to the merciless ones, who take advantage of the calamities of the poor for their own selfish ends, instead of relieving their distress as far as is in their power, the more unjustifiable is the rude treatment which he now experiences from them, when they who meanly hated him before because he was rich, now rejoice at the destruction of his prosperity. Younger than he in days (לימים as Job 32:4, with ל of closer definition, instead of which the simple acc. was inadmissible here, comp. on Job 11:9) laugh at him, sons of those fathers who were so useless and abandoned that he scorned (מאס ל, comp. מאס מן, Sa1 15:26) to entrust to them even a service so menial as that of the shepherd dogs. Schult., Rosenm., and Schlottm. take שׁית עם for שׁית על, praeficere, but that ought to be just simply שׁית על; שׁית עם signifies to range beside, i.e., to place alike, to associate; moreover, the oversight of the shepherd dogs is no such menial post, while Job intends to say that he did not once consider them fit to render such a subordinate service as is that of the dogs which help the shepherds.


  And even the strength of their (these youths') hands (גּם is referable to the suff. of ידיהם: even; not: now entirely, completely, as Hahn translates), of what use should it be to him: (למּה not cur, but ad quid, quorsum, as Gen 25:32; Gen 27:46.) They are enervated, good-for-nothing fellows: כּלח is lost to them (עלימו trebly emphatic: it is placed in a prominent position, has a pathetic suff., and is על for ל, Sa1 9:3). The signif. senectus, which suits Job 5:26, is here inapplicable, since it is not the aged that are spoken of, but the young; for that "old age is lost to them" would be a forced expression for the thought—which, moreover, does not accord with the connection—that they die off early. One does not here expect the idea of senectus or senectus vegeta, but vigor, as the Syriac (‛ushino) and Arabic also translate it. May not כּלח perhaps be related to כּח, as שׁלאנן to שׁאנן, the latter being a mixed form from שׁאנן and שׁלו, the former from כּח and לח, fresh juicy vigour, or as we say: pith and marrow (Saft and Kraft)? At all events, if this is somewhat the idea of the word, it may be derived from כּלח = כּלה (lxx συντέλεια), or some other way (vid., on Job 5:26): it signifies full strength or maturity.


  With Job 30:3 begins a new clause. It is גּלמוּד, not גּלמוּדים, because the book of Job does not inflect this Hebraeo-Arabic word, which is peculiar to it (besides only Isa 49:21, גּלמוּדה). It is also in Arab. more a substantive (stone, a mass) than an adj. (hard as stone, massive, e.g., Hist. Tamerlani in Schultens: Arab. 'l-ṣchr 'l-jlmûd, the hardest rock); and, similar to the Greek χέρσος (vid., Passow), it denotes the condition or attribute of rigidity, i.e., sterility, Job 3:7; or stiff as death, Job 15:34; or, as here, extreme weakness and incapability of working. The subj.: such are they, is wanting; it is ranged line upon line in the manner of a mere sketch, participles with the demonstrative article follow the elliptical substantival clause. The part. הערקים is explained by lxx, Targ., Saad. (Arab. fârrı̂n), and most of the old expositors, after ערק, Arab. ‛araqa, fut. ya‛riq, fugere, abire, which, however, gives a tame and—since the desert is to be thought of as the proper habitation of these people, be they the Seir remnant of the displaced Horites, or the Hauran "races of the clefts"—even an inappropriate sense. On the contrary, ‛rq in Arab. (also Pael ‛arreq in Syriac) signifies to gnaw; and this Arabic signification of a word exclusively peculiar to the book of Job (here and Job 30:17) is perfectly suitable. We do not, however, with Jerome, translate: qui rodebant in solitudine (which is doubly false), but qui rodunt solitudinem, they gnaw the sunburnt parched ground of the steppe, stretched out there more like beasts than men (what Gecatilia also means by his Arab. lâzmû, adhaerent), and derive from it their scanty food. אמשׁ שׁואה וּמשׁאה is added as an explanatory, or rather further descriptive, permutative to ציּה. The same alliterative union of substantives of the same root occurs in Job 38:27; Zep 1:15, and a similar one in Nah 2:11 (בוקה ומבוקה), Eze 6:14; Eze 33:29 (שׁמה ומשׁמה); on this expression of the superlative by heaping up similar words, comp. Ew. 313, c. The verb שׁאה has the primary notion of wild confused din (e.g., Isa 17:12.), which does not pass over to the idea of desolation and destruction by means of the intermediate notion of ruins that come together with a crash, but by the transfer of what is confusing to the ear to confusing impressions and conditions of all kinds; the desert is accordingly called also תּהוּ, Deu 32:10, from תּהה = שׁאה (vid., Genesis, S. 93).


  The noun אמשׁ nuon signifies elsewhere adverbially, in the past night, to grow night-like, and in general yesterday, according to which it is translated: the yesterday of waste and desolation; or, retaining the adverbial form: waste and desolation are of yesterday = long since. It is undeniable that מאתמוּל and אתמוּל, Isa 30:33; Mic 2:8, are used in the sense pridem (not only to-day, but even yesterday); but our poet uses תּמול, Job 8:9, in the opposite sense, non pridem (not long since, but only of yesterday); and it is more natural to ask whether אמשׁ then has not here the substantival signification from which it has become an adverb, in the signification nightly or yesterday. Since it originally signifies yesterday evening or night, then yesterday, it must have the primary signification darkness, as the Arab. ams is also traceable to the primary notion of the sinking of the sun towards the horizon; so that, consequently, although the usage of Arabic does not allow this sense, it can be translated (comp. צלמות, Jer 2:6), "the evening darkness (gloominess) of the waste and wilderness" (אמשׁ as regens, Ew. 286, a). The Targ. also translated similarly, but take אמשׁ as a special attribute: חשׁוכא היך רוּמשׁא, "darkness like the late evening." Olshausen's conjecture of ארץ makes it easier, but puts a word that affirms nothing in the place of an expressive one.


  Job 30:4 tells what the scanty nourishment is which the chill, desolate, and gloomy desert, with its steppes and gorges, furnishes them. מלּוּח (also Talmudic, Syriac, and Arabic) is the orach, and indeed the tall shrubby orach, the so-called sea-purslain, the buds and young leaves of which are gathered and eaten by the poor. That it is not merely a coast plant, but grows also in the desert, is manifest from the narrative b. Kidduschin, 66a: "King Jannai approached כוחלית in the desert, and conquered sixty towns there Ges. translates wrongly, captis LX talentis; and on his return with great joy, he called all the orphans of Israel to him, and said: Our fathers ate מלוחים in their time when they were engaged with the building of the temple (according to Raschi: the second temple; according to Aruch: the tabernacle in the wilderness); we will also eat מלוחים in remembrance of our fathers! And מלוחים were served up on golden tables, and they ate." The lxx translates, ἅλιμα (not: ἄλιμα); as in Athenaeus, poor Pythagoreans are once called ἅλιμα τρώγοντες καὶ κακὰ τοιαῦτα συλλέγοντες.


  The place where they seek for and find this kind of edible plant is indicated by עלי־שׂיח. שׂיח is a shrub in general, but certainly pre-eminently the Arab. šı̂h, that perennial, branchy, woody plant of uncultivated ground, about two-thirds of a yard high, and the same in diameter, which is one of the greatest blessings of Syria and of the steppe, since, with the exception of cow and camel's dung, it is often the only fuel of the peasants and nomads,—the principal, and often in a day's journey the only, vegetation of the steppe, in the shade of which, then everything else is parched, a scanty vegetation is still preserved.


  The poor in search of the purslain surround this Arab. šı̂ḥ (shı̂h), and as Job 30:4 continues: the broom-root is their bread. Ges. understands לחמם according to Isa 47:14, where it is certainly the pausal form for לחמם ("there is not a coal to warm one's self"), and that because the broom-root is not eatable. But why should broom-root and not broom brushwood be mentioned as fuel? The root of the steppe that serves as fuel, together with the shı̂h, is called gizl (from גזל, to tear out), not retem, which is the broom (and is extraordinarily frequent in the Belka). The Arabs, however, not only call Genista monosperma so, but also Chamaerops humilis, a degenerate kind of which produces a kind of arrow-root which the Indians in Florida use.


  לחמם in the signification cibus eorum is consequently not incomprehensible. lxx (which throws Job 30:4 into sad confusion): οἳ καὶ ῥΊζας ξύλων ἐμασσῶντο.


  All the ancient versions translate similarly. One is here reminded of what Agatharchides says in Strabo concerning the Egyptio-Ethiopian eaters of the rush root and herb.


  Job 30:5


  5 They are driven forth from society,


  They cry after them as after a thief.


  6 In the most dismal valleys they must dwell,


  In holes of the earth and in rocks.


  7 Among the bushes they croak,


  Under nettles are they poured forth,


  8 Sons of fools, yea sons of base men:


  They are driven forth out of the land! -


  If, coming forth from their lurking-places, they allow themselves to be seen in the villages of the plain or in the towns, they are driven forth from among men, e medio pelluntur (to use a Ciceronian phrase). גּו (Syr. gau, Arab. gaww, guww) is that which is internal, here the circle of social life, the organized human community. This expression also is Hebraeo-Arabic; for if one contrasts a house of district with what is outside, he says in Arabic, jûwâ wa-barrâ, guwwâ wa-berrâ, within and without, or Arab. 'l-jûwâ-nı̂ wa-'l-brrâ-nı̂, el-guwwâni wa'l-berrâni, the inside and the outside. In Job 30:5, כּגּנּב, like the thief, is equivalent to, as after the thief, or since this generic Art. is not usual with us Germ. and Engl.: after a thief; French, on crie aprs eux comme aprs le voleur. In Job 30:6, לשׁכּן is, according to Ges. 132, rem. 1 (comp. on Hab 1:17), equivalent to היוּ לשׁכּן, "they are to dwell" = they must dwell; it might also signify, according to the still more frequent usage of the language, habitaturi sunt; it here, however, signifies habitandum est eis, as לבלום, Psa 32:9, obturanda sunt. Instead of בּערוּץ with Shurek, the reading בּערוץ with Cholem (after the form סגור, Hos 13:8) is also found, but without support. ארוּץ is either a substantive after the form גּבוּל (Ges., as Kimchi), or the construct of ערוּץ = נערץ, feared = fearful, so that the connection of the words, which we prefer, is a superlative one: in horridissima vallium, in the most terrible valleys, as Job 41:22, acutissimae testarum (Ew., according to 313, c). The further description of the habitation of this race of men: in holes (חרי = בּחרי) of the earth (עפר, earth with respect to its constituent parts) and rocks (lxx τρῶγλαι πετρῶν), may seem to indicate the aborigines of the mountains of the district of Seir, who are called החרים, τρωγλοδύνται (vid., Genesis, S. 507); but why not, which is equally natural, חורן, Eze 47:16, Eze 47:18, the "district of caverns," the broad country about Bosra, with the two Trachnes (τράχωνες), of which the smaller western, the Leg, is the ancient Trachonitis, and with Ituraea (the mountains of the Druses)?


  As Job 6:5 shows, there underlies Job 30:7 a comparison of this people with the wild ass. The פּרא, fer, goes about in herds under the guidance of a so-called leader (vid., on Job 39:5), with which the poet in Job 24:5 compares the bands that go forth for forage; here the point of comparison, according to Job 6:5, is their bitter want, which urges from them the cry of pain; for ינהקוּ, although not too strong, would nevertheless be an inadequate expression for their sermo barbarus (Pineda), in favour of which Schlottmann calls to mind Herodotus' (iv. 183) comparison of the language of the Troglodyte Ethiopians with the screech of the night-owl (τετρίγασι κατάπερ αι ̓ νυκτερίδες). Among bushes (especially the bushes of the shih, which affords them some nourishment and shade, and a green resting-place) one hears them, and hears from their words, although he cannot understand them more closely, discontent and lamentation over their desperate condition: there, under nettles (חרוּל, root חר, Arab. ḥrr, as urtica from urere), i.e., useless weeds of the desert, they are poured forth, i.e., spread about in disorder. Thus most moderns take ספח = שׁפך, Arab. sfḥ, comp. סרוּח, profusus, Amo 6:4, Amo 6:7, although one might also abide by the usual Hebrew meaning of the verb ספח (hardened from ספה), adjungere, associare (vid., Habak. S. 88), and with Hahn explain: under nettles they are united together, i.e., they huddle together. But neither the fut. nor the Pual (instead of which one would expect the Niph. or Hithpa.) is favourable to the latter interpretation; wherefore we decide in favour of the former, and find sufficient support for a Hebr.-Arabic ספח in the signification effundere from a comparison of Job 14:19 and the present passage. Job 30:8, by dividing the hitherto latent subject, tells what sort of people they are: sons of fools, profane, insane persons (vid., on Psa 14:1); moreover, or of the like kind (גּם, not אף), sons of the nameless, ignobilium or infamium, since בלי־שׁם is here an adj. which stands in dependence, not filii infamiae = infames (Hirz. and others), by which the second בני is rendered unlike the first. The assertion Job 30:8 may be taken as an attributive clause: who are driven forth ... ; but the shortness of the line and the prominence of the verb are in favour of the independence of the clause like an exclamation in its abrupt and halting form. נכּאוּ is Niph. of נכא = נכה (נכי), root נך, to hew, pierce, strike.


  On הארץ, of arable land in opposition to the steppe, vid., on Job 18:17.


  Job 30:9


  9 And now I am become their song,


  And a by-word to them.


  10 They avoid me, they flee far from me,


  And spare not my face with spitting.


  11 For my cord of life He hath loosed, and afflicted me,


  Therefore they let loose the bridle recklessly.


  12 The rabble presses upon my right hand,


  They thrust my feet away,


  And cast up against me their destructive ways.


  The men of whom Job complains in this strophe are none other than those in the preceding strophe, described from the side of their coarse and degenerate behaviour, as Job 24:4-8 described them from the side of the wrong which was practised against them. This rabble, constitutionally as well as morally degraded, when it comes upon Job's domain in its marauding expeditions, makes sport of the sufferer, whose former earnest admonitions, given from sympathizing anxiety for them, seemed to them as insults for which they revenge themselves. He is become their song of derision (נגינתם to be understood according to the dependent passage, Lam 3:14, and Psa 69:13), and is למלּה to them, their θρύλλημα (lxx), the subject of their foolish talk (מלּה—Arab. mille, not = melle, according to which Schultens interprets it, sum iis fastidio). Avoiding him, and standing at a distance from him, they make their remarks upon him; and if they come up to him, it is only for the sake of showing him still deeper scorn: a facie ejus non cohibent sputam. The expositors who explain that, contrary to all decent bearing, they spit in his presence (Eichh., Justi, Hirz., Vaih., Hlgst.), or with Fie! spit out before him (Umbr., Hahn, Schlottm.), overlook the fact of its being מפּני, not לפני. The expression as it stands can only affirm that they do not spare his face with spitting (Jer. correctly: conspuere non veruntur), so that consequently he is become, as he has complained in Job 17:6, a תּפת, an object of spitting (comp. also the declaration of the servant of Jehovah, Isa 50:6, which stands in close connection with this declaration of Job, according to previous explanations).


  It now becomes a question, Who is the subj. in Job 30:11? The Chethib יתרו demands an attempt to retain the previous subj. Accordingly, most moderns explain: solvit unusquisque eorum funem suum, i.e., frenum suum, quo continebatur antea a me (Rosenm., Umbr., Stick., Vaih., Hlgst., and others), but it is to be doubted whether יתר can mean frenum; it signifies a cord, the string of a bow, and of a harp. The reconciliation of the signification redundantia, Job 22:20, and funis, is, in the idea of the root, to be stretched tight and long.


  (Note: The Arab. verb watara shows its sensuous primary signification in Arab. watarun, יתר, cord, bow-string, harp-string (Engl. string): to stretch tight, to extend, so that the thing continues in one line. Hence then Arab. watrun, witrun, separate, unequal, singulus, impar, opp. Arab. šaf‛un, bini, par, just as fard, single, separate, unequal (opp. zaug, a pair, equal number), is derived from farada, properly, so to strain or stretch out, that the thing has no bends or folds; Greek εξαπλοῦν (as in the Shepherd of Hermas: ἐπάνω λεντίου ἐξηπλωμένον λίνον καρπάσινον), an original transitive signification still retained in low Arabic (vid., Bocthor under tendre and Dployer). Then from Arab. watara spring the secondary roots Arab. tatara and tarâ, which proceed from the VIII form (ittatara). The former (tatara) appears only in the Arab. adverb tatran and tatrâ, sigillatim, alii post alios, singly one after another, so that several persons or things form a row interrupted by intervals of space of time; the latter (tara) and its IV form (atra) are equivalent to wâtara, to be active at intervals, with pauses between, as the Arabs explain: "We say Arab. atrâ of a man when he so performs several acts which do not directly follow one another, that there is always a [Arab.] fatrat, intermissio, between two acts." Hence also תּרין, תּרתּין, duals of an assumed sing. תּר, singulus (um), תּרתּ singula, therefore prop. duo singuli (a), duae singulae, altogether parallel to the like meaning thinâni (ithnâni', thinaini (ithnaini), שׁנים; fem. thintâni (ithnatâni), thintaini (ithnataini), שׁתּים instead of שׁנתּים, from an assumed sing. thin-un (ithn-un), thint-un (ithnat-un), from Arab. tanâ, שׁנה, like bin (ibn), bint (ibnat), בּן, בּת (= בּנת, hence בּתּי) from Arab. banâ, בּנה.


  The significations of watara which Freytag arranges under 1, 2, 3, 4, proceed from the transitive application of יתר, as the Italian soperchiare, soverchiare, from supra, to offend, insult; oltraggiare, outrager, from ultra; ὑβρίζειν from ὑπέρ. Similarly, Arab. tṭâwl ‛lı̂h and ‛stṭâl ‛lı̂h (form VI and X from ṭâl), to act haughtily towards any one, to make him feel one's superiority, properly to stretch one's self out over or against any one.


  But in another direction the signif. to be stretched out goes into: overhanging, surpassing, projecting, to be superfluous, and to be left over, περιττὸν εἶναι, to exceed a number or bulk, superare (comp. Italian soperchiare as intrans.), περιεῖναι, ὑπερεῖναι; to prove, as result, gain, etc., περιεῖναι, etc. Similar is the development of the meaning of Arab. faḍala and of ṭâ'l, gain, use, from Arab. ṭâl, to be stretched out. In like manner, the German reich, reichlich rich, abundant, comes from the root reichen, recken to stretch, extend.—Fl.)


  Hirz. therefore imagines the loosing of the cord round the body, which served them as a girdle, in order to strike Job with it. But whether one decides in favour of the Chethib יתרו or of the Keri יתרי, the persons who insult Job cannot in any case be intended. The isolated sing. form of the assertion, while the rabble is everywhere spoken of in the plur., is against it; and also the כּי, which introduces it, and after which Job here allows the reason to come in, why he is abandoned without any means of defence to such brutal misconduct. The subj. of Job 30:11 is God. If יתרו is read, it may not be interpreted: He hath opened = taken off the covering of His string (= bow) (Ew., Hahn, and similarly even lxx, Jer.), for יתר does not dignify the bow, but the string (Arab. muwattar‛, stretched, of a bow); and while פּתח, Ezek. 21:33 (usually שׁלף or הריק), can certainly be said of drawing a sword from its sheath, ערה is the appropriate and usual word (vid., Hab. S. 164) for making bare the bow and shield. Used of the bow-string, פּתּח signifies to loose what is strained, by sending the arrow swiftly forth from it, according to which, e.g., Elizabeth Smith translates: Because He hath let go His bow-string and afflicted me. One cannot, however, avoid feeling that ויּענּני is not a right description of the effect of shooting with arrows, whereas an idea is easily gained from the Keri יתרי, to which the description of the effect corresponds. It has been interpreted: He has loosed my rein or bridle, by means of which I hitherto bound them and held them in check; but יתר in the signification rein or bridle, is as already observed, not practicable. Better Capellus: metaphora ducta est ab exarmato milite, cujus arcs solvitur nervus sicque inermis redditur; but it is more secure, and still more appropriate to the ויענני which follows, when it is interpreted according to Job 4:21 : He has untied (loosened) my cord of life, i.e., the cord which stretched out and held up my tent (the body) (Targ. similarly: my chain and the threads of my cord, i.e., surely: my outward and inward stay of life), and bowled me down, i.e., deprived me of strength (comp. Psa 102:24); or also: humbled me. Even in this his feebleness he is the butt of unbridled arrogance: and they let go the bridle before me (not לפני, in my presence, but מפּני, before me, before whom previously they had respect; מפני the same as Lev 19:32), they cast or shake it off (שׁלּח as Job 39:3, synon. of השׁליך; comp. Kg1 9:7 with Ch2 7:20).


  Is it now possible that in this connection פּרחח can denote any else but the rabble of these good-for-nothing fellows? Ewald nevertheless understands by it Job's sufferings, which as a rank evil swarm rise up out of the ground to seize upon him; Hahn follows Ew., and makes these sufferings the subj., as even in Job 30:11. But if we consider how Ew. translates: "they hung a bridle from my head;" and Hahn: "they have cast a bit before my face," this might make us tired of all taste for this allegorical mode of interpretation. The stump over which they must stumble is Job 30:13, where all climax must be abandoned in order to make the words לא עזר למו intelligible in this allegorical connection. No indeed; פּרחח (instead of which פרחח might be expected, as supra, Job 3:5, כמרירי for כמרירי) is the offspring or rabble of those fathers devoid of morals and honour, those צעירים of Job 30:1, whose laughing-stock Job is now, as the children of priests are called in Talmudic פּרחי כהנּה, and in Arabic farch denotes not only the young of animals, but also a rascal or vagabond. This young rabble rises על־ימין, on Job's right hand, which is the place of an accuser (Psa 109:6), and generally one who follows him up closely and oppresses him, and they press him continually further and further, contending one foot's-breadth after another with him: רגלי שׁלּחוּ, my feet thrust them forth, protrudunt (שׁלּח the same as Job 14:20). By this pressing from one place to another, a way is prepared for the description of their hostile conduct, which begins in Job 30:12 under the figure of a siege. The fut. consec. ויּסלּוּ, Job 30:12, is not meant retrospectively like ויענני, but places present with present in the connection of cause and effect (comp. Ew. 343, a). We must be misled by the fact that ויסלו, Job 19:12 (which see), was said of the host of sufferings which come against Job; here it is those young people who cast up the ramparts of misfortune or burdensome suffering (איד) against Job, which they wish to make him feel. The tradition, supported by the lxx, that Job had his seat outside his domain ἐπὶ τῆς κοπρίας, i.e., upon the mezbele, is excellently suited to this and the following figures. Before each village in Hauran there is a place where the households heap up the sweepings of their stalls, and it gradually reaches a great circumference, and a height which rises above the highest buildings of the village.


  Notwithstanding, everything is intelligible without this thoroughly Hauranitish conception of the scene of the history. Bereft of the protection of his children and servants, become an object of disgust to his wife, and an abhorrence to his brethren, forsaken by every attention of true affection, Job 19:13-19, Job lies out of doors; and in this condition, shelterless and defenceless, he is abandoned to the hideous malignant joy of those gipsy hordes which wander hither and thither.


  Job 30:13


  13 They tear down my path,


  They minister to my overthrow,


  They who themselves are helpless.


  14 As through a wide breach they approach,


  Under the crash they roll onwards.


  15 Terrors are turned against me,


  They pursue my nobility like the wind,


  And like a cloud my prosperity passed away. -


  They make all freedom of motion and any escape impossible to him, by pulling down, diruunt, the way which he might go. Thus is נתסוּ (cogn. form of נתץ, נתע, נתשׁ) to be translated, not: they tear open (proscindunt), which is contrary to the primary signification and the usage of the language. They, who have no helper, who themselves are so miserable and despised, and yet so feelingless and overbearing, contribute to his ruin. הועיל, to be useful, to do any good,to furnish anything effective (e.g., Isa 47:12), is here united with ל of the purpose; comp. עזר ל, to help towards anything, Zac 1:15. היה (for which the Keri substitutes the primary form הוּה), as was already said on Job 6:2, is prop. hiatus, and then barathrum, pernicies, like הוּה in the signification cupiditas, prop. inhiatio. The verb הוה, Arab. hwy, also signifies delabi, whence it may be extended (vid., on Job 37:6) in like manner to the signification abyss (rapid downfall); but a suitable medium for the two significations, strong passion (Arab. hawa) and abyss (Arab. hâwije, huwwe, mahwa), is offered only by the signification of the root flare (whence hawâ, air). לא עזר למו is a genuine Arabic description of these Idumaean or Hauranite pariahs. Schultens compares a passage of the Hamsa: "We behold you ignoble, poor, laisa lakum min sâir-in-nâsi nasirun, i.e., without a helper among the rest of men." The interpretations of those who take למו for לו, and this again for לי (Eichh., Justi), condemn themselves. It might more readily be explained, with Stick.: without any one helping them, i.e., with their own strong hand; but the thought thus obtained is not only aimless and tame, but also halting and even untrue (vid., Job 19:13).


  Job 30:14


  The figure of a siege, which is begun with Job 30:12 and continued in Job 30:13, leaves us in no doubt concerning פּרץ רחב and שׁאה. The Targ. translates: like the force of the far-extending waves of the sea, not as though פּרץ could in itself signify a stream of water, but taking it as = פרץ מים, Sa2 5:20 (synon. diffusio aquarum). Hitzig's translation:


  "like a broad forest stream they come, like a rapid brook they roll on," gives unheard-of significations to the doubtful words. In Job 16:14 we heard Job complain: He (Eloah) brake through me על־פני־פרץ פרץ, breach upon breach,—by the divine decrees of sufferings, which are completed in this ill-treatment which he receives from good-for-nothing fellows, he is become as a wall with a wide-gaping breach, through which they rush in upon him (instar rupturae, a concise mode of comparison instead of tanquam per rupt.), in order to get him entirely into their power as a plaything for their coarse passions. שׁאה is the crash of the wall with the wide breaches, and תּחת שׁאה signifies sub fragore in a local sense: through the wall which is broken through and crashes above the assailants. There is no ground in Job 30:15 for dividing, with Umbreit, thus: He hath turned against me! Terrors drove away, etc., although this would not be impossible according to the syntax (comp. Gen 49:22, בּנות צעדה). It is translated: terrors are turned against me; so that the predicate stands first in the most natural, but still indefinite, personal form, Ges. 147, a, although בּלּהות might also be taken as the accus. of the object after a passive, Ges. 143, 1. The subj. of Job 30:15 remains the same: they (these terrors) drive away my dignity like the wind; the construction is like Job 27:20; Job 14:19; on the matter, comp. Job 18:11. Hirz. makes כּרוּח the subj.: quasi ventus aufert nobilitatem meam, in which case the subj. would be not so much ventus as similitudo venti, as when one says in Arabic, 'gani kazeidin, there came to me one of Zeid's equals, for in the Semitic languages כּ has the manner of an indeclinable noun in the signification instar. But the reference to בלהות is more natural; and Hahn's objection, that calamity does not first, if it is there, drive away prosperity, but takes the place of that which is driven away, is sophisticated and inadequate, since the object of the driving away here is not Job's prosperity, but Job's נדיבה, appearance and dignity, by which he hitherto commanded the respect of others (Targ. רבּנוּתי). The storms of suffering which pass over him take this nobility away to the last fragment, and his salvation—or rather, since this word in the mouth of an extra-Israelitish hero has not the meaning it usually otherwise has, his prosperous condition (from Arab. wasi‛a, amplum esse)—is as a cloud, so rapidly and without trace (Job 7:9; Isa 44:22), passed away and vanished. Observe the music of the expression כּעב עברה, which cannot be reproduced in translation.


  Job 30:16


  16 And now my soul is poured out within me,


  Days of suffering hold me fast.


  17 The night rendeth my bones from me,


  And my gnawers sleep not.


  18 By great force my garment is distorted,


  As the collar of my shirt it encompasseth me.


  19 He hath cast me into the mire,


  And I am in appearance as dust and ashes.


  With this third ועתּה (Job 30:1, Job 30:9) the elegiac lament over the harsh contrast between the present and the past begins for the third time. The dash after our translation of the second and fourth strophes will indicate that a division of the elegy ends there, after which it begins as it were anew. The soul is poured out within a man (עלי as Job 10:1, Psychol. S. 152), when, "yielding itself without resistance to sadness, it is dejected to the very bottom, and all its organization flows together, and it is dissolved in the one condition of sorrow"—a figure which is not, however, come about by water being regarded as the symbol of the soul (thus Hitzig on Psa 42:5), but rather by the intimate resemblance of the representation of a flood of tears (Lam 2:19): the life of the soul flows in the blood, and the anguish of the soul in tears and lamentations; and since the outward man is as it were dissolved in the gently flowing tears (Isa 15:3), his soul flows away as it were in itself, for the outward incident is but the manifestation and result of an inward action. ימי־עני we have translated days of suffering, for עני, with its verb and the rest of its derivatives, is the proper word for suffering, and especially the passion of the Servant of Jehovah. Days of suffering—Job complains—hold him fast; עחז unites in itself, like החזיק, the significations prehendere and prehensum tenere. In Job 30:17 we must not, with Arnh. and others, translate: by night it (affliction) pierces ... , for עני does not stand sufficiently in the foreground to be the subject of what follows; it might sooner be rendered: by night it is pierced through (Targ., Rosenm., Hahn); but why is not לילה to be the subject, and נקּר consequently Piel (not Niph.)? The night has been personified already, Job 3:2; and in general, as Herder once said, Job is the brother of Ossian for personifications: Night (the restless night, Job 7:3, in which every malady, or at least the painful feeling of it, increases) pierces his bones from him, i.e., roots out his limbs (synon. בּדּים, Job 18:13) so inwardly and completely. The lepra Arabica (Arab. 'l-brṣ, el-baras) terminates, like syphilis, with an eating away of the limbs, and the disease has its name Arab. juḏâm from jḏm, truncare, mutilare: it feeds on the bones, and destroys the body in such a manner that single limbs are completely detached.


  In Job 30:17, lxx (νεῦρα), Parchon, Kimchi, and others translate ערקי according to the Targum. ערקין (= גּידים), and the Arab. ‛rûq, veins, after which Blumenf.: my veins are in constant motion. But ערקי in the sense of Job 30:3 : my gnawers (Jer. qui me comedunt, Targ. דּמעסּן יתי, qui me conculcant, conterunt), is far more in accordance with the predicate and the parallelism, whether it be gnawing pains that are thought of—pains are unnatural to man, they come upon him against his will, he separates them from himself as wild beasts—or, which we prefer, those worms (רמּה, Job 7:5) which were formed in Job's ulcers (comp. Aruch, ערקא, a leech, plur. ערקתא, worms, e.g., in the liver), and which in the extra-biblical tradition of Job's decease are such a standing feature, that the pilgrims to Job's monastery even now-a-days take away with them thence these supposedly petrified worms of Job.


  (Note: In Mugir ed-dn's large history of Jerusalem and Hebron (kitâb el-ins el-gelı̂l), in an article on Job, we read: God had so visited him in his body, that he got the disease that devours the limbs (tegedhdhem), and worms were produced (dawwad) in the wounds, while he lay on a dunghill (mezbele), and except his wife, who tended him, no one ventured to come too near him. In a beautiful Kurdic ballad "on the basket dealer" (zembilfrosh), which I have obtained from the Kurds in Salihje, are these words:


  Veki Gergis beshara beri


  Jusuf veki abdan keri


  Bikesr' Ejub kurman deri toh anin ser sultaneti to men chalaski 'j zahmeti.


  "When they divided Gergs with a saw


  And sold Joseph like a slave,


  When worms fed themselves in Job's body,


  Then Thou didst guide them by a sure way:


  Thou wilt also deliver me from need."


  More concerning these worms of Job in the description of the monastery of Job.—Wetzst.)


  Job 30:18 would be closely and naturally connected with what precedes if לבוּשׁי could be understood of the skin and explained: By omnipotence (viz., divine, as Job 23:6, Ew. 270a) the covering of my body is distorted, as even Raschi: משׁתנה גלד אחר גלד, it is changed, by one skin or crust being formed after another. But even Schultens rightly thinks it remarkable that לבושׁ, Job 30:18, is not meant to signify the proper upper garment but the covering of the skin, but כּתּנת, Job 30:18, the under garment in a proper sense. The astonishment is increased by the fact that התהפּשׂ signifies to disguise one's self, and thereby render one's self unrecognisable, which leads to the proper idea of לבושׁ, to a clothing which looks like a disguise. It cannot be cited in favour of this unusual meaning that לבושׁ is used in Job 41:5 of the scaly skin of the crocodile: an animal has no other לבושׁ but its skin. Therefore, with Ew., Hirz., and Hlgst., we take לבושׁ strictly: "by (divine) omnipotence my garment is distorted (becomes unlike itself), like the collar of my shirt it fits close to me." It is unnecessary to take כּפי as a compound praep.: according to (comp. Zac 2:4; Mal 2:9 : "according as"), in the sense of כּמו, as Job 33:6, since פּי כּתּנת is, according to the nature of the thing mentioned, a designation of the upper opening, by means of which the shirt, otherwise only provided with armholes (distinct from the Beduin shirt thôb, which has wide and long sleeves), is put on. Also, Psa 133:2, פּי מדּותיו signifies not the lower edge, but the opening at the head פּי הראשׁע, Exo 28:32) or the collar of the high priest's vestment (vid., the passage cited). Thus even lxx ὥσπερ τὸ περιστόμιον τοῦ χιτῶνός μου, and Jer.: velut capitio tunicae meae. True, Schlottm. observes against this rendering of Job 30:18, that it is unnatural according to substance, since on a wasted body it is not the outer garment that assumes the appearance of a narrow under one, but on the contrary the under garment assumes the appearance of a wide outer one. But this objection is not to the point. If the body is wasted away to a skeleton, there is an end to the rich appearance and beautiful flow which the outer garment gains by the full and rounded forms of the limbs: it falls down straight and in perpendicular folds upon the wasted body, and contributes in no small degree to make him whom one formerly saw in all the fulness of health still less recognisable than he otherwise is. יאזרני, cingit me, is not merely the falling together of the outer garment which was formerly filled out by the members of the body, but its appearance when the sick man wraps himself in it: then it girds him, fits close to him like his shirt-collar, lying round about the shrivelled figure like the other about a thin neck. On the terrible wasting away which is combined with hypertrophical formations in elephantiasis, vid., Job 7:15, and especially Job 19:20. The subject of Job 30:19 is God, whom Job 30:18 also describes as efficient cause: He has cast me into, or daubed me with, mud, and I am become as (כּ instead of the dat., Ew. 221, a) dust and ashes. This is also intended pathologically: the skin of the sufferer with elephantiasis becomes first an intense red, then assumes a black colour; scales like fishes' scales are formed upon it, and the brittle, dark-coloured surface of the body is like a lump of earth.


  Job 30:20


  20 I cry to Thee for help, and Thou answerest not;


  I stand there, and Thou lookest fixedly at me.


  21 Thou changest Thyself to a cruel being towards me,


  With the strength of Thy hand Thou makest war upon me.


  22 Thou raisest me upon the stormy wind,


  Thou causest me to drive along And vanish in the roaring of the storm.


  23 For I know: Thou wilt bring me back to death,


  Into the house of assembly for all living.


  If he cries for help, his cry remains unanswered; if he stands there looking up reverentially to God (perhaps עמד, with משּׁוּע to be supplied, has the sense of desisting or restraining, as Gen 29:35; Gen 30:9), the troubling, fixed look of God, who looks fixedly and hostilely upon him, anything but ready to help (comp. Job 7:20; Job 16:9), meets his upturned eye. התבּנן, to look consideringly upon anything, is elsewhere joined with אל, על, עד, or even with the acc; here, where a motionless fixed look is intended, with בּ (= fi). It is impossible to draw the לא, Job 30:20, over to ותּתבּנן (Jer., Saad., Umbr., Welte, and others), both on account of the Waw consec. (Ew. 351a), and on account of the separation by the new antecedent עמדתּי. On the reading of two Codd. ותתכנן ("Thou settest Thyself against me"), which Houbigant and Ew. prefer, Rosenm. has correctly pronounced judgment: est potius pro mendo habenda. Instead of consolingly answering his prayer, and instead of showing Himself willing to help, God, who was formerly so kind towards him, changes towards him, His creature, into a cruel being, saevum (אכזר in the book of Job only here and Job 41:2, where it signifies "foolhardy;" comp. לאויב in the dependent passage, Isa 63:10), and makes war upon him (שׂטם as Job 16:9) by causing him to feel the strength of His omnipotent hand (עצם יד as Deu 8:17, synon. חזק).


  It is not necessary in Job 30:22 to forsake the accentuation, and to translate: Thou raisest me up, Thou causest me go in the wind (Ew., Hirz., and others); the accentuation of רוח is indeed not a disjunctive Dech, but a conjunctive Tarcha, but preceded by Munach, which, according to the rule, Psalter ii. 500, 5, here, where two conjunctives come together, has a smaller conjunctive value. Therefore: elevas me in ventum, equitare facis me, viz., super ventum (Dachselt), for one does not only say הרכּיב על, Ch1 13:7, or ל, Psa 66:12, but also אל, Sa2 6:3; and accordingly תּשּׂאני אל־רוּח is also not to be translated: Thou snatchest me into the wind or storm (Hahn, Schlottm.), but: Thou raisest me up to the wind or storm, as upon an animal for riding (Umbr., Olsh.). According to Oriental tradition, Solomon rode upon the east wind, and in Arabic they say of one who hurried rapidly by, racab al-genâhai er-rih, he rides upon the wings of the wind; in the present passage, the point of comparison is the being absolutely passively hurried forth from the enjoyment of a healthy and happy life to a dizzy height, whence a sudden overthrow threatens him who is unwillingly removed (comp. Psa 102:11, Thou hast lifted me up and hurled me forth).


  The lot which threatens him from this painful suspense Job expresses (Job 30:22) in the puzzling words: וּתמגגני תשׁיּה. Thus the Keri, after which lxx transl. (if it has not read מישׁוּעה), καὶ ἀπέῤῥηιψάς με ἀπὸ σωτηρίας. The modern expositors who follow the Keri, by taking ותמגגני for ותמגג לי (according to Ges. 121, 4), translate: Thou causest counsel and understanding (Welte), happiness (Blumenf.), and the like, to vanish from me; continuance, existence, duration would be better (vid., Job 6:13, and especially on Job 26:3). The thought it appropriate, but the expression is halting. Jerome, who translates valide, points to the correct thing, and Buxtorf (Lex. col. 2342f.) by interpreting the not less puzzling Targum translation in fundamento = funditus or in essentia = essentialiter, has, without intending it, hit upon the idea of the Hebr. Keri; תשׁיּה is intended as a closer defining, or adverbial, accusative: Thou causest me to vanish as to existence, ita ut tota essentia pereat h.e. totaliter et omnino. Perhaps this was really the meaning of the poet: most completely, most thoroughly, altogether, like the Arab. ḥaqqan. But it is unfavourable to this Keri, that תושׁיה (from the verb ושׁי), as might be expected, is always written plene elsewhere; the correction of the תשׁוה is violent, and moreover this form, correctly read, gives a sense far more consistent with the figure, Job 30:22. Ges., Umbr., and Carey falsely read תּשׁוּה, terres me; this verb is unknown in Hebr., and even in Chaldee is only used in Ithpeal, אשׁתּוי (= Hebr. חרד); for a similar reason Bttcher's תּשׁוה (which is intended to mean: in despair) is also not to be used. Even Stuhlmann perceived that תשׁוה is equivalent to תּשׁוּאה; it is, with Ew. and Olsh., to be read תּשׁוּה (not with Pareau and Hirz. תּשׁוה without the Dag.), and this form signifies, as תשׁואה, Job 36:29, from שׁוא = שׁאה, from which it is derived by change of consonants, the crash of thunder, or even the rumbling or roar as of a storm or a falling in (procellae sive ruinae). The meaning is hardly, that he who rides away upon the stormy wind melts and trickles down like drops of rain among the pealing of the thunder, when the thunder-storm, whose harbinger is the stormy wind, gathers; but that in the storm itself, which increases in fury to the howling of a tempest, he dissolves away. תּשׁוּה for בּתּשׁוּה, comp. Psa 107:26 : their soul melted away (dissolved) בּרעה. The compulsory journey in the air, therefore, passes into nothing or nearly nothing, as Job is well aware, Job 30:23 : "for I know: (without כּי, as Job 19:25; Ps. 9:21) Thou wilt bring me back to death" (acc. of the goal, or locative without any sign). If תּשׁיבני is taken in its most natural signification reduces, death is represented as essentially one with the dust of death (comp. Job 1:21 with Gen 3:19), or even with non-existence, out of which man is come into being; nevertheless השׁיב can also, by obliterating the notion of return, like redigere, have only the signification of the turn of destiny and change of condition that is effected. The assertion that שׁוּב always includes an "again," and retains it inexorably (vid., Khler on Zac 13:7, S. 239), is untenable. In post-biblical Hebrew, at least, it is certain that שׁוּב signifies not only "to become again," but also "to become," as Arab. ‛âd is used as synon. of jâ'in, devenir.


  With מות, the designation of the condition, is coupled the designation of the place: Hades (under the notion of which that of the grave is included) is the great involuntary rendezvous of all who live in this world.


  Job 30:24


  24 Doth one not, however, stretch out the hand in falling,


  Doth he not raise a cry for help on that account in his ruin?


  25 Or have I not wept for him that was in trouble,


  Hath not my soul grieved for the needy? -


  26 For I hoped for good, then evil came;


  I waited for light, and darkness came.


  27 My bowels boiled without ceasing,


  Days of misery met me.


  Most of the ancient versions indulge themselves in strange fancies respecting Job 30:24 to make a translatable text, or find their fancies in the text before them. The translation of the Targum follows the fancies of the Midrash, and places itself beyond the range of criticism. The lxx reads בי instead of בעי, and finds in Job 30:24 a longing for suicide, or death by the hand of another. The Syriac likewise reads בי, although it avoids this absurdity. Jerome makes an address of the assertion, and, moreover, also moulds the text under the influence of the Midrash. Aq., Symm., and Theod. strive after a better rendering than the lxx, but (to judge from the fragment in the Hexapla) without success. Saadia and Gecatilia wring a sense out of Job 30:24, but at the expense of the syntax, and by dragging Job 30:24 after it, contrary to the tenor of the words. The old expositors also advance nothing available. They mostly interpret it as though it were not להן, but להם (a reading which has been forced into the Midrash texts and some Codd. instead of the reading of the text that is handed down to us). Even Rosenm. thinks להן might, like the Ara. להון, be equivalent to להם; and Carey explains the enallage generis from the perhaps existing secondary idea of womanly fear, as Sa2 4:6, הנּה instead of המּה is used of the two assassins to describe them as cowards. But the Hebr. להן is fem.; and often as the enallage masc. pro fem. occurs, the enallage fem. pro masc. is unknown; הנּה, Sa2 4:6, is an adv. of place (vid., moreover, Thenius in loc.). It is just as absolutely inadmissible when the old expositors combine שׁוּע with ושׁע (ושׁע), or as e.g., Raschi with שׁעשׁע, and translate, "welfare" or "exhilaration" (refreshing). The signif. "wealth" would be more readily admissible, so that שׁוּע, as Aben-Ezra observes, would be the subst. to שׁוע, Job 34:19; but in Job 36:19 (which see), שׁוּע (as שׁוע Isa 22:5) signifies a cry of distress (= שׁוע), and an attempt must be made here with this meaning before every other.


  On the other hand comes the question whether בעי is not perhaps to be referred to the verb בּעה, whether it be as subst. after the form מרי (Ralbag after the Targ.) or as part. pass. (Saad. Arab. gı̂r ‛nnh lı̂s 'l-mbtgan, "only that it is not desired"). The verb does not, indeed, occur elsewhere in the book of Job, but is very consistent with its style, which so abounds in Aramaisms, and is at the same time so coloured with Arabic that we should almost say, its Hauranitish style.


  Thus taking בעי as one word, Ralbag transl.: prayer stretched not forth the hand, which is intended to mean: is not able to do anything, cannot cause the will of God to miscarry. This meaning is only obtained by great violence; but when Renan (together with Bckel and Carey, after Rosenm.) translates: Vaines prires!..il tend sa main; quoi bon protester contre ses coups? the one may be measured with the other. If בעי is to be derived from בעי, it must be translated either: shall He, however, without prayer (sine imploratione), or: shall He, however, unimplored (non imploratus), stretch out His hand? The thought remains the same by both renderings of בעי, and suits as a vindication of the cry for help in the context. But בּעה, in the specific signification implorare, deprecari, is indeed the usage of the Targum, although strange to the Hebr., which is here so rich in synonyms; then, in the former case, לא for בלא is harsh, and in the other, בעי as part. pass. is too strong an Aramaism. We must therefore consider whether בעי as עי with the praep. בּ gives a suitable sense. Since שׁלח יד בּ, e.g., Job 28:9 and elsewhere, most commonly means "to lay the hand on anything, stretch out the hand to anything," it is most natural to take בעי in dependence upon ישׁלח ידו, and we really gain an impressive thought, if we translate: Only may He not stretch out His hand (to continue His work of destruction) to a heap of rubbish (which I am already become); but by this translation of Job 30:24, Job 30:24 remains a glaring puzzle, insoluble in itself and in respect of the further course of the thought, for Schlottmann's interpretation, "Only one does not touch ruins, or the ruin of one is the salvation of another," which is itself puzzling, is no solution. The reproach against the friends which is said to lie in Job 30:24 is contrary to the character of this monologue, which is turned away from his human opponents; then שׁוּע does not signify salvation, and there is no "one" and "another" to be found in the text. We must therefore, against our inclination, give up this dependent relation of בעי, so that בעי signifies either, upon a heap of rubbish, or, since this ought to be על־עי: by the falling in; עי (from עוה = ‛iwj) can mean both: a falling in or overthrow (bouleversement) as an event, and ruins or rubbish as its result.


  Accordingly Hirz. translates: Only upon the ruins (more correctly at least: upon ruins) one will not stretch out his hand, and Ew.: Only—does not one stretch out one's hand by one's overthrow? But this "only" is awkward. Hahn is of opinion that אך לא may be taken in the signification not once, and translates: may one not for once raise one's hand by one's downfall; but even this is lame, because then all connection with what precedes is wanting; besides, אך לא does not signify ne quidem. The originally affirmative אך has certainly for the most part a restrictive signification, which, as we observed on Job 18:21, is blended with the affirmative in Hebr., but it is also, as more frequently אכן, used adversatively, e.g., Job 16:7, and in the combination אך לא this adversative signification coincides with the restrictive, for this double particle signifies everywhere else: only not, however not, Gen 20:12; Kg1 11:39; Kg2 12:14; Kg2 13:6; Kg2 23:9, Kg2 23:26. It would be more natural to translate, as we have stated above: only may be not, etc., but Job 30:24 puts in its veto against this. If, as Hirz., Ew., and Hahn also suppose, לא, Job 30:24, is equivalent to הלא, so that the sentence is to be spoken with an interrogative accent, we must translate אך as Jer. has done, by verumtamen. He knows that he is being hurried forth to meet death; he knows it, and has also already made himself so familiar with this thought, that the sooner he sees an end put to this his sorrowful life the better—nevertheless does one not stretch out one's hand when one is falling? This involuntary reaction against destruction is the inevitable result of man's instinct of self-preservation. It needs no proof that שׁלח יד can signify "to stretch out one's hand for help;" ישׁלח is used with a general subj.: one stretches out, as Job 17:5; Job 21:22. With this determination of the idea of Job 30:24, Job 30:24 is now also naturally connected with what precedes. It is not, however, to be translated, as Ew. and Hirz.: if one is in distress, is not a cry for help heard on account of it? If אם were intended hypothetically, a continuation of the power of the interrogative לא from Job 30:24 would be altogether impossible. Hahn and Loch-Reischl rightly take אם in the sense of an. It introduces another turn of the question: Does one, however, not stretch out one's hand to hasten the fall, or in his downfall (raise) a cry for help, or a wail, on that account? Dderlein's conjecture, לחן for להן (praying "for favour"), deserves respectful mention, but it is not needed: להן signifies neutrally: in (under) such circumstances (comp. בּהם, Job 22:21; Isa 64:5), or is directly equivalent to להן, which (Rut 1:13) signifies propterea, and even in biblical Chaldee, beside the Chaldee signif. sed, nisi, retains this Hebrew signif. (Dan 2:6, Dan 2:9; Dan 4:24). פּיד, which signifies dying and destruction (Talmud. in the peculiar signif.: that which is hewn or pecked open), synon. of איד, has been already discussed on Job 12:5.


  Job 30:25


  The further progress of the thoughts seems to be well carried out only by our rendering of Job 30:24. The manifestation of feeling—Job means to say—which he himself felt at the misfortune of others, will be still permitted to him in his own misfortune, the seeking of compassion from the sympathising: or have I not wept for the hard of day? i.e., him whose lot in life is hard (comp. Arab. qası̂y, durus, miser); did not my soul grieve for the needy? Here, also, לא from Job 30:25 continues its effect (comp. Job 3:10; Job 28:17); עגם is ἅπ. γεγρ., of like signification with אגם, whence אגם Isa 19:10, אגמה (sadness) b. Mod katan 14b, Arab. agima, to feel disgust. If the relation of Job 30:25 to Job 30:24 is confirmatory, Job 30:26 and what follows refers directly to Job 30:24 : he who felt sympathy with the sufferings of others will nevertheless dare in his own affliction to stretch out his hand for help in the face of certain ruin, and pour forth his pain in lamentation; for his affliction is in reality inexpressibly great: he hoped for good (for the future from his prosperous condition, in which he rejoiced), then came evil; and if I waited for light, deep darkness came. Ewald (232, h) regards ואיחלה as contracted from ואיחלה, but this shortening of the vowel is a pure impossibility. The former signifies rather καὶ ἤλπιζον or ἐβουλόμην ἐλπίζειν, the latter καὶ ἤλπισα, and that cohortative fut. logically forms a hypothetical antecedent, exactly like Job 19:18, if I desire to rise (אקומה), they speak against me (vid., Ew. 357, b). In feverish heat and anxiety his bowels were set boiling (רתח as Job 41:23, comp. Talmud. רתחן, a hot-headed fellow), and rested not (from this boiling). The accentuation Tarcha, Mercha, and Athnach is here incorrect; instead of Athnach, Rebia mugrasch is required. Days of affliction came upon him (קדּם as Psa 18:6), viz., as a hostile power cutting off the previous way of his prosperity.


  Job 30:28


  28 I wandered about in mourning without the sun;


  I rose in the assembly, I gave free course to my complaint.


  29 I am become a brother of the jackals


  And a companion of ostriches.


  30 My skin having become black, peels off from me,


  And my bones are parched with dryness.


  31 My harp was turned to mourning,


  And my pipe to tones of sorrow.


  Several expositors (Umbr., Vaih., Hlgst.) understand קדר of the dirty-black skin of the leper, but contrary to the usage of the language, according to which, in similar utterances (Psa 35:14; Psa 38:7; Psa 42:10; Psa 43:2, comp. supra, Job 5:11), it rather denotes the dirty-black dress of mourners (comp. Arab. qḏḏr, conspurcare vestem); to understand it of the dirty-black skin as quasi sordida veste (Welte) is inadmissible, since this distortion of the skin which Job bewails in Job 30:30 would hardly be spoken of thus tautologically. קדר therefore means in the black of the שׂק, or mourning-linen, Job 16:15, by which, however, also the interpretation of בּלא חמּה, "without sunburn" (Ew., Hirz.), which has gained ground since Raschi's day (לא שׁשׁזפתני השׁמשׁ), is disposed of; for "one can perhaps say of the blackness of the skin that it does not proceed from the sun, but not of the blackness of mourning attire" (Hahn). קדר also refutes the reading בלא חמה in lxx Complut. (ἄνευ θυμοῦ),


  Syr., Jer. (sine furore), which ought to be understood of the deposition of the gall-pigment on the skin, and therefore of jaundice, which turns it (especially in tropical regions) not merely yellow, but a dark-brown. Hahn and a few others render בלא חמה correctly in the sense of בחשׁך, "without the sun having shone on him." Bereft of all his possessions, and finally also of his children, he wanders about in mourning (הלּך as Job 24:10; Psa 38:7), and even the sun had clothed itself in black to him (which is what קדר השׁמשׁ means, Joe 2:10 and freq.); the celestial light, which otherwise brightened his path, Job 29:3, was become invisible. We must not forget that Job here reviews the whole chain of afflictions which have come upon him, so that by Job 30:28 we have not to think exclusively, and also not prominently, of the leprosy, since הלכתי indeed represents him as still able to move about freely.


  In Job 30:28 the accentuation wavers between Dech, Munach, Silluk, according to which בּקּהל אשׁוּע belong together, which is favoured by the Dagesh in the Beth, and Tarcha, Munach, Silluk, according to which (because Munach, according to Psalter ii. 503, 2, is a transformation of Rebia mugrasch) קמתּי בּקּהל belong together. The latter mode of accentuation, according to which בקהל must be written without the Dag. instead of בּקהל (vid., Norzi), is the only correct one (because Dech cannot come in the last member of the sentence before Silluk), and is also more pleasing as to matter: I rose (and stood) in the assembly, crying for help, or more generally: wailing. The assembly is not to be thought of as an assembly of the people, or even tribunal (Ew.: "before the tribunal seeking a judge, with lamentations"), but as the public; for the thought that Job sought help against his unmerited sufferings before a human tribunal is absurd; and, moreover, the thought that he cried for help before an assembly of the people called together to take counsel and pronounce decisions is equally absurd. Welte, however, who interprets: I was as one who, before an assembled tribunal, etc., introduces a quasi of which there is no trace in the text. בּקּהל must therefore, without pressing it further, be taken in the sense of publice, before all the world (Hirz.: comp. בקהל, ἐν φανερῷ, Pro 26:26); אשׁוּע, however, is a circumstantial clause declaring the purpose (Ew. 337, b; comp. De Sacy, Gramm. Arabe ii. 357), as is frequently the case after קום, Job 16:8; Psa 88:11; Psa 102:14 : surrexi in publico ut lamentarer, or lamentaturus, or lamentando. In this lament, extorted by the most intense pain, which he cannot hold back, however many may surround him, he is become a brother of those תּנּים, jackals (canes aurei), whose dolorous howling produces dejection and shuddering in all who hear it, and a companion of בּנות יענה, whose shrill cry is varied by wailing tones of deep melancholy.


  The point of comparison is not the insensibility of the hearers (Sforno), but the fellowship of wailing and howling together with the accompanying idea of the desert in which it is heard, which is connected with the idea itself (comp. Mic 1:8).


  Job 30:30


  Now for the first time he speaks of his disfigurement by leprosy in particular: my skin (עורי, masc., as it is also used in Job 19:26, only apparently as fem.) is become black (nigruit) from me, i.e., being become black, has peeled from me, and my bones (עצמי, construed as fem. like Job 19:20; Psa 102:6) are consumed, or put in a glow (חרה, Milel, from חרר, as Eze 24:11) by a parching heat. Thus, then, his harp became mournful, and his pipe (ועגבי with ג raphatum) the cry of the weepers; the cheerful music (comp. Job 21:12) has been turned into gloomy weeping and sobbing (comp. Lam 5:15). Thus the second part of the monologue closes. It is somewhat lengthened and tedious; it is Job's last sorrowful lament before the catastrophe. What a delicate touch of the poet is it that he makes this lament, Job 30:31, die away so melodiously! One hears the prolonged vibration of its elegiac strains. The festive and joyous music is hushed; the only tones are tones of sadness and lament, mesto, flebile.


  Job 31


  Job 31:1


  1 I have made a covenant with mine eyes,


  And how should I fix my gaze upon a maiden!


  2 What then would be the dispensation of Eloah from above,


  And the inheritance of the Almighty from the heights -


  3 Doth not calamity overtake the wicked,


  And misfortune the workers of evil?


  4 Doth He not see my ways


  And count all my steps?


  After Job has described and bewailed the harsh contrast between the former days and the present, he gives us a picture of his moral life and endeavour, in connection with the character of which the explanation of his present affliction as a divinely decreed punishment becomes impossible, and the sudden overthrow of his prosperity into this abyss of suffering becomes to him, for the same reason, the most painful mystery. Job is not an Israelite, he is without the pale of the positive, Sinaitic revelation; his religion is the old patriarchal religion, which even in the present day is called dı̂n Ibrâhı̂m (the religion of Abraham), or dı̂n el-bedu (the religion of the steppe) as the religion of those Arabs who are not Moslem, or at least influenced by the penetrating Islamism, and is called by Mejânı̂shı̂ el-hanı̂fı̂je (vid., supra, p. 362, note) as the patriarchally orthodox religion.


  As little as this religion, even in the present day, is acquainted with the specific Mohammedan commandments, so little knew Job of the specifically Israelitish. On the contrary, his confession, which he lays down in this third monologue, coincides remarkably with the ten commandments of piety (el-felâh) peculiar to the dı̂n Ibrâhı̂m, although it differs in this respect, that it does not give the prominence to submission to the dispensations of God, that teslı̂m which, as the whole of this didactic poem teaches by its issue, is the duty of the perfectly pious; also bravery in defence of holy property and rights is wanting, which among the wandering tribes is accounted as an essential part of the hebbet er-rı̂h (inspiration of the Divine Being), i.e., active piety, and to which it is similarly related, as to the binding notion of "honour" which was coined by the western chivalry of the middle ages.


  Job begins with the duty of chastity. Consistently with the prologue, which the drama itself nowhere belies, he is living in monogamy, as at the present day the orthodox Arabs, averse to Islamism, are not addicted to Moslem polygamy. With the confession of having maintained this marriage (although, to infer from the prologue, it was not an over-happy, deeply sympathetic one) sacred, and restrained himself not only from every adulterous act, but also from adulterous desires, his confessions begin. Here, in the middle of the Old Testament, without the pale of the Old Testament νόμος, we meet just that moral strictness and depth with which the Preacher on the mount, Mat 5:27., opposes the spirit to the letter of the seventh commandment. It is לעיני, not עם־עיני, designedly; כרת ברית עם or את is the usual phrase where two equals are concerned; on the contrary, כרת ברית ל where two the superior—Jehovah, or a king, or conqueror—binds himself to another under prescribed conditions, or the covenant is made not so much by a mutual advance as by the one taking the initiative. In this latter case, the secondary notions of a promise given (e.g., Isa 55:3), or even, as here, of a law prescribed, are combined with כרת ברית: "as lord of my senses I prescribed this law for my eyes" (Ew.). The eyes, says a Talmudic proverb, are the procuresses of sin (סרסורי דחטאה נינהו); "to close his eyes, that they may not feast on evil," is, in Isa 33:15, a clearly defined line in the picture of him on whom the everlasting burnings can have no hold. The exclamation, Job 31:1, is spoken with self-conscious indignation: Why should I... (comp. Joseph's exclamation, Gen 39:9); Schultens correctly: est indignatio repellens vehementissime et negans tale quicquam committi par esse; the transition of the מה, Arab. mâ, to the expression of negation, which is complete in Arabic, is here in its incipient state, Ew. 325, b. התבּונן על is intended to express a fixed and inspection (comp. אל, Kg1 3:21) gaze upon an object, combined with a lascivious imagination (comp. Sir. 9:5, παρθένον μὴ καταμάνθανε, and 9:8, ἀπόστρεψον ὀφθαλμὸν ἀπὸ γυναικὸς εὐμόρφου καὶ μὴ καταμάνθανε κάλλος ἀλλότριον), a βλέπειν which issues in ἐπιθυμῆσαι αὐτῆν, Mat 5:28. Adulterium reale, and in fact two-sided, is first spoken of in the third strophe, here it is adulterium mentale and one-sided; the object named is not any maiden whatever, but any בּתוּלה, because virginity is ever to be revered, a most sacred thing, the holy purity of which Job acknowledges himself to have guarded against profanation from any lascivious gaze by keeping a strict watch over his eyes. The Waw of וּמה is, as in Job 31:14, copulative: and if I had done it, what punishment might I have looked for?


  The question, Job 31:2, is proposed in order that it may be answered in Job 31:3 again in the form of a question: in consideration of the just punishment which the injurer of female innocence meets, Job disavows every unchaste look. On חלק and נחלה used of allotted, adjudged punishment, comp. Job 20:29; Job 27:13; on נכר, which alternates with איד (burden of suffering, misfortune), comp. Oba 1:12, where in its stead נכר occurs, as Arab. nukr, properly id quod patienti paradoxum, insuetum, intolerabile videtur, omne ingratum (Reiske). Conscious of the just punishment of the unchaste, and, as he adds in Job 31:4, of the omniscience of the heavenly Judge, Job has made dominion over sin, even in its first beginnings and motions, his principle.


  The הוּא, which gives prominence to the subject, means Him who punishes the unchaste. By Him who observes his walk on every side, and counts (יספּור, plene, according to Ew. 138, a, on account of the pause, but vid., the similar form of writing, Job 39:2; Job 18:15) all his steps, Job has been kept back from sin, and to Him Job can appeal as a witness.


  Job 31:5


  5 If I had intercourse with falsehood,


  And my foot hastened after deceit:


  6 Let Him weigh me in the balances of justice,


  And let Eloah know my innocence.


  7 If my steps turned aside from the way,


  And my heart followed mine eyes,


  And any spot hath cleaved to my hands:


  8 May I sow and another eat,


  And let my shoots be rooted out.


  We have translated שׁוא (on the form vid., on Job 15:31, and the idea on Job 11:11) falsehood, for it signifies desolateness and hollowness under a concealing mask, therefore the contradiction between what is without and within, lying and deceit, parall. מרמה, deceit, delusion, imposition. The phrase הלך עם־שׁוא is based on the personification of deceit, or on thinking of it in connection with the מתי־שׁוא (Job 11:11). The form ותּחשׁ cannot be derived from חוּשׁ, from which it ought to be ותּחשׁ, like ויּסר Jdg 4:18 and freq., ויּשׂר (serravit) Ch1 20:3, ויּעט (increpavit) Sa1 25:14. Many grammarians (Ges. 72, rem. 9; Olsh. 257, g) explain the Pathach instead of Kametz as arising from the virtual doubling of the guttural (Dagesh forte implicitum), for which, however, no ground exists here; Ewald (232, b) explains it by "the hastening of the tone towards the beginning," which explains nothing, since the retreat of the tone has not this effect anywhere else. We must content ourselves with the supposition that ותּחשׁ is formed from a חשׁה having a similar meaning to חוּשׁ (חישׁ), as also ויּעט, Sa1 15:19, comp. Sa1 14:32, is from a עטח of similar signification with עיט. The hypothetical antecedent, Job 31:5, is followed by the conclusion, Job 31:6 : If he have done this, may God not spare him. He has, however, not done it; and if God puts him to an impartial trial, He will learn his תּמּה, integritas, purity of character. The "balance of justice" is the balance of the final judgment, which the Arabs call Arab. mı̂zân 'l-a‛mâl, "the balance of actions (works)."


  Job 31:7 also begins hypothetically: if my steps (אשּׁוּרי from אשּׁוּר, which is used alternately with אשׁוּר without distinction, contrary to Ew. 260, b) swerve (תּטּה, the predicate to the plur. which follows, designating a thing, according to Ges. 146, 3) from the way (i.e., the one right way), and my heart went after my eyes, i.e., if it followed the drawing of the lust of the eye, viz., to obtain by deceit or extortion the property of another, and if a spot (מאוּם, macula, as Dan 1:4, = מוּם, Job 11:15; according to Ew., equivalent to מחוּם, what is blackened and blackens, then a blemish, and according to Olsh., in מאוּמה...לא, like the French ne ... point) clave to my hands: I will sow, and let another eat, and let my shoots be rooted out. The poet uses צאצאים elsewhere of offspring of the body or posterity, Job 5:25; Job 21:8; Job 27:14; here, however, as in Isaiah, with whom he has this word in common, Job 34:2; Job 42:5, the produce of the ground is meant. Job 31:8 is, according to Joh 4:37, a λόγος, a proverb. In so far as he may have acted thus, Job calls down upon himself the curse of Deut. 38:20f.: what he sows, let strangers reap and eat; and even when that which is sown does not fall into the hands of strangers, let it be uprooted.


  Job 31:9


  9 If my heart has been befooled about a woman,


  And if I lay in wait at my neighbour's door:


  10 Let my wife grind unto another,


  And let others bow down over her.


  11 For this is an infamous act,


  And this is a crime to be brought before judges;


  12 Yea, it is a fire that consumeth to the abyss,


  And should root out all my increase.


  As he has guarded himself against defiling virgin innocence by lascivious glances, so is he also conscious of having made no attempt to trespass upon the marriage relationship of his neighbour (רע as in the Decalogue, Exo 20:17): his heart was not persuaded, or he did not allow his heart to be persuaded (נפתּה like πείθεσθαι), i.e., misled, on account of a woman (אשּׁה as אשׁת אישׁ, in post-bibl. usage, of another's wife), and he lay not in wait (according to the manner of adulterous lovers described at Job 24:15, which see) at his neighbour's door. We may here, with Wetzstein, compare the like-minded confession in a poem of Muhdi ibn-Muhammel: Arab. mâ nabb klb 'l-jâr mnâ ẇlâ ‛awâ, i.e., "The neighbour's dog never barked (נב, Beduin equivalent to נבח in the Syrian towns and villages) on our account (because we have gone by night with an evil design to his tent), and it never howled (being beaten by us, to make it cease its barking lest it should betray us)." In Job 31:10 follows the punishment which he wishes might overtake him in case he had acted thus: "may my wife grind to another," i.e., may she become his "maid behind the mill," Exo 11:5, comp. Isa 47:2, who must allow herself to be used for everything; ἀλετρίς and a common low woman (comp. Plutarch, non posse suav. viv. c. 21, καὶ παχυσκελὴς ἀλετρὶς πρὸς μύλην κινουμένη) are almost one and the same. On the other hand, the Targ. (coeat cum alio), lxx (euphemistically ἀρέσαι ἑτέρῳ, not, as the Syr. Hexapl. shows, ἀλέσαι), and Jer. (scortum sit alterius), and in like manner Saad., Gecat., understand תּטחן directly of carnal surrender; and, in fact, according to the traditional opinion, b. Sota 10a: אין טחינה אלא לשׁון עבירה, i.e., "טחן everywhere in Scripture is intended of (carnal) trespass." With reference to Jdg 16:21 and Lam 5:13 (where טחון, like Arab. ṭaḥûn, signifies the upper mill-stone, or in gen. the mill), this is certainly incorrect; the parallel, as well as Deu 28:30, favours this rendering of the word in the obscene sense of μύλλειν, molere, in this passage, which also is seen under the Arab. synon. of grinding, Arab. dahaka (trudere); according to which it would have to be interpreted: let her grind to another, i.e., serve him as it were as a nether mill-stone. The verb טחן, used elsewhere (in Talmud.) of the man, would here be transferred to the woman, like as it is used of the mill itself as that which grinds. This rendering is therefore not refuted by its being תּטחן and not תּטּחן. Moreover, the word thus understood is not unworthy of the poet, since he designedly makes Job seize the strongest expressions. Among moderns, תטחן is thus tropically explained by Ew., Umbr., Hahn, and a few others, but most expositors prefer the proper sense, in connection with which molat certainly, especially with respect to Job 31:9, is also equivalent to fiat pellex. It is hard to decide; nevertheless the preponderance of reasons seems to us to be on the side of the traditional tropical rendering, by the side of which Job 31:10 is not attached in progressive, but in synonymous parallelism: et super ea incurvent se alii, כּרע of the man, as in the phrase Arab. kr‛t 'l-mrât 'lâ 'l-rjl (curvat se mulier ad virum) of the acquiescence of the woman; אחרין is a poetical Aramaism, Ew. 177, a. The sin of adultery, in case he had committed it, ought to be punished by another taking possession of his own wife, for that (הוּא a neutral masc., Keri היא in accordance with the fem. of the following predicate, comp. Lev 18:17) is an infamous act, and that (היא referring back to זמּה, Keri הוּא in accordance with the masc. of the following predicate) is a crime for the judges. On this wavering between הוא and היא vid., Gesenius, Handwrterbuch, 1863, s. v. הוּא, S. 225. זמּה is the usual Thora-word for the shameless subtle encroachments of sensual desires (vid., Saalschtz, Mosaisches Recht, S. 791f.), and פּלילים עון (not עון), according to the usual view equivalent to crimen et crimen quidem judicum (however, on the form of connection intentionally avoided here, where the genitival relation might easily give an erroneous sense, vid., Ges. 116, rem.), signifies a crime which falls within the province of the penal code, for which in Job 31:28 it is less harshly עון פּלילי: a judicial, i.e., criminal offence. פּלילים is, moreover, not the plur. of פּלילי (Kimchi), but of פּליל, an arbitrator (root פל, findere, dirimere).


  The confirmatory clause, Job 31:12, is co-ordinate with the preceding: for it (this criminal, adulterous enterprise) is a fire, a fire consuming him who allows the sparks of sinful desire to rise up within him (Pro 6:27.; Sir. 9:8), which devours even to the bottom of the abyss, not resting before it has dragged him whom it has seized down with it into the deepest depth of ruin, and as it were melted him away, and which ought to root out all my produce (all the fruit of my labour).


  The function of ב is questionable. Ew. (217, f) explains it as local: in my whole revenue, i.e., throughout my whole domain. But it can also be Beth objecti, whether it be that the obj. is conceived as the means of the action (vid., on Job 16:4-5, Job 16:10; Job 20:20), or that, "corresponding to the Greek genitive, it does not express an entire full coincidence, but an action about and upon the object" (Ew. 217, S. 557). We take it as Beth obj. in the latter sense, after the analogy of the so-called pleonastic Arab. b (e.g., qaraa bi-suwari, he has practised the act of reading upon the Suras of the Koran); and which ought to undertake the act of outrooting upon my whole produce.


  Job 31:13


  13 If I despised the cause of my servant and my maid,


  When they contended with me:


  14 What should I do, if God should rise up,


  And if He should make search, what should I answer Him?


  15 Hath not He who formed me in the womb formed him also,


  And hath not One fashioned us in the belly?


  It might happen, as Job 31:13 assumes, that his servant or his maid (אמה, Arab. amatun, denotes a maid who is not necessarily a slave, ‛abde, as Job 19:15, whereas שׁפחה does not occur in the book) contended with him, and in fact so that they on their part began the dispute (for, as the Talmud correctly points out, it is not בּריבי עמּם, but בּריבם עמּדי), but he did not then treat them as a despot; they were not accounted as res but personae by him, he allowed them to maintain their personal right in opposition to him. Christopher Scultetus observes here: Gentiles quidem non concedebant jus servo contra dominum, cui etiam vitae necisque potestas in ipsum erat; sed Iob amore justitiae libere se demisit, ut vel per alios judices aut arbitros litem talem curaret decidi vel sibi ipsi sit moderatus, ut juste pronuntiaret. If he were one who despised (אמאס not מאסתּי) his servants' cause: what should he do if God arose and entered into judgment; and if He should appoint an examination (thus Hahn correctly, for the conclusion shows that פקד is here a synon. of בחן Psa 17:3, and חקר Psa 44:22, Arab. fqd, V, VIII, accurate inspicere), what should he answer?


  Job 31:15


  The same manner of birth, by the same divine creative power and the same human agency, makes both master and servant substantially brethren with equal claims: Has not He who brought me forth in my mother's womb (also) brought forth him (this my servant or my maid), and has not One fashioned us in our mother's belly? אחד, unus, viz., God, is the subj., as Mal 2:10, אחד (אב) אל (for the thought comp. Eph 6:9), as it is also translated by the Targ., Jer., Saad., and Gecat.; whereas the lxx (ἐν τῇ αὐτῇ κοιλίᾳ), Syr., Symm. (as it appears from his translation ἐν ὁμοίῳ τρόπῳ), construe אחד as the adj. to בּרחם, which is also the idea of the accentuation (Rebia mugrasch, Mercha, Silluk). On the other hand, it has been observed (also Norzi) that it ought to be האסחד according to this meaning; but it was not absolutely necessary, vid., Ges. 111, 2, b. אחד also would not be unsuitable in this combination; it would, as e.g., in אחד חלום, not affirm identity of number, but of character. But אחד is far more significant, and as the final word of the strophe more expressive, when referred to God. The form ויכוּננּוּ is to be judged of just like ותּמוּגנוּ, Isa 54:6; either they are forms of an exceptionally transitive (as שׁוּב, Psa 85:5, and in שׁוב שׁבות) use of the Kal of these verbs (vid., e.g., Parchon and Kimchi), or they are syncopated forms of the Pilel for ויכנננּוּ, ותּמגגנוּ, syncopated on account of the same letters coming together, especially in ויכנננו (Ew. 81, a, and most others); but this coincidence is sought elsewhere (e.g., Psa 50:23; Pro 1:28), and not avoided in this manner (e.g., Psa 119:73). Beside this syncope ויכוּננּוּ might also be expected, while according to express testimony the first Nun is raphatum: we therefore prefer to derive these forms from Kal, without regarding them, with Olsh., as errors in writing. The suff. is rightly taken by lxx, Targ., Abulwalid, and almost all expositors, not as singular (ennu = êhu), but as plural (ennu = ênu); The Babylonian school pointed ויכוּננוּ, like ממנו where it signifies a nobis, ממּנוּ (Psalter ii. 459, and further information in Pinsker's works, Zur Geschichte des Karaismus, and Ueber das sogen. assyrische Punktationssystem). Therefore: One, i.e., one and the same God, has fashioned us in the womb without our co-operation, in an equally animal way, which smites down all pride, in like absolute conditionedness.


  Job 31:16


  16 If I held back the poor from what they desired,


  And caused the eyes of the widow to languish,


  17 And ate my morsel alone


  Without letting the fatherless eat thereof: -


  18 No indeed, from my youth he grew up to me as to a father,


  And from my mother's womb I guided her -


  The whole strophe is the hypothetical antecedent of the imprecative conclusion, Job 31:22, which closes the following strophe. Since מנע דּבר ממּנוּ, cohibere aliquid ab aliquo (Job 22:7), is said as much in accordance with the usage of the language as מנעו מדּבר, cohibere aliquem ab aliquo (Num 24:11; Ecc 2:10), in the sense of denegare alicui aliquid, there is no reason for taking מחפץ דּלּים together as a genitival clause (a voto tenuium), as the accentuation requires it. On חפץ, vid., on Job 21:21; it signifies solicitude (what is ardently desired) and business, here the former: what is ever the interest and want of the poor (the reduced or those without means). From such like things he does not keep the poor back, i.e., does not refuse them; and the eyes of the widow he did not cause or allow to languish (כּלּה, to bring to an end, i.e., cause to languish, of the eyes, as Lev 26:16; Sa1 2:33); he let not their longing for assistance be consumed of itself, let not the fountain of their tears become dry without effect. If he had done the opposite, if he had eaten his bread (פּת = פּת לחם) alone, and not allowed the orphan to eat of it with him—but no, he had not acted thus; on the contrary (כּי as Psa 130:4 and frequently), he (the parentless one) grew up to him (גּדלני = גּדל לּי, Ges. 121, 4, according to Ew. 315, b, "by the interweaving of the dialects of the people into the ancient form of the declining language;" perhaps it is more correct to say it is by virtue of a poetic, forced, and rare brevity of expression) as to a father (= לאב כּמו), and from his mother's womb he guided her, the helpless and defenceless widow, like a faithful child leading its sick or aged mother. The hyperbolical expression מבּטן אמּי dates this sympathizing and active charity back to the very beginning of Job's life. He means to say that it is in-born to him, and he has exercised it ever since he was first able to do so. The brevity of the form גּדלני, brief to incorrectness, might be removed by the pointing גּדּלני (Olsh.): from my youth up he (the fatherless one) honoured me as a father; and גּדּלני (instead of כּבּדני would be explained by the consideration, that a veneration is meant that attributed a dignity which exceed his age to the נער who was not yet old enough to be a father. But גּדּל signifies "to cause to grow" in such a connection elsewhere (parall. רומם, to raise), wherefore lxx translates ἐξέτρεφον (גּדּלתּי); and גּדלני has similar examples of the construction of intransitives with the acc. instead of the dat. (especially Zac 7:5) in its favour: they became me great, i.e., became great in respect of me. Other ways of getting over the difficulty are hardly worth mentioning: the Syriac version reads כּאב (pain) and אנחות; Raschi makes Job 31:18, the idea of benevolence, the subj., and Job 31:18 (as מדּה, attribute) the obj. The suff. of אנחנּה Schlottm. refers to the female orphan; but Job refers again to the orphan in the following strophe, and the reference to the widow, more natural here on account of the gender, has nothing against it. The choice of the verb (comp. Job 38:32) also corresponds to such a reference, since the Hiph. has an intensified Kal-signification here.


  From earliest youth, so far back as he can remember, he was wont to behave like a father to the orphan, and like a child to the widow.


  Job 31:19


  19 If I saw one perishing without clothing,


  And that the needy had no covering;


  20 If his loins blessed me not,


  And he did not warm himself from the hide of my lambs;


  21 If I have lifted up my hand over the orphan,


  Because I saw my help in the gate:


  22 Let my shoulder fall out of its shoulder-blade,


  And mine arm be broken from its bone;


  23 For terror would come upon me, the destruction of God,


  And before His majesty I should not be able to stand.


  On אובד comp. on Job 4:11; Job 29:13; he who is come down from his right place and is perishing (root בד, to separate, still perfectly visible through the Arab. bâda, ba‛ida, to perish), or also he who is already perished, periens and perditus. The clause, Job 31:19, forms the second obj. to אם אראה, which otherwise signifies si video, but here, in accordance with the connection, signifies si videbam. The blessing of the thankful (Job 29:13) is transferred from the person to the limbs in Job 31:20, which need and are benefited by the warmth imparted. אם־לא here is not an expression of an affirmative asseveration, but a negative turn to the continuation of the hypothetical antecedents. The shaking, הניף, of the hand, Job 31:21, is intended, like Isa 11:15; Isa 19:16 (comp. the Pilel, Isa 10:32), Zac 2:13, as a preparation for a crushing stroke. Job refrained himself from such designs upon the defenceless orphan, even when he saw his help in the gate, i.e., before the tribunal (Job 29:7), i.e., even when he had a certain prospect or powerful assistance there. If he has acted otherwise, his כּתף, i.e., his upper arm together with the shoulder, must fall out from its שׁכם, i.e., the back which bears it together with the shoulder-blades, and his אזרע, upper and lower arm, which is considered here according to its outward flesh, must be broken out of its קנה, tube, i.e., the reed-like hollow bone which gives support to it, i.e., be broken asunder from its basis (Syr. a radice sua), this sinning arm, which did not compassionate the naked, and mercilessly threatened the defenceless and helpless. The ת raphatum which follows in both cases, and the express testimony of the Masora, show that משּׁכמה and מקּנה have no Mappik. The He quiescens, however, is in both instances softened from the He mappic. of the suff., Ew. 21,f. פּחד in Job 31:23 is taken by most expositors as predicate: for terror is (was) to me evil as God, the righteous judge, decrees it. But אלי is not favourable to this. It establishes the particular thing which he imprecates upon himself, and that consequently which, according to his own conviction and perception, ought justly to overtake him out of the general mass, viz., that terror ought to come upon him, a divine decreed weight of affliction. איד אל is a permutative of פחד = פחד אלהים, and אלי with Dech equivalent to אלי (יבא) יהיה, comp. Jer 2:19 (where it is to be interpreted: and that thou lettest no fear before me come over thee). Thus also Job 31:23 is suitably connected with the preceding: and I should not overcome His majesty, i.e., I should succumb to it. The מן corresponds to the prae in praevalerem; שׂאת (lxx falsely, λῆμμα, judgment, decision = משׂא, Jer. pondus) is not intended otherwise than Job 13:11 (parall. פחד as here).


  Job 31:24


  24 If I made gold my confidence,


  And said to the fine gold: O my trust;


  25 If I rejoiced that my wealth was great,


  And that my hand had gained much; -


  26 If I saw the sunlight when it shone,


  And the moon walking in splendour,


  27 And my heart was secretly enticed,


  And I threw them a kiss by my hand:


  28 This also would be a punishable crime,


  For I should have played the hypocrite to God above.


  Not only from covetous extortion of another's goods was he conscious of being clear, but also from an excessive delight in earthly possessions. He has not made gold his כּסל, confidence (vid., on כּסלתך, Job 4:6); he has not said to כּתם, fine gold (pure, Job 28:19, of Ophir, Job 28:16), מבטחי (with Dag. forte implicitum as Job 8:14; Job 18:14): object (ground) of my trust! He has not rejoiced that his wealth is great (רב, adj.), and that his hand has attained כּבּיר, something great (neutral masc. Ew. 172, b). His joy was the fear of God, which ennobles man, not earthly things, which are not worthy to be accounted as man's highest good. He indeed avoided πλεονεξία as εἰλωλολατρεία (Col 3:5), how much more the heathenish deification of the stars! אור is here, as Job 37:21 and φάος in Homer, the sun as the great light of the earth. ירח is the moon as a wanderer (from רח = ארח), i.e., night-wanderer (noctivaga), as the Arab. târik in a like sense is the name of the morning-star. The two words יקר הלד describe with exceeding beauty the solemn majestic wandering of the moon; יקר is acc. of closer definition, like תמים, Psa 15:2, and this "brilliantly rolling on" is the acc. of the predicate to אראה, corresponding to the כּי יחל, "that (or how) it shoots forth rays" (Hiph. of הלל, distinct from יחל Isa 13:20), or even: that it shot forth rays (fut. in signif. of an imperf. as Gen 48:17).


  Job 31:27 proceeds with futt. consec. in order to express the effect which this imposing spectacle of the luminaries of the day and of the night might have produced on him, but has not. The Kal ויּפתּ is to be understood as in Deu 11:16 (comp. ib. iv. 19, נדּח): it was enticed, gave way to the seducing influence. Kissing is called נשׁק as being a joining of lip to lip. Accordingly the kiss by hand can be described by נשׁקה יד לפה; the kiss which the mouth gives the hand is to a certain extent also a kiss which the hand gives the mouth, since the hand joins itself to the mouth. Thus to kiss the hand in the direction of the object of veneration, or also to turn to it the kissed hand and at the same time the kiss which fastens on it (as compensation for the direct kiss, Kg1 19:18; Hos 13:2), is the proper gesture of the προσκύνησις and adoratio mentioned; comp. Pliny, h. n. xxviii. 2, 5; Inter adorandum dexteram ad osculum referimus et totum corpus circumagimus. Tacitus, Hist. iii. 24, says that in Syria they value the rising sun; and that this was done by kissing the hand (τῆν χεῖρα κύσαντες) in Western Asia as in Greece, is to be inferred from Lucians Περὶ ὀρχήσεως, c. xvii.


  In the passage before us Ew. finds an indication of the spread of the Zoroaster doctrine in the beginning of the seventh century b.c., at which period he is of opinion the book of Job was composed, but without any ground. The ancient Persian worship has no knowledge of the act of adoration by throwing a kiss; and the Avesta recognises in the sun and moon exalted genii, but created by Ahuramazda, and consequently not such as are to be worshipped as gods. On the other hand, star-worship is everywhere the oldest and also comparatively the purest form of heathenism. That the ancient Arabs, especially the Himjarites, adored the sun, שׁמשׁ, and the moon, שׂין (סין, whence סיני, the mountain dedicated to the moon), as divine, we know from the ancient testimonies, and many inscriptions which confirm and supplement them; and the general result of Chwolsohn's researches is unimpeachable, that the so-called Sabians (Arab. ṣâbı̂wn with or without Hamza of the Jê), of whom a section bore the name of worshippers of the sun, shemsı̂je, were the remnant of the ancient heathenism of Western Asia, which lasted into the middle ages. This heathenism, which consisted, according to its basis, in the worship of the stars, was also spread over Syria, and its name, usually combined with צבא השּׁמים (Deu 4:19), perhaps is not wholly devoid of connection with the name of a district of Syria, ארם צובה; certainly our poet found it already there, where he heard the tradition about Job, and in his hero presents to us a true adherent of the patriarchal religion, who had kept himself free from the influence of the worship of the stars, which was even in his time forcing its way among the tribes.


  It is questionable whether Job 31:28 is to be regarded as a conclusion, with Umbr. and others, or as a parenthesis, with Ew., Hahn, Schlottm., and others. We take it as a conclusion, against which there is no objection according to the syntax, although strictly it is only a confirmation (vid., Job 31:11, Job 31:23) of an implied imprecatory conclusion: therefore it is (would be) also a judicial misdeed, i.e., one to be severely punished, for I should have played the hypocrite to God above (לאל ממּעל, recalling the universal Arabic expression allah ta‛âla, God, the Exalted One) by making gold and silver, the sun and moon my idols. By פּלילי both the sins belonging to the judgment-seat of God, as in ἔνοχος τῷ συνεδρίῳ, Mat 5:22, are not referred to a human tribunal, but only described κατ ̓ ἄνθρωπον as punishable transgressions of the highest grade. כּחשׁ ל signifies to play the hypocrite to any one, whereas to disown any one is expressed by כחשׁ בּ. His worship of God would have been hypocrisy, if he had disowned in secret the God whom he acknowledged openly and outwardly.


  Now follow strophes to which the conclusion is wanting. The single imprecatory conclusion which yet follows (Job 31:40), is not so worded that it might avail for all the preceding hypothetical antecedents. There are therefore in these strophes no conclusions that correspond to the other clauses. The inward emotion of the confessor, which constantly increases in fervour the more he feels himself superior to his accusers in the exemplariness of his life hitherto, struggles against this rounding off of the periods. A "yea then—!" is easily supplied in thought to these strophes which per aposiopesin are devoid of conclusions.


  Job 31:29


  29 If I rejoiced over the destruction of him who hated me,


  And became excited when evil came upon him -


  30 Yet I did not allow my palate to sin


  By calling down a curse upon his life.


  The aposiopesis is here manifest, for Job 31:29 is evidently equal to a solemn denial, to which Job 31:30 is then attached as a simple negative. He did not rejoice at the destruction (פיד, Arab. fêd, as Job 12:5; Job 30:24) of his enemy who was full of hatred towards him (משׂנאי, elsewhere also שׂנאי), and was not excited with delight (התערר, to excite one's self, a description of emotion, whether it be pleasure, or as Job 17:8, displeasure, as a not merely passive but moral incident) if calamity came upon him, and he did not allow his palate (חך as the instrument of speech, like Job 6:30) to sin by asking God that he might die as a curse. Love towards an enemy is enjoined by the Thora, Exo 23:4, but it is more or less with a national limitation, Lev 19:18, because the Thora is the law of a people shut out from the rest of the world, and in a state of war against it (according to which Mat 5:43 is to be understood); the books of the Chokma, however (comp. Pro 24:17; Pro 25:21), remove every limit from the love of enemies, and recognise no difference, but enjoin love towards man as man. With Job 31:30 this strophe closes. Among modern expositors, only Arnh. takes in Job 31:31 as belonging to it: "Would not the people of my tent then have said: Would that we had of his flesh?! we have not had enough of it," i.e., we would eat him up both skin and hair. Of course it does not mean after the manner of cannibals, but figuratively, as Job 19:22; but in a figurative sense "to eat any one's flesh" in Semitic is equivalent to lacerare, vellicare, obtrectare (vid., on Job 19:22, and comp. also Sur. xlix. 12 of the Koran, and Schultens' Erpenius, pp. 592f.), which is not suitable here, as in general this drawing of Job 31:31 to Job 31:29 is in every respect, and especially that of the syntax, inadmissible. It is the duty of beneficence, which Job acknowledges having practised, in Job 31:31.


  Job 31:31


  31 If the people of my tent were not obliged to say:


  Where would there be one who has not been satisfied with his flesh?! -


  32 The stranger did not lodge out of doors,


  I opened my door towards the street.


  Instead of אמרוּ, it might also be יאמרוּ (dicebant); the perf., however, better denotes not merely what happens in a general way, but what must come to pass. The "people of the tent" are all who belong to it, like the Arab. ahl (tent, metonym. dwellers in the tent), here pre-eminently the servants, but without the expression in itself excluding wife, children, and relations. The optative מי־יתּן, so often spoken of already, is here, as in Job 31:35; Job 14:4; Job 29:2, followed by the acc. objecti, for נשׂבּע is part. with the long accented a (quis exhibebit or exhibeat non saturatum), and מבּשׂרו is not meant of the flesh of the person (as even the lxx in bad taste renders: that his maids would have willingly eaten him, their kind master, up from love to him), but of the flesh of the cattle of the host. Our translation follows the accentuation, which, however, perhaps proceeds from an interpretation like that of Arnheim given above. His constant and ready hospitality is connected with the mention of his abundant care and provision for his own household. It is unnecessary to take ארח, with the ancient versions, for ארח, or so to read it; לארח signifies towards the street, where travellers are to be expected, comp. Pirke aboth i. 5: "May thy house be open into the broad place (לרוחה), and may the poor be thy guests." The Arabs pride themselves on the exercise of hospitality. "To open a guest-chamber" is the same as to establish one's own household in Arabic. Stories of judgments by which the want of hospitality has been visited, form an important element of the popular traditions of the Arabs.


  Job 31:33


  33 If I have hidden my wickedness like Adam,


  Concealing my guilt in my bosom,


  34 Because I feared the great multitude


  And the contempt of families affrighted me,


  So that I acted secretly, went not out of the door. -


  Most expositors translate כּאדם: after the manner of men; but appropriate as this meaning of the expression is in Psa 82:7, in accordance with the antithesis and the parallelism (which see), it would be as tame here, and altogether expressionless in the parallel passage Hos 6:7 -


  the passage which comes mainly under consideration here—since the force of the prophetic utterance: "they have כאדם transgressed the covenant," consists in this, "that Israel is accused of a transgression which is only to be compared to that of the first man created: here, as there, a like transgression of the expressed will of God" (von Hofmann, Schriftbeweis, i. 412f.); as also, according to Rom 5:14, Israel's transgression is that fact in the historical development of redemption which stands by the side of Adam's transgression. And the mention of Adam in Hosea cannot surprise one, since he also shows himself in other respects to be familiar with the contents of Genesis, and to refer back to it (vid., Genesis, S. 11-13). Still much less surprising is such a reference to primeval history in a book that belongs to the literature of the Chokma (vid., Introduction, 2). The descent of the human race from a single pair, and the fall of those first created, are, moreover, elements in all the ancient traditions; and it is questionable whether the designation of men by beni Adama (children of Adam), among the Moslems, first sprang from the contact of Judaism and Christianity, or whether it was not rather an old Arabic expression. Therefore we translate with Targ., Schult., Boullier, Rosenm., Hitz., Kurtz, and von Hofm.: if I have hidden (disowned) like Adam my transgression. The point of comparison is only the sinner's dread of the light, which became prominent as the prototype for every succeeding age in Adam's hiding himself. The לטמון which follows is meant not so much as indicating the aim, as gerundive (abscondendo); on this use of the inf. constr. with ל, vid., Ew. 280, d. חב, bosom, is ἁπ. γεγρ.; Ges. connects it with the Arab. habba, to love; it is, however, to be derived from the חב, occulere, whence chabı̂be, that which is deep within, a deep valley (comp. חבא, chabaa, with their derivatives); in Aramaic it is the common word for the Hebr. חיק.


  Job 31:34


  With כּי follows the motive which Job might have had for hiding himself with his sin: he has been neither an open sinner, nor from fear of men and a feeling of honour a secret sinner. He cherished within him no secret accursed thing, and had no need for playing the hypocrite, because he dreaded (ערץ only here with the acc. of the obj. feared) the great multitude of the people (רבּה not adv. but adj.; המון with Mercha-Zinnorith, consequently fem., as עם sometimes, Ew. 174, b), and consequently the moral judgment of the people; and because he feared the stigma of the families, and therefore the loss of honour in the higher circles of society, so that as a consequence he should have kept himself quiet and retired, without going out of the door. One might think of that abhorrence of voluptuousness, with which, in the consciousness of its condemnatory nature, a man shuts himself up in deep darkness; but according to Job 31:33 it is in general deeds that are intended, which Job would have ground for studiously concealing, because if they had become known he would have appeared a person to be scouted and despised: he could frankly and freely meet any person's gaze, and had no occasion to fear the judgment of men, because he feared sin. He did nothing which he should have caused for carefully keeping from the light of publicity. And yet his affliction is to be accounted as the punishment of hidden sin! as proof that he has committed punishable sin, which, however, he will not confess!


  Job 31:35


  35 O that I had one who would hear me!


  Behold my signature-the Almighty will answer me -


  And the writing which my opponent hath written!


  36 Truly I will carry it upon my shoulder,


  I will wind it about me as a crown.


  37 The number of my steps I will recount to Him,


  As a prince will I draw near to Him.


  The wish that he might find a ready willing hearer is put forth in a general way, but, as is clear in itself, and as it becomes manifest from what follows, refers to Him who, because it treats of a contradiction between the outward appearance and the true but veiled fact, as searcher of the heart, is the only competent judge. It may not be translated: et libellum (the indictment, or even: the reply to Job's self-defence) scribat meus adversarius (Dachselt, Rosenm., Welte)—the accentuation seems to proceed from this rendering, but it ought to be וכתב ספר; if כּתב governed by יענני were intended to be equivalent to יכתּב, and referred to God, the longing would be, as it runs, an unworthy and foolish one—nor: (O that I had one who would hear me ... ) and had the indictment, which my adversary has written (Ew., Hirz., Schlottm.)—for וספר is too much separated from מי יתּן by what intervenes—in addition to which comes the consideration that the wish, as it is expressed, cannot be referred to God, but only to the human opponent, whose accusations Job has no occasion to wish to hear, since he has already heard amply sufficient even in detail. Therefore הן (instead of הן with a conjunctive accent, as otherwise with Makkeph) will point not merely to תּוי, but also to liber quem scripsit adversarius meus as now lying before them, and the parenthetical שׁדּי יענני will express a desire for the divine decision in the cause now formally prepared for trial, ripe for discussion. By תּוי, my sign, i.e., my signature (comp. Eze 9:4, and Arab. tiwa, a branded sign in the form of a cross), Job intends the last word to his defence which he has just spoken, Job 31:1; it is related to all his former confessions as a confirmatory mark set below them; it is his ultimatum, as it were, the letter and seal to all that he has hitherto said about his innocence in opposition to the friends and God. Moreover, he also has the indictment of the triumvirate which has come forward as his opponent in his hands. Their so frequently repeated verbal accusations are fixed as if written; both—their accusation and his defence—lie before him, as it were, in the documentary form of legal writings. Thus, then, he wishes an observant impartial hearer for this his defence; or more exactly: he wishes that the Almighty may answer, i.e., decide. Hahn interprets just as much according to the syntax, but understanding by תוי the witness which Job carries in his breast, and by ספר וגו the testimony to his innocence written by God in his own consciousness; which is inadmissible, because, as we have often remarked already, אישׁ ריבי (comp. Job 16:21) cannot be God himself.


  In Job 31:36 Job now says how he will appear before Him with this indictment of his opponent, if God will only condescend to speak the decisive word. He will wear it upon his shoulder as a mark of his dignity (comp. Isa 22:22; Isa 9:5), and wind it about him as a magnificent crown of diadems intertwined and heaped up one above another (Rev 19:12, comp. Khler on Zac 6:11)—confident of his victory at the outset; for he will give Him, the heart-searcher, an account of all his steps, and in the exalted consciousness of his innocence, he will approach Him as a prince (קרב intensive of Kal). How totally different from Adam, who was obliged to be drawn out of his hiding-place, and tremblingly, because conscious of guilt, underwent the examination of the omniscient God! Job is not conscious of cowardly and slyly hidden sins; no secret accursed thing is cherished in the inmost recesses of his heart and home.


  Job 31:38


  38 If my field cry out against me,


  And all together its furrows weep;


  39 If I have devoured its strength without payment,


  And caused the soul of its possessor to expire:


  40 May thistles spring up instead of wheat,


  And darnel instead of barley.


  The field which he tills has no reason to cry out on account of violent treatment, nor its furrows to weep over wrong done to them by their lord.


  אדמה, according to its radical signification, is the covering of earth which fits close upon the body of the earth as its skin, and is drawn flat over it, and therefore especially the arable land; תּלם (Arab. telem, not however directly referable to an Arab. root, but as also other words used in agriculture, probably borrowed from the North Semitic, first of all the Aramaic or Nabataic), according to the explanation of the Turkish Kamus, the "ditch-like crack which the iron of the ploughman tears in the field," not the ridge thrown up between every two furrows (vid., on Psa 65:11). He has not unlawfully used (which would be the reason of the crying and weeping) the usufruct of the field (כּח meton., as Gen 4:12, of the produce, proportioned to its capability of production) without having paid its value, by causing the life to expire from the rightful owner, whether slowly or all at once (Jer 15:9). The wish in Job 31:40 is still stronger than in Job 31:8, Job 31:12 : there the loss and rooting out of the produce of the field is desired, here the change of the nature of the land itself; the curse shall and must come upon it, if its present possessor has been guilty of the sin of unmerciful covetousness, which Eliphaz lays to his charge in Job 22:6-9.


  According to the view of the Capuchin Bolducius (1637), this last strophe, Job 31:38, stood originally after Job 31:8, according to Kennicott and Eichhorn after Job 31:25, according to Stuhlmann after Job 31:34. The modern expositors retain it in its present position. Hirzel maintains the counter arguments: (1) that none of the texts preserved to us favour the change of position; (2) that it lay in the plan of the poet not to allow the speeches of Job to be rounded off, as would be the case by Job 31:35 being the concluding strophe, but to break off suddenly without a rhetorical conclusion. If now we imagine the speeches of Elihu as removed, God interrupts Job, and he must cease without having come to an end with what he had to say. But these counter arguments are an insufficient defence: for (1) there is a number of admitted misplacements in the Old Testament which exceed the Masora (e.g., Sa1 13:1; Jer 27:1), and also the lxx (e.g., Sa1 17:12, באנשׁים, lxx ἐν ἀνδράσιν, instead of בשׁנים); (2) Job's speech would gain a rhetorical conclusion by Job 31:38, if, as Hirzel in contradiction of himself supposes, Job 31:35 ought to be considered as a parenthesis, and Job 31:40 as a grammatical conclusion to the hypothetical clauses from Job 31:24 onwards. But if this strange view is abandoned, it must be supposed that with Job 31:38 Job intends to begin the assertion of his innocence anew, and is interrupted in this course of thought now begun, by Jehovah. But it is improbable that one has to imagine this in the mind of such a careful poet. Also the first word of Jehovah, "Who is this that darkeneth counsel with words without knowledge?" Job 38:2, is much more appropriate to follow directly on Job 31:37 than Job 31:40; for a new course of thought, which Jehovah's appearing interrupts, begins with Job 31:35; and the rash utterance, Job 31:37, is really a "darkening of the divine decree." For by declaring he will give an account to God, his judge, concerning each of his steps, and approach Him like a prince, Job does not merely express the injustice of the accusations raised by his human opponents, but he casts a reflection of injustice upon the divine decree itself, inasmuch as it appears to him to be a de facto accusation of God.


  Nevertheless, whether Elihu's speeches are not be put aside as not forming an original portion of the book, or not, the impression that Job 31:38 follow as stragglers, and that Job 31:35 would form a more appropriate close, and a more appropriate connection for the remonstrance that follows, whether it be Jehovah's or Elihu's, remains. For the assertion in Job 31:38 cannot in itself be considered to be a justifiable boldness; but in Job 31:35 the whole condition of Job's inner nature is once more mirrored forth: his longing after God, by which Satan's prediction is destroyed; and his overstepping the bounds of humility, on account of which his affliction, so far as it is of a tentative character, cannot end before it is also become a refining fire to him. Therefore we cannot refrain from the supposition that it is with Job 31:38 just as with Isa 38:21 The lxx also found these two verses in this position; they belong, however, after Isa 38:6, as is clear in itself, and as is evident from Kg2 20:7 There they are accidentally omitted, and are now added at the close of the narration as a supplement. If the change of position, which is there an oversight, is considered as too hazardous here, Job 31:35 must be put in the special and close relation to the preceding strophe indicated by us in the exposition, and Job 31:38 must be regarded as a final rounding off (not as the beginning of a fresh course of thought); for instead of the previous aposiopeses, this concluding strophe dies away, and with it the whole confession, in a particularly vigorous, imprecative conclusion.


  Let us once more take a review of the contents of the three sharply-defined monologues. After Job, in Job 27:1, has closed the controversy with the friends, in the first part to this trilogy, Job 29:1, he wishes himself back in the months of the past, and describes the prosperity, the activity, for the good of his fellow-men, and the respect in which he at that time rejoiced, when God was with him. It is to be observed here, how, among all the good things of the past which he longs to have back, Job gives the pre-eminence to the fellowship and blessing of God as the highest good, the spring and fountain of every other. Five times at the beginning of Job 29:1 in diversified expressions he described the former days as a time when God was with him. Look still further from the beginning of the monologue to its close, to the likewise very expressive כאשׁר אבלים ינחם. The activity which won every heart to Job, and toward which he now looks back so longingly, consisted of works of that charity which weeps with them that weep, and rejoices not in injustice, Job 29:12-17. The righteousness of life with which Job was enamoured, and which manifested itself in him, was therefore charity arising from faith (Liebe aus Glauben). He knew and felt himself to be in fellowship with God; and from the fulness of this state of being apprehended of God, he practised charity. He, however, is blessed who knows himself to be in favour with God, and in return loves his fellow-men, especially the poor and needy, with the love with which he himself is loved of God. Therefore does Job wish himself back in that past, for now God has withdrawn from him; and the prosperity, the power, and the important position which were to him the means for the exercise of his charity, are taken from him.


  This contrast of the past and present is described in Job 30:1, which begins with ועתה. Men who have become completely animalized, rough hordes driven into the mountains, with whom he sympathized, but without being able to help them as he had wished, on account of their degeneracy,—these mock at him by their words and acts. Now scorn and persecution for the sake of God is the greatest honour of which a man can be accounted worthy; but, apart from the consideration that this idea could not yet attain its rightful expression in connection with the present, temporal character of the Old Testament, it was not further from any one than from him who in the midst of his sufferings for God's sake regards himself, as Job does now, as rejected of God. That scorn and his painful and loathesome disease are to him a decree of divine wrath; God has, according to his idea, changed to a tyrant; He will not hear his cry for help. Accordingly, Job can say that his welfare as a cloud is passed away. He is conscious of having had pity on those who needed help, and yet he himself finds no pity now, when he implores pity like one who, seated upon a heap of rubbish, involuntarily stretches forth his hand for deliverance. In this gloomy picture of the present there is not even a single gleam of light; for the mysterious darkness of his affliction has not been in the slightest degree lighted up for Job by the treatment the friends have adopted. Also he is as little able as the friends to think of suffering and sin as unconnected, for which very reason his affliction appears to him as the effect of divine wrath; and the sting of his affliction is, that he cannot consider this wrath just. From the demand made by his faith, which here and there breaks through his conflict, that God cannot allow him to die the death of a sinner without testifying to his innocence, Job nowhere attains the conscious conclusion that the motive of his affliction is love, and not wrath.


  In the third part of the speech (Job 31:1), which begins with the words, "I had made a covenant," etc., without everywhere going into the detail of the visible conjunction of the thought, Job asserts his earnest struggle after sanctification, by delivering himself up to just divine punishment in case his conduct had been the opposite. The poet allows us to gain a clear insight into that state of his hero's heart, and also of his house, which was well-pleasing to God. Not merely outward adultery, even the adulterous look; not merely the unjust acquisition of property and goods, but even the confidence of the heart in such things; not merely the share in an open adoration of idols, but even the side-glance of the heart after them, is accounted by him as condemnatory. He has not merely guarded himself from using sinful curses against his enemies, but he has also not rejoiced when misfortune overtook them. As to his servants, even when he has had a dispute with any of them, he has not forgotten that master and servant, without distinction of birth, are creatures of one God. Towards orphans, from early youth onwards, he has practised such tender love as if he were their father; towards widows, as if he were their son. With the hungry he has shared his bread, with the naked his clothes; his subordinates had no reason to complain of niggardly sustenance; his house always stood open hospitably to the stranger; and, as the two final strophes affirm: he has not hedged in any secret sin, anxious only not to appear as a sinner openly, and has not drawn forth wailings and tears from the ground which he cultivated by avarice and oppressive injustice. Who does not here recognise a righteousness of life and endeavour, the final aim of which is purity of heart, and which, in its relation to man, flows forth in that love which is the fulfilling of the law? The righteousness of which Job (Job 29:14) says, he has put it on like a garment, and it has put him on, is essentially the same as that which the New Testament Preacher on the mount enjoins. As the work of an Israelitish poet, Job 31:1 is a most important evidence in favour of the assertion, that a life well-pleasing to God is not, even in the Old Testament, absolutely limited to the Israelitish nation, and that it enjoins a love which includes man as man within itself, and knows of no distinction.


  If, now, Job can lay down the triumphant testimony of such a genuine righteousness of life concerning himself, in opposition to men's misconstruction, the contrast of his past and present becomes for the first time mysterious; but we are also standing upon the extreme boundary where the knot that has been tied must be untied. The injustice done to Job in the accusations which the friends bring against him must be laid bare by the appearance of accusation on the part of God, which his affliction casts upon him, being destroyed. With the highest confidence in a triumphant issue, even before the trial of his cause, Job longs, in the concluding words, Job 31:35, for the judicial decision of God. As a prince he will go before the Judge, and bind his indictment like a costly diadem upon his brow. For he is certain that he has not merited his affliction, that neither human nor divine accusation can do anything against him, and that he will remain conqueror—as over men, so over God Himself.


  Thus has the poet, in this threefold monologue of Job, prepared the way for the catastrophe, the unravelment of the knot of the drama. But will God enter into a controversy respecting His cause with Job? This is contrary to the honour of God; and that Job desires it, is contrary to the lowliness which becomes him towards God. On this very account God will not at once acknowledge Job as His servant: Job will require first of all to be freed from the sinful presumption concerning God with which he has handled the problem of his sufferings. But he has proved himself to be a servant of God, in spite of the folly into which he has fallen; the design of Satan to tear him away from God is completely frustrated. Thus, therefore, after he has purified himself from his sin into which, both in word and thought, he has allowed himself to be drawn by the conflict of temptation, Job must be proved to be the servant of God in opposition to the friends.


  But before God Himself appears in order to bring about the unravelment, there follow still four speeches, Job 32-37, of a speaker, for whose appearance the former part of the drama has in no way prepared us. It is also remarkable that they are marked off from the book of Job, as far as we have hitherto read, by the formula תּמּוּ דּברי איּוב, are ended the words of Job. Carey is of the opinion that these three words may possibly be Job's own closing dixi. According to Hahn, the poet means to imply by them that Job has now said all that he intended to say, so that it would now have been the friends' turn to speak. These views involve a perplexity like that of those who think that Psa 72:20 must be regarded as a constituent part of the Psalm. As in that position the words, "The prayers of David the son of Jesse are finished," are as a memorial-stone between the original collection and its later extensions, so this תמו דברי איוב, which is transferred by the lxx (καὶ ἐπαύσατο Ἰὼβ ῥήμασιν) to the historical introduction of the Elihu section, seems to be an important hint in reference to the origin of the book of Job in its present form. Since Job has come to an end with his speeches, and is silent at the four speeches of a new speaker, although they strongly enough provoke him to reply; according to the idea of the poet, Elihu's appearance is to be regarded as belonging to the catastrophe itself. And since a hasty glance at the speeches of Jehovah shows that they do not say anything concerning the motive and object of Job's affliction, these speeches of Elihu, in so far as they seem to be an integral part of the whole, as they cast light upon this dark point, will therefore prove in the midst of the action of the drama, what we know already from the prologue, that Job's affliction has not the wrath of God as its motive power, nor the punishment of Job as ungodly for its object. If the four speeches really furnish this, it is still not absolutely decisive in favour of their forming originally a part of the book. For it would be even possible that a second poet might have added a part, in harmony with its idea, to the work of the first. What we expect, moreover, is the mark of the same high poetic genius which we have hitherto regarded with amazement. But since we are now passing on the the exposition of these speeches, it must be with the assumption that they have a like origin with the whole, and that they also really belong to this whole with which they are embodied, in the place where they now stand. We shall only be able to form a conclusive judgment concerning the character of their form, the solution of their problem, and the manner of their composition, after the exposition is completed, by then taking a comprehensive and critical review of the impressions produced, and our observations.


  Job 32


  Fourth Part—The Unravelment—Job 32-42


  The Speeches of Elihu which Prepare the Way for the Unravelment—Job 32-37


  Historical Introduction to the Section—Job 32:1-6


  A short introduction in historical prose, which introduces the speaker and justifies his appearance, opens the section. It is not, like the prologue and epilogue, accented as prose; but, like the introductions to the speeches and the clause, Job 31:40 extra, is taken up in the network of the poetical mode of accentuation, because a change of the mode of accentuation in the middle of the book, and especially in a piece of such small compass, appeared awkward. The opposition of the three has exhausted itself, so that in that respect Job seems to have come forth out the controversy as conqueror.


  Job 32:1


  1-3 So these three men ceased to answer Job, because he was righteous in his own eyes. And the wrath of Elihu, the son of Barachel the Buzite, of the family of Ram, was kindled: against Job was his wrath kindled, because he justified himself at the expense of God. And against his three friends was his wrath kindled, because they found no answer, and condemned Job.


  The name of the speaker is אליהוּא (with Mahpach), son of בּרכאל (with Munach) the buwziy (with Zarka). The name Elihu signifies "my God is He," and occurs also as an Israelitish name, although it is not specifically Israelitish, like Elijah (my God is Jehovah). Brach'el (for which the mode of writing בּרכאל with Dag. implic. is also found) signifies "may God bless!" (Olsh. 277, S. 618); for proper names, as the Arabian grammarians observe, can be formed both into the form of assertory clauses (ichbâr), and also into the form of modal (inshâ); the name ברכאל is in this respect distinguished from the specifically Israelitish name בּרכיה (Jehovah blesseth). The accompanying national name defines the scene; for on the one side בּוּז and עוּץ, according to Gen 22:21, are the sons of Nahor, Abraham's brother, who removed with him (though not at the same time) from Ur Casdim to Haran, therefore by family Aramaeans; on the other side, בּוּז, Jer 25:23, appears as an Arab race, belonging to the קצוּצי פאה (comp. Jer 9:25; Jer 49:32), i.e., to the Arabs proper, who cut the hair of their heads short all round (περιτρόχαλα, Herodotus iii. 8), because wearing it long was accounted as disgraceful (vid., Tebrzi in the Hamsa, p. 459, l. 10ff.). Within the Buzite race, Elihu sprang from the family of רם. Since רם is the name of the family, not the race, it cannot be equivalent to ארם (like רמּים, Ch2 22:5, = ארמים), and it is therefore useless to derive the Aramaic colouring of Elihu's speeches from design on the part of the poet. But by making him a Buzite, he certainly appears to make him an Aramaean Arab, as Aristeas in Euseb. praep. ix. 25 calls him Ἐλιοῦν τὸν Βαραξηιὴλ τὸν Ζωβίτην (from ארם צובה). It is remarkable that Elihu's origin is given so exactly, while the three are described only according to their country, without any statement of father or family. It would indeed be possible, as Lightfoot and Rosenm. suppose, for the poet to conceal his own name in that of Elihu, or to make allusion to it; but an instance of this later custom of Oriental poets is found nowhere else in Old Testament literature.


  The three friends are silenced, because all their attempts to move Job to a penitent confession that his affliction is the punishment of his sins, have rebounded against this fact, that he was righteous in his own eyes, i.e., that he imagined himself righteous; and because they now (שׁבת of persons, in distinction from חדל, has the secondary notion of involuntariness) know of nothing more to say. Then Elihu's indignation breaks forth in two directions. First, concerning Job, that he justified himself מאלהים, i.e., not a Deo (so that He would be obliged to account him righteous, as Job 4:17), but prae Deo. Elihu rightly does not find it censurable in Job, that as a more commonly self-righteous man he in general does not consider himself a sinner, which the three insinuate of him (Job 15:14; Job 25:4), but that, declaring himself to be righteous, he brings upon God the appearance of injustice, or, as Jehovah also says further on, Job 40:8, that he condemns God in order that he may be able to maintain his own righteousness. Secondly, concerning the three, that they have found no answer by which they might have been able to disarm Job in his maintenance of his own righteousness at the expense of the divine justice, and that in consequence of this they have condemned Job. Hahn translates: so that they should have represented Job as guilty; but that they have not succeeded in stamping the servant of God as a רשׁע, would wrongly excite Elihu's displeasure. And Ewald translates: and that they had nevertheless condemned him (345, a); but even this was not the real main defect of their opposition. The fut. consec. describes the condemnation as the result of their inability to hit upon the right answer; it was a miserable expedient to which they had recourse. According to the Jewish view, ויּרשׁיעוּ את־איּוב is one of the eighteen תקוני סופרים (correctiones scribarum), since it should be וירשׁיעו את־האלהים. But it is not the friends who have been guilty of this sin of הרשׁיע against God, but Job, Job 40:8, to whom Elihu opposes the sentence אל לא־ירשׁיע, Job 34:12. Our judgment of another such tiqqûn, Job 7:20, was more favourable. That Elihu, notwithstanding the inward conviction to the contrary by which he is followed during the course of the controversial dialogue, now speaks for the first time, is explained by what follows.


  Job 32:4


  4-6 And Elihu had waited for Job with words, for they were older than he in days. And Elihu saw that there was no answer in the mouth of the three men, then his wrath was kindled. And Elihu the son of Barachel the Buzite began, and said.


  He had waited (perf. in the sense of the plusquamperf., Ew. 135, a) for Job with words (בּדברים as elsewhere בּמלּים, בּמלּין), i.e., until Job should have spoken his last word in the controversial dialogue. Thus he considered it becoming on his part, for they (המּה, illi, whereas אלּה according to the usage of the language is hi) were older (seniores) than he in days (לימים as Job 32:6, less harsh here, instead of the acc. of closer definition, Job 15:10, comp. Job 11:9). As it now became manifest that the friends made no reply to Job's last speeches for want of the right solution of problem, and therefore also Job had nothing further to say, he believes that he may venture, without any seeming want of courtesy, to give utterance to his long-restrained indignation; and Elihu (with Mahpach) the son of Barach'el (Mercha) the Buzite (with Rebia parvum) began and spoke (ויּאמר not with Silluk, but Mercha mahpach., and in fact with Mercha on the accented penult., as Job 3:2, and further).


  Job 32:6


  6b I am young in days, and ye are hoary,


  Therefore I stood back and was afraid


  To show you my knowledge.


  7 I thought: Let age speak,


  And the multitude of years teach wisdom.


  It becomes manifest even here that the Elihu section has in part a peculiar usage of the language. זחל in the signification of Arab. zḥl, cogn. with Arab. dḥl, דּחל, to frighten back; and דּע for דּעת (here and Job 32:10, Job 32:17; Job 36:3; Job 37:16) occurs nowhere else in the Old Testament; על־כּן (comp. לכן, Job 42:3) is used only by Elihu within the book of Job. ימים, days = fulness of days, is equivalent to advanced age, old age with its rich experience. רב with its plural genitive is followed (as כל sa( d usually is) by the predicate in the plur.; it is the attraction already described by מספר, Job 15:10; Job 21:21, Ges. 148, 1.


  Job 32:8


  8 Still the spirit, it is in mortal man,


  And the breath of the Almighty, that giveth them understanding.


  9 Not the great in years are wise,


  And the aged do not understand what is right.


  10 Therefore I say: O hearken to me,


  I will declare my knowledge, even I.


  The originally affirmative and then (like אוּלם) adversative אכן also does not occur elsewhere in the book of Job. In contradiction to biblical psychology, Rosenm. and others take Job 32:8 as antithetical: Certainly there is spirit in man, but ... . The two halves of the verse are, on the contrary, a synonymous ("the spirit, it is in man, viz., that is and acts") or progressive parallelism) thus according to the accents: "the spirit, even that which is in man, and ... "). It is the Spirit of God to which man owes his life as a living being, according to Job 33:4; the spirit of man is the principle of life creatively wrought, and indeed breathed into him, by the Spirit of God; so that with regard to the author it can be just as much God's רוּח or נשׁמה, Job 34:14, as in respect of the possessor: man's רוח or נשׁמה. All man's life, his thinking as well as his bodily life, is effected by this inwrought principle of life which he bears within him, and all true understanding, without being confined to any special age of life, comes solely from this divinely originated and divinely living spirit, so far as he acts according to his divine origin and basis of life. רבּים are here (as the opposite of צעירים, Gen 25:23) grandes = grandaevi (lxx πολυχρόνιοι). לא governs both members of the verse, as Job 3:10; Job 28:17; Job 30:24. Understanding or ability to form a judgment is not limited to old age, but only by our allowing the πνεῦμα to rule in us in its connection with the divine. Elihu begs a favourable hearing for that of which he is conscious. דּע, and the Hebr.-Aramaic הוּה, which likewise belong to his favourite words, recur here.


  Job 32:11


  11 Behold, I waited upon your words,


  Hearkened to your perceptions,


  While ye searched out replies.


  12 And I attended closely to you,


  Yet behold: there was no one who refuted Job,


  Who answered his sentences, from you.


  13 Lest ye should say: "We found wisdom,


  God is able to smite him, not man!"


  14 Now he hath not arranged his words against me,


  And with your sentences I will not reply to him.


  He has waited for their words, viz., that they might give utterance to such words as should tend to refute and silence Job. In what follows, עד still more emphatically than ל refers this aim to that to which Elihu had paid great attention: I hearkened to your understandings, i.e., explanations of the matter, that, or whether, they came forth, (I hearkened) to see if you searched or found out words, i.e., appropriate words. Such abbreviated forms as אזין = אאזין (comp. מזין = מיזין for מעזין, Pro 17:4, Ges. 68, rem. 1, if it does not signify nutriens, from זוּן) we shall frequently meet with in this Elihu section. In Job 32:12, Job 32:12 evidently is related as an antecedent to what follows: and I paid attention to you (עדיכם contrary to the analogy of the cognate praep. instead of עדיכם, moreover for עליכם, with the accompanying notion: intently, or, according to Aben-Duran: thoroughly, without allowing a word to escape me), and behold, intently as I paid attention: no one came forward to refute Job; there was no one from or among you who answered (met successfully) his assertions. Every unbiassed reader will have an impression of the remarkable expressions and constructions here, similar to that which one has in passing from the book of the Kings to the characteristic sections of the Chronicles. The three, Elihu goes on to say, shall not indeed think that in Job a wisdom has opposed them—a false wisdom, indeed—which only God and not any man can drive out of the field (נדף, Arab. ndf, discutere, dispellere, as the wind drives away chaff or dry leaves); while he has not, however (ולא followed directly by a v. fin. forming a subordinate clause, as Job 42:3; Psa 44:18, and freq., Ew. 341, a), arrayed (ערך in a military sense, Job 33:5; or forensic, Job 23:4; or even as Job 37:19, in the general sense of proponere) words against him (Elihu), i.e., utterances before which he would be compelled to confess himself affected and overcome. He will not then also answer him with such opinions as those so frequently repeated by them, i.e., he will take a totally different course from theirs in order to refute him.


  Job 32:15


  15 They are amazed, they answer no more,


  Words have fled from them.


  16 And I waited, for they spake not,


  For they stand still, they answer no more.


  17 Therefore I also will answer for my part,


  I will declare my knowledge, even I.


  In order to give a more rapid movement and an emotional force to the speech, the figure asyndeton is introduced in Job 32:15, as perhaps in Jer 15:7, Ew. 349, a. Most expositors render העתּיקוּ passively, according to the sense: they have removed from them, i.e., are removed from them; but why may העתיק not signify, like Gen 12:8; Gen 26:22, to move away, viz., the tent = to wander on (Schlottm.)? The figure: words are moved away (as it were according to an encampment broken up) from them, i.e., as we say: they have left them, is quite in accordance with the figurative style of this section. It is unnecessary to take והוחלתּי, Job 32:16, with Ew. (342, c) 2 and Hirz. as perf. consec. and interrogative: and should I wait, because they speak no more? Certainly the interrog. part. sometimes disappears after the Waw of consequence, e.g., Eze 18:13, Eze 18:24 (and will he live?); but by what would והוחלתי be distinguished as perf. consec. here? Hahn's interpretation: I have waited, until they do not speak, for they stand ... , also does not commend itself; the poet would have expressed this by עד לא ידברו, while the two כי, especially with the poet's predilection for repetition, appear to be co-ordinate. Elihu means to say that he has waited a long time, surprised that the three did not speak further, and that they stand still without speaking again. Therefore he thinks the time is come for him also to answer Job. אענה cannot be fut. Kal, since where the 1 fut. Kal and Hiph. cannot be distinguished by the vowel within the word (as in the Ayin Awa and double Ayin verbs), the former has an inalienable Segol; it is therefore 1 fut. Hiph., but not as in Ecc 5:19 in the signification to employ labour upon anything (lxx περισπᾶν), but in an intensive Kal signification (as הזעיק for זעק, Job 35:9, comp. on Job 31:18): to answer, to give any one an answer when called upon. Ewald's supposedly proverbial: I also plough my field! (192, c, Anm. 2) does unnecessary violence to the usage of the language, which is unacquainted with this הענה, to plough. It is perfectly consistent with Elihu's diction, that חלקי beside אני as permutative signifies, "I, my part," although it might also be an acc. of closer definition (as pro parte mea, for my part), or even—which is, however, less probable—acc. of the obj. (my part). Elihu speaks more in the scholastic tone of controversy than the three.


  Job 32:18


  18 For I am full of words,


  The spirit of my inner nature constraineth me.


  19 Behold, my interior is like wine which is not opened,


  Like new bottles it is ready to burst.


  20 I will speak, that I may gain air,


  I will open my lips and reply.


  21 No, indeed, I will accept no man's person,


  And I will flatter no man.


  22 For I understand not how to flatter;


  My Maker would easily snatch me away.


  The young speaker continues still further his declaration, promising so much. He has a rich store of מלּים, words, i.e., for replying. מלתי defective for מלאתי, like יצתי for יצאתי, Job 1:21; whereas מלוּ, Eze 28:6, is not only written defectively, but is also conjugated after the manner of a Lamed He verb, Ges. 23, 3, 74, rem. 4, 75, 21, c. The spirit of his inner nature constrains him, since, on account of its intensity and the fulness of this interior, it struggles to break through as through a space that is too narrow for it. בּטן, as Job 15:2, Job 15:35, not from the curved appearance of the belly, but from the interior of the body with its organs, which serve the spirit life as the strings of a harp; comp. Arab. batn, the middle or interior; bâtin, inwardly (opposite of zâhir, outwardly). His interior is like wine לא יפּתח, which, or (as an adverbial dependent clause) when it is not opened, i.e., is kept closed, so that the accumulated gas has no vent, lxx δεδεμένος (bound up), Jer. absque spiraculo; it will burst like new bottles. יבּקע is not a relative clause referring distributively to each single one of these bottles (Hirz. and others), and not an adverbial subordinate clause (Hahn: when it will explode), but predicate to בטני: his interior is near bursting like new bottles (אבות masc. like נאדות, Jos 9:13), i.e., not such as are themselves new (ἀσκοὶ καινοὶ, Mat 9:17, for these do not burst so easily), but like bottles of new wine, which has to undergo the action of fermentation, lxx ὥσπερ φυσητὴρ (Cod. Sinait.1 φυσητής) χαλκέως, i.e., חרשׁים whence it is evident that a bottle and also a pair of bellows were called אוב). Since he will now yield to his irresistible impulse, in order that he may obtain air or free space, i.e., disburdening and ease (וירוח לּי), he intends to accept no man's person, i.e., to show partiality to no one (vid., on Job 13:8), and he will flatter no one. כּנּה signifies in all three dialects to call any one by an honourable name, to give a surname, here with אל, to speak fine words to any one, to flatter him. This Elihu is determined he will not do; for לא ידעתּי אכנּה, I know not how to flatter (French, je ne sais point flatter), for כנּות or לכנּות; comp. the similar constructions, Job 23:3 (as Est 8:6), Job 10:16, Sa1 2:3; Isa 42:21; Isa 51:1, Ges. 142, 3, c; also in Arabic similar verbs, as "to be able" and "to prepare one's self," are thus connected with the fut. without a particle between (e.g., anshaa jef‛alu, he began to act). Without partiality he will speak, flattery is not his force. If by flattery he should deny the truth, his Maker would quickly carry him off. כּמעט followed by subjunct. fut.: for a little (with disjunctive accent, because equivalent to haud multum abest quin), i.e., very soon indeed, or easily would or might ... ; ישּׂני (as Job 27:21) seems designedly to harmonize with עשׂני.


  Job 33


  Job 33:1


  1 But nevertheless, O Job, hear my speeches,


  And hearken to all my words.


  2 Behold now, I have opened my mouth,


  My tongue speaketh in my palate.


  3 Sincere as my heart are my utterances,


  And knowledge that is pure my lips declare.


  The issue of the impartial discussion which Elihu designs to effect, is subject to this one condition, that Job listens to it, and observes not merely this or that, but the whole of its connected contents; and in this sense ואוּלם, which is used just as in Job 1:11; Job 11:5; Job 12:7; Job 13:4; Job 14:18; Job 17:10, in the signification verumtamen, stands at the head of this new turn in his speech. Elihu addresses Job, as none of the previous speakers have done, by name. With הנּה־נא (as Job 13:18), he directs Job's observation to that which he is about to say: he has already opened his mouth, his tongue is already in motion,—circumstantial statement, which solemnly inaugurate what follows with a consciousness of its importance. Job has felt the absence of אמרי־ישׁר, Job 6:25, in the speeches of the three; but Elihu can at the outset ensure his word being "the sincerity of his heart," i.e., altogether heartily well meant: and—thus it would be to be translated according to the accentuation—the knowledge of my lips, they (my lips) utter purely. But "the knowledge of the lips" is a notion that seems strange with this translation, and בּרוּר is hardly intended thus adverbially. דּעת, contrary to the accentuation, is either taken as the accusative of the obj., and בּרוּר as the acc. of the predicate (masc. as Pro 2:10; Pro 14:6): knowledge my lips utter pure; or interpreted, if one is not willing to depart from the accentuation, with Seb. Schmid: scientiam labiorum meorum quod attinet (the knowledge proceeding from my lips), puram loquentur sc. labia mea. The notions of purity and choice coincide in ברור (comp. Arab. ibtarra, to separate one's self; asfa, to prove one's self pure, and to select). The perff., Job 33:2, describe what is begun, and so, as relatively past, extending into the present.


  Job 33:4


  4 The Spirit of God hath made me,


  And the breath of the Almighty hath given me life.


  5 If thou canst, answer me,


  Prepare in my presence, take thy stand!


  6 Behold, I am like thyself, of God,


  Formed out of clay am I also.


  7 Behold, my terror shall not affright thee,


  And my pressure shall not be heavy upon thee.


  He has both in common with Job: the spirituality as well as the earthliness of man's nature; but by virtue of the former he does not, indeed, feel himself exalted above Job's person, but above the present standpoint taken up by Job; and in consideration of this, Job need not fear any unequal contest, nor as before God, Job 9:34; Job 13:21, in order that he may be able to defend himself against Him, make it a stipulation that His majesty may not terrify him. It is man's twofold origin which Elihu, Job 33:4, Job 33:6, gives utterance to in harmony with Gen 2:7 : the mode of man's origin, which is exalted above that of all other earthly beings that have life; for the life of the animal is only the individualizing of the breath of the Divine Spirit already existing in matter. The spirit of man, on the contrary (for which the language has reserved the name נשׁמה), is an inspiration directly coming forth from God the personal being, transferred into the bodily frame, and therefore forming a person.


  In the exalted consciousness of having been originated by the Spirit of God, and being endowed with life from the inbreathed breath of the Almighty, Elihu stands invincible before Job: if thou canst, refute me (השׁיב with acc. of the person, as Job 33:32); array thyself (ערכה for ערכה, according to Ges. 63, rem. 1) before me (here with the additional thought of מלחמה, as Job 23:4, in a forensic sense with משׁפּט), place thyself in position, or take thy post (imper. Hithpa. with the ah less frequent by longer forms, Ew. 228, a).


  On the other side, he also, like Job, belongs to God, i.e., is dependent and conditioned. הן־אני is to be written with Segol (not Ssere); לאל is intended like לו, Job 12:16; and כּפיך signifies properly, according to thine utterance, i.e., standard, in accordance with, i.e., like thee, and is used even in the Pentateuch (e.g., Exo 16:21) in this sense pro ratione; כפי, Job 30:18, we took differently. He, Elihu, is also nipped from the clay, i.e., taken from the earth, as when the potter nips off a piece of his clay (comp. Aram. קרץ, a piece, Arab. qurs, a bread-cake, or a dung-cake, vid., supra, p. 449, from qarasa, to pinch off, take off, cogn. qarada, to gnaw off, cut off, p. 512). Thus, therefore, no terribleness in his appearing will disconcert Job, and his pressure will not be a burden upon him. By a comparison of Job 13:21, it might seem that אכפּי is equivalent to כּפּי (lxx ἡ χείρ μου), but כּבד is everywhere connected only with יד, never with כּף; and the ἁπ. γεγρ. is explained according to Pro 16:26, where אכף signifies to oppress, drive (Jer. compulit), and from the dialects differently, for in Syr. ecaf signifies to be anxious about anything (ecaf li, it causes me anxiety, curae mihi est), and in Arab. accafa, to saddle, ucâf, Talmud. אוּכּף, a saddle, so that consequently the Targ. translation of אכפּי by טוּני, my burden, and the Syr. by אוכפני, my pressing forward (Arabic version iqbâli, my touch), are supported, since אכף signifies pressure, heavy weight, load, and burden; according to which it is also translated by Saad. (my constraint), Gecat. (my might). It is therefore not an opponent who is not on an equality with him by nature, with whom Job has to do. If he is not able to answer him, he will have to be considered as beaten.


  Job 33:8


  8 Verily thou hast said in mine ears,


  And I heard the sound of thy words:


  9 "I am pure, without transgression;


  "Spotless am I, and I have no guilt.


  10 "Behold, He findeth malicious things against me,


  "He regardeth me as His enemy;


  11 "He putteth my feet in the stocks,


  "He observeth all my paths."


  12 Behold, therein thou art not right, I will answer thee,


  For Eloah is too exalted for man.


  With אך אמרתּ Elihu establishes the undeniable fact, whether it be that אך is intended as restrictive (only thou hast said, it is not otherwise than that thou ... ), or as we have translated, according to its primary meaning, affirmative (forsooth, it is undeniable). To say anything בּאזני of another is in Hebrew equivalent to not saying it secretly, and so as to be liable to misconstruction, but aloud and distinctly. In Job 33:9, Elihu falls back on Job's own utterances, as Job 9:21, תם אני; Job 16:17, תפלתי זכה; Job 12:4, where he calls himself צדיק תמים, comp. Job 10:7; Job 13:18, Job 13:23; Job 23:10, Job 27:5, Job 29:1, Job 31:1. The expression חף, tersus, did not occur in the mouth of Job; Geiger connects חף with the Arab. hanı̂f (vid., on Job 13:15); it is, however, the adj. of the Semitic verb חף, Arab. ḥff, to rub off, scrape off; Arab. to make smooth by scraping off the hair; Targ., Talm., Syr., to make smooth by washing and rubbing (after which Targ. שׁזיג, lotus).


  אנכי has here, as an exception, retained its accentuation of the final syllable in pause. In Job 33:10 Elihu also makes use of a word that does not occur in Job's mouth, viz., תּנוּאות, which, according to Num 14:34, signifies "alienation," from נוּא (הניא), to hinder, restrain, turn aside, abalienare, Num 32:7; and according to the Arab. na'a (to rise heavily),


  III to lean one's self upon, to oppose any one; it might also signify directly, "hostile risings;" but according to the Hebr. it signifies grounds and occasions for hostile aversion. Moreover, Elihu here recapitulates what Job has in reality often in meaning said, e.g., Job 10:13-17; and Job 33:10 are his own words, Job 13:24, ותחשׁבני לאויב לך; Job 19:11, ויחשׁבני לו כצריו; Job 30:21, תהפך לאכזר לי. In like manner, Job 33:11 is a verbatim quotation from Job 13:27; ישׁם is poetic contracted fut. for ישׂים rof .. It is a principal trait of Job's speeches which Elihu here makes prominent: his maintenance of his own righteousness at the expense of the divine justice. In Job 33:12 he first of all refutes this צשּׁק נפשׁו מאלהים in general. The verb צדק does not here signify to be righteous, but to be in the right (as Job 11:2; Job 13:18)—the prevailing signification in Arabic (sadaqa, to speak the truth, be truthful). זאת (with Munach, not Dech) is acc. adv.: herein, in this case, comp. on Job 19:26. רבה מן is like Deu 14:24 (of the length of the way exceeding any one's strength), but used, as nowhere else, of God's superhuman greatness; the Arabic version has the preposition Arab. ‛an in this instance for מן. God is too exalted to enter into a defence of Himself against such vainglorying interwoven with accusations against Him. And for this reason Elihu will enter the lists for God.


  Job 33:13


  13 Why hast thou contended against Him,


  That He answereth not concerning all His doings?


  14 Yet no-in one way God speaketh,


  And in two, only one perceiveth it not.


  15 In the dream, in a vision of the night,


  When deep sleep falleth upon men,


  In slumberings upon the bed:


  16 Then He openeth the ear of men,


  And sealeth admonition for them,


  17 That He may withdraw man from mischief,


  And hide pride from man;


  18 That He may keep back his soul from the pit,


  And his life from the overthrow of the sword.


  Knowing himself to be righteous, and still considering himself treated as an enemy by God, Job has frequently inquired of God, Why then does He treat him thus with enmity, Job 7:20, and why has He brought him into being to be the mark of His attack? Job 10:18. He has longed for God's answer to these questions; and because God has veiled Himself in silence, he has fallen into complain against Him, as a ruler who governs according to His own sovereign arbitrary will. This is what Elihu has before his mind in Job 33:13. ריב (elsewhere in the book of Job with עם or the acc. of the person with whom one contends) is here, as Jer 12:1 and freq., joined with אל and conjugated as a contracted Hiph. (ריבות instead of רבתּ, Ges. 73, 1); and ענה with the acc. signifies here: to answer anything (comp. Job 32:12; Job 40:2, and especially Job 9:3); the suff. does not refer back to אנושׁ of the preceding strophe (Hirz., Hahn), but to God. דּבריו are the things, i.e., facts and circumstances of His rule; all those things which are mysterious in it He answers not, i.e., He answers concerning nothing in this respect (comp. כל לא, Job 34:27), He gives no kind of account of them (Schnurr., Ges., and others). כּי, Job 33:14, in the sense of imo, is attached to this negative thought, which has become a ground of contention for Job: yet no, God does really speak with men, although not as Job desires when challenged and in His own defence. Many expositors take באחת and בּשׁתּים after lxx, Syr., and Jer., in the signification semel, secundo (thus also Hahn, Schlottm.); but semel is אחת, whereas באחת is nowhere equivalent to בפעם אחת, for in Num 10:4 it signifies with one, viz., trumpet; Pro 28:18, on one, viz., of the many ways; Jer 10:8, in one, i.e., in like folly (not: altogether, at once, which כּאחד, Syr. bachdo, signifies); then further on it is not twice, but two different modes or means of divine attestation, viz., dreams and sicknesses, that are spoken of; wherefore it is rightly translated by the Targ. una loquela, by Pagn. uno modo, by Vatabl., Merc., una via. The form of the declaration: by one—by two, is that of the so-called number-proverbs, like Job 5:19. In diverse ways or by different means God speaks to mortal man—he does not believe it, it is his own fault if he does perceive it. לא ישׁוּרנּה, which is correctly denoted as a separate clause by Rebia mugrasch, is neither with Schlottm. to be regarded as a circumstantial clause (without one's ... ), nor with Vatablus and Hahn as a conditional clause (if one does not attend to it), nor with Montanus and Piscator as a relative clause (to him who does not observe it), but with Tremellius as a co-ordinate second predicative clause without a particle (one might expect אך): he (mortal man) or one observes it not (שׁוּר with neut. suff. exactly like Job 35:13).


  Job 33:15-18


  Elihu now describes the first mode in which God speaks to man: He Himself comes forward as a witness in man's sleep, He makes use of dreams or dream-like visions, which come upon one suddenly within the realm of nocturnal thought (vid., Psychol. S. 282f.), as a medium of revelation—a usual form of divine revelation, especially in the heathen world, to which positive revelation is wanting. The reading בּחזיון (Codd., lxx, Syr., Symm., Jer.), as also the accentuation of the בחלום with Mehupach Legarme, proceeds from the correct assumption, that vision of the night and dream are not coincident notions; moreover, the detailing Job 33:15, is formed according to Job 4:13. In this condition of deep or half sleep, revelat aurem hominum, a phrase used of the preparation of the ear for the purpose of hearing by the removal of hindrances, and, in general, of confidential communication, therefore: He opens the ear of men, and seals their admonition, i.e., the admonition that is wholesome and necessary for them. Elihu uses חתם בּ here and Job 37:7 as חתם בּעד is used in Job 9:7 : to seal anything (to seal up), comp. Arab. ḥı̂m, σφραγίζειν, in the sense of infallible attestation and confirmation (Joh 6:27), especially (with Arab. b) of divine revelation or inspiration, distinct in meaning from Arab. chtm, σφραγίζειν, in the proper sense. Elihu means that by such dreams and visions, as rare overpowering facts not to be forgotten, God puts the seal upon the warning directed to them which, sent forth in any other way, would make no such impression. Most ancient versions (also Luther) translate as though it were יחתּם (lxx ἐξεφόβησεν αὐτούς). מסר is a secondary form to מוּסר, Job 36:10, which occurs only here. Next comes the fuller statement of the object of the admonition or warning delivered in such an impressive manner. According to the text before us, it is to be explained: in order that man may remove (put from himself) mischief from himself (Ges. 133, 3); but this inconvenient change of subject is avoided, if we supply a מ to the second, and read אדם ממעשׂה, as lxx ἀποστρέψαι ἄνθρωπον ἀπὸ ἀδικίας αὐτοῦ (which does not necessarily presuppose the reading ממעשׂהו), Targ. ab opere malo; Jer. not so good; ab his quae fecit. מעשׂה signifies facinus, an evil deed, as Sa1 20:19, and פּעל, Job 36:9, evil-doing. The infin. constr. now passes into the v. fin., which would be very liable to misconstruction with different subjects: and in order that He (God) may conceal arrogance from man, i.e., altogether remove from him, unaccustom him to, render him weary of. the sin of pride (גּוה from גּוה = גּאה, as Job 22:29, according to Ges., Ew., Olsh., for גּאוה = גּאוה). Here everything in thought and expression is peculiar. Also חיּה, Job 33:18 (as Job 33:22, Job 33:28), for חיּים rof ,) (Job 33:30) does not occur elsewhere in the book of Job, and the phrase עבר בּשּׁלח here and Job 36:12 (comp. עבר בּשּׁחת, Job 33:28) nowhere else in the Old Testament. שׁלח (Arab. silâh, a weapon of offence, opp. metâ‛, a weapon of defence) is the engine for shooting, from שׁלח, emmittere, to shoot; and עבר בשׁלח is equivalent to נפל בעד השׁלח ot tnelaviuqe s, Joe 2:8, to pass away by (precipitate one's self into) the weapon for shooting. To deliver man from sin, viz., sins of carnal security and imaginary self-importance, and at the same time from an early death, whether natural or violent, this is the disciplinary design which God has in view in connection with this first mode of speaking to him; but there is also a second mode.


  Job 33:19


  19 He is chastened also with pain upon his bed,


  And with the unceasing conflict of his limbs;


  20 And his life causeth him to loathe bread,


  And his soul dainty meat.


  21 His flesh consumeth away to uncomeliness,


  And his deranged limbs are scarcely to be seen.


  22 Then his soul draweth near to the grave,


  And his life to the destroyers.


  Another and severer lesson which God teaches man is by painful sickness: he is chastened with pain (בּ of the means) on his bed, he and the vigorous number of his limbs, i.e., he with this hitherto vigorous (Raschi), or: while the multitude of his limbs is still vigorous (Ew). Thus is the Keri ורב to be understood, for the interpretation: and the multitude of his limbs with unceasing pain (Arnh. after Aben-Ezra), is unnatural. But the Chethib is far more commendable: and with a constant tumult of his limbs (Hirz. and others). Job 33:19 might also be taken as a substantival clause: and the tumult of his limbs is unceasing (Umbr., Welte); but that taking over of בּ from במכאוב is simpler and more pleasing. ריב (opposite of שׁלום, e.g., Psa 38:4) is an excellent description of disease which consists in a disturbance of the equilibrium of the powers, in the dissolution of their harmony, in the excitement of one against another (Psychol. S. 287). אתן for איתן belongs to the many defective forms of writing of this section. In Job 33:20 we again meet a Hebraeo-Arabic hapaxlegomenon. זהם from זהם. In Arab. zahuma signifies to stink, like the Aram. זהם (whence זוּהם, dirt and stench), zahama to thrust back, restrain, after which Abu Suleiman Dad Alfsi, in his Arabic Lexicon of the Hebrew, interprets: "his soul thrusts back (תזהם נפסה) food and every means of life,"


  beside which the suff. of וזהמתּוּ is taken as an anticipation of the following object (vid., on Job 29:3): his life feels disgust at it, at bread, and his soul at dainty meat. The Piel has then only the intensive signification of Kal (synon. תּעב, Psa 107:18), according to which it is translated by Hahn with many before him. But if the poet had wished to be so understood, he would have made use of a less ambiguous arrangement of the words, וזהמתו לחם חיתו. We take זהם with Ew. 122, b, as causative of Kal, in which signification the Piel, it is true, occurs but rarely, yet it does sometimes, instead of Hiph.; but without translating, with Hirz., חיה by hunger and נפשׁ by appetite, which gives a confused thought. Schlottm. appropriately remarks: "It is very clearly expressed, as the proper vital power, the proper ψυχή, when it is inwardly consumed by disease, gives one a loathing for that which it otherwise likes as being a necessary condition of its own existence." Thus it is: health produces an appetite, sickness causes nausea; the soul that is in an uninjured normal state longs for food, that which is severely weakened by sickness turns the desire for dainties into loathing and aversion.


  Job 33:21


  The contracted future form יכל, again, like ישׂם, Job 33:11, is poetic instead of the full form: his flesh vanishes מראי, from sight, i.s. so that it is seen no longer; or from comeliness, i.e., so that it becomes unsightly; the latter (comp. Sa1 16:12 with Isa 53:2, ולא־מראה) might be preferred. In Job 33:21 the Keri corrects the text to ושׁפּוּ, et contrita sunt, whereas the Chethib is to be read וּשׁפי, et contritio. The verb שׁפה, which has been explained by Saadia from the Talmudic, signifies conterere, comminuere; Abulwald (in Ges. Thes.) interprets it here by suhifet wa-baradet, they are consumed and wasted away, and explains it by כּתּתוּ. The radical notion is that of scraping, scratching, rubbing away (not to be interchanged with Arab. sf', ספה, which, starting from the radical notion of sweeping away, vanishing, comes to have that of wasting away; cognate, however, with the above Arab. sḥf, whence suhâf, consumption, prop. a rasure of the plumpness of the body). According to the Keri, Job 33:21 runs: and his bones (limbs) are shattered (fallen away), they are not seen, i.e., in their wasting away and shrivelling up they have lost their former pleasing form. Others, taking the bones in their strict sense, and שׁפה in the signification to scrape away = lay bare, take לא ראו as a relative clause, as Jer. has done: ossa quae tecta fuerant nudabuntur (rather nudata sunt), but this ought with a change of mood to be לא ראו...וישׁפּוּ. To the former interpretation corresponds the unexceptionable Chethib: and the falling away of his limbs are not seen, i.e., (per attractionem) his wasting limbs are diminished until they are become invisible. ראוּ is one of the four Old Testament words (Gen 43:26; Ezr 8:18; Lev 23:17) which have a Dagesh in the Aleph; in all four the Aleph stands between two vowels, and the dageshing (probably the remains of a custom in the system of pointing which has become the prevailing one, which, with these few exceptions, has been suffered to fall away) is intended to indicate that the Aleph is here to be carefully pronounced as a guttural (to use an Arabic expression, as Hamza), therefore in this passage ru-'û.


  Thus, then, the soul (the bearer of the life of the body) of the sick man, at last succumbing to this process of decay, comes near to the pit, and his life to the ממתים, destroying angels (comp. Psa 78:49; Sa2 24:16), i.e., the angels who are commissioned by God to slay the man, if he does not anticipate the decree of death by penitence. To understand the powers of death in general, with Rosenm., or the pains of death, with Schlottm. and others, does not commend itself, because the Elihu section has a strong angelological colouring in common with the book of Job. The following strophe, indeed, in contrast to the ממיתים, speaks of an angel that effects deliverance from death.


  Job 33:23


  23 If there is an angel as mediator for him,


  One of a thousand,


  To declare to man what is for his profit:


  24 He is gracious to him, and saith:


  Deliver him, that he go not down to the pit -


  I have found a ransom.


  The former case, Job 33:15, was the easier; there a strengthening of the testimony of man's conscience by a divine warning, given under remarkable circumstances, suffices. This second case, which the lxx correctly distinguishes from the former (it translates Job 33:19, πάλιν δὲ ἤλεγξεν αὐτὸν ἐν μαλακίᾳ ἐπὶ κοίτης), is the more difficult: it treats not merely of a warning against sin and its wages of death, but of a deliverance from the death itself, to which the man is almost abandoned in consequence of sin. This deliverance, as Elihu says, requires a mediator. This course of thought does not admit of our understanding the מלאך of a human messenger of God, such as Job has before him in Elihu (Schult., Schnurr., Boullier, Eichh., Rosenm., Welte), an "interpreter of the divine will, such as one finds one man among a thousand to be, a God-commissioned speaker, in one word: a prophet" (von Hofmann in Schriftbew. i. 335f.). The מלך appears not merely as a declarer of the conditions of the deliverance, but as a mediator of this deliverance itself. And if the ממתים, Job 33:22, are angels by whom the man is threatened with the execution of death, the מלאך who comes forward here for him who is upon the brink of the abyss cannot be a man. We must therefore understand מלאך not as in Job 1:14, but as in Job 4:18; and the more surely so, since we are within the extra-Israelitish circle of a patriarchal history. In the extra-Israelitish world a far more developed doctrine of angels and demons is everywhere found than in Israel, which is to be understood not only subjectively, but also objectively; and within the patriarchal history after Gen 16, that (אלהים) מלאך יהוה appears, who is instrumental in effecting the progress of the history of redemption, and has so much the appearance of the God of revelation, that He even calls himself God, and is called God. He it is whom Jacob means, when (Gen 48:15.), blessing Joseph, he distinguishes God the Invisible, God the Shepherd, i.e., Leader and Ruler, and "the Angel who delivered (הגּאל) me from all evil;" it is the Angel who, according to Psa 34:8, encampeth round about them that fear God, and delivereth them; "the Angel of the presence" whom Isaiah in the Thephilla, ch. lxiii. 7ff., places beside Jehovah and His Holy Spirit as a third hypostasis. Taking up this perception, Elihu demands for the deliverance of man from the death which he has incurred by his sins, a superhuman angelic mediator. The "Angel of Jehovah" of primeval history is the oldest prefigurement in the history of redemption of the future incarnation, without which the Old Testament history would be a confused quodlibet of premises and radii, without a conclusion and a centre; and the angelic form is accordingly the oldest form which gives the hope of a deliverer, and to which it recurs, in conformity to the law of the circular connection between the beginning and end, in Mal 3:1.


  The strophe begins without any indication of connection with the preceding: one would expect ואם or אז אם, as we felt the absence of אך fo e in Job 33:14, and לכן in Job 32:17. We might take מלאך מליץ together as substantive and epitheton; the accentuation, however, which marks both מלאך and מליץ with Rebia magnum (in which case, according to Br's Psalterium, p. xiv., the second distinctive has somewhat less value than the first), takes מלאך as subj., and מליץ as predicate: If there is then for him (עליו, pro eo, Ew. 217, 9) an angel as מליץ, i.e., mediator; for מליץ signifies elsewhere an interpreter, Gen 42:23; a negotiator, Ch2 32:31; a God-commissioned speaker, i.e., prophet, Isa 43:27;—everywhere (if it is not used as in Job 16:20, in malam parte) the shades of the notion of this word are summarized under the general notion of internuncius, and therefore of mediator (as the Jewish name of the mediating angel מטטרון, probably equivalent to mediator, not μετάθρονος, which is no usable Greek word). The Targ. translates by פרקליטא, παράκλητος (opp. קטיגור, κατήγορος, κατήγωρ). Therefore: if an angel undertakes the mediatorial office for the man, and indeed one of a thousand, i.e., not any one whatever of the thousands of the angels (Deu 33:2; Psa 68:18; Dan 7:10, comp. Tobit 12:15, εἶς ἐκ τῶν ἑπτὰ), but one who soars above the thousands, and has not his equal among them (as Ecc 7:28). Hirz. and Hahn altogether falsely combine: one of the thousands, whose business it is to announce ... . The accentuation is correct, and that forced mode of connection is without reason or occasion. It is the function of the מלאך itself as מליץ, which the clause which expresses the purpose affirms: if an angel appears for the good of the man as a mediator, to declare to him ישׁרו, his uprightness, i.e., the right, straight way (comp. Pro 14:2), in one word: the way of salvation, which he has to take to get free of sin and death, viz., the way of repentance and of faith (trust in God): God takes pity on the man ... . Here the conclusion begins; Rosenm. and others erroneously continue the antecedent here, so that what follows is the intercession of the angel; the angel, however, is just as a mediator who brings about the favour of God, and therefore not the חנן himself. He renders pardon possible, and brings the man into the state for receiving it.


  Therefore: then God pardons, and says to His angel: Deliver him from the descent to the pit, I have found a ransom. Instead of פּדעהוּ, it would be admissible to read פּרעהוּ, let him free (from פרע, Arab. frg), if the angel to whom the command is given were the angel of death. פּדע is a cognate form, perhaps dialectic, with hdfp@f, root פד (as יפע, יפה, Arab. wf‛, wfy, from the common root יף, וף).


  The verb מצא (מטא) signifies to come at, Job 11:7, to attain something, and has its first signification here, starting from which it signifies the finding on the part of the seeker, and then when weakened finding without seeking. One is here reminded of Heb 9:12, αἰωνίαν λύτρωσιν εὑράμενος. כּפר (on this word, vid., Hebrerbrief, S. 385, 740), according to its primary notion, is not a covering = making good, more readily a covering = cancelling (from כּפר, Talmud. to wipe out, away), but, as the usual combination with על shows, a covering of sin and guilt before wrath, punishment, or execution on account of guilt, and in this sense λύτρον, a means of getting free, ransom-money. The connection is satisfied if the repentance of the chastened one (thus e.g., also von Hofm.) is understood by this ransom, or better, his affliction, inasmuch as it has brought him to repentance. But wherefore should the mediatorship of the angel be excluded from the notion of the כּפר. Just this mediatorship is meant, inasmuch as it puts to right him who by his sins had worked death, i.e., places him in a condition in which no further hindrance stands in the way of the divine pardon. If we connect the mediating angel, like the angel of Jehovah of the primeval history, with God Himself, as then the logos of this mediating angel to man can be God's own logos communicated by him, and he therefore as מליץ, God's speaker (if we consider Elihu's disclosure in the light of the New Testament), can be the divine Logos himself, we shall here readily recognise a presage of the mystery which is unveiled in the New Testament: "God was in Christ, and reconciled the world unto Himself." A presage of this mystery, flashing through the darkness, we have already read in Job 17:3 (comp. Job 16:21; and, on the other hand, in order to see how this anticipation is kindled by the thought of the opposite, Job 9:33). The presage which meets us here is like another in Ps 107—a psalm which has many points of coincidence with the book of Job—where in Job 33:20 we find, "He sent His word, and healed them."


  At any rate, Elihu expresses it as a postulate, that the deliverance of man can only be effected by a superhuman being, as it is in reality accomplished by the man who is at the same time God, and from all eternity the Lord of the angels of light.


  The following strophe (Job 33:25) now describes the results of the favour wrought out for man by the מלאך מליץ.


  Job 33:25


  25 His flesh swelleth with the freshness of youth,


  He returneth to the days of his youth.


  26 If he prayeth to Eloah, He showeth him favour,


  So that he seeth His face with joy,


  And thus He recompenseth to man his uprightness.


  27 He singeth to men and saith:


  "I had sinned and perverted what was straight,


  "And it was not recompensed to me.


  28 "He hath delivered my soul from going down into the pit,


  "And my life rejoiceth in the light."


  Misled by the change of the perf. and fut. in Job 33:25, Jer. translates Job 33:25 : consumta est caro ejus a suppliciis; Targ.: His flesh had been weakened (אתחלישׁ), or made thin (אתקלישׁ), more than the flesh of a child; Raschi: it had become burst (French אשקושא, in connection with which only פשׁ appears to have been in his mind, in the sense of springing up, prendre son escousse) from the shaking (of disease). All these interpretations are worthless; נער, peculiar to the Elihu section in the book of Job (here and Job 36:14), does not signify shaking, but is equivalent to נערים (Job 13:26; Job 31:18); and רטפשׁ is in the perf. only because the passive quadriliteral would not so easily accommodate itself to inflexion (by which all those asserted significations, which suit only the perf. sense, fall to the ground). The Chateph instead of the simple Sehev is only in order to give greater importance to the passive u. But as to the origin of the quadriliteral (on the four modes of the origin of roots of more than three radicals, vid., Jesurun, pp. 160-166), there is no reason for regarding it as a mixed form derived from two different verbs: it is formed just like פּרשׁז (from פּרשׁ, by Arabizing = פּרשׂ) with a sibilant termination from רטף = רטב, and therefore signifies to be (to have been made) over moist or juicy. However, there is yet another almost more commendable explanation possible. In Arab. ṭrfš signifies to recover, prop. to grow green, become fresh (perhaps from tarufa, as in the signification to blink, from tarafa). From this Arab. tarfasha, or even from a Hebr. טרפּשׁ, pinguefacere (which may with Frst be regarded as springing from טפשׁ, to be fleshy, like כּרבּל, כּרסם), רטפשׁ might have sprung by transposition. In a remarkable manner one and the same idea is attained by all these ways: whether we regard וטפשׁ as a mixed form from רטב and טפשׁ, or as an extended root-form from one or other of these verbs, it is always according to the idea: a superabundance of fresh healthfulness. The מן or מנּער is chiefly regarded as comparative: more than youth, i.e., leaving this behind, or exceeding it, Ew. 221, a; but Job 33:25, according to which he who was hitherto sick unto death actually renews his youth, makes it more natural to take the מן as causal: it swells from youth or youthfulness. In this description of the renovation which the man experiences, it is everywhere assumed that he has taken the right way announced to him by the mediating angel. Accordingly, Job 33:26 is not intended of prayer that is heard, which resulted in pardon, but of prayer that may be heard continually, which results from the pardon: if he prays to Eloah (fut. hypotheticum as Job 22:27, vid., on Job 29:24), He receives him favourably (רצה, Arab. raḍiya, with ב, Arab. b, to have pleasure in any one, with the acc. eum gratum vel acceptum habere), and he (whose state of favour is now established anew) sees God's countenance (which has been hitherto veiled from him, Job 34:29) with rejoicing (as Psa 33:3 and freq.), and He (God) recompenses to the man his uprightness (in his prolonged course of life), or prop., since it is not ויּשׁלּם, but ויּשׁב, He restores on His part his relation in accordance with the order of redemption, for that is the idea of צדקה; the word has either a legal or a so-to-speak evangelical meaning, in which latter, used of God (as so frequently in Isaiah II), it describes His rule in accordance with His counsel and order of redemption; the primary notion is strict observance of a given rule.


  In Job 33:27 the favoured one is again the subj. This change of person, without any indication of the same, belongs to the peculiarities of the Hebrew, and, in general, of the Oriental style, described in the Geschichte der jd. Poesie, S. 189 [History of Jewish Poetry;] the reference of ויּרא, as Hiph., to God, which is preferred by most expositors, is consequently unnecessary. Moreover, the interpretation: He causes his (the favoured one's) countenance to behold joy (Umbr., Ew.), is improbable as regards the phrase (נראה) ראה פני ה, and also syntactically lame; and the interpretation: He causes (him, the favoured one) to behold His (the divine) countenance with joy (Hirz., Hahn, Schlottm., and others), halts in like manner, since this would be expressed by ויּראהוּ (ויּראנּוּ). By the reference to psalmody which follows in Job 33:27 (comp. Job 36:24), it becomes natural that we should understand Job 33:26 according to such passages in the Psalms as Psa 90:2; Psa 67:2; Psa 17:15. ישׂר is a poetically contracted fut. after the manner of a jussive, for ישׁוּר; and perhaps it is a dialectic form, for the Kal שׁוּר = שׁיר occurs only besides in Sa1 18:6 as Chethb. With על (comp. Pro 25:20) it signifies to address a song to any one, to sing to him. Now follows the psalm of the favoured one in outline; Job 33:28 also belongs to it, where the Keri (Targ. Jer.), without any evident reason whatever, gets rid of the 1 pers. (lxx, Syr.). I had sinned—he says, as he looks back ashamed and thankful—and perverted what was straight (comp. the confession of the penitent, Psa 106:6), ולא שׁוה לי, et non aequale factum s. non aequatum est mihi,


  i.e., it has not been recompensed to me according to my deserts, favour instead of right is come upon me. שׁוה (Arab. sawâ) is intended neutrally, not so that God would be the subj. (lxx καὶ οὐκ ἄξια ἤτασέ με ὧν ἥμαρτον). Now follows, Job 33:28, the positive expression of the favour experienced. The phrase עבר בשׁחת, after the analogy of עבר בשׁלח above, and also חיּה for חיּים, are characteristic of the Elihu section. Beautiful is the close of this psalm in nuce: "and my life refreshes itself (ראה בּ as Job 20:17 and freq.) in the light," viz., in the light of the divine countenance, which has again risen upon me, i.e., in the gracious presence of God, which I am again become fully conscious of.


  Job 33:29


  29 Behold, God doeth all


  Twice, thrice with man,


  30 To bring back his soul from the pit,


  That it may become light in the light of life.


  31 Listen, O Job, hearken to me;


  Be silent and let me speak on.


  32 Yet if thou hast words, answer me;


  Speak, for I desire thy justification.


  33 If not, hearken thou to me;


  Be silent and I will teach thee wisdom.


  After having described two prominent modes of divine interposition for the moral restoration and welfare of man, he adds, Job 33:29, that God undertakes (observe the want of parallelism in the distich, Job 33:29) everything with a man twice or thrice (asyndeton, as e.g., Isa 17:6, in the sense of bis terve) in order to bring back his soul from the pit (שׁחת, here for the fifth time in this speech, without being anywhere interchanged with שׁאול or another synonym, which is remarkable), that it, having hitherto been encompassed by the darkness of death, may be, or become, light (לאור, inf. Niph., syncopated from להאור, Ew. 244, b) in the light of life (as it were bask in the new and restored light of life)—it does not always happen, for these are experiences of no ordinary kind, which interrupt the daily course of life; and it is not even repeated again and again constantly, for if it is without effect the first time, it is repeated a second or third time, but it has an end if the man trifles constantly with the disciplinary work of grace which designs his good. Finally, Elihu calls upon Job quietly to ponder this, that he may proceed; nevertheless, if he has words, i.e., if he thinks he is able to advance any appropriate objections, he is continually to answer him (השׁיב with acc. of the person, as Job 33:5), for he (Elihu) would willingly justify him, i.e., he would gladly be in the position to be able to acknowledge Job to be right, and to have the accusation dispensed with. Hirz. and others render falsely: I wish thy justification, i.e., thou shouldst justify thyself; in this case נפשׁך ought to be supplied, which is unnecessary: חפץ, without a change of subject, has the inf. constr. here without ל, as it has the inf. absol. in Job 13:3, and צדּק signifies to vindicate (as Job 32:2), or acknowledge to be in the right (as the Piel of צדק, Job 33:12), both of which are blended here. The lxx, which translates θέλω γὰρ δικαιωθῆναί σε, has probably read צדקך (Psa 35:27). If it is not so (אם־אין as Gen 30:1), viz., that he does not intend to defend himself with reference to his expostulation with God on account of the affliction decreed for him, he shall on his part (אתּה) listen, shall be silent and be further taught wisdom.


  Quasi hac ratione Heliu sanctum Iob convicerit! exclaims Beda, after a complete exposition of this speech. He regards Elihu as the type of the false wisdom of the heathen, which fails to recognise and persecutes the servant of God: Sunt alii extra ecclesiam, qui Christo ejusque ecclesiae similiter adversantur, quorum imaginem praetulit Balaam ille ariolus, qui et Elieu sicut patrum traditio habet (Balaam and Elihu, one person—a worthless conceit repeated in the Talmud and Midrash), qui contra ipsum sanctum Iob multa improbe et injuriose locutus est, in tantum ut etiam displiceret in una ejus et indisciplinata loquacitas.


  Gregory the Great, in his Moralia, expresses himself no less unfavourably at the conclusion of this speech:


  Magna Eliu ac valde fortia protulit, sed hoc unusquisque arrogans habere proprium solet, quod dum vera ac mystica loquitur subito per tumorem cordis quaedam inania et superba permiscet. He also regards Elihu as an emblem of confident arrogance, yet not as a type of a heathen philosopher, but of a believing yet vain and arrogant teacher. This tone in judging of Elihu, first started by Jerome, has spread somewhat extensively in the Western Church. In the age of the Reformation, e.g., Victorin Strigel takes this side: Elihu is regarded by him as exemplum ambitiosi oratoris qui plenus sit ostentatione et audacia inusitate sine mente. Also in the Greek Eastern Church such views are not wanting. Elihu says much that is good, and excels the friends in this, that he does not condemn Job; Olympiodorus adds, πλὴν οὐκ ἐνόησε τοῦ δικαίου τῆν διάνοιαν, but he has not understood the true idea of the servant of God!


  In modern times, Herder entertains the same judgment. Elihu's speech, in comparison with the short, majestic, solemn language of the Creator, he calls "the weak rambling speech of a boy." "Elihu, a young prophet"—he says further on his Geist der Ebr. Poesie, where he expounds the book of Job as a composition—"arrogant, bold, alone wise, draws fine pictures without end or aim; hence no one answers him, and he stands there merely as a shadow."


  Among the latest expositors, Umbreit (Edition 2, 1832) consider's Elihu's appearance as "an uncalled-for stumbling in of a conceited young philosopher into the conflict that is already properly ended; the silent contempt with which one allows him to speak is the merited reward of a babbler." In later years Umbreit gave up this depreciation of Elihu.


  Nevertheless Hahn, in his Comm. zu Iob (1850), has sought anew to prove that Elihu's speeches are meant indeed to furnish a solution, but do not really do so: on the contrary, the poet intentionally represents the character of Elihu as that "of a most conceited and arrogant young man, boastful and officious in his undeniable knowingness." The unfavourable judgments have been carried still further, inasmuch as an attempt has even been made to regard Elihu as a disguise for Satan in the organism of the drama; but it may be more suitable to break off this unpleasant subject than to continue it.


  In fact this dogmatic criticism of Elihu's character and speeches produces a painful impression. For, granted that it might be otherwise, and the poet really had designed to bring forward in these speeches of Elihu respecting God's own appearing an incontrovertible apology for His holy love, as a love which is at work even in such dispensations of affliction as that of Job: what offence against the deep earnestness of this portion of Holy Scripture would there be in this degradation of Elihu to an absurd character, in that depreciation of him to a babbler promising much and performing little! But that the poet is really in earnest in everything he puts into Elihu's mouth, is at once shown by the description, Job 33:13-30, which forms the kernel of the contents of the first speech. This description of the manifold ways of the divine communication to man, upon a contrite attention to which his rescue from destruction depends, belongs to the most comprehensive passages of the Old Testament; and I know instances of the powerful effect which it can produce in arousing from the sleep of security and awakening penitence. If one, further, casts a glance at the historical introduction of Elihu, Job 32:1-5, the poet there gives no indication that he intends in Elihu to bring the odd character of a young poltroon before us. The motive and aim of his coming forward, as they are there given, are fully authorized. If one considers, further, that the poet makes Job keep silence at the speeches of Elihu, it may also be inferred therefrom that he believes he has put answers into Elihu's mouth by which he must feel himself most deeply smitten; such truths as Job 32:13-22, drawn from the depths of moral experience, could not have been put forth if Job's silence were intended to be the punishment of contempt.


  These counter-considerations also really affect another possible and milder apprehension of the young speaker, inasmuch as, with von Hofmann, the gravitating point of the book of Job is transferred to the fact of the Theophany as the only satisfactory practical solution of the mystery of affliction: it is solved by God Himself coming down and acknowledging Job as His servant. Elihu—thus one can say from this point of view—is not one of Job's friends, whose duty it was to comfort him; but the moral judgment of man's perception of God is made known by this teacher, but without any other effect than that Job is silent. There is one duty towards Job which he has not violated, for he has not to fulfil the duty of friendship: The only art of correct theorizing is to put an opponent to silence, and to have spoken to the wind is the one punishment appropriate to it. This milder rendering also does not satisfy; for, in the idea of the poet, Elihu's speeches are not only a thus negative, but the positive preparation for Jehovah's appearing. In the idea of the poet, Job is silent because he does not know how to answer Elihu, and therefore feels himself overcome.


  And, in fact, what answer should he give to this first speech? Elihu wishes to dispute Job's self-justification, which places God's justice in the shade, but not indeed in the friends' judging, condemnatory manner: he wishes to dispute Job's notion that his affliction proceeds from a hostile purpose on the part of God, and sets himself here, as there, a perfectly correct task, which he seeks to accomplish by directing Job to regard his affliction, not indeed as a punishment from the angry God, but as a chastisement of the God who desires his highest good, as disciplinary affliction which is intended to secure him against hurtful temptation to sin, especially to pride, by salutary humiliation, and will have a glorious issue, as soon as it has in itself accomplished that at which it aims.


  It is true one must listen very closely to discover the difference between the tone which Elihu takes and the tone in which Eliphaz began his first speech. But there is a difference notwithstanding: both designate Job's affliction as a chastisement (מוסר), which will end gloriously, if he receives it without murmuring; but Eliphaz at once demands of him humiliation under the mighty hand of God; Elihu, on the contrary, makes this humiliation lighter to him, by setting over against his longing for God to answer him, the pleasing teaching that his affliction in itself is already the speech of God to him,—a speech designed to educate him, and to bring about his spiritual well-being. What objection could Job, who has hitherto maintained his own righteousness in opposition to affliction as a hostile decree, now raise, when it is represented to him as a wholesome medicine reached forth to him by the holy God of love? What objection could Job now raise, without, in common, offensive self-righteousness, falling into contradiction with his own confession that he is a sinful man, Job 14:4, comp. Job 13:26? Therefore Elihu has not spoken to the wind, and it cannot have been the design of the poet to represent the feebleness of theory and rhetoric in contrast with the convincing power which there is in the fact of Jehovah's appearing.


  But would it be possible, that from the earliest times one could form such a condemnatory, depreciating judgment concerning Elihu's speeches, if it had not been a matter of certainty with them? If of two such enlightened men as Augustine and Jerome, the former can say of Elihu: ut primas partes modestiae habuit, ita et sapientiae, while the latter, and after his example Bede, can consider him as a type of a heathen philosophy hostile to the faith, or of a selfishly perverted spirit of prophecy: they must surely have two sides which make it possible to form directly opposite opinions concerning them. Thus is it also in reality. On the one side, they express great, earnest, humiliating truths, which even the holiest man in his affliction must suffer himself to be told, especially if he has fallen into such vainglorying and such murmuring against God as Job did; on the other side, they do not give such sharply-defined expression to that which is intended characteristically to distinguish them from the speeches of the friends, viz., that they regard Job not as רשׁע, and his affliction not as just retribution, but as a wholesome means of discipline, that all misunderstanding would be excluded, as all the expositors who acknowledge themselves unable to perceive an essential difference between Elihu's standpoint and the original standpoint of the friends, show. But the most surprising thing is, that the peculiar, true aim of Job's affliction, viz., his being proved as God's servant, is by no means thoroughly clear in them. From the prologue we know that Job's affliction is designed to show that there is a piety which also retains its hold on God amid the loss of all earthly goods, and even in the face of death in the midst of the darkest night of affliction; that it is designed to justify God's choice before Satan, and bring the latter to ruin; that it is a part of the conflict with the serpent, whose head cannot be crushed without its sting being felt in the heel of the conqueror; in fine, expressed in New Testament language, that it falls under the point of view of the cross (σταυρός), which has its ground not so much in the sinfulness of the sufferer, as in the share which is assigned to him in the conflict of good with evil that exists in the world. It cannot be supposed that the poet would, in the speeches of Elihu, set another design in opposition to the design of Job's affliction expressed in the prologue; on the contrary, he started from the assumption that the one design does not exclude the other, and in connection with the imperfectness of the righteousness even of the holiest man, the one is easily added to the other; but it was not in his power to give expression to both grounds of explanation of Job's affliction side by side, and thus to make this intermediate section "the beating heart"


  of the whole. The aspect of the affliction as a chastisement so greatly preponderates, that the other, viz., as a trial or proving, is as it were swallowed up by it. One of the old writers says, "Elihu proves that it can indeed be that a man may fear and honour God from the heart, and consequently be in favour with God, and still be heavily visited by God, either for a trial of faith, hope, and patience, or for the revelation and improvement of the sinful blemishes which now and then are also hidden from the pious." According to this, both aspects are found united in Elihu's speeches; but in this first speech, at least, we cannot find it.


  There is another poet, whose charisma does not come up to that of the older poet, who in this speech pursues the well-authorized purpose not only of moderating what is extreme in Job's speeches, but also of bringing out what is true in the speeches of the friends.


  While the book of Job, apart from these speeches, presents in the Old Testament way the great truth which Paul, Rom 8:1, expresses in the words, οὐδέν κατάκριμα τοῖς ἐν Χριστῷ Ἰησοῦ, this other poet has given expression at the same time, in the connection of the drama, to the great truth, Co1 11:32, κρινόμενοι ὑπὸ τοῦ δυρίου παιδευόμεθα, ἵνα μὴ σὺν τῷ κόσμῳ κατακριθῶμεν. That it is another poet, is already manifest from his inferior, or if it is preferred, different, poetic gift. True, A. B. Davidson has again recently asserted, that by supporting it by such observations, the critical question is made "a question of subjective taste." But if these speeches and the other parts of the book are said to have been written by one poet, there is an end to all critical judgment in such questions generally. One cannot avoid the impression of the distance between them; and if it be suppressed for a time, it will nevertheless make itself constantly felt. But do the prophecies of Malachi stand lower in the scale of the historical development of revelation, because the Salomonic glory of prophetic speech which we admire in Isaiah is wanting in them? Just as little do we depreciate the spiritual glory of these speeches, when we find the outward glory of the rest of the book wanting in them. They occupy a position of the highest worth in the historical development of revelation and redemption. They are a perfecting part of the canonical Scriptures. In their origin, also, they are not much later; indeed, I venture to assert that they are by a contemporary member even of the Chokma-fellowship from which the book of Job has its rise. For they stand in like intimate relation with the rest of the book to the two Ezrahite Psalms, 88, 89; they have, as to their doctrinal contents, the fundamental features of the Israelitish Chokma in common; they speak another and still similar Aramaizing and Arabizing language (hebraicum arabicumque sermonem et interdum syrum, as Jerome expresses it in his Praef. in l. Iobi); in fact, we shall further on meet with linguistic signs that the poet who wrote this addition has lived together with the poet of the book of Job in one spot beyond the Holy Land, and speaks a Hebrew bearing traces of a like dialectic influence.


  Job 34


  Job 34:1


  1 Then began Elihu and said:


  2 Hear, ye wise men, my words,


  And ye experienced ones, give ear to me!


  3 For the ear trieth words,


  As the palate tasteth by eating.


  4 Let us find out what is right,


  Let us explore among ourselves what is good.


  After his first speech Elihu has made a brief pause; now since Job is silent, he begins anew. ויען ויאמר, lxx correctly, here as in all other instances where the phrase occurs: ὑπολαβὼν λέγει, taking up the word he said. The wise and the knowing (Arab. ‛ulamâ), whose attention he bespeaks, are not Job and the three (Umbr., Hahn), who are indeed a party, and as such a subject for the arbitrative appearance of Elihu; also not every one capable of forming a judgment (Hirz.); but those in the circle of spectators and listeners which, as is assumed, has assembled round the disputants (Schlottm.). In Job 33:4 Elihu does not expressly mean his own ear, but that of the persons addressed: he establishes his summons to prove what he says by the general thought brought over from Job 12:11, and as there (comp. Job 5:7; Job 11:12), clothed in the form of the emblematic proverb,—that as there is a bodily, so there is also a mental organ of sense which tries its perceptions. לאכל is not intended as expressing a purpose (ad vescendum), but as a gerundive (vescendo). The phrase בּחר משׁפּט, occurring only here, signifies neither to institute a search for the purpose of decision (Schult. and others), since בחר does not signify to decide upon anything, nor to investigate a cause (Hahn), which would be נבחנה, but to test and choose what is right, δοκιμάζειν καὶ τὸ καλὸν κατέχειν, Th1 5:21, after which the parallel runs: cognoscamus inter nos (i.e., in common) quid bonum.


  Job 34:5


  5 For Job hath said: "I am guiltless,


  "And God hath put aside my right.


  6 "Shall I lie in spite of my right,


  "Incurable is mine arrow without transgression."


  7 Where is there a man like Job,


  Who drinketh scorning like water,


  8 And keepeth company with the workers of iniquity,


  And walketh with wicked men,


  9 So that he saith: "A man hath no profit


  "From entering into fellowship with God"?!


  That in relation to God, thinking of Him as a punishing judge, he is righteous or in the right, i.e., guiltless (צדקתּי with Pathach in pause, according to Ew. 93, c, from צדק = צדק, but perhaps, comp. Pro 24:30; Psa 102:26, because the Athnach is taken only as of the value of Zakeph), Job has said verbatim in Job 13:18, and according to meaning, Job 23:10; Job 27:7, and throughout; that He puts aside his right (the right of the guiltless, and therefore not of one coming under punishment): Job 27:2. That in spite of his right (על, to be interpreted, according to Schultens' example, just like Job 10:7; Job 16:17), i.e., although right is on his side, yet he must be accounted a liar, since his own testimony is belied by the wrathful form of his affliction, that therefore the appearance of wrong remains inalienably attached to him, we find in idea in Job 9:20 and freq. Elihu makes Job call his affliction חצּי, i.e., an arrow sticking in him, viz., the arrow of the wrath of God (on the objective suff. comp. on Job 23:2), after Job 6:4; Job 16:9; Job 19:11; and that this his arrow, i.e., the pain which it causes him, is incurably bad, desperately malignant without (בּלי as Job 8:11) פּשׁע, i.e., sins existing as the ground of it, from which he would be obliged to suppose they had thrust him out of the condition of favour, is Job's constant complaint (vid., e.g., Job 13:23.). Another utterance of Job closely connected with it has so roused Elihu's indignation, that he prefaces it with the exclamation of astonishment: Who is a man like Job, i.e., where in all the world (מי as Sa2 7:23) has this Job his equal, who ... . The attributive clause refers to Job; "to drink scorn (here: blasphemy) like water," is, according to Job 15:16, equivalent to to give one's self up to mockery with delight, and to find satisfaction in it. ארח לחברה, to go over to any one's side, looks like a poeticized prose expression. ללכת is a continuation of the ארח, according to Ew. 351, c, but not directly in the sense "and he goes," but, as in the similar examples, Jer 17:10; Jer 44:19; Ch2 7:17, and freq., in the sense of: "he is in the act of going;" comp. on Job 36:20 and Hab 1:17. The utterance runs: a man does not profit, viz., himself (on the use of סכן of persons as well as of things, vid., on Job 22:2), by his having joyous and familiar intercourse (בּרצתו, as little equivalent to בּרוּץ as in Psa 50:18) with God. Job has nowhere expressly said this, but certainly the declaration in Job 9:22, in connection with the repeated complaints concerning the anomalous distribution of human destinies (vid., especially Job 21:7, Job 24:1), are the premises for such a conclusion. That Elihu, in Job 34:7, is more harsh against Job than the friends ever were (comp. e.g., the well-measured reproach of Eliphaz, Job 15:4), and that he puts words into Job's moth which occur nowhere verbatim in his speeches, is worked up by the Latin fathers (Jer., Philippus Presbyter, Beda,


  Gregory) in favour of their unfavourable judgment of Elihu; the Greek fathers, however, are deprived of all opportunity of understanding him by the translation of the lxx (in which μυκτηρισμόν signifies the scorn of others which Job must swallow down, comp. Pro 26:6), which here perverts everything.


  Job 34:10


  10 Therefore, men of understanding, hearken to me!


  Far be it from god to do evil,


  And the Almighty to act wrongfully.


  11 No indeed, man's work He recompenseth to him,


  And according to man's walk He causeth it to be with him.


  "Men of heart," according to Psychol. S. 249, comp. 254, is equivalent to noee'mones or noeeroi' (lxx συνετοὶ καρδίας). The clause which Elihu makes prominent in the following reply is the very axiom which the three defend, perfectly true in itself, but falsely applied by them: evil, wrong, are inconceivable on the part of God; instead of וּלשׁדּי it is only ושׁדּי in the second member of the verse, with the omission of the praep.—a frequent form of ellipsis, particularly in Isaiah (Isa 15:8; Isa 28:6; Isa 48:14; Isa 61:7, comp. Eze 25:15). Far removed from acting wickedly and wrongfully, on the contrary He practises recompense exactly apportioned to man's deeds, and ever according to the walk of each one (ארח like דּרך or דּרכי, e.g., Jer 32:19, in an ethical sense) He causes it to overtake him, i.e., to happen to him (המציא only here and Job 37:13). The general assertion brought forward against Job is now proved.


  Job 34:12


  12 Yea verily God acteth not wickedly,


  And the Almighty perverteth not the right.


  13 Who hath given the earth in charge to Him?


  And who hath disposed the whole globe?


  14 If He only set His heart upon Himself,


  If He took back His breath and His inspiration to Himself:


  15 All flesh would expire together,


  And man would return to dust.


  With אף אמנם (Yea verily, as Job 19:4, "and really") the counter-assertion of Job 34:11 is repeated, but negatively expressed (comp. Job 8:3). הרשׁיע signifies sometimes to act as רשׁע, and at others to be set forth and condemned as a רשׁע; here, as the connection requires, it is the former. Job 34:13 begins the proof. Ewald's interpretation: who searcheth, and Hahn's: who careth for the earth beside Him, are hazardous and unnecessary. פּקד with על of the person and the acc. of the thing signifies: to enjoin anything as a duty on any one, to entrust anything to any one, Job 36:23; Num 4:27; Ch2 36:23; therefore: who has made the earth, i.e., the care of it, a duty to Him? ארצה (Milel) is not to be refined into the meaning "to the earth" (as here by Schultens and a few others, Isa 9:1 by Luzzatto: he hath smitten down, better: dishonoured, to the earth with a light stroke), but is poetically equivalent to ארץ, as לילה (comp. modern Greek ἡ νύχθα) is in prose equivalent to ליל. Job 34:13 is by no means, with Ew. and Hahn, to be translated: who observes (considers) the whole globe, שׂים as Job 34:23; Job 4:20; Job 24:12—the expression would be too contracted to affirm that no one but God bestowed providential attention upon the earth; and if we have understood Job 34:13 correctly, the thought is also inappropriate. A more appropriate thought is gained, if עליו is supplied from Job 34:13: who has enjoined upon Him the whole circle of the earth (Saad., Gecat., Hirz., Schlottm.); but this continued force of the עליו into the second independent question is improbable in connection with the repetition of מי. Therefore: who has appointed, i.e., established (שׂם as Job 38:5; Isa 44:7),—a still somewhat more suitable thought, going logically further, since the one giving the charge ought to be the lord of him who receives the commission, and therefore the Creator of the world. This is just God alone, by whose רוּח and נשׁמה the animal world as well as the world of men (vid., Job 32:8; Job 33:4) has its life, Job 34:14 : if He should direct His heart, i.e., His attention (שׂים לב אל, as Job 2:3), to Himself (emphatic: Himself alone), draw in (אסף as Psa 104:29; comp. for the matter Ecc 12:7, Psychol. S. 406) to Himself His inspiration and breath (which emanated from Him or was effected by Him), all flesh would sink together, i.e., die off at once (this, as it appears, has reference to the taking back of the animal life, רוח), and man would return (this has reference to the taking back of the human spirit, נשׁמה) to dust (על instead of אל, perhaps with reference to the usual use of the על־עפר, Job 17:16; Job 20:11; Job 21:26).


  Only a few modern expositors refer אליו, as Targ. Jer. and Syr., to man instead of reflexively to God; the majority rightly decide in favour of the idea which even Grotius perceived: si sibi ipsi tantum bonus esse (sui unius curam habere) vellet. אם followed by the fut. signifies either si velit (lxx ει ̓ βούλοιτο), as here, or as more frequently, si vellet, Psa 50:12; Psa 139:8, Oba 1:4, Isa 10:22; Amo 9:2-4. It is worthy of remark that, according to Norzi's statement, the Babylonian texts presented ישׁיב, Job 34:14, as Chethb, ישׂים as Ker (like our Palestine text, Dan 11:18), which a MS of De Rossi, with a Persian translation, confirms; the reading gives a fine idea: that God's heart is turned towards the world, and is unclosed; its ethical condition of life would then be like its physical ground of life, that God's spirit dwells in it; the drawing back of the heart, and the taking back to Himself of the spirit, would be equivalent to the exclusion of the world from God's love and life. However, ישׂים implies the same; for a reference of God's thinking and willing to Himself, with the exclusion of the world, would be just a removal of His love. Elihu's proof is this: God does not act wrongly, for the government of the world is not a duty imposed upon Him from without, but a relation entered into freely by Him: the world is not the property of another, but of His free creative appointment; and how unselfishly, how devoid of self-seeking He governs it, is clear from the fact, that by the impartation of His living creative breath He sustains every living thing, and does not, as He easily might, allow them to fall away into nothingness. There is therefore a divine love which has called the world into being and keeps it in being; and this love, as the perfect opposite of sovereign caprice, is a pledge for the absolute righteousness of the divine rule.


  Job 34:16


  16 And oh understand now, hear this;


  Hearken to the sound of my words.


  17 Would one who hateth right also be able to subdue?


  Or wilt thou condemn the All-just?


  18 Is it becoming to say to a king: Worthless One!?


  Thou evil-doer! to princes?


  19 To Him who accepteth not the person of rulers,


  And regardeth not the noble before the poor:


  For they are all the work of His hands.


  20 In a moment they die, and at midnight


  The people are overthrown and perish,


  And they put aside the mighty—not by the hand of man.


  This strophe contains several grammatical rarities. At first sight it appears that Job 34:16 ought to be translated: "and if there is understanding (viz., to thee = if thou hast), then hear this." But בּינה is accented as Milel and with Mercha, and can therefore not be a substantive (Hirz., Hahn, and others); for the retreat of the accent would be absolutely incomprehensible, and instead of a conjunctive, a distinctive, viz., Dech, ought to be expected. Several of the old expositors, therefore, interpret with Nolde: quod quum ita sit, intellige; but this elliptical ואם, well as it might also be used for Job 21:4, is unsupportable; the Makkeph between the two words is also against it, which rather arises from the assumption that בּינה is the imperat., and אם as an exception, like Gen 23:13, is an optative particle joined to the imper. 2 instead of to the fut.: "and if thou shouldst observe" (= ואם־תּבין). To translate Job 34:17 with Schultens: num iram osor judicii frenabit, is impracticable on account of the order of the words, and gives a thought that is inappropriate here. אף is a particle, and the fut. is potentialis: is it also possible that an enemy of right should govern? (חבשׁ, imperio coercere, as אצר Sa1 9:17, אסר Psa 105:22); right and government are indeed mutually conditioned, without right everything would fall into anarchy and confusion. In Job 34:17 this is applied to the Ruler of the world: or (ואם, an, as Job 8:3; Job 21:4; Job 40:9) wilt thou condemn the mighty just One, i.e., the All-just? As Elihu calls God שׂגּיא כח, Job 37:23, as the Almighty, and as the Omniscient One, תּמים דּעים, Job 37:16, so here as the All-just One, צדּיק כּבּיר. The two adjectives are put side by side ἀσυνδέτως, as is frequently the case in Arabic, and form one compound idea, Ew. 270, d.


  Job 34:18


  The interrogative ה is joined to the inf., not, however, as Job 40:2 (num litigare cum Deo castigator, scil. vult), with the inf. absol., but with the inf. constr.; the form אמר for אמר occurs also in Pro 25:7, and is also otherwise not rare, especially in combination with particles, e.g., בּאכל, Num 26:10, Olsh. 160, b.


  It is unnecessary to suppose that the inf. constr., which sometimes, although rarely, does occur (Ges. 131, rem. 2), is used here instead of the inf. absol.; it is thus, as after טּוב, e.g., Jdg 9:2 (המשׁל), Pro 24:7; Psa 133:1, and Psa 40:6 after אין, used as n. actionis, since ha in a pregnant sense is equivalent to num licet (הטוב), if one does not prefer, with Olsh., to suppose an aposiopesis: "(dare one be so bold as) to say to a king: Thou worthless one! Thou evil-doer! to princes?" The reading האמר is an unnecessary lightening of the difficulty. It were a crimen laesae, if one reproached a king with being unjust, and therefore thereby denied him the most essential requisite of a ruler; and now even Him (Merc. correctly supplies tanto minus ei) who does not give the preference to the person (נשׂא פּני as Job 13:8; Job 32:21) of princes, and does not (with preference) regard (on נכּר vid., on Job 21:29, also here Piel, and according to the statement of the Masora, Milel, for an acknowledged reason which can be maintained even in remarkable instances, like Deu 10:5 in ויהיו, Eze 32:26 in מחללי, whereas Sa1 23:7 is Milra) the rich before (לפני in the sense of prae) the poor! therefore the King of kings, who makes no partial distinction, because the king and the beggar are the work of His hands: they stand equally near to Him as being His creatures, and He is exalted above both alike as their Creator, this order and partiality are excluded;—what a nota bene against the doctrine of the decretum absolutum, which makes the love of the Creator a partial love, and turns this love, which in its very nature is perfect love, into caprice! In Job 34:20 Elihu appeals to human history in favour of this impartiality of the Ruler of the world. It may there appear as though God with partiality suffered rulers and peoples in authority in the world to do as they please; but suddenly they die away, and in fact in the middle of the night (here Mercha-mahpach), the individuals of a great people (thus must עם be understood in accordance with the prominently-placed plur. predicate, Ges. 146, 1) tremble and perish; and they remove (ויסירוּ instead of the passive, as Job 4:20 and frequently) the mighty—לא־ביד. It is not the hand of man which does this, but an invisible higher power (which, if it is called yd, only bears this name per anthropomorphismum); comp. Dan 2:34, לא בידין; Dan 8:25, בּאפס יד; and also Job 20:26, like the New Testament use of ου ̓ χειροποίητος. The subj. of Job 34:20 are the previously mentioned princes. The division according to the accents may be received with hesitation, since the symmetry of the sticks, which it restores, is not unfrequently wanting in the Elihu section. Job 34:20 refers back to the possessors of power, and in the interval, Job 34:20 describes the fate of those who belong to the people which has become subservient to their lust of conquest, for עם cannot signify "in crowds" (Ew., Hahn); it is therefore, and especially when mentioned as here between princes and rulers, the people, and in fact, in distinction from gwy, the people together forming a state.


  Job 34:21


  21 For His eyes are upon the ways of each one,


  And He seeth all his steps.


  22 There is no darkness nor shadow of death


  Wherein the workers of iniquity might hide themselves.


  23 For He needeth not long to regard a man


  That he may enter into judgment with God.


  As the preceding strophe showed that God's creative order excludes all partiality, so this strophe shows that His omniscience qualifies Him to be an impartial judge. He sees everything, nothing can escape His gaze; He sees through man without being obliged to wait for the result of a judicial investigation. שׂים with על does not here signify: to lay upon (Saad., Gecat.), but as Job 37:15, and as with אל (Job 34:14) or בּ (Job 23:6); to direct one's attention (supply לבּו, Job 1:8) towards anything; the fut. has here a modal signification; עוד is used as e.g., Gen 46:29 : again and again, continuously; and in the clause expressive of purpose it is אל־אל (instead of אליו, a very favourite combination used throughout the whole book, Job 5:8; Job 8:5; Job 13:3, and so on) from the human standpoint: He, the all-seeing One, needs not to observe him long that he should enter into judgment with God—He knows him thoroughly before any investigation takes place, which is not said without allusion to Job's vehement longing to be able to appear before God's tribunal.


  Job 34:24


  24 He breaketh the mighty in pieces without investigation


  And setteth others in their place.


  25 Thus He seeth through their works,


  And causeth their overthrow by night, thus they are crushed.


  26 He smiteth them after the manner of evil-doers


  In the sight of the public.


  27 For for such purpose are they fallen away from Him


  And have not considered any of His ways,


  28 To cause the cry of the poor to come up to Him,


  And that He should hear the cry of the needy.


  He makes short work (לא־חקר for בּלא, as Job 12:24; Job 38:26 : without research, viz., into their conduct, which is at once manifest to Him; not: in an incomprehensible manner, which is unsuitable, and still less: innumerabiles, as Jer., Syr.) with the mighty (כּבּירים, Arab. kibâr, kubarâ), and in consequence of this (fut. consec.) sets up (constituit) others, i.e., better and worthier rulers (comp. אהר, Job 8:19; Isa 55:1-13 :15), in their stead. The following לכן is not equivalent to לכן אשׁר, for which no satisfactory instance exists; on the contrary, לכן here, as more frequently, introduces not the real consequence (Job 20:2), but a logical inference, something that directly follows in and with what precedes (corresponding to the Greek ἄρα, just so, consequently), comp. Job 42:3; Isa 26:14; Isa 61:7; Jer 2:33; Jer 5:2; Zac 11:7 (vid., Khler in loc.). Thus, then, as He hereby proves, He is thoroughly acquainted with their actions (מעבּד, nowhere besides in the book of Job, an Aramaizing expression for מעשׂה). This abiding fact of divine omniscience, inferred from the previously-mentioned facts, then serves again in its turn, in Job 34:25, as the source of facts by which it is verified. לילה is by no means an obj. The expositions: et inducit noctem (Jer.), He walks in the night in which He has veiled Himself (Umbr.), convertit eos in noctem (Syr., Arab.), and such like, all read in the two words what they do not imply. It is either to be translated: He throws them by night (לילה as Job 27:20) upon the heaps (הפך as Pro 12:7), or, since the verb has no objective suff.: He maketh a reformation or overthrow during the night, i.e., creates during the night a new order of things, and they who stood at the head of the former affairs are crushed by the catastrophe.


  Job 34:26


  The following תּחת רשׁעים cannot signify: on the place of the evil-doers, i.e., in the place where evil-doers are punished (Hirz., Hahn, and others), for תּחת (תּחתּי) only has this signification with the suff. (vid., on Hab 3:16); but not otherwise than: in the evil-doers' stead, taking them and treating them as such, as Jer. has correctly translated: quasi impios (comp. Isa 10:4, Jerome, cum interfectis). The place first mentioned afterwards is not exactly the usual place of judgment, but any place whatever where all can see it. There He smites those who hitherto held positions of eminence, as of unimpeachable honour, like the common criminal; ספק, Arab. ṣfq, complodere, and then ictu resonante percutere, as the likewise cognate Arab. sf' signifies first to box the ear (as Arab. sfq = ṣfq), then so to strike that it smacks. As little as לכן, Job 34:25, was = לכן אשׁר, just so little is אשׁר על־כּן, Job 34:27, = על־כן אשׁר (vid., on the other hand what is said on Gen 18:5 concerning כּי־על־כּן). Elihu wishes to say that they endure such a destiny of punishment, because they therefore, i.e., in order to suffer such, have turned aside from following after God, and have not thought on all His ways, i.e., guidings, by which He manifested Himself to them: they have thus sought to cause the cry of the poor to come (Jer. well renders: ut pervenire facerent ad eum) before Him (עליו, perhaps with the idea of urging forward = לפניו or בּאזניו), and that He may hear the cry of the lowly (construction exactly like Job 33:17), i.e., have sought to bring forth His avenging justice by injustice that cries aloud to heaven.


  Job 34:29


  29 If He, however, maketh peace, who will then condemn?


  And if He hideth His countenance—who then can behold Him? -


  Both concerning numbers and individuals together:


  30 That godless men reign not,


  That they be not nets to the people.


  31 For one, indeed, saith to God,


  "I have been proud, I will not do evil;


  32 "What I see not, show Thou me;


  "If I have done wrong, I will do it no more"!? -


  If God makes peace (ישׁקיט as Psa 94:13, comp. Isa 14:7, הארץ שׁקטה כל־, viz., after the overthrow of the tyrant) in connection with such crying oppression of the poor, who will then condemn Him without the rather recognising therein His comprehensive justice? The conjecture ירעשׁ


  is not required either here or Sa1 14:47 (where הרשׁיע signifies to punish the guilty); ירשׁע is also not to be translated turbabit (Rosenm.), since רשׁע (Arab. rs‛, rsg) according to its primitive notion does not signify "to be restless, to rage," but "to be relaxed, hollow" (opposite of צדק, Arab. ṣdq, to be hard, firm, tight). Further: If God hides His countenance, i.e., is angry and punishes, who can then behold Him, i.e., make Him, the veiled One, visible and claim back the favour withdrawn? The Waw of וּמי, if one marks off the periods of the paratactic expression, is in both cases the Waw of conclusion after hypothetical antecedents, and. Job 34:29 refers to Job's impetuous challenging of God. Thus exalted above human controversy and defiance, God rules both over the mass and over individuals alike. יחד gives intensity of the equality thus correlatively (et-et) expressed (Targ., Syr.); to refer it to אדם as generalizing (lxx, Jer. et super omnes homines), is forbidden by the antithesis of peoples and individuals. To the thought, that God giveth rest (from oppressors) and hides His countenance (from the oppressors and in general those who act wrongly), two co-ordinate negative final clauses are attached: in order that godless men may not rule (ממּלך, as e.g., Kg2 23:33, Keri), in order that they may no longer be (מ( e = מהיות, under the influence of the notion of putting aside contained in the preceding final clause, therefore like Isa 7:8 מעם, Isa 24:2 מעיר, Jer 48:2 מגוי, and the like) snares of the people, i.e., those whose evil example and bad government become the ruin of the community.


  In Job 34:31 the view of those who by some jugglery concerning the laws of the vowel sounds explain האמר as imper. Niph. (= האמר), be it in the sense of להאמר, dicendum est (Rosenm., Schlottm., and others, after Raschi), or even in the unheard-of reflexive signification: express thyself (Stick., Hahn), is to be rejected. The syncopated form of the infin. בּהרג, Eze 26:15, does not serve as a palliation of this adventurous imperative. It is, on the contrary, אמר with ה interrog., as Eze 28:9 האמר, and probably also העמוּר Mic 2:7 (vid., Hitz.). A direct exhortation to Job to penitence would also not be in place here, although what Elihu says is levelled against Job. The כּי is confirmatory. Thus God acts with that class of unscrupulous men who abuse their power for the destruction of their subjects: for he (one of them) says (or: has said, from the standpoint of the execution of punishment) to God, etc. Ew. differently: "for one says thus to God even: I expiate what I do not commit," by understanding the speech quoted of a defiance which reproachfully demands an explanation. It is, however, manifestly a compendious model confession. And since Elihu with כי establishes the execution of punishment from this, that it never entered the mind of the עדם חנף thus to humble himself before God, so נשׂאתי here cannot signify: I have repented (put up with and had to bear what I have deserved); on the contrary, the confession begins with the avowal: I have exalted myself (נשׂא, se efferre, in Hos 13:1; Psa 89:10), which is then followed by the vow: I will not (in the future) do evil (חבל synon. עוה, as Neh 1:7, and probably also supra, Job 24:9), and the entreaty, Job 34:32 : beside that which I behold (elliptical object-clause, Ew. 333, b), i.e., what lies beyond my vision (= נסתּרות or עלמים, Psa 19:13; Psa 90:8, unacknowledged sins), teach me; and the present vow has reference to acknowledged sins and sins that have still to be acknowledged: if I have done wrong, I will do it no more. Thus speaking—Elihu means—those high ones might have anticipated the punishment of the All-just God, for favour instead of wrath cannot be extorted, it is only reached by the way of lowly penitence.


  Job 34:33


  33 Shall He recompense it as thou wilt? For thou hast found fault,


  So that thou hast to determine, not I,


  And what thou knowest speak out!


  34 Men of understanding will say to me,


  And a wise man who listeneth to me:


  35 "Job speaketh without knowledge,


  "And his words are without intelligence."


  36 O would that Job were proved to the extreme


  On account of his answers after the manner of evil men;


  37 For he addeth transgression to his sin,


  Among us he clappeth


  And multiplieth his speeches against God.


  The question put to Job, whether then from him or according to his idea (עם in מעמּך as Job 23:10; Job 27:11, which see) shall God recompense it (viz., as this "it" is to be understood according to Job 34:32: man's evil-doing and actions in general), Elihu proves from this, that Job has despised (shown himself discontented with it) the divine mode of recompense, so that therefore (this second כּי signifies also nam, but is, because extending further on account of the first, according to the sense equivalent to ita ut) he has to choose (seek out) another mode of recompense, not Elihu (who is perfectly satisfied with the mode with which history furnishes us); which is then followed by the challenge (דּבּר not infin., but as Job 33:32): what (more corresponding to just retribution) thou knowest, speak out then! Elihu on his part knows that he does not stand alone against Job, the censurer of the divine government of the world, but that men of heart (understanding) and (every) wise man who listens to him will coincide with him in the opinion that Job's talk is devoid of knowledge and intelligence (on the form of writing השׂכּיל as Jer 3:15, vid., Ges. 53, rem. 2).


  In Job 34:36 we will for the present leave the meaning of אבי undecided; יבּחן is certainly intended as optative: let Job be tried to the extreme or last, i.e., let his trial by affliction continue until the matter is decided (comp. Hab 1:4), on account of the opposition among men of iniquity, i.e., after the manner of such (on this Beth of association comp. בּקּשׁשׁים, Job 36:14), for to חטּאת, by which the purpose of his affliction is to be cleared up, he adds פּשׁע, viz., the wickedness of blasphemous speeches: among us (therefore without fear) he claps (viz., his hands scornfully together, יספּוק only here thus absolute instead of ישׂפּק כּפּיו fo dae, Job 27:23, comp. בשׂפק Job 36:18 with ספקו Job 20:22)


  and multiplies (ירב, fut. apoc. Hiph. as Job 10:17, and instead of the full fut., as ישׂר, Job 33:27) his speeches against God, i.e., exceeds himself in speeches which irreverently dictate to and challenge God.


  But we now ask, what does that אבי, Job 34:36, signify? According to the accentuation with Rebia, it appears to be intended to signify pater mi (Jer.), according to which Saad. (jâ rabbı̂) and Gecat. (munchiı̂, my Creator) translate it. This would be the only passage where an Old Testament saint calls God אבי; elsewhere God is called the Father of Israel, and Israel as a people, or the individual comprehending himself with the nation, calls Him אבינו. Nevertheless this pater mi for Elihu would not be inappropriate, for what the writer of the Epistle to the Hebrews, Heb 12:7, says to believers on the ground of Pro 3:11 : εἰς παιδείαν ὑπομένετε, ye suffer for the purpose of paternal discipline, is Elihu's fundamental thought; he also calls God in Job 32:22; Job 36:3, which a like reference to himself, עשׂני and פעלי—this ejaculatory "my Father!" especially in conjunction with the following wish, remains none the less objectionable, and only in the absence of a more agreeable interpretation should we, with Hirz., decide in its favour. It would be disproportionately repulsive if Job 34:36 still belonged to the assenting language of another, and Elihu represented himself as addressed by אבי (Wolfson, Maur.). Thus, therefore, אבי must be taken somehow or other interjectionally. It is untenable to compare it with אבוי, Pro 23:29, for אוי ואבוי (Arab. âh wa-âwâh) is "ah! and alas!" The Aramaic בייא בייא, vae vae (Buxtorf, col. 294), compared by Ges. to בּי, signifies just the same. The Targ. translates צבינא, I wish; after which Kimchi, among moderns, Umbr., Schlottm., Carey, and others derive אבי from אבה, a wish (after the form קצה, הזה), but the participial substantival-form badly suits this signification, which is at once improbable according to the usage of the language so far as we at present know it. This interpretation also does not well suit the בי, which is to be explained at the same time. Ewald, 358, a, regards אבי as the fuller form of בּי, and thinks אבי is dialectic = לבי = לוי = לוּ, but this is an etymological leger-demain. The two Schultens (died 1750 and 1793) were on the right track when they traced back אבי to בוא, but their interpretation: rem eo adducam ut (אבי = אביא, as it is certainly not unfrequently written, e.g., Kg1 21:29, with the assumption of a root בי cognate with בא), is artificial and without support in the usage of the language and in the syntax. Krber and Simonis opened up the right way, but with inadequate means for following it out, by referring (vid., Ges. Thes. s.v. בּי) to the formula of a wish and of respect, bawwâk allah, which, however, also is bajjâk. The Kamus interprets bajjâk, though waveringly, by bawwâk, the meaning of which (may he give thee a resting-place) is more transparent. In an annotated Codex of Zamachschari hajjâk allah wa-bajjâk is explained: God preserve thy life and grant thee to come to a place of rest, bawwaaka (therefore Arab. bawâ = bawa'a) menzilan. That אבי (as also בּי) is connected with this bajjâk since the latter is the Piel-form of an old verb bajja (vid., supra, p. 559), which with the forms Arab. bâ'a (whence Arab. bı̂‛at, a sheltering house) and Arab. bw' (bwâ) has one root similar in signification with בוא, the following contributions of Wetzstein will show.


  In elucidation of the present passage he observes: The expressions abı̂ tebı̂, jebı̂; nebı̂, tebû, jebû, are so frequent in Damascus, that they very soon struck me, and on my first inquiry I always received the same answer, that they are a mutilation of Arab. 'bgy, abghi, I desire, etc. [vid. supra, p. 580], until one day a fugitive came into the consulate, and with these words, abı̂ wâlidêk, seized me in that part of the body where the Arabs wear the girdle (zunnâr), a symbolic action by which one seeks some one's protection. Since the word here could not be equivalent to abghi ("I desire" thy parents), I turned to the person best acquainted with the idiom of the country, the scribe Abderrahmn el-Mdni, which father had been a wandering minstrel in the camps for twenty years; and he explained to me that abghi only signifies "I desire;" on the contrary, abı̂, "I implore importunately, I pray for God's sake," and the latter belongs to a defective verb, Arab. bayya, from which, except the forms mentioned, only the part. anâ bâj, "I come as a suppliant," and its plur. nahn bâjin, is used. The poet Musa Rr from Krje in the south of Hauran, who lived with me six months in Damascus in order to instruct me in the dialect of his district, assured me that among the Beduins also the perf. forms bı̂t, bı̂nâ (I have, we have entreated), and the fut. forms tabı̂n (thou, woman ... ), jaben (they, the women ... ), and taben (ye women ... ), are used. In the year 1858, in the course of a journey in his native country, I came to Dms, whither they had brought two strange Beduins who had been robbed of their horses in that desert (Sahra Dms), and one of them had at the same time received a mortal gunshot-wound. As I can to these men, who were totally forsaken, the wounded man began to express his importunate desire for a surgeon with the words jâ shêch nebı̂ ‛arabak, "Sir, we claim the protection of thy Arabs," i.e., we adjure thee by thy family. Naturally abı̂ occurs most frequently. It generally has its obj. in the acc., often also with the praepos. Arab. ‛ly, exactly like Arab. dchl (to enter, to flee anywhere and hide), which is its correct synonym and usual substitute in common life. It is often used without an obj., and, indeed, very variously. With women it is chiefly the introduction to a question prompted by curiosity, as: abı̂ (ah, tell me), have you really betrothed your daughter? Or the word is accompanied by a gesture by the five fingers of the right hand, with the tips united, being stretched out towards the hasty or impatient listener, as if one wished to show some costly object, when abı̂ signifies as much as: I pray thee wait till I have shown thee this precious thing, i.e., allow me to make one more remark to thee in reference to the matter. Moreover, בּי (probably not corrupted from אבי, but a derived nomen concretum in the sense of dachı̂l or mustagı̂r, one seeking protection, protg, after the form אי, צי, from בוה = בוא) still exists unaltered in Hauran and in the steppe. The Beduin introduces an important request with the words anâ bı̂ ahlak, I am a protg of thy family, or anâ bı̂ ‛irdak, I trust to thine honour, etc.; while in Damascus they say, anâ dachı̂l ahlak, harı̂mak, aulâdak, etc. The Beduin women make use of this bı̂ in a weakened signification, in order to beg a piece of soap or sugar, and anâ bı̂ lihjetak, I pray by thy beard, etc., is often heard.


  If now we combine that אבי of Elihu with abghi (from Arab. bgâ, Hebr. בּעה, Aram. בּעא, fut. יבעי, as בּי with בּעי) or with ab = אבא, from the verb bajja = בוא (בי), it always remains a remarkable instance in favour of the Arabic colouring of the Elihu section similar to the rest of the book,—a colouring, so to speak, dialectically Hauranitish; while, on the other hand, even by this second speech, one cannot avoid the impression of a great distance between it and the rest of the book: the language has a lofty tone, without its special harshness, as there, being the necessary consequence of a carefully concentrated fulness of thought; moreover, here in general the usual regularity of the strophe-lines no longer prevails, and also the usual symmetrical balance of thought in them.


  If we confine our attention to the real substance of the speech, apart from the emotional and rough accessories, Elihu casts back the reproach of injustice which Job has raised, first as being contradictory to the being of God, Job 34:10.; then he seeks to refute it as contradicting God's government, and this he does (1) apagogically from the unselfish love with which God's protecting care preserves the breath of every living thing, while He who has created all things might bring back all created things to the former non-existence, Job 34:12-15; (2) by induction from the impartial judgment which He exercises over princes and peoples, and from which it is inferred that the Ruler of the world is also all-just, Job 34:16-20. From this Elihu proves that God can exercise justice, and from that, that He is omniscient, and sees into man's inmost nature without any judicial investigation, Job 34:21-28; inaccessible to human accusation and human defiance, He rules over peoples and individuals, even over kings, and nothing turns His just punishment aside but lowly penitence blended with the prayer for the disclosure of unperceived sin, Job 34:29-32. For in His retributive rule God does not follow the discontented demands of men arrogant and yet devoid of counsel, Job 34:33. It is worthy of recognition, that Elihu does not here coincide with what has been already said (especially Job 12:15), without applying it to another purpose; and that his theodicy differs essentially from that proclaimed by the friends. It is not derived from mere appearance, but lays hold of the very principles. It does not attempt the explanation of the many apparent contradictions to retributive justice which outward events manifest, as agreeing with it; it does not solve the question by mere empiricism, but from the idea of the Godhead and its relation to the world, and by such inner necessity guarantees to the mysteries still remaining to human shortsightedness, their future solution.


  Job 35


  Job 35:1


  1 Then began Elihu, and said:


  2 Dost thou consider this to be right,


  Sayest thou: my righteousness exceedeth God's,


  3 That thou sayest, what advantage is it to thee,


  What doth it profit me more than my sin?


  4 I will answer thee words,


  And thy companions with thee.


  The neutral זאת, Job 35:2, refers prospectively to כּי־תאמר, Job 35:3: this that thou sayest. חשׁב with acc. of the obj. and ל of the predicate, as Job 33:10, comp. Job 13:24, and freq. The second interrogative clause, Job 35:2, is co-ordinate with the first, and the collective thought of this ponderous construction, Job 35:2, Job 35:3, is this: Considerest thou this to be right, and thinkest thou on this account to be able to put thy righteousness above the divine, that, as thou maintainest, no righteousness on the side of God corresponds to this thy righteousness, because God makes no distinction between righteousness and the sin of man, and allows the former to go unrewarded? צדקי (for which Olsh. wishes to read צדקתּי, as Job 9:27 אמרתי for אמרי) forms with מאל a substantival clause: justitia mea est prae Deo (prae divina); מן comparative as Job 32:2, comp. on the matter Job 34:5, not equivalent to ἀπό as Job 4:17. כי־תאמר is first followed by the oratio obliqua: what it (viz., צדקך) advantageth thee, then by the or. directa (on this change vid., Ew. 338, a): what profit have I (viz., בצדקי), prae peccato meo; this מן is also comparative; the constantly ambiguous combination would be allowable from the fact that, according to the usage of the language, "to obtain profit from anything" is expressed by הועיל בּ, not by הועיל מן. Moreover, prae peccato meo is equivalent to plus quam inde quod pecco, comp. Psa 18:24, מעוני, Hos 4:8 אל־עונם. We have already on Job 34:9 observed that Job has not directly said (he cites it, Job 21:15, as the saying of the ungodly) what Elihu in Job 35:3 puts into his mouth, but as an inference it certainly is implied in such utterances as Job 9:22. Elihu's polemic against Job and his companions (רעיך are not the three, as lxx and Jer. translate, but the אנשׁי און, to whom Job is likened by such words as Job 34:8, Job 34:36) is therefore not unauthorized; especially since he assails the conclusion together with its premises. In the second strophe the vindication of the conclusion is now refuted.


  Job 35:5


  5 Look towards heaven and see,


  And behold the ethereal heights: they are high above thee.


  6 If thou sinnest, what dost thou effect with Him?


  And if thy transgressions are many, what doest thou to Him?


  7 If thou art righteous, what dost thou give Him,


  Or what doth He take from thy hand?


  8 To man like thee thy godlessness availeth,


  And to thee, a son of man, thy righteousness.


  Towards heaven he is to direct his gaze, to obtain from the height of heaven a notion of the exaltation of God who dwells above the heavens. The combination הבּיט וראה is like Psa 80:15 and freq. שׁחקים (שׁחק, Arab. sḥq, to rub in pieces, make thin, therefore the opposite of עבים) are the thin transparent strata of the atmosphere above the hanging clouds. מן after גּבהּ denotes the height that is on the opposite side to the beholder. From the exaltation of God it is then further inferred that it is impossible to exercise any human influence upon Him, by which He might suffer. The pointing wavers here between תּפעל (the common fut. form) and תּפעל(as a contraction of תּפעל after the form אזעם, Num 23:8). Human wrong or right doing neither diminishes nor increases His blessedness; injury or advantage is only on the side of man, from whom it proceeds. Others, whom his conduct affect, are not included in Job 35:8 : righteous or ungodly doing, Elihu means to say, as such and with its consequences, belongs solely to the doer himself, the man "like thee" (לאישׁ with Munach, כּמוך with Munach), the son of man, i.e., man, capable of evil as of good, and who always, after deciding in favour of the latter or the former, determines his fortune or misfortune, in distinction from God, who ever remains unchangeably the same in His perfect righteousness. What Elihu here says we have already heard from Eliphaz, Job 22:2., and Job even expresses himself similarly in Job 7:20; but to Elihu's mind it all becomes for Job new and powerful motives to quiet submission, for what objection should Job raise in justification of his complaints concerning his affliction against such sentiments as these, that goodness bears its reward and evil its punishment in itself, and that God's reward of goodness is not a work of indebtedness, nor His punishment of evil a work of necessity? Before such truth he must really hold his peace.


  Job 35:9


  9 By reason of the multitude of oppressions they raise a cry,


  They call for help by reason of the arm of the great,


  10 But none saith: Where is Eloah my Creator,


  Who giveth songs of praise in the night,


  11 Who teacheth us by the beasts of the earth,


  And maketh us wise by the fowls of heaven?


  12 Then they cry, yet He answereth not,


  Because of the pride of evil men.


  13 Vanity alone God heareth not,


  And the Almighty observeth it not.


  In Job 35:9 the accentuation of מרוב with Dech, according to which Dachselt interprets: prae multitudine (oppressionum) oppressi clamabunt, is erroneous; it is to be written מרב, as everywhere else, and this (according to Codd. and the editions of Jablonski, Majus, Michaelis, and others) is to be accented with Munach, which is followed by עשׁוּקים with a vicarious Munach: prae multitudine oppressionum (עשׁוקים like Ecc 4:1, and probably also Amo 3:9) edunt clamorem (Hiph. in the intensive Kal signification, as e.g., הזנה, to commit fornication, Hos 4:10). On זרוע, Job 35:9; רבּים are the great or lords (Arab. arbâb). The plur. with a general subj. is followed by the sing. in Job 35:10: and no one says (exactly as in האמר, Job 34:31). Elihu weakens the doubt expressed by Job in Job 24:12, that God allows injustice to prevail, and oppressed innocence remains without vindication. The failure of the latter arises from the fact of the sufferers complaining, but not seeking earnestly the only true helper, God their maker (עשׂים, intensive plur., as Isa 22:11; Isa 54:5; Psa 149:2), who gives (to which may be compared a passage of the Edda: "Wuodan gives songs to the Scalds") songs (זמרות, from the onomatopoetic זמר) in the night, i.e., who in the night of sorrow puts songs of praise concerning the dawning light of help into the mouth of the sufferers. The singing of the glory of the nightly heavens (Stick., Hahn) is to be as little thought of as the music of the spheres; the night is, as Job 34:20, Job 34:25, the time of unexpectedly sudden change.


  In Job 35:11 most expositors (last of all Schlottm.) take the two מן as comparative. Elihu would then, since he feels the absence of the asking after this God on the part of the sufferers, mean the conscious relation in which He has placed us to Himself, and in accordance with which the sufferer should not merely instinctively complain, but humbly bow himself and earnestly offer up prayer. But according to Job 12:7 (comp. Pro 6:6, וחכם), it is to be translated: who teaches (מלּפנוּ = מאלּפנוּ, comp. Sa2 22:40, Psalter i. 160) us from the beasts of the earth (so that from them as a means of instruction teaching comes to us), and makes us wise from the birds of heaven. The fut. interchanging with the part. better accords with this translation, according to which Job 35:11 is a continuation of the assertion of a divine instruction, by means of the animal creation; the thought also suits the connection better, for of the many things that may be learned from the animal creation, prayer here comes under consideration,—the lions roar, Psa 104:21; the thirsty cattle cry to God, Joe 1:20; the ravens call upon God, Psa 147:9. It we now determine the collective thought of Job 35:10, that affliction does not drive most men to God the almighty Helper, who will be humbly entreated for help: it is more natural to take שׁם (vid., on Job 23:7) in the sense of then (τότε), than, with reference to the scene of oppression, in the sense of there (lxx, Jer.: ibi). The division of the verse is correct, and H. B. Starcke has correctly interpreted: Tunc clamabunt (sed non respondebit) propter superbiam (insolentiam) malorum. מפּני is not to be connected with יענה in the sense of non exaudiet et servabit, by which constr. praegnans one would expect מן, Psa 22:22, instead of מפני, nor in the sense of non exaudiet propter (Hirz., Schlottm.), for the arrogant רעים are not those who complain unheard: but, as the connection shows, those from whom the occasion of complaint proceeds. Therefore: not allowing themselves to be driven to God by oppression, they cry then, without, however, being heard of God, by reason of the arrogance of evil men which they have to endure. Job 35:13 gives the reason of their obtaining no answer: Only emptiness (i.e., mere motion of the lips without the true spirit of prayer) God heareth not, and the Almighty observeth it not. Hahn wrongly denies אך the significations certo and verumtamen; but we prefer the restrictive signification (sheer emptiness or hollowness) which proceeds from the affirmative primary signification here, to the adversative (nevertheless emptiness), since the adversative thought, verumtamen non exaudit, has found its expression already in ולא יענה.


  Job 35:14


  14 Although thou sayest, thou seest Him not:


  The cause lieth before Him, and thou mayest wait for Him.


  15 Now, then, if His wrath hath not yet punished,


  Should He not be well acquainted with sullenness?


  16 While Job openeth his mouth without reason,


  Without knowledge multiplieth words.


  The address is not direct to Job exclusively, for it here treats first of the acts of injustice which prevail among men and remain apparently unpunished; but to Job, however, also, so far as he has, Job 23:8-10, comp. Job 19:7; Job 30:20, thus complained concerning his prayer being unanswered. אף כּי signifies elsewhere quanto minus, Job 4:19, or also quanto magis, Pro 15:11, but nowhere quanto minus si (Hirz., Hlgst.) or quanto magis si (Hahn), also not Eze 15:5, where it signifies etiamne quum. As it can, however, naturally signify etiam quum, it can also signify etiamsi, etsi, as here and Neh 9:18. This quamvis dicas (opineris) is followed by the oratio obliqua, as Job 35:3. The relation of the matter—says the conclusion, Job 35:14—is other than thou thinkest: the matter to be decided lies before Him, is therefore well known to Him, and thou mightest only wait for Him (חולל instead of יחל or הוחיל only here, comp. Psa 37:7, והתחולל לו); the decision, though it pass by, will not fail. In Job 35:15, Job 35:15 is taken by most modern commentators as antecedent to Job 35:16, in which case, apart from the distortions introduced, two interpretations are possible: (1) However now, because His (God's) wrath does not visit ... Job opens his mouth; (2) However now, because He (God) does not visit his (Job's) wrath (comp. on this reference of the אפּו to Job, Job 18:4; Job 36:13, Job 36:18)...Job opens, etc. That a clause with a confirmatory כי is made to precede its principal clause is not without example, Gen 3:14, Gen 3:17; but in connection with this arrangement the verb is accustomed always, in the principal clause or in the conclusion, to stand prominent (so that consequently we should expect ויפצה איוב), although in Arabic this position of the words, ואיוב יפצה, and in fact Arab. fâyûb instead of wâyûb (in connection with a difference of the subj. in the antecedent and in the conclusion, vid., De Sacy, Gramm. Arabe, 1201, 2), is regular. Therefore for a long time I thought that Job 35:15 was to be taken interrogatively: And now (ועתּה as logical inference and conclusion, which is here its most probable function, Ew. 353, b) should His wrath not punish (פּקד as absolute as Job 31:14), and should He not take notice, etc., כּי interrogative as Sa1 24:20; Sa1 28:1; Kg1 11:22, as הכי (is it so that, or: should it be so that), Job 6:22, and freq., in connection with which, what is said on Gen 21:7 concerning the modal use of the praet. might be compared on the two praett. But by this rendering the connection of Job 35:16 with what precedes is awkward. Ewald has given the correct rendering (apart from the misunderstanding of פּשׁ): Therefore, because His wrath has not yet punished, He does not know much about foolishness! Job 35:15 requires to be taken as the conclusion to Job 35:15, yet not as an exclamation, but as an interrogative. The interrogative use of ולא is not unusual, Sa2 20:1; Eze 16:43, Eze 16:47, Eze 16:56; Eze 32:27; and just as here, this interrogative ולא is found after a hypothetical antecedent clause, Sa1 20:9; Exo 8:22.


  In connection with this interrogative rendering of Job 35:15, it still remains questionable whether it refers to Job's sin, or sin which prevails among men. The theme of this third speech of Elihu requires the latter reference, although perhaps not without a side-glance at Job's won arrogant behaviour. The translation shows how suitably Job 35:16 is connected with what precedes: Job 35:16 is a circumstantial clause, or, if one is not willing to take it as a subordinate clause, but prefers to take it as standing on a level with Job 35:15, an adversative clause attached with Waw, as is frequently the case: but (nevertheless) Job ... ; פּצה פּה of opening the mouth in derision, as Lam 2:16; Lam 3:46; הבל is the acc. of closer definition to it (= בּהבל), and the הכבּיר, which occurs only here and Job 36:31, signifies without distinction magnificare and multiplicare: Job multiplies high emotional words. As this יכבּיר is, so to speak, Hebraeo-Arabic (Arab. akbara), so is Job 35:15 full of Arabisims: (1) The combination אין פּקד, which has not its like in the Hebrew language (whether it be originally intended as relative or not: non est quod visitaverit, Ew. 321, b), corresponds to the popular Arabic use of lys for lâ, Ges. Thes. i. 82, b; probably אין has the value of an intensive negation (Carey: not at all). (2) The combination ידע בּ, to know about anything, to take knowledge of anything (differently Job 12:9, but comp. Job 24:12 on the idea), is like the Arab. construction of the verb (alima with bi (concerning) or bianna (because that) of the obj.; מאד (on this vid., on Psa 31:12) belongs not to בפשׁ (which is indeed possible), but, according to Psa 139:14, to ידע. (3) פּשׁ is especially to be explained from the Arabic. The signification a multitude (Jewish expositors, after פּוּשׁ, Niph. se diffundere, Nah 3:18) is not suitable; the signification evil (lxx, Jer., and others: פשׁ = פשׁע) presents a forcibly mutilated word, and moreover one devoid of significance in this connection; whereas the Arab. fšš (but not in its derivatives, fashsh, empty-headed; fâshûsh, empty-headedness, imbecility, with its metaphorical sense) indicates a development of signification which leads to the desired end, especially in the Syro-Arabic usage most natural here. The Arab. verb fšš (פשׁשׁ, cogn. Arab. fšr, frš, to extend, expandere) is used originally of water (fashsh el-mâ): to overflow its dam, to overflow its banks, whence a valley by the lake of el-Hgne, into which the waters of the lake flow after the winter rains, is called el-mefeshsh; then of a leathern bottle: to run out (tarf mefshûsh, an emptied bottle), of a tumour (waram): to disperse, disappear, and tropically of anger (el-chulq): to break forth, vent itself on anything, hence the phrase: dost thou make me a mefeshshe (an object for the venting) of thine anger? From this Arab. fšš (distinct from Arab. faš med. Waw, to swim on the surface, trop. to be above, not to allow one's self to be kept down, and med. Je, comp. פושׁ, Hab 1:8, Jer 50:11, Mal 4:2, signifies to be proud) is פּשׁ, formed after the forms בּד, מד, מס, a synon. of זדון, or even of עברה in the signification of excessive haughtiness, pride that bursts forth violently.


  Thus, even at the close of this third speech of Elihu, the Arabic, and in fact Syro-Arabic colouring, common to this section with the rest of the book, is confirmed; while, on the other hand, we miss the bold, original figures which up to Job 31:1 followed like waves one upon another, and we perceive a deficiency of skill, as now and then between Koheleth and Solomon. The chief thought of the speech we have also heard already from the three friends and Job himself. That the piety of the pious profits himself without involving God in any obligation to him, Eliphaz has already said, Job 22:2.; and that prayer that is heard in time of need and the unanswered cry of the godly and the ungodly are distinct, Job said, Job 27:9. Elihu, however, deprives these thoughts of their hitherto erroneous application. If piety gives nothing to God which He ought to reward, Job dare not regard his affliction, mysterious as it is to him, as unjust; and if the godly do not directly experience the avenging wrath of God on the haughtiness of their oppressors, the question, whether then their prayer for help is of the right kind, is more natural than the complain of a want of justice in God's government of the world. Job is silent also after this speech. It does not contain the right consolation; it contains, however, censure which he ought humbly to receive. It touches his heart. But whether it touches the heart of the idea of the book, is another question.


  Job 36


  Job 36:1


  1 Then Elihu continued and said:


  2 Suffer me a little, and I will inform thee,


  For there is something still to be said for Eloah.


  3 I will fetch my knowledge from afar,


  And to my Creator will I ascribe right.


  4 For truly my words are not lies,


  One perfect in knowledge stands before thee.


  Elihu's preceding three speeches were introduced by ויּען; this fourth, in honour of the number three, is introduced only as a continuation of the others. Job is to wait yet a little while, for he still has (= עוד לּי), or: there still are, words in favour of Eloah; i.e., what may be said in vindication of God against Job's complaints and accusations is not yet exhausted. This appears to be the only instance of the Aramaic כּתּר being taken up as Hebr.; whereas הוּה, nunciare (Arab. wḥâ, I, IV), is a poetic Aramaism occurring even in Psa 19:3 (comp. on the construction Job 32:6); and זעיר (a diminutive form, after the manner of the Arab. zu‛air) belongs in Isa 28:10, Isa 28:13 to the popular language (of Jerusalem), but is here used poetically. The verb נשׂא, Job 36:3, is not to be understood according to נשׂא משׁל, but according to Kg1 10:11; and למרחוק signifies, as also Job 39:29; Isa 37:26, e longinquo, viz., out of the wide realm of history and nature. The expression נתן צדק follows the analogy of (עז) נתן כבוד. דּעה, Job 36:4, interchanges with the דּע which belongs exclusively to Elihu, since Elihu styles himself תּמים דּעות, as Job 37:16 God תּמים דּעים (comp. Sa1 2:3, אל דּעות). תמים in this combination with דעות cannot be intended of purity of character; but as Elihu there attributes absolute perfection of knowledge in every direction to God, so here, in reference to the theodicy which he opposes to Job, he claims faultlessness and clearness of perception.


  Job 36:5


  5 Behold, God is mighty, and yet doth not act scornfully,


  Mighty in power of understanding.


  6 He preserveth not the life of the ungodly,


  And to the afflicted He giveth right.


  7 He withdraweth not His eyes from the righteous,


  But with kings on the throne


  He establisheth them for ever, and they are exalted.


  The obj. that must be mentally supplied to ימאס ולא is, as in Job 42:6, to be derived from the connection. The idea of the verb is, as in Job 8:20 : He is exalted, without however looking down disdainfully (non despicit) from His height, or more definitely: without setting Himself above the justice due to even the meanest of His creatures—great in power of heart (comp. Job 34:33 אנשׁי לבב, Arab. ûlû-l-elbâb), i.e., understanding (νοῦς πνεῦμα), to see through right and wrong everywhere and altogether. Job 36:6, Job 36:7 describe how His rule among men evinces this not merely outward but spiritual superiority coupled with condescension to the lowly. The notion of the object, ואת־מלכים לכּסּא (as Isa 9:11 the subject), becomes the more distinctly prominent by virtue of the fut. consec. which follows like a conclusion, and takes it up again. Ewald thinks this explanation contrary to the accents and the structure of the sentence itself; but it is perfectly consistent with the former, and indisputably syntactic (Ges. 129, 2, b, and Ew. himself, 344, b). Psa 9:5, comp. Psa 132:12, Isa 47:1, shows how לכסא is intended (He causes them to sit upon the throne). Job 5:11; Sa1 2:8; Psa 113:7. are parallel passages.


  Job 36:8


  8 And if they are bound with chains,


  Holden in cords of affliction:


  9 Then He declareth to them their doing


  And their transgressions, that they have been vainglorious;


  10 Then He openeth their ear to warning,


  And commandeth them to turn from iniquity.


  The subj. is in no case the רשׁעים (Hahn), but the צדיקים, or those who are as susceptible to discipline as it is needful to them, just as in Ps 107, which in general presents many instances for an extensive comparison with the speeches of Elihu. The chains, Job 36:8, are meant literally, and the bands, Job 36:8, figuratively; the Psalmist couples both in אסירי עני וברזל, Psa 107:10. The conclusion begins with Job 36:9, and is repeated in another application, Job 36:10. פּעל in the sense of maleficium, as Arab. fa‛alat, recalls מעשׂה, facinus, Job 33:17. כּי, Job 36:9, as in Job 36:10, an objective quod. It is not translated, however, quod invaluerint (Rosenm.), which is opposed to the most natural sense of the Hithpa., but according to Job 15:25 : quod sese extulerint. מוּסר, παιδεία, disciplina, interchanges here with the more rare מסר used in Job 33:16; there we have already also met with the phrase גּלה אזן, to uncover the ear, i.e., to open. אמר כּי corresponds to the Arab. amara an (bi-an), to command that. The fundamental thought of Elihu here once again comes unmistakeably to view: the sufferings of the righteous are well-meant chastisements, which are to wean them from the sins into which through carnal security they have fallen—a warning from God to penitence, designed to work their good.


  Job 36:11


  11 If they hear and yield,


  They pass their days in prosperity


  And their years in pleasure.


  12 And if they hear not,


  They pass away by the bow


  And expire in lack of knowledge.


  Since a declaration of the divine will has preceded in Job 36:10, it is more natural to take ויעבדוּ in the sense of obsequi, to do the will of another (as Kg1 12:7, comp. מעבּד from עבד in the generalized sense of facere), than, with Umbr., in the sense of colere scil. Deum (as Isa 19:23, Arab. ‛âbid, one who reveres God, a godly person). Instead of יבלּוּ, Isa 65:22 (on which the Masora observes לית, i.e., "nowhere else") and Job 21:13 Chethb, 'it is here without dispute יכלּוּ (Targ. ישׁלּמוּן, peragent, as Eze 43:27). נעימים is, as Psa 16:6, a neutral masc.: amoena. On עבר בשׁלח, to precipitate one's self into the weapon, i.e., to incur peremptory punishment, comp. Job 33:18. On בבלי דעת comp. Job 35:16; Job 4:21. Impenitence changes affliction, which is intended to be a means of rescue, into total destruction; yet there are some who will not be warned and affrighted by it.


  Job 36:13


  13 Yet the hypocrites in heart cherish wrath,


  They cry not when He hath chained them.


  14 Thus their soul dieth in the vigour of youth,


  And their life is like that of the unclean.


  15 Yet He delivereth the sufferer by his affliction,


  And openeth their ear by oppression.


  He who is angry with God in his affliction, and does not humbly pray to Him, shows thereby that he is a חנף, one estranged from God (on the idea of the root, vid., i. 216), and not a צדיק. This connection renders it natural to understand not the divine wrath by אף: θησαυρίζουσιν ὀργήν (Rosenm. after Rom 2:5), or: they heap up wrath upon themselves (Wolfson, who supplies עליהם), but the impatience, discontent, and murmuring of man himself: they cherish or harbour wrath, viz., בּלבּם (comp. Job 22:22, where שׁים בלב signifies to take to heart, but at the same time to preserve in the heart). Used thus absolutely, שׂים signifies elsewhere in the book, to give attention to, Job 4:20; Job 24:12; Job 34:23, or (as Arab. wḍ‛) to lay down a pledge; here it signifies reponunt s. recondunt (with an implied in ipsis), as also Arab. šâm, fut. i, to conceal with the idea of sinking into (immittentem), e.g., the sword in the sheath. With תּמת, for ותּמת (Isa 50:2) or ותמת, the punishment which issues forth undistinguished from this frustration of the divine purpose of grace follows ἀσυνδέτως, as e.g., Hos 7:16. חיּה interchanges with נפשׁ, as Job 33:22, Job 33:28; נער (likewise a favourite word with Elihu) is intended just as Job 33:25, and in the Psa 88:16, which resembles both the Elihu section and the rest of the book. The Beth of בּקּדשׁים has the sense of aeque ac (Targ. היך), as Job 34:36, comp. תּחת, Job 34:26. Jer. translates inter effeminatos; for קדשׁים (heathenish, equivalent to קדושׁים, as כּמרים, heathenish, equivalent to כּהנים) are the consecrated men, who yielded themselves up, like the women in honour of the deity, to passive, prematurely-enervating incontinence (vid., Keil on Deu 23:18), a heathenish abomination prevailing now and again even in Israel (Kg1 14:24; Kg1 15:12; Kg1 22:47), which was connected with the worship of Astarte and Baal that was transferred from Syria, and to which allusion is here made, in accordance with the scene of the book. For the sufferer, on the other hand, who suffers not merely of necessity, but willingly, this his suffering is a means of rescue and moral purification. Observe the play upon the words יחלּץ and בּלחץ. The Beth in both instances is, in accordance with Elihu's fundamental thought, the Beth instrum.


  Job 36:16


  16 And He even bringeth thee out of the jaws of distress


  To a broad place, whose ground hath no straitness,


  And the adorning of thy table shall be full of fatness.


  17 Yet thou art become full of the judging of the evil-doer:


  Judging and judgment lay hold on one another!


  18 For let not anger indeed entice thee to scorning,


  And let not the greatness of the ransom mislead thee.


  With Job 36:16 Elihu passes over to the application to Job of what he said in the preceding strophe. Since it is usual to place אף (like גּם and אך) at the beginning of the sentence, although not belonging to the member of the sentence which immediately follows, ואף הסיתך for והסית אף אתך cannot be remarkable. The praet. הסיתך is not promissory, but Elihu says with what design God has decreed the present suffering for Job. הסית מן is like Ch2 18:31 : out of distress (צר for צר by Rebia magnum), which has him in its jaws, and threatens to swallow him, God brings him away to great prosperity; a thought which Elihu expresses in the imagery of the Psalms of a broad place and a bountiful table (comp. e.g., Psa 4:2; Psa 23:5). רחב is locative, and לא־מוּצק תּחתּיה is either a relative clause: whose beneath (ground) is not straitened, no-straitness (in which case מוּצק would not be constr. from the n. hophal. מוּצק, Isa.Isa 9:1, but absol. after the form מחנק, Job 7:15, Ew. 160, c, Anm. 4), Saad. Arab. lâ ḍı̂q fı̂ mûḍ‛hâ (cujus in loco non angustiae); or it is virtually an adj.: without (לא = בּלא, as Job 34:24), comp. on Job 12:24) straitness of what is beneath them, eorum quae sub se habet (comp. on Job 28:5). רחב is fem., like רחוב, Dan 9:25. A special clause takes the place of the locative, Job 36:16 : and the settling or spreading, i.e., the provision (from נוּח, to come down gradually, to seat one's self) of thy table shall be full of fatness. מלא (whether it be adj. or verb) is treated by attraction, according to the gender of the governed noun; and it is unnecessary, with Rosenm. and others, to derive נחת from נחת (Aram. for ירד).


  In Job 36:17, דּין is intended of Job's negative judgment concerning God and His dealings (comp. Psa 76:9, where it signifies a judicial decision, and Pro 22:10, where it signifies a wrangling refusal of a fair decision). Job 36:17 is not a conditional clause (Hahn), in which case the praet. hypothet. would have a prominent position, but an adversative predicative clause: but (nevertheless) thou art full of the judging of the evil-doer (evil judging); after which, just as ἀσυνδέτως as Job 36:14, the sad issue in which this judging after the manner of evil-doers results is expressed: such judging and judgment border closely upon one another. Rd., Dietr., and Schlottm. have wrongly reproduced this idea, discerned by Ges., when they translate: judgment and sentence (guilt and punishment) shall seize thee. יתמכוּ, prehendunt scil. se (Ebr.: put forth the hand), is used like the Aram. סמך, to draw nearer, fasten together (Rabb. סמוּך, near at hand), Arab. tamâsaka (from Arab. msk = סמך, as e.g., hanash = נחשׁ). In Job 36:18 we leave the signification thick milk or cream (חמה = חמאה, as Job 29:6) to those who persuade themselves that cream can be metaphorically equivalent to superfluity (Ew., Hirz., Vaih., Hlgst.). Renan's translation: N'espre pas dtourner la colre de Dieu par une amende, we also leave as a simple puzzle to its discoverer, who, with this one exception, is destitute of thoughts proper to the book of Job. In general, the thought, "do not imagine by riches, by a great ransom, to be able to satisfy the claims of God," is altogether out of place here. Moreover, חמה, which, as e.g., דּאגה, Pro 12:25 (Ew. 174, g), is construed as masc., cannot be understood of God's wrath, since the poet by הסית will not at one time have ascribed to God a well-meant incitation, at another an enticement in malam partem. That which allures is Job's own חמה, and that not the excitement of his affliction (Hahn), but of his passion; comp. אף, Job 36:13. שׂפק is, however, to be explained according to Job 34:37, comp. Job 27:23 (clapping of hands = derision); and כּפר signifies reconciliation or expiation, as Job 33:24. Elihu admonishes Job not to allow himself to be drawn by the heat of passion into derision, or to deride; nor to be allured from the right way by the ransom which is required of him as the price of restoration to happiness, viz., humble submission to the divine chastisement, as though this ransom were exceeding great. The connection is clear: an adverse verdict (דּין) and condemnation (משׁפּט) are closely connected; for (כּי) hastiness of temper, let it not (פּן( ton ti ) lead thee astray ... thou wouldst not escape the judgment of God!


  Job 36:19


  19 Shall thy crying place thee beyond distress,


  And all the efforts of strength?


  20 Long not for the night to come,


  Which shall remove people from their place!


  21 Take heed, incline not to evil;


  For this thou hast desired more than affliction.


  Those expositors who found in Job 36:18 the warning, that Job should not imagine that he would be able to redeem himself from judgment by a large ransom, go on to explain: will He esteem thy riches? (Farisol, Rosenm., Umbr., Carey, Ebr., and others); or: will thy riches suffice? (Hirz., Schlottm.); or some other way (Ew.). But apart from the want of connection of this insinuation, which is otherwise not mentioned in the book, and apart from the violence which must be done to היערך to accommodate it to it, שׁוּע, although it might, as the abstract of שׁוע, Job 34:19, signify wealth (comp. Arab. sa‛at, amplitudo), is, however, according to the usage of the language (vid., Job 30:24), so far as we can trace it, a secondary form of שׁוע (שׁועה), a cry for help; and Job 35:9., Job 36:13, and other passages, also point to this signification. What follows is still less appropriate to this thought of ransom; Hirz. translates: Oh, not God and all the treasures of wealth! But בּצר is nowhere equivalent to בּצר, Job 22:24; but צר, Job 36:16, signifies distress; and the expression לא בצר, in a condition devoid of distress, is like לא בחכמה, Job 4:21, and לא ביד, Job 34:20. Finally, אמּיץ כּח signifies mighty in physical strength, Job 9:4, Job 9:19, and מאמצּי־כח strong proofs of strength, not "treasures of wealth." Stick. correctly interprets: "Will thy wild raging cry, then, and all thine exertions, as a warrior puts them forth in the tumult of battle to work his way out, put thee where there is an open space?" but the figure of a warrior is, with Hahn, to be rejected; ערך is only a nice word for שׁית שׂים, to place, set up, Job 37:19.


  Job 36:20


  Elihu calls upon Job to consider the uselessness of his vehement contending with God, and then warns him against his dreadful provocation of divine judgment: ne anheles (Job 7:2) noctem illam (with the emphatic art.) sublaturam populos loco suo. לעלות is equivalent to futuram (ההוה or העתידה) ut tollat = sublaturam (vid., on Job 5:11, לשׂוּם, collocaturus; Job 30:6, לשׁכּן, habitandum est), syncopated from להעלות, in the sense of Psa 102:25; and תּחתּם signifies, as Job 40:12 (comp. on Hab 3:16), nothing but that just where they are, firmly fixed without the possibility of escape, they are deprived of being. If whole peoples are overtaken by such a fate, how much less shall the individual be able to escape it! And yet Job presses forward on to the tribunal of the terrible Judge, instead of humbling himself under His mighty hand. Oh that in time he would shrink back from this absolute wickedness (און), for he has given it the preference before עני, quiet, resigned endurance. בּחר על signifies, Sa2 19:39, to choose to lay anything on any one; here as בחר בּ, elsewhere to extend one's choice to something, to make something an object of choice; perhaps also under the influence of the phrase התענּג על, and similar phrases. The construction is remarkable, since one would sooner have expected על־עני זה בחרת, hanc elegisti prae toleratione.


  Job 36:22


  22 Behold, God acteth loftily in His strength;


  Who is a teacher like unto Him?


  23 Who hath appointed Him His way,


  And who dare say: Thou doest iniquity!?


  24 Remember that thou magnify His doing,


  Which men have sung.


  25 All men delight in it,


  Mortal man looketh upon it from afar.


  Most modern expositors, after the lxx δυνάστης, give אמת the signification lord, by comparing the Arab. mar-un (imru-un), Syr. mor (with the art. moro) or more (with the art. morjo), Chald. מרא, Talmud. מר (comp. Philo, ii. 522, ed. Mangey: οὃτως, viz., μάριν φασὶ τὸν κύριον ὀνομάζεστηαι παρὰ Σύροις), with it; but Rosenm., Arnh., Lwenthal, Wolfson, and Schlottm., after the Targ., Syr., and Jer., rightly abide by the signification: teacher. For (1) אמת (from הורה, Psa 25:8, Psa 25:12; Psa 32:8) has no etymological connection with mr (of מרא, Arab. maru'a, opimum, robustum esse); (2) it is, moreover, peculiar to Elihu to represent God as a teacher both by dreams and dispensations of affliction, Job 33:14, Job 34:32, and by His creatures, Job 35:11; and (3) the designation of God as an incomparable teacher is also not inappropriate here, after His rule is described in Job 36:22 as transcendently exalted, which on that very account commands to human research a reverence which esteems itself lightly. Job 36:23 is not to be translated: who overlooketh Him in His way? (פּקד with על of the personal and acc. of the neutral obj.), which is without support in the language; but: who has prescribed to Him (פקד על as Job 34:13) His way? i.e., as Rosenm. correctly interprets: quis ei praescripsit quae agere deberet, He is no mandatory, is responsible to no one, and under obligation to no one, and who should dare to say (quis dixerit; on the perf. comp. on Job 35:15): Thou doest evil?—man shall be a docile learner, not a self-satisfied, conceited censurer of the absolute One, whose rule is not to be judged according to the laws of another, but according to His own laws. Thus, then, shall Job remember (memento = cura ut) to extol (תשׂגּיא, Job 12:23) God's doings, which have been sung (comp. e.g., Psa 104:22) by אנשׁים, men of the right order (Job 37:24); Jer. de quo cecinerunt viri. שׁרר nowhere has the signification intueri (Rosenm., Umbr.); on the other hand, Elihu is fond of direct (Job 33:27; Job 35:10) and indirect allusions to the Psalms. All men—he continues, with reference to God's פּעל, working—behold it, viz., as בו implies, with pleasure and astonishment; mortals gaze upon it (reverentially) from afar,—the same thought as that which has already (Job 26:14) found the grandest expression in Job's mouth.


  Job 36:26


  26 Behold, God is exalted-we know Him not entirely;


  The number of His years, it is unsearchable.


  27 For He draweth down the drops of water,


  They distil as rain in connection with its mist,


  28 Which the clouds do drop,


  Distil upon the multitude of men.


  29 Who can altogether understand the spreadings of the clouds,


  The crash of His tabernacle?


  The Waw of the quasi-conclusion in Job 36:26 corresponds to the Waw of the train of thought in Job 36:26 (Ges. 145, 2). מספּר שׁניו is, as the subject-notion, conceived as a nominative (vid., on Job 4:6), not as in similar quasi-antecedent clauses, e.g., Job 23:12, as an acc. of relation. שׂגּיא here and Job 37:23 occurs otherwise only in Old Testament Chaldee. In what follows Elihu describes the wondrous origin of rain. "If Job had only come," says a Midrash (Jalkut, 518), "to explain to us the matter of the race of the deluge (vid., especially Job 22:15-18), it had been sufficient; and if Elihu had only come to explain to us the matter of the origin of rain (מעשׂה ירידת גשׁמים), it had been enough." In Gesenius' Handwrterbuch, Job 36:27 is translated: when He has drawn up the drops of water to Himself, then, etc. But it is יגרע, not גּרע; and גּרע neither in Hebr. nor in Arab. signifies attrahere in sublime (Rosenm.), but only attrahere (root גר) and detrahere; the latter signification is the prevailing one in Hebr. (Job 15:8; Job 36:7). With כּי the transcendent exaltation of the Being who survives all changes of creation is shown by an example: He draws away (draws off, as it were) the water-drops, viz., from the waters that are confined above on the circle of the sky, which pass over us as mist and cloud (vid., Genesis, S. 107); and these water-drops distil down (זקק, to ooze, distil, here not in a transitive but an intransitive signification, since the water-drops are the rain itself) as rain, לאדו, with its mist, i.e., since a mist produced by it (Gen 2:6) fills the expanse (רקיע), the downfall of which is just this rain, which, as Job 36:28 says, the clouds (called שׁחקים on account of its thin strata of air, in distinction from the next mist-circle) cause to flow gently down upon the multitude of men, i.e., far and wide over the mass of men who inhabit the district visited by the rain; both verbs are used transitively here, both נזל as Isa 45:8, and רעף, as evidently Pro 3:20. אף אם, Job 36:29, commences an intensive question: moreover, could one understand = could one completely understand; which certainly, according to the sense, is equivalent to: how much less (אף כּי). אם is, however, the interrogative an, and אף אם corresponds to האף in the first member of the double question, Job 34:17; Job 40:8. מפרשׂי are not the burstings, from פּרשׂ = פּרס, frangere, findere, but spreadings, as Eze 27:7 shows, from פּרשׂ, expandere, Psa 105:39, comp. supra on Job 36:9. It is the growth of the storm-clouds, which collect often from a beginning "small as a man's hand" (Kg1 18:44), that is intended; majestic omnipotence conceals itself behind these as in a סכּה (Psa 18:12) woven out of thick branches; and the rolling thunder is here called the crash (תּשׁאות, as Job 39:7, is formed from שׁוא, to rumble, whence also שׁואה, if it is not after the form גּולה, migration, exile, from שׁאה morf ,, vid., on Job 30:3) of this pavilion of clouds in which the Thunderer works.


  Job 36:30


  30 Behold, He spreadeth His light over Himself,


  And the roots of the sea He covereth.


  31 For thereby He judgeth peoples,


  He giveth food in abundance.


  32 Both hands He covereth over with light,


  And directeth it as one who hitteth the mark.


  33 His noise announceth Him,


  The cattle even that He is approaching.


  A few expositors (Hirz., Hahn, Schlottm.) understand the celestial ocean, or the sea of the upper waters, by ים, Job 36:30; but it is more than questionable (vid., on Job 9:8) whether ים is used anywhere in this sense. Others as (Umbr., Ew.) the masses of water drawn up to the sky out of the depths of the sea, on which a Persian passage cited by Stick. (who, however, regards the Waw of ושׁרשׁי as Waw adaequationis) from Schebisteri may be compared: "an exhalation rises up out of the sea, and comes down at God's command upon the deserts." In both cases כּסּה would be equivalent to כסה עליו, obtegit se, which in and of itself is possible. But he who has once witnessed a storm in the neighbourhood of the sea, will decide in favour of one of the three following explanations: (1.) He covereth the uprooted ground of the sea (comp. Psa 18:15.) with the subsiding waves (Blumenf.); but then Job 36:30 would require to be understood of the light of the brightening sky following the darkness of the storm, which is improbable in respect of Job 36:32. (2.) While the sky is brilliantly lighted up by the lightning, the abysses of the ocean are veiled in a so much deeper darkness; the observation is correct, but not less so another, that the lightning by a thunder-storm, especially when occurring at night, descends into the depths of the sea like snares that are cast down (פּחים, Psa 11:6), and the water is momentarily changed as it were into a sea of flame; accordingly it may be explained, (3.) Behold, He spreadeth over Himself His light (viz., the light which incessantly illumines the world), and the roots of the sea, i.e., the sea down to its depths, He covers with it, since He makes it light through and through (Stuhlm. Wolfs.). Thus, as it appears, Jerome also interprets: Et (si voluerit) fulgurare lumine suo desuper, cardines quoque maris operiet.


  This, that He makes the light of the lightning His manifestation (פּרשׂ עליו), and that He covers the earth down to the roots of the sea beneath with this light, is established in Job 36:31 from the design, partly judicial, partly beneficial, which exists in connection with it. בּם refers as neuter (like בּהם, Job 22:21) to the phenomena of the storm; מכבּיר (with the adverbial ל like לרב, Job 26:3), what makes great = a making great, abundance (only here), is n. hiphil. after the form משׁהית, perdens = perditio. In Job 36:32 God is represented under a military figure as a slinger of lightnings: He covers light over both hands, i.e., arms both completely with light (comp. סכסך and Arab. škk, totum se operire armis), and directs it (עליה referring to אור as fem. like Jer 13:16, and sometimes in the Talmud). But what is the meaning of בּמפגּיע? Hahn takes מפגיע as n. hiphil. like מכביר: an object of attack; but what then becomes of the original Hiphil signification? It ought to be בּמפגּע (Job 7:20), as Olsh. wishes to read it. Ew., Hirz., and others, after the example of Theod. (lxx), Syr., Jer., translate: against the adversary; מפגיע ;yrasre signifies indeed the opposite in Isa 49:16 : intercessor (properly, one who assails with prayers); however, it would be possible for this word, just as פגע c. acc. (which signifies usually a hostile meeting, Exo 5:3 and freq., but sometimes also a friendly, Isa 47:3; Isa 64:4), to be an ἐναντιόσημον. We prefer to abide by the usage of the language as we have it, according to which הפגיע signifies facere ut quid incurset s. petat, Isa 53:6; מפגיע therefore is one who hits, in opposition to one who misses the mark. The Beth is the Beth essentiae (vid., on Job 23:13), used here like Exo 6:3; Psa 55:19; Isa 40:10. With both hands He seizes the substance of the lightning, fills them with it so that they are completely covered by it, and gives it the command (appoints it its goal), a sure aimer!


  Job 36:33


  Targ., Syr., Symm., Theod. (from which Job 36:32 is supplied in the lxx),


  Jer., Luther, and others destroy the idea, since they translate רעו = רעהוּ, "his friend (companion)." Among moderns, only Umbr. and Schlottm. adopt this signification; Bttch. and Welte, after the example of Cocceius, Tingstad, and others, attempt it with the signification "thought = determination;" but most expositors, from Ew. to Hahn, decide in favour of the rendering as simple as it is consistent with the usage of the language and the connection: His noise (רעו as Exo 32:17) gives tidings concerning Him (announces Him). In Job 36:33 Theod. (lxx), Syr., and Jer. point מקנה like our text, but translate possessio, with which we can do nothing. It seems that in the three attempts of the Targ. to translate Job 36:33, the translators had קנאה and קנּא before their mind, according to which Hahn translates: the arousing of anger (announces) the comer, which assumes מקנה instead of מקנה; and Schlottm.: fierce wrath (goes forth) over evil (according to Symm. ζῆλον περὶ ἀδικίας), which assumes the reading עולה (עולה), ἀδικία, adopted also by Syr., Theod. (lxx). Schultens even renders similarly: rubedinem flammantem nasi contra elatum, and Tingstad: zelum irae in iniquitatem. But it is not probable that the language was acquainted with a subst. מקנה, exciting, although in Eze 8:3 המּקנה is equivalent to המּקניא, so that one might more readily be tempted (vid., Hitz. in loc.) to read מקנה אף, "one who excites anger against evil," it one is not willing to decide with Berg, and recently Bleek, in favour of (מקנּה) מקנּא אף בּעולה, excandescens (zelans) ira= contra iniquitatem. But does the text as it stands really not give an appropriate idea? Aben-Ezra and Duran have understood it of the foreboding of an approaching thunder-storm which is manifested by cattle, מקנה. Accordingly Ew. translates: His thunder announces Him, the cattle even, that He is approaching; and peculiarly new (understanding יגיד not of a foreboding but of a thankful lowing) is Ebrard's rendering; also the cattle at fresh sprouting grass. But such a change of the position of אף is without precedent. Hirz. and Ges.: His rumble (rumble of thunder) announces Him to the herds, Him, and indeed as Him who rises up (approaches). But this new interpunction destroys the division of the verse and the syntax. Better Rosenm. like Duran: pecus non tantum pluviam proximam, sed et antequam nubes in sublime adscenderint adscensuras praesagit, according to Virgil, Georg. i. 374f.: illum (imbrem) surgentem vallibus imis


  Aeriae fugere grues.


  But עליו refers to God, and therefore על־עולה also, viz., Him who leads forth the storm-clouds (Jer 10:13; Jer 51:16; Psa 135:7), and Himself rising up in them; or, what עלה frequently signifies, coming on as to battle. It is to be interpreted: His thunder-clap announces Him (who is about to reveal Himself as a merciful judge), the cattle even (announce) Him at His first rising up, since at the approach of a storm they herd together affrighted and seek shelter. The speakers are Arabian, and the scene is laid in the country: Elihu also refers to the animal world in Job 35:11; this feature of the picture, therefore, cannot be surprising.


  Job 37


  Job 37:1


  1 Yea, at this my heart trembleth


  And tottereth from its place.


  2 Hear, O hear the roar of His voice,


  And the murmur that goeth out of His mouth.


  3 He sendeth it forth under the whole heaven,


  And His lightning unto the ends of the earth.


  4 After it roareth the voice of the thunder,


  He thundereth with the voice of His majesty,


  And spareth not the lightnings, when His voice is heard.


  5 God thundereth with His voice marvellously,


  Doing great things, incomprehensible to us.


  Louis Bridel is perhaps right when he inserts after Job 36 the observation: L'clair brille, la tonnerre gronde. לזאת does not refer to the phenomenon of the storm which is represented in the mind, but to that which is now to be perceived by the senses. The combination שׁמעוּ שׁמוע can signify both hear constantly, Isa 6:9, and hear attentively, Job 13:17; here it is the latter. רגז of thunder corresponds to the verbs Arab. rḥz and rjs, which can be similarly used. The repetition of קול fo noititeper eh five times calls to mind the seven קולות (ἑπτὰ βρονταί) in Psa 29:1-11. The parallel is הגה, Job 37:2, a murmuring, as elsewhere of the roar of the lion and the cooing of the dove. The suff. of ישׁרהוּ refers to the thunder which rolls through the immeasurable breadth under heaven; it is not perf. Piel of ישׁר (Schlottm.), for "to give definite direction" (Ch2 32:30) is not appropriate to thunder, but fut. Kal of שׁרה, to free, to unbind (Ew., Hirz. and most others). What Job 37:3 says of thunder, Job 37:3 says of light, i.e., the lightning: God sends it forth to the edges, πτέρυγες, i.e., ends, of the earth. אחריו, Job 37:4, naturally refers to the lightning, which is followed by the roar of the thunder; and יעקּבם to the flashes, which, when once its rumble is heard, God does not restrain (עקּב = עכּב of the Targ., and Arab. ‛aqqaba, to leave behind, postpone), but causes to flash forth in quick succession. Ewald's translation: should He not find (prop. non investigaverit) them (the men that are to be punished), gives a thought that has no support in this connection. In Job 37:5 נפלאות, mirabilia, is equivalent to mirabiliter, as Dan 8:24, comp. Psa 65:6; Psa 139:14. ולא נדע is intended to say that God's mighty acts, with respect to the connection between cause and effect and the employment of means, transcend our comprehension.


  Job 37:6


  6 For He saith to the snow: Fall towards the earth,


  And to the rain-shower


  And the showers of His mighty rain.


  7 He putteth a seal on the hand of every man,


  That all men may come to a knowledge of His creative work.


  8 The wild beast creepeth into a hiding-place,


  And in its resting-place it remaineth.


  9 Out of the remote part cometh the whirlwind,


  And cold from the cloud-sweepers.


  10 From the breath of God cometh ice,


  And the breadth of the waters is straitened.


  Like אבי, Job 34:36, and פּשׁ, Job 35:15, הוא, Job 37:6 (is falsely translated "be earthwards" by lxx, Targ., and Syr.), also belongs to the most striking Arabisms of the Elihu section: it signifies delabere (Jer. ut descendat), a signification which the Arab. hawâ does not gain from the radical signification placed first in Gesenius-Dietrich's Handwrterbuch, to breathe, blow, but from the radical signification, to gape, yawn, by means of the development of the meaning which also decides in favour of the primary notion of the Hebr. הוּה, according to which, what was said on Job 6:2; Job 30:13 is to be corrected.


  (Note: Arab. hawâ is originally χαίνειν, to gape, yawn, hiare, e.g., hawat et-ta‛natu, the stab gapes (imperf. tahwı̂, inf. huwı̂jun), "when it opens its mouth"—the Turkish Kamus adds, to complete the picture: like a tulip. Thence next hâwijatun, χαίνουσα χαῖνον, i.e., χᾶσμα = hûwatun, uhwı̂jatun, huwâatun, mahwâtun, a cleft, yawning deep, chasm, abyss, βάραθρον, vorago; hawı̂jatun and hauhâtun (a reduplicated form), especially a very deep pit or well. But these same words, hâwijatun, hûwatun, uhwı̂jatun, mahwâtun, also signify, like the usual Arab. hawa'â'un, the χάσμα between heaven and earth, i.e., the wide, empty space, the same as 'gauwun. The wider significations, or rather applications and references of hawâ: air set in motion, a current of air, wind, weather, are all secondary, and related to that primary signification as samâ, rain-clouds, rain, grass produced by the rain, to the prim. signification height, heaven, vid., Mehren, Rhetorik d. Araber, S. 107, Z. 14ff. This hawâ, however, also signifies in general: a broad, empty space, and by transferring the notion of "empty" to mind and heart, as the reduplicated forms hûhatun and hauhâtun: devoid of understanding and devoid of courage, e.g., Koran xiv. 44: wa-af'i-datuhum hawâun, where Bedhw first explains hawâ directly by chalâ, emptiness, empty space, i.e., as he adds, châlijetun ‛an el-fahm, as one says of one without mind and courage qalbuhu hawâun. Thence also hauwun, emptiness, a hole, i.e., in a wall or roof, a dormar-window (kauwe, kûwe), but also with the genit. of a person or thing: their hole, i.e., the space left empty by them, the side not taken up by them, e.g., qa‛ada fi hauwihi, he set himself beside him. From the signification to be empty then comes (1) hawat el-mar'atu, i.e., vacua fuit mulier = orba oiberis, as χήρα, vidua, properly empty, French vide; (2) hawâ er-ragulu, i.e., vacuus, inanis factus est vir = exanimatus (comp. Arab. frg, he became empty, euphemistic for he died).


  From this variously applied primary signification is developed the generally known and usual Arab. hawâ, loose and free, without being held or holding to anything one's self, to pass away, fly, swing, etc., libere ferri, labi, in general in every direction, as the wind, or what is driven hither and thither by the wind, especially however from above downwards, labi, delabi, cadere, deorsum ruere. From this point, like many similar, the word first passes into the signification of sound (as certainly also שׁאה, שא): as anything falling has a full noise, and so on, δουπεῖν, rumorem, fragorem edere (fragor from frangi), hence hawat udhnuhu jawı̂jan of a singing in the ears.


  Finally, the mental Arab. hawan (perf. hawija, imperf. jahwâ with the acc.), animo ad or in aliquid ferri, is attached to the notion of passing and falling through space (though by no means to hiare, or the supposed meaning "to breathe, blow"). It is used both emotionally of desire, lust, appetites, passions, and strong love, and intellectually of free opinions or assertions springing from mere self-willed preference, caprices of the understanding.—Fl.)


  The ל of לשּׁלג influences Job 37:6 also. The Hebr. name for rain, גּשׁם (cogn. with Chald. גשׁם, Arab. gism, a body), denotes the rain collectively. The expression Job 37:6 is exceeded in Job 37:6, where מטרות does not signify rain-drops (Ew.), but, like the Arab. amtr, rain-showers. The wonders of nature during the rough season (חרף, סתיו, Sol 2:11), between the autumnal and vernal equinoxes, are meant; the rains after the autumnal equinox (the early rain), which begin the season, and the rains before the vernal equinox (the late rain, Zac 10:1), which close it, with the falls of snow between, which frequently produce great desolation, especially the proper winter with its frosty winds and heavy showers, when the business of the husbandmen as of the nomads is brought to a stand-still, and every one retreats to his house or seeks a sheltering corner.


  This is the meaning of Job 37:7 : He sealeth up (חתם בּ as Job 33:16) the hand of all men that they cannot, viz., on account of the cold out of doors, be opened for work, that all people of His work (i.e., thanking Him for their origin as His handiwork, Job 34:19) may come to the perception (of Him who doeth all things). The expression is remarkable, and by the insertion of a m may be as easily cleared up as Job 33:17 : לדעת כּל־אנשׁים מעשׂהוּ, in order that each and every one may acknowledge His work; after which even Jer. translates: ut noverint singuli opera sua. The conjecture אנשׁים עשׂהוּ (Schultens junior, Reiske, Hirz.) is inferior to the former (Olsh.) by its awkward synecdoche num. The fut. consec. in Job 37:8 continues the description of what happens in consequence of the cold rainy season; the expression calls to mind Psa 104:22, as Job 34:14. does Psa 104:29. The winter is also the time of the stormy and raw winds. In Job 37:9 Elihu means the storms which come across from the great wide desert, Job 1:19, therefore the south (Isa 21:1; Zac 9:14), or rather south-east winds (Hos 13:15), increasing in violence to storms. החדר (properly the surrounded, enclosed space, never the storehouse,—so that Psa 135:7 should be compared,—but adytum, penetrale, as Arab. chidr, e.g., in Vita Timuri ii. 904: after the removal of the superincumbent earth, they drew away sitr chidrihâ, the curtain of its innermost part, i.e., uncovered its lowest depth) is here the innermost part of the south (south-east),—comp. Job 9:9 חדרי תימן, and Job 23:9 יעטף ימין (so far as יעטף there signifies si operiat se),—especially of the great desert lying to the south (south-east), according to which ארץ חדרך, Zac 9:1, is translated by the Targ. דרומא ארעא. In opposition to the south-east wind, מזרים, Job 37:9, seems to mean the north winds; in and of itself, however, the word signifies the scattering or driving, as also in the Koran the winds are called the scatterers, dhârijât, Sur. li. 1.


  In מזרים, Reiske, without any ground for it, traces the Arab. mirzam (a name of two stars, from which north wind, rain, and cold are derived); the Targ. also has one of the constellations in view: מכּוּת מזרים (from the window, i.e., the window of the vault of heaven, of the mezarim); Aq., Theod. ἀπὸ μαζούρ (= מזרות, Job 38:32); lxx ἀπὸ δὲ τῶν ἀκρωτηρίων, we know not wherefore. Concerning מנּשׁמת־אל (with causal מן) with reference to the wind, vid., on Job 4:15. יתּן, it gives, i.e., comes to light, is used as in Gen 38:28; Pro 13:10. The idea of מוּצק (not fusum from יצק, but coarctatum from צוּק) cannot be doubtful in connection with the antithesis of רחב, comp. Job 36:16, the idea is like Job 38:30 (comp. Mutenebbi: "the flood is bound by bands of ice"); the בּ of בּמוּצק is, as Job 36:32, the Beth essentiae, used far more extensively in Hebr. than in Arab. as an exponent of the predicate: the breadth of the water is (becomes) straitened (forcibly drawn together).


  Job 37:11


  11 Also He loadeth the clouds with water,


  He spreadeth far and wide the cloud of His light,


  12 And these turn themselves round about,


  Directed by Him, that they execute


  All that He hath commanded them


  Over the wide earth.


  13 Whether for a scourge, or for the good of His earth,


  Or for mercy, He causeth it to discharge itself.


  With אף extending the description, Elihu, in the presence of the storm that is in the sky, continually returns to this one marvel of nature. The old versions connect בּרי partly with בּר, electus (lxx, Syr., Theod.) or frumentum (Symm., Jer.), partly with בּרה = בּרר in the signification puritas, serenitas (Targ.); but בּרי is, as Schultens has already perceived, the Hebr.-Arabic רי, Arab. rı̂yun, rı̂j-un (from רוה = riwj), abundant irrigation, with בּ; and יטריח does not signify, according to the Arab. atraha, "to hurl down," so that what is spoken of would be the bursting of the clouds (Stick.), but, according to טרח, a burden (comp. Arab. taraha ala, to load), "to burden;" with fluidity (Ew., Hirz., Hahn, Schlottm.), better: fulness of water, He burdens the clouds (comp. rawij-un as a designation of cloud as the place of rain). ענן אורו, His cloud of light, is that that is charged with lightning, and הפיץ has here its Hebr.-Arab. radical signification effundere, diffundere, with a preponderance of the idea not of scattering, but of spreading out wide (Arab. faid, abundance). והוּא, Job 37:12, refers to the cloud pregnant with lightning; this turns round about (מסבּות, adv. as מסב, round about, Kg1 6:29) seeking a place, where it shall unburden itself by virtue of His (God's) direction or disposing (תחבּוּלת, a word belonging to the book of Proverbs; lxx, Cod. Vat. and Alex., untranslated: εν θεεβουλαθωθ, Cod. Sinait. still more monstrous), in order that they (the clouds full of lightning) may accomplish everything that He commands them over the surface of the earth; ארצה as Job 34:13, and the combination תּבל ארצה as Pro 8:31, comp. ארץ ותבל, Psa 90:2. The reference of the pronominal suff. to men is as inadmissible here as in Job 37:4. In Job 37:13 two אם have certainly, as Job 34:29, two ו, the correlative signification sive ... sive (Arab. in ... wa-in), in a third, as appears, a conditional, but which? According to Ew., Hirz., Hahn, Schlottm., and others, the middle one: if it (the rod) belongs to His land, i.e., if it has deserved it. But even the possessive suff. of לארצו shows that the ל is to be taken as dat. commodi: be it for a rod, be it for the good of His land; which is then followed by a conditional verbal clause: in case He mercifully causes it (the storm) to come, i.e., causes this His land to be overtaken by it (המציא here with the acc., the thing coming, whereas in Job 34:11 of the thing to be overtaken). The accentuation, indeed, appears to assume a threefold sive: whether He causeth it to discharge itself upon man for punishment, man for mercy, or His earth for good with reference to man. Then Elihu would think of the uninhabited steppe in connection with אם לארצו. Since a conditional אם by the side of two correlatives is hazardous, we decide finally with the lxx, Targ., and all the old versions, in favour of the same rendering of the threefold אם, especially since it corresponds to the circumstances of the case.


  Job 37:14


  14 Hearken unto this, O Job;


  Stand still and consider the wonderful works of God!


  15 Dost thou know when God designeth


  To cause the light of His clouds to shine?


  16 Dost thou understand the balancings of the clouds,


  The wondrous things of Him who is perfect in knowledge?


  Job is to stand still, instead of dictating to God, in order to draw from His wondrous acts in nature a conclusion with reference to his mystery of suffering. In Job 37:15 ידע בּ does not, as Job 35:15 (Ew. 217, S. 557), belong together, but בּ is the temporal Beth. שׂוּם is equivalent to שׂים לבּו (vid., on Job 34:23); עליהם does not refer to נפלאות (Hirz.) or the phenomena of the storm (Ew.), but is intended as neuter (as בּם Job 36:31, בּהם Job 22:21), and finds in Job 37:15 its distinctive development: "the light of His clouds" is their effulgent splendour. Without further support, ידע על is to have knowledge concerning anything, Job 37:16; מפלשׂי is also ἁπ. γεγρ.. It is unnecessary to consider it as wrongly written from מפרשׂי, Job 36:29, or as from it by change of letter (as אלמנות = ארמנות, Isa 13:22). The verb פּלּס signifies to make level, prepare (viz., a way, also weakened: to take a certain way, Pro 5:6), once: to weigh, Psa 58:3, as denom. from פּלס, a balance (and indeed a steelyard, statera), which is thus mentioned as the means of adjustment. מפלשׂי accordingly signifies either, as synon. of משׁקלי (thus the Midrash, vid., Jalkut, 522), weights (the relations of weight), or even equipoised balancings (Aben-Ezra, Kimchi, and others), Lat. quomodo librentur nubes in are.


  מפלאות is also a word that does not occur elsewhere; in like manner דּע belongs exclusively to Elihu. God is called תּמים דּעים (comp. Job 36:4) as the Omniscient One, whose knowledge is absolute as to its depth as well as its circumference.


  Job 37:17


  17 Thou whose garments became hot,


  When the land is sultry from the south:


  18 Dost thou with Him spread out the sky,


  The strong, as it were molten, mirror?


  19 Let us know what we shall say to Him! -


  We can arrange nothing by reason of darkness.


  20 Shall it be told Him that I speak,


  Or shall one wish to be destroyed?


  Most expositors connect Job 37:17 with Job 37:16 : (Dost thou know) how it comes to pass that ... ; but אשׁר after ידע signifies quod, Exo 11:7, not quomodo, as it sometimes occurs in a comparing antecedent clause, instead of כאשׁר, Exo 14:13; Jer 33:22. We therefore translate: thou whose ... ,—connecting this, however, not with Job 37:16 (vid., e.g., Carey), but as Bolduc. and Ew., with Job 37:18 (where ה before תרקיע is then the less missed): thou who, when the land (the part of the earth where thou art) keeps rest, i.e., in sultriness, when oppressive heat comes (on this Hiph. vid., Ges. 53, 2) from the south (i.e., by means of the currents of air which come thence, without דּרום signifying directly the south wind),—thou who, when this happens, canst endure so little, that on the contrary the heat from without becomes perceptible to thee through thy clothes: dost thou now and then with Him keep the sky spread out, which for firmness is like a molten mirror? Elsewhere the hemispheric firmament, which spans the earth with its sub-celestial waters, is likened to a clear sapphire Exo 24:10, a covering Psa 104:2, a gauze Isa 40:22; the comparison with a metallic mirror (מוּצק here not from צוּק, Job 37:10; Job 36:16, but from יצק) is therefore to be understood according to Petavius: Coelum areum στερέωμα dicitur non a naturae propria conditione, sed ab effectu, quod perinde aquas separet, ac si murus esset solidissimus. Also in תרקיע lies the notion both of firmness and thinness; the primary notion (root רק) is to beat, make thick, stipare (Arab. rq‛, to stop up in the sense of resarcire, e.g., to mend stockings), to make thick by pressure. The ל joined with תרקיע is nota acc.; we must not comp. Job 8:8; Job 21:22, as well as Job 5:2; Job 19:3.


  Therefore: As God is the only Creator (Job 9:8), so He is the all-provident Preserver of the world—make us know (הודיענוּ, according to the text of the Babylonians, Keri of הודיעני) what we shall say to Him, viz., in order to show that we can cope with Him! We cannot arrange, viz., anything whatever (to be explained according to ערך מלּין, Job 32:14, comp. "to place," Job 36:19), by reason of darkness, viz., the darkness of our understanding, σκότος τῆς διανοίας; מפּני is much the same as Job 23:17, but different from Job 17:12, and חשׁך different from both passages, viz., as it is often used in the New Testament, of intellectual darkness (comp. Ecc 2:14; Isa 60:2). The meaning of Job 37:20 cannot now be mistaken, if, with Hirz., Hahn, and Schlottm., we call to mind Job 36:10 in connection with אמר כּי: can I, a short-sighted man, enshrouded in darkness, wish that what I have arrogantly said concerning and against Him may be told to God, or should one earnestly desire (אמר, a modal perf., as Job 35:15) that (an jusserit s. dixerit quis ut) he may be swallowed up, i.e., destroyed (comp. לבלעו, Job 2:3)? He would, by challenging a recognition of his unbecoming arguing about God, desire a tribunal that would be destructive to himself.


  Job 37:21


  21 Although one seeth now the sunlight


  That is bright in the ethereal heights:


  A wind passeth by and cleareth them up.


  22 Gold is brought from the north, -


  Above Eloah is terrible majesty.


  23 The Almighty, whom we cannot find out,


  The excellent in strength,


  And right and justice He perverteth not.


  24 Therefore men regard Him with reverence,


  He hath no regard for all the wise of heart.


  He who censures God's actions, and murmurs against God, injures himself—how, on the contrary, would a patiently submissive waiting on Him be rewarded! This is the connection of thought, by which this final strophe is attached to what precedes. If we have drawn the correct conclusion from Job 37:1, that Elihu's description of a storm is accompanied by a storm which was coming over the sky, ועתּה, with which the speech, as Job 35:15, draws towards the close, is not to be understood as purely conclusive, but temporal: And at present one does not see the light (אור of the sun, as Job 31:26) which is bright in the ethereal heights (בּהיר again a Hebr.-Arab. word, comp. bâhir, outshining, surpassing, especially of the moon, when it dazzles with its brightness); yet it only requires a breath of wind to pass over it, and to clear it, i.e., brings the ethereal sky with the sunlight to view. Elihu hereby means to say that the God who his hidden only for a time, respecting whom one runs the risk of being in perplexity, can suddenly unveil Himself, to our surprise and confusion, and that therefore it becomes us to bow humbly and quietly to His present mysterious visitation. With respect to the removal of the clouds from the beclouded sun, to which Job 37:21 refers, זהב, Job 37:22, seems to signify the gold of the sun; esh-shemsu bi-tibrin, the sun is gold, says Abulola. Oriental and Classic literature furnishes a large number of instances in support of this calling the sunshine gold; and it should not perplex us here, where we have an Arabizing Hebrew poet before us, that not a single passage can be brought forward from the Old Testament literature. But מצּפון is against this figurative rendering of the זהב (lxx νέφη χρυσαυγοῦντα). In Eze 1:4 there is good reason for the storm-clouds, which unfold from their midst the glory of the heavenly Judge, who rideth upon the cherubim, coming from the north; but wherefore should Elihu represent the sun's golden light as breaking through from the north? On the other hand, in the conception of the ancients, the north is the proper region for gold: there griffins (grupe's) guard the gold-pits of the Arimaspian mountains (Herod. iii. 116); there, from the narrow pass of the Caucasus along the Gordyaean mountains, gold is dug by barbarous races (Pliny, h. n. vi. 11), and among the Scythians it is brought to light by the ants (ib. xxxiii. 4). Egypt could indeed provide itself with gold from Ethiopia, and the Phoenicians brought the gold of Ophir, already mentioned in the book of Job, from India; but the north was regarded as the fabulously most productive chief mine of gold; to speak more definitely: Northern Asia, with the Altai mountains.


  Thus therefore Job 28:1, Job 28:6 is to be compared here.


  What Job describes so grandly and minutely in Job 28:1, viz., that man lays bare the hidden treasures of the earth's interior, but that the wisdom of God still transcends him, is here expressed no less grandly and compendiously: From the north cometh gold, which man wrests from the darkness of the gloomy unknown region of the north (צפון, ζόφος, from צפן, cogn. טמן, טמר, upon Eloah, on the contrary is terrible majesty (not genitival: terror of majesty, Ew. 293, c), i.e., it covers Him like a garment (Psa 104:1), making Him inaccessible (הוד, glory as resounding praise, vid., on Job 39:20, like כבוד as imposing dignity). The beclouded sun, Job 37:21 said, has lost none of the intensity of its light, although man has to wait for the removing of the clouds to behold it again. So, when God's doings are mysterious to us, we have to wait, without murmuring, for His solution of the mystery. While from the north comes gold—Job 37:22 continues—which is obtained by laying bare the interior of the northern mountains, God, on the other hand, is surrounded by inaccessibly terrible glory: the Almighty—thus Job 37:23 completes the thought towards which Job 37:22 tends—we cannot reach, the Great in power, i.e., the nature of the Absolute One remains beyond us, the counsel of the Almighty impenetrable; still we can at all times be certain of this, that what He does is right and good: "Right and the fulness of justice (ורב־ according to the Masora, not ורב-) He perverteth not." The expression is remarkable: ענּה משׁפּט is, like the Talmudic ענּה דּין, equivalent elsewhere to הטּה משׁפט; and that He does not pervert רב־צדקה, affirms that justice in its whole compass is not perverted by Him; His acts are therefore perfectly and in every way consistent with it: רב־צדקה is the abstract. to צדיק כביר, Job 34:17, therefore summa justitia. One may feel tempted to draw ומשׁפט to שׂגיא כח, and to read ורב according to Pro 14:29 instead of ורב, but the expression gained by so doing is still more difficult than the combination לא יענּה...ומשׁפט; not merely difficult, however, but putting a false point in place of a correct one, is the reading לא יענה (lxx, Syr., Jer.), according to which Hirz. translates: He answers, not, i.e., gives no account to man. The accentuation rightly divides Job 37:23 into two halves, the second of which begins with ומשׁפט—a significant Waw, on which J. H. Michaelis observes: Placide invicem in Deo conspirant infinita ejus potentia et justitia quae in hominibus saepe disjuncta sunt.


  Elihu closes with the practical inference: Therefore men, viz., of the right sort, of sound heart, uncorrupted and unaffected, fear Him (יראוּהוּ verentur eum, not יראוּהוּ veremini eum); He does not see (regard) the wise of heart, i.e., those who imagine themselves such and are proud of their לב, their understanding. The qui sibi videntur (Jer.) does not lie in לב (comp. Isa 5:21), but in the antithesis. Stick. and others render falsely: Whom the aggregate of the over-wise beholds not, which would be יראנּוּ. God is the subj. as in Job 28:24; Job 34:21, comp. Job 41:26. The assonance of יראוהו and יראה, which also occurs frequently elsewhere (e.g., Job 6:21), we have sought to reproduce in the translation.


  In this last speech also Elihu's chief aim (Job 36:2-4) is to defend God against Job's charge of injustice. He shows how omnipotence, love, and justice are all found in God. When judging of God's omnipotence, we are to beware of censuring Him who is absolutely exalted above us and our comprehension; when judging of God's love, we are to beware of interpreting His afflictive dispensations, which are designed for our well-being, as the persecution of an enemy; when judging of His justice, we are to beware of maintaining our own righteousness at the cost of the Divine, and of thus avoiding the penitent humbling of one's self under His well-meant chastisement. The twofold peculiarity of Elihu's speeches comes out in this fourth as prominently as in the first: (1) They demand of Job penitential submission, not by accusing him of coarse common sins as the three have done, but because even the best of men suffer for hidden moral defects, which must be perceived by them in order not to perish on account of them. Elihu here does for Job just what in Bunyan (Pilgrim's Progress) the man in the Interpreter's house does, when he sweeps the room, so that Christian had been almost choked with the dust that flew about. Then (2) they teach that God makes use of just such sufferings, as Job's now are, in order to bring man to a knowledge of his hidden defects, and to bless him the more abundantly if he will be saved from them; that thus the sufferings of those who fear God are a wholesome medicine, disciplinary chastenings, and saving warnings; and that therefore true, not merely feigned, piety must be proved in the school of affliction by earnest self-examination, remorseful self-accusation, and humble submission.


  Elihu therefore in this agrees with the rest of the book, that he frees Job's affliction from the view which accounts it the evil-doer's punishment (vid., Job 32:3). On the other hand, however, he nevertheless takes up a position apart from the rest of the book, by making Job's sin the cause of his affliction; while in the idea of the rest of the book Job's affliction has nothing whatever to do with Job's sin, except in so far as he allows himself to be drawn into sinful language concerning God by the conflict of temptation into which the affliction plunges him. For after Jehovah has brought Job over this his sin, He acknowledges His servant (Job 42:7) to be in the right, against the three friends: his affliction is really not a merited affliction, it is not a result of retributive justice; it also had not chastisement as its design, it was an enigma, under which Job should have bowed humbly without striking against it—a decree, into the purpose of which the prologue permits us an insight, which however remains unexplained to Job, or is only explained to him so far as the issue teaches him that it should be to him the way to a so much the more glorious testimony on the part of God Himself.


  With that criticism of Job, which the speeches of Jehovah consummate, the criticism which lies before us in the speeches of Elihu is irreconcilable. The older poet, in contrast with the false doctrine of retribution, entirely separates sin and punishment or chastisement in the affliction of Job, and teaches that there is an affliction of the righteous, which is solely designed to prove and test them. His thema, not Elihu's (as Simson with Hengstenberg thinks), is the mystery of the Cross. For the Cross according to its proper notion is suffering ἕνεκεν δικαιοσύνης (or what in New Testament language is the same, ἕνεκεν Χριστοῦ). Elihu, however, leaves sin and suffering together as inseparable, and opposes the false doctrine of retribution by the distinction between disciplinary chastisement and judicial retribution. The Elihu section, as I have shown elsewhere, has sprung from the endeavour to moderate the bewildering boldness with which the older poet puts forth his idea. The writer has felt in connection with the book of Job what every Christian must feel. Such a maintaining of his own righteousness in the face of friendly exhortations to penitence, as we perceive it in Job's speeches, is certainly not possible where "the dust of the room has flown about." The friends have only failed in this, that they made Job more and more an evil-doer deservedly undergoing punishment. Elihu points him to vainglorying, to carnal security, and in the main to those defects from which the most godly cannot and dare not claim exemption. It is not contrary to the spirit of the drama that Job holds his peace at these exhortations to penitence. The similarly expressed admonition to penitence with which Eliphaz, Job 4:1, begins, has not effected it. In the meanwhile, however, Job is become more softened and composed, and in remembrance of his unbecoming language concerning God, he must feel that he has forfeited the right of defending himself. Nevertheless this silent Job is not altogether the same as the Job who, in Job 40 and 42, forces himself to keep silence, whose former testimony concerning himself, and whose former refusal of a theodicy which links sin and calamity together, Jehovah finally sets His seal to.


  On the other hand, however, it must be acknowledged, that what the introduction to Elihu's speeches, Job 32:1-5, sets before us, is consistent with the idea of the whole, and that such a section as the introduction leads one to expect, may be easily understood really as a member of the whole, which carries forward the dramatic development of this idea; for this very reason one feels urged to constantly new endeavours, if possible, to understand these speeches as a part of the original form. But they are without result, and, moreover, many other considerations stand in our way to the desired goal; especially, that Elihu is not mentioned in the epilogue, and that his speeches are far behind the artistic perfection of the rest of the book. It is true the writer of these speeches has, in common with the rest of the book, a like Hebraeo-Arabic, and indeed Hauranitish style, and like mutual relations to earlier and later writings; but this is explained from the consideration that he has completely blended the older book with himself (as the points of contact of the fourth speech with Job 28:1 and the speeches of Jehovah, show), and that to all appearance he is a fellow-countryman of the older poet. There are neither linguistic nor any other valid reasons in favour of assigning it to a much later period. He is the second issuer of the book, possibly the first, who brought to light the hitherto hidden treasure, enriched by his own insertion, which is inestimable in its relation to the history of the perception of the plan of redemption.


  We now call to mind that in the last (according to our view) strophe of Job's last speech. Job 31:35-37, Job desires, yea challenges, the divine decision between himself and his opponents. His opponents have explained his affliction as the punishment of the just God; he, however, is himself so certain of his innocence, and of his victory over divine and human accusation, that he will bind the indictment of his opponents as a crown upon his brow, and to God, whose hand of punishment supposedly rests upon him, will he render an account of all his steps, and go forth as a prince to meet Him. That he considers himself a צדיק is in itself not censurable, for he is such: but that he is מצדק נפשׁו מאלהים, i.e., considers himself to be righteous in opposition to God, who is no angry with him and punishes him; that he maintains his own righteousness to the prejudice of the Divine; and that by maintaining his own right, places the Divine in the shade,—all this is explainable as the result of the false idea which he entertains of his affliction, and in which he is strengthened by the friends; but there is need of censure and penitence. For since by His nature God can never do wrong, all human wrangling before God is a sinful advance against the mystery of divine guidance, under which he should rather humbly bow. But we have seen that Job's false idea of God as his enemy, whose conduct he cannot acknowledge as just, does not fill his whole soul. The night of temptation in which he is enshrouded, is broken in upon by gleams of faith, in connection with which God appears to him as his Vindicator and Redeemer. Flesh and spirit, nature and grace, delusion and faith, are at war within him. These two elements are constantly more definitely separated in the course of the controversy; but it is not yet come to the victory of faith over delusion, the two lines of conception go unreconciled side by side in Job's soul. The last monologues issue on the one side in the humble confession that God's wisdom is unsearchable, and the fear of God is the share of wisdom appointed to man; on the other side, in the defiant demand that God may answer for his defence of himself, and the vaunting offer to give Him an account of all his steps, and also then to enter His presence with the high feeling of a prince. If now the issue of the drama is to be this, that God really reveals Himself as Job's Vindicator and Redeemer, Job's defiance and boldness must be previously punished in order that lowliness and submission may attain the victory over them. God cannot acknowledge job as His servant before he penitently acknowledges as such the sinful weakness under which he has proved himself to be God's servant, and so exhibits himself anew in his true character which cherishes no known sin. This takes place when Jehovah appears, and in language not of wrath but of loving condescension, and yet earnest reproof, He makes the Titan quite puny in his own eyes, in order then to exalt him who is outwardly and inwardly humbled.


  Job 38


  Job 38:1


  1 Then Jehovah answered Job out of the storm, and said:


  2 Who then darkeneth counsel


  With words without knowledge?


  3 Gird up now thy loins as a man:


  I will question thee, and inform thou me!


  "May the Almighty answer me!" Job has said, Job 31:35; He now really answers, and indeed out of the storm (Chethib, according to a mode of writing occurring only here and Job 40:6, מנהסערה, arranged in two words by the Keri), which is generally the forerunner of His self-manifestation in the world, of that at least by which He reveals Himself in His absolute awe-inspiring greatness and judicial grandeur. The art. is to be understood generically, but, with respect to Elihu's speeches, refers to the storm which has risen up in the meanwhile. It is not to be translated: Who is he who ... , which ought to be המחשׁיך, but: Who then is darkening; זה makes the interrogative מי more vivid and demonstrative, Ges. 122, 2; the part. מחשׁיך (instead of which it might also be יחשׁיך) favours the assumption that Job has uttered such words immediately before, and is interrupted by Jehovah, without an intervening speaker having come forward. It is intentionally עצה for עצתי (comp. עם for עמי, Isa 26:11), to describe that which is spoken of according to its quality: it is nothing less than a decree or plan full of purpose and connection which Job darkness, i.e., distorts by judging it falsely, or, as we say: places in a false light, and in fact by meaningless words.


  When now Jehovah condescends to negotiate with Job by question and answer, He does not do exactly what Job wished (Job 13:22), but something different, of which Job never thought. He surprises him with questions which are intended to bring him indirectly to the consciousness of the wrong and absurdity of his challenge—questions among which "there are many which the natural philosophy of the present day can frame more scientifically, but cannot satisfactorily solve."


  Instead of כגבר (the received reading of Ben-Ascher), Ben-Naphtali's text offered כּג (as Eze 17:10), in order not to allow two so similar, aspirated mutae to come together.


  Job 38:4


  4 Where wast thou when I established the earth?


  Say, if thou art capable of judging!


  5 Who hath determined its measure, if thou knowest it,


  Or who hath stretched the measuring line over it?


  6 Upon what are the bases of its pillars sunk in,


  Or who hath laid its corner-stone,


  7 When the morning stars sang together


  And all the sons of God shouted for joy?


  The examination begins similarly to Job 15:7. In opposition to the censurer of God as such the friends were right, although only negatively, since their conduct was based on self-delusion, as though they were in possession of the key to the mystery of the divine government of the world. ידע בּינה signifies to understand how to judge, to possess a competent understanding, Ch1 12:32; Ch2 2:12, or (ידע taken not in the sense of novisse, but cognoscere) to appropriate to one's self, Pro 4:1; Isa 29:24. כּי, Job 38:5, interchanges with אם (comp. Job 38:18), for כּי תדע signifies: suppose that thou knowest it, and this si forte scias is almost equivalent to an forte scis, Pro 30:4. The founding of the earth is likened altogether to that of a building constructed by man. The question: upon what are the bases of its pillars or foundations sunk (טבע, Arab. ṭb‛, according to its radical signification, to press with something flat upon something, comp. Arab. ṭbq, to lay two flat things on one another, then both to form or stamp by pressure, and to press into soft pliant stuff, or let down into, immergere, or to sink into, immergi), points to the fact of the earth hanging free in space, Job 26:7. Then no human being was present, for man was not yet created; the angels, however, beheld with rejoicing the founding of the place of the future human family, and the mighty acts of God in accordance with the decree of His love (as at the building of the temple, the laying of the foundation, Ezr 3:10, and the setting of the head-stone, Zac 4:7, were celebrated), for the angels were created before the visible world (Psychol. S. 63; Genesis, S. 105), as is indeed not taught here, but still (vid., on the other hand, Hofmann, Schriftbew. i. 400) is assumed. For בּני אלהים are, as in Job 1-2, the angels, who proceeded from God by a mode of creation which is likened to begetting, and who with Him form one πατριά (Genesis, S. 121). The "morning stars," however, are mentioned in connection with them, because between the stars and the angels, which are both comprehended in צבא השׁמים (Genesis, S. 128), a mysterious connection exists, which is manifoldly attested in Holy Scripture (vid., on the other hand, Hofm. ib. S. 318). כּוכב בּקר is the morning star which in Isa 14:12 is called הילל (as extra-bibl. נגהּ) from its dazzling light, which exceeds all other stars in brightness, and בּן־שׁחר, son of the dawn, because it swims in the dawn as though it were born from it. It was just the dawn of the world coming into being, which is the subject spoken of, that gave rise to the mention of the morning star; the plur., however, does not mean the stars which came into being on that morning of the world collectively (Hofm., Schlottm.), but Lucifer with the stars his peers, as כּסילים, Isa 13:10, Orion and the stars his peers. Arab. suhayl (Canopus) is used similarly as a generic name for stars of remarkable brilliancy, and in general suhêl is to the nomads and the Hauranites the symbol of what is brilliant, glorious, and beautiful; so that even the beings of light of the first rank among the celestial spirits might be understood by כוכבי בקר. But if this ought to be the meaning, Job 38:7 and Job 38:7 would be in an inverted order. They are actual stars, whether it is intended of the sphere belonging to the earth or to the higher sphere comprehended in השׁמים, Gen 1:1. Joy and light are reciprocal notions, and the scale of the tones of joy is likened to the scale of light and colours; therefore the fulness of light, in which the morning stars shone forth all together at the founding of the earth, may symbolize one grandly harmonious song of joy.


  Job 38:8


  8 And who shut up the sea with doors,


  When it broke through, issued from the womb,


  9 When I put clouds round it as a garment,


  And thick mist as its swaddling clothes,


  10 And I broke for it my bound,


  And set bars and doors,


  11 And said: Hitherto come, and no further,


  And here be thy proud waves stayed!?


  The state of תהו ובהו was the first half, and the state of תהום the second half of the primeval condition of the forming earth. The question does not, however, refer to the תהום, in which the waters of the sky and the waters of the earth were as yet not separated, but, passing over this intermediate condition of the forming earth, to the sea, the waters of which God shut up as by means of a door and bolt, when, first enshrouded in thick mist (which has remained from that time one of its natural peculiarities), and again and again manifesting its individuality, it broke forth (גּיח of the foetus, as Psa 22:10) from the bowels of the, as yet, chaotic earth. That the sea, in spite of the flatness of its banks, does not flow over the land, is a work of omnipotence which broke over it, i.e., restraining it, a fixed bound (חק as Job 26:10; Pro 8:29; Jer 5:22, = גּבוּל, Psa 104:9), viz., the steep and rugged walls of the basin of the sea, and which thereby established a firm barrier behind which it should be kept. Instead of וּפה, Jos 18:8, Job 38:11 has the Chethib וּפא. חק is to be understood with ישׁית, and "one set" is equivalent to the passive (Ges. 137*): let a bound be set (comp. שׁת, Hos 6:11, which is used directly so) against the proud rising of thy waves.


  Job 38:12


  12 Hast thou in thy life commanded a morning,


  Caused the dawn to know its place,


  13 That it may take hold of the ends of the earth,


  So that the evil-doers are shaken under it?


  14 That it changeth like the clay of a signet-ring,


  And everything fashioneth itself as a garment.


  15 Their light is removed from the evil-doers,


  And the out-stretched arm is broken.


  The dawn of the morning, spreading out from one point, takes hold of the carpet of the earth as it were by the edges, and shakes off from it the evil-doers, who had laid themselves to rest upon it the night before. נער, combining in itself the significations to thrust and to shake, has the latter here, as in the Arab. nâ‛ûra, a water-wheel, which fills its compartments below in the river, to empty them out above. Instead of ידּעתּה שׁחר with He otians, the Keri substitutes ידּעתּ השׁחר. The earth is the subj. to Job 38:14: the dawn is like the signet-ring, which stamps a definite impress on the earth as the clay, the forms which floated in the darkness of the night become visible and distinguishable. The subj. to Job 38:14 are not morning and dawn (Schult.), still less the ends of the earth (Ew. with the conjecture: יתיבצו, "they become dazzlingly white"), but the single objects on the earth: the light of morning gives to everything its peculiar garb of light, so that, hitherto overlaid by a uniform darkness, they now come forth independently, they gradually appear in their variegated diversity of form and hue. In כּמו לבוּשׁ, לבוש is conceived as accusative (Arab. kemâ libâsan, or thauban), while in כלבושׁ (Psa 104:6, instar vestis) it would be genitive. To the end of the strophe everything is under the logical government of the ל of purpose in Job 38:13. The light of the evil-doers is, according to Job 24:17, the darkness of the night, which is for them in connection with their works what the light of day is for other men. The sunrise deprives them, the enemies of light in the true sense (Job 24:13), of this light per antiphrasin, and the carrying out of their evil work, already prepared for, is frustrated. The ע of רשׁעים, Job 38:13 and Job 38:15, is תלויה עין [Ayin suspensum,] which is explained according to the Midrash thus: the רשׁעים, now עשׁירים (rich), become at a future time רשׁים (poor); or: God deprives them of the עין (light of the eye), by abandoning them to the darkness which they loved.


  Job 38:16


  16 Hast thou reached the fountains of the sea,


  And hast thou gone into the foundation of the deep?


  17 Were the gates of death unveiled to thee,


  And didst thou see the gates of the realm of shades?


  18 Hast thou comprehended the breadth of the earth?


  Speak, in so far as thou knowest all this!


  19 Which is the way to where the light dwelleth,


  And darkness, where is its place,


  20 That thou mightest bring it to its bound,


  And that thou mightest know the paths of its house?


  21 Thou knowest it, for then wast thou born,


  And the number of thy days is great! -


  The root נב has the primary notion of obtruding itself upon the senses (vid., Genesis, S. 635), whence נבך in Arabic of a rising country that pleases the eye (nabaka, a hill, a hillside), and here (cognate in root and meaning נבע, Syr. Talmud. נבג, Arab. nbg, nbṭ, scatuirire) of gushing and bubbling water. Hitzig's conjecture, approved by Olsh., נבלי, sets aside a word that is perfectly clear so far as the language is concerned. On חקר vid., on Job 11:7. The question put to Job in Job 38:17, he must, according to his own confession, Job 26:6, answer in the negative. In order to avoid the collision of two aspirates, the interrogative ה is wanting before התבּננתּ, Ew. 324, b; התבנן עד signifies, according to Job 32:12, to observe anything carefully; the meaning of the question therefore is, whether Job has given special attention to the breadth of the earth, and whether he consequently has a comprehensive and thorough knowledge of it. כּלּהּ refers not to the earth (Hahn, Olsh., and others), but, as neuter, to the preceding points of interrogation. The questions, Job 38:19, refer to the principles of light and darkness, i.e., their final causes, whence they come forth as cosmical phenomena. ישׁכּן־אור is a relative clause, Ges. 123, 3, c; the noun that governs (the Regens) this virtual genitive, which ought in Arabic to be without the art. as being determined by the regens, is, according to the Hebrew syntax, which is freer in this respect, הדּרך (comp. Ges. 110, 2). That which is said of the bound of darkness, i.e., the furthest point at which darkness passes away, and the paths to its house, applies also to the light, which the poet perhaps has even prominently (comp. Job 24:13) before his mind: light and darkness have a first cause which is inaccessible to man, and beyond his power of searching out. The admission in Job 38:21 is ironical: Verily! thou art as old as the beginning of creation, when light and darkness, as powers of nature which are distinguished and bounded the one by the other (vid., Job 26:10), were introduced into the rising world; thou art as old as the world, so that thou hast an exact knowledge of its and thine own contemporaneous origin (vid., Job 15:7). On the fut. joined with אז htiw denioj . regularly in the signification of the aorist, vid., Ew. 134, b. The attraction in connection with מספּר is like Job 15:20; Job 21:21.


  Job 38:22


  22 Hast thou reached the treasures of the snow,


  And didst thou see the treasures of the hail,


  23 Which I have reserved for a time of trouble,


  For the day of battle and war?


  24 Which is the way where the light is divided,


  Where the east wind is scattered over the earth?


  25 Who divideth a course for the rain-flood


  And the way of the lightning of thunder,


  26 That it raineth on the land where no one dwelleth,


  On the tenantless steppe,


  27 To satisfy the desolate and the waste,


  And to cause the tender shoot of the grass to spring forth?


  The idea in Job 38:22 is not that—as for instance the peasants of Menn, four hours' journey from Damascus, garner up the winter snow in a cleft of the rock, in order to convey it to Damascus and the towns of the coast in the hot months—God treasures up the snow and hail above to cause it to descend according to opportunity. אצרות (comp. Psa 135:7) are the final causes of these phenomena which God has created—the form of the question, the design of which (which must not be forgotten) is ethical, not scientific, is regulated according to the infancy of the perception of natural phenomena among the ancients; but at the same time in accordance with the poet's task, and even, as here, in the choice of the agents of destruction, not merely hail, but also snow, according to the scene of the incident. Wetzstein has in his possession a writing of Muhammed el-Chatb el-Bosrwi, in which he describes a fearful fall of snow in Hauran, by which, in February 1860, innumerable herds of sheep, goats, and camels, and also many human beings perished.


  עת־צר might, according to Job 24:1; Job 19:11, signify a time of judgment for the oppressor, i.e., adversary; but it is better to be understood according to Job 36:16; Job 21:30, a time of distress: heavy falls of snow and tempestuous hail-storms bring hard times for men and cattle, and sometimes decide a war as by a divine decree (Jos 10:11, comp. Isa 28:17; Isa 30:30; Eze 13:13).


  In Job 38:24 it is not, as in Job 38:19, the place whence light issues, but the mode of the distribution of light over the earth, that is intended; as in Job 38:24, the laws according to which the east wind flows forth, i.e., spreads over the earth. אור is not lightning (Schlottm.), but light in general: light and wind (instead of which the east wind is particularized, vid., p. 533) stand together as being alike untraceable in their courses. הפיץ, se diffundere, as Exo 5:12; Sa1 13:8, Ges. 53, 2. In Job 38:25 the descent of torrents of rain inundating certain regions of the earth is intended—this earthward direction assigned to the water-spouts is likened to an aqueduct coming downwards from the sky—and it is only in Job 38:25, as in Job 28:26, that the words have reference to the lightning, which to man is untraceable, flashing now here, now there. This guiding of the rain to chosen parts of the earth extends also to the tenantless steppe. לא־אישׁ (for בּלא) is virtually an adj. (vid., on Job 12:24). The superlative combination שׁאה וּמשׁאה (from שׁוא = שׁאה, to be desolate, and to give forth a heavy dull sound, i.e., to sound desolate, vid., on Job 37:6), as Job 30:3 (which see). Not merely for the purposes of His rule among men does God direct the changes of the weather contrary to human foresight; His care extends also to regions where no human habitations are found.


  Job 38:28


  28 Hath the rain a father,


  Or who begetteth the drops of dew?


  29 Out of whose womb cometh the ice forth,


  And who bringeth forth the hoar-frost of heaven?


  30 The waters become hard like stone,


  And the face of the deep is rolled together.


  Rain and dew have no created father, ice and hoar-frost no created mother. The parallelism in both instances shows that מי הוליד asks after the one who begets, and מי ילדו the one who bears (vid., Hupfeld on Psa 2:7). בּטן is uterus, and meton. (at least in Arabic) progenies uteri; ex utero cujus is מבטן מי, in distinction from מאי־זה בטן, ex quo utero. אגלי־טל is excellently translated by the lxx, Codd. Vat. and Sin., βώλους (with Omega) δρόσου; Ges. and Schlottm. correct to βόλους, but βῶλος signifies not merely a clod, but also a lump and a ball. It is the particles of the dew holding together (lxx, Cod. Alex.: συνοχὰς καὶ βω. δρ.) in a globular form, from אגל, which does not belong to גּלל, but to Arab. 'jil, retinere, II colligere (whence agı̂l, standing water, ma'‛gal, a pool, pond); אגלי is constr., like עגלי from עגל. The waters "hide themselves," by vanishing as fluid, therefore: freeze. The surface of the deep (lxx ἀσεβοῦς, for which Zwingli has in marg. ἀβύσσου) "takes hold of itself," or presses together (comp. Arab. lekda, crowding, synon. hugûm, a striking against) by forming itself into a firm solid mass (continuum, Job 41:9, comp. Job 37:10). Moreover, the questions all refer not merely to the analysis of the visible origin of the phenomena, but to their final causes.


  Job 38:31


  31 Canst thou join the twistings of the Pleiades,


  Or loose the bands of Orion?


  32 Canst thou bring forth the signs of the Zodiac at the right time,


  And canst thou guide the Bear with its children?


  33 Knowest thou the laws of heaven,


  Or dost thou define its influence on the earth?


  That מעדגּות here signifies bindings or twistings (from עדן = ענד, Job 31:36) is placed beyond question by the unanimous translations of the lxx (δεσμόν) and the Targ. (שׁירי = σειράς), the testimony of the Masora, according to which the word here has a different signification from Sa1 15:32, and the language of the Talmud, in which מעדנין, Klim, c. 20, signifies the knots at the end of a mat, by loosing which it comes to pieces, and Succa, 13b, the bands (formed of rushes) with which willow-branches are fastened together above in order to form a booth (succa); but מדאני, Sabbat, 33a, signifies a bunch of myrtle (to smell on the Sabbath). מעדנות כּימה is therefore explained according to the Persian comparison of the Pleiades with a bouquet of jewels, mentioned on Job 9:9, and according to the comparison with a necklace (‛ipd-eth-thurajja), e.g., in Sadi in his Gulistan, p. 8 of Graf's translation: "as though the tops of the trees were encircled by the necklace of the Pleiades." The Arabic name thurajja (diminutive feminine of tharwân) probably signifies the richly-adorned, clustered constellation. But כּימה signifies without doubt the clustered group,


  (Note: The verb כום is still in general use in the Piel (to heap up, form a heap, part. mukauwam, heaped up) and Hithpa. (to accumulate) in Syria, and kôm is any village desolated in days of yore whose stones form a desolate heap comp. Fleischer, De Glossis Habichtianis, p. 41f.]. If, according to Kamus, in old Jemanic kı̂m in the sense of mukâwim signifies a confederate (synon. chilt, gils), the כּימה would be a confederation, or a heap, assemblage (coetus) of confederates. Perhaps the כימה was regarded as a troop of camels; the Beduins at least call the star directly before the seven-starred constellation of the Pleiades the hâdi, i.e., the singer riding before the procession, who cheers the camels by the sound of the hadwa (חדוה), and thereby urges them on.—Wetzst.


  On πλειάδες, which perhaps also bear this name as a compressed group (figuratively γότρυς) of several stars (ὅτι πλείους ὁμοῦ κατὰ συναγωγήν εἰσι), vid., Kuhn's Zeitschr. vi. 282-285.)


  and Beigel (in Ideler, Sternnamen, S. 147) does not translate badly: "Canst thou not arrange together the rosette of diamonds (chain would be better) of the Pleiades?"


  As to כּסיל, we firmly hold that it denotes Orion (according to which the Greek versions translate Ὠρίων, the Syriac gaboro, the Targ. נפלא or נפילא, the Giant). Orion and the Pleiades are visible in the Syrian sky longer in the year than with us, and there they come about 17 higher above the horizon than with us. Nevertheless the figure of a giant chained to the heavens cannot be rightly shown to be Semitic, and it is questionable whether כסיל is not rather, with Saad., Gecat., Abulwalid, and others, to be regarded as the Suhl, i.e., Canopus, especially as this is placed as a sluggish helper (כסיל, Hebr. a fool, Arab. the slothful one, ignavus) in mythical relation to the constellation of the Bear, which here is called עישׁ, as Job 9:9 עשׁ, and is regarded as a bier, נעשׁ (even in the present day this is the name in the towns and villages of Syria), which the sons and daughters forming the attendants upon the corpse of their father, slain by Ged, the Pole-star. Understood of Orion, משׁכות (with which Arab. msk, tenere, detinere, is certainly to be compared) are the chains (Arab. masakat, compes), with which he is chained to the sky; understood of Suhl, the restraints which prevent his breaking away too soon and reaching the goal.


  (Note: In June 1860 I witnessed a quarrel in an encampment of Mo'gil-Beduins, in which one accused the others of having rendered it possible for the enemy to carry off his camels through their negligence; and when the accused assured him they had gone forth in pursuit of the marauders soon after the raid, and only turned back at sunset, the man exclaimed: Ye came indeed to my assistance as Suhl to Ged (פזעתם לי פזע סהיל ללגדי). I asked my neighbour what the words meant, and was informed they are a proverb which is very often used, and has its origin as follows: The Ged (i.e., the Pole-star, called mismâr, משׂמר, in Damascus) slew the Na‛sh (נעשׁ), and is accordingly encompassed every night by the children of the slain Na‛sh, who are determined to take vengeance on the murderer. The sons (on which account poets usually say benı̂ instead of benât Na‛sh) go first with the corpse of their father, and the daughters follow. One of the latter is called waldâne, a lying-in woman; she has only recently given birth to a child, and carries her child in her bosom, and she is still pale from her lying-in. (The clear atmosphere of the Syrian sky admits of the child in the bosom of the waldâne being distinctly seen.) In order to give help to the Ged in this danger, the Suhl appears in the south, and struggles towards the north with a twinkling brightness, but he has risen too late; the night passes away ere he reaches his goal. Later I frequently heard this story, which is generally known among the Hauranites.—Wetzst.


  We add the following by way of explanation. The Pleiades encircle the Pole-star as do all stars, since it stands at the axis of the sky, but they are nearer to it than to Canopus by more than half the distance. This star of the first magnitude culminates about three hours later than the Pleiades, and rises, at the highest, only ten moon's diameters above the horizon of Damascusa significant figure, therefore, of ineffectual endeavour.)


  מזּרות is not distinct from מזּלות, Kg2 23:5 (comp. מזּרך, "Thy star of fortune," on Cilician coins), and denotes not the twenty-eight menzil (from Arab. nzl, to descend, turn in, lodge) of the moon, but the twelve signs of the Zodiac, which were likewise imagined as menâzil, i.e., lodging-houses or burûg, strongholds, in which one after another the sun lodges as it describes the circle of the year.


  The usage of the language transferred lzm also to the planets, which, because they lie in the equatorial plane of the sun, as the sun (although more irregularly), run through the constellations of the Zodiac. The question in Job 38:32 therefore means: canst thou bring forth the appointed zodiacal sign for each month, so that (of course with the variation which is limited to about two moon's diameters by the daily progress of the sun through the Zodiac) it becomes visible after sunset and is visible before sunset? On Job 38:33 vid., on Gen 1:14-19. משׁטר is construed after the analogy of רדה בּ, עצר, משׁל; and שׁמים, as sing. (Ew. 318, b).


  Job 38:34


  34 Dost thou raise thy voice to the clouds


  That an overflow of waters may cover thee?


  35 Dost thou send forth lightnings, and they go,


  And say to thee: Here we are?


  36 Who hath put wisdom in the reins,


  Or who hath given understanding to the cock?


  37 Who numbereth the strata of the clouds with wisdom


  And the bottles of heaven, who emptieth them,


  38 When the dust flows together into a mass,


  And the clods cleave together?


  As Job 38:25 was worded like Job 28:26, so Job 38:34 is worded like Job 22:11; the ך of תכסך is dageshed in both passages, as Job 36:2, Job 36:18, Hab 2:17. What Jehovah here denies to the natural power of man is possible to the power which man has by faith, as the history of Elijah shows: this, however, does not come under consideration here. In proof of divine omnipotence and human feebleness, Elihu constantly recurs to the rain and the thunder-storm with the lightning, which is at the bidding of God. Most moderns since Schultens therefore endeavour, with great violence, to make טחות and שׂכרי mean meteors and celestial phenomena. Eichh. (Hirz., Hahn) compares the Arabic name for the clouds, tachâ (tachwa), Ew. Arab. ḍiḥḥ, sunshine, with the former; the latter, whose root is שׂכה (סכה), spectare, is meant to be something that is remarkable in the heavens: an atmospheric phenomenon, a meteor (Hirz.), or a phenomenon caused by light (Ew., Hahn), so that e.g., Umbr. translates: "Who hath put wisdom in the dark clouds, and given understanding to the meteor?" But the meaning which is thus extorted from the words in favour of the connection borders closely upon absurdity. Why, then, shall טחות, from טוּח, Arab. ṭı̂ych, oblinere, adipe obducere, not signify here, as in Psa 51:8, the reins (embedded in a cushion of fat), and in fact as the seat of the predictive faculty, like כּליות, Job 19:27, as the seat of the innermost longing for the future; and particularly since here, after the constellations and the influences of the stars have just been spoken of, the mention of the gift of divination is not devoid of connection; and, moreover, as a glance at the next strophe shows, the connection which has been hitherto firmly kept to is already in process of being resolved?


  If טחות signifies the reins, it is natural to interpret שׂכוי also psychologically, and to translate the intellect (Targ. I, Syr., Arab.), or similarly (Saad., Gecat.), as Ges., Carey, Renan, Schlottm. But there is another rendering handed down which is worthy of attention, although not once mentioned by Rosenm., Hirz., Schlottm., or Hahn, according to which שׂכוי signifies a cock, gallum. We read in b. Rosch ha-Schana, 26a: "When I came to Techm-Kn-Nishraja, R. Simeon b. Lakish relates, the bride was there called נינפי and the cock שׂכוי, according to which Job 38:36 is to be interpreted: שׂכוי = תרנגול." The Midrash interprets in the same way, Jalkut, 905, beginning: "R. Levi says: In Arabic the cock is called סכוא." We compare with this, Wajikra rabba, c. 1: "סוכו is Arabic; in Arabia a prophet is called סכוא;" whence it is to be inferred that שׂכוי, as is assumed, describes the cock as a seer, as a prophet.


  As to the formation of the word, it would certainly be without parallel (Ew., Olsh.) if the word had the tone on the penult., but Codd. and the best old editions have the Munach by the final syllable; Norzi, who has overlooked this, at least notes שׂכוי with the accent on the ult. as a various reading. It is a secondary noun, Ges. 86, 5, a so-called relative noun (De Sacy, Gramm. Arabe, 768): שׂכרי, speculator, from שׂכו (שׂכוּ, שׂכה), speculatio, as פּלאי, Jdg 13:18 (comp. Psa 139:6), miraculosus, from פּלא, a cognate form to the Chald. סכוי (סכואה), of similar meaning. In connection with this primary signification, speculator, it is intelligible how סכוי in Samaritan (vid., Lagarde on Proverbs, S. 62) can signify the eye; here, however, in a Hebrew poet, the cock, of which e.g., Gregory says: Speculator semper in altitudine stat, ut quidquid venturum sit longe prospiciat. That this signification speculator = gallus was generally accepted at least in the Talmudic age, the Beracha prescribed to him who hears the cock crow: "Blessed be He who giveth the cock (שׂכוי) knowledge to distinguish between day and night!" shows. In accordance with this, Targ. II translates: who has given understanding לתרנגול בּרא, gallo sylvestri (whereas Targ. I ללבּא, cordi, scil. hominis), to praise his Lord? and Jer.: (quis posuit in visceribus hominis sapientiam) et quis dedit gallo intelligentiam. This traditional rendering, condemned as talmudicum commentum (Ges.), we follow rather than the "phenomenon" of the moderns who guess at a meaning. What is questioned in Cicero, de divin. ii. 26: Quid in mentem venit Callistheni dicere, Deos gallis signum dedisse cantandi, quum id vel natura vel casus efficere potuisset, Jehovah here claims for Himself. The weather-prophet κατ ̓ ἐξοχήν among animals appropriately appears in this astrologico-meteorological connection by the side of the reins as, according to the Semitic view, a medium of augury (Psychol. S. 268f.). The Koran also makes the cock the watchman who wakes up the heavenly hosts to their duty; and Masius, in his Studies of Nature, has shown how high the cock is placed as being prophetically (for divination) gifted, Moreover, the worship of cocks in the idolatry of the Semites was a service rendered to the stars: the Sabians offered cocks, probably (vid., Chwolsohn, ii. 87) as the white cock of Jezides, regarded by them as a symbol of the sun (Deutsch. Morgenlnd. Zeitschr. 1862, S. 365f.).


  In Job 38:37 Jerome translates: et concentum coelorum quis dormire faciet; נבלי, however, does not here signify harps, but bottles; and השׁכּיב is not: to lay to rest, but to lay down = to empty, pour out, which the Kal also, like the Arab. sakaba, directly signifies. בּצקת might be taken actively: when it pours, but according to Kg1 22:35 the intransitive rendering is also possible: when the dust pours forth, i.e., flows together, למוּצק, to what is poured out, i.e., not: to the fluid, but in contrast: to a molten mass, i.e., as cast metal (to be explained not according to Job 22:16, but according to Job 37:18), for the dry, sandy, dusty earth is made firm by the downfall of the rain (Arab. ruṣidat, firmata est terra imbre, comp. Arab. lbbd, pluviam emisit donec arena cohaereret). רגבים, glebae, as Job 21:33, from רגב, Arab. rjb, in the primary signification, which as it seems must be supposed: to bring together, from which the significations branch off, to thicken, become firm (muraggab, supported), and to be seized with terror.


  Job 38:39


  39 Dost thou hunt for the prey of the lioness


  And still the desire of the young lions,


  40 When they couch in the dens,


  Sit in the thicket lying in wait for prey?


  41 Who provideth for the raven its food,


  When its young ones cry to God,


  They wander about without food?


  On the wealth of the Old Testament language in names for the lion, vid., on Job 4:10. לביא can be used of the lioness; the more exact name of the lioness is לביּה, for לביא is = לבי, whence לבאים, lions, and לבאות, lionesses. The lioness is mentioned first, because she has to provide for her young ones (גּוּרים); then the lions that are still young, but yet are left to themselves, כּפירים. The phrase מלּא חיּה (comp. חיּה of life that needs nourishment, Job 33:20) is equivalent to מלּא נפשׁ, Pro 6:30 (Psychol. S. 204 ad fin.). The book of Psalms here furnishes parallels to every word: comp. on Job 38:39, Psa 104:21; on ישׁחוּ, Psa 10:10; on מעונות, lustra, Psa 104:22 (compared on Job 37:8 already); on סכּה, סך, which is used just in the same way, Psa 10:9; Jer 25:38. The picture of the crying ravens has its parallel in Psa 147:9. כּי, quum, is followed by the fut. in the signif. of the praes., as Psa 11:3. As here, in the Sermon on the Mount in Luk 12:24 the ravens, which by their hoarse croaking make themselves most observed everywhere among birds that seek their food, are mentioned instead of the fowls of heaven.


  Job 39


  Job 39:1


  1 Dost thou know the bearing time of the wild goats of the rock?


  Observest thou the circles of the hinds?


  2 Dost thou number the months which they fulfil,


  And knowest thou the time of their bringing forth?


  3 They bow down, they let their young break through,


  They cast off their pains.


  4 Their young ones gain strength, grow up in the desert,


  They run away and do not return.


  The strophe treats of the female chamois or steinbocks, ibices (perhaps including the certainly different kinds of chamois), and stags. The former are called יעלים, from יעל, Arab. w‛l (a secondary formation from עלה, Arab. ‛lâ), to mount, therefore: rock-climbers. חולל is inf. Pil.: τὸ ὠδίνειν, comp. the Pul. Job 15:7. שׁמר, to observe, exactly as Ecc 11:4; Sa1 1:12; Zac 11:11. In Job 39:2 the question as to the expiration of the time of bearing is connected with that as to the time of bringing forth. תּספּור, plene, as Job 14:16; לדתּנה (littâna, like עת = עדתּ) with an euphonic termination for לדתּן, as Gen 42:36; Gen 21:29, and also out of pause, Rut 1:19, Ges. 91, 1, rem. 2. Instead of תּפלּחנה Olsh. wishes to read תּפלּטנה, but this (synon. תמלטנה) would be: they let slip away; the former (synon. תבקענה): they cause to divide, i.e., to break through (comp. Arab. felâh, the act of breaking through, freedom, prosperity). On כּרע, to kneel down as the posture of one in travail, vid., Sa1 4:19. "They cast off their pains" is not meant of an easy working off of the after-pains (Hirz., Schlottm.), but חבל signifies in this phrase, as Schultens has first shown, meton. directly the foetus, as Arab. ḥabal, plur. ahbâl, and ὠδίν, even of a child already grown up, as being the fruit of earlier travail, e.g., in Aeschylus, Agam. 1417f.; even the like phrase, ῥίψαι ὠδῖνα = edere foetum, is found in Euripides, Ion 45. Thus born with ease, the young animals grow rapidly to maturity (חלם, pinguescere, pubescere, whence חלום, a dream as the result of puberty, vid., Psychol. S. 282), grow in the desert (בּבּר, Targ. = בּחוּץ, vid., i. 329, note), seek the plain, and return not again למו, sibi h. e. sui juris esse volentes (Schult.), although it might also signify ad eas, for the Hebr. is rather confused on the question of the distinction of gender, and even in חבליהם and בניהם the masc. is used ἐπικοίνως. We, however, prefer to interpret according to Job 6:19; Job 24:16. Moreover, Bochart is right: Non hic agitur de otiosa et mere speculativa cognitione, sed de ea cognitione, quae Deo propria est, qua res omnes non solum novit, sed et dirigit atque gubernat.


  Job 39:5


  5 Who hath sent forth the wild ass free,


  And who loosed the bands of the wild ass,


  6 Whose house I made the steppe,


  And his dwelling the salt country?


  7 He scorneth the tumult of the city,


  He heareth not the noise of the driver.


  8 That which is seen upon the mountains is his pasture,


  And he sniffeth after every green thing.


  On the wild ass (not: ass of the forest).


  In Hebr. and Arab. it is פּרא (ferâ or himâr el-wahsh, i.e., asinus ferus), and Aram. ערוד; the former describes it as a swift-footed animal, the latter as an animal shy and difficult to be tamed by the hand of man; "Kulan" is its Eastern Asiatic name. lxx correctly translates: τίς δὲ ἐστιν ὁ ἀφεὶς ὄνον ἄγριον ἐλεύθερον. חפשׁי is the acc. of the predicate (comp. Gen 33:2; Jer 22:30). Parallel with ערבה (according to its etymon perhaps, land of darkness, terra incognita) is מלחה, salt adj. or (sc. ארץ) a salt land, i.e., therefore unfruitful and incapable of culture, as the country round the Salt Sea of Palestine: that the wild ass even gladly licks the salt or natron of the desert, is a matter of fact, and may be assumed, since all wild animals that feed on plants have a partiality, which is based on chemical laws of life, for licking slat. On Job 39:8 Ew. observes, to render יתוּר as "what is espied" is insecure, "on account of the structure of the verse" (Gramm. S. 419, Anm.). This reason is unintelligible; and in general there is no reason for rendering יתוּר, after lxx, Targ., Jer., and others, as an Aramaic 3 fut. with a mere half vowel instead of Kametz before the tone = יתוּר, which is without example in Old Testament Hebrew (for יהוּא, Ecc 11:3, follows the analogy of יהי), but יתוּר signifies either abundantia (after the form יבוּל, לחוּם Job 20:23, from יתר, Arab. wtr, p. 571) or investigabile, what can be searched out (after the form יקוּם, that which exists, from תּוּר, Arab. târ, to go about, look about), which, with Olsh. 212, and most expositors, we prefer.


  Job 39:9


  9 Will the oryx be willing to serve thee,


  Or will he lodge in thy crib?


  10 Canst thou bind the oryx in the furrow with a leading rein,


  Or will he harrow the valleys, following thee?


  11 Wilt thou trust him because his strength is great,


  And leave thy labour to him?


  12 Wilt thou confide in him to bring in thy sowing,


  And to garner thy threshing-floor?


  In correct texts רים has a Dagesh in the Resh, and היאבה the accent on the penult., as Pro 11:21 ינּקה רע, and Jer 39:12 רּע מאוּמה. The tone retreats according to the rule, Ges. 29, 3, b; and the Dagesh is, as also when the second word begins with an aspirate,


  Dag. forte conj., which the Resh also takes, Pro 15:1 מענה־רּך, exceptionally, according to the rule, Ges. 20, 2, a. In all, it occurs thirteen times with Dagesh in the Old Testament—a relic of a mode of pointing which treated the ר (as in Arabic) as a letter capable of being doubled (Ges. 22, 5), that has been supplanted in the system of pointing that gained the ascendency. רים (Psa 22:22, רם) is contracted from ראם (Psa 92:11, plene, ראים), which (= ראם) is of like form with Arab. ri'm (Olsh. 154, a).


  Such, in the present day in Syria, is the name of the gazelle that is for the most part white with a yellow back and yellow stripes in the face (Antilope leucoryx, in distinction from Arab. ‛ifrı̂, the earth-coloured, dirty-yellow Antilope oryx, and Arab. ḥmrı̂, himrı̂, the deer-coloured Antilope dorcas); the Talmud also (b. Zebachim, 113b; Bathra, 74b) combines ראימא and אורזילא or ארזילא, a gazelle (Arab. gazâl), and therefore reckons the reêm to the antelope genus, of which the gazelle is a species; and the question, Job 39:10, shows that an animal whose home is on the mountains is intended, viz., as Bochart, and recently Schlottm. (making use of an academic treatise of Lichtenstein on the antelopes, 1824), has proved, the oryx, which the lxx also probably understands when it translates μονοκέρως; for the Talmud. קרש, mutilated from it, is, according to Chullin, 59b, a one-horned animal, and is more closely defined as טביא דבי עילאי, "gazelle (antelope) of Be (Beth)-Illi" (comp. Lewysohn, Zoologie des Talmuds, 1858, 146).


  The oryx also appears on Egyptian monuments sometimes with two horns, but mostly with one variously curled; and both Aristotle and Pliny describe it as a one-horned cloven-hoof; so that one must assent to the supposition of a one-horned variety of the oryx (although as a fact of natural history it is not yet fully established), as then there is really tolerably certain information of a one-horned antelope both in Upper Asia and in Central Africa; and therefore there is sufficient ground for seeking the origin of the tradition of the unicorn in an antelope,—perhaps rather like a horse,—with one horn rising out of the two points of ossification over the frontal suture. The proper buffalo, Bos bubalus, cannot therefore be intended, because it only came from India to Western Asia and Europe at a more recent date, but also not any other species whatever of this animal (Carey and others), which is recognisable by its flat horns, which are also near together, and its forbidding, staring, bloodshot eyes; for it is tameable, and is (even in modern Syria) used as a domestic animal. On the other hand there are antelopes which somewhat resemble the horse, others the ox (whence βούβαλος, βούβαλις, is a name for the antelope), others the deer and the ass. Schultens erroneously considers ראם to be the buffalo, being misled by a passage in the Divan of the Hudheilites, which gives the ri'm the by-name of dhu chadam, i.e., oxen-like white-footed, which exactly applies to the A. oryx or even the A. leucoryx; for the former has white feet and legs striped lengthwise with black stripes, the latter white feet and legs. Just as little reason is there for imagining the rhinoceros after Aquila (and in part Jerome); ῥινοκέρως is nothing but an unhappy rendering of the μονοκέρως of the lxx. The question in Job 39:10, as already observed, requires an animal that inhabits the mountains.


  On אבה, to be willing = to take up, receive. The "furrow (תּלם, sulcus, not porca, the ridge between the furrows) of his cord" is that which it is said to break up by means of the ploughshare, being led by a rein. אחריך refers to the leader, who goes just before or at the side; according to Hahn, to one who has finished the sowing which precedes the harrowing; but it is more natural to imagine the leader of the animal that is harrowing, which is certainly not left to itself. On כּי, Job 39:12, as an exponent of the obj. vid., Ew. 336, b. The Chethib here uses the Kal שׁוּב transitively: to bring back (viz., that which was sown as harvested), which is possible (vid., Job 42:10). גרנך, Job 39:12, is either a locative (into thy threshing-floor) or acc. of the obj. per synecd. continentis pro contento, as Rut 3:2; Mat 3:12. The position of the question from beginning to end assumes an animal outwardly resembling the yoke-ox, as the ראם is also elsewhere put with the ox, Deu 33:17; Psa 29:6; Isa 34:7. But the conclusion at length arrived at by Hahn and in Gesenius' Handwrterbuch, that on this very account the buffalo is to be understood, is a mistake: A. oryx and leucoryx are both (for this very reason not distinguished by the ancients) entirely similar to the ox; they are not only ruminants, like the ox, with a like form of the hoof, but also of a plump form, which makes them appear to be of the ox tribe.


  Job 39:13


  13 The wing of the ostrich vibrates joyously,


  Is she pious, wing and feather?


  14 No, she leaveth her eggs in the earth


  And broodeth over the dust,


  15 Forgetting that a foot may crush them,


  And the beast of the field trample them.


  16 She treateth her young ones harshly as if they were not hers;


  In vain is her labour, without her being distressed.


  17 For Eloah hath caused her to forget wisdom,


  And gave her no share of understanding.


  18 At the time when she lasheth herself aloft,


  She derideth the horse and horseman.


  As the wild ass and the ox-like oryx cannot be tamed by man, and employed in his service like the domestic ass and ox, so the ostrich, although resembling the stork in its stilt-like structure, the colour of its feathers, and its gregarious life, still has characteristics totally different from those one ought to look for according to this similarity. רננים, a wail, prop. a tremulous shrill sound (vid., Job 39:23), is a name of the female ostrich, whose peculiar cry is called in Arabic zimâr (זמר). נעלס (from עלס, which in comparison with עלץ, עלז, rarely occurs) signifies to make gestures of joy. אם, Job 39:13, is an interrogative an; חסידה, pia, is a play upon the name of the stork, which is so called: pia instar ciconiae (on this figure of speech, comp. Mehren's Rehtorik der Araber, S. 178). כּי, Job 39:14, establishes the negation implied in the question, as e.g., Isa 28:28. The idea is not that the hen-ostrich abandons the hatching of her eggs to the earth (עזב ל as Psa 16:10), and makes them "glow over the dust" (Schlottm.), for the maturing energy compensating for the sitting of the parent bird proceeds from the sun's heat, which ought to have been mentioned; one would also expect a Hiph. instead of the Piel תּחמּם, which can be understood only of hatching by her own warmth. The hen-ostrich also really broods herself, although from time to time she abandons the חמּם to the sun.


  That which contrasts with the φιλοστοργία of the stork, which is here made prominent, is that she lays here eggs in a hole in the ground, and partly, when the nest is full, above round about it, while חסידה ברושׁים ביתה, Psa 104:17. רננים is construed in accordance with its meaning as fem. sing., Ew. 318, a. Since she acts thus, what next happens consistently therewith is told by the not aoristic but only consecutive ותּשׁכּח: and so she forgets that the foot may crush (זוּר, to press together, break by pressure, as הזּוּרה, Isa 59:5 = הזּוּרה, that which is crushed, comp. לנה = לנה, Zac 5:4) them (i.e., the eggs, Ges. 146, 3), and the beast of the field may trample them down, crush them (דּוּשׁ as Arab. dâs, to crush by treading upon anything, to tread out).


  Job 39:16


  The difficulty of הקשׁיח (from קשׁח, Arab. qsḥ, hardened from קשׁה, Arab. qsâ) being used of the hen-ostrich in the masc., may be removed by the pointing הקשׁיח (Ew.); but this alteration is unnecessary, since the Hebr. also uses the masc. for the fem. where it might be regarded as impossible (vid., Job 39:3, and comp. e.g., Isa 32:11.). Jer. translates correctly according to the sense: quasi non sint sui, but ל is not directly equivalent to כּ; what is meant is, that by the harshness of her conduct she treats her young as not belonging to her, so that they become strange to her, Ew. 217, d. In Job 39:16 the accentuation varies: in vain (לריק with Rebia mugrasch) is her labour that is devoid of anxiety; or: in vain is her labour (לריק( ruobal r with Tarcha, יגיעהּ with Munach vicarium) without anxiety (on her part); or: in vain is her labour (לריק with Mercha, יגיעה with Rebia mugrasch), yet she is without anxiety. The middle of these renderings (לריק in all of them, like Isa 49:4 = לריק, Isa 65:23 and freq.) seems to us the most pleasing: the labour of birth and of the brooding undertaken in places where the eggs are put beyond the danger of being crushed, is without result, without the want of success distressing her, since she does not anticipate it, and therefore also takes no measures to prevent it. The eggs that are only just covered with earth, or that lie round about the nest, actually become a prey to the jackals, wild-cats, and other animals; and men can get them for themselves one by one, if they only take care to prevent their footprints being recognised; for if the ostrich observes that its nest is discovered, it tramples upon its own eggs, and makes its nest elsewhere (Schlottm., according to Lichtenstein's Sdafrik. Reise). That it thus abandons its eggs to the danger of being crushed and to plunder, arises, according to Job 39:17, from the fact that God has caused it to forget wisdom, i.e., as Job 39:17 explains, has extinguished in it, deprived it of, the share thereof (ב as Isa 53:12, lxx ἐν, as Act 8:21) which it might have had. It is only one of the stupidities of the ostrich that is made prominent here; the proverbial ahmaq min en-na‛âme, "more foolish than the ostrich," has its origin in more such characteristics. But if the care with which other animals guard their young ones is denied to it, it has in its stead another remarkable characteristic: at the time when (כּעת here followed by an elliptical relative clause, which is clearly possible, just as with בּעת, Job 6:17) it stretches (itself) on high, i.e., it starts up with alacrity from its ease (on the radical signification of המריא = המרה), and hurries forth with a powerful flapping of its wings, half running half flying, it derides the horse and its rider—they do not overtake it, it is the swiftest of all animals; wherefore Arab. '‛dâ mn 'l-dlı̂m ‛zalı̂m, equivalent to delı̂m according to a less exact pronunciation, supra, p. 582, note) and Arab. 'nfr mn 'l-n‛âmt, fleeter than the ostrich, is just as proverbial as the above Arab. 'ḥmq mn 'l-wa‛nat; and "on ostrich's wings" is equivalent to driving along with incomparable swiftness. Moreover, on תּמריא and תּשׂחק, which refer to the female, it is to be observed that she is very anxious, and deserts everything in her fright, while the male ostrich does not forsake his young, and flees no danger.


  (Note: We take this remark from Doumas, Horse of the Sahara. The following contribution from Wetzstein only came to hand after the exposition was completed: "The female ostriches are called רננים not from the whirring of their wings when flapped about, but from their piercing screeching cry when defending their eggs against beasts of prey (chiefly hyaenas), or when searching for the male bird. Now they are called rubd, from sing. rubda (instead of rabdâ), from the black colour of their long wing-feathers; for only the male, which is called חיק (pronounce hêtsh), has white. The ostrich-tribe has the name of בּת יענה bat (Arab. bdt 'l-wa‛nat), 'inhabitant of the desert,' because it is only at home in the most lonely parts of the steppe, in perfectly barren deserts. Neshwn the Himjarite, in his 'Shems el-'olm' (MSS in the Royal Library at Berlin, sectio Wetzst. I No. 149, Bd. i.f. 110b), defines the word el-wa‛na by: ארץ ביצא לא תנבת שׁיא, a white (chalky or sandy) district, which brings forth nothing; and the Kms explains it by ארץ צלבּה, a hard (unfruitful) district. In perfect analogy with the Hebr. the Arabic calls the ostrich abu (and umm) es-sahârâ, 'possessor of the sterile deserts.' The name יענים, Lam 4:3, is perfectly correct, and corresponds to the form יעלים (steinbocks); the form פעל (Arab. f‛l) is frequently the Nisbe of פעל and פעלה, according to which יען = בּת היענה and יעל = בּת היּעלה, 'inhabitant of the inaccessible rocks.' Hence, says Neshwn (against the non-Semite Firzbdi), wa‛l (יעל and wa‛la) is exclusively the high place of the rocks, and wa‛il (יעל exclusively the steinbock. The most common Arabic name of the ostrich is na‛âme, נעמה, collective na‛âm, from the softness (nu‛ûma, נעוּמה) of its feathers, with which the Arab women (in Damascus frequently) stuff cushions and pillows. Umm thelâthin, 'mother of thirty,' is the name of the female ostrich, because as a rule she lays thirty eggs. The ostrich egg is called in the steppe dahwa, דּחוה (coll. dahû), a word that is certainly very ancient. Nevertheless the Hauranites prefer the word medha, מדחה. A place hollowed out in the ground serves as a nest, which the ostrich likes best to dig in the hot sand, on which account they are very common in the sandy tracts of Ard ed-Dehan (דהנא), between the Shemmar mountains and the Sawd (Chaldaea). Thence at the end of April come the ostrich hunters with their spoil, the hides of the birds together with the feathers, to Syria. Such an unplucked hide is called gizze (גזּה). The hunters inform us that the female sits alone on the nest from early in the day until evening, and from evening until early in the morning with the male, which wanders about throughout the day. The statement that the ostrich does not sit on its eggs, is perhaps based on the fact that the female frequently, and always before the hunters, forsakes the eggs during the first period of brooding. Even. Job 39:14 and Job 39:15 do not say more than this. But when the time of hatching (called el-faqs, פקץ) is near, the hen no longer leaves the eggs. The same observation is also made with regard to the partridge of Palestine (el-hagel, חגל), which has many other characteristics in common with the ostrich.


  That the ostrich is accounted stupid (Job 39:17) may arise from the fact, that when the female has been frightened from the eggs she always seeks out the male with a loud cry; she then, as the hunters unanimously assert, brings him forcibly back to the nest (hence its Arabic name zalı̂m, 'the violent one'). During the interval the hunter has buried himself in the sand, and on their arrival, by a good shot often kills both together in the nest. It may also be accounted as stupidity, that, when the wind is calm, instead of flying before the riding hunters, the bird tries to hide itself behind a mound or in the hollows of the ground. But that, when escape is impossible, it is said to try to hide its head in the sand, the hunters regard as an absurdity. If the wind aids it, the fleeing ostrich spreads out the feathers of its tail like a sail, and by constantly steering itself with its extended wings, it escapes its pursuers with ease. The word המריא, Job 39:18, appears to be a hunting expression, and (without an accus. objecti) to describe this spreading out of the feathers, therefore to be perfectly synonymous with the תערישׁ (Arab. t'rı̂š) of the ostrich hunters of the present day. Thus sings the poet Rshid of the hunting race of the Sulubt: 'And the head (of the bride with its loosened locks) resembles the (soft and black) feathers of the ostrich-hen, when she spreads them out (‛arrashannâ). They saw the hunter coming upon them where there was no hiding-place, And stretched their legs as they fled.' The prohibition to eat the ostrich in the Thora (Lev 11:16; Deu 14:15) is perhaps based upon the cruelty of the hunt; for it is with the rarest exceptions always killed only on its eggs. The female, which, as has been said already, does not flee towards the end of the time of brooding, stoops on the approach of the hunter, inclines the head on one side and looks motionless at her enemy. Several Beduins have said to me, that a man must have a hard heart to fire under such circumstances. If the bird is killed, the hunter covers the blood with sand, puts the female again upon the eggs, buries himself at some distance in the sand, and waits till evening, when the male comes, which is now shot likewise, beside the female. The Mosaic law might accordingly have forbidden the hunting of the ostrich from the same feeling of humanity which unmistakeably regulated it in other decisions (as Exo 23:19; Deu 22:6., Lev 22:28, and freq.).)


  Job 39:19


  19 Dost thou give to the horse strength?


  Dost thou clothe his neck with flowing hair?


  20 Dost thou cause him to leap about like the grasshopper?


  The noise of his snorting is a terror!


  21 He paweth the ground in the plain, and boundeth about with strength.


  He advanceth to meet an armed host.


  22 He laugheth at fear, and is not affrighted,


  And turneth not back from the sword.


  23 The quiver rattleth over him,


  The glittering lance and spear.


  24 With fierceness and rage he swalloweth the ground,


  And standeth not still, when the trumpet soundeth.


  25 He saith at every blast of the trumpet: Ha, ha!


  And from afar he scenteth the battle,


  The thundering of the captains and the shout of war.


  After the ostrich, which, as the Arabs say, is composed of the nature of a bird and a camel, comes the horse in its heroic beauty, and impetuous lust for the battle, which is likewise an evidence of the wisdom of the Ruler of the world—a wisdom which demands the admiration of men. This passage of the book of Job, says K. Lffler, in his Gesch. des Pferdes (1863), is the oldest and most beautiful description of the horse. It may be compared to the praise of the horse in Hammer-Purgstall's Duftkrner; it deserves more than this latter the praise of majestic simplicity, which is the first feature of classic superiority. Jer. falsely renders Job 39:19: aut circumdabis collo ejus hinnitum; as Schlottm., who also wishes to be so understood: Dost thou adorn his neck with the voice of thunder? The neck (צוּאר, prop. the twister, as Persic gerdân, gerdan, from צוּר, Arab. ṣâr, to twist by pressure, to turn, bend, as Pers. from gerdı̂den, to turn one's self, twist) has nothing to do with the voice of neighing. But רעמה also does not signify dignity (Ew. 113, d), but the mane, and is not from רעם = ראם = רם, the hair of the mane, as being above, like λοφιά, but from רעם, tremere, the mane as quivering, trembling (Eliz. Smith: the shaking mane); like φόβη, according to Kuhn, cogn. with σόβη, the tail, from φοβεῖν (σοβεῖν), to wag, shake, scare, comp. άΐ́σσεσθαι of the mane, Il. vi. 510.


  Job 39:20


  The motion of the horse, which is intended by תרעישׁנּוּ (רעשׁ, Arab. r‛s, r‛š, tremere, trepidare), is determined according to the comparison with the grasshopper: what is intended is a curved motion forwards in leaps, now to the right, now to the left, which is called the caracol, a word used in horsemanship, borrowed from the Arab. hargala-l-farasu (comp. חרגּל), by means of the Moorish Spanish; moreover, Arab. r‛s is used of the run of the ostrich and the flight of the dove in such "successive lateral and oblique motions" (Carey). nachar, Job 39:20, is not the neighing of the horse, but its snorting through the nostrils (comp. Arab. nachı̂r, snoring, a rattling in the throat), Greek φρύαγμα, Lat. fremitus (comp. Aeschylus, Septem c. Th. 374, according to the text of Hermann: ἵππος χαλινῶν δ ̓ ὡς κατασθμαίνων βρέμει); הוד, however, might signify pomp (his pompous snorting), but perhaps has its radical signification, according to which it corresponds to the Arab. hawı̂d, and signifies a loud strong sound, as the peal of thunder (hawı̂d er-ra‛d),' the howling of the stormy wind (hawı̂d er-rijâh), and the like.


  The substantival clause is intended to affirm that its dull-toned snort causes or spreads terror. In Job 39:21 the plur. alternates with the sing., since, as it appears, the representation of the many pawing hoofs is blended with that of the pawing horse, according to the well-known line,


  Quadrupedante putrem sonitu quatit ungula campum


  (Virgil, Aen. viii. 596); or, since this is said of the galloping horse, according to the likewise Virgilian line,


  Cavatque


  Tellurem, et solido graviter sonat ungula cornu


  (Georg. iii. 87 f).


  חפר is, as the Arab. hâfir, hoof, shows, the proper word for the horse's impatient pawing of the ground (whence it then, as in Job 39:29, signifies rimari, scrutari). עמק is the plain as the place of contest; for the description, as now becomes still more evident, refers to the war-horse. The verb שׂישׂ (שׂוּשׂ) has its radical signification exsultare (comp. Arab. s]ts, skirta'n, of the foetus) here; and since בּכח, not בּכּח, is added to it, it is not to be translated: it rejoices in its strength, but: it prances or is joyous with strength, lxx γαυριᾷ ἐν Ἰσχύΐ. The difference between the two renderings is, however, scarcely perceptible. נשׁק, armament, Job 39:21, is meton. the armed host of the enemy; אשׁפּה, "the quiver," is, however, not used metonymically for the arrows of the enemy whizzing about the horse (Schult.), but Job 39:23 is the concluding description of the horse that rushes on fearlessly, proudly, and impetuously in pursuit, under the rattle and glare of the equipment of its rider (Schlottm. and others). רנה (cogn. of רנן), of the rattling of the quiver, as Arab. ranna, ranima, of the whirring of the bow when the arrow is despatched; to point it תּרנּה (Pro 1:20; Pro 8:3), instead of תּרנה, would be to deprive the language of a word supported by the dialects (vid., Ges. Thes.). On Job 39:24 we may compare the Arab. iltahama-l-farasu-l-arda, the horse swallows up the ground, whence lahimm, lahı̂m, a swallower = swift-runner; so here: with boisterous fierceness and angry impatience (בּרעשׁ ורגז) it swallows up the ground, i.e., passes so swiftly over it that long pieces vanish so rapidly before it, as though it greedily sucked them up (גּמּא intensive of גּמא, whence גּמא, the water-sucking papyrus); a somewhat differently applied figure is nahab-el-arda, i.e., according to Silius' expression, rapuit campum. The meaning of Job 39:24 is, as in Virgil, Georg. iii. 83f.:


  Tum si qua sonum procul arma dedere,


  Stare loco nescit; and in Aeschylus, Septem, 375: ὅστις βοὴν σάλπιγγος ὁρμαίνει (Hermann, ὀργαίνεἰ μένων (impatiently awaiting the call of the trumpet). האמין signifies here to show stability (vid., Genesis, S. 367f.) in the first physical sense (Bochart, Rosenm., and others): it does not stand still, i.e., will not be held, when (כּי, quum) the sound of the war-trumpet, i.e., when it sounds. שׁופר is the signal-trumpet when the army was called together, e.g., Jdg 3:27; to gather the army that is in pursuit of the enemy, Sa2 2:28; when the people rebelled, Sa2 20:1; when the army was dismissed at the end of the war, Sa2 20:22; when forming for defence and for assault, e.g., Amo 3:6; and in general the signal of war, Jer 4:19. As often as this is heard (בּדי, in sufficiency, i.e., happening at any time = quotiescunque), it makes known its lust of war by a joyous neigh, even from afar, before the collision has taken place; it scents (praesagit according to Pliny's expression) the approaching conflict, (scents even in anticipation) the thundering command of the chiefs that may soon be heard, and the cry of battle giving loose to the assault. "Although," says Layard (New Discoveries, p. 330), "docile as a lamb, and requiring no other guide than the halter, when the Arab mare hears the war-cry of the tribe, and sees the quivering spear of her rider, her eyes glitter with fire, her blood-red nostrils open wide, her neck is nobly arched, and her tail and mane are raised and spread out to the wind. The Bedouin proverb says, that a high-bred mare when at full speed should hide her rider between her neck and her tail."


  Job 39:26


  26 Doth the hawk fly by thy wisdom,


  Doth it spread its wings towards the south?


  27 Or is it at thy command that the eagle soareth aloft,


  And buildeth its nest on high?


  28 It inhabiteth the rock, and buildeth its nest


  Upon the crag of the rock and fastness.


  29 From thence it seeketh food,


  Its eyes see afar off.


  30 And its young ones suck up blood;


  And where the slain are, there is it.


  The ancient versions are unanimous in testifying that, according to the signification of the root, נץ signifies the hawk (which is significant in the Hieroglyphics): the soaring one, the high-flyer (comp. Arab. nṣṣ, to rise, struggle forwards, and Arab. nḍḍ, to raise the wings for flight). The Hiph. יאבר- (jussive form in the question, as Job 13:27) might signify: to get feathers, plumescere (Targ., Jer.), but that gives a tame question; wherefore Gregory understands the plumescit of the Vulgate of moulting, for which purpose the hawk seeks the sunny side. But האביר alone, by itself, cannot signify "to get new feathers;" moreover, an annual moulting is common to all birds, and prominence is alone given to the new feathering of the eagle in the Old Testament, Psa 103:5; Mic 1:16, comp. Isa 40:31 (lxx πτεροφυήσουσιν ὡς ἀετοί).


  Thus, then, the point of the question will lie in לתימן: the hawk is a bird of passage, God has endowed it with instinct to migrate to the south as the winter season is approaching.


  In Job 39:27 the circle of the native figures taken from animal life, which began with the lion, the king of quadrupeds, is now closed with the eagle, the king of birds. It is called נשׁר, from נשׁר, Arab. nsr, vellere; as also vultur (by virtue of a strong power of assimilation = vultor) is derived from vellere,—a common name of the golden eagle, the lamb's vulture, the carrion-kite (Cathartes percnopterus), and indeed also of other kinds of kites and falcons. There is nothing to prevent our understanding the eagle κατ ̓ εξοχήν, viz., the golden eagle (Aquila chrysatos), in the present passage; for even to this, corpses, though not already putrified, are a welcome prey. In Job 39:27 we must translate either: and is it at thy command that ... ? or: is it so that (as in הכי) at thy command ... ? The former is more natural here. מצוּדה, Job 39:28, signifies prop. specula (from צוּד, to spy); then, however, as Arab. masâd (referred by the original lexicons to masada), the high hill, and the mountain-top. The rare form יעלעוּ, for which Ges., Olsh., and others wish to read לעלעוּ or ילעלעוּ (from לוּע, deglutire), is to be derived from עלע, a likewise secondary form out of עלעל (from עוּל, to suck, to give suck),


  (Note: The Arab. ‛alla does not belong here: it gains the signification iterum bibere from the primary signification of "coming over or upon anything," which branches out in various ways: to take a second, third, etc., drink after the first. More on this point on Isa 3:4.


  Supplementary note: The quadriliteral עלעל to be supposed, is not to be derived from עלל, and is not, as it recently has been, to be compared with Arab. ‛ll, "to drink." This Arab. verb does not signify "to drink" at all, but, among many other branchings out of its general primary signification, related to עלה, Arab. ‛lâ, also signifies: "to take a second, third, etc., drink after the first," concerning which more details will be given elsewhere. עלעל goes back to עוּל, lactare, with the middle vowel, whence also עויל, Job 16:11; Job 12:18; Job 21:11 (which see). The Hauran dialect has ‛âlûl (plur. ‛awâlı̂l), like the Hebr. עולל (עולל = מעולל), in the signification juvenis, and especially juvencus (comp. infra, p. 689, note 3, "but they are heifers," Arab. illâ ‛awâlı̂l).)


  like שׁרשׁ out of שׁרשׁר (from שׁרר, Arab. srr, to make firm), Ew. 118, a, comp. Frst, Handwrterbuch, sub עוּל, since instances are wanting in favour of עלע being formed out of לעלע (Jesurun, p. 164). Schult. not inappropriately compares even גלג = גלגל in גּלגּתא, Γολγοθᾶ = גּלגּלתּא. The concluding words, Job 39:30, are perhaps echoed in Mat 24:28. High up on a mountain-peak the eagle builds its eyrie, and God has given it a remarkably sharp vision, to see far into the depth below the food that is there for it and its young ones. Not merely from the valley in the neighbourhood of its eyrie, but often from distant plains, which lie deep below on the other side of the mountain range, it seizes its prey, and rises with it even to the clouds, and bears it home to its nest.


  Thus does God work exceeding strangely, but wonderously, apparently by contradictions, but in truth most harmoniously and wisely, in the natural world.


  Job 40


  Job 40:1


  1 Then Jehovah answered Job, and said:


  2 Will now the censurer contend with the Almighty?


  Let the instructor of Eloah answer it!


  3 Then Job answered Jehovah, and said:


  With Job 40:1; Job 38:1 is again taken up, because the speech of Jehovah has now in some measure attained the end which was assigned to it as an answer to Job's outburst of censure. רב is inf. abs., as Jdg 11:25; it is left to the hearer to give to the simple verbal notion its syntactic relation in accordance with the connection; here it stands in the sense of the fut. (comp. Kg2 4:43): num litigabit, Ges. 131, 4, b. The inf. abs. is followed by יסּור as subj., which (after the form שׁכּור) signifies a censurer and fault-finder, moomeetee's. The question means, will Job persist in this contending with God? He who sets God right, as though he knew everything better than He, shall answer the questions put before him.


  Job 40:4


  4 Behold, I am too mean: what shall I answer Thee?


  I lay my hand upon my mouth.


  5 Once have I spoken, and will not begin again;


  And twice—I will do it no more.


  He is small, i.e., not equal to the task imposed, therefore he keeps his mouth firmly closed (comp. Job 21:5; Job 29:9), for whatever he might say would still not be to the point. Once he has dared to criticise God's doings; a second time (שׁתּים = שׁנית, Ges. 120, 5) he ventures it no more, for God's wondrous wisdom and all-careful love dazzle him, and he gladly bows.


  But how? Is not the divine speech altogether different from what one ought to expect? One expects to hear from the mouth of Jehovah something unheard of in the previous course of the drama, and in this expectation we find ourselves disappointed at the outset. For one need only look back and read Job 9:4-10, where Job acknowledges and describes God as a wise and mighty Lord over the natural world, especially as an irresistible Ruler over everything great in it; Job 12:7-10, where he refers to the creatures of the sky and deep as proofs of God's creative power; Job 12:11-25, where he sketches the grandest picture of God's terrible doings in nature and among men; Job 26:5-14, where he praises God as the Creator and Lord of all things, and describes what he says concerning Him as only a faint echo of the thunder of His might; Job 28:23, where he ascribes absolute wisdom to Him as the Creator of and Ruler of the world. If one ponders these passages of Job's speeches, he will not be able to say that the speech of Jehovah, in the exhibition of the creative power and wisdom of God, which is its theme, would make Job conscious of anything which was previously unknown to him; and it is accordingly asked, What, then, is there that is new in the speech of Jehovah by which the great effect is brought about, that Job humbles himself in penitence, and becomes ready for the act of redemption which follows?


  It has indeed never occurred to Job to desire to enter into a controversy with God concerning the works of creation; he is far from the delusion of being able to stand such a test; he knows in general, that if God were willing to contend with him, he would not be able to answer God one in a thousand, Job 9:3. And yet God closely questioned him, and thereby Job comes to the perception of his sin—how comes it to pass? Has the plot of the drama perhaps failed in this point? Has the poet made use of means unsuited to the connection of the whole, to bring about the needful effect, viz., the repentance of Job,—because, perhaps, the store of his thoughts was exhausted? But this poet is not so poor, and we shall therefore be obliged to try and understand the disposition of the speech of Jehovah before we censure it.


  When one of Job's last words before the appearing of Jehovah was the word שׁדי יענני, Job thereby desired God's decision concerning the testimony of his innocence. This wish is in itself not sinful; yea, it is even a fruit of his hidden faith, when he casts the look of hope away from his affliction and the accusation of the friends, into the future to God as his Vindicator and Redeemer. But that wish becomes sinful when he looks upon his affliction as a de facto accusation on the part of God, because he cannot think of suffering and sin as separable, and because he is conscious of his innocence, looks upon it as a decree of God, his opponent and his enemy, which is irreconcilable with the divine justice. This Job's condition of conflict and temptation is the prevailing one; his faith is beclouded, and breaks through the night which hangs over him only in single rays. The result of this condition of conflict is the sinful character which that wish assumes: it becomes a challenge to God, since Job directs against God Himself the accusation which the friends have directed against him, and asserts his ability to carry through his good cause even if God would enter with him into a judicial contention; he becomes a יסור and מוכיח אלוה, and raises himself above God, because he thinks he has Him for an enemy who is his best friend. This defiance is, however, not common godlessness; on the contrary, Job is really the innocent servant of God, and his defiant tone is only the result of a false conception which the tempted one indulges respecting the Author of his affliction. So, then, this defiance has not taken full possession of Job's mind; on the contrary, the faith which lays firm hold on confidence in the God whom he does not comprehend, is in conflict against it; and this conflict tends in the course of the drama, the nearer it comes to the catastrophe, still nearer to the victory, which only awaits a decisive stroke in order to be complete. Therefore Jehovah yields to Job's longing שׁדי יענני, in as far as He really answers Job; and even that this takes place, and that, although out of the storm, it nevertheless takes place, not in a way to crush and destroy, but to instruct and convince, and displaying a loving condescension, is an indirect manifestation that Job is not regarded by God as an evil-doer mature for judgment. But that folly and temerity by which the servant of God is become unlike himself must notwithstanding be destroyed; and before Job can realize God as his Witness and Redeemer, in which character his faith in the brighter moments has foreseen Him, his sinful censuring and blaming of God must be blotted out by penitence; and with it at the same time his foolish imagination, by which his faith has been almost overwhelmed, must be destroyed, viz., the imagination that his affliction is a hostile dispensation of God.


  And by what means is Job brought to the penitent recognition of his gloomy judgment concerning the divine decree, and of his contending with God? Is it, perhaps, by God's admitting to him what really is the case: that he does not suffer as a sinner the punishment of his sin, but showing at the same time that the decree of suffering is not an unjust one, because its design is not hostile? No, indeed, for Job is not worthy that his cause should be acknowledged on the part of God before he has come to a penitent recognition of the wrong by which he has sinned against God. God would be encouraging self-righteousness if He should give Job the testimony of his innocence, before the sin of vainglory, into which Job has fallen in the consciousness of his innocence, is changed to humility, by which all uprightness that is acceptable with God is tested. Therefore, contrary to expectation, God begins to speak with Job about totally different matters from His justice or injustice in reference to his affliction. Therein already lies a deep humiliation for Job. But a still deeper one in God's turning, as it were, to the abecedarium naturae, and putting the censurer of His doings to the blush. That God is the almighty and all-wise Creator and Ruler of the world, that the natural world is exalted above human knowledge and power, and is full of marvellous divine creations and arrangements, full of things mysterious and incomprehensible to ignorant and feeble man, Job knows even before God speaks, and yet he must now hear it, because he does not know it rightly; for the nature with which he is acquainted as the herald of the creative and governing power of God, is also the preacher of humility; and exalted as God the Creator and Ruler of the natural world is above Job's censure, so is He also as the Author of his affliction. That which is new, therefore, in the speech of Jehovah, is not the proof of God's exaltation in itself, but the relation to the mystery of his affliction, and to his conduct towards God in this his affliction, in which Job is necessitated to place perceptions not in themselves strange to him. He who cannot answer a single one of those questions taken from the natural kingdom, but, on the contrary, must everywhere admire and adore the power and wisdom of God-he must appear as an insignificant fool, if he applies them to his limited judgment concerning the Author of his affliction.


  The fundamental tone of the divine speech is the thought, that the divine working in nature is infinitely exalted above human knowledge and power, and that consequently man must renounce all claim to better knowledge and right of contention in the presence of the divine dispensations. But at the same time, within the range of this general thought, it is also in particular shown how nature reflects the goodness of God as well as His wisdom (He has restrained the destructive power of the waters, He also sendeth rain upon the steppe, though untenanted by man); how that which accomplishes the purposes for which it was in itself designed, serves higher purposes in the moral order of the world (the dawn of day puts an end to the works of darkness, snow and hail serve as instruments of divine judgments); how divine providence extends to all creatures, and always according to their need (He provides the lion its prey, He satisfies the ravens that cry to Him); and how He has distributed His manifold gifts in a way often paradoxical to man, but in truth worthy of admiration (to the steinbock ease in bringing forth and growth without toil, to the wild ass freedom, to the antelope untameable fleetness, to the ostrich freedom from anxiety about its young and swiftness, to the horse heroic and proud lust for the battle, to the hawk the instinct of migration, to the eagle a lofty nest and a piercing sight). Everywhere the wonders of God's power and wisdom, and in fact of His goodness abounding in power, and His providence abounding in wisdom, infinitely transcend Job's knowledge and capacity. Job cannot answer one of all these questions, but yet he feels to what end they are put to him. The God who sets bounds to the sea, who refreshes the desert, who feeds the ravens, who cares for the gazelle in the wilderness and the eagle in its eyrie, is the same God who now causes him seemingly thus unjustly to suffer. But if the former is worthy of adoration, the latter will also be so. Therefore Job confesses that he will henceforth keep silence, and solemnly promises that he will now no longer contend with Him. From the marvellous in nature he divines that which is marvellous in his affliction. His humiliation under the mysteries of nature is at the same time humiliation under the mystery of his affliction; and only now, when he penitently reveres the mystery he has hitherto censured, is it time that its inner glory should be unveiled to him. The bud is mature, and can now burst forth, in order to disclose the blended colours of its matured beauty.


  Job 40:6


  6 Then Jehovah answered Job out of the storm, and said:


  This second time also Jehovah speaks to Job out of the storm; not, however, in wrath, but in the profound condescension of His majesty, in order to deliver His servant from dark imaginings, and to bring him to free and joyous knowledge. He does not demand blind subjection, but free submission; He does not extort an acknowledgement of His greatness, but it is effected by persuasion. It becomes manifest that God is much more forbearing and compassionate than men. Observe the friends, the defenders of the divine honour, these sticklers for their own orthodoxy, how they rave against Job! How much better is it to fall into the hands of the living God, than into the hands of man! For God is truth and love; but men have at one time love without truth, at another truth without love, since they either connive at one or anathematize him. When a man who, moreover, like Job, is a servant of God, fails in one point, or sins, men at once condemn him altogether, and admit nothing good in him; God, however, discerns between good and evil, and makes the good a means of freeing the man from the evil. He also does not go rashly to work, but waits, like an instructor, until the time of action arrives. How long He listens to Job's bold challenging, and keeps silence! And then, when He does begin to speak, He does not cast Job to the ground by His authoritative utterances, but deals with him as a child; He examines him from the catechism of nature, and allows him to say for himself that he fails in this examination. In this second speech He acts with him as in the well-known poem of Hans Sachs with St. Peter: He offers him to take the government of the world for once instead of Himself. Here also He produces conviction; here also His mode of action is a deep lowering of Himself. It is Jehovah, the God, who at length begets Himself in humanity, in order to convince men of His love.


  Job 40:7


  7 Gird up thy loins manfully:


  I will question thee, and do thou answer me!


  8 Wilt thou altogether annul my right,


  Condemn me, that thou mayest be righteous?


  9 And hast thou then an arm like God,


  And canst thou with the voice thunder like Him?


  The question with האף stands to Job 40:2 in the relation of a climax: Job contended not alone with God, which is in itself wrong, let it be whatsoever it may; he went so far as to lose sight of the divine justice in the government of the world, and in order not to be obliged to give up his own righteousness, so far as to doubt the divine. ואם, Job 40:9, is also interrogative, as Job 8:3; Job 21:4; Job 34:17, comp. Job 39:13, not expressive of a wish, as Job 34:16. In the government of the world, God shows His arm, He raises His voice of thunder: canst thou perhaps—asks Jehovah—do the like, thou who seemest to imagine thou couldst govern the world more justly, if thou hadst to govern it? וּבקוּל כּמהוּ are to be combined: of like voice to Him; the translation follows the accents (ובקול with Rebia mugrasch).


  Job 40:10


  10 Deck thyself then with pomp and dignity,


  And in glory and majesty clothe thyself!


  11 Let the overflowings of thy wrath pour forth,


  And behold all pride, and abase it!


  12 Behold all pride, bring it low,


  And cast down the evil-doers in their place;


  13 Hide them in the dust together,


  Bind their faces in secret:


  14 Then I also will praise thee,


  That thy right hand obtaineth thee help.


  He is for once to put on the robes of the King of kings (עדה, comp. עטח, to wrap round, Psa 104:2), and send forth his wrath over pride and evil-doing, for their complete removal. הפיץ, effundere, diffundere, as Arab. afâda, vid., Job 37:11. עברות, or rather, according to the reading of Ben-Ascher, עברות ,rehcsA, in its prop. signif. oversteppings, i.e., overflowings. In connection with Job 40:11, one is directly reminded of the judgment on everything that is high and exalted in Isa 2, where beטמנם בּעפר also has its parallel (Isa 2:10). Not less, however, does Job 40:14 recall Isa 59:16; Isa 63:5 (comp. Psa 98:1); Isaiah I and II have similar descriptions to the book of Job. The ἁπ. λεγ. הדך is Hebraeo-Arab.; hadaka signifies, like hadama, to tear, pull to the ground. In connection with תמוּן (from טמן; Aram., Arab., טמר), the lower world, including the grave, is thought of (comp. Arab. mat-murât, subterranean places); חבשׁ signifies, like Arab. ḥbs IV, to chain and to imprison. Try it only for once—this is the collective thought—to act like Me in the execution of penal justice, I would praise thee. That he cannot do it, and yet venture with his short-sightedness and feebleness to charge God's rule with injustice, the following pictures of foreign animals are now further intended to make evident to him: -


  Job 40:15


  15 Behold now the behmth,


  Which I have made with thee:


  He eateth grass like an ox.


  16 Behold now, his strength is in his loins,


  And his force in the sinews of his belly.


  17 He bendeth his tail like a cedar branch,


  The sinews of his legs are firmly interwoven.


  18 His bones are like tubes of brass,


  His bones like bars of iron.


  בּהמות (after the manner of the intensive plur. הוללות, חכמות, which play the part of the abstract termination), which sounds like a plur., but without the numerical plural signification, considered as Hebrew, denotes the beast κατ ̓ ἐξοχήν, or the giant of beasts, is however Hebraized from the Egyptian p-ehe-mau, (muau), i.e., the (p) ox (ehe) of the water (mau as in the Hebraized proper name משׁה). It is, as Bochart has first of all shown, the so-called river or Nile horse, Hippopotamus amphibius (in Isa 30:6, בּהמות נגב, as emblem of Egypt, which extends its power, and still is active in the interest of others), found in the rivers of Africa, but no longer found in the Nile, which is not inappropriately called a horse; the Arab. water-hog is better, Italian bomarino, Eng. sea-cow ?, like the Egyptian p-ehe-mau. The change of p and b in the exchange of Egyptian and Semitic words occurs also elsewhere, e.g., pug' and בּוּץ, harpu and חרב (ἅρπη), Apriu and עברים (according to Lauth). Nevertheless p-ehe-mau (not mau-t, for what should the post-positive fem. art. do here?) is first of all only the בהמות translated back again into the Egyptian by Jablonsky; an instance in favour of this is still wanting. In Hieroglyph the Nile-horse is called apet; it was honoured as divine. Brugsch dwelt in Thebes in the temple of the Apet.


  In Job 40:15 עמּך signifies nothing but "with thee," so that thou hast it before thee. This water-ox eats חציר, green grass, like an ox. That it prefers to plunder the produce of the fields—in Arab. chadı̂r signifies, in particular, green barley—is accordingly self-evident. Nevertheless, it has gigantic strength, viz., in its plump loins and in the sinews (שׁרירי, properly the firm constituent parts, therefore: ligaments and muscles) of its clumsy belly. The brush of a tail, short in comparison with the monster itself, is compared to a cedar (a branch of it), ratione glabritiei, rotunditatis, spissitudinis et firmitatis (Bochart); since the beast is in general almost without hair, it looks like a stiff, naked bone, and yet it can bend it like an elastic cedar branch; חפץ is Hebraeo-Arab., ḥfḍ


  is a word used directly of the bending of wood (el-‛ûd).


  Since this description, like the whole book of Job, is so strongly Arabized, פחד, Job 40:17, will also be one word with the Arab. fachidh, the thigh; as the Arabic version also translates: ‛urûku afchâdhihi (the veins or strings of its thigh). The Targ., retaining the word of the text here, has פּחדין in Lev 21:20 for אשׁך, a testicle, prop. inguina, the groins; we interpret: the sinews of its thighs or legs are intertwined after the manner of intertwined vine branches, שׂריגים.


  But why is פחדיו pointed thus, and not פחדיו (as e.g., שׁעריו)? It is either an Aramaizing (with אשׁריו it has another relationship) pointing of the plur., or rather, as Khler has perceived, a regularly-pointed dual (like רגליו), from פּחדים (like פּעמים), which is equally suitable in connection with the signification femora as testiculi. מטיל, Job 40:18, is also Hebraeo-Arab.; for Arab. mṭl signifies to forge, or properly to extend by forging (hammering), and to lengthen, undoubtedly a secondary formation of טוּל, tâla, to be long, as makuna of kâna, madana of dâna, massara (to found a fortified city) of sâra, chiefly (if not always) by the intervention of such nouns as makân, medı̂ne, misr (= מצור), therefore in the present instance by the intervention of this metı̂l (= memtûl)


  whence probably μέταλλον (metal), properly iron in bars or rods, therefore metal in a wrought state, although not yet finished.


  Its bones are like tubes of brass, its bones (גּרמיו, the more Aram. word) like forged rods of iron—what an appropriate description of the comparatively thin but firm as iron skeleton by which the plump mass of flesh of the gigantic boar-like grass-eater is carried!


  Job 40:19


  19 He is the firstling of the ways of God;


  He, his Maker, reached to him his sword.


  20 For the mountains bring forth food for him,


  And all the beasts of the field play beside him.


  21 Under the lote-trees he lieth down,


  In covert of reeds and marsh.


  22 Lote-trees cover him as shade,


  The willows of the brook encompass him.


  23 Behold, if the stream is strong, he doth not quake;


  He remaineth cheerful, if a Jordan breaketh forth upon his mouth.


  24 Just catch him while he is looking,


  With snares let one pierce his nose!


  God's ways is the name given to God's operations as the Creator of the world in Job 40:19 (comp. Job 26:14, where His acts as the Ruler of the world are included); and the firstling of these ways is called the Behmth, not as one of the first in point of time, but one of the hugest creatures, un chef-d'oeuvre de Dieu (Bochart); ראשׁית not as Pro 8:22; Num 24:20, of the priority of time, but as Amo 6:1, Amo 6:6, of rank. The art. in העשׁו is, without the pronominal suff. being meant as an accusative (Ew. 290, d), equal to a demonstrative pronoun (comp. Ges. 109, init): this its Creator (but so that "this" does not refer back so much as forwards). It is not meant that He reached His sword to behmoth, but (on which account לו is intentionally wanting) that He brought forth, i.e., created, its (behmoth's) peculiar sword, viz., the gigantic incisors ranged opposite one another, with which it grazes upon the meadow as with a sickle: ἀρούρῃσιν κακὴν ἐπιβάλλεται ἅρπην (Nicander, Theriac. 566), ἅρπη is exactly the sickle-shaped Egyptian sword (harpu = חרב). Vegetable food (to which its teeth are adapted) is appointed to the behmoth: "for the mountains produce food for him;" it is the herbage of the hills (which is scanty in the lower and more abundant in the upper valley of the Nile) that is intended, after which this uncouth animal climbs (vid., Schlottm.). בּוּל is neither a contraction of יבוּל (Ges.), nor a corruption of it (Ew.), but Hebraeo-Arab. = baul, produce, from bâla, to beget, comp. aballa, to bear fruit (prop. seed, bulal), root בל, to soak, wet, mix.


  Job 40:20 describes how harmless, and if unmolested, inoffensive, the animal is; שׁם there, viz., while it is grazing.


  In Job 40:21 Saadia correctly translates: Arab. tḥt 'l-ḍâl; and Job 40:22, Abulwalid: Arab. ygṭı̂h 'l-ḍl mdlllâ lh, tegit eum lotus obumbrans eum, by interpreting Arab. 'l-ḍl, more correctly Arab. 'l-ḍâl, with es-sidr el-berrı̂, i.e., Rhamnus silvestris (Rhamnus Lotus, Linn.), in connection with which Schultens' observation is to be noticed: Cave intelligas lotum Aegyptiam s. plantam Niloticam quam Arabes Arab. nûfr. The fact that the wild animals of the steppe seek the shade of the lote-tree, Schultens has supported by passages from the poets. The lotus is found not only in Syria, but also in Egypt, and the whole of Africa.


  The plur. is formed from the primary form צאל, as שׁקמים from שׁקם, Olsh. 148, b; the single tree was perhaps called צאלה (= Arab. ḍâlt), as שׁקמה (Ew. 189, h). Ammianus Marc. xxii. 15 coincides with Job 40:21: Inter arundines celsas et squalentes nimia densitate haec bellua cubilia ponit. צללו, Job 40:22 (resolved from צלּו, as גּללו, Job 20:7, from גּלּו), is in apposition with the subj.: Lote-trees cover it as its shade (shading it). The double play of words in Job 40:22 is not reproduced in the English translation.


  הן, Job 40:23, pointing to something possible, obtains almost the signification of a conditional particle, as Job 12:14; Job 23:8; Isa 54:15. The Arabic version appropriately translates Arab. 'n ṭgâ 'l-nhr, for Arab. ṭgâ denotes exactly like עשׁק, excessive, insolent behaviour, and is then, as also Arab. dlm, ‛tâ, and other verbs given by Schultens, transferred from the sphere of ethics to the overflow of a river beyond its banks, to the rush of raging waters, to the rising and bursting forth of swollen streams. It does not, however, terrify the behmoth, which can live as well in the water as on the land; לא יחפּוז, properly, it does not spring up before it, is not disturbed by it. Instead of the Jordan, Job 40:23, especially in connection with יגיח, the 'Gaihn (the Oxus) or the 'Gaihn (the Pyramus) might have been mentioned, which have their names from the growing force with which they burst forth from their sources (גּיח, גּוּח, comp. 'gâcha, to wash away). But in order to express the notion of a powerful and at times deep-swelling stream, the poet prefers the ירדּן of his fatherland, which moreover, does not lie so very far from the scene, according to the conception at least, since all the wadis in its neighbourhood flow directly or indirectly (as Wdi el-Meddn, the boundary river between the district of Suwt and the Nukra plain) into the Jordan. For ירדּן (perhaps from ירד)


  does not here signify a stream (rising in the mountain) in general; the name is not deprived of its geographical definiteness, but is a particularizing expression of the notion given above.


  The description closes in Job 40:24 with the ironical challenge: in its sight (בּעיניו as Pro 1:17) let one (for once) catch it; let one lay a snare which, when it goes into it, shall spring together and pierce it in the nose; i.e., neither the open force nor the stratagem, which one employs with effect with other animals, is sufficient to overpower this monster. מוקשׁים is generally rendered as equal to חחים, Isa 37:29; Eze 19:4, or at least to the cords drawn through them, but contrary to the uniform usage of the language. The description of the hippopotamus is not followed by that of the crocodile, which also elsewhere form a pair, e.g., in Achilles Tatius, iv. 2, 19. Behemoth and leviathan, says Herder, are the pillars of Hercules at the end of the book, the non plus ultra of another world distant from the scene. What the same writer says of the poet, that he does not "mean to furnish any contributions to Pennant's Zoologie or to Linnaeus' Animal Kingdom," the expositor also must assent to.


  Job 41


  Job 41:1


  1 Dost thou draw the crocodile by a hoop-net,


  And dost thou sink his tongue into the line?!


  2 Canst thou put a rush-ring into his nose,


  And pierce his cheeks with a hook?


  3 Will he make many supplications to thee,


  Or speak flatteries to thee?


  4 Will he make a covenant with thee,


  To take him as a perpetual slave?


  5 Wilt thou play with him as a little bird,


  And bind him for thy maidens?


  In Job 3:8, לויתן signified the celestial dragon, that causes the eclipses of the sun (according to the Indian mythology, râhu the black serpent, and ketu the red serpent); in Psa 104:26 it does not denote some great sea-saurian after the kind of the hydrarchus of the primeval world, but directly the whale, as in the Talmud (Lewysohn, Zoologie des Talm. 178f.). Elsewhere, however, the crocodile is thus named, and in fact as תּנּין also, another appellation of this natural wonder of Egypt, as an emblem of the mightiness of Pharaoh (vid., on Psa 74:13.), as once again the crocodile itself is called in Arab. el-fir‛annu. The Old Testament language possesses no proper name for the crocodile; even the Talmudic makes use of קרוקתא = κροκόδειλος (Lewysohn, 271). לויתן is the generic name of twisted, and תנין long-extended monsters. Since the Egyptian name of the crocodile has not been Hebraized, the poet contents himself in תּמשׁך with making a play upon its Egyptian, and in Arab. tmsâḥ, timsâḥ,


  Arabized name (Ew. 324, a). To wit, it is called in Coptic temsah, Hierogl. (without the art.) msuh (emsuh), as an animal that creeps "out of the egg (suh)."


  In Job 41:1, Ges. and others falsely translate: Canst thou press its tongue down with a cord; השׁקיע does not signify demergere = deprimere, but immergere: canst thou sink its tongue into the line, i.e., make it bite into the hook on the line, and canst thou thus draw it up? Job 41:1 then refers to what must happen in order that the משׁך of the msuh may take place. Herodotus (and after him Aristotle) says, indeed, ii. 68, the crocodile has no tongue; but it has one, only it cannot stretch it out, because the protruding part has grown to the bottom of the mouth, while otherwise the saurians have a long tongue, that can be stretched out to some length. In Job 41:2 the order of thought is the same: for first the Nile fishermen put a ring through the gills or nose of valuable fish; then they draw a cord made of rushes (σχοῖνον) through it, in order to put them thus bound into the river. "As a perpetual slave," Job 41:4 is intended to say: like one of the domestic animals. By צפּור, Job 41:5, can hardly be meant צפּרת הכּרמים, the little bird of the vineyard, i.e., according to a Talmud. usage of the language, the golden beetle (Jesurun, p. 222), or a pretty eatable grasshopper (Lewysohn, 374), but, according to the words of Catullus, Passer deliciae meae puellae, the sparrow, Arab. ‛asfûr—an example of a harmless living plaything (שׂחק בּ, to play with anything, different from Psa 104:26, where it is not, with Ew., to be translated: to play with it, but: therein).


  Job 41:6


  6 Do fishermen trade with him,


  Do they divide him among the Canaanites?


  7 Canst thou fill his skin with darts,


  And his head with fish-spears?


  8 Only lay thy hand upon him


  Remember the battle, thou wilt not do it again!


  9 Behold, every hope becometh disappointment:


  Is not one cast down even at the sight of him?


  The fishermen form a guild (Arab. ṣunf, sunf), the associated members of which are called חבּרים (distinct from חברים). On כּרה על, vid., on Job 6:27. "When I came to the towns of the coast," says R. Akiba, b. Rosch ha-Schana, 26b, "they called selling, which we call מכירה, כירה, there," according to which, then, Gen 50:5 is understood, as by the Syriac; the word is Sanscrito-Semitic, Sanscr. kri, Persic chirı̂den (Jesurun, p. 178). lxx ἐνσιτούνται, according to Kg2 6:23, to which, however, עליו is not suitable. כּנענים are Phoenicians; and then, because they were the merchant race of the ancient world, directly traders or merchants. The meaning of the question is, whether one sells the crocodile among them, perhaps halved, or in general divided up. Further, Job 41:7 : whether one can kill it בּשׂכּות, with pointed missiles (Arab. shauke, a thorn, sting, dart), or with fish-spears (צלצל, so called from its whizzing, צלל, ). In Job 41:8 the accentuation is the right indication: only seize upon him—remember the battle, i.e., thou wilt be obliged to remember it, and thou wilt have no wish to repeat it. זכר .ti t is a so-called imperat. consec.: if thou doest it, thou wilt ... , Ges. 130, 2. תּוסף is the pausal form of תּוסף (once ͂, Pro 30:6), of which it is the original form.


  The suff. of תּוהלתּו refers to the assailant, not objectively to the beast (the hope which he indulges concerning it). נכזבה, Job 41:9, is 3 praet., like נאלמה, Isa 53:7 (where also the participial accenting as Milra, occurs in Codd.); Frst's Concord. treats it as part., but the participial form נקטלה, to be assumed in connection with it, along with נקטלה and נקטלת, does not exist. הגם, Job 41:9, is, according to the sense, equivalent to הלא גם, vid., on Job 20:4. מראיו (according to Ges., Ew., and Olsh., sing., with the plural suff., without a plur. meaning, which is natural in connection with the primary form מראי; or what is more probable, from the plur. מראים with a sing. meaning, as פּנים) refers to the crocodile, and יטּל (according to a more accredited reading, יטּל = יוּטל) to the hunter to whom it is visible.


  What is said in Job 41:6 is perfectly true; although the crocodile was held sacred in some parts of Egypt, in Elephantine and Apollonopolis, on the contrary, it was salted and eaten as food. Moreover, that there is a small species of crocodile, with which children can play, does not militate against Job 41:5. Everywhere here it is the creature in its primitive strength and vigour that is spoken of. But if they also knew how to catch it in very early times, by fastening a bait, perhaps a duck, on a barb with a line attached, and drew the animal to land, where they put an end to its life with a lance-thrust in the neck (Uhlemann, Thoth, S. 241): this was angling on the largest scale, as is not meant in Job 41:1. If, on the other hand, in very early times they harpooned the crocodile, this would certainly be more difficult of reconcilement with v. 31, than that mode of catching it by means of a fishing-hook of the greatest calibre with Job 41:1. But harpooning is generally only of use when the animal can be hit between the neck and head, or in the flank; and it is very questionable whether, in the ancient times, when the race was without doubt of an unmanageable size, that has now died out, the crocodile hunt (Job 7:12) was effected with harpoons. On the whole subject we have too little information for distinguishing between the different periods. So far as the questions of Jehovah have reference to man's relation to the two monsters, they concern the men of the present, and are shaped according to the measure of power which they have attained over nature. The strophe which follows shows what Jehovah intends by these questions.


  Job 41:10


  10 None is so foolhardy that he dare excite him!


  And who is it who could stand before Me?


  11 Who hath given Me anything first of all, that I must requite it?


  Whatsoever is under the whole heaven is Mine.


  One sees from these concluding inferences, thus applied, what is the design, in the connection of this second speech of Jehovah, of the reference to behmoth and leviathan, which somewhat abruptly began in Job 40:15. If even the strength of one of God's creatures admits no thought of being able to attack it, how much more should the greatness of the Creator deter man from all resistance! For no one has any claim on God, so that he should have the right of appearing before Him with a rude challenge. Every creature under heaven is God's; man, therefore, possesses nothing that was not God's property and gift, and he must humbly yield, whether God gives or takes away. לא, Job 41:10, is not directly equivalent to אין, but the clause is exclamatory. יעורנו Chethb, יעירנו Ker, is the Palestine reading, the reverse the Babylonian; the authorized text (chiefly without a Ker) is יעוּרנּוּ from עוּר in a transitive signification (ἐγείρειν), as שׁוּב, Job 39:12, comp. Job 42:10. The meaning of הקדּימני is determined according to ואשׁלּם: to anticipate, viz., by gifts presented as a person is approaching the giver (Arab. aqdama). הוּא, Job 41:11, is neutral, as Job 13:16; Job 15:9; Job 31:11, Job 31:28. תּחת is virtually a subj.: that which is under ... . After these apparently epiphonematic verses (2 and 3), one might now look for Job's answer. But the description of the leviathan is again taken up, and in fact hitherto it was only the invincibility of the animal that was spoken of; and yet it is not so described that this picture might form the exact pendent of the preceding.


  Job 41:12


  12 I will not keep silence about his members,


  The proportion of his power and the comeliness of his structure.


  13 Who could raise the front of his coat of mail?


  Into his double teeth-who cometh therein?


  14 The doors of his face-who openeth them?


  Round about his teeth is terror.


  The Ker לו authorized by the Masora assumes an interrogative rendering: as to it, should I be silent about its members (לו at the head of the clause, as Lev 7:7-9; Isa 9:2),—what perhaps might appear more poetic to many. החרישׁ (once, Job 11:3, to cause to keep silence) here, as usually: to be silent. בּדּיו, as Job 18:13. דּבר signifies the relation of the matter, a matter of fact, as דּברי, facts, Psa 65:4; Psa 105:27; Psa 145:5. חין (compared by Ew. with הין, a measure) signifies grace, χάρις (as synon. חסד), here delicate regularity, and is made easy of pronunciation from חנן, just as the more usual חן; the language has avoided the form חנן, as observed above. לבוּשׁ . clothing, we have translated "coat of mail," which the Arab. libâs usually signifies; פּני לבוּשׁו is not its face's covering (Schlottm.), which ought to be לבוּשׁ פּניו; but פּני is the upper or front side turned to the observer (comp. Isa 25:7), as Arab. wjh, (wag'h), si rem desuper spectes, summa ejus pars, si ex adverso, prima (Fleischer, Glossae, i. 57). That which is the "doubled of its mouth" (רסן, prop. a bit in the mouth, then the mouth itself) is its upper and lower jaws armed with powerful teeth. The "doors of the face" are the jaws; the jaws are divided back to the ears, the teeth are not covered by lips; the impression of the teeth is therefore the more terrible, which the substantival clause, Job 41:14 (comp. Job 39:20), affirms. שׁנּיו gen. subjecti: the circle, ἓρκος, which is formed by its teeth (Hahn).


  Job 41:15


  15 A pride are the furrows of the shields,


  Shut by a rigid seal.


  16 One joineth on to the other,


  And no air entereth between them.


  17 One upon another they are arranged,


  They hold fast together, inseparably.


  Since the writer uses אפיק both in the signif. robustus, Job 12:12, and canalis, Job 40:18, it is doubtful whether it must be explained robusta (robora) scutorum (as e.g., Ges.), or canales scutorum (Hirz., Schlottm., and others). We now prefer the latter, but so that "furrows of the shields" signifies the square shields themselves bounded by these channels; for only thus is the סגוּר, which refers to these shields, considered, each one for itself, suitably attached to what precedes. חותם צר is an acc. of closer definition belonging to it: closed is (each single one) by a firmly attached, and therefore firmly closed, seal. lxx remarkably ὥσπερ σμυρίτης λίθος, i.e., (emery (vid., Krause's Pyrogeteles, 1859, S. 228). Six rows of knotty scales and four scales of the neck cover the upper part of the animal's body, in themselves firm, and attached to one another in almost impenetrable layers, as is described in Job 41:7 in constantly-varying forms of expression (where יגּשׁוּ with Pathach beside Athnach is the correct reading),—a גּאוה, i.e., an equipment of which the animal may be proud. Umbr. takes גאוה, with Bochart, = גּוה, the back; but although in the language much is possible, yet not everything.


  Job 41:18


  18 His sneezing sendeth forth light,


  And his eyes are like the eyelids of the dawn;


  19 Out of his mouth proceed flames,


  Sparks of fire escape from him;


  20 Out of his nostrils goeth forth smoke


  Like a seething pot and caldron;


  21 His breath kindleth coals,


  And flames go forth out of his mouth.


  That the crocodile delights to sun itself on the land, and then turns its open jaws to the sunny side, most Nile travellers since Herodotus have had an opportunity of observing; and in connection therewith the reflex action of sneezing may occur, since the light of the sun produces an irritation on the retina, and thence on the vagus; and since the sun shines upon the fine particles of watery slime cast forth in the act of sneezing, a meteoric appearance may be produced. This delicate observation of nature is here compressed into three words; in this concentration of whole, grand thoughts and pictures, we recognise the older poet. עטשׁ is the usual Semitic word for "sneezing" (Synon. זרר Kg2 4:35). תּהל shortened from תּהל, Job 31:26, Hiph. of הלל. The comparison of the crocodile's eyes with עפעפּי־שׁחר (as Job 3:9, from עפעף, to move with quick vibrations, to wink, i.e., tremble), or the rendering of the same as εἶδος ἑωσφόρου (lxx), is the more remarkable, as, according to Horus, i. 68, two crocodile's eyes are the hieroglyph for dawn, ἀνατολή: ἐπειδ́περ (probably to be read ἐπειδὴ πρὸ) παντὸς σώματος ζώου οἱ ὀφθαλμοὶ ἐκ τοῦ βυθοῦ ἀναφαίνονται. There it is the peculiar brilliancy of the eyes of certain animals that is intended, which is occasioned either by the iris being furnished with a so-called lustrous substance, or there being in the pupil of the eye (as e.g., in the ostrich) that spot which, shining like metal, is called tapetum lucidum. For ἀναφαίνεσθαι of the eyes ἐκ τοῦ βυθοῦ, is the lustre of the pupil in the depth of the eye. The eyes of the crocodile, which are near together, and slanting, glimmer through the water, when it is only a few feet under water, with a red glow.


  Nevertheless the comparison in Job 41:18 might also be intended differently. The inner (third) eyelid of the crocodile is itself a rose red; and therefore, considered in themselves, its eyes may also be compared with the "eyelids of the dawn." What is then said, Job 41:19, of the crocodile, Achilles Tatius, iv. 2, says of the hippopotamus: μυκτὴρ ἐπὶ μέγα κεχῃνὼς καὶ πνέων πυρώδη καπνὸν ὡς ἀπὸ πηγῆς πυρός. Bartram has observed on the alligator, that as it comes on the land a thick smoke issues from its distended nostrils with a thundering sound. This thick, hot steam, according to the credible description which is presented here, produces the impression of a fire existing beneath, and bursting forth. The subjective truth of this impression is faithfully but poetically reproduced by the poet. On כּידוד (root כד, escudere). התמלּט signifies no more than to disentangle one's self, here therefore: to fly out in small particles. אגמון, Job 41:19, is rendered by Saad., Gecat., and others, by qumqum (קומקום), a caldron; the modern expositors derive it from אגם = agama, to glow, and understand it of a "heated caldron." But the word signifies either heat or caldron; the latter signification, however, cannot be linguistically established; one would look for אגּן (Arab. iggâne, a copper Germ. Waschkessel). The noun אגמון signifies, Job 40:2, the reed σχοῖνος, and in the Jerusalem Talmud, Sota ix. 12, some menial service (comp. Arab. ugum); Ew. rightly retains the former signification, like a pot blown upon, i.e., fired, heated, and beside it (in combination with it) reeds as fuel, which in themselves, and especially together with the steaming water, produce a thick smoke. The Waw is to be compared to the Arabic Waw concomitantiae (which governs the acc.).


  Job 41:22


  22 Great strength resteth upon his neck,


  And despair danceth hence before him.


  23 The flanks of his flesh are thickly set,


  Fitting tightly to him, immoveable.


  24 His heart is firm like stone,


  And firm like the nether millstone.


  25 The mighty are afraid of his rising up;


  From alarm they miss their aim.


  Overpowering strength lodges on its neck, i.e., has its abiding place there, and before it despair, prop. melting away, dissolution (דּאבה from דּאב, Arab. ḏ'b = דּוּב Hiph., Arab. ḍ'b II, to bring into a loose condition, synon. חמס), dances hence, i.e., spring up and away (ידוּץ, Arab. jadisu, to run away), i.e., it spreads before it a despondency which produces terror, and deprives of strength. Even the pendulous fleshy parts (מפּלי), especially of its belly, hang close together, דבקוּ, i.e., they are not flabby, but fit to it, like a metal casting, without moving, for the skin is very thick and covered with thick scales; and because the digestive apparatus of the animal occupies but little space, and the scales of the back are continued towards the belly, the tender parts appear smaller, narrower, and closer together than in other animals. יצוּק here is not, as Job 27:2; Job 29:6, the fut. of צוּק, but the part. of יצק, as also Job 41:24: its heart is firm and obdurate, as though it were of cast brass, hard as stone, and in fact as the nether millstone (פלח from פלח, falacha, to split, crush in pieces), which, because it has to bear the weight and friction of the upper, must be particularly hard. It is not intended of actual stone-like hardness, but only of its indomitable spirit and great tenacity of life: the activity of its heart is not so easily disturbed, and even fatal wounds do not so quickly bring it to a stand. משּׂמו from שׂת = שׂאת = שׂאת), primary form שׂאתּ, is better understood in the active sense: afraid of its rising, than the passive: of its exaltedness. אילים (according to another reading אלים) is not, with Ew., to be derived from איל (Arab. ı̂jal), a ram; but אילים Exo 15:15; Eze 17:13 (comp. גּירים Ch2 2:16, נירי Sa2 22:29), אלים Eze 31:11; Eze 32:21, and אוּלים Cheth. Kg2 24:15, are only alternating forms and modes of writing of the participial adject., derived from אוּל (איל) first of all in the primary form awil (as גּר = gawir). The signif. assigned to the verb אול: to be thick = fleshy, which is said then to go over into the signif. to be stupid and strong (Ges. Handwrterb.), rests upon a misconception: âla is said of fluids "to become thick," because they are condensed, since they go back, i.e., sink in or settle (Ges. correctly in Thes.: notio crassitiei a retrocendendo). The verb âla, ja'ûlu, unites in itself the significations to go backward, to be forward, and to rule; the last two: anteriorem and superiorem esse, probably belong together, and אל signifies, therefore, a possessor of power, who is before and over others. התחטּא, Job 41:25, has the signif., which does not otherwise occur, to miss the mark (from חטא, Arab. chaṭiya, to miss, opp. Arab. ṣâb, to hit the mark), viz., (which is most natural where אילים is the subject spoken of) since they had designed the slaughter and capture of the monster. שׁברים is intended subjectively, as תּבירא = פּחד Exo 15:16, Targ. II, and also as the Arab. thubûr, employed more in reference to the mind, can be used of pain.


  Job 41:26


  26 If one reacheth him with the sword-it doth not hold;


  Neither spear, nor dart, nor harpoon.


  27 He esteemeth iron as straw,


  Brass as rotten wood.


  28 The son of the bow doth not cause him to flee,


  Sling stones are turned to stubble with him.


  29 Clubs are counted as stubble,


  And he laugheth at the shaking of the spear.


  משּׂיגהוּ, which stands first as nom. abs., "one reaching him," is equivalent to, if one or whoever reaches him, Ew. 357, c, to which בּלי תקוּם, it does not hold fast (בּלי with v. fin., as Hos 8:7; Hos 9:16, Chethb), is the conclusion. חרב is instrumental, as Psa 17:13. מסּע, from נסע, Arab. nz‛, to move on, hasten on, signifies a missile, as Arab. minz‛a, an arrow, manz‛a, a sling. The Targ. supports this latter signification here (funda quae projicit lapidem); but since קלא, the handling, is mentioned separately, the word appears to men missiles in general, or the catapult. In this combination of weapons of attack it is very questionable whether שׁריה is a cognate form of שׁריון (שׁרין), a coat of mail; probably it is equivalent to Arab. sirwe (surwe), an arrow with a long broad edge (comp. serı̂je, a short, round, as it seems, pear-shaped arrow-head), therefore either a harpoon or a peculiarly formed dart.


  "The son of the bow" (and of the אשׁפּה, pharetra) is the arrow. That the ἁπ. γεγρ. תותח signifies a club (war-club), is supported by the Arab. watacha, to beat. כּידון, in distinction from חנית (a long lance), is a short spear, or rather, since רעשׁ implies a whistling motion, a javelin. Iron the crocodile esteems as תּבן, tibn, chopped straw; sling stones are turned with him into קשׁ. Such is the name here at least, not for stumps of cut stubble that remain standing, but the straw itself, threshed and easily driven before the wind (Job 13:25), which is cut up for provender (Exo 5:12), generally dried (and for that reason light) stalks (e.g., of grass), or even any remains of plants (e.g., splinters of wood).


  The plur. נחשׁבוּ, Job 41:29, does not seem to be occasioned by תותח being conceived collectively, but by the fact that, instead of saying תותח וכידון, the poet has formed וכידון into a separate clause. Parchon's (and Kimchi's) reading תוחח is founded upon an error.


  Job 41:30


  30 His under parts are the sharpest shards,


  He spreadeth a threshing sledge upon the mire.


  31 He maketh the deep foam like a caldron,


  He maketh the sea like a pot of ointment.


  32 He lighteth up the path behind him,


  One taketh the water-flood for hoary hair.


  33 Upon earth there is not his equal,


  That is created without fear.


  34 He looketh upon everything high,


  He is the king over every proud beast.


  Under it, or, תּחתּיו taken like תּחת, Job 41:11, as a virtual subject (vid., Job 28:5): its under parts are the most pointed or sharpest shards, i.e., it is furnished with exceedingly pointed scales. חדּוּד is the intensive form of חד (Arab. hadı̂d, sharpened = iron, p. 542, note), as חלּוּק, Sa1 17:40, of חלק (smooth), and the combination חדּוּדי חרשׂ (equal the combination חדודי החרשׂים, comp. Job 30:6) is moreover superlative: in the domain of shards standing prominent as sharp ones, as Arab. chairu ummatin, the best people, prop. bon en fait de peuple (Ew. 313, c. Gramm. Arab. 532). lxx ἡ στρωμνὴ αὐτοῦ ὀβελίσκοι ὀξεῖς, by drawing ירפּד to Job 41:30, and so translating as though it were רפידתו (Arab. rifâde, stratum). The verb רפד (rafada), cogn. רבד, signifies sternere (Job 17:13), and then also culcire; what is predicated cannot be referred to the belly of the crocodile, the scales of which are smooth, but to the tail with its scales, which more or less strongly protrude, are edged round by a shallow cavity, and therefore are easily and sharply separated when pressed; and the meaning is, that when it presses its under side in the morass, it appears as though a threshing-sledge with its iron teeth had been driven across it.


  The pictures in Job 41:31 are true to nature; Bartram, who saw two alligators fighting, says that their rapid passage was marked by the surface of the water as it were boiling. With מצוּלה, a whirlpool, abyss, depth (from צוּל = צלל, to hiss, clash; to whirl, surge), ים alternates; the Nile even in the present day is called bahr (sea) by the Beduins, and also compared, when it overflows its banks, to a sea. The observation that the animal diffuses a strong odour of musk, has perhaps its share in the figure of the pot of ointment (lxx ὥσπερ ἐξάλειπτρον, which Zwingli falsely translates spongia); a double gland in the tail furnishes the Egyptians and Americans their (pseudo) musk. In Job 41:32 the bright white trail that the crocodile leaves behind it on the surface of the water is intended; in Job 41:32 the figure is expressed which underlies the descriptions of the foaming sea with πολιός, canus, in the classic poets. שׂיבה, hoary hair, was to the ancients the most beautiful, most awe-inspiring whiteness. משׁלו, Job 41:33, understood by the Targ., Syr., Arab. version, and most moderns (e.g., Hahn: there is not on earth any mastery over it), according to Zac 9:10, is certainly, with lxx, Jer., and Umbr., not to be understood differently from the Arab. mithlahu (its equal); whether it be an inflexion of משׁל, or what is more probable, of משׁל (comp. Job 17:6, where this nomen actionis signifies a proverb = word of derision, and התמשּׁל, to compare one's self, be equal, Job 30:19). על־עפר is also Hebr.-Arab.; the Arabic uses turbe, formed from turâb (vid., on Job 19:25), of the surface of the earth, and et-tarbâ-u as the name of the earth itself. העשׂוּ (for העשׂוּי, as צפוּ, Job 15:22, Cheth. = צפוּי, resolved from עשׂוּו, ‛asûw, Sa1 25:18, Cheth.) is the confirmatory predicate of the logical subj. described in Job 41:33 as incomparable; and לבלי־חת (from חת, the a of which becomes i in inflexion), absque terrore (comp. Job 38:4), is virtually a nom. of the predicate: the created one (becomes) a terrorless one (a being that is terrified by nothing). Everything high, as the לבלי־חת, Job 41:33, is more exactly explained, it looketh upon, i.e., remains standing before it, without turning away affrighted; in short, it (the leviathan) is king over all the sons of pride, i.e., every beast of prey that proudly roams about (vid., on Job 28:8).


  Job 42


  Job 42:1


  1 Then Job answered Jehovah, and said:


  2 Now I know that Thou canst do all things,


  And no plan is impracticable to Thee.


  3 "Who then hideth counsel -


  Without knowledge?"


  Thus have I judged without understanding,


  What was too wonderful for me, without knowing.


  He indeed knew previously what he acknowledges in Job 42:2, but now this knowledge has risen upon him in a new divinely-worked clearness, such as he has not hitherto experienced. Those strange but wondrous monsters are a proof to him that God is able to put everything into operation, and that the plans according to which He acts are beyond the reach of human comprehension. If even that which is apparently most contradictory, rightly perceived, is so glorious, his affliction is also no such monstrous injustice as he thinks; on the contrary, it is a profoundly elaborated מזמּה, a well-digested, wise עצה of God. In Job 42:3 he repeats to himself the chastening word of Jehovah, Job 38:2, while he chastens himself with it; for he now perceives that his judgment was wrong, and that he consequently has merited the reproof. With לכן he draws a conclusion from this confession which the chastening word of Jehovah has presented to him: he has rashly pronounced an opinion upon things that lie beyond his power of comprehension, without possessing the necessary capacity of judging and perception. On the mode of writing ידעתּ, Cheth., which recalls the Syriac form med'et (with the pronominal suff. cast off), vid., Ges. 44, rem. 4; on the expression Job 42:2, comp. Gen 11:6. The repetition of Job 38:2 in Job 42:3 is not without some variations according to the custom of authors noticed in Psalter, i. 330. הגּדתּי, "I have affirmed," i.e., judged, is, Job 42:3, so that the notion of judging goes over into that of pronouncing a judgment. The clauses with ולא are circumstantial clauses, Ew. 341, a.


  Job 42:4


  4 O hear now, and I will speak:


  I will ask Thee, and instruct Thou me.


  5 I had heard of Thee by the hearing of the ear,


  And now mine eye hath seen Thee.


  6 Therefore I am sorry, and I repent


  In dust and ashes.


  The words employed after the manner of entreaty, in Job 42:4, Job also takes from the mouth of Jehovah, Job 38:3; Job 40:7. Hitherto Jehovah has interrogated him, in order to bring him to a knowledge of his ignorance and weakness. Now, however, after he has thoroughly perceived this, he is anxious to put questions to Jehovah, in order to penetrate deeper and deeper into the knowledge of the divine power and wisdom. Now for the first time with him, the true, living perception of God has its beginning, being no longer effected by tradition (ל of the external cause: in consequence of the tidings which came to my ears, comp. Psa 18:45, comp. Isa 23:5), but by direct communication with God. In this new light he can no longer deceive himself concerning God and concerning himself; the delusion of the conflict now yields to the vision of the truth, and only penitential sorrow for his sin towards God remains to him. The object to אמאס is his previous conduct. נחם is the exact expression for μετανοεῖν, the godly sorrow of repentance not to be repented of. He repents (sitting) on dust and ashes after the manner of those in deep grief.


  If the second speech of Jehovah no longer has to do with the exaltation and power of God in general, but is intended to answer Job's doubt concerning the justice of the divine government of the world, the long passage about the hippopotamus and the crocodile, Job 40:15-41:34, in this second speech seems to be devoid of purpose and connection. Even Eichhorn and Bertholdt on this account suppose that the separate portions of the two speeches of Jehovah have fallen into disorder. Stuhlmann, Bernstein, and De Wette, on the other hand, explained the second half of the description of the leviathan, Job 41:12-34, as a later interpolation; for this part is thought to be inflated, and to destroy the connection between Jehovah's concluding words, Job 41:2-3, and Job's answer, Job 42:2-6. Ewald forcibly rejected the whole section, Job 40:15, by ascribing it to the writer of Elihu's speeches-an opinion which he has again more recently abandoned. In fact, this section ought to have had a third poet as its writer. But he would be the double (Doppelgnger) of the first; for, deducting the somewhat tame לא אחרישׁ בדיו, Job 41:12,—which, however, is introduced by the interrupted description being resumed, in order now to begin in real earnest,—this section stands upon an equally exalted height with the rest of the book as a poetic production and lofty description; and since it has not only, as also Elihu's speeches, an Arabizing tinge, but also the poetic genius, the rich fountain of thought, the perfection of technical detail, in common with the rest of the book; and since the writer of the book of Job also betrays elsewhere an acquaintance with Egypt, and an especial interest in things Egyptian, the authenticity of the section is by no means doubted by us, but we freely adopt the originality of its present position.


  But before one doubts the originality of its position, he ought, first of all, to make an earnest attempt to comprehend the portion in its present connection, into which it at any rate has not fallen from pure thoughtlessness. The first speech of Jehovah, moreover, was surprisingly different from what was to have been expected, and yet we recognised in it a deep consistency with the plan; perhaps the same thing is also the case in connection with the second.


  After Job has answered the first speech of Jehovah by a confession of penitence, the second can have no other purpose but that of strengthening the conviction, which urges to this confession, and of deepening the healthful tone from which it proceeds. The object of censure here is no longer Job's contending with Jehovah in general, but Job's contending with Jehovah on account of the prosperity of the evil-doer, which is irreconcilable with divine justice; that contending by which the sufferer, in spite of the shadow which affliction casts upon him, supported the assertion of his own righteousness. Here also, as a result, the refutation follows in the only way consistent with the dignity of Jehovah, and so that Job must believe in order to perceive, and does not perceive in order not to be obliged to believe. Without arguing the matter with Job, as to why many things in the government of the world are thus and not rather otherwise, Jehovah challenges Job to take the government of the world into his own hand, and to give free course to his wrath, to cast down everything that is exalted, and to render the evil-doer for ever harmless. By thus thinking of himself as the ruler of the world, Job is obliged to recognise the cutting contrast of his feebleness and the divine rule, with which he has ventured to find fault; at the same time, however, he is taught, that—what he would never be able to do—God really punishes the ungodly, and must have wise purposes when, which He indeed might do, He does not allow the floods of His wrath to be poured forth immediately.


  Thus far also Simson is agreed; but what is the design of the description of the two Egyptian monsters, which are regarded by him as by Ewald as out of place here? To show Job how little capable he is of governing the world, and how little he would be in a position to execute judgment on the evil-doer, two creatures are described to him, two unslain monsters of gigantic structure and invincible strength, which defy all human attack. These two descriptions are, we think, designed to teach Job how little capable of passing sentence upon the evil-doer he is, who cannot even draw a cord through the nose of the behmoth, and who, if he once attempted to attack the leviathan, would have reason to remember it so long as he lived, and would henceforth let it alone. It is perhaps an emblem that is not without connection with the book of Job, that these בהמות and לויתן (תנין), in the language of the Prophets and the Psalms, are the symbols of a worldly power at enmity with the God of redemption and His people. And wherefore should Job's confession, Job 42:2, not be suitably attached to the completed description of the leviathan, especially as the description is divided into two parts by the utterances of Jehovah, Job 41:2-3, which retrospectively and prospectively set it in the right light for Job?


  Job 42:7


  Job's confession and tone of penitence are now perfected. He acknowledges the divine omnipotence which acts according to a wisely-devised scheme, in opposition to his total ignorance and feebleness. A world of divine wisdom, of wondrous thoughts of God, now lies before him, concerning which he knows nothing of himself, but would gladly learn a vast amount by the medium of divine instruction. To these mysteries his affliction also belongs. He perceives it now to be a wise decree of God, beneath which he adoringly bows, but it is nevertheless a mystery to him. Sitting in dust and ashes, he feels a deep contrition for the violence with which he has roughly handled and shaken the mystery,—now will it continue, that he bows beneath the enshrouded mystery? No, the final teaching of the book is not that God's rule demands faith before everything else; the final teaching is, that sufferings are for the righteous man the way to glory, and that his faith is the way to sight. The most craving desire, for the attainment of which Job hopes where his faith breaks forth from under the ashes, is this, that he will once more behold God, even if he should succumb to his affliction. This desire is granted him ere he yields. For he who hitherto has only heard of Jehovah, can now say: עתה עיני ראתך; his perception of God has entered upon an entirely new stage. But first of all God has only borne witness of Himself to him, to call him to repentance. Now, however, since the rust of pollution is purged away from Job's pure soul, He can also appear as his Vindicator and Redeemer. After all that was sinful in his speeches is blotted out by repentance, there remains only the truth of his innocence, which God Himself testifies to him, and the truth of his holding fast to God in the hot battle of temptation, by which, without his knowing it, he has frustrated the design of Satan.


  7 And it came to pass, after Jehovah had spoken these words to Job, that Jehovah said to Eliphaz the Temanite, My wrath is kindled against thee and thy two friends: for ye have not spoken what is correct in reference to Me, as My servant Job.


  In order that they may only maintain the justice of God, they have condemned Job against their better knowledge and conscience; therefore they have abandoned truth in favour of the justice of God,—a defence which, as Job has told the friends, God abhors. Nevertheless He is willing to be gracious.


  Job 42:8


  8 And now take unto you seven bullocks and seven rams, and go to My servant Job, and offer an offering for yourselves, and Job My servant shall pray for you; only his person will I accept, that I recompense not unto you your folly: for ye have not spoken what is correct in reference to Me, as My servant Job.


  Schlottm., like Ew., translates נכונה what is sincere, and understands it of Job's inward truthfulness, in opposition to the words of the friends contrary to their better knowledge and conscience. But nkwn has not this signification anywhere: it signifies either directum = rectum or erectum = stabile, but not sincerum. However, objective truth and subjective truthfulness are here certainly blended in the notion "correct." The "correct" in Job's speeches consists of his having denied that affliction is always a punishment of sin, and in his holding fast the consciousness of his innocence, without suffering himself to be persuaded of the opposite. That denial was correct; and this truthfulness was more precious to God than the untruthfulness of the friends, who were zealous for the honour of God.


  After Job has penitently acknowledged his error, God decides between him and the friends according to his previous supplicatory wish, Job 16:21. The heavenly Witness makes Himself heard on earth, and calls Job by the sweet name of עבדי. And the servant of Jehovah is not only favoured himself, but he also becomes the instrument of grace to sinners. As where his faith shone forth he became the prophet of his own and the friends' future, so now he is the priestly mediator between the friends and God. The friends against whom God is angry, but yet not as against רשׁעים, but only as against those who have erred, must bring an offering as their atonement, in connection with which Job shall enter in with a priestly intercession for them, and only him (כּי אם, non alium sed = non nisi), whom they regarded as one punished of God, will God accept (comp. Gen 19:21)—under what deep shame must it have opened their eyes!


  Here also, as in the introduction of the book, it is the עולה which effects the atonement. It is the oldest and, according to its meaning, the most comprehensive of all the blood-offerings. Bullocks and rams are also the animals for the whole burnt-offerings of the Mosaic ritual; the proper animal for the sin-offering, however, is the he-goat together with the she-goat, which do not occur here, because the age and scene are strange to the Israelitish branching off of the חטאת from the עולה. The double seven gives the mark of the profoundest solemnity to the offering that was to be offered. The three also obey the divine direction; for although they have erred, God's will is above everything in their estimation, and they cheerfully subordinate themselves as friends to the friend.


  Job 42:9


  9 The Eliphaz of Teman, and Bildad of Shuach, and Zophar of Naamah, went forth and did as Jehovah had said to them; and Jehovah accepted the person of Job.


  Jehovah has now risen up as a witness for Job, the spiritual redemption is already accomplished; and all that is wanting is, that He who has acknowledged and testified to Job as His servant should also act outwardly and visibly, and in mercy show Himself the righteous One.


  Job 42:10


  10 And Jehovah turned the captivity of Job, when he prayed for his friends; and Jehovah increased everything that Job had possessed to the double.


  רעהוּ is to be understood generally, as Job 16:21, and the בּ signifies not "because," but "when." The moment in which Job prayed for his friends became, as the climax of a life that is well-pleasing with God, the turning-point of glory to him. The Talmud has borrowed from here the true proverb: תחלה כל־המתפלל בעד חברו נענה, i.e., he who prays for his fellow-men always finds acceptance for himself first of all. The phrase (שׁבית) שׁוּב שׁבוּת signifies properly to turn captivity, then in general to make an end of misery; also in German, elend, old High Germ. elilenti, originally signified another, foreign country (vid., Psalter, ii. 192), since an involuntary removal from one's native land is regarded as the emblem of a lamentable condition. This phrase does not exactly stamp Job as the Mashal of the Israel of the Exile, but it favoured this interpretation. Now when Job was recovered, and doubly blessed by God, as is also promised to the Israel of the Exile, Isa 61:7 and freq., sympathizing friends also appeared in abundance.


  Job 42:11


  11 Then came to him all his brothers, and all his sisters, and all his former acquaintances, and ate bread with him in his house, and expressed sympathy with him, and comforted him concerning all the evil which Jehovah had brought upon him; and each one gave him a Kesit, and each a golden ring.


  Prosperity now brought those together again whom calamity had frightened away; for the love of men is scarcely anything but a number of coarse or delicate shades of selfishness. Now they all come and rejoice at Job's prosperity, viz., in order to bask therein. He, however, does not thrust them back; for the judge concerning the final motives of human love is God, and love which is shown to us is certainly more worthy of thanks than hatred. They are his guests again, and he leaves them to their own shame. And now their tongues, that were halting thus far, are all at once become eloquent: they mingle congratulations and comfort with their expressions of sorrow at his past misfortune. It is now an easy matter, that no longer demands their faith. They even bring him each one a present. In everything it is manifest that Jehovah has restored His servant to honour. Everything is now subordinated to him, who was accounted as one forsaken of God. קשׂיטה is a piece of metal weighed out, of greater value than the shekel, moreover indefinite, since it is nowhere placed in the order of the Old Testament system of weights and measures, adapted to the patriarchal age, Gen 33:19, in which Job's history falls.


  נזמים are rings for the nose and ear; according to Exo 32:3, an ornament of the women and men.


  Job 42:12


  The author now describes the manner of Job's being blessed.


  12 And Jehovah blessed Job's end more than his beginning; and he had fourteen thousand sheep and six thousand camels, and a thousand yoke of oxen and a thousand she-asses.


  The numbers of the stock of cattle, Job 1:3, now appear doubled, but it is different with the children.


  Job 42:13


  13 And he had seven sons and three daughters.


  Therefore, instead of the seven sons and three daughters which he had, he receives just the same again, which is also so far a doubling, as deceased children also, according to the Old Testament view, are not absolutely lost, Sa2 12:23. The author of this book, in everything to the most minute thing consistent, here gives us to understand that with men who die and depart from us the relation is different from that with things which we have lost. The pausal שׁבענה (instead of שׁבעה), with paragogic âna, which otherwise is a fem. suff. (Ges. 91, rem. 2), here, however, standing in a prominent position, is an embellishment somewhat violently brought over from the style of the primeval histories (Gen 21:29; Rut 1:19): a septiad of sons. The names of the sons are passed over in silence, but those of the daughters are designedly given.


  Job 42:14


  14 And the one was called Jemma, and the second Kezia, and the third Keren ha-pch.


  The subject of ויּקרא is each and every one, as Isa 9:5 (comp. supra, Job 41:25, existimaverit quis). The one was called ימימה (Arab. jemâme, a dove) on account of her dove's eyes; the other קציעה, cassia, because she seemed to be woven out of the odour of cinnamon; and the third קרן הפּוּך, a horn of paint (lxx Hellenizing: κέρας ἀμαλθείας), which is not exactly beautiful in itself, but is the principal cosmetic of female beauty (vid., Lane, Manners and Customs of the Modern Egyptians, transl.): the third was altogether the most beautiful, possessing a beauty heightened by artificial means. They were therefore like three graces. The writer here keeps to the outward appearance, not disowning his Old Testament standpoint. That they were what their names implied, he says in


  Job 42:15


  15 And in all the land there were not found women so fair as the daughters of Job: and their father gave them inheritance among their brothers.


  On נמצא, followed by the acc., vid., Ges. 143, 1, b. להם, etc., referring to the daughters, is explained from the deficiency in Hebrew in the distinction of the genders. Job 42:15 sounds more Arabian than Israelitish, for the Thora only recognises a daughter as heiress where there are no sons, Num 27:8 The writer is conscious that he is writing an extra-Israelitish pre-Mosaic history. The equal distribution of the property again places before our eyes the pleasing picture of family concord in the commencement of the history; at the same time it implies that Job will not have been wanting in son-in-law for his fair, richly-dowried daughters,—a fact which Job 42:16 establishes:


  Job 42:16


  16 And Job lived after this a hundred and forty years, and saw his children and his children's children to four generations.


  In place of ויּרא, the Keri gives the unusual Aorist form ויּראה, which, however, does also occur elsewhere (e.g., Sa1 17:42). The style of the primeval histories, which we here everywhere recognise, Gen 50:23 (comp. Isa 53:10), is retained to the last words.


  Job 42:17


  17 And Job died, old, and weary of life.


  In the very same manner Genesis, Gen 25:8, Gen 35:29, records the end of the patriarchs. They died satiated of life; for long life is a gift of God, but neither His greatest nor His final gift.


  A New Testament poet would have closed the book of Job differently. He would have shown us how, becoming free from his inward conflict of temptation, and being divinely comforted, Job succumbs to his disease, but waves his palm of victory before the throne of God among the innumerable hosts of those who have washed their robes and made them white in the blood of the Lamb. The Old Testament poet, however, could begin his book with a celestial scene, but not end it with the same. True, in some passages, which are like New Testament luminous points in the Old Testament poem, Job dares to believe and to hope that God will indeed acknowledge him after death. But this is a purely individual aspiration of faith—the extreme of hope, which comes forth against the extreme of fear. The unravelment does not correspond to this aspiration. The view of heaven which a Christian poet would have been able to give at the close of the book is only rendered possible by the resurrection and ascension of Christ. So far, what Oehler in his essay on the Old Testament Wisdom (1854, S. 28) says, in opposition to those who think the book of Job is directed against the Mosaic doctrine of retribution, is true: that, on the contrary, the issue of the book sanctions the present life phase of this doctrine anew. But the comfort which this theologically and artistically incomparable book presents to us is substantially none other than that of the New Testament. For the final consolation of every sufferer is not dependent upon the working of good genii in the heavens, but has its seat in God's love, without which even heaven would become a very hell. Therefore the book of Job is also a book of consolation for the New Testament church. From it we learn that we have not only to fight with flesh and blood, but with the prince of this world, and to accomplish our part in the conquest of evil, to which, from Gen 3:15 onwards, the history of the world tends; that faith and avenging justice are absolutely distinct opposites; that the right kind of faith clings to divine love in the midst of the feeling of wrath; that the incomprehensible ways of God always lead to a glorious issue; and that the suffering of the present time is far outweighed by the future glory—a glory not always revealed in this life and visibly future, but the final glory above. The nature of faith, the mystery of the cross, the right practice of the care of souls,—this, and much besides, the church learns from this book, the whole teaching of which can never be thoroughly learned and completely exhausted.


  Psalms


  Introduction


  Πάντα ὥσπερ ἐν μεγάλῳ τινὶ καὶ κοινῷ ταμιείῳ τῇ βίβλῳ τῶν ψαλμῶν τεθησαύρισται.


  Basil


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


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


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


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


  The codex of the giving of the Law, which is the foundation of the old covenant and of the nationality of Israel, as also of all its subsequent literature, occupies the first place in the canon. Under the collective title of נביאים, a series of historical writings of a prophetic character, which trace the history of Israel from the occupation of Canaan to the first gleam of light in the gloomy retributive condition of the Babylonish Exile (Prophetae priores) is first attached to these five books of the Thra; and then a series of strictly prophetical writings by the prophets themselves which extend to the time of Darius Nothus, and indeed to the time of Nehemiah's second sojourn in Jerusalem under this Persian king (Prophetae posteriores). Regarded chronologically, the first series would better correspond to the second if the historical books of the Persian period (Chronicles with Ezra, Nehemiah, and Esther) were joined to it; but for a very good reason this has not been done. The Israelitish literature has marked out two sharply defined and distinct methods of writing history, viz., the annalistic and the prophetic. The so-called Elohistic and so-called Jehovistic form of historical writing in the Pentateuch might serve as general types of these. The historical books of the Persian period are, however, of the annalistic, not of the prophetic character (although the Chronicles have taken up and incorporated many remnants of the prophetic form of historical writing, and the Books of the Kings, vice versa, many remnants of the annalistic): they could not therefore stand among the Prophetae priores. But with the Book of Ruth it is different. This short book is so like the end of the Book of the Judges (ch. 17-21), that it might very well stand between Judges and Samuel; and it did originally stand after the Book of the Judges, just as the Lamentations of Jeremiah stood after his prophecies. It is only on liturgical grounds that they have both been placed with the so-called Megilloth (Canticles, Ruth, Lamentations, Ecclesiastes, and Esther, as they are arranged in our ordinary copies according to the calendar of the festivals). All the remaining books could manifestly only be classed under the third division of the canon, which (as could hardly have been otherwise in connection with תורה and נביאים) has been entitled, in the most general way, כתובים ,,—a title which, as the grandson of Ben-Sira renders it in his prologue to Ecclesiasticus, means simply τὰ ἄλλα πάτρια βιβλία, or τὰ λοιπὰ τῶν βιβλίων, and nothing more. For if it were intended to mean writings, written ברוח הקדשׁ,—as the third degree of inspiration which is combined with the greatest spontaneity of spirit, is styled according to the synagogue notion of inspiration-then the words ברוח הקדשׁ would and ought to stand with it.


  2. Names of the Psalter


  At the close of the seventy-second Psalm (72:20) we find the subscription: "Are ended the prayers of David, the Son of Jesse." The whole of the preceding Psalms are here comprehended under the name תּפלּות. This strikes one as strange, because with the exception of Psa 17:1-15 (and further on Ps 86; 90; 102; Psa 142:1-7) they are all inscribed otherwise; and because in part, as e.g., Psa 1:1-6 and Psa 2:1-12, they contain no supplicatory address to God and have therefore not the form of prayers. Nevertheless the collective name Tephilloth is suitable to all Psalms. The essence of prayer is a direct and undiverted looking towards God, and the absorption of the mind in the thought of Him. Of this nature of prayer all Psalms partake; even the didactic and laudatory, though containing no supplicatory address-like Hannah's song of praise which is introduced with ותתפלל (Sa1 2:1). The title inscribed on the Psalter is תּהלּים (ספר) for which תּלּים (apocopated תּלּי deta) is also commonly used, as Hippolytus (ed. de Lagarde p. 188) testifies: Ἑεβραῖοι περιέγραψαν τὴν βίβλον Σέφρα θελείμ.


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


  The language of the Masora gives the preference to the feminine form of the name, instead of תהלים, and throughout calls the Psalter ספר תהלות (e.g., on Sa2 22:5).


  In the Syriac it is styled ketobo demazmûre, in the Koran zabûr (not as Golius and Freytag point it, zubûr), which in the usage of the Arabic language signifies nothing more than "writing" (synon. kitâb: vid., on Psa 3:1), but is perhaps a corruption of mizmor from which a plural mezâmir is formed, by a change of vowels, in Jewish-Oriental MSS. In the Old Testament writings a plural of mizamor does not occur. Also in the post-biblical usage mizmorı̂m or mizmoroth is found only in solitary instances as the name for the Psalms. In Hellenistic Greek the corresponding word ψαλμοί (from ψάλλειν = זמּר) is the more common; the Psalm collection is called βίβλος ψαλμῶν (Luk 20:42; Act 1:20) or ψαλτήριον, the name of the instrument (psantêrı̂n in the Book of Daniel)


  being transferred metaphorically to the songs that are sung with its accompaniment. Psalms are songs for the lyre, and therefore lyric poems in the strictest sense.


  3. The History of Psalm Composition


  Before we can seek to obtain a clear idea of the origin of the Psalm-collection we must take a general survey of the course of the development of psalm writing. The lyric is the earliest kind of poetry in general, and the Hebrew poetry, the oldest example of the poetry of antiquity that has come down to us, is therefore essentially lyric. Neither the Epos nor the Drama, but only the Mashal, has branched off from it and attained an independent form. Even prophecy, which is distinguished from psalmody by a higher impulse which the mind of the writer receives from the power of the divine mind, shares with the latter the common designation of נכּא (Ch1 24:1-3), and the psalm-singer, משׁרר, is also as such called חזה (Ch1 25:5; Ch2 29:30; Ch2 35:15, cf. Ch1 15:19 and freq.); for just as the sacred lyric often rises to the height of prophet vision, so the prophetic epic of the future, because it is not entirely freed from the subjectivity of the prophet, frequently passes into the strain of the psalm.


  The time of Moses was the period of Israel's birth as a nation and also of its national lyric. The Israelites brought instruments with them out of Egypt and these were the accompaniments of their first song (Ex 15)—the oldest hymn, which re-echoes through all hymns of the following ages and also through the Psalter (comp. Exo 15:2 with Psa 118:14; Exo 15:3 with Psa 24:8; Exo 15:4, Exo 14:27 with Psa 136:15; Ex 15: with Psa 78:13, Exo 15:11 with Psa 77:14; Psa 86:8; Psa 89:7.; Exo 15:13, Exo 15:17 with Psa 78:54, and other parallels of a similar kind). If we add to these, Ps 90 and Deut 32, we then have the prototypes of all Psalms, the hymnic, elegiac, and prophetico-didactic. All three classes of songs are still wanting in the strophic symmetry which characterises the later art. But even Deborah's song of victory, arranged in hexastichs,—a song of triumph composed eight centuries before Pindar and far outstripping him,—exhibits to us the strophic art approximating to its perfect development. It has been thought strange that the very beginnings of the poesy of Israel are so perfect, but the history of Israel, and also the history of its literature, comes under a different law from that of a constant development from a lower to a higher grade. The redemptive period of Moses, unique in its way, influences as a creative beginning, every future development. There is a constant progression, but of such a kind as only to develope that which had begun in the Mosaic age with all the primal force and fulness of a divine creation. We see, however, how closely the stages of this progress are linked together, from the fact that Hannah the singer of the Old Testament Magnificat, was the mother of him who anointed, as King, the sweet singer of Israel, on whose tongue was the word of the Lord.


  In David the sacred lyric attained its full maturity. Many things combined to make the time of David its golden age. Samuel had laid the foundation of this both by his energetic reforms in general, and by founding the schools of the prophets in particular, in which under his guidance (Sa1 19:19.), in conjunction with the awakening and fostering of the prophetic gift, music and song were taught. Through these coenobia, whence sprang a spiritual awakening hitherto unknown in Israel, David also passed. Here his poetic talent, if not awakened, was however cultivated. He was a musician and poet born. Even as a Bethlehemite shepherd he played upon the harp, and with his natural gift he combined a heart deeply imbued with religious feeling. But the Psalter contains as few traces of David's Psalms before his anointing (vid., on Psa 8:1-9; Psa 144:1-15) as the New Testament does of the writings of the Apostles before the time of Pentecost. It was only from the time when the Spirit of Jahve came upon him at his anointing as king of Israel, and raised him to the dignity of his calling in connection with the covenant of redemption, that he sang Psalms, which have become an integral part of the canon. They are the fruit not only of his high gifts and the inspiration of the Spirit of God (Sa2 23:2), but also of his own experience and of the experience of his people interwoven with his own. David's path from his anointing onwards, lay through affliction to glory. Song however, as a Hindu proverb says, is the offspring of suffering, the חloka springs from the חoka. His life was marked by vicissitudes which at one time prompted him to elegiac strains, at another to praise and thanksgiving; at the same time he was the founder of the kingship of promise, a prophecy of the future Christ, and his life, thus typically moulded, could not express itself otherwise than in typical or even consciously prophetic language. Raised to the throne, he did not forget the harp which had been his companion and solace when he fled before Saul, but rewarded it with all honour. He appointed 4000 Levites, the fourth division of the whole Levitical order, as singers and musicians in connection with the service in the tabernacle on Zion and partly in Gibeon, the place of the Mosaic tabernacle. These he divided into 24 classes under the Precentors, Asaph, Heman, and Ethan = Jeduthun (1 Chron 25 comp. Ch1 15:17.), and multiplied the instruments, particularly the stringed instruments, by his own invention (Ch1 23:5; Neh 12:36)


  (Note: I tended, says David in the Greek Psalter, at the close of Ps, my father's sheep, my hands made pipes (ὄργανον = עוגב) and my fingers put together (or: tuned) harps (ψαλτήριον = נבל) cf. Numeri Rabba c. xv. (f. 264a) and the Targum on Amo 6:5.).


  In David's time there were three places of sacrifice: on Zion beside the ark (Sa2 6:17.), in Gibeon beside the Mosaic tabernacle (Ch1 16:39.) and later, on the threshing-floor of Ornan, afterwards the Temple-hill (Ch1 21:28-30). Thus others also were stimulated in many ways to consecrate their offerings to the God of Israel. Beside the 73 Psalms bearing the inscription לדוד,—Psalms the direct Davidic authorship of which is attested, at least in the case of some fifty, by their creative originality, their impassioned and predominantly plaintive strain, their graceful flow and movement, their ancient but clear language, which becomes harsh and obscure only when describing the dissolute conduct of the ungodly-the collection contains the following which are named after contemporary singers appointed by David: 12 לאסף (Ps 50; 78:1-83:18), of which the contents and spirit are chiefly prophetic, and 12 by the Levite family of singers, the בני־קרה (Ps 42-49; 84:1-85:13; 87:1-88:18, including Psa 43:1-5), bearing a predominantly regal and priestly impress. Both the Psalms of the Ezrahite, Ps 88 by Heman and Ps 89 by Ethan, belong to the time of Solomon whose name, with the exception of Ps 72, is borne only by Psa 127:1-5. Under Solomon psalm-poesy began to decline; all the existing productions of the mind of that age bear the mark of thoughtful contemplation rather than of direct conception, for restless eagerness had yielded to enjoyable contentment, national concentration to cosmopolitan expansion. It was the age of the Chokma, which brought the apophthegm to its artistic perfection, and also produced a species of drama. Solomon himself is the perfecter of the Mashal, that form of poetic composition belonging strictly to the Chokma, Certainly according to Kg1 5:12 [Hebr.; Kg1 4:32, Engl.] he was also the author of 1005 songs, but in the canon we only find two Psalms by him and the dramatic Song of Songs. This may perhaps be explained by the fact that he spake of trees from the cedar to the hyssop, that his poems, mostly of a worldly character, pertained rather to the realm of nature than to the kingdom of grace.


  Only twice after this did psalm-poesy rise to any height and then only for a short period: viz., under Jehoshaphat and under Hezekiah. Under both these kings the glorious services of the Temple rose from the desecration and decay into which they had fallen to the full splendour of their ancient glory. Moreover there were two great and marvellous deliverances which aroused the spirit of poesy during the reigns of these kings: under Jehoshaphat, the overthrow of the neighbouring nations when they had banded together for the exstirpation of Judah, predicted by Jahaziel, the Asaphite; under Hezekiah the overthrow of Sennacherib's host foretold by Isaiah. These kings also rendered great service to the cause of social progress. Jehoshaphat by an institution designed to raise the educational status of the people, which reminds one of the Carlovingian missi (Ch2 17:7-9); Hezekiah, whom one may regard as the Pisistratus of Israelitish literature, by the establishment of a commission charged with collecting the relics of the early literature (Pro 25:1); he also revived the ancient sacred music and restored the Psalms of David and Asaph to their liturgical use (Ch2 29:25.). And he was himself a poet, as his מכתב (מכתם?) (Isa 38) shows, though certainly a reproductive rather than a creative poet. Both from the time of Jehoshaphat and from the time of Hezekiah we possess in the Psalter not a few Psalms, chiefly Asaphic and Korahitic, which, although bearing no historical heading, unmistakeably confront us with the peculiar circumstances of those times.


  With the exception of these two periods of revival the latter part of the regal period produced scarcely any psalm writers, but is all the more rich in prophets. When the lyric became mute, prophecy raised its trumpet voice in order to revive the religious life of the nation, which previously had expressed itself in psalms. In the writings of the prophets, which represent the λεῖμμα χάριτος in Israel, we do indeed find even psalms, as Jon 2:1-10, Isa 12:1-6; Hab 3:1, but these are more imitations of the ancient congregational hymns than original compositions. It was not until after the Exile that a time of new creations set in.


  As the Reformation gave birth to the German church-hymn, and the Thirty years' war, without which perhaps there might have been no Paul Gerhardt, called it into life afresh, so the Davidic age gave birth to psalm-poesy and the Exile brought back to life again that which had become dead. The divine chastisement did not fail to produce the effect designed. Even though it should not admit of proof, that many of the Psalms have had portions added to them, from which it would be manifest how constantly they were then used as forms of supplication, still it is placed beyond all doubt, that the Psalter contains many psalms belonging to the time of the Exile, as e.g., Ps 102. Still far more new psalms were composed after the Return. When those who returned from exile, among whom were many Asaphites, again felt themselves to be a nation, and after the restoration of the Temple to be also a church, the harps which in Babylon hung upon the willows, were tuned afresh and a rich new flow of song was the fruit of this re-awakened first love. But this did not continue long. A sanctity founded on good works and the service of the letter took the place of that outward, coarse idolatry from which the people, now returned to their fatherland, had been weaned while undergoing punishment in the land of the stranger. Nevertheless in the era of the Seleucidae the oppressed and injured national feeling revived under the Maccabees in its old life and vigour. Prophecy had then long been dumb, a fact lamented in many passages in the 1st Book of the Maccabees. It cannot be maintained that psalm-poesy flourished again at that time. Hitzig has recently endeavoured to bring forward positive proof, that it is Maccabean psalms, which form the proper groundwork of the Psalter. He regards the Maccabean prince Alexander Jannaeus as the writer of Psa 1:1-6 and Psa 2:1-12, refers Ps 44 to 1 Macc. 5:56-62, and maintains both in his Commentary of 1835-36 and in the later edition of 1863-65 that from Ps 73 onwards there is not a single pre-Maccabean psalm in the collection and that, from that point, the Psalter mirrors the prominent events of the time of the Maccabees in chronological order. Hitzig has been followed by von Lengerke and Olshausen. They both mark the reign of John Hyrcanus (b.c. 135-107) as the time when the latest psalms were composed and when the collection as we now have it was made: whereas Hitzig going somewhat deeper ascribes Ps 1-2; Psa 150:1-6 with others, and the arrangement of the whole, to Hyrcanus' son, Alexander Jannaeus.


  On the other hand both the existence and possibility of Maccabean psalms is disputed not only by Hengstenberg, Hvernick, and Keil but also by Gesenius, Hassler, Ewald, Thenius, Bttcher, and Dillmann. For our own part we admit the possibility. It has been said that the ardent enthusiasm of the Maccabean period was more human than divine, more nationally patriotic than theocratically national in its character, but the Book of Daniel exhibits to us, in a prophetic representation of that period, a holy people of the Most High contending with the god-opposing power in the world, and claims for this contest the highest significance in relation to the history of redemption. The history of the canon, also, does not exclude the possibility of there being Maccabean psalms. For although the chronicler by Ch1 16:36 brings us to the safe conclusion that in his day the Psalter (comp. τὰ τοῦ Δαυίδ, 2 Macc. 2:13)


  was already a whole divided into five books (vid., on Psa 96:1-13; 105:1-106:48): it might nevertheless, after having been completely arranged still remain open for later insertions (just as the ספר הישׁר cited in the Jos 1:1 and 2 Sam 1, was an anthology which had grown together in the course of time). When Judas Maccabaeus, by gathering together the national literature, followed in the footsteps of Nehemiah (2 Macc. 2:14: ὡσαύτως δὲ καὶ Ἰούδας τὰ δεισκορπισμένα διὰ τὸν πόλεμον τὸν γεγονότα ἡμῖν ἐπισυνήγαγε πάντα, καὶ ἔστι παρ ̓ ἡμῖν), we might perhaps suppose that the Psalter was at that time enriched by some additions. And when Jewish tradition assigns to the so-called Great Synagogue (כנסת הגדולה) a share in the compilation of the canon, this is not unfavourable to the supposition of Maccabean psalms, since this συναγωγή μεγάλη was still in existence under the domination of the Seleucidae (1 Macc. 14:28).


  It is utterly at variance with historical fact to maintain that the Maccabean period was altogether incapable of producing psalms worthy of incorporation in the canon. Although the Maccabean period had no prophets, it is nevertheless to be supposed that many possessed the gift of poesy, and that the Spirit of faith, which is essentially one and the same with the Spirit of prophecy, might sanctify this gift and cause it to bear fruit. An actual proof of this is furnished by the so-called Psalter of Solomon (Ψαλτήριον Σαλομῶντος in distinction from the canonical Psalter of David)


  consisting of 18 psalms, which certainly come far behind the originality and artistic beauty of the canonical Psalms; but they show at the same time, that the feelings of believers, even throughout the whole time of the Maccabees, found utterance in expressive spiritual songs. Maccabean psalms are therefore not an absolute impossibility—no doubt they were many; and that some of them were incorporated in the Psalter, cannot be denied priori. But still the history of the canon does not favour this supposition. And the circumstance of the lxx version of the Psalms (according to which citations are made even in the first Book of the Maccabees) inscribing several Psalms Ἀγγαίου καὶ Ζαχαρίου, while however it does not assign the date of the later period to any, is against it. And if Maccabean psalms be supposed to exist in the Psalter they can at any rate only be few, because they must have been inserted in a collection which was already arranged. And since the Maccabean movement, though beginning with lofty aspirations, gravitated, in its onward course, towards things carnal, we can no longer expect to find psalms relating to it, or at least none belonging to the period after Judas Maccabaeus; and from all that we know of the character and disposition of Alexander Jannaeus it is morally impossible that this despot should be the author of the first and second Psalms and should have closed the collection.


  4. Origin of the Collection


  The Psalter, as we now have it, consists of five books.


  Τοῦτό σε μὴ παρέλθοι, ὦ φιλόλογε—says Hippolytus, whose words are afterwards quoted by Epiphanius—ὅτι καὶ τὸ ψαλτήριον εἰς πέντε διεῖλον βιβλία οἱ Ἑβραῖοι, ὥστε εἶναι καὶ αὐτὸ ἄλλον πεντάτευχον. This accords with the Midrash on Psa 1:1 : Moses gave the Israelites the five books of the Thτra and corresponding to these (כנגדם) David gave them the book of Psalms which consists of five books (ספר תהלים שׁישׁ בו חמשׁה ספרים). The division of the Psalter into five parts makes it the copy and echo of the Thפra, which it also resembles in this particular: that as in the Thפra Elohistic and Jehovistic sections alternate, so here a group of Elohistic Psalms (42-84) is surrounded on both sides by groups of Jehovistic (1-41, 85-150). The five books are as follow:-1-41, 42-72, 83-89, 90-106, 107-150.


  Each of the first four books closes with a doxology, which one might erroneously regard as a part of the preceding Psalm (Ps 41:14; Psa 72:18., 89:53; Psa 106:48), and the place of the fifth doxology is occupied by Ps as a full toned finale to the whole (like the relation of Ps 139 to the so-called Songs of degrees). These doxologies very much resemble the language of the liturgical Beracha of the second Temple. The אמן ואמן coupled with ו (cf. on the contrary Num 5:22 and also Neh 8:6) is exclusively peculiar to them in Old Testament writings. Even in the time of the writer of the Chronicles the Psalter was a whole divided into five parts, which were indicated by these landmarks. We infer this from Ch1 16:36. The chronicler in the free manner which characterises Thucydides of Livy in reporting a speech, there reproduces David's festal hymn that resounded in Israel after the bringing home of the ark; and he does it in such a way that after he has once fallen into the track of Ps 106, he also puts into the mouth of David the beracha which follows that Ps. From this we see that the Psalter was already divided into books at that period; the closing doxologies had already become thoroughly grafted upon the body of the Psalms after which they stand. The chronicler however wrote under the pontificate of Johanan, the son of Eliashib, the predecessor of Jaddua, towards the end of the Persian supremacy, but a considerable time before the commencement of the Grecian.


  Next to this application of the beracha of the Fourth book by the chronicler, Psa 72:20 is a significant mark for determining the history of the origin of the Psalter. The words: "are ended the prayers of David the son of Jesse," are without doubt the subscription to the oldest psalm-collection, which preceded the present psalm-pentateuch. The collector certainly has removed this subscription from its original place close after Psa 72:17, by the interpolation of the beracha Psa 72:18, but left it, as the same time, untouched. The collectors and those who worked up the older documents within the range of the Biblical literature appear to have been extremely conscientious in this respect and they thereby make it easier for us to gain an insight into the origin of their work,—as, e.g., the composer of the Books of Samuel gives intact the list of officers from a later document Sa2 8:16-18 (which closed with that, so far as we at present have it in its incorporated state), as well as the list from an older document (Sa2 20:23-26); or, as not merely the author of the Book of Kings in the middle of the Exile, but also the chronicler towards the end of the Persian period, have transferred unaltered, to their pages, the statement that the staves of the ark are to be found in the rings of the ark "to this day," which has its origin in some annalistic document (Kg1 8:8; Ch2 5:9). But unfortunately that subscription, which has been so faithfully preserved, furnishes us less help than we could wish. We only gather from it that the present collection was preceded by a primary collection of very much more limited compass which formed its basis and that this closed with the Salomonic Ps 72; for the collector would surely not have placed the subscription, referring only to the prayers of David, after this Psalm if he had not found it there already. And from this point it becomes natural to suppose that Solomon himself, prompted perhaps by the liturgical requirements of the new Temple, compiled this primary collection, and by the addition of Ps 72 may have caused it to be understood that he was the originator of the collection.


  But to the question whether the primary collection also contained only Davidic songs properly so called or whether the subscribed designation תהלות דוד is only intended a potiori, the answer is entirely wanting. If we adopt the latter supposition, one is at a loss to understand for what reason only Ps 50 of the Psalms of Asaph was inserted in it. For this psalm is really one of the old Asaphic psalms and might therefore have been an integral part of the primary collection. On the other hand it is altogether impossible for all the Korahitic psalms Psa 42:1 to have belonged to it, for some of them, and most undoubtedly Psa 48:1 and Psa 48:1 were composed in the time of Jehoshaphat, the most remarkable event of which, as the chronicler narrates, was foretold by an Asaphite and celebrated by Korahitic singers. It is therefore, apart from other psalms which bring us down to the Assyrian period (as Psa 66:1, Psa 67:1) and the time of Jeremiah (as Ps 71) and bear in themselves traces of the time of the Exile (as Psa 69:35), absolutely impossible that the primary collection should have consisted of Psa 2:1, or rather (since Psa 2:1 appears as though it ought to be assigned to the later time of the kings, perhaps the time of Isaiah) of Psa 3:1. And if we leave the later insertions out of consideration, there is no arrangement left for the Psalms of David and his contemporaries, which should in any way bear the impress of the Davidic and Salomonic mind. Even the old Jewish teachers were struck by this, and in the Midrash on Psa 3:1-8 we are told, that when Joshua ben Levi was endeavouring to put the Ps. in order, a voice from heaven cried out to him: arouse not the slumberer (אל־תפיחי את־ישׁן) i.e., do not disturb David in his grave! Why Psa 3:1-8 follows directly upon Psa 2:1-12, or as it is expressed in the Midrash פרשׁת אבשׁלום follows פרשׁת גוג ומגוג, may certainly be more satisfactorily explained than is done there: but to speak generally the mode of the arrangement of the first two books of the Psalms is of a similar nature to that of the last three, viz., that which in my Symbolae ad Psalmos illustrandos isagogicae (1846) is shown to run through the entire Psalter, more according to external than internal points of contact.


  On the other side it cannot be denied that the groundwork of the collection that formed the basis of the present Psalter must lie within the limits of Psa 3:1, for nowhere else do old Davidic psalms stand so closely and numerously together as here. The Third book (Psa 73:1) exhibits a marked difference in this respect. We may therefore suppose that the chief bulk of the oldest hymn book of the Israelitish church is contained in Psa 3:1. But we must at the same time admit, that its contents have been dispersed and newly arranged in later redactions and more especially in the last of all; and yet, amidst these changes the connection of the subscription, Psa 72:20, with the psalm of Solomon was preserved. The two groups Psa 3:1, Psa 73:1, although not preserved in the original arrangement, and augmented by several kinds of interpolations, at least represent the first two stages of the growth of the Psalter. The primary collection may be Salomonic. The after portion of the second group was, at the earliest, added in the time of Jehoshaphat, at which time probably the book of the Proverbs of Solomon was also compiled. But with a greater probability of being in the right we incline to assign them to the time of Hezekiah, not merely because some of the psalms among them seem as though they ought to be referred to the overthrow of Assyria under Hezekiah rather than to the overthrow of the allied neighbouring nations under Jehoshaphat, but chiefly because just in the same manner "the men of Hezekiah" appended an after gleaning to the older Salomonic book of Proverbs (Pro 25:1), and because of Hezekiah it is recorded, that he brought the Psalms of David and of Asaph (the bulk of which are contained in the Third book of the Psalms) into use again (Ch2 29:30). In the time of Ezra and Nehemiah the collection was next extended by the songs composed during and (which are still more numerous) after the Exile. But a gleaning of old songs also had been reserved for this time. A Psalm of Moses was placed first, in order to give a pleasing relief to the beginning of the new psalter by this glance back into the earliest time. And to the 56 Davidic psalms of the first three books, there are seventeen more added here in the last two. They are certainly not all directly Davidic, but partly the result of the writer throwing himself into David's temper of mind and circumstances. One chief store of such older psalms were perhaps the historical works of an annalistic or even prophetic character, rescued from the age before the Exile. It is from such sources that the historical notes prefixed to the Davidic hymns (and also to one in the Fifth book: Psa 142:1-7) come. On the whole there is unmistakeably an advance from the earliest to the latest; and we may say, with Ewald, that in Psa 1:1 the real bulk of the Davidic and, in general, of the older songs, is contained, in Psa 42:1 predominantly songs of the middle period, in Psa 90:1 the large mass of later and very late songs. But moreover it is with the Psalm-collection as with the collection of the prophecies of Isaiah, Jeremiah, and Ezekiel: the chronological order and the arrangement according to the matter are at variance; and in many places the former is intentionally and significantly disregarded in favour of the latter. We have often already referred to one chief point of view of this arrangement according to matter, viz., the imitation of the Thra; it was perhaps this which led to the opening of the Fourth book, which corresponds to the Book of Numbers, with a psalm of Moses of this character.


  5. Arrangement and inscriptions


  Among the Fathers, Gregory of Nyssa has attempted to show that the Psalter in its five books leads upward as by five steps to moral perfection, ἀεὶ πρὸς τὸ ὑψηλότερον τὴν ψυχὴν ὑπερτιθεὶς, ὡς ἂν ἐπὶ τὸ ἀκρότατον ἐφίκηται τῶν ἀγαθῶν; and down to the most recent times attempts have been made to trace in the five books a gradation of principal thoughts, which influence and run through the whole collection.


  We fear that in this direction, investigation has set before itself an unattainable end. Nevertheless, as we shall see, the collection bears the impress of one ordering mind. For its opening is formed by a didactic-prophetic couplet of psalms (Psa 1:1), introductory to the whole Psalter and therefore in the earliest times regarded as one psalm, which opens and closes with אשׁרי; and its close is formed by four psalms (Psa 146:1) which begin and end with הללו־יה. We do not include Ps for this psalm takes the place of the beracha of the Fifth book, exactly as the recurring verse Isa 48:22 is repeated in 57:21 with fuller emphasis, but is omitted at the close of the third part of this address of Isaiah to the exiles, its place being occupied by a terrifying description of the hopeless end of the wicked. The opening of the Psalter celebrates the blessedness of those who walk according to the will of God in redemption, which has been revealed in the law and in history; the close of the Psalter calls upon all creatures to praise this God of redemption, as it were on the ground of the completion of this great work. Bede has already called attention to the fact that the Psalter from Psa 146:1-10 ends in a complete strain of praise; the end of the Psalter soars upward to a happy climax. The assumption that there was an evident predilection for attempting to make the number 150 complete, as Ewald supposes, cannot be established; the reckoning 147 (according to a Haggadah book mentioned in Jer. Sabbath xvi., parallel with the years of Jacob's life), and the reckoning 149, which frequently occurs both in Karaitic and Rabbinic MSS, have also been adopted; the numbering of the whole and of particular psalms varies.


  There are in the Psalter 73 psalms bearing the inscription לדוד, viz., (reckoning exactly) 37 in book 1; 18 in book 2; 1 in book 3; 2 in book 4; 15 in book 5. The redaction has designed the pleasing effect of closing the collection with an imposing group of Davidic psalms, just as it begins with the bulk of the Davidic psalms. And the Hallelujahs which begin with Psa 146:1-10 (after the 15 Davidic psalms) are the preludes of the closing doxology. The Korahitic and Asaphic psalms are found exclusively in the Second and Third books. There are 12 Asaphic psalms: 50, 73-83, and also 12 Korahitic: 42, 43, 44-49, 84, 85, 87, 88, assuming that Psa 43:1-5 is to be regarded as an independent twin psalm to Psa 42:1 and that Ps 88 is to be reckoned among the Korahitic psalms. In both of these divisions we find psalms belonging to the time of the Exile and to the time after the Exile (Psa 74:1, Psa 79:1, Psa 85:1). The fact of their being found exclusively in the Second and Third books cannot therefore be explained on purely chronological grounds. Korahitic psalms, followed by an Asaphic, open the Second book; Asaphic psalms, followed by four Korahitic, open the Third book.


  The way in which Davidic psalms are interspersed clearly sets before us the principle by which the arrangement according to the matter, which the collector has chosen, is governed. It is the principle of homogeneousness, which is the old Semitic mode of arranging things: for in the alphabet, the hand and the hollow of the hand, water and fish, the eye and the mouth, the back and front of the head have been placed together. In like manner also the psalms follow one another according to their relationship as manifested by prominent external and internal marks. The Asaphic psalm, Ps 50, is followed by the Davidic psalm, Psa 51:1, because they both similarly disparage the material animal sacrifice, as compared with that which is personal and spiritual. And the Davidic psalm Psa 86:1 is inserted between the Korahitic psalms Psa 85:1 and Psa 87:1, because it is related both to Psa 85:8 by the prayer: "Show me Thy way, O Jahve" and "give Thy conquering strength unto Thy servant," and to Psa 87:1-7 by the prospect of the conversion of the heathen to the God of Israel. This phenomenon, that psalms with similar prominent thoughts, or even with only markedly similar passage, especially at the beginning and the end, are thus strung together, may be observed throughout the whole collection. Thus e.g., Psa 56:1-13 with the inscription, "after (the melody): the mute dove among strangers," is placed after Ps 55 on account of the occurrence of the words: "Oh that I had wings like a dove!" etc., in that psalm; thus Ps 34 and 35 stand together as being the only psalms in which "the Angel of Jahve" occurs; and just so Ps 9 and Psa 10:1 which coincide in the expression יתות בצרה.


  Closely connected with this principle of arrangement is the circumstance that the Elohimic psalms (i.e., those which, according to a peculiar style of composition as I have shown in my Symbolae, not from the caprice of an editor, almost exclusively call God אלהים, and beside this make use of such compound names of God as יהוה צבאות, יהוה אלהים צבאות and the like) are placed together without any intermixture of Jehovic psalms. In Psa 1:1 the divine name יהוה predominates; it occurs 272 times and אלהים only 15 times, and for the most part under circumstances where יהוה was not admissible. With Psa 42:1-11 the Elohimic style begins; the last psalm of this kind is the Korahitic psalm Psa 84:1, which for this very reason is placed after the Elohimic psalms of Asaph. In the Psa 85:1 יהוה again becomes prominent, with such exclusiveness, that in the Psalms of the Fourth and Fifth books יהוה occurs 339 times (not 239 as in Symbolae p. 5), and אלהים of the true God only once (Psa 144:9). Among the psalms of David 18 are Elohimic, among the Korahitic 9, and the Asaphic are all Elohimic. Including one psalm of Solomon and four anonymous psalms, there are 44 in all (reckoning Psa 42:1-11 and Psa 43:1 as two). They form the middle portion of the Psalter, and have on their right 41 and on their left 65 Jahve-psalms.


  Community in species of composition also belongs to the manifold grounds on which the order according to the subject-matter is determined. Thus the משׂכּיל (Psa 42:1, Psa 44:1, Psa 45:1, Psa 52:1) and מכתּם (Psa 56:1) stand together among the Elohim-psalms. In like manner we have in the last two books the המּצלות שׁיר (Psa 120:1) and, divided into groups, those beginning with הודוּ (Psa 105:1) and those beginning and ending with הללוּיהּ (Psa 111:1, Psa 146:1)—whence it follows that these titles to the psalms are older than the final redaction of the collection.


  It could not possibly be otherwise than that the inscriptions of the psalms, after the harmless position which the monographs of Sonntag (1687), Celsius (1718), Irhof (1728) take with regard to them, should at length become a subject for criticism; but the custom which has gained ground since the last decade of the past century of rejecting what has been historically handed down, has at present grown into a despicable habit of forming a decision too hastily, which in any other department of literature where the judgment is not so prejudiced by the drift of the enquiry, would be regarded as folly. Instances like Hab 3:1 and Sa2 1:18, comp. Psa 60:1, show that David and other psalm-writers might have appended their names to their psalms and the definition of their purport. And the great antiquity of these and similar inscriptions also follows from the fact that the lxx found them already in existence and did not understand them; that they also cannot be explained from the Books of the Chronicles (including the Book of Ezra, which belongs to these) in which much is said about music, and appear in these books, like much besides, as an old treasure of the language revived, so that the key to the understanding of them must have been lost very early, as also appears from the fact that in the last two books of the Psalter they are of more rare, and in the first three of more frequent occurrence.


  6. The Strophe-System of the Psalms


  The early Hebrew poetry has neither rhyme nor metre, both of which (first rhyme and then afterwards metre) were first adopted by Jewish poesy in the seventh century after Christ. True, attempts at rhyme are not wanting in the poetry and prophecy of the Old Testament, especially in the tephilla style, Psa 106:4-7 cf. Jer 3:21-25, where the earnestness of the prayer naturally causes the heaping up of similar flexional endings; but this assonance, in the transition state towards rhyme proper, had not yet assumed such an established form as is found in Syriac.


  It is also just as difficult to point out verses of four lines only, which have a uniform or mixed metre running through them. Notwithstanding, Augustine, Ep. cxiii ad Memorium, is perfectly warranted in saying of the Psalms: certis eos constare numeris credo illis qui eam linguam probe callent, and it is not a mere fancy when Philo, Josephus, Eusebius, Jerome and others have detected in the Old Testament songs, and especially in the Psalms, something resembling the Greek and Latin metres. For the Hebrew poetry indeed had a certain syllabic measure, since,—apart from the audible Sheb and the Chateph, both of which represent the primitive shortenings,—all syllables with a full vowel are intermediate, and in ascending become long, in descending short, or in other words, in one position are strongly accented, in another more or less slurred over. Hence the most manifold rhythms arise, e.g., the anapaestic wenashlı̂cha mimrénnu abothémo (Psa 2:3) or the dactylic áz jedabbér elêmo beappó (Psa 2:5). The poetic discourse is freer in its movement than the Syriac poetry with its constant ascending ( _ _́ ) or descending spondees ( ́_ _ ); it represents all kinds of syllabic movements and thus obtains the appearance of a lively mixture of the Greek and Latin metres. But it is only an appearance—for the forms of verse, which conform to the laws of quantity, are altogether foreign to early Hebrew poetry, as also to the oldest poetry; and these rhythms which vary according to the emotions are not metres, for, as Augustine says in his work De Musica, "Omne metrum rhythmus, non omnis rhythmus etiam metrum est." Yet there is not a single instance of a definite rhythm running through the whole in a shorter or longer poem, but the rhythms always vary according to the thoughts and feelings; as e.g., the evening song Psa 4:1-8 towards the end rises to the anapaestic measure: ki-attá Jahawé lebadád, in order then quietly to subside in the iambic: labétach tôshibéni.


  With this alternation of rise and fall, long and short syllables, harmonizing in lively passages with the subject, there is combined, in Hebrew poetry, and expressiveness of accent which is hardly to be found anywhere else to such an extent. Thus e.g., Psa 2:5 sounds like pealing thunder, and Psa 2:5 corresponds to it as the flashing lightning. And there are a number of dull toned Psalms as Psa 17:1, Psa 49:1, Psa 58:1, Psa 59:1, Psa 73:1, in which the description drags heavily on and is hard to be understood, and in which more particularly the suffixes in mo are heaped up, because the indignant mood of the writer impresses itself upon the style and makes itself heard in the very sound of the words. The non plus ultra of such poetry, whose very tones heighten the expression, is the cycle of the prophecies of Jeremiah Jer 24:1.


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


  The relation of the two parallel members does not really differ from that of the two halves on either side of the principal caesura of the hexameter and pentameter; and this is particularly manifest in the double long line of the caesural schema (more correctly: the diaeretic schema) e.g., Psa 48:6, Psa 48:7 : They beheld, straightway they marvelled, bewildered they took to flight. Trembling took hold upon them there anguish, as a woman in travail. Here the one thought is expanded in the same verse in two parallel members. But from the fact of the rhythmical organization being carried out without reference to the logical requirements of the sentence, as in the same psalm Psa 48:4, Psa 48:8 : Elohim in her palaces was known as a refuge. With an east wind Thou breakest the ships of Tarshish, we see that the rhythm is not called into existence as a necessity of such expansion of the thought, but vice versa this mode of expanding the thought results from the requirements of the rhythm. Here is neither synonymous or identical (tautological), nor antithetical, nor synthetical parallelism, but merely that which De Wette calls rhythmical, merely the rhythmical rise and fall, the diastole and systole, which poetry is otherwise (without binding itself) wont to accomplish by two different kinds of ascending and descending logical organization. The ascending and descending rhythm does not usually exist within the compass of one line, but it is distributed over two lines which bear the relation to one another of rhythmical antecedent and consequent, of proodo's and epoodo's. This distich is the simplest ground-form of the strophe, which is visible in the earliest song, handed down to us, Gen 4:23. The whole Ps 119 is composed in such distichs, which is the usual form of the apophthegm; the acrostic letter stands there at the head of each distich, just as at the head of each line in the likewise distichic pair, Ps 111-112. The tristich is an outgrowth from the distich, the ascending rhythm being prolonged through two liens and the fall commencing only in the third, e.g., Psa 25:7 (the ח of this alphabetical Psalm):


  Have not the sins of my youth and my transgressions in remembrance,


  According to Thy mercy remember Thou me


  For Thy goodness' sake, O Jahve!


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


  Ah! how doth the city sit solitary, otherwise full of people! She is become as a widow, the great one among nations, The princess among provinces, she is become tributary. By night she weepeth sore and her tears are upon her cheeks; There is not one to comfort her of all her lovers, All her friends have betrayed her, they are become her enemies. If we now further enquire, whether Hebrew poesy goes beyond these simplest beginnings of the strophe-formation and even extends the network of the rhythmical period, by combining the two and three line strophe with ascending and descending rhythm into greater strophic wholes rounded off into themselves, the alphabetical Ps 37 furnishes us with a safe answer to the question, for this is almost entirely tetrastichic, e.g.,


  About evil-doers fret not thyself,


  About the workers of iniquity be thou not envious.


  For as grass they shall soon be cut down,


  And as the green herb they shall wither, but it admits of the compass of the strophe increasing even to the pentastich, (Psa 37:25, Psa 37:26) since the unmistakeable landmarks of the order, the letters, allow a freer movement:


  Now I, who once was young, am become old,


  Yet have I not seen the righteous forsaken


  And his seed begging bread.


  He ever giveth and lendeth


  And his seed is blessed.


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


  Hupfeld (Ps. iv. 450) has objected against this, that "this is diametrically opposed to the nature of rhythm = parallelism, which cannot stand on one leg, but needs two, that the distich is therefore the rhythmical unit." But does it therefore follow, that a strophe is to be measured according to the number of distichs? The distich is itself only the smallest strophe, viz., one consisting of two lines. And it is even forbidden to measure a greater strophe by the number of distichs, because the rhythmical unit, of which the distich is the ground-form, can just as well be tristichic, and consequently these so-called rhythmical units form neither according to time nor space parts of equal value. But this applies still less to the Masoretic verses. True, we have shown in our larger Commentary on the Psalms, ii. 522f., in agreement with Hupfeld, and in opposition to Ewald, that the accentuation proceeds upon the law of dichotomy. But the Masoretic division of the verses is not only obliged sometimes to give up the law of dichotomy, because the verse (as e.g., Psa 18:2; Psa 25:1; Psa 92:9), does not admit of being properly divided into two parts; and it subjects not only verses of three members (as e.g., Psa 1:1; Psa 2:2) in which the third member is embellishingly or synthetically related to the other two—both are phenomena which in themselves furnish proof in favour of the relative independence of the lines of the verse—but also verses of four members where the sense requires it (as Psa 1:3; Psa 18:16) and where it does not require it (as Psa 22:15; Psa 40:6), to the law of dichotomy. And these Masoretic verses of such various compass are to be the constituent parts according to which strophes of a like cipher shall be measured! A strophe only becomes a strophe by virtue of its symmetrical relation to others, to the ear it must have the same time, to the eye the same form and it must consequently represent the same number of lines (clauses). The fact of these clauses, according to the special characteristic of Hebrew poetry, moving on with that rising and falling movement which we call parallelism until they come to the close of the strophe where it gently falls to rest, is a thing sui generis, and, within the province of the strophe, somewhat of a substitute for metre; but the strophe itself is a section which comes to thorough repose by this species of rhythmical movement. So far, then, from placing the rhythm on one leg only, we give it its two: but measure the strophe not by the two feet of the Masoretic verses or even couplets of verses, but by the equal, or symmetrically alternating number of the members present, which consist mostly of two feet, often enough however of three, and sometimes even of four feet.


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


  We find the following variations: strophes of the same compass followed by those of different compass (e.g., 4. 4. 6. 6); as in the chiasmus, the outer and inner strophes of the same compass (e.g., 4. 6. 6. 4); the first and third, the second and fourth corresponding to one another (e.g., 4. 6. 4. 6); the mingling of the strophes repeated antistrophically, i.e., in the inverted order (e.g., 4. 6. 7. 7. 6. 4); strophes of equal compass surrounding one of much greater compass (e.g., 4. 4. 10. 4. 4), what Kster calls the pyramidal schema; strophes of equal compass followed by a short closing stanza (e.g., 3. 3. 2); a longer strophe forming the base of the whole (e.g., 5. 3. 3. 7), and these are far from being all the different figures, which the Old Testament songs and more especially the Psalms present to us, when we arrange their contents in stichs.


  With regard to the compass of the strophe, we may expect to find it consisting of as many as twelve lines according to the Syrian and the synagogue poetry. The line usually consists of three words, or at least only of three larger words; in this respect the Hebrew exhibits a capacity for short but emphatic expressions, which are inadmissible in German [or English]. This measure is often not uniformly preserved throughout a considerable length, not only in the Psalms but also in the Book of Job. For there is far more reason for saying that the strophe lies at the basis of the arrangement of the Book of Job, than for G. Hermanjn's observation of strophic arrangement in the Bucolic writers and Kchly's in the older portions of Homer.


  7. Temple Music and Psalmody


  The Thra contains no directions respecting the use of song and music in divine worship except the commands concerning the ritualistic use of silver trumpets to be blown by the priests (Numbers 10). David is really the creator of liturgical music, and to his arrangements, as we see from the Chronicles, every thing was afterwards referred, and in times when it had fallen into disuse, restored. So long as David lived, the superintendence of the liturgical music was in his hands (Ch1 25:2). The instrument by means of which the three choir-masters (Heman, Asaph, and Ethan-Jeduthun) directed the choir was the cymbals (מצלתּים or צלצלים)


  which served instead of wands for beating time; the harps (נבלים) represented the soprano, and the bass (the male voice in opposition to the female) was represented by the citherns an octave lower (Ch1 15:17-21), which, to infer from the word לנצּח used there, were used at the practice of the pieces by the מנצּח appointed. In a Psalm where סלה is appended (vid., on Psa 3:1-8), the stringed instruments (which הגּיון סלה Job 9:17 definitely expresses), and the instruments generally, are to join in in such a way as to give intensity to that which is being sung. To these instruments, besides those mentioned in Psa 150:1-6; Sa2 6:5, belonged also the flute, the liturgical use of which (vid., on Psa 5:1) in the time of the first as of the second Temple is undoubted: it formed the peculiar musical accompaniment of the hallel (vid., Psa 113:1-9) and of the nightly torch-light festival on the semi-festival days of the Feast of Tabernacles (Succa 15 a). The trumpets (חצצרות) were blown exclusively by the priests to whom no part was assigned in the singing (as probably also the horn שׁופר Psa 81:4; Psa 98:6; Psa 150:3), and according to Ch2 5:12. (where the number of the two Mosaic trumpets appears to be raised to 120) took their turn unisono with the singing and the music of the Levites. At the dedication of Solomon's Temple the Levites sing and play and the priests sound trumpets נגדּם, Ch2 7:6, and at the inauguration of the purified Temple under Hezekiah the music of the Levites and priests sound in concert until all the burnt offerings are laid upon the altar fire, and then (probably as the wine is being poured on) began (without any further thought of the priests) the song of the Levites, Ch2 29:26-30. In the second Temple it was otherwise: the sounding of the trumpets by the priests and the Levitical song with its accompanying music alternated, they were not simultaneous. The congregation did not usually sing with the choir, but only uttered their Amen; nevertheless they joined in the Hallel and in some psalms after the first clause with its repetition, after the second with hallelujah (Maimonides, Hilchoth Megilla, 3). Ch1 16:36 points to a similar arrangement in the time of the first Temple. Just so does Jer 33:11 in reference to the "Give thanks unto the Lord, for He is good." Antiphonal singing in the part of the congregation is also to be inferred from Ezr 3:10. The Psalter itself is moreover acquainted with an allotment of the עלמות, comp. משׁררות Ezr 2:65 (whose treble was represented by the Levite boys in the second Temple, vid., on Psa 46:1) in choral worship and speaks of a praising of God "in full choirs," Psa 26:12; Psa 68:27. And responsive singing is of ancient date in Israel: even Miriam with the women answered the men (להם Exo 15:21) in alternating song, and Nehemiah (Neh 12:27.) at the dedication of the city walls placed the Levites in two great companies which are there called תודות, in the midst of the procession moving towards the Temple. In the time of the second Temple each day of the week had its psalm. The psalm for Sunday was 24, for Monday 48, Tuesday 82, Wednesday 94, Thursday 81, Friday 93, the Sabbath 92. This arrangement is at least as old as the time of the Ptolemies and the Seleucidae, for the statements of the Talmud are supported by the inscriptions of Psa 24:1; Psa 48:1; Psa 94:1; Psa 93:1 in the lxx, and as respects the connection of the daily psalms with the drink-offering, by Sir. 50:14-16. The psalms for the days of the week were sung, to wit, at the time of the drink-offering (נסך) which was joined with the morning Tamı̂d: two priests, who stood on the right and left of the player upon the cymbal (Zelazal) by whom the signal was given, sounded the trumpets at the nine pauses (פרקים), into which it was divided when sung by the Levites, and the people bowed down and worshipped.


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


  The usual suggestus on the steps at the side of the altar was changed for another only in a few cases; for it is noticed as something special that the singers had a different position at the festival of water-drawing during the Feast of Tabernacles (vid., introduction to Psa 120:1), and that the flute-players who accompanied the Hallel stood before the altar, לפני המזכח (Erachin 10a). The treble was taken by the Levite youths, who stood below the suggestus at the feet of the Levites (vid., on Psa 46:1-11). The daily שׁיר הקרבן (i.e., the week-day psalm which concluded the morning sacrifice) was sung in nine (or perhaps more correctly 3)


  pauses, and the pauses were indicated by the trumpet-blasts of the priests (vid., on Ps 38; Psa 81:4). Beside the seven Psalms which were sung week by week, there were others appointed for the services of the festivals and intervening days (vid., on Ps 81), and in Biccurim 3, 4 we read that when a procession bearing the firstfruits accompanied by flute playing had reached the hill on which the Temple stood and the firstfruits had been brought up in baskets, at the entrance of the offerers into the Azara, Psa 30:1-12 was struck up by the Levites. This singing was distinct from the mode of delivering the Tefilla (vid., on Ps 44 ad fin.) and the benediction of the priests (vid., on Psa 67:1-7), both of which were unaccompanied by music. Distinct also, as it seems, from the mode of delivering the Hallel, which was more as a recitative, than sung (Pesachim 64a, קראוּ את ההלל). It was probably similar to the Arabic, which delights in shrieking, long-winded, trilling, and especially also nasal tones. For it is related of one of the chief singers that in order to multiply the tones, he placed his thumb in his mouth and his fore finger ביו הנימין (between the hairs, i.e., according to Rashi: on the furrow of the upper lip against the partition of the nostrils), and thus (by forming mouth and nose into a trumpet) produced sounds, before the volume of which the priests started back in astonishment.


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


  The accents are only musical, and indirectly interpunctional, signs for the chanting pronunciation of the synagogue. And moreover we no longer possess the key to the accents of the three metrical (i.e., consisting of symmetrical stichs and strophes) books as musical signs. For the so-called Sarkatables (which give the value of the accents as notes, beginning with Zarka, זרקא), e.g., at the end of the second edition of Ngelsbach's Gramm., relate only to the reading of the pentateuchal and prophetic pericope,—consequently to the system of prose accents. In the German synagogue there is no tradition concerning the value of the so-called metrical accents as notes, for the Psalms were not recited according to the accents; but for all the Psalms, there are only two different modes, at least in the German ritual, viz., 1) the customary one according to which verse after verse is recited by the leader and the congregation, as e.g., Psa 95:1; Psa 29:1 every Friday evening; and 2) that peculiar to Ps 119 in which the first seven verses of the eight are recited alternately by the leader and the congregation, but the eighth as a concluding verse is always closed by the congregation with a cadence. This psalmody does not always follow the accents. We can only by supposition approximately determine how the Psalms were to be recited according to them. For we still possess at least a few statements of Ben-Asher, Shemtob and Moses Provenzalo (in his grammatical didactic poem בּשׁם קדמון) concerning the intonation of single metrical accents. Pazzer and Shalshleth have a like intonation, which rises with a trill; though Shalshleth is more prolonged, about a third longer than that of the prose books. Legarme (in form Mahpach or Azla followed by Psik) has a clear high pitch, before Zinnor, however, a deeper and more broken tone; Rebia magnum a soft tone tending to repose. By Silluk the tone first rises and then diminishes. The tone of Mercha is according to its name andante and sinking into the depths; the tone of Tarcha corresponds to adagio. Further hints cannot be traced: though we may infer with respect to Ole we-jored (Mercha mahpachatum) and Athnach, that their intonation ought to form a cadence, as that Rebia parvum and Zinnor (Zarka) had an intonation hurrying on to the following distinctive accent. Further, if we place Dechi (Tiphcha initiale) and Rebia gereshatum beside the remaining six servi among the notes, we may indeed produce a sarka-table of the metrical accentuation, although we cannot guarantee its exact agreement with the original manner of singing.


  Following Gerbert (De musica sacra) and Martini (Storia della musica), the view is at present very general that in the eight Gregorian tones together with the extra tone (tonus peregrinus), used only for Psa 113:1-9 (=Psa 114:1 in the Hebrew numeration), we have a remnant of the ancient Temple song; and this in itself is by no means improbable in connection with the Jewish nationality of the primitive church and its gradual severance at the first from the Temple and synagogue. In the convents of Bethlehem, which St. Paula founded, psalms were sung at six hours of prayer from early morn till midnight, and she herself was so well versed in Hebrew, ut Psalmos hebraice caneret et sermonem absque ulla Latinae linguae proprietate personaret (Ep. 108 ad Eustoch. c. 26). This points to a connection between the church and synagogue psalm-melodies in the mos orientalium partium, the oriental psalmody, which was introduced by Ambrose into the Milanese church. Nevertheless, at the same time the Jewish element has undergone scarcely any change; it has been developed under the influence of the Greek style, but is, notwithstanding, still recognizable.


  Pethachja of Ratisbon, the Jewish traveller in the 12th century, when in Bagdad, the ancient seat of the Geonim (גאונים), heard the Psalms sung in a manner altogether peculiar; and Benjamin of Tudela, in the same century, became acquainted in Bagdad with a skilful singer of the Psalms used in divine worship. Saadia on Psa 6:1, infers from על־השׁמינית that there were eight different melodies (Arab. 'l-hân). And eight נגינית are also mentioned elsewhere; perhaps not without reference to those eight church-tones, which are also found among the Armenians.


  Moreover the two modes of using the accents in chanting, which are attested in the ancient service-books, may perhaps be not altogether unconnected with the distinction between the festival and the simpler ferial manner in the Gregorian style of church-music.


  8. Translations of the Psalms


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


  In one other respect this version claims a still greater significance. Next to the Book of Isaiah, no book is so frequently cited in the New Testament as the Psalter. The Epistle to the Hebrews has grown up entirely from the roots of the language of the Old Testament psalms. The Apocalypse, the only book which does not admit of being referred back to any earlier formula as its basis, is nevertheless not without references to the Psalter: Psa 2:1-12 in particular has a significant part in the moulding of the apocalyptic conceptions and language. These New Testament citations, with few exceptions (as Joh 13:18), are based upon the lxx, even where this translation (as e.g., Psa 19:5; Psa 51:6; Psa 116:10), only in a general way, correctly reproduces the original text. The explanation of this New Testament use of the lxx is to be found in the high esteem in which this translation was held among the Jewish people: it was accounted, not only by the Hellenistic, but also by the Palestinian Jews, as a providential and almost miraculous production; and this esteem was justified by the fact, that, although altogether of unequal birth with the canonical writings, it nevertheless occupies a position in the history of divine revelation which forms a distinct epoch. For it was the first opportunity afforded to the gentile world of becoming acquainted with the Old Testament revelation, and thus the first introduction of Japheth into the tents of Shem. At the same time therewith, a distinct breaking down of the barriers of the Old Testament particularism was effected. The Alexandrine translation was, therefore, an event which prepared the way for that Christianity, in which the appointment of the religion of Israel to be the religion of the world is perfected. This version, at the outset, created for Christianity the language which it was to use; for the New Testament Scriptures are written in the popular Greek dialect (κοινή) with an Alexandrine colouring. And in a general way we may say that Alexandrinism moulded the forms beforehand, which Christianity was afterwards to fill up with the substance of the gospel. As the way of Jesus Christ lay by Egypt (Mat 2:15), so the way of Christianity also lay by Egypt, and Alexandria in particular.


  Equally worthy of respect on account of its antiquity and independence, though not of the same importance as the lxx from a religio-historical point of view, is the Targum or Chaldee version of the Psalms: a version which only in a few passages assumed the form of a paraphrase with reference to Midrash interpretations. The date of its composition is uncertain. But as there was a written Targum to the Book of Job even during the time of the Temple, there was also a Targum of the Psalms, though bearing in itself traces of manifold revisions, which probably had its origin during the duration of the Temple. In distinction from the Targums of Onkelos to the Pentateuch and of Jonathan to the minor Prophets the Targum of the Psalms belongs to the so-called Jerusalem group, for the Aramaic idiom in which it is written-while, as the Jerusalem Talmud shows, it is always distinguished in no small degree from the Palestinian popular dialect as being the language of the literature-abounds in the same manner as the former in Greek words (as אנגּלין ἄγγελοι, אכסדרין ἐξέδραι, קירים κύριος), and like it also closely approximates, in sound and formation, to the Syriac. From this translation which excels the lxx in grammatical accuracy and has at its basis a more settled and stricter text, we learn the meaning of the Psalms as understood in the synagogue, as the interpretation became fixed, under the influence of early tradition, in the first centuries of the Christian era. The text of the Targum itself is at the present day in a very neglected condition. The most correct texts are to be found in Buxtorf and Norzi's Bibles. Critical observations on the Targums of the Hagiographa are given in the treatise עוטה אור by Benzion Berkowitz (Wilna, 1843).


  The third most important translation of the Psalms is the Peshı̂to, the old version of the Syrian church, which was made not later than in the second century. Its author translated from the original text, which he had without the vowel points, and perhaps also in a rather incorrect form: as is seen from such errors as Psa 17:15 (אמונתך instead of תמונתך), Psa 83:12 (שדמו ואבדמי dele eos et perde eos instead of שיתמו נדיבמו), Psa 139:16 (גמלי retributionem meam instead of גלמי). In other errors he is influenced by the lxx, as Psa 56:9 (בנגדך lxx ἐνώπιόν σου instead of בנאדך), he follows this version in such departures from the better text sometimes not without additional reason, as Psa 90:5 (generationes eorum annus erunt, i.e., זראותיו שׁנה יהיו, lxx τὰ ἐξουδενώματα αὐτῶν ἔτη ἔσονται), Psa 110:3 (populus tuus gloriosus, i.e., נדבוּת עמך in the sense of נדיבה, Job 30:15, nobility, rank, lxx μετὰ σοῦ ἡ ἀρχή). The fact that he had the lxx before him beside the original text is manifest, and cannot be done away by the supposition that the text of the Peshto has been greatly distorted out of the later Hexaplarian translation; although even this is probable, for the lxx won such universal respect in the church that the Syrians were almost ashamed of their ancient version, which disagreed with it in many points, and it was this very circumstance which gave rise in the year 617 a.d. to the preparation of a new Syriac translation from the Hexaplarian lxx-text. It is not however merely between the Peshto and the lxx, but also between the Peshto and the Targum, that a not accidental mutual relation exists, which becomes at once apparent in Psa 1:1-6 (e.g., in the translation of לצים by ממיקני and of תורת by נמוסא) and hardly admits of explanation by the use of the Christian Peshto on the part of Jewish Targumist.


  It may be more readily supposed that the old Syriac translator of the Psalms, of whom we are now speaking, was a Jewish Christian and did not despise the welcome assistance of the Targum, which was already at hand, in whatever form it might be. It is evident that he was a Christian from passages like Psa 19:5; Psa 110:3, also from Psa 68:19 comp. with Eph 4:8; Jer 31:31 comp. with Heb 8:8; and his knowledge of the Hebrew language, with which, as was then generally the case, the knowledge of Greek was united, shows that he was a Jewish Christian. Moreover the translation has its peculiar Targum characteristics: tropical expressions are rendered literally, and by a remarkable process of reasoning interrogative clauses are turned into express declarations: Psa 88:11-13 is an instance of this with a bold inversion of the true meaning to its opposite. In general the author shuns no violence in order to give a pleasing sense to a difficult passage e.g., Psa 12:6, Psa 60:6. The musical and historical inscriptions, and consequently also the סלה (including הגיון סלה Psa 9:17) he leaves untranslated, and the division of verses he adopts is not the later Masoretic. All these peculiarities make the Peshto all the more interesting as a memorial in exegetico-historical and critical enquiry: and yet, since Dathe's edition, 1768, who took the text of Erpenius as his ground-work and added valuable notes, scarcely anything has been done in this direction.


  In the second century new Greek translations were also made. The high veneration which the lxx had hitherto enjoyed was completely reversed when the rupture between the synagogue and the church took place, so that the day when this translation was completed as no longer compared to the day of the giving of the Law, but to the day of the golden calf. Nor was it possible that it should be otherwise than that its defects should become more and more perceptible. Even the New Testament writers found it requiring correction here and there, or altogether unfit for use, for the Palestinian text of the Old Testament which had been handed down, was not merely as regards the consonants but also as to pronunciation substantially the same as that which has been fixed by the Masoretes since the sixth century. Consequently Aquila of Pontus (a proselyte from heathenism to Judaism) in the first half of the 2nd century, made a Greek translation of the Old Testament, which imitated the original text word for word even at the risk of un-Greek expressions, and in the choice of the Greek words used is determined by the etymology of the Hebrew words. Not to lose any of the weighty words he translates the first sentence of the Thra thus: Ἐν κεφαλαίῳ ἔκτισεν ὁ Θεὸς σὺν (את) τὸν οὐρανὸν καὶ σὺν (את) τὴν γῆν. In the fragments of the translation of the Psalms, one of which has been preserved in the Talmudic literature (vid., on Ps. 48:15), we do not meet with such instances of violence in favour of literalness, although also even there he forces the Greek into the form of the Hebrew, and always renders the words according to their primary meaning (e.g., דביר χρηματιστήριον, מגלה εἴλημα, פתח ἄνοιγμα, רהב ὅρμημα, אמן πεπιστευμένως), sometimes unhappily and misled by the usage the language had acquired in his time. In some passages he reads the text differently from our present pointing (e.g., Psa 10:4 ὅταν ὑψωθῇ), but he moreover follows the tradition (e.g., סלה ἀεὶ, שׁדי ἱκανός, מכתם τοῦ ταπεινόφρονος καὶ ἁπλοῦ = מך ותם) and also does not despise whatever the lxx may offer that is of any worth (e.g., במנים ἐν χορδαῖς), as his translation throughout, although an independent one, relies more or less upon the pioneering work of its predecessor, the lxx. His talent as a translator is unmistakeable. He has perfect command of the Hebrew, and handles the treasures of the Greek with a master-hand. For instance, in the causative forms he is never in difficulty for a corresponding Greek word (הפיל πτωματίζειν, הריץ δρομοῦν, השׂכיל ἐπιστημοῦν and the like). The fact that he translated for the synagogue in opposition to the church is betrayed by passages like Psa 2:12; Psa 22:17; Psa 110:3 and perhaps also Psa 84:10, comp. Dan 9:26, where he prefers ἠλειμμένου to Χριστοῦ: nevertheless one must not in this respect charge him with evil intentions throughout. Even Jerome, on calmer reflection, moderated his indignation against Aquila's translation to a less harsh judgment: ut amicae menti fatear, quae ad nostram fidem pertineant roborandam plura reperio, and praised it even at the expense of the translations of Theodotion and Symmachus: Isti Semichristiani Judaice transtulerunt, et Judaeus Aquila interpretatus est ut Christianus.


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


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


  Euthymius Zigadenus mentions beside the lxx, Aq., Symm., Theod., V, and VI, as a Seventh version that of Lucian which attempts to restore the original Septuagint-text by a comparison with the original text. Lucian died as a martyr 311 a.d. in Nicomedia, whither he had been dragged from Antioch. The autograph of this translation was found in Nicomedia, hidden in a small rough-plastered tower.


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


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


  The Latin Psalters, springing from the common or from the Hexaplarian Septuagint-text, as also the Hexapla-Syriac and the remaining Oriental versions based upon the lxx and the Peshto, have only an indirectly exegetico-historical value. On the contrary Jerome's translation of the Psalter, juxta Hebraicam veritatem, is the first scientific work of translation, and, like the whole of his independent translation of the Old Testament from the original text, a bold act by which he has rendered an invaluable service to the church, without allowing himself to be deterred by the cry raised against such innovations. This independent translation of Jerome has become the Vulgate of the church: but in a text in many ways estranged from its original form, with the simple exception of the Psalter. For the new translation of this book was opposed by the inflexible liturgical use it had attained; the texts of the Psalterium Romanum and Gallicanum maintained their ground and became (with the omission of the critical signs) an essential portion of the Vulgate. On this account it is the more to be desired that Jerome's Latin Psalter ex Hebraeo (Opp. ed. Vallarsi t. ix. p. 333) were made more generally known and accessible by a critical edition published separately. It is not necessary to search far for critical helps for such an undertaking. There is an excellent MS, Cod. 19, in the library of St. Gall, presented by the abbot Hartmot (died 895).


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


  Jerome's translation of the Psalter has not its equal either in the synagogue or the church until the time of Saadia Gaon of Fajum, the Arabian translator of the Psalms. Two MSS of his translation of the Psalms are to be found at Oxford; but the most important, which also contains his annotations complete, is in Munich. Schnurrer (1791) contributed Psa 16:1-11; 40 and Psa 110:1-7 to Eichhorn's Biblioth. der Bibl. Lit. iii, from Cod. Pocock. 281, then Haneberg (1840) Ps 68 and several others from the Munich Cod.; the most extensive excerpts from Cod. Pocock. 281 and Cod. Huntingt. 416 (with various readings from Cod. Mon. appended) are given by Ewald in the first vol. of his Beitrge zur ltesten Ausleg. u. Spracherklrung des A. T. 1844. The gain which can be drawn from Saadai for the interpretation of the Psalms, according to the requirements of the present day, is very limited; but he promises a more interesting and rich advantage to philology and the history of exegesis. Saadia stands in the midst of the still ever mysterious process of development out of which the finally established and pointed text of the Old Testament came forth. He has written a treatise on the punctuation (ניקוד) to which Rashi refers in Psa 45:10, but in his treatment of the Old Testament text shows himself to be unfettered by its established punctuation. His translation is the first scientific work on the Psalms in the synagogue. The translation of Jerome is five hundred years older, but only the translation of Luther has been able to stand side by side with it and that because he was the first to go back to the fountain head of the original text.


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


  9. History of the Exposition of the Psalms


  If we now take a glance over the history of the exposition of the Psalms, we shall see from it how late it was before the proper function of scientific exposition was recognised. We begin with the apostolic exposition. The Old Testament according to its very nature tends towards and centres in Christ. Therefore the innermost truth of the Old Testament has been revealed in the revelation of Jesus Christ. But not all at once: His passion, resurrection, and ascension are three steps of this progressive opening up of the Old Testament, and of the Psalms in particular. Our Lord himself, both before and after His resurrection, unfolded the meaning of the Psalms from His own life and its vicissitudes; He showed how what was written in the Law of Moses, in the Prophets and in the Psalms was fulfilled in Him; He revealed to His disciples the meaning τοῦ συνιέναι τάς γραφάς Luk 24:44. Jesus Christ's exposition of the Psalms is the beginning and the goal of Christian Psalm-interpretation. This began, as that of the Christian church, and in fact first of all that of the Apostles, at Pentecost when the Spirit, whose instrument David acknowledges himself to have been (Sa2 23:2), descended upon the Apostles as the Spirit of Jesus, the fulfiller and fulfilment of prophecy. This Spirit of the glorified Jesus completed what, in His humiliation and after His resurrection, he had begun: He opened up to the disciples the meaning of the Psalms. How strongly they were drawn to the Psalms is seen from the fact that they are quoted about seventy times in the New Testament, which, next to Isaiah, is more frequently than any other Old Testament book. From these interpretations of the Psalms the church will have to draw to the end of time. For only the end will be like the beginning and even surpass it. But we must not seek in the New Testament Scriptures what they are not designed to furnish, viz., an answer to questions belonging to the lower grades of knowledge, to grammar, to contemporary history and to criticism. The highest and final questions of the spiritual meaning of Scripture find their answer here; the grammatico-historico-critical under-structure,—as it were, the candlestick of the new light,—it was left for succeeding ages to produce.


  The post-apostolic, patristic exposition was not capable of this. The interprets of the early church with the exception of Origen and Jerome possessed no knowledge of the Hebrew tongue, and even these two not sufficient to be able to rise to freedom from a dependence upon the lxx which only led them into frequent error. Of Origen's Commentary and Homilies on the Ps. we possess only fragments translated by Rufinus, and his ὑπόμνημα εἰς τοὺς ψαλμοὺς (edited complete by Kleopas, 1855, from a MS in the monastery of Mar-Saba). Jerome, contra Rufinum i. 19, indeed mentions Commentarioli on the Ps. by himself, but the Breviarium in Psalterium (in t. vii. p. ii. of his Opp. ed. Vallarsi) bearing his name is allowed not to be genuine, and is worthless as regards the history of the text and the language. The almost complete Commentary (on Ps 1-119 according to the Hebrew reckoning) of Eusebius, made known by Montfaucon (Collectio nova Patrum et Scriptorum Graec. t. i.) is unsuspected. Eusebius, though living in Palestine and having a valuable library at command, is nevertheless so ignorant of the Hebrew, that he considers it is possible Μαριαμ (מרחם) in Psa 110:1-7 may refer to Mary. But by contributions from the Hexapla he has preserved many acceptable treasures of historical value in connection with the translation, but of little worth in other respects, for the interpretation is superficial, and capriciously allegorical and forced. Athanasius in his short explanation of the Psalms (in t. i. p. ii. of the Benedictine edition) is entirely dependent on Philo for the meaning of the Hebrew names and words. His book: πρὸς Μαρκελλῖνον εἰς τὴν ἑρμηνείαν τῶν ψαλμῶν (in the same vol. of the Benedictine edition) is a very beautiful essay. It treats of the riches contained in the Psalms, classifies them according to their different points of view, and gives directions how to use them profitably in the manifold circumstances and moods of the outward and inner life. Johann Reuchlin has translated this little book of Athanasius into Latin, and Jrg Spalatin from the Latin of Reuchlin into German (1516. 4to.). Of a similar kind are the two books of Gregory of Nyssa εἰς τὴν ἐπιγραφὴν τῶν ψαλμῶν (Opp. ed. Paris, t. i.), which treat of the arrangement and inscriptions; but in respect of the latter he is so led astray by the lxx, that he sets down the want of titles of 12 Ps. (this is the number according to Gregory), which have titles in the lxx, to Jewish ἀπιστία and κακία. Nevertheless there are several valuable observations in this introduction of the great Nyssene. About contemporaneously with Athanasius, Hilarius Pictaviensis, in the Western church, wrote his allegorizing (after Origen's example) Tractatus in librum Psalmorum with an extensive prologue, which strongly reminds one of Hippolytus'. We still have his exposition of Ps. 1, 2, 9, 13, 14, 51, 52, 53-69, 91, 118-150 (according to the numbering of the lxx); according to Jerome (Ep. ad Augustin. cxii)


  it is transferred from Origen and Eusebius. It is throughout ingenious and pity, but more useful to the dogmatic theologian than the exegete (t. xxvii., xxviii. of the Collectio Patrum by Caillau and Guillon).


  Somewhat later, but yet within the last twenty years of the fourth century (about 386-397), come Ambrose's Enarrationes in Psa 1:1-6, 35-40, Psa 43:1-5, 45, Psa 47:1-9, Psa 48:1-14, Psa 61:1-8, 118 (in t. ii. of the Benedictine edition). The exposition of Psa 1:1-6 is likewise an introduction to the whole Psalter, taken partly from Basil. He and Ambrose have pronounced the highest eulogiums on the Psalter. The latter says: Psalmus enim benedictio populi est, Dei laus, plebis laudatio, plausus omnium, sermo universorum, vox Ecclesiae, fidei canora confessio, auctoritatis plena devotio, libertatis laetitia, clamor jucunditatis, laetitiae resultatio. Ab iracundia mitigat, a sollicitudine abdicat, a maerore allevat. Nocturna arma, diurna magisteria; scutum in timore, festum in sanctitate, imago tranquillitatis, pignus pacis atque concordiae, citharae modo ex diversis et disparibus vocibus unam exprimens cantilenam. Diei ortus psalmum resultat, psalmum resonat occasus. After such and similar prefatory language we are led to expect from the exposition great fervour and depth of perception: and such are really its characteristics, but not to so large an extent as might have been the case had Ambrose—whose style of writing is as musical as that of Hilary is stiff and angular—worked out these expositions, which were partly delivered as sermons, partly dictated, and his own hand.


  The most comprehensive work of the early church on the Psalms was that of Chrysostom, which was probably written while at Antioch. We possess only the exposition of 58 Ps. or (including Psa 3:1-8 and Psa 41:1-13, which in their present form do not belong to this work) 60 Ps. (in t. v. of Montfaucon's edition). Photius and Suidas place this commentary on the Psalms in the highest rank among the works of Chrysostom. It is composed in the form of sermons, the style is brilliant, and the contents more ethical than dogmatic. Sometimes the Hebrew text according to the Hexapla is quoted, and the Greek versions which depart from the original are frequently compared, but, unfortunately, generally without any name. There is hardly any trace in it of the renowned philologico-historical tendency of the school of Antioch. Theodoret (in t. ii. p. ii. of the Halle edition) was the first to set before himself the middle course between an extravagant allegorising and an unspiritual adherence to the literal historical sense (by which he doubtless has reference to Theodore of Mopsuestia), and thus to a certain extent he makes a beginning in distinguishing between the province of exegesis and practical application. But this scientific commencement, with even more of the grammatico-historical tendency, is still defective and wanting in independence. For example, the question whether all the Psalms are by David or not, is briefly decided in the affirmative, with κρατείτω τῶν πλειόνων ἡ ψῆφος.


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


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


  What the Greek church has done for the exposition of the Psalms has been garnered up many times since Photius in so-called Σειραί, Catenae. That of Nicetas archbishop of Serra in Macedonia (about 1070), is still unprinted. One, extending only to Ps 50, appeared at Venice 1569, and a complete one, edited by Corderius, at Antwerp 1643 (3 vols., from Vienna and Munich MSS). Folckmann (1601) made extracts from the Catena of Nicetas Heracleota, and Aloysius Lippomanus began a Catena from Greek and Latin writers on the largest scale (one folio vol. on Psa 1:1, Romae 1585). The defects to be found in the ancient exposition of the Psalms are in general the same in the Greek and in the Western expositors. To their want of acquaintance with the text of the original was added their unmethodical, irregular mode of procedure, their arbitrary straining of the prophetic character of the Psalms (as e.g., Tertullian, De spectaculis, takes the whole of Psa 1:1-6 as a prophecy concerning Joseph of Arimathea), their unhistorical perception, before which all differences between the two Testaments vanish, and their misleading predilection for the allegorical method. In all this, the meaning of the Psalms, as understood by the apostles, remains unused; they appropriate it without rightly apprehending it, and do not place the Psalms in the light of the New Testament fulfilment of them, but at once turn them into New Testament language and thoughts. But the church has never found such rapturous delight in the Psalms, which it was never weary of singing day and night, never used them with richer results even to martyrdom, than at that period. Instead of profane popular songs, as one passed through the country one might hear psalms resounding over the fields and vineyards. Quocunque te verteris, writes Jerome to the widow of Marcellus from the Holy Land, arator stivam tenens Alleluja decantat, sudans messor psalmis se avocat et curva attondens vitem falce vinitor aliquid Davidicum canit. Haec sunt in hac provincia carmina, hae (ut vulgo dicitur) amatoriae cantiones, hic pastorum sibilus, haec arma culturae. The delights of country life he commends to Marcella in the following among other words: Vere ager floribus pingitur et inter querulas aves Psalmi dulcius cantabuntur. In Sidonius Apollinaris we find even psalm-singing in the mouth of the men who tow the boats, and the poet takes from this a beautiful admonition for Christians in their voyage and journey through this life:


  Curvorum hinc chorus helciariorum


  Responsantibus Alleluja ripis


  Ad Christum levat amicum celeusma.


  Sic, sic psallite, nauta et viator!


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


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


  The mediaeval church exposition did not make any essential advance upon the patristic. After Cassiodorus, came Haymo (d. 853) and Remigius of Auxerre (d. about 900), still less independent compilers; the commentary of the former, edited by Erasmus, appeared Trib. 1531, of the latter, first Colon. 1536, and then in the Bibl. maxima Lugdunensis. That of Petrus Lombardus (d. about 1160) is a catena taken directly from earlier expositors from Jerome to Alcuin. Of a more independent character are the commentaries of Thomas Aquinas, who however only completed 51 Ps., and Alexander of Hales, if the Commentary which appeared under his name (Venet. 1496) is not rather to be attributed to cardinal Hugo. Besides, these, Bonaventura (d. 1274) and Albertus Magnus (d. 1280) stand out prominently in the Middle Ages as expositors of the Psalms; and on the border of the Middle Ages Michael Ayguanus (about 1400) whose commentary has been frequently reprinted since its first appearance, Mediol. 1510. If you know one of these expositors, you know them all. The most that they have to offer us is an echo of the earlier writers. By their dependence on the letter of the Vulgate, and consequently indirectly of the lxx, they only too frequently light upon a false track and miss the meaning. The literalis sensus is completely buried in mysticae intelligentiae. Without observing the distinction between the two economies, the conversion of the Psalms into New Testament language and thought, regardless of the intermediate steps of development, is here continued. Thus, for example, Albertus Magnus in his commentary (Opp. t. vii.), on the principle: Constat, quod totus liber iste de Christo, at once expounds Beatus vir (Psa 1:1), and the whole Ps., de Christo et ejus corpore ecclesia. But as we find in the Fathers occasional instances of deep insight into the meaning of passages, and occasional flashes of thought of lasting value, so even here the reading, especially of the mystics, will repay one.—The greatest authority in psalm-exposition for the Middle Ages was Augustine. From Augustine, and perhaps we may add from Cassiodorus, Notker Labeo (d. 1022), the monk of St. Gall, drew the short annotations which, verse by verse, accompany his German translation of the Psalms (vol. ii. of H. Hattemer's Denkmahle des Mittelalters). In like manner the Latin Psalter-catena of bishop Bruno of Wrzburg (d. 1045), mentioned above, is compiled from Augustine and Cassiodorus, but also from Jerome, Bede and Gregory. And the Syriac annotations to the Psalms of Gregory Barhebraeus (d. 1286),—of which Tullberg and Koraen, Upsala 1842, and Schrter, Breslau 1857, have published specimens,—are merely of importance in connection with the history of exposition, and are moreover in no way distinguished from the mediaeval method.


  The mediaeval synagogue exposition is wanting in the recognition of Christ, and consequently in the fundamental condition required for a spiritual understanding of the Psalms. But as we are indebted to the Jews for the transmission of the codex of the Old Testament, we also owe the transmission of the knowledge of Hebrew to them. So far the Jewish interpreters give us what the Christian interpreters of the same period were not able to tender. The interpretations of passages from the Psalms scattered up and down in the Talmud are mostly unsound, arbitrary, and strange. And the Midrash on the Ps., bearing the title טוב שׁוחר (vid., Zunz, Vortrge, 266ff.), and the Midrash-catenae entitled ילקוט, of which at present only ילקוט שׁמעוני (by Simeon Kara ha-Darshan) is known, and ילקוט מכירי (by Machir b. Abba-Mari), contain far more that is limitlessly digressive than what is to the point and usable. This class of psalm-exposition was always employed for the thoroughly practical end of stimulating and edifying discourse. It is only since about 900 a.d., when indirectly under Syro-Arabian influence, the study of grammar began to be cultivated among the Jews, that the exposition and the application of Scripture began to be disentangled. At the head of this new era of Jewish exegesis stands Saadia Gaon (d. 941-2), from whose Arabic translation and annotations of the Ps. Haneberg (1840) and Ewald (1844) have published extracts. The Karaites, Salmon b. Jerocham and Jefeth, both of whom have also expounded the Psalms, are warm opponents of Saadia; but Jefeth whose commentary on the Psalms has been in part made known by Bargs (since 1846), nevertheless already recognises the influence of grammar, which Saadia raised to the dignity of a science, but which Salmon utterly discards. The next great expositor of the Psalms is Rashi (i.e., Rabbi Salomo Isaaki) of Troyes (d. 1105), who has interpreted the whole of the Old Testament (except the Chronicles) and the whole of the Talmud; and he has not only treasured up with pithy brevity the traditional interpretations scattered about in the Talmud and Midrash, but also (especially in the Psalms) made use of every existing grammatico-lexical help. Aben-Ezra of Toledo (d. 1167) and David Kimchi of Narbonne (d. about 1250) are less dependent upon tradition, which for the most part expended itself upon strange interpretations. The former is the more independent and genial, but seldom happy in his characteristic fancies; the latter is less original, but gifted with a keener appreciation of that which is simple and natural, and of all the Jewish expositors he is the pre-eminently grammatico-historical interpreter. Gecatilia's (Mose ha-Cohen Chiquitilla) commentary on the Psalms written in Arabic is only known to us from quotations, principally in Aben-Ezra. In later commentaries, as those of Mose Alshch (Venice 1601) and Joel Shob (Salonica 1569), the simplicity and elegance of the older expositors degenerates into the most repulsive scholasticism. The commentary of Obadia Sforno (d. at Bologna 1550), Reuchlin's teacher, is too much given to philosophising, but is at least withal clear and brief. Their knowledge of the Hebrew gives all these expositors a marked advantage over their Christian contemporaries, but the veil of Moses over their eyes is thicker in proportion to their conscious opposition to Christianity. Nevertheless the church has not left these preparatory works unused. The Jewish Christians, Nicolaus de Lyra (d. about 1340), the author of the Postillae perpetuae, and Archbishop Paul de Santa Maria of Burgos (d. 1435), the author of the Additiones ad Lyram, took the lead in this respect. Independently, like the last mentioned writers, Augustinus Justinianus of Genoa, in his Octaplus Psalterii (Genoa, 1516, folio), drew chiefly from the Midrash and Sohar. The preference however was generally given to the use of Aben-Ezra and Kimchi; e.g., Bucer, who acknowledges his obligation to these, says: neque enim candidi ingenii est dissimulare, per quos profeceris. Justinianus, Pagninus, and Felix were the three highest authorities on the original text at the commencement of the Reformation. The first two had gained their knowledge of the original from Jewish sources and Felix Pratensis, whose Psalterium ex hebreo diligentissime ad verbum fere translatum, 1522, appeared under Leo X, was a proselyte.


  We have now reached the threshold of the Reformation exposition. Psalmody in the reigning church had sunk to a lifeless form of service. The exposition of the Psalms lost itself in the dependency of compilation and the chaos of the schools. Et ipsa quamvis frigida tractatione Psalmorum—says Luther in his preface to Bugenhagen's Latin Psalter—aliquis tamen odor vitae oblatus est plerisque bonae mentis hominibus, et utcunque ex verbis illis etiam non intellectis semper aliquid consolationis et aurulae senserunt e Psalmis pii, veluti ex roseto leniter spirantis. Now, however, when a new light dawned upon the church through the Reformation—the light of a grammatical and deeply spiritual understanding of Scripture, represented in Germany by Reuchlin and in France by Vatablus—then the rose-garden of the Psalter began to breathe forth its perfumes as with the renewed freshness of a May day; and born again from the Psalter, German hymns resounded from the shores of the Baltic to the foot of the Alps with all the fervour of a newly quickened first-love. "It is marvellous"—says the Spanish Carmelite Thomas Jesu,—"How greatly the hymns of Luther helped forward the Lutheran cause. Not only the churches and schools echo with them, but even the private houses, the workshops, the markets, streets, and fields." For converted into imperishable hymns (by Luther, Albinus, Franck, Gerhardt, Jonas, Musculus, Poliander, Ringwaldt, and many more) the ancient Psalms were transferred anew into the psalmody of the German as of the Scandinavian


  Lutheran church. In the French church Clment Marot translated into verse 30 Ps., then 19 more (1541-43) and Theodore Beza added the rest (1562).


  Calvin introduced the Psalms in Marot's version as early as 1542 into the service of the Geneva church, and the Psalms have since continued to be the favorite hymns of the Reformed church. Goudimel, the martyr of St. Bartholemew's night and teacher of Palestrina, composed the melodies and chorales. The English Established church adopted the Psalms direct as they are, as a portion of its liturgy, the Congregational church followed the example of the sister-churches of the Continent. And how industriously the Psalter was moulded into Greek verse, as by Olympia Morata (d. 1555)


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


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


  But since the time of the Reformation the exegetical functions of psalm-exposition have been more clearly apprehended and more happily discharged than ever before. In Luther, who opened his academical lectures in 1514 with the Ps. (in Latin in Luther's own hand writing in Wolfenbttel) and began to publish a part of them in 1519 under the title Operationes in duas Psalmorum decades, the depth of experience of the Fathers is united to the Pauline recognition (which he gave back to the church) of the doctrine of free grace. It is true, he is not entirely free from the allegorising which he rejected in thesi, and, in general, from a departure a sensu literae, and there is also still wanting in Luther the historical insight into the distinctive character of the two Testaments; but with respect to experimental, mystical, and withal sound, understanding he is incomparable. His interpretations of the Psalms, especially of the penitential Ps. and of Ps 90, excel every thing hitherto produced, and are still a perpetual mine of wealth. Bugenhagen's exposition of the Psalms (Basel 1524, 4to. and freq.) continued the interrupted work of Luther, who in a brief but forcible preface says in its praise, that it is the first worthy of the name of an exposition. Penetration and delicacy of judgment distinguish the interpretation of the five books of the Psalms by Aretius Felinus i.e., Martin Bucer (1529, 4to. and freq.). The Autophyes (= a se et per se Existens), by which throughout he translates יהוה, gives it a remarkable appearance. But about the same time, as an exegete, Calvin came forward at the side of the German reformer. His commentary (first published at Geneva 1564) combines with great psychological penetration more discernment of the types and greater freedom of historical perception, but is not without many errors arising from this freedom. Calvin's strict historical method of interpretation becomes a caricature in Esrom Rdinger, the schoolmaster of the Moravian brethren, who died at Altorf in 1591 without being able, as he had intended, to issue his commentary, which appeared in 1580-81, in a new and revised form. His is an original work which, after trying many conjectures, at last assigns even the first Psalm to the era of the Seleucidae.


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


  Not only the two Protestant churches, but also the Romish church took part in the advancing work of psalm-exposition. Its most prominent expositors from 1550-1650 are Genebrardus, Agellius, and De Muis, all of whom possessing a knowledge of the Semitic languages, go back to the original, and Gallarmin, who brings to the work not merely uncommon natural talents, but, within the limits of papistical restraint, a deep spiritual penetration. Later on psalm-exposition in the Romish church degenerated into scholasticism. This is at its height in Le Blanc's Psalmorum Davidicorum Analysis and in Joh. Lorinus' Commentaria in Psalmos (6 folio vols. 1665-1676). In the protestant churches, however, a lamentable decline from the spirit of the men of the Reformation in like manner manifested itself. The Adnotationes uberiores in Hagiographa (t. i. 1745, 4to.: Ps. and Prov.) of Joh. Heinrich Michaelis are a mass of raw materials: the glossarial annotations groan beneath the burden of numberless unsifted examples and parallel passages. What had been done during the past sixteen hundred years remains almost entirely unnoticed; Luther is not explored, even Calvin within the pale of his own church no longer exerts any influence over the exposition of Scripture. After 1750, the exposition of Scripture lost that spiritual and ecclesiastical character which had gained strength in the seventeenth century, but had also gradually become torpid; whereas in the Romish church, as the Psalm-expositions of De Sacy, Berthier and La Harpe show, it never sank so low as to deny the existence of revealed religion. That love for the Ps., which produced the evangelical hymn-psalter of that truly Christian poet and minister Christoph Karl Ludwig von Pfeil (1747), prefaced by Bengel, degenerated to a merely literary, or at most poetical, interest,—exegesis became carnal and unspiritual. The remnant of what was spiritual in this age of decline, is represented by Burk in his Gnomon to the Ps. (1760) which follows the model of Bengel, and by Chr. A. Crusius in the second part of his Hypomnemata ad Theologiam Propheticam (1761), a work which follows the track newly opened up by Bengel, and is rich in germs of progressive knowledge (vid., my Biblisch-prophetische Theologie, 1845). We may see the character of the theology of that age from Joh. Dav. Michaelis' translation of the Old Testament, with notes for the unlearned (1771), and his writings on separate Psalms. From a linguistic and historical point of view we may find something of value here; but besides, only wordy, discursive, tasteless trifling and spiritual deadness. It has been the honour of Herder that he has freed psalm-exposition from this want of taste, and the merit of Hengstenberg (first of all in his Lectures), that he has brought it back out of this want of spirituality to the believing consciousness of the church.


  The transition to modern exposition is marked by Rosenmller's Scholia to the Ps. (first published in 1798-1804), a compilation written in pure clear language with exegetical tact and with a thankworthy use of older expositors who had become unknown, as Rdinger, Bucer, and Agellius, and also of Jewish writers. De Wette's commentary on the Psalms (first published in 1811, 5th edition by Gustav Baur, 1856) was far more independent and forms an epoch in exegesis. De Wette is precise and clear, and also not without a perception of the beautiful; but his position in relation to the Scripture writers is too much like that of a reviewer, his research too sceptical, and his estimate of the Ps. does not sufficiently recognise their place in the history of redemption. He regards them as national hymns, partly in the most ordinary patriotic sense, and when his theological perception fails him, he helps himself out with sarcasm against the theocratic element, which he carries to the extreme of disgust. Nevertheless, De Wette's commentary opens up a new epoch so far as it has first of all set in order the hitherto existing chaos of psalm-exposition, and introduced into it taste and grammatical accuracy, after the example of Herder and under the influence of Gesenius. He is far more independent than Rosenmller, who though not wanting in taste and tact, is only a compiler. In investigating the historical circumstances which gave rise to the composition of the different psalms, De Wette is more negative than assumptive. Hitzig in his historical and critical commentary (1835. 36), which has appeared recently in a revised form (Bd. 1, 1863, Bd. 2. Abth. 1, 1864, Abth. 2, 1865), has sought to supplement positively the negative criticism of De Wette, by ascribing to David fourteen Ps. of the seventy three that bear the inscription לדוד, assigning all the Ps. from the 73 onwards, together with 1, 2, 60 (these three, as also 142-144, 150, by Alexander Jannaeus) to the Maccabean period (e.g., 138-141 to Alexander's father, John Hyrcanus), and also inferring the authors (Zechariah, Ch2 26:5; Isaiah, Jeremiah) or at least the date of composition of all the rest.


  Von Lengerke, in his commentary compiled half from Hengstenberg, half from Hitzig (1847), has attached himself to this so-called positive criticism, which always arrives at positive results and regards Maccabean psalms as the primary stock of the Psalter. Von Lengerke maintains that not a single Ps. can with certainty be ascribed to David. Olshausen (in his Comment. 1853), who only leaves a few Ps., as 2, 20, 21, to the time of the kings prior to the Exile, and with a propensity, which he is not able to resist, brings down all the others to the time of the Maccabees, even to the beginning of the reign of John Hyrcanus, also belongs to the positive school. Whereas Hupfeld in his commentary, 1855-1862 (4 vols.), considers it unworthy of earnest investigation, to lower one's self to such "childish trifling with hypotheses" and remains true to De Wette's negative criticism: but he seeks to carry it out in a different way. He also maintains that none of the Ps. admit of being with certainty ascribed to David; and proceeds on the assumption, that although only a part of the inscriptions are false, for that very reason none of them can be used by us.


  We stand neither on the side of this scepticism, which everywhere negatives tradition, nor on the side of that self-confidence, which mostly negatives it and places in opposition to it its own positive counter-assumptions; but we do not on this account fail to recognise the great merit which Olshausen, Hupfeld and Hitzig have acquired by their expositions of the Psalms. In Olshausen we prize his prominent talent for critical conjectures; in Hupfeld grammatical thoroughness, and solid study so far as it is carried; in Hitzig the stimulating originality everywhere manifest, his happy perspicacity in tracing out the connection of the thoughts, and the marvellous amount of reading which is displayed in support of the usage of language and of that which is admissible according to syntax. The commentary of Ewald (Poetische Bcher, 1839, 40. 2nd edition 1866), apart from the introductory portion, according to its plan only fragmentarily meets the requirements of exposition, but in the argument which precedes each Ps. gives evidence of a special gift for piercing the emotions and throbbings of the heart and entering into the changes of feeling.


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


  10. Theological Preliminary Considerations


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


  We will consider 1) the relation of the Psalms to the prophecy of the future Christ. When man whom God had created, had corrupted himself by sin, God did not leave him to that doom of wrath which he had chosen for himself, but visited him on the evening of that most unfortunate of all days, in order to make that doom the disciplinary medium of His love. This visitation of Jahve Elohim was the first step in the history of redemption towards the goal of the incarnation, and the so-called protevangelium was the first laying of the foundation of His verbal revelation of law and gospel—a revelation in accordance with the plan of salvation, and preparing the way towards this goal of the incarnation and the recovery of man. The way of this salvation, which opens up its own historical course, and at the same time announces itself in a form adapted to the human consciousness, runs all through Israel, and the Psalms show us how this seed-corn of words and acts of divine love has expanded with a vital energy in the believing hearts of Israel. They bear the impress of the period, during which the preparation of the way of salvation was centred in Israel and the hope of redemption was a national hope. For after mankind was separated into different nations, salvation was confined within the limits of a chosen nation, that it might mature there, and then bursting its bounds become the property of the human race. At that period the promise of the future Mediator was in its third stage. The hope of overcoming the tendency in mankind to be led astray into evil was attached to the seed of the woman, and the hope of a blessing for all peoples, to the seed of Abraham: but, at this period, when David became the creator of psalm-poesy for the sanctuary service, the promise had assumed a Messianic character and pointed the hope of the believing ones towards the king of Israel, and in fact to David and his seed: the salvation and glory of Israel first, and indirectly of the nations, was looked for from the mediatorship of Jahve's Anointed.


  The fact that among all the Davidic psalms there is only a single one, viz., Psa 110:1-7, in which David (as in his last words Sa2 23:1-7) looks forth into the future of his seed and has the Messiah definitely before his mind, can only be explained by the consideration, that he was hitherto himself the object of Messianic hope, and that this hope was first gradually (especially in consequence of his deep fall) separated from himself individually, and transferred to the future. Therefore when Solomon came to the throne the Messianic desires and hopes of Israel were directed towards him, as Ps 72 shows; they belonged only to the one final Christ of God, but they clung for a long time enquiringly and with a perfect right (on the ground of 2 Sam 7) to the direct son of David. Also in Ps 45 it is a son of David, contemporary with the Korahite singer, to whom the Messianic promise is applied as a marriage benediction, wishing that the promise may be realized in him.


  But it soon became evident that He, in whom the full realization of the idea of the Messiah is to be found, had not yet appeared either in the person of this king or of Solomon. And when in the later time of the kings the Davidic line became more and more inconsistent with its vocation in the sacred history, then the hope of the Messiah was completely weaned of its expectation of immediate fulfilment, and the present became merely the dark ground from which the image of the Messiah, as purely future, stood forth in relief. The בן־דוד, in whom the prophecy of the later time of the kings centres, and whom also Psa 2:1-12 sets forth before the kings of the earth that they may render homage to Him, is an eschatological character (although the אחרית was looked for as dawning close upon the border of the present). In the mouth of the congregation Ps 45 and 132, since their contents referred to the future, have become too prophetically and eschatologically Messianic. But it is remarkable that the number of these psalms which are not merely typically Messianic is so small, and that the church of the period after the Exile has not enriched the Psalter with a single psalm that is Messianic in the stricter sense. In the later portion of the Psalter, in distinction from the strictly Messianic psalms, the theocratic psalms are more numerously represented, i.e., those psalms which do not speak of the kingdom of Jahve's Anointed which shall conquer and bless the world, not of the Christocracy, in which the theocracy reaches the pinnacle of its representation, but of the theocracy as such, which is complete inwardly and outwardly in its own representation of itself,—not of the advent of a human king, but of Jahve Himself, with the kingdom of God manifest in all its glory. For the announcement of salvation in the Old Testament runs on in two parallel lines: the one has as its termination the Anointed of Jahve, who rules all nations out of Zion, the other, the Lord Himself sitting above the Cherubim, to whom all the earth does homage. These two lines do not meet in the Old Testament; it is only the fulfilment that makes it plain, that the advent of the Anointed one and the advent of Jahve is one and the same. And of these two lines the divine is the one that preponderates in the Psalter; the hope of Israel, especially after the kingship had ceased in Israel, is directed generally beyond the human mediation directly towards Jahve, the Author of salvation. The fundamental article of the Old Testament faith funs ישׁועתה ליהוה (Ps. 3:9; Jon 2:10). The Messiah is not yet recognised as a God-man. Consequently the Psalms contain neither prayer to Him, nor prayer in His name. But prayer to Jahve and for Jahve's sake is essentially the same. For Jesus is in Jahve. Jahve is the Saviour. And the Saviour when he shall appear, is nothing but the visible manifestation of the ישׁועה of this God (Isa 49:6).


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


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


  But there is also a class of Psalms which we call typico-prophetically Messianic, viz., those in which David, describing his outward and inward experiences,—experiences even in themselves typical,—is carried beyond the limits of his individuality and present condition, and utters concerning himself that which, transcending human experience, is intended to become historically true only in Christ. Such psalms are typical, in as much as their contents is grounded in the individual, but typical, history of David; they are, however, at the same time prophetic, in as much as they express present individual experience in laments, hopes, and descriptions which point far forward beyond the present and are only fully realised in Christ. The psychological possibility of such psalms has been called in question; but they would only be psychologically impossible, if one were obliged to suppose that David's self-consciousness must under such circumstances pass over into that of his antitype; but it is in reality quite otherwise. As the poet in order to describe his experiences in verse, idealises them, i.e., seizes the idea of them at the very root, and, stripping off all that is adventitious and insignificant, rises into the region of the ideal: so David also in these psalms idealises his experiences, which even in itself results in the reduction of them to all that is essential to their continuance as types. This he does, however, not from his own poetic impulse, but under the inspiration of the Spirit of God; and a still further result which follows from this is, that the description of his typical fortunes and their corresponding states of feeling is moulded into the prophetic description of the fortunes and feelings of his antitype.


  Beside these three classes of Messianic psalms one may regard psalms like Psa 45:1 and Psa 72:1 as a fourth class of indirectly eschatologically Messianic psalms. They are those in which, according to the time of their composition, Messianic hopes are referred to a contemporary king, but without having been fulfilled in him; so that, in the mouth of the church, still expecting their final accomplishment, these psalms have become eschatological hymns and their exposition as such, by the side of their chronological interpretation, is fully warranted.


  A fifth class is formed by the eschatologically Jehovic psalms, which are taken up with describing the advent of Jahve and the consummation of His kingdom, which is all through brought about by judgment (vid., Psa 93:1-5). The number of these psalms in the Psalter greatly preponderates. They contain the other premiss to the divine-human end of the history of salvation. There are sudden flashes of light thrown upon this end in the prophets. But it remains reserved to the history itself to draw the inference of the unio personalis from these human and divine premises. The Redeemer, in whom the Old Testament faith reposed, is Jahve. The centre of the hope lay in the divine not in the human king. That the Redeemer, when He should appear, would be God and man in one person was alien to the mind of the Old Testament church. And the perception of the fact that He would be sacrifice and priest in one person, only penetrates in single rays into the Old Testament darkness, the cynosure of which is יהוה, and יהוה only.


  Coming now to consider 2) the relation of the Psalms to the legal sacrifice, we shall find this also different from what we might expect from the stand-point of fulfilment. Passages certainly are not wanting where the outward legal sacrifice is acknowledged as an act of worship on the part of the individual and of the congregation (Psa 66:15; Ps 51:21); but those occur more frequently, in which in comparison with the λογικὴ λατρεία it is so lightly esteemed, that without respect to its divine institution it appears as something not at all desired by God, as a shell to be cast away, and as a form to be broken in pieces (Psa 40:7, Psa 50:1, Psa 51:18). But it is not this that surprises us. It is just in this respect that the psalms contribute their share towards the progress of sacred history. It is that process of spiritualisation which beings even in Deuteronomy, and which is continued by reason of the memorable words of Samuel, Sa1 15:22. It is the spirit of the New Testament, growing more and more in strength, which here and in other parts of the Psalter shakes the legal barriers and casts off the στοιχεῖα τοῦ κόσμου as a butterfly does its chrysalis shell. But what is substituted for the sacrifice thus criticised and rejected? Contrition, prayer, thanksgiving, yielding one's self to God in the doing of His will, as Pro 21:3 to do justly, Hos 6:6 kindness, Mic 6:6-8 acting justly, love, and humility, Jer 7:21-23 obedience. This it is that surprises one. The disparaged sacrifice is regarded only as a symbol not as a type; it is only considered in its ethical character, not in its relation to the history of redemption. Its nature is unfolded only so far as it is a gift to God (קרבן), not so far as the offering is appointed for atonement (כפרה); in one word: the mystery of the blood remains undisclosed. Where the New Testament mind is obliged to think of the sprinkling with the blood of Jesus Christ, it is, in Psa 51:9, the sprinkling of the legal ritual of purification and atonement that is mentioned, and that manifestly figuratively but yet without the significance of the figure. Whence is it?—Because the sacrifice with blood, as such, in the Old Testament remains a question to which Isaiah, in Isa 53:1, gives almost the only distinct answer in accordance with its historical fulfilment; for passages like Dan 9:24., Zac 12:10; Zac 13:7 are themselves questionable and enigmatical. The prophetic representation of the passion and sacrifice of Christ is only given in direct prophetic language thus late on, and it is only the evangelic history of the fulfilment that shows, how exactly the Spirit which spoke by David has moulded that which he says concerning himself, the type, into correspondence with the antitype. The confidence of faith under the Old Testament, as it finds expression in the Psalms, rested upon Jahve even in reference to the atonement, as in reference to redemption in general. As He is the Saviour, so is He also the one who makes the atonement (מכפר), from whom expiation is earnestly sought and hoped for (Psa 79:9; Psa 65:4; Psa 78:38; Psa 85:3 and other passages). It is Jahve who at the end of His course of the redemptive history is the God-man, and the blood given by Him as the medium of atonement (Lev 17:11) is, in the antitype, His own blood.


  Advancing from this point, we come to examine 3) the relation of the Psalms to the New Testament righteousness of faith and to the New Testament morality which flows from the primary command of infinite love. Both with respect to the atonement and to redemption the Psalms undergo a complete metamorphosis in the consciousness of the praying New Testament church—a metamorphosis, rendered possible by the unveiling and particularising of salvation that has since taken place, and to which they can without any reserve be accommodated. There are only two points in which the prayers of the Psalms appear to be difficult of amalgamation with the Christian consciousness. These are the moral self-confidence bordering on self-righteousness, which is frequently maintained before God in the Psalms, and the warmth of feeling against enemies and persecutors which finds vent in fearful cursings. The self-righteousness here is a mere appearance; for the righteousness to which the psalmists appeal is not the merit of works, not a sum of good works, which are reckoned up before God as claiming a reward, but a godly direction of the will and a godly form of life, which has its root in the surrender of one's whole self to God and regards itself as the operation and work of justifying, sanctifying, preserving and ruling grace (Psa 73:25., Psa 25:5-7; Psa 19:14 and other passages). There is not wanting an acknowledgement of the innate sinfulness of our nature (Psa 51:7), of the man's exposure to punishment before God apart from His grace (Psa 143:2), of the many, and for the most part unperceived, sins of the converted (Psa 19:13), of the forgiveness of sins as a fundamental condition to the attainment of happiness (Psa 32:1.), of the necessity of a new divinely-created heart (Psa 51:12), in short, of the way of salvation which consists of penitential contrition, pardon, and newness of life.


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


  Nevertheless even such personal testimonies, as Psa 17:1-5, do not resist conversion into New Testament forms of thought and experience, for they do not hinder the mind from thinking specially, at the same time, of righteousness of faith, of God's acts which are performed through the medium of sacraments, and of that life resulting from the new birth, which maintains itself victorious in the old man; moreover the Christian ought to be himself earnestly warned by them to examine himself whether his faith is really manifest as an energising power of a new life; and the difference between the two Testaments loses its harshness even here, in the presence of the great verities which condemn all moral infirmity, viz., that the church of Christ is a community of the holy, that the blood of Jesus Christ cleanseth us from all sin, and that whosoever is born of God doth not commit sin.


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


  Also 4) the relation of the Psalms to the Last Things is such, that in order to be used as prayer expressive of the New Testament faith they require deepening and adjusting. For what Julius Africanus says of the Old Testament: οὐδέπω δέδοτο ἐλπίς ἀναστάσεως σαφής, holds good at least of the time before Isaiah. For Isaiah is the first to foretell, in one of his latest apocalyptic cycles (Psa 24:1), the first resurrection, i.e., the re-quickening of the martyr-church that has succumbed to death (Isa 26:19), just as with an extended vision he foretells the termination of death itself (Psa 25:8); and the Book of Daniel-that Old Testament apocalypse, sealed until the time of its fulfilment-first foretells the general resurrection, i.e., the awakening of some to life and others to judgment (Dan 12:2). Between these two prophecies comes Ezekiel's vision of Israel's return from the Exile under the figure of a creative quickening of a vast field of corpses (Psa 37:1)—a figure which at least assumes that what is represented is not impossible to the wonder-working power of God, which is true to His promises. But also in the latest psalms the perception of salvation nowhere appears to have made such advance, that these words of prophecy foretelling the resurrection should have been converted into a dogmatic element of the church's belief. The hope, that the bones committed, like seed, to the ground would spring forth again, finds expression first only in a bold, but differently expressed figure (Psa 141:7); the hopeless darkness of Shel (Psa 6:6; Psa 30:10; Psa 88:11-13) remained unillumined, and where deliverance from death and Hades is spoken of, what is meant is the preservation of the living, either experienced (e.g., Psa 86:13) or hoped for (e.g., 118:17) from falling a prey to death and Hades, and we find in connection with it other passages which express the impossibility of escaping this universal final destiny (Psa 89:49). The hope of eternal life after death is nowhere definitely expressed, as even in the Book of Job the longing for it is never able to expand into a hope, because no light of promise shines into that night, which reigns over Job's mind,—a night, which the conflict of temptation through which he is passing makes darker than it is in itself. The pearl which appears above the waves of temptation is only too quickly swallowed up again by them.


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


  But on the other hand, death and life in the mind of the psalmists are such deep-rooted notions (i.e., taken hold of at the very roots, which are grounded in the principles of divine wrath and divine love), that it is easy for the New Testament faith, to which they have become clear even to their back ground of hell and heaven, to adjust and deepen the meaning of all utterances in the Psalms that refer to them. It is by no means contrary to the meaning of the psalmist when, as in passages like Psa 6:6, Gehenna is substituted for Hades to adapt it to the New Testament saint; for since the descent of Jesus Christ into Hades there is no longer any limbus patrum, the way of all who die in the Lord is not earthwards but upwards, Hades exists only as the vestibule of hell. The psalmists indeed dread it, but only as the realm of wrath or of seclusion from god's love, which is the true life of man. Nor is it contrary to the idea of the poets to think of the future vision of God's face in all its glory in Psa 17:15 and of the resurrection morn in Psa 49:15; for the hopes expressed there, though to the Old Testament consciousness they referred to this side the grave, are future according to their New Testament fulfilment, which is the only truly satisfying one. There is, as Oetinger says, no essential New Testament truth not contained in the Psalms either νοΐ́ (according to its unfolded meaning), or at least πνεύματι. The Old Testament barrier encompasses the germinating New Testament life, which at a future time shall burst it. The eschatology of the Old Testament leaves a dark background, which, as is designed, is divided by the New Testament revelation into light and darkness, and is to be illumined into a wide perspective extending into the eternity beyond time. Everywhere, where it begins to dawn in this eschatological darkness of the Old Testament, it is the first morning rays of the New Testament sun-rise which is already announcing itself. The Christian also here cannot refrain from leaping the barrier of the psalmists, and understanding the Psalms according to the mind of the Spirit whose purpose in the midst of the development of salvation and of the perception of it, is directed towards its goal and consummation. Thus understood the Psalms are the hymns of the New Testament Israel as of the Old. The church by using the language of the Psalms in supplication celebrates the unity of the two Testaments, and scholarship in expounding them honours their distinctiveness. Both are in the right; the former in regarding the Psalms in the light of the one great salvation, the latter in carefully distinguishing the eras in the history, and the steps in the perception, of this salvation.


  The Fifteen Songs of Degrees, or Gradual Psalm—Ps. 120-134


  These songs are all inscribed שׁיר המּעלות. The lxx, according to the most natural signification of the word, renders: ᾠδὴ τῶν ἀναβαθμων; the Italic and Vulgate, canticum graduum (whence the liturgical term "gradual Psalms"). The meaning at the same time remains obscure. When, however, Theodotion renders ᾆσμα τῶν ἀναβάσεων, Aquila and Symmachus ᾠδὴ εἰς τάς ἀναβάσεις (as though it were absolutely למּעלות, as in Psa 121:1), it looks even like an explanation. The fathers, more particularly Theodoret, and in general the Syria church, associate with it the idea of ἡ ἀπὸ Βαβυλῶνος ἐπάνοδος. Ewald has long advocated this view. In his Introduction to Die poetischen Bcher des Alten Bundes (1839), and elsewhere, he translated it "Songs of the Pilgrim caravans" or "of the homeward marches," and explained these fifteen Psalms as old and new travelling songs of those returning from the Exile. The verb עלה certainly is the usual word for journeying to Palestine out of the Babylonian low country, as out of the country of the Egyptian Nile Valley. And the fact that the Return from the Exile is called המּעלה מבּבל in Ezr 7:9 is enticing. Some of these Psalms, as Psa 121:1-8, Psa 123:1, Psa 129:1-8, Psa 130:1-8, Ps 132, Psa 133:1-3, are also suited to this situation, or can at least be adapted to it. But Psa 120:1-7, if it is to be referred to the Exile, is a song that comes out of the midst of it; Psa 126:1-6 might, so far as its first half is concerned, be a travelling song of those returning, but according to its second half it is a prayer of those who have returned for the restoration of the whole of Israel, based upon thanksgiving; and Psa 122:1-9 assumes the existence and frequenting of the Temple and of the holy city, and Psa 134:1-3 the full exercise of the Temple-service. It is also inconvenient that מעלה, which in itself only expresses a journey up, not a journey homewards, is without any closer definition; and more particularly since, in connection with this form of the word, the signification of a something (a step, a sun-dial, rising thoughts. Eze 11:5) is at least just as natural as that of an action. שׁיר העלים would have been at once palpable. And what is meant by the plural? The interpretation of the plural of the different caravans or companies in which the exiles returned, assumes a usus loquendi with which we are altogether unacquainted.


  Relatively more probable is the reference to the pilgrimage-journeyings at the three great feasts—according to a later Hebrew expression, the שׁלשׁ רגלים. This going up to Jerusalem required by the Law is also usually called עלה. So Agellius (1606), Herder, Eichhorn, Maurer, Hengstenberg, Keil, and others, and so now even Ewald in the second edition (1866) of the Introduction to Die Dichter des Alten Bundes, so Kamphausen, and Reuss in his treatise Chants de Plerinage ou petit Psautier des Plerins du second temple (in the Nouvelle Revue de Thologie, i. 273-311), and Liebusch in the Quedlinburg Easter Programm, 1866: "The pilgrim songs in the Fifth Book of the Psalter." But מעלה in this signification is without precedent; and when Hupfeld says in opposition to this, "the fact that a noun accidentally does not occur in the Old Testament does not matter, since here at any rate it is a question of the interpretation of a later usage of the language," we may reply that neither does the whole range of the post-biblical Hebrew exhibit any trace of this usage. Thenius accordingly tries another way of doing justice to the word. He understands מעלות of the different stations, i.e., stages of the journey up, that are to be found in connection with the festive journeys to high-lying Jerusalem. But the right name for "stations" would be מסּעות or מעמדות; and besides, the notion borrowed from the processions to Mount Calvary is without historical support in the religious observances of Israel. Thus, then, the needful ground in language and custom for referring this title of the Psalms to the journeyings up to the feasts is taken from under us; and the consideration that the first three and the last three songs are suited to the hymn-book of a festal pilgrimage, and that they all bear in them, as Liebusch has demonstrated, the characteristic features of the spiritual national song, is not able to decide the doubtful meaning of מעלות.


  We will now put the later Jewish interpretation to the proof. According to Middoth ii. 5, Succa 15b, a semi-circular staircase with fifteen steps led out of the court of the Israelitish men (עזרת ישראל) down into the court of the women (עזרת נשׁים), and upon these fifteen steps, which correspond to the fifteen gradual Psalms, the Levites played musical instruments on the evening of the first day of the Feast of Tabernacles in connection with the joyful celebration of the water-drawing, and above them in the portal (upon the threshold of the Nicanor-gate or Agrippa-gate)


  stood two priests with trumpets. It has been said that this is a Talmudic fable invented on behalf of the inscription שׁיר המעלות, and that the fifteen steps are not out of Eze 40:26, Eze 40:31 by reading the two verses together. This aspersion is founded on ignorance. For the Talmud does not say in that passage that the fifteen Psalms have taken their name from the fifteen steps; it does not once say that these Psalms in particular were read aloud upon the fifteen steps, but it only places the fifteen steps on a parallel with the fifteen Psalms; and, moreover, interprets the name שׁיר המעלות quite differently, viz., from a legend concerning David and Ahithophel, Succa 53a, Maccoth 11a (differently rendered in the section Chelek of the tractate Sanhedrin in the Jerusalem Talmud). This legend to which the Targum inscription relates (vid., Buxtorf, Lex. Talmud. s.v. קפא) is absurd enough, but it has nothing to do with the fifteen steps. It is not until a later period that Jewish expositors say that the fifteen Psalms had their name from the fifteen steps.


  Even Hippolytus must have heard something similar when he says (p. 190, ed. Lagarde): πάλιν τε αὐτοῦ εἰσί τινες τῶν ἀναβαθμῶν ᾠδαί, τὸν ἀριθμὸν πεντεκαίδεκα, ὅσοι καὶ οἱ ἀναβαθμοὶ τοῦ ναοῦ, τάχα δελοῦσαι τάς ἀναβάσεις περιέχεσθαι ἐν τῷ ἑβδόμῳ καὶ ὀγδόῳ ἀριθμῷ, upon which Hilary relies: esse autem in templo gradus quindecim historia nobis locuta est; viz., 15 (7 + 8) steps leading out of the court of the priests into the Holy of holies. In this, then, the allegory in which the interpretation of the church delighted for a long time seemed naturally at hand, viz., as Otmar Nachtgal explains, "Song of the steps or ascents, which indicate the spirit of those who ascend from earthly things to God." The furtmaier Codex in Maihingen accordingly inscribes them "Psalm of the first step" (Psalm der ersten staffeln), and so on. If we leave this sensus anagogicus to itself, then the title, referred to the fifteen steps, would indeed not be inappropriate in itself (cf. Graduale or Gradale in the service of the Romish Church), but is of an external character such as we find nowhere else.


  Gesenius has the merit of having first discerned the true meaning of the questioned inscription, inasmuch as first in 1812 (Hallische Lit. Zeitschrift, 1812, Nr. 205), and frequently since that time, he has taught that the fifteen songs have their name from their step-like progressive rhythm of the thoughts, and that consequently the name, like the triolet (roundelay) in Western poetry, does not refer to the liturgical usage, but to the technical structure. The correctness of this view has been duly appraised more particularly by De Wette, who adduces this rhythm of steps or degrees, too, among the more artificial rhythms. The songs are called Songs of degrees or Gradual Psalms as being songs that move onward towards a climax, and that by means of plokee' epiplokee'), i.e., a taking up again of the immediately preceding word by way of giving intensity to the expression; and they are placed together on account of this common characteristic, just like the Michtammim, which bear that name from a similar characteristic. The fact, as Liebusch objects, that there is no trace of מעלות in this figurative signification elsewhere, is of no consequence, since in the inscriptions of the Psalms in general we become acquainted with a technical language which (apart from a few echoes in the Chronicles) is without example elsewhere, in relation to poetical and musical technology. Neither are we refuted by the fact that this as it were climbing movement of the thoughts which plants upon a preceding word, and thus carried itself forward, is not without example even outside the range of these fifteen songs in the Psalter itself (e.g., Psa 93:1-5, Psa 96:1-13), as also elsewhere (Isa 17:12., Psa 26:5., and more particularly in the song of Deborah, Jdg 5:3, Jdg 5:5-6, etc.), and that it is not always carried out in the same manner in the fifteen Psalms. It is quite sufficient that the parallelism retires into the background here as nowhere else in fifteen songs that are linked together (even in Psa 125:1-5, Psa 127:1-5, Psa 128:1-6, Ps 132); and the onward course is represented with decided preference as a gradation or advance step by step, that which follows being based upon what goes before, and from that point advancing and ascending still higher.


  Psalm 1


  The Radically Distinct Lot of the Pious and the Ungodly


  The collection of the Psalms and that of the prophecies of Isaiah resemble one another in the fact, that the one begins with a discourse that bears no superscription, and the other with a Psalm of the same character; and these form the prologues to the two collections. From Act 13:33, where the words: Thou art My Son... are quoted as being found ἐν τῷ πρώτῳ ψαλμῷ, we see that in early times Psa 1:1-6 was regarded as the prologue to the collection. The reading ἐν τῷ ψαλμῷ τῷ δευτέρῳ, rejected by Griesbach, is an old correction. But this way of numbering the Psalms is based upon tradition. A scholium from Origen and Eusebius says of Psa 1:1-6 and Psa 2:1-12 : ἐν τῷ Ἑβραΐκῷ συνημμένοι, and just so Apollinaris:


  Ἐπιγραφῆς ὁ ψαλμὸς εὑρέθη δίχα


  Ἡνωμένος δὲ τοῖς παῤ Ἑβραίοις στίχοις.


  For it is an old Jewish way of looking at it, as Albertus Magnus observes: Psalmus primus incipit a beatitudine et terminatur a beatitudine, i.e., it begins with אשׁרי Psa 1:1 and ends with אשׁרי Psa 2:12, so that consequently Psa 1:1-6 and Psa 2:1-12, as is said in B. Berachoth 9b (cf. Jer. Taanith ii. 2), form one Psalm (חדא פרשׁה). As regards the subject-matter this is certainly not so. It is true Psa 1:1-6 and Psa 2:1-12 coincide in some respects (in the former יהגה, in the latter יהגו; in the former תאבד...ודרך, in the latter ותאכדו דוך; in the former אשׁרי at the beginning, in the latter, at the end), but these coincidences of phraseology are not sufficient to justify the conclusion of unity of authorship (Hitz.), much less that the two Psalms are so intimately connected as to form one whole. These two anonymous hymns are only so far related, as that the one is adapted to form the proaemium of the Psalter from its ethical, the other from its prophetic character. The question, however, arises whether this was in the mind of the collector. Perhaps Psa 2:1-12 is only attached to Psa 1:1-6 on account of those coincidences; Psa 1:1-6 being the proper prologue of the Psalter in its pentateuchal arrangement after the pattern of the Tפra. For the Psalter is the Yea and Amen in the form of hymns to the word of God given in the Tפra. Therefore it begins with a Psalm which contrasts the lot of him who loves the Tפra with the lot of the ungodly,—an echo of that exhortation, Jos 1:8, in which, after the death of Moses, Jahve charges his successor Joshua to do all that is written in the book of the Tפra. As the New Testament sermon on the Mount, as a sermon on the spiritualized Law, begins with maka'rioi, so the Old Testament Psalter, directed entirely to the application of the Law to the inner life, begins with אשׁרי. The First book of the Psalms begins with two אשׁרי Psa 1:1; Psa 2:12, and closes with two אשׁרי Psa 40:5; Psa 41:2. A number of Psalms begin with אשׁרי, Psa 32:1-11; Psa 41:1-13; Psa 112:1-10; Ps 119; Psa 128:1-6; but we must not therefore suppose the existence of a special kind of ashr-psalms; for, e.g., Psa 32:1-11 is a משׂיל, Psa 112:1-10 a Hallelujah, Psa 128:1-6 a שׁיר המעלות.


  As regards the time of the composition of the Psalm, we do not wish to lay any stress on the fact that Ch2 22:5 sounds like an allusion to it. But 1st, it is earlier than the time of Jeremiah; for Jeremiah was acquainted with it. The words of curse and blessing, Jer 17:5-8, are like an expository and embellished paraphrase of it. It is customary with Jeremiah to reproduce the prophecies of his predecessors, and more especially the words of the Psalms, in the flow of his discourse and to transform their style to his own. In the present instance the following circumstance also favours the priority of the Psalm: Jeremiah refers the curse corresponding to the blessing to Jehoiakim and thus applies the Psalm to the history of his own times. It is 2ndly, not earlier than the time of Solomon. For לצים occurring only here in the whole Psalter, a word which came into use, for the unbelievers, in the time of the Chokma (vid., the definition of the word, Pro 21:24), points us to the time of Solomon and onwards. But since it contains no indications of contemporary history whatever, we give up the attempt to define more minutely the date of its composition, and say with St. Columba (against the reference of the Psalm to Joash the proteg of Jehoiada, which some incline to): Non audiendi sunt hi, qui ad excludendam Psalmorum veram expositionem falsas similitudines ab historia petitas conantur inducere.


  Psalm 1:1


  The exclamatory אשׁרי, as also Psa 32:2; Psa 40:5; Pro 8:34, has Gaja (Metheg) by the Aleph, and in some Codd. even a second by שׁ, because it is intended to be read asherê as an exception, on account of the significance of the word (Baer, in Comm. ii. 495). It is the construct of the pluralet. אשׁרים (from אשׁר, cogn.ישׁר, כּשׁר, to be straight, right, well-ordered), and always in the form אשׁרי, even before the light suffixes (Olsh. 135, c), as an exclamation: O the blessedness of so and so. The man who is characterised as blessed is first described according to the things he does not do, then (which is the chief thought of the whole Ps.) according to what he actually does: he is not a companion of the unrighteous, but he abides by the revealed word of God. רשׁעים are the godless, whose moral condition is lax, devoid of stay, and as it were gone beyond the reasonable bounds of true unity (wanting in stability of character), so that they are like a tossed and stormy sea, Isa 57:20.; חטּאים (from the sing. חטּא, instead of which חטא is usually found) sinners, ἁμαρτωλοί, who pass their lives in sin, especially coarse and manifest sin; לצים (from לוּץ, as מת from מוּת) scoffers, who make that which is divine, holy, and true a subject of frivolous jesting. The three appellations form a climax: impii corde, peccatores opere, illusores ore, in accordance with which עצה (from יעץ figere, statuere), resolution, bias of the will, and thus way of thinking, is used in reference to the first, as in Job 21:16; Job 22:18; in reference to the second, דּרך mode of conduct, action, life; in reference to the third, מושׁב which like the Arabic mglis signifies both seat (Job 29:7) and assembling (Psa 107:32), be it official or social (cf. Psa 26:4., Jer 15:17). On הלך בּ, in an ethical sense, cf. Mic 6:16; Jer 7:24. Therefore: Blessed is he who does not walk in the state of mind which the ungodly cherish, much less that he should associate with the vicious life of sinners, or even delight in the company of those who scoff at religion. The description now continues with כּי אם (imo si, Ges. 155, 2, 9): but (if) his delight is, = (substantival instead of the verbal clause:) he delights (חפץ cf. Arab. chfd f. i. with the primary notion of firmly adhering, vid., on Job 40:17) in תורת ה, the teaching of Jahve, which is become Israel's νόμος, rule of life; in this he meditates profoundly by day and night (two acc. with the old accusative terminations am and ah). The perff. in Psa 1:1 describe what he all along has never done, the fut. יהגּה, what he is always striving to do; הגה of a deep (cf. Arab. hjj, depressum esse), dull sound, as if vibrating between within and without, here signifies the quiet soliloquy (cf. Arab. hjs, mussitando secum loqui) of one who is searching and thinking.


  With והיה, in Psa 1:3, the development of the אשׁרי now begins; it is the praet. consec.: he becomes in consequence of this, he is thereby, like a tree planted beside the water-courses, which yields its fruit at the proper season and its leaf does not fall off. In distinction from נטוּע, according to Jalkut 614, שׁתוּל means firmly planted, so that no winds that may rage around it are able to remove it from its place (אין מזיזין אתו ממקומו). In פּלגי מים, both מים and the plur. serve to give intensity to the figure; פּלג (Arab. fal'g, from פלג to divide, Job 38:25) means the brook meandering and cleaving its course for itself through the soil and stones; the plur. denotes either one brook regarded from its abundance of water, or even several which from different directions supply the tree with nourishing and refreshing moisture. In the relative clause the whole emphasis does not rest on בּעתּו (Calvin: impii, licet praecoces fructus ostentent, nihil tamen producunt nisi abortivum), but פּריו is the first, בּעתּו the second tone-word: the fruit which one expects from it, it yields (equivalent to יעשׂה it produces, elsewhere), and that at its appointed, proper time (= בּעדתּו, for עת is = עדת or עדת, like רדת, לדת, from ועד), without ever disappointing that hope in the course of the recurring seasons. The clause ועלהוּ לא יבּול is the other half of the relative clause: and its foliage does not fall off or wither (נבל like the synon. Arab. dbl, from the root בל).


  The green foliage is an emblem of faith, which converts the water of life of the divine word into sap and strength, and the fruit, an emblem of works, which gradually ripen and scatter their blessings around; a tree that has lost its leaves, does not bring its fruit to maturity. It is only with וכל, where the language becomes unemblematic, that the man who loves the Law of God again becomes the direct subject. The accentuation treats this member of the verse as the third member of the relative clause; one may, however, say of a thriving plant צלח, but not הצליח. This Hiph. (from צלח, Arab. tslh, to divide, press forward, press through, vid., Psa 45:5) signifies both causative: to cause anything to go through, or prosper (Gen 34:23), and transitive: to carry through, and intransitive: to succeed, prosper (Jdg 18:5). With the first meaning, Jahve would be the subject; with the third, the project of the righteous; with the middle one, the righteous man himself. This last is the most natural: everything he takes in hand he brings to a successful issue (an expression like Ch2 7:11; Ch2 31:21; Dan 8:24). What a richly flowing brook is to the tree that is planted on its bank, such is the word of God to him who devotes himself to it: it makes him, according to his position and calling, ever fruitful in good and well-timed deeds and keeps him fresh in his inner and outward life, and whatsoever such an one undertakes, he brings to a successful issue, for the might of the word and of the blessing of God is in his actions.


  Psalm 1:4


  The ungodly (הרשׁעים, with the demonstrative art.) are the opposite of a tree planted by the water-courses: they are כּמּץ, like chaff (from מוּץ to press out), which the wind drives away, viz., from the loftily situated threshing-floor (Isa 17:13), i.e., without root below, without fruit above, devoid of all the vigour and freshness of life, lying loose upon the threshing-floor and a prey of the slightest breeze-thus utterly worthless and unstable. With על־כּן an inference is drawn from this moral characteristic of the ungodly: just on account of their inner worthlessness and instability they do not stand בּמּשׁפּט. This is the word for the judgment of just recompense to which God brings each individual man and all without exception with all their words (Ecc 12:14),—His righteous government, which takes cognisance of the whole life of each individual and the history of nations and recompenses according to desert. In this judgment the ungodly cannot stand (קוּם to continue to stand, like עמד Psa 130:3 to keep one's self erect), nor sinners בּעדת צדיקים. The congregation (עדה( noi = ‛idah, from ועד, יעד) of the righteous is the congregation of Jahve (עדת ה), which, according to its nature which is ordained and inwrought by God, is a congregation of the righteous, to which consequently the unrighteous belong only outwardly and visibly: ου ̓ γὰρ πάντες οἱ ἐξ Ἰσραήλ οὗτοι Ἰσραήλ, Rom 9:6. God's judgment, when and wheresoever he may hold it, shall trace back this appearance to its nothingness. When the time of the divine decision shall come, which also separates outwardly that which is now inwardly separate, viz., righteous and unrighteous, wheat and chaff, then shall the unrighteous be driven away like chaff before the storm, and their temporary prosperity, which had no divine roots, come to a fearful end. For Jahve knoweth the way of the righteous, יודע as in Psa 37:18; Mat 7:23; Ti2 2:19, and frequently. What is intended is, as the schoolmen say, a nosse con affectu et effectu, a knowledge which is in living, intimate relationship to its subject and at the same time is inclined to it and bound to it by love. The way, i.e., the life's course, of the righteous has God as its goal; God knows this way, which on this very account also unfailingly reaches its goal. On the contrary, the way of the ungodly תּאבד, perishes, because left to itself,—goes down to אבדּון, loses itself, without reaching the goal set before it, in darkest night. The way of the righteous only is דּרך עולם, Psa 139:24, a way that ends in eternal life. Psa 112:1-10 which begins with אשׁרי ends with the same fearful תאבד.


  Psalm 2


  The Kingdom of God and of His Christ,to Which Everything Must Bow


  The didactic Psa 1:1-6 which began with אשׁרי, is now followed by a prophetic Psalm, which closes with אשׁרי. It coincides also in other respects with Psa 1:1-6, but still more with Psalms of the earlier time of the kings (Psa 59:9; Psa 83:3-9) and with Isaiah's prophetic style. The rising of the confederate nations and their rulers against Jahve and His Anointed will be dashed to pieces against the imperturbable all-conquering power of dominion, which Jahve has entrusted to His King set upon Zion, His Son. This is the fundamental thought, which is worked out with the vivid directness of dramatic representation. The words of the singer and seer begin and end the Psalm. The rebels, Jahve, and His Anointed come forward, and speak for themselves; but the framework is formed by the composer's discourse, which, like the chorus of the Greek drama, expresses the reflexions and feelings which are produced on the spectators and hearers. The poem before us is not purely lyric. The personality of the poet is kept in the background. The Lord's Anointed who speaks in the middle of the Psalm is not the anonymous poet himself. It may, however, be a king of the time, who is here regarded in the light of the Messianic promise, or that King of the future, in whom at a future period the mission of the Davidic kingship in the world shall be fulfilled: at all events this Lord's Anointed comes forward with the divine power and glory, with which the Messiah appears in the prophets.


  The Psalm is anonymous. For this very reason we may not assign it to David (Hofm.) nor to Solomon (Ew.); for nothing is to be inferred from Act 4:25, since in the New Testament "hymn of David" and "psalm" are co-ordinate ideas, and it is always far more hazardous to ascribe an anonymous Psalm to David or Solomon, than to deny to one inscribed לדוד or לשׁלמה direct authorship from David or Solomon. But the subject of the Psalm is neither David (Kurtz) nor Solomon (Bleek). It might be David, for in his reign there is at least one coalition of the peoples like that from which our Psalm takes its rise, vid., Sa2 10:6 : on the contrary it cannot be Solomon, because in his reign, though troubled towards its close (Kg1 11:14.), no such event occurs, but would then have to be inferred to have happened from this Psalm. We might rather guess at Uzziah (Meier) or Hezekiah (Maurer), both of whom inherited the kingdom in a weakened condition and found the neighbouring peoples alienated from the house of David. The situation might correspond to these times, for the rebellious peoples, which are brought before us, have been hitherto subject to Jahve and His Anointed. But all historical indications which might support the one supposition or the other are wanting. If the God-anointed one, who speaks in Psa 2:7, were the psalmist himself, we should at least know the Psalm was composed by a king filled with a lofty Messianic consciousness. But the dramatic movement of the Psalm up to the ועתה (Psa 2:10) which follows, is opposed to such an identification of the God-anointed one with the poet. But that Alexander Jannaeus (Hitz.), that blood-thirsty ruler, so justly hated by his people, who inaugurated his reign by fratricide, may be both at the same time, is a supposition which turns the moral and covenant character of the Psalm into detestable falsehood. The Old Testament knows no kingship to which is promised the dominion of the world and to which sonship is ascribed (Sa2 7:14; Psa 89:28), but the Davidic. The events of his own time, which influenced the mind of the poet, are no longer clear to us. But from these he is carried away into those tumults of the peoples which shall end in all kingdoms becoming the kingdom of God and of His Christ (Rev 11:15; Rev 12:10).


  In the New Testament this Psalm is cited more frequently than any other. According to Act 4:25-28, Act 4:1 and Act 4:2 have been fulfilled in the confederate hostility of Israel and the Gentiles against Jesus the holy servant of God and against His confessors. In the Epistle to the Hebrews, Psa 110:1-7 and Psa 2:1-12 stand side by side, the former as a witness of the eternal priesthood of Jesus after the order of Melchisedek, the latter as a witness of His sonship, which is superior to that of the angels. Paul teaches us in Act 13:33, comp. Rom 1:4, how the "to-day" is to be understood. The "to-day" according to its proper fulfilment, is the day of Jesus' resurrection. Born from the dead to the life at the right hand of God, He entered on this day, which the church therefore calls dies regalis, upon His eternal kingship.


  The New Testament echo of this Psalm however goes still deeper and further. The two names of the future One in use in the time of Jesus, ὁ Χριστὸς and ὁ υἱὸς τοῦ θεοῦ, Joh 1:50; Mat 26:63 (in the mouth of Nathanael and of the High Priest) refer back to this Ps. and Dan 9:25, just as ὁ υἱὸς τοῦ ἀνθρώπου incontrovertibly refers to Psa 8:5 and Dan 7:13. The view maintained by De Wette and Hupfeld, that the Psalm is not applicable to the Christian conceptions of the Messiah, seems almost as though these were to be gauged according to the authoritative utterances of the professorial chair and not according to the language of the Apostles. Even in the Apocalypse, Ps 19:15; Psa 12:5, Jesus appears exactly as this Psalm represents Him, as ποιμαίνων τὰ ἔθνη ἐν ῥάβδῳ σιδηρᾷ. The office of the Messiah is not only that of Saviour but also of Judge. Redemption is the beginning and the judgment the end of His work. It is to this end that the Psalm refers. The Lord himself frequently refers in the Gospels to the fact of His bearing side by side with the sceptre of peace and the shepherd's staff, the sceptre of iron also, Mat 24:50., Mat 21:44, Luk 19:27. The day of His coming is indeed a day of judgment-the great day of the ὀργὴ τοῦ ἀγνίου, Rev 6:17, before which the ultra-spiritual Messianic creations of enlightened exegetes will melt away, just as the carnal Messianic hopes of the Jews did before His first coming.


  Psalm 2:1


  The Psalm begins with a seven line strophe, ruled by an interrogative Wherefore. The mischievous undertaking condemns itself, It is groundless and fruitless. This certainty is expressed, with a tinge of involuntary astonishment, in the question. למּה followed by a praet. enquires the ground of such lawlessness: wherefore have the peoples banded together so tumultuously (Aquila: ἐθορυβήθησαν)? and followed by a fut., the aim of this ineffectual action: wherefore do they imagine emptiness? ריק might be adverbial and equivalent to לריק, but it is here, as in Psa 4:3, a governed accusative; for הגה which signifies in itself only quiet inward musing and yearning, expressing itself by a dull muttering (here: something deceitful, as in Psa 38:13), requires an object. By this ריק the involuntary astonishment of the question justifies itself: to what purpose is this empty affair, i.e., devoid of reason and continuance? For the psalmist, himself a subject and member of the divine kingdom, is too well acquainted with Jahve and His Anointed not to recognise beforehand the unwarrantableness and impotency of such rebellion. That these two things are kept in view, is implied by Psa 2:2, which further depicts the position of affairs without being subordinated to the למה. The fut. describes what is going on at the present time: they set themselves in position, they take up a defiant position (התיצּב as in Sa1 17:16), after which we again (comp. the reverse order in Psa 83:6) have a transition to the perf. which is the more uncoloured expression of the actual: נוסד (with יחד as the exponent of reciprocity) prop. to press close and firm upon one another, then (like Arab. sâwada, which, according to the correct observation of the Turkish Kamus, in its signification clam cum aliquo locutus est, starts from the very same primary meaning of pressing close to any object): to deliberate confidentially together (as Psa 31:14 and נועץ Psa 71:10). The subjects מלכי־ארץ and רוזנים (according to the Arabic razuna, to be weighty: the grave, dignitaries, σεμνοί, augusti) are only in accordance with the poetic style without the article. It is a general rising of the people of the earth against Jahve and His משׁיח, Χριστὸς, the king anointed by Him by means of the holy oil and most intimately allied to Him. The psalmist hears (Psa 2:3) the decision of the deliberating princes. The pathetic suff. êmō instead of êhém refers back to Jahve and His Anointed. The cohortatives express the mutual kindling of feeling; the sound and rhythm of the exclamation correspond to the dull murmur of hatred and threatening defiance: the rhythm is iambic, and then anapaestic. First they determine to break asunder the fetters (מוסרות = מאסרות) to which the את, which is significant in the poetical style, points, then to cast away the cords from them (ממּנוּ a nobis, this is the Palestinian mode of writing, whereas the Babylonians said and wrote mimeenuw a nobis in distinction from ממּנוּ ab eo, B. Sota 35a) partly with the vexation of captives, partly with the triumph of freedmen. They are, therefore, at present subjects of Jahve and His Anointed, and not merely because the whole world is Jahve's, but because He has helped His Anointed to obtain dominion over them. It is a battle for freedom, upon which they are entering, but a freedom that is opposed to God.


  Psalm 2:4


  Above the scene of this wild tumult of battle and imperious arrogance the psalmist in this six line strophe beholds Jahve, and in spirit hears His voice of thunder against the rebels. In contrast to earthly rulers and events Jahve is called יושׁב בּשּׁמים: He is enthroned above them in unapproachable majesty and ever-abiding glory; He is called אדני as He who controls whatever takes place below with absolute power according to the plan His wisdom has devised, which brooks no hindrance in execution. The futt. describe not what He will do, but what He does continually (cf. Isa 18:4.). למו also belongs, according to Psa 59:9; Psa 37:13, to ישׂחק (שׂחק which is more usual in the post-pentateuchal language = צחק). He laughs at the defiant ones, for between them and Him there is an infinite distance; He derides them by allowing the boundless stupidity of the infinitely little one to come to a climax and then He thrusts him down to the earth undeceived. This climax, the extreme limit of the divine forbearance, is determined by the אז, as in Deu 29:19, cf. שׁם Psa 14:5; 36:13, which is a "then" referring to the future and pointing towards the crisis which then supervenes. Then He begins at once to utter the actual language of His wrath to his foes and confounds them in the heat of His anger, disconcerts them utterly, both outwardly and in spirit. בּהל, Arab. bhl, cogn. בּלהּ, means originally to let loose, let go, then in Hebrew sometimes, externally, to overthrow, sometimes, of the mind, to confound and disconcert.


  Psalm 2:5-6


  Psa 2:5 is like a peal of thunder (cf. Isa 10:33); בּחרונו, Psa 2:5, like the lightning's destructive flash. And as the first strophe closed with the words of the rebels, so this second closes with Jahve's own words. With ואני begins an adverbial clause like Gen 15:2; Gen 18:13; Psa 50:17. The suppressed principal clause (cf. Isa 3:14; Ew. 341, c) is easily supplied: ye are revolting, whilst notwithstanding I.... With ואני He opposes His irresistible will to their vain undertaking. It has been shown by Bttcher, that we must not translate "I have anointed" (Targ., Symm.). נסך, Arab. nsk, certainly means to pour out, but not to pour upon, and the meaning of pouring wide and firm (of casting metal, libation, anointing) then, as in הצּיג, הצּיק, goes over into the meaning of setting firmly in any place (fundere into fundare, constituere, as lxx, Syr., Jer., and Luther translate), so that consequently נסיך the word for prince cannot be compared with משׁיח, but with נציב.


  The Targum rightly inserts וּמניתיהּ (et praefeci eum) after רבּיתי (unxi), for the place of the anointing is not על־ציּון. History makes no mention of a king of Israel being anointed on Zion. Zion is mentioned as the royal seat of the Anointed One; there he is installed, that He may reign there, and rule from thence, Psa 110:2. It is the hill of the city of David (Sa2 5:7, Sa2 5:9; Kg1 8:1) including Moriah, that is intended. That hill of holiness, i.e., holy hill, which is the resting-place of the divine presence and therefore excels all the heights of the earth, is assigned to Him as the seat of His throne.


  Psalm 2:7


  The Anointed One himself now speaks and expresses what he is, and is able to do, by virtue of the divine decree. No transitional word or formula of introduction denotes this sudden transition from the speech of Jahve to that of His Christ. The psalmist is the seer: his Psalm is the mirrored picture of what he saw and the echo of what he heard. As Jahve in opposition to the rebels acknowledges the king upon Zion, so the king on Zion appeals to Him in opposition to the rebels. The name of God, יהוה, has Rebia magnum and, on account of the compass of the full intonation of this accent, a Gaja by the Sheb (comp. אלהי Psa 25:2, אלהים Psa 68:8, אדני Psa 90:1).


  The construction of ספּר with אל (as Psa 69:27, comp. אמר Gen 20:2; Jer 27:19, דּבּר Ch2 32:19, הודיע Isa 38:19): to narrate or make an announcement with respect to... is minute, and therefore solemn. Self-confident and fearless, he can and will oppose to those, who now renounce their allegiance to him, a חק, i.e., an authentic, inviolable appointment, which can neither be changed nor shaken. All the ancient versions, with the exception of the Syriac, read חק־יהוה together. The line of the strophe becomes thereby more symmetrical, but the expression loses in force. אל־חק rightly has Olewejored. It is the amplificative use of the noun when it is not more precisely determined, known in Arabic grammar: such a decree! majestic as to its author and its matter. Jahve has declared to Him: בּני אתּה, and that on the definite day on which He has begotten or born him into this relationship of son. The verb ילד (with the changeable vowel i)


  unites in itself, like γεννᾶν, the ideas of begetting and bearing (lxx γεγέννηκα, Aq. ἔτεκον); what is intended is an operation of divine power exalted above both, and indeed, since it refers to a setting up (נסך) in the kingship, the begetting into a royal existence, which takes place in and by the act of anointing (משׁח). Whether it be David, or a son of David, or the other David, that is intended, in any case 2 Sam 7 is to be accounted as the first and oldest proclamation of this decree; for there David, with reference to his own anointing, and at the same time with the promise of everlasting dominion, receives the witness of the eternal sonship to which Jahve has appointed the seed of David in relation to Himself as Father, so that David and his seed can say to Jahve: אבי אתּה, Thou art my Father, Psa 89:27, as Jahve can to him: בּני אתּה, Thou art My son. From this sonship of the Anointed one to Jahve, the Creator and Possessor of the world, flows His claim to and expectation of the dominion of the world. The cohortative, natural after challenges, follows upon שׁאל, Ges. 128, 1. Jahve has appointed the dominion of the world to His Son: on His part therefore it needs only the desire for it, to appropriate to Himself that which is allotted to Him. He needs only to be willing, and that He is willing is shown by His appealing to the authority delegated to Him by Jahve against the rebels. This authority has a supplement in Psa 2:9, which is most terrible for the rebellious ones. The suff. refer to the גּוים, the ἔθνη, sunk in heathenism. For these his sceptre of dominion (Psa 90:2) becomes a rod of iron, which will shatter them into a thousand pieces like a brittle image of clay (Jer 19:11). With נפּץ alternates רעע (= רעץ frangere), fut. תּרע; whereas the lxx (Syr., Jer.), which renders ποιμανεῖς αὐτοὺς ἐν ῥάβδῳ (as Co1 4:21) σιδηρᾷ, points it תּרעם from רעה. The staff of iron, according to the Hebrew text the instrument of punitive power, becomes thus with reference to שׁבט as the shepherd's staff Psa 23:4; Mic 7:14, an instrument of despotism.


  Psalm 2:10


  The poet closes with a practical application to the great of the earth of that which he has seen and heard. With ועתּה, καὶ νῦν (Jo1 2:28), itaque, appropriate conclusions are drawn from some general moral matter of face (e.g., Pro 5:7) or some fact connected with the history of redemption (e.g., Isa 28:22). The exhortation is not addressed to those whom he has seen in a state of rebellion, but to kings in general with reference to what he has prophetically seen and heard. שׁפטי ארץ are not those who judge the earth, but the judges, i.e., rulers (Amo 2:3, cf. 1:8), belonging to the earth, throughout its length or breadth. The Hiph. השׂכּיל signifies to show intelligence or discernment; the Niph. נוסר as a so-called Niph. tolerativum, to let one's self be chastened or instructed, like נועץ Pro 13:10, to allow one's self to be advised, נדרשׁ Eze 14:3, to allow one's self to be sought, נמצא to allow one's self to be found, Ch1 28:9, and frequently. This general call to reflection is followed, in Ch1 28:11, by a special exhortation in reference to Jahve, and in Psa 2:12, in reference to the Son. עבדוּ and גּילוּ answer to each other: the latter is not according to Hos 10:5 in the sense of חילוּ Psa 96:9, but,—since "to shake with trembling" (Hitz.) is a tautology, and as an imperative גילו everywhere else signifies: rejoice,—according to Psa 100:2, in the sense of rapturous manifestation of joy at the happiness and honour of being permitted to be servants of such a God. The lxx correctly renders it: ἀγελλιᾶσθε αὐτῷ ἐν τρόμῳ. Their rejoicing, in order that it may not run to the excess of security and haughtiness, is to be blended with trembling (בּ as Zep 3:17), viz., with the trembling of reverence and self-control, for God is a consuming fire, Heb 12:28.


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


  The exhortation to submit to Jahve is followed, as Aben-Ezra has observed, by the exhortation to do homage to Jahve's Son. To kiss is equivalent to to do homage. Samuel kisses Saul (Sa1 10:1), saying that thereby he does homage to him.


  The subject to what follows is now, however, not the Son, but Jahve. It is certainly at least quite as natural to the New Testament consciousness to refer "lest He be angry" to the Son (vid., Rev 6:16.), and since the warning against putting trust (חסות) in princes, Psa 118:9; Psa 146:3, cannot be applied to the Christ of God, the reference of בו to Him (Hengst.) cannot be regarded as impossible. But since חסה בּ is the usual word for taking confiding refuge in Jahve, and the future day of wrath is always referred to in the Old Testament (e.g., Psa 110:5) as the day of the wrath of God, we refer the ne irascatur to Him whose son the Anointed One is; therefore it is to be rendered: lest Jahve be angry and ye perish דּרך. This דּרך is the accus. of more exact definition. If the way of any one perish. Psa 1:6, he himself is lost with regard to the way, since this leads him into the abyss. It is questionable whether כּמעט means "for a little" in the sense of brevi or facile. The usus loquendi and position of the words favour the latter (Hupf.). Everywhere else כּמעט means by itself (without such additions as in Ezr 9:8; Isa 26:20; Eze 16:47) "for a little, nearly, easily." At least this meaning is secured to it when it occurs after hypothetical antecedent clauses as in Psa 81:15; Sa2 19:37; Job 32:22. Therefore it is to be rendered: for His wrath might kindle easily, or might kindle suddenly. The poet warns the rulers in their own highest interest not to challenge the wrathful zeal of Jahve for His Christ, which according to Psa 2:5 is inevitable. Well is it with all those who have nothing to fear from this outburst of wrath, because they hide themselves in Jahve as their refuge. The construct state חוסי connects בו, without a genitive relation, with itself as forming together one notion, Ges. 116, 1. חסה the usual word for fleeing confidingly to Jahve, means according to its radical notion not so much refugere, confugere, as se abdere, condere, and is therefore never combined with אל, but always with בּ.


  Psalm 3


  (In the Hebrew, v.1 is the designation 'A Psalm of David, when he fled before Absolom, his son.'; from then on v.1-8 in English translation corresponds to v.2-9 in the Hebrew)


  Morning Hymn of One in Distress, but Confident in God


  The two Psalms forming the prologue, which treat of cognate themes, the one ethical, from the standpoint of the חכמה, and the other related to the history of redemption from the standpoint of the נבואה, are now followed by a morning prayer; for morning and evening prayers are surely the first that one expects to find in a prayer-and hymn-book. The morning hymn, Psa 3:1-8, which has the mention of the "holy hill" in common with Psa 2:1-12, naturally precedes the evening hymn Psa 4:1-8; for that Psa 3:1-8 is an evening hymn as some are of opinion, rests on grammatical misconception.


  With Psa 3:1-8, begin, as already stated, the hymns arranged for music. By מזמור לדוד, a Psalm of David, the hymn which follows is marked as one designed for musical accompaniment. Since מזמור occurs exclusively in the inscriptions of the Psalms, it is no doubt a technical expression coined by David. זמר (root זם) is an onomatopoetic word, which in Kal signifies to cut off, and in fact to prune or lop (the vine) (cf. Arabic zbr, to write, from the buzzing noise of the style or reed on the writing material). The signification of singing and playing proper to the Piel are not connected with the signification "to nip." For neither the rhythmical division (Schultens) nor the articulated speaking (Hitz.) furnish a probable explanation, since the caesura and syllable are not natural but artificial notions, nor also the nipping of the strings (Bttch., Ges.), for which the language has coined the word נגּן (of like root with נגע). Moreover, the earliest passages in which זמרה and זמּר occur (Gen 43:11; Exo 15:2; Jdg 5:3), speak rather of song than music and both words frequently denote song in distinction from music, e.g., Psa 98:5; Psa 81:3, cf. Sol 2:12. Also, if זמּר originally means, like ψάλλειν, carpere (pulsare) fides, such names of instruments as Arab. zemr the hautboy and zummâra the pipe would not be formed. But זמּר means, as Hupfeld has shown, as indirect an onomatope as canere, "to make music" in the widest sense; the more accurate usage of the language, however, distinguishes זמּר and שׁיר as to play and to sing. With בּ of the instrument זמּר denotes song with musical accompaniment (like the Aethiopic זמר instrumento canere) and זמרה (Aram. זמר) is sometimes, as in Amo 5:23, absolutely: music. Accordingly מזמור signifies technically the music and שׁיר the words. And therefore we translate the former by "Psalm," for ὁ ψαλμός ἐστιν—says Gregory of Nyssa—ἡ διὰ τοῦ ὀργάνου τοῦ μουσικοῦ μελωδία ᾠδὴ δὲ ἡ διὰ στόματος γενομένου τοῦ μέλους μετὰ ῥημάτων ἐκφώνησις.


  That Psa 3:1-8 is a hymn arranged for music is also manifest from the סלה which occurs here 3 times. It is found in the Psalter, as Bruno has correctly calculated, 71 times (17 times in the 1st book, 30 in the 2nd, 20 in the 3rd, 4 in the 4th) and, with the exception of the anonymous Ps 66, Psa 67:1-7, always in those that are inscribed by the name of David and of the psalmists famed from the time of David. That it is a marginal note referring to the Davidic Temple-music is clearly seen from the fact, that all the Psalms with סלה have the למנצּח which relates to the musical execution, with the exception of eight (Psa 32:1-11, Psa 48:1-14, 50, Psa 82:1-8, 83, Psa 87:1-7, 89, Psa 143:1-12) which, however, from the designation מזמור are at least manifestly designed for music. The Tephilla of Habbakuk, Hab 3, the only portion of Scripture in which סלה occurs out of the Psalter, as an exception has the למנצח at the end. Including the three סלה of this tephilla, the word does not occur less than 74 times in the Old Testament.


  Now as to the meaning of this musical nota bene, 1st, every explanation as an abbreviation,—the best of which is = סב למעלה השּׁר (turn thyself towards above i.e., towards the front, O Singer! therefore: da capo)—is to be rejected, because such abbreviations fail of any further support in the Old Testament. Also 2ndly, the derivation from שׁלה = סלה silere, according to which it denotes a pause, or orders the singers to be silent while the music strikes up, is inadmissible, because סלה in this sense is neither Hebrew nor Aramaic and moreover in Hebrew itself the interchange of שׁ with ס (שׁריון, סריון) is extremely rare. There is but one verbal stem with which סלה can be combined, viz., סלל or סלה (סלא). The primary notion of this verbal stem is that of lifting up, from which, with reference to the derivatives סלּם a ladder and מסלּה in the signification an ascent, or steps, Ch2 9:11, comes the general meaning for סלה, of a musical rise. When the tradition of the Mishna explains the word as a synonym of נצח and the Targum, the Quinta, and the Sexta (and although variously Aquila and sometimes the Syriac version) render it in accordance therewith "for ever (always),"—in favour of which Jerome also at last decides, Ep. ad Marcellam "quid sit Sela",—the original musical signification is converted into a corresponding logical or lexical one. But it is apparent from the διάψαλμα of the lxx (adopted by Symm., Theod., and the Syr.), that the musical meaning amounts to a strengthening of some kind or other; for διάψαλμα signifies, according to its formation (-μα = -μενον), not the pause as Gregory of Nyssa defines it: ἡ μεταξὺ τῆς ψαλμῳδιάς γενμένη κατὰ τὸ ἀθρόον ἐπηρέμησις πρὸς ὑποδοχὴν τοῦ θεόθεν ἐπικρινομένου νοήματος, but either the interlude, especially of the stringed instruments, (like διαύλιον [διαύλειον], according to Hesychius the interlude of the flutes between the choruses), or an intensified playing (as διαψάλλειν τριγώνοις is found in a fragment of the comedian Eupolis in Athenaeus of the strong play of triangular harps).


  According to the pointing of the word as we now have it, it ought apparently to be regarded as a noun סל with the ah of direction (synonymous with גּוה, up! Job 22:29); for the omission of the Dagesh beside the ah of direction is not without example (cf. Kg1 2:40 גּתה which is the proper reading, instead of גּתּה, and referred to by Ewald) and the -, with Dag. forte implicitum, is usual before liquids instead of -, as, פּדּנהּ Gen 28:2, הרה Gen 14:10 instead of paddannah, harrah, as also כּרמלה Sa1 25:5 instead of כּרמלּה. But the present pointing of this word, which is uniformly included in the accentuation of the Masoretic verse, is scarcely the genuine pointing: it looks like an imitation of נצח. The word may originally have been pronounced סלּה (elevatio after the form בּתּה, דּלּה). The combination סלה הגּיון Psa 9:17, in which הגיון refers to the playing of the stringed instruments (Psa 92:4) leads one to infer that סלה is a note which refers not to the singing but to the instrumental accompaniment. But to understand by this a heaping up of weighty expressive accords and powerful harmonies in general, would be to confound ancient with modern music. What is meant is the joining in of the orchestra, or a reinforcement of the instruments, or even a transition from piano to forte.


  Three times in this Psalm we meet with this Hebrew forte. In sixteen Psalms (7, 10, 21, 44, 47, 48, 50, 54, 60, 61, 75, 81, 82, 83, 85, 143) we find it only once; in fifteen Psalms (4, 9, 24, 39, 49, 52, 55, 57, 59, 62, 67, 76, 84, 87, 88), twice; in but seven Psalms (3, 32, 46, 56, 68, 77, 140 and also Hab), three times; and only in one (Ps 89), four times. It never stands at the beginning of a Psalm, for the ancient music was not as yet so fully developed, that סלה should absolutely correspond to the ritornello. Moreover, it does not always stand at the close of a strophe so as to be the sign of a regular interlude, but it is always placed where the instruments are to join in simultaneously and take up the melody—a thing which frequently happens in the midst of the strophe. In the Psalm before us it stands at the close of the 1st, 2nd, and 4th strophes. The reason of its omission after the third is evident.


  Not a few of the Psalms bear the date of the time of the persecution under Saul, but only this and probably Psa 63:1-11 have that of Absolom. The Psalter however contains other Psalms which reflect this second time of persecution. It is therefore all the more easy to accept as tradition the inscription: when he fled before Absolom, his son. And what is there in the contents of the Psalm against this statement? All the leading features of the Psalm accord with it, viz., the mockery of one who is rejected of God Sa2 16:7., the danger by night Sa2 17:1, the multitudes of the people Sa2 15:13; Sa2 17:11, and the high position of honour held by the psalmist. Hitzig prefers to refer this and the following Psalm to the surprize by the Amalekites during David's settlement in Ziklag. But since at that time Zion and Jerusalem were not free some different interpretation of Psa 3:5 becomes necessary. And the fact that the Psalm does not contain any reference to Absalom does not militate against the inscription. It is explained by the tone of Sa2 19:1 [Sa2 18:33 Engl.]. And if Psalms belonging to the time of Absalom's rebellion required any such reference to make them known, then we should have none at all.


  Psalm 3:1


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


  Psalm 3:3


  (Heb.: 3:4-5) But cleansed by penitence he stands in a totally different relationship to God and God to him from that which men suppose. Every hour he has reason to fear some overwhelming attack but Jahve is the shield which covers him behind and before (בּעד constr. of בּעד = Arab. ba‛da, prop. pone, post). His kingdom is taken from him, but Jahve is his glory. With covered head and dejected countenance he ascended the Mount of Olives (Sa2 15:30), but Jahve is the "lifter up of his head," inasmuch as He comforts and helps him. The primary passage of this believing utterance "God is a shield" is Gen 15:1 (cf. Deu 33:29). Very far from praying in vain, he is assured, that when he prays his prayer will be heard and answered. The rendering "I cried and He answered me" is erroneous here where אקרא does not stand in an historical connection. The future of sequence does not require it, as is evident from Psa 55:17. (comp. on Psa 120:1); it is only an expression of confidence in the answer on God's part, which will follow his prayer. In constructions like קולי אקרא, Hitzig and Hupfeld regard קולי as the narrower subject-notion beside the more general one (as Psa 44:3; Psa 69:11; 83:19): my voice—I cried; but the position of the words is not favourable to this in the passage before us and in Psa 17:10; Psa 27:7; Psa 57:5; Psa 66:17; Psa 142:2, Isa 36:9, though it may be in Psa 69:11; Psa 108:2. According to Ew. 281, c, קולי is an accusative of more precise definition, as without doubt in Isa 10:30 cf. Psa 60:7; Psa 17:13.; the cry is thereby described as a loud cry.


  To this cry, as ויּענני as being a pure mood of sequence implies, succeeds the answer, or, which better corresponds to the original meaning of ענה (comp. Arab. ‛nn, to meet, stand opposite) reply; and it comes from the place whither it was directed: מהר קדשוּ. He had removed the ark from Kirjath Jeraim to Zion. He had not taken it with him when he left Jerusalem and fled before Absolom, Sa2 15:25. He was therefore separated by a hostile power from the resting-place of the divine presence. But his prayer urged its way on to the cherubim-throne; and to the answer of Him who is enthroned there, there is no separating barrier of space or created things.


  Psalm 3:5


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


  Because this loving, almighty hand is beneath his head (Sol 2:6) he is inaccessible and therefore also devoid of fear. שׁית (שׁוּת) carries its object in itself: to take up one's position, as in Isa 22:7, synon. חנה Psa 28:3 and שׂים Kg1 20:12, cf. ἐπιτιθέναι τινί. David does not put a merely possible case. All Israel, that is to say ten thousands, myriads, were gone over to Absolom. Here, at the close of the third strophe, סלה is wanting because the לא אירא (I will not fear) is not uttered in a tone of triumph, but is only a quiet, meek expression of believing confidence. If the instruments struck up boldly and suddenly here, then a cry for help, urged forth by the difficulties that still continually surrounded him, would not be able to follow.


  Psalm 3:7


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


  Beside יהוה we have אלהי evah, with the suff. of appropriating faith. The cry for help is then substantiated by כּי and the retrospective perf. They are not such perff. of prophetically certain hope as in Psa 6:9; Psa 7:7; Psa 9:5., for the logical connection requires an appeal to previous experience in the present passage: they express facts of experience, which are taken from many single events (hence כל) down to the present time. The verb הכּה is construed with a double accusative, as e.g., Iliad xvi. 597 τὸν μὲν ἄρα Γλαῦκος στῆθος μέσον οὔτασε δουρί. The idea of contempt (Job 16:10) is combined with that of rendering harmless in this "smiting upon the cheek." What is meant is a striking in of the jaw-bone and therewith a breaking of the teeth in pieces (שׁבּר). David means, an ignominious end has always come upon the ungodly who rose up against him and against God's order in general, as their punishment. The enemies are conceived of as monsters given to biting, and the picture of their fate is fashioned according to this conception. Jahve has the power and the will to defend His Anointed against their hostility: הישׁוּעה לה penes Jovam est salus. ישׁוּעה (from ישׁע, Arab. wasi‛a, amplum esse) signifies breadth as applied to perfect freedom of motion, removal of all straitness and oppression, prosperity without exposure to danger and unbeclouded. In the ל of possession lies the idea of the exclusiveness of the possession and of perfect freedom of disposal. At Jahve's free disposal stands הישׁוּעה, salvation, in all its fulness (just so in Jon 2:10, Rev 7:10). In connection therewith David first of all thinks of his own need of deliverance. But as a true king he cannot before God think of himself, without connecting himself with his people. Therefore he closes with the intercessory inference: ברכתך על־עמּך Upon Thy people by Thy blessing! We may supply תּהי or תּבא. Instead of cursing his faithless people he implores a blessing upon those who have been piteously led astray and deceived. This "upon Thy people be Thy blessing!" has its counterpart in the "Father forgive them" of the other David, whom His people crucified. The one concluding word of the Psalm—observes Ewald—casts a bright light into the very depths of his noble soul.


  Psalm 4


  (In the Hebrew, v.1 is the designation 'To the leader:...'; from then on v.1-8 in English translation corresponds to v.2-9 in the Hebrew)


  Evening Hymn of One Who Is Unmoved before Backbiters and Men of Little Faith


  The Davidic morning hymn is now followed by a Davidic evening hymn. It is evident that they belong together from the mutual relation of Psa 4:7 with Psa 3:3, and Psa 3:6 with Ps 4:9. They are the only two Psalms in which the direct words of others are taken up into a prayer with the formula "many say," רבים אמרים. The history and chronological position of the one is explained from the inscription of the other. From the quousque Psa 4:3, and the words of the feeble-faiths Psa 4:7, it follows that Psa 4:1-8 is the later of the two.


  It is at the head of this Psalm that we are first met by למנצּח (or למנצּח with Gaja, Hab 3:19), which still calls for investigation. It is found fifty five times in the Psalter, not 54 as is usually reckoned: viz., 19 times in book 1, 25 times in book 2, 8 times in book 3, 3 times in book 4. Only two of the Psalms, at the head of which it is found, are anonymous: viz., Ps 66, Psa 67:1-7. All the others bear the names of David and of the psalmists celebrated from David's time, viz., 39 of David, 9 of the Korahites, 5 of Asaph. No fewer than 30 of these Psalms are Elohimic. למנצח is always the first word of the inscription; only in Ps 88, which is easily liable to be overlooked in reckoning, is it otherwise, because there two different inscriptions are put together.


  The meaning of the verb נצּח is evident from the Chronicles and the Book of Ezra, which belongs to them. The predilection of the chronicler for the history of religious worship and antiquarian lore is also of use in reference to this word. He uses it in the history of the time of David, of Solomon, of Josiah, of Zerubbabel and Joshua, and always in connection with the accounts of the Temple-service and the building of single parts of the Temple. To discharge the official duties of the Temple-service is called נצּח על־מלאכת בּית־ה Ch1 23:4 (comp. Psa 28:1), and the expression is used in Ezr 3:8. of the oversight of the work and workmen for the building of the Temple. The same 3300 (3600) overseers, who are called הרדים בּעם העשׂים בּמּלאכה in Kg1 5:5 are described by the chronicler (Ch2 2:1) as מנצּחים עליהם. In connection with the repair of the Temple under Josiah we read that Levites were appointed לנצּח (Ch2 34:12), namely לכל עשׂה מלאכה (Ch2 34:13), instead of which we find it said in Ch2 2:17 להעביד, to keep the people at their work. The primary notion of נצח is that of shining, and in fact of the purest and most dazzling brightness; this then passes over to the notion of shining over to outshining, and in fact both of uninterrupted continuance and of excellence and superiority (vid., Ithpa. Dan 6:4, and cf. Ch1 23:4 with Psa 9:13; Co1 15:54 with Isa 25:8). Thus, therefore, מנצּח is one who shows eminent ability in any department, and then it gains the general signification of master, director, chief overseer. At the head of the Psalms it is commonly understood of the direct of the Temple-music. מנצּח est dux cantus—Luther says in one place—quem nos dicimus den Kappellenmeister the band-master, qui orditur et gubernat cantum, ἔξαρχος (Opp. lat. xvii. 134 ed. Erl.). But 1st, even the Psalms of Asaph have this למנצח at the beginning, and he was himself a director of the Temple-music, and in fact the chief-director (חראשׁ) Ch1 16:5, or at any rate he was one of the three (Heman, Asaph, Ethan), to whom the 24 classes of the 4000 Levite singers under the Davidico-Salomonic sanctuary were subordinate; 2ndly, the passage of the chronicler (Ch1 15:17-21) which is most prominent in reference to this question, does not accord with this explanation. According to this passage the three directors of the Temple-music managed the cymbals להשׁמיע, to sound aloud; eight other musicians of high rank the nablas and six others the citherns לנצּח. This expression cannot mean "to direct," for the direction belonged to the three, and the cymbals were also better adapted to it than the citherns. It means "to take the lead in the playing": the cymbals directed and the citherns, better adapted to take the lead in the playing, were related to them, somewhat as the violins to the clarinets now-a-days. Hence מנצּח is not the director of the Temple-music but in general the master of song, and למנצח addresses the Psalm to him whose duty it is to arrange it and to train the Levite choristers; it therefore defines the Psalm as belonging to the songs of the Temple worship that require musical accompaniment. The translation of the Targum (Luther) also corresponds to this general sense of the expression: לשׁבּחא "to be sung liturgically," and the lxx: εἰς τὸ τέλος, if this signifies "to the execution" and does not on the contrary ascribe an eschatological meaning to the Psalm.


  The בּנגינות which is added is not governed by it. This can be seen at once from Hab 3:19 : to the chief singer, with an accompaniment of my stringed instruments (vid., my Commentary), which Hitzig renders: to the chief singer of my musical pieces; but נצּח בּ is not a phrase that can be supported, and נגינה does not mean a piece of music. The Piel, נגּן, complete with בּיר, signifies to touch the strings (cogn. נגע), to play a stringed instrument. Whence comes נגיות (Psa 77:7; Isa 38:20) which is almost always used as a pluralet.: the play of the stringed instruments, and the superscribed בּנגינות Psa 4:1; Psa 6:1; Psa 54:1; Psa 67:1; Psa 76:1 : with an accompaniment of the stringed instruments; and b is used as in Psa 49:5, Isa 30:29, Isa 30:32. The hymn is to be sung in company with, probably with the sole accompaniment of, the stringed instruments. The fact of the inscribed words למנצח בנגינות preceding מזמור לדוד probably arises from the fact of their being written originally at the top over the chief title which gave the generic name of the hymn and the author.


  Psalm 4:1


  (Heb.: 4:2) Jahve is אלהי צדק, the possessor of righteousness, the author of righteousness, and the vindicator of misjudged and persecuted righteousness. This God of righteousness David believingly calls his God (cf. Psa 24:5; Psa 59:11); for the righteousness he possesses, he possesses in Him, and the righteousness he looks for, he looks for in Him. That this is not in vain, his previous experience assures him: Thou hast made a breadth (space) for me when in a strait. In connection with this confirmatory relation of בּצּר הרהבתּ לּי it is more probable that we have before us an attributive clause (Hitz.), than that we have an independent one, and at any rate it is a retrospective clause. הרחבת is not precative (Bttch.), for the perf. of certainty with a precative colouring is confined to such exclamatory utterances as Job 21:16 (which see). He bases his prayer on two things, viz., on his fellowship with God, the righteous God, and on His justifying grace which he has already experienced. He has been many times in a strait already, and God has made a broad place for him. The idea of the expansion of the breathing (of the stream of air) and of space is attached to the ח, Arab. ḥ, of רחב, root רח (Deutsch. Morgenl. Zeitschr. xii. 657). What is meant is the expansion of the straitened heart, Psa 25:17. Isa 60:5, and the widening of a straitened position, Psa 18:20; Psa 118:5. On the Dag. in לּי vid., on Psa 84:4.


  Psalm 4:2


  (Heb.: 4:3-4) Righteous in his relation to God he turns rebukingly towards those who contemn his whose honour is God's honour, viz., to the partisans of Absolom. In contrast with בּני אדם, men who are lost in the multitude, בּני אישׁ denotes such as stand prominently forward out of the multitude; passages like Psa 49:3; Psa 62:10; Pro 8:4; Isa 2:9; Isa 5:15, show this distinction. In this and the preceding Psalm David makes as little mention of his degenerate son as he does of the deluded king in the Psalms belonging to the period of his persecution by Saul. The address is directed to the aristocratic party, whose tool Absolom has become. To these he days: till when (עד־מה beside the non-guttural which follows with Segol, without any manifest reason, as in Psa 10:13; Isa 1:5; Jer 16:10), i.e., how long shall my honour become a mockery, namely to you and by you, just as we can also say in Latin quousque tandem dignitas mea ludibrio? The two following members are circumstantial clauses subordinate to the principal clause with עד־מה (similar to Isa 1:5; Ew. 341, b). The energetic fut. with Nun parag. does not usually stand at the head of independent clauses; it is therefore to be rendered: since ye love ריק, that which is empty—the proper name for their high rank is hollow appearance—how long will ye pursue after כּזב, falsehood?-they seek to find out every possible lying pretext, in order to trail the honour of the legitimate king in the dust. The assertion that the personal honour of David, not his kingly dignity, is meant by כּבודי, separates what is inseparable. They are eager to injure his official at the same time as his personal reputation. Therefore David appeals in opposition to them (Psa 4:4) not only to the divine choice, but also to his personal relationship to God, on which that choice is based. The ו of וּדעוּ is, as in Kg2 4:41, the ו of sequence: so know then. The Hiph. חפלה (from פּלה = פּלא, cogn. פּלל, prop. to divide) to make a separation, make a distinction Exo 9:4; Exo 11:7, then to distinguish in an extraordinary and remarkable way Exo 8:18, and to show Psa 17:7, cf. Psa 31:22, so that consequently what is meant is not the mere selection (בּחר), but the remarkable selection to a remarkable position of honour (lxx, Vulg. mirificavit, Windberg translation of the Psalms gewunderlichet). לו belongs to the verb, as in Psa 135:4, and the principal accent lies on חסיד: he whom Jahve Himself, not men, has thus remarkably distinguished is a חסיד, a pious man, i.e., either, like the Syriac חסידא = רהימא: God's favourite, or, according to the biblical usage of the language (cf. Psa 12:2 with Isa 17:1), in an active signification like פּליט, פּריץ, and the like: a lover of God, from חסד (root חס Arab. ḥs, stringere, whence ḥassa to curry, maḥassa a curry-comb) prop. to feel one's self drawn, i.e., strongly affected (comp. ḥiss is mental impression), in Hebrew, of a strong ardent affection. As a חסיד he does not call upon God in vain, but finds a ready hearing. Their undertaking consequently runs counter to the miraculously evidenced will of God and must fail by reason of the loving relationship in which the dethroned and debased one stands to God.


  Psalm 4:4


  (Heb.: 4:5-6) The address is continued: they are to repent and cleave to Jahve instead of allowing themselves to be carried away by arrogance and discontent. The lxx has rendered it correctly: ὀργίζεσθε καὶ μὴ ἁμαρτάνετε (cf. Eph 4:26): if ye will be angry beware of sinning, viz., backbiting and rebellion (cf. the similar paratactic combinations Psa 28:1; Jos 6:18; Isa 12:1). In connection with the rendering contremiscite we feel to miss any expression of that before which they are to tremble (viz., the sure punishment which God decrees). He warns his adversaries against blind passion, and counsels them to quiet converse with their own hearts, and solitary meditation, in order that they may not imperil their own salvation. To commune with one's own heart, without the addition of the object, is equivalent to to think alone by one's self, and the bed or resting-place, without requiring to be understood literally, points to a condition of mind that is favourable to quiet contemplation. The heart is the seat of the conscience, and the Spirit of God (as Hamann, Werke i. 98, observes on this subject) disguises itself as our own voice that we may see His exhortation, His counsel, and His wisdom well up out of our own stony heart. The second imper. continues the first: and cease, prop. be still (דּמם from the sound of the closed mouth checking the discourse), i.e., come to your right mind by self-examination, cease your tumult-a warning coming with the semblance of command by reason of the consciousness of innocence on his part; and this impression has to be rendered here by the striking in of the music. The dehortation passes over into exhortation in Psa 4:6. Of course the sacrifices were continued in the sanctuary while David, with his faithful followers, was a fugitive from Jerusalem. Referring to this, David cries out to the Absolomites: offer זבחי־צדק. Here at least these are not offerings consisting of actions which are in accordance with the will of God, instead of slaughtered animals, but sacrifices offered with a right mind, conformed to the will of God, instead of the hypocritical mind with which they consecrate their evil doings and think to flatter God. In Ps 51:21, Deu 33:19 also, "the sacrifices of righteousness" are real sacrifices, not merely symbols of moral acts. Not less full of meaning is the exhortation וּבטחוּ אל־ה. The verb בּטח is construed with אל as in Psa 31:7; Psa 56:4; Psa 86:2, combining with the notion of trusting that of drawing near to, hanging on, attaching one's self to any one. The Arabic word bṭḥ, expandere, has preserved the primary notion of the word, a notion which, as in the synon. Arab. bsṭ, when referred to the effect which is produced on the heart, countenance and whole nature of the man by a joyous cheerful state of mind, passes over to the notion of this state of mind itself, so that בּטח (like the Arab. inbasaṭa to be cheerful, fearless, bold, lit., expanded [cf. רהב Isa 60:5] = unstraitened) consequently signifies to be courageous, confident. They are to renounce the self-trust which blinds them in their opposition to the king who is deprived of all human assistance. If they will trustingly submit themselves to God, then at the same time the murmuring and rancorous discontent, from which the rebellion has sprung, will be stilled. Thus far the address to the rebellious magnates goes.


  Psalm 4:6


  (Heb.: 4:7-8) Looking into his own small camp David is conscious of a disheartened feeling which is gaining power over him. The words: who will make us see, i.e., (as in Psa 34:13) experience any good? can be taken as expressive of a wish according to Sa2 23:15; Isa 42:23; but the situation gives it the character of a despondent question arising from a disheartened view of the future. The gloom has now, lasted so long with David's companions in tribulation that their faith is turned to fear, their hope to despair. David therefore prays as he looks upon them: Oh lift upon us (נסה־עלינוּ)


  the light of Thy countenance. The form of the petition reminds one of the priestly benediction in Num 6. There it is: פּניו יאר ה in the second portion, in the third פּניו ישּׂא ה, here these two wishes are blended into one prayer; and moreover in נסה there is an allusion to neec a banner, for the imper. of נשׂא, the regular form of which is שׂא, will also admit of the form נשׂא (Psa 10:12), but the mode of writing נסה (without example elsewhere, for נסּה Job 4:2 signifies "to be attempted") is only explained by the mingling of the verbs נשׂא and נסס, Arab. nṣṣ, extollere (Psa 60:6); נסּי ה (cf. Psa 60:6) is, moreover, a primeval word of the Tra (Exo 17:15). If we may suppose that this mingling is not merely a mingling of forms in writing, but also a mingling of the ideas in those forms, then we have three thoughts in this prayer which are brought before the eye and ear in the briefest possible expression: may Jahve cause His face to shine upon them; may He lift upon them the light of His countenance so that they may have it above them like the sun in the sky, and may that light be a banner promising them the victory, around which they shall rally.


  David, however, despite the hopelessness of the present, is even now at peace in His God. The joy which Jahve has put into his heart in the midst of outward trial and adversity is מעת דּגנם ותירושׁם רבּוּ. The expression is as concise as possible: (1) gaudium prae equivalent to gaudium magnum prae -majus quam; then (2) מעת after the analogy of the comparatio decurtata (e.g., Psa 18:34 my feet are like hinds, i.e., like the feet of hinds) is equivalent to משּׂמחת עת; (3) אשׁר is omitted after עת according to Ges. 123, 3, for עת is the construct state, and what follows is the second member of the genitival relation, dependent upon it (cf. Psa 90:15; Isa 29:1); the plurality of things: corn and new wine, inasmuch as it is the stores of both that are specially meant, is exceptionally joined with the plur. instead of the sing., and the chief word raabbu stands at the end by way of emphasis. The suff. does not refer to the people of the land in general (as in Psa 65:10), but, in accordance with the contrast, to the Absolomites, to those of the nation who have fallen away from David. When David came to Mahanaim, while the rebels were encamped in Gilead, the country round about him was hostile, so that he had to receive provisions by stealth, Sa2 17:26-29. Perhaps it was at the time of the feast of tabernacles. The harvest and the vintage were over. A rich harvest of corn and new wine was garnered. The followers of Absolom had, in these rich stores which were at their disposal, a powerful reserve upon which to fall back. David and his host were like a band of beggars or marauders. But the king brought down from the sceptre of the beggar's staff is nevertheless happier than they, the rebels against him. What he possesses in his heart is a richer treasure than all that they have in their barns and cellars.


  Psalm 4:8


  (Heb.: 4:9) Thus then he lies down to sleep, cheerfully and peacefully. The hymn closes as it began with a three line verse. יחדּוּ (lit., in its unions = collectively, Olshausen, 135, c, like כּלּו altogether, בּעתּו at the right time) is by no means unemphatic; nor is it so in Psa 19:10 where it means "all together, without exception." With synonymous verbs it denotes the combination of that which they imply, as Isa 42:14. It is similar in Psa 141:10 where it expresses the coincidence of the fall of his enemies and the escape of the persecuted one. So here: he wishes to go to sleep and also at once he falls asleep (ואישׁן in a likewise cohortative sense = ואישׁנה). His God makes him to dwell in seclusion free of care. לברד is a first definition of condition, and לבטח a second. The former is not, after Deu 32:12, equivalent to לבדּך, an addition which would be without any implied antithesis and consequently meaningless. One must therefore, as is indeed required by the situation, understand לבדד according to Num 23:9; Mic 7:14; Deu 33:28; Jer 49:31. He needs no guards for he is guarded round about by Jahve and kept in safety. The seclusion, בּדד, in which he is, is security, בּטח, because Jahve is near him. Under what a many phases and how sweetly the nature of faith is expressed in this and the foregoing Psalm: his righteousness, exaltation, joy, peace, contentment in God! And how delicately conceived is the rhythm! In the last line the evening hymn itself sinks to rest. The iambics with which it closes are like the last strains of a lullaby which die away softly and as though falling asleep themselves. Dante is right when he says in his Convito, that the sweetness of the music had harmony of the Hebrew Psalter is lost in the Greek and Latin translations.


  Psalm 5


  (In the Hebrew, v.1 is the designation 'To the leader:....A Psalm of David'; from then on v.1-12 in English translation corresponds to v.2-13 in the Hebrew)


  Morning Prayer before Going to the House of God


  The evening prayer is now followed by a second morning prayer, which like the former draws to a close with כּי־אתּה (Psa 4:8; Psa 5:12). The situation is different from that in Psa 3:1-8. In that Psalm David is fleeing, here he is in Jerusalem and anticipates going up to the Temple service. If this Psalm also belongs to the time of the rebellion of Absolom, it must have been written when the fire which afterwards broke forth was already smouldering in secret.


  The inscription אל־הנּחילות is certainly not a motto indicative of its contents (lxx, Vulg., Luther, Hengstenberg). As such it would stand after מזמור. Whatever is connected with למנצח, always has reference to the music. If נחילות came from נחל it might according to the biblical use of this verb signify "inheritances," or according to its use in the Talmud "swarms," and in fact swarms of bees (Arab. naḥl); and נחילות ought then to be the beginning of a popular melody to which the Psalm is adapted. Hai Gaon understands it to denote a melody resembling the hum of bees; Reggio a song that sings of bees. Or is נחילות equivalent to נחלּות (excavatae) and this a special name for the flutes (חלילים)? The use of the flute in the service of the sanctuary is attested by Isa 30:29, cf. Sa1 10:5; Kg1 1:40.


  The praep. אל was, then, more appropriate than על; because, as Redslob has observed, the singer cannot play the flute at the same time, but can only sing to the playing of another.


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


  Psalm 5:1


  (Heb.: 5:2-4) The introit: Prayer to be heard. The thoughts are simple but the language is carefully chosen. אמרים is the plur. of אמר (אמר), one of the words peculiar to the poetic prophetical style. The denominative האזין (like audire = aus, οὖς dare) belongs more to poetry than prose. הגיג (like אביב) or מחיר (like מחיר) occurs only in two Psalms לדוד, viz., here and Psa 34:4. It is derived from הגג = הגה (vid., Psa 1:2) and signifies that which is spoken meditatively, here praying in rapt devotion. Beginning thus the prayer gradually rises to a vox clamoris. שׁועי from שׁוע, to be distinguished from שׁוּעי (inf. Pi.) Psa 28:2; Psa 31:23, is one word with the Aram. צוח, Aethiop. צוּע (to call). On הקשׁיב used of intent listening, vid., Psa 10:17. The invocation מלכּי ואלהי, when it is a king who utters it, is all the more significant. David, and in general the theocratic king, is only the representative of the Invisible One, whom he with all Israel adores as his King. Prayer to Him is his first work as he begins the day. In the morning, בּקר (as in Psa 65:8 for בּבּקר, Psa 88:13), shalt Thou hear my cry, is equivalent to my cry which goes forth with the early morn. Hupfeld considers the mention of the morning as only a "poetical expression" and when getting rid of the meaning prima luce, he also gets rid of the beautiful and obvious reference to the daily sacrifice. The verb ערך is the word used of laying the wood in order for the sacrifice, Lev 1:7, and the pieces of the sacrifice, Lev 1:8, Lev 1:12; Lev 6:5, of putting the sacred lamps in order, Exo 27:21; Lev 24:3., and of setting the shew-bread in order, Exo 40:23; Lev 24:8. The laying of the wood in order for the morning offering of a lamb (Lev 6:5 [Lev 6:12], cf. Num 28:4) was one of the first duties of the priest, as soon as the day began to dawn; the lamb was slain before sun-rise and when the sun appeared above the horizon laid piece by piece upon the altar. The morning prayer is compared to this morning sacrifice. This is in its way also a sacrifice. The object which David has in his mind in connection with אערך is תּפלּתי. As the priests, with the early morning, lay the wood and pieces of the sacrifices of the Tamı̂d upon the altar, so he brings his prayer before God as a spiritual sacrifice and looks out for an answer (צפּה speculari as in Hab 2:1), perhaps as the priest looks out for fire from heaven to consume the sacrifice, or looks to the smoke to see that it rises up straight towards heaven.


  Psalm 5:4


  (Heb.: 5:5-7) The basing of the prayer on God's holiness. The verbal adjective חפץ (coming from the primitive signification of adhering firmly which is still preserved in Arab. chfd, fut. i.) is in the sing. always (Psa 34:13; Psa 35:27) joined with the accusative. רע is conceived as a person, for although גּוּר may have a material object, it cannot well have a material subject. יגרך is used for brevity of expression instead of יגוּר עמּך (Ges. 121, 4). The verb גּוּר (to turn in, to take up one's abode with or near any one) frequently has an accusative object, Psa 120:5, Jdg 5:17, and Isa 33:14 according to which the light of the divine holiness is to sinners a consuming fire, which they cannot endure. Now there follow specific designations of the wicked. הוללים part. Kal = hōlalim, or even Poal = hôlalim (= מהוללים), are the foolish, and more especially foolish boasters; the primary notion of the verb is not that of being hollow, but that of sounding, then of loud boisterous, non-sensical behaviour. Of such it is said, that they are not able to maintain their position when they become manifest before the eye of God (לנגד as in Psa 101:7 manifest before any one, from נגד to come forward, be visible far off, be distinctly visible). פעלי און are those who work (οἱ ἐργαζόμενοι Mat 7:23) iniquity; און breath (ἄνεμος) is sometimes trouble, in connection with which one pants, sometimes wickedness, in which there is not even a trace of any thing noble, true, or pure. Such men Jahve hates; for if He did not hate evil (Psa 11:5), His love would not be a holy love. In דּברי כזב, דּברי is the usual form in combination when the plur. is used, instead of מדבּרי. It is the same in Psa 58:4. The style of expression is also Davidic in other respects, viz., אישׁ דּמים וּמרמה as in Ps 55:24, and אבּד as in Psa 9:6, cf. Psa 21:11. תּעב (in Amos, Amo 6:8 תּאב) appears to be a secondary formation from עוּב, like תּאב to desire, from אבה, and therefore to be of a cognate root with the Aram. עיּב to despise, treat with indignity, and the Arabic ‛aib a stain (cf. on Lam 2:1). The fact that, as Hengstenberg has observed, wickedness and the wicked are described in a sevenfold manner is perhaps merely accidental.


  Psalm 5:7


  (Heb.: 5:8-10) Since the Psalm is a morning hymn, the futt. in Psa 5:8 state what he, on the contrary, may and will do (Psa 66:13). By the greatness and fulness of divine favour (Psa 116:14) he has access (εἴσοδον, for בּוא means, according to its root, "to enter") to the sanctuary, and he will accordingly repair thither to-day. It is the tabernacle on Zion in which was the ark of the covenant that is meant here. That daily liturgical service was celebrated there must be assumed, since the ark of the covenant is the sign and pledge of Jahve's presence; and it is, moreover, attested by Ch1 16:37. It is also to be supposed that sacrifice was offered daily before the tabernacle. For it is not to be inferred from Ch1 16:39. that sacrifice was only offered regularly on the Bama (high place) in Gibeon before the Mosaic tabernacle.


  It is true sacrifice was offered in Gibeon, where the old tabernacle and the old altars (or at least the altar of burnt-offering) were, and also that after the removal of the ark to Zion both David (Ch1 21:29.) and Solomon (Kg1 3:4; Ch2 1:2-6) worshipped and sacrificed in Gibeon. But it is self-evident sacrifices might have been offered where the ark was, and that even with greater right than in Gibeon; and since both David, upon its arrival (Sa2 6:17.), and Solomon after his accession (Kg1 3:15), offered sacrifices through the priests who were placed there, it is probable-and by a comparison of the Davidic Psalms not to be doubted-that there was a daily service, in conjunction with sacrifices, before the ark on Zion.


  But, moreover, is it really the אהל in Zion which is meant here in v. 8 by the house of God? It is still maintained by renowned critics that the tabernacle pitched by David over the sacred ark is never called בית ה or היכל or משׁכן ה or מקדשׁ or קדשׁ. But why could it not have all these names? We will not appeal to the fact that the house of God at Shilo (Sa1 1:9; Sa1 3:3) is called בית and היכל ה, since it may be objected that it was really more of a temple than a tabernacle, although in the same book, Sa1 2:22 it is called אהל מועד, and in connection with the other appellations the poetic colouring of the historical style of 1 Sam 1-3 is to be taken into consideration. Moreover, we put aside passages like Exo 23:19; Exo 34:26, since it may be said that the future Temple was present to the mind of the Lawgiver. But in Jos 6:24; Sa2 12:20, the sanctuary is called בית ה without being conceived of as a temple. Why then cannot the tabernacle, which David pitched for the ark of the covenant when removed to Zion (Sa2 6:17), be called בית ה? It is only when אהל and בּית are placed in opposition to one another that the latter has the notion of a dwelling built of more solid materials; but in itself beit (bt) in Semitic is the generic term for housing of every kind whether it be made of wool, felt, and hair-cloth, or of earth, stone, and wood; consequently it is just as much a tent as a house (in the stricter sense of the word), whether the latter be a hut built of wood and clay or a palace.


  If a dwelling-house is frequently called אהל, then a tent that any one dwells in may the more naturally be called his בּית. And this we find is actually the case with the dwellings of the patriarchs, which, although they were not generally solid houses (Gen 33:17), are called בית (Gen 27:15). Moreover, היכל (from יכל = כּוּל to hold, capacem esse), although it signifies a palace does not necessarily signify one of stone, for the heavens are also called Jahve's היכל, e.g., Psa 18:7, and not necessarily one of gigantic proportions, for even the Holy of holies of Solomon's Temple, and this par excellence, is called היכל, and once, Kg1 6:3, היכל הבּית. Of the spaciousness and general character of the Davidic tabernacle we know indeed nothing: it certainly had its splendour, and was not so much a substitute for the original tabernacle, which according to the testimony of the chronicler remained in Gibeon, as a substitute for the Temple that was still to be built. But, however insignificant it may have been, Jahve had His throne there, and it was therefore the היבל of a great king, just as the wall-less place in the open field where God manifested Himself with His angels to the homeless Jacob was בּית אלהים (Gen 28:17).


  Into this tabernacle of God, i.e., into its front court, will David enter (בּוא with acc. as in Psa 66:13) this morning, there will he prostrate himself in worship, προσκυνεῖν (השׁתּחוה) reflexive of the Pilel שׁחוה, Ges. 75, rem. 18), towards (אל as in Psa 28:2, Kg1 8:29, Kg1 8:35, cf. ל Psa 99:5, Psa 99:9) Jahve's היכל קדשׁ, i.e., the דּביר, the Holy of holies Psa 28:2, and that "in Thy fear," i.e., in reverence before Thee (genit. objectivus). The going into the Temple which David purposes, leads his thoughts on to his way through life, and the special de'eesis, which only begins here, moulds itself accordingly: he prays for God's gracious guidance as in Psa 27:11; Psa 86:11, and frequently. The direction of God, by which he wishes to be guided he calls צדקה. Such is the general expression for the determination of conduct by an ethical rule. The rule, acting in accordance with which, God is called par excellence צדיק, is the order of salvation which opens up the way of mercy to sinners. When God forgives those who walk in this way their sins, and stands near to bless and protect them, He shows Himself not less צדיק (just), than when He destroys those who despise Him, in the heat of His rejected love. By this righteousness, which accords with the counsel and order of mercy, David prays to be led למען שׁוררי, in order that the malicious desire of those who lie in wait for him may not be fulfilled, but put to shame, and that the honour of God may not be sullied by him. שׁורר is equivalent to משׁורר (Aquila ἐφοδεύων, Jerome insidiator) from the Pilel שׁורר to fix one's eyes sharply upon, especially of hostile observation. David further prays that God will make his way (i.e., the way in which a man must walk according to God's will) even and straight before him, the prayer one, in order that he may walk therein without going astray and unimpeded. The adj. ישׂר signifies both the straightness of a line and the evenness of a surface. The fut. of the Hiph. הישׁיר is יישׁיר in Pro 4:25, and accordingly the Ker substitutes for the imper. הושׁר the corresponding form הישׁר, just as in Isa 45:2 it removes the Hiphil form אושׁר (cf. Gen 8:17 הוצא Keri היצא), without any grammatical, but certainly not without some traditional ground.


  כּי in Psa 5:10 is closely connected with למען שׁוררי: on account of my way-layers, for the following are their characteristics. אין is separated by בּפיהוּ (= בּפיו Psa 62:5) from נכונה the word it governs; this was the more easily possible as the usage of the language almost entirely lost sight of the fact that אין is the construct of אין, Ges. 152, 1. In his mouth is nothing that should stand firm, keep its ground, remain the same (cf. Job 42:7.). The singular suffix of בפיהו has a distributive meaning: in ore unuiscujusque eorum. Hence the sing. at once passes over into the plur.: קרבּם הוּות their inward part, i.e., that towards which it goes forth and in which it has its rise (vid., Psa 49:12) is הוות corruption, from הוּה which comes from הוה = Arab. hawâ, to yawn, gape, χαίνειν, hiare, a yawning abyss and a gaping vacuum, and then, inasmuch as, starting from the primary idea of an empty space, the verbal significations libere ferri (especially from below upwards) and more particularly animo ad or in aliquid ferri are developed, it obtains the pathological sense of strong desire, passion, just as it does also the intellectual sense of a loose way of thinking proceeding from a self-willed tendency (vid., Fleischer on Job 37:6). In Hebrew the prevalent meaning of the word is corruption, Psa 57:2, which is a metaphor for the abyss, barathrum, (so far, but only so far Schultens on Pro 10:3 is right), and proceeding from this meaning it denotes both that which is physically corruptible (Job 6:30) and, as in the present passage and frequently, that which is corruptible from an ethical point of view. The meaning strong desire, in which הוּה looks as though it only differed from אוּה in one letter, occurs only in Psa 52:9; Pro 10:3; Mic 7:3. The substance of their inward part is that which is corruptible in every way, and their throat, as the organ of speech, as in Psa 115:7; Psa 149:6, cf. Psa 69:4, is (perhaps a figure connected with the primary meaning of הוות) a grave, which yawns like jaws, which open and snatch and swallow down whatever comes in their way. To this "they make smooth their tongue" is added as a circumstantial clause. Their throat is thus formed and adapted, while they make smooth their tongue (cf. Pro 2:16), in order to conceal their real design beneath flattering language. From this meaning, החליק directly signifies to flatter in Psa 36:3; Pro 29:5. The last two lines of the strophe are formed according to the caesura schema. This schema is also continued in the concluding strophe.


  Psalm 5:10


  (Heb.: 5:11-13) The verb אשׁם or אשׁם unites in itself the three closely allied meanings of becoming guilty (e.g., Lev 5:19), of a feeling of guilt (Lev 5:4.), and of expiation (Psa 34:22.); just as the verbal adj. אשׁם also signifies both liable to punishment and expiating, and the substantive אשׁם both the guilt to be expiated and the expiation. The Hiph. האשׁים signifies to cause any one to render the expiation due to his fault, to make him do penance. As an exception God is here, in the midst of the Jehovic Psalms, called אלהים, perhaps not altogether unintentionally as being God the Judge. The מן of ממּעצותיהם (with Gaja by the מן and a transition of the counter-tone Metheg into Galgal, as in Hos 11:6 into Meajla, vid., Psalter ii. 526) is certainly that of the cause in Hos 11:6, but here it is to be explained with Olsh. and Hitz. according to Sir. 14:2, Judith 11:6 (cf. Hos 10:6): may they fall from their own counsels, i.e., founder in the execution of them. Therefore מן in the sense of "down from, away," a sense which the parallel הדּיחמו thrust them away (cf. דּחוּ from דּחה Ps 36:13), presupposes. The ב of בּרב is to be understood according to Joh 8:21, Joh 8:24 "ye shall die ἐν ταῖς ἁμαρτίαις ὑμῶν." The multitude of their transgressions shall remain unforgiven and in this state God is to cast them into hades. The ground of this terrible prayer is set forth by כּי מרוּ בך. The tone of מרוּ, for a well-known reason (cf. e.g., Psa 37:40; 64:11; Psa 72:17) has retreated to the penult. מרה, root מר, prop. to be or hold one's self stiff towards any one, compare Arab. mârr, tmârr, to press and stiffen against one another in wrestling, Arab. mârâ, tmârâ, to struggle against anything, whether with outward or mental and moral opposition. Their obstinacy is not obstinacy against a man, but against God Himself; their sin is, therefore, Satanic and on that account unpardonable. All the prayers of this character are based upon the assumption expressed in Psa 7:13, that those against whom they are directed do not wish for mercy. Accordingly their removal is prayed for. Their removal will make the ecclesia pressa free and therefore joyous. From this point of view the prayer in Psa 5:12 is inspired by the prospect of the result of their removal. The futt. do not express a wish, but a consequence. The division of the verse is, however, incorrect. The rise of the first half of the verse closes with בך (the pausal form by Pazer), its fall is לעולם ירנּנוּ; then the rise begins anew in the second half, extending to בך which ought likewise to be pointed בך, and אהבי שׁמך is its fall. ותסך עלימו (from הסך Hiph. of סכך Psa 91:4) is awkward in this sequence of thoughts. Hupfeld and Hitzig render it: "they shall rejoice for ever whom Thou defendest;" but then it ought not only to be pointed ירנּנוּ, but the ו must also be removed, and yet there is nothing to characterise תסך עלימו as being virtually a subject. On the other hand it does not harmonise with the other consecutive futures. It must therefore, like יפּלוּ, be the optative: "And do Thou defend them, then shall those who love Thy name rejoice in Thee." And then upon this this joy of those who love the name of Jahve (i.e., God in His revelation of Himself in redemption) Ps 69:37; Psa 119:132, is based by כּי־אתּה from a fact of universal experience which is the sum of all His historical self-attestations. עלימו is used instead of עליהם as a graver form of expression, just like הדּיחמו for הדּיחם as an indignant one. The form ויעלצוּ (Ges. 63, 3) is chosen instead of the יעלצוּ found in Psa 25:2; Psa 68:4, in order to assist the rhythm. The futt. are continuative. תּעטרנּוּ, cinges eum, is not a contracted Hiph. according to Sa1 17:25, but Kal as in Sa1 23:26; here it is used like the Piel in Psa 8:6 with a double accusative. The צנּה (from צנן Arab. tsân, med. Waw, Aethiop. צון to hedge round, guard) is a shield of a largest dimensions; larger than מגן Kg1 10:16. (cf. Sa1 17:7, where Goliath has his צנּה borne by a shield-bearer). כּצּנּה "like a shield" is equivalent to: as with a shield (Ges. 118, 3, rem.). The name of God, יהוה, is correctly drawn to the second member of the verse by the accentuation, in order to balance it with the first; and for this reason the first clause does not begin with כי־אתה יהוה here as it does elsewhere (Ps 4:9; Psa 12:8). רצון delight, goodwill, is also a synonym for the divine blessing in Deu 33:23.


  Psalm 6


  A Cry for Mercy under Judgement


  The morning prayer, Psa 5:1-12, is followed by a "Psalm of David," which, even if not composed in the morning, looks back upon a sleepless, tearful night. It consists of three strophes. In the middle one, which is a third longer than the other two, the poet, by means of a calmer outpouring of his heart, struggles on from the cry of distress in the first strophe to the believing confidence of the last. The hostility of men seems to him as a punishment of divine wrath, and consequently (but this is not so clearly expressed as in Ps 38, which is its counterpart) as the result of his sin; and this persecution, which to him has God's wrath behind it and sin as the sting of its bitterness, makes him sorrowful and sick even unto death. Because the Psalm contains no confession of sin, one might be inclined to think that the church has wrongly reckoned it as the first of the seven (probably selected with reference to the seven days of the week) Psalmi paenitentiales (Psa 6:1, Psa 32:1, Psa 38:1, Psa 51:1, Psa 102:1, Psa 130:1, Psa 143:1). A. H. Francke in his Introductio in Psalterium says, it is rather Psalmus precatorius hominis gravissimi tentati a paenitente probe distinguendi. But this is a mistake. The man who is tempted is distinguished from a penitent man by this, that the feeling of wrath is with the one perfectly groundless and with the other well-grounded. Job was one who was tempted thus. Our psalmist, however, is a penitent, who accordingly seeks that the punitive chastisement of God, as the just God, may for him be changed into the loving chastisement of God, as the merciful One.


  We recognise here the language of penitently believing prayer, which has been coined by David. Compare Psa 6:2 with Psa 38:2; Psa 6:3 with Psa 41:5; Psa 6:5 with Psa 109:26; Psa 6:6 with Psa 30:10; Psa 6:7 with Psa 69:4; Psa 6:8 with Psa 31:10; Psa 6:10 with Psa 35:4, Psa 35:26. The language of Heman's Psalm is perceptibly different, comp. Psa 6:6 with Psa 88:11-13; Psa 6:8 with Psa 88:10. And the corresponding strains in Jeremiah (comp. Psa 6:2, Psa 38:2 with Jer 10:24; Psa 6:3 and Psa 6:5 with Jer 17:14; Psa 6:7 with Jer 45:3) are echoes, which to us prove that the Psalm belongs to an earlier age, not that it was composed by the prophet (Hitzig). It is at once probable, from the almost anthological relationship in which Jeremiah stands to the earlier literature, that in the present instance also he is the reproducer. And this idea is confirmed by the fact that in Jer 10:25, after language resembling the Psalm before us, he continues in words taken from Psa 79:6. When Hitzig maintains that David could no more have composed this disconcertedly despondent Psalm than Isaiah could the words in Isa 21:3-4, we refer, in answer to him, to Isa 22:4 and to the many attestations that David did weep, Sa2 1:12; Sa2 3:32; Sa2 12:21; Sa2 15:30; Sa2 19:1.


  The accompanying musical direction runs: To the Precentor, with accompaniment of stringed instruments, upon the Octave. The lxx translates ὑπὲρ τῆς ὀγδόης, and the Fathers associate with it the thought of the octave of eternal happiness, ἡ ὀγδόη ἐκείνη, as Gregory of Nyssa says, ἥτίς ἐστιν ὁ ἐφεξῆς αἰών. But there is no doubt whatever that על־השּׁמינית has reference to music. It is also found by Psa 12:1-8, and besides in Ch1 15:21. From this latter passage it is at least clear that it is not the name of an instrument. An instrument with eight strings could not have been called an octave instead of an octachord. In that passage they played upon nablas על־עלמות, and with citherns על־השּׁמינית. If עלמות denotes maidens = maidens' voices i.e., soprano, then, as it seems, השּׁמינית is a designation of the bass, and על־השׁמינית equivalent to all' ottava bassa. The fact that Psa 46:1-11, which is accompanied by the direction על־עלמות, is a joyous song, whereas Psa 6:1-10 is a plaintive one and Psa 12:1-8 not less gloomy and sad, accords with this. These two were to be played in the lower octave, that one in the higher.


  Psalm 6:1


  (Heb.: 6:2-4) There is a chastisement which proceeds from God's love to the man as being pardoned and which is designed to purify or to prove him, and a chastisement which proceeds from God's wrath against the man as striving obstinately against, or as fallen away from, favour, and which satisfies divine justice. Psa 94:12; Psa 118:17; Pro 3:11. speak of this loving chastisement. The man who should decline it, would act against his own salvation. Accordingly David, like Jeremiah (Jer 10:24), does not pray for the removal of the chastisement but of the chastisement in wrath, or what is the same thing, of the judgment proceeding from wrath [Zorngericht]. בּאפּך and בּחמתך stand in the middle, between אל and the verbs, for the sake of emphasis. Hengstenberg indeed finds a different antithesis here. He says: "The contrast is not that of chastisement in love with chastisement in wrath, but that of loving rescue in contrast with chastisement, which always proceeds from the principle of wrath." If what is here meant is, that always when God chastens a man his wrath is the true and proper motive, it is an error, for the refutation of which one whole book of the Bible, viz., the Book of Job, has been written. For there the friends think that God is angry with Job; but we know from the prologue that, so far from being angry with him, he on the contrary glories in him. Here, in this Psalm, assuming David to be its author, and his adultery the occasion of it, it is certainly quite otherwise. The chastisement under which David is brought low, has God's wrath as its motive: it is punitive chastisement and remains such, so long as David remains fallen from favour. But if in sincere penitence he again struggles through to favour, then the punitive becomes a loving chastisement: God's relationship to him becomes an essentially different relationship. The evil, which is the result of his sin and as such indeed originates in the principle of wrath, becomes the means of discipline and purifying which love employs, and this it is that he here implores for himself. And thus Dante Alighieri correctly and beautifully paraphrases the verse:


  Signor, non mi riprender con furore,


  E non voler correggermi con ira,


  Ma con dolcezza e con perfetto amore.


  In חנּני David prays God to let him experience His loving-kindness and tender mercy in place of the punishment He has a right to inflict; for anguish of soul has already reduced him to the extreme even of bodily sickness: he is withered up and weary. אמלל has Pathach, and consequently seems to be the 3 pers. Pul. as in Joe 1:10; Nah 1:4; but this cannot be according to the rules of grammar. It is an adjective, like רענן, שׁאנן, with the passive pointing. The formation אמלל (from אמל Arab. aml, with the primary meaning to stretch out lengthwise) is analogous to the IX and XI forms of the Arabic verb which serve especially to express colours and defects (Caspari 59). The two words אני אמלל have the double accent Mercha-Mahpach together, and according to the exact mode of writing (vid., Baer in my Psalter ii. 492) the Mahpach, (the sign resembling Mahpach or rather Jethib), ought to stand between the two words, since it at the same time represents the Makkeph. The principal tone of the united pair, therefore, lies on aani; and accordingly the adj. אמלל is shortened to אמלל (cf. אדמדּם, הפכפּך, מרמס, and the like)—a contraction which proves that אמלל is not treated as part. Pul. (= מאמלל), for its characteristic a4 is unchangeable. The prayer for healing is based upon the plea that his bones (Job 4:14; Isa 38:13) are affrighted. We have no German word exactly corresponding to this נבהל which (from the radical notion "to let go," cogn. בּלהּ) expresses a condition of outward overthrow and inward consternation, and is therefore the effect of fright which disconcerts one and of excitement that deprives one of self-control.


  His soul is still more shaken than his body. The affliction is therefore not a merely bodily ailment in which only a timorous man loses heart. God's love is hidden from him. God's wrath seems as though it would wear him completely away. It is an affliction beyond all other afflictions. Hence he enquires: And Thou, O Jahve, how long?! Instead of אתה it is written את, which the Ker says is to be read אתּה, while in three passages (Num 11:15; Deu 5:24; Eze 28:14) אתּ is admitted as masc.


  Psalm 6:4


  (Heb.: 6:5-8) God has turned away from him, hence the prayer שׁוּבה, viz., אלי. The tone of שׁוּבה is on the ult., because it is assumed to be read שׁוּבה אדני. The ultima accentuation is intended to secure its distinct pronunciation to the final syllable of שׁובה, which is liable to be drowned and escape notice in connection with the coming together of the two aspirates (vid., on Psa 3:8). May God turn to him again, rescue (חלּץ from חלץ, which is transitive in Hebr. and Aram., to free, expedire, exuere, Arab. chalaṣa, to be pure, prop. to be loose, free) his soul, in which his affliction has taken deep root, from this affliction, and extend to him salvation on the ground of His mercy towards sinners. He founds this cry for help upon his yearning to be able still longer to praise God,—a happy employ, the possibility of which would be cut off from him if he should die. זכר, as frequently הזכּיר, is used of remembering one with reverence and honour; הודה (from ודה) has the dat. honoris after it. שׁאול, Psa 6:6, ἅδης (Rev 20:13), alternates with מות. Such is the name of the grave, the yawning abyss, into which everything mortal descends (from שׁאל = שׁוּל Arab. sâl, to be loose, relaxed, to hang down, sink down: a sinking in, that which is sunken in,


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


  In hell there is really no remembrance and no praising of God. David's fear of death as something in itself unhappy, is also, according to its ultimate ground, nothing but the fear of an unhappy death. In these "pains of hell" he is wearied with (בּ as in Psa 69:4) groaning, and bedews his couch every night with a river of tears. Just as the Hiph. השׂחה signifies to cause to swim from שׂחה to swim, so the Hiph. המסה signifies to dissolve, cause to melt, from מסה (cogn. מסס) to melt. דּמעה, in Arabic a nom. unit. a tear, is in Hebrew a flood of tears.


  In Psa 6:8 עיני does not signify my "appearance" (Num 11:7), but, as becomes clear from Psa 31:10; Psa 88:10, Job 17:7, "my eye;" the eye reflects the whole state of a man's health. The verb עשׁשׁ appears to be a denominative from עשׁ: to be moth-eaten.


  The signification senescere for the verb עתק is more certain. The closing words בּכל־צוררי (cf. Num 10:9 הצּר הצּרר the oppressing oppressor, from the root צר Arab. tsr, to press, squeeze, and especially to bind together, constringere, coartare


  (Note: In Arabic ציר dir is the word for a step-mother as the oppressor of the step-children; and צרר dirr, a concubine as the oppressor of her rival.)), in which the writer indicates, partially at least, the cause of his grief (כּעס, in Job 18:7 כּעשׁ), are as it were the socket into which the following strophe is inserted.


  Psalm 6:8


  (Heb.: 6:9-11) Even before his plaintive prayer is ended the divine light and comfort come quickly into his heart, as Frisch says in his "Neuklingende Harfe Davids." His enemies mock him as one forsaken of God, but even in the face of his enemies he becomes conscious that this is not his condition. Thrice in Psa 6:9, Psa 6:10 his confidence that God will answer him flashes forth: He hears his loud sobbing, the voice of his weeping that rises towards heaven, He hears his supplication, and He graciously accepts his prayer. The twofold שׁמע expresses the fact and יקח its consequence. That which he seems to have to suffer, shall in reality be the lot of his enemies, viz., the end of those who are rejected of God: they shall be put to shame. The בּושׁ, Syr. behet, Chald. בּהת, בּהת, which we meet with here for the first time, is not connected with the Arab. bht, but (since the Old Arabic as a rule has t` as a mediating vowel between ש and t, )ת with Arab. bât, which signifies "to turn up and scatter about things that lie together (either beside or upon each other)" eruere et diruere, disturbare,—a root which also appears in the reduplicated form Arab. bṯṯ: to root up and disperse, whence Arab. battun, sorrow and anxiety, according to which therefore בּושׁ (= בּושׁ as Arab. bâta = bawata) prop. signifies disturbare, to be perplexed, lose one's self-control, and denotes shame according to a similar, but somewhat differently applied conception to confundi, συγχεῖσθαι, συγχύνεσθαι. ויבּהלוּ points back to Psa 6:2, Psa 6:3 : the lot at which the malicious have rejoiced, shall come upon themselves. As is implied in יבשׁוּ ישׁבוּ, a higher power turns back the assailants filled with shame (Psa 9:4; Psa 35:4).


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


  Psalm 7


  (In the Hebrew, v.1 is the designation 'A Shiggayon of David, which he sang....'; from then on v.1-17 in English translation corresponds to v.2-18 in the Hebrew)


  Appeal to the Judge of the Whole Earth against Slander and Requiting Good with Evil


  In the second part of Psa 6:1-10 David meets his enemies with strong self-confidence in God. Ps 7, which even Hitzig ascribes to David, continues this theme and exhibits to us, in a prominent example taken from the time of persecution under Saul, his purity of conscience and joyousness of faith. One need only read 1 Sam 24-26 to see how this Psalm abounds in unmistakeable references to this portion of David's life. The superscribed statement of the events that gave rise to its composition point to this. Such statements are found exclusively only by the Davidic Psalms.


  The inscription runs: Shiggajon of David, which he sang to Jahve on account of the sayings of Cush a Benjamite. על־דּברי is intentionally chosen instead of על which has other functions in these superscriptions. Although דּבר and דּברי can mean a thing, business, affairs (Exo 22:8; Sa1 10:2, and freq.) and על־דּברי "in reference to" (Deu 4:21; Jer 7:22) or "on occasion of" (Jer 14:1), still we must here keep to the most natural signification: "on account of the words (speeches)." Cûsh (lxx falsely Χουσί = כּוּשׁי; Luther, likewise under misapprehension, "the Moor") must have been one of the many servants of Saul, his kinsman, one of the talebearers like Doeg and the Ziphites, who shamefully slandered David before Saul, and roused him against David. The epithet בּן־ימיני (as in Sa1 9:1, Sa1 9:21, cf. אישׁ־ימיני Sa2 20:1) describes him as "a Benjamite" and does not assume any knowledge of him, as would be the case if it were הבּנימיני, or rather (in accordance with biblical usage) בּן־הימיני. And this accords with the actual fact, for there is no mention of him elsewhere in Scripture history. The statement וגו על־דברי is hardly from David's hand, but written by some one else, whether from tradition or from the דברי הימים of David, where this Psalm may have been interwoven with the history of its occasion. Whereas there is nothing against our regarding לדוד שׁגּיון, or at least שׁגיון, as a note appended by David himself.


  Since שׁגּיון (after the form הזּיון a vision) belongs to the same class as superscribed appellations like מזמור and משׂכּיל, and the Tephilla of Habakkuk, Hab 3:1 (vid., my Commentary), has the addition על־שׁגינות, שׁגיון must be the name of a kind of lyric composition, and in fact a kind described according to the rhythm of its language or melody. Now since שׁגה means to go astray, wander, reel, and is cognate with שׁגע (whence comes שׁגּעון madness, a word formed in the same manner) שׁגיון may mean in the language of prosody a reeling poem, i.e., one composed in a most excited movement and with a rapid change of the strongest emotions, therefore a dithyrambic poem, and שׁגינות dithyrambic rhythms, variously and violently mixed together. Thus Ewald and Rdiger understand it, and thus even Tarnov, Geier, and other old expositors who translate it cantio erratica. What we therefore look for is that this Psalm shall consist, as Ainsworth expresses it (1627), "of sundry variable and wandering verses," that it shall wander through the most diverse rhythms as in a state of intoxication—an expectation which is in fact realized. The musical accompaniment also had its part in the general effect produced. Moreover, the contents of the Psalm corresponds to this poetic musical style. It is the most solemn pathos of exalted self-consciousness which is expressed in it. And in common with Hab it gives expression to the joy which arises from zealous anger against the enemies of God and from the contemplation of their speedy overthrow. Painful unrest, defiant self-confidence, triumphant ecstasy, calm trust, prophetic certainty-all these states of mind find expression in the irregular arrangement of the strophes of this Davidic dithyramb, the ancient customary Psalm for the feast of Purim (Sofrim xviii. 2).


  Psalm 7:1


  (Heb.: 7:2-3) With this word of faith, love, and hope בּך חסיתּי (as in Psa 141:8), this holy captatio benevolentiae, David also begins in Psa 11:1; Psa 16:1; Psa 31:2, cf. Psa 71:1. The perf. is inchoative: in Thee have I taken my refuge, equivalent to: in Thee do I trust. The transition from the multitude of his persecutors to the sing. in Psa 7:3 is explained most naturally, as one looks at the inscription, thus: that of the many the one who is just at the time the worst of all comes prominently before his mind. The verb טרף from the primary signification carpere (which corresponds still more exactly to חרף) means both to tear off and to tear in pieces (whence טרפה that which is torn in pieces); and פּרק from its primary signification frangere means both to break loose and to break in pieces, therefore to liberate, e.g., in Psa 136:24, and to break in small pieces, Kg1 19:11. The persecutors are conceived of as wild animals, as lions which rend their prey and craunch its bones. Thus blood-thirsty are they for his soul, i.e., his life. After the painful unrest of this first strophe, the second begins the tone of defiant self-consciousness.


  Psalm 7:3


  (Heb.: 7:4-6) According to the inscription זאת points to the substance of those slanderous sayings of the Benjamite. With בּכפּי אם־ישׁ־עול one may compare David's words to Saul אין בּידי רעה Sa1 24:12; Sa1 26:18; and from this comparison one will at once see in a small compass the difference between poetical and prose expression. שׁלמי (Targ. לבעל שׁלמי) is the name he gives (with reference to Saul) to him who stands on a peaceful, friendly footing with him, cf. the adject. שׁלום, Psa 55:21, and אישׁ שׁלום, Psa 41:10. The verb גּמל, cogn. גּמר, signifies originally to finish, complete, (root גם, כם ,גם t, cf. כּימה to be or to make full, to gather into a heap). One says טּוב גּמל and גּמל רע, and also without a material object גּמל עלי or גּמלני benefecit or malefecit mihi. But we join גּמלתּי with רע according to the Targum and contrary to the accentuation, and not with שׁלמי (Olsh., Bttch., Hitz.), although שׁלם beside משׁלּם, as e.g., דּבר beside מדבּר might mean "requiting." The poet would then have written: אם שׁלּמתּי גּמלי רע i.e., if I have retaliated upon him that hath done evil to me. In Psa 7:5 we do not render it according the meaning to הלּץ which is usual elsewhere: but rather I rescued... (Louis de Dieu, Ewald 345, a, and Hupfeld). Why cannot הלּץ in accordance with its primary signification expedire, exuere (according to which even the signification of rescuing, taken exactly, does not proceed from the idea of drawing out, but of making loose, exuere vinclis) signify here exuere = spoliare, as it does in Aramaic? And how extremely appropriate it is as an allusion to the incident in the cave, when David did not rescue Saul, but, without indeed designing to take חליצה, exuviae, cut off the hem of his garment! As Hengstenberg observes, "He affirms his innocence in the most general terms, thereby showing that his conduct towards Saul was not anything exceptional, but sprang from his whole disposition and mode of action." On the 1 pers. fut. conv. and ah, vid., on Psa 3:6. ריקם belongs to צוררי, like Psa 25:3; Psa 69:5.


  In the apodosis, Psa 7:6, the fut. Kal of רדף is made into three syllables, in a way altogether without example, since, by first making the Sheb audible, from ירדּף it is become ירדף (like יצחק Gen 21:6, תּהלך Psa 73:9; Exo 9:23, שׁמעה Psa 39:13), and this is then sharpened by an euphonic Dag. forte.


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


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


  Psalm 7:6


  (Heb.: 7:7-9) In the consciousness of his own innocence he calls upon Jahve to sit in judgment and to do justice to His own. His vision widens and extends from the enemies immediately around to the whole world in its hostility towards Jahve and His anointed one. In the very same way special judgments and the judgment of the world are portrayed side by side, as it were on one canvas, in the prophets. The truth of this combination lies in the fact of the final judgment being only the finale of that judgment which is in constant execution in the world itself. The language here takes the highest and most majestic flight conceivable. By קוּמה (Milra, ass in Psa 3:8), which is one of David's words of prayer that he has taken from the lips of Moses (Psa 9:20; Psa 10:12), he calls upon Jahve to interpose. The parallel is הנּשׂא lift Thyself up, show thyself in Thy majesty, Psa 94:2, Isa 33:10. The anger, in which He is to arise, is the principle of His judicial righteousness. With this His anger He is to gird Himself (Psa 76:11) against the ragings of the oppressors of God's anointed one, i.e., taking vengeance on their many and manifold manifestations of hostility. עברות is a shorter form of the construct (instead of עברות Job 40:11, cf. Psa 21:1-13 :31) of עברה which describes the anger as running over, breaking forth from within and passing over into words and deeds (cf. Arab. fšš, used of water: it overflows the dam, of wrath: it breaks forth). It is contrary to the usage of the language to make משׁפּט the object to עוּרה in opposition to the accents, and it is unnatural to regard it as the accus. of direction = למּשׂפט (Psa 35:23), as Hitzig does. The accents rightly unite עוּרה אלי: awake (stir thyself) for me i.e., to help me (אלי like לקלאתי, Psa 59:5). The view, that צוּית is then precative and equivalent to צוּה: command judgment, is one that cannot be established according to syntax either here, or in Psa 71:3. It ought at least to have been וצוּית with Waw consec. On the other hand the relative rendering: Thou who hast ordered judgment (Maurer, Hengst.), is admissible, but unnecessary. We take it by itself in a confirmatory sense, not as a circumstantial clause: having commanded judgment (Ewald), but as a co-ordinate clause: Thou hast indeed enjoined the maintaining of right (Hupfeld).


  The psalmist now, so to speak, arranges the judgment scene: the assembly of the nations is to form a circle round about Jahve, in the midst of which He will sit in judgment, and after the judgment He is to soar away (Gen 17:22) aloft over it and return to the heights of heaven like a victor after the battle (see Psa 68:19). Although it strikes one as strange that the termination of the judgment itself is not definitely expressed, yet the rendering of Hupfeld and others: sit Thou again upon Thy heavenly judgment-seat to judge, is to be rejected on account of the שׁוּבה (cf. on the other hand 21:14) which is not suited to it; שׁוב למּרום can only mean Jahve's return to His rest after the execution of judgment. That which Psa 7:7 and Psa 7:8 in the boldness of faith desire, the beginning of Psa 7:9 expresses as a prophetic hope, from which proceeds the prayer, that the Judge of the earth may also do justice to him (שׁפתני vindica me, as in Psa 26:1; Psa 35:24) according to his righteousness and the purity of which he is conscious, as dwelling in him. עלי is to be closely connected with תּמּי, just as one says נפשׁי עלי (Psychol. S. 152 [tr. p. 180]). That which the individual as ego, distinguishes from itself as being in it, as subject, it denotes by עלי. In explaining it elliptically: "come upon me" (Ew., Olsh., Hupf.) this psychologically intelligible usage of the language is not recognised. On תּם vid., on Psa 25:21; Psa 26:1.


  Psalm 7:9


  (Heb.: 7:10-11) In this strophe we hear the calm language of courageous trust, to which the rising and calmly subsiding caesural schema is particularly adapted. He is now concerned about the cessation of evil: Oh let it come to an end (גּמר intransitive as in Psa 12:2; Psa 77:9).... His prayer is therefore not directed against the individuals as such but against the wickedness that is in them. This Psalm is the key to all Psalms which contain prayers against one's enemies. Just in the same manner וּתכונן is intended to express a wish; it is one of the comparatively rare voluntatives of the 2 pers. (Ew. 229): and mayst Thou be pleased to establish.... To the termination of evil which is desired corresponds, in a positive form of expression, the desired security and establishment of the righteous, whom it had injured and whose continuance was endangered by it. וּבחן is the beginning of a circumstantial clause, introduced by ו, but without the personal pronoun, which is not unfrequently omitted both in the leading participial clause, as in Isa 29:8 (which see), and in the minor participial clause as here (cf. Psa 55:20): cum sis = quoniam es. The reins are the seat of the emotions, just as the heart is the seat of the thoughts and feelings. Reins and heart lie naked before God-a description of the only kardiognoo'stees, which is repeated in Jer 11:20; Jer 20:12, Rev 2:23. In the thesis the adjective is used with אלהים in the sing. as in Psa 78:56, cf. Ps 58:12. God is the righteous God, and by his knowledge of the inmost part He is fully capable of always showing Himself both righteous in anger and righteous in mercy according to the requirements and necessity of the case. Therefore David can courageously add על־אלהים מגנּי, my shield doth God carry; ל Psa 89:19) would signify: He has it, it (my shield) belongs to Him, על (Ch1 18:7) signifies: He bears it, or if one takes shield in the sense of protection: He has taken my protection upon Himself, has undertaken it (as in Psa 62:8, cf. Jdg 19:20), as He is in general the Saviour of all who are devoted to Him with an upright heart, i.e., a heart sincere, guileless (cf. Psa 32:1 with Psa 7:2). צדּים is intentionally repeated at the end of the first two lines—the favourite palindrome, found more especially in Isa 40:1. And to the mixed character of this Psalm belongs the fact of its being both Elohimic and Jehovic. From the calm language of heartfelt trust in God the next strophe passes over into the language of earnest warning, which is again more excited and somewhat after the style of didactic poetry.


  Psalm 7:11


  (Heb.: 7:12-14) If God will in the end let His wrath break forth, He will not do it without having previously given threatenings thereof every day, viz., to the ungodly, cf. Isa 66:14; Mal 1:4. He makes these feel His זעם beforehand in order to strike a wholesome terror into them. The subject of the conditional clause אם־לא ישׁוּב is any ungodly person whatever; and the subject of the principal clause, as its continuation in Psa 7:14 shows, is God. If a man (any one) does not repent, then Jahve will whet His sword (cf. Deu 32:41). This sense of the words accords with the connection; whereas with the rendering: "forsooth He (Elohim) will again whet His sword" (Bttch., Ew., Hupf.) ישׁוּב, which would moreover stand close by ילטושׁ (cf. e.g., Gen 30:31), is meaningless; and the אם־לא of asseveration is devoid of purpose. Judgment is being gradually prepared, as the fut. implies; but, as the perff. imply, it is also on the other hand like a bow that is already strung against the sinner with the arrow pointed towards him, so that it can be executed at any moment. כּונן of the making ready, and הכין of the aiming, are used alternately. לו, referring to the sinner, stands first by way of emphasis as in Gen 49:10; Sa1 2:3, and is equivalent to אליו, Eze 4:3. "Burning" arrows are fire-arrows (זקּים, זיקות, malleoli); and God's fire-arrows are the lightnings sent forth by Him, Psa 18:15; Zac 9:14. The fut. יפעל denotes the simultaneous charging of the arrows aimed at the sinner, with the fire of His wrath. The case illustrated by Cush is generalised: by the sword and arrows the manifold energy of the divine anger is symbolised, and it is only the divine forbearance that prevents it from immediately breaking forth. The conception is not coarsely material, but the vividness of the idea of itself suggests the form of its embodiment.


  Psalm 7:14


  (Heb.: 7:15-18) This closing strophe foretells to the enemy of God, as if dictated by the judge, what awaits him; and concludes with a prospect of thanksgiving and praise. Man brings forth what he has conceived, he reaps what he has sown. Starting from this primary passage, we find the punishment which sin brings with it frequently represented under these figures of הדה and ילד (הוליד, חבּל, חיל), זרע and קצר, and first of all in Job 15:35. The act, guilt, and punishment of sin appear in general as notions that run into one another. David sees in the sin of his enemies their self-destruction. It is singular, that travail is first spoken of, and then only afterwards pregnancy. For חבּל signifies, as in Sol 8:5, ὠδίνειν, not: to conceive (Hitz.). The Arab. ḥabila (synonym of ḥamala) is not to conceive in distinction from being pregnant, but it is both: to be and to become pregnant. The accentuation indicates the correct relationship of the three members of the sentence. First of all comes the general statement: Behold he shall travail with, i.e., bring forth with writhing as in the pains of labour, און, evil, as the result which proceeds from his wickedness. Then, by this thought being divided into its two factors (Hupf.) it goes on to say: that is, he shall conceive (concipere) עמל, and bear שׁקר. The former signifies trouble, molestia, just as πονηρία signifies that which makes πόνον; the latter falsehood, viz., self-deception, delusion, vanity, inasmuch as the burden prepared for others, returns as a heavy and oppressive burden upon the sinner himself, as is said in Psa 7:17; cf. Isa 59:4, where און instead of שׁקר denotes the accursed wages of sin which consist in the unmasking of its nothingness, and in the undeceiving of its self-delusion. He diggeth a pit for himself, is another turn of the same thought, Psa 57:7; Ecc 10:8. Psa 7:16 mentions the digging, and Psa 7:16 the subsequent falling into the pit; the aorist ויּפּל is, for instance, like Psa 7:13, Psa 16:9; Psa 29:10. The attributive יפעל is virtually a genitive to שׁחת, and is rightly taken by Ges. 124, 3, a as present: in the midst of the execution of the work of destruction prepared for others it becomes his own. The trouble, עמל, prepared for others returns upon his own head (בּראשׁו, clinging to it, just as על־ראשׁו signifies descending and resting upon it), and the violence, חמס, done to others, being turned back by the Judge who dwells above (Mic 1:12), descends upon his own pate (קדקדו with o by q, as e.g., in Gen 2:23). Thus is the righteousness of God revealed in wrath upon the oppressor and in mercy upon him who is innocently oppressed. Then will the rescued one, then will David, give thanks unto Jahve, as is due to Him after the revelation of His righteousness, and will sing of the name of Jahve the Most High (עליון as an appended name of God is always used without the art., e.g., Psa 57:3). In the revelation of Himself He has made Himself a name. He has, however, revealed Himself as the almighty Judge and Deliverer, as the God of salvation, who rules over everything that takes place here below. It is this name, which He has made by His acts, that David will then echo back to Him in his song of thanksgiving.


  Psalm 8


  The Praise of the Creator's Glory Sung by the Starry Heavens to Puny Man


  Ps. 7 closed with a similar prospect of his enemies being undeceived by the execution of the divine judgments to Psa 6:1-10. The former is the pendant or companion to the latter, and enters into detail, illustrating it by examples. Now if at the same time we call to mind the fact, that Psa 6:1-10, if it be not a morning hymn, at any rate looks back upon sleepless nights of weeping, then the idea of the arrangement becomes at once clear, when we find a hymn of the night following Psa 6:1-10 with its pendant, Ps 7. David composes even at night; Jahve's song, as a Korahite psalmist says of himself in Psa 42:9, was his companionship even in the loneliness of the night. The omission of any reference to the sun in Psa 8:4 shows that Psa 8:1-9 is a hymn of this kind composed in the night, or at least one in which the writer transfers himself in thought to the night season. The poet has the starry heavens before him, he begins with the glorious revelation of Jahve's power on earth and in the heavens, and then pauses at man, comparatively puny man, to whom Jahve condescends in love and whom He has made lord over His creation. Ewald calls it a flash of lightning cast into the darkness of the creation.


  Even Hitzig acknowledges David's authorship here; whereas Hupfeld is silent, and Olshausen says that nothing can be said about it. The idea, that David composed it when a shepherd boy on the plains of Judah, is rightly rejected again by Hitzig after he has been at the pains to support it. (This thought is pleasingly worked out by Nachtigal, Psalmen gesungen vor David's Thronbesteigung, 1797, after the opinion of E. G. von Bengel, cum magna veri specie.) For, just as the Gospels do not contain any discourses of our Lord belonging to the time prior to His baptism, and just as the New Testament canon does not contain any writings of the Apostles from the time prior to Pentecost, so the Old Testament canon contains no Psalms of David belonging to the time prior to his anointing. It is only from that time, when he is the anointed one of the God of Jacob, that he becomes the sweet singer of Israel, on whose tongue is the word of Jahve, Sa2 23:1.


  The inscription runs: To the Precentor, on the Gittith, a Psalm of David. The Targum translates it super cithara, quam David de Gath attulit. According to which it is a Philistine cithern, just as there was (according to Athenaeus and Pollux) a peculiar Phoenician and Carian flute played at the festivals of Adonis, called γίγγρας, and also an Egyptian flute and a Doric lyre. All the Psalms bearing the inscription על־הגּתּית (Psa 8:1-9, 81, Psa 84:1-12) are of a laudatory character. The gittith was, therefore, an instrument giving forth a joyous sound, or (what better accords with its occurring exclusively in the inscriptions of the Psalms), a joyous melody, perhaps a march of the Gittite guard, Sa2 15:18 (Hitzig).


  Kurtz makes this Psalm into four tetrastichic strophes, by taking Psa 8:2 and v. 10 by themselves as the opening and close of the hymn, and putting Psa 8:2 (Thou whose majesty...) to the first strophe. But אשׁר is not rightly adapted to begin a strophe; the poet, we think, would in this case have written אתה אשׁר תנה הודו.


  Psalm 8:1


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


  This name of God is certainly not yet so known and praised everywhere, as the church to which it has been made known by a positive revelation can know and praise it; but, nevertheless, it, viz., the divine name uttered in creation and its works, by which God has made Himself known and capable of being recognised and named, ifs אדּיר amplum et gloriosum, everywhere through out the earth, even if it were entirely without any echo. The clause with אשׁר must not be rendered: Who, do Thou be pleased to put Thy glory upon the heavens (Gesenius even: quam tuam magnificentiam pone in caelis), for such a use of the imperat. after אשׁר is unheard of; and, moreover, although it is true a thought admissible in its connection with the redemptive history (Psa 57:6, 12) is thus obtained, it is here, however, one that runs counter to the fundamental tone, and to the circumstances, of the Psalm. For the primary thought of the Psalm is this, that the God, whose glory the heavens reflect, has also glorified Himself in the earth and in man; and the situation of the poet is this, that he has the moon and stars before his eyes: how then could he wish that heaven to be made glorious whose glory is shining into his eyes! It is just as impracticable to take תּנה as a contraction of נתנה, like תּתּה Sa2 22:41, = נתתּה, as Ammonius and others, and last of all Bhl, have done, or with Thenius (Stud. u. Krit. 1860 S. 712f.) to read it so at once. For even if the thought: "which (the earth) gives (announces) Thy glory all over the heavens" is not contrary to the connection, and if נתן עז, Psa 68:34, and נתן כבוד, Jer 13:16, can be compared with this נתן הוד, still the phrase נתן הוד על means nothing but to lay majesty on any one, to clothe him with it, Num 27:20; Ch1 29:25; Dan 11:21, cf. Psa 21:6; and this is just the thought one looks for, viz., that the name of the God, who has put His glory upon the heavens (Psa 148:13) is also glorious here below. We must, therefore, take תּנה, although it is always the form of the imper. elsewhere, as infin., just as רדה occurs once in Gen 46:3 as infin. (like the Arab. rı̆da a giving to drink, lı̆da a bringing forth—forms to which לדה and the like in Hebrew certainly more exactly correspond).


  תּנה הודך signifies the setting of Thy glory (prop. τὸ τιθέναι τὴν δόξαν σου) just like דּעה את־ה the knowledge of Jahve, and Obad. Psa 8:5, שׂים קנּך, probably the setting of thy nest, Ges. 133. 1. It may be interpreted: O Thou whose laying of Thy glory is upon the heavens, i.e., Thou who hast chosen this as the place on which Thou hast laid Thy glory (Hengst.). In accordance with this Jerome translates it: qui posuisti gloriam tuam super caelos. Thus also the Syriac version with the Targum: dejabt (דיהבת) shubhoch 'al shemajo, and Symmachus: ὃς ἔταξας τὸν ἔπαινόν σου ὑπεράνω τῶν οὐρανῶν. This use of the nomen verbale and the genitival relation of אשׁר to תּנה הודך, which is taken as one notion, is still remarkable. Hitzig considers that no reasonable man would think and write thus: but thereby at the same time utterly condemns his own conjecture תּן ההודך (whose extending of glory over the heavens). This, moreover, goes beyond the limits of the language, which is only acquainted with תּן as the name of an animal. All difficulty would vanish if one might, with Hupfeld, read נתתּה. But תנה has not the slightest appearance of being a corruption of נתתה. It might be more readily supposed that תּנה is an erroneous pointing for תּנה (to stretch or extend, cf. Hos 8:10 to stretch forth, distribute): Thou whose glory stretches over the heavens,—an interpretation which is more probable than that it is, with Paulus and Kurtz, to be read תּנּה: Thou whose glory is praised (pass. of the תּנּה in Jdg 5:11; Jdg 11:40, which belongs to the dialect of Northern Palestine), instead of which one would more readily expect יתנּה. The verbal notion, which is tacitly implied in Psa 113:4; Psa 148:13, would then be expressed here. But perhaps the author wrote תּנה הודך instead of נתתּ הודך, because he wishes to describe the setting out of the heavens with divine splendour as being constantly repeated and not as done once for all. There now follows, in Psa 8:3, the confirmation of Psa 8:2: also all over the earth, despite its distance from the heavens above, Jahve's name is glorious; for even children, yea even sucklings glorify him there, and in fact not mutely and passively by their mere existence, but with their mouth. עולל (= מעולל), or עולל is a child that is more mature and capable of spontaneous action, from עולל (Poel of עלל ludere), according to Sa1 22:19; Psa 15:3, distinct from יונק, i.e., a suckling, not, however, infans, but,—since the Hebrew women were accustomed to suckle their children for a long period,—a little child which is able to lisp and speak (vid., 2 Macc. 7:27). Out of the mouth of beings such as these Jahve has founded for Himself עז. The lxx translates it the utterance of praise, αἶνον; and עז certainly sometimes has the meaning of power ascribed to God in praise, and so a laudatory acknowledgment of His might; but this is only when connected with verbs of giving, Psa 29:1; Psa 68:35; Psa 96:7. In itself, when standing alone, it cannot mean this. It is in this passage: might, or victorious power, which God creates for Himself out of the mouths of children that confess Him. This offensive and defensive power, as Luther has observed on this passage, is conceived of as a strong building, עז as מעוז (Jer 16:19) i.e., a fortress, refuge, bulwark, fortification, for the foundation of which He has taken the mouth, i.e., the stammering of children; and this He has done because of His enemies, to restrain (השׁבּית to cause any one to sit or lie down, rest, to put him to silence, e.g., Isa 16:10; Eze 7:24) such as are enraged against Him and His, and are inspired with a thirst for vengeance which expresses itself in curses (the same combination is found in Psa 44:17). Those meant, are the fierce and calumniating opponents of revelation. Jahve has placed the mouth of children in opposition to these, as a strong defensive controversive power. He has chosen that which is foolish and weak in the eyes of the world to put to shame the wise and that which is strong (Co1 1:27). It is by obscure and naturally feeble instruments that He makes His name glorious here below. and overcomes whatsoever is opposed to this glorifying.


  Psalm 8:3


  (Heb.: 8:4-6) Stier wrongly translates: For I shall behold. The principal thought towards which the rest tends is Psa 8:5 (parallel are Psa 8:2 a, 3), and consequently Psa 8:4 is the protasis (par., Psa 8:2), and כּי accordingly is = quum, quando, in the sense of quoties. As often as he gazes at the heavens which bear upon themselves the name of God in characters of light (wherefore he says שׁמיך), the heavens with their boundless spaces (an idea which lies in the plur. שׁמים) extending beyond the reach of mortal eye, the moon (ירח, dialectic ורח, perhaps, as Maurer derives it, from ירח = ירק subflavum esse), and beyond this the innumerable stars which are lost in infinite space (כּוכבים = כּבכּבים prop. round, ball-shaped, spherical bodies) to which Jahve appointed their fixed place on the vault of heaven which He has formed with all the skill of His creative wisdom (כּונן to place and set up, in the sense of existence and duration): so often does the thought "what is mortal man...?" increase in power and intensity. The most natural thought would be: frail, puny man is as nothing before all this; but this thought is passed over in order to celebrate, with grateful emotion and astonished adoration, the divine love which appears in all the more glorious light,—a love which condescends to poor man, the dust of earth. Even if אנושׁ does not come from אנשׁ to be fragile, nevertheless, according to the usage of the language, it describes man from the side of his impotence, frailty, and mortality (vid., Psa 103:15; Isa 51:12, and on Gen 4:26). בּן־אדם, also, is not without a similar collateral reference. With retrospective reference to עוללים וינקים, בּן־אדם is equivalent to ילוּד־אשּׁה in Job 14:1 : man, who is not, like the stars, God's directly creative work, but comes into being through human agency born of woman. From both designations it follows that it is the existing generation of man that is spoken of. Man, as we see him in ourselves and others, this weak and dependent being is, nevertheless, not forgotten by God, God remembers him and looks about after him (פּקד of observing attentively, especially visitation, and with the accus. it is generally used of lovingly provident visitation, e.g., Jer 15:15). He does not leave him to himself, but enters into personal intercourse with him, he is the special and favoured object whither His eye turns (cf. Psa 144:3, and the parody of the tempted one in Job 7:17.).


  It is not until Psa 8:6 that the writer glances back at creation. ותּחסּרהוּ (differing from the fut. consec. Job 7:18) describes that which happened formerly. חסּר מן signifies to cause to be short of, wanting in something, to deprive any one of something (cf. Ecc 4:8). מן is here neither comparative (paullo inferiorem eum fecisti Deo), nor negative (paullum derogasti ei, ne esset Deus), but partitive (paullum derogasti ei divinae naturae); and, without אלהים being on that account an abstract plural, paullum Deorum, = Dei (vid., Genesis S. 66f.), is equivalent to paullum numinis Deorum. According to Gen 1:27 man is created בּצלם אלהים, he is a being in the image of God, and, therefore, nearly a divine being. But when God says: "let us make man in our image after our likeness," He there connects Himself with the angels. The translation of the lxx ἠλάττωσας αὐτὸν βραχύ τι παρ ̓ ἀγγέλους, with which the Targum and the prevailing Jewish interpretations also harmonize, is, therefore, not unwarranted. Because in the biblical mode of conception the angels are so closely connected with God as the nearest creaturely effulgence of His nature, it is really possible that in מאלהים David may have thought of God including the angels. Since man is in the image of God, he is at the same time in the likeness of an angel, and since he is only a little less than divine, he is also only a little less than angelic. The position, somewhat exalted above the angels, which he occupies by being the bond between all created things, in so far as mind and matter are united in him, is here left out of consideration. The writer has only this one thing in his mind, that man is inferior to God, who is רוּח, and to the angels who are רוּחות (Isa 31:3; Heb 1:14) in this respect, that he is a material being, and on this very account a finite and mortal being; as Theodoret well and briefly observes: τῷ θνητῷ τῶν ἀγγέλων ἠλάττωται. This is the מעט in which whatever is wanting to him to make him a divine being is concentrated. But it is nothing more than מעט. The assertion in Psa 8:6 refers to the fact of the nature of man being in the image of God, and especially to the spirit breathed into him from God; Psa 8:6, to his godlike position as ruler in accordance with this his participation in the divine nature: honore ac decore coronasti eum. כּבוד is the manifestation of glory described from the side of its weightiness and fulness; הוד (cf. הד, הידד) from the side of its far resounding announcement of itself (vid., on Job 39:20); הדר from the side of its brilliancy, majesty, and beauty. הוד והדר, Psa 96:6, or also הדר כּבור הוד ה, Psa 145:5, is the appellation of the divine doxa, with the image of which man is adorned as with a regal crown. The preceding fut. consec. also stamps תּעטּרהוּ and תּמשׁילהוּ as historical retrospects. The next strophe unfolds the regal glory of man: he is the lord of all things, the lord of all earthly creatures.


  Psalm 8:6


  (Heb.: 8:7-9) Man is a king, and not a king without territory; the world around, with the works of creative wisdom which fill it, is his kingdom. The words "put under his feet" sound like a paraphrase of the רדה in Gen 1:26, Gen 1:28, כּל is unlimited, as in Job 13:1; Job 42:2; Isa 44:24. But the expansion of the expression in Psa 8:8, Psa 8:9 extends only to the earth, and is limited even there to the different classes of creatures in the regions of land, air, and water. The poet is enthusiastic in his survey of this province of man's dominion. And his lofty poetic language corresponds to this enthusiasm. The enumeration begins with the domestic animals and passes on from these to the wild beasts-together the creatures that dwell on terra firma. צנה (צנא Num 32:24) from צנה (צנא) Arab. dnâ (dn'), as also Arab. dân, fut. o., proliferum esse is, in poetry, equivalent to צאן, which is otherwise the usual name for small cattle. אלפים (in Aramaic, as the name of the letter shows, a prose word) is in Hebrew poetically equivalent to בּקר; the oxen which willingly accommodate themselves to the service of man, especially of the husbandman, are so called from אלף to yield to. Wild animals, which in prose are called חיּת הארץ, (השּׂדה) here bear the poetical name בּהמות שׂדי, as in Joe 2:22, cf. Joe 1:20, Sa1 17:44. שׂדי (in pause שׂדי) is the primitive form of שׂדה, which is not declined, and has thereby obtained a collective signification. From the land animals the description passes on to the fowls of the air and the fishes of the water. צפּור is the softer word, instead of עוף; and שׁמים is water. צפּור is the softer word, instead of עוף; and שׁמים is used without the art. according to poetical usage, whereas היּם without the art. would have sounded too scanty and not sufficiently measured. In connection with ימּים the article may be again omitted, just as with שׁמים. עבר is a collective participle. If the following were intended: he (or: since he), viz., man, passes through the paths of the sea (Bttcher, Cassel, and even Aben-Ezra and Kimchi), then it would not have been expressed in such a monostich, and in a form so liable to lead one astray. The words may be a comprehensive designation of that portion of the animal kingdom which is found in the sea; and this also intended to include all from the smallest worm to the gigantic leviathan: ὁππόσα ποντοπόρους παρεπιστείβουσι κελεύθους (Apollinaris). If man thus rules over every living thing that is round about him from the nearest to the most remote, even that which is apparently the most untameable: then it is clear that every lifeless created thing in his vicinity must serve him as its king. The poet regards man in the light of the purpose for which he was created.


  Psalm 8:9


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


  It is just this Psalm, of which one would have least expected it, that is frequently quoted in the New Testament and applied to the Messiah. Indeed Jesus' designation of Himself by ὁ υἱὸς τοῦ ἀνθρώπου, however far it may refer back to the Old Testament Scriptures, leans no less upon this Psalm than upon Dan 7:13. The use the writer of the Epistle to the Hebrews (Heb 2:6-8) makes of Psa 8:5 of this Psalm shows us how the New Testament application to the Messiah is effected. The psalmist regards man as one who glorifies God and as a prince created of God. The deformation of this position by sin he leaves unheeded. But both sides of the mode of regarding it are warranted. On the one hand, we see that which man has become by creation still in operation even in his present state; on the other hand, we see it distorted and stunted. If we compare what the Psalm says with this shady side of the reality, from which side it is incongruous with the end of man's creation, then the song which treats of the man of the present becomes a prophecy of the man of the future. The Psalm undergoes this metamorphosis in the New Testament consciousness, which looks more to the loss than to that which remains of the original. In fact, the centre of the New Testament consciousness is Jesus the Restorer of that which is lost. The dominion of the world lost to fallen man, and only retained by him in a ruined condition, is allotted to mankind, when redeemed by Him, in fuller and more perfect reality. This dominion is not yet in the actual possession of mankind, but in the person of Jesus it now sits enthroned at the right hand of God. In Him the idea of humanity is transcendently realised, i.e., according to a very much higher standard than that laid down when the world was founded. He has entered into the state-only a little (βραχύ τι) beneath the angels—of created humanity for a little while (βραχύ τι), in order to raise redeemed humanity above the angels. Everything (כּל) is really put under Him with just as little limitation as is expressed in this Psalm: not merely the animal kingdom, not merely the world itself, but the universe with all the ruling powers in it, whether they be in subjection or in hostility to God, yea even the power of death (Co1 15:27, cf. Eph 1:22). Moreover, by redemption, more than heretofore, the confession which comes from the mouth of little children is become a bulwark founded of God, in order that against it the resistance of the opponents of revelation may be broken. We have an example of this in Mat 21:16, where our Lord points the pharisees and scribes, who are enraged at the Hosanna of the children, to Psa 8:3. Redemption demands of man, before everything else, that he should become as a little child, and reveals its mysteries to infants, which are hidden from the wise and intelligent. Thus, therefore, it is μικροὶ καὶ νήπιοι, whose tongue is loosed by the Spirit of God, who are to put to shame the unbelieving; and all that this Psalm says of the man of the present becomes in the light of the New Testament in its relation to the history of redemption, a prophecy of the Son of man κατ ̓ ἐξοχήν, and of the new humanity.


  Psalm 9


  Hymn to the Righteous Judge after a Defeat of Hostile Peoples


  Just as Ps 7 is placed after Psa 6:1-10 as exemplifying it, so Ps 9 follows Psa 8:1-9 as an illustration of the glorifying of the divine name on earth. And what a beautiful idea it is that Psa 8:1-9, the Psalm which celebrates Jahve's name as being glorious in the earth, is introduced between a Psalm that closes with the words "I will sing of the name of Jahve, the Most High" (Ps 7:18) and one which begins: "I will sing of Thy name, O Most High!" (Psa 9:3).


  The lxx translates the inscription על־מות לכן by ὑπὲρ τῶν κρυφίων τοῦ υἱοῦ (Vulg. pro occultis filii) as though it were על־עלמות. Luther's rendering is still bolder: of beautiful (perhaps properly: lily-white) youth. Both renderings are opposed to the text, in which על occurs only once. The Targum understands בן of the duellist Goliath (= אישׁ הבּנים); and some of the Rabbis regard לבן even as a transposition of נבל: on the death of Nabal. Hengstenberg has revived this view, regarding נבל as a collective designation of all Nabal-like fools. All these and other curious conceits arise from the erroneous idea that these words are an inscription referring to the contents of the Psalm. But, on the contrary, they indicate the tune or melody, and that by means of the familiar words of the song,—perhaps some popular song,—with which this air had become most intimately associated. At the end of Psa 48:1-14 this indication of the air is simply expressed by על־מוּת. The view of the Jewish expositors, who refer לבּן to the musician בּן mentioned in Ch1 15:18, has, therefore, some probability in its favour. But this name excites critical suspicion. Why may not a well-known song have begun מוּת לבּן "dying (is) to the son...," or (if one is inclined to depart from the pointing, although there is nothing to render this suspicious) מות לבּן "Death makes white?"


  Even Hitzig does not allow himself to be misled as to the ancient Davidic origin of Ps 9 and 10 by the fact of their having an alphabetical arrangement. These two Psalms have the honour of being ranked among the thirteen Psalms which are acknowledge by him to be genuine Davidic Psalms. Thus, therefore, the alphabetical arrangement found in other Psalms cannot, in itself, bring us down to "the times of poetic trifling and degenerated taste." Nor can the freedom, with which the alphabetical arrangement is handled in Ps 9 and 10 be regarded as an indication of an earlier antiquity than these times. For the Old Testament poets, even in other instances, do not allow themselves to be fettered by forms of this character (vid., on Ps 145, cf. on Psa 42:2); and the fact, that in Psa 9:1 the alphabetical arrangement is not fully carried out, is accounted for otherwise than by the license in which David, in distinction from later poets, indulged. In reality this pair of Psalms shows, that even David was given to acrostic composition. And why should he not be? Even among the Romans, Ennius (Cicero, De Divin. ii. 54 ֗111), who belongs not to the leaden, but to the iron age, out of which the golden age first developed itself, composed in acrostics. And our oldest Germanic epics are clothed in the garb of alliteration, which Vilmar calls the most characteristic and most elevated style that the poetic spirit of our nation has created. Moreover, the alphabetical form is adapted to the common people, as is evident from Augustine's Retract. i. 20. It is not a paltry substitute for the departed poetic spirit, not merely an accessory to please the eye, an outward embellishment—it is in itself indicative of mental power. The didactic poet regards the array of the linguistic elements as the steps by which he leads his pupils up into the sanctuary of wisdom, or as the many-celled casket in which he stores the pearls of the teachings of his wisdom. The lyric writer regards it as the keys on which he strikes every note, in order to give the fullest expression to his feelings. Even the prophet does not disdain to allow the order of the letters to exert an influence over the course of his thoughts, as we see from Nah 1:3-7.


  Therefore, when among the nine alphabetical Psalms (Psa 9:1, Psa 10:1, Psa 25:1, Psa 34:1, Psa 37:1, Psa 111:1, Psa 112:1, Psa 119:1, Psa 145:1) four bear the inscription לדוד (Psa 9:1, Psa 25:1, Psa 34:1, Psa 145:1), we shall not at once regard them as non-Davidic just because they indicate an alphabetical plan which is more or less fully carried out.


  This is not the place to speak of the relation of the anonymous Ps 10 to Ps 9, since Ps 9 is not in any way wanting in internal roundness and finish. It is thoroughly hymnic. The idea that Psa 9:14 passes from thanksgiving into supplication rests on a misinterpretation, as we shall presently see. This Psalm is a thoroughly national song of thanksgiving for victory by David, belonging to the time when Jahve was already enthroned on Zion, and therefore, to the time after the ark was brought home. Was it composed after the triumphant termination of the Syro-Ammonitish war?—The judgment of extermination already executed, Psa 9:8., harmonises with what is recorded in Sa2 12:31; and the גוים, who are actually living within the borders of Israel, appear to be Philistines according to the annalistic passage about the Philistine feuds, Sa2 21:15., cf. Psa 8:1 in connection with Sa1 13:6.


  Psalm 9:1


  (Heb.: 9:2-3) In this first strophe of the Psalm, which is laid out in tetrastichs-the normative strophe-the alphabetical form is carried out in the fullest possible way: we have four lines, each of which begins with א. It is the prelude of the song. The poet rouses himself up to a joyful utterance of Jahve's praise. With his whole heart (Psa 138:1), i.e., all his powers of mind and soul as centred in his heart taking part in the act, will he thankfully and intelligently confess God, and declare His wondrous acts which exceed human desire and comprehension (Psa 26:7); he will rejoice and be glad in Jahve, as the ground of his rejoicing and as the sphere of his joy; and with voice and with harp he will sing of the name of the Most High. עליון is not an attributive of the name of God (Hitz.: Thine exalted name), but, as it is everywhere from Gen 14:18-22 onward (e.g., Psa 97:9), an attributive name of God. As an attributive to שׁמך one would expect to find העליון.


  Psalm 9:3


  (Heb.: 9:4-5) The call upon himself to thanksgiving sounds forth, and the ב-strophe continues it by expressing the ground of it. The preposition בּ in this instance expresses both the time and the reason together (as in Psa 76:10; Ch2 28:6); in Latin it is recedentibus hostibus meis retro. אחור serves to strengthen the notion of being driven back, as in Psa 56:10, cf. Psa 44:11; and just as, in Latin, verbs compounded of re are strengthened by retro. In Psa 9:4 finite verbs take the place of the infinitive construct; here we have futt. with a present signification, just as in Ch2 16:7 we find a praet. intended as perfect. For the rendering which Hitzig adopts: When mine enemies retreat backwards, they stumble... is opposed both by the absence of any syntactic indication in Psa 9:4 of an apodosis (cf. Psa 27:2); and also by the fact that יכּשׁלוּ is well adapted to be a continuation of the description of שׁוּב אחור (cf. Joh 18:6), but is tame as a principal clause to the definitive clause בשוב אויבי אחור. Moreover, אחור does not signify backwards (which would rather be אחרנּית Gen 9:23; Sa1 4:18), but back, or into the rear. The מן of מפּניך is the מן of the cause, whence the action proceeds. What is intended is God's angry countenance, the look of which sets his enemies on fire as if they were fuel (Psa 21:10), in antithesis to God's countenance as beaming with the light of His love. Now, while this is taking place, and because of its taking place, will be sing praise to God. From Psa 9:2 we see that the Psalm is composed directly after the victory and while the destructive consequences of it to the vanquished are still in operation. David sees in it all an act of Jahve's judicial power. To execute any one's right, משׁפּט (Mic 7:9), to bring to an issue any one's suit or lawful demand, דּין (Psa 140:13), is equivalent to: to assist him and his good cause in securing their right. The phrases are also used in a judicial sense without the suffix. The genitive object after these principal words never denotes the person against whom, but the person on whose behalf, the third party steps forward with his judicial authority. Jahve has seated Himself upon His judgment-seat as a judge of righteousness (as in Jer 11:20), i.e., as a judge whose judicial mode of procedure is righteousness, justice, and has decided in his favour. In ישׁב ל (as in Psa 132:11), which is distinguished in this respect from ישׁב על (Psa 47:9), the idea of motion, considere, comes prominently forward.


  Psalm 9:5


  (Heb.: 9:6-7) The strophe with ג, which is perhaps intended to represent ד and ה as well, continues the confirmation of the cause for thanksgiving laid down in Psa 9:4. He does not celebrate the judicial act of God on his behalf, which he has just experienced, alone, but in connection with, and, as it were, as the sum of many others which have preceded it. If this is the case, then in Psa 9:6 beside the Ammonites one may at the same time (with Hengstenb.) think of the Amalekites (Sa1 8:12), who had been threatened since the time of Moses with a "blotting out of their remembrance" (Exo 17:14; Deu 25:19, cf. Num 24:20). The divine threatening is the word of omnipotence which destroys in distinction from the word of omnipotence that creates. רשׁע in close connection with גּוים is individualising, cf. Psa 9:18 with Psa 9:16, Psa 9:17. ועד is a sharpened pausal form for ועד, the Pathach going into a Segol (קטן פתח); perhaps it is in order to avoid the threefold a-sound in לעולם ועד (Ngelsbach 8 extr.). In Psa 9:7 האויב (with Azla legarme) appears to be a vocative. In that case נתשׁתּ ought also to be addressed to the enemy. But if it be interpreted: "Thou hast destroyed thine own cities, their memorial is perished," destroyed, viz., at the challenge of Israel, then the thought is forced; and if we render it: "the cities, which thou hast destroyed, perished is the remembrance of them," i.e., one no longer thinks of thine acts of conquest, then we have a thought that is in itself awkward and one that finds no support in any of the numerous parallels which speak of a blotting out and leaving no trace behind. But, moreover, in both these interpretations the fact that זכרם is strengthened by המּה is lost sight of, and the twofold masculine זכרם המּה is referred to ערים (which is carelessly done by most expositors), whereas עיר, with but few exceptions, is feminine; consequently זכרם המה, so far as this is not absolutely impossible, must be referred to the enemies themselves (cf. Psa 34:17; Psa 109:15). האויב might more readily be nom. absol.: "the enemy—it is at end for ever with his destructions," but חרבּה never has an active but always only a neuter signification; or: "the enemy—ruins are finished for ever," but the signification to be destroyed is more natural for תּמם than to be completed, when it is used of ruinae. Moreover, in connection with both these renderings the retrospective pronoun (חרבותיו) is wanting, and this is also the case with the reading חרבות (lxx, Vulg., Syr.), which leaves it uncertain whose swords are meant. But why may we not rather connect האויב at once with תּמּוּ as subject? In other instances תּמּוּ is also joined to a singular collective subject, e.g., Isa 16:4; here it precedes, like הארב in Jdg 20:37. חרבות לנצח is a nominative of the product, corresponding to the factitive object with verbs of making: the enemies are destroyed as ruins for ever, i.e., so that they are become ruins; or, more in accordance with the accentuation: the enemy, destroyed as ruins are they for ever. With respect to what follows the accentuation also contains hints worthy of our attention. It does not take נתשׁתּ (with the regular Pathach by Athnach after Olewejored, vid., on Psa 2:7) as a relative clause, and consequently does not require זכרם המה to be referred back to ערים.


  We interpret the passage thus: and cities (viz., such as were hostile) thou hast destroyed (נתשׁ evellere, exstirpare), perished is their (the enemies') memorial. Thus it also now becomes intelligible, why זכרם, according to the rule Ges. 121, 3, is so remarkably strengthened by the addition of המּה (cf. Num 14:32; Sa1 20:42; Pro 22:19; Pro 23:15; Eze 34:11). Hupfeld, whose interpretation is exactly the same as ours, thinks it might perhaps be the enemies themselves and the cities set over against one another. But the contrast follows in Psa 9:8 : their, even their memorial is perished, while on the contrary Jahve endures for ever and is enthroned as judge. This contrast also retrospectively gives support to the explanation, that זכרם refers not to the cities, but to האויב as a collective. With this interpretation of Psa 9:7 we have no occasion to read זכרם מהמּה (Targ.), nor זכר מהמּה (Paul., Hitz.). The latter is strongly commended by Job 11:20, cf. Jer 10:2; but still it is not quite admissible, since זכר here is not subjective (their own remembrance) but objective (remembrance of them). But may not ערים perhaps here, as in Psa 139:20, mean zealots = adversaries (from עיר fervere, zelare)? We reply in the negative, because the Psalm bears neither an Aramaising nor a North Palestinian impress. Even in connection with this meaning, the harshness of the ערים without any suffix would still remain. But, that the cities that are, as it were, plucked up by the root are cities of the enemy, is evident from the context.


  Psalm 9:7


  (Heb.: 9:8-9) Without a trace even of the remembrance of them the enemies are destroyed, while on the other hand Jahve endureth for ever. This strophe is the continuation of the preceding with the most intimate connection of contrast (just as the ב-strophe expresses the ground for what is said in the preceding strophe). The verb ישׁב has not the general signification "to remain" here (like עמד to endure), but just the same meaning as in Psa 29:10. Everything that is opposed to Him comes to a terrible end, whereas He sits, or (which the fut. implies) abides, enthroned for ever, and that as Judge: He hath prepared His throne for the purpose of judgment. This same God, who has just given proof that He lives and reigns, will by and by judge the nations still more comprehensively, strictly, and impartially. תּכל, a word exclusively poetic and always without the article, signifies first (in distinction from ארץ the body of the earth and אדמה the covering or soil of the earth) the fertile (from יבל) surface of the globe, the οἰκουμένη. It is the last Judgment, of which all preceding judgments are harbingers and pledges, that is intended. In later Psalms this Davidic utterance concerning the future is repeated.


  Psalm 9:9


  (Heb.: 9:10-11) Thus judging the nations Jahve shows Himself to be, as a second ו-strophe says, the refuge and help of His own. The voluntative with Waw of sequence expresses that which the poet desires for his own sake and for the sake of the result mentioned in Psa 9:11. משׂגּב, a high, steep place, where one is removed from danger, is a figure familiar to David from the experiences of his time of persecution. דּך (in pause דּך) is properly one who is crushed (from דּכך = דּכא, דּכה to crush, break in pieces, דקק to pulverize), therefore one who is overwhelmed to the extreme, even to being completely crushed. The parallel is לעתּות בצּרה with the datival ל (as probably also in Psa 10:1). עתּות from עת (time, and then both continuance, Psa 81:16, and condition) signifies the public relations of the time, or even the vicissitudes of private life, Psa 31:16; and בצּרה is not הצּרה with בּ (Bttch.), which gives an expression that is meaninglessly minute ("for times in the need"), but one word, formed from בּצּר (to cut off, Arab. to see, prop. to discern keenly), just like בּקּשׁה ekil from בּקּשׁ, prop. a cutting off, or being cut off, i.e., either restraint, especially motionlessness (= בּצּרת, Jer 17:8, plur. בּצּרות Jer 14:1), or distress, in which the prospect of deliverance is cut off. Since God is a final refuge for such circumstances of hopelessness in life, i.e., for those who are in such circumstances, the confidence of His people is strengthened, refreshed, and quickened. They who know His name, to them He has now revealed its character fully, and that by His acts; and they who inquire after Him, or trouble and concern themselves about Him (this is what דּרשׁ signifies in distinction from בּקּשׁ), have now experienced that He also does not forget them, but makes Himself known to them in the fulness of His power and mercy.


  Psalm 9:11


  (Heb.: 9:12-13) Thus then the z-strophe summons to the praise of this God who has done, and will still do, such things. The summons contains a moral claim, and therefore applies to all, and to each one individually. Jahve, who is to be praised everywhere and by every one, is called ישׁב ציּון, which does not mean: He who sits enthroned in Zion, but He who inhabiteth Zion, Ges. 138, 1. Such is the name by which He is called since the time when His earthly throne, the ark, was fixed on the castle hill of Jerusalem, Psa 76:3. It is the epithet applied to Him during the period of the typical kingship of promise. That Jahve's salvation shall be proclaimed from Zion to all the world, even outside Israel, for their salvation, is, as we see here and elsewhere, an idea which throbs with life even in the Davidic Psalms; later prophecy beholds its realisation in its wider connections with the history of the future. That which shall be proclaimed to the nations is called עלילותיו, a designation which the magnalia Dei have obtained in the Psalms and the prophets since the time of Hannah's song, Sa1 2:3 (from עלל, root על, to come over or upon anything, to influence a person or a thing, as it were, from above, to subject them to one's energy, to act upon them).


  With כּי, quod, in Psa 9:13, the subject of the proclamation of salvation is unfolded as to its substance. The praett. state that which is really past; for that which God has done is the assumption that forms the basis of the discourse in praise of God on account of His mighty acts. They consist in avenging and rescuing His persecuted church-persecuted even to martyrdom. The אותם, standing by way of emphasis before its verb, refers to those who are mentioned afterwards (cf. Psa 9:20): the Chethb calls them עניּים, the Keri ענוים. Both words alternate elsewhere also, the Ker at one time placing the latter, at another the former, in the place of the one that stands in the text. They are both referable to ענה to bend (to bring low, Isa 25:5). The neuter signification of the verb ענה = ענו, Arab.. ‛nâ, fut o., underlies the noun ענו (cf. שׁלו), for which in Num 12:3 there is a Ker עניו with an incorrect Jod (like שׁליו Job 21:23). This is manifest from the substantive ענוה, which does not signify affliction, but passiveness, i.e., humility and gentleness; and the noun עני is passive, and therefore does not, like ענו, signify one who is lowly-minded, in a state of ענוה, but one who is bowed down by afflictions, עני. But because the twin virtues denoted by ענוה are acquired in the school of affliction, there comes to be connected with עני—but only secondarily—the notion of that moral and spiritual condition which is aimed at by dispensations of affliction, and is joined with a suffering life, rather than with one of worldly happiness and prosperity,—a condition which, as Num 12:3 shows, is properly described by ענו (ταπεινός and πραΰ́ς). It shall be proclaimed beyond Israel, even among the nations, that the Avenger of blood, דּמים דּרשׁ, thinks of them (His דּרשׁים), and has been as earnest in His concern for them as they in theirs for Him. דּמים always signifies human blood that is shed by violence and unnaturally; the plur. is the plural of the product discussed by Dietrich, Abhandl. S. 40. דּרשׁ to demand back from any one that which he has destroyed, and therefore to demand a reckoning, indemnification, satisfaction for it, Gen 9:5, then absolutely to punish, Ch2 24:22.


  Psalm 9:13


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


  Psalm 9:15


  (Heb.: 9:16-17) And, as this ט-strophe says, the church is able to praise God; for it is rescued from death, and those who desired that death might overtake it, have fallen a prey to death themselves. Having interpreted the ה-strophe as the representation of the earlier צעקת עניּים we have no need to supply dicendo or dicturus, as Seb. Schmidt does, before this strophe, but it continues the praett. preceding the ח-strophe, which celebrate that which has just been experienced. The verb טבע (root טב, whence also טבל) signifies originally to press upon anything with anything flat, to be pressed into, then, as here and in Psa 69:3, Psa 69:15, to sink in. טמנוּ זוּ (pausal form in connection with Mugrash) in the parallel member of the verse corresponds to the attributive עשׂוּ (cf. יפעל, Psa 7:16). The union of the epicene זוּ with רשׁת by Makkeph proceeds from the view, that זוּ is demonstrative as in Psa 12:8 : the net there (which they have hidden). The punctuation, it is true, recognises a relative זוּ, Psa 17:9; Psa 68:29, but it mostly takes it as demonstrative, inasmuch as it connects it closely with the preceding noun, either by Makkeph (Psa 32:8; Psa 62:12; Psa 142:4; Psa 143:8) or by marking the noun with a conjunctive accent (Psa 10:2; Psa 31:5; Psa 132:12). The verb לכד (Arabic to hang on, adhere to, IV to hold fast to) has the signification of seizing and catching in Hebrew.


  In Psa 9:17 Ben Naphtali points נודע with ā: Jahve is known (part. Niph.); Ben Asher נודע, Jahve has made Himself known (3 pers. praet. Niph. in a reflexive signification, as in Eze 38:23). The readings of Ben Asher have become the textus receptus. That by which Jahve has made Himself known is stated immediately: He has executed judgment or right, by ensnaring the evil-doer (רשׁע, as in Psa 9:6) in his own craftily planned work designed for the destruction of Israel. Thus Gussetius has already interpreted it. נוקשׁ is part. Kal from נקשׁ. If it were part. Niph. from יקשׁ the ē, which occurs elsewhere only in a few עע verbs, as נמם liquefactus, would be without an example. But it is not to be translated, with Ges. and Hengst.: "the wicked is snared in the work of his own hands," in which case it would have to be pointed נוקשׁ (3 praet. Niph.), as in the old versions. Jahve is the subject, and the suffix refers to the evil-doer. The thought is the same as in Job 34:11; Isa 1:31. This figure of the net, רשׁת (from ירשׁ capere), is peculiar to the Psalms that are inscribed לדוד. The music, and in fact, as the combination הגיון סלה indicates, the playing of the stringed instruments (Psa 92:4), increases here; or the music is increased after a solo of the stringed instruments. The song here soars aloft to the climax of triumph.


  Psalm 9:17


  (Heb.: 9:18-19) Just as in Psa 9:8. the prospect of a final universal judgment was opened up by Jahve's act of judgment experienced in the present, so here the grateful retrospect of what has just happened passes over into a confident contemplation of the future, which is thereby guaranteed. The lxx translates ישׁוּבוּ by αποστραφήτωσαν, Jer. convertantur, a meaning which it may have (cf. e.g., Ch2 18:25); but why should it not be ἀναστραφήτωσαν, or rather: ἀναστραφήσονται, since Psa 9:19 shows that Psa 9:18 is not a wish but a prospect of that which is sure to come to pass? To be resolved into dust again, to sink away into nothing (redactio in pulverem, in nihilum) is man's return to his original condition,—man who was formed from the dust, who was called into being out of nothing. To die is to return to the dust, Psa 104:29, cf. Gen 3:19, and here it is called the return to Sheτl, as in Job 30:23 to death, and in Psa 90:3 to atoms, inasmuch as the state of shadowy existence in Hades, the condition of worn out life, the state of decay is to a certain extent the renewal (Repristination) of that which man was before he came into being. As to outward form לשׁאולה may be compared with לישׁעתה in Psa 80:3; the ל in both instances is that of the direction or aim, and might very well come before שׁאולה, because this form of the word may signify both ἐν ᾅδου and εἰς ᾅδου (cf. מבּבלה Jer 27:16). R. Abba ben Zabda, in Genesis Rabba cap. 50, explains the double sign of the direction as giving intensity to it: in imum ambitum orci. The heathen receive the epithet of שׁכחי אלהים (which is more neuter than שׁכחי, Psa 50:22); for God has not left them without a witness of Himself, that they could not know of Him, their alienation from God is a forgetfulness of Him, the guilt of which they have incurred themselves, and from which they are to turn to God (Isa 19:22). But because they do not do this, and even rise up in hostility against the nation and the God of the revelation that unfolds the plan of redemption, they will be obliged to return to the earth, and in fact to Hades, in order that the persecuted church may obtain its longed for peace and its promised dominion. Jahve will at last acknowledge this ecclesia pressa; and although its hope seems like to perish, inasmuch as it remains again and again unfulfilled, nevertheless it will not always continue thus. The strongly accented לא rules both members of Psa 9:19, as in Psa 35:19; Psa 38:2, and also frequently elsewhere (Ewald 351, a). אביון, from אבה to wish, is one eager to obtain anything = a needy person. The Arabic ‛bâ, which means the very opposite, and according to which it would mean "one who restrains himself," viz., because he is obliged to, must be left out of consideration.


  Psalm 9:19


  (Heb.: 9:20-21) By reason of the act of judgment already witnessed the prayer now becomes all the more confident in respect of the state of things which is still continually threatened. From י the poet takes a leap to ק which, however, seems to be a substitute for the כ which one would expect to find, since the following Psalm begins with ל. David's קוּמה (Psa 3:8; Psa 7:7) is taken from the lips of Moses, Num 10:35. "Jahve arises, comes, appears" are kindred expressions in the Old Testament, all of which point to a final personal appearing of God to take part in human history from which He has now, as it were, retired into a state of repose becoming invisible to human eyes. Hupfeld and others wrongly translate "let not man become strong." The verb עזז does not only mean to be or become strong, but also to feel strong, powerful, possessed of power, and to act accordingly, therefore: to defy, Psa 52:9, like עז defiant, impudent (post-biblical עזּוּת shamelessness). אנושׁ, as in Ch2 14:10, is man, impotent in comparison with God, and frail in himself. The enemies of the church of God are not unfrequently designated by this name, which indicates the impotence of their pretended power (Isa 51:7, Isa 51:12). David prays that God may repress the arrogance of these defiant ones, by arising and manifesting Himself in all the greatness of His omnipotence, after His forbearance with them so long has seemed to them to be the result of impotence. He is to arise as the Judge of the world, judging the heathen, while they are compelled to appear before Him, and, as it were, defile before Him (על־פּני), He is to lay מורה on them. If "razor" be the meaning it is equivocally expressed; and if, according to Isa 7:20, we associate with it the idea of an ignominious rasure, or of throat-cutting, it is a figure unworthy of the passage. The signification master (lxx, Syr., Vulg., and Luther) rests upon the reading אמת, which we do not with Thenius and others prefer to the traditional reading (even Jerome translates: pone, Domine, terrorem eis); for מורה rof , which according to the Masora is instead of מורא (like מכלה Hab 3:17 for מכלא), is perfectly appropriate. Hitzig objects that fear is not a thing which one lays upon any one; but מורא means not merely fear, but an object, or as Hitzig himself explains it in Mal 2:5 a "lever," of fear. It is not meant that God is to cause them to be overcome with terror (על), nor that He is to put terror into them (בּ), but that He is to make them (ל( m in no way differing from Psa 31:4; Psa 140:6; Job 14:13) an object of terror, from which to their dismay, as the wish is further expressed in Psa 9:20, they shall come to know (Hos 9:7) that they are mortal men. As in Psa 10:12; Psa 49:12; Psa 50:21; Psa 64:6; Gen 12:13; Job 35:14; Amo 5:12; Hos 7:2, ידּעוּ is followed by an only half indirect speech, without כּי or אשׁר. סּלה has Dag. forte conj. according to the rule of the אתי מרחיק (concerning which vid., on Psa 52:5), because it is erroneously regarded as an essential part of the text.


  Psalm 10


  Plaintive and Supplicatory Prayer under the Pressure of Heathenish Foes at Home and Abroad


  This Psalm and Ps 33 are the only ones that are anonymous in the First book of the Psalms. But Ps 10 has something peculiar about it. The lxx gives it with Ps 9 as one Psalm, and not without a certain amount of warrant for so doing. Both are laid out in tetrastichs; only in the middle portion of Ps 10 some three line strophes are mixed with the four line. And assuming that the ק-strophe, with which Ps 9 closes, stands in the place of a כ-strophe which one would look for after the י-strophe, then Ps 10, beginning with ל, continues the order of the letters. At any rate it begins in the middle of the alphabet, whereas Ps 9 begins at the beginning. It is true the ל-strophe is then followed by strophes without the letters that come next in order; but their number exactly corresponds to the letters between ל and ק, ר, שׁ, ת with which the last four strophes of the Psalm begin, viz., six, corresponding to the letters מ, נ, ס, ע, פ, צ, which are not introduced acrostically. In addition to this it is to be remarked that Ps 9 and Psa 10:1 are most intimately related to one another by the occurrence of rare expressions, as לעתּות בצּרה and דּך; by the use of words in the same sense, as אנושׁ and גּוים; by striking thoughts, as "Jahve doth not forget" and "Arise;" and by similarities of style, as the use of the oratio directa instead of obliqua, Ps 9:21; Psa 10:13. And yet it is impossible that the two Psalms should be only one. Notwithstanding all their community of character they are also radically different. Ps 9 is a thanksgiving Psalm, Ps 10 is a supplicatory Psalm. In the latter the personality of the psalmist, which is prominent in the former, keeps entirely in the background. The enemies whose defeat Ps 9 celebrates with thanksgiving and towards whose final removal it looks forward are גּוים, therefore foreign foes; whereas in Ps 10 apostates and persecutors of his own nation stand in the foreground, and the גוים are only mentioned in the last two strophes. In their form also the two Psalms differ insofar as Ps 10 has no musical mark defining its use, and the tetrastich strophe structure of Ps 9, as we have already observed, is not carried out with the same consistency in Ps 10. And is anything really wanting to the perfect unity of Ps 9? If it is connected with Ps 10 and they are read together uno tenore, then the latter becomes a tail-piece which disfigures the whole. There are only two things possible: Ps 10 is a pendant to Ps 9 composed either by David himself, or by some other poet, and closely allied to it by its continuance of the alphabetical order. But the possibility of the latter becomes very slight when we consider that Ps 10 is not inferior to Ps 9 in the antiquity of the language and the characteristic nature of the thoughts. Accordingly the mutual coincidences point to the same author, and the two Psalms must be regarded as "two co-ordinate halves of one whole, which make a higher unity" (Hitz.). That hard, dull, and tersely laconic language of deep-seated indignation at moral abominations for which the language has, as it were, no one word, we detect also elsewhere in some Psalms of David and of his time, those Psalms, which we are accustomed to designate as Psalms written in the indignant style (in grollendem Stil).


  Psalm 10:1


  The Psalm opens with the plaintive inquiry, why Jahve tarries in the deliverance of His oppressed people. It is not a complaining murmuring at the delay that is expressed by the question, but an ardent desire that God may not delay to act as it becomes His nature and His promise. למּה, which belongs to both members of the sentence, has the accent on the ultima, as e.g., before עזבתּני in Psa 22:2, and before הרעתה in Exo 5:22, in order that neither of the two gutturals, pointed with a, should be lost to the ear in rapid speaking (vid., on Psa 3:8, and Luzzatto on Isa 11:2, נחה עליו).


  For according to the primitive pronunciation (even before the Masoretic) it is to be read: lam h Adonaj; so that consequently ה and א are coincident. The poet asks why in the present hopeless condition of affairs (on בצּרה vid., on Psa 9:10) Jahve stands in the distance (בּרחוק, only here, instead of מרחוק), as an idle spectator, and why does He cover (תּעלּים with orthophonic Dagesh, in order that it may not be pronounced תּעלים), viz., His eyes, so as not to see the desperate condition of His people, or also His ears (Lam 3:56) so as not to hear their supplication. For by the insolent treatment of the ungodly the poor burns with fear (Ges., Stier, Hupf.), not vexation (Hengst.). The assault is a πύρωσις, Pe1 4:12. The verb דּלק which calls to mind דּלּקת, πυρετός, is perhaps chosen with reference to the heat of feeling under oppression, which is the result of the persecution, of the (בּו) דּלק אחריו of the ungodly. There is no harshness in the transition from the singular to the plural, because עני and רשׁע are individualising designations of two different classes of men. The subject to יתּפשׁוּ is the עניּים, and the subject to חשׁבוּ is the רשׁעים. The futures describe what usually takes place. Those who, apart from this, are afflicted are held ensnared in the crafty and malicious devices which the ungodly have contrived and plotted against them, without being able to disentangle themselves. The punctuation, which places Tarcha by זוּ, mistakes the relative and interprets it: "in the plots there, which they have devised."


  Psalm 10:3


  The prominent features of the situation are supported by a detailed description. The praett. express those features of their character that have become a matter of actual experience. הלּל, to praise aloud, generally with the accus., is here used with על of the thing which calls forth praise. Far from hiding the shameful desire or passion (Psa 112:10) of his soul, he makes it an object and ground of high and sounding praise, imagining himself to be above all restraint human or divine. Hupfeld translates wrongly: "and he blesses the plunderer, he blasphemes Jahve." But the רשׁע who persecutes the godly, is himself a בּצע a covetous or rapacious person; for such is the designation (elsewhere with בּצע Pro 1:19, or רע בּצע Hab 2:9) not merely of one who "cuts off" (Arab. bḍ‛), i.e., obtains unjust gain, by trading, but also by plunder, πλεονέκτης. The verb בּרך (here in connection with Mugrash, as in Num 23:20 with Tiphcha בּרך) never directly signifies maledicere in biblical Hebrew as it does in the alter Talmudic (whence בּרכּת השּׁם blasphemy, B. Sanhedrin 56a, and frequently), but to take leave of any one with a benediction, and then to bid farewell, to dismiss, to decline and abandon generally, Job 1:5, and frequently (cf. the word remercier, abdanken; and the phrase "das Zeitliche segnen" = to depart this life). The declaration without a conjunction is climactic, like Isa 1:4; Amo 4:5; Jer 15:7. נאץ, properly to prick, sting, is sued of utter rejection by word and deed.


  In Psa 10:4, "the evil-doer according to his haughtiness" (cf. Pro 16:18) is nom. absol., and בּל־ידרשׁ אין אלהים (contrary to the accentuation) is virtually the predicate to כּל־מזמּותיו. This word, which denotes the intrigues of the ungodly, in Psa 10:2, has in this verse, the general meaning: thoughts (from זמם, Arab. zmm, to join, combine), but not without being easily associated with the secondary idea of that which is subtly devised. The whole texture of his thoughts is, i.e., proceeds from and tends towards the thought, that he (viz., Jahve, whom he does not like to name) will punish with nothing (בּל the strongest form of subjective negation), that in fact there is no God at all. This second follows from the first; for to deny the existence of a living, acting, all-punishing (in one word: a personal) God, is equivalent to denying the existence of any real and true God whatever (Ewald).


  Psalm 10:5


  This strophe, consisting of only three lines, describes his happiness which he allows nothing to disturb. The signification: to be lasting (prop. stiff, strong) is secured to the verb חיל (whence חיל) by Job 20:21. He takes whatever ways he chooses, they always lead to the desired end; he stands fast, he neither stumbles nor goes astray, cf. Jer 12:1. The Chethמb דרכו (דּרכו) has no other meaning than that give to it by the Kerמ (cf. Psa 24:6; Psa 58:8). Whatever might cast a cloud over his happiness does not trouble him: neither the judgments of God, which are removed high as the heavens out of his sight, and consequently do not disturb his conscience (cf. Psa 28:5, Isa 5:12; and the opposite, Psa 18:23), nor his adversaries whom he bloweth upon contemptuously. מרום is the predicate: altissime remota. And הפיח בּ, to breathe upon, does not in any case signify: actually to blow away or down (to express which נשׁב or נשׁף would be used), but either to "snub," or, what is more appropriate to Psa 10:5, to blow upon them disdainfully, to puff at them, like הפּיח in Mal 1:13, and flare rosas (to despise the roses) in Prudentius. The meaning is not that he drives his enemies away without much difficulty, but that by his proud and haughty bearing he gives them to understand how little they interfere with him.


  Psalm 10:6


  Then in his boundless carnal security he gives free course to his wicked tongue. That which the believer can say by reason of his fellowship with God, בּל־אמּוט (Psa 30:7; Psa 16:8), is said by him in godless self-confidence. He looks upon himself in age after age, i.e., in the endless future, as אשׁר לא ברע, i.e., as one who (אשׁר as in Isa 8:20) will never be in evil case (ברע as in Exo 5:19; Sa2 16:8). It might perhaps also be interpreted according to Zac 8:20, Zac 8:23 (vid., Kצhler, in loc.): in all time to come (it will come to pass) that I am not in misfortune. But then the personal pronoun (אני or הוּא) ought not be omitted; whereas with our interpretation it is supplied from אמּוט, and there is no need to supply anything if the clause is taken as an apposition: in all time to come he who.... In connection with such unbounded self-confidence his mouth is full of אלה, cursing, execratio (not perjury, perjurium, a meaning the word never has), מרמות, deceit and craft of every kind, and תּך, oppression, violence. And that which he has under his tongue, and consequently always in readiness for being put forth (Psa 140:4, cf. Psa 66:17), is trouble for others, and in itself matured wickedness. Paul has made use of this Psa 10:7 in his contemplative description of the corruptness of mankind, Rom 3:14.


  Psalm 10:8


  The ungodly is described as a lier in wait; and one is reminded by it of such a state of anarchy, as that described in Hos 6:9 for instance. The picture fixes upon one simple feature in which the meanness of the ungodly culminates; and it is possible that it is intended to be taken as emblematical rather than literally. חצר (from חצר to surround, cf. Arab. hdr, hṣr, and especially hdr) is a farm premises walled in (Arab. hadar, hadâr, hadâra), then losing the special characteristic of being walled round it comes to mean generally a settled abode (with a house of clay or stone) in opposition to a roaming life in tents (cf. Lev 25:31; Gen 25:16). In such a place where men are more sure of falling into his hands than in the open plain, he lies in wait (ישׁב, like Arab. q‛d lh, subsedit = insidiatus est ei), murders unobserved him who had never provoked his vengeance, and his eyes להלכה יצפּנוּ. צפה to spie, Psa 37:32, might have been used instead of צפן; but צפן also obtains the meaning, to lie in ambush (Psa 56:7; Pro 1:11, Pro 1:18) from the primary notion of restraining one's self (Arab. ḍfn, fut. i. in Beduin Arabic: to keep still, to be immoveably lost in thought, vid., on Job 24:1), which takes a transitive turn in צפן "to conceal." חלכה, the dative of the object, is pointed just as though it came from חיל: Thy host, i.e., Thy church, O Jahve. The pausal form accordingly is חלכה with Segol, in Psa 10:14, not with Ṣere as in incorrect editions. And the appeal against this interpretation, which is found in the plur. חלכאים Psa 10:10, is set aside by the fact that this plural is taken as a double word: host (חל = חיל = חיל as in Oba 1:20) of the troubled ones (כּאים, not as Ben-Labrat supposes, for נכאים, but from כּאה weary, and mellow and decayed), as the Ker (which is followed by the Syriac version) and the Masora direct, and accordingly it is pointed חלכּאים with Ṣere. The punctuation therefore sets aside a word which was unintelligible to it, and cannot be binding on us. There is a verb הלך, which, it is true, does not occur in the Old Testament, but in the Arabic, from the root Arab. ḥk, firmus fuit, firmum fecit (whence also Arab. ḥkl, intrans. to be firm, ferm, i.e., closed), it gains the signification in reference to colour: to be dark (cognate with חכל, whence חכלילי) and is also transferred to the gloom and blackness of misfortune.


  From this an abstract is formed חלך or חלך (like חפשׁ): blackness, misfortune, or also of a defective development of the senses: imbecility; and from this an adjective חלכּה = חלכּי, or also (cf. חפשׁי, עלפּה Eze 31:15 = one in a condition of languishing, עלף) חלכּה = חלכּי, plur. חלכּאים, after the form דּוּדאים, from דּוּדי, Ew. 189, g.


  Psalm 10:9


  The picture of the רשׁע, who is become as it were a beast of prey, is now worked out further. The lustrum of the lion is called סך Jer 25:38, or סכּה Job 38:40 : a thicket, from סכך, which means both to interweave and to plait over = to cover (without any connection with שׂך a thorn, Arab. shôk, a thistle). The figure of the lion is reversed in the second line, the עני himself being compared to the beast of prey and the רשׁע to a hunter who drives him into the pit-fall and when he has fallen in hastens to drag him away (משׁך, as in Psa 28:3; Job 24:22) in, or by means of (Hos 11:4, Job 41:1), his net, in which he has become entangled.


  Psalm 10:10


  The comparison to the lion is still in force here and the description recurs to its commencement in the second strophe, by tracing back the persecution of the ungodly to its final cause. Instead of the Chethb ודכה (ודכה perf. consec.), the Kerמ reads ידכּה more in accordance with the Hebrew use of the tenses. Job 38:40 is the rule for the interpretation. The two futures depict the settled and familiar lying in wait of the plunderer. True, the Kal דּכה in the signification "to crouch down" finds no support elsewhere; but the Arab. dakka to make even (cf. Arab. rṣd, firmiter inhaesit loco, of the crouching down of beasts of prey, of hunters, and of foes) and the Arab. dagga, compared by Hitzig, to move stealthily along, to creep, and dugjeh a hunter's hiding-place exhibit synonymous significations. The ταπεινώσει αὐτὸν of the lxx is not far out of the way. And one can still discern in it the assumption that the text is to be read ישׁח ודכה: and crushed he sinks (Aquila: ὁ δὲ λασθεὶς καμφθήσεται); but even דּכה is not found elsewhere, and if the poet meant that, why could he not have written דּכה? (cf. moreover Jdg 5:27). If דּכה is taken in the sense of a position in which one is the least likely to be seen, then the first two verbs refer to the sculker, but the third according to the usual schema (as e.g., Psa 124:5) is the predicate to חלכּאים (חלכּאים) going before it. Crouching down as low as possible he lies on the watch, and the feeble and defenceless fall into his strong ones, עצוּמיו, i.e., claws. Thus the ungodly slays the righteous, thinking within himself: God has forgotten, He has hidden His face, i.e., He does not concern Himself about these poor creatures and does not wish to know anything about them (the denial of the truth expressed in Psa 9:13, Psa 9:19); He has in fact never been one who sees, and never will be. These two thoughts are blended; עב with the perf. as in Job 21:3, and the addition of לנצח (cf. Psa 94:7) denies the possibility of God seeing now any more than formerly, as being an absolute absurdity. The thought of a personal God would disturb the ungodly in his doings, he therefore prefers to deny His existence, and thinks: there is only fate and fate is blind, only an absolute and it has no eyes, only a notion and that cannot interfere in the affairs of men.


  Psalm 10:12


  The six strophes, in which the consecutive letters from מ to צ are wanting, are completed, and now the acrostic strophes begin again with ק. In contrast to those who have no God, or only a lifeless idol, the psalmist calls upon his God, the living God, to destroy the appearance that He is not an omniscient Being, by arising to action. We have more than one name of God used here; אל is a vocative just as in Psa 16:1; Psa 83:2; Psa 139:17, Psa 139:23. He is to lift up His hand in order to help and to punish (נשׂא יד, whence comes the imperat. נשׂא = שׂא, cf. נסה Psa 4:7, like שׁלח יד Psa 138:7 and נטה יד Exo 7:5 elsewhere). Forget not is equivalent to: fulfil the לא שׁכח of Psa 9:13, put to shame the שׁכח אל of the ungodly, Psa 10:11! Our translation follows the Kerמ ענוים. That which is complained of in Psa 10:3, Psa 10:4 is put in the form of a question to God in Psa 10:13 : wherefore (על־מה, instead of which we find על־מה in Num 22:32; Jer 9:11, because the following words begin with letters of a different class) does it come to pass, i.e., is it permitted to come to pass? On the perf. in this interrogative clause vid., Psa 11:3. מדּוּע inquires the cause, למּה the aim, and על־מה the motive, or in general the reason: on what ground, since God's holiness can suffer no injury to His honour? On לא תדרשׁ with כּי, the oratio directa instead of obliqua, vid., on Ps 9:21.


  Psalm 10:14


  Now comes the confirmation of his cry to God: It is with Him entirely different from what the ungodly imagine. They think that He will not punish; but He does see (cf. Ch2 24:22), and the psalmist knows and confesses it: ראתה (defective = ראיתה Psa 35:22), Thou hast seen and dost see what is done to Thine own, what is done to the innocent. This he supports by a conclusion a genere ad speciem thus: the trouble which is prepared for others, and the sorrow (כּעס, as in Ecc 7:3) which they cause them, does not escape the all-seeing eye of God, He notes it all, to give it into (lay it in) His hand. "To give anything into any one's hand" is equivalent to, into his power (Kg1 20:28, and frequently); but here God gives (lays) the things which are not to be administered, but requited, into His own hand. The expression is meant to be understood according to Psa 56:9, cf. Isa 49:16 : He is observant of the afflictions of His saints, laying them up in His hand and preserving them there in order, in His own time, to restore them to His saints in joy, and to their enemies in punishment. Thus, therefore, the feeble and helpless (read חלכּה or חלכּה; according to the Masoretic text חלכה Thy host, not חלכה, which is contrary to the character of the form, as pausal form for חלכה) can leave to Him, viz., all his burden (יהבו, Psa 55:23), everything that vexes and disquiets him. Jahve has been and will be the Helper of the fatherless. יתום stands prominent by way of emphasis, like אותם Psa 9:13, and Bakius rightly remarks in voce pupilli synecdoche est, complectens omnes illos, qui humanis praesidiis destituuntur.


  Psalm 10:15


  The desire for Jahve's interposition now rises again with fresh earnestness. It is a mistake to regard דּרשׁ and מצא as correlative notions. In the phrase to seek and not find, when used of that which has totally disappeared, we never have דּרשׁ, but always בּקּשׁ, Psa 37:36; Isa 41:12; Jer 50:20, and frequently. The verb דּרשׁ signifies here exactly the same as in Psa 10:4, Psa 10:13, and Psa 9:13 : "and the wicked (nom. absol. as in Psa 10:4)—mayst Thou punish his wickedness, mayst Thou find nothing more of it." It is not without a meaning that, instead of the form of expression usual elsewhere (Psa 37:36; Job 20:8), the address to Jahve is retained: that which is no longer visible to the eye of God, not merely of man, has absolutely vanished out of existence. This absolute conquest of evil is to be as surely looked for, as that Jahve's universal kingship, which has been an element of the creed of God's people ever since the call and redemption of Israel (Exo 15:18), cannot remain without being perfectly and visibly realised. His absolute and eternal kingship must at length be realised, even in all the universality and endless duration foretold in Zac 14:9; Dan 7:14, Rev 11:15. Losing himself in the contemplation of this kingship, and beholding the kingdom of God, the kingdom of good, as realised, the psalmist's vision stretches beyond the foes of the church at home to its foes in general; and, inasmuch as the heathen in Israel and the heathen world outside of Israel are blended together into one to his mind, he comprehends them all in the collective name of גּוים, and sees the land of Jahve (Lev 25:23), the holy land, purified of all oppressors hostile to the church and its God. It is the same that is foretold by Isaiah (Isa 52:1), Nahum (Nah 2:1), and in other passages, which, by the anticipation of faith, here stands before the mind of the suppliant as an accomplished fact—viz. the consummation of the judgment, which has been celebrated in the hymnic half (Ps 9) of this double Psalm as a judgment already executed in part.


  Psalm 10:17


  Still standing on this eminence from which he seems to behold the end, the poet basks in the realisation of that which has been obtained in answer to prayer. The ardent longing of the meek and lowly sufferers for the arising, the parusia of Jahve (Isa 26:8), has now been heard by Him, and that under circumstances which find expression in the following futt., which have a past signification: God has given and preserved to their hearts the right disposition towards Himself (הכין, as in Psa 78:8; Job 11:13, Sir. 2:17 ἑτοιμάζειν καρδίας, post-biblical כּוּן


  and to be understood according to Sa1 7:3; Ch2 20:33, cf. לב נכון Psa 51:12; Psa 78:37; it is equivalent to "the single eye" in the language of the New Testament), just as, on the other hand, He has set His ear in the attitude of close attention to their prayer, and even to their most secret sighings (הקשׁיב with אזן, as in Pro 2:2; to stiffen the ear, from קשׁב, Arab. qasuba, root קש to be hard, rigid, firm from which we also have קשׁה, Arab. qsâ, קשׁה, Arab. qsh, qsn, cf. on Isa 21:7). It was a mutual relation, the design of which was finally and speedily to obtain justice for the fatherless and oppressed, yea crushed, few, in order that mortal man of the earth may no longer (בּל, as in Isa 14:21, and in post-biblical Hebrew בּל and לבל instead of פּן) terrify. From the parallel conclusion, Ps 9:20-21, it is to be inferred that אנושׁ does not refer to the oppressed but to the oppressor, and is therefore intended as the subject; and then the phrase מן־הארץ also belongs to it, as in Psa 17:14, people of the world, Psa 80:14 boar of the woods, whereas in Pro 30:14 מארץ belongs to the verb (to devour from off the earth). It is only in this combination that מן־הארץ אנושׁ forms with לערץ a significant paronomasia, by contrasting the conduct of the tyrant with his true nature: a mortal of the earth, i.e., a being who, far removed from any possibility of vying with the God who is in heaven, has the earth as his birth-place. It is not מן־האדמה, for the earth is not referred to as the material out of which man is formed, but as his ancestral house, his home, his bound, just as in the expression of John ὁ ὢν ἐκ τῆς γῆς, Joh 3:31 (Lat. ut non amplius terreat homo terrenus). A similar play of words was attempted before in Psa 9:20 אנושׁ אל־יעז. The Hebrew verb ערץ signifies both to give way to fear, Deu 7:21, and to put in fear, Isa 2:19, Isa 2:21; Isa 47:12. It does mean "to defy, rebel against," although it might have this meaning according to the Arabic ‛rḍ (to come in the way, withstand, according to which Wetzstein explains ערוּץ Job 30:6, like Arab. ‛irḍ, "a valley that runs slantwise across a district, a gorge that blocks up the traveller's way"


  (Note: Zeitschrift fr Allgem. Erdkunde xviii. (1865) 1, S. 30.)).


  It is related to Arab. ‛rṣ, to vibrate, tremble (e.g., of lightning).


  Psalm 11


  Refusal to Flee When in a Perilous Situation.


  Psa 11:1-7, which likewise confidently sets the all-seeing eye of Jahve before the ungodly who carry out their murderous designs under cover of the darkness, is placed after Ps 10. The life of David (to whom even Hitzig and Ewald ascribe this Psalm) is threatened, the pillars of the state are shaken, they counsel the king to flee to the mountains. These are indications of the time when the rebellion of Absolom was secretly preparing, but still clearly discernible. Although hurrying on with a swift measure and clear in the principal thoughts, still this Psalm is not free from difficult points, just as it is with all the Psalms which contain similar dark passages from the internal condition of Israel. The gloomy condition of the nation seems to be reflected in the very language. The strophic plan is not easily discernible; nevertheless we cannot go far wrong in dividing the Psalm into two seven line strophes with a two line epiphonema.


  Psalm 11:1


  David rejects the advice of his friends to save his life by flight. Hidden in Jahve (Psa 16:1; Psa 36:8) he needs no other refuge. However well-meant and well-grounded the advice, he considers it too full of fear and is himself too confident in God, to follow it. David also introduces his friends as speaking in other passages in the Psalms belonging to the period of the Absolom persecution, Psa 3:3; Psa 4:7. Their want of courage, which he afterwards had to reprove and endeavour to restore, showed itself even before the storm had burst, as we see here. With the words "how can you say" he rejects their proposal as unreasonable, and turns it as a reproach against them. If the Chethb, נוּדוּ, is adopted, then those who are well-disposed, say to David, including with him his nearest subjects who are faithful to him: retreat to your mountain, (ye) birds (צפּור collective as in Psa 8:9; Psa 148:10); or, since this address sounds too derisive to be appropriate to the lips of those who are supposed to be speaking here: like birds (comparatio decurtata as in Psa 22:14; Psa 58:9; Psa 24:5; Psa 21:8). הרכס which seems more natural in connection with the vocative rendering of צפור (cf. Isa 18:6 with Eze 39:4) may also be explained, with the comparative rendering, without any need for the conjecture הר כמו צפור (cf. Deu 33:19), as a retrospective glance at the time of the persecution under Saul: to the mountains, which formerly so effectually protected you (cf. Sa1 26:20; Sa1 23:14). But the Ker, which is followed by the ancient versions, exchanges נודו for גוּדי, cf שׁחי Isa 51:23. Even reading it thus we should not take צפור, which certainly is epicoene, as vocative: flee to your mountain, O bird (Hitz.); and for this reason, that this form of address is not appropriate to the idea of those who profer their counsel. But we should take it as an equation instead of a comparison: fly to your mountain (which gave you shelter formerly), a bird, i.e., after the manner of a bird that flies away to its mountain home when it is chased in the plain. But this Ker appears to be a needless correction, which removes the difficulty of נודו coming after לנפשׁי, by putting another in the place of this synallage numeri.


  In Psa 11:2 the faint-hearted ones give as the ground of their advice, the fearful peril which threatens from the side of crafty and malicious foes. As הנּה implies, this danger is imminent. The perfect overrides the future: they are not only already in the act of bending the bow, they have made ready their arrow, i.e., their deadly weapon, upon the string (יתר = מיתר, Psa 21:13, Arab. watar, from יתר, wata ra, to stretch tight, extend, so that the thing is continued in one straight line) and even taken aim, in order to discharge it (ירה with ל of the aim, as in Psa 54:5, with acc. of the object) in the dark (i.e., secretly, like an assassin) at the upright (those who by their character are opposed to them). In Psa 11:3 the faint-hearted still further support their advice from the present total subversion of justice. השּׁתות are either the highest ranks, who support the edifice of the state, according to Isa 19:10, or, according to Psa 82:5, Eze 30:4, the foundations of the state, upon whom the existence and well-being of the land depends. We prefer the latter, since the king and those who are loyal to him, who are associated in thought with צדּיק, are compared to the שׁתות. The construction of the clause beginning with כּי is like Job 38:41. The fut. has a present signification. The perf. in the principal clause, as it frequently does elsewhere (e.g., Psa 39:8; Psa 60:11; Gen 21:7; Num 23:10; Job 12:9; Kg2 20:9) in interrogative sentences, corresponds to the Latin conjunctive (here quid fecerit), and is to be expressed in English by the auxiliary verbs: when the bases of the state are shattered, what can the righteous do? he can do nothing. And all counter-effort is so useless that it is well to be as far from danger as possible.


  Psalm 11:4


  The words of David's counsellors who fear for him are now ended. And David justifies his confidence in God with which he began his song. Jahve sits enthroned above all that takes place on earth that disheartens those of little faith. At an infinite distance above the earth, and also above Jerusalem, now in rebellion, is a קדשׁ היכל קד, Psa 18:7; Psa 29:9, and in this holy temple is Jahve, the Holy One. Above the earth are the heavens, and in heaven is the throne of Jahve, the King of kings. And this temple, this palace in the heavens, is the place whence issues the final decision of all earthly matters, Hab 2:20; Mic 1:2. For His throne above is also the super-terrestrial judgment-seat, Psa 9:8; Psa 103:19. Jahve who sits thereon is the all-seeing and omniscient One. חזה prop. to split, cf. cernere, is used here according to its radical meaning, of a sharp piercing glance. בּחן prop. to try metals by fire, of a fixed and penetrating look that sees into a thing to the foundation of its inmost nature. The mention of the eyelids is intentional. When we observe a thing closely or ponder over it, we draw the eyelids together, in order that our vision may be more concentrated and direct, and become, as it were, one ray piercing through the object. Thus are men open to the all-seeing eyes, the all-searching looks of Jahve: the just and the unjust alike. He tries the righteous, i.e., He knows that in the depth of his soul there is an upright nature that will abide all testing (Psa 17:3; Job 23:10), so that He lovingly protects him, just as the righteous lovingly depends upon Him. And His soul hates (i.e., He hates him with all the energy of His perfectly and essentially holy nature) the evil-doer and him that delights in the violence of the strong towards the weak. And the more intense this hatred, the more fearful will be the judgments in which it bursts forth.


  Psalm 11:7


  Psa 11:7, which assumes a declaration of something that is near at hand, is opposed to our rendering the voluntative form of the fut., ימטר, as expressive of a wish. The shorter form of the future is frequently indicative in the sense of the future, e.g., Psa 72:13, or of the present, e.g., Psa 58:5, or of the past, Psa 18:12. Thus it here affirms a fact of the future which follows as a necessity from Psa 11:4, Psa 11:5. Assuming that פּהים might be equivalent to פּחמים, even then the Hebrew פּחם, according to the general usage of the language, in distinction from גּחלת, does not denote burning, but black coals. It ought therefore to have been אשׁ פּחמי. Hitzig reads פּהים from פּיח ashes; but a rain of ashes is no medium of punishment. Bצttcher translates it "lumps" according to Exo 39:3; Num 17:3; but in these passages the word means thin plates. We adhere to the signification snares, Job 22:10, cf. Job 21:17, Pro 27:5; and following the accentuation, we understand it to be a means of punishment by itself. First of all descends a whole discharge of missiles which render all attempt at flight impossible, viz., lightnings; for the lightning striking out its course and travelling from one point in the distance, bending itself like a serpent, may really be compared to a snare, or noose, thrown down from above. In addition to fire and brimstone (Gen 19:24) we have also רוּח זלעפות. The lxx renders it πνεῦμα καταιγίδος, and the Targum זעפא עלעוּלא, procella turbinea. The root is not לעף, which cannot be sustained as a cognate form of להב, לאב to burn, but זעף, which (as Sa1 5:10 shows) exactly corresponds to the Latin aestuare which combines in itself the characteristics of heat and violent motion, therefore perhaps: a wind of flames, i.e., the deadly simoom, which, according to the present division of the verse is represented in connection with אשׁ וגפרית, as the breath of the divine wrath pouring itself forth like a stream of brimstone, Isa 30:33. It thus also becomes clear how this can be called the portion of their cup, i.e., what is adjudged to them as the contents of their cup which they must drain off. מנת (only found in the Davidic Psalms, with the exception of Ch2 31:4) is both absolutivus and constructivus according to Olshausen (108, c, 165, i), and is derived from manajath, or manawath, which the original feminine termination ath, the final weak radical being blended with it. According to Hupfeld it is constr., springing from מנית, like קצת (in Dan. and Neh.) form קצות. But probably it is best to regard it as = מנות or מנית, like גּלות = גּלות.


  Thus then Jahve is in covenant with David. Even though he cannot defend himself against his enemies, still, when Jahve gives free course to His hatred in judgment, they will then have to do with the powers of wrath and death, which they will not be able to escape. When the closing distich bases this different relation of God towards the righteous and the unrighteous and this judgment of the latter on the righteousness of God, we at once perceive what a totally different and blessed end awaits the righteous. As Jahve Himself is righteous, so also on His part (Sa1 12:7; Mic 6:5, and frequently) and on the part of man (Isa 33:15) He loves צדקות, the works of righteousness. The object of אהב (= אהב) stands at the head of the sentence, as in Psa 99:4, cf. Psa 10:14. In Psa 11:7 ישׂר designates the upright as a class, hence it is the more natural for the predicate to follow in the plur. (cf. Psa 9:7; Job 8:19) than to precede as elsewhere (Pro 28:1; Isa 16:4). The rendering: "His countenance looks upon the upright man" (Hengst. and others) is not a probable one, just because one expects to find something respecting the end of the upright in contrast to that of the ungodly. This rendering is also contrary to the general usage of the language, according to which פנים is always used only as that which is to be seen, not as that which itself sees. It ought to have been עינימו, Psa 33:18; Psa 34:16; Job 36:7. It must therefore be translated according to Psa 17:15; Psa 140:13 : the upright (quisquis probus est) shall behold His countenance. The pathetic form פנימו instead of פּניו was specially admissible here, where God is spoken of (as in Deu 33:2, cf. Isa 44:15). It ought not to be denied any longer that mo is sometimes (e.g., Job 20:23, cf. Job 22:2; Job 27:23) a dignified singular suffix. To behold the face of God is in itself impossible to mortals without dying. But when God reveals Himself in love, then He makes His countenance bearable to the creature. And to enjoy this vision of God softened by love is the highest honour God in His mercy can confer on a man; it is the blessedness itself that is reserved for the upright, 140:14. It is not possible to say that what is intended is a future vision of God; but it is just as little possible to say that it is exclusively a vision in this world. To the Old Testament conception the future עולם is certainly lost in the night of Shel. But faith broke through this night, and consoled itself with a future beholding of God, Job 19:26. The redemption of the New Testament has realised this aspiration of faith, since the Redeemer has broken through the night of the realm of the dead, has borne on high with Him the Old Testament saints, and translated them into the sphere of the divine love revealed in heaven.


  Psalm 12


  Lament and Consolation in the Midst of Prevailing Falsehood


  Psa 11:1-7 is appropriately followed by Psa 12:1-8, which is of a kindred character: a prayer for the deliverance of the poor and miserable in a time of universal moral corruption, and more particularly of prevailing faithlessness and boasting. The inscription: To the Precentor, on the Octave, a Psalm of David points us to the time when the Temple music was being established, i.e., the time of David—incomparably the best age in the history of Israel, and yet, viewed in the light of the spirit of holiness, an age so radically corrupt. The true people of Jahve were even then, as ever, a church of confessors and martyrs, and the sighing for the coming of Jahve was then not less deep than the cry "Come, Lord Jesus!" at the present time.


  This Psa 12:1-8 together with Psa 2:1-12 is a second example of the way in which the psalmist, when under great excitement of spirit, passes over into the tone of one who directly hears God's words, and therefore into the tone of an inspired prophet. Just as lyric poetry in general, as being a direct and solemn expression of strong inward feeling, is the earliest form of poetry: so psalm-poetry contains in itself not only the mashal, the epos, and the drama in their preformative stages, but prophecy also, as we have it in the prophetic writings of its most flourishing period, has, as it were, sprung from the bosom of psalm-poetry. It is throughout a blending of prophetical epic and subjective lyric elements, and is in many respects the echo of earlier psalms, and even in some instances (as e.g., Isa 12:1-6; Hab 3:1) transforms itself into the strain of a psalm. Hence Asaph is called החזה in Ch2 29:30, not from the special character of his Psalms, but from his being a psalmist in general; for Jeduthun has the same name given to him in Ch2 35:15, and נבּא in Ch1 25:2. (cf. προφητεύειν, Luk 1:67) is used directly as an epithet for psalm-singing with accompaniment-a clear proof that in prophecy the co-operation of a human element is no less to be acknowledged, that the influence of a divine element in psalm-poesy.


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


  Psalm 12:1


  (Heb.: 12:2-3) The sigh of supplication, הושׁיעה, has its object within itself: work deliverance, give help; and the motive is expressed by the complaint which follows. The verb גּמר to complete, means here, as in Psa 7:10, to have an end; and the ἁπ. λεγ. פּסס is equivalent to אפס in Psa 77:9, to come to the extremity, to cease. It is at once clear from the predicate being placed first in the plur., that אמוּנים in this passage is not an abstractum, as e.g., in Pro 13:17; moreover the parallelism is against it, just as in Pro 31:24. חסיד is the pious man, as one who practises חסד towards God and man. אמוּן, primary form אמוּן (plur. אמונים; whereas from אמוּן we should expect אמוּנים),—used as an adjective (cf. on the contrary Deu 32:20) here just as in Pro 31:24, Sa2 20:19,—is the reliable, faithful, conscientious man, literally one who is firm, i.e., whose word and meaning is firm, so that one can rely upon it and be certain in relation to it.


  We find similar complaints of the universal prevalence of wickedness in Mic 7:2; Isa 57:1; Jer 7:28, and elsewhere. They contain their own limitation. For although those who complain thus without pharisaic self-righteousness would convict themselves of being affected by the prevailing corruption, they are still, in their penitence, in their sufferings for righteousness' sake, and in their cry for help, a standing proof that humanity has not yet, without exception, become a massa perdita. That which the writer especially laments, is the prevailing untruthfulness. Men speak שׁוא (= שׁוא from שׁוא), desolation and emptiness under a disguise that conceals its true nature, falsehood (Psa 41:7), and hypocrisy (Job 35:13), ἕκαστος πρὸς τὸν πλησίον αὐτοῦ (lxx, cf. Eph 4:25, where the greatness of the sin finds its confirmation according to the teaching of the New Testament: ὅτι ἐσμὲν ἀλλήλων μέλη). They speak lips of smoothnesses (חלקות, plural from חלקה, laevitates, or from חלק, laevia), i.e., the smoothest, most deceitful language (accusative of the object as in Isa 19:18) with a double heart, inasmuch, namely, as the meaning they deceitfully express to others, and even to themselves, differs from the purpose they actually cherish, or even (cf. Ch1 12:33 בלא לב ולב, and Jam 1:8 δίψυχος, wavering) inasmuch as the purpose they now so flatteringly put forth quickly changes to the very opposite.


  Psalm 12:3


  (Heb.: 12:4-5) In this instance the voluntative has its own proper signification: may He root out (cf. Psa 109:15, and the oppositive Psa 11:6). Flattering lips and a vaunting tongue are one, insofar as the braggart becomes a flatterer when it serves his own selfish interest. אשׁר refers to lips and tongue, which are put for their possessors. The Hiph. הגבּיר may mean either to impart strength, or to give proof of strength. The combination with ל, not בּ, favours the former: we will give emphasis to our tongue (this is their self-confident declaration). Hupfeld renders it, contrary to the meaning of the Hiph.: over our tongue we have power, and Ewald and Olshausen, on the ground of an erroneous interpretation of Dan 9:27, render: we make or have a firm covenant with our tongue. They describe their lips as being their confederates (את as in Kg2 9:32), and by the expression "who is lord over us" they declare themselves to be absolutely free, and exalted above all authority. If any authority were to assert itself over them, their mouth would put it down and their tongue would thrash it into submission. But Jahve, whom this making of themselves into gods challenges, will not always suffer His own people to be thus enslaved.


  Psalm 12:5


  (Heb.: 12:6-7) In Psa 12:6 the psalmist hears Jahve Himself speak; and in Psa 12:7 he adds his Amen. The two מן in Psa 12:6 denote the motive, עתּה the decisive turning-point from forebearance to the execution of judgment, and ימר the divine determination, which has just now made itself audible; cf. Isaiah's echo of it, Isa 33:10. Jahve has hitherto looked on with seeming inactivity and indifference, now He will arise and place in ישׁע, i.e., a condition of safety (cf. שׂים בּחיּים Psa 66:9), him who languishes for deliverance. It is not to be explained: him whom he, i.e., the boaster, blows upon, which would be expressed by יפיח בּו, cf. Psa 10:5; but, with Ewald, Hengstenberg, Olshausen, and Bttcher, according to Hab 2:3, where הפיח ל occurs in the sense of panting after an object: him who longs for it. יפיח is, however, not a participial adjective = יפח, but the fut., and יפיח לו is therefore a relative clause occupying the place of the object, just as we find the same thing occurring in Job 24:19; Isa 41:2, Isa 41:25, and frequently. Hupfeld's rendering: "in order that he may gain breath (respiret)" leaves אשׁית without an object, and accords more with Aramaic and Arabic than with Hebrew usage, which would express this idea by ינוּח לו or ירוח לו.


  In Psa 12:7 the announcement of Jahve is followed by its echo in the heart of the seer: the words (אמרות instead of אמרות by changing the Sheb which closes the syllable into an audible one, as e.g., in אשׁרי) of Jahve are pure words, i.e., intended, and to be fulfilled, absolutely as they run without any admixture whatever of untruthfulness. The poetical אמרה (after the form זמרה) serves pre-eminently as the designation of the divine power-words of promise. The figure, which is indicated in other instances, when God's word is said to be צרוּפה (Psa 18:31; Psa 119:140; Pro 30:5), is here worked out: silver melted and thus purified בּעליל לארץ. עליל signifies either a smelting-pot from עלל, Arab. gll, immittere, whence also על (Hitz.); or, what is more probable since the language has the epithets כוּר and מצרף for this: a workshop, from עלל, Arab. ‛ll, operari (prop. to set about a thing), first that which is wrought at (after the form מעיל, פּסיל, שׁביל), then the place where the work is carried on. From this also comes the Talm. בּעליל = בּעליל manifeste, occurring in the Mishna Rosh ha-Shana 1. 5 and elsewhere, and which in its first meaning corresponds to the French en effet.


  According to this, the ל in לארץ is not the ל of property: in a fining-pot built into the earth, for which לארץ without anything further would be an inadequate and colourless expression. But in accordance with the usual meaning of לארץ as a collateral definition it is: smelted (purified) down to the earth. As Olshausen observes on this subject, "Silver that is purified in the furnace and flows down to the ground can be seen in every smelting hut; the pure liquid silver flows down out of the smelting furnace, in which the ore is piled up." For it cannot be ל of reference: "purified with respect to the earth," since ארץ does not denote the earth as a material and cannot therefore mean an earthy element. We ought then to read לאבץ, which would not mean "to a white brilliancy," i.e., to a pure bright mass (Bttch.), but "with respect to the stannum, lead" (vid., on Isa 1:25). The verb זקק to strain, filter, cause to ooze through, corresponds to the German seihen, seigen, old High German sihan, Greek σακκεῖν (σακκίζειν), to clean by passing through a cloth as a strainer, שׂק. God's word is solid silver smelted and leaving all impurity behind, and, as it were, having passed seven times through the smelting furnace, i.e., the purest silver, entirely purged from dross. Silver is the emblem of everything precious and pure (vid., Bhr, Symbol. i. 284); and seven is the number indicating the completion of any process (Bibl. Psychol. S. 57, transl. p. 71).


  Psalm 12:7


  (Heb.: 12:8-9) The supplicatory complaint contained in the first strophe has passed into an ardent wish in the second; and now in the fourth there arises a consolatory hope based upon the divine utterance which was heard in the third strophe. The suffix eem in Psa 12:8 refers to the miserable and poor; the suffix ennu in Psa 12:8 (him, not: us, which would be pointed תצרנוּ, and more especially since it is not preceded by תשׁמרנוּ) refers back to the man who yearns for deliverance mentioned in the divine utterance, Psa 12:6. The "preserving for ever" is so constant, that neither now nor at any future time will they succumb to this generation. The oppression shall not become a thorough depression, the trial shall not exceed their power of endurance. What follows in Psa 12:8 is a more minute description of this depraved generation. דּור is the generation whole and entire bearing one general character and doing homage to the one spirit of the age (cf. e.g., Pro 30:11-14, where the characteristics of a corrupt age are portrayed). זוּ (always without the article, Ew. 293, a) points to the present and the character is has assumed, which is again described here finally in a few outlines of a more general kind than in Psa 12:3. The wicked march about on every side (התחלּך used of going about unopposed with an arrogant and vaunting mien), when (while) vileness among ()ל the children of men rises to eminence (רוּם as in Pro 11:11, cf. משׁל Pro 29:2), so that they come to be under its dominion. Vileness is called זלּוּת from זלל (cogn. דּלל) to be supple and lax, narrow, low, weak and worthless. The form is passive just as is the Talm. זילוּת (from זיל = זליל), and it is the epithet applied to that which is depreciated, despised, and to be despised; here it is the opposite of the disposition and conduct of the noble man, נדיב, Isa 32:8,—a baseness which is utterly devoid not only of all nobler principles and motives, but also of all nobler feelings and impulses. The כּ of כּרם is not the expression of simultaneousness (as e.g., in Pro 10:25): immediately it is exalted—for then Psa 12:8 would give expression to a general observation, instead of being descriptive—but כּרם is equivalent to בּרם, only it is intentionally used instead of the latter, to express a coincidence that is based upon an intimate relation of cause and effect, and is not merely accidental. The wicked are puffed up on all sides, and encompass the better disposed on every side as their enemies. Such is the state of things, and it cannot be otherwise at a time when men allow meanness to gain the ascendency among and over them, as is the case at the present moment. Thus even at last the depressing view of the present prevails in the midst of the confession of a more consolatory hope. The present is gloomy. But in the central hexastich the future is lighted up as a consolation against this gloominess. The Psalm is a ring and this central oracle is its jewel.


  Psalm 13


  Suppliant Cry of One Who Is Utterly Undone


  The ירוּם of the personal cry with which David opens Psa 13:1-6 harmonizes with כּרם of the general lament which he introduces into Psa 12:1-8; and for this reason the collector has coupled these two Psalms together. Hitzig assigns Psa 13:1-6 to the time when Saul posted watchers to hunt David from place to place, and when, having been long and unceasingly persecuted, David dared to cherish a hope of escaping death only by indefatigable vigilance and endurance. Perhaps this view is correct. The Psalm consists of three strophes, or if it be preferred, three groups of decreasing magnitude. A long deep sigh is followed, as from a relieved breast, by an already much more gentle and half calm prayer; and this again by the believing joy which anticipates the certainty of being answered. This song as it were casts up constantly lessening waves, until it becomes still as the sea when smooth as a mirror, and the only motion discernible at last is that of the joyous ripple of calm repose.


  Psalm 13:1


  (Heb.: 13:2-3) The complicated question: till when, how long...for ever (as in Psa 74:10; Psa 79:5; Psa 89:47), is the expression of a complicated condition of soul, in which, as Luther briefly and forcibly describes it, amidst the feeling of anguish under divine wrath "hope itself despairs and despair nevertheless begins to hope." The self-contradiction of the question is to be explained by the conflict which is going on within between the flesh and the spirit. The dejected heart thinks: God has forgotten me for ever. But the spirit, which thrusts away this thought, changes it into a question which sets upon it the mark of a mere appearance not a reality: how long shall it seem as though Thou forgettest me for ever? It is in the nature of the divine wrath, that the feeling of it is always accompanied by an impression that it will last for ever; and consequently it becomes a foretaste of hell itself. But faith holds fast the love that is behind the wrath; it sees in the display of anger only a self-masking of the loving countenance of the God of love, and longs for the time when this loving countenance shall be again unveiled to it. Thrice does David send forth this cry of faith out of the inmost depths of his spirit. To place or set up contrivances, plans, or proposals in his soul, viz., as to the means by which he may be able to escape from this painful condition, is equivalent to, to make the soul the place of such thoughts, or the place where such thoughts are fabricated (cf. Pro 26:24). One such עצה chases the other in his soul, because he recognises the vanity of one after another as soon as they spring up. With respect to the יומם which follows, we must think of these cares as taking possession of his soul in the night time; for the night leaves a man alone with his affliction and makes it doubly felt by him. It cannot be proved from Eze 30:16 (cf. Zep 2:4 בּצּהרים), that יומם like יום (Jer 7:25, short for יום יום) may mean "daily" (Ew. 313, a). יומם does not mean this here, but is the antithesis to לילה which is to be supplied in thought in Psa 13:3. By night he proposes plan after plan, each one as worthless as the other; and by day, or all the day through, when he sees his distress with open eyes, sorrow (יגון) is in his heart, as it were, as the feeling the night leaves behind it and as the direct reflex of his helpless and hopeless condition. He is persecuted, and his foe is in the ascendant. רוּם is both to be exalted and to rise, raise one's self, i.e., to rise to position and arrogantly to assume dignity to one's self (sich brsten). The strophe closes with ‛ad-āna which is used for the fourth time.


  Psalm 13:3


  (Heb.: 13:4-5) In contrast to God's seeming to have forgotten him and to wish neither to see nor know anything of his need, he prays: הבּיטה (cf. Isa 63:15). In contrast to his being in perplexity what course to take and unable to help himself, he prays: ענני, answer me, who cry for help, viz., by the fulfilment of my prayer as a real, actual answer. In contrast to the triumphing of his foe: האירה עיני, in order that the triumph of his enemy may not be made complete by his dying. To lighten the eyes that are dimmed with sorrow and ready to break, is equivalent to, to impart new life (Ezr 9:8), which is reflected in the fresh clear brightness of the eye (Sa1 14:27, Sa1 14:29). The lightening light, to which האיר points, is the light of love beaming from the divine countenance, Psa 31:17. Light, love, and life are closely allied notions in the Scriptures. He, upon whom God looks down in love, continues in life, new powers of life are imparted to him, it is not his lot to sleep the death, i.e., the sleep of death, Jer 51:39, Jer 51:57, cf. Psa 76:6. המּות is the accusative of effect or sequence: to sleep so that the sleep becomes death (lxx εἰς θάνατον), Ew. 281, e. Such is the light of life for which he prays, in order that his foe may not be able at last to say יכלתּיו (with accusative object, as in Jer 38:5) = יכלתּי לו, Psa 129:2, Gen 32:26, I am able for him, a match for him, I am superior to him, have gained the mastery over him. כּי, on account of the future which follows, had better be taken as temporal (quum) than as expressing the reason (quod), cf. בּמוט רגלי, Psa 38:17.


  Psalm 13:5


  (Heb.: 13:6) Three lines of joyous anticipation now follow the five of lament and four of prayer. By יאני he sets himself in opposition to his foes. The latter desire his death, but he trusts in the mercy of God, who will turn and terminate his affliction. בּטח בּ denotes faith as clinging fast to God, just as חסה בּ denotes it as confidence which hides itself in Him. The voluntative יגל pre-supposes the sure realisation of the hope. The perfect in Psa 13:6 is to be properly understood thus: the celebration follows the fact that inspires him to song. גּמל על to do good to any one, as in Psa 116:7; Psa 119:17, cf. the radically cognate (על) גּמר Psa 57:3. With the two iambics gamal‛alaj the song sinks to rest. In the storm-tossed soul of the suppliant all has now become calm. Though it rage without as much now as ever—peace reigns in the depth of his heart.


  Psalm 14


  The Prevailing Corruption and the Redemption Desired


  Just as the general lamentation of Psa 12:1-8 assumes a personal character in Psa 13:1-6, so in Psa 14:1-7 it becomes again general; and the personal desire יגל לבּי, Psa 13:5, so full of hope, corresponds to יגל יעקב, which is extended to the whole people of God in Psa 14:7. Moreover, Psa 14:1-7, as being a gloomy picture of the times in which the dawn of the divine day is discernible in the background, is more closely allied to Psa 12:1-8 than to Psa 13:1-6, although this latter is not inserted between them without some recognised reason. In the reprobation of the moral and religious character of the men of the age, which Psa 14:1-7 has in common with Psa 12:1-8, we at once have a confirmation of the לדוד. But Psa 14:7 does not necessitate our coming down to the time of the Exile.


  In Psa 53:1-6 we find this Psalm which is Jehovic, occurring again as Elohimic. The position of Psa 14:1-7 in the primary collection favours the presumption, that it is the earlier and more original composition. And since this presumption will bear the test of a critical comparison of the two Psalms, we may leave the treatment of Psa 53:1-6 to its proper place, without bringing it forward here. It is not as though Psa 14:1-7 were intact. It is marked out as seven three-line verses, but Psa 14:5 and Psa 14:6, which ought to be the fifth and sixth three lines, are only two; and the original form appears to be destroyed by some deficiency. The difficulty is got over in Psa 53:1-6, by making the two two-line verses into one three-line verse, so that it consists only of six three-line verses. And in that Psalm the announcement of judgment is applied to foreign enemies, a circumstance which has influenced some critics and led them astray in the interpretation of Psa 14:1-7.


  Psalm 14:1


  The perfect אמר, as in Psa 1:1; Psa 10:3, is the so-called abstract present (Ges. 126, 3), expressing a fact of universal experience, inferred from a number of single instances. The Old Testament language is unusually rich in epithets for the unwise. The simple, פּתי, and the silly, כּסיל, for the lowest branches of this scale; the fool, אויל, and the madman, הולל, the uppermost. In the middle comes the notion of the simpleton or maniac, נבל—a word from the verbal stem נבל which, according as that which forms the centre of the group of consonants lies either in נב (Genesis S. 636), or in בל (comp. אבל, אול, אמל, קמל), signifies either to be extended, to relax, to become frail, to wither, or to be prominent, eminere, Arab. nabula; so that consequently נבל means the relaxed, powerless, expressed in New Testament language: πνεῦμα οὐκ ἔχοντα. Thus Isaiah (Isa 32:6) describes the נבל: "a simpleton speaks simpleness and his heart does godless things, to practice tricks and to say foolish things against Jahve, to leave the soul of the hungry empty, and to refuse drink to the thirsty." Accordingly נבל is the synonym of לץ the scoffer (vid., the definition in Pro 21:24). A free spirit of this class is reckoned according to the Scriptures among the empty, hollow, and devoid of mind. The thought, אין אלהים, which is the root of the thought and action of such a man, is the climax of imbecility. It is not merely practical atheism, that is intended by this maxim of the נבל. The heart according to Scripture language is not only the seat of volition, but also of thought. The נבל is not content with acting as though there were no God, but directly denies that there is a God, i.e., a personal God. The psalmist makes this prominent as the very extreme and depth of human depravity, that there can be among men those who deny the existence of a God. The subject of what follows are, then, not these atheists but men in general, among whom such characters are to be found: they make the mode of action, (their) doings, corrupt, they make it abominable. עלילה, a poetical brevity of expression for עלילותם, belongs to both verbs, which have Tarcha and Mercha (the two usual conjunctives of Mugrash) in correct texts; and is in fact not used as an adverbial accusative (Hengstenberg and others), but as an object, since השׁהית is just the word that is generally used in this combination with עלילה Zep 3:7 or, what is the same thing, דּרך Gen 6:12; and התעיב (cf. Kg1 21:26) is only added to give a superlative intensity to the expression. The negative: "there is none that doeth good" is just as unrestricted as in Psa 12:2. But further on the psalmist distinguishes between a דור צדיק, which experiences this corruption in the form of persecution, and the corrupt mass of mankind. He means what he says of mankind as κόσμος, in which, at first the few rescued by grace from the mass of corruption are lost sight of by him, just as in the words of God, Gen 6:5, Gen 6:12. Since it is only grace that frees any from the general corruption, it may also be said, that men are described just as they are by nature; although, be it admitted, it is not hereditary sin but actual sin, which springs up from it, and grows apace if grace do not interpose, that is here spoken of.


  Psalm 14:2


  The second tristich appeals to the infallible decision of God Himself. The verb השׁקיף means to look forth, by bending one's self forward. It is the proper word for looking out of a window, Kg2 9:30 (cf. Niph. Jdg 5:28, and frequently), and for God's looking down from heaven upon the earth, Psa 102:20, and frequently; and it is cognate and synonymous with השׁגּיח, Psa 33:13, Psa 33:14; cf. moreover, Sol 2:9. The perf. is used in the sense of the perfect only insofar as the divine survey is antecedent to its result as given in Psa 14:3. Just as השׁהיתוּ reminds one of the history of the Flood, so does לראות of the history of the building of the tower of Babel, Gen 11:5, cf. Psa 18:21. God's judgment rests upon a knowledge of the matter of fact, which is represented in such passages after the manner of men. God's all-seeing, all-piercing eyes scrutinise the whole human race. Is there one who shows discernment in thought and act, one to whom fellowship with God is the highest good, and consequently that after which he strives?—this is God's question, and He delights in such persons, and certainly none such would escape His longing search. On את־אלהים, τὸν Θεόν, vid., Ges. 117, 2.


  Psalm 14:3


  The third tristich bewails the condition in which He finds humanity. The universality of corruption is expressed in as strong terms as possible. הכּל they all (lit., the totality); יחדּו with one another (lit., in its or their unions, i.e., universi); אין גּם־אחד not a single one who might form an exception. סר (probably not 3 praet. but partic., which passes at once into the finite verb) signifies to depart, viz., from the ways of God, therefore to fall away (ἀποστάτης). נאלח, as in Job 15:16, denotes the moral corruptness as a becoming sour, putrefaction, and suppuration. Instead of אין גּם־אחד, the lxx translates οὐκ ἔστιν ἕως ἑνός (as though it were עד־אחד, which is the more familiar form of expression). Paul quotes the first three verses of this Psalm (Rom 3:10-12) in order to show how the assertion, that Jews and heathen all are included under sin, is in accordance with the teaching of Scripture. What the psalmist says, applies primarily to Israel, his immediate neighbours, but at the same time to the heathen, as is self-evident. What is lamented is neither the pseudo-Israelitish corruption in particular, nor that of the heathen, but the universal corruption of man which prevails not less in Israel than in the heathen world. The citations of the apostle which follow his quotation of the Psalm, from τάφος ἀνεῳγμένος to ἀπέναντι τῶν ὀφθαλμῶν αὐτῶν were early incorporated in the Psalm in the Κοινή of the lxx. They appear as an integral part of it in the Cod. Alex., in the Greco-Latin Psalterium Vernonense, and in the Syriac Psalterium Mediolanense. They are also found in Apollinaris' paraphrase of the Psalms as a later interpolation; the Cod. Vat. has them in the margin; and the words σύντπιμμα καὶ ταλαιπωρία ἐν ταῖς ὁδοῖς αὐτῶν have found admittance in the translation, which is more Rabbinical than Old Hebrew, מזּל רע וּפגע רע בּדרכיהם even in a Hebrew codex (Kennicott 649). Origen rightly excluded this apostolic Mosaic work of Old Testament testimonies from his text of the Psalm; and the true representation of the matter is to be found in Jerome, in the preface to the xvi. book of his commentary on Isaiah.


  Psalm 14:4


  Thus utterly cheerless is the issue of the divine scrutiny. It ought at least to have been different in Israel, the nation of the positive revelation. But even there wickedness prevails and makes God's purpose of mercy of none effect. The divine outburst of indignation which the psalmist hears here, is applicable to the sinners in Israel. Also in Isa 3:13-15 the Judge of the world addresses Himself to the heads of Israel in particular. This one feature of the Psalm before us is raised to the consistency of a special prophetic picture in the Psalm of Asaph, Psa 82:1-8. That which is here clothed in the form of a question, הלא ידעוּ, is reversed into an assertion in Psa 82:5 of that Psalm. It is not to be translated: will they not have to feel (which ought to be ידעוּ); but also not as Hupfeld renders it: have they not experienced. "Not to know" is intended to be used as absolutely in the signification non sapere, and consequently insipientem esse, as it is in Psa 82:5; Psa 73:22; Psa 92:7; Isa 44:18, cf. 9, Isa 45:20, and frequently. The perfect is to be judged after the analogy of novisse (Ges. 126, 3), therefore it is to be rendered: have they attained to no knowledge, are they devoid of all knowledge, and therefore like the brutes, yea, according to Isa 1:2-3 even worse than the brutes, all the workers of iniquity? The two clauses which follow are, logically at least, attributive clauses. The subordination of אכלוּ לחם to the participle as a circumstantial clause in the sense of כּאכל לחם is syntactically inadmissible; neither can אכלו לחם, with Hupfeld, be understood of a brutish and secure passing away of life; for, as Olshausen, rightly observes אכל לחם does not signify to feast and carouse, but simply to eat, take a meal. Hengstenberg correctly translates it "who eating my people, eat bread," i.e., who think that they are not doing anything more sinful,—indeed rather what is justifiable, irreproachable and lawful to them,—than when they are eating bread; cf. the further carrying out of this thought in Mic 3:1-3 (especially Mic 3:3 extr.: "just as in the pot and as flesh within the caldron."). Instead of לא קראוּ ה Jeremiah says in Jer 10:21 (cf. however, Jer 10:25): לא דרשׁוּ ואת־ה. The meaning is like that in Hos 7:7. They do not pray as it becomes man who is endowed with mind, therefore they are like cattle, and act like beasts of prey.


  Psalm 14:5


  When Jahve thus bursts forth in scorn His word, which never fails in its working, smites down these brutish men, who are without knowledge and conscience. The local demonstrative שׁם is used as temporal in this passage just as in Psa 66:6; Hos 2:17; Zep 1:14; Job 23:7; Job 35:12, and is joined with the perfect of certainty, as in Job 36:13, where it has not so much a temporal as a local sense. It does not mean "there = at a future time," as pointing into the indefinite future, but "there = then," when God shall thus speak to them in His anger. Intensity is here given to the verb פּחד by the addition of a substantival object of the same root, just as is frequently the case in the more elevated style, e.g., Hab 3:9; and as is done in other cases by the addition of the adverbial infinitive. Then, when God's long-suffering changes into wrath, terror at His judgement seizes them and they tremble through and through. This judgment of wrath, however, is on the other hand a revelation of love. Jahve avenges and thus delivers those whom He calls עמּי (My people); and who are here called דּור צדּיק, the generation of the righteous, in opposition to the corrupted humanity of the time (Psa 12:8), as being conformed to the will of God and held together by a superior spirit to the prevailing spirit of the age. They are so called inasmuch as דּור passes over from the signification generatio to that of genus hominum here and also elsewhere, when it is not merely a temporal, but a moral notion; cf. Psa 24:6; Psa 83:15; Psa 112:2, where it uniformly denotes the whole of the children of God who are in bondage in the world and longing for deliverance, not Israel collectively in antithesis to the Scythians and the heathen in general (Hitzig).


  Psalm 14:6


  The psalmist himself meets the oppressed full of joyous confidence, by reason of the self-manifestation of God in judgment, of which he is now become so confident and which so fills him with comfort. Instead of the sixth tristich, which we expected, we have another distich. The Hiph. הבישׁ with a personal object signifies: to put any one to shame, i.e., to bring it about that any one must be ashamed, e.g., Psa 44:8 (cf. Psa 53:6, where the accusative of the person has to be supplied), or absolutely: to act shamefully, as in the phrase used in Proverbs, בּן מיבישׁ (a prodigal son). It appears only here with a neuter accusative of the object, not in the signification to defame (Hitz.),—a meaning it never has (not even in Pro 13:5, where it is blended with הבאישׁ to make stinking, i.e., a reproach, Gen 34:30)—but to confound, put to shame = to frustrate (Hupf.), which is at once the most natural meaning in connection with עצת. But it is not to be rendered: ye put to shame, because..., for to what purpose is this statement with this inapplicable reason in support of it? The fut. תּבישׁוּ is used with a like shade of meaning as in Lev 19:17, and the imperative elsewhere; and כּי gives the reason for the tacitly implied clause, or if a line is really lost from the strophe, the lost clause (cf. Isa 8:9.): ye will not accomplish it. עצה is whatsoever the pious man, who as such suffers reproach, plans to do for the glory of his God, or even in accordance with the will of his God. All this the children of the world, who are in possession of worldly power, seek to frustrate; but viewed in the light of the final decision their attempt is futile: Jahve is his refuge, or, literally the place whither he flees to hide himself and finds a hiding or concealment (צל, Arab. dall, סתר, Arab. sitr, Arabic also drâ). מחסּהוּ has an orthophonic Dag., which obviates the necessity for the reading מחסּהוּ (cf. תּעלּים Psa 10:1, טעמּו Psa 34:1, לאסּר Psa 105:22, and similar instances).


  Psalm 14:7


  This tristich sounds like a liturgical addition belonging to the time of the Exile, unless one is disposed to assign the whole Psalm to this period on account of it. For elsewhere in a similar connection, as e.g., in Psa 126:1-6, שׁוּב שׁבוּת means to turn the captivity, or to bring back the captives. שׁוּב has here,—as in Psa 126:4; Psa 2:3 (followed by את), cf. Eze 47:7, the Kal being preferred to the Hiph. השׁיב (Jer 32:44; Jer 33:11) in favour of the alliteration with שׁבוּת (from שׁבה to make any one a prisoner of war),—a transitive signification, which Hengstenberg (who interprets it: to turn back, to turn to the captivity, of God's merciful visitation), vainly hesitates to admit. But Isa 66:6, for instance, shows that the exiles also never looked for redemption anywhere but from Zion. Not as though they had thought, that Jahve still dwelt among the ruins of His habitation, which indeed on the contrary was become a ruin because He had forsaken it (as we read in Ezekiel); but the moment of His return to His people is also the moment when He entered again upon the occupation of His sanctuary, and His sanctuary, again appropriated by Jahve even before it was actually reared, is the spot whence issues the kindling of the divine judgment on the enemies of Israel, as well as the spot whence issues the brightness of the reverse side of this judgment, viz., the final deliverance, hence even during the Exile, Jerusalem is the point (the kibla) whither the eye of the praying captive was directed, Dan 6:11. There would therefore be nothing strange if a psalm-writer belonging to the Exile should express his longing for deliverance in these words: who gives = oh that one would give = oh that the salvation of Israel were come out of Zion! But since שׁוב שׁבות also signifies metaphorically to turn misfortune, as in Job 42:10; Eze 16:53 (perhaps also in Psa 85:2, cf. Psa 14:5), inasmuch as the idea of שׁבוּת has been generalised exactly like the German "Elend," exile (Old High German elilenti = sojourn in another country, banishment, homelessness), therefore the inscribed לדוד cannot be called in question from this quarter. Even Hitzig renders: "if Jahve would but turn the misfortune of His people," regarding this Psalm as composed by Jeremiah during the time the Scythians were in the land. If this rendering is possible, and that it is is undeniable, then we retain the inscription לדוד. And we do so the more readily, as Jeremiah's supposed authorship rests upon a non-recognition of his reproductive character, and the history of the prophet's times make no allusion to any incursion by the Scythians.


  The condition of the true people of God in the time of Absolom was really a שׁבוּת in more than a figurative sense. But we require no such comparison with contemporary history, since in these closing words we have only the gathering up into a brief form of the view which prevails in other parts of the Psalm, viz., that the "righteous generation" in the midst of the world, and even of the so-called Israel, finds itself in a state of oppression, imprisonment, and bondage. If God will turn this condition of His people, who are His people indeed and of a truth, then shall Jacob rejoice and Israel be glad. It is the grateful duty of the redeemed to rejoice.—And how could they do otherwise!


  Psalm 15


  The Conditions of Access to God


  The preceding Psalm distinguished דור צדיק, a righteous generation, from the mass of the universal corruption, and closed with a longing for the salvation out of Zion. Psa 15:1-5 answers the question: who belongs to this דור צדיק, and whom shall the future salvation avail? Psa 24:1-10, composed in connection with the removal of the Ark to Zion, is very similar. The state of mind expressed in this Psalm exactly corresponds to the unhypocritical piety and genuine lowliness which were manifest in David in their most beauteous light on that occasion; cf. Psa 15:4 with Sa2 6:19; Psa 15:4 with Sa2 6:21. The fact, however, that Zion (Moriah) is called simply הר הקּדשׁ in Psa 15:1, rather favours the time of the Absolomic exile, when David was cut off from the sanctuary of his God, whilst it was in the possession of men the very opposite of those described in this Psalm (vid., Psa 4:6). Nothing can be maintained with any certainty except that the Psalm assumes the elevation of Zion to the special designation of "the holy mountain" and the removal of the Ark to the אהל erected there (Sa2 6:17). Isa 33:13-16 is a fine variation of this Psalm.


  Psalm 15:1


  That which is expanded in the tristichic portion of the Psalm, is all contained in this distichic portion in nuce. The address to God is not merely a favourite form (Hupfeld), but the question is really, as its words imply, directed to God. The answer, however, is not therefore to be taken as a direct answer from God, as it might be in a prophetical connection: the psalmist addresses himself to God in prayer, he as it were reads the heart of God, and answers to himself the question just asked, in accordance with the mind of God. גּוּר and שׁכן which are usually distinguished from each other like παροικεῖν and κατοικεῖν in Hellenistic Greek, are alike in meaning in this instance. It is not a merely temporary גּוּר (Psa 61:5), but for ever, that is intended. The only difference between the two interchangeable notions is this, the one denotes the finding of an abiding place of rest starting from the idea of a wandering life, the other the possession of an abiding place of rest starting from the idea of settled family life.


  The holy tabernacle and the holy mountain are here thought of in their spiritual character as the places of the divine presence and of the church of God assembled round the symbol of it; and accordingly the sojourning and dwelling there is not to be understood literally, but in a spiritual sense. This spiritual depth of view, first of all with local limitations, is also to be found in Psa 27:4-5; Psa 61:5. This is present even where the idea of earnestness and regularity in attending the sanctuary rises in intensity to that of constantly dwelling therein, Psa 65:5; Psa 84:4-5; while elsewhere, as in Psa 24:3, the outward materiality of the Old Testament is not exceeded. Thus we see the idea of the sanctuary at one time contracting itself within the Old Testament limits, and at another expanding more in accordance with the spirit of the New Testament; since in this matter, as in the matter of sacrifice, the spirit of the New Testament already shows signs of life, and works powerfully through its cosmical veil, without that veil being as yet rent. The answer to the question, so like the spirit of the New Testament in its intention, is also itself no less New Testament in its character: Not every one who saith Lord, Lord, but they who do the will of God, shall enjoy the rights of friendship with Him. But His will concerns the very substance of the Law, viz., our duties towards all men, and the inward state of the heart towards God.


  In the expression הולך תמים (here and in Pro 28:18), תמים is either a closer definition of the subject: one walking as an upright man, like הולך רכיל one going about as a slanderer, cf. היּשׂר הולך Mic 2:7 "the upright as one walking;" or it is an accusative of the object, as in הולך צדקות Isa 33:15 : one who walks uprightness, i.e., one who makes uprightness his way, his mode of action; since תמים may mean integrum = integritas, and this is strongly favoured by הלכים בּתמים, which is used interchangeably with it in Psa 84:12 (those who walk in uprightness). Instead of עשׂה צדקה we have the poetical form of expression פּעל צדק. The characterising of the outward walk and action is followed in Psa 15:2 by the characterising of the inward nature: speaking truth in his heart, not: with his heart (not merely with his mouth); for in the phrase אמר בּלב, בּ is always the Beth of the place, not of the instrument-the meaning therefore is: it is not falsehood and deceit that he thinks and plans inwardly, but truth (Hitz.). We have three characteristics here: a spotless walk, conduct ordered according to God's will, and a truth-loving mode of thought.


  Psalm 15:3


  The distich which contains the question and that containing the general answer are now followed by three tristichs, which work the answer out in detail. The description is continued in independent clauses, which, however, have logically the value of relative clauses. The perff. have the signification of abstract presents, for they are the expression of tried qualities, of the habitual mode of action, of that which the man, who is the subject of the question, never did and what consequently it is not his wont to do. רגל means to go about, whether in order to spie out (which is its usual meaning), or to gossip and slander (here, and the Piel in Sa2 19:28; cf. רכל, רכיל). Instead בּלשׁנו we have על־לּשׁנו (with Dag. in the second ל, in order that it may be read with emphasis and not slurred over), because a word lies upon the tongue ere it is uttered, the speaker brings it up as it were from within on to his tongue or lips, Psa 16:4; Psa 50:16; Eze 36:3. The assonance of לרעהוּ רעה is well conceived. To do evil to him who is bound to us by the ties of kindred and friendship, is a sin which will bring its own punishment. קרוב is also the parallel word to רע in Exo 32:27. Both are here intended to refer not merely to persons of the same nation; for whatever is sinful in itself and under any circumstances whatever, is also sinful in relation to every man according to the morality of the Old Testament. The assertion of Hupfeld and others that נשׂא in conjunction with חרפּה means efferre = effari, is opposed by its combination with על and its use elsewhere in the phrase נשׁא חרפה "to bear reproach" (Psa 69:8). It means (since נשׁא is just as much tollere as ferre) to bring reproach on any one, or load any one with reproach. Reproach is a burden which is more easily put on than cast off; audacter calumniare, semper aliquid haeret.


  In Psa 15:4 the interpretation "he is little in his own eyes, despised," of which Hupfeld, rejecting it, says that Hitzig has picked it up out of the dust, is to be retained. Even the Targ., Saad., Aben-Ezra, Kimchi, Urbino (in his Grammar, אהל מועד) take נבזה בעיניו together, even though explaining it differently, and it is accordingly accented by Baer נמאס


  נבזה בּע יניו (Mahpach, Asla Legarme, Rebia magnum).


  (Note: The usual accentuation בּעיניו נמאס


  נבזה forcibly separates בעיניו from נבזה to which according to its position it belongs. And Heidenheim's accentuation נבזה בעיניו נמאס is to be rejected on accentuological grounds, because of two like distinctives the second has always a less distinctive value than the first. We are consequently only left to the one given above. The MSS vary.)


  God exalts him who is קטן בּעיניו, Sa1 15:17. David, when he brought up the ark of his God, could not sufficiently degrade himself (נקל), and appeared שׁפל בּעניו, Sa2 6:22. This lowliness, which David also confesses in Psa 131:1-3, is noted here and throughout the whole of the Old Testament, e.g., Isa 57:15, as a condition of being well-pleasing before God; just as it is in reality the chief of all virtues. On the other hand, it is mostly translated either, according to the usual accentuation, with which the Beth of בעיניו is dageshed: the reprobate is despised in his eyes (Rashi, Hupf.), or in accordance with the above accentuation: despised in his eyes is the reprobate (Maurer, Hengst., Olsh., Luzzatto); but this would say but little, and be badly expressed. For the placing together of two participles without an article, and moreover of similar meaning, with the design of the one being taken as subject and the other as predicate, is to be repudiated simply on the ground of style; and the difference among expositors shows how equivocal the expression is.


  On the other hand, when we translate it: "despicable is he in his own eyes, worthy to be despised" (Ges. 134, 1), we can appeal to Psa 14:1, where השׁהיתוּ is intensified just in the same way by התעיבוּ, as נבזה is here by נמאס; cf. also Gen 30:31; Job 31:23; Isa 43:4. The antithesis of Psa 15:4 to Psa 15:4 is also thus fully met: he himself seems to himself unworthy of any respect, whereas he constantly shows respect to others; and the standard by which he judges is the fear of God. His own fear of Jahve is manifest from the self-denying strictness with which he performs his vows. This sense of נשׁבּע להרע is entirely misapprehended when it is rendered: he swears to his neighbour (רע = רע), which ought to be לרענוּ, or: he swears to the wicked (and keeps to what he has thus solemnly promised), which ought to be לרע; for to what purpose would be the omission of the elision of the article, which is extremely rarely (Psa 36:6) not attended to in the classic style of the period before the Exile? The words have reference to Lev 5:4 : if any one swear, thoughtlessly pronouncing להרע או להיטיב, to do evil or to do good, etc. The subject spoken of is oaths which are forgotten, and the forgetting of which must be atoned for by an asham, whether the nature of the oath be something unpleasant and injurious, or agreeable and profitable, to the person making the vow. The retrospective reference of להרע to the subject is self-evident; for to injure another is indeed a sin, the vowing and performance of which, not its omission, would require to be expiated. On להרע = להרע vid., Ges. 67, rem. 6. The hypothetical antecedent (cf. e.g., Kg2 5:13) is followed by ולא ימר is an apodosis. The verb המיר is native to the law of vows, which, if any one has vowed an animal in sacrifice, forbids both changing it for its money value (החליף) and exchanging it for another, be it טוב ברע או־רע בּטוב, Lev 27:10, Lev 27:33. The psalmist of course does not use these words in the technical sense in which they are used in the Law. Swearing includes making a vow, and לא ימר disavows not merely any exchanging of that which was solemnly promised, but also any alteration of that which was sworn: he does not misuse the name of God in anywise, לשּׁוא.


  In Psa 15:5 the psalmist also has a passage of the Tra before his mind, viz., Lev 25:37, cf. Exo 22:24; Deu 23:20; Eze 18:8. נתן בּנשׁך signifies to give a thing away in order to take usury (נשׁך( yrusu ekat ot r from נשׁך to bite, δάκνειν) for it. The receiver or demander of interest is משּׁיך, the one who pays interest נשׁוּך, the interest itself נשׁך. The trait of character described in Psa 15:5 also recalls the language of the Mosaic law: שׁחד לא לקח, the prohibition Exo 23:8; Deu 16:19; and על־נקי, the curse Deu 27:25 : on account of the innocent, i.e., against him, to condemn him. Whether it be as a loan or as a gift, he gives without conditions, and if he attain the dignity of a judge he is proof against bribery, especially with reference to the destruction of the innocent. And now instead of closing in conformity with the description of character already given: such a man shall dwell, etc., the concluding sentence takes a different form, moulded in accordance with the spiritual meaning of the opening question: he who doeth these things shall never be moved (ימּוט fut. Niph.), he stands fast, being upheld by Jahve, hidden in His fellowship; nothing from without, no misfortune, can cause his overthrow.


  Psalm 16


  Refuge in God, the Highest Good, in the Presence of Distress and of Death


  The preceding Psalm closed with the words לא ימּוט; this word of promise is repeated in Psa 16:8 as an utterance of faith in the mouth of David. We are here confronted by a pattern of the unchangeable believing confidence of a friend of God; for the writer of Psa 16:1-11 is in danger of death, as is to be inferred from the prayer expressed in Psa 16:1 and the expectation in Psa 16:10. But there is no trace of anything like bitter complaint, gloomy conflict, or hard struggle: the cry for help is immediately swallowed up by an overpowering and blessed consciousness and a bright hope. There reigns in the whole Psalm, a settled calm, an inward joy, and a joyous confidence, which is certain that everything that it can desire for the present and for the future it possesses in its God.


  The Psalm is inscribed לדוד; and Hitzig also confesses that "David may be inferred from its language." Whatever can mark a Psalm as Davidic we find combined in this Psalm: thoughts crowding together in compressed language, which becomes in Psa 16:4 bold even to harshness, but then becomes clear and moves more rapidly; an antiquated, peculiar, and highly poetic impress (אדני, my Lord, מנת, נחלת, שׁפר, תּומיך); and a well-devised grouping of the strophes. In addition to all these, there are manifold points of contact with indisputably genuine Davidic Psalms (comp. e.g., Psa 16:5 with Psa 11:6; Psa 16:10 with Psa 4:4; Psa 16:11 with Psa 17:15), and with indisputably ancient portions of the Pentateuch (Exo 23:13; Exo 19:6; Gen 49:6). Scarcely any other Psalm shows so clearly as this, what deep roots psalm-poetry has struck into the Tra, both as it regards the matter and the language. Concerning the circumstances of its composition, vid., on Psa 30:1-12.


  The superscription מכתּם לדוד, Psa 16:1-11 has in common with Psa 56:1. After the analogy of the other superscriptions, it must have a technical meaning. This at once militates against Hitzig's explanation, that it is a poem hitherto unknown, an ἀνέκδοτον, according to the Arabic mâktum, hidden, secret, just as also against the meaning keimee'lion, which says nothing further to help us. The lxx translates it στηλογραφία (εἰς στηλογραφίαν), instead of which the Old Latin version has tituli inscriptio (Hesychius τίτλος· πτυχίον ἐπίγραμμα ἔχον). That this translation accords with the tradition is shown by that of the Targum גּליפא תריצא sculptura recta (not erecta as Hupfeld renders it). Both versions give the verb the meaning כּתם insculpere, which is supported both by a comparison with כּתב, cogn. חצב, עצב, and by חתם imprimere (sigillum). Moreover, the sin of Israel is called נכתּם in Jer 2:22 (cf. Psa 17:1) as being a deeply impressed spot, not to be wiped out. If we now look more closely into the Michtam Psalms as a whole, we find they have two prevailing features in common. Sometimes significant and remarkable words are introduced by אמרתּי, וימר, דּבּר, Psa 16:2; 58:12; Psa 60:8, cf. Isa 38:10-11 (in Hezekiah's psalm, which is inscribed מכתּב = מכתּם as it is perhaps to be read); sometimes words of this character are repeated after the manner of a refrain, as in Psa 56:1-13 : I will not fear, what can man do to me! in Psa 57:1-11 : Be Thou exalted, Elohim, above the heavens, Thy glory above all the earth! and in Ps 59: For Elohim is my high tower, my merciful God. Hezekiah's psalm unites this characteristic with the other. Accordingly מכתם, like ἐπίγραμμα, appears to mean first of all an inscription and then to be equivalent to an inscription-poem or epigram, a poem containing pithy sayings; since in the Psalms of this order some expressive sentence, after the style of an inscription or a motto on a monument, is brought prominently forward, by being either specially introduced or repeated as a refrain.


  The strophe-schema is 5. 5. 6. 7. The last strophe, which has grown to seven lines, is an expression of joyous hopes in the face of death, which extend onward even into eternity.


  Psalm 16:1


  The Psalm begins with a prayer that is based upon faith, the special meaning of which becomes clear from Psa 16:10 : May God preserve him (which He is able to do as being אל, the Almighty, able to do all things), who has no other refuge in which he has hidden and will hide but Him. This short introit is excepted from the parallelism; so far therefore it is monostichic,—a sigh expressing everything in few words. And the emphatic pronunciation שׁמרני shāmereni harmonises with it; for it is to be read thus, just as in Psa 86:2; Psa 119:167 shāmerah (cf. on Isa 38:14 עשׁקה), according to the express testimony of the Masora.


  The text of the next two verses (so it appears) needs to be improved in two respects. The reading אמרתּ as addressed to the soul (Targ.), cf. Lam 3:24., is opposed by the absence of any mention of the thing addressed. It rests upon a misconception of the defective form of writing, אמרתּ (Ges. 44, rem. 4). Hitzig and Ewald (190, d) suppose that in such cases a rejection of the final vowel, which really occurs in the language of the people, after the manner of the Aramaic (אמרת or אמרת), lies at the bottom of the form. And it does really seem as though the frequent occurrence of this defective form (ידעת = ידעתי Psa 140:13; Job 42:2, בנית = בניתי Kg1 8:48, עשׂית = עשׂיתי Eze 16:59, cf. Kg2 18:20, אמרת now pointed אמרת, with Isa 36:5) has its occasion at least in some such cutting away of the i, peculiar to the language of the common people; although, if David wrote it so, אמרת is not intended to be read otherwise than it is in Psa 31:15; Psa 140:7.


  First of all David gives expression to his confession of Jahve, to whom he submits himself unconditionally, and whom he sets above everything else without exception. Since the suffix of אדני (properly domini mei = domine mi, Gen 18:3, cf. Psa 19:2), which has become mostly lost sight of in the usage of the language, now and then retains its original meaning, as it does indisputably in Psa 35:23, it is certainly to be rendered also here: "Thou art my Lord" and not "Thou art the Lord." The emphasis lies expressly on the "my." It is the unreserved and joyous feeling of dependence (more that of the little child, than of the servant), which is expressed in this first confession. For, as the second clause of the confession says: Jahve, who is his Lord, is also his benefactor, yea even his highest good. The preposition על frequently introduces that which extends beyond something else, Gen 48:22 (cf. Psa 89:8; Psa 95:3), and to this passage may be added Gen 31:50; Gen 32:12; Exo 35:22; Num 31:8; Deu 19:9; Deu 22:6, the one thing being above, or co-ordinate with, the other. So also here: "my good, i.e., whatever makes me truly happy, is not above Thee," i.e., in addition to Thee, beside Thee; according to the sense it is equivalent to out of Thee or without Thee (as the Targ., Symm., and Jerome render it), Thou alone, without exception, art my good. In connection with this rendering of the על, the בּל (poetic, and contracted from בּלי), which is unknown to the literature before David's time, presents no difficulty. As in Pro 23:7 it is short for בּל־תּהיה. Hengstenberg remarks, "Just as Thou art the Lord! is the response of the soul to the words I am the Lord thy God (Exo 20:2), so Thou only art my salvation! is the response to Thou shalt have no other gods beside Me (על־פּני)." The psalmist knows no fountain of true happiness but Jahve, in Him he possesses all, his treasure is in Heaven.


  Such is his confession to Jahve. But he also has those on earth to whom he makes confession. Transposing the w we read:


  ולקדושׁים אשׁר בּארץ


  המּה אדּירי כל־חפצי־בם׃


  While Diestel's alteration: "to the saints, who are in his land, he makes himself glorious, and all his delight is in them," is altogether strange to this verse: the above transfer of the Waw suffices to remove its difficulties, and that in a way quite in accordance with the connection. Now it is clear, that לקדושׁים, as has been supposed by some, is the dative governed by אמרתּי, the influence of which is thus carried forward; it is clear what is meant by the addition אשׁר בארץ, which distinguishes the object of his affection here below from the One above, who is incomparably the highest; it is clear, as to what המּה defines, whereas otherwise this purely descriptive relative clause אשׁר בּארץ המּה (which von Ortenberg transposes into אשׁר ארצה בהמּה) appears to be useless and surprises one both on account of its redundancy (since המה is superfluous, cf. e.g., Sa2 7:9; Sa2 2:18) and on account of its arrangement of the words (an arrangement, which is usual in connection with a negative construction, Deu 20:15; Ch2 8:7, cf. Gen 9:3; Eze 12:10); it is clear, in what sense אדירי alternates with קדושׁים, since it is not those who are accounted by the world as אדיריס on account of their worldly power and possessions (Psa 136:18, Ch2 23:20), but the holy, prized by him as being also glorious, partakers of higher glory and worthy of higher honour; and moreover, this corrected arrangement of the verse harmonises with the Michtam character of the Psalm. The thought thus obtained, is the thought one expected (love to God and love to His saints), and the one which one is also obliged to wring from the text as we have it, either by translating with De Welte, Maurer, Dietrich and others: "the saints who are in the land, they are the excellent in whom I have all my delight,"—a Waw apodoseos, with which one could only be satisfied if it were והמּה (cf. Sa2 15:34)—or: "the saints who are in the land and the glorious-all my delight is in them." By both these interpretations, ל would be the exponent of the nom. absol. which is elsewhere detached and placed at the beginning of a sentence, and this l of reference (Ew. 310, a) is really common to every style (Num 18:8; Isa 32:1; Ecc 9:4); whereas the ל understood of the fellowship in which he stands when thus making confession to Jahve: associating myself with the saints (Hengst.), with (von Lengerke), among the saints (Hupf., Thenius), would be a preposition most liable to be misapprehended, and makes Psa 16:3 a cumbersome appendage of Psa 16:2. But if l be taken as the Lamed of reference then the elliptical construct ואדּירי, to which הארץ ought to be supplied, remains a stumbling-block not to be easily set aside. For such an isolation of the connecting form from its genitive cannot be shown to be syntactically possible in Hebrew (vid., on Kg2 9:17, Thenius, and Keil); nor are we compelled to suppose in this instance what cannot be proved elsewhere, since כל־חפצי־בם is, without any harshness, subordinate to ואדירי as a genitival notion (Ges. 116, 3). And still in connection with the reading ואדירי, both the formation of the sentence which, beginning with ל, leads one to expect an apodosis, and the relation of Psa 16:3 to Psa 16:2, according to which the central point of the declaration must lie just within כל־חפצי־בם, are opposed to this rendering of the words ואדירי כל־חפצי־כם.


  Thus, therefore, we come back to the above easy improvement of the text. קושׁים are those in whom the will of Jahve concerning Israel, that it should be a holy nation (Exo 19:6; Deu 7:6), has been fulfilled, viz., the living members of the ecclesia sanctorum in this world (for there is also one in the other world, Psa 89:6). Glory, δόξα, is the outward manifestation of holiness. It is ordained of God for the sanctified (cf. Rom 8:30), whose moral nobility is now for the present veiled under the menial form of the עני; and in the eyes of David they already possess it. His spiritual vision pierces through the outward form of the servant. His verdict is like the verdict of God, who is his all in all. The saints, and they only, are the excellent to him. His whole delight is centred in them, all his respect and affection is given to them. The congregation of the saints is his Chephzibah, Isa 62:4 (cf. Kg2 21:1).


  Psalm 16:4


  As he loves the saints so, on the other hand, he abhors the apostates and their idols. אהר מהרוּ is to be construed as an appositional relative clause to the preceding: multi sunt cruciatus (cf. Psa 32:10) eorum, eorum scil. qui alium permutant. The expression would flow on more smoothly if it were ירבּוּ: they multiply, or increase their pains, who..., so that אחר מהרו would be the subject, for instance like אהבו ה (he whom Jahve loves), Isa 48:14. This Psa 16:4 forms a perfect antithesis to Psa 16:3. In David's eyes the saints are already the glorified, in whom his delight centres; while, as he knows, a future full of anguish is in store for the idolatrous, and their worship, yea, their very names are an abomination to him. The suffixes of נסכּיהם and שׁמותם might be referred to the idols according to Exo 23:13; Hos 2:19, if אהר be taken collectively as equivalent to אחר ם, as in Job 8:19. But it is more natural to assign the same reference to them as to the suffix of עצּבותם, which does not signify "their idols" (for idols are עצבּים), but their torments, pains (from עצּבת derived from עצּב), Psa 147:3; Job 9:28. The thought is similar to Ti1 6:10, ἑαυτοὺς περιέπειραν ὀδύναις ποικίλαις. אהר is a general designation of the broadest kind for everything that is not God, but which man makes his idol beside God and in opposition to God (cf. Isa 42:8; Isa 48:11). מהרוּ cannot mean festinant, for in this signification it is only found in Piel מהר, and that once with a local, but not a personal, accusative of the direction, Nah 2:6. It is therefore to be rendered (and the perf. is also better adapted to this meaning): they have taken in exchange that which is not God (מהר like המיר, Psa 106:20; Jer 2:11). Perhaps (cf. the phrase זנה אהרי) the secondary meaning of wooing and fondling is connected with it; for מהר is the proper word for acquiring a wife by paying down the price asked by her father, Exo 22:15. With such persons, who may seem to be אדּירים in the eyes of the world, but for whom a future full of anguish is in store, David has nothing whatever to do: he will not pour out drink-offerings as they pour them out. נסכּיהם has the Dag. lene, as it always has. They are not called מדּם as actually consisting of blood, or of wine actually mingled with blood; but consisting as it were of blood, because they are offered with blood-stained hands and blood-guilty consciences. מן is the min of derivation; in this instance (as in Amo 4:5, cf. Hos 6:8) of the material, and is used in other instances also for similar virtually adjectival expressions. Psa 10:18; Psa 17:14; Psa 80:14.


  In Psa 16:4 the expression of his abhorrence attains its climax: even their names, i.e., the names of their false gods, which they call out, he shuns taking upon his lips, just as is actually forbidden in the Tra, Exo 23:13 (cf. Const. Apost. V. 10 εἴδωλον μνημονεύειν ὀνόματα δαιμονικά).; He takes the side of Jahve. Whatever he may wish for, he possesses in Him; and whatever he has in Him, is always secured to him by Him. חלקי does not here mean food (Bttch.), for in this sense חלק (Lev 6:10) and מגה (Sa1 1:4) are identical; and parallel passages like Psa 142:6 show what חלקי means when applied to Jahve. According to Psa 11:6, כוסי is also a genitive just like חלקי; מנת חלק is the share of landed property assigned to any one; מנת כּוס the share of the cup according to paternal apportionment. The tribe of Levi received no territory in the distribution of the country, from which they might have maintained themselves; Jahve was to be their חלק, Num 18:20, and the gifts consecrated to Jahve were to be their food, Deu 10:9; Deu 18:1. But nevertheless all Israel is βασίλειον ἱεράτευμα, Exo 19:6, towards which even קדושׁים and אדרים in Psa 16:3 pointed; so that, therefore, the very thing represented by the tribe of Levi in outward relation to the nation, holds good, in all its deep spiritual significance, of every believer. It is not anything earthly, visible, created, and material, that is allotted to him as his possession and his sustenance, but Jahve and Him only; but in Him is perfect contentment. In Psa 16:5, תּומיך, as it stands, looks at first sight as though it were the Hiph. of a verb ימך (ומך). But such a verb is not to be found anywhere else, we must therefore seek some other explanation of the word. It cannot be a substantive in the signification of possession (Maurer, Ewald), for such a substantival form does not exist. It might more readily be explained as a participle = תּומך, somewhat like יוסיף, Isa 29:4; Isa 38:5; Ecc 1:18, = יוסף,—a comparison which has been made by Aben-Ezra (Sefath Jether No. 421) and Kimchi (Michlol 11a),—a form of the participle to which, in writing at least, סוכיב, Kg2 8:21, forms a transition; but there is good reason to doubt the existence of such a form. Had the poet intended to use the part. of תמך, it is more probable he would have written אתה תּומכי גורלי, just as the lxx translators might have had it before them, taking the Chirek compaginis as a suffix: σὺ εἶ ὁ ἀποκαθιστῶν τὴν κληρονομίαν μου ἐμοί (Bttcher). For the conjecture of Olshausen and Thenius, תּוסיף in the sense: "thou art continually my portion" halts both in thought and expression. Hitzig's conjecture תּוּמּיך "thou, thy Tummm are my lot," is more successful and tempting. But the fact that the תּמּים are never found (not even in Deu 33:8) without the אוּרים, is against it. Nevertheless, we should prefer this conjecture to the other explanations, if the word would not admit of being explained as Hiph. from ימך (ומך), which is the most natural explanation. Schultens has compared the Arabic wamika, to be broad, from which there is a Hiphil form Arab. awmaka, to make broad, in Syro-Arabic, that is in use even in the present day among the common people.


  And since we must at any rate come down to the supposition of something unusual about this תומיך, it is surely not too bold to regard it as a ἅπαξ γεγραμμ.: Thou makest broad my lot, i.e., ensurest for me a spacious habitation, a broad place, as the possession that falleth to me,


  - a thought, that is expanded in Psa 16:6.


  Psalm 16:6


  The measuring lines (הבלים) are cast (Mic 2:5) and fall to any one just where and as far as his property is assigned to him; so that נפל חבל (Jos 17:5) is also said of the falling to any one of his allotted portion of land. נעמים (according to the Masora defective as also in Psa 16:11 נעמות) is a pluralet., the plural that is used to denote a unity in the circumstances, and a similarity in the relations of time and space, Ges. ֗108, 2, a; and it signifies both pleasant circumstances, Job 36:11, and, as here, a pleasant locality, Lat. amaena (to which נעמות in Psa 16:11, more strictly corresponds). The lines have fallen to him in a charming district, viz., in the pleasurable fellowship of God, this most blessed domain of love has become his paradisaic possession. With אף he rises from the fact to the perfect contentment which it secures to him: such a heritage seems to him to be fair, he finds a source of inward pleasure and satisfaction in it. נחלת—according to Ew. 173, d, lengthened from the construct form נהלת (like נגינת Psa 61:1); according to Hupfeld, springing from נחלתי (by the same apocope that is so common in Syriac, perhaps like אמרתּ Psa 16:1 from אמרתּי) just like זמרת Exo 15:2—is rather, since in the former view there is no law for the change of vowel and such an application of the form as we find in Ps 60:13 (Psa 108:13) is opposed to the latter, a stunted form of נחלתה: the heritage = such a heritage pleases me, lit., seems fair to me (שׁפר, cognate root ספר, צפר, cognate in meaning בשׂר, Arab. bs̆r, to rub, polish, make shining, intr. שׁפר to be shining, beautiful). עלי of beauty known and felt by him (cf. Est 3:9 with Sa1 25:36 טוב עליו, and the later way of expressing it Dan. 3:32). But since the giver and the gift are one and the same, the joy he has in the inheritance becomes of itself a constant thanksgiving to and blessing of the Giver, that He (אשׁר quippe qui) has counselled him (Psa 73:24) to choose the one thing needful, the good part. Even in the night-seasons his heart keeps watch, even then his reins admonish him (יסּר, here of moral incitement, as in Isa 8:11, to warn). The reins are conceived of as the seat of the blessed feeling that Jahve is his possession (vid., Psychol. S. 268; tr. p. 316). He is impelled from within to offer hearth-felt thanks to his merciful and faithful God. He has Jahve always before him, Jahve is the point towards which he constantly directs his undiverted gaze; and it is easy for him to have Him thus ever present, for He is מימיני (supply הוּא, as in Psa 22:29; Psa 55:20; Psa 112:4), at my right hand (i.e., where my right hand begins, close beside me), so that he has no need to draw upon his power of imagination. The words בּל־אמּוט, without any conjunction, express the natural effect of this, both in consciousness and in reality: he will not and cannot totter, he will not yield and be overthrown.


  Psalm 16:9


  Thus then, as this concluding strophe, as it were like seven rays of light, affirms, he has the most blessed prospect before him, without any need to fear death. Because Jahve is thus near at hand to help him, his heart becomes joyful (שׂמח) and his glory, i.e., his soul (vid., on Psa 7:6) rejoices, the joy breaking forth in rejoicing, as the fut. consec. affirms. There is no passage of Scripture that so closely resembles this as Th1 5:23. לב is πνεῦμα (νοῦς), כבוד, ψυχή (vid., Psychol. S. 98; tr. p. 119), בּשׂר (according to its primary meaning, attrectabile, that which is frail), σῶμα. The ἀμέμπτως τηρηθῆναι which the apostle in the above passage desires for his readers in respect of all three parts of their being, David here expresses as a confident expectation; for אף implies that he also hopes for his body that which he hopes for his spirit-life centred in the heart, and for his soul raised to dignity both by the work of creation and of grace. He looks death calmly and triumphantly in the face, even his flesh shall dwell or lie securely, viz., without being seized with trembling at its approaching corruption. David's hope rests on this conclusion: it is impossible for the man, who, in appropriating faith and actual experience, calls God his own, to fall into the hands of death. For Psa 16:10 shows, that what is here thought of in connection with שׁכן לבטח, dwelling in safety under the divine protection (Deu 33:12, Deu 33:28, cf. Pro 3:24), is preservation from death. שׁחת is rendered by the lxx διαφθορά, as though it came from שׁחת διαφθείρειν, as perhaps it may do in Job 17:14. But in Psa 7:16 the lxx has βόθρος, which is the more correct: prop. a sinking in, from שׁוּח to sink, to be sunk, like נחת from נוּח, רחת from רוּח. To leave to the unseen world (עזב prop. to loosen, let go) is equivalent to abandoning one to it, so that he becomes its prey. Psa 16:10—where to see the grave (Psa 49:10), equivalent to, to succumb to the state of the grave, i.e., death (Psa 89:49; Luk 2:26; Joh 8:51) is the opposite of "seeing life," i.e., experiencing and enjoying it (Ecc 9:9, Joh 3:36), the sense of sight being used as the noblest of the senses to denote the sensus communis, i.e., the common sense lying at the basis of all feeling and perception, and figuratively of all active and passive experience (Psychol. S. 234; tr. p. 276)—shows, that what is said here is not intended of an abandonment by which, having once come under the power of death, there is no coming forth again (Bttcher). It is therefore the hope of not dying, that is expressed by David in Psa 16:10. for by חסידך David means himself. According to Norzi, the Spanish MSS have חסידיך with the Masoretic note יתיר יוד, and the lxx, Targ., and Syriac translate, and the Talmud and Midrash interpret it, in accordance with this Ker. There is no ground for the reading חסידיך, and it is also opposed by the personal form of expression surrounding it.


  The positive expression of hope in Psa 16:11 comes as a companion to the negative just expressed: Thou wilt grant me to experience (הודיע, is used, as usual, of the presentation of a knowledge, which concerns the whole man and not his understanding merely) ארח חיּים, the path of life, i.e., the path to life (cf. Pro 5:6; Pro 2:19 with ib. Psa 10:17; Mat 7:14); but not so that it is conceived of as at the final goal, but as leading slowly and gradually onwards to life; חיּים in the most manifold sense, as, e.g., in Psa 36:10; Deu 30:15 : life from God, with God, and in God, the living God; the opposite of death, as the manifestation of God's wrath and banishment from Him. That his body shall not die is only the external and visible phase of that which David hopes for himself; on its inward, unseen side it is a living, inwrought of God in the whole man, which in its continuance is a walking in the divine life. The second part of Psa 16:11, which consists of two members, describes this life with which he solaces himself. According to the accentuation,—which marks חיים with Olewejored not with Rebia magnum or Pazer,—שׂבע שׂמחות is not a second object dependent upon תּודיעני, but the subject of a substantival clause: a satisfying fulness of joy is את־פּניך, with Thy countenance, i.e., connected with and naturally produced by beholding Thy face (את preposition of fellowship, as in Psa 21:7; 140:14); for joy is light, and God's countenance, or doxa, is the light of lights. And every kind of pleasurable things, נעמות, He holds in His right hand, extending them to His saints—a gift which lasts for ever; נצח equivalent to לנצח. נצח, from the primary notion of conspicuous brightness, is duration extending beyond all else—an expression for לעולם, which David has probably coined, for it appears for the first time in the Davidic Psalms. Pleasures are in Thy right hand continually—God's right hand is never empty, His fulness is inexhaustible.


  The apostolic application of this Psalm (Act 2:29-32; Act 13:35-37) is based on the considerations that David's hope of not coming under the power of death was not realised in David himself, as is at once clear, to the unlimited extent in which it is expressed in the Psalm; but that it is fulfilled in Jesus, who has not been left to Hades and whose flesh did not see corruption; and that consequently the words of the Psalm are a prophecy of David concerning Jesus, the Christ, who was promised as the heir to his throne, and whom, by reason of the promise, he had prophetically before his mind. If we look into the Psalm, we see that David, in his mode of expression, bases that hope simply upon his relation to Jahve, the ever-living One. That it has been granted to him in particular, to express this hope which is based upon the mystic relation of the חסיד to Jahve in such language,—a hope which the issue of Jesus' life has sealed by an historical fulfilment,—is to be explained from the relation, according to the promise, in which David stands to his seed, the Christ and Holy One of God, who appeared in the person of Jesus. David, the anointed of God, looking upon himself as in Jahve, the God who has given the promise, becomes the prophet of Christ; but this is only indirectly, for he speaks of himself, and what he says has also been fulfilled in his own person. But this fulfilment is not limited to the condition, that he did not succumb to any peril that threatened his life so long as the kingship would have perished with him, and that, when he died, the kingship nevertheless remained (Hofmann); nor, that he was secured against all danger of death until he had accomplished his life's mission, until he had fulfilled the vocation assigned to him in the history of the plan of redemption (Kurtz)—the hope which he cherishes for himself personally has found a fulfilment which far exceeds this. After his hope has found in Christ its full realisation in accordance with the history of the plan of redemption, it receives through Christ its personal realisation for himself also. For what he says, extends on the one hand far beyond himself, and therefore refers prophetically to Christ: in decachordo Psalterio—as Jerome boldly expresses it—ab inferis suscitat resurgentem. But on the other hand that which is predicted comes back upon himself, to raise him also from death and Hades to the beholding of God. Verus justitiae sol—says Sontag in his Tituli Psalmorum, 1687—e sepulcro resurrexit, στήλη seu lapis sepulcralis a monumento devolutus, arcus triumphalis erectus, victoria ab hominibus reportata. En vobis Michtam! En Evangelium!


  Psalm 17


  Flight of an innocent and Persecuted Man for Refuge in the Lord, Who Knoweth Them That Are His


  Psa 17:1-15 is placed after Psa 16:1-11, because just like the latter (cf. Psa 11:7) it closes with the hope of a blessed and satisfying vision of God. In other respects also the two Psalms have many prominent features in common: as, for instance, the petition שׁמרני, Psa 16:1; Psa 17:8; the retrospect on nightly fellowship with God, Psa 16:7; Psa 17:3; the form of address in prayer אל, Psa 16:1; Psa 17:6; the verb תּמך, Psa 16:5; Psa 17:5, etc. (vid., Symbolae p. 49), notwithstanding a great dissimilarity in their tone. For Psa 16:1-11 is the first of those which we call Psalms written in the indignant style, in the series of the Davidic Psalms. The language of the Psalms of David, which is in other instances so flowing and clear, becomes more harsh and, in accordance with the subject and mood, as it were, full of unresolved dissonances (Psa 17:1; Psa 140:1; Psa 58:1; Psa 36:2, cf. Psa 10:2-11) when describing the dissolute conduct of his enemies, and of the ungodly in general. The language is then more rough and unmanageable, and wanting in the clearness and transparency we find elsewhere. The tone of the language also becomes more dull and, as it were, a dull murmur. It rolls on like the rumble of distant thunder, by piling up the suffixes mo, āmo, ēmo, as in Psa 17:10; Psa 35:16; Psa 64:6, Psa 64:9, where David speaks of his enemies and describes them in a tone suggested by the indignation, which is working with his breast; or in Psa 59:12-14; Psa 56:8; Psa 21:10-13; Psa 140:10; Psa 58:7, where, as in prophetic language, he announces to them of the judgment of God. The more vehement and less orderly flow of the language which we find here, is the result of the inward tumult of his feelings.


  There are so many parallels in the thought and expression of thought of this Psalm in other Davidic Psalms (among those we have already commented on we may instance more especially Psa 7:1 and Psa 11:1, and also Psa 4:1 and Psa 10:1), that even Hitzig admits the לדוד. The author of the Psalm is persecuted, and others with him; foes, among whom one, their leader, stands prominently forward, plot against his life, and have encompassed him about in the most threatening manner, eager for his death. All this corresponds, line for line, with the situation of David in the wilderness of Maon (about three hours and three quarters S.S.E. of Hebron), as narrated in Sa1 23:25., when Saul and his men were so close upon the heels of David and his men, that he only escaped capture by a most fortunate incident.


  The only name inscribed on this Psalm is תּפּלּה (a prayer), the most comprehensive name for the Psalms, and the oldest (Psa 72:20); for שׁיר and מזמור were only given to them when they were sung in the liturgy and with musical accompaniment. As the title of a Psalm it is found five times (Psa 17:1, Psa 86:1, Psa 90:1, Psa 92:1, Psa 142:1) in the Psalter, and besides that once, in Hab. Habakkuk's תפלה is a hymn composed for music. But in the Psalter we do not find any indication of the Psalms thus inscribed being arranged for music. The strophe schema is 4. 7; 4. 4. 6. 7.


  Psalm 17:1


  צדק is the accusative of the object: the righteousness, intended by the suppliant, is his own (Psa 17:15). He knows that he is not merely righteous in his relation to man, but also in his relation to God. In all such assertions of pious self-consciousness, that which is intended is a righteousness of life which has its ground in the righteousness of faith. True, Hupfeld is of opinion, that under the Old Testament nothing was known either of righteousness which is by faith or of a righteousness belonging to another and imputed. But if this were true, then Paul was in gross error and Christianity is built upon the sand. But the truth, that faith is the ultimate ground of righteousness, is expressed in Gen 15:6, and at other turning-points in the course of the history of redemption; and the truth, that the righteousness which avails before God is a gift of grace is, for instance, a thought distinctly marked out in the expression of Jeremiah צדקנוּ ה, "the Lord our righteousness." The Old Testament conception, it is true, looks more to the phenomena than to the root of the matter (ist mehr phnomenell als wurzelhaft), is (so to speak) more Jacobic than Pauline; but the righteousness of life of the Old Testament and that of the New have one and the same basis, viz., in the grace of God, the Redeemer, towards sinful man, who in himself is altogether wanting in righteousness before God (Psa 143:2). Thus there is no self-righteousness, in David's praying that the righteousness, which in him is persecuted and cries for help, may be heard. For, on the one hand, in his personal relation to Saul, he knows himself to be free from any ungrateful thoughts of usurpation, and on the other, in his personal relation to God free from מרמה, i.e., self-delusion and hypocrisy. The shrill cry for help, רנּה, which he raises, is such as may be heard and answered, because they are not lips of deceit with which he prays. The actual fact is manifest לפני יהוה, therefore may his right go forth מלּפניו,—just what does happen, by its being publicly proclaimed and openly maintained—from Him, for His eyes, the eyes of Him who knoweth the hearts (Psa 11:4), behold מישׁרים (as in Psa 58:2; Psa 75:3 = בּמישׁרים, Psa 9:9, and many other passages), in uprightness, i.e., in accordance with the facts of the case and without partiality. מישׁרים might also be an accusative of the object (cf. Ch1 29:17), but the usage of the language much more strongly favours the adverbial rendering, which is made still more natural by the confirmatory relation in which Psa 17:2 stands to Psa 17:2.


  Psalm 17:3


  David refers to the divine testing and illumination of the inward parts, which he has experienced in himself, in support of his sincerity. The preterites in Psa 17:3 express the divine acts that preceded the result בּל־תּמצא, viz., the testing He has instituted, which is referred to in צרפתּני and also בּחנתּ as a trying of gold by fire, and in פּקד as an investigation (Job 7:18). The result of the close scrutiny to which God has subjected him in the night, when the bottom of a man's heart is at once made manifest, whether it be in his thoughts when awake or in the dream and fancies of the sleeper, was and is this, that He does not find, viz., anything whatever to punish in him, anything that is separated as dross from the gold. To the mind of the New Testament believer with his deep, and as it were microscopically penetrating, insight into the depth of sin, such a confession concerning himself would be more difficult than to the mind of an Old Testament saint. For a separation and disunion of flesh and spirit, which was unknown in the same degree to the Old Testament, has been accomplished in the New Testament consciousness by the facts and operations of redemption revealed in the New Testament; although at the same time it must be remembered that in such confessions the Old Testament consciousness does not claim to be clear from sins, but only from a conscious love of sin, and from a self-love that is hostile to God.


  With זמּותי David begins his confession of how Jahve found him to be, instead of finding anything punishable in him. This word is either an infinitive like חנּות (Psa 77:10) with the regular ultima accentuation, formed after the manner of the הל verbs,—in accordance with which Hitzig renders it: my thinking does not overstep my mouth,—or even 1 pers. praet., which is properly Milel, but does also occur as Milra, e.g., Deu 32:41; Isa 44:16 (vid., on Job 19:17),—according to which Bttcher translates: should I think anything evil, it dare not pass beyond my mouth,—or (since זמם may denote the determination that precedes the act, e.g., Jer 4:28; Lam 2:17): I have determined my mouth shall not transgress. This last rendering is opposed by the fact, that עבר by itself in the ethical signification "to transgress" (cf. post-biblical עברה παράβασις) is not the usage of the biblical Hebrew, and that when יעבר־פּי stand close together, פי is presumptively the object. We therefore give the preference to Bttcher's explanation, which renders זמותי as a hypothetical perfect and is favoured by Pro 30:32 (which is to be translated: and if thou thinkest evil, (lay) thy hand on thy mouth!). Nevertheless בל יעבר־פי is not the expression of a fact, but of a purpose, as the combination of בל with the future requires it to be taken. The psalmist is able to testify of himself that he so keeps evil thoughts in subjection within him, even when they may arise, that they do not pass beyond his mouth, much less that he should put them into action. But perhaps the psalmist wrote פּיך originally, "my reflecting does not go beyond Thy commandment" (according to Num 22:18; Sa1 15:24; Pro 8:29),—a meaning better suited, as a result of the search, to the nightly investigation. The ל of לפעלּות fo ל need not be the ל of reference (as to); it is that of the state or condition, as in Psa 32:6; Psa 69:22. אדם, as perhaps also in Job 31:33; Hos 6:7 (if אדם is not there the name of the first man), means, men as they are by nature and habit. בּדבר שׂפתיך does not admit of being connected with לפעלּות: at the doings of the world contrary to Thy revealed will (Hofmann and others); for פּעל בּ cannot mean: to act contrary to any one, but only: to work upon any one, Job 35:6. These words must therefore be regarded as a closer definition, placed first, of the שׁמרתּי which follows: in connection with the doings of men, by virtue of the divine commandment, he has taken care of the paths of the oppressor, viz., not to go in them; Sa1 25:21 is an instance in support of this rendering, where שׁמרתי, as in Job 2:6, means: I have kept (Nabal's possession), not seizing upon it myself. Jerome correctly translates vias latronis; for פּריץ signifies one who breaks in, i.e., one who does damage intentionally and by violence. The confession concerning himself is still continued in Psa 17:5, for the inf. absol. תּמך, if taken as imperative would express a prayer for constancy, that is alien to the circumstances described. The perfect after בּל is also against such a rendering. It must therefore be taken as inf. historicus, and explained according to Job 23:11, cf. Psa 41:13. The noun following the inf. absol., which is usually the object, is the subject in this instance, as, e.g., in Job 40:2; Pro 17:12; Ecc 4:2, and frequently. It is אשׁוּרי, and not אשּׁוּרי, אשׁור (a step) never having the שׁ dageshed, except in Psa 17:11 and Job 31:7.


  Psalm 17:6


  It is only now, after his inward parts and his walk have been laid open to Jahve, that he resumes his petition, which is so well justified and so soundly based, and enters into detail. The אני


  found beside קראתיך (the perfect referring to that which has just now been put into execution) is meant to imply: such an one as he has described himself to be according to the testimony of his conscience, may call upon God, for God hears such and will therefore also hear him. הט אזנך exactly corresponds to the Latin au-di (aus-cul-ta). The Hiph. הפלה (הפליא, Psa 31:22, cf. Psa 4:4) signifies here to work in an extraordinary and marvellous manner. The danger of him who thus prays is great, but the mercies of God, who is ready and able to help, are still greater. Oh that He may, then, exhibit all its fulness on his behalf. The form of the address resembles the Greek, which is so fond of participles. If it is translated as Luther translates it: "Show Thy marvellous lovingkindness, Thou Saviour of those who trust in Thee, Against those who so set themselves against Thy right hand," then חוסים is used just as absolutely as in Pro 14:32, and the right hand of God is conceived of as that which arranges and makes firm. But "to rebel against God's right (not statuta, but desteram)" is a strange expression. There are still two other constructions from which to choose, viz., "Thou Deliverer of those seeking protection from adversaries, with Thy right hand" (Hitz.), or: "Thou Helper of those seeking protection from adversaries, at Thy right hand" (Aben-Ezra, Tremell.). This last rendering is to be preferred to the two others. Since, on the one hand, one says מחסה מן, refuge from..., and on the other, חסה בּ to hide one's self in any one, or in any place, this determining of the verbal notion by the preposition (on this, see above on Psa 2:12) must be possible in both directions. ממּתקוממים is equivalent to ממתקוממיהם Job 27:7; and חוסים בימינך, those seeking protection at the strong hand of Jahve. The force of the ב is just the same as in connection with הסתּתּר, Sa1 23:19. In Damascus and throughout Syria—Wetzstein observes on this passage—the weak make use of these words when they surrender themselves to the strong: Arab. anâ b-qabḍt ydk, "I am in the grasp of thy hand (in thy closed hand) i.e., I give myself up entirely to thee."


  Psalm 17:8


  The covenant relationship towards Himself in which Jahve has placed David, and the relationship of love in which David stands to Jahve, fully justified the oppressed one in his extreme request. The apple of the eye, which is surrounded by the iris, is called אישׁון, the man (Arabic insân), or in the diminutive and endearing sense of the termination on: the little man of the eye, because a picture in miniature of one's self is seen, as in a glass, when looking into another person's eye. בּת־עין either because it is as if born out of the eye and the eye has, as it were, concentrated itself in it, or rather because the little image which is mirrored in it is, as it were, the little daughter of the eye (here and Lam 2:18). To the Latin pupilla (pupula), Greek κόρη, corresponds most closely בּבת עין, Zac 2:12, which does not signify the gate, aperture, sight, but, as בּת shows, the little boy, or more strictly, the little girl of the eye. It is singular that אישׁון here has the feminine בּת־עין as the expression in apposition to it. The construction might be genitival: "as the little man of the apple of the eye," inasmuch as the saint knows himself to be so near to God, that, as it were, his image in miniature is mirrored in the great eye of God. But (1) the more ozdinary name for the pupil of the eye is not בּת עין, but אישׁון; and (2) with that construction the proper point of the comparison, that the apple of the eye is an object of the most careful self-preservation, is missed. There is, consequently, a combination of two names of the pupil or apple of the eye, the usual one and one more select, without reference to the gender of the former, in order to give greater definition and emphasis to the figure. The primary passage for this bold figure, which is the utterance of loving entreaty, is Deu 32:10, where the dazzling anthropomorphism is effaced by the lxx and other ancient versions; cf. also Sir. 17:22. Then follows another figure, taken from the eagle, which hides its young under its wings, likewise from Deut 32, viz., Psa 17:11, for the figure of the hen (Mat 23:37) is alien to the Old Testament. In that passage, Moses, in his great song, speaks of the wings of God; but the double figure of the shadow of God's wings (here and in Psa 36:8; Psa 57:2; Psa 63:8) is coined by David. "God's wings" are the spreadings out, i.e., the manifestations of His love, taking the creature under the protection of its intimate fellowship, and the "shadow" of these wings is the refreshing rest and security which the fellowship of this love affords to those, who hide themselves beneath it, from the heat of outward or inward conflict.


  From Psa 17:9 we learn more definitely the position in which the psalmist is placed. שׁדד signifies to use violence, to destroy the life, continuance, or possession of any one. According to the accentuation בּנפשׁ is to be connected with איבי, not with יקּפוּ, and to be understood according to Eze 25:6 : "enemies with the soul" are those whose enmity is not merely superficial, but most deep-seated (cf. ἐκ ψυχῆς, Eph 6:6; Col 3:23). The soul (viz., the hating and eagerly longing soul, Psa 27:12; Psa 41:3) is just the same as if בנפשׁ is combined with the verb, viz., the soul of the enemies; and איבי נפשׁי would therefore not be more correct, as Hitzig thinks, than בנפשׁ איבי, but would have a different meaning. They are eager to destroy him (perf. conatus), and form a circle round about him, as ravenous ones, in order to swallow him up.


  Psalm 17:10


  Psa 17:10 tell what sort of people these persecutors are. Their heart is called fat, adeps, not as though חלב could in itself be equivalent to לב, more especially as both words are radically distinct (חלב from the root לב, λιπ; לב from the root לב, לף to envelope: that which is enveloped, the kernel, the inside), but (without any need for von Ortenberg's conjecture חלב לבּמו סגרוּ "they close their heart with fat") because it is, as it were, entirely fat (Psa 119:70, cf. Psa 73:7), and because it is inaccessible to any feeling of compassion, and in general incapable of the nobler emotions. To shut up the fat = the heart (cf. κλείειν τὰ σπλάγχνα Jo1 3:17), is equivalent to: to fortify one's self wilfully in indifference to sympathy, tender feeling, and all noble feelings (cf. השׁמין לב = to harden, Isa 6:10). The construction of פּימו (which agrees in sound with פּימה, Job 15:27) is just the same as that of קולי, Psa 3:5. On the other hand, אשּׁוּרנוּ (after the form עמּוּד and written plene) is neither such an accusative of the means or instrument, nor the second accusative, beside the accusative of the object, of that by which the object is surrounded, that is usually found with verbs of surrounding (e.g., Ps 5:13; Psa 32:7); for "they have surrounded me (us) with our step" is unintelligible. But אשׁורנו can be the accusative of the member, as in Psa 3:8, cf. Psa 22:17, Gen 3:15, for "it is true the step is not a member" (Hitz.), but since "step" and "foot" are interchangeable notions, Psa 73:2, the σχῆμα καθ ̓ ὅλον καὶ μέρος is applicable to the former, and as, e.g., Homer says, Iliad vii. 355: σὲ μάλιστα πόνος φρένας ἀμφιβέβηκεν, the Hebrew poet can also say: they have encompassed us (and in fact) our steps, each of our steps (so that we cannot go forwards or backwards with our feet). The Ker סבבוּנוּ gets rid of the change in number which we have with the Chethb סבבוני; the latter, however, is admissible according to parallels like Psa 62:5, and corresponds to David's position, who is hunted by Saul and at the present time driven into a strait at the head of a small company of faithful followers. Their eyes—he goes on to say in Psa 17:11—have they set to fell, viz., us, who are encompassed, to the earth, i.e., so that we shall be cast to the ground. נטה is transitive, as in Psa 18:10; Psa 62:4, in the transitively applied sense of Psa 73:2 (cf. Psa 37:31): to incline to fall (whereas in Psa 44:19, Job 31:7, it means to turn away from); and בּארץ (without any need fore the conjecture בּארח) expresses the final issue, instead of לארץ, Psa 7:6. By the expression דּמינו one is prominently singled out from the host of the enemy, viz., its chief, the words being: his likeness is as a lion, according to the peculiarity of the poetical style, of changing verbal into substantival clauses, instead of דּמה כּאריה. Since in Old Testament Hebrew, as also in Syriac and Arabic, כ is only a preposition, not a connective conjunction, it cannot be rendered: as a lion longs to prey, but: as a lion that is greedy or hungry (cf. Arab. ksf, used of sinking away, decline, obscuring or eclipsing, growing pale, and Arab. chsf, more especially of enfeebling, hunger, distinct from חשׂף = Arab. ks̆f, to peel off, make bare) to ravin. In the parallel member of the verse the participle alternates with the attributive clause. כּפיר is (according to Meier) the young lion as being covered with thicker hair.


  Psalm 17:13


  The phrase קדּם פּני, antevertere faciem alicujus, means both to appear before any one with reverence, Psa 95:2 (post-biblical: to pay one's respects to any one) and to meet any one as an enemy, rush on him. The foe springs like a lion upon David, may Jahve—so he prays—as his defence cross the path of the lion and intercept him, and cast him down so that he, being rendered harmless, shall lie there with bowed knees (כּרע, of the lion, Gen 49:9; Num 24:9). He is to rescue his soul from the ungodly חרבּך. This חרבך, and also the ידך which follows, can be regarded as a permutative of the subject (Bצttcher, Hupfeld, and Hitzig), an explanation which is commended by Psa 44:3 and other passages. But it is much more probable that more exact definitions of this kind are treated as accusatives, vid., on Psa 3:5. At any rate "sword" and "hand" are meant as the instruments by which the פּלּט, rescuing, is effected. The force of פּלּטה extends into Psa 17:14, and mimatiym (with a Chateph under the letter that is freed from reduplication, like ממכון, Psa 33:14) corresponds to מרשׁע, as ידך to חרבּך. The word ממתים (plural of מת, men, Deu 2:34, whence מתם, each and every one), which of itself gives no complete sense, is repeated and made complete after the interruption cause by the insertion of ידך ה,—a remarkable manner of obstructing and then resuming the thought, which Hofmann (Schriftbeweis ii. 2. 495) seeks to get over by a change in the division of the verse and in the interpunction. חלד, either from חלד Syriac to creep, glide, slip away (whence חלדּה a weasel, a mole) or from חלד Talmudic to cover, hide, signifies: this temporal life which glides by unnoticed (distinct from the Arabic chald, chuld, an abiding stay, endless duration); and consequently חדל, limited existence, from חדל to have an end, alternates with חלד as a play upon the letters, comp. Psa 49:2 with Isa 38:11. The combination מחלד מתים resembles Psa 10:18; Psa 16:4. What is meant, is: men who have no other home but the world, which passeth away with the lust thereof, men ἐκ τοῦ κόσμου τούτου, or υίοὶ τοῦ αἰῶνος τούτου. The meaning of the further description חלקם בּחיּים (cf. Ecc 9:9) becomes clear from the converse in Psa 16:5. Jahve is the חלק of the godly man; and the sphere within which the worldling claims his חלק is החיּים, this temporal, visible, and material life. This is everything to him; whereas the godly man says: טּוב חסדּך מחיּים, Psa 63:4. The contrast is not so much between this life and the life to come, as between the world (life) and God. Here we see into the inmost nature of the Old Testament faith. To the Old Testament believer, all the blessedness and glory of the future life, which the New Testament unfolds, is shut up in Jahve. Jahve is his highest good, and possessing Him he is raised above heaven and earth, above life and death. To yield implicitly to Him, without any explicit knowledge of a blessed future life, to be satisfied with Him, to rest in Him, to hide in Him in the face of death, is the characteristic of the Old Testament faith. חלקם בחיים expresses both the state of mind and the lot of the men of the world. Material things which are their highest good, fall also in abundance to their share. The words "whose belly Thou fillest with Thy treasure" (Chethb: וּצפינך the usual participial form, but as a participle an Aramaising form) do not sound as though the poet meant to say that God leads them to repentance by the riches of His goodness, but on the contrary that God, by satisfying their desires which are confined to the outward and sensuous only, absolutely deprives them of all claim to possessions that extend beyond the world and this present temporal life. Thus, then, צפוּן in this passage is used exactly as צפוּנים is used in Job 20:26 (from צפן to hold anything close to one, to hold back, to keep by one). Moreover, there is not the slightest alloy of murmur or envy in the words. The godly man who lacks these good things out of the treasury of God, has higher delights; he can exclaim, Psa 31:20 : "how great is Thy goodness which Thou hast laid up (צפנתּ) for those who fear Thee!" Among the good things with which God fills the belly and house of the ungodly (Job 22:17.) are also children in abundance; these are elsewhere a blessing upon piety (Psa 127:3., Psa 128:3.), but to those who do not acknowledge the Giver they are a snare to self-glorifying, Job 21:11 (cf. Wisdom Job 4:1). בּנים is not the subject, but an accusative, and has been so understood by all the old translators from the original text, just as in the phrase שׁבע ימים to be satisfied with, or weary of, life. On עוללים vid., on Psa 8:3. יתר (from יתר to stretch out in length, then to be overhanging, towering above, projecting, superfluous, redundant) signifies here, as in Job 22:20, riches and the abundance of things possessed.


  Psalm 17:15


  With אני he contrasts his incomparably greater prosperity with that of his enemies. He, the despised and persecuted of men, will behold God's face בּצדק, in righteousness, which will then find its reward (Mat 5:8, Heb 12:14), and will, when this hope is realised by him, thoroughly refresh himself with the form of God. It is not sufficient to explain the vision of the divine countenance here as meaning the experience of the gracious influences which proceed from the divine countenance again unveiled and turned towards him. The parallel of the next clause requires an actual vision, as in Num 12:8, according to which Jahve appeared to Moses in the true form of His being, without the intervention of any self-manifestation of an accommodative and visionary kind; but at the same time, as in Exo 33:20, where the vision of the divine countenance is denied to Moses, according to which, consequently, the self-manifestation of Jahve in His intercourse with Moses is not to be thought of without some veiling of Himself which might render the vision tolerable to him. Here, however, where David gives expression to a hope which is the final goal and the very climax of all his hopes, one has no right in any way to limit the vision of God, who in love permits him to behold Him (vid., on Psa 11:7), and to limit the being satisfied with His תּמוּנה (lxx τὴν δόξαν σου, vid., Psychol. S. 49; transl. p. 61). If this is correct, then בּהקיץ cannot mean "when I wake up from this night's sleep" as Ewald, Hupfeld and others explain it; for supposing the Psalm were composed just before falling asleep what would be the meaning of the postponement of so transcendent a hope to the end of his natural sleep? Nor can the meaning be to "awake to a new life of blessedness and peace through the sunlight of divine favour which again arises after the night of darkness and distress in which the poet is now to be found" (Kurtz); for to awake from a night of affliction is an unsuitable idea and for this very reason cannot be supported. The only remaining explanation, therefore, is the waking up from the sleep of death (cf. Bttcher, De inferis 365-367). The fact that all who are now in their graves shall one day hear the voice of Him that wakes the dead, as it is taught in the age after the Exile (Dan 12:2), was surely not known to David, for it was not yet revealed to him. But why may not this truth of revelation, towards which prophecy advances with such giant strides (Isa 26:19. Eze 37:1-14), be already heard even in the Psalms of David as a bold demand of faith and as a hope that has struggled forth to freedom out of the comfortless conception of Shel possessed in that age, just as it is heard a few decades later in the master-work of a contemporary of Solomon, the Book of Job? The morning in Psa 49:15 is also not any morning whatever following upon the night, but that final morning which brings deliverance to the upright and inaugurates their dominion. A sure knowledge of the fact of the resurrection such as, according to Hofmann (Schriftbeweis ii. 2, 490), has existed in the Old Testament from the beginning, is not expressed in such passages. For laments like Psa 6:6; Psa 30:10; Psa 88:11-13, show that no such certain knowledge as then in existence; and when the Old Testament literature which we now possess allows us elsewhere an insight into the history of the perception of redemption, it does not warrant us in concluding anything more than that the perception of the future resurrection of the dead did not pass from the prophetic word into the believing mind of Israel until about the time of the Exile, and that up to that period faith made bold to hope for a redemption from death, but only by means of an inference drawn from that which was conceived and existed within itself, without having an express word of promise in its favour.


  Thus it is here also. David certainly gives full expression to the hope of a vision of God, which, as righteous before God, will be vouchsafed to him; and vouchsafed to him, even though he should fall asleep in death in the present extremity (Psa 13:4), as one again awakened from the sleep of death, and, therefore (although this idea does not directly coincide with the former), as one raised from the dead. But this hope is not a believing appropriation of a "certain knowledge," but a view that, by reason of the already existing revelation of God, lights up out of his consciousness of fellowship with Him.


  Psalm 18


  David's Hymnic Retrospect of a Life Crowned with Many Mercies


  Next to a תּפּלּה of David comes a שׁירה (nom. unitatis from שׁיר), which is in many ways both in words and thoughts (Symbolae p. 49) interwoven with the former. It is the longest of all the hymnic Psalms, and bears the inscription: To the Precentor, by the servant of Jahve, by David, who spake unto Jahve the words of this song in the day that Jahve had delivered him out of the hand of all his enemies and out of the hand of Saûl: then he said. The original inscription of the Psalm in the primary collection was probably only לדוד למנצח לעבד ה, like the inscription of Psa 36:1-12. The rest of the inscription resembles the language with which songs of this class are wont to be introduced in their connection in the historical narrative, Exo 15:1; Num 21:17, and more especially Deu 31:30. And the Psalm before us is found again in 2 Sam 22, introduced by words, the manifestly unaccidental agreement of which with the inscription in the Psalter, is explained by its having been incorporated in one of the histories from which the Books of Samuel are extracted,—probably the Annals (Dibre ha-Jamim) of David. From this source the writer of the Books of Samuel has taken the Psalm, together with that introduction; and from this source also springs the historical portion of the inscription in the Psalter, which is connected with the preceding by אשׁר.


  David may have styled himself in the inscription עבד ה, just as the apostles call themselves δοῦλοι Ἰησοῦ Χριστοῦ. He also in other instances, in prayer, calls himself "the servant of Jahve," Psa 19:12, Psa 19:14; Psa 144:10; Sa2 7:20, as every Israelite might do; but David, who is the first after Moses and Joshua to bear this designation or by-name, could to so in an especial sense. For he, with whom the kingship of promise began, marks an epoch in his service of the work of God no less than did Moses, through whose mediation Israel received the Law, and Joshua, through whose instrumentality they obtained the Land of promise.


  The terminology of psalm-poesy does not include the word שׁירה, but only שׁיר. This at once shows that the historical portion of the inscription comes from some other source. בּיום is followed, not by the infin. הצּיל: on the day of deliverance, but by the more exactly plusquamperf. הצּיל: on the day (בּיום = at the time, as in Gen 2:4, and frequently) when he had delivered—a genitival (Ges. 116, 3) relative clause, like Psa 138:3; Exo 6:28; Num 3:1, cf. Psa 56:10. מיּד alternates with מכּף in this text without any other design than that of varying the expression. The deliverance out of the hand of Saul is made specially prominent, because the most prominent portion of the Psalm, Psa 18:5, treats of it. The danger in which David the was placed, was of the most personal, the most perilous, and the most protracted kind. This prominence was of great service to the collector, because the preceding Psalm bears the features of this time, the lamentations over which are heard there and further back, and now all find expression in this more extended song of praise.


  Only a fondness for doubt can lead any one to doubt the Davidic origin of this Psalm, attested as it is in two works, which are independent of one another. The twofold testimony of tradition is supported by the fact that the Psalm contains nothing that militates against David being the author; even the mention of his own name at the close, is not against it (cf. Kg1 2:45). We have before us an Israelitish counterpart to the cuneiform monumental inscriptions, in which the kings of worldly monarchies recapitulate the deeds they have done by the help of their gods. The speaker is a king; the author of the Books of Samuel found the song already in existence as a Davidic song; the difference of his text from that which lies before us in the Psalter, shows that at that time it had been transmitted from some earlier period; writers of the later time of the kings here and there use language which is borrowed from it or are echoes of it (comp. Pro 30:5 with Psa 18:31; Hab 3:19 with Psa 18:34); it bears throughout the mark of the classic age of the language and poetry, and "if it be not David's, it must have been written in his name and by some one imbued with his spirit, and who could have been this contemporary poet and twin-genius?" (Hitzig). All this irresistibly points us to David himself, to whom really belong also all the other songs in the Second Book of Samuel, which are introduced as Davidic (over Saul and Jonathan, over Abner, etc.). This, the greatest of all, springs entirely from the new self-consciousness to which he was raised by the promises recorded in 2 Sam 7; and towards the end, it closes with express retrospective reference to these promises; for David's certainty of the everlasting duration of his house, and God's covenant of mercy with his house, rests upon the announcement made by Nathan.


  The Psalm divides into two halves; for the strain of praise begins anew with Psa 18:32, after having run its first course and come to a beautiful close in Psa 18:31. The two halves are also distinct in respect of their artificial form. The strophe schema of the first is: 6. 8. 8. 6. 8 (not 9). 8. 8. 8. 7. The mixture of six and eight line strophes is symmetrical, and the seven of the last strophe is nothing strange. The mixture in the second half on the contrary is varied. The art of the strophe system appears here, as is also seen in other instances in the Psalms, to be relaxed; and the striving after form at the commencement has given way to the pressure and crowding of the thoughts.


  The traditional mode of writing out this Psalm, as also the Cantica, 2 Sam 22 and Judg 5, is "a half-brick upon a brick, and a brick upon a half-brick" (אירח על גבי לבנה ולבנה על גבי אריח): i.e., one line consisting of two, and one of three parts of a verse, and the line consisting of the three parts has only one word on the right and on the left; the whole consequently forms three columns. On the other hand, the song in Deut 32 (as also Jos 12:9., Est 9:7-10) is to be written "a half-brick upon a half-brick and a brick upon a brick," i.e., in only two columns, cf. infra p. 168.


  Psalm 18 according to the Text of 2 Samuel 22


  Sa2 22:1


  On the differences of the introductory superscription, see on Psa 18:1. The relation of the prose accentuation of the Psalm in 2 Sam 22 to the poetical accentuation in the Psalter is instructive. Thus, for example, instead of Mercha mahpach. (Olewejored) in the Psalter we here find Athnach; instead of the Athnach following upon Mercha mahpach., here is Zakeph (cf. Psa 18:7, Psa 18:16, Psa 18:31 with Sa2 22:7, Sa2 22:16, Sa2 22:31); instead of Rebia mugrash, here Tiphcha (cf. Psa 18:4 with Sa2 22:4); instead of Pazer at the beginning of a verse, here Athnach (cf. Psa 18:2 with Sa2 22:2).


  The peculiar mode of writing the stichs, in which we find this song in our editions, is the old traditional mode. If a half-line is placed above a half-line, so that they form two columns, it is called לבנה על־גבי לבנה אריח על־גבי אריח, brick upon brick, a half-brick upon a half-brick, as the song Haazinu in Deut 32 is set out in our editions. On the other hand if the half-lines appear as they do here divided and placed in layers one over another, it is called אריח על־גבי לבנה ולבנה על־גבי אריח. According to Megilla 16b all the cantica in the Scriptures are to be written thus; and according to Sofrim xiii., Ps 18 has this form in common with 2 Sam 22.


  Sa2 22:2-4


  This strophe is stunted by the falling away of its monostichic introit, Psa 18:2. In consequence of this, the vocatives in Psa 18:2. are deprived of their support and lowered to substantival clauses: Jahve is my Rock, etc., which form no proper beginning for a hymn. Instead of וּמפלּטי we have, as in Psa 144:2, ומפלטי־לי; and instead of אלי צוּרי we find אלהי צוּרי, which is contrary to the usual manner of arranging these emblematical names. The loss the strophe sustains is compensated by the addition: and my Refuge, my Saviour, who savest me from violence. In Sa2 22:4 as in Sa2 22:49 the non-assimilated מן (cf. Sa2 22:14, Psa 30:4; Psa 73:19) is shortened into an assimilated one. May לּי perhaps be the remains of the obliterated אלי, and אלהי, as it were, the clothing of the צוּרי which was then left too bare?


  Sa2 22:5-7


  The connection of this strophe with the preceding by כּי accords with the sense, but is tame. On the other hand, the reading משׁבּרי instead of חבלי (even though the author of Psa 116:3 may have thus read it) is commended by the parallelism, and by the fact, that now the latter figure is not repeated in Sa2 22:5, Sa2 22:6. משׁברי are not necessarily waves that break upon the shore, but may also be such as break one upon another, and consequently אפפוּני is not inadmissible. The ו of ונחלי, which is not wanted, is omitted. Instead of the fuller toned from סבבוּני, which is also more commensurate with the closing cadence of the verse, we have here the usual syncopated סבּוּני (cf. Psa 118:11). The repetition of the אקרא (instead of אשׁוּע) is even more unpoetical than the repetition of חבלי would be. On the other hand, it might originally have been ויּשׁמע instead of ישׁמע; without ו it is an expression (intended retrospectively) of what takes place simultaneously, with ו it expresses the principal fact. The concluding line ושׁועתי בּאזניו is stunted: the brief substantival clause is not meaningless (cf. Job 15:21; Isa 5:9), but is only a fragment of the more copious, fuller toned conclusion of the strophe which we find in the Psalter.


  Sa2 22:8-10


  The Kerמ here obliterates the significant alternation of the Kal and Hithpa. of גּעשׁ. Instead of וּמוסדי we have the feminine form of the plural מוסדות (as in both texts in Sa2 22:16) without ו. Instead of the genitive הרים, by an extension of the figure, we have השׁמים (cf. the pillars, Job 26:11), which is not intended of the mountains as of Atlasses, as it were, supporting the heavens, but of the points of support and central points of the heavens themselves: the whole universe trembles.


  Sa2 22:11-13


  Instead of the pictorial ויּדא (Deu 28:49, and hence in Jeremiah), which is generally used of the flight of the eagle, we have the plain, uncoloured ויּרא He appeared. Instead of ישׁת, which is intended as an aorist, we meet the more strictly regular, but here, where so many aorists with ו come together, less poetical ויּשׁת. In Sa2 22:12 the rise and fall of the parallel members has grown over till it forms one heavy clumsy line: And made darkness round about Him a pavilion (סכּות). But the ἁπ. λεγ. חשׁרת, to which the signification of a "massive gathering together" is secured by the Arabic, is perhaps original. The word Arab. ḥšr, frequently used in the Koran of assembling to judgment, with the radical signification stipare, cogere (to crowd together, compress) which is also present in Arab. ḥšâ, ḥâš, ḥšd, is here used like ἀγείρειν in the Homeric νεφεληγρέτα (the cloud-gatherer).


  Sa2 22:13 is terribly mutilated. Of עביו עררו ברד ו of the other text there are only the four letters בּערוּ (as in Sa2 22:9) left.


  Sa2 22:14-16


  Instead of ויּרעם we find ירעם, which is less admissible here, where a principal fact is related and the description is drawing nearer and nearer to its goal. Instead of מן־שׁמים the other text has בּשּׁמים; in Psa 30:4 also, מן is retained without being assimilated before שׁ. But the fact, however, that the line בּרד וגחלי־אשׁ is wanting, is a proof, which we welcome, that it is accidentally repeated from the preceding strophe, in the other text. On the other hand, חצּים is inferior to חצּיו; וּברקים רב is corrupted into a tame בּרק; and the Ker ויּהם erroneously assumes that the suffix of ויפיצם refers to the arrows, i.e., lightnings. Again on the other hand, אפיקי ים, channels of the sea, is perhaps original; מים in this connection expresses too little, and, as being the customary word in combination with אפיקי (Psa 42:2; Joe 1:20), may easily have been substituted after it. At any rate ים and תּבל form a more exact antithesis. יגּלוּ instead of ויּגּלוּ is the same in meaning. The close of the strophe is here also weakened by the obliteration of the address to God: by (בּ instead of the מ of the other text) the threatening of Jahve, at the snorting of His breath of anger. The change of the preposition in this surge (so-to-speak) of the members of the verse is rather interruptive than pleasing.


  Sa2 22:17-20


  The variant משּׂנאי instead of ומשׂאני is unimportant; but משׁען instead of למשׁען, for a support, is less pleasing both as it regards language and rhythm. The resolution of ויוציאני into אתי...ויּצא is a clumsy and needless emphasising of the me.


  Sa2 22:21-24


  Instead of כּצדקי, we find כּצדקתי here and in Sa2 22:25, contrary to usage of the language of the Psalms (cf. Psa 7:9 with Kg1 8:32). Instead of the poetical אסיר מנּי (Job 27:5; Job 23:12) we have אסוּר ממּנּה (with the fem. used as a neuter), according to the common phrase in Kg2 3:3, and frequently (cf. Deu 5:32). Instead of ואהי, the not less (e.g., Psa 102:8) usual ואהיה; and instead of ואשׁתּמּר, the form with ah of direction which occurs very frequently with the first person of the fut. convers. in the later Hebrew, although it does also occur even in the older Hebrew (Psa 3:6; Psa 7:5, Gen 32:6; Job 19:20). And instead of עמּו we find לו, which does not commend itself, either as a point of language or of rhythm; and by comparison with Sa2 22:26, Sa2 22:27, it certainly is not original.


  Sa2 22:25-28


  On כּצדקתי see Sa2 22:21. כּברי is without example, since elsewhere (כּפּים) בּר ידים is the only expression for innocence. In the equally remarkable expression גּבּור תּמים (the upright "man of valour"), גבור is used just as in the expression גּבּור חיל. The form תּתּבר, has only the sound of an assimilated Hithpa. like תּתּמּם (= תתתמם), and is rather a reflexive of the Hiph. הבר after the manner of the Aramaic Ittaphal (therefore = תּתּכרר); and the form תּתּפּל sounds altogether like a Hithpa. from תּפל (thou showest thyself insipid, absurd, foolish), but—since תּפלה cannot be ascribed to God (Job 1:22), and is even unseemly as an expression—appears to be treated likewise as an Ittaphal with a kind of inverted assimilation = תּתהפתּל (Bttcher). They are contractions such as are sometimes allowed by the dialect of the common people, though contrary to all rules. ואת instead of כּי at the beginning of Sa2 22:28 changes what is confirmatory into a mere continuation of the foregoing. One of the most sensible variations is the change of ועינים רמות to ועיניך על־רמים. The rendering: And Thine eyes (are directed down) upon the haughty that Thou mayst bring (them) low (Stier, Hengst., and others), violates the accentuation and is harsh so far as the language is concerned (תּשׁפּיל for להשׁפּלם). Hitzig renders it, according to the accents: And Thou lowerest Thine eyes against the proud, השׁפיל עימים = הפיל פנים (Jer 3:12). But one would expect בּ instead of על, if this were the meaning. It is better to render it according to Psa 113:6 : And Thou dost cast down Thine eyes upon the haughty, in which rendering the haughty are represented as being far beneath Jahve notwithstanding their haughtiness, and the "casting down or depressing of the eyes" is an expression of the utmost contempt (despectus).


  Sa2 22:29-31


  Here in Sa2 22:29 תּאיר has been lost, for Jahve is called, and really is, אור in Psa 27:1, but not נר. The form of writing גיר is an incorrect wavering between נר and ניר. The repetition יהוה ויהוה, by which the loss of תאיר, and of אלהי in Sa2 22:29, is covered, is inelegant. We have בּכה here instead of בּך, as twice besides in the Old Testament. The form of writing ארוּץ, as Isa 42:4 shows, does not absolutely require that we should derive it from רוּץ; nevertheless רוּץ can be joined with the accusative just as well as דּלּג, in the sense of running against, rushing upon; therefore, since the parallelism is favourable, it is to be rendered: by Thee I rush upon a troop. The omission of the ו before בּאלהי is no improvement to the rhythm.


  Sa2 22:32-35


  The variety of expression in Sa2 22:32 which has been preserved in the other text is lost here. Instead of המאזרני חיל we find, as if from a faded MS, חיל מעוּזי (according to Norzi מעוּזי) my refuge (lit., hiding) of strength, i.e., my strong refuge, according to a syntactically more elegant style of expression (= מעוזי מעוז חיל), like Psa 71:7; Lev 6:3; Lev 26:42; vid., Nהgelsbach ֗63, g, where it is correctly shown, that this mode of expression is a matter of necessity in certain instances.


  The form of writing, מעוּזי, seems here to recognise a מעוז, a hiding-place, refuge, = Arab. m‛âd, which is different from מעז a fortress (from עזז); but just as in every other case the punctuation confuses the two substantives (vid., on Psa 31:3), so it does even here, since מעוז, from עוּז, ought to be inflected מעוּזי, like מנוּסי, and not מעוּזי. Nevertheless the plena scriptio may avail to indicate to us, that here מעוז is intended to by a synonym of מחסה. Instead of (תמים דרכי) ויּתּן we have ויּתּר here; perhaps it is He let, or caused, my way to be spotless, i.e., made it such. Thus Ewald renders it by referring to the modern Arabic hllâ, to let, cause Germ. lassen, French faire = to make, effect; even the classic ancient Arabic language uses trk (Lassen) in the sense of j'l (to make), e.g., "I have made (Arab. taraktu) the sword my camp-companion," i.e., my inseparable attendant (lit., I have caused it to be such), as it is to be translated in Nldeck'e Beitrge zur Kenntniss der Poesie der alten Araber, S. 131.


  Or does התּיר retain its full and proper meaning "to unfetter?" This is more probable, since the usage of Hebrew shows no example of התּיר in the post-biblical signification "to allow, permit," which ought to form the transition to "to cause to be = to effect." Therefore we may compare on the contrary Koran ix. 15, challu sebı̂-lahum loose their way, i.e., let them go forth free, and render it: He unfettered, unbound, left to itself, let my way go on as faultless (unobstructed). Hitzig, following the Chethb דרכו, renders it differently: "and made the upright skip on his way." But תמים beside דרכו is to be regarded at the outset as its predicate, and התּיר means "to cause to jump up," Hab 3:6, not "to skip along." Nevertheless, the Chethb דרכו, which, from the following Chethb רגליו, bears the appearance of being designed, at any rate seems to have understood תמים personally: He unfettered (expedit) the upright his way, making his feet like etc. The reading ונחת instead of ונחתה, although admissible so far as the syntax is concerned (Ges. 147, a), injures the flow of the rhythm.


  Sa2 22:36-37


  The pentastich is stunted here by the falling away of the middle line of Sa2 22:36 : and Thy right hand supported me. Instead of the expressive וענותך (and Thy condescension) we find here וענתך which, in accordance with the usage of the language, does not mean Thy being low (Hengst.), but rather: Thy labour (Bttch.), or more securely: Thine answering, lxx ὑπακοή (i.e., the actual help, wherewith Thou didst answer my prayer). Instead of תּחתּי we find, as also in Sa2 22:40, Sa2 22:48, תּחתּני with a verbal suffix, like בּעד in Psa 139:11; it is perhaps an inaccuracy of the common dialect, which confused the genitive and accusative suffix. But instances of this are not wanting even in the written language, Ges. 103, rem. 3.


  Sa2 22:38-41


  The cohortative תּרדּפת, as frequently, has the sense of a hypothetical antecedent, whether it refers to the present, as in Psa 139:8, or to the past as in Psa 73:16 and here: in case I pursued. In the text in the Psalter it is ואשּׂיגם, here it is ואשׁמידם, by which the echo of Ex 15 is obliterated. And after עד־כלותם how tautological is the ואכלּם which is designed to compensate for the shortening of the verse! The verse, to wit, is shortened at the end, ולא־יכלו קום being transformed into ולא יקוּמוּן. Instead of יפּלוּ, ויפּלוּ is not inappropriate. Instead of ותּאזּרני we find ותּזרני, by a syncope that belongs to the dialect of the people, cf. תּזלי for תּאזלי Jer 2:36, מלּף for מאלּף Job 35:11. Of the same kind is תּתּה = נתתּה, an apocope taken from the mouths of the people, with which only רד, Jdg 19:11, if equivalent to ירד, can be compared. The conjunctive ו of ומשׂנאי stands here in connection with אצמיתם as a consec.: my haters, whom I destroyed. The other text is altogether more natural, better conceived, and more elegant in this instance.


  Sa2 22:42-43


  Instead of ישׁוּעוּ we have ישׁעוּ, a substitution which is just tolerable: they look forth for help, or even: they look up expectantly to their gods, Isa 17:8; Isa 31:1. The two figurative expressions in Sa2 22:43, however, appear here, in contrast with the other text, in a distorted form: And I pulverised them as the dust of the earth, as the mire of the street did I crush them, I trampled them down. The lively and expressive figure כעפר על־פני רוח is weakened into כעפר־ארץ. Instead of אריקם, we have the overloaded glossarial אדקּם ארקעם. The former (root דק, דך, to break in pieces) is a word that is interchanged with the אריקם of the other text in the misapprehended sense of ארקּם. The latter (root רק, to stretch, to make broad, thin, and compact) looks like a gloss of this אדקם. Since one does not intentionally either crush or trample upon the dirt of the street nor tread it out thin or broad, we must in this instance take not merely כעפר־ארץ but also כטיט־חוצות as expressing the issue or result.


  Sa2 22:44-46


  The various reading ריבי עמּי proceeds from the correct understanding, that ריבי refers to David's contentions within his kingdom. The supposition that עמּי is a plur. apoc. and equivalent to עמּים, as it is to all appearance in Psa 144:2, and like מנּי = מנּים Psa 45:9, has no ground here. The reasonable variation תּשׁמרני harmonises with עמּי: Thou hast kept me (preserved me) for a head of the nations, viz., by not allowing David to become deprived of the throne by civil foes. The two lines of Sa2 22:45 are reversed, and not without advantage. The Hithpa. יתכּחשׁוּ instead of the Piel יכחשׁוּ (cf. Psa 66:3; Psa 81:16) is the reflexive of the latter: they made themselves flatterers (cf. the Niph. Deu 33:29 : to show themselves flattering, like the ישּׁמעוּ which follows here, audientes se praestabant = obediebant). Instead of (אזן) לשׁמע we have here, in a similar signification, but less elegant, (אזן) לשׁמוע according to the hearing of the ear, i.e., hearsay. Instead of ויחרגוּ we find ויחגּרוּ, which is either a transposition of the letters as a solecism (cf. פּרץ Sa2 13:27 for פּצר), or used in a peculiar signification. "They gird (accincti prodeunt)" does not give any suitable meaning to this picture of voluntary submission. But חגר (whence Talmudic חגּר lame) may have signified "to limp" in the dialect of the people, which may be understood of those who drag themselves along with difficulty and reluctance (Hitz.). "Out of their closed placed (castles)," here with the suff. ām instead of êhém.


  Sa2 22:47-49


  The צוּר thrust into Sa2 22:47 is troublesome. וירם (without any necessity for correcting it to וירם) is optative, cf. Gen 27:31; Pro 9:4, Pro 9:16. Instead of ויּדבּר we have וּמריד and who subdueth, which is less significant and so far as the syntax is concerned less elegant. Also here consequently תּחתּני for תּחתּי. Instead of מפלּטי we find וּמוציאי and who bringeth me forth out of my enemies, who surround me—a peculiar form of expression and without support elsewhere (for it is different in Sa2 22:20). The poetical אף is exchanged for the prose וּ, מן־קמי for מקּמי, and חמס (אישׁ) for חמסים; the last being a plur. (Psa 140:2, Psa 140:5; Pro 4:17), which is foreign to the genuine Davidic Psalms.


  Sa2 22:50-51


  The change of position of יהוה in Sa2 22:50, as well as אזמּר for אזמּרה, is against the rhythm; the latter, moreover, is contrary to custom, Psa 57:10; Psa 108:4. While מדגל of the other text is not pointed מגדּל, but מגדּל, it is corrected in this text from מגדיל into מגדּול tower of salvation—a figure that recalls Psa 61:4, Pro 18:10, but is obscure and somewhat strange in this connection; moreover, migdol for migdal, a tower, only occurs elsewhere in the Old Testament as a proper name.


  If we now take one more glance over the mutual relationship of the two texts, we cannot say that both texts equally partake of the original. With the exception of the correct omission of Sa2 22:14 and the readings משׁבּרי, חשׁרת, and אפיקי ים there is scarcely anything in the text of 2 Sam 22 that specially commends itself to us. That this text is a designed, and perhaps a Davidic, revision of the other text (Hengst.), is an assumption that is devoid of reason and appearance; for in 2 Sam 22 we have only a text that varies in some instances, but not a substantially new form of the text. The text in 2 Sam 22, as it has shown us, is founded upon careless written and oral transmission. The rather decided tendency towards a defective form of writing leads one to conjecture the greater antiquity of the copy from which it is taken. It is easy to understand how poetical passages inserted in historical works were less carefully dealt with. It is characteristic of the form of the text of the Psalm in 2 Sam 22, that in not a few instances the licences of popular expression have crept into it. There is some truth in what Bttcher says, when he calls the text in the Psalter the recension of the priests and that in the Second Book of Samuel the recension of the laity.


  Psalm 18:1


  (Heb.: 18:2-4) The poet opens with a number of endearing names for God, in which he gratefully comprehends the results of long and varied experience. So far as regards the parallelism of the members, a monostich forms the beginning of this Psalm, as in Psa 16:1-11; Psa 23:1-6; Ps 25 and many others. Nevertheless the matter assumes a somewhat different aspect, if Psa 18:3 is not, with Maurer, Hengstenberg and Hupfeld, taken as two predicate clauses (Jahve is..., my God is...), but as a simple vocative-a rendering which alone corresponds to the intensity with which this greatest of the Davidic hymns opens-God being invoked by ה, ה, אלי, and each of these names being followed by a predicative expansion of itself, which increases in fulness of tone and emphasis. The ארחמך (with ā, according to Ew. ֗251, b), which carries the three series of the names of God, makes up in depth of meaning what is wanting in compass. Elsewhere we find only the Piel רחם of tender sympathising love, but here the Kal is used as an Aramaism. Hence the Jalkut on this passages explains it by רחמאי יתך "I love thee," or ardent, heartfelt love and attachment. The primary signification of softness (root רח, Arab. rḥ, rch, to be soft, lax, loose), whence רחם, uterus, is transferred in both cases to tenderness of feeling or sentiment. The most general predicate חזפי (from חזק according to a similar inflexion to אמר, בּסר, עמק, plur. עמקי Pro 9:18) is followed by those which describe Jahve as a protector and deliverer in persecution on the one hand, and on the other as a defender and the giver of victory in battle. They are all typical names symbolising what Jahve is in Himself; hence instead of וּמפלּטי it would perhaps have been more correct to point וּמפלטי (and my refuge). God had already called Himself a shield to Abram, Gen 15:1; and He is called צוּר (cf. אבן Gen 49:24) in the great Mosaic song, Deu 32:4, Deu 32:37 (the latter verse is distinctly echoed here).


  סלע from סלע, Arab. sl‛, findere, means properly a cleft in a rock (Arabic סלע, then a cleft rock, and צוּר, like the Arabic sachr, a great and hard mass of rock (Aramaic טוּר, a mountain). The figures of the מצוּדה (מצודה, מצד) and the משׂגּב are related; the former signifies properly specula, a watch-tower, and the latter, a steep height. The horn, which is an ancient figure of victorious and defiant power in Deu 33:17; Sa1 2:1, is found here applied to Jahve Himself: "horn of my salvation" is that which interposes on the side of my feebleness, conquers, and saves me. All these epithets applied to God are the fruits of the affliction out of which David's song has sprung, viz., his persecution by Saul, when, in a country abounding in rugged rocks and deficient in forest, he betook himself to the rocks for safety, and the mountains served him as his fortresses. In the shelter which the mountains, by their natural conformations, afforded him at that time, and in the fortunate accidents, which sometimes brought him deliverance when in extreme peril, David recognises only marvellous phenomena of which Jahve Himself was to him the final cause. The confession of the God tried and known in many ways is continued in Psa 18:5 by a general expression of his experience. מהלּל is a predicate accusative to יהוה: As one praised (worthy to be praised) do I call upon Jahve,—a rendering that is better suited to the following clause, which expresses confidence in the answer coinciding with the invocation, which is to be thought of as a cry for help, than Olshausen's, "Worthy of praise, do I cry, is Jahve," though this latter certainly is possible so far as the style is concerned (vid., on Isa 45:24, cf. also Gen 3:3; Mic 2:6). The proof of this fact, viz., that calling upon Him who is worthy to be praised, who, as the history of Israel shows, is able and willing to help, is immediately followed by actual help, as events that are coincident, forms the further matter of the Psalm.


  Psalm 18:4


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


  The description begins in Psa 18:5 with the danger and the cry for help which is not in vain. The verb אפף according to a tradition not to be doubted (cf. אופן a wheel) signifies to go round, surround, as a poetical synonym of סבב, הקּיף, כּתּר, and not, as one might after the Arabic have thought: to drive, urge. Instead of "the bands of death," the lxx (cf. Act 2:24) renders it ὠδῖνες (constrictive pains) θανάτου; but Psa 18:6 favours the meaning bands, cords, cf. Psa 119:61 (where it is likewise חבלי instead of the הבלי, which one might have expected, Jos 17:5; Job 36:8), death is therefore represented as a hunter with a cord and net, Psa 91:3. בליּעל, compounded of בּלי and יעל (from יעל, ועל, root על), signifies unprofitableness, worthlessness, and in fact both deep-rooted moral corruption and also abysmal destruction (cf. Co2 6:15, Βελίαρ = Βελίαλ as a name of Satan and his kingdom). Rivers of destruction are those, whose engulfing floods lead down to the abyss of destruction (Jon 2:7). Death, Belı̂jáal, and Sheôl are the names of the weird powers, which make use of David's persecutors as their instruments. Futt. in the sense of imperfects alternate with praett. בּעת (= Arab. bgt) signifies to come suddenly upon any one (but compare also Arab. b‛ṯ, to startle, excitare, to alarm), and קדּם, to rush upon; the two words are distinguished from one another like ׬berfallen and anfallen. The היכל out of which Jahve hears is His heavenly dwelling-place, which is both palace and temple, inasmuch as He sits enthroned there, being worshipped by blessed spirits. לפניו belongs to ושׁועתי: my cry which is poured forth before Him (as e.g., in Psa 102:1), for it is tautological if joined with תּבא beside ושׁועתי. Before Jahve's face he made supplication and his prayer urged its way into His ears.


  Psalm 18:7


  (Heb.: 18:8-10) As these verses go on to describe, the being heard became manifest in the form of deliverance. All nature stands to man in a sympathetic relationship, sharing his curse and blessing, his destruction and glory, and to God is a (so to speak) synergetic relationship, furnishing the harbingers and instruments of His mighty deeds. Accordingly in this instance Jahve's interposition on behalf of David is accompanied by terrible manifestations in nature. Like the deliverance of Israel out of Egypt, Ps 68; Ps 77, and the giving of the Law on Sinai, Ex 19, and like the final appearing of Jahve and of Jesus Christ according to the words of prophet and apostle (Hab 3; Th2 1:7.), the appearing of Jahve for the help of David has also extraordinary natural phenomena in its train. It is true we find no express record of any incident in David's life of the kind recorded in Sa1 7:10, but it must be come real experience which David here idealises (i.e., seizes at its very roots, and generalises and works up into a grand majestic picture of his miraculous deliverance). Amidst earthquake, a black thunderstorm gathers, the charging of which is heralded by the lightning's flash, and its thick clouds descend nearer and nearer to the earth. The aorists in Psa 18:8 introduce the event, for the introduction of which, from Psa 18:4 onwards, the way has been prepared and towards which all is directed. The inward excitement of the Judge, who appears to His servant for his deliverance, sets the earth in violent oscillation. The foundations of the mountains (Isa 24:18) are that upon which they are supported beneath and within, as it were, the pillars which support the vast mass. געשׁ (rhyming with רעשׁ) is followed by the Hithpa. of the same verb: the first impulse having been given they, viz., the earth and the pillars of the mountains, continue to shake of themselves. These convulsions occur, because "it is kindled with respect to God;" it is unnecessary to supply אפּו, חרה לו is a synonym of חם לו. When God is wrath, according to Old Testament conception, the power of wrath which is present in Him is kindled and blazes up and breaks forth. The panting of rage may accordingly also be called the smoke of the fire of wrath (Psa 74:1; Psa 80:5). The smoking is as the breathing out of the fire, and the vehement hot breath which is inhaled and exhaled through the nose of one who is angry (cf. Job 41:12), is like smoke rising from the internal fire of anger. The fire of anger itself "devours out of the mouth," i.e., flames forth out of the mouth, consuming whatever it lays hold of-in men in the form of angry words, with God in the fiery forces of nature, which are of a like kind with, and subservient to, His anger, and more especially in the lightning's flash. It is the lightning chiefly, that is compared here to the blazing up of burning coals. The power of wrath in God, becoming manifest in action, breaks forth into a glow, and before it entirely discharges its fire, it gives warning of action like the lightning's flash heralding the outburst of the storm. Thus enraged and breathing forth His wrath, Jahve bowed the heavens, i.e., caused them to bend towards the earth, and came down, and darkness of clouds (ערפל similar in meaning to ὄρφνη, cf. ἔρεβος) was under His feet: black, low-hanging clouds announced the coming of Him who in His wrath was already on His way downwards towards the earth.


  Psalm 18:10


  (Heb.: 18:11-13) The storm, announcing the approaching outburst of the thunderstorm, was also the forerunner of the Avenger and Deliverer. If we compare Psa 18:11 with Psa 104:3, it is natural to regard כּרוּב as a transposition of רכוּב (a chariot, Ew. 153, a). But assuming a relationship between the biblical Cherub and (according to Ctesias) the Indo-Persian griffin, the word (from the Zend grab, garew, garefsh, to seize) signifies a creature seizing and holding irrecoverably fast whatever it seizes upon; perhaps in Semitic language the strong creature, from כּרב = Arab. krb, torquere, constringere, whence mukrab, tight, strong). It is a passive form like גּבוּל, יסד, לבוּשׁ. The cherubim are mentioned in Gen 3:24 as the guards of Paradise (this alone is enough to refute the interpretation recently revived in the Evang. Kirchen-Zeit., 1866, No. 46, that they are a symbol of the unity of the living One, כרוב = כּרוב "like a multitude!"), and elsewhere, as it were, as the living mighty rampart and vehicle of the approach of the inaccessible majesty of God; and they are not merely in general the medium of God's personal presence in the world, but more especially of the present of God as turning the fiery side of His doxa towards the world. As in the Prometheus of Aeschylus, Oceanus comes flying τὸν πτερυγωκῆ τόνδ ̓ οἰωνόν γνώμῃ στομίων ἄτερ εὐθύνων, so in the present passage Jahve rides upon the cherub, of which the heathenish griffin is a distortion; or, if by a comparison of passages like Psa 104:3; Isa 66:15, we understand David according to Ezekiel, He rides upon the cherub as upon His living throne-chariot (מרכּבה). The throne floats upon the cherubim, and this cherub-throne flies upon the wings of the wind; or, as we can also say: the cherub is the celestial spirit working in this vehicle formed of the spirit-like elements. The Manager of the chariot is Himself hidden behind the thick thunder-clouds. ישׁת is an aorist without the consecutive ו (cf. יך Hos 6:1). חשׁך is the accusative of the object to it; and the accusative of the predicate is doubled: His covering, His pavilion round about Him. In Job 36:29 also the thunder-clouds are called God's סכּה, and also in Psa 97:2 they are סביביו, concealing Him on all sides and announcing only His presence when He is wroth. In Psa 18:12 the accusative of the object, חשׁך, is expanded into "darkness of waters," i.e., swelling with waters and billows of thick vapour, thick, and therefore dark, masses (עב in its primary meaning of denseness, or a thicket, Exo 19:9, cf. Jer 4:29) of שׁחקים, which is here a poetical name for fleecy clouds. The dispersion and discharge, according to Psa 18:13, proceeded from נגהּ גגדּו. Such is the expression for the doxa of God as being a mirroring forth of His nature, as it were, over against Him, as being therefore His brightness, or the reflection of His glory. The doxa is fire and light. On this occasion the forces of wrath issue from it, and therefore it is the fiery forces: heavy and destructive hail (cf. Exo 9:23., Isa 30:30) and fiery glowing coals, i.e., flashing and kindling lightning. The object עביו stands first, because the idea of clouds, behind which, according to Psa 18:11, the doxa in concealed, is prominently connected with the doxa. It might be rendered: before His brightness His clouds turn into hail..., a rendering which would be more in accordance with the structure of the stichs, and is possible according to Ges. 138, rem. 2. Nevertheless, in connection with the combination of עבר with clouds, the idea of breaking through (Lam 3:44) is very natural. If עביו is removed, then עברו signifies "thence came forth hail..." But the mention of the clouds as the medium, is both natural and appropriate.


  Psalm 18:13


  (Heb.: 18:14-16) Amidst thunder, Jahve hurled lightnings as arrows upon David's enemies, and the breath of His anger laid bare the beds of the flood to the very centre of the earth, in order to rescue the sunken one. Thunder is the rumble of God, and as it were the hollow murmur of His mouth, Job 37:2. עליון, the Most High, is the name of God as the inapproachable Judge, who governs all things. The third line of Psa 18:14 is erroneously repeated from the preceding strophe. It cannot be supported on grammatical grounds by Exo 9:23, since קול נתן, edere vocem, has a different meaning from the נתן קלת, dare tonitrua, of that passage. The symmetry of the strophe structure is also against it; and it is wanting both in 2 Sam. and in the lxx. רב, which, as the opposite of מעט Neh 2:12; Isa 10:7, means adverbially "in abundance," is the parallel to ויּשׁלח. It is generally taken, after the analogy of Gen 49:23, in the sense of בּרק, Psa 144:6 : רב in pause = רב (the ō passing over into the broader like עז instead of עז in Gen 49:3) = רבב, cognate with רבה, רמה; but the forms סב, סבּוּ, here, and in every other instance, have but a very questionable existence, as e.g., רב, Isa 54:13, is more probably an adjective than the third person praet. (cf. Bttcher, Neue Aehrenlese No. 635, 1066). The suffixes ēm do not refer to the arrows, i.e., lightnings, but to David's foes. המם means both to put in commotion and to destroy by confounding, Exo 14:24; Exo 23:27. In addition to the thunder, the voice of Jahve, comes the stormwind, which is the snorting of the breath of His nostrils. This makes the channels of the waters visible and lays bare the foundations of the earth. אפיק (collateral form to אפק) is the bed of the river and then the river or brook itself, a continendo aquas (Ges.), and exactly like the Arabic mesı̂k, mesâk, mesek (from Arab. msk, the VI form of which, tamâsaka, corresponds to התאפּק), means a place that does not admit of the water soaking in, but on account of the firmness of the soil preserves it standing or flowing. What are here meant are the water-courses or river beds that hold the water. It is only needful for Jahve to threaten (epitiman Mat 8:26) and the floods, in which he, whose rescue is undertaken here, is sunk, flee (Psa 104:7) and dry up (Psa 106:9, Nah 1:4). But he is already half engulfed in the abyss of Hades, hence not merely the bed of the flood is opened up, but the earth is rent to its very centre. From the language being here so thoroughly allegorical, it is clear that we were quite correct in interpreting the description as ideal. He, who is nearly overpowered by his foes, is represented as one engulfed in deep waters and almost drowning.


  Psalm 18:16


  (Heb.: 18:17-20) Then Jahve stretches out His hand from above into the deep chasm and draws up the sinking one. The verb שׁלח occurs also in prose (Sa2 6:6) without יד (Psa 57:4, cf. on the other hand the borrowed passage, Psa 144:7) in the signification to reach (after anything). The verb משׁה, however, is only found in one other instance, viz., Exo 2:10, as the root (transferred from the Egyptian into the Hebrew) of the name of Moses, and even Luther saw in it an historical allusion, "He hath made a Moses of me," He hath drawn me out of great (many) waters, which had well nigh swallowed me up, as He did Moses out of the waters of the Nile, in which he would have perished. This figurative language is followed, in Psa 18:18, by its interpretation, just as in Psa 144:7 the "great waters" are explained by מיּד בּני נכר, which, however, is not suitable here, or at least is too limited.


  With Psa 18:17 the hymn has reached the climax of epic description, from which it now descends in a tone that becomes more and more lyrical. In the combination איבי עז, עז is not an adverbial accusative, but an adjective, like רוּחך טובה Psa 143:10, and ὁ ἀνὴρ ἀγαθός (Hebrerbrief S. 353). כּי introduces the reason for the interposition of the divine omnipotence, viz., the superior strength of the foe and the weakness of the oppressed one. On the day of his איד, i.e., (vid., on Psa 31:12) his load or calamity, when he was altogether a homeless and almost defenceless fugitive, they came upon him (קדּם Psa 17:13), cutting off all possible means of delivering himself, but Jahve became the fugitive's staff (Psa 23:4) upon which he leaned and kept himself erect. By the hand of God, out of straits and difficulties he reached a broad place, out of the dungeon of oppression to freedom, for Jahve had delighted in him, he was His chosen and beloved one. חפץ has the accent on the penult here, and Metheg as a sign of the lengthening (העמדה) beside the ē, that it may not be read ĕ.


  The following strophe tells the reason of his pleasing God and of His not allowing him to perish. This כּי חפץ בּי (for He delighted in me) now becomes the primary thought of the song.


  Psalm 18:20


  (Heb.: 18:21-24) On גּמל (like שׁלּם with the accusative not merely of the thing, but also of the person, e.g., Sa1 24:18), εὐ or κακῶς πράττειν τινά, vid., on Psa 7:5. שׁמר, to observe = to keep, is used in the same way in Job 22:15. רשׁע מן is a pregnant expression of the malitiosa desertio. "From God's side," i.e., in His judgment, would be contrary to the general usage of the language (for the מן in Job 4:17 has a different meaning) and would be but a chilling addition. On the poetical form מנּי, in pause מנּי, vid., Ew. 263, b. The fut. in Psa 18:23, close after the substantival clause Psa 18:23, is not intended of the habit in the past, but at the present time: he has not wickedly forsaken God, but (כּי = imo, sed) always has God's commandments present before him as his rule of conduct, and has not put them far away out of his sight, in order to be able to sin with less compunction; and thus then (fut. consec.) in relation (עם, as in Deu 18:13, cf. Sa2 23:5) to God he was תמים, with his whole soul undividedly devoted to Him, and he guarded himself against his iniquity (עון, from עוה, Arab. 'wâ, to twist, pervert, cf. Arab. gwâ, of error, delusion, self-enlightenment), i.e., not: against acquiescence in his in-dwelling sin, but: against iniquity becoming in any way his own; מעוני equivalent to מעותי (Dan 9:5), cf. מחיּי = than that I should live, Jon 4:8. In this strophe, this Psalm strikes a cord that harmonises with Psa 17:1-15, after which it is therefore placed. We may compare David's own testimony concerning himself in Sa1 26:23., the testimony of God in Kg1 14:8, and the testimony of history in Kg1 15:5; Kg1 11:4.


  Psalm 18:24


  (Heb.: 18:25-28) What was said in Psa 18:21 is again expressed here as a result of the foregoing, and substantiated in Psa 18:26, Psa 18:27. חסיד is a friend of God and man, just as pius is used of behaviour to men as well as towards God. גּבר תמים the man (construct of גּבר) of moral and religious completeness (integri = integritatis, cf. Psa 15:2), i.e., of undivided devotion to God. נבר (instead of which we find בּר לבב elsewhere, Psa 24:4; Psa 73:1) not one who is purified, but, in accordance with the reflexive primary meaning of Niph., one who is purifying himself, ἁγνίζων ἑαυτόν, Jo1 3:3. עקּשׁ (the opposite of ישׂר) one who is morally distorted, perverse. Freely formed Hithpaels are used with these attributive words to give expression to the corresponding self-manifestation: התחסּד, התּמּם (Ges. 54, 2, b), התבּרר, and התפּתּל (to show one's self נפתּל or פּתלתּל). The fervent love of the godly man God requites with confiding love, the entire submission of the upright with a full measure of grace, the endeavour after purity by an unbeclouded charity (cf. Psa 73:1), moral perverseness by paradoxical judgments, giving the perverse over to his perverseness (Rom 1:28) and leading him by strange ways to final condemnation (Isa 29:14, cf. Lev 26:23.). The truth, which is here enunciated, is not that the conception which man forms of God is the reflected image of his own mind and heart, but that God's conduct to man is the reflection of the relation in which man has placed himself to God; cf. Sa1 2:30; Sa1 15:23. This universal truth is illustrated and substantiated in Psa 18:28. The people who are bowed down by affliction experience God's condescension, to their salvation; and their haughty oppressors, god's exaltation, to their humiliation. Lofty, proud eyes are among the seven things that Jahve hateth, according to Pro 6:17. The judgment of God compels them to humble themselves with shame, Isa 2:11.


  Psalm 18:28


  (Heb.: 18:29-31) The confirmation of what has been asserted is continued by David's application of it to himself. Hitzig translates the futures in Psa 18:29. as imperfects; but the sequence of the tenses, which would bring this rendering with it, is in this instance interrupted, as it has been even in Psa 18:28, by כּי. The lamp, נר (contracted from nawer), is an image of life, which as it were burns on and on, including the idea of prosperity and high rank; in the form ניר (from niwr, nijr) it is the usual figurative word for the continuance of the house of David, Kg1 11:36, and frequently. David's life and dominion, as the covenant king, is the lamp which God's favour has lighted for the well-being of Israel, and His power will not allow this lamp (Sa2 21:17) to be quenched. The darkness which breaks in upon David and his house is always lighted up again by Jahve. For His strength is mighty in the weak; in, with, and by Him he can do all things. The fut. ארץ may be all the more surely derived from רצץ (= ארץ), inasmuch as this verb has the changeable u in the future also in Isa 42:4; Ecc 12:6. The text of 2 Sam 22, however, certainly seems to put "rushing upon" in the stead of "breaking down." With Psa 18:31 the first half of the hymn closes epiphonematically. האל is a nom. absol., like hatsuwr, Deu 32:4. This old Mosaic utterance is re-echoed here, as in Sa2 7:22, in the mouth of David. The article of האל points to God as being manifest in past history. His way is faultless and blameless. His word is צרוּפה, not slaggy ore, but purified solid gold, Psa 12:7. Whoever retreats into Him, the God of the promise, is shielded from every danger. Pro 30:5 is borrowed from this passage.


  Psalm 18:31


  (Heb.: 18:32-35) The grateful description of the tokens of favour he has experienced takes a new flight, and is continued in the second half of the Psalm in a more varied and less artificial mixture of the strophes. What is said in Psa 18:31 of the way and word of Jahve and of Jahve Himself, is confirmed in Psa 18:32 by the fact that He alone is אלוהּ, a divine being to be reverenced, and He alone is צוּר, a rock, i.e., a ground of confidence that cannot be shaken. What is said in Psa 18:31 consequently can be said only of Him. מבּלעדי and זוּלתי alternate; the former (with a negative intensive מן) signifies "without reference to" and then absolutely "without" or besides, and the latter (with ı̂ as a connecting vowel, which elsewhere has also the function of a suffix), from זוּלת (זוּלה), "exception." The verses immediately following are attached descriptively to אלהינוּ, our God (i.e., the God of Israel), the God, who girded me with strength; and accordingly (fut. consec.) made my way תמים, "perfect," i.e., absolutely smooth, free from stumblings and errors, leading straight forward to a divine goal. The idea is no other than that in Psa 18:31, cf. Job 22:3, except that the freedom from error here is intended to be understood in accordance with its reference to the way of a man, of a king, and of a warrior; cf. moreover, the other text. The verb שׁוּה signifies, like Arab. swwâ, to make equal (aequare), to arrange, to set right; the dependent passage Hab 3:19 has, instead of this verb, the more uncoloured שׁים. The hind, איּלה or איּלת, is the perfection of swiftness (cf. ἔλαφος and ἐλαφρός) and also of gracefulness among animals. "Like the hinds" is equivalent to like hinds' feet; the Hebrew style leaves it to the reader to infer the appropriate point of comparison from the figure. It is not swiftness in flight (De Wette), but in attack and pursuit that is meant,—the latter being a prominent characteristic of warriors, according to Sa2 1:23; Sa2 2:18; Ch1 12:8. David does not call the high places of the enemy, which he has made his own by conquest "my high places," but those heights of the Holy Land which belong to him as king of Israel: upon these Jahve preserves him a firm position, so that from them he may rule the land far and wide, and hold them victoriously (cf. passages like Deu 32:13; Isa 58:14). The verb למּד, which has a double accusative in other instances, is here combined with ל of the subject taught, as the aim of the teaching. The verb נחת (to press down = to bend a bow) precedes the subject "my arms" in the singular; this inequality is admissible even when the subject stands first (e.g., Gen 49:22; Joe 1:20; Zac 6:14). קשׁת נחוּשׁה a bow of brazen = of brass, as in Job 20:24. It is also the manner of heroes in Homer and in the Ram-jana to press down and bend with their hand a brazen bow, one end of which rests on the ground.


  Psalm 18:35


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


  Psalm 18:37


  (Heb.: 18:38-41) Thus in God's strength, with the armour of God, and by God's assistance in fight, he smote, cast down, and utterly destroyed all his foes in foreign and in civil wars. According to the Hebrew syntax the whole of this passage is a retrospect. The imperfect signification of the futures in Psa 18:38, Psa 18:39 is made clear from the aorist which appears in Psa 18:40, and from the perfects and futures in what follows it. The strophe begins with an echo of Exo 15:9 (cf. supra Psa 7:6). The poet calls his opponents קמי, as in Psa 18:49, Psa 44:6; Psa 74:23, cf. קימנוּ Job 22:20, inasmuch as קוּם by itself has the sense of rising up in hostility and consequently one can say קמי instead of עלי קמים (קומים Kg2 16:7).


  The frequent use of this phrase (e.g., Ps 36:13, Lam 1:14) shows that קום in Psa 18:39 does not mean "to stand (resist)," but "to rise (again)." The phrase נתן ערף, however, which in other passages has those fleeing as its subject (Ch2 29:6), is here differently applied: Thou gavest, or madest me mine enemies a back, i.e., those who turn back, as in Exo 23:27. From Psa 21:13 (תּשׁיתמו שׁכם, Symm. τάξεις αὐτοὺς ἀποστρόφους) it becomes clear that ערף is not an accusative of the member beside the accusative of the person (as e.g., in Deu 33:11), but an accusative of the factitive object according to Ges. 139, 2.


  Psalm 18:41


  (Heb.: 18:42-43) Their prayer to their gods, wrung from them by their distress, and even to Jahve, was in vain, because it was for their cause, and too late put up to Him. על = על; in Psa 42:2 the two prepositions are interchanged. Since we do not pulverize dust but to dust, כּעפר is to be taken as describing the result: so that they became as dust (cf. Job 38:30, כּאכן, so that it is become like stone, and the extreme of such pregnant brevity of expression in Isa 41:2) before the wind (על־פּני as in Ch2 3:17, before the front). The second figure is to be explained differently: I emptied them out (אריקם from הריק) like the dirt of the streets, i.e., not merely: so that they became such, but as one empties it out,—thus contemptuously, ignominiously and completely (cf. Isa 10:6; Zac 10:5). The lxx renders it λεανῶ from הרק (root רק to stretch, make thin, cf. tendo tenius, dehnen dnn); and the text of 2 Sam 22 present the same idea in אדיקם.


  Psalm 18:43


  (Heb.: 18:44-46) Thus victorious in God, David became what he now is, viz., the ruler of a great kingdom firmly established both in home and foreign relations. With respect to the גּוים and the verb תּפלּטני which follows, ריבי עם can only be understood of the conflicts among his own people, in which David was involved by the persecution of Saul and the rebellions of Absolom and Sheba the son of Bichri; and from which Jahve delivered him, in order to preserve him for his calling of world-wide dominion in accordance with the promise. We therefore interpret the passage according to בּרית עם in Isa 49:8, and קנאת־עם in Isa 26:11; whereas the following עם comes to have a foreign application by reason of the attributive clause לא־ידעתּי (Ges. 123, 3). The Niph. נשׁמע in Psa 18:45 is the reflexive of שׁמע, to obey (e.g., Exo 24:7), and is therefore to be rendered: show themselves obedient (= Ithpa. in Dan 7:27). לשׁמע אזן implies more than that they obeyed at the word; שׁמע means information, rumour, and שׁמע אזן is the opposite of personal observation (Job 42:5), it is therefore to be rendered: they submitted even at the tidings of my victories; and Sa2 8:9. is an example of this. כּחשׁ to lie, disown, feign, and flatter, is sued here, as it is frequently, of the extorted humility which the vanquished show towards the conqueror. Psa 18:46 completes the picture of the reason of the sons of a foreign country "putting a good face on a bad game." They faded away, i.e., they became weak and faint-hearted (Exo 18:18), incapable of holding out against or breaking through any siege by David, and trembled, surrendering at discretion, out of their close places, i.e., out of their strongholds behind which they had shut themselves in (cf. Ps 142:8). The signification of being alarmed, which in this instance, being found in combination with a local מן, is confined to the sense of terrified flight, is secured to the verb חרג by the Arabic ḥarija (root ḥr, of audible pressure, crowding, and the like) to be pressed, crowded, tight, or narrow, to get in a strait, and the Targumic חרנּא דמותא = אימתא דמותא (vid., the Targums on Deu 32:25). Arab. ḥjl, to limp, halt, which is compared by Hitzig, is far removed as to the sound; and the most natural, but colourless Arab. chrj, to go out of (according to its radical meaning—cf. Arab. chrq, chr‛, etc.—: to break forth, erumpere), cannot be supported in Hebrew or Aramaic. The ירגּזוּ found in the borrowed passage in Micah, Mic 7:17, favours our rendering.


  Psalm 18:46


  (Heb.: 18:47-49) The hymn now draws towards the end with praise and thanksgiving for the multitude of God's mighty deeds, which have just been displayed. Like the (צוּרי) בּרוּך which is always doxological, חי ה (vivus Jahve) is meant as a predicate clause, but is read with the accent of an exclamation just as in the formula of an oath, which is the same expression; and in the present instance it has a doxological meaning. Accordingly וירוּם also signifies "exalted be," in which sense it is written וירם (וירם = וירם) in the other text. There are three doxological utterances drawn from the events which have just been celebrated in song. That which follows, from האל onwards, describes Jahve once more as the living, blessed (εὐλογητόν), and exalted One, which He has shown Himself to be. From ויּדבּר we see that הנּותן is to be resolved as an imperfect. The proofs of vengeance, נקמות, are called God's gift, insofar as He has rendered it possible to him to punish the attacks upon his own dignity and the dignity of his people, or to witness the punishment of such insults (e.g., in the case of Nabal); for divine vengeance is a securing by punishment (vindicatio) of the inviolability of the right. It is questionable whether הדבּיר (synonym רדד, Psa 144:2) here and in Psa 47:4 means "to bring to reason" as an intensive of דּבר, to drive (Ges.); the more natural meaning is "to turn the back" according to the Arabic adbara (Hitzig), cf. dabar, dabre, flight, retreat; debira to be wounded behind; medbûr, wounded in the back. The idea from which הדביר gains the meaning "to subdue" is that of flight, in which hostile nations, overtaken from behind, sank down under him (Psa 45:6); but the idea that is fully worked out in Psa 129:3, Isa 51:23, is by no means remote. With מפלטי the assertion takes the form of an address. מן רומם does not differ from Psa 9:14 : Thou liftest me up away from mine enemies, so that I hover above them and triumph over them. The climactic אף, of which poetry is fond, here unites two thoughts of a like import to give intensity of expression to the one idea. The participle is followed by futures: his manifold experience is concentrated in one general ideal expression.


  Psalm 18:49


  (Heb.: 18:50-51) The praise of so blessed a God, who acts towards David as He has promised him, shall not be confined within the narrow limits of Israel. When God's anointed makes war with the sword upon the heathen, it is, in the end, the blessing of the knowledge of Jahve for which he opens up the way, and the salvation of Jahve, which he thus mediatorially helps on. Paul has a perfect right to quote Psa 18:50 of this Psalm (Rom 15:9), together with Deu 32:43 and Psa 117:1, as proof that salvation belongs to the Gentiles also, according to the divine purpose of mercy. What is said in Psa 18:50 as the reason and matter of the praise that shall go forth beyond Israel, is an echo of the Messianic promises in Sa2 7:12-16 which is perfectly reconcileable with the Davidic authorship of the Psalm, as Hitzig acknowledges. And Theodoret does not wrongly appeal to the closing words עד־עולם against the Jews. In whom, but in Christ, the son of David, has the fallen throne of David any lasting continuance, and in whom, but in Christ, has all that has been promised to the seed of David eternal truth and reality? The praise of Jahve, the God of David, His anointed, is, according to its ultimate import, a praising of the Father of Jesus Christ.


  Psalm 19


  Prayer to God, Whose Revelation of Himself Is Twofold


  In the inscription of Ps 18 David is called עבד יהוה, and in Psa 19:1-14 he gives himself this name. In both Psalms, in the former at the beginning, in the latter at the close, he calls upon Jahve by the name צוּרי, my rock. These and other points of contact (Symbolae p. 49) have concurred to lead the collector to append Psa 19:1-14, which celebrates God's revelation of Himself in nature and in the Law, to Ps 18, which celebrates God's revelation of Himself in the history of David. The view, that in Psa 19:1-14 we have before us two torsi blown together from some quarter or other, is founded upon a defective insight into the relationship, which accords with a definite plan, of the two halves Psa 19:2, Psa 19:8, as Hitzig has recently shown in opposition to that view. The poet begins with the praise of the glory of God the Creator, and rises from this to the praise of the mercy of God the Lawgiver; and thus through the praise, springing from wondering and loving adoration, he clears the way to the prayer for justification and sanctification. This prayer grows out of the praise of the mercy of the God who has revealed Himself in His word, without coming back to the first part, Psa 19:2. For, as Lord Bacon says, the heavens indeed tell of the glory of God, but not of His will, according to which the poet prays to be pardoned and sanctified. Moreover, if we suppose the Psalm to be called forth by the aspect of the heavens by day, just as Psa 8:1-9 was by the aspect of the heavens by night, then the unity of this praise of the two revelations of God becomes still more clear. It is morning, and the psalmist rejoices on the one hand at the dawning light of day, and on the other he prepares himself for the days' work lying before him, in the light of the Tפra. The second part, just like the first part, consists of fourteen lines, and each of them is naturally divided into a six and an eight line strophe. But in the second part, in the place of the short lines comes the caesural schema, which as it were bounds higher, draws deeper breaths and surges as the rise and fall of the waves, for the Tפra inspires the psalmist more than does the sun. And it is also a significant fact, that in the first part God is called אל according to his relationship of power to the world, and is only mentioned once; whereas in the second part, He is called by His covenant name יהוה, and mentioned seven times, and the last time by a threefold name, which brings the Psalm to a close with a full toned יהוה צורי וגאלי. What a depth of meaning there is in this distinction of the revelation of God, the Redeemer, from the revelation of God, the Creator!


  The last strophe presents us with a sharply sketched soteriology in nuce. If we add Psa 32:1-11, then we have the whole of the way of salvation in almost Pauline clearness and definiteness. Paul, moreover, quotes both Psalms; they were surely his favourites.


  Psalm 19:1


  (Heb.: 19:2-4) The heavens, i.e., the superterrestrial spheres, which, so far as human vision is concerned, are lost in infinite space, declare how glorious is God, and indeed אל, as the Almighty; and what His hands have made, i.e., what He has produced with a superior power to which everything is possible, the firmament, i.e., vault of heaven stretched out far and wide and as a transparency above the earth (Graeco-Veneta τάμα =ἔκταμα, from רקע, root רק, to stretch, τείνειν), distinctly expresses. The sky and firmament are not conceived of as conscious beings which the middle ages, in dependence upon Aristotle (vid., Maimonides, More Nebuchim ii. 5), believed could be proved fro this passage, cf. Neh 9:6; Job 38:7. Moreover, Scripture knows nothing of the "music of the spheres" of the Pythagoreans. What is meant is, as the old expositors correctly say, objectivum vocis non articulatae praeconium. The doxa, which God has conferred upon the creature as the reflection of His own, is reflected back from it, and given back to God as it were in acknowledgment of its origin. The idea of perpetuity, which lies even in the participle, is expanded in Psa 19:3. The words of this discourse of praise are carried forward in an uninterrupted line of transmission. הבּיע (fr. נבע, Arab. nb‛, root נב, to gush forth, nearly allied to which, however, is also the root בע, to spring up) points to the rich fulness with which, as from an inexhaustible spring, the testimony passes on from one day to the next. The parallel word חוּה is an unpictorial, but poetic, word that is more Aramaic than Hebrew (= הגּיד). אמשׁ also belongs to the more elevated style; the γνωστὸν τοῦ Θεοῦ deposited in the creature, although not reflected, is here called דּעת. The poet does not say that the tidings proclaimed by the day, if they gradually die away as the day declines, are taken up by the night, and the tidings of the night by the day; but (since the knowledge proclaimed by the day concerns the visible works of God by day, and that proclaimed by the night, His works by night), that each dawning day continues the speech of that which has declined, and each approaching night takes up the tale of that which has passed away (Psychol. S. 347, tr. p. 408). If Psa 19:4 were to be rendered "there is no speech and there are no words, their voice is inaudible," i.e., they are silent, speechless witnesses, uttering no sound, but yet speaking aloud (Hengst.), only inwardly audible but yet intelligible everywhere (Then.): then, Psa 19:5 ought at least to begin with a Waw adversativum, and, moreover, the poet would then needlessly check his fervour, producing a tame thought and one that interrupts the flow of the hymn. To take Psa 19:4 as a circumstantial clause to Psa 19:5, and made to precede it, as Ewald does, "without loud speech...their sound has resounded through all the earth" (341, d), is impossible, even apart from the fact of אמר not meaning "Loud speech" and קוּם hardly "their sound." Psa 19:4 is in the form of an independent sentence, and there is nothing whatever in it to betray any designed subordination to Psa 19:5. But if it be made independent in the sense "there is no loud, no articulate speech, no audible voice, which proceeds from the heavens," then Psa 19:5 would form an antithesis to it; and this, in like manner, there is nothing to indicate, and it would at least require that the verb יצא should be placed first. Luther's rendering is better: There is no language nor speech, where their voice is not heard, i.e., as Calvin also renders it, the testimony of the heavens to God is understood by the peoples of every language and tongue. But this ought to be אין לשׁון or אין שׂפה ro אין (Gen 11:1). Hofmann's rendering is similar, but more untenable: "There is no speech and there are no words, that their cry is not heard, i.e., the language of the heavens goes forth side by side with all other languages; and men may discourse ever so, still the speech or sound of the heavens is heard therewith, it sounds above them all." But the words are not בּלי נשׁמע (after the analogy of Gen 31:20), or rather בּלי ישּׁמע (as in Job 41:8; Hos 8:7). בּלי with the part. is a poetical expression for the Alpha privat. (Sa2 1:21), consequently כלי נשׁמע is "unheard" or "inaudible," and the opposite of נשׁמע, audible, Jer 31:15. Thus, therefore, the only rendering that remains is that of the lxx., Vitringa, and Hitzig: There is no language and no words, whose voice is unheard, i.e., inaudible. Hupfeld's assertion that this rendering destroys the parallelism is unfounded. The structure of the distich resembles Psa 139:4. The discourse of the heavens and the firmament, of the day (of the sky by day) and of the night (of the sky by night), is not a discourse uttered in a corner, it is a discourse in speech that is everywhere audible, and in words that are understood by all, a φανερόν, Rom 1:19.


  Psalm 19:4


  (Heb.: 19:5-7) Since אמר and דברים are the speech and words of the heavens, which form the ruling principal notion, comprehending within itself both יום and לילה, the suffixes of קוּם and מלּיהם must unmistakeably refer to השׁמים in spite of its being necessary to assign another reference to קולם in Psa 19:4. Jer 31:39 shows how we are to understand קו in connection with יצא. The measuring line of the heavens is gone forth into all the earth, i.e., has taken entire possession of the earth. Psa 19:5 tells us what kind of measuring line is intended, viz., that of their heraldship: their words (from מלּה, which is more Aramaic than Hebrew, and consequently more poetic) reach to the end of the world, they fill it completely, from its extreme boundary inwards. Isaiah's קו, Psa 28:1-9 :10, is inapplicable here, because it does not mean commandment, but rule, and is there used as a word of derision, rhyming with צו. The ὁ φθόγγος αὐτῶν of the lxx (ὁ ἦχος αὐτῶν Symm.) might more readily be justified, inasmuch as קו might mean a harpstring, as being a cord in tension, and then, like τόνος (cf. τοναία), a tone or sound (Gesenius in his Lex., and Ewald), if the reading קולם does not perhaps lie at the foundation of that rendering. But the usage of the language presents with signification of a measuring line for קו when used with יצא (Aq. κανών, cf. Co2 10:13); and this gives a new thought, whereas in the other case we should merely have a repetition of what has been already expressed in Psa 19:4. Paul makes use of these first two lines of the strophe in order, with its very words, to testify to the spread of the apostolic message over the whole earth. Hence most of the older expositors have taken the first half of the Psalm to be an allegorical prediction, the heavens being a figure of the church and the sun a figure of the gospel. The apostle does not, however, make a formal citation in the passage referred to, he merely gives a New Testament application to Old Testament language, by taking the all-penetrating praeconium coelorum as figure of the all-penetrating praeconium evangelii; and he is fully justified in so doing by the parallel which the psalmist himself draws between the revelation of God in nature and in the written word.


  The reference of בּהם to השׁמים is at once opposed by the tameness of the thought so obtained. The tent, viz., the retreat (אהל, according to its radical meaning a dwelling, from אהל, cogn. אול, to retire from the open country) of the sun is indeed in the sky, but it is more naturally at the spot where the sky and the קצה תבל meet. Accordingly בהם has the neuter signification "there" (cf. Isa 30:6); and there is so little ground for reading שׁם instead of שׂם, as Ewald does, that the poet on the contrary has written בהם and not שׁם, because he has just used שׂם (Hitzig). The name of the sun, which is always feminine in Arabic, is predominantly masculine in Hebrew and Aramaic (cf. on the other hand Gen 15:17, Nah 3:17, Isa 45:6, Mal 4:2); just as the Sabians and heathen Arabs had a sun-god (masc.). Accordingly in Psa 19:6 the sun is compared to a bridegroom, who comes forth in the morning out of his חפּה. Joe 2:16 shows that this word means a bride-chamber; properly (from חפף to cover) it means a canopy (Isa 4:5), whence in later Hebrew the bridal or portable canopy (Talmud. בּית גּננא), which is supported by four poles and borne by four boys, at the consecration of the bridal pair, and then also the marriage itself, is called chuppa. The morning light has in it a freshness and cheerfulness, as it were a renewed youth. Therefore the morning sun is compared to a bridegroom, the desire of whose heart is satisfied, who stands as it were at the beginning of a new life, and in whose youthful countenance the joy of the wedding-day still shines. And as at its rising it is like a bridegroom, so in its rapid course (Sir. 43:5) it is like a hero (vid., on Psa 18:34), inasmuch as it marches on its way ever anew, light-giving and triumphant, as often as it comes forth, with גּבוּרה (Jdg 5:31). From one end of heaven, the extreme east of the horizon, is its going forth, i.e., rising (cf. Hos 6:3; the opposite is מבוא going in = setting), and its circuit (תּקוּפה, from קוּף = נקף, Isa 29:1, to revolve) על־קצותם, to their (the heavens') end (= עד Deu 4:32), cf. 1 Esdr. 4:34: ταχὺς τῷ δρόμῳ ὁ ἥλιος, ὅτι στρέφεται ἐν τῷ κύκλῳ τοῦ οὐρανοῦ καὶ πάλιν ἀποτρέχει εἰς τὸν ἑαυτοῦ τόπον ἐν μιᾷ ἡμέρᾳ. On this open way there is not נסתּר, anything hidden, i.e., anything that remains hidden, before its heat. חמּה is the enlightening and warming influence of the sun, which is also itself called חמּה in poetry.


  Psalm 19:7


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


  The divine Law is called תּמימה, "perfect," i.e., spotless and harmless, as being absolutely well-meaning, and altogether directed towards the well-being of man. And משׁיבת נפשׁ restoring, bringing back, i.e., imparting newness of life, quickening the soul (cf. Pil. שׁובב, Psa 23:3), to him, viz., who obeys the will of God graciously declared therein, and enters upon the divine way or rule of salvation. Then in the place of the word תורה we find עדוּת,—as the tables of the Ten Commandments (לחוּת העדוּת) are called,—from עוּד (העיד), which signifies not merely a corroborative, but also a warning and instructive testimony or attestation. The testimony of Jahve is נאמנה, made firm, sure, faithful, i.e., raised above all doubt in its declarations, and verifying itself in its threatenings and promises; and hence מחכּימת פּתי, making wise simplicity, or the simple, lit., openness, the open (root פת to spread out, open, Indo-Germ. prat, πετ, pat, pad), i.e., easily led astray; to such an one it gives a solid basis and stability, σοφίζει αὐτὸν, Ti2 3:15. The Law divides into פּקּוּדים, precepts or declarations concerning man's obligation; these are ישׁרים, straight or upright, as a norma normata, because they proceed from the upright, absolutely good will of God, and as a norma normans they lead along a straight way in the right track. They are therefore משׂמּחי לב, their educative guidance, taking one as it were by the hand, frees one from all tottering, satisfies a moral want, and preserves a joyous consciousness of being in the right way towards the right goal. מצות יהוה, Jahve's statute (from צוּה statuere), is the tenour of His commandments. The statute is a lamp—it is said in Pro 6:23 -and the law a light. So here: it is בּרה, clear, like the light of the sun (Sol 6:10), and its light is imparted to other objects: מאירת עינים, enlightening the eyes, which refers not merely to the enlightening of the understanding, but of one's whole condition; it makes the mind clear, and body as well as mind healthy and fresh, for the darkness of the eyes is sorrow, melancholy, and bewilderment. In this chain of names for the Law, יראת ה is not the fear of God as an act performed, but as a precept, it is what God's revelation demands, effects, and maintains; so that it is the revealed way in which God is to be feared (Psa 34:12)—in short, it is the religion of Jahve (cf. Pro 15:33 with Deu 17:19). This is טהורה, clean, pure, as the word which is like to pure gold, by which it is taught, Psa 12:7, cf. Job 28:19; and therefore עמדת לעד, enduring for ever in opposition to all false forms of reverencing God, which carry their own condemnation in themselves. משׁפּטי ה are the jura of the Law as a corpus juris divini, everything that is right and constitutes right according to the decision of Jahve. These judgments are אמת, truth, which endures and verifies itself; because, in distinction from most others and those outside Israel, they have an unchangeable moral foundation: צדקוּ יחדּו, i.e., they are צדיקים, in accordance with right and appropriate (Deu 4:8), altogether, because no reproach of inappositeness and sanctioned injustice or wrong clings to them. The eternal will of God has attained a relatively perfect form and development in the Law of Jahve according to the standard set up as the law of the nation.


  Psalm 19:10


  (Heb.: 19:10-14) With הנּחמדים (for which, preferring a simple Sheb with the gutturals, Ben-Naphtali writes הנּחמּמדים) the poet sums up the characteristics enumerated; the article is summative, as in השּׁשּׁי at the close of the hexahemeron, Gen 1:31. פּז is the finest purified gold, cf. Kg1 10:18 with Ch2 9:17. נפת צוּפים "the discharge (from נפת = Arab. nft) of the honeycombs" is the virgin honey, i.e., the honey that flows of itself out of the cells. To be desired are the revealed words of God, to him who possesses them as an outward possession; and to him who has received them inwardly they are sweet. The poet, who is himself conscious of being a servant of God, and of striving to act as such, makes use of these words for the end for which they are revealed: he is נזהר, one who suffers himself to be enlightened, instructed, and warned by them. גּם belongs to נזהר (according to the usual arrangement of the words, e.g., Hos 6:11), just as in Psa 19:14 it belongs to חשׂך. He knows that בּשׁמרם (with a subjective suffix in an objective sense, cf. Pro 25:7, just as we may also say:) in their observance is, or is included, great reward. עקב is that which follows upon one's heels (עקב), or comes immediately after anything, and is used here of the result of conduct. Thus, then, inasmuch as the Law is not only a copy of the divine will, but also a mirror of self-knowledge, in which a man may behold and come to know himself, he prays for forgiveness in respect of the many sins of infirmity,—though for the most part unperceived by him,—to which, even the pardoned one succumbs. שׁניאה (in the terminology of the Law, שׁננה, ἀγνόημα) comprehends the whole province of the peccatum involuntarium, both the peccatum ignoranitiae and the peccatum infirmitatis. The question delicta quis intelligit is equivalent to the negative clause: no one can discern his faults, on account of the heart of man being unfathomable and on account of the disguise, oftentimes so plausible, and the subtlety of sin. Hence, as an inference, follows the prayer: pronounce me free also מנּסתּרות, ab occultis (peccatis, which, however, cannot be supplied on grammatical grounds), equivalent to mee`alumiym (Psa 90:8), i.e., all those sins, which even he, who is most earnestly striving after sanctification, does not discern, although he may desire to know them, by reason of the ever limited nature of his knowledge both of himself and of sin.


  נקּה, δικαιοῦν, is a vox judicialis, to declare innocent, pronounce free from, to let go unpunished. The prayer for justification is followed in Psa 19:14 by the prayer for sanctification, and indeed for preservation against deliberate sins. From זוּד, זיד, to seethe, boil over, Hiph. to sin wilfully, deliberately, insolently,—opp. of sin arising from infirmity, Exo 21:14; Deu 18:22; Deu 17:12,—is formed זד an insolent sinner, one who does not sin בּשׁננה, but בּזדון (cf. Sa1 17:28, where David's brethren bring this reproach against him), or בּיר רמה, and the neuter collective זדים (cf. סטים, Psa 101:3; Hos 5:2) peccata proaeretica or contra conscientiam, which cast one out of the state of grace or favour, Num 15:27-31. For if זדים had been intended of arrogant and insolent possessors of power (Ewald), the prayer would have taken some other form than that of "keeping back" (חשׂך as in Sa1 25:39 in the mouth of David). זדים, presumptuous sins, when they are repeated, become dominant sins, which irresistibly enslave the man (משׁל with a non-personal subject, as in Isa 3:4, cf. Psa 103:19); hence the last member of the climax (which advances from the peccatum involuntarium to the proaereticum, and from this to the regnans): let them not have dominion over me (בי with Dech in Baer; generally wrongly marked with Munach).


  Then (אז), when Thou bestowest this twofold favour upon me, the favour of pardon and the grace of preservation, shall I be blameless (איתם 1 fut. Kal, instead of אתּם, with י as a characteristic of ē) and absolved (ונקּיתי not Piel, as in Psa 19:13, but Niph., to be made pure, absolved) from great transgression. פּשׁע


  from פּשׁע (root פש), to spread out, go beyond the bounds, break through, trespass, is a collective name for deliberate and reigning, dominant sin, which breaks through man's relation of favour with God, and consequently casts him out of favour,—in one word, for apostasy. Finally, the psalmist supplicates a gracious acceptance of his prayer, in which both mouth and heart accord, supported by the faithfulness, stable as the rock (צוּרי), and redeeming love (גּואלי redemptor, vindex, root גל, חל, to loose, redeem) of his God. היה לרצון is a standing expression of the sacrificial tra, e.g., Lev 1:3. The לפניך, which, according to Exo 28:38, belongs to לרצון, stands in the second member in accordance with the "parallelism by postponement." Prayer is a sacrifice offered by the inner man. The heart meditates and fashions it; and the mouth presents it, by uttering that which is put into the form of words.


  Psalm 20


  Prayer for the King in Time of War


  To Psa 19:1-14 is closely attached Psa 20:1-9, because its commencement is as it were the echo of the prayer with which the former closes; and to Psa 20:1-9 is closely attached Psa 21:1-13, because both Psalms refer to the same event relatively, as prayer and thanksgiving. Psa 20:1-9 is an intercessory psalm of the nation, and Psa 21:1-13 a thanksgiving psalm of the nation, on behalf of its king. It is clearly manifest that the two Psalms form a pair, being connected by unity of author and subject. They both open somewhat uniformly with a synonymous parallelism of the members, Psa 20:2-6; Psa 21:2-8; they then increase in fervour and assume a more vivid colouring as they come to speak of the foes of the king and the empire, Psa 20:7-9; Psa 21:9-13; and they both close with an ejaculatory cry to Jahve, Ps 20:10; 21:14. In both, the king is apostrophised through the course of the several verses, Psa 20:2-6; Psa 21:9-13; and here and there this is done in a way that provokes the question whether the words are not rather addressed to Jahve, Psa 20:6; Psa 21:10. In both Psalms the king is referred to by המּלך, Ps 20:10; Psa 21:8; both comprehend the goal of the desires in the word ישׁוּעה, Psa 20:6, cf. Psa 20:7, Psa 21:2, Psa 21:6; both delight in rare forms of expression, which are found only in these instances in the whole range of Old Testament literature, viz., נדגל Psa 20:6, נתעדד Psa 20:9, ארשׁת Psa 21:3, תחדהו, Psa 21:7.


  If, as the לדוד indicates, they formed part of the oldest Davidic Psalter, then it is notwithstanding more probable that their author is a contemporary poet, than that it is David himself. For, although both as to form of expression (cf. Psa 21:12 with Psa 10:2) and as to thoughts (cf. Psa 21:7 with Psa 16:11), they exhibit some points of contact with Davidic Psalms, they still stand isolated by their peculiar character. But that David is their subject, as the inscription לדוד, and their position in the midst of the Davidic Psalms, lead one to expect, is capable of confirmation. During the time of the Syro-Ammonitish war comes David's deep fall, which in itself and in its consequences made him sick both in soul and in body. It was not until he was again restored to God's favour out of this self-incurred peril, that he went to his army which lay before Rabbath Ammon, and completed the conquest of the royal city of the enemy. The most satisfactory explanation of the situation referred to in this couplet of Psalms is to be gained from 2 Sam 11-12. Psa 20:1-9 prays for the recovery of the king, who is involved in war with powerful foes; and Psa 21:1-13 gives thanks for his recovery, and wishes him a victorious issue to the approaching campaign. The "chariots and horses" (Psa 20:8) are characteristic of the military power of Aram (Sa2 10:18, and frequently), and in Psa 21:4 and Psa 21:10 we perceive an allusion to Sa2 12:30-31, or at least a remarkable agreement with what is there recorded.


  Psalm 20:1


  (Heb.: 20:2-6) Litany for the king in distress, who offers sacrifices for himself in the sanctuary. The futures in Psa 20:2, standing five times at the head of the climactic members of the parallelism, are optatives. ימלּא, Psa 20:6, also continues the chain of wishes, of which even נרננה (cf. Psa 69:15) forms one of the links. The wishes of the people accompany both the prayer and the sacrifice. "The Name of the God of Jacob" is the self-manifesting power and grace of the God of Israel. יעקב is used in poetry interchangeably with ישראל, just like אלהים with יהוה. Alshךch refers to Gen 35:3; and it is not improbable that the desire moulds itself after the fashion of the record of the fact there handed down to us. May Jahve, who, as the history of Jacob shows, hears (and answers) in the day of distress, hear the king; may the Name of the God of Jacob bear him away from his foes to a triumphant height. שׂגּב alternates with רומם (Psa 18:49) in this sense. This intercession on the behalf of the praying one is made in the sanctuary on the heights of Zion, where Jahve sits enthroned. May He send him succour from thence, like auxiliary troops that decide the victory. The king offers sacrifice. He offers sacrifice according to custom before the commencement of the battle (Sa1 13:9., and cf. the phrase קדּשׁ מלחמה), a whole burnt-offering and at the same time a meat or rather meal offering also, מנחות; for every whole offering and every shelamim—or peace-offering had a meat-offering and a drink-offering as its indispensable accompaniment. The word זכר is perfectly familiar in the ritual of the meal-offering. That portion of the meal-offering, only a part of which was placed upon the altar (to which, however, according to traditional practice, does not belong the accompanying meal-offering of the מנחת נסכים, which was entirely devoted to the altar), which ascended with the altar fire is called אזכּרה, μνημόσυνον (cf. Act 10:4), that which brings to remembrance with God him for whom it is offered up (not "incense," as Hupfeld renders it); for the designation of the offering of jealousy, Num 5:15, as "bringing iniquity to remembrance before God" shows, that in the meal-offering ritual זכר retains the very same meaning that it has in other instances. Every meal-offering is in a certain sense a מנחת זכּרון a esnes . Hence here the prayer that Jahve would graciously remember them is combined with the meal-offerings.


  As regards the ‛olah, the wish "let fire from heaven (Lev 9:24; Kg1 18:38; Ch1 21:26) turn it to ashes," would not be vain. But the language does not refer to anything extraordinary; and in itself the consumption of the offering to ashes (Bttcher) is no mark of gracious acceptance. Moreover, as a denominative from דּשׁן, fat ashes, דּשּׁן means "to clean from ashes," and not: to turn into ashes. On the other hand, דּשּׁן also signifies "to make fat," Psa 23:5, and this effective signification is applied declaratively in this instance: may He find thy burnt-offering fat, which is equivalent to: may it be to Him a ריח ניחח [an odour of satisfaction, a sweet-smelling savour]. The voluntative ah only occurs here and in Job 11:17 (which see) and Isa 5:19, in the 3 pers.; and in this instance, just as with the cohortative in Sa1 28:15, we have a change of the lengthening into a sharpening of the sound (cf. the exactly similar change of forms in Sa1 28:15; Isa 59:5; Zac 5:4; Pro 24:14; Eze 25:13) as is very frequently the case in מה for מה. The alteration to ידשּׁנה or ידשׁנהּ (Hitzig) is a felicitous but needless way of getting rid of the rare form. The explanation of the intensifying of the music here is, that the intercessory song of the choir is to be simultaneous with the presentation upon the altar (הקטרה). עצה is the resolution formed in the present wartime. "Because of thy salvation," i.e., thy success in war, is, as all the language is here, addressed to the king, cf. Psa 21:2, where it is addressed to Jahve, and intended of the victory accorded to him. It is needless to read נגדּל instead of נדגּל, after the rendering of the lxx megaluntheeso'metha. נדגּל is a denominative from דּגל: to wave a banner. In the closing line, the rejoicing of hope goes back again to the present and again assumes the form of an intercessory desire.


  Psalm 20:6


  (Heb.: 20:7-9) While Psa 20:2 were being sung the offering of the sacrifice was probably going on. Now, after a lengthened pause, there ascends a voice, probably the voice of one of the Levites, expressing the cheering assurance of the gracious acceptance of the offering that has been presented by the priest. With עתּה or ועתּה, the usual word to indicate the turning-point, the instantaneous entrance of the result of some previous process of prolonged duration, whether hidden or manifest (e.g., Kg1 17:24; Isa 29:22), is introduced. howshiya` is the perfect of faith, which, in the certainty of being answered, realises the fulfilment in anticipation. The exuberance of the language in Psa 20:7 corresponds to the exuberance of feeling which thus finds expression.


  In Psa 20:3 the answer is expected out of Zion, in the present instance it is looked for from God's holy heavens; for the God who sits enthroned in Zion is enthroned for ever in the heavens. His throne on earth is as it were the vestibule of His heavenly throne; His presence in the sanctuary of Israel is no limitation of His omnipresence; His help out of Zion is the help of the Celestial One and Him who is exalted above the heaven of heavens. גּבוּרות does not here mean the fulness of might (cf. Psa 90:10), but the displays of power (Psa 106:2; Psa 145:4; Psa 150:2; Psa 63:1-11 :15), by which His right hand procures salvation, i.e., victory, for the combatant. The glory of Israel is totally different from that of the heathen, which manifests itself in boastful talk. In Psa 20:8 הזכּירוּ or יזכּירוּ must be supplied from the נזכּיר in Psa 20:8 (lxx μεγαλυνθησόμεθα = נגביר, Psa 12:5); הזכּיר בּ, to make laudatory mention of any matter, to extol, and indirectly therefore to take credit to one's self for it, to boast of it (cf. הלּל בּ, Psa 44:9). According to the Law Israel was forbidden to have any standing army; and the law touching the king (Deu 17:16) speaks strongly against his keeping many horses. It was also the same under the judges, and at this time under David; but under Solomon, who acquired for himself horses and chariots in great number (Kg1 10:26-29), it was very different. It is therefore a confession that must belong to the time of David which is here made in Psa 20:8, viz., that Israel's glory in opposition to their enemies, especially the Syrians, is the sure defence and protection of the Name of their God alone. The language of David to Goliath is very similar, Sa1 17:45. The preterites in Psa 20:9 are praet. confidentiae. It is, as Luther says, "a song of triumph before the victory, a shout of joy before succour." Since קוּם does not mean to stand, but to rise, קמנוּ assumes the present superiority of the enemy. But the position of affairs changes: those who stand fall, and those who are lying down rise up; the former remain lying, the latter keep the field. The Hithpa. התעודד signifies to show one's self firm, strong, courageous; like עודד, Psa 146:9; Psa 147:6, to strengthen, confirm, recover, from עוּד to be compact, firm, cogn. Arab. âd f. i., inf. aid, strength; as, e.g., the Koran (Sur. xxxviii. 16) calls David dhâ-l-aidi, possessor of strength, II ajjada, to strengthen, support, and Arab. 'dd, inf. add, strength superiority, V tāddada, to show one's self strong, brave, courageous.


  Psalm 20:9


  (Heb.: v. 10) After this solo voice, the chorus again come on. The song is closed, as it was opened, by the whole congregation; and is rounded off by recurring to its primary note, praying for the accomplishment of that which is sought and pledged. The accentuation construes המּלך with יעננוּ as its subject, perhaps in consideration of the fact, that הושׁיעה is not usually followed by a governed object, and because thus a medium is furnished for the transition from address to direct assertion. But if in a Psalm, the express object of which is to supplicate salvation for the king, המלך הושׁיעה stand side by side, then, in accordance with the connection, המלך must be treated as the object; and more especially since Jahve is called מלך רב, in Psa 48:3, and the like, but never absolutely המלך. Wherefore it is, with Hupfeld, Hitzig, and others, to be rendered according to the lxx and Vulgate, Domine salvum fac regem. The New Testament cry Ὡσαννὰ τῷ υἱῷ Δαυίδ is a peculiar application of this Davidic "God bless the king (God save the king)," which is brought about by means of Psa 118:25. The closing line, Psa 20:9, is an expanded Amen.


  Psalm 21


  Thanksgiving for the King in Time of War


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


  The Targum and the Talmud, B. Succa 52a, understand this Psa 21:1 of the king Messiah. Rashi remarks that this Messianic interpretation ought rather to be given up for the sake of the Christians. But even the Christian exposition cannot surely mean to hold fast this interpretation so directly and rigidly as formerly. This pair of Psalm treats of David; David's cause, however, in its course towards a triumphant issue—a course leading through suffering—is certainly figuratively the cause of Christ.


  Psalm 21:1


  (Heb.: 21:2-3) The Psalm begins with thanksgiving for the bodily and spiritual blessings which Jahve has bestowed and still continues to bestow upon the king, in answer to his prayer. This occupies the three opening tetrastichs, of which these verses form the first. עז (whence עזּך, as in Psa 74:13, together with עזּך, Psa 63:3, and frequently) is the power that has been made manifest in the king, which has turned away his affliction; ישׁוּעה is the help from above which has freed him out of his distress. The יגיל, which follows the מה of the exclamation, is naturally shortened by the Kerמ into יגל (with the retreat of the tone); cf. on the contrary Pro 20:24, where מה is interrogative and, according to the sense, negative). The ἁπ. λεγ. ארשׁת has the signification eager desire, according to the connection, the lxx δέηεσιν, and the perhaps also cognate רוּשׁ, to be poor; the Arabic Arab. wrš, avidum esse, must be left out of consideration according to the laws of the interchange of consonants, whereas ירשׁ, Arab. wrṯ, capere, captare (cf. Arab. irṯ = wirṯ an inheritance), but not רוּשׁ (vid., Psa 34:11), belongs apparently to the same root. Observe the strong negation בּל: no, thou hast not denied, but done the very opposite. The fact of the music having to strike up here favours the supposition, that the occasion of the Psalm is the fulfilment of some public, well-known prayer.


  Psalm 21:3


  (Heb.: 21:4-5) "Blessings of good" (Pro 24:25) are those which consist of good, i.e., true good fortune. The verb קדּם, because used of the favour which meets and presents one with some blessing, is construed with a double accusative, after the manner of verbs of putting on and bestowing (Ges. ֗139). Since Psa 21:4 cannot be intended to refer to David's first coronation, but to the preservation and increase of the honour of his kingship, this particularisation of Psa 21:4 sounds like a prediction of what is recorded in Sa2 22:30 : after the conquest of the Ammonitish royal city Rabbah David set the Ammonitish crown (עטרת), which is renowned for the weight of its gold and its ornamentation with precious stones, upon his head. David was then advanced in years, and in consequence of heavy guilt, which, however, he had overcome by penitence and laying hold on the mercy of God, was come to the brink of the grave. He, worthy of death, still lived; and the victory over the Syro-Ammonitish power was a pledge to him of God's faithfulness in fulfilling his promises. It is contrary to the tenour of the words to say that Psa 21:5 does not refer to length of life, but to hereditary succession to the throne. To wish any one that he may live לעולם, and especially a king, is a usual thing, Kg1 1:31, and frequently. The meaning is, may the life of the king be prolonged to an indefinitely distant day. What the people have desired elsewhere, they here acknowledge as bestowed upon the king.


  Psalm 21:5


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


  Psalm 21:7


  (Heb.: 21:8-9) With this strophe the second half of the Psalm commences. The address to God is now changed into an address to the king; not, however, expressive of the wishes, but of the confident expectation, of the speakers. Hengstenberg rightly regards Psa 21:8 as the transition to the second half; for by its objective utterance concerning the king and God, it separates the language hitherto addressed to God, from the address to the king, which follows. We do not render Psa 21:8: and trusting in the favour of the Most High—he shall not be moved; the mercy is the response of the trust, which (trust) does not suffer him to be moved; on the expression, cf. Pro 10:30. This inference is now expanded in respect to the enemies who desire to cause him to totter and fall. So far from any tottering, he, on the contrary, makes a victorious assault upon his foes. If the words had been addressed to Jahve, it ought, in order to keep up the connection between Psa 21:9 and Psa 21:8, at least to have been איביו and שׁנאיו (his, i.e., the king's, enemies). What the people now hope on behalf of their king, they here express beforehand in the form of a prophecy. מצא ל (as in Isa 10:10) and מצא seq. acc. (as in Sa1 23:17) are distinguished as: to reach towards, or up to anything, and to reach anything, attain it. Supposing ל to represent the accusative, as e.g., in Psa 69:6, Psa 21:9 would be a useless repetition.


  Psalm 21:9


  (Heb.: 21:10-11) Hitherto the Psalm has moved uniformly in synonymous dipodia, now it becomes agitated; and one feels from its excitement that the foes of the king are also the people's foes. True as it is, as Hupfeld takes it, that לעת פּניך sounds like a direct address to Jahve, Psa 21:10 nevertheless as truly teaches us quite another rendering. The destructive effect, which in other passages is said to proceed from the face of Jahve, Psa 34:17; Lev 20:6; Lam 4:16 (cf. ἔχει θεὸς ἔκδικον ὄμμα), is here ascribed to the face, i.e., the personal appearing (Sa2 17:11) of the king. David's arrival did actually decide the fall of Rabbath Ammon, of whose inhabitants some died under instruments of torture and others were cast into brick-kilns, Sa2 12:26. The prospect here moulds itself according to this fate of the Ammonites. כּתנּוּר אשׁ is a second accusative to תּשׁיתנו, thou wilt make them like a furnace of fire, i.e., a burning furnace, so that like its contents they shall entirely consume by fire (synecdoche continentis pro contento). The figure is only hinted at, and is differently applied to what it is in Lam 5:10, Mal 4:1. Psa 21:10 and Psa 21:10 are intentionally two long rising and falling wave-like lines, to which succeed, in Psa 21:11, two short lines; the latter describe the peaceful gleaning after the fiery judgment of God that has been executed by the hand of David. פּרימו, as in Lam 2:20; Hos 9:16, is to be understood after the analogy of the expression פּרי הבּטן. It is the fate of the Amalekites (cf. Psa 9:6.), which is here predicted of the enemies of the king.


  Psalm 21:11


  (Heb.: 21:12-13) And this fate is the merited frustration of their evil project. The construction of the sentences in Psa 21:12 is like Psa 27:10; Psa 119:83; Ew. 362, b. נטה רעה is not to be understood according to the phrase נטה רשׁת (= פּרשׁ), for this phrase is not actually found; we have rather, with Hitzig, to compare Psa 55:4, Sa2 15:14 : to incline evil down upon any one is equivalent to: to put it over him, so that it may fall in upon him. נטה signifies "to extend lengthwise," to unfold, but also to bend by drawing tight. שׁית שׁכם to make into a back, i.e., to make them into such as turn the back to you, is a more choice expression than נתן ערף, Psa 18:41, cf. Sa1 10:9; the half segolate form שׁכם, (= שׁכם) becomes here, in pause, the full segolate form שׁכם. חצּים must be supplied as the object to תּכונן, as it is in other instances after הורה, השׁליך, ידה; כּונן חץ, Psa 11:2, cf. Psa 7:14, signifies to set the swift arrow upon the bow-string (מיתר = יתר) = to aim. The arrows hit the front of the enemy, as the pursuer overtakes them.


  Psalm 21:13


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


  Psalm 22


  Eli Eli Lama Asabtani


  We have here a plaintive Psalm, whose deep complaints, out of the midst of the most humiliating degradation and most fearful peril, stand in striking contrast to the cheerful tone of Psa 21:1-13—starting with a disconsolate cry of anguish, it passes on to a trustful cry for help, and ends in vows of thanksgiving and a vision of world-wide results, which spring from the deliverance of the sufferer. In no Psalm do we trace such an accumulation of the most excruciating outward and inward suffering pressing upon the complainant, in connection the most perfect innocence. In this respect Ps 69 is its counterpart; but it differs from it in this particular, that there is not a single sound of imprecation mingled with its complaints.


  It is David, who here struggles upward out of the gloomiest depth to such a bright height. It is a Davidic Psalm belonging to the time of the persecution by Saul. Ewald brings it down to the time preceding the destruction of Jerusalem, and Bauer to the time of the Exile. Ewald says it is not now possible to trace the poet more exactly. And Maurer closes by saying: illue unum equidem pro certo habeo, fuisse vatem hominem opibus praeditum atque illustrem, qui magna auctoritate valeret non solum apud suos, verum etiam apud barbaros. Hitzig persists in his view, that Jeremiah composed the first portion when cast into prison as an apostate, and the second portion in the court of the prison, when placed under this milder restraint. And according to Olshausen, even here again, the whole is appropriate to the time of the Maccabees. But it seems to us to be confirmed at every point, that David, who was so persecuted by Saul, is the author. The cry of prayer אל־תרחק (Psa 22:12, Psa 22:20; Psa 35:22; Psa 38:22, borrowed in Psa 71:12); the name given to the soul, יחידה (Psa 22:21; Psa 35:17); the designation of quiet and resignation by דומיה (Psa 22:3; Psa 39:3; Psa 62:2, cf. Psa 65:2), are all regarded by us, since we do not limit the genuine Davidic Psalms to Psa 3:1 as Hitzig does, as Davidic idioms. Moreover, there is no lack of points of contact in other respects with genuine old Davidic hymns (cf. Psa 22:30 with Psa 28:1, those that go down to the dust, to the grave; then in later Psalms as in Psa 143:7, in Isaiah and Ezekiel), and more especially those belonging to the time of Saul, as Ps 69 (cf. Psa 22:27 with Psa 69:33) and Ps 59 (cf. Psa 22:17 with Psa 59:15). To the peculiar characteristics of the Psalms of this period belong the figures taken from animals, which are heaped up in the Psalm before us. The fact that Ps 22 is an ancient Davidic original is also confirmed by the parallel passages in the later literature of the Shı̂r (Psa 71:5. taken from Psa 22:10.; Psa 102:18. in imitation Psa 22:25, Psa 22:31.), of the Chokma (Pro 16:3, גּל אל־ה taken from Psa 22:9; Psa 37:5), and of prophecy (Isaiah, Isa 49:1, Isa 53:1; Jeremiah, in Lam 4:4; cf. Psa 22:15, and many other similar instances). In spite of these echoes in the later literature there are still some expressions that remain unique in the Psalm and are not found elsewhere, as the hapaxlegomena אילוּת and ענוּת. Thus, then, we entertain no doubts respecting the truth of the לדוד. David speaks in this Psalm,—he and not any other, and that out of his own inmost being. In accordance with the nature of lyric poetry, the Psalm has grown up on the soil of his individual life and his individual sensibilities.


  There is also in reality in the history of David, when persecuted by Saul, a situation which may have given occasion to the lifelike picture drawn in this Psalm, viz., Sa1 23:25. The detailed circumstances of the distress at that time are not known to us, but they certainly did not coincide with the rare and terrible sufferings depicted in this Psalm in such a manner that these can be regarded as an historically faithful and literally exact copy of those circumstances; cf. on the other hand Psa 17:1-15 which was composed at the same period. To just as slight a degree have the prospects, which he connects in this Psalm with his deliverance, been realised in David's own life. On the other hand, the first portion exactly coincides with the sufferings of Jesus Christ, and the second with the results that have sprung from His resurrection. It is the agonising situation of the Crucified One which is presented before our eyes in Psa 22:15 with such artistic faithfulness: the spreading out of the limbs of the naked body, the torturing pain in hands and feet, and the burning thirst which the Redeemer, in order that the Scripture might be fulfilled, announced in the cry διψῶ, Joh 19:28. Those who blaspheme and those who shake their head at Him passed by His cross, Mat 27:39, just as Psa 22:8 says; scoffers cried out to Him: let the God in whom He trusts help Him, Mat 27:43, just as Psa 22:9 says; His garments were divided and lots were cast for His coat, Joh 19:23., in order that Psa 22:19 of our Psalm might be fulfilled. The fourth of the seven sayings of the dying One, Ἠελί, Ἠελί κ. τ. λ., Mat 27:46; Mar 15:34, is the first word of our Psalm and the appropriation of the whole. And the Epistle to the Hebrews, Heb 2:11., cites Psa 22:23 as the words of Christ, to show that He is not ashamed to call them brethren, whose sanctifier God has appointed Him to be, just as the risen Redeemer actually has done, Mat 28:10; Joh 20:17. This has by no means exhausted the list of mutual relationships. The Psalm so vividly sets before us not merely the sufferings of the Crucified One, but also the salvation of the world arising out of His resurrection and its sacramental efficacy, that it seems more like history than prophecy, ut non tam prophetia, quam historia videatur (Cassiodorus). Accordingly the ancient Church regarded Christ, not David, as the speaker in this Psalm; and condemned Theodore of Mopsuestia who expounded it as contemporary history. Bakius expresses the meaning of the older Lutheran expositors when he says: asserimus, hunc Psalmum ad literam primo, proprie et absque ulla allegoria, tropologia et ἀναγωῇ integrum et per omnia de solo Christo exponendum esse. Even the synagogue, so far as it recognises a suffering Messiah, hears Him speak here; and takes the "hind of the morning" as a name of the Shechı̂na and as a symbol of the dawning redemption.


  To ourselves, who regard the whole Psalm as the words of David, it does not thereby lose anything whatever of its prophetic character. It is a typical Psalm. The same God who communicates His thoughts of redemption to the mind of men, and there causes them to develop into the word of prophetic announcement, has also moulded the history itself into a prefiguring representation of the future deliverance; and the evidence for the truth of Christianity which is derived from this factual prophecy (Thatweissagung) is as grand as that derived from the verbal prediction (Wortweissagung). That David, the anointed of Samuel, before he ascended the throne, had to traverse a path of suffering which resembles the suffering path of Jesus, the Son of David, baptized of John, and that this typical suffering of David is embodied for us in the Psalms as in the images reflected from a mirror, is an arrangement of divine power, mercy, and wisdom. But Ps 22 is not merely a typical Psalm. For in the very nature of the type is involved the distance between it and the antitype. In Ps 22, however, David descends, with his complaint, into a depth that lies beyond the depth of his affliction, and rises, with his hopes, to a height that lies far beyond the height of the reward of his affliction. In other words: the rhetorical figure hyperbole (Arab. mubâlgt, i.e., depiction, with colours thickly laid on), without which, in the eyes of the Semite, poetic diction would be flat and faded, is here made use of by the Spirit of God. By this Spirit the hyperbolic element is changed into the prophetic. This elevation of the typical into the prophetic is also capable of explanation on psychological grounds. Since David has been anointed with the oil of royal consecration, and at the same time with the Holy Spirit, the Spirit of the kingship of promise, he regards himself also as the messiah of God, towards whom the promises point; and by virtue of this view of himself, in the light of the highest calling in connection with the redemptive history, the historical reality of his own experiences becomes idealised to him, and thereby both what he experiences and what he hopes for acquire a depth and height of background which stretches out into the history of the final and true Christ of God. We do not by this maintain any overflowing of his own consciousness to that of the future Christ, an opinion which has been shown by Hengstenberg, Tholuck and Kurtz to be psychologically impossible. But what we say is, that looking upon himself as the Christ of God,—to express it in the light of the historical fulfilment,—he looks upon himself in Jesus Christ. He does not distinguish himself from the Future One, but in himself he sees the Future One, whose image does not free itself from him till afterwards, and whose history will coincide with all that is excessive in his own utterances. For as God the Father moulds the history of Jesus Christ in accordance with His own counsel, so His Spirit moulds even the utterances of David concerning himself the type of the Future One, with a view to that history. Through this Spirit, who is the Spirit of God and of the future Christ at the same time, David's typical history, as he describes it in the Psalms and more especially in this Psalm, acquires that ideal depth of tone, brilliancy, and power, by virtue of which it (the history) reaches far beyond its typical facts, penetrates to its very root in the divine counsels, and grows to be the word of prophecy: so that, to a certain extent, it may rightly be said that Christ here speaks through David, insofar as the Spirit of Christ speaks through him, and makes the typical suffering of His ancestor the medium for the representation of His own future sufferings. Without recognising this incontestable relation of the matter Ps 22 cannot be understood nor can we fully enter into its sentiments.


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


  Patris Sapientia, Veritas divina,


  Deus homo captus est hor matutin.


  This interpretation is certainly a well-devised improvement of the ὑπὲρ τῆς ἀντιλήπσεως τῆς ἑωθινῆς of the lxx (Vulg. pro susceptione matutina), which is based upon a confounding of אילת with אילות (Psa 22:20), and is thus explained by Theodoret: ἀντίληψις ἑωθινὴ ἡ τοῦ σωτῆρος ἡμῶν ἐπιφάνεια. Even the Midrash recalls Sol 2:8, and the Targum the lamb of the morning sacrifice, which was offered as soon as the watchman on the pinnacle of the Temple cried: ברק ברקאי (the first rays of the morning burst forth). איּלת השּׁחר is in fact, according to traditional definition, the early light preceding the dawn of the morning, whose first rays are likened to the horns of a hind.


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


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


  Psalm 22:1


  (Heb.: 22:2-3) In the first division, Psa 22:2, the disconsolate cry of anguish, beginning here in Psa 22:2 with the lamentation over prolonged desertion by God, struggles through to an incipient, trustfully inclined prayer. The question beginning with למּה (instead of למּה before the guttural, and perhaps to make the exclamation more piercing, vid., on Psa 6:5; Psa 10:1) is not an expression of impatience and despair, but of alienation and yearning. The sufferer feels himself rejected of God; the feeling of divine wrath has completely enshrouded him; and still he knows himself to be joined to God in fear and love; his present condition belies the real nature of his relationship to God; and it is just this contradiction that urges him to the plaintive question, which comes up from the lowest depths: Why hast Thou forsaken me? But in spite of this feeling of desertion by God, the bond of love is not torn asunder; the sufferer calls God אלי (my God), and urged on by the longing desire that God again would grant him to feel this love, he calls Him, אלי אלי. That complaining question: why hast Thou forsaken me? is not without example even elsewhere in Psa 88:15, cf. Isa 49:14. The forsakenness of the Crucified One, however, is unique; and may not be judged by the standard of David or of any other sufferers who thus complain when passing through trial. That which is common to all is here, as there, this, viz., that behind the wrath that is felt, is hidden the love of God, which faith holds fast; and that he who thus complains even on account of it, is, considered in itself, not a subject of wrath, because in the midst of the feeling of wrath he keeps up his communion with God. The Crucified One is to His latest breath the Holy One of God; and the reconciliation for which He now offers himself is God's own eternal purpose of mercy, which is now being realised in the fulness of times. But inasmuch as He places himself under the judgment of God with the sin of His people and of the whole human race, He cannot be spared from experiencing God's wrath against sinful humanity as though He were himself guilty. And out of the infinite depth of this experience of wrath, which in His case rests on no mere appearance, but the sternest reality, comes the cry of His complaint which penetrates the wrath and reaches to God's love, ἠλὶ ἠλὶ λαμὰ σαβαχθανί, which the evangelists, omitting the additional πρόσχες μοι


  of the lxx, render: Θεέ μου, θεέ μου, ἵνα τί με ἐγκατέλιπες. He does not say עזתּני, but שׁבקתּני, which is the Targum word for the former. He says it in Aramaic, not in order that all may understand it-for such a consideration was far from His mind at such a time-but because the Aramaic was His mother tongue, for the same reason that He called God אבּא doG dellac in prayer. His desertion by God, as Psa 22:2 says, consists in God's help and His cry for help being far asunder. שׁאגה, prop. of the roar of the lion (Aq. βρύχημα), is the loud cry extorted by the greatest agony, Psa 38:9; in this instance, however, as דּברי shows, it is not an inarticulate cry, but a cry bearing aloft to God the words of prayer. רחוק is not to be taken as an apposition of the subject of עזבתני: far from my help, (from) the words of my crying (Riehm); for דברי שׁאגתי would then also, on its part, in connection with the non-repetition of the מן, be in apposition to מישׁועתי. But to this it is not adapted on account of its heterogeneousness; hence Hitzig seeks to get over the difficulty by the conjecture משּׁועתי ("from my cry, from the words of my groaning"). Nor can it be explained, with Olshausen and Hupfeld, by adopting Aben-Ezra's interpretation, "My God, my God, why hast Thou forsaken me, far from my help? are the words of my crying." This violates the structure of the verse, the rhythm, and the custom of the language, and gives to the Psalm a flat and unlyrical commencement. Thus, therefore, רחוק in the primary form, as in Psa 119:155, according to Ges. 146, 4, will by the predicate to דברי and placed before it: far from my salvation, i.e., far from my being rescued, are the words of my cry; there is a great gulf between the two, inasmuch as God does not answer him though he cries unceasingly.


  In Psa 22:3 the reverential name of God אלחי takes the place of אלי the name that expresses His might; it is likewise vocative and accordingly marked with Rebia magnum. It is not an accusative of the object after Psa 18:4 (Hitzig), in which case the construction would be continued with ולא יענה. That it is, however, God to whom he calls is implied both by the direct address אלהי, and by ולא תענה, since he from whom one expects an answer is most manifestly the person addressed. His uninterrupted crying remains unanswered, and unappeased. The clause ולא־דמיּה לּי is parallel to ולא תענה, and therefore does not mean: without allowing me any repose (Jer 14:17; Lam 3:49), but: without any rest being granted to me, without my complaint being appeased or stilled. From the sixth to the ninth hour the earth was shrouded in darkness. About the ninth hour Jesus cried, after a long and more silent struggle, ἠλί, ἠλί. The ἀνεβόησεν φωνῇ μεγάλῃ, Mat 27:46, and also the κραυγὴ ἰσχυρά of Hebr. Psa 5:7, which does not refer exclusively to the scene in Gethsemane, calls to mind the שׁאגתי of Psa 22:2. When His passion reached its climax, days and nights of the like wrestling had preceded it, and what then becomes audible was only an outburst of the second David's conflict of prayer, which grows hotter as it draws near to the final issue.


  Psalm 22:3


  (Heb.: 22:4-6) The sufferer reminds Jahve of the contradiction between the long season of helplessness and His readiness to help so frequently and so promptly attested. ואתּה opens an adverbial clause of the counterargument: although Thou art...Jahve is קדושׁ, absolutely pure, lit., separated (root קד, Arab. qd, to cut, part, just as ṭahur, the synonym of ḳadusa, as the intransitive of ṭahara = ab‛ada, to remove to a distance, and בּר pure, clean, radically distinct from p-rus, goes back to בּרר to sever), viz., from that which is worldly and common, in one word: holy. Jahve is holy, and has shown Himself such as the תּהלּות of Israel solemnly affirm, upon which or among which He sits enthroned. תהלות are the songs of praise offered to God on account of His attributes and deeds, which are worthy of praise (these are even called תהלות in Psa 78:4; Exo 15:11; Isa 63:7), and in fact presented in His sanctuary (Isa 64:10). The combination יושׁב תּהלּות (with the accusative of the verbs of dwelling and tarrying) is like יושׁב כּרבים, Psa 99:1; Psa 80:2. The songs of praise, which resounded in Israel as the memorials of His deeds of deliverance, are like the wings of the cherubim, upon which His presence hovered in Israel. In Psa 22:5, the praying one brings to remembrance this graciously glorious self-attestation of God, who as the Holy One always, from the earliest times, acknowledged those who fear Him in opposition to their persecutors and justified their confidence in Himself. In Psa 22:5 trust and rescue are put in the connection of cause and effect; in Psa 22:6 in reciprocal relation. פּלּט and מלּט are only distinguished by the harder and softer sibilants, cf. Psa 17:13 with Psa 116:4. It need not seem strange that such thoughts were at work in the soul of the Crucified One, since His divine-human consciousness was, on its human side, thoroughly Israelitish; and the God of Israel is also the God of salvation; redemption is that which He himself determined, why, then, should He not speedily deliver the Redeemer?


  Psalm 22:6


  (Heb.: 22:7-9)The sufferer complains of the greatness of his reproach, in order to move Jahve, who is Himself involved therein, to send him speedy succour. Notwithstanding his cry for help, he is in the deepest affliction without rescue. Every word of Psa 22:7 is echoed in the second part of the Book of Isaiah. There, as here, Israel is called a worm, Isa 41:14; there all these traits of suffering are found in the picture of the Servant of God, Isa 49:7; Isa 53:3, cf. Isa 50:6, and especially Isa 52:14 "so marred was His appearance, that He no longer looked like a man." תּולעת is more particularly the kermes, or cochineal (vermiculus, whence color vermiculi, vermeil, vermiglio); but the point of comparison in the present instance is not the blood-red appearance, but the suffering so utterly defenceless and even ignominious. עם is gen. subj., like גּוי, Isa 49:7. Jerome well renders the ἐξουθένωμα λαοῦ of the lxx by abjectio (Tertullian: nullificamen) plebis, not populi. The ἐξεμυκτήρισάν με, by which the lxx translates ילעיגו לי, is used by Luke, Luk 23:35, cf. Luk 16:14, in the history of the Passion; fulfilment and prediction so exactly coincide, that no more adequate expressions can be found in writing the gospel history than those presented by prophecy. In הפטיר בּשׂפה, what appears in other instances as the object of the action (to open the mouth wide, diducere labia), is regarded as the means of its execution; so that the verbal notion being rendered complete has its object in itself: to make an opening with the mouth, cf. פּער בּפה, Job 16:10, נתן בּקול Psa 68:34; Ges. 138, 1, rem. 3. The shaking of the head is, as in Psa 109:25, cf. Psa 44:15; Psa 64:9, a gesture of surprise and astonishment at something unexpected and strange, not a προσνεύειν approving the injury of another, although נוּע, נוּד, נוּט, νεύ-ω, nu-t-o, nic-to, neigen, nicken, all form one family of roots. In Psa 22:9 the words of the mockers follow without לאמר. גּל is not the 3 praet. (lxx, cf. Mat 27:43) like אור, בּושׁ; it is not only in Piel (Jer 11:20; Jer 20:12, where גּלּיתי = גּלּלתּי, Ew. 121, a) that it is transitive, but even in Kal; nor is it inf. absol. in the sense of the imperative (Hitz., Bttch.), although this infinitive form is found, but always only as an inf. intens. (Num 23:25; Rut 2:16, cf. Isa 24:19); but, in accordance with the parallels Psa 37:5 (where it is written גּול), Pro 16:3, cf. Psa 55:23; Pe1 5:7, it is imperat.: roll, viz., thy doing and thy suffering to Jahve, i.e., commit it to Him. The mockers call out this גּל to the sufferer, and the rest they say of him with malicious looks askance. כּי in the mouth of the foes is not confirmatory as in Psa 18:20, but a conditional ἐάν (in case, provided that).


  Psalm 22:9


  (Heb.: 22:10-12)The sufferer pleads that God should respond to his trust in Him, on the ground that this trust is made an object of mockery. With כּי he establishes the reality of the loving relationship in which he stands to God, at which his foes mock. The intermediate thought, which is not expressed, "and so it really is," is confirmed; and thus כי comes to have an affirmative signification. The verb גּוּח (גּיח) signifies both intransitive: to break forth (from the womb), Job 38:8, and transitive: to push forward (cf. Arab. jchcha), more especially, the fruit of the womb, Mic 4:10. It might be taken here in the first signification: my breaking forth, equivalent to "the cause of my breaking forth" (Hengstenberg, Baur, and others); but there is no need for this metonymy. גּחי is either part. equivalent to גּחי, my pusher forth, i.e., he who causes me to break forth, or,—since גוח in a causative signification cannot be supported, and participles like בּוס stamping and לוט veiling (Ges. 72, rem. 1) are nowhere found with a suffix,—participle of a verb גּחהּ, to draw forth (Hitz.), which perhaps only takes the place, per metaplasmum, of the Pil. גּחח with the uneuphonic מגחחי (Ewald S. 859, Addenda). Ps 71 has גוזי (Psa 71:6) instead of גּחי, just as it has מבטחי (Psa 71:5) instead of מבטיחי. The Hiph. הבטיח does not merely mean to make secure (Hupf.), but to cause to trust. According to biblical conception, there is even in the new-born child, yea in the child yet unborn and only living in the womb, a glimmering consciousness springing up out of the remotest depths of unconsciousness (Psychol. S. 215; transl. p. 254). Therefore, when the praying one says, that from the womb he has been cast upon Jahve, i.e., directed to go to Him, and to Him alone, with all his wants and care (Psa 55:23, cf. Psa 71:6), that from the womb onwards Jahve was his God, there is also more in it than the purely objective idea, that he grew up into such a relationship to God. Twice he mentions his mother. Throughout the Old Testament there is never any mention made of a human father, or begetter, to the Messiah, but always only of His mother, or her who bare Him. And the words of the praying one here also imply that the beginning of his life, as regards its outward circumstances, was amidst poverty, which likewise accords with the picture of Christ as drawn both in the Old and New Testaments. On the ground of his fellowship with God, which extends so far back, goes forth the cry for help (Psa 22:12), which has been faintly heard through all the preceding verses, but now only comes to direct utterance for the first time. The two כּי are alike. That the necessity is near at hand, i.e., urgent, refers back antithetically to the prayer, that God would not remain afar off; no one doth, nor can help except He alone. Here the first section closes.


  Psalm 22:12


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


  Psalm 22:14


  (Heb.: 22:15-16)Now he described, how, thus encompassed round, he is still just living, but already as it were dead. The being poured out like water reminds us of the ignominious abandonment of the Crucified One to a condition of weakness, in which His life, deprived of its natural support, is in the act of dissolution, and its powers dried up (Sa2 14:14); the bones being stretched out, of the forcible stretching out of His body (חתפּרד, from פּרד to separate, cf. Arab. frd, according to its radical signification, which has been preserved in the common Arabic dialect: so to spread out or apart that the thing has no bends or folds,


  Greek ἐξαπλοῦν); the heart being melted, recalls His burning anguish, the inflammation of the wounds, and the pressure of blood on the head and heart, the characteristic cause of death by crucifixion. נמס, in pause נמס, is 3 praet.; wax, דּונג, receives its name from its melting (דנג, root דג, τηκ). In Psa 22:16 the comparison כּחרשׂ has reference to the issue of result (vid., Psa 18:43): my strength is dried up, so that it is become like a potsherd. חכּי (Saadia) instead of כּחי commends itself, unless, כּח perhaps, like the Talmudic כּיח cidumlaT eht eki, also had the signification "spittle" (as a more dignified word for רק). לשׁון, with the exception perhaps of Pro 26:28, is uniformly feminine; here the predicate has the masculine ground-form without respect to the subject. The part. pass. has a tendency generally to be used without reference to gender, under the influence of the construction laid down in Ges. 143, 1, b, according to which לשׁני may be treated as an accusative of the object; מלקוחי, however, is acc. loci (cf. ל Psa 137:6; Job 29:10; אל Lam 4:4; Eze 3:26): my tongue is made to cleave to my jaws, fauces meas. Such is his state in consequence of outward distresses. His enemies, however, would not have power to do all this, if God had not given it to them. Thus it is, so to speak, God Himself who lays him low in death. שׁפת to put anywhere, to lay, with the accompanying idea of firmness and duration, Arab. ṯbât, Isa 26:12; the future is used of that which is just taking place. Just in like manner, in Isa 53:1-12, the death of the Servant of God is spoken of not merely as happening thus, but as decreed; and not merely as permitted by God, but as being in accordance with the divine will. David is persecuted by Saul, the king of His people, almost to the death; Jesus, however, is delivered over by the Sanhedrim, the authority of His people, to the heathen, under whose hands He actually dies the death of the cross: it is a judicial murder put into execution according to the conditions and circumstances of the age; viewed, however, as to its final cause, it is a gracious dispensation of the holy God, in whose hands all the paths of the world's history run parallel, and who in this instance makes sin subservient to its own expiation.


  Psalm 22:16


  (Heb.: 22:17-19)A continuation, referring back to Psa 22:12, of the complaint of him who is dying and is already as it were dead. In the animal name כּלבים, figuratively descriptive of character, beside shamelessness and meanness, special prominence is given to the propensity for biting and worrying, i.e., for persecuting; hence Symmachus and Theodotion render it θηράται κυνηγέται. In Psa 22:17 עדת מרעים takes the place of כלבים; and this again is followed by הקּיף in the plur. (to do anything in a circle, to surround by forming a circle round, a climactic synonym, like כּתּר to סבב) either per attractionem (cf. Psa 140:10; Sa1 2:4), or on account of the collective עדה. Tertullian renders it synagoga maleficorum, Jerome concilium pessimorum. But a faction gathered together for some evil purpose is also called עדה, e.g., עדת קרח. In Psa 22:17 the meaning of כּארי, instar leonis, is either that, selecting a point of attack, they make the rounds of his hands and feet, just as a lion does its prey upon which it springs as soon as its prey stirs; or, that, standing round about him like lions, they make all defence impossible to his hands, and all escape impossible to his feet. But whether we take this ידי ורגלי as accusative of the members beside the accusative of the person (vid., Psa 17:11), or as the object of the הקּיפוּ to be supplied from Psa 22:17, it still remains harsh and drawling so far as the language is concerned. Perceiving this, the Masora on Isa 38:13 observes, that כּארי, in the two passages in which it occurs (Psa 22:17; Isa 38:13), occurs in two different meanings (לישׁני בתרי); just as the Midrash then also understands כארי in the Psalm as a verb used of marking with conjuring, magic characters.


  Is the meaning of the Masora that כּארי, in the passage before us, is equivalent to כּארים? If so the form would be doubly Aramaic: both the participial form כּאר (which only occurs in Hebrew in verbs med. E) and the apocopated plural, the occurrence of which in Hebrew is certainly, with Gesenius and Ewald, to be acknowledged in rare instances (vid., Psa 45:9, and compare on the other hand Sa2 22:44), but which would here be a capricious form of expression most liable to be misapprehended. If כארי is to be understood as a verb, then it ought to be read כּארי. Tradition is here manifestly unreliable. Even in MSS the readings כּארוּ and כּארי are found. The former is attested both by the Masora on Num 24:9 and by Jacob ben Chajim in the Masora finalis as the MS Chethb.


  Even the Targum, which renders mordent sicut leo manus et pedes meos, bears witness to the ancient hesitancy between the substantival and verbal rendering of the כארי. The other ancient versions have, without any doubt, read כארו. Aquila in the 1st edition of his translation rendered it ᾔσχυαν (from the Aramaic and Talmudic כּאר = כּער to soil, part. כּאוּר, dirty, nasty); but this is not applicable to hands and feet, and therefore has nothing to stand upon. In the 2nd edition of his translation the same Aquila had instead of this, like Symmachus, "they have bound,"


  after כר, Arab. krr, to twist, lace; but this rendering is improbable since the Hebrew has other words for "to bind," constringere. On the other hand nothing of any weight can be urged against the rendering of the lxx ὤρυξαν (Peshto בזעו, Vulg. foderunt, Jer. fixerunt); for (1) even if we do not suppose any special verb כּארוּ ,כּאר can be expanded from כּרוּ (כוּר) = כּרוּ (כּרה) just in the same manner as ראמה, Zac 14:10 from רמה, cf. קאמיּא Dan 7:16. And (2) that כוּר and כּרה can signify not merely to dig out and dig into, engrave, but also to dig through, pierce, is shown,—apart from the derivative מכרה (the similarity of the sound of which to μάχαιρα from the root μαχ, maksh, mraksh, is only accidental),—by the double meaning of the verbs נקר, ὀρύσσειν (e.g., ὀρύσσειν τὸν ἰσθμόν Herod. i. 174), fodere (hast); the lxx version of Psa 40:7 would also support this meaning, if κατετρήσω (from κατατιτρᾶν) in that passage had been the original reading instead of κατηρτίσω. If כּארוּ be read, then Psa 22:17, applied to David, perhaps under the influence of the figure of the attacking dogs (Bhl), says that the wicked bored into his hands and feet, and thus have made him fast, so that he is inevitably abandoned to their inhuman desires. The fulfilment in the nailing of the hands and (at least, the binding fast) of the feet of the Crucified One to the cross is clear. This is not the only passage in which it is predicated that the future Christ shall be murderously pierced; but it is the same in Isa 53:5 where He is said to be pierced (מחלל) on account of our sins, and in Zac 12:10, where Jahve describes Himself as ἐκκεντηθείς in Him.


  Thus, therefore, the reading כּארוּ might at least have an equal right to be recognised with the present recepta, for which Hupfeld and Hitzig demand exclusive recognition; while Bttcher,—who reads כּארי, and gives this the meaning"springing round about (after the manner of dogs),—regards the sicut leo as "a production of meagre Jewish wit;" and also Thenius after taking all possible pains to clear it up gives it up as hopeless, and with Meier, adopting a different division of the verse, renders it: "a mob of the wicked has encompassed me like lions. On my hands and feet I can count all my bones." But then, how כּארי comes limping on after the rest! And how lamely does ידי ורגלי precede Psa 22:18! How unnaturally does it limit עצמותי, with which one chiefly associates the thought of the breast and ribs, to the hands and feet! אספּר is potientialis. Above in Psa 22:15 he has said that his bones are out of joint. There is no more reason for regarding this "I can count etc." as referring to emaciation from grief, than there is for regarding the former as referring to writing with agony. He can count them because he is forcibly stretched out, and thereby all his bones stand out. In this condition he is a mockery to his foes. הבּיט signifies the turning of one's gaze to anything, ראה בּ the fixing of one's sight upon it with pleasure. In Psa 22:19 a new feature is added to those that extend far beyond David himself: they part my garments among them.... It does not say they purpose doing it, they do it merely in their mind, but they do it in reality. This never happened to David, or at least not in the literal sense of his words, in which it has happened to Christ. In Him Psa 22:19 and Psa 22:19 are literally fulfilled. The parting of the בּגדים by the soldiers dividing his ἰμάτια among them into four parts; the casting lots upon the לבוּשׁ by their not dividing the χιτὼν ἄῤῥαφος, but casting lots for it, Joh 19:23. לבוּשׁ is the garment which is put on the body that it may not be bare; בּגדים the clothes, which one wraps around one's self for a covering; hence לבושׁ is punningly explained in B. Sabbath 77b by לא בושׁה (with which one has no need to be ashamed of being naked) in distinction from גלימא, a mantle (that through which one appears כגולם, because it conceals the outline of the body). In Job 24:7, and frequently, לבושׁ is an undergarment, or shirt, what in Arabic is called absolutely Arab. ṯwb, thôb "the garment," or expressed according to the Roman distinction: the tunica in distinction from the toga, whose exact designation is מעיל. With Psa 22:19 of this Psalm it is exactly as with Zac 9:9, cf. Mat 21:5; in this instance also, the fulfilment has realised that which, in both phases of the synonymous expression, is seemingly identical.


  Psalm 22:19


  (Heb.: 22:20-22)In Psa 22:19 the description of affliction has reached its climax, for the parting of, and casting lots for, the garments assumes the certain death of the sufferer in the mind of the enemies. In Psa 22:20, with ואתּה the looks of the sufferer, in the face of his manifold torments, concentrate themselves all at once upon Jahve. He calls Him אילוּתי nom. abstr. from איל, Psa 88:5 : the very essence of strength, as it were the idea, or the ideal of strength; lė‛ezrāthi has the accent on the penult., as in Psa 71:12 (cf. on the other hand Ps 38:23), in order that two tone syllables may not come together. In Psa 22:21, חרב means the deadly weapon of the enemy and is used exemplificatively. In the expression מיּד כּלב, מיּד is not merely equivalent to מן, but יד is, according to the sense, equivalent to "paw" (cf. כּף, Lev 11:27), as פּי is equivalent to jaws; although elsewhere not only the expression "hand of the lion and of the bear," Sa1 17:37, but also "hands of the sword," Psa 63:11, and even "hand of the flame," Isa 47:14 are used, inasmuch as יד is the general designation of that which acts, seizes, and subjugates, as the instrument of the act. Just as in connection with the dog יד, and in connection with the lion פי (cf. however, Dan 6:28) is mentioned as its weapon of attack, the horns, not the horn (also not in Deu 33:17), are mentioned in connection with antilopes, רמים (a shorter form, occurring only in this passage, for ראמים, Psa 29:6; Psa 34:7). Nevertheless, Luther following the lxx and Vulgate, renders it "rescue me from the unicorns" (vid., thereon on Psa 29:6). יהידה, as the parallel member here and in Psa 35:17 shows, is an epithet of נפשׁ. The lxx in both instances renders it correctly τὴν μονογενῆ μου, Vulg. unicam meam, according to Gen 22:2; Jdg 11:34, the one soul besides which man has no second, the one life besides which man has no second to lose, applied subjectively, that is, soul or life as the dearest and most precious thing, cf. Homer's fi'lon kee'r. It is also interpreted according to Psa 25:16; Psa 68:7 : my solitary one, solitarium, the soul as forsaken by God and man, or at least by man, and abandoned to its own self (Hupfeld, Kamphausen, and others). But the parallel נפשׁי, and the analogy of כּבודי (= נפשׁי), stamp it as an universal name for the soul: the single one, i.e., that which does not exist in duplicate, and consequently that which cannot be replaced, when lost. The praet. עניתני might be equivalent to ענני, provided it is a perf. consec. deprived of its Waw convers. in favour of the placing of מקּרני רמים first for the sake of emphasis; but considering the turn which the Psalm takes in Psa 22:23, it must be regarded as perf. confidentiae, inasmuch as in the very midst of his supplication there springs up in the mind of the suppliant the assurance of being heard and answered. To answer from the horns of the antilope is equivalent to hearing and rescuing from them; cf. the equally pregnant expression ענה בּ Psa 118:5, perhaps also Heb 5:7.


  Psalm 22:22


  (Heb.: 22:23-24)In the third section, Psa 22:23, the great plaintive prayer closes with thanksgiving and hope. In certainty of being answered, follows the vow of thanksgiving. He calls his fellow-country men, who are connected with him by the ties of nature, but, as what follows, viz., "ye that fear Jahve" shows, also by the ties of spirit, "brethren." קהל (from קחל = קל, καλ-έω, cal-o, Sanscr. kal, to resound) coincides with εκκλησία. The sufferer is conscious of the significance of his lot of suffering in relation to the working out of the history of redemption. Therefore he will make that salvation which he has experienced common property. The congregation or church shall hear the evangel of his rescue. In Psa 22:24 follows the introduction to this announcement, which is addressed to the whole of Israel, so far as it fears the God of revelation. Instead of וגורו the text of the Orientals (מדנחאי), i.e., Babylonians, had here the Chethb יגורו with the Ker וגוּרוּ; the introduction of the jussive (Psa 33:8) after the two imperatives would not be inappropriate. גּוּר מן (= יגר) is a stronger form of expression for ירא מן, Psa 33:8.


  Psalm 22:24


  (Heb.: 22:25) This tristich is the evangel itself. The materia laudis is introduced by כּי. ענוּת (principal form ענוּת) bending, bowing down, affliction, from ענה, the proper word to denote the Passion. For in Isaiah, Isa 53:4, Isa 53:7, the Servant of God is also said to be מענּה and נענה, and Zechariah, Zac 9:9, also introduces Him as עני and נושׁע. The lxx, Vulgate, and Targum erroneously render it "cry." ענה does not mean to cry, but to answer, ἀμείβεσθαι; here, however, as the stem-word of ענות, it means to be bent. From the שׁקּץ (to regard as an abhorrence), which alternates with בּזה, we see that the sufferer felt the wrath of God, but this has changed into a love that sends help; God did not long keep His countenance hidden, He hearkened to him, for his prayer was well-pleasing to Him. שׁמע is not the verbal adjective, but, since we have the definite fact of the rescue before us, it is a pausal form for שׁמע, as in Psa 34:7, Psa 34:18; Jer 36:13.


  Psalm 22:25


  (Heb.: 22:26-27) The call to thanksgiving is now ended; and there follows a grateful upward glance towards the Author of the salvation; and this grateful upward glance grows into a prophetic view of the future. This fact, that the sufferer is able thus to glory and give thanks in the great congregation (Psa 40:10), proceeds from Jahve (מאת as in Psa 118:23, cf. Psa 71:6). The first half of the verse, according to Baer's correct accentuation, closes with בּקהל רב. יראיו does not refer to קהל, but, as everywhere else, is meant to be referred to Jahve, since the address of prayer passes over into a declarative utterance. It is not necessary in this passage to suppose, that in the mind of David the paying of vows is purely ethical, and not a ritualistic act. Being rescued he will bring the שׁלמי נדר, which it is his duty to offer, the thank-offerings, which he vowed to God when in the extremest peril. When the sprinkling with blood (זריקה) and the laying of the fat pieces upon the altar (הקטרה) were completed, the remaining flesh of the shalemim was used by the offerer to make a joyous meal; and the time allowed for this feasting was the day of offering and on into the night in connection with the tda-shelamim offering, and in connection with the shelamim of vows even the following day also (Lev 7:15.). The invitation of the poor to share in it, which the law does not command, is rendered probable by these appointments of the law, and expressly commended by other and analogous appointments concerning the second and third tithes. Psa 22:27 refers to this: he will invite the ענוים, those who are outwardly and spiritually poor, to this "eating before Jahve;" it is to be a meal for which they thank God, who has bestowed it upon them through him whom He has thus rescued. Psa 22:27 is as it were the host's blessing upon his guests, or rather Jahve's guests through him: "your heart live for ever," i.e., may this meal impart to you ever enduring refreshment. יחי optative of חיה, here used of the reviving of the heart, which is as it were dead (Sa1 25:37), to spiritual joy. The reference to the ritual of the peace offerings is very obvious. And it is not less obvious, that the blessing, which, for all who can be saved, springs from the salvation that has fallen to the lot of the sufferer, is here set forth. But it is just as clear, that this blessing consists in something much higher than the material advantage, which the share in the enjoyment of the animal sacrifice imparts; the sacrifice has its spiritual meaning, so that its outward forms are lowered as it were to a mere figure of its true nature; it relates to a spiritual enjoyment of spiritual and lasting results. How natural, then, is the thought of the sacramental eucharist, in which the second David, like to the first, having attained to the throne through the suffering of death, makes us partakers of the fruits of His suffering!


  Psalm 22:27


  (Heb.: 22:28-32)The long line closing strophe, which forms as it were the pedestal to the whole, shows how far not only the description of the affliction of him who is speaking here, but also the description of the results of his rescue, transcend the historical reality of David's experience. The sufferer expects, as the fruit of the proclamation of that which Jahve has done for him, the conversion of all peoples. The heathen have become forgetful and will again recollect themselves; the object, in itself clear enough in Psa 9:18, becomes clear from what follows: there is a γνῶσις τοῦ θεοῦ (Psychol. S. 346ff.; tr. pp. 407ff.) among the heathen, which the announcement of the rescue of this afflicted one will bring back to their consciousness.


  This prospect (Jer 16:19.) is, in Psa 22:29 (cf. Jer 10:7), based upon Jahve's right of kingship over all peoples. A ruler is called משׁל as being exalted above others by virtue of his office (משׁל according to its primary meaning = Arab. mṯl, erectum stare, synonymous with כּחן, vid., on Psa 110:4, cf. עמד Mic 5:3). In וּמשׁל we have the part., used like the 3 praet., without any mark of the person (cf. Psa 7:10; Psa 55:20), to express the pure praes., and, so to speak, as tempus durans: He rules among the nations (ἔθνη). The conversion of the heathen by that sermon will, therefore, be the realisation of the kingdom of God.


  Psalm 22:29


  The eating is here again brought to mind. The perfect, אכלוּ, and the future of sequence, ויּשׁתּחווּ, stand to one another in the relation of cause and effect. It is, as is clear from Psa 22:27, an eating that satisfies the soul, a spiritual meal, that is intended, and in fact, one that is brought about by the mighty act of rescue God has wrought. At the close of Ps 69, where the form of the ritual thank-offering is straightway ignored, ראוּ (Psa 22:23) takes the place of the אכלוּ. There it is the view of one who is rescued and who thankfully glorifies God, which leads to others sharing with him in the enjoyment of the salvation he has experienced; here it is an actual enjoyment of it, the joy, springing from thankfulness, manifesting itself not merely in words but in a thank-offering feast, at which, in Israel, those who long for salvation are the invited guests, for with them it is an acknowledgment of the mighty act of a God whom they already know; but among the heathen, men of the most diversified conditions, the richest and the poorest, for to them it is a favour unexpectedly brought to them, and which is all the more gratefully embraced by them on that account. So magnificent shall be the feast, that all דּשׁני־ארץ, i.e., those who stand out prominently before the world and before their own countrymen by reason of the abundance of their temporal possessions (compare on the ascensive use of ארץ, Psa 75:9; Psa 76:10; Isa 23:9), choose it before this abundance, in which they might revel, and, on account of the grace and glory which the celebration includes within itself, they bow down and worship. In antithesis to the "fat ones of the earth" stand those who go down to the dust (עפר, always used in this formula of the dust of the grave, like the Arabic turâb) by reason of poverty and care. In the place of the participle יורדי we now have with ונפשׁו (= ואשׁר נפשׁו) a clause with ולא, which has the value of a relative clause (as in Psalms 49:21; Psa 78:39, Pro 9:13, and frequently): and they who have not heretofore prolonged and could not prolong their life (Ges. 123, 3, c). By comparing Phi 2:10 Hupfeld understands it to be those who are actually dead; so that it would mean, His kingdom extends to the living and the dead, to this world and the nether world. But any idea of a thankful adoration of God on the part of the dwellers in Hades is alien to the Old Testament; and there is nothing to force us to it here, since יורד עפר, can just as well mean descensuri as qui descenderunt, and נפשׁו dna ,tnuredne חיּה (also in Eze 18:27) means to preserve his own life,—a phrase which can be used in the sense of vitam sustentare and of conservare with equal propriety. It is, therefore, those who are almost dead already with care and want, these also (and how thankfully do these very ones) go down upon their knees, because they are accounted worthy to be guests at this table. It is the same great feast, of which Isaiah, Isa 25:6, prophesies, and which he there accompanies with the music of his words. And the result of this evangel of the mighty act of rescue is not only of boundless universality, but also of unlimited duration: it propagates itself from one generation to another.


  Formerly we interpreted Psa 22:31 "a seed, which shall serve Him, shall be reckoned to the Lord for a generation;" taking יספּר as a metaphor applying to the census, Ch2 2:16, cf. Psa 87:6, and לדּור, according to Psa 24:6 and other passages, as used of a totality of one kind, as זרע of the whole body of those of the same race. But the connection makes it more natural to take דור in a genealogical sense; and, moreover, with the former interpretation it ought to have been לדּור instead of לדּור. We must therefore retain the customary interpretation: "a seed (posterity) shall serve Him, it shall be told concerning the Lord to the generation (to come)." Decisive in favour of this interpretation is לדּור with the following יבאוּ, by which דור acquires the meaning of the future generation, exactly as in Psa 71:18, inasmuch as it at once becomes clear, that three generations are distinctly mentioned, viz., that of the fathers who turn unto Jahve, Psa 22:30, that of the coming דור, Psa 22:31, and עם נולד, to whom the news of the salvation is propagated by this דור, Psa 22:31 : "They shall come (בּוא as in Psa 71:18 : to come into being), and shall declare His righteousness to the people that shall be born, that He hath finished." Accordingly זרע is the principal notion, which divides itself into (יבאו) דור and עם נולד; from which it is at once clear, why the expression could be thus general, "a posterity," inasmuch as it is defined by what follows. עם נולד is the people which shall be born, or whose birth is near at hand (Psa 78:6); the lxx well renders it: λαῷ τῷ τεχθησομένῳ (cf. Psa 102:19 עם נברא populus creandus). צדקתו is the dikaiosu'nee of God, which has become manifest in the rescue of the great sufferer. That He did not suffer him to come down to the very border of death without snatching him out of the way of his murderous foes and raising him to a still greater glory, this was divine צדקה. That He did not snatch him out of the way of his murderous foes without suffering him to be on the point of death—even this wrathful phase of the divine צדקה, is indicated in Psa 22:16, but then only very remotely. For the fact, that the Servant of God, before spreading the feast accompanying the shelamim (thank-offering) in which He makes the whole world participants in the fruit of His suffering, offered Himself as an asham (sin-offering), does not become a subject of prophetic revelation until later on, and then under other typical relationships. The nature of the עשׂה, which is in accordance with the determinate counsel of God, is only gradually disclosed in the Old Testament. This one word, so full of meaning (as in Ps 52:11; Psa 37:5; Isa 44:23), implying the carrying through of the work of redemption, which is prefigured in David, comprehends everything within itself. It may be compared to the לעשׂות, Gen 2:3, at the close of the history of the creation. It is the last word of the Psalm, just as τετέλεσται is the last word of the Crucified One. The substance of the gospel in its preparatory history and its fulfilment, of the declaration concerning God which passes from generation to generation, is this, that God has accomplished what He planned when He anointed the son of Jesse and the Son of David as mediator in His work of redemption; that He accomplished it by leading the former through affliction to the throne, and making the cross to the latter a ladder leading up to heaven.


  Psalm 23


  Praise of the Good Shepherd


  The arrangement, by which a Psalm that speaks of a great feast of mercy prepared for mankind is followed by a Psalm that praises Jahve as the Shepherd and Host of His own people, could not possibly be more sensible and appropriate. If David is the author, and there is no reason for doubting it, then this Psalm belongs to the time of the rebellion under Absolom, and this supposition is confirmed on every hand. It is like an amplification of Psa 4:8; and Psa 3:7 is also echoed in it. But not only does it contain points of contact with this pair of Psalms of the time mentioned, but also with other Psalms belonging to the same period, as Psa 27:4, and more especially Psa 63:1-11, which is said to have been composed when David had retreated with his faithful followers over Kidron and the Mount of Olives into the plains of the wilderness of Judah, whither Hushai sent him tidings, which counselled him to pass over Jordan with all possible haste. It is characteristic of all these Psalms, that in them David years after the house of God as after the peculiar home of his heart, and, that all his wishes centre in the one wish to be at home again. And does not this short, tender song, with its depth of feeling and its May-like freshness, accord with David's want and wanderings to and fro at that time?


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


  Psalm 23:1


  The poet calls Jahve רעי, as He who uniformly and graciously provides for and guides him and all who are His. Later prophecy announces the visible appearing of this Shepherd, Isa 40:11, Eze 34:23, and other passages. If this has taken place, the רעי ה from the mouth of man finds its cordial response in the words ἐγὼ εἰμὶ ὁ ποιμὴν ὁ καλός. He who has Jahve, the possessor of all things, himself has all things, he lacks nothing; viz., כּ־טוב, whatever is good in itself and would be good for him, Psa 34:11; Psa 84:12. נאות דּשׁא are the pastures of fresh and tender grass, where one lies at ease, and rest and enjoyment are combined. נאה (נוה), according to its primary meaning, is a resting-or dwelling-place, specifically an oasis, i.e., a verdant spot in the desert. מי מנוּחת are waters, where the weary finds a most pleasant resting-place (according to Hitzig, it is a plural brought in by the plural of the governing word, but it is at any rate a superlative plural), and can at the same time refresh himself. נהל is suited to this as being a pastoral word used of gentle leading, and more especially of guiding the herds to the watering-places, just as הרבּיץ is used of making them to rest, especially at noon-tide, Sol 1:7; cf. ὁδηγεῖν, Rev 7:17. שׁובב נפשׁ (elsewhere השׁיב) signifies to bring back the soul that is as it were flown away, so that it comes to itself again, therefore to impart new life, recreare. This He does to the soul, by causing it amidst the dryness and heat of temptation and trouble, to taste the very essence of life which refreshes and strengthens it. The Hiph. הנחה (Arabic: to put on one side, as perhaps in Job 12:23) is, as in Psa 143:10 the intensive of נחה (Ps 77:21). The poet glories that Jahve leads him carefully and without risk or wandering in מעגּלי־צדק, straight paths and leading to the right goal, and this למען שׁמו (for His Name's sake). He has revealed Himself as the gracious One, and as such He will prove and glorify Himself even in the need of him who submits to His guidance.


  Psalm 23:4


  Rod and staff are here not so much those of the pilgrim, which would be a confusing transition to a different figure, but those of Jahve, the Shepherd (שׁבט, as in Mic 7:14, and in connection with it, cf. Num 21:18, משׁענת as the filling up of the picture), as the means of guidance and defence. The one rod, which the shepherd holds up to guide the flock, and upon which he leans and anxiously watches over the flock, has assumed a double form in the conception of the idea. This rod and staff in the hand of God comfort him, i.e., preserve to him the feeling of security, and therefore a cheerful spirit. Even when he passes through a valley dark and gloomy as the shadow of death, where surprises and calamities of every kind threaten him, he hears no misfortune. The lxx narrows the figure, rendering בגיא according to the Aramaic בּגוא, Dan 3:25, ἐν μέσῳ. The noun צלמות, which occurs in this passage for the first time in the Old Testament literature, is originally not a compound word; but being formed from a verb צלם, Arab. ḏlm (root צל, Arab. ḏl), to overshadow, darken, after the form עבדוּת, but pronounced צלמות (cf. חצרמות, Hadra-môt = the court of death, בּצלאל in-God's-shadow), it signifies the shadow of death as an epithet of the most fearful darkness, as of Hades, Job 10:21., but also of a shaft of a mine, Job 28:3, and more especially of darkness such as makes itself felt in a wild, uninhabited desert, Jer 2:6.


  After the figure of the shepherd fades away in Psa 23:4, that of the host appears. His enemies must look quietly on (נגד as in Psa 31:20), without being able to do anything, and see how Jahve provides bountifully for His guest, anoints him with sweet perfumes as at a joyous and magnificent banquet (Psa 92:11), and fills his cup to excess. What is meant thereby, is not necessarily only blessings of a spiritual kind. The king fleeing before Absolom and forsaken by the mass of his people was, with his army, even outwardly in danger of being destroyed by want; it is, therefore, even an abundance of daily bread streaming in upon them, as in Sa2 17:27-29, that is meant; but even this, spiritually regarded, as a gift from heaven, and so that the satisfying, refreshing and quickening is only the outside phase of simultaneous inward experiences.


  The future תּערך is followed, according to the customary return to the perfect ground-form, by דּשּׁנתּ, which has, none the less, the signification of a present. And in the closing assertion, כּוסי, my cup, is metonymically equivalent to the contents of my cup. This is רויה, a fulness satiating even to excess.


  Psalm 23:6


  Foes are now pursuing him, but prosperity and favour alone shall pursue him, and therefore drive his present pursuers out of the field. אך, originally affirmative, here restrictive, belongs only to the subject-notion in its signification nil nisi (Psa 39:6, Psa 39:12; Psa 139:11). The expression is remarkable and without example elsewhere: as good spirits Jahve sends forth טּוב and חסד to overtake David's enemies, and to protect him against them to their shame, and that all his life long (accusative of continuance). We have now no need, in connection with our reference of the Psalm to the persecution under Absolom, either to persuade ourselves that ושׁבתּי is equivalent to ושׁבתּי Psa 27:4, or that it is equivalent to וישׁבתּי. The infinitive is logically inadmissible here, and unheard of with the vowel ā instead of i, which would here (cf. on the other hand קחתּי) be confusing and arbitrary. Nor can it be shown from Jer 42:10 to be probable that it is contracted from וישׁבתי, since in that passage שׁוב signifies redeundo = rursus. The lxx, certainly, renders it by καθίσαντες, as in Sa1 12:2 by καὶ καθήσομαι; but (since so much uncertainty attaches to these translators and their text) we cannot draw a safe inference as to the existing usage of the language, which would, in connection with such a contraction, go out of the province of one verb into that of another, which is not the case with תּתּה = נתתּה in Sa2 22:41. On the contrary we have before us in the present passage a constructio praegnans: "and I shall return (perf. consec.) in the house of Jahve," i.e., again, having returned, dwell in the house of Jahve. In itself ושׁבתּי ב might also even mean et revertam ad (cf. Psa 7:17; Hos 12:7), like עלה ב, Psa 24:3, adscendere ad (in). But the additional assertion of continuance, לארך ימים (as in Psa 93:5; Lam 5:20, ארך, root רך, extension, lengthening = length) favours the explanation, that בּ is to be connected with the idea of וישׁבתי, which is involved in ושׁבתי as a natural consequence.


  Psalm 24


  Preparation for the Reception of the Lord Who Is About to Come


  Psa 23:1-6 expressed a longing after the house of Jahve on Zion; Psa 24:1-10 celebrates Jahve's entrance into Zion, and the true character of him who may enter with Him. It was composed when the Ark was brought from Kirjath Jearim to Mount Zion, where David had caused it to be set up in a tabernacle built expressly for it, Sa2 6:17, cf. Sa2 11:11, Kg1 1:39; or else, which is rendered the more probable by the description of Jahve as a warrior, at a time when the Ark was brought back to Mount Zion, after having been taken to accompany the army to battle (vid., Ps 68). Psa 15:1-5 is very similar. But only Psa 24:1-6 is the counterpart of that Psalm; and there is nothing wanting to render the first part of Psa 24:1-10 complete in itself. Hence Ewald divides Psa 24:1-10 into two songs, belonging to different periods, although both old Davidic songs, viz., Psa 24:7-10, the song of victory sung at the removal of the Ark to Zion; and Psa 24:1-6, a purely didactic song pre-supposing this event which forms an era in their history. And it is relatively more natural to regard this Psalm rather than Psa 19:1-14, as two songs combined and made into one; but these two songs have an internal coherence; in Jahve's coming to His temple is found that which occasioned them and that towards which They point; and consequently they form a whole consisting of two divisions. To the inscription לדוד מזמור the lxx adds τῆς μιᾷs σαββάτου


  (= שׁל אחד בשׁבת, for the first day of the week), according to which this Psalm was a customary Sunday Psalm. This addition is confirmed by B. Tamı̂d extr., Rosh ha-Shana 31a, Sofrim xviii. (cf. supra p. 19). In the second of these passages cited from the Talmud, R. Akiba seeks to determine the reasons for this choice by reference to the history of the creation.


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


  Psalm 24:1


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


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


  Even the lxx Cod. Alex. translates: τὴν ψυχὴν μου; whereas Cod. Vat. (Eus., Apollin., Theodor., et al.): τὴν ψυχὴν αὐτοῦ. Critically it is just as intangible, as it is exegetically incomprehensible; נפשׁי might then be equivalent to שׁמי. Exo 20:7, an explanation, however, which does not seem possible even from Amo 6:8; Jer 51:14. We let this Kerמ alone to its undisturbed critical rights. But that the poet did actually write thus, is incredible.


  In Psa 24:5 (just as at the close of Psa 15:1-5), in continued predicates, we are told the character of the man, who is worthy of this privilege, to whom the question in Psa 24:3 refers. Such an one shall bear away, or acquire (נשׁא, as e.g., Est 2:17) blessing from Jahve and righteousness from the God of his salvation (Psa 25:5; Psa 27:9). Righteousness, i.e., conformity to God and that which is well-pleasing to God, appears here as a gift, and in this sense it is used interchangeably with ישׁע (e.g., Psa 132:9, Psa 132:16). It is the righteousness of God after which the righteous, but not the self-righteous, man hungers and thirsts; that moral perfection which is the likeness of God restored to him and at the same time brought about by his own endeavours; it is the being changed, or transfigured, into the image of the Holy One Himself. With Psa 24:5 the answer to the question of Psa 24:3 is at an end; Psa 24:6 adds that those thus qualified, who may accordingly expect to receive God's gifts of salvation, are the true church of Jahve, the Israel of God. דּור (lit., a revolution, Arabic dahr, root דר, to turn, revolve) is used here, as in Psa 14:5; Psa 73:15; Psa 112:2, of a collective whole, whose bond of union is not contemporaneousness, but similarity of disposition; and it is an alliteration with the דּרשׁיו (Chethb דרשו, without the Jod plur.) which follows. מבקשׁי פּניך is a second genitive depending on דּור, as in Psa 27:8. Here at the close the predication passes into the form of invocation (Thy face). And יעקב is a summarising predicate: in short, these are Jacob, not merely after the flesh, but after the spirit, and thus in truth (Isa 44:2, cf. Rom 9:6; Gal 6:16). By interpolating אלהי, as is done in the lxx and Peshto, and adopted by Ewald, Olshausen, Hupfeld, and Bttcher, the nerve, as it were, of the assertion is cut through. The predicate, which has been expressed in different ways, is concentrated intelligibly enough in the one word יעקב, towards which it all along tends. And here the music becomes forte. The first part of this double Psalm dies away amidst the playing of the instruments of the Levitical priests; for the Ark was brought in בּכל־עז וּבשׁירים, as Sa2 6:5 (cf. Sa2 6:14) is to be read.


  Psalm 24:7


  The festal procession has now arrived above at the gates of the citadel of Zion. These are called פּתחי עולם, doors of eternity (not "of the world" as Luther renders it contrary to the Old Testament usage of the language) either as doors which pious faith hopes will last for ever, as Hupfeld and Hitzig explain it, understanding them, in opposition to the inscription of the Psalm, to be the gates of Solomon's Temple; or, what seems to us much more appropriate in the mouth of those who are now standing before the gates, as the portals dating back into the hoary ages of the past (עולם as e.g., in Gen 49:26; Isa 58:12), the time of the Jebusites, and even of Melchizedek, though which the King of Glory, whose whole being and acts is glory, is now about to enter. It is the gates of the citadel of Zion, to which the cry is addressed, to expand themselves in a manner worthy of the Lord who is about to enter, for whom they are too low and too strait. Rejoicing at the great honour, thus conferred upon them, they are to raise their heads (Job 10:15; Zac 2:4), i.e., lift up their portals (lintels); the doors of antiquity are to open high and wide.


  Then the question echoes back to the festal procession from Zion's gates which are wont only to admit mighty lords: who, then (זה giving vividness to the question, Ges. 122, 2), is this King of Glory; and they describe Him more minutely: it is the Hero-god, by whom Israel has wrested this Zion from the Jebusites with the sword, and by whom he has always been victorious in time past. The adjectival climactic form עזּוּז (like למּוּד, with ı̆ instead of the ă in חנּוּן, קשּׁוּב) is only found in one other passage, viz., Isa 43:17. גּבּור מלחמה refers back to Exo 15:3. Thus then shall the gates raise their heads and the ancient doors lift themselves, i.e., open high and wide; and this is expressed here by Kal instead of Niph. (נשׂא to lift one's self up, rise, as in Nah 1:5; Hos 13:1; Hab 1:3), according to the well-known order in which recurring verses and refrain-like repetitions move gently onwards. The gates of Zion ask once more, yet now no longer hesitatingly, but in order to hear more in praise of the great King. It is now the enquiry seeking fuller information; and the heaping up of the pronouns (as in Jer 30:21, cf. Psa 46:7; Est 7:5) expresses its urgency (quis tandem, ecquisnam). The answer runs, "Jahve Tsebaoth, He is the King of Glory (now making His entry)." צבאות ה is the proper name of Jahve as King, which had become His customary name in the time of the kings of Israel. צבאות is a genitive governed by ה and, while it is otherwise found only in reference to human hosts, in this combination it gains, of itself, the reference to the angels and the stars, which are called צבאיו in Psa 103:21; Psa 148:2 : Jahve's hosts consisting of celestial heroes, Joe 2:11, and of stars standing on the plain of the havens as it were in battle array, Isa 40:26 -a reference for which experiences and utterances like those recorded in Gen 32:2., Deu 33:2; Jdg 5:20, have prepared the way. It is, therefore, the Ruler commanding innumerable and invincible super-terrestrial powers, who desires admission. The gates are silent and open wide; and Jahve, sitting enthroned above the Cherubim of the sacred Ark, enters into Zion.


  Psalm 25


  Prayer for Gracious Protection and Guidance


  A question similar to the question, Who may ascend the mountain of Jahve? which Psa 24:1-10 propounded, is thrown out by Ps 25, Who is he that feareth Jahve? in order to answer it in great and glorious promises. It is calmly confident prayer for help against one's foes, and for God's instructing, pardoning, and leading grace. It is without any definite background indicating the history of the times in which it was composed; and also without any clearly marked traits of individuality. But it is one of the nine alphabetical Psalms of the whole collection, and the companion to Ps 34, to which it corresponds even in many peculiarities of the acrostic structure. For both Psalms have no ו strophe; they are parallel both as to sound and meaning in the beginnings of the מ, ע, and the first פ strophes; and both Psalms, after having gone through the alphabet, have a פ strophe added as the concluding one, whose beginning and contents are closely related. This homogeneousness points to one common author. We see nothing in the alphabetical arrangement at least, which even here as in Ps 9-10 is handled very freely and not fully carried out, to hinder us from regarding David as this author. But, in connection with the general ethical and religious character of the Psalm, it is wanting in positive proofs of this. In its universal character and harmony with the plan of redemption Ps 25 coincides with many post-exilic Psalms. It contains nothing but what is common to the believing consciousness of the church in every age; nothing specifically belonging to the Old Testament and Israelitish, hence Theodoret says: ἁρμόζει μάλιστα τοῖς ἐξ ἐθνῶν κεκλημένοις. The introits for the second and third Quadragesima Sundays are taken from Psa 25:6 and Psa 25:15; hence these Sundays are called Reminiscere and Oculi. Paul Gerhardt's hymn "Nach dir, o Herr, verlanget mich" is a beautiful poetical rendering of this Psalm.


  Psalm 25:1


  The Psalm begins, like Psa 16:1-11; Psa 23:1, with a monostich. Psa 25:2 is the ב strophe, אלהי (unless one is disposed to read בך אלהי according to the position of the words in Psa 31:2), after the manner of the interjections in the tragedians, e.g., oo'moi, not being reckoned as belonging to the verse (J. D. Kצhler). In need of help and full of longing for deliverance he raises his soul, drawn away from earthly desires, to Jahve (Psa 86:4; Psa 143:8), the God who alone can grant him that which shall truly satisfy his need. His ego, which has the soul within itself, directs his soul upwards to Him whom he calls אלהי, because in believing confidence he clings to Him and is united with Him. The two אל declare what Jahve is not to allow him to experience, just as in Psa 31:2, Psa 31:18. According to Psa 25:19, Psa 25:20; Psa 38:17, it is safer to construe לי with יעלצוּ (cf. Psa 71:10), as also in Psa 27:2; Psa 30:2, Mic 7:8, although it would be possible to construe it with אויבי (cf. Psa 144:2). In Psa 25:3 the confident expectation of the individual is generalised.


  Psalm 25:3


  That wherewith the praying one comforts himself is no peculiar personal prerogative, but the certain, joyous prospect of all believers: ἡ ἐλπίς ου ̓ καταισχύνει, Rom 5:5. These are called קויך (קוה participle to קוּה ot elp, just as דּבר is the participle to דּבּר). Hope is the eye of faith which looks forth clear and fixedly into the future. With those who hope in Jahve, who do not allow themselves to be in any way disconcerted respecting Him, are contrasted those who act treacherously towards Him (Psa 119:158, Aq., Symm., Theodot. οἱ ἀποστατοῦντες), and that ריקם, i.e.—and it can only mean this-from vain and worthless pretexts, and therefore from wanton unconscientiousness.


  Psalm 25:4


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


  Psalm 25:5


  His truth is the lasting and self-verifying fact of His revelation of grace. To penetrate into this truth and to walk in it (Psa 26:3; Psa 86:11) without God, is a contradiction in its very self. Therefore the psalmist prays, as in Psa 119:35, οδήγησόν με ἐν τῇ ἀληθείᾳ σου (lxx Cod. Alex.; whereas Cod. Vat. ἐπὶ τὴν..., cf. Joh 16:13). He prays thus, for his salvation comes from Jahve, yea Jahve is his salvation. He does not hope for this or that, but for Him, all the day, i.e., unceasingly, for everything worth hoping for, everything that can satisfy the longing of the soul, is shut up in Him. All mercy or grace, however, which proceeds from Him, has its foundation in His compassion and condescension.


  Psalm 25:6


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


  Psalm 25:7


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


  Psalm 25:8


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


  Psalm 25:9


  The shortened form of the future stands here, according to Ges. ֗128, 2, rem., instead of the full form (which, viz., ידרך, is perhaps meant); for the connection which treats of general facts, does not admit of its being taken as optative. The ב (cf. Psa 25:5, Psa 107:7; Psa 119:35) denotes the sphere of the guidance. משׁפּט is the right so far as it is traversed, i.e., practised or carried out. In this course of right He leads the ענוים, and teaches them the way that is pleasing to Himself. ענוים is the one word for the gentle, mansueti, and the humble, modesti. Jerome uses these words alternately in Psa 25:9 and Psa 25:9; but the poet designedly repeats the one word—the cardinal virtue of ענוה—here with the preponderating notion of lowliness. Upon the self-righteous and self-sufficient He would be obliged to force Himself even against their will. He wants disciples eager to learn; and how richly He rewards those who guard what they have learnt!


  Psalm 25:10


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


  Psalm 25:11


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


  Psalm 25:12


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


  The attributive יבהר, (viam) quam eligat (cf. Isa 48:17), might also be referred to God: in which He takes delight (lxx); but parallels like Psa 119:30, Psa 119:173, favour the rendering: which he should choose. Among all the blessings which fall to the lot of him who fears God, the first place is given to this, that God raises him above the vacillation and hesitancy of human opinion.


  Psalm 25:13


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


  Psalm 25:14


  The lxx renders סוד, κραταίωμα, as though it were equivalent to יסוד. The reciprocal נוסד, Psa 2:2 (which see), leads one to the right primary signification. Starting from the primary meaning of the root סד, "to be or to make tight, firm, compressed," סוד signifies a being closely pressed together for the purpose of secret communication and converse, confidential communion or being together, Psa 89:8; Psa 111:1 (Symm. ὁμιλία), then the confidential communication itself, Psa 55:15, a secret (Aquila ἀπόῤῥητον, Theod. μυστήριον). So here: He opens his mind without any reserve, speaks confidentially with those who fear Him; cf. the derivative passage Pro 3:32, and an example of the thing itself in Gen 18:17. In Psa 25:14 the infinitive with ל, according to Ges. ֗132, rem. 1, as in Isa 38:20, is an expression for the fut. periphrast.: faedus suum notum facturus est iis; the position of the words is like Dan 2:16, Dan 2:18; Dan 4:15. הודיע is used of the imparting of not merely intellectual, but experimental knowledge. Hitzig renders it differently, viz., to enlighten them. But the Hiph. is not intended to be used thus absolutely even in Sa2 7:21. בּריתו is the object; it is intended of the rich and deep and glorious character of the covenant revelation. The poet has now on all sides confirmed the truth, that every good gift comes down from above, from the God of salvation; and he returns to the thought from which he started.


  Psalm 25:15


  He who keeps his eyes constantly directed towards God (Psa 141:8; Psa 123:1), is continually in a praying mood, which cannot remain unanswered. תּמיד corresponds to ἀδιαλείπτως in Th1 5:17. The aim of this constant looking upwards to God, in this instance, is deliverance out of the enemy's net. He can and will pull him out (Psa 31:5) of the net of complicated circumstances into which he has been ensnared without any fault of his own.


  Psalm 25:16


  The rendering "regard me," so far as פּנה אל means God's observant and sympathising turning to any one (lxx ἐπιβλέπειν), corresponds to Psa 86:16; Lev 26:9. For this he longs, for men treat him as a stranger and refuse to have anything to do with him. יחיד is the only one of his kind, one who has no companion, therefore the isolated one. The recurrence of the same sounds עני אני is designedly not avoided. To whom could he, the isolated one, pour forth his affliction, to whom could he unveil his inmost thoughts and feelings? to God alone! To Him he can bring all his complaints, to Him he can also again and again always make supplication.


  Psalm 25:17


  The Hiph. הרחיב signifies to make broad, and as a transitive denominative applied to the mind and heart: to make a broad space = to expand one's self (cf. as to the idea, Lam 2:13, "great as the sea is thy misfortune"), lxx ἐπληθύνθησαν, perhaps originally it was ἐπλατηύνθησαν. Accordingly הרחיבוּ is admissible so far as language is concerned; but since it gives only a poor antithesis to צרות it is to be suspected. The original text undoubtedly was הרחיב וממצוקותי (הרחיב, as in Psa 77:2, or הרחיב, as e.g., in Kg2 8:6): the straits of my heart do Thou enlarge (cf. Psa 119:32; Co2 6:11) and bring me out of my distresses (Hitzig and others).


  Psalm 25:18


  The falling away of the ק is made up for by a double ר strophe. Even the lxx has ἴδε twice over. The seeing that is prayed for, is in both instances a seeing into his condition, with which is conjoined the notion of interposing on his behalf, though the way and manner thereof is left to God. נשׂא ל, with the object in the dative instead of the accusative (tollere peccata), signifies to bestow a taking away, i.e., forgiveness, upon any one (synon. סלח ל). It is pleasing to the New Testament consciousness that God's vengeance is not expressly invoked upon his enemies. כּי is an expansive quod as in Gen 1:4. שׂנאת חמס with an attributive genitive is hatred, which springs from injustice and ends in injustice.


  Psalm 25:20


  He entreats for preservation and deliverance from God; and that He may not permit his hope to be disappointed (אל־אבושׁ, cf. Ch1 21:13, instead of אל־אבושׁה which is usual in other instances). This his hope rests indeed in Him: he has taken refuge in Him and therefore He cannot forsake him, He cannot let him be destroyed.


  Psalm 25:21


  Devoutness that fills the whole man, that is not merely half-hearted and hypocritical, is called תּם; and uprightness that follows the will of God without any bypaths and forbidden ways is called ישׁר. These two radical virtues (cf. Job 1:1) he desires to have as his guardians on his way which is perilous not only by reason of outward foes, but also on account of his own sinfulness. These custodians are not to let him pass out of their sight, lest he should be taken away from them (cf. Psa 40:12; Pro 20:28). He can claim this for himself, for the cynosure of his hope is God, from whom proceed תם and ישׁר like good angels.


  Psalm 25:22


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


  Psalm 26


  The Longing of the One Who Is Persecuted innocently, to Give Thanks to God in His House


  Ps. 25 and Psa 26:1-12 are bound together by similarity of thought and expression. In the former as in this Psalm, we find the writer's testimony to his trust in God (בּטחתּי, Psa 25:2; Psa 26:1); there as here, the cry coming forth from a distressed condition for deliverance (פּדה, Psa 25:22; Psa 26:11), and for some manifestation of mercy (חנּני Psa 26:11; Psa 25:16); and in the midst of theses, other prominent points of contact (Psa 26:11; Psa 25:21; Psa 26:3; Psa 25:5). These are grounds sufficient for placing these two Psalms close together. But in Psa 26:1-12 there is wanting the self-accusation that goes hand in hand with the self-attestation of piety, that confession of sin which so closely corresponds to the New Testament consciousness (vid., supra p. 43), which is thrice repeated in Ps 25. The harshness of the contrast in which the psalmist stands to his enemies, whose character is here more minutely described, does not admit of the introduction of such a lament concerning himself. The description applies well to the Absolomites. They are hypocrites, who, now that they have agreed together in their faithless and bloody counsel, have thrown off their disguise and are won over by bribery to their new master; for Absolom had stolen the hearts of the men of Israel, Sa2 15:6. David at that time would not take the Ark with him in his flight, but said: If I shall find favour in the eyes of Jahve, He will bring me back, and grant me to see both it and His habitation, Sa2 15:25. The love for the house of God, which is expressed herein, is also the very heart of this Psalm.


  Psalm 26:1-2


  The poet, as one who is persecuted, prays for the vindication of his rights and for rescue; and bases this petition upon the relation in which he stands to God. שׁפטני, as in Psa 7:9; Psa 35:24, cf. Psa 43:1. תּם (synon. תמים, which, however, does not take any suffix) is, according to Gen 20:5., Kg1 22:34, perfect freedom from all sinful intent, purity of character, pureness, guilelessness (ἀκακία, ἀπλότης). Upon the fact, that he has walked in a harmless mind, without cherishing or provoking enmity, and trusted unwaveringly (לא אמעד, an adverbial circumstantial clause, cf. Psa 21:8) in Jahve, he bases the petition for the proving of his injured right. He does not self-righteously hold himself to be morally perfect, he appeals only to the fundamental tendency of his inmost nature, which is turned towards God and to Him only. Psa 26:2 also is not so much a challenge for God to satisfy Himself of his innocence, as rather a request to prove the state of his mind, and, if it be not as it appears to his consciousness, to make this clear to him (Psa 139:23.). בּחן is not used in this passage of proving by trouble, but by a penetrating glance into the inmost nature (Psa 11:5; Psa 17:3). נסּה, not in the sense of πειράζειν, but of δοκομάζειν. צרף, to melt down, i.e., by the agency of fire, the precious metal, and separate the dross (Psa 12:7; Psa 66:10). The Chethמb is not to be read צרוּפה (which would be in contradiction to the request), but צרופה, as it is out of pause also in Isa 32:11, cf. Jdg 9:8, Jdg 9:12; Sa1 28:8. The reins are the seat of the emotions, the heart is the very centre of the life of the mind and soul.


  Psalm 26:3


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


  Psalm 26:4


  He still further bases his petition upon his comportment towards the men of this world; how he has always observed a certain line of conduct and continues still to keep to it. With Psa 26:4 compare Jer 15:17. מתי שׁוא (Job 11:11, cf. Psa 31:5, where the parallel word is מרמה) are "not-real," unreal men, but in a deeper stronger sense than we are accustomed to use this word. שׁוא (= שׁוא, from שׁוא) is aridity, hollowness, worthlessness, and therefore badness (Arab. su') of disposition; the chaotic void of alienation from God; untruth white-washed over with the lie of dissimulation (Psa 12:3), and therefore nothingness: it is the very opposite of being filled with the fulness of God and with that which is good, which is the morally real (its synonym is און, e.g., Job 22:15). נעלמים, the veiled, are those who know how to keep their worthlessness and their mischievous designs secret and to mask them by hypocrisy; post-biblical צבוּעים, dyed (cf. ἀνυπόκριτος, Luther "ungefδrbt," undyed). (את) בּוא עם, to go in with any one, is a short expression for: to go in and out with, i.e., to have intercourse with him, as in Pro 22:24, cf. Gen 23:10. מרע (from רעע) is the name for one who plots that which is evil and puts it into execution. On רשׁע see Psa 1:1.


  Psalm 26:6


  The poet supports his petition by declaring his motive to be his love for the sanctuary of God, from which he is now far removed, without any fault of his own. The coloured future ואסבבה, distinct from ואסבבה (vid., on Psa 3:6 and Psa 73:16), can only mean, in this passage, et ambiam, and not et ambibam as it does in a different connection (Isa 43:26, cf. Jdg 6:9); it is the emotional continuation (cf. Psa 27:6; Sol 7:12; Isa 1:24; Isa 5:19, and frequently) of the plain and uncoloured expression ארחץ. He wishes to wash his hands in innocence (בּ of the state that is meant to be attested by the action), and compass (Psa 59:7) the altar of Jahve. That which is elsewhere a symbolic act (Deu 21:6, cf. Mat 27:24), is in this instance only a rhetorical figure made use of to confess his consciousness of innocence; and it naturally assumes this form (cf. Psa 73:13) from the idea of the priest washing his hands preparatory to the service of the altar (Exo 32:20.) being associated with the idea of the altar. And, in general, the expression of Psa 26:6. takes a priestly form, without exceeding that which the ritual admits of, by virtue of the consciousness of being themselves priests which appertained even to the Israelitish laity (Exo 19:16). For סבב can be used even of half encompassing as it were like a semi-circle (Gen 2:11; Num 21:4), no matter whether it be in the immediate vicinity of, or at a prescribed distance from, the central point. לשׁמע is a syncopated and defectively written Hiph., for להשׁמיע, like לשׁמד, Isa 23:11. Instead of לשׁמע קול תּודה, "to cause the voice of thanksgiving to be heard," since השׁמיע is used absolutely (Ch1 15:19; Ch2 5:13) and the object is conceived of as the instrument of the act (Ges. 138, 1, rem. 3), it is "in order to strike in with the voice of thanksgiving." In the expression "all Thy wondrous works" is included the latest of these, to which the voice of thanksgiving especially refers, viz., the bringing of him home from the exile he had suffered from Absolom. Longing to be back again he longs most of all for the gorgeous services in the house of his God, which are performed around the altar of the outer court; for he loves the habitation of the house of God, the place, where His doxa,—revealed on earth, and in fact revealed in grace,—has taken up its abode. ma`own does not mean refuge, shelter (Hupfeld),—for although it may obtain this meaning from the context, it has nothing whatever to do with Arab. ‛ân, med. Waw, in the signification to help (whence ma‛ûn, ma‛ûne, ma‛âne, help, assistance, succour or support),—but place, dwelling, habitation, like the Arabic ma‛ân, which the Kamus explains by menzil, a place to settle down in, and explains etymologically by Arab. mḥll 'l-‛ı̂n, i.e., "a spot on which the eye rests as an object of sight;" for in the Arabic ma‛ân is traced back to Arab. ‛ân, med. Je, as is seen from the phrase hum minka bi-ma‛ânin, i.e., they are from thee on a point of sight (= on a spot where thou canst see them from the spot on which thou standest). The signification place, sojourn, abode (Targ. מדור) is undoubted; the primary meaning of the root is, however, questionable.


  Psalm 26:9


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


  Psalm 26:12


  The epilogue. The prayer is changed into rejoicing which is certain of the answer that shall be given. Hitherto shut in, as it were, in deep trackless gorges, he even now feels himself to be standing בּמישׁור, upon a pleasant plain commanding a wide range of vision (cf. בּמּרחב, Psa 31:9), and now blends his grateful praise of God with the song of the worshipping congregation, קהל (lxx ἐν ἐκκλησίαις), and its full-voiced choirs.


  Psalm 27


  Taking Heart in God, the All-Recompensing One


  The same longing after Zion meets us sounding forth from this as from the preceding Psalm. To remain his whole life long in the vicinity of the house of God, is here his only prayer; and that, rescued from his enemies, he shall there offer sacrifices of thanksgiving, is his confident expectation. The היכל of God, the King, is at present only a אהל which, however, on account of Him who sits enthroned therein, may just as much be called היכל as the היכל which Ezekiel beheld in remembrance of the Mosaic tabernacle, אהל, Eze 41:1. Cut off from the sanctuary, the poet is himself threatened on all sides by the dangers of war; but he is just as courageous in God as in Psa 3:7, where the battle is already going on: "I do not fear the myriads of people, who are encamped against me." The situation, therefore, resembles that of David during the time of Absolom. But this holds good only of the first half, Psa 27:1. In the second half, Psa 27:10 is not in favour of its being composed by David. In fact the two halves are very unlike one another. They form a hysteron-proteron, inasmuch as the fides triumphans of the first part changes into fides supplex in the second, and with the beginning of the δέησις in Psa 27:7, the style becomes heavy and awkward, the strophic arrangement obscure, and even the boundaries of the lines of the verses uncertain; so that one is tempted to regard Psa 27:7 as the appendage of another writer. The compiler, however, must have had the Psalm before him exactly as we now have it; for the grounds for his placing it to follow Psa 26:1-12 are to be found in both portions, cf. Psa 27:7 with Psa 26:11; Psa 27:11 with Psa 26:12.


  Psalm 27:1


  In this first strophe is expressed the bold confidence of faith. It is a hexastich in the caesural schema. Let darkness break in upon him, the darkness of night, of trouble, and of spiritual conflict, yet Jahve is his Light, and if he is in Him, he is in the light and there shines upon him a sun, that sets not and knows no eclipse. This sublime, infinitely profound name for God, אורי, is found only in this passage; and there is only one other expression that can be compared with it. viz., בּא אורך in Isa 60:1; cf. φῶς ἐλήλυθα, Joh 12:46. ישׁעי does not stand beside אורי as an unfigurative, side by side with a figurative expression; for the statement that God is light, is not a metaphor. David calls Him his "salvation" in regard to everything that oppresses him, and the "stronghold (מעוז from עזז, with an unchangeable ) of his life" in regard to everything that exposes him to peril. In Jahve he conquers far and wide; in Him his life is hidden as it were behind a fortress built upon a rock (Psa 31:3). When to the wicked who come upon him in a hostile way (קרב על differing from קרב אל), he attributes the intention of devouring his flesh, they are conceived of as wild beasts. To eat up any one's flesh signifies, even in Job 19:22, the same as to pursue any one by evil speaking (in Aramaic by slander, back-biting) to his destruction. In בּקרב (the Shebג of the only faintly closed syllable is raised to a Chateph, as in ולשׁכני, Psa 31:12, לשׁאול, and the like. The לי of איבי לּי may, as also in Psa 25:2 (cf. Psa 144:2), be regarded as giving intensity to the notion of special, personal enmity; but a mere repetition of the subject (the enemy) without the repetition of their hostile purpose would be tame in the parallel member of the verse: לי is a variation of the preceding עלי, as in Lam 3:60. In the apodosis המּה כּשׁלוּ ונפלוּ, the overthrow of the enemy is regarded beforehand as an accomplished fact. The holy boldness and imperturbable repose are expressed in Psa 27:3 in the very rhythm. The thesis or downward movement in Psa 27:3 is spondaic: he does not allow himself to be disturbed; the thesis in Psa 27:3 is iambic: he can be bold. The rendering of Hitzig (as of Rashi): "in this do I trust, viz., that Jahve is my light, etc.," is erroneous. Such might be the interpretation, if בזאת אני בוטח closed Psa 27:2; but it cannot refer back over Psa 27:2 to Psa 27:1; and why should the poet have expressed himself thus materially, instead of saying ביהוה? The fact of the case is this, בוטח signifies even by itself "of good courage," e.g., Pro 11:15; and בזאת "in spite of this" (Coccejus: hoc non obstante), Lev 26:27, cf. Psa 78:32, begins the apodosis, at the head of which we expect to find an adversative conjunction.


  Psalm 27:4


  There is only one thing, that he desires, although he also has besides full satisfaction in Jahve in the midst of strangers and in trouble. The future is used side by side with the perfect in Psa 27:4, in order to express an ardent longing which extends out of the past into the future, and therefore runs through his whole life. The one thing sought is unfolded in שׁבתּי וגו. A life-long dwelling in the house of Jahve, that is to say intimate spiritual intercourse with the God, who has His dwelling (בית), His palace (היכל) in the holy tent, is the one desire of David's heart, in order that he may behold and feast upon (חזה בּ of a clinging, lingering, chained gaze, and consequently a more significant form of expression than חזה with an accusative, Psa 63:3) נעם ה (Psa 90:17), the pleasantness (or gracefulness) of Jahve, i.e., His revelation, full of grace, which is there visible to the eye of the spirit. The interpretation which regards amaenitas as being equivalent to amaenus cultus takes hold of the idea from the wrong side. The assertion that בּקּר בּ is intended as a synonym of חזה בּ, of a pleased and lingering contemplation (Hupf., Hitz.), is contrary to the meaning of the verb, which signifies "to examine (with ל to seek or spie about after anything, Lev 13:36), to reflect on, or consider;" even the post-biblical signification to visit, more especially the sick (whence בּקּוּר הלים), comes from the primary meaning investigare. An appropriate sense may be obtained in the present instance by regarding it as a denominative from בּקשׁ and rendering it as Dunash and Rashi have done, "and to appear early in His temple;" but it is unnecessary to depart from the general usage of the language. Hengstenberg rightly retains the signification "to meditate on." בּהיכלו is a designation of the place consecrated to devotion, and לבקּר is meant to refer to contemplative meditation that loses itself in God who is there manifest. In Psa 27:5 David bases the justification of his desire upon that which the sanctuary of God is to him; the futures affirm what Jahve will provide for him in His sanctuary. It is a refuge in which he may hide himself, where Jahve takes good care of him who takes refuge therein from the storms of trouble that rage outside: there he is far removed from all dangers, he is lifted high above them and his feet are upon rocky ground. The Chethb may be read בּסכּה, as in Psa 31:21 and with Ewald 257, d; but, in this passage, with אהל alternates סך, which takes the place of סכּה in the poetic style (Psa 76:3; Lam 2:6), though it does not do so by itself, but always with a suffix.


  Psalm 27:6


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


  Psalm 27:7


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


  Psalm 27:9


  The requests are now poured forth with all the greater freedom and importunity, that God may be willing to be entreated and invoked. The Hiph. הטּה signifies in this passage standing by itself (cf. Job 24:4): to push aside. The clause עזרתי היית does not say: be Thou my help (which is impossible on syntactical grounds), nor is it to be taken relatively: Thou who wast my help (for which there is no ground in what precedes); but on the contrary the praet. gives the ground of the request that follows "Thou art my help (lit., Thou has become, or hast ever been)—cast me, then, not away," and it is, moreover, accented accordingly. Psa 27:10, as we have already observed, does not sound as though it came from the lips of David, of whom it is only said during the time of his persecution by Saul, that at that time he was obliged to part from his parents, Sa1 22:3. The words certainly might be David's, if Psa 27:10 would admit of being taken hypothetically, as is done by Ewald, ֗362, b: should my father and my mother forsake me, yet Jahve will etc. But the entreaty "forsake me not" is naturally followed by the reason: for my father and my mother have forsaken me; and just as naturally does the consolation: but Jahve will take me up, prepare the way for the entreaties which begin anew in Psa 27:11. Whereas, if כי is taken hypothetically, Psa 27:11 stands disconnectedly in the midst of the surrounding requests. On יאספני cf. Jos 20:4.


  Psalm 27:11


  He is now wandering about like a hunted deer; but God is able to guide him so that he may escape all dangers. And this is what he prays for. As in Psa 143:10, מישׁור is used in an ethical sense; and differs in this respect from its use in Psa 26:12. On שׁררים, see the primary passage Psa 5:9, of which this is an echo. Wily spies dodge his every step and would gladly see what they have invented against him and wished for him, realised. Should he enter the way of sin leading to destruction, it would tend to the dishonour of God, just as on the contrary it is a matter of honour with God not to let His servant fall. Hence he prays to be led in the way of God, for a oneness of his own will with the divine renders a man inaccessible to evil. נפשׁ, Psa 27:12, is used, as in Psa 17:9, and in the similar passage, which is genuinely Davidic, Psa 41:3, in the signification passion or strong desire; because the soul, in its natural state, is selfishness and inordinate desire. יפח is a collateral form of יפיח; they are both adjectives formed from the future of the verb פּוּח (like ירב, יריב): accustomed to breathe out (exhale), i.e., either to express, or to snort, breathe forth (cf. πνεῖν, or ἐμπνεῖν φόνον and θόνοῦ, θυμον, and the like, Act 9:1). In both Hitzig sees participles of יפח (Jer 4:31); but Psa 10:5 and Hab 2:3 lead back to פּוּח (פּיח); and Hupfeld rightly recognises such nouns formed from futures to be, according to their original source, circumlocutions of the participle after the manner of an elliptical relative clause (the ṣifat of the Arabic syntax), and explains יפיח כּזבים, together with יפח חמס, from the verbal construction which still continues in force.


  Psalm 27:13


  Self-encouragement to firmer confidence of faith. Joined to Psa 27:12 (Aben-Ezra, Kimchi), Psa 27:13 trails badly after it. We must, with Geier, Dachselt, and others, suppose that the apodosis is wanting to the protasis with its לוּלא pointed with three points above, and four below, according to the Masora (cf. B. Berachoth 4a), but a word which is indispensably necessary, and is even attested by the lxx (ἑαυτῇ) and the Targum (although not by any other of the ancient versions); cf. the protasis with לוּ, which has no apodosis, in Gen 50:15, and the apodoses with כּי after לוּלי in Gen 31:42; Gen 43:10; 1 Sam. 35:34; Sa2 2:27 (also Num 22:33, where אוּלי = אם לא = לוּלי), which are likewise to be explained per aposiopesin. The perfect after לוּלא (לוּלי) has sometimes the sense of a plusquamperfectum (as in Gen 43:10, nisi cunctati essemus), and sometimes the sense of an imperfect, as in the present passage (cf. Deu 32:29, si saperent). The poet does not speak of a faith that he once had, a past faith, but, in regard to the danger that is even now abiding and present, of the faith he now has, a present faith. The apodosis ought to run something like this (Psa 119:92; Psa 94:17): did I not believe, were not confidence preserved to me...then (אז( ne or כּי אז) I should perish; or: then I had suddenly perished. But he has such faith, and he accordingly in Psa 27:14 encourages himself to go on cheerfully waiting and hoping; he speaks to himself, it is, as it were, the believing half of his soul addressing the despondent and weaker half. Instead of ואמץ (Deu 31:7) the expression is, as in Ps 31:25, ויאמץ לבּך, let thy heart be strong, let it give proof of strength. The rendering "May He (Jahve) strengthen thy heart" would require יאמּץ; but האמיץ, as e.g., הרחיב Psa 25:17, belongs to the transitive denominatives applying to the mind or spirit, in which the Hebrew is by no means poor, and in which the Arabic is especially rich.


  Psalm 28


  Cry for Help and Thanksgiving, in a Time of Rebellion


  To Psa 26:1-12 and Psa 27:1-14 a third Psalm is here added, belonging to the time of the persecution by Absolom. In this Psalm, also, the drawing towards the sanctuary of God cannot be lost sight of; and in addition thereto we have the intercession of the anointed one, when personally imperilled, on behalf of the people who are equally in need of help,—an intercession which can only be rightly estimated in connection with the circumstances of that time. Like Psa 27:1-14 this, its neighbour, also divides into two parts; these parts, however, though their lines are of a different order, nevertheless bear a similar poetic impress. Both are composed of verses consisting of two and three lines. There are many points of contact between this Psalm and Psa 27:1-14; e.g., in the epithet applied to God, מעוז; but compare also Psa 28:3 with Psa 26:9; Psa 28:2 with Psa 31:23; Psa 28:9 with Psa 29:11. The echoes of this Psalm in Isaiah are very many, and also in Jeremiah.


  Psalm 28:1


  This first half of the Psalm (Psa 28:1) is supplicatory. The preposition מן in connection with the verbs חרשׁ, to be deaf, dumb, and חשׁה, to keep silence, is a pregnant form of expression denoting an aversion or turning away which does not deign to give the suppliant an answer. Jahve is his צוּר, his ground of confidence; but if He continues thus to keep silence, then he who confides in Him will become like those who are going down (Psa 22:30), or are gone down (Isa 14:19) to the pit. The participle of the past answers better to the situation of one already on the brink of the abyss. In the double sentence with פּן, the chief accent falls upon the second clause, for which the first only paratactically opens up the way (cf. Isa 5:4; Isa 12:1); in Latin it would be ne, te mihi non respondente, similis fiam. Olshausen, and Baur with him, believes that because ונמשׁלתּי has not the accent on the ultima as being perf. consec., it must be interpreted according to the accentuation thus, "in order that Thou mayst no longer keep silence, whilst I am already become like..." But this ought to be ואני נמשׁל, or at least נמשׁלתּי ואני. And if ונמשלתי were to be taken as a real perfect, it would then rather have to be rendered "and I should then be like." But, notwithstanding ונמשׁלתּי is Milel, it is still perf. consecuticum ("and I am become like"); for if, in a sentence of more than one member following upon פן, the fut., as is usually the case (vid., on Psa 38:17), goes over into the perf., then the latter, in most instances, has the tone of the perf. consec. (Deu 4:19, Jdg 18:25, Pro 5:9-12, Mal 4:6), but not always. The penultima-accentuation is necessarily retained in connection with the two great pausal accents, Silluk and Athnach, Deu 8:12; Pro 30:9; in this passage in connection with Rebia mugrash, just as we may say, in general, the perf. consec. sometimes retains its penultima-accentuation in connection with distinctives instead of being accented on the ultima; e.g., in connection with Rebia mugrash, Pro 30:9; with Rebia, Pro 19:14 (cf. Pro 30:9 with Eze 14:17); with Zakeph. Sa1 29:8; and even with Tiphcha Obad. Oba 1:10, Joe 3:21. The national grammarians are ignorant of any law on this subject.


  The point towards which the psalmist stretches forth his hands in prayer is Jahve's holy דּביר. Such is the word (after the form בּריח, כּליא, עטין) used only in the Books of Kings and Chronicles, with the exception of this passage, to denote the Holy of Holies, not as being χρηματιστήριον (Aquila and Symmachus), or λαλητήριον, oraculum (Jerome), as it were, Jahve's audience chamber (Hengstenberg)—a meaning that is not in accordance with the formation of the word,—but as the hinder part of the tent, from דּבר, Arabic dabara, to be behind, whence dubr (Talmudic דּוּבר), that which is behind (opp. kubl. kibal, that which is in the front), cf. Jesurun p. 87f. In Psa 28:3, Psa 28:4 the prayer is expanded. משׁך (instead of which we find אסף in Psa 26:9), to draw any one down forcibly to destruction, or to drag him to the place of judgment, Eze 32:20, cf. Psa 10:8; Job 24:22. The delineation of the ungodly David borrows from his actual foes, Should he succumb to them, then his fate would be like that which awaits them, to whom he is conscious that he is radically unlike. He therefore prays that God's recompensing justice may anticipate him, i.e., that He may requite them according to their desert, before he succumbs, to whom they have feigned שׁלום, a good understanding, or being on good terms, whereas they cherished in their heart the רעה that is now unmasked (cf. Jer 9:7). נתן, used of an official adjudication, as in Hos 9:14; Jer 32:19. The epanaphora of תּן־להם is like Psa 27:14.


  The phrase השׁיב גּמוּל (שׁלּם), which occurs frequently in the prophets, signifies to recompense or repay to any one his accomplishing, his manifestation, that is to say, what he has done and merited; the thoughts and expression call to mind more particularly Isa 3:8-11; Isa 1:16. The right to pray for recompense (vengeance) is grounded, in Psa 28:5, upon their blindness to God's just and merciful rule as it is to be seen in human history (cf. Isa 5:12; Isa 22:11). The contrast of בּנה and חרס, to pull down (with a personal object, as in Exo 15:7), is like Jeremiah's style (Psa 42:10, cf. 1:10; Psa 18:9, and frequently, Sir. 49:7). In Psa 28:5, the prominent thought in David's mind is, that they shamefully fail to recognise how gloriously and graciously God has again and again acknowledged him as His anointed one. He has (2 Sam 7) received the promise, that God would build him a house, i.e., grant perpetual continuance to his kingship. The Absolomites are in the act of rebellion against this divine appointment. Hence they shall experience the very reverse of the divine promise given to David: Jahve will pull them down and not build them up, He will destroy, at its very commencement, this dynasty set up in opposition to God.


  Psalm 28:6


  The first half of the Psalm prayed for deliverance and for judgment; this second half gives thanks for both. If the poet wrote the Psalm at one sitting then at this point the certainty of being answered dawns upon him. But it is even possible that he added this second part later on, as a memorial of the answer he experienced to his prayer (Hitzig, Ewald). It sounds, at all events, like the record of something that has actually taken place. Jahve is his defence and shield. The conjoined perfects in Psa 28:7 denote that which is closely united in actual realisation; and in the fut. consec., as is frequently the case, e.g., in Job 14:2, the historical signification retreats into the background before the more essential idea of that which has been produced. In משּׁירי, the song is conceived as the spring whence the הודות bubble forth; and instead of אודנּוּ we have the more impressive form אהודנּוּ, as in Ps 45:18; Psa 116:6; Sa1 17:47, the syncope being omitted. From suffering (Leid) springs song (Lied), and from song springs the praise (Lob) of Him, who has "turned" the suffering, just as it is attuned in Psa 28:6 and Psa 28:8.


  The αὐτοί, who are intended by למו in Psa 28:8, are those of Israel, as in Psa 12:8; Isa 33:2 (Hitzig). The lxx (κραταίωμα τοῦ λαοῦ αὐτοῦ) reads לעמּו, as in Psa 29:11, which is approved by Bצttcher, Olshausen and Hupfeld; but למו yields a similar sense. First of all David thinks of the people, then of himself; for his private character retreats behind his official, by virtue of which he is the head of Israel. For this very reason his deliverance is the deliverance of Israel, to whom, so far as they have become unfaithful to His anointed, Jahve has not requited this faithlessness, and to whom, so far as they have remained true to him, He has rewarded this fidelity. Jahve is a עז a si evhaJ to them, inasmuch as He preserves them by His might from the destruction into which they would have precipitated themselves, or into which others would have precipitated them; and He is the מעוז ישׁוּעות of His anointed inasmuch as He surrounds him as an inaccessible place of refuge which secures to him salvation in all its fulness instead of the destruction anticipated. Israel's salvation and blessing were at stake; but Israel is in fact God's people and God's inheritance—may He, then, work salvation for them in every future need and bless them. Apostatised from David, it was a flock in the hands of the hireling—may He ever take the place of shepherd to them and carry them in His arms through the destruction. The נשּׂאם coupled with וּרעם (thus it is to be pointed according to Ben-Asher) calls to mind Deu 1:31, "Jahve carried Israel as a man doth carry his son," and Exo 19:4; Deu 32:11, "as on eagles' wings." The Piel, as in Isa 63:9, is used of carrying the weak, whom one lifts up and thus removes out of its helplessness and danger. Psa 3:1-8 closes just in the same way with an intercession; and the close of Psa 29:1-11 is similar, but promissory, and consequently it is placed next to Psa 28:1-9.


  Psalm 29


  The Psalm of the Seven Thunders


  The occasion of this Psalm is a thunderstorm; it is not, however, limited to the outward natural phenomena, but therein is perceived the self-attestation of the God of the redemptive history. Just as in the second part of Psa 19:1-14 the God of the revelation of salvation is called יהוה seven times in distinction from the God revealed in nature, so in this Psalm of thunders, קול ה is repeated seven times, so that it may be called the Psalm of the hepta' brontai' (Rev 10:3.). During the time of the second Temple, as the addition to the inscription by the lxx ἐξοδίου (ἐξόδου) σκηνῆς (= σκηνοπηγίας) seems to imply, it was sung on the Shemini Azereth, the last day (ἐξόδιον, Lev 23:36) of the feast of tabernacles. Between two tetrastichs, in each of which the name יהוה occurs four times, lie three pentastichs, which, in their sevenfold קול ה, represent the peals of thunder which follow in rapid succession as the storm increases in its fury.


  Psalm 29:1


  The opening strophe calls upon the celestial spirits to praise Jahve; for a revelation of divine glory is in preparation, which, in its first movements, they are accounted worthy to behold, for the roots of everything that takes place in this world are in the invisible world. It is not the mighty of the earth, who are called in Psa 82:6 בּני עליון, but the angels, who are elsewhere called בּני אלהים (e.g., Job 2:1), that are here, as in Psa 89:7, called בּני אלים. Since אלים never means God, like אלהים (so that it could be rendered sons of the deity), but gods, Exo 15:11, Dan. 9:36, the expression בּני אלים must be translated as a double plural from בּן־אל, after the analogy of בּתּי כלאים, Isa 42:22, from בּית כּלא (Ges. 108, 3), "sons of God," not "sons of gods." They, the God-begotten, i.e., created in the image of God, who form with God their Father as it were one family (vid., Genesis S. 1212), are here called upon to give unto God glory and might (the primary passage is Deu 32:3), i.e., to render back to Him cheerfully and joyously in a laudatory recognition, as it were by an echo, His glory and might, which are revealed and to be revealed in the created world, and to give unto Him the glory of His name, i.e., to praise His glorious name (Psa 72:19) according its deserts. הבוּ in all three instances has the accent on the ultima according to rule (cf. on the other hand, Job 6:22). הדרת קדשׁ is holy vestments, splendid festal attire, Ch2 20:21, cf. Psa 110:3.


  A revelation of the power of God is near at hand. The heavenly spirits are to prepare themselves for it with all the outward display of which they are capable. If Psa 28:2 were a summons to the church on earth, or, as in Psa 96:9, to the dwellers upon the earth, then there ought to be some expression to indicate the change in the parties addressed; it is, therefore, in Psa 28:2 as in Psa 28:1, directed to the priests of the heavenly היכל. In the Apocalypse, also, the songs of praise and trumpeting of the angels precede the judgments of God.


  Psalm 29:3


  Now follows the description of the revelation of God's power, which is the ground of the summons, and is to be the subject-matter of their praise. The All-glorious One makes Himself heard in the language (Rev 10:3.) of the thunder, and reveals Himself in the storm. There are fifteen lines, which naturally arrange themselves into three five-line strophes. The chief matter with the poet, however, is the sevenfold קול ה. Although קול is sometimes used almost as an ejaculatory "Hark!" (Gen 4:10; Isa 52:8), this must not, with Ewald (286, f), be applied to the קול ה of the Psalm before us, the theme of which is the voice of God, who announced Himself from heaven—a voice which moves the world. The dull sounding קול serves not merely to denote the thunder of the storm, but even the thunder of the earthquake, the roar of the tempest, and in general, every low, dull, rumbling sound, by which God makes Himself audible to the world, and more especially from the wrathful side of His doxa. The waters in Psa 29:3 are not the lower waters. Then the question arises what are they? Were the waters of the Mediterranean intended, they would be more definitely denoted in such a vivid description. It is, however, far more appropriate to the commencement of this description to understand them to mean the mass of water gathered together in the thick, black storm-clouds (vid., Psa 18:12; Jer 10:13). The rumbling of Jahve is, as the poet himself explains in Psa 29:3, the thunder produced on high by the אל הכּבוד (cf. מלך הכבוד, Psa 24:7.), which rolls over the sea of waters floating above the earth in the sky. Psa 29:4 and Psa 29:4, just like Psa 29:3 and Psa 29:3, are independent substantival clauses. The rumbling of Jahve is, issues forth, or passes by; ב with the abstract article as in Psa 77:14; Pro 24:5 (cf. Pro 8:8; Luk 4:32, ἐν ἰσχύΐ Rev 18:2), is the ב of the distinctive attribute. In Psa 29:3 the first peals of thunder are heard; in Psa 29:4 the storm is coming nearer, and the peals become stronger, and now it bursts forth with its full violence: Psa 29:5 describes this in a general form, and Psa 29:5 expresses by the fut. consec., as it were inferentially, that which is at present taking place: amidst the rolling of the thunder the descending lightning flashes rive the cedars of Lebanon (as is well-known, the lightning takes the outermost points). The suffix in Psa 29:6 does not refer proleptically to the mountains mentioned afterwards, but naturally to the cedars (Hengst., Hupf., Hitz.), which bend down before the storm and quickly rise up again. The skipping of Lebanon and Sirion, however, is not to be referred to the fact, that their wooded summits bend down and rise again, but, according to Psa 114:4, to their being shaken by the crash of the thunder-a feature in the picture which certainly does not rest upon what is actually true in nature, but figuratively describes the apparent quaking of the earth during a heavy thunderstorm. שריון, according to Deu 3:9, is the Sidonian name of Hermon, and therefore side by side with Lebanon it represents Anti-Lebanon. The word, according to the Masora, has ש sinistrum, and consequently is isriyown, wherefore Hitzig correctly derives it from Arab. srâ, fut. i., to gleam, sparkle, cf. the passage from an Arab poet at Psa 133:3. The lightning makes these mountains bound (Luther, lecken, i.e., according to his explanation: to spring, skip) like young antelopes. ראם, like βούβαλος, βούβαλις, is a generic name of the antelope, and of the buffalo that roams in herds through the forests beyond the Jordan even at the present day; for there are antelopes that resemble the buffalo and also (except in the formation of the head and the cloven hoofs) those that resemble the horse, the lxx renders: ὡς υἱὸς μονοκερώτων. Does this mean the unicorn Germ. one-horn depicted on Persian and African monuments? Is this unicorn distinct from the one horned antelope? Neither an unicorn nor an one horned antelope have been seen to the present day by any traveller. Both animals, and consequently also their relation to one another, are up to the present time still undefinable from a scientific point of view.


  Each peal of thunder is immediately followed by a flash of lightning; Jahve's thunder cleaveth flames of fire, i.e., forms (as it were λατομεῖ) the fire-matter of the storm-clouds into cloven flames of fire, into lightnings that pass swiftly along; in connection with which it must be remembered that קול ה denotes not merely the thunder as a phenomenon, but at the same time it denotes the omnipotence of God expressing itself therein. The brevity and threefold division of Psa 29:7 depicts the incessant, zigzag, quivering movement of the lightning (tela trisulca, ignes trisulci, in Ovid). From the northern mountains the storm sweeps on towards the south of Palestine into the Arabian desert, viz., as we are told in Psa 29:8 (cf. Psa 29:5, according to the schema of "parallelism by reservation"), the wilderness region of Kadesh (Kadesh Barnea), which, however we may define its position, must certainly have lain near the steep western slope of the mountains of Edom toward the Arabah. Jahve's thunder, viz., the thunderstorm, puts this desert in a state of whirl, inasmuch as it drives the sand (חול) before it in whirlwinds; and among the mountains it, viz., the strong lightning and thundering, makes the hinds to writhe, inasmuch as from fright they bring forth prematurely. both the Hiph. יהיל and the Pil. יחולל are used with a causative meaning (root חו, חי, to move in a circle, to encircle). The poet continues with ויּחשׂף, since he makes one effect of the storm to develope from another, merging as it were out of its chrysalis state. יערות is a poetical plural form; and חשׂף describes the effect of the storm which "shells" the woods, inasmuch as it beats down the branches of the trees, both the tops and the foliage. While Jahve thus reveals Himself from heaven upon the earth in all His irresistible power, בּהיכלו, in His heavenly palace (Psa 11:4; Psa 18:7), כּלּו (note how בהיכלו resolves this כלו out of itself), i.e., each of the beings therein, says: כבוד. That which the poet, in Psa 29:1, has called upon them to do, now takes place. Jahve receives back His glory, which is immanent in the universe, in the thousand-voiced echo of adoration.


  Psalm 29:10


  Luther renders it: "The Lord sitteth to prepare a Flood," thus putting meaning into the unintelligible rendering of the Vulgate and lxx; and in fact a meaning that accords with the language—for ישׁב ל is most certainly intended to be understood after the analogy of ישׁב למשׁפט, Psa 122:5, cf. Psa 9:8—just as much as with the context; for the poet has not thus far expressly referred to the torrents of rain, in which the storm empties itself. Engelhardt also (Lutherische Zeitschrift, 1861, 216f.), Kurtz (Bibel und Astronomie, S. 568, Aufl. 4), Riehm (Liter.—Blatt of the Allgem. Kirchen-Zeit., 1864, S. 110), and others understand by מבול the quasi-flood of the torrent of rain accompanying the lightning and thunder. But the word is not למבול, but למּבול, and המּבּוּל (Syr. momûl) occurs exclusively in Gen 6-11 as the name of the great Flood. Every tempest, however, calls to mind this judgment and its merciful issue, for it comes before us in sacred history as the first appearance of rain with lightning and thunder, and of the bow in the clouds speaking its message of peace (Genesis, S. 276). The retrospective reference to this event is also still further confirmed by the aorist ויּשׁב which follows the perfect ישׁב (Hofmann, Schriftbeweis i. 208). Jahve—says the poet—sat (upon His throne) at the Flood (to execute it), and sits (enthroned) in consequence thereof, or since that time, as this present revelation of Him in the tempest shows, as King for ever, inasmuch as He rules down here upon earth from His throne in the heavens (Psa 115:16) in wrath and in mercy, judging and dispensing blessing. Here upon earth He has a people, whom from above He endows with a share of His own might and blesses with peace, while the tempests of His wrath burst over their foes. How expressive is בּשּׁלום as the closing word of this particular Psalm! It spans the Psalm like a rain-bow. The opening of the Psalm shows us the heavens opened and the throne of God in the midst of the angelic songs of praise, and the close of the Psalm shows us, on earth, His people victorious and blessed with peace (בּ as in Gen 24:1


  in the midst of Jahve's voice of anger, which shakes all things. Gloria in excelsis is its beginning, and pax in terris its conclusion.


  Psalm 30


  Song of Thanksgiving after Recovery from Dangerous Sickness


  The summons to praise God which is addressed to the angels above in Psa 29:1-11, is directed in Psa 30:1-12 to the pious here below. There is nothing against the adoption of the לדוד. Hitzig again in this instance finds all kinds of indications of Jeremiah's hand; but the parallels in Jeremiah are echoes of the Psalms, and דלּיתני in Psa 30:2 does not need to be explained of a lowering into a tank or dungeon, it is a metaphorical expression for raising up out of the depths of affliction. Even Hezekiah's song of thanksgiving in Isa 38 has grown out of the two closing strophes of this Psalm under the influence of an intimate acquaintance with the Book of Job. We are therefore warranted in supposing that it is David, who here, having in the midst of the stability of his power come to the verge of the grave, and now being roused from all carnal security, as one who has been rescued, praises the Lord, whom he has made his refuge, and calls upon all the pious to join with him in his song. The Psalm bears the inscription: A Song-Psalm at the Dedication of the House, by David. This has been referred to the dedication of the site of the future Temple, 2 Sam; Ch1 21:1; but although the place of the future Temple together with the altar then erected on it, can be called בּית יהוה (Ch1 22:1), and might also at any rate be called absolutely הבּית (as הר הבית, the Temple hill); yet we know that David did not himself suffer (Sa2 24:17) from the pestilence, which followed as a punishment upon the numbering of the people which he instituted in his arrogant self-magnification. The Psalm, however, also does not contain anything that should point to a dedication of a sanctuary, whether Mount Moriah, or the tabernacle, Sa2 6:17. It might more naturally be referred to the re-consecration of the palace, that was defiled by Absolom, after David's return; but the Psalm mentions some imminent peril, the gracious averting of which does not consist in the turning away of bloodthirsty foes, but in recovery from some sickness that might have proved fatal. Thus then it must be the dedication of the citadel on Zion, the building of which was just completed. From Sa2 5:12 we see that David regarded this building as a pledge of the stability and exaltation of his kingdom; and all that is needed in order to understand the Psalm is, with Aben-Ezra, Flaminius, Crusius, and Vaihinger, to infer from the Psalm itself, that David had been delayed by some severe illness from taking possession of the new building. The situation of Psa 16:1-11 is just like it. The regular official title אשׁר על־הבּית (majordomo) shows, that הבית, used thus absolutely, may denote the palace just as well as the Temple. The lxx which renders it τοῦ ἐγκαινισμοῦ τοῦ οἴκου (τοῦ) Δαυίδ, understands the palace, not the Temple. In the Jewish ritual, Psa 30:1-12 is certainly, as is even stated in the Tractate Sofrim xviii. 2, the Psalm for the feast of Chanucca, or Dedication, which refers to 1 Macc. 4:52ff.


  Psalm 30:1


  (Heb.: 30:2-4) The Psalm begins like a hymn. The Piel דּלּה (from דּלה, Arab. dlâ, to hold anything long, loose and pendulous, whether upwards or downwards, conj. V Arab. tdllâ=, to dangle) signifies to lift or draw up, like a bucket (דּלי, Greek ἀντλίον, Latin tollo, tolleno in Festus). The poet himself says what that depth is into which he had sunk and out of which God had drawn him up without his enemies rejoicing over him (לי as in Psa 25:2), i.e., without allowing them the wished for joy at his destruction: he was brought down almost into Hades in consequence of some fatal sickness. חיּה (never: to call into being out of nothing) always means to restore to life that which has apparently or really succumbed to death, or to preserve anything living in life. With this is easily and satisfactorily joined the Kerמ מיּרדי בור (without Makkeph in the correct text), ita ut non descenderem; the infinitive of ירד in this instance following the analogy of the strong verb is ירד, like יבשׁ, ישׁון, and with suffix jordi (like josdi, Job 38:4) or jaaredi, for here it is to be read thus, and not jordi (vid., on Psa 16:1; Psa 86:2).


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


  Psalm 30:4


  (Heb.: 30:5-6) Psa 30:4 call upon all the pious to praise this God, who after a short season of anger is at once and henceforth gracious. Instead of שׁם of Jahve, we find the expression זכר in this instance, as in Psa 97:12 after Exo 3:15. Jahve, by revealing Himself, renders Himself capable of being both named and remembered, and that in the most illustrious manner. The history of redemption is, as it were, an unfolding of the Name of Jahve and at the same time a setting up of a monument, an establishment of a memorial, and in fact the erection of a זכר קדשׁ; because all God's self-attestations, whether in love or in wrath, flow from the sea of light of His holiness. When He manifests Himself to His won love prevails; and wrath is, in relation to them, only a vanishing moment: a moment passes in His anger, a (whole) life in His favour, i.e., the former endures only for a moment, the latter the whole life of a man. "Alles Ding whrt seine Zeit, Gottes Lieb' in Ewigkeit." All things last their season, God's love to all eternity. The preposition בּ does not here, as in the beautiful parallel Isa 54:7., cf. Psa 60:10, denote the time and mode of that which takes place, but the state in which one spends the time. Psa 30:6 portrays the rapidity with which love takes back wrath (cf. Isa 17:14): in the evening weeping takes up its abode with us for the night, but in the morning another guest, viz., רנּה, appears, like a rescuing angel, before whom בּכי disappears. The predicate ילין etaci does not belong to Psa 30:6 as well (Hupfeld, Hitzig). The substantival clause: and in the morning joy = joy is present, depicts the unexpectedness and surprise of the help of Him who sends בכי and רנה.


  Psalm 30:6


  (Heb.: 30:7-8) David now relates his experience in detail, beginning with the cause of the chastisement, which he has just undergone. In ואני אמרתּי (as in Psa 31:23; Psa 49:4) he contrasts his former self-confidence, in which (like the רשׁע, Psa 10:6) he thought himself to be immoveable, with the God-ward trust he has now gained in the school of affliction. Instead of confiding in the Giver, he trusted in the gift, as though it had been his own work. It is uncertain,—but it is all the same in the end,—whether שׁלוי is the inflected infinitive שלו of the verb שׁלי (which we adopt in our translation), or the inflected noun שׁלו (שׁלוּ) = שׁלו, after the form שׂחוּ, a swimming, Eze 47:5, = שׁלוה, Jer 22:21. The inevitable consequence of such carnal security, as it is more minutely described in Deu 8:11-18, is some humbling divine chastisement. This intimate connection is expressed by the perfects in Psa 30:8, which represent God's pardon, God's withdrawal of favour, which is brought about by his self-exaltation, and the surprise of his being undeceived, as synchronous. העמיד עז, to set up might is equivalent to: to give it as a lasting possession; cf. Ch2 33:8, which passage is a varied, but not (as Riehm supposes) a corrupted, repetition of Kg2 21:8. It is, therefore, unnecessary, as Hitzig does, to take ל as accusatival and עז as adverbial: in Thy favour hadst Thou made my mountain to stand firm. The mountain is Zion, which is strong by natural position and by the additions of art (Sa2 5:9); and this, as being the castle-hill, is the emblem of the kingdom of David: Jahve had strongly established his kingdom for David, when on account of his trust in himself He made him to feel how all that he was he was only by Him, and without Him he was nothing whatever. The form of the inflexion הררי, instead of הרי = harri, is defended by Gen 14:6 and Jer 17:3 (where it is הררי as if from הרר). The reading להדרי (lxx, Syr.), i.e., to my kingly dignity is a happy substitution; whereas the reading of the Targum להררי, "placed (me) on firm mountains," at once refutes itself by the necessity for supplying "me."


  Psalm 30:8


  (Heb.: 30:9-11) Nevertheless he who is thus chastened prayed fervently. The futures in Psa 30:9, standing as they do in the full flow of the narration, have the force of imperfects, of "the present in the past" as the Arabian grammarians call it. From the question "What profit is there (the usual expression for τίὄφελος, quid lucri) in my blood?", it is not to be inferred that David was in danger of death by the hand of a foe; for ותרפאני in Psa 30:3 teaches us very different, "what profit would there be in my blood?" is therefore equivalent to (cf. Job 16:18) what advantage would there be in Thy slaying me before my time? On the contrary God would rob Himself of the praise, which the living one would render to Him, and would so gladly render. His request that his life may be prolonged was not, therefore, for the sake of worldly possessions and enjoyment, but for the glory of God. He feared death as being the end of the praise of God. For beyond the grave there will be no more psalms sung, Psa 6:6. In the Old Testament, Hades was as yet unvanquished, Heaven was not yet opened. In Heaven are the בני אלים, but as yet no blessed בני אדם.


  Psalm 30:11


  (Heb.: 30:12-13) In order to express the immediate sequence of the fulfilling of the prayer upon the prayer itself, the otherwise (e.g., Psa 32:5) usual ו of conjunction is omitted; on הפכתּ וגו cf. the echoes in Jer 31:13; Lam 5:15. According to our interpretation of the relation of the Psalm to the events of the time, there is as little reason for thinking of Sa2 6:14 in connection with מחול, as of Ch1 21:16 in connection with שׂקּי. In place of the garment of penitence and mourning (cf. מחגרת שׂק, Isa 3:24) slung round the body (perhaps fastened only with a cord) came a girding up (אזּר, synon. חגר Psa 65:13, whence אזור, חגרה) with joy. The designed result of such a speedy and radical change in his affliction, after it had had the salutary effect of humbling him, was the praise of Jahve: in order that my glory (כּבוד for כּבודי = נפשׁי, as in Psa 7:6; Psa 16:9; Psa 108:2) may sing Thy praises without ceasing (ידּם fut. Kal). And the praise of Jahve for ever is moreover his resolve, just as he vows, and at the same time carries it out, in this Psalm.


  Psalm 31


  Surrender of One Sorely Persecuted into the Hand of God


  In Ps 31 the poet also, in ואני אמרתּי (Psa 31:23), looks back upon a previous state of mind, viz., that of conflict, just as in Psa 30:7 upon that of security. And here, also, he makes all the חסידים partakers with him of the healthful fruit of his deliverance (cf. Psa 31:24 with Psa 30:5). But in other respects the situation of the two Psalms is very different. They are both Davidic. Hitzig, however, regards them both as composed by Jeremiah. With reference to Ps 31, which Ewald also ascribes to "Jremj," this view is well worthy of notice. Not only do we find Psa 31:14 recurring in Jeremiah, Jer 20:10, but the whole Psalm, in its language (cf. e.g., Jer 20:10 with Lam 1:20; Psa 31:11 with Jer 20:18; Psa 31:18 with Jer 17:18; Psa 31:23 with Lam 3:54) and its plaintive tenderness, reminds one of Jeremiah. But this relationship does not decide the question. The passage Jer 20:10, like many other passages of this prophet, whose language is so strongly imbued with that of the Psalter, may be just as much a reminiscence as Jon 2:5, Jon 2:9; and as regards its plaintive tenderness there are no two characters more closely allied naturally and in spirit than David and Jeremiah; both are servants of Jahve, whose noble, tender spirits were capable of strong feeling, who cherished earnest longings, and abounded in tribulations. We abide, though not without some degree of hesitation, by the testimony of the inscription; and regard the Psalm as a song springing from the outward and inward conflict (lxx ἐκστάσεως, probably by a combination of Psa 31:23, ἐν ἐκστάσει, בחפזי, with Sa1 23:26) of the time of Saul. While Psa 31:12 is not suited to the mouth of the captive Jeremiah (Hitzig), the Psalm has much that is common not only to Ps 69 (more especially Psa 69:9, Psa 69:33), a Psalm that sounds much like Jeremiah's, but also to others, which we regard as Davidic; viz., the figures corresponding to the life of warfare which David then lived among the rocks and caves of the wilderness; the cheering call, Jer 31:25, cf. Psa 22:27; Psa 27:14; the rare use of the Hiph. הפליא Psa 31:22; Psa 17:7; the desire to be hidden by God, Psa 31:21, cf. Psa 17:8; Psa 64:3; etc. In common with Ps 22 this may be noted, that the crucified Christ takes His last word from this Psalm, just as He takes His last utterance but three from that Psalm. But in Psa 31:10-14, the prefigurement of the Passion is confined within the limits of the type and does not undergo the same prophetical enhancement as it does in that unique Ps 22, to which only Ps 69 is in any degree comparable. The opening, Psa 31:2, is repeated in the centonic Ps 71, the work of a later anonymous poet, just as Psa 31:23 is in part repeated in Psa 116:11. The arrangement of the strophes is not very clear.


  Psalm 31:1


  (Heb.: 31:2-9) The poet begins with the prayer for deliverance, based upon the trust which Jahve, to whom he surrenders himself, cannot possibly disappoint; and rejoices beforehand in the protection which he assumes will, without any doubt, be granted. Out of his confident security in God (הסיתי) springs the prayer: may it never come to this with me, that I am put to confusion by the disappointment of my hope. This prayer in the form of intense desire is followed by prayers in the direct form of supplication. The supplicatory פלּטני is based upon God's righteousness, which cannot refrain from repaying conduct consistent with the order of redemption, though after prolonged trial, with the longed for tokens of deliverance. In the second paragraph, the prayer is moulded in accordance with the circumstances of him who is chased by Saul hither and thither among the mountains and in the desert, homeless and defenceless. In the expression צוּר מעוז, מעוז is genit. appositionis: a rock of defence (מעוז from עזז, as in Psa 27:1), or rather: of refuge (מעוז = Arab. m‛âd, from עוּז, עוז = Arab. 'âd, as in Psa 37:39; Psa 52:9, and probably also in Isa 30:2 and elsewhere);


  (Note: It can hardly be doubted, that, in opposition to the pointing as we have it, which only recognises one מעוז (מעז) from עזז, to be strong, there are two different substantives having this principal form, viz., מעז a fortress, secure place, bulwark, which according to its derivation is inflected מעזּי, etc., and מעוז equivalent to the Arabic ma‛âdh, a hiding-place, defence, refuge, which ought to have been declined מעוזי or מעוּזי like the synonymous מנוּסי (Olshausen 201, 202). Moreover עוּז, Arab. 'âd, like חסה, of which it is the parallel word in Isa 30:2, means to hide one's self anywhere (Piel and Hiph., Hebrew העיז, according to the Kamus, Zamachshari and Neshwn: to hide any one, e.g., Koran 3:31); hence Arab. 'â‛d, a plant that grows among bushes (bên esh-shôk according to the Kamus) or in the crevices of the rocks (fi-l-hazn according to Neshwn) and is thus inaccessible to the herds; Arab. 'wwad, gazelles that are invisible, i.e., keep hidden, for seven days after giving birth, also used of pieces of flesh of which part is hidden among the bones; Arab. 'ûdat, an amulet with which a man covers himself (protegit), and so forth.—Wetzstein.


  Consequently מעוז (formed like Arab. m‛âd, according to Neshwn equivalent to Arab. ma'wad) is prop. a place in which to hide one's self, synonymous with מחסה, מנוס, Arab. mlâd, malja‛, and the like. True, the two substantives from עזז and עוז meet in their meanings like praesidium and asylum, and according to passages like Jer 16:19 appear to be blended in the genius of the language, but they are radically distinct.)


  a rock-castle, i.e., a castle upon a rock, would be called מעוז צוּר, reversing the order of the words. צוּר מעוז in Psa 71:3, a rock of habitation, i.e., of safe sojourn, fully warrants this interpretation. מצוּדה, prop. specula, signifies a mountain height or the summit of a mountain; a house on the mountain height is one that is situated on some high mountain top and affords a safe asylum (vid., on Psa 18:3). The thought "show me Thy salvation, for Thou art my Saviour," underlies the connection expressed by כּי in Psa 31:4 and Psa 31:5. Lster considers it to be illogical, but it is the logic of every believing prayer. The poet prays that God would become to him, actu reflexo, that which to the actus directus of his faith He is even now. The futures in Psa 31:4, Psa 31:5 express hopes which necessarily arise out of that which Jahve is to the poet. The interchangeable notions הנחה and נהל, with which we are familiar from Psa 23:1-6, stand side by side, in order to give urgency to the utterance of the longing for God's gentle and safe guidance. Instead of translating it "out of the net, which etc.," according to the accents (cf. Psa 10:2; Psa 12:8) it should be rendered "out of the net there," so that טמנוּ לּי is a relative clause without the relative.


  Into the hand of this God, who is and will be all this to him, he commends his spirit; he gives it over into His hand as a trust or deposit (פּקּדון); for whatsoever is deposited there is safely kept, and freed from all danger and all distress. The word used is not נפשׁי, which Theodotion substitutes when he renders it τὴν ἐμαυτοῦ ψυχὴν τῇ σῇ παρατίθημι προμηθείᾳ but רוּחי; and this is used designedly. The language of the prayer lays hold of life at its root, as springing directly from God and as also living in the believer from God and in God; and this life it places under His protection, who is the true life of all spirit-life (Isa 38:16) and of all life. It is the language of prayer with which the dying Christ breathed forth His life, Luk 23:46. The period of David's persecution by Saul is the most prolific in types of the Passion; and this language of prayer, which proceeded from the furnace of affliction through which David at that time passed, denotes, in the mouth of Christ a crisis in the history of redemption in which the Old Testament receives its fulfilment. Like David, He commends His spirit to God; but not, that He may not die, but that dying He may not die, i.e., that He may receive back again His spirit-corporeal life, which is hidden in the hand of God, in imperishable power and glory. That which is so ardently desired and hoped for is regarded by him, who thus in faith commends himself to God, as having already taken place, "Thou hast redeemed me, Jahve, God of truth." The perfect פּדיתה is not used here, as in Psa 4:2, of that which is past, but of that which is already as good as past; it is not precative (Ew. 223, b), but, like the perfects in Psa 31:8, Psa 31:9, an expression of believing anticipation of redemption. It is the praet. confidentiae which is closely related to the praet. prophet.; for the spirit of faith, like the spirit of the prophets, speaks of the future with historic certainty. In the notion of אל אמת it is impossible to exclude the reference to false gods which is contained in אלהי אמת, Ch2 15:3, since, in Psa 31:7, "vain illusions" are used as an antithesis. הבלים, ever since Deu 32:21, has become a favourite name for idols, and more particularly in Jeremiah (e.g., Psa 8:1-9 :19). On the other hand, according to the context, it may also not differ very greatly from אל אמוּנה, Deu 32:4; since the idea of God as a depositary or trustee still influences the thought, and אמת and אמוּנה are used interchangeably in other passages as personal attributes. We may say that אמת is being that lasts and verifies itself, and אמונה is sentiment that lasts and verifies itself. Therefore אל אמת is the God, who as the true God, maintains the truth of His revelation, and more especially of His promises, by a living authority or rule.


  In Psa 31:7, David appeals to his entire and simple surrender to this true and faithful God: hateful to him are those, who worship vain images, whilst he, on the other hand, cleaves to Jahve. It is the false gods, which are called הבלי־שׁוא, as beings without being, which are of no service to their worshippers and only disappoint their expectations. Probably (as in Psa 5:6) it is to be read שׂנאת with the lxx, Vulgate, Syriac, and Arabic versions (Hitzig, Ewald, Olshausen, and others). In the text before us, which gives us no corrective Ker as in Sa2 14:21; Rut 4:5, ואני is not an antithesis to the preceding clause, but to the member of that clause which immediately precedes it. In Jonah's psalm, Psa 2:9, this is expressed by משׁמּרים הבלי־שׁוא; in the present instance the Kal is used in the signification observare, colere, as in Hos 4:10, and even in Pro 27:18. In the waiting of service is included, according to Psa 59:10, the waiting of trust. The word בּטח which denotes the fiducia fidei is usually construed with בּ of adhering to, or על of resting upon; but here it is combined with אל of hanging on. The cohortatives in Psa 31:8 express intentions. Olshausen and Hitzig translate them as optatives: may I be able to rejoice; but this, as a continuation of Psa 31:7, seems less appropriate. Certain that he will be heard, he determines to manifest thankful joy for Jahve's mercy, that (אשׁר as in Gen 34:27) He has regarded (ἐπέβλεψε, Luk 1:48) his affliction, that He has known and exerted Himself about his soul's distresses. The construction ידע בּ, in the presence of Gen 19:33, Gen 19:35; Job 12:9; Job 35:15, cannot be doubted (Hupfeld); it is more significant than the expression "to know of anything;" בּ is like ἐπὶ in ἐπιγιγνώσκειν used of the perception or comprehensive knowledge, which grasps an object and takes possession of it, or makes itself master of it. הסגּיר, Psa 31:9, συγκλείειν, as in Sa1 23:11 (in the mouth of David) is so to abandon, that the hand of another closes upon that which is abandoned to it, i.e., has it completely in its power. מרחב, as in Psa 18:20, cf. Psa 26:12. The language is David's, in which the language of the Tra, and more especially of Deuteronomy (Deu 32:30; Deu 23:16), is re-echoed.


  Psalm 31:9


  (Heb.: 31:10-14) After the paean before victory, which he has sung in the fulness of his faith, in this second part of the Psalm (with groups, or strophes, of diminishing compass: 6. 5. 4) there again breaks forth the petition, based upon the greatness of the suffering which the psalmist, after having strengthened himself in his trust in God, now all the more vividly sets before Him. צר־לּי, angustum est mihi, as in Psa 69:18, cf. Psa 18:7. Psa 31:10 is word for word like Psa 6:8, except that in this passage to עיני, the eye which mirrors the state of suffering in which the sensuous perception and objective receptivity of the man are concentrated, are added נפשׁ, the soul forming the nexus of the spirit and the body, and בּטן, the inward parts of the body reflecting the energies and feelings of the spirit and the soul. חיּים, with which is combined the idea of the organic intermingling of the powers of soul and body, has the predicate in the plural, as in Psa 88:4. The fact that the poet makes mention of his iniquity as that by which his physical strength has become tottering (כּשׁל as in Neh 4:4), is nothing surprising even in a Psalm that belongs to the time of his persecution by Saul; for the longer this persecution continued, the more deeply must David have felt that he needed this furnace of affliction.


  The text of Psa 31:12 upon which the lxx rendering is based, was just the same as ours: παρὰ πάντας τοὺς ἐχθρούς μου ἐγενήθην ὄνειδος καὶ τοῖς γείτοσί μου σφόδρα καὶ φόβος τοῖς γνωστοῖς μου. But this σφδόρα (Jerome nimis) would certainly only be tolerable, if it could be rendered, "I am become a reproach even to my neighbours exceedingly"—in favour of this position of מאד we might compare Jdg 12:2,—and this rendering is not really an impossible one; for not only has ו frequently the sense of "even" as in Sa2 1:23, but (independently of passages, in which it may even be explained as "and that," an expression which takes up what has been omitted, as in Amo 4:10) it sometimes has this meaning direct (like καὶ, et -etiam), Isa 32:7; Hos 8:6 (according to the accents), Ch2 27:5; Ecc 5:5 (cf. Ew. @a7352, b). Inasmuch, however, as this usage, in Hebrew, was not definitely developed, but was only as it were just developing, it may be asked whether it is not possible to find a suitable explanation without having recourse to this rendering of the ו as equivalent to גּם, a rendering which is always hazardous. Olshausen places ולשׁכני after למידעי, a change which certainly gets rid of all difficulty. Hitzig alters מאד into מנּד, frightened, scared. But one naturally looks for a parallel substantive to חרפּה, somewhat like "terror" (Syriac) or "burden." Still מגור (dread) and משּׂאת (a burden) do not look as though מאד could be a corruption of either of those words. Is it not perhaps possible for מאד itself to be equivalent in meaning to משׂאת? Since in the signification σφόδρα it is so unsuited to this passage, the expression would not be ambiguous, if it were here used in a special sense. J. D. Michaelis has even compared the Arabic awd (awdat) in the sense of onus. We can, without the hesitation felt by Maurer and Hupfeld, suppose that מאד has indeed this meaning in this passage, and without any necessity for its being pointed מאד; for even the adverb מאד is originally a substantive derived from אוּד, Arab. âd (after the form מצד from צוּד) gravitas, firmitas, which is then used in the sense of graviter, firmiter (cf. the French ferme). אוּד, Arab. âd, however, has the radical signification to be compressed, compact, firm, and solid, from which proceed the significations, which are divided between âda, jaı̂du, and âda, jaûdu, to be strong, powerful, and to press upon, to burden, both of which meanings Arab. 'dd unites within itself (cf. on Psa 20:9).


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


  Psalm 31:14


  (Heb.: 31:15-19) But, although a curse of the world and an offscouring of all people, he is confident in God, his Deliverer and Avenger. By ואני prominence is given to the subject by way of contrast, as in Psa 31:7. It appears as though Jahve had given him up in His anger; but he confides in Him, and in spite of this appearance, he even confides in Him with the prayer of appropriating faith. עתּות or אתּים (Ch1 29:30) are the appointed events and circumstances, the vicissitudes of human life; like the Arabic 'idât (like עת from ועד), the appointed rewards and punishments. The times, with whatsoever they bring with them, are in the Lord's hand, every lot is of His appointment or sending. The Vulgate follows the lxx, in manibus tuis sortes meae. The petitions of Psa 31:16, Psa 31:17, spring from this consciousness that the almighty and faithful hand of God has mould his life. There are three petitions; the middle one is an echo of the Aaronitish blessing in Num 6:25. כּי קראתיך, which gives the ground of his hope that he shall not be put to shame (cf. Psa 31:2), is to be understood like אמרתּי in Psa 31:15, according to Ges. 126, 3. The expression of the ground for אל־אבושׁה, favours the explanation of it not so much as the language of petition (let me not be ashamed) of as hope. The futures which follow might be none the less regarded as optatives, but the order of the words does not require this. And we prefer to take them as expressing hope, so that the three petitions in Psa 31:16, Psa 31:17, correspond to the three hopes in Psa 31:18, Psa 31:19. He will not be ashamed, but the wicked shall be ashamed and silenced for ever. The form ידּמוּ, from דּמם, is, as in Jer 8:14, the plural of the fut. Kal ידּם, with the doubling of the first radical, which is customary in Aramaic (other examples of which we have in יקּד, ישּׁם, יתּם), not of the fut. Niph. ידּם, the plural of which would be ידּמּוּ, as in Sa1 2:9; conticescere in orcum is equivalent to: to be silent, i.e., being made powerless to fall a prey to hades. It is only in accordance with the connection, that in this instance נאלם, Psa 31:19, just like דּמם, denotes that which is forcibly laid upon them by the judicial intervention of God: all lying lips shall be dumb, i.e., made dumb. עתק prop. that which is unrestrained, free, insolent (cf. Arabic 'âtik, 'atı̂k, unrestrained, free is the accusative of the object, as in Psa 94:4, and as it is the nominative of the subject in Sa1 2:3.


  Psalm 31:19


  (Heb.: 31:20-25) In this part well-grounded hope expands to triumphant certainty; and this breaks forth into grateful praise of the goodness of God to His own, and an exhortation to all to wait with steadfast faith on Jahve. The thought: how gracious hath Jahve been to me, takes a more universal form in Psa 31:20. It is an exclamation (מה, as in Psa 36:8) of adoring admiration. טוּב יהוה is the sum of the good which God has treasured up for the constant and ever increasing use and enjoyment of His saints. צפן is used in the same sense as in Psa 17:14; cf. τὸ μάννα τὸ κεκρυμμένον, Rev 2:17. Instead of פּעלתּ it ought strictly to be נתתּ; for we can say פּעל טּוב, but not פּעל טוּב. What is meant is, the doing or manifesting of טּוב springing from this טוּב, which is the treasure of grace. Jahve thus makes Himself known to His saints for the confounding of their enemies and in defiance of all the world besides, Psa 23:5. He takes those who are His under His protection from the רכסי אישׁ, confederations of men (from רכס, Arab. rks, magna copia), from the wrangling, i.e., the slanderous scourging, of tongues. Elsewhere it is said, that God hides one in סתר אהלו (Psa 27:5), or in סתר כּנפיו (Psa 61:5), or in His shadow (צל, Psa 91:1); in this passage it is: in the defence and protection of His countenance, i.e., in the region of the unapproachable light that emanates from His presence. The סכּה is the safe and comfortable protection of the Almighty which spans over the persecuted one like an arbour or rich foliage. With בּרוּך ה David again passes over to his own personal experience. The unity of the Psalm requires us to refer the praise to the fact of the deliverance which is anticipated by faith. Jahve has shown him wondrous favour, inasmuch as He has given him a עיר מצור as a place of abode. מצור, from צוּר to shut in (Arabic misr with the denominative verb maṣṣara, to found a fortified city), signifies both a siege, i.e., a shutting in by siege-works, and a fortifying (cf. Psa 60:11 with Psa 108:11), i.e., a shutting in by fortified works against the attack of the enemy, Ch2 8:5. The fenced city is mostly interpreted as God Himself and His powerful and gracious protection. We might then compare Isa 33:21 and other passages. But why may not an actual city be intended, viz., Ziklag? The fact, that after long and troublous days David there found a strong and sure resting-place, he here celebrates beforehand, and unconsciously prophetically, as a wondrous token of divine favour. To him Ziklag was indeed the turning-point between his degradation and exaltation. He had already said in his trepidation (חפז, trepidare), cf. Psa 116:11 : I am cut away from the range of Thine eyes. נגרזתּי is explained according to גּרזן, an axe; Lam 3:54, נגרזתּי, and Jon 2:5, נגרשׁתּי, favour this interpretation. He thought in his fear and despair, that God would never more care about him. אכן, verum enim vero, but Jahve heard the cry of his entreaty, when he cried unto Him (the same words as in Psa 28:2). On the ground of these experiences he calls upon all the godly to love the God who has done such gracious things, i.e., to love Love itself. On the one hand, He preserves the faithful (אמוּנים, from אמוּן = אמוּן, πιστοί, as in Psa 12:2), who keep faith with Him, by also proving to them His faithfulness by protection in every danger; on the other hand, not scantily, but plentifully (על as in Isa 60:7; Jer 6:14 : κατὰ περισσείαν) He rewardeth those that practise pride-in the sight of God, the Lord, the sin of sins. An animating appeal to the godly (metamorphosed out of the usual form of the expression חזק ואמץ, macte esto), resembling the animating call to his own heart in Psa 27:14, closes the Psalm. The godly and faithful are here called "those who wait upon Jahve." They are to wait patiently, for this waiting has a glorious end; the bright, spring sun at length breaks through the dark, angry aspect of the heavens, and the esto mihi is changed into halleluja. This eye of hope patiently directed towards Jahve is the characteristic of the Old Testament faith. The substantial unity, however, of the Old Testament order of grace, or mercy, with that of the New Testament, is set before us in Psa 32:1-11, which, in its New Testament and Pauline character, is the counterpart of Psa 19:1-14.


  Psalm 32


  The Way to the Forgiveness of Sins


  There are several prominent marks by which this Psalm is coupled with the preceding (vid., Symbolae ֗52). In both Psalms, with the word אמרתּי, the psalmist looks back upon some fact of his spiritual life; and both close with an exhortation to the godly, which stands in the relation of a general inference to the whole Psalm. But in other respects the two Psalms differ. For Ps 31 is a prayer under circumstances of outward distress, and Psa 32:1-11 is a didactic Psalm, concerning the way of penitence which leads to the forgiveness of sins; it is the second of the seven Psalmi paenitentiales of the church, and Augustine's favourite Psalm. We might take Augustine's words as its motto: intelligentia prima est ut te noris peccatorem. The poet bases it upon his own personal experience, and then applies the general teaching which he deduces from it, to each individual in the church of God. For a whole year after his adultery David was like one under sentence of condemnation. In the midst of this fearful anguish of soul he composed Ps 51, whereas Psa 32:1-11 was composed after his deliverance from this state of mind. The former was written in the very midst of the penitential struggle; the latter after he had recovered his inward peace. The theme of this Psalm is the precious treasure which he brought up out of that abyss of spiritual distress, viz., the doctrine of the blessedness of forgiveness, the sincere and unreserved confession of sin as the way to it, and the protection of God in every danger, together with joy in God, as its fruits.


  In the signification psalmus didascalicus s. informatorius (Reuchlin: ut si liceret dicere intellectificum vel resipiscentificum), משׂכּי would after all be as appropriate a designation as we could have for this Psalm which teachers the way of salvation. This meaning, however, cannot be sustained. It is improbable that משׂכּיל, which, in all other instances, signifies intelligens, should, as a technical term, mean intelligentem faciens; because the Hiph. השׂכּיל, in the causative meaning "to impart understanding," occurs only in solitary instances (Psa 32:8, Pro 21:11) in the Hebrew of the period before the Exile, and only came into common use in the later language (in Daniel, Chronicles, and Nehemiah). But, that which is decisive against the meaning "a didactic poem" is the fact, that among the thirteen Psalms which are inscribed משׂיל, there are only two (Psa 32:1-11 and Ps 78) which can be regarded as didactic poems. Ps 45 is called, in addition, שׁיר ידידת, and Psa 142:1-7, תּפּלּה, two names which ill accord with a didactic intention and plan. Even Psa 47:8, a passage of importance in the determining of the right idea of the word, in which משׂיל occurs as an accusative of the object, excludes the meaning "didactic poem." Ewald observes (Dichter des Alten Bundes, i. 31) that "in Psa 47:8 we have the safest guide to the correct meaning of the word; in this passage משׂיל stands side by side with זמּר as a more exact definition of the singing and there can be no doubt, that an intelligent, melodious song must be equivalent to choice or delicate, skillfully composed song." But in all other cases, משׂיל is only found as an attribute of persons, because it is not that which makes prudent, but that which is itself intelligent, that is so named. Even in Ch2 30:22, where allusion is made to the Maskı̂l Psalms, it is the Levite musicians themselves who are called (שׂכל טוב) המשׂכילים (i.e., those who play skillfully with delicate tact). Thus then we are driven to the Hiphil meaning of pensive meditation in Psa 106:7, cf. Psa 41:2, Pro 16:20; so that משׂכּיל signifies that which meditates, then meditation, just like מכבּיר, that which multiplies, and then fulness; משׁחית, that which destroys, and then destruction. From the Maskı̂l Psalms, as e.g., from Psa 54:1-7 and Psa 142:1-7, we cannot discover anything special as to the technical meaning or use of the word. The word means just pia meditatio, a devout meditation, and nothing more.


  Psalm 32:1


  The Psalm begins with the celebration of the happiness of the man who experiences God's justifying grace, when he gives himself up unreservedly to Him. Sin is called פּשׁע, as being a breaking loose or tearing away from God; חטאה, as a deviation from that which is well-pleasing to God; עון, as a perversion, distortion, misdeed. The forgiveness of sin is styled נשׂא (Exo 34:7), as a lifting up and taking away, αἴρειν and ἀφαιρεῖν, Exo 34:7; כּסּה (Psa 85:3, Pro 10:12, Neh 4:5), as a covering, so that it becomes invisible to God, the Holy One, and is as though it had never taken place; לא חשׁב (Sa2 19:20, cf. Arab. ḥsb, to number, reckon, ου ̓ λογίζεσθαι, Rom 4:6-9), as a non-imputing; the δικαιοσύνη χωρὶς ἔργων is here distinctly expressed. The justified one is called נשׂוּי־פּשׁע, as being one who is exempted from transgression, praevaricatione levatus (Ges. ֗135, 1); נשׂוּי, instead of נשׁא, Isa 33:24, is intended to rhyme with כּסוּי (which is the part. to כּסּה, just as בּרוּך is the participle to כּרך); vid., on Isa 22:13. One "covered of sin" is one over whose sin lies the covering of expiation (כּפּר, root כף, to cover, cogn. Arab. gfr, chfr, chmr, gmr) before the holy eyes of God. The third designation is an attributive clause: "to whom Jahve doth not reckon misdeed," inasmuch as He, on the contrary, regards it as discharged or as settled. He who is thus justified, however, is only he in whose spirit there is no רמיּה, no deceit, which denies and hides, or extenuates and excuses, this or that favourite sin. One such sin designedly retained is a secret ban, which stands in the way of justification.


  Psalm 32:3


  For, as his own experience has taught the poet, he who does not in confession pour out all his corruption before God, only tortures himself until he unburdens himself of his secret curse. Since Psa 32:3 by itself cannot be regarded as the reason for the proposition just laid down, כּי signifies either "because, quod" (e.g., Pro 22:22) or "when, quum" (Jdg 16:16; Hos 11:10. The שׁאגה was an outburst of the tortures which his accusing conscience prepared for him. The more he strove against confessing, the louder did conscience speak; and while it was not in his power to silence this inward voice, in which the wrath of God found utterance, he cried the whole day, viz., for help; but while his heart was still unbroken, he cried yet received no answer. He cried all day long, for God's punishing right hand (Psa 38:3; Psa 39:11) lay heavey upon him day and night; the feeling of divine wrath left him no rest, cf. Job 33:14. A fire burned within him which threatened completely to devour him. The expression is בּחרבני (like בעשׂן in Psa 37:20; Psa 102:4), without כ, inasmuch as the fears which burn fiercely within him even to his heart and, as it were, scorch him up, he directly calls the droughts of summer. The בּ is the Beth of the state or condition, in connection with which the change, i.e., degeneration (Job 20:14), took place; for mutare in aliquid is expressed by הפך ל. The ל (which Saadia and others have mistaken) in לשׁדּי is part of the root; לשׁד (from לשׁד, Arab. lsd, to suck), inflected after the analogy of גּמל and the like, signifies succus. In the summer-heat of anxiety his vital moisture underwent a change: it burned and dried up. Here the music becomes louder and does its part in depicting these torments of the awakened conscience in connection with a heart that still remains unbroken. In spite of this διάψαλμα, however, the historical connection still retains sufficient influence to give אודיעך the force of the imperfect (cf. Psa 30:9): "I made known my sin and my guilt did I not cover up (כּסּה used here as in Pro 27:13; Job 31:33); I made the resolve: I will confess my transgressions to the Lord (הודה = חתודּה, Neh 1:6; Neh 9:2; elsewhere construed with the accusative, vid., Pro 28:13)—then Thou forgavest," etc. Hupfeld is inclined to place אמרתי before חטאתי אודיעך, by which אודיעך and אודה would become futures; but ועוני לא כסיתי sounds like an assertion of a fact, not the statement of an intention, and ואתה נשׂאת is the natural continuation of the אמרתי which immediately precedes. The form ואתה נשׂאת is designedly used instead of ותּשּׂא. Simultaneously with his confession of sin, made fide supplice, came also the absolution: then Thou forgavest the guilt (עון, misdeed, as a deed and also as a matter of fact, i.e., guilt contracted, and penance or punishment, cf. Lam 4:6; Zac 14:19) of my sin. Vox nondum est in ore, says Augustine, et vulnus sanatur in corde. The סלה here is the antithesis of the former one. There we have a shrill lament over the sinner who tortures himself in vain, here the clear tones of joy at the blessed experience of one who pours forth his soul to God—a musical Yea and Amen to the great truth of justifying grace.


  Psalm 32:6


  For this mercy, which is provided for every sinner who repents and confesses his sin, let then, every חסיד, who longs for חסד, turn in prayer to Jahve לעת מצא, at the time (Psa 21:10; Ch1 12:22; cf. בּעת, Isa 49:8) when He, and His mercy, is to be found (cf. Deu 4:29 with Jer 29:13; Isa 55:6, בּהמּצאו). This hortatory wish is followed by a promissory assurance. The fact of לשׁטף מים רבּים being virtually a protasis: quam inundant aquae magnae (ל of the time), which separates רק from אליו, prohibits our regarding רק as belonging to אליו in this instance, although like אף, אך, גּם, and פּן, רק is also placed per hypallage at the head of the clause (as in Pro 13:10 : with pride there is only contention), even when belonging to a part of the clause that follows further on. The restrictive meaning of רק here, as is frequently the case (Deu 4:6; Jdg 14:16; Kg1 21:25, cf. Psa 91:8), has passed over to the affirmative: certo quum, etc. Inundation or flooding is an exemplificative description of the divine judgment (cf. Nah 1:8); Psa 32:6 is a brief form of expressing the promise which is expanded in Ps 91. In Psa 32:7, David confirms it from his own experience. The assonance in מצּר תּצּרני (Thou wilt preserve me, so that צר, angustum = angustiae, does not come upon me, Psa 119:143) is not undesigned; and after תצרני comes רני, just like כלו after בהיכלו in Psa 29:9. There is no sufficient ground for setting aside רני, with Houbigant and others, as a repetition of the half of the word תצרני. The infinitive רן (Job 38:7) might, like רב, plur. רבּי, חק, plur. חקּי, with equal right be inflected as a substantive; and פּלּט (as in Psa 56:8), which is likewise treated as a substantive, cf. נפּץ, Dan 12:7, presents, as a genitive, no more difficulty than does דעת in the expression אישׁ דּעת. With songs of deliverance doth Jahve surround him, so that they encompass him on all sides, and on occasion of exulting meets him in whatever direction he turns. The music here again for the third time becomes forte, and that to express the highest feeling of delight.


  Psalm 32:8


  It is not Jahve, who here speaks in answer to the words that have been thus far addressed to Him. In this case the person addressed must be the poet, who, however, has already attained the knowledge here treated of. It is he himself who now directly adopts the tone of the teacher (cf. Psa 34:12). That which David, in Psa 51:15, promises to do, he here takes in hand, viz., the instruction of sinners in the way of salvation. It is unnecessary to read איעצך instead of איעצה, as Olshausen does; the suffix of אשׂכּילך and אורך (for אורך) avails also for this third verb, to which עליך עיני, equivalent to שׂם עליך עיני (fixing my eye upon thee, i.e., with sympathising love taking an interest in thee), stands in the relation of a subordinate relative clause. The lxx renders it by ἐπιστηριῶ ἐπὶ σὲ τοὺς ὀφθαλμούς μου, so that it takes יעץ, in accordance with its radical signification firmare, as the regens of עיני (I will fix my eye steadfastly upon thee); but for this there is no support in the general usage of the language. The accents give a still different rendering; they apparently make עיני an accus. adverb. (Since אעצה עליך עיני is transformed from איעצה עליך עיני: I will counsel thee with mine eye; but in every other instance, יעץ על means only a hostile determination against any one, e.g., Isa 7:5. The form of address, without changing its object, passes over, in Psa 32:9, into the plural and the expression becomes harsh in perfect keeping with the perverted character which it describes. The sense is on the whole clear: not constrained, but willing obedience is becoming to man, in distinction from an irrational animal which must be led by a bridle drawn through its mouth. The asyndeton clause: like a horse, a mule (פּרד as an animal that is isolated and does not pair; cf. Arab. fard, alone of its kind, single, unlike, the opposite of which is Arab. zawj, a pair, equal number), has nothing remarkable about it, cf. Psa 35:14; Isa 38:14. But it is not clear what עדיו is intended to mean. We might take it in its usual signification "ornament," and render "with bit and bridle, its ornament," and perhaps at once recognise therein an allusion to the senseless servility of the animal, viz., that its ornament is also the means by which it is kept in check, unless עדי, ornament, is perhaps directly equivalent to "harness." Still the rendering of the lxx is to be respected: in camo et fraeno—as Jerome reproduces it—maxilas eorum constringere qui non approximant ad te. If עדי means jaw, mouth or check, then עדיו לבלום is equivalent to ora eorum obturanda sunt (Ges. 132, rem. 1), which the lxx expressed by ἄγξαι, constringe, or following the Cod. Alex., ἄγξις (ἄγξεις), constringes. Like Ewald and Hitzig (on Eze 16:7), we may compare with עדי, the cheek, the Arabic chadd, which, being connected with גּדוּד, a furrow, signifies properly the furrow of the face, i.e., the indented part running downwards from the inner corners of the eyes to both sides of the nose, but then by synecdoche the cheek. If `dyw refers to the mouth or jaws, then it looks as if בּל קרב אליך must be translated: in order that they may not come too near thee, viz., to hurt thee (Targ., Syriac, Rashi, etc.); but this rendering does not produce any point of comparison corresponding to the context of this Psalm. Therefore, it is rather to be rendered: otherwise there is no coming near to thee. This interpretation takes the emphasis of the בל into account, and assumes that, according to a usage of the language that is without further support, one might, for instance, say: בּל לכתּי שׁמּה, "I will never go thither." In Pro 23:17, בל also includes within itself the verb to be. So here: by no means an approaching to thee, i.e., there is, if thou dost not bridle them, no approaching or coming near to thee. These words are not addressed to God, but to man, who is obliged to use harsh and forcible means in taming animals, and can only thus keep them under his control and near to him. In the antitype, it is the sinner, who will not come to God, although God only is his help, and who, as David has learned by experience, must first of all endure inward torture, before he comes to a right state of mind. This agonising life of the guilty conscience which the ungodly man leads, is contrasted in Psa 32:10 with the mercy which encompasses on all sides him, who trusts in God. רבּים, in accordance with the treatment of this adjective as if it were a numeral (vid., Psa 89:51), is an attributive or adjective placed before its noun. The final clause might be rendered: mercy encompasses him; but the Poel and Psa 32:7 favour the rendering: with mercy doth He encompass him.


  Psalm 32:11


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


  Psalm 33


  Praise of the Ruler of the World as Being the Defender of His People


  The Davidic Maskl, Psa 32:1-11, is followed by an anonymous congregational song of a hymnic character, which begins just like the former closes. It owes its composition apparently to some deliverance of the nation from heathen oppression, which had resulted from God's interposition and without war. Moreover it exhibits no trace of dependence upon earlier models, such as might compel us to assign a late date to it; the time of Jeremiah, for instance, which Hitzig adopts. The structure is symmetrical. Between the two hexastichs, Psa 33:1, Psa 33:20, the materia laudis is set forth in eight tetrastichs.


  Psalm 33:1


  The call contained in this hexastich is addressed to the righteous and upright, who earnestly seek to live a godly and God-pleasing life, and the sole determining rule of whose conduct is the will and good pleasure of God. These alone know God, whose true nature finds in them a clear mirror; so on their part they are joyfully to confess what they possess in Him. For it is their duty, and at the same time their honour, to praise him, and make their boast in Him. נאוה is the feminine of the adjective נאוה (formed out of נאוי), as in Psa 147:1, cf. Pro 19:10. On כּנּור (lxx κιθάρα, κινύρα) and נבל (lxx ψαλτήριον, νάβλα, ναῦλα, etc.) vid., Introduction @a7II. נבל is the name given to the harp or lyre on account of its resemblance to a skin bottle or flash (root נב, to swell, to be distended), and נבל עשׂור, "harp of the decade,"' is the ten-stringed harp, which is also called absolutely עשׂור, and distinguished from the customary נבל, in Psa 92:4. By a comparison of the asyndeton expressions in Psa 35:14, Jer 11:19, Aben-Ezra understands by נבל עשור two instruments, contrary to the tenour of the words. Gecatilia, whom he controverts, is only so far in error as that he refers the ten to holes (נקבים) instead of to strings. The בּ is Beth instrum., just like the expression κιθαρίζειν ἐν κιθάραις, Rev 14:2. A "new song" is one which, in consequence of some new mighty deeds of God, comes from a new impulse of gratitude in the heart, Psa 40:4, and frequently in the Psalms, Isa 42:10, Judith 6:13, Rev 5:9. In היטיבוּ the notions of scite and strenue, suaviter and naviter, blend. With בּתרוּעה, referring back to רננו, the call to praise forms, as it were, a circle as it closes.


  Psalm 33:4


  Now beings the body of the song. The summons to praise God is supported (1) by a setting forth of His praiseworthiness


  (a) as the God of revelation in the kingdom of Grace. His word is ישׂר, upright in intention, and, without becoming in any way whatever untrue to itself, straightway fulfilling itself. His every act is an act in אמוּנה, truth, which verifies the truth of His word, and one which accomplishes itself. On אהב, equivalent to אהב הוּא, vid., Psa 7:10; Psa 22:29. צדקה is righteousness as conduct; משׁפּט is right as a rule of judgment and a state or condition. חסד is an accusative, as in Psa 119:64 : misericordia Domini plena est terra (the introit for Misercordias Sunday or the second Sunday after Easter).


  Psalm 33:6


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


  Psalm 33:10


  His praiseworthiness (c) as the irresistible Ruler in the history of men. Since in Sa2 15:34; Sa2 17:14, and frequently, הפר עצה is a common phrase, therefore heepiyr as in Psa 89:34, Eze 17:19, is equivalent to הפר (Ges. ֗67, rem. 9). The perfects are not used in the abstract, but of that which has been experienced most recently, since the "new song" presupposes new matter. With Psa 33:11 compare Pro 19:21. The עצת of God is the unity of the "thoughts of His heart," i.e., of the ideas, which form the inmost part, the ultimate motives of everything that takes place. The whole history of the world is the uninterrupted carrying out of a divine plan of salvation, the primary object of which is His people, but in and with these are included humanity at large.


  Psalm 33:12


  Hence the call to praise God is supported (2) by a setting forth of that which His people possess in Him. This portion of the song is like a paraphrase of the אשׁרי in Deu 33:29. The theme in Psa 33:12 is proved in Psa 33:13 by the fact, that Jahve is the omniscient Ruler, because He is the Creator of men, without whose knowledge nothing is undertaken either secretly or openly, and especially if against His people. Then in Psa 33:16 it is supported by the fact, that His people have in Jahve a stronger defence than the greatest worldly power would be. Jahve is called the fashioner of all the hearts of men, as in Zac 12:1, cf. Pro 24:12, as being their Maker. As such He is also the observer of all the works of men; for His is acquainted with their origin in the laboratory of the heart, which He as Creator has formed. Hupfeld takes יחד as an equalisation (pariter ac) of the two appositions; but then it ought to be וּמבין (cf. Psa 49:3, Psa 49:11). The lxx correctly renders it καταμόνας, singillatim. It is also needless to translate it, as Hupfeld does: He who formed, qui finxit; for the hearts of men were not from the very first created all at one time, but the primeval impartation of spirit-life is continued at every birth in some mysterious way. God is the Father of spirits, Heb 12:9. For this very reason everything that exists, even to the most hidden thing, is encompassed by His omniscience and omnipotence. He exercises an omniscient control over all things, and makes all things subservient to the designs of His plan of the universe, which, so far as His people are concerned, is the plan of salvation. Without Him nothing comes to pass; but through Him everything takes place. The victory of the king, and the safety of the warrior, are not their own works. Their great military power and bodily strength can accomplish nothing without God, who can also be mighty in the feeble. Even for purposes of victory (תּשׁוּעה, cf. ישׁוּעה, Psa 21:2) the war-horse is שׁקר, i.e., a thing that promises much, but can in reality do nothing; it is not its great strength, by which it enables the trooper to escape (ימלּט). "The horse," says Solomon in Pro 21:31, "is equipped for the day of battle, but התּשׁוּעה לה, Jahve's is the victory," He giveth it to whomsoever He will. The ultimate ends of all things that come to pass are in His hands, and—as Psa 33:18. say, directing special attention to this important truth by הנּה—the eye of this God, that is to say the final aim of His government of the world, is directed towards them that fear Him, is pointed at them that hope in His mercy (למיחלים). In Psa 33:19, the object, לחסדּו, is expanded by way of example. From His mercy or loving-kindness, not from any acts of their own, conscious of their limited condition and feebleness, they look for protection in the midst of the greatest peril, and for the preservation of their life in famine. Psa 20:8 is very similar; but the one passage sounds as independent as the other.


  Psalm 33:20


  
    Accordingly, in this closing hexastich, the church acknowledges Him as its help, its shield, and its source of joy. Besides the passage before us, חכּה occurs in only one other instance in the Psalter, viz., Psa 106:13. This word, which belongs to the group of words signifying hoping and waiting, is perhaps from the root חך (Arab. ḥk', ḥkâ, firmiter constringere sc. nodum), to be firm, compact, like קוּה from קוה, to pull tight or fast, cf. the German harren (to wait) and hart (hard, compact). In Psa 33:20 we still hear the echo of the primary passage Deu 33:29 (cf. Deu 33:26). The emphasis, as in Psa 115:9-11, rests upon הוּא, into which בּו, in Psa 33:21, puts this thought, viz., He is the unlimited sphere, the inexhaustible matter, the perennial spring of our joy. The second כּי confirms this subjectively. His holy Name is His church's ground of faith, of love, and of hope; for from thence comes its salvation. It can boldly pray that the mercy of the Lord may be upon it, for it waits upon Him, and man's waiting or hoping and God's giving are reciprocally conditioned. This is the meaning of the כּאשׁר. God is true to His word. The Te Deum laudamus of Ambrose closes in the same way.

  


  Psalm 34


  Thanksgiving and Teaching of One Who Has Experienced Deliverance


  In Psa 33:18 we heard the words, "Behold, the eye of Jahve is directed toward them that fear Him," and in Psa 34:16 we hear this same grand thought, "the eyes of Jahve are directed towards the righteous." Ps 34 is one of the eight Psalms which are assigned, by their inscriptions, to the time of David's persecution by Saul, and were composed upon that weary way of suffering extending from Gibea of Saul to Ziklag. (The following is an approximation to their chronological order: Ps 7, 59, Psa 56:1-13, 34, Psa 52:1-9, Psa 57:1-11, Psa 142:1-7, Psa 54:1-7). The inscription runs: Of David, when he disguised his understanding (טעמּו with Dag., lest it should be pronounced טעמו) before Abimelech, and he drove him away (ויגרשׁהוּ with Chateph Pathach, as is always the case with verbs whose second radical is ר, if the accent is on the third radical) and he departed. David, being pressed by Saul, fled into the territory of the Philistines; here he was recognised as the man who had proved such a dangerous enemy to them years since and he was brought before Achish, the king. Psa 56:1-13 is a prayer which implores help in the trouble of this period (and its relation to Psa 24:1-10 resembles that of Ps 51 to Psa 32:1-11). David's life would have been lost had not his desperate attempt to escape by playing the part of a madman been successful. The king commanded him to depart, and David betook himself to a place of concealment in his own country, viz., the cave of Adullam in the wilderness of Judah.


  The correctness of the inscription has been disputed. Hupfeld maintains that the writer has blindly taken it from Sa1 21:14. According to Redslob, Hitzig, Olshausen, and Stהhelin, he had reasons for so doing, although they are invalid. The טעמוּ of the Psalm (Psa 34:9) seemed to him to accord with טעמּו, Sa1 21:14; and in addition to this, he combined תּתהלּל, gloraris, of the Psalm (Psa 34:3) with ויּתהלל, insanivit, Sa1 21:14. We come to a different conclusion. The Psalm does not contain any express reference to that incident in Philistia, hence we infer that the writer of the inscription knew of this reference from tradition. His source of information is not the Books of Samuel; for there the king is called אכישׁ, whereas he calls him אבימלך, and this, as even Basil has perceived (vid., Euthymius Zigadenus' introduction to this Psalm), is the title of the Philistine kings, just as Pharaoh is title of the Egyptian, Agag of the Amalekite, and Lucumo of the Etruscan kings. His source of information, as a comparison of Sa2 22:1 with Psa 18:1 shows, is a different work, viz., the Annals of David, in which he has traced the Psalm before us and other Psalms to their historical connection, and then indicated it by an inscription in words taken from that source. The fact of the Psalm being alphabetical says nothing against David as its author (vid., on Ps 9-10). It is not arranged for music; for although it begins after the manner of a song of praise, it soon passes into the didactic tone. It consists of verses of two lines, which follow one another according to the order of the letters of the alphabet. The ו is wanting, just as the נ is wanting in Ps 145; and after ת, as in Ps 25, which is the counterpart to Ps 34, follows a second supernumerary פ.


  Psalm 34:1


  (Heb.: 34:2-4) The poet begins with the praise of Jahve, and calls upon all the pious to unite with him in praising Him. The substantival clause Psa 34:2, is intended to have just as much the force of a cohortative as the verbal clause Psa 34:2. אברכה, like ויגרשׁהו, is to be written with Chateph-Pathach in the middle syllable. In distinction from עניּים, afflicti, ענוים signifies submissi, those who have learnt endurance or patience in the school of affliction. The praise of the psalmist will greatly help to strengthen and encourage such; for it applies to the Deliverer of the oppressed. But in order that this praise may sound forth with strength and fulness of tone, he courts the assistance of companions in Psa 34:4. To acknowledge the divine greatness with the utterance of praise is expressed by גּדּל with an accusative in Psa 69:31; in this instance with ל: to offer גּדלּה unto Him, cf. Psa 29:2. Even רומם has this subjective meaning: with the heart and in word and deed, to place the exalted Name of God as high as it really is in itself. In accordance with the rule, that when in any word two of the same letters follow one another and the first has a Sheb, this Sheb must be an audible one, and in fact Chateph Pathach preceded by Gaja (Metheg), we must write וּנרוממה.


  Psalm 34:4


  (Heb.: 34:5-7) The poet now gives the reason for this praise by setting forth the deliverance he has experienced. He longed for God and took pains to find Him (such is the meaning of דּרשׁ in distinction from בּקּשׁ), and this striving, which took the form of prayer, did not remain without some actual answer (ענה is used of the being heard and the fulfilment as an answer to the petition of the praying one). The perfects, as also in Psa 34:6, Psa 34:7, describe facts, one of which did not take place without the other; whereas ויּענני would give them the relation of antecedent and consequent. In Psa 34:6, his own personal experience is generalised into an experimental truth, expressed in the historical form: they look unto Him and brighten up, i.e., whosoever looketh unto Him (הבּיט אל of a look of intense yearning, eager for salvation, as in Num 21:9; Zac 12:10) brightens up. It is impracticable to make the ענוים from Psa 34:3 the subject; it is an act and the experience that immediately accompanies it, that is expressed with an universal subject and in gnomical perfects. The verb נהר, here as in Isa 60:5, has the signification to shine, glitter (whence נהרה, light). Theodoret renders it: Ὁ μετὰ πίστεως τῷ θεῷ προσιὼν φωτὸς ἀκτῖνας δέχεται νοεροῦ, the gracious countenance of God is reflected on their faces; to the actus directus of fides supplex succeeds the actus reflexus of fides triumphans. It never comes to pass that their countenances must be covered with shame on account of disappointed hope: this shall not and cannot be, as the sympathetic force of אל implies. In all the three dialects חפר (חפר) has the signification of being ashamed and sacred; according to Gesenius and F׬rst (root פר) it proceeds from the primary signification of reddening, blushing; in reality, however, since it is to be combined, not with Arab. hmr, but with chmr (cf. Arab. kfr, כפר, Arab. gfr, gmr), it proceeds from the primary signification of covering, hiding, veiling (Arabic chafira, tachaffara, used of a woman, cf. chamara, to be ashamed, to blush, to be modest, used of both sexes), so that consequently the shame-covered countenance is contrasted with that which has a bright, bold, and free look. In Psa 34:7, this general truth is again individualised. By זה עני (like זה סיני in Psa 68:9) David points to himself. From the great peril in which he was placed at the court of the Philistines, from which God has rescued him, he turns his thoughts with gratitude and praise to all the deliverances which lie in the past.


  Psalm 34:7


  (Heb.: 34:8-11) This praise is supported by a setting forth of the gracious protection under which God's saints continually are. The מלאך יהוה, is none other than He who was the medium of Jahve's intercourse with the patriarchs, and who accompanied Israel to Canaan. This name is not collective (Calvin, Hupfeld, Kamphausen, and others). He, the One, encampeth round about them, in so far as He is the Captain of the host of Jahve (Jos 5:14), and consequently is accompanied by a host of inferior ministering angels; or insofar as He can, as being a spirit not limited by space, furnish protection that covers them on every side. חנה (cf. Zac 9:8) is perhaps an allusion to מחנים in Gen 32:2., that angel-camp which joined itself to Jacob's camp, and surrounded it like a barricade or carrago. On the fut. consec. ויחלּצם, et expedit eos, as a simple expression of the sequence, or even only of a weak or loose internal connection, vid., Ewald, 343, a. By reason of this protection by the Angel of God arises (Psa 34:9) the summons to test the graciousness of God in their own experience. Tasting (γεύσαστηαι, Heb 6:4., Pe1 2:3) stands before seeing; for spiritual experience leads to spiritual perception or knowledge, and not vice versa. Nisi gustaveris, says Bernard, non videbis. David is desirous that others also should experience what he has experienced in order that they may come to know what he has come to know, viz., the goodness of God.


  Hence, in Psa 34:10, the call to the saints to fear Jahve (יראוּ instead of יראוּ, in order to preserve the distinction between veremini and videbunt, as in Jos 24:14; Sa1 12:24); for whoso fears Him, possesses everything in Him. The young mature lions may sooner lack and suffer hunger, because they have no prey, than that he should suffer any want whatsoever, the goal of whose striving is fellowship with God. The verb רוּשׁ (to lack, be poor, once by metaplasm ירשׁ, Sa1 2:7, root רשׁ, to be or to make loose, lax), elsewhere used only of men, is here, like Psa 104:21 בּקּשׁ מאל, transferred to the lions, without כּפירים being intended to refer emblematically (as in Psa 35:17; Psa 57:5; Psa 17:12) to his powerful foes at the courts of Saul and of Achish.


  Psalm 34:11


  (Heb.: 34:12-15) The first main division of the Psalm is ended; the second (much the same as in Psa 32:1-11) assumes more the tone of a didactic poem; although even Psa 34:6, Psa 34:9 have something of the didactic style about them. The poet first of all gives a direction for fearing God. We may compare Psa 32:8; Psa 51:15—how thoroughly Davidic is the turn which the Psalm here takes! בּנים are not children in years or in understanding; but it is a tender form of address of a master experienced in the ways of God to each one and to all, as in Pro 1:8, and frequently. In Psa 34:13 he throws out the question, which he himself answers in Psa 34:14. This form of giving impressiveness to a truth by setting it forth as a solution of some question that has been propounded is a habit with David. Psa 14:1; Psa 24:8, Psa 24:10; Psa 25:12. In the use made of this passage from the Psalms in Pe1 3:10-12 (=Psa 34:13 of the Psalm) this form of the question is lost sight of. To חפץ חיּים, as being just as exclusive in sense, corresponds אהב ימים, so that consequently לראות is a definition of the purpose. ימים signifies days in the mass, just as חיּים means long-enduring life. We see from Jam 3:2., where Psa 34:13 also, in its form, calls to mind the Psalm before us, why the poet gives the pre-eminence to the avoiding of sins of the tongue. In Psa 34:15, from among what is good peace is made prominent,—peace, which not only are we not to disturb, but which we are to seek, yea, pursue it like as the hunter pursues the finest of the herds. Let us follow, says the apostle Paul also, Rom 14:19 (cf. Heb 12:14), after those things which make for peace. שׁלום is a relationship, harmonious and free from trouble, that is well-pleasing to the God of love. The idea of the bond of fellowship is connected with the corresponding word eiree'nee, according to its radical notion.


  Psalm 34:16


  (Heb.: 34:17-22) The poet now recommends the fear of God, to which he has given a brief direction, by setting forth its reward in contrast with the punishment of the ungodly. The prepositions אל and בּ, in Psa 34:16 and Psa 34:17, are a well considered interchange of expression: the former, of gracious inclination (Psa 33:18), the latter, of hostile intention or determining, as in Job 7:8; Jer 21:10; Jer 44:11, after the phrase in Lev 17:10. The evil doers are overwhelmed by the power of destruction that proceeds from the countenance of Jahve, which is opposed to them, until there is not the slightest trace of their earthly existence left. The subjects to Psa 34:18 are not, according to Psa 107:17-19, the עשׁי רע (evil doers), since the indispensable characteristic of penitence is in this instance wanting, but the צדיקים (the righteous). Probably the פ strophe stood originally before the ע strophe, just as in Lam 2-4 the פ precedes the ע (Hitzig). In connection with the present sequence of the thoughts, the structure of Psa 34:18 is just like Psa 34:6 : Clamant et Dominus audit = si qui (quicunque) clamant. What is meant is the cry out of the depth of a soul that despairs of itself. Such crying meets with a hearing with God, and in its realisation, an answer that bears its own credentials. "The broken in heart" are those in whom the egotistical, i.e., self-loving life, which encircles its own personality, is broken at the very root; "the crushed or contrite (דּכּאי, from דּכּא, with a changeable ā, after the form אילות from איּל) in spirit" are those whom grievous experiences, leading to penitence, of the false eminence to which their proud self-consciousness has raised them, have subdued and thoroughly humbled. To all such Jahve is nigh, He preserves them from despair, He is ready to raise up in them a new life upon the ruins of the old and to cover or conceal their infinitive deficiency; and, they, on their part, being capable of receiving, and desirous of, salvation, He makes them partakers of His salvation. It is true these afflictions come upon the righteous, but Jahve rescues him out of them all, מכּלּם = מּכּלּן (the same enallage generis as in Rut 1:19; Rut 4:11). He is under the most special providence, "He keepeth all his bones, not one of them (ne unum quidem) is broken"—a pictorial exemplification of the thought that God does not suffer the righteous to come to the extremity, that He does not suffer him to be severed from His almighty protecting love, nor to become the sport of the oppressors. Nevertheless we call to mind the literal fulfilment which these words of the psalmist received in the Crucified One; for the Old Testament prophecy, which is quoted in Joh 19:33-37, may be just as well referred to our Psalm as to Exo 12:46. Not only the Paschal lamb, but in a comparative sense even every affliction of the righteous, is a type. Not only is the essence of the symbolism of the worship of the sanctuary realised in Jesus Christ, not only is the history of Israel and of David repeated in Him, not only does human suffering attain in connection with Him its utmost intensity, but all the promises given to the righteous are fulfilled in Him κατ ̓ ἐξοχήν; because He is the righteous One in the most absolute sense, the Holy One of God in a sense altogether unique (Isa 53:11; Jer 23:5, Zac 9:9; Act 3:14; Act 22:14).—The righteous is always preserved from extreme peril, whereas evil (רעה) slays (מותת stronger than המית) the ungodly: evil, which he loved and cherished, becomes the executioner's power, beneath which he falls. And they that hate the righteous must pay the penalty. Of the meanings to incur guilt, to feel one's self guilty, and to undergo punishment as being guilty, אשׁם (vid., on Sa1 14:13) has the last in this instance.


  Psalm 34:22


  (Heb.: 34:23) The order of the alphabet having been gone through, there now follows a second פ exactly like Psa 25:22. Just as the first פ, Psa 25:16, is פּנה, so here in Psa 34:17 it is פּני; and in like manner the two supernumerary Phe's correspond to one another—the Elohimic in the former Psalm, and the Jehovic in this latter.


  Psalm 35


  Call to Arms against Ungrateful Persecutors, Addressed to God


  This Psalms 35 and Ps 34 form a pair. They are the only Psalms in which the name מלאך יהוה is mentioned. The Psalms that belong to the time of David's persecution by Saul are the Psalms which are more especially pervaded by such retrospective references to the Tפra. And in fact this whole Psalm is, as it were, the lyrical expansion of that which David expresses before Saul in Sa1 24:15. The critical opinion as to the authorship of this Psalm is closely allied with that respecting the author of Ps 40 and 69 to which Ps 35 is nearly related; cf. Psa 35:21, Psa 35:27 with Psa 40:16.; Psa 35:13 with Psa 69:11.; whereas the relation of Ps 71 to Ps 35 is decidedly a secondary one. Hitzig conjectures it to be Jeremiah; but Psa 35:1 are appropriate in the lips of a persecuted king, and not of a persecuted prophet. The points of contact of the writings of Jeremiah with our Psalm (Jer 18:19., Jer 23:12; Lam 2:16), may therefore in this instance be more safely regarded as reminiscences of an earlier writer than in Ps 69. Throughout the whole Psalm there prevails a deep vexation of spirit (to which corresponds the suffix מו-, as in Ps 59; Psa 56:1-13; Psa 11:1-7; Psa 17:1-15; 22; Psa 64:1-10) and strong emotion; it is not until the second part, where the poet describes the base ingratitude of his enemies, that the language becomes more clam and transparent, and a more quiet sadness takes the place of indignation and rage.


  Each of the three parts opens with a cry for deliverance; and closes, in the certain assumption that it will take place, with a vow of thanksgiving. The divisions cannot therefore be mistaken, viz., Psa 35:1, Psa 35:11, Psa 35:19. The relative numbers of the stichs in the separate groups is as follows: 6. 6. 5. 5. 7. 7. 5. 6. 6. 6. 5.


  There are only a few Psalms of David belonging to the time of Saul's persecution, which, like Ps 22, keep within the limits of deep inward grief; and in scarcely a single instance do we find him confining himself to the expression of the accursed fate of his enemies with prophetic certainty, as that which he confidently expects will be realised (as, e.g., in Psa 7:13-17). But for the most part the objective announcement of punishment is swallowed up by the force of his inmost feelings, and changed into the most importunate prayer (as in Psa 7:7; Psa 17:13, and frequently); and this feverish glow of feeling becomes still more harshly prominent, when the prayer for the revelation of divine judgment in punishment passes over into a wish that it may actually take place. In this respect Ps 7, 35, 69, 109 form a fearful gradation. In Ps 109, the old expositors count as many as thirty anathemas. What explanation can we give of such language coming from the lips and heart of the poet? Perhaps as paroxysms of a desire for revenge? His advance against Nabal shows that even a David was susceptible of such feelings; but Sa1 25:32. also shows that only a gentle stirring up of his conscience was needed to dissuade him from it. How much more natural-we throw out this consideration in agreement with Kurtz—that the preponderance of that magnanimity peculiar to him should have maintained its ascendancy in the moments of the highest religious consecration in which he composed his Psalms! It is inconceivable that the unholy fire of personal passion could be here mingled with the holy fire of his love to God. It is in fact the Psalms more especially, which are the purest and most faithful mirror of the piety of the Old Testament: the duty of love towards one's enemies, however, is so little alien to the Old Testament (Exo 23:4., Lev 19:18; Pro 20:22; Pro 24:17; Pro 25:21., Job 31:29.), that the very words of the Old Testament are made use of even in the New to inculcate this love. And from Ps 7, in its agreement with the history of his conduct towards Saul, we have seen that David was conscious of having fulfilled this duty. All the imprecatory words in these Psalms come, therefore, from the pure spring of unself-seeking zeal for the honour of God. That this zeal appears in this instance as zeal for his own person or character arises from the fact, that David, as the God-anointed heir of the kingdom, stands in antagonism to Saul, the king alienated from God; and, that to his mind the cause of God, the continuance of the church, and the future of Israel, coincide with his own destiny. The fire of his anger is kindled at this focus (so to speak) of the view which he has of his own position in the course of the history of redemption. It is therefore a holy fire; but the spirit of the New Testament, as Jesus Himself declare sin Luk 9:55, is in this respect, nevertheless, a relatively different spirit from that of the Old. That act of divine love, redemption, out of the open fountain of which there flowed forth the impulse of a love which embraces and conquers the world, was then as yet not completed; and a curtain then still hung before eternity, before heaven and hell, so that imprecations like Psa 69:20 were not understood,even by him who uttered them, in their infinite depth of meaning. Now that this curtain is drawn up, the New Testament faith shrinks back from invoking upon any one a destruction that lasts לעולם; and love seeks, so long as a mere shadow of possibility exists, to rescue everything human from the perdition of an unhappy future-a perdition the full meaning of which cannot be exhausted by human thought.


  In connection with all this, however, there still remains one important consideration. The curses, which are contained in the Davidic Psalms of the time of Saul's persecution, are referred to in the New Testament as fulfilled in the enemies of Jesus Christ, Act 1:20; Rom 11:7-10. One expression found in our Psalm, ἐμίσησάν με δωρεάν (cf. Psa 69:5) is used by Jesus (Joh 15:25) as fulfilled in Him; it therefore appears as though the whole Psalm ought to be, or at least may be, taken typically as the words of Christ. But nowhere in the Gospels do we read an imprecation used by Jesus against His own and the enemies of the kingdom of God; David's imprecations are not suited to the lips of the Saviour, nor do the instances in which they are cited in the New Testament give them the impress of being His direct words: they are treated as the language of prophecy by virtue of the Spirit, whose instrument David was, and whose work the Scriptures are. And it is only in this sense that the Christian adopts them in prayer. For after the pattern of his Lord, who on the cross prayed "Father forgive them," he desires that even his bitterest enemies may not be eternally lost, but, though it be only when in articulo mortis, that they may come to their right mind. Even the anathemas of the apostle against the Judaising false teachers and against Alexander the smith (Gal 1:9; Gal 5:12; Ti2 4:14), refer only to temporal removal and chastisement, not to eternal perdition. They mark the extreme boundary where, in extraordinary instances, the holy zeal of the New Testament comes in contact with the holy fervour of the Old Testament.


  Psalm 35:1


  The psalmist begins in a martial and anthropomorphical style such as we have not hitherto met with. On the ultima-accentuation of ריבה, vid., on Psa 3:8. Both את are signs of the accusative. This is a more natural rendering here, where the psalmist implores God to subjugate his foes, than to regard את as equivalent to עם (cf. Isa 49:25 with ib. Psa 27:8; Job 10:2); and, moreover, for the very same reason the expression in this instance is לחם, (in the Kal, which otherwise only lends the part. לחם, Psa 56:2., to the Niph. נלחם) instead of the reciprocal form הלּחם. It is usually supposed that לחם means properly vorare, and war is consequently conceived of as a devouring of men; but the Arabic offers another primary meaning: to press close and compact (Niph. to one another), consequently מלחמה means a dense crowd, a dense bustle and tumult (cf. the Homeric κλόνος). The summons to Jahve to arm, and that in a twofold manner, viz., with the מגן for warding off the hostile blow and צנּה (vid., Ps 5:13) which covers the body like a testudo—by which, inasmuch as it is impossible to hold both shields at the same time, the figure is idealised—is meant to express, that He is to make Himself felt by the foes, in every possible way, to their own confounding, as the unapproachable One. The ב of בּעזרתי (in the character of help turned towards me) is the so-called Beth essentiae, as in Exo 18:4; Pro 3:26; Isa 48:10 (tanquam argentum), and frequently. הריק has the same meaning as in Exo 15:9, cf. Gen 14:14, viz., to bring forth, draw forth, to draw or unsheath (a sword); for as a sword is sheathed when not in use, so a spear is kept in the δουροδόκη (Odyss. i. 128). Even Parchon understands סגר to mean a weapon; and the word σάγαρις, in Herodotus, Xenophon, and Strabo, a northern Asiatic, more especially a Scythian, battle-axe, has been compared here; but the battle-axe was not a Hebrew weapon, and סגר, which, thus defectively written, has the look of an imperative, also gives the best sense when so taken (lxx σύγκλεισον, Targ. וּטרוק), viz., close, i.e., cut off, interclude scil. viam. The word has Dech, because לקראת רדפי, "casting Thyself against my persecutors," belongs to both the preceding summonses. Dachselt rightly directs attention to the similar sequence of the accents in Psa 55:19; Psa 66:15. The Mosaic figure of Jahve as a man of war (אישׁ מלחמה, Exo 15:3; Deu 32:41.) is worked out here with brilliant colours, under the impulse of a wrathful spirit. But we see from Psa 35:3 what a spiritual meaning, nevertheless, the whole description is intended to convey. In God's intervention, thus manifested in facts, he would gladly hear His consolatory utterance to himself. The burden of his cry is that God's love may break through the present outward appearance of wrath and make itself felt by him.


  Psalm 35:4


  Throughout the next two strophes follow terrible imprecations. According to Frst and others the relation of בּושׁ and חפר is like that of erblassen, to turn pale (cf. Isa 29:22 with Psa 34:6), and errצthen, to turn red, to blush. בושׁ has, however, no connection with בוץ, nor has חפר, Arab. chfr, chmr, any connection with Arab. hmr, to be red; but, according to its radical notion, בּושׁ means disturbari (vid., Ps 6:11), and חפר, obtegere, abscondere (vid., Psa 34:6). יסּגוּ, properly "let them be made to fall back" (cf. e.g., Isa 42:17). On the figure on Psa 35:5 cf. Psa 83:14. The clauses respecting the Angel of Jahve, Psa 35:5 and Psa 35:6, are circumstantial clauses, viz., clauses defining the manner. דּחה (giving, viz., them, the push that shall cause their downfall, equivalent to דּחם or דּחם, Psa 68:28) is closely connected with the figure in Psa 35:6, and רדפם, with the figure in Psa 35:5; consequently it seems as though the original position of these two clauses respecting the Angel of Jahve had been disturbed; just as in Ps 34, the ע strophe and the פ strophe have changed their original places. It is the Angel, who took off Pharaoh's chariot wheels so that they drave them heavily (Exo 14:25) that is intended here. The fact that this Angel is concerned here, where the point at issue is whether the kingship of the promise shall be destroyed at its very beginning or not, harmonises with the appearing of the מלאך ה at all critical junctures in the course of the history of redemption. חלקלקּות, loca passim lubrica, is an intensive form of expression for חלקות rof noisserp, Psa 73:18. Just as דּחה recalls to mind Ex 15, so רדפם recalls Judg 5. In this latter passage the Angel of Jahve also appears in the midst of the conquerors who are pursuing the smitten foe, incarnate as it were in Deborah.


  Psalm 35:7


  Psa 35:7 also needs re-organising, just as in Psa 35:5. the original positions of דחה and רדפס are exchanged. שׁחת רשׁתּם would be a pit deceptively covered over with a net concealed below; but, as even some of the older critics have felt, שׁחת is without doubt to be brought down from Psa 35:7 into Psa 35:7: without cause, i.e., without any provocation on my part, have they secretly laid their net for me (as in Psa 9:16; Psa 31:5), without cause have they digged a pit for my soul. In Psa 35:8 the foes are treated of collectively. לא ידע is a negative circumstantial clause (Ew. 341, b): improviso, as in Pro 5:6; Isa 47:11 extrem. Instead of תּלכּדנּוּ the expression is תּלכּדוּ, as in Hos 8:3; the sharper form is better adapted to depict the suddenness and certainty of the capture. According to Hupfeld, the verb שׁאה signifies a wild, dreary, confused noise or crash, then devastation and destruction, a transition of meaning which—as follows from שׁואה (cf. תּהוּ) as a name of the desolate steppe, from שׁוא, a waste, emptiness, and from other indications—is solely brought about by transferring the idea of a desolate confusion of tones to a desolate confusion of things, without any intermediate notion of the crashing in of ruins. But it may be asked whether the reverse is not rather the case, viz., that the signification of a waste, desert, emptiness or void is the primary one, and the meaning that has reference to sound (cf. Arab. hwâ, to gape, be empty; to drive along, fall down headlong, then also: to make a dull sound as of something falling, just like rumor from ruere, fragor (from frangi) the derived one. Both etymology (cf. תּהה, whence תּהוּ) and the preponderance of other meanings, favour this latter view. Here the two significations are found side by side, inasmuch as שׁואה in the first instance means a waste = devastation, desolation, and in the second a waste = a heavy, dull sound, a rumbling (δουπεῖν). In the Syriac version it is rendered: "into the pit which he has digged let him fall," as though it were שׁחת in the second instance instead of שׁואה; and from his Hupfeld, with J. H. Michaelis, Stier, and others, is of opinion, that it must be rendered: "into the destruction which he himself has prepared let him fall." But this quam ipse paravit is not found in the text, and to mould the text accordingly would be a very arbitrary proceeding.


  Psalm 35:9


  This strophe, with which the first part of the song closes, contains the logical apodosis of those imprecatory jussives. The downfall of the power that is opposed to God will be followed by the joy of triumph. The bones of the body, which elsewhere are mentioned as sharing only in the anguish of the soul (Psa 6:3; Psa 31:11; Psa 32:3; Psa 51:10), are here made to share (as also in Psa 51:10) in the joy, into which the anxiety, that agitated even the marrow of the bones, is changed. The joy which he experiences in his soul shall throb through every member of his body and multiply itself, as it were, into a choir of praiseful voices. כּל with a conjunctive accent and without Makkeph, as also in Pro 19:7 (not כּל־, vid., the Masora in Baer's Psalterium p. 133), is to be read cāl (with קמץ רחב, opp. קמץ חטוף) according to Kimchi. According to Lonzano, however, it is to be read col, the conjunctive accent having an equal power with Makkeph; but this view is false, since an accent can never be placed against Kametz chatuph. The exclamation מי כמוך is taken from Exo 15:11, where, according to the Masora, it is to be pointed מי כמוך, as Ben Naphtali also points it in the passage before us. The Dagesh, which is found in the former passage and is wanting here, sharpens and hardens at the same time; it requires that the expression should be emphatically pronounced (without there being any danger in this instance of its being slurred over); it does not serve to denote the closer connection, but to give it especial prominence. חזק ממּנוּ, stronger than he, is equivalent to: strong, whereas the other is weak, just as in Jer 31:11, cf. Hab 1:13, צדּיק ממּנוּ, righteous, whereas he is ungodly. The repetition of ועני is meant to say: He rescues the עני, who is אביון (poor) enough already, from him who would take even the few goods that he possesses.


  Psalm 35:11


  The second part begins with two strophes of sorrowful description of the wickedness of the enemy. The futures in Psa 35:11, Psa 35:12 describe that which at present takes place. עדי חמס are μάρτυρες ἄδικοι (lxx). They demand from him a confession of acts and things which lie entirely outside his consciousness and his way of acting (cf. Psa 69:5): they would gladly brand him as a perjurer, as an usurper, and as a plunderer. What David complains of in Psa 35:12, we hear Saul confess in Sa1 24:18; the charge of ingratitude is therefore well-grounded. שׁכול לנפשׁי is not dependent on ישׁלּמוּני, in which case one would have looked for כּשׁול rather than שׁכול, but a substantival clause: "bereavement is to my soul," its condition is that of being forsaken by all those who formerly showed me marks of affection; all these have, as it were, died off so far as I am concerned. Not only had David been obliged to save his parents by causing them to flee to Moab, but Michal was also torn from him, Jonathan removed, and all those at the court of Saul, who had hitherto sought the favour and friendship of the highly-gifted and highly-honoured son-in-law of the king, were alienated from him. And how sincerely and sympathisingly had he reciprocated their leanings towards himself! By ואני in Psa 35:13, he contrasts himself with the ungrateful and unfeeling ones. Instead of לבשׁתּי שׁק, the expression is לבוּשׁי שׁק; the tendency of poetry for the use of the substantival clause is closely allied to its fondness for well-conceived brevity and pictorial definition. He manifested towards them a love which knew no distinction between the ego and tu, which regarded their sorrow and their guilt as his own, and joined with them in their expiation for it; his head was lowered upon his breast, or he cowered, like Elijah (Kg1 18:42), upon the ground with his head hanging down upon his breast even to his knees, so that that which came forth from the inmost depths of his nature returned again as it were in broken accents into his bosom. Riehm's rendering, "at their ungodliness and hostility my prayer for things not executed came back," is contrary to the connection, and makes one look for אלי instead of אל־חיקי. Perret-Gentil correctly renders it, Je priai la tte penche sur la poitrine.


  The Psalmist goes on to say in Psa 35:14, I went about as for a friend, for a brother to me, i.e., as if the sufferer had been such to me. With התחלּך, used of the solemn slowness of gait, which corresponds to the sacredness of pain, alternates שׁחח used of the being bowed down very low, in which the heavy weight of pain finds expression. כּאבל־אם, not: like the mourning (from אבל, like הבל from הבל) of a mother (Hitzig), but, since a personal אבל is more natural, and next to the mourning for an only child the loss of a mother (cf. Gen 24:67) strikes the deepest wound: like one who mourns (אבל־, like לבן־, Gen 49:12, from אבל, construct state, like טמא) for a mother (the objective genitive, as in Gen 27:41; Deu 34:8; Amo 8:10; Jer 6:26). קדר signifies the colours, outward appearance, and attire of mourning: with dark clothes, with tearful unwashed face, and with neglected beard. But as for them—how do they act at the present time, when he finds himself in צלע (Psa 38:17; Job 18:12), a sideway direction, i.e., likely to fall (from צלע, Arab. ḍl‛, to incline towards the side)? They rejoice and gather themselves together, and this assemblage of ungrateful friends rejoicing over another's misfortune, is augmented by the lowest rabble that attach themselves to them. The verb נכה means to smite; Niph. נכּא, Job 30:6, to be driven forth with a whip, after which the lxx renders it μάστιγες, Symm. πλῆκται, and the Targum conterentes me verbis suis; cf. הכּה בּלשׂון, Jer 18:18. But נכים cannot by itself mean smiters with the tongue. The adjective נכה signifies elsewhere with רגלים, one who is smitten in the feet, i.e., one who limps or halts, and with רוּח, but also without any addition, in Isa 16:7, one smitten in spirit, i.e., one deeply troubled or sorrowful. Thus, therefore, נכים from נכה, like גּאים from גּאה, may mean smitten, men, i.e., men who are brought low or reduced (Hengstenberg). It might also, after the Arabic nawika, to be injured in mind, anwak, stupid, silly (from the same root נך, to prick, smite, wound, cf. ichtalla, to be pierced through = mad), be understood as those mentally deranged, enraged at nothing or without cause. But the former definition of the notion of the word is favoured by the continuation of the idea of the verbal adjective נכים by ולא ידעתּי, persons of whom I have hitherto taken no notice because they were far removed from me, i.e., men belonging to the dregs of the people (cf. Job 19:18; Job 30:1). The addition of ולא ידעתי certainly makes Olshausen's conjecture that we should read נכרים somewhat natural; but the expression then becomes tautological, and there are other instances also in which psalm-poesy goes beyond the ordinary range of words, in order to find language to describe that which is loathsome, in the most glaring way. פרע, to tear, rend in pieces, viz., with abusive and slanderous words (like Arab. qr‛ II) also does not occur anywhere else.


  And what remarkable language we now meet with in Psa 35:16! מעוג does not mean scorn or buffoonery, as Bttcher and Hitzig imagine, but according to Kg1 17:12, a cake of a round formation (like the Talmudic עגּה, a circle); לעג, jeering, jesting. Therefore לעגי מעוג means: mockers for a cake, i.e., those who for a delicate morsel, for the sake of dainty fare, make scornful jokes, viz., about me, the persecuted one, vile parasites; German Tellerlecker, Bratenriecher, Greek κνισσοκόλακες, ψωμοκόλακες, Mediaeval Latin buccellarii. This לעגי מלוג, which even Rashi interprets in substantially the same manner, stands either in a logical co-ordinate relation (vid., on Isa 19:11) or in a logical as well as grammatical subordinate relation to its regens חנפי. In the former case, it would be equivalent to: the profane, viz., the cake-jesters; in the latter, which is the more natural, and quite suitable: the profane (= the profanest, vid., Psa 45:13; Isa 29:19; Eze 7:24) among cake-jesters. The בּ is not the Beth of companionship or fellowship, to express which עם or את (Hos 7:5) would have been used, but Beth essentiae or the Beth of characterisation: in the character of the most abject examples of this class of men do they gnash upon him with their teeth. The gerund חרק (of the noise of the teeth being pressed together, like Arab. ḥrq, of the crackling of a fire and the grating of a file), which is used according to Ges. 131, 4, b, carries its subject in itself. They gnash upon him with their teeth after the manner of the profanest among those, by whom their neighbour's honour is sold for a delicate morsel.


  Psalm 35:17


  Just as the first part of the Psalm closed with wishes, and thanksgiving for their fulfilment, so the second part also closes with a prayer and thanksgiving. כּמּה (compounded of כּ, instar, and the interrogative מה which is drawn into the genitive by it; Aramaic כּמא, Arabic kam, Hebrew, like בּמּה, with Dag. forte conjunct., properly: the total of what?), which elsewhere means quot, here has the signification of quousque, as in Job 7:19. משּׁאיהם from שׁאה, the plural of which may be both שׁאים and שׁאות (this latter, however, does not occur), like the plural of אימה, terror, אימים and אימות. The suffix, which refers to the enemies as the authors of the destructions (Pro 3:25), shows that it is not to be rendered "from their destroyers" (Hitzig). If God continues thus to look on instead of acting, then the destructions, which are passing over David's soul, will utterly destroy it. Hence the prayer: lead it back, bring that back, which is already well night borne away to destruction. On יהידה vid., Psa 22:21. The כּפירים, which is intended literally in Psa 34:11, is here emblematical. אודך is the cohortative. עצוּם as a parallel word to רב always refers, according to the context, to strength of numbers or to strength of power.


  Psalm 35:19


  I the third part, Psa 35:19 the description of the godlessness of his enemies is renewed; but the soul of the praying psalmist has become more tranquil, and accordingly the language also is more clear and moves on with its accustomed calmness. שׁקר and חנּם are genitives, having an attributive sense (vid., on Sa2 22:23). The verb קרץ signifies both to pinch = nip, Job 33:6 (cf. the Arabic karada, to cut off), and to pinch together, compress = to wink, generally used of the eyes, but also of the lips, Pro 16:30, and always as an insidiously malicious gesture. אל rules over both members of the verse as in Psa 75:6, and frequently. שׁלום in Psa 35:20 is the word for whatever proceeds from good intentions and aims at the promotion or restoration of a harmonious relationship. רגעי־ארץ (from רגע, cf. ענוי־ארץ, Psa 76:10, Zep 2:3, צפוּניך, Psa 83:4) are those who quietly and unostentatiously walk in the ways of God. Against such they devise mischievous, lying slanders and accusations. And with wide-opened mouth, i.e., haughty scorn, they cry, as they carouse in sight of the misfortune of those they have persecuted: now we have that which we have longed to see. האח (composed of ההּ and אח) is a cry of joy, and more especially of malignant joy at another's hurt (cf. Eze 25:3).


  Psalm 35:22


  The poet takes up this malignant "now our eye sees it" and gives another turn to it. With יהוה, alternates in Psa 35:22, Psa 35:23, cf. Psa 35:17, אדני, the pronominal force of which is revived in the combination אלחי ואדני (vid., Psa 16:2). חעיר, carrying its object within itself, signifies to stir, rouse up, and הקיץ, to break off, tear one's self away, gather one's self up from, sleep. "To my right," viz., to prove it by facts; "to my cause," to carry it on in my defence.


  Psalm 35:25


  On the metonymical use of נפשׁ, like τὸ ὀρεκτικόν for ὄρεξις, vid., Psychol. S. 203 tr. p. 239. The climax of desire is to swallow David up, i.e., to overpower him and clear him out of the way so that there is not a trace of him left. בּלּענוּהוּ with ע before נ, as in Psa 132:6, and frequently; on the law of the vowels which applies to this, vid., Ewald, ֗60, a. שׂמחי רעתי is a short form of expression for רעתי שׂמחים (בּ) על. To put on shame and dishonour (Psa 109:29, cf. Ps 18), so that these entirely cover them, and their public external appearance corresponds with their innermost nature.


  Psalm 35:27


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


  Psalm 36


  The Curse of Alienation from God, and the Blessing of Fellowship with Him


  The preceding Psalm, in the hope of speedy deliverance, put into the lips of the friends of the new kingship, who were now compelled to keep in the background, the words: "Jahve, be magnified, who hath pleasure in the well-being of His servant." David there calls himself the servant of Jahve, and in the inscription to Psa 36:1-12 he bears the very same name: To the Precentor, by the servant of Jahve, by David. The textus receptus accents למנצח with a conjunctive Illuj; Ben-Naphtali accents it less ambiguously with a disjunctive Legarme (vid., Psalter, ii. 462), since David is not himself the מנצח. Psa 12:1-8; Psa 14:1-7 (Psa 53:1-6), Psa 36:1-12, Ps 37, form a group. In These Psalms David complains of the moral corruption of his generation. They are all merely reflections of the character of the time, not of particular occurrences. In common with Psa 12:1-8, the Psalm before us has a prophetic colouring; and, in common with Ps 37, allusions to the primeval history of the Book of Genesis. The strophe schema is 4. 5. 5. 6. 6.


  Psalm 36:1


  (Heb.: 36:1-4) At the outset the poet discovers to us the wickedness of the children of the world, which has its roots in alienation from God. Supposing it were admissible to render Psa 36:2 : "A divine word concerning the evil-doing of the ungodly is in the inward parts of my heart" (נאם with a genitive of the object, like משּׂא, which is compared by Hofmann), then the difficulty of this word, so much complained of, might find the desired relief in some much more easy way than by means of the conjecture proposed by Diestel, נעם (נעם), "Pleasant is transgression to the evil-doer," etc. But the genitive after נאם (which in Psa 110:1; Num 24:3., 15f., Sa2 23:1; Pro 30:1, just as here, stands at the head of the clause) always denotes the speaker, not the thing spoken. Even in Isa 5:1 שׁירת דודי לכרמו is not a song concerning my beloved in relation to His vineyard, but a song of my beloved (such a song as my beloved has to sing) touching His vineyard. Thus, therefore, פּשׁע must denote the speaker, and לרשׁע, as in Psa 110:1 לאדני, the person or thing addressed; transgression is personified, and an oracular utterance is attributed to it. But the predicate בּקרב לבּי, which is intelligible enough in connection with the first rendering of פשׁע as genit. obj., is difficulty and harsh with the latter rendering of פשׁע as gen. subj., whatever way it may be understood: whether, that it is intended to say that the utterance of transgression to the evil-doer is inwardly known to him (the poet), or it occupies and affects him in his inmost parts. It is very natural to read לבּו, as the lxx, Syriac, and Arabic versions, and Jerome do. In accordance therewith, while with Von Lengerke he takes נאם as part of the inscription, Thenius renders it: "Sin is to the ungodly in the midst of his heart," i.e., it is the inmost motive or impulse of all that he thinks and does. But this isolation of נאם is altogether at variance with the usage of the language and custom. The rendering given by Hupfeld, Hitzig, and at last also by Bצttcher, is better: "The suggestion of sin dwells in the ungodly in the inward part of his heart;" or rather, since the idea of בקרב is not central, but circumferential, in the realm of (within) his heart, altogether filling up and absorbing it. And in connection with this explanation, it must be observed that this combination בקרב לבו (instead of בקרבו, or בלבו, בלבבו) occurs only here, where, together with a personification of sin, an incident belonging to the province of the soul's life, which is the outgrowth of sin, is intended to be described. It is true this application of נאם does not admit of being further substantiated; but נאם (cognate נהם, המה), as an onomatopoetic designation of a dull, hollow sound, is a suitable word for secret communication (cf. Arabic nemmâm, a tale-bearer), or even—since the genius of the language does not combine with it the idea of that which is significantly secretly, and solemnly silently communicated, but spoken out—a suitable word for that which transgression says to the ungodly with all the solemn mien of the prophet or the philosopher, inasmuch as it has set itself within his heart in the place of God and of the voice of his conscience. לרשׁע does not, however, denote the person addressed, but, as in Psa 32:10, the possessor. He possesses this inspiration of iniquity as the contents of his heart, so that the fear of God has no place therein, and to him God has no existence (objectivity), that He should command his adoration.


  Since after this נאם פּשׁע we expect to hear further what and how transgression speaks to him, so before all else the most probable thing is, that transgression is the subject to החליק. We do not interpret: He flatters God in His eyes (with eye-service), for this rendering is contrary both to what precedes and to what follows; nor with Hupfeld (who follows Hofmann): "God deals smoothly (gently) with him according to his delusions," for the assumption that החליק must, on account of בּעיניו, have some other subject that the evil-doer himself, is indeed correct. It does not, however, necessarily point to God as the subject, but, after the solemn opening of Psa 36:2, to transgression, which is personified. This addresses flattering words to him (אל like על in Pro 29:5) in his eyes, i.e., such as are pleasing to him; and to what end? For the finding out, i.e., establishing (מצא עון, as in Gen 44:16; Hos 12:9), or,—since this is not exactly suited to פשׁע as the subject, and where it is a purpose that is spoken of, the meaning assequi, originally proper to the verb מצא, is still more natural—to the attainment of his culpability, i.e., in order that he may inculpate himself, to hating, i.e., that he may hate God and man instead of loving them. לשׂנא is designedly used without an object just as in Ecc 3:8, in order to imply that the flattering words of פשׁע incite him to turn into an object of hatred everything that he ought to love, and to live and move in hatred as in his own proper element. Thenius endeavours to get rid of the harshness of the expression by the following easy alteration of the text: למצא עון ולשׂנא; and interprets it: Yea, it flatters him in his own eyes (it tickles his pride) to discover faults in others and to make them suffer for them. But there is no support in the general usage of the language for the impersonal rendering of the החליק; and the בּעיניו, which in this case is not only pleonastic, but out of place, demands a distinction between the flatterer and the person who feels himself flattered. The expression in Psa 36:3, in whatever way it may be explained, is harsh; but David's language, whenever he describes the corruption of sin with deep-seated indignation, is wont to envelope itself in such clouds, which, to our difficult comprehension, look like corruptions of the text. In the second strophe the whole language is more easy. להשׂכּיל להיטיב is just such another asyndeton as למצא עונו לשׂנא. A man who has thus fallen a prey to the dominion of sin, and is alienated from God, has ceased (חדל ל, as in Sa1 23:13) to act wisely and well (things which essentially accompany one another). His words when awake, and even his thoughts in the night-time, run upon און (Isa 59:7), evil, wickedness, the absolute opposite of that which alone is truly good. Most diligently does he take up his position in the way which leads in the opposite direction to that which is good (Pro 16:29; Isa 65:2); and his conscience is deadened against evil: there is not a trace of aversion to it to be found in him, he loves it with all his soul.


  Psalm 36:5


  (Heb.: 36:6-10) The poet now turns from this repulsive prospect to one that is more pleasing. He contemplates, and praises, the infinite, ever sure mercy of God, and the salvation, happiness, and light which spring from it. Instead of בּשּׁמים, the expression is בּהשּׁמים, the syncope of the article not taking place. בּ alternating with עד, cf. Psa 57:11, has here, as in Psa 19:5; Psa 72:16, the sense of touching or reaching to the spot that is denoted in connection with it. The poet describes the exaltation and super-eminence of divine mercy and faithfulness figuratively, after earthly standards. They reveal themselves on earth in a height that reaches to the heavens and extends to שׁחקים, i.e., the thin veil of vapour which spreads itself like a veil over the depths of the heavens; they transcend all human thought, desire, and comprehension (Psa 103:11, and cf. Eph 3:18). The צדקה (righteousness) is distinguished from the אמונה (faithfulness) thus: the latter is governed by the promises of God, the former by His holiness; and further, the latter has its being in the love of God, the former, on the other hand, manifests itself partly as justifying in mercies, and partly as avenging in wrath. Concerning the righteousness, the poet says that it is like the mountains of God, i.e., (cf. cedars of God, Psa 80:11) unchangeably firm (Psa 111:3), like the giant primeval mountains which bear witness to the greatness and glory of God; concerning God's judgments, that they are "a great deep," incomprehensible and unsearchable (ἀνεξερεύνηται, Rom 11:33) as the great, deep-surging mass of waters in the lower parts of the earth, which becomes visible in the seas and in the rivers. God's punitive righteousness, as at length becomes evident, has His compassion for its reverse side; and this, as in the case of the Flood (cf. Jon 4:11), embraces the animal world, which is most closely involved, whether for weal or for woe, with man, as well as mankind.


  Lost in this depth, which is so worthy of adoration, the Psalmist exclaims: How precious (cf. Psa 139:17) is Thy mercy, Elohim! i.e., how valuable beyond all treasures, and how precious to him who knows how to prize it! The Waw of וּבני is the explicative Waw = et hoc ipsum quod. The energetic form of the future, יחסיוּן, has the pre-tonic Kametz, here in pause, as in Psa 36:8; Psa 39:7; Psa 78:44. The shadow of God's wings is the protection of His love, which hides against temptation and persecution. To be thus hidden in God is the most unspeakable blessedness, Psa 36:9 : they satiate themselves, they drink full draughts of "the fatness of Thy house." The house of God is His sanctuary, and in general the domain of His mercy and grace. דּשׁן (cf. טוּב, Psa 65:5) is the expression for the abundant, pleasant, and powerful gifts and goods and recreations with which God entertains those who are His; and רוה (whence ירוין, as in Deu 8:13; Isa 40:18) is the spiritual joy of the soul that experiences God's mercy to overflowing. The abundant fare of the priests from Jahve's table (vid., Jer 31:14), and the festive joy of the guests at the shelamim-offering, i.e., the communion-offering,—these outward rites are here treated according to their spiritual significance, receive the depth of meaning which radically belongs to them, and are ideally generalized. It is a stream of pleasures (עדנים) with which He irrigates and fertilizes them, a paradisaic river of delights. This, as the four arms of the river of Paradise had one common source (Gen 2:10), has its spring in God, yea, God is the fountain itself. He is "the fountain of life" (Jer 2:13); all life flows forth from Him, who is the absolutely existing and happy One. The more inwardly, therefore, one is joined to Him, the fuller are the draughts of life which he drinks from this first fountain of all life. And as God is the fountain of life, so also is He the fountain of light: "In Thy light do we see light;" out of God, seeing we see only darkness, whereas immersed in God's sea of light we are illumined by divine knowledge, and lighted up with spiritual joy. The poet, after having taken a few glimpses into the chaos of evil, here moves in the blessed depths of holy mysticism [Mystik, i.e., mysticism in the good sense—true religion, vital godliness], and in proportion as in the former case his language is obscure. So here it is clear as crystal.


  Psalm 36:10


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


  Psalm 37


  The Seeming Prosperity of the Wicked, and the Real Prosperity of the Godly


  The bond of connection between Psa 36:1-12 and 37 is their similarity of contents, which here and there extends even to accords of expression. The fundamental thought running through the whole Psalm is at once expressed in the opening verses: Do not let the prosperity of the ungodly be a source of vexation to thee, but wait on the Lord; for the prosperity of the ungodly will suddenly come to an end, and the issue determines between the righteous and the unrighteous. Hence Tertullian calls this Psalm providentiae speculum; Isodore, potio contra murmur; and Luther, vestis piorum, cui adscriptum: Hic Sanctorum patientia est (Rev 14:12). This fundamental thought the poet does not expand in strophes of ordinary compass, but in shorter utterances of the proverbial form following the order of the letters of the alphabet, and not without some repetitions and recurrences to a previous thought, in order to impress it still more convincingly and deeply upon the mind. The Psalm belongs therefore to the series Ps 9 and Psa 10:1, Psa 25:1, Psa 34:1,—all alphabetical Psalms of David, of whose language, cheering, high-flown, thoughtful, and at the same time so easy and unartificial, and withal elegant, this Psalm is fully worthy. The structure of the proverbial utterances is almost entirely tetrastichic; though ד, כ, and ק are tristichs, and ח (which is twice represented, though perhaps unintentionally), נ, and ת are pentastichs. The ע is apparently wanting; but, on closer inspection, the originally separated strophes ס and ע are only run into one another by the division of the verses. The ע strophe begins with לעולם, Psa 37:28, and forms a tetrastich, just like the ס. The fact that the preposition ל stands before the letter next in order need not confuse one. The ת, Psa 37:39, also begins with ותשׁועת. The homogeneous beginnings, זמם רשׁע, לוה רשׁע, צופה רשׁע, Psa 37:12, Psa 37:21, Psa 37:32, seem, as Hitzig remarks, to be designed to give prominence to the pauses in the succession of the proverbial utterances.


  Psalm 37:1


  Olshausen observes, "The poet keeps entirely to the standpoint of the old Hebrew doctrine of recompense, which the Book of Job so powerfully refutes." But, viewed in the light of the final issue, all God's government is really in a word righteous recompense; and the Old Testament theodicy is only inadequate in so far as the future, which adjusts all present inconsistencies, is still veiled. Meanwhile the punitive justice of God does make itself manifest, as a rule, in the case of the ungodly even in the present world; even their dying is usually a fearful end to their life's prosperity. This it is which the poet means here, and which is also expressed by Job himself in the Book of Job, Job 27:1. With התחרה, to grow hot or angry (distinct from תּחרה, to emulate, Jer 12:5; Jer 22:15), alternates קנּא, to get into a glow, excandescentia, whether it be the restrained heat of sullen envy, or the incontrollable heat of impetuous zeal which would gladly call down fire from heaven. This first distich has been transferred to the Book of Proverbs, Pro 24:19, cf. Pro 23:17; Pro 24:1; Pro 3:31; and in general we may remark that this Psalm is one of the Davidic patterns for the Salomonic gnome system. The form ימּלוּ is, according to Gesenius, Olshausen, and Hitzig, fut. Kal of מלל, cognate אמל, they wither away, pausal form for ימּלוּ like יתּממוּ, Psa 102:28; but the signification to cut off also is secured to the verb מלל by the Niph. נמל, Gen 17:11, whence fut. ימּלוּ = ימּלּוּ; vid., on Job 14:2; Job 18:16. ירק דּשׁא is a genitival combination: the green (viror) of young vigorous vegetation.


  Psalm 37:3


  The "land" is throughout this Psalm the promised possession (Heilsgut), viz., the land of Jahve's presence, which has not merely a glorious past, but also a future rich in promises; and will finally, ore perfectly than under Joshua, become the inheritance of the true Israel. It is therefore to be explained: enjoy the quiet sure habitation which God gives thee, and diligently cultivate the virtue of faithfulness. The two imperatives in Psa 37:3, since there are two of them (cf. Psa 37:27) and the first is without any conjunctive Waw, have the appearance of being continued admonitions, not promises; and consequently אמוּנה is not an adverbial accusative as in Psa 119:75 (Ewald), but the object to רעה, to pasture, to pursue, to practise (Syriac רדף, Hos 12:2); cf. רעה, רע, one who interests himself in any one, or anything; Beduin râ‛â = ṣâḥb, of every kind of closer relationship (Deutsch. Morgenlnd. Zeitschr. v. 9). In Psa 37:4, ויתן is an apodosis: delight in Jahve (cf. Job 22:26; Psa 27:10; Isa 58:14), so will He grant thee the desire (משׁאלת, as in Psa 20:5) of thy heart; for he who, entirely severed from the creature, finds his highest delight in God, cannot desire anything that is at enmity with God, but he also can desire nothing that God, with whose will his own is thoroughly blended in love, would refuse him.


  Psalm 37:5


  The lxx erroneously renders גּול (= גּל, Psa 22:9) by ἀποκάλυψον instead of ἐπίῤῥιψον, Pe1 5:7 : roll the burden of cares of thy life's way upon Jahve, leave the guidance of thy life entirely to Him, and to Him alone, without doing anything in it thyself: He will gloriously accomplish (all that concerns thee): עשׂה, as in Ps 22:32; 52:11; cf. Pro 16:3, and Paul Gerhardt's Befiehl du deine Wege, "Commit thou all thy ways," etc. The perfect in Psa 37:6 is a continuation of the promissory יעשׂה. הוציא, as in Jer 51:10, signifies to set forth: He will bring to light thy misjudged righteousness like the light (the sun, Job 31:26; Job 37:21, and more especially the morning sun, Pro 4:18), which breaks through the darkness; and thy down-trodden right (משׁפּטך is the pausal form of the singular beside Mugrash) like the bright light of the noon-day: cf. Isa 58:10, as on Psa 37:4, Isa 58:14.


  Psalm 37:7


  The verb דּמם, with its derivatives (Psa 62:2, Psa 62:6; Lam 3:28), denotes resignation, i.e., a quiet of mind which rests on God, renounces all self-help, and submits to the will of God. התחולל (from הוּל, to be in a state of tension, to wait) of the inward gathering of one's self together in hope intently directed towards God, as in B. Berachoth 30b is a synonym of התחונן, and as it were reflexive of חלּה of the collecting one's self to importunate prayer. With Psa 37:7 the primary tone of the whole Psalm is struck anew. On Psa 37:7 compare the definition of the mischief-maker in Pro 24:8.


  Psalm 37:8


  On הרף (let alone), imper. apoc. Hiph., instead of הרפּה, vid., Ges. ֗75, rem. 15. אך להרע is a clause to itself (cf. Pro 11:24; Psa 21:5; Psa 22:16): it tends only to evil-doing, it ends only in thy involving thyself in sin. The final issue, without any need that thou shouldst turn sullen, is that the מרעים, like to whom thou dost make thyself by such passionate murmuring and displeasure, will be cut off, and they who, turning from the troublous present, make Jahve the ground and aim of their hope, shall inherit the land (vid., Psa 25:13). It is the end, the final and consequently eternal end, that decides the matter.


  Psalm 37:10


  The protasis in Psa 37:10 is literally: adhuc parum (temporis superest), עוד מעט ו, as e.g., Exo 23:30, and as in a similar connection מעט ו, Job 24:24. והתבּוננתּ also is a protasis with a hypothetical perfect, Ges. ֗155, 4, a. This promise also runs in the mouth of the Preacher on the Mount (Mat 5:5) just as the lxx renders Psa 37:11: οἱ δὲ πρᾳεῖς κληρονομήσουσι γῆν. Meekness, which is content with God, and renounces all earthly stays, will at length become the inheritor of the land, yea of the earth. Whatever God-opposed self-love may amass to itself and may seek to acquire, falls into the hands of the meek as their blessed possession.


  Psalm 37:12


  The verb זמם is construed with ל of that which is the object at which the evil devices aim. To gnash the teeth (elsewhere also: with the teeth) is, as in Psa 35:16, cf. Job 16:9, a gesture of anger, not of mockery, although anger and mockery are usually found together. But the Lord, who regards an assault upon the righteous as an assault upon Himself, laughs (Psa 2:4) at the enraged schemer; for He, who orders the destinies of men, sees beforehand, with His omniscient insight into the future, his day, i.e., the day of his death (Sa1 26:10), of his visitation (Psa 137:7, Oba 1:12, Jer 50:27, Jer 50:31).


  Psalm 37:14


  That which corresponds to the "treading" or stringing of the bow is the drawing from the sheath or unsheathing of the sword: פּתח, Eze 21:28, cf. Psa 55:22. The combination ישׁרי־דּרך is just like תמימי־דוך, Psa 119:1. The emphasis in Psa 37:14 is upon the suffix of בלבּם: they shall perish by their own weapon. קשּׁתותם has (in Baer) a Shebג dirimens, as also in Isa 5:28 in correct texts.


  Psalm 37:16


  With Psa 37:16 accord Pro 15:16; Pro 16:8, cf. Tobit 12:8. The ל of לצּדּיק is a periphrastic indication of the genitive (Ges. 115). המון is a noisy multitude, here used of earthly possessions. רבּים is not per attract. (cf. Psa 38:11, הם for הוּא) equivalent to רב, but the one righteous man is contrasted with many unrighteous. The arms are here named instead of the bow in Psa 37:15. He whose arms are broken can neither injure others nor help himself. Whereas Jahve does for the righteous what earthly wealth and human power cannot do: He Himself upholds them.


  Psalm 37:18


  The life of those who love Jahve with the whole heart is, with all its vicissitudes, an object of His loving regard and of His observant providential care, Psa 1:6; Psa 31:8, cf. Psa 16:1-11. He neither suffers His own to lose their heritage nor to be themselves lost to it. The αἰώνιος κληρονομία is not as yet thought of as extending into the future world, as in the New Testament. In Psa 37:19 the surviving refers only to this present life.


  Psalm 37:20


  With כּי the preceding assertion is confirmed by its opposite (cf. Psa 130:4). כּיקר בּרים forms a fine play in sound; יקר is a substantivized adjective like גּדל ekil evitcejda, Exo 15:16. Instead of בעשׁן, it is not to be read כּעשׁן, Hos 13:3; the ב is secured by Psa 102:4; Psa 78:33. The idea is, that they vanish into smoke, i.e., are resolved into it, or also, that they vanish in the manner of smoke, which is first thick, but then becomes thinner and thinner till it disappears (Rosenm׬ller, Hupfeld, Hitzig); both expressions are admissible as to fact and as to the language, and the latter is commended by בּהבל, Psa 78:33, cf. בּצלם, Psa 39:7. בעשׁן belongs to the first, regularly accented כּלוּ; for the Munach by בעשׂן is the substitute for Mugrash, which never can be used where at least two syllables do not precede the Silluk tone (vid., Psalter ii. 503). The second כּלוּ has the accent on the penult. for a change (Ew. 194, c), i.e., variation of the rhythm (cf. למה למה, Psa 42:10; Psa 43:2; עורי עורי, Jdg 5:12, and on Psa 137:7), and in particular here on account of its pausal position (cf. ערוּ, Psa 137:7).


  Psalm 37:21


  It is the promise expressed in Deu 15:6; Deu 28:12, Deu 28:44, which is rendered in Psa 37:21 in the more universal, sententious form. לוה signifies to be bound or under obligation to any one = to borrow and to owe (nexum esse). The confirmation of Psa 37:22 is not inappropriate (as Hitzig considers it, who places Psa 37:22 after Psa 37:20): in that ever deeper downfall of the ungodly, and in that charitableness of the righteous, which becomes more and more easy to him by reason of his prosperity, the curse and blessing of God, which shall be revealed in the end of the earthly lot of both the righteous and the ungodly, are even now foretold. Whilst those who reject the blessing of God are cut off, the promise given to the patriarchs is fulfilled in the experience of those who are blessed of God, in all its fulness.


  Psalm 37:23


  By Jahve (מן, ἀπό, almost equivalent to ὑπό with the passive, as in Job 24:1; Ecc 12:11, and in a few other passages) are a man's steps made firm, established; not: ordered or directed (lxx, Jerome, κατευθύνεται), which, according to the extant usage of the language, would be הוּכנוּ (passive of הכין, Pro 16:9; Jer 10:23; Ch2 27:6), whereas כּוננוּ, the Pulal of כּונן, is to be understood according to Psa 40:3. By גּבר is meant man in an emphatic sense (Job 38:3), and in fact in an ethical sense; compare, on the other hand, the expression of the more general saying, "Man proposes, and God disposes," Pro 16:9; Pro 20:24; Jer 10:23. Psa 37:23 shows that it is the upright man that is meant in Psa 37:23: to the way, i.e., course of life, of such an one God turns with pleasure (יחפּץ pausal change of vowel for יחפּץ): supposing he should fall, whether it be a fall arising from misfortune or from error, or both together, he is not prostrated, but Jahve upholds his hand, affords it a firm point of support or fulcrum (cf. תּמך בּ, Psa 63:9, and frequently), so that he can raise himself again, rise up again.


  Psalm 37:25


  There is an old theological rule: promissiones corporales intelligendae sunt cum exceptione crucis et castigationis. Temporary forsakenness and destitution the Psalm does not deny: it is indeed even intended to meet the conflict of doubt which springs up in the minds of the God-fearing out of certain conditions and circumstances that are seemingly contradictory to the justice of God; and this it does, by contrasting that which in the end abides with that which is transitory, and in fact without the knowledge of any final decisive adjustment in a future world; and it only solves its problem, in so far as it is placed in the light of the New Testament, which already dawns in the Book of Ecclesiastes.


  Psalm 37:27-28


  The round of the exhortations and promises is here again reached as in Psa 37:3. The imperative שׁכן, which is there hortatory, is found here with the ו of sequence in the sense of a promise: and continue, doing such things, to dwell for ever = so shalt thou, etc. (שׁכן, pregnant as in Ps 102:29, Isa 57:15). Nevertheless the imperative retains its meaning even in such instances, inasmuch as the exhortation is given to share in the reward of duty at the same time with the discharge of it. On Psa 37:28 compare Psa 33:5.


  Psalm 37:28-29


  The division of the verse is wrong; for the ס strophe, without any doubt, closes with חסדיו, and the ע eht dna strophe begins with לעולם, so that, according to the text which we possess, the ע of this word is the acrostic letter. The lxx, however, after εἰς τὸν αἰῶνα φυλαχθήσονται has another line, which suggests another commencement for the ע strophe, and runs in Cod. Vat., incorrectly, ἄμωμοι ἐκδικήσονται, in Cod. Alex., correctly, ἄνομοι δὲ ἐκδιωχθήσονται (Symmachus, ἄνομοι ἐξαρθήσονται). By ἄνομος the lxx translates עריץ in Isa 29:20; by ἄνομα, עולה in Job 27:4; and by ἐκδιώκειν, הצמית, the synonym of השׁמיד, in Psa 101:5; so that consequently this line, as even Venema and Schleusner have discerned, was עוּלים נשׁמדוּ. It will at once be seen that this is only another reading for לעולם נשׁמרו; and, since it stands side by side with the latter, that it is an ancient attempt to produce a correct beginning for the ע strophe, which has been transplanted from the lxx into the text. It is, however, questionable whether this reparation is really a restoration of the original words (Hupfeld, Hitzig); since עוּל (עויל) is not a word found in the Psalms (for which reason Bצttcher's conjecture of עשׁי עולה more readily commends itself, although it is critically less probable), and לעולם נשׁמרו forms a continuation that is more naturally brought about by the context and perfectly logical.


  Psalm 37:30


  The verb הגה unites in itself the two meanings of meditating and of meditative utterance (vid., Psa 2:1), just as אמר those of thinking and speaking. Psa 37:31 in this connection affirms the stability of the moral nature. The walk of the righteous has a fixed inward rule, for the Tפra is to him not merely an external object of knowledge and a compulsory precept; it is in his heart, and, because it is the Tפra of his God whom he loves, as the motive of his actions closely united with his own will. On תּמעד, followed by the subject in the plural, compare Psa 18:35; Psa 73:2 Chethמb.


  Psalm 37:32


  The Lord as ἀνακρίνων is, as in Co1 4:3., put in contrast with the ἀνακρίνειν of men, or of human ἡμέρᾳ. If men sit in judgment upon the righteous, yet God, the supreme Judge, does not condemn him, but acquits him (cf. on the contrary Psa 109:7). Si condemnamur a mundo, exclaimed Tertullian to his companions in persecution, absolvimur a Deo.


  Psalm 37:34


  Let the eye of faith directed hopefully to Jahve go on its way, without suffering thyself to be turned aside by the persecution and condemnation of the world, then He will at length raise thee out of all trouble, and cause thee to possess (לרשׁת, ut possidas et possideas) the land, as the sole lords of which the evil-doers, now cut off, conducted themselves.


  Psalm 37:35


  עריץ (after the form צדּיק) is coupled with רשׁע, must as these two words alternate in Job 15:20 : a terror-inspiring, tyrannical evil-doer; cf. besides also Job 5:3. The participle in Psa 37:35 forms a clause by itself: et se diffundens, scil. erat. The lxx and Jerome translate as though it were כארז הלבנן, "like the cedars of Lebanon," instead of כאזרח רענן. But אזרח רענן is the expression for an oak, terebinth, or the like, that has brown from time immemorial in its native soil, and has in the course of centuries attained a gigantic size in the stem, and a wide-spreading overhanging head. ויּעבר does not mean: then he vanished away (Hupfeld and others); for עבר in this sense is not suitable to a tree. Luther correctly renders it: man ging vor׬ber, one (they) passed by, Ges. ֗137, 3. The lxx, Syriac, and others, by way of lightening the difficulty, render it: then I passed by.


  Psalm 37:37


  תּם might even be taken as neuter for תּם, and ישׂר for ישׁר; but in this case the poet would have written רעה instead of ראה; שׁמר is therefore used as, e.g., in Sa1 1:12. By כּי that to which attention is specially called is introduced. The man of peace has a totally different lot from the evil-doer who delights in contention and persecution. As the fruit of his love of peace he has אחרית, a future, Pro 23:18; Pro 24:14, viz., in his posterity, Pro 24:20; whereas the apostates are altogether blotted out; not merely they themselves, but even the posterity of the ungodly is cut off, Amo 4:2; Amo 9:1; Eze 23:25. To them remains no posterity to carry forward their name, their אחרית is devoted to destruction (cf. Psa 109:13 with Num 24:20).


  Psalm 37:39


  The salvation of the righteous cometh from Jahve; it is therefore characterized, in accordance with its origin, as sure, perfect, and enduring for ever. מעוּזּם is an apposition; the plena scriptio serves, as in Sa2 22:33, to indicate to us that מעוז is meant in this passage to signify not a fortress, but a hiding-place, a place of protection, a refuge, in which sense Arab. ma'âd‛llh (the protection of God) and m‛âḏwjh‛llh (the protection of God's presence) is an Arabic expression (also used as a formula of an oath); vid., moreover on Psa 31:3. The moods of sequence in Psa 37:40 are aoristi gnomici. The parallelism in Psa 37:40 is progressive after the manner of the Psalms of degrees. The short confirmatory clause kichā'subo forms an expressive closing cadence.


  Psalm 38


  Prayer for the Changing of Merited Wrath into Rescuing Love


  The Penitential Psalm, 38, is placed immediately after Ps 37 on account of the similarity of its close to the ת strophe of that Psalm. It begins like Psa 6:1-10. If we regard David's adultery as the occasion of it (cf. more especially Sa2 12:14), then Psa 6:1-10; 38; 51; Psa 32:1-11 form a chronological series. David is distressed both in mind and body, forsaken by his friends, and regarded by his foes as one who is cast off for ever. The fire of divine anger burns within him like a fever, and the divine withdrawal as it were rests upon him like darkness. But he fights his way by prayer through this fire and this darkness to the bright confidence of faith. The Psalm, although it is the pouring forth of such elevated and depressed feelings, is nevertheless symmetrically and skilfully laid out. It consists of three main paragraphs, which divide into four (Psa 38:2), three (Psa 38:10), and four (Psa 38:16) tetrastichs. The way in which the names of God are brought in is well conceived. The first word of the first group or paragraph is יהוה, the first word of the second אדני, and in the third יהוה and אדני are used interchangeably twice. The Psalm, in common with Psa 70:1-5, bears the inscription להזכּיר. The chronicler, in Ch1 16:4, refers to these Hazkir Psalms together with the Hodu and Halleluja Psalms. In connection with the presentation of meat-offerings, מנחות, a portion of the meat-offering was cast into the altar fire, viz., a handful of the meal mixed with oil and the whole of the incense. This portion was called אזכּרה, ἀνάμνησις, and to offer it הזכּיר (a denominative), because the ascending smoke was intended to bring the owner of the offering into remembrance with God. In connection with the presentation of this memorial portion of the mincha, the two Psalms are appointed to be used as prayers; hence the inscription: at the presentation of the Azcara (the portion taken from the meal-offering). The lxx adds here περὶ (τοῦ) σαββάτου; perhaps equivalent to לשּׁבּת.


  In this Psalm we find a repetition of a peculiarity of the penitential Psalms, viz., that the praying one has to complain not only of afflictions of body and soul, but also of outward enemies, who come forward as his accusers and take occasion from his sin to prepare the way for his ruin. This arises from the fact that the Old Testament believer, whose perception of sin was not as yet so spiritual and deep as that of the New Testament believer, almost always calls to mind some sinful act that has become openly known. The foes, who would then prepare for his ruin, are the instruments of the Satanic power of evil (cf. Psa 38:21, ישׂטנוּני), which, as becomes perceptible to the New Testament believer even without the intervention of outward foes, desires the death of the sinning one, whereas God wills that he should live.


  Psalm 38:1


  (Heb.: 38:2-9) David begins, as in Psa 6:1-10, with the prayer that his punitive affliction may be changed into disciplinary. Bakius correctly paraphrases. Psa 38:2 : Corripe sane per legem, castiga per crucem, millies promerui, negare non possum, sed castiga, quaeso, me ex amore ut pater, non ex furore et fervore ut judex; ne punias justitiae rigore, sed misericordiae dulcore (cf. on Psa 6:2). The negative is to be repeated in Psa 38:2, as in Psa 1:5; Psa 9:19; Psa 75:6. In the description, which give the ground of the cry for pity, נחת, is not the Piel, as in Psa 18:35, but the Niphal of the Kal נחת immediately following (root נח). קצף is anger as a breaking forth, fragor (cf. Hos 10:7, lxx φρύγανον), with ĕ instead of ı̆ in the first syllable, vowels which alternate in this word; and חמה, as a glowing or burning. חצּים (in Homer, κῆλα), God's wrath-arrows, i.e., lightnings of wrath, are His judgments of wrath; and יד, as in Psa 32:4; Psa 39:11, God's punishing hand, which makes itself felt in dispensing punishment, hence תּנחת might be attached as a mood of sequence. In Psa 38:4 wrath is called זעם as a boiling up. Sin is the cause of this experiencing wrath, and the wrath is the cause of the bodily derangement; sin as an exciting cause of the wrath always manifests itself outwardly even on the body as a fatal power. In Psa 38:5 sin is compared to waters that threaten to drown one, as in Psa 38:5 to a burden that presses one down. ככבּדוּ ממּנּי, they are heavier than I, i.e., than my power of endurance, too heavy for me. In Psa 38:6 the effects of the operation of the divine hand (as punishing) are wounds, חבּוּרת (properly, suffused variegated marks from a blow or wheals, Isa 1:6; from חבר, Arab. ḥbr, to be or make striped, variegated), which הבאישׁוּ, send forth an offensive smell, and נמקּוּ, suppurate. Sin, which causes this, is called אוּלת, because, as it is at last manifest, it is always the destruction of itself. With emphasis does מפּני אוּלתּי form the second half of the verse. To take נעויתי out of Psa 38:7 and put it to this, as Meier and Thenius propose, is to destroy this its proper position. On the three מפּני, vid., Ewald, 217, l. Thus sick in soul and body, he is obliged to bow and bend himself in the extreme. נעוה is used of a convulsive drawing together of the body, Isa 21:3; שׁחח, of a bowed mien, Psa 35:14; הלּך, of a heavy, lagging gait. With כּי in Psa 38:8 the grounding of the petition begins for the third time. His כּסלים, i.e., internal muscles of the loins, which are usually the fattest parts, are full of נקלה, that which is burnt, i.e., parched. It is therefore as though the burning, starting from the central point of the bodily power, would spread itself over the whole body: the wrath of God works commotion in this latter as well as in the soul. Whilst all the energies of life thus yield, there comes over him a partial, almost total lifelessness. פּוּג is the proper word for the coldness and rigidity of a corpse; the Niphal means to be brought into this condition, just as נדכּא means to be crushed, or to be brought into a condition of crushing, i.e., of violent dissolution. The מן of מנּהמת is intended to imply that the loud wail is only the utterance of the pain that is raging in his heart, the outward expression of his ceaseless, deep inward groaning.


  Psalm 38:9


  (Heb.: 38:10-15) Having thus bewailed his suffering before God, he goes on in a somewhat calmer tone: it is the calm of weariness, but also of the rescue which shows itself from afar. He has complained, but not as if it were necessary for him first of all to make God acquainted with his suffering; the Omniscient One is directly cognisant of (has directly before Him, נגד, like לנגד in Psa 18:25) every wish that his suffering extorts from him, and even his softer sighing does not escape His knowledge. The sufferer does not say this so much with the view of comforting himself with this thought, as of exciting God's compassion. Hence he even goes on to draw the piteous picture of his condition: his heart is in a state of violent rotary motion, or only of violent, quickly repeated contraction and expansion (Psychol. S. 252; tr. p. 297), that is to say, a state of violent palpitation (סחרחר, Pealal according to Ges. 55, 3). Strength of which the heart is the centre (Psa 40:13) has left him, and the light of his eyes, even of these (by attraction for גּם־הוּא, since the light of the eyes is not contrasted with anything else), is not with him, but has become lost to him by weeping, watching, and fever. Those who love him and are friendly towards him have placed themselves far from his stroke (nega`, the touch of God's hand of wrath), merely looking on (Oba 1:11), therefore, in a position hostile (Sa2 18:13) rather than friendly. מנּגד, far away, but within the range of vision, within sight, Gen 21:16; Deu 32:52. The words וּקרובי מרחק עמדוּ, which introduce a pentastich into a Psalm that is tetrastichic throughout, have the appearance of being a gloss or various reading: מנּגד = מרחק, Kg2 2:7. His enemies, however, endeavour to take advantage of his fall and helplessness, in order to give him his final death-blow. וינקּשׁוּ (with the ק dageshed)


  describes what they have planned in consequence of the position he is in. The substance of their words is הוּות, utter destruction (vid., Psa 5:10); to this end it is מרמות, deceit upon deceit, malice upon malice, that they unceasingly hatch with heart and mouth. In the consciousness of his sin he is obliged to be silent, and, renouncing all self-help, to abandon his cause to God. Consciousness of guilt and resignation close his lips, so that he is not able, nor does he wish, to refute the false charges of his enemies; he has no תּוכחות, counter-evidence wherewith to vindicate himself. It is not to be rendered: "just as one dumb opens not his mouth;" כ is only a preposition, not a conjunction, and it is just here, in Psa 38:14, Psa 38:15, that the manifest proofs in support of this are found.


  Psalm 38:15


  (Heb.: 38:16-23) Become utterly useless in himself, he renounces all self-help, for (כּי) he hopes in Jahve, who alone can help him. He waits for His answer, for (כי) he says, etc.—he waits for an answer, for the hearing of this his petition which is directed towards the glory of God, that God would not suffer his foes to triumph over him, nor strengthen them in their mercilessness and injustice. Psa 38:18 appears also to stand under the government of the פּן; but, since in this case one would look for a Waw relat. and a different order of the words, Psa 38:18 is to be regarded as a subject clause: "who, when my foot totters, i.e., when my affliction changes to entire downfall, would magnify themselves against me." In Psa 38:18, כּי connects what follows with בּמוט רגלי by way of confirmation: he is נכון לצלע, ready for falling (Psa 35:15), he will, if God does not graciously interpose, assuredly fall headlong. The fourth כּי in Psa 38:19 is attached confirmatorily to Psa 38:18: his intense pain or sorrow is ever present to him, for he is obliged to confess his guilt, and this feeling of guilt is just the very sting of his pain. And whilst he in the consciousness of well-deserved punishment is sick unto death, his foes are numerous and withal vigorous and full of life. Instead of חיּים, probably חנּם, as in Psa 35:19; Psa 69:5, is to be read (Houbigant, Hitzig, Kster, Hupfeld, Ewald, and Olshausen). But even the lxx read חיים; and the reading which is so old, although it does not very well suit עצמוּ (instead of which one would look for ועצוּמים), is still not without meaning: he looks upon himself, according to Psa 38:9, more as one dead than living; his foes, however, are חיּים, living, i.e., vigorous. The verb frequently ash this pregnant meaning, and the adjective can also have it. Just as the accentuation of the form סבּוּ varies elsewhere out of pause, ורבּוּ here has the tone on the ultima, although it is not perf. consec.


  Psa 38:21 is an apposition of the subject, which remains the same as in Psa 38:20. Instead of רדופי (Ges. 61, rem. 2) the Ker is רדפי, rādephî (without any Makkeph following), or רדפי, rādophî; cf. on this pronunciation, Psa 86:2; Psa 16:1, and with the Chethb רדופי, the Chethb צרופה, Psa 26:2, also מיורדי, Psa 30:4. By the "following of that which is good" David means more particularly that which is brought into exercise in relation to his present foes.


  He closes in Psa 38:22 with sighs for help. No lighting up of the darkness of wrath takes place. The fides supplex is not changed into fides triumphans. But the closing words, "O Lord, my salvation" (cf. Psa 51:16), show where the repentance of Cain and that of David differ. True repentance has faith within itself, it despairs of itself, but not of God.


  Psalm 39


  Prayers of One Sorely Tried at the Sight of the Prosperity of the Ungodly


  In Psa 38:14 the poet calls himself a dumb person, who opens not his mouth; this submissive, resigned keeping of silence he affirms of himself in the same words in Psa 39:3 also. This forms a prominent characteristic common to the two Psalms, which fully warranted their being placed together as a pair. There is, however, another Psalm, which is still more closely related to Psa 39:1-13, viz., Psa 62:1-12, which, together with Psa 4:1-8, has a similar historical background. The author, in his dignity, is threatened by those who from being false friends have become open enemies, and who revel in the enjoyment of illegitimately acquired power and possessions. From his own experience, in the midst of which he commits his safety and his honour to God, he derives the general warnings, that to trust in riches is deceptive, and that power belongs alone to God the Avenger—two doctrines, in support of which the issue of the affair with Absalom was a forcible example. Thus it is with Psa 62:1-12, and in like manner Psa 39:1-13 also. Both Psalms bear the name of Jeduthun side by side with the name of David at their head; both describe the nothingness of everything human in the same language; both delight more than other Psalms in the use of the assuring, confident אך; both have סלה twice; both coincide in some points with the Book of Job; the form of both Psalms, however, is so polished, transparent, and classic, that criticism is not authorized in assigning to this pair of Psalms any particular poet other than David. The reason of the redacteur not placing Psa 62:1-12 immediately after Psa 39:1-13 is to be found in the fact that Psa 62:1-12 is an Elohim-Psalm, which could not stand in the midst of Jahve-Psalms.


  To the inscribed למנצּח, לידיתוּן is added in this instance. The name is also written thus in Psa 77:1; Ch1 16:38; Neh 11:17, and always with the Kerמ ידוּתוּן, which, after the analogy of זבוּלוּן, is the more easily pronouncible pointing (Psa 62:1). It is an offshoot of the form ידוּת or ידית; cf. שׁבוּת and שׁבית, חפשׁוּת and חפשׁית. It is the name of one of David's three choir-masters or precentors—the third in conjunction with Asaph and Heman, Ch1 16:41., Psa 25:1., Ch2 5:12; Ch2 35:15, and is, without doubt, the same person as איתן, 1 Chr. 15, a name which is changed into ידותון after the arrangement in Gibeon, 1 Chr. 16. Consequently side by side with למנצח, לידותון will be the name of the מנצח himself, i.e., the name of the person to whom the song was handed over to be set to music. The fact that in two inscriptions (Psa 62:1; Psa 77:1) we read על instead of the ל of לידיתון, does not militate against this. By ל Jeduthun is denoted as the person to whom the song was handed over for performance; and by על, as the person to whom the performance was assigned. The rendering: "to the director of the Jeduthunites," adopted by Hitzig, is possible regarding the ידותון as used as a generic name like אהרן in Ch1 12:27; Ch1 27:17; but the customary use of the ל in inscriptions is against it.


  The Psalm consists of four stanzas without any strophic symmetry. The first three are of only approximately the same compass, and the final smaller stanza has designedly the character of an epilogue.


  Psalm 39:1


  (Heb.: 39:2-4) The poet relates how he has resolved to bear his own affliction silently in the face of the prosperity of the ungodly, but that his smart was so overpowering that he was compelled involuntarily to break his silence by loud complaint. The resolve follows the introductory אמרתּי in cohortatives. He meant to take heed to his ways, i.e., his manner of thought and action, in all their extent, lest he should sin with his tongue, viz., by any murmuring complaint concerning his own misfortune, when he saw the prosperity of the ungodly. He was resolved to keep (i.e., cause invariably to press) a bridling (cf. on the form, Gen 30:37), or a bridle (capistrum), upon his mouth, so long as he should see the ungodly continuing and sinning in the fulness of his strength, instead of his speedy ruin which one ought to expect. Then he was struck dumb דּוּמיּה, in silence, i.e., as in Psa 62:2, cf. Lam 3:26, in resigned submission, he was silent מטּוב, turned away from (vid., Psa 28:1; Sa1 7:8, and frequently) prosperity, i.e., from that in which he saw the evil-doer rejoicing; he sought to silence for ever the perplexing contradiction between this prosperity and the righteousness of God. But this self-imposed silence gave intensity to the repressed pain, and this was thereby נעכּר, stirred up, excited, aroused; the inward heat became, in consequence of restrained complaint, all the more intense (Jer 20:9): "and while I was musing a fire was kindled," i.e., the thoughts and emotions rubbing against one another produced a blazing fire, viz., of irrepressible vexation, and the end of it was: "I spake with my tongue," unable any longer to keep in my pain. What now follows is not what was said by the poet when in this condition. On the contrary, he turns away from his purpose, which has been proved to be impracticable, to God Himself with the prayer that He would teach him calm submission.


  Psalm 39:4


  (Heb.: 39:5-7) He prays God to set the transitoriness of earthly life clearly before his eyes (cf. Psa 90:12); for if life is only a few spans long, then even his suffering and the prosperity of the ungodly will last only a short time. Oh that God would then grant him to know his end (Job 6:11), i.e., the end of his life, which is at the same time the end of his affliction, and the measure of his days, how it is with this (מה, interrog. extenuantis, as in Psa 8:5), in order that he may become fully conscious of his own frailty! Hupfeld corrects the text to אני מה־חלד, after the analogy of Psa 89:48, because חדל cannot signify "frail." But חדל signifies that which leaves off and ceases, and consequently in this connection, finite and transitory or frail. מה, quam, in connection with an adjective, as in Psa 8:2; Psa 31:20; Psa 36:8; Psa 66:3; Psa 133:1. By הן (the customary form of introducing the propositio minor, Lev 10:18; Lev 25:20) the preceding petition is supported. God has, indeed, made the days, i.e., the lifetime, of a man טפחות, handbreadths, i.e., He has allotted to it only the short extension of a few handbreadths (cf. ימים, a few days, e.g., Isa 65:20), of which nine make a yard (cf. πήχυιος χρόνος in Mimnermus, and Sa1 20:3); the duration of human life (on חלד vid., Psa 17:14) is as a vanishing nothing before God the eternal One. The particle אך is originally affirmative, and starting from that sense becomes restrictive; just as רק is originally restrictive and then affirmative. Sometimes also, as is commonly the case with אכן, the affirmative signification passes over into the adversative (cf. verum, verum enim vero). In our passage, agreeably to the restrictive sense, it is to be explained thus: nothing but mere nothingness (cf. Psa 45:14; Jam 1:2) is every man נצּב, standing firmly, i.e., though he stand never so firmly, though he be never so stedfast (Zac 11:16). Here the music rises to tones of bitter lament, and the song continues in Psa 39:7 with the same theme. צלם, belonging to the same root as צל, signifies a shadow-outline, an image; the בּ is, as in Psa 35:2, Beth essentiae: he walks about consisting only of an unsubstantial shadow. Only הבל, breath-like, or after the manner of breath (Psa 144:4), from empty, vain motives and with vain results, do they make a disturbance (pausal fut. energicum, as in Psa 36:8); and he who restlessly and noisily exerts himself knows not who will suddenly snatch together, i.e., take altogether greedily to himself, the many things that he heaps up (צבר, as in Job 27:16); cf. Isa 33:4, and on—ām = αὐτά, Lev 15:10 (in connection with which אלה הדברים, cf. Isa 42:16, is in the mind of the speaker).


  Psalm 39:7


  (Heb.: 39:8-12) It is customary to begin a distinct turning-point of a discourse with ועתּה: and now, i.e., in connection with this nothingness of vanity of a life which is so full of suffering and unrest, what am I to hope, quid sperem (concerning the perfect, vid., on Psa 11:3)? The answer to this question which he himself throws out is, that Jahve is the goal of his waiting or hoping. It might appear strange that the poet is willing to make the brevity of human life a reason for being calm, and a ground of comfort. But here we have the explanation. Although not expressly assured of a future life of blessedness, his faith, even in the midst of death, lays hold on Jahve as the Living One and as the God of the living. It is just this which is so heroic in the Old Testament faith, that in the midst of the riddles of the present, and in the face of the future which is lost in dismal night, it casts itself unreservedly into the arms of God. While, however, sin is the root of all evil, the poet prays in Psa 39:9 before all else, that God would remove from him all the transgressions by which he has fully incurred his affliction; and while, given over to the consequences of his sin, he would become, not only to his own dishonour but also to the dishonour of God, a derision to the unbelieving, he prays in Psa 39:9 that God would not permit it to come to this. כּל, Psa 39:9, has Mercha, and is consequently, as in Psa 35:10, to be read with (not ŏ), since an accent can never be placed by Kametz chatûph. Concerning נבל, Psa 39:9, see on Psa 14:1. As to the rest he is silent and calm; for God is the author, viz., of his affliction (עשׂה, used just as absolutely as in Ps 22:32; Psa 37:5; 52:11, Lam 1:21). Without ceasing still to regard intently the prosperity of the ungodly, he recognises the hand of God in his affliction, and knows that he has not merited anything better. But it is permitted to him to pray that God would suffer mercy to take the place of right. נגעך is the name he gives to his affliction, as in Psa 38:12, as being a stroke (blow) of divine wrath; תּגרת ידך, as a quarrel into which God's hand has fallen with him; and by אני, with the almighty (punishing) hand of God, he contrasts himself the feeble one, to whom, if the present state of things continues, ruin is certain. In Psa 39:12 he puts his own personal experience into the form of a general maxim: when with rebukes (תּוכחות from תּוכחת, collateral form with תּוכחה, תּוכחות) Thou chastenest a man on account of iniquity (perf. conditionale), Thou makest his pleasantness (Isa 53:3), i.e., his bodily beauty (Job 33:21), to melt away, moulder away (ותּמס, fut. apoc. from המסה to cause to melt, Psa 6:7), like the moth (Hos 5:12), so that it falls away, as a moth-eaten garment falls into rags. Thus do all men become mere nothing. They are sinful and perishing. The thought expressed in Psa 39:6 is here repeated as a refrain. The music again strikes in here, as there.


  Psalm 39:12


  (Heb.: 39:13-14) Finally, the poet renews the prayer for an alleviation of his sufferings, basing it upon the shortness of the earthly pilgrimage. The urgent שׁמעה is here fuller toned, being שׁמעה.


  Side by side with the language of prayer, tears even appear here as prayer that is intelligible to God; for when the gates of prayer seem to be closed, the gates of tears still remain unclosed (שׁערי דמעות לא ננעלו), B. Berachoth 32b. As a reason for his being heard, David appeals to the instability and finite character of this earthly life in language which we also hear from his own lips in Ch1 29:15. גּר is the stranger who travels about and sojourns as a guest in a country that is not his native land; תּושׁב is a sojourner, or one enjoying the protection of the laws, who, without possessing any hereditary title, has settled down there, and to whom a settlement is allotted by sufferance. The earth is God's; that which may be said of the Holy Land (Lev 25:23) may be said of the whole earth; man has no right upon it, he only remains there so long as God permits him. כּכל־אבותי glances back even to the patriarchs (Gen 47:9, cf. Psa 23:4). Israel is, it is true, at the present time in possession of a fixed dwelling-place, but only as the gift of his God, and for each individual it is only during his life, which is but a handbreadth long. May Jahve, then—so David prays—turn away His look of wrath from him, in order that he may shine forth, become cheerful or clear up, before he goes hence and it is too late. השׁע is imper. apoc. Hiph. for השׁעה (in the signification of Kal), and ought, according to the form הרב, properly to be השׁע; it is, however, pointed just like the imper. Hiph. of שׁעע in Isa 6:10, without any necessity for explaining it as meaning obline (oculos tuos) = connive (Abulwald), which would be an expression unworthy of God. It is on the contrary to be rendered: look away from me; on which compare Job 7:19; Job 14:6; on אבליגה cf. ib. Job 10:20; Job 9:27; on אלך בּטרם, ib.Job 10:21; on ואיננּי, ib. Job 7:8, Job 7:21. The close of the Psalm, consequently, is re-echoed in many ways in the Book of Job The Book of Job is occupied with the same riddle as that with which this Psalm is occupied. But in the solution of it, it advances a step further. David does not know how to disassociate in his mind sin and suffering, and wrath and suffering. The Book of Job, on the contrary, thinks of suffering and love together; and in the truth that suffering also, even though it be unto death, must serve the highest interests of those who love God, it possesses a satisfactory solution.


  Psalm 40


  Thanksgiving, an Offering Up of One's Self, and Prayer


  Psa 39:1-13 is followed by Psalms 40, because the language of thanksgiving with which it opens is, as it were, the echo of the language of payer contained in the former. If Psalms 40 was composed by David, and not rather by Jeremiah-a question which can only be decided by including Ps 69 (which see) in the same investigation-it belongs to the number of those Psalms which were composed between Gibea of Saul and Ziklag. The mention of the roll of the book in v. 8 harmonizes with the retrospective references to the Tra, which abound in the Psalms belonging to the time of Saul. And to this we may add the vow to praise Jahve בּקהל, Psa 40:10, cf. Psa 22:26; Psa 35:18; the expression, "more in number than the hairs of my head," Psa 40:13, cf. Psa 69:5; the wish יצּרוּני, Psa 40:12, cf. Psa 25:21; the mocking האח האה, Psa 40:16, cf. Psa 35:21, Psa 35:25; and much besides, on which vid., my Commentary on the Epistle to the Hebrews, S. 457 transl. vol. ii. p. 149. The second half has an independent form in Psa 70:1-5. It is far better adapted to form an independent Psalm than the first half, which merely looks back into the past, and for this very reason contains no prayer.


  The long lines, more in keeping with the style of prayer than of song, which alternate with disproportionately shorter ones, are characteristic of this Psalm. If with these long lines we associate a few others, which are likewise more or less distinctly indicated, then the Psalm can be easily divided into seven six-line strophes.


  In the Epistle to the Hebrews, Heb 10:5-10, Psa 40:7 of this Psalm are, by following the lxx, taken as the language of the Christ at His coming into the world. There can be no doubt in this particular instance that, as we look to the second part of the Psalm, this rendering is brought about typically. The words of David, the anointed one, but only now on the way to the throne, are so moulded by the Holy Spirit, the Spirit of prophecy, that they sound at the same time like the words of the second David, passing through suffering to glory, whose offering up of Himself is the close of the animal sacrifices, and whose person and work are the very kernel and star of the roll of the Law. We are not thereby compelled to understand the whole Psalm as typically predictive. It again descends from the typically prophetic height to which it has risen even from Psa 40:10 onwards; and from Psa 40:13 onwards, the typically prophetic strain which still lingers in Psa 40:10 and Psa 40:11 has entirely ceased.


  Psalm 40:1


  David, who, though not without some hesitation, we regard as the author, now finds himself in a situation in which, on the one hand, he has just been rescued from danger, and, on the other, is still exposed to peril. Under such circumstances praise rightly occupies the first place, as in general, according to Psa 50:23, gratitude is the way to salvation. His hope, although תּוחלת ממשּׁכה (Pro 13:12), has not deceived him; he is rescued, and can now again sing a new song of thanksgiving, an example for others, strengthening their trust. קוּה קוּיתי, I waited with constancy and perseverance. יהוה is the accusative as in Psa 25:5; Psa 130:5, and not the vocative as in Psa 39:8. אזנו is to be supplied in thought to ויּט, although after the analogy of Psa 17:6; Psa 31:3, one might have looked for the Hiph. wayaT instead of the Kal. בור שׁאון does not mean a pit of roaring (of water), since שׁאון standing alone (see, on the other hand, Psa 65:8, Isa 17:12.) has not this meaning; and, moreover, "rushing, roaring" (Hengstenberg), tumultuous waters of a pit or a cistern does not furnish any idea that is true to nature; neither does it mean a pit of falling in, since שׁאה does not exhibit the signification deorsum labi; but the meaning is: a pit of devastation, of destruction, of ruin (Jer 25:31; Jer 46:17), vid., supra on Psa 35:8. Another figure is "mire of the marsh" (יון found only here and in Psa 69:3), i.e., water, in the miry bottom of which one can find no firm footing—a combination like מטר־גּשׁם, Zac 10:1, אדמת־עפר, Dan 12:2, explained in the Mishna, Mikvaoth ix. 2, by טיט הבורות (mire of the cisterns). Taking them out of this, Jahve placed his feet upon a rock, established his footsteps, i.e., removed him from the danger which surrounded him, and gave him firm ground under his feet. The high rock and the firm footsteps are the opposites of the deep pit and the yielding miry bottom. This deliverance afforded him new matter for thanksgiving (cf. Psa 33:3), and became in his mouth "praise to our God;" for the deliverance of the chosen king is an act of the God of Israel on behalf of His chosen people. The futures in Psa 40:4 (with an alliteration similar to Psa 52:8) indicate, by their being thus cumulative, that they are intended of the present and of that which still continues in the future.


  Psalm 40:5


  He esteems him happy who puts his trust (מבטחו, with a latent Dagesh, as, according to Kimchi, also in Psa 71:5; Job 31:24; Jer 17:7) in Jahve, the God who has already made Himself glorious in Israel by innumerable wonderful works. Jer 17:7 is an echo of this אשׁרי. Psa 52:9 (cf. Psa 91:9) shows how Davidic is the language. The expression is designedly not האישׁ, but הגּבר, which is better adapted to designate the man as being tempted to put trust in himself. רהבים from רהב (not from רהב) are the impetuous or violent, who in their arrogance cast down everything. שׂטי כזב, "turners aside of falsehood" (שׁוּט = שׂטה, cf. Psa 101:3), is the expression for apostates who yield to falsehood instead of to the truth: to take כּזב as accusative of the aim is forbidden by the status construct.; to take it as the genitive in the sense of the accusative of the object (like תם הלכי, Pro 2:7) is impracticable, because שׂוט (שׂטה) does not admit of a transitive sense; כזב is, therefore, genit. qualit. like און in Psa 59:6. This second strophe contains two practical applications of that which the writer himself has experienced. From this point of view, he who trusts in God appears to the poet to be supremely happy, and a distant view of God's gracious rule over His own people opens up before him. נפלאות are the thoughts of God realized, and מחשׁבות those that are being realized, as in Jer 51:29; Isa 55:8. רבּות is an accusative of the predicate: in great number, in rich abundance; אלינוּ, "for us," as e.g., in Jer 15:1 (Ew. 217, c). His doings towards Israel were from of old a fulness of wondrous deeds and plans of deliverance, which was ever realizing and revealing itself. There is not ערך אליך, a possibility of comparison with Thee, οὐκ ἔστι (Ew. 321, c) ἰσουν τί σοι—ערך as in Psa 89:7; Isa 40:18—they are too powerful (עצם of a powerful sum, as in Psa 69:5; Psa 139:17, cf. Jer 5:6) for one to enumerate. According to Rosenmller, Stier, and Hupfeld, אין ערך אליך even affirms the same thing in other words: it is not possible to lay them forth to Thee (before Thee); but that man should "lay forth" (Symmachus ἐκθέστηαι) before God His marvellous works and His thoughts of salvation, is an unbecoming conception. The cohortative forms, which follow, אגּידה ואדבּרה ,wollof h, admit of being taken as a protasis to what follows, after the analogy of Job 19:18; Job 16:6; Job 30:26; Psa 139:8 : if I wish to declare them and speak them forth, they are too powerful (numerous) to be enumerated (Ges. 128, 1, d). The accentuation, however, renders it as a parenthetical clause: I would (as in Psa 51:18; Psa 55:13; Psa 6:10) declare them and speak them forth. He would do this, but because God, in the fulness of His wondrous works and thoughts of salvation, is absolutely without an equal, he is obliged to leave it undone—they are so powerful (numerous) that the enumeration of them falls far short of their powerful fulness. The words alioqui pronunciarem et eloquerer have the character of a parenthesis, and, as Psa 40:7 shows, this accords with the style of this Psalm.


  Psalm 40:7


  The connection of the thoughts is clear: great and manifold are the proofs of Thy loving-kindness, how am I to render thanks to Thee for them? To this question he first of all gives a negative answer: God delights not in outward sacrifices. The sacrifices are named in a twofold way: (a) according to the material of which they consist, viz., זבח, the animal sacrifice, and מנחה, the meal or meat offering (including the נסך, the wine or drink offering, which is the inalienable accessory of the accompanying mincha); (b) according to their purpose, in accordance with which they bring about either the turning towards one of the good pleasure of God, as more especially in the case of the עולה, or, as more especially in the case of the הטּאת (in this passage חטאה), the turning away of the divine displeasure. The fact of the זבח and עולה standing first, has, moreover, its special reason in the fact that זבח specially designates the shelamı̂m offerings, and to the province of these latter belongs the thank-offering proper, viz., the tôda-shelamı̂m offering; and that עולה as the sacrifice of adoration (προσευχή), which is also always a general thanksgiving (εὐχαριστία), is most natural, side by side with the shalemim, to him who gives thanks. When it is said of God, that He does not delight in and desire such non-personal sacrifices, there is as little intention as in Jer 7:22 (cf. Amo 5:21.) of saying that the sacrificial Tra is not of divine origin, but that the true, essential will of God is not directed to such sacrifices.


  Between these synonymous utterances in Psa 40:7 and Psa 40:7 stands the clause אזנים כּרית לּי. In connection with this position it is natural, with Rosenmller, Gesenius, De Wette, and Stier, to explain it "ears hast Thou pierced for me" = this hast Thou engraven upon my mind as a revelation, this disclosure hast Thou imparted to me. But, although כּרה, to dig, is even admissible in the sense of digging through, piercing (vid., on Psa 22:17), there are two considerations against this interpretation, viz.: (1) that then one would rather look for אזן instead of אזנים after the analogy of the phrases גּלה אזן, חעיר אזן, and פּתח אזן, since the inner sense, in which the external organs of sense, with their functions, have their basis of unity, is commonly denoted by the use of the singular; (2) that according to the syntax, חפצתּ, כּרית, and שׁאלתּ are all placed on the same level. Thus, therefore, it is with this very אזנים כרית לי that the answer is intended, in its positive form, to begin; and the primary passage, Sa1 15:22, favours this view: "Hath Jahve delight in whole burnt-offerings and sacrifices as in one's obeying the voice of Jahve? Behold, to obey is better than sacrifice, to attend better than the fat of rams!" The assertion of David is the echo of this assertion of Samuel, by which the sentence of death was pronounced upon the kingship of Saul, and consequently the way of that which is well-pleasing to God was traced out for the future kingship of David. God—says David—desires not outward sacrifices, but obedience; ears hath He digged for me, i.e., formed the sense of hearing, bestowed the faculty of hearing, and given therewith the instruction to obey.


  The idea is not that God has given him ears in order to hear that disclosure concerning the true will of God (Hupfeld), but, in general, to hear the word of God, and to obey that which is heard. God desires not sacrifices but hearing ears, and consequently the submission of the person himself in willing obedience. To interpret it "Thou hast appropriated me to Thyself לעבד עולם," after Exo 21:6; Deu 15:17, would not be out of harmony with the context; but it is at once shut out by the fact that the word is not אזן, but אזנים. Concerning the generalizing rendering of the lxx, σῶμα δὲ κατηρτίσω μου, following which Apollinaris renders it αὐτὰρ ἐμοί Βροτέης τεκτήναο σάρκα γενέθλης, and the Italic (which is also retained in the Psalterium Romanum), corpus autem perfecisti mihi; vide on Heb 10:5, Commentary, S. 460f. transl. vol. ii. p. 153.


  The אז אמרתּי, which follows, now introduces the expression of the obedience, with which he placed himself at the service of God, when he became conscious of what God's special will concerning him was. With reference to the fact that obedience and not sacrifice has become known to him as the will and requirement of God, he has said: "Lo, I come," etc. By the words "Lo, I come," the servant places himself at the call of his master, Num 22:38; Sa2 19:21. It is not likely that the words בּמגלּת ספר כּתוּב עלי then form a parenthesis, since Psa 40:9 is not a continuation of that "Lo, I come," but a new sentence. We take the Beth, as in Psa 66:13, as the Beth of the accompaniment; the roll of the book is the Tra, and more especially Deuteronomy, written upon skins and rolled up together, which according to the law touching the king (Deu 17:14-20) was to be the vade-mecum of the king of Israel. And עלי cannot, as synonymous with the following בּמעי, signify as much as "written upon my heart," as De Wette and Thenius render it-a meaning which, as Maurer has already correctly replied, עלי obtains elsewhere by means of a conception that is altogether inadmissible in this instance. On the contrary, this preposition here, as in Kg2 22:13, denotes the object of the contents; for כּתב על signifies to write anything concerning any one, so that he is the subject one has specially in view (e.g., of the judicial decision recorded in writing, Job 13:26). Because Jahve before all else requires obedience to His will, David comes with the document of this will, the Tra, which prescribes to him, as a man, and more especially as the king, the right course of conduct. Thus presenting himself to the God of revelation, he can say in Psa 40:9, that willing obedience to God's Law is his delight, as he then knows that the written Law is written even in his heart, or, as the still stronger expression used here is, in his bowels. The principal form of מעי, does not occur in the Old Testament; it was מעים (from מע, מעה, or even מעי), according to current Jewish pronunciation מעים (which Kimchi explains dual); and the word properly means (vid., on Isa 48:19) the soft parts of the body, which even elsewhere, like רחמים, which is synonymous according to its original meaning, appear pre-eminently as the seat of sympathy, but also of fear and of pain. This is the only passage in which it occurs as the locality of a mental acquisition, but also with the associated notion of loving acceptance and cherishing protection (cf. the Syriac phrase סם בגו מעיא, som begau meajo, to shut up in the heart = to love). That the Tra is to be written upon the tables of the heart is even indicated by the Deuteronomion, Deu 6:6, cf. Pro 3:3; Pro 7:3. This reception of the Tra into the inward parts among the people hitherto estranged from God is, according to Jer 31:33, the characteristic of the new covenant. But even in the Old Testament there is among the masses of Israel "a people with My law in their heart" (Isa 51:7), and even in the Old Testament, "he who hath the law of his God in his heart" is called righteous (Psa 37:31). As such an one who has the Tra within him, not merely beside him, David presents himself on the way to the throne of God.


  Psalm 40:10


  The self-presentation before Jahve, introduced by אז אמרתּי, extends from הנה to מעי; consequently בּשּׂרתּי yltn joins on to אמרתי, and the אכלא which stands in the midst of perfects describes the synchronous past. The whole is a retrospect. בּשּׂר, Arab. bššr (root בש), starting from its sensible primary signification to scrape off, scratch off, rub smooth, means: to smooth any one (gltten), Engl. to gladden one, i.e., vultum ejus diducere, to make him joyful and glad, more especially to cheer one by good news (e.g., basharahu or bashsharuhu bi̇maulûdin, bashsharuhu bi-maulûdin, he has cheered him by the intelligence of the birth of a son), in Hebrew directly equivalent to εὐαγγελίζειν (εὐαγγελίζεσθαι). He has proclaimed to all Israel the evangel of Jahve's justifying and gracious rule, which only changes into retribution towards those who despise His love; and he can appeal to the Omniscient One (Jer 15:15), that neither through fear of men, nor through shame and indolence, has he restrained his lips from confessing Him. God's conduct, in accordance with the prescribed order of redemption, is as a matter of fact called צדק, and as an attribute of His holy love, צדקה; just as אמוּנה is His faithfulness which fulfils the promises made and which does not suffer hope to be put to shame, and תּשׁוּעה is His salvation as it is manifested in facts. This rich matter for the preaching of the evangel, which may be comprehended in the two words חסד ועמת, the Alpha and Omega of God's self-attestation in the course of the redemptive history, he has not allowed to slumber as a dead, unfruitful knowledge hidden deep down in his heart. The new song which Jahve put into his mouth, he has also really sung. Thus far we have the first part of the song, which renders thanks for past mercies.


  Psalm 40:12


  Now, in accordance with the true art of prayer, petition developes itself out of thanksgiving. The two כּלא, Psa 40:10 and here, stand in a reciprocal relation to one another: he refrained not his lips; therefore, on His part, let not Jahve withhold His tender mercies so that they should not be exercised towards him (ממּנּי). There is just the same correlation of mercy and truth in Psa 40:11 and here: he wishes continually to stand under the protection of these two saving powers, which he has gratefully proclaimed before all Israel. With כּי, Psa 40:13, he bases these desires upon his own urgent need. רעות are the evils, which come even upon the righteous (Psa 34:20) as trials or as chastenings. אפפוּ עלי is a more circumstantial form of expression instead of אפפוּני, Psa 18:5. His misdeeds have taken hold upon him, i.e., overtaken him in their consequences (השּׂיג, as in Deu 28:15, Deu 28:45; cf. לכד, Pro 5:22), inasmuch as they have changed into decrees of suffering. He cannot see, because he is closely encompassed on all sides, and a free and open view is thereby altogether taken from him (the expression is used elsewhere of loss of sight, Sa1 3:2; Sa1 4:15; Kg1 14:4). The interpretation adopted by Hupfeld and Hitzig: I am not able to survey, viz., their number, puts into the expression more than it really expresses in the common usage of the language. His heart, i.e., the power of vital consistence, has forsaken him he is disconcerted, dejected, as it were driven to despair (Psa 38:11). This feeling of the misery of sin is not opposed to the date of the Psalm being assigned to the time of Saul, vid., on Psa 31:11.


  Psalm 40:14


  In the midst of such sufferings, which, the longer they last, discover him all the more to himself as a sinner, he prays for speedy help. The cry for help in Psa 40:14 turns with רצה towards the will of God; for this is the root of all things. As to the rest, it resembles Psa 22:20 (38:23). The persecuted one wishes that the purpose of his deadly foes may as it were rebound against the protection of God and miserably miscarry. לספּותהּ, ad abripiendam eam (with Dagesh in the פ according to Ges. 45, 2, Ew. 245, a, and not as Gesenius, Thesaurus, p. 1235, states, aspirated), is added to מבקשׁי נפשׁי by way of explanation and definiteness. ישׁמּוּ, from שׁמם, to become torpid, here used of outward and inward paralysis, which is the result of overpowering and as it were bewitching surprise or fright, and is called by the Arabs ro‛b or ra‛b (paralysis through terror) cf. Job, note at Psa 18:12. An על following upon ישׁמּוּ looks at first sight as though it introduced the object and reason of this fright; it is therefore not: as a reward, in consequence of their infamy, which would not be על־עקב, but merely the accusative עקב (Isa 5:23, Arabic ‛qîba), it is rather: on account of the reward (Psa 19:12) of their disgrace (cf. as belonging to the same period, Psa 109:29; Psa 35:26), i.e., of the reward which consists in their being put to shame (Hitzig). לי as in Psa 3:3; Psa 41:6 : with reference to me. האח האח (Aquila, ἀὰ ἀὰ, αὐτῇ συγχρησάμενος, as Eusebius says, οὕτως ἐχούσῃ τῇ Ἑβραΐκῆ φωνῇ) is an exclamation of sarcastic delight, which finds its satisfaction in another's misfortune (Psa 35:25).


  Psalm 40:17


  On Psa 40:17 compare Psa 35:27. David wishes, as he does in that passage, that the pious may most heartily rejoice in God, the goal of their longing; and that on account of the salvation that has become manifest, which they love (Ti2 4:8), they may continually say: Let Jahve become great, i.e., be magnified or celebrated with praises! In Psa 40:17 with ואני he comes back to his own present helpless state, but only in order to contrast with it the confession of confident hope. True he is עני ואביון (as in Psa 109:22; Psa 136:1, cf. Psa 25:16), but He who ruleth over all will care for him: Dominus solicitus erit pro me (Jerome). חשׁב in the same sense in which in Psa 40:6 the מחשׁבות, i.e., God's thoughts of salvation, is conceived of (cf. the corresponding North-Palestinian expression in Jon 1:6). A sigh for speedy help (אל־תּאחר, as in Dan 9:19 with a transition of the merely tone-long Tsere into a pausal Pathach, and here in connection with a preceding closed syllable, Olshausen, 91, d, under the accompanying influence of two final letters which incline towards the a sound) closes this second part of the Psalm. The first part is nothing but thanksgiving, the second is exclusively prayer.


  Psalm 41


  Complaint of a Sufferer of Being Surrounded by Hostile and Treacherous Persons


  After a Psalm with אשׁרי follows one beginning with אשׁרי; so that two Psalms with אשׁרי close the First Book of the Psalms, which begins with אשׁרי. Psa 41:1-13 belongs to the time of the persecution by Absalom. Just as the Jahve- Psa 39:1-13 forms with the Elohim- Psa 62:1-12 a coherent pair belonging to this time, so does also the Jahve- Psa 41:1-13 with the Elohim-Psalm 55. These two Psalms have this feature in common, viz., that the complaint concerning the Psalmist's foes dwells with especial sadness upon some faithless bosom-friend. In Psa 41:1-13 David celebrates the blessing which accompanies sincere sympathy, and depicts the hostility and falseness which he himself experiences in his sickness, and more especially from a very near friend. It is the very same person of whom he complains in Ps 55, that he causes him the deepest sorrow—no ideal character, as Hengstenberg asserts; for these Psalms have the most distinctly impressed individual physiognomy of the writer's own times. In Ps 55 the poet wishes for the wings of a dove, in order that, far away from the city, he might seek for himself a safe spot in the wilderness; for in the city deceit, violence, and mischief prevail, and the storm of a wide-spread conspiracy is gathering, in which he himself sees his most deeply attached friend involved. We need only supplement what is narrated in the second Book of Samuel by a few features drawn from these two Psalms, and these Psalms immediately find a satisfactory explanation in our regarding the time of their composition as the period of Absalom's rebellion. The faithless friend is that Ahithophel whose counsels, according to Sa2 16:23, had with David almost the appearance of being divine oracles. Absalom was to take advantage of a lingering sickness under which his father suffered, in order to play the part of the careful and impartial judge and to steal the heart of the men of Israel. Ahithophel supported him in this project, and in four years after Absalom's reconciliation with his father the end was gained. These four years were for David a time of increasing care and anxiety; for that which was planned cannot have remained altogether concealed from him, but he had neither the courage nor the strength to smother the evil undertaking in the germ. His love for Absalom held him back; the consciousness of his own deed of shame and bloodshed, which was now notorious, deprived him of the alacrity essential to energetic interference; and the consciousness of the divine judgments, which ought to follow his sin, must have determined him to leave the issue of the conspiracy that was maturing under his very eyes entirely to the compassion of his God, without taking any action in the matter himself. From the standpoint of such considerations, Psa 41:1-13 and 55 lose every look of being alien to the history of David and his times. One confirmation of their Davidic origin is the kindred contents of Psa 28:1-9.


  Jesus explains (Joh 13:18) that in the act of Judas Iscariot Psa 41:10 is fulfilled, ὁ τρώγων μετ ̓ ἐμοῦ τὸν ἄρτον, ἐπῆρεν ἐπ ̓ ἐμε ̓ τὴν πτέρναν αὐτοῦ (not following the lxx), and Joh 17:12; Act 1:16 assume in a general way that the deed and fate of the traitor are foretold in the Old Testament Scriptures, viz., in the Davidic Psalms of the time of Absalom—the treachery and the end of Ahithophel belong to the most prominent typical features of David's affliction in this second stage of persecution (vid., Hofmann, Weissagung und Erf@fcllung, ii. 122).


  Psalm 41:1


  (Heb.: 41:2-4) The Psalm opens by celebrating the lot, so rich in promises, of the sympathetic man. דּל is a general designation of the poor (e.g., Exo 30:15), of the sick and weakly (Gen 41:19), of the sick in mind (Sa2 13:4), and of that which outwardly or inwardly is tottering and consequently weak, frail. To show sympathising attention, thoughtful consideration towards such an one (השׂכּיל אל as in Neh 8:13, cf. על Pro 17:20) has many promises. The verb חיּה, which elsewhere even means to call to life again (Psa 71:20), in this instance side by side with preserving, viz., from destruction, has the signification of preserving life or prolonging life (as in Psa 30:4; Psa 22:30). The Pual אשּׁר signifies to be made happy (Pro 3:18), but also declaratively: to be pronounced happy (Isa 9:15); here, on account of the בּארץ that stands with it, it is the latter. The Chethb יעשּׁר sets forth as an independent promise that which the Ker ואשּׁר joins on to what has gone before as a consequence. אל, Psa 41:3 (cf. Psa 34:6 and frequently), expresses a negative with full sympathy in the utterance. נתן בּנפשׁ as in Psa 27:12. The supporting in Psa 41:4 is a keeping erect, which stops or arrests the man who is sinking down into death and the grave. דּוי (= davj, similar form to שׁמי, מעי, but wanting in the syllable before the tone) means sickness. If Psa 41:4 is understood of the supporting of the head after the manner of one who waits upon the sick (cf. Sol 2:6), then Psa 41:4 must, with Mendelssohn and others, be understood of the making of the couch or bed. But what then is neat by the word לך? משׁכּב is a sick-bed in Exo 21:18 in the sense of being bedridden; and הפכתּ (cf. Psa 30:12) is a changing of it into convalescence. By כל־משׁכבו is not meant the constant lying down of such an one, but the affliction that casts him down, in all its extent. This Jahve turns or changes, so often as such an one is taken ill (בחליו, at his falling sick, parallel with דוי על־ערשׂ דוי htiw). He gives a complete turn to the "sick-bed" towards recovery, so that not a vestige of the sickness remains behind.


  Psalm 41:4


  (Heb.: 41:5-7) He, the poet, is treated in his distress of soul in a manner totally different from the way just described which is so rich in promises of blessing. He is himself just such a דּל, towards whom one ought to manifest sympathising consideration and interest. But, whilst he is addressing God in the language of penitential prayer for mercy and help, his enemies speak evil to him, i.e., with respect to him, wishing that he might die and that his name might perish. רפאה .hs is as an exception Milra, inasmuch as א draws the tone to its own syllable; cf. on the other hand רגזה, Isa 32:11 (Hitzig). מתי (prop. extension, length of time) has only become a Semitic interrogative in the signification quando by the omission of the interrogative אי (common Arabic in its full form Arab. 'ymtâ, êmata). ואבד is a continuation of the future. In Psa 41:7 one is singled out and made prominent, and his hypocritically malicious conduct described. ראות of a visit to a sick person as in Sa2 13:5., Kg2 8:29. אם is used both with the perf. (Psa 50:18; Psa 63:7; Psa 78:34; Psa 94:18; Gen 38:9; Amo 7:2; Isa 24:13; Isa 28:25) and with the fut. (Psa 68:14; Job 14:14), like quum, as a blending together of si and quando, Germ. wenn (if) and wann (when). In ידבר לבו two Rebias come together, the first of which has the greater value as a distinctive, according to the rule laid down in Baer's Psalterium, p. xiv. Consequently, following the accents, it must not be rendered: "falsehood doth his heart speak." The lxx, Vulgate, and Targum have discerned the correct combination of the words. Besides, the accentuation, as is seen from the Targum and expositors, proceeds on the assumption that לבּו is equivalent to בּלבּו. But why may it not be the subject-notion: "His heart gathereth" is an expression of the activity of his mind and feelings, concealed beneath a feigned and friendly outward bearing. The asyndeton portrays the despatch with which he seeks to make the material for slander, which has been gathered together, public both in the city and in the country.


  Psalm 41:7


  (Heb.: 41:8-10) Continuation of the description of the conduct of the enemies and of the false friend. התלחשׁ, as in Sa2 12:19, to whisper to one another, or to whisper among themselves; the Hithpa. sometimes (cf. Gen 42:1) has a reciprocal meaning like the Niphal. The intelligence brought out by hypocritical visitors of the invalid concerning his critical condition is spread from mouth to mouth by all who wish him ill as satisfactory news; and in fact in whispers, because at that time caution was still necessary. עלי stands twice in a prominent position in the sense of contra me. רעה לּי belong together: they maliciously invent what will be the very worst for him (going beyond what is actually told them concerning him). In this connection there is a feeling in favour of בּליּעל being intended of an evil fate, according to Psa 18:5, and not according to Psa 101:3 (cf. Deu 15:9) of pernicious or evil thought and conduct. And this view is also supported by the predicate יצוּק בּו: "a matter of destruction, an incurable evil (Hitzig) is poured out upon him," i.e., firmly cast upon him after the manner of casting metal (Job 41:15.), so that he cannot get free from it, and he that has once had to lie down will not again rise up. Thus do we understand אשׁר in Psa 41:9; there is no occasion to take it as an accusative by departing from the most natural sense, as Ewald does, or as a conjunction, as Hitzig does. Even the man of his peace, or literally of his harmonious relationship (אישׁ שׁלום as in Oba 1:7, Jer 20:10; Jer 38:22), on whom he has depended with fullest confidence, who did eat his bread, i.e., was his messmate (cf. Psa 55:15), has made his heel great against him, lxx ἐμεγάλυνεν ἐπ ̓ ἐμὲ πτερνισμόν. The combination הגדּיל עקב is explained by the fact that עקב is taken in the sense of a thrust with the heel, a kick: to give a great kick, i.e., with a good swing of the foot.


  Psalm 41:10


  (Heb.: 41:11-13) Having now described their behaviour towards him, sick in soul and body as he is, so devoid of affection, yea, so malignantly hostile and so totally contrary to the will and promise of God, David prays that God would raise him up, for he is now lying low, sick in soul and in body. The prayer is followed, as in Ps 39:14 and many other passages, by the future with ah: that I may be able to requite them, or: then will I requite them. What is meant is the requiting which it was David's duty as a duly constituted king to exercise, and which he did really execute by the power of God, when he subdued the rebellion of Absalom and maintained his ground in opposition to faithlessness and meanness. Instead of בּזאת אדע (Gen 42:33, cf. Gen 15:8, Exo 7:17; Num 16:28; Jos 3:10) the expression is בּזאת ידעתּי in the sense of (ex hoc) cognoverim. On חפצתּ בּי cf. Psa 18:20; Psa 22:9; Psa 35:27. By the second כּי, the בּזאת, which points forwards, is explained. The adversatively accented subject ואני stands first in Psa 41:13 as a nom. absol., just as in Psa 35:13. Psa 41:13 states, retrospectively from the standpoint of fulfilment, what will then be made manifest and assure him of the divine good pleasure, viz., Jahve upholds him (תּמך as in Psa 63:9), and firmly sets him as His chosen one before Him (cf. Psa 39:6) in accordance with the Messianic promise in Sa2 7:16, which speaks of an unlimited future.


  Psalm 41:13


  (Heb.: 41:14) The closing doxology of the First Book, vid., Introduction. Concerning בּרוּך vid., Psa 18:47. The expression "from aeon to aeon" is, according to Berachoth ix. 5, directed against those who deny the truth of the future world. אמן ואמן (a double aleethe's or aleethoo's) seals it in a climactic form.


  Psalm 42


  Longing for Zion in a Hostile Country


  The Second Book of Psalms consists entirely of Elohimic Psalms (vid., Introduction, p. 12); for whilst in the First Book יהוה occurred 272 times and אלהים only 15 times, the relation is here reversed: אלהים occurs 164 times, and יהוה only 30 times, and in almost every instance by a departure from the customary mode of expression for reasons that lie close at hand.


  At the head of these Psalms written in the Elohimic style there stand seven inscribed לבני־קרח. That here as in לאסף the ל is Lamed acutoris, is made clear by the fact that none of these Psalms, as might be expected, have לדוד in addition to the name of the author. The lxx renders it τοῖς υἱοῖς Κορέ, just as it does τῷ Δαυίδ, without distinguishing the one ל from the other indicating the authorship, and even in the Talmud is similar meaning to the Lamed of לדוד is assumed. It is certainly remarkable that instead of an author it is always the family that is named, a rule from which Ps 88 (which see) is only a seeming departure. The designation "Bohmische Br׬der" in the hymnology of the German church is very similar. Probably the Korahitic songs originally formed a book of themselves, which bore the title שׁירי בני קרה or something similar; and then the בני קרה of this title passed over to the inscription of each separate song of those incorporated in two groups in the Psalm-collection, just as appears also to be the case with the inscription שׁיר המעלות, which is repeated fifteen times. Or we must suppose that it had become a family custom in the circle of the singers among the Korahites to allow the individual to retreat behind the joint responsibility of family unity, and, vying together, to expiate the name of their unfortunate ancestor by the best liturgical productions.


  For Korah, the great-grandson of Levi, and grandson of Kehaath, is the same as he who perished by a divine judgment on account of his rebellion against Moses and Aaron (Num. 16), whose sons, however, were not involved with him in this judgment (Num 26:11). In David's time the בני קרה were one of the most renowned families of the Levite race of the Kehathites. The kingship of the promise very soon found valiant adherents and defenders in this family. Korahites gathered together to David to Ziklag, in order to aid in defending him and his title to the throne with the sword (Ch1 12:6); for הקּרחים in this passage can hardly (as Bertheau is of opinion) be descendants of the קרה of the family of Judah mentioned in Ch1 2:43, but otherwise unrenowned, since that name is elsewhere, viz., in Ch1 9:19, Ch1 9:31, a Levitic family name. In Jerusalem, after the Exile, Korahites were keepers of the temple gates (Ch1 9:17; Neh 11:19), and the chronicler there informs us that even in David's time they were keepers of the threshold of the אהל (erected over the Ark on Zion); and still earlier, in the time of Moses, in the camp of Jahve they were appointed as watchers of the entrance. They retained this ancient calling, to which allusion is made in Psa 84:11, in connection with the new arrangements instituted by David. The post of door-keeper in the temple was assigned to two branches of the Korahite families together with one Merarite (1 Chron 26:1-19). But they also even then served as musicians in the sanctuary. Heman, one of the three precentors (to be distinguished from Heman the wise man mentioned in Kg1 4:31), was a Korahite (Ch1 6:18-23); his fourteen sons belonged, together with the four sons of Asaph and the six sons of Ethan, to the twenty-four heads of the twenty-four divisions of the musicians (1 Chr. 25). The Korahites were also renowned even in the days of Jehoshaphat as singers and musicians; see Ch2 20:19, where a plural בּני הקּרחים (cf. Ges. 108, 3) is formed from בני־קרה, which has as it were become smelted together as one word. Whereas in the period after the Exile there is no longer any mention of them in this character. We may therefore look for Korahitic Psalms belonging to the post-Davidic time of the kings; whereas we ought at the outset to be less inclined to find any post-exilic Psalms among them. The common feature of this circle of songs consists herein,—they delight in the praise of Elohim as the King who sits enthroned in Jerusalem, and join in the services in His temple with the tenderest and most genuine emotion. And this impress of unity which they bear speaks strongly in favour of taking לבני־קרח in the sense of denoting authorship.


  The composer of the משׂיל, Psa 42:1-11, finds himself, against his will, at a great distance from the sanctuary on Zion, the resting-place of the divine presence and manifestation, surrounded by an ungodly people, who mock at him as one forsaken of God, and he comforts his sorrowful soul, looking longingly back upon that which it has lost, with the prospect of God's help which will soon appear. All the complaints and hopes that he expresses sound very much like those of David during the time of Absalom. David's yearning after the house of God in Psa 23:1-6; Psa 26:1-12; 55; Psa 63:1-11, finds its echo here: the conduct and outlines of the enemies are also just the same; even the sojourn in the country east of Jordan agrees with David's settlement at that time at Mahanaim in the mountains of Gilead. The Korahite, however, as is to be assumed in connection with a lyric poem, speaks out of the depth of his own soul, and not, as Hengstenberg and Tholuck maintain, "as from the soul of David." He merely shares David's vexation, just as he then in Psa 84:10 prays for the anointed one. This Psa 84:1-12 breathes forth the same feelings, and even in other respects bears traces of the same author; cf. אל חי, Psa 84:3; Psa 42:3; משׁכּנותיך, Psa 84:2; Psa 43:3; מזבּחותיך, Psa 84:4; Psa 43:4; and the similar use of עוד, Psa 84:5; Psa 42:6, cf. Isa 49:20; Jer 32:15. The distinguishing features of the Korahitic type of Psalm meet us in both Psalms in the most strong and vivid manner, viz., the being joyous and weeping with God's anointed, the praise of God the King, and the yearning after the services in the holy place. And there are, it is true, thoughts that have been coined by David which we here and there distinctly hear in them (cf. Psa 42:2., Psa 84:3, with Psa 63:2); but they are reproduced with a characteristic beauty peculiar to the author himself. We do not, therefore, in the least doubt that Psa 42:1-11 is the poem of a Korahitic Levite, who found himself in exile beyond the Jordan among the attendants of David, his exiled king.


  Concerning Psa 43:1-5 Eusebius has said: ὅτι μέρος ἔοικεν εἶναι τοῦ πρὸ αὐτοῦ δεδήλωται ἔκ τε τῶν ὁμοίων ἐν ἀμφοτέροις λόγων καὶ ἐκ τῆς ἐμφεροῦς διανοίας, and an old Midrash reckons 147 Psalms, taking Psa 42:1 together as one, just as with Psa 9:1, Psa 32:1. The similarity of the situation, of the general impress, of the structure, and of the refrain, is decisive in favour of these Psalms, which are commonly reckoned as two, being one. The one Psalm consists of three parts: thrice his pain breaks forth into complaint, and is each time again overcome by the admonitory voice of his higher consciousness. In the depicting of the past and the future there is unmistakeable progress. And it is not until the third part (Psa 43:1-5) that complaint, resignation, and hope are perfected by the language of confident prayer which supervenes. The unity of the Psalms is not affected by the repetition of Psa 42:10 in Psa 43:2, since Psa 42:11 is also a repetition of Psa 42:4. Beside an edging in by means of the refrain, the poet is also fond of such internal links of connection. The third part has thereby come to consist of thirteen lines, whereas the other two parts consist of twelve lines each.


  What a variegated pattern card of hypotheses modern criticism opens out before us in connection with this Psalm (Psa 42:1)! Vaihinger regards it as a song composed by one of the Levites who was banished by Athaliah. Ewald thinks that King Jeconiah, who was carried away to Babylon, may have composed the Psalm; and in fact, when (and this is inferred from the Psalm itself) on the journey to Babylon, he may have been detained just a night in the vicinity of Hermon. Reuss (in the Nouvelle Revue de Thologie, 1858) prefers to suppose it is one of those who were carried off with Jeconiah (among whom there were also priests, as Ezekiel). Hitzig, however, is no less decisive in his view that the author is a priest who was carried off in the direction of Syria at the time of the wars of the Seleucidae and Ptolemies; probably Onias III, high priest from 199 b.c., the collector of the Second Book of the Psalms, whom the Egyptians under the general Skopas carried away to the citadel of Paneas. Olshausen even here, as usual, makes Antiochus Epiphanes his watchword. In opposition to this positive criticism, Maurer adheres to the negative; he says: quaerendo elegantissimi carminis scriptore frustra se fatigant interpretes.


  Psalm 42:1


  (Heb.: 42:2-6) The poet compares the thirsting of his soul after God to the thirsting of a stag. איּל (like other names of animals is epicoene, so that there is no necessity to adopt Bצttcher's emendation כּעיּלת תערג) is construed with a feminine predicate in order to indicate the stag (hind) as an image of the soul. ערג is not merely a quiet languishing, but a strong, audible thirsting or panting for water, caused by prevailing drought, Psa 63:2; Joe 1:20; the signification desiderare refers back to the primary notion of inclinare (cf. Arab. 'l-mı̂l, the act of inclining), for the primary meaning of the verb Arab. ‛rj is to be slanting, inclined or bent, out of which has been developed the signification of ascending and moving upwards, which is transferred in Hebrew to an upward-directed longing. Moreover, it is not with Luther (lxx, Vulgate and authorized version) to be rendered: as the (a) stag crieth, etc., but (and it is accented accordingly): as a stag, which, etc. אפיק = אפק is, according to its primary signification, a watercourse holding water (vid., Psa 18:16). By the addition of מים the full and flowing watercourse is distinguished from one that is dried up. על and אל point to the difference in the object of the longing, viz., the hind has this object beneath herself, the soul above itself; the longing of the one goes deorsum, the longing of the other sursum. The soul's longing is a thirsting לאל חי. Such is the name here applied to God (as in Psa 84:3) in the sense in which flowing water is called living, as the spring or fountain of life (Psa 36:10) from which flows forth a grace that never dries up, and which stills the thirst of the soul. The spot where this God reveals Himself to him who seeks Him is the sanctuary on Zion: when shall I come and appear in the presence of Elohim?! The expression used in the Law for the three appearings of the Israelites in the sanctuary at solemn feasts is אל־פני ה נראה or את־פני, Exo 23:17; Exo 34:23. Here we find instead of this expression, in accordance with the license of poetic brevity, the bare acc. localis which is even used in other instances in the definition of localities, e.g., Eze 40:44). Bttcher, Olshausen, and others are of opinion that אראה in the mind of the poet is to be read אראה, and that it has only been changed into אראה through the later religious timidity; but the avoidance of the phrase ראה פּני ה is explained from the fundamental assumption of the Tra that a man could not behold God's פנים without dying, Exo 33:20. The poet now tells us in Psa 42:4 what the circumstances were which drove him to such intense longing. His customary food does not revive him, tears are his daily bread, which day and night run down upon his mouth (cf. Psa 80:6; Psa 102:20), and that בּאמר, when say to him, viz., the speakers, all day long, i.e., continually: Where is thy God? Without cessation, these mocking words are continually heard, uttered again and again by those who are found about him, as their thoughts, as it were, in the soul of the poet. This derision, in the Psalms and in the Prophets, is always the keenest sting of pain: Psa 79:10; Psa 115:2 (cf. Psa 71:11), Joe 2:17; Mic 7:10.


  In this gloomy present, in which he is made a mock of, as one who is forsaken of God, on account of his trust in the faithfulness of the promises, he calls to remembrance the bright and cheerful past, and he pours out his soul within him (on the עלי used here and further on instead of בּי or בּקרבּי, and as distinguishing between the ego and the soul, vid., Psychol. S. 152; tr. p. 180), inasmuch as he suffers it to melt entirely away in pain (Job 30:16). As in Psa 77:4, the cohortatives affirm that he yields himself up most thoroughly to this bittersweet remembrance and to this free outward expression of his pain אלּה (haecce) points forwards; the כּי (quod) which follows opens up the expansion of this word. The futures, as expressing the object of the remembrance, state what was a habit in the time past. עבר frequently signifies not praeterire, but, without the object that is passed over coming into consideration, porro ire. סך (a collateral form of סך), properly a thicket, is figuratively (cf. Isa 9:17; Isa 10:34) an interwoven mass, a mixed multitude. The rendering therefore is: that I moved on in a dense crowd (here the distinctive Zinnor). The form אדּדּם is Hithpa., as in Isa 38:15, after the form הדּמּה from the verb דּדה, "to pass lightly and swiftly along," derived by reduplication from the root דא (cf. Arab. d'ud'u), which has the primary meaning to push, to drive (ἐλαύνειν, pousser), and in various combinations of the ד (דא, Arab. dah, דח, Arab. da‛, דב, דף) expresses manifold shades of onward motion in lighter or heavier thrusts or jerks. The suffix, as in גּדלני = גּדל עמּי, Job 31:18 (Ges. 121, 4), denotes those in reference to whom, or connection with whom, this moving onwards took place, so that consequently אדּדּם includes within itself, together with the subjective notion, the transitive notion of אדדּם, for the singer of the Psalm is a Levite; as an example in support of this אדּדּם, vid., Ch2 20:27., cf. v. 21. המון חוגג is the apposition to the personal suffix of this אדדם: with them, a multitude keeping holy-day. In Psa 42:6 the poet seeks to solace and encourage himself at this contrast of the present with the past: Why art thou thus cast down... (lxx ἵνα τί περίλυπος εἶ, κ. τ. λ., cf. Mat 26:38; Joh 12:27). It is the spirit which, as the stronger and more valiant part of the man, speaks to the soul as to the σκεῦος ἀσθενέστερον; the spiritual man soothes the natural man. The Hithpa. השׁתּוחח, which occurs only here and in Psa 43:1-5, signifies to bow one's self very low, to sit down upon the ground like a mourner (Psa 35:14; Psa 38:7), and to bend one's self downwards (Psa 44:26). המה (the future of which Ben-Asher here points ותּהמי, but Ben-Naphtali ותּהמּי), to utter a deep groan, to speak quietly and mumbling to one's self. Why this gnawing and almost desponding grief? I shall yet praise Him with thanksgiving, praise ישׁוּעות פּניו, the ready succour of His countenance turned towards me in mercy. Such is the text handed down to us. Although it is, however, a custom with the psalmists and prophets not to express such refrainlike thoughts in exactly the same form and words (cf. Psa 24:7, Psa 24:9; Psa 49:13, 21; Psa 56:5, Psa 56:11; Psa 59:10, 18), nevertheless it is to be read here by a change in the division both of the words and the verses, according to Psa 42:5 and Psa 43:5, ישׁוּעות פּני ואלהי, as is done by the lxx (Cod. Alex.), Syriac, Vulgate, and most modern expositors. For the words ישׁועות פניו, though in themselves a good enough sense (vid., e.g., Psa 44:4, Isa 64:9), produce no proper closing cadence, and are not sufficient to form a line of a verse.


  Psalm 42:6


  (Heb.: 42:7-12) The poet here continues to console himself with God's help. God Himself is indeed dishonoured in him; He will not suffer the trust he has reposed in Him to go unjustified. True, עלי seems at the beginning of the line to be tame, but from עלי and אזכּרך, the beginning and end of the line, standing in contrast, עלי is made emphatic, and it is at the same time clear that על־כּן is not equivalent to אשׁר על־כּן—which Gesenius asserts in his Lexicon, erroneously referring to Psa 1:5; Psa 45:3, is a poetical usage of the language; an assertion for which, however, there is as little support as that כּי על־כּן in Num 14:43 and other passages is equivalent to על־כּן כּי. In all such passages, e.g., Jer 48:36, על־כּן means "therefore," and the relationship of reason and consequence is reversed. So even here: within him his soul is bowed very low, and on account of this downcast condition he thinks continually of God, from whom he is separated. Even in Jon 2:8 this thinking upon God does not appear as the cause but as the consequence of pain. The "land of Jordan and of Hermonim" is not necessarily the northern mountain range together with the sources of the Jordan. The land beyond the Jordan is so called in opposition to ארץ לבנון, the land on this side. According to Dietrich (Abhandlungen, S. 18), חרמונים is an amplificative plural: the Hermon, as a peak soaring far above all lower summits. John Wilson (Lands of the Bible, ii. 161) refers the plural to its two summits. But the plural serves to denote the whole range of the Antilebanon extending to the south-east, and accordingly to designate the east Jordanic country. It is not for one moment to be supposed that the psalmist calls Hermon even, in comparison with his native Zion, the chosen of God. הר מצער, i.e., the mountain of littleness: the other member of the antithesis, the majesty of Zion, is wanting, and the מן which is repeated before הר is also opposed to this. Hitzig, striking out the מ of מהר, makes it an address to Zion: "because I remember thee out of the land of Jordan and of summits of Hermon, thou little mountain;" but, according to Psa 42:8, these words are addressed to Elohim. In the vicinity of Mitz‛are, a mountain unknown to us, in the country beyond Jordan, the poet is sojourning; from thence he looks longingly towards the district round about his home, and just as there, in a strange land, the wild waters of the awe-inspiring mountains roar around him, there seems to be a corresponding tumult in his soul. In Psa 42:8 he depicts the natural features of the country round about him—and it may remind one quite as much of the high and magnificent waterfalls of the lake of Muzêrı̂b as of the waterfall at the course of the Jordan near Paneas and the waters that dash headlong down the mountains round about—and in Psa 42:8 he says that he feels just as though all these threatening masses of water were following like so many waves of misfortune over his head (Tholuck, Hitzig, and Riehm). Billow follows billow as if called by one another (cf. Isa 6:3 concerning the continuous antiphon of the seraphim) at the roar (לקול as in Hab 3:16) of the cataracts, which in their terrible grandeur proclaim the Creator, God (lxx τῶν καταῤῥακτῶν σου)—all these breaking, sporting waves of God pass over him, who finds himself thus surrounded by the mighty works of nature, but taking no delight in them; and in them all he sees nothing but the mirrored image of the many afflictions which threaten to involve him in utter destruction (cf. the borrowed passage in that mosaic work taken from the Psalms, Jon 2:4).


  He, however, calls upon himself in Psa 42:9 to take courage in the hope that a morning will dawn after this night of affliction (Psa 30:6), when Jahve, the God of redemption and of the people of redemption, will command His loving-kindness (cf. Psa 44:5, Amos; 3f.); and when this by day has accomplished its work of deliverance, there follows upon the day of deliverance a night of thanksgiving (Job 35:10): the joyous excitement, the strong feeling of gratitude, will not suffer him to sleep. The suffix of שׁירה is the suffix of the object: a hymn in praise of Him, prayer (viz., praiseful prayer, Hab 3:1) to the God of his life (cf. Sir. 23:4), i.e., who is his life, and will not suffer him to come under the dominion of death. Therefore will he say (אומרה), in order to bring about by prayer such a day of loving-kindness and such a night of thanksgiving songs, to the God of his rock, i.e., who is his rock (gen. apos.): Why, etc.? Concerning the different accentuation of למה here and in Psa 43:2, vid., on Psa 37:20 (cf. Psa 10:1). In this instance, where it is not followed by a guttural, it serves as a "variation" Hitzig); but even the retreating of the tone when a guttural follows is not consistently carried out, vid., Psa 49:6, cf. Sa1 28:15 (Ew. 243, b). The view of Vaihinger and Hengstenberg is inadmissible, viz., that Psa 42:10 to Psa 42:11 are the "prayer," which the psalmist means in Psa 42:9; it is the prayerful sigh of the yearning for deliverance, which is intended to form the burthen of that prayer. In some MSS we find the reading כּרצח instead of בּרצח; the בּ is here really synonymous with the כּ, it is the Beth essentiae (vid., Psa 35:2): after the manner of a crushing (cf. Eze 21:27, and the verb in Psa 62:4 of overthrowing a wall) in my bones, i.e., causing me a crunching pain which seethes in my bones, mine oppressors reproach me (חרף with the transfer of the primary meaning carpere, as is also customary in the Latin, to a plucking and stripping one of his good name). The use of ב here differs from its use in Psa 42:10; for the reproaching is not added to the crushing as a continuing state, but is itself thus crushing in its operation (vid., Psa 42:4). Instead of בּאמר we have here the easier form of expression בּאמרם; and in the refrain פּני ואלהי, which is also to be restored in Psa 42:6.


  Psalm 43


  Psalm 43:1


  The Elohimic Judica (the introit of the so-called Cross or Passion Sunday which opens the celebritas Passionis), with which the supplicatory and plaintive first strophe of the Psalm begins, calls to mind the Jehovic Judica in Psa 7:9; Psa 26:1; Psa 35:1, Psa 35:24 : judge me, i.e., decide my cause (lxx κρῖνόν με, Symmachus κρῖνόν μοι). ריבה has the tone upon the ultima before the ריבי which begins with the half-guttural ר, as is also the case in Psa 74:22; Psa 119:154. The second prayer runs: vindica me a gente impia; מן standing for contra in consequence of a constr. praegnans. לא־חסיד is here equivalent to one practising no חסד towards men, that is to say, one totally wanting in that חסד, by which God's חסד is to be imitated and repaid by man in his conduct towards his fellow-men. There is some uncertainty whether by אישׁ one chief enemy, the leader of all the rest, is intended to be mentioned side by side with the unloving nation, or whether the special manner of his enemies is thus merely individualised. עולה means roguish, mischievous conduct, utterly devoid of all sense of right. In Psa 43:2 the poet establishes his petition by a twofold Why. He loves God and longs after Him, but in the mirror of his present condition he seems to himself like one cast off by Him. This contradiction between his own consciousness and the inference which he is obliged to draw from his afflicted state cannot remain unsolved. אלהי מעזּי, God of my fortress, is equivalent to who is my fortress. Instead of אלך we here have the form אתהלּך, of the slow deliberate gait of one who is lost in his own thoughts and feelings. The sting of his pain is his distance from the sanctuary of his God. In connection with Psa 43:3 one is reminded of Psa 57:4 and Exo 15:13, quite as much as of Psa 42:9. "Light and truth" is equivalent to mercy and truth. What is intended is the light of mercy or loving-kindness which is coupled with the truth of fidelity to the promises; the light, in which the will or purpose of love, which is God's most especial nature, becomes outwardly manifest. The poet wishes to be guided by these two angels of God; he desires that he may be brought (according tot he Chethb of the Babylonian text יבואוני, "let come upon me;" but the אל which follows does not suit this form) to the place where his God dwells and reveals Himself. "Tabernacles" is, as in Psa 84:2; Psa 46:5, an amplificative designation of the tent, magnificent in itself and raised to special honour by Him who dwells therein.


  Psalm 43:4


  The poet, in anticipation, revels in the thought of that which he has prayed for, and calls upon his timorous soul to hope confidently for it. The cohortatives in Psa 43:4 are, as in Ps 39:14 and frequently, an apodosis to the petition. The poet knows no joy like that which proceeds from God, and the joy which proceeds from Him he accounts as the very highest; hence he calls God אל שׂמחת גּילי, and therefore he knows no higher aim for his longing than again to be where the fountainhead of this exultant joy is (Hos 9:5), and where it flows forth in streams (Psa 36:9). Removed back thither, he will give thanks to Him with the cithern (Beth instrum.). He calls Him אלהים אלהי, an expression which, in the Elohim-Psalms, is equivalent to יהוה אלהי in the Jahve-Psalms. The hope expressed in Psa 43:4 casts its rays into the prayer in Psa 43:3. In Psa 43:5, the spirit having taken courage in God, holds this picture drawn by hope before the distressed soul, that she may therewith comfort herself. Instead of wthmy, Psa 42:6, the expression here used, as in Ps 42:12, is וּמה־תּהמי. Variations like these are not opposed to a unity of authorship.


  Psalm 44


  A Litany of Israel, Hard Pressed by the Enemy, and Yet Faithful to Its God


  The Korahitic Maskı̂l Psa 42:1-11, with its counterpart Psa 43:1-5, if followed by a second, to which a place is here assigned by manifold accords with Ps 42-43, viz., with its complaints (cf. PsPsa 44:26 with the refrain of Psa 43:1-5, Psa 42:1-11; Psa 44:10, Psa 44:24. with Psa 43:2; Psa 42:10), and prayers (cf. Psa 44:5 with Psa 43:3; Psa 42:9). The counterpart to this Psalm is Psa 85:1-13. Just as Ps 42-43 and Psa 84:1-12 form a pair, so do Ps 44 and Psa 85:1-13 as being Korahitic plaintive and supplicatory Psalms of a national character. Moreover, Psa 60:1-12 by David, Ps 80 by Asaph, and Ps 89 by Ethan, are nearest akin to it. In all these three there are similar lamentations over the present as contrasting with the former times and with the promise of God; but they do not contain any like expression of consciousness of innocence, a feature in which Ps 44 has no equal.


  In this respect the Psalm seems to be most satisfactorily explained by the situation of the חסידים (saints), who under the leadership of the Maccabees defended their nationality and their religion against the Syrians and fell as martyrs by thousands. The war of that period was, in its first beginnings at least, a holy war of religion; and the nation which then went forth on the side of Jahve against Jupiter Olympius, was really, in distinction from the apostates, a people true to its faith and confession, which had to lament over God's doom of wrath in 1 Macc. 1:64, just as in this Psalm. There is even a tradition that it was a stated lamentation Psalm of the time of the Maccabees. The Levites daily ascended the pulpit (דוכן) and raised the cry of prayer: Awake, why sleepest Thou, O Lord?! These Levite criers praying for the interposition of God were called מעוררים (wakers). It is related in B. Sota 48a of Jochanan the high priest, i.e., John Hyrcanus (135-107 b.c.), that he put an end to these מעוררים, saying to them: "Doth the Deity sleep? Hath not the Scripture said: Behold the Keeper of Israel slumbereth not and sleepeth not!? Only in a time when Israel was in distress and the peoples of the world in rest and prosperity, only in reference to such circumstances was it said: Awake, why sleepest Thou, O Lord?"


  Nevertheless many considerations are opposed to the composition of the Psalm in the time of the Maccabees. We will mention only a few. In the time of the Maccabees the nation did not exactly suffer any overthrow of its "armies" (Psa 44:10) after having gathered up its courage: the arms of Judah, of Jonathan, and of Simon were victorious, and the one defeat to which Hitzig refers the Psalm, viz., the defeat of Joseph and Azaria against Gorgias in Jamnia (1 Macc. 5:55ff.), was a punishment brought upon themselves by an indiscreet enterprise. The complaints in Psa 44:10. are therefore only partially explained by the evmnts of that time; and since a nation is a unit and involved as a whole, it is also surprising that no mention whatever is made of the apostates. But Ewald's reference of the Psalm to the time of the post-exilic Jerusalem is still more inadmissible; and when, in connection with this view, the question is asked, What disaster of war is then intended? no answer can be given; and the reference to the time of Jehoiachin, which Tholuck in vain endeavours to set in a more favourable light—a king who did evil in the eyes of Jahve, Ch2 36:9, with which the descriptions of character drawn by Jeremiah, Jer 22:20-30, and by Ezekiel, Eze 19:1-14, fully accord—is also inadmissible. On the other hand, the position of the Psalm in the immediate neighbourhood of Psalms belonging to the time of Jehoshaphat, and also to a certain extent its contents, favours the early part of the reign of king Joash, in which, as becomes evident from the prophecy of Joel, there was no idolatry on the part of the people to be punished, and yet there were severe afflictions of the people to be bewailed. It was then not long since the Philistines and Arabs from the neighbourhood of the Cushites had broken in upon Judah, ransacked Jerusalem and sold the captive people of Judah for a mere song to the Greeks (Ch2 21:16., Joe 3:2-8). But this reference to contemporary history is also untenable. That unhappy event, together with others, belongs to the category of well-merited judgments, which came upon king and people in the reign of Jehoram; nor does the Psalm sound like a retrospective glance at the time of Jehoram from the standpoint of the time of Joash: the defeat of which it complains, is one that is now only just experienced.


  Thus we seem consequently driven back to the time of David; and the question arises, whether the Psalm does not admit, with Psa 60:1-12, with which it forms a twin couple, of being understood as the offspring of a similar situation, viz., of the events which resulted from the Syro-Ammonitish war. The fact that a conflict with the foes of the kingdom in the south, viz., with the Edomites, was also mixed up with the wars with the Ammonites and their Syrian allies at that period, becomes evident from Psa 60:1. when compared with Sa2 8:13, where the words ἐπάταξε τὴν Ἰδουμαίαν (lxx) have fallen out. Whilst David was contending with the Syrians, the Edomites came down upon the country that was denuded of troops. And from Kg1 11:15 it is very evident that they then caused great bloodshed; for, according to that passage, Joab buried the slain and took fearful revenge upon the Edomites: he marched, after having slain them in the Valley of Salt, into Idumaea and there smote every male. Perhaps, with Hengstenberg, Keil, and others, the Psalm is to be explained from the position of Israel before this overthrow of the Edomites. The fact that in Psa 44:12 the nation complains of a dispersion among the heathen may be understood by means of a deduction from Amo 1:6, according to which the Edomites had carried on a traffic in captive Israelites. And the lofty self-consciousness, which finds expression in the Psalm, is after all best explained by the times of David; for these and the early part of the times of Solomon are the only period in the history of Israel when the nation as a whole could boast of being free and pure of all foreign influence in its worship. In the kindred Psa 60:1-12; 80 (also Ps 89), it is true this self-consciousness does not attain the same lofty expression in this respect Ps 40 stands perfectly alone: it is like the national mirroring of the Book of Job, and by reason of this takes a unique position in the range of Old Testament literature side by side with Lam. 3 and the deutero-Isaiah. Israel's affliction, which could not possibly be of a punitive character, resembles the affliction of Job; in this Psalm, Israel stands in exactly the same relation to God as Job and the "Servant of Jahve" in Isaiah, if we except all that was desponding in Job's complaint and all that was expiatory in the affliction of the Servant of Jahve. But this very self-consciousness does somewhat approximately find expression even in Psa 60:4. In that passage also no distinction is made between Israel and the God-fearing ones, and the battle, in which Israel is defeated, but not without hope of final victory, is a battle for the truth.


  The charge has been brought against this Psalm, that it manifests a very superficial apprehension of the nature of sin, in consequence of which the writer has been betrayed into accusing God of unfaithfulness, instead of seeking for guilt in the congregation of Israel. This judgment is unjust. The writer certainly cannot mean to disown the sins of individuals, nor even this or that transgression of the whole people. but any apostasy on the part of the nation from its God, such as could account for its rejection, did not exist at that time. The supremacy granted to the heathen over Israel is, therefore, an abnormal state of things, and for this very reason the poet, on the ground of Israel's fidelity and of God's loving-kindness, prays for speedy deliverance. A Psalm born directly out of the heart of the New Testament church would certainly sound very differently. For the New Testament church is not a national community; and both as regards the relation between the reality and idea of the church, and as regards the relation between its afflictions and the motive and design of God, the view of the New Testament church penetrates far deeper. It knows that it is God's love that makes it conformable to the passion of Christ, in order that, being crucified unto the world, it may become through suffering partaker of the glory of its Lord and Head.


  Psalm 44:1


  (Heb.: 44:2-4) The poet opens with a tradition coming down from the time of Moses and of Joshua which they have heard with their own ears, in order to demonstrate the vast distance between the character of the former times and the present, just as Asaph, also, in Psa 78:3, appeals not to the written but to the spoken word. That which has been heard follows in the oratio directa. Psa 44:3 explains what kind of "work" is intended: it is the granting of victory over the peoples of Canaan, the work of God for which Moses prays in Psa 90:16. Concerning ידך, vid., on Psa 3:5; Psa 17:14. The position of the words here, as in Psa 69:11; 83:19, leads one to suppose that ידך is treated as a permutative of אתּה, and consequently in the same case with it. The figure of "planting" (after Exo 15:17) is carried forward in ותּשׁלּחם; for this word means to send forth far away, to make wide-branching, a figure which is wrought up in Ps 80. It was not Israel's own work, but (כּי, no indeed, for [Germ. nein, denn] = imo) God's work: "Thy right hand and Thine arm and the light of Thy countenance," they it was which brought Israel salvation, i.e., victory. The combination of synonyms ימינך וּזרועך is just as in Psa 74:11, Sir. 33:7, χείρα καὶ βραχίονα δεξιόν, and is explained by both the names of the members of the body as applied to God being only figures: the right hand being a figure for energetic interposition, and the arm for an effectual power that carries through the thing designed (cf. e.g., Psa 77:16; Psa 53:1), just as the light of His countenance is a figure for His loving-kindness which lights up all darkness. The final cause was His purpose of love: for (inasmuch as) Thou wast favourable to them (רצה as in Psa 85:2). The very same thought, viz., that Israel owes the possession of Canaan to nothing but Jahve's free grace, runs all through Deut. 9.


  Psalm 44:4


  (Heb.: 44:5-9) Out of the retrospective glance at the past, so rich in mercy springs up (Psa 44:5) the confident prayer concerning the present, based upon the fact of the theocratic relationship which began in the time of the deliverance wrought under Moses (Deu 33:5). In the substantival clause אתּה הוּא מלכּי, הוּא is neither logical copula nor predicate (as in Psa 102:28; Deu 32:39, there equivalent to אתּה הוּא אשׁר, cf. Ch1 21:17), but an expressive resumption of the subject, as in Isa 43:25; Jer 49:12; Neh 9:6., Ezr 5:11, and in the frequently recurring expression יהוה הוא האלהים; it is therefore to be rendered: Thou-He who (such an one) is my King. May He therefore, by virtue of His duty as king which He has voluntarily taken upon Himself, and of the kingly authority and power indwelling in Him, command the salvation of Jacob, full and entire (Ps 18:51; 53:7). צוּה as in Psa 42:9. Jacob is used for Israel just as Elohim is used instead of Jahve. If Elohim, Jacob's King, now turns graciously to His people, they will again be victorious and invincible, as Psa 44:6 affirms. נגּח with reference to קרן as a figure and emblem of strength, as in Psa 89:25 and frequently; קמינוּ equivalent to קמים עלינוּ. But only in the strength of God (בּך as in Psa 18:30); for not in my bow do I trust, etc., Psa 44:7. This teaching Israel has gathered from the history of the former times; there is no bidding defiance with the bow and sword and all the carnal weapons of attack, but Thou, etc., Psa 44:8. This "Thou" in הושׁעתּנוּ is the emphatic word; the preterites describe facts of experience belonging to history. It is not Israel's own might that gives them the supremacy, but God's gracious might in Israel's weakness. Elohim is, therefore, Israel's glory or pride: "In Elohim do we praise," i.e., we glory or make our boast in Him; cf. הלּל על, Psa 10:3. The music here joins in after the manner of a hymn. The Psalm here soars aloft to the more joyous height of praise, from which it now falls abruptly into bitter complaint.


  Psalm 44:9


  (Heb.: 44:10-13) Just as אף signifies imo vero (Psa 58:3) when it comes after an antecedent clause that is expressly or virtually a negative, it may mean "nevertheless, ho'moos," when it opposes a contrastive to an affirmative assertion, as is very frequently the case with גּם or וגם. True, it does not mean this in itself, but in virtue of its logical relation: we praise Thee, we celebrate Thy name unceasingly—also (= nevertheless) Thou hast cast off. From this point the Psalm comes into closest connection with Psa 89:39, on a still more extended scale, however, with Psa 60:1-12, which dates from the time of the Syro-Ammonitish war, in which Psalm Psa 44:10 recurs almost word for word. The צבאות are not exactly standing armies (an objection which has been raised against the Maccabean explanation), they are the hosts of the people that are drafted into battle, as in Exo 12:41, the hosts that went forth out of Egypt. Instead of leading these to victory as their victorious Captain (Sa2 5:24), God leaves them to themselves and allows them to be smitten by the enemy. The enemy spoil למו, i.e., just as they like, without meeting with any resistance, to their hearts' content. And whilst He gives over (נתן as in Mic 5:2, and the first יתּן in Isa 41:2) one portion of the people as "sheep appointed for food," another becomes a diaspora or dispersion among the heathen, viz., by being sold to them as slaves, and that בּלא־הון, "for not-riches," i.e., for a very low price, a mere nothing. We see from Joe 3:3 in what way this is intended. The form of the litotes is continued in Psa 44:13: Thou didst not go high in the matter of their purchase-money; the rendering of Maurer is correct: in statuendis pretiis eorum. The ב is in this instance not the Beth of the price as in Psa 44:13, but, as in the phrase הלּל בּ, the Beth of the sphere and thereby indirectly of the object. רבּה in the sense of the Aramaic רבּי (cf. Pro 22:16, and the derivatives תּרבּית, מרבּית), to make a profit, to practise usury (Hupfeld), produces a though that is unworthy of God; vid., on the other hand, Isa 52:3. At the heads of the strophe stands (Psa 44:10) a perfect with an aorist following: ולא תצא is consequently a negative ותּצא. And Psa 44:18, which sums up the whole, shows that all the rest is also intended to be retrospective.


  Psalm 44:13


  (Heb.: 44:14-17) To this defeat is now also added the shame that springs out of it. A distinction is made between the neighbouring nations, or those countries lying immediately round about Israel (סביבות, as in the exactly similar passage Psa 79:4, cf. Psa 80:7, which closely resembles it), and the nations of the earth that dwell farther away from Israel. משׁל is here a jesting, taunting proverb, and one that holds Israel up as an example of a nation undergoing chastisement (vid., Hab 2:6). The shaking of the head is, as in Psa 22:8, a gesture of malicious astonishment. In נגדּי תּמיד (as in Psa 38:18) we have both the permanent aspect or look and the perpetual consciousness. Instead of "shame covers my face," the expression is "the shame of my face covers me," i.e., it has overwhelmed my entire inward and outward being (cf. concerning the radical notions of בּושׁ, Ps 6:11, and חפר, Psa 34:6). The juxtaposition of "enemy and revengeful man" has its origin in Psa 8:3. In Psa 44:17 מקּול and מפּני alternate; the former is used of the impression made by the jeering voice, the other of the impression produced by the enraged mien.


  Psalm 44:17


  (Heb.: 44:18-22) If Israel compares its conduct towards God with this its lot, it cannot possibly regard it as a punishment that it has justly incurred. Construed with the accusative, בּוא signifies, as in Psa 35:8; Psa 36:12, to come upon one, and more especially of an evil lot and of powers that are hostile. שׁקּר, to lie or deceive, with בּ of the object on whom the deception or treachery is practised, as in Psa 89:34. In Psa 44:19 אשּׁוּר is construed as fem., exactly as in Job 31:8; the fut. consec. is also intended as such (as e.g., in Job 3:10; Num 16:14): that our step should have declined from, etc.; inward apostasy is followed by outward wandering and downfall. This is therefore not one of the many instances in which the לא of one clause also has influence over the clause that follows (Ges. 152, 3). כּי, Psa 44:20, has the sense of quod: we have not revolted against Thee, that Thou shouldest on that account have done to us the thing which is now befallen us. Concerning תּנּיּם vid., Isa 13:22. A "place of jackals" is, like a habitation of dragons (Jer 10:22), the most lonesome and terrible wilderness; the place chosen was, according to this, an inhospitable מדבר, far removed from the dwellings of men. כּסּה is construed with על of the person covered, and with בּ of that with which (Sa1 19:13) he is covered: Thou coveredst us over with deepest darkness (vid., Psa 23:4). אם, Psa 44:21, is not that of asseveration (verily we have not forgotten), but, as the interrogatory apodosis Psa 44:22 shows, conditional: if we have (= should have) forgotten. This would not remain hidden from Him who knoweth the heart, for the secrets of men's hearts are known to Him. Both the form and matter here again strongly remind one of Job 31, more especially Job 31:4; cf. also on תּעלמות, Job 11:6; Job 28:11.


  Psalm 44:22


  (Heb.: 44:23-27) The church is not conscious of any apostasy, for on the contrary it is suffering for the sake of its fidelity. Such is the meaning intended by כּי, Psa 44:23 (cf. Psa 37:20). The emphasis lies on עליך, which is used exactly as in Psa 69:8. Paul, in Rom 8:36, transfers this utterance to the sufferings of the New Testament church borne in witnessing for the truth, or I should rather say he considers it as a divine utterance corresponding as it were prophetically to the sufferings of the New Testament church, and by anticipation, coined concerning it and for its use, inasmuch as he cites it with the words καθὼς γέγραπται. The suppliant cries עוּרה and הקיצה are Davidic, and found in his earlier Ps; Psa 7:7; Psa 35:23; Psa 59:5., cf. Psa 78:65. God is said to sleep when He does not interpose in whatever is taking place in the outward world here below; for the very nature of sleep is a turning in into one's own self from all relationship to the outer world, and a resting of the powers which act outwardly. The writer of our Psalm is fond of couplets of synonyms like ענינוּ ולחצנוּ in Psa 44:25; cf. Psa 44:4, ימינך וּזרועך. Psa 119:25 is an echo of Psa 44:26. The suppliant cry קוּמה (in this instance in connection with the עזרתה which follows, it is to be accented on the ultima) is Davidic, Psa 3:8; Psa 7:7; but originally it is Mosaic. Concerning the ah of עזרתה, here as also in Psa 63:8 of like meaning with לעזרתי, Psa 22:20, and frequently, vid., on Psa 3:3.


  Psalm 45


  Marriage Song in Honour of the Peerless King


  To a Korahitic Maskı̂l is appended a song of the same name, and likewise bearing a royal impress after the style of the Korahitic productions. But whilst in Psa 44:5 the words "Thou, Thou art my King, Elohim," are addressed in prayer to the God of Israel, in this Psalm the person of the king who is celebrated is a matter of doubt and controversy. The Epistle to the Hebrews (Heb 1:8) proceeds on the assumption that it is the future Christ, the Son of God. It is supported in this view by a tradition of the ancient synagogue, in accordance with which the Targumist renders Psa 45:3, "Thy beauty, O King Messiah, is greater than that of the children of men." This Messianic interpretation must be very ancient. Just as Eze 21:32 refers back to שׁילה, Gen 49:10, גּבּור אל among the names of the Messiah in Isa 9:5 (cf. Zac 12:8) refers back in a similar manner to Ps 45. And whilst the reception of the Song of Songs into the canon admits of being understood even without the assumption of any prophetically allegorical meaning in it, the reception of this Psalm without any such assumption is unintelligible. But this prophetically Messianic sense is therefore not the original meaning of the Psalm. The Psalm is a poem composed for some special occasion the motive of which is some contemporary event. The king whom it celebrates was a contemporary of the poet. If, however, it was a king belonging to David's family, then he was a possessor of a kingship to which were attached, according to 2 Sam. 7, great promises extending into the unlimited future, and on which, consequently, hung all the prospects of the future prosperity and glory of Israel; and the poet is therefore fully warranted in regarding him in the light of the Messianic idea, and the church is also fully warranted in referring the song, which took its rise in some passing occasion, as a song for all ages, to the great King of the future, the goal of its hope. Moreover, we find only such poems of an occasional and individual character received into the Psalter, as were adapted to remain in constant use by the church as prayers and spiritual songs.


  With respect to the historical occasion of the song, we adhere to the conjecture advanced in our commentary on Canticles and on the Epistle to the Hebrews, viz., that it was composed in connection with the marriage of Joram of Judah with Athaliah. The reference to the marriage of Ahab of Israel with Jezebel of Tyre, set forth by Hitzig, is at once set aside by the fact that the poet idealizes the person celebrated, as foreshadowing the Messiah, in a way that can only be justified in connection with a Davidic king. It could more readily be Solomon the king of Israel, whose appearance was fair as that of a woman, but majestic as that of a hero.


  Even to the present day several interpreters explain the Psalm of Solomon's marriage with the daughter of Pharaoh; but the entire absence of any mention of Egypt is decisive against this view. Hence Hupfeld imagines a daughter of Hiram to be the bride, by reference to the Zidonian Ashtreth which is mentioned among Solomon's strange gods (Kg1 11:5, Kg1 11:33). But the fact that the king here celebrated is called upon to go forth to battle, is also strange, whilst the glory of Solomon consists in his being, in accordance with his name, the Prince of Peace, or אישׁ מנוּחה, Ch1 22:9. Further, the wish is expressed for him that he may have children who shall take the place of his ancestors: Solomon, however, had a royal father, but not royal fathers; and there is the less ground for any retrospective reference to the princes of Judah as Solomon's ancestors (which Kurtz inclines to), since of these only one, viz., Nahshon, occurs among the ancestry of David.


  All this speaks against Solomon, but just with equal force in favour of Joram, as being the king celebrated. This Joram is the son of Jehoshaphat, the second Solomon of the Israelitish history. He became king even during the lifetime of his pious father, under whom the Salomonic prosperity of Israel was revived (cf. Ch2 18:1 with Psa 21:3, Kg2 8:16, and Winer's Realwrterbuch under Jehoram); he was also married to Athaliah during his father's lifetime; and it is natural, that just at that time, when Judah had again attained to the height of the glory of the days of Solomon, the highest hopes should be gathered around these nuptials. This explains the name שׁגל which the queen bears,—a name that is elsewhere Chaldaean (Dan 5:2.) and Persian (Neh 2:6), and is more North-Palestinian than Jewish; for Athaliah sprang from the royal family of Tyre, and was married by Joram out of the royal family of Israel. If she is the queen, then the exhortation to forget her people and her father's house has all the greater force. And it becomes intelligible why the homage of Tyre in particular, and only of Tyre, is mentioned. The Salomonic splendour of Asiatic perfumes and costly things is thus quite as easily explained as by referring the Psalm to Solomon. For even Jehoshaphat had turned his attention to foreign wares, more especially Indian gold; he even prepared a fleet for the purpose of going to Ophir, but, ere it started, it was wrecked in the harbour of Ezion-geber (Kg1 22:48-50; Ch2 20:35.). And Solomon, it is true, had a throne of ivory (Kg1 10:18), and the Salomonic Song of Songs (Sol 7:5) makes mention of a tower of ivory; but he had no ivory palace; whereas the mention of היכלי־שׁן in our Psalm harmonizes surprisingly with the fact that Ahab, the father of Athaliah, built a palace of ivory (בּית־שׁן), which the Book of Kings, referring to the annals, announces as something especially worthy of note, Kg1 22:39 (cf. Amo 3:15, בּתּי השּׁן).


  But why should not even Joram, at a crisis of his life so rich in hope, have been a type of the Messiah? His name is found in the genealogy of Jesus Christ, Mat 1:8. Joram and Athaliah are among the ancestors of our Lord. This significance in relation to the history of redemption is still left them, although they have not realized the good wishes expressed by the poet at the time of their marriage, just as in fact Solomon also began in the spirit and ended in the flesh. Joram and Athaliah have themselves cut away all reference of the Psalm to them by their own godlessness. It is with this Psalm just as it is with the twelve thrones upon which, according to the promise, Mat 19:28, the twelve apostles shall sit and judge the twelve tribes of Israel. This promise was uttered even in reference to Judas Iscariot. One of the twelve seats belonged to him, but he has fallen away from it. Matthias became heir to the throne of Judas Iscariot, and who has become the heir to the promises in this Psalm? All the glorious things declared in the Psalm depend upon this as the primary assumption, as essential to their being a blessing and being realized, viz., that the king whom it celebrates should carry out the idea of the theocratic kingship. To the Old Testament prophecy and hope, more especially since the days of Isaiah, the Messiah, and to the New Testament conception of the fulfilment of prophecy Jesus Christ, is the perfected realization of this idea.


  The inscription runs: To the Precentor, upon Lilies, by the Ben-Korah, a meditation, a song of that which is lovely. Concerning Maskı̂l, vid., on Psa 32:1. שׁושׁן is the name for the (six-leafed) lily, that is wide-spread in its use in the East; it is not the (five-leafed) rose, which was not transplanted into Palestine until a much later period. In על־שׁשׁנּים Hengstenberg sees a symbolical reference to the "lovely brides" mentioned in the Psalm. Luther, who renders it "concerning the roses," understands it to mean the rosae futurae of the united church of the future. We would rather say, with Bugenhagen, Joh. Gerhard, and other old expositors, "The heavenly Bridegroom and the spiritual bride, they are the two roses or lilies that are discoursed of in this Psalm." But the meaning of על־שׁשׁנים must be such as will admit of the inscribed על־שׁוּשׁן עדוּת, Psa 60:1, and עדוּת על־שׁשׁנּים (which is probably all one expression notwithstanding the Athnach), Psa 80:1, being understood after the analogy of it. The preposition על (אל) forbids our thinking of a musical instrument, perhaps lily-shaped bells.


  There must therefore have been some well-known popular song, which began with the words "A lily is the testimony..." or "Lilies are the testimonies (עדות)...;" and the Psalm is composed and intended to be sung after the melody of this song in praise of the Tפra.


  It is questionable whether ידידת (Origen ιδιδωθ, Jerome ididoth) in the last designation of the Psalm is to be taken as a collateral form of ידידת (love, and metonymically an object of love, Jer 12:7), or whether we are to explain it after the analogy of צחות, Isa 32:4, and נכחות, Isa 26:10 : it is just on this neuter use of the plur. fem. that the interchange which sometimes occurs of ōth with ūth in an abstract signification (Ew. 165, c) is based. In the former case it ought to be rendered a song of love (Aquila ᾀσμα προσφιλίας); in the latter, a song of that which is beloved, i.e., lovely, or lovable, and this is the more natural rendering. The adjective ידיד signified beloved, or even (Psa 84:2) lovable. It is things that are loved, because exciting love, therefore lovely, most pleasing things, which, as שׁיר ידידת says, form the contents of the song. שׁיר ידידת does not signify a marriage-song; this would be called שׁיר חתנּה (cf. Psa 30:1). Nor does it signify a secular erotic song, instead of which the expression שׁיר עגבים, שׁיר דּודים, would have been used. ידיד is a noble word, and used of holy love.


  Psalm 45:1


  (Heb.: 45:2-3) The verb רחשׁ, as מרחשׁת shows, signifies originally to bubble up, boil, and is used in the dialects generally of excited motion and lively excitement; it is construed with the accusative after the manner of verbs denoting fulness, like the synonymous נבע, Psa 119:171 (cf. Talmudic לשׁונך תרחישׁ רננות, let thy tongue overflow with songs of praise). Whatever the heart is full of, with that the mouth overflows; the heart of the poet gushes over with a "good word." דּבר is a matter that finds utterance and is put into the form of words; and טּוב describes it as good with the collateral idea of that which is cheerful, pleasing, and rich in promise (Isa 52:7; Zac 1:13). The fact that out of the fulness and oppression of his heart so good a word springs forth, arises from the subject in which now his whole powers of mind are absorbed: I am saying or thinking (אני pausal form by Dechמ, in order that the introductory formula may not be mistaken), i.e., my purpose is: מעשׁי למלך, my works or creations (not sing., but plur., just as also מקני in Exo 17:3; Num 20:19, where the connection leads one to expect the plural) shall be dedicated to the king; or even: the thought completely fills me, quite carries me away, that they concern or have reference to the king. In the former case למלך dispenses with the article because it is used after the manner of a proper name (as in Psa 21:2; Psa 72:1); in the latter, because the person retires before the office of dignity belonging to it: and this we, in common with Hitzig, prefer on account of the self-conscious and reflecting אמר אני by which it is introduced. He says to himself that it is a king to whom his song refers; and this lofty theme makes his tongue so eloquent and fluent that it is like the style of a γραμματεὺς ὀξύγραφος. Thus it is correctly rendered by the lxx; whereas סופר מהיר as an epithet applied to Ezra (Ezr 7:6) does not denote a rapid writer, but a learned or skilled scribe. Rapidly, like the style of an agile writer, does the tongue of the poet move; and it is obliged to move thus rapidly because of the thoughts and words that flow forth to it out of his heart. The chief thing that inspires him is the beauty of the king. The form יפיפית, which certainly ought to have a passive sense (Aquila κάλλει ἐκαλλίωθης), cannot be explained as formed by reduplication of the first two radicals of the verb יפה (יפי); for there are no examples to be found in support of quinqueliterals thus derived. What seems to favour this derivation is this, that the legitimately formed Pealal יפיפה (cf. the adjective יפהפי = יפיפי, Jer 46:20) is made passive by a change of vowels in a manner that is altogether peculiar, but still explicable in connection with this verb, which is a twofold weak verb. The meaning is: Thou art beyond compare beautifully fashioned, or endowed with beauty beyond the children of men. The lips are specially singled out from among all the features of beauty in him. Over his lips is poured forth, viz., from above, חן (gracefulness of benevolence), inasmuch as, even without his speaking, the form of his lips and each of their movements awakens love and trust; it is evident, however, that from such lips, full of χάρις, there must proceed also λόγοι τῆς χάριτος (Luk 4:22; Ecc 10:12). In this beauty of the king and this charm of his lips the psalmist sees a manifestation of the everlasting blessing of God, that is perceptible to the senses. It is not to be rendered: because Elohim hath blessed thee for ever. The assertion that על־כּן is used in some passages for על־כּן אשׁר cannot be proved (vid., on Psa 42:7). But the meaning of the psalmist is, moreover, not that the king, because he is so fair and has such gracious lips, is blessed of God. If this were the idea, then the noble moral qualities of which the beauty of this king is the transparent form, ought to be more definitely expressed. Thus personally conceived, as it is here, beauty itself is a blessing, not a ground for blessing. The fact of the matter is this, beauty is denoted by על־כן as a reason for the blessing being known or recognised, not as a reason why the king should be blessed. From his outward appearance it is at once manifest that the king is one who is blessed by God, and that blessed for ever. The psalmist could not but know that "grace is deceitful and beauty vain" (Pro 31:30), therefore the beauty of this king was in his eyes more than mere earthly beauty; it appears to him in the light of a celestial transfiguration, and for this very reason as an imperishable gift, in which there becomes manifest an unlimited endless blessing.


  Psalm 45:3


  (Heb.: 44:4-6) In the ever blessed one the greatest strength and vigour are combined with the highest beauty. He is a hero. The praise of his heroic strength takes the form of a summons to exert it and aid the good in obtaining the victory over evil. Brightness and majesty, as the objects to חגור, alternating with the sword, are not in apposition to this which is their instrument and symbol (Hengstenberg), but permutatives, inasmuch as חגור is zeugmatically referable to both objects: the king is (1) to gird himself with his sword, and (2) to surround himself with his kingly, God-like doxa. הוד והדר is the brilliancy of the divine glory (Psa 96:6), of which the glory of the Davidic kingship is a reflection (Psa 21:6); mentioned side by side with the sword, it is, as it were, the panoply that surrounds the king as bright armour. In Psa 45:5 והדרך, written accidentally a second time, is probably to be struck out, as Olshausen and Hupfeld are of opinion. Hitzig points it והדרך, "and step forth;" but this is not Hebrew. As the text runs, wa-hadārcha (with Legarme preceded by Illuj, vid., Accentsystem xiii. 8c, 9) looks as though it were repeated out of Psa 45:4 in the echo-like and interlinked style that we frequently find in the songs of degrees, e.g., Psa 121:1-2; and in fact repeated as an accusative of more exact definition (in the same bold manner as in Psa 17:13-14) to צלח, which, like Arab. ṣlḥ, starting from the primary notion of cleaving, breaking through, pressing forward, comes to have the notion of carrying anything through prosperously, of being successful, pervadere et bene procedere (cf. the corresponding development of signification in Arab. flḥ, 'flḥ), and, according to Ges. 142, rem. 1, gives to רכב the adverbial notion of that which is effectual (victorious) or effective and successful. We cannot determine whether רכב is here intended to say vehi curru or vehi equo; but certainly not upon a mule or an ass (Kg1 1:33; Zac 9:9), which are the beasts ridden in a time of peace. The king going forth to battle either rides in a war-chariot (like Ahab and Jehoshaphat, 1 Kings 22), or upon a war-horse, as in Rev 19:11 the Logos of God is borne upon a white horse. That which he is to accomplish as he rides forth in majesty is introduced by על־דּבר (for the sake of, on account of), which is used just as in Psa 79:9, Sa2 18:5. The combination ענוה־צדק-is very similar to עריה־בשׁת, Mic 1:11 (nakedness—ignominy = ignominious nakedness), if ענוה = ענוה is to be taken as the name of a virtue. The two words are then the names of virtues, like אמת (truth = veracity, which loves and practises that which is true and which is hostile to lying, falseness, and dissimulation); and whereas צדק ענוה would signify meek righteousness, and צדק ענות, righteousness meekness, this conjunction standing in the middle between an addition and an asyndeton denotes meekness and righteousness as twin-sisters and reciprocally pervasive. The virtues named, however, stand for those who exemplify them and who are in need of help, on whose behalf the king is called upon to enter the strife: the righteous, if they are at the same time ענוים (עניּים), are doubly worthy and in need of his help. Nevertheless another explanation of ענוה presents itself, and one that is all the more probable as occurring just in this Psalm which has such a North-Palestinian colouring. The observation, that North-Palestinian writers do not always point the construct state with ath, in favour of which Hitzig, on Psa 68:29, wrongly appeals to Hos 10:6; Job 39:13, but rightly to Jdg 7:8; Jdg 8:32 (cf. Deu 33:4, Deu 33:27), is perfectly correct. Accordingly ענוה may possibly be equivalent to ענות, but not in the signification business, affair = ענין, parallel with דּבר, but in the signification afflictio (after the form ראוה, Eze 28:17); so that it may be rendered: in order to put a stop to the oppression of righteousness or the suffering of innocence. The jussive ותורך, like ויתאו in Psa 45:12, begins the apodosis of a hypothetical protasis that is virtually there (Ew. 347, b): so shall thy right hand teach thee, i.e., lead thee forth and cause thee to see terrible things, i.e., awe-inspiring deeds.


  But in Psa 45:6 both summons and desire pass over into the expression of a sure and hopeful prospect and a vision, in which that which is to be is present to the mind: thine arrows are sharpened, and therefore deadly to those whom they hit; peoples shall fall (יפּלוּ)


  under thee, i.e., so that thou passest over them as they lie upon the ground; in the heart of the enemies of the king, viz., they (i.e., the arrows) will stick. The harsh ellipse is explained by the fact of the poet having the scene of battle before his mind as though he were an eye-witness of it. The words "in the heart of the king's enemies" are an exclamation accompanied by a pointing with the finger. Thither, he means to say, those sharp arrows fly and smite. Crusius' explanation is similar, but it goes further than is required: apostrophe per prosopopaeiam directa ad sagittas quasi jubens, quo tendere debeant. We are here reminded of Psa 110:2, where a similar בּקרב occurs in a prophetico-messianic connection. Moreover, even according to its reference to contemporary history the whole of this strophe sounds Messianic. The poet desires that the king whom he celebrates may rule and triumph after the manner of the Messiah; that he may succour truth and that which is truly good, and overcome the enmity of the world, or, as Psa 2:1-12 expresses it, that the God-anointed King of Zion may shatter everything that rises up in opposition with an iron sceptre. This anointed One, however, is not only the Son of David, but also of God. He is called absolutely בּר, ὁ υἱὸς. Isaiah calls Him, even in the cradle, אל גּבּור, Isa 9:5, cf. Isa 10:21. We shall not, therefore, find it to be altogether intolerable, if the poet now addresses him as אלהים, although the picture thus far sketched is thoroughly human in all its ideality.


  Psalm 45:6


  (Heb.: 45:7-8) In order to avoid the addressing of the king with the word Elohim, Psa 45:6 has been interpreted, (1) "Thy throne of God is for ever and ever,",—a rendering which is grammatically possible, and, if it were intended to be expressed, must have been expressed thus (Nagelsbach, 64, g); (2) "Thy throne is God (= divine) for ever and ever;" but it cannot possibly be so expressed after the analogy of "the altar of wood = wooden" (cf. Psa 45:9), or "the time is showers of rain = rainy" (Ezr 10:13), since God is neither the substance of the throne, nor can the throne itself be regarded as a representation or figure of God: in this case the predicative Elohim would require to be taken as a genitive for אלהים כּסּא, which, however, cannot possibly be supported in Hebrew by any syntax, not even by Kg2 23:17, cf. Ges. 110, 2, b. Accordingly one might adopt the first mode of interpretation, which is also commended by the fact that the earthly throne of the theocratic king is actually called יהוה כסא in Ch1 29:23. But the sentence "thy throne of God is an everlasting one" sounds tautological, inasmuch as that which the predicate asserts is already implied in the subject; and we have still first of all to try whether אלהים cannot, with the lxx ὁ θρόνος σου, ὁ Θεὸς, εἰς αἰῶνα αἰῶνος, be taken as a vocative. Now, since before everything else God's throne is eternal (Psa 10:16; Lam 5:19), and a love of righteousness and a hatred of evil is also found elsewhere as a description of divine holiness (Psa 5:5; Psa 61:8), אלהים would be obliged to be regarded as addressed to God, if language addressed to the king did not follow with על־כּן. But might אלהים by any possibility be even addressed to the king who is here celebrated? It is certainly true that the custom with the Elohim-Psalms of using Elohim as of equal dignity with Jahve is not favourable to this supposition; but the following surpassing of the אלהים by אלהים אלהיך renders it possible. And since elsewhere earthly authorities are also called אלהים, Exo 21:6; Exo 22:7., Psa 82:1-8, cf. Psa 138:1, because they are God's representatives and the bearers of His image upon earth, so the king who is celebrated in this Psalm may be all the more readily styled Elohim, when in his heavenly beauty, his irresistible doxa or glory, and his divine holiness, he seems to the psalmist to be the perfected realization of the close relationship in which God has set David and his seed to Himself. He calls him אלהים, just as Isaiah calls the exalted royal child whom he exultingly salutes in Psa 9:1-6, אל־גּבּור. He gives him this name, because in the transparent exterior of his fair humanity he sees the glory and holiness of God as having attained a salutary of merciful conspicuousness among men. At the same time, however, he guards this calling of the king by the name Elohim against being misapprehended by immediately distinguishing the God, who stands above him, from the divine king by the words "Elohim, thy God," which, in the Korahitic Psalms, and in the Elohimic Psalms in general, is equivalent to Jahve, thy God" (Psa 43:4; 48:15; Psa 50:7); and the two words are accordingly united by Munach.


  Because the king's sceptre is a "sceptre of uprightness" (cf. Isa 11:4), because he loves righteousness and consequently (fut. consec.) hates iniquity, therefore God, his God, has anointed him with the oil of joy (Isa 61:3; cf. on the construction Amo 6:6) above his fellows. What is intended is not the anointing to his office (cf. Psa 89:21 with Act 10:38) as a dedication to a happy and prosperous reign, but that God has poured forth upon him, more especially on this his nuptial day, a superabundant joy, both outwardly and in his spirit, such as He has bestowed upon no other king upon the face of the earth. That he rises high above all those round about him is self-evident; but even among his fellows of royal station, kings like himself, he has no equal. It is a matter of question whether the writer of the Epistle to the Hebrews (Heb 1:8) has taken the first ὁ Θεὸς of the expression ὁ Θεὸς ὁ Θεὸς σου as a vocative. Apollinaris does not seem so to have understood him; for he renders it τοὔνεκά σοι Θεὸς αὐτὸς ἑὴν περίχηευεν ἀλοιφήν χηρίσας τερπωλῆς μετόχηοις παρὰ πάντας ἐλαίῳ, and the Greek expositors also take ὁ Θεὸς here as a nominative.


  Psalm 45:8


  (Heb.: 45:9-10) The song of that which is lovely here reaches the height towards which it aspires from the beginning. It has portrayed the lovely king as a man, as a hero, and as a divine ruler; now it describes him as a bridegroom on the day of his nuptials. The sequence of the thoughts and of the figures corresponds to the history of the future. When Babylon is fallen, and the hero riding upon a white horse, upon whom is inscribed the name "King of kings and Lord of lords," shall have smitten the hostile nations with the sword that goeth out of His mouth, there then follows the marriage of the Lamb, for which the way has been prepared by these avenging victories (Rev 19:7.). It is this final ga'mos which the Psalm, as a song of the congregation, when the light was dawning upon the Old Testament church, sees by anticipation, and as it were goes forth to meet it, rejoicing to behold it afar off. The king's garments are so thoroughly scented with costly spices that they seem to be altogether woven out of them. And מנּי out of the ivory palaces enchant him. This מנּי has been taken mostly, according to Isa 59:18 (cf. also Isa 52:6), as a repetition of the מן: "out of ivory palaces, whence they enchant thee." But this repetition serves no special purpose. Although the apocopated plural in ı̂, instead of ı̂m, is controvertible in Biblical Hebrew (vid., on Psa 22:17; Sa2 22:44), still there is the venture that in this instance מנּי is equivalent to מנּים, the music of stringed instruments (Psa 150:4); and if in connection with any Psalm at all, surely we may venture in connection with this Psalm, which in other respects has such an Aramaic or North-Palestinian colouring, to acknowledge this apocope, here perhaps chosen on account of the rhythm. In accordance with our historical rendering of the Psalm, by the ivory palaces are meant the magnificent residences of the king, who is the father of the bride. Out of the inner recesses of these halls, inlaid within with ivory and consequently resplendent with the most dazzling whiteness, the bridegroom going to fetch his bride, as he approaches and enters them, is met by the sounds of festive music: viewed in the light of the New Testament, it is that music of citherns or harps which the seer (Rev 14:2) heard like the voice of many waters and of mighty thunder resounding from heaven. The Old Testament poet imagines to himself a royal citadel that in its earthly splendour far surpasses that of David and of Solomon. Thence issues forth the sound of festive music zealous, as it were, to bid its welcome to the exalted king.


  Even the daughters of kings are among his precious ones. יקר is the name for that which is costly, and is highly prized and loved for its costliness (Pro 6:26). The form בּיקּרותיך resembles the form ליקּהת, Pro 30:17, in the appearance of the i and supplanting the Sheba mobile, and also in the Dag. dirimens in the ק (cf. עקּבי, Gen 49:17; מקּדשׁ, Exo 15:17).


  Now, however, he has chosen for himself his own proper wife, who is here called by a name commonly used of Chaldaean and Persian queens, and, as it seems (cf. on Jdg 5:30), a North-Palestinian name, שׁגל, instead of גּבירה. From the fact that, glittering with gold of Ophir, she has taken the place of honour at the right hand of the king (נצּבה, 3rd praet., not part.), it is evident that her relationship to the king is at this time just in the act of being completed. Who are those daughters of kings and who is this queen standing in closest relationship to the king? The former are the heathen nations converted to Christ, and the latter is the Israel which is remarried to God in Christ, after the fulness of the heathen is come in. It is only when Israel is won to Him, after the fulness of the heathen is come in (Rom 11:25), that the morning of the great day will dawn, which this Psalm as a song of the church celebrates. בּנות מלכים cannot certainly, like בּת־צר, be a personificative designation of heathen kingdoms, although שׁגל is the believing Israel conceived of as one person. It is actually kings' daughters as the representatives of their nations that are intended; and the relation of things is just the same here as in Isa 49:23, where, of the Israelitish church of the future, it is predicted that kings shall be its foster-fathers and their princesses its nursing-mothers.


  Psalm 45:10


  (Heb.: 45:11-13) The poet next turns to address the one bride of the king, who is now honoured far above the kings' daughters. With שׁמעי he implores for himself a hearing; by ראי yb ;gni he directs her eye towards the new relationship into which she is just entering; by הטּי אזנך he bespeaks her attention to the exhortation that follows; by בּת he puts himself in a position in relation to her similar to that which the teacher and preacher occupies who addresses the bridal pair at the altar. She is to forget her people and her father's house, to sever her natural, inherited, and customary relationships of life, both as regards outward form and inward affections; and should the king desire her beauty, to which he has a right,—for he, as being her husband (Pe1 3:6), and more especially as being king, is her lord,—she is to show towards him her profoundest, reverent devotion. ויתאו is a hypothetical protasis according to Ges. 128, 2, c. The reward of this willing submission is the universal homage of the nations. It cannot be denied on the ground of syntax that וּבת־צר admits of being rendered "and O daughter of Tyre" (Hitzig),—a rendering which would also give additional support to our historical interpretation of the Psalm,—although, apart from the one insecure passage, Jer 20:12 (Ew. 340, c), there is no instance to be found in which a vocative with ו occurs (Pro 8:5; Joe 2:23; Isa 44:21), when another vocative has not already preceded it. But to what purpose would be, in this particular instance, this apostrophe with the words בּת־צר, from which it looks as though she were indebted to her ancestral house, and not to the king whose own she is become, for the acts of homage which are prospectively set before her? Such, however, is not the case; "daughter of Tyre" is a subject-notion, which can all the more readily be followed by the predicate in the plural, since it stands first almost like a nomin. absol. The daughter, i.e., the population of Tyre—approaching with presents shall they court (lit., stroke) thy face, i.e., meeting thee bringing love, they shall seek to propitiate thy love towards themselves. (פּני) חלּה corresponds to the Latin mulcere in the sense of delenire; for חלה, Arab. ḥlâ (root חל, whence חלל, Arab. ḥll, solvit, laxavit), means properly to be soft and tender, of taste to be sweet (in another direction: to be lax, weak, sick); the Piel consequently means to soften, conciliate, to make gentle that which is austere. Tyre, however, is named only by way of example; עשׁירי עם is not an apposition, but a continuation of the subject: not only Tyre, but in general those who are the richest among each separate people or nation. Just as אביוני אדם (Isa 29:19) are the poorest of mankind, so עשׁירי עם are the richest among the peoples of the earth.


  As regards the meaning which the congregation or church has to assign to the whole passage, the correct paraphrase of the words "and forget thy people" is to be found even in the Targum: "Forget the evil deeds of the ungodly among thy people, and the house of the idols which thou hast served in the house of thy father." It is not indeed the hardened mass of Israel which enters into such a loving relationship to God and to His Christ, but, as prophecy from Deut. 32 onward declares, a remnant thoroughly purged by desolating and sifting judgments and rescued, which, in order to belong wholly to Christ, and to become the holy seed of a better future (Isa 6:13), must cut asunder all bonds of connection with the stiff-neckedly unbelieving people and paternal house, and in like manner to Abram secede from them. This church of the future is fair; for she is expiated (Deu 32:43), washed (Isa 4:4), and adorned (Isa 61:3) by her God. And if she does homage to Him, without looking back, He not only remains her own, but in Him everything that is glorious belonging to the world also becomes her own. Highly honoured by the King of kings, she is the queen among the daughters of kings, to whom Tyre and the richest among peoples of every order are zealous to express their loving and joyful recognition. Very similar language to that used here of the favoured church of the Messiah is used in Psa 72:10. of the Messiah Himself.


  Psalm 45:13


  (Heb.: 45:14-16) Now follows the description of the manner in which she absolutely leaves her father's house, and richly adorned and with a numerous train is led to the king and makes her entry into his palace; and in connection therewith we must bear in mind that the poet combines on the canvas of one picture (so to speak) things that lie wide apart both as to time and place. He sees her first of all in her own chamber (פּנימה, prop. towards the inside, then also in the inside, Ges. 90, 2, b), and how there she is nothing but splendour (כּל־כּבוּדּה, prop. mere splendour, fem. of כבוד as in Eze 23:41; cf. כּל־הבל, Psa 39:6, mere nothingness), her clothing is gold-interwoven textures (i.e., such as are interwoven with threads of gold, or woven in squares or diamond patterns and adorned with gold in addition). She, just like Esther (Est 2:12), is being led to the king, her husband, and this takes place לרקמות, in variegated, embroidered garments (ל used just as adverbially as in Ch2 20:21, להדרת), with a retinue of virgins, her companions, who at the same time with herself become the property of her spouse. According to the accents it is to be rendered: virgines post eam, sociae ejus, adducuntur tibi, so that רעותיה is an apposition. This is also in harmony with the allegorical interpretation of the Psalm as a song of the church. The bride of the Lamb, whom the writer of the Apocalypse beheld, arrayed in shining white linen (byssus), which denotes her righteousness, just as here the variegated, golden garments denote her glory, is not just one person nor even one church, but the church of Israel together with the churches of the Gentiles united by one common faith, which have taken a hearty and active part in the restoration of the daughter of Zion. The procession moves on with joy and rejoicing; it is the march of honour of the one chosen one and of the many chosen together with her, of her friends or companions; and to what purpose, is shown by the hopes which to the mind of the poet spring up out of the contemplation of this scene.


  Psalm 45:16


  (Heb.: 45:17-18) All this has its first and most natural meaning in relation to contemporary history but without being at variance with the reference of the Psalm to the King Messiah, as used by the church. Just as the kings of Judah and of Israel allowed their sons to share in their dominion (Sa2 8:18; Kg1 4:7, cf. Ch2 11:23; Kg1 20:15), so out of the loving relationship of the daughter of Zion and of the virgins of her train to the King Messiah there spring up children, to whom the regal glory of the house of David which culminates in Him is transferred,—a royal race among which He divides the dominion of the earth (vid., Psa 149:1-9); for He makes His own people "kings and priests, and they shall reign on the earth" (Rev 5:10). Those children are to be understood here which, according to Psa 110:1-7, are born to Him as the dew out of the womb of the morning's dawn—the every-youthful nation, by which He conquers and rules the world. When, therefore, the poet says that he will remember the name of the king throughout all generations, this is based upon the twofold assumption, that he regards himself as a member of an imperishable church (Sir. 37:25), and that he regards the king as a person worthy to be praised by the church of every age. Elsewhere Jahve's praise is called a praise that lives through all generations (Psa 102:13; Psa 135:13); here the king is the object of the everlasting praise of the church, and, beginning with the church, of the nations also. First of all Israel, whom the psalmist represents, is called upon to declare with praise the name of the Messiah from generation to generation. But it does not rest with Israel alone. The nations are thereby roused up to do the same thing. The end of the covenant history is that Israel and the nations together praise this love-worthy, heroic, and divine King: "His name shall endure for ever; as long as the sun shall His name bud, and all nations shall be blessed in Him (and) shall praise Him" (Psa 72:17).


  Psalm 46


  A Sure Stronghold Is Our God


  When, during the reign of Jehoshaphat, the Moabites, Ammonites, and Edomites (more particularly the Maonites, for in Ch2 20:1 it is to be read מהמּעוּנים) carried war into the kingdom of David and threatened Jerusalem, the Spirit of the Lord came upon Jahaziכl the Asaphite in the temple congregation which the king had called together, and he prophesied a miraculous deliverance on the morrow. Then the Levite singers praised the God of Israel with jubilant voice, viz., singers of the race of Kohaath, and in fact out of the family of Korah. On the following day Levite singers in holy attire and with song went forth before the army of Jehoshaphat. The enemy, surprised by the attack of another plundering band of the sons of the desert, had turned their weapons against one another, being disbanded in the confusion of flight, and the army of Jehoshaphat found the enemy's camp turned into a field of corpses. In the feast of thanksgiving for victory which followed in Emek ha-Beracha the Levite singers again also took an active part, for the spoil-laden army marched thence in procession to Jerusalem and to the temple of Jahve, accompanied by the music of the nablas, citherns, and trumpets. Thus in the narrative in Ch2 22:1-12 does the chronicler give us the key to the Asaphic Ps 83 (76?) and to the Korahitic Ps 46-48. It is indeed equally admissible to refer these three Korahitic Psalms to the defeat of Sennacherib's army under Hezekiah, but this view has not the same historical consistency. After the fourteenth year of Hezekiah's reign the congregation could certainly not help connecting the thought of the Assyrian catastrophe so recently experienced with this Psalm; and more especially since Isaiah had predicted this event, following the language of this Psalm very closely. For Isaiah and this Psalm are remarkably linked together.


  Just as Psa 2:1-12 is, as it were, the quintessence of the book of Immanuel, Isa 7:1, so is Psa 46:1-11 of Isa. 33, that concluding discourse to Isa 28:1, which is moulded in a lyric form, and was uttered before the deliverance of Jerusalem at a time of the direst distress. The fundamental thought of the Psalm is expressed there in Psa 46:2 in the form of a petition; and by a comparison with Isa 25:4. we may see what a similarity there is between the language of the psalmist and of the prophet. Isa 33:13 closely resembles the concluding admonition; and the image of the stream in the Psalm has suggested the grandly bold figure of the prophet in v. 21, which is there more elaborately wrought up: "No indeed, there dwells for us a glorious One, Jahve—a place of streams, of canals of wide extent, into which no fleet of rowing vessels shall venture, and which no mighty man-of-war shall cross." The divine determination expressed in ארוּם we also hear in Isa 33:10. And the prospect of the end of war reminds us of the familiar prediction of Isaiah (Isa 2), closely resembling Micah's in its language, of eternal peace; just as Psa 46:8, Psa 46:11 remind us of the watch-word עמנו אל in Isa 7:1. The mind of Isaiah and that of Jeremiah have, each in its own peculiar way, taken germs of thought (lit., become impregnated) from this Psalm.


  We have already incidentally referred to the inscribed words על־עלמות, on Psa 6:1. Bttcher renders them ad voces puberes, "for tenor voices," a rendering which certainly accords with the fact that, according to Ch1 15:20, they were accustomed to sing בּנבלים על־עלמות, and the Oriental sounds, according to Villoteau (Description de l'Egypte), correspond aux six sons vers l'aigu de l'octave du medium de la voix de tenor. But עלמות does not signify voces puberes, but puellae puberes (from עלם, Arab. glm, cogn. חלם, Arab. ḥlm, to have attained to puberty); and although certainly no eunuchs sang in the temple, yet there is direct testimony that Levite youths were among the singers in the second temple; and Ps 68 mentions the עלמות who struck the timbrels at a temple festival. Moreover, we must take into consideration the facts that the compass of the tenor extends even into the soprano, that the singers were of different ages down to twenty years of age, and that Oriental, and more particularly even Jewish, song is fond of falsetto singing. We therefore adopt Perret-Gentil's rendering, chant avec voix de femmes, and still more readily Armand de Mestral's, en soprano; whereas Melissus' rendering, "upon musical instruments called Alamoth (the Germans would say, upon the virginal)," has nothing to commend it.


  Psalm 46:1


  (Heb.: 46:2-4) The congregation begins with a general declaration of that which God is to them. This declaration is the result of their experience. Luther, after the lxx and Vulg., renders it, "in the great distresses which have come upon us." As though נמצא could stand for הנּמצעות, and that this again could mean anything else but "at present existing," to which מאד is not at all appropriate. God Himself is called נמצא מאד as being one who allows Himself to be found in times of distress (Ch2 15:4, and frequently) exceedingly; i.e., to those who then seek Him He reveals Himself and verifies His word beyond all measure. Because God is such a God to them, the congregation or church does not fear though a still greater distress than that which they have just withstood, should break in upon them: if the earth should change, i.e., effect, enter upon, undergo or suffer a change (an inwardly transitive Hiphil, Ges. ֗53, 2); and if the mountains should sink down into the heart (בּלב exactly as in Eze 27:27; Jon 2:4) of the sea (ocean), i.e., even if these should sink back again into the waters out of which they appeared on the third day of the creation, so that consequently the old chaos should return. The church supposes the most extreme case, viz., the falling in of the universe which has been creatively set in order. We are no more to regard the language as being allegorical here (as Hengstenberg interprets it, the mountains being = the kingdoms of the world), than we would the language of Horace: si fractus illabatur orbis (Carm. iii. 3, 7). Since ימּים is not a numerical but amplificative plural, the singular suffixes in Psa 46:4 may the more readily refer back to it. גּאוה, pride, self-exaltation, used of the sea as in Psa 89:10 גּאוּת, and in Job 38:11 גּאון are used. The futures in Psa 46:4 do not continue the infinitive construction: if the waters thereof roar, foam, etc.; but they are, as their position and repetition indicate, intended to have a concessive sense. And this favours the supposition of Hupfeld and Ewald that the refrain, Psa 46:8, 12, which ought to form the apodosis of this concessive clause (cf. Psa 139:8-10; Job 20:24; Isa 40:30.) has accidentally fallen out here. In the text as it lies before us Psa 46:4 attaches itself to לא־נירא: (we do not fear), let its waters (i.e., the waters of the ocean) rage and foam continually; and, inasmuch as the sea rises high, towering beyond its shores, let the mountains threaten to topple in. The music, which here becomes forte, strengthens the believing confidence of the congregation, despite this wild excitement of the elements.


  Psalm 46:4


  (Heb.: 46:5-8) Just as, according to Gen 2:10, a stream issued from Eden, to water the whole garden, so a stream makes Jerusalem as it were into another paradise: a river—whose streams make glad the city of Elohim (Psa 87:3; Psa 48:9, cf. Psa 101:8); פּלגיו (used of the windings and branches of the main-stream) is a second permutative subject (Psa 44:3). What is intended is the river of grace, which is also likened to a river of paradise in Psa 36:9. When the city of God is threatened and encompassed by foes, still she shall not hunger and thirst, nor fear and despair; for the river of grace and of her ordinances and promises flows with its rippling waves through the holy place, where the dwelling-place or tabernacle of the Most High is pitched. קדשׁ, Sanctum (cf. el-Ḳuds as a name of Jerusalem), as in Psa 65:5, Isa 57:15; גּדל, Exo 15:16. משׁכּני, dwellings, like משׁכּנות, Psa 43:3; Psa 84:2; Psa 132:5, Psa 132:7, equivalent to "a glorious dwelling." In Psa 46:6 in the place of the river we find Him from whom the river issues forth. Elohim helps her לפנותבּקר—there is only a night of trouble, the return of the morning is also the sunrise of speedy help. The preterites in Psa 46:7 are hypothetical: if peoples and kingdoms become enraged with enmity and totter, so that the church is in danger of being involved in this overthrow—all that God need to is to make a rumbling with His almighty voice of thunder (נתן בּקולו, as in Psa 68:34; Jer 12:8, cf. הרים בּמּטּה, to make a lifting with the rod, Exo 7:20), and forthwith the earth melts (muwg, as in Amo 9:5, Niph. Isa 14:31, and frequently), i.e., their titanic defiance becomes cowardice, the bonds of their confederation slacken, and the strength they have put forth is destroyed—it is manifest that Jahve Tsebaoth is with His people. This name of God is, so to speak, indigenous to the Korahitic Psalms, for it is the proper name of God belonging to the time of the kings (vid., on Psa 24:10; Psa 59:6), on the very verge of which it occurs first of all in the mouth of Hannah (Sa1 1:11), and the Korahitic Psalms have a royal impress upon them. In the God, at whose summons all created powers are obliged to marshal themselves like the hosts of war, Israel has a steep stronghold, משׂגּב, which cannot be scaled by any foe—the army of the confederate peoples and kingdoms, ere it has reached Jerusalem, is become a field of the dead.


  Psalm 46:8


  (Heb.: 46:9-12) The mighty deeds of Jahve still lie visibly before them in their results, and those who are without the pale of the church are to see for themselves and be convinced. In a passage founded upon this, Psa 66:5, stands מפעלות אלהים; here, according to Targum and Masora (vid., Psalter, ii. 472), מפעלות יהוה.


  Even an Elohimic Psalm gives to the God of Israel in opposition to all the world no other name than יהוה. שׁמּות does not here signify stupenda (Jer 8:21), but in accordance with the phrase שׂוּם לשׁמּה, Isa 13:9, and frequently: devastations, viz., among the enemies who have kept the field against the city of God. The participle משׁבּית is designedly used in carrying forward the description. The annihilation of the worldly power which the church has just now experienced for its rescue, is a prelude to the ceasing of all war, Mic 4:3 (Isa 2:4). Unto the ends of the earth will Jahve make an end of waging war; and since He has no pleasure in war in general, much less in war waged against His own people, all the implements of war He in part breaks to pieces and in part consigns to the flames (cf. Isa 54:16.). Cease, cries He (Psa 46:10) to the nations, from making war upon my people, and know that I am God, the invincible One,—invincible both in Myself and in My people,—who will be acknowledged in My exaltation by all the world. A similar inferential admonition closes Psa 2:1-12. With this admonition, which is both warning and threatening at the same time, the nations are dismissed; but the church yet once more boasts that Jahve Tsebaoth is its God and its stronghold.


  Psalm 47


  Exultation at the Lord's Triumphant Ascension


  Whilst between Ps 45 and Psa 46:1-11 scarcely any other bond of relationship but the similar use of the significant על־כּן can be discovered, Psa 47:1-9 has, in common with Psa 46:1-11, not only the thought of the kingly exaltation of Jahve over the peoples of the earth, but also its historical occasion, viz., Jehoshaphat's victory over the allied neighbouring nations,—a victory without a conflict, and consequently all the more manifestly a victory of Jahve, who, after having fought for His people, ascended again amidst the music of their celebration of victory; an event that was outwardly represented in the conducting of the Ark back to the temple (Ch2 20:28). Psa 47:1-9 has grown out of this event. The strophe schema cannot be mistaken, viz., 8. 8. 4.


  On account of the blowing of the trumpet mentioned in Psa 47:6, this Psalm is the proper new year's Psalm in the synagogue (together with Ps 81, the Psalm of the second new year's feast day); and on account of the mention of the ascension of Jahve, it is the Psalm for Ascension day in the church. Luther styles it, the "Christ ascended to Heaven of the sons of Korah." Paulus Burgensis quarrels with Lyra because he does not interpret it directly of the Ascension; and Bakius says: Lyranus a Judaeis seductus, in cortice haeret. The whole truth here, as is often the case, is not to be found on either side. The Psalm takes its occasion from an event in the reign of Jehoshaphat. But was the church of the ages succeeding required to celebrate, and shall more especially the New Testament church still celebrate, that defeat of the allied neighbouring peoples? This defeat brought the people of God repose and respect for a season, but not true and lasting peace; and the ascent at that time of Jahve, who had fought here on earth on behalf of His people, was not as yet the ascent above the powers that are most hurtful to His people, and that stand most in the way of the progress of salvation, viz., those powers of darkness which form the secret background of everything that takes place upon earth that is in opposition to God. Hence this Psalm in the course of history has gained a prophetic meaning, far exceeding its first occasion, which has only been fully unravelled by the ascension of Christ.


  Psalm 47:1


  (Heb.: 47:2-4) "Thereupon the fear of Elohim"—so closes the chronicler (Ch2 20:29) the narrative of the defeat of the confederates—"came upon all kingdoms of the countries, when they heard that Jahve had fought against the enemies of Israel." The psalmist, however, does not in consequence or this particular event call upon them to tremble with fear, but to rejoice; for fear is an involuntary, extorted inward emotion, but joy a perfectly voluntary one. The true and final victory of Jahve consists not in a submission that is brought about by war and bloodshed and in consternation that stupefies the mind, but in a change in the minds and hearts of the peoples, so that they render joyful worship unto Him. In order that He may thus become the God of all peoples, He has first of all become the God of Israel; and Israel longs that this the purpose of its election may be attained. Out of this longing springs the call in Psa 47:2. The peoples are to show the God of revelation their joy by their gestures and their words; for Jahve is absolutely exalted (עליון, here it is a predicate, just as in Psa 78:56 it is an attribute), terrible, and the sphere of His dominion has Israel for its central point, not, however, for its limit, but it extends over the whole earth. Everything must do homage to Him in His own people, whether willingly or by constraint. According to the tenses employed, what is affirmed in Psa 47:4 appears to be a principle derived from their recent experience, inasmuch as the contemporary fact is not expressed in an historical form, but generalized and idealised. But יבחר, Psa 47:5, is against this, since the choosing (election) is an act done once for all and not a continued act; we are therefore driven to regard the futures, as in Num 23:7; Jdg 2:1, as a statement of historical facts. Concerning ידבּר, He bent, made to stoop, vid., Psa 18:48. There is now no necessity for altering יבחר into ירחב, and more especially since this is not suited to the fact which has given occasion to the Psalm. On the contrary, יבחר presupposes that in the event of the day God has shown Himself to be a faithful and powerful Lord [lit. feudal Lord] of the land of Israel; the hostile confederation had thought of nothing less than driving Israel entirely out of its inheritance (Ch2 20:11). The Holy Land is called the pride (גּאון) of Jacob, as being the gift of grace of which this, the people of God's love, can boast. In Amo 6:8 גאון יעקב has a different meaning (of the sin of pride), and again another sense in Nah 2:3 (of the glory of all Israel in accordance with the promise); here it is similar to Isa 13:19. את has a conjunctive accent instead of being followed by Makkeph, as in Psa 60:2; Pro 3:12 (these are the only three instances). The strophe which follows supports the view that the poet, in Psa 47:5, has a recent act of God before his mind.


  Psalm 47:4


  (Heb.: 47:5-9) The ascent of God presupposes a previous descent, whether it be a manifestation of Himself in order to utter some promise (Gen 17:22; Jdg 13:20) or a triumphant execution of judgment (Psa 7:8; Psa 68:19). So here: God has come down to fight on behalf of His people. They return to the Holy City and He to His throne, which is above on Zion, and higher still, is above in heaven. On בּתרוּעה and קול שׁופר cf. Psa 98:6; Ch1 15:28, but more especially Amo 2:2; for the "shout" is here the people's shout of victory, and "the sound of the horn" the clear sound of the horns announcing the victory, with reference to the celebration of the victory in the Valley of praise and the homeward march amidst the clanging music (Ch2 20:26.). The poet, who has this festival of victory before his mind as having recently taken place, desires that the festive sounds may find an unending and boundless echo unto the glory of God. זמּר is first construed with the accusative as in Psa 68:33, then with the dative. Concerning משׂכּיל = ᾠδὴ πενυματική (Eph 5:19; Col 3:16), vid., on Psa 32:1. That which excites to songs of praise is Jahve's dominion of the world which has just been made manifest. מלך is to be taken in just the same historical sense as ἐβασίλευσας, Rev 11:15-18. What has taken place is a prelude of the final and visible entering upon the kingdom, the announcement of which the New Testament seer there hears. God has come down to earth, and after having obtained for Himself a recognition of His dominion by the destruction of the enemies of Israel, He has ascended again in visible kingly glory. Imago conscensi a Messia throni gloriae, says Chr. Aug. Crusius, tune erat deportatio arcae faederis in sedem regni.


  Psalm 47:9


  (Heb.: 47:10) In the mirror of the present event, the poet reads the great fact of the conversion of all peoples to Jahve which closes the history of the world. The nobles of the peoples (נדיבי with the twofold meaning of generosi), the "shields (i.e., the lords who are the defenders of their people) of the earth" (Hos 4:18), enter into the society of the people of the God of Abraham; πέρας αἱ πρὸς τὸν πατριάρχην Ἀβραὰμ ἔλαβον ὑποσχέσεις, as Theodoret observes. The promise concerning the blessing of the tribes of the nations in the seed of the patriarch is being fulfilled; for the nobles draw the peoples who are protected by them after themselves. It is unnecessary to read עם instead of עם with Ewald, and following the lxx and Syriac; and it is also inadmissible, since one does not say נאסף עם, but ל or אל. Even Eusebius has rightly praised Symmachus and Theodotion, because they have translated the ambiguous ἀμ by λαὸς (τοῦ Θεοῦ Ἀβραάμ), viz., as being a nominative of the effect or result, as it is also understood by the Targum, Jerome, Luther, and most of the Jewish expositors, and among modern expositors by Crusius, Hupfeld, and Hitzig: They gather and band themselves together as a people or into a people of the God of Abraham, they submit themselves with Israel to the one God who is proved to be so glorious.


  The conclusion (v. 11) reminds one of the song of Hannah, Sa1 2:8. Thus universal homage is rendered to Him: He is gone up in triumph, and is in consequence thereof highly exalted (נעלה, 3rd praet., the result of consequence of the עלה in Psa 47:6).


  Psalm 48


  The inaccessibleness of the City of God


  Psa 48:1-14 is also a song of thanksgiving for victory. It is connected with Psa 46:1-11 and Psa 47:1-9 by the fundamental thought of the exaltation of Jahve above the peoples of the earth; but is distinguished from them both in this respect, viz., that, in accordance with the favourite characteristic of Korahitic poetry, the song of thanksgiving for victory has become a song in praise of Jerusalem, the glorious and strong city, protected by God who sits enthroned in it. The historical occasion is the same. The mention of the kings points to an army of confederates; Psa 48:10 points to the gathering held in the temple before the setting out of the army; and the figurative representation of the hostile powers by the shattered ships of Tarshish does not apply to any period so well as to the time of Jehoshaphat. The points of coincidence between this Psalm (cf. Psa 48:7 with Isa 33:14; Psa 48:8 with Isa 33:21; Psa 48:13 with Isa 33:18; v. 15 with Isa 33:22), as well as Psa 46:1-11, and Isaiah do not prove that he is its author.


  Psalm 48:1


  (Heb.: 48:2-9) Viewed as to the nature of its subject-matter, the Psalm divides itself into three parts. We begin by considering the three strophes of the first part. The middle strophe presents an instance of the rising and falling caesural schema. Because Jahve has most marvellously delivered Jerusalem, the poet begins with the praise of the great King and of His Holy City. Great and praised according to His due (מהלּל as in Psa 18:4) is He in her, is He upon His holy mountain, which there is His habitation. Next follow, in Psa 48:3, two predicates of a threefold, or fundamentally only twofold, subject; for ירכּתי צפון, in whatever way it may be understood, is in apposition to הר־ציּון. The predicates consequently refer to Zion-Jerusalem; for קרית מלך רב is not a name for Zion, but, inasmuch as the transition is from the holy mountain to the Holy City (just as the reverse is the case in Psa 48:2), Jerusalem; ὅτι πόλις ἐστὶ τοῦ μεγάλου βασιλέως, Mat 5:35. Of Zion-Jerusalem it is therefore said, it is יפה נוף, beautiful in prominence or elevation (נוף from נוּף, Arabic nâfa, nauf, root נף, the stronger force of נב, Arab. nb, to raise one's self, to mount, to come sensibly forward; just as יפה also goes back to a root יף, Arab. yf, wf, which signifies "to rise, to be high," and is transferred in the Hebrew to eminence, perfection, beauty of form), a beautifully rising terrace-like height; and, in the second place, it is the joy (משׂושׂ) of the whole earth. It is deserving of being such, as the people who dwell there are themselves convinced (Lam 2:15); and it is appointed to become such, it is indeed such even now in hope,—hope which is, as it were, being anticipatorily verified. but in what sense does the appositional ירכּתי צפון follow immediately upon הר־ציּון? Hitzig, Ewald, Hengstenberg, Caspari (Micha, p. 359), and others, are of opinion that the hill of Zion is called the extreme north with reference to the old Asiatic conception of the mountain of the gods—old Persic Ar-bur'g (Al-bur'g), and also called absolutely hara or haraiti, old Indian Kailâsa and Mêru


  - forming the connecting link between heaven and earth, which lay in the inaccessible, holy distance and concealment of the extreme north. But the poet in no way betrays the idea that he applies this designation to Zion in an ideal sense only, as being not inferior to the extreme north (Bertheau, Lage des Paradieses, S. 50, and so also S. D. Luzzatto on Isa 14:13), or as having taken the place of it (Hitzig). That notion is found, it is true, in Isa 14:13, in the mouth of the king of the Chaldeans; but, with the exception of the passage before us, we have no trace of the Israelitish mind having blended this foreign mythological style of speech with its own. We therefore take the expression "sides of the north" to be a topographical designation, and intended literally. Mount Zion is thereby more definitely designated as the Temple-hill; for the Temple-hill, or Zion in the narrower sense, formed in reality the north-eastern angle or corner of ancient Jerusalem. It is not necessarily the extreme north (Eze 38:6; Eze 39:2), which is called ירכתי צפון; for ירכּתים are the two sides, then the angle in which the two side lines meet, and just such a northern angle was Mount Moriah by its position in relation to the city of David and the lower city.


  Psalm 48:3


  (Heb.: 48:4) Psa 48:3, where the pointing is rightly נודע, not נודע, shows that the praise sung by the poet is based upon an event in contemporary history. Elohim has made Himself known by the loftily built parts of Jerusalem (Psa 122:7) למשׂגּב (the ל that is customary with verbs of becoming and making), i.e., as an inaccessible fortress, making them secure against any hostile attack. The fact by which He has thus made Himself known now immediately follows. המּלכים points to a definite number of kings known to the poet; it therefore speaks in favour of the time of peril and war in the reign of Jehoshaphat and against that in the reign of Hezekiah. נועד is reciprocal: to appoint themselves a place of meeting, and meet together there. עבר, as in Jdg 11:29; Kg2 8:21, of crossing the frontier and invasion (Hitzig), not of perishing and destruction, as in Psa 37:36, Nah 1:12 (De Wette); for נועדו requires further progress, and the declaration respecting their sudden downfall does not follow till later on. The allies encamped in the desert to Tekoa, about three hours distant from Jerusalem. The extensive view at that point extends even to Jerusalem: as soon as they saw it they were amazed, i.e., the seeing and astonishment, panic and confused flight, occurred all together; there went forth upon them from the Holy City, because Elohim dwells therein, a חרדּת אלהים (Sa1 14:15), or as we should say, a panic or a panic-striking terror. Concerning כּן as expressive of simultaneousness, vid., on Hab 3:10. כּאשׁר in the correlative protasis is omitted, as in Hos 11:2, and frequently; cf. on Isa 55:9. Trembling seized upon them there (שׁם, as in Psa 14:5), pangs as of a woman in travail. In Psa 48:8, the description passes over emotionally into the form of address. It moulds itself according to the remembrance of a recent event of the poet's own time, viz., the destruction of the merchant fleet fitted out by Jehoshaphat in conjunction with Ahaziah, king of Israel (Kg1 22:49; Ch2 20:36.). The general meaning of Psa 48:8 is, that God's omnipotence is irresistible. Concerning the "wind of the east quarter," which here, as in Eze 27:26, causes shipwreck, vid., on Job 27:21. The "ships of Tarshish," as is clear from the context both before and after, are not meant literally, but used as a figure of the worldly powers; Isaiah (Isa 33) also compares Assyria to a gallant ship. Thus, then, the church can say that in the case of Jerusalem it has, as an eye-witness, experienced that which it has hitherto only heard from the tradition of a past age (ראה and שׁמע as in Job 42:5), viz., that God holds it erect, establishes it, for ever. Hengstenberg observes here, "The Jerusalem that has been laid in ruins is not that which the psalmist means; it is only its outward form which it has put off" [lit. its broken and deserted pupa]. It is true that, according to its inner and spiritual nature, Jerusalem continues its existence in the New Testament church; but it is not less true that its being trodden under foot for a season in the kairoi' ethnoo'n no more annuls the promise of God than Israel's temporary rejection annuls Israel's election. The Holy City does not fall without again rising up.


  Psalm 48:9


  (Heb.: 48:10-12) Now follows grateful praise to God, who hears prayer and executes justice, to the joy of His city and of His people. By דּמּינוּ the poet refers back to the service held in the temple before the army set out, as narrated in 2 Chr. 20, to the prayers offered in the time of their impending danger, and to the remembrance of the favour hitherto shown towards Jerusalem, from which source they drew the comfort of hope for the present time. דּמּה, to compare, to hold one thing over against another, in this instance by causing the history of the past to pass before one's mind. To God's mighty deeds of old is now added a new one. The Name of God, i.e., the sum of His self-attestations hitherto, was the subject of the דמינו in the temple, and more particularly of the Korahitic songs (Ch2 20:19); and this name has gloriously verified itself by a new deed of righteousness. His fame extends even to the ends of the earth (Ch2 20:29). He has proved Himself to be One whose right hand is full of righteousness, and who practises righteousness or justice where it is necessary. Let, then, the Holy City, let the country cities of Judah (Isa 40:9, cf. Psa 16:2) rejoice. The whole inheritance of Israel was threatened. Now it is most gloriously delivered.


  Psalm 48:12


  (Heb.: 48:13-15) The call is addressed not to the enemies of Jerusalem—for it would be absurd to invite such to look round about upon Jerusalem with joy and gladness—but to the people of Jerusalem itself. From the time of the going forth of the army to the arrival of the news of victory, they have remained behind the walls of the city in anxious expectation. Now they are to make the circuit of the city (הקּיף, still more definite than סבב, Jos 6:3) outside the walls, and examine them and see that its towers are all standing, its bulwark is intact, its palaces are resplendent as formerly. לחילה, "upon its bulwark," = לחילהּ (Zac 9:4), with softened suffix as in Isa 23:17; Psa 45:6, and frequently; Ew. 247, d. פּסּג (according to another reading, הפסיג) signifies, in B. Baba kamma 81b, to cut through (a vineyard in a part where there is no way leading through it); the signification "to take to pieces and examine, to contemplate piece by piece," has no support in the usage of the language, and the signification "to extol" (erhhen, Luther following Jewish tradition) rests upon a false deduction from the name פּסגּה. Louis de Dieu correctly renders it: Dividite palatia, h. e. obambulate inter palatia ejus, secando omnes palatiorum vias, quo omnia possitis commode intueri. They are to convince themselves by all possible means of the uninjured state of the Holy City, in order that they may be able to tell to posterity, that זה, such an one, such a marvellous helper as is now manifest to them, is Elohim our God. He will also in the future guide us.... Here the Psalm closes; for, although נהג is wont to be construed with עלּ in the signification ἄγειν ἐπὶ (Psa 23:2; Isa 49:10), still "at death" [lit. dying], i.e., when it comes to dying (Hengstenberg), or "even unto (על as in Psa 48:11, Psa 19:7) death" [lit. dying] (Hupfeld), forms no suitable close to this thoroughly national song, having reference to a people of whom the son of Sirach says (Psa 37:25): ζωὴ ἀνδρὸς ἐν ἀριθμῷ ἡμερῶν καὶ αἱ ἡμέραι τοῦ Ἰσραήλ ἀναρίθμητοι. The rendering of Mendelssohn, Stier, and others, "over death" i.e., beyond death (Syriac), would be better; more accurately: beyond dying = destruction (Bunsen, Bibelwerk, Th. i. S. clxi.). but the expression does not admit of this extension, and the thought comes upon one unexpectedly and as a surprise in this Psalm belonging to the time before the Exile. The Jerusalem Talmud, Megilla, ch. ii. (fol. 73, col. b, ed. Venet.), present a choice of the following interpretations: (1) עלמוּת = בּעלימוּת, in youthfulness, adopting which, but somewhat differently applied, the Targum renders, "in the days of youth;" (2) כעילין עלמות, like virgins, with which Luther's rendering coincides: like youth (wie die Jugent); (3) according to the reading עלמות, which the lxx also reproduces: in this and the future world, noting at the same time that Akilas (Aquila) translates the word by ἀθανασία: "in a world where there is no death." But in connection with this last rendering one would rather expect to find אל־מות (Pro 12:28) instead of על־מות. עלמות, however, as equivalent to αἰῶνες is Mishnic, not Biblical; and a Hebrew word עלמוּת (עלימוּת) in the sense of the Aramaic עלּימתּ cannot be justified elsewhere. We see from the wavering of the MSS, some of which give על־מוּת, and others עלמוּת, and from the wavering of expositors, what little success is likely to follow any attempt to gain for על־מות, as a substantial part of the Psalm, any sense that is secure and in accordance both with the genius of the language and with the context. Probably it is a marginal note of the melody, an abbreviation for על־מוּת לבּן, Psa 9:1. And either this note, as in Hab 3:19 למנצּח בּנגינותי, stands in an exceptional manner at the end instead of the beginning (Hitzig, Reggio), or it belongs to the למנצח of the following Psalm, and is to be inserted there (Bttcher, De inferis, 371). If, however, על־מות does not belong to the Psalm itself, then it must be assumed that the proper closing words are lost. The original close was probably more full-toned, and somewhat like Isa 33:22.


  Psalm 49


  Of the Vanity of Earthly Prosperity and Good: A Didactic Poem


  To the pair of Psa 47:1-9 and Psa 48:1-14 is appended Psalms 49, which likewise begins with an appealing "all ye peoples;" in other respects, being a didactic song, it has nothing in common with the national and historical Psalms, Psa 46:1. The poet here steps forward as a preacher in the midst of men. His theme is the transitoriness of the prosperity of the ungodly, and, on the other hand, the hope of the upright which rests on God. Accordingly the Psalm falls into the following divisions: an introduction, Psa 49:2, which by its very promissory tone reminds one of the speeches of Elihu in the Book of Job, and the two parts of the sermon following thereupon, Psa 49:6, Psa 49:14, which are marked out by a refrain, in which there is only a slight variation of expression. In its dogmatic character it harmonizes with the Psalms of the time of David, and by its antique and bold form takes rank with such Psalms as Psa 17:1-15 by David and Ps 83 by Asaph. Since also in the didactic Psalms of David and Asaph we meet with a style differing from that of their other Psalms, and, where the doings of the ungodly are severely rebuked, we find a harsher and more concise mode of expression and a duller, heavier tone, there is nothing at variance with the assumption that Ps 49 was composed by the writer of Psa 42:1 and Psa 84:1; and more especially since David has composed Psalms of a kindred character (Psa 39:1-13 and Psa 62:1-12) in the time of the persecution by Absalom. Nothing, however, is involved in this unity of the author.


  Psalm 49:1


  (Heb.: 49:2-5) Introduction. Very similarly do the elder (in the reign of Jehoshaphat) and the younger Micha (Micah) introduce their prophecies (Kg1 22:28; Mic 1:2); and Elihu in the Book of Job his didactic discourses (Psa 34:2, cf. Psa 33:2). It is an universal theme which the poet intends to take up, hence he calls upon all peoples and all the inhabitants of the חלד. Such is the word first of all for this temporal life, which glides by unnoticed, them for the present transitory world itself (vid., on Psa 17:14). It is his intention to declare to the rich the utter nothingness or vanity of their false ground of hope, and to the poor the superiority of their true ground of hope; hence he wishes to have as hearers both בני אדם, children of the common people, who are men and have otherwise nothing distinctive about them, and בּני־אישׁ, children of men, i.e., of rank and distinction (vid., on Psa 4:3)—rich and poor, as he adds to make his meaning more clear. For his mouth will, or shall, utter הכמות, not: all sorts of wise teachings, but: weighty wisdom. Just in like manner תּבוּנות signifies profound insight or understanding; cf. plurals like בּינות, Isa 27:11, ישּׁוּעת, Ps. 42:12 and frequently, שׁלוּת, Jer 22:21. The parallel word תּבוּנות in the passage before us, and the plural predicate in Pro 24:7, show that חכמות, here and in Pro 1:20; Pro 9:1, cf. Psa 14:1, is not to be regarded, with Hitzig, Olshausen, and others, as another form of the singular חכמוּת. Side by side with the speaking of the mouth stands חגוּת לב (with an unchangeable Kametz before the tone-syllable, Ew. 166, c): the meditation (lxx μελέτη) of the heart, and in accordance therewith the well-thought-out discourse. What he intends to discourse is, however, not the creation of his own brain, but what he has received. A משׁל, a saying embodying the wisdom of practical life, as God teaches men it, presents itself to his mind demanding to be heard; and to this he inclines his ear in order that, from being a diligent scholar of the wisdom from above, he may become a useful teacher of men, inasmuch as he opens up, i.e., unravels, the divine Mashal, which in the depth and fulness of its contents is a חידה, i.e., an involved riddle (from חוּד, cogn. אגד, עקד), and plays the cithern thereby (ב of the accompaniment). The opening of the riddle does not consist in the solving of it, but in the setting of it forth. פּתח, to open = to propound, deliver of a discourse, comes from the phrase את־ּפּיו-פּתח, Pro 31:26; cf. Psa 119:130, where פּתח, an opening, is equivalent to an unlocking, a revelation.


  Psalm 49:5


  (Heb.: 49:6-13) First division of the sermon. Those who have to endure suffering from rich sinners have no need to fear, for the might and splendour of their oppressors is hastening towards destruction. ימי רע are days in which one experiences evil, as in Psa 94:13, cf. Amo 6:3. The genitive r` is continued in Amo 6:6 in a clause that is subordinate to the בימי of Psa 49:6 (cf. Sa1 25:15; Job 29:2; Psa 90:15). The poet calls his crafty and malicious foes עקבי. There is no necessity for reading עקבי as Bttcher does, since without doubt a participial noun עקב, supplantator, can be formed from עקב, supplantare; and although in its branchings out it coincides with עקב, planta, its meaning is made secure by the connection. To render the passage: "when wickedness surrounds me about my heels," whether with or without changing עון into עון (Hupfeld, von Ortenberg), is proved on all sides to be inadmissible: it ought to have been עול instead of עון; but even then it would still be an awkward expression, "to surround any one's heels,"


  and the הבּטחים, which follows, would be unconnected with what precedes. This last word comes after עקבי, giving minuteness to the description, and is then continued quite regularly in Psa 49:7 by the finite verb. Up to this point all is clear enough; but now the difficulties accumulate. One naturally expects the thought, that the rich man is not able to redeem himself from death. Instead of this it is said, that no man is able to redeem another from death. Ewald, Bttcher, and others, therefore, take אח, as in Eze 18:10; Eze 21:20 (vid., Hitzig), to be a careless form of writing for אך, and change יפדּה into the reflexive יפּדה; but the thought that is sought thus to be brought to is only then arrived at with great difficulty: the words ought to be אך אישׁ לא יפדּה נפשׁו. The words as they stand assert: a brother (אח, as a prominently placed object, with Rebia magnum, = אהיו, cf. Eze 5:10; Eze 18:18; Mic 7:6; Mal 1:6) can a man by no means redeem, i.e., men cannot redeem one another. Hengstenberg and Hitzig find the thought that is to be expected in Psa 49:8: the rich ungodly man can with all his riches not even redeem another (אח), much less then can he redeem himself, offer a כּפר for himself. But if the poet meant to be so understood, he must have written ולא and כּפר נפשׁו. Psa 49:8 and Psa 49:8 bear no appearance of referring to different persons; the second clause is, on the contrary, the necessary supplement of the first: Among men certainly it is possible under some circumstances for one who is delivered over to death to be freed by money, but no כּפר (= פּדיון נפשׁ, Exo 21:30 and frequently) can be given to God (לאלהים).


  All idea of the thought one would most naturally look for must therefore be given up, so far as it can be made clear why the poet has given no direct expression to it. And this can be done. The thought of a man's redeeming himself is far from the poet's mind; and the contrast which he has before his mind is this: no man can redeem another, Elohim only can redeem man. That one of his fellow-men cannot redeem a man, is expressed as strongly as possible by the words לא־פדה יפדּה; the negative in other instances stands after the intensive infinitive, but here, as in Gen 3:4; Amo 9:8; Isa 28:28, before it. By an easy flight of irony, Psa 49:9 says that the lu'tron which is required to be paid for the souls of men is too precious, i.e., exorbitant, or such as cannot be found, and that he (whoever might wish to lay it down) lets it alone (is obliged to let it alone) for ever Thus much is clear enough, so far as the language is concerned (וחדל according to the consec. temp. = ויחדּל), and, although somewhat fully expressed, is perfectly in accordance with the connection. But how is Psa 49:10 attached to what precedes? Hengstenberg renders it, "he must for ever give it up, that he should live continually and not see the grave." But according to the syntax, ויהי cannot be attached to וחדל, but only to the futures in Psa 49:8, ranking with which the voluntative ויחי, ut vivat (Ew. 347, a). Thus, therefore, nothing remains but to take Psa 49:9 (which von Ortenberg expunges as a gloss upon Psa 49:8) as a parenthesis; the principal clause affirms that no man can give to God a ransom that shall protect another against death, so that this other should still continue (עוד) to live, and that without end (לנצח), without seeing the grave, i.e., without being obliged to go down into the grave. The כּי in Psa 49:11 is now confirmatory of what is denied by its opposite; it is, therefore, according to the sense, imo (cf. Kg1 21:15): ...that he may not see the grave—no indeed, without being able to interpose and alter it, he must see how all men, without distinction, succumb to death. Designedly the word used of the death of wise men is מוּת, and of the death of the fool and the stupid man, אבד. Kurtz renders: "together with the fool and the slow of understanding;"; but יחד as a proposition cannot be supported; moreover, ועזבוּ would then have "the wise" as its subject, which is surely not the intention of the poet. Everything without distinction, and in mingled confusion, falls a prey to death; the rich man must see it, and yet he is at the same time possessed by the foolish delusion that he, with his wealth, is immortal.


  The reading קברם (lxx, Targ., Syr.), preferred by Ewald, and the conjecture קברם, adopted by Olshausen and Riehm, give a thought that is not altogether contrary to the connection, viz., the narrow grave is the eternal habitation of those who called broad lands their own; but this thought appears here, in view of Psa 49:12, too early. קרב denotes the inward part, or that which is within, described according to that which encircles or contains it: that which is within them is, "their houses (pronounce bāttēmo) are for ever" (Hengstenberg, Hitzig); i.e., the contents of their inward part is the self-delusion that their houses are everlasting, and their habitations so durable that one generation after another will pass over them; cf. the similar style of expression in Psa 10:4, Est 5:7. Hitzig further renders: men celebrate their names in the lands; קרא בשׁם, to call with a name = solemnly to proclaim it, to mention any one's name with honour (Isa 44:5). But it is unlikely that the subject of קראוּ should now again be any other than the rich men themselves; and עלי אדמות for בּכל־הארץ or בּארצות is contrary to the usage of the language. אדמה is the earth as tillage, אדמות (only in this passage) in this connection, fields, estates, lands; the proclaiming of names is, according to Sa2 12:28; Kg1 8:43; Amo 9:12, equivalent to the calling of the lands or estates after their (the possessors') names (Bצttcher, Hupfeld, Kurtz). The idea of the rich is, their houses and dwelling-places (and they themselves who have grown up together with them) are of eternal duration; accordingly they solemnly give their own names to their lands, as being the names of immortals. But, adds the poet, man בּיקר, in the pomp of his riches and outward show, abideth not (non pernoctat = non permanet). ביקר is the complement of the subject, although it logically (cf. Psa 45:13) also belongs to בּל־ילין. Bttcher has shown the impropriety of reading בּל־יבין here according to Psa 49:20. There are other instances also of refrains that are not exact repetitions; and this correction is moreover at once overthrown by the fact that בל will not suit יבין, it would stamp each man of rank, as such, as one deficient in intelligence. On the other hand, this emotional negative בל is admirably suitable to ילין: no indeed, he has no abiding. He is compared (נמשׁל like the New Testament ὡμοιώθη), of like kind and lot, to cattle (כּ as in Job 30:19). נדמוּ is an attributive clause to כּבּהמות: like heads of cattle which are cut off or destroyed. The verb is so chosen that it is appropriate at the same time to men who are likened to the beasts (Hos 10:7, Hos 10:15, Oba 1:5, Isa 6:5).


  Psalm 49:13


  (Heb.: 49:14-21) Second part of the discourse, of equal compass with the first. Those who are thought to be immortal are laid low in Hades; whilst, on the other hand, those who cleave to God can hope to be redeemed by Him out of Hades. Olshausen complains on this passage that the expression is abrupt, rugged, and in part altogether obscure. The fault, however, lies not, as he thinks, in a serious corruption of the text, but in the style, designedly adopted, of Psalms like this of a gloomy turn. זה דרכּם refers back to Psa 49:13, which is the proper mashal of the Psalm: this is their way or walk (דּרך as in Psa 37:5, cf. Hag 1:5). Close upon this follows כּסל למו (their way), of those (cf. Psa 69:4) who possess self-confidence; כּסל signifies confidence both in a good and bad sense, self-confidence, impudence, and even (Ecc 7:25) in general, folly. The attributive clause is continued in Psa 49:14: and of those who after them (i.e., when they have spoken, as Hitzig takes it), or in a more universal sense: after or behind them (i.e., treading in their footsteps), have pleasure in their mouth, i.e., their haughty, insolent, rash words (cf. Jdg 9:38). If the meaning were "and after them go those who," etc., then one would expect to find a verb in connection with אחריהם (cf. Job 21:33). As a collateral definition, "after them = after their death," it would, however, without any reason, exclude the idea of the assent given by their contemporaries. It is therefore to be explained according to Job 29:22, or more universally according to Deu 12:30. It may seem remarkable that the music here strikes in forte; but music can on its part, in mournfully shrill tones, also bewail the folly of the world.


  Psa 49:14, so full of eschatological meaning, now describes what becomes of the departed. The subject of שׁתּוּ (as in Psa 73:9, where it is Milra, for שׁתוּ) is not, as perhaps in the case of ἀπαιτοῦσιν, Luk 12:20, higher powers that are not named; but שׁוּת (here שׁתת), as in Psa 3:7, Hos 6:11; Isa 22:7, is used in a semi-passive sense: like a herd of sheep they lay themselves down or they are made to lie down לשׁאול (thus it is pointed by Ben-Asher; whereas Ben-Naphtali points לשׁאול, with a silent Sheb), to Hades = down into Hades (cf. Psa 88:7), so that they are shut up in it like sheep in their fold. And who is the shepherd there who rules these sheep with his rod? מות ירעם. Not the good Shepherd (Psa 23:1), whose pasture is the land of the living, but Death, into whose power they have fallen irrecoverably, shall pasture them. Death is personified, as in Job 18:14, as the king of terrors. The modus consecutivus, ויּרדּוּ, now expresses the fact that will be realized in the future, which is the reverse side of that other fact. After the night of affliction has swiftly passed away, there breaks forth, for the upright, a morning; and in this morning they find themselves to be lords over these their oppressors, like conquerors, who put their feet upon the necks of the vanquished (the lxx well renders it by κατακυριεύσουσιν). Thus shall it be with the upright, whilst the rich at their feet beneath, in the ground, are utterly destroyed. לבּקר has Rebia magnum, ישׁרים has Asla-Legarme; accordingly the former word does not belong to what follows (in the morning, then vanishes...), but to what precedes. צוּר or ציר (as in Isa 45:16) signifies a form or image, just as צוּרה (Arab. tsûrat) is generally used; properly, that which is pressed in or pressed out, i.e., primarily something moulded or fashioned by the pressure of the hand (as in the case of the potter, יצר) or by means of some instrument that impresses and cuts the material. Here the word is used to denote materiality or corporeity, including the whole outward appearance (φαντασία, Act 25:23). The לו which refers to this, shows that וצוּרם is not a contraction of וצוּרתם (vid., on Psa 27:5). Their materiality, their whole outward form belonging to this present state of being, becomes (falls away) לבלּות שׁאול. The Lamed is used in the same way as in היה לבער, Isa 6:13; and שׁאול is subject, like, e.g., the noun that follows the infinitive in Psa 68:19; Job 34:22. The same idea is obtained if it is rendered: and their form Hades is ready to consume (consumturus est); but the order of the words, though not making this rendering impossible (cf. Psa 32:9, so far as עדיו there means "its cheek"), is, however, less favourable to it (cf. Pro 19:8; Est 3:11). בּלּה was the most appropriate word for the slow, but sure and entire, consuming away (Job 13:28) of the dead body which is gnawed or destroyed in the grave, this gate of the lower world. To this is added מזּבל לו as a negative definition of the effect: so that there no longer remains to it, i.e., to the pompous external nature of the ungodly, any dwelling-place, and in general any place whatever; for whatever they had in and about themselves is destroyed, so that they wander to and fro as bare shadows in the dreary waste of Hades. To them, who thought to have built houses for eternity and called great districts of country after their own names, there remains no longer any זבל of this corporeal nature, inasmuch as Hades gradually and surely destroys it; it is for ever freed from its solid and dazzling shell, it wastes away lonesome in the grave, it perishes leaving no trace behind. Hupfeld's interpretation is substantially the same, and that of Jerome even is similar: et figura eorum conteretur in infero post habitaculum suum; and Symmachus: τὸ δὲ κρατερὸν αὐτῶν παλαιώσει ᾴδης ἀπὸ τῆς οἰκήσεως τῆς ἐντίμου αὐτῶν.


  Other expositors, it is true, solve the riddle of the half-verse in a totally different way. Mendelssohn refers צוּרם to the upright: whose being lasts longer than the grave (survives it), hence it cannot be a habitation (eternal dwelling) to it; and adds, "the poet could not speak more clearly of the resurrection (immortality)."


  A modern Jewish Christian, Isr. Pick, looked upon in Jerusalem as dead, sees here a prediction of the breaking through of the realm of the dead by the risen One: "Their Rock is there, to break through the realm of the dead, that it may no longer serve Him as an abode."


  Von Hofmann's interpretation (last of all in his Schriftbeweis ii. 2, 499, 2nd edition) lays claim to a more detailed consideration, because it has been sought to maintain it against all objections. By the morning he understands the end of the state or condition of death both of the righteous and of the ungodly. "In the state of death have they both alike found themselves: but now the dominion of death is at an end, and the dominion of the righteous beings." But those who have, according to Psa 49:15, died are only the ungodly, not the righteous as well. Hofmann then goes on to explain: their bodily form succumbs to the destruction of the lower world, so that it no longer has any abode; which is said to convey the thought, that the ungodly, "by means of the destruction of the lower world, to which their corporeal nature in common with themselves becomes subject, lose its last gloomy abode, but thereby lose their corporeal nature itself, which has now no longer any continuance:" "their existence becomes henceforth one absolutely devoid of possessions and of space, ["the exact opposite of the time when they possessed houses built for eternity, and broad tracts of country bore their name."] But even according to the teaching of the Old Testament concerning the last things, in the period after the Exile, the resurrection includes the righteous and the unrighteous (Dan 12:2); and according to the teaching of the New Testament, the damned, after Death and Hades are cast into the lake of fire, receive another זבול, viz., Gehenna, which stands in just the same relation to Hades as the transformed world does to the old heavens and the old earth. The thought discovered in Psa 49:15, therefore, will not bear being put to the proof. There is, however, this further consideration, that nothing whatever is known in any other part of the Old Testament of such a destruction of Shel; and לבלּות found in the Psalm before us would be a most inappropriate word to express it, instead of which it ought to have been לכלּות; for the figurative language in Psa 102:27; Isa 51:6, is worthless as a justification of this word, which signifies a gradual wearing out and using up or consuming, and must not, in opposition to the usage of the language, be explained according to עב and בּלי. For this reason we refrain from making this passage a locus classicus in favour of an eschatological conception which cannot be supported by any other passage in the Old Testament. On the other side, however, the meaning of לבּקר is limited if it be understood only of the morning which dawns upon the righteous one after the night of affliction, as Kurtz does. What is, in fact, meant is a morning which not merely for individuals, but for all the upright, will be the end of oppression and the dawn of dominion: the ungodly are totally destroyed, and they (the upright) now triumph above their graves. In these words is expressed, in the manner of the Old Testament, the end of all time. Even according to Old Testament conception human history closes with the victory of good over evil. So far Psa 49:15 is really a "riddle" of the last great day; expressed in New Testament language, of the resurrection morn, in which οἱ ἅγιοι τὸν κόσμον κρινοῦσι (Co1 6:2).


  With אך, in Psa 49:16 (used here adversatively, as e.g., in Job 13:15, and as אכן is more frequently used), the poet contrasts the totally different lot that awaits him with the lot of the rich who are satisfied in themselves and unmindful of God. אך belongs logically to נפשׁי, but (as is moreover frequently the case with רק, גּם, and אף) is, notwithstanding this relation to the following member of the sentence, placed at the head of the sentence: yet Elohim will redeem my soul out of the hand of Shel (Psa 89:49; Hos 13:14). In what sense the poet means this redemption to be understood is shown by the allusion to the history of Enoch (Gen 5:24) contained in כּי יקּחני. Bttcher shrewdly remarks, that this line of the verse is all the more expressive by reason of its relative shortness. Its meaning cannot be: He will take me under His protection; for לקח does not mean this. The true parallels are Psa 73:24, Gen 5:24. The removals of Enoch and Elijah were, as it were, fingerposts which pointed forward beyond the cheerless idea they possessed of the way of all men, into the depth of Hades. Glancing at these, the poet, who here speaks in the name of all upright sufferers, gives expression to the hope, that God will wrest him out of the power of Sheפl and take him to Himself. It is a hope that possesses not direct word of God upon which it could rest; it is not until later on that it receives the support of divine promise, and is for the present only a "bold flight" of faith. Now can we, for this very reason, attempt to define in what way the poet conceived of this redemption and this taking to Himself. In this matter he himself has no fully developed knowledge; the substance of his hope is only a dim inkling of what may be. This dimness that is only gradually lighted up, which lies over the last things in the Old Testament, is the result of a divine plan of education, in accordance with which the hope of eternal life was gradually to mature, and to be born as it were out of this wrestling faith itself. This faith is expressed in Psa 49:16; and the music accompanies his confidence in cheerful and rejoicing strains.


  After this, in Psa 49:17, there is a return from the lyric strain to the gnomic and didactic. It must not, with Mendelssohn, be rendered: let it (my soul) not be afraid; but, since the psalmist begins after the manner of a discourse: fear thou not. The increasing כבוד, i.e., might, abundance, and outward show (all these combined, from כּבד, grave esse), of the prosperous oppressor is not to make the saint afraid: he must after all die, and cannot take hence with him הכּל, the all = anything whatever (cf. לכּל, for anything whatever, Jer 13:7). כּי, Psa 49:17, like ἐάν, puts a supposable case; כּי, Psa 49:18, is confirmatory; and כּי, Psa 49:19, is concessive, in the sense of גּם־כּי, according to Ew. 362, b: even though he blessed his soul during his life, i.e., called it fortunate, and flattered it by cherished voluptuousness (cf. Deu 29:18, התבּרך בּנפשׁו, and the soliloquy of the rich man in Luk 12:19), and though they praise thee, O rich man, because thou dost enjoy thyself (Luk 16:25), wishing themselves equally fortunate, still it (the soul of such an one) will be obliged to come or pass עד־דּור אבותיו. There is no necessity for taking the noun דּור here in the rare signification dwelling (Arabic dâr, synonym of Menzı̂l), and it appears the most natural way to supply נפשׁו as the subject to תּבוא (Hofmann, Kurtz, and others), seeing that one would expect to find אבותיך in the case of תבוא being a form of address. And there is then no need, in order to support the synallage, which is at any rate inelegant, to suppose that the suffix יו-takes its rise from the formula אל־אבתיו (נאסף) בּוא, and is, in spite of the unsuitable grammatical connection, retained, just as יחדּו and כּלּם, without regard to the suffixes, signify "together" and "all together" (Bttcher). Certainly the poet delights in difficulties of style, of which quite sufficient remain to him without adding this to the list. It is also not clear whether Psa 49:20 is intended to be taken as a relative clause intimately attached to אבותיו, or as an independent clause. The latter is admissible, and therefore to be preferred: there are the proud rich men together with their fathers buried in darkness for ever, without ever again seeing the light of a life which is not a mere shadowy life.


  The didactic discourse now closes with the same proverb as the first part, Psa 49:13. But instead of בּל־ילין the expression here used is ולא יבין, which is co-ordinate with בּיקר as a second attributive definition of the subject (Ew. 351, b): a man in glory and who has no understanding, viz., does not distinguish between that which is perishable and that which is imperishable, between time and eternity. The proverb is here more precisely expressed. The gloomy prospect of the future does not belong to the rich man as such, but to the worldly and carnally minded rich man.


  Psalm 50


  Divine Discourse concerning the True Sacrifice and Worship


  With the preceding Psalm the series of the Korahitic Elohim-Psalms of the primary collection (Psa 1:1) closes. There are, reckoning Psa 42:1-11 and Psa 43:1-5 as one Psalm, seven of them (Psa 42:1). They form the principal group of the Korahitic Psalms, to which the third book furnishes a supplement, bearing in part an Elohimic (Psa 84:1-12) and in part a Jehovic impress (Psa 85:1-13; Ps 87:1-88:18). The Asaphic Psalms, on the contrary, belong exclusively to the Elohimic style of Psalms, but do not, however, all stand together: the principal group of them is to be found in the third book (Psa 73:1), and the primary collection contains only one of them, viz., Ps 50, which is here placed immediately after Ps 49 on account of several points of mutual relationship, and more especially because the prominent Hear then, My people (Psa 50:7), is in accord with the beginning of Ps 49, Hear, all ye peoples.


  According to Ch1 23:2-5, the whole of the thirty-eight thousand Levites were divided by David into four divisions (24,000 + 6000 + 4000 + 4000). To the fourth division (4000) was assigned the music belonging to divine worship. Out of this division, however, a select company of two hundred and eighty-eight singers was further singled out, and divided into twenty-four classes. These last were placed under three leaders or precentors (Sangmeister), viz., fourteen classes under Heman the Kehathite and this fourteen sons; four classes under Asaph the Gersonite and his four sons; and six classes under Ethan (Jeduthun) and his six sons (1 Chr. 25, cf. Psa 15:1-5 :17ff.). The instruments played by these three leaders, which they made use of on account of their clear, penetrating sound, were the cymbals (Ch1 15:19). Also in Ch1 16:5, where Asaph is described as the chief (הראשׁ) of the sacred music in the tent where the Ark was placed, he strikes the cymbals. That he was the chief, first leader, cannot be affirmed. The usual order of the names if "Heman, Asaph, and Ethan." The same order is also observed in the genealogies of the three in 1 Chron 6:16-32. Heman takes the prominent place, and at his right hand stands Asaph, and on his left Ethan. History bears witness to the fact that Asaph was also a Psalm-writer. For, according to Ch2 29:30, Hezekiah brought "the words of David and of Asaph the seer" into use again in the service of the house of God. And in the Book of Nehemiah, Neh 12:46, David and Asaph are placed side by side as ראשׁי המּשׁררים in the days of old in Israel.


  The twelve Psalms bearing the inscription לאסף are all Elohimic. The name of God יהוה does not occur at all in two (Ps 77, Psa 82:1-8), and in the rest only once, or at the most twice. Side by side with אלהים, אדני and אל are used as favourite names, and especial preference is also given to עליון. Of compounded names of God, אל אלהים והוה (only besides in Jos 22:22) in the Psalter, and אלהים צבאות in the Old Testament Scriptures generally (vid., Symbolae, pp. 14-16), are exclusively peculiar to them. So far as concerns their contents, they are distinguished from the Korahitic Psalms by their prophetically judicial character. As in the prophets, God is frequently introduced as speaking; and we meet with detailed prophetical pictures of the appearing of God the Judge, together with somewhat long judicial addresses (Ps 50; Psa 75:1-10; Psa 82:1-8). The appellation החזה, which Asaph bears in Ch2 29:30, accords with this; notwithstanding the chronicler also applies the same epithet to both the other precentors. The ground of this, as with נבּא, which is used by the chronicler of the singing and playing of instruments in the service of the house of God, is to be found in the intimate connection between the sacred lyric and prophecy as a whole. The future visionary character of the Asaphic Psalms has its reverse side in the historical past. We frequently meet with descriptive retrospective glances at facts of the primeval history (Psa 74:13-15; Psa 77:15., Psa 80:9-12; Psa 81:5-8; Psa 83:10-12), and Ps 78 is entirely taken up with holding up the mirror of the ancient history of the nation to the people of the present. If we read the twelve Psalms of Asaph in order one after the other, we shall, moreover, observe this striking characteristic, that mention is made of Joseph and the tribes descended from him more frequently than anywhere else (Psa 77:16; Psa 78:9, Psa 78:67., Psa 81:6; Psa 80:2.). Nor is another feature less remarkable, viz., that the mutual relationship of Jahve to Israel is set forth under the figure of the shepherd and his flock rather than any other (Psa 74:1; 77:21; Psa 78:52, Psa 78:70-72; Psa 79:13; Psa 80:2). Moreover these Psalms delight in other respects to vary the designations for the people of God as much as possible.


  In Ps 50, Psa 73:1, we have before us a peculiar type of Psalms. The inscription לאסף has, so to speak, deep-lying internal grounds in its support. But it does not follow from this inscription that all these Psalms were composed by the aged Asaph, who, as Psa 78:69 shows, lived until the early part of Solomon's reign. The outward marks peculiar to Asaph were continued in his posterity even into the period after the Exile. History mentions Asaphites under Jehoshaphat (Ch2 20:14), under Hezekiah (Ch2 29:13), and among the exiles who returned (Ezr 2:41, cf. Ezr 3:10, one hundred and twenty-eight Asaphites; Neh 7:44, cf. Neh 11:22, a hundred and forty-eight of them). Since down to the period after the Exile even the cymbals (מצלתּים) descended to them from their ancestor, the poetic talent and enthusiasm may also have been hereditary among them. The later "Psalms of Asaph," whether composed by later Asaphites or some other person, are inscribed לאסף because, by whomsoever, they are composed in the style of Asaph and after Asaphic models. Ps 50, however, is an original Psalm of Asaph.


  After the manner of the prophets the twofold truth is here advanced, that God has no delight in animal sacrifice without the sacrifice of prayer in which the heart is engaged, and that the confession of His word without a life that accords with His word is an abomination to Him. It is the very same fundamental thought which is expressed in Psa 40:7-9; Psa 69:31., Psa 51:18., and underlies Psa 24:1-10 (Psa 1:1) and Psa 15:1; they are all echoes of the grand utterance of Samuel (Sa1 15:22), the father of the poetry of the Psalms. It cannot surprise one that stress is laid on this denunciation of a heartless service of works by so many voices during the Davidic age. The nothingness of the opus operatum is also later on the watchword of the prophets in times when religious observances, well ordered and in accordance with legal prescription, predominate in Judah. Nor should it seem strange that Asaph the Levite, who was appointed to the sanctuary on Zion, expresses himself thus; for Jeremiah was also a Levite and even a priest (cohen), and yet no one has spoken a bolder, and more cutting word against the outward and formal service of sacrifice than he (Jer 7:22.). Both these objections being removed, there is nothing else that stands in the way of our ascribing this Psalm to Asaph himself. This is favoured by echoes of the Psalm in the prophets (cf. Psa 50:2 with Lam 2:15, and the verse-ending Psa 50:8, Psa 38:18, with Isa 49:16), and there is nothing opposed to it in the form of the language.


  Psalm 50:1


  The theophany. The names of God are heaped up in Psa 50:1 in order to gain a thoroughly full-toned exordium for the description of God as the Judge of the world. Hupfeld considers this heaping up cold and stiff; but it is exactly in accordance with the taste of the Elohimic style. The three names are co-ordinate with one another; for אל אלהים does not mean "God of gods," which would rather be expressed by אלהי האלהים or אל אלים. אל is the name for God as the Almighty; אלהים as the Revered One; יהוה as the Being, absolute in His existence, and who accordingly freely influences and moulds history after His own plan—this His peculiar proper-name is the third in the triad. Perfects alternate in Psa 50:1 with futures, at one time the idea of that which is actually taking place, and at another of that which is future, predominating. Jahve summons the earth to be a witness of the divine judgment upon the people of the covenant. The addition "from the rising of the sun to its going down," shows that the poet means the earth in respect of its inhabitants. He speaks, and because what He speaks is of universal significance He makes the earth in all its compass His audience. This summons precedes His self-manifestation. It is to be construed, with Aquila, the Syriac, Jerome, Tremellius, and Montanus, "out of Zion, the perfection of beauty, Elohim shineth." Zion, the perfect in beauty (cf. the dependent passage Lam 2:15, and 1 Macc. 2:12, where the temple is called ἡ καλλονὴ ἡμῶν), because the place of the presence of God the glorious One, is the bright spot whence the brightness of the divine manifestation spreads forth like the rising sun. In itself certainly it is not inappropriate, with the lxx, Vulgate, and Luther, to take מכלל־יפי as a designation of the manifestation of Elohim in His glory, which is the non pius ultra of beauty, and consequently to be explained according to Eze 28:12, cf. Exo 33:19, and not according to Lam 2:15 (more particularly since Jeremiah so readily gives a new turn to the language of older writers). But, taking the fact into consideration that nowhere in Scripture is beauty (יפי) thus directly predicated of God, to whom peculiarly belongs a glory that transcends all beauty, we must follow the guidance of the accentuation, which marks מכלל־יפי by Mercha as in apposition with ציּון (cf. Psychol. S. 49; tr. p. 60). The poet beholds the appearing of God, an appearing that resembles the rising of the sun (הופיע, as in the Asaph Psa 80:2, after Deu 33:2, from יפע, with a transition of the primary notion of rising, Arab. yf‛, wf‛, to that of beaming forth and lighting up far and wide, as in Arab. sṭ‛); for "our God will come and by no means keep silence." It is not to be rendered: Let our God come (Hupfeld) and not keep silence (Olshausen). The former wish comes too late after the preceding הופיע (יבא is consequently veniet, and written as e.g., in Psa 37:13), and the latter is superfluous. אל, as in Psa 34:6; Psa 41:3, Isa 2:9, and frequently, implies in the negative a lively interest on the part of the writer: He cannot, He dare not keep silence, His glory will not allow it. He who gave the Law, will enter into judgment with those who have it and do not keep it; He cannot long look on and keep silence. He must punish, and first of all by word in order to warn them against the punishment by deeds. Fire and storm are the harbingers of the Lawgiver of Sinai who now appears as Judge. The fire threatens to consume the sinners, and the storm (viz., a tempest accompanied with lightning and thunder, as in Job 38:1) threatens to drive them away like chaff. The expression in Psa 50:3 is like Psa 18:9. The fem. Niph. נשׂערה does not refer to אשׁ, but is used as neuter: it is stormed, i.e., a storm rages (Apollinaris, ἐλαιλαπίσθη σφόδρα). The fire is His wrath; and the storm the power or force of His wrath.


  Psalm 50:4


  The judgment scene. To the heavens above (מעל, elsewhere a preposition, here, as in Gen 27:39; Gen 49:25, an adverb, desuper, superne) and to the earth God calls (קרא אל, as, e.g., Gen 28:1), to both לדין עמּו, in order to sit in judgment upon His people in their presence, and with them as witnesses of His doings. Or is it not that they are summoned to attend, but that the commission, Psa 50:5, is addressed to them (Olshausen, Hitzig)? Certainly not, for the act of gathering is not one that properly belongs to the heavens and the earth, which, however, because they exist from the beginning and will last for ever, are suited to be witnesses (Deu 4:26; Deu 32:1; Isa 1:2, 1 Macc. 2:37). The summons אספוּ is addressed, as in Mat 24:31, and frequently in visions, to the celestial spirits, the servants of the God here appearing. The accused who are to be brought before the divine tribunal are mentioned by names which, without their state of mind and heart corresponding to them, express the relationship to Himself in which God has placed them (cf. Deu 32:15; Isa 42:19). They are called חסידים, as in the Asaph Psa 79:2. This contradiction between their relationship and their conduct makes an undesigned but bitter irony. In a covenant relationship, consecrated and ratified by a covenant sacrifice (עלי־זבח similar to Psa 92:4; Psa 10:10), has God placed Himself towards them (Ex 24); and this covenant relationship is also maintained on their part by offering sacrifices as an expression of their obedience and of their fidelity. The participle כּרתי here implies the constant continuance of that primary covenant-making. Now, while the accused are gathered up, the poet hears the heavens solemnly acknowledge the righteousness of the Judge beforehand. The participial construction שׁפט הוּא, which always, according to the connection, expresses the present (Nah 1:2), or the past (Jdg 4:4), or the future (Jer 25:31), is in this instance an expression of that which is near at hand (fut. instans). הוּא has not the sense of ipse (Ew. 314, a), for it corresponds to the "I" in אני שׁפט or הנני שׁפט; and כּי is not to be translated by nam (Hitzig), for the fact that God intends to judge requires no further announcement. On the contrary, because God is just now in the act of sitting in judgment, the heavens, the witnesses most prominent and nearest to Him, bear witness to His righteousness. The earthly music, as the סלה directs, is here to join in with the celestial praise. Nothing further is now wanting to the completeness of the judgment scene; the action now begins.


  Psalm 50:7


  Exposition of the sacrificial Tra for the good of those whose holiness consists in outward works. The forms strengthened by ah, in Psa 50:7, describe God's earnest desire to have Israel for willing hearers as being quite as strong as His desire to speak and to bear witness. העיד בּ, obtestari aliquem, to come forward as witness, either solemnly assuring, or, as here and in the Psalm of Asaph, Psa 81:9, earnestly warning and punishing (cf. Arab. šahida with b, to bear witness against any one). On the Dagesh forte conjunctive in בּך, vid., Ges. ֗20, 2, a. He who is speaking has a right thus to stand face to face with Israel, for he is Elohim, the God of Israel—by which designation reference is made to the words אנכי יהוה אלהיך (Exo 20:2), with which begins the Law as given from Sinai, and which here take the Elohimic form (whereas in Psa 81:11 they remain unaltered) and are inverted in accordance with the context. As Psa 50:8 states, it is not the material sacrifices, which Israel continually, without cessation, offers, that are the object of the censuring testimony. ועולתיך, even if it has Mugrash, as in Baer, is not on this account, according to the interpretation given by the accentuation, equivalent to ועל־עולותיך (cf. on the other hand Psa 38:18); it is a simple assertory substantival clause: thy burnt-offerings are, without intermission, continually before Me. God will not dispute about sacrifices in their outward characteristics; for—so Psa 50:9 go on to say-He does not need sacrifices for the sake of receiving from Israel what He does not otherwise possess. His is every wild beast (חיתו, as in the Asaph Psa 79:2) of the forest, His the cattle בּהררי אלף, upon the mountains of a thousand, i.e., upon the thousand (and myriad) mountains (similar to מתי מספּר or מתי מעט), or: where they live by thousands (a similar combination to נבל עשׂור). Both explanations of the genitive are unsupported by any perfectly analogous instance so far as language is concerned; the former, however, is to be preferred on account of the singular, which is better suited to it. He knows every bird that makes its home on the mountains; ידע, as usually, of a knowledge which masters a subject, compasses it and makes it its own. Whatever moves about the fields if with Him, i.e., is within the range of His knowledge (cf. Job 27:11; Psa 10:13), and therefore of His power; זיז (here and in the Asaph Psa 80:14) from זאזא = זעזע, to move to and fro, like טיט from טיטע, to swept out, cf. κινώπετον, κνώδαλον, from κινεῖν. But just as little as God requires sacrifices in order thereby to enrich Himself, is there any need on His part that might be satisfied by sacrifices, Psa 50:12. If God should hunger, He would not stand in need of man's help in order to satisfy Himself; but He is never hungry, for He is the Being raised above all carnal wants. Just on this account, what God requires is not by any means the outward worship of sacrifice, but a spiritual offering, the worship of the heart, Psa 50:14. Instead of the שׁלמים, and more particularly זבח תּודה, Lev 7:11-15, and שׁלמי נדר, Lev 7:16 (under the generic idea of which are also included, strictly speaking, vowed thank-offerings), God desires the thanksgiving of the heart and the performance of that which has been vowed in respect of our moral relationship to Himself and to men; and instead of the עולה in its manifold forms of devotion, the prayer of the heart, which shall not remain unanswered, so that in the round of this λογικὴ λατρεία everything proceeds from and ends in εὐχαριστία. It is not the sacrifices offered in a becoming spirit that are contrasted with those offered without the heart (as, e.g., Sir. 32 [35]:1-9), but the outward sacrifice appears on the whole to be rejected in comparison with the spiritual sacrifice. This entire turning away from the outward form of the legal ceremonial is, in the Old Testament, already a predictive turning towards that worship of God in spirit and in truth which the new covenant makes alone of avail, after the forms of the Law have served as swaddling clothes to the New Testament life which was coming into being in the old covenant. This "becoming" begins even in the Tra itself, especially in Deuteronomy. Our Psalm, like the Chokma (Pro 21:3), and prophecy in the succeeding age (cf. Hos 6:6; Mic 6:6-8; Isa 1:11-15, and other passages), stands upon the standpoint of this concluding book of the Tra, which traces back all the requirements of the Law to the fundamental command of love.


  Psalm 50:16


  The accusation of the manifest sinners. It is not those who are addressed in Psa 50:7, as Hengstenberg thinks, who are here addressed. Even the position of the words ולרשׁע אמר clearly shows that the divine discourse is now turned to another class, viz., to the evil-doers, who, in connection with open and manifest sins and vices, take the word of God upon their lips, a distinct class from those who base their sanctity upon outward works of piety, who outwardly fulfil the commands of God, but satisfy and deceive themselves with this outward observance. מה־לּך ל, what hast thou, that thou = it belongs not to thee, it does not behove thee. With ועתּה, in Psa 50:17, an adversative subordinate clause beings: since thou dost not care to know anything of the moral ennobling which it is the design of the Law to give, and my words, instead of having them as a constant test-line before thine eyes, thou castest behind thee and so turnest thy back upon them (cf. Isa 38:17). ותּרץ is not from רוּץ (lxx, Targum, and Saadia), in which case it would have to be pointed ותּרץ, but from רצה, and is construed here, as in Job 34:9, with עם: to have pleasure in intercourse with any one. In Psa 50:18 the transgression of the eighth commandment is condemned, in Psa 50:18 that of the seventh, in Psa 50:19. that of the ninth (concerning the truthfulness of testimony). שׁלח פּה ברעה, to give up one's mouth unrestrainedly to evil, i.e., so that evil issues from it. תּשׁב, Psa 50:20, has reference to gossiping company (cf. Psa 1:1). דּפי signifies a thrust, a push (cf. הדף), after which the lxx renders it ἐτίθεις σκάνδαλον (cf. Lev 19:14), but it also signifies vexation and mockery (cf. גּדף); it is therefore to be rendered: to bring reproach (Jerome, opprobrium) upon any one, to cover him with dishonour. The preposition בּ with דּבּר has, just as in Num 12:1, and frequently, a hostile signification. "Thy mother's son" is he who is born of the same mother with thyself, and not merely of the same father, consequently thy brother after the flesh in the fullest sense. What Jahve says in this passage is exactly the same as that which the apostle of Jesus Christ says in Rom 2:17-24. This contradiction between the knowledge and the life of men God must, for His holiness' sake, unmask and punish, Psa 50:20. The sinner thinks otherwise: God is like himself, i.e., that is also not accounted by God as sin, which he allows himself to do under the cloak of his dead knowledge. For just as a man is in himself, such is his conception also of his God (vid., Psa 18:26.). But God will not encourage this foolish idea: "I will therefore reprove thee and set (it) in order before thine eyes" (ואערכה, not ואערכה, in order to give expression, the second time at least, to the mood, the form of which has been obliterated by the suffix); He will set before the eyes of the sinner, who practically and also in theory denies the divine holiness, the real state of his heart and life, so that he shall be terrified at it. Instead of היה, the infin. intensit. here, under the influence of the close connection of the clauses (Ew. 240, c), is היות; the oratio obliqua begins with it, without כּי (quod). כמוך exactly corresponds to the German deines Gleichen, thine equal.


  Psalm 50:22


  Epilogue of the divine discourse. Under the name שׁכחי אלוהּ are comprehended the decent or honourable whose sanctity relies upon outward works, and those who know better but give way to licentiousness; and they are warned of the final execution of the sentence which they have deserved. In dead works God delighteth not, but whoso offereth thanksgiving (viz., not shelamim-tôda, but the tôda of the heart), he praises Him and שׂם דּרך. It is unnecessary with Luther, following the lxx, Vulgate, and Syriac versions, to read שׁם. The Talmudic remark אל תקרי ושׂם אלא ושׁם [do not read ושׂם, but ושׁם] assumes ושׂם to be the traditional reading. If we take שׂם דּרך as a thought complete in itself,—which is perfectly possible in a certain sense (vid., Isa 43:19),—then it is best explained according to the Vulgate (qui ordinat viam), with Bצttcher, Maurer, and Hupfeld: viam h. e. recta incedere (legel agere) parans; but the expression is inadequate to express this ethical sense (cf. Pro 4:26), and consequently is also without example. The lxx indicates the correct idea in the rendering καὶ ἐκεῖ ὁδὸς ᾗ δείξω αὐτῷ τὸ σωτήριον Θεοῦ. The ושׂם דוך (designedly not pointed דּרך), which standing entirely by itself has no definite meaning, receives its requisite supplement by means of the attributive clause that follows. Such an one prepares a way along which I will grant to him to see the salvation of Elohim, i.e., along which I will grant him a rapturous vision of the full reality of My salvation. The form יכבּדנני is without example elsewhere. It sounds like the likewise epenthetical יקראנני, Pro 1:28, cf. Pro 8:17, Hos 5:15, and may be understood as an imitation of it as regards sound. יכבּדנני (= יכבּדני) is in the writer's mind as the form out of pause (Ges. ֗58, 4). With Psa 50:23 the Psalm recurs to its central point and climax, Psa 50:14. What Jahve here discourses in a post-Sinaitic appearing, is the very same discourse concerning the worthlessness of dead works and concerning the true will of God that Jesus addresses to the assembled people when He enters upon His ministry. The cycle of the revelation of the Gospel is linked to the cycle of the revelation of the Law by the Sermon on the Mount; this is the point at which both cycles touch.


  Psalm 51


  Penitential Prayer and intercession for Restoration to Favour


  The same depreciation of the external sacrifice that is expressed in Ps 50 finds utterance in Ps 51, which supplements the former, according as it extends the spiritualizing of the sacrifice to the offering for sin (cf. Psa 40:7). This Psalm is the first of the Davidic Elohim-Psalms. The inscription runs: To the Precentor, a Psalm by David, when Nathan the prophet came to him, after he had gone in to Bathsheba. The carelessness of the Hebrew style shows itself in the fact that one and the same phrase is used of Nathan's coming in an official capacity to David (cf. Sa2 12:1) and of David's going in unto Bathsheba (בּוא אל, as in Gen 6:4; Psa 16:2, cf. Sa2 11:4). The comparative כּאשׁר, as a particle of time in the whole compass of the Latin quum, holds together that which precedes and that which subsequently takes place. Followed by the perfect (Sa2 12:21; Sa1 12:8), it has the sense of postquam (cf. the confusing of this כאשׁר with אחרי אשׁר, Jos 2:7). By בּבוא the period within which the composition of the Psalm falls is merely indicated in a general way. The Psalm shows us how David struggles to gain an inward and conscious certainty of the forgiveness of sin, which was announced to him by Nathan (Sa2 12:13). In Psa 6:1-10 and Psa 38:1 we have already heard David, sick in soul and body, praying for forgiveness; in Ps 51 he has even become calmer and more cheerful in his soul, and there is nothing wanting to him except the rapturous realization of the favour within the range of which he already finds himself. On the other hand, Psa 32:1-11 lies even beyond Ps 51. For what David promises in Psa 51:15, viz., that, if favour is again shown to him, he will teach the apostate ones the ways of God, that he will teach sinners how they are to turn to God, we heard him fulfil in the sententious didactic Psa 32:1-11.


  Hitzig assigns Ps 51, like Ps 50, to the writer of Isa 40:1. But the manifold coincidences of matter and of style only prove that this prophet was familiar with the two Psalms. We discern in Ps 51 four parts of decreasing length. The first part, Psa 51:3, contains the prayer for remission of sin; the second, Psa 51:12, the prayer for renewal; the third, Psa 51:16, the vow of spiritual sacrifices; the fourth, vv. 20, 21, the intercession for all Jerusalem. The divine name Elohim occurs five times, and is appropriately distributed throughout the Psalm.


  Psalm 51:1


  Prayer for the remission of sin. Concerning the interchangeable names for sin, vid., on Psa 32:1. Although the primary occasion of the Psalm is the sin of adultery, still David says פּשׁעי, not merely because many other sins were developed out of it, as his guilt of blood in the case of Uriah, the scandal put into the mouths of the enemies of Jahve, and his self-delusion, which lasted almost a whole year; but also because each solitary sin, the more it is perceived in its fundamental character and, as it were, microscopically discerned, all the more does it appear as a manifold and entangled skein of sins, and stands forth in a still more intimate and terrible relation, as of cause and effect, to the whole corrupt and degenerated condition in which the sinner finds himself. In מחה sins are conceived of as a cumulative debt (according to Isa 44:22, cf. Isa 43:25, like a thick, dark cloud) written down (Jer 17:1) against the time of the payment by punishment. In כּבּסני (from כּבּס, πλύνειν, to wash by rubbing and kneading up, distinguished from רחץ, λούειν, to wash by rinsing) iniquity is conceived of as deeply ingrained dirt. In טהרני, the usual word for a declarative and de facto making clean, sin is conceived of as a leprosy, Lev 13:6, Lev 13:34. the Kerמ runs הרב כּבּסני (imperat. Hiph., like הרף, Psa 37:8), "make great or much, wash me," i.e., (according to Ges. ֗142, 3, b) wash me altogether, penitus et totum, which is the same as is expressed by the Chethמb הרבּה (prop. multum faciendo = multum, prorsus, Ges. ֗131, 2). In כּרב (Isa 63:7) and הרב is expressed the depth of the consciousness of sin; profunda enim malitia, as Martin Geier observes, insolitam raramque gratiam postulat.


  Psalm 51:3


  Substantiation of the prayer by the consideration, that his sense of sin is more than superficial, and that he is ready to make a penitential confession. True penitence is not a dead knowledge of sin committed, but a living sensitive consciousness of it (Isa 59:12), to which it is ever present as a matter and ground of unrest and pain. This penitential sorrow, which pervades the whole man, is, it is true, no merit that wins mercy or favour, but it is the condition, without which it is impossible for any manifestation of favour to take place. Such true consciousness of sin contemplates sin, of whatever kind it may be, directly as sin against God, and in its ultimate ground as sin against Him alone (חטא with ל of the person sinned against, Isa 42:24; Mic 7:9); for every relation in which man stands to his fellow-men, and to created things in general, is but the manifest form of his fundamental relationship to God; and sin is "that which is evil in the eyes of God" (Isa 65:12; Isa 66:4), it is contradiction to the will of God, the sole and highest Lawgiver and Judge. Thus it is, as David confesses, with regard to his sin, in order that... This למען must not be weakened by understanding it to refer to the result instead of to the aim or purpose. If, however, it is intended to express intention, it follows close upon the moral relationship of man to God expressed in לך לבדּך and הרע בּעיניך,—a relationship, the aim of which is, that God, when He now condemns the sinner, may appear as the just and holy One, who, as the sinner is obliged himself to acknowledge, cannot do otherwise than pronounce a condemnatory decision concerning him. When sin becomes manifest to a man as such, he must himself say Amen to the divine sentence, just as David does to that passed upon him by Nathan. And it is just the nature of penitence so to confess one's self to be in the wrong in order that God may be in the right and gain His cause. If, however, the sinner's self-accusation justifies the divine righteousness or justice, just as, on the other hand, all self-justification on the part of the sinner (which, however, sooner or later will be undeceived) accuses God of unrighteousness or injustice (Job 40:8): then all human sin must in the end tend towards the glorifying of God. In this sense Psa 51:6 is applied by Paul (Rom 3:4), inasmuch as he regards what is here written in the Psalter—ὅπως ἂν δικαιωθῇς ἐν τοῖς λόγοις σου, καὶ νικῃσεες ἐν τῷ κρίνεσθαί σε (lxx)—as the goal towards which the whole history of Israel tends. Instead of בּדברך (infin. like שׁלחך, Gen 38:17, in this instance for the sake of similarity of sound instead of the otherwise usual form דּבּר), in Thy speaking, the lxx renders ἐν τοῖς λόγοις σου = בּדבריך; instead of בּשׁפטך, ἐν τῷ κρίνεσθαί σε = בּהשּׁפטך (infin. Niph.), provided κρίνεσθαι is intended as passive and not (as in Jer 2:9 lxx, cf. Mat 5:40) as middle. The thought remains essentially unchanged by the side of these deviations; and even the taking of the verb זכה, to be clean, pure, in the Syriac signification νικᾶν, does not alter it. That God may be justified in His decisive speaking and judging; that He, the Judge, may gain His cause in opposition to all human judgment, towards this tends David's confession of sin, towards this tends all human history, and more especially the history of Israel.


  Psalm 51:5


  David here confesses his hereditary sin as the root of his actual sin. The declaration moves backwards from his birth to conception, it consequently penetrates even to the most remote point of life's beginning. חוללתּי stands instead of נולדתּי, perhaps (although elsewhere, i.e., in Psa 90:2, the idea of painfulness is kept entirely in the background) with reference to the decree, "with pain shalt thou bring forth children," Gen 3:16 (Kurtz); instead of הרתה אתי, with still more definite reference to that which precedes conception, the expression is יחמתני (for יחמתני, following the same interchange of vowel as in Gen 30:39; Jdg 5:28). The choice of the verb decides the question whether by עון and חטא is meant the guilt and sin of the child or of the parents. יחם (to burn with desire) has reference to that, in coition, which partakes of the animal, and may well awaken modest sensibilities in man, without עיון and חטא on that account characterizing birth and conception itself as sin; the meaning is merely, that his parents were sinful human begins, and that this sinful state (habitus) has operated upon his birth and even his conception, and from this point has passed over to him. What is thereby expressed is not so much any self-exculpation, as on the contrary a self-accusation which glances back to the ultimate ground of natural corruption. He is sinful מלּדה וּמהריון (Psa 58:4; Gen 8:21), is טמא מטּמא, an unclean one springing from an unclean (Job 14:4), flesh born of flesh. That man from his first beginning onwards, and that this beginning itself, is stained with sin; that the proneness to sin with its guilt and its corruption is propagated from parents to their children; and that consequently in the single actual sin the sin-pervaded nature of man, inasmuch as he allows himself to be determined by it and himself resolves in accordance with it, become outwardly manifest-therefore the fact of hereditary sin is here more distinctly expressed than in any other passage in the Old Testament, since the Old Testament conception, according to its special character, which always fastens upon the phenomenal, outward side rather than penetrates to the secret roots of a matter, is directed almost entirely to the outward manifestation only of sin, and leaves its natural foundation, its issue in relation to primeval history, and its demonic background undisclosed. The הן in Psa 51:7 is followed by a correlative second הן in Psa 51:8 (cf. Isa 55:4., Isa 54:15.). Geier correctly says: Orat ut sibi in peccatis concepto veraque cordis probitate carenti penitiorem ac mysticam largiri velit sapientiam, cujus medio liberetur a peccati tum reatu tum dominio. אמת is the nature and life of man as conformed to the nature and will of God (cf. ἀλήθεια, Eph 4:21). חכמה, wisdom which is most intimately acquainted with (eindringlich weiss) such nature and life and the way to attain it. God delights in and desires truth בטּחות. The Beth of this word is not a radical letter here as it is in Job 12:6, but the preposition. The reins utpote adipe obducti, here and in Job 38:36, according to the Targum, Jerome, and Parchon, are called טחות (Psychol. S. 269; tr. p. 317). Truth in the reins (cf. Psa 40:9, God's law in visceribus meis) is an upright nature in man's deepest inward parts; and in fact, since the reins are accounted as the seat of the tenderest feelings, in man's inmost experience and perception, in his most secret life both of conscience and of mind (Psa 16:7). In the parallel member סתם denotes the hidden inward part of man. Out of the confession, that according to the will of God truth ought to dwell and rule in man even in his reins, comes the wish, that God would impart to him (i.e., teach him and make his own),—who, as being born and conceived in sin, is commended to God's mercy,—that wisdom in the hidden part of his mind which is the way to such truth.


  Psalm 51:7


  The possession of all possessions, however, most needed by him, the foundation of all other possessions, is the assurance of the forgiveness of his sins. The second futures in Psa 51:9 are consequents of the first, which are used as optatives. Psa 51:9 recalls to mind the sprinkling of the leper, and of one unclean by reason of his contact with a dead body, by means of the bunch of hyssop (Lev. 14, Num. 19), the βοτάνη καθαρτική (Bhr, Symbol. ii. 503); and Psa 51:9 recalls the washings which, according to priestly directions, the unclean person in all cases of uncleanness had to undergo. Purification and washing which the Law enjoins, are regarded in connection with the idea implied in them, and with a setting aside of their symbolic and carnal outward side, inasmuch as the performance of both acts, which in other cases takes place through priestly mediation, is here supplicated directly from God Himself. Manifestly בּאזוב (not כבאזוב) is intended to be understood in a spiritual sense. It is a spiritual medium of purification without the medium itself being stated. The New Testament believer confesses, with Petrarch in the second of his seven penitential Psalms: omnes sordes meas una gutta, vel tenuis, sacri sanguinis absterget. But there is here no mention made of atonement by blood; for the antitype of the atoning blood was still hidden from David. The operation of justifying grace on a man stained by the blood-red guilt of sin could not, however, be more forcibly denoted than by the expression that it makes him whiter than snow (cf. the dependent passage Isa 1:18). And history scarcely records a grander instance of the change of blood-red sin into dazzling whiteness than this, that out of the subsequent marriage of David and Bathsheba sprang Solomon, the most richly blessed of all kings. At the present time David's very bones are still shaken, and as it were crushed, with the sense of sin. דּכּית is an attributive clause like יפעל in Psa 7:16. Into what rejoicing will this smitten condition be changed, when he only realizes within his soul the comforting and joyous assuring utterance of the God who is once more gracious to him! For this he yearns, viz., that God would hide His face from the sin which He is now visiting upon him, so that it may as it were be no longer present to Him; that He would blot out all his iniquities, so that they may no longer testify against him. Here the first part of the Psalm closes; the close recurs to the language of the opening (Psa 51:3).


  Psalm 51:10


  In the second part, the prayer for justification is followed by the prayer for renewing. A clean heart that is not beclouded by sin and a consciousness of sin (for לב includes the conscience, Psychology, S. 134; tr. p. 160); a stedfast spirit (נכון, cf. Psa 78:37; Psa 112:7) is a spirit certain respecting his state of favour and well-grounded in it. David's prayer has reference to the very same thing that is promised by the prophets as a future work of salvation wrought by God the Redeemer on His people (Jer 24:7; Eze 11:19; Eze 36:26); it has reference to those spiritual facts of experience which, it is true, could be experienced even under the Old Testament relatively and anticipatively, but to the actual realization of which the New Testament history, fulfilling ancient prophecy has first of all produced effectual and comprehensive grounds and motives, viz., μετάνοια (לב = νοῦς), καινὴ κτίσις, παλιγγενεσία καὶ ἀνακαὶνωσις πνεῦματος (Tit 3:5). David, without distinguishing between them, thinks of himself as king, as Israelite, and as man. Consequently we are not at liberty to say that רוּח הקּדשׁ (as in Isa 63:16), πνεῦμα ἁγιωσύνης = ἅγιον, is here the Spirit of grace in distinction from the Spirit of office. If Jahve should reject David as He rejected Saul, this would be the extreme manifestation of anger (Kg2 24:20) towards him as king and as a man at the same time. The Holy Spirit is none other than that which came upon him by means of the anointing, Sa1 16:13. This Spirit, by sin, he has grieved and forfeited. Hence he prays God to show favour rather than execute His right, and not to take this His Holy Spirit from him.


  Psalm 51:12


  In connection with רוּח נדיבה, the old expositors thought of נדיב, a noble, a prince, and נדיבה, nobility, high rank, Job 30:15, lxx πνεύματι ἡγεμονικῷ (spiritu principali) στήριξόν με,—the word has, however, without any doubt, its ethical sense in this passage, Isa 32:8, cf. נדבה, Ps. 54:8; and the relation of the two words רוח נדיבה is not to be taken as adjectival, but genitival, since the poet has just used רוח in the same personal sense in Psa 51:12. Nor are they to be taken as a nominative of the subject, but—what corresponds more closely to the connection of the prayer—according to Gen 27:37, as a second accusative of the object: with a spirit of willingness, of willing, noble impulse towards that which is good, support me; i.e., imparting this spirit to me, uphold me constantly in that which is good. What is meant is not the Holy Spirit, but the human spirit made free from the dominion of sin by the Holy Spirit, to which good has become an inward, as it were instinctive, necessity. Thus assured of his justification and fortified in new obedience, David will teach transgressors the ways of God, and sinners shall be converted to Him, viz., by means of the testimony concerning God's order of mercy which he is able to bear as the result of his own rich experience.


  Psalm 51:14


  The third part now begins with a doubly urgent prayer. The invocation of God by the name Elohim is here made more urgent by the addition of אלהי תשׁוּעתי; inasmuch as the prayers for justification and for renewing blend together in the "deliver me." David does not seek to lessen his guilt; he calls it in דּמים by its right name,—a word which signifies blood violently shed, and then also a deed of blood and blood-guiltiness (Psa 9:13; Psa 106:38, and frequently). We have also met with הצּיל construed with מן of the sin in Psa 39:9. He had given Uriah over to death in order to possess himself of Bathsheba. And the accusation of his conscience spoke not merely of adultery, but also of murder. Nevertheless the consciousness of sin no longer smites him to the earth, Mercy has lifted him up; he prays only that she would complete her work in him, then shall his tongue exultingly praise (רנּן with an accusative of the object, as in Psa 59:17) God's righteousness, which, in accordance with the promise, takes the sinner under its protection. But in order to perform what he vowed he would do under such circumstances, he likewise needs grace, and prays, therefore, for a joyous opening of his mouth. In sacrifices God delighteth not (Psa 40:7, cf. Isa 1:11), otherwise he would bring some (ואתּנה, darem, sc. si velles, vid., on Psa 40:6); whole-burnt-offerings God doth not desire: the sacrifices that are well-pleasing to Him and most beloved by Him, in comparison with which the flesh and the dead work of the עולות and the זבחים (שׁלמים) is altogether worthless, are thankfulness (Psa 50:23) out of the fulness of a penitent and lowly heart. There is here, directly at least, no reference to the spiritual antitype of the sin-offering, which is never called זבה. The inward part of a man is said to be broken and crushed when his sinful nature is broken, his ungodly self slain, his impenetrable hardness softened, his haughty vainglorying brought low,—in fine, when he is in himself become as nothing, and when God is everything to him. Of such a spirit and heart, panting after grace or favour, consist the sacrifices that are truly worthy God's acceptance and well-pleasing to Him (cf. Isa 57:15, where such a spirit and such a heart are called God's earthly temple).


  Psalm 51:18


  From this spiritual sacrifice, well-pleasing to God, the Psalm now, in vv. 20f., comes back to the material sacrifices that are offered in a right state of mind; and this is to be explained by the consideration that David's prayer for himself here passes over into an intercession on behalf of all Israel: Do good in Thy good pleasure unto Zion. את־ may be a sign of the accusative, for היטיב (הטיב) does take the accusative of the person (Job 24:21); but also a preposition, for as it is construed with ל and עם, so also with את in the same signification (Jer 18:10; Jer 32:41). זבח־צדק are here, as in Psa 4:6; Deu 33:19, those sacrifices which not merely as regards their outward character, but also in respect of the inward character of him who causes them to be offered on his behalf, are exactly such as God the Lawgiver will have them to be. By כּליל beside עולה might be understood the priestly vegetable whole-offering, Lev 6:15. (מנחת חבתּין, Epistle to the Hebrews, ii. 8), since every עולה as such is also כּליל; but Psalm-poetry does not make any such special reference to the sacrificial tra. וכליל is, like כליל in Sa1 7:9, an explicative addition, and the combination is like ימינך וזרועך, Psa 44:4, ארץ ותבל, Psa 90:2, and the like. A שׁלם כּליל (Hitzig, after the Phoenician sacrificial tables) is unknown to the Israelitish sacrificial worship. The prayer: Build Thou the walls of Jerusalem, is not inadmissible in the mouth of David; since בּנה signifies not merely to build up what has been thrown down, but also to go on and finish building what is in the act of being built (Psa 89:3); and, moreover, the wall built round about Jerusalem by Solomon (Kg1 3:1) can be regarded as a fulfilment of David's prayer.


  Nevertheless what even Theodoret has felt cannot be denied: τοῖς ἐν Βαβυλῶνι...ἁρμόττει τὰ ῥήματα. Through penitence the way of the exiles led back to Jerusalem. The supposition is very natural that vv. 20f. may be a liturgical addition made by the church of the Exile. And if the origin of Isa 40:1 in the time of the Exile were as indisputable as the reasons against such a position are forcible, then it would give support not merely to the derivation of vv. 20f. (cf. Isa 60:5, Isa 60:7, Isa 60:10), but of the whole Psalm, from the time of the Exile; for the general impress of the Psalm is, according to the accurate observation of Hitzig, thoroughly deutero-Isaianic. But the writer of Isa 40:1 shows signs in other respects also of the most families acquaintance with the earlier literature of the Shı̂r and the Mashal; and that he is none other than Isaiah reveals itself in connection with this Psalm by the echoes of this very Psalm, which are to be found not only in the second but also in the first part of the Isaianic collection of prophecy (cf. on Psa 51:9, Psa 51:18). We are therefore driven to the inference, that Ps 51 was a favourite Psalm of Isaiah's, and that, since the Isaianic echoes of it extend equally from the first verse to the last, it existed in the same complete form even in his day as in ours; and that consequently the close, just like the whole Psalm, so beautifully and touchingly expressed, is not the mere addition of a later age.


  Psalm 52


  The Punishment That Awaits the Evil Tongue


  With Psa 52:1-9, which, side by side with Ps 51, exhibits the contrast between the false and the right use of the tongue, begins a series of Elohimic Maskı̂ls (Ps 52-55) by David. It is one of the eight Psalms which, by the statements of the inscriptions, of which some are capable of being verified, and others at least cannot be replaced by anything that is more credible, are assigned to the time of his persecution by Saul (Ps 7, 59, Psa 56:1-13, 34, Psa 52:1-9, Psa 57:1-11, Psa 142:1-7, Psa 54:1-7). Augustine calls them Psalmos fugitivos. The inscription runs: To the Precentor, a meditation (vid., Psa 32:1), by David, when Doeg the Edomite came and told Saul and said to him: David is gone in to the house of Ahimelech. By בּבוא, as in Psa 51:2; Psa 54:2, the writer of the inscription does not define the exact moment of the composition of the Psalm, but only in a general way the period in which it falls. After David had sojourned a short time with Samuel, he betook himself to Nob to Ahimelech the priest; and he gave him without hesitation, as being the son-in-law of the king, the shew-bread that had been removed, and the sword of Goliath that had been hung up in the sanctuary behind the ephod. Doeg the Edomite was witness of this; and when Saul, under the tamarisk in Gibea, held an assembly of his serving men, Doeg, the overseer of the royal mules, betrayed what had taken place between David and Ahimelech to him. Eighty-five priests immediately fell as victims of this betrayal, and only Abiathar (Ebjathar) the son of Ahimelech escaped and reached David, Sa1 22:6-10 (where, in Psa 52:9, פרדי is to be read instead of עבדי, cf. Psa 21:8).


  Psalm 52:1


  It is bad enough to behave wickedly, but bad in the extreme to boast of it at the same time as an heroic act. Doeg, who causes a massacre, not, however, by the strength of his hand, but by the cunning of his tongue, does this. Hence he is sarcastically called גּבּור (cf. Isa 5:22). David's cause, however, is not therefore lost; for it is the cause of God, whose loving-kindness endures continually, without allowing itself to be affected, like the favour of men, by calumny. Concerning הוּות vid., on Psa 5:10. לשׁון is as usual treated as fem; עשׂה רמיּה (according to the Masora with Tsere) is consequently addressed to a person. In Psa 52:5 רע after אהבתּ has the Dagesh that is usual also in other instances according to the rule of the אתי מרחיק, especially in connection with the letters כפתבגד (with which Resh is associated in the Book of Jezira, Michlol 96b, cf. 63b).


  The מן or מטּוב and מדּבּר is not meant to affirm that he loves good, etc., less than evil, etc., but that he does not love it at all (cf. Psa 118:8., Hab 2:16). The music which comes in after Psa 52:5 has to continue the accusations con amarezza without words. Then in Psa 52:6 the singing again takes them up, by addressing the adversary with the words "thou tongue of deceit" (cf. Psa 120:3), and by reproaching him with loving only such utterances as swallow up, i.e., destroy without leaving a trace behind (בּלע, pausal form of בלע, like בּצע in Psa 119:36, cf. the verb in Psa 35:25, Sa2 17:16; Sa2 20:19.), his neighbour's life and honour and goods. Hupfeld takes Psa 52:6 as a second object; but the figurative and weaker expression would then follow the unfigurative and stronger one, and "to love a deceitful tongue" might be said with reference to this character of tongue as belonging to another person, not with reference to his own.


  Psalm 52:5


  The announcement of the divine retribution begins with גּם as in Isa 66:4; Eze 16:43; Mal 2:9. The אהל is not, as one might suppose, the holy tent or tabernacle, that he has desecrated by making it the lurking-place of the betrayer (Sa1 21:7), which would have been expressed by מאהלו, but his own dwelling. God will pull him, the lofty and imperious one, down (נתץ, like a tower perhaps, Jdg 8:9; Eze 26:9) from his position of honour and his prosperity, and drag him forth out of his habitation, much as one rakes a coal from the hearth (חתה Biblical and Talmudic in this sense), and tear him out of this his home (נסח, cf. נתק, Job 18:14) and remove him far away (Deu 28:63), because he has betrayed the homeless fugitive; and will root him out of the land of the living, because he has destroyed the priests of God (Sa1 22:18). It then proceeds in Psa 52:8 very much like Psa 40:4, Psa 40:5, just as the figure of the razor also coincides with Psalms belonging to exactly the same period (Psa 51:8; Psa 57:5, cf. לטשׁ, Psa 7:13). The excitement and indignant anger against one's foes which expresses itself in the rhythm and the choice of words, has been already recognised by us since Ps 7 as a characteristic of these Psalms. The hope which David, in Psa 52:8, attaches to God's judicial interposition is the same as e.g., in Psa 64:10. The righteous will be strengthened in the fear of God (for the play of sounds cf. Psa 40:4) and laugh at him whom God has overthrown, saying: Behold there the man, etc. According to Psa 58:11, the laughing is joy at the ultimate breaking through of justice long hidden and not discerned; for even the moral teaching of the Old Testament (Pro 24:17) reprobates the low malignant joy that glories at the overthrow of one's enemy. By ויּבטח the former trust in mammon on the part of the man who is overtaken by punishment is set forth as a consequence of his refusal to put trust in God, in Him who is the true מעוז = Arab. m‛âḏ, hiding-place or place of protection (vid., on 31;3, Psa 37:39, cf. Psa 17:7; 22:33). הוּה is here the passion for earthly things which rushes at and falls upon them (animo fertur).


  Psalm 52:8


  The gloomy song now brightens up, and in calmer tones draws rapidly to a close. The betrayer becomes like an uprooted tree; the betrayed, however, stands firm and is like to a green-foliaged olive (Jer 11:16) which is planted in the house of Elohim (Psa 90:14), that is to say, in sacred and inaccessible ground; cf. the promise in Isa 60:13. The weighty expression כּי עשׂית refers, as in Ps 22:32, to the gracious and just carrying out of that which was aimed at in the election of David. If this be attained, then he will for ever give thanks and further wait on the Name, i.e., the self-attestation, of God, which is so gracious and kind, he will give thanks and "wait" in the presence of all the saints. This "waiting," ואקוּה, is open to suspicion, since what he intends to do in the presence of the saints must be something that is audible or visible to them. Also "hoping in the name of God" is, it is true, not an unbiblical notional combination (Isa 36:8); but in connection with שׁמך כי טוב which follows, one more readily looks for a verb expressing a thankful and laudatory proclamation (cf. Ps 54:8). Hitzig's conjecture that we should read ואחוּה is therefore perfectly satisfactory. נגד חסידיך does not belong to טוב, which would be construed with בּעיני htiw deurtsnoc , and not נגד, but to the two votive words; cf. Psa 22:26; Psa 138:1, and other passages. The whole church (Psa 22:23., Psa 40:10.) shall be witness of his thankfulness to God, and of his proclamation of the proofs which God Himself has given of His love and favour.


  Psalm 53


  Elohimic Variation of the Jahve—Psa 14:1-7


  Psa 52:1-9 and Psa 53:1-6, which are most closely related by occasion, contents, and expression, are separated by the insertion of Psa 53:1-6, in which the individual character of Psa 52:1-9, the description of moral corruption and the announcement of the divine curse, is generalized. Psa 53:1-6 also belongs to this series according to its species of poetic composition; for the inscription runs: To the Precentor, after Machalath, a Maskı̂l of David. The formula על־מחלת recurs in Psa 88:1 with the addition of לענּות. Since Ps 88 is the gloomiest of all the Psalms, and Psa 53:1-6, although having a bright border, is still also a dark picture, the signification of מחלה, laxness (root חל, opp. מר), sickness, sorrow, which is capable of being supported by Exo 15:26, must be retained. על־מחלת signifies after a sad tone or manner; whether it be that מחלת itself (with the ancient dialectic feminine termination, like נגינת, Psa 61:1) is a name for such an elegiac kind of melody, or that it was thereby designed to indicate the initial word of some popular song. In the latter case מחלת is the construct form, the standard song beginning מחלת לב or some such way. The signification to be sweet (Aramaic) and melodious (Aethiopic), which the root חלי obtains in the dialects, is foreign to Hebrew. It is altogether inadmissible to combine מחלת with Arab. mahlt, ease, comfort (Germ. Gemהchlichkeit, cf. mהchlich, easily, slowly, with mהhlich, by degrees), as Hitzig does; since מחל, Rabbinic, to pardon, coincides more readily with מחה, Psa 51:3, Psa 51:11. So that we may regard machalath as equivalent to mesto, not piano or andante.


  That the two texts, Psa 14:1-7 and Psa 53:1-6, are "vestiges of an original identity" (Hupfeld) is not established: Psa 53:1-6 is a later variation of Psa 14:1-7. The musical designation, common only to the earlier Psalms, at once dissuades one from coming down beyond the time of Jehoshaphat or Hezekiah. Moreover, we have here a manifest instance that even Psalms which are composed upon the model of, or are variations of Davidic Psalms, were without any hesitation inscribed לדוד.


  Beside the critical problem, all that remains here for the exegesis is merely the discussion of anything peculiar in the deviations in the form of the text.


  Psalm 53:1


  The well-grounded asyndeton השׁהיתוּ התעיבוּ is here dismissed; and the expression is rendered more bombastic by the use of עול instead of עלילה. עול (the masculine to עולה), pravitas, is the accusative of the object (cf. Eze 16:52) to both verbs, which give it a twofold superlative attributive notion. Moreover, here השׁחיתו is accented with Mugrash in our printed texts instead of Tarcha. One Mugrash after another is contrary to all rule.


  Psalm 53:2


  In both recensions of the Psalm the name of God occurs seven times. In Psa 14:1-7 it reads three times Elohim and four times Jahve; in the Psalm before us it is all seven times Elohim, which in this instance is a proper name of equal dignity with the name Jahve. Since the mingling of the two names in Psa 14:1-7 is perfectly intentional, inasmuch as Elohim in Psa 53:1, Psa 53:2 describes God as a Being most highly exalted and to be reverentially acknowledged, and in Psa 52:5 as the Being who is present among men in the righteous generation and who is mighty in their weakness, it becomes clear that David himself cannot be the author of this levelling change, which is carried out more rigidly than the Elohimic character of the Psalm really demands.


  Psalm 53:3


  Instead of הכּל, the totality, we have כּלּו, which denotes each individual of the whole, to which the suffix, that has almost vanished (Psa 29:9) from the genius of the language, refers. And instead of סר, the more elegant סג, without any distinction in the meaning.


  Psalm 53:4


  Here in the first line the word כּל־, which, as in Psa 5:6; Psa 6:9, is in its right place, is wanting. In Psa 14:1-7 there then follow, instead of two tristichs, two distichs, which are perhaps each mutilated by the loss of a line. The writer who has retouched the Psalm has restored the tristichic symmetry that had been lost sight of, but he has adopted rather violent means: inasmuch as he has fused down the two distichs into a single tristich, which is as closely as possible adapted to the sound of their letters.


  Psalm 53:5


  The last two lines of this tristich are in letters so similar to the two distichs of Psa 14:1-7, that they look like an attempt at the restoration of some faded manuscript. Nevertheless, such a close following of the sound of the letters of the original, and such a changing of the same by means of an interchange of letters, is also to be found elsewhere (more especially in Jeremiah, and e.g., also in the relation of the Second Epistle of Peter to Jude). And the two lines sound so complete in themselves and full of life, that this way of accounting for their origin takes too low an estimate of them. A later poet, perhaps belonging to the time of Jehoshaphat or Hezekiah, has here adapted the Davidic Psalm to some terrible catastrophe that has just taken place, and given a special character to the universal announcement of judgment. The addition of לא־היה פּחד (supply אשׁר = אשׁר שׁם, Psa 84:4) is meant to imply that fear of judgment had seized upon the enemies of the people of God, when no fear, i.e., no outward ground for fear, existed; it was therefore חרדּת אלהים (Sa1 14:15), a God-wrought panic. Such as the case with the host of the confederates in the days of Jehoshaphat (Ch2 20:22-24); such also with the army of Sennacherib before Jerusalem (Isa 37:36). כּי gives the proof in support of this fright from the working of the divine power. The words are addressed to the people of God: Elohim hath scattered the bones (so that unburied they lie like dirt upon the plain a prey to wild beasts, Psa 141:7; Eze 6:5) of thy besieger, i.e., of him who had encamped against thee. חנך .eeht tsniaga instead of חנך = חנה עליך.


  By the might of his God, who has overthrown them, the enemies of His people, Israel has put them to shame, i.e., brought to nought in a way most shameful to them, the project of those who were so sure of victory, who imagined they could devour Israel as easily and comfortably as bread. It is clear that in this connection even Psa 53:5 receives a reference to the foreign foes of Israel originally alien to the Psalm, so that consequently Mic 3:3 is no longer a parallel passage, but passages like Num 14:9, our bread are they (the inhabitants of Canaan); and Jer 30:16, all they that devour thee shall be devoured.


  Psalm 53:6


  The two texts now again coincide. Instead of ישׁוּעת, we here have ישׁעות; the expression is strengthened, the plural signifies entire, full, and final salvation.


  Psalm 54


  Consolation in the Presence of Bloodthirsty Adversaries


  (In the Hebrew, Psa 54:1-2 comprise the designation 'To the leader, with the accompaniment of stringed instruments, a Maskil of David...'; from then on Psa 54:1-7 in English translation corresponds to vv. 3-9 in the Hebrew)


  Here again we have one of the eight Psalms dates from the time of Saul's persecution—a Maskı̂l, like the two preceding Psalms, and having points of close contact both with Psa 53:1-6 (cf. Psa 54:5 with Psa 53:3) and with Psa 52:1-9 (cf. the resemblance in the closing words of. v. 8 and Ps 52:11): To the Precentor, with the accompaniment of stringed instruments (vid., on Psa 4:1), a meditation, by David, when the Ziphites came and said to Saul: Is not David hidden among us? Abiathar, the son of Ahimelech, had escaped to David, who with six hundred men was then in the fortified town of Kela (Keilah), but received through Abiathar the divine answer, that the inhabitants would give him up if Saul should lay siege to the town. Thereupon we find him in the wilderness of Zph; the Ziphites betray him and pledge themselves to capture him, and thereby he is in the greatest straits, out of which he was only rescued by an invasion of the Philistines, which compelled Saul to retreat (Sa1 23:19.). The same history which the earlier narrator of the Books of Samuel relates here, we meet with once more in 1 Sam. 26, related with fuller colouring. The form of the inscription of the Psalm is word for word the same as both in Sa1 23:19 and in Sa1 26:1; the annals are in all three passages the ultimate source of the inscription.


  Psalm 54:1


  (Heb.: 54:3-5) This short song is divided into two parts by Sela The first half prays for help and answer. The Name of God is the manifestation of His nature, which has mercy as its central point (for the Name of God is טּוב, v. 8, Ps 52:11), so that בּשׁמך (which is here the parallel word to בּגבוּרתך) is consequently equivalent to בּחסדּך. The obtaining of right for any one (דּין like שׁפט, Psa 7:9, and frequently, עשׂה דּין, Psa 9:5) is attributed to the all-conquering might of God, which is only one side of the divine Name, i.e., of the divine nature which manifests itself in the diversity of its attributes. האזין (Psa 54:4) is construed with ל (cf. אל, Psa 87:2) like הטּה אזן, Psa 78:1. The Targum, misled by Psa 86:14, reads זרים instead of זרים in Psa 54:5. The inscription leads one to think of the Ziphites in particular in connection with "strangers" and "violent men." The two words in most instances denote foreign enemies, Isa 25:2., Psa 29:5; Eze 31:12; but זר is also a stranger in the widest sense, regulated in each instance according to the opposite, e.g., the non-priest, Lev 22:10; and one's fellow-countrymen can also turn out to be עריצים, Jer 15:21. The Ziphites, although Judaeans like David, might be called "strangers," because they had taken the side against David; and "violent men," because they pledged themselves to seize and deliver him up. Under other circumstances this might have been their duty as subjects. In this instance, however, it was godlessness, as Psa 54:5 (cf. Psa 86:14) says. Any one at that time in Israel who feared God more than man, could not lend himself to be made a tool of Saul's blind fury. God had already manifestly enough acknowledged David.


  Psalm 54:4


  (Heb.: 54:6-9) In this second half, the poet, in the certainty of being heard, rejoices in help, and makes a vow of thanksgiving. The בּ of בּסמכי is not meant to imply that God is one out of many who upheld his threatened life; but rather that He comes within the category of such, and fills it up in Himself alone, cf. Psa 118:7; and for the origin of this Beth essentiae, Psa 99:6, Jdg 11:35. In Psa 54:7 the Kerמ merits the preference over the Chethמb (evil shall "revert" to my spies), which would at least require על instead of ל (cf. Psa 7:17). Concerning שׁררי, vid., on Psa 27:11. In the rapid transition to invocation in Psa 54:7 the end of the Psalm announces itself. The truth of God is not described as an instrumental agent of the cutting off, but as an impelling cause. It is the same Beth as in the expression בּנדבה (Num 15:3): by or out of free impulse. These free-will sacrifices are not spiritual here in opposition to the ritual sacrifices (Psa 50:14), but ritual as an outward representation of the spiritual. The subject of הצּילני is the Name of God; the post-biblical language, following Lev 24:11, calls God straightway השּׁם, and passages like Isa 30:27 and the one before us come very near to this usage. The praeterites mention the ground of the thanksgiving. What David now still hopes for will then lie behind him in the past. The closing line, v. 9b, recalls Psa 35:21, cf. Psa 59:11; Psa 92:12; the invoking of the curse upon his enemies in v. 8 recalls Psa 17:13; Psa 56:8; Psa 59:12.; and the vow of thanksgiving in v. 8 recalls Psa 22:26; Psa 35:18; Psa 40:10.


  Psalm 55


  Prayer of One Who Is Maliciously Beset and Betrayed by His Friend


  Psa 54:1-7 is followed by another Davidic Psalm bearing the same inscription: To the Precentor, with accompaniment of stringed instruments, a meditation, by David. It also accords with the former in the form of the prayer with which it opens (cf. Psa 55:2 with Psa 54:3.); and it is the Elohimic counterpart of the Jahve- Psa 41:1-13. If the Psalm is by David, we require (in opposition to Hengstenberg) an assignable occasion for it in the history of his life. For how could the faithless bosom friend, over whom the complaint concerning malicious foes here, as in Psa 41:1-13, lingers with special sadness, be a mere abstract personage; since it has in the person of Judas Iscariot its historical living antitype in the life and passion of the second David? This Old Testament Judas is none other than Ahithphel, the right hand of Absalom. Ps 55 belongs, like Psa 41:1-13, to the four years during which the rebellion of Absalom was forming; only to a somewhat later period, when Absalom's party were so sure of their cause that they had no need to make any secret of it. How it came to pass that David left the beginnings and progressive steps of the rebellion of Absalom to take their course without bringing any other weapon to bear against it than the weapon of prayer, is discussed on Psa 41:1-13.


  Hitzig also holds this Psalm to be Jeremianic. But it contains no coincidences with the language and thoughts of Jeremiah worth speaking of, excepting that this prophet, in Psa 9:1, gives utterance to a similar wish to that of the psalmist in Psa 55:7, and springing from the same motive. The argument in favour of Jeremiah in opposition to David is consequently referred to the picture of life and suffering which is presented in the Psalm; and it becomes a question whether this harmonizes better with the persecuted life of Jeremiah or of David. The exposition which follows here places itself—and it is at least worthy of being attempted—on the standpoint of the writer of the inscription.


  Psalm 55:1


  In this first group sorrow prevails. David spreads forth his deep grief before God, and desires for himself some lonely spot in the wilderness far away from the home or lurking-place of the confederate band of those who are compassing his overthrow. "Veil not Thyself" here, where what is spoken of is something audible, not visible, is equivalent to "veil not Thine ear," Lam 3:56, which He designedly does, when the right state of heart leaves the praying one, and consequently that which makes it acceptable and capable of being answered is wanting to the prayer (cf. Isa 1:15). שׂיח signifies a shrub (Syriac shucho, Arabic šı̂ḥ), and also reflection and care (Arabic, carefulness, attention; Aramaic, סח, to babble, talk, discourse). The Hiph. חריד, which in Gen 27:40 signifies to lead a roving life, has in this instance the signification to move one's self backwards and forwards, to be inwardly uneasy; root רד, Arab. rd, to totter, whence râda, jarûda, to run up and down (IV to desire, will); raida, to shake (said of a soft bloated body); radda, to turn (whence taraddud, a moving to and fro, doubting); therefore: I wander hither and thither in my reflecting or meditating, turning restlessly from one thought to another. It is not necessary to read ואחמיה after Psa 77:4 instead of ועהימה, since the verb הוּם = המה, Psa 42:6, 12, is secured by the derivatives. Since these only exhibit הוּם, and not הים (in Arabic used more particularly of the raving of love), ואהימה, as also אריד, is Hiph., and in fact like this latter used with an inward object: I am obliged to raise a tumult or groan, break out into the dull murmuring sounds of pain. The cohortative not unfrequently signifies "I have to" or "I must" of incitements within one's self which are under the control of outward circumstances. In this restless state of mind he finds himself, and he is obliged to break forth into this cry of pain on account of the voice of the foe which he cannot but hear; by reason of the pressure or constraint (עקת) of the evil-doer which he is compelled to feel. The conjecture צעקת (Olshausen and Hupfeld) is superfluous. עקה is a more elegant Aramaizing word instead of צרה.


  The second strophe begins with a more precise statement of that which justifies his pain. The Hiph. חמיט signifies here, as in Psa 140:11 (Chethb), declinare: they cast or roll down evil (calamity) upon him and maliciously lay snares for him בּאף, breathing anger against him who is conscious of having manifested only love towards them. His heart turns about in his body, it writhes (יהיל); cf. on this, Psa 38:11. Fear and trembling take possession of his inward parts; יבא in the expression יבא בי, as is always the case when followed by a tone syllable, is a so-called נסוג אחור, i.e., it has the tone that has retreated to the penult. (Deu 1:38; Isa 7:24; Isa 60:20), although this is only with difficulty discernible in our printed copies, and is therefore (vid., Accentsystem, vi. 2) noted with Mercha. The fut. consec. which follows introduces the heightened state of terror which proceeds from this crowding on of fear and trembling. Moreover, the wish that is thereby urged from him, which David uttered to himself, is introduced in the third strophe by a fut. consec.


  (Note: That beautiful old song of the church concerning Jesus has grown out of this strophe: -


  Ecquis binas columbinas


  Alas dabit animae?


  Et in almam crucis palmam


  Evolat citissime, etc.)


  "Who will give me?" is equivalent to "Oh that I had!" Ges. 136, 1. In ואשׁכּנה is involved the self-satisfying signification of settling down (Eze 31:13), of coming to rest and remaining in a place (Sa2 7:10). Without going out of our way, a sense perfectly in accordance with the matter in hand may be obtained for אחישׁה מפלט לי, if אחישׁה is taken not as Kal (Psa 71:12), but after Isa 5:19; Isa 60:12, as Hiph.: I would hasten, i.e., quickly find for myself a place which might serve me as a shelter from the raging wind, from the storm. רוּח סעה is equivalent to the Arabic rihin sâijat-in, inasmuch as Arab. s‛â, "to move one's self quickly, to go or run swiftly," can be said both of light (Koran, 66:8) and of water-brooks (vid., Jones, Comm. Poes. Asiat., ed. Lipsiae, p. 358), and also of strong currents of air, of winds, and such like. The correction סערה, proposed by Hupfeld, produces a disfiguring tautology. Among those about David there is a wild movement going on which is specially aimed at his overthrow. From this he would gladly flee and hide himself, like a dove taking refuge in a cleft of the rock from the approaching storm, or from the talons of the bird of prey, fleeing with its noiseless but persevering flight.


  Psalm 55:9


  In the second group anger is the prevailing feeling. In the city all kinds of party passions have broken loose; even his bosom friend has taken a part in this hostile rising. The retrospective reference to the confusion of tongues at Babel which is contained in the word פּלּג (cf. Gen 10:25), also in remembrance of בּלל (Gen 11:1-9), involves the choice of the word בּלּע, which here, after Isa 19:3, denotes a swallowing up, i.e., annihilation by means of confounding and rendering utterly futile. לשׁונם is the object to both imperatives, the second of which is פּלּג (like the pointing usual in connection with a final guttural) for the sake of similarity of sound. Instead of חמס וריב, the pointing is חמס וריב, which is perfectly regular, because the וריב with a conjunctive accent logically hurries on to בּעיר as its supplement.


  The subjects to Psa 55:11 are not violence and strife (Hengstenberg, Hitzig), for it is rather a comical idea to make these personified run round about upon the city walls; but (cf. Psa 59:7, Psa 59:15) the Absalomites, and in fact the spies who incessantly watch the movements of David and his followers, and who to this end roam about upon the heights of the city. The narrative in 2 Sam. 15 shows how passively David looked on at this movement, until he abandoned the palace of his own free will and quitted Jerusalem The espionage in the circuit of the city is contrasted with the movements going on within the city itself by the word בּקרב. We are acquainted with but few details of the affair; but we can easily fill in the details for ourselves in accordance with the ambitious, base, and craftily malicious character of Absalom. The assertion that deceit (מרמה) and the extremest madness had taken possession of the city is confirmed in Psa 55:13 by כּי. It is not open enemies who might have had cause for it that are opposed to him, but faithless friends, and among them that Ahithophel of Giloh, the scum of perfidious ingratitude. The futures ואשּׂא and ואסּתר are used as subjunctives, and ו is equivalent to alioqui, as in Psa 51:18, cf. Job 6:14. He tells him to his face, to his shame, the relationship in which he had stood to him whom he now betrays. Psa 55:14 is not to be rendered: and thou art, etc., but: and thou (who dost act thus) wast, etc.; for it is only because the principal clause has a retrospective meaning that the futures נמתּיק and נהלּך describe what was a custom in the past. The expression is designedly אנושׁ כּערכּי and not אישׁ כערכי; David does not make him feel his kingly eminence, but places himself in the relation to him of man to man, putting him on the same level with himself and treating him as his equal. The suffix of כערכי is in this instance not subjective as in the כערכך of the law respecting the asham or trespass-offering: according to my estimation, but objectively: equal to the worth at which I am estimated, that is to say, equally valued with myself. What heart-piercing significance this word obtains when found in the mouth of the second David, who, although the Son of God and peerless King, nevertheless entered into the most intimate human relationship as the Son of man to His disciples, and among them to that Iscariot! אלּוּף from אלף, Arabic alifa, to be accustomed to anything, assuescere, signifies one attached to or devoted to any one; and מידּא, according to the Hebrew meaning of the verb ידע, an intimate acquaintance. The first of the relative clauses in Psa 55:15 describes their confidential private intercourse; the second the unrestrained manifestation of it in public. סוד here, as in Job 19:19 (vid., supra on Psa 25:14). המתּיק סוד, to make friendly intercourse sweet, is equivalent to cherishing it. רגשׁ stands over against סוד, just like סוד, secret counsel, and רגשׁה, loud tumult, in Psa 64:3. Here רגשׁ is just the same as that which the Korahitic poet calls המון חוגג in Psa 42:5.


  In the face of the faithless friends who has become the head of the Absalomite faction David now breaks out, in Psa 55:16, into fearful imprecations. The Chethb is ישׁימות, desolationes (super eos); but this word occurs only in the name of a place ("House of desolations"), and does not well suit such direct reference to persons. On the other hand, the Ker ישּׁיאמות, let death ensnare or impose upon them, gives a sense that is not to be objected to; it is a pregnant expression, equivalent to: let death come upon them unexpectedly. To this ישּׁיא corresponds the חיּים of the second imprecation: let them go down alive into Hades (שׁאול, perhaps originally שׁאולה, the ה of which may have been lost beside the ח that follows), i.e., like the company of Korah, while their life is yet vigorous, that is to say, let them die a sudden, violent death. The drawing together of the decipiat (opprimat) mors into one word is the result of the ancient scriptio continua and of the defective mode of writing, ישּׁי, like יני, Psa 141:5, אבי, Kg1 21:29. Bttcher renders it differently: let death crash in upon them; but the future form ישּׁי = ישׁאה from שׁאה = שׁאי is an imaginary one, which cannot be supported by Num 21:30. Hitzig renders it: let death benumb them (ישּׁים); but this gives an inconceivable figure, with the turgidity of which the trepidantes Manes in Virgil, Aenid viii. 246, do not admit of comparison. In the confirmation, Psa 55:16, בּמגוּרם, together with the בּקרבּם which follows, does not pretend to be any advance in the thought, whether מגור be rendered a settlement, dwelling, παροικία (lxx, Targum), or an assembly (Aquila, Symmachus, Jerome). Hence Hitzig's rendering: in their shrine, in their breast (= ἐν τῷ θησαυρῷ τῆς καρδίας αὐτῶν, Luk 6:45), מגוּרם being short for מגוּרתם in accordance with the love of contraction which prevails in poetry (on Psa 25:5). But had the poet intended to use this figure he would have written בּמגוּרת קרבם, and is not the assertion that wickedness is among them, that it is at home in them, really a climax? The change of the names of God in Psa 55:17 is significant. He calls upon Him who is exalted above the world, and He who mercifully interposes in the history of the world helps him.


  Psalm 55:17


  In the third group confidence prevails, the tone that is struck up in Psa 55:17 being carried forward. Evening morning, and noon, as the beginning, middle, and close of the day, denote the day in its whole compass or extent: David thus gives expression to the incessancy with which he is determined to lay before God, both in the quiet of his spirit and in louder utterances, whatsoever moves him. The fut. consec. ויּשׁמע connects the hearing (answer) with the prayer as its inevitable result. Also in the praet. פּדה expression is given to the certainty of faith; and בּשׁלום side by side with it denotes, with the same pregnancy of meaning as in Psa 118:5, the state of undisturbed outward and inward safety and prosperity, into which God removes his soul when He rescues him. If we read mi-kerob, then קרב is, as the ancient versions regard it, the infinitive: ne appropinquent mihi; whereas since the time of J. H. Michaelis the preference has been given to the pronunciation mi-kerāb: a conflictu mihi sc. parato, in which case it would be pointed מקּרב־ (with Metheg), whilst the MSS, in order to guard against the reading with ā, point it מקּרב־. Hitzig is right when he observes, that after the negative מן the infinitive is indicated beforehand, and that לי = עלי, Psa 27:2, is better suited to this. Moreover, the confirmatory clause Psa 55:19 is connected with what precedes in a manner less liable to be misunderstood if מקרב is taken as infinitive: that they may not be able to gain any advantage over me, cannot come near me to harm me (Psa 91:10). For it is not until now less precarious to take the enemies as the subject of היוּ, and to take עמּדי in a hostile sense, as in Job 10:17; Job 13:19; Job 23:6; Job 31:13, cf. עם Psa 94:16, and this is only possible where the connection suggests this sense. Heidenheim's interpretation: among the magnates were those who succoured me (viz., Hushai, Zadok, and Abiathar, by whom the counsel of Athithopel was frustrated), does not give a thought characteristic of the Psalms. And with Aben-Ezra, who follows Numeri Rabba 294a, to think of the assistance of angels in connection with בּרבּים, certainly strongly commends itself in view of Kg2 6:16 (with which Hitzig also compares Ch2 32:7); here, however, it has no connection, whereas the thought, "as many (consisting of many) are they with me, i.e., do they come forward and fight with me," is very loosely attached to what has gone before. The Beth essentiae serves here, as it does frequently, e.g., Psa 39:7, to denote the qualification of the subject. The preterite of confidence is followed in Psa 55:20 by the future of hope. Although side by side with שׁמע, ענה presumptively has the signification to answer, i.e., to be assured of the prayer being heard, yet this meaning is in this instance excluded by the fact that the enemies are the object, as is required by Psa 55:20 (even if Psa 55:19 is understood of those who are on the side of the poet). The rendering of the lxx: εἰσακούσεται ὁ Θεὸς καὶ ταπεινώσει αὐτοὺς ὁ ὑπάρχων πρὸ τῶν αἰώνων, is appropriate, but requires the pronunciation to be ויעשנּם, since the signification to bow down, to humble, cannot be proved to belong either to Kal or Hiphil. But even granted that יענם might, according to Kg1 8:35 (vid., Keil), signify ταπεινώσει αὐτοὺς, it is nevertheless difficult to believe that ויענם is not intended to have a meaning correlative with ישׁמע, of which it is the continuation. Saadia has explained יענם in a manner worthy of attention, as being for יענה בם, he will testify against them; an interpretation which Aben-Ezra endorses. Hengstenberg's is better: "God will hear (the tumult of the enemies) and answer them (judicially)." The original text may have been ויענמו ישׁב קדם. But as it now stands, וישׁב קדם represents a subordinate clause, with the omission of the הוּא, pledging that judicial response: since He it is who sitteth enthroned from earliest times (vid., on Psa 7:10). The bold expression ישׁב קדם is an abbreviation of the view of God expressed in Psa 74:12, Hab 1:12, cf. Deu 33:27, as of Him who from primeval days down to the present sits enthroned as King and Judge, who therefore will be able even at the present time to maintain His majesty, which is assailed in the person of His anointed one.


  Psalm 55:19-23


  In spite of this interruption and the accompanying clashing in of the music. אשׁר .ci with its dependent clause continues the ויאנם, more minutely describing those whom God will answer in His wrath. The relative clause at the same time gives the ground for this their fate from the character they bear: they persevere in their course without any regard to any other in their godlessness. The noun חליפה, which is used elsewhere of a change of clothes, of a reserve in time of war, of a relief of bands of workmen, here signifies a change of mind (Targum), as in Job 14:14 a change of condition; the plural means that every change of this kind is very far from them. In Psa 55:21 David again has the one faithless foe among the multitude of the rebels before his mind. שׁלמיו is equivalent to שׁלמים אתּו, Gen 34:21, those who stood in peaceful relationship to him (שׁלום, Psa 41:10). David classes himself with his faithful adherents. בּרית is here a defensive and offensive treaty of mutual fidelity entered into in the presence of God. By שׁלח and חלּל is meant the intention which, though not carried out as yet, is already in itself a violation and profanation of the solemn compact. In Psa 55:22 the description passes into the tone of the caesural schema. It is impossible for מחמאת, so far as the vowels are concerned, to be equivalent to מחמאות, since this change of the vowels would obliterate the preposition; but one is forbidden to read מחמאות (Targum, Symmachus, Jerome) by the fact that פּיו (lxx τοῦ προσώπου αὐτοῦ, as in Pro 2:6) cannot be the subject to חלקוּ. Consequently מ belongs to the noun itself, and the denominative מחמאות (from חמאה), like מעדנּות (from עדן), dainties, signifies articles of food prepared from curdled milk; here it is used figuratively of "milk-words" or "butter-words" which come from the lips of the hypocrite softly, sweetly, and supplely as cream: os nectar promit, mens aconita vomit. In the following words וּקרב־לבּו (וּקרב) the Makkeph (in connection with which it would have to be read ukerob just the same as in Psa 55:19, since the—has not a Metheg) is to be crossed out (as in fact it is even wanting here and there in MSS and printed editions). The words are an independent substantival clause: war (קרב, a pushing together, assault, battle, after the form כּתב mrof eh with an unchangeable â) is his inward part and his words are swords; these two clauses correspond. רכּוּ (properly like Arab. rkk, to be thin, weak, then also: to be soft, mild; root רך, רק, tendere, tenuare) has the accent on the ultima, vid., on Psa 38:20. פּתיחה is a drawn, unsheathed sword (Psa 37:14).


  The exhortation, Psa 55:23, which begins a new strophe and is thereby less abrupt, is first of all a counsel which David gives to himself, but at the same time to all who suffer innocently, cf. Psa 27:14. Instead of the obscure ἅπαξ γεγραμ. יהבך, we read in Psa 37:5 דרכך, and in Pro 16:3 מעשׂיך, according to which the word is not a verb after the form ידעך (Chajug', Gecatilia, and Kimchi), but an accusative of the object (just as it is in fact accented; for the Legarme of יהוה has a lesser disjunctive value than the Zinnor of יהבך). The lxx renders it ἐπίῤῥιψον ἐπὶ κύριον τὴν μέριμνάν σου. Thus are these words of the Psalm applied in Pe1 5:7. According to the Talmud יהב (the same form as קרב) signifies a burden. "One day," relates Rabba bar-Chana, B. Rosh ha-Shana, 26b, and elsewhere, "I was walking with an Arabian (Nabataean?) tradesman, and happened to be carrying a heavy pack. And he said to me, שׁקיל יהביך ושׁדי אגמלאי, Take thy burden and throw it on my camel." Hence it is wiser to refer יהב to יהב, to give, apportion, than to a stem יהב = יאב, Psa 119:131 (root אב, או), to desire; so that it consequently does not mean desiring, longing, care, but that which is imposed, laid upon one, assigned or allotted to one (Bttcher), in which sense the Chaldee derivatives of יהב (Targum Psa 11:6; Psa 16:5, for מנת) do actually occur. On whomsoever one casts what is allotted to him to carry, to him one gives it to carry. The admonition proceeds on the principle that God is as willing as He is able to bear even the heaviest burden for us; but this bearing it for us is on the other side our own bearing of it in God's strength, and hence the promise that is added runs: He will sustain thee (כּלכּל), that thou mayest not through feebleness succumb. Psa 55:23 also favours this figure of a burden: He will not give, i.e., suffer to happen (Psa 78:66), tottering to the righteous for ever, He will never suffer the righteous to totter. The righteous shall never totter (or be moved) with the overthrow that follows; whereas David is sure of this, that his enemies shall not only fall to the ground, but go down into Hades (which is here, by a combination of two synonyms, בּאר שׁחת, called a well, i.e., an opening, of a sinking in, i.e., a pit, as e.g., in Pro 8:31; Eze 36:3), and that before they have halved their days, i.e., before they have reached the half of the age that might be attained under other circumstances (cf. Psa 102:25; Jer 16:11). By ואתּה אלהים prominence is given to the fact that it is the very same God who will not suffer the righteous to fall who casts down the ungodly; and by ואני David contrasts himself with them, as being of good courage now and in all time to come.


  Psalm 56


  Cheerful Courage of a Fugitive


  To Ps 55, which is Psa 56:7 gives utterance to the wish: "Oh that I had wings like a dove," etc., no Psalm could be more appropriately appended, according to the mode of arrangement adopted by the collector, than Psa 56:1-13, the musical inscription of which runs: To the Precentor, after "The silent dove among the far off," by David, a Michtam. רחקים is a second genitive, cf. Isa 28:1, and either signifies distant men or longiqua, distant places, as in Psa 65:6, cf. נעימים, Psa 16:6. Just as in Psa 58:2, it is questionable whether the punctuation אלם has lighted upon the correct rendering. Hitzig is anxious to read אלם, "Dove of the people in the distance;" but אלם, people, in spite of Egli's commendation, is a word unheard of in Hebrew, and only conjectural in Phoenician. Olshausen's אלם more readily commends itself, "Dove of the distant terebinths." As in other like inscriptions, על does not signify de (as Joh. Campensis renders it in his paraphrase of the Psalms [1532] and frequently): Praefecto musices, de columba muta quae procul avolaverat), but secundum; and the coincidence of the defining of the melody with the situation of the writer of the Psalm is explained by the consideration that the melody is chosen with reference to that situation. The lxx (cf. the Targum), interpreting the figure, renders: ὑπὲρ τοῦ λαοῦ τοῦ ἀπὸ τῶν ἁγίων (from the sanctuary) μεμακρυμμένου, for which Symmachus has: φύλου ἀπωσμένου. The rendering of Aquila is correct: ὑπὲρ περιστερᾶς ἀλάλου μακρυσμῶν. From Ps 55 (Psa 56:7, cf. Psa 38:14) we may form an idea of the standard song designated by the words יונת אלם רחקים; for Ps 55 is not this song itself, and for this reason, that it belongs to the time of Absalom, and is therefore of later date than Psa 56:1-13, the historical inscription of which, "when the Philistines assaulted him in Gath" (cf. בּידם, Sa1 21:14), carries us back into the time of Saul, to the same time of the sojourn in Philistia to which Ps 34 is assigned. Psa 56:1-13 exhibits many points of the closest intermingling with the Psalms of this period, and thus justifies its inscription. It is a characteristic possessed in common by these Psalms, that the prospect of the judgment that will come upon the whole of the hostile world is combined with David's prospect of the judgment that will come upon his enemies: Psa 56:8; Psa 7:9; Psa 59:6 (12). The figure of the bottle in which God preserves the tears of the suffering ones corresponds to the sojourn in the wilderness. As regards technical form, Psa 56:1-13 begins the series of Davidic Elohimic Michtammı̂m, Psa 56:1. Three of these belong to the time of Saul. These three contain refrains, a fact that we have already recognised on Psa 16:1 as a peculiarity of these "favourite-word-poems." the favourite words of this Psa 56:1-13 are (באלהים אהלל דבר)ו and לי (אדם) מה־יּעשׂה בשׂר.


  Psalm 56:1


  אלהים and אנושׁ, Psa 56:2 (Psa 9:20; Psa 10:18), are antitheses: over against God, the majestic One, men are feeble beings. Their rebellion against the counsel of God is ineffective madness. If the poet has God's favour on his side, then he will face these pigmies that behave as though they were giants, who fight against him מרום, moving on high, i.e., proudly (cf. ממּרום, Psa 73:8), in the invincible might of God. שׁאף, inhiare, as in Psa 57:4; לחם, as in Psa 35:1, with ל like אל, e.g., in Jer 1:19. Thus, then, he does not fear; in the day when (Ges. ֗123, 3, b) he might well be afraid (conjunctive future, as e.g., in Jos 9:27), he clings trustfully to (אל as in Psa 4:6, and frequently, Pro 3:5) his God, so that fear cannot come near him. He has the word of His promise on his side (דּברו as e.g., Psa 130:5); בּאלהים, through God will he praise this His word, inasmuch as it is gloriously verified in him. Hupfeld thus correctly interprets it; whereas others in part render it "in Elohim do I praise His word," in part (and the form of this favourite expression in Psa 56:11 is opposed to it): "Elohim do I celebrate, His word." Hitzig, however, renders it: "Of God do I boast in matter," i.e., in the present affair; which is most chillingly prosaic in connection with an awkward brevity of language. The exposition is here confused by Psa 10:3 and Psa 44:9. הלּל does not by any means signify gloriari in this passage, but celebrare; and באלהים is not intended in any other sense than that in Ps 60:14. בּטח בּ is equivalent to the New Testament phrase πιστεύειν ἐν. לא אירא is a circumstantial clause with a finite verb, as is customary in connection with לא, Psa 35:8, Job 29:24, and עב, Pro 19:23.


  Psalm 56:5


  This second strophe describes the adversaries, and ends in imprecation, the fire of anger being kindled against them. Hitzig's rendering is: "All the time they are injuring my concerns," i.e., injuring my interests. This also sounds unpoetical. Just as we say חמס תורה, to do violence to the Tפra (Zep 3:4; Eze 22:26), so we can also say: to torture any one's words, i.e., his utterances concerning himself, viz., by misconstruing and twisting them. It is no good to David that he asseverates his innocence, that he asserts his filial faithfulness to Saul, God's anointed; they stretch his testimony concerning himself upon the rack, forcing upon it a false meaning and wrong inferences. They band themselves together, they place men in ambush. The verb גּוּר signifies sometimes to turn aside, turn in, dwell (= Arab. jâr); sometimes, to be afraid (= יגר, Arab. wjr); sometimes, to stir up, excite, Psa 140:3 (= גּרה); and sometimes, as here, and in Psa 59:4, Isa 54:15 : to gather together (= אגר). The Ker reads יצפּונוּ (as in Psa 10:8; Pro 1:11), but the scriptio plena points to Hiph. (cf. Job 24:6, and also Psa 126:5), and the following המּה leads one to the conclusion that it is the causative יצפּינוּ that is intended: they cause one to keep watch in concealment, they lay an ambush (synon. האריב, Sa1 15:5); so that המה refers to the liers-in-wait told off by them: as to these—they observe my heels or (like the feminine plural in Psa 77:20; Psa 89:52) footprints (Rashi: mes traces), i.e., all my footsteps or movements, because (properly, "in accordance with this, that," as in Mic 3:4) they now as formerly (which is implied in the perfect, cf. Psa 59:4) attempt my life, i.e., strive after, lie in wait for it (קוּה like שׁמר, Psa 71:10, with the accusative = קוּה ל in Psa 119:95). To this circumstantial representation of their hostile proceedings is appended the clause על־עון פּלּט־למו, which is not to be understood otherwise than as a question, and is marked as such by the order of the words (Kg2 5:26; Isa 28:28): In spite of iniquity [is there] escape for them? i.e., shall they, the liers-in-wait, notwithstanding such evil good-for-nothing mode of action, escape? At any rate פּלּט is, as in Psa 32:7, a substantivized finitive, and the "by no means" which belongs as answer to this question passes over forthwith into the prayer for the overthrow of the evil ones. This is the customary interpretation since Kimchi's day. Mendelssohn explains it differently: "In vain be their escape," following Aben-Jachja, who, however, like Saadia, takes פלט to be imperative. Certainly adverbial notions are expressed by means of על,—e.g., על־יתר ,., abundantly, Psa 31:24; על־שׁקר, falsely, Lev. 5:22 (vid., Gesenius, Thesaurus, p. 1028),—but one does not say על־הבל, and consequently also would hardly have said על־און (by no means, for nothing, in vain); moreover the connection here demands the prevailing ethical notion for און. Hupfeld alters פלט to פּלּס, and renders it: "recompense to them for wickedness," which is not only critically improbable, but even contrary to the usage of the language, since פלס signifies to weigh out, but not to requite, and requires the accusative of the object. The widening of the circle of vision to the whole of the hostile world is rightly explained by Hengstenberg by the fact that the special execution of judgment on the part of God is only an outflow of His more general and comprehensive execution of judgment, and the belief in the former has its root in a belief in the latter. The meaning of הורד becomes manifest from the preceding Psalm (Ps 55:24), to which the Psalm before us is appended by reason of manifold and closely allied relation.


  Psalm 56:8


  What the poet prays for in Psa 56:8, he now expresses as his confident expectation with which he solaces himself. נד (Psa 56:9) is not to be rendered "flight," which certainly is not a thing that can be numbered (Olshausen); but "a being fugitive," the unsettled life of a fugitive (Pro 27:8), can really be numbered both by its duration and its many temporary stays here and there. And upon the fact that God, that He whose all-seeing eye follows him into every secret hiding-place of the desert and of the rocks, counteth (telleth) it, the poet lays great stress; for he has long ago learnt to despair of man. The accentuation gives special prominence to נדי as an emphatically placed object, by means of Zarka; and this is then followed by ספרתּה with the conjunctive Galgal and the pausal אתּה with Olewejored (the _ of which is placed over the final letter of the preceding word, as is always the case when the word marked with this double accent is monosyllabic, or dissyllabic and accented on the first syllable). He who counts (Job 31:4) all the steps of men, knows how long David has already been driven hither and thither without any settled home, although free from guilt. He comforts himself with this fact, but not without tears, which this wretched condition forces from him, and which he prays God to collect and preserve. Thus it is according to the accentuation, which takes שׂימה as imperative, as e.g., in Sa1 8:5; but since שׂים, שׂימה ,שׂים, is also the form of the passive participle (Sa1 9:24, and frequently, Sa2 13:32), it is more natural, in accordance with the surrounding thoughts, to render it so even in this instance (posita est lacrima mea), and consequently to pronounce it as Milra (Ewald, Hupfeld, Bttcher, and Hitzig). דמעתי (Ecc 4:1) corresponds chiastically (crosswise) to נדי, with which בנאדך forms a play in sound; and the closing clause הלא בּספרתך unites with ספרתּה in the first member of the verse. Both Psa 56:9 and Psa 56:9 are wanting in any particle of comparison. The fact thus figuratively set forth, viz., that God collects the tears of His saints as it were in a bottle, and notes them together with the things which call them forth as in a memorial (Mal 3:16), the writer assumes; and only appropriatingly applies it to himself. The אז which follows may be taken either as a logical "in consequence of so and so" (as e.g., Psa 19:14; Psa 40:8), or as a "then" fixing a turning-point in the present tearful wandering life (viz., when there have been enough of the "wandering" and of the "tears"), or "at a future time" (more abruptly, like שׁם in Psa 14:5; 36:13, vid., on Psa 2:5). בּיום אקרא is not an expansion of this אז, which would trail awkwardly after it. The poet says that one day his enemies will be obliged to retreat, inasmuch as a day will come when his prayer, which is even now heard, will be also outwardly fulfilled, and the full realization of the succour will coincide with the cry for help. By זה־ידעתּי in Psa 56:10 he justifies this hope from his believing consciousness. It is not to be rendered, after Job 19:19 : "I who know," which is a trailing apposition without any proper connection with what precedes; but, after Kg1 17:24 : this I know (of this I am certain), that Elohim is for me. זה as a neuter, just as in connection with ידע in Pro 24:12, and also frequently elsewhere (Gen 6:15; Exo 13:8; Exo 30:13; Lev 11:4; Isa 29:11, cf. Job 15:17); and לי as e.g., in Gen 31:42. Through Elohim, Psa 56:11 continues, will I praise דּבר: thus absolutely is the word named; it is therefore the divine word, just like בּר in Psa 2:12, the Son absolutely, therefore the divine Son. Because the thought is repeated, Elohim stands in the first case and then Jahve, in accordance with the Elohimic Psalm style, as in Psa 58:7. The refrain in Psa 56:12 (cf. Psa 56:5) indicates the conclusion of the strophe. The fact that we read אדם instead of בּשׂר in this instance, just as in Psa 56:11 דּבר instead of דּברו (Psa 56:5), is in accordance with the custom in the Psalms of not allowing the refrain to recur in exactly the same form.


  Psalm 56:12


  In prospect of his deliverance the poet promises beforehand to fulfil the duty of thankfulness. עלי, incumbent upon me, as in Pro 7:14; Sa2 18:11. נדריך, with an objective subject, are the vows made to God; and תּודות are distinguished from them, as e.g., in Ch2 29:31. He will suffer neither the pledged שׁלמי נדר nor the שׁלמי תּודה to be wanting; for—so will he be then able to sing and to declare—Thou hast rescued, etc. The perfect after כּי denotes that which is then past, as in Psa 59:17, cf. the dependent passage Psa 116:8. There the expression is ארצות החיּים instead of אור החיּים (here and in Elihu's speech, Job 33:30). Light of life (Joh 8:12) or of the living (lxx τῶν ζώντων) is not exclusively the sun-light of this present life. Life is the opposite of death in the deepest and most comprehensive sense; light of life is therefore the opposite of the night of Hades, of this seclusion from God and from His revelation in human history.


  Psalm 57


  Before Falling Asleep in the Wilderness


  The Psalms that are to be sung after the melody אל־תּשׁחת (Psa 57:1-11, Psa 58:1-11, 59 Davidic, 75 Asaphic) begin here. The direction referring to the musical execution of the Psalm ought properly to be אל־תשׁחת (אל); but this is avoided as being unmelodious, and harsh so far as the syntax is concerned. The Geneva version is correct: pour le chanter sur Al taschchet. There is no actual reference in the words to Deu 9:26, or Sa1 26:9 (why not also to Isa 65:8?).


  The historical inscription runs: when he fled from Saul, in the cave. From the connection in the history from which this statement is extracted, it will have been clear whether the Psalm belongs to the sojourn in the cave of Adullam (1 Sam. 22) or in the labyrinthine cave upon the alpine heights of Engedi, "by the sheep-folds" (1 Sam. 24), described in Van de Velde's Journey, ii. 74-76.


  How manifold are the points in which these Psalms belonging to the time of Saul run into one another! Psa 57:1-11 has not merely the supplicatory "Be gracious unto me, Elohim," at the beginning, but also שׁאף applied in the same way (Psa 57:4; Psa 56:2.), in common with Psa 56:1-13; in common with Ps 7, כבודי = נפשׁי (Psa 57:9; Psa 7:6); the comparison of one's enemies to lions and lionesses (Psa 57:5; Psa 7:3); the figure of the sword of the tongue (Psa 57:5; Psa 59:8, cf. Psa 52:4); with Psa 52:1-9 the poetical expression הוות (Psa 57:2; Psa 52:4); with Ps 22 the relation of the deliverance of the anointed one to the redemption of all peoples (Psa 57:10; Psa 22:28.). Also with Psa 36:1-12 it has one or two points of contact, viz., the expression "refuge under the shadow of God's wings" (Psa 57:2, Psa 36:8), and in the measuring of the mercy and truth of God by the height of the heavens (Psa 57:11, Psa 36:6). Yet, on the other hand, it has a thoroughly characteristic impress. Just as Psa 56:1-13 delighted in confirming what was said by means of the interrogatory הלא (Psa 57:9, 14), so Psa 57:1-11 revels in the figure epizeuxis, or an emphatic repetition of a word (Psa 57:2, Psa 57:4, Psa 57:8, Psa 57:9). Psa 108:1-13 (which see) is a cento taken out of Psa 57:1-11 and Psa 60:1-12.


  The strophe-schema of Psa 57:1-11 is the growing one: 4. 5. 6; 4. 5. 6.


  Here also the Michtam is not wanting in its prominent favourite word. A refrain of a lofty character closes the first and second parts. In the first part cheerful submission rules, in the second a certainty of victory, which by anticipation takes up the song of praise.


  Psalm 57:1


  By means of the two distinctive tense-forms the poet describes his believing flight to God for refuge as that which has once taken place (חסיה from חסה = חסי out of pause, like the same forms in Psa 73:2; Psa 122:6), and still, because it is a living fact, is ever, and now in particular, renewed (אחסה). The shadow of the wings of God is the protection of His gentle, tender love; and the shadow of the wings is the quickening, cordial solace that is combined with this protection. Into this shadow the poet betakes himself for refuge now as he has done before, until הוּות, i.e., the abysmal danger that threatens him, be overpast, praeteriverit (cf. Isa 26:20, and on the enallage numeri Psa 10:10, Ges. ֗147, a). Not as though he would then no longer stand in need of the divine protection, but he now feels himself to be specially in need of it; and therefore his chief aim is an undaunted triumphant resistance of the impending trials. The effort on his own part, however, by means of which he always anew takes refuge in this shadow, is prayer to Him who dwells above and rules the universe. עליון is without the article, which it never takes; and גּמר (Psa 57:3) is the same, because it is regularly left out before the participle, which admits of being more fully defined, Amo 9:12; Eze 21:19 (Hitzig). He calls upon God who accomplisheth concerning, i.e., for him (Est 4:16), who carrieth out his cause, the cause of the persecuted one; גּמר is transitive as in Psa 138:8. The lxx renders τὸν εὐεργετήσαντά με, as though it were גּמל עלי (Psa 13:6, and frequently); and even Hitzig and Hupfeld hold that the meaning is exactly the same. But although גמל and גמר fall back upon one and the same radical notion, still it is just their distinctive final letters that serve to indicate a difference of signification that is strictly maintained. In Psa 57:4 follow futures of hope. In this instance "that which brings me deliverance" is to be supplied in thought to ישׁלח (cf. Psa 20:3) and not ידו as in Psa 18:17, cf. Psa 144:7; and this general and unmentioned object is then specialized and defined in the words "His mercy and His truth" in Psa 57:4. Mercy and truth are as it were the two good spirits, which descending from heaven to earth (cf. Psa 43:3) bring the divine ישׁוּעה to an accomplishment. The words חרף שׁאפי sdro standing between a and c have been drawn by the accentuators to the first half of the verse, they probably interpreting it thus: He (God) reproacheth my devourers for ever (Sela). But חרף always (e.g., Isa 37:23) has God as its object, not as its subject. חרף שׁאפי is to be connected with what follows as a hypothetical protasis (Ges. 155, 4, a): supposing that he who is greedy or pants for me (inhians mihi) slandereth, then Elohim will send His mercy and His truth. The music that becomes forte in between, introduces and accompanies the throbbing confidence of the apodosis.


  In Psa 57:5, on the contrary, we may follow the interpretation of the text that is handed down and defined by the accentuation, natural as it may also be, with Luther and others, to take one's own course. Since לבאים (has Zarka (Zinnor) and להטים Olewejored, it is accordingly to be rendered: "My soul is in the midst of lions, I will (must) lie down with flaming ones; the children of men—their teeth are a spear and arrows." The rendering of the lxx, of Theodotion, and of the Syriac version accords with the interpunction of our text so far as both begin a new clause with ἐκοιμήθην (ודמכת, and I slept); whereas Aquila and Symmachus (taking נפשׁי, as it seems, as a periphrastic expression of the subject-notion placed in advance) render all as afar as להטים as one clause, at least dividing the verse into two parts, just as the accentuators do, at להטים. The rendering of Aquila is ἐν μέσῳ λεαινῶν κοιμηθήσομαι λάβρων; that of Symmachus: ἐν μέσῳ λεόντῶν εὐθαρσῶν ἐκοιμήθην; or according to another reading, μεταξὺ λεόντων ἐκοιμήθην φλεγόντων. They are followed by Jerome, who, however, in order that he may be able to reproduce the נפשׁי, changes אשׁכבה into שׁכבה: Anima mea in medio leonum dormivit ferocientium. This construction, however, can be used in Greek and Latin, but not in Hebrew. We therefore follow the accents even in reference to the Zarka above לבאים (a plural form that only occurs in this one passage in the Psalter, = לביים). In a general way it is to be observed that this לבאים in connection with אשׁכּבה is not so much the accusative of the object as the accusative of the place, although it may even be said to be the customary local accusative of the object with verbs of dwelling; on שׁכב cf. Rut 3:8, Rut 3:14, and Psa 88:6; Mic 7:5 (where at least the possibility of this construction of the verb is presupposed). But in particular it is doubtful (1) what להטים signifies. The rendering "flaming ones" is offered by the Targum, Saadia, and perhaps Symmachus. The verb להט obtains this signification apparently from the fundamental notion of licking or swallowing; and accordingly Theodotion renders it by ἀναλισκόντων, and Aquila most appropriately by λάβρων (a word used of a ravenous furious longing for anything). But להט nowhere means "to devour;" the poet must, therefore, in connection with להטים, have been thinking of the flaming look or the fiery jaws of the lions, and this attributive will denote figuratively their strong desire, which snorts forth as it were flames of fire. The question further arises, (2) how the cohortative אשׁכבה is meant to be taken. Since the cohortative sometimes expresses that which is to be done more by outward constraint than inward impulse-never, however, without willing it one's self (Ew. 228, a)—the rendering "I must," or "therefore must I lie down," commends itself. But the contrast, which has been almost entirely overlooked, between the literal beasts of prey and the children of men, who are worse than these, requires the simple and most natural rendering of the cohortative. We need only picture to ourselves the situation. The verb שׁכב here has the sense of cubitum ire (Ps 4:9). Starting from this אשׁכבה we look to Psa 57:9, and it at once becomes clear that we have before us an evening or nightly song. David the persecuted one finds himself in the wilderness and, if we accept the testimony of the inscription, in a cave: his soul is in the midst of lions, by which he means to say that his life is exposed to them. Here bold in faith, he is resolved to lie down to sleep, feeling himself more secure among lions than among men; for the children of men, his deadly foes both in word and in deed, are worse than beasts of prey: teeth and tongue are murderous weapons. This more than brutal joy at the destruction of one's neighbour which prevails among men, urges him to put forth the prayer that God, who in Himself is exalted above the heavens and the whole earth, would show Himself by some visible manifestation over the heavens above as the exalted One, and the prayer that His glory may be, i.e., may become manifest (or even: exalted be His glory, ירוּם), over the whole earth beneath,—His glory which to His saints is a health-diffusing light, and to the heartless foes of men and God a consuming fire,—so that the whole world shall be compelled to acknowledge this glory in which His holiness manifests itself, and shall become conformed to it after everything that is hostile is overthrown.


  Psalm 57:6


  In this second half of the Psalm the poet refreshes himself with the thought of seeing that for which he longs and prays realized even with the dawning of the morning after this night of wretchedness. The perfect in Psa 57:7 is the perfect of certainty; the other perfects state what preceded and is now changed into the destruction of the crafty ones themselves. If the clause כּפף נפשׁי is rendered: my soul was bowed down (cf. חלל, Psa 109:22), it forms no appropriate corollary to the crafty laying of snares. Hence kpp must be taken as transitive: he had bowed down my soul; the change of number in the mention of the enemies is very common in the Psalms relating to these trials, whether it be that the poet has one enemy κατ ̓ ἐξοχήν before his mind or comprehends them all in one. Even the lxx renders καὶ κατέκαμψαν τὴν ψυχὴν μου, it is true, as though it were וכפפו, but can scarcely have read it thus. This line is still remarkable; one would expect for Psa 57:7 a thought parallel with Psa 57:7, and perhaps the poet wrote כפף נפשׁו, his (the net-layer's) own soul bends (viz., in order to fall into the net). Then כפף like נפל would be praet. confidentiae. In this certainty, to express which the music here becomes triumphantly forte, David's heart is confident, cheerful (Symmachus ἐδραία), and a powerful inward impulse urges him to song and harp. Although נכון may signify ready, equipped (Exo 34:2; Job 12:5), yet this meaning is to be rejected here in view of Psa 51:12, Psa 78:37, Psa 112:7 : it is not appropriate to the emphatic repetition of the word. His evening mood which found expression in Psa 57:4, was hope of victory; the morning mood into which David here transports himself, is certainty of victory. He calls upon his soul to awake (כּבודי as in Psa 16:9; 30:13), he calls upon harp and cithern to awake (הנּבל וכנּור with one article that avails for both words, as in Jer 29:3; Neh 1:5; and עוּרה with the accent on the ultima on account of the coming together of two aspirates), from which he has not parted even though a fugitive; with the music of stringed instruments and with song he will awake the not yet risen dawn, the sun still slumbering in its chamber: אעירה, expergefaciam (not expergiscar), as e.g., in Sol 2:7, and as Ovid (Metam. xi. 597) says of the cock, evocat auroram.


  His song of praise, however, shall not resound in a narrow space where it is scarcely heard; he will step forth as the evangelist of his deliverance and of his Deliverer in the world of nations (בעמּים; and the parallel word, as also in Psa 108:4; Psa 149:7, is to be written בּלעמּים with Lamed raphatum and Metheg before it); his vocation extends beyond Israel, and the events of his life are to be for the benefit of mankind. Here we perceive the self-consciousness of a comprehensive mission, which accompanied David from the beginning to the end of his royal career (vid., Psa 18:50). What is expressed in v. 11 is both motive and theme of the discourse among the peoples, viz., God's mercy and truth which soar high as the heavens (Psa 36:6). That they extend even to the heavens is only an earthly conception of their infinity (cf. Eph 3:18). In the refrain, v. 12, which only differs in one letter from Psa 57:6, the Psalm comes back to the language of prayer. Heaven and earth have a mutually involved history, and the blessed, glorious end of this history is the sunrise of the divine doxa over both, here prayed for.


  Psalm 58


  Cry for Vengeance upon Those Who Pervert Justice


  Their teeth, said Psa 57:1-11, are spear and arrows, and their tongue a sharp sword; Psa 58:1-11 prays: crush their teeth in their mouth. This prominent common thought has induced the collector to append the one Michtam of David, to be sung altashcheth, to the other. Psa 58:1-11, however, belongs to another period, viz., to the time of Absalom. The incomparable boldness of the language does not warrant us in denying it to David. In no one Psalm do we meet with so many high-flown figures coming together within the same narrow compass. But that it is David who speaks in this Psalm is to a certain extent guaranteed by Psa 64:1-10 and Psa 140:1-13. These three Psalms, of which the closing verses so closely resemble one another that they at once invite comparison, show that the same David who writes elsewhere so beautifully, tenderly, and clearly, is able among his manifold transitions to rise to an elevation at which his words as it were roll along like rumbling thunder through the gloomy darkness of the clouds, and more especially where they supplicate (Psa 58:7) or predict (Psa 140:10) the judgment of God.


  The cumulative use of כּמו in different applications is peculiar to this Psalm. Its Michtam character becomes clearly defined in the closing verse.


  Psalm 58:1


  The text of Psa 58:2 runs: Do ye really dictate the silence of righteousness? i.e., that before which righteousness must become silent, as the collector (cf. Psa 56:1) appears to have read it (אלם = אלּוּם, B. Chullin 89a). But instead of אלם it is, with Houbigant, J. D. Michaelis, Mendelssohn, and others, to be read אלם (= אלים, as in Exo 15:11), as an apostrophe of those who discharge the godlike office of rulers and judges. Both the interrogative האמנם (with ŭ as is always the case at the head of interrogative clauses), num vere, which proceeds from doubt as to the questionable matter of fact (Num 22:37; Kg1 8:27; Ch2 6:18), and the parallel member of the verse, and also the historical circumstances out of which the Psalm springs, demand this alteration. Absalom with his followers had made the administration of justice the means of stealing from David the heart of his people; he feigned to be the more impartial judge. Hence David asks: Is it then really so, ye gods (אלים like אלהים, Psa 82:1, and here, as there, not without reference to their superhumanly proud and assumptive bearing), that ye speak righteousness, that ye judge the children of men in accordance with justice? Nay, on the contrary (אף, imo, introducing an answer that goes beyond the first No), in heart (i.e., not merely outwardly allowing yourselves to be carried away) ye prepare villanies (פּעל, as in Mic 2:1; and עולת, as in Psa 64:7, from עולה = עולה, Ps 92:16, Job 5:16, with ô = a + w), in the land ye weigh out the violence of your hands (so that consequently violence fills the balances of your pretended justice). בּני אדם in Psa 58:2 is the accusative of the object; if it had been intended as a second vocative, it ought to have been בּני־אישׁ (Psa 4:3). The expression is inverted in order to make it possible to use the heavy energetic futures. בּארץ (mostly erroneously marked with Pazer) has Athnach, cf. Psa 35:20; Psa 76:12.


  Psalm 58:3


  After this bold beginning the boldest figures follow one another rapidly; and the first of these is that of the serpent, which is kept up longer than any of the others. The verb זוּר (cogn. סוּר) is intentionally written זור in this instance in a neuter, not an active sense, plural זרוּ lar, like בּשׁוּ, טבוּ. Bakius recognises a retrospective reference to this passage in Isa 48:8. In such passages Scripture bears witness to the fact, which is borne out by experience, that there are men in whom evil from childhood onwards has a truly diabolical character, i.e., a selfish character altogether incapable of love. For although hereditary sinfulness and hereditary sin (guilt) are common to all men, yet the former takes the most manifold combinations and forms; and, in fact, the inheriting of sin and the complex influence of the power of evil and of the power of grace on the propagation of the human race require that it should be so. The Gospel of John more particularly teaches such a dualism of the natures of men. חמת־למו (with Rebia, as in Joh 18:18) is not the subject: the poison belonging to them, etc., but a clause by itself: poison is to them, they have poison; the construct state here, as in Lam 2:18; Eze 1:27, does not express a relation of actual union, but only a close connection. יאטּם (with the orthophonic Dagesh which gives prominence to the Teth as the commencement of a syllable) is an optative future form, which is also employed as an indicative in the poetic style, e.g., Psa 18:11. The subject of this attributive clause, continuing the adjective, is the deaf adder, such an one, viz., as makes itself deaf; and in this respect (as in their evil serpent nature) it is a figure of the self-hardening evil-doer. Then with אשׁר begins the more minute description of this adder. There is a difference even among serpents. They belong to the worst among them that are inaccessible to any kind of human influence. All the arts of sorcery are lost upon them. מלחשׁים are the whisperers of magic formulae (cf. Arabic naffathât, adjurations), and חובר חברים is one who works binding by spells, exorcism, and tying fast by magic knots (cf. חבר, to bind = to bewitch, cf. Arab. ‛qqd, ‛nn, Persic bend = κατάδεσμος, vid., Isaiah, i. 118, ii. 242). The most inventive affection and the most untiring patience cannot change their mind. Nothing therefore remains to David but to hope for their removal, and to pray for it.


  Psalm 58:6


  The verb הרס is used much in the same way in Psa 58:7 as ἀράσσειν (e.g., Iliad, xiii. 577, ἀπὸ δὲ τρυφάλειαν ἄραξεν), which presents a similar onomatope. The form ימּאסוּ is, as in Job 7:5, = ימּסּוּ. The Jewish expositors, less appropriately, compare צנאכם, Num 32:24, and בּזאוּ = בּזזוּ, Isa 18:2, Isa 18:7; שׁאסיך, Chethb, Jer 30:16, and ראמה, Zac 14:10, more nearly resemble it. The treading (bending) of the bow is here, as in Psa 64:4, transferred to the arrows (= כּונן, Psa 11:2): he bends and shoots off his arrows, they shall be as though cut off in the front, i.e., as inoperative as if they had no heads or points (כּמו as in Isa 26:18). In Psa 58:9 follow two figures to which the apprecatory "let them become" is to be supplied. Or is it perhaps to be rendered: As a snail, which Thou causest to melt away, i.e., squashest with the foot (תּמס, as in Psa 39:12, fut. Hiph. of מסה = מסס), let him perish? The change of the number does not favour this; and according to the usage of the language, which is fond of construing הלך with gerunds and participles, and also with abstract nouns, e.g., הלך תּם, הלך קרי, the words תּמס יהלך belong together, and they are also accented accordingly: as a snail or slug which goes along in dissolution, goes on and dissolves as it goes (תּמס after the form תּבל form בּלל


  (Note: In the Phoenician, the Cyprian copper mine Ταμασσός appears to have taken its name from תמס, liquefactio (Levy, Phnizische Studien, iii. 7).)).


  The snail has received its name from this apparent dissolving into slime. For שׁבּלוּל (with Dag. dirimens for שׁבלוּל) is the naked slimy snail or slug (Targum, according to ancient conception, זחיל תּבללא "the slimeworm"), from שׁבלל, to make wet, moist.


  In the second figure, the only sense in which נפל אשׁת belong together is "the untimely birth of a woman;" and rather than explain with the Talmud (B. Med katan 6b) and Targum (contrary to the accents): as an abortion, a mole, one would alter אשׁת into אשׁה. But this is not necessary, since the construct form אשׁת is found also in other instances (Deu 21:11; Sa1 28:7) out of the genitival relation, in connection with a close coordinate construction. So here, where בּל־הזוּ שׁמשׁ, according to Job 3:16; Ecc 6:3-5, is an attributive clause to נפל אשׁת (the falling away of a woman = abortions), which is used collectively (Ew. 176, b). The accentuation also harmonizes here with the syntactic relation of the words. In Psa 58:10, אטד (plural in African, i.e., Punic, in Dioscorides atadi'n) is the rhamnus or buckthorn, which, like רתם, the broom, not only makes a cheerful crackling fire, but also produces an ash that retains the heat a long time, and is therefore very useful in cooking. The alternative כּמו—כּמו signifies sive, sive, whether the one or the other. חי is that which is living, fresh, viz., the fresh, raw meat still having the blood in it, the opposite of מבשּׁל (Sa1 2:15); חרון, a fierce heat or fire, here a boiling heat. There is no need to understand חרון metonymically, or perhaps as an adjective = charrôn, of boiled meat: it is a statement of the condition. The suffix of ישׁערנּוּ, however, refers, as being neuter, to the whole cooking apparatus, and more especially to the contents of the pots. The rendering therefore is: whether raw or in a state of heat, i.e., of being cooked through, He (Jahve) carries it away as with a whirlwind. Hengstenberg rightly remarks, "To the raw meat correspond the immature plots, and to the cooked the mature ones." To us, who regard the Psalm as belonging to the time of Absalom, and not, like Hengstenberg, to the time of Saul, the meat in the pots is the new kingship of Absalom. The greater the self-renunciation with which David at that time looked on at the ripening revolt, disclaiming all action of his own, the stronger the confidence with which he expected the righteous interposition of God that did actually follow, but (as he here supposes possible) not until the meat in the pot was almost done through; yet, on the other side, so quickly, that the pots had scarcely felt the crackling heat which should fully cook the meat.


  Psalm 58:10


  Finally, we have a view of the results of the judicial interposition of God. The expression made use of to describe the satisfaction which this gives to the righteous is thoroughly Old Testament and warlike in its tone (cf. Psa 68:24). David is in fact king, and perhaps no king ever remained so long quiet in the face of the most barefaced rebellion, and checked the shedding of blood, as David did at that time. If, however, blood must nevertheless flow in streams, he knows full well that it is the blood of the partisans of his deluded son; so that the men who were led the further astray in their judgment concerning him, the more inactive he remained, will at last be compelled to confess that it does really repay one to be just, and that there is really one higher than the high ones (Ecc 5:7[8]), a deity (אלהים) above the gods (אלים( sdog) who, though not forthwith, will nevertheless assuredly execute judgment in the earth. אך here, as in Job 18:21; Isa 45:14, retains its originally affirmative signification, which it has in common with אכן. אלהים is construed with the plural (Ges. 112, rem. 3), as is frequently the case, e.g., Sa2 7:23 (where, however, the chronicler, in Ch1 17:21, has altered the older text). This is not because the heathen are speaking (Baur), but in order to set the infinite majesty and omnipotence of the heavenly Judge in contrast with these puffed-up "gods."


  Psalm 59


  Prayer of an innocent Man Whom Men Are Trying to Take


  This Michtam, after the melody Al-tashcheth, coinciding with Psa 57:5 and Psa 58:7 in the figure used in Psa 59:8, is the earliest among the Davidic Psalms which are dated from the time of Saul's persecution. When Saul sent and they (those who were sent by him) watched the house in order to slay him (David); it therefore belongs to the time spoken of in Sa1 19:11. This inscription is no more intended to imply that the Psalm was composed on that night before the flight, which was rendered possible by the artifice of Michal, than the inscription of Ps 51 is meant to imply that the origin of the Psalm was coincident with the arrival of Nathan. The בּ of such inscriptions only sets forth in a general way the historical groundwork of the song. If we consider the contents of the Psalm from this point of view, we shall obtain a tolerably distinct picture of the situation. We must imagine that Saul, even before he issued that command to watch David's house the night through and to slay him in the morning, i.e., to assassinate him behind Michal's back (Sa1 19:11), sought to get rid of him in some more secret way; that the venal men of his court, themselves not less ill-disposed towards David, had offered him their hand for the deed; and that in consequence of this, great activity, which was probably seen through by him whose life was threatened, was observable in Gibea, and that more especially every evening, when the bandits strolled through the city in order to meet with the dreaded rival and give him his deathblow. The Psalms and the Prophets are often the medium through which we gain a deeper insight into events which are only sketched in the historical books after their most prominent outward features.


  In consideration of the fact that the description of the nightly proceedings of the enemies is repeated after the manner of a refrain, and that the poet in Psa 59:17 contrasts his believingly joyous prospects for the coming morning with the ineffectual ardour with which they pass the night patrolling the streets, Psalms 59 seems to be an evening song belonging to those perilous days spent in Gibea.


  Psalm 59:1


  First part. As far as Psa 59:4 we recognise strains familiar in the Psalms. The enemies are called מתקוממי as in Job 27:7, cf. Psa 17:7; עזּים as shameless, עזּי פנים or עזּי נפשׁ; as in Isa 56:11, on account of their bold shameless greediness, dogs. On לא in a subordinate clause, vid., Ewald, ֗286, g: without there being transgression or sin on my side, which might have caused it. The suffix (transgression on my part) is similar to Psa 18:24. בּליּ־עון (cf. Job 34:6) is a similar adverbial collateral definition: without there existing any sin, which ought to be punished. The energetic future jeruzûn depicts those who servilely give effect to the king's evil caprice; they run hither and thither as if attacking and put themselves in position. הכונן = התכונן, like the Hithpa. הכּסּה, Pro 26:26, the Hothpa. הכּבּס, Lev 13:55., and the Hithpa. נכּפּר, Deu 21:8. Surrounded by such a band of assassins, David is like one besieged, who sighs for succour; and he calls upon Jahve, who seems to be sleeping and inclined to abandon him, with that bold עוּרה לקראתי וּראה, to awake to meet him, i.e., to join him with His help like a relieving army, and to convince Himself from personal observation of the extreme danger in which His charge finds himself. The continuation was obliged to be expressed by ואתּה, because a special appeal to God interposes between עוּרה and הקיצה. In the emphatic "Thou," however, after it has been once expressed, is implied the conditional character of the deliverance by the absolute One. And each of the divine names made use of in this lengthy invocation, which corresponds to the deep anxiety of the poet, is a challenge, so to speak, to the ability and willingness, the power and promise of God. The juxtaposition Jahve Elohim Tsebaoth (occurring, besides this instance, in Psa 80:5, 20; Psa 84:9), which is peculiar to the Elohimic Psalms, is to be explained by the consideration that Elohim had become a proper name like Jahve, and that the designation Jahve Tsebaoth, by the insertion of Elohim in accordance with the style of the Elohimic Psalms, is made still more imposing and solemn; and now צבאות is a genitive dependent not merely upon יהוה but upon יהוה אלהים (similar to Psa 56:1, Isa 28:1; Symbolae, p. 15). אלהי ישׂראל is in apposition to this threefold name of God. The poet evidently reckons himself as belonging to an Israel from which he excludes his enemies, viz., the true Israel which is in reality the people of God. Among the heathen, against whom the poet invokes God's interposition, are included the heathen-minded in Israel; this at least is the view which brings about this extension of the prayer. Also in connection with the words און כּל־בּגדי the poet, in fact, has chiefly before his mind those who are immediately round about him and thus disposed. It is those who act treacherously from extreme moral nothingness and worthlessness (און genit. epexeg.). The music, as Sela directs, here becomes more boisterous; it gives intensity to the strong cry for the judgment of God; and the first unfolding of thought of this Michtam is here brought to a close.


  The second begins by again taking up the description of the movements of the enemy which was begun in Psa 59:4, Psa 59:5. We see at a glance how here Psa 59:7 coincides with Psa 59:5, and Psa 59:8 with Psa 59:4, and Psa 59:9 with Psa 59:6. Hence the imprecatory rendering of the futures of Psa 59:7 is not for a moment to be entertained. By day the emissaries of Saul do not venture to carry out their plot, and David naturally does not run into their hands. They therefore come back in the evening, and that evening after evening (cf. Job 24:14); they snarl or howl like dogs (המה, used elsewhere of the growling of the bear and the cooing of the dove; it is distinct from נבח, Arab. nbb, nbḥ, to bark, and כלב, to yelp), because they do not want to betray themselves by loud barking, and still cannot altogether conceal their vexation and rage; and they go their rounds in the city (like סובב בּעיר, Sol 3:2, cf. supra Psa 55:11), in order to cut off their victim from flight, and perhaps, what would be very welcome to them, to run against him in the darkness. The further description in Psa 59:8 follows them on this patrol. What they belch out or foam out is to be inferred from the fact that swords are in their lips, which they, as it were, draw so soon as they merely move their lips. Their mouth overflows with murderous thoughts and with slanders concerning David, by which they justify their murderous greed to themselves as if there were no one, viz., no God, who heard it. But Jahve, from whom nothing, as with men, can be kept secret, laughs at them, just as He makes a mockery of all heathen, to whom this murderous band, which fears the light and in unworthy of the Israelitish name, is compared. This is the primary passage to Psa 37:13; Psa 2:4; for Ps 59 is perhaps the oldest of the Davidic Psalms that have come down to us, and therefore also the earliest monument of Israelitish poetry in which the divine name Jahve Tsebaoth occurs; and the chronicler, knowing that it was the time of Samuel and David that brought it into use, uses this name only in the life of David. Just as this strophe opened in Psa 59:7 with a distich that recurs in Psa 59:15, so it also closes now in Psa 59:10 with a distich that recurs below in v. 18, and that is to be amended according to the text of that passage. For all attempts to understand עזּי as being genuine prove its inaccuracy. With the old versions it has to be read עזּי; but as for the rest, אשׁמרה must be retained in accordance with the usual variation found in such refrains: my strength, Thee will I regard (Sa1 26:15; observe, Sa2 11:16), or upon Thee will I wait (cf. ל, Psa 130:6); i.e., in the consciousness of my own feebleness, tranquil and resigned, I will look for Thine interposition on my behalf.


  Psalm 59:10


  In this second half of the Psalm the cry of fear is hushed. Hope reigns, and anger burns more fiercely. The Ker says that Psa 59:11 is to be read: אלהי חסדּי יקדּמני, my gracious God will anticipate me,—but with what? This question altogether disappears if we retain the Chethb and point אלהי הסדּו: my God will anticipate me with His mercy (cf. Psa 21:4), i.e., will meet me bringing His mercy without any effort of mine. Even the old translators have felt that chcdw must belong to the verb as a second object. The lxx is perfectly correct in its rendering, ὁ Θεὸς μου τὸ ἔλεος αὐτοῦ προφθάσει με. The Ker has come into existence in looking to v. 18, according to which it seems as though אלהי הסדּי ought to be added to the refrain, Psa 59:10 (cf. a similar instance in Psa 42:6-7). But Psa 59:11 would be stunted by doing this, and it accords with Biblical poetic usage that the refrain in v. 18 should be climactic in comparison with Psa 59:10 (just as it also does not altogether harmonize in its first half); so that Olshausen's proposal to close Psa 59:10 with אלהי חסדי and to begin Psa 59:11 with חסדו (cf. Psa 79:8) is only just to be put on record. The prayer "slay them not" does not contradict the prayer that follows for their destruction. The poet wishes that those who lie in wait for him, before they are totally swept away, may remain for a season before the eyes of this people as an example of punishment. In accordance with this, הניעמו, by a comparison of the Hiph. in Num 32:13, and of the Kal in Psa 59:16, Psa 109:10, is to be rendered: cause them to wander about (Targum, cf. Genesis Rabba, ch. 38 init., טלטלמו); and in connection with בחילך one is involuntarily reminded of Psa 10:10, Psa 10:14, and is tempted to read בחלך or בחלך: cause them to wander about in adversity or wretchedness, = Arab. ‛umr ḥâlik, vita caliginosa h. e. misera), and more especially since בחילך occurs nowhere else instead of בּזרעך or בּימינך. But the Jod in בחילך is unfavourable to this supposition; and since the martial apostrophe of God by "our shield" follows, the choice of the word is explained by the consideration that the poet conceives of the power of God as an army (Joe 2:25), and perhaps thinks directly of the heavenly host (Joe 3:11), over which the Lord of Hosts holds command (Hitzig). By means of this He is first of all to cause them to go astray (נע ונד, Gen 4:12), then utterly to cast them down (Psa 56:8). The Lord (אדני) is to do this, as truly as He is Israel's shield against all the heathen and all pseudo-Israelites who have become as heathen. The first member of Psa 59:13 is undoubtedly meant descriptively: "the sin of their mouth (the sin of the tongue) is the word of their lips" (with the dull-toned suffix mo, in the use of which Ps 59 associates itself with the Psalms of the time of Saul, Psa 56:1-13, Psa 11:1-7, Psa 17:1-15, 22, 35, Psa 64:1-10). The combination ולילּכדוּ בגאונם, however, more readily suggests parallel passages like Pro 11:6 than Pro 6:2; and moreover the מן of the expression וּמאלה וּמכּחשׁ, which is without example in connection with ספּר, and, taken as expressing the motive (Hupfeld), ought to be joined with some designations of the disposition of mind, is best explained as an appended statement of the reason for which they are to be ensnared, so that consequently יספּרוּ (cf. Psa 69:27; Psa 64:6) is an attributive clause; nor is this contrary to the accentuation, if one admits the Munach to be a transformation of Mugrash. It is therefore to be rendered: "let them, then, be taken in their pride, and on account of the curse and deceit which they wilfully utter." If, by virtue of the righteousness of the Ruler of the world, their sin has thus become their fall, then, after they have been as it were a warning example to Israel, God is utterly to remove them out of the way, in order that they (it is unnecessary to suppose any change of subject), while perishing, may perceive that Elohim is Ruler in Jacob (בּ, used elsewhere of the object, e.g., Mic 5:1, is here used of the place of dominion), and as in Jacob, so from thence unto the ends of the earth (ל like על, Psa 48:11) wields the sceptre. Just like the first group of the first part, this first group of the second part also closes with Sela.


  The second group opens like the second group in the first part, but with this exception, that here we read וישׁבוּ, which loosely connects it with what precedes, whereas there it is ישׁוּבוּ. The poet's gaze is again turned towards his present straitened condition, and again the pack of dogs by which Saul is hunting him present themselves to his mind. המּה points towards an antithesis that follows, and which finds its expression in ואני. ויּלינוּ and לבּקר stand in direct contrast to one another, and in addition to this לערב has preceded. The reading of the lxx (Vulgate, Luther, [and authorized version]), καὶ γογγύσουσιν = ויּלּינוּ or ויּלּנוּ, is thereby proved to be erroneous. But if ויּלינוּ is the correct reading, then it follows that we have to take Psa 59:16 not as foretelling what will take place, but as describing that which is present; so that consequently the fut. consec. (as is frequently the case apart from any historical connection) is only a consecutive continuation of ינוּעוּן (for which the Ker has יניעוּן; the form that was required in Psa 59:12, but is inadmissible here): they wander up and down (נוּע as in Psa 109:10, cf. נוּד, Job 15:23) to eat (that is to say, seeking after food); and if they are not satisfied, they pass the night, i.e., remain, eager for food and expecting it, over night on the spot. This interpretation is the most natural, the simplest, and the one that harmonizes best not only with the text before us (the punctuation ישׂבּעוּ, not ישׂבּעוּ, gives the member of the clause the impress of being a protasis), but also with the situation. The poet describes the activity of his enemies, and that by completing or retouching the picture of their comparison to dogs: he himself is the food or prey for which they are so eager, and which they would not willingly allow to escape them, and which they nevertheless cannot get within their grasp. Their morbid desire remains unsatisfied: he, however, in the morning, is able to sing of the power of God, which protects him, and exultantly to praise God's loving-kindness, which satiates and satisfies him (Psa 90:14); for in the day of fear, which to him is now past, God was his inaccessible stronghold, his unapproachable asylum. To this God, then, even further the play of his harp shall be directed (אזמּרה), just as was his waiting or hoping (אשׁמרה, Psa 59:10).


  Psalm 60


  Drill Psalm after a Lost Battle


  This last of the Elohimic Michtammı̂m of David is dated from the time of the Syro-Ammonitish war: When he (David) waged war (Hiph. of נצה, to pull, to seize by the hair) with (את like על in Num 26:9; according to Ben-Asher, with Segol instead of Makkeph here, as in Psa 47:5, Pro 3:12, three passages which are noted by the Masora) Aram of the two rivers (the people of the land of the twin streams, Mesopotami'a) and with Aram Zobah (probably between the Euphrates and Orontes north-east of Damascus), and Joab returned (ויּשׁב, transition from the infinitive to the finite verb, Ges. 132, rem. 2) and smote Edom in the Valley of Salt (the Edomitish Ghor, i.e., the salt plain, some ten miles wide, at the southern extremity of the Dead Sea) with twelve thousand men. This historical inscription comes from an historical work which gave the Psalm in this connection. It is not take out of any of the histories that have been preserved to us. For both in Sa2 8:13 and in Ch1 18:12 we find the number eighteen thousand instead of twelve. In the former passage, in which עשׂה שׁם is substantially equivalent to the Roman triumphum agere, we have to read את־עדם after the inscription of our Psalm instead of את־ארם. It is, however, still more probable that the words ויּך את־עדם (lxx ἐπάταξε τὴν Ἰδουμαίαν) have accidentally fallen out. The fact that here in the Psalm the victory over the Edomites is ascribed to Joab, in the Chronicles to Abshai (Abishai), and in 2 Sam. to David, is a difference which may easily be reconciled by the consideration that the army of David was under the supreme command of Joab, and this battle in the Valley of Salt was fought against the Edomites by Joab indirectly through his brother (cf. Sa2 10:10).


  The inscription carries us into the time of the greatest, longest, and most glorious of David's wars, that with the Ammonites, which, so far as these were concerned, ended in the second year in the conquest of Rabbah (vid., Psa 21:1-13), and with their Aramaean allies, among whom Hadadezer, the ruler of the powerful kingdom of Zobah, was defeated in the first year at Chlam on the other side the Jordan. Then when, in the second year, he endeavoured to fortify himself anew in the districts on the banks of the Euphrates, he was completely subjugated together with the Syrians who had come to his assistance. Thus are the accounts of Aramaean wars related in 2 Sam. 8 and Sa2 10:1 to be combined. Whilst, now, the arms of David were making such triumphant progress in the north, the Edomites in the south had invaded the land which was denuded of troops, and here a new war, which jeopardized all the results that had been gained in the north, awaited the victorious army. Psa 60:1-12 refers more especially to this Edomitish war. Hengstenberg is wrong when he infers from the inscription that it was composed after the victory in the Valley of Salt and before the conquest of Idumaea. The inscription only in a general way gives to the Psalm its historical setting. It was composed before the victory in the Valley of Salt, and presupposes the Israelitish south had been at that time grievously laid waste by the Edomites, against whom they were unable to oppose an adequate force. We may also infer from other indications how the occupation of the neighbouring and brother-country by the Edomites called for vengeance against them; vid., on Ps 44. That Korahitic Psalm may have been composed after the Davidic Psalm, and is designedly, by Psa 60:10, brought into relationship with it. In the cento Psalms 108:7-14 correspond to Psalms 60:7-14.


  The Michtam character of the Psalm manifests itself both in the fact that a divine oracle is unfolded in it, and also in the fact that the language of complaint, "Elohim, Thou hast cast us off" (cf. Psa 44:10), is repeated as its favourite utterance. Concerning על־שׁוּשׁן עדוּת, after "A Lily is the testimony" (or "The Lily of the testimony"), vid., on Psa 45:1. The addition of ללמּד is to be interpreted according to ללמּד בּני־יהוּדה קשׁת, Sa2 1:18 : the song is thereby appointed to be sung in connection with the practice of the bow. The elegy on Saul and Jonathan was suited to this by reason of the praise which is therein given to the bow of Jonathan, the favourite weapon of that brave warrior, and by the indirect remembrance of the skilful Philistine archers, who brought a disgrace upon the name of Israel in the battle on Gilboa, that needed as speedily as possible to be wiped out. Psa 60:1-12, this most martial of all the Psalms, is also a song at the practice of arms, which was designed to inflame and to hallow the patriotic martial ardour of the young men when they were being exercised.


  Hengstenberg and others, who reckon according to the Masoretic verses, divide the Psalm into three strophes of four Masoretic verses each. The fact that the use made of Psa 60:1-12 in Psa 108:1-13 begins with Psa 60:7, למען יחלצון, lends some colour to this division, which is also strengthened by the Sela. Nevertheless Psa 60:6 and Psa 60:7 belong inseparably together.


  Psalm 60:1


  This first strophe contains complaint and prayer; and establishes the prayer by the greatness of the need and Israel's relationship to God. The sense in which פּרצתּנוּ is intended becomes clear from Sa2 5:20, where David uses this word of the defeat of the Philistines, and explains it figuratively. The word signifies to break through what has hitherto been a compact mass, to burst, blast, scatter, disperse. The prayer is first of all timidly uttered in תּשׁובב לנוּ in the form of a wish; then in רפה (Psa 60:4) and הושׁיעה (Psa 60:7) it waxes more and more eloquent. שׁובב ל here signifies to grant restoration (like הניח ל, to give rest; Psa 23:3; Isa 58:12). The word also signifies to make a turn, to turn one's self away, in which sense, however, it cannot be construed with ל. On פּצמתּהּ Dunash has already compared Arab. fṣm, rumpere, scindere, and Mose ha-Darshan the Targumic פּצּם = פרע, Jer 22:14. The deep wounds which the Edomites had inflicted upon the country, are after all a wrathful visitation of God Himself—reeling or intoxicating wine, or as יין תּרעלה (not יין), properly conceived of, is: wine which is sheer intoxication (an apposition instead of the genitive attraction, vid., on Isa 30:20), is reached out by Him to His people. The figure of the intoxicating cup has passed over from the Psalms of David and of Asaph to the prophets (e.g., Isa 51:17, Isa 51:21). A kindred thought is expressed in the proverb: Quem Deus perdere vult, eum dementat. All the preterites as far as השׁקיתנוּ (Psa 60:5) glance back plaintively at that which has been suffered.


  But Psa 60:6 cannot be thus intended; for to explain with Ewald and Hitzig, following the lxx, "Thou hast set up a banner for those who reverence Thee, not for victory, but for flight," is inadmissible, notwithstanding the fact that מפּני קשׁת nuwc is a customary phrase and the inscribed ללמּד is favourable to the mention of the bow. For (1) The words, beginning with נתתּ, do not sound like an utterance of something worthy of complaint—in this case it ought at least to have been expressed by עך להתנוסס (only for flight, not for victory); (2) it is more than improbable that the bow, instead of being called קשׁת (feminine of the Arabic masculine kaus), is here, according to an incorrect Aramaic form of writing, called קשׁט, whereas this word in its primary form קשׁט (Pro 22:21) corresponds to the Aramaic קוּשׁטא not in the signification "a bow," but (as it is also intended in the Targum of our passage) in the signification "truth" (Arabic ḳisṭ of strict unswerving justice, root קש, to be hard, strong, firm; just as, vice versa, the word ṣidḳ, coming from a synonymous root, is equivalent to "truth"). We therefore take the perfect predication, like Psa 60:4, as the foundation of the prayer which follows: Thou hast given those who fear Thee a banner to muster themselves (sich aufpanieren), i.e., to raise themselves as around a standard or like a standard, on account of the truth—help then, in order that Thy beloved ones may be delivered, with Thy right hand, and answer me. This rendering, in accordance with which Psa 60:6 expresses the good cause of Israel in opposition to its enemies, is also favoured by the heightened effect of the music, which comes in here, as Sela prescribes. The reflexive התנוסס here therefore signifies not, as Hithpal. of נוּס, "to betake one's self to flight," but "to raise one's self"—a signification on behalf of which we cannot appeal to Zac 9:16, where מתנוססות is apparently equivalent to מתנוצצות "sparkling," but which here results from the juxtaposition with נס (cf. נסה, Psa 4:7), inasmuch as נס itself, like Arab. naṣṣun, is so called from נסס, Arab. naṣṣ, to set up, raise, whether it be that the Hithpo. falls back upon the Kal of the verb or that it is intended as a denominative (to raise one's self as a banner, sich aufpanieren).


  It is undeniable that not merely in later (e.g., Neh 5:15), but also even in older Hebrew, מפּני denotes the reason and motive (e.g., Deu 28:20). Moreover Ps 44 is like a commentary on this מפּני קשׁט, in which the consciousness of the people of the covenant revelation briefly and comprehensively expresses itself concerning their vocation in the world. Israel looks upon its battle against the heathen, as now against Edom, as a rising for the truth in accordance with its mission. By reason of the fact and of the consciousness which are expressed in Psa 60:6, arises the prayer in Psa 60:7, that Jahve would interpose to help and to rescue His own people from the power of the enemy. ימינך is instrumental (vid., on Psa 3:5). It is to be read ענני according to the Ker, as in Psa 108:7, instead of עננוּ; so that here the king of Israel is speaking, who, as he prays, stands in the place of his people.


  Psalm 60:6


  A divine utterance, promising him victory, which he has heard, is expanded in this second strophe. By reason of this he knows himself to be in the free and inalienable possession of the land, and in opposition to the neighbouring nations, Moab, Edom, and Philistia, to be the victorious lord to whom they must bow. The grand word of promise in Sa2 7:9. is certainly sufficient in itself to make this feeling of certainty intelligible, and perhaps Psa 60:8-10 are only a pictorial reproduction of that utterance; but it is also possible that at the time when Edom threatened the abandoned bordering kingdom, David received an oracle from the high priest by means of the Urim and Thummim, which assured him of the undiminished and continued possession of the Holy Land and the sovereignty over the bordering nations. That which God speaks "in His holiness" is a declaration or a promise for the sure fulfilment and inviolability of which He pledges His holiness; it is therefore equal to an oath "by His holiness" (Psa 89:36; Amo 4:2). The oracle does not follow in a direct form, for it is not God who speaks (as Olshausen thinks), to whom the expression אעלזה is unbecoming, nor is it the people (as De Wette and Hengstenberg), but the king, since what follows refers not only to the districts named, but also to their inhabitants. כּי might have stood before אעלזה, but without it the mode of expression more nearly resembles the Latin me exultaturum esse (cf. Psa 49:12). Shechem in the centre of the region on this side the Jordan, and the valley of Succoth in the heart of the region on the other side, from the beginning; for there is not only a [Arab.] sâkût (the name both of the eminence and of the district) on the west side of the Jordan south of Beisn (Scythopolis), but there must also have been another on the other side of the Jordan (Gen 33:17., Jdg 8:4.) which has not as yet been successfully traced. It lay in the vicinity of Jabbok (ez-Zerka), about in the same latitude with Shechem (Sichem), south-east of Scythopolis, where Estori ha-Parchi contends that he had found traces of it not far from the left bank of the Jordan. Jos 13:27 gives some information concerning the עמק (valley) of Succoth. The town and the valley belonged to the tribe of Gad. Gilead, side by side with Manasseh, Psa 60:9, comprehends the districts belonging to the tribes of Gad and Reuben. As far as Psa 60:9, therefore, free dominion in the cis-and trans-Jordanic country is promised to David. The proudest predicates are justly given to Ephraim and Judah, the two chief tribes; the former, the most numerous and powerful, is David's helmet (the protection of his head), and Judah his staff of command (מחקק, the command-giving = staff of command, as in Gen 49:10; Num 21:18); for Judah, by virtue of the ancient promise, is the royal tribe of the people who are called to the dominion of the world. This designation of Judah as the king's staff or sceptre and the marshal's baton shows that it is the king who is speaking, and not the people. To him, the king, who has the promise, are Joab, Edom, and Philistia subject, and will continue so. Joab the boastful serves him as a wash-basin;


  Edom the crafty and malicious is forcibly taken possession of by him and obliged to submit; and Philistia the warlike is obliged to cry aloud concerning him, the irresistible ruler. סיר רחץ is a wash-pot or basin in distinction from a seething-pot, which is also called סיר. The throwing of a shoe over a territory is a sign of taking forcible possession, just as the taking off of the shoe (חליצה) is a sign of the renunciation of one's claim or right: the shoe is in both instances the symbol of legal possession.


  The rendering of the last line, with Hitzig and Hengstenberg: "exult concerning me, O Philistia," i.e., hail me, though compelled to do so, as king, is forbidden by the עלי, instead of which we must have looked for לי. The verb רוּע certainly has the general signification "to break out into a loud cry," and like the Hiph. (e.g., Isa 15:4) the Hithpal. can also be used of a loud outcry at violence.


  Psalm 60:9


  The third strophe reverts to prayer; but the prayer now breathes more freely with a self-conscious courage for the strife. The fortified city (עיר מצור) is not Rabbath Ammon; but, as becomes evident from the parallel member of the verse and Kg2 14:7, the Idumaean chief city of Sela' (סלע) or Petra (vid., Knobel on Gen 36:42, cf. Psa 31:22; Ch2 8:5; Ch2 11:5 together with Psa 14:5). The wish: who will conduct me = Oh that one would conduct me (Ges. 136, 1)! expresses a martial desire, joyful at the prospect of victory; concerning מי נחני, quis perduxerit me, vid., on Psa 11:3. What follows is not now to be rendered: Not Thou (who but Thou), Elohim, who...(Hitzig)—for in order to have been understood thus and not as in Psa 60:3, Psa 44:10, the poet could not have omitted אשׁר—on the contrary, the interrogatory הלא is the foundation on which the supplicatory הבה is raised. The king of Israel is hard pressed in the battle, but he knows that victory comes from above, from the God who has hitherto in anger refused it to His people, inasmuch as He has given power to Edom to break through the defensive forces of Israel (vid., Psa 44:10). עזרת (not עזרת = עזרה) is, as in Psa 108:13, equivalent to עזרתה. The view that it is equal to עזרתי, the suffix being cast away, is not confirmed in this instance, vid., on Psa 16:6, cf. Psa 3:3. How vain is human succour, has been seen only very recently in the case of the kings of Zobah and Ammon, who have succumbed in spite of their confederates. Israel prays for its victorious power from above, and also obtains it thence, as is most confidently expressed in v. 14. עשׂה חיל, to do valiantly, to show valour, is equivalent to: to be victorious, as in Psa 118:16. In God does Israel conquer, and God, who is in Israel, will by means of Israel tread down Edom in accordance with its deserts. 


  Psalm 61


  Prayer and Thanksgiving of an Expelled King on His Way Back to the Throne


  The Davidic Michtammı̂m are now ended, and there follows a short Davidic song על־נגינת. Does this expression mean "with the accompaniment of stringed instruments?" Not strictly, for this is expressed by the inscription בּנגינות (Psa 4:1, cf. Isa 30:29, Isa 30:32). But the formula may signify "upon the music of stringed instruments," i.e., upon stringed instruments. And this is more probable than that נגינת is the beginning of a standard song. The termination ath is not necessarily the construct state. It was the original feminine termination; and the prevailing one in Phoenician.


  Some expositors, like Kster, Ewald, Hitzig, and Olshausen, feel themselves here also bound, by reason of the לדוד of the inscription, to seek a place for this Psalm as far down as the Babylonian exile and the times of the Ptolemies and the Seleucidae. Hupfeld deals somewhat more kindly with the לדוד in this instance, and Bttcher (De Inferis, p. 204) refutes the hypotheses set up in its stead in order finally to decide in favour of the idea that the king of whom the Psalm speaks is Cyrus—which is only another worthless bubble. We abide by the proudly ignored לדוד, and have as our reward a much more simple interpretation of the Psalm, without being obliged with Ewald to touch it up by means of a verse of one's own invention interwoven between Psa 61:5 and Psa 61:6. It is a Psalm of the time of Absalom, composed in Mahanaim or elsewhere in Gilead, when the army of the king had smitten the rebels in the wood of Ephraim. It consists of two parts of eight lines.


  Psalm 61:1


  Hurled out of the land of the Lord in the more limited sense into the country on the other side of the Jordan, David felt only as though he were banished to the extreme corner of the earth (not: of the land, cf. Psa 46:10; Deu 28:49, and frequently), far from the presence of God (Hengstenberg). It is the feeling of homelessness and of separation from the abode of God by reason of which the distance, in itself so insignificant (just as was the case with the exiles later on), became to him immeasurably great. For he still continually needed God's helpful intervention; the enveloping, the veiling, the faintness of his heart still continues (עטף, Arab. ‛tf, according to its radical signification: to bend and lay anything round so that it lies or draws over something else and covers it, here of a self-enveloping); a rock of difficulties still ever lies before him which is too high for his natural strength, for his human ability, therefore insurmountable. But he is of good courage: God will lead him up with a sure step, so that, removed from all danger, he will have rocky ground under his feet. He is of good courage, for God has already proved Himself to be a place of refuge to him, to be a strong tower, defying all attack, which enclosed him, the persecuted one, so that the enemy can gain no advantage over him (cf. Pro 18:10). He is already on the way towards his own country, and in fact his most dearly loved and proper home: he will or he has to (in accordance with the will of God) dwell (cf. the cohortative in Isa 38:10; Jer 4:21) in God's tabernacle (vid., on Psa 15:1) throughout aeons (an utterance which reminds one of the synchronous Psa 23:6). With גּוּר is combined the idea of the divine protection (cf. Arabic ǵâr ollah, the charge or proteg of God, and Beduinic ǵaur, the protecting hearth; ǵawir, according to its form = גּר, one who flees for refuge to the hearth). A bold figure of this protection follows: he has to, or will trust, i.e., find refuge, beneath the protection of God's wings. During the time the tabernacle was still being moved from place to place we hear no such mention of dwelling in God's tabernacle or house. It was David who coined this expression for loving fellowship with the God of revelation, simultaneously with his preparation of a settled dwelling-place for the sacred Ark. In the Psalms that belong to the time of his persecution by Saul such an expression is not yet to be found; for in Psa 52:7, when it is desired that Doeg may have the opposite of an eternal dwelling-place, it is not the sacred tent that is meant. We see also from its second part that this Psa 61:1-8 does not belong to the time of Saul; for David does not speak here as one who has drawn very near to his kingly office (cf. Psa 40:8), but as one who is entering upon a new stage in it.


  Psalm 61:5


  The second part begins with a confirmation of the gracious purpose of God expressed in Psa 61:5. David believes that he shall experience what he gives expression to in Psa 61:5; for God has already practically shown him that neither his life nor his kingship shall come to an end yet; He has answered the prayers of His chosen one, that, blended with vows, resulted from the lowly, God-resigned spirit which finds expression in Sa2 15:25., and He has given or delivered up to him the land which is his by inheritance, when threatened by the rebels as robbers,—the land to which those who fear the covenant God have a just claim. It is clear enough that the receivers are "those who fear the name of Jahve;" the genitive relation describes the ירשּׁה as belonging to them in opposition to those who had usurped it. Or does ירשּׁה here perhaps mean the same as ארשׁת in Psa 21:3? Certainly not. נתן ירשּׁה ל is a customary phrase, the meaning of which, "to give anything to any one as his inheritance or as his own property," is to be retained (e.g., Deu 2:19). God has acknowledged David's cause; the land of Israel is again wrested from those to whom it does not belong; and now begins a new era in the reign of its rightful king. In view of this the king prays, in Psa 61:7, Psa 61:8, that God would add another goodly portion to the duration of his life. The words sound like intercession, but the praying one is the same person as in Psa 61:2-5. The expression מלכּא משׁיחא (the King Messiah) of the Targum shows to whom the church referred the word "king" after the extinction of the Davidic dynasty. The exalted tone of the wish expressed in Psa 61:7 (cf. Joe 2:2) favours this without absolutely requiring it (cf. עולמים, Psa 61:5, Psa 21:5, and the royal salutation, Kg1 1:31; Dan 2:4, and frequently). There ought (as also e.g., in Psa 9:8) not to be any question whether ישׁב in Psa 61:8 signifies "to sit enthroned," or "to sit" = "to abide;" when the person spoken of is a king it means "to remain enthroned," for with him a being settled down and continuous enthronement are coincident. מן in Psa 61:8 is imperat. apoc. for מגּה (after the form הס, נס, צו). The poet prays God to appoint mercy and truth as guardian angels to the king (Psa 40:12, Pro 20:28, where out of pause it is צּרוּ; cf. on the other hand Psa 78:7; Pro 2:11; Pro 5:2). Since the poet himself is the king for whom he prays, the transition to the first person in v. 9 is perfectly natural. כּן signifies, as it always does, so or thus = in accordance therewith, corresponding to the fulfilment of these my petitions, thankfully responding to it. לשׁלּמי is the infinitive of the aim or purpose. Singing praise and accompanying it with music, he will make his whole life one continuous paying of vows.


  Psalm 62


  Resignation to God When Foes Crowd in upon One


  Concerning this Psalm, which is placed next to the preceding Psalm by reason of several points of mutual relationship (cf. Psa 62:8 with Psa 61:4, Psa 61:8; Psa 62:9 with Psa 61:4; Ps 62:13b with Psalms 61:9), as being a product of the time of the persecution by Absalom, and also concerning על־יוּתוּן, we have spoken already in the introduction to Psa 39:1-13, which forms with it a twin pair. The particle אך occurs there four times, and in this Psalm even as many as six times. The strophic structure somewhat resembles that of Psa 39:1-13, in that here we also have longer strophes which are interspersed by tristichs.


  Psalm 62:1


  The poet, although apparently irrecoverably lost, does not nevertheless despair, but opposes one thing to the tumultuous crowding in upon him of his many foes, viz., quiet calm submission—not, however, a fatalistic resignation, but that which gives up everything to God, whose hand (vid., Sa2 12:7-13) can be distinctly recognised and felt in what is now happening to him. אך (yea, only, nevertheless) is the language of faith, with which, in the face of all assault, established truths are confessed and confirmed; and with which, in the midst of all conflict, resolutions, that are made and are to be firmly kept, are deliberately and solemnly declared and affirmed. There is no necessity for regarding דּוּמיּה (not דּומיּה), which is always a substantive (not only in Psa 22:3; Psa 39:3, but also in this instance and in Psa 65:2), and which is related to דּוּמה, silence, Psa 94:17; Psa 115:17, just as עליליּה, Jer 32:19, is related to עלילה, as an accus. absol.: in silent submission (Hupfeld). Like תּפּלּה in Psa 109:4, it is a predicate: his soul is silent submission, i.e., altogether resigned to God without any purpose and action of its own. His salvation comes from God, yea, God Himself is his salvation, so that, while God is his God, he is even already in possession of salvation, and by virtue of it stands imperturbably firm. We see clearly from Psa 37:24, what the poet means by רבּה. He will not greatly, very much, particularly totter, i.e., not so that it should come to his falling and remaining down. רבּה is an adverb like רבּת, Psa 123:4, and הרבּה, Ecc 5:19.


  There is some difficulty about the ἅπαξ λεγομ. תּהותתוּ .לןדו (Psa 62:4). Abulwald, whom Parchon, Kimchi, and most others follow, compares the Arabic hatta 'l-rajul, the man brags; but this Arab. ht (intensive form htht) signifies only in a general way to speak fluently, smoothly and rapidly one word after another, which would give too poor an idea here. There is another Arab. htt (cogn. htk, proscindere) which has a meaning that is even better suited to this passage, and one which is still retained in the spoken language of Syria at the present day: hattani is equivalent to "he compromised me" (= hataka es-sitra ‛annı̂, he has pulled my veil down), dishonoured me before the world by speaking evil concerning me; whence in Damascus el-hettât is the appellation for a man who without any consideration insults a person before others, whether he be present or absent at the time. But this Arab. htt only occurs in Kal and with an accusative of the object. The words עד־אנה תהותתו על־אישׁ find their most satisfactory explanation in the Arab. hwwt in common use in Damascus at the present day, which is not used in Kal, but only in the intensive form. The Piel Arab. hwwt ‛lâ flân signifies to rush upon any one, viz., with a shout and raised fist in order to intimidate him.


  From this הוּת, of which even the construction with Arab. ‛lâ, together with the intensive form is characteristic, we here read the Pil. הותת, which is not badly rendered by the lxx ἐπιτίθεσθε, Vulgate irruitis.


  In Psa 62:4 it is a question whether the reading תּרצּחוּ of the school of Tiberias or the Babylonian תּרצּחוּ is to be preferred. Certainly the latter; for the former (to be rendered, "may you" or "ye shall be broken in pieces, slain") produces a thought that is here introduced too early, and one that is inappropriate to the figures that follow. Standing as it still does under the regimen of עד־אנה, תרצחו is to be read as a Piel; and, as the following figures show, is to be taken, after Psa 42:11, in its primary signification contundere (root רץ).


  The sadness of the poet is reflected in the compressed, obscure, and peculiar character of the expression. אישׁ and כּלּכם (a single one-ye all) stand in contrast. כּקיר וגו, sicut parietem = similem parieti (cf. Psa 63:6), forms the object to תּרצּחוּ. The transmitted reading גּדר הדּחוּיה, although not incorrect in itself so far as the gender (Pro 24:31) and the article are concerned (Ges. 111, 2, a), must apparently be altered to גּדרה דחוּיה (Olshausen and others) in accordance with the parallel member of the verse, since both גּדרה and גּדר are words that can be used of every kind of surrounding or enclosure. To them David seems like a bent, overhanging wall, like a wall of masonry that has received the thrust that must ultimately cause its fall; and yet they rush in upon him, and all together they pursue against the one man their work of destruction and ruin. Hence he asks, with an indignation that has a somewhat sarcastic tinge about it, how long this never-satiated self-satisfying of their lust of destruction is meant to last. Their determination (יעץ as in Isa 14:24) is clear. It aims only or entirely (אך, here tantummodo, prorsus) at thrusting down from his high position, that is to say from the throne, viz., him, the man at whom they are always rushing (להדּיח = להדּיחו). No means are too base for them in the accomplishment of their object, not even the mask of the hypocrite. The clauses which assume a future form of expression are, logically at least, subordinate clauses (EW. 341, b). The Old Testament language allows itself a change of number like בּפיו instead of בּפיהם, even to the very extreme, in the hurry of emotional utterance. The singular is distributive in this instance: suo quisque ore, like לו in Isa 2:20, ממּנּו, Isa 5:23, cf. Isa 30:22, Zac 14:12. The pointing יקללוּ follows the rule of יהללו, Psa 22:27, ירננו, Psa 149:5, and the like (to which the only exceptions are הנני, חקקי, רננת).


  Psalm 62:5


  The beginning of the second group goes back and seizes upon the beginning of the first. אך is affirmative both in Psa 62:6 and in Psa 62:7. The poet again takes up the emotional affirmations of Psa 62:2, Psa 62:3, and, firm and defiant in faith, opposes them to his masked enemies. Here what he says to his soul is very similar to what he said of his soul in Psa 62:2, inasmuch as he makes his own soul objective and exalts himself above her; and it is just in this that the secret of personality consists. He here admonishes her to that silence which in Psa 62:2 he has already acknowledged as her own; because all spiritual existence as being living remains itself unchanged only by means of a perpetual "becoming" (mittelst steten Werdens), of continuous, self-conscious renovation. The "hope" in Psa 62:6 is intended to be understood according to that which forms its substance, which here is nothing more nor less than salvation, Psa 62:2. That for which he who resigns himself to God hopes, comes from God; it cannot therfore fail him, for God the Almighty One and plenteous in mercy is surety for it. David renounces all help in himself, all personal avenging of his own honour—his salvation and his honour are על־אלהים (vid., on Psa 7:11). The rock of his strength, i.e., his strong defence, his refuge, is בּאלהים; it is where Elohim is, Elohim is it in person (בּ as in Isa 26:4). By עם, Psa 62:9, the king addresses those who have reamined faithful to him, whose feeble faith he has had to chide and sustain in other instances also in the Psalms belonging to this period. The address does not suit the whole people, who had become for the most part drawn into the apostasy. Moreover it would then have been עמּי (my people). עם frequently signifies the people belonging to the retinue of a prince (Jdg 3:18), or in the service of any person of rank (Kg1 19:21), or belonging to any union of society whatever (Kg2 4:42.). David thus names those who cleave to him; and the fact that he cannot say "my people" just shows that the people as a body had become alienated from him. But those who have remained to him of the people are not therefore to despair; but they are to pour out before God, who will know how to protect both them and their king, whatever may lie heavily upon their heart.


  Psalm 62:9


  Just as all men with everything earthly upon which they rely are perishable, so also the purely earthly form which the new kingship has assumed carries within itself the germ of ruin; and God will decide as Judge, between the dethroned and the usurpers, in accordance with the relationship in which they stand to Him. This is the internal connection of the third group with the two preceding ones. By means of the strophe vv. 10-13, our Psalm is brought into the closest reciprocal relationship with Psa 39:1-13. Concerning בּני־אדם and בּני־אישׁ vid., on Psa 49:3; Psa 4:3. The accentuation divides Psa 62:10 quite correctly. The Athnach does not mark בּמאזנים לעלות as an independent clause: they are upon the balance לעלות, for a going up; they must rise, so light are they (Hengstenberg). Certainly this expression of the periphrastic future is possible (vid., on Psa 25:14; Psa 1:1-6 :17), still we feel the want here of the subject, which cannot be dispensed within the clause as an independent one. Since, however, the combining of the words with what follows is forbidden by the fact that the infinitive with ל in the sense of the ablat. gerund. always comes after the principal clause, not before it (Ew. 280, d), we interpret: upon the balances ad ascendendum = certo ascensuri, and in fact so that this is an attributive that is co-ordinate with כּזב. Is the clause following now meant to affirm that men, one and all, belong to nothingness or vanity (מן partitivum), or that they are less than nothing (מן comparat.)? Umbreit, Stier, and others explain Isa 40:17 also in the latter way; but parallels like Isa 41:24 do not favour this rendering, and such as Isa 44:11 are opposed to it. So also here the meaning is not that men stand under the category of that which is worthless or vain, but that they belong to the domain of the worthless or vain.


  The warning in Psa 62:11 does not refer to the Absalomites, but, pointing to these as furnishing a salutary example, to those who, at the sight of the prosperous condition and joyous life on that side, might perhaps be seized with envy and covetousness. Beside בּטח בּ the meaning of הבל בּ is nevertheless not: to set in vain hope upon anything (for the idea of hoping does not exist in this verb in itself, Job 27:12; Jer 2:5, nor in this construction of the verb), but: to be befooled, blinded by something vain (Hitzig). Just as they are not to suffer their heart to be befooled by their own unjust acquisition, so also are they not, when the property of others increases (נוּב, root נב, to raise one's self, to mount up; cf. Arabic nabata, to sprout up, grow; nabara, to raise; intransitive, to increase, and many other verbal stems), to turn their heart towards it, as though it were something great and fortunate, that merited special attention and commanded respect. Two great truths are divinely attested to the poet. It is not to be rendered: once hath God spoken, now twice (Job 40:5; Kg2 6:10) have I heard this; but after Psa 89:36 : One thing hath God spoken, two things (it is) that I have heard; or in accordance with the interpunction, which here, as in Psa 12:8 (cf. on Psa 9:16), is not to be called in question: these two things have I heard. Two divine utterances actually do follow. The two great truths are: (1) that God has the power over everything earthly, that consequently nothing takes place without Him, and that whatever is opposed to Him must sooner or later succumb; (2) that of this very God, the sovereign Lord (אדני), is mercy also, the energy of which is measured by His omnipotence, and which does not suffer him to succumb upon whom it is bestowed. With כּי the poet establishes these two revealed maxims which God has impressed upon his mind, from His righteous government as displayed in the history of men. He recompenses each one in accordance with his doing, κατὰ τὰ ἔργα αὐτοῦ, as Paul confesses (Rom 2:6) no less than David, and even (vid., lxx) in the words of David. It shall be recompensed unto every man according to his conduct, which is the issue of his relationship to God. He who rises in opposition to the will and order of God, shall feel God's power (עז) as a power for punishment that dashes in pieces; and he who, anxious for salvation, resigns his own will to the will of God, receives from God's mercy or loving-kindness (חסד), as from an overflowing fulness, the promised reward of faithfulness: his resignation becomes experience, and his hoping attainment.


  Psalm 63


  Morning Hymn of One Who Is Persecuted, in a Waterless Desert


  Now follows Psa 63:1-11, the morning Psalm of the ancient church with which the singing of the Psalms was always introduced at the Sunday service.


  This Psalm is still more closely related to Psa 61:1-8 than Psa 62:1-12. Here, as in Psa 61:1-8, David gives utterance to his longing for the sanctuary; and in both Psalms he speaks of himself as king (vid., Symbolae, p. 56). All the three Psalms, Psa 61:1, were composed during the time of Absalom; for we must not allow ourselves to be misled by the inscription, A Psalm, by David, when he was in the wilderness of Judah (also lxx, according to the correct reading and the one preferred by Euthymius, τῆς Ἰουδαίας, not τῆς Ἰδουμαίας), into transferring it, as the old expositors do, to the time of Saul. During that period David could not well call himself "the king" and even during the time of his persecution by Absalom, in his flight, before crossing the Jordan, he tarried one or two days בערבות המדבר, in the steppes of the desert (Sa2 15:23, Sa2 15:28; Sa2 17:16), i.e., of the wilderness of Judah lying nearest to Jerusalem, that dreary waste that extends along the western shore of the Dead Sea. We see clearly from Sa2 16:2 (היּעף בּמּדבּר) and Sa2 16:14 (עיפים, that he there found himself in the condition of a עיף. The inscription, when understood thus, throws light upon the whole Psalm, and verifies itself in the fact that the poet is a king; that he longs for the God on Zion, where he has been so delighted to behold Him, who is there manifest; and that he is persecuted by enemies who have plotted his ruin. The assertion that he is in the wilderness (Psa 63:1) is therefore no mere rhetorical figure; and when, in Sa2 16:10, he utters the imprecation over his enemies, "let them become a portion for the jackals," the influence of the desert upon the moulding of his thoughts is clearly seen in it.


  We have here before us the Davidic original, or at any rate the counterpart, to the Korahitic pair of Psalms, Psa 42:1-11, Psa 43:1-5. It is a song of the most delicate form and deepest spiritual contents; but in part very difficult of exposition. When we have, approximately at least, solved the riddle of one Psalm, the second meets us with new riddles. It is not merely the poetical classic character of the language, and the spiritual depth, but also this half-transparent and half-opaque covering which lends to the Psalms such a powerful and unvarying attractiveness. They are inexhaustible, there always remains an undeciphered residue; and therefore, though the work of exposition may progress, it does not come to an end. But how much more difficult is it to adopt this choice spiritual love-song as one's own prayer! For this we need a soul that loves after the same manner, and in the main it requires such a soul even to understand it rightly; for, as the saintly Bernard says, lingua amoris non amanti barbara est.


  Psalm 63:1


  If the words in Psa 63:2 were אלהים אתּה אשׁחרך, then we would render it, with Bצttcher, after Gen 49:8 : Elohim, Thee do I seek, even Thee! But אלי forbids this construction; and the assertion that otherwise it ought to be, "Jahve, my God art Thou" (Psa 140:7), rests upon a non-recognition of the Elohimic style. Elohim alone by itself is a vocative, and accordingly has Mehupach legarme. The verb שׁחר signifies earnest, importunate seeking and inquiring (e.g., Psa 78:34), and in itself has nothing to do with שׁחר, the dawn; but since Psa 63:7 looks back upon the night, it appears to be chosen with reference to the dawning morning, just as in Isa 26:9 also, שׁחר stands by the side of אוּה בלּילה. The lxx is therefore not incorrect when it renders it: πρὸς δὲ ὀρθρίζω (cf. ὁ λαὸς ὤρθριζεν πρὸς αὐτὸν, Luk 21:38); and Apollinaris strikes the right note when he begins his paraphrase,


  Νύκτα μετ ̓ ἀμφιλύκην σὲ μάκαρ μάκαρ


  ἀμφιχορεύσω -


  At night when the morning dawns will I exult around Thee, most blessed One.


  The supposition that בּארץ is equivalent to כּאשׁר בּארץ, or even that the Beth is Beth essentiae ("as a," etc.), are views that have no ground whatever, except as setting the inscription at defiance. What is meant is the parched thirsty desert of sand in which David finds himself. We do not render it: in a dry and languishing land, for ציּה is not an adjective, but a substantive—the transition of the feminine adjective to the masculine primary form, which sometimes (as in Kg1 19:11) occurs, therefore has no application here; nor: in the land of drought and of weariness, for who would express himself thus? ואיף, referring to the nearest subject בּשׂרי, continues the description of the condition (cf. Gen 25:8). In a region where he is surrounded by sun-burnt aridity and a nature that bears only one uniform ash-coloured tint, which casts its unrefreshing image into his inward part, which is itself in much the same parched condition, his soul thirsts, his flesh languishes, wearied and in want of water (languidus deficiente aqua), for God, the living One and the Fountain of life. כּמהּ (here with the tone drawn back, כּמהּ, like בּחר, Ch1 28:10, עמד, Hab 3:11) of ardent longing which consumes the last energies of a man (root כם, whence כּמן and כּמס to conceal, and therefore like עטף, עלף, proceeding from the idea of enveloping; Arabic Arab. kamiha, to be blind, dark, pale, and disconcerted). The lxx and Theodotion erroneously read כּמּה (how frequently is this the case!); whereas Aquila renders it ἐπετάθη, and Symmachus still better, ἱμείρεται (the word used of the longing of love). It is not a small matter that David is able to predicate such languishing desire after God even of his felsh; it shows us that the spirit has the mastery within him, and not only forcibly keeps the flesh in subjection, but also, so far as possible, draws it into the realm of its own life—an experience confessedly more easily attained in trouble, which mortifies our carnal nature, than in the midst of the abundance of outward prosperity. The God for whom he is sick [lit. love-sick] in soul and body is the God manifest upon Zion.


  Now as to the כּן in Psa 63:3—a particle which is just such a characteristic feature in the physiognomy of this Psalm as אך is in that of the preceding Psalm—there are two notional definitions to choose from: thus = so, as my God (Ewald), and: with such longing desire (as e.g., Oettinger). In the former case it refers back to the confession, "Elohim, my God art Thou," which stands at the head of the Psalm; in the latter, to the desire that has just been announced, and that not in its present exceptional character, but in its more general and constant character. This reference to what has immediately gone before, and to the modality, not of the object, but of the disposition of mind, deserves the preference. "Thus" is accordingly equivalent to "longing thus after Thee." The two כן in Psa 63:3 and Psa 63:5 are parallel and of like import. The alternation of the perfect (Psa 63:3) and of the future (Psa 63:5) implies that what has been the Psalmist's favourite occupation heretofore, shall also be so in the future. Moreover, בארץ ציה and בּקּדשׁ form a direct antithesis. Just as he does not in a dry land, so formerly in the sanctuary he looked forth longingly towards God (חזה with the conjoined idea of solemnity and devotion). We have now no need to take לראות as a gerundive (videndo), which is in itself improbable; for one looks, peers, gazes at anything just for the purpose of seeing what the nature of the object is (Psa 14:2; Isa 42:18). The purpose of his gazing upon God as to gain an insight into the nature of God, so far as it is disclosed to the creature; or, as it is expressed here, to see His power and glory, i.e., His majesty on its terrible and on its light and loving side, to see this, viz., in its sacrificial appointments and sacramental self-attestations. Such longing after God, which is now all the more intense in the desert far removed from the sanctuary, filled and impelled him; for God's loving-kindness is better than life, better than this natural life (vid., on Psa 17:14), which is also a blessing, and as the prerequisite of all earthly blessings a very great blessing. The loving-kindness of God, however, is a higher good, is in fact the highest good and the true life: his lips shall praise this God of mercy, his morning song shall be of Him; for that which makes him truly happy, and after which he even now, as formerly, only and solely longs, is the mercy or loving-kindness (חסד) of this God, the infinite wroth of which is measured by the greatness of His power (עז) and glory (כבוד). It might also be rendered, "Because Thy loving-kindness is better than life, my lips shall praise Thee;" but if כּי is taken as demonstrative (for), it yields a train of thought that that is brought about not merely by what follows (as in the case of the relative because), but also by what precedes: "for Thy loving-kindness...my lips shall then praise Thee" (ישׁבּחוּנך with the suffix appended to the energetic plural form ûn, as in Isa 60:7, Isa 60:10; Jer 2:24).


  Psalm 63:4


  This strophe again takes up the כּן (Psa 63:3): thus ardently longing, for all time to come also, is he set towards God, with such fervent longing after God will he bless Him in his life, i.e., entirely filling up his life therewith (בּחיּי as in Psa 104:33; Psa 146:2; cf. Baruch 4:20, ἐν ταῖς ἡμέραις μου), and in His name, i.e., invoking it and appealing to it, will he lift up his hands in prayer. The being occupied with God makes him, even though as now in the desert he is obliged to suffer bodily hunger, satisfied and cheerful like the fattest and most marrowy food: velut adipe et pinguedine satiatur anima mea. From Lev 3:17; Lev 7:25, Grussetius and Frisch infer that spiritualies epulae are meant. And certainly the poet cannot have had the sacrificial feasts (Hupfeld) in his mind; for the חלב of the shelamim is put upon the altar, and is removed from the part to be eaten. Moreover, however, even the Tra does not bind itself in its expression to the letter of that prohibition of the fat of animals, vid., Deu 32:14, cf. Jer 31:14. So here also the expression "with marrow and fat" is the designation of a feast prepared from well-fed, noble beasts. He feels himself satisfied in his inmost nature just as after a feast of the most nourishing and dainty meats, and with lips of jubilant songs (accus. instrum. according to Ges. 138, rem. 3), i.e., with lips jubilant and attuned to song, shall his mouth sing praise. What now follows in Psa 63:7 we no longer, as formerly, take as a protasis subsequently introduced (like Isa 5:4.): "when I remembered...meditated upon Thee," but so that Psa 63:7 is the protasis and Psa 63:7 the apodosis, cf. Psa 21:12; Job 9:16 (Hitzig): When I remember Thee (meminerim, Ew. 355, b) upon my bed (stratis meis, as in Psa 132:3; Gen 49:4, cf. Ch1 5:1)—says he now as the twilight watch is passing gradually into the morning—I meditate upon Thee in the night-watches (Symmachus, καθ ̓ ἑκάστην φυλακήν), or during, throughout the night-watches (like בּחיּי in Psa 63:5); i.e., it is no passing remembrance, but it so holds me that I pass a great part of the night absorbed in meditation on Thee. He has no lack of matter for his meditation; for God has become a help (auxilio, vid., on Psa 3:3) to him: He has rescued him in this wilderness, and, well concealed under the shadow of His wings (vid., on Psa 17:8; Psa 36:8; Psa 57:2), which affords him a cool retreat in the heat of conflict and protection against his persecutors, he is able to exult (ארנּן, the potential). Between himself and God there subsists a reciprocal relationship of active love. According to the schema of the crosswise position of words (Chiasmus), אחריך and בּי intentionally jostle close against one another: he depends upon God, following close behind Him, i.e., following Him everywhere and not leaving Him when He wishes to avoid him; and on the other side God's right hand holds him fast, not letting him go, not abandoning him to his foes.


  Psalm 63:9


  The closing strophe turns towards these foes. By והמּה he contrasts with his own person, as in Psa 59:16., Psa 56:7., the party of the enemy, before which he has retreated into the desert. It is open to question whether לשׁואה is intended to be referred, according to Psa 35:17, to the persecuted one (to destroy my life), or, with Hupfeld, to the persecutors (to their own destruction, they themselves for destruction). If the former reference to the persecuted be adopted, we ought, in order to give prominence to the evidently designed antithesis to Psa 63:9, to translate: those, however, who..., shall go down into the depths of the earth (Bttcher, and others); a rendering which is hazardous as regards the syntax, after המּה and in connection with this position of the words. Therefore translate: On the other hand, those, to (their own) ruin do they seek my soul. It is true this ought properly to be expressed by לשׁואתם, but the absence of the suffix is less hazardous than the above relative rendering of יבּקּשׁוּ. What follows in Psa 63:10-11 is the expansion of לשׁואה. The futures from יבאוּ onwards are to be taken as predictive, not as imprecatory; the former accords better with the quiet, gentle character of the whole song. It shall be with them as with the company of Korah. תּחתּיּות הארץ is the interior of the earth down into its deepest bottom; this signification also holds good in Psa 139:15; Isa 44:23.


  The phrase הגּיר על־ידי חרב here and in Jer 18:21; Eze 35:5 (Hiph., not of גּרר, to drag, tear away, but נגר, to draw towards, flow), signifies properly to pour upon = into the hands (Job 16:11), i.e., to give over (הסגּיר) into the power of the sword; effundent eum is (much the same as in Job 4:19; Job 18:18, and frequently) equivalent to effundetur. The enallage is like Psa 5:10; Psa 7:2., and frequently: the singular refers to each individual of the homogeneous multitude, or to this multitude itself as a concrete persona moralis. The king, however, who is now banished from Jerusalem to the habitation of jackals, will, whilst they become a portion (מנת = מנות), i.e., prey, of the jackals (vid., the fulfilment in Sa2 18:7.), rejoice in Elohim. Every one who sweareth by Him shall boast himself. Theodoret understands this of swearing κατὰ τὴν τοῦ βασιλέως σωτηρίαν. Hengstenberg compares the oath חי פרעה, Gen 42:15. Ewald also (217, f) assumes this explanation to be unquestionable. But the Israelite is to swear by the name of Jahve and by no other, Deu 6:13; Isa 65:16, cf. Amo 8:14. If the king were meant, why was it not rather expressed by הנשׁבּע לו, he who swears allegiance to him? The syntax does not help us to decide to what the בּו refers. Neinrich Moeller (1573) says of the בו as referred to the king: peregrinum est et coactum; and A. H. Franke in his Introductio in Psalterium says of it as referred to Elohim: coactum est. So far as the language is concerned, both references are admissible; but as regards the subject-matter, only the latter. The meaning, as everywhere else, is a searing by God. He who, without allowing himself to turn from it, swore by Elohim, the God of Israel, the God of David His anointed, and therefore acknowledged Him as the Being exalted above all things, shall boast himself or "glory," inasmuch as it shall be practically seen how well-founded and wise was this recognition. He shall glory, for the mouth of those who speak lies shall be stopped, forcibly closed, viz., those who, together with confidence in the Christ of God, have by falsehood also undermined the reverence which is due to God Himself. Psa 64:1-10 closes very similarly, and hence is placed next in order.


  Psalm 64


  invocation of Divine Protection against the Falseness of Men


  Even Hilary begins the exposition of this Psalm with the words Psalmi superscriptio historiam non continet, in order at the outset to give up all attempt at setting forth its historical connection. The Midrash observes that it is very applicable to Daniel, who was cast into the lions' den by the satraps by means of a delicately woven plot. This is indeed true; but only because it is wanting in any specially defined features and cannot with any certainty be identified with one or other of the two great periods of suffering in the life of David.


  Psalm 64:1


  The Psalm opens with an octostich, and closes in the same way. The infinitive noun שׂיח signifies a complaint, expressed not by the tones of pain, but in words. The rendering of the lxx (here and in Psa 55:3) is too general, ἐν τῷ θέεσθαί με. The "terror" of the enemy is that proceeding from him (gen. obj. as in Deu 2:15, and frequently). The generic singular אויב is at once particularized in a more detailed description with the use of the plural. סוד is a club or clique; רגשׁה (Targumic = המון, e.g., Eze 30:10) a noisy crowd. The perfects after אשׁר affirm that which they now do as they have before done; cf. Psa 140:4 and Psa 58:8, where, as in this passage, the treading or bending of the bow is transferred to the arrow. דּבר מר is the interpretation added to the figure, as in Psa 144:7. That which is bitter is called מר, root מר, stringere, from the harsh astringent taste; here it is used tropically of speech that wounds and inflicts pain (after the manner of an arrow or a stiletto), πικροὶ λόγοι. With the Kal לירות (Psa 11:2) alternates the Hiph. ירהוּ. With פּתאם the description takes a new start. ולא ייראוּ, forming an assonance with the preceding word, means that they do it without any fear whatever, and therefore also without fear of God (Psa 55:20; Psa 25:18).


  Psalm 64:5


  The evil speech is one with the bitter speech in Psa 64:4, the arrow which they are anxious to let fly. This evil speech, here agreement or convention, they make firm to themselves (sibi), by securing, in every possible way, its effective execution. ספּר (frequently used of the cutting language of the ungodly, Psa 59:13; Psa 69:27; cf. Talmudic ספּר לשׁון שׁלישׁי, to speak as with three tongues, i.e., slanderously) is here construed with ל of that at which their haughty and insolent utterances aim. In connection therewith they take no heed of God, the all-seeing One: they say (ask), quis conspiciat ipsis. There is no need to take למו as being for לו (Hitzig); nor is it the dative of the object instead of the accusative, but it is an ethical dative: who will see or look to them, i.e., exerting any sort of influence upon them? The form of the question is not the direct (Psa 59:8), but the indirect, in which מי, seq. fut., is used in a simply future (Jer 44:28) or potential sense (Job 22:17; Kg1 1:20). Concerning עולת, vid., Psa 58:3. It is doubtful whether תּמּנוּ


  is the first person (= תּמּונוּ) as in Num 17:13, Jer 44:18, or the third person as in Lam 3:22 (= תּמּוּ, which first of all resolved is תּנמוּ, and then transposed תּמּנוּ, like מעזניה = מענזיה = מעזּיה, Isa 23:11). The reading טמנוּ, from which Rashi proceeds, and which Luther follows in his translation, is opposed by the lxx and Targum; it does not suit the governing subject, and is nothing but an involuntary lightening of the difficulty. If we take into consideration, that תּמם signifies not to make ready, but to be ready, and that consequently חפשׂ מחפּשׂ is to be taken by itself, then it must be rendered either: they excogitate knavish tricks or villainies, "we are ready, a clever stroke is concocted, and the inward part of man and the heart is deep!" or, which we prefer, since there is nothing to indicate the introduction of any soliloquy: they excogitate knavish tricks, they are ready—a delicately devised, clever stroke (nominative of the result), and (as the poet ironically adds) the inward part of man and the heart is (verily) deep. There is nothing very surprising in the form תּמּנוּ for תּמּוּ, since the Psalms, whenever they depict the sinful designs and doings of the ungodly, delight in singularities of language. On ולב (not ולב) = (אישׁ) ולב = ולבּו, cf. Psa 118:14.


  Psalm 64:7


  Deep is man's heart and inward part, but not too deep for God, who knoweth the heart (Jer 17:9.). And He will just as suddenly surprise the enemies of His anointed with their death-blow, as they had plotted it for him. The futt. consec. that follow represent that which is future, with all the certainty of an historical fact as a retribution springing from the malicious craftiness of the enemies. According to the accentuation, Psa 64:8 is to be rendered: "then will Elohim shoot them, a sudden arrow become their wounds." Thus at length Hupfeld renders it; but how extremely puzzling is the meaning hidden behind this sentence! The Targum and the Jewish expositors have construed it differently: "Then will Elohim shoot them with arrows suddenly;" in this case, however, because Psa 64:8 then becomes too blunt and bald, פּתאם has to be repeated in thought with this member of the verse, and this is in itself an objection to it. We interpunctuate with Ewald and Hitzig thus: then does Elohim shoot them with an arrow, suddenly arise (become a reality) their wounds (cf. Mic 7:4), namely, of those who had on their part aimed the murderous weapon against the upright for a sudden and sure shot. Psa 64:9 is still more difficult. Kimchi's interpretation, which accords with the accents: et corruere facient eam super se, linguam suam, is intolerable; the proleptic suffix, having reference to לשׁונם (Exo 3:6; Job 33:20), ought to have been feminine (vid., on Psa 22:16), and "to make their own tongue fall upon themselves" is an odd fancy. The objective suffix will therefore refer per enallagen to the enemy. But not thus (as Hitzig, who now seeks to get out of the difficulty by an alteration of the text, formerly rendered it): "and they cause those to fall whom they have slandered [lit. upon whom their tongue came]." This form of retribution does not accord with the context; and moreover the gravely earnest עלימו, like the הוּ-, refers more probably to the enemies than to the objects of their hostility. The interpretation of Ewald and Hengstenberg is better: "and one overthrows him, inasmuch as their tongue, i.e., the sin of their tongue with which they sought to destroy others, comes upon themselves." The subject to ויּכשׁילהוּ, as in Psa 63:11; Job 4:19; Job 7:3; Luk 12:20, is the powers which are at the service of God, and which are not mentioned at all; and the thought עלימו לשׁונם (a circumstantial clause) is like Psa 140:10, where in a similar connection the very same singularly rugged lapidary, or terse, style is found. In Psa 64:9 we must proceed on the assumption that ראה ב in such a connection signifies the gratification of looking upon those who are justly punished and rendered harmless. But he who tarries to look upon such a scene is certainly not the person to flee from it; התנודד does not here mean "to betake one's self to flight" (Ewald, Hitzig), but to shake one's self, as in Jer 48:27, viz., to shake the head (Psa 44:15; Jer 18:16)—the recognised (vid., Psa 22:8) gesture of malignant, mocking astonishment. The approbation is awarded, according to Psa 64:10, to God, the just One. And with the joy at His righteous interposition,—viz. of Him who has been called upon to interpose,—is combined a fear of the like punishment. The divine act of judicial retribution now set forth becomes a blessing to mankind. From mouth to mouth it is passed on, and becomes an admonitory nota bene. To the righteous in particular it becomes a consolatory and joyous strengthening of his faith. The judgment of Jahve is the redemption of the righteous. Thus, then, does he rejoice in his God, who by thus judging and redeeming makes history into the history of redemption, and hide himself the more confidingly in Him; and all the upright boast themselves, viz., in God, who looks into the heart and practically acknowledges them whose heart is directed unswervingly towards Him, and conformed entirely to Him. In place of the futt. consec., which have a prophetic reference, simple futt. come in here, and between these a perf. consec. as expressive of that which will then happen when that which is prophetically certain has taken place.


  Psalm 65


  Thanksgiving Song for Victory and Blessings Bestowed


  In this Psalm, the placing of which immediatley after the preceding is at once explicable by reason of the ויּיראוּ so prominent in both (Psa 64:10; Psa 65:9), we come upon the same intermingling of the natural and the historical as in Psa 8:1-9; Psa 19:1-14; Psa 29:1-11. The congregation gathered around the sanctuary on Zion praises its God, by whose mercy its imperilled position in relation to other nations has been rescued, and by whose goodness it again finds itself at peace, surrounded by fields rich in promise. In addition to the blessing which it has received in the bounties of nature, it does not lose sight of the answer to prayer which it has experienced in its relation to the world of nations. His rule in human history and His rule in nature are, to the church, reflected the one in the other. In the latter, as in the former, it sees the almighty and bountiful hand of Him who answers prayer and expiates sins, and through judgment opens up a way for His love. The deliverance which it has experienced redounds to the acknowledgment of the God of its salvation among the most distant peoples; the beneficial results of Jahve's interposition in the events transpiring in the world extend temporally as well as spiritually far beyond the bounds of Israel; it is therefore apparently the relief of Israel and of the peoples in general from the oppression of some worldly power that is referred to. The spring of the third year spoken of in Isa 37:30, when to Judah the overthrow of Assyria was a thing of the past, and they again had the fields ripening for the harvest before their eyes, offers the most appropriate historical basis for the twofold purport of the Psalm. The inscription, To the Precentor, a Psalm, by David, a song (cf. Psa 75:1; Psa 76:1), does not mislead us in this matter. For even we regard it as uncritical to assign to David all the Psalms bearing the inscription לדוד. The Psalm in many MSS (Complutensian, Vulgate), beside the words Εἰς τὸ τέλος ψαλμός τῷ Δαυίδ ᾠδὴ, has the addition ᾠδὴ Ἱιερεμίου καὶ Ἰεζεκιὴλ, (ἐκ) τοῦ λαοῦ τῆς παροικίας ὄτε ἔμελλον ἐκπορεύεσθαι. At the head of the following Psalm it might have some meaning—here, however, it has none.


  Psalm 65:1


  The praise of God on account of the mercy with which He rules out of Zion. The lxx renders σοὶ πρέπει ὕμνος, but דּומיּה, tibi par est, h. e. convenit laus (Ewald), is not a usage of the language (cf. Psa 33:1; Jer 10:7). דּמיּה signifies, according to Psa 22:3, silence, and as an ethical notion, resignation, Psa 62:2. According to the position of the words it looks like the subject, and תּהלּה like the predicate. The accents at least (Illuj, Shalsheleth) assume the relationship of the one word to the other to be that of predicate and subject; consequently it is not: To Thee belongeth resignation, praise (Hengstenberg), but: To Thee is resignation praise, i.e., resignation is (given or presented) to Thee as praise. Hitzig obtains the same meaning by an alteration of the text: לך דמיה תהלּל; but opposed to this is the fact that הלּל ל is not found anywhere in the Psalter, but only in the writings of the chronicler. And since it is clear that the words לך תהלה belong together (Psa 40:4), the poet had no need to fear any ambiguity when he inserted dmyh between them as that which is given to God as praise in Zion. What is intended is that submission or resignation to God which gives up its cause to God and allows Him to act on its behalf, renouncing all impatient meddling and interference (Exo 14:14). The second member of the sentence affirms that this praise of pious resignation does not remain unanswered. Just as God in Zion is praised by prayer which resigns our own will silently to His, so also to Him are vows paid when He fulfils such prayer. That the answers to prayer are evidently thought of in connection with this, we see from Psa 65:3, where God is addressed as the "Hearer or Answerer of prayer." To Him as being the Hearer and Answerer of prayer all flesh comes, and in fact, as עדיך implies (cf. Isa 45:24), without finding help anywhere else, it clear a way for itself until it gets to Him; i.e., men, absolutely dependent, impotent in themselves and helpless, both collectively and individually (those only excepted who are determined to perish or despair), flee to Him as their final refuge and help. Before all else it is the prayer for the forgiveness of sin which He graciously answers. The perfect in Psa 65:4 is followed by the future in Psa 65:4. The former, in accordance with the sense, forms a hypothetical protasis: granted that the instances of faults have been too powerful for me, i.e., (cf. Gen 4:13) an intolerable burden to me, our transgressions are expiated by Thee (who alone canst and also art willing to do it). דּברי is not less significant than in Psa 35:20; Psa 105:27; Psa 145:5, cf. Sa1 10:2; Sa2 11:18.: it separates the general fact into its separate instances and circumstances. How blessed therefore is the lot of that man whom (supply אשׁר) God chooses and brings near, i.e., removes into His vicinity, that he may inhabit His courts (future with the force of a clause expressing a purpose, as e.g., in Job 30:28, which see), i.e., that there, where He sits enthroned and reveals Himself, he may have his true home and be as if at home (vid., Psa 15:1)! The congregation gathered around Zion is esteemed worthy of this distinction among the nations of the earth; it therefore encourages itself in the blessed consciousness of this its privilege flowing from free grace (בחר), to enjoy in full draughts (שּבע with בּ as in Psa 103:5) the abundant goodness or blessing (טוּב) of God's house, of the holy (ἅγιον) of His temple, i.e., of His holy temple (קדשׁ as in Psa 46:5, cf. Isa 57:15). For for all that God's grace offers us we can give Him no better thanks than to hunger and thirst after it, and satisfy our poor soul therewith.


  Psalm 65:5


  The praise of God on account of the lovingkindness which Israel as a people among the peoples has experienced. The future תּעננוּ confesses, as a present, a fact of experience that still holds good in all times to come. נוראות might, according to Psa 20:7, as in Psa 139:14, be an accusative of the more exact definition; but why not, according to Sa1 20:10; Job 9:3, a second accusative under the government of the verb? God answers the prayer of His people superabundantly. He replies to it גוראות, terrible deeds, viz., בּצדק, by a rule which stringently executes the will of His righteousness (vid., on Jer 42:6); in this instance against the oppressors of His people, so that henceforth everywhere upon earth He is a ground of confidence to all those who are oppressed. "The sea (ים construct state, as is frequently the case, with the retention of the ) of the distant ones" is that of the regions lying afar off (cf. Psa 56:1). Venema observes, Significatur, Deum esse certissimum praesidium, sive agnoscatur ab hominibus et ei fidatur, sive non (therefore similar to γνόντες, Rom 1:21; Psychol. S. 347; tr. p. 408). But according tot he connection and the subjective colouring the idea seems to have, מבטח וגו is to be understood of the believing acknowledgment which the God of Israel attains among all mankind by reason of His judicial and redemptive self-attestation (cf. Isa 33:13; Ch2 32:22.). In the natural world and among men He proves Himself to be the Being girded with power to whom everything must yield. He it is who setteth fast the mountains (cf. Jer 10:12) and stilleth the raging of the ocean. In connection with the giant mountains the poet may have had even the worldly powers (vid., Isa 41:15) in his mind; in connection with the seas he gives expression to this allegorical conjunction of thoughts. The roaring of the billows and the wild tumult of the nations as a mass in the empire of the world, both are stilled by the threatening of the God of Israel (Isa 17:12-14). When He shall overthrow the proud empire of the world, whose tyranny the earth has been made to feel far and wide, then will reverential fear of Him and exultant joy at the end of the thraldom (vid., Isa 13:4-8) become universal. אותת (from the originally feminine אות = ăwăjat, from אוה, to mark, Num 34:10), σημεῖα, is the name given here to His marvellous interpositions in the history of our earth. קצוי, Psa 65:6 (also in Isa 26:15), out of construction is קצות. "The exit places of the morning and of the evening" are the East and West with reference to those who dwell there. Luther erroneously understands מוצאי as directly referring to the creatures which at morning and evening "sport about (webern), i.e., go safely and joyfully out and in." The meaning is, the regions whence the morning breaks forth and where the evening sets. The construction is zeugmatic so far as בּוא, not יצא, is said of the evening sun, but only to a certain extent, for neither does one say נבוא ערב (Ewald). Perret-Gentil renders it correctly: les lieux d'o surgissent l'aube et le crepuscule. God makes both these to shout for joy, inasmuch as He commands a calm to the din of war.


  Psalm 65:9


  The praise of God on account of the present year's rich blessing, which He has bestowed upon the land of His people. In Psa 65:10, Psa 65:11 God is thanked for having sent down the rain required for the ploughing (vid., Commentary on Isaiah, ii. 522) and for the increase of the seed sown, so that, as vv. 12-14 affirm, there is the prospect of a rich harvest. The harvest itself, as follows from v. 14b, is not yet housed. The whole of Psa 65:10, Psa 65:11 is a retrospect; in vv. 12-14 the whole is a description of the blessing standing before their eyes, which God has put upon the year now drawing to a close. Certainly, if the forms רוּה and נחת were supplicatory imperatives, then the prayer for the early or seed-time rain would attach itself to the retrospect in Psa 65:11, and the standpoint would be not about the time of the Passover and Pentecost, both festivals belonging to the beginning of the harvest, but about the time of the feast of Tabernacles, the festival of thanksgiving for the harvest, and vv. 12-14 would be a glance into the future (Hitzig). But there is nothing to indicate that in Psa 65:11 the retrospect changes into a looking forward. The poet goes on with the same theme, and also arranges the words accordingly, for which reason רוּה and נחת are not to be understood in any other way. שׁקק beside העשׁיר (to enrich) signifies to cause to run over, overflow, i.e., to put anything in a state of plenty or abundance, from שׁוּק (Hiph. Joe 2:24, to yield in abundance), Arab, sâq, to push, impel, to cause to go on in succession and to follow in succession. רבּת (for which we find רבּה in Psa 62:3) is an adverb, copiously, richly (Psa 120:6; Psa 123:4; Psa 129:1), like מאת, a hundred times (Ecc 8:12). תּעשׁרנּה is Hiph. with the middle syllable shortened, Ges. 53, 3, rem. 4. The fountain (פּלג) of God is the name given here to His inexhaustible stores of blessing, and more particularly the fulness of the waters of the heavens from which He showers down fertilizing rain. כּן, "thus thoroughly," forms an alliteration with הכין, to prepare, and thereby receives a peculiar twofold colouring. The meaning is: God, by raising and tending, prepared the produce of the field which the inhabitants of the land needed; for He thus thoroughly prepared the land in conformity with the fulness of His fountain, viz., by copiously watering (רוּה infin. absol. instead of רוּה, as in Sa1 3:12; Ch2 24:10; Exo 22:22; Jer 14:19; Hos 6:9) the furrows of the land and pressing down, i.e., softening by means of rain, its ridges (גּדוּדה, defective plural, as e.g., in Rut 2:13), which the ploughshare has made. תּלם (related by root with Arab. tll, tell, a hill, prop. that which is thrown out to a place, that which is thrown up, a mound) signifies a furrow as being formed by casting up or (if from Arab. ṯlm, ébrécher, to make a fracture, rent, or notch in anything) by tearing into, breaking up the ground; גּדוּד (related by root with uchdûd and chaṭṭ, the usual Arabic words for a furrow as being formed by cutting into the ground.


  In Psa 65:12 the year in itself appears as a year of divine goodness (טובה, bonitas), and the prospective blessing of harvest as the crown which is set upon it. For Thou hast crowned "the year of Thy goodness" and "with Thy goodness" are different assertions, with which also different (although kindred as to substance) ideas are associated. The futures after עטרתּ depict its results as they now lie out to view. The chariot-tracks (vid., Deu 33:26) drop with exuberant fruitfulness, even the meadows of the uncultivated and, without rain, unproductive pasture land (Job 38:26.). The hills are personified in Psa 65:13 in the manner of which Isaiah in particular is so fond (e.g., Psa 44:23; Psa 49:13), and which we find in the Psalms of his type (Psa 96:11., Psa 98:7., cf. Psa 89:13). Their fresh, verdant appearance is compared to a festive garment, with which those which previously looked bare and dreary gird themselves; and the corn to a mantle in which the valleys completely envelope themselves (עטף with the accusative, like Arab. t‛ṭṭf with b of the garment: to throw it around one, to put it on one's self). The closing words, locking themselves as it were with the beginning of the Psalm together, speak of joyous shouting and singing that continues into the present time. The meadows and valleys (Bttcher) are not the subject, of which it cannot be said that they sing; nor can the same be said of the rustling of the waving corn-fields (Kimchi). The expression requires men to be the subject, and refers to men in the widest and most general sense. Everywhere there is shouting coming up from the very depths of the breast (Hithpal.), everywhere songs of joy; for this is denoted by שׁיר in distinction from קנן.


  Psalm 66


  Thanksgiving for a National and Personal Deliverance


  From Psa 65:1-13 onwards we find ourselves in the midst of a series of Psalms which, with a varying arrangement of the words, are inscribed both מזמור and שׁיר (Ps 65-68). The two words שׁיר מזמור stand according to the accents in the stat. constr. (Psa 88:1), and therefore signify a Psalm-song.


  This series, as is universally the case, is arranged according to the community of prominent watchwords. In Psa 65:2 we read: "To Thee is the vow paid," and in Psa 66:13 : "I will pay Thee my vows;" in Psa 66:20 : "Blessed be Elohim," and in Psalms 67:8: "Elohim shall bless us." Besides, Ps 66 and Psa 67:1-7 have this feature in common, that למנצח, which occurs fifty-five times in the Psalter, is accompanied by the name of the poet in every instance, with the exception of these two anonymous Psalms. The frequently occurring Sela of both Psalms also indicates that they were intended to have a musical accompaniment. These annotations referring to the temple-music favour the pre-exilic rather than the post-exilic origin of the two Psalms. Both are purely Elohimic; only in one instance (Psa 6:1-10 :18) does אדני, equally belonging to this style of Psalm, alternate with Elohim.


  On the ground of some deliverance out of oppressive bondage that has been experienced by Israel arises in Psalms 66 the summons to the whole earth to raise a shout of praise unto God. The congregation is the subject speaking as far as Psa 66:12. From Psa 66:13 the person of the poet appears in the foreground; but that which brings him under obligation to present a thank-offering is nothing more nor less than that which the whole congregation, and he together with it, has experienced. It is hardly possible to define this event more minutely. The lofty consciousness of possessing a God to whom all the world must bow, whether cheerfully or against its will, became strong among the Jewish people more especially after the overthrow of Assyria in the reign of Hezekiah. But there is no ground for conjecturing either Isaiah or Hezekiah to be the composer of this Psalm. If עולם in Psa 66:7 signified the world (Hitzig), then he would be (vid., Psa 24:9) one of the latest among the Old Testament writers; but it has the same meaning here that it has everywhere else in Old Testament Hebrew.


  In the Greek Church this Psalm is called Ψαλμὸς ἀναστάσεως; the lxx gives it this inscription, perhaps with reference to Psa 66:12, ἐξήγαγες ἡμᾶς εἰς ἀναψυχήν.


  Psalm 66:1


  The phrase שׂים כבוד ל signifies "to give glory to God" in other passages (Jos 7:19; Isa 42:12), here with a second accusative, either (1) if we take תּהלּתו as an accusative of the object: facite laudationem ejus gloriam = gloriosam (Maurer and others), or (2) if we take כבוד as an accusative of the object and the former word as an accusative of the predicate: reddite honorem laudem ejus (Hengstenberg), or (3) also by taking תהלתו as an apposition: reddite honorem, scil. laudem ejus (Hupfeld). We prefer the middle rendering: give glory as His praise, i.e., to Him as or for praise. It is unnecessary, with Hengstenberg, to render: How terrible art Thou in Thy works! in that case אתּה ought not to be wanting. מעשׂיך might more readily be singular (Hupfeld, Hitzig); but these forms with the softened Jod of the root dwindle down to only a few instances upon closer consideration. The singular of the predicate (what a terrible affair) here, as frequently, e.g., Psa 119:137, precedes the plural designating things. The song into which the Psalmist here bids the nations break forth, is essentially one with the song of the heavenly harpers in Rev 15:3., which begins, Μεγάλα καὶ θαυμαστὰ τὰ ἔργα σου.


  Psalm 66:5


  Although the summons: Come and see... (borrowed apparently from Psa 46:9), is called forth by contemporary manifestations of God's power, the consequences of which now lie open to view, the rendering of Psa 66:6, "then will we rejoice in Him," is nevertheless unnatural, and, rightly looked at, neither grammar nor the matter requires it. For since שׁם in this passage is equivalent to אז, and the future after אז takes the signification of an aorist; and since the cohortative form of the future can also (e.g., after עד, Psa 73:7, and in clauses having a hypothetical sense) be referred to the past, and does sometimes at least occur where the writer throws himself back into the past (Sa2 22:38), the rendering: Then did we rejoice in Him, cannot be assailed on syntactical grounds. On the "we," cf. Jos 5:1, Chethb, Hos 12:1-14 :54. The church of all ages is a unity, the separate parts being jointly involved in the whole. The church here directs the attention of all the world to the mighty deeds of God at the time of the deliverance from Egypt, viz., the laying of the Red Sea and of Jordan dry, inasmuch as it can say in Psa 66:7, by reason of that which it has experienced ibn the present, that the sovereign power of God is ever the same: its God rules in His victorious might עולם, i.e., not "over the world," because that ought to be בּעולם, but "in eternity" (accusative of duration, as in Psa 89:2., Psa 45:7), and therefore, as in the former days, so also in all time to come. His eyes keep searching watch among the peoples; the rebellious, who struggle agaisnt His yoke and persecute His people, had better not rise, it may go ill with them. The Chethb runs ירימוּ, for which the Ker is ירוּמוּ. The meaning remains the same; הרים can (even without יד, ראשׁ, קרן, Psa 65:5) mean "to practise exaltation," superbire. By means of למו this proud bearing is designated as being egotistical, and as unrestrainedly boastful. Only let them not imagine themselves secure in their arrogance! There is One more exalted, whose eye nothing escapes, and to whose irresistible might whatever is not conformed to His gracious will succumbs.


  Psalm 66:8


  The character of the event by which the truth has been verified that the God who redeemed Israel out of Egypt still ever possesses and exercises to the full His ancient sovereign power, is seen from this reiterated call to the peoples to share in Israel's Gloria. God has averted the peril of death and overthrow from His people: He has put their soul in life (בּחיּים, like בּישׁע in Psa 12:6), i.e., in the realm of life; He has not abandoned their foot to tottering unto overthrow (mowT the substantive, as in Psa 121:3; cf. the reversed construction in Psa 55:23). For God has cast His people as it were into a smelting-furnace or fining-pot in order to purify and to prove them by suffering;—this is a favourite figure with Isaiah and Jeremiah, but is also found in Zac 13:9; Mal 3:3. Eze 19:9 is decisive concerning the meaning of מצוּדה, where הביא במצודות signifies "to bring into the holds or prisons;" besides, the figure of the fowling-net (although this is also called מצוּדה as well as מצודה) has no footing here in the context. מצוּדה (vid., Psa 18:3) signifies specula, and that both a natural and an artificial watch-post on a mountain; here it is the mountain-hold or prison of the enemy, as a figure of the total loss of freedom. The laying on of a heavy burden mentioned by the side of it in Psa 66:11 also accords well with this. מוּעקה, a being oppressed, the pressure of a burden, is a Hophal formation, like מטּה, a being spread out, Isa 8:8; cf. the similar masculine forms in Psa 69:3; Isa 8:13; Isa 14:6; Isa 29:3. The loins are mentioned because when carrying heavy loads, which one has to stoop down in order to take up, the lower spinal region is called into exercise. אנושׁ is frequently (Psa 9:20., Psa 10:18; Psa 56:2, Isa 51:12; Ch2 14:10) the word used for tyrants as being wretched mortals, perishable creatures, in contrast with their all the more revolting, imperious, and self-deified demeanour. God so ordered it, that "wretched men" rode upon Israel's head. Or is it to be interpreted: He caused them to pass over Israel (cf. Psa 129:3; Isa 51:23)? It can scarcely mean this, since it would then be in dorso nostro, which the Latin versions capriciously substitute. The preposition ל instead of על is used with reference to the phrase ישׁב ל: sitting upon Israel's head, God caused them to ride along, so that Israel was not able to raise its head freely, but was most ignominiously wounded in its self-esteem. Fire and water are, as in Isa 43:2, a figure of vicissitudes and perils of the most extreme character. Israel was nigh to being burnt up and drowned, but God led it forth לרויה, to an abundant fulness, to abundance and superabundance of prosperity. The lxx, which renders εἰς ἀναψυχήν (Jerome absolutely: in refrigerium), has read לרוחה; Symmachus, εἰς εὐρυχωρίαν, probably reading לרחבה (Psa 119:45; Psa 18:20). Both give a stronger antithesis. But the state of straitness or oppression was indeed also a state of privation.


  Psalm 66:13


  From this point onwards the poet himself speaks, but, as the diversity and the kind of the sacrifices show, as being a member of the community at large. The עולות stand first, the girts of adoring homage; בּ is the Beth of the accompaniment, as in Lev 16:3; Sa1 1:24, cf. Heb 9:25. "My vows" refer more especially to פּצה פּה ׃שׁלמי נדר also occurs elsewhere of the involuntary vowing to do extraordinary things urged from one by great distress (Jdg 11:35). אשׁר is an accusative of the object relating to the vows, quae aperuerunt = aperiendo nuncupaverunt labia mea (Geier). In Psa 66:15 עשׂה, used directly (like the Aramaic and Phoenician עבד) in the signification "to sacrifice" (Exo 29:36-41, and frequently), alternates with העלה, the synonym of הקטיר. The sacrifices to be presented are enumerated. מיחים (incorrect for מחים) are marrowy, fat lambs; lambs and bullocks (בּקר) have the most universal appropriation among the animals that were fit for sacrifices. The ram (איל), on the contrary, is the animal for the whole burnt-offering of the high priest, of the princes of the tribes, and of the people; and appears also as the animal for the shelamim only in connection with the shelamim of Aaron, of the people, of the princes of the tribes, and, in Num 6:14, of the Nazarite. The younger he-goat (עתּוּד) is never mentioned as an animal for the whole burnt-offering; but, indeed, as an animal for the shelamim of the princes of the tribes in Num. 7. It is, therefore, probable that the shelamim which were to be offered in close connection with the whole burnt-offerings are introduced by עם, so that קטרת signifies the fat portions of the shelamim upon the altar smoking in the fire. The mention of "rams" renders it necessary that we should regard the poet as here comprehending himself among the people when he speaks thus.


  Psalm 66:16


  The words in Psa 66:16 are addressed in the widest extent, as in Psa 66:5 and Psa 66:2, to all who fear God, wheresoever such are to be found on the face of the earth. To all these, for the glory of God and for their own profit, he would gladly relate what God has made him to experience. The individual-looking expression לנפשׁי is not opposed to the fact of the occurrence of a marvellous answering of prayer, to which he refers, being one which has been experienced by him in common with the whole congregation. He cried unto God with his mouth (that is to say, not merely silently in spirit, but audibly and importunately), and a hymn (רומם, something that rises, collateral form to רומם, as עולל and שׁובב to עולל and שׁובב) was under my tongue; i.e., I became also at once so sure of my being heard, that I even had the song of praise in readiness (vid., Psa 10:7), with which I had determined to break forth when the help for which I had prayed, and which was assured to me, should arrive. For the purpose of his heart was not at any time, in contradiction to his words, און, God-abhorred vileness or worthlessness; ראה with the accusative, as in Gen 20:10; Psa 37:37 : to aim at, or design anything, to have it in one's eye. We render: If I had aimed at evil in my heart, the Lord would not hear; not: He would not have heard, but: He would not on any occasion hear. For a hypocritical prayer, coming from a heart which has not its aim sincerely directed towards Him, He does not hear. The idea that such a heart was not hidden behind his prayer is refuted in Psa 66:19 from the result, which is of a totally opposite character. In the closing doxology the accentuation rightly takes תּפלּתי וחסדּו as belonging together. Prayer and mercy stand in the relation to one another of call and echo. When God turns away from a man his prayer and His mercy, He commands him to be silent and refuses him a favourable answer. The poet, however, praises God that He has deprived him neither of the joyfulness of prayer nor the proof of His favour. In this sense Augustine makes the following practical observation on this passage: Cum videris non a te amotam deprecationem tuam, securus esto, quia non est a te amota misericordia ejus.


  Psalm 67


  Harvest Thanksgiving Song


  Like Psa 65:1-13, this Psalm, inscribed To the Precentor, with accompaniment of stringed instruments, a song-Psalm (מזמור שׁיר), also celebrates the blessing upon the cultivation of the ground. As Psa 65:1-13 contemplated the corn and fruits as still standing in the fields, so this Psalm contemplates, as it seems, the harvest as already gathered in, in the light of the redemptive history. Each plentiful harvest is to Israel a fulfilment of the promise given in Lev 26:4, and a pledge that God is with His people, and that its mission to the whole world (of peoples) shall not remain unaccomplished. This mission-tone referring to the end of God's work here below is unfortunately lost in the church's closing strain, "God be gracious and merciful unto us," but it sounds all the more distinctly and sweetly in Luther's hymn, "Es woll uns Gott genהdig sein," throughout.


  There are seven stanzas: twice three two-line stanzas, having one of three lines in the middle, which forms the clasp or spangle of the septiad, a circumstance which is strikingly appropriate to the fact that this Psalm is called "the Old Testament Paternoster" in some of the old expositors.


  The second half after the three-line stanza beings in Psa 67:6 exactly as the first closed in Psa 67:4. יברכנוּ is repeated three times, in order that the whole may bear the impress of the blessing of the priest, which is threefold.


  Psalm 67:1


  The Psalm begins (Psa 67:1) with words of the priest's benediction in Num 6:24-26. By אתּנוּ the church desires for itself the unveiled presence of the light-diffusing loving countenance of its God. Here, after the echo of the holiest and most glorious benediction, the music strikes in. With Psa 67:2 the Beracha passes over into a Tephilla. לדעת is conceived with the most general subject: that one may know, that may be known Thy way, etc. The more graciously God attests Himself to the church, the more widely and successfully does the knowledge of this God spread itself forth from the church over the whole earth. They then know His דּרך, i.e., the progressive realization of His counsel, and His ישׁוּעה, the salvation at which this counsel aims, the salvation not of Israel merely, but of all mankind.


  Psalm 67:3


  Now follows the prospect of the entrance of all peoples into the kingdom of God, who will then praise Him in common with Israel as their God also. His judging (שׁפט) in this instance is not meant as a judicial punishment, but as a righteous and mild government, just as in the christological parallels Psa 72:12., Isa 11:3. מישׁר in an ethical sense for מישׁרים, as in Psa 45:7; Isa 11:4; Mal 2:6. הנחה as in Psa 31:4 of gracious guidance (otherwise than in Job 12:23).


  Psalm 67:5


  The joyous prospect of the conversion of heathen, expressed in the same words as in Psa 67:5, here receives as its foundation a joyous event of the present time: the earth has just yielded its fruit (cf. Psa 85:13), the fruit that had been sown and hoped for. This increase of corn and fruits is a blessing and an earnest of further blessing, by virtue of which (Jer 33:9; Isa 60:3; cf. on the contrary Joe 2:17) it shall come to pass that all peoples unto the uttermost bounds of the earth shall reverence the God of Israel. For it is the way of God, that all the good that He manifests towards Israel shall be for the well-being of mankind.


  Psalm 68


  Hymn of War and Victory in the Style of Deborah


  Is it not an admirably delicate tact with which the collector makes the מזמור שׁיר Psa 68:1 follow upon the מזמור שׁיר Psa 67:1? The latter began with the echo of the benediction which Moses puts into the mouth of Aaron and his sons, the former with a repetition of those memorable words in which, at the breaking up of the camp, he called upon Jahve to advance before Israel (Num 10:35). "It is in reality," says Hitzig of Psalms 68, "no easy task to become master of this Titan." And who would not agree with him in this remark? It is a Psalm in the style of Deborah, stalking along upon the highest pinnacle of hymnic feeling and recital; all that is most glorious in the literature of the earlier period is concentrated in it: Moses' memorable words, Moses' blessing, the prophecies of Balaam, the Deuteronomy, the Song of Hannah re-echo here. But over and above all this, the language is so bold and so peculiarly its own, that we meet with no less than thirteen words that do no occur anywhere else. It is so distinctly Elohimic in its impress, that the simple Elohim occurs twenty-three times; but in addition to this, it is as though the whole cornucopia of divine names were poured out upon it: יהוה in Psa 68:17; אדני six times; האל twice; שׁדּי in Psa 68:15; יהּ in Psa 68:5; אדני יהוה in Psa 68:21; אלהים yh in Psa 68:19; so that this Psalm among all the Elohimic Psalms is the most resplendent. In connection with the great difficulty that is involved in it, it is no wonder that expositors, more especially the earlier expositors, should differ widely in their apprehension of it as a whole or in separate parts. This circumstance has been turned to wrong account by Ed. Reuss in his essay, "Der acht-und-sechzigste Psalm, Ein Denkmal exegetischer Noth und Kunst zu Ehren unsrer ganzen Zunft, Jena, 1851," for the purpose of holding up to ridicule the uncertainty of Old Testament exegesis, as illustrated in this Psalm.


  The Psalm is said, as Reuss ultimately decides, to have been written between the times of Alexander the Great and the Maccabees, and to give expression to the wish that the Israelites, many of whom were far removed from Palestine and scattered abroad in the wide earth, might soon be again united in their fatherland. But this apprehension rests entirely upon violence done to the exegesis, more particularly in the supposition that in v. 23 the exiles are the persons intended by those whom God will bring back. Reuss makes out those who are brought back out of Bashan to be the exiles in Syria, and those who are brought back out of the depths of the sea he makes out to be the exiles in Egypt. He knows nothing of the remarkable concurrence of the mention of the Northern tribes (including Benjamin) in Psa 68:28 with the Asaphic Psalms: Judah and Benjamin, to his mind, is Judaea; and Zebulun and Naphtali, Galilee in the sense of the time after the return from exile. The "wild beast of the reed" he correctly takes to be an emblem of Egypt; but he makes use of violence in order to bring in a reference to Syria by the side of it. Nevertheless Olshausen praises the services Reuss has rendered with respect to this Psalm; but after incorporating two whole pages of the "Denkmal" in his commentary he cannot satisfy himself with the period between Alexander and the Maccabees, and by means of three considerations arrives, in this instance also, at the common refuge of the Maccabaean period, which possesses such an irresistible attraction for him.


  In opposition to this transplanting of the Psalm into the time of the Maccabees we appeal to Hitzig, who is also quick-sighted enough, when there is any valid ground for it, in finding out Maccabaean Psalms. He refers the Psalm to the victorious campaign of Joram against faithless Moab, undertaking in company with Jehoshaphat. Bצttcher, on the other hand, sees in it a festal hymn of triumph belonging to the time of Hezekiah, which was sung antiphonically at the great fraternizing Passover after the return home of the young king from one of his expeditions against the Assyrians, who had even at that time fortified themselves in the country east of the Jordan (Bashan). Thenius (following the example of Rצdiger) holds a different view. He knows the situation so very definitely, that he thinks it high time that the discussion concerning this Psalm was brought to a close. It is a song composed to inspirit the army in the presence of the battle which Josiah undertook against Necho, and the prominent, hateful character in Psa 68:22 is Pharaoh with his lofty artificial adornment of hair upon his shaven head. It is, however, well known what a memorably tragical issue for Israel that battle had; the Psalm would therefore be a memorial of the most lamentable disappointment.


  All these and other recent expositors glory in hot advancing any proof whatever in support of the inscribed לדוד. And yet there are two incidents in David's life, with regard to which the Psalm ought first of all to be accurately looked at, before we abandon this לדוד to the winds of conjecture. The first is the bringing home of the Ark of the covenant to Zion, to which, e.g., Franz Volkmar Reinhard (in vol. ii. of the Velthusen Commentationes Theol. 1795), Stier, and Hofmann refer the Psalm. But the manner in which the Psalm opens with a paraphrase of Moses' memorable words is at once opposed to this; and also the impossibility of giving unity to the explanation of its contents by such a reference is against it. Jahve has long since taken up His abode upon the holy mountain; the poet in this Psalm, which is one of the Psalms of war and victory describes how the exalted One, who now, however, as in the days of old, rides along through the highest heavens at the head of His people, casts down all powers hostile to Him and to His people, and compels all the world to confess that the God of Israel rules from His sanctuary with invincible might. A far more appropriate occasion is, therefore, to be found in the Syro-Ammonitish war of David, in which the Ark was taken with them by the people (Sa2 11:11); and the hymn was not at that time first of all composed when, at the close of the war, the Ark was brought back to the holy mountain (Hengstenberg, Reinke), but when it was set in motion from thence at the head of Israel as they advanced against the confederate kings and their army (Sa2 10:6). The war lasted into the second year, when a second campaign was obliged to be undertaken in order to bring it to an end; and this fact offers at least a second possible period for the origin of the Psalm. It is clear that in Psa 68:12-15, and still more clear that in Psa 68:20-24 (and from a wider point of view, Psa 68:29-35), the victory over the hostile kings is only hoped for, and in Psa 68:25-28, therefore, the pageantry of victory is seen as it were beforehand. It is the spirit of faith, which here celebrates beforehand the victory of Jahve, and sees in the single victory a pledge of His victory over all the nations of the earth. The theme of the Psalm, generalized beyond its immediate occasion, is the victory of the God of Israel over the world. Regarded as to the nature of its contents, the whole divides itself into two halves, vv. 2-19, 20-35, which are on the whole so distinct that the first dwells more upon the mighty deed God has wrought, the second upon the impressions it produces upon the church and upon the peoples of the earth; in both parts it is viewed now as future, now as past, inasmuch as the longing of prayer and the confidence of hope soar aloft to the height of prophecy, before which futurity lies as a fulfilled fact. The musical Sela occurs three times (Psa 68:8, Psa 68:20, Psa 68:33). These three forte passages furnish important points of view for the apprehension of the collective meaning of the Psalm.


  But is David after all the author of this Psalm? The general character of the Psalm is more Asaphic than Davidic (vid., Habakkuk, S. 122). Its references to Zalmon, to Benjamin and the Northern tribes, to the song of Deborah, and in general to the Book of Judges (although not in its present form), give it an appearance of being Ephraimitish. Among the Davidic Psalms it stands entirely alone, so that criticism is quite unable to justify the לדוד. And if the words in Psa 68:29 are addressed to the king, it points to some other poet than David. But is it to a contemporary poet? The mention of the sanctuary on Zion in Psa 68:30, 36, does not exclude such an one. Only the threatening of the "wild beast of the sedge" (Psa 68:31) seems to bring us down beyond the time of David; for the inflammable material of the hostility of Egypt, which broke out into a flame in the reign of Rehoboam, was first gathering towards the end of Solomon's reign. Still Egypt was never entirely lost sight of from the horizon of Israel; and the circumstance that it is mentioned in the first rank, where the submission of the kingdoms of this world to the God of Israel is lyrically set forth in the prophetic prospect of the future, need not astonish one even in a poet of the time of David. And does not Psa 68:28 compel us to keep on this side of the division of the kingdom? It ought then to refer to the common expedition of Jehoram and Jehoshaphat against Moab (Hitzig), the indiscriminate celebration of which, however, was no suitable theme for the psalmist.


  Psalm 68:1


  The Psalm begins with the expression of a wish that the victory of God over all His foes and the triumphant exultation of the righteous were near at hand. Ewald and Hitzig take יקום אלהים hypothetically: If God arise, He enemies will be scattered. This rendering is possible in itself so far as the syntax is concerned, but here everything conspires against it; for the futures in Psa 68:2-4 form an unbroken chain; then a glance at the course of the Psalm from Psa 68:20 onwards shows that the circumstances of Israel, under which the poet writes, urged forth the wish: let God arise and humble His foes; and finally the primary passage, Num 10:35, makes it clear that the futures are the language of prayer transformed into the form of the wish. In Psa 68:3 the wish is addressed directly to God Himself, and therefore becomes petition. הנדּן is inflected (as vice versג ירדף, Psa 7:6, from ירדּף) from הנּדף (like הנּתן, Jer 32:4); it is a violation of all rule in favour of the conformity of sound (cf. הקצות for הקצות, Lev 14:43, and supra on Psa 51:6) with תּנדּף, the object of which is easily supplied (dispellas, sc. hostes tuos), and is purposely omitted in order to direct attention more stedfastly to the omnipotence which to every creature is so irresistible. Like smoke, wax (דּונג, root דג, τηκ, Sanscrit tak, to shoot past, to run, Zend taḱ, whence vitaḱina, dissolving, Neo-Persic gudâchten; causative: to cause to run in different directions = to melt or smelt) is an emblem of human feebleness. As Bakiuds observes, Si creatura creaturam non fert, quomodo creatura creatoris indignantis faciem ferre possit? The wish expressed in Psa 68:4 forms the obverse of the preceding. The expressions for joy are heaped up in order to describe the transcendency of the joy that will follow the release from the yoke of the enemy. לפני is expressively used in alternation with מפני in Psa 68:2, Psa 68:3 : by the wrathful action, so to speak, that proceeds from His countenance just as the heat radiating from the fire melts the wax the foes are dispersed, whereas the righteous rejoice before His gracious countenance.


  As the result of the challenge that has been now expressed in Psa 68:2-4, Elohim, going before His people, begins His march; and in Psa 68:5 an appeal is made to praise Him with song, His name with the music of stringed instrument, and to make a way along which He may ride בּערבות. In view of Psa 68:34 we cannot take צרבות, as do the Targum and Talmud (B. Chagiga 12b), as a name of one of the seven heavens, a meaning to which, apart from other considerations, the verb ערב, to be effaced, confused, dark, is not an appropriate stem-word; but it must be explained according to Isa 40:3. There Jahve calls in the aid of His people, here He goes forth at the head of His people; He rides through the steppes in order to right against the enemies of His people. Not merely the historical reference assigned to the Psalm by Hitzig, but also the one adopted by ourselves, admits of allusion being made to the "steppes of Moab;" for the way to Mdeb, where the Syrian mercenaries of the Ammonites had encamped (Ch1 19:7), lay through these steppes, and also the way to Rabbath Ammon (Sa2 10:7.). סלּוּ calls upon them to make a way for Him, the glorious, invincible King (cf. Isa 57:14; Isa 62:10); סלל signifies to cast up, heap up or pave, viz., a raised and suitable street or highway, Symmachus katastroo'sate. He who thus rides along makes the salvation of His people His aim: " is His name, therefore shout with joy before Him." The Beth in בּיהּ (Symmachus, Quinta: ἴα) is the Beth essentiae, which here, as in Isa 26:4, stands beside the subject: His name is (exists) in יה, i.e., His essential name is yh, His self-attestation, by which He makes Himself capable of being known and named, consists in His being the God of salvation, who, in the might of free grace, pervades all history. This Name is a fountain of exultant rejoicing to His people.


  This Name is exemplificatively unfolded in Psa 68:6. The highly exalted One, who sits enthroned in the heaven of glory, rules in all history here below and takes an interest in the lowliest more especially, in all circumstances of their lives following after His own to succour them. He takes the place of a father to the orphan. He takes up the cause of the widow and contests it to a successful issue. Elohim is one who makes the solitary or isolated to dwell in the house; בּיתה with He locale, which just as well answers the question where? as whither? בּית, a house = family bond, is the opposite of יהיד, solitarius, recluse, Psa 25:16. Dachselt correctly renders it, in domum, h.e. familiam numerosam durabilemque eos ut patres-familias plantabit. He is further One who brings forth (out of the dungeon and out of captivity) those who are chained into abundance of prosperity. כּושׁרות, occurring only here, is a pluralet. from כּשׁר morf .tela, synonym אשׁר, to be straight, fortunate. Psa 68:7 briefly and sharply expresses the reverse side of this His humanely condescending rule among mankind. אך is here (cf. Gen 9:4; Lev 11:4) restrictive or adversative (as is more frequently the case with אכן); and the preterite is the preterite of that which is an actual matter of experience. The סוררים, i.e., (not from סוּר, the apostate ones, Aquila afista'menoi, but as in Psa 66:7, from סרר) the rebellious, Symmachus ἀπειθεῖς, who were not willing to submit to the rule of so gracious a God, had ever been excluded from these proofs of favour. These must inhabit צחיחה (accusative of the object), a sun-scorched land; from צחח, to be dazzlingly bright, sunny, dried or parched up. They remain in the desert without coming into the land, which, fertilized by the waters of grace, is resplendent with a fresh verdure and with rich fruits. If the poet has before his mind in connection with this the bulk of the people delivered out of Egypt, ὧν τὰ κῶλα ἔπεσαν ἐν τῇ ἐρήμω (Heb 3:17), then the transition to what follows is much more easily effected. There is, however, no necessity for any such intermediation. The poet had the march through the desert to Canaan under the guidance of Jahve, the irresistible Conqueror, in his mind even from the beginning, and now he expressly calls to mind that marvellous divine leading in order that the present age may take heart thereat.


  Psalm 68:7


  In Psa 68:7. the poet repeats the words of Deborah (Jdg 5:4.), and her words again go back to Deu 33:2, cf. Exo 19:15.; on the other hand, our Psalm is the original to Hab. 3. The martial verb יצא represents Elohim as, coming forth from His heavenly dwelling-place (Isa 26:21), He places Himself at the head of Israel. The stately verb צעד represents Him as He accompanies the hosts of His people with the step of a hero confident of victory; and the terrible name for the wilderness, ישׁימון, is designedly chosen in order to express the contrast between the scene of action and that which they beheld at that time. The verb to זה סיני is easily supplied; Dachselt's rendering according to the accents is correct: hic mons Sinai (sc. in specie ita tremuit). The description fixes our attention upon Sinai as the central point of all revelations of God during the period of deliverance by the hand of Moses, as being the scene of the most gloriously of them all (vid., on Hab. p. 136f.). The majestic phenomena which proclaimed the nearness of God are distributed over the whole journeying, but most gloriously concentrated themselves at the giving of the Law of Sinai. The earth trembled throughout the extended circuit of this vast granite range, and the heavens dropped, inasmuch as the darkness of thunder clouds rested upon Sinai, pierced by incessant lightnings (Ex. 19). There, as the original passages describe it, Jahve met His people; He came from the east, His people from the west; there they found themselves together, and shaking the earth, breaking through the heavens, He gave them a pledge of the omnipotence which should henceforth defend and guide them. The poet has a purpose in view in calling Elohim in this passage "the God of Israel;" the covenant relationship of God to Israel dates from Sinai, and from this period onwards, by reason of the Tra, He became Israel's King (Deu 33:5). Since the statement of a fact of earlier history has preceded, and since the preterites alternate with them, the futures that follow in Psa 68:10, Psa 68:11 are to be understood as referring to the synchronous past; but hardly so that Psa 68:10 should refer to the miraculous supply of food, and more especially the rain of manna, during the journeyings through the wilderness. The giving of the Law from Sinai has a view to Israel being a settled, stationary people, and the deliverance out of the land of bondage only finds its completion in the taking and maintaining possession of the Land of Promise. Accordingly Psa 68:10, Psa 68:11 refer to the blessing and protection of the people who had taken up their abode there.


  The נחלהּ of God (genit. auctoris, as in 2 Macc. 2:4) is the land assigned by Him to Israel as an inheritance; and גּשׁם נדבות an emblem of the abundance of gifts which God has showered down upon the land since Israel took up its abode in it. נדבה is the name given to a deed and gift springing from an inward impulse, and in this instance the intensive idea of richness and superabundance is associated therewith by means of the plural; גּשׁם נדבות is a shower-like abundance of good gifts descending from above. The Hiphil הניף here governs a double accusative, like the Kal in Pro 7:17, in so far, that is, as נחלתך is drawn to Psa 68:10; for the accentuation, in opposition to the Targum, takes נחלתך ונלאה together: Thine inheritance and that the parched one (Waw epexeget. as in Sa1 28:3; Amo 3:11; Amo 4:10). But this "and that" is devoid of aim; why should it not at once be read הנּלאה? The rendering of Bttcher, "Thy sickened and wearied," is inadmissible, too, according to the present pointing; for it ought to be נחלתך or נחלתך. And with a suffix this Niphal becomes ambiguous, and more especially so in this connection, where the thought of נחלה, an inherited possession, a heritage, lies so naturally at hand. נחלתך is therefore to be drawn to Psa 68:10, and Psa 68:10 must begin with ונלאה, as in the lxx, καὶ ἠσθένησε σὺ δὲ κατεερτίσω αὐτήν. It is true נלאה is not a hypothetical preteriet equivalent to ונלאתה; but, as is frequently the case with the anarthrous participle (Ew. 341, b), it has the value of a hypothetical clause: "and if it (Israel's inheritance) were in a parched, exhausted condition (cf. the cognate root להה, Gen 47:13), then hast Thou always made it again firm" (Psa 8:4; Psa 15:1-5 :17), i.e., strengthened, enlivened it. Even here the idea of the inhabitants is closely associated with the land itself; in Psa 68:11 they are more especially thought of: "They creatures dwelt therein." Nearly all modern expositors take חיּה either according to Sa2 23:11, Sa2 23:13 (cf. Ch1 11:15), in the signification tent-circle, ring-camp (root חו, Arab. ḥw, to move in a circle, to encircle, to compass), or in the signification of Arab. ḥayy (from Arab. ḥayiya = חיי, חיה), a race or tribe, i.e., a collection of living beings (cf. חיּי, Sa1 18:18). But the Asaphic character of this Psalm, which is also manifest in other points, is opposed to this rendering. This style of Psalm is fond of the comparison of Israel to a flock, so that also in Psa 74:19 חית עניין signifies nothing else than "the creatures [Getheir, collective] of Thy poor, Thy poor creatures." This use of חיה is certainly peculiar; but not so remarkable as if by the "creatures of God" we had to understand, with Hupfeld, the quails (Ex. 16). The avoiding of בּהמה on account of the idea of brutum (Psa 73:22) which is inseparable from this word, is sufficient to account for it; in חיה, ζῷον, there is merely the notion of moving life. We therefore are to explain it according to Mic 7:14, where Israel is called a flock dwelling in a wood in the midst of Carmel: God brought it to pass, that the flock of Israel, although sorely persecuted, nevertheless continued to inhabit the land. בּהּ, as in Mic 7:15, refers to Canaan. עני in Psa 68:11 is the ecclesia pressa surrounded by foes on every side: Thou didst prepare for Thy poor with Thy goodness, Elohim, i.e., Thou didst regale or entertain Thy poor people with Thy possessions and Thy blessings. הכין ל, as in Gen 43:16; Ch1 12:39, to make ready to eat, and therefore to entertain; טובה as in Psa 65:12, טוּב ה, Jer 31:12. It would be quite inadmissible, because tautological, to refer תּכין to the land according to Psa 65:10 (Ewald), or even to the desert (Olshausen), which the description has now left far behind.


  Psalm 68:11


  The futures that now follow are no longer to be understood as referring to previous history; they no longer alternate with preterites. Moreover the transition to the language of address in Psa 68:14 shows that the poet here looks forth from his present time and circumstances into the future; and the introduction of the divine name אדני, after Elohim has been used eleven times, is an indication of a new commencement. The prosperous condition in which God places His church by giving it the hostile powers of the world as a spoil is depicted. The noun אמר, never occurring in the genitival relationship, and never with a suffix, because the specific character of the form would be thereby obliterated, always denotes an important utterance, more particularly God's word of promise (Psa 77:9), or His word of power (Hab 3:9), which is represented elsewhere as a mighty voice of thunder (Psa 68:34, Isa 30:30), or a trumpet-blast (Zac 9:14); in the present instance it is the word of power by which the Lord suddenly changes the condition of His oppressed church. The entirely new state of things which this omnipotent behest as it were conjures into existence is presented to the mind in v. 12b: the women who proclaim the tidings of victory—a great host. Victory and triumph follow upon God's אמר, as upon His creative יהי. The deliverance of Israel from the army of Pharaoh, the deliverance out of the hand of Jabin by the defeat of Sisera, the victory of Jephthah over the Ammonites, and the victorious single combat of David with Goliath were celebrated by singing women. God's decisive word shall also go forth this time, and of the evangelists, like Miriam (Mirjam) and Deborah, there shall be a great host.


  Psa 68:12 describes the subject of this triumphant exultation. Hupfeld regards Psa 68:13-15 as the song of victory itself, the fragment of an ancient triumphal ode (epinikion) reproduced here; but there is nothing standing in the way that should forbid our here regarding these verses as a direct continuation of Psa 68:12. The "hosts" are the numerous well-equipped armies which the kings of the heathen lead forth to the battle against the people of God. The unusual expression "kings of hosts" sounds very much like an ironically disparaging antithesis to the customary "Jahve of Hosts" (Bttcher). He, the Lord, interposes, and they are obliged to flee, staggering as they go, to retreat, and that, as the anadiplosis (cf. Jdg 5:7; Jdg 19:20) depicts, far away, in every direction. The fut. energicum with its ultima-accentuation gives intensity to the pictorial expression. The victors then turn homewards laden with rich spoils. נות בּית, here in a collective sense, is the wife who stays at home (Jdg 5:24) while the husband goes forth to battle. It is not: the ornament (נוה as in Jer 6:2) of the house, which Luther, with the lxx, Vulgate, and Syriac, adopts in his version, but: the dweller or homely one (cf. נות, a dwelling-lace, Job 8:6) of the house, ἡ οἰκουρός. The dividing of the spoil elsewhere belongs to the victors; what is meant here is the distribution of the portions of the spoil that have fallen to the individual victors, the further distribution of which is left for the housewife (Jdg 5:30., Sa2 1:24). Ewald now recognises in Psa 68:14. the words of an ancient song of victory; but v. 13b is unsuitable to introduce them. The language of address in Psa 68:14 is the poet's own, and he here describes the condition of the people who are victorious by the help of their God, and who again dwell peaceably in the land after the war. אם passes out of the hypothetical signification into the temporal, as e.g., in Job 14:14 (vid., on Psa 59:16). The lying down among the sheep-folds (שׁפתּים = משׁפּתים, cf. שׁפט, משׁפּט, the staked-in folds or pens consisting of hurdles standing two by two over against one another) is an emblem of thriving peace, which (like Psa 68:8, Psa 68:28) points back to Deborah's song, Jdg 5:16, cf. Gen 49:14. Just such a time is now also before Israel, a time of peaceful prosperity enhanced by rich spoils. Everything shall glitter and gleam with silver and gold. Israel is God's turtle-dove, Psa 74:19, cf. Psa 56:1, Hos 7:11; Hos 11:11. Hence the new circumstances of ease and comfort are likened to the varied hues of a dove disporting itself in the sun. Its wings are as though overlaid with silver (נחפּה, not 3. praet, but part. fem. Niph. as predicate to כּנפי, cf. Sa1 4:15; Mic 4:11; Mic 1:9; Ew. 317 a), therefore like silver wings (cf. Ovid, Metam. ii. 537: Niveis argentea pennis Ales); and its pinions with gold-green, and that, as the reduplicated form implies, with the iridescent or glistening hue of the finest gold (חרוּץ, not dull, but shining gold).


  Side by side with this bold simile there appears in v. 15 an equally bold but contrastive figure, which, turning a step or two backward, likewise vividly illustrates the results of their God-given victory. The suffix of בּהּ refers to the land of Israel, as in Isa 8:21; Isa 65:9. צלמום, according to the usage of the language so far as it is now preserved to us, is not a common noun: deep darkness (Targum = צלמות), it is the name of a mountain in Ephraim, the trees of which Abimelech transported in order to set fire to the tower of Shechem (Jdg 9:48.). The Talmudic literature was acquainted with a river taking its rise there, and also somewhat frequently mentions a locality bearing a similar name to that of the mountain. The mention of this mountain may in a general way be rendered intelligible by the consideration that, like Shiloh (Gen 49:10), it is situated about in the centre of the Holy Land.


  השׁליג signifies to bring forth snow, or even, like Arab. aṯlj, to become snow-white; this Hiph. is not a word descriptive of colour, like הלבּין. Since the protasis is בּפרשׂ, and not בּפרשׂך, תּשׁלג is intended to be impersonal (cf. Psa 50:3; Amo 4:7, Mich. Psa 3:6); and the voluntative form is explained from its use in apodoses of hypothetical protases (Ges. 128, 2). It indicates the issue to which, on the supposition of the other, it must and shall come. The words are therefore to be rendered: then it snows on Zalmon; and the snowing is either an emblem of the glistening spoil that falls into their hands in such abundance, or it is a figure of the becoming white, whether from bleached bones (cf. Virgil, Aen. v. 865: albi ossibus scopuli; xii. 36: campi ossibus albent; Ovid, Fasti i. 558: humanis ossibus albet humus) or even from the naked corpses (Sa2 1:19, על־בּמותיך חלל). Whether we consider the point of comparison to lie in the spoil being abundant as the flakes of snow, and like to the dazzling snow in brilliancy, or in the white pallid corpses, at any rate בּצלמון is not equivalent to כּבצלמון, but what follows "when the Almighty scatters kings therein" is illustrated by Zalmon itself. In the one case Zalmon is represented as the battle-ground (cf. Psa 110:6), in the other (which better corresponds to the nature of a wooded mountain) as a place of concealment. The protasis בפרשׂ וגו favours the latter; for פּרשׂ signifies to spread wide apart, to cause a compact whole—and the host of "the kings" is conceived of as such—to fly far asunder into many parts (Zac 2:10, cf. the Niph. in Eze 17:21). The hostile host disperses in all directions, and Zalmon glitters, as it were with snow, from the spoil that is dropped by those who flee. Homer also (Iliad, xix. 357-361) likens the mass of assembled helmets, shields, armour, and lances to the spectacle of a dense fall of snow. In this passage of the Psalm before us still more than in Homer it is the spectacle of the fallen and far seen glistening snow that also is brought into the comparison, and not merely that which is falling and that which covers everything (vid., Iliad, xii. 277ff.). The figure is the pendant of the figure of the dove.


  Psalm 68:15


  This victory of Israel over the kings of the Gentiles gives the poet the joyful assurance that Zion is the inaccessible dwelling-place of Elohim, the God of the heavenly hosts. The mention of Zalmon leads him to mention other mountains. He uses the mountains of Bashan as an emblem of the hostile powers east of Jordan. These stand over against the people of God, as the mighty mountains of Bashan rising in steep, only slightly flattened peaks, to little hill-like Zion. In the land on this side Jordan the limestone and chalk formation with intermingled strata of sandstone predominates; the mountains of Bashan, however, are throughout volcanic, consisting of slag, lava, and more particularly basalt (basanites), which has apparently taken its name from Bashan (Basan).


  As a basalt range the mountains of Bashan are conspicuous among other creations of God, and are therefore called "the mountain of Elohim:" the basalt rises in the form of a cone with the top lopped off, or even towers aloft like so many columns precipitous and rugged to sharp points; hence the mountains of Bashan are called הר גּבננּים, i.e., a mountain range (for הר, as is well known, signifies both the single eminence and the range of summits) of many peaks = a many-peaked mountain; גּבנן is an adjective like רענן, אמלל. With this boldly formed mass of rock so gloomily majestic, giving the impression of antiquity and of invincibleness, when compared with the ranges on the other side of unstable porous limestone and softer formations, more particularly with Zion, it is an emblem of the world and its powers standing over against the people of God as a threatening and seemingly invincible colossus. The poet asks these mountains of Bashan "why," etc.? רצד is explained from the Arabic rṣd, which, in accordance with its root Arab. rṣ, signifies to cleave firmly to a place (firmiter inhaesit loco), properly used of a beast of prey couching down and lying in wait for prey, of a hunter on the catch, and of an enemy in ambush; hence then: to lie in wait for, lurk, ἐνεδρεύειν, craftily, insidiose (whence râṣid, a lier-in-wait, tarraṣṣud, an ambush), here: to regard enviously, invidiose. In Arabic, just as in this instance, it is construed as a direct transitive with an accusative of the object, whereas the original signification would lead one to look for a dative of the object (רצד ל), which does also really occur in the common Arabic. Olewejored is placed by גבננים, but what follows is not, after all, the answer: "the mountain—Elohim has chosen it as the seat of His throne," but ההר is the object of the interrogative clause: Quare indiviose observatis, montes cacuminosi, hunc montem (δεικτικῶς: that Zion yonder), quem, etc. (an attributive clause after the determinate substantive, as in Psa 52:9; Psa 89:50, and many other instances, contrary to the Arabic rule of style). Now for the first time, in Psa 68:17, follows that which is boastfully and defiantly contrasted with the proud mountains: "Jahve will also dwell for ever;" not only that Elohim has chosen Zion as the seat of His throne, it will also continue to be the seat of His throne, Jahve will continue to dwell [there] for ever. Grace is superior to nature, and the church superior to the world, powerful and majestic as this may seem to be. Zion maintains its honour over against the mountains of Bashan.


  Psalm 68:18


  Psa 68:18 now describes the kind of God, so to speak, who sits enthroned on Zion. The war-chariots of the heavenly hosts are here collectively called רכב, as in Kg2 6:17. רבּתים (with Dech, not Olewejored) is a dual from רבּות; and this is either an abstract noun equivalent to רבּוּת (from which comes the apocopated רבּו = רבּוּ), a myriad, consequently רבּתים, two myriads, or a contracted plural out of רבּאחת, Ezr 2:69, therefore the dual of a plural (like הומותים, לוּהותים): an indefinite plurality of myriads, and this again doubled (Hofmann). With this sense, in comparison with which the other is poor and meagre, also harmonies the expression אלפי שׂנאן, thousands of repetition (ἅπαξ λεγομ = שׂנין), i.e., thousands and again thousands, numberless, incalculable thousands; cf. the other and synonymous expression in Dan 7:10.


  It is intended to give a conception of the "hosts" which Elohim is to set in array against the "kings of hosts," i.e., the martial power of the kingdom of the world, for the protection and for the triumph of His own people. Chariots of fire and horses of fire appear in Kg2 2:11; Kg2 6:17 as God's retinue; in Dan 7:10 it is angelic forces that thus make themselves visible. They surround Him on both sides in many myriads, in countless thousands. אדני בם (with Beth raphatum), the Lord is among them (cf. Isa 45:14), i.e., they are round about Him, He has them with Him (Jer 41:15), and is present with them. It now becomes clear why Sinai is mentioned, viz., because at the giving of the Law Jahve revealed Himself on Sinai surrounded by "ten thousands of saints" (Deu 33:2.). But in what sense is it mentioned? Zion, the poet means, presents to the spiritual eye now a spectacle such as Sinai presented in the earlier times, although even Sinai does not belong to the giants among the mountains:


  God halts there with His angel host as a protection and pledge of victory to His people. The conjectures בא מסיני and בם מסיני (Hitzig) are of no use to us. We must either render it: Sinai is in the sanctuary, i.e., as it were transferred into the sanctuary of Zion; or: a Sinai is it in holiness, i.e., it presents a spectacle such as Sinai presented when God by His appearing surrounded it with holiness. The use of the expression בּקּדשׂ in Psa 68:25, Psa 77:14; Exo 15:11, decides in favour of the latter rendering.


  With Psa 68:19 the Psalm changes to prayer. According to Psa 7:8; Psa 47:6, למּרום appears to be the height of heaven; but since in Psa 68:16-18 Zion is spoken of as Jahve's inaccessible dwelling-place, the connection points to מרום ציּון, Jer 31:12, cf. Eze 17:23; Eze 20:40. Moreover the preterites, which under other circumstances we should be obliged to take as prophetic, thus find their most natural explanation as a retrospective glance at David's storming of "the stronghold of Zion" (Sa2 5:6-10) as the deed of Jahve Himself. But we should exceed the bounds of legitimate historical interpretation by referring לקחתּ מתּנות בּאדם to the Nethı̂nim, Ezr 8:20 (cf. Num 17:6), those bondmen of the sanctuary after the manner of the Gibeonites, Jos 9:23. The Beth of באדם is not Beth substantiae: gifts consisting of men, so that these themselves are the thing given (J. D. Michaelis, Ewald), but the expression signifies inter homines, as in Psa 78:60; Sa2 23:3; Jer 32:20. עלית למּרום mentions the ascending of the triumphant One; שׁבית שּׁבי (cf. Jdg 5:12), the subjugation of the enemy; לקחתּ וגו, the receiving of the gifts betokening homage and allegiance (Deu 28:38, and frequently), which have been presented to Him since He has taken possession of Zion—there He sits enthroned henceforth over men, and receives gifts like to the tribute which the vanquished bring to the victor. These He has received among men, and even (ואף, atque etiam, as in Lev 26:29-32) among the rebellious ones. Or does a new independent clause perhaps begin with ואף סוררים? This point will be decided by the interpretation of the words that follow. Side by side with an infinitive with ל expressing a purpose, the one following noun (here a twofold name) has the assumption against it of being the subject. Is יה אלהים then consequently the object, or is it an apostrophe? If it be taken as the language of address, then the definition of the purpose, לשׁכן, ought, as not being suited to what immediately precedes, to refer back to עלית; but this word is too far off. Thus, therefore, the construction of יה אלהים with לשכן, as its object, is apparently intended (Ewald, Hupfeld): and even the rebellious are to dwell (Ges. 132, rem. 1) with Jāh Elohim descend and dwell; the Syriac version: and even the rebellious will ("not" is probably to be crossed out) dwell before God (יעמדון קדם אלהא); and Jerome: insuper et non credentes inhabitare Dominum Deum. Thus Theodoret also understands the versions of the lxx and of Aquila: "Thou hast not regarded their former disobedience, but notwithstanding their rebellion hast Thou continually been gracious to them ἕως αὐτοὺς oikeetee'rion oikei'on ape'feenas." The expression, however, sounds too grand to have "the rebellious ones" as its subject, and more particularly in view of Psa 68:7. Hence we take ואף סוררים with בּאדם: and even among rebellious ones (hast Thou received gifts), or: and even rebellious ones (give Thee); and לשׁכן as a clause denoting the purpose, followed by the subject (as e.g., in Sa2 19:20): in order that Jāh Elohim may dwell, i.e., continue to dwell (as in Psa 68:17, cf. Isa 57:15).


  The first half of the Psalm ends here. With the words Jāh Elohim the Psalm has reached a summit upon which it takes its rest. God has broken forth on behalf of His people against their enemies, and He now triumphs over and on behalf of men. The circumstance of Elohim arising is the raise of the final glory, and His becoming manifest as Jāh Elohim is its zenith. Paul (Eph 4:8) gathers up the meaning of Psa 68:19, without following the lxx, in the following manner: ἀναβὰς εἰς ὕψος ᾐχμαλώτευσεν αιχμαλωσίαν καὶ ἔδωκε δόματα τοῖς ἀνθρώποις. Might he perhaps have had the Targum, with which the Syriac version agrees, in his mind at the time: יחבתּא להון מתנן לבני נשׂא? He interprets in the light and in the sense of the history that realizes it. For the ascension of Elohim in its historical fulfilment is none other than the ascension of Christ. This latter was, however, as the Psalm describes it, a triumphal procession (Col 2:15); and what the Victor has gained over the powers of darkness and of death, He has gained not for His own aggrandisement, but for the interests of men. It is מתּנות בּאדם, gifts which He now distributes among men, and which benefit even the erring ones. So the apostle takes the words, inasmuch as he changes ἔλαβες into ἔδωκε. The gifts are the charismata which come down from the Exalted One upon His church.


  It is a distribution of gifts, a dispensing of blessing, which stands related to His victory as its primary cause; for as Victor He is also the possessor of blessing, His gifts are as it were the spoils of the victory He has gained over sin, death, and Satan.


  The apostle is the more warranted in this interpretation, since Elohim in what follows is celebrated as the Lord who also brings out of death. This praise in the historical fulfilment applies to Him, who, as Theodoret observes on Psa 68:21, has opened up the prison-house of death, which for us had no exit, and burst the brazen doors, and broken asunder the iron bolts, viz., to Jesus Christ, who now has the keys of Death and of Hades.


  Psalm 68:19


  Now begins the second circuit of the hymn. Comforted by the majestic picture of the future that he has beheld, the poet returns to the present, in which Israel is still oppressed, but yet not forsaken by God. The translation follows the accentuation, regular and in accordance with the sense, which has been restored by Baer after Heidenheim, viz., אדני has Zarka, and יעמס לנוּ Olewejored preceded by the sub-distinctive Rebia parvum; it is therefore: Benedictus Dominator: quotidie bajulat nobis,—with which the Targum, Rashi, and Kimchi agree.


  עמס, like נשׂא and סבל, unites the significations to lay a burden upon one (Zac 12:3; Isa 46:1, Isa 46:3), and to carry a burden; with על it signifies to lay a burden upon any one, here with ל to take up a burden for any one and to bear it for him. It is the burden or pressure of the hostile world that is meant, which the Lord day by day helps His church to bear, inasmuch as He is mighty by His strength in her who of herself is so feeble. The divine name אל, as being the subject of the sentence, is האל: God is our salvation. The music here again strikes in forte, and the same thought that is emphasized by the music in its turn, is also repeated in Psa 68:21 with heightened expression: God is to us a God למושׁעות, who grants us help in rich abundance. The pluralet. denotes not so much the many single proofs of help, as the riches of rescuing power and grace. In Psa 68:21 למּות corresponds to the לנוּ; for it is not to be construed תּוצאות למּות: Jahve's, the Lord, are the outgoings to death (Bttcher), i.e., He can command that one shall not fall a prey to death. תוצאות, the parallel word to מושׁעות, signifies, and it is the most natural meaning, the escapings; יצא, evadere, as in Sa1 14:41; Kg2 13:5; Ecc 7:18. In Jahve's power are means of deliverance for death, i.e., even for those who are already abandoned to death. With אך a joyously assuring inference is drawn from that which God is to Israel. The parallelism of the correctly divided verse shows that ראשׁ here, as in Psa 110:6, signifies caput in the literal sense, and not in the sense of princeps. The hair-covered scalp is mentioned as a token of arrogant strength, and unhumbled and impenitent pride, as in Deu 32:42, and as the Attic koma'n directly signifies to strut along, give one's self airs. The genitival construction is the same as in Isa 28:1, Isa 32:13. The form of expression refers back to Num 24:17, and so to speak inflects this primary passage very similarly to Jer 48:45. If קדקד שׂער be an object, then ראשׁ ought also to be a second object (that of the member of the body); the order of the words does not in itself forbid this (cf. Psa 3:8 with Deu 33:11), but would require a different arrangement in order to avoid ambiguities.


  In Psa 68:23 the poet hears a divine utterance, or records one that he has heard: "From Bashan will I bring back, I will bring back from the eddies of the sea (from צוּל = צלל, to whiz, rattle; to whirl, eddy), i.e., the depths or abysses of the sea." Whom? When after the destruction of Jerusalem a ship set sail for Rome with a freight of distinguished and well-formed captives before whom was the disgrace of prostitution, they all threw themselves into the sea, comforting themselves with this passage of Scripture (Gittin 57b, cf. Echa Rabbathi 66a). They therefore took Psa 68:23 to be a promise which has Israel as its object; but the clause expressing a purpose, Psa 68:24, and the paraphrase in Amo 9:2., show that the foes of Israel are conceived of as its object. Even if these have hidden themselves in the most out-of-the-way places, God will fetch them back and make His own people the executioners of His justice upon them. The expectation is that the flight of the defeated foes will take a southernly direction, and that they will hide themselves in the primeval forests of Bashan, and still farther southward in the depths of the sea, i.e., of the Dead Sea (ים as in Isa 16:8; Ch2 20:2). Opposite to the hiding in the forests of the mountainous Bashan stands the hiding in the abyss of the sea, as the extreme of remoteness, that which is in itself impossible being assumed as possible. The first member of the clause expressing the purpose, Psa 68:24, becomes more easy and pleasing if we read תּרחץ (lxx, Syriac, and Vulgate, ut intingatur), according to Psa 58:11. So far as the letters are concerned, the conjecture תּחמץ (from which תמחץ, according to Chajug', is transposed), after Isa 63:1, is still more natural (Hitzig): that thy foot may redden itself in blood. This is certainly somewhat tame, and moreover מדּם would be better suited to this rendering than בּדם. As the text now stands, תּמחץ


  is equivalent to תּמחצם (them, viz., the enemies), and רגלך בּדם is an adverbial clause (setting or plunging thy foot in blood). It is, however, also possible that מחץ is used like Arab. machaḍa (vehementer commovere): ut concutias s. agites pedem tuam in sanguine. Can it now be that in Psa 68:24 from among the number of the enemies of the one who goes about glorying in his sins, the רשׁע κατ ̓ ἐξοχήν (cf. Isa 11:4; Hab 3:13, and other passages), is brought prominently forward by מנּהוּ? Hardly so; the absence of תּלק (lambat) cannot be tolerated, cf. Kg1 21:19; Kg1 22:38. It is more natural, with Simonis, to refer מנּהוּ back to לשׁון (a word which is usually fem., but sometimes perhaps is masc., Psa 22:16; Pro 26:28); and, since side by side with ממּנוּ only מנהוּ occurs anywhere else (Ew. 263, b), to take it in the signification pars ejus (מן from מנן = מגה, after the form גּז, חן, קץ, of the same meaning as מגה, מנת, Psa 63:11), in favour of which Hupfeld also decides.


  What is now described in Psa 68:25-28, is not the rejoicing over a victory gained in the immediate past, nor the rejoicing over the earlier deliverance at the Red Sea, but Israel's joyful celebration when it shall have experienced the avenging and redemptive work of its God and King. According to Psa 77:14; Hab 3:6, הליכות appears to be God's march against the enemy; but what follows shows that the pompa magnifica of God is intended, after He has overcome the enemy. Israel's festival of victory is looked upon as a triumphal procession of God Himself, the King, who governs in holiness, and has now subjugated and humbled the unholy world; בּקּדשׁ as in Psa 68:18. The rendering "in the sanctuary' is very natural in this passage, but Exo 15:11; Psa 77:14, are against it. The subject of ראוּ is all the world, more especially those of the heathen who have escaped the slaughter. The perfect signifies: they have seen, just as קדּמוּ, they have occupied the front position. Singers head the procession, after them (אחר, an adverb as in Gen 22:13; Exo 5:1) players upon citherns and harps (נגנים, participle to נגּן), and on either side virgins with timbrels (Spanish adufe); תּופפות, apocopated part. Poel with the retension of ē (cf. שׁוקקה, Psa 107:9), from תּפף, to strike the תּף (Arab. duff). It is a retrospective reference to the song at the Sea, now again come into life, which Miriam and the women of Israel sang amidst the music of timbrels. The deliverance which is now being celebrated is the counterpart of the deliverance out of Egypt. Songs resound as in Psa 68:27, "in gatherings of the congregation (and, so to speak, in full choirs) praise ye Elohim." מקהלות (מקהלים, Psa 26:12) is the plural to קהל (Psa 22:23), which forms none of its own (cf. post-biblical קהלּות from קהלּה). Psa 68:27 is abridged from ברכו אדני אשׁר אתם ממקור ישראל, praise ye the Lord, ye who have Israel for your fountainhead. אדני, in accordance with the sense, has Mugrash. Israel is here the name of the patriarch, from whom as from its fountainhead the nation has spread itself abroad; cf. Isa 48:1; Isa 51:1, and as to the syntax ממּך, those who descend from thee, Isa 58:12. In the festive assembly all the tribes of Israel are represented by their princes. Two each from the southern and northern tribes are mentioned. Out of Benjamin was Israel's first king, the first royal victor over the Gentiles; and in Benjamin, according to the promise (Deu 33:12) and according to the accounts of the boundaries (Jos 18:16., Jos 15:7.), lay the sanctuary of Israel. Thus, therefore, the tribe which, according both to order of birth (Gen 43:29.) and also extent of jurisdiction and numbers (Sa1 9:21), was "little," was honoured beyond the others.


  Judah, however, came to the throne in the person of David, and became for ever the royal tribe. Zebulun and Naphtali are the tribes highly praised in Deborah's song of victory (Jdg 5:18, cf. Psa 4:6) on account of their patriotic bravery. רדם, giving no sense when taken from the well-known verb רדם, falls back upon רדה, and is consequently equivalent to רדם (cf. Lam 1:13), subduing or ruling them; according to the sense, equivalent to רדה בם (1 Kings 5:30; Kg1 9:23; Ch2 8:10), like המּצלם, not "their leader up," but ὁ ἀναγαγὼν αὐτοὺς, Isa 63:11, not = רדיהם (like עשׂיהם, ראיהם), which would signify their subduer or their subduers. The verb רדה, elsewhere to subjugate, oppress, hold down by force, Eze 34:4; Lev 25:53, is here used of the peaceful occupation of the leader who maintains the order of a stately and gorgeous procession. For the reference to the enemies, "their subduer," is without any coherence. But to render the parallel word רגמתם "their (the enemies') stoning" (Hengstenberg, Vaihinger, and others, according to Bttcher's "Proben"), is, to say nothing more, devoid of taste; moreover רגם does not mean to throw stones with a sling, but to stone as a judicial procedure. If we assign to the verb רגם the primary signification congerere, accumulare, after Arab. rajama VIII, and rakama, then רגמתם signifies their closely compacted band, as Jewish expositors have explained it (קהלם או קבוצם). Even if we connect רגם with רקם, variegare, or compare the proper name regem = Arab. rajm, socius (Bttcher), we arrive at much the same meaning. Hupfeld's conjecture רגשׁתם is consequently unnecessary.


  Psalm 68:28


  The poet now looks forth beyond the domain of Israel, and describes the effects of Jahve's deed of judgment and deliverance in the Gentile world. The language of Psa 68:29 is addressed to Israel, or rather to its king (Psa 86:16; Psa 110:2): God, to whom everything is subject, has given Israel עז, victory and power over the world. Out of the consciousness that He alone can preserve Israel upon this height of power upon which it is placed, who has placed it thereon, grows the prayer: establish (עוּזּה with וּ for ŭ, as is frequently the case, and with the accent on the ultima on account of the following Aleph, vid., on Psa 6:5), Elohim, that which Thou hast wrought for us; עזז, roborare, as in Pro 8:28; Ecc 7:19, lxx δυνάμωσον, Symmachus ἐνίσχυσον. It might also be interpreted: show Thyself powerful (cf. רוּמה, 21:14), Thou who (Isa 42:24) hast wrought for us (פּעל as in Isa 43:13, with ל, like עשׂה ל, Isa 64:3); but in the other way of taking it the prayer attaches itself more sequentially to what precedes, and Psa 62:12 shows that זוּ can also represent the neuter. Hitzig has a still different rendering: the powerful divine help, which Thou hast given us; but although—instead of -ת in the stat. construct. is Ephraimitish style (vid., on Psa 45:5), yet עוּזּה for עז is an unknown word, and the expression "from Thy temple," which is manifestly addressed to Elohim, shows that פּעלתּ is not the language of address to the king (according to Hitzig, to Jehoshaphat). The language of prayerful address is retained in Psa 68:30. From the words מהיכלך על ירושׁלם there is nothing to be transported to Psa 68:29 (Hupfeld); for Psa 68:30 would thereby become stunted. The words together are the statement of the starting-point of the oblations belonging to יובילוּ: starting from Thy temple, which soars aloft over Jerusalem, may kings bring Thee, who sittest enthroned there in the Holy of holies, tributary gifts (שׁי as in Psa 76:12; Psa 18:7). In this connection (of prayer) it is the expression of the desire that the Temple may become the zenith or cynosure, and Jerusalem the metropolis, of the world. In this passage, where it introduces the seat of religious worship, the taking of מן as expressing the primary cause, "because or on account of Thy Temple" (Ewald), is not to be entertained.


  In Psa 68:31 follows a summons, which in this instance is only the form in which the prediction clothes itself. The "beast of the reed" is not the lion, of which sojourn among the reeds is not a characteristic (although it makes its home inter arundineta Mesopotamiae, Ammianus, Psa 18:7, and in the thickets of the Jordan, Jer 49:19; Jer 50:44; Zac 11:3). The reed is in itself an emblem of Egypt (Isa 36:6, cf. Psa 19:6), and it is therefore either the crocodile, the usual emblem of Pharaoh and of the power of Egypt (Eze 29:3, cf. Psa 74:13.) that is meant, or even the hippopotamus (Egyptian p-ehe-môut), which also symbolizes Egypt in Isa 30:6 (which see), and according to Job 40:21 is more appropriately than the crocodile (התנין אשׁר בּיּם, Isa 27:1) called היּת קנה. Egypt appears here as the greatest and most dreaded worldly power. Elohim is to check the haughty ones who exalt themselves over Israel and Israel's God. אבּירים, strong ones, are bulls (Psa 22:13) as an emblem of the kings; and עגלי explains itself by the genit. epexeg. עמּים .gexep: together with (Beth of the accompaniment as in Psa 68:31, Psa 66:13, and beside the plur. humanus, Jer 41:15) the calves, viz., the peoples, over whom those bulls rule. With the one emblem of Egypt is combined the idea of defiant self-confidence, and with the other the idea of comfortable security (vid., Jer 46:20.). That which is brought prominently forward as the consequence of the menace is moulded in keeping with these emblems. מתרפּס, which has been explained by Flaminius substantially correctly: ut supplex veniat, is intended to be taken as a part. fut. (according to the Arabic grammar, ḥâl muqaddar, lit., a predisposed condition). It thus comprehensively in the singular (like עבר in Psa 8:9) with one stroke depicts thoroughly humbled pride; for רפס (cf. רמס) signifies to stamp, pound, or trample, to knock down, and the Hithpa. either to behave as a trampling one, Pro 6:3, or to trample upon one's self, i.e., to cast one's self violently upon the ground. Others explain it as conculcandum se praebere; but such a meaning cannot be shown to exist in the sphere of the Hebrew Hithpael; moreover this "suffering one's self to be trampled upon" does not so well suit the words, which require a more active sense, viz., בּרצּי־כסףcep, in which is expressed the idea that the riches which the Gentiles have hitherto employed in the service of God-opposed worldliness, are no offered to the God of Israel by those who both in outward circumstances and in heart are vanquished (cf. Isa 60; 9). רץ־כּסף (from רצץ, confringere) is a piece of uncoined silver, a bar, wedge, or ingot of silver. In בּזּר there is a wide leap from the call גּער to the language of description. This rapid change is also to be found in other instances, and more especially in this dithyrambic Psalm we may readily give up any idea of a change in the pointing, as בּזּר or בּזּר (lxx διασκόρπισον); בּזּר, as it stands, cannot be imperative (Hitzig), for the final vowel essential to the imperat. Piel is wanting. God hath scattered the peoples delighting in war; war is therefore at an end, and the peace of the world is realized.


  In Psa 68:32, the contemplation of the future again takes a different turn: futures follow as the most natural expression of that which is future. The form יאתיוּ, more usually found in pause, here stands pathetically at the beginning, as in Job 12:6. השׁמנּים, compared with the Arabic chšm (whence Arab. chaššm, a nose, a word erroneously denied by Gesenius), would signify the supercilious, contemptuous (cf. Arab. âšammun, nasutus, as an appellation of a proud person who will put up with nothing). On the other hand, compared with Arab. ḥšm, it would mean the fat ones, inasmuch as this verbal stem (root Arab. ḥšš, cf. השׁרת, Sa2 22:12), starting from the primary signification "to be pressed together," also signifies "to be compressed, become compact," i.e., to regain one's plumpness, to make flesh and fat, applied, according to the usage of the language, to wasted men and animals. The commonly compared Arab. ḥšı̂m, vir magni famulitii, is not at all natural,—a usage which is brought about by the intransitive signification proper to the verb starting from its radical signification, "to become or be angry, to be zealous about any one or anything," inasmuch as the nomen verbale Arab. hạšamun signifies in the concrete sense a person, or collectively persons, for whose maintenance, safety, and honour one is keenly solicitous, such as the members of the family, household attendants, servants, neighbours, clients or protgs, guest-friends; also a thing which one ardently seeks, and over the preservation of which one keeps zealous watch (Fleischer). Here there does not appear to be any connecting link whatever in the Arabic which might furnish some hold for the Hebrew; hence it will be more advisable, by comparison of השׁמל and חשׁן, to understand by חשׁמנים, the resplendent, most distinguished ones, perillustres. The dignitaries of Egypt come to give glory to the God of Israel, and Aethiopia, disheartened by fear before Jahve (cf. Hab 3:7), causes his hands to run to Elohim, i.e., hastens to stretch them out. Thus it is interpreted by most expositors. But if it is ידיו, why is it not also יריץ? We reply, the Hebrew style, even in connection with words that stand close beside one another, does not seek to avoid either the enallage generis (e.g., Job 39:3, Job 39:16), or the enall. numeri (e.g., Psa 62:5). But "to cause the hands to run" is a far-fetched and easily misunderstood figure. We may avoid it, if, with Bttcher and Olshausen, we disregard the accentuation and interpret thus, "Cush—his hands cause to hasten, i.e., bring on in haste (Sa1 17:17; Ch2 35:13), to Elohim," viz., propitiating gifts; תּריץ being the predicate to ידיו, according to Ges. 146, 3.


  Psalm 68:32-34


  The poet stands so completely in the midst of this glory of the end, that soaring onwards in faith over all the kingdoms of the world, he calls upon them to render praise to the God of Israel. לרכב attaches itself to the dominating notion of שׁירוּ in Psa 68:33. The heavens of heavens (Deu 10:14) are by קדם described as primeval (perhaps, following the order of their coming into existence, as extending back beyond the heavens that belong to our globe, of the second and fourth day of Creation). God is said to ride along in the primeval heavens of the heavens (Deu 33:26), when by means of the cherub (Psa 18:11) He extends His operations to all parts of these infinite distances and heights. The epithet "who rideth along in the heavens of heavens of the first beginning" denotes the exalted majesty of the superterrestrial One, who on account of His immanency in history is called "He who rideth along through the steppes" (רכב בּערבות, Psa 68:5). In יתּן בּקולו we have a repetition of the thought expressed above in Psa 68:12 by יתּן אמר; what is intended is God's voice of power, which thunders down everything that contends against Him. Since in the expression נתן בּקול (Psa 46:7; Jer 12:8) the voice, according to Ges. 138, rem. 3, note, is conceived of as the medium of the giving, i.e., of the giving forth from one's self, of the making one's self heard, we must take קול עז not as the object (as in the Latin phrase sonitum dare), but as an apposition: behold, He maketh Himself heard with His voice, a powerful voice. Thus let them then give God עז, i.e., render back to Him in praise that acknowledges His omnipotence, the omnipotence which He hath, and of which He gives abundant proof. His glory (גּאוה) rules over Israel, more particularly as its guard and defence; His power (עז), however, embraces all created things, not the earth merely, but also the loftiest regions of the sky. The kingdom of grace reveals the majesty and glory of His redemptive work (cf. Eph 1:6), the kingdom of nature the universal dominion of His omnipotence. To this call to the kingdoms of the earth they respond in v. 36: "Awful is Elohim out of thy sanctuaries." The words are addressed to Israel, consequently מקדּשׁים is not the heavenly and earthly sanctuary (Hitzig), but the one sanctuary in Jerusalem (Ezek. 21:72) in the manifold character of its holy places (Jer 51:51, cf. Amo 7:9). Commanding reverence—such is the confession of the Gentile world—doth Elohim rule from thy most holy places, O Israel, the God who hath chosen thee as His mediatorial people. The second part of the confession runs: the God of Israel giveth power and abundant strength to the people, viz., whose God He is, equivalent to לעמּו, Psa 29:11. Israel's might in the omnipotence of God it is which the Gentile world has experienced, and from which it has deduced the universal fact of experience, v. 36b. All peoples with their gods succumb at last to Israel and its God. This confession of the Gentile world closes with בּרוּך אלהים (which is preceded by Mugrash transformed out of Athnach). That which the psalmist said in the name of Israel in Psa 68:20, "Blessed be the Lord," now re-echoes from all the world, "Blessed be Elohim." The world is overcome by the church of Jahve, and that not merely in outward form, but spiritually. The taking up of all the kingdoms of the world into the kingdom of God, this the great theme of the Apocalypse, is also after all the theme of this Psalm. The first half closed with Jahve's triumphant ascension, the second closes with the results of His victory and triumph, which embrace the world of peoples.


  Psalm 69


  Prayer out of the Depth of Affliction Borne for the Sake of the Truth


  This Psalm follows Ps 68 because in vv. 36f. the very same thought is expressed in unfigurative language, that we found in Psa 68:11 represented under a figure, viz., Thy creatures dwelt therein. In other respects the two Psalms are as different as day and night. Psalms 69 is not a martial and triumphal Psalm, but a Psalm of affliction which does not brighten until near the close; and it is not the church that is the speaker here, as in the preceding Psalm, but an individual. This individual, according to the inscription, is David; and if David, it is not the ideal righteous man (Hengstenberg), but David the righteous, and that when he was unjustly persecuted by Saul. The description of suffering harmonizes in many points with the Psalms belonging to the time of Saul, even the estrangement of his nearest adherents, Psa 69:9; Psa 31:12 (cf. Psa 27:10); the fasting till he is thoroughly enfeebled, Psa 69:11; Psa 109:24; the curse upon his foes, in which respect Ps 35; Ps 69, and Ps 109 form a fearful gradation; and the inspiriting call to the saints who are his companions in suffering, Psa 69:33; Psa 22:27; Ps 31:25. Were there no doubt about Ps 40 being Davidic, then the Davidic origin of Ps 69 would at the same time be firmly established; but instead of their inscriptions לדוד being mutually confirmatory, they tend, on the contrary, to shake our confidence. These two Psalms are closely related as twin-Psalms: in both the poet describes his suffering as a sinking into a miry pit; in both we meet with the same depreciation of ceremonial sacrifice; the same method of denoting a great multitude, "more than the hairs of my head," Psa 69:5; Psa 40:13; and the same prospect of the faith of the saints being strengthened, Psa 69:33, Psa 69:7; Psa 40:17, Psa 40:4.


  But whilst in Ps 40 it is more the style and in general the outward form than the contents that militate against its Davidic authorship, in Ps 69 it is not so much in form as in subject-matter that we find much that does not accord with David's authorship. For this reason Clericus and Vogel (in his dissertation Inscriptiones Psalmorum serius demum additas videri, 1767) have long ago doubted the correctness of the לדוד; and Hitzig has more fully supported the conjecture previously advanced by Seiler, von Bengel, and others, that Psalms 69, as also Ps 40, is by Jeremiah. The following points favour this view: (1) The martyrdom which the author endured in his zeal for the house of God, in his self-mortification, and in this consuming of himself with the scorn and deadly hostility of his foes; we may compare more particularly Jer 15:15-18, a confession on the part of the prophet very closely allied in spirit to both these Psalms. (2) The murderous animosity which the prophet had to endure from the men of Anathoth, Jer 11:18., with which the complaint of the psalmist in Psa 69:9 fully accords. (3) The close of the Psalm, vv. 35-37, which is like a summary of that which Jeremiah foretells in the Book of the Restoration, Psa 30:1. (4) The peculiar character of Jeremiah's sufferings, who was cast by the princes, as being an enemy to his country, into the waterless but muddy cistern of prince Malchiah (Malkja) in the court of the guard, and there as it were buried alive. It is true, in Jer 38:6 it is said of this cistern that there was "no water, but only mire," which seems to contradict the language of the Psalm; but since he sank into the mud, the meaning is that just then there was no water standing in it as at other times, otherwise he must at once have been drowned. Nevertheless, that he was in peril of his life is clear to us from the third kı̂nah (Lam. 3), which in other respects also has many points of close contact with Psalms 69; for there in Lam 3:53 he says: "They cut off my life in the pit and cast stones at me. Waters flowed over my head; I thought: I am undone. I called upon Thy name, Jahve, out of the lowest pit. Thou didst hear my cry: Hide not Thine ear from the outpouring of my heart, from my cry for help! Thou didst draw near in the day that I cried, Thou saidst: Fear not." The view of Hitzig, that in Psalms 69 we have this prayer out of the pit, has many things in its favour, and among them, (5) the style, which on the whole is like that of Jeremiah, and the many coincidences with the prophet's language and range of thought visible in single instance. But how could this Psalm have obtained the inscription לדוד? Could it be on account of the similarity between the close of Psalms 69 and the close of Ps 22? And why should not Ps 71, which is to all appearance by Jeremiah, also have the inscription לדוד? Psalms 69 is wanting in that imitative character by which Ps 71 so distinctly points to Jeremiah. Therefore we duly recognise the instances and considerations brought forward against the Jeremianic authorship by Keil (Luth. Zeitschrift, 1860, S. 485f.) and Kurtz (Dorpater Zeitschrift, 1865, S. 58ff.), whilst, on the contrary, we still maintain, as formerly, that the Psalm admits of being much more satisfactorily explained from the life of Jeremiah than that of David.


  The passion Psalms are the part of the Old Testament Scriptures most frequently cited in the New Testament; and after Ps 22 there is no Psalm referred to in so many ways as Ps 69. (1) The enemies of Jesus hated Him without a cause: this fact, according to Joh 15:25, is foretold in Psa 69:5. It is more probable that the quotation by John refers to Psa 69:5 than to Psa 35:19. (2) When Jesus drove the buyers and sellers out of the Temple, Psa 35:10 received its fulfilment, according to Joh 2:17 : the fierce flame of zeal against the profanation of the house of God consumes Him, and because of this zeal He is hated and despised. (3) He willingly bore this reproach, being an example to us; Joh 2:10 of our Psalm being, according to Rom 15:3, fulfilled in Him. (4) According to Act 1:20, the imprecation in Psa 69:26 has received its fulfilment in Judas Iscariot. The suffixes in this passage are plural; the meaning can therefore only be that indicated by J. H. Michaelis, quod ille primus et prae reliquis hujus maledictionis se fecerit participem. (5) According to Rom 11:9., Psa 69:23. of the Psalm have been fulfilled in the present rejection of Israel. The apostle does not put these imprecations directly into the mouth of Jesus, just as in fact they are not appropriate to the lips of the suffering Saviour; he only says that what the psalmist there, in the zealous ardour of the prophetic Spirit—a zeal partaking of the severity of Sinai and of the spirit of Elias—invokes upon this enemies, has been completely fulfilled in those who wickedly have laid violent hands upon the Holy One of God. The typically prophetic hints of the Psalm are far from being exhausted by these New Testament quotations. One is reminded, in connection with Psa 69:12, of the mockery of Jesus by the soldiers in the praetorium, Mat 27:27-30; by Psa 69:21, of the offer of vinegar mingled with gall (according to Mar 15:23, wine mingled with myrrh) which Jesus refused, before the crucifixion, Mat 27:34, and of the sponge dipped in vinegar which they put to the mouth of the crucified One by means of a stalk of hyssop, Joh 19:29. When John there says that Jesus, freely and consciously preparing Himself to die, only desired a drink in order that, according to God's appointment, the Scripture might receive its utmost fulfilment, he thereby points back to Psa 22:16 and Psa 69:22. And what an amount of New Testament light, so to speak, falls upon Psa 69:27 when we compare with it Isa 53:1-12 and Zac 13:7! The whole Psalm is typically prophetic, in as far as it is a declaration of a history of life and suffering moulded by God into a factual prediction concerning Jesus the Christ, whether it be the story of a king or a prophet; and in as far as the Spirit of prophecy has even moulded the declaration itself into the language of prophecy concerning the future One.


  The Psalm falls into three parts, consisting of the following strophes: (1) 3. 5. 6. 6. 7; (2) 5. 6. 7; (3) 6. 6. 6. 6. 6. Does שׁושׁנּים perhaps point to the preponderating six-line strophes under the emblem of the six-leaved lily? This can hardly be the case. The old expositors said that the Psalm was so inscribed because it treats of the white rose of the holy innocence of Christ, and of the red rose of His precious blood. שׁושׁן properly does not signify a rose; this flower was altogether unknown in the Holy Land at the time this Psalm was written. The rose was not transplanted thither out of Central Asia until much later, and was called ורד (ῥόδον); שׁושׁן, on the other hand, is the white, and in the Holy Land mostly red, lily—certainly, as a plant, a beautiful emblem of Christ. Propter me, says Origen, qui in convalle eram, Sponsus descendit et fit lilium.


  Psalm 69:1


  Out of deep distress, the work of his foes, the complaining one cries for help; he thinks upon his sins, which is sufferings bring to his remembrance, but he is also distinctly conscious that he is an object of scorn and hostility for God's sake, and from His mercy he looks for help in accordance with His promises. The waters are said to rush in unto the soul (עד־נפשׁ), when they so press upon the imperilled one that the soul, i.e., the life of the body, more especially the breath, is threatened; cf. Jon 2:6; Jer 4:10. Waters are also a figure of calamities that come on like a flood and drag one into their vortex, Psa 18:17; Psa 32:6; Psa 124:5, cf. Psa 66:12; Psa 88:8, Psa 88:18; here, however, the figure is cut off in such a way that it conveys the impression of reality expressed in a poetical form, as in Ps 40, and much the same as in Jonah's psalm. The soft, yielding morass is called יון, and the eddying deep מצוּלה. The Nomen Hophal. מעמד signifies properly a being placed, then a standing-place, or firm standing (lxx ὑπόστασις), like מטּה, that which is stretched out, extension, Isa 8:8. שׁבּלת (Ephraimitish סבּלת) is a streaming, a flood, from שׁבל, Arab. sbl, to stream, flow (cf. note on Psa 58:9). בּוא בּ, to fall into, as in Psa 66:12, and שׁטף with an accusative, to overflow, as in Psa 124:4. The complaining one is nearly drowned in consequence of his sinking down, for he has long cried in vain for help: he is wearied by continual crying (יגע בּ, as in Psa 6:7, Jer 45:3), his throat is parched (נחר from חרר; lxx and Jerome: it is become hoarse), his eyes have failed (Jer 14:6) him, who waits upon his God. The participle מיחל, equal to a relative clause, is, as in 18:51, Kg1 14:6, attached to the suffix of the preceding noun (Hitzig). Distinct from this use of the participle without the article is the adverbially qualifying participle in Gen 3:8; Sol 5:2, cf. חי, Sa2 12:21; Sa2 18:14. There is no necessity for the correction of the text מיּחל (lxx apo' τοῦ elpi'zein me). Concerning the accentuation of רבּוּ vid., on Psa 38:20. Apart from the words "more than the hairs of my head" (Psa 40:13), the complaint of the multitude of groundless enemies is just the same as in Psa 38:20; Psa 35:19, cf. Psa 109:3, both in substance and expression. Instead of מצמיתי, my destroyers, the Syriac version has the reading מעצמותי (more numerous than my bones), which is approved by Hupfeld; but to reckon the multitude of the enemy by the number of one's own bones is both devoid of taste and unheard of. Moreover the reading of our text finds support, if it need any, in Lam 3:52. The words, "what I have not taken away, I must then restore," are intended by way of example, and perhaps, as also in Jer 15:10, as a proverbial expression: that which I have not done wrong, I must suffer for (cf. Jer 15:10, and the similar complaint in Psa 35:11). One is tempted to take אז in the sense of "nevertheless" (Ewald), a meaning, however, which it is by no means intended to convey. In this passage it takes the place of זאת (cf. οὕτως for ταῦτα, Mat 7:12), inasmuch as it gives prominence to the restitution desired, as an inference from a false assumption: then, although I took it not away, stole it not.


  The transition from the bewailing of suffering to a confession of sin is like Psa 40:13. In the undeserved persecution which he endures at the hand of man, he is obliged nevertheless to recognise well-merited chastisement from the side of God. And whilst by אתּה ידעתּ (cf. Psa 40:10, Jer 15:15; Jer 17:16; Jer 18:23, and on ל as an exponent of the object, Jer 16:16; Jer 40:2) he does not acknowledge himself to be a sinner after the standard of his own shortsightedness, but of the divine omniscience, he at the same time commends his sinful need, which with self-accusing modesty he calls אוּלת (Psa 38:6) and אשׁמות (Ch2 28:10), to the mercy of the omniscient One. Should he, the sinner, be abandoned by God to destruction, then all those who are faithful in their intentions towards the Lord would be brought to shame and confusion in him, inasmuch as they would be taunted with this example. קויך designates the godly from the side of the πίστις, and מבקשׁיךa from the side of the ἀγάπη. The multiplied names of God are so many appeals to God's honour, to the truthfulness of His covenant relationship. The person praying here is, it is true, a sinner, but that is no justification of the conduct of men towards him; he is suffering for the Lord's sake, and it is the Lord Himself who is reviled in him. It is upon this he bases his prayer in Psa 69:8. עליך, for thy sake, as in Psa 44:23; Jer 15:15. The reproach that he has to bear, and ignominy that has covered his face and made it quite unrecognisable (Psa 44:16, cf. Psa 83:17), have totally estranged (Psa 38:12, cf. Psa 88:9, Job 19:13-15; Jer 12:6) from him even his own brethren (אחי, parallel word בּני אמּי, as in Psa 50:20; cf. on the other hand, Gen 49:8, where the interchange designedly takes another form of expression); for the glow of his zeal (קנאהּ from קנא, according to the Arabic, to be a deep or bright red) for the house of Jahve, viz., for the sanctity of the sanctuary and of the congregation gathered about it (which is never directly called "the house of Jahve" in the Old Testament, vid., Khler on Zac 9:8, but here, as in Num 12:7; Hos 8:1, is so called in conjunction with the sanctuary), as also for the honour of His who sits enthroned therein, consumes him, like a fire burning in his bones which incessantly breaks forth and rages all through him (Jer 20:9; Jer 23:9), and therefore all the malice of those who are estranged from God is concentrated upon and against him.


  He now goes on to describe how sorrow for the sad condition of the house of God has brought noting but reproach to him (cf. Psa 109:24.). It is doubtful whether נפשׁי is an alternating subject to ואבכּה (fut. consec. without being apocopated), cf. Jer 13:17, or a more minutely defining accusative as in Isa 26:9 (vid., on Psa 3:5), or whether, together with בּצּום, it forms a circumstantial clause (et flevi dum in jejunio esset anima mea), or even whether it is intended to be taken as an accusative of the object in a pregnant construction (= בּכה ושׁפך נפשׁו, Psa 42:5; Sa1 1:15): I wept away my soul in fasting. Among all these possible renderings, the last is the least probable, and the first, according to Psa 44:3; 83:19, by far the most probable, and also that which is assumed by the accentuation.


  The reading of the lxx ואענּה, καὶ συνέκαψα (Olshausen, Hupfeld, and Bttcher), is a very natural (Psa 35:13) exchange of the poetically bold expression for one less choice and less expressive (since ענּה נפשׁ is a phrase of the Pentateuch equivalent to צוּם). The garb of mourning, like the fasting, is an expression of sorrow for public distresses, not, as in Psa 35:13, of personal condolence; concerning ואתּנה, vid., on Psa 3:6. On account of this mourning, reproach after reproach comes upon him, and they fling gibes and raillery at him; everywhere, both in the gate, the place where the judges sit and where business is transacted, and also at carousals, he is jeered at and traduced (Lam 3:14, cf. Lam 5:14; Job 30:9). שׂיח בּ signifies in itself fabulari de... without any bad secondary meaning (cf. Pro 6:22, confabulabitur tecum); here it is construed first with a personal and then a neuter subject (cf. Amo 8:3), for in Psa 69:13 neither הייתי (Job 30:9; Lam 3:14) nor אני (Lam 3:63) is to be supplied. Psa 69:14 tells us how he acts in the face of such hatred and scorn; ואני, as in Psa 109:4, sarcasmis hostium suam opponit in precibus constantiam (Geier). As for himself, his prayer is directed towards Jahve at the present time, when his affliction as a witness for God gives him the assurance that He will be well-pleased to accept it (עת רצון = בעת רצון, Isa 49:8). It is addressed to Him who is at the same time Jahve and Elohim,—the revealed One in connection with the history of redemption, and the absolute One in His exaltation above the world,—on the ground of the greatness and fulness of His mercy: may He then answer him with or in the truth of His salvation, i.e., the infallibility with which His purpose of mercy verifies itself in accordance with the promises given. Thus is Psa 69:14 to be explained in accordance with the accentuation. According to Isa 49:8, it looks as though עת רצון must be drawn to ענני (Hitzig), but Psa 32:6 sets us right on this point; and the fact that ברב־חסדך is joined to Psa 69:14 also finds support from Psa 5:8. But the repetition of the divine name perplexes one, and it may be asked whether or not the accent that divides the verse into its two parts might not more properly stand beside רצון, as in Psa 32:6 beside מצא; so that Psa 69:14 runs: Elohim, by virtue of the greatness of Thy mercy hear me, by virtue of the truth of Thy salvation.


  Psalm 69:14


  In this second part the petition by which the first is as it were encircled, is continued; the peril grows greater the longer it lasts, and with it the importunity of the cry for help. The figure of sinking in the mire or mud and in the depths of the pit (בּאר, Ps 55:24, cf. בור, Psa 40:3) is again taken up, and so studiously wrought out, that the impression forces itself upon one that the poet is here describing something that has really taken place. The combination "from those who hate me and from the depths of the waters" shows that "the depths of the waters" is not a merely rhetorical figure; and the form of the prayer: let not the pit (the well-pit or covered tank) close (תּאטּר with Dagesh in the Teth, in order to guard against its being read תּאטר; cf. on the signification of אטּר, clausus = claudus, scil. manu) its mouth (i.e., its upper opening) upon me, exceeds the limits of anything that can be allowed to mere rhetoric. "Let not the water-flood overflow me" is intended to say, since it has, according to Psa 69:3, already happened, let it not go further to my entire destruction. The "answer me" in Psa 69:17 is based upon the plea that God's loving-kindness is טּוב, i.e., good, absolutely good (as in the kindred passion-Psalm, Psa 109:21), better than all besides (Psa 63:4), the means of healing or salvation from all evil. On Psa 69:17 cf. Psa 51:3, Lam 3:32. In Psa 69:18 the prayer is based upon the painful situation of the poet, which urgently calls for speedy help (מהר beside the imperative, Psa 102:3; Psa 143:7; Gen 19:22; Est 6:10, is certainly itself not an imperative like הרב, Psa 51:4, but an adverbial infinitive as in Psa 79:8). קרבה, or, in order to ensure the pronunciation ḳorbah in distinction from ḳārbah, Deu 15:9, קרבה (in Baer, is imperat. Kal; cf. the fulfilment in Lam 3:57. The reason assigned, "because of mine enemies," as in Psa 5:9; Psa 27:11, and frequently, is to be understood according to Psa 13:5 : the honour of the all-holy One cannot suffer the enemies of the righteous to triumph over him.


  The accumulation of synonyms in Psa 69:20 is Jeremiah's custom, Jer 13:14; Jer 21:5, Jer 21:7; Jer 32:37, and is found also in Ps 31 (Psa 31:10) and Ps 44 (Psa 44:4, Psa 44:17, Psa 44:25). On הרפּה שׁברה לבּי, cf. Psa 51:19, Jer 23:9. The ἅπαξ γεγραμ, ואנוּשׁה (historical tense), from נוּשׁ, is explained by ענוּשׁ from אנשׁ, sickly, dangerously ill, evil-disposed, which is a favourite word in Jeremiah. Moreover נוּד in the signification of manifesting pity, not found elsewhere in the Psalter, is common in Jeremiah, e.g., Psa 15:5; it signifies originally to nod to any one as a sign of a pity that sympathizes with him and recognises the magnitude of the evil. "To give wormwood for meat and מי־ראשׁ to drink" is a Jeremianic (Jer 8:14; Jer 9:14; Jer 23:15) designation for inflicting the extreme of pain and anguish upon one. ראשׁ (רושׁ) signifies first of all a poisonous plant with an umbellated head of flower or a capitate fruit; but then, since bitter and poisonous are interchangeable notions in the Semitic languages, it signifies gall as the bitterest of the bitter. The lxx renders: καὶ ἔδωκαν εἰς τὸ βρῶμά μου χολήν, καὶ εἰς τὴν δίψαν μου ἐπότισάν με ὄξος. Certainly נתן בּ can mean to put something into something, to mix something with it, but the parallel word לצמאי (for my thirst, i.e., for the quenching of it, Neh 9:15, Neh 9:20) favours the supposition that the בּ of בּברוּתי is Beth essentiae, after which Luther renders: "they give me gall to eat." The ἅπαξ γεγραμ. בּרוּת (Lam 4:10 בּרות) signifies βρῶσις, from בּרה, βιβρώσκειν (root βορ, Sanscrit gar, Latin vor-are).


  Psalm 69:22


  The description of the suffering has reached its climax in Psa 69:22, at which the wrath of the persecuted one flames up and bursts forth in imprecations. The first imprecation joins itself upon Psa 69:22. They have given the sufferer gall and vinegar; therefore their table, which was abundantly supplied, is to be turned into a snare to them, from which they shall not be able to escape, and that לפניהם, in the very midst of their banqueting, whilst the table stands spread out before them (Eze 23:41). שׁלומים (collateral form of שׁלמים) is the name given to them as being carnally secure; the word signifies the peaceable or secure in a good (Psa 55:21) and in a bad sense. Destruction is to overtake them suddenly, "when they say: Peace and safety" (Th1 5:3). The lxx erroneously renders: καὶ εἰς ἀνταπόδοσιν = וּלשׁלּוּמים. The association of ideas in Psa 69:24 is transparent. With their eyes they have feasted themselves upon the sufferer, and in the strength of their loins they have ill-treated him. These eyes with their bloodthirsty malignant looks are to grow blind. These loins full of defiant self-confidence are to shake (המעד, imperat. Hiph. like הרחק, Job 13:21, from המעיד, for which in Eze 29:7, and perhaps also in Dan 11:14, we find העמיד). Further: God is to pour out His wrath upon them (Psa 79:6; Hos 5:10; Jer 10:25), i.e., let loose against them the cosmical forces of destruction existing originally in His nature. זעמּך has the Dagesh in order to distinguish it in pronunciation from זעמך. In Psa 69:26 טירה (from טוּר, to encircle) is a designation of an encamping or dwelling-place (lxx ἔπαυλις) taken from the circular encampments (Arabic ṣı̂rât, ṣirât, and dwâr, duâr) of the nomads (Gen 25:16). The laying waste and desolation of his own house is the most fearful of all misfortunes to the Semite (Job, note to Psa 18:15). The poet derives the justification of such fearful imprecations from the fact that they persecute him, who is besides smitten of God. God has smitten him on account of his sins, and that by having placed him in the midst of a time in which he must be consumed with zeal and solicitude for the house of God. The suffering decreed for him by God is therefore at one and the same time suffering as a chastisement and as a witnessing for God; and they heighten this suffering by every means in their power, not manifesting any pity for him or any indulgence, but imputing to him sins that he has not committed, and requiting him with deadly hatred for benefits for which they owed him thanks.


  There are also some others, although but few, who share this martyrdom with him. The psalmist calls them, as he looks up to Jahve, חלליך, Thy fatally smitten ones; they are those to whom God has appointed that they should bear within themselves a pierced or wounded heart (vid., Psa 109:22, cf. Jer 8:18) in the face of such a godless age. Of the deep grief (אל, as in Psa 2:7) of these do they tell, viz., with self-righteous, self-blinded mockery (cf. the Talmudic phrase ספר בלשׁון הרע or ספר לשׁון הרע, of evil report or slander). The lxx and Syriac render יוסיפוּ (προσέθηκαν): they add to the anguish; the Targum, Aquila, Symmachus, and Jerome follow the traditional text. Let God therefore, by the complete withdrawal of His grace, suffer them to fall from one sin into another—this is the meaning of the da culpam super culpam eorum—in order that accumulated judgment may correspond to the accumulated guilt (Jer 16:18). Let the entrance into God's righteousness, i.e., His justifying and sanctifying grace, be denied to them for ever. Let them be blotted out of ספר חיּים (Exo 32:32, cf. Isa 4:3; Dan 12:1), that is to say, struck out of the list of the living, and that of the living in this present world; for it is only in the New Testament that we meet with the Book of Life as a list of the names of the heirs of the ζωὴ αἰώνιος. According to the conception both of the Old and of the New Testament the צדיקים are the heirs of life. Therefore Psa 69:29 wishes that they may not be written by the side of the righteous, who, according to Hab 2:4, "live," i.e., are preserved, by their faith. With ואני the poet contrasts himself, as in Ps 40:18, with those deserving of execration. They are now on high, but in order to be brought low; he is miserable and full of poignant pain, but in order to be exalted; God's salvation will remove him from his enemies on to a height that is too steep for them (Psa 59:2; Psa 91:14). Then will he praise (הלּל) and magnify (גּדּל) the Name of God with song and thankful confession. And such spiritual תּודה, such thank-offering of the heart, is more pleasing to God than an ox, a bullock, i.e., a young ox (= פּר השּׁור, an ox-bullock, Jdg 6:25, according to Ges. 113), one having horns and a cloven hoof (Ges. 53, 2). The attributives do not denote the rough material animal nature (Hengstenberg), but their legal qualifications for being sacrificed. מקרין is the name for the young ox as not being under three years old (cf. Sa1 1:24, lxx ἐν μόσχῳ τριετίζοντι); מפריס as belonging to the clean four-footed animals, viz., those that are cloven-footed and chew the cud, Lev. 11. Even the most stately, full-grown, clean animal that may be offered as a sacrifice stands in the sight of Jahve very far below the sacrifice of grateful praise coming from the heart.


  When now the patient sufferers (ענוים) united with the poet by community of affliction shall see how he offers the sacrifice of thankful confession, they will rejoice. ראוּ is a hypothetical preterite; it is neither וראוּ (perf. consec.), nor יראוּ (Psa 40:4; Psa 52:8; Psa 107:42; Job 22:19). The declaration conveying information to be expected in Psa 69:33 after the Waw apodoseos changes into an apostrophe of the "seekers of Elohim:" their heart shall revive, for, as they have suffered in company with him who is now delivered, they shall now also refresh themselves with him. We are at once reminded of Psa 22:27, where this is as it were the exhortation of the entertainer at the thank-offering meal. It would be rash to read שׁמע in Psa 69:23, after Psa 22:25, instead of שׁמע (Olshausen); the one object in that passage is here generalized: Jahve is attentive to the needy, and doth not despise His bound ones (Psa 107:10), but, on the contrary, He takes an interest in them and helps them. Starting from this proposition, which is the clear gain of that which has been experienced, the view of the poet widens into the prophetic prospect of the bringing back of Israel out of the Exile into the Land of Promise. In the face of this fact of redemption of the future he calls upon (cf. Isa 44:23) all created things to give praise to God, who will bring about the salvation of Zion, will build again the cities of Judah, and restore the land, freed from its desolation, to the young God-fearing generation, the children of the servants of God among the exiles. The feminine suffixes refer to ערי (cf. Jer 2:15; Jer 22:6 Chethb). The tenor of Isa 65:9 is similar. If the Psalm were written by David, the closing turn from Psa 69:23 onwards might be more difficult of comprehension than Psa 14:7; 51:20f. If, however, it is by Jeremiah, then we do not need to persuade ourselves that it is to be understood not of restoration and re-peopling, but of continuance and completion (Hofmann and Kurtz). Jeremiah lived to experience the catastrophe he foretold; but the nearer it came to the time, the more comforting were the words with which he predicted the termination of the Exile and the restoration of Israel. Jer 34:7 shows us how natural to him, and to him in particular, was the distinction between Jerusalem and the cities of Judah. The predictions in Jer 32:1, which sound so in accord with Psa 69:36., belong to the time of the second siege. Jerusalem was not yet fallen; the strong places of the land, however, already lay in ruins.


  Psalm 70


  Cry of a Persecuted One for Help


  This short Psalm, placed after Ps 69 on account of the kindred nature of its contents (cf. more especially v. 6 with Psa 69:30), is, with but few deviations, a repetition of Psa 40:14. This portion of the second half of Ps 40 is detached from it and converted into the Elohimic style. Concerning להזכּיר, at the presentation of the memorial portion of the mincha, vid., Psa 38:1. It is obvious that David himself is not the author of the Psalm in this stunted form. The לדוד is moreover justified, if he composed the original Psalm which is here modified and appropriated to a special liturgical use.


  Psalm 70:1


  We see at once at the very beginning, in the omission of the רצה (Psa 40:14), that what we have here before us is a fragment of Ps 40, and perhaps a fragment that only accidentally came to have an independent existence. The להצּילני, which was under the government of רצה, now belongs to הוּשׁה, and the construction is without example elsewhere. In Psa 70:3 (= Psa 40:15) יחד and לספּותהּ are given up entirely; the original is more full-toned and soaring. Instead of ישׁמּוּ, torpescant, Psa 70:4 has ישׁוּבוּ, recedant (as in Ps 6:11, cf. Psa 9:18), which is all the more flat for coming after יסגו אחור. In Psa 70:4, after ויאמרים the לי, which cannot here (cf. on the contrary, Psa 35:21) be dispensed with, is wanting.


  Psalm 70:4


  ויאמרו instead of יאמרו is unimportant. But since the divine name Jahve is now for once chosen side by side with Elohim, it certainly had a strong claim to be retained in Psa 70:5. Instead of תּשׁועתך we have ישׁועתך here; instead of עזרתי, here עזרי. And instead of אדני יחשׁב לי we have here אלהים חוּשׁה־לּי—the hope is turned into petition: make haste unto me, is an innovation in expression that is caused by the taking over of the לי.


  Psalm 71


  Prayer of a Grey-Headed Servant of God for Further Divine Aid


  The Davidic Psa 70:1-5 is followed by an anonymous Psalm which begins like Ps 31 and closes like Ps 35, in which Psa 71:12, just like Psa 70:2, is an echo of Psa 40:14. The whole Psalm is an echo of the language of older Psalms, which is become the mental property, so to speak, of the author, and is revived in him by experiences of a similar character. Notwithstanding the entire absence of any thorough originality, it has an individual, and in fact a Jeremianic, impress.


  The following reasons decide us in considering the Psalm as coming from the pen of Jeremiah:—(1) Its relationship to Psalms of the time of David and of the earlier times of the kings, but after David, leads us down to somewhere about the age of Jeremiah. (2) This anthological weaving together of men's own utterances taken from older original passages, and this skilful variation of them by merely slight touches of his own, is exactly Jeremiah's manner. (3) In solitary instances the style of Ps 69, slow, loose, only sparingly adorned with figures, and here and there prosaic, closely resembles Jeremiah; also to him corresponds the situation of the poet as one who is persecuted; to him, the retrospect of a life rich in experience and full of miraculous guidings; to him, whose term of active service extended over a period of more than thirty years under Zedekiah, the transition to hoary age in which the poet finds himself; to him, the reference implied in Psa 71:21 to some high office; and to him, the soft, plaintive strain that pervades the Psalm, from which it is at the same time clearly seen that the poet has attained a degree of age and experience, in which he is accustomed to self-control and is not discomposed by personal misfortune. To all these correspondences there is still to be added an historical testimony. The lxx inscribes the Psalm τῷ Δαυίδ υἱῷν Ἰωναδάβ καὶ τῶν πρώτων αἰχμαλωτισθέντων. According to this inscription, the τῷ Δαυίδ of which is erroneous, but the second part of which is so explicit that it must be based upon tradition, the Psalm was a favourite song of the Rechabites and of the first exiles. The Rechabites are that tribe clinging to a homely nomad life in accordance with the will of their father, which Jeremiah (Jer 35) holds up before the men of his time as an example of self-denying faithful adherence to the law of their father which puts them to shame. If the Psalm is by Jeremiah, it is just as intelligible that the Rechabites, to whom Jeremiah paid such a high tribute of respect, should appropriate it to their own use, as that the first exiles should do so. Hitzig infers from Psa 71:20, that at the time of its composition Jerusalem had already fallen; whereas in Ps 69 it is only the cities of Judah that as yet lie in ashes. But after the overthrow of Jerusalem we find no circumstances in the life of the prophet, who is no more heard of in Egypt, that will correspond to the complaints of the psalmist of violence and mockery. Moreover the foe in Psa 71:4 is not the Chaldaean, whose conduct towards Jeremiah did not merit these names. Nor can Psa 71:20 have been written at the time of the second siege and in the face of the catastrophe.


  Psalm 71:1


  Stayed upon Jahve, his ground of trust, from early childhood up, the poet hopes and prays for deliverance out of the hand of the foe. The first of these two strophes (Psa 71:1-3) is taken from Psa 31:2-4, the second (Psa 71:4-6, with the exception of Psa 71:4 and Psa 71:6) from Psa 22:10-11; both, however, in comparison with Psa 70:1-5 exhibit the far more encroaching variations of a poet who reproduces the language of others with a freer hand. Olshausen wishes to read מעוז in Psa 71:3, Psa 90:1; Psa 91:9, instead of מעון, which he holds to be an error in writing. But this old Mosaic, Deuteronomial word (vid., on Psa 90:1)—cf. the post-biblical oath המעון (by the Temple!)—is unassailable. Jahve, who is called a rock of refuge in Psa 31:3, is here called a rock of habitation, i.e., a high rock that cannot be stormed or scaled, which affords a safe abode; and this figure is pursued still further with a bold remodelling of the text of Psa 31:3 : לבוא תּמיד, constantly to go into, i.e., which I can constantly, and therefore always, as often as it is needful, betake myself for refuge. The additional צוּית is certainly not equivalent to צוּה; it would more likely be equivalent to אשׁר צוית; but probably it is an independent clause: Thou hast (in fact) commanded, i.e., unalterably determined (Psa 44:5; Psa 68:29; Psa 133:3), to show me salvation, for my rock, etc. To the words לבוא תמיד צוית corresponds the expression לבית מצודות in Psa 31:3, which the lxx renders καὶ εἰς οἶκον καταφυγῆς, whereas instead of the former three words it has καὶ εἰς τόπον ὀχυρόν, and seems to have read לבית מבצרות, cf. Dan 11:15 (Hitzig). In Psa 71:5, Thou art my hope reminds one of the divine name מקוה ישׂראל in Jer 17:13; Jer 50:7 (cf. ἡ ἐλπίς ἡμῶν used of Christ in Ti1 1:1; Col 1:27). נסמכתּי is not less beautiful than השׁלכתּי in Psa 22:11. In its incipient slumbering state (cf. Psa 3:6), and in its self-conscious continuance. He was and is the upholding prop and the supporting foundation, so to speak, of my life. And גוזי instead of גּחי in Psa 22:10, is just such another felicitous modification. It is impracticable to define the meaning of this גוזי according to גּזה = גּזה, Arab. jz', retribuere (prop. to cut up, distribute), because גּמל is the representative of this Aramaeo-Arabic verb in the Hebrew. Still less, however, can it be derived from גּוּז, transire, the participle of which, if it would admit of a transitive meaning = מוציאי (Targum), ought to be גּזי. The verb גּזה, in accordance with its radical signification of abscindere (root גז, synon. קץ, קד, קט, and the like), denotes in this instance the separating of the child from the womb of the mother, the retrospect going back from youth to childhood, and even to his birth. The lxx σκεπαστής (μου) is an erroneous reading for ἐκσπαστής, as is clear from Psa 22:10, ὁ ἐκσπάσας με. הלּל בּ, Psa 44:9 (cf. שׂיח בּ, Psa 69:13), is at the bottom of the expression in Psa 71:6. The God to whom he owes his being, and its preservation thus far, is the constant, inexhaustible theme of his praise.


  Psalm 71:7


  Brought safely through dangers of every kind, he is become כּמופת, as a wonder, a miracle (Arabic aft from afata, cognate afaka, הפך, to bend, distort: a turning round, that which is turned round or wrenched, i.e., that which is contrary to what is usual and looked for) to many, who gaze upon him as such with astonishment (Psa 40:4). It is his God, however, to whom, as hitherto so also in time to come, he will look to be thus wonderfully preserved: מחסי־עז, as in Sa2 22:33. עז is a genitive, and the suffix is thrown back (vid., supra, p 171) in order that what God is to, and does for, the poet may be brought forward more clearly and independently [lit. unalloyed]. Psa 71:8 tells us what it is that he firmly expects on the ground of what he possesses in God. And on this very ground arises the prayer of Psa 71:9 also: Cast me not away (viz., from Thy presence, Psa 51:13; Jer 7:15, and frequently) in the time (לעת, as in Gen 8:11) of old age—he is therefore already an old man (זקן), though only just at the beginning of the זקנה. He supplicates favour for the present and for the time still to come: now that my vital powers are failing, forsake me not! Thus he prays because he, who has been often wondrously delivered, is even now threatened by foes. Psa 71:11, introduced by means of Psa 71:10, tells us what their thoughts of him are, and what they purpose doing. לי, Psa 71:10, does not belong to אויבי, as it dies not in Psa 27:2 also, and elsewhere. The ל is that of relation or of reference, as in Psa 41:6. The unnecessary לאמר betrays a poet of the later period; cf. Psa 105:11; Psa 119:82 (where it was less superfluous), and on the contrary, Psa 83:5. The later poet also reveals himself in Psa 71:12, which is an echo of very similar prayers of David in Psa 22:12, Psa 22:20 (Psa 40:14, cf. Psa 70:2), Psa 35:22; Psa 38:22. The Davidic style is to be discerned here throughout in other points also. In place of הישׁה the Ker substitutes חוּשׁה, which is the form exclusively found elsewhere.


  Psalm 71:13


  In view of Psa 40:15 (Psa 70:3), Psa 35:4, Psa 35:26; Psa 109:29, and other passages, the reading of יכּלמוּ, with the Syriac, instead of יכלוּ in Psa 71:13 commends itself; but there are also other instances in this Psalm of a modification of the original passages, and the course of the thoughts is now climactic: confusion, ruin (cf. Ps 6:11), and in fact ruin accompanied by reproach and shame. This is the fate that the poet desires for his deadly foes. In prospect of this he patiently composes himself, Psa 71:14 (cf. 31:25); and when righteous retribution appears, he will find new matter and ground and motive for the praise of God in addition to all such occasion as he has hitherto had. The late origin of the Psalm betrays itself again here; for instead of the praet. Hiph. הוסיף (which is found only in the Books of Kings and in Ecclesiastes), the older language made use of the praet. Ka. Without ceasing shall his mouth tell (ספּר, as in Jer 51:10) of God's righteousness, of God's salvation for he knows not numbers, i.e., the counting over or through of them (Psa 139:17.); the divine proofs of righteousness or salvation עצמוּ מסּפּר (Psa 40:6), they are in themselves endless, and therefore the matter also which they furnish for praise is inexhaustible. He will tell those things which cannot be so reckoned up; he will come with the mighty deeds of the Lord Jahve, and with praise acknowledge His righteousness, Him alone. Since גּברות, like the New Testament δυνάμεις, usually signifies the proofs of the divine גּבוּרה (e.g., Psa 20:7), the Beth is the Beth of accompaniment, as e.g., in Psa 40:8; Psa 66:13. בּוא בּ, vernire cum, is like Arab. j'â' b (atâ), equivalent to afferre, he will bring the proofs of the divine power, this rich material, with him. It is evident from Psa 71:18. that בגברות does not refer to the poet (in the fulness of divine strength), but, together with צדקתך, forms a pair of words that have reference to God. לבדּך, according to the sense, joins closely upon the suffix of צדקתך (cf. Ps 83:19): Thy righteousness (which has been in mercy turned towards me), Thine alone (te solum = tui solius). From youth up God has instructed him, viz., in His ways (Psa 25:4), which are worthy of all praise, and hitherto (עד־הנּה, found only in this passage in the Psalter, and elsewhere almost entirely confined to prose) has he, "the taught of Jahve" (למּוּד ה), had to praise the wonders of His rule and of His leadings. May God, then, not forsake him even further on עד־זקנה ושׂיבה. The poet is already old (זקן), and is drawing ever nearer to שׂיבה, silvery, hoary old age (cf. Sa1 12:2). May God, then, in this stage of life also to which he has attained, preserve him in life and in His favour, until (עד = עד־אשׁר, as in Psa 132:5; Gen 38:11, and frequently) he shall have declared His arm, i.e., His mighty interposition in human history, to posterity (דּור), and to all who shall come (supply אשׁר), i.e., the whole of the future generation, His strength, i.e., the impossibility of thwarting His purposes. The primary passage for this is Psa 22:31.


  Psalm 71:19


  The thought of this proclamation so thoroughly absorbs the poet that he even now enters upon the tone of it; and since to his faith the deliverance is already a thing of the past, the tender song with its uncomplaining prayer dies away into a loud song of praise, in which he pictures it all to himself. Without Psa 71:19-21 being subordinate to עד־אגיד in Psa 71:18, וצדקתך is coupled by close connection with בגורתך. Psa 71:19 is an independent clause; and עד־מרום takes the place of the predicate: the righteousness of God exceeds all bounds, is infinite (Psa 36:6., Psa 57:11). The cry כמוך מי, as in Psa 35:10; Psa 69:9, Jer 10:6, refers back to Exo 15:11. According to the Chethb, the range of the poet's vision widens in Psa 71:20 from the proofs of the strength and righteousness of God which he has experienced in his own case to those which he has experienced in common with others in the history of his own nation. The Ker (cf. on the other hand Psa 60:5; Psa 85:7; Deu 31:17) rests upon a failing to discern how the experiences of the writer are interwoven with those of the nation. תּשׁוּב in both instances supplies the corresponding adverbial notion to the principal verb, as in Psa 85:7 (cf. Psa 51:4). תּהום, prop. a rumbling, commonly used of a deep heaving of waters, here signifies an abyss. "The abysses of the earth" (lxx ἐκ τῶν ἀβύσσων τῆς γῆς, just as the old Syriac version renders the New Testament ἄβυσσος, e.g., in Luk 8:31, by Syr. tehūmā') are, like the gates of death (Psa 9:14), a figure of extreme perils and dangers, in the midst of which one is as it were half hidden in the abyss of Hades. The past and future are clearly distinguished in the sequence of the tenses. When God shall again raise His people out of the depth of the present catastrophe, then will He also magnify the גּדלּה of the poet, i.e., in the dignity of his office, by most brilliantly vindicating him in the face of his foes, and will once more (תּסּוב, fut. Niph. like תּשׁוּב ekil .h above) comfort him. He on his part will also (cf. Job 40:14) be grateful for this national restoration and this personal vindication: he will praise God, will praise His truth, i.e., His fidelity to His promises. בּכלי נבל instead of בּנבל sounds more circumstantial than in the old poetry. The divine name "The Holy One of Israel" occurs here for the third time in the Psalter; the other passages are Psa 78:41; Psa 89:19, which are older in time, and older also than Isaiah, who uses it thirty times, and Habakkuk, who uses it once. Jeremiah has it twice (Jer 50:29; Jer 51:5), and that after the example of Isaiah. In Psa 71:23, Psa 71:24 the poet means to say that lips and tongue, song and speech, shall act in concert in the praise of God. תּרנּנּה with Dagesh also in the second Nun, after the form תּקוננּה, תּשׁכּנּה, side by side with which we also find the reading תּרנּנּה, and the reading תּרנּנה, which is in itself admissible, after the form תּאמנה, תּעגנה, but is here unattested.


  The cohortative after כּי (lxx ὅταν) is intended to convey this meaning: when I feel myself impelled to harp unto Thee. In the perfects in the closing line that which is hoped for stands before his soul as though it had already taken place. כי is repeated with triumphant emphasis.


  Psalm 72


  Prayer for the Dominion of Peace of the Anointed One of God


  This last Psalm of the primary collection, united to Ps 71 by community of the prominent word tsdqtk, appears, as we look to the superscription, Psa 72:20, to be said to be a Psalm of David; so that consequently לשׁלמה designates Solomon as the subject, not the author. But the Lamed of לשׁלמה here and in Psa 127:1 cannot have any other meaning than that which the Lamed always has at the head of the Psalms when it is joined to proper names; it is then always the expression denoting that the Psalm belongs to the person named, as its author. Then in style and general character the Psalm has not the least kinship with the Psalms of David. Characteristic of Solomon, on the other hand, are the movement proverb-like, and for the most part distichic, which has less of original freshness and directness than of an artificial, reflective, and almost sluggish manner, the geographic range of view, the richness in figures drawn from nature, and the points of contact with the Book of Job, which belongs incontrovertibly to the circle of the Salomonic literature: these are coincident signs which are decisive in favour of Solomon. But if Solomon is the author, the question arises, who is the subject of the Psalm? According to Hitzig, Ptolemy Philadelphus; but no true Israelite could celebrate him in this manner, and there is no reliable example of carmina of this character having found their way into the song-book of Israel. The subject of the Psalm is either Solomon (lxx εἰς Σαλωμών) or the Messiah (Targum, "O God, give Thy regulations of right to the King Messiah, למלכּא משׁיחא"). Both are correct. It is Solomon himself to whom the intercession and desires of blessing of this Psalm refer. Solomon, just as David with Psa 20:1-9 and Psa 20:1, put it into the heart and mouth of the people, probably very soon after his accession, it being as it were a church-prayer on behalf of the new, reigning king. But the Psalm is also none the less Messianic, and with perfect right the church has made it the chief Psalm of the festival of Epiphany, which has received its name of festum trium regum out of it.


  Solomon was in truth a righteous, benign, God-fearing ruler; he established and also extended the kingdom; he ruled over innumerable people, exalted in wisdom and riches above all the kings of the earth; his time was the most happy, the richest in peace and joy that Israel has ever known. The words of the Psalm were all fulfilled in him, even to the one point of the universal dominion that is wished for him. But the end of his reign was not like the beginning and the middle of it. That fair, that glorious, that pure image of the Messiah which he had represented waxed pale; and with this fading away its development in relation to the history of redemption took a new turn. In the time of David and of Solomon the hope of believers, which was attached to the kingship of David, had not yet fully broken with the present. At that time, with few exceptions, nothing was known of any other Messiah than the Anointed One of God, who was David or Solomon himself. When, however, the kingship in these its two most glorious impersonations had proved itself unable to bring to full realization the idea of the Messiah or of the Anointed One of God, and when the line of kings that followed thoroughly disappointed the hope which clung to the kingship of the present,—a hope which here and there, as in the reign of Hezekiah, blazed up for a moment and then totally died out, and men were driven from the present to look onward into the future,—then, and not until then, did any decided rupture take place between the Messianic hope and the present. The image of the Messiah is now painted on the pure ethereal sky of the future (though of the immediate future) in colours which were furnished by older unfulfilled prophecies, and by the contradiction between the existing kingship and its idea; it becomes more and more, so to speak, an image, super-earthly, super-human, belonging to the future, the invisible refuge and invisible goal of a faith despairing of the present, and thereby rendered relatively more spiritual and heavenly (cf. the Messianic image painted in colours borrowed from our Psalm in Isa. 11, Mic 5:3, Mic 5:6; Zac 9:9.). In order rightly to estimate this, we must free ourselves from the prejudice that the centre of the Old Testament proclamation of salvation [or gospel] lies in the prophecy of the Messiah. Is the Messiah, then, anywhere set forth as the Redeemer of the world? The Redeemer of the world if Jahve. The appearing (parusia) of Jahve is the centre of the Old Testament proclamation of salvation. An allegory may serve to illustrate the way in which the Old Testament proclamation of salvation unfolds itself. The Old Testament in relation to the Day of the New Testament is Night. In this Night there rise in opposite directions two stars of Promise. The one describes its path from above downwards: it is the promise of Jahve who is about to come. The other describes its path from below upwards: it is the hope which rests on the seed of David, the prophecy of the Son of David, which at the outset assumes a thoroughly human, and merely earthly character. These two stars meet at last, they blend together into one star; the Night vanishes and it is Day. This one Star is Jesus Christ, Jahve and the Son of David in one person, the King of Israel and at the same time the Redeemer of the world,—in one word, the God-man.


  Psalm 72:1


  The name of God, occurring only once, is Elohim; and this is sufficient to stamp the Psalm as an Elohimic Psalm. מלך (cf. Psa 21:2) and בּן־מלך are only used without the article according to a poetical usage of the language. The petition itself, and even the position of the words, show that the king's son is present, and that he is king; God is implored to bestow upon him His משׁפּטים, i.e., the rights or legal powers belonging to Him, the God of Israel, and צדקה, i.e., the official gift in order that he may exercise those rights in accordance with divine righteousness. After the supplicatory teen the futures which now follow, without the Waw apodoseos, are manifestly optatives. Mountains and hills describe synecdochically the whole land of which they are the high points visible afar off. נשׂא is used in the sense of נשׂא פּרי Eze 17:8 : may שׁלום be the fruit which ripens upon every mountain and hill; universal prosperity satisfied and contented within itself. The predicate for Psa 72:3 is to be taken from Psa 72:3, just as, on the other hand, בּצדקה, "in or by righteousness," the fruit of which is indeed peace (Isa 32:17), belongs also to Psa 72:3; so that consequently both members supplement one another. The wish of the poet is this: By righteousness, may there in due season be such peaceful fruit adorning all the heights of the land. Psa 72:3, however, always makes one feel as though a verb were wanting, like תּפרחנה suggested by Bttcher. In Psa 72:4 the wishes are continued in plain unfigurative language. הושׁיע in the signification to save, to obtain salvation for, has, as is frequently the case, a dative of the object. בּני־אביון are those who are born to poverty, just like בּן־מלך, one who is born a king. Those who are born to poverty are more or less regarded, by an unrighteous government, as having no rights.


  Psalm 72:5


  The invocation of Psa 72:1 is continued in the form of a wish: may they fear Thee, Elohim, עם־שׁמשׁ, with the sun, i.e., during its whole duration (עם in the sense of contemporary existence, as in Dan. 3:33). לפני־ירח, in the moonlight (cf. Job 8:16, לפני־שׁמשׁ, in the sunshine), i.e., so long as the moon shines. דּור דּורים (accusative of the duration of time, cf. Psa 102:25), into the uttermost generation which outlasts the other generations (like שׁמי השּׁמים of the furthest heavens which surround the other heavens). The first two periphrastic expressions for unlimited time recur in Psa 89:37., a Psalm composed after the time of Solomon; cf. the unfigurative expression in Solomon's prayer at the dedication of the Temple in Kg1 8:40. The continuance of the kingship, from the operation of which such continuance of the fear of God is expected, is not asserted until Psa 72:17. It is capricious to refer the language of address in Psa 72:5 to the king (as Hupfeld and Hitzig do), who is not directly addressed either in Psa 72:4, or in Psa 72:6, or anywhere in the Psalm. With respect to God the desire is expressed that the righteous and benign rule of the king may result in the extension of the fear of God from generation to generation into endless ages. The poet in Psa 72:6 delights in a heaping up of synonyms in order to give intensity to the expression of the thoughts, just as in Psa 72:5; the last two expressions stand side by side one another without any bond of connection as in Psa 72:5. רביבים (from רבב, Arab. rbb, densum, spissum esse, and then, starting from this signification, sometimes multum and sometimes magnum esse) is the shower of rain pouring down in drops that are close together; nor is זרזיף a synonym of גּז, but (formed from זרף, Arab. ḏrf, to flow, by means of a rare reduplication of the first two letters of the root, Ew. 157, d) properly the water running from a roof (cf. B. Joma 87a: "when the maid above poured out water, זרזיפי דמיא came upon his head"). גּז, however, is not the meadow-shearing, equivalent to a shorn, mown meadow, any more than גּז, גּזּה, Arabic ǵizza, signifies a shorn hide, but, on the contrary, a hide with the wool or feathers (e.g., ostrich feathers) still upon it, rather a meadow, i.e., grassy plain, that is intended to be mown. The closing word ארץ (accus. loci as in Psa 147:15) unites itself with the opening word ירד: descendat in terram. In his last words (2 Sam. 23) David had compared the effects of the dominion of his successor, whom he beheld as by vision, to the fertilizing effects of the sun and of the rain upon the earth. The idea of Psa 72:6 is that Solomon's rule may prove itself thus beneficial for the country. The figure of the rain in Psa 72:7 gives birth to another: under his rule may the righteous blossom (expanding himself unhindered and under the most favourable circumsntaces), and (may there arise) salvation in all fulness עד־בּלי ירח, until there is no more moon (cf. the similar expression in Job 14:12). To this desire for the uninterrupted prosperity and happiness of the righteous under the reign of this king succeeds the desire for an unlimited extension of his dominion, Psa 72:8. The sea (the Mediterranean) and the river (the Euphrates) are geographically defined points of issue, whence the definition of boundary is extended into the unbounded. Solomon even at his accession ruled over all kingdoms from the Euphrates as far as the borders of Egypt; the wishes expressed here are of wider compass, and Zechariah repeats them predictively (Psa 9:10) with reference to the King Messiah.


  Psalm 72:9


  This third strophe contains prospects, the ground of which is laid down in the fourth. The position of the futures here becomes a different one. The contemplation passes from the home relations of the new government to its foreign relations, and at the same time the wishes are changed into hopes. The awe-commanding dominion of the king shall stretch even into the most distant corners of the desert. ציּים is used both for the animals and the men who inhabit the desert, to be determined in each instance by the context; here they are men beyond all dispute, but in Psa 74:14; Isa 23:13, it is matter of controversy whether men or beasts are meant. Since the lxx, Aquila, Symmachus, and Jerome here, and the lxx and Jerome in Psa 74:14, render Αἰθίοπες, the nomadic tribes right and left of the Arabian Gulf seem traditionally to have been associated in the mind with this word, more particularly the so-called Ichthyophagi. These shall bend the knee reverentially before him, and those who contend against him shall be compelled at last to veil their face before him in the dust. The remotest west and south become subject and tributary to him, viz., the kings of Tartessus in the south of Spain, rich in silver, and of the islands of the Mediterranean and the countries on its coasts, that is to say, the kings of the Polynesian portion of Europe, and the kings of the Cushitish or of the Joktanitish שׁבא and of the Cushitish סבא, as, according to Josephus, the chief city of Meroכ was called (vid., Genesis, S. 206). It was a queen of that Joktanitish, and therefore South Arabian Sheba,—perhaps, however, more correctly (vid., Wetzstein in my Isaiah, ii. 529) of the Cushitish (Nubian) Sheba,—whom the fame of Solomon's wisdom drew towards him, 1 Kings 10. The idea of their wealth in gold and in other precious things is associated with both peoples. In the expression השׁיב מנחה (to pay tribute, Kg2 17:3, cf. Psa 3:4) the tribute is not conceived of as rendered in return for protection afforded (Maurer, Hengstenberg, and Olshausen), nor as an act repeated periodically (Rdiger, who refers to Ch2 27:5), but as a bringing back, i.e., repayment of a debt, referre s. reddere debitum (Hupfeld), after the same idea according to which obligatory incomings are called reditus (revenues). In the synonymous expression הקריב אשׁכּר the presentation appears as an act of sacrifice. אשׁכּר signifies in Eze 27:15 a payment made in merchandise, here a rent or tribute due, from שׂכר, which in blending with the Aleph prostheticum has passed over into שׂכר by means of a shifting of the sound after the Arabic manner, just as in אשׁכּל the verb שׂכל, to interweave, passes over into שׂכל (Rdiger in Gesenius' Thesaurus). In Psa 72:11 hope breaks through every bound: everything shall submit to his world-subduing sceptre.


  Psalm 72:12


  The confirmation of these prospects is now given. Voluntative forms are intermingled because the prospect extending into the future is nevertheless more lyrical than prophetic in its character. The elevation of the king to the dominion of the world is the reward of his condescension; he shows himself to be the helper and protecting lord of the poor and the oppressed, who are the especial object upon which God's eye is set. He looks upon it as his task to deal most sympathizingly and most considerately (יחס) just with those of reduced circumstances and with the poor, and their blood is precious in his eyes. Psa 72:12 is re-echoed in Job 29:12. The meaning of Psa 72:14 is the same as Psa 116:15. Instead of יקר, by a retention of the Jod of the stem it is written ייקר. Just as in Psa 49:10, ייקר here also is followed by ויחי. The assertion is individualized: and he (who was threatened with death) shall live (voluntative, having reference to the will of the king). But who is now the subject to ויתּן-? Not the rescued one (Hitzig), for after the foregoing designations (Psa 72:11.) we cannot expect to find "the gold of Sheba" (gold from Jeman or Aethiopia) in his possession. Therefore it is the king, and in fact Solomon, of whom the disposal of the gold of Sheba (Saba) is characteristic. The king's thought and endeavour are directed to this, that the poor man who has almost fallen a victim shall live or revive, and not only will he maintain his cause, he will also bestow gifts upon him with a liberal hand, and he (the poor one who has been rescued and endowed from the riches of the king) shall pray unceasingly for him (the king) and bless him at all times. The poor one is he who is restored to life and endowed with gifts, and who intercedes and blesses; the king, however, is the beneficent giver. It is left for the reader to supply the right subjects in thought to the separate verbs. That clearly marked precision which we require in rhetorical recital is alien to the Oriental style (vid., my Geschichte der jdischen Poesie, S. 189). Maurer and Hofmann also give the same interpretation as we have done.


  Psalm 72:16


  Here, where the futures again stand at the head of the clauses, they are also again to be understood as optatives. As the blessing of such a dominion after God's heart, not merely fertility but extraordinary fruitfulness may be confidently desired for the land פּסּה (ἁπ. λεγ..), rendered by the Syriac version sugo, abundance, is correctly derived by the Jewish lexicographers from פּסס = פּשׂה (in the law relating to leprosy), Mishnic פּסה, Aramaic פּסא, Arabic fšâ, but also fšš (vid., Job, at Psa 35:14-16), to extend, expandere; so that it signifies an abundance that occupies a broad space. בּראשׁ, unto the summit, as in Psa 36:6; Psa 19:5. The idea thus obtained is the same as when Hofmann (Weissagung und Erf׬llung, i. 180f.) takes פסּה (from פּסס = אפס) in the signification of a boundary line: "close upon the summit of the mountain shall the last corn stand," with reference to the terrace-like structure of the heights. פּריו does not refer back to בארץ (Hitzig, who misleads one by referring to Joe 2:3), but to בּר: may the corn stand so high and thick that the fields, being moved by the wind, shall shake, i.e., wave up and down, like the lofty thick forest of Lebanon. The lxx, which renders huperarthee'setai, takes ירעשׁ for יראשׁ, as Ewald does: may its fruit rise to a summit, i.e., rise high, like Lebanon. But a verb ראשׁ is unknown; and how bombastic is this figure in comparison with that grand, but beautiful figure, which we would not willingly exchange even for the conjecture יעשׁר (may it be rich)! The other wish refers to a rapid, joyful increase of the population: may men blossom out of this city and out of that city as the herb of the earth (cf. Job 5:25, where צאצאיך also accords in sound with יציצוּ), i.e., fresh, beautiful, and abundant as it. Israel actually became under Solomon's sceptre as numerous "as the sand by the sea" (Kg1 4:20), but increase of population is also a settled feature in the picture of the Messianic time (Psa 110:3, Isa 9:2; Isa 49:20, Zac 2:8 [4]; cf. Sir. 44:21). If, however, under the just and benign rule of the king, both land and people are thus blessed, eternal duration may be desired for his name. May this name, is the wish of the poet, ever send forth new shoots (ינין Chethib), or receive new shoots (ינּון Ker, from Niph. ננון), as long as the sun turns its face towards us, inasmuch as the happy and blessed results of the dominion of the king ever afford new occasion for glorifying his name. May they bless themselves in him, may all nations call him blessed, and that, as ויתבּרכוּ בו


  implies, so blessed that his abundance of blessing appears to them to be the highest that they can desire for themselves. To et benedicant sibi in eo we have to supply in thought the most universal, as yet undefined subject, which is then more exactly defined as omnes gentes with the second synonymous predicate. The accentuation (Athnach, Mugrash, Silluk) is blameless.


  Psalm 72:18


  Closing Beracha of the Second Book of the Psalter. It is more full-toned than that of the First Book, and God is intentionally here called Jahve Elohim the God of Israel because the Second Book contains none but Elohim-Psalms, and not, as there, Jahve the God of Israel. "Who alone doeth wonders" is a customary praise of God, Psa 86:10; Psa 136:4, cf. Job 9:8. שׁם כּבודו is a favourite word in the language of divine worship in the period after the Exile (Neh 9:5); it is equivalent to the שׁם כּבוד מלכוּתו in the liturgical Beracha, God's glorious name, the name that bears the impress of His glory. The closing words: and let the whole earth be full, etc., are taken from Num 14:21. Here, as there, the construction of the active with a double accusative of that which fills and that which is to be filled is retained in connection with the passive; for כבודו is also accusative: let be filled with His glory the whole earth (let one make it full of it). The אמן coupled by means of Waw is, in the Old Testament, exclusively peculiar to these doxologies of the Psalter.


  Psalm 72:20


  Superscription of the primary collection. The origin of this superscription cannot be the same as that of the doxology, which is only inserted between it and the Psalm, because it was intended to be read with the Psalm at the reading in the course of the service (Symbolae, p. 19). כּלוּ = כּלּוּ, like דּחוּ in Ps 36:13, כּסּוּ, Psa 80:11, all being Pual forms, as is manifest in the accented ultima. A parallel with this verse is the superscription "are ended the words of Job" in Job 31:40, which separates the controversial speeches and Job's monologue from the speeches of God. No one taking a survey of the whole Psalter, with the many Psalms of David that follow beyond Ps 72, could possibly have placed this key-stone here. If, however, it is more ancient than the doxological division into five books, it is a significant indication in relation to the history of the rise of the collection. It proves that the collection of the whole as it now lies before us was at least preceded by one smaller collection, of which we may say that it extended to Ps 72, without thereby meaning to maintain that it contained all the Psalms up to that one, since several of them may have been inserted into it when the redaction of the whole took place. But it is possible for it to have contained Ps 72, wince at the earliest it was only compiled in the time of Solomon. The fact that the superscription following directly upon a Psalm of Solomon is thus worded, is based on the same ground as the fact that the whole Psalter is quoted in the New Testament as Davidic. David is the father of the שׁיר ה, Ch2 29:27, and hence all Psalms may be called Davidic, just as all משׁלים may be called Salomonic, without meaning thereby that they are all composed by David himself.


  Psalm 73


  Temptation to Apostasy Overcome


  After the one Asaph Psalm of the Second Book, Ps 50, follow eleven more of them from Psalms 73-83. They are all Elohimic, whereas the Korah Psalms divide into an Elohimic and a Jehovic group. Psa 84:1-12 forms the transition from the one to the other. The Elohim-Psalms extend from Psalms 42-84, and are fenced in on both sides by Jahve-Psalms.


  In contents Psalms 73 is the counterpart of pendant of Ps 50. As in that Psalm the semblance of a sanctity based upon works is traced back to its nothingness, so here the seeming good fortune of the ungodly, by which the poet felt himself tempted to fall away, not into heathenism (Hitzig), but into that free-thinking which in the heathen world does not less cast off the deisidaimoni'a than it does the belief in Jahve within the pale of Israel. Nowhere does there come to light in the national history any back ground that should contradict the לאסף, and the doubts respecting the moral order of the world are set at rest in exactly the same way as in Ps 37; Ps 49, and in the Book of Job. Theodicy, or the vindication of God's ways, does not as yet rise from the indication of the retribution in this present time which the ungodly do not escape, to a future solution of all the contradictions of this present world; and the transcendent glory which infinitely outweighs the suffering of this present time, still remains outside the range of vision. The stedfast faith which, gladly renouncing everything, holds fast to God, and the pure love to which this possession is more than heaven and earth, is all the more worthy of admiration in connection with such defective knowledge.


  The strophe schema of the Psalm is predominantly octastichic: 4. 8. 8. 8; 8. 8. 5. Its two halves are Psa 73:1, Psa 73:15.


  Psalm 73:1


  אך, belonging to the favourite words of the faith that bids defiance to assault, signifies originally "thus = not otherwise," and therefore combines an affirmative and restrictive, or, according to circumstances, even an adversative signification (vid., on Psa 39:6). It may therefore be rendered: yea good, assuredly good, or: only good, nothing but good; both renderings are an assertion of a sure, infallible relation of things. God appears to be angry with the godly, but in reality He is kindly disposed towards them, though He send affliction after affliction upon them (Lam 3:25). The words ישראל אלהים are not to be taken together, after Gal 6:16 (τὸν Ἰσραήλ τοῦ Θεοῦ); not, "only good is it with the Israel of Elohim," but "only good to Israel is Elohim," is the right apprehension of the truth or reality that is opposed to what seems to be the case. The Israel which in every relationship has a good and loving God is limited in Psa 73:1 to the pure in heart (Psa 24:4; Mat 5:8). Israel in truth are not all those who are descended from Jacob, but those who have put away all impurity of disposition and all uncleanness of sin out of their heart, i.e., out of their innermost life, and by a constant striving after sanctification (Psa 73:13) maintain themselves in such purity. In relation to this, which is the real church of God, God is pure love, nothing but love. This it is that has been confirmed to the poet as he passed through the conflict of temptation, but it was through conflict, for he almost fell by reason of the semblance of the opposite. The Chethξb נטוּי רגלי (cf. Num 24:4) or נטוּי (cf. Sa2 15:32) is erroneous. The narration of that which is past cannot begin with a participial clause like this, and כּמעט, in such a sense (non multum abfuit quin, like כּאין, nihil abfuit quin), always has the perfect after it, e.g., Psa 94:17; Psa 119:87. It is therefore to be read נטיוּ (according to the fuller form for נטוּ, which is used not merely with great distinctives, as in Psa 36:8; Psa 122:6; Num 24:6, but also with conjunctives out of pause, e.g., Psa 57:2, cf. Psa 36:9, Deu 32:37; Job 12:6): my feet had almost inclined towards, had almost slipped backwards and towards the side. On the other hand the Chethb שׁפּכה is unassailable; the feminine singular is frequently found as predicate both of a plural subject that has preceded (Psa 18:35, cf. Deu 21:7; Job 16:16) and also more especially of one that is placed after it, e.g., Psa 37:31; Job 14:19. The footsteps are said to be poured out when one "flies out or slips" and falls to the ground.


  Psalm 73:3


  Now follows the occasion of the conflict of temptation: the good fortune of those who are estranged from God. In accordance with the gloominess of the theme, the style is also gloomy, and piles up the full-toned suffixes amo and emo (vid., Psa 78:66; Psa 80:7; Psa 83:12, Psa 83:14); both are after the example set by David. קנּא with Beth of the object ion which the zeal or warmth of feeling is kindled (Psa 37:1; Pro 3:31) here refers to the warmth of envious ill-feeling. Concerning הולל vid., Psa 5:6. Psa 73:3 tells under what circumsntaces the envy was excited; cf. so far as the syntax is concerned, Psa 49:6; Psa 76:11. In Psa 73:4 חרצצבּות (from חרצב = חצּב from חצב, cognate עצב, whence עצב, pain, Arabic ‛aṣâbe, a snare, cf. חבל, ὠδίς, and חבל σχοινίον), in the same sense as the Latin tormenta (from torquere), is intended of pains that produce convulsive contractions. But in order to give the meaning "they have no pangs (to suffer) till their death," להם (למו) could not be omitted (that is, assuming also that ל, which is sometimes used for עד, vid., Psa 59:14, could in such an exclusive sense signify the terminus ad quem). Also "there are no pangs for their death, i.e., that bring death to them," ought to be expressed by להם למּות. The clause as it stands affirms that their dying has no pangs, i.e., it is a painless death; but not merely does this assertion not harmonize with Psa 73:18., but it is also introduced too early here, since the poet cannot surely begin the description of the good fortune of the ungodly with the painlessness of their death, and then for the first time come to speak of their healthy condition. We may therefore read, with Ewald, Hitzig, Bttcher, and Olshausen:


  כי אין חרצבות למו


  תּם ובריא אולם


  i.e., they have (suffer) no pangs, vigorous (תּם like תּם, Job 21:23, תמים, Pro 1:12) and well-nourished is their belly; by which means the difficult למותם is got rid of, and the gloomy picture is enriched by another form ending with mo. אוּל, here in a derisive sense, signifies the body, like the Arabic allun, âlun (from âl, coaluit, cohaesit, to condense inwardly, to gain consistency).


  The observation of Psa 73:4 is pursued further in Psa 73:5 : whilst one would have thought that the godly formed an exception to the common wretchedness of mankind, it is just the wicked who are exempt from all trouble and calamity. It is also here to be written אינמו, as in Psa 59:14, not אינימו. Therefore is haughtiness their neck-chain, and brutishness their mantle. ענק is a denominative from ענק = αὐχήν: to hang round the neck; the neck is the seat of pride (αὐχεῖν): haughtiness hangs around their neck (like ענק, a neck-ornament). Accordingly in Psa 73:6 המס is the subject, although the interpunction construes it differently, viz., "they wrap round as a garment the injustice belonging to them," in order, that is, to avoid the construction of יעטף (vid., Ps 65:14) with למו; but active verbs can take a dative of the object (e.g., אהב ל ,, רפא ל) in the sense: to be or to grant to any one that which the primary notion of the verb asserts. It may therefore be rendered: they put on the garment of violence (שׁית חמס like בּגדי נקם, Isa 59:17), or even by avoiding every enallage numeri: violence covers them as a garment; so that שׁית is an apposition which is put forth in advance.


  Psalm 73:7


  The reading עונמו, ἡ ἀδικία αὐτῶν (lxx (cf. in Zac 5:6 the עינם, which is rendered by the lxx in exactly the same way), in favour of which Hitzig, Bצttcher, and Olshausen decide, "their iniquity presses forth out of a fat heart, out of a fat inward part," is favoured by Psa 17:10, where חלב obtains just this signification by combination with סגר, which it would obtain here as being the place whence sin issues; cf. ἐξέρχεσθαι ἐκ τῆς καρδίας, Mat 15:18.; and the parallelism decides its superiority. Nevertheless the traditional reading also gives a suitable sense; not (since the fat tends to make the eyes appear to be deeper in) "their eyes come forward prae adipe," but, "they stare forth ex adipe, out of the fat of their bloated visage," מחלב being equivalent to מחלב פּניהם, Job 15:27. This is a feature of the character faithfully drawn after nature. Further, just as in general τὸ περίσσευμα τῆς καρδίας wells over in the gestures and language (Mat 12:34), so is it also with their "views or images of the heart" (from שׂכה, like שׂכוי, the cock with its gift of divination as speculator): the illusions of their unbounded self-confidence come forth outwardly, they overflow after the manner of a river, viz., as Psa 73:8 says, in words that are proud beyond measure (Jer 5:28). Luther: "they destroy everything" (synon. they make it as or into rottenness, from מקק). But חמיק is here equivalent to the Aramaic מיּק (μωκᾶσθαι): they mock and openly speak ברע (with ā in connection with Munach transformed from Dech), with evil disposition (cf. Exo 32:12), oppression; i.e., they openly express their resolve which aims at oppression. Their fellow-man is the sport of their caprice; they speak or dictate ממּרום, down from an eminence, upon which they imagine themselves to be raised high above others. Even in the heavens above do they set (שׁתּוּ as in Psa 49:15 instead of שׁתוּ,—there, in accordance with tradition, Milel; here at the commencement of the verse Milra) their mouth; even these do not remain untouched by their scandalous language (cf. Jde 1:16); the Most High and Holy One, too, is blasphemed by them, and their tongue runs officiously and imperiously through the earth below, everywhere disparaging that which exists and giving new laws. תּהלך, as in Exo 9:23, a Kal sounding much like Hithpa., in the signification grassari. In Psa 73:10 the Chethb ישׁיב (therefore he, this class of man, turns a people subject to him hither, i.e., to himself) is to be rejected, because הלם is not appropriate to it. עמּו is the subject, and the suffix refers not to God (Stier), whose name has not been previously mentioned, but to the kind of men hitherto described: what is meant is the people which, in order that it may turn itself hither (שׁוּב, not: to turn back, but to turn one's self towards, as e.g., in Jer 15:19)


  becomes his, i.e., this class's people (cf. for this sense of the suffix as describing the issue or event, Psa 18:24; Psa 49:6; Psa 65:12). They gain adherents (Psa 49:14) from those who leave the fear of God and turn to them; and מי מלא, water of fulness, i.e., of full measure (cf. Psa 74:15, streams of duration = that do not dry up), which is here an emblem of their corrupt principles (cf. Job 15:16), is quaffed or sucked in (מצה, root מץ, whence first of all מצץ, Arab. mṣṣ, to suck) by these befooled ones (למו, αὐτοῖς = ὑπ ̓ αὐτῶν). This is what is meant to be further said, and not that this band of servile followers is in fulness absorbed by them (Sachs). Around the proud free-thinkers there gathers a rabble submissive to them, which eagerly drinks in everything that proceeds from them as though it were the true water of life. Even in David's time (Psa 10:4; Psa 14:1; Psa 36:2) there were already such stout spirits (Isa 46:12) with a servûm imitatorum pecus. A still far more favourable soil for these לצים was the worldly age of Solomon.


  Psalm 73:11


  The persons speaking are now those apostates who, deluded by the good fortune and free-thinking of the ungodly, give themselves up to them as slaves. concerning the modal sense of ידע, quomodo sciverit, vid., Psa 11:3, cf. Job 22:13. With וישׁ the doubting question is continued. Bצttcher renders thus: nevertheless knowledge is in the Most High (a circumstantial clause like Pro 3:28; Mal 1:14; Jdg 6:13); but first of all they deny God's actual knowledge, and then His attributive omniscience. It is not to be interpreted: behold, such are (according to their moral nature) the ungodly (אלּה, tales, like זה, Ps 48:15, Deu 5:26, cf. המּה, Isa 56:11); nor, as is more in accordance with the parallel member Psa 73:12 and the drift of the Psalm: behold, thus it befalleth the ungodly (such as they according to their lot, as in Job 18:21, cf. Isa 20:6); but, what forms a better connection as a statement of the ground of the scepticism in Psa 73:11, either, in harmony with the accentuation: behold, the ungodly, etc., or, since it is not הרשׁעים: behold, these are ungodly, and, ever reckless (Jer 12:1), they have acquired great power. With the bitter הנּה, as Stier correctly observes, they bring forward the obvious proof to the contrary. How can God be said to be the omniscient Ruler of the world?—the ungodly in their carnal security become very powerful and mighty, but piety, very far from being rewarded, is joined with nothing but misfortune. My striving after sanctity (cf. Pro 20:9), my abstinence from all moral pollution (cf. Pro 26:6), says he who has been led astray, has been absolutely (אך as in Sa1 25:21) in vain; I was notwithstanding (Ew. 345, a) incessantly tormented (cf. Psa 73:5), and with every morning's dawn (לבּקרים, as in Psa 101:8, cf. לבקרים in Job 7:18) my chastitive suffering was renewed. We may now supply the conclusion in thought in accordance with Psa 73:10 : Therefore have I joined myself to those who never concern themselves about God and at the same time get on better.


  Psalm 73:15


  To such, doubt is become the transition to apostasy. The poet has resolved the riddle of such an unequal distribution of the fortunes of men in a totally different way. Instead of כּמו in Psa 73:15, to read כּמוהם (Bצttcher), or better, by taking up the following הנה, which even Saadia allows himself to do, contrary to the accents (Arab. mṯl hḏâ), כּמו הנּה (Ewald), is unnecessary, since prepositions are sometimes used elliptically (כּעל, Isa 59:18), or even without anything further (Hos 7:16; Hos 11:7) as adverbs, which must therefore be regarded as possible also in the case of כּמו (Aramaic, Arabic כּמא, Aethiopic kem). The poet means to say, If I had made up my mind to the same course of reasoning, I should have faithlessly forsaken the fellowship of the children of God, and should consequently also have forfeited their blessings. The subjunctive signification of the perfects in the hypothetical protasis and apodosis, Psa 73:15 (cf. Jer 23:22), follows solely from the context; futures instead of perfects would signify si dicerem...perfide agerem. דּור בּניך is the totality of those, in whom the filial relationship in which God has placed Isreal in relation to Himself is become an inward or spiritual reality, the true Israel, Psa 73:1, the "righteous generation," Psa 14:5. It is an appellative, as in Deu 14:1; Hos 2:1. For on the point of the uhiothesi'a the New Testament differs from the Old Testament in this way, viz., that in the Old Testament it is always only as a people that Israel is called בן, or as a whole בנים, but that the individual, and that in his direct relationship to God, dared not as yet call himself "child of God." The individual character is not as yet freed from its absorption in the species, it is not as yet independent; it is the time of the minor's νηπιότης, and the adoption is as yet only effected nationally, salvation is as yet within the limits of the nationality, its common human form has not as yet appeared. The verb בּגד with בּ signifies to deal faithlessly with any one, and more especially (whether God, a friend, or a spouse) faithlessly to forsake him; here, in this sense of malicious desertion, it contents itself with the simple accusative.


  On the one side, by joining in the speech of the free-thinkers he would have placed himself outside the circle of the children of God, of the truly pious; on the other side, however, when by meditation he sought to penetrate it (לדעת), the doubt-provoking phenomenon (זאת) still continued to be to him עמל, trouble, i.e., something that troubled him without any result, an unsolvable riddle (cf. Ecc 8:17). Whether we read הוּא or היא, the sense remains the same; the Ker הוּא prefers, as in Job 31:11, the attractional gender. Neither here nor in Job 30:26 and elsewhere is it to be supposed that ואחשׁבה is equivalent to ואחשׁבה (Ewald, Hupfeld). The cohortative from of the future here, as frequently (Ges. 128, 1), with or without a conditional particle (Psa 139:8; Sa2 22:38; Job 16:6; Job 11:17; Job 19:18; Job 30:26), forms a hypothetical protasis: and (yet) when I meditated; Symmachus (according to Montfaucon), ει ̓ ἐλογιζόμην. As Vaihinger aptly observes, "thinking alone will give neither the right light nor true happiness." Both are found only in faith. The poet at last struck upon the way of faith, and there he found light and peace. The future after עד frequently has the signification of the imperfect subjunctive, Job 32:11; Ecc 2:3, cf. Pro 12:19 (donec nutem = only a moment); also in an historical connection like Jos 10:13; Ch2 29:34, it is conceived of as subjunctive (donec ulciseretur, se sanctificarent), sometimes, however, as indicative, as in Exo 15:16 (donec transibat) and in our passage, where אד introduces the objective goal at which the riddle found its solution: until I went into the sanctuary of God, (purposely) attended to (ל as in the primary passage Deu 32:29, cf. Job 14:21) their life's end. The cohortative is used here exactly as in ואבינה, but with the collateral notion of that which is intentional, which here fully accords with the connection. He went into God's dread sanctuary (plural as in Ps 68:36, cf. מקדּשׁ in the Psalms of Asaph, Psa 67:7; Psa 78:69); here he prayed for light in the darkness of his conflict, here were his eyes opened to the holy plans and ways of God (Psa 77:14), here the sight of the sad end of the evil-doers was presented to him. By "God's sanctuaries" Ewald and Hitzig understand His secrets; but this meaning is without support in the usage of the language. And is it not a thought perfectly in harmony with the context and with experience, that a light arose upon him when he withdrew from the bustle of the world into the quiet of God's dwelling—place, and there devoutly gave his mind to the matter?


  The strophe closes with a summary confession of the explanation received there. שׁית is construed with Lamed inasmuch as collocare is equivalent to locum assignare (vid., Psa 73:6). God makes the evil-doers to stand on smooth, slippery places, where one may easily lose one's footing (cf. Psa 35:6; Jer 23:12). There, then, they also inevitably fall; God casts them down למשּׁוּאות, into ruins, fragores = ruinae, from שׁוא = שׁאה, to be confused, desolate, to rumble. The word only has the appearance of being from נשׁא: ensnarings, sudden attacks (Hitzig), which is still more ill suited to Psa 74:3 than to this passage; desolation and ruin can be said even of persons, as הרס, Psa 28:5, ונשׁבּרוּ, Isa 8:15, נפּץ, Jer 51:21-23. The poet knows no other theodicy but this, nor was any other known generally in the pre-exilic literature of Israel (vid., Ps 37; Psa 39:1-13, Jer. 12, and the Job 1:1). The later prophecy and the Chokma were much in advance of this, inasmuch as they point to a last universal judgment (vid., more particularly Mal 3:13.), but not one that breaks off this present state; the present state and the future state, time and eternity, are even there not as yet thoroughly separated.


  Psalm 73:19


  The poet calms himself with the solution of the riddle that has come to him; and it would be beneath his dignity as a man to allow himself any further to be tempted by doubting thoughts. Placing himself upon the standpoint of the end, he sees how the ungodly come to terrible destruction in a moment: they come to an end (ספוּ from סוּף, not ספה), it is all over with them (תּמּוּ) in consequence of (מן as in Psa 76:7, and unconnected as in Psa 18:4; Psa 30:4; Psa 22:14) frightful occurrences (בּלּהות, a favourite word, especially in the Book of Job), which clear them out of the way. It is with them as with a dream, after (מן as in Ch1 8:8) one is awoke. One forgets the vision on account of its nothingness (Job 20:8). So the evil-doers who boast themselves μετὰ πολλῆς φαντασίας (Act 25:23) are before God a צלם, a phantom or unsubstantial shadow. When He, the sovereign Lord, shall awake, i.e., arouse Himself to judgment after He has looked on with forbearance, then He will despise their shadowy image, will cast it contemptuously from Him. Luther renders, So machstu Herr jr Bilde in der Stad verschmecht (So dost Thou, Lord, make their image despised in the city). But neither has the Kal בּזה this double transitive signification, "to give over to contempt," nor is the mention of the city in place here. In Hos 11:9 also בּעיר in the signification in urbem gives no right sense; it signifies heat of anger or fury, as in Jer 15:8, heat of anguish, and Schrder maintains the former signification (vid., on Psa 139:20), in fervore (irae), here also; but the pointing בּעיר is against it. Therefore בּעיר is to be regarded, with the Targum, as syncopated from בּהעיר (cf. לביא, Jer 39:7; Ch2 31:10; בּכּשׁלו, Pro 24:17, and the like); not, however, to be explained, "when they awake," viz., from the sleep of death (Targum), or after Psa 78:38, "when Thou awakest them," viz., out of their sleep of security (De Wette, Kurtz), but after Psa 35:23, "when Thou awakest," viz., to sit in judgment.


  Thus far we have the divine answer, which is reproduced by the poet after the manner of prayer. Hengstenberg now goes on by rendering it, "for my heart was incensed;" but we cannot take יתחמּץ according to the sequence of tenses as an imperfect, nor understand כּי as a particle expression the reason. On the contrary, the poet, from the standpoint of the explanation he has received, speaks of a possible return (כּי seq. fut. = ἐάν) of his temptation, and condemns it beforehand: si exacerbaretur animus meus atque in renibus meis pungerer. התחמּץ, to become sour, bitter, passionate; השׁתּונן, with the more exactly defining accusative כּליותי, to be pricked, piqued, irritated. With ואני begins the apodosis: then should I be... I should have become (perfect as in Psa 73:15, according to Ges. 126, 5). Concerning לא ידע, non sapere, vid., Psa 14:4. בּהמות can be taken as compar. decurtata for כּבהמות; nevertheless, as apparently follows from Job 40:15, the poet surely has the p-ehe-mou, the water ox, i.e., the hippopotamus, in his mind, which being Hebraized is בּהמות, and, as a plump colossus of flesh, is at once an emblem of colossal stupidity (Maurer, Hitzig). The meaning of the poet is, that he would not be a man in relation to God, over against God (עם, as in Psa 78:37; Job 9:2, cf. Arab. ma‛a, in comparison with), if he should again give way to the same doubts, but would be like the most stupid animal, which stands before God incapable of such knowledge as He willingly imparts to earnestly inquiring man.


  Psalm 73:23


  But he does not thus deeply degrade himself: after God has once taken him by the right hand and rescued him from the danger of falling (Psa 73:2), he clings all the more firmly to Him, and will not suffer his perpetual fellowship with Him to be again broken through by such seizures which estrange him from God. confidently does he yield up himself to the divine guidance, though he may not see through the mystery of the plan (עצה) of this guidance. He knows that afterwards (אחר with Mugrash: adverb as in Psa 68:26), i.e., after this dark way of faith, God will כבוד receive him, i.e., take him to Himself, and take him from all suffering (לקח as in Psa 49:16, and of Enoch, Gen 5:24). The comparison of Zac 2:12 [8] is misleading; there אחר is rightly accented as a preposition: after glory hath He sent me forth (vid., Kצhler), and here as an adverb; for although the adverbial sense of אחר would more readily lead one to look for the arrangement of the words ואחר תקחני כבוד, still "to receive after glory" (cf. the reverse Isa 58:8) is an awkward thought. כבוד, which as an adjective "glorious" (Hofmann) is alien to the language, is either accusative of the goal (Hupfeld), or, which yields a form of expression that is more like the style of the Old Testament, accusative of the manner (Luther, "with honour"). In אחר the poet comprehends in one summary view what he looks for at the goal of the present divine guidance. The future is dark to him, but lighted up by the one hope that the end of his earthly existence will be a glorious solution of the riddle. Here, as elsewhere, it is faith which breaks through not only the darkness of this present life, but also the night of Hades. At that time there was as yet no divine utterance concerning any heavenly triumph of the church, militant in the present world, but to faith the Jahve-Name had already a transparent depth which penetrated beyond Hades into an eternal life. The heaven of blessedness and glory also is nothing without God; but he who can in love call God his, possesses heaven upon earth, and he who cannot in love call God his, would possess not heaven, but hell, in the midst of heaven. In this sense the poet says in Psa 73:25 : whom have I in heaven? i.e., who there without Thee would be the object of my desire, the stilling of my longing? without Thee heaven with all its glory is a vast waste and void, which makes me indifferent to everything, and with Thee, i.e., possessing Thee, I have no delight in the earth, because to call Thee mine infinitely surpasses every possession and every desire of earth. If we take בּארץ still more exactly as parallel to בּשּׁמים, without making it dependent upon חפצתּי: and possessing Thee I have no desire upon the earth, then the sense remains essentially the same; but if we allow בארץ to be governed by חפצתי in accordance with the general usage of the language, we arrive at this meaning by the most natural way. Heaven and earth, together with angels and men, afford him no satisfaction—his only friend, his sole desire and love, is God. The love for God which David expresses in Psa 16:2 in the brief utterance, "Thou art my Lord, Thou art my highest good," is here expanded with incomparable mystical profoundness and beauty. Luther's version shows his master-hand. The church follows it in its "Herzlich lieb hab' ich dich" when it sings -


  "The whole wide world delights me not,


  For heaven and earth, Lord, care I not,


  If I may but have Thee;"


  and following it, goes on in perfect harmony with the text of our Psalm -


  "Yea, though my heart be like to break,


  Thou art my trust that nought can shake;"


  or with Paul Gerhard, [in his Passion-hymn "Ein Lmmlein geht und trgt die Schuld der Welt und ihrer Kinder,"


  "Light of my heart, that shalt Thou be;


  And when my heart in pieces breaks,


  Thou shalt my heart remain."


  For the hypothetical perfect כּלה expresses something in spite of which he upon whom it may come calls God his God: licet defecerit. Though his outward and inward man perish, nevertheless God remains ever the rock of his heart as the firm ground upon which he, with his ego, remains standing when everything else totters; He remains his portion, i.e., the possession that cannot be taken from him, if he loses all, even his spirit-life pertaining to the body,—and God remains to him this portion לעולם, he survives with the life which he has in God the death of the old life. The poet supposes an extreme case,—one, that is, it is true, impossible, but yet conceivable,—that his outward and inward being should sink away; even then with the merus actus of his ego he will continue to cling to God. In the midst of the natural life of perishableness and of sin, a new, individual life which is resigned to God has begun within him, and in this he has the pledge that he cannot perish, so truly as God, with whom it is closely united, cannot perish. It is just this that is also the nerve of the proof of the resurrection of the dead which Jesus advances in opposition to the Sadducees (Mat 22:32).


  Psalm 73:27


  The poet here once more gives expression to the great opposites into which good fortune and misfortune are seemingly, but only seemingly, divided in a manner so contradictory to the divine justice. The central point of the confirmation that is introduced with כּי lies in Psa 73:28. "Thy far removing ones" was to be expressed with רחק, which is distinct from רחוק. זנה has מן instead of מתּחת or מאחרי after it. Those who remove themselves far from the primary fountain of life fall a prey to ruin; those who faithlessly abandon God, and choose the world with its idols rather than His love, fall a prey to destruction. Not so the poet; the nearness of God, i.e., a state of union with God, is good to him, i.e., (cf. Psa 119:71.) he regards as his good fortune. קרבה is nom. act. after the form יקהה, Arab. waqhat, obedience, and נצּרה, a watch, Psa 141:3, and of essentially the same signification with ḳurba (קרבה), the Arabic designation of the unio mystica; cf. Jam 4:8, ἐγγίσατε τῷ Θεῷ καὶ ἐγγιεῖ ὑμῖν. Just as קרבת אלהים stands in antithesis to רחקיך, so לי טּוב stands in antithesis to יאבדו and הצמתה. To the former their alienation from God brings destruction; he finds in fellowship with God that which is good to him for the present time and for the future. Putting his confidence (מחסּי, not מחסי) in Him, he will declare, and will one day be able to declare, all His מלאכות, i.e., the manifestations or achievements of His righteous, gracious, and wise government. The language of assertion is quickly changed into that of address. The Psalm closes with an upward look of grateful adoration to God beforehand, who leads His own people, ofttimes wondrously indeed, but always happily, viz., through suffering to glory.


  Psalm 74


  Appeal to God against Religious Persecution, in Which the Temple Is Violated


  The מזמור 73 is here followed by a Maskı̂l (vid., Psa 32:1) which, in common with the former, has the prominent, rare word משּׁוּאות (Psa 74:3; Psa 73:18), but also the old Asaphic impress. We here meet with the favourite Asaphic contemplation of Israel as a flock, and the predilection of the Asaphic Psalms for retrospective references to Israel's early history (Psa 74:13-15). We also find the former of these two characteristic features in Psa 79:1-13, which reflects the same circumstances of the times. Moreover Jeremiah stands in the same relationship to both Psalms. In Jer 10:25; Psa 79:6. is repeated almost word for word. And one is reminded of Psalms 74 by Lam 2:2 (cf. Psa 74:7), Psa 2:7 (cf. Psa 74:4), and other passages. The lament "there is no prophet any more" (Psa 74:9) sounds very much like Lam 2:9. In connection with Jeremiah's reproductive manner, and his habit of allowing himself to be prompted to new thoughts by the original passages by means of the association of ideas (cf. כּיום מועד, Lam 2:7, with בּקרב מועדך of the Psalm), it is natural to assign the priority in age to the two Asaphic national lamentation Psalms.


  But the substance of both Psalms, which apparently brings us down not merely into the Chaldaean, but even into the Maccabaean age, rises up in opposition to it. After his return from the second Egyptian expedition (170 b.c.) Antiochus Epiphanes chastised Jerusalem, which had been led into revolt by Jason, in the most cruel manner, entered the Temple accompanied by the court high priest Menalaus, and carried away the most costly vessels, and even the gold of the walls and doors, with him. Myriads of the Jews were at that time massacred or sold as slaves. Then during the fourth Egyptian expedition (168) of Antiochus, when a party favourably disposed towards the Ptolemies again arose in Jerusalem, he sent Apollonius to punish the offenders (167), and his troops laid the city waste with fire and sword, destroyed houses and walls, burnt down several of the Temple-gates and razed many of its apartments. Also on this occasion thousands were slain and led away captive. Then began the attempt of Antiochus to Hellenize the Jewish nation. An aged Athenian was entrusted with the carrying out of this measure. Force was used to compel the Jews to accept the heathen religion, and in fact to serve Olympian Zeus (Jupiter): on the 15th of Chislev a smaller altar was erected upon the altar of burnt-offering in the Temple, and on the 25th of Chislev the first sacrifice was offered to Olympian Zeus in the Temple of Jahve, now dedicated to him. Such was the position of affairs when a band of faithful confessors rallied around the Asmonaean (Hasmonaean) priest Mattathias.


  How strikingly does much in both Psalms, more particularly in Ps 74, harmonize with this position of affairs! At that time it was felt more painfully than ever that prophecy had become dumb, 1 Macc. 4:46; 9:27; 14:41. The confessors and martyrs who bravely declared themselves were called, as in Psa 79:2, חסידים, Ἀσιδαῖοι. At that time "they saw," as 1 Macc. 4:38 says, "the sanctuary desolate, and the altar profaned, and the gates burnt up, and shrubs growing in the courts as in a forest, or as in one of the mountains, yea, and the priests' chambers pulled down." the doors of the Temple-gates were burned to ashes (cf. 2 Macc. 8:33; 1:8). The religious אותות (Psa 74:4) of the heathen filled the place where Jahve was wont to reveal Himself. Upon the altar of the court stood the βδέλυγμα ἐρημώσεως; in the courts they had planted trees, and likewise the "signs" of heathendom; and the לשׁכות (παστοφόρια) lay in ruins. When later on, under Demetrius Stoer (161), Alcimus (an apostate whom Antiochus had appointed high priest) and Bacchides advanced with promises of peace, but with an army at the same time, a band of scribes, the foremost of the Asidai'oi of Israel, went forth to meet them to intercede for their nation. Alcimus, however, seized sixty of them, slaughtered them in one day, and that, as it is added in 1 Macc. 7:16f., "according to the word which he wrote: The flesh of Thy saints and their blood have they shed round about Jerusalem, and there was none to bury them." The formula of citation κατὰ τὸν λόγον ὃν (τοὺς λόγου οὓς) ἔγραψε, and more particularly the ἔγραψε—which as being the aorist cannot have the Scripture (ἡ γραφή), and, since the citation is a prayer to god, not God, but only the anonymous psalmist, as its subject (vid., however, the various readings in Grimm on this passage)—sounds as though the historian were himself conscious that he was quoting a portion of Scripture that had taken its rise among the calamities of that time. In fact, no age could be regarded as better warranted in incorporating some of its songs in the Psalter than the Maccabaean, the sixty-third week predicted by Daniel, the week of suffering bearing in itself the character of the time of the end, this strictly martyr age of the Old Covenant, to which the Book of Daniel awards a high typical significance in relation to the history of redemption.


  But unbiassed as we are in the presence of the question whether there are Maccabaean Psalms, still there is, on the other hand, much, too, that is against the referring of the two Psalms to the Maccabaean age. In Psa 79:1-13 there is nothing that militates against referring it to the Chaldaean age, and Psa 79:11 (cf. Psa 102:21; Psa 69:34) is even favourable to this. And in Psalms 74, in which Psa 74:4, Psa 74:8, Psa 74:9 are the most satisfactorily explained from the Maccabaean age, there are, again, other parts which are better explained from the Chaldaean. For what is said in Psa 74:7, "they have set Thy Temple on fire," applies just as unconditionally as it runs to the Chaldaeans, but not to the Syrians. And the cry of prayer, Psa 74:3, "lift up Thy footsteps to the eternal ruins," appears to assume a laying waste that has taken place within the last few years at least, such as the Maccabaean age cannot exhibit, although at the exaltation of the Maccabees Jerusalem was ἀοίκητος ὡς ἔρημος (1 Macc. 3:45). Hitzig, it is true, renders: raise Thy footsteps for sudden attacks without end; but both the passages in which משּׁוּאות occurs mutually secure to this word the signification "desolations" (Targum, Symmachus, Jerome, and Saadia). If, however, the Chaldaean catastrophe were meant, then the author of both Psalms, on the ground of Ezr 2:41; Neh 7:44 (cf. Neh 11:22), might be regarded as an Asaphite of the time of the Exile, although they might also be composed by any one in the Asaphic style. And as regards their relation to Jeremiah, we ought to be contented with the fact that Jeremiah, whose peculiarity as a writer is otherwise so thoroughly reproductive, is, notwithstanding, also reproduced by later writers, and in this instance by the psalmist.


  Nothing is more certain than that the physiognomy of these Psalms does not correspond to any national misfortune prior to the Chaldaean catastrophe. Vaihinger's attempt to comprehend them from the time of Athaliah's reign of terror, is at issue with itself. In the history of Israel instances of the sacking of Jerusalem and of the Temple are not unknown even prior to the time of Zedekiah, as in the reign of Jehoram, but there is no instance of the city being reduced to ashes. Since even the profanation of the Temple by the Persian general Bagoses (Josephus, Ant. xi. 7), to which Ewald formerly referred this Psalm, was not accompanied by any injury of the building itself, much less its reduction to ashes, there remains only the choice between the laying waste of Jerusalem and of the Temple in the year 588 and in the year 167. We have reserved to ourselves the liberty of acknowledging some insertions from the time of the Maccabees in the Psalter; supra, pp. 6-8. Now since in both Psalms, apart from the משׁאות נצח, everything accords with the Maccabaean age, whilst when we refer them to the Chaldaean period the scientific conscience is oppressed by many difficulties (more especially in connection with Psa 74:4, Psa 74:8-9; Psa 79:2-3), we yield to the force of the impression and base both Psalms upon the situation of the Jewish nation under Antiochus and Demetrius. Their contents coincide with the prayer of Judas Maccabaeus in 2 Macc. 8:1-4.


  Psalm 74:1


  The poet begins with the earnest prayer that God would again have compassion upon His church, upon which His judgment of anger has fallen, and would again set up the ruins of Zion. Why for ever (Psa 74:10, Psa 79:5; Psa 89:47, cf. Psa 13:2)? is equivalent to, why so continually and, as it seems, without end? The preterite denotes the act of casting off, the future, Psa 74:1, that lasting condition of this casting off. למה, when the initial of the following word is a guttural, and particularly if it has a merely half-vowel (although in other instances also, Gen 12:19; Gen 27:45; Sol 1:7), is deprived of its Dagesh and accented on the ultima, in order (as Mose ha-Nakdan expressly observes) to guard against the swallowing up of the ah; cf. on Psa 10:1. Concerning the smoking of anger, vid., Psa 18:9. The characteristically Asaphic expression צאן מרעיתו is not less Jeremianic, Jer 23:1. In Psa 74:2 God is reminded of what He has once done for the congregation of His people. קדם, as in Psa 44:2, points back into the Mosaic time of old, to the redemption out of Egypt, which is represented in קנה (Exo 15:17) as a purchasing, and in גאל (Psa 77:15; Psa 78:35, Exo 15:13) as a ransoming (redemptio). שׁבט נחלתך is a factitive object; שׁבט is the name given to the whole nation in its distinctness of race from other peoples, as in Jer 10:16; Jer 51:19, cf. Isa 63:17. זה (Psa 74:2) is rightly separated from הר־ציון (Mugrash); it stands directly for אשׁר, as in Psa 104:8, Psa 104:26; Pro 23:22; Job 15:17 (Ges. 122, 2). The congregation of the people and its central abode are, as though forgotten of God, in a condition which sadly contrasts with their election. משּׁאות נצח are ruins (vid., Psa 73:18) in a state of such total destruction, that all hope of their restoration vanishes before it; נצח here looks forward, just as עולם (חרבות), Isa 63:12; Psa 61:4, looks backwards. May God then lift His feet up high (פּעמים poetical for רגלים, cf. Psa 58:11 with Psa 68:24), i.e., with long hurried steps, without stopping, move towards His dwelling—lace that now lies in ruins, that by virtue of His interposition it may rise again. Hath the enemy made merciless havoc—he hath ill-treated (הרע, as in Psa 44:3) everything (כּל, as in Psa 8:7, Zep 1:2, for חכּל or את־כּל) in the sanctuary—how is it possible that this sacrilegious vandalism should remain unpunished!


  Psalm 74:4


  The poet now more minutely describes how the enemy has gone on. Since קדשׁ in Psa 74:3 is the Temple, מועדיך in Psa 74:4 ought likewise to mean the Temple with reference to the several courts; but the plural would here (cf. Psa 74:8) be misleading, and is, too, only a various reading. Baer has rightly decided in favour of מועדך; מועד, as in Lam 2:6., is the instituted (Num 17:1-13 :19 [4]) place of God's intercourse with His congregation (cf. Arab. mı̂‛âd, a rendezvous). What Jeremiah says in Lam 2:7 (cf. שׁאג, Jer 2:15) is here more briefly expressed. By אותתם (Psa 74:4) we must not understand military insignia; the scene of the Temple and the supplanting of the Israelitish national insignia to be found there, by the substitution of other insignia, requires that the word should have the religious reference in which it is used of circumcision and of the Sabbath (Exo 31:13); such heathen אתות, which were thrust upon the Temple and the congregation of Jahve as henceforth the lawful ones, were those which are set forth in 1 Macc. 1:45-49, and more particularly the so-called abomination of desolation mentioned in v. 54 of the same chapter. With יוּדע (Psa 74:5) the terrible scene which was at that time taking place before their eyes (Psa 79:10) is introduced. כּמביא is the subject; it became visible, tangible, noticeable, i.e., it looked, and one experienced it, as if a man caused the axe to enter into the thicket of the wood, i.e., struck into or at it right and left. The plural קדּמּות forces itself into the simile because it is the many heathen warriors who are, as in Jer 46:22., likened to these hewers of wood. Norzi calls the Kametz of בסבך־עץ Kametz chatuph; the combining form would then be a contraction of סבך (Ewald, Olshausen), for the long ā of סבך does not admit of any contraction. According to another view it is to be read bi-sbāch-etz, as in Est 4:8 kethāb-hadāth with counter-tone Metheg beside the long vowel, as e.g., עץ־הגּן, Gen 2:16). The poet follows the work of destruction up to the destroying stroke, which is introduced by the ועת (perhaps ועת, Ker ועתּה), which arrests one's attention. In Psa 74:5 the usual, unbroken quiet is depicted, as is the heavy Cyclopean labour in the Virgilian illi inter sese, etc.; in jahalomûn, Psa 74:6 (now and then pointed jahlomûn), we hear the stroke of the uplifted axes, which break in pieces the costly carved work of the Temple. The suffix of פּתּוּחיה (the carved works thereof) refers, according to the sense, to מועדך. The lxx, favouring the Maccabaean interpretation, renders: ἐξέκοψαν τάς θύρας αὐτῆς (פּתחיה). This shattering of the panelling is followed in Psa 74:7 by the burning, first of all, as we may suppose, of this panelling itself so far as it consists of wood. The guaranteed reading here is מקדשׁך, not מקדשׁיך. שׁלּח בּאשׁ signifies to set on fire, immittere igni, differing from שׁלּח אשׁ בּ, to set fire to, immittere ignem. On לארץ חלּלוּ, cf. Lam 2:2; Jer 19:13. Hitzig, following the lxx, Targum, and Jerome, derives the exclamation of the enemies נינם from נין: their whole generation (viz., we will root out)! But נין is posterity, descendants; why therefore only the young and not the aged? And why is it an expression of the object and not rather of the action, the object of which would be self-evident? נינם is fut. Kal of ינה, here = Hiph. הונה, to force, oppress, tyrannize over, and like אנס, to compel by violence, in later Hebrew. נינם (from יינה, like ייפה) is changed in pause into נינם; cf. the future forms in Num 21:30; Exo 34:19, and also in Psa 118:10-12. Now, after mention has been made of the burning of the Temple framework, מועדי־אל cannot denote the place of the divine manifestation after its divisions (Hengstenberg), still less the festive assemblies (Bttcher), which the enemy could only have burnt up by setting fire to the Temple over their heads, and כל does not at all suit this. The expression apparently has reference to synagogues (and this ought not to be disputed), as Aquila and Symmachus render the word. For there is no room for thinking of the separate services conducted by the prophets in the northern kingdom (Kg2 4:23), because this kingdom no longer existed at the time this Psalm was written; nor of the בּמות, the burning down of which no pious Israelite would have bewailed; nor of the sacred places memorable from the early history of Israel, which are nowhere called מועדים, and after the founding of the central sanctuary appear only as the seats of false religious rites. The expression points (like בּית ועד, Sota ix. 15) to places of assembly for religious purposes, to houses for prayer and teaching, that is to say, to synagogues—a weighty instance in favour of the Maccabaean origin of the Psalm.


  Psalm 74:9


  The worst thing the poet has to complain of is that God has not acknowledged His people during this time of suffering as at other times. "Our signs" is the direct antithesis to "their sings" (Psa 74:4), hence they are not to be understood, after Psa 86:17, as signs which God works. The suffix demands, besides, something of a perpetual character; they are the instituted ordinances of divine worship by means of which God is pleased to stand in fellowship with His people, and which are now no longer to be seen because the enemies have set them aside. The complaint "there is not prophet any more" would seem strange in the period immediately after the destruction of Jerusalem, for Jeremiah's term of active service lasted beyond this. Moreover, a year before (in the tenth year of Zedekiah's reign) he had predicted that the Babylonian domination, and relatively the Exile, would last seventy years; besides, six years before the destruction Ezekiel appeared, who was in communication with those who remained behind in the land. The reference to Lam 2:9 (cf. Eze 7:26) does not satisfy one; for there it is assumed that there were prophets, a fact which is here denied. Only perhaps as a voice coming out of the Exile, the middle of which (cf. Hos 3:4; Ch2 15:3, and besides Canticum trium puerorum, Psa 74:14 : καὶ οὐκ ἔστιν ἐν τῷ καιρῷ τούτῳ ἄρχων καὶ προφήτης καὶ ἡγούμενος) was truly thus devoid of signs or miracles, and devoid of the prophetic word of consolation, can Psa 74:9 be comprehended. The seventy years of Jeremiah were then still a riddle without any generally known solution (Dan. 9). If, however, synagogues are meant in Psa 74:8, Psa 74:9 now too accords with the like-sounding lament in the calamitous times of Antiochus (1 Macc. 4:46; 9:27; 14:41). In Psa 74:10 the poet turns to God Himself with the question "How long?" how long is this (apparently) endless blaspheming of the enemy to last? Why dost Thou draw back (viz., ממּנוּ, from us, not עלינוּ, Psa 81:15) Thy hand and Thy right hand? The conjunction of synonyms "Thy hand and Thy right hand" is, as in Psa 44:4, Sirach 33:7, a fuller expression for God's omnipotent energy. This is now at rest; Psa 74:11 calls upon it to give help by an act of judgment. "Out of the midst of Thy bosom, destroy," is a pregnant expression for, "drawing forth out of Thy bosom the hand that rests inactive there, do Thou destroy." The Chethb חוקך has perhaps the same meaning; for חוק, Arab. ḥawq, signifies, like חיק, Arab. ḥayq, the act of encompassing, then that which encompasses. Instead of מחיקך (Exo 4:7) the expression is מקּרב חיקך, because there, within the realm of the bosom, the punitive justice of God for a time as it were slumbers. On the כלּה, which outwardly is without any object, cf. Psa 59:14.


  Psalm 74:12


  With this prayer for the destruction of the enemies by God's interposition closes the first half of the Psalm, which has for its subject-matter the crying contradiction between the present state of things and God's relationship to Israel. The poet now draws comfort by looking back into the time when God as Israel's King unfolded the rich fulness of His salvation everywhere upon the earth, where Israel's existence was imperilled. בּקרב הארץ, not only within the circumference of the Holy Land, but, e.g., also within that of Egypt (Exo 8:18-22). The poet has Egypt directly in his mind, for there now follows first of all a glance at the historical (Psa 74:13-15), and then at the natural displays of God's power (Psa 74:16, Psa 74:17). Hengstenberg is of opinion that Psa 74:13-15 also are to be understood in the latter sense, and appeals to Job 26:11-13. But just as Isaiah (Isa 51:9, cf. Psa 27:1) transfers these emblems of the omnipotence of God in the natural world to His proofs of power in connection with the history of redemption which were exhibited in the case of a worldly power, so does the poet here also in Psa 74:13-15. The תּנּיּן (the extended saurian) is in Isaiah, as in Ezekiel (התּנּים, Psa 29:3; Psa 32:2), an emblem of Pharaoh and of his kingdom; in like manner here the leviathan is the proper natural wonder of Egypt. As a water-snake or a crocodile, when it comes up with its head above the water, is killed by a powerful stroke, did God break the heads of the Egyptians, so that the sea cast up their dead bodies (Exo 14:30). The ציּים, the dwellers in the steppe, to whom these became food, are not the Aethiopians (lxx, Jerome), or rather the Ichthyophagi (Bocahrt, Hengstenberg), who according to Agatharcides fed ἐκ τῶν ἐκριπτομένων εἰς τὴν χέρσον κητῶν, but were no cannibals, but the wild beasts of the desert, which are called עם, as in Pro 30:25. the ants and the rock-badgers. לציים is a permutative of the notion לעם, which was not completed: to a (singular) people, viz., to the wild animals of the steppe. Psa 74:15 also still refers not to miracles of creation, but to miracles wrought in the course of the history of redemption; Psa 74:15 refers to the giving of water out of the rock (Psa 78:15), and Psa 74:15 to the passage through the Jordan, which was miraculously dried up (הובשׁתּ, as in Jos 2:10; Jos 4:23; Jos 5:1). The object מעין ונחל is intended as referring to the result: so that the water flowed out of the cleft after the manner of a fountain and a brook. נהרות are the several streams of the one Jordan; the attributive genitive איתן describe them as streams having an abundance that does not dry up, streams of perennial fulness. The God of Israel who has thus marvellously made Himself known in history is, however, the Creator and Lord of all created things. Day and night and the stars alike are His creatures. In close connection with the night, which is mentioned second, the moon, the מאור of the night, precedes the sun; cf. Psa 8:4, where כּונן is the same as הכין in this passage. It is an error to render thus: bodies of light, and more particularly the sun; which would have made one expect מאורות before the specializing Waw. גּבוּלות are not merely the bounds of the land towards the sea, Jer 5:22, but, according to Deu 32:8; Act 17:26, even the boundaries of the land in themselves, that is to say, the natural boundaries of the inland country. קיץ וחרף are the two halves of the year: summer including spring (אביב), which begins in Nisan, the spring-month, about the time of the vernal equinox, and autumn including winter (צתו), after the termination of which the strictly spring vegetation begins (Sol 2:11). The seasons are personified, and are called God's formations or works, as it were the angels of summer and of winter.


  Psalm 74:18


  The poet, after he has thus consoled himself by the contemplation of the power of God which He has displayed for His people's good as their Redeemer, and for the good of the whole of mankind as the Creator, rises anew to prayer, but all the more cheerfully and boldly. Since ever present facts of creation have been referred to just now, and the historical mighty deeds of God only further back, זאת refers rather forwards to the blaspheming of the enemies which He suffers now to go on unpunished, as though He took no cognizance of it. חרף has Pasek after it in order to separate the word, which signifies reviling, from the most holy Name. The epithet עם־נבל reminds one of Deu 32:21. In Psa 74:19 according to the accents חיּת is the absolute state (the primary form of חיּה, vid., on Psa 61:1): give not over, abandon not to the wild beast (beasts), the soul of Thy turtle-dove. This is probably correct, since לחיּת נפשׁ, "to the eager wild beast," this inversion of the well-known expression נפשׁ חיּה, which on the contrary yields the sense of vita animae, is an improbable and exampleless expression. If נפשׁ were intended to be thus understood, the poet might have written אל־תתן לנפשׁ חיּה תורך, "give not Thy turtle-dove over to the desire of the wild beast." Hupfeld thinks that the "old, stupid reading" may be set right at one stroke, inasmuch as he reads אל תתן לנפש חית תורך, and renders it "give not to rage the life Thy turtle-dove;" but where is any support to be found for this לנפשׁ, "to rage," or rather (Psychology, S. 202; tr. p. 239) "to eager desire?" The word cannot signify this in such an isolated position. Israel, which is also compared to a dove in Psa 68:14, is called a turtle-dove (תּור). In Psa 74:19 חיּת has the same signification as in Psa 74:19, and the same sense as Psa 68:11 (cf. Ps 69:37): the creatures of Thy miserable ones, i.e., Thy poor, miserable creatures—a figurative designation of the ecclesia pressa. The church, which it is the custom of the Asaphic Psalms to designate with emblematical names taken from the animal world, finds itself now like sheep among wolves, and seems to itself as if it were forgotten by God. The cry of prayer הבּט לבּרית comes forth out of circumstances such as were those of the Maccabaean age. בּרית is the covenant of circumcision (Gen. 17); the persecution of the age of the Seleucidae put faith to the severe test, that circumcision, this sign which was the pledge to Israel of God's gracious protection, became just the sign by which the Syrians knew their victims. In the Book of Daniel, Dan 11:28, Dan 11:30, cf. Ps. 22:32, ברית is used directly of the religion of Israel and its band of confessors. The confirmatory clause Psa 74:20 also corresponds to the Maccabaean age, when the persecuted confessors hid themselves far away in the mountains (1 Macc. 2:26ff., 2 Macc. 6:11), but were tracked by the enemy and slain,—at that time the hiding-places (κρύφοι, 1 Macc. 1:53) of the land were in reality full of the habitations of violence. The combination נאות חמס is like נאות השׁלום, Jer 25:37, cf. Gen 6:11. From this point the Psalm draws to a close in more familiar Psalm—strains. אל־ישׁב, Psa 74:21, viz., from drawing near to Thee with their supplications. "The reproach of the foolish all the day" is that which incessantly goes forth from them. עלה תּמיד, "going up (Sa1 5:12, not: increasing, Kg1 22:35) perpetually," although without the article, is not a predicate, but attributive (vid., on Psa 57:3). The tone of the prayer is throughout temperate; this the ground upon which it bases itself is therefore all the more forcible.


  Psalm 75


  The Nearness of the Judge with the Cup of Wrath


  That for which Ps 74 prays: Arise, Jahve, plead Thine own cause (Psa 74:22.), Psa 75:1-10 beholds; the judgment of God upon the proud sinners becomes a source of praise and of a triumphant spirit to the psalmist. The prophetic picture stands upon a lyrical groundwork of gold; it emerges out of the depth of feeling, and it is drawn back again into it. The inscription: To the Precentor, (after the measure:) Destroy not (vid., on Psa 57:1), a Psalm by Asaph, a Song, is fully borne out. The Sela shows that the Psalm, as מזמור שׁיר says, is appointed to be sung with musical accompaniment; and to the לאסף corresponds its thoroughly Asaphic character, which calls Ps 50 to mind with especial force. But from this Psalm Psa 75:1-10 differs, however, in this particular, viz., that a more clearly defined situation of affairs manifests itself through the hope of the judicial interposition of God which is expressed in it with prophetic certainty. According to appearances it is the time of the judgment of the nations in the person of Assyria; not, however, the time immediately following the great catastrophe, but prior to this, when Isaiah's prophecy concerning the shattering of the Assyrian power against Jerusalem had gone forth, just as Hengstenberg also regards this Psalm as the lyrical companion of the prophecies which Isaiah uttered in the presence of the ruin which threatened from Assyria, and as a testimony to the living faith with which the church at that time received the word of God. Hitzig, however, assigns both Psa 75:1-10 and Psa 76:1-12 to Judas Maccabaeus, who celebrates the victory over Apollonius in the one, and the victory over Seron in the other: "we may imagine that he utters the words of Ps 75:11 whilst he brandishes the captured sword of the fallen Apollonius." But the probability that it refers to the Assyrian period is at least equally balanced with the probability that it refers to the Maccabaean (vid., Psa 75:7; Psa 76:5-7); and if the time of Hezekiah were to be given up, then we might sooner go back to the time of Jehoshaphat, for both songs are too original to appear as echoes and not much rather as models of the later prophecy. The only influence that is noticeable in Psa 75:1-10 is that of the Song of Hannah.


  Psalm 75:1


  The church in anticipation gives thanks for the judicial revelation of its God, the near approach of which He Himself asserts to it. The connection with ו in וקרוב שׁמך presents a difficulty. Neither here nor anywhere else is it to be supposed that ו is synonymous with כּי; but at any rate even כי might stand instead of it. For Hupfeld's attempt to explain it: and "near is Thy name" Thy wonders have declared; and Hitzig's: and Thou whose Name is near, they declare Thy wondrous works—are past remedy. Such a personification of wonders does not belong to the spirit of Hebrew poetry, and such a relative clause lies altogether beyond the bounds of syntax. If we would, however, take וקרוב שׁמך, after Psa 50:23, as a result of the thanksgiving (Campensis), then that for which thanks are rendered would remain undefined; neither will it do to take קרוב as referring to the being inwardly present (Hengstenberg), since this, according to Jer 12:2 (cf. Deu 30:14), would require some addition, which should give to the nearness this reference to the mouth or to the heart. Thus, therefore, nothing remains for us but to connect the nearness of the Name of God as an outward fact with the earnest giving of thanks. The church has received the promise of an approaching judicial, redemptive revelation of God, and now says, "We give Thee thanks, we give thanks and near is Thy Name;" it welcomes the future act of God with heartfelt thanksgiving, all those who belong to it declare beforehand the wonders of God. Such was really the position of matters when in Hezekiah's time the oppression of the Assyrians had reached its highest point—Isaiah's promises of a miraculous divine deliverance were at that time before them, and the believing ones saluted beforehand, with thanksgiving, the "coming Name of Jahve" (Isa 30:27). The כּי which was to be expected after הודינו (cf. e.g., Psa 100:4.) does not follow until Psa 75:3. God Himself undertakes the confirmation of the forthcoming thanksgiving and praise by a direct announcement of the help that is hailed and near at hand (Psa 85:10). It is not to be rendered, "when I shall seize," etc., for Psa 75:3 has not the structure of an apodosis. כּי is confirmatory, and whatever interpretation we may give to it, the words of the church suddenly change into the words of God. מועד in the language of prophecy, more especially of the apocalyptic character, is a standing expression fore the appointed time of the final judgment (vid., on Hab 2:3). When this moment or juncture in the lapse of time shall have arrived, then God will seize or take possession of it (לקח in the unweakened original sense of taking hold of with energy, cf. Psa 18:17; Gen 2:15): He Himself will then interpose and hold judgment according to the strictly observed rule of right (מישׁרים, adverbial accusative, cf. במישׁרים, Psa 9:9, and frequently). If it even should come to pass that the earth and all its inhabitants are melting away (cf. Isa 14:31; Exo 15:15; Jos 2:9), i.e., under the pressure of injustice (as is to be inferred from Psa 75:3), are disheartened, scattered asunder, and are as it were in the act of dissolution, then He (the absolute I, אנכי) will restrain this melting away: He setteth in their places the pillars, i.e., the internal shafts (Job 9:6), of the earth, or without any figure: He again asserts the laws which lie at the foundation of its stability. תכּנתּי is a mood of certainty, and Psa 75:4 is a circumstantial clause placed first, after the manner of the Latin ablative absolute. Hitzig appropriately compares Pro 29:9; Isa 23:15 may also be understood according to this bearing of the case.


  The utterance of God is also continued after the Sela. It is not the people of God who turn to the enemies with the language of warning on the ground of the divine promise (Hengstenberg); the poet would then have said אמרנוּ, or must at least have said על־כּן אמרתּי. God Himself speaks, and His words are not yet peremptorily condemning, as in Psa 50:16., cf. Psa 46:11, but admonitory and threatening, because it is not He who has already appeared for the final judgment who speaks, but He who announces His appearing. With אמרתּי He tells the braggarts who are captivated with the madness of supposed greatness, and the evil-doers who lift up the horn or the head, hat He will have once for all said to them, and what they are to suffer to be said to them for the short space of time till the judgment. The poet, if we have assigned the right date to the Psalm, has Rabshakeh and his colleagues before his mind, cf. Isa 37:23. The ל, as in that passage, and like אל in Zac 2:4 (vid., Khler), has the idea of a hostile tendency. אל rules also over Psa 75:6: "speak not insolence with a raised neck." It is not to be construed עתק בצוּאר, with a stiff neck. Parallel passages like Psa 31:19; Psa 94:4, and more especially the primary passage Sa1 5:3, show that עתק is an object-notion, and that בצוּאר by itself (with which, too, the accentuation harmonizes, since Munach here is the vicarius of a distinctive), according to Job 15:26, has the sense of τραχηλιῶτες or ὑπεραυχοῦντες.


  Psalm 75:6


  The church here takes up the words of God, again beginning with the כּי of Psa 75:3 (cf. the כּי in Sa1 2:3). A passage of the Midrash says הרים חוץ מזה כל הרים שׁבמקרא (everywhere where harim is found in Scripture it signifies harim, mountains, with the exception of this passage), and accordingly it is explained by Rashi, Kimchi, Alshch, and others, that man, whithersoever he may turn, cannot by strength and skill attain great exaltation and prosperity.


  Thus it is according to the reading ממּדבּר, although Kimchi maintains that it can also be so explained with the reading ממּדבּר, by pointing to מרמס (Isa 10:6) and the like. It is, however, difficult to see why, in order to express the idea "from anywhere," three quarters of the heavens should be used and the north left out. These three quarters of the heavens which are said to represent the earthly sources of power (Hupfeld), are a frame without the picture, and the thought, "from no side (viz., of the earth) cometh promotion"—in itself whimsical in expression—offers a wrong confirmation for the dissuasive that has gone before. That, however, which the church longs for is first of all not promotion, but redemption. On the other hand, the lxx, Targum, Syriac, and Vulgate render: a deserto montium (desertis montibus); and even Aben-Ezra rightly takes it as a Palestinian designation of the south, when he supplements the aposiopesis by means of מי שׁיושׁיעם (more biblically יבע עזרנוּ, cf. Psa 121:1.). The fact that the north is not mentioned at all shows that it is a northern power which arrogantly, even to blasphemy, threatens the small Israelitish nation with destruction, and against which it looks for help neither from the east and west, nor from the reed-staff of Egypt (Isa 36:6) beyond the desert of the mountains of Arabia Petraea, but from Jahve alone, according to the watchword of Isaiah: שׁפטנוּ ה (Isa 33:22). The negative thought is left unfinished, the discourse hurrying on to the opposite affirmative thought. The close connection of the two thoughts is strikingly expressed by the rhymes הרים and ידים. The כּי of Psa 75:8 gives the confirmation of the negation from the opposite, that which is denied; the כּי of Psa 75:9 confirms this confirmation. If it were to be rendered, "and the wine foams," it would then have been היּין; מסך, which is undoubtedly accusative, also shows that yayin is also not considered as anything else: and it (the cup) foams (חמר like Arab. 'chtmr, to ferment, effervesce) with wine, is full of mixture. According to the ancient usage of the language, which is also followed by the Arabic, this is wine mixed with water in distinction from merum, Arabic chamr memzûg'e. Wine was mixed with water not merely to dilute it, but also to make it more pleasant; hence מסך signifies directly as much as to pour out (vid., Hitzig on Isa 5:22). It is therefore unnecessary to understand spiced wine (Talmudic קונדיטון, conditum), since the collateral idea of weakening is also not necessarily associated with the admixture of water. מזּה refers to כּוס, which is used as masculine, as in Jer 25:15; the word is feminine elsewhere, and changes its gender even here in שׁמריה (cf. Eze 23:34). In the fut. consec. ויּגּר the historical signification of the consecutive is softened down, as is frequently the case. אך affirms the whole assertion that follows. The dregs of the cup—a dira necessitas—all the wicked of the earth shall be compelled to sip (Isa 51:17), to drink out: they shall not be allowed to drink and make a pause, but, compelled by Jahve, who has appeared as Judge, they shall be obliged to drink it out with involuntary eagerness even to the very last (Eze 23:34). We have here the primary passage of a figure, which has been already hinted at in Psa 60:5, and is filled in on a more and more magnificent and terrible scale in the prophets. Whilst Obadiah (Oba 1:16, cf. Job 21:20) contents himself with a mere outline sketch, it is found again, in manifold applications, in Isaiah, Habakkuk, and Ezekiel, and most frequently in Jeremiah (Jer 25:27., Jer 48:26; Jer 49:12), where in Psa 25:15. it is embodied into a symbolical act. Jahve's cup of intoxication (inasmuch as חמה and חמר, the burning of anger and intoxicating, fiery wine, are put on an equality) is the judgment of wrath which is meted out to sinners and given them to endure to the end.


  Psalm 75:9


  The poet now turns back thankfully and cheerfully from the prophetically presented future to his own actual present. With ואני he contrasts himself as a member of the now still oppressed church with its proud oppressors: he will be a perpetual herald of the ever memorable deed of redemption. לעולם, says he, for, when he gives himself up so entirely to God the Redeemer, for him there is no dying. If he is a member of the ecclesia pressa, then he will also be a member of the ecclesia triumphans; for ει ̓ ὑπομένομεν, καὶ συμβασιλεύσομεν (Ti2 2:12). In the certainty of this συμβασιλεύειν, and in the strength of God, which is even now mighty in the weak one, he measures himself in v. 11 by the standard of what he expresses in Psa 75:8 as God's own work. On the figure compare Deu 33:17; Lam 2:3, and more especially the four horns in the second vision of Zechariah, Zac 2:1. Zac 1:18.. The plural is both קרנות and קרני, because horns that do not consist of horn are meant. Horns are powers for offence and defence. The spiritual horns maintain the sovereignty over the natural. The Psalm closes as subjectively as it began. The prophetic picture is set in a lyric frame.


  Psalm 76


  Praise of God after His Judgment Has Gone Forth


  No Psalm has a greater right to follow Psa 75:1-10 than this, which is inscribed To the Precentor, with accompaniment of stringed instruments (vid., Psa 4:1), a Psalm by Asaph, a song. Similar expressions (God of Jacob, Psa 75:10; Psa 76:7; saints, wicked of the earth, Psa 75:9; Psa 76:10) and the same impress throughout speak in favour of unity of authorship. In other respects, too, they form a pair: Psa 75:1-10 prepares the way for the divine deed of judgment as imminent, which Psa 76:1-12 celebrates as having taken place. For it is hardly possible for there to be a Psalm the contents of which so exactly coincide with an historical situation of which more is known from other sources, as the contents of this Psalm confessedly (lxx πρὸς τὸν Ἀσσύριον) does with the overthrow of the army of Assyria before Jerusalem and its results. The Psalter contains very similar Psalms which refer to a similar event in the reign of Jehoshaphat, viz., to the defeat at that time of the allied neighbouring peoples by a mutual massacre, which was predicted by the Asaphite Jahaziel (vid., on Psa 46:1-11 and Ps 83). Moreover in Psa 76:1-12 the "mountains of prey," understood of the mountains of Seir with their mounted robbers, would point to this incident. But just as in Psa 75:1-10 the reference to the catastrophe of Assyria in the reign of Hezekiah was indicated by the absence of any mention of the north, so in Psa 76:1-12 both the שׁמּה in Psa 76:4 and the description of the catastrophe itself make this reference and no other natural. The points of contact with Isaiah, and in part with Hosea (cf. Psa 76:4 with Hos 2:20) and Nahum, are explicable from the fact that the lyric went hand in hand with the prophecy of that period, as Isaiah predicts for the time when Jahve shall discharge His fury over Assyria, Isa 30:29, "Your song shall re-echo as in the night, in which the feast is celebrated."


  The Psalm is hexastichic, and a model of symmetrical strophe-structure.


  Psalm 76:1


  In all Israel, and more especially in Judah, is Elohim known (here, according to Psa 76:2, participle, whereas in Psa 9:17 it is the finite verb), inasmuch as He has made Himself known (cf. דּעוּ, Isa 33:13). His Name is great in Israel, inasmuch as He has proved Himself to be a great One and is praised as a great One. In Judah more especially, for in Jerusalem, and that upon Zion, the citadel with the primeval gates (Psa 24:7), He has His dwelling-place upon earth within the borders of Israel. שׁלם is the ancient name of Jerusalem; for the Salem of Melchizedek is one and the same city with the Jerusalem of Adonizedek, Jos 10:1. In this primeval Salem God has סוּכּו, His tabernacle (= שׂכּו, Lam 2:6, = סכּתו, as in Psa 27:5), there מעונתו, His dwelling-place,—a word elsewhere used of the lair of the lion (Psa 104:22, Amo 3:4); cf. on the choice of words, Isa 31:9. The future of the result ויהי is an expression of the fact which is evident from God's being known in Judah and His Name great in Israel. Psa 76:4 tells what it is by which He has made Himself known and glorified His Name. שׁמּה, thitherwards, in that same place (as in fact the accusative, in general, is used both in answer to the question where? and whither?), is only a fuller form for שׁם, as in Isa 22:18; Isa 65:9; Kg2 23:8, and frequently; Arab. ta̱mma (tu̱mma) and תּמּן (from תּמּה) confirm the accusative value of the ah. רשׁפי־קשׁת (with Phe raphatum, cf. on the other hand, Sol 8:6)


  are the arrows swift as lightning that go forth (Job 41:20-28) from the bow; side by side with these, two other weapons are also mentioned, and finally everything that pertains to war is gathered up in the word מלחמה (cf. Hos 2:18). God has broken in pieces the weapons of the worldly power directed against Judah, and therewith this power itself (Isa 14:25), and consequently (in accordance with the prediction Hos 1:7, and Isa 10, 14, Isa 17:1-14, 29, Isa 31:1-9, 33, 37, and more particularly Psa 31:8) has rescued His people by direct interposition, without their doing anything in the matter.


  Psalm 76:4


  The "mountains of prey," for which the lxx has ὀρέων αἰωνίων (טרם?), is an emblematical appellation for the haughty possessors of power who also plunder every one that comes near them, or the proud and despoiling worldly powers. Far aloft beyond these towers the glory of God. He is נאור, illustris, prop. illumined; said of God: light-encircled, fortified in light, in the sense of Dan 2:22; Ti1 6:16. He is the אדּיר, to whom the Lebanon of the hostile army of the nations must succumb (Isa 10:34) According to Solinus (ed. Mommsen, p. 124) the Moors call Atlas Addirim. This succumbing is described in Psa 76:6. The strong of heart or stout-hearted, the lion-hearted, have been despoiled, disarmed, exuti; אשׁתּוללוּ


  is an Aramaizing praet. Hithpo. (like אתחבּר, Ch2 20:35, cf. Dan 4:16; Isa 63:3) with a passive signification. From Psa 76:6 we see that the beginning of the catastrophe is described, and therefore נמוּ (perhaps on that account accented on the ult.) is meant inchoatively: they have fallen into their sleep, viz., the eternal sleep (Jer 51:39, Jer 51:57), as Nahum says (Nah 3:18): thy shepherds sleep, O king of Assyria, thy valiant ones rest. In Psa 76:6 we see them lying in the last throes of death, and making a last effort to spring up again. But they cannot find their hands, which they have lifted up threateningly against Jerusalem: these are lamed, motionless, rigid and dead; cf. the phrases in Jos 8:20; Sa2 7:27, and the Talmudic phrase, "he did not find his hands and feet in the school-house," i.e., he was entirely disconcerted and stupefied.


  This field of corpses is the effect of the omnipotent energy of the word of the God of Jacob; cf. וגער בּו, Isa 17:13. Before His threatening both war-chariot and horse (ו—ו) are sunk into motionlessness and unconsciousness—an allusion to Ex. 15, as in Isa 43:17 : who bringeth out chariot and horse, army and heroes—together they faint away, they shall never rise; they have flickered out, like a wick they are extinguished.


  Psalm 76:7


  Nahum also (Psa 1:6) draws the same inference from the defeat of Sennacherib as the psalmist does in Psa 76:8. מאז אפּך (cf. Rut 2:7; Jer 44:18), from the decisive turning-point onwards, from the אז in Psa 2:5, when Thine anger breaks forth. God sent forth His judiciary word from heaven into the midst of the din of war of the hostile world: immediately (cf. on the sequence of the tenses Psa 48:6, and on Hab 3:10) it was silenced, the earth was seized with fear, and its tumult was obliged to cease, when, namely, God arose on behalf of His disquieted, suffering people, when He spoke as we read in Isa 33:10, and fulfilled the prayer offered in extreme need in Isa 33:2.


  Psalm 76:10


  The fact that has just been experienced is substantiated in Psa 76:10 from a universal truth, which has therein become outwardly manifest. The rage of men shall praise Thee, i.e., must ultimately redound to Thy glory, inasmuch as to Thee, namely (Psa 76:1 as to syntax like Psa 73:3), there always remains a שׁארית, i.e., a still unexhausted remainder, and that not merely of חמה, but of חמת, with which Thou canst gird, i.e., arm, Thyself against such human rage, in order to quench it. שׁארית חמת is the infinite store of wrath still available to God after human rage has done its utmost. Or perhaps still better, and more fully answering to the notion of שׁארית: it is the store of the infinite fulness of wrath which still remains on the side of God after human rage (חמה) has spent itself, when God calmly, and laughing (Psa 2:4), allows the Titans to do as they please, and which is now being poured out. In connection with the interpretation: with the remainder of the fury (of hostile men) wilt Thou gird Thyself, i.e., it serves Thee only as an ornament (Hupfeld), the alternation of חמה and חמת is left unexplained, and תּחגּר is alienated from its martial sense (Isa 59:17; Isa 51:9, Wisd. 5:21 [20]), which is required by the context. Ewald, like the lxx, reads תּחגּך, ἑορτάσει σοι, in connection with which, apart from the high-sounding expression, שׁארית חמת (ἐγκατάλειμμα ἐνθυμίου) must denote the remainder of malignity that is suddenly converted into its opposite; and one does not see why what Psa 76:11 says concerning rage is here limited to its remainder. Such an inexhaustiveness in the divine wrath-power has been shown in what has just recently been experienced. Thus, then, are those who belong to the people of God to vow and pay, i.e., (inasmuch as the preponderance falls upon the second imperative) to pay their vows; and all who are round about Him, i.e., all the peoples dwelling round about Him and His people (כּל־סביביו, the subject to what follows, in accordance with which it is also accented), are to bring offerings (Psa 68:30) to God, who is מורא, i.e., the sum of all that is awe-inspiring. Thus is He called in Isa 8:13; the summons accords with Isaiah's prediction, according to which, in consequence of Jahve's deed of judgment upon Assyria, Aethiopia presents himself to Him as an offering (Isa 18:1-7), and with the fulfilment in Ch2 32:23. Just so does v. 13a resemble the language of Isaiah; cf. Isa 25:1-12; Isa 33:1; Isa 18:5 : God treats the snorting of the princes, i.e., despots, as the vine-dresser does the wild shoots or branches of the vine-stock: He lops it, He cuts it off, so that it is altogether ineffectual. It is the figure that is sketched by Joe 3:13, then filled in by Isaiah, and embodied as a vision in Rev 14:17-20, which is here indicated. God puts an end to the defiant, arrogant bearing of the tyrants of the earth, and becomes at last the feared of all the kings of the earth—all kingdoms finally becomes God's and His Christ's.


  Psalm 77


  Comfort Derived from the History of the Past during Years of Affliction


  "The earth feared and became still," says Psa 76:9; the earth trembled and shook, says Psa 77:19 : this common thought is the string on which these two Psalms are strung. In a general way it may be said of Psalms 77, that the poet flees from the sorrowful present away into the memory of the years of olden times, and consoles himself more especially with the deliverance out of Egypt, so rich in wonders. As to the rest, however, it remains obscure what kind of national affliction it is which drives him to find his refuge from the God who is now hidden in the God who was formerly manifest. At any rate it is not a purely personal affliction, but, as is shown by the consolation sought in the earlier revelations of power and mercy in connection with the national history, an affliction shared in company with the whole of his people. In the midst of this hymnic retrospect the Psalm suddenly breaks off, so that Olshausen is of opinion that it is mutilated, and Tholuck that the author never completed it. But as Psalms 77 and Ps 81 show, it is the Asaphic manner thus to close with an historical picture without the line of thought recurring to its commencement. Where our Psalm leaves off, Hab. 3 goes on, taking it up from that point like a continuation. For the prophet begins with the prayer to revive that deed of redemption of the Mosaic days of old, and in the midst of wrath to remember mercy; and in expression and figures which are borrowed from our Psalm, he then beholds a fresh deed of redemption by which that of old is eclipsed. Thus much, at least, is therefore very clear, that Psalms 77 is older than Habakkuk. Hitzig certainly calls the psalmist the reader and imitator of Hab. 3; and Philippson considers even the mutual relationship to be accidental and confined to a general similarity of certain expressions. We, however, believe that we have proved in our Commentary on Habakkuk (1843), S. 118-125, that the mutual relationship is one that is deeply grounded in the prophetic type of Habakkuk, and that the Psalm is heard to re-echo in Habakkuk, not Habakkuk in the language of the psalmist; just as in general the Asaphic Psalms are full of boldly sketched outlines to be filled in by later prophetic writers. We also now further put this question: how was it possible for the gloomy complaint of Psalms 77, which is turned back to the history of the past, to mould itself after Hab. 3, that joyous looking forward into a bright and blessed future? Is not the prospect in Hab. 3 rather the result of that retrospect in Psalms 77, the confidence in being heard which is kindled by this Psalm, the realizing as present, in the certainty of being heard, of a new deed of God in which the deliverances in the days of Moses are antitypically revived?


  More than this, viz., that the Psalm is older than Habakkuk, who entered upon public life in the reign of Josiah, or even as early as in the reign of Manasseh, cannot be maintained. For it cannot be inferred from Psa 77:16 and Psa 77:3, compared with Gen 37:35, that one chief matter of pain to the psalmist was the fall of the kingdom of the ten tribes which took place in his time. Nothing more, perhaps, than the division of the kingdom which had already taken place seems to be indicated in these passages. The bringing of the tribes of Joseph prominently forward is, however, peculiar to the Asaphic circle of songs.


  The task of the precentor is assigned by the inscription to Jeduthun (Chethb: Jeduthun), for ל (Psa 39:1) alternates with על (Psa 62:1); and the idea that ידותון denotes the whole of the Jeduthunites ("overseer over...") might be possible, but is without example.


  The strophe schema of the Psalm is 7. 12. 12. 12. 2. The first three strophes or groups of stichs close with Sela.


  Psalm 77:1


  The poet is resolved to pray without intermission, and he prays; fore his soul is comfortless and sorely tempted by the vast distance between the former days and the present times. According to the pointing, והאזין appears to be meant to be imperative after the form הקטיל, which occurs instead of הקטל and הקתילה, cf. Psa 94:1; Isa 43:8; Jer 17:18, and the mode of writing הקטיל, Psa 142:5, Kg2 8:6, and frequently; therefore et audi = ut audias (cf. Sa2 21:3). But such an isolated form of address is not to be tolerated; והאזין has been regarded as perf. consec. in the sense of ut audiat, although this modification of האזין into האזין in connection with the appearing of the Waw consec. cannot be supported in any other instance (Ew. ֗234, e), and Kimchi on this account tries to persuade himself to that which is impossible, viz., that והאזין in respect of sound stands for ויאזין. The preterites in Psa 77:3 express that which has commenced and which will go on. The poet labours in his present time of affliction to press forward to the Lord, who has withdrawn from him; his hand is diffused, i.e., stretched out (not: poured out, for the radical meaning of נגר, as the Syriac shows, is protrahere), in the night-time without wearying and leaving off; it is fixedly and stedfastly (אמוּנה, as it is expressed in Exo 17:12) stretched out towards heaven. His soul is comfortless, and all comfort up to the present rebounds as it were from it (cf. Gen 37:35; Jer 31:15). If he remembers God, who was once near to him, then he is compelled to groan (cf. Psa 55:18, Psa 55:3; and on the cohortative form of a Lamed He verb, cf. Ges. ֗75, 6), because He has hidden Himself from him; if he muses, in order to find Him again, then his spirit veils itself, i.e., it sinks into night and feebleness (התעטּף as in Psa 107:5; Psa 142:4; Psa 143:4). Each of the two members of Psa 77:4 are protasis and apodosis; concerning this emotional kind of structure of a sentence, vid., Ewald, ֗357, b.


  Psalm 77:4


  He calls his eyelids the "guards of my eyes." He who holds these so that they remain open when they want to shut together for sleep, is God; for his looking up to Him keeps the poet awake in spite of all overstraining of his powers. Hupfeld and others render thus: "Thou hast held, i.e., caused to last, the night-watches of mine eyes,"—which is affected in thought and expression. The preterites state what has been hitherto and has not yet come to a close. He still endures, as formerly, such thumps and blows within him, as though he lay upon an anvil (פּעם), and his voice fails him. Then silent soliloquy takes the place of audible prayer; he throws himself back in thought to the days of old (Psa 143:5), the years of past periods (Isa 51:9), which were so rich in the proofs of the power and loving-kindness of the God who was then manifest, but is now hidden. He remembers the happier past of his people and his own, inasmuch as he now in the night purposely calls back to himself in his mind the time when joyful thankfulness impelled him to the song of praise accompanied by the music of the harp (בּלּילה belongs according to the accents to the verb, not to נגינתי, although that construction certainly is strongly commended by parallel passages like Psa 16:7; Psa 42:9; Psa 92:3, cf. Job 35:10), in place of which, crying and sighing and gloomy silence have now entered. He gives himself up to musing "with his heart," i.e., in the retirement of his inmost nature, inasmuch as he allows his thoughts incessantly to hover to and fro between the present and the former days, and in consequence of this (fut. consec. as in Psa 42:6) his spirit betakes itself to scrupulizing (what the lxx reproduces with σκάλλειν, Aquila with σκαλεύειν)—his conflict of temptation grows fiercer. Now follow the two doubting questions of the tempted one: he asks in different applications, Psa 77:8-10 (cf. Psa 85:6), whether it is then all at an end with God's loving-kindness and promise, at the same time saying to himself, that this nevertheless is at variance with the unchangeableness of His nature (Mal 3:6) and the inviolability of His covenant. אפס (only occurring as a 3. praet.) alternates with גּמר (Psa 12:2). חנּות is an infinitive construct formed after the manner of the Lamed He verbs, which, however, does also occur as infinitive absolute (שׁמּות, Eze 36:3, cf. on Psa 17:3); Gesenius and Olshausen (who doubts this infinitive form, 245, f) explain it, as do Aben-Ezra and Kimchi, as the plural of a substantive חנּה, but in the passage cited from Ezekiel (vid., Hitzig) such a substantival plural is syntactically impossible. קפץ רחמים is to draw together or contract and draw back one's compassion, so that it does not manifest itself outwardly, just as he who will not give shuts (יקפּץ) his hand (Deu 15:7; cf. supra, Psa 17:10).


  Psalm 77:10


  With ואמר the poet introduces the self-encouragement with which he has hitherto calmed himself when such questions of temptation were wont to intrude themselves upon him, and with which he still soothes himself. In the rendering of הלּותי (with the tone regularly drawn back before the following monosyllable) even the Targum wavers between מרעוּתי (my affliction) and בּעוּתי (my supplication); and just in the same way, in the rendering of Psa 77:11, between אשׁתּניו (have changed) and שׁנין (years). שׁנות cannot possibly signify "change" in an active sense, as Luther renders: "The right hand of the Most High can change everything," but only a having become different (lxx and the Quinta ἀλλοίωσις, Symmachus ἐπιδευτέρωσις), after which Maurer, Hupfeld, and Hitzig render thus: my affliction is this, that the right hand of the Most High has changed. But after we have read שׁנות in Psa 77:6 as a poetical plural of שׁנה, a year, we have first of all to see whether it may not have the same signification here. And many possible interpretations present themselves. It can be interpreted: "my supplication is this: years of the right hand of the Most High" (viz., that years like to the former ones may be renewed); but this thought is not suited to the introduction with ואמר. We must either interpret it: my sickness, viz., from the side of God, i.e., the temptation which befalls me from Him, the affliction ordained by Him for me (Aquila ἀῤῥωστία μου), is this (cf. Jer 10:19); or, since in this case the unambiguous חלותי would have been used instead of the Piel: my being pierced, my wounding, my sorrow is this (Symmachus τρῶσίς μου, inf. Kal from חלל, Psa 109:22, after the form חנּות from חנן)—they are years of the right hand of the Most High, i.e., those which God's mighty hand, under which I have to humble myself (Pe1 5:6), has formed and measured out to me. In connection with this way of taking Psa 77:11, Psa 77:12 is now suitably and easily attached to what has gone before. The poet says to himself that the affliction allotted to him has its time, and will not last for ever. Therein lies a hope which makes the retrospective glance into the happier past a source of consolation to him. In Psa 77:12 the Chethb אזכיר is to be retained, for the כי in Psa 77:12 is thus best explained: "I bring to remembrance, i.e., make known with praise or celebrate (Isa 63:7), the deeds of Jāh, for I will remember Thy wondrous doing from days of old." His sorrow over the distance between the present and the past is now mitigated by the hope that God's right hand, which now casts down, will also again in His own time raise up. Therefore he will now, as the advance from the indicative to the cohortative (cf. Psa 17:15) imports, thoroughly console and refresh himself with God's work of salvation in all its miraculous manifestations from the earliest times. יהּ is the most concise and comprehensive appellation for the God of the history of redemption, who, as Habakkuk prays, will revive His work of redemption in the midst of the years to come, and bring it to a glorious issue. To Him who then was and who will yet come the poet now brings praise and celebration. The way of God is His historical rule, and more especially, as in Hab 3:6, הליכות, His redemptive rule. The primary passage Exo 15:11 (cf. Psa 68:25) shows that בּקּדשׁ is not to be rendered "in the sanctuary" (lxx ἐν τῷ ἁγίῳ), but "in holiness" (Symmachus ἐν ἁγιασμῷ). Holy and glorious in love and in anger. God goes through history, and shows Himself there as the incomparable One, with whose greatness no being, and least of all any one of the beingless gods, can be measured. He is האל, the God, God absolutely and exclusively, a miracle-working (עשׂה פלא, not עשׂה פלא cf. Gen 1:11)


  God, and a God who by these very means reveals Himself as the living and supra-mundane God. He has made His omnipotence known among the peoples, viz., as Exo 15:16 says, by the redemption of His people, the tribes of Jacob and the double tribe of Joseph, out of Egypt,—a deed of His arm, i.e., the work of His own might, by which He has proved Himself to all peoples and to the whole earth to be the Lord of the world and the God of salvation (Exo 9:16; Exo 15:14). בּזרוע, brachio scil. extenso (Exo 6:6; Deu 4:34, and frequently), just as in Psa 75:6, בּצוּאר, collo scil. erecto. The music here strikes in; the whole strophe is an overture to the following hymn in celebration of God, the Redeemer out of Egypt.


  Psalm 77:16


  When He directed His lance towards the Red Sea, which stood in the way of His redeemed, the waters immediately fell as it were into pangs of travail (יחילוּ, as in Hab 3:10, not ויּחילו), also the billows of the deep trembled; for before the omnipotence of God the Redeemer, which creates a new thing in the midst of the old creation, the rules of the ordinary course of nature become unhinged. There now follow in Psa 77:18, Psa 77:19 lines taken from the picture of a thunder-storm. The poet wishes to describe how all the powers of nature became the servants of the majestic revelation of Jahve, when He executed judgment on Egypt and delivered Israel. זרם, Poel of זרם (cognate זרב, זרף, Aethiopic זנם, to rain), signifies intensively: to stream forth in full torrents. Instead of this line, Habakkuk, with a change of the letters of the primary passage, which is usual in Jeremiah more especially, has זרם מים עבר. The rumbling which the שׁחקים


  cause to sound forth (נתנוּ, cf. Psa 68:34) is the thunder. The arrows of God (חצציך, in Habakkuk חצּיך) are the lightnings. The Hithpa. (instead of which Habakkuk has יחלּכוּ) depicts their busy darting hither and thither in the service of the omnipotence that sends them forth. It is open to question whether גּלגּל denotes the roll of the thunder (Aben-Ezra, Maurer, Bttcher): the sound of Thy thunder went rolling forth (cf. Psa 29:4),—or the whirlwind accompanying the thunder-storm (Hitzig); the usage of the language (Psa 83:14, also Eze 10:13, Syriac golgolo) is in favour of the latter. On Psa 77:19 cf. the echo in Psa 97:4. Amidst such commotions in nature above and below Jahve strode along through the sea, and made a passage for His redeemed. His person and His working were invisible, but the result which attested His active presence was visible. He took His way through the sea, and cut His path (Chethb plural, שׁביליך, as in Jer 18:15) through great waters (or, according to Habakkuk, caused His horses to go through), without the footprints (עקּבות with Dag. dirimens) of Him who passes and passed through being left behind to show it.


  Psalm 77:20


  If we have divided the strophes correctly, then this is the refrain-like close. Like a flock God led His people by Moses and Aaron (Num 33:1) to the promised goal. At this favourite figure, which is as it were the monogram of the Psalms of Asaph and of his school, the poet stops, losing himself in the old history of redemption, which affords him comfort in abundance, and is to him a prophecy of the future lying behind the afflictive years of the present.


  Psalm 78


  The Warning-Mirror of History from Moses to David


  In the last verse of Ps 77 Israel appears as a flock which is led by Moses and Aaron; in the last verse of Psalms 78 as a flock which is led by David, of a pure heart, with judicious hands. Both Psalms also meet in thoughts and expressions, just as the לאסף of both leads one to expect. Psalms 78 is called Maskı̂l, a meditation. The word would also be appropriate here in the signification "a didactic poem." For the history of Israel is recapitulated here from the leading forth out of Egypt through the time of the Judges down to David, and that with the practical application for the present age that they should cleave faithfully to Jahve, more faithfully than the rebellious generation of the fathers. After the manner of the Psalms of Asaph the Ephraimites are made specially prominent out of the whole body of the people, their disobedience as well as the rejection of Shiloh and the election of David, by which it was for ever at an end with the supremacy of Ephraim and also of his brother-tribe of Benjamin.


  The old Asaphic origin of the Psalm has been contested:—(1) Because Psa 78:9 may be referred to the apostasy of Ephraim and of the other tribes, that is to say, to the division of the kingdom. But this reference is capriciously imagined to be read in Psa 78:9. (2) Because the Psalm betrays a malice, indeed a national hatred against Ephraim, such as is only explicable after the apostasy of the ten tribes. But the alienation and jealousy between Ephraim and Judah is older than the rupture of the kingdom. The northern tribes, in consequence of their position, which was more exposed to contact with the heathen world, had already assumed a different character from that of Judah living in patriarchal seclusion. They could boast of a more excited, more martial history, one richer in exploit; in the time of the Judges especially, there is scarcely any mention of Judah. Hence Judah was little thought of by them, especially by powerful Ephraim, which regarded itself as the foremost tribe of all the tribes. From the beginning of Saul's persecution of David, however, when the stricter principle of the south came first of all into decisive conflict for the mastery with the more lax principle of the Ephraimites, until the rebellion of Jeroboam against Solomon, there runs through the history of Israel a series of acts which reveal a deep reft between Judah and the other tribes, more especially Benjamin and Ephraim. Though, therefore, it were true that a tone hostile to Ephraim is expressed in the Psalm, this would not be any evidence against its old Asaphic origin, since the psalmist rests upon facts, and, without basing the preference of Judah upon merit, he everywhere contemplates the sin of Ephraim, without any Judaean boasting, in a connection with the sin of the whole nation, which involves all in the responsibility. Nor is Psa 78:69 against Asaph the contemporary of David; for Asaph may certainly have seen the building of the Temple of Solomon as it towered upwards to the skies, and Caspari in his Essay on the Holy One of Israel (Luther. Zeitschrift, 1844, 3) has shown that even the divine name קדושׁ ישׂראל does not militate against him. We have seen in connection with Psa 76:1-12 how deeply imbued Isaiah's language is with that of the Psalms of Asaph. It cannot surprise us of Asaph is Isaiah's predecessor in the use of the name "the Holy One of Isreal." The fact, however, that the writer of the Psalm takes the words and colours of his narration from all five books of the Pentateuch, with the exception of Leviticus, is not opposed to our view of the origin of the Pentateuch, but favourable to it. The author of the Book of Job, with whom in Psa 78:64 he verbally coincides, is regarded by us as younger; and the points of contact with other Psalms inscribed "by David," "by the sons of Korah," and "by Asaph," do not admit of being employed for ascertaining his time, since the poet is by no means an unindependent imitator.


  The manner of representation which characterizes the Psalm becomes epical in its extension, but is at the same time concise after the sententious style. The separate historical statements have a gnome-like finish, and a gem-like elegance. The whole falls into two principal parts, vv. 1-37, vv. 38-72; the second part passes over from the God-tempting unthankfulness of the Israel of the desert to that of the Israel of Canaan. Every three strophes form one group.


  Psalm 78:1


  The poet begins very similarly to the poet of Ps 49. He comes forward among the people as a preacher, and demands for his tra a willing, attentive hearing. תּורה is the word for every human doctrine or instruction, especially for the prophetic discourse which sets forth and propagates the substance of the divine teaching. Asaph is a prophet, hence Psa 78:2 is quoted in Mat 13:34. as ῥηθὲν διὰ τοῦ προφήτου.


  He here recounts to the people their history מנּי־קדם, from that Egyptaeo-Sinaitic age of yore to which Israel's national independence and specific position in relation to the rest of the world goes back. It is not, however, with the external aspect of the history that he has to do, but with its internal teachings. משׁל is an allegory or parable, παραβολή, more particularly the apophthegm as the characteristic species of poetry belonging to the Chokma, and then in general a discourse of an elevated style, full of figures, thoughtful, pithy, and rounded. חידה is that which is entangled, knotted, involved, perlexe dictum. The poet, however, does not mean to say that he will literally discourse gnomic sentences and propound riddles, but that he will set forth the history of the fathers after the manner of a parable and riddle, so that it may become as a parable, i.e., a didactic history, and its events as marks of interrogation and nota-bene's to the present age. The lxx renders thus: ἀνοίξω ἐν παραβολαῖς τὸ στόμα μου, φθέγξομαι προβλήματα ἀπ ̓ ἀρχῆς. Instead of this the Gospel by Matthew has: ἀνοίξω ἐν παραβολαῖς τὸ στόμα μου, ἐρεύξομαι κεκρυμμένα ἀπὸ καταβολῆς (κόσμου), and recognises in this language of the Psalm a prophecy of Christ; because it is moulded so appropriately for the mouth of Him who is the Fulfiller not only of the Law and of Prophecy, but also of the vocation of the prophet. It is the object-clause to נכחד, and not a relative clause belonging to the "riddles out of the age of yore," that follows in Psa 78:3 with אשׁר, for that which has been heard only becomes riddles by the appropriation and turn the poet gives to it. Psa 78:3 begins a new period (cf. Psa 69:27; Jer 14:1, and frequently): What we have heard, and in consequence thereof known, and what our fathers have told us (word for word, like Psa 44:1; Jdg 6:13), that will we not hide from their children (cf. Job 15:18). The accentuation is perfectly correct. The Rebı̂a by מבניהם has a greater distinctive force than the Rebı̂a by אחרון (לדור); it is therefore to be rendered: telling to the later generation (which is just what is intended by the offspring of the fathers) the glorious deeds of Jahve, etc. The fut. consec. ויּקם joins on to אשׁר עשׂה. Glorious deeds, proofs of power, miracles hath He wrought, and in connection therewith set up an admonition in Jacob, and laid down an order in Israel, which He commanded our fathers, viz., to propagate by tradition the remembrance of those mighty deeds (Exo 13:8, Exo 13:14; Deu 4:9, and other passages). להודיעם has the same object as והודעתּם in Deu 4:9; Jos 4:22. The matter in question is not the giving of the Law in general, as the purpose of which, the keeping of the laws, ought then to have been mentioned before anything else, but a precept, the purpose of which was the further proclamation of the magnalia Dei, and indirectly the promotion of trust in god and fidelity to the Law; cf. Psa 81:5., where the special precept concerning the celebration of the Feast of the Passover is described as a עדוּת laid down in Joseph. The following generation, the children, which shall be born in the course of the ages, were to know concerning His deeds, and also themselves to rise up (יקוּמוּ, not: come into being, like the יבאוּ of the older model-passage Ps 22:32) and to tell them further to their children, in order that these might place their confidence in god (שׂים כּסל, like שׁית מחסה in Psa 73:28), and might not forget the mighty deeds of God (Psa 118:17), and might keep His commandments, being warned by the disobedience of the fathers. The generation of the latter is called סורר וּמרה, just as the degenerate son that is to be stoned is called in Deu 21:18. הכין לבּו, to direct one's heart, i.e., to give it the right direction or tendency, to put it into the right state, is to be understood after Psa 78:37, Ch2 20:33, Sir. 2:17.


  Psalm 78:9


  Psa 78:9, which comes in now in the midst of this description, is awkward and unintelligible. The supposition that "the sons of Ephraim" is an appellation for the whole of Israel is refuted by Psa 78:67. The rejection of Ephraim and the election of Judah is the point into which the historical retrospect runs out; how then can "the sons of Ephraim" denote Israel as a whole? And yet what is here said of the Ephraimites also holds good of the Israelites in general, as Psa 78:57 shows. The fact, however, that the Ephraimites are made specially conspicuous out of the "generation" of all Israel, is intelligible from the special interest which the Psalms of Asaph take in the tribes of Joseph, and here particularly from the purpose of practically preparing the way for the rejection of Shiloh and Ephraim related further on. In Psa 78:10 and Psa 78:11 the Ephraimites are also still spoken of; and it is not until Psa 78:12, with the words "in sight of their fathers," that we come back again to the nation at large. The Ephraimites are called נושׁקי רומי־קשׁת in the sense of נושׁקי קשׁת רומי קשׁת; the two participial construct forms do not stand in subordination but in co-ordination, as in Jer 46:9; Deu 33:19; Sa2 20:19, just as in other instances also two substantives, of which one is the explanation of the other, are combined by means of the construct, Job 20:17, cf. Kg2 17:13 Ker. It is therefore: those who prepare the bow, i.e., those arming themselves therewith (נשׁק as in Ch1 12:2; Ch2 17:17), those who cast the vow, i.e., those shooting arrows from the bow (Jer 4:29), cf. Bttcher, 728. What is predicated of them, viz., "they turned round" (הפך as in Jdg 20:39, Jdg 20:41), stands in contrast with this their ability to bear arms and to defend themselves, as a disappointed expectation. Is what is meant thereby, that the powerful warlike tribe of Ephraim grew weary in the work of the conquest of Canaan (Judg. 1), and did not render the services which might have been expected from it? Since the historical retrospect does not enter into details until Psa 78:12 onwards, this especial historical reference would come too early here; the statement consequently must be understood more generally and, according to Psa 78:57, figuratively: Ephraim proved itself unstable and faint-hearted in defending and in conducting the cause of God, it gave it up, it abandoned it. They did not act as the covenant of God required of them, they refused to walk (ללכת, cf. ללכת, Ecc 1:7) within the limit and track of His Tra, and forgot the deeds of God of which they had been eye-witnesses under Moses and under Joshua, their comrades of the same family.


  Psalm 78:12


  It is now related how wonderfully God led the fathers of these Ephraimites, who behaved themselves so badly as the leading tribe of Israel, in the desert; how they again and again ever indulged sinful murmuring, and still He continued to give proofs of His power and of His loving-kindness. The (according to Num 13:22) very ancient Zoan (Tanis), ancient Egyptian Zane, Coptic G'ane, on the east bank of the Tanitic arm of the Nile, so called therefrom—according to the researches to which the Turin Papyrus No. 112 has led, identical with Avaris (vid., on Isa 19:11)


  - was the seat of the Hyksos dynasties that ruled in the eastern Delta, where after their overthrow Rameses II, the Pharaoh of the bondage, in order to propitiate the enraged mass of the Semitic population of Lower Egypt, embraced the worship of Baal instituted by King Apophis. The colossal sitting figure of Rameses II in the pillared court of the Royal Museum in Berlin, says Brugsch (Aus dem Orient ii. 45), is the figure which Rameses himself dedicated to the temple of Baal in Tanis and set up before its entrance. This mighty colossus is a contemporary of Moses, who certainly once looked upon this monument, when, as Ps 78 says, he "wrought wonders in the land of Egypt, in the field of Zoan." The psalmist, moreover, keeps very close to the Tra in his reproduction of the history of the Exodus, and in fact so close that he must have had it before him in the entirety of its several parts, the Deuteronomic, Elohimistic, and Jehovistic. Concerning the rule by which it is appointed ‛ā'sa phéle, vid., on Psa 52:5. The primary passage to Psa 78:13 (cf. נוזלים Psa 78:16) is Exo 15:8. נד is a pile, i.e., a piled up heap or mass, as in Psa 33:7. And Psa 78:14 is the abbreviation of Exo 13:21. In Psa 78:15. the writer condenses into one the two instances of the giving of water from the rock, in the first year of the Exodus (Ex. 17) and in the fortieth year (Num. 20). The Piel יבקּע and the plural צרים correspond to this compression. רבּה is not an adjective (after the analogy of תּהום רבּה), but an adverb as in Psa 62:3; for the giving to drink needs a qualificative, but תהמות does not need any enhancement. ויּוצא has ı̂ instead of ē as in Psa 105:43.


  The fact that the subject is continued in Psa 78:17 with ויּוסיפוּ without mention having been made of any sinning on the part of the generation of the desert, is explicable from the consideration that the remembrance of that murmuring is closely connected with the giving of water from the rock to which the names Massah u-Merı̂bah and Merı̂bath-Kadesh (cf. Num 20:13 with Num 27:14; Deu 32:51) point back: they went on (עוד) winning against Him, in spite of the miracles they experienced. למרות is syncopated from להמרות as in Isa 3:8. The poet in Psa 78:18 condenses the account of the manifestations of discontent which preceded the giving of the quails and manna (Ex. 16), and the second giving of quails (Num. 11), as he has done the two cases of the giving of water from the rock in Psa 78:15. They tempted God by unbelievingly and defiantly demanding (לשׁאל, postulando, Ew. 280, d) instead of trustfully hoping and praying. בּלבבם points to the evil fountain of the heart, and לנפשׁם describes their longing as a sensual eagerness, a lusting after it. Instead of allowing the miracles hitherto wrought to work faith in them, they made the miracles themselves the starting-point of fresh doubts. The poet here clothes what we read in Exo 16:3; Num 11:4., Psa 21:5, in a poetic dress. In לעמּו the unbelief reaches it climax, it sounds like self-irony. On the co-ordinating construction "therefore Jahve heard it and was wroth," cf. Isa 5:4; Isa 12:1; Isa 50:2; Rom 6:17. The allusion is to the wrath-burning at Taberah (Tab'eera), Num 11:1-3, which preceded the giving of the quails in the second year of the Exodus. For it is obvious that Psa 78:21 and Num 11:1 coincide, ויתעבר ואשׁ here being suggested by the ותבער־בם אשׁ eht yb d of that passage, and אף עלה being the opposite of ותשׁקע האשׁ in Psa 78:2. A conflagration broke out at that time in the camp, at the same time, however, with the breaking out of God's anger. The nexus between the anger and the fire is here an outward one, whereas in Num 11:1 it is an internal one. The ground upon which the wrathful decree is based, which is only hinted at there, is here more minutely given in Psa 78:22 : they believed not in Elohim (vid., Num 14:11), i.e., did not rest with believing confidence in Him, and trusted not in His salvation, viz., that which they had experienced in the redemption out of Egypt (Exo 14:13; Exo 15:2), and which was thereby guaranteed for time to come. Now, however, when Taberah is here followed first by the giving of the manna, Psa 78:23-25, then by the giving of the quails, Psa 78:26-29, the course of the events is deranged, since the giving of the manna had preceded that burning, and it was only the giving of the quails that followed it. This putting together of the two givings out of order was rendered necessary by the preceding condensation (in Psa 78:18-20) of the clamorous desire for a more abundant supply of food before each of these events. Notwithstanding Israel's unbelief, He still remained faithful: He caused manna to rain down out of the opened gates of heaven (cf. "the windows of heaven," Gen 7:11; Kg2 7:2; Mal 3:10), that is to say, in richest abundance. The manna is called corn (as in Psa 105:40, after Exo 16:4, it is called bread) of heaven, because it descended in the form of grains of corn, and supplied the place of bread-corn during the forty years. לחם אבּירים the lxx correctly renders ἄρτον ἀγγέλων (אבּירים = גּבּרי כח, Psa 103:20). The manna is called "bread of angels" (Wisd. 16:20) as being bread from heaven (Psa 78:24, Psa 105:40), the dwelling-place of angels, as being mann es-semâ, heaven's gift, its Arabic name,—a name which also belongs to the vegetable manna which flows out of the Tamarix mannifera in consequence of the puncture of the Coccus manniparus, and is even at the present day invaluable to the inhabitants of the desert of Sinai. אישׁ is the antithesis to אבירים; for if it signified "every one," אכלוּ would have been said (Hitzig). צידהּ as in Exo 12:39; לשׂבע as in Exo 16:3, cf. Psa 78:8.


  Psalm 78:26


  Passing over to the giving of the quails, the poet is thinking chiefly of the first occasion mentioned in Ex. 16, which directly preceded the giving of the manna. But the description follows the second: יסּע (He caused to depart, set out) after Num 11:31. "East" and "south" belong together: it was a south-east wind from the Aelanitic Gulf. "To rain down" is a figurative expression for a plentiful giving of dispensing from above. "Its camp, its tents," are those of Israel, Num 11:31, cf. Exo 16:13. The תּעוה, occurring twice, Psa 78:29-30 (of the object of strong desire, as in Psa 21:3), points to Kibroth-hattaavah, the scene of this carnal lusting; הביא is the transitive of the בּוא in Pro 13:12. In Psa 78:30-31 even in the construction the poet closely follows Num 11:33 (cf. also זרוּ with לזרא, aversion, loathing, Num 11:20). The Waw unites what takes place simultaneously; a construction which presents the advantage of being able to give special prominence to the subject. The wrath of God consisted in the breaking out of a sickness which was the result of immoderate indulgence, and to which even the best-nourished and most youthfully vigorous fell a prey. When the poet goes on in Psa 78:32 to say that in spite of these visitations (בּכל־זאת) they went on sinning, he has chiefly before his mind the outbreak of "fat" rebelliousness after the return of the spies, cf. Psa 78:32 with Num 14:11. And Psa 78:33 refers to the judgment of death in the wilderness threatened at that time to all who had come out of Egypt from twenty years old and upward (Num 14:28-34). Their life devoted to death vanished from that time onwards בּהבל, in breath-like instability, and בּבּהלה, in undurable precipitancy; the mode of expression in Psa 31:11; Job 36:1 suggests to the poet an expressive play of words. When now a special judgment suddenly and violently thinned the generation that otherwise was dying off, as in Num 21:6., then they inquired after Him, they again sought His favour, those who were still preserved in the midst of this dying again remembered the God who had proved Himself to be a "Rock" (Deu 32:15, Deu 32:18, Deu 32:37) and to be a "Redeemer" (Gen 48:16) to them. And what next? Psa 78:36-37


  tell us what effect they gave to this disposition to return to God. They appeased Him with their mouth, is meant to say: they sought to win Him over to themselves by fair speeches, inasmuch as they thus anthropopathically conceived of God, and with their tongue they played the hypocrite to Him; their heart, however, was not sincere towards Him (עם like את in Psa 78:8), i.e., not directed straight towards Him, and they proved themselves not stedfast (πιστοί, or properly βέβαιοι) in their covenant-relationship to Him.


  Psalm 78:38


  The second part of the Psalm now begins. God, notwithstanding, in His compassion restrains His anger; but Israel's God-tempting conduct was continued, even after the journey through the desert, in Canaan, and the miracles of judgment amidst which the deliverance out of Egypt had been effected were forgotten. With והוּא in Psa 78:38


  begins an adversative clause, which is of universal import as far as ישׁהית, and then becomes historical. Psa 78:38 expands what lies in רחוּם: He expiates iniquity and, by letting mercy instead of right take its course, arrests the destruction of the sinner. With והרבּה (Ges. ֗֗142, 2) this universal truth is supported out of the history of Israel. As this history shows, He has many a time called back His anger, i.e., checked it in its course, and not stirred up all His blowing anger (cf. Isa 42:13), i.e., His anger in all its fulness and intensity. We see that Psa 78:38 refers to His conduct towards Israel, then Psa 78:39 follows with the ground of the determination, and that in the form of an inference drawn from such conduct towards Israel. He moderated His anger against Israel, and consequently took human frailty and perishableness into consideration. The fact that man is flesh (which not merely affirms his physical fragility, but also his moral weakness, Gen 6:3, cf. Gen 8:21), and that, after a short life, he falls a prey to death, determines God to be long-suffering and kind; it was in fact sensuous desire and loathing by which Israel was beguiled time after time. The exclamation "how oft!" Psa 78:40, calls attention to the praiseworthiness of this undeserved forbearance.


  But with Psa 78:41 the record of sins begins anew. There is nothing by which any reference of this Psa 78:41 to the last example of insubordination recorded in the Pentateuch, Num 35:1-9 (Hitzig), is indicated. The poet comes back one more to the provocations of God by the Israel of the wilderness in order to expose the impious ingratitude which revealed itself in this conduct. התוה is the causative of תּוה = Syriac tewā', תּהא, to repent, to be grieved, lxx παρώξυναν. The miracles of the tie of redemption are now brought before the mind in detail, ad exaggerandum crimen tentationis Deu cum summa ingratitudine conjunctum (Venema). The time of redemption is called יום, as in Gen 2:4 the hexahemeron. שׂים אות (synon. עשׂה, נתן) is used as in Exo 10:2. We have already met with מנּי־צר in Psa 44:11. The first of the plagues of Egypt (Exo 7:14-25), the turning of the waters into blood, forms the beginning in Psa 78:44. From this the poet takes a leap over to the fourth plague, the ערב (lxx κυνόμυια), a grievous and destructive species of fly (Exo 8:20-32), and combines with it the frogs, the second plague (Exo 8:1-15). צפרדּע is the lesser Egyptian frog, Rana Mosaica, which is even now called Arab. ḍfd‛, ḍofda. Next in Psa 78:46 he comes to the eighth plague, the locusts, חסיל (a more select name of the migratory locusts than ארבּה), Ex 10:1-20; the third plague, the gnats and midges, כּנּים, is left unmentioned in addition to the fourth, which is of a similar kind. For the chastisement by means of destructive living things is now closed, and in Psa 78:47 follows the smiting with hail, the seventh plague, Ex 9:13-35. חנמל (with pausal , not ā, cf. in Eze 8:2 the similarly formed החשׁמלה) in the signification hoar-frost (πάχνη, lxx, Vulgate, Saadia, and Abulwald), or locusts (Targum כּזוּבא = חגב), or ants (J. D. Michaelis), does not harmonize with the history; also the hoar-frost is called כּפוּר, the ant נּמלה (collective in Arabic neml). Although only conjecturing from the context, we understand it, with Parchon and Kimchi, of hailstones or hail. With thick lumpy pieces of ice He smote down vines and sycamore-trees (Fayum was called in ancient Egyptian "the district of the sycamore"). הרג proceeds from the Biblical conception that the plant has a life of its own. The description of this plague is continued in Psa 78:48. Two MSS present לדּבר instead of לבּרד; but even supposing that רשׁפים might signify the fever-burnings of the pestilence (vid., on Hab 3:5), the mention of the pestilence follows in Psa 78:50, and the devastation which, according to Exo 9:19-22, the hail caused among the cattle of the Egyptians is in its right place here. Moreover it is expressly said in Exo 9:24 that there was conglomerate fire among the hail; רשׁפים are therefore flaming, blazing lightnings.


  Psalm 78:49


  When these plagues rose to the highest pitch, Israel became free, and removed, being led by its God, into the Land of Promise; but it continued still to behave there just as it had done in the desert. The poet in Psa 78:49-51 brings the fifth Egyptian plague, the pestilence (Exo 9:1-7), and the tenth and last, the smiting of the first-born (מכּת בּכרות), Exo 11:1, together. Psa 78:49 sounds like Job 20:23 (cf. below Psa 78:64). מלאכי רעים are not wicked angels, against which view Hengstenberg refers to the scriptural thesis of Jacobus Ode in his work De Angelis, Deum ad puniendos malos homines mittere bonos angelos et ad castigandos pios usurpare malos, but angels that bring misfortune. The mode of construction belongs to the chapter of the genitival subordination of the adjective to the substantive, like אשׁת רע, Pro 6:24, cf. Sa1 28:7; Num 5:18, Num 5:24; Kg1 10:15; Jer 24:2, and the Arabic msjdu 'l-jâm‛, the mosque of the assembling one, i.e., the assembling (congregational) mosque, therefore: angels (not of the wicked ones = wicked angels, which it might signify elsewhere, but) of the evil ones = evil, misfortune-bringing angels (Ew. ֗287, a). The poet thus paraphrases the המּשׁחית that is collectively conceived in Exo 12:13, Exo 12:23; Heb 11:28. In Psa 78:50 the anger is conceived of as a stream of fire, in Psa 78:50 death as an executioner, and in 50c the pestilence as a foe. ראשׁית אונים (Gen 49:3; Deu 21:17) is that which had sprung for the first time from manly vigour (plur. intensivus). Egypt is called חם as in Ps 105 and Psa 111:1-10 according to Gen 10:6, and is also called by themselves in ancient Egyptian Kemi, Coptic Chmi, Kme (vid., Plutarch, De Iside et Osiride, ch. 33). When now these plagues which softened their Pharaoh went forth upon the Egyptians, God procured for His people a free departure, He guided flock-like (כּעדר like בּעדר, Jer 31:24, with Dag. implicitum), i.e., as a shepherd, the flock of His people (the favourite figure of the Psalms of Asaph) through the desert,—He led them safely, removing all terrors out of the way and drowning their enemies in the Red Sea, to His holy territory, to the mountain which (זה) His right hand had acquired, or according to the accents (cf. supra, p. 104): to the mountain there (זה), which, etc. It is not Zion that is meant, but, as in the primary passage Exo 15:16., in accordance with the parallelism (although this is not imperative) and the usage of the language, which according to Isa 11:9; Isa 57:13, is incontrovertible, the whole of the Holy Land with its mountains and valleys (cf. Deu 11:11). בּחבל נחלה is the poetical equivalent to בּנחלה, Num 34:2; Num 36:2, and frequently. The Beth is Beth essentiae (here in the same syntactical position as in Isa 48:10; Eze 20:41, and also Job 22:24 surely): He made them (the heathen, viz., as in Jos 23:4 their territories) fall to them (viz., as the expression implies, by lot, בגורל) as a line of inheritance, i.e., (as in Psa 105:11) as a portion measured out as an inheritance. It is only in Psa 78:56 (and not so early as Psa 78:41) that the narration passes over to the apostate conduct of the children of the generation of the desert, that is to say, of the Israel of Canaan. Instead of עדוריו from עדוּת, the word here is עדוריו from עדה (a derivative of עוּד, not יעד). Since the apostasy did not gain ground until after the death of Joshua and Eleazar, it is the Israel of the period of the Judges that we are to think of here. קשׁת רמיּה, Psa 78:57, is not: a bow of slackness, but: a bow of deceit; for the point of comparison, according to Hos 7:16, is its missing the mark: a bow that discharges its arrow in a wrong direction, that makes no sure shot. The verb רמה signifies not only to allow to hang down slack (cogn. רפה), but also, according to a similar conception to spe dejicere, to disappoint, deny. In the very act of turning towards God, or at least being inclined towards Him by His tokens of power and loving-kindness, they turned (Jer 2:21) like a vow that misses the mark and disappoints both aim and expectation. The expression in Psa 78:58 is like Deu 32:16, Deu 32:21. שׁמע refers to their prayer to the Ba(a4lim (Jdg 2:11). The word התעבּר, which occurs three times in this Psalm, is a word belonging to Deuteronomy (Deu 3:26). Psa 78:59 is purposely worded exactly like Psa 78:21. The divine purpose of love spurned by the children just as by the fathers, was obliged in this case, as in the former, to pass over into angry provocation.


  Psalm 78:60


  The rejection of Shiloh and of the people worshipping there, but later on, when the God of Israel is again overwhelmed by compassion, the election of Judah, and of Mount Zion, and of David, the king after His own heart. In the time of the Judges the Tabernacle was set up in Shiloh (Jos 18:1); there, consequently, was the central sanctuary of the whole people,—in the time of Eli and Samuel, as follows from Sa1 1:1, it had become a fixed temple building. When this building was destroyed is not known; according to Jdg 18:30., cf. Jer 7:12-15, it was probably not until the Assyrian period. The rejection of Shiloh, however, preceded the destruction, and practically took place simultaneously with the removal of the central sanctuary to Zion; and was, moreover, even previously decided by the fact that the Ark of the covenant, when given up again by the Philistines, was not brought back to Shiloh, but set down in Kirjath Jearm (Sa1 7:2). The attributive clause שׁכּן בּאדם uses שׁכּן as השׁכּין is used in Jos 18:1. The pointing is correct, for the words to not suffice to signify "where He dwelleth among men" (Hitzig); consequently שׁכּן is the causative of the Kal, Lev 16:16; Jos 22:19. In Psa 78:61 the Ark of the covenant is called the might and glory of God (ארון עזּו, Psa 132:8, cf. כבוד, Sa1 4:21.), as being the place of their presence in Israel and the medium of their revelation. Nevertheless, in the battle with the Philistines between Eben-ezer and Aphek, Jahve gave the Ark, which they had fetched out of Shiloh, into the hands of the foe in order to visit on the high-priesthood of the sons of Ithamar the desecration of His ordinances, and there fell in that battle 30,000 footmen, and among them the two sons of Eli, Hophni and Phinehas, the priests (1 Sam. 4). The fire in Psa 78:63 is the fire of war, as in Num 21:28, and frequently. The incident mentioned in Sa1 6:19 is reasonably (vid., Keil) left out of consideration. By לא הוּלּלוּ (lxx erroneously, οὐκ ἐπένθησαν = הוללוּ = הילילוּ) are meant the marriage-songs (cf. Talmudic הלּוּלא, the nuptial tent, and בּית הלוּלים the marriage-house). "Its widows (of the people, in fact, of the slain) weep not" (word for word as in Job 27:15) is meant of the celebration of the customary ceremony of mourning (Gen 23:2): they survive their husbands (which, with the exception of such a case as that recorded in Sa1 14:19-22, is presupposed), but without being able to show them the last signs of honour, because the terrors of the war (Jer 15:8) prevent them.


  With Psa 78:65 the song takes a new turn. After the punitive judgment has sifted and purified Israel, God receives His people to Himself afresh, but in such a manner that He transfers the precedence of Ephraim to the tribe of Judah. He awakes as it were from a long sleep (Psa 44:24, cf. Psa 73:20); for He seemed to sleep whilst Israel had become a servant to the heathen; He aroused Himself, like a hero exulting by reason of wine, i.e., like a hero whose courage is heightened by the strengthening and exhilarating influence of wine (Hengstenberg). התרונן is not the Hithpal. of רוּן in the Arabic signification, which is alien to the Hebrew, to conquer, a meaning which we do not need here, and which is also not adapted to the reflexive form (Hitzig, without any precedent, renders thus: who allows himself to be conquered by wine), but Hithpo. of רנן: to shout most heartily, after the analogy of the reflexives התאונן, התנודד, התרועע. The most recent defeat of the enemy which the poet has before his mind is that of the Philistines. The form of expression in Psa 78:66 is moulded after Sa1 5:6. God smote the Philistines most literally in posteriora (lxx, Vulgate, and Luther). Nevertheless Psa 78:66 embraces all the victories under Samuel, Saul, and David, from Sa1 5:1-12 and onwards. Now, when they were able to bring the Ark, which had been brought down to the battle against the Philistines, to a settled resting-place again, God no longer chose Shiloh of Ephraim, but Judah and the mountain of Zion, which He had loved (Psa 47:5), of Benjamitish-Judaean (Jos 15:63; Jdg 1:8, Jdg 1:21)—but according to the promise (Deu 33:12) and according to the distribution of the country (vid., on Psa 68:28) Benjamitish—Jerusalem.


  There God built His Temple כּמו־רמים. Hitzig proposes instead of this to read כּמרומים; but if נעימים, Psa 16:6, signifies amaena, then רמים may signify excelsa (cf. Isa 45:2 הדוּרים, Jer 17:6 חררים) and be poetically equivalent to מרומים: lasting as the heights of heaven, firm as the earth, which He hath founded for ever. Since the eternal duration of heaven and of the earth is quite consistent with a radical change in the manner of its duration, and that not less in the sense of the Old Testament than of the New (vid., e.g., Isa 65:17), so the לעולם applies not to the stone building, but rather to the place where Jahve reveals Himself, and to the promise that He will have such a dwelling-place in Israel, and in fact in Judah. Regarded spiritually, i.e., essentially, apart from the accidental mode of appearing, the Temple upon Zion is as eternal as the kingship upon Zion with which the Psalm closes. The election of David gives its impress to the history of salvation even on into eternity. It is genuinely Asaphic that it is so designedly portrayed how the shepherd of the flock of Jesse (Isai) became the shepherd of the flock of Jahve, who was not to pasture old and young in Israel with the same care and tenderness as the ewe-lambs after which he went (עלות as in Gen 33:13, and רעה ב, cf. Sa1 16:11; Sa1 17:34, like משׁל בּ and the like). The poet is also able already to glory that he has fulfilled this vocation with a pure heart and with an intelligent mastery. And with this he closes.


  From the decease of David lyric and prophecy are retrospectively and prospectively turned towards David.


  Psalm 79


  Supplicatory Prayer in a Time of Devastation, of Bloodshed, and of Derision


  This Psalm is in every respect the pendant of Ps 74. The points of contact are not merely matters of style (cf. Psa 79:5, how long for ever? with Psa 74:1, Psa 74:10; Psa 79:10, יוּדע, with Psa 74:5; Psa 79:2, the giving over to the wild beasts, with Psa 74:19, Psa 74:14; Psa 79:13, the conception of Israel as of a flock, in which respect Psa 79:1-13 is judiciously appended to Psa 78:70-72, with Psa 74:1, and also with Psa 74:19). But the mutual relationships lie still deeper. Both Psalms have the same Asaphic stamp, both stand in the same relation to Jeremiah, and both send forth their complaint out of the same circumstances of the time, concerning a destruction of the Temple and of Jerusalem, such as only the age of the Seleucidae (1 Macc. 1:31; 3:45, 2 Macc. 8:3) together with the Chaldaean period can exhibit, and in conjunction with a defiling of the Temple and a massacre of the servants of God, of the Chasdm (1 Macc. 7:13, 2 Macc. 14:6), such as the age of the Seleucidae exclusively can exhibit. The work of the destruction of the Temple which was in progress in Ps 74, appears in Psa 79:1-13 as completed, and here, as in the former Psalm, one receives the impression of the outrages, not of some war, but of some persecution: it is straightway the religion of Israel for the sake of which the sanctuaries are destroyed and the faithful are massacred.


  Apart from other striking accords, Psa 79:6-7 are repeated verbatim in Jer 10:25. It is in itself far more probable that Jeremiah here takes up the earlier language of the Psalm than that the reverse is the true relation; and, as Hengstenberg has correctly observed, this is also favoured by the fact that the words immediately before viz., Jer 10:24, originate out of Psa 6:2, and that the connection in the Psalm is a far closer one. But since there is no era of pre-Maccabaean history corresponding to the complaints of the Psalm,


  Jeremiah is to be regarded in this instance as the example of the psalmist; and in point of fact the borrower is betrayed in Psa 79:6-7 of the Psalm by the fact that the correct על of Jeremiah is changed into אל, the more elegant משׁפחות into ממלכות, and the plural אכלוּ into אכל, and the soaring exuberance of Jeremiah's expression is impaired by the omission of some of the words.


  Psalm 79:1


  The Psalm begins with a plaintive description, and in fact one that makes complaint to God. Its opening sounds like Lam 1:10. The defiling does not exclude the reducing to ashes, it is rather spontaneously suggested in Psa 74:7 in company with wilful incendiarism. The complaint in Psa 79:1 reminds one of the prophecy of Micah, Mic 3:12, which in its time excited so much vexation (Jer 26:18); and Psa 79:2, Deu 28:26. עבדיך confers upon those who were massacred the honour of martyrdom. The lxx renders לעיים by εἰς ὀπωροφυλάκιον, a flourish taken from Isa 1:8. Concerning the quotation from memory in 1 Macc. 7:16f., vid., the introduction to Ps 74. The translator of the originally Hebrew First Book of the Maccabees even in other instances betrays an acquaintance with the Greek Psalter (cf. 1 Macc. 1:37, καὶ ἐξέχεαν αἷμα ἀθῷον κύκλῳ τοῦ ἁγιάσματος). "As water," i.e., (cf. Deu 15:23) without setting any value upon it and without any scruple about it. Psa 44:14 is repeated in Psa 79:4. At the time of the Chaldaean catastrophe this applied more particularly to the Edomites.


  Psalm 79:5


  Out of the plaintive question how long? and whether endlessly God would be angry and cause His jealousy to continue to burn like a fire (Deu 32:22), grows up the prayer (Psa 79:6) that He would turn His anger against the heathen who are estranged from the hostile towards Him, and of whom He is now making use as a rod of anger against His people. The taking over of Psa 79:6-7 from Jer 10:25 is not betrayed by the looseness of the connection of thought; but in themselves these four lines sound much more original in Jeremiah, and the style is exactly that of this prophet, cf. Jer 6:11; Jer 2:3, and frequently, Psa 49:20. The אל, instead of על, which follows שׁפך is incorrect; the singular אכל gathers all up as in one mass, as in Isa 5:26; Isa 17:13. The fact that such power over Israel is given to the heathen world has its ground in the sins of Israel. From Psa 79:8 it may be inferred that the apostasy which raged earlier is now checked. ראשׁנים is not an adjective (Job 31:28; Isa 59:2), which would have been expressed by עונותינו חראשׁנים, but a genitive: the iniquities of the forefathers (Lev 26:14, cf. Psa 39:1-13). On Psa 79:8 of Jdg 6:6. As is evident from Psa 79:9, the poet does not mean that the present generation, itself guiltless, has to expiate the guilt of the fathers (on the contrary, Deu 24:16; Kg2 14:6; Eze 18:20); he prays as one of those who have turned away from the sins of the fathers, and who can now no longer consider themselves as placed under wrath, but under sin-pardoning and redeeming grace.


  Psalm 79:9


  The victory of the world is indeed not God's aim; therefore His own honour does not suffer that the world of which He has made use in order to chasten His people should for ever haughtily triumph. שׁמך is repeated with emphasis at the end of the petition in Psa 79:9, according to the figure epanaphora. על־דּבר = למען, as in Psa 45:5, cf. Psa 7:1, is a usage even of the language of the Pentateuch. Also the motive, "wherefore shall they say?" occurs even in the Tפra (Exo 32:12, cf. Num 14:13-17; Deu 9:28). Here (cf. Psa 115:2) it originates out of Joe 2:17. The wish expressed in Psa 79:10 is based upon Deu 32:43. The poet wishes in company with his contemporaries, as eye-witnesses, to experience what God has promised in the early times, viz., that He will avenge the blood of His servants. The petition in Deu 32:11 runs like Psa 102:21, cf. Psa 18:7. אסיר individualizingly is those who are carried away captive and incarcerated; בּני תמוּתה are those who, if God does not preserve them by virtue of the greatness (גדל, cf. גּדל Exo 15:16) of His arm, i.e., of His far-reaching omnipotence, succumb to the power of death as to a patria potestas.


  That the petition in Psa 79:12 recurs to the neighbouring peoples is explained by the fact, that these, who might most readily come to the knowledge of the God of Israel as the one living and true God, have the greatest degree of guilt on account of their reviling of God. The bosom is mentioned as that in which one takes up and holds that which is handed to him (Luk 6:38); חיק- (על) אל (שׁלּם) השׁיב, as in Isa 65:7, Isa 65:6; Jer 32:18. A sevenfold requital (cf. Gen 4:15, Gen 4:24) is a requital that is fully carried out as a criminal sentence, for seven is the number of a completed process.


  Psalm 79:13


  If we have thus far correctly hit upon the parts of which the Psalm is composed (9. 9. 9), then the lamentation closes with this tristichic vow of thanksgiving.


  Psalm 80


  Prayer for Jahve's Vine


  With the words We are Thy people and the flock of Thy pasture, Psa 79:1-13 closes; and Psalms 80 begins with a cry to the Shepherd of Israel. Concerning the inscription of the Psalm: To be practised after the "Lilies, the testimony...," by Asaph, a Psalm, vid., on Psa 45:1, supra, p. 45f. The lxx renders, εἰς τὸ τέλος (unto the end), ὑπὲρ τῶν ἀλλοιωθησομένων (which is unintelligible and ungrammatical = אל־שׁשּׂנים), μαρτύριον τῷ Ἀσάφ (as the accentuation also unites these words closely by Tarcha), ψαλμός ὑπὲρ τοῦ Ἀσσυρίου (cf. Psa 76:1), perhaps a translation of אל־אשׁור, an inscribed note which took the "boar out of the forest" as an emblem of Assyria. This hint is important. It solves the riddle why Joseph represents all Israel in Psa 80:2, and why the tribes of Joseph in particular are mentioned in Psa 80:3, and why in the midst of these Benjamin, whom like descent from Rachel and chagrin, never entirely overcome, on account of the loss of the kingship drew towards the brother-tribes of Joseph. Moreover the tribe of Benjamin had only partially remained to the house of David since the division of the kingdom, so that this triad is to be regarded as an expansion of the "Joseph" (v. 20. After the northern kingdom had exhausted its resources in endless feuds with Damascene Syria, it succumbed to the world-wide dominion of Assyria in the sixth year of Hezekiah, in consequence of the heavy visitations which are closely associated with the names of the Assyrian kings Pul, Tiglath-pileser, and Shalmaneser. The psalmist, as it seems, prays in a time in which the oppression of Assyria rested heavily upon the kingdom of Ephraim, and Judah saw itself threatened with ruin when this bulwark should have fallen. We must not, however, let it pass without notice that our Psalm has this designation of the nation according to the tribes of Joseph in common with other pre-exilic Psalms of Asaph (Psa 77:16; Psa 78:9; Psa 81:6). It is a characteristic belonging in common to this whole group of Psalms. Was Asaph, the founder of this circle of songs, a native, perhaps, of one of the Levite cities of the province of the tribe of Ephraim or Manasseh?


  The Psalm consists of five eight-line strophes, of which the first, second, and fifth close with the refrain, "Elohim, restore us, let Thy countenance shine forth, then shall we be helped!" This prayer grows in earnestness. The refrain begins the first time with Elohim, the second time with Elohim Tsebaôth, and the third time with a threefold Jahve Elohim Tsebaôth, with which the second strophe (Psa 80:5) also opens.


  Psalm 80:1


  The first strophe contains nothing but petition. First of all the nation is called Israel as springing from Jacob; then, as in Psa 81:6, Joseph, which, where it is distinct from Jacob or Judah, is the name of the kingdom of the ten tribes (vid., Caspari on Oba 1:18), or at least of the northern tribes (Psa 77:16; Psa 78:67.). Psa 80:3 shows that it is also these that are pre-eminently intended here. The fact that in the blessing of Joseph, Jacob calls God a Shepherd (רעה), Gen 48:15; Gen 49:24, perhaps has somewhat to do with the choice of the first two names. In the third, the sitting enthroned in the sanctuary here below and in the heaven above blend together; for the Old Testament is conscious of a mutual relationship between the earthly and the heavenly temple (היכל) until the one merges entirely in the other. The cher׫bim, which God enthrones, i.e., upon which He sits enthroned, are the bearers of the chariot (מרכבה) of the Ruler of the world (vid., Psa 18:11). With הופיעה (from יפע, Arab. yf‛, eminere, emicare, as in the Asaph Psa 50:2) the poet prays that He would appear in His splendour of light, i.e., in His fiery bright, judging, and rescuing doxa, whether as directly visible, or even as only recognisable by its operation. Both the comparison, "after the manner of a flock" and the verb נהג are Asaphic, Psa 78:52, cf. Psa 26:1-12. Just so also the names given to the nation. The designation of Israel after the tribes of Ephraim and Manasseh attaches itself to the name Joseph; and the two take the brother after the flesh into their midst, of whom the beloved Rachel was the mother as well as of Joseph, the father of Ephraim and Manasseh. In Num. 2 also, these three are not separated, but have their camp on the west side of the Tabernacle. May God again put into activity—which is the meaning of עורר (excitare) in distinction from חעיר (expergefacere)—His גבורה, the need for the energetic intervention of which now makes itself felt, before these three tribes, i.e., by becoming their victorious leader. לכה is a summoning imperative.


  Concerning ישׁעתה vid., on Psa 3:3; the construction with Lamed says as little against the accusative adverbial rendering of the ah set forth there as does the Beth of בּחרשׁה (in the wood) in Sa1 23:15, vid., Bttcher's Neue Aehrenlese, Nos. 221, 384, 449. It is not a bringing back out of the Exile that is prayed for by השׁתבנוּ, for, according to the whole impression conveyed by the Psalm, the people are still on the soil of their fatherland; but in their present feebleness they are no longer like themselves, they stand in need of divine intervention in order again to attain a condition that is in harmony with the promises, in order to become themselves again. May God then cause His long hidden countenance to brighten and shine upon them, then shall they be helped as they desire (ונוּשׁעה).


  Psalm 80:4


  In the second strophe there issues forth bitter complaint concerning the form of wrath which the present assumes, and, thus confirmed, the petition rises anew. The transferring of the smoking (עשׁן) of God's nostrils = the hard breathing of anger (Psa 74:1, Deu 29:19), to God Himself is bold, but in keeping with the spirit of the Biblical view of the wrath of God (vid., on Psa 18:9), so that there is no need to avoid the expression by calling in the aid of the Syriac word עשׁן, to be strong, powerful (why art Thou hard, why dost Thou harden Thyself...). The perfect after עד־מתי has the sense of a present with a retrospective glance, as in Exo 10:3, cf. עד־אנה, to be understood after the analogy of חרה בּ (to kindle = to be angry against any one), for the prayer of the people is not an object of wrath, but only not a means of turning it aside. While the prayer is being presented, God veils Himself in the smoke of wrath, through which it is not able to penetrate. The lxx translators have read בתפלת עבדיך, for they render ἐπὶ τὴν προσευχήν τῶν δούλων σου (for which the common reading is τοῦ δούλου σου). Bread of tears is, according to Psa 42:4, bread consisting of tears; tears, running down in streams upon the lips of the praying and fasting one, are his meat and his drink. השׁקה with an accusative signifies to give something to drink, and followed by Beth, to give to drink by means of something, but it is not to be translated: potitandum das eis cum lacrymis trientem (De Dieu, von Ortenberg, and Hitzig). שׁלישׁ (Talmudic, a third part) is the accusative of more precise definition (Vatablus, Gesenius, Olshausen, and Hupfeld): by thirds (lxx ἐν μέτρῳ, Symmachus μέτρῳ); for a third of an ephah is certainly a very small measure for the dust of the earth (Isa 40:12), but a large one for tears. The neighbours are the neighbouring nations, to whom Israel is become מדון, an object, a butt of contention. In למו is expressed the pleasure which the mocking gives them.


  Psalm 80:8


  The complaint now assumes a detailing character in this strophe, inasmuch as it contrasts the former days with the present; and the ever more and more importunate prayer moulds itself in accordance therewith. The retrospective description begins, as is rarely the case, with the second modus, inasmuch as "the speaker thinks more of the bare nature of the act than of the time" (Ew. 136, b). As in the blessing of Jacob (Gen 49:22) Joseph is compared to the layer (בּן) of a fruitful growth (פּרת), whose shoots (בּנות) climb over the wall: so here Israel is compared to a vine (Gen 49:22; גּפן פּריּח, Psa 128:3), which has become great in Egypt and been transplanted thence into the Land of Promise. הסּיע, lxx μεταίρειν, as in Job 19:10, perhaps with an allusion to the מסעים of the people journeying to Canaan (Psa 78:52).


  Here God made His vine a way and a place (פּנּהּ, to clear, from פּנה, to turn, turn aside, Arabic fanija, to disappear, pass away; root פן, to urge forward), and after He had secured to it a free soil and unchecked possibility of extension, it (the vine) rooted its roots, i.e., struck them ever deeper and wider, and filled the earth round about (cf. the antitype in the final days, Isa 27:6). The Israelitish kingdom of God extended itself on every side in accordance with the promise. תּשׁלּח (cf. Eze 17:6, and vegetable שׁלח, a shoot) also has the vine as its subject, like תּשׁרשׁ. Psa 80:11-12 state this in a continued allegory, by the "mountains" pointing to the southern boundary, by the "cedars" to the northern, by the "sea" to the western, and by the "river" (Euphrates) to the eastern boundary of the country (vid., Deu 11:24 and other passages). צלּהּ and ענפיה are accusatives of the so-called more remote object (Ges. 143, 1). קציר is a cutting = a branch; יונקת, a (vegetable) sucker = a young, tender shoot; ארזי־אל, the cedars of Lebanon as being living monuments of the creative might of God. The allegory exceeds the measure of the reality of nature, inasmuch as this is obliged to be extended according to the reality of that which is typified and historical. But how unlike to the former times is the present! The poet asks "wherefore?" for the present state of things is a riddle to him. The surroundings of the vine are torn down; all who come in contact with it pluck it (ארה, to pick off, pluck off, Talmudic of the gathering of figs); the boar out of the wood (מיער with עין תלויה, Ajin)


  cuts it off (כּרסם, formed out of כּסם = גּזם


  viz., with its tusks; and that which moves about the fields (vid., concerning זיז, Psa 50:11), i.e., the untractable, lively wild beast, devours it. Without doubt the poet associates a distinct nation with the wild boar in his mind; for animals are also in other instances the emblems of nations, as e.g., the leviathan, the water-serpent, the behemoth (Isa 30:6), and flies (Isa 7:18) are emblems of Egypt. The Midrash interprets it of Ser-Edom, and זיז שׂדי, according to Gen 16:12, of the nomadic Arabs.


  In Psa 80:15 the prayer begins for the third time with threefold urgency, supplicating for the vine renewed divine providence, and a renewal of the care of divine grace. We have divided the verse differently from the accentuation, since שׁוּב־נא הבּט is to be understood according to Ges. 142. The junction by means of ו is at once opposed to the supposition that וכּנּה in Psa 80:16 signifies a slip or plant, plantam (Targum, Syriac, Aben-Ezra, Kimchi, and others), and that consequently the whole of Psa 80:16 is governed by וּפקד. Nor can it mean its (the vine's) stand or base, כּן (Bttcher), since one does not plant a "stand." The lxx renders וכנה: καὶ κατάρτισαι, which is imper. aor. 1. med., therefore in the sense of כּוננה.


  But the alternation of על (cf. Pro 2:11, and Arab. jn ‛lâ, to cover over) with the accusative of the object makes it more natural to derive כנה, not from כּנן = כּוּן, but from כּנן Arab. kanna = גּנן, to cover, conceal, protect (whence Arab. kinn, a covering, shelter, hiding-place): and protect him whom...or: protect what Thy right hand has planted. The pointing certainly seems to take כנה as the feminine of כּן (lxx, Dan 11:7, φυτόν); for an imperat. paragog. Kal of the form כּנּה does not occur elsewhere, although it might have been regarded by the punctuists as possible from the form גּל, volve, Psa 119:22. If it is regarded as impossible, then one might read כנּה. At any rate the word is imperative, as the following אשׁר, eum quem, also shows, instead of which, if כנה were a substantive, one would expect to find a relative clause without אשׁר, as in Psa 80:16. Moreover Psa 80:16 requires this, since פּקד על can only be used of visiting with punishment. And who then would the slip (branch) and the son of man be in distinction from the vine? If we take בנה as imperative, then, as one might expect, the vine and the son of man are both the people of God. The Targum renders Psa 80:16 thus: "and upon the King Messiah, whom Thou hast established for Thyself," after Psa 2:1-12 and Dan 7:13; but, as in the latter passage, it is not the Christ Himself, but the nation out of which He is to proceed, that is meant. אמּץ has the sense of firm appropriation, as in Isa 44:14, inasmuch as the notion of making fast passes over into that of laying firm hold of, of seizure. Rosenmller well renders it: quem adoptatum tot nexibus tibi adstrinxisti.


  The figure of the vine, which rules all the language here, is also still continued in Psa 80:17; for the partt. fem. refer to גּפן ot refer,—the verb, however, may take the plural form, because those of Israel are this "vine," which combusta igne, succisa (as in Isa 33:12; Aramaic, be cut off, tear off, in Psa 80:13 the Targum word for ארה; Arabic, ksḥ, to clear away, peel off), is just perishing, or hangs in danger of destruction (יאבדוּ) before the threatening of the wrathful countenance of God. The absence of anything to denote the subject, and the form of expression, which still keeps within the circle of the figure of the vine, forbid us to understand this Psa 80:17 of the extirpation of the foes. According to the sense תּהי־ידך על


  coincides with the supplicatory כנה על. It is Israel that is called בּן in Psa 80:16, as being the son whom Jahve has called into being in Egypt, and then called out of Egypt to Himself and solemnly declared to be His son on Sinai (Exo 4:22; Hos 11:1), and who is now, with a play upon the name of Benjamin in Psa 80:3 (cf. Psa 80:16), called אישׁ ימינך, as being the people which Jahve has preferred before others, and has placed at His right hand for the carrying out of His work of salvation; who is called, however, at the same time בּן־אדם, because belonging to a humanity that is feeble in itself, and thoroughly conditioned and dependent. It is not the more precise designation of the "son of man" that is carried forward by ולא־נסוג, "and who has not drawn back from Thee" (Hupfeld, Hitzig, and others), but it is, as the same relation which is repeated in Psa 80:19 shows, the apodosis of the preceding petition: then shall we never depart from Thee; נסוג being not a participle, as in Psa 44:19, but a plene written voluntative: recedamus, vowing new obedience as thanksgiving of the divine preservation. To the prayer in Psa 80:18 corresponds, then, the prayer תּחיּנוּ, which is expressed as future (which can rarely be avoided, Ew. 229), with a vow of thanksgiving likewise following: then will we call with Thy name, i.e., make it the medium and matter of solemn proclamation. In v. 20 the refrain of this Psalm, which is laid out as a trilogy, is repeated for the third time. The name of God is here threefold.


  Psalm 81


  Easter Festival Salutation and Discourse


  Ps 80, which looks back into the time of the leading forth out of Egypt, is followed by another with the very same Asaphic thoroughly characteristic feature of a retrospective glance at Israel's early history (cf. More particularly Psa 81:11 with Psa 80:9). In Psalms 81 the lyric element of Ps 77 is combined with the didactic element of Ps 78. The unity of these Psalms is indubitable. All three have towards the close the appearance of being fragmentary. Fro the author delights to ascend to the height of his subject and to go down into the depth of it, without returning to the point from which he started. In Ps 77 Israel as a whole was called "the sons of Jacob and Joseph;" in Ps 78 we read "the sons of Ephraim" instead of the whole nation; here it is briefly called "Joseph." This also indicates the one author. Then Psalms 81, exactly like Psa 79:1-13, is based upon the Pentateuchal history in Exodus and Deuteronomy. Jahve Himself speaks through the mouth of the poet, as He did once through the mouth of Moses—Asaph is κατ ̓ ἐξοχήν the prophet (חזה) among the psalmists. The transition from one form of speech to another which accompanies the rapid alternation of feelings, what the Arabs call talwı̂n el-chitab, "a colouring of a speech by a change of the persons," is also characteristic of him, as later on of Micah (e.g., Mic 6:15.).


  This Psalms 81 is according to ancient custom the Jewish New Year's Psalm, the Psalm of the Feast of Trumpets (Num 29:1), therefore the Psalm of the first (and second) of Tishri; it is, however, a question whether the blowing of the horn (shophar) at the new moon, which it calls upon them to do, does not rather apply to the first of Nisan, to the ecclesiastical New Year. In the weekly liturgy of the Temple it was the Psalm for the Thursday.


  The poet calls upon them to give a jubilant welcome to the approaching festive season, and in Psa 81:7. Jahve Himself makes Himself heard as the Preacher of the festival. He reminds those now living of His loving-kindness towards ancient Israel, and admonishes them not to incur the guilt of like unfaithfulness, in order that they may not lose the like tokens of His loving-kindness. What festive season is it? Either the Feast of the Passover or the Feast of Tabernacles; for it must be one of these two feasts which begin on the day of the full moon. Because it is one having reference to the redemption of Israel out of Egypt, the Targum, Talmud (more particularly Rosh ha-Shana, where this Psalm is much discussed), Midrash, and Sohar understand the Feast of Tabernacles; because Psa 81:2-4 seem to refer to the new moon of the seventh month, which is celebrated before the other new moons (Num 10:10), as יום התּרוּעה (Num 29:1, cf. Lev 23:24), i.e., to the first of Tishri, the civil New Year; and the blowing of horns at the New Year, is, certainly not according to Scripture, but yet according to tradition (vid., Maimonides, Hilchoth Shophar Psa 1:2), a very ancient arrangement. Nevertheless we must give up this reference of the Psalm to the first of Tishri and to the Feast of Tabernacles, which begins with the fifteenth of Tishri:—(1) Because between the high feast-day of the first of Tishri and the Feast of Tabernacles on the fifteenth to the twenty-first (twenty-second) of Tishri lies the great day of Atonement on the tenth of Tishri, which would be ignored, by greeting the festive season with a joyful noise from the first of Tishri forthwith to the fifteenth. (2) Because the remembrance of the redemption of Israel clings far more characteristically to the Feast of the Passover than to the Feast of Tabernacles. This latter appears in the oldest law-giving (Exo 23:16; Exo 34:22) as חג האסיף, i.e., as a feast of the ingathering of the autumn fruits, and therefore as the closing festival of the whole harvest; it does not receive the historical reference to the journey through the desert, and therewith its character of a feast of booths or arbours, until the addition in Lev 23:39-44, having reference to the carrying out of the celebration of the feasts in Canaan; whereas the feast which begins with the full moon of Nisan has, it is true, not been entirely free of all reference to agriculture, but from the very beginning bears the historical names פּסח and חג המּצּות. (3) Because in the Psalm itself, viz., in Psa 81:6, allusion is made to the fact which the Passover commemorates.


  Concerning על־הגּתּית vid., on Psa 8:1. The symmetrical, stichic plan of the Psalm is clear: the schema is 11. 12. 12.


  Psalm 81:1


  The summons in Psa 81:2 is addressed to the whole congregation, inasmuch as הריעוּ is not intended of the clanging of the trumpets, but as in Ezr 3:11, and frequently. The summons in Psa 81:3 is addressed to the Levites, the appointed singers and musicians in connection with the divine services, Ch2 5:12, and frequently. The summons in Psa 81:4 is addressed to the priests, to whom was committed not only the blowing of the two (later on a hundred and twenty, vid., Ch2 5:12) silver trumpets, but who appear also in Jos 6:4 and elsewhere (cf. Psa 47:6 with Ch2 20:28) as the blowers of the shophar. The Talmud observes that since the destruction of the Temple the names of instruments שׁופרא and חצוצרתּא are wont to be confounded one for the other (B. Sabbath 36a, Succa 34a), and, itself confounding them, infers from Num 10:10 the duty and significance of the blowing of the shophar (B. Erachin 3b). The lxx also renders both by σάλπιγξ; but the Biblical language mentions שׁופר and חצצרה, a horn (more especially a ram's horn) and a (metal) trumpet, side by side in Psa 98:6; Ch1 15:28, and is therefore conscious of a difference between them. The Tפra says nothing of the employment of the shophar in connection with divine service, except that the commencement of every fiftieth year, which on this very account is called שׁנת היּבל, annus buccinae, is to be made known by the horn signal throughout all the land (Lev 25:9). But just as tradition by means of an inference from analogy derives the blowing of the shophar on the first of Tishri, the beginning of the common year, from this precept, so on the ground of the passage of the Psalm before us, assuming that בּחרשׁ, lxx ἐν νεομηνίᾳ, refers not to the first of Tishri but to the first of Nisan, we may suppose that the beginning of every month, but, in particular, the beginning of the month which was at the same time the beginning of the ecclesiastical year, was celebrated by a blowing of the shophar, as, according to Josephus, Bell. iv. 9, 12, the beginning and close of the Sabbath was announced from the top of the Temple by a priest with the salpinx. The poet means to say that the Feast of the Passover is to be saluted by the congregation with shouts of joy, by the Levites with music, and even beginning from the new moon (neomenia) of the Passover month with blowing of shophars, and that this is to be continued at the Feast of the Passover itself. The Feast of the Passover, for which Hupfeld devises a gloomy physiognomy, was a joyous festival, the Old Testament Christmas. Ch2 30:21 testifies to the exultation of the people and the boisterous music of the Levite priests, with which it was celebrated. According to Num 10:10, the trumpeting of the priests was connected with the sacrifices; and that the slaying of the paschal lambs took place amidst the Tantaratan of the priests (long-drawn notes interspersed with sharp shrill ones, תקיעה תרועה וקיעה), is expressly related of the post-exilic service at least.


  The phrase נתן תּף proceeds from the phrase נתן קול, according to which נתן directly means: to attune, strike up, cause to be heard. Concerning כּסה (Pro 7:20 כּסא) tradition is uncertain. The Talmudic interpretation (B. Rosh ha-Shana 8b, Betza 16a, and the Targum which is taken from it), according to which it is the day of the new moon (the first of the month), on which the moon hides itself, i.e., is not to be seen at all in the morning, and in the evening only for a short time immediately after sunset, and the interpretation that is adopted by a still more imposing array of authorities (lxx, Vulgate, Menahem, Rashi, Jacob Tam, Aben-Ezra, Parchon, and others), according to which a time fixed by computation (from כּסה = כּסס, computare) is so named in general, are outweighed by the usage of the Syriac, in which Keso denotes the full moon as the moon with covered, i.e., filled-up orb, and therefore the fifteenth of the month, but also the time from that point onwards, perhaps because then the moon covers itself, inasmuch as its shining surface appears each day less large (cf. the Peshto, Kg1 12:32 of the fifteenth day of the eighth month, Ch2 7:10 of the twenty-third day of the seventh month, in both instances of the Feast of Tabernacles), after which, too, in the passage before us it is rendered wa-b-kese, which a Syro-Arabic glossary (in Rosenmller) explains festa quae sunt in medio mensis. The Peshto here, like the Targum, proceeds from the reading חגּינוּ, which, following the lxx and the best texts, is to be rejected in comparison with the singular חגּנוּ. If, however, it is to be read chgnw, and כּסה (according to Kimchi with Segol not merely in the second syllable, but with double Segol כּסה, after the form טנא = טנא) signifies not interlunium, but plenilunium (instead of which also Jerome has in medio mense, and in Pro 7:20, in die plenae lunae, Aquila ἡμέρᾳ πανσελήνου), then what is meant is either the Feast of Tabernacles, which is called absolutely החג in Kg1 8:2 (Ch2 5:3) and elsewhere, or the Passover, which is also so called in Isa 30:29 and elsewhere. Here, as Psa 81:5 will convince us, the latter is intended, the Feast of unleavened bread, the porch of which, so to speak, is ערב פּסח together with the ליל שׁמּרים (Exo 12:42), the night from the fourteenth to the fifteenth of Nisan. In Psa 81:2, Psa 81:3 they are called upon to give a welcome to this feast. The blowing of the shophar is to announce the commencement of the Passover month, and at the commencement of the Passover day which opens the Feast of unleavened bread it is to be renewed. The ל of ליום is not meant temporally, as perhaps in Job 21:30 : at the day = on the day; for why was it not ביום? It is rather: towards the day, but בכסה assumes that the day has already arrived; it is the same Lamed as in Psa 81:2, the blowing of the shophar is to concern this feast-day, it is to sound in honour of it.


  Psalm 81:4


  Psa 81:4-5 now tell whence the feast which is to be met with singing and music has acquired such a high significance: it is a divine institution coming from the time of the redemption by the hand of Moses. It is called חק as being a legally sanctioned decree, משׁפּט as being a lawfully binding appointment, and עדוּת as being a positive declaration of the divine will. The ל in לישׂראל characterizes Israel as the receiver, in לאלהי the God of Israel as the owner, i.e., Author and Lawgiver. By בּצעתו the establishing of the statute is dated back to the time of the Exodus; but the statement of the time of its being established, "when He went out over the land of Egypt," cannot be understood of the exodus of the people out of Egypt, natural as this may be here, where Israel has just been called יהוסף (pathetic for יוסף), by a comparison with Gen 41:45, where Joseph is spoken of in the same words. For this expression does not describe the going forth out of a country, perhaps in the sight of its inhabitants, Num 33:3, cf. Exo 14:8 (Hengstenberg), but the going out over a country. Elohim is the subject, and צאת is to be understood according to Exo 11:4 (Kimchi, De Dieu, Dathe, Rosenmller, and others): when He went out for judgment over the land of Egypt (cf. Mic 1:3). This statement of the time of itself at once decides the reference of the Psalm to the Passover, which commemorates the sparing of Israel at that time (Exo 12:27), and which was instituted on that very night of judgment. The accentuation divides the verse correctly. According to this, שׂפת לא־ידעתּי אשׁמע is not a relative clause to מצרים: where I heard a language that I understood not (Psa 114:1). Certainly ידע שׂפה, "to understand a language," is an expression that is in itself not inadmissible (cf. ידע ספר, to understand writing, to be able to read, Isa 29:11.), the selection of which instead of the more customary phrase שׁמע לשׁון (Deu 28:49; Isa 33:19; Jer 5:15) might be easily intelligible here beside אשׁמע; but the omission of the שׁם (אשׁר) is harsh, the thought it here purposeless, and excluded with our way of taking בצאתו. From the speech of God that follows it is evident that the clause is intended to serve as an introduction of this divine speech, whether it now be rendered sermonem quem non novi (cf. Psa 18:44, populus quem non novi), or alicujus, quem non novi (Ges. 123, rem. 1), both of which are admissible. It is not in some way an introduction to the following speech of God as one which it has been suddenly given to the psalmist to hear: "An unknown language, or the language of one unknown, do I hear?" Thus Dderlein explains it: Subitanea et digna poetico impetu digressio, cum vates sese divino adflatu subito perculsum sentit et oraculum audire sibi persuadet; and in the same way De Wette, Olshausen, Hupfeld, and others. But the oracle of God cannot appear so strange to the Israelitish poet and seer as the spirit-voice to Eliphaz (Job 4:16); and moreover אשׁמע after the foregoing historical predicates has the presumption of the imperfect signification in its favour. Thus, then, it will have to be interpreted according to Exo 6:2. It was the language of a known, but still also unknown God, which Israel heard in the redemption of that period. It was the God who had been made manifest as יהוה only, so to speak, by way of prelude hitherto, who now appeared at this juncture of the patriarchal history, which had been all along kept in view, in the marvellous and new light of the judgment which was executed upon Egypt, and of the protection, redemption, and election of Israel, as being One hitherto unknown, as the history of salvation actually then, having arrived at Sinai, receives an entirely new form, inasmuch as from this time onwards the congregation or church is a nation, and Jahve the King of a nation, and the bond of union between them a national law educating it for the real, vital salvation that is to come. The words of Jahve that follow are now not the words heard then in the time of the Exodus. The remembrance of the words heard forms only a transition to those that now make themselves heard. For when the poet remembers the language which He who reveals Himself in a manner never before seen and heard of spoke to His people at that time, the Ever-living One Himself, who is yesterday and to-day the same One, speaks in order to remind His people of what He was to them then, and of what He spake to them then.


  Psalm 81:6


  It is a gentle but profoundly earnest festival discourse which God the Redeemer addresses to His redeemed people. It begins, as one would expect in a Passover speech, with a reference to the סבלות of Egypt (Exo 1:11-14; Exo 5:4; Exo 6:6.), and to the duwd, the task-basket for the transport of the clay and of the bricks (Exo 1:14; Exo 5:7.).


  Out of such distress did He free the poor people who cried for deliverance (Exo 2:23-25); He answered them בּסתר רעם, i.e., not (according to Psa 22:22; Isa 32:2): affording them protection against the storm, but (according to Psa 18:12; Psa 77:17.): out of the thunder-clouds in which He at the same time revealed and veiled Himself, casting down the enemies of Israel with His lightnings, which is intended to refer pre-eminently to the passage through the Red Sea (vid., Psa 77:19); and He proved them (אבחנך, with ŏ contracted from ō, cf. on Job 35:6) at the waters of Merbah, viz., whether they would trust Him further on after such glorious tokens of His power and loving-kindness. The name "Waters of Merı̂bah," which properly is borne only by Merı̂bath Kadesh, the place of the giving of water in the fortieth year (Num 20:13; Num 27:14; Deu 32:51; Deu 33:8), is here transferred to the place of the giving of water in the first year, which was named Massah u-Merı̂bah (Exo 17:7), as the remembrances of these two miracles, which took place under similar circumstances, in general blend together (vid., on Psa 95:8.). It is not now said that Israel did not act in response to the expectation of God, who had son wondrously verified Himself; the music, as Seal imports, here rises, and makes a long and forcible pause in what is being said. What now follows further, are, as the further progress of Psa 81:12 shows, the words of God addressed to the Israel of the desert, which at the same time with its faithfulness are brought to the remembrance of the Israel of the present. העיד בּ, as in Psa 50:7; Deu 8:19, to bear testimony that concerns him against any one. אם (according to the sense, o si, as in Psa 95:7, which is in many ways akin to this Psalm) properly opens a searching question which wishes that the thing asked may come about (whether thou wilt indeed give me a willing hearing?!). In Psa 81:10 the key-note of the revelation of the Law from Sinai is struck: the fundamental command which opens the decalogue demanded fidelity to Jahve and forbade idol-worship as the sin of sins. אל זר is an idol in opposition to the God of Israel as the true God; and אל נכר, a strange god in opposition to the true God as the God of Israel. To this one God Israel ought to yield itself all the more undividedly and heartily as it was more manifestly indebted entirely to Him, who in His condescension had chosen it, and in His wonder-working might had redeemed it (המּעלך, part. Hiph. with the eh elided, like הפּדך, Deu 13:6, and אכלך, from כּלּה, Exo 33:3); and how easy this submission ought to have been to it, since He desired nothing in return for the rich abundance of His good gifts, which satisfy and quicken body and soul, but only a wide-opened mouth, i.e., a believing longing, hungering for mercy and eager for salvation (Psa 119:131)!


  Psalm 81:11


  The Passover discourse now takes a sorrowful and awful turn: Israel's disobedience and self-will frustrated the gracious purpose of the commandments and promises of its God. "My people" and "Israel" alternate as in the complaint in Isa 1:3. לא־אבה followed by the dative, as in Deu 13:9 ([8], ου ̓ συνθελήσεις αὐτῷ). Then God made their sin their punishment, by giving them over judicially (שׁלּח as in Job 8:4) into the obduracy of their heart, which rudely shuts itself up against His mercy (from שׁרר, Aramaic שׁרר, Arabic sarra, to make firm = to cheer, make glad), so that they went on (cf. on the sequence of tense, Psa 61:8) in their, i.e., their own, egotistical, God-estranged determinations; the suffix is thus accented, as e.g., in Isa 65:2, cf. the borrowed passage Jer 7:24, and the same phrase in Mic 6:16. And now, because this state of unfaithfulness in comparison with God's faithfulness has remained essentially the same even to to-day, the exalted Orator of the festival passes over forthwith to the generation of the present, and that, as is in accordance with the cheerful character of the feast, in a charmingly alluring manner. Whether we take לוּ in the signification of si (followed by the participle, as in Sa2 18:12), or like אם above in Psa 81:9 as expressing a wish, o si (if but!), Psa 81:15. at any rate have the relation of the apodosis to it. From כּמעט (for a little, easily) it may be conjectured that the relation of Israel at that time to the nations did not correspond to the dignity of the nation of God which is called to subdue and rule the world in the strength of God. השׁיב signifies in this passage only to turn, not: to again lay upon. The meaning is, that He would turn the hand which is now chastening His people against those by whom He is chastening them (cf. on the usual meaning of the phrase, Isa 1:25; Amo 1:8; Jer 6:9; Eze 38:12). The promise in Psa 81:16 relates to Israel and all the members of the nation. The haters of Jahve would be compelled reluctantly to submit themselves to Him, and their time would endure for ever. "Time" is equivalent to duration, and in this instance with the collateral notion of Prosperity, as elsewhere (Isa 13:22) of the term of punishment. One now expects that it should continue with ואאכילהוּ, in the tone of a promise. The Psalm, however, closes with an historical statement. For ויּאכילהו cannot signify et cibaret eum; it ought to be pronounced ויאכילהו. The pointing, like the lxx, Syriac, and Vulgate, takes v. 17a (cf. Deu 32:13.) as a retrospect, and apparently rightly so. For even the Asaphic Ps 77 and 78 break off with historical pictures. V. 17b is, accordingly, also to be taken as retrospective. The words of the poet in conclusion once more change into the words of God. The closing word runs אשׂבּיעך, as in Psa 50:8, Deu 4:31, and (with the exception of the futt. Hiph. of Lamed He verbs ending with ekka) usually. The Babylonian system of pointing nowhere recognises the suffix-form ekka. If the Israel of the present would hearken to the Lawgiver of Sinai, says v. 17, then would He renew to it the miraculous gifts of the time of the redemption under Moses.


  Psalm 82


  God's Judgment upon the Gods of the Earth


  As in Ps 81, so also in this Psalm (according to the Talmud the Tuesday Psalm of the Temple liturgy) God is introduced as speaking after the manner of the prophets. Psa 58:1-11 and 94 are similar, but more especially Isa 3:13-15. Asaph the seer beholds how God, reproving, correcting, and threatening, appears against the chiefs of the congregation of His people, who have perverted the splendour of majesty which He has put upon them into tyranny. It is perfectly characteristic of Asaph (Ps 50; Psa 75:1-10; Ps 81) to plunge himself into the contemplation of the divine judgment, and to introduce God as speaking. There is nothing to militate against the Psalm being written by Asaph, David's contemporary, except the determination not to allow to the לאסף of the inscription its most natural sense. Hupfeld, understanding "angels" by the elohim, as Bleek has done before him, inscribes the Psalm: "God's judgment upon unjust judges in heaven and upon earth." But the angels as such are nowhere called elohim in the Old Testament, although they might be so called; and their being judged here on account of unjust judging, Hupfeld himself says, is "an obscure point that is still to be cleared up." An interpretation which, like this, abandons the usage of the language in order to bring into existence a riddle that it cannot solve, condemns itself. At the same time the assertion of Hupfeld (of Knobel, Graf, and others), that in Exo 21:5; Exo 22:7., Ex 27, אלהים denotes God Himself, and not directly the authorities of the nation as being His earthly representatives, finds its most forcible refutation in the so-called and mortal elohim of this Psalm (cf. also Psa 45:7; Psa 58:2).


  By reference to this Psalm Jesus proves to the Jews (Joh 10:34-36) that when He calls Himself the Son of God, He does not blaspheme God, by an argumentatio a minori ad majus. If the Law, so He argues, calls even those gods who are officially invested with this name by a declaration of the divine will promulgated in time (and the Scripture cannot surely, as in general, so also in this instance, be made invalid), then it cannot surely be blasphemy if He calls Himself the Son of God, whom not merely a divine utterance in this present time has called to this or to that worldly office after the image of God, but who with His whole life is ministering to the accomplishment of a work to which the Father had already sanctified Him when He came into the world. In connection with ἡγίασε one is reminded of the fact that those who are called elohim in the Psalm are censured on account of the unholiness of their conduct. The name does not originally belong to them, nor do they show themselves to be morally worthy of it. With ἡγίασε καὶ ἀπέστειλεν Jesus contrasts His divine sonship, prior to time, with theirs, which began only in this present time.


  Psalm 82:1


  God comes forward and makes Himself heard first of all as censuring and admonishing. The "congregation of God" is, as in Num 27:17; Num 31:16; Jos 22:16., "the congregation of (the sons of) Israel," which God has purchased from among the nations (Psa 74:2), and upon which as its Lawgiver He has set His divine impress. The psalmist and seer sees Elohim standing in this congregation of God. The part. Niph. (as in Isa 3:13) denotes not so much the suddenness and unpreparedness, as, rather, the statue-like immobility and terrifying designfulness of His appearance. Within the range of the congregation of God this holds good of the elohim. The right over life and death, with which the administration of justice cannot dispense, is a prerogative of God. From the time of Gen 9:6, however, He has transferred the execution of this prerogative to mankind, and instituted in mankind an office wielding the sword of justice, which also exists in His theocratic congregation, but here has His positive law as the basis of its continuance and as the rule of its action. Everywhere among men, but here pre-eminently, those in authority are God's delegates and the bearers of His image, and therefore as His representatives are also themselves called elohim, "gods" (which the lxx in Exo 21:6 renders τὸ κριτήριον τοῦ Θεοῦ, and the Targums here, as in Exo 22:7-8, Exo 22:27 uniformly, דּיּניּא). The God who has conferred this exercise of power upon these subordinate elohim, without their resigning it of themselves, now sits in judgment in their midst. ישׁפּט of that which takes place before the mind's eye of the psalmist. How long, He asks, will ye judge unjustly? שׁפט עול is equivalent to עשׂה עול בּמּשׁפּט, Lev 19:15, Lev 19:35 (the opposite is שׁפט מישׁרים, Psa 58:2). How long will ye accept the countenance of the wicked, i.e., incline to accept, regard, favour the person of the wicked? The music, which here becomes forte, gives intensity to the terrible sternness (das Niederdonnernde) of the divine question, which seeks to bring the "gods" of the earth to their right mind. Then follow admonitions to do that which they have hitherto left undone. They are to cause the benefit of the administration of justice to tend to the advantage of the defenceless, of the destitute, and of the helpless, upon whom God the Lawgiver especially keeps His eye. The word רשׁ (ראשׁ), of which there is no evidence until within the time of David and Solomon, is synonymous with אביון. דל with ויתום is pointed דל, and with ואביון, on account of the closer notional union, דל (as in Psa 72:13). They are words which are frequently repeated in the prophets, foremost in Isaiah (Isa 1:17), with which is enjoined upon those invested with the dignity of the law, and with jurisdiction, justice towards those who cannot and will not themselves obtain their rights by violence.


  Psalm 82:5


  What now follows in Psa 82:5 is not a parenthetical assertion of the inefficiency with which the divine correction rebounds from the judges and rulers. In connection with this way of taking Psa 82:5, the manner in which the divine language is continued in Psa 82:6 is harsh and unadjusted. God Himself speaks in Psa 82:5 of the judges, but reluctantly alienated from them; and confident of the futility of all attempts to make them better, He tells them their sentence in Psa 82:6. The verbs in Psa 82:5 are designedly without any object: complaint of the widest compass is made over their want of reason and understanding; and ידעו takes the perfect form in like manner to ἐγνώκασι, noverunt, cf. Psa 14:1; Isa 44:18. Thus, then, no result is to be expected from the divine admonition: they still go their ways in this state of mental darkness, and that, as the Hithpa. implies, stalking on in carnal security and self-complacency. The commands, however, which they transgress are the foundations (cf. Psa 11:3), as it were the shafts and pillars (Psa 75:4, cf. Pro 29:4), upon which rests the permanence of all earthly relationships with are appointed by creation and regulated by the Tτra. Their transgression makes the land, the earth, to totter physically and morally, and is the prelude of its overthrow. When the celestial Lord of the domain thinks upon this destruction which injustice and tyranny are bringing upon the earth, His wrath kindles, and He reminds the judges and rulers that it is His own free declaratory act which has clothed them with the god-like dignity which they bear. They are actually elohim, but not possessed of the right of self-government; there is a Most High (עליון) to whom they as sons are responsible. The idea that the appellation elohim, which they have given to themselves, is only sarcastically given back to them in Psa 82:1 (Ewald, Olshausen), is refuted by Psa 82:6, according to which they are really elohim by the grace of God. But if their practice is not an Amen to this name, then they shall be divested of the majesty which they have forfeited; they shall be divested of the prerogative of Israel, whose vocation and destiny they have belied. They shall die off כּאדם, like common men not rising in any degree above the mass (cf. בּני אדם, opp. בּני אישׁ, Psa 4:3; Psa 49:3); they shall fall like any one (Jdg 16:7, Oba 1:11) of the princes who in the course of history have been cast down by the judgment of God (Hos 7:7). Their divine office will not protect them. For although justitia civilis is far from being the righteousness that avails before God, yet injustitia civilis is in His sight the vilest abomination.


  Psalm 82:8


  The poet closes with the prayer for the realization of that which he has beheld in spirit. He implored God Himself to sit in judgment (שׁפטה as in Lam 3:59), since judgment is so badly exercised upon the earth. All peoples are indeed His נחלה, He has an hereditary and proprietary right among (lxx and Vulgate according to Num 18:20, and frequently), or rather in (בּ as in משׁל בּ, instead of the accusative of the object, Zac 2:11), all nations (ἔθνη)—may He then be pleased to maintain it judicially. The inference drawn from this point backwards, that the Psalm is directed against the possessors of power among the Gentiles, is erroneous. Israel itself, in so far as it acts inconsistently with its theocratic character, belies its sanctified nationality, is a גוי like the גוים, and is put into the same category with these. The judgment over the world is also a judgment over the Israel that is become conformed to the world, and its God-estranged chiefs.


  Psalm 83


  Battle-Cry to God against Allied Peoples


  The close of this Psalm is in accord with the close of the preceding Psalm. It is the last of the twelve Psalms of Asaph of the Psalter. The poet supplicates help against the many nations which have allied themselves with the descendants of Lot, i.e., Moab and Ammon, to entirely root out Israel as a nation. Those who are fond of Maccabaean Psalms (Hitzig and Olshausen), after the precedent of van Til and von Bengel, find the circumstances of the time of the Psalm in 1 Macc. 5, and Grimm is also inclined to regard this as correct; and in point of fact the deadly hostility of the ἔθνη κυκλόθεν which we there see breaking forth on all sides, as it were at a given signal, against the Jewish people, who have become again independent, and after the dedication of the Temple doubly self-conscious, is far better suited to explain the Psalm than the hostile efforts of Sanballat, Tobiah, and others to hinder the rebuilding of Jerusalem, in the time of Nehemiah (Vaihinger, Ewald, and Dillmann). There is, however, still another incident beside that recorded in 1 Macc. 5 to which the Psalm may be referred, viz., the confederation of the nations for the extinction of Judah in the time of Jehoshaphat (2 Chr. 20), and, as it seems to us, with comparatively speaking less constraint. For the Psalm speaks of a real league, whilst in 1 Macc. 5 the several nations made the attack without being allied and not jointly; then, as the Psalm assumes in Psa 83:9, the sons of Lot, i.e., the Moabites and Ammonites, actually were at the head at that time, whilst in 1 Macc. 5 the sons of Esau occupy the most prominent place; and thirdly, at that time, in the time of Jehoshaphat, as is recorded, an Asaphite, viz., Jahazil, did actually interpose in the course of events, a circumstance which coincides remarkably with the לאסף. The league of that period consisted, according to Ch2 20:1, of Moabites, Ammonites, and a part of the מעוּנים (as it is to be read after the lxx). But Ch2 20:2 (where without any doubt מאדם is to be read instead of מארם) adds the Edomites to their number, for it is expressly stated further on (Ch2 20:10, Ch2 20:22, Ch2 20:23) that the inhabitants of Mount Ser were with them. Also, supposing of course that the "Ishmaelites" and "Hagarenes" of the Psalm may be regarded as an unfolding of the מעונים, which is confirmed by Josephus, Antiq. ix. 1. 2; and that Gebl is to be understood by the Mount Ser of the chronicler, which is confirmed by the Arab. jibâl still in use at the present day, there always remains a difficulty in the fact that the Psalm also names Amalek, Philistia, Tyre, and Asshur, of which we find no mention there in the reign of Jehoshaphat. But these difficulties are counter-balanced by others that beset the reference to 1 Macc. 5, viz., that in the time of the Seleucidae the Amalekites no longer existed, and consequently, as might be expected, are not mentioned at all in 1 Macc. 5; further, that there the Moabites, too, are no longer spoken of, although some formerly Moabitish cities of Gileaditis are mentioned; and thirdly, that אשׁור = Syria (a certainly possible usage of the word) appears in a subordinate position, whereas it was, however, the dominant power. On the other hand, the mention of Amalek is intelligible in connection with the reference to 2 Chr. 20, and the absence of its express mention in the chronicler does not make itself particularly felt in consideration of Gen 36:12. Philistia, Tyre, and Asshur, however, stand at the end in the Psalm, and might also even be mentioned with the others if they rendered aid to the confederates of the south-east without taking part with them in the campaign, as being a succour to the actual leaders of the enterprise, the sons of Lot. We therefore agree with the reference of Psalms 83 (as also of Psa 48:1-14) to the alliance of the neighbouring nations against Judah in the reign of Jehoshaphat, which has been already recognised by Kimchi and allowed by Keil, Hengstenberg, and Movers.


  Psalm 83:1


  The poet prays, may God not remain an inactive looker-on in connection with the danger of destruction that threatens His people. דּמי (with which יהי is to be supplied) is the opposite of alertness; חרשׁ the opposite of speaking (in connection with which it is assumed that God's word is at the same time deed); שׁקט the opposite of being agitated and activity. The energetic future jehemajûn gives outward emphasis to the confirmation of the petition, and the fact that Israel's foes are the foes of God gives inward emphasis to it. On נשׂא ראשׁ, cf. Psa 110:7. סוד is here a secret agreement; and יערימוּ, elsewhere to deal craftily, here signifies to craftily plot, devise, bring a thing about. צפוּניך is to be understood according to Psa 27:5; Psa 31:21. The Hithpa. התיעץ alternates here with the more ancient Niph. (Psa 83:6). The design of the enemies in this instance has reference to the total extirpation of Israel, of the separatist-people who exclude themselves from the life of the world and condemn it. מגּוי, from being a people = so that it may no longer be a people or nation, as in Isa 7:8; Isa 17:1; Isa 25:2; Jer 48:42. In the borrowed passage, Jer 48:2, by an interchange of a letter it is נכריתנּה. This Asaph Psalm is to be discerned in not a few passages of the prophets; cf. Isa 62:6. with Psa 83:2, Isa 17:12 with Psa 83:3.


  Psalm 83:5


  Instead of לב אחד, Ch1 12:38, it is deliberant corde unâ, inasmuch as יחדּו on the one hand gives intensity to the reciprocal signification of the verb, and on the other lends the adjectival notion to לב. Of the confederate peoples the chronicler (2 Chr. 20) mentions the Moabites, the Ammonites, the inhabitants of Mount Ser, and the Me(unim, instead of which Josephus, Antiq. ix. 1. 2, says: a great body of Arabians. This crowd of peoples comes from the other side of the Dead Sea, מאדם (as it is to be read in Psa 83:2 in the chronicler instead of מארם, cf. on Psa 60:2); the territory of Edom, which is mentioned first by the poet, was therefore the rendezvous. The tents of Edom and of the Ishmaelites are (cf. Arab. ahl, people) the people themselves who live in tents. Moreover, too, the poet ranges the hostile nations according to their geographical position. The seven first named from Edom to Amalek, which still existed at the time of the psalmist (for the final destruction of the Amalekites by the Simeonites, Ch1 4:42., falls at an indeterminate period prior to the Exile), are those out of the regions east and south-east of the Dead Sea. According to Gen 25:18, the Ishmaelites had spread from Higz through the peninsula of Sinai beyond the eastern and southern deserts as far up as the countries under the dominion of Assyria. The Hagarenes dwelt in tents from the Persian Gulf as far as the east of Gilead (Ch1 5:10) towards the Euphrates. גּבל, Arab. jbâl, is the name of the people inhabiting the mountains situated in the south of the Dead Sea, that is to say, the northern Seritish mountains. Both Gebl and also, as it appears, the Amalek intended here according to Gen 36:12 (cf. Josephus, Antiq. ii. 1. 2: Ἀμαληκῖτις, a part of Idumaea), belong to the wide circuit of Edom. Then follow the Philistines and Phoenicians, the two nations of the coast of the Mediterranean, which also appear in Amo 1:1-15 (cf. Joel 3) as making common cause with the Edomites against Israel. Finally Asshur, the nation of the distant north-east, here not as yet appearing as a principal power, but strengthening (vid., concerning זרוע, an arm = assistance, succour, Gesenius, Thesaurus, p. 433b) the sons of Lot, i.e., the Moabites and Ammonites, with whom the enterprise started, and forming a powerful reserve for them. The music bursts forth angrily at the close of this enumeration, and imprecations discharge themselves in the following strophe.


  Psalm 83:9


  With כּמדין reference is made to Gideon's victory over the Midianites, which belongs to the most glorious recollections of Israel, and to which in other instances, too, national hopes are attached, Isa 9:3 [4], Isa 10:26, cf. Hab 3:7; and with the asyndeton כּסיסרא כיבין (כּסיסרא, as Norzi states, who does not rightly understand the placing of the Metheg) to the victory of Barak and Deborah over Sisera and the Canaanitish king Jabin, whose general he was. The Beth of בּנחל is like the Beth of בּדּרך in Psa 110:7 : according to Jdg 5:21 the Kishon carried away the corpses of the slain army. ‛Endôr, near Tabor, and therefore situated not far distant from Taanach and Megiddo (Jdg 5:19), belonged to the battle-field. אדמה, starting from the radical notion of that which flatly covers anything, which lies in דם, signifying the covering of earth lying flat over the globe, therefore humus (like ארץ, terra, and תבל, tellus), is here (cf. Kg2 9:37) in accord with דּמן (from דמן), which is in substance akin to it. In Psa 83:12 we have a retrospective glance at Gideon's victory. ‛Oreb and Zeēb were שׂרים of the Midianites, Jdg 7:25; Zebach and Tsalmunna‛, their kings, Jdg 8:5.


  The pronoun precedes the word itself in שׁיתמו, as in Exo 2:6; the heaped-up suffixes ēmo (êmo) give to the imprecation a rhythm and sound as of rolling thunder. Concerning נסיך, vid., on Psa 2:6. So far as the matter is concerned, Ch2 20:11 harmonizes with Psa 83:13. Canaan, the land which is God's and which He has given to His people, is called נאות אלהים (cf. Psa 74:20).


  Psalm 83:13


  With the אלהי, which constrains God in faith, the "thundering down" begins afresh. גּלגּל signifies a wheel and a whirling motion, such as usually arises when the wind changes suddenly, then also whatever is driven about in the whirling, Isa 17:13.


  קשׁ (from קשׁשׁ, Arab. qšš, aridum esse) is the cry corn-talks, whether as left standing or, as in this instance, as straw upon the threshing-floor or upon the field. Like a fire that spreads rapidly, laying hold of everything, which burns up the forest and singes off the wooded mountain so that only a bare cone is left standing, so is God to drive them before Him in the raging tempest of His wrath and take them unawares. The figure in Psa 83:15 is fully worked up by Isaiah, Isa 10:16-19; לחט as in Deu 32:22. In the apodosis, Psa 83:16, the figure is changed into a kindred one: wrath is a glowing heat (חרון) and a breath (נשׁמה, Isa 30:33) at the same time. In Psa 83:17 it becomes clear what is the final purpose towards which this language of cursing tends: to the end that all, whether willingly or reluctantly, may give the glory to the God of revelation. Directed towards this end the earnest prayer is repeated once more in the tetrastichic closing strain.


  Psalm 83:17


  The aim of the wish is that they in the midst of their downfall may lay hold upon the mercy of Jahve as their only deliverance: first they must come to nought, and only by giving Jahve the glory will they not be utterly destroyed. Side by side with אתּה, v. 19a, is placed שׁמך as a second subject (cf. Psa 44:3; Psa 69:11). In view of Psa 83:17 וידעוּ (as in Psa 59:14) has not merely the sense of perceiving so far as the justice of the punishment is concerned; the knowledge which is unto salvation is not excluded. The end of the matter which the poet wishes to see brought about is this, that Jahve, that the God of revelation (שׁמך), may become the All-exalted One in the consciousness of the nations.


  Psalm 84


  Longing for the House of God, and for the Happiness of Dwelling There


  With Ps 83 the circle of the Asaphic songs is closed (twelve Psalms, viz., one in the Second Book and eleven in the Third), and with Psa 84:1-12 begins the other half of the Korahitic circle of songs, opened by the last of the Korahitic Elohim-Psalms. True, Hengstenberg (transl. vol. iii. Appendix. p. xlv) says that no one would, with my Symbolae, p. 22, regard this Psa 84:1-12 as an Elohimic Psalm; but the marks of the Elohimic style are obvious. Not only that the poet uses Elohim twice, and that in Psa 84:8, where a non-Elohimic Psalm ought to have said Jahve; it also delights in compound names of God, which are so heaped up that Jahve Tsebaoth occurs three times, and the specifically Elohimic Jahve Elohim Tsebaoth once. The origin of this Psalm has been treated of already in connection with its counterpart, Psa 42:1. It is a thoroughly heartfelt and intelligent expression of the love to the sanctuary of Jahve which years towards it out of the distance, and calls all those happy who have the like good fortune to have their home there. The prayer takes the form of an intercession for God's anointed; for the poet is among the followers of David, the banished one.


  He does not pray, as it were, out of his soul (Hengstenberg, Tholuck, von Gerlach), but for him; for loving Jahve of Hosts, the heavenly King, he also loves His inviolably chosen one. And wherefore should he not do so, since with him a new era for the neglected sanctuary had dawned, and the delightful services of the Lord had taken a new start, and one so rich in song? With him he shares both joy and brief. With his future he indissolubly unites his own.


  To the Precentor upon the Gittith, the inscription runs, by Ben-Korah, a Psalm. Concerning על־הגּתּית, vid., on Psa 8:1. The structure of the Psalm is artistic. It consists of two halves with a distichic ashr-conclusion. The schema is 3. 5. 2 5. 5. 5. 3. 2.


  Psalm 84:1


  How loved and lovely (ידידות) is the sacred dwelling-place (plur. as in Psa 43:3) of the all-commanding, redemptive God, viz., His dwelling-place here below upon Zion! Thither the poet is drawn by the deeply inward yearning of love, which makes him pale (נכסף from כּסף, to grow pale, Psa 17:12) and consumes him (כּלה as in Job 19:27). His heart and flesh joyfully salute the living God dwelling there, who, as a never-failing spring, quenches the thirst of the soul (Psa 42:3); the joy that he feels when he throws himself back in spirit into the long-denied delight takes possession even of his bodily nature, the bitter-sweet pain of longing completely fills him (Psa 63:2). The mention of the "courts" (with the exception of the Davidic Psa 65:5, occurring only in the anonymous Psalms) does not preclude the reference of the Psalm to the tent-temple on Zion. The Tabernacle certainly had only one חצר; the arrangement of the Davidic tent-temple, however, is indeed unknown to us, and, according to reliable traces, it may be well assumed that it was more gorgeous and more spacious than the old Tabernacle which remained in Gibeon. In Psa 84:4 the preference must be given to that explanation which makes את־מזבּחותיך dependent upon מצאה, without being obliged to supply an intermediate thought like בּית (with hardening Dagesh like בּן, Gen 19:38, vid., the rule at Psa 52:5) and קן as a more definite statement of the object which the poet has in view. The altars, therefore, or (what this is meant to say without any need for taking את as a preposition) the realm, province of the altars of Jahve—this is the house, this the nest which sparrow and swallow have found for themselves and their young. The poet thereby only indirectly says, that birds have built themselves nests on the Temple-house, without giving any occasion for the discussion whether this has taken place in reality. By the bird that has found a comfortable snug home on the place of the altars of Jahve in the Temple-court and in the Temple-house, he means himself. צפּור (from צפר) is a general name for whistling, twittering birds, like the finch and the sparrow, just as the lxx here renders it. דּרור is not the turtle-dove (lxx, Targum, and Syriac), but the swallow, which is frequently called even in the Talmud צפור דרור (= סנוּנית), and appears to take its name from its straightforward darting, as it were, radiating flight (cf. Arabic jadurru of the horse: it darts straight forward). Saadia renders dûrı̂je, which is the name of the sparrow in Palestine and Syria (vid., Wetzstein's Excursus I). After the poet has said that his whole longing goes forth towards the sanctuary, he adds that it could not possibly be otherwise (גּם standing at the head of the clause and belonging to the whole sentence, as e.g., in Isa 30:33; Ewald, 352, b): he, the sparrow, the swallow, has found a house, a nest, viz., the altars of Jahve of Hosts, his King and his God (Psa 44:5; Psa 45:7), who gloriously and inaccessibly protects him, and to whom he unites himself with most heartfelt and believing love. The addition "where (אשׁר as in Psa 95:9; Num 20:13) she layeth her young," is not without its significance. One is here reminded of the fact, that at the time of the second Temple the sons of the priests were called פּרחי כהנּה, and the Levite poet means himself together with his family; God's altars secure to them shelter and sustenance. How happy, blessed, therefore, are those who enjoy this good fortune, which he now longs for again with pain in a strange country, viz., to be able to make his home in the house of such an adorable and gracious God! עוד here signifies, not "constantly" (Gen 46:29), for which תּמיד would have been used, but "yet," as in Psa 42:6. The relation of Psa 84:5 to Psa 84:5 is therefore like Psa 41:2. The present is dark, but it will come to pass even yet that the inmates of God's house (οἰκεῖοι τοῦ Θεοῦ, Eph 2:10) will praise Him as their Helper. The music here strikes in, anticipating this praise.


  Psalm 84:5


  This second half takes up the "blessed" of the distichic epode (epoodo's) of the first, and consequently joins member to member chain-like on to it. Many hindrances must be cleared away if the poet is to get back to Zion, his true home; but his longing carries the surety within itself of its fulfilment: blessed, yea in himself blessed, is the man, who has his strength (עוז only here plene) in God, so that, consequently, the strength of Him to whom all things are possible is mighty in his weakness. What is said in Psa 84:6 is less adapted to be the object of the being called blessed than the result of that blessed relationship to God. What follows shows that the "high-roads" are not to be understood according to Isa 40:3., or any other passage, as an ethical, notional figure (Venema, Hengstenberg, Hitzig, and others), but according to Isa 33:8 (cf. Jer 31:21), with Aben-Ezra, Vatablus, and the majority of expositors, of the roads leading towards Zion; not, however, as referring to the return from the Exile, but to the going up to a festival: the pilgrim-high-roads with their separate halting-places (stations) were constantly present to the mind of such persons. And though they may be driven never so far away from them, they will nevertheless reach the goal of their longing. The most gloomy present becomes bright to them: passing through even a terrible wilderness, they turn it (ישׁיתהו) into a place of springs, their joyous hope and the infinite beauty of the goal, which is worth any amount of toil and trouble, afford them enlivening comfort, refreshing strengthening in the midst of the arid steppe. עמק הבּכא does not signify the "Valley of weeping," as Hupfeld at last renders it (lxx κοιλάδα τοῦ κλαυθμῶνος), although Burckhardt found a [Arab.] wâdı̂ 'l-bk' (Valley of weeping) in the neighbourhood of Sinai. In Hebrew "weeping" is בּכי, בּכה, בּכוּת, not בּכא, Rnan, in the fourth chapter of his Vie de Jsus, understands the expression to mean the last station of those who journey from northern Palestine on this side of the Jordan towards Jerusalem, viz., Ain el-Haramı̂je, in a narrow and gloomy valley where a black stream of water flows out of the rocks in which graves are dug, so that consequently עמק הככא signifies Valley of tears or of trickling waters. But such trickling out of the rock is also called בּכי, Job 28:11, and not בּכא. This latter is the singular to בּכאים in Sa2 5:24 (cf. נכאים, צבאים, Psa 103:21), the name of a tree, and, according to the old Jewish lexicographers, of the mulberry-tree (Talmudic תּוּת, Arab. tût); but according to the designation, of a tree from which some kind of fluid flows, and such a tree is the Arab. baka'un, resembling the balsam-tree, which is very common in the arid valley of Mecca, and therefore might also have given its name to some arid valley of the Holy Land (vid., Winer's Realwrterbuch, s.v. Bacha), and, according to Sa2 5:22-25, to one belonging, as it would appear, to the line of valley which leads from the coasts of the Philistines to Jerusalem. What is spoken of in passages like Isa 35:7; Isa 41:18, as being wrought by the omnipotence of God, who brings His people home to Zion, appears here as the result of the power of faith in those who, keeping the same end of their journeyings in view, pass through the unfruitful sterile valley. That other side, however, also does not remain unexpressed. Not only does their faith bring forth water out of the sand and rock of the desert, but God also on His part lovingly anticipates their love, and rewardingly anticipates their faithfulness: a gentle rain, like that which refreshes the sown fields in the autumn, descends from above and enwraps it (viz., the Valley of Baca) in a fulness of blessing (יעטּה, Hiphil with two accusatives, of which one is to be supplied: cf. on the figure, Ps 65:14). The arid steppe becomes resplendent with a flowery festive garment (Isa 35:1.), not to outward appearance, but to them spiritually, in a manner none the less true and real. And whereas under ordinary circumstances the strength of the traveller diminishes in proportion as he has traversed more and more of his toilsome road, with them it is the very reverse; they go from strength to strength (cf. on the expression, Jer 9:2; Jer 12:2), i.e., they receive strength for strength (cf. on the subject-matter, Isa 40:31; Joh 1:16), and that an ever increasing strength, the nearer they come to the desired goal, which also they cannot fail to reach. The pilgrim-band (this is the subject to יראה), going on from strength to (אל) strength, at last reaches, attains to (אל instead of the אל־פּני used in other instances) Elohim in Zion. Having reached this final goal, the pilgrim-band pours forth its heart in the language of prayer such as we have in Psa 84:9, and the music here strikes up and blends its sympathetic tones with this converse of the church with its God.


  The poet, however, who in spirit accompanies them on their pilgrimage, is now all the more painfully conscious of being at the present time far removed from this goal, and in the next strophe prays for relief. He calls God מגנּנוּ (as in Psa 59:12), for without His protection David's cause is lost. May He then behold (ראה, used just as absolutely as in Ch2 24:22, cf. Lam 3:50), and look upon the face of His anointed, which looks up to Him out of the depth of its reproach. The position of the words shows that מגנּנוּ is not to be regarded as the object to ראה, according to Psa 89:19 (cf. Ps 47:10) and in opposition to the accentuation, for why should it not then have been אלהים ראה מגננו? The confirmation (Psa 84:11) puts the fact that we have before us a Psalm belonging to the time of David's persecution by Absalom beyond all doubt. Manifestly, when his king prevails, the poet will at the same time (cf. David's language, Sa2 15:25) be restored to the sanctuary. A single day of his life in the courts of God is accounted by him as better than a thousand other days (מאלף with Olewejored and preceded by Rebia parvum). He would rather lie down on the threshold (concerning the significance of this הסתּופף in the mouth of a Korahite, vid., supra, p. 311) in the house of his God than dwell within in the tents of ungodliness (not "palaces," as one might have expected, if the house of God had at that time been a palace). For how worthless is the pleasure and concealment to be had there, when compared with the salvation and protection which Jahve Elohim affords to His saints! This is the only instance in which God is directly called a sun (שׁמשׁ) in the sacred writings (cf. Sir. 42:16). He is called a shield as protecting those who flee to Him and rendering them inaccessible to their foes, and a sun as the Being who dwells in an unapproachable light, which, going forth from Him in love towards men, is particularized as חן and כבוד, as the gentle and overpowering light of the grace and glory (χάρις and δόξα) of the Father of Lights. The highest good is self-communicative (communicativum sui). The God of salvation does not refuse any good thing to those who walk בּתמים (בּדרך תמים, Psa 101:6; cf. on Psa 15:2). Upon all receptive ones, i.e., all those who are desirous and capable of receiving His blessings, He freely bestows them out of the abundance of His good things. Strophe and anti-strophe are doubled in this second half of the song. The epode closely resembles that which follows the first half. And this closing ashrê is not followed by any Sela. The music is hushed. The song dies away with an iambic cadence into a waiting expectant stillness.


  Psalm 85


  Petition of the Hitherto Favoured People for a Restoration of Favour


  The second part of the Book of Isaiah is written for the Israel of the Exile. It was the incidents of the Exile that first unsealed this great and indivisible prophecy, which in its compass is without any parallel. And after it had been unsealed there sprang up out of it those numerous songs of the Psalm-collection which remind us of their common model, partly by their allegorizing figurative language, partly by their lofty prophetic thoughts of consolation. This first Korahitic Jahve-Psalm (in Psa 85:13 coming into contact with Psa 84:1-12, cf. Psa 84:12)), which more particularly by its allegorizing figurative language points to Isa 40:1, belongs to the number of these so-called deutero-Isaianic Psalms. The reference of Psa 85:1-13 to the period after the Exile and to the restoration of the state, says Dursch, is clearly expressed in the Psalm. On the other hand, Hengstenberg maintains that "the Psalm does not admit of any historical interpretation," and is sure only of this one fact, that Psa 85:2-4 do not relate to the deliverance out of the Exile. Even this Psalm, however, is not a formulary belonging to no express period, but has a special historical basis; and Psa 85:2-4 certainly sound as though they came from the lips of a people restored to their fatherland.


  Psalm 85:1


  The poet first of all looks back into the past, so rich in tokens of favour. The six perfects are a remembrance of former events, since nothing precedes to modify them. Certainly that which has just been experienced might also be intended; but then, as Hitzig supposes, Psa 85:5-8 would be the petition that preceded it, and Psa 85:9 would go back to the turning-point of the answering of the request—a retrograde movement which is less probable than that in shuwbeenuw, Psa 85:5, we have a transition to the petition for a renewal of previously manifested favour. (שׁבית) שבּ שׁבוּת, here said of a cessation of a national judgment, seems to be meant literally, not figuratively (vid., Psa 14:7). רצה, with the accusative, to have and to show pleasure in any one, as in the likewise Korahitic lamentation- Psa 44:4, cf. Psa 147:11. In Psa 85:3 sin is conceived of as a burden of the conscience; in Psa 85:3 as a blood-stain. The music strikes up in the middle of the strophe in the sense of the "blessed" in Psa 32:1. In Psa 85:4 God's עברה (i.e., unrestrained wrath) appears as an emanation; He draws it back to Himself (אסף as in Joe 3:15, Psa 104:29; Sa1 14:19) when He ceases to be angry; in Psa 85:4, on the other hand, the fierce anger is conceived of as an active manifestation on the part of God which ceases when He turns round (השׁיב, Hiph. as inwardly transitive as in Eze 14:6; Eze 39:25; cf. the Kal in Exo 32:12), i.e., gives the opposite turn to His manifestation.


  Psalm 85:4


  The poet now prays God to manifest anew the loving-kindness He has shown formerly. In the sense of "restore us again," שׁוּבנוּ does not form any bond of connection between this and the preceding strophe; but it does it, according to Ges. 121, 4, it is intended in the sense of (אלינוּ) שׁוּב לנוּ, turn again to us. The poet prays that God would manifest Himself anew to His people as He has done in former days. Thus the transition from the retrospective perfects to the petition is, in the presence of the existing extremity, adequately brought about. Assuming the post-exilic origin of the Psalm, we see from this strophe that it was composed at a period in which the distance between the temporal and spiritual condition of Israel and the national restoration, promised together with the termination of the Exile, made itself distinctly felt. On עמּנוּ (in relation to and bearing towards us) beside כּעסך, cf. Job 10:17, and also on הפר, Psa 89:34. In the question in Psa 89:6 reminding God of His love and of His promise, משׁך has the signification of constant endless continuing or pursuing, as in Psa 36:11. The expression in Psa 85:7 is like Psa 71:20, cf. Psa 80:19; שׁוּב is here the representative of rursus, Ges. 142. ישׁעך from ישׁע, like קצפּך in Psa 38:2, has ĕ (cf. the inflexion of פּרי and חק) instead of the ı̆ in אלהי ישׁענוּ. Here at the close of the strophe the prayer turns back inferentially to this attribute of God.


  Psalm 85:8


  The prayer is followed by attention to the divine answer, and by the answer itself. The poet stirs himself up to give ear to the words of God, like Habakkuk, Hab 2:1. Beside אשׁמעה we find the reading אשׁמעה, vid., on Psa 39:13. The construction of האל ה is appositional, like המּלך דּוד, Ges. 113. כּי neither introduces the divine answer in express words, nor states the ground on which he hearkens, but rather supports the fact that God speaks from that which He has to speak. Peace is the substance of that which He speaks to His people, and that (the particularizing Waw) to His saints; but with the addition of an admonition. אל is dehortative. It is not to be assumed in connection with this ethical notion that the ah of לכסלה is the locative ah as in לשׁאולה, Psa 9:18. כּסלה is related to כּסל like foolery to folly. The present misfortune, as is indicated here, is the merited consequence of foolish behaviour (playing the fool). In Psa 85:10. the poet unfolds the promise of peace which he has heard, just as he has heard it. What is meant by ישׁעו is particularized first by the infinitive, and then in perfects of actual fact. The possessions that make a people truly happy and prosperous are mentioned under a charming allegory exactly after Isaiah's manner, Isa 32:16., Isa 45:8; Isa 59:14. The glory that has been far removed again takes up its abode in the land. Mercy or loving-kindness walks along the streets of Jerusalem, and there meets fidelity, like one guardian angel meeting the other. Righteousness and peace or prosperity, these two inseparable brothers, kiss each other there, and fall lovingly into each other's arms.


  Psalm 85:11


  The poet pursues this charming picture of the future further. After God's אמת, i.e., faithfulness to the promises, has descended like dew, אמת, i.e., faithfulness to the covenant, springs up out of the land, the fruit of that fertilizing influence. And צדקה, gracious justice, looks down from heaven, smiling favour and dispensing blessing. גּם in Psa 85:13 places these two prospects in reciprocal relation to one another (cf. Psa 84:7); it is found once instead of twice. Jahve gives הטּוב, everything that is only and always good and that imparts true happiness, and the land, corresponding to it, yields יבוּלהּ, the increase which might be expected from a land so richly blessed (cf. Psa 67:7 and the promise in Lev 26:4). Jahve Himself is present in the land: righteousness walks before Him majestically as His herald, and righteousness ישׂם לדרך פּעמיו, sets (viz., its footsteps) upon the way of His footsteps, that is to say, follows Him inseparably. פּעמיו stands once instead of twice; the construct is to a certain extent attractional, as in Psa 65:12; Gen 9:6. Since the expression is neither דּרך (Psa 50:23; Isa 51:10) nor לדּרך (Isa 49:11), it is natural to interpret the expression thus, and it gives moreover (cf. Isa 58:8; Isa 52:12) an excellent sense. But if, which we prefer, שׂים is taken in the sense of שׂים לב (as e.g., in Job 4:20) with the following ל, to give special heed to anything (Deu 32:46; Eze 40:4; Eze 44:5), to be anxiously concerned about it (Sa1 9:20), then we avoid the supplying in thought of a second פעמיו, which is always objectionable, and the thought obtained by the other interpretation is brought clearly before the mind: righteousness goes before Jahve, who dwells and walks abroad in Israel, and gives heed to the way of His steps, that is to say, follows carefully in His footsteps.


  Psalm 86


  Prayer of a Persecuted Saint


  A Psalm "by David" which has points of contact with Psa 85:1-13 (cf. Psa 86:2, חסיד, with Psa 85:9; Psa 86:15, חסד ואמת, with Psa 85:11) is here inserted between Korahitic Psalms: it can only be called a Psalm by David as having grown out of Davidic and other model passages. The writer cannot be compared for poetical capability either with David or with the authors of such Psalms as Ps 116 and Psa 130:1-8. His Psalm is more liturgic than purely poetic, and it is also only entitled תּפּלּה, without bearing in itself any sign of musical designation. It possesses this characteristic, that the divine name אדני occurs seven times, just as it occurs three times in Psa 130:1-8, forming the start for a later, Adonajic style in imitation of the Elohimic.


  Psalm 86:1


  The prayer to be heard runs like Psa 55:3; and the statement of the ground on which it is based, Psa 86:1, word for word like Ps 40:18. It is then particularly expressed as a prayer for preservation (שׁמרה, as in Psa 119:167, although imperative, to be read shāmerah; cf. Psa 30:4 מיּרדי, Psa 38:21 רדפי or רדפי, and what we have already observed on Psa 16:1 שׁמרני); for he is not only in need of God's help, but also because חסיד (Psa 4:4; Psa 16:10), i.e., united to Him in the bond of affection (חסד, Hos 6:4; Jer 2:2), not unworthy of it. In Psa 86:2 we hear the strains of Psa 25:20; Psa 31:7; in Psa 86:3, of Psa 57:2.: the confirmation in Psa 86:4 is taken verbally from Psa 25:1, cf. also Psa 130:6. Here, what is said in Psa 86:4 of this shorter Adonajic Psalm, Psa 130:1-8, is abbreviated in the ἅπαξ γεγραμ. סלּח (root סל, של, to allow to hang loose, χαλᾶν, to give up, remittere). The Lord is good (טּוב), i.e., altogether love, and for this very reason also ready to forgive, and great and rich in mercy for all who call upon Him as such. The beginning of the following group also accords with Psa 130:1-8 in Psa 86:2.


  Psalm 86:6


  Here, too, almost everything is an echo of earlier language of the Psalms and of the Law; viz., Psa 86:7 follows Psa 17:6 and other passages; Psa 86:8 is taken from Exo 15:11, cf. Psa 89:9, where, however, אלהים, gods, is avoided; Psa 86:8 follows Deu 3:24; Psa 86:9 follows Psa 22:28; Psa 86:11 is taken from Psa 27:11; Psa 86:11 from Psa 26:3; Psa 86:13, שׁאול תּחתּיּה from Deu 32:22, where instead of this it is תּחתּית, just as in Psa 130:2 תּחנוּני (supplicatory prayer) instead of תּחנוּנותי (importunate supplications); and also Psa 86:10 (cf. Psa 72:18) is a doxological formula that was already in existence. The construction הקשׁיב בּ is the same as in Psa 66:19. But although for the most part flowing on only in the language of prayer borrowed from earlier periods, this Psalm is, moreover, not without remarkable significance and beauty. With the confession of the incomparableness of the Lord is combined the prospect of the recognition of the incomparable One throughout the nations of the earth. This clear unallegorical prediction of the conversion of the heathen is the principal parallel to Rev 15:4. "All nations, which Thou hast made"—they have their being from Thee; and although they have forgotten it (vid., Psa 9:18), they will nevertheless at last come to recognise it. כּל־גּוים, since the article is wanting, are nations of all tribes (countries and nationalities); cf. Jer 16:16 with Psa 22:18; Tobit 13:11, ἔθνη πολλά, with ibid. Psa 14:6, πάντα τὰ ἔθνη. And how weightily brief and charming is the petition in Psa 86:11 : uni cor meum, ut timeat nomen tuum! Luther has rightly departed from the renderings of the lxx, Syriac, and Vulgate: laetetur (יחדּ from חדה). The meaning, however, is not so much "keep my heart near to the only thing," as "direct all its powers and concentrate them on the one thing." The following group shows us what is the meaning of the deliverance out of the hell beneath (שׁאול תּחתּיּה, like ארץ תּחתּית, the earth beneath, the inner parts of the earth, Eze 31:14.), for which the poet promises beforehand to manifest his thankfulness (כּי, Psa 86:13, as in Ps 56:14).


  Psalm 86:14


  The situation is like that in the Psalms of the time of Saul. The writer is a persecuted one, and in constant peril of his life. He has taken Psa 86:14 out of the Elohimic Psa 54:5, and retained the Elohim as a proper name of God (cf. on the other hand Psa 86:8, Psa 86:10); he has, however, altered זרים to זרים, which here, as in Isa 13:11 (cf. however, ibid. Psa 25:5), is the alternating word to עריצים. In Psa 86:15 he supports his petition that follows by Jahve's testimony concerning Himself in Exo 34:6. The appellation given to himself by the poet in Psa 86:16 recurs in Psa 116:16 (cf. Wisd. 9:5). The poet calls himself "the son of Thy handmaid" as having been born into the relation to Him of servant; it is a relationship that has come to him by birth. How beautifully does the Adonaj come in here for the seventh time! He is even from his mother's womb the servant of the sovereign Lord, from whose omnipotence he can therefore also look for a miraculous interposition on his behalf. A "token for good" is a special dispensation, from which it becomes evident to him that God is kindly disposed towards him. לטובה as in the mouth of Nehemiah, Neh 5:19; Neh 13:31; of Ezr 8:22; and also even in Jeremiah and earlier. ויבשׁוּ is just as parenthetical as in Isa 26:11.


  Psalm 87


  The City of the New Birth of the Nations


  The mission thought in Psa 86:9 becomes the ruling thought in this Korahitic Psalm. It is a prophetic Psalm in the style, boldly and expressively concise even to obscurity (Eusebius, σφόδρα αἰνιγματώδης καὶ σκοτεινῶς εἰρημένος), in which the first three oracles of the tetralogy Isa 21:1, and the passage Isa 30:6, Isa 30:7—a passage designed to be as it were a memorial exhibition—are also written. It also resembles these oracles in this respect, that Psa 87:1 opens the whole arsis-like by a solemn statement of its subject, like the emblematical inscriptions there. As to the rest, Isa 44:5 is the key to its meaning. The threefold ילּד here corresponds to the threefold זה in that passage.


  Since Rahab and Babylon as the foremost worldly powers are mentioned first among the peoples who come into the congregation of Jahve, and since the prospect of the poet has moulded itself according to a present rich in promise and carrying such a future in its bosom, it is natural (with Tholuck, Hengstenberg, Vaihinger, Keil, and others) to suppose that the Psalm was composed when, in consequence of the destruction of the Assyrian army before Jerusalem, offerings and presents were brought from many quarters for Jahve and the king of Judah (Ch2 32:23), and the admiration of Hezekiah, the favoured one of God, had spread as far as Babylon. Just as Micah (Mic 4:10) mentions Babylon as the place of the chastisement and of the redemption of his nation, and as Isaiah, about the fourteenth year of Hezekiah's reign, predicts to the king a carrying away of his treasures and his posterity to Babylon, so here Egypt and Babylon, the inheritress of Assyria, stand most prominent among the worldly powers that shall be obliged one day to bow themselves to the God of Israel. In a similar connection Isaiah (Isa 19:1) does not as yet mention Babylon side by side with Egypt, but Assyria.


  Psalm 87:1


  The poet is absorbed in the contemplation of the glory of a matter which he begins to celebrate, without naming it. Whether we render it: His founded, or (since מיסּד and מוּסּד are both used elsewhere as part. pass.): His foundation (after the form מלוּכה, poetically for יסוד, a founding, then that which is set fast = a foundation), the meaning remains the same; but the more definite statement of the object with שׁערי ציּון is more easily connected with what precedes by regarding it as a participle. The suffix refers to Jahve, and it is Zion, whose praise is a favourite theme of the Korahitic songs, that is intended. We cannot tell by looking to the accents whether the clause is to be taken as a substantival clause (His founded city is upon the holy mountains) or not. Since, however, the expression is not יסוּדתו היא בהררי־קדשׁ, יסודתו בהררי קדשׁ is an object placed first in advance (which the antithesis to the other dwellings of Jacob would admit of), and in Psa 87:2 a new synonymous object is subordinated to אהב by a similar turn of the discourse to Jer 13:27; Jer 6:2 (Hitzig). By altering the division of the verses as Hupfeld and Hofmann do (His foundation or founded city upon the holy mountains doth Jahve love), Psa 87:2 is decapitated. Even now the God-founded city (surrounded on three sides by deep valleys), whose firm and visible foundation is the outward manifestation of its imperishable inner nature, rises aloft above all the other dwelling-places of Israel. Jahve stands in a lasting, faithful, loving relationship (אהב, not 3 praet. אהב) to the gates of Zion. These gates are named as a periphrasis for Zion, because they bound the circuit of the city, and any one who loves a city delights to go frequently through its gates; and they are perhaps mentioned in prospect of the fulness of the heathen that shall enter into them. In Psa 87:3 the lxx correctly, and at the same time in harmony with the syntax, renders: Δεδοξασμένα ἐλαλήθη περὶ σοῦ. The construction of a plural subject with a singular predicate is a syntax common in other instances also, whether the subject is conceived of as a unity in the form of the plural (e.g., Psa 66:3; Psa 119:137; Isa 16:8), or is individualized in the pursuance of the thought (as is the case most likely in Gen 27:29, cf. Psa 12:3); here the glorious things are conceived of as the sum-total of such. The operation of the construction of the active (Ew. 295, b) is not probable here in connection with the participle. בּ beside דּבּר may signify the place or the instrument, substance and object of the speech (e.g., Psa 119:46), but also the person against whom the words are spoken (e.g., Psa 50:20), or concerning whom they are uttered (as the words of the suitor to the father or the relatives of the maiden, Sa1 25:39; Sol 8:8; cf. on the construction, Sa1 19:3). The poet, without doubt, here refers to the words of promise concerning the eternal continuance and future glory of Jerusalem: Glorious things are spoken, i.e., exist as spoken, in reference to thee, O thou city of God, city of His choice and of His love.


  The glorious contents of the promise are now unfolded, and that with the most vivid directness: Jahve Himself takes up the discourse, and declares the gracious, glorious, world-wide mission of His chosen and beloved city: it shall become the birth-place of all nations. Rahab is Egypt, as in Psa 89:11; Isa 30:7; Isa 51:9, the southern worldly power, and Babylon the northern. הזכּיר, as frequently, of loud (Jer 4:16) and honourable public mention or commemoration, Ps 45:18. It does not signify "to record or register in writing;" for the official name מזכּיר, which is cited in support of this meaning, designates the historian of the empire as one who keeps in remembrance the memorable events of the history of his time. It is therefore impossible, with Hofmann, to render: I will add Rahab and Babylon to those who know me. In general ל is not used to point out to whom the addition is made as belonging to them, but for what purpose, or as what (cf. Sa2 5:3; Isa 4:3), these kingdoms, hitherto hostile towards God and His people, shall be declared: Jahve completes what He Himself has brought about, inasmuch as He publicly and solemnly declares them to be those who know Him, i.e., those who experimentally (vid., Psa 36:11) know Him as their God. Accordingly, it is clear that זה ילּד־שׁם is also meant to refer to the conversion of the other three nations to whom the finger of God points with הנּה, viz., the war-loving Philistia, the rich and proud Tyre, and the adventurous and powerful Ethiopia (Isa 18:1-7). זה does not refer to the individuals, nor to the sum-total of these nations, but to nation after nation (cf. זה העם, Isa 23:13), by fixing the eye upon each one separately. And שׁם refers to Zion. The words of Jahve, which come in without any intermediary preparation, stand in the closest connection with the language of the poet and seer. Zion appears elsewhere as the mother who brings forth Israel again as a numerous people (Isa 66:7; Psa 54:1-3): it is the children of the dispersion (diaspora) which Zion regains in Isa 60:4.; here, however, it is the nations which are born in Zion. The poet does not combine with it the idea of being born again in the depth of its New Testament meaning; he means, however, that the nations will attain a right of citizenship in Zion (πολιτεία τοῦ Ἰσραήλ, Eph 2:12) as in their second mother-city, that they will therefore at any rate experience a spiritual change which, regarded from the New Testament point of view, is the new birth out of water and the Spirit.


  Psalm 87:5


  Inasmuch now as the nations come thus into the church (or congregation) of the children of God and of the children of Abraham, Zion becomes by degrees a church immeasurably great. To Zion, however, or of Zion (ל of reference to), shall it be said אישׁ ואישׁ ילּד־בּהּ. Zion, the one city, stands in contrast to all the countries, the one city of God in contrast to the kingdoms of the world, and אישׁ ואישׁ in contrast to זה. This contrast, upon the correct apprehension of which depends the understanding of the whole Psalm, is missed when it is said, "whilst in relation to other countries it is always only the whole nation that comes under consideration, Zion is not reckoned up as a nation, but by persons" (Hofmann). With this rendering the ילּד retires into the background; in that case this giving of prominence to the value of the individual exceeds the ancient range of conception, and it is also an inadmissible appraisement that in Zion each individual is as important as a nation as a whole. Elsewhere אישׁ אישׁ, Lev 17:10, Lev 17:13, or אישׁ ואישׁ, Est 1:8, signifies each and every one; accordingly here אישׁ ואישׁ (individual and, or after, individual) affirms a progressus in infinitum, where one is ever added to another. Of an immeasurable multitude, and of each individual in this multitude in particular, it is said that he was born in Zion. Now, too, והוּא כוננה עליון has a significant connection with what precedes. Whilst from among foreign peoples more and more are continually acquiring the right of natives in Zion, and thus are entering into a new national alliance, so that a breach of their original national friendships is taking place, He Himself (cf. Sa1 20:9), the Most High, will uphold Zion (Psa 48:9), so that under His protection and blessing it shall become ever greater and more glorious. Psa 87:6 tells us what will be the result of such a progressive incorporation in the church of Zion of those who have hitherto been far removed, viz., Jahve will reckon when He writeth down (כּתוב as in Jos 18:8) the nations; or better—since this would more readily be expressed by בּכתבו, and the book of the living (Isa 4:3) is one already existing from time immemorial—He will reckon in the list (כתוב after the form חלום, חלו, פּקוד = כּתב, Eze 13:9) of the nations, i.e., when He goes over the nations that are written down there and chosen for the coming salvation, "this one was born there;" He will therefore acknowledge them one after another as those born in Zion. The end of all history is that Zion shall become the metropolis of all nations. When the fulness of the Gentiles is thus come in, then shall all and each one as well singing as dancing say (supply יאמרוּ): All my fountains are in thee. Among the old translators the rendering of Aquila is the best: καὶ ᾄδοντες ὡς χοροί· πᾶσαι πηγαὶ ἐν σοί, which Jerome follows, et cantores quasi in choris: omnes fontes mei in te. One would rather render cholaliym, "flute-players" (lxx ὡς ἐν αὐλοῖς); but to pipe or play the flute is חלּל (a denominative from חליל), Kg1 1:40, whereas to dance is חלל (Pilel of חוּל); it is therefore = מחוללים, like לצצים, Hos 7:5. But it must not moreover be rendered, "And singers as well as dancers (will say);" for "singers" is משׁררים, not שׁרים, which signifies cantantes, not cantores. Singing as dancing, i.e., making known their festive joy as well by the one as by the other, shall the men of all nations incorporated in Zion say: All my fountains, i.e., fountains of salvation (after Isa 12:3), are in thee (O city of God). It has also been interpreted: my looks (i.e., the object on which my eye is fixed, or the delight of my eyes), or: my thoughts (after the modern Hebrew עיּן of spiritual meditation); but both are incongruous. The conjecture, too, of Bttcher, and even before him of Schnurrer (Dissertationes, p. 150), כל־מעיני, all who take up their abode (instead of which Hupfeld conjectures מעיני, all my near-dwellers, i.e., those who dwell with me under the same roof)


  (Note: Hupfeld cites Rashi as having thus explained it; but his gloss is to be rendered: my whole inmost part (after the Aramaic = מעי) is with thee, i.e., they salvation.)), is not Hebrew, and deprives us of the thought which corresponds to the aim of the whole, that Jerusalem shall be universally regarded as the place where the water of life springs for the whole of mankind, and shall be universally praised as this place of fountains.


  Psalm 88


  Plaintive Prayer of a Patient Sufferer Like Job


  Psalms 88 is as gloomy as Psa 87:1-7 is cheerful; they stand near one another as contrasts. Not Ps 77, as the old expositors answer to the question quaenam ode omnium tristissima, but this Psalms 88 is the darkest, gloomiest, of all the plaintive Psalms; for it is true the name "God of my salvation," with which the praying one calls upon God, and his praying itself, show that the spark of faith within him is not utterly extinguished; but as to the rest, it is all one pouring forth of deep lament in the midst of the severest conflict of temptation in the presence of death, the gloom of melancholy does not brighten up to become a hope, the Psalm dies away in Job-like lamentation. Herein we discern echoes of the Korahitic Psa 42:1-11 and of Davidic Psalms: compare Psa 88:3 with Psa 18:7; Psa 88:5 with Psa 28:1; Psa 88:6 with Psa 31:23; Psa 88:18 with Psa 22:17.; v. 19 (although differently applied) with Psa 31:12; and more particularly the questions in Psa 88:11-13 with Psa 6:6, of which they are as it were only the amplification. But these Psalm-echoes are outweighed by the still more striking points of contact with the Book of Job, both as regards linguistic usage (דּאב, Psa 88:10, Job 14:14; רפאים, Psa 88:11, Job 26:5; אבדּון, Psa 88:12, Job 26:6; Job 28:22; נער, Psa 88:16, Job 33:25; Job 36:14; אמים, Psa 88:16, Job 20:25; בּעוּתים, Psa 88:17, Job 6:4) and single thoughts (cf. Psa 88:5 with Job 14:10; Psa 88:9 with Job 30:10; v. 19 with Job 17:9; Job 19:14), and also the suffering condition of the poet and the whole manner in which this finds expression. For the poet finds himself in the midst of the same temptation as Job not merely so far as his mind and spirit are concerned; but his outward affliction is, according to the tenor of his complaints, the same, viz., the leprosy (Psa 88:9), which, the disposition to which being born with him, has been his inheritance from his youth up (Psa 88:16). Now, since the Book of Job is a Chokma-work of the Salomonic age, and the two Ezrahites belonged to the wise men of the first rank at the court of Solomon (Kg1 4:31), it is natural to suppose that the Book of Job has sprung out of this very Chokma-company, and that perhaps this very Heman the Ezrahite who is the author of Psalms 88 has made a passage of his own life, suffering, and conflict of soul, a subject of dramatic treatment.


  The inscription of the Psalm runs: A Psalm-song by the Korahites; to the Precentor, to be recited (lit., to be pressed down, not after Isa 27:2 : to be sung, which expresses nothing, nor: to be sung alternatingly, which is contrary to the character of the Psalm) after a sad manner (cf. Psa 53:1) with muffled voice, a meditation by Heman the Ezrahite. This is a double inscription, the two halves of which are contradictory. The bare להימן side by side with לבני־קרח would be perfectly in order, since the precentor Heman is a Korahite according to Ch1 6:33-38; but חימן האזרחי is the name of one of the four great Israelitish sages in Kg1 4:31, who, according to Ch1 2:6, is a direct descendant of Zerah, and therefore is not of the tribe of Levi, but of Judah. The suppositions that Heman the Korahite had been adopted into the family of Zerah, or that Heman the Ezrahite had been admitted among the Levites, are miserable attempts to get over the difficulty. At the head of the Psalm there stand two different statements respecting its origin side by side, which are irreconcilable. The assumption that the title of the Psalm originally was either merely שׁיר מזמור לבני־קרח, or merely למנצח וגו, is warranted by the fact that only in this one Psalm למנצח does not occupy the first place in the inscriptions. But which of the two statements is the more reliable one? Most assuredly the latter; for שׁיר מזמור לבני־קרח is only a recurrent repetition of the inscription of Psa 87:1-7. The second statement, on the other hand, by its precise designation of the melody, and by the designation of the author, which corresponds to the Psalm that follows, gives evidence of its antiquity and its historical character.


  Psalm 88:1


  The poet finds himself in the midst of circumstances gloomy in the extreme, but he does not despair; he still turns towards Jahve with his complaints, and calls Him the God of his salvation. This actus directus of fleeing in prayer to the God of salvation, which urges its way through all that is dark and gloomy, is the fundamental characteristic of all true faith. Psa 88:2 is not to be rendered, as a clause of itself: "by day I cry unto Thee, in the night before Thee" (lxx and Targum), which ought to have been יומם, but (as it is also pointed, especially in Baer's text): by day, i.e., in the time (Psa 56:4; Psa 78:42, cf. Psa 18:1), when I cry before Thee in the night, let my prayer come... (Hitzig). In Psa 88:3 he calls his piercing lamentation, his wailing supplication, רנּתי, as in Psa 17:1; Psa 61:2. הטּה as in Psa 86:1, for which we find הט in Psa 17:6. The Beth of בּרעות, as in Psa 65:5; Lam 3:15, Lam 3:30, denotes that of which his soul has already had abundantly sufficient. On Psa 88:4, cf. as to the syntax Psa 31:11. איל (ἅπαξ λεγομ. like אילוּת, Psa 22:20) signifies succinctness, compactness, vigorousness (ἁδρότης): he is like a man from whom all vital freshness and vigour is gone, therefore now only like the shadow of a man, in fact like one already dead. חפשׁי, in Psa 88:6, the lxx renders ἐν νεκροῖς ἐλεύθερος (Symmachus, ἀφεὶς ἐλεύθερος); and in like manner the Targum, and the Talmud which follows it in formulating the proposition that a deceased person is חפשׁי מן חמצוות, free from the fulfilling of the precepts of the Law (cf. Rom 6:7). Hitzig, Ewald, Kster, and Bttcher, on the contrary, explain it according to Eze 27:20 (where חפשׁ signifies stragulum): among the dead is my couch (חפשׁי = יצועי, Job 17:13). But in respect of Job 3:19 the adjectival rendering is the more probable; "one set free among the dead" (lxx) is equivalent to one released from the bond of life (Job 39:5), somewhat as in Latin a dead person is called defunctus. God does not remember the dead, i.e., practically, inasmuch as, devoid of any progressive history, their condition remains always the same; they are in fact cut away (נגזר as in Psa 31:23; Lam 3:54; Isa 53:8) from the hand, viz., from the guiding and helping hand, of God. Their dwelling-place is the pit of the places lying deep beneath (cf. on תּחתּיּות, Psa 63:10; Psa 86:13; Eze 26:20, and more particularly Lam 3:55), the dark regions (מחשׁכּים as in Psa 143:3, Lam 3:6), the submarine depths (בּמצלות; lxx, Symmachus, the Syriac, etc.: ἐν σκιᾷ θανάτου = בצלמות, according to Job 10:21 and frequently, but contrary to Lam 3:54), whose open abyss is the grave for each one. On Psa 88:8 cf. Psa 42:8. The Mugrash by כל־משׁבריך stamps it as an adverbial accusative (Targum), or more correctly, since the expression is not עניתני, as the object placed in advance. Only those who are not conversant with the subject (as Hupfeld in this instance) imagine that the accentuation marks ענּית as a relative clause (cf. on the contrary Psa 8:7, Psa 21:3, etc.). ענּה, to bow down, press down; here used of the turning or directing downwards (lxx ἐπήγαγες) of the waves, which burst like a cataract over the afflicted one.


  Psalm 88:8


  The octastichs are now followed by hexastichs which belong together in pairs. The complaint concerning the alienation of his nearest relations sounds like Job 19:13., but the same strain is also frequently heard in the earlier Psalms written in times of suffering, e.g., Psa 31:9. He is forsaken by all his familiar friends (not: acquaintances, for מידּע signifies more than that), he is alone in the dungeon of wretchedness, where no one comes near him, and whence he cannot make his escape. This sounds, according to Lev. 13, very much like the complaint of a leper. The Book of Leviticus there passes over from the uncleanness attending the beginning of human life to the uncleanness of the most terrible disease. Disease is the middle stage between birth and death, and, according to the Eastern notion, leprosy is the worst of all diseases, it is death itself clinging to the still living man (Num 12:12), and more than all other evils a stroke of the chastening hand of God (נגע), a scourge of God (צרעת). The man suspected of having leprosy was to be subjected to a seven days' quarantine until the determination of the priest's diagnosis; and if the leprosy was confirmed, he was to dwell apart outside the camp (Lev 13:46), where, though not imprisoned, he was nevertheless separated from his dwelling and his family (cf. Job, at Job 19:19), and if a man of position, would feel himself condemned to a state of involuntary retirement. It is natural to refer the כּלא, which is closely connected with שׁתּני, to this separation. עיני, Psa 88:10, instead of עיני, as in Psa 6:8; Psa 31:10 : his eye has languished, vanished away (דּאב of the same root as tābescere, cognate with the root of דּונג, Psa 68:3), in consequence of (his) affliction. He calls and calls upon Jahve, stretches out (שׁטּח, expandere, according to the Arabic, more especially after the manner of a roof) his hands (palmas) towards Him, in order to shield himself from His wrath and to lead Him compassionately to give ear to him. In Psa 88:11-13 he bases his cry for help upon a twofold wish, viz., to become an object of the miraculous help of God, and to be able to praise Him for it. Neither of these wishes would be realized if he were to die; for that which lies beyond this life is uniform darkness, devoid of any progressive history. With מתים alternates רפאים (sing. רפא), the relaxed ones, i.e., shades (σκιαὶ) of the nether world. With reference to יודוּ instead of להודות, vid., Ewald, 337, b. Beside חשׁך (Job 10:21.) stands ארץ נשׁיּה, the land of forgetfulness (λήθη), where there is an end of all thinking, feeling, and acting (Ecc 9:5-6, Ecc 9:10), and where the monotony of death, devoid of thought and recollection, reigns. Such is the representation given in the Old Testament of the state beyond the present, even in Ecclesiastes, and in the Apocrypha (Sir. 17:27f. after Isa 38:18.; Baruch 2:17f.); and it was obliged to be thus represented, for in the New Testament not merely the conception of the state after death, but this state itself, is become a different one.


  Psalm 88:13


  He who complains thus without knowing any comfort, and yet without despairing, gathers himself up afresh for prayer. With ואני he contrasts himself with the dead who are separated from God's manifestation of love. Being still in life, although under wrath that apparently has no end, he strains every nerve to struggle through in prayer until he shall reach God's love. His complaints are petitions, for they are complaints that are poured forth before God. The destiny under which for a long time he has been more like one dying than living, reaches back even into his youth. מנּער (since נער is everywhere undeclined) is equivalent to מנּערי. The ἐξηπορήθην of the lxx is the right indicator for the understanding of the ἅπαξ λ.ε.γ. אפוּנה. Aben-Ezra and Kimchi derive it from פּן, like עלה from על, and assign to it the signification of dubitare. But it may be more safely explained after the Arabic words Arab. afana, afina, ma'fûn (root 'f, to urge forwards, push), in which the fundamental notion of driving back, narrowing and exhausting, is transferred to a weakening or weakness of the intellect. We might also compare פּנה, Arab. faniya, "to disappear, vanish, pass away;" but the ἐξηπορήθην of the lxx favours the kinship with that Arab. afina, infirma mente et consilii inops fuit, which has been already compared by Castell. The aorist of the lxx, however, is just as erroneous in this instance as in Psa 42:5; Psa 55:3; Psa 57:5. In all these instances the cohortative denotes the inward result following from an outward compulsion, as they say in Hebrew: I lay hold of trembling (Isa 13:8; Job 18:20; Job 21:6) or joy (Isa 35:10; Isa 51:11), when the force of circumstances drive one into such states of mind. Labouring under the burden of divine dispensations of a terrifying character, he finds himself in a state of mental weakness and exhaustion, or of insensible (senseless) fright; over him as their destined goal before many others go God's burnings of wrath (plur. only in this instance), His terrible decrees (vid., concerning בעת on Psa 18:5) have almost annihilated him. צמּתתוּני is not an impossible form (Olshausen, 251, a), but an intensive form of צמּתוּ, the last part of the already inflected verb being repeated, as in עהבוּ הבוּ, Hos 4:18 (cf. in the department of the noun, פּיפיּות, edge-edges = many edges, Psa 149:6), perhaps under the influence of the derivative.


  The corrections צמתּתני (from צמתת) or צמּתתני (from צמּת) are simple enough; but it is more prudent to let tradition judge of that which is possible in the usage of the language. In Psa 88:18 the burnings become floods; the wrath of God can be compared to every destroying and overthrowing element. The billows threaten to swallow him up, without any helping hand being stretched out to him on the part of any of his lovers and friends. In v. 19a to be now explained according to Job 16:14, viz., My familiar friends are gloomy darkness; i.e., instead of those who were hitherto my familiars (Job 19:14), darkness is become my familiar friend? One would have thought that it ought then to have been מידּעי (Schnurrer), or, according to Pro 7:4, מודעי, and that, in connection with this sense of the noun, מחשׁך ought as subject to have the precedence, that consequently מידּעי is subject and מחשׁך predicate: my familiar friends have lost themselves in darkness, are become absolutely invisible (Hitzig at last). But the regular position of the words is kept to if it is interpreted: my familiar friends are reduced to gloomy darkness as my familiar friend, and the plural is justified by Job 19:14 : Mother and sister (do I call) the worm. With this complaint the harp falls from the poet's hands. He is silent, and waits on God, that He may solve this riddle of affliction. From the Book of Job we might infer that He also actually appeared to him. He is more faithful than men. No soul that in the midst of wrath lays hold upon His love, whether with a firm or with a trembling hand, is suffered to be lost.


  Psalm 89


  Prayer for a Renewal of the Mercies of David


  After having recognised the fact that the double inscription of Ps 88 places two irreconcilable statements concerning the origin of that Psalm side by side, we renounce the artifices by which Ethan (איתן)


  the Ezrahite, of the tribe of Judah (Kg1 5:11 Kg1 4:31, Ch1 2:6), is made to be one and the same person with Ethan (Jeduthun) the son of Kushaiah the Merarite, of the tribe of Levi (Ch1 15:17; Ch1 6:29-32; Ch1 6:44-47), the master of the music together with Asaph and Heman, and the chief of the six classes of musicians over whom his six sons were placed as sub-directors (1 Chr. 25).


  The collector has placed the Psalms of the two Ezrahites together. Without this relationship of the authors the juxtaposition would also be justified by the reciprocal relation in which the two Psalms stand to one another by their common, striking coincidences with the Book of Job. As to the rest, however, Ps 88 is a purely individual, and Psalms 89 a thoroughly nationally Psalm. Both the poetical character and the situation of the two Psalms are distinct.


  The circumstances in which the writer of Psalms 89 finds himself are in most striking contradiction to the promises given to the house of David. He revels in the contents of these promises, and in the majesty and faithfulness of God, and then he pours forth his intense feeling of the great distance between these and the present circumstances in complaints over the afflicted lot of the anointed of God, and prays God to be mindful of His promises, and on the other hand, of the reproach by which at this time His anointed and His people are overwhelmed. The anointed one is not the nation itself (Hitzig), but he who at that time wears the crown. The crown of the king is defiled to the ground; his throne is cast down to the earth; he is become grey-headed before his time, for all the fences of his land are broken through, his fortresses fallen, and his enemies have driven him out of the field, so that reproach and scorn follow him at every step.


  There was no occasion for such complaints in the reign of Solomon; but surely in the time of Rehoboam, into the first decade of whose reign Ethan the Ezrahite may have survived king Solomon, who died at the age of sixty. In the fifth year of Rehoboam, Shishak (שׁישׁק = Σέσογχις = Shishonk I), the first Pharaoh of the twenty-second (Bubastic) dynasty, marched against Jerusalem with a large army gathered together out of many nations, conquered the fortified cities of Judah, and spoiled the Temple and Palace, even carrying away with him the golden shields of Solomon—a circumstance which the history bewails in a very especial manner. At that time Shemaiah preached repentance, in the time of the greatest calamity of war; king and princes humbled themselves; and in the midst of judgment Jerusalem accordingly experienced the gracious forbearance of God, and was spared. God did not complete his destruction, and there also again went forth דברים טובים, i.e., (cf. Jos 23:14; Zac 1:13) kindly comforting words from God, in Judah. Such is the narrative in the Book of Kings (Kg1 14:25-28) and as supplemented by the chronicler (Ch2 12:1-12).


  During this very period Psalms 89 took its rise. The young Davidic king, whom loss and disgrace make prematurely old, is Rehoboam, that man of Jewish appearance whom Pharaoh Sheshonk is bringing among other captives before the god Amun in the monumental picture of Karnak, and who bears before him in his embattled ring the words Judhmelek (King of Judah)—one of the finest and most reliable discoveries of Champollion, and one of the greatest triumphs of his system of hieroglyphics.


  Ps. 89 stands in kindred relationship not only to Ps 74, but besides Psa 79:1-13, also to Ps 77-78, all of which glance back to the earliest times in the history of Israel. They are all Asaphic Psalms, partly old Asaphic (Ps 77, Ps 78), partly later ones (Ps 74, Psa 79:1-13). From this fact we see that the Psalms of Asaph were the favourite models in that school of the four wise men to which the two Ezrahites belong.


  Psalm 89:1


  The poet, who, as one soon observes, is a חכם (for the very beginning of the Psalm is remarkable and ingenious), begins with the confession of the inviolability of the mercies promised to the house of David, i.e., of the הסדי דוד הנּאמנים, Isa 55:3.


  God's faithful love towards the house of David, a love faithful to His promises, will he sing without ceasing, and make it known with his mouth, i.e., audibly and publicly (cf. Job 19:16), to the distant posterity. Instead of חסדי, we find here, and also in Lam 3:22, חסדי with a not merely slightly closed syllable. The Lamed of לדר ודר is, according to Psa 103:7; Psa 145:12, the datival Lamed. With כּי־אמרתּי (lxx, Jerome, contrary to Psa 89:3, ὅτι εἶπας) the poet bases his resolve upon his conviction. נבנה means not so much to be upheld in building, as to be in the course of continuous building (e.g., Job 22:23; Mal 3:15, of an increasingly prosperous condition). Loving-kindness is for ever (accusative of duration) in the course of continuous building, viz., upon the unshakeable foundation of the promise of grace, inasmuch as it is fulfilled in accordance therewith. It is a building with a most solid foundation, which will not only not fall into ruins, but, adding one stone of fulfilment upon another, will rise ever higher and higher. שׁמים then stands first as casus absol., and בּהם is, as in Psa 19:5, a pronoun having a backward reference to it. In the heavens, which are exalted above the rise and fall of things here below, God establishes His faithfulness, so that it stands fast as the sun above the earth, although the condition of things here below seems sometimes to contradict it (cf. Psa 119:89). Now follow in Psa 89:4-5 the direct words of God, the sum of the promises given to David and to his seed in 2 Sam. 7, at which the poet arrives more naturally in Psa 89:20. Here they are strikingly devoid of connection. It is the special substance of the promises that is associated in thought with the "loving-kindness" and "truth" of Psa 89:3, which is expanded as it were appositionally therein. Hence also אכין and תּכין, וּבניתי and יבּנה correspond to one another. David's seed, by virtue of divine faithfulness, has an eternally sure existence; Jahve builds up David's throne "into generation and generation," inasmuch as He causes it to rise ever fresh and vigorous, never as that which is growing old and feeble.


  Psalm 89:5


  At the close of the promises in Psa 89:4-5 the music is to become forte. And ויודוּ attaches itself to this jubilant Sela. In Psa 89:6-19 there follows a hymnic description of the exalted majesty of God, more especially of His omnipotence and faithfulness, because the value of the promise is measured by the character of the person who promises. The God of the promise is He who is praised by the heavens and the holy ones above. His way of acting is פלא, of a transcendent, paradoxical, wondrous order, and as such the heavens praise it; it is praised (יודו, according to Ges. 137, 3) in the assembly of the holy ones, i.e., of the spirits in the other world, the angels (as in Job 5:1; Job 15:15, cf. Deu 33:2), for He is peerlessly exalted above the heavens and the angels. שׁחק, poetic singular instead of שׁחקים (vid., supra on Psa 77:18), which is in itself already poetical; and ערך, not, as e.g., in Isa 40:18, in the signification to co-ordinate, but in the medial sense: to rank with, be equal to. Concerning בּני אלים, vid., on Psa 29:1. In the great council (concerning סוד, of both genders, perhaps like כּוס, vid., on Psa 25:14) of the holy ones also, Jahve is terrible; He towers above all who are about Him (Kg1 22:19, cf. Dan 7:10) in terrible majesty. רבּה might, according to Psa 62:3; Psa 78:15, be an adverb, but according to the order of the words it may more appropriately be regarded as an adjective; cf. Job 31:34, כּי אערץ המון רבּה, "when I feared the great multitude." In Psa 89:9 He is apostrophized with אלהי צבאות as being the One exalted above the heavens and the angels. The question "Who is as Thou?" takes its origin from Exo 15:11. חסין is not the construct form, but the principal form, like גּביר, ידיד, עויל ,יד, and is a Syriasm; for the verbal stem Syr. hṣan is native to the Aramaic, in which Syr. haṣı̄nā' = שׁדּי. In יהּ, what God is is reduced to the briefest possible expression (vid., Psa 68:19). In the words, "Thy faithfulness compasseth Thee round about," the primary thought of the poet again breaks through. Such a God it is who has the faithfulness with which He fulfils all His promises, and the promises given to the house of David also, as His constant surrounding. His glory would only strike one with terror; but the faithfulness which encompasses Him softens the sunlike brilliancy of His glory, and awakens trust in so majestic a Ruler.


  Psalm 89:9


  At the time of the poet the nation of the house of David was threatened with assault from violent foes; and this fact gives occasion for this picture of God's power in the kingdom of nature. He who rules the raging of the sea, also rules the raging of the sea of the peoples, Psa 65:8. גּאוּת, a proud rising, here of the sea, like גּאוה in Psa 46:4. Instead of בּשׂוע, Hitzig pleasantly enough reads בּשׁוא = בּשׁאו from שׁאה; but שׂוא is also possible so far as language is concerned, either as an infinitive = נשׂוא, Psa 28:2; Isa 1:14 (instead of שׂאת), or as an infinitival noun, like שׂיא, loftiness, Job 20:6, with a likewise rejected Nun. The formation of the clause favours our taking it as a verb: when its waves rise, Thou stillest them. From the natural sea the poet comes to the sea of the peoples; and in the doings of God at the Red Sea a miraculous subjugation of both seas took place at one and the same time. It is clear from Psa 74:13-17; Isa 51:9, that Egypt is to be understood by Rahab in this passage as in Psa 87:4. The word signifies first of all impetuosity, violence, then a monster, like "the wild beast of the reed," Psa 68:31, i.e., the leviathan or the dragon. דּכּאת is conjugated after the manner of the Lamed He verbs, as in Psa 44:20. כּחלל is to be understood as describing the event or issue (vid., Psa 18:43): so that in its fall the proudly defiant kingdom is like one fatally smitten. Thereupon in Psa 89:12-15 again follows in the same co-ordination first the praise of God drawn from nature, then from history. Jahve's are the heavens and the earth. He is the Creator, and for that very reason the absolute owner, of both. The north and the right hand, i.e., the south, represent the earth in its entire compass from one region of the heavens to the other. Tabor on this side of the Jordan represents the west (cf. Hos 5:1), and Hermon opposite the east of the Holy Land. Both exult by reason of the name of God; by their fresh, cheerful look they give the impression of joy at the glorious revelation of the divine creative might manifest in themselves. In Psa 89:14 the praise again enters upon the province of history. "An arm with (עם) heroic strength," says the poet, inasmuch as he distinguishes between the attribute inherent in God and the medium of its manifestation in history. His throne has as its מכון, i.e., its immovable foundation (Pro 16:12; Pro 25:5), righteousness of action and right, by which all action is regulated, and which is unceasingly realized by means of the action. And mercy and truth wait upon Him. קדּם פּני is not; to go before any one (הלּך לפני, Ps 85:14), but anticipatingly to present one's self to any one, Psa 88:14; Psa 95:2; Mic 6:6. Mercy and truth, these two genii of sacred history (Psa 43:3), stand before His face like waiting servants watching upon His nod.


  Psalm 89:15


  The poet has now described what kind of God He is upon whose promise the royal house in Israel depends. Blessed, then, is the people that walks in the light of His countenance. הלּך of a self-assured, stately walk. The words ידעי תּרוּעה are the statement of the ground of the blessing interwoven into the blessing itself: such a people has abundant cause and matter for exultation (cf. Psa 84:5). תּרוּעה is the festive sound of joy of the mouth (Num 23:21), and of trumpets or sackbuts (Psa 27:6). This confirmation of the blessing is expanded in Psa 89:17-19. Jahve's שׁם, i.e., revelation or manifestation, becomes to them a ground and object of unceasing joy; by His צדקה, i.e., the rigour with which He binds Himself to the relationship He has entered upon with His people and maintains it, they are exalted above abjectness and insecurity. He is תּפארת עזּמו, the ornament of their strength, i.e., their strength which really becomes an ornament to them. In Psa 89:18 the poet declares Israel to be this happy people. Pinsker's conjecture, קרנם (following the Targum), destroys the transition to Psa 89:19, which is formed by Psa 89:18. The plural reading of Kimchi and of older editions (e.g., Bomberg's), קרנינוּ, is incompatible with the figure; but it is immaterial whether we read תּרים with the Chethb (Targum, Jerome), or with the Ker (lxx, Syriac) תּרוּם.


  מגנּנוּ and מלכּנוּ in Psa 89:19 are parallel designations of the human king of Israel; מגן as in Ps 47:10, but not in Psa 84:10. For we are not compelled, with a total disregard of the limits to the possibilities of style (Ew. 310, a), to render Psa 89:19: and the Holy One of Israel, (as to Him, He) is our King (Hitzig), since we do not bring down the Psalm beyond the time of the kings. Israel's shield, Israel's king, the poet says in the holy defiant confidence of faith, is Jahve's, belongs to the Holy One of Israel, i.e., he stands as His own possession under the protection of Jahve, the Holy One, who has taken Israel to Himself for a possession; it is therefore impossible that the Davidic throne should become a prey to any worldly power.


  Psalm 89:19


  Having thus again come to refer to the king of Israel, the poet now still further unfolds the promise given to the house of David. The present circumstances are a contradiction to it. The prayer to Jahve, for which the way is thus prepared, is for the removal of this contradiction. A long line, extending beyond the measure of the preceding lines, introduces the promises given to David. With אז the respective period of the past is distinctly defined. The intimate friend of Jahve (חסיד) is Nathan (Ch1 17:15) or David, according as we translate בחזון "in a vision" or "by means of a vision." But side by side with the לחסידך we also find the preferable reading לחסידיך, which is followed in the renderings of the lxx, Syriac, Vulgate, Targum, Aquila, Symmachus, and the Quarta, and is adopted by Rashi, Aben-Ezra, and others, and taken up by Heidenheim and Baer. The plural refers to Samuel and Nathan, for the statement brings together what was revealed to these two prophets concerning David. עזר is assistance as a gift, and that, as the designation of the person succoured by it (שׁוּה על as in Psa 21:6) with גּבּור shows, aid in battle. בּחוּר (from בּחר = בּגר in the Mishna: to ripen, to be manly or of marriageable age, distinct from בּחיר in Psa 89:4) is a young man, adolescens: while yet a young man David was raised out of his humble lowly condition (Psa 78:71) high above the people. When he received the promise (2 Sam. 7) he had been anointed and had attained to the lordship over all Israel. Hence the preterites in Psa 89:20-21, which are followed by promissory futures from Psa 89:22 onwards. תּכּון is fut. Niph., to be established, to prove one's self to be firm, unchangeable (Psa 78:37), a stronger expression than תּהיה, Sa1 18:12, Sa1 18:14; Sa2 3:10. The Hiph. השּׁיא, derived from נשׁא = נשׁה, to credit (vid., on Isa 24:2; Gesenius, Hengstenberg), does not give any suitable sense; it therefore signifies here as elsewhere, "to impose upon, surprise," with בּ, as in Psa 55:16 with על. Psa 89:23 is the echo of Sa2 7:10.


  Psalm 89:23


  What is promised in Psa 89:26 is a world-wide dominion, not merely dominion within the compass promised in the primeval times (Gen 15:18; Ch2 9:26), in which case it ought to have been said ובנהר (of the Euphrates). Nor does the promise, however, sound so definite and boundless here as in Psa 72:8, but it is indefinite and universal, without any need for our asking what rivers are intended by נהרות. נתן יד בּ, like שׁלח (in Isa 11:14, of a giving and taking possession. With אף־אני (with retreated tone, as in Psa 119:63, Psa 119:125) God tells with what He will answer David's filial love. Him who is the latest-born among the sons of Jesse, God makes the first-born (בּכור from בּכר, to be early, opp. לקשׁ, to be late, vid., Job 2:1-13 :21), and therefore the most favoured of the "sons of the Most High," Psa 82:6. And as, according to Deu 28:1, Israel is to be high (עליון) above all nations of the earth, so David, Israel's king, in whom Israel's national glory realizes itself, is made as the high one (עליון) with respect to the kings, i.e., above the kings, of the earth. In the person of David his seed is included; and it is that position of honour which, after having been only prelusively realized in David and Solomon, must go on being fulfilled in his seed exactly as the promise runs. The covenant with David is, according to Psa 89:29, one that shall stand for ever. David is therefore, as Psa 89:30 affirms, eternal in his seed; God will make David's seed and throne לעד, into eternal, i.e., into such as will abide for ever, like the days of heaven, everlasting. This description of eternal duration is, as also in Sir. 45:15, Bar. 1:11, Taken from Deu 11:21; the whole of Psa 89:30 is a poetic reproduction of Sa2 7:16.


  Psalm 89:30


  Now follows the paraphrase of Sa2 7:14, that the faithlessness of David's line in relation to the covenant shall not interfere with (annul) the faithfulness of God—a thought with which one might very naturally console one's self in the reign of Rehoboam. Because God has placed the house of David in a filial relationship to Himself, He will chastise the apostate members as a father chastises his son; cf. Pro 23:13. In Ch1 17:13 the chronicler omits the words of Sa2 7:14 which there provide against perverted action (העוות) on the part of the seed of David; our Psalm proves their originality. But even if, as history shows, this means of chastisement should be ineffectual in the case of individuals, the house of David as such will nevertheless remain ever in a state of favour with Him. In Psa 89:34 חסדּי לא־אפיר מעמּו corresponds to וחסדּי־לא־יסוּר ממּנּוּ in Sa2 7:15 (lxx, Targum): the fut. Hiph. of פרר is otherwise always אפר; the conjecture אסיר is therefore natural, yet even the lxx translators (ου ̓ μὴ διασκεδάσω) had אפיר before them. שׁקּר בּ as in Psa 44:18. The covenant with David is sacred with God: He will not profane it (חלּל, to loose the bonds of sanctity). He will fulfil what has gone forth from His lips, i.e., His vow, according to Deu 23:24 [23], cf. Num 30:3 [2]. One thing hath He sworn to David; not: once = once for all (lxx), for what is introduced by Psa 89:36 (cf. Psa 27:4) and follows in Psa 89:37, Psa 89:38, is in reality one thing (as in Psa 62:12, two). He hath sworn it per sanctitatem suam. Thus, and not in sanctuario meo, בּקדשׁי in this passage and Amo 4:2 (cf. on Psa 60:8) is to be rendered, for elsewhere the expression is בּי, Gen 22:16; Isa 45:23, or בּנפשׁו, Amo 6:8; Jer 51:14, or בּשׁמי, Jer 44:26, or בּימינו, Isa 62:8. It is true we do not read any set form of oath in 2 Sam. 7, 1 Chr. 17, but just as Isaiah, Isa 54:9, takes the divine promise in Gen 8:21 as an oath, so the promise so earnestly and most solemnly pledged to David may be accounted by Psalm-poesy (here and in Psa 132:11), which reproduces the historical matter of fact, as a promise attested with an oath. With אם in Psa 89:36 God asserts that He will not disappoint David in reference to this one thing, viz., the perpetuity of his throne. This shall stand for ever as the sun and moon; for these, though they may one day undergo a change (Psa 102:27), shall nevertheless never be destroyed. In the presence of Sa2 7:16 it looks as if Psa 89:38 ought to be rendered: and as the witness in the clouds shall it (David's throne) be faithful (perpetual). By the witness in the clouds one would then have to understand the rainbow as the celestial memorial and sign of an everlasting covenant. Thus Luther, Geier, Schmid, and others. But neither this rendering, nor the more natural one, "and as the perpetual, faithful witness in the clouds," is admissible in connection with the absence of the כּ of comparison. Accordingly Hengstenberg, following the example of Jewish expositors, renders: "and the witness in the clouds is perpetual," viz., the moon, so that the continuance of the Davidic line would be associated with the moon, just as the continuance of the condemned earth is with the rainbow. But in what sense would the moon have the name, without example elsewhere, of witness? Just as the Book of Job was the key to the conclusion of Ps 88, so it is the key to this ambiguous verse of the Psalm before us. It has to be explained according to Job 16:19, where Job says: "Behold in heaven is my witness, and my surety in the heights." Jahve, the אל נאמן (Deu 7:9), seals His sworn promise with the words, "and the witness in the sky (ethereal heights) is faithful" (cf. concerning this Waw in connection with asseverations, Ew. 340, c). Hengstenberg's objection, that Jahve cannot be called His own witness, is disposed of by the fact that עד frequently signifies the person who testifies anything concerning himself; in this sense, in fact, the whole Tra is called עדוּת ה (the testimony of Jahve).


  Psalm 89:38


  Now after the poet has turned his thoughts towards the beginnings of the house of David which were so rich in promise, in order that he might find comfort under the sorrowful present, the contrast of the two periods is become all the more sensible to him. With ואתּה in Psa 89:39 (And Thou—the same who hast promised and affirmed this with an oath) his Psalm takes a new turn, for which reason it might even have been ועתּה. זנח is used just as absolutely here as in Psa 44:24; Psa 74:1; Psa 77:8, so that it does not require any object to be supplied out of Psa 89:39. נארתּה in Psa 89:40 the lxx renders kate'strepsas; it is better rendered in Lam 2:7 ἀπετίναξε; for נאר is synonymous with נער, to shake off, push away, cf. Arabic el-menâ‛ir, the thrusters (with the lance). עבדּך is a vocational name of the king as such. His crown is sacred as being the insignia of a God-bestowed office. God has therefore made the sacred thing vile by casting it to the ground (חלּל לארץ, as in Psa 74:17, to cast profaningly to the ground). The primary passage to Psa 89:41-42, is Psa 80:13. "His hedges" are all the boundary and protecting fences which the land of the king has; and מבצריו "the fortresses" of his land (in both instances without כל, because matters have not yet come to such a pass).


  In שׁסּהוּ the notions of the king and of the land blend together. עברי־דרך are the hordes of the peoples passing through the land. שׁכניו are the neighbouring peoples that are otherwise liable to pay tribute to the house of David, who sought to take every possible advantage of that weakening of the Davidic kingdom. In Psa 89:44 we are neither to translate "rock of his sword" (Hengstenberg), nor "O rock" (Olshausen). צוּר does not merely signify rupes, but also from another root (צוּר, Arab. ṣâr, originally of the grating or shrill noise produced by pressing and squeezing, then more particularly to cut or cut off with pressure, with a sharply set knife or the like) a knife or a blade (cf. English knife, and German kneifen, to nip): God has decreed it that the edge or blade of the sword of the king has been turned back by the enemy, that he has not been able to maintain his ground in battle (הקמתו with ē instead of ı̂, as also when the tone is not moved forward, Mic 5:4). In Psa 89:45 the Mem of מטהרו, after the analogy of Eze 16:41; Eze 34:10, and other passages, is a preposition: cessare fecisti eum a splendore suo. A noun מטּהר = מטהר with Dag. dirimens, like מקדּשׁ Exo 15:17, מנּזר Nah 3:17 (Abulwald, Aben-Ezra, Parchon, Kimchi, and others), in itself improbable in the signification required here, is not found either in post-biblical or in biblical Hebrew. טהר, like צהר, signifies first of all not purity, but brilliancy. Still the form טהר does not lie at the basis of it in this instance; for the reading found here just happens not to be טהרו, but מטּהרו; and the reading adopted by Norzi, Heidenheim, and Baer, as also by Nissel and others, so far as form is concerned is not distinct from it, viz., מטּהרו (miṭtŏharo), the character of the Sheb being determined by the analogy of the following (cf. בּסּערה, Kg2 2:1), which presupposes the principal form טהר (Bttcher, 386, cf. supra, 2:31, note). The personal tenor of Psa 89:46 requires that it should be referred to the then reigning Davidic king, but not as dying before his time (Olshausen), but as becoming prematurely old by reason of the sorrowful experiences of his reign. The larger half of the kingdom has been wrested from him; Egypt and the neighbouring nations also threaten the half that remains to him; and instead of the kingly robe, shame completely covers him.


  Psalm 89:46


  After this statement of the present condition of things the psalmist begins to pray for the removal of all that is thus contradictory to the promise. The plaintive question, Psa 89:47, with the exception of one word, is verbatim the same as Psa 79:5. The wrath to which quousque refers, makes itself to be felt, as the intensifying (vid., Psa 13:2) לנצח implies, in the intensity and duration of everlasting wrath. חלד is this temporal life which glides past secretly and unnoticed (Psa 17:14); and זכר־אני is not equivalent to זכרני (instead of which by way of emphasis only זכרני אני can be said), but אני מה־חלד stands for מה־חלד אני—according to the sense equivalent to אני מה־חדל, Psa 39:5, cf. Psa 39:6. The conjecture of Houbigant and modern expositors, זכר אדני (cf. Psa 89:51), is not needed, since the inverted position of the words is just the same as in Psa 39:5. In Psa 89:48 it is not pointed על־מה שׁוא, "wherefore (Job 10:2; Job 13:14) hast Thou in vain (Psa 127:1) created?" (Hengstenberg), but על־מה־שּׁוא, on account of or for what a nothing (מה־שׁוא belonging together as adjective and substantive, as in Psa 30:10; Job 26:14) hast Thou created all the children of men? (De Wette, Hupfeld, and Hitzig). על, of the ground of a matter and direct motive, which is better suited to the question in Psa 89:49 than the other way of taking it: the life of all men passes on into death and Hades; why then might not God, within this brief space of time, this handbreadth, manifest Himself to His creatures as the merciful and kind, and not as the always angry God? The music strikes in here, and how can it do so otherwise than in elegiac mesto? If God's justice tarries and fails in this present world, then the Old Testament faith becomes sorely tempted and tried, because it is not able to find consolation in the life beyond. Thus it is with the faith of the poet in the present juncture of affairs, the outward appearance of which is in such perplexing contradiction to the loving-kindness sworn to David and also hitherto vouchsafed. חסדים has not the sense in this passage of the promises of favour, as in Ch2 6:42, but proofs of favour; הראשׁנים glances back at the long period of the reigns of David and of Solomon.


  The Asaph Ps 77 and the Tephilla Isa. 63 contain similar complaints, just as in connection with Psa 89:51 one is reminded of the Asaph Psa 79:2, Psa 79:10, and in connection with Psa 89:52 of Psa 79:12. The phrase נשׂא בחיקו is used in other instances of loving nurture, Num 11:12; Isa 40:11. In this passage it must have a sense akin to חרפּת עבדיך. It is impossible on syntactic grounds to regard כּל־רבּים עמּים as still dependent upon חרפּת (Ewald) or, as Hupfeld is fond of calling it, as a "post-liminiar" genitive. Can it be that the כל is perhaps a mutilation of כּלמּת, after Eze 36:15, as Bttcher suggests? We do not need this conjecture. For (1) to carry any one in one's bosom, if he is an enemy, may signify: to be obliged to cherish him with the vexation proceeding from him (Jer 15:15), without being able to get rid of him; (2) there is no doubt that רבּים can, after the manner of numerals, be placed before the substantive to which it belongs, Eze 32:10, Pro 31:29; Ch1 28:5; Neh 9:28; cf. the other position, e.g., Jer 16:16; (3) consequently כּל־רבּים עמּים may signify the "totality of many peoples" just as well as כּל גּוים רבּים in Eze 31:6. The poet complains as a member of the nation, as a citizen of the empire, that he is obliged to foster many nations in his bosom, inasmuch as the land of Israel was overwhelmed by the Egyptians and their allies, the Libyans, Troglodytes, and Ethiopians. The אשׁר which follows in Psa 89:52 cannot now be referred back over Psa 89:51 to חרפּת (quâ calumniâ), and yet the relative sense, not the confirmatory (because, quoniam), is at issue. We therefore refer it to עמים, and take אויביך as an apposition, as in Psa 139:20 : who reproach Thee, (as) Thine enemies, Jahve, who reproach the footsteps (עקּבות as in Psa 77:20 with Dag. dirimens, which gives it an emotional turn) of Thine anointed, i.e., they follow him everywhere, wheresoever he may go, and whatsoever he may do. With these significant words, עקּבות משׁיחך, the Third Book of the Psalms dies away.


  Psalm 89:52


  (Heb.: 89:53) The closing doxology of the Third Book.


  Psalm 90


  Taking Refuge in the loving-kindness of the Eternal One under the Wrathful Judgment of Death


  The Fourth Book of the Psalms, corresponding to the ספר במדבר of the Pentateuch, begins with a Prayer of Moses the man of God, which comes out of the midst of the dying off of the older generation during the march through the wilderness. To the name, which could not be allowed to remain so bald, because next to Abraham he is the greatest man known to the Old Testament history of redemption, is added the title of honour אישׁ האלהים (as in Deu 33:1; Jos 14:6), an ancient name of the prophets which expresses the close relationship of fellowship with God, just as "servant of Jahve" expresses the relationship of service, in accordance with the special office and in relation to the history of redemption, into which Jahve has taken the man and into which he himself has entered. There is scarcely any written memorial of antiquity which so brilliantly justifies the testimony of tradition concerning its origin as does this Psalm, which may have been preserved in some one or other of the older works, perhaps the "Book of Jashar" (Jos 10:13; Sa2 1:18), until the time of the final redaction of the Psalter. Not alone with respect to its contents, but also with reference to the form of its language, it is perfectly suitable to Moses. Even Hitzig can bring nothing of importance against this view, for the objection that the author in v. 1 glances back upon past generations, whilst Israel was only born in the time of Moses, is removed by the consideration that the existence of Israel reaches back into the patriarchal times; and there is as little truth in the assertion that the Piel שׂבּענוּ in Psa 90:14 instead of the Hiphil brings the Psalm down into very late times, as in the idea that the Hiph. והאבדתּ in Psa 143:12 instead of the Piel carries this Psa 143:1-12 back into very early times. These trifling points dwindle down to nothing in comparison with the fact that Psalms 90 bears within itself distinct traces of the same origin as the song האזינו (Deut. 32), the blessing of Moses (Deut. 33), the discourses in Deuteronomy, and in general the directly Mosaic portions of the Pentateuch. The Book of the Covenant, together with the Decalogue (Exo 19:1) and Deuteronomy (with the exception of its supplement), are regarded by us, on very good grounds, as the largest originally Mosaic constituent parts of the Pentateuch. The Book of Deuteronomy is תּורת משׁה in a pre-eminent sense.


  Psalm 90:1


  The poet begins with the confession that the Lord has proved Himself to His own, in all periods of human history, as that which He was before the world was and will be for evermore. God is designedly appealed to by the name אדני, which frequently occurs in the mouth of Moses in the middle books of the Pentateuch, and also in the Song at the Sea, Exo 15:17 and in Deu 3:24. He is so named here as the Lord ruling over human history with an exaltation ever the same. Human history runs on in דּר ודר, so that one period (περίοδος) with the men living contemporaneous with it goes and another comes; the expression is deuteronomic (Deu 32:7). Such a course of generations lies behind the poet; and in them all the Lord has been מעון to His church, out of the heart of which the poet discourses. This expression too is Deuteronomic (Deu 33:27). מעון signifies a habitation, dwelling-place (vid., on Psa 26:8), more especially God's heavenly and earthly dwelling-place, then the dwelling-place which God Himself is to His saints, inasmuch as He takes up to Himself, conceals and protects, those who flee to Him from the wicked one and from evil, and turn in to Him (Psa 71:3; Psa 91:9). In order to express fuisti היית was indispensable; but just as fuisti comes from fuo, φύω, היה (הוה) signifies not a closed, shut up being, but a being that discloses itself, consequently it is fuisti in the sense of te exhibuisti. This historical self-manifestation of god is based upon the fact that He is אל, i.e., might absolutely, or the absolutely Mighty One; and He was this, as Psa 90:2 says, even before the beginning of the history of the present world, and will be in the distant ages of the future as of the past. The foundation of this world's history is the creation. The combination ארץ ותבל shows that this is intended to be taken as the object. ותּחולל (with Metheg beside the e4 of the final syllable, which is deprived of its accent, vid., on Psa 18:20) is the language of address (Rashi): that which is created is in a certain sense born from God (ילּד), and He brings it forth out of Himself; and this is here expressed by חולל (as in Deu 32:18, cf. Isa 51:2), creation being compared to travail which takes place amidst pains (Psychology, S. 114; tr. p. 137). If, after the example of the lxx and Targum, one reads as passive ותּחולל (Bttcher, Olshausen, Hitzig) from the Pulal חולל, Pro 8:24,—and this commends itself, since the pre-existence of God can be better dated back beyond facts than beyond the acts of God Himself,—then the conception remains essentially the same, since the Eternal and Absolute One is still to be thought of as מחולל. The fact that the mountains are mentioned first of all, harmonizes with Deu 33:15. The modus consecutivus is intended to say: before the mountains were brought forth and Thou wast in labour therewith.... The forming of the mountains consequently coincides with the creation of the earth, which is here as a body or mass called ארץ, and as a continent with the relief of mountains and lowlands is called תבל (cf. תבל ארץ, Pro 8:31; Job 37:12). To the double clause with טרם seq. praet. (cf. on the other hand seq. fut. Deu 31:21) is appended וּמעולם as a second definition of time: before the creation of the world, and from eternity to eternity. The Lord was God before the world was—that is the first assertion of Psa 90:2; His divine existence reaches out of the unlimited past into the unlimited future—this is the second. אל is not vocative, which it sometimes, though rarely, is in the Psalms; it is a predicate, as e.g., in Deu 3:24.


  This is also to be seen from Psa 90:3, Psa 90:4, when Psa 90:3 now more definitely affirms the omnipotence of God, and Psa 90:4 the supra-temporality of God or the omnipresence of God in time. The lxx misses the meaning when it brings over אל from Psa 90:2, and reads אל־תּשׁב. The shorter future form תּשׁב for תּשׁיב stands poetically instead of the longer, as e.g., in Psa 11:6; Psa 26:9; cf. the same thing in the inf. constr. in Deu 26:12, and both instances together in Deu 32:8. The poet intentionally calls the generation that is dying away אנושׁ, which denotes man from the side of his frailty or perishableness; and the new generation בּני־אדם, with which is combined the idea of entrance upon life. It is clear that השׁיב עד־דּכּא is intended to be understood according to Gen 3:19; but it is a question whether דּכּא is conceived of as an adjective (with mutable aa), as in Psa 34:19, Isa 57:15 : Thou puttest men back into the condition of crushed ones (cf. on the construction Num 24:24), or whether as a neutral feminine from דּך (= דּכּה): Thou changest them into that which is crushed = dust, or whether as an abstract substantive like דּכּה, or according to another reading (cf. Psa 127:2) דּכּא, in Deu 23:2 : to crushing. This last is the simplest way of taking it, but it comes to one and the same thing with the second, since דּכּא signifies crushing in the neuter sense. A fut. consec. follows. The fact that God causes one generation to die off has as its consequence that He calls another into being (cf. the Arabic epithet of God el-mu‛ı̂d = המשׁיב, the Resuscitator). Hofmann and Hitzig take תּשׁב as imperfect on account of the following ותּאמר: Thou didst decree mortality for men; but the fut. consec. frequently only expresses the sequence of the thoughts or the connection of the matter, e.g., after a future that refers to that which is constantly taking place, Job 14:10. God causes men to die without letting them die out; for—so it continues in Psa 90:4—a thousand years is to Him a very short period, not to be at all taken into account. What now is the connection between that which confirms and that which is confirmed here? It is not so much Psa 90:3 that is confirmed as Psa 90:2, to which the former serves for explanation, viz., this, that God as the Almighty (אל), in the midst of this change of generations, which is His work, remains Himself eternally the same. This ever the same, absolute existence has its ground herein, that time, although God fills it up with His working, is no limitation to Him. A thousand years, which would make any man who might live through them weary of life, are to Him like a vanishing point. The proposition, as Pe2 3:8 shows, is also true when reversed: "One day is with the Lord as a thousand years." He is however exalted above all time, inasmuch as the longest period appears to Him very short, and in the shortest period the greatest work can be executed by Him. The standpoint of the first comparison, "as yesterday," is taken towards the end of the thousand of years. A whole millennium appears to God, when He glances over it, just as the yesterday does to us when (כּי) it is passing by (יעבר), and we, standing on the border of the opening day, look back upon the day that is gone. The second comparison is an advance upon the first, and an advance also in form, from the fact that the Caph similitudinis is wanting: a thousand years are to God a watch in the night. אשׁמוּרה is a night-watch, of which the Israelites reckoned three, viz., the first, the middle, and the morning watch (vid., Winer's Realwrterbuch s. v. Nachtwache). It is certainly not without design that the poet says אשׁמוּרה בלּילה instead of אשׁמרת הלּילה. The night-time is the time for sleep; a watch in the night is one that is slept away, or at any rate passed in a sort of half-sleep. A day that is past, as we stand on the end of it, still produces upon us the impression of a course of time by reason of the events which we can recall; but a night passed in sleep, and now even a fragment of the night, is devoid of all trace to us, and is therefore as it were timeless. Thus is it to God with a thousand years: they do not last long to Him; they do not affect Him; at the close of them, as at the beginning, He is the Absolute One (אל). Time is as nothing to Him, the Eternal One. The changes of time are to Him no barrier restraining the realization of His counsel—a truth which has a terrible and a consolatory side. The poet dwells upon the fear which it produces.


  Psalm 90:5


  Psa 90:5-6 tell us how great is the distance between men and this eternal selfsameness of God. The suffix of זרמתּם, referred to the thousand years, produces a synallage (since שׁנה is feminine), which is to be avoided whenever it is possible to do so; the reference to בני־אדם, as being the principal object pointed to in what has gone before, is the more natural, to say the very least. In connection with both ways of applying it, זרם does not signify: to cause to rattle down like sudden heavy showers of rain; for the figure that God makes years, or that He makes men (Hitzig: the germs of their coming into being), to rain down from above, is fanciful and strange. זרם may also mean to sweep or wash away as with heavy rains, abripere instar nimbi, as the old expositors take it. So too Luther at one time: Du reyssest sie dahyn (Thou carriest them away), for which he substituted later: Du lessest sie dahin faren wie einen Strom (Thou causest them to pass away as a river); but זרם always signifies rain pouring down from above. As a sudden and heavy shower of rain, becoming a flood, washes everything away, so God's omnipotence sweeps men away. There is now no transition to another alien figure when the poet continues: שׁנה יהיוּ. What is meant is the sleep of death, Psa 76:6, שׁנת עולם, Jer 51:39, Jer 51:57, cf. ישׁן Psa 13:4. He whom a flood carries away is actually brought into a state of unconsciousness, he goes entirely to sleep, i.e., he dies.


  From this point the poet certainly does pass on to another figure. The one generation is carried away as by a flood in the night season, and in the morning another grows up. Men are the subject of יחלף, as of יהיוּ. The collective singular alternates with the plural, just as in Psa 90:3 the collective אנושׁ alternates with בני־אדם. The two members of Psa 90:5 stand in contrast. The poet describes the succession of the generations. One generation perishes as it were in a flood, and another grows up, and this also passes on to the same fate. The meaning in both verses of the חלף, which has been for the most part, after the lxx, Vulgate, and Luther, erroneously taken to be praeterire = interire, is determined in accordance with this idea. The general signification of this verb, which corresponds to the Arabic chlf, is "to follow or move after, to go into the place of another, and in general, of passing over from one place or state into another." Accordingly the Hiphil signifies to put into a new condition, Psa 102:27, to set a new thing on the place of an old one, Isa 9:9 [10], to gain new strength, to take fresh courage, Isa 40:31; Isa 41:1; and of plants: to send forth new shoots, Job 14:7; consequently the Kal, which frequently furnishes the perfect for the future Hiphil (Ew. 127, b, and Hitzig on this passage), of plants signifies: to gain new shoots, not: to sprout (Targum, Syriac), but to sprout again or afresh, regerminare; cf. Arab. chilf, an aftergrowth, new wood. Perishing humanity renews its youth in ever new generations. Psa 90:6 again takes up this thought: in the morning it grows up and shoots afresh, viz., the grass to which men are likened (a figure appropriated by Isa. 40), in the evening it is cut down and it dries up. Others translate מולל to wither (root מל, properly to be long and lax, to allow to hang down long, cf. אמלל, אמל with Arab. 'ml, to hope, i.e., to look forth into the distance); but (1) this Pilel of מוּל or Poēl of מלל is not favourable to this intransitive way of taking it; (2) the reflexive in Psa 58:8 proves that מלל signifies to cut off in the front or above, after which perhaps even Psa 37:2, Job 14:2; Job 18:16, by comparison with Job 24:24, are to be explained. In the last passage it runs: as the top of the stalk they are cut off (fut. Niph. of מלל). Such a cut or plucked ear of corn is called in Deu 23:25 מלילה, a Deuteronomic hapaxlegomenon which favours our way of taking the ימולל (with a most general subject = ימולל). Thus, too, ויבשׁ is better attached to what precedes: the cut grass becomes parched hay. Just such an alternation of morning springing froth and evening drying up is the alternation of the generations of men.


  The poet substantiates this in Psa 90:7. from the experience of those amongst whom he comprehended himself in the לנוּ of Psa 90:1, Hengstenberg takes Psa 90:7 to be a statement of the cause of the transitoriness set forth: its cause is the wrath of God; but the poet does not begin כי באפך but כי כלינו. The chief emphasis therefore lies upon the perishing, and כי is not argumentative but explicative. If the subject of כלינוּ were men in general (Olshausen), then it would be elucidating idem per idem. But, according to Psa 90:1, those who speak here are those whose refuge the Eternal One is. The poet therefore speaks in the name of the church, and confirms the lot of men from that which his people have experienced even down to the present time. Israel is able out of its own experience to corroborate what all men pass through; it has to pass through the very same experience as a special decree of God's wrath on account of its sins. Therefore in Psa 90:7-8 we stand altogether upon historical ground. The testimony of the inscription is here verified in the contents of the Psalm. The older generation that came out of Egypt fell a prey to the sentence of punishment, that they should gradually die off during the forty years' journey through the desert; and even Moses and Aaron, Joshua and Caleb only excepted, were included in this punishment on special grounds, Num 14:26., Deu 1:34-39. This it is over which Moses here laments. God's wrath is here called אף and חמה; just as the Book of Deuteronomy (in distinction from the other books of the Pentateuch) is fond of combining these two synonyms (Deu 9:19; Deu 29:22, Deu 29:27, cf. Gen 27:44.). The breaking forth of the infinitely great opposition of the holy nature of God against sin has swept away the church in the person of its members, even down to the present moment; נבהל as in Psa 104:29, cf. בּחלה, Lev 26:16. It is the consequence of their sins. עון signifies sin as the perversion of the right standing and conduct; עלוּם, that which is veiled in distinction from manifest sins, is the sum-total of hidden moral, and that sinful, conduct. There is no necessity to regard עלמנוּ as a defective plural; עלמים signifies youth (from a radically distinct word, עלם); secret sins would therefore be called עלמות according to Psa 19:13. God sets transgressions before Him when, because the measure is full and forgiveness is inadmissible, He makes them an object of punishment. שׁתּ (Ker, as in Psa 8:7 : שׁתּה, cf. Psa 6:4 ואתּ, Psa 74:6 ועתּ) has the accent upon the ultima before an initial guttural. The parallel to לנגדּך is למאור פּניך. עור is light, and מאור is either a body of light, as the sun and moon, or, as in this passage, the circle of light which the light forms. The countenance of God (פני ה) is God's nature in its inclination towards the world, and מאור פני ה is the doxa of His nature that is turned towards the world, which penetrates everything that is conformed to God as a gracious light (Num 6:25), and makes manifest to the bottom everything that is opposed to God and consumes it as a wrathful fire.


  Psalm 90:9


  After the transitoriness of men has now been confirmed in Psa 90:6. out of the special experience of Israel, the fact that this particular experience has its ground in a divine decree of wrath is more definitely confirmed from the facts of this experience, which, as Psa 90:11. complain, unfortunately have done so little to urge them on to the fear of God, which is the condition and the beginning of wisdom. In Psa 90:9 we distinctly hear the Israel of the desert speaking. That was a generation that fell a prey to the wrath of God (דּור עברתו, Jer 7:29). עברה is wrath that passes over, breaks through the bounds of subjectivity. All their days (cf. Psa 103:15) are passed away (פּנה, to turn one's self, to turn, e.g., Deu 1:24) in such wrath, i.e., thoroughly pervaded by it. They have spent their years like a sound (כּמו־הגה), which has hardly gone forth before it has passed away, leaving no trace behind it; the noun signifies a gentle dull sound, whether a murmur (Job 37:2) or a groan (Eze 2:10). With בּהם in Psa 90:10 the sum is stated: there are comprehended therein seventy years; they include, run up to so many. Hitzig renders: the days wherein (בהם) our years consist are seventy years; but שׁנותינו side by side with ימי must be regarded as its more minute genitival definition, and the accentuation cannot be objected to. Beside the plural שׁנים the poetic plural שׁנות appears here, and it also occurs in Deu 32:7 (and nowhere else in the Pentateuch). That of which the sum is to be stated stands first of all as a casus absol. Luther's rendering: Siebenzig Jar, wens hoch kompt so sinds achtzig (seventy years, or at the furthest eighty years), as Symmachus also meant by his ἐν παραδόξῳ (in Chrysostom), is confirmed by the Talmudic הגיע לגבורות, "to attain to extreme old age" (B. Moכd katan, 28a), and rightly approved of by Hitzig and Olshausen. גבוּרת signifies in Psa 71:16 full strength, here full measure. Seventy, or at most eighty years, were the average sum of the extreme term of life to which the generation dying out in the wilderness attained. ורהבּם the lxx renders τὸ πλεῖον αὐτῶν, but רהבּם is not equivalent to רבּם. The verb רהב signifies to behave violently, e.g., of importunate entreaty, Pro 6:3, of insolent treatment, Isa 3:5, whence רהב (here רהב), violence, impetuosity, and more especially a boastful vaunting appearance or coming forward, Job 9:13; Isa 30:7. The poet means to say that everything of which our life is proud (riches, outward appearance, luxury, beauty, etc.), when regarded in the right light, is after all only עמל, inasmuch as it causes us trouble and toil, and און, because without any true intrinsic merit and worth. To this second predicate is appended the confirmatory clause. חישׁ is infin. adverb. from חוּשׁ, הישׁ, Deu 32:35 : speedily, swiftly (Symmachus, the Quinta, and Jerome). The verb גּוּז signifies transire in all the Semitic dialects; and following this signification, which is applied transitively in Num 11:31, the Jewish expositors and Schultens correctly render: nam transit velocissime. Following upon the perfect גּז, the modus consecutivus ונּעפה maintains its retrospective signification. The strengthening of this mood by means of the intentional ah is more usual with the 1st pers. sing., e.g., Gen 32:6, than with the 1st pers. plur., as here and in Gen 41:11; Ew. 232, g. The poet glances back from the end of life to the course of life. And life, with all of which it had been proud, appears as an empty burden; for it passed swiftly by and we fled away, we were borne away with rapid flight upon the wings of the past.


  Such experience as this ought to urge one on to the fear of God; but how rarely does this happen! and yet the fear of God is the condition (stipulation) and the beginning of wisdom. The verb ידע in Psa 90:11, just as it in general denotes not merely notional but practically living and efficient knowledge, is here used of a knowledge which makes that which is known conduce to salvation. The meaning of וּכיראתך is determined in accordance with this. The suffix is here either gen. subj.: according to Thy fearfulness (יראה as in Eze 1:18), or gen. obj.: according to the fear that is due to Thee, which in itself is at once (cf. Psa 5:8; Exo 20:20; Deu 2:25) more natural, and here designates the knowledge which is so rarely found, as that which is determined by the fear of God, as a truly religious knowledge. Such knowledge Moses supplicates for himself and for Israel: to number our days teach us rightly to understand. Sa1 23:17, where כּן ידע signifies "he does not know it to be otherwise, he is well aware of it," shows how כּן is meant. Hitzig, contrary to the accentuation, draws it to למנות ימינו; but "to number our days" is in itself equivalent to "hourly to contemplate the fleeting character and brevity of our lifetime;" and כּן הודע prays for a true qualification for this, and one that accords with experience. The future that follows is well adapted to the call, as frequently aim and result. But הביא is not to be taken, with Ewald and Hitzig, in the signification of bringing as an offering, a meaning this verb cannot have of itself alone (why should it not have been ונקריב?). Bttcher also erroneously renders it after the analogy of Pro 2:10 : "that we may bring wisdom into the heart," which ought to be בּלב. הביא, deriving its meaning from agriculture, signifies "to carry off, obtain, gain, prop. to bring in," viz., into the barn, Sa2 9:10, Hagg. Psa 1:6; the produce of the field, and in a general way gain or profit, is hence called תּבוּאה. A wise heart is the fruit which one reaps or garners in from such numbering of the days, the gain which one carries off from so constantly reminding one's self of the end. לבב חכמה is a poetically intensified expression for לב חכם, just as לב מרפּא in Pro 14:30 signifies a calm easy heart.


  Psalm 90:13


  The prayer for a salutary knowledge, or discernment, of the appointment of divine wrath is now followed by the prayer for the return of favour, and the wish that God would carry out His work of salvation and bless Israel's undertakings to that end. We here recognise the well-known language of prayer of Moses in Exo 32:12, according to which שׁוּבה is not intended as a prayer for God's return to Israel, but for the turning away of His anger; and the sigh עד־מתי that is blended with its asks how long this being angry, which threatens to blot Israel out, is still to last. והנּהם is explained according to this same parallel passage: May God feel remorse or sorrow (which in this case coincide) concerning His servants, i.e., concerning the affliction appointed to them. The naming of the church by עבדיך (as in Deu 9:27, cf. Exo 32:13 of the patriarchs) reminds one of Deu 32:36 : concerning His servants He shall feel compassion (Hithpa. instead of the Niphal). The prayer for the turning of wrath is followed in Psa 90:14 by the prayer for the turning towards them of favour. In בּבּקר there lies the thought that it has been night hitherto in Israel. "Morning" is therefore the beginning of a new season of favour. In שׂבּענוּ (to which הסדּך is a second accusative of the object) is implied the thought that Israel whilst under wrath has been hungering after favour; cf. the adjective שׂבע in the same tropical signification in Deu 33:23. The supplicatory imperatives are followed by two moods expressive of intention: then will we, or: in order that we may rejoice and be glad; for futures like these set forth the intention of attaining something as a result or aim of what has been expressed just before: Ew. 325, a. בּכל־ימינוּ is not governed by the verbs of rejoicing (Psa 118:24), in which case it would have been בּחיּינוּ, but is an adverbial definition of time (Psa 145:2; Psa 35:8): within the term of life allotted to us. We see from Psa 90:15 that the season of affliction has already lasted for a long time. The duration of the forty years of wrath, which in the midst of their course seemed to them as an eternity, is made the measure of the reviving again that is earnestly sought. The plural ימות instead of ימי is common only to our Psalm and Deu 32:7; it is not known elsewhere to Biblical Hebrew. And the poetical שׁנות instead of שׁני, which also occurs elsewhere, appears for the first time in Deu 32:7. The meaning of ענּיתנוּ, in which ימות hcihw is specialized after the manner of a genitive, is explained from Deu 8:2., according to which the forty years' wandering in the wilderness was designed to humble (ענּות) and to prove Israel through suffering. At the close of these forty years Israel stands on the threshold of the Promise Land. To Israel all final hopes were closely united with the taking possession of this land. We learn from Gen. 49 that it is the horizon of Jacob's prophetic benediction. This Psalm too, in Psa 90:16-17, terminates in the prayer for the attainment of this goal. The psalmist has begun in Psa 90:1 his adoration with the majestic divine name אדני; in Psa 90:13 he began his prayer with the gracious divine name יהוה; and now, where he mentions God for the third time, he gives to Him the twofold name, so full of faith, אדני אלהינוּ. אל used once alternates with the thrice repeated על: salvation is not Israel's own work, but the work of Jahve; it therefore comes from above, it comes and meets Israel. It is worthy of remark that the noun פּעל occurs only in Deuteronomy in the whole Tra, and that here also of the gracious rule of Jahve, Psa 32:4, cf. Psa 33:11. The church calls the work of the Lord מעשׂה ידינוּ in so far as He executes it through them. This expression מעשׂה ידים as a designation of human undertakings runs through the whole of the Book of Deuteronomy: Deu 2:7; Deu 4:28; Deu 11:7; Deu 14:29; Deu 16:15; Deu 24:19; Deu 27:15; Deu 28:12; Deu 30:9. In the work of the Lord the bright side of His glory unveils itself, hence it is called הדר; this too is a word not alien at least to the language of Deuteronomy, Deu 33:17. Therein is made manifest נעם ה, His graciousness and condescension—an expression which David has borrowed from Moses in Psa 27:4. יראה and יהי are optatives. כּוננה is an urgent request, imperat. obsecrantis as the old expositors say. With Waw the same thought is expressed over again (cf. Isa 55:1, וּלכוּ, yea come)—a simple, childlike anadiplosis which vividly reminds us of the Book of Deuteronomy, which revolves in thoughts that are ever the same, and by that very means speaks deeply to the heart. Thus the Deuteronomic impression of this Psalm accompanies us from beginning to end, from מעון to מעשׂה ידים. Nor will it now be merely accidental that the fondness for comparisons, which is a peculiarity of the Book of Deuteronomy (Deu 1:31, Deu 1:44; Deu 8:5; Deu 28:29, Deu 28:49, cf. Deu 28:13, Deu 28:44; Deu 29:17-18), is found again in this Psalm.


  Psalm 91


  Talismanic Song in Time of War and Pestilence


  The primeval song is followed by an anonymous song (inscribed by the lxx without any warrant τῷ Δαυίδ), the time of whose composition cannot be determined; and it is only placed in this order because the last verse accords with the last verse but one of Ps 90. There the revelation of Jahve's work is prayed for, and here Jahve promises: I will grant him to see My salvation; the "work of Jahve" is His realized "salvation." The two Psalms also have other points of contact, e.g., in the מעון referred to God (vid., Symbolae, p. 60).


  In this Psalm, the Invocavit Psalm of the church, which praises the protecting and rescuing grace which he who believingly takes refuge in God experiences in all times of danger and distress, the relation of Psa 91:2 to Psa 91:1 meets us at the very beginning as a perplexing riddle. If we take Psa 91:1 as a clause complete in itself, then it is tautological. If we take אמר in Psa 91:2 as a participle (Jerome, dicens) instead of אמר, ending with Pathach because a construct from (cf. Psa 94:9; Psa 136:6), then the participial subject would have a participial predicate: "He who sitteth is saying," which is inelegant and also improbable, since אמר in other instances is always the 1st pers. fut. If we take אמר as 1st pers. fut. and Psa 91:1 as an apposition of the subject expressed in advance: as such an one who sitteth.... I say, then we stumble against יתלונן; this transition of the participle to the finite verb, especially without the copula (וּבצל), is confusing. If, however, we go on and read further into the Psalm, we find that the same difficulty as to the change of person recurs several times later on, just as in the opening. Olshausen, Hupfeld, and Hitzig get rid of this difficulty by all sorts of conjectures. But a reason for this abrupt change of the person is that dramatic arrangement recognised even in the Targum, although awkwardly indicated, which, however, as first of all clearly discerned by J. D. Michaelis and Maurer. There are, to wit, two voices that speak (as in Psa 121:1-8), and at last the voice of Jahve comes in as a third. His closing utterance, rich in promise, forms, perhaps not unaccidentally, a seven-line strophe. Whether the Psalm came also to be executed in liturgical use thus with several voices, perhaps by three choirs, we cannot tell; but the poet certainly laid it out dramatically, as the translation represents it. In spite of the many echoes of earlier models, it is one of the freshest and most beautiful Psalms, resembling the second part of Isaiah in its light-winged, richly coloured, and transparent diction.


  Psalm 91:1


  As the concealing One, God is called עליון, the inaccessibly high One; and as the shadowing One שׁדּי, the invincibly almighty One. Faith, however, calls Him by His covenant name (Heilsname) יהוה and, with the suffix of appropriation, אלהי (my God). In connection with Psa 91:1 we are reminded of the expressions of the Book of Job, Job 39:28, concerning the eagle's building its nest in its eyrie. According to the accentuation, Psa 91:2 ought to be rendered with Geier, "Dicit: in Domino meo (or Domini) latibulum, etc." But the combination אמר לה is more natural, since the language of address follows in both halves of the verse.


  Psalm 91:3


  יקושׁ, as in Pro 6:5; Jer 5:26, is the dullest toned from for יקושׁ or יוקשׁ, Psa 124:7. What is meant is death, or "he who has the power of death," Heb 2:14, cf. Ti2 2:26. "The snare of the fowler" is a figure for the peril of one's life, Ecc 9:12. In connection with Psa 91:4 we have to call to mind Deu 32:11 : God protects His own as an eagle with its large strong wing. אברה is nom. unitatis, a pinion, to אבר, Isa 40:31; and the Hiph. הסך, from סכך, with the dative of the object, like the Kal in Psa 140:8, signifies to afford covering, protection. The ἅπαξ λεγ. סחרה, according to its stem-word, is that which encompasses anything round about, and here beside צנּה, a weapon of defence surrounding the body on all sides; therefore not corresponding to the Syriac sḥārtā', a stronghold (סהר, מסגּרת), but to Syriac sabrā', a shield. The Targum translates צנּה with תּריסא, θυρεός, and סחרה with עגילא, which points to the round parma. אמתּו is the truth of the divine promises. This is an impregnable defence (a) in war-times, Psa 91:5, against nightly surprises, and in the battle by day; (b) in times of pestilence, Psa 91:6, when the destroying angel, who passes through and destroys the people (Exo 11:4), can do no harm to him who has taken refuge in God, either in the midnight or the noontide hours. The future יהלך is a more rhythmical and, in the signification to rage (as of disease) and to vanish away, a more usual form instead of ילך. The lxx, Aquila, and Symmachus erroneously associate the demon name שׁד with ישׁוּד. It is a metaplastic (as if formed from שׁוּד morf de) future for ישׁד, cf. Pro 29:6, ירוּן, and Isa 42:4, ירוּץ, frangetur. Psa 91:7 a hypothetical protasis: si cadant; the preterite would signify cediderint, Ew. 357, b. With רק that which will solely and exclusively take place is introduced. Burk correctly renders: nullam cum peste rem habebis, nisi ut videas. Only a spectator shalt thou be, and that with thine own eyes, being they self inaccessible and left to survive, conscious that thou thyself art a living one in contrast with those who are dying. And thou shalt behold, like Israel on the night of the Passover, the just retribution to which the evil-doers fall a prey. שׁלּמה, recompense, retribution, is a hapaxlegomenon, cf. שׁלּמים, Isa 34:8. Ascribing the glory to God, the second voice confirms or ratifies these promises.


  Psalm 91:9


  The first voice continues this ratification, and goes on weaving these promises still further: thou hast made the Most High thy dwelling-place (מעון); there shall not touch thee.... The promises rise ever higher and higher and sound more glorious. The Pual אנּה, prop. to be turned towards, is equivalent to "to befall one," as in Pro 12:21; Aquila well renders: ου ̓ μεταχθήσεται πρὸς σὲ κακία. לא־יקרב reminds one of Isa 54:14, where אל follows; here it is בּ, as in Jdg 19:13. The angel guardianship which is apportioned to him who trusts in God appears in Psa 91:11, Psa 91:12 as a universal fact, not as a solitary fact and occurring only in extraordinary instances. Haec est vera miraculorum ratio, observes Brentius on this passage, quod semel aut iterum manifeste revelent ea quae Deus semper abscondite operatur. In ישּׂאוּנך the suffix has been combined with the full form of the future. The lxx correctly renders Psa 91:12: μήποτε προσκόψῃς πρὸς λίθον τὸν πόδα σου, for נגף everywhere else, and therefore surely here too and in Pro 3:23, has a transitive signification, not an intransitive (Aquila, Jerome, Symmachus), cf. Jer 13:16. Psa 91:13 tells what he who trusts in God has power to do by virtue of this divine succour through the medium of angels. The promise calls to mind Mar 16:18, ὄφεις ἀροῦσι, they shall take up serpents, but still more Luk 10:19 : Behold, I give you power to tread ἐπάνω ὄφεων καὶ σκορπίων καὶ ἐπὶ πᾶσαν τὴν δύναμιν τοῦ ἐχθροῦ. They are all kinds of destructive powers belonging to nature, and particularly to the spirit-world, that are meant. They are called lions and fierce lions from the side of their open power, which threatens destruction, and adders and dragons from the side of their venomous secret malice. In Psa 91:13 it is promised that the man who trusts in God shall walk on over these monsters, these malignant foes, proud in God and unharmed; in Psa 91:13, that he shall tread them to the ground (cf. Rom 16:20). That which the divine voice of promise now says at the close of the Psalm is, so far as the form is concerned, an echo taken from Ps 50. Psa 50:15, Psa 50:23 of that Psalm sound almost word for word the same. Gen 46:4, and more especially Isa 63:9, are to be compared on Psa 50:15. In B. Taanith 16a it is inferred from this passage that God compassionates the suffering ones whom He is compelled by reason of His holiness to chasten and prove. The "salvation of Jahve," as in Psa 50:23, is the full reality of the divine purpose (or counsel) of mercy. To live to see the final glory was the rapturous thought of the Old Testament hope, and in the apostolic age, of the New Testament hope also.


  Psalm 92


  Sabbath Thoughts


  This Song-Psalm for the Sabbath-day was the Sabbath-Psalm among the week's Psalms of the post-exilic service (cf. pp. 18, 211); and was sung in the morning at the drink-offering of the first Tamd lamb, just as at the accompanying Sabbath-musaph-offering (Num 28:9.) a part of the song Deut. 32 (divided into six parts) was sung, and at the service connected with the Mincha or evening sacrifice one of the three pieces, Exo 15:1-10, Exo 15:11-19, Num 21:17-20 (B. Rosh ha-Shana 31a). 1 Macc. 9:23 is a reminiscence from Psa 92:1-15 deviating but little from the lxx version, just as 1 Macc. 7:17 is a quotation taken from Ps 89. With respect to the sabbatical character of the Psalm, it is a disputed question even in the Talmud whether it relates to the Sabbath of the Creation (R. Nehemiah, as it is taken by the Targum) or to the final Sabbath of the world's history (R. Akiba: the day that is altogether Sabbath; cf. Athanasius: αἰνεῖ ἐκείνην τὴν γενησομένην ἀνάπαυσιν). The latter is relatively more correct. It praises God, the Creator of the world, as the Ruler of the world, whose rule is pure loving-kindness and faithfulness, and calms itself, in the face of the flourishing condition of the evil-doers, with the prospect of the final issue, which will brilliantly vindicate the righteousness of God, that was at that time imperceptible to superficial observation, and will change the congregation of the righteous into a flourishing grove of palms and cedars upon holy ground. In this prospect Psa 92:12 and Psa 91:8 coincide, just as God is also called "the Most High" at the beginning of these two Psalms. But that the tetragrammaton occurs seven times in both Psalms, as Hengstenberg says, does not turn out to be correct. Only the Sabbath-Psalm (and not Ps 91) repeats the most sacred Name seven times. And certainly the unmistakeable strophe-schema too, 6. 6. 7. 6. 6, is not without significance. The middle of the Psalm bears the stamp of the sabbatic number. It is also worthy of remark that the poet gains the number seven by means of an anadiplosis in Psa 92:10. Such an emphatic climax by means of repetition is common to our Psalm with Psa 93:3; Psa 94:3; Psa 96:13.


  Psalm 92:1


  The Sabbath is the day that God has hallowed, and that is to be consecrated to God by our turning away from the business pursuits of the working days (Isa 58:13.) and applying ourselves to the praise and adoration of God, which is the most proper, blessed Sabbath employment. It is good, i.e., not merely good in the eyes of God, but also good for man, beneficial to the heart, pleasant and blessed. Loving-kindness is designedly connected with the dawn of the morning, for it is morning light itself, which breaks through the night (Psa 30:6; Psa 59:17), and faithfulness with the nights, for in the perils of the loneliness of the night it is the best companion, and nights of affliction are the "foil of its verification." עשׂור beside נבל (נבל) is equivalent to נבל עשׂור in Psa 33:2; Psa 144:9 : the ten-stringed harp or lyre. הגּיון is the music of stringed instruments (vid., on Psa 9:17), and that, since הגה in itself is not a suitable word for the rustling (strepitus) of the strings, the impromptu or phantasia playing (in Amo 6:5, scornfully, פּרט), which suits both Psa 9:17 (where it is appended to the forte of the interlude) and the construction with Beth instrumenti.


  Psalm 92:4


  Statement of the ground of this commendation of the praise of God. Whilst פּעל is the usual word for God's historical rule (Psa 44:2; Psa 64:10; Psa 90:16, etc.), מעשׂי ידיך denotes the works of the Creator of the world, although not to the exclusion of those of the Ruler of the world (Psa 143:5). To be able to rejoice over the revelation of God in creation and the revelation of God in general is a gift from above, which the poet thankfully confesses that he has received. The Vulgate begins Psa 92:5 Quia delectasti me, and Dante in his Purgatorio, xxviii. 80, accordingly calls the Psalm il Salmo Delectasti; a smiling female form, which represents the life of Paradise, says, as she gathers flowers, she is so happy because, with the Psalm Delectasti, she takes a delight in the glory of God's works. The works of God are transcendently great; very deep are His thoughts, which mould human history and themselves gain from in it (cf. Psa 40:6; Psa 139:17., where infinite fulness is ascribed to them, and Isa 55:8, where infinite height is ascribed to them). Man can neither measure the greatness of the divine works nor fathom the depth of the divine thoughts; he who is enlightened, however, perceives the immeasurableness of the one and the unfathomableness of the other, whilst a אישׁ־בּער, a man of animal nature, homo brutus (vid., Psa 73:22), does not come to the knowledge (לא ידע, used absolutely as in Psa 14:4), and כּסיל, a blockhead, or one dull in mind, whose carnal nature outweighs his intellectual and spiritual nature, does not discern את־זאת (cf. Sa2 13:17), id ipsum, viz., how unsearchable are God's judgments and untrackable His ways (Rom 11:33).


  Psalm 92:7


  Upon closer examination the prosperity of the ungodly is only a semblance that lasts for a time. The infinitive construction in Psa 92:8 is continued in the historic tense, and it may also be rendered as historical. זאת היתה (Saadia: Arab. fânnh) is to be supplied in thought before להשּׁמדם, as in Job 27:14. What is spoken of is an historical occurrence which, in its beginning, course, and end, has been frequently repeated even down to the present day, and ever confirmed afresh. And thus, too, in time to come and once finally shall the ungodly succumb to a peremptory, decisive (עדי־עד) judgment of destruction. Jahve is מרום לעלם, by His nature and by His rule He is "a height for ever;" i.e., in relation to the creature and all that goes on here below He has a nature beyond and above all this (Jenseitigkeit), ever the same and absolute; He is absolutely inaccessible to the God-opposed one here below who vaunts himself in stupid pride and rebelliously exalts himself as a titan, and only suffers it to last until the term of his barren blossoming is run out. Thus the present course of history will and must in fact end in a final victory of good over evil: for lo Thine enemies, Jahve—for lo Thine enemies.... הנּה points as it were with the finger to the inevitable end; and the emotional anadiplosis breathes forth a zealous love for the cause of God as if it were his own. God's enemies shall perish, all the workers of evil shall be disjointed, scattered, יתפּרדוּ (cf. Job 4:11). Now they form a compact mass, which shall however fall to pieces, when one day the intermingling of good and evil has an end.


  Psalm 92:10


  The hitherto oppressed church then stands forth vindicated and glorious. The futt. consec. as preterites of the ideal past, pass over further on into the pure expression of future time. The lxx renders: καὶ ὑψωθήσεται (ותּרם) ὡς μονοκέρωτος τὸ κέρας μου. By ראים (incorrect for ראם, primary form ראם), μονόκερως, is surely to be understood the oryx, one-horned according to Aristotle and the Talmud (vid., on Psa 29:6; Job 39:9-12). This animal is called in Talmudic קרשׂ (perhaps abbreviated from μονόκερως); the Talmud also makes use of ארזילא (the gazelle) as synonymous with ראם (Aramaic definitive or emphatic state רימא).


  The primary passages for figures taken from animal life are Num 23:22; Deu 33:17. The horn is an emblem of defensive power and at the same time of stately grace; and the fresh, green oil an emblem of the pleasant feeling and enthusiasm, joyous in the prospect of victory, by which the church is then pervaded (Act 3:19). The lxx erroneously takes בּלּותי as infin. Piel, τὸ γῆράς μου, my being grown old, a signification which the Piel cannot have. It is 1st praet. Kal from בּלל, perfusus sum (cf. Arabic balla, to be moist, ballah and bullah, moistness, good health, the freshness of youth), and the ultima-accentuation, which also occurs in this form of double Ajin verbs without Waw convers. (vid., on Job 19:17), ought not to mislead. In the expression שׁמן רענן, the adjective used in other instances only of the olive-tree itself is transferred to the oil, which contains the strength of its succulent verdure as an essence. The ecclesia pressa is then triumphans. The eye, which was wont to look timidly and tearfully upon the persecutors, the ears, upon which even their name and the tidings of their approach were wont to produce terror, now see their desire upon them as they are blotted out. שׁמע בּ (found only here) follows the sense of ראה בּ, cf. Arab. nḍr fı̂, to lose one's self in the contemplation of anything. שׁוּרי is either a substantive after the form בּוּז, גּוּר, or a participle in the signification "those who regarded me with hostility, those who lay in wait for me," like נוּס, fled, Num 35:32, סוּר, having removed themselves to a distance, Jer 17:13, שׁוּב, turned back, Mic 2:8; for this participial form has not only a passive signification (like מוּל, circumcised), but sometimes too, a deponent perfect signification; and חוּשׁ in Num 32:17, if it belongs here, may signify hurried = in haste. In שׁוּרי, however, no such passive colouring of the meaning is conceivable; it is therefore: insidiati (Luzatto, Grammatica, 518: coloro che mi guatavano). There is no need for regarding the word, with Bttcher and Olshausen, as distorted from שׁררי (the apocopated participle Pilel of the same verb); one might more readily regard it as a softening of that word as to the sound (Ewald, Hitzig). In Psa 92:12 it is not to be rendered: upon the wicked doers (villains) who rise up against me. The placing of the adjective thus before its substantive must (with the exception of רב when used after the manner of a numeral) be accounted impossible in Hebrew, even in the face of the passages brought forward by Hitzig, viz., Ch1 27:5; Sa1 31:3; it is therefore: upon those who as villains rise up against. The circumstance that the poet now in Psa 92:13 passes from himself to speak of the righteous, is brought about by the fact that it is the congregation of the righteous in general, i.e., of those who regulate their life according to the divine order of salvation, into whose future he here takes a glance. When the prosperity lit. the blossoming of the ungodly comes to an end, the springing up and growth of the righteous only then rightly has its beginning. The richness of the inflorescence of date-palm (תּמר) is clear from the fact, that when it has attained its full size, it bears from three to four, and in some instances even as many as six, hundred pounds of fruit. And there is no more charming and majestic sight than the palm of the oasis, this prince among the trees of the plain, with its proudly raised diadem of leaves, its attitude peering forth into the distance and gazing full into the face of the sun, its perennial verdure, and its vital force, which constantly renews itself from the root—a picture of life in the midst of the world of death. The likening of the righteous to the palm, to the "blessed tree," to this "sister of man," as the Arabs call it, offers points of comparison in abundance. Side by side with the palm is the cedar, the prince of the trees of the mountain, and in particular of Mount Lebanon. The most natural point of comparison, as ישׂגּה (cf. Job 8:11) states, is its graceful lofty growth, then in general τὸ δασὺ καὶ θερμὸν καὶ θρέψιμον (Theodoret), i.e., the intensity of its vegetative strength, but also the perpetual verdure of its foliage and the perfume (Hos 14:7) which it exhales.


  Psalm 92:13


  The soil in which the righteous are planted or (if it is not rendered with the lxx πεφυτευμένοι, but with the other Greek versions μεταφυτευθέντες) into which they are transplanted, and where they take root, a planting of the Lord, for His praise, is His holy Temple, the centre of a family fellowship with God that is brought about from that point as its starting-point and is unlimited by time and space. There they stand as in sacred ground and air, which impart to them ever new powers of life; they put forth buds (הפריח as in Job 14:9) and preserve a verdant freshness and marrowy vitality (like the olive, 52:10, Jdg 9:9) even into their old age (נוּב of a productive force for putting out shoots; vid., with reference to the root נב, Genesis, S. 635f.), cf. Isa 65:22 : like the duration of the trees is the duration of my people; they live long in unbroken strength, in order, in looking back upon a life rich in experiences of divine acts of righteousness and loving-kindness, to confirm the confession which Moses, in Deu 32:4, places at the head of his great song. There the expression is אין עול, here it is אין עלתה בּו. This ‛ôlātha, softened from ‛awlātha—So the Ker—with a transition from the aw, au into ô, is also found in Job 5:16 (cf. עלה = עולה Psa 58:3; Psa 64:7; Isa 61:8), and is certainly original in this Psalm, which also has many other points of coincidence with the Book of Job (like Ps 107, which, however, in Psa 107:42 transposes עלתה into עולה).


  Psalm 93


  The Royal Throne above the Sea of the Peoples


  Side by side with those Psalms which behold in anticipation the Messianic future, whether it be prophetically or only typically, or typically and prophetically at the same time, as the kingship of Jahve's Anointed which overcomes and blesses the world, there are others in which the perfected theocracy as such is beheld beforehand, not, however, as an appearing (parusia) of a human king, but as the appearing of Jahve Himself, as the kingdom of God manifest in all its glory. These theocratic Psalms form, together with the christocratic, two series of prophecy referring to the last time which run parallel with one another. The one has for its goal the Anointed of Jahve, who rules out of Zion over all peoples; the other, Jahve sitting above the cherubim, to whom the whole world does homage. The two series, it is true, converge in the Old Testament, but do not meet; it is the history that fulfils these types and prophecies which first of all makes clear that which flashes forth in the Old Testament only in certain climaxes of prophecy and of lyric too (vid., on Psa 45:1), viz., that the parusia of the Anointed One and the parusia of Jahve is one and the same.


  Theocracy is an expression coined by Josephus. In contrast with the monarchical, oligarchical, and democratic form of government of other nations, he calls the Mosaic form θεοκρατία, but he does so somewhat timidly, ὡς ἂν τις εἴποι βιασάμενος τὸν λόγον [c. Apion. ii. 17]. The coining of the expression is thankworthy; only one has to free one's self from the false conception that the theocracy is a particular constitution. The alternating forms of government were only various modes of its adjustment. The theocracy itself is a reciprocal relationship between God and men, exalted above these intermediary forms, which had its first manifest beginning when Jahve became Israel's King (Deu 33:5, cf. Exo 15:18), and which will be finally perfected by its breaking through this national self-limitation when the King of Israel becomes King of the whole world, that is overcome both outwardly and spiritually. Hence the theocracy is an object of prediction and of hope. And the word מלך is used with reference to Jahve not merely of the first beginning of His imperial dominion, and of the manifestation of the same in facts in the most prominent points of the redemptive history, but also of the commencement of the imperial dominion in its perfected glory. We find the word used in this lofty sense, and in relation to the last time, e.g., in Isa 24:23; Isa 52:7, and most unmistakeably in Rev 11:17; Psa 19:6. And in this sense יהוה מלך is the watchword of the theocratic Psalms. Thus it is used even in Psa 47:9; but the first of the Psalms beginning with this watchword is Psa 93:1-5. They are all post-exilic. The prominent point from which this eschatological perspective opens out is the time of the new-born freedom and of the newly restored state.


  Hitzig pertinently says: "This Psalm is already contained in nuce in Psa 92:9 of the preceding Psalm, which surely comes from the same author. This is at once manifest from the jerking start of the discourse in Psa 93:3 (cf. Psa 92:10), which resolves the thought into two members, of which the first subsides into the vocative יהוה." The lxx (Codd. Vat. and Sin.) inscribes it: Εἰς τὴν ἡμέρην τοῦ προσαββάτου, ὅτε κατῴκισται ἡ γῆ, αἶνος ᾠδῆς τῷ Δαυίδ. The third part of this inscription is worthless. The first part (for which Cod. Alex. erroneously has: τοῦ σαββάτου) is corroborated by the Talmudic tradition. Psa 93:1-5 was really the Friday Psalm, and that, as is said in Rosh ha-shana 31a, ומלך עליהן (בשׁשׁי) על שׁם שׁגמר מלאכתו, because God then (on the sixth day) had completed His creative work and began to reign over them (His creatures); and that ὅτε κατῴκισται (al. κατῴκιστο) is to be explained in accordance therewith: when the earth had been peopled (with creatures, and more especially with men).


  Psalm 93:1


  The sense of מלך (with ā beside Zinnor or Sarka as in Psa 97:1; Psa 99:1 beside Dech)


  (Note: It is well known that his pausal form of the 3rd masc. praet. occurs in connection with Zakeph; but it is also found with Rebia in Psa 112:10 (the reading וכעס), Lev 6:2 (גּזל), Jos 10:13 (עמד), Lam 2:17 (זמם; but not in Deu 19:19; Zac 1:6, which passages Kimchi counts up with them in his grammar Michlol); with Tarcha in Isa 14:27 (יעץ), Hos 6:1 (טרף), Amo 3:8 (שׁאג); with Teb


  =r in Lev 5:18 (שׁגג); and even with Munach in Sa1 7:17 (שׁפט), and according to Abulwald with Mercha in Kg1 11:2 (דּבק).))


  is historical, and it stands in the middle between the present מלך ה and the future מלך :ה Jahve has entered upon the kingship and now reigns Jahve's rule heretofore, since He has given up the use of His omnipotence, has been self-abasement and self-renunciation: how, however, He shows Himself in all His majesty, which rises aloft above everything; He has put this on like a garment; He is King, and now too shows Himself to the world in the royal robe. The first לבשׁ has Olewejored; then the accentuation takes לבשׁ ה together by means of Dech, and עז התאזּר together by means of Athnach. עז, as in Psa 29:1-11, points to the enemies; what is so named is God's invincibly triumphant omnipotence. This He has put on (Isa 51:9), with this He has girded Himself—a military word (Isa 8:9): Jahve makes war against everything in antagonism to Himself, and casts it to the ground with the weapons of His wrathful judgments. We find a further and fuller description of this עז התאזר in Isa 59:17; Isa 63:1., cf. Dan 7:9.


  That which cannot fail to take place in connection with the coming of this accession of Jahve to the kingdom is introduced with אף. The world, as being the place of the kingdom of Jahve, shall stand without tottering in opposition to all hostile powers (Psa 96:10). Hitherto hostility towards God and its principal bulwark, the kingdom of the world, have disturbed the equilibrium and threatened all God-appointed relationships with dissolution; Jahve's interposition, however, when He finally brings into effect all the abundant might of His royal government, will secure immoveableness to the shaken earth (cf. Psa 75:4). His throne stands, exalted above all commotion, מאז; it reaches back into the most distant past. Jahve is מעולם; His being loses itself in the immemorial and the immeasurable. The throne and nature of Jahve are not incipient in time, and therefore too are not perishable; but as without beginning, so also they are endless, infinite in duration.


  Psalm 93:3


  All the raging of the world, therefore, will not be able to hinder the progress of the kingdom of God and its final breaking through to the glory of victory. The sea with its mighty mass of waters, with the constant unrest of its waves, with its ceaseless pressing against the solid land and foaming against the rocks, is an emblem of the Gentile world alienated from and at enmity with God; and the rivers (floods) are emblems of worldly kingdoms, as the Nile of the Egyptian (Jer 44:7.), the Euphrates of the Assyrian (Isa 8:7.), or more exactly, the Tigris, swift as an arrow, of the Assyrian, and the tortuous Euphrates of the Babylonian empire (Isa 27:1). These rivers, as the poet says whilst he raises a plaintive but comforted look upwards to Jahve, have lifted up, have lifted up their murmur, the rivers lift up their roaring. The thought is unfolded in a so-called "parallelism with reservation." The perfects affirm what has taken place, the future that which even now as yet is taking place. The ἅπαξ λεγ. דּכי signifies a striking against (collisio), and a noise, a din. One now in Psa 93:4 looks for the thought that Jahve is exalted above this roaring of the waves. מן will therefore be the min of comparison, not of the cause: "by reason of the roar of great waters are the breakers of the sea glorious" (Starck, Geier),—which, to say nothing more, is a tautological sentence. But if מן is comparative, then it is impossible to get on with the accentuation of אדירים, whether it be with Mercha (Ben-Asher) or Dechמ (Ben-Naphtali). For to render: More than the roar of great waters are the breakers of the sea glorious (Mendelssohn), is impracticable, since מים רבים are nothing less than ים (Isa 17:12.), and we are prohibited from taking אדירים משׁברי־ים as a parenthesis (Kצster), by the fact that it is just this clause that is exceeded by אדיר במרום ה. Consequently אדירים has to be looked upon as a second attributive to מים brought in afterwards, and משׁבּרי־ים (the waves of the sea breaking upon the rocks, or even only breaking upon one another) as a more minute designation of these great and magnificent waters (אדירים, according to Exo 15:10),


  (Note: A Talmudic enigmatical utterance of R. Azaria runs: באדירים יבא אדיר ויפרע לאדירים מאדירים, Let the glorious One (Jahve, Psa 93:4, cf. Isa 10:34; Isa 33:21) come and maintain the right of the glorious ones (Israel, Psa 16:3) against the glorious ones (the Egyptians, Exo 15:10 according to the construction of the Talmud) in the glorious ones (the waves of the sea, Psa 93:4).)), and it should have been accented: מים רבים אדירים משברי ים


  מקלות. Jahve's celestial majesty towers far above all the noisy majesties here below, whose waves, though lashed never so high, can still never reach His throne. He is King of His people, Lord of His church, which preserves His revelation and worships in His temple. This revelation, by virtue of His unapproachable, all-overpowering kingship, is inviolable; His testimonies, which minister to the establishment of His kingdom and promise its future manifestation in glory, are λόγοι πιστοί καὶ ἀληθινοί, Rev 19:9; Rev 22:6. And holiness becometh His temple (נאוה־קדשׁ, 3rd praet. Pilel, or according to the better attested reading of Heidenheim and Baer, נאוה; therefore the feminine of the adjective with a more loosened syllable next to the tone, like יחשׁב־לּי in Ps 40:18), that is to say, it is inviolable (sacrosanct), and when it is profaned, shall ever be vindicated again in its holiness. This clause, formulated after the manner of a prayer, is at the same time a petition that Jahve in all time to come would be pleased to thoroughly secure the place where His honour dwells here below against profanation.


  Psalm 94


  The Consolation of Prayer under the Oppression of Tyrants


  This Psalm, akin to Psa 92:1-15 and Psa 93:1-5 by the community of the anadiplosis, bears the inscription Ψαλμὸς ᾠδῆς τῷ Δαυίδ, τετράδι σαββάτου in the lxx. It is also a Talmudic tradition that it was the Wednesday song in the Temple liturgy (τετράδι σαββάτου = ברביעי בשׁבת). Athanasius explains it by a reference to the fourth month (Jer 39:2). The τῳ Δαυίδ, however, is worthless. It is a post-Davidic Psalm; for, although it comes out of one mould, we still meet throughout with reminiscences of older Davidic and Asaphic models. The enemies against whom it supplicates the appearing of the God of righteous retribution are, as follows from a comparison of Psa 94:5, Psa 94:8, Psa 94:10, Psa 94:12, non-Israelites, who despise the God of Israel and fear not His vengeance, Psa 94:7; whose barbarous doings, however, call forth, even among the oppressed people themselves, foolish doubts concerning Jahve's omniscient beholding and judicial interposition. Accordingly the Psalm is one of the latest, but not necessarily a Maccabaean Psalm. The later Persian age, in which the Book of Ecclesiastes was written, could also exhibit circumstances and moods such as these.


  Psalm 94:1


  The first strophe prays that God would at length put a judicial restraint upon the arrogance of ungodliness. Instead of חופיע (a less frequent form of the imperative for הופע, Ges. ֗53, rem. 3) it was perhaps originally written הופיעה (Psa 80:2), the He of which has been lost owing to the He that follows. The plural נקמות signifies not merely single instances of taking vengeance (Eze 25:17, cf. supra Psa 18:48), but also intensively complete revenge or recompense (Jdg 11:36; Sa2 4:8). The designation of God is similar to אל גּמלות in Jer 51:56, and the anadiplosis is like Psa 94:3, Psa 94:23, Psa 93:1, Psa 93:3. הנּשׂא, lift Thyself up, arise, viz., in judicial majesty, calls to mind Psa 7:7. השׁיב גּמוּל is construed with על (cf. ל, Psa 28:4; 59:18) as in Joe 3:4. With גּאים accidentally accord ἀγαυός and κύδεΐ γαίων in the epic poets.


  Psalm 94:4


  The second strophe describes those over whom the first prays that the judgment of God may come. הבּיע (cf. הטּיף) is a tropical phrase used of that kind of speech that results from strong inward impulse and flows forth in rich abundance. The poet himself explains how it is here (cf. Psa 59:8) intended: they speak עתק, that which is unrestrained, unbridled, insolent (vid., Psa 31:19). The Hithpa. התאמּר Schultens interprets ut Emiri (Arab. 'mı̂r, a commander) se gerunt; but אמיר signifies in Hebrew the top of a tree (vid., on Isa 17:9); and from the primary signification to tower aloft, whence too אמר, to speak, prop. effere = effari, התאמּר, like התימּר in Isa 61:6, directly signifies to exalt one's self, to carry one's self high, to strut. On ודכּאוּ cf. Pro 22:22; Isa 3:15; and on their atheistical principle which ויּאמרוּ places in closest connection with their mode of action, cf. Psa 10:11; Psa 59:8 extrem. The Dagesh in יּהּ, distinct from the Dag. in the same word in Psa 94:12, Psa 118:5, Psa 118:18, is the Dag. forte conjunct. according to the rule of the so-called דחיק.


  Psalm 94:8


  The third strophe now turns from those bloodthirsty, blasphemous oppressors of the people of God whose conduct calls forth the vengeance of Jahve, to those among the people themselves, who have been puzzled about the omniscience and indirectly about the righteousness of God by the fact that this vengeance is delayed. They are called בערים and כסילים in the sense of Psa 73:21. Those hitherto described against whom God's vengeance is supplicated are this also; but this appellation would be too one-sided for them, and בּעם refers the address expressly to a class of men among the people whom those oppress and slay. It is absurd that God, the planter of the ear (הנּטע, like שׁסע in Lev 11:7, with an accented ultima, because the praet. Kal does not follow the rule for the drawing back of the accent called נסוג אחור) and the former of the eye (cf. Psa 40:7; Exo 4:11), should not be able to hear and to see; everything that is excellent in the creature, God must indeed possess in original, absolute perfection.


  The poet then points to the extra-Israelitish world and calls God יסר גּוים, which cannot be made to refer to a warning by means of the voice of conscience; יסר used thus without any closer definition does not signify "warning," but "chastening" (Pro 9:7). Taking his stand upon facts like those in Job 12:23, the poet assumes the punitive judicial rule of God among the heathen to be an undeniable fact, and presents for consideration the question, whether He who chasteneth nations cannot and will not also punish the oppressors of His church (cf. Gen 18:25), He who teacheth men knowledge, i.e., He who nevertheless must be the omnipotent One, since all knowledge comes originally from Him? Jahve—thus does the course of argument close in Psa 94:11—sees through (ידע of penetrative perceiving or knowing that goes to the very root of a matter) the thoughts of men that they are vanity. Thus it is to be interpreted, and not: for they (men) are vanity; for this ought to have been כּי הבל המּה, whereas in the dependent clause, when the predicate is not intended to be rendered especially prominent, as in Ps 9:21, the pronominal subject may precede, Isa 61:9; Jer 46:5 (Hitzig). The rendering of the lxx (Co1 3:20), ὅτι εἰσὶ μάταιοι (Jerome, quoniam vanae sunt), is therefore correct; המּה, with the customary want of exactness, stands for הנּה. It is true men themselves are הבל; it is not, however, on this account that He who sees through all things sees through their thoughts, but He sees through them in their sinful vanity.


  Psalm 94:12


  The fourth strophe praises the pious sufferer, whose good cause God will at length aid in obtaining its right. The "blessed" reminds one of Psa 34:9; Psa 40:5, and more especially of Job 5:17, cf. Pro 3:11. Here what are meant are sufferings like those bewailed in Psa 94:5., which are however, after all, the well-meant dispensations of God. Concerning the aim and fruit of purifying and testing afflictions God teaches the sufferer out of His Law (cf. e.g., Deu 8:5.), in order to procure him rest, viz., inward rest (cf. Jer 49:23 with Isa 30:15), i.e., not to suffer him to be disheartened and tempted by days of wickedness, i.e., wicked, calamitous days (Ew. 287, b), until (and it will inevitably come to pass) the pit is finished being dug into which the ungodly falls headlong (cf. Psa 112:7.). יּהּ has the emphatic Dagesh, which properly does not double, and still less unite, but requires an emphatic pronunciation of the letter, which might easily become inaudible. The initial Jod of the divine name might easily lose it consonantal value here in connection with the preceding toneless û, and the Dag. guards against this: cf. Psa 118:5, Psa 118:18. The certainty of the issue that is set in prospect by עד is then confirmed with כּי. It is impossible that God can desert His church—He cannot do this, because in general right must finally come to His right, or, as it is here expressed, משׁפּט must turn to צדק, i.e., the right that is now subdued must at length be again strictly maintained and justly administered, and "after it then all who are upright in heart," i.e., all such will side with it, joyously greeting that which has been long missed and yearned after. משׁפּט is fundamental right, which is at all times consistent with itself and raised above the casual circumstances of the time, and צדק, like אמת in Isa 42:3, is righteousness (justice), which converts this right into a practical truth and reality.


  Psalm 94:16


  In the fifth strophe the poet celebrates the praise of the Lord as his sole, but also trusty and most consolatory help. The meaning of the question in Psa 94:16 is, that there is no man who would rise and succour him in the conflict with the evil-doers; ל as in Exo 14:25; Jdg 6:31, and עם (without נלחם or the like) in the sense of contra, as in Psa 55:19, cf. Ch2 20:6. God alone is his help. He alone has rescued him from death. היה is to be supplied to לוּלי: if He had not been, or: if He were not; and the apodosis is: then very little would have been wanting, then it would soon have come to this, that his soul would have taken up its abode, etc.; cf. on the construction Psa 119:92; Psa 124:1-5; Isa 1:9, and on כּמעט with the praet. Psa 73:2; Psa 119:87; Gen 26:10 (on the other hand with the fut. Psa 81:15). דּוּמה is, as in Psa 115:17, the silence of the grave and of Hades; here it is the object to שׁכנה, as in Psa 37:3, Pro 8:12, and frequently. When he appears to himself already as one that has fallen, God's mercy holds him up. And when thoughts, viz., sad and fearful thoughts, are multiplied within him, God's comforts delight him, viz., the encouragement of His word and the inward utterances of His Spirit. שׁרעפּים, as in Psa 139:23, is equivalent to שעפּים, from שׂעף, סעף, Arab. š‛b, to split, branch off (Psychology, S. 181; tr. p. 214). The plural form ישׁעשׁעוּ, like the plural of the imperative in Isa 29:9, has two Pathachs, the second of which is the "independentification" of the Chateph of ישׁעשׁע.


  Psalm 94:20


  In the sixth strophe the poet confidently expects the inevitable divine retribution for which he has earnestly prayed in the introduction. יחברך is erroneously accounted by many (and by Gesenius too) as fut. Pual = יחבּרך = יחבּר עמּך, a vocal contraction together with a giving up of the reduplication in favour of which no example can be advanced. It is fut. Kal = יחברך, from יחבּר = יחבּר, with the same regression of the modification of the vowel as in יחנך = יחנך in Gen 43:29; Isa 30:19 (Hupfeld), but as in verbs primae gutturalis, so also in כּתבם, כּתבם, inflected from כּתב, Ew. ֗251, d. It might be more readily regarded as Poel than as Pual (like תּאכלנוּ, Job 20:26), but the Kal too already signifies to enter into fellowship (Gen 14:3; Hos 4:17), therefore (similarly to יגרך, Psa 5:5) it is: num consociabitur tecum. כּסּא is here the judgment-seat, just as the Arabic cursi directly denotes the tribunal of God (in distinction from Arab. 'l-‛arš, the throne of His majesty). With reference to הוּות vid., on Psa 5:10. Assuming that חק is a divine statute, we obtain this meaning for עלי־חק: which frameth (i.e., plots and executes) trouble, by making the written divine right into a rightful title for unrighteous conduct, by means of which the innocent are plunged into misfortune. Hitzig renders: contrary to order, after Pro 17:26, where, however, על־ישׁר is intended like ἕνεκεν δικαιοσύνης, Mat 5:10. Olshausen proposes to read יגוּרוּ (Psa 56:7; Psa 59:4) instead of יגודּוּ, just as conversely Aben-Ezra in Psa 56:7 reads יגודּוּ. But גּדד, גּוּד, has the secured signification of scindere, incidere (cf. Arab. jdd, but also chd, supra, p. 255), from which the signification invadere can be easily derived (whence גּדוּד, a breaking in, invasion, an invading host). With reference to דּם נקי vid., Psychology, S. 243 (tr. p. 286): because the blood is the soul, that is said of the blood which applies properly to the person. The subject to יגודו are the seat of corruption (by which a high council consisting of many may be meant, just as much as a princely throne) and its accomplices. Prophetic certainty is expressed in ויהי and ויּשׁב. The figure of God as משׂגּב is Davidic and Korahitic. צוּר מחסּי צוּר is explained from Psa 18:2. Since השׁיב designates the retribution as a return of guilt incurred in the form of actual punishment, it might be rendered "requite" just as well as "cause to return;" עליהם, however, instead of להם (Psa 54:7) makes the idea expressed in Psa 7:17 more natural. On ברעתם Hitzig correctly compares Sa2 14:7; Sa2 3:27. The Psalm closes with an anadiplosis, just as it began with one; and אלהינוּ affirms that the destruction of the persecutor will follow as surely as the church is able to call Jahve its God.


  Psalm 95


  Psalm 95:1


  Jahve is called the Rock of our salvation (as in Psa 89:27, cf. Psa 94:22) as being its firm and sure ground. Visiting the house of God, one comes before God's face; קדּם פּני, praeoccupare faciem, is equivalent to visere (visitare). תּודה is not confessio peccati, but laudis. The Beth before תודה is the Beth of accompaniment, as in Mic 6:6; that before זמרות (according to Sa2 23:1 a name for psalms, whilst מזמר can only be used as a technical expression) is the Beth of the medium.


  Psalm 95:3


  The adorableness of God receives a threefold confirmation: He is exalted above all gods as King, above all things as Creator, and above His people as Shepherd and Leader. אלהים (gods) here, as in Psa 96:4., Psa 97:7, Psa 97:9, and frequently, are the powers of the natural world and of the world of men, which the Gentiles deify and call kings (as Moloch Molech, the deified fire), which, however, all stand under the lordship of Jahve, who is infinitely exalted above everything that is otherwise called god (Psa 96:4; Psa 97:9). The supposition that תּועפות הרים denotes the pit-works (μέταλλα) of the mountains (Bφttcher), is at once improbable, because to all appearance it is intended to be the antithesis to מחקרי־ארץ, the shafts of the earth. The derivation from ועף (יעף), κάμνειν, κοπιᾶν, also does not suit תועפות in Num 23:22; Num 24:8, for "fatigues" and "indefatigableness" are notions that lie very wide apart. The כּסף תּועפות of Job 22:25 might more readily be explained according to this "silver of fatigues," i.e., silver that the fatiguing labour of mining brings to light, and תועפות הרים in the passage before us, with Gussetius, Geier, and Hengstenberg: cacumina montium quia defatigantur qui eo ascendunt, prop. ascendings = summits of the mountains, after which כסף תועפות, Job 22:25, might also signify "silver of the mountain-heights." But the lxx, which renders δόξα in the passages in Numbers and τὰ ὕψη τῶν ὀρέων in the passage before us, leads one to a more correct track. The verb יעף (ועף), transposed from יפע (ופע), goes back to the root יף, וף, to stand forth, tower above, to be high, according to which תועפות = תופעות signifies eminentiae, i.e., towerings = summits, or prominences = high (the highest) perfection (vid., on Job 22:25). In the passage before us it is a synonym of the Arabic mı̂fan, mı̂fâtun, pars terrae eminens (from Arab. wfâ = יפע, prop. instrumentally: a means of rising above, viz., by climbing), and of the names of eminences derived from Arab. yf' (after which Hitzig renders: the teeth of the mountains). By reason of the fact that Jahve is the Owner (cf. Sa1 2:8), because the Creator of all things, the call to worship, which concerns no one so nearly as it does Israel, the people, which before other peoples is Jahve's creation, viz., the creation of His miraculously mighty grace, is repeated. In the call or invitation, השׁתּחוה signifies to stretch one's self out full length upon the ground, the proper attitude of adoration; כּרע, to curtsey, to totter; and בּרך, Arabic baraka, starting from the radical signification flectere, to kneel down, in genua (πρόχνυ, pronum = procnum) procumbere, Ch2 6:13 (cf. Hlemann, Bibelstudien, i. 135f.). Beside עם מרעיתו, people of His pasture, צאן ידו is not the flock formed by His creating hand (Augustine: ipse gratiâ suâ nos oves fecit), but, after Gen 30:35, the flock under His protection, the flock led and defended by His skilful, powerful hand. Bttcher renders: flock of His charge; but יד in this sense (Jer 6:3) signifies only a place, and "flock of His place" would be poetry and prose in one figure.


  Psalm 95:7


  The second decastich begins in the midst of the Masoretic Psa 95:7. Up to this point the church stirs itself up to a worshipping appearing before its God; now the voice of God (Heb 4:7), earnestly admonishing, meets it, resounding from out of the sanctuary. Since שׁמע בּ signifies not merely to hear, but to hear obediently, Psa 95:7 cannot be a conditioning protasis to what follows. Hengstenberg wishes to supply the apodosis: "then will He bless you, His people;" but אם in other instances too (Psa 81:9; Psa 139:19; Pro 24:11), like לוּ, has an optative signification, which it certainly has gained by a suppression of a promissory apodosis, but yet without the genius of the language having any such in mind in every instance. The word היּום placed first gives prominence to the present, in which this call to obedience goes forth, as a decisive turning-point. The divine voice warningly calls to mind the self-hardening of Israel, which came to light at Merמbah, on the day of Massah. What is referred to, as also in Psa 81:8, is the tempting of God in the second year of the Exodus on account of the failing of water in the neighbourhood of Horeb, at the place which is for this reason called Massah u-Merı̂bah (Exo 17:1-7); from which is to be distinguished the tempting of God in the fortieth year of the Exodus at Merı̂bah, viz., at the waters of contention near Kadesh (written fully Mê-Merı̂bah Kadesh, or more briefly Mê-Merı̂bah), Num 20:2-13 (cf. on Psa 78:20). Strictly כמריבה signifies nothing but instar Meribae, as in Psa 83:10 instar Midianitarum; but according to the sense, כּ is equivalent to כּעל. Psa 106:32, just as כּיום is equivalent to כּביום. On אשׁר, quum, cf. Deu 11:6. The meaning of גּם־ראוּ פעלי is not they also (גם as in Psa 52:7) saw His work; for the reference to the giving of water out of the rock would give a thought that is devoid of purpose here, and the assertion is too indefinite for it to be understood of the judgment upon those who tempted God (Hupfeld and Hitzig). It is therefore rather to be rendered: notwithstanding (ho'moos, Ew. 354, a) they had (= although they had, cf. גם in Isa 49:15) seen His work (His wondrous guiding and governing), and might therefore be sure that He would not suffer them to be destroyed. The verb קוּט coincides with κοτέω, κότος. בּדּור .ען, for which the lxx has τῇ γενεᾷ ἐκείνη, is anarthrous in order that the notion may be conceived of more qualitatively than relatively: with a (whole) generation. With ואמר Jahve calls to mind the repeated declarations of His vexation concerning their heart, which was always inclined towards error which leads to destruction—declarations, however, which bore no fruit. Just this ineffectiveness of His indignation had as its result that (אשׁר, not ὅτι but ὥστε, as in Gen 13:16; Deu 28:27, Deu 28:51; Kg2 9:37, and frequently) He sware, etc. (אם = verily not, Gesen. 155, 2, f, with the emphatic future form in n which follows). It is the oath in Num 14:27. that is meant. The older generation died in the desert, and therefore lost the entering into the rest of God, by reason of their disobedience. If now, many centuries after Moses, they are invited in the Davidic Psalter to submissive adoration of Jahve, with the significant call: "To-day if ye will hearken to His voice!" and with a reference to the warning example of the fathers, the obedience of faith, now as formerly, has therefore to look forward to the gracious reward of entering into God's rest, which the disobedient at that time lost; and the taking possession of Canaan was, therefore, not as yet the final מנוּחה (Deu 12:9). This is the connection of the wider train of thought which to the writer of the Epistle to the Hebrews Heb 3:1, Heb 4:1, follows from this text of the Psalm.


  Psalm 96


  A Greeting of the Coming Kingdom of God


  What Psa 95:3 says: "A great God is Jahve, and a great King above all gods," is repeated in Psa 96:1-13. The lxx inscribes it (1) ᾠδὴ τῷ Δαυίδ, and the chronicler has really taken it up almost entire in the song which was sung on the day when the Ark was brought in (Ch1 16:23-33); but, as the coarse seams between vv. 22-23, vv. 33-34 show, he there strings together familiar reminiscences of the Psalms (vid., on Ps 105) as a sort of mosaic, in order approximately to express the festive mood and festive strains of that day. And (2) ὅτε ὁ οἶκος ᾠκοδομεῖτο (Cod. Vat. ᾠκοδόμηται) μετὰ τὴν αἰχμαλωσίαν. By this the lxx correctly interprets the Psalm as a post-exilic song: and the Psalm corresponds throughout to the advance which the mind of Israel has experienced in the Exile concerning its mission in the world. The fact that the religion of Jahve is destined for mankind at large, here receives the most triumphantly joyous, lyrical expression. And so far as this is concerned, the key-note of the Psalm is even deutero-Isaianic. For it is one chief aim of Isa 40:1 to declare the pinnacle of glory of the Messianic apostolic mission on to which Israel is being raised through the depth of affliction of the Exile. All these post-exilic songs come much nearer to the spirit of the New Testament than the pre-exilic; for the New Testament, which is the intrinsic character of the Old Testament freed from its barriers and limitations, is in process of coming into being (im Werden begriffen) throughout the Old Testament, and the Exile was one of the most important crises in this progressive process.


  Psa 96:1 are more Messianic than many in the strict sense of the word Messianic; for the central (gravitating) point of the Old Testament gospel (Heilsverk@fcndigung) lies not in the Messiah, but in the appearing (parusia) of Jahve—a fact which is explained by the circumstance that the mystery of the incarnation still lies beyond the Old Testament knowledge or perception of salvation. All human intervention in the matter of salvation accordingly appears as purely human, and still more, it preserves a national and therefore outward and natural impress by virtue of the national limit within which the revelation of salvation has entered. If the ideal Davidic king who is expected even does anything superhuman, he is nevertheless only a man—a man of God, it is true, without his equal, but not the God-man. The mystery of the incarnation does, it is true, the nearer it comes to actual revelation, cast rays of its dawning upon prophecy, but the sun itself remains below the horizon: redemption is looked for as Jahve's own act, and "Jahve cometh" is also still the watchword of the last prophet (Mal 3:1).


  The five six-line strophes of the Psalm before us are not to be mistaken. The chronicler has done away with five lines, and thereby disorganized the strophic structure; and one line (Psa 96:10) he has removed from its position. The originality of the Psalm in the Psalter, too, is revealed thereby, and the non-independence of the chronicler, who treats the Psalm as an historian.


  Psalm 96:1


  Call to the nation of Jahve to sing praise to its God and to evangelize the heathen. שׁירוּ is repeated three times. The new song assumes a new form of things, and the call thereto, a present which appeared to be a beginning that furnished a guarantee of this new state of things, a beginning viz., of the recognition of Jahve throughout the whole world of nations, and of His accession to the lordship over the whole earth. The new song is an echo of the approaching revelation of salvation and of glory, and this is also the inexhaustible material of the joyful tidings that go forth from day to day (מיּום ליום as in Est 3:7, whereas in the Chronicles it is מיום אל־יום as in Num 30:15). We read Psa 96:1 verbally the same in Isa 42:10; Psa 96:2 calls to mind Isa 52:7; Isa 60:6; and Psa 96:3, Isa 66:19.


  Psalm 96:4


  Confirmation of the call from the glory of Jahve that is now become manifest. The clause Psa 96:4, as also Psa 145:3, is taken out of Psa 48:2. כל־אלהים is the plural of כּל־אלוהּ, every god, Ch2 32:15; the article may stand here or be omitted (Psa 95:3, cf. Psa 113:4). All the elohim, i.e., gods, of the peoples are אלילים (from the negative אל), nothings and good-for-nothings, unreal and useless. The lxx renders δαιμόνια, as though the expression were שׁדים (cf. Co1 10:20), more correctly εἴδωλα in Rev 9:20. What Psa 96:5 says is wrought out in Isa 40, Isa 44, and elsewhere; אלילים is a name of idols that occurs nowhere more frequently than in Isaiah. The sanctuary (Psa 96:6) is here the earthly sanctuary. From Jerusalem, over which the light arises first of all (Isa. 60), Jahve's superterrestrial doxa now reveals itself in the world. הוד־והדר is the usual pair of words for royal glory. The chronicler reads Psa 96:6 עז וחדוה בּמקמו, might and joy are in His place (הדוה( ecalp siH ni era yoj d a late word, like אחוה, brotherhood, brotherly affection, from an old root, Exo 18:9). With the place of God one might associate the thought of the celestial place of God transcending space; the chronicler may, however, have altered במקדשׁו into במקמו because when the Ark was brought in, the Temple (בית המקדשׁ) was not yet built.


  Psalm 96:7


  Call to the families of the peoples to worship God, the One, living, and glorious God. הבוּ is repeated three times here as Psa 29:1-11, of which the whole strophe is an echo. Isaiah (ch. 60) sees them coming in with the gifts which they are admonished to bring with them into the courts of Jahve (in Chr. only: לפניו). Instead of בּהדרת קדשׁ here and in the chronicler, the lxx brings the courts (חצרת) in once more; but the dependence of the strophe upon Psa 29:1-11 furnishes a guarantee for the "holy attire," similar to the wedding garment in the New Testament parable. Instead of מפּניו, Psa 96:9, the chronicler has מלּפניו, just as he also alternates with both forms, Ch2 32:7, cf. Ch1 19:18.


  Psalm 96:10


  That which is to be said among the peoples is the joyous evangel of the kingdom of heaven which is now come and realized. The watchword is "Jahve is King," as in Isa 52:7. The lxx correctly renders: ὁ κύριος ἐβασίλευσε


  for מלך is intended historically (Rev 11:17). אף, as in Psa 93:1, introduces that which results from this fact, and therefore to a certain extent goes beyond it. The world below, hitherto shaken by war and anarchy, now stands upon foundations that cannot be shaken in time to come, under Jahve's righteous and gentle sway. This is the joyful tidings of the new era which the poet predicts from out of his own times, when he depicts the joy that will then pervade the whole creation; in connection with which it is hardly intentional that Psa 96:11 and Psa 96:11 acrostically contain the divine names יהוה and יהו. This joining of all creatures in the joy at Jahve's appearing is a characteristic feature of Isa 40:1. These cords are already struck in Isa 35:1. "The sea and its fulness" as in Isa 42:10. In the chronicler Psa 96:10 (ויאמרו instead of אמרו) stands between Psa 96:11 and Psa 96:11—according to Hitzig, who uses all his ingenuity here in favour of that other recension of the text, by an oversight of the copyist.


  Psalm 96:12


  The chronicler changes שׂדי into the prosaic השּׂדה, and כל־עצי־יעל with the omission of the כל into עצי היּער. The psalmist on his part follows the model of Isaiah, who makes the trees of the wood exult and clap their hands, Psa 55:12; Psa 44:23. The אז, which points into this festive time of all creatures which begins with Jahve's coming, is as in Isa 35:5. Instead of לפני, "before," the chronicler has the מלּפני so familiar to him, by which the joy is denoted as being occasioned by Jahve's appearing. The lines Psa 96:13 sound very much like Psa 9:9. The chronicler has abridged Psa 96:13, by hurrying on to the mosaic-work portion taken from Ps 105. The poet at the close glances from the ideal past into the future. The twofold בּא is a participle, Ew. 200. Being come to judgment, after He has judged and sifted, executing punishment, Jahve will govern in the righteousness of mercy and in faithfulness to the promises.


  Psalm 97


  The Breaking Through of the Kingdom of God, the Judge and Saviour


  This Psalm, too, has the coming of Jahve, who enters upon His kingdom through judgment, as its theme, and the watchword "Jahve is King" as its key-note. The lxx inscribes it: τῷ Δαυίδ ὅτε ἡ γῆ αὐτοῦ καθίσταται (καθίστατο); Jerome: quando terra ejus restituta est. The τῷ Δαυίδ is worthless; the time of restoration, from which it takes its rise, is the post-exilic, for it is composed, as mosaic-work, out of the earlier original passages of Davidic and Asaphic Psalms and of the prophets, more especially of Isaiah, and is entirely an expression of the religious consciousness which resulted from the Exile.


  Psalm 97:1


  We have here nothing but echoes of the older literature: Psa 97:1, cf. Isa 42:10-12; Isa 51:5; Psa 97:2, cf. Psa 18:10, Psa 18:12; Psa 97:2 = Psa 89:15; Psa 97:3, cf. Psa 50:3; Psa 18:9; Psa 97:3, cf. Isa 42:25. Beginning with the visible coming of the kingdom of God in the present, with מלך ה the poet takes his stand upon the standpoint of the kingdom which is come. With it also comes rich material for universal joy. תּגל is indicative, as in Psa 96:11 and frequently. רבּים are all, for all of them are in fact many (cf. Isa 52:15). The description of the theophany, for which the way is preparing in Psa 97:2, also reminds one of Hab. 3. God's enshrouding Himself in darkness bears witness to His judicial earnestness. Because He comes as Judge, the basis of His royal throne and of His judgment-seat is also called to mind. His harbinger is fire, which consumes His adversaries on every side, as that which broke forth out of the pillar of cloud once consumed the Egyptians.


  Psalm 97:4


  Again we have nothing but echoes of the older literature: Psa 97:4 = Psa 77:19; Psa 97:4, cf. Psa 77:17; Psa 97:5, cf. Mic 1:4; Psa 97:5, cf. Mic 4:13; Psa 97:6 = Psa 50:6; Psa 97:6, cf. Isa 35:2; Isa 40:5; Isa 52:10; Isa 66:18. The poet goes on to describe that which is future with historical certainty. That which Psa 77:19 says of the manifestation of God in the earlier times he transfers to the revelation of God in the last time. The earth sees it, and begins to tremble in consequence of it. The reading ותּחל, according to Hitzig (cf. Ew. ֗232, b) traditional, is, however, only an error of pointing that has been propagated; the correct reading is the reading of Heidenheim and Baer, restored according to MSS, ותּחל (cf. Sa1 31:3), like ותּבן, ותּקם, ותּרם, and ותּשׂם. The figure of the wax is found even in Psa 68:3; and Jahve is also called "Lord of the whole earth" in Zac 4:14; Zac 6:5. The proclamation of the heavens is an expression of joy, Psa 96:11. They proclaim the judicial strictness with which Jahve, in accordance with His promises, carries out His plan of salvation, the realization of which has reached its goal in the fact that all men see the glory of God.


  Psalm 97:7


  When the glory of Jahve becomes manifest, everything that is opposed to it will be punished and consumed by its light. Those who serve idols will become conscious of their delusion with shame and terror, Isa 42:17; Jer 10:14. The superhuman powers (lxx ἄγγελοι), deified by the heathen, then bow down to Him who alone is Elohim in absolute personality. השׁתּחווּ is not imperative (lxx, Syriac), for as a command this clause would be abrupt and inconsequential, but the perfect of that which actually takes place. The quotation in Heb 1:6 is taken from Deu 32:43, lxx. In Psa 97:8 (after Psa 48:12) the survey of the poet again comes back to his own nation. When Zion hears that Jahve has appeared, and all the world and all the powers bow down to Him, she rejoices; for it is in fact her God whose kingship has come to the acknowledge. And all the daughter-churches of the Jewish land exult together with the mother-church over the salvation which dawns through judgments.


  Psalm 97:9


  This distichic epiphonema (Psa 97:9 = Ps 83:19; Psa 97:9, cf. Psa 47:3, 10) might close the Psalm; there follows still, however, a hortatory strophe (which was perhaps not added till later on).


  Psalm 97:10


  It is true Psa 97:12 is = Psa 32:11, Psa 97:12 = Psa 30:5, and the promise in Psa 97:10 is the same as in Psa 37:28; Psa 34:21; but as to the rest, particularly Psa 97:11, this strophe is original. It is an encouraging admonition to fidelity in an age in which an effeminate spirit of looking longingly towards lit. ogling heathenism was rife, and stedfast adherence to Jahve was threatened with loss of life. Those who are faithful in their confession, as in the Maccabaean age (Ἀσιδαῖοι), are called חסדיו. The beautiful figure in Psa 97:11 is misapprehended by the ancient versions, inasmuch as they read זרח (Psa 112:4) instead of זרע. זרע does not here signify sown = strewn into the earth, but strewn along his life's way, so that he, the righteous one, advances step by step in the light. Hitzig rightly compares ki'dnatai ski'dnatai, used of the dawn and of the sun. Of the former Virgil also says, Et jam prima novo spargebat lumine terras.


  Psalm 98


  Greeting to Him Who Is Become Known in Righteousness and Salvation


  This is the only Psalm which is inscribed מזמור without further addition, whence it is called in B. Aboda Zara, 24b, מזמורא יתומא (the orphan Psalm). The Peshמto Syriac inscribes it De redemtione populi ex Aegypto; the "new song," however, is not the song of Moses, but the counterpart of this, cf. Rev 15:3. There "the Lord reigneth" resounded for the first time, at the sea; here the completion of the beginning there commenced is sung, viz., the final glory of the divine kingdom, which through judgment breaks through to its full reality. The beginning and end are taken from Psa 96:1-13. Almost all that lies between is taken from the second part of Isaiah. This book of consolation for the exiles is become as it were a Castalian spring for the religious lyric.


  Psalm 98:1


  Psa 98:1 we have already read in Psa 96:1. What follows in Psa 98:1 is taken from Isa 52:10; Isa 63:5, cf. Psa 98:7, Psa 59:16, cf. Psa 40:10. The primary passage, Isa 52:10, shows that the Athnach of Psa 98:2 is correctly placed. לעיני is the opposite of hearsay (cf. Arab. l-l-‛yn, from one's own observation, opp. Arab. l-l-chbr, from the narrative of another person). The dative לבית ישראל depends upon ויּזכּר, according to Psa 106:45, cf. Luk 1:54.


  Psalm 98:4


  The call in Psa 98:4 demands some joyful manifestation of the mouth, which can be done in many ways; in Psa 98:5 the union of song and the music of stringed instruments, as of the Levites; and in Psa 98:6 the sound of wind instruments, as of the priests. On Psa 98:4 cf. Isa 44:23; Isa 49:13; Isa 52:9, together with Isa 14:7 (inasmuch as פּצחוּ ורננוּ is equivalent to פּצחוּ רנּה). קול זמרה is found also in Isa 51:3.


  Psalm 98:7


  Here, too, it is all an echo of the earlier language of Psalms and prophets: Psa 98:7 = Psa 96:11; Psa 98:7 like Psa 24:1; Psa 98:8 after Isa 55:12 (where we find מחא כּף instead of the otherwise customary תּקע כּף, Psa 47:2; or הכּה כּף, Kg2 11:12, is said of the trees of the field); Psa 98:9—Psa 96:13, cf. Psa 36:10. In the bringing in of nature to participate in the joy of mankind, the clapping rivers (נהרות) are original to this Psalm: the rivers cast up high waves, which flow into one another like clapping hands; cf. Hab 3:10, where the abyss of the sea lifts up its hands on high, i.e., causes its waves to run mountain-high.


  Psalm 99


  Song of Praise in Honour of the Thrice Holy One


  This is the third of the Psalms (Psa 93:1-5, Psa 97:1-12, Psa 99:1-9) which begin with the watchword מלך ה. It falls into three parts, of which the first (Psa 99:1-3) closes with קדושׁ הוּא, the second (Psa 99:4, Psa 99:5) with קדושׁ הוּא, and the third, more full-toned, with אלחנוּ קדושׁ ה—an earthly echo of the trisagion of the seraphim. The first two Sanctuses are two hexastichs; and two hexastichs form the third, according to the very same law by which the third and the sixth days of creation each consists of two creative works. This artistic form bears witness against Olshausen in favour of the integrity of the text; but the clare-obscure of the language and expression makes no small demands upon the reader.


  Bengel has seen deepest into the internal character of this Psalm. He says, "The 99th Psalm has three parts, in which the Lord is celebrated as He who is to come, as He who is, and as He who was, and each part is closed with the ascription of praise: He is holy." The Psalm is laid out accordingly by Oettinger, Burk, and C. H. Rieger.


  Psalm 99:1


  The three futures express facts of the time to come, which are the inevitable result of Jahve's kingly dominion bearing sway from heaven, and here below from Zion, over the world; they therefore declare what must and will happen. The participle insidens cherubis (Psa 80:2, cf. Psa 18:11) is a definition of the manner (Olshausen): He reigns, sitting enthroned above the cherubim. נוּט, like Arab. nwd, is a further formation of the root na, nu, to bend, nod. What is meant is not a trembling that is the absolute opposite of joy, but a trembling that leads on to salvation. The Breviarium in Psalterium, which bears the name of Jerome, observes: Terra quamdiu immota fuerit, sanari non potest; quando vero mota fuerit et intremuerit, tunc recipiet sanitatem. In Psa 99:3 declaration passes over into invocation. One can feel how the hope that the "great and fearful Name" (Deu 10:17) will be universally acknowledged, and therefore that the religion of Israel will become the religion of the world, moves and elates the poet. The fact that the expression notwithstanding is not קדושׁ אתּה, but קדושׁ הוּא, is explained from the close connection with the seraphic trisagion in Isa 6:3. הוּא refers to Jahve; He and His Name are notions that easily glide over into one another.


  Psalm 99:4


  The second Sanctus celebrates Jahve with respect to His continuous righteous rule in Israel. The majority of expositors construe it: "And (they shall praise) the might of the king, who loves right;" but this joining of the clause on to יודוּ over the refrain that stands in the way is hazardous. Neither can ועז מלך משׁפּט אהב, however, be an independent clause, since אהב cannot be said of עז, but only of its possessor. And the dividing of the verse at אהב, adopted by the lxx, will therefore not hold good. משפט אהב is an attributive clause to מלך in the same position as in Psa 11:7; and עז, with what appertains to it, is the object to כּוננתּ placed first, which has the king's throne as its object elsewhere (Psa 9:8, Sa2 7:13; Ch1 17:12), just as it here has the might of the king, which, however, here at the same time in מישׁרים takes another and permutative object (cf. the permutative subject in Psa 72:17), as Hitzig observes; or rather, since מישׁרים is most generally used as an adverbial notion, this מישׁרים (Psa 58:2; Psa 75:3; Psa 9:9, and frequently), usually as a definition of the mode of the judging and reigning, is subordinated: and the might of a king who loves the right, i.e., of one who governs not according to dynastic caprice but moral precepts, hast Thou established in spirit and aim (directed to righteousness and equity). What is meant is the theocratic kingship, and Psa 11:4 says what Jahve has constantly accomplished by means of this kingship: He has thus maintained right and righteousness (cf. e.g., Sa2 8:15; Ch1 18:14; Kg1 10:9; Isa 16:5) among His people. Out of this manifestation of God's righteousness, which is more conspicuous, and can be better estimated, within the nation of the history of redemption than elsewhere, grows the call to highly exalt Jahve the God of Israel, and to bow one's self very low at His footstool. להדם רגליו, as in Psa 132:7, is not a statement of the object (for Isa 45:14 is of another kind), but (like אל in other instances) of the place in which, or of the direction (cf. Psa 7:14) in which the προσκύνησις is to take place. The temple is called Jahve's footstool (Ch1 28:2, cf. Lam 2:1; Isa 60:13) with reference to the ark, the capporeth of which corresponds to the transparent sapphire (Exo 24:10) and to the crystal-like firmament of the mercaba (Eze 1:22, cf. Ch1 28:18).


  Psalm 99:6


  The vision of the third Sanctus looks into the history of the olden time prior to the kings. In support of the statement that Jahve is a living God, and a God who proves Himself in mercy and in judgment, the poet appeals to three heroes of the olden time, and the events recorded of them. The expression certainly sounds as though it had reference to something belonging to the present time; and Hitzig therefore believes that it must be explained of the three as heavenly intercessors, after the manner of Onias and Jeremiah in the vision 2 Macc. 15:12-14. But apart from this presupposing an active manifestation of life on the part of those who have fallen happily asleep, which is at variance with the ideas of the latest as well as of the earliest Psalms concerning the other world, this interpretation founders upon Psa 99:7, according to which a celestial discourse of God with the three "in the pillar of cloud" ought also to be supposed. The substantival clauses Psa 99:6 bear sufficient evident in themselves of being a retrospect, by which the futures that follow are stamped as being the expression of the contemporaneous past. The distribution of the predicates to the three is well conceived. Moses was also a mighty man in prayer, for with his hands uplifted for prayer he obtained the victory for his people over Amalek (Exo 17:11.), and on another occasion placed himself in the breach, and rescued them from the wrath of God and from destruction (Psa 106:23; Exo 32:30-32; cf. also Num 12:13); and Samuel, it is true, is only a Levite by descent, but by office in a time of urgent need a priest (cohen), for he sacrifices independently in places where, by reason of the absence of the holy tabernacle with the ark of the covenant, it was not lawful, according to the letter of the law, to offer sacrifices, he builds an altar in Ramah, his residence as judge, and has, in connection with the divine services on the high place (Bama) there, a more than high-priestly position, inasmuch as the people do not begin the sacrificial repasts before he has blessed the sacrifice (Sa1 9:13). But the character of a mighty man in prayer is outweighed in the case of Moses by the character of the priest; for he is, so to speak, the proto-priest of Israel, inasmuch as he twice performed priestly acts which laid as it were a foundation for all times to come, viz., the sprinkling of the blood at the ratification of the covenant under Sinai (Ex. 24), and the whole ritual which was a model for the consecrated priesthood, at the consecration of the priests (Lev. 8). It was he, too, who performed the service in the sanctuary prior to the consecration of the priests: he set the shew-bread in order, prepared the candlestick, and burnt incense upon the golden altar (Exo 40:22-27). In the case of Samuel, on the other hand, the character of the mediator in the religious services is outweighed by that of the man mighty in prayer: by prayer he obtained Israel the victory of Ebenezer over the Philistines (Sa1 7:8.), and confirmed his words of warning with the miraculous sign, that at his calling upon God it would thunder and rain in the midst of a cloudless season (Sa1 12:16, cf. Sir. 46:16f.).


  The poet designedly says: Moses and Aaron were among His priests, and Samuel among His praying ones. This third twelve-line strophe holds good, not only of the three in particular, but of the twelve-tribe nation of priests and praying ones to which they belong. For Psa 99:7 cannot be meant of the three, since, with the exception of a single instance (Num 12:5), it is always Moses only, not Aaron, much less Samuel, with whom God negotiates in such a manner. אליהם refers to the whole people, which is proved by their interest in the divine revelation given by the hand of Moses out of the cloudy pillar (Exo 33:7.). Nor can Psa 99:6 therefore be understood of the three exclusively, since there is nothing to indicate the transition from them to the people: crying (קראים, syncopated like חטאים, Sa1 24:11) to Jahve, i.e., as often as they (these priests and praying ones, to whom a Moses, Aaron, and Samuel belong) cried unto Jahve, He answered them-He revealed Himself to this people who had such leaders (choragi), in the cloudy pillar, to those who kept His testimonies and the law which He gave them. A glance at Psa 99:8 shows that in Israel itself the good and the bad, good and evil, are distinguished. God answered those who could pray to Him with a claim to be answered. Psa 99:7, is, virtually at least, a relative clause, declaring the prerequisite of a prayer that may be granted. In Psa 99:8 is added the thought that the history of Israel, in the time of its redemption out of Egypt, is not less a mirror of the righteousness of God than of the pardoning grace of God. If Psa 99:7-8 are referred entirely to the three, then עלילות and נקם, referred to their sins of infirmity, appear to be too strong expressions. But to take the suffix of עלילותם objectively (ea quae in eos sunt moliti Core et socii ejus), with Symmachus (καὶ ἔκδικος ἐπὶ ταῖς ἐπηρείναις αὐτῶν) and Kimchi, as the ulciscens in omnes adinventiones eorum of the Vulgate is interpreted, is to do violence to it. The reference to the people explains it all without any constraint, and even the flight of prayer that comes in here (cf. Mic 7:18). The calling to mind of the generation of the desert, which fell short of the promise, is an earnest admonition for the generation of the present time. The God of Israel is holy in love and in wrath, as He Himself unfolds His Name in Exo 34:6-7. Hence the poet calls upon his fellow-countrymen to exalt this God, whom they may with pride call their own, i.e., to acknowledge and confess His majesty, and to fall down and worship at (ל cf. אל, Psa 5:8) the mountain of His holiness, the place of His choice and of His presence.


  Psalm 100


  Call of All the World to the Service of the True God


  This Psalm closes the series of deutero-Isaianic Psalms, which began with Ps 91. There is common to all of them that mild sublimity, sunny cheerfulness, unsorrowful spiritual character, and New Testament expandedness, which we wonder at in the second part of the Book of Isaiah; and besides all this, they are also linked together by the figure anadiplosis, and manifold consonances and accords.


  The arrangement, too, at least from Psa 93:1-5 onwards, is Isaianic: it is parallel with the relation of Isa 24:1 to Psa 13:1. Just as the former cycle of prophecies closes that concerning the nations, after the manner of a musical finale, so the Psalms celebrating the dominion of God, from Psa 93:1-5 onwards, which vividly portray the unfolded glory of the kingship of Jahve, have Jubilate and Cantate Psalms in succession.


  From the fact that this last Jubilate is entirely the echo of the first, viz., of the first half of Psa 95:1-11, we see how ingenious the arrangement is. There we find all the thoughts which recur here. There it is said in Psa 95:7, He is our God, and we are the people of His pasture and the flock of His hand. And in Psa 95:2, Let us come before His face with thanksgiving (בּתודה), let us make a joyful noise unto Him in songs!


  This תודה is found here in the title of the Psalm, מזמור לתּודה. Taken in the sense of a "Psalm for thanksgiving," it would say but little. We may take לתודה in a liturgical sense (with the Targum, Mendelssohn, Ewald, and Hitzig), like ליום השׁבת, Psa 92:1, in this series, and like להזכיר in Psa 38:1; Psa 70:1. What is intended is not merely the tôda of the heart, but the shelamı̂m-tôda, תּודה זבח, Psa 107:22; Psa 116:17, which is also called absolutely תודה in Psa 56:13, Ch2 29:31. That kind of shelamı̂m is thus called which is presented על־תודה, i.e., as thankful praise for divine benefits received, more particularly marvellous protection and deliverance (vid., Ps 107).


  Psalm 100:1


  The call in Psa 100:1 sounds like Psa 98:4; Psa 66:1. כּל־הארץ are all lands, or rather all men belonging to the earth's population. The first verse, without any parallelism and in so far monostichic, is like the signal for a blowing of the trumpets. Instead of "serve Jahve with gladness (בּשׂמחה)," it is expressed in Psa 2:11, "serve Jahve with fear (בּיראה)." Fear and joy do not exclude one another. Fear becomes the exalted Lord, and the holy gravity of His requirements; joy becomes the gracious Lord, and His blessed service. The summons to manifest this joy in a religious, festive manner springs up out of an all-hopeful, world-embracing love, and this love is the spontaneous result of living faith in the promise that all tribes of the earth shall be blessed in the seed of Abraham, and in the prophecies in which this promise is unfolded. דּעוּ (as in Psa 4:4) Theodoret well interprets δι ̓ αὐτῶν μάθετε τῶν πραγμάτων. They are to know from facts of outward and inward experience that Jahve is God: He hath made us, and not we ourselves. Thus runs the Chethξb, which the lxx follows, αὐτὸς ἔποήσεν ἡμᾶς καὶ οὐχ ἡμεῖς (as also the Syriac and Vulgate); but Symmachus (like Rashi), contrary to all possibilities of language, renders αὐτὸς ἐποίησεν ἡμᾶς οὐκ ὄντας. Even the Midrash (Bereshith Rabba, ch. c. init.) finds in this confession the reverse of the arrogant words in the mouth of Pharaoh: "I myself have made myself" (Eze 29:3). The Ker, on the other hand, reads לו, which the Targum, Jerome, and Saadia follow and render: et ipsius nos sumus. Hengstenberg calls this Ker quite unsuitable and bad; and Hupfeld, on the other hand, calls the Chethb an "unspeakable insipidity." But in reality both readings accord with the context, and it is clear that they are both in harmony with Scripture. Many a one has drawn balsamic consolation from the words ipse fecit nos et non ipsi nos; e.g., Melancthon when disconsolately sorrowful over the body of his son in Dresden on the 12th July 1559. But in ipse fecit nos et ipsius nos sumus there is also a rich mine of comfort and of admonition, for the Creator of also the Owner, His heart clings to His creature, and the creature owes itself entirely to Him, without whom it would not have had a being, and would not continue in being. Since, however, the parallel passage, Psa 95:7, favours ולו rather than ולא; since, further, ולא ,reh is the easier reading, inasmuch as הוּא leads one to expect that an antithesis will follow (Hitzig); and since the "His people and the sheep of His pasture" that follows is a more natural continuation of a preceding ולו אנחנו than that it should be attached as a predicative object to עשׂנוּ over a parenthetical ולא אנחנו: the Ker decidedly maintains the preference. In connection with both readings, עשׂה has a sense related to the history of redemption, as in Sa1 12:6. Israel is Jahve's work (מעשׂה), Isa 29:23; Isa 60:21, cf. Deu 32:6, Deu 32:15, not merely as a people, but as the people of God, who were kept in view even in the calling of Abram.


  Psalm 100:4


  Therefore shall the men of all nations enter with thanksgiving into the gates of His Temple and into the courts of His Temple with praise (Psa 96:8), in order to join themselves in worship to His church, which—a creation of Jahve for the good of the whole earth—is congregated about this Temple and has it as the place of its worship. The pilgrimage of all peoples to the holy mountain is an Old Testament dress of the hope for the conversion of all peoples to the God of revelation, and the close union of all with the people of this God. His Temple is open to them all. They may enter, and when they enter they have to look for great things. For the God of revelation (52:11; 54:8) is "good" (Psa 25:8; Psa 34:9), and His loving-kindness and faithfulness endure for ever—the thought that recurs frequently in the later Hallelujah and Hodu Psalms and is become a liturgical formula (Jer 33:11). The mercy of loving-kindness of God is the generosity, and His faithfulness the constancy, of His love.


  Psalm 101


  Psalm 101:1


  This is the "prince's Psalm,"


  or as it is inscribed in Luther's version, "David's mirror of a monarch." Can there be any more appropriate motto for it than what is said of Jahve's government in Psa 99:4? In respect of this passage of Psa 99:1-9, to which Psa 100:1-5 is the finale, Psa 101:1-8 seems to be appended as an echo out of the heart of David. The appropriateness of the words לדוד מזמור (the position of the words is as in Psa 24:1-10; 40; 109:1-110:7; 139) is corroborated by the form and contents. Probably the great historical work from which the chronicler has taken excerpts furnished the post-exilic collector with a further gleaning of Davidic songs, or at least songs that were ascribed to David. The Psalm before us belongs to the time during which the Ark was in the house of Obed-Edom, where David had left it behind through terror at the misfortune of Uzzah. David said at that time: "How shall the Ark of Jahve come to me (the unholy one)?" Sa2 6:8. He did not venture to bring the Ark of the Fearful and Holy One within the range of his own house. In our Psalm, however, he gives utterance to his determination as king to give earnest heed to the sanctity of his walk, of his rule, and of his house; and this resolve he brings before Jahve as a vow, to whom, in regard to the rich blessing which the Ark of God diffuses around it (Sa2 6:11.), he longingly sighs: "When wilt Thou come to me?!" This contemporaneous reference has been recognised by Hammond and Venema. From the fact that Jahve comes to David, Jerusalem becomes "the city of Jahve," Psa 101:8; and to defend the holiness of this the city of His habitation in all faithfulness, and with all his might, is the thing to which David here pledges himself.


  The contents of the first verse refer not merely to the Psalm that follows as an announcement of its theme, but to David's whole life: graciousness and right, the self-manifestations united ideally and, for the king who governs His people, typically in Jahve, shall be the subject of his song. Jahve, the primal source of graciousness and of right, it shall be, to whom he consecrates his poetic talent, as also his playing upon the harp. חסד is condescension which flows from the principle of free love, and משׁפּט legality which binds itself impartially and uncapriciously to the rule (norm) of that which is right and good. They are two modes of conduct, mutually tempering each other, which God requires of every man (Mic 6:8, cf. Mat 23:23 : τὴν κρίσιν καὶ τὸν ἔλεον), and more especially of a king. Further, he has resolved to give heed, thoughtfully and with an endeavour to pursue it (השׂכּיל בּ as in Dan 9:13), unto the way of that which is perfect, i.e., blameless. What is further said might now be rendered as a relative clause: when Thou comest to me. But not until then?! Hitzig renders it differently: I will take up the lot of the just when it comes to me, i.e., as often as it is brought to my knowledge. But if this had been the meaning, בּדבר would have been said instead of בּדרך (Exo 18:16, Exo 18:19; Sa2 19:12 [11]); for, according to both its parts, the expression דוך תמים is an ethical notion, and is therefore not used in a different sense from that in Psa 101:6. Moreover, the relative use of the interrogative מתי in Hebrew cannot be supported, with the exception, perhaps, of Pro 23:35. Athanasius correctly interprets: ποθῶ σου τὴν παρουσίαν, ὦ δέσποτα, ἱμείρομαί σου τῆς ἐπιφανείας, ἀλλὰ δὸς τὸ ποθούμενον. It is a question of strong yearning: when wilt Thou come to me? is the time near at hand when Thou wilt erect Thy throne near to me? If his longing should be fulfilled, David is resolved to, and will then, behave himself as he further sets forth in the vows he makes. He pledges himself to walk within his house, i.e., his palace, in the innocence or simplicity of his heart (Psa 78:72; Pro 20:7), without allowing himself to be led away from this frame of mind which has become his through grace. He will not set before his eyes, viz., as a proposition or purpose (Deu 15:9; Exo 10:10; Sa1 29:10, lxx), any morally worthless or vile matter whatsoever (Psa 41:8, cf. concerning בליּעל, Psa 18:5). The commission of excesses he hates: עשׂה is infin. constr. instead of עשׂות as in Gen 31:28; Gen 50:20; Pro 21:3, cf. ראה Gen 48:11, שׁתו Pro 31:4. סטים (like שׂטים in Hos 5:2), as the object of עשׂה, has not a personal (Kimchi, Ewald) signification (cf. on the other hand Psa 40:5), but material signification: (facta) declinantia (like זדים, Psa 19:13, insolentia; הבלים, Zac 11:7, vincientia); all temptations and incitements of this sort he shakes off from himself, so that nothing of the kind cleaves to him. The confessions in Psa 101:4 refer to his own inward nature: לב עקּשׁ (not עקּשׁ־לב, Pro 17:20), a false heart that is not faithful in its intentions either to God or to men, shall remain far from him; wickedness (רע as in Psa 36:5) he does not wish to know, i.e., does not wish to foster and nurture within him. Whoso secretly slanders his neighbour, him will he destroy; it will therefore be so little possible for any to curry favour with him by uncharitable perfidious tale-bearing, of the wiliness of which David himself had had abundant experience in his relation to Saul, that it will rather call forth his anger upon him (Pro 30:10). Instead of the regularly pointed מלושׁני the Ker reads מלשׁני, melŏshnı̂, a Poel (לשׁן linguâ petere, like עין oculo petere, elsewhere הלשׁין, Pro 30:10) with ŏ instead of ō (vid., on Psa 109:10; Psa 62:4) and with Chirek compaginis (vid., on Psa 113:1-9). The "lofty of eyes," i.e., supercilious, haughty, and the "broad of heart," i.e., boastful, puffed up, self-conceited (Pro 28:25, cf. Psa 21:4), him he cannot endure (אוּכל, properly fut. Hoph., I am incapable of, viz., לשׂאת, which is to be supplied as in Isa 1:13, after Pro 30:21; Jer 44:22).


  On the other hand, his eyes rest upon the faithful of the land, with the view, viz., of drawing them into his vicinity. Whoso walks in the way of uprightness, he shall serve him (שׁרת, θεραπεύειν, akin to עבד, δουλεύειν). He who practises deceit shall not stay within his house; he who speaks lies shall have no continuance (יכּון is more than equivalent to נכון) before (under) his eyes. Every morning (לבּקרים as in Psa 73:14; Isa 33:2; Lam 3:23, and לבקרים, Job 7:18), when Jahve shall have taken up His abode in Jerusalem, will he destroy all evil-doers (רשׁעי as in Psa 119:119), i.e., incorrigibly wicked ones, wherever he may meet them upon the earth, in order that all workers of evil may be rooted out of the royal city, which is now become the city of Jahve.


  Psalm 102


  Prayer of a Patient Sufferer for Himself and for the Jerusalem That Lies in Ruins


  Psa 101:1-8 utters the sigh: When wilt Thou come to me? and Ps 102 with the inscription: Prayer for an afflicted one when he pineth away and poureth forth his complaint before Jahve, prays, Let my prayer come unto Thee. It is to be taken, too, just as personally as it sounds, and the person is not to be construed into a nation. The song of the עני is, however, certainly a national song; the poet is a servant of Jahve, who shares the calamity that has befallen Jerusalem and its homeless people, both in outward circumstances and in the very depth of his soul. עטף signifies to pine away, languish, as in Psa 61:3, Isa 57:16; and שׁפך שׂיחו to pour out one's thoughts and complaints, one's anxious care, as in Psa 142:3, cf. Sa1 1:15.


  As in the case already with many of the preceding Psalms, the deutero-Isaianic impression accompanies us in connection with this Psalm also, even to the end; and the further we get in it the more marked does the echo of its prophetical prototype become. The poet also allies himself with earlier Psalms, such as Ps 22, Ps 69, and Psa 79:1-13, although himself capable of lofty poetic flight, in return for which he makes us feel the absence of any safely progressive unfolding of the thoughts.


  Psalm 102:1


  The Psalm opens with familiar expressions of prayer, such as rise in the heart and mouth of the praying one without his feeling that they are of foreign origin; cf. more especially Psa 39:13; Psa 18:7; Psa 88:3; and on Psa 102:3 : Psa 27:9 (Hide not Thy face from me); Psa 59:17 (ביום צר לי); Psa 31:3 and frequently (Incline Thine ear unto me); Psa 56:10 (ביום אקוא); Psa 69:8; Psa 143:7 (מהר ענני).


  Psalm 102:3


  From this point onward the Psalm becomes original. Concerning the Beth in בעשׁן, vid., on Psa 37:20. The reading כּמו קד (in the Karaite Ben-Jerucham) enriches the lexicon in the same sense with a word which has scarcely had any existence. מוקד (Arabic mauḳid) signifies here, as in other instances, a hearth. נחרוּ is, as in Psa 69:4, Niphal: my bones are heated through with a fever-heat, as a hearth with the smouldering fire that is on it. הוּכּה (cf. יגודּוּ, Psa 94:21) is used exactly as in Hos 9:16, cf. Psa 121:5. The heart is said to dry up when the life's blood, of which it is the reservoir, fails. The verb שׁכח is followed by מן of dislike. On the cleaving of the bones to the flesh from being baked, i.e., to the skin (Arabic bašar, in accordance with the radical signification, the surface of the body = the skin, from בשׂר, to brush along, rub, scrape, scratch on the surface), cf. Job 19:20; Lam 4:8. ל (אל) with דּבק is used just like בּ. It is unnecessary, with Bttcher, to draw מקּול אנחתי to Psa 102:5. Continuous straining of the voice, especially in connection with persevering prayer arising from inward conflict, does really make the body waste away.


  Psalm 102:6


  קאת (construct of קאת or קאת from קאה, vid., Isaiah, at Isa 34:11-12), according to the lxx, is the pelican, and כּוס is the night-raven or the little horned-owl.


  דּמה obtains the signification to be like, equal (aequalem esse), from the radical signification to be flat, even, and to spread out flat (as the Dutch have already recognised). They are both unclean creatures, which are fond of the loneliness of the desert and ruined places. To such a wilderness, that of the exile, is the poet unwillingly transported. He passes the nights without sleep (שׁקד, to watch during the time for sleep), and is therefore like a bird sitting lonesome (בּודד, Syriac erroneously נודד) upon the roof whilst all in the house beneath are sleeping. The Athnach in Psa 102:8 separates that which is come to be from the ground of the "becoming" and the "becoming" itself. His grief is that his enemies reproach him as one forsaken of God. מהולל, part. Poal, is one made or become mad, Ecc 2:2 : my mad ones = those who are mad against me. These swear by him, inasmuch as they say when they want to curse: "God do unto thee as unto this man," which is to be explained according to Isa 65:15; Jer 29:22.


  Psalm 102:9


  Ashes are his bread (cf. Lam 3:16), inasmuch as he, a mourner, sits in ashes, and has thrown ashes all over himself, Job 2:8; Eze 27:30. The infected שׁקּוי has שׁקּוּ = שׁקּוּו for its principal form, instead of which it is שׁקּוּי in Hos 2:7. "That Thou hast lifted me up and cast me down" is to be understood according to Job 30:22. First of all God has taken away the firm ground from under his feet, then from aloft He has cast him to the ground—an emblem of the lot of Israel, which is removed from its fatherland and cast into exile, i.e., into a strange land. In that passage the days of his life are כּצל נטוּי, like a lengthened shadow, which grows longer and longer until it is entirely lost in darkness, Psa 109:23. Another figure follows: he there becomes like an (uprooted) plant which dries up.


  Psalm 102:12


  When the church in its individual members dies off on a foreign soil, still its God, the unchangeable One, remains, and therein the promise has the guarantee of its fulfilment. Faith lays hold upon this guarantee as in Ps 90. It becomes clear from Psa 9:8 and Lam 5:19 how תּשׁב is to be understood. The Name which Jahve makes Himself by self-attestation never falls a prey to the dead past, it is His ever-living memorial (זכר, Exo 3:15). Thus, too, will He restore Jerusalem; the limit, or appointed time, to which the promise points is, as his longing tells the poet, now come. מועד, according to Psa 75:3; Hab 2:3, is the juncture, when the redemption by means of the judgment on the enemies of Israel shall dawn. לחננהּ, from the infinitive חנן, has ĕ, flattened from ă, in an entirely closed syllable. רצה seq. acc. signifies to have pleasure in anything, to cling to it with delight; and חנן, according to Pro 14:21, affirms a compassionate, tender love of the object. The servants of God do not feel at home in Babylon, but their loving yearning lingers over the ruins, the stones and the heaps of the rubbish (Neh 4:2), of Jerusalem.


  Psalm 102:15


  With וייראוּ we are told what will take place when that which is expected in Psa 102:14 comes to pass, and at the same time the fulfilment of that which is longed for is thereby urged home upon God: Jahve's own honour depends upon it, since the restoration of Jerusalem will become the means of the conversion of the world—a fundamental thought of Isa 40:1 (cf. more particularly Isa 59:19; Isa 60:2), which is also called to mind in the expression of this strophe. This prophetic prospect (Isa 40:1-5) that the restoration of Jerusalem will take place simultaneously with the glorious parusia of Jahve re-echoes here in a lyric form. כּי, Psa 102:17, states the ground of the reverence, just as Psa 102:20 the ground of the praise. The people of the Exile are called in Psa 102:18 הערער, from ערר, to be naked: homeless, powerless, honourless, and in the eyes of men, prospectless. The lxx renders this word in Jer 17:6 ἀγριομυρίκη, and its plural, formed by an internal change of vowel, ערוער, in Jer 48:6 ὄνος ἄγριος, which are only particularizations of the primary notion of that which is stark naked, neglected, wild. Psa 102:18 is an echo off Psa 22:25. In the mirror of this and of other Psalms written in times of affliction the Israel of the Exile saw itself reflected.


  Psalm 102:18


  The poet goes on advancing motives to Jahve for the fulfilment of his desire, by holding up to Him what will take place when He shall have restored Zion. The evangel of God's redemptive deed will be written down for succeeding generations, and a new, created people, i.e., a people coming into existence, the church of the future, shall praise God the Redeemer for it. דּור אחרון as in Psa 48:14; Psa 78:4. עם נברא like עם נולד Ps 22:32, perhaps with reference to deutero-Isaianic passages like Isa 43:17. On Psa 102:20, cf. Isa 63:15; in Psa 102:21 (cf. Isa 42:7; Isa 61:1) the deutero-Isaianic colouring is very evident. And Psa 102:21 rests still more verbally upon Psa 79:11. The people of the Exile are as it were in prison and chains (אסיר), and are advancing towards their destruction (בּני תמוּתה), if God does not interpose. Those who have returned home are the subject to לספּר. בּ in Psa 102:23 introduces that which takes place simultaneously: with the release of Israel from servitude is united the conversion of the world. נקבּץ occurs in the same connection as in Isa 60:4. After having thus revelled in the glory of the time of redemption the poet comes back to himself and gives form to his prayer on his own behalf.


  Psalm 102:23


  On the way (ב as in Psa 110:7)—not "by means of the way" (ב as in Psa 105:18), in connection with which one would expect of find some attributive minuter definition of the way—God hath bowed down his strength (cf. Deu 8:2); it was therefore a troublous, toilsome way which he has been led, together with his people. He has shortened his days, so that he only drags on wearily, and has only a short distance still before him before he is entirely overcome. The Chethb כחו (lxx ἰσχύος αὐτοῦ) may be understood of God's irresistible might, as in Job 23:6; Job 30:18, but in connection with it the designation of the object is felt to be wanting. The introductory אמר (cf. Job 10:2), which announces a definite moulding of the utterance, serves to give prominence to the petition that follows. In the expression אל־תּעלני life is conceived of as a line the length of which accords with nature; to die before one's time is a being taken up out of this course, so that the second half of the line is not lived through (Ps 55:24, Isa 38:10). The prayer not to sweep him away before his time, the poet supports not by the eternity of God in itself, but by the work of the rejuvenation of the world and of the restoration of Israel that is to be looked for, which He can and will bring to an accomplishment, because He is the ever-living One. The longing to see this new time is the final ground of the poet's prayer for the prolonging of his life. The confession of God the Creator in Psa 102:26 reminds one in its form of Isa 48:13, cf. Psa 44:24. המּה in Psa 102:27 refers to the two great divisions of the universe. The fact that God will create heaven and earth anew is a revelation that is indicated even in Isa 34:4, but is first of all expressed more fully and in many ways in the second part of the Book of Isaiah, viz., Isa 51:6, Isa 51:16; Isa 65:17; Isa 66:22. It is clear from the agreement in the figure of the garment (Isa 51:6, cf. Psa 50:9) and in the expression (עמד, perstare, as in Isa 66:22) that the poet has gained this knowledge from the prophet. The expressive אתּה הוּא, Thou art He, i.e., unalterably the same One, is also taken from the mouth of the prophet, Isa 41:4; Isa 43:10; Isa 46:4; Isa 48:12; הוּא is a predicate, and denotes the identity (sameness) of Jahve (Hofmann, Schriftbeweis, i. 63). In v. 29 also, in which the prayer for a lengthening of life tapers off to a point, we hear Isa 65:2; Isa 66:22 re-echoed. And from the fact that in the mind of the poet as of the prophet the post-exilic Jerusalem and the final new Jerusalem upon the new earth under a new heaven blend together, it is evident that not merely in the time of Hezekiah or of Manasseh (assuming that Isa 40:1 are by the old Isaiah), but also even in the second half of the Exile, such a perspectively foreshortened view was possible. When, moreover, the writer of the Epistle to the Hebrews at once refers Psa 102:26-28 to Christ, this is justified by the fact that the God whom the poet confesses as the unchangeable One is Jahve who is to come.


  Psalm 103


  Hymn in Honour of God the All-Compassionate One


  To the "Thou wilt have compassion upon Zion" of Psa 102:14 is appended Psalms 103, which has this as its substance throughout; but in other respects the two Psalms stand in contrast to one another. The inscription לדוד is also found thus by itself without any further addition even before Psalms of the First Book (Psa 26:1, Ps 35, Ps 37). It undoubtedly does not rest merely on conjecture, but upon tradition. For no internal grounds which might have given rise to the annotation לדוד can be traced. The form of the language does not favour it. This pensive song, so powerful in its tone, has an Aramaic colouring like Ps 116; Psa 124:1-8; Psa 129:1-8. In the heaping up of Aramaizing suffix-forms it has its equal only in the story of Elisha, Kg2 4:1-7, where, moreover, the Kerמ throughout substitutes the usual forms, whilst here, where these suffix-forms are intentional ornaments of the expression, the Chethמb rightly remains unaltered. The forms are 2nd sing. fem. ēchi for ēch, and 2nd sing. plur. ājchi for ajich. The i without the tone which is added here is just the one with which originally the pronunciation was אתּי instead of אתּ and לכי for לך. Out of the Psalter (here and Psa 116:7, Psa 116:19) these suffix-forms echi and ajchi occur only in Jer 11:15, and in the North-Palestinian history of the prophet in the Book of Kings. The groups or strophes into which the Psalm falls are Psa 103:1, Psa 103:6, Psa 103:11, Psa 103:15, Psa 103:19. If we count their lines we obtain the schema 10. 10. 8. 8. 10. The coptic version accordingly reckons 46 CTYXOC, i.e., στίχοι.


  Psalm 103:1


  In the strophe Psa 103:1 the poet calls upon his soul to arise to praiseful gratitude for God's justifying, redeeming, and renewing grace. In such soliloquies it is the Ego that speaks, gathering itself up with the spirit, the stronger, more manly part of man (Psychology, S. 104f.; tr. p. 126), or even, because the soul as the spiritual medium of the spirit and of the body represents the whole person of man (Psychology, S. 203; tr. p. 240), the Ego rendering objective in the soul the whole of its own personality. So here in Psa 103:3 the soul, which is addressed, represents the whole man. The קובים which occurs here is a more choice expression for מעים (מעים): the heart, which is called קרב κατ ̓ ἐξοχήν, the reins, the liver, etc.; for according to the scriptural conception (Psychology, S. 266; tr. p. 313) these organs of the cavities of the breast and abdomen serve not merely for the bodily life, but also the psycho-spiritual life. The summoning בּרכי is repeated per anaphoram. There is nothing the soul of man is so prone to forget as to render thanks that are due, and more especially thanks that are due to God. It therefore needs to be expressly aroused in order that it may not leave the blessing with which God blesses it unacknowledged, and may not forget all His acts performed (גּמל = גּמר) on it (גּמוּל, ῥῆμα μέσον, e.g., in Psa 137:8), which are purely deeds of loving-kindness), which is the primal condition and the foundation of all the others, viz., sin-pardoning mercy. The verbs סלח and רפא with a dative of the object denote the bestowment of that which is expressed by the verbal notion. תּחלוּאים (taken from Deu 29:21, cf. Ch1 21:19, from חלא = חלה, root הל, solutum, laxum esse) are not merely bodily diseases, but all kinds of inward and outward sufferings. משּׁחת the lxx renders ἐκ φθορᾶς (from שׁחת, as in Job 17:14); but in this antithesis to life it is more natural to render the "pit" (from שׁוּח) as a name of Hades, as in Psa 16:10. Just as the soul owes its deliverance from guilt and distress and death to God, so also does it owe to God that with which it is endowed out of the riches of divine love. The verb עטּר, without any such addition as in Ps 5:13, is "to crown," cf. Psa 8:6. As is usually the case, it is construed with a double accusative; the crown is as it were woven out of loving-kindness and compassion. The Beth of בּטּוב in Psa 103:5 instead of the accusative (Psa 104:28) denotes the means of satisfaction, which is at the same time that which satisfies. עדיך the Targum renders: dies senectutis tuae, whereas in Psa 32:9 it is ornatus ejus; the Peshto renders: corpus tuum, and in Psa 32:9 inversely, juventus eorum. These significations, "old age" or "youth," are pure inventions. And since the words are addressed to the soul, עדי cannot also, like כבוד in other instances, be a name of the soul itself (Aben-Ezra, Mendelssohn, Philippsohn, Hengstenberg, and others). We, therefore, with Hitzig, fall back upon the sense of the word in Psa 32:9, where the lxx renders τάς σιαγόνας αὐτῶν, but here more freely, apparently starting from the primary notion of עדי = Arabic chadd, the cheek: τὸν ἐμπιπλῶντα ἐν ἀγαθοῖς τὴν ἐπιθυμίαν σου (whereas Saadia's victum tuum is based upon a comparison of the Arabic gdâ, to nourish). The poet tells the soul (i.e., his own person, himself) that God satisfies it with good, so that it as it were gets its cheeks full of it (cf. Psa 81:11). The comparison כּנּשׁר is, as in Mic 1:16 (cf. Isa 40:31), to be referred to the annual moulting of the eagle. Its renewing of its plumage is an emblem of the renovation of his youth by grace. The predicate to נעוּריכי (plural of extension in relation to time) stands first regularly in the sing. fem.


  Psalm 103:6


  His range of vision being widened from himself, the poet now in Psa 103:6 describes God's gracious and fatherly conduct towards sinful and perishing men, and that as it shines forth from the history of Israel and is known and recognised in the light of revelation. What Psa 103:6 says is a common-place drawn from the history of Israel. משׁפּטים is an accusative governed by the עשׂה that is to be borrowed out of עשׂה (so Baer after the Masora). And because Psa 103:6 is the result of an historical retrospect and survey, יודיע in Psa 103:7 can affirm that which happened in the past (cf. Psa 96:6.); for the supposition of Hengstenberg and Hitzig, that Moses here represents Israel like Jacob, Isaac, and Joseph in other instances, is without example in the whole Israelitish literature. It becomes clear from Psa 103:8 in what sense the making of His ways known is meant. The poet has in his mind Moses' prayer: "make known to me now Thy way" (Exo 33:13), which Jahve fulfilled by passing by him as he stood in the cleft of the rock and making Himself visible to him as he looked after Him, amidst the proclamation of His attributes. The ways of Jahve are therefore in this passage not those in which men are to walk in accordance with His precepts (Psa 25:4), but those which He Himself follows in the course of His redemptive history (Psa 67:3). The confession drawn from Exo 34:6. is become a formula of the Israelitish faith (Psa 86:15; Psa 145:8; Joe 2:13; Neh 9:17, and frequently). In Psa 103:9. the fourth attribute (ורב־חסד) is made the object of further praise. He is not only long (ארך from ארך, like כּבד from כּבד) in anger, i.e., waiting a long time before He lets His anger loose, but when He contends, i.e., interposes judicially, this too is not carried to the full extent (Psa 78:38), He is not angry for ever (נטר, to keep, viz., anger, Amo 1:11; cf. the parallels, both as to matter and words, Jer 3:5; Isa 57:16). The procedure of His righteousness is regulated not according to our sins, but according to His purpose of mercy. The prefects in Psa 103:10 state that which God has constantly not done, and the futures in Psa 103:9 what He continually will not do.


  Psalm 103:11


  The ingenious figures in Psa 103:11. (cf. Psa 36:6; Psa 57:11) illustrate the infinite power and complete unreservedness of mercy (loving-kindness). הרחיק has Gaja (as have also השׁחיתו and התעיבו, Psa 14:1; Psa 53:2, in exact texts), in order to render possible the distinct pronunciation of the guttural in the combination רח. Psa 103:13 sounds just as much like the spirit of the New Testament as Psa 103:11, Psa 103:12. The relationship to Jahve in which those stand who fear Him is a filial relationship based upon free reciprocity (Mal 3:11). His Fatherly compassion is (Psa 103:14) based upon the frailty and perishableness of man, which are known to God, much the same as God's promise after the Flood not to decree a like judgment again (Gen 8:21). According to this passage and Deu 31:21, יצרנוּ appears to be intended of the moral nature; but according to Psa 103:14, one is obliged to think rather of the natural form which man possesses from God the Creator (ויּיצר, Gen 2:7) than of the form of heart which he has by his own choice and, so far as its groundwork is concerned, by inheritance (Psa 51:7). In זכוּר, mindful, the passive, according to Bצttcher's correct apprehension of it, expresses a passive state after an action that is completed by the person himself, as in בּטוּה, ידוּע, and the like. In its form Psa 103:14 reminds one of the Book of Job Job 11:11; Job 28:23, and Psa 103:14 as to subject-matter recalls Job 7:7, and other passages (cf. Psa 78:39; Psa 89:48); but the following figurative representation of human frailty, with which the poet contrasts the eternal nature of the divine mercy as the sure stay of all God-fearing ones in the midst of the rise and decay of things here below, still more strongly recalls that book.


  Psalm 103:15


  The figure of the grass recalls Psa 90:5., cf. Isa 40:6-8; Isa 51:12; that of the flower, Job 14:2. אנושׁ is man as a mortal being; his life's duration is likened to that of a blade of grass, and his beauty and glory to a flower of the field, whose fullest bloom is also the beginning of its fading. In Psa 103:16 בּו (the same as in Isa 40:7.) refers to man, who is compared to grass and flowers. כּי is ἐάν with a hypothetical perfect; and the wind that scorches up the plants, referred to man, is an emblem of every form of peril that threatens life: often enough it is really a breath of wind which snaps off a man's life. The bold designation of vanishing away without leaving any trace, "and his place knoweth him no more," is taken from Job 7:10, cf. ibid. Job 8:18; Job 20:9. In the midst of this plant-like, frail destiny, there is, however, one strong ground of comfort. There is an everlasting power, which raises all those who link themselves with it above the transitoriness involved in nature's laws, and makes them eternal like itself. This power is the mercy of God, which spans itself above (על) all those who fear Him like an eternal heaven. This is God's righteousness, which rewards faithful adherence to His covenant and conscientious fulfilment of His precepts in accordance with the order of redemption, and shows itself even to (ל) children's children, according to Exo 20:6; Exo 34:7; Deu 7:9 : on into a thousand generations, i.e., into infinity.


  Psalm 103:19


  He is able to show Himself thus gracious to His own, for He is the supra-mundane, all-ruling King. With this thought the poet draws on to the close of his song of praise. The heavens in opposition to the earth, as in Psa 115:3; Ecc 5:12, is the unchangeable realm above the rise and fall of things here below. On Psa 103:19 cf. Ch1 29:12. בּכּל refers to everything created without exception, the universe of created things. In connection with the heavens of glory the poet cannot but call to mind the angels. His call to these to join in the praise of Jahve has its parallel only in Psa 29:1-11 and Psa 148:1-14. It arises from the consciousness of the church on earth that it stands in living like-minded fellowship with the angels of God, and that it possesses a dignity which rises above all created things, even the angels which are appointed to serve it (Psa 91:11). They are called גּבּרים as in Joe 3:11, and in fact גּבּרי כּח, as the strong to whom belongs strength unequalled. Their life endowed with heroic strength is spent entirely—an example for mortals—in an obedient execution of the word of God. לשׁמע is a definition not of the purpose, but of the manner: obediendo (as in Gen 2:3 perficiendo). Hearing the call of His word, they also forthwith put it into execution. the hosts (צבאיו), as משׁרתיו shows, are the celestial spirits gathered around the angels of a higher rank (cf. Luk 2:13), the innumerable λειτουργικὰ πνεῦματα (Psa 104:4, Dan 7:10; Heb 1:14), for there is a hierarchia caelestis. From the archangels the poet comes to the myriads of the heavenly hosts, and from these to all creatures, that they, wheresoever they may be throughout Jahve's wide domain, may join in the song of praise that is to be struck up; and from this point he comes back to his own soul, which he modestly includes among the creatures mentioned in the third passage. A threefold בּרכי נפשׁי now corresponds to the threefold בּרכוּ; and inasmuch as the poet thus comes back to his own soul, his Psalm also turns back into itself and assumes the form of a converging circle.


  Psalm 104


  Hymn in Honour of the God of the Seven Days


  With Bless, O my soul, Jahve, as Ps 103, begins this anonymous Psalms 104 also, in which God's rule in the kingdom of nature, as there in the kingdom of grace, is the theme of praise, and as there the angels are associated with it. The poet sings the God-ordained present condition of the world with respect to the creative beginnings recorded in Gen 1:1; and closes with the wish that evil may be expelled from this good creation, which so thoroughly and fully reveals God's power, and wisdom, and goodness. It is a Psalm of nature, but such as not poet among the Gentiles could have written. The Israelitish poet stands free and unfettered in the presence of nature as his object, and all things appear to him as brought forth and sustained by the creative might of the one God, brought into being and preserved in existence on purpose that He, the self-sufficient One, may impart Himself in free condescending love—as the creatures and orders of the Holy One, in themselves good and pure, but spotted an disorganized only by the self-corruption of man in sin and wickedness, which self-corruption must be turned out in order that the joy of God in His works and the joy of these works in their Creator may be perfected. The Psalm is altogether an echo of the heptahemeron (or history of the seven days of creation) in Gen 1:1. Corresponding toe the seven days it falls into seven groups, in which the מאד הנה־טוב of Gen 1:31 is expanded. It is not, however, so worked out that each single group celebrates the work of a day of creation; the Psalm has the commingling whole of the finished creation as its standpoint, and is therefore not so conformed to any plan. Nevertheless it begins with the light and closes with an allusion to the divine Sabbath. When it is considered that Psa 104:8 is only with violence accommodated to the context, that Psa 104:18 is forced in without any connection and contrary to any plan, and that Psa 104:32 can only be made intelligible in that position by means of an artificial combination of the thoughts, then the supposition of Hitzig, ingeniously wrought out by him in his own way, is forced upon one, viz., that this glorious hymn has decoyed some later poet-hand into enlarging upon it.


  Psalm 104:1


  The first decastich begins the celebration with work of the first and second days. הוד והדר here is not the doxa belonging to God πρὸ παντὸς τοῦ αἰῶνος (Jde 1:25), but the doxa which He has put on (Job 40:10) since He created the world, over against which He stands in kingly glory, or rather in which He is immanent, and which reflects this kingly glory in various gradations, yea, to a certain extent is this glory itself. For inasmuch as God began the work of creation with the creation of light, He has covered Himself with this created light itself as with a garment. That which once happened in connection with the creation may, as in Amo 4:13; Isa 44:24; Isa 45:7; Jer 10:12, and frequently, be expressed by participles of the present, because the original setting is continued in the preservation of the world; and determinate participles alternate with participles without the article, as in Isa 44:24-28, with no other difference than that the former are more predicative and the latter more attributive. With Psa 104:2 the poet comes upon the work of the second day: the creation of the expanse (רקיע) which divides between the waters. God has spread this out (cf. Isa 40:22) like a tent-cloth (Isa 54:2), of such light and of such fine transparent work; נוטה here rhymes with עטה. In those waters which the "expanse" holds aloft over the earth God lays the beams of His upper chambers (עליּותתו, instead of which we find מעלותיו in Amo 9:6, from עליּה, ascent, elevation, then an upper story, an upper chamber, which would be more accurately עלּיּה after the Aramaic and Arabic); but not as though the waters were the material for them, they are only the place for them, that is exalted above the earth, and are able to be this because to the Immaterial One even that which is fluid is solid, and that which is dense is transparent. The reservoirs of the upper waters, the clouds, God makes, as the lightning, thunder, and rain indicate, into His chariot (רכוּב), upon which he rides along in order to make His power felt below upon the earth judicially (Isa 19:1), or in rescuing and blessing men. רכוּב (only here) accords in sound with כּרוּב, Psa 18:11. For Psa 104:3 also recalls this primary passage, where the wings of the wind take the place of the cloud-chariot. In Psa 104:4 the lxx (Heb 1:7) makes the first substantive into an accusative of the object, and the second into an accusative of the predicate: Ὁ ποιῶν τοὺς ἀγγέλους αὐτοῦ πνεῦματα καὶ τοὺς λειτουργοὺς αὐτοῦ πυρὸς φλόγα. It is usually translated the reverse say: making the winds into His angels, etc. This rendering is possible so far as the language is concerned (cf. Psa 100:3 Chethb, and on the position of the worlds, Amo 4:13 with Psa 5:8), and the plural משׁרתיו is explicable in connection with this rendering from the force of the parallelism, and the singular אשׁ from the fact that this word has no plural. Since, however, עשׂה with two accusatives usually signifies to produce something out of something, so that the second accusative (viz., the accusative of the predicate, which is logically the second, but according to the position of the words may just as well be the first, Exo 25:39; Exo 30:25, as the second, Exo 37:23; Exo 38:3; Gen 2:7; Ch2 4:18-22) denotes the materia ex qua, it may with equal right at least be interpreted: Who makes His messengers out of the winds, His servants out of the flaming or consuming (vid., on Psa 57:5) fire (אשׁ, as in Jer 48:45, masc.). And this may affirm either that God makes use of wind and fire for special missions (cf. Psa 148:8), or (cf. Hofmann, Schriftbeweis, i. 325f.) that He gives wind and fire to His angels for the purpose of His operations in the world which are effected through their agency, as the materials of their outward manifestation, and as it were of their self-embodiment, as then in Psa 18:11 wind and cherub are both to be associated together in thought as the vehicle of the divine activity in the world, and in Psa 35:5 the angel of Jahve represents the energy of the wind.


  Psalm 104:5


  In a second decastich the poet speaks of the restraining of the lower waters and the establishing of the land standing out of the water. The suffix, referring back to ארץ, is intended to say that the earth hanging free in space (Job 26:7) has its internal supports. Its eternal stability is preserved even amidst the judgment predicted in Isa 24:16., since it comes forth out of it, unremoved from its former station, as a transformed, glorified earth. The deep (תּהום) with which God covers it is that primordial mass of water in which it lay first of all as it were in embryo, for it came into being ἐξ ὕδατος καὶ δι ̓ ὕδατος (Pe2 3:5). כּסּיתו does not refer to תהום (masc. as in Job 28:14), because then עליה would be required, but to ארץ, and the masculine is to be explained either by attraction) according to the model of Sa1 2:4), or by a reversion to the masculine ground-form as the discourse proceeds (cf. the same thing with עיר Sa2 17:13, צעקה Exo 11:6, יד Eze 2:9). According to Psa 104:6, the earth thus overflowed with water was already mountainous; the primal formation of the mountains is therefore just as old as the תהום mentioned in direct succession to the תהו ובהו. After this, Psa 104:7 describe the subduing of the primordial waters by raising up the dry land and the confining of these waters in basins surrounded by banks. Terrified by the despotic command of God, they started asunder, and mountains rose aloft, the dry land with its heights and its low grounds appeared. The rendering that the waters, thrown into wild excitement, rose up the mountains and descended again (Hengstenberg), does not harmonize with the fact that they are represented in Psa 104:6 as standing above the mountains. Accordingly, too, it is not to be interpreted after Psa 107:26 : they (the waters) rose mountain-high, they sunk down like valleys. The reference of the description to the coming forth of the dry land on the third day of creation requires that הרים should be taken as subject to יעלוּ. But then, too, the בקעות are the subject to ירדוּ, as Hilary of Poictiers renders it in his Genesis, 5:97, etc.: subsidunt valles, and not the waters as subsiding into the valleys. Hupfeld is correct; Psa 104:8 is a parenthesis which affirms that, inasmuch as the waters retreating laid the solid land bare, mountains and valleys as such came forth visibly; cf. Ovid, Metam. i. 344: Flumina subsidunt, montes exire videntur.


  Psalm 104:8


  Psa 104:8 continues with the words אל־מקום (cf. Gen 1:9, אחד אל־מקום): the waters retreat to the place which (זה, cf. Psa 104:26, for אשׁר, Gen 39:20) God has assigned to them as that which should contain them. He hath set a bound (גּבוּל, synon. חק, Pro 8:29; Jer 5:22) for them beyond which they may not flow forth again to cover the earth, as the primordial waters of chaos have done.


  Psalm 104:10


  The third decastich, passing on to the third day of creation, sings the benefit which the shore-surrounded waters are to the animal creation and the growth of the plants out of the earth, which is irrigated from below and moistened from above. God, the blessed One, being the principal subject of the Psalm, the poet (in Psa 104:10 and further on) is able to go on in attributive and predicative participles: Who sendeth springs בּנּחלים, into the wads (not: בּנחלים, as brooks). נחל, as Psa 104:10 shows, is here a synonym of בּקעה, and there is no need for saying that, flowing on in the plains, they grow into rivers. The lxx has ἐν φάραγξιν. חיתו שׂדי is doubly poetic for חיּת השּׂדה. God has also provided for all the beasts that roam far from men; and the wild ass, swift as an arrow, difficult to be hunted, and living in troops (פּרא, Arabic ferâ, root פר, Arab. fr, to move quickly, to whiz, to flee; the wild ass, the onager, Arabic himr el-wahs, whose home is on the steppes), is made prominent by way of example. The phrase "to break the thirst" occurs only here. עליהם, Psa 104:12, refers to the מעינים, which are also still the subject in Psa 104:11. The pointing עפאים needlessly creates a hybrid form in addition to עפאים (like לבאים) and עפיים. From the tangled branches by the springs the poet insensibly reaches the second half of the third day. The vegetable kingdom at the same time reminds him of the rain which, descending out of the upper chambers of the heavens, waters the waterless mountain-tops. Like the Talmud (B. Ta‛anı̂th, 10a), by the "fruit of Thy work" (מעשׂיך as singular) Hitzig understands the rain; but rain is rather that which fertilizes; and why might not the fruit be meant which God's works (מעשׂיך, plural) here below (Psa 104:24), viz., the vegetable creations, bear, and from which the earth, i.e., its population, is satisfied, inasmuch as vegetable food springs up as much for the beasts as for man? In connection with עשׂב the poet is thinking of cultivated plants, more especially wheat; לעבדת, however, does not signify: for cultivation by man, since, according to Hitzig's correct remonstrance, they do not say עבד העשׂב, and להוציא has not man, but rather God, as its subject, but as in Ch1 26:30, for the service (use) of man.


  Psalm 104:14


  In the fourth decastich the poet goes further among the creatures of the field and of the forest. The subject to להוציא is מצמיח. The clause expressing the purpose, which twice begins with an infinitive, is continued in both instances, as in Isa 13:9, but with a change of subject (cf. e.g., Amo 1:11; Amo 2:4), in the finite verb. On what is said of wine we may compare Ecc 10:19, Sir. 40:20, and more especially Isaiah, who frequently mentions wine as a representative of all the natural sources of joy. The assertion that משּׁמן signifies "before oil = brighter than oil," is an error that is rightly combated by Bttcher in his Proben and two of his "Gleanings,"


  which imputes to the poet a mention of oil that is contrary to his purpose in this connection wand inappropriate. Corn, wine, and oil are mentioned as the three chief products of the vegetable kingdom (Luther, Calvin, Grotius, Dathe, and Hupfeld), and are assumed under עשׂב in Psa 104:14, as is also the case in other instances where distinction would be superfluous, e.g., in Exo 9:22. With oil God makes the countenance shining, or bright and cheerful, not by means of anointing-since it was not the face but the head that was anointed (Mat 6:17),—but by the fact of its increasing the savouriness and nutritiveness of the food. להצהיל is chosen with reference to יצהר. In Psa 104:15 לבב־אנושׁ does not stand after, as in Psa 104:15 (where it is לבב־ with Gaja on account of the distinctive), but before the verb, because לבב as that which is inward stands in antithesis to פנים as that which is outside. Since the fertilization of the earth by the rain is the chief subject of the predication in Psa 104:13, Psa 104:16 is naturally attached to what precedes without arousing critical suspicion. That which satisfies is here the rain itself, and not, as in Psa 104:13, that which the rain matures. The "trees of Jahve" are those which before all others proclaim the greatness of their Creator. אשׁר־שׁם refers to these trees, of which the cedars and then the cypresses (ברושׁים, root בר, to cut) are mentioned. They are places where small and large birds build their nests and lodge, more particularly the stork, which is called the חסידה as being πτηνῶν εὐσεβέστατον ζώων (Barbrius, Fab. xiii.), as avis pia (pietaticultrix in Petronius, lv. 6), i.e., on account of its love of family life, on account of which it is also regarded as bringing good fortune to a house.


  The care of God for the lodging of His creatures leads the poet from the trees to the heights of the mountains and the hiding-places of the rocks, in a manner that is certainly abrupt and that disturbs the sketch taken from the account of the creation. הגּבהים is an apposition. יעל (Arabic wa‛il) is the steinboc, wild-goat, as being an inhabitant of יעל (wa‛l, wa‛la), i.e., the high places of the rocks, as יען, Lam 4:3, according to Wetzstein, is the ostrich as being an inhabitant of the wa‛na, i.e., the sterile desert; and שׁפן is the rock-badger, which dwells in the clefts of the rocks (Pro 30:26), and resembles the marmot—South Arabic Arab. tufun, Hyrax Syriacus (distinct from the African). By שׁפן the Jewish tradition understand the coney, after which the Peshto here renders it לחגסא (חגס, cuniculus). Both animals, the coney and the rock-badger, may be meant in Lev 11:5; Deu 14:7; for the sign of the cloven hoof (פּרסה שׁסוּעה) is wanting in both. The coney has four toes, and the hyrax has a peculiar formation of hoof, not cloven, but divided into several parts.


  Psalm 104:19


  The fifth decastich, in which the poet passes over from the third to the fourth day, shows that he has the order of the days of creation before his mind. The moon is mentioned first of all, because the poet wishes to make the picture of the day follow that of the night. He describes it in Psa 104:19 as the calendarial principal star. מועדים are points and divisions of time (epochs), and the principal measurer of these for civil and ecclesiastical life is the moon (cf. Sir. 43:7, ἀπὸ σελήνης σημεῖον ἑορτῆς), just as the sun, knowing when he is to set, is the infallible measurer of the day. In Psa 104:20 the description, which throughout is drawn in the presence of God in His honour, passes over into direct address: jussives (תּשׁת, ויהי) stand in the hypothetical protasis and in its apodosis (EW. 357, b). It depends upon God's willing only, and it is night, and the wakeful life of the wild beasts begins to be astir. The young lions then roar after their prey, and flagitaturi sunt a Deo cibum suum. The infinitive with Lamed is an elliptical expression of a conjugatio periphrastica (vid., on Hab 1:17), and becomes a varying expression of the future in general in the later language in approximation to the Aramaic. The roar of the lions and their going forth in quest of prey is an asking of God which He Himself has implanted in their nature. With the rising of the sun the aspect of things becomes very different. שׁמשׁ is feminine here, where the poet drops the personification (cf. Psa 19:1-14). The day which dawns with sunrise is the time for man. Both as to matter and style, Psa 104:21 call to mind Job 24:5; Job 37:8; Job 38:40.


  Psalm 104:24


  Fixing his eye upon the sea with its small and great creatures, and the care of God for all self-living beings, the poet passes over to the fifth and sixth days of creation. The rich contents of this sixth group flow over and exceed the decastich. With מה־רבּוּ (not מה־גּדלוּ, Psa 92:6) the poet expresses his wonder at the great number of God's works, each one at the same time having its adjustment in accordance with its design, and all, mutually serving one another, co-operating one with another. קנין, which signifies both bringing forth and acquiring, has the former meaning here according to the predicate: full of creatures, which bear in themselves the traces of the Name of their Creator (קנה). Beside קיניך, however, we also find the reading קנינך, which is adopted by Norzi, Heidenheim, and Baer, represented by the versions (lxx, Vulgate, and Jerome), by expositors (Rashi: קנין שׁלּך), by the majority of the MSS (according to Norzi) and old printed copies, which would signify τῆς κτίσεώς σου, or according to the Latin versions κτήσεώς σου (possessione tua, Luther "they possessions"), but is inferior to the plural ktisma'toon σου, as an accusative of the object to מלאה. The sea more particularly is a world of moving creatures innumerable (Psa 69:35). זה היּם does not properly signify this sea, but that sea, yonder sea (cf. Psa 68:9, Isa 23:13; Jos 9:13). The attributes follow in an appositional relation, the looseness of which admits of the non-determination (cf. Psa 68:28; Jer 2:21; Gen 43:14, and the reverse case above in Psa 104:18). אניּה .) in relation to אני is a nomen unitatis (the single ship). It is an old word, which is also Egyptian in the form hani and ana.


  Leviathan, in the Book of Job, the crocodile, is in this passage the name of the whale (vid., Lewysohn, Zoologie des Talmuds, 178-180, 505). Ewald and Hitzig, with the Jewish tradition, understand בּו in Psa 104:26 according to Job 41:5 : in order to play with him, which, however, gives no idea that is worthy of God. It may be taken as an alternative word for שׁם (cf. בּו in Psa 104:20, Job 40:20): to play therein, viz., in the sea (Saadia). In כּלּם, Psa 104:27, the range of vision is widened from the creatures of the sea to all the living things of the earth; cf. the borrowed passages Psa 145:15., Psa 147:9. כּלּם, by an obliteration of the suffix, signifies directly "altogether," and בּעתּו (cf. Job 38:32): when it is time for it. With reference to the change of the subject in the principal and in the infinitival clause, vid., Ew. 338, a. The existence, passing away, and origin of all beings is conditioned by God. His hand provides everything; the turning of His countenance towards them upholds everything; and His breath, the creative breath, animates and renews all things. The spirit of life of every creature is the disposing of the divine Spirit, which hovered over the primordial waters and transformed the chaos into the cosmos. תּסף in Psa 104:29 is equivalent to תּאסף, as in Sa1 15:6, and frequently. The full future forms accented on the ultima, from Psa 104:27 onwards, give emphasis to the statements. Job 34:14. may be compared with Psa 104:29.


  Psalm 104:31


  The poet has now come to an end with the review of the wonders of the creation, and closes in this seventh group, which is again substantially decastichic, with a sabbatic meditation, inasmuch as he wishes that the glory of God, which He has put upon His creatures, and which is reflected and echoed back by them to Him, may continue for ever, and that His works may ever be so constituted that He who was satisfied at the completion of His six days' work may be able to rejoice in them. For if they cease to give Him pleasure, He can indeed blot them out as He did at the time of the Flood, since He is always able by a look to put the earth in a tremble, and by a touch to set the mountains on fire (ותּרעד of the result of the looking, as in Amo 5:8; Amo 9:6, and ויעשׁנוּ of that which takes place simultaneously with the touching, as in Psa 144:5, Zac 9:5, cf. on Hab 3:10). The poet, however, on his part, will not suffer there to be any lack of the glorifying of Jahve, inasmuch as he makes it his life's work to praise his God with music and song (בּחיּי as in Psa 63:5, cf. Bar. 4:20, ἐν ταῖς ἡμέραις μου). Oh that this his quiet and his audible meditation upon the honour of God may be pleasing to Him (ערב על synonymous with טּוב על, but also שׁפר על, Psa 16:6)! Oh that Jahve may be able to rejoice in him, as he himself will rejoice in his God! Between "I will rejoice," Psa 104:34, and "He shall rejoice," Psa 104:31, there exists a reciprocal relation, as between the Sabbath of the creature in God and the Sabbath of God in the creature. When the Psalmist wishes that God may have joy in His works of creation, and seeks on his part to please God and to have his joy in God, he is also warranted in wishing that those who take pleasure in wickedness, and instead of giving God joy excite His wrath, may be removed from the earth (יתּמּוּ, cf. Num 14:35); for they are contrary to the purpose of the good creation of God, they imperil its continuance, and mar the joy of His creatures. The expression is not: may sins (חטּאים, as it is meant to be read in B. Berachoth, 10a, and as some editions, e.g., Bomberg's of 1521, actually have it), but: may sinners, be no more, for there is no other existence of sin than the personal one.


  With the words Bless, O my soul, Jahve, the Psalm recurs to its introduction, and to this call upon himself is appended the Hallelujah which summons all creatures to the praise of God—a call of devotion which occurs nowhere out of the Psalter, and within the Psalter is found here for the first time, and consequently was only coined in the alter age. In modern printed copies it is sometimes written הללוּ־יהּ, sometimes הללוּ יהּ, but in the earlier copies (e.g., Venice 1521, Wittenberg 1566) mostly as one word הללוּיהּ.


  In the majority of MSS it is also found thus as one word, and that always with הּ, except the first הללוּיהּ which occurs here at the end of Ps 104, which has ה raphe in good MSS and old printed copies. This mode of writing is that attested by the Masora (vid., Baer's Psalterium, p. 132). The Talmud and Midrash observe this first Hallelujah is connected in a significant manner with the prospect of the final overthrow of the wicked. Ben-Pazzi (B. Berachoth 10a) counts 103 פרשׁיות up to this Hallelujah, reckoning Psa 1:1-6 and Psa 2:1-12 as one פרשׁת'.


  Psalm 105


  Thanksgiving Hymn in Honour of God Who Is Attested in the Earliest History of Israel


  We have here another Psalm closing with Hallelujah, which opens the series of the Hodu-Psalms. Such is the name we give only to Psalms which begin with הודו (Ps 105, Ps 107, Ps 118, Ps 136), just as we call those which begin with הללויה (Ps 106, Psa 111:1, Psa 117:1-2, Ps 135, Psa 146:1) Hallelujah-Psalms (alleluiatici). The expression להלּל וּלהודות, which frequently occurs in the books of Chronicles, Ezra, and Nehemiah, points to these two kinds of Psalms, or at least to their key-notes.


  The festival song which David, according to Ch1 16:7, handed over to Asaph and his brethren for musical execution at the setting down of the Ark and the opening of divine service on Zion, is, so far as its first part is concerned (Ch1 16:8-22), taken from our Psalm (Psa 105:1), which is then followed by Psa 96:1-13 as a second part, and is closed with Psa 106:1, Psa 106:47-48. Hitzig regards the festival song in the chronicler as the original, and the respective parallels in the Psalms as "layers or shoots." "The chronicler," says he, "there produces with labour, and therefore himself seeking foreign aid, a song for a past that is dead." But the transition from Psa 105:22 to Psa 105:23 and from Psa 105:33 to Psa 105:34, so devoid of connection, the taking over of the verse out of Ps 106 referring to the Babylonian exile into Psa 105:35, and even of the doxology of the Fourth Book, regarded as an integral part of the Psalm, into Psa 105:36, refute that perversion of the right relation which has been attempted in the interest of the Maccabaean Psalms. That festival song in the chronicler, as has been shown again very recently by Riehm and Kצhler, is a compilation of parts of songs already at hand, arranged for a definite purpose. Starting on the assumption that the Psalms as a whole are Davidic (just as all the Proverbs are Salomonic), because David called the poetry of the Psalms used in religious worship into existence, the attempt is made in that festival song to represent the opening of the worship on Zion, at that time in strains belonging to the Davidic Psalms.


  So far as the subject-matter is concerned, Psalms 105 attaches itself to the Asaph Ps 78, which recapitulates the history of Israel. The recapitulation here, however, is made not with any didactic purpose, but with the purpose of forming a hymn, and does not come down beyond the time of Moses and Joshua. Its source is likewise the Tפra as it now lies before us. The poet epitomizes what the Tפra narrates, and clothes it in a poetic garb.


  Psalm 105:1


  Invitation to the praise—praise that resounds far and wide among the peoples—of the God who has become manifest wondrously in the deeds and words connected with the history of the founding of Israel. הודה לה, as in Psa 33:2; Psa 75:2, of a praising and thankful confession offered to God; קרא בשׁם ה, to call with the name of Jahve, i.e., to call upon it, of an audible, solemn attestation of God in prayer and in discourse (Symmachus, κηρύσσετε). The joy of heart that is desired is the condition of a joyous opening of the mouth and Israel's own stedfast turning towards Jahve, the condition of all salutary result; for it is only His "strength" that breaks through all dangers, and His "face" that lightens up all darkness. משׁפּטי־פּיו, as Psa 105:7 teaches, are God's judicial utterances, which have been executed without any hindrance, more particularly in the case of the Egyptians, their Pharaoh, and their gods. The chronicler has פּיהוּ and זרע ישׂראל, which is so far unsuitable as one does not know whether עבדו is to be referred to "Israel" the patriarch, or to the "seed of Israel," the nation; the latter reference would be deutero-Isaianic. In both texts the lxx reads עבדו (ye His servants).


  Psalm 105:7


  The poet now begins himself to do that to which he encourages Israel. Jahve is Israel's God: His righteous rule extends over the whole earth, whilst His people experience His inviolable faithfulness to His covenant. יהוה in Psa 105:7 is in apposition to הוּא, for the God who bears this name is as a matter of course the object of the song of praise. זכר is the perfect of practically pledges certainty (cf. Psa 111:5, where we find instead the future of confident prospect). The chronicler has זכרוּ instead (lxx again something different: μνημονεύωμεν); but the object is not the demanding but the promissory side of the covenant, so that consequently it is not Israel's remembering but God's that is spoken of. He remembers His covenant in all time to come, so that exile and want of independence as a state are only temporary, exceptional conditions. צוּה has its radical signification here, to establish, institute, Psa 111:9. לאלף דּור (in which expression דור is a specifying accusative) is taken from Deu 7:9. And since דּבר is the covenant word of promise, it can be continued אשׁר כּרת; and Hag 2:5 (vid., Khler thereon) shows that אשׁר is not joined to בריתו over Psa 105:8. וּשׁבוּעתו, however, is a second object to זכר (since דּבר with what belongs to it as an apposition is out of the question). It is the oath on Moriah (Gen 22:16) that is meant, which applied to Abraham and his seed. לישׂחק (chronicler ליצחק), as in Amo 7:9; Jer 33:26. To זכר is appended ויּעמרדה; the suffix, intended as neuter, points to what follows, viz., this, that Canaan shall be Israel's hereditary land. From Abraham and Isaac we come to Jacob-Israel, who as being the father of the twelve is the twelve-tribe nation itself that is coming into existence; hence the plural can alternate with the singular in Psa 105:11. את־ארץ כּנען (chronicler, without the את) is an accusative of the object, and חבל נחלתכם accusative of the predicate: the land of Canaan as the province of your own hereditary possession measured out with a measuring line (Psa 78:55).


  Psalm 105:12


  The poet now celebrates the divine preservation which had sway over the small beginnings of Israel, when it made the patriarchs proof against harm on their wanderings. "Men of number" are such as can be easily counted, vid., the confessions in Gen 34:30; Deu 26:5; ויּתהלּכוּ places the claim upon the hospitality at one time of this people and at another time of that people in the connection with it of cause and effect. כּמעט, as a small number, only such a small number, signifies, as being virtually an adjective: inconsiderable, insignificant, worthless (Pro 10:20). בּהּ refers to Canaan. In Psa 105:13 the way in which the words גּוי and עם alternate is instructive: the former signifies the nation, bound together by a common origin, language, country, and descent; the latter the people, bound together by unity of government.


  The apodosis does not begin until Psa 105:14. It is different in connection with בּהיותכם in the text of the chronicler, and in this passage in the Psalter of the Syriac version, according to which Psa 105:12 ought to be jointed to the preceding group. The variation ומממלכה instead of מממלכה is of no consequence; but לאישׁ (to any one whomsoever) instead of אדם, in connection with הניח, restores the current mode of expression (Ecc 5:11; Sa2 16:11; Hos 4:17) instead of one which is without support elsewhere, but which follows the model of נתן, נטשׁ, Gen 31:28 (cf. supra p. 171); whilst on the other hand ובנביאי instead of ולנביאי substitutes an expression that cannot be supported for the current one (Gen 19:9; Rut 1:21). In Psa 105:14 the poet has the three histories of the preservation of the wives of the patriarchs in his mind, viz., of Sarah in Egypt (Gen. 12), and of Sarah and of Rebekah both in Philistia (Psa 20:1-9, Psa 26:1-12, cf. especially Psa 26:11). In the second instance God declares the patriarch to be a "prophet" (Psa 20:7). The one mention has reference to this and the other to Gen. 17, where Abram is set apart to be the father of peoples and kings, and Sarai to be a princess. They are called משׁיהים (a passive form) as eing God-chosen princes, and נביאים (an intensive active form, from נבא, root נב, to divulge), not as being inspired ones (Hupfeld), but as being God's spokesmen (cf. Exo 7:1. with Exo 4:15.), therefore as being the recipients and mediators of a divine revelation.


  Psalm 105:16


  "To call up a famine" is also a prose expression in Kg2 8:1. To break the staff of bread (i.e., the staff which bread is to man) is a very old metaphor, Lev 26:26. That the selling of Joseph was, providentially regarded, a "sending before," he himself says in Gen 45:5. Psa 102:24 throws light upon the meaning of ענּה ב. The Kerמ רגלו is just as much without any occasion to justify it as עינו in Ecc 4:8 (for עיניו). The statement that iron came upon his soul is intended to say that he had to endure in iron fetters sufferings that threatened his life. Most expositors take בּרזל as equivalent to בּבּרזל, but Hitzig rightly takes נפשׁו as an object, following the Targum; for ברזל as a name of an iron fetter can change its gender, as do, e.g., צפון as a name of the north wind, and כבוד as a name of the soul. The imprisonment (so harsh at the commencement) lasted over ten years, until at last Joseph's word cam to pass, viz., the word concerning this exaltation which had been revealed to him in dreams (Gen 42:9). According to Psa 107:20, דברו appears to be the word of Jahve, but then one would expect from Psa 105:19 a more parallel turn of expression. What is meant is Joseph's open-hearted word concerning his visions, and אמרת ה is the revelation of God conveying His promises, which came to him in the same form, which had to try, to prove, and to purify him (צרף as in Psa 17:3, and frequently), inasmuch as he was not to be raised to honour without having in a state of deep abasement proved a faithfulness that wavered not, and a confidence that knew no despair. The divine "word" is conceived of as a living effectual power, as in Psa 119:50. The representation of the exaltation begins, according to Gen 41:14, with שׁלח־מלך


  and follows Gen 41:39-41, Gen 41:44, very closely as to the rest, according to which בּנפשׁו is a collateral definition to לאסּר (with an orthophonic Dag.) in the sense of בּרצונו: by his soul, i.e., by virtue of his will (vid., Psychology, S. 202; tr. p. 239). In consequence of this exaltation of Joseph, Jacob-Israel came then into Egypt, and sojourned there as in a protecting house of shelter (concerning גּוּר, vid., supra, p. 414). Egypt is called (Psa 105:23, Psa 105:27) the land of Chaam, as in Psa 78:51; according to Plutarch, in the vernacular the black land, from the dark ashy grey colouring which the deposited mud of the Nile gives to the ground. There Israel became a powerful, numerous people (Exo 1:7; Deu 26:5), greater than their oppressors.


  Psalm 105:25


  Narration of the exodus out of Egypt after the plagues that went forth over that land. Psa 105:25 tells how the Egyptians became their "oppressors." It was indirectly God's work, inasmuch as He gave increasing might to His people, which excited their jealousy. The craft reached its highest pitch in the weakening of the Israelites that was aimed at by killing all the male children that were born. דּברי signifies facts, instances, as in Psa 65:4; Psa 145:5. Here, too, as in Ps 78, the miraculous judgments of the ten plagues to not stand in exactly historical order. The poet begins with the ninth, which was the most distinct self-representation of divine wrath, viz., the darkness (Exo 10:21-29): shā'lach chō'shech. The former word (שׁלח) has an orthophonic Gaja by the final syllable, which warns the reader audibly to utter the guttural of the toneless final syllable, which might here be easily slurred over. The Hiph. החשׁיך has its causative signification here, as also in Jer 13:16; the contracted mode of writing with i instead of ı̂ may be occasioned by the Waw convers. Psa 105:28 cannot be referred to the Egyptians; for the expression would be a mistaken one for the final compliance, which was wrung from them, and the interrogative way of taking it: nonne rebellarunt, is forced: the cancelling of the לא, however (lxx and Syriac), makes the thought halting. Hitzig proposes ולא שׁמרו: they observed not His words; but this, too, sounds flat and awkward when said of the Egyptians. The subject will therefore be the same as the subject of שׂמוּ; and of Moses and Aaron, in contrast to the behaviour at Mê-Merı̂bah (Num 20:24; Num 27:14; cf. Kg1 13:21, Kg1 13:26), it is said that this time they rebelled not against the words (Ker, without any ground: the word) of God, but executed the terrible commands accurately and willingly. From the ninth plague the poet in Psa 105:29 passes over to the first (Exo 7:14-25), viz., the red blood is appended to the black darkness. The second plague follows, viz., the frogs (Exo 8:1-15); Psa 105:20 looks as though it were stunted, but neither has the lxx read any ויבאו (ויעלו), Ex. 7:28. In Psa 105:31 he next briefly touches upon the fourth plague, viz., the gad-fly, ערב, lxx κυνόμυια (Exo 8:20-32, vid., on Psa 78:45), and the third (Exo 8:16-19), viz., the gnats, which are passed over in Ps 78. From the third plague the poet in Psa 105:32, Psa 105:33 takes a leap over to the seventh, viz., the hail (Ex 9:13-35). In Psa 105:32 he has Exo 9:24 before his mind, according to which masses of fire descended with the hail; and in Psa 105:33 (as in Psa 78:47) he fills in the details of Exo 9:25. The seventh plague is followed by the eighth in Psa 105:34, Psa 105:35, viz., the locust (Ex 10:1-20), to which ילק (the grasshopper) is the parallel word here, just as חסיל (the cricket) is in Psa 78:46. The expression of innumerableness is the same as in Psa 104:25. The fifth plague, viz., the pestilence, murrain (Exo 9:1-7), and the sixth, viz., שׁחין, boils (Exo 9:8-12), are left unmentioned; and the tenth plague closes, viz., the smiting of the first-born (Exo 11:1.), which Psa 105:36 expresses in the Asaphic language of Psa 78:51. Without any mention of the institution of the Passover, the tenth plague is followed by the departure with the vessels of silver and gold asked for from the Egyptians (Exo 12:35; Exo 11:2; Exo 3:22). The Egyptians were glad to get rid of the people whose detention threatened them with total destruction (Exo 12:33). The poet here draws from Isa 5:27; Isa 14:31; Isa 63:13, and Exo 15:16. The suffix of שׁבטיו refers to the chief subject of the assertion, viz., to God, according to Psa 122:4, although manifestly enough the reference to Israel is also possible (Num 24:2).


  Psalm 105:39


  Now follows the miraculous guidance through the desert to the taking possession of Canaan. The fact that the cloud (ענן, root ען, to meet, to present itself to view, whence the Arabic ‛ănăn, the visible outward side of the vault of heaven) by day, and becoming like fire by night, was their guide (Exo 13:21), is left out of consideration in Psa 105:39. With למסך we are not to associate the idea of a covering against foes, Exo 14:19., but of a covering from the smiting sun, for פּרשׁ (Exo 40:19), as in Isa 4:5., points to the idea of a canopy. In connection with the sending of the quails the tempting character of the desire is only momentarily dwelt upon, the greater emphasis is laid on the omnipotence of the divine goodness which responded to it. שׁאלוּ is to be read instead of שׁאל, the w before w having been overlooked; and the Kerמ writes and points שׂליו (like סתיו, עניו) in order to secure the correct pronunciation, after the analogy of the plural termination יו-. The bread of heaven (Psa 78:24.) is the manna. In Psa 105:41 the giving of water out of the rock at Rephidim and at Kadesh are brought together; the expression corresponds better to the former instance (Exo 17:6, cf. Num 20:11). הלכוּ refers to the waters, and נהר for כּנּהרות, Psa 78:16, is, as in Psa 22:14, an equation instead of a comparison. In this miraculous escort the patriarchal promise moves on towards its fulfilment; the holy word of promise, and the stedfast, proved faith of Abraham—these were the two motives. The second את is, like the first, a sign of the object, not a preposition (lxx, Targum), in connection with which Psa 105:42 would be a continuation of Psa 105:42, dragging on without any parallelism. Joy and exulting are mentioned as the mood of the redeemed ones with reference to the festive joy displayed at the Red Sea and at Sinai. By Psa 105:43 one is reminded of the same descriptions of the antitype in Isaiah, Isa 35:10; Isa 51:11; Isa 55:12, just as Psa 105:41 recalls Isa 48:21. "The lands of the heathen" are the territories of the tribes of Canaan. עמל is equivalent to יגיע in Isa 45:14 : the cultivated ground, the habitable cities, and the accumulated treasures. Israel entered upon the inheritance of these peoples in every direction. As an independent people upon ground that is theirs by inheritance, keeping the revealed law of their God, was Israel to exhibit the pattern of a holy nation moulded after the divine will; and, as the beginning of the Psalm shows, to unite the peoples to themselves and their God, the God of redemption, by the proclamation of the redemption which has fallen to their own lot.


  Psalm 106


  Israel's Unfaithfulness from Egypt Onwards, and God's Faithfulness Down to the Present Time


  With this anonymous Psalm begins the series of the strictly Hallelujah-Psalms, i.e., those Psalms which have הללו־יה for their arsis-like beginning and for their inscription (Ps 106, 111-113, Psa 117:1-2, 135, 146-150). The chronicler in his cento, Ch1 16:8., and in fact in Ch1 16:34-36, puts the first and last verses of this Psalm (Psa 106:1, Psa 106:47), together with the Beracha (Psa 106:48) which closes the Fourth Book of the Psalms, into the mouth of David, from which it is to be inferred that this Psalm is no more Maccabaean than Psa 96:1-13 and Ps 105 (which see), and that the Psalter was divided into five books which were marked off by the doxologies even in the time of the chronicler. The Beracha, Psa 106:48, appears even at that period to have been read as an integral part of the Psalm, according to liturgical usage. The Hallelujah Psalms 106, like the Hodu Ps 105 and the Asaph Ps 78, recapitulates the history of the olden times of the Israelitish nation. But the purpose and mode of the recapitulation differ in each of these three Psalms. In Ps 78 it is didactic; in Ps 105 hymnic; and here in Psalms 106 penitential. It is a penitential Psalm, or Psalm of confession, a ודּוּי (from התודּה to confess, Lev 16:21). The oldest types of such liturgical prayers are the two formularies at the offering of the first-fruits, Deut. 26, and Solomon's prayer at the dedication of the Temple, 1 Kings 8. And to this kind of tephilla, the Vidduj, belong, beyond the range of the Psalter, the prayer of Daniel, Dan 9:1 (vid., the way in which it is introduced in Dan 9:4), and the prayer (Neh 9:5-38) which eight Levites uttered in the name of the people at the celebration of the fast-day on the twenty-fourth of Tishri. It is true Psalms 106 is distinguished from these prayers of confession in the prose style as being a Psalm; but it has three points in common with them and with the liturgical tephilla in general, viz., (1) the fondness for inflexional rhyming, i.e., for rhyming terminations of the same suffixes; (2) the heaping up of synonyms; and (3) the unfolding of the thoughts in a continuous line. These three peculiarities are found not only in the liturgical border, Psa 106:1-6, Psa 106:47, but also in the middle historical portion, which forms the bulk of the Psalm. The law of parallelism, is, it is true, still observed; but apart from these distichic wave-like ridges of the thoughts, it is all one direct, straight-line flow without technical division.


  Psalm 106:1


  The Psalm begins with the liturgical call, which has not coined for the first time in the Maccabaean age (1 Macc. 4:24), but was already in use in Jeremiah's time (Psa 33:11). The lxx appropriately renders טּוב by χρηστός, for God is called "good" not so much in respect of His nature as of the revelation of His nature. The fulness of this revelation, says Psa 106:2 (like Psa 40:6), is inexhaustible. גּבוּרות are the manifestations of His all-conquering power which makes everything subservient to His redemptive purposes (Psa 20:7); and תּהלּה is the glory (praise or celebration) of His self-attestation in history. The proclaiming of these on the part of man can never be an exhaustive echo of them. In Psa 106:3 the poet tells what is the character of those who experience such manifestations of God; and to the assertion of the blessedness of these men he appends the petition in Psa 106:4, that God would grant him a share in the experiences of the whole nation which is the object of these manifestations. עמּך beside בּרצון is a genitive of the object: with the pleasure which Thou turnest towards Thy people, i.e., when Thou again (cf. Psa 106:47) showest Thyself gracious unto them. On פּקד cf. Psa 8:5; Psa 80:15, and on ראה ב, Jer 29:32; a similar Beth is that beside לשׂמח (at, on account of, not: in connection with), Psa 21:2; Psa 122:1. God's "inheritance" is His people; the name for them is varied four times, and thereby גּוי is also exceptionally brought into use, as in Zep 2:9.


  Psalm 106:6


  The key-note of the vidduj, which is a settled expression since Kg1 8:47 (Dan 9:5, cf. Bar. 2:12), makes itself heard here in Psa 106:6; Israel is bearing at this time the punishment of its sins, by which it has made itself like its forefathers. In this needy and helpless condition the poet, who all along speaks as a member of the assembly, takes the way of the confession of sin, which leads to the forgiveness of sin and to the removal of the punishment of sin. רשׁע, Kg1 8:47, signifies to be, and the Hiph. to prove one's self to be, a רשׁע. עם in Psa 106:6 is equivalent to aeque ac, as in Ecc 2:16; Job 9:26. With Psa 106:7 the retrospect begins. The fathers contended with Moses and Aaron in Egypt (Exo 5:21), and gave no heed to the prospect of redemption (Exo 6:9). The miraculous judgments which Moses executed (Exo 3:20) had no more effect in bringing them to a right state of mind, and the abundant tokens of loving-kindness (Isa 63:7) amidst which God redeemed them made so little impression on their memories that they began to despair and to murmur even at the Red Sea (Exo 14:11.). With על, Psa 106:7, alternates בּ (as in Eze 10:15, בּנהר); cf. the alternation of prepositions in Joe 3:8. When they behaved thus, Jahve might have left their redemption unaccomplished, but out of unmerited mercy He nevertheless redeemed them. Psa 106:8-11 are closely dependent upon Ex. 14. Psa 106:11 is a transposition (cf. Psa 34:21; Isa 34:16) from Exo 14:28. On the other hand, Psa 106:9 is taken out of Isa 63:13 (cf. Wisd. 19:9); Isa. 63:7-64:12 is a prayer for redemption which has a similar ground-colouring. The sea through which they passed is called, as in the Tפra, ים־סוּף, which seems, according to Exo 2:3; Isa 19:3, to signify the sea of reed or sedge, although the sedge does not grow in the Red Sea itself, but only on the marshy places of the coast; but it can also signify the sea of sea-weed, mare algosum, after the Egyptian sippe, wool and sea-weed (just as Arab. ṣûf also signifies both these). The word is certainly Egyptian, whether it is to be referred back to the Egyptian word sippe (sea-weed) or seebe (sedge), and is therefore used after the manner of a proper name; so that the inference drawn by Knobel on Exo 8:18 from the absence of the article, that סוּף is the name of a town on the northern point of the gulf, is groundless. The miracle at the sea of sedge or sea-weed—as Psa 106:12 says—also was not without effect. Exo 14:31 tells us that they believed on Jahve and Moses His servant, and the song which they sang follows in Ex. 15. But they then only too quickly added sins of ingratitude.


  Psalm 106:13


  The first of the principal sins on the other side of the Red Sea was the unthankful, impatient, unbelieving murmuring about their meat and drink, Psa 106:13-15. For what Psa 106:13 places foremost was the root of the whole evil, that, falling away from faith in God's promise, they forgot the works of God which had been wrought in confirmation of it, and did not wait for the carrying out of His counsel. The poet has before his eye the murmuring for water on the third day after the miraculous deliverance (Exo 15:22-24) and in Rephidim (Exo 17:2). Then the murmuring for flesh in the first and second years of the exodus which was followed by the sending of the quails (Ex. 16 and Num. 11), together with the wrathful judgment by which the murmuring for the second time was punished (Kibrôth ha-Ta'avah, Num 11:33-35). This dispensation of wrath the poet calls רזון (lxx, Vulgate, and Syriac erroneously πλησμονήν, perhaps מזון, nourishment), inasmuch as he interprets Num 11:33-35 of a wasting disease, which swept away the people in consequence of eating inordinately of the flesh, and in the expression (cf. Psa 78:31) he closely follows Isa 10:16. The "counsel" of God for which they would not wait, is His plan with respect to the time and manner of the help. חכּה, root Arab. ḥk, a weaker power of Arab. ḥq, whence also Arab. ḥkl, p. 111, ḥkm, p. 49 note 1, signifies prop. to make firm, e.g., a knot (cf. on Psa 33:20), and starting from this (without the intervention of the metaphor moras nectere, as Schultens thinks) is transferred to a firm bent of mind, and the tension of long expectation. The epigrammatic expression ויּתאוּוּ תאוה (plural of ויתאו, Isa 45:12, for which codices, as also in Pro 23:3, Pro 23:6; Pro 24:1, the Complutensian, Venetian 1521, Elias Levita, and Baer have ויתאו without the tonic lengthening) is taken from Num 11:4.


  The second principal sin was the insurrection against their superiors, Psa 106:16-18. The poet has Num 16:1 in his eye. The rebellious ones were swallowed up by the earth, and their two hundred and fifty noble, non-Levite partisans consumed by fire. The fact that the poet does not mention Korah among those who were swallowed up is in perfect harmony with Num 16:25., Deu 11:6; cf. however Num 26:10. The elliptical תפתּה in Psa 106:17 is explained from Num 16:32; Num 26:10.


  The third principal sin was the worship of the calf, Psa 106:19-23. The poet here glances back at Ex. 32, but not without at the same time having Deu 9:8-12 in his mind; for the expression "in Horeb" is Deuteronomic, e.g., Deu 4:15; Deu 5:2, and frequently. Psa 106:20 is also based upon the Book of Deuteronomy: they exchanged their glory, i.e., the God who was their distinction before all peoples according to Deu 4:6-8; Deu 10:21 (cf. also Jer 2:11), for the likeness (תּבנית) of a plough-ox (for this is pre-eminently called שׁוּר, in the dialects תּור), contrary to the prohibition in Deu 4:17. On Psa 106:21 cf. the warning in Deu 6:12. "Land of Cham" = Egypt, as in Psa 78:51; Psa 105:23, Psa 105:27. With ויאמר in Psa 106:23 the expression becomes again Deuteronomic: Deu 9:25, cf. Exo 32:10. God made and also expressed the resolve to destroy Israel. Then Moses stepped into the gap (before the gap), i.e., as it were covered the breach, inasmuch as he placed himself in it and exposed his own life; cf. on the fact, besides Ex. 32, also Deu 9:18., Psa 10:10, and on the expression, Eze 22:30 and also Jer 18:20.


  Psalm 106:24


  The fact to which the poet refers in Psa 106:24, viz., the rebellion in consequence of the report of the spies, which he brings forward as the fourth principal sin, is narrated in Num 13, Num 14. The appellation ארץ חמדּה is also found in Jer 3:19; Zac 7:14. As to the rest, the expression is altogether Pentateuchal. "They despised the land," after Num 14:31; "they murmured in their tents," after Deu 1:27; "to lift up the land" = to swear, after Exo 6:8; Deu 32:40; the threat להפּיל, to make them fall down, fall away, after Num 14:29, Num 14:32. The threat of exile is founded upon the two great threatening chapters, Lev 26; Deu 28:1; cf. more particularly Lev 26:33 (together with the echoes in Eze 5:12; Eze 12:14, etc.), Deu 28:64 (together with the echoes in Jer 9:15; Eze 22:15, etc.). Eze 20:23 stands in a not accidental relationship to Psa 106:26.; and according to that passage, וּלהפיל is an error of the copyist for וּלהפיץ (Hitzig).


  Now follows in Psa 106:28-31 the fifth of the principal sins, viz., the taking part in the Moabitish worship of Baal. The verb נצמד (to be bound or chained), taken from Num 25:3, Num 25:5, points to the prostitution with which Baal Per, this Moabitish Priapus, was worshipped. The sacrificial feastings in which, according to Num 25:2, they took part, are called eating the sacrifices of the dead, because the idols are dead beings (nekroi', Wisd. 13:10-18) as opposed to God, the living One. The catena on Rev 2:14 correctly interprets: τὰ τοῖς εἰδώλοις τελεσθέντα κρέα.


  The object of "they made angry" is omitted; the author is fond of this, cf. Psa 106:7 and Psa 106:32. The expression in Psa 106:29 is like Exo 19:24. The verb עמד is chosen with reference to Num 17:13. The result is expressed in Psa 106:30 after Num 25:8, Num 25:18., Num 17:13. With פּלּל, to adjust, to judge adjustingly (lxx, Vulgate, correctly according to the sense, ἐξιλάσατο), the poet associates the thought of the satisfaction due to divine right, which Phinehas executed with the javelin. This act of zeal for Jahve, which compensated for Israel's unfaithfulness, was accounted unto him for righteousness, by his being rewarded for it with the priesthood unto everlasting ages, Num 25:10-13. This accounting of a work for righteousness is only apparently contradictory to Gen 15:5.: it was indeed an act which sprang from a constancy in faith, and one which obtained for him the acceptation of a righteous man for the sake of this upon which it was based, by proving him to be such.


  In Psa 106:32, Psa 106:33 follows the sixth of the principal sins, viz., the insurrection against Moses and Aaron at the waters of strife in the fortieth year, in connection with which Moses forfeited the entrance with them into the Land of Promise (Num 20:11., Deu 1:37; Deu 32:51), since he suffered himself to be carried away by the persevering obstinacy of the people against the Spirit of God (המרה mostly providing the future for מרה, as in Psa 106:7, Psa 106:43, Psa 78:17, Psa 78:40, Psa 78:56, of obstinacy against God; on את־רוּחו cf. Isa 63:10) into uttering the words addressed to the people, Num 20:10, in which, as the smiting of the rock which was twice repeated shows, is expressed impatience together with a tinge of unbelief. The poet distinguishes, as does the narrative in Num. 20, between the obstinacy of the people and the transgression of Moses, which is there designated, according to that which lay at the root of it, as unbelief. The retrospective reference to Num 27:14 needs adjustment accordingly.


  Psalm 106:34


  The sins in Canaan: the failing to exterminate the idolatrous peoples and sharing in their idolatry. In Psa 106:34 the poet appeals to the command, frequently enjoined upon them from Exo 23:32. onwards, to extirpate the inhabitants of Canaan. Since they did not execute this command (vid., Jdg 1:1), that which it was intended to prevent came to pass: the heathen became to them a snare (mowqeesh), Exo 23:33; Exo 34:12; Deu 7:16. They intermarried with them, and fell into the Canaanitish custom in which the abominations of heathenism culminate, viz., the human sacrifice, which Jahve abhorreth (Deu 12:31), and only the demons (שׁדים, Deu 32:17) delight in. Thus then the land was defiled by blood-guiltiness (חנף, Num 35:33, cf. Isa 24:5; Isa 26:21), and they themselves became unclean (Eze 20:43) by the whoredom of idolatry. In Psa 106:40-43 the poet (as in Neh 9:26.) sketches the alternation of apostasy, captivity, redemption, and relapse which followed upon the possession of Canaan, and more especially that which characterized the period of the judges. God's "counsel" was to make Israel free and glorious, but they leaned upon themselves, following their own intentions (בּעצתם); wherefore they perished in their sins. The poet uses מכך (to sink down, fall away) instead of the נמק (to moulder, rot) of the primary passage, Lev 26:39, retained in Eze 24:23; Eze 33:10, which is no blunder (Hitzig), but a deliberate change.


  Psalm 106:44


  The poet's range of vision here widens from the time of the judges to the history of the whole of the succeeding age down to the present; for the whole history of Israel has essentially the same fundamental character, viz., that Israel's unfaithfulness does not annul God's faithfulness. That verifies itself even now. That which Solomon in Kg1 8:50 prays for on behalf of his people when they may be betrayed into the hands of the enemy, has been fulfilled in the case of the dispersion of Israel in all countries (Psa 107:3), Babylonia, Egypt, etc.: God has turned the hearts of their oppressors towards them. On ראה ב, to regard compassionately, cf. Gen 29:32; Sa1 1:11. בּצּר לחם belong together, as in Psa 107:6, and frequently. רנּה is a cry of lamentation, as in Kg1 8:28 in Solomon's prayer at the dedication of the Temple. From this source comes Psa 106:6, and also from this source Psa 106:46, cf. Kg1 8:50 together with Neh 1:11. In ויּנּחם the drawing back of the tone does not take place, as in Gen 24:67. חסדו beside כּרב is not pointed by the Kerמ חסדּו, as in Psa 5:8; Psa 69:14, but as in Lam 3:32, according to Psa 106:7, Isa 63:7, חסדו: in accordance with the fulness (riches) of His manifold mercy or loving-kindness. The expression in Psa 106:46 is like Gen 43:14. Although the condition of the poet's fellow-countrymen in the dispersion may have been tolerable in itself, yet this involuntary scattering of the members of the nation is always a state of punishment. The poet prays in Psa 106:47 that God may be pleased to put an end to this.


  Psalm 106:47


  He has now reached the goal, to which his whole Psalm struggles forth, by the way of self-accusation and the praise of the faithfulness of God. השׁתּבּח (found only here) is the reflexive of the Piel, to account happy, Ecc 4:2, therefore: in order that we may esteem ourselves happy to be able to praise Thee. In this reflexive (and also passive) sense השׁתבח is customary in Aramaic and post-biblical Hebrew.


  Psalm 106:48


  The closing doxology of the Fourth Book. The chronicler has ואמרוּ before Psa 106:47 (which with him differs only very slightly), an indispensable rivet, so to speak, in the fitting together of Psa 106:1 (Psa 107:1) and Psa 106:47. The means this historian, who joins passages together like mosaic-work, calls to his aid are palpable enough. He has also taken over. Psa 106:48 by transforming and let all the people say Amen, Hallelujah! in accordance with his style (cf. Ch1 25:3; Ch2 5:13, and frequently, Ezr 3:11), into an historical clause: ויּאמרוּ כל־העם אמן והלּל ליהוה. Hitzig, by regarding the echoes of the Psalms in the chronicler as the originals of the corresponding Psalms in the Psalter, and consequently Ch1 16:36 as the original of the Beracha placed after our Psalm, reverses the true relation; vid., with reference to this point, Riehm in the Theolog. Literat. Blatt, 1866, No. 30, and Kצhler in the Luther. Zeitschrift, 1867, S. 297ff. The priority of Ps 106 is clear from the fact that Psa 106:1 gives a liturgical key-note that was in use even in Jeremiah's time (Psa 33:11), and that Psa 106:47 reverts to the tephilla-style of the introit, Psa 106:4. And the priority of Psa 106:48 as a concluding formula of the Fourth Book is clear from the fact that is has been fashioned, like that of the Second Book (Psa 72:18.), under the influence of the foregoing Psalm. The Hallelujah is an echo of the Hallelujah-Psalm, just as there the Jahve Elohim is an echo of the Elohim-Psalm. And "let all the people say Amen" is the same closing thought as in Psa 106:6 of Ps, which is made into the closing doxology of the whole Psalter. Ἀμὴν ἀλληλούΐα together (Rev 19:4) is a laudatory confirmation.


  Psalm 107


  An Admonition to Fellow-Countrymen to Render Thanks on account of Having Got the Better of Calamities


  With this Psalm begins the Fifth Book, the Book אלה הדברים of the Psalter. With Ps 106 closed the Fourth Book, or the Book במדבר, the first Psalm of which, Ps 90, bewailed the manifestation of God's wrath in the case of the generation of the desert, and in the presence of the prevailing death took refuge in God the eternal and unchangeable One. Ps 106, which closes the book has בּמּדבּר (Psa 106:14, Psa 107:26) as its favourite word, and makes confession of the sins of Israel on the way to Canaan. Now, just as at the beginning of the Book of Deuteronomy Israel stands on the threshold of the Land of Promise, after the two tribes and a half have already established themselves on the other side of the Jordan, so at the beginning of this Fifth Book of the Psalter we see Israel restored to the soil of its fatherland. There it is the Israel redeemed out of Egypt, here it is the Israel redeemed out of the lands of the Exile. There the lawgiver once more admonishes Israel to yield the obedience of love to the Law of Jahve, here the psalmist calls upon Israel to show gratitude towards Him, who has redeemed it from exile and distress and death.


  We must not therefore be surprised if Ps 106 and Ps 107 are closely connected, in spite of the fact that the boundary of the two Books lies between them. "Ps. 107 stands in close relationship to Ps 106. The similarity of the beginning at once points back to this Psalm. Thanks are here given in Psa 107:3 for what was there desired in v. 47. The praise of the Lord which was promised in Psa 106:47 in the case of redemption being vouchsafed, is here presented to Him after redemption vouchsafed." This observation of Hengstenberg is fully confirmed. The Psa 104:1 really to a certain extent from a tetralogy. Ps 104 derives its material from the history of the creation, Ps 105 from the history of Israel in Egypt, in the desert, and in the Land of Promise down to the Exile, and Psalms 107 from the time of the restoration. Nevertheless the connection of Ps 104 with Psa 105:1 is by far not so close as that of these three Psalms among themselves. These three anonymous Psalms form a trilogy in the strictest sense; they are a tripartite whole from the hand of one author. The observation is an old one. The Harpffe Davids mit Teutschen Saiten bespannet (Harp of David strung with German Strings), a translation of the Psalms which appeared in Augsburg in the year 1659, begins Ps 106 with the words: "For the third time already am I now come, and I make bold to spread abroad, with grateful acknowledgment, Thy great kindnesses." God's wondrous deeds of loving-kindness and compassion towards Israel from the time of their forefathers down to the redemption out of Egypt according to the promise, and giving them possession of Canaan, are the theme of Ps 105. The theme of Ps 106 is the sinful conduct of Israel from Egypt onwards during the journey through the desert, and then in the Land of Promise, by which they brought about the fulfilment of the threat of exile (Psa 106:27); but even there God's mercy was not suffered to go unattested (Psa 106:46). The theme of Psalms 107, finally, is the sacrifice of praise that is due to Him who redeemed them out of exile and all kinds of destruction. We may compare Psa 105:44, He gave them the lands (ארצות) of the heathen; Psa 106:27, (He threatened) to cast forth their seed among the heathen and to scatter them in the lands (בּארצות); and Psa 107:3, out of the lands (מארצות) hath He brought them together, out of east and west, out of north and south. The designed similarity of the expression, the internal connection, and the progression in accordance with a definite plan, are not to be mistaken here. In other respects, too, these three Psalms are intimately interwoven. In them Egypt is called "the land of Ham" (Psa 105:23, Psa 105:27; Psa 106:22), and Israel "the chosen ones of Jahve" (Psa 105:6, Psa 105:43; Psa 106:5, cf. Psa 23:1-6). They are fond of the interrogative form of exclamation (Psa 106:2; Psa 107:43). There is an approach in them to the hypostatic conception of the Word (דּבר, Psa 105:19; Psa 106:20). Compare also ישׁימון Psa 106:14; Psa 107:4; and the Hithpa. התהלּל Psa 105:3; Psa 106:5, השׁתּבּח, Psa 106:47, התבּלּע Psa 107:27. In all three the poet shows himself to be especially familiar with Isa 40:1, and also with the Book of Job. Psalms 107 is the fullest in reminiscences taken from both these Books, and in this Psalm the movement of the poet is more free without recapitulating history that has been committed to writing. Everything therefore favours the assertion that Ps 105, Ps 106, and Ps 107 are a "trefoil" (trifolium)—two Hodu-Psalms, and a Hallalujah-Psalm in the middle.


  Ps. 107 consists of six groups with an introit, Psa 107:1-3, and an epiphonem, Psa 107:43. The poet unrolls before the dispersion of Israel that has again attained to the possession of its native land the pictures of divine deliverances in which human history, and more especially the history of the exiles, is so rich. The epiphonem at the same time stamps the hymn as a consolatory Psalm; for those who were gathered again out of the lands of the heathen nevertheless still looked for the final redemption under the now milder, now more despotic sceptre of the secular power.


  Psalm 107:1


  The introit, with the call upon them to grateful praise, is addressed to the returned exiles. The Psalm carries the marks of its deutero-Isaianic character on the very front of it, viz.: "the redeemed of Jahve," taken from Isa 62:12, cf. Psa 63:4; Psa 35:9.; קבּץ as in Isa 56:8, and frequently; "from the north and from the sea," as in Isa 49:12 : "the sea" (ים) here (as perhaps there also), side by side with east, west, and north, is the south, or rather (since ים is an established usus loquendi for the west) the south-west, viz., the southern portion of the Mediterranean washing the shores of Egypt. With this the poet associates the thought of the exiles of Egypt, as with וּממּערב the exiles of the islands, i.e., of Asia Minor and Europe; he is therefore writing at a period in which the Jewish state newly founded by the release of the Babylonian exiles had induced the scattered fellow-countrymen in all countries to return home. Calling upon the redeemed ones to give thanks to God the Redeemer in order that the work of the restoration of Israel may be gloriously perfected amidst the thanksgiving of the redeemed ones, he forthwith formulates the thanksgiving by putting the language of thanksgiving of the ancient liturgy (Jer 33:11) into their mouth. The nation, now again established upon the soil of the fatherland, has, until it had acquired this again, seen destruction in every form in a strange land, and can tell of the most manifold divine deliverances. The call to sacrifice the sacrifices of thanksgiving is expanded accordingly into several pictures portraying the dangers of the strange land, which are not so much allegorical, personifying the Exile, as rather exemplificative.


  Psalm 107:4


  It has actually come to pass, the first strophe tells us, that they wandered in a strange land through deserts and wastes, and seemed likely to have to succumb to death from hunger. According to Psa 107:40 and Isa 43:19, it appears that Psa 107:4 ought to be read לא־דרך (Olshausen, Baur, and Thenius); but the line is thereby lengthened inelegantly. The two words, joined by Munach, stand in the construct state, like פּרא אדם, Gen 16:12 : a waste of a way = ἔρημος ὁδός, Act 8:26 (Ewald, Hitzig), which is better suited to the poetical style than that דּרך, as in משׁנה־כּסףp, and the like, should be an accusative of nearer definition (Hengstenberg). In connection with עיר מושׁב the poet, who is fond of this combination (Psa 107:7, Psa 107:36, cf. בּית־מושׁב, Lev 25:29), means any city whatever which might afford the homeless ones a habitable, hospitable reception. With the perfects, which describe what has been experienced, alternates in Psa 107:5 the imperfect, which shifts to the way in which anything comes about: their soul in them enveloped itself (vid., Psa 61:3), i.e., was nigh upon extinction. With the fut. consec. then follows in Psa 107:6 the fact which gave the turn to the change in their misfortune. Their cry for help, as the imperfect יצּילם implies, was accompanied by their deliverance, the fact of which is expressed by the following fut. consec. ויּדריכם. Those who have experienced such things are to confess to the Lord, with thanksgiving, His loving-kindness and His wonderful works to the children of men. It is not to be rendered: His wonders (supply אשׁר עשׂה) towards the children of men (Luther, Olshausen, and others). The two ל coincide: their thankful confession of the divine loving-kindness and wondrous acts is not to be addressed alone to Jahve Himself, but also to men, in order that out of what they have experienced a wholesome fruit may spring forth for the multitude. נפשׁ שׁוקקה (part. Polel, the ē of which is retained as a pre-tonic vowel in pause, cf. Psa 68:26 and on Job 20:27, Ew. 188, b) is, as in Isa 29:9, the thirsting soul (from שׁוּק, Arab. sâq, to urge forward, of the impulse and drawing of the emotions, in Hebrew to desire ardently). The preterites are here an expression of that which has been experienced, and therefore of that which has become a fact of experience. In superabundant measure does God uphold the languishing soul that is in imminent danger of languishing away.


  Psalm 107:10


  Others suffered imprisonment and bonds; but through Him who had decreed this as punishment for them, they also again reached the light of freedom. Just as in the first strophe, here, too, as far as יודוּ in Psa 107:15, is all a compound subject; and in view of this the poet begins with participles. "Darkness and the shadow of death" (vid., Psa 23:4) is an Isaianic expression, Isa 9:1 (where ישׁבי is construed with ב), Psa 42:7 (where ישׁבי is construed as here, cf. Gen 4:20; Zac 2:11), just as "bound in torture and iron" takes its rise from Job 36:8. The old expositors call it a hendiadys for "torturing iron" (after Psa 105:18); but it is more correct to take the one as the general term and the other as the particular: bound in all sorts of affliction from which they could not break away, and more particularly in iron bonds (בּרזל, like the Arabic firzil, an iron fetter, vid., on Psa 105:18). In Psa 107:11, which calls to mind Isa 5:19, and with respect to Psa 107:12, Isa 3:8, the double play upon the sound of the words is unmistakeable. By עצה is meant the plan in accordance with which God governs, more particularly His final purpose, which lies at the basis of His leadings of Israel. Not only had they nullified this purpose of mercy by defiant resistance (המרה) against God's commandments (אמרי, Arabic awâmir, âmireh) on their part, but they had even blasphemed it; נאץ, Deu 32:19, and frequently, or נאץ (prop. to pierce, then to treat roughly), is an old Mosaic designation of blasphemy, Deu 31:20; Num 14:11, Num 14:23; Num 16:30. Therefore God thoroughly humbled them by afflictive labour, and caused them to stumble (כּשׁל). But when they were driven to it, and prayed importunately to Him, He helped them out of their straits. The refrain varies according to recognised custom. Twice the expression is ויצעקו, twice ויזעקו; once יצילם, then twice יושׁיעם, and last of all יוציאם, which follows here in Psa 107:14 as an alliteration. The summary condensation of the deliverance experienced (Psa 107:16) is moulded after Isa 45:2. The Exile, too, may be regarded as such like a large jail (vid., e.g., Isa 42:7, Isa 42:22); but the descriptions of the poet are not pictures, but examples.


  Psalm 107:17


  Others were brought to the brink of the grave by severe sickness; but when they draw nigh in earnest prayer to Him who appointed that they should suffer thus on account of their sins, He became their Saviour. אויל (cf. e.g., Job 5:3), like נבל (vid., Psa 14:1), is also an ethical notion, and not confined to the idea of defective intellect merely. It is one who insanely lives only for the passing hour, and ruins health, calling, family, and in short himself and everything belonging to him. Those who were thus minded, the poet begins by saying, were obliged to suffer by reason of (in consequence of) their wicked course of life. The cause of their days of pain and sorrow is placed first by way of emphasis; and because it has a meaning that is related to the past יתענּוּ thereby comes all the more easily to express that which took place simultaneously in the past. The Hithpa. in Kg1 2:26 signifies to suffer willingly or intentionally; here: to be obliged to submit to suffering against one's will. Hengstenberg, for example, construes it differently: "Fools because of their walk in transgression (more than 'because of their transgression'), and those who because of their iniquities were afflicted—all food," etc. But מן beside יתענּוּ has the assumption in its favour of being an affirmation of the cause of the affliction. In Psa 107:18 the poet has the Book of Job (Job 33:20, Job 33:22) before his eye. And in connection with Psa 107:20, ἀπέστειλεν τὸν λόγον αὐτοῦ καὶ ἰάσατο αὐτοὺς (lxx), no passage of the Old Testament is more vividly recalled to one's mind than Psa 105:19, even more than Psa 147:18; because here, as in Psa 105:19, it treats of the intervention of divine acts within the sphere of human history, and not of the intervention of divine operations within the sphere of the natural world. In the natural world and in history the word (דּבר) is God's messenger (Psa 105:19, cf. Isa 55:10.), and appears here as a mediator of the divine healing. Here, as in Job 33:23., the fundamental fact of the New Testament is announced, which Theodoret on this passage expresses in words: Ὁ Θεὸς Λόγος ἐνανθρωπήσας καὶ ἀποσταλεὶς ὡς ἄνθρωπος τὰ παντοδαπὰ τῶν ψυχῶν ἰάσατο τραύματα καὶ τοὺς διαφθαρέντας ἀνέῤῥωσε λογισμούς. The lxx goes on to render it: καὶ ἐῤῥύσατο αὐτοὺς ἐκ τῶν διαφθορῶν αὐτῶν, inasmuch as the translators derive שׁחיתותם from שׁחיתה (Dan 6:5), and this, as שׁחת elsewhere (vid., Psa 16:10), from שׁחת, διαφθείρειν, which is approved by Hitzig. But Lam 4:20 is against this. From שׁחה is formed a noun שׁחוּת (שׁחוּת) in the signification a hollow place (Pro 28:10), the collateral form of which, שׁחית (שׁחית), is inflected like חנית, plur. חניתות with a retention of the substantival termination. The "pits" are the deep afflictions into which they were plunged, and out of which God caused them to escape. The suffix of וירפאם avails also for ימלּט, as in Gen 27:5; Gen 30:31; Psa 139:1; Isa 46:5.


  Psalm 107:23


  Others have returned to tell of the perils of the sea. Without any allegory (Hengstenberg) it speaks of those who by reason of their calling traverse (which is expressed by ירד because the surface of the sea lies below the dry land which slopes off towards the coast) the sea in ships (read boŏnijoth without the article), and that not as fishermen, but (as Luther has correctly understood the choice of the word) in commercial enterprises. These have seen the works and wonders of God in the eddying deep, i.e., they have seen with their own eyes what God can do when in His anger He calls up the powers of nature, and on the other hand when He compassionately orders them back into their bounds. God's mandate (ויּאמר as in Psa 105:31, Psa 105:34) brought it to pass that a stormy wind arose (cf. עמד, Psa 33:9), and it drove its (the sea's) waves on high, so that the seafarers at one time were tossed up to the sky and then hurled down again into deep abysses, and their soul melted בּרעה, in an evil, anxious mood, i.e., lost all its firmness. They turned about in a circle (יחוגּוּ( elc from חגג = חוּג) and reeled after the manner of a drunken man; all their wisdom swallowed itself up, i.e., consumed itself within itself, came of itself to nought, just as Ovid, Trist. i. 1, says in connection with a similar description of a storm at sea: ambiguis ars stupet ipsa malis. The poet here writes under the influence of Isa 19:3, Isa 19:14. But at their importunate supplication God led them forth out of their distresses (Psa 25:17). He turned the raging storm into a gentle blowing (= דּממה דּקּה, Kg1 19:12). הקים construed with ל here has the sense of transporting (carrying over) into another condition or state, as Apollinaris renders: αὐτίκα δ ̓ εἰς αὔρην προτέρην μετέθηκε θύελλαν. The suffix of גּלּיהם cannot refer to the מים רבּים in Psa 107:23, which is so far removed; "their waves" are those with which they had to battle. These to their joy became calm (חשׁה) and were still (שׁתק as in Jon 1:11), and God guided them ἐπὶ λιμένα θελήματος αὐτῶν (lxx). מחוז, a hapax-legomenon, from Arab. ḥâz (ḥwz), to shut in on all sides and to draw to one's self (root Arab. ḥw, gyravit, in gyrum egit), signifies a place enclosed round, therefore a haven, and first of all perhaps a creek, to use a northern word, a fiord. The verb שׁתק in relation to חשׁה is the stronger word, like יבשׁ in relation to חרם in the history of the Flood. Those who have been thus marvellously rescued are then called upon thankfully to praise God their Deliverer in the place where the national church assembles, and where the chiefs of the nation sit in council; therefore, as it seems, in the Temple and in the Forum.


  Now follow two more groups without the two beautiful and impressive refrains with which the four preceding groups are interspersed. The structure is less artistic, and the transitions here and there abrupt and awkward. One might say that these two groups are inferior to the rest, much as the speeches of Elihu are inferior to the rest of the Book of Job. That they are, however, nevertheless from the hand of the very same poet is at once seen from the continued dependence upon the Book of Job and Isaiah. Hengstenberg sees in Psa 107:33-42 "the song with which they exalt the Lord in the assembly of the people and upon the seat of the elders." but the materia laudis is altogether different from that which is to be expected according to the preceding calls to praise. Nor is it any the more clear to us that Psa 107:33. refer to the overthrow of Babylon, and Psa 107:35. to the happy turn of affairs that took place simultaneously for Israel; Psa 107:35 does not suit Canaan, and the expressions in Psa 107:36. would be understood in too low a sense. No, the poet goes on further to illustrate the helpful government of God the just and gracious One, inasmuch as he has experiences in his mind in connection therewith, of which the dispersion of Israel in all places can sing and speak.


  Psalm 107:33


  Since in Psa 107:36 the historical narration is still continued, a meaning relating to the contemporaneous past is also retrospectively given to the two correlative ישׂם. It now goes on to tell what those who have now returned have observed and experienced in their own case. Psa 107:33 sounds like Isa 50:2; Psa 107:33 like Isa 35:7; and Psa 107:35 takes its rise from Isa 41:18. The juxtaposition of מוצאי and צמּאון, since Deu 8:15, belongs to the favourite antithetical alliterations, e.g., Isa 61:3. מלחה, that which is salty (lxx cf. Sir. 39:23: ἅλμη), is, as in Job 39:6, the name for the uncultivated, barren steppe. A land that has been laid waste for the punishment of its inhabitants has very often been changed into flourishing fruitful fields under the hands of a poor and grateful generation; and very often a land that has hitherto lain uncultivated and to all appearance absolutely unprofitable has developed an unexpected fertility. The exiles to whom Jeremiah writes, Psa 29:5 : Build ye houses and settle down, and plant gardens and eat their fruit, may frequently have experienced this divine blessing. Their industry and their knowledge also did their part, but looked at in a right light, it was not their own work but God's work that their settlement prospered, and that they continually spread themselves wider and possessed a not small, i.e., (cf. Kg2 4:3) a very large, stock of cattle.


  Psalm 107:39


  But is also came to pass that it went ill with them, inasmuch as their flourishing prosperous condition drew down upon them the envy of the powerful and tyrannical; nevertheless God put an end to tyranny, and always brought His people again to honour and strength. Hitzig is of opinion that Psa 107:39 goes back into the time when things were different with those who, according to Psa 107:36-38, had thriven. The modus consecutivus is sometimes used thus retrospectively (vid., Isa 37:5); here, however, the symmetry of the continuation from Psa 107:36-38, and the change which is expressed in Psa 107:39 in comparison with Psa 107:38, require an actual consecution in that which is narrated. They became few and came down, were reduced (שׁחח, cf. Pro 14:19 : to come to ruin, or to be overthrown), a coarctatione malitiae et maeroris. עצר is the restraint of despotic rule, רעה the evil they had to suffer under such restraint, and רגון sorrow, which consumed their life. מעצר has Tarcha and רעה Munach (instead of Mercha and Mugrash, vid., Accentuationssystem, xviii. 2). There is no reason for departing from this interpunction and rendering: "through tyranny, evil, and sorrow." What is stiff and awkward in the progress of the description arises from the fact that Psa 107:40 is borrowed from Job 12:21, Job 12:24, and that the poet is not willing to make any change in these sublime words. The version shows how we think the relation of the clauses is to be apprehended. Whilst He pours out His wrath upon tyrants in the contempt of men that comes upon them, and makes them fugitives who lose themselves in the terrible waste, He raises the needy and those hitherto despised and ill-treated on high out of the depth of their affliction, and makes families like a flock, i.e., makes their families so increase, that they come to have the appearance of a merrily gamboling and numerous flock. Just as this figure points back to Job 21:11, so Psa 107:42 is made up out of Job 22:19; Job 5:16. The sight of this act of recognition on the part of God of those who have been wrongfully oppressed gives joy to the upright, and all roguery (עולה, vid., Ps 92:16) has its mouth closed, i.e., its boastful insolence is once for all put to silence. In Psa 107:43 the poet makes the strains of his Psalm die away after the example of Hosea, Hosea 14:10 [9], in the nota bene expressed after the manner of a question: Who is wise—he will or let him keep this, i.e., bear it well in mind. The transition to the justice together with a change of number is rendered natural by the fact that מי חכם, as in Hos. loc. cit. (cf. Jer 9:11; Est 5:6, and without Waw apod. Jdg 7:3; Pro 9:4, Pro 9:16), is equivalent to quisquis sapeins est. חסדי ה (חסדי) are the manifestations of mercy or loving-kindness in which God's ever-enduring mercy unfolds itself in history. He who is wise has a good memory for and a clear understanding of this.


  Psalm 108


  Two Elohimic Fragments Brought Together


  The אודך in Psa 108:4 and the whole contents of this Psalm is the echo to the הודוּ of the preceding Psalm. It is inscribed a Psalm-song by David, but only because it is compiled out of ancient Davidic materials. The fact of the absence of the למנצח makes it natural to suppose that it is of later origin. Two Davidic Psalm-pieces in the Elohimic style are here, with trifling variations, just put together, not soldered together, and taken out of their original historical connection.


  That a poet like David would thus compile a third out of two of his own songs (Hengstenberg) is not conceivable.


  Psalm 108:1


  This first half is taken from Ps. 57:8-12. The repetition of confident is my heart in Psa 57:1-11 is here omitted; and in place of it the "my glory" of the exclamation, awake my glory, is taken up to "I will sing and will harp" as a more minute definition of the subject (vid., on Psa 3:5): He will do it, yea,his soul with all its godlike powers shall do it. Jahve in Psa 108:4 is transformed out of the Adonaj; and Waw copul. is inserted both before Psa 108:4 and Psa 108:6, contrary to Psa 57:1-11. מעל, Psa 108:5 (as in Est 3:1), would be a pleasing change for עד if Psa 108:5 followed Psa 108:5 and the definition of magnitude did not retrograde instead of heightening. Moreover Psa 36:6; Jer 51:9 (cf. על in Psa 113:4; Psa 148:13) favour עד in opposition to מעל.


  Psalm 108:6


  Ps. 60:7-14 forms this second half. The clause expressing the purpose with למען, as in its original, has the following הושׁיעה for its principal clause upon which it depends. Instead of ועננוּ, which one might have expected, the expression used here is וענני without any interchange of the mode of writing and of reading it; many printed copies have ועננו here also; Baer, following Norzi, correctly has וענני. Instead of ולי...לי, Psa 60:9, we here read לי...לי, which is less soaring. And instead of Cry aloud concerning me, O Philistia do I shout for joy (the triumphant cry of the victor); in accordance with which Hupfeld wishes to take התרועעי in the former as infinitive: "over (עלי instead of עלי) Philistia is my shouting for joy" (התרועעי instead of התרועעי, since the infinitive does not admit of this pausal form of the imperative). For עיר מצור we have here the more usual form of expression עיר מבצר. Psa 108:12 is weakened by the omission of the אתּה (הלא).


  Psalm 109


  Imprecation upon the Curser Who Prefers the Curse to the Blessing


  The אודה, corresponding like an echo to the הודו of Ps 107, is also found here in Psa 109:30. But Psalms 109 is most closely related to Ps 69. Anger concerning the ungodly who requite love with ingratitude, who persecute innocence and desire the curse instead of the blessing, has here reached its utmost bound. The imprecations are not, however, directed against a multitude as in Ps 69, but their whole current is turned against one person. Is this Doeg the Edomite, or Cush the Benjamite? We do not know. The marks of Jeremiah's hand, which raised a doubt about the לדוד of Ps 69, are wanting here; and if the development of the thoughts appears too diffuse and overloaded to be suited to David, and also many expressions (as the inflected מעט in Psa 109:8, the נכאה, which is explained by the Syriac, in Psa 109:16, and the half-passive חלל in Psa 109:22) look as though they belong to the later period of the language, yet we feel on the other hand the absence of any certain echoes of older models. For in the parallels Psa 109:6, cf. Zac 3:1, and Psa 109:18, Psa 109:29, cf. Isa 59:17, it is surely not the mutual relationship but the priority that is doubtful; Psa 109:22, however, in relation to Psa 55:5 (cf. Psa 109:4 with Psa 55:5) is a variation such as is also allowable in one and the same poet (e.g., in the refrains). The anathemas that are here poured forth more extensively than anywhere else speak in favour of David, or at least of his situation. They are explained by the depth of David's consciousness that he is the anointed of Jahve, and by his contemplation of himself in Christ. The persecution of David was a sin not only against David himself, but also against the Christ in him; and because Christ is in David, the outbursts of the Old Testament wrathful spirit take the prophetic form, so that this Psalm also, like Ps 22 and Ps 69, is a typically prophetic Psalm, inasmuch as the utterance of the type concerning himself is carried by the Spirit of prophecy beyond himself, and thus the ara' is raised to the προφητεία ἐν εἴδει ἀρᾶς (Chrysostom). These imprecations are not, however, appropriate in the mouth of the suffering Saviour. It is not the spirit of Zion but of Sinai which here speaks out of the mouth of David; the spirit of Elias, which, according to Luk 9:55, is not the spirit of the New Testament. This wrathful spirit is overpowered in the New Testament by the spirit of love. But these anathemas are still not on this account so many beatings of the air. There is in them a divine energy, as in the blessing and cursing of every man who is united to God, and more especially of a man whose temper of mind is such as David's. They possess the same power as the prophetical threatenings, and in this sense they are regarded in the New Testament as fulfilled in the son of perdition (Joh 17:12). To the generation of the time of Jesus they were a deterrent warning not to offend against the Holy One of God, and this Psalmus Ischarioticus (Act 1:20) will ever be such a mirror of warning to the enemies and persecutors of Christ and His Church.


  Psalm 109:1


  A sign for help and complaints of ungrateful persecutors form the beginning of the Psalm. "God of my praise" is equivalent to God, who art my praise, Jer 17:14, cf. Deu 10:21. The God whom the Psalmist has hitherto had reason to praise will also now show Himself to him as worthy to be praised. Upon this faith he bases the prayer: be not silent (Psa 28:1; Psa 35:22)! A mouth such as belongs to the "wicked," a mouth out of which comes "deceit," have they opened against him; they have spoken with him a tongue (accusative, vid., on Psa 64:6), i.e., a language, of falsehood. דּברי of things and utterances as in Psa 35:20. It would be capricious to take the suffix of אהבתי in Psa 109:4 as genit. object. (love which they owe me), and in Psa 109:5 as genit. subject.; from Psa 38:21 it may be seen that the love which he has shown to them is also meant in Psa 109:4. The assertion that he is "prayer" is intended to say that he, repudiating all revenges of himself, takes refuge in God in prayer and commits his cause into His hands. They have loaded him with evil for good, and hatred for the love he has shown to them. Twice he lays emphasis on the fact that it is love which they have requited to him with its opposite. Perfects alternate with aorists: it is no enmity of yesterday; the imprecations that follow presuppose an inflexible obduracy on the side of the enemies.


  Psalm 109:6


  The writer now turns to one among the many, and in the angry zealous fervour of despised love calls down God's judgment upon him. To call down a higher power, more particularly for punishment, upon any one is expressed by על (הפקיד) פּקד, Jer 15:3; Lev 26:16. The tormentor of innocence shall find a superior executor who will bring him before the tribunal (which is expressed in Latin by legis actio per manus injectionem). The judgment scene in Psa 109:6, Psa 109:7 shows that this is what is intended in Psa 109:6: At the right hand is the place of the accuser, who in this instance will not rest before the damnatus es has been pronounced. He is called שׂטן, which is not to be understood here after Sa1 29:4; Sa2 19:22, but after Zac 3:1; Ch1 21:1, if not directly of Satan, still of a superhuman (cf. Num 22:22) being which opposes him, by appearing before God as his κατήγωρ; for according to Psa 109:7 the שׂטן is to be thought of as accuser, and according to Psa 109:7 God as Judge. רשׁע has the sense of reus, and יצא refers to the publication of the sentence. Psa 109:7 wishes that his prayer, viz., that by which he would wish to avert the divine sentence of condemnation, may become לחטאה, not: a missing of the mark, i.e., ineffectual (Thenius), but, according to the usual signification of the word: a sin, viz., because it proceeds from despair, not from true penitence. In Psa 109:8 the incorrigible one is wished an untimely death (מעטּים as in one other instance, only, Ecc 5:1) and the loss of his office. The lxx renders: τὴν ἐπισκοπὴν αὐτοῦ λάβοι ἕτερος. פּקדּה really signifies the office of overseer, oversight, office, and the one individual must have held a prominent position among the enemies of the psalmist. Having died off from this position before his time, he shall leave behind him a family deeply reduced in circumstances, whose former dwelling—place-he was therefore wealthy—becomes "ruins." His children wander up and down far from these ruins (מן as e.g., in Jdg 5:11; Job 28:4) and beg (דּרשׁ, like προσαιτεῖν ἐπαιτεῖν, Sir. 40:28 = לחם בּקּשׁ, Psa 37:25). Instead of ודרשׁוּ the reading ודרשׁוּ is also found. A Poel is now and then formed from the strong verbs also, in the inflexion of which the Cholem is sometimes shortened to Kametz chatuph; vid., the forms of לשׁן, to slander, in Psa 101:5, תּאר, to sketch, mark out in outline, Isa 44:13, cf. also Job 20:26 (תּאכלהוּ) and Isa 62:9 (according to the reading מאספיו). To read the Kametz in these instances as ā, and to regard these forms as resolved Piels, is, in connection with the absence of the Metheg, contrary to the meaning of the pointing; on purpose to guard against this way of reading it, correct codices have ודרשׁוּ (cf. Psa 69:19), which Baer has adopted.


  Psalm 109:11


  The Piel נקּשׁ properly signifies to catch in snares; here, like the Arabic Arab. nqš, II, IV, corresponding to the Latin obligare (as referring to the creditor's right of claim); nosheh is the name of the creditor as he who gives time for payment, gives credit (vid., Isa 24:2). In Psa 109:12 משׁך חסד, to draw out mercy, is equivalent to causing it to continue and last, Psa 36:11, cf. Jer 31:3. אחריתו, Psa 109:13, does not signify his future, but as Psa 109:13 (cf. Psa 37:38) shows: his posterity. יהי להכרית is not merely exscindatur, but exscindenda sit (Eze 30:16, cf. Jos 2:6), just as in other instances חיה ל corresponds to the active fut. periphrasticum, e.g., Gen 15:12; Isa 37:26. With reference to ימּח instead of ימּח (contracted from ימּחה), vid., Ges. 75, rem. 8. A Jewish acrostic interpretation of the name ישׁוּ runs: ימּח שׁמו וזכרו. This curse shall overtake the family of the υἱὸς τῆς ἀπωλείας. All the sins of his parents and ancestors shall remain indelible above before God the Judge, and here below the race, equally guilty, shall be rooted out even to its memory, i.e., to the last trace of it.


  Psalm 109:16


  He whom he persecuted with a thirst for blood, was, apart from this, a great sufferer, bowed down and poor and נכאה לבב, of terrified, confounded heart. lxx κατανενυγμένον (Jerome, compunctum); but the stem-word is not נכא (נכה), root נך, but כּאה, Syriac bā'ā', cogn. כּהה, to cause to come near, to meet. The verb, and more especially in Niph., is proved to be Hebrew by Dan 11:30. Such an one who without anything else is of a terrified heart, inasmuch as he has been made to feel the wrath of God most keenly, this man has persecuted with a deadly hatred. He had experienced kindness (חסד) in a high degree, but he blotted out of his memory that which he had experienced, not for an instant imagining that he too on his part had to exercise חסד. The Poel מותת instead of המית points to the agonizing death (Isa 53:9, cf. Eze 28:10 מותי) to which he exposes God's anointed. The fate of the shedder of blood is not expressed after the manner of a wish in Psa 109:16-18, but in the historical form, as being the result that followed of inward necessity from the matter of fact of the course which he had himself determined upon. The verb בּוא seq. acc. signifies to surprise, suddenly attack any one, as in Isa 41:25. The three figures in Psa 109:18 are climactic: he has clothed himself in cursing, he has drunk it in like water (Job 15:16; Job 34:7), it has penetrated even to the marrow of his bones, like the oily preparations which are rubbed in and penetrate to the bones.n In Psa 109:19 the emphasis rests upon יעטּה and upon תּמיד. The summarizing Psa 109:20 is the close of a strophe. פּעלּה, an earned reward, here punishment incurred, is especially frequent in Isa 40:1, e.g., Psa 49:4; Psa 40:10; it also occurs once even in the Tra, Lev 19:13. Those who answer the loving acts of the righteous with such malevolence in word and in deed commit a satanic sin for which there is no forgiveness. The curse is the fruit of their own choice and deed. Arnobius: Nota ex arbitrio evenisse ut nollet, propter haeresim, quae dicit Deum alios praedestinasse ad benedictionem, alios ad maledictionem.


  Psalm 109:21


  The thunder and lightning are now as it were followed by a shower of tears of deep sorrowful complaint. Ps 109 here just as strikingly accords with Ps 69, as Ps 69 does with Ps 22 in the last strophe but one. The twofold name Jahve Adonaj (vid., Symbolae, p. 16) corresponds to the deep-breathed complaint. עשׂה אתּי, deal with me, i.e., succouring me, does not greatly differ from לי in Sa1 14:6. The confirmation, Psa 109:21, runs like Psa 69:17 : Thy loving-kindness is טּוב, absolutely good, the ground of everything that is good and the end of all evil. Hitzig conjectures, as in Psa 69:17, חסדך כּטוב, "according to the goodness of Thy loving-kindness;" but this formula is without example: "for Thy loving-kindness is good" is a statement of the motive placed first and corresponding to the "for thy Name's sake." In Psa 109:22 (a variation of Psa 55:5) חלל, not חלל, is traditional; this חלל, as being verb. denom. from חלל, signifies to be pierced, and is therefore equivalent to חולל (cf. Luk 2:35). The metaphor of the shadow in Psa 109:23 is as in Psa 102:12. When the day declines, the shadow lengthens, it becomes longer and longer (Virgil, majoresque cadunt altis de montibus umbrae), till it vanishes in the universal darkness. Thus does the life of the sufferer pass away. The poet intentionally uses the Niph. נהלכתּי (another reading is נהלכתּי); it is a power rushing upon him from without that drives him away thus after the manner of a shadow into the night. The locust or grasshopper (apart from the plague of the locusts) is proverbial as being a defenceless, inoffensive little creature that is soon driven away, Job 39:20. ננער, to be shaken out or off (cf. Arabic na‛ûra, a water-wheel that fills its clay-vessels in the river and empties them out above, and הנּער, Zac 11:16, where Hitzig wishes to read הנּער, dispulsio = dispulsi). The fasting in Psa 109:24 is the result of the loathing of all food which sets in with deep grief. כּחשׁ משּׁמן signifies to waste away so that there is no more fat left.


  In Psa 109:25 אני is designedly rendered prominent: in this the form of his affliction he is the butt of their reproaching, and they shake their heads doubtfully, looking upon him as one who is punished of God beyond all hope, and giving him up for lost. It is to be interpreted thus after Psa 69:11.


  Psalm 109:26


  The cry for help is renewed in the closing strophe, and the Psalm draws to a close very similarly to Ps 69 and Ps 22, with a joyful prospect of the end of the affliction. In Psa 109:27 the hand of God stands in contrast to accident, the work of men, and his own efforts. All and each one will undeniably perceive, when God at length interposes, that it is His hand which here does that which was impossible in the eyes of men, and that it is His work which has been accomplished in this affliction and in the issue of it. He blesses him whom men curse: they arise without attaining their object, whereas His servant can rejoice in the end of his affliction. The futures in Psa 109:29 are not now again imprecations, but an expression of believingly confident hope. In correct texts כּמעיל has Mem raphatum. The "many" are the "congregation" (vid., Psa 22:23). In the case of the marvellous deliverance of this sufferer the congregation or church has the pledge of its own deliverance, and a bright mirror of the loving-kindness of its God. The sum of the praise and thanksgiving follows in Psa 109:31, where כּי signifies quod, and is therefore allied to the ὅτι recitativum (cf. Psa 22:25). The three Good Friday Psalms all sum up the comfort that springs from David's affliction for all suffering ones in just such a pithy sentence (Psa 22:25; Psa 69:34). Jahve comes forward at the right hand of the poor, contending for him (cf. Psa 110:5), to save (him) from those who judge (Psa 37:33), i.e., condemn, his soul. The contrast between this closing thought and Psa 109:6. is unmistakeable. At the right hand of the tormentor stands Satan as an accuser, at the right hand of the tormented one stands God as his vindicator; he who delivered him over to human judges is condemned, and he who was delivered up is "taken away out of distress and from judgment" (Isa 53:8) by the Judge of the judges, in order that, as we now hear in the following Psalm, he may sit at the right hand of the heavenly King. Ἐδικαιώθη ἐν πνεύματι...ἀνελήμφθη ἐν δόξῃ! (Ti1 3:16).


  Psalm 110


  To the Priest-King at the Right Hand of God


  While the Pharisees were gathered together, Jesus asked them: What think ye of Christ? Whose Son is He? They say unto Him: David's. He saith unto them: How then doth David in the spirit call Him Lord, saying: "The Lord hath said unto my Lord: Sit Thou on My right hand until I make Thine enemies the stool of Thy feet?" If David then calls Him Lord, how is He his Son? And no man was able to answer Him a word, neither durst any one from that day forth question Him further.


  So we read in Mat 22:41-46; Mar 12:35-37; Luk 20:41-44. The inference which it is left for the Pharisees to draw rests upon the two premises, which are granted, that Psa 110:1-7 is Davidic, and that it is prophetico-Messianic, i.e., that in it the future Messiah stands objectively before the mind of David. For if those who were interrogated had been able to reply that David does not there speak of the future Messiah, but puts into the mouth of the people words concerning himself, or, as Hofmann has now modified the view he formerly held (Schriftbeweis, ii. 1, 496-500), concerning the Davidic king in a general way,


  (Note: Vid., the refutation of this modified view in Kurtz, Zur Theologie der Psalmen, in the Dorpater Zeitschrift for the year 1861, S. 516.


  Supplementary Note.—Von Hofmann now interprets Psa 110:1-7 as prophetico-Messianic. We are glad to be able to give it in his own words.


  "As the utterance of a prophet who speaks the word of God to the person addressed, the Psalm begins, and this it is then all through, even where it does not, as in Psa 110:4, expressly make known to the person addressed what God swears to him. God intends to finally subdue his foes to him. Until then, until his day of victory is come, he shall have a dominion in the midst of them, the sceptre of which shall be mighty through the succour of God. His final triumph is, however, pledged to him by the word of God, which appoints him, as another Melchizedek, to an eternal priesthood, that excludes the priesthood of Aaron, and by the victory which God has already given him in the day of His wrath.


  "This is a picture of a king on Zion who still looks forward to that which in Psa 72:8. has already taken place,—of a victorious, mighty king, who however is still ruling in the midst of foes,—therefore of a king such as Jesus now is, to whom God has given the victory over heathen Rome, and to whom He will subdue all his enemies when he shall again reveal himself in the world; meanwhile he is the kingly priest and the priestly king of the people of God. The prophet who utters this is David, He whom he addresses as Lord is the king who is appointed to become spoken according to Sa2 23:3. David beholds him in a moment of his ruling to which the moment in his own ruling in which we find him in Sa2 11:1 is typically parallel.")


  then the question would lack the background of cogency as an argument. Since, however, the prophetico-Messianic character of the Psalm was acknowledged at that time (even as the later synagogue, in spite of the dilemma into which this Psalm brought it in opposition to the church, has never been able entirely to avoid this confession), the conclusion to be drawn from this Psalm must have been felt by the Pharisees themselves, that the Messiah, because the Son of David and Lord at the same time, was of human and at the same time of superhuman nature; that it was therefore in accordance with Scripture if this Jesus, who represented Himself to be the predicted Christ, should as such profess to be the Son of God and of divine nature.


  The New Testament also assumes elsewhere that David in this Psalm speaks not of himself, but directly of Him, in whom the Davidic kingship should finally and for ever fulfil that of which the promise speaks. For Psa 110:1 is regarded elsewhere too as a prophecy of the exaltation of Christ at the right hand of the Father, and of His final victory over all His enemies: Act 2:34., Co1 15:25; Heb 1:13; Heb 10:13; and the Epistle to the Hebrews (Heb 5:6; Heb 7:17, Heb 7:21) bases its demonstration of the abrogation of the Levitical priesthood by the Melchizedek priesthood of Jesus Christ upon Psa 110:4. But if even David, who raised the Levitical priesthood to the pinnacle of splendour that had never existed before, was a priest after the manner of Melchizedek, it is not intelligible how the priesthood of Jesus Christ after the manner of Melchizedek is meant to be a proof in favour of the termination of the Levitical priesthood, and to absolutely preclude its continuance.


  We will not therefore deceive ourselves concerning the apprehension of the Psalm which is presented to us in the New Testament Scriptures. According to the New Testament Scriptures, David speaks in Psa 110:1-7 not merely of Christ in so far as the Spirit of God has directed him to speak of the Anointed of Jahve in a typical form, but directly and objectively in a prophetical representation of the Future One. And would this be impossible? Certainly there is no other Psalm in which David distinguishes between himself and the Messiah, and has the latter before him: the other Messianic Psalms of David are reflections of his radical, ideal contemplation of himself, reflected images of his own typical history; they contain prophetic elements, because David there too speaks ἐν πνεύματι, but elements that are not solved by the person of David. Nevertheless the last words of David in Sa2 23:1-7 prove to us that we need not be surprised to find even a directly Messianic Psalm coming from his lips. After the splendour of all that pertained to David individually had almost entirely expired in his own eyes and in the eyes of those about him, he must have been still more strongly conscious of the distance between what had been realized in himself and the idea of the Anointed of God, as he lay on his death-bed, as his sun was going down. Since, however, all the glory with which God has favoured him comes up once more before his soul, he feels himself, to the glory of God, to be "the man raised up on high, the anointed of God of Jacob, the sweet singer of Israel," and the instrument of the Spirit of Jahve. This he has been, and he, who as such contemplated himself as the immortal one, must now die: then in dying he seizes the pillars of the divine promise, he lets go the ground of his own present, and looks as a prophet into the future of his seed: The God of Israel hath said, to me hath the Rock of Israel spoken: "A ruler of men, a just one, a ruler in the fear of God; and as the light of the morning, when the sun riseth, a cloudless morning, when after sunshine, after rain it becomes green out of the earth." For not little (לא־כן to be explained according to Job 9:35, cf. Num 13:33; Isa 51:6) is my house with God, but an everlasting covenant hath He made with me, one ordered in all things and sure, for all my salvation and all my favour—ought He not to cause it to sprout? The idea of the Messiah shall notwithstanding be realized, in accordance with the promise, within his own house. The vision of the future which passes before his soul is none other than the picture of the Messiah detached from its subjectivity. And if so there, why may it not also have been so even in Psa 110:1-7?


  The fact that Psa 110:1-7 has points of connection with contemporaneous history is notwithstanding the less to be denied, as its position in the Fifth Book leads one to suppose that it is taken out of its contemporary annalistic connection. The first of these connecting links is the bringing of the Ark home to Zion. Girded with the linen ephod of the priest, David had accompanied the Ark up to Zion with signs of rejoicing. There upon Zion Jahve, whose earthly throne is the Ark, now took His place at the side of David; but, spiritually considered, the matter stood properly thus, that Jahve, when He established Himself upon Zion, granted to David to sit henceforth enthroned at His side. The second connecting link is the victorious termination of the Syro-Ammonitish war, and also of the Edomitish war that came in between. The war with the Ammonites and their allies, the greatest, longest, and most glorious of David's wars, ended in the second year, when David himself joined the army, with the conquest of Rabbah. These two contemporary connecting links are to be recognised, but they only furnish the Psalm with the typical ground-colour for its prophetical contents.


  In this Psalm David looks forth from the height upon which Jahve has raised him by the victory over Ammon into the future of his seed, and there He who carries forward the work begun by him to the highest pitch is his Lord. Over against this King of the future, David is not king, but subject. He calls him, as one out of the people, "my Lord." This is the situation of the prophetico-kingly poet. He has received new revelations concerning the future of his seed. He has come down from his throne and the height of his power, and looks up to the Future One. He too sits enthroned on Zion. He too is victorious from thence. But His fellowship with God is the most intimate imaginable, and the last enemy is also laid at His feet. And He is not merely king, who as a priest provides for the salvation of His people, He is an eternal Priest by virtue of a sworn promise. The Psalm therefore relates to the history of the future upon a typical ground-work. It is also explicable why the triumph in the case of Ammon and the Messianic image have been thus to David's mind disconnected from himself. In the midst of that war comes the sin of David, which cast a shadow of sorrow over the whole of his future life and reduced its typical glory to ashes. Out of these ashes the phoenix of Messianic prophecy here arises. The type, come back to the conscious of himself, here lays down his crown at the feet of the Antitype.


  Psa 110:1-7 consists of three sevens, a tetrastich together with a tristich following three times upon one another. The Rebia magnum in Psa 110:2 is a security for this stichic division, and in like manner the Olewejored by חילך in Psa 110:3, and in general the interpunction required by the sense. And Psa 110:1 and Psa 110:2 show decisively that it is to be thus divided into 4 + 3 lines; for Psa 110:1 with its rhyming inflexions makes itself known as a tetrastich, and to take it together with Psa 110:2 as a heptastich is opposed by the new turn which the Psalm takes in Psa 110:2. It is also just the same with Psa 110:4 in relation to Psa 110:3 : these seven stichs stand in just the same organic relation to the second divine utterance as the preceding seven to the first utterance. And since Psa 110:1-4 give twice 4 + 3 lines, Psa 110:5-7 also will be organized accordingly. There are really seven lines, of which the fifth, contrary to the Masoretic division of the verse, forms with Psa 110:7 the final tristich.


  The Psalm therefore bears the threefold impress of the number seven, which is the number of an oath and of a covenant. Its impress, then, is thoroughly prophetic. Two divine utterances are introduced, and that not such as are familiar to us from the history of David and only reproduced here in a poetic form, as with Ps 89 and 132, but utterances of which nothing is known from the history of David, and such as we hear for the first time here. The divine name Jahve occurs three times. God is designedly called Adonaj the fourth time. The Psalm is consequently prophetic; and in order to bring the inviolable and mysterious nature even of its contents into comparison with the contemplation of its outward character, it has been organized as a threefold septiad, which is sealed with the thrice recurring tetragamma.


  Psalm 110:1


  In Psa 20:1-9 and Psa 21:1-13 we see at once in the openings that what we have before us is the language of the people concerning their king. Here לאדני in Psa 110:1 does not favour this, and נאם is decidedly against it. The former does not favour it, for it is indeed correct that the subject calls his king "my lord," e.g., Sa1 22:12, although the more exact form of address is "my lord the king," e.g., Sa1 24:9; but if the people are speaking here, what is the object of the title of honour being expressed as if coming from the mouth of an individual, and why not rather, as in Ps 20-21, למלך or למשׁיחו? נאם is, however, decisive against the supposition that it is an Israelite who here expresses himself concerning the relation of his king to Jahve. For it is absurd to suppose that an Israelite speaking in the name of the people would begin in the manner of the prophets with נאם, more particularly since this נאם ה placed thus at the head of the discourse is without any perfectly analogous example (Sa1 2:30; Isa 1:24 are only similar) elsewhere, and is therefore extremely important. In general this opening position of נאם, even in cases where other genitives that יהוה follow, is very rare; נאם Num 24:3., Num 24:15, of David in Sa2 23:1, of Agur in Pro 30:1, and always (even in Psa 36:2) in an oracular signification. Moreover, if one from among the people were speaking, the declaration ought to be a retrospective glance at a past utterance of God. But, first, the history knows nothing of any such divine utterance; and secondly, נאם ה always introduces God as actually speaking, to which even the passage cited by Hofmann to the contrary, Num 14:28, forms no exception. Thus it will consequently not be a past utterance of God to which the poet glances back here, but one which David has just now heard ἐν πνεύματι (Mat 22:43), and is therefore not a declaration of the people concerning David, but of David concerning Christ. The unique character of the declaration confirms this. Of the king of Israel it is said that he sits on the throne of Jahve (Ch1 29:23), viz., as visible representative of the invisible King (Ch1 28:5); Jahve, however, commands the person here addressed to take his place at His right hand. The right hand of a king is the highest place of honour, Kg1 2:19.


  Here the sitting at the right hand signifies not merely an idle honour, but reception into the fellowship of God as regards dignity and dominion, exaltation to a participation in God's reigning (βασιλεύειν, Co1 15:25). Just as Jahve sits enthroned in the heavens and laughs at the rebels here below, so shall he who is exalted henceforth share this blessed calm with Him, until He subdues all enemies to him, and therefore makes him the unlimited, universally acknowledged ruler. עד as in Hos 10:12, for עד־כּי or עד־אשׁר, does not exclude the time that lies beyond, but as in Psa 112:8, Gen 49:10, includes it, and in fact so that it at any rate marks the final subjugation of the enemies as a turning-point with which something else comes about (vid., Act 3:21; Co1 15:28). הדם is an accusative of the predicate. The enemies shall come to lie under his feet (Kg1 5:17), his feet tread upon the necks of the vanquished (Jos 10:24), so that the resistance that is overcome becomes as it were the dark ground upon which the glory of his victorious rule arises. For the history of time ends with the triumph of good over evil,—not, however, with the annihilation of evil, but with its subjugation. This is the issue, inasmuch as absolute omnipotence is effectual on behalf of and through the exalted Christ. In Psa 110:2, springing from the utterance of Jahve, follow words expressing a prophetic prospect. Zion is the imperial abode of the great future King (Psa 2:6). מטּה עזּך (cf. Jer 48:17; Eze 19:11-14) signifies "the sceptre (as insignia and the medium of exercise) of the authority delegated to thee" (Sa1 2:10, Mic 5:3). Jahve will stretch this sceptre far forth from Zion: no goal is mentioned up to which it shall extend, but passages like Zac 9:10 show how the prophets understand such Psalms. In Psa 110:2 follow the words with which Jahve accompanies this extension of the dominion of the exalted One. Jahve will lay all his enemies at his feet, but not in such a manner that he himself remains idle in the matter. Thus, then, having come into the midst of the sphere (בּקרב) of his enemies, shall he reign, forcing them to submission and holding them down. We read this רדה in a Messianic connection in Psa 72:8. So even in the prophecy of Balaam (Num 24:19), where the sceptre (Num 24:17) is an emblem of the Messiah Himself.


  Psalm 110:3


  In order that he may rule thus victoriously, it is necessary that there should be a people and an army. In accordance with this union of the thoughts which Psa 110:3 anticipates, בּיום חילך signifies in the day of thy arriere ban, i.e., when thou callest up thy "power of an army" (Ch2 26:13) to muster and go forth to battle. In this day are the people of the king willingnesses (נדבת), i.e., entirely cheerful readiness; ready for any sacrifices, they bring themselves with all that they are and have to meet him. There is no need of any compulsory, lengthy proclamation calling them out: it is no army of mercenaries, but willingly and quickly they present themselves from inward impulse (מתנדּב, Jdg 5:2, Jdg 5:9). The punctuation, which makes the principal caesura at חילך with Olewejored, makes the parallelism of חילך and ילדוּתך distinctly prominent. Just as the former does not signify roboris tui, so now too the latter does not, according to Ecc 11:9, signify παιδιότητός σου (Aquila), and not, as Hofmann interprets, the dew-like freshness of youthful vigour, which the morning of the great day sheds over the king. Just as גּלוּת signifies both exile and the exiled ones, so ילדוּת, like νεότης, juventus, juventa, signifies both the time and age of youth, youthfulness, and youthful, young men (the youth). Moreover one does not, after Psa 110:3, look for any further declaration concerning the nature of the king, but of his people who place themselves at his service. The young men are likened to dew which gently descends upon the king out of the womb (uterus) of the morning-red.


  משׁחר is related to שׁחר just as מחשׁך is to חשׁך; the notion of שׁחר and חשׁך appears to be more sharply defined, and as it were apprehended more massively, in משׁחר and מחשׁך. The host of young men is likened to the dew both on account of its vigorousness and its multitude, which are like the freshness of the mountain dew and the immense number of its drops, Sa2 17:12 (cf. Num 23:10), and on account of the silent concealment out of which it wondrously and suddenly comes to light, Mic 5:7. After not having understood "thy youth" of the youthfulness of the king, we shall now also not, with Hofmann, refer בּהדרי־קדשׁ to the king, the holy attire of his armour. הדרת קדשׁ is the vestment of the priest for performing divine service: the Levite singers went forth before the army in "holy attire" in Ch2 20:21; here, however, the people without distinction wear holy festive garments. Thus they surround the divine king as dew that is born out of the womb of the morning-red. It is a priestly people which he leads forth to holy battle, just as in Rev 19:14 heavenly armies follow the Logos of God upon white horses, ἐνδεδυμένοι βύσσινον λευκὸν καθαρόν—a new generation, wonderful as if born out of heavenly light, numerous, fresh, and vigorous like the dew-drops, the offspring of the dawn. The thought that it is a priestly people leads over to Psa 110:4. The king who leads this priestly people is, as we hear in Psa 110:4, himself a priest (cohen). As has been shown by Hupfeld and Fleischer, the priest is so called as one who stands (from כּחן = כּוּן in an intransitive signification), viz., before God (Deu 10:8, cf. Psa 134:1; Heb 10:11), like נביא the spokesman, viz., of God.


  To stand before God is the same as to serve Him, viz., as priest. The ruler whom the Psalm celebrates is a priest who intervenes in the reciprocal dealings between God and His people within the province of divine worship the priestly character of the people who suffer themselves to be led forth to battle and victory by him, stands in causal connection with the priestly character of this their king. He is a priest by virtue of the promise of God confirmed by an oath. The oath is not merely a pledge of the fulfilment of the promise, but also a seal of the high significance of its purport. God the absolutely truthful One (Num 13:19) swears—this is the highest enhancement of the נאם ה of which prophecy is capable (Amo 6:8).


  He appoints the person addressed as a priest for ever "after the manner of Melchizedek" in this most solemn manner. The i of דברתי is the same ancient connecting vowel as in the מלכי of the name Melchizedek; and it has the tone, which it loses when, as in Lam 1:1, a tone-syllable follows. The wide-meaning על־דּברת, "in respect to, on account of," Ecc 3:18; Ecc 7:14; Ecc 8:2, is here specialized to the signification "after the manner, measure of," lxx κατὰ τὴν τάξιν. The priesthood is to be united with the kingship in him who rules out of Zion, just as it was in Melchizedek, king of Salem, and that for ever. According to De Wette, Ewald, and Hofmann, it is not any special priesthood that is meant here, but that which was bestowed directly with the kingship, consisting in the fact that the king of Israel, by reason of his office, commended his people in prayer to God and blessed them in the name of God, and also had the ordering of Jahve's sanctuary and service. Now it is true all Israel is a "kingdom of priests" (Exo 19:6, cf. Num 16:3; Isa 61:6), and the kingly vocation in Israel must therefore also be regarded as in its way a priestly vocation. Btu this spiritual priesthood, and, if one will, this princely oversight of sacred things, needed not to come to David first of all by solemn promise; and that of Melchizedek, after which the relationship is here defined, is incongruous to him; for the king of Salem was, according to Canaanitish custom, which admitted of the union of the kingship and priesthood, really a high priest, and therefore, regarded from an Israelitish point of view, united in his own person the offices of David and of Aaron. How could David be called a priest after the manner of Melchizedek, he who had no claim upon the tithes of priests like Melchizedek, and to whom was denied the authority to offer sacrifice inseparable from the idea of the priesthood in the Old Testament? (cf. Ch2 26:20). If David were the person addressed, the declaration would stand in antagonism with the right of Melchizedek as priest recorded in Gen. 14, which, according to the indisputable representation of the Epistle to the Hebrews, was equal in compass to the Levitico-Aaronic right, and, since "after the manner of" requires a coincident reciprocal relation, in antagonism to itself also.


  One might get on more easily with Psa 110:4 by referring the Psalm to one of the Maccabaean priest-princes (Hitzig, von Lengerke, and Olshausen); and we should then prefer to the reference to Jonathan who put on the holy stola, 1 Macc. 10:21 (so Hitzig formerly), or Alexander Jannaeus who actually bore the title king (so Hitzig now), the reference to Simon, whom the people appointed to "be their governor and high priest for ever, until there should arise a faithful prophet" (1 Macc. 14:41), after the death of Jonathan his brother—a union of the two offices which, although an irregularity, was not one, however, that was absolutely illegal. But he priesthood, which the Maccabaeans, however, possessed originally as being priests born, is promised to the person addressed here in Psa 110:4; and even supposing that in Psa 110:4 the emphasis lay not on a union of the priesthood with the kingship, but of the kingship with the priesthood, then the retrospective reference to it in Zechariah forbids our removing the Psalm to a so much later period. Why should we not rather be guided in our understanding of this divine utterance, which is unique in the Old Testament, by this prophet, whose prophecy in Zac 6:12. is the key to it? Zechariah removes the fulfilment of the Psalm out of the Old Testament present, with its blunt separation between the monarchical and hierarchical dignity, into the domain of the future, and refers it to Jahve's Branch (צמח) that is to come. He, who will build the true temple of God, satisfactorily unites in his one person the priestly with the kingly office, which were at that time assigned to Joshua the high priest and Zerubbabel the prince. Thus this Psalm was understood by the later prophecy; and in what other sense could the post-Davidic church have appropriated it as a prayer and hymn, than in the eschatological Messianic sense? but this sense is also verified as the original. David here hears that the king of the future exalted at the right hand of God, and whom he calls his Lord, is at the same time an eternal priest. And because he is both these his battle itself is a priestly royal work, and just on this account his people fighting with him also wear priestly garments.


  Psalm 110:5


  Just as in Psa 110:2 after Psa 110:1, so now here too after the divine utterance, the poet continues in a reflective strain. The Lord, says Psa 110:5, dashes in pieces kings at the right hand of this priest-king, in the day when His wrath is kindled (Psa 2:12, cf. Psa 21:10). אדני is rightly accented as subject. The fact that the victorious work of the person addressed is not his own work, but the work of Jahve on his behalf and through him, harmonizes with Psa 110:1. The sitting of the exalted one at the right hand of Jahve denotes his uniform participation in His high dignity and dominion. But in the fact that the Lord, standing at his right hand (cf. the counterpart in Psa 109:6), helps him to victory, that unchangeable relationship is shown in its historical working. The right hand of the exalted one is at the same time not inactive (see Num 24:17, cf. Num 24:8), and the Lord does not fail him when he is obliged to use his arm against his foes. The subject to ידין and to the two מחץ is the Lord as acting through him. "He shall judge among the peoples" is an eschatological hope, Psa 7:9; Psa 9:9; Psa 96:10, cf. Sa1 2:10. What the result of this judgment of the peoples is, is stated by the neutrally used verb מלא with its accusative גויּות (cf. on the construction Psa 65:10; Deu 34:9): it there becomes full of corpses, there is there a multitude of corpses covering everything. This is the same thought as in Isa 66:24, and wrought out in closely related connection in Rev 19:17; Rev 18:21. Like the first מחץ, the second (Psa 110:6) is also a perfect of the idea past. Accordingly ארץ רבּה seems to signify the earth or a country (cf. ארץ רחבה, Exo 3:8; Neh 9:35) broad and wide, like תּהום רבּה the great far-stretching deep. But it might also be understood the "land of Rabbah," as they say the "land of Jazer" (Num 32:1), the "country of Goshen" (Jos 10:41), and the like; therefore the land of the Ammonites, whose chief city is Rabbah. It is also questionable whether ראשׁ על־ארץ רבּה is to be taken like κεφαλὴν ὑπὲρ πάντα, Eph 1:22 (Hormann), or whether על־ארץ רבה belongs to מחץ as a designation of the battle-field. The parallels as to the word and the thing itself, Psa 68:22; Hab 3:13., speak for ראשׁ signifying not the chief, but the head; not, however, in a collective sense (lxx, Targum), but the head of the רשׁע κατ ̓ ἐξοχήν (vid., Isa 11:4). If this is the case, and the construction ראשׁ על is accordingly to be given up, neither is it now to be rendered: He breaks in pieces a head upon the land of Rabbah, but upon a great (broad) land; in connection with which, however, this designation of the place of battle takes its rise from the fact that the head of the ruler over this great territory is intended, and the choice of the word may have been determined by an allusion to David's Ammonitish war. The subject of Psa 110:7 is now not that arch-fiend, as he who in the course of history renews his youth, that shall rise up again (as we explained it formerly), but he whom the Psalm, which is thus rounded off with unity of plan, celebrates. Psa 110:7 expresses the toil of his battle, and Psa 110:7 the reward of undertaking the toil. על־כּן is therefore equivalent to ἀντὶ τούτου. בּדּרך, however, although it might belong to מגּחל (of the brook by the wayside, Psa 83:10; Psa 106:7), is correctly drawn to ישׁתּה by the accentuation: he shall on his arduous way, the way of his mission (cf. Psa 102:24), be satisfied with a drink from the brook. He will stand still only for a short time to refresh himself, and in order then to fight afresh; he will unceasingly pursue his work of victory without giving himself any time for rest and sojourn, and therefore (as the reward for it) it shall come to pass that he may lift his head on high as victor; and this, understood in a christological sense, harmonizes essentially with Phi 2:8., Heb 12:2, Rev 5:9.


  Psalm 111


  Alphabetical Song in Praise of God


  With Psa 111:1-10 begins a trilogy of Hallelujah-Psalms. It may be appended to Psa 110:1-7, because it places the "for ever" of Psa 110:4 in broader light in relation to the history of redemption, by stringing praise upon praise of the deeds of Jahve and of His appointments. It stands in the closest relationship to Psa 112:1-10. Whilst Psa 111:1-10, as Hitzig correctly says, celebrates the glory, might, and loving-kindness of Jahve in the circle of the "upright," Psa 112:1-10 celebrates the glory flowing therefrom and the happiness of the "upright" themselves, of those who fear Jahve. The two Psalms are twin in form as in contents. They are a mixture of materials taken from older Psalms and gnomical utterances; both are sententious, and both alphabetical. Each consists of twenty-two lines with the twenty-two letters of the alphabet at the beginning, and every line for the most part consists of three words. Both songs are only chains of acrostic lines without any strophic grouping, and therefore cannot be divided out. The analogous accentuation shows how strong is the impression of the close relationship of this twin pair; and both Psalms also close, in Psa 111:9 and Psa 111:10, with two verses of three members, being up to this point divided into verses of two members.


  Psalm 111:1


  That which the poet purposes doing in Psa 111:1, he puts into execution from Psa 111:2 onwards. ועדה, according to Psa 64:7; Psa 118:14, is equivalent to ועדתם. According to Psa 111:10, הפציהם in Psa 111:2 apparently signifies those who find pleasure in them (the works of God); but חפצי = חפצי (like שׂמחי, Isa 24:7 = שׂמחי) is less natural than that it should be the construct form of the plural of חפץ, that occurs in three instances, and there was no need for saying that those who make the works of God the object of their research are such as interest themselves in them. We are led to the right meaning by לכל־חפצו in Kg1 9:11 in comparison with Isa 44:28; Isa 46:10, cf. Isa 53:10, where חפץ signifies God's purpose in accordance with His counsel: constantly searched into, and therefore a worthy object of research (דרשׁ, root דר, to seek to know by rubbing, and in general experimentally, cf. Arab. drâ of knowledge empirically acquired) according to all their aims, i.e., in all phases of that which they have in view. In Psa 111:4 זכר points to the festival which propagates the remembrance of the deeds of God in the Mosaic age; טרף, Psa 111:5, therefore points to the food provided for the Exodus, and to the Passover meal, together with the feast of unleavened bread, this memorial (זכּרון, Exo 12:14) of the exemption in faithfulness to the covenant which was experienced in Egypt. This Psalm, says Luther, looks to me as though it had been composed for the festival of Easter. Even from the time of Theodoret and Augustine the thought of the Eucharist has been connected with Psa 111:5 in the New Testament mind; and it is not without good reason that Psa 111:1-10 has become the Psalm of the church at the celebration of the Lord's Supper. In connection with הגּיד one is reminded of the Pesach-Haggada. The deed of redemption which it relates has a power that continues in operation; for to the church of Jahve is assigned the victory not only over the peoples of Canaan, but over the whole world. The power of Jahve's deeds, which He has made known to His people, and which they tell over again among themselves, aims at giving them the inheritance of the peoples. The works of His hands are truth and right, for they are the realization of that which is true and which lasts and verifies itself, and of that which is right, that triumphantly maintains its ground. His ordinances are נאמנים (occasionally pointed נאמנים), established, attested, in themselves and in their results authorizing a firm confidence in their salutariness (cf. Psa 19:8). סמוּכים, supported, stayed, viz., not outwardly, but in themselves, therefore imperturbable (cf. סמוּך used of the state of mind, Psa 112:8; Isa 26:3). עשׂוּים, moulded, arranged, viz., on the part of God, "in truth, and upright;" ישׂר is accusative of the predicate (cf. Psa 119:37), but without its being clear why it is not pointed וישׁר. If we have understood Psa 111:4-6 correctly, then פּדוּת glances back at the deliverance out of Egypt. Upon this followed the ratification of the covenant on Sinai, which still remains inviolable down to the present time of the poet, and has the holiness and terribleness of the divine Name for a guarantee of its inviolability. The fear of Jahve, this holy and terrible God, is the beginning of wisdom—the motto of the Chokma in Job (Job 28:28) and Proverbs (Pro 1:7; Pro 9:10), the Books of the Chokma. Psa 111:10 goes on in this Proverbs-like strain: the fear of God, which manifests itself in obedience, is to those who practise them (the divine precepts, פקודים) שׂכל טּוב (Pro 13:15; Pro 3:4, cf. Ch2 30:22), a fine sagacity, praiseworthy discernment—such a (dutiful) one partakes of everlasting praise. It is true, in glancing back to Psa 111:3, תּהלּתו seems to refer to God, but a glance forward to Psa 112:3 shows that the praise of him who fears God is meant. The old observation therefore holds good: ubi haec ode desinit, sequens incipit (Bakius).


  Psalm 112


  Alphabetical Song in Praise of Those Who Fear God


  The alphabetical Hallelujah Psa 111:1-10, which celebrated the government of God, is now followed by another coinciding with it in structure (CTYXOC KB, i.e., 22 στίχοι, as the Coptic version correctly counts), which celebrates the men whose conduct is ordered after the divine pattern.


  Psalm 112:1


  As in the preceding Psalm. Psa 112:1 here also sets forth the theme of that which follows. What is there said in Psa 112:3 concerning the righteousness of God, Psa 112:3 here says of the righteousness of him who fears God: this also standeth fast for ever, it is indeed the copy of the divine, it is the work and gift of God (Psa 24:5), inasmuch as God's salutary action and behaviour, laid hold of in faith, works a like form of action and behaviour to it in man, which, as Psa 112:9 says, is, according to its nature, love. The promise in Psa 112:4 sounds like Isa 60:2. Hengstenberg renders: "There ariseth in the darkness light to the upright who is gracious and compassionate and just." But this is impossible as a matter of style. The three adjectives (as in Psa 111:4, pointing back to Exo 34:6, cf. Psa 145:8; Psa 116:5) are a mention of God according to His attributes. חנּוּן and רחוּם never take the article in Biblical Hebrew, and צדּיק follows their examples here (cf. on the contrary, Exo 9:27). God Himself is the light which arises in darkness for those who are sincere in their dealings with Him; He is the Sun of righteousness with wings of rays dispensing "grace" and "tender mercies," Mal 4:2. The fact that He arises for those who are compassionate as He is compassionate, is evident from Psa 112:5. טוב being, as in Isa 3:10; Jer 44:17, intended of well-being, prosperity, טּוב אישׁ is here equivalent to אשׁרי אישׁ, which is rendered טוּביהּ דּגברא in Targumic phrase. חונן signifies, as in Psa 37:26, Psa 37:21, one who charitably dispenses his gifts around. Psa 112:5 is not an extension of the picture of virtue, but, as in Psa 127:5, a promissory prospect: he will uphold in integrity (בּמשׁפּט, Psa 72:2, Isa 9:7, and frequently), or rather (= בּמּשׁפּט) in the cause (Psa 143:2, Pro 24:23, and frequently), the things which depend upon him, or with which he has to do; for כּלכּל, sustinere, signifies to sustain, i.e., to nourish, to sustain, i.e., endure, and also to support, maintain, i.e., carry through. This is explanatorily confirmed in Psa 112:6 : he stands, as a general thing, imperturbably fast. And when he dies he becomes the object of everlasting remembrance, his name is still blessed (Pro 10:7). Because he has a cheerful conscience, his heart too is not disconcerted by any evil tidings (Jer 49:23): it remains נכון, erect, straight and firm, without suffering itself to bend or warp; בּטח בּה, full of confidence (passive, "in the sense of a passive state after a completed action of the person himself," like זכוּר, Psa 103:14); סמוּך, stayed in itself and established. The last two designations are taken from Isa 26:3, where it is the church of the last times that is spoken of. Psa 91:8 gives us information with reference to the meaning of ראה בצריו; עד, as in Psa 94:13, of the inevitable goal, on this side of which he remains undismayed. Co2 9:9, where Paul makes use of Psa 112:9 of the Psalm before us as an encouragement to Christian beneficence, shows how little the assertion "his righteousness standeth for ever" is opposed to the New Testament consciousness. פּזּר of giving away liberally and in manifold ways, as in Pro 11:24. רוּם, Psa 112:9, stands in opposition to the egoistical הרים in Psa 75:5 as a vegetative sprouting up (Psa 132:17). The evil-doer must see this, and confounded, vex himself over it; he gnashes his teeth with the rage of envy and chagrin, and melts away, i.e., loses consistency, becomes unhinged, dies off (נמס, 3d praet. Niph. as in Exo 16:21, pausal form of נמס = נמס). How often has he desired the ruin of him whom he must now see in honour! The tables are turned; this and his ungodly desire in general come to nought, inasmuch as the opposite is realized. On יראה, with its self-evident object, cf. Mic 7:10. Concerning the pausal form וכעס, vid., Psa 93:1. Hupfeld wishes to read תּקות after Psa 9:19, Pro 10:28. In defence of the traditional reading, Hitzig rightly points to Pro 10:24 together with Pro 10:28.


  Psalm 113


  Hallelujah to Him Who Raiseth Out of Low Estate


  With this Psalm begins the Hallel, which is recited at the three great feasts, at the feast of the Dedication (Chanucca) and at the new moons, and not on New Year's day and the day of Atonement, because a cheerful song of praise does not harmonize with the mournful solemnity of these days. And they are recited only in fragments during the last days of the Passover, for "my creatures, saith the Holy One, blessed be He, were drowned in the sea, and ought ye to break out into songs of rejoicing?" In the family celebration of the Passover night it is divided into two parts, the one half, Psa 113:1-9, Psa 114:1-8, being sung before the repast, before the emptying of the second festal cup, and the other half, Psa 115:1, after the repast, after the filling of the fourth cup, to which the humnee'santes (Mat 26:30; Mar 14:26) after the institution of the Lord's Supper, which was connected with the fourth festal cup, may refer. Paulus Burgensis styles Psa 113:1 Alleluja Judaeorum magnum. This designation is also frequently found elsewhere. But according to the prevailing custom, Psa 113:1, and more particularly Psa 115:1, are called only Hallel, and Ps 136, with its "for His mercy endureth for ever" repeated twenty-six times, bears the name of "the Great Hallel" (הלּל הגּדול).


  A heaping up, without example elsewhere, of the so-called Chirek compaginis is peculiar to Psa 113:1-9. Gesenius and others call the connecting vowels i and o (in proper names also u) the remains of old case terminations; with the former the Arabic genitive termination is compared, and with the latter the Arabic nominative termination. But in opposition to this it has been rightly observed, that this i and o are not attached to the dependent word (the genitive), but to the governing word. According to the more probable view of Ewald, 211, i and o are equivalent connecting vowels which mark the relation of the genitive case, and are to be explained from the original oneness of the Semitic and Indo-Germanic languages.


  The i is found most frequently appended to the first member of the stat. constr., and both to the masc., viz., in Deu 33:16; Zac 11:17 (perhaps twice, vid., Khler in loc.), and to the femin., viz., in Gen 31:39; Psa 110:4; Isa 1:21. Lev 26:42; Psa 116:1 hardly belong here. Then this i is also frequently found when the second member of the stat. constr. has a preposition, and this preposition is consequently in process of being resolved: Gen 49:11; Exo 15:6, Oba 1:3 (Jer 49:16), Hos 10:11; Lam 1:1; Psa 123:1, and perhaps Sol 1:9. Also in the Chethb, Jer 22:23; Jer 51:13; Eze 27:3. Thirdly, where a word stands between the two notions that belong together according to the genitival relation, and the stat. construct. is consequently really resolved: Psa 101:5; Isa 22:16; Mic 7:14. It is the same i which is found in a great many proper names, both Israelitish, e.g., Gamaliel (benefit of God), and Phoenician, e.g., Melchizedek, Hanniba‛al (the favour of Baal), and is also added to many Hebrew prepositions, like בּלתּי (where the i however can, according to the context, also be a pronominal suffix), זוּלתי (where i can likewise be a suffix), מנּי (poetical). In אפסי, on the other hand, the i is always a suffix. The tone of the i only retreats in accordance with rhythmical rule (vid., Psa 110:4), otherwise i is always accented. Psa 112:8 shows how our Psa 113:1-9 in particular delights in this ancient i, where it is even affixed to the infinitive as an ornament, a thing which occurs nowhere else, so that להושׁיבי excites the suspicion of being written in error for להושׁיבו.


  Among those things which make God worthy to be praised the Psalm gives prominence to the condescension of the infinitely exalted One towards the lowly one. It is the lowliness of God lowering itself fro the exaltation of the lowly which performs its utmost in the work of redemption. Thus it becomes explicable that Mary in her Magnificat breaks forth into the same strain with the song of Hannah (1 Sam. 2) and this Psalm.


  Psalm 113:1


  The call, not limited by any addition as in Psa 134:1, or eve, after the manner of Psa 103:20., extended over the earth, is given to the whole of the true Israel that corresponds to its election by grace and is faithful to its mission; and its designation by "servants of Jahve" (Ps 69:37, cf. Ps 34:23), or even "servant of Jahve" (Psa 136:22), has come into vogue more especially through the second part of Isaiah. This Israel is called upon to praise Jahve; for the praise and celebration of His Name, i.e., of His nature, which is disclosed by means of its manifestation, is a principal element, yea, the proper ground and aim, of the service, and shall finally become that which fills all time and all space. מהלּל laudatum (est), is equivalent to ἀινετόν, laudabile (lxx, Vulgate), and this does not differ greatly from laudetur. The predictive interpretation laudabitur is opposed to the context (cf. moreover Kφhler on Mal 1:11).


  Psalm 113:4


  This praiseworthiness is now confirmed. The opening reminds one of Psa 99:2. Pasek stands between גוים and יהוה in order to keep them apart. The totality of the nations is great, but Jahve is raised above it; the heavens are glorious, but Jahve's glory is exalted above them. It is not to be explained according to Psa 148:13; but according to Psa 57:6, 12, רם belongs to Psa 113:4 too as predicate. He is the incomparable One who has set up His throne in the height, but at the same time directs His gaze deep downwards (expression according to Ges. ֗142, rem. 1) in the heavens and upon earth, i.e., nothing in all the realm of the creatures that are beneath Him escapes His sight, and nothing is so low that it remains unnoticed by Him; on the contrary, it is just that which is lowly, as the following strophe presents to us in a series of portraits so to speak, that is the special object of His regard. The structure of Psa 113:5-6 militates against the construction of "in the heavens and upon the earth" with the interrogatory "who is like unto Jahve our God?" after Deu 3:24.


  Psalm 113:7


  The thoughts of Psa 113:7 and Psa 113:8 are transplanted from the song of Hannah. עפר, according to Kg1 16:2, cf. Psa 14:7, is an emblem of lowly estate (Hitzig), and אשׁפּת (from שׁפת) an emblem of the deepest poverty and desertion; for in Syria and Palestine the man who is shut out from society lies upon the mezbele (the dunghill or heap of ashes), by day calling upon the passers-by for alms, and by night hiding himself in the ashes that have been warmed by the sun (Job, ii. 152). The movement of the thoughts in Psa 113:8, as in Psa 113:1, follows the model of the epizeuxis. Together with the song of Hannah the poet has before his eye Hannah's exaltation out of sorrow and reproach. He does not, however, repeat the words of her song which have reference to this (Sa1 2:5), but clothes his generalization of her experience in his own language. If he intended that עקרת should be understood out of the genitival relation after the form עטרת, why did he not write מושׁיבי הבּית עקרה? הבּית would then be equivalent to בּיתה, Psa 68:7. עקרת הבּית is the expression for a woman who is a wife, and therefore housewife, הבּית (בּעלת) נות, but yet not a mother. Such an one has no settled position in the house of the husband, the firm bond is wanting in her relationship to her husband. If God gives her children, He thereby makes her then thoroughly at home and rooted-in in her position. In the predicate notion אם הבּנים שׂמחה the definiteness attaches to the second member of the string of words, as in Gen 48:19; Sa2 12:30 (cf. the reverse instance in Jer 23:26, נבּאי השּׁקר, those prophesying that which is false), therefore: a mother of the children. The poet brings the matter so vividly before him, that he points as it were with his finger to the children with which God blesses her.


  Psalm 114


  Commotion of Nature before God the Redeemer out of Egypt


  To the side of the general Hallelujah Psa 113:1-9 comes an historical one, which is likewise adorned in Psa 114:8 with the Chirek compaginis, and still further with Cholem compaginis, and is the festival Psalm of the eighth Passover day in the Jewish ritual. The deeds of God at the time of the Exodus are here brought together to form a picture in miniature which is as majestic as it is charming. There are four tetrastichs, which pass by with the swiftness of a bird as it were with four flappings of its wings. The church sings this Psalm in a tonus peregrinus distinct from the eight Psalm-tones.


  Psalm 114:1


  Egypt is called עם לעז (from לעז, cogn. לעג, לעה), because the people spoke a language unintelligible to Israel (Psa 81:6), and as it were a stammering language. The lxx, and just so the Targum, renders ἐκ λαοῦ βαρβάρου (from the Sanscrit barbaras, just as onomatopoetic as balbus, cf. Fleischer in Levy's Chaldisches Wrterbuch, i. 420). The redeemed nation is called Judah, inasmuch as God made it His sanctuary (קדשׁ) by setting up His sanctuary (מקדּשׁ, Exo 15:17) in the midst of it, for Jerusalem (el ḳuds) as Benjamitish Judaean, and from the time of David was accounted directly as Judaean. In so far, however, as He made this people His kingdom (ממשׁלותיו, an amplificative plural with Mem pathachatum), by placing Himself in the relation of King (Deu 33:5) to the people of possession which by a revealed law He established characteristically as His own, it is called Israel. 1 The predicate takes the form ותּהי, for peoples together with country and city are represented as feminine (cf. Jer 8:5). The foundation of that new beginning in connection with the history of redemption was laid amidst majestic wonders, inasmuch as nature was brought into service, co-operating and sympathizing in the work (cf. Psa 77:15.). The dividing of the sea opens, and the dividing of the Jordan closes, the journey through the desert to Canaan. The sea stood aside, Jordan halted and was dammed up on the north in order that the redeemed people might pass through. And in the middle, between these great wonders of the exodus from Egypt and the entrance into Canaan, arises the not less mighty wonder of the giving of the Law: the skipping of the mountains like rams, of the ills like בּני־צאן, i.e., lambs (Wisd. 19:9), depicts the quaking of Sinai and its environs (Exo 19:18, cf. supra Psa 68:9, and on the figure Psa 29:6).


  Psalm 114:5


  The poet, when he asks, "What aileth thee, O sea, that thou fleest...?" lives and moves in this olden time as a contemporary, or the present and the olden time as it were flow together to his mind; hence the answer he himself gives to the question propounded takes the form of a triumphant mandate. The Lord, the God of Jacob, thus mighty in wondrous works, it is before whom the earth must tremble. אדון does not take the article because it finds its completion in the following יעקב (אלוהּ); it is the same epizeuxis as in Psa 113:8; Psa 94:3; Psa 96:7, Psa 96:13. ההפכי has the constructive ı̂ out of the genitival relation; and in למעינו in this relation we have the constructive ô, which as a rule occurs only in the genitival combination, with the exception of this passage and בּנו באר, Num 24:3, Num 24:15 (not, however, in Pro 13:4, "his, the sluggard's, soul"), found only in the name for wild animals חיתו־ארץ, which occurs frequently, and first of all in Gen 1:24. The expression calls to mind Psa 107:35. הצּוּר is taken from Exo 17:6; and חלּמישׁ (lxx τὴν ἀκρότομον, that which is rugged, abrupt)


  stands, according to Deu 8:15, poetically for סלע, Num 20:11, for it is these two histories of the giving of water to which the poet points back. But why to these in particular? The causing of water to gush forth out of the flinty rock is a practical proof of unlimited omnipotence and of the grace which converts death into life. Let the earth then tremble before the Lord, the God of Jacob. It has already trembled before Him, and before Him let it tremble. For that which He has been He still ever is; and as He came once, He will come again.


  Psalm 115


  Call to the God of Israel, the Living God, to Rescue the Honour of His Name


  This Psalm, which has scarcely anything in common with the preceding Psalm except that the expression "house of Jacob," Psa 114:1, is here broken up into its several members in Psa 115:12., is found joined with it, making one Psalm, in the lxx, Syriac, Arabic and Aethiopic versions, just as on the other hand Ps 116 is split up into two. This arbitrary arrangement condemns itself. Nevertheless Kimchi favours it, and it has found admission into not a few Hebrew manuscripts.


  It is a prayer of Israel for God's aid, probably in the presence of an expedition against heathen enemies. The two middle strophes of the four are of the same compass. Ewald's conjecture, that whilst the Psalm was being sung the sacrifice was proceeded with, and that in Psa 115:12 the voice of a priest proclaims the gracious acceptance of the sacrifice, is pleasing. But the change of voices begins even with Psa 115:9, as Olshausen also supposes.


  Psalm 115:1


  It has to do not so much with the honour of Israel, which is not worthy of the honour (Eze 36:22.) and has to recognise in its reproach a well-merited chastisement, as with the honour of Him who cannot suffer the reproaching of His holy name to continue long. He willeth that His name should be sanctified. In the consciousness of his oneness with this will, the poet bases his petition, in so far as it is at the same time a petition on behalf of Israel, upon God's cha'ris and alee'theia as upon two columns. The second על, according to an express note of the Masora, has no Waw before it, although the lxx and Targum insert one. The thought in Psa 115:2 is moulded after Psa 79:10, or after Joe 2:17, cf. Psa 42:4; Mic 7:10. איּה־נא is the same style as נגדּה־נּא in Psa 116:18, cf. in the older language אל־נא, אם־נא, and the like.


  Psalm 115:3


  The poet, with "And our God," in the name of Israel opposes the scornful question of the heathen by the believingly joyous confession of the exaltation of Jahve above the false gods. Israel's God is in the heavens, and is therefore supramundane in nature and life, and the absolutely unlimited One, who is able to do all things with a freedom that is conditioned only by Himself: quod vult, valet (Psa 115:3 = Psa 135:6, Wisd. 12:18, and frequently). The carved gods (עצב, from עצב, cogn. חצב, קצב) of the heathen, on the contrary, are dead images, which are devoid of all life, even of the sensuous life the outward organs of which are imagined upon them. It cannot be proved with Ecc 5:16 that ידיהם and רגליחם are equivalent to ידים להם, רגלים. They are either subjects which the Waw apodosis cf. Gen 22:24; Pro 23:24; Hab 2:5) renders prominent, or casus absoluti (Ges. ֗145, 2), since both verbs have the idols themselves as their subjects less on account of their gender (יד and רגל are feminine, but the Hebrew usage of genders is very free and not carried out uniformly) as in respect of Psa 115:7: with reference to their hands, etc. ימישׁוּן is the energetic future form, which goes over from משׁשׁ into מוּשׁ, for ימשּׁוּ. It is said once again in Psa 115:7 that speech is wanting to them; for the other negations only deny life to them, this at the same time denies all personality. The author might know from his own experience how little was the distinction made by the heathen worship between the symbol and the thing symbolized. Accordingly the worship of idols seems to him, as to the later prophets, to be the extreme of self-stupefaction and of the destruction of human consciousness; and the final destiny of the worshippers of false gods, as he says in Psa 115:8, is, that they become like to their idols, that is to say, being deprived of their consciousness, life, and existence, they come to nothing, like those their nothingnesses (Isa 44:9). This whole section of the Psalm is repeated in Ps 135 (Psa 115:6, Psa 115:15).


  Psalm 115:9


  After this confession of Israel there now arises a voice that addresses itself to Israel. The threefold division into Israel, the house of Aaron, and those who fear Jahve is the same as in Psa 118:2-4. In Ps 135 the "house of Levi" is further added to the house of Aaron. Those who fear Jahve, who also stand in the last passage, are probably the proselytes (in the Acts of the Apostles σεβόμενοι τὸν Θεόν, or merely σεβόμενοι)


  at any rate these are included even if Israel in Psa 115:9 is meant to signify the laity, for the notion of "those who fear Jahve" extends beyond Israel. The fact that the threefold refrain of the summons does not run, as in Psa 33:20, our help and shield is He, is to be explained from its being an antiphonal song. In so far, however, as the Psalm supplicates God's protection and help in a campaign the declaration of confident hope, their help and shield is He, may, with Hitzig, be referred to the army that is gone or is going forth. It is the same voice which bids Israel to be of good courage and announces to the people the well-pleased acceptance of the sacrifice with the words "Jahve hath been mindful of us" (זכרנוּ ה, cf. עתּה ידעתּי, Psa 20:7), perhaps simultaneously with the presentation of the memorial portion (אזכרה) of the meat-offering (Psa 38:1). The יברך placed at the head is particularized threefold, corresponding to the threefold summons. The special promise of blessing which is added in Psa 115:14 is an echo of Deu 1:11, as in Sa2 24:3. The contracted future יסף we take in a consolatory sense; for as an optative it would be too isolated here. In spite of all oppression on the part of the heathen, God will make His people ever more numerous, more capable of offering resistance, and more awe-inspiring.


  Psalm 115:15


  The voice of consolation is continued in Psa 115:15, but it becomes the voice of hope by being blended with the newly strengthened believing tone of the congregation. Jahve is here called the Creator of heaven and earth because the worth and magnitude of His blessing are measured thereby. He has reserved the heavens to Himself, but given the earth to men. This separation of heaven and earth is a fundamental characteristic of the post-diluvian history. The throne of God is in the heavens, and the promise, which is given to the patriarchs on behalf of all mankind, does not refer to heaven, but to the possession of the earth (Psa 37:22). The promise is as yet limited to this present world, whereas in the New Testament this limitation is removed and the κληρονομία embraces heaven and earth. This Old Testament limitedness finds further expression in Psa 115:17, where דּוּמה, as in Psa 94:17, signifies the silent land of Hades. The Old Testament knows nothing of a heavenly ecclesia that praises God without intermission, consisting not merely of angels, but also of the spirits of all men who die in the faith. Nevertheless there are not wanting hints that point upwards which were even better understood by the post-exilic than by the pre-exilic church. The New Testament morn began to dawn even upon the post-exilic church. We must not therefore be astonished to find the tone of Psa 6:6; Psa 30:10; Psa 88:11-13, struck up here, although the echo of those earlier Psalms here is only the dark foil of the confession which the church makes in Psa 115:18 concerning its immortality. The church of Jahve as such does not die. That it also does not remain among the dead, in whatever degree it may die off in its existing members, the psalmist might know from Isa 26:19; Isa 25:8. But the close of the Psalm shows that such predictions which light up the life beyond only gradually became elements of the church's consciousness, and, so to speak, dogmas.


  Psalm 116


  Thanksgiving Song of One Who Has Escaped from Death


  We have here another anonymous Psalm closing with Hallelujah. It is not a supplicatory song with a hopeful prospect before it like Ps 115, but a thanksgiving song with a fresh recollection of some deadly peril that has just been got the better of; and is not, like Ps 115, from the mouth of the church, but from the lips of an individual who distinguishes himself from the church. It is an individual that has been delivered who here praises the loving-kindness he has experienced in the language of the tenderest affection. The lxx has divided this deeply fervent song into two parts, Psa 116:1-9, Psa 116:10-19, and made two Hallelujah-Psalms out of it; whereas it unites Psa 114:1-8 and Ps 115 into one. The four sections or strophes, the beginnings of which correspond to one another (Psa 116:1 and Psa 116:10, Psa 116:5 and Psa 116:15), are distinctly separate. The words אקרא וּבשׁם ה are repeated three times. In the first instance they are retrospective, but then swell into an always more full-toned vow of thanksgiving. The late period of its composition makes itself known not only in the strong Aramaic colouring of the form of the language, which adopts all kinds of embellishments, but also in many passages borrowed from the pre-exilic Psalms. The very opening, and still more so the progress, of the first strophe reminds one of Ps 18, and becomes an important hint for the exposition of the Psalm.


  Psalm 116:1


  Not only is כּי אהבתּי "I love (like, am well pleased) that," like ἀγαπῶ ὅτι, Thucydides vi. 36, contrary to the usage of the language, but the thought, "I love that Jahve answereth me," is also tame and flat, and inappropriate to the continuation in Psa 116:2. Since Psa 116:3-4 have come from Psa 18:5-17, אהבתּי is to be understood according to ארחמך in Psa 18:2, so that it has the following יהוה as its object, not it is true grammatically, but logically. The poet is fond of this pregnant use of the verb without an expressed object, cf. אקרא in Psa 116:2, and האמנתּי in Psa 116:10. The Pasek after ישׁמע is intended to guard against the blending of the final a‛ with the initial 'a of אדני (cf. Psa 56:1-13 :18; Psa 5:2, in Baer). In Psa 116:1 the accentuation prevents the rendering vocem orationis meae (Vulgate, lxx) by means of Mugrash. The ı̂ of קולי will therefore no more be the archaic connecting vowel (Ew. 211, b) than in Lev 26:42; the poet has varied the genitival construction of Psa 28:6 to the permutative. The second כי, following close upon the first, makes the continuation of the confirmation retrospective. "In my days" is, as in Isa 39:8, Bar. 4:20, cf. בחיּי in Psa 63:5, and frequently, equivalent to "so long as I live." We even here hear the tone of Ps 18 (Psa 18:2), which is continued in Psa 18:3-4 as a freely borrowed passage. Instead of the "bands" (of Hades) there, the expression here is מצרי, angustiae, plural of meetsar, after the form מסב in Psa 118:5; Lam 1:3 (Bttcher, De inferis, 423); the straitnesses of Hades are deadly perils which can scarcely be escaped. The futures אמצא and אקרא, by virtue of the connection, refer to the contemporaneous past. אנּה (viz., בלישׁן בקשׁה, i.e., in a suppliant sense) is written with He instead of Aleph here and in five other instances, as the Masora observes. It has its fixed Metheg in the first syllable, in accordance with which it is to be pronounced ānna (like בּתּים, bāttim), and has an accented ultima not merely on account of the following יהוה = אדני (vid., on Psa 3:8), but in every instance; for even where (the Metheg having been changed into a conjunctive) it is supplied with two different accents, as in Gen 50:17; Exo 32:31, the second indicates the tone-syllable.


  Instead now of repeating "and Jahve answered me," the poet indulges in a laudatory confession of general truths which have been brought vividly to his mind by the answering of his prayer that he has experienced.


  Psalm 116:5


  With "gracious" and "compassionate" is here associated, as in Psa 112:4, the term "righteous," which comprehends within itself everything that Jahve asserts concerning Himself in Exo 34:6. from the words "and abundant in goodness and truth" onwards. His love is turned especially toward the simple (lxx τὰ νήπια, cf. Mat 11:25), who stand in need of His protection and give themselves over to it. פּתאים, as in Pro 9:6, is a mode of writing blended out of פּתאים and פּתיים. The poet also has experienced this love in a time of impotent need. דּלּותי is accented on the ultima here, and not as in Psa 142:7 on the penult. The accentuation is regulated by some phonetic or rhythmical law that has not yet been made clear (vid., on Job 19:17).


  יהושׁיע is a resolved Hiphil form, the use of which became common in the later period of the language, but is not alien to the earlier period, especially in poetry (Ps 45:18, cf. Psa 81:6; Sa1 17:47; Isa 52:5). In Psa 116:7 we hear the form of soliloquy which has become familiar to us from Psa 42:1; Ps 103. שׁוּבי is Milra here, as also in two other instances. The plural מנוּחים signifies full, complete rest, as it is found only in God; and the suffix in the address to the soul is ajchi for ajich, as in Psa 103:3-5. The perfect גּמל states that which is a matter of actual experience, and is corroborated in Psa 116:8 in retrospective perfects. In Psa 116:8-9 we hear Ps 56:14 again amplified; and if we add Psa 27:13, then we see as it were to the bottom of the origin of the poet's thoughts. מן־דּמעה belongs still more decidedly than יהושׁיע to the resolved forms which multiply in the later period of the language. In Psa 116:9 the poet declares the result of the divine deliverance. The Hithpa. אתהלּך denotes a free and contented going to and fro; and instead of "the land of the living," Psa 27:13, the expression here is "the lands (ארצות), i.e., the broad land, of the living." There he walks forth, with nothing to hinder his feet or limit his view, in the presence of Jahve, i.e., having his Deliverer from death ever before his eyes.


  Psalm 116:10


  Since כּי אדבּר does not introduce anything that could become an object of belief, האמין is absolute here: to have faith, just as in Job 24:22; Job 29:24, with לא it signifies "to be without faith, i.e., to despair." But how does it now proceed? The lxx renders ἐπίστευσα, διὸ ἐλάλησα, which the apostle makes use of in Co2 4:13, without our being therefore obliged with Luther to render: I believe, therefore I speak; כי does not signify διὸ. Nevertheless כי might according to the sense be used for לכן, if it had to be rendered with Hengstenberg: "I believed, therefore I spake,hy but I was very much plagued." But this assertion does not suit this connection, and has, moreover, no support in the syntax. It might more readily be rendered: "I have believed that I should yet speak, i.e., that I should once more have a deliverance of God to celebrate;" but the connection of the parallel members, which is then only lax, is opposed to this. Hitzig's attempted interpretation, "I trust, when (כּי as in Jer 12:1) I should speak: I am greatly afflicted," i.e., "I have henceforth confidence, so that I shall not suffer myself to be drawn away into the expression of despondency," does not commend itself, since Psa 116:10 is a complaining, but not therefore as yet a desponding assertion of the reality. Assuming that האמנתּי and אמרתּי in Psa 116:11 stand on the same line in point of time, it seems that it must be interpreted I had faith, for I spake (was obliged to speak); but אדבר, separated from האמנתי by כי, is opposed to the colouring relating to the contemporaneous past. Thus Psa 116:10 will consequently contain the issue of that which has been hitherto experienced: I have gathered up faith and believe henceforth, when I speak (have to speak, must speak): I am deeply afflicted (ענה as in Psa 119:67, cf. Arab. ‛nâ, to be bowed down, more particularly in captivity, whence Arab. 'l-‛nât, those who are bowed down). On the other hand, Psa 116:11 is manifestly a retrospect. He believes now, for he is thoroughly weaned from putting trust in men: I said in my despair (taken from Psa 31:23), the result of my deeply bowed down condition: All men are liars (πᾶς ἄνθρωπος ψεύστης, Rom 3:4). Forsaken by all the men from whom he expected succour and help, he experienced the truth and faithfulness of God. Striding away over this thought, he asks in Psa 116:12 how he is to give thanks to God for all His benefits. מה is an adverbial accusative for בּמּה, as in Gen 44:16, and the substantive תּגּמוּל, in itself a later formation, has besides the Chaldaic plural suffix ôhi, which is without example elsewhere in Hebrew. The poet says in Psa 116:13 how alone he can and will give thanks to his Deliverer, by using a figure taken from the Passover (Mat 26:27), the memorial repast in celebration of the redemption out of Egypt. The cup of salvation is that which is raised aloft and drunk amidst thanksgiving for the manifold and abundant salvation (ישׁוּעות) experienced. קרא בשׁם ה is the usual expression for a solemn and public calling upon and proclamation of the Name of God. In Psa 116:14 this thanksgiving is more minutely designated as שׁלמי נדר, which the poet now discharges. A common and joyous eating and drinking in the presence of God was associated with the shelamim. נא (vid., Psa 115:2) in the freest application gives a more animated tone to the word with which it stands. Because he is impelled frankly and freely to give thanks before the whole congregation, נא stands beside נגד, and נגד, moreover, has the intentional ah.


  Psalm 116:15


  From what he has experienced the poet infers that the saints of Jahve are under His most especial providence. Instead of המּות the poet, who is fond of such embellishments, chooses the pathetic form המּותה, and consequently, instead of the genitival construct state (מות), the construction with the Lamed of "belonging to." It ought properly to be "soul" or "blood," as in the primary passage Psa 72:14. But the observation of Grotius: quae pretiosa sunt, non facile largimur, applies also to the expression "death." The death of His saints is no trifling matter with God; He does not lightly suffer it to come about; He does not suffer His own to be torn away from Him by death.


  After this the poet goes on beseechingly: ānnáh Adonaj. The prayer itself is not contained in פּתּחתּ למוסרי—for he is already rescued, and the perfect as a precative is limited to such utterances spoken in the tone of an exclamation as we find in Job 21:16—but remains unexpressed; it lies wrapped up as it were in this heartfelt ānnáh: Oh remain still so gracious to me as Thou hast already proved Thyself to me. The poet rejoices in and is proud of the fact that he may call himself the servant of God. With אמתך he is mindful of his pious mother (cf. Psa 86:16). The Hebrew does not form a feminine, עבדּה; Arab. amata signifies a maid, who is not, as such, also Arab. ‛abdat, a slave. The dative of the object, למוסרי (from מוסרים for the more usual מוסרות), is used with פתחת instead of the accusative after the Aramaic manner, but it does also occur in the older Hebrew (e.g., Job 19:3; Isa 53:11). The purpose of publicly giving thanks to the Gracious One is now more full-toned here at the close. Since such emphasis is laid on the Temple and the congregation, what is meant is literal thank-offerings in payment of vows. In בּתוככי (as in Psa 135:9) we have in the suffix the ancient and Aramaic i (cf. Psa 116:7) for the third time. With אנּה the poet clings to Jahve, with נגדּה־נּא to the congregation, and with בּתוככי to the holy city. The one thought that fills his whole soul, and in which the song which breathes forth his soul dies away, is Hallelujah.


  Psalm 117


  Psalm 117:1


  The thanksgiving Psalm ending in Hallelujah is followed by this shortest of all the Psalms, a Hallelujah addressed to the heathen world. In its very brevity it is one of the grandest witnesses of the might with which, in the midst of the Old Testament, the world-wide mission of the religion of revelation struck against or undermined the national limitation. It is stamped by the apostle in Rom 15:11 as a locus classicus for the fore-ordained (gnadenrathschlussmssig) participation of the heathen in the promised salvation of Israel.


  Even this shortest Psalm has its peculiarities in point of language. אמּים (Aramaic אמיּא, Arabic umam) is otherwise alien to Old Testament Hebrew. The Old Testament Hebrew is acquainted only with אמּות as an appellation of Ismaelitish of Midianitish tribes. כּל־גּוים are, as in Psa 72:11, Psa 72:17, all peoples without distinction, and כּל־האמּים all nations without exception. The call is confirmed from the might of the mercy or loving-kindness of Jahve, which proves itself mighty over Israel, i.e., by its intensity and fulness superabundantly covering (גּבר as in Psa 103:11; cf. ὑπερεπερίσσευσε, Rom 5:20, ὑπερεπλεόνασε, Ti1 1:14) human sin and infirmity; and from His truth, by virtue of which history on into eternity ends in a verifying of His promises. Mercy and truth are the two divine powers which shall one day be perfectly developed and displayed in Israel, and going forth from Israel, shall conquer the world.


  Psalm 118


  Festival Psalm at the Dedication of the New Temple


  What the close of Psa 117:1-2 says of God's truth, viz., that it endureth for ever, the beginning of Ps 118 says of its sister, His mercy or loving-kindness. It is the closing Psalm of the Hallel, which begins with Psa 113:1-9, and the third Hodu (vid., on Ps 105). It was Luther's favourite Psalm: his beauteous Confitemini, which "had helped him out of troubles out of which neither emperor nor king, nor any other man on earth, could have helped him." With the exposition of this his noblest jewel, his defence and his treasure, he occupied himself in the solitude of his Patmos.


  It is without any doubt a post-exilic song. Here too Hupfeld sweeps away everything into vague generality; but the history of the period after the Exile, without any necessity for our coming down to the Maccabean period, as do De Wette and Hitzig, presents three occasions which might have given birth to it; viz., (1) The first celebration of the Feast of Tabernacles in the seventh month of the first year of the Return, when there was only a plain altar as yet erected on the holy place, Ezr 3:1-4 (to be distinguished from a later celebration of the Feast of Tabernacles on a large scale and in exact accordance with the directions of the Law, Neh. 8). So Ewald. (2) The laying of the foundation-stone of the Temple in the second month of the second year, Ezr 3:8. So Hengstenberg. (3) The dedication of the completed temple in the twelfth month of the sixth year of Darius, Ezr 6:15. So Stier. These references to contemporary history have all three more or less in their favour. The first if favoured more especially by the fact, that at the time of the second Temple Psa 118:25 was the festal cry amidst which the altar of burnt-offering was solemnly compassed on the first six days of the Feast of Tabernacles once, and on the seventh day seven times. This seventh day was called the great Hosanna (Hosanna rabba), and not only the prayers for the Feast of Tabernacles, but even the branches of willow trees (including the myrtles) which are bound to the palm-branch (lulab), were called Hosannas (הושׁענות, Aramaic הושׁעני).


  The second historical reference is favoured by the fact, that the narrative appears to point directly to our Psalm when it says: And the builders laid the foundation of the Temple of Jahve, and the priests were drawn up there in official robes with trumpets, and the Levites the descendants of Asaph with cymbals, to praise Jahve after the direction of David king of Israel, and they sang על־ישׂראל בּהלּל וּבהודת ליהוה כּי טוב כּי־לעולם חסדּו; and all the people raised a great shout בּהלּל ליהוה, because the house of Jahve was founded. But both of these derivations of the Psalm are opposed by the fact that Psa 116:19 and Psa 118:20 assume that the Temple-building is already finished; whereas the unmistakeable allusions to the events that transpired during the building of the Temple, viz., the intrigues of the Samaritans, the hostility of the neighbouring peoples, and the capriciousness of the Persian kings, favour the third. In connection with this reference of the Psalm to the post-exilic dedication of the Temple, Psa 118:19-20, too, now present no difficulty. Psa 118:22 is better understood as spoken in the presence of the now upreared Temple-building, than as spoken in the presence of the foundation-stone; and the words "unto the horns of the altar" in Psa 118:27, interpreted in many different ways, come into the light of Ezr 6:17.


  The Psalm falls into two divisions. The first division (vv. 1-19) is sung by the festive procession brought up by the priests and Levites, which is ascending to the Temple with the animals for sacrifice. With Psa 118:19 the procession stands at the entrance. The second part (Psa 118:20-27) is sung by the body of Levites who receive the festive procession. Then Psa 118:28 is the answer of those who have arrived, and Psa 118:29 the concluding song of all of them. This antiphonal arrangement is recognised even by the Talmud (B. Pesachim 119a) and Midrash. The whole Psalm, too, has moreover a peculiar formation. It resembles the Mashal Psalms, for each verse has of itself its completed sense, its own scent and hue; one thought is joined to another as branch to branch and flower to flower.


  Psalm 118:1


  The Hodu-cry is addressed first of all and every one; then the whole body of the laity of Israel and the priests, and at last (as it appears) the proselytes (vid., on Psa 115:9-11) who fear the God of revelation, are urgently admonished to echo it back; for "yea, His mercy endureth for ever," is the required hypophon. In Psa 118:5, Israel too then begins as one man to praise the ever-gracious goodness of God. יהּ, the Jod of which might easily become inaudible after קראתי, has an emphatic Dagesh as in Psa 118:18, and המּצר has the orthophonic stroke beside צר (the so-called מקּל), which points to the correct tone-syllable of the word that has Dechמ.


  Instead of ענני it is here pointed ענני, which also occurs in other instances not only with distinctive, but also (though not uniformly) with conjunctive accents.


  The constructions is a pregnant one (as in Psa 22:22; Psa 28:1; Psa 74:7; Sa2 18:19; Ezr 2:62; Ch2 32:1): He answered me by removing me to a free space (Psa 18:20). Both lines end with יהּ; nevertheless the reading במּרחביה is attested by the Masora (vid., Baer's Psalterium, pp. 132f.), instead of בּמּרחב יהּ. It has its advocates even in the Talmud (B. Pesachim 117a), and signifies a boundless extent, יה expressing the highest degree of comparison, like מאפּליה in Jer 2:31, the deepest darkness. Even the lxx appears to have read מרחביה thus as one word (εἰς πλατυσμόν, Symmachus εἰς εὐρυχωρίαν). The Targum and Jerome, however, render it as we do; it is highly improbable that in one and the same verse the divine name should not be intended to be used in the same force of meaning. Psa 56:1-13 (Psa 56:10; Psa 56:5, Psa 56:12) echoes in Psa 118:6; and in Psa 118:7 Psa 54:1-7 (Psa 54:6) is in the mind of the later poet. In that passage it is still more clear than in the passage before us that by the Beth of בּעזרי Jahve is not meant to be designated as unus e multis, but as a helper who outweighs the greatest multitude of helpers. The Jewish people had experienced this helpful succour of Jahve in opposition to the persecutions of the Samaritans and the satraps during the building of the Temple; and had at the same time learned what is expressed in Psa 118:7-8 (cf. Psa 146:3), that trust in Jahve (for which חסה ב is the proper word) proves true, and trust in men, on the contrary, and especially in princes, is deceptive; for under Pseudo-Smerdis the work, begun under Cyrus, and represented as open to suspicion even in the reign of Cambyses, was interdicted. But in the reign of Darius it again became free: Jahve showed that He disposes events and the hearts of men in favour of His people, so that out of this has grown up in the minds of His people the confident expectation of a world-subduing supremacy expressed in Psa 118:10.


  The clauses Psa 118:10, Psa 118:11, and Psa 118:12, expressed in the perfect form, are intended more hypothetically than as describing facts. The perfect is here set out in relief as a hypothetical tense by the following future. כּל־גּוים signifies, as in Psa 117:1, the heathen of every kind. דּברים (in the Aramaic and Arabic with )ז are both bees and wasps, which make themselves especially troublesome in harvest time. The suffix of אמילם (from מוּל = מלל, to hew down, cut in pieces) is the same as in Exo 29:30; Exo 2:17, and also beside a conjunctive accent in Psa 74:8. Yet the reading אמילם, like יחיתן Hab 2:17, is here the better supported (vid., Gesenius, Lehrgebude, S. 177), and it has been adopted by Norzi, Heidenheim, and Baer. The כּי is that which states the ground or reason, and then becomes directly confirmatory and assuring (Psa 128:2, Psa 128:4), which here, after the "in the name of Jahve" that precedes it, is applied and placed just as in the oath in Sa1 14:44. And in general, as Redslob has demonstrated, כּי has not originally a relative, but a positive (determining) signification, כ being just as much a demonstrative sound as ד, ז, שׁ, and ת (cf. ἐκεῖ, ἐκεῖνος, κει'νος, ecce, hic, illic, with the Doric τηνεί, τῆνος). The notion of compassing round about is heightened in Psa 118:11 by the juxtaposition of two forms of the same verb (Ges. 67, rem. 10), as in Hos 4:18; Hab 1:5; Zep 2:1, and frequently. The figure of the bees is taken from Deu 1:44. The perfect דּעכוּ (cf. Isa 43:17) describes their destruction, which takes place instantly and unexpectedly. The Pual points to the punishing power that comes upon them: they are extinguished (exstinguuntur) like a fire of thorns, the crackling flame of which expires as quickly as it has blazed up (Psa 58:10). In Psa 118:13 the language of Israel is addressed to the hostile worldly power, as the antithesis shows. It thrust, yea thrust (inf. intens.) Israel, that it might fall (לנפּל; with reference to the pointing, vid., on Psa 40:15); but Jahve's help would not suffer it to come to that pass. Therefore the song at the Red Sea is revived in the heart and mouth of Israel. Psa 118:14 (like Isa 12:2) is taken from Exo 15:2. עזּי (in MSS also written עזּי) is a collateral form of עזּי (Ew. 255, a), and here signifies the lofty self-consciousness which is united with the possession of power: pride and its expression an exclamation of joy. Concerning זמרת vid., on Psa 16:6. As at that time, the cry of exultation and of salvation (i.e., of deliverance and of victory) is in the tabernacles of the righteous: the right hand of Jahve—they sing—עשׂה חיל (Num 24:18), practises valour, proves itself energetic, gains (maintains) the victory. רוממה is Milra, and therefore an adjective: victoriosa (Ew. 120 d), from רמם = רוּם like שׁומם from שׁמם. It is not the part. Pil. (cf. Hos 11:7), since the rejection of the participial Mem occurs in connection with Poal and Pual, but not elsewhere with Pilel (רומם = מרומם from רוּם). The word yields a simpler sense, too, as adject. participle Kal; romēmā́h is only the fuller form for ramā́h, Exo 14:8 (cf. rā́mah, Isa 26:11). It is not its own strength that avails for Israel's exultation of victory, but the energy of the right hand of Jahve. Being come to the brink of the abyss, Israel is become anew sure of its immortality through Him. God has, it is true, most severely chastened it (יסּרנּי with the suffix anni as in Gen 30:6, and יהּ with the emphatic Dagesh, which neither reduplicates nor connects, cf. Psa 118:5, Psa 94:12), but still with moderation (Isa 27:7.). He has not suffered Israel to fall a prey to death, but reserved it for its high vocation, that it may see the mighty deeds of God and proclaim them to all the world. Amidst such celebration of Jahve the festive procession of the dedication of the Temple has arrived at the enclosure wall of the Temple.


  Psalm 118:19


  The gates of the Temple are called gates of righteousness because they are the entrance to the place of the mutual intercourse between God and His church in accordance with the order of salvation. First the "gates" are spoken of, and then the one "gate," the principal entrance. Those entering in must be "righteous ones;" only conformity with a divine loving will gives the right to enter. With reference to the formation of the conclusion Psa 118:19, vid., Ew. 347, b. In the Temple-building Israel has before it a reflection of that which, being freed from the punishment it had had to endure, it is become through the mercy of its God. With the exultation of the multitude over the happy beginning of the rebuilding there was mingled, at the laying of the foundation-stone, the loud weeping of many of the grey-headed priests. Levites, and heads of the tribes who had also seen the first Temple (Ezr 3:12.). It was the troublous character of the present which made them thus sad in spirit; the consideration of the depressing circumstances of the time, the incongruity of which weighed so heavily upon their soul in connection with the remembrance of the former Temple, that memorably glorious monument of the royal power of David and Solomon.


  And even further on there towered aloft before Zerubbabel, the leader of the building, a great mountain; gigantic difficulties and hindrances arose between the powerlessness of the present position of Zerubbabel and the completion of the building of the Temple, which had it is true been begun, but was impeded. This mountain God has made into a plain, and qualified Zerubbabel to bring forth the top and key-stone (האבן הראשׁה) out of its past concealment, and thus to complete the building, which is now consecrated amidst a loud outburst of incessant shouts of joy (Zac 4:7). Psa 118:22 points back to that disheartened disdain of the small troubles beginning which was at work among the builders (Ezr 3:10) at the laying of the foundation-stone, and then further at the interruption of the buidling. That rejected (disdained) corner-stone is nevertheless become ראשׁ פּנּהּ, i.e., the head-stone of the corner (Job 38:6), which being laid upon the corner, supports and protects the stately edifice—an emblem of the power and dignity to which Israel has attained in the midst of the peoples out of deep humiliation.


  In connection with this only indirect reference of the assertion to Israel we avoid the question—perplexing in connection with the direct reference to the people despised by the heathen—how can the heathen be called "the builders?" Kurtz answers: "For the building which the heathen world considers it to be its life's mission and its mission in history to rear, viz., the Babel-tower of worldly power and worldly glory, they have neither been able nor willing to make use of Israel...." But this conjunction of ideas is devoid of scriptural support and without historical reality; for the empire of the world has set just as much value, according to political relations, upon the incorporation of Israel as upon that of every other people. Further, if what is meant is Israel's own despising of the small beginning of a new ear that is dawning, it is then better explained as in connection with the reference of the declaration to Jesus the Christ in Mat 21:42-44; Mar 12:10., Act 4:11 (ὑφ ̓ ὑμῶν τῶν οἰκοδομούντων), Pe1 2:7, the builders are the chiefs and members of Israel itself, and not the heathen. From Pe1 2:6; Rom 9:33, we see how this reference to Christ is brought about, viz., by means of Isa 28:16, where Jahve says: Behold I am He who hath laid in Zion a stone, a stone of trial, a precious corner-stone of well-founded founding—whoever believeth shall not totter. In the light of this Messianic prophecy of Isaiah Psa 118:22 of our Psalm also comes to have a Messianic meaning, which is warranted by the fact, that the history of Israel is recapitulated and culminates in the history of Christ; or, according to Joh 2:19-21 (cf. Zac 6:12.), still more accurately by the fact, that He who in His state of humiliation is the despised and rejected One is become in His state of glorification the eternal glorious Temple in which dwelleth all the fulness of the Godhead bodily, and is united with humanity which has been once for all atoned for. In the joy of the church at the Temple of the body of Christ which arose after the three days of burial, the joy which is here typically expressed in the words: "From with Jahve, i.e., by the might which dwells with Him, is this come to pass, wonderful is it become (has it been carried out) in our eyes," therefore received its fulfilment. It is not נפלאת but נפלאת, like הבאת in Gen 33:11, קראת from קרא = קרה in Deu 31:29; Jer 44:23, קראת from קרא, to call, Isa 7:14. We can hear Isa 25:9 sounding through this passage, as above in Psa 118:19., Isa 26:1. The God of Israel has given this turn, so full of glory for His people, to the history.


  He is able now to plead for more distant salvation and prosperity with all the more fervent confidence. אנּא (six times אנּה) is, as in every other instance (vid., on Psa 116:4), Milra. הושׁיעה is accented regularly on the penult., and draws the following נא towards itself by means of Dag. forte conj.; הצליחה on the other hand is Milra according to the Masora and other ancient testimonies, and נא is not dageshed, without Norzi being able to state any reason for this different accentuation. After this watchword of prayer of the thanksgiving feast, in Psa 118:26 those who receive them bless those who are coming (הבּא with Dech) in the name of Jahve, i.e., bid them welcome in His name.


  The expression "from the house of Jahve," like "from the fountain of Israel" in Psa 68:27, is equivalent to, ye who belong to His house and to the church congregated around it. In the mouth of the people welcoming Jesus as the Messiah, Hoosanna' was a "God save the king" (vid., on Ps 20:10); they scattered palm branches at the same time, like the lulabs at the joyous cry of the Feast of Tabernacles, and saluted Him with the cry, "Blessed is He who cometh in the name of the Lord," as being the longed-for guest of the Feast (Mat 21:9). According to the Midrash, in Psa 118:26 it is the people of Jerusalem who thus greet the pilgrims. In the original sense of the Psalm, however, it is the body of Levites and priests above on the Temple-hill who thus receive the congregation that has come up. The many animals for sacrifice which they brought with them are enumerated in Ezr 6:17. On the ground of the fact that Jahve has proved Himself to be אל, the absolutely mighty One, by having granted light to His people, viz., loving-kindness, liberty, and joy, there then issues forth the ejaculation, "Bind the sacrifice," etc. The lxx renders συστήσασθε ἑορτὴν ἐν τοῖς πυκάζουσιν, which is reproduced by the Psalterium Romanum: constituite diem solemnem in confrequentationibus, as Eusebius, Theodoret, and Chrysostom (although the last waveringly) also interpret it; on the other hand, it is rendered by the psalterium Gallicum: in condensis, as Apollinaris and Jerome (in frondosis) also understand it. But much as Luther's version, which follows the latter interpretation, "Adorn the feast with green branches even to the horns of the altar," accords with our German taste, it is still untenable; for אסר cannot signify to encircle with garlands and the like, nor would it be altogether suited to חג in this signification.


  Thus then in this instance A. Lobwasser renders it comparatively more correctly, although devoid of taste: "The Lord is great and mighty of strength who lighteneth us all; fasten your bullocks to the horns beside the altar." To the horns?! So even Hitzig and others render it. But such a "binding to" is unheard of. And can אסר עד possibly signify to bind on to anything? And what would be the object of binding them to the horns of the altar? In order that they might not run away?! Hengstenberg and von Lengerke at least disconnect the words "unto the horns of the altar" from any relation to this precautionary measure, by interpreting: until it (the animal for the festal sacrifice) is raised upon the horns of the altar and sacrificed. But how much is then imputed to these words! No indeed, חג denotes the animals for the feast-offering, and there was so vast a number of these (according to Ezra loc. cit. seven hundred and twelve) that the whole space of the court of the priests was full of them, and the binding of them consequently had to go on as far as to the horns of the altar. Ainsworth (1627) correctly renders: "unto the hornes, that is, all the Court over, untill you come even to the hornes of the altar, intending hereby many sacrifices or boughs." The meaning of the call is therefore: Bring your hecatombs and make them ready for sacrifice.


  The words "unto (as far as) the horns of the altar" have the principal accent. In v. 28 (cf. Exo 15:2) the festal procession replies in accordance with the character of the feast, and then the Psalm closes, in correspondence with its beginning, with a Hodu in which all voices join.


  Psalm 119


  A Twenty-Two-Fold String of Aphorisms by One Who Is Persecuted for the Sake of His Faith


  To the Hodu Ps 118, written in gnome-like, wreathed style, is appended the throughout gnomico-didactic Psalms 119, consisting of one hundred and seventy-six Masoretic verses, or regarded in relation to the strophe, distichs, which according to the twenty-two letters of the alphabet fall into twenty-two groups (called by the old expositors the ὀγδοάδες or octonarii of this Psalmus literatus s. alphabetites); for each group contains eight verses (distichs), each of which begins with the same consecutive letter (8 x 22 = 176). The Latin Psalters (as the Psalterium Veronense, and originally perhaps all the old Greek Psalters) have the name of the letter before each group; the Syriac has the signs of the letters; and in the Complutensian Bible, as also elsewhere, a new line begins with each group. The Talmud, B. Berachoth, says of this Psalm: "it consists of eight Alephs," etc.; the Masora styles it אלפא ביתא רבא; the Midrash on it is called מדרשׁ אלפא ביתא, and the Pesikta פסיקתא דתמניא אפי. In our German version it has the appropriate inscription, "The Christian's golden A B C of the praise, love, power, and use of the word of God;" for here we have set forth in inexhaustible fulness what the word of God is to a man, and how a man is to behave himself in relation to it. The Masora observes that the Psalm contains only the one Psa 119:122, in which some reference or other to the word of revelation is not found as in all the 175 others


  - a many-linked chain of synonyms which runs through the whole Psalm. In connection with this ingenious arrangement, so artfully devised and carried out, it may also not be merely accidental that the address Jahve occurs twenty-two times, as Bengel has observed: bis et vicesies pro numero octonariorum.


  All kinds of erroneous views have, however, been put forth concerning this Psalm. Kster, von Gerlach, Hengstenberg, and Hupfeld renounce all attempts to show that there is any accordance whatever with a set plan, and find here a series of maxims without any internal progression and connection. Ewald begins at once with the error, that we have before us the long prayer of an old experienced teacher. But from Psa 119:9. it is clear that the poet himself is a "young man," a fact that is also corroborated by Psa 119:99, Psa 119:100. The poet is a young man, who finds himself in a situation which is clearly described: he is derided, oppressed, persecuted, and that by those who despise the divine word (for apostasy encompasses him round about), and more particularly by a government hostile to the true religion, Psa 119:23, Psa 119:46, Psa 119:161. He is lying in bonds (Psa 119:61, cf. Psa 119:83), expecting death (Psa 119:109), and recognises in his affliction, it is true, God's salutary humbling, and in the midst of it God's word is his comfort and his wisdom, but he also yearns for help, and earnestly prays for it.—The whole Psalm is a prayer for stedfastness in the midst of an ungodly, degenerate race, and in the midst of great trouble, which is heightened by the pain he feels at the prevailing apostasy, and a prayer for ultimate deliverance which rises in group Kaph to an urgent how long! If this sharply-defined physiognomy of the Psalm is recognised, then the internal progression will not fail to be discerned.


  After the poet has praised fidelity to the word of God (Aleph), and described it as the virtue of all virtues which is of service to the young man and to which he devotes himself (Beth), he prays, in the midst of the scoffing and persecuting persons that surround him, for the grace of enlightenment (Gimel), of strengthening (Daleth), of preservation (He), of suitable and joyful confession (Vav); God's word is all his thought and pursuit (Zajin), he cleaves to those who fear God (Ḥeth), and recognises the salutary element of His humbling (Ṭeth), but is in need of comfort (Jod) and signs: how long! (Kaph). Without the eternal, sure, mighty word of God he would despair (Lamed); this is his wisdom in difficult circumstances (Mem); he has sworn fidelity to it, and maintains his fidelity as being one who is persecuted (Nun), and abhors and despises the apostates (Samech). He is oppressed, but God will not suffer him to be crushed (Ajin); He will not suffer the doings of the ungodly, which wring from him floods of tears, to prevail over him (Phe)—over him, the small (still youthful) and despised one whom zeal concerning the prevailing godlessness is consuming away (Tsade). Oh that God would hear his crying by day and by night (Ḳoph), would revive him speedily with His helpful pity (Resh)—him, viz., who being persecuted by princes clings fast to Him (Shin), and would seek him the isolated and so sorely imperilled sheep! (Tav). This outline does not exhaust the fundamental thoughts of the separate ogdoades, and they might surely be still more aptly reproduced, but this is sufficient to show that the Psalm is not wanting in coherence and progressive movement, and that it is not an ideal situation and mood, but a situation and mood based upon public relationships, from which this manifold celebration of the divine word, as a fruit of its teaching, has sprung.


  It is natural to suppose that the composition of the Psalm falls in those times of the Greek domination in which the government was hostile, and a large party from among the Jews themselves, that was friendly towards the government, persecuted all decided confessors of the Tra. Hitzig says, "It can be safely maintained that the Psalm was written in the Maccabaean age by a renowned Israelite who was in imprisonment under Gentile authorities." It is at least probable that the plaited work of so long a Psalm, which, in connection with all that is artificial about it, from beginning to end gives a glimpse of the subdued afflicted mien of a confessor, is the work of one in prison, who whiled away his time with this plaiting together of his complaints and his consolatry thoughts.


  Psalm 119:1


  The eightfold Aleph. Blessed are those who act according to the word of God; the poet wishes to be one of these. The alphabetical Psalm on the largest scale begins appropriately, not merely with a simple (Psa 112:1), but with a twofold ashr. It refers principally to those integri viae (vitae). In Psa 119:3 the description of those who are accounted blessed is carried further. Perfects,a s denoting that which is habitual, alternate with futures used as presents. In Psa 119:4 לשׁמר expresses the purpose of the enjoining, as in Psa 119:5 the goal of the directing. אחלי (whence אחלי, Kg2 5:3) is compounded of אח (vid., supra, p. 273) and לי (לוי), and consequently signifies o si. On יכּנוּ cf. Pro 4:26 (lxx κατευθυνθείησαν). The retrospective אז is expanded anew in Psa 119:6: then, when I namely. "Judgment of Thy righteousness" are the decisions concerning right and wrong which give expression to and put in execution the righteousness of God.


  בּלמדי refers to Scripture in comparison with history.


  Psalm 119:9


  The eightfold Beth. Acting in accordance with the word of God, a young man walks blamelessly; the poet desires this, and supplicates God's gracious assistance in order to it. To purify or cleanse one's way or walk (זכּה, cf. Psa 73:13; Pro 20:9) signifies to maintain it pure (זך, root זך, Arab. zk, to prick, to strike the eye, nitere; vid., Fleischer in Levy's Chaldisches Wrterbuch, i. 424) from the spotting of sin, or to free it from it. Psa 119:9 is the answer to the question in Psa 119:9; לשׁמר signifies custodiendo semetipsum, for שׁמר can also signify "to be on one's guard" without נפשׁו (Jos 6:18). The old classic (e.g., Psa 18:31) אמרתך alternates throughout with דּברך; both are intended collectively. One is said to hide (צפן) the word in one's heart when one has it continually present with him, not merely as an outward precept, but as an inward motive power in opposition to selfish action (Job 23:12). In Psa 119:12 the poet makes his way through adoration to petition. ספּרתּי in Psa 119:13 does not mean enumeration, but recounting, as in Deu 6:7. עדות is the plural to עדוּת; עדות, on the contrary, in Psa 119:138 is the plural to עדה: both are used of God's attestation of Himself and of His will in the word of revelation. כּעל signifies, according to Psa 119:162, "as over" (short for כּאשׁר על), not: as it were more than (Olshausen); the כּ would only be troublesome in connection with this interpretation. With reference to הון, which has occurred already in Psa 44:13; Psa 112:3 (from הון, Arab. hawn, to be light, levem), aisance, ease, opulence, and concrete, goods, property, vid., Fleischer in Levy's Chald. Wrterb. i. 423f. ארחתיך, Psa 119:15, are the paths traced out in the word of God; these he will studiously keep in his eye.


  Psalm 119:17


  The eightfold Gimel. This is his life's aim: he will do it under fear of the curse of apostasy; he will do it also though he suffer persecution on account of it. In Psa 119:17 the expression is only אחיה as Psa 118:19, not ואחיה as in Psa 119:77, Psa 119:116, Psa 119:144 : the apodosis imper. only begins with ואשׁמרה, whereas אחיה is the good itself for the bestowment of which the poet prays. גּל in Psa 119:18 is imper. apoc. Piel for גּלּה, like גס in Dan 1:12. נפלאות is the expression for everything supernatural and mysterious which is incomprehensible to the ordinary understanding and is left to the perception of faith. The Tפra beneath the surface of its letter contains an abundance of such "wondrous things," into which only eyes from which God has removed the covering of natural short-sightedness penetrate; hence the prayer in Psa 119:18. Upon earth we have no abiding resting-place, we sojourn here as in a strange land (Psa 119:19, Psa 39:13; Ch1 29:15). Hence the poet prays in Psa 119:19 that God would keep His commandments, these rules of conduct for the journey of life, in living consciousness for him. Towards this, according to Psa 119:20, his longing tends. גּרס (Hiph. in Lam 3:16) signifies to crush in pieces, Arab. jrš, and here, like the Aramaic גּרס, גּרס, to be crushed, broken in pieces. לתאבה (from תּאב, Psa 119:40, Psa 119:174, a secondary form of אבה) states the bias of mind in or at which the soul feels itself thus overpowered even to being crushed: it is crushing form longing after God's judgment, viz., after a more and more thorough knowledge of them. In Psa 119:21 the lxx has probably caught the meaning of the poet better than the pointing has done, inasmuch as it draws ἐπικατάρατοι to Psa 119:21, so that Psa 119:21 consists of two words, just like Psa 119:59, Psa 119:89; and Kamphausen also follows this in his rendering. For ארוּרים as an attribute is unpoetical, and as an accusative of the predicate far-fetched; whereas it comes in naturally as a predicate before השּׁגים ממּצותיך: cursed (ארר = Arab. harra, detestari), viz., by God. Instead of גּל, "roll" (from גּלל, Jos 5:9), it is pointed in Psa 119:22 (מעל) גּל, "uncover" = גּלּה, as in Psa 119:18, reproach being conceived of as a covering or veil (as e.g., in Psa 69:8), cf. Isa 22:8 (perhaps also Lam 2:14; Lam 4:22, if גּלּה על there signifies "to remove the covering upon anything"). גּם in Psa 119:23, as in Jer 36:25, has the sense of גּם־כּי, etiamsi; and גּם in Psa 119:24 the sense of nevertheless, ὅμως, Ew. 354, a. On נדבּר בּ (reciprocal), cf. Eze 33:30. As in a criminal tribunal, princes sit and deliberate how they may be able to render him harmless.


  Psalm 119:25


  The eightfold Daleth. He is in deep trouble, and prays for consolation and strengthening by means of God's word, to which he resigns himself. His soul is fixed to the dust (Psa 44:26) in connection with such non-recognition and proscription, and is incapable of raising itself. In Psa 119:25 he implores new strength and spirits (חיּה as in Psa 71:20; Psa 85:7) from God, in conformity with and by reason of His word. He has rehearsed his walk in every detail to God, and has not been left without an answer, which has assured him of His good pleasure: may He then be pleased to advance him ever further and further in the understanding of His word, in order that, though men are against him, he may nevertheless have God on his side, Psa 119:26-27. The complaint and request expressed in Psa 119:25 are renewed in Psa 119:28. דּלף refers to the soul, which is as it were melting away in the trickling down of tears; קיּם is a Piel of Aramaic formation belonging to the later language. In Psa 119:29-30 the way of lies or of treachery, and the way of faithfulness or of perseverance in the truth, stand in opposition to one another. חנן is construed with a double accusative, inasmuch as תּורה has not the rigid notion of a fixed teaching, but of living empirical instruction. שׁוּה (short for שׁוה לנגד, Psa 16:8) signifies to put or set, viz., as a norma normans that stands before one's eyes. He cleaves to the testimonies of God; may Jahve not disappoint the hope which to him springs up out of them, according to the promise, Psa 119:31. He runs, i.e., walks vigorously and cheerfully, in the way of God's commandments, for He has widened his heart, by granting and preserving to the persecuted one the joyfulness of confession and the confidence of hope.


  Psalm 119:33


  The eightfold He. He further prays for instruction and guidance that he may escape the by-paths of selfishness and of disavowal. The noun עקב, used also elsewhere as an accus. adverb., in the signification ad extremum (Psa 119:33 and Psa 119:112) is peculiar to our poet. אצּרנּה (with a Shebג which takes a colouring in accordance with the principal form) refers back to דּרך. In the petition "give me understanding" (which occurs six times in this Psalm) חבין is causative, as in Job 32:8, and frequently in the post-exilic writings. בּצע (from בּצע, abscindere, as κέρδος accords in sound with κείρειν) signifies gain and acquisition by means of the damage which one does to his neighbour by depreciating his property, by robbery, deceit, and extortion (Sa1 8:3), and as a name of a vice, covetousness, and in general selfishness. שׁוא is that which is without real, i.e., without divine, contents or intrinsic worth,—God-opposed teaching and life. בּדרכך


  is a defective plural; cf. חסדך, Psa 119:41, וּמשׁפּטך, Psa 119:43, and frequently. Establishing, in Psa 119:38, is equivalent to a realizing of the divine word or promise. The relative clause אשׁר ליראתך is not to be referred to לעבדּך according to Psa 119:85 (where the expression is different), but to אמרתך: fulfil to Thy servant Thy word or promise, as that which (quippe quae) aims at men attaining the fear of Thee and increasing therein (cf. Psa 130:4; Psa 40:4). The reproach which the poet fears in Psa 119:39 is not the reproach of confessing, but of denying God. Accordingly משׁפּטיך are not God's judgments i.e., acts of judgment, but revealed decisions or judgments: these are good, inasmuch as it is well with him who keeps them. He can appeal before God to the fact that he is set upon the knowledge and experience of these with longing of heart; and he bases his request upon the fact that God by virtue of His righteousness, i.e., the stringency with which He maintains His order of grace, both as to its promises and its duties, would quicken him, who is at present as it were dead with sorrow and weariness.


  Psalm 119:41


  The eightfold Vav. He prays for the grace of true and fearlessly joyous confession. The lxx renders Psa 119:41: καὶ ἔλθοι ἐπ ̓ ἐμε ̓ τὸ ἔλεός σου; but the Targum and Jerome rightly (cf. Psa 119:77, Isa 63:7) have the plural: God's proofs of loving-kindness in accordance with His promises will put him in the position that he will not be obliged to be dumb in the presence of him who reproaches him (חרף, prop. a plucker, cf. Arab. charûf, a lamb = a plucker of leaves or grass), but will be able to answer him on the ground of his own experience. The verb ענה, which in itself has many meanings, acquires the signification "to give an answer" through the word, דּבר, that is added (synon. השׁיב דּבר). Psa 119:43 also refers to the duty of confessing God. The meaning of the prayer is, that God may not suffer him to come to such a pass that he will be utterly unable to witness for the truth; for language dies away in the mouth of him who is unworthy of its before God. The writer has no fear of this for himself, for his hope is set towards God's judgments (למשׁפּטך, defective plural, as also in Psa 119:149; in proof of which, compare Psa 119:156 and Psa 119:175), his confidence takes its stand upon them. The futures which follow from Psa 119:44 to Psa 119:48 declare that what he would willingly do by the grace of God, and strives to do, is to walk בּרחבה, in a broad space (elsewhere בּמּרחב), therefore unstraitened, which in this instance is not equivalent to happily, but courageously and unconstrainedly, without allowing myself to be intimidated, and said of inward freedom which makes itself known outwardly. In Psa 119:46 the Vulgate renders: Et loquebar de (in) testimoniis tuis in conspectu regum et non confundebar—the motto of the Augsburg Confession, to which it was adapted especially in connection with this historical interpretation of the two verbs, which does not correspond to the original text. The lifting up of the hands in Psa 119:48 is an expression of fervent longing desire, as in connection with prayer, Psa 28:2; Psa 63:5; Psa 134:2; Psa 141:2, and frequently. The second אשׁר אהבתי is open to the suspicion of being an inadvertent repetition. שׂיח בּ (synon. בּ הגה) signifies a still or audible meditating that is absorbed in the object.


  Psalm 119:49


  The eightfold Zajin. God's word is his hope and his trust amidst all derision; and when he burns with indignation at the apostates, God's word is his solace. Since in Psa 119:49 the expression is not דּברך but דּבר, it is not to be interpreted according to Psa 98:3; Psa 106:45, but: remember the word addressed to Thy servant, because Thou hast made me hope (Piel causat. as e.g., נשּׁה, to cause to forget, Gen 41:51), i.e., hast comforted me by promising me a blessed issue, and hast directed my expectation thereunto. This is his comfort in his dejected condition, that God's promissory declaration has quickened him and proved its reviving power in his case. In הליצוּני (הליצוּני), ludificantur, it is implied that the זדים eht taht d are just לצים, frivolous persons, libertines, free-thinkers (Pro 21:24). משׁפּטיך, Psa 119:52, are the valid, verified decisions (judgments) of God revealed from the veriest olden times. In the remembrance of these, which determine the lot of a man according to the relation he holds towards them, the poet found comfort. It can be rendered: then I comforted myself; or according to a later usage of the Hithpa.: I was comforted. Concerning זלעפה, aestus, vid., Psa 11:6, and on the subject-matter, Psa 119:21, Psa 119:104. The poet calls his earthly life "the house of his pilgrimage;" for it is true the earth is man's (Psa 115:16), but he has no abiding resting-place there (Ch1 29:15), his בּית עולם (Ecc 12:5) is elsewhere (vid., supra, Psa 119:19, Psa 39:13). God's statutes are here his "songs," which give him spiritual refreshing, sweeten the hardships of the pilgrimage, and measure and hasten his steps. The Name of God has been in his mind hitherto, not merely by day, but also by night; and in consequence of this he has kept God's law (ואשׁמרה, as five times besides in this Psalm, cf. Psa 3:6, and to be distinguished from ואשׁמרה, Psa 119:44). Just this, that he keeps (observat) God's precepts, has fallen to his lot. To others something else is allotted (Psa 4:8), to him this one most needful thing.


  Psalm 119:57


  The eightfold Heth. To understand and to keep God's word is his portion, the object of his incessant praying and thanksgiving, the highest grace or favour that can come to him. According to Psa 16:5; Psa 73:26, the words חלקי ה belong together. Psa 119:57 is an inference drawn from it (אמר ל as in Exo 2:14, and frequently), and the existing division of the verse is verified. חלּה פּני, as in Psa 45:13, is an expression of caressing, flattering entreaty; in Latin, caput mulcere (demulcere). His turning to the word of God the poet describes in Psa 119:59 as a result of a careful trying of his actions. After that he quickly and cheerfully, Psa 119:60, determined to keep it without any long deliberation with flesh and blood, although the snares of wicked men surround him. The meaning of חבלי is determined according to Psa 119:110 : the pointing does not distinguish so sharply as one might have expected between חבלי, ὠδῖνας, and חבלי, snares, bonds (vid., Psa 18:5.); but the plural nowhere, according to the usage of the language as we now have it, signifies bands (companies), from the singular in Sa1 10:5 (Bttcher, 800). Thankfulness urges him to get up at midnight (acc. temp. as in Job 34:20) to prostrate himself before God and to pray. Accordingly he is on friendly terms with, he is closely connected with (Pro 28:24), all who fear God. Out of the fulness of the loving-kindness of God, which is nowhere unattested upon earth (Psa 119:64 = Psa 33:5), he implores for himself the inward teaching concerning His word as the highest and most cherished of mercies.


  Psalm 119:65


  The eightfold Teth. The good word of the gracious God is the fountain of all good; and it is learned in the way of lowliness. He reviews his life, and sees in everything that has befallen him the good and well-meaning appointment of the God of salvation in accordance with the plan and order of salvation of His word. The form עבדּך, which is the form out of pause, is retained in Psa 119:65 beside Athnach, although not preceded by Olewejored (cf. Psa 35:19; Psa 48:11; Pro 30:21). Clinging believingly to the commandments of God, he is able confidently to pray that He would teach him "good discernment" and "knowledge." טעם is ethically the capacity of distinguishing between good and evil, and of discovering the latter as it were by touch; טוּב טעם, good discernment, is a coupling of words like טוּב לב, a happy disposition, cheerfulness. God has brought him into this relationship to His word by humbling him, and thus setting him right out of his having gone astray. אמרה in Psa 119:67, as in Psa 119:11, is not God's utterance conveying a promise, but imposing a duty. God is called טּוב as He who is graciously disposed towards man, and מתיב as He who acts out this disposition; this loving and gracious God he implores to become his Teacher. In his fidelity to God's word he does not allow himself to be led astray by any of the lies which the proud try to impose upon him (Bttcher), or better absolutely (cf. Job 13:4): to patch together over him, making the true nature unrecognisable as it were by means of false plaster or whitewash (טפל, to smear over, bedaub, as the Targumic, Talmudic, and Syriac show). If the heart of these men, who by slander make him into a caricature of himself, is covered as it were with thick fat (a figure of insensibility and obduracy, Psa 17:10; Psa 73:7; Isa 6:10, lxx ἐτυρώθη, Aquila ἐλιπάνθη, Symmachus ἐμυαλώθη) against all the impressions of the word of God, he, on the other hand, has his delight in the law of God (שׁעשׁע with an accusative of the object, not of that which is delighted, Psa 94:19, but of that which delights). How beneficial has the school of affliction through which he has attained to this, been to him! The word proceeding from the mouth of God is now more precious to him than the greatest earthly riches.


  Psalm 119:73


  The eightfold Jod. God humbles, but He also exalts again according to His word; for this the poet prays in order that he may be a consolatory example to the God-fearing, to the confusion of his enemies. It is impossible that God should forsake man, who is His creature, and deny to him that which makes him truly happy, viz., the understanding and knowledge of His word. For this spiritual gift the poet prays in Psa 119:73 (cf. on 73a, Deu 32:6; Job 10:8; Job 31:15); and he wishes in Psa 119:74 that all who fear God may see in him with joy an example of the way in which trust in the word of God is rewarded (cf. Psa 34:3; Psa 35:27; Psa 69:33; Psa 107:42, and other passages). He knows that God's acts of judgment are pure righteousness, i.e., regulated by God's holiness, out of which they spring, and by the salvation of men, at which they aim; and he knows that God has humbled him אמוּנה (accus. adverb. for בּאמוּנה), being faithful in His intentions towards him; for it is just in the school of affliction that one first learns rightly to estimate the worth of His word, and comes to feel its power. But trouble, though sweetened by an insight into God's salutary design, is nevertheless always bitter; hence the well-justified prayer of Psa 119:76, that God's mercy may notwithstanding be bestowed upon him for his consolation, in accordance with the promise which is become his (ל as in Psa 119:49), His servant's. עוּת, Psa 119:78, instead of being construed with the accusative of the right, or of the cause, that is perverted, is construed with the accusative of the person upon whom such perversion of right, such oppression by means of misrepresentation, is inflicted, as in Job 19:6; Lam 3:36. Chajug' reads עוּדוּני as in Psa 119:61. The wish expressed in Psa 119:79 is to be understood according to Psa 73:10; Jer 15:19, cf. Pro 9:4, Pro 9:16. If instead of וידעי (which is favoured by Psa 119:63), we read according to the Chethb וידעוּ (cf. Psa 119:125), then what is meant by ישׁוּבוּ לּי is a turning towards him for the purpose of learning: may their knowledge be enriched from his experience. For himself, however, in Psa 119:80 he desires unreserved, faultless, unwavering adherence to God's word, for only thus is he secure against being ignominiously undeceived.


  Psalm 119:81


  The eightfold Kaph. This strengthening according to God's promise is his earnest desire (כּלה) now, when within a very little his enemies have compassed his ruin (כּלּה). His soul and eyes languish (כּלה as in Psa 69:4; Psa 84:3, cf. Job 19:27) for God's salvation, that it may be unto him according to God's word or promise, that this word may be fulfilled. In Psa 119:83 כּי is hypothetical, as in Psa 21:12 and frequently; here, as perhaps also in Psa 27:10, in the sense of "although" (Ew. ֗362, b). He does not suffer anything to drive God's word out of his mind, although he is already become like a leathern bottle blackened and shrivelled up in the smoke. The custom of the ancients of placing jars with wine over the smoke in order to make the wine prematurely old, i.e., to mellow it (vid., Rosenm׬ller), does not yield anything towards the understanding of this passage: the skin-bottle that is not intended for present use is hung up on high; and the fact that it had to withstand the upward ascending smoke is intelligible, notwithstanding the absence of any mention of the chimney. The point of comparison, in which we agree for the most part with Hitzig, is the removal of him who in his dungeon is continually exposed to the drudgery of his persecutors. כּמּה in Psa 119:84 is equivalent to "how few." Our life here below is short, so also is the period within which the divine righteousness can reveal itself. שׁיחות (instead of which the lxx erroneously reads שׂיחות), pits, is an old word, Psa 57:7. The relative clause, Psa 119:85, describes the "proud" as being a contradiction to the revealed law; for there was no necessity for saying that to dig a pit for others is not in accordance with this law. All God's commandments are an emanation of His faithfulness, and therefore too demand faithfulness; but it is just this faithfulness that makes the poet an object of deadly hatred. They have already almost destroyed him"in the land." It is generally rendered "on earth;" but "in heaven" at the beginning of the following octonary is too far removed to be an antithesis to it, nor does it sound like one (cf. on the other hand ἐν τοῖς ouranoi's, Mat 5:12). It is therefore: in the land (cf. Psa 58:3; Psa 73:9), where they think they are the only ones who have any right there, they have almost destroyed him, without shaking the constancy of his faith. But he stands in need of fresh grace in order that he may not, however, at last succumb.


  Psalm 119:89


  The eightfold Lamed. Eternal and imperishable in the constant verifying of itself is the vigorous and consolatory word of God, to which the poet will ever cling. It has heaven as its standing-place, and therefore it also has the qualities of heaven, and before all others, heaven-like stability. Ps 89 (Psa 89:3) uses similar language in reference to God's faithfulness, of which here Psa 119:90 says that it endureth into all generations. The earth hath He creatively set up, and it standeth, viz., as a practical proof and as a scene of His infinite, unchangeable faithfulness. Heaven and earth are not the subjects of Psa 119:91 (Hupfeld), for only the earth is previously mentioned; the reference to the heavens in Psa 119:89 is of a very different character. Hitzig and others see the subject in למשׁפּטיך: with respect to Thy judgments, they stand fast unto this day; but the עבדיך which follows requires another meaning to be assigned to עמדוּ: either of taking up one's place ready for service, or, since עמד למשׁפט is a current phrase in Num 35:12; Jos 20:6; Eze 44:24, of placing one's self ready to obey (Bttcher). The subject of עמדוּ, as the following הכּל shows, is meant to be thought of in the most general sense (cf. Job 38:14): all beings are God's servants (subjects), and have accordingly to be obedient and humble before His judicial decisions—היּום, "even to this day," the poet adds, for these judicial decisions are those which are formulated beforehand in the Tra. Joy in this ever sure, all-conditioning word has upheld the poet in his affliction, Psa 119:92. He who has been persecuted and cast down as it were to death, owes his reviving to it, Psa 119:93. From Him whose possession or property he is in faith and love he also further looks for his salvation, Psa 119:94. Let evil-doers lie in wait for him (קוּוּ in a hostile sense, as in Psa 56:7, קוּה, cf. חכּה, going back to קוה, Arab. qawiya, with the broad primary signification, to be tight, firm, strong) to destroy him, he meditates on God's testimonies. He knows from experience that all (earthly) perfection (תּכלה) has an end (inasmuch as, having reached its height, it changes into its opposite); God's commandment (singular as in Deu 11:22), on the contrary, is exceeding broad (cf. Job 11:9), unlimited in its duration and verification.


  Psalm 119:97


  The eightfold Mem. The poet praises the practical wisdom which the word of God, on this very account so sweet to him, teaches. God's precious law, with which he unceasingly occupies himself, makes him superior in wisdom (Deu 4:6), intelligence, and judgment to his enemies, his teachers, and the aged (Job 12:20). There were therefore at that time teachers and elders (πρεσβύτεροι), who (like the Hellenizing Sadducees) were not far from apostasy in their laxness, and hostilely persecuted the young and strenuous zealot for God's law. The construction of Psa 119:98 is like Joe 1:20; Isa 59:12, and frequently. היא refers to the commandments in their unity: he has taken possession of them for ever (cf. Psa 119:111). The Mishna (Aboth iv. 1) erroneously interprets: from all my teachers do I acquire understanding. All three מן in Psa 119:98-100 signify prae (lxx ὑπὲρ). In כּלאתי, Psa 119:101, from the mode of writing we see the verb Lamed Aleph passing over into the verb Lamed He. הורתני is, as in Pro 4:11 (cf. Exo 4:15), a defective mode of writing for הוריתני. נמלצוּ, Psa 119:103, is not equivalent to נמרצוּ, Job 6:25 (vid., Job, at Job 6:25; Job 16:2-5), but signifies, in consequence of the dative of the object לחכּי, that which easily enters, or that which tastes good (lxx ὡς gluke'a); therefore surely from מלץ = מלט, to be smooth: how smooth, entering easily (Pro 23:31), are Thy words (promises) to my palate or taste! The collective singular אמרתך is construed with a plural of the predicate (cf. Exo 1:10). He has no taste for the God-estranged present, but all the stronger taste for God's promised future. From God's laws he acquires the capacity for proving the spirits, therefore he hates every path of falsehood (= Psa 119:128), i.e., all the heterodox tendencies which agree with the spirit of the age.


  Psalm 119:105


  The eightfold Nun. The word of God is his constant guide, to which he has entrusted himself for ever. The way here below is a way through darkness, and leads close past abysses: in this danger of falling and of going astray the word of God is a lamp to his feet, i.e., to his course, and a light to his path (Pro 6:23); his lamp or torch and his sun. That which he has sworn, viz., to keep God's righteous requirements, he has also set up, i.e., brought to fulfilment, but not without being bowed down under heavy afflictions in confessing God; wherefore he prays (as in Psa 119:25) that God would revive him in accordance with His word, which promises life to those who keep it. The confessions of prayer coming from the inmost impulse of his whole heart, in which he owns his indebtedness and gives himself up entirely to God's mercy, he calls the free-will offerings of his mouth in Psa 119:108 (cf. Psa 50:14; 19:15). He bases the prayer for a gracious acceptance of these upon the fact of his being reduced to extremity. "To have one's soul in one's hand" is the same as to be in conscious peril of one's life, just as "to take one's soul into one's hand" (Jdg 12:3; Sa1 19:5; Sa1 28:21; Job 13:14) is the same as to be ready to give one's life for it, to risk one's life.


  Although his life is threatened (Psa 119:87), yet he does not waver and depart from God's word; he has taken and obtained possession of God's testimonies for ever (cf. Psa 119:98); they are his "heritage," for which he willingly gives up everything else, for they (המּה inexactly for הנּה) it is which bless and entrance him in his inmost soul. In Psa 119:112 it is not to be interpreted after Psa 19:12 : eternal is the reward (of the carrying out of Thy precepts), but in Psa 119:33 עקב is equivalent to לעד, and Psa 119:44 proves that Psa 119:112 need not be a thought that is complete in itself.


  Psalm 119:113


  The eightfold Samech. His hope rests on God's word, without allowing itself to be led astray by doubters and apostates. סעפים (the form of nouns which indicate defects or failings) are those inwardly divided, halting between two opinions (סעפּים), Kg1 18:21, who do homage partly to the worship of Jahve, partly to heathenism, and therefore are trying to combine faith and naturalism. In contrast to such, the poet's love, faith, and hope are devoted entirely to the God of revelation; and to all those who are desirous of drawing him away he addresses in Psa 119:115 (cf. Psa 6:9) an indignant "depart." He, however, stands in need of grace in order to persevere and to conquer. For this he prays in Psa 119:116-117. The מן in משּׁברי is the same as in בּושׁ מן. The ah of ואשׁעה is the intentional ah (Ew. 228, c), as in Isa 41:23. The statement of the ground of the סלית, vilipendis, does not mean: unsuccessful is their deceit (Hengstenberg, Olshausen), but falsehood without the consistency of truth is their self-deceptive and seductive tendency. The lxx and Syriac read תּרעיתם, "their sentiment;" but this is an Aramaic word that is unintelligible in Hebrew, which the old translators have conjured into the text only on account of an apparent tautology. The reading השּׁבתּ or חשׁבתּ (Aquila, Symmachus, and Jerome; lxx ἐλογισάμην, therefore חשׁבתי) instead of חשׁבתּ might more readily be justified in Psa 119:119; but the former gives too narrow a meaning, and the reading rests on a mistaking of the construction of השׁבית with an accusative of the object and of the effect: all the wicked, as many of them as are on the earth, dost Thou put away as dross (סגים( ssor). Accordingly משׁפטיך in Psa 119:120 are God's punitive judgments, or rather (cf. Psa 119:91) God's laws (judgments) according to which He judges. What is meant are sentences of punishment, as in Lev. 26, Deut. 28. Of these the poet is afraid, for omnipotence can change words into deeds forthwith. In fear of the God who has attested Himself in Exo 34:7 and elsewhere, his skin shudders and his hair stands on end.


  Psalm 119:121


  The eightfold Ajin. In the present time of apostasy and persecution he keeps all the more strictly to the direction of the divine word, and commends himself to the protection and teaching of God. In the consciousness of his godly behaviour (elsewhere always צדק וּמשׁפּט, here in one instance משׁפט וצדק) the poet hopes that God will surely not (בּל) leave him to the arbitrary disposal of his oppressors. This hope does not, however, raise him above the necessity and duty of constant prayer that Jahve would place Himself between him and his enemies. ערב seq. acc. signifies to stand in any one's place as furnishing a guarantee, and in general as a mediator, Job 17:3; Isa 38:14; לטוב similar to לטובה, Psa 86:17, Neh 5:19 : in my behalf, for my real advantage. The expression of longing after redemption in Psa 119:123 sounds like Psa 119:81. "The word of Thy righteousness" is the promise which proceeds from God's "righteousness," and as surely as He is "righteous" cannot remain unfulfilled. The one chief petition of the poet, however, to which he comes back in Psa 119:124., has reference to the ever deeper knowledge of the word of God; for this knowledge is in itself at once life and blessedness, and the present calls most urgently for it. For the great multitude (which is the subject to הפרוּ) practically and fundamentally break God's law; it is therefore time to act for Jahve (עשׂה ל as in Gen 30:30, Isa 64:4, Eze 29:20), and just in order to this there is need of well-grounded, reliable knowledge. Therefore the poet attaches himself with all his love to God's commandments; to him they are above gold and fine gold (Psa 19:11), which he might perhaps gain by a disavowal of them. Therefore he is as strict as he possibly can be with God's word, inasmuch as he acknowledges and observes all precepts of all things (כּל־פּקּוּדי כל), i.e., all divine precepts, let them have reference to whatsoever they will, as ישׁרים, right (ישּׁר, to declare both in avowal and deed to be right); and every false (lying) tendency, all pseudo-Judaism, he hates. It is true Psa 119:126 may be also explained: it is time that Jahve should act, i.e., interpose judicially; but this thought is foreign to the context, and affords no equally close union for על־כן; moreover it ought then to have been accented עת לעשׂות ליהוה. On כּל־פּקּוּדי כל, "all commands of every purport," cf. Isa 29:11, and more as to form, Num 8:16; Eze 44:30.


  The expression is purposely thus heightened; and the correction כל־פקודיך (Ewald, Olshausen, and Hupfeld) is also superfluous, because the reference of what is said to the God of revelation is self-evident in this connection.


  Psalm 119:129


  The eightfold Phe. The deeper his depression of spirit concerning those who despise the word of God, the more ardently does he yearn after the light and food of that word. The testimonies of God are פּלאות, wonderful and strange (paradoxical) things, exalted above every-day life and the common understanding. In this connection of the thoughts נצרתם is not intended of careful observance, but of attentive contemplation that is prolonged until a clear penetrating understanding of the matter is attained. The opening, disclosure (פּתח, apertio, with Tsere in distinction from פּתח, porta) of God's word giveth light, inasmuch as it makes the simple (פּתיים as in Pro 22:3) wise or sagacious; in connection with which it is assumed that it is God Himself who unfolds the mysteries of His word to those who are anxious to learn. Such an one, anxious to learn, is the poet: he pants with open mouth, viz., for the heavenly fare of such disclosures (פּער like פּער פּה in Job 29:23, cf. Psa 81:11). יאב is a hapaxlegomenon, just as תּאב is also exclusively peculiar to the Psalm before us; both are secondary forms of אבה. Love to God cannot indeed remain unresponded to. The experience of helping grace is a right belonging to those who love the God of revelation; love in return for love, salvation in return for the longing for salvation, is their prerogative. On the ground of this reciprocal relation the petitions in Psa 119:133-135 are then put up, coming back at last to the one chief prayer "teach me." אמרה, Psa 119:133, is not merely a "promise" in this instance, but the declared will of God in general. כּל־און refers pre-eminently to all sin of disavowal (denying God), into which he might fall under outward and inward pressure (עשׁק). For he has round about him those who do not keep God's law. On account of these apostates (על לא as in Isa 53:9, equivalent to על־אשׁר לא) his eyes run down rivers of water (ירד as in Lam 3:48, with an accusative of the object). His mood is not that of unfeeling self-glorying, but of sorrow like that of Jeremiah, because of the contempt of Jahve, and the self-destruction of those who contemn Him.


  Psalm 119:137


  The eightfold Tsade. God rules righteously and faithfully according to His word, for which the poet is accordingly zealous, although young and despised. The predicate ישׂר in Psa 119:137 precedes its subject משׁפּטיך (God's decisions in word and in deed) in the primary form (after the model of the verbal clause Psa 124:5), just as in German [and English] the predicative adjective remains undeclined. The accusatives צדק and אמוּנה in Psa 119:138 are not predicative (Hitzig), to which the former ("as righteousness")—not the latter however—is not suited, but adverbial accusatives (in righteousness, in faithfulness), and מאד according to its position is subordinate to ואמונה as a virtual adjective (cf. Isa 47:9): the requirements of the revealed law proceed from a disposition towards and mode of dealing with men which is strictly determined by His holiness (צדק), and beyond measure faithfully and honestly designs the well-being of men (אמונה מאד). To see this good law of God despised by his persecutors stirs the poet up with a zeal, which brings him, from their side, to the brink of extreme destruction (Psa 69:10, cf. צמתּת, Psa 88:17). God's own utterance is indeed without spot, and therefore not to be carped at; it is pure, fire-proved, noblest metal (Psa 18:31; Psa 12:7), therefore he loves it, and does not, though young (lxx νεώτερος, Vulgate adolescentulus) and lightly esteemed, care for the remonstrances of his proud opponents who are old and more learned than himself (the organization of Psa 119:141 is like Psa 119:95, and frequently). The righteousness (צדקה) of the God of revelation becomes eternal righteousness (צדק), and His law remains eternal truth (אמת). צדקה is here the name of the attribute and of the action that is conditioned in accordance with it; צדק the name of the state that thoroughly accords with the idea of that which is right. So too in Psa 119:144 : צדק are Jahve's testimonies for ever, so that all creatures must give glory to their harmony with that which is absolutely right. To look ever deeper and deeper into this their perfection is the growing life of the spirit. The poet prays for this vivifying insight.


  Psalm 119:145


  The eightfold Koph. Fidelity to God's word, and deliverance according to His promise, is the purport of his unceasing prayer. Even in the morning twilight (נשׁף) he was awake praying. It is not הנּשׁף, I anticipated the twilight; nor is קדּמתּי, according to Psa 89:14, equivalent to קדמתיך, but ואשׁוּע...קדּמתּי is the resolution of the otherwise customary construction קדמתי לשׁוּע, Jon 4:2, inasmuch as קדּם may signify "to go before" (Psa 68:26), and also "to make haste (with anything):" even early before the morning's dawn I cried. Instead of לדבריך the Ker (Targum, Syriac, Jerome) more appropriately reads לדברך after Psa 119:74, Psa 119:81, Psa 119:114. But his eyes also anticipated the night-watches, inasmuch as they did not allow themselves to be caught not sleeping by any of them at their beginning (cf. לראשׁ, Lam 2:19). אמרה is here, as in Psa 119:140, Psa 119:158, and frequently, the whole word of God, whether in its requirements or its promises. In Psa 119:149 בּמשׁפּטך is a defective plural as in Psa 119:43 (vid., on Psa 119:37), according to Psa 119:156, although according to Psa 119:132 the singular (lxx, Targum, Jerome) would also be admissible: what is meant is God's order of salvation, or His appointments that relate thereto. The correlative relation of Psa 119:150 and Psa 119:151 is rendered natural by the position of the words. With קרבוּ (cf. קרב) is associated the idea of rushing upon him with hostile purpose, and with קרוב, as in Psa 69:19; Isa 58:2, of hastening to his succour. זמּה is infamy that is branded by the law: they go forth purposing this, but God's law is altogether self-verifying truth. And the poet has long gained the knowledge from it that it does not aim at merely temporary recompense. The sophisms of the apostates cannot therefore lead him astray. יסדתּם for יסדתּן, like המּה in Psa 119:111.


  Psalm 119:153


  The eightfold Resh. Because God cannot suffer those who are faithful to His word to succumb, he supplicates His help against his persecutors. ריבה is Milra before the initial (half-guttural) Resh, as in Psa 43:1; Psa 74:22. The Lamed of לאמרתך is the Lamed of reference (with respect to Thine utterance), whether the reference be normative (= כאמרתך, Psa 119:58), as in Isa 11:3, or causal, Isa 25:2, Isa 55:5; Job 42:5. The predicate רחוק, like ישׂר in Psa 119:137, stands first in the primary, as yet indefinite form. Concerning Psa 119:156 vid., on Psa 119:149. At the sight of the faithless he felt a profound disgust; ואתקוטטה, pausal aorist, supply בּהם, Psa 139:21. It is all the same in the end whether we render אשׁר quippe qui or siquidem. ראשׁ in Psa 119:160 signifies the head-number of sum. If he reckons up the word of God in its separate parts and as a whole, truth is the denominator of the whole, truth is the sum-total. This supplicatory חיּני is repeated three times in this group. The nearer it draws towards its end the more importunate does the Psalm become.


  Psalm 119:161


  The eightfold ש (both Shin and Sin)


  (Note: Whilst even in the oldest alphabetical Pijutim the Sin perhaps represents the Samech as well, but never the Shin, it is the reverse in the Biblical alphabetical pieces. Here Sin and Shin coincide, and Samech is specially represented.)).


  In the midst of persecution God's word was still his fear, his joy, and his love, the object of his thanksgiving, and the ground of his hope. Princes persecute him without adequate cause, but his heart does not fear before them, but before God's words (the Ker likes the singular, as in Psa 119:147), to deny which would be to him the greatest possible evil. It is, however, a fear that is associated with heartfelt joy (Psa 119:111). It is the joy of a conflict that is rewarded by rich spoil (Jdg 5:30, Isa 9:3). Not merely morning and evening, not merely three times a day (Psa 55:18), but seven times (שׁבע as in Lev 26:18; Pro 24:16), i.e., ever again and again, availing himself of every prayerful impulse, he gives thanks to God for His word, which so righteously decides and so correctly guides, is a source of transcendent peace to all who love it, and beside which one is not exposed to any danger of stumbling (מכשׁול, lxx σκάνδαλον, cf. Jo1 2:10) without some effectual counter-working. In Psa 119:166 he speaks like Jacob in Gen 49:18, and can speak thus, inasmuch as he has followed earnestly and untiringly after sanctification. He endeavours to keep God's law most conscientiously, in proof of which he is able to appeal to God the Omniscient One. שׁמרה is here the 3rd praet., whereas in Psa 86:2 it is imperat. The future of אהב is both אהב and אהב, just as of אחז both אחז and אאחז.


  Psalm 119:169


  The eightfold Tav. May God answer this his supplication as He has heard his praise, and interest Himself on behalf of His servant, the sheep that is exposed to great danger. The petitions "give me understanding" and "deliver me" go hand-in-hand, because the poet is one who is persecuted for the sake of his faith, and is just as much in need of the fortifying of his faith as of deliverance from the outward restraint that is put upon him. רנּה is a shrill audible prayer; תּחנּה, a fervent and urgent prayer. ענה, prop. to answer, signifies in Psa 119:172 to begin, strike up, attune (as does ἀποκρίνεσθαι also sometimes). According to the rule in Psa 50:23 the poet bases his petition for help upon the purpose of thankful praise of God and of His word. Knowing how to value rightly what he possesses, he is warranted in further supplicating and hoping for the good that he does not as yet possess. The "salvation" for which he longs (תּאב as in Psa 119:40, Psa 119:20) is redemption from the evil world, in which the life of his own soul is imperilled. May then God's judgments (defective plural, as in Psa 119:43, Psa 119:149, which the Syriac only takes a singular) succour him (יעזּרני, not יעזרני). God's hand, Psa 119:173, and God's word afford him succour; the two are involved in one another, the word is the medium of His hand. After this relationship of the poet to God's word, which is attested a hundredfold in the Psalm, it may seem strange that he can say of himself תּעיתי כּשׂה אבד; and perhaps the accentuation is correct when it does not allow itself to be determined by Isa 53:6, but interprets: If I have gone astray—seek Thou like a lost sheep Thy servant. שׂה אבד is a sheep that is lost (cf. אבדים as an appellation of the dispersion, Isa 27:13) and in imminent danger of total destruction (cf. Psa 31:13 with Lev 26:38). In connection with that interpretation which is followed by the interpunction, Psa 119:176 is also more easily connected with what precedes: his going astray is no apostasy; his home, to which he longs to return when he has been betrayed into by-ways, is beside the Lord.


  Psalm 120


  Cry of Distress When Surrounded by Contentious Men


  This first song of degrees attaches itself to Psa 119:176. The writer of Ps 119, surrounded on all sides by apostasy and persecution, compares himself to a sheep that is easily lost, which the shepherd has to seek and bring home if it is not to perish; and the writer of Psa 120:1-7 is also "as a sheep in the midst of wolves." The period at which he lived is uncertain, and it is consequently also uncertain whether he had to endure such endless malignant attacks from foreign barbarians or from his own worldly-minded fellow-countrymen. E. Tilling has sought to establish a third possible occasion in his Disquisitio de ratione inscript. XV Pss. grad. (1765). He derives this and the following songs of degrees from the time immediately succeeding the Return from the Exile, when the secret and open hostility of the Samaritans and other neighbouring peoples (Neh 2:10, Neh 2:19; Neh 4:17, Neh 6:1) sought to keep down the rise of the young colony.


  Psalm 120:1


  According to the pointing ויּענני, the poet appears to base his present petition, which from Psa 120:2 onwards is the substance of the whole Psalm, upon the fact of a previous answering of his prayers. For the petition in Psa 120:2 manifestly arises out of his deplorable situation, which is described in Psa 120:5. Nevertheless there are also other instances in which ויענני might have been expected, where the pointing is ויּענני (Psa 3:5; Jon 2:3), so that consequently ויּענני may, without any prejudice to the pointing, be taken as a believing expression of the result (cf. the future of the consequence in Job 9:16) of the present cry for help. צרתה, according to the original signification, is a form of the definition of a state or condition, as in Psa 3:3; 44:27; Psa 63:8, Jon 2:10, Hos 8:7, and בּצּרתה לּי = בּצּר־לּי, Psa 18:7, is based upon the customary expression צר לּי. In Psa 120:2 follows the petition which the poet sends up to Jahve in the certainty of being answered. רמיּה beside לשׁון, although there is no masc. רמי (cf. however the Aramaic רמּי, רמּאי), is taken as an adjective after the form טריּה, עניּה, which it is also perhaps in Mic 6:12. The parallelism would make לשׁון natural, like לשׁון מרמה in Psa 52:6; the pointing, which nevertheless disregarded this, will therefore rest upon tradition. The apostrophe in Psa 120:3 is addressed to the crafty tongue. לשׁון is certainly feminine as a rule; but whilst the tongue as such is feminine, the לשׁון רמיה of the address, as in Psa 52:6, refers to him who has such a kind of tongue (cf. Hitzig on Pro 12:27), and thereby the לך is justified; whereas the rendering, "what does it bring to thee, and what does it profit thee?" or, "of what use to thee and what advancement to thee is the crafty tongue?" is indeed possible so far as concerns the syntax (Ges. 147, e), but is unlikely as being ambiguous and confusing in expression. It is also to be inferred from the correspondence between מה־יּתּן לך וּמה־יּסיף לך and the formula of an oath כּה יעשׂה־לּך אלהים לכה יוסיף, Sa1 3:17; Sa1 20:13; Sa1 25:22; Sa2 3:35; Rut 1:17, that God is to be thought of as the subject of יתן and יסיף: "what will," or rather, in accordance with the otherwise precative use of the formula and with the petition that here precedes: "what shall He (is He to) give to thee (נתן as in Hos 9:14), and what shall He add to thee, thou crafty tongue?" The reciprocal relation of Psa 120:4 to מה־יתן, and of. Psa 120:4 with the superadding עם to מה־יסיף, shows that Psa 120:4 is not now a characterizing of the tongue that continues the apostrophe to it, as Ewald supposes. Consequently Psa 120:4 gives the answer to Psa 120:3 with the twofold punishment which Jahve will cause the false tongue to feel. The question which the poet, sure of the answering of his cry for help, puts to the false tongue is designed to let the person addressed hear by a flight of sarcasm what he has to expect. The evil tongue is a sharp sword (Psa 57:5), a pointed arrow (Jer 9:7), and it is like a fire kindled of hell (Jam 3:6). The punishment, too, corresponds to this its nature and conduct (Psa 64:4). The "mighty one" (lxx δυνατός) is God Himself, as it is observed in B. Erachin 15b with a reference to Isa 42:13 : "There is none mighty by the Holy One, blessed is He." He requites the evil tongue like with like. Arrows and coals (Psa 140:11) appear also in other instances among His means of punishment. It, which shot piercing arrows, is pierced by the sharpened arrows of an irresistibly mighty One; it, which set its neighbour in a fever of anguish, must endure the lasting, sure, and torturingly consuming heat of broom-coals. The lxx renders it in a general sense, σὺν τοῖς ἄνθραξι τοῖς ἐρημικοῖς; Aquila, following Jewish tradition, ἀρκευθίναις; but רתם, Arabic ratam, ratem, is the broom-shrub (e.g., uncommonly frequent in the Belkâ).


  Psalm 120:5


  Since arrows and broom-fire, with which the evil tongue is requited, even now proceed from the tongue itself, the poet goes on with the deep heaving אויה (only found here). גּוּר with the accusative of that beside which one sojourns, as in Psa 5:5; Isa 33:14; Jdg 5:17. The Moschi (משׁך, the name of which the lxx takes as an appellative in the signification of long continuance; cf. the reverse instance in Isa 66:19 lxx) dwelt between the Black and the Caspian Seas, and it is impossible to dwell among them and the inhabitants of Kedar (vid., Psa 83:7) at one and the same time. Accordingly both these names of peoples are to be understood emblematically, with Saadia, Calvin, Amyraldus, and others, of homines similes ejusmodi barbaris et truculentis nationibus.


  Meshech is reckoned to Magog in Eze 38:2, and the Kedarites are possessed by the lust of possession (Gen 16:12) of the bellum omnium contra omnes. These rough and quarrelsome characters have surrounded the poet (and his fellow-countrymen, with whom he perhaps comprehends himself) too long already. רבּת, abundantly (vid., Psa 65:10), appears, more particularly in Ch2 30:17., as a later prose word. The להּ, which throws the action back upon the subject, gives a pleasant, lively colouring to the declaration, as in Psa 122:3; Psa 123:4. He on his part is peace (cf. Mic 5:5, Psa 119:4; Psa 110:3), inasmuch as the love of peace, willingness to be at peace, and a desire for peace fill his σου; but if he only opens his mouth, they are for war, they are abroad intent on war, their mood and their behaviour become forthwith hostile. Ewald (362, b) construes it (following Saadia): and I—although I speak peace; but if כּי (like עד, Psa 141:10) might even have this position in the clause, yet וכי cannot. שׁלום is not on any account to be supplied in thought to אדבּר, as Hitzig suggests (after Psa 122:8; Psa 28:3; Psa 35:20). With the shrill dissonance of שׁלום and מלחמה the Psalm closes; and the cry for help with which it opens hovers over it, earnestly desiring its removal.


  Psalm 121


  The Consolation of Divine Protection


  This song of degrees is the only one that is inscribed שׁיר למעלות and not שׁיר המעלות. The lxx, Targum, and Jerome render it as in the other instances; Aquila and Symmachus, on the contrary, ᾠδὴ (ᾆσμα) εἰς τάς ἀναβάσεις, as the Midrash Sifrı̂ also mystically interprets it: Song upon the steps, upon which God leads the righteous up into the other world. Those who explain המעלות of the homeward caravans or of the pilgrimages rightly regard this למעלות, occurring only once, as favouring their explanation. But the Lamed is that of the rule or standard. The most prominent distinguishing mark of Psa 121:1-8 is the step-like movement of the thoughts: it is formed למּעלות, after the manner of steps. The view that we have a pilgrim song before us is opposed by the beginning, which leads one to infer a firmly limited range of vision, and therefore a fixed place of abode and far removed from his native mountains. The tetrastichic arrangement of the Psalm is unmistakeable.


  Psalm 121:1


  Apollinaris renders as meaninglessly as possible: ὄμματα δενδροκόμων ὀρέων ὑπερεξετάνυσσα—with a reproduction of the misapprehended ἦρα of the lxx. The expression in fact is אשּׂא, and not נשׂאתי. And the mountains towards which the psalmist raises his eyes are not any mountains whatsoever. In Ezekiel the designation of his native land from the standpoint of the Mesopotamian plain is "the mountains of Israel." His longing gaze is directed towards the district of these mountains, they are his ḳibla, i.e., the sight-point of his prayer, as of Daniel's, Dan 6:11. To render "from which my help cometh" (Luther) is inadmissible. מאין is an interrogative even in Jos 2:4, where the question is an indirect one. The poet looks up to the mountains, the mountains of his native land, the holy mountains (Psa 133:3; Psa 137:1; Psa 125:2), when he longingly asks: whence will my help come? and to this question his longing desire itself returns the answer, that his help comes from no other quarter than from Jahve, the Maker of heaven and earth, from His who sits enthroned behind and upon these mountains, whose helpful power reaches to the remotest ends and corners of His creation, and with (עם) whom is help, i.e., both the willingness and the power to help, so that therefore help comes from nowhere but from (מן) Him alone. In Psa 121:1 the poet has propounded a question, and in Psa 121:2 replies to this question himself. In Psa 121:3 and further the answering one goes on speaking to the questioner. The poet is himself become objective, and his Ego, calm in God, promises him comfort, by unfolding to him the joyful prospects contained in that hope in Jahve. The subjective אל expresses a negative in both cases with an emotional rejection of that which is absolutely impossible. The poet says to himself: He will, indeed, surely not abandon thy foot to the tottering (למּוט, as in Psa 66:9, cf. Psa 55:23), thy Keeper will surely not slumber; and then confirms the assertion that this shall not come to pass by heightening the expression in accordance with the step-like character of the Psalm: Behold the Keeper of Israel slumbereth not and sleepeth not, i.e., He does not fall into slumber from weariness, and His life is not an alternate waking and sleeping. The eyes of His providence are ever open over Israel.


  Psalm 121:5


  That which holds good of "the Keeper of Israel" the poet applies believingly to himself, the individual among God's people, in Psa 121:5 after Gen 28:15. Jahve is his Keeper, He is his shade upon his right hand (היּמין as in Jdg 20:16; Sa2 20:9, and frequently; the construct state instead of an apposition, cf. e.g., Arab. jânbu 'l-grbı̂yi, the side of the western = the western side), which protecting him and keeping him fresh and cool, covers him from the sun's burning heat. על, as in Psa 109:6; Psa 110:5, with the idea of an overshadowing that screens and spreads itself out over anything (cf. Num 14:9). To the figure of the shadow is appended the consolation in Psa 121:6. הכּה of the sun signifies to smite injuriously (Isa 49:10), plants, so that they wither (Psa 102:5), and the head (Jon 4:8), so that symptoms of sun-stroke (Kg2 4:19, Judith 8:2f.) appears. The transferring of the word of the moon is not zeugmatic. Even the moon's rays may become insupportable, may affect the eyes injuriously, and (more particularly in the equatorial regions) produce fatal inflammation of the brain.


  From the hurtful influences of nature that are round about him the promise extends in Psa 121:7-8 in every direction. Jahve, says the poet to himself, will keep (guard) thee against all evil, of whatever kind it may be and whencesoever it may threaten; He will keep thy soul, and therefore thy life both inwardly and outwardly; He will keep (ישׁמר־, cf. on the other hand ישׁפּט־ in Psa 9:9) thy going out and coming in, i.e., all thy business and intercourse of life (Deu 28:6, and frequently); for, as Chrysostom observes, ἐν τούτοις ὁ βίος ἅπας, ἐν εἰσόδοις καὶ ἐξόδοις, therefore: everywhere and at all times; and that from this time forth even for ever. In connection with this the thought is natural, that the life of him who stands under the so universal and unbounded protection of eternal love can suffer no injury.


  Psalm 122


  A Well-Wishing Glance Back at the Pilgrims' City


  If by "the mountains" in Psa 121:1 the mountains of the Holy Land are to be understood, it is also clear for what reason the collector placed this Song of degrees, which begins with the expression of joy at the pilgrimage to the house of Jahve, and therefore to the holy mountain, immediately after the preceding song. By its peace-breathing (שׁלום) contents it also, however, touches closely upon Psa 120:1-7. The poet utters aloud his hearty benedictory salutation to the holy city in remembrance of the delightful time during which he sojourned there as a visitor at the feast, and enjoyed its inspiring aspect. If in respect of the לדוד the Psalm were to be regarded as an old Davidic Psalm, it would belong to the series of those Psalms of the time of the persecution by Absalom, which cast a yearning look back towards home, the house of God (Psa 23:1-6; Psa 26:1-12, Psa 55:15; Psa 61:1-8, and more particularly Psa 63:1-11). But the לדוד is wanting in the lxx, Codd. Alex. and Vat.; and the Cod Sinait., which has ΤΩ ΔΑΔ, puts this before Psa 124:1-8, ει ̓ μὴ ὅτι κύριος κ. τ. λ., also, contrary to Codd. Alex. and Vat. Here it is occasioned by Psa 122:5, but without any critical discernment. The measures adopted by Jeroboam I show, moreover, that the pilgrimages to the feasts were customary even in the time of David and Solomon. The images of calves in Dan and Bethel, and the changing of the Feast of Tabernacles to another month, were intended to strengthen the political rupture, by breaking up the religious unity of the people and weaning them from visiting Jerusalem. The poet of the Psalm before us, however, lived much later. He lived, as is to be inferred with Hupfeld from Psa 122:3, in the time of the post-exilic Jerusalem which rose again out of its ruins. Thither he had been at one of the great feasts, and here, still quite full of the inspiring memory, he looks back towards the holy city; for, in spite of Reuss, Hupfeld, and Hitzig, Psa 122:1., so far as the style is concerned, are manifestly a retrospect.


  Psalm 122:1


  The preterite שׂמחתי may signify: I rejoice (Sa1 2:1), just as much as: I rejoiced. Here in comparison with Psa 122:2 it is a retrospect; for היה with the participle has for the most part a retrospective signification, Gen 39:22; Deu 9:22, Deu 9:24; Jdg 1:7; Job 1:14. True, עמדות היוּ might also signify: they have been standing and still stand (as in Psa 10:14; Isa 59:2; Isa 30:20); but then why was it not more briefly expressed by עמדוּ (Psa 26:12)? The lxx correctly renders: εὐφράνθην and ἑστῶτες ἦσαν. The poet, now again on the journey homewards, or having returned home, calls to mind the joy with which the cry for setting out, "Let us go up to the house of Jahve!" filled him. When he and the other visitors to the feast had reached the goal of their pilgrimage, their feet came to a stand-still, as if spell-bound by the overpowering, glorious sight.


  Reviving this memory, he exclaims: Jerusalem, O thou who art built up again—true, בּנה in itself only signifies "to build," but here, where, if there is nothing to the contrary, a closed sense is to be assumed for the line of the verse, and in the midst of songs which reflect the joy and sorrow of the post-exilic restoration period, it obtains the same meaning as in Psa 102:17; Psa 147:2, and frequently (Gesenius: O Hierosolyma restituta). The parallel member, Psa 122:3, does not indeed require this sense, but is at least favourable to it. Luther's earlier rendering, "as a city which is compacted together," was happier than his later rendering, "a city where they shall come together," which requires a Niph. or Hithpa. instead of the passive. חבּר signifies, as in Exo 28:7, to be joined together, to be united into a whole; and יחדּו strengthens the idea of that which is harmoniously, perfectly, and snugly closed up (cf. Psa 133:1). The Kaph of כּעיר is the so-called Kaph veritatis: Jerusalem has risen again out of its ruined and razed condition, the breaches and gaps are done away with (Isa 58:12), it stands there as a closely compacted city, in which house joins on to house. Thus has the poet seen it, and the recollection fills him with rapture.


  Psalm 122:4


  The imposing character of the impression was still greatly enhanced by the consideration, that this is the city where at all times the twelve tribes of God's nation (which were still distinguished as its elements even after the Exile, Rom 11:1; Luk 2:36; Jam 1:1) came together at the three great feasts. The use of the שׁ twice as equivalent to אשׁר is (as in Canticles) appropriate to the ornamental, happy, miniature-like manner of these Songs of degrees. In שׁשּׁם the שׁם is, as in Ecc 1:7, equivalent to שׁמּה, which on the other hand in Psa 122:5 is no more than an emphatic שׁם (cf. Psa 76:4; Psa 68:7). עלוּ affirms a habit (cf. Job 1:4) of the past, which extends into the present. עדוּת לישׂראל is not an accusative of the definition or destination (Ew. ֗300, c), but an apposition to the previous clause, as e.g., in Lev 23:14, Lev 23:21, Lev 23:31 (Hitzig), referring to the appointing in Exo 23:17; Exo 34:23; Deu 16:16. The custom, which arose thus, is confirmed in Psa 122:5 from the fact, that Jerusalem, the city of the one national sanctuary, was at the same time the city of the Davidic kingship. The phrase ישׁב למשׁפּט is here transferred from the judicial persons (cf. Psa 29:10 with Psa 9:5; Psa 28:6), who sit in judgment, to the seats (thrones) which are set down and stand there fro judgment (cf. Psa 125:1, and θρόνος ἔκειτο, Rev 4:2). The Targum is thinking of seats in the Temple, viz., the raised (in the second Temple resting upon pillars) seat of the king in the court of the Israelitish men near the שׁער העליון, but למשׁפט points to the palace, Kg1 7:7. In the flourishing age of the Davidic kingship this was also the highest court of judgment of the land; the king was the chief judge (Sa2 15:2; Kg1 3:16), and the sons, brothers, or kinsmen of the king were his assessors and advisers. In the time of the poet it is different; but the attractiveness of Jerusalem, not only as the city of Jahve, but also as the city of David, remains the same for all times.


  Psalm 122:6


  When the poet thus calls up the picture of his country's "city of peace" before his mind, the picture of the glory which it still ever possesses, and of the greater glory which it had formerly, he spreads out his hands over it in the distance, blessing it in the kindling of his love, and calls upon all his fellow-countrymen round about and in all places: apprecamini salutem Hierosolymis. So Gesenius correctly (Thesaurus, p. 1347); for just as שׁאל לו לשׁלום signifies to inquire after any one's well-being, and to greet him with the question: השׁלום לך (Jer 15:5), so שׁאל שׁלום signifies to find out any one's prosperity by asking, to gladly know and gladly see that it is well with him, and therefore to be animated by the wish that he may prosper; Syriac, שׁאל שׁלמא ד directly: to salute any one; for the interrogatory השׁלום לך and the well-wishing שׁלום לך, εἰρήνη σοί (Luk 10:5; Joh 20:19.), have both of them the same source and meaning. The reading אהליך, commended by Ewald, is a recollection of Job 12:6 that is violently brought in here. The loving ones are comprehended with the beloved one, the children with the mother. שׁלה forms an alliteration with שׁלום; the emphatic form ישׁליוּ occurs even in other instances out of pause (e.g., Psa 57:2). In Psa 122:7 the alliteration of שׁלום and שׁלוה is again taken up, and both accord with the name of Jerusalem. Ad elegantiam facit, as Venema observes, perpetua vocum ad se invicem et omnium ad nomen Hierosolymae alliteratio. Both together mark the Song of degrees as such. Happiness, cries out the poet to the holy city from afar, be within thy bulwarks, prosperity within thy palaces, i.e., without and within. חיל, ramparts, circumvallation (from חוּל, to surround, Arabic hawl, round about, equally correct whether written חיל or חל), and ארמנות as the parallel word, as in Psa 48:14. The twofold motive of such an earnest wish for peace is love for the brethren and love for the house of God. For the sake of the brethren is he cheerfully resolved to speak peace (τὰ πρὸς ἐιρήνην αὐτῆς, Luk 19:42) concerning (דּבּר בּ, as in Psa 87:3, Deu 6:7, lxx περὶ σοῦ; cf. דּבּר שׁלום with אל and ל, to speak peace to, Psa 85:9; Est 10:3) Jerusalem, for the sake of the house of Jahve will he strive after good (i.e., that which tends to her well-being) to her (like בּקּשׁ טובה ל in Neh 2:10, cf. דּרשׁ שׁלום, Deu 23:6, Jer 29:7). For although he is now again far from Jerusalem after the visit that is over, he still remains united in love to the holy city as being the goal of his longing, and to those who dwell there as being his brethren and friends. Jerusalem is and will remain the heart of all Israel as surely as Jahve who has His house there, is the God of all Israel.


  Psalm 123


  Upward Glance to the Lord in Times of Contempt


  This Psalm is joined to the preceding Psalm by the community of the divine name Jahve our God. Alsted (died 1638) gives it the brief, ingenious inscription oculus sperans. It is an upward glance of waiting faith to Jahve under tyrannical oppression. The fact that this Psalm appears in a rhyming form, "as scarcely any other piece in the Old Testament" (Reuss), comes only from those inflexional rhymes which creep in of themselves in the tephilla style.


  Psalm 123:1


  The destinies of all men, and in particular of the church, are in the hand of the King who sits enthroned in the unapproachable glory of the heavens and rules over all things, and of the Judge who decides all things. Up to Him the poet raises his eyes, and to Him the church, together with which he may call Him "Jahve our God," just as the eyes of servants are directed towards the hand of their lord, the eyes of a maid towards the hand of her mistress; for this hand regulates the whole house, and they wait upon their winks and signs with most eager attention. Those of Israel are Jahve's servants, Israel the church is Jahve's maid. In His hand lies its future. At length He will take compassion on His own. Therefore its longing gaze goes forth towards Him, without being wearied, until He shall graciously turn its distress. With reference to the i of היּשׁבי, vid., on Psa 113:1-9, Psa 114:1-8. אדוניהם is their common lord; for since in the antitype the sovereign Lord is meant, it will be conceived of as plur. excellentiae, just as in general it occurs only rarely (Gen 19:2, Gen 19:18; Jer 27:4) as an actual plural.


  Psalm 123:3


  The second strophe takes up the "be gracious unto us" as it were in echo. It begins with a Kyrie eleison, which is confirmed in a crescendo manner after the form of steps. The church is already abundantly satiated with ignominy. רב is an abstract "much," and רבּה, Psa 62:3, something great (vid., Bצttcher, Lehrbuch, ֗624). The subjectivizing, intensive להּ accords with Psa 120:6—probably an indication of one and the same author. בּוּז is strengthened by לעג, like בּז in Eze 36:4. The article of הלּעג is restrospectively demonstrative: full of such scorn of the haughty (Ew. ֗290, d). הבּוּז is also retrospectively demonstrative; but since a repetition of the article for the fourth time would have been inelegant, the poet here says לגאיונים with the Lamed, which serves as a circumlocution of the genitive. The Masora reckons this word among the fifteen "words that are written as one and are to be read as two." The Kerמ runs viz., לגאי יונים, superbis oppressorum (יונים, part. Kal, like היּונה Zep 3:1, and frequently). But apart from the consideration that instead of גּאי, from the unknown גּאה, it might more readily be pointed גּאי, from גּאה (a form of nouns indicating defects, contracted גּא), this genitival construction appears to be far-fetched, and, inasmuch as it makes a distinction among the oppressors, inappropriate. The poet surely meant לגאיונים or לגּאיונים. This word גּאיון (after the form רעיון, אביון, עליון) is perhaps an intentional new formation of the poet. Saadia interprets it after the Talmudic לגיון, legio; but how could one expect to find such a Grecized Latin word (λεγεών) in the Psalter! dunash ben-Labrat (about 960) regards גאיונים as a compound word in the signification of הגּאים היונים. In fact the poet may have chosen the otherwise unused adjectival form גּאיונים because it reminds one of יונים, although it is not a compound word like דּביונים. If the Psalm is a Maccabaean Psalm, it is natural to find in לגאיונים an allusion to the despotic domination of the יונים.


  Psalm 124


  The Deliverer from Death in Waters and in a Snare


  The statement "the stream had gone over our soul" of this fifth Son of degrees, coincides with the statement "our soul is full enough" of the fourth; the two Psalms also meet in the synonymous new formations גּאיונים and זידונים, which also look very much as though they were formed in allusion to contemporary history. The לדוד is wanting in the lxx, Codd. Alex. and Vat., here as in Psa 122:1-9, and with the exception of the Targum is wanting in general in the ancient versions, and therefore is not so much as established as a point of textual criticism. It is a Psalm in the manner of the Davidic Psalms, to which it is closely allied in the metaphors of the overwhelming waters, Psa 18:5, Psa 18:17 (cf. Psa 144:7), Psa 69:2., and of the little bird; cf. also on לוּלי Psa 27:13, on אדם used of hostile men Psa 56:12, on בּלע חיּים Psa 55:16, on בּרוּך ה Psa 28:6; Psa 31:22. This beautiful song makes its modern origin known by its Aramaizing character, and by the delight, after the manner of the later poetry, in all kinds of embellishments of language. The art of the form consists less in strophic symmetry than in this, that in order to take one step forward it always goes back half a step. Luther's imitation (1524), "Were God not with us at this time" (Wהre Gott nicht mit uns diese Zeit), bears the inscription "The true believers' safeguard."


  Psalm 124:1


  It is commonly rendered, "If it had not been Jahve who was for us." But, notwithstanding the subject that is placed first (cf. Gen 23:13), the שׁ belongs to the לוּלי; since in the Aramaizing Hebrew (cf. on the other hand Gen 31:42) לוּלי שׁ (cf. Arab. lawlâ an) signifies nisi (prop. nisi quod), as in the Aramaic (דּ) שׁ (לואי) לוי, o si (prop. o si quod). The אזי, peculiar to this Psalm in the Old Testament, instead of אז follows the model of the dialectic אדין, Arab. iḏan, Syr. hāden (הידין, הדין). In order to begin the apodosis of לוּלי (לוּלא) emphatically the older language makes use of the confirmatory כּי, Gen 31:42; Gen 43:10; here we have אזי (well rendered by the lxx ἄρα), as in Psa 119:92. The Lamed of היה לנו is raphe in both instances, according to the rule discussed above, p. 373. When men (אדם) rose up against Israel and their anger was kindled against them, they who were feeble in themselves over against the hostile world would have been swallowed up alive if they had not had Jahve for them, if they had not had Him on their side. This "swallowing up alive" is said elsewhere of Hades, which suddenly and forcibly snatches away its victims, Psa 55:16; Pro 1:12; here, however, as Psa 124:6 shows, it is said of the enemies, who are represented as wild beasts. In Psa 124:4 the hostile power which rolls over them is likened to an overflowing stream, as in Isa 8:7., the Assyrian. נחלה, a stream or river, is Milel; it is first of all accusative: towards the stream (Num 34:5); then, however, it is also used as a nominative, like לילה, המּותה, and the like (cf. common Greek ἡ νύχθα, ἡ νεόντητα); so that תה- is related to ת- ( ה-) as נה-, מו- to ן- and ם- (Bttcher, 615). These latest Psalms are fond of such embellishments by means of adorned forms and Aramaic or Aramaizing words. זידונים is a word which is indeed not unhebraic in its formation, but is more indigenous to Chaldee; it is the Targum word for זדים in Psa 86:14; Psa 119:51, Psa 119:78 (also in Psa 54:5 for זרים), although according to Levy the MSS do not present זידונין but זידנין. In the passage before us the Targum renders: the king who is like to the proud waters (למוי זידוניּא) of the sea (Antiochus Epiphanes?—a Scholium explains οἱ ὑπερήφανοι). With reference to עבר before a plural subject, vid., Ges. 147.


  Psalm 124:6


  After the fact of the divine succour has been expressed, in Psa 124:6 follows the thanksgiving for it, and in Psa 124:7 the joyful shout of the rescued one. In Psa 124:6 the enemies are conceived of as beasts of prey on account of their bloodthirstiness, just as the worldly empires are in the Book of Daniel; in Psa 124:7 as "fowlers" on account of their cunning. According to the punctuation it is not to be rendered: Our soul is like a bird that is escaped, in which case it would have been accented בפשׁנו כצפור, but: our soul (subject with Rebia magnum) is as a bird (כּצפור as in Hos 11:11; Pro 23:32; Job 14:2, instead of the syntactically more usual כּצּפור) escaped out of the snare of him who lays snares (יוקשׁ, elsewhere יקושׁ, יקוּשׁ, a fowler, Psa 91:3). נשׁבר (with ā beside Rebia) is 3rd praet.: the snare was burst, and we—we became free. In Psa 124:8 (cf. Psa 121:2; Psa 134:3) the universal, and here pertinent thought, viz., the help of Israel is in the name of Jahve, the Creator of the world, i.e., in Him who is manifest as such and is continually verifying Himself, forms the epiphonematic close. Whether the power of the world seeks to make the church of Jahve like to itself or to annihilate it, it is not a disavowal of its God, but a faithful confession, stedfast even to death, that leads to its deliverance.


  Psalm 125


  Israel's Bulwark against Temptation to Apostasy


  The favourite word Israel furnished the outward occasion for annexing this Psalm to the preceding. The situation is like that in Psa 123:1-4 and Psa 124:1-8. The people are under foreign dominion. In this lies the seductive inducement to apostasy. The pious and the apostate ones are already separated. Those who have remained faithful shall not, however, always remain enslaved. Round about Jerusalem are mountains, but more important still: Jahve, of rocks the firmest, Jahve encompasses His people.


  That this Psalm is one of the latest, appears from the circumstantial expression "the upright in their hearts," instead of the old one, "the upright of heart," from פעלי האון instead of the former פעלי און, and also from למען לא (beside this passage occurring only in Psa 119:11, Psa 119:80; Eze 19:9; Eze 26:20; Zac 12:7) instead of למען אשׁר לא or פּן.


  Psalm 125:1


  The stedfastness which those who trust in Jahve prove in the midst of every kind of temptation and assault is likened to Mount Zion, because the God to whom they believingly cling is He who sits enthroned on Zion. The future ישׁב signifies: He sits and will sit, that is to say, He continues to sit, cf. Psa 9:8; Psa 122:5. Older expositors are of opinion that the heavenly Zion must be understood on account of the Chaldaean and the Roman catastrophes; but these, in fact, only came upon the buildings on the mountain, not upon the mountain itself, which in itself and according to its appointed destiny (vid., Mic 3:12; Mic 4:1) remained unshaken. in Psa 125:2 also it is none other than the earthly Jerusalem that is meant. The holy city has a natural circumvallation of mountains, and the holy nation that dwells and worships therein has a still infinitely higher defence in Jahve, who encompasses it round (vid., on Psa 34:8), as perhaps a wall of fire (Zac 2:5), or an impassably broad and mighty river (Isa 33:21); a statement which is also now confirmed, for, etc. Instead of inferring from the clause Psa 125:2 that which is to be expected with לכן, the poet confirms it with כי by that which is surely to be expected.


  Psalm 125:3


  The pressure of the worldly power, which now lies heavily upon the holy land, will not last for ever; the duration of the calamity is exactly proportioned to the power of resistance of the righteous, whom God proves and purifies by calamity, but not without at the same time graciously preserving them. "The rod of wickedness" is the heathen sceptre, and "the righteous" are the Israelites who hold fast to the religion of their fathers. The holy land, whose sole entitled inheritors are these righteous, is called their "lot" (גורל, κλῆρος = κληρονομία). נוּח signifies to alight or settle down anywhere, and having alighted, to lean upon or rest (cf. Isa 11:2 with Joh 1:32, ἔμεινεν). The lxx renders οὐκ ἀφφήσει, i.e., לא ינּיח (cf. on the other hand יניח, He shall let down, cause to come down, in Isa 30:32). Not for a continuance shall the sceptre of heathen tyranny rest upon the holy land, God will not suffer that: in order that the righteous may not at length, by virtue of the power which pressure and use exercises over men, also participate in the prevailing ungodly doings. שׁלח with Beth: to seize upon anything wrongfully, or even only (as in Job 28:9) to lay one's hand upon anything (frequently with על). As here in the case of עולתה, in Psa 80:3 too the form that is the same as the locative is combined with a preposition.


  Psalm 125:4


  On the ground of the strong faith in Psa 125:1. and of the confident hope in Psa 125:3, the petition now arises that Jahve would speedily bestow the earnestly desired blessing of freedom upon the faithful ones, and on the other hand remove the cowardly lit. those afraid to confess God and those who have fellowship with apostasy, together with the declared wicked ones, out of the way. For such is the meaning of Psa 125:4. טובים (in Proverbs alternating with the "righteous," Pro 2:20, the opposite being the "wicked," רשׁעים, Pro 14:19) are here those who truly believe and rightly act in accordance with the good will of God, or, as the parallel member of the verse explains (where לישׁרים did not require the article on account of the addition), those who in the bottom of their heart are uprightly disposed, as God desires to have it. The poet supplicates good for them, viz., preservation against denying God and deliverance out of slavery; for those, on the contrary, who bend (הטּה) their crooked paths, i.e., turn aside their paths in a crooked direction from the right way (עקלקלּותם, cf. Jdg 5:6, no less than in Amo 2:7; Pro 17:23, an accusative of the object, which is more natural than that it is the accusative of the direction, after Num 22:23 extrem., cf. Job 23:11; Isa 30:11)—for these he wishes that Jahve would clear them away (הוליך like Arab. ahlk, perire facere = perdere) together with the workers of evil, i.e., the open, manifest sinners, to whom these lukewarm and sly, false and equivocal ones are in no way inferior as a source of danger to the church. lxx correctly: τοὺς δὲ ἐκκλίνοντας εἰς τάς στραγγαλιὰς (Aquila διαπλοκάς, Symmachus σκολιότητας, Theodotion διεστραμμένα) ἀπάξει κύριος μετὰ κ. τ. λ.. Finally, the poet, stretching out his hand over Israel as if pronouncing the benediction of the priest, gathers up all his hopes, prayers, and wishes into the one prayer: "Peace be upon Israel." He means "the Israel of God," Gal 6:16. Upon this Israel he calls down peace from above. Peace is the end of tyranny, hostility, dismemberment, unrest, and terror; peace is freedom and harmony and unity and security and blessedness.


  Psalm 126


  The Harvest of Joy after the Sowing of Tears


  It is with this Psalm, which the favourite word Zion connects with the preceding Psalm, exactly as with Psa 85:1-13, which also gives thanks for the restoration of the captive ones of Israel on the one hand, and on the other hand has to complain of the wrath that is still not entirely removed, and prays for a national restoration. There are expositors indeed who also transfer the grateful retrospect with which this Song of degrees (Psa 126:1-3), like that Korahitic Psalm (Psa 126:2-4), begins, into the future (among the translators Luther is at least more consistent than the earlier ones); but they do this for reasons which are refuted by Psa 85:1-13, and which are at once silenced when brought face to face with the requirements of the syntax.


  Psalm 126:1


  When passages like Isa 1:9; Gen 47:25, or others where והיינו is perf. consec., are appealed to in order to prove that היינוּ כּחלמים may signify erimus quasi somniantes, they are instances that are different in point of syntax. Any other rendering than that of the lxx is here impossible, viz.: Ἐν τῷ ἐπιστρέψαι κύριον τὴν αἰχμαλωσίαν Σιὼν ἐγενήθημεν ὡς παρακεκλημένοι (כּנחמים?—Jerome correctly, quasi somniantes). It is, however, just as erroneous when Jerome goes on to render: tunc implebitur risu os nostrum; for it is true the future after אז has a future signification in passages where the context relates to matters of future history, as in Psa 96:12; Zep 3:9, but it always has the signification of the imperfect after the key-note of the historical past has once been struck, Exo 15:1; Jos 8:30; Jos 10:12; Kg1 11:7; Kg1 16:21; Kg2 15:16; Job 38:21; it is therefore, tunc implebatur. It is the exiles at home again upon the soil of their fatherland who here cast back a glance into the happy time when their destiny suddenly took another turn, by the God of Israel disposing the heart of the conqueror of Babylon to set them at liberty, and to send them to their native land in an honourable manner. שׁיבת is not equivalent to שׁבית, nor is there any necessity to read it thus (Olshausen, Bצttcher, and Hupfeld). שׁיבה (from שׁוּב, like בּיאה, קימה) signifies the return, and then those returning; it is, certainly, an innovation of this very late poet. When Jahve brought home the homeward-bound ones of Zion—the poet means to say—we were as dreamers. Does he mean by this that the long seventy years' term of affliction lay behind us like a vanished dream (Joseph Kimchi), or that the redemption that broke upon us so suddenly seemed to us at first not to be a reality but a beautiful dream? The tenor of the language favours the latter: as those not really passing through such circumstances, but only dreaming. Then—the poet goes on to say—our mouth was filled with laughter (Job 8:21) and our tongue with a shout of joy, inasmuch, namely, as the impression of the good fortune which contrasted so strongly with our trouble hitherto, compelled us to open our mouth wide in order that our joy might break forth in a full stream, and our jubilant mood impelled our tongue to utter shouts of joy, which knew no limit because of the inexhaustible matter of our rejoicing. And how awe-inspiring was Israel's position at that time among the peoples! and what astonishment the marvellous change of Israel's lot produced upon them! Even the heathen confessed that it was Jahve's work, and that He had done great things for them (Joe 2:20., Sa1 12:24)—the glorious predictions of Isaiah, as in Psa 45:14; 52:10, and elsewhere, were being fulfilled. The church on its part seals that confession coming from the mouth of the heathen. This it is that made them so joyful, that God had acknowledged them by such a mighty deed.


  Psalm 126:4


  But still the work so mightily and graciously begun is not completed. Those who up to the present time have returned, out of whose heart this Psalm is, as it were, composed, are only like a small vanguard in relation to the whole nation. Instead of שׁבותנו the Kerמ here reads שׁביתנוּ, from שׁבית, Num 21:29, after the form בכית in Gen 50:4. As we read elsewhere that Jerusalem yearns after her children, and Jahve solemnly assures her, "thou shalt put them all on as jewels and gird thyself like a bride" (Isa 49:18), so here the poet proceeds from the idea that the holy land yearns after an abundant, reanimating influx of population, as the Negeb (i.e., the Judaean south country, Gen 20:1, and in general the south country lying towards the desert of Sinai) thirsts for the rain-water streams, which disappear in the summer season and regularly return in the winter season. Concerning אפיק, "a water-holding channel," vid., on Psa 18:16. If we translate converte captivitatem nostram (as Jerome does, following the lxx), we shall not know what to do with the figure, whereas in connection with the rendering reduc captivos nostros it is just as beautifully adapted to the object as to the governing verb. If we have rightly referred negeb not to the land of the Exile but to the Land of Promise, whose appearance at this time is still so unlike the promise, we shall now also understand by those who sow in tears not the exiles, but those who have already returned home, who are again sowing the old soil of their native land, and that with tears, because the ground is so parched that there is little hope of the seed springing up. But this tearful sowing will be followed by a joyful harvest. One is reminded here of the drought and failure of the crops with which the new colony was visited in the time of Haggai, and of the coming blessing promised by the prophet with a view to the work of the building of the Temple being vigorously carried forward. Here, however, the tearful sowing is only an emblem of the new foundation-laying, which really took place not without many tears (Ezr 3:12), amidst sorrowful and depressed circumstances; but in its general sense the language of the Psalm coincides with the language of the Preacher on the Mount, Mat 5:4 : Blessed are those who mourn, for they shall be comforted. The subject to Psa 126:6 is the husbandman, and without a figure, every member of the ecclesia pressa. The gerundial construction in Psa 126:6 (as in Sa2 3:16; Jer 50:4, cf. the more Indo-Germanic style of expression in Sa2 15:30) depicts the continual passing along, here the going to and fro of the sorrowfully pensive man; and Psa 126:6 the undoubted coming and sure appearing of him who is highly blessed beyond expectation. The former bears משׁך הזּרע, the seed-draught, i.e., the handful of seed taken from the rest for casting out (for משׁך הזּרע in Amo 9:13 signifies to cast forth the seed along the furrows); the latter his sheaves, the produce (תּבוּאה), such as puts him to the blush, of his, as it appeared to him, forlorn sowing. As by the sowing we are to understand everything that each individual contributes towards the building up of the kingdom of God, so by the sheaves, the wholesome fruit which, by God bestowing His blessing upon it beyond our prayer and comprehension, springs up from it.


  Psalm 127


  Everything Depends upon the Blessing of God


  The inscribed לשׁלמה is only added to this Song of degrees because there was found in Psa 127:2 not only an allusion to the name Jedidiah, which Solomon received from Nathan (Sa2 12:25), but also to his being endowed with wisdom and riches in the dream at Gibeon (Kg1 3:5.). And to these is still to be added the Proverbs-like form of the Psalm; for, like the proverb-song, the extended form of the Mashal, it consists of a double string of proverbs, the expression of which reminds one in many ways of the Book of Proverbs (עצבים in Psa 127:2, toilsome efforts, as in Pro 5:10; מאחרי, as in Pro 23:30; בּני הנּעוּרים in Psa 127:4, sons begotten in one's youth; בּשּׁער in Psa 127:5, as in Pro 22:22; Pro 24:7), and which together are like the unfolding of the proverb, Pro 10:22 : The blessing of Jahve, it maketh rich, and labour addeth nothing beside it. Even Theodoret observes, on the natural assumption that Psa 127:1 points to the building of the Temple, how much better the Psalm suits the time of Zerubbabel and Joshua, when the building of the Temple was imperilled by the hostile neighbouring peoples; and in connection with the relatively small number of those who had returned home out of the Exile, a numerous family, and more especially many sons, must have seemed to be a doubly and threefoldly precious blessing from God.


  Psalm 127:1


  The poet proves that everything depends upon the blessing of God from examples taken from the God-ordained life of the family and of the state. The rearing of the house which affords us protection, and the stability of the city in which we securely and peaceably dwell, the acquisition of possessions that maintain and adorn life, the begetting and rearing of sons that may contribute substantial support to the father as he grows old—all these are things which depend upon the blessing of God without natural preliminary conditions being able to guarantee them, well-devised arrangements to ensure them, unwearied labours to obtain them by force, or impatient care and murmuring to get them by defiance. Many a man builds himself a house, but he is not able to carry out the building of it, or he dies before he is able to take possession of it, or the building fails through unforeseen misfortunes, or, if it succeeds, becomes a prey to violent destruction: if God Himself do not build it, they labour thereon (עמל בּ, Jon 4:10; Ecc 2:21) in vain who build it. Many a city is well-ordered, and seems to be secured by wise precautions against every misfortune, against fire and sudden attack; but if God Himself do not guard it, it is in vain that those to whom its protection is entrusted give themselves no sleep and perform (שׁקד, a word that has only come into frequent use since the literature of the Salomonic age) the duties of their office with the utmost devotion. The perfect in the apodosis affirms what has been done on the part of man to be ineffectual if the former is not done on God's part; cf. Num 32:23. Many rise up early in order to get to their work, and delay the sitting down as along as possible; i.e., not: the lying down (Hupfeld), for that is שׁכב, not ישׁב; but to take a seat in order to rest a little, and, as what follows shows, to eat (Hitzig). קוּם and שׁבת stand opposed to one another: the latter cannot therefore mean to remain sitting at one's work, in favour of which Isa 5:11 (where בּבּקר and בּנּשׁף form an antithesis) cannot be properly compared. Sa1 20:24 shows that prior to the incursion of the Grecian custom they did not take their meals lying or reclining (ἀνα- or κατακείμενος), but sitting. It is vain for you—the poet exclaims to them—it will not after all bring hat you think to be able to acquire; in so doing you eat only the bread of sorrow, i.e., bread that is procured with toil and trouble (cf. Gen 3:17, בּעצּבון): כּן, in like manner, i.e., the same as you are able to procure only by toilsome and anxious efforts, God gives to His beloved (Psa 60:7; Deu 33:12) שׁנא (= שׁנה), in sleep (an adverbial accusative like לילה בּּקר, ערב), i.e., without restless self-activity, in a state of self-forgetful renunciation, and modest, calm surrender to Him: "God bestows His gifts during the night," says a German proverb, and a Greek proverb even says: εὕδοντι κύρτος αἱρεῖ. Bttcher takes כּן in the sense of "so = without anything further;" and כן certainly has this meaning sometimes (vid., introduction to Psa 110:1-7), but not in this passage, where, as referring back, it stands at the head of the clause, and where what this mimic כן would import lies in the word שׁנא.


  Psalm 127:3


  With הנּה it goes on to refer to a specially striking example in support of the maxim that everything depends upon God's blessing. פּרי הבּטן (Gen 30:2; Deu 7:13) beside בּנים also admits of the including of daughters. It is with בּנים (recalling Gen 30:18) just as with נהלת. Just as the latter in this passage denotes an inheritance not according to hereditary right, but in accordance with the free-will of the giver, so the former denotes not a reward that is paid out as in duty bound, but a recompense that is bestowed according to one's free judgment, and in fact looked for in accordance with a promise given, but cannot by any means be demanded. Sons are a blessed gift from above. They are—especially when they are the offspring of a youthful marriage (opp. בּן־זקנים, Gen 37:3; Gen 44:20), and accordingly themselves strong and hearty (Gen 49:3), and at the time that the father is growing old are in the bloom of their years—like arrows in the hand of a warrior. This is a comparison which the circumstances of his time made natural to the poet, in which the sword was carried side by side with the trowel, and the work of national restoration had to be defended step by step against open enemies, envious neighbours, and false brethren. It was not sufficient then to have arrows in the quiver; one was obligated to have them not merely at hand, but in the hand (בּיד), in order to be able to discharge them and defend one's self. What a treasure, in such a time when it was needful to be constantly ready for fighting, defensive or offensive, was that which youthful sons afforded to the elderly father and weaker members of the family! Happy is the man—the poet exclaims—who has his quiver, i.e., his house, full of such arrows, in order to be able to deal out to the enemies as many arrows as may be needed. The father and such a host of sons surrounding him (this is the complex notion of the subject) form a phalanx not to be broken through. If they have to speak with enemies in the gate—i.e., candidly to upbraid them with their wrong, or to ward off their unjust accusation—they shall not be ashamed, i.e., not be overawed, disheartened, or disarmed. Gesenius in his Thesaurus, as Ibn-Jachja has already done, takes דּבּר here in the signification "to destroy;" but in Gen 34:13 this Piel signifies to deal behind one's back (deceitfully), and in Ch2 22:10 to get rid of by assassination. This shade of the notion, which proceeds from Arab. dbr, pone esse (vid., Psa 18:48; Psa 28:2), does not suit the passage before us, and the expression לא־יבשׁוּ is favourable to the idea of the gate as being the forum, which arises from taking ידברו in its ordinary signification. Unjust judges, malicious accusers, and false witnesses retire shy and faint-hearted before a family so capable of defending itself. We read the opposite of this in Job 5:4 of sons upon whom the curse of their fathers rests.


  Psalm 128


  The Family Prosperity of the God-Fearing Man


  Just as Psa 127:1-5 is appended to Psa 126:1-6 because the fact that Israel was so surprised by the redemption out of exile that they thought they were dreaming, finds its interpretation in the universal truth that God bestows upon him whom He loves, in sleep, that which others are not able to acquire by toiling and moiling the day and night: so Psa 128:1-6 follows Psa 127:1-5 for the same reason as Psa 2:1-12 follows Psa 1:1-6. In both instances they are Psalms placed together, of which one begins with ashrê and one ends with ashrê. In other respects Psa 128:1-6 and Psa 127:1-5 supplement one another. They are related to one another much as the New Testament parables of the treasure in the field and the one pearl are related. That which makes man happy is represented in Psa 127:1-5 as a gift coming as a blessing, and in Psa 128:1-6 as a reward coming as a blessing, that which is briefly indicated in the word שׂכר in Psa 127:3 being here expanded and unfolded. There it appears as a gift of grace in contrast to the God-estranged self-activity of man, here as a fruit of the ora et labora. Ewald considers this and the preceding Psalm to be songs to be sung at table. But they are ill-suited for this purpose; for they contain personal mirrorings instead of petitions, and instead of benedictions of those who are about to partake of the food provided.


  Psalm 128:1


  The כּי in Psa 128:2 signifies neither "for" (Aquila, κόπον τῶν ταρσῶν σου ὅτι φάγεσαι), nor "when" (Symmachus, κόπον χειρῶν σου ἐωθίων); it is the directly affirmative כּי, which is sometimes thus placed after other words in a clause (Psa 118:10-12, Gen 18:20; Gen 41:32). The proof in favour of this asseverating כּי is the very usual כּי עתּה in the apodoses of hypothetical protases, or even כּי־אז in Job 11:15, or also only כּי in Isa 7:9, Sa1 14:39; "surely then;" the transition from the confirmative to the affirmative signification is evident from Psa 128:4 of the Psalm before us. To support one's self by one's own labour is a duty which even a Paul did not wish to avoid (Act 20:34), and so it is a great good fortune (טוב לך as in Psa 119:71) to eat the produce of the labour of one's own hands (lxx , τοὺς καρποὺς τῶν πόνων, or according to an original reading, τοὺς πὸνους τῶν καρπῶν);


  For he who can make himself useful to others and still is also independent of them, he eats the bread of blessing which God gives, which is sweeter than the bread of charity which men give. In close connection with this is the prosperity of a house that is at peace and contented within itself, of an amiable and tranquil and hopeful (rich in hope) family life. "Thy wife (אשׁתּך, found only here, for אשׁתּך) is as a fruit-producing vine." פּריּה for פּרה, from פּרה = פּרי, with the Jod of the root retained, like בוכיּה, Lam 1:16. The figure of the vine is admirably suited to the wife, who is a shoot or sprig of the husband, and stands in need of the man's support as the vine needs a stick or the wall of a house (pergula). בּירכּתי ביתך does not belong to the figure, as Kimchi is of opinion, who thinks of a vine starting out of the room and climbing up in the open air outside. What is meant is the angle, corner, or nook (ירכּתי, in relation to things and artificial, equivalent to the natural ירכי), i.e., the background, the privacy of the house, where the housewife, who is not to be seen much out of doors, leads a quiet life, entirely devoted to the happiness of her husband and her family. The children springing from such a nobel vine, planted around the family table, are like olive shoots or cuttings; cf. in Euripides, Medea, 1098: τέκνων ἐν οἴκοις γλυκερὸν βλάστημα, and Herc. Fur. 839: καλλίπαις στέφανος. thus fresh as young layered small olive-trees and thus promising are they.


  Psalm 128:4


  Pointing back to this charming picture of family life, the poet goes on to say: behold, for thus = behold, thus is the man actually blessed who fears Jahve. כּי confirms the reality of the matter of fact to which the הנּה points. The promissory future in Psa 128:5 is followed by imperatives which call upon the God-fearing man at once to do that which, in accordance with the promises, stands before him as certain. מציּון as in Psa 134:3; Psa 20:3. בּנים לבניך instead of בּני בניך gives a designed indefiniteness to the first member of the combination. Every blessing the individual enjoys comes from the God of salvation, who has taken up His abode in Zion, and is perfected in participation in the prosperity of the holy city and of the whole church, of which it is the centre. A New Testament song would here open up the prospect of the heavenly Jerusalem. But the character of limitation to this present world that is stamped upon the Old Testament does not admit of this. The promise refers only to a present participation in the well-being of Jerusalem (Zac 8:15) and to long life prolonged in one's children's children; and in this sense calls down intercessorily peace upon Israel in all its members, and in all places and all ages.


  Psalm 129


  The End of the Oppressors of Zion


  Just as Psa 124:1-8 with the words "let Israel say" was followed by Psa 125:1-5 with "peace be upon Israel," so Psa 128:1-6 with "peace be upon Israel" is followed by Psa 129:1-8 with "let Israel say." This Psa 129:1-8 has not only the call "let Israel say," but also the situation of a deliverance that has been experienced (cf. Psa 129:4 with Psa 124:6.), from which point it looks gratefully back and confidently forward into the future, and an Aramaic tinge that is noticeable here and there by the side of all other classical character of form, in common with Psa 124:1-8.


  Psalm 129:1


  Israel is gratefully to confess that, however much and sorely it was oppressed, it still has not succumbed. רבּת, together with רבּה, has occurred already in Psa 65:10; Psa 62:3, and it becomes usual in the post-exilic language, Psa 120:6; Psa 123:4, Ch2 30:18; Syriac rebath. The expression "from my youth" glances back to the time of the Egyptian bondage; for the time of the sojourn in Egypt was the time of Israel's youth (Hos 2:17, Hos 11:1, Jer 2:2; Eze 23:3). The protasis Psa 129:1 is repeated in an interlinked, chain-like conjunction in order to complete the thought; for Psa 129:2 is the turning-point, where גּם, having reference to the whole negative clause, signifies "also" in the sense of "nevertheless," ὅμως (synon. בּכל־בּכל), as in Eze 16:28; Ecc 6:7, cf. above, Psa 119:24 : although they oppressed me much and sore, yet have they not overpowered me (the construction is like Num 13:30, and frequently).


  Psalm 129:3


  Elsewhere it is said that the enemies have driven over Israel (Psa 66:12), or have gone over its back (Isa 51:23); here the customary figurative language חרשׁ און in Job 4:8 (cf. Hos 10:13) is extended to another figure of hostile dealing: without compassion and without consideration they ill-treated the stretched-forth back of the people who were held in subjection, as though it were arable land, and, without restraining their ferocity and setting a limit to their spoiling of the enslaved people and country, they drew their furrow-strip (מעניתם, according to the Ker מענותם) long. But מענה does not signify (as Keil on Sa1 14:14 is of opinion, although explaining the passage more correctly than Thenius) the furrow (= תּלם, גּדוּד), but, like Arab. ma‛nât, a strip of arable land which the ploughman takes in hand at one time, at both ends of which consequently the ploughing team (צמד) always comes to a stand, turns round, and ploughs a new furrow; from ענה, to bend, turn (vid., Wetzstein's Excursus II p. 861). It is therefore: they drew their furrow-turning long (dative of the object instead of the accusative with Hiph., as e.g., in Isa 29:2, cf. with Piel in Psa 34:4; Psa 116:16, and Kal Psa 69:6, after the Aramaic style, although it is not unhebraic). Righteous is Jahve—this is an universal truth, which has been verified in the present circumstances;—He hath cut asunder the cords of the wicked (עבות as in Psa 2:3; here, however, it is suggested by the metaphor in Psa 129:3, cf. Job 39:10; lxx αὐχένας, i.e., ענוק), with which they held Israel bound. From that which has just been experienced Israel derives the hope that all Zion's haters (a newly coined name for the enemies of the religion of Israel) will be obliged to retreat with shame and confusion.


  Psalm 129:6


  The poet illustrates the fate that overtakes them by means of a picture borrowed from Isaiah and worked up (Psa 37:27): they become like "grass of the housetops," etc. שׁ is a relative to יבשׁ (quod exarescit), and קדמת, priusquam, is Hebraized after מן־קדמת דּנה in Dan 6:11, or מקּדמת דּנה in Ezr 5:11. שׁלף elsewhere has the signification "to draw forth" of a sword, shoe, or arrow, which is followed by the lxx, Theodotion, and the Quinta: πρὸ τοῦ ἐκσπασθῆναι, before it is plucked. But side by side with the ἐκσπασθῆναι of the lxx we also find the reading exanthee'sai; and in this sense Jerome renders (statim ut) viruerit, Symmachus ἐκκαυλῆσαι (to shoot into a stalk), Aquila ἀνέθαλεν, the Sexta ἐκστερεῶσαι (to attain to full solidity). The Targum paraphrases שׁלף in both senses: to shoot up and to pluck off. The former signification, after which Venema interprets: antequam se evaginet vel evaginetur, i.e., antequam e vaginulis suis se evolvat et succrescat, is also advocated by Parchon, Kimchi, and Aben-Ezra. In the same sense von Ortenberg conjectures שׁחלף. Since the grass of the house-tops or roofs, if one wishes to pull it up, can be pulled up just as well when it is withered as when it is green, and since it is the most natural thing to take חציר as the subject to שׁלף, we decide in favour of the intransitive signification, "to put itself forth, to develope, shoot forth into ear." The roof-grass withers before it has put forth ears of blossoms, just because it has no deep root, and therefore cannot stand against the heat of the sun.


  The poet pursues the figure of the grass of the house-tops still further. The encompassing lap or bosom (κόλπος) is called elsewhere חצן (Isa 49:22; Neh 5:13); here it is חצן, like the Arabic ḥiḍn (diminutive ḥoḍein), of the same root with מחוז, a creek, in Psa 107:30. The enemies of Israel are as grass upon the house-tops, which is not garnered in; their life closes with sure destruction, the germ of which they (without any need for any rooting out) carry within themselves. The observation of Knapp, that any Western poet would have left off with Psa 129:6, is based upon the error that Psa 129:7-8 are an idle embellishment. The greeting addressed to the reapers in Psa 129:8 is taken from life; it is not denied even to heathen reapers. Similarly Boaz (Rut 2:4) greets them with "Jahve be with you," and receivers the counter-salutation, "Jahve bless thee." Here it is the passers-by who call out to those who are harvesting: The blessing (בּרכּת) of Jahve happen to you (אליכם, as in the Aaronitish blessing), and (since "we bless you in the name of Jahve" would be a purposeless excess of politeness in the mouth of the same speakers) receive in their turn the counter-salutation: We bless you in the name of Jahve. As a contrast it follows that there is before the righteous a garnering in of that which they have sown amidst the exchange of joyful benedictory greetings.


  Psalm 130


  De Profundis


  Luther, being once asked which were the best Psalms, replied, Psalmi Paulini; and when his companions at table pressed him to say which these were, he answered: Psa 32:1-11; Ps 51; Psa 130:1-8, and Psa 143:1-12. In fact in Psa 130:1-8 the condemnability of the natural man, the freeness of mercy, and the spiritual nature of redemption are expressed in a manner thoroughly Pauline. It is the sixth among the seven Psalmi poenitentiales (Psa 6:1-10, Psa 32:1-11, Ps 38, Ps 51, Ps 102, Psa 130:1-8, Psa 143:1-12).


  Even the chronicler had this Psalm before him in the present classification, which puts it near to Ps 132; for the independent addition with which he enriches Solomon's prayer at the dedication of the Temple, Ch2 6:40-42, is compiled out of passages of Psa 130:1-8 (Psa 130:2, cf. the divine response, Ch2 7:15) and Ps 132 (Psa 132:8, Psa 132:16, Psa 132:10).


  The mutual relation of Psa 130:1-8 to Ps 86 has been already noticed there. The two Psalms are first attempts at adding a third, Adonajic style to the Jehovic and Elohimic Psalm-style. There Adonaj is repeated seven times, and three times in this Psalm. There are also other indications that the writer of Psa 130:1-8 was acquainted with that Ps 86 (compare Psa 130:2, שׁמעה בקולי, with Psa 86:6, והקשׁיבה בּקול; Psa 130:2, לקול תּחנוּני, with Psa 86:6, בּקול תּחנוּנותי; Psa 130:4, עמּך הסּליחה, with Psa 86:5, וסלּח; Psa 130:8, החסד עם ה/ הח, with Psa 86:5, Psa 86:15, רב־חסד). The fact that קשּׁוּב (after the form שׁכּוּל), occurs besides only in those dependent passages of the chronicler, and קשּׁב only in Neh 1:6, Neh 1:11, as סליחה besides only in Dan 9:9; Neh 9:17, brings our Psalm down into a later period of the language; and moreover Ps 86 is not Davidic.


  Psalm 130:1


  The depths (מעמקּים) are not the depths of the soul, but the deep outward and inward distress in which the poet is sunk as in deep waters (Psa 69:3, Psa 69:15). Out of these depths he cries to the God of salvation, and importunately prays Him who rules all things and can do all things to grant him a compliant hearing (שׁמע בּ, Gen 21:12; Gen 26:13; Gen 30:6, and other passages). God heard indeed even in Himself, as being the omniscient One, the softest and most secret as well as the loudest utterance; but, as Hilary observes, fides officium suum exsequitur, ut Dei auditionem roget, ut qui per naturam suam audit per orantis precem dignetur audire. In this sense the poet prays that His ears may be turned קשּׁבות (duller collateral form of קשּׁב, to be in the condition of arrectae aures), with strained attention, to his loud and urgent petition (Psa 28:2). His life hangs upon the thread of the divine compassion. If God preserves iniquities, who can stand before Him?! He preserves them (שׁמר) when He puts them down to one (Psa 32:2) and keeps them in remembrance (Gen 37:11), or, as it is figuratively expressed in Job 14:17, sealed up as it were in custody in order to punish them when the measure is full. The inevitable consequence of this is the destruction of the sinner, for nothing can stand against the punitive justice of God (Nah 1:6; Mal 3:2; Ezr 9:15). If God should show Himself as Jāh, no creature would be able to stand before Him, who is Adonaj, and can therefore carry out His judicial will or purpose (Isa 51:16). He does not, however, act thus. He does not proceed according to the legal stringency of recompensative justice. This thought, which fills up the pause after the question, but is not directly expressed, is confirmed by the following כּי, which therefore, as in Job 22:2; Job 31:18; Job 39:14; Isa 28:28 (cf. Ecc 5:6), introduces the opposite. With the Lord is the willingness to forgive (הסּליחה), in order that He may be feared; i.e., He forgives, as it is expressed elsewhere (e.g., Psa 79:9), for His Name's sake: He seeks therein the glorifying of His Name. He will, as the sole Author of our salvation, who, putting all vain-glorying to shame, causes mercy instead of justice to take its course with us (cf. Psa 51:6), be reverenced; and gives the sinner occasion, ground, and material for reverential thanksgiving and praise by bestowing "forgiveness" upon him in the plenitude of absolutely free grace.


  Psalm 130:5


  Therefore the sinner need not, therefore too the poet will not, despair. He hopes in Jahve (acc. obj. as in Psa 25:5, Psa 25:21; Psa 40:2), his soul hopes; hoping in and waiting upon God is the mood of his inmost and of his whole being. He waits upon God's word, the word of His salvation (Psa 119:81), which, if it penetrates into the soul and cleaves there, calms all unrest, and by the appropriated consolation of forgiveness transforms and enlightens for it everything in it and outside of it. His soul is לאדני, i.e., stedfastly and continually directed towards Him; as Chr. A. Crusius when on his death-bed, with hands and eyes uplifted to heaven, joyfully exclaimed: "My soul is full of the mercy of Jesus Christ. My whole soul is towards God." The meaning of לאדני becomes at once clear in itself from Psa 143:6, and is defined moreover, without supplying שׁמרת (Hitzig), according to the following לבּקר. Towards the Lord he is expectantly turned, like those who in the night-time wait for the morning. The repetition of the expression "those who watch for the morning" (cf. Isa 21:11) gives the impression of protracted, painful waiting. The wrath, in the sphere of which the poet now finds himself, is a nightly darkness, out of which he wishes to be removed into the sunny realm of love (Mal 4:2); not he alone, however, but at the same time all Israel, whose need is the same, and for whom therefore believing waiting is likewise the way to salvation. With Jahve, and with Him exclusively, with Him, however, also in all its fulness, is החסד (contrary to Ps 62:13, without any pausal change in accordance with the varying of the segolates), the mercy, which removes the guilt of sin and its consequences, and puts freedom, peace, and joy into the heart. And plenteous (הרבּה, an adverbial infin. absol., used here, as in Eze 21:20, as an adjective) is with Him redemption; i.e., He possesses in the richest measure the willingness, the power, and the wisdom, which are needed to procure redemption, which rises up as a wall of partition (Exo 8:19) between destruction and those imperilled. To Him, therefore, must the individual, if he will obtain mercy, to Him must His people, look up hopingly; and this hope directed to Him shall not be put to shame: He, in the fulness of the might of His free grace (Isa 43:25), will redeem Israel from all its iniquities, by forgiving them and removing their unhappy inward and outward consequences. With this promise (cf. Psa 25:22) the poet comforts himself. He means complete and final redemption, above all, in the genuinely New Testament manner, spiritual redemption.


  Psalm 131


  Psalm 131:1


  This little song is inscribed לדוד because it is like an echo of the answer (Sa2 6:21.) with which David repelled the mocking observation of Michal when he danced before the Ark in a linen ephod, and therefore not in kingly attire, but in the common raiment of the priests: I esteem myself still less than I now show it, and I appear base in mine own eyes. In general David is the model of the state of mind which the poet expresses here. He did not push himself forward, but suffered himself to be drawn forth out of seclusion. He did not take possession of the throne violently, but after Samuel has anointed him he willingly and patiently traverses the long, thorny, circuitous way of deep abasement, until he receives from God's hand that which God's promise had assured to him. The persecution by Saul lasted about ten years, and his kingship in Hebron, at first only incipient, seven years and a half. He left it entirely to God to remove Saul and Ishbosheth. He let Shimei curse. He left Jerusalem before Absalom. Submission to God's guidance, resignation to His dispensations, contentment with that which was allotted to him, are the distinguishing traits of his noble character, which the poet of this Psalm indirectly holds up to himself and to his contemporaries as a mirror, viz., to the Israel of the period after the Exile, which, in connection with small beginnings under difficult circumstances, had been taught humbly contented and calm waiting.


  With לבּי לא־גבהּ the poet repudiates pride as being the state of his soul; with לא־רמוּ עיני (lo-ramū' as in Pro 30:13, and before Ajin, e.g., also in Gen 26:10; Isa 11:2, in accordance with which the erroneous placing of the accent in Baer's text is to be corrected), pride of countenance and bearing; and with ולא־הלּכתּי, pride of endeavour and mode of action. Pride has its seat in the heart, in the eyes especially it finds its expression, and great things are its sphere in which it diligently exercises itself. The opposite of "great things" (Jer 23:3; Jer 45:5) is not that which is little, mean, but that which is small; and the opposite of "things too wonderful for me" (Gen 18:14) is not that which is trivial, but that which is attainable.


  אם־לא does not open a conditional protasis, for where is the indication of the apodosis to be found? Nor does it signify "but," a meaning it also has not in Gen 24:38; Eze 3:6. In these passages too, as in the passage before us, it is asseverating, being derived from the usual formula of an oath: verily I have, etc. שׁוּה signifies (Isa 28:25) to level the surface of a field by ploughing it up, and has an ethical sense here, like ישׂר with its opposites עקב and עפּל. The Poel סּומם is to be understood according to דּוּמיּה in Psa 62:2, and דּוּמם in Lam 3:26. He has levelled or made smooth his soul, so that humility is its entire and uniform state; he has calmed it so that it is silent and at rest, and lets God speak and work in it and for it: it is like an even surface, and like the calm surface of a lake. Ewald and Hupfeld's rendering: "as a weaned child on its mother, so my soul, being weaned, lies on me," is refuted by the consideration that it ought at least to be כּגמוּלה, but more correctly כּן גמולה; but it is also besides opposed by the article which is swallowed up in כּגּמל, according to which it is to be rendered: like one weaned beside its mother (here כּגמול on account of the determinative collateral definition), like the weaned one (here כּגּמול because without any collateral definition: cf. with Hitzig, Deu 32:2, and the like; moreover, also, because referring back to the first גמול, cf. Hab 3:8), is my soul beside me (Hitzig, Hengstenberg, and most expositors). As a weaned child—viz. not one that is only just begun to be weaned, but an actually weaned child (גּמל, cognate גּמר eta, to bring to an end, more particularly to bring suckling to an end, to wean)—lies upon its mother without crying impatiently and craving for its mother's breast, but contented with the fact that it has its mother—like such a weaned child is his soul upon him, i.e., in relation to his Ego (which is conceived of in עלי as having the soul upon itself, cf. Psa 42:7; Jer 8:18; Psychology, S. 151f., tr. p. 180): his soul, which is by nature restless and craving, is stilled; it does not long after earthly enjoyment and earthly good that God should give these to it, but it is satisfied in the fellowship of God, it finds full satisfaction in Him, it is satisfied (satiated) in Him.


  By the closing strain, Psa 131:3, the individual language of the Psalm comes to have a reference to the congregation at large. Israel is to renounce all self-boasting and all self-activity, and to wait in lowliness and quietness upon its God from now and for evermore. For He resisteth the proud, but giveth grace unto the humble.


  Psalm 132


  Prayer for the House of God and the House of David


  Psa 131:1-3 designedly precedes Psalms 132. The former has grown out of the memory of an utterance of David when he brought home the Ark, and the latter begins with the remembrance of David's humbly zealous endeavour to obtain a settled and worthy abode for the God who sits enthroned above the Ark among His people. It is the only Psalm in which the sacred Ark is mentioned. The chronicler put Psa 132:8-10 into the mouth of Solomon at the dedication of the Temple (Ch2 6:41.). After a passage borrowed from Psa 130:2 which is attached by עתּה to Solomon's Temple-dedication prayer, he appends further borrowed passages out of Psalms 132 with ועתּה. The variations in these verses of the Psalms, which are annexed by him with a free hand and from memory (Jahve Elohim for Jahve, לנוּחך for למנוּחתך, תּשׁוּעה for צדק, בּטּוב ישׂמחוּ for ירנּנוּ), just as much prove that he has altered the Psalm, and not reversely (as Hitzig persistently maintains), that the psalmist has borrowed from the Chronicles. It is even still distinctly to be seen how the memory of Isa 55:3 has influenced the close of Ch2 6:42 in the chronicler, just as the memory of Isa 55:2 has perhaps also influenced the close of Ch2 6:41.


  The psalmist supplicates the divine favour for the anointed of Jahve for David's sake. In this connection this anointed one is neither the high priest, nor Israel, which is never so named (vid., Hab 3:13), nor David himself, who "in all the necessities of his race and people stands before God," as Hengstenberg asserts, in order to be able to assign this Son of degrees, as others, likewise to the post-exilic time of the new colony. Zerubbabel might more readily be understood (Baur), with whom, according to the closing prophecy of the Book of Haggai, a new period of the Davidic dominion is said to begin. But even Zerubbabel, the פּחת יהוּדה, could not be called משׁיח, for this he was not. The chronicler applies the Psalm in accordance with its contents. It is suited to the mouth of Solomon. The view that it was composed by Solomon himself when the Ark of the covenant was removed out of the tent-temple on Zion into the Temple-building (Amyraldus, De Wette, Tholuck, and others), is favoured by the relation of the circumstances, as they are narrated in Ch2 5:5., to the desires of the Psalm, and a close kinship of the Psalm with Ps 72 in breadth, repetitions of words, and a laboured forward movement which is here and there a somewhat uncertain advance. At all events it belongs to a time in which the Davidic throne was still standing and the sacred Ark was not as yet irrecoverably lost. That which, according to 2 Sam. 6, Sa2 7:1, David did for the glory of Jahve, and on the other hand is promised to him by Jahve, is here made by a post-Davidic poet into the foundation of a hopeful intercessory prayer for the kingship and priesthood of Zion and the church presided over by both.


  The Psalm consists of four ten-line strophes. Only in connection with the first could any objection be raised, and the strophe be looked upon as only consisting of nine lines. But the other strophes decide the question of its measure; and the breaking up of the weighty Psa 132:1 into two lines follows the accentuation, which divides it into two parts and places את by itself as being את (according to Accentssystem, xviii. 2, with Mugrash). Each strophe is adorned once with the name of David; and moreover the step-like progress which comes back to what has been said, and takes up the thread and carries it forward, cannot fail to be recognised.


  Psalm 132:1


  One is said to remember anything to another when he requites him something that he has done for him, or when he does for him what he has promised him. It is the post-Davidic church which here reminds Jahve of the hereinafter mentioned promises (of the "mercies of David," Ch2 6:42, cf. Isa 55:3) with which He has responded to David's ענות. By this verbal substantive of the Pual is meant all the care and trouble which David had in order to procure a worthy abode for the sanctuary of Jahve. ענה ב signifies to trouble or harass one's self about anything, afflictari (as frequently in the Book of Ecclesiastes); the Pual here denotes the self-imposed trouble, or even that imposed by outward circumsntaces, such as the tedious wars, of long, unsuccessful, and yet never relaxed endeavours (Kg1 5:17). For he had vowed unto God that he would give himself absolutely no rest until he had obtained a fixed abode for Jahve. What he said to Nathan (Sa2 7:2) is an indication of this vowed resolve, which was now in a time of triumphant peace, as it seemed, ready for being carried out, after the first step towards it had already been taken in the removal of the Ark of the covenant to Zion (2 Sam. 6); for 2 Sam 7 is appended to 2 Sam. 6 out of its chronological order and only on account of the internal connection. After the bringing home of the Ark, which had been long yearned for (Psa 101:2), and did not take place without difficulties and terrors, was accomplished, a series of years again passed over, during which David always carried about with him the thought of erecting God a Temple-building. And when he had received the tidings through Nathan that he should not build God a house, but that it should be done by his son and successor, he nevertheless did as much towards the carrying out of the desire of his heart as was possible in connection with this declaration of the will of Jahve. He consecrated the site of the future Temple, he procured the necessary means and materials for the building of it, he made all the necessary arrangements for the future Temple-service, he inspirited the people for the gigantic work of building that was before them, and handed over to his son the model for it, as it is all related to us in detail by the chronicler. The divine name "the mighty One of Jacob" is taken from Gen 49:24, as in Isa 1:24; Isa 49:26; Isa 60:16. The Philistines with their Dagon had been made to feel this mighty Rock of Jacob when they took the sacred Ark along with them (Sa1 5:1-12). With אם David solemnly declares what he is resolved not to do. The meaning of the hyperbolically expressed vow in the form of an oath is that for so long he will not rejoice at his own dwelling-house, nor give himself up to sleep that is free from anxiety; in fine, for so long he will not rest. The genitives after אהל and ערשׂ are appositional genitives; Ps 44 delights in similar combinations of synonyms. יצוּעי (Latin strata mea) is a poetical plural, as also is משׁכּנות. With תּנוּמה (which is always said of the eyelids, Gen 31:40; Pro 6:4; Ecc 8:16, not of the eyes) alternates שׁנת (according to another reading שׁנת) for שׁנה. The āth is the same as in נחלת in Psa 16:6, cf. 60:13, Exo 15:2, and frequently. This Aramaizing rejection of the syllable before the tone is, however, without example elsewhere. The lxx adds to Psa 132:4, καὶ ἀνάπαυσιν τοῖς κροτάφοις μου (וּמנוּחה לרקּותי), but this is a disagreeable overloading of the verse.


  Psalm 132:6


  In Psa 132:6 begins the language of the church, which in this Psalm reminds Jahve of His promises and comforts itself with them. Olshausen regards this Psa 132:6 as altogether inexplicable. The interpretation nevertheless has some safe starting-points. (1) Since the subject spoken of is the founding of a fixed sanctuary, and one worthy of Jahve, the suffix of שׁמענוּה (with Chateph as in Hos 8:2, Ew. ֗60, a) and מצאנוּה refers to the Ark of the covenant, which is fem. also in other instances (Sa1 4:17; Ch2 8:11). (2) The Ark of the covenant, fetched up out of Shiloh by the Israelites to the battle at Ebenezer, fell into the hands of the victors, and remained, having been again given up by them, for twenty years in Kirjath-Jearim (Sa1 7:1.), until David removed it out of this Judaean district to Zion (Sa2 6:2-4; cf. Ch2 1:4). What is then more natural than that שׂדי־יער is a poetical appellation of Kirjath-Jearim (cf. "the field of Zoan" in Psa 78:12)? Kirjath-Jearim has, as a general thing, very varying names. It is also called Kirjath-ha-jearim in Jer 26:20 (Kirjath-'arim in Ezr 2:25, cf. Jos 18:28), Kirjath-ba'al in Jos 16:1-10 :50, Ba'alah in Jos 15:9; Ch1 13:6 (cf. Har-ha-ba'alah, Jos 15:11, with Har-Jearim in Jos 15:10), and, as it seems, even Ba'al Jehudah in Sa2 6:2. Why should it not also have been called Ja'ar side by side with Kirjath-Jearim, and more especially if the mountainous district, to which the mention of a hill and mountain of Jearim points, was, as the name "city of the wood" implies, at the same time a wooded district? We therefore fall in with Khnl's (1799) rendering: we found it in the meadows of Jaar, and with his remark: "Jaar is a shortened name of the city of Kirjath-Jearim."


  The question now further arises as to what Ephrathah is intended to mean. This is an ancient name of Bethlehem; but the Ark of the covenant never was in Bethlehem. Accordingly Hengstenberg interprets, "We knew of it in Bethlehem (where David had spent his youth) only by hearsay, no one had seen it; we found it in Kirjath-Jearim, yonder in the wooded environs of the city, where it was as it were buried in darkness and solitude." So even Anton Hulsius (1650): Ipse David loquitur, qui dicit illam ipsam arcam, de qua quum adhuc Bethlehemi versaretur inaudivisset, postea a se (vel majroibus suis ipso adhuc minorenni) inventam fuisse in campis Jaar. But (1) the supposition that David's words are continued here does not harmonize with the way in which they are introduced in Psa 132:2, according to which they cannot possibly extend beyond the vow that follows. (2) If the church is speaking, one does not see why Bethlehem is mentioned in particular as the place of the hearsay. (3) We heard it in Ephrathah cannot well mean anything else than, per antiptosin (as in Gen 1:4, but without כּי), we heard that it was in Ephrathah. But the Ark was before Kirjath-Jearim in Shiloh. The former lay in the tribe of Judah close to the western borders of Benjamin, the latter in the midst of the tribe of Ephraim. Now since אפרתי quite as often means an Ephraimite as it does a Bethlehemite, it may be asked whether Ephrathah is not intended of the Ephraimitish territory (Khnl, Gesenius, Maurer, Tholuck, and others). The meaning would then be: we had heard that the sacred Ark was in Shiloh, but we found it not there, but in Kirjath-Jearim. And we can easily understand why the poet has mentioned the two places just in this way. Ephrāth, according to its etymon, is fruitful fields, with which are contrasted the fields of the wood—the sacred Ark had fallen from its original, more worthy abode, as it were, into the wilderness. But is it probable, more especially in view of Mic 5:1, that in a connection in which the memory of David is the ruling idea, Ephrathah signifies the land of Ephraim? No, Ephrathah is the name of the district in which Kirjath-Jearim lay. Caleb had, for instance, by Ephrath, his third wife, a son named Hr (Chr), Ch1 2:19, This Hr, the first-born of Ephrathah, is the father of the population of Bethlehem (Ch1 4:4), and Shobal, a son of this Hr, is father of the population of Kirjath-Jearim (Ch1 2:50). Kirjath-Jearim is therefore, so to speak, the daughter of Bethlehem. This was called Ephrathah in ancient times, and this name of Bethlehem became the name of its district (Mic 5:1). Kirjath-Jearim belonged to Caleb-Ephrathah (Ch1 2:24), as the northern part of this district seems to have been called in distinction from Negeb-Caleb (Sa1 30:14).


  But משׁכּנותיו in Psa 132:7 is now neither a designation of the house of Abinadab in Kirjath-Jearim, for the expression would be too grand, and in relation to Psa 132:5 even confusing, nor a designation of the Salomonic Temple-building, for the expression standing thus by itself is not enough alone to designate it. What is meant will therefore be the tent-temple erected by David for the Ark when removed to Zion (Sa2 7:2, יריעה). The church arouses itself to enter this, and to prostrate itself in adoration towards (vid., Psa 99:5) the footstool of Jahve, i.e., the Ark; and to what purpose? The ark of the covenant is now to have a place more worthy of it; the מנוּחה, i.e., the בּית מנוּחה, Ch1 28:2, in which David's endeavours have through Solomon reached their goal, is erected: let Jahve and the Ark of His sovereign power, that may not be touched (see the examples of its inviolable character in Sa1 5:1-12, 1 Sam 6, Sa2 6:6.), now enter this fixed abode! Let His priests who are to serve Him there clothe themselves in "righteousness," i.e., in conduct that is according to His will and pleasure; let His saints, who shall there seek and find mercy, shout for joy! More especially, however, let Jahve for David's sake, His servant, to whose restless longing this place of rest owes its origin, not turn back the face of His anointed one, i.e., not reject his face which there turns towards Him in the attitude of prayer (cf. Psa 84:10). The chronicler has understood Psa 132:10 as an intercession on behalf of Solomon, and the situation into which we are introduced by Psa 132:6-8 seems to require this. It is, however, possible that a more recent poet here, in Psa 132:7-8, reproduces words taken from the heart of the church in Solomon's time, and blends petitions of the church of the present with them. The subject all through is the church, which is ever identical although changing in the persons of its members. The Israel that brought the sacred Ark out of Kirjath-Jearim to Zion and accompanied it thence to the Temple-hill, and now worships in the sanctuary raised by David's zeal for the glory of Jahve, is one and the same. The prayer for the priests, for all the saints, and more especially for the reigning king, that then resounded at the dedication of the Temple, is continued so long as the history of Israel lasts, even in a time when Israel has no king, but has all the stronger longing for the fulfilment of the Messianic promise.


  Psalm 132:11


  The "for the sake of David" is here set forth in detail. אמת in Psa 132:11 is not the accusative of the object, but an adverbial accusative. The first member of the verse closes with לדוד, which has the distinctive Pazer, which is preceded by Legarmeh as a sub-distinctive; then follows at the head of the second member אמת with Zinnor, then לא־ישׁוּב ממּנּה with Olewejored and its conjunctive Galgal, which regularly precedes after the sub-distinctive Zinnor. The suffix of ממּנּה refers to that which was affirmed by oath, as in Jer 4:28. Lineal descendants of David will Jahve place on the throne (לכסּא like לראשׁי in Psa 21:4) to him, i.e., so that they shall follow his as possessors of the throne. David's children shall for ever (which has been finally fulfilled in Christ) sit לכסּא to him (cf. Jer 9:5; Jer 36:7). Thus has Jahve promised, and expects in return from the sons of David the observance of His Law. Instead of עדתי זוּ it is pointed עדתי זו. In Hahn's edition עדתי has Mercha in the penult. (cf. the retreat of the tone in זה אדני, Dan 10:17), and in Baer's edition the still better attested reading Mahpach instead of the counter-tone Metheg, and Mercha on the ultima. It is not plural with a singular suffix (cf. Deu 28:59, Ges. 91, 3), but, as זו = זאת indicates, the singular for עדוּתי, like תּחנתי for תּחנוּתי in Kg2 6:8; and signifies the revelation of God as an attestation of His will. אלמּדם has Mercha mahpach., זו Rebia parvum, and עדתי Mercha; and according to the interpunction it would have to be rendered: "and My self-attestation there" (vid., on Psa 9:16), but zow is relative: My self-attestation (revelation), which I teach them. The divine words extend to the end of Psa 132:12. The hypotheses with אם, as the fulfilment in history shows, were conditions of the continuity of the Davidic succession; not, however—because human unfaithfulness does not annul the faithfulness of God—of the endlessness of the Davidic throne. In Psa 132:13 the poet states the ground of such promissory mercy. It is based on the universal mercy of the election of Jerusalem. אוּהּ has He mappic. like ענּה in Deu 22:29, or the stroke of Raphe (Ew. 247, d), although the suffix is not absolutely necessary. In the following strophe the purport of the election of Jerusalem is also unfolded in Jahve's own words.


  Psalm 132:14


  Shiloh has been rejected (Psa 78:60), for a time only was the sacred Ark in Bethel (Jdg 20:27) and Mizpah (Jdg 21:5), only somewhat over twenty years was it sheltered by the house of Abinadab in Kirjath-Jearim (Sa1 7:2), only three months by the house of Obed-Edom in Perez-uzzah (Sa2 6:11)—but Zion is Jahve's abiding dwelling-place, His own proper settlement, מנוּחה (as in Isa 11:10; Isa 66:1, and besides Ch1 28:2). In Zion, His chosen and beloved dwelling-place, Jahve blesses everything that belongs to her temporal need (צידהּ for זידתהּ, vid., on Psa 27:5, note); so that her poor do not suffer want, for divine love loves the poor most especially. His second blessing refers to the priests, for by means of these He will keep up His intercourse with His people. He makes the priesthood of Zion a real institution of salvation: He clothes her priests with salvation, so that they do not merely bring it about instrumentally, but personally possess it, and their whole outward appearance is one which proclaims salvation. And to all her saints He gives cause and matter for high and lasting joy, by making Himself known also to the church, in which He has taken up His abode, in deeds of mercy (loving-kindness or grace). There (שׁם, Psa 133:3) in Zion is indeed the kingship of promise, which cannot fail of fulfilment. He will cause a horn to shoot forth, He will prepare a lamp, for the house of David, which David here represents as being its ancestor and the anointed one of God reigning at that time; and all who hostilely rise up against David in his seed, He will cover with shame as with a garment (Job 8:22), and the crown consecrated by promise, which the seed of David wears, shall blossom like an unfading wreath. The horn is an emblem of defensive might and victorious dominion, and the lamp (נר, Sa2 21:17, cf. ניר, Ch2 21:7, lxx λύχνον) an emblem of brilliant dignity and joyfulness. In view of Eze 29:21, of the predictions concerning the Branch (zemach) in Isa 4:2; Jer 23:5; Jer 33:15; Zac 3:8; Zac 6:12 (cf. Heb 7:14), and of the fifteenth Beracha of the Shemone-Esre (the daily Jewish prayer consisting of eighteen benedictions): "make the branch (zemach) of David Thy servant to shoot forth speedily, and let his horn rise high by virtue of Thy salvation,"—it is hardly to be doubted that the poet attached a Messianic meaning to this promise. With reference to our Psalm, Zacharias, the father of John the Baptist, changes that supplicatory beracha of his nation (Luk 1:68-70) into a praiseful one, joyfully anticipating the fulfilment that is at hand in Jesus.


  Psalm 133


  Psalm 133:1


  In this Psalm, says Hengstenberg, "David brings to the consciousness of the church the glory of the fellowship of the saints, that had so long been wanting, the restoration of which had begun with the setting up of the Ark in Zion." The Psalm, in fact, does not speak of the termination of the dispersion, but of the uniting of the people of all parts of the land for the purpose of divine worship in the one place of the sanctuary; and, as in the case of Psa 122:1-9, its counterpart, occasions can be found in the history of David adapted to the לדוד of the inscription. But the language witnesses against David; for the construction of שׁ with the participle, as שׁיּרד, qui descendit (cf. Psa 135:2, שׁעמדים, qui stant), is unknown in the usage of the language prior to the Exile. Moreover the inscription לדוד is wanting in the lxx Cod. Vat. and the Targum; and the Psalm may only have been so inscribed because it entirely breathes David's spirit, and is as though it had sprung out of his love for Jonathan.


  With גּם the assertion passes on from the community of nature and sentiment which the word "brethren" expresses to the outward active manifestation and realization that correspond to it: good and delightful (Psa 135:3) it is when brethren united by blood and heart also (corresponding to this their brotherly nature) dwell together—a blessed joy which Israel has enjoyed during the three great Feasts, although only for a brief period (vid., Psa 122:1-9). Because the high priest, in whom the priestly mediatorial office culminates, is the chief personage in the celebration of the feast, the nature and value of that local reunion is first of all expressed by a metaphor taken from him. שׁמן הטּוב is the oil for anointing described in Exo 30:22-33, which consisted of a mixture of oil and aromatic spices strictly forbidden to be used in common life. The sons of Aaron were only sprinkled with this anointing oil; but Aaron was expressly anointed with it, inasmuch as Moses poured it upon his head; hence he is called par excellence "the anointed priest" (הכּהן המּשׁיה), whilst the other priests are only "anointed" (משׁחים, Num 3:3) in so far as their garments, like Aaron's, were also sprinkled with the oil (together with the blood of the ram of consecration), Lev 8:12, Lev 8:30. In the time of the second Temple, to which the holy oil of anointing was wanting, the installation into the office of high priest took place by his being invested in the pontifical robes. The poet, however, when he calls the high priest as such Aaron, has the high-priesthood in all the fulness of its divine consecration (Lev 21:10) before his eyes. Two drops of the holy oil of anointing, says a Haggada, remained for ever hanging on the beard of Aaron like two pearls, as an emblem of atonement and of peace. In the act of the anointing itself the precious oil freely poured out ran gently down upon his beard, which in accordance with Lev 21:5 was unshortened.


  In that part of the Tra which describes the robe of the high priest, שׁוּלי is its hems, פּי ראשׁו, or even absolutely פּה, the opening for the head, or the collar, by means of which the sleeveless garment was put on, and שׂפה the binding, the embroidery, the border of this collar (vid., Exo 28:32; Exo 39:23; cf. Job 30:18, פּי כתנתּי, the collar of my shirt). פּי must apparently be understood according to these passages of the Tra, as also the appellation מדּות (only here for מדּים, מּדּים), beginning with Lev 6:3, denotes the whole vestment of the high priest, yet without more exact distinction. But the Targum translates פּי with אמרא (ora = fimbria)—a word which is related to אמּרא, agnus, like ᾤα to ὄΐς. This ᾤα is used both of the upper and lower edge of a garment. Accordingly Appolinaris and the Latin versions understand the ἐπὶ τὴν ὤαν of the lxx of the hem (in oram vestimenti); Theodoret, on the other hand, understands it to mean the upper edging: ὤαν ἐκάλεσεν ὃ καλοῦμεν περιτραχήλιον, τοῦτο δὲ καὶ ὁ Ἀκύλας στόμα ἐνδυμάτων εἴρηκε. So also De Sacy: sur le bord de son vtement, c'est--dire, sur le haut de ses habits pontificaux. The decision of the question depends upon the aim of this and the following figure in Psa 133:3. If we compare the two figures, we find that the point of the comparison is the uniting power of brotherly feeling, as that which unites in heart and soul those who are most distant from one another locally, and also brings them together in outward circumstance. If this is the point of the comparison, then Aaron's beard and the hem of his garments stand just as diametrically opposed to one another as the dew of Hermon and the mountains of Zion. פּי is not the collar above, which gives no advance, much less the antithesis of two extremes, but the hem at the bottom (cf. שׂפה, Exo 26:4, of the edge of a curtain). It is also clear that שׁיּרד cannot now refer to the beard of Aaron, either as flowing down over the upper border of his robe, or as flowing down upon its hem; it must refer to the oil, for peaceable love that brings the most widely separated together is likened to the oil. This reference is also more appropriate to the style of the onward movement of the gradual Psalms, and is confirmed by Psa 133:3, where it refers to the dew, which takes the place of the oil in the other metaphor. When brethren united in harmonious love also meet together in one place, as is the case in Israel at the great Feasts, it is as when the holy, precious chrism, breathing forth the blended odour of many spices, upon the head of Aaron trickles down upon his beard, and from thence to the extreme end of his vestment. It becomes thoroughly perceptible, and also outwardly visible, that Israel, far and near, is pervaded by one spirit and bound together in unity of spirit.


  This uniting spirit of brotherly love is now symbolised also by the dew of Hermon, which descends in drops upon the mountains of Zion. "What we read in the 133rd Psalm of the dew of Hermon descending upon the mountains of Zion," says Van de Velde in his Travels (Bd. i. S. 97), "is now become quite clear to me. Here, as I sat at the foot of Hermon, I understood how the water-drops which rose from its forest-mantled heights, and out of the highest ravines, which are filled the whole year round with snow, after the sun's rays have attenuated them and moistened the atmosphere with them, descend at evening-time as a heavy dew upon the lower mountains which lie round about as its spurs. One ought to have seen Hermon with its white-golden crown glistening aloft in the blue sky, in order to be able rightly to understand the figure. Nowhere in the whole country is so heavy a dew perceptible as in the districts near to Hermon." To this dew the poet likens brotherly love. This is as the dew of Hermon: of such pristine freshness and thus refreshing, possessing such pristine power and thus quickening, thus born from above (Psa 110:3), and in fact like the dew of Hermon which comes down upon the mountains of Zion—a feature in the picture which is taken from the natural reality; for an abundant dew, when warm days have preceded, might very well be diverted to Jerusalem by the operation of the cold current of air sweeping down from the north over Hermon. We know, indeed, from our own experience how far off a cold air coming from the Alps is perceptible and produces its effects. The figure of the poet is therefore as true to nature as it is beautiful. When brethren bound together in love also meet together in one place, and in fact when brethren out of the north unite with brethren in the south in Jerusalem, the city which is the mother of all, at the great Feasts, it is as when the dew of Mount Hermon, which is covered with deep, almost eternal snow,


  (Note: A Haraunitish poem in Wetzstein's Lieder-Sammlungen begins: Arab.—- 'l-bâriḥat habbat ‛lynâ šarârt mn ‛âliya 'l-ṯlj, "Yesterday there blew across to me a spark from the lofty snow-mountain (the Hermon)," on which the commentator dictated to him the remark, that Arab. šarârt, the glowing spark, is either the snow-capped summit of the mountain glowing in the morning sun or a burning cold breath of air, for one says in everyday life Arab. 'l-ṣaqa‛ yaḥriq, the frost burns [vid. note to Psa 121:6].)


  descends upon the bare, unfruitful—and therefore longing for such quickening—mountains round about Zion. In Jerusalem must love and all that is good meet. For there (שׁם as in Psa 132:17) hath Jahve commanded (צוּה as in Lev 25:21, cf. Psa 42:9; Psa 68:29) the blessing, i.e., there allotted to the blessing its rendezvous and its place of issue. את־הבּרכה is appositionally explained by חיּים: life is the substance and goal of the blessing, the possession of all possessions, the blessing of all blessings. The closing words עד־העולם (cf. Psa 28:9) belong to צוּה: such is God's inviolable, ever-enduring order.


  Psalm 134


  Night-Watch Greeting and Counter-Greeting


  This Psalm consists of a greeting, Psa 134:1-2, and the reply thereto. The greeting is addressed to those priests and Levites who have the night-watch in the Temple; and this antiphon is purposely placed at the end of the collection of Songs of degrees in order to take the place of a final beracha. In this sense Luther styles this Psalm epiphonema superiorum. It is also in other respects (vid., Symbolae, p. 66) an appropriate finale.


  Psalm 134:1


  The Psalm begins, like its predecessor, with הנּה; there is directs attention to an attractive phenomenon, here to a duty which springs from the office. For that it is not the persons frequenting the Temple who are addressed is at once clear from the fact that the tarrying of these in the Temple through the night, when such a thing did actually occur (Luk 2:37), was only an exception. And then, however, from the fact that עמד is the customary word for the service of the priests and Levites, Deu 10:8; Deu 18:7; Ch1 23:30; Ch2 29:11 (cf. on Isa 61:10, and Psa 110:4), which is also continued in the night, Ch1 9:33. Even the Targum refers Psa 134:1 to the Temple-watch. In the second Temple the matter was arranged thus. After midnight the chief over the gate-keepers took the keys of the inner Temple and went with some of the priests through the little wicket of the Fire Gate (שׁער בית המוקד). In the inner court this patrol divided into two companies, each with a burning torch; one company turned west, the other east, and so they compassed the court to see whether everything was in readiness for the service of the dawning day. At the bakers' chamber, in which the Mincha of the high priest was baked (לשׁכת עשׂי הביתין), they met with the cry: All is well. In the meanwhile the rest of the priests also arose, bathed, and put on their garments. Then they went into the stone chamber (one half of which was the place of session of the Sanhedrim), where, under the superintendence of the chief over the drawing of the lots and of a judge, around whom stood all the priests in their robes of office, the functions of the priests in the service of the coming day were assigned to them by lot (Luk 1:9). Accordingly Tholuck, with Kster, regards Psa 134:1. and Psa 134:3 as the antiphon of the Temple-watch going off duty and those coming on. It might also be the call and counter-call with which the watchmen greeted one another when they met. But according to the general keeping of the Psalm, Psa 134:1. have rather to be regarded as a call to devotion and intercession, which the congregation addresses to the priests and Levites entrusted with the night-service in the Temple. It is an error to suppose that "in the nights" can be equivalent to "early and late." If the Psalter contains Morning Psalms (Psa 3:1-8, Psa 63:1-11) and Evening Psalms (Psa 4:1-8, Psa 141:1-10), why should it then not contain a vigil Psalm? On this very ground Venema's idea too, that בּלּילות is syncopated from בּהלּילות, "with Hallels, i.e., praises," is useless. Nor is there any reason for drawing ἐν ταῖς νυξίν, as the lxx does, to Psa 134:2, or, what would be more natural, to the בּרכוּ that opens the Psalm, since it is surely not strange that, so long as the sanctuary was standing, a portion of the servants of God who ministered in it had to remain up at night to guard it, and to see to it that nothing was wanting in the preparations for the early service. That this ministering watching should be combined with devotional praying is the purport of the admonition in Psa 134:2. Raising suppliant hands (ידכם, negligently written for ידיכם) towards the Most Holy Place (τὰ ἅγια), they are to bless Jahve. קדשׁ (according to B. Sota 39a, the accusative of definition: in holiness, i.e., after washing of hands), in view of Psa 28:2; Psa 5:8; Psa 138:2 (cf. רום in Hab 3:10), has to be regarded as the accusative of the direction.


  Psalm 134:3


  Calling thus up to the Temple-hill, the church receives from above the benedictory counter-greeting: Jahve bless thee out of Zion (as in Psa 128:5), the Creator of heaven and earth (as in Psa 115:15; Psa 121:2; Psa 124:8). From the time of Num 6:24 jebaréchja is the ground-form of the priestly benediction. It is addressed to the church as one person, and to each individual in this united, unit-like church.


  Psalm 135


  Four-Voiced Hallelujah to the God of Israel, the God of Gods


  Psalms 135 is here and there (vid., Tsefth Pesachim 117a) taken together with Psa 134:1-3 as one Psalm. The combining of Ps 115 with Psa 114:1-8 is a misapprehension caused by the inscriptionless character of Ps 115, whereas Ps 135 and Psa 134:1-3 certainly stand in connection with one another. For the Hallelujah Psalms 135 is, as the mutual relation between the beginning and close of Psa 134:1-3 shows, a Psalm-song expanded out of this shorter hymn, that is in part drawn from Ps 115.


  It is a Psalm in the mosaic style. Even the Latin poet Lucilius transfers the figure of mosaic-work to style, when he says: quam lepide lexeis compostae ut tesserulae omnes... In the case of Psalms 135 it is not the first time that we have met with this kind of style. We have already had a glimpse of it in Psa 97:1-12 and Psa 98:1-9. These Psalms were composed more especially of deutero-Isaianic passages, whereas Psalms 135 takes its tesserulae out of the Law, Prophets, and Psalms.


  Psalm 135:1


  The beginning is taken from Psa 134:1; Psa 135:2 recalls Psa 116:19 (cf. Psa 92:14); and Psa 135:4 is an echo of Deu 7:6. The servants of Jahve to whom the summons is addressed, are not, as in Psa 134:1., His official servants in particular, but according to Psa 135:2, where the courts, in the plural, are allotted to them as their standing-place, and according to Psa 135:19-20, those who fear Him as a body. The threefold Jahve at the beginning is then repeated in Jāh (הללוּ־יהּ, cf. note 1 to PsPsa 104:35), Jahve, and Jāh. The subject of כּי נעים is by no means Jahve (Hupfeld), whom they did not dare to call נעים in the Old Testament, but either the Name, according to Ps 54:8 (Luther, Hitzig), or, which is favoured by Psa 147:1 (cf. Pro 22:18), the praising of His Name (Appolinaris: ἐπεὶ τόδε καλὸν ἀείδειν): His Name to praise is a delightful employ, which is incumbent on Israel as the people of His choice and of His possession.


  Psalm 135:5


  The praise itself now begins. כּי in Psa 135:4 set forth the ground of the pleasant duty, and the כי that begins this strophe confirms that which warrants the summons out of the riches of the material existing for such a hymn of praise. Worthy is He to be praised, for Israel knows full well that He who hath chosen it is the God of gods. The beginning is taken from Psa 115:3, and Psa 135:7 from Jer 10:13 (Psa 51:16). Heaven, earth, and water are the three kingdoms of created things, as in Exo 20:4. נשׂיא signifies that which is lifted up, ascended; here, as in Jeremiah, a cloud. The meaning of בּרקים למּטר עשׂה is not: He makes lightnings into rain, i.e., resolves them as it were into rain, which is unnatural; but either according to Zac 10:1 : He produces lightnings in behalf of rain, in order that the rain may pour down in consequence of the thunder and lightning, or poetically: He makes lightnings for the rain, so that the rain is announced (Apollinaris) and accompanied by them. Instead of מוצא (cf. Psa 78:16; Psa 105:43), which does not admit of the retreating of the tone, the expression is מוצא, the ground-form of the part. Hiph. for plurals like מחצרים, מחלמים, מעזרים, perhaps not without being influenced by the ויּוצא in Jeremiah, for it is not מוצא from מצא that signifies "producing," but מוציא = מפיק. The metaphor of the treasuries is like Job 38:22. What is intended is the fulness of divine power, in which lie the grounds of the origin and the impulses of all things in nature.


  Psalm 135:8


  Worthy is He to be praised, for He is the Redeemer out of Egypt. בּתוככי as in Psa 116:19, cf. Psa 105:27.


  Psalm 135:10


  Worthy is He to be praised, for He is the Conqueror of the Land of Promise. in connection with Psa 135:10 one is reminded of Deu 4:38; Deu 7:1; Deu 9:1; Deu 11:23; Jos 23:9. גּוים רבּים are here not many, but great peoples (cf. גּדלים in Psa 136:17), since the parallel word עצוּמים is by no means intended of a powerful number, but of powerful might (cf. Isa 53:12). As to the rest also, the poet follows the Book of Deuteronomy: viz., לכל ממלכות as in Deu 3:21, and נתן נחלה as in Deu 4:38 and other passages. It is all Deuteronomic with the exception of the שׁ, and the ל e in Psa 135:11 as the nota accus. (as in Psa 136:19., cf. Psa 69:6; Psa 116:16; Psa 129:3); the construction of הרג is just as Aramaizing in Job 5:2; Sa2 3:30 (where Sa2 3:30-31, like Sa2 3:36-37, are a later explanatory addition). The הרג alternating with הכּה is, next to the two kings, also referred to the kingdoms of Canaan, viz., their inhabitants. Og was also an Amoritish king, Deu 3:8.


  Psalm 135:13


  This God who rules so praiseworthily in the universe and in the history of Israel is the same yesterday, and to-day, and for ever. Just as Psa 135:13 (cf. Psa 102:13) is taken from Exo 3:15, so Psa 135:14 is taken from Deu 32:36, cf. Psa 90:13, and vid., on Heb 10:30-31.


  Psalm 135:15


  For the good of His proved church He ever proves Himself to be the Living God, whereas idols and idol-worshippers are vain—throughout following Psa 115:4-8, but with some abridgments. Here only the אף used as a particle recalls what is said there of the organ of smell (אף) of the idols that smells not, just as the רוּח which is here (as in Jer 10:14) denied to the idols recalls the הריח denied to them there. It is to be rendered: also there is not a being of breath, i.e., there is no breath at all, not a trace thereof, in their mouth. It is different in Sa1 21:9, where אין ישׁ (not אין) is meant to be equivalent to the Aramaic אין אית, num (an) est; אין is North-Palestinian, and equivalent to the interrogatory אם (after which the Targum renders אלּוּ אית).


  Psalm 135:19


  A call to the praise of Jahve, who is exalted above the gods of the nations, addressed to Israel as a whole, rounds off the Psalm by recurring to its beginning. The threefold call in Psa 115:9-11; Psa 118:2-4, is rendered fourfold here by the introduction of the house of the Levites, and the wishing of a blessing in Psa 134:3 is turned into an ascription of praise. Zion, whence Jahve's self-attestation, so rich in power and loving-kindness, is spread abroad, is also to be the place whence His glorious attestation by the mouth of men is spread abroad. History has realized this.


  Psalm 136


  O Give Thanks unto the Lord, for He Is Good


  The cry Psa 135:3, Praise ye Jāh, for good is Jahve, is here followed by a Hodu, the last of the collection, with "for His goodness endureth for ever" repeated twenty-six times as a versus intercalaris. In the liturgical language this Psalm is called par excellence the great Hallel, for according to its broadest compass the great Hallel comprehends Ps 120-136, whilst the Hallel which is absolutely so called extends from Psa 113:1-9 to Ps 118. Down to Psa 136:18 the song and counter-song organize themselves into hexastichic groups or strophes, which, however, from Psa 136:19 (and therefore from the point where the dependence on Ps 135, already begun with Psa 136:17, becomes a borrowing, onwards) pass over into octastichs. In Heidenheim's Psalter the Psalm appears (after Norzi) in two columns (like Deut. 32), which it is true has neither tradition (vid., Ps 18) nor MSS precedent in its favour, but really corresponds to its structure.


  Psalm 136:1


  Like the preceding Psalm, this Psalm allies itself to the Book of Deuteronomy. Psa 136:2 and Psa 136:3 (God of gods and Lord of lords) are taken from Deu 10:17; Psa 136:12 (with a strong hand and stretched-out arm) from Deu 4:34; Deu 5:15, and frequently (cf. Jer 32:21); Psa 136:16 like Deu 8:15 (cf. Jer 2:6). With reference to the Deuteronomic colouring of Psa 136:19-22, vid., on Psa 135:10-12; also the expression "Israel His servant" recalls Deu 32:36 (cf. Psa 135:14; Psa 90:13), and still more Isa 40:1, where the comprehension of Israel under the unity of this notion has its own proper place. In other respects, too, the Psalm is an echo of earlier model passages. Who alone doeth great wonders sounds like Psa 72:18 (Psa 86:10); and the adjective "great" that is added to "wonders" shows that the poet found the formula already in existence. In connection with Psa 136:5 he has Pro 3:19 or Jer 10:12 in his mind; תּבוּנה, like חכמה, is the demiurgic wisdom. Psa 136:6 calls to mind Isa 42:5; Isa 44:24; the expression is "above the waters," as in Psa 34:2 "upon the seas," because the water is partly visible and partly invisible מתּחת לארץ (Exo 20:4). The plural אורים, luces, instead of מארות, lumina (cf. Eze 32:8, מאורי אור), is without precedent. It is a controverted point whether אורת in Isa 26:19 signifies lights (cf. אורה, Psa 139:12) or herbs (Kg2 4:39). The plural ממשׁלות is also rare (occurring only besides in Psa 114:2): it here denotes the dominion of the moon on the one hand, and (going beyond Gen 1:16) of the stars on the other. בּלּילה, like בּיּום, is the second member of the stat. construct.


  Psalm 136:10


  Up to this point it is God the absolute in general, the Creator of all things, to the celebration of whose praise they are summoned; and from this point onwards the God of the history of salvation. In Psa 136:13 גּזר (instead of בּקע, Psa 78:13; Exo 14:21; Neh 9:11) of the dividing of the Red Sea is peculiar; גּזרים (Gen 15:17, side by side with בּתרים) are the pieces or parts of a thing that is cut up into pieces. נער is a favourite word taken from Exo 14:27. With reference to the name of the Egyptian ruler Pharaoh (Herodotus also, ii. 111, calls the Pharaoh of the Exodus the son of Sesostris-Rameses Miumun, not Μενόφθας, as he is properly called, but absolutely Φερῶν), vid., on Psa 73:22. After the God to whom the praise is to be ascribed has been introduced with ל by always fresh attributes, the ל before the names of Sihon and of Og is perplexing. The words are taken over, as are the six lines of Psa 136:17-22 in the main, from Psa 135:10-12, with only a slight alteration in the expression. In Psa 136:23 the continued influence of the construction הודוּ ל is at an end. The connection by means of שׁ (cf. Psa 135:8, Psa 135:10) therefore has reference to the preceding "for His goodness endureth for ever." The language here has the stamp of the latest period. It is true זכר with Lamed of the object is used even in the earliest Hebrew, but שׁפל is only authenticated by Ecc 10:6, and פּרק, to break loose = to rescue (the customary Aramaic word for redemption), by Lam 5:8, just as in the closing verse, which recurs to the beginning, "God of heaven" is a name for God belonging to the latest literature, Neh 1:4; Neh 2:4. In Psa 136:23 the praise changes suddenly to that which has been experienced very recently. The attribute in Psa 136:25 (cf. Psa 147:9; Psa 145:15) leads one to look back to a time in which famine befell them together with slavery.


  Psalm 137


  By the Rivers of Babylon


  The Hallelujah Ps 135 and the Hodu Ps 136 are followed by a Psalm which glances back into the time of the Exile, when such cheerful songs as they once sang to the accompaniment of the music of the Levites at the worship of God on Mount Zion were obliged to be silent. It is anonymous. The inscription Τῷ Δαυίδ (διὰ) Ἱιερεμίου found in codices of the lxx, which is meant to say that it is a Davidic song coming from the heart of Jeremiah, is all the more erroneous as Jeremiah never was one of the Babylonian exiles.


  The שׁ, which is repeated three times in Psa 136:8., corresponds to the time of the composition of the Psalm which is required by its contents. It is just the same with the paragogic i in the future in Psa 136:6. But in other respects the language is classic; and the rhythm, at the beginning softly elegiac, then more and more excited, and abounding in guttural and sibilant sounds, is so expressive that scarcely any Psalm is so easily impressed on the memory as this, which is so pictorial even in sound.


  The metre resembles the elegiac as it appears in the so-called caesura schema of the Lamentations and in the cadence of Isa 16:9-10, which is like the Sapphic strophe. Every second lien corresponds to the pentameter of the elegiac metre.


  Psalm 137:1


  Beginning with perfects, the Psalm has the appearance of being a Psalm not belonging to the Exile, but written in memory of the Exile. The bank of a river, like the seashore, is a favourite place of sojourn of those whom deep grief drives forth from the bustle of men into solitude. The boundary line of the river gives to solitude a safe back; the monotonous splashing of the waves keeps up the dull, melancholy alternation of thoughts and feelings; and at the same time the sight of the cool, fresh water exercises a soothing influence upon the consuming fever within the heart. The rivers of Babylon are here those of the Babylonian empire: not merely the Euphrates with its canals, and the Tigris, but also the Chaboras (Chebar) and Eulaeos ('Ulai), on whose lonesome banks Ezekiel (Eze 1:3) and Daniel (ch. Dan 8:2) beheld divine visions. The שׁם is important: there, in a strange land, as captives under the dominion of the power of the world. And גּם is purposely chosen instead of ו: with the sitting down in the solitude of the river's banks weeping immediately came on; when the natural scenery around contrasted so strongly with that of their native land, the remembrance of Zion only forced itself upon them all the more powerfully, and the pain at the isolation from their home would have all the freer course where no hostilely observant eyes were present to suppress it. The willow (צפצפה) and viburnum, those trees which are associated with flowing water in hot low-lying districts, are indigenous in the richly watered lowlands of Babylonia. ערב (ערבה), if one and the same with Arab. grb, is not the willow, least of all the weeping-willow, which is called ṣafsâf mustahı̂ in Arabic, "the bending-down willow," but the viburnum with dentate leaves, described by Wetzstein on Isa 44:4. The Talmud even distinguishes between tsaph-tsapha and ‛araba, but without our being able to obtain any sure botanic picture from it. The ערבה, whose branches belong to the constituents of the lulab of the Feast of Tabernacles (Lev 23:40), is understood of the crack-willow [Salix fragilis], and even in the passage before us is surely not distinguished with such botanical precision but that the gharab and willow together with the weeping-willow (Salix Babylonica) might be comprehended under the word ערבה. On these trees of the country abounding in streams the exiles hung their citherns. The time to take delight in music was past, for μουσικὰ ἐν πένθει ἄκαιρος διήγησις, Sir. 22:6. Joyous songs, as the word שׁיר designates them, were ill suited to their situation.


  In order to understand the כּי in Psa 137:3, Psa 137:3 and Psa 137:4 must be taken together. They hung up their citherns; for though their lords called upon them to sing in order that they might divert themselves with their national songs, they did not feel themselves in the mind for singing songs as they once resounded at the divine services of their native land. The lxx, Targum, and Syriac take תּוללינוּ as a synonym of שׁובינוּ, synonymous with שׁוללינוּ, and so, in fact, that it signifies not, like שׁולל, the spoiled and captive one, but the spoiler and he who takes other prisoners. But there is no Aramaic תּלל = שׁלל. It might more readily be referred back to a Poel תּולל (= התל), to disappoint, deride (Hitzig); but the usage of the language does not favour this, and a stronger meaning for the word would be welcome. Either תּולל = תּהולל, like מהולל, Psa 102:9, signifies the raving one, i.e., a bloodthirsty man or a tyrant, or from ילל, ejulare, one who causes the cry of woe or a tormentor,—a signification which commends itself in view of the words תּושׁב and תּלמיד, which are likewise formed with the preformative ת. According to the sense the word ranks itself with an Hiph. הוליל, like תּועלת, תּוכחה, with הועיל and הוכיח, in a mainly abstract signification (Dietrich, Abhandlungen, S. 160f.). The דּברי beside שׁיר is used as in Psa 35:20; Psa 65:4; Psa 105:27; Psa 145:5, viz., partitively, dividing up the genitival notion of the species: words of songs as being parts or fragments of the national treasury of song, similar to משּׁיר a little further on, on which Rosenmller correctly says: sacrum aliquod carmen ex veteribus illis suis Sionicis. With the expression "song of Zion" alternates in Psa 137:4 "song of Jahve," which, as in Ch2 29:27, cf. Ch1 25:7, denotes sacred or liturgical songs, that is to say, songs belonging to Psalm poesy (including the Cantica).


  Before Psa 137:4 we have to imagine that they answered the request of the Babylonians at that time in the language that follows, or thought thus within themselves when they withdrew themselves from them. The meaning of the interrogatory exclamation is not that the singing of sacred songs in a foreign land (חוצה לארץ) is contrary to the law, for the Psalms continued to be sung even during the Exile, and were also enriched by new ones. But the shir had an end during the Exile, in so far as that it was obliged to retire from publicity into the quiet of the family worship and of the houses of prayer, in order that that which is holy might not be profaned; and since it was not, as at home, accompanied by the trumpets of the priests and the music of the Levites, it became more recitative than singing properly so called, and therefore could not afford any idea of the singing of their native land in connection with the worship of God on Zion. From the striking contrast between the present and the former times the people of the Exile had in fact to come to the knowledge of their sins, in order that they might get back by the way of penitence and earnest longing to that which they had lost Penitence and home-sickness were at that time inseparable; for all those in whom the remembrance of Zion was lost gave themselves over to heathenism and were excluded from the redemption. The poet, translated into the situation of the exiles, and arming himself against the temptation to apostasy and the danger of denying God, therefore says: If I forget thee, O Jerusalem, ימיני תּשׁכּח. תּשׁכּח has been taken as an address to Jahve: obliviscaris dexterae meae (e.g., Wolfgang Dachstein in his song "An Wasserflssen Babylon"), but it is far from natural that Jerusalem and Jahve should be addressed in one clause. Others take ימיני as the subject and תּשׁכּח transitively: obliviscatur dextera mea, scil. artem psallendi (Aben-Ezra, Kimchi, Pagninus, Grotius, Hengstenberg, and others); but this ellipsis is arbitrary, and the interpolation of מנּי after ימיני (von Ortenberg, following Olshausen) produces an inelegant cadence. Others again assign a passive sense to תשׁכח: oblivioni detur (lxx, Italic, Vulgate, and Luther), or a half-passive sense, in oblivione sit (Jerome); but the thought: let my right hand be forgotten, is awkward and tame. Obliviscatur me (Syriac, Saadia, and the Psalterium Romanum) comes nearer to the true meaning. תּשׁכּח is to be taken reflexively: obliviscatur sui ipsius, let it forget itself, or its service (Amyraldus, Schultens, Ewald, and Hitzig), which is equivalent to let it refuse or fail, become lame, become benumbed, much the same as we say of the arms of legs that they "go to sleep," and just as the Arabic nasiya signifies both to forget and to become lame (cf. Gesenius, Thesaurus, p. 921b). La Harpe correctly renders: O Jerusalem! si je t'oublie jamais, que ma main oublie aussi le mouvement! Thus there is a correspondence between Psa 137:5 and Psa 137:6 : My tongue shall cleave to my palate if I do not remember thee, if I do not raise Jerusalem above the sum of my joy. אזכּרכי has the affixed Chirek, with which these later Psalms are so fond of adorning themselves. ראשׁ is apparently used as in Psa 119:160 : supra summam (the totality) laetitiae meae, as Coccejus explains, h.e. supra omnem laetitiam meam. But why not then more simply על כּל, above the totality? ראשׁ here signifies not κεφάλαιον, but κεφαλή: if I do not place Jerusalem upon the summit of my joy, i.e., my highest joy; therefore, if I do not cause Jerusalem to be my very highest joy. His spiritual joy over the city of God is to soar above all earthly joys.


  Psalm 137:7


  The second part of the Psalm supplicates vengeance upon Edom and Babylon. We see from Obadiah's prophecy, which is taken up again by Jeremiah, how shamefully the Edomites, that brother-people related by descent to Israel and yet pre-eminently hostile to it, behaved in connection with the destruction of Jerusalem by the Chaldaeans as their malignant, rapacious, and inhuman helpers. The repeated imper. Piel ערוּ, from ערה (not imper. Kal from ערר, which would be ערוּ), ought to have been accented on the ult.; it is, however, in both cases accented on the first syllable, the pausal ערוּ (cf. כּלוּ in Psa 37:20, and also הסּוּ, Neh 8:11) giving rise to the same accentuation of the other (in order that two tone-syllables might not come together). The Pasek also stands between the two repeated words in order that they may be duly separated, and secures, moreover, to the guttural initial of the second ערוּ its distinct pronunciation (cf. Gen 26:28; Num 35:16). It is to be construed: lay bare, lay bare (as in Hab 3:13, cf. גּלּה in Mic 1:6) in it (Beth of the place), of in respect of it (Beth of the object), even to the foundation, i.e., raze it even to the ground, leave not one stone upon another. From the false brethren the imprecation turns to Babylon, the city of the imperial power of the world. The daughter, i.e., the population, of Babylon is addressed as השּׁדוּדה. It certainly seems the most natural to take this epithet as a designation of its doings which cry for vengeance. But it cannot in any case be translated: thou plunderer (Syriac like the Targum: bozuzto; Symmachus ἡ λῃστρίς), for שׁדד does not mean to rob and plunder, but to offer violence and to devastate. Therefore: thou devastator; but the word so pointed as we have it before us cannot have this signification: it ought to be השּׁדודה, like בּגודה in Jer 3:7, Jer 3:10, or השּׁדוּדה (with an unchangeable ā), corresponding to the Syriac active intensive form ālûṣo, oppressor, gōdûfo, slanderer, and the Arabic likewise active intensive form Arab. fâ‛ûl, e.g., fâshûs, a boaster, and also as an adjective: ǵôz fâshûs, empty nuts, cf. יקוּשׁ = יקושׁ, a fowler, like nâṭûr (נאטור), a field-watcher. The form as it stands is part. pass., and signifies προνενομευμένη (Aquila), vastata (Jerome). It is possible that this may be said in the sense of vastanda, although in this sense of a part. fut. pass. the participles of the Niphal (e.g., Ps 22:32; Psa 102:19) and of the Pual (Psa 18:4) are more commonly used. It cannot at any rate signify vastata in an historical sense, with reference to the destruction of Babylon by Darius Hystaspes (Hengstenberg); for Psa 137:7 only prays that the retribution may come: it cannot therefore as yet have been executed; but if השׁדודה signified the already devastated one, it must (at least in the main) have been executed already. It might be more readily understood as a prophetical representation of the executed judgment of devastation; but this prophetic rendering coincides with the imprecative: the imagination of the Semite when he utters a curse sees the future as a realized fact. "Didst thou see the smitten one (maḍrûb)," i.e., he whom God must smite? Thus the Arab inquires for a person who is detested. "Pursue him who is seized (ilḥaḳ el̇ma'chûdh)," i.e., him whom God must allow thee to seize! Thy speak thus inasmuch as the imagination at once anticipates the seizure at the same time with the pursuit. Just as here both maḍrûb and ma'chûdh are participles of Kasl, so therefore השּׁדוּודה may also have the sense of vastanda (which must be laid waste!). That which is then further desired for Babylon is the requital of that which it has done to Israel, Isa 47:6. It is the same penal destiny, comprehending the children also, which is predicted against it in Isa 13:16-18, as that which was to be executed by the Medes. The young children (with reference to עולל, עולל, vid., on Psa 8:3) are to be dashed to pieces in order that a new generation may not raise up again the world-wide dominion that has been overthrown, Isa 14:21. It is zeal for God that puts such harsh words into the mouth of the poet. "That which is Israel's excellency and special good fortune the believing Israelite desires to have bestowed upon the whole world, but for this very reason he desires to see the hostility of the present world of nations against the church of God broken" (Hofmann). On the other hand, it cannot be denied that the "blessed" of this Psalm is not suited to the mouth of the New Testament church. In the Old Testament the church as yet had the form of a nation, and the longing for the revelation of divine righteousness clothed itself accordingly in a warlike garb.


  Psalm 138


  The Mediator and Perfecter


  There will come a time when the praise of Jahve, which according to Psa 137:3 was obliged to be dumb in the presence of the heathen, will, according to Psa 138:5, be sung by the kings of the heathen themselves. In the lxx Psa 137:1-9 side by side with τῷ Δαυίδ also has the inscription Ἱιερεμίου, and Psa 138:1-8 has Ἀγγαίου καὶ Ζαχαρίου. Perhaps these statements are meant to refer back the existing recension of the text of the respective Psalms to the prophets named (vid., Khler, Haggai, S. 33). From the fact that these names of psalmodists added by the lxx do not come down beyond Malachi, it follows that the Psalm-collection in the mind of the lxx was made not later than in the time of Nehemiah.


  The speaker in Psa 138:1-8, to follow the lofty expectation expressed in Psa 138:4, is himself a king, and according to the inscription, David. There is, however, nothing to favour his being the author; the Psalm is, in respect for the Davidic Psalms, composed as it were out of the soul of David—an echo of 2 Sam. 7 (1 Chr. 17). The superabundant promise which made the throne of David and of his seed an eternal throne is here gratefully glorified. The Psalm can at any rate be understood, if with Hengstenberg we suppose that it expresses the lofty self-consciousness to which David was raised after victorious battles, when he humbly ascribed the glory to God and resolved to build Him a Temple in place of the tent upon Zion.


  Psalm 138:1


  The poet will give thanks to Him, whom he means without mentioning Him by name, for His mercy, i.e., His anticipating, condescending love, and for His truth, i.e., truthfulness and faithfulness, and more definitely for having magnified His promise (אמרה) above all His Name, i.e., that He has given a promise which infinitely surpasses everything by which He has hitherto established a name and memorial for Himself (על־כּל־שׁמך, with ō instead of ŏ, an anomaly that is noted by the Masora, vid., Baer's Psalterium, p. 133). If the promise by the mouth of Nathan (2 Sam. 7) is meant, then we may compare Sa2 7:21. גּדל, גּדול, גּדלּה are repeated in that promise and its echo coming from the heart of David so frequently, that this הגדּלתּ seems like a hint pointing to that history, which is one of the most important crises in the history of salvation. The expression נגד אלהים also becomes intelligible from this history. Ewald renders it: "in the presence of God!" which is surely meant to say: in the holy place (De Wette, Olshausen). But "before God will I sing praise to Thee (O God!)"—what a jumble! The lxx renders ἐναντίον ἀγγέλων, which is in itself admissible and full of meaning, but without coherence in the context of the Psalm, and also is to be rejected because it is on the whole very questionable whether the Old Testament language uses אלהים thus, without anything further to define it, in the sense of "angels." It might be more readily rendered "in the presence of the gods," viz., of the gods of the peoples (Hengstenberg, Hupfeld, and Hitzig); but in order to be understood of gods which are only seemingly such, it would require some addition. Whereas אלהים can without any addition denote the magisterial possessors of the dignity that is the type of the divine, as follows from Psa 82:1 (cf. Psa 45:7) in spite of Knobel, Graf, and Hupfeld; and thus, too (cf. נגד מלכים in Psa 119:46), we understand it here, with Rashi, Aben-Ezra, Kimchi, Falminius, Bucer, Clericus, and others. What is meant are "the great who are in the earth," Sa2 7:9, with whom David, inasmuch as he became king from being a shepherd, is ranked, and above whom he has been lifted up by the promise of an eternal kingship. Before these earthly "gods" will David praise the God of the promise; they shall hear for their salutary confusion, for their willing rendering of homage, that God hath made him "the highest with respect to the kings of the earth" (Psa 89:28).


  Psalm 138:3


  There are two things for which the poet gives thanks to God: He has answered him in the days of trouble connected with his persecution by Saul and in all distresses; and by raising him to the throne, and granting him victory upon victory, and promising him the everlasting possession of the throne, He has filled him with a proud courage, so that lofty feeling has taken up its abode in his soul, which was formerly fearful about help. Just as רהב signifies impetuosity, vehemence, and then also a monster, so הרהיב signifies both to break in upon one violently and overpowerlingly (Sol 6:5; cf. Syriac arheb, Arabic arhaba, to terrify), and to make any one courageous, bold, and confident of victory. בּנפשׁי עז forms a corollary to the verb that is marked by Mugrash or Dech: so that in my soul there was עז, i.e., power, viz., a consciousness of power (cf. Jdg 5:21). The thanksgiving, which he, the king of the promise, offers to God on account of this, will be transmitted to all the kings of the earth when they shall hear (שׁמעוּ in the sense of a fut. exactum) the words of His mouth, i.e., the divine אמרה, and they shall sing of (שׁיר with בּ, like דּבּר בּ in Psa 87:3, שׂיח בּ in Psa 105:2 and frequently, הלּל בּ in Psa 44:9, הזכּיר בּ in Psa 20:8, and the like) the ways of the God of the history of salvation, they shall sing that great is the glory of Jahve. Psa 138:6 tells us by what means He has so super-gloriously manifested Himself in His leadings of David. He has shown Himself to be the Exalted One who is His all-embracing rule does not leave the lowly (cf. David's confessions in Psa 131:1; Sa2 6:22) unnoticed (Psa 113:6), but on the contrary makes him the especial object of His regard; and on the other hand even from afar (cf. Psa 139:2) He sees through (ידע as in Psa 94:11; Jer 29:23) the lofty one who thinks himself unobserved and conducts himself as if he were answerable to no higher being (Psa 10:4). In correct texts וגבה has Mugrash, and ממרחק Mercha. The form of the fut. Kal יידע is formed after the analogy of the Hiphil forms ייליל in Isa 16:7, and frequently, and ייטיב in Job 24:21; probably the word is intended to be all the more emphatic, inasmuch as the first radical, which disappears in ידע, is thus in a certain measure restored.


  Psalm 138:7


  Out of these experiences-so important for all mankind—of David, who has been exalted by passing through humiliation, there arise from him confident hopes concerning the future. The beginning of this strophe calls Psa 23:4 to mind. Though his way may lead through the midst of heart—oppressing trouble, Jahve will loose these bands of death and quicken him afresh (חיּה as in Psa 30:4; Psa 71:20, and frequently). Though his enemies may rage, Jahve will stretch forth His hand threateningly and tranquillizingly over their wrath, and His right hand will save him. ימינך is the subject according to Psa 139:10 and other passages, and not (for why should it be supposed to be this?) accus. instrumenti (vid., Psa 60:7). In Psa 138:8 יגמר is intended just as in Psa 57:3 : the word begun He will carry out, ἐπιτελεῖν (Phi 1:6); and בּעדי (according to its meaning, properly: covering me) is the same as עלי in that passage (cf. Psa 13:6; 142:8). The pledge of this completion is Jahve's everlasting mercy, which will not rest until the promise is become perfect truth and reality. Thus, therefore, He will not leave, forsake the works of His hands (vid., Psa 90:16.), i.e., as Hengstenberg correctly explains, everything that He has hitherto accomplished for David, from his deliverance out of the hands of Saul down to the bestowment of the promise—He will not let one of His works stand still, and least of all one that has been so gloriously begun. הרפּה (whence תּרף) signifies to slacken, to leave slack, i.e., leave uncarried out, to leave to itself, as in Neh 6:3. אל expresses a negation with a measure of inward excitement.


  Psalm 139


  Adoration of the Omniscient and Omnipresent One


  In this Aramaizing Psalm what the preceding Psalm says in Psa 139:6 comes to be carried into effect, viz.: for Jahve is exalted and He seeth the lowly, and the proud He knoweth from afar. This Psalm has manifold points of contact with its predecessor. From a theological point of view it is one of the most instructive of the Psalms, and both as regards its contents and poetic character in every way worthy of David. But it is only inscribed לדוד because it is composed after the Davidic model, and is a counterpart to such Psalms as Psa 19:1-14 and to other Davidic didactic Psalms. For the addition למנצח neither proves its ancient Davidic origin, nor in a general way its origin in the period prior to the Exile, as Ps 74 for example shows, which was at any rate not composed prior to the time of the Chaldaean catastrophe.


  The Psalm falls into three parts: Psa 139:1, Psa 139:13, Psa 139:19; the strophic arrangement is not clear. The first part celebrates the Omniscient and Omnipresent One. The poet knows that he is surrounded on all sides by God's knowledge and His presence; His Spirit is everywhere and cannot be avoided; and His countenance is turned in every direction and inevitably, in wrath or in love. In the second part the poet continues this celebration with reference to the origin of man; and in the third part he turns in profound vexation of spirit towards the enemies of such a God, and supplicates for himself His proving and guidance. In Psa 139:1 and Psa 139:4 God is called Jahve, in Psa 139:17 El, in Psa 139:19 Eloha, in Psa 139:21 again Jahve, and in Psa 139:23 again El. Strongly as this Psalm is marked by the depth and pristine freshness of its ideas and feeling, the form of its language is still such as is without precedent in the Davidic age. To all appearance it is the Aramaeo-Hebrew idiom of the post-exilic period pressed into the service of poetry. The Psalm apparently belongs to those Psalms which, in connection with a thoroughly classical character of form, bear marks of the influence which the Aramaic language of the Babylonian kingdom exerted over the exiles. This influence affected the popular dialect in the first instance, but the written language also did not escape it, as the Books of Daniel and Ezra show; and even the poetry of the Psalms is not without traces of this retrograde movement of the language of Israel towards the language of the patriarchal ancestral house. In the Cod. Alex. Ζαχαρίου is added to the τῷ Δαυίδ ψαλμός, and by a second hand ἐν τῇ διασπορᾷ, which Origen also met with "in some copies."


  Psalm 139:1


  The Aramaic forms in this strophe are the ἅπαξ λεγομ רע (ground-form רעי) in Psa 139:2 and Psa 139:17, endeavour, desire, thinking, like רעוּת and רעיון in the post-exilic books, from רעה (רעא), cupere, cogitare; and the ἅπ. λεγ. רבע in Psa 139:3, equivalent to רבץ, a lying down, if רבעי be not rather an infinitive like בּלעי in Job 7:19, since ארחי is undoubtedly not inflected from ארח, but, as being infinitive, like עברי in Deu 4:21, from ארח; and the verb ארח also, with the exception of this passage, only occurs in the speeches of Elihu (Job 34:8), which are almost more strongly Aramaizing than the Book of Job itself. Further, as an Aramaizing feature we have the objective relation marked by Lamed in the expression בּנתּה לרעי, Thou understandest my thinking, as in Psa 116:16; Psa 129:3; Psa 135:11; Psa 136:19. The monostichic opening is after the Davidic style, e.g., Psa 23:1. Among the prophets, Isaiah in particular is fond of such thematic introductions as we have here in Psa 139:1. On ותּדע instead of ותּדעני vid., on Psa 107:20; the pronominal object stands once beside the first verb, or even beside the second (Kg2 9:25), instead of twice (Hitzig). The "me" is then expanded: sitting down, rising up, walking and lying, are the sum of human conditions or states. רעי is the totality or sum of the life of the spirit and soul of man, and דּרכי the sum of human action. The divine knowledge, as ותּדע says, is the result of the scrutiny of man. The poet, however, in Psa 139:2 and Psa 139:3 uses the perfect throughout as a mood of that which is practically existing, because that scrutiny is a scrutiny that is never unexecuted, and the knowledge is consequently an ever-present knowledge. מרחוק is meant to say that He sees into not merely the thought that is fully fashioned and matured, but even that which is being evolved. זרית from זרה is combined by Luther (with Azulai and others) with זר, a wreath (from זרר, constringere, cingere), inasmuch as he renders: whether I walk or lie down, Thou art round about me (Ich gehe oder lige, so bistu umb mich). זרה ought to have the same meaning here, if with Wetzstein one were to compare the Arabic, and more particularly Beduin, drrâ, dherrâ, to protect; the notion of affording protection does not accord with this train of thought, which has reference to God's omniscience: what ought therefore to be meant is a hedging round which secures its object to the knowledge, or even a protecting that places it in security against any exchanging, which will not suffer the object to escape it.


  The Arabic ḏrâ, to know, which is far removed in sound, is by no means to be compared; it is related to Arab. dr', to push, urge forward, and denotes knowledge that is gained by testing and experimenting. But we also have no need of that Arab. ḏrâ, to protect, since we can remain within the range of the guaranteed Hebrew usage, inasmuch as זרה, to winnow, i.e., to spread out that which has been threshed and expose it to the current of the wind, in Arabic likewise ḏrrâ, (whence מזרה, midhrâ, a winnowing-fork, like רחת, racht, a winnowing-shovel), gives an appropriate metaphor. Here it is equivalent to: to investigate and search out to the very bottom; lxx, Symmachus, and Theodotion, ἐξιξηνίασας, after which the Italic renders investigasti, and Jerome eventilasti. הסכּין with the accusative, as in Job 22:21 with עם: to enter into neighbourly, close, familiar relationship, or to stand in such relationship, with any one; cogn. שׁכן, Arab. skn. God is acquainted with all our ways not only superficially, but closely and thoroughly, as that to which He is accustomed.


  In Psa 139:4 this omniscience of God is illustratively corroborated with כּי; Psa 139:4 has the value of a relative clause, which, however, takes the form of an independent clause. מלּה (pronounced by Jerome in his letter to Sunnia and Fretela, 82, MALA) is an Aramaic word that has been already incorporated in the poetry of the Davidico-Salomonic age. כלּהּ signifies both all of it and every one. In Psa 139:5 Luther has been misled by the lxx and Vulgate, which take צוּר in the signification formare (whence צוּרה, forma); it signifies, as the definition "behind and before" shows, to surround, encompass. God is acquainted with man, for He holds him surrounded on all sides, and man can do nothing, if God, whose confining hand he has lying upon him (Job 9:23), does not allow him the requisite freedom of motion. Instead of דּעתּך (XX ἡ γνῶσίς σου) the poet purposely says in Psa 139:6 merely דּעת: a knowledge, so all-penetrating, all-comprehensive as God's knowledge. The Ker reads פּליאה, but the Chethb פּלאיּה is supported by the Chethb פּלאי in Jdg 13:18, the Ker of which there is not פּליא, but פּלי (the pausal form of an adjective פּלי, the feminine of which would be פּליּה). With ממּנּי the transcendence, with נשׂגּבה the unattainableness, and with להּ לא־אוּכל the incomprehensibleness of the fact of the omniscience of God is expressed, and with this, to the mind of the poet, coincides God's omnipresence; for true, not merely phenomenal, knowledge is not possible without the immanence of the knowing one in the thing known. God, however, is omnipresent, sustaining the life of all things by His Spirit, and revealing Himself either in love or in wrath—what the poet styles His countenance. To flee from this omnipresence (מן, away from), as the sinner and he who is conscious of his guilt would gladly do, is impossible. Concerning the first אנּה, which is here accented on the ultima, vid., on Psa 116:4.


  Psalm 139:8


  The future form אסּק, customary in the Aramaic, may be derived just as well from סלק (סלק), by means of the same mode of assimilation as in יסּב = יסבּב, as from נסק (נסק), which latter is certainly only insecurely established by Dan 6:24, להנסקה (cf. להנזקת, Ezr 4:22; הנפּק, Dan 5:2), since the Nun, as in להנעלה, Dan 4:3, can also be a compensation for the resolved doubling (vid., Bernstein in the Lexicon Chrestom. Kirschianae, and Levy s.v. נסק). אם with the simple future is followed by cohortatives (vid., on Psa 73:16) with the equivalent אשּׂא among them: et si stratum facerem (mihi) infernum (accusative of the object as in Isa 58:5), etc. In other passages the wings of the sun (Mal 4:2) and of the wind (Psa 18:11) are mentioned, here we have the wings of the morning's dawn. Pennae aurorae, Eugubinus observes (1548), est velocissimus aurorae per omnem mundum decursus. It is therefore to be rendered: If I should lift wings (נשׂא כנפים as in Eze 10:16, and frequently) such as the dawn of the morning has, i.e., could I fly with the swiftness with which the dawn of the morning spreads itself over the eastern sky, towards the extreme west and alight there. Heaven and Hades, as being that which is superterrestrial and subterrestrial, and the east and west are set over against one another. אחרית ים is the extreme end of the sea (of the Mediterranean with the "isles of the Gentiles"). In Psa 139:10 follows the apodosis: nowhere is the hand of God, which governs everything, to be escaped, for dextera Dei ubique est. ואמר (not ואמר, Eze 13:15), "therefore I spake," also has the value of a hypothetical protasis: quodsi dixerim. אך and חשׁך belongs together: merae tenebrae (vid: Psa 39:6.); but ישׁוּפני is obscure. The signification secured to it of conterere, contundere, in Gen 3:15; Job 9:17, which is followed by the lxx (Vulgate) καταπατήσει, is inappropriate to darkness. The signification inhiare, which may be deduced as possible from שׁאף, suits relatively better, yet not thoroughly well (why should it not have been יבלעני?). The signification obvelare, however, which one expects to find, and after which the Targum, Symmachus, Jerome, Saadia, and others render it, seems only to be guessed at from the connection, since שׁוּף has not this signification in any other instance, and in favour of it we cannot appeal either to נשׁף—whence נשׁף, which belongs together with נשׁב, נשׁם, and נפשׁ—or to עטף, the root of which is עת (עתה), or to צעף, whence צעיף, which does not signify to cover, veil, but according to Arab. ḍ‛f, to fold, fold together, to double. We must therefore either assign to ישׁוּפני the signification operiat me without being able to prove it, or we must put a verb of this signification in its place, viz., ישׂוּכני (Ewald) or יעוּפני (Bttcher), which latter is the more commendable here, where darkness (חשׁך, synon. עיפה, מעוּף) is the subject: and if I should say, let nothing but darkness cover me, and as night (the predicate placed first, as in Amo 4:13) let the light become about me, i.e., let the light become night that shall surround and cover me (בּעדני, poetic for בּעדי, like תּחתּני in 2 Sam. 22)—the darkness would spread abroad no obscurity (Psa 105:28) that should extend beyond (מן) Thy piercing eye and remove me from Thee. In the word יאיר, too, the Hiphil signification is not lost: the night would give out light from itself, as if it were the day; for the distinction of day and night has no conditioning influence upon God, who is above and superior to all created things (der Uebercreatrliche), who is light in Himself. The two כ are correlative, as e.g., in Kg1 22:4. חשׁיכה (with a superfluous Jod) is an old word, but אורה (cf. Aramaic אורתּא) is a later one.


  Psalm 139:13


  The fact that man is manifest to God even to the very bottom of his nature, and in every place, is now confirmed from the origin of man. The development of the child in the womb was looked upon by the Israelitish Chokma as one of the greatest mysteries, Ecc 11:5; and here the poet praises this coming into being as a marvellous work of the omniscient and omnipresent omnipotence of God. קנה here signifies condere; and סכך not: to cover, protect, as in Psa 140:8; Job 40:22, prop. to cover with network, to hedge in, but: to plait, interweave, viz., with bones, sinews, and veins, like שׂכך in Job 10:11. The reins are made specially prominent in order to mark the, the seat of the tenderest, most secret emotions, as the work of Him who trieth the heart and the reins. The προσευχή becomes in Psa 139:14 the εὐχαριστία: I give thanks unto Thee that I have wonderfully come into being under fearful circumstances, i.e., circumstances exciting a shudder, viz., of astonishment (נוראות as in Psa 65:6). נפלה (= נפלא) is the passive to הפלה, Psa 4:4; Psa 17:7. Hitzig regards נפליתה (Thou hast shown Thyself wonderful), after the lxx, Syriac, Vulgate, and Jerome, as the only correct reading; but the thought which is thereby gained comes indeed to be expressed in the following line, Psa 139:14, which sinks down into tautology in connection with this reading. `otsem (collectively equivalent to עצמים, Ecc 11:5) is the bones, the skeleton, and, starting from that idea, more generally the state of being as a sum-total of elements of being. אשׁר, without being necessarily a conjunction (Ew. 333, a), attaches itself to the suffix of עצמי. רקּם, "to be worked in different colours, or also embroidered," of the system of veins ramifying the body, and of the variegated colouring of its individual members, more particularly of the inward parts; perhaps, however, more generally with a retrospective conception of the colours of the outline following the undeveloped beginning, and of the forming of the members and of the organism in general.


  The mother's womb is here called not merely סתר (cf. Aeschylus' Eumenides, 665: ἐν σκοτοισι νηδύος τεθραμμένη, and the designation of the place where the foetus is formed as "a threefold darkness' in the Koran, Sur. xxxix. 8), the ē of which is retained here in pause (vid., Bttcher, Lehrbuch, 298), but by a bolder appellation תּחתּיּות ארץ, the lowest parts of the earth, i.e., the interior of the earth (vid., on Psa 63:10) as being the secret laboratory of the earthly origin, with the same retrospective reference to the first formation of the human body out of the dust of the earth, as when Job says, Job 1:21 : "naked came I out of my mother's womb, and naked shall I return thither"—שׁמּה, viz., εἰς τὴν γῆν τὴν μητέρα πάντων, Sir. 40:1. The interior of Hades is also called בּטן שׁאול in Jon 2:2, Sir. 51:5. According to the view of Scripture the mode of Adam's creation is repeated in the formation of every man, Job 33:6, cf. Job 33:4. The earth was the mother's womb of Adam, and the mother's womb out of which the child of Adam comes forth is the earth out of which it is taken.


  Psalm 139:16


  The embryo folded up in the shape of an egg is here called גּלם, from גּלם, to roll or wrap together (cf. glomus, a ball), in the Talmud said of any kind of unshapen mass (lxx ἀκατέργαστον, Symmachus ἀμόρφωτον) and raw material, e.g., of the wood or metal that is to be formed into a vessel (Chullin 25a, to which Saadia has already referred).


  As to the rest, compare similar retrospective glances into the embryonic state in Job 10:8-12, 2 Macc. 7:22f. (Psychology, S. 209ff., tr. pp. 247f.). On the words in libro tuo Bellarmine makes the following correct observation: quia habes apud te exemplaria sive ideas omnium, quomodo pictor vel sculptor scit ex informi materia quid futurum sit, quia videt exemplar. The signification of the future יכּתבוּ is regulated by ראוּ, and becomes, as relating to the synchronous past, scribebantur. The days יצּרוּ, which were already formed, are the subject. It is usually rendered: "the days which had first to be formed." If יצּרוּ could be equivalent to ייצּרוּ, it would be to be preferred; but this rejection of the praeform. fut. is only allowed in the fut. Piel of the verbs Pe Jod, and that after a Waw convertens, e.g., ויּבּשׁ = וייבּשׁ, Nah 1:4 (cf. Caspari on Oba 1:11).


  Accordingly, assuming the original character of the לא in a negative signification, it is to be rendered: The days which were (already) formed, and there was not one among them, i.e., when none among them had as yet become a reality. The suffix of כּלּם points to the succeeding ימים, to which יצּרוּ is appended as an attributive clause; ולא אחד בּהם is subordinated to this יצּרוּ: cum non or nondum (Job 22:16) unus inter eos = unus eorum (Exo 14:28) esset. But the expression (instead of ועוד לא היה or טרם יהיה) remains doubtful, and it becomes a question whether the Ker ולו (vid., on Psa 100:3), which stands side by side with the Chethb ולא (which the lxx, Aquila, Symmachus, Theodotion, the Targum, Syriac, Jerome, and Saadia follow), is not to be preferred. This ולו, referred to גלמי, gives the acceptable meaning: and for it (viz., its birth) one among them (these days), without our needing to make any change in the proposed exposition down to יצרו. We decide in favour of this, because this ולו אחד בהם does not, as ולא אחד בהם, make one feel to miss any היה, and because the ולי which begins Psa 139:17 connects itself to it by way of continuation. The accentuation has failed to discern the reference of כלם to the following ימים, inasmuch as it places Olewejored against יכתבו. Hupfeld follows this accentuation, referring כלם back to גלמי as a coil of days of one's life; and Hitzig does the same, referring it to the embryos. But the precedence of the relative pronoun occurs in other instances also, and is devoid of all harshness, especially in connection with כּלּם, which directly signifies altogether (e.g., Isa 43:14).


  It is the confession of the omniscience that is united with the omnipotence of God, which the poet here gives utterance to with reference to himself, just as Jahve says with reference to Jeremiah, Jer 1:5. Among the days which were preformed in the idea of God (cf. on יצרו, Isa 22:11; Isa 37:26) there was also one, says the poet, for the embryonic beginning of my life. The divine knowledge embraces the beginning, development, and completion of all things (Psychology, S. 37ff., tr. pp. 46ff.). The knowledge of the thoughts of God which are written in the book of creation and revelation is the poet's cherished possession, and to ponder over them is his favourite pursuit: they are precious to him, יקרוּ (after Psa 36:8), not: difficult of comprehension (schwerbegreiflich, Maurer, Olshausen), after Dan 2:11, which would surely have been expressed by עמקוּ (Psa 92:6), more readily: very weighty (schwergewichtig, Hitzig), but better according to the prevailing Hebrew usage: highly valued (schwergewerthet), cara.


  "Their sums" are powerful, prodigious (Psa 40:6), and cannot be brought to a summa summarum. If he desires to count them (fut. hypothet. as in Psa 91:7; Job 20:24), they prove themselves to be more than the sand with its grains, that is to say, innumerable. He falls asleep over the pondering upon them, wearied out; and when he wakes up, he is still with God, i.e., still ever absorbed in the contemplation of the Unsearchable One, which even the sleep of fatigue could not entirely interrupt. Ewald explains it somewhat differently: if I am lost in the stream of thoughts and images, and recover myself from this state of reverie, yet I am still ever with Thee, without coming to an end. But it could only perhaps be interpreted thus if it were העירותי or התעוררתּי. Hofmann's interpretation is altogether different: I will count them, the more numerous than the sand, when I awake and am continually with Thee, viz., in the other world, after the awaking from the sleep of death. This is at once impossible, because הקיצתי cannot here, according to its position, be a perf. hypotheticum. Also in connection with this interpretation עוד would be an inappropriate expression for "continually," since the word only has the sense of the continual duration of an action or a state already existing; here of one that has not even been closed and broken off by sleep. He has not done; waking and dreaming and waking up, he is carried away by that endless, and yet also endlessly attractive, pursuit, the most fitting occupation of one who is awake, and the sweetest (cf. Jer 31:26) of one who is asleep and dreaming.


  Psalm 139:19


  And this God is by many not only not believed in and loved, but even hated and blasphemed! The poet now turns towards these enemies of God in profound vexation of spirit. The אם, which is conditional in Psa 139:8, here is an optative o si, as in Psa 81:9; Psa 95:7. The expression תּקטל אלוהּ reminds one of the Book of Job, for, with the exception of our Psalm, this is the only book that uses the verb קטל, which is more Aramaic than Hebrew, and the divine name Eloah occurs more frequently in it than anywhere else. The transition from the optative to the imperative סוּרוּ is difficult; it would have been less so if the Waw copul. had been left out: cf. the easier expression in Psa 6:9; Psa 119:115. But we may not on this account seek to read יסוּרוּ, as Olshausen does. Everything here is remarkable; the whole Psalm has a characteristic form in respect to the language. מנּי is the ground-form of the overloaded ממּנּי, and is also like the Book of Job, Job 21:16, cf. מנהוּ Job 4:12, Psa 68:24. The mode of writing ימרוּך (instead of which, however, the Babylonian texts had יאמרוּך) is the same as in Sa2 19:15, cf. in Sa2 20:9 the same melting away of the Aleph into the preceding vowel in connection with אחז, in Sa2 22:40 in connection with אזּר, and in Isa 13:20 with אהל. Construed with the accusative of the person, אמר here signifies to declare any one, profiteri, a meaning which, we confess, does not occur elsewhere. But למזמּה (cf. למרמה, Psa 24:4; the Targum: who swear by Thy name for wantonness) and the parallel member of the verse, which as it runs is moulded after Exo 20:7, show that it has not to be read ימרוּך (Quinta: παρεπικρανάν σε). The form נשׁוּא, with Aleph otians, is also remarkable; it ought at least to have been written נשׂאוּ (cf. נרפּוּא, Eze 47:8) instead of the customary נשׂאוּ; yet the same mode of writing is found in the Niphal in Jer 10:5, ינשׁוּא, it assumes a ground-form נשׂה (Psa 32:1) = נשׂא, and is to be judged of according to אבוּא in Isa 28:12 [Ges. 23, 3, rem. 3]. Also one feels the absence of the object to נשׁוּא לשּׁוא. It is meant to be supplied according to the decalogue, Exo 20:7, which certainly makes the alteration שׁמך (Bttcher, Olsh.) or זכרך (Hitzig on Isa 26:13), instead of עריך, natural. But the text as we now have it is also intelligible: the object to נשׂוא is derived from ימרוך, and the following עריך is an explanation of the subject intended in נשׂוא that is introduced subsequently. Psa 89:52 proves the possibility of this structure of a clause. It is correctly rendered by Aquila ἀντίζηλοί σου, and Symmachus οἱ ἐναντίοι σου. ער, an enemy, prop. one who is zealous, a zealot (from עוּר, or rather עיר, = Arab. gâr, med. Je, ζηλοῦν, whence עיר, Arab. gayrat = קנאה), is a word that is guaranteed by Sa1 28:16; Dan 4:16, and as being an Aramaism is appropriate to this Psalm. The form תּקומם for מתּקומם has cast away the preformative Mem (cf. שׁפתּים and משׁפּתים, מקּרה in Deu 23:11 for ממּקּרה); the suffix is to be understood according to Psa 17:7. Pasek stands between יהוה and אשׂנה in order that the two words may not be read together (cf. Job 27:13, and above Psa 10:3). התקוטט as in the recent Psa 119:158. The emphasis in Psa 139:22 lies on לי; the poet regards the adversaries of God as enemies of his own. תּכלית takes the place of the adjective: extremo (odio) odi eos. Such is the relation of the poet to the enemies of God, but without indulging any self-glorying.


  Psalm 139:23


  He sees in them the danger which threatens himself, and prays God not to give him over to the judgment of self-delusion, but to lay bare the true state of his soul. The fact "Thou hast searched me," which the beginning of the Psalm confesses, is here turned into a petitioning "search me." Instead of רעים in Psa 139:17, the poet here says שׂרעפּים, which signifies branches (Eze 31:5) and branchings of the act of thinking (thoughts and cares, Psa 94:19). The Resh is epenthetic, for the first form is שׂעפּים, Job 4:13; Job 20:2. The poet thus sets the very ground and life of his heart, with all its outward manifestations, in the light of the divine omniscience. And in Psa 139:24 he prays that God would see whether any דּרך־עצב cleaves to him (בּי as in Sa1 25:24), by which is not meant "a way of idols" (Rosenmüller, Gesenius, and Maurer), after Isa 48:5, since an inclination towards, or even apostasy to, heathenism cannot be an unknown sin; nor to a man like the writer of this Psalm is heathenism any power of temptation. דוך בּצע (Grהtz) might more readily be admissible, but דוך עצב is a more comprehensive notion, and one more in accordance with this closing petition. The poet gives this name to the way that leads to the pain, torture, viz., of the inward and outward punishments of sin; and, on the other hand, the way along which he wishes to be guided he calls דּרך עולם, the way of endless continuance (lxx, Vulgate, Luther), not the way of the former times, after Jer 6:16 (Maurer, Olshausen), which thus by itself is ambiguous (as becomes evident from Job 22:15; Jer 18:15), and also does not furnish any direct antithesis. The "everlasting way" is the way of God (Psa 27:11), the way of the righteous, which stands fast for ever and shall not "perish" (Psa 1:6).


  Psalm 140


  Prayer for Protection against Wicked, Crafty Men


  The close of the preceding Psalm is the key to David's position and mood in the presence of his enemies which find expression in this Psalm. He complains here of serpent-like, crafty, slanderous adversaries, who are preparing themselves for war against him, and with whom he will at length have to fight in open battle. The Psalm, in its form more bold than beautiful, justifies its לדוד in so far as it is Davidic in thoughts and figures, and may be explained from the circumstances of the rebellion of Absalom, to which as an outbreak of Ephraimitish jealousy the rebellion of Sheba ben Bichri the Benjamite attached itself. Psa 58:1-11 and Psa 64:1-10 are very similar. The close of all three Psalms sounds much alike, they agree in the use of rare forms of expression, and their language becomes fearfully obscure in style and sound where they are directed against the enemies.


  Psalm 140:1


  The assimilation of the Nun of the verb נצר is given up, as in Psa 61:8; Psa 78:7, and frequently, in order to make the form more full-toned. The relative clause shows that אישׁ חמסים is not intended to be understood exclusively of one person. בּלב strengthens the notion of that which is deeply concealed and premeditated. It is doubtful whether יגוּרוּ signifies to form into troops or to stir up. But from the fact that גּוּר in Psa 56:7; Psa 59:4, Isa 54:15, signifies not congregare but se congregare, it is to be inferred that גּוּר in the passage before us, like גּרה (or התגּרה in Deu 2:9, Deu 2:24), in Syriac and Targumic גּרג, signifies concitare, to excite (cf. שׂוּר together with שׂרה, Hos 12:4.). In Psa 140:4 the Psalm coincides with Psa 64:4; Psa 58:5. They sharpen their tongue, so that it inflicts a fatal sting like the tongue of a serpent, and under their lips, shooting out from thence, is the poison of the adder (cf. Sol 4:11). עכשׁוּב is a ἅπαξ λεγομ. not from כּשׁב (Jesurun, p. 207), but from עכשׁ, Arab. ‛ks and ‛kš, root ‛k (vid., Fleischer on Isa 59:5, עכּבישׁ), both of which have the significations of bending, turning, and coiling after the manner of a serpent; the Beth is an organic addition modifying the meaning of the root.


  Psalm 140:4


  The course of this second strophe is exactly parallel with the first. The perfects describe their conduct hitherto, as a comparison of Psa 140:3 with Psa 140:3 shows. פּעמים is poetically equivalent to רגלים, and signifies both the foot that steps (Psa 57:5; Psa 58:11) and the step that is made by the foot (Ps 85:14; Psa 119:133), and here the two senses are undistinguishable. They are called גּאים on account of the inordinate ambition that infatuates them. The metaphors taken from the life of the hunter (Psa 141:9; Psa 142:4) are here brought together as it were into a body of synonyms. The meaning of ליד־מעגּל becomes explicable from Psa 142:4; ליד, at hand, is equivalent to "immediately beside" (Ch1 18:17; Neh 11:24). Close by the path along which he has to pass, lie gins ready to spring together and ensnare him when he appears.


  Psalm 140:6


  Such is the conduct of his enemies; he, however, prays to his God and gets his weapons from beside Him. The day of equipment is the day of the crisis when the battle is fought in full array. The perfect סכּותה states what will then take place on the part of God: He protects the head of His anointed against the deadly blow. Both Psa 140:8 and Psa 140:8 point to the helmet as being מעוז ראשׁ, Psa 60:9; cf. the expression "the helmet of salvation" in Isa 59:17. Beside מאויּי, from the ἅπ. λεγ. מאוה, there is also the reading מאויי, which Abulwald found in his Jerusalem codex (in Saragossa). The regular form would be מאוי, and the boldly irregular ma'awajjê follows the example of מחשׁכּי, מחמדּי, and the like, in a manner that is without example elsewhere. זממז for מזמּתו is also a hapaxlegomenon; according to Gesenius the principal form is זמם, but surely ore correctly זמם (like קרב), which in Aramaic signifies a bridle, and here a plan, device. The Hiph. חפיק (root פק, whence נפק, Arab. nfq) signifies educere in the sense of reportare, Pro 3:13; Pro 8:35; Pro 12:2; Pro 18:22, and of porrigere, Psa 144:13, Isa 58:10. A reaching forth of the plan is equivalent to the reaching forth of that which is projected. The choice of the words used in this Psalm coincides here, as already in מעגּל, with Proverbs and Isaiah. The future ירוּמוּ expresses the consequence (cf. Psa 61:8) against which the poet wishes to guard.


  Psalm 140:9


  The strophic symmetry is now at an end. The longer the poet lingers over the contemplation of the rebels the more lofty and dignified does his language become, the more particular the choice of the expressions, and the more difficult and unmanageable the construction. The Hiph. הסב signifies, causatively, to cause to go round about (Exo 13:18), and to raise round about (Ch2 14:6); here, after Jos 6:11, where with an accusative following it signifies to go round about: to make the circuit of anything, as enemies who surround a city on all sides and seek the most favourable point for assault; מסבּי from the participle מסב. Even when derived from the substantive מסב (Hupfeld), "my surroundings" is equivalent to איבי סביבותי in Psa 27:6. Hitzig, on the other hand, renders it: the head of my slanderers, from סבב, to go round about, Arabic to tell tales of any one, defame; but the Arabic sbb, fut. u, to abuse, the IV form (Hiphil) of which moreover is not used either in the ancient or in the modern language, has nothing to do with the Hebrew סבב, but signifies originally to cut off round about, then to clip (injure) any one's honour and good name.


  The fact that the enemies who surround the psalmist on every side are just such calumniators, is intimated here in the word שׂפתימו. He wishes that the trouble which the enemies' slanderous lips occasion him may fall back upon their own head. ראשׁ is head in the first and literal sense according to Psa 7:17; and יכסּימו (with the Jod of the groundform kcy, as in Deu 32:26; Kg1 20:35; Chethb יכסּוּמו, after the attractional schema, Sa2 2:4; Isa 2:11, and frequently; cf. on the masculine form, Pro 5:2; Pro 10:21) refers back to ראשׁ, which is meant of the heads of all persons individually. In Psa 140:11 ימיטוּ (with an indefinite subject of the higher punitive powers, Ges. 137, note), in the signification to cause to descend, has a support in Psa 55:4, whereas the Niph. נמוט, fut. ימּט, which is preferred by the Ker, in the signification to be made to descend, is contrary to the usage of the language. The ἅπ. λεγ. מהמרות has been combined by Parchon and others with the Arabic hmr, which, together with other significations (to strike, stamp, cast down, and the like), also has the signification to flow (whence e.g., in the Koran, mâ' munhamir, flowing water). "Fire" and "water" are emblems of perils that cannot be escaped, Psa 66:12, and the mention of fire is therefore appropriately succeeded by places of flowing water, pits of water. The signification "pits" is attested by the Targum, Symmachus, Jerome, and the quotation in Kimchi: "first of all they buried them in מהמורות; when the flesh was consumed they collected the bones and buried them in coffins." On בּל־יקוּמוּ cf. Isa 26:14. Like Psa 140:10-11, Psa 140:12 is also not to be taken as a general maxim, but as expressing a wish in accordance with the excited tone of this strophe. אישׁ לשׁון is not a great talker, i.e., boaster, but an idle talker, i.e., slanderer (lxx ἀνὴρ γλωσσώδης, cf. Sir. 8:4). According to the accents, אישׁ חמס רע is the parallel; but what would be the object of this designation of violence as worse or more malignant? With Sommer, Olshausen, and others, we take רע as the subject to יצוּדנּוּ: let evil, i.e., the punishment which arises out of evil, hunt him; cf. Pro 13:21, חטּאים תּרדּף רעה, and the opposite in Psa 23:6. It would have to be accented, according to this our construction of the words, אישׁ חמס רע יצודני למדחפת. The ἅπ. λεγ. למדחפת we do not render, with Hengstenberg, Olshausen, and others: push upon push, with repeated pushes, which, to say nothing more, is not suited to the figure of hunting, but, since דּחף always has the signification of precipitate hastening: by hastenings, that is to say, forced marches.


  Psalm 140:12


  With Psa 140:13 the mood and language now again become cheerful, the rage has spent itself; therefore the style and tone are now changed, and the Psalm trips along merrily as it were to the close. With reference to ידעת for ידעתי (as in Job 42:2), vid., Psa 16:2. That which David in Psa 9:5 confidently expects on his own behalf is here generalized into the certain prospect of the triumph of the good cause in the person of all its representatives at that time oppressed. אך, like ידעתּי, is an expression of certainty. After seeming abandonment God again makes Himself known to His own, and those whom they wanted to sweep away out of the land of the living have an ever sure dwelling-place with His joyful countenance (Psa 16:11).


  Psalm 141


  Evening Psalm in the Times of Absalom


  The four Psalms, Psa 140:1-13, Psa 141:1-10, Psa 142:1-7, and Psa 143:1-12, are interwoven with one another in many ways (Symbolae, pp. 67f.). The following passages are very similar, viz., Psa 140:7; Psa 141:1; Psa 142:2, and Psa 143:1. Just as the poet complains in Psa 142:4, "when my spirit veils itself within me," so too in Psa 143:4; as he prays in Ps 142:8, "Oh bring my soul out of prison," so in Psa 143:11, "bring my soul out of distress," where צרה takes the place of the metaphorical מסגר. Besides these, compare Psa 140:5-6 with Psa 141:9; Psa 142:7 with Psa 143:9; Psa 140:3 with Psa 141:5, רעות; Ps 140:14 with Ps 142:8; Psa 142:4 with Psa 143:8.


  The right understanding of the Psalm depends upon the right understanding of the situation. Since it is inscribed לדוד, it is presumably a situation corresponding to the history of David, out of the midst of which the Psalm is composed, either by David himself or by some one else who desired to give expression in Davidic strains to David's mood when in this situation. For the gleaning of Davidic Psalms which we find in the last two Books of the Psalter is for the most part derived from historical works in which these Psalms, in some instances only free reproductions of the feelings of David with respect to old Davidic models, adorned the historic narrative. The Psalm before us adorned the history of the time of the persecution by Absalom. At that time David was driven out of Jerusalem, and consequently cut off from the sacrificial worship of God upon Zion; and our Psalm is an evening hymn of one of those troublous days. The ancient church, even prior to the time of Gregory (Constitutiones Apostolicae, ii. 59), had chosen it for its evening hymn, just as it had chosen Psa 63:1-11 for its morning hymn. Just as Psa 63:1-11 was called ὁ ὀρθρινός (ibid. 8:37), so this Psalm, as being the Vesper Psalm, was called ὁ ἐπιλύχνιος (vid., 8:35).


  Psalm 141:1


  The very beginning of Psa 141:1-10 is more after the manner of David than really Davidic; for instead of haste thee to me, David always says, haste thee for my help, Psa 22:20; 38:23; Psa 40:14. The לך that is added to בּקראי (as in Psa 4:2) is to be explained, as in Psa 57:3 : when I call to Thee, i.e., when I call Thee, who art now far from me, to me. The general cry for help is followed in Psa 141:2 by a petition for the answering of his prayer. Luther has given an excellent rendering: Let my prayer avail to Thee as an offering of incense; the lifting up of my hands, as an evening sacrifice (Mein Gebet msse fur dir tgen wie ein Reuchopffer, Meine Hende auffheben, wie ein Abendopffer). תּכּון is the fut. Niph. of כּוּן, and signifies properly to be set up, and to be established, or reflexive: to place and arrange or prepare one's self, Amo 4:12; then to continue, e.g., Psa 101:7; therefore, either let it place itself, let it appear, sistat se, or better: let it stand, continue, i.e., let my prayer find acceptance, recognition with Thee קטרת, and the lifting up of my hands מנחת־ערב. Expositors say that this in both instances is the comparatio decurtata, as in Psa 11:1 and elsewhere: as an incense-offering, as an evening mincha. But the poet purposely omits the כּ of the comparison. He wishes that God may be pleased to regard his prayer as sweet-smelling smoke or as incense, just as this was added to the azcara of the meal-offering, and gave it, in its ascending perfume, the direction upward to God, and that He may be pleased to regard the lifting up of his hands (משׂאת, the construct with the reduplication given up, from משּׂאת, or even, after the form מתּנת, from משּׂאה, here not oblatio, but according to the phrase נשׂא כפּים ידים, elevatio, Jdg 20:38, Jdg 20:40, cf. Psa 28:2, and frequently) as an evening mincha, just as it was added to the evening tamı̂d according to Exo 29:38-42, and concluded the work of the service of the day.


  Psalm 141:3


  The prayer now begins to be particularized, and that in the first instance as a petition fore the grace of silence, calling to mind old Davidic passages like Psa 39:2; Psa 34:14. The situation of David, the betrayed one, requires caution in speaking; and the consciousness of having sinned, not indeed against the rebels, but against God, who would not visit him thus without his deserving it, stood in the way of any outspoken self-vindication. In pone custodiam ori meo שׁמרה is ἅπ. λεγ., after the infinitive form דּבקה, עזבה, עצמה. In Psa 141:3 דּל is ἅπ. λεγ. for דּלת; cf. "doors of the mouth" in Mic 7:5, and πύλαι στόματος in Euripides. נצּרה might be imper. Kal: keep I pray, with Dag. dirimens as in Pro 4:13. But נצר על is not in use; and also as the parallel word to שׁמרה, which likewise has the appearance of being imperative, נצּרה is explicable as regards its pointing by a comparison of יקּהה in Gen 49:10, דּבּרה in Deu 33:3, and קרבה in Psa 73:28. The prayer for the grace of silence is followed in Psa 141:4 by a prayer for the breaking off of all fellowship with the existing rulers. By a flight of irony they are called אישׁים, lords, in the sense of בּני אישׁ, Psa 4:3 (cf. the Spanish hidalgos = hijos d'algo, sons of somebody). The evil thing (רע


  דּבר, with Pasek between the two ר, as in Num 7:13; Deu 7:1 between the two מ, and in Ch1 22:3 between the two )ל, to which Jahve may be pleased never to incline his heart (תּט, fut. apoc. Hiph. as in Psa 27:9), is forthwith more particularly designated: perpetrare facinora maligne cum dominis, etc. עללות of great achievements in the sense of infamous deeds, also occurs in Psa 14:1; Psa 99:8. Here, however, we have the Hithpo. התעלל, which, with the accusative of the object עללות, signifies: wilfully to make such actions the object of one's acting (cf. Arab. ta‛allala b-'l-š', to meddle with any matter, to amuse, entertain one's self with a thing). The expression is made to express disgust as strongly as possible; this poet is fond of glaring colouring in his language. In the dependent passage neve eorum vescar cupediis, לחם is used poetically for אכל, and בּ is the partitive Beth, as in Job 21:25. מנעמּים is another hapaxlegomenon, but as being a designation of dainties (from נעם, to be mild, tender, pleasant), it may not have been an unusual word. It is a well-known thing that usurpers revel in the cuisine and cellars of those whom they have driven away.


  Psalm 141:5


  Thus far the Psalm is comparatively easy of exposition; but now it becomes difficult, yet not hopelessly so. David, thoroughly conscious of his sins against God and of his imperfection as a monarch, says, in opposition to the abuse which he is now suffering, that he would gladly accept any friendly reproof: "let a righteous man smite in kindness and reprove me—head-oil (i.e., oil upon the head, to which such reproof is likened) shall my head not refuse." So we render it, following the accents, and not as Hupfeld, Kurtz, and Hitzig do: "if a righteous man smites me, it is love; if he reproves me, an anointing of the head is it unto me;" in connection with which the designation of the subject with היא would be twice wanting, which is more than is admissible. צדּיק stands here as an abstract substantive: the righteous man, whoever he may be, in antithesis, namely, to the rebels and to the people who have joined them. Amyraldus, Maurer, and Hengstenberg understand it of God; but it only occurs of God as an attribute, and never as a direct appellation. חסד, as in Jer 31:3, is equivalent to בּחסד, cum benignitate = benigne. What is meant is, as in Job 6:14, what Paul (Gal 6:1) styles πνεῦμα πραΰ́τητος. and הלם, tundere, is used of the strokes of earnest but well-meant reproof, which is called "the blows of a friend" in Pro 27:6. Such reproof shall be to him as head-oil (Psa 23:5; Psa 133:2), which his head does not despise. יני, written defectively for יניא, like ישּׁי, in Psa 55:16, אבי, Kg1 21:29 and frequently; הניא (root נא, Arab. n', with the nasal n, which also expresses the negation in the Indo-Germanic languages) here signifies to deny, as in Psa 33:10 to bring to nought, to destroy. On the other hand, the lxx renders μὴ λιπανάτω τὴν κεφαλήν μου, which is also followed by the Syriac and Jerome, perhaps after the Arabic nawiya, to become or to be fat, which is, however, altogether foreign to the Aramaic, and is, moreover, only used of fatness of the body, and in fact of camels. The meaning of the figure is this: well-meant reproof shall be acceptable and spiritually useful to him. The confirmation כּי־עוד וגו follows, which is enigmatical both in meaning and expression. This עוד is the cipher of a whole clause, and the following ו is related to this עוד as the Waw that introduces the apodosis, not to כּי as in Ch2 24:20, since no progression and connection is discernible if כי is taken as a subordinating quia. We interpret thus: for it is still so (the matter still stands thus), that my prayer is against their wickednesses; i.e., that I use no weapon but that of prayer against these, therefore let me always be in that spiritual state of mind which is alive to well-meant reproof. Mendelssohn's rendering is similar: I still pray, whilst they practise infamy. On עוד ו cf. Zac 8:20 עוד אשׁר (vid., Khler), and Pro 24:27 אחר ו. He who has prayed God in Psa 141:3 to set a watch upon his mouth is dumb in the presence of those who now have dominion, and seeks to keep himself clear of their sinful doings, whereas he willingly allows himself to be chastened by the righteous; and the more silent he is towards the world (see Amo 5:13), the more constant is he in his intercourse with God. But there will come a time when those who now behave as lords shall fall a prey to the revenge of the people who have been misled by them; and on the other hand, the confession of the salvation, and of the order of the salvation, of God, that has hitherto been put to silence, will again be able to make itself freely heard, and find a ready hearing.


  As Psa 141:6 says, the new rulers fall a prey to the indignation of the people and are thrown down the precipices, whilst the people, having again come to their right mind, obey the words of David and find them pleasant and beneficial (vid., Pro 15:26; Pro 16:24). נשׁמטוּ is to be explained according to Kg2 9:33. The casting of persons down from the rock was not an unusual mode of execution (Ch2 25:12). ידי־סלע are the sides (Psa 140:6; Jdg 11:26) of the rock, after which the expression ἐχόμενα πέτρας of the lxx, which has been misunderstood by Jerome, is intended to be understood; they are therefore the sides of the rock conceived of as it were as the hands of the body of rock, if we are not rather with Bttcher to compare the expressions בּידי and על־ידי construed with verbs of abandoning and casting down, Lam 1:14; Job 16:11, and frequently. In Psa 141:7 there follows a further statement of the issue on the side of David and his followers: instar findentis et secantis terram (בּקע with Beth, elsewhere in the hostile signification of irrumpere) dispersa sunt ossa nostra ad ostium (לפי as in Pro 8:3) orci; Symmachus: ὥσπερ γεωργὸς ὅταν ῥήσσῃ τὴν τὴν, οὕτως ἐσκορπίσθη τὰ ὀστᾶ ἡμῶν εἰς στόμα ᾅδου; Quinta: ὡς καλλιεργῶν καὶ σκάπτων ἐν τῇ γῇ κ. τ. λ. Assuming the very extreme, it is a look of hope into the future: should his bones and the bones of his followers be even scattered about the mouth of Shel (cf. the Syrian picture of Shel: "the dust upon its threshold ‛al-escûfteh," Deutsche Morgenlnd. Zeitschrift, xx. 513), their soul below, their bones above—it would nevertheless be only as when on in ploughing cleaves the earth; i.e., they do not lie there in order that they may continue lying, but that they may rise up anew, as the seed that is sown sprouts up out of the upturned earth. lxx Codd. Vat. et Sinait. τὰ ὀστᾶ ἡμῶν, beside which, however, is found the reading αὐτῶν (Cod. Alex. by a second hand, and the Syriac, Arabic, and Aethiopic versions), as Bttcher also, pro ineptissimo utcunque, thinks עצמינו must be read, understanding this, according to Ch2 25:12 extrem., of the mangled bodies of those cast down from the rock. We here discern the hope of a resurrection, if not directly, at least (cf. Oehler in Herzog's Real-Encyclopdie, concluding volume, S. 422) as am emblem of victory in spite of having succumbed. That which authorizes this interpretation lies in the figure of the husbandman, and in the conditional clause (Psa 141:8), which leads to the true point of the comparison; for as a complaint concerning a defeat that had been suffered: "so are our bones scattered for the mouth of the grave (in order to be swallowed up by it)," Psa 141:7, would be alien and isolated with respect to what precedes and what follows.


  Psalm 141:8


  If Psa 141:7 is not merely an expression of the complaint, but at the same time of hope, we now have no need to give the כּי the adversative sense of imo, but we may leave it its most natural confirmatory signification namque. From this point the Psalm gradually dies away in strains comparatively easy to be understood and in perfect keeping with the situation. In connection with Psa 141:8 one is reminded of Psa 25:15; Psa 31:2; with Psa 141:9., of Psa 7:16; Psa 69:23, and other passages. In "pour not out (תּער with sharpened vowel instead of תּער, Ges. ֗75, rem. 8) my soul," ערה, Piel, is equivalent to the Hiph. הערה in Isa 53:12. ידי פח are as it were the hands of the seizing and capturing snare; and יקשׂוּ לּי is virtually a genitive: qui insidias tendunt mihi, since one cannot say יקשׁ פח, ponere laqueum. מכמרים, nets, in Psa 141:10 is another hapaxlegomenon; the enallage numeri is as in Psa 62:5; Isa 2:8; Isa 5:23,—the singular that slips in refers what is said of the many to each individual in particular. The plural מקשׁות for מקשׁים, Psa 18:6; Psa 64:6, also occurs only here. יחד is to be explained as in 4:9: it is intended to express the coincidence of the overthrow of the enemies and the going forth free of the persecuted one. With יחד אנכי the poet gives prominence to his simultaneous, distinct destiny: simul ego dum (עד as in Job 8:21, cf. Job 1:18) praetereo h.e. evado. The inverted position of the כּי in Psa 18:10-12 may be compared; with Psa 120:7 and Kg2 2:14, however (where instead of אף־הוּא it is with Thenius to be read אפוא), the case is different.


  Psalm 142


  Cry Sent Forth from the Prison to the Best of Friends


  This the last of the eight Davidic Psalms, which are derived by their inscriptions from the time of the persecution by Saul (vid., on Ps 34), is inscribed: A Meditation by David, when he was in the cave, a Prayer. Of these eight Psalms, Psa 52:1-9 and Psa 54:1-7 also bear the name of Maskı̂l (vid., on Psa 32:1-11); and in this instance תּפּלּה (which occurs besides as an inscription only in Psa 90:1; Psa 102:1; Psa 3:1) is further added, which looks like an explanation of the word maskı̂l (not in use out of the range of Psalm-poetry). The article of במערה, as in Psa 57:1, points to the cave of Adullam (1 Sam. 22) or the cave of Engedi (1 Sam. 24), which latter, starting from a narrow concealed entrance, forms such a labyrinthine maze of passages and vaults that the torches and lines of explorers have not to the present time been able to reach the extremities of it.


  The Psalm does not contain any sure signs of a post-Davidic age; still it appears throughout to be an imitation of older models, and pre-eminently by means of Psa 142:2. (cf. Psa 77:2.) and Psa 142:4 (cf. Psa 77:4) it comes into a relation of dependence to Ps 77, which is also noticeable in Psa 143:1-12 (cf. Psa 142:5 with Psa 77:12.). The referring back of the two Psalms to David comes under one and the same judgment.


  Psalm 142:1


  The emphasis of the first two lines rests upon אל־ה. Forsaken by all created beings, he confides in Jahve. He turns to Him in pathetic and importunate prayer (זעק, the parallel word being התחנּן, as in Psa 30:9), and that not merely inwardly (Exo 14:15), but with his voice (vid., on Psa 3:5)—for audible prayer reacts soothingly, strengtheningly, and sanctifyingly upon the praying one—he pours out before Him his trouble which distracts his thoughts (שׁפך שׂיח as in Psa 102:1, cf. Psa 62:9; Psa 64:2; Sa1 1:16), he lays open before Him everything that burdens and distresses him. Not as though He did not also know it without all this; on the contrary, when his spirit (רוּחי as in Psa 143:4; Psa 77:4, cf. נפשׁי Jon 2:7, Psa 107:5, לבּי Psa 61:3) within him (עלי, see Psa 42:5) is enshrouded and languishes, just this is his consolation, that Jahve is intimately acquainted with his way together with the dangers that threaten him at every step, and therefore also understands how to estimate the title (right) and meaning of his complaints. The Waw of ואתּה is the same as in Kg1 8:36, cf. Ps 35. Instead of saying: then I comfort myself with the fact that, etc., he at once declares the fact with which he comforts himself. Supposing this to be the case, there is no need for any alteration of the text in order to get over that which is apparently incongruous in the relation of Psa 142:4 to Psa 142:4.


  Psalm 142:3


  The prayer of the poet now becomes deep-breathed and excited, inasmuch as he goes more minutely into the details of his straitened situation. Everywhere, whithersoever he has to go (cf. on Psa 143:8), the snares of craftily calculating foes threaten him. Even God's all-seeing eye will not discover any one who would right faithfully and carefully interest himself in him. הבּיט, look! is a graphic hybrid form of הבּט and הבּיט, the usual and the rare imperative form; cf. הביא Sa1 20:40 (cf. Jer 17:18), and the same modes of writing the inf. absol. in Jdg 1:28; Amo 9:8, and the fut. conv. in Eze 40:3. מכּיר is, as in Rut 2:19, cf. Ps 10, one who looks kindly upon any one, a considerate (cf. the phrase הכּיר פּנים) well-wisher and friend. Such an one, if he had one, would be עמד על־ימינו or מימינו (Psa 16:8), for an open attack is directed to the arms-bearing right side (Psa 109:6), and there too the helper in battle (Psa 110:5) and the defender or advocate (Psa 109:31) takes his place in order to cover him who is imperilled (Psa 121:5). But then if God looks in that direction, He will find him, who is praying to Him, unprotected. Instead of ואין one would certainly have sooner expected אשׁר or כי as the form of introducing the condition in which he is found; but Hitzig's conjecture, הבּיט ימין וראה, "looking for days and seeing," gives us in the place of this difficulty a confusing half-Aramaism in ימין = יומין in the sense of ימים in Dan 8:27; Neh 1:4. Ewald's rendering is better: "though I look to the right hand and see (וראה), yet no friend appears for me;" but this use of the inf. absol. with an adversative apodosis is without example. Thus therefore the pointing appears to have lighted upon the correct idea, inasmuch as it recognises here the current formula הבּט וּראה, e.g., Job 35:5; Lam 5:1. The fact that David, although surrounded by a band of loyal subjects, confesses to having no true fiend, is to be understood similarly to the language of Paul when he says in Phi 2:20 : "I have no man like-minded." All human love, since sin has taken possession of humanity, is more or less selfish, and all fellowship of faith and of love imperfect; and there are circumstances in life in which these dark sides make themselves felt overpoweringly, so that a man seems to himself to be perfectly isolated and turns all the more urgently to God, who alone is able to supply the soul's want of some object to love, whose love is absolutely unselfish, and unchangeable, and unbeclouded, to whom the soul can confide without reserve whatever burdens it, and who not only honestly desires its good, but is able also to compass it in spite of every obstacle. Surrounded by bloodthirsty enemies, and misunderstood, or at least not thoroughly understood, by his friends, David feels himself broken off from all created beings. On this earth every kind of refuge is for him lost (the expression is like Job 11:20). There is no one there who should ask after or care for his soul, and should right earnestly exert himself for its deliverance. Thus, then, despairing of all visible things, he cries to the Invisible One. He is his "refuge" (Psa 91:9) and his "portion" (Psa 16:5; Psa 73:26), i.e., the share in a possession that satisfies him. To be allowed to call Him his God—this it is which suffices him and outweighs everything. For Jahve is the Living One, and he who possesses Him as his own finds himself thereby "in the land of the living" (Psa 27:13; Psa 52:7). He cannot die, he cannot perish.


  Psalm 142:6


  His request now ascends all the more confident of being answered, and becomes calm, being well-grounded in his feebleness and the superiority of his enemies, and aiming at the glorifying of the divine Name. In Psa 142:7 רנּתי calls to mind Psa 17:1; the first confirmation, Psa 79:8, and the second, Psa 18:18. But this is the only passage in the whole Psalter where the poet designates the "distress" in which he finds himself as a prison (מסגּר). V. 8b brings the whole congregation of the righteous in in the praising of the divine Name. The poet therefore does not after all find himself so absolutely alone, as it might seem according to Psa 142:5. He is far from regarding himself as the only righteous person. He is only a member of a community or church whose destiny is interwoven with his own, and which will glory in his deliverance as its own; for "if one member is honoured, all the members rejoice with it" (Co1 12:26). We understand the differently interpreted יכתּירוּ after this "rejoicing with" (συγχαίρει). The lxx, Syriac, and Aquilaz render: the righteous wait for me; but to wait is כּתּר and not הכתּיר. The modern versions, on the other hand, almost universally, like Luther after Felix Pratensis, render: the righteous shall surround me (flock about me), in connection with which, as Hengstenberg observes, בּי denotes the tender sympathy they fell with him: crowding closely upon me. But there is no instance of a verb of surrounding (אפף, סבב, סבב, עוּד, עטר, הקּיף) taking בּ; the accusative stands with הכתּיר in Hab 1:4, and כּתּר in Psa 22:13, in the signification cingere. Symmachus (although erroneously rendering: τὸ ὄνομά σου στεφανώσονται δίκαιοι), Jerome (in me coronabuntur justi), Parchon, Aben-Ezra, Coccejus, and others, rightly take יכתּירוּ as a denominative from כּתר, to put on a crown or to crown (cf. Pro 14:18): on account of me the righteous shall adorn themselves as with crowns, i.e., shall triumph, that Thou dealest bountifully with me (an echo of Psa 13:6). According to passages like Ps 64:11; Psa 40:17, one might have expected בּו instead of בּי. But the close of Ps 22 (Psa 22:23.), cf. Psa 140:12., shows that בי is also admissible. The very fact that David contemplates his own destiny and the destiny of his foes in a not merely ideal but foreordainedly causal connection with the general end of the two powers that stand opposed to one another in the world, belongs to the characteristic impress of the Psalms of David that come from the time of Saul's persecution.


  Psalm 143


  Longing after Mercy in the Midst of Dark Imprisonment


  In some codices of the lxx this Psalm (as Euthymius also bears witness) has no inscription at all; in others, however, it has the inscription: Ψαλμὸς τῷ Δαυεὶδ ὅτε αὐτὸν ἐδίωκεν Ἀβεσσαλὼμ ὁ υἱὸς αὐτοῦ (Cod. Sinait. οτε αυτον ο υς καταδιωκει). Perhaps by the same poet as Psa 142:1-7, with which it accords in Psa 143:4, Psa 143:8, Psa 143:11 (cf. Psa 142:4, 8), it is like this a modern offshoot of the Davidic Psalm-poetry, and is certainly composed as coming out of the situation of him who was persecuted by Absalom. The Psalms of this time of persecution are distinguished from those of the time of the persecution by Saul by the deep melancholy into which the mourning of the dethroned king was turned by blending with the penitential sorrowfulness of one conscious of his own guilt. On account of this fundamental feature the church has chosen Psa 143:1-12 for the last of its seven Psalmi poenitentiales. The Sela at the close of Psa 143:6 divides the Psalm into two halves.


  Psalm 143:1


  The poet pleads two motives for the answering of his prayer which are to be found in God Himself, viz., God's אמוּנה, truthfulness, with which He verifies the truth of His promises, that is to say, His faithfulness to His promises; and His צדקה, righteousness, not in a recompensative legal sense, but in an evangelical sense, in accordance with His counsel, i.e., the strictness and earnestness with which He maintains the order of salvation established by His holy love, both against the ungratefully disobedient and against those who insolently despise Him. Having entered into this order of salvation, and within the sphere of it serving Jahve as his God and Lord, the poet is the servant of Jahve. And because the conduct of the God of salvation, ruled by this order of salvation, or His "righteousness" according to its fundamental manifestation, consists in His justifying the sinful man who has no righteousness that he can show corresponding to the divine holiness, but penitently confesses this disorganized relationship, and, eager for salvation, longs for it to be set right again—because of all this, the poet prays that He would not also enter into judgment (בּוא בּמשׁפּט as in Job 9:32; Job 22:4; Job 14:3) with him, that He therefore would let mercy instead of justice have its course with him. For, apart from the fact that even the holiness of the good spirits does not coincide with God's absolute holiness, and that this defect must still be very far greater in the case of spirit-corporeal man, who has earthiness as the basis of his origin-yea, according to Psa 51:7, man is conceived in sin, so that he is sinful from the point at which he begins to live onward—his life is indissolubly interwoven with sin, no living man possesses a righteousness that avails before God (Job 4:17; Job 9:2; Job 14:3., Job 15:14, and frequently).


  With כּי (Psa 143:3) the poet introduces the ground of his petition for an answer, and more particularly for the forgiveness of his guilt. He is persecuted by deadly foes and is already nigh unto death, and that not without transgression of his own, so that consequently his deliverance depends upon the forgiveness of his sins, and will coincide with this. "The enemy persecuteth my soul" is a variation of language taken from Psa 7:6 (חיּה for חיּים, as in Psa 78:50, and frequently in the Book of Job, more particularly in the speeches of Elihu). Psa 143:3 also recalls Psa 7:6, but as to the words it sounds like Lam 3:6 (cf. Psa 88:7). מתי עולם (lxx νεκροὺς αἰῶνος) are either those for ever dead (the Syriac), after שׁנת עולם in Jer 51:39, cf. בּית עולמו in Ecc 12:5, or those dead time out of mind (Jerome), after עם עולם in Eze 26:20. The genitive construction admits both senses; the former, however, is rendered more natural by the consideration that הושׁיבני glances back to the beginning that seems to have no end: the poet seems to himself like one who is buried alive for ever. In consequence of this hostility which aims at his destruction, the poet feels his spirit within him, and consequently his inmost life, veil itself (the expression is the same as Psa 142:4; Psa 77:4); and in his inward part his heart falls into a state of disturbance (ישׁתּומם, a Hithpo. peculiar to the later language), so that it almost ceases to beat. He calls to mind the former days, in which Jahve was manifestly with him; he reflects upon the great redemptive work of God, with all the deeds of might and mercy in which it has hitherto been unfolded; he meditates upon the doing (בּמעשׂה, Ben-Naphtali בּמעשׂה) of His hands, i.e., the hitherto so wondrously moulded history of himself and of his people. They are echoes out of Psa 77:4-7, Psa 77:12. The contrast which presents itself to the Psalmist in connection with this comparison of his present circumsntaces with the past opens his wounds still deeper, and makes his prayer for help all the more urgent. He stretches forth his hands to God that He may protect and assist him (vid., Hlemann, Bibelstudien, i. 150f.). Like parched land is his soul turned towards Him,—language in which we recognise a bending round of the primary passage Psa 63:2. Instead of לך it would be לך, if סלה (Targum לעלמין) were not, as it always is, taken up and included in the sequence of the accents.


  Psalm 143:7


  In this second half the Psalm seems still more like a reproduction of the thoughts of earlier Psalms. The prayer, "answer me speedily, hide not Thy face from me," sounds like Psa 69:18; Psa 27:9, cf. Psa 102:3. The expression of languishing longing, כּלתה רוּחי, is like Psa 84:3. And the apodosis, "else I should become like those who go down into the pit," agrees word for word with Psa 28:1, cf. Psa 88:5. In connection with the words, "cause me to hear Thy loving-kindness in the early morning," one is reminded of the similar prayer of Moses in Psa 90:14, and with the confirmatory "for in Thee do I trust" of Psa 25:2, and frequently. With the prayer that the night of affliction may have an end with the next morning's dawn, and that God's helping loving-kindness may make itself felt by him, is joined the prayer that God would be pleased to grant him to know the way that he has to go in order to escape the destruction into which they are anxious to ensnare him. This last prayer has its type in Exo 33:13, and in the Psalter in Psa 25:4 (cf. Psa 142:4); and its confirmation: for to Thee have I lifted up my soul, viz., in a craving after salvation and in the confidence of faith, has its type in Psa 25:1; Psa 86:4. But the words אליך כסּיתי, which are added to the petition "deliver me from mine enemies" (Psa 59:2; Psa 31:16), are peculiar, and in their expression without example. The Syriac version leaves them untranslated. The lxx renders: ὅτι πρὸς σὲ κατέφυγον, by which the defective mode of writing כסתי is indirectly attested, instead of which the translators read נסתי (cf. נוּס על in Isa 10:3); for elsewhere not חסה but נוּס is reproduced with καταφυγεῖν. The Targum renders it מימרך מנּתי לפריק, Thy Logos do I account as (my) Redeemer (i.e., regard it as such), as if the Hebrew words were to be rendered: upon Thee do I reckon or count, כסּיתי = כּסתּי, Exo 12:4. Luther closely follows the lxx: "to Thee have I fled for refuge." Jerome, however, inasmuch as he renders: ad te protectus sum, has pointed כסּיתי (כסּיתי). Hitzig (on the passage before us and Pro 7:20) reads כסתי from כּסא = סכא, to look ("towards Thee do I look"). But the Hebrew contains no trace of that verb; the full moon is called כסא (כסה), not as being "a sight or vision, species," but from its covered orb.


  The כסּתי before us only admits of two interpretations: (1) Ad (apud) te texi = to Thee have I secretly confided it (Rashi, Aben-Ezra, Kimchi, Coccejus, J. H. Michaelis, J. D. Michalis, Rosenmller, Gesenius, and De Wette). But such a constructio praegnans, in connection with which כּסּה would veer round from the signification to veil (cf. כסה מן, Gen 18:17) into its opposite, and the clause have the meaning of כּי אליך גּלּיתי, Jer 11:20; Jer 20:12, is hardly conceivable. (2) Ad (apud) te abscondidi, scil. me (Saadia, Calvin, Maurer, Ewald, and Hengstenberg), in favour of which we decide; for it is evident from Gen 38:14; Deu 22:12, cf. Jon 3:6, that כּסּה can express the act of covering as an act that is referred to the person himself who covers, and so can obtain a reflexive meaning. Therefore: towards Thee, with Thee have I made a hiding = hidden myself, which according to the sense is equivalent to חסיתּי, as Hupfeld (with a few MSS) wishes to read; but Abulwald has already remarked that the same goal is reached with כסּתי. Jahve, with whom he hides himself, is alone able to make known to him what is right and beneficial in the position in which he finds himself, in which he is exposed to temporal and spiritual dangers, and is able to teach him to carry out the recognised will of God ("the will of God, good and well-pleasing and perfect," Rom 12:2); and this it is for which he prays to Him in Psa 143:10 (רצונך; another reading, רצונך). For Jahve is indeed his God, who cannot leave him, who is assailed and tempted without and within, in error; may His good Spirit then (רוּחך טובה for הטּובה, Neh 9:20)


  lead him in a level country, for, as it is said in Isaiah, Isa 26:7, in looking up to Jahve, "the path which the righteous man takes is smoothness; Thou makest the course of the righteous smooth." The geographical term ארץ מישׁור, Deu 4:43; Jer 48:21, is here applied spiritually. Here, too, reminiscences of Psalms already read meet us everywhere: cf. on "to do Thy will," Psa 40:9; on "for Thou art my God," Psa 40:6, and frequently; on "Thy good Spirit," Psa 51:14; on "a level country," and the whole petition, Psa 27:11 (where the expression is "a level path"), together with Psa 5:9; Psa 25:4., Psa 31:4. And the Psalm also further unrolls itself in such now well-known thoughts of the Psalms: For Thy Name's sake, Jahve (Psa 25:11), quicken me again (Psa 71:20, and frequently); by virtue of Thy righteousness be pleased to bring my soul out of distress (Ps 142:8; Psa 25:17, and frequently); and by virtue of Thy loving-kindness cut off mine enemies (Psa 54:7). As in Psa 143:1 faithfulness and righteousness, here loving-kindness (mercy) and righteousness, are coupled together; and that so that mercy is not named beside towtsiy', nor righteousness beside תּצמית, but the reverse (vid., on Psa 143:1). It is impossible that God should suffer him who has hidden himself in Him to die and perish, and should suffer his enemies on the other hand to triumph. Therefore the poet confirms the prayer for the cutting off (הצמית as in Psa 94:23) of his enemies and the destruction (האביד, elsewhere אבּד) of the oppressors of his soul (elsewhere צררי) with the words: for I am Thy servant.


  Psalm 144


  Taking Courage in God before a Decisive Combat


  Praised be Jahve who teacheth me to fight and conquer (Psa 144:1, Psa 144:2), me the feeble mortal, who am strong only in Him, Psa 144:3-4. May Jahve then be pleased to grant a victory this time also over the boastful, lying enemies, Psa 144:5-8; so will I sing new songs of thanksgiving unto Him, the bestower of victory, Psa 144:9-10. May He be pleased to deliver me out of the hand of the barbarians who envy us our prosperity, which is the result of our having Jahve as our God, Psa 144:11-15. A glance at this course of the thought commends the additional inscription of the lxx (according to Origen only "in a few copies"), πρὸς τὸν Γολιάδ, and the Targumist's reference of the "evil sword" in Psa 144:10 to the sword of Goliath (after the example of the Midrash). Read Sa1 17:47. The Psalm has grown out of this utterance of David. In one of the old histories, just as several of these lie at the foundation of our Books of Samuel as sources of information that are still recognisable, it was intended to express the feelings with which David entered upon the single-handed combat with Goliath and decided the victory of Israel over the Philistines. At that time he had already been anointed by Samuel, as both the narratives which have been worked up together in the First Book of Samuel assume: see Sa1 16:13; Sa1 10:1. And this victory was for him a gigantic stride to the throne.


  If אשׁר in Psa 144:12 is taken as eo quod, so that envy is brought under consideration as a motive for the causeless (שׁוא), lyingly treacherous rising (ימין שׁקר) of the neighbouring peoples, then the passage Psa 144:12-15 can at any rate be comprehended as a part of the form of the whole. But only thus, and not otherwise; for אשׁר cannot be intended as a statement of the aim or purpose: in order that they may be...(Jerome, De Wette, Hengstenberg, and others), since nothing but illustrative substantival clauses follow; nor do these clauses admit of an optative sense: We, whose sons, may they be...(Maurer); and אשׁר never has an assuring sense (Vaihinger). It is also evident that we cannot, with Saadia, go back to Psa 144:9 for the interpretation of the אשׁר (Arab. asbh 'lâ mâ). But that junction by means of eo quod is hazardous, since envy or ill-will (קנאה) is not previously mentioned, and וימינם ימין שׁקר expresses a fact, and not an action. If it is further considered that nothing is wanting in the way of finish to the Psalm if it closes with Psa 144:11, it becomes all the more doubtful whether Psa 144:12-15 belonged originally to the Psalm. And yet we cannot discover any Psalm in its immediate neighbourhood to which this piece might be attached. It might the most readily, as Hitzig correctly judges, be inserted between Psa 147:13 and Psa 147:14 of Ps 147. But the rhythm and style differ from this Psalm, and we must therefore rest satisfied with the fact that a fragment of another Psalm is here added to Psa 144:1-15, which of necessity may be accounted as an integral part of it; but in spite of the fact that the whole Psalm is built up on a gigantic scale, this was not its original corner-stone, just as one does not indeed look for anything further after the refrain, together with the mention of David in Psa 144:10., cf. Ps 18:51.


  Psalm 144:1


  The whole of this first strophe is an imitation of David's great song of thanksgiving, Ps 18. Hence the calling of Jahve "my rock," Psa 18:3, Psa 18:47; hence the heaping up of other appellations in Psa 144:2, in which Psa 18:3 is echoed; but וּמפלּטי־לי (with Lamed deprived of the Dagesh) follows the model of Sa2 22:2. The naming of Jahve with חסדּי is a bold abbreviation of אלהי חסדּי in Psa 59:11, 18, as also in Jon 2:8 the God whom the idolatrous ones forsake is called הסדּם. Instead of מלחמה the Davidic Psalms also poetically say קרב, Psa 55:22, cf. Psa 78:9. The expression "who traineth my hands for the fight" we have already read in Psa 18:35. The last words of the strophe, too, are after Psa 18:48; but instead of ויּדבּר this poet says הרודד, from רדד = רדה (cf. Isa 45:1; Isa 41:2), perhaps under the influence of uwmoriyd in Sa2 22:48. In Psa 18:48 we however read עמּים, and the Masora has enumerated Psa 144:2, together with Sa2 22:44; Lam 3:14, as the three passages in which it is written עמי, whilst one expects עמים (ג דסבירין עמים), as the Targum, Syriac, and Jerome (yet not the lxx) in fact render it. But neither from the language of the books nor from the popular dialect can it be reasonably expected that they would say עמּי for עמּים in such an ambiguous connection. Either, therefore, we have to read עמים, or we must fall in with the strong expression, and this is possible: there is, indeed, no necessity for the subduing to be intended of the use of despotic power, it can also be intended to God-given power, and of subjugating authority. David, the anointed one, but not having as yet ascended the throne, here gives expression to the hope that Jahve will grant him deeds of victory which will compel Israel to submit to him, whether willingly or reluctantly.


  Psalm 144:3


  It is evident that Psa 144:3 is a variation of Psa 8:5 with the use of other verbs. ידע in the sense of loving intimacy; חשּׁב, properly to count, compute, here rationem habere. Instead of כּי followed by the future there are consecutive futures here, and בּן־אדם is aramaizingly (בּר אנשׁ) metamorphosed into בּן־אנושׁ. Psa 144:4 is just such another imitation, like a miniature of Psa 39:6., Psa 39:11, cf. Psa 62:10. The figure of the shadow is the same as in Psa 102:12, cf. Psa 109:23. The connection of the third stanza with the second is still more disrupt than that of the second with the first.


  Psalm 144:5


  The deeds of God which Ps 18 celebrates are here made an object of prayer. We see from Psa 18:10 that ותרד, Psa 144:5, has Jahve and not the heavens as its subject; and from Psa 18:15 that the suffix em in Psa 144:6 is meant in both instances to be referred to the enemies. The enemies are called sons of a foreign country, i.e., barbarians, as in Psa 18:45. The fact that Jahve stretches forth His hand out of the heavens and rescues David out of great waters, is taken verbatim from Psa 18:17; and the poet has added the interpretation to the figure here. On Psa 144:8 cf. Psa 12:3; Psa 41:7. The combination of words "right hand of falsehood" is the same as in Psa 109:2. But our poet, although so great an imitator, has, however, much also that is peculiar to himself. The verb בּרק, "to send forth lightning;" the verb פּצה in the Aramaeo-Arabic signification "to tear out of, rescue," which in David always only signifies "to tear open, open wide" (one's mouth), Psa 22:14; Psa 66:14; and the combination "the right hand of falsehood" (like "the tongue of falsehood" in Psa 109:2), i.e., the hand raised for a false oath, are only found here. The figure of Omnipotence, "He toucheth the mountains and they smoke," is, as in Psa 104:32, taken from the mountains that smoked at the giving of the Law, Exo 19:18; Exo 20:15. The mountains, as in Psa 68:17 (cf. Psa 76:5), point to the worldly powers. God only needs to touch these as with the tip of His finger, and the inward fire, which will consume them, at once makes itself known by the smoke, which ascends from them. The prayer for victory is followed by a vow of thanksgiving for that which is to be bestowed.


  Psalm 144:9


  With the exception of Psa 108:1-13, which is composed of two Davidic Elohim-Psalms, the Elohim in Psa 144:9 of this strophe is the only one in the last two Books of the Psalter, and is therefore a feeble attempt also to reproduce the Davidic Elohimic style. The "new song" calls to mind Psa 33:3; Psa 40:4; and נבל עשׂור also recalls Psa 33:2 (which see). The fact that David mentions himself by name in his own song comes about in imitation of Ps 18:51. From the eminence of thanksgiving the song finally descends again to petition, Psa 144:7-8, being repeated as a refrain. The petition developes itself afresh out of the attributes of the Being invoked (Psa 144:10), and these are a pledge of its fulfilment. For how could the God to whom all victorious kings owe their victory (Psa 33:16, cf. Kg2 5:1; Sa1 17:47) possibly suffer His servant David to succumb to the sword of the enemy! חרב רעה is the sword that is engaged in the service of evil.


  Psalm 144:12


  With reference to the relation of this passage to the preceding, vid., the introduction. אשׁר (it is uncertain whether this is a word belonging originally to this piece or one added by the person who appended it as a sort of clasp or rivet) signifies here quoniam, as in Jdg 9:17; Jer 16:13, and frequently. lxx ὢν οἱ υίοὶ (אשׁר בניהם); so that the temporal prosperity of the enemies is pictured here, and in Psa 144:15 the spiritual possession of Israel is contrasted with it. The union becomes satisfactorily close in connection with this reading, but the reference of the description, so designedly set forth, to the enemies is improbable. In Psa 144:12-14 we hear a language that is altogether peculiar, without any assignable earlier model. Instead of נטעים we read נטעים elsewhere; "in their youth" belongs to "our sons." מזוינוּ, our garners or treasuries, from a singular מזו or מזוּ (apparently from a verb מזה, but contracted out of מזוה), is a hapaxlegomenon; the older language has the words אסם, אוצר, ממּגוּרה instead of it. In like manner זן, genus (vid., Ewald, Lehrbuch, S. 380), is a later word (found besides only in Ch2 16:14, where וּזנים signifies et varia quidem, Syriac zenonoje, or directly spices from species); the older language has miyn for this word. Instead of אלּוּפים, kine, which signifies "princes" in the older language, the older language says אלפים in Psa 8:8. The plena scriptio צאוננוּ, in which the Waw is even inaccurate, corresponds to the later period; and to this corresponds שׁ = אשׁר in Psa 144:15, cf. on the other hand Psa 33:12. Also מסבּלים, laden = bearing, like the Latin forda from ferre (cf. מעבּר in Job 21:10), is not found elsewhere. צאן is (contrary to Gen 30:39) treated as a feminine collective, and אלּוּף (cf. שׁור in Job 21:10) as a nomen epicaenum. Contrary to the usage of the word, Maurer, Kצster, Von Lengerke, and F׬rst render it: our princes are set up (after Ezr 6:3); also, after the mention of animals of the fold upon the meadows out-of-doors, one does not expect the mention of princes, but of horned cattle that are to be found in the stalls.


  זוית elsewhere signifies a corner, and here, according to the prevailing view, the corner-pillars; so that the elegant slender daughters are likened to tastefully sculptured Caryatides—not to sculptured projections (Luther). For (1) זוית does not signify a projection, but a corner, an angle, Arabic Arab. zâwyt, zâwia (in the terminology of the stone-mason the square-stone = אבן פּנּהּ, in the terminology of the carpenter the square), from Arab. zwâ, abdere (cf. e.g., the proverb: fı̂'l zawâjâ chabâjâ, in the corners are treasures). (2) The upstanding pillar is better adapted to the comparison than the overhanging projection. But that other prevailing interpretation is also doubtful. The architecture of Syria and Palestine—the ancient, so far as it can be known to us from its remains, and the new—exhibits nothing in connection with which one would be led to think of "corner-pillars." Nor is there any trace of that signification to be found in the Semitic זוית. On the other hand, the corners of large rooms in the houses of persons of position are ornamented with carved work even in the present day, and since this ornamentation is variegated, it may be asked whether מחתּבות does here signify "sculptured," and not rather "striped in colours, variegated," which we prefer, since חטב (cogn. חצב) signifies nothing more than to hew firewood; and on the other side, the signification of the Arabic chaṭiba, to be striped, many-coloured (IV to become green-striped, of the coloquintida), is also secured to the verb חטב side by side with that signification by Pro 7:16. It is therefore to be rendered: our daughters are as corners adorned in varied colours after the architecture of palaces.


  The words האליף, to bring forth by thousands, and מרבּב (denominative from רבבה), which surpasses it, multiplied by tens of thousands, are freely formed. Concerning חוּצות, meadows, vid., on Job 18:17. פּרץ, in a martial sense a defeat, clades, e.g., in Jdg 21:15, is here any violent misfortune whatever, as murrain, which causes a breach, and יוצאת any head of cattle which goes off by a single misfortune. The lamentation in the streets is intended as in Jer 14:2. שׁכּכה is also found in Sol 5:9; nor does the poet, however, hesitate to blend this שׁ with the tetragrammaton into one word. The Jod is not dageshed (cf. Psa 123:2), because it is to be read שׁאדני, cf. מיהוה = מאדני in Gen 18:14. Luther takes Psa 144:15 and Psa 144:15 as contrasts: Blessed is the people that is in such a case, But blessed is the people whose God is the Lord. There is, however, no antithesis intended, but only an exceeding of the first declaration by the second. For to be allowed to call the God from whom every blessing comes his God, is still infinitely more than the richest abundance of material blessing. The pinnacle of Israel's good fortune consists in being, by the election of grace, the people of the Lord (Psa 33:12).


  Psalm 145


  Hymn in Praise of the All-Bountiful King


  With Psa 144:1-15 the collection draws doxologically towards its close. This Psalm, which begins in the form of the beracha (ברוך ה), is followed by another in which benedicam (Psa 145:1-2) and benedicat (Psa 145:21) is the favourite word. It is the only Psalm that bears the title תּהלּה, whose plural תּהלּים is become the collective name of the Psalms. In B. Berachoth 4b it is distinguished by the apophthegm: "Every one who repeats the תהלה לדוד three times a day may be sure that he is a child of the world to come (בן העולם הבא)." And why? Not merely because this Psalm, as the Gemara says, אתיא באלף בית, i.e., follows the course of the alphabet (for Ps 119 is in fact also alphabetical, and that in an eightfold degree), and not merely because it celebrates God's care for all creatures (for this the Great Hallel also does, Psa 136:25), but because it unites both these prominent qualities in itself (משׁום דאית ביה תרתי). In fact, Psa 145:16 is a celebration of the goodness of God which embraces every living thing, with which only Psa 136:25, and not Psa 111:5, can be compared. Valde sententiosus hic Psalmus est, says Bakius; and do we not find in this Psalm our favourite Benedicite and Oculi omnium which our children repeat before a meal? It is the ancient church's Psalm for the noon-day repast (vid., Armknecht, Die heilige Psalmodie, 1855, S. 54); Psa 145:15 was also used at the holy communion, hence Chrysostom says it contains τὰ ῥήματα ταῦτα, ἅπερ οἱ μεμυημένοι συνεχῶς ὑποψάλλουσι λέγοντες· Οἱ ὀφθαλμοὶ πάντων εἰς σὲ ἐλπίζουσιν καὶ σὺ δίδως τὴν τροφὴν αὐτῶν ἐν εὐκαιρίᾳ.


  Κατὰ στοιχεῖον, observes Theodoret, καὶ οὗτος ὁ ὕμνος σύγκειται. The Psalm is distichic, and every first line of the distich has the ordinal letter; but the distich Nun is wanting. The Talmud (loc cit.) is of opinion that it is because the fatal נפלה (Amo 5:2), which David, going on at once with סומך ה לכל־הנפלים, skips over, begins with Nun. On the other hand, Ewald, Vaihinger, and Sommer, like Grotius, think that the Nun-strophe has been lost. The lxx (but not Aquila, Symmachus, Theodotion, nor Jerome in his translation after the original text) gives such a strophe, perhaps out of a MS (like the Dublin Cod. Kennicot, 142) in which it was supplied: Πιστὸς (נאמן as in Psa 111:7) κύριος ἐν (πᾶσι) τοῖς λόγοις αὐτοῦ καὶ ὅσιος ἐν πᾶσι τοῖς ἔργοις αὐτοῦ (according with Psa 145:17, with the change only of two words of this distich). Hitzig is of opinion that the original Nun-strophe has been welded into Psa 141:1-10; but only his clairvoyant-like historical discernment is able to amalgamate Psa 145:6 of this Psalm with our Psalms 145. We are contented to see in the omission of the Nun-strophe an example of that freedom with which the Old Testament poets are wont to handle this kind of forms. Likewise there is no reason apparent for there fact that Jeremiah has chosen in Lam 2:1, Lam 3:1, and Lam 4:1 of the Lamentations to make the Ajin-strophe follow the Pe-strophe three times, whilst in Lam 1:1 it precedes it.


  Psalm 145:1


  The strains with which this hymn opens are familiar Psalm-strains. We are reminded of Psa 30:2, and the likewise alphabetical song of praise and thanksgiving Psa 34:2. The plena scriptio אלוהי in Psa 143:10; Psa 98:6. The language of address "my God the King," which sounds harsh in comparison with the otherwise usual "my King and my God" (Psa 5:3; Psa 84:4), purposely calls God with unrelated generality, that is to say in the most absolute manner, the King. If the poet is himself a king, the occasion for this appellation of God is all the more natural and the signification all the more pertinent. But even in the mouth of any other person it is significant. Whosoever calls God by such a name acknowledges His royal prerogative, and at the same time does homage to Him and binds himself to allegiance; and it is just this confessory act of exalting Him who in Himself is the absolutely lofty One that is here called רומם. But who can the poet express the purpose of praising God's Name for ever? Because the praise of God is a need of his inmost nature, he has a perfect right to forget his own mortality when engaged upon this devotion to the ever-living King. Clinging adoringly to the Eternal One, he must seem to himself to be eternal; and if there is a practical proof for a life after death, it is just this ardent desire of the soul, wrought of God Himself, after the praise of the God of its life (lit., its origin) which affords it the highest, noblest delight. The idea of the silent Hades, which forces itself forward elsewhere, as in Psa 6:6, where the mind of the poet is beclouded by sin, is here entirely removed, inasmuch as here the mind of the poet is the undimmed mirror of the divine glory. Therefore Psa 145:2 also does not concede the possibility of any interruption of the praise: the poet will daily (Psa 68:20) bless God, be they days of prosperity or of sorrow, uninterruptedly in all eternity will he glorify His Name (אהללה as in Psa 69:31). There is no worthier and more exhaustless object of praise (Psa 145:3): Jahve is great, and greatly to be praised (מהלּל, taken from Psa 48:2, as in Psa 96:4, cf. Psa 18:4), and of His "greatness" (cf. Ch1 29:11, where this attribute precedes all others) there is no searching out, i.e., it is so abysmally deep that no searching can reach its bottom (as in Isa 40:28; Job 11:7.). It has, however, been revealed, and is being revealed continually, and is for this very reason thus celebrated in Psa 145:4 : one generation propagates to the next the growing praise of the works that He has wrought out (עשׂה מעשׁים), and men are able to relate all manner of proofs of His victorious power which prevails over everything, and makes everything subject to itself (גּבוּרת as in Psa 20:7, and frequently). This historically manifest and traditional divine doxa and the facts (דּברי as in Psa 105:27) of the divine wonders the poet will devoutly consider. הדר stands in attributive relation to כּבוד, as this on its part does to הודך. Thy brilliantly gloriously (kingly) majesty (cf. Jer 22:18; Dan 11:21). The poet does not say גּם אני, nor may we insert it, either here in Psa 145:5, or in Psa 145:6, where the same sequence of thoughts recurs, more briefly expressed. The emphasis lies on the objects. The mightiness (עזוּז as in Psa 78:4, and in Isa 42:25, where it signifies violence) of His terrible acts shall pass from mouth to mouth (אמר with a substantival object as in Psa 40:11), and His mighty acts (גּדלּות, magnalia, as in Ch1 17:19, Ch1 17:21)—according to the Ker (which is determined by the suffix of אספּרנּה; cf. however, Sa2 22:23; Kg2 3:3; Kg2 10:26, and frequently): His greatness (גּדלּה)—will he also on his part make the matter of his narrating. It is, however, not alone the awe-inspiring majesty of God which is revealed in history, but also the greatness (רב used as a substantive as in Psa 31:20; Isa 63:7; Isa 21:7, whereas רבּים in Psa 32:10; Psa 89:51 is an adjective placed before the noun after the manner of a numeral), i.e., the abundant measure, of His goodness and His righteousness, i.e., His acting in inviolable correspondence with His counsel and order of salvation. The memory of the transcendent goodness of God is the object of universal, overflowing acknowledgement and the righteousness of God is the object of universal exultation (רנּן with the accusative as in Psa 51:16; Psa 59:17). After the poet has sung the glorious self-attestation of God according to both its sides, the fiery and the light sides, he lingers by the light side, the front side of the Name of Jahve unfolded in Exo 34:6.


  Psalm 145:8


  This memorable utterance of Jahve concerning Himself the writer of Ps 103, which is of kindred import, also interweaves into his celebration of the revelation of divine love in Psa 145:8. Instead of רב־חסד the expression here, however, is וגדול חסד (Kerמ, as in Nah 1:3, cf. Psa 89:29, with Makkeph וּגדל־). The real will of God tends towards favour, which gladly giving stoops to give (חנּוּן), and towards compassion, which interests itself on behalf of the sinner for his help and comfort (רחוּם). Wrath is only the background of His nature, which He reluctantly and only after long waiting (ארך אפּים) lets loose against those who spurn His great mercy. For His goodness embraces, as Psa 145:9 says, all; His tender mercies are over all His works, they hover over and encompass all His creatures. Therefore, too, all His works praise Him: they are all together loud-speaking witnesses of that sympathetic all-embracing love of His, which excludes no one who does not exclude himself; and His saints, who live in God's love, bless Him (יברכוּכה written as in Kg1 18:44): their mouth overflows with the declaration (יאמרוּ) of the glory of the kingdom of this loving God, and in speaking (ידבּרוּ) of the sovereign power with which He maintains and extends this kingdom. This confession they make their employ, in order that the knowledge of the mighty acts of God and the glorious majesty of His kingdom may at length become the general possession of mankind. When the poet in Psa 145:12 sets forth the purpose of the proclamation, he drops the form of address. God's kingdom is a kingdom of all aeons, and His dominion is manifested without exception and continually in all periods or generations (בּכל־דּור ודר as in Ps 45:18, Est 9:28, a pleonastic strengthening of the expression בּדר ודר, Psa 90:1). It is the eternal circumference of the history of time, but at the same time its eternal substance, which more and more unfolds and achieves itself in the succession of the periods that mark its course. For that all things in heaven and on earth shall be gathered up together (ἀνακεφαλαιώσασθαι, Eph 1:10) in the all-embracing kingdom of God in His Christ, is the goal of all history, and therefore the substance of history which is working itself out. With Psa 145:13 (cf. Dan. 3:33, Dan 4:31, according to Hitzig the primary passages) another paragraph is brought to a close.


  Psalm 145:14


  The poet now celebrates in detail the deeds of the gracious King. The words with ל are pure datives, cf. the accusative expression in Psa 146:8. He in person is the support which holds fast the falling ones (נופלים, here not the fallen ones, see Psa 28:1) in the midst of falling (Nicephorus: τοὺς καταπεσεῖν μέλλοντας ἑδραιοῖ, ὥστε μὴ καταπεσεῖν), and the stay by which those who are bowed together raise themselves. He is the Provider for all beings, the Father of the house, to whom in the great house of the world the eyes (עיני with the second ê toneless, Ew. 100, b) of all beings, endowed with reason and irrational, are directed with calm confidence (Mat 6:26), and who gives them their food in its, i.e., in due season. The language of Psa 104:27 is very similar, and it proceeds here, too, as there in Psa 104:28 (cf. Sir. 40:14). He opens His hand, which is ever full, much as a man who feeds the doves in his court does, and gives רצון, pleasure, i.e., that which is good, which is the fulfilling of their desire, in sufficient fulness to all living things (and therefore those in need of support for the body and the life). Thus it is to be interpreted, according to Deu 33:23 (after which here in the lxx the reading varies between εὐδοκίας and εὐλογίας), cf. Act 14:17, ἐμπιπλών τροφῆς καὶ εὐφροσύνης τάς καρδίας ἡμῶν. השׂבּיע is construed with a dative and accusative of the object instead of with two accusatives of the object (Ges. 139. 1, 2). The usage of the language is unacquainted with רצון as an adverb in the sense of "willingly" (Hitzig), which would rather be ברצונך. In all the ways that Jahve takes in His historical rule He is "righteous," i.e., He keeps strictly to the rule (norm) of His holy love; and in all His works which He accomplishes in the course of history He is merciful (חסיד), i.e., He practises mercy (חסד, see Psa 12:2); for during the present time of mercy the primary essence of His active manifestation is free preventing mercy, condescending love. True, He remains at a distance from the hypocrites, just as their heart remains far from Him (Isa 29:13); but as for the rest, with impartial equality He is nigh (קרוב as in Psa 34:19) to all who call upon Him בּאמת, in firmness, certainty, truth, i.e., so that the prayer comes from their heart and is holy fervour (cf. Isa 10:20; Isa 48:1). What is meant is true and real prayer in opposition to the νεκρὸν ἔργον, as is also meant in the main in Joh 4:23. To such true praying ones Jahve is present, viz., in mercy (for in respect of His power He is everywhere); He makes the desire of those who fear Him a reality, their will being also His; and He grants them the salvation (σωτηρία) prayed for. Those who are called in Psa 145:19 those who fear Him, are called in Psa 145:20 those who love Him. Fear and love of God belong inseparably together; for fear without love is an unfree, servile disposition, and love without fear, bold-faced familiarity: the one dishonours the all-gracious One, and the other the all-exalted One. But all who love and fear Him He preserves, and on the other hand exterminates all wanton sinners. Having reached the Tav, the hymn of praise, which has traversed all the elements of the language, is at an end. The poet does not, however, close without saying that praising God shall be his everlasting employment (פּי ידבּר with Olewejored, the Mahpach or rather Jethib sign of which above represents the Makkeph), and without wishing that all flesh, i.e., all men, who αρε σὰρξ καὶ αἷμα, בּשׂר ודם, may bless God's holy Name to all eternity. The realization of this wish is the final goal of history. It will then have reached Deu 32:43 of the great song in Deut. 32—Jahve one and His Name one (Zac 14:9), Israel praising God ὑπὲρ ἀληθείας, and the Gentiles ὑπὲρ ἐλέους (Rom 15:8.).


  Psalm 146


  Hallelujah to God the One True Helper


  The Psalter now draws to a close with five Hallelujah Psalms. This first closing Hallelujah has many points of coincidence with the foregoing alphabetical hymn (compare אחללה in Psa 146:2 with Psa 145:2; שׂברו in Psa 146:5 with Psa 145:15; "who giveth bread to the hungry" in Psa 146:7 with Psa 145:15.; "who maketh the blind to see" in Psa 146:8 with Psa 145:14; "Jahve reigneth, etc.," in Psa 146:10 with Psa 145:13)—the same range of thought betrays one author. In the lxx Psa 146:1 (according to its enumeration four Psalms, viz., Psa 145:1, Psalms 147 being split up into two) have the inscription Ἀλληλούια. Ἀγγαίου καὶ Ζαχαρίου, which is repeated four times. These Psalms appear to have formed a separate Hallel, which is referred back to these prophets, in the old liturgy of the second Temple. Later on they became, together with Psa 149:1, an integral part of the daily morning prayer, and in fact of the פסוקי דזמרה, i.e., of the mosaic-work of Psalms and other poetical pieces that was incorporated in the morning prayer, and are called eve in Shabbath 118b Hallel, but expressly distinguished from the Hallel to be recited at the Passover and other feasts, which is called "the Egyptian Hallel." In distinction from this, Krochmal calls these five Psalms the Greek Hallel. But there is nothing to oblige us to come down beyond the time of Ezra and Nehemiah. The agreement between 1 Macc. 2:63 (ἔστρεψεν εἰς τὸν χοῦν αὐτοῦ καὶ ὁ διαλογισμὸς αὐτοῦ ἀπώλετο) and Psa 146:4 of our Psalm, which Hitzig has turned to good account, does not decide anything concerning the age of the Psalm, but only shows that it was in existence at the time of the author of the First Book of Maccabees,—a point in favour of which we were not in need of any proof. But there was just as much ground for dissuading against putting confidence in princes in the time of the Persians as in that of the Grecian domination.


  Psalm 146:1


  Instead of "bless," as in Psa 103:1; Psa 104:1, the poet of this Psalm says "praise." When he attunes his sole to the praise of God, he puts himself personally into this mood of mind, and therefore goes on to say "I will praise." He will, however, not only praise God in the song which he is beginning, but כּחיּי (vid., on Psa 63:5), fillling up his life with it, or בּעודי (prop. "in my yet-being," with the suffix of the noun, whereas עודנּי with the verbal suffix is "I still am"), so that his continued life is also a constant continued praising, viz., (and this is in the mind of the poet here, even at the commencment of the Psalm) of the God and Kings who, as being the Almighty, Eternal, and unchangeably Faithful One, is the true ground of confidence. The warning against putting trust in princes calls to mind Psa 118:8. The clause: the son of man, who has no help that he could afford, is to be understood according to Ps 60:13. The following לאדמתו shows that the poet by expression בּן־אדם combines the thoughts of Gen 2:7 and Gen 3:19. If his breath goes forth, he says, basing the untrustworthiness and feebleness of the son of Adam upon the inevitable final destiny of the son of Adam taken out of the ground, then he returns to his earth, i.e., the earth of his first beginning; cf. the more exact expression אל־עפרם, after which the εἰς τὴν γῆν αὐτοῦ of the lxx is exchanged for εἰς τὸν χοῦν αὐτοῦ in 1 Macc. 2:63: On the hypothetical relation of the first future clause to the second, cf. Psa 139:8-10, Psa 139:18; Ew. 357, b. In that day, the inevitable day of death, the projects or plans of man are at once and forever at an end. The ἅπ. λεγ. עשׁתּנת describes these with the collateral notion of the subtleness and magnitude.


  Psalm 146:5


  Man's help is of no avail; blessed is he (this is the last of the twenty-five אשׁרי of the Psalter), on the contrary, who has the God of Jacob (שׁאל like שׁיהוה in Psa 144:15) as Him in whom is his succour (בּעזרו with Beth essentiae, vid., on Psa 35:2)—he, whose confidence (שׂבר as in Psa 119:116) rests on Jahve, whom he can by faith call his God. Men often are not able to give help although they might be willing to do so: He, however, is the Almighty, the Creator of the heavens, the earth, and the sea, and of all living things that fill these three (cf. Neh 9:6). Men easily change their mind and do not keep their word: He, however, is He who keepeth truth or faithfulness, inasmuch as He unchangeably adheres to the fulfilling of His promises. שׁמר אמת is in form equivalent substantially to שׁמר חסד and שׁמר הבּרית. And that which He is able to do as being the Almighty, and cannot as being the Truthful One leave undone, is also really His mode of active manifestation made evident in practical proofs: He obtains right for the oppressed, gives bread to the hungry, and consequently proves Himself to be the succour of those who suffer wrong without doing wrong, and as the provider for those who look for their daily bread from His gracious hand. With השּׁמר, the only determinate participle, the faithfulness of God to His promises is made especially prominent.


  Psalm 146:7


  The five lines beginning with Jahve belong together. Each consists of three words, which in the main is also the favourite measure of the lines in the Book of Job. The expression is as brief as possible. התּיר is transferred from the yoke and chains to the person himself who is bound, and פּקח is transferred from the eyes of the blind to the person himself. The five lines celebrate the God of the five-divisioned Tra, which furnishes abundant examples for these celebrations, and is directed with most considerate tenderness towards the strangers, orphans, and widows in particular. The orphan and the widow, says the sixth line, doth He recover, strengthen (with reference to עודד see Psa 20:9; Psa 31:12). Valde gratus mihi est hic Psalmus, Bakius observes, ob Trifolium illud Dei: Advenas, Pupillos, et Viduas, versu uno luculentissime depictum, id quod in toto Psalterio nullibi fit. Whilst Jahve, however, makes the manifold sorrows of His saints to have a blessed issue, He bends (יאוּת) the way of the wicked, so that it leads into error and ends in the abyss (Psa 1:6). This judicial manifestation of Jahve has only one line devoted to it. For He rules in love and in wrath, but delights most of all to rule in love. Jahve is, however, the God of Zion. The eternal duration of His kingdom is also the guarantee for its future glorious completion, for the victory of love. Hallelujah!


  Psalm 147


  Hallelujah to the Sustainer of All Things, the Restorer of Jerusalem


  It is the tone of the restoration-period of Ezra and Nehemiah that meets us sounding forth out of this and the two following Psalms, even more distinctly and recognisably than out of the nearly related preceding Psalm (cf. Psa 147:6 with Psa 146:9). In Psalms 147 thanksgiving is rendered to God for the restoration of Jerusalem, which is now once more a city with walls and gates; in Psa 148:1-14 for the restoration of the national independence; and in Psa 149:1-9 for the restoration of the capacity of joyously and triumphantly defending themselves to the people so long rendered defenceless and so ignominiously enslaved.


  In the seventh year of Artachshasta (Artaxerxes I Longimanus) Ezra the priest entered Jerusalem, after a journey of five months, with about two thousand exiles, mostly out of the families of the Levites (458 b.c.). In the twentieth year of this same clement king, that is to say, thirteen years later (445 b.c.), came Nehemiah, his cup-bearer, in the capacity of a Tirshâtha (vid., Isaiah, p. 4). Whilst Ezra did everything for introducing the Mosaic Law again into the mind and commonwealth of the nation, Nehemiah furthered the building of the city, and more particularly of the walls and gates. We hear from his own mouth, in Neh 2:1 of the Book that is extracted from his memoirs, how indefatigably and cautiously he laboured to accomplish this work. Neh 12:27 is closely connected with these notes of Nehemiah's own hand. After having been again in the meanwhile in Susa, and there neutralized the slanderous reports that had reached the court of Persia, he appointed, at his second stay in Jerusalem, a feast in dedication of the walls. The Levite musicians, who had settled down fore the most part round about Jerusalem, were summoned to appear in Jerusalem. Then the priests and Levites were purified; and they purified the people, the gates, and the walls, the bones of the dead (as we must with Herzfeld picture this to ourselves) being taken out of all the tombs within the city and buried before the city; and then came that sprinkling, according to the Law, with the sacred lye of the red heifer, which is said (Para iii. 5) to have been introduced again by Ezra for the first time after the Exile. Next the princes of Judah, the priests, and Levite musicians were placed in the west of the city in two great choirs (תּודת)


  and processions (תּחלכת). The one festal choir, which was led by the one half of the princes, and among the priests of which Ezra went on in front, marched round the right half of the city, and the other round the left, whilst the people looked down from the walls and towers. The two processions met on the east side of the city and drew up in the Temple, where the festive sacrifices were offered amidst music and shouts of joy.


  The supposition that Psa 147:1 were all sung at this dedication of the walls under Nehemiah (Hengstenberg) cannot be supported; but as regards Psalms 147, the composition of which in the time of Nehemiah is acknowledged by the most diverse parties (Keil, Ewald, Dillmann, Zunz), the reference to the Feast of the Dedication of the walls is very probable. The Psalm falls into two parts, Psa 147:1-11, Psa 147:12, which exhibit a progression both in respect of the building of the walls (Psa 147:2, Psa 147:13), and in respect of the circumstances of the weather, from which the poet takes occasion to sing the praise of God (Psa 147:8, Psa 147:16). It is a double Psalm, the first part of which seems to have been composed, as Hitzig suggests, on the appearing of the November rain, and the second in the midst of the rainy part of the winter, when the mild spring breezes and a thaw were already in prospect.


  Psalm 147:1


  The Hallelujah, as in Psa 135:3, is based upon the fact, that to sing of our God, or to celebrate our God in song (זמּר with an accusative of the object, as in Ps 30:13, and frequently), is a discharge of duty that reacts healthfully and beneficially upon ourselves: "comely is a hymn of praise" (taken from Psa 33:1), both in respect of the worthiness of God to be praised, and of the gratitude that is due to Him. Instead of זמּר or לזמּר, Psa 92:2, the expression is זמּרה, a form of the infin. Piel, which at least can still be proved to be possible by ליסּרה in Lev 26:18. The two כּי are co-ordinate, and כּי־נעים no more refers to God here than in Psa 135:3, as Hitzig supposes when he alters Psa 147:1 so that it reads: "Praise ye Jah because He is good, play unto our God because He is lovely." Psa 92:2 shows that כּי־טוב can refer to God; but נעים said of God is contrary to the custom and spirit of the Old Testament, whereas טוב and נעים are also in Psa 133:1 neuter predicates of a subject that is set forth in the infinitive form. In Psa 147:2 the praise begins, and at the same time the confirmation of the delightful duty. Jahve is the builder up of Jerusalem, He brings together (כּנּס as in Ezekiel, the later wozd for אסף and קבּץ) the outcasts of Israel (as in Isa 11:12; Isa 56:8); the building of Jerusalem is therefore intended of the rebuilding up, and to the dispersion of Israel corresponds the holy city laid in ruins. Jahve healeth the heart-broken, as He has shown in the case of the exiles, and bindeth up their pains (Psa 16:4), i.e., smarting wounds; רפא, which is here followed by חבּשׁ, also takes to itself a dative object in other instances, both in an active and (Isa 6:10) an impersonal application; but for שׁבוּרי לב the older language says נשׁבּרי לב, Psa 34:19, Isa 61:1. The connection of the thoughts, which the poet now brings to the stars, becomes clear from the primary passage, Isa 40:26, cf. Isa 40:27. To be acquainted with human woe and to relieve it is an easy and small matter to Him who allots a number to the stars, that are to man innumerable (Gen 15:5), i.e., who has called them into being by His creative power in whatever number He has pleased, and yet a number known to Him (מנה, the part. praes., which occurs frequently in descriptions of the Creator), and calls to them all names, i.e., names them all by names which are the expression of their true nature, which is well known to Him, the Creator. What Isaiah says (Isa 40:26) with the words, "because of the greatness of might, and as being strong in power," and (Isa 40:28) "His understanding is unsearchable," is here asserted in Psa 147:5 (cf. Psa 145:3): great is our Lord, and capable of much (as in Job 37:23, שׂגּיא כּח), and to His understanding there is no number, i.e., in its depth and fulness it cannot be defined by any number. What a comfort for the church as it traverses its ways, that are often so labyrinthine and entangled! Its Lord is the Omniscient as well as the Almighty One. Its history, like the universe, is a work of God's infinitely profound and rich understanding. It is a mirror of gracious love and righteous anger. The patient sufferers (ענוים) He strengthens (מעודד as in Psa 146:9); malevolent sinners (רשׁעים), on the other hand, He casts down to the earth (עדי־ארץ, cf. Isa 26:5), casting deep down to the ground those who exalt themselves to the skies.


  Psalm 147:7


  With Psa 147:7 the song takes a new flight. ענה ל signifies to strike up or sing in honour of any one, Num 21:27; Isa 27:2. The object of the action is conceived of in בּתּודה as the medium of it (cf. e.g., Job 16:4). The participles in Psa 147:8. are attributive clauses that are attached in a free manner to לאלהינוּ. הכין signifies to prepare, procure, as e.g., in Job 38:41—a passage which the psalmist has had in his mind in connection with Psa 147:9. מצמיח, as being the causative of a verb. crescendi, is construed with a double accusative: "making mountains (whither human agriculture does not reach) to bring forth grass;" and the advance to the thought that God gives to the cattle the bread that they need is occasioned by the "He causeth grass to grow for the cattle" of the model passage Psa 104:14, just as the only hinting אשׁר יקראוּ, which is said of the young of the raven (which are forsaken and cast off by their mothers very early), is explained from ילדיו אל־אל ישׁוּעוּ in Job loc. cit. The verb קרא brev ehT .tic .col boJ ni , κράζειν (cf. κρώζειν), is still more expressive for the cry of the raven, κόραξ, Sanscrit kârava, than that שׁוּע; κοράττειν and κορακεύεσθαι signify directly to implore incessantly, without taking any refusal. Towards Him, the gracious Sustainer of all beings, are the ravens croaking for their food pointed (cf. Luk 12:24, "Consider the ravens"), just like the earth that thirsts for rain. He is the all-conditioning One. Man, who is able to know that which the irrational creature unconsciously acknowledges, is in the feeling of his dependence to trust in Him and not in himself. In all those things to which the God-estranged self-confidence of man so readily clings, God has no delight (יחפּץ, pausal form like יחבּשׁ) and no pleasure, neither in the strength of the horse, whose rider imagines himself invincible, and, if he is obliged to flee, that he cannot be overtaken, nor in the legs of a man, upon which he imagines himself so firm that he cannot be thrown down, and which, when he is pursued, will presumptively carry him far enough away into safety. שׁוק, Arab. sâq, is the leg from the knee to the foot, from Arab. sâqa, root sq, to drive, urge forward, more particularly to urge on to a gallop (like curs, according to Pott, from the root car, to go). What is meant here is, not that the strength of the horse and muscular power are of no avail when God wills to destroy a man (Psa 33:16., Amo 2:14.), but only that God has no pleasure in the warrior's horse and in athletic strength. Those who fear Him, i.e., with a knowledge of the impotency of all power possessed by the creature in itself, and in humble trust feel themselves dependent upon His omnipotence—these are they in whom He takes pleasure (רצה with the accusative), those who, renouncing all carnal defiance and self-confident self-working, hope in His mercy.


  Psalm 147:12


  In the lxx this strophe is a Psalm (Lauda Jerusalem) of itself. The call goes forth to the church again on the soil of the land of promise assembled round about Jerusalem. The holy city has again risen out of its ruins; it now once more has gates which can stand open in the broad daylight, and can be closed and bolted when the darkness comes on for the security of the municipality that is only just growing into power (Neh 7:1-4). The blessing of God again rests upon the children of the sacred metropolis. Its territory, which has experienced all the sufferings of war, and formerly resounded with the tumult of arms and cries of woe and destruction, God has now, from being an arena of conflict, made into peace (the accusative of the effect, and therefore different from Isa 60:17); and since the land can now again be cultivated in peace, the ancient promise (Ps 81:17) is fulfilled, that God would feed His people, if they would only obey Him, with the fat of wheat. The God of Israel is the almighty Governor of nature. It is He who sends His fiat (אמרתו after the manner of the ויּאמר of the history of creation, cf. Psa 33:9) earthwards (ארץ, the accusative of the direction). The word is His messenger (vid., on Psa 107:20), עד־מהרה, i.e., it runs as swiftly as possible, viz., in order to execute the errand on which it is sent. He it is who sends down snow-flakes like flocks of wool, so that the fields are covered with snow as with a white-woollen warming covering.


  He scatters hoar-frost (כּפור from כּפר, to cover over with the fine frozen dew or mist as though they were powdered with ashes that the wind had blown about. Another time He casts His ice


  (קרחו from קרח; or according to another reading, קרחו from קרח) down like morsels, fragments, כפתּים, viz., as hail-stones, or as sleet. The question: before His cold—who can stand? is formed as in Nah 1:6, cf. Psa 130:3. It further comes to pass that God sends forth His word and causes them (snow, hoar-frost, and ice) to melt away: He makes His thawing wind blow, waters flow; i.e., as soon as the one comes about, the other also takes place forthwith. This God now, who rules all things by His word and moulds all things according to His will, is the God of the revelation pertaining to the history of salvation, which is come to Israel, and as the bearer of which Israel takes the place of honour among the nations, Deu 4:7., 32-34. Since the poet says מגּיד and not הגּיד, he is thinking not only of the Tra, but also of prophecy as the continuous self-attestation of God, the Lawgiver. The Ker דּבריו, occasioned by the plurals of the parallel member of the verse, gives an unlimited indistinct idea. We must keep to דברו, with the lxx, Aquila, Theodotion, the Quinta, Sexta, and Jerome. The word, which is the medium of God's cosmical rule, is gone forth as a word of salvation to Israel, and, unfolding itself in statutes and judgments, has raised Israel to a legal state founded upon a positive divine law or judgment such as no Gentile nation possesses. The Hallelujah does not exult over the fact that these other nations are not acquainted with any such positive divine law, but (cf. Deu 4:7., Baruch 4:4) over the fact that Israel is put into possession of such a law. It is frequently attested elsewhere that this possession of Israel is only meant to be a means of making salvation a common property of the world at large.


  Psalm 148


  Hallelujah of All Heavenly and Earthly Beings


  After the Psalmist in the foregoing Hallelujah has made the gracious self-attestation of Jahve in the case of the people of revelation, in connection with the general government of the almighty and all-benevolent One in the world, the theme of his praise, he calls upon all creatures in heaven and on earth, and more especially mankind of all peoples and classes and races and ages, to join in concert in praise of the Name of Jahve, and that on the ground of the might and honour which He has bestowed upon His people, i.e., has bestowed upon them once more now when they are gathered together again out of exile and Jerusalem has risen again out of the ruins of its overthrow. The hymn of the three in the fiery furnace, which has been interpolated in Dan 3:1 of the Book of Daniel in the lxx, is for the most part an imitation of this Psalm. In the language of the liturgy this Psalm has the special name of Laudes among the twenty Psalmi alleluiatici, and all the three Psalms which close the Psalter are called αἶνοι, Syriac shabchûh (praise ye Him).


  In this Psalm the loftiest consciousness of faith is united with the grandest contemplation of the world. The church appears here as the choir-leader of the universe. It knows that its experiences have a central and universal significance for the whole life of creation; that the loving-kindness which has fallen to its lot is worthy to excite joy among all beings in heaven and on earth. And it calls not only upon everything in heaven and on earth that stands in fellowship of thought, of word, and of freedom with it to praise God, but also the sun, moon, and stars, water, earth, fire, and air, mountains, trees, and beasts, yea even such natural phenomena as hail, snow, and mist. How is this to be explained? The easiest way of explaining is to say that it is a figure of speech (Hupfeld); but this explanation explains nothing. Does the invitation in the exuberance of feeling, without any clearness of conception, here overstep the boundary of that which is possible? Or does the poet, when he calls upon these lifeless and unconscious things to praise God, mean that we are to praise God on their behalf—ἀφορ ᾶν εἰς ταῦτα, as Theodoret says, καὶ τοῦ Θεοῦ τὴν σοφίαν καταμανθάνειν καὶ διὰ πάντων αὐτῷ πλέκειν τὴν ὑμνῳδίαν? Or does the "praise ye" in its reference to these things of nature proceed on the assumption that they praise God when they redound to the praise of God, and find its justification in the fact that the human will enters into this matter of fact which relates to things, and is devoid of any will, and seizes it and drags it into the concert of angels and men? All these explanations are unsatisfactory. The call to praise proceeds rather from the wish that all creatures, by becoming after their own manner an echo and reflection of the divine glory, may participate in the joy at the glory which God has bestowed upon His people after their deep humiliation. This wish, however, after all rests upon the great truth, that the way through suffering to glory which the church is traversing, has not only the glorifying of God in itself, but by means of this glorifying, the glorifying of God in all creatures and by all creatures, too, as its final aim, and that these, finally transformed (glorified) in the likeness of transformed (glorified) humanity, will become the bright mirror of the divine doxa and an embodied hymn of a thousand voices. The calls also in Isa 44:23; Isa 49:13, cf. Psa 52:9, and the descriptions in Isa 35:1., Isa 41:19; Isa 55:12., proceed from the view to which Paul gives clear expression from the stand-point of the New Testament in Rom 8:18.


  Psalm 148:1


  The call does not rise step by step from below upwards, but begins forthwith from above in the highest and outermost spheres of creation. The place whence, before all others, the praise is to resound is the heavens; it is to resound in the heights, viz., the heights of heaven (Job 16:19; Job 25:2; Job 31:2). The מן might, it is true, also denote the birth or origin: ye of the heavens, i.e., ye celestial beings (cf. Psa 68:27), but the parallel בּמּרומים renders the immediate construction with הללוּ more natural. Psa 148:2-4 tell who are to praise Jahve there: first of all, all His angels, the messengers of the Ruler of the world—all His host, i.e., angels and stars, for צבאו (Chethמb) or צבאיו (Kerמ as in Psa 103:21) is the name of the heavenly host armed with light which God Tsebaoth commands (vid., on Gen 2:1),—a name including both stars (e.g., in Deu 4:19) and angels (e.g., in Jos 5:14., Kg1 22:19); angels and stars are also united in the Scriptures in other instances (e.g., Job 38:7). When the psalmist calls upon these beings of light to praise Jahve, he does not merely express his delight in that which they do under any circumstances (Hengstenberg), but comprehends the heavenly world with the earthly, the church above with the church here below (vid., on Psa 29:1-11; Ps 103), and gives a special turn to the praise of the former, making it into an echo of the praise of the latter, and blending both harmoniously together. The heavens of heavens are, as in Deu 10:14; Kg1 8:27, Sir. 16:18, and frequently, those which lie beyond the heavens of the earth which were created on the fourth day, therefore they are the outermost and highest spheres. The waters which are above the heavens are, according to Hupfeld, "a product of the fancy, like the upper heavens and the whole of the inhabitants of heaven." But if in general the other world is not a notion to which there is no corresponding entity, this notion may also have things for its substance which lie beyond our knowledge of nature. The Scriptures, from the first page to the last, acknowledge the existence of celestial waters, to which the rain-waters stand in the relation as it were of a finger-post pointing upwards (see Gen 1:7). All these beings belonging to the superterrestrial world are to praise the Name of Jahve, for He, the God of Israel, it is by whose fiat (צוּה, like אמר in Psa 33:9)


  the heavens and all their host are created (Psa 33:6). He has set them, which did not previously exist, up (העמיד as e.g., in Neh 6:7, the causative to עמד in Psa 33:9, cf. Psa 119:91), and that for ever and ever (Psa 111:8), i.e., in order for ever to maintain the position in the whole of creation which He has assigned to them. He hath given a law (חק) by which its distinctive characteristic is stamped upon each of these heavenly beings, and a fixed bound is set to the nature and activity of each in its mutual relation to all, and not one transgresses (the individualizing singular) this law given to it. Thus ולא יעבר is to be understood, according to Job 14:5, cf. Jer 5:22; Job 38:10; Psa 104:9. Hitzig makes the Creator Himself the subject; but then the poet would have at least been obliged to say חק־נתן למו, and moreover it may be clearly seen from Jer 31:36; Jer 33:20, how the thought that God inviolably keeps the orders of nature in check is expressed θεοπρεπῶς. Jer 5:22, by way of example, shows that the law itself is not, with Ewald, Maurer, and others, following the lxx, Syriac, Italic, Jerome, and Kimchi, to be made the subject: a law hath He given, and it passes not away (an imperishable one). In combination with חק, עבר always signifies "to pass over, transgress."


  Psalm 148:7


  The call to the praise of Jahve is now turned, in the second group of verses, to the earth and everything belonging to it in the widest extent. Here too מן־הארץ, like מן־השּׁמים, Psa 148:1, is intended of the place whence the praise is to resound, and not according to Psa 10:18 of earthly beings. The call is addressed in the first instance to the sea-monsters or dragons (Psa 74:13), i.e., as Pindar (Nem. iii. 23f.) expresses it, θῆρας ἐν πελάγεΐ ὑπερο'χους, and to the surging mass of waters (תּהמות) above and within the earth. Then to four phenomena of nature, coming down from heaven and ascending heavenwards, which are so arranged in Psa 148:8, after the model of the chiasmus (crosswise position), that fire and smoke (קטור), more especially of the mountains (Exo 19:18), hail and snow stand in reciprocal relation; and to the storm-wind (רוּח סערה, an appositional construction, as in Psa 107:25), which, beside a seeming freeness and untractableness, performs God's word. What is said of this last applies also to the fire, etc.; all these phenomena of nature are messengers and servants of God, Psa 104:4, cf. Psa 103:20. When the poet wishes that they all may join in concert with the rest of the creatures to the praise of God, he excepts the fact that they frequently become destructive powers executing judicial punishment, and only has before his mind their (more especially to the inhabitant of Palestine, to whom the opportunity of seeing hail, snow, and ice was more rare than with us, imposing) grandeur and their relatedness to the whole of creation, which is destined to glorify God and to be itself glorified. He next passes over to the mountains towering towards the skies and to all the heights of earth; to the fruit-trees, and to the cedars, the kings among the trees of the forest; to the wild beasts, which are called חחיּה because they represent the most active and powerful life in the animal world, and to all quadrupeds, which, more particularly the four-footed domestic animals, are called בּהמה; to the creeping things (רמשׂ) which cleave to the ground as they move along; and to the birds, which are named with the descriptive epithet winged (צפּור כּנף as in Deu 4:17, cf. Gen 7:14; Eze 39:17, instead of עוף כּנף, Gen 1:21). And just as the call in Ps 103 finds its centre of gravity, so to speak, at last in the soul of man, so here it is addressed finally to humanity, and that, because mankind lives in nations and is comprehended under the law of a state commonwealth, in the first instance to its heads: the kings of the earth, i.e., those who rule over the earth by countries, to the princes and all who have the administration of justice and are possessed of supreme power on the earth, then to men of both sexes and of every age.


  All the beings mentioned from Psa 148:1 onwards are to praise the Name of Jahve; for His Name, He (the God of this Name) alone (Isa 2:11; Psa 72:18) is נשׂגּב, so high that no name reaches up to Him, not even from afar; His glory (His glorious self-attestation) extends over earth and heaven (vid., Psa 8:2). כּי, without our being able and obliged to decide which, introduces the matter and the ground of the praise; and the fact that the desire of the poet comprehends in יהללוּ all the beings mentioned is seen from his saying "earth and heaven," as he glances back from the nearer things mentioned to those mentioned farther off (cf. Gen 2:4). In Psa 148:14 the statement of the object and of the ground of the praise is continued. The motive from which the call to all creatures to Hallelujah proceeds, viz., the new mercy which God has shown towards His people, is also the final ground of the Hallelujah which is to sound forth; for the church of God on earth is the central-point of the universe, the aim of the history of the world, and the glorifying of this church is the turning-point for the transformation of the world. It is not to be rendered: He hath exalted the horn of His people, any more than in Psa 132:17 : I will make the horn of David to shoot forth. The horn in both instances is one such as the person named does not already possess, but which is given him (different from Psa 89:18, Psa 89:25; Psa 92:11, and frequently). The Israel of the Exile had lost its horn, i.e., its comeliness and its defensive and offensive power. God has now given it a horn again, and that a high one, i.e., has helped Israel to attain again an independence among the nations that commands respect. In Ps 132, where the horn is an object of the promise, we might directly understand by it the Branch (Zemach). Here, where the poet speaks out of his own present age, this is at least not the meaning which he associates with the words. What now follows is an apposition to ויּרם קרן לעמּו: He has raised up a horn for His people—praise (we say: to the praise of; cf. the New Testament εἰς ἔπαινον) to all His saints, the children of Israel, the people who stand near Him. Others, as Hengstenberg, take תּהלּה as a second object, but we cannot say הרים תּהלּה. Israel is called עם קרבו, the people of His near = of His nearness or vicinity (Kster), as Jerusalem is called in Ecc 8:10 מקום קדושׁ instead of קדשׁ מקום (Ew. 287, a, b). It might also be said, according to Lev 10:3, עם קרביו, the nation of those who are near to Him (as the Targum renders it). In both instances עם is the governing noun, as, too, surely גּבר is in גּבר עמיתי ni, Zac 13:7, which need not signify, by going back to the abstract primary signification of עמית, a man of my near fellowship, but can also signify a man of my neighbour, i.e., my nearest man, according to Ew. loc. cit. (cf. above on Psa 145:10). As a rule, the principal form of עם is pointed עם; and it is all the more unnecessary, with Olshausen and Hupfeld, to take the construction as adjectival for עם קרוב לו. It might, with Hitzig after Aben-Ezra, be more readily regarded as appositional (to a people, His near, i.e., standing near to Him). We have here an example of the genitival subordination, which is very extensive in Hebrew, instead of an appositional co-ordination: populo propinqui sui, in connection with which propinqui may be referred back to propinquum = propinquitas, but also to propinquus (literally: a people of the kind of one that is near to Him). Thus is Israel styled in Deu 4:7. In the consciousness of the dignity which lies in this name, the nation of the God of the history of salvation comes forward in this Psalm as the leader (choragus) of all creatures, and strikes up a Hallelujah that is to be followed by heaven and earth.


  Psalm 149


  Hallelujah to the God of Victory of His People


  This Psalm is also explained, as we have already seen on Psalms 147, from the time of the restoration under Ezra and Nehemiah. The new song to which it summons has the supreme power which Israel has attained over the world of nations for its substance. As in Psa 148:14 the fact that Jahve has raised up a horn for His people is called תּהלּה לכל־חסדיו, so here in Psa 149:9 the fact that Israel takes vengeance upon the nations and their rulers is called הדר לכל־חסדיו. The writer of the two Psalms is one and the same. The fathers are of opinion that it is the wars and victories of the Maccabees that are here prophetically spoken of. But the Psalm is sufficiently explicable from the newly strengthened national self-consciousness of the period after Cyrus. The stand-point is somewhere about the stand-point of the Book of Esther. The New Testament spiritual church cannot pray as the Old Testament national church here prays. Under the illusion that it might be used as a prayer without any spiritual transmutation, Psa 149:1-9 has become the watchword of the most horrible errors. It was by means of this Psalm that Caspar Scloppius in his Classicum Belli Sacri, which, as Bakius says, is written not with ink, but with blood, inflamed the Roman Catholic princes to the Thirty Years' religious War. And in the Protestant Church Thomas M׬nzer stirred up the War of the Peasants by means of this Psalm. We see that the Christian cannot make such a Psalm directly his own without disavowing the apostolic warning, "the weapons of our warfare are not carnal" (Co2 10:4). The praying Christian must there transpose the letter of this Psalm into the spirit of the New Covenant; the Christian expositor, however, has to ascertain the literal meaning of this portion of the Scriptures of the Old Testament in its relation to contemporary history.


  Psalm 149:1


  A period, in which the church is renewing its youth and drawing nearer to the form it is finally to assume, also of inward necessity puts forth new songs. Such a new era has now dawned for the church of the saints, the Israel that has remained faithful to its God and the faith of its fathers. The Creator of Israel (עשׂיו, plural, with the plural suffix, like עשׂי in Job 35:10, עשׂיך in Isa 54:5, cf. עשׂו in Job 40:19; according to Hupfeld and Hitzig, cf. Ew. 256, b, Ges. 93, 9, singular; but aj, ajich, aw, are always really plural suffixes) has shown that He is also Israel's Preserver and the King of Zion, that He cannot leave the children of Zion for any length of time under foreign dominion, and has heard the sighing of the exiles (Isa 63:19; Isa 26:13). Therefore the church newly appropriated by its God and King is to celebrate Him, whose Name shines forth anew out of its history, with festive dance, timbrel, and cithern. For (as the occasion, hitherto only hinted at, is now expressly stated) Jahve takes a pleasure in His people; His wrath in comparison with His mercy is only like a swiftly passing moment (Isa 54:7.). The futures that follow state that which is going on at the present time. ענוים is, as frequently, a designation of the ecclesia pressa, which has hitherto, amidst patient endurance of suffering, waited for God's own act of redemption. He now adorns them with ישׁוּעה, help against the victory over the hostile world; now the saints, hitherto enslaved and contemned, exult בכבוד, in honour, or on account of the honour which vindicates them before the world and is anew bestowed upon them (בּ of the reason, or, which is more probable in connection with the boldness of the expression, of the state and mood); they shout for joy upon their beds, upon which they have hitherto poured forth their complaints over the present (cf. Hos 7:14), and ardently longed for a better future (Isa 26:8); for the bed is the place of soliloquy (Psa 4:5), and the tears shed there (Psa 6:7) are turned into shouts of joy in the case of Israel.


  Psalm 149:6


  The glance is here directed to the future. The people of the present have again, in their God, attained to a lofty self-consciousness, the consciousness of their destiny, viz., to subjugate the whole world of nations to the God of Israel. In the presence of the re-exaltation which they have experienced their throat is full of words and songs exalting Jahve (רוממות, plural of רומם, or, according to another reading, רומם, Psa 56:1-13 :17), and as servants of this God, the rightful Lord of all the heathen (Psa 82:8), they hold in their hand a many-mouthed, i.e., many edged sword (vid., supra, p. 580), in order to take the field on behalf of the true religion, as the Maccabees actually did, not long after: ταῖς μὲν χερσὶν ἀγωνιζόμενοι ταῖς δὲ καρδίαις πρὸς τὸν Θεόν εὐχόμενοι (2 Macc. 15:27). The meaning of Psa 149:9 becomes a different one, according as we take this line as co-ordinate or subordinate to what goes before. Subordinated, it would imply the execution of a penal jurisdiction over those whom they carried away, and כּתוּב would refer to prescriptive facts such as are recorded in Num 31:8; Sa1 15:32. (Hitzig). But it would become the religious lyric poet least of all to entertain such an unconditional prospect of the execution of the conquered worldly rulers. There is just as little ground for thinking of the judgment of extermination pronounced upon the nations of Canaan, which was pronounced upon them for an especial reason. If Psa 149:9 is taken as co-ordinate, the "written judgment" (Recht) consists in the complete carrying out of the subjugation; and this is commended by the perfectly valid parallel, Isa 45:14. The poet, however, in connection with the expression "written," has neither this nor that passage of Scripture in his mind, but the testimony of the Law and of prophecy in general, that all kingdoms shall become God's and His Christ's. Subjugation (and certainly not without bloodshed) is the scriptural משׁפּט for the execution of which Jahve makes use of His own nation. Because the God who thus vindicates Himself is Israel's God, this subjugation of the world is הדר, splendour and glory, to all who are in love devoted to Him. The glorifying of Jahve is also the glorifying of Israel.


  Psalm 150


  The Final Hallelujah


  The call to praise Jahve "with dance and with timbrel" in Psa 149:3 is put forth here anew in Psa 150:4, but with the introduction of all the instruments; and is addressed not merely to Israel, but to every individual soul.


  Psalm 150:1


  The Synagogue reckons up thirteen divine attributes according to ex. Psa 34:6. (שׁלשׁ עשׂרה מדּות), to which, according to an observation of Kimchi, correspond the thirteen הלּל of this Psalm. It is, however, more probable that in the mind of the poet the tenfold halaluw encompassed by Hallelujah's is significative; for ten is the number of rounding off, completeness, exclusiveness, and of the extreme of exhaustibleness. The local definitions in Psa 150:1 are related attributively to God, and designate that which is heavenly, belonging to the other world, as an object of praise. קדשוּ (the possible local meaning of which is proved by the קדשׁ and קדשׁ קדשׁים of the Tabernacle and of the Temple) is in this passage the heavenly היכל; and רקיע עזּו is the firmament spread out by God's omnipotence and testifying of God's omnipotence (Psa 68:35), not according to its front side, which is turned towards the earth, but according to the reverse or inner side, which is turned towards the celestial world, and which marks it off from the earthly world. The third and fourth hălalu give as the object of the praise that which is at the same time the ground of the praise: the tokens of His גּבוּרה, i.e., of His all-subduing strength, and the plenitude of His greatness (גּדלו = גּדלו), i.e., His absolute, infinite greatness. The fifth and sixth hălalu bring into the concert in praise of God the ram's horn, שׁופר, the name of which came to be improperly used as the name also of the metallic חצצרה (vid., on Psa 81:4), and the two kinds of stringed instruments (vid., Psa 33:2), viz., the nabla (i.e., the harp and lyre) and the kinnor (the cithern), the ψαλτήριον and the κιθάρα (κινύρα). The seventh hălalu invites to the festive dance, of which the chief instrumental accompaniment is the תּף (Arabic duff, Spanish adufe, derived from the Moorish) or tambourine. The eighth hălalu brings on the stringed instruments in their widest compass, מנּים (cf. Psa 45:9) from מן, Syriac menı̂n, and the shepherd's pipe, עגב (with the Gimel raphe = עוּגב); and the ninth and tenth, the two kinds of castanets (צלצלי, construct form of צלצלים, singular צלצל), viz., the smaller clear-sounding, and the larger deeper-toned, more noisy kinds (cf. κύμβαλον ἀλαλάζον, Co1 13:1), as צלצלי שׁמע (pausal form of שׁמע = שׁמע, like סתר in Deu 27:15, and frequently, from סתר = סתר) and צלצלי תרוּעה are, with Schlultens, Pfeifer, Burk, Kster, and others, to be distinguished.


  Psalm 150:6


  The call to praise has thus far been addressed to persons not mentioned by name, but, as the names of instruments thus heaped up show, to Israel especially. It is now generalized to "the totality of breath," i.e., all the beings who are endowed by God with the breath of lie (Heb.: נשׁמת חיּים), i.e., to all mankind.


  With this full-toned Finale the Psalter closes. Having risen as it were by five steps, in this closing Psalm it hovers over the blissful summit of the end, where, as Gregory of Nyssa says, all creatures, after the disunion and disorder caused by sin have been removed, are harmoniously united for one choral dance (εἰς μίαν χοροστασίαν), and the chorus of mankind concerting with the angel chorus are become one cymbal of divine praise, and the final song of victory shall salute God, the triumphant Conqueror (τῷ τροπαιούχῳ), with shouts of joy. There is now no need for any special closing beracha. This whole closing Psalm is such. Nor is there any need even of an Amen (Psa 106:48, cf. Ch1 16:36). The Hallelujah includes it within itself and exceeds it.


  Proverbs


  Introduction


  The Book of Proverbs bears the external title ספר משׁלי, which it derives from the words with which it commences. It is one of the three books which are distinguished from the other twenty-one by a peculiar system of accentuation, the best exposition of which that has yet been given is that by S. Baer, as set forth in my larger Psalmen-commentar


  (Note: Vol. ii., ed. of 1860, pp. 477-511).


  The memorial word for these three books, viz., Job, Mishle (Proverbs), and Tehillim (Psalms), is אמת, formed from the first letter of the first word of each book, or, following the Talmudic and Masoretic arrangement of the books, תאם.


  Having in view the superscription משׁלי שׁלמת, with which the book commences, the ancients regarded it as wholly the composition of Solomon. The circumstance that it contains only 800 verses, while according to Kg1 5:12 (Kg1 4:32) Solomon spake 3000 proverbs, R. Samuel bar-Nachmani explains by remarking that each separate verse may be divided into two or three allegories or apothegms (e.g., Pro 25:12), not to mention other more arbitrary modes of reconciling the discrepancy.


  The opinion also of R. Jonathan, that Solomon first composed the Canticles, then the Proverbs, and last of all Ecclesiastes, inasmuch as the first corresponds with the spring-time of youth, the second with the wisdom of manhood, and the third with the disappointment of old age, is founded on the supposition of the unity of the book and of its Solomonic authorship.


  At the present day also there are some, such as Stier, who regard the Book of Proverbs from first to last as the work of Solomon, just as Klauss (1832) and Randegger (1841) have ventured to affirm that all the Psalms without exception were composed by David. But since historical criticism has been applied to Biblical subjects, that blind submission to mistaken tradition appears as scarcely worthy of being mentioned. The Book of Proverbs presents itself as composed of various parts, different from each other in character and in the period to which they belong. Under the hands of the critical analysis it resolves itself into a mixed market of the most manifold intellectual productions of proverbial poetry, belonging to at least three different epochs.


  1. The External Plan of the Book of Proverbs, and Its Own Testimony as to Its Origin


  The internal superscription of the book, which recommends it, after the manner of later Oriental books, on account of its importance and the general utility of its contents, extends from Pro 1:1 to Pro 1:6. Among the moderns this has been acknowledged by Lwenstein and Maurer; for Pro 1:7, which Ewald, Bertheau, and Keil have added to it, forms a new commencement to the beginning of the book itself. The book is described as "The Proverbs of Solomon," and then there is annexed the statement of its object. That object, as summarily set forth in Pro 1:2, is practical, and that in a twofold way: partly moral, and partly intellectual. The former is described in Pro 1:3-5. It presents moral edification, moral sentiments for acceptance, not merely to help the unwise to attain to wisdom, but also to assist the wise. The latter object is set forth in Pro 1:6. It seeks by its contents to strengthen and discipline the mind to the understanding of thoughtful discourses generally. In other words, it seeks to gain the moral ends which proverbial poetry aims at, and at the same time to make familiar with it, so that the reader, in these proverbs of Solomon, or by means of them as of a key, learns to understand such like apothegms in general. Thus interpreted, the title of the book does not say that the book contains proverbs of other wise men besides those of Solomon; if it did so, it would contradict itself. It is possible that the book contains proverbs other than those of Solomon, possible that the author of the title of the book added such to it himself, but the title presents to view only the Proverbs of Solomon. If Pro 1:7 begins the book, then after reading the title we cannot think otherwise than that here begin the Solomonic proverbs. If we read farther, the contents and the form of the discourses which follow do not contradict this opinion; for both are worthy of Solomon. So much the more astonished are we, therefore, when at Pro 10:1 we meet with a new superscription, משׁלי שׁלמה, from which point on to Pro 22:16 there is a long succession of proverbs of quite a different tone and form—short maxims, Mashals proper—while in the preceding section of the book we find fewer proverbs than monitory discourses. What now must be our opinion when we look back from this second superscription to the part 1:7-9:18, which immediately follows the title of the book? Are 1:7-9:18, in the sense of the book, not the "Proverbs of Solomon"? From the title of the book, which declares them to be so, we must judge that they are. Or are they "Proverbs of Solomon"? In this case the new superscription (Pro 10:1), "The Proverbs of Solomon," appears altogether incomprehensible. And yet only one of these two things is possible: on the one side, therefore, there must be a false appearance of contradiction, which on a closer investigation disappears. But on which side is it? If it is supposed that the tenor of the title, Pro 1:1-6, does not accord with that of the section 10:1-22:6, but that it accords well with that of 1:7-9:18 (with the breadth of expression in 1:7-9:18, it has also several favourite words not elsewhere occurring in the Book of Proverbs; among these, ערמה, subtilty, and מזמּה, discretion, Pro 1:4), then Ewald's view is probable, that chap. 1-9 is an original whole written at once, and that the author had no other intention than to give it as an introduction to the larger Solomonic Book of Proverbs beginning at Pro 10:1. But it is also possible that the author of the title has adopted the style of the section Prov 1:7-9:18. Bertheau, who has propounded this view, and at the same time has rejected, in opposition to Ewald, the idea of the unity of the section, adopts this conclusion, that in 1:8-9:18 there lies before us a collection of the admonitions of different authors of proverbial poetry, partly original introductions to larger collections of proverbs, which the author of the title gathers together in order that he may give a comprehensive introduction to the larger collection contained in 10:1-22:16. But such an origin of the section as Bertheau thus imagines is by no means natural; it is more probable that the author, whose object is, according to the title of the book, to give the proverbs of Solomon, introduces these by a long introduction of his own, than that, instead of beginning with Solomon's proverbs, he first presents long extracts of a different kind from collections of proverbs. If the author, as Bertheau thinks, expresses indeed, in the words of the title, the intention of presenting, along with the "Proverbs of Solomon," also the "words of the wise," then he could not have set about his work more incorrectly and self-contradictorily than if he had begun the whole, which bears the superscription "Proverbs of Solomon" (which must be regarded as presenting the proverbs of Solomon as a key to the words of the wise generally), with the "words of the wise." But besides the opinion of Ewald, which in itself, apart from internal grounds, is more natural and probable than that of Bertheau, there is yet the possibility of another. Keil, following H. A. Hahn, is of opinion, that in the sense of the author of the title, the section 1-9 is Solomonic as well as 10-22, but that he has repeated the superscription "Proverbs of Solomon" before the latter section, because from that point onward proverbs follow which bear in a special measure the characters of the Mashal (Hvernick's Einl. iii. 428). The same phenomenon appears in the book of Isaiah, where, after the general title, there follows an introductory address, and then in Isa 2:1 the general title is repeated in a shorter form. That this analogy, however, is here inapplicable, the further discussion of the subject will show.


  The introductory section Prov 1:7-9:18, and the larger section 10:1-22:16, which contains uniform brief Solomonic apothegms, are followed by a third section, 22:17-24:22. Hitzig, indeed, reckons 10:1-24:22 as the second section, but with Pro 22:17 there commences an altogether different style, and a much freer manner in the form of the proverb; and the introduction to this new collection of proverbs, which reminds us of the general title, places it beyond a doubt that the collector does not at all intend to set forth these proverbs as Solomonic. It may indeed be possible that, as Keil (iii. 410) maintains, the collector, inasmuch as he begins with the words, "Incline thine ear and hear words of the wise," names his own proverbs generally as "words of the wise," especially since he adds, "and apply thine heart to my knowledge;" but this supposition is contradicted by the superscription of a fourth section, Pro 24:23., which follows. This short section, an appendix to the third, bears the superscription, "These things also are לחכמים." If Keil thinks here also to set aside the idea that the following proverbs, in the sense of this superscription, have as their authors "the wise," he does unnecessary violence to himself. The ל is here that of authorship and if the following proverbs are composed by the חכמים, "the wise," then they are not the production of the one חכם, "wise man," Solomon, but they are "the words of the wise" in contradistinction to "the Proverbs of Solomon."


  The Proverbs of Solomon begin again at Pro 25:1; and this second large section (corresponding to the first, 10:1-22:16) extends to chap. 29. This fifth portion of the book has a superscription, which, like that of the preceding appendix, commences thus: "Also (גּם) these are proverbs of Solomon which the men of Hezekiah king of Judah collected." The meaning of the word העתּיקוּ is not doubtful. It signifies, like the Arameo-Arabic נסח, to remove from their place, and denote that the men of Hezekiah removed from the place where they found them the following proverbs, and placed them together in a separate collection. The words have thus been understood by the Greek translator. From the supplementary words αἱ ἀδιάκριτοι (such as exclude all διάκρισις) it is seen that the translator had a feeling of the important literary historical significance of that superscription, which reminds us of the labours of the poetical grammarians appointed by Pisitratus to edit older works, such as those of Hesiod. The Jewish interpreters, simply following the Talmud, suppose that the "also" (גּם) belongs to the whole superscription, inclusive of the relative sentence, and that it thus bears witness to the editing of the foregoing proverbs also by Hezekiah and his companions; which is altogether improbable, for then, if such were the meaning of the words, "which the men of Hezekiah," etc., they ought to have stood after Pro 1:1. The superscription Pro 25:1 thus much rather distinguishes the following collection from that going before, as having been made under Hezekiah. As two appendices followed the "Proverbs of Solomon," 10:1-22:16, so also two appendices the Hezekiah-gleanings of Solomonic proverbs. The former two appendices, however, originate in general from the "wise," the latter more definitely name the authors: the first, chap. 30, is by "Agur the son of Jakeh;" the second, Pro 31:1-9, by a "King Lemuel." In so far the superscriptions are clear. The name of the authors, elsewhere unknown, point to a foreign country; and to this corresponds the peculiar complexion of these two series of proverbs. As a third appendix to the Hezekiah-collection, Pro 31:10. follows, a complete alphabetical proverbial poem which describes the praiseworthy qualities of a virtuous woman.


  We are thus led to the conclusion that the Book of Proverbs divides itself into the following parts:—(1) The title of the book, Pro 1:1-6, by which the question is raised, how far the book extends to which it originally belongs; (2) the hortatory discourses, 1:7-9:18, in which it is a question whether the Solomonic proverbs must be regarded as beginning with these, or whether they are only the introduction thereto, composed by a different author, perhaps the author of the title of the book; (3) the first great collection of Solomonic proverbs, 10:1-22:16; (4) the first appendix to this first collection, "The words of the wise," 22:17-24:22; (5) the second appendix, supplement of the words of some wise men, Pro 24:23.; (6) the second great collection of Solomonic proverbs, which the "men of Hezekiah" collected, chap. 25-29; (7) the first appendix to this second collection, the words of Agur the son of Makeh, chap. 30; (8) the second appendix, the words of King Lemuel, Pro 31:1-9; (9) third appendix, the acrostic ode, Pro 31:10. These nine parts are comprehended under three groups: the introductory hortatory discourses with the general title at their head, and the two great collections of Solomonic proverbs with their two appendices. In prosecuting our further investigations, we shall consider the several parts of the book first from the point of view of the manifold forms of their proverbs, then of their style, and thirdly of their type of doctrine. From each of these three subjects of investigation we may expect elucidations regarding the origin of these proverbs and of their collections.


  2. The Several Parts of the Book of Proverbs with Respect to the Manifold Forms of the Proverbs


  If the Book of Proverbs were a collection of popular sayings, we should find in it a multitude of proverbs of one line each, as e.g., "Wickedness proceedeth from the wicked" (Sa1 24:13); but we seek for such in vain. At the first glance, Pro 24:23 appears to be a proverb of one line; but the line "To have respect of persons in judgment is not good," is only the introductory line of a proverb which consists of several lines, Pro 24:24. Ewald is right in regarding as inadmissible a comparison of the collections of Arabic proverbs by Abu-Obeida, Meidani, and others, who gathered together and expounded the current popular proverbs, with the Book of Proverbs. Ali's Hundred Proverbs are, however, more worthy of being compared with it. Like these, Solomon's proverbs are, as a whole, the production of his own spirit, and only mediately of the popular spirit. To make the largeness of the number of these proverbs a matter of doubt were inconsiderate. Eichhorn maintained that even a godlike genius scarcely attains to so great a number of pointed proverbs and ingenious thoughts. But if we distribute Solomon's proverbs over his forty years' reign, then we have scarcely twenty for each year; and one must agree with the conclusion, that the composition of so many proverbs even of the highest ingenuity is no impossible problem for a "godlike genius." When, accordingly, it is related that Solomon wrote 3000 proverbs, Ewald, in his History of Israel, does not find the number too great, and Bertheau does not regard it as impossible that the collection of the "Proverbs of Solomon" has the one man Solomon as their author. The number of the proverbs thus cannot determine us to regard them as having for the most part originated among the people, and the form in which they appear leads to an opposite conclusion. It is, indeed, probable that popular proverbs are partly wrought into these proverbs, and many of their forms of expression are moulded after the popular proverbs; but as they thus lie before us, they are, as a whole, the production of the technical Mashal poetry.


  The simplest form is, according to the fundamental peculiarity of the Hebrew verse, the distich. The relation of the two lines to each other is very manifold. The second line may repeat the thought of the first, only in a somewhat altered form, in order to express this thought as clearly and exhaustively as possible. We call such proverbs synonymous distichs; as e.g., Pro 11:25 :


  A soul of blessing is made fat,


  And he that watereth others is himself watered.


  Or the second line contains the other side of the contrast to the statement of the first; the truth spoken in the first is explained in the second by means of the presentation of its contrary. We call such proverbs antithetic distichs; as e.g., Pro 10:1 :


  A wise son maketh his father glad,


  And a foolish son is his mother's grief.


  Similar forms, Pro 10:16; Pro 12:5. Elsewhere, as Pro 18:14; Pro 20:24, the antithesis clothes itself in the form of a question. sometimes it is two different truths that are expressed in the two lines; and the authorization of their union lies only in a certain relationship, and the ground of this union in the circumstance that two lines are the minimum of the technical proverb—synthetic distichs; e.g., Pro 10:18 :


  A cloak of hatred are lying lips,


  And he that spreadeth slander is a fool.


  Not at all infrequently one line does not suffice to bring out the thought intended, the begun expression of which is only completed in the second. These we call integral (eingedankige) distichs; as e.g., Pro 11:31 (cf. Pe1 4:18):


  The righteous shall be recompensed on the earth -


  How much more the ungodly and the sinner!


  To these distichs also belong all those in which the thought stated in the first receives in the second, by a sentence presenting a reason, or proof, or purpose, or consequence, a definition completing or perfecting it; e.g., Pro 13:14; Pro 16:10; Pro 19:20; Pro 22:28.


  But there is also a fifth form, which corresponds most to the original character of the Mashal: the proverb explaining its ethical object by a resemblance from the region of the natural and every-day life, the παραβολή proper. The form of this parabolic proverb is very manifold, according as the poet himself expressly compares the two subjects, or only places them near each other in order that the hearer or reader may complete the comparison. The proverb is least poetic when the likeness between the two subjects is expressed by a verb; as Pro 27:15 (to which, however, Pro 27:16 belongs):


  A continual dropping in a rainy day


  And a contentious woman are alike.


  The usual form of expression, neither unpoetic nor properly poetic, is the introduction of the comparison by כּ [as], and of the similitude in the second clause by כּן [so]; as Pro 10:26 :


  As vinegar to the teeth, and as smoke to the eyes,


  So is the sluggard to them who give him a commission.


  This complete verbal statement of the relation of likeness may also be abbreviated by the omission of the כּן; as Pro 25:13; Pro 26:11 :


  As a dog returning to his vomit -


  A fool returning to his folly.


  We call the parabolic proverbs of these three forms comparisons. The last, the abbreviated form of the comparative proverb, which we will call, in contradistinction to the comparative, the emblematic, in which the contrast and its emblem are loosely placed together without any nearer expression of the similitude; as e.g., Pro 26:20; Pro 27:17-18, Pro 27:20. This takes place either by means of the couplative Vav, ו, as Pro 25:25 -


  Cold water to a thirsty soul,


  And good news from a far country.


  Or without the Vav; in which case the second line is as the subscription under the figure or double figure painted in the first; e.g., Pro 25:11., Pro 11:22 :


  A gold ring in a swine's snout -


  A fair woman without understanding.


  These ground-forms of two lines, can, however, expand into forms of several lines. Since the distich is the peculiar and most appropriate form of the technical proverb, so, when two lines are not sufficient for expressing the thought intended, the multiplication to four, six, or eight lines is most natural. In the tetrastich the relation of the last two to the first two is as manifold as is the relation of the second line to the first in the distich. There is, however, no suitable example of four-lined stanzas in antithetic relation. But we meet with synonymous tetrastichs, e.g., Pro 23:15., Pro 24:3., 28f.; synthetic, Pro 30:5.; integral, Pro 30:17., especially of the form in which the last two lines constitute a proof passage beginning with כּי, Pro 22:22., or פּן, Pro 22:24., or without exponents, Pro 22:26.; comparative without expressing the comparison, Pro 25:16. (cf. on the other hand, Pro 26:18., where the number of lines is questionable), and also the emblematical, Pro 25:4.:


  Take away the dross from the silver,


  And there shall come forth a vessel for the goldsmith;


  Take away the wicked from before the king,


  And this throne shall be established in righteousness.


  Proportionally the most frequently occurring are tetrastichs, the second half of which forms a proof clause commencing with כּי or פּן. Among the less frequent are the six-lined, presenting (Pro 23:1-3; Pro 24:11.) one and the same thought in manifold aspects, with proofs interspersed. Among all the rest which are found in the collection, Pro 23:12-14, Pro 23:19-21, Pro 23:26-28; Pro 30:15., Pro 30:29-31, the first two lines form a prologue introductory to the substance of the proverb; as e.g., Pro 23:12-14 :


  O let instruction enter into thine heart,


  And apply thine ears to the words of knowledge.


  Withhold not correction from the child;


  For if thou beatest him with the rod—he dies not.


  Thou shalt beat him with the rod,


  And deliver his soul from hell.


  Similarly formed, yet more expanded, is the eight-lined stanza, Pro 23:22-28 :


  Hearken unto thy father that begat thee,


  And despise not thy mother when she is old.


  Buy the truth and sell it not:


  Wisdom, and virtue, and understanding.


  The father of a righteous man greatly rejoices,


  And he that begetteth a wise child hath joy of him.


  Thy father and thy mother shall be glad,


  And she that bare thee shall rejoice.


  The Mashal proverb here inclines to the Mashal ode; for this octastich may be regarded as a short Mashal song,—like the alphabetical Mashal Psalm 37, which consists of almost pure tetrastichs.


  We have now seen how the distich form multiplies itself into forms consisting of four, six, and eight lines; but it also unfolds itself, as if in one-sided multiplication, into forms of three, five, and seven lines. Tristichs arise when the thought of the first line is repeated (Pro 27:22) in the second according to the synonymous scheme, or when the thought of the second line is expressed by contrast in the third (Pro 22:29; Pro 28:10) according to the antithetic scheme, or when to the thought expressed in one or two lines (Pro 25:8; Pro 27:10) there is added its proof. The parabolic scheme is here represented when the object described is unfolded in two lines, as in the comparison Pro 25:13, or when its nature is portrayed by two figures in two lines, as in the emblematic proverb Pro 25:20 :


  To take off clothing in cold weather,


  Vinegar upon nitre,


  And he that singeth songs to a heavy heart.


  In the few instances of pentastichs which are found, the last three lines usually unfold the reason of the thought of the first two: Pro 23:4., Pro 25:6., Pro 30:32.; to this Pro 24:13 forms an exception, where the כּן before the last three lines introduces the expansion of the figure in the first two. As an instance we quote Pro 25:6.:


  Seek not to display thyself in the presence of the king,


  And stand not in the place of the great.


  For better that it be said unto thee, "Come up hither,"


  Than that they humble thee in the presence of the prince,


  While thine eyes have raised themselves.


  Of heptastichs I know of only one example in the collection, viz., Pro 23:6-8 :


  Eat not the bread of the jealous,


  And lust not after his dainties;


  For he is like one who calculates with himself: -


  "Eat and drink," saith he to thee,


  And his heart is not with thee.


  Thy morsel which thou hast eaten must thou vomit up,


  And thou hast wasted thy pleasant words.


  From this heptastich, which one will scarcely take for a brief Mashal ode according to the compound strophe-scheme, we see that the proverb of two lines can expand itself to the dimensions of seven and eight lines. Beyond these limits the whole proverb ceases to be משׁל in the proper sense; and after the manner of Ps 25; 34, and especially chap. 37, it becomes a Mashal ode. Of this class of Mashal odes are, besides the prologue, Pro 22:17-21, that of the drunkard, Pro 23:29-35; that of the slothful man, Pro 24:30-34; the exhortation to industry, Pro 27:23-27; the prayer for a moderate portion between poverty and riches, Pro 30:7-9; the mirror for princes, Pro 31:2-9; and the praise of the excellent wife, Pro 31:10. It is singular that this ode furnishes the only example of the alphabetical acrostic in the whole collection. Even a single trace of original alphabetical sequence afterwards broken up cannot be found. There cannot also be discovered, in the Mashal songs referred to, anything like a completed strophe-scheme; even in Pro 31:10. the distichs are broken by tristichs intermingled with them.


  In the whole of the first part, Prov 1:7-9:18, the prevailing form is that of the extended flow of the Mashal song; but one in vain seeks for strophes. There is not here so firm a grouping of the lines; on the supposition of its belonging to the Solomonic era, this is indeed to be expected. The rhetorical form here outweighs the purely poetical. This first part of the Proverbs consists of the following fifteen Mashal strains: (1) Pro 1:7-19, (2) Pro 1:20., (3) chap. 2, (4) 3:1-18, (5) Pro 3:19-26, (6) Pro 3:27., (7) 4:1-5:6, (8) Pro 4:7., (9) Pro 6:1-5, (10) Pro 6:6-11, (11) Pro 6:12-19, (12) Pro 6:20., (13) chap. 7, (14) chap. 8, (15) chap. 9. In chap. 3 and chap. 9 there are found a few Mashal odes of two lines and of four lines which may be regarded as independent Mashals, and may adapt themselves to the schemes employed; other brief complete parts are only waves in the flow of the larger discourses, or are altogether formless, or more than octastichs. The octastich Pro 6:16-19 makes the proportionally greatest impression of an independent inwoven Mashal. It is the only proverb in which symbolical numbers are used which occurs in the collection from 1 to 29:


  There are six things which Jahve hateth,


  And seven are an abhorrence to His soul:


  Haughty eyes, a lying tongue,


  And hands that shed innocent blood;


  An heart that deviseth the thoughts of evil,


  Feet that hastily run to wickedness,


  One that uttereth lies as a false witness,


  And he who soweth strife between brethren.


  Such numerical proverbs to which the name מדּה has been given by later Jewish writers (see my Gesch. der Jd. Poesie, pp. 199, 202) are found in chap. 30. With the exception of Pro 30:7-9, Pro 30:24-28 (cf. Sir. 25:1, 2), the numerical proverb has this peculiarity, found also in most of the numerical proverbs of Sirach (Sir. 23:16; 25:7; 26:5, 28), that the number named in the first parallel line is in the second (cf. Job 5:9) increased by one. On the other hand, the form of the Priamel is used neither in the Book of Proverbs nor in that of Sirach. Proverbs such as Pro 20:10 ("Diverse weights, diverse measures—an abomination to Jahve are they both") and Pro 20:12 ("The hearing ear, the seeing eye—Jahve hath created them both"), to be distinguished from Pro 17:3; Pro 27:21, and the like, where the necessary unity, and from Pro 27:3, where the necessary resemblance, of the predicate is wanting, are only a weak approach to the Priamel—a stronger, Pro 25:3, where the three subjects form the preamble ("The heaven for height, and the earth for depth, and the heart of kings—are unsearchable"). Perhaps Pro 30:11-14 is a greater mutilated Priamel. Here four subjects form the preamble, but there is wanting the conclusion containing the common predicate. This, we believe, exhausts the forms of the Mashal in the collection. It now only remains to make mention of the Mashal chain, i.e., the ranging together in a series of proverbs of a similar character, such as the chain of proverbs regarding the fool, Pro 26:1-12, the sluggard, Pro 26:13-16, the tale-bearer, Pro 26:20-22, the malicious, Pro 26:23-28—but this form belongs more to the technics of the Mashal collection than to that of the Mashal poetry.


  We now turn to the separate parts of the book, to examine more closely the forms of their proverbs, and gather materials for a critical judgment regarding the origin of the proverbs which they contain. Not to anticipate, we take up in order the separate parts of the arrangement of the collection. Since, then, it cannot be denied that in the introductory paedagogic part, Pro 1:7-9, notwithstanding its rich and deep contents, there is exceedingly little of the technical form of the Mashal, as well as generally of technical form at all. This part, as already shown, consist not of proper Mashals, but of fifteen Mashal odes, or rather, perhaps, Mashal discourses, didactic poems of the Mashal kind. In the flow of these discourses separate Mashals intermingle, which may either be regarded as independent, or, as Pro 1:32; Pro 4:18., can easily be so understood. In the Mashal chains of chap. 4 and chap. 9 we meet with proverbs that are synonymous (Pro 9:7, Pro 9:10), antithetic (Pro 3:35; Pro 9:8), integral, or of one thought (Pro 3:29-30), and synthetic (Pro 1:7; Pro 3:5, Pro 3:7), of two lines and of four lines variously disposed (Pro 3:9., 11f., 31f., 33f.); but the parabolic scheme is not at all met with, separate proverbs such as Pro 3:27. are altogether without form, and keeping out of view the octastich numerical proverb, Pro 6:16-19, the thoughts which form the unity of separate groups are so widely expanded that the measure of the Mashal proper is far exceeded. The character of this whole part is not concentrating, but unfolding. Even the intermingling proverbs of two lines possess the same character. They are for the most part more like dissolved drops than gold coins with sharp outline and firm impress; as e.g., Pro 9:7 :


  He that correcteth the mocker getteth to himself shame;


  And he that rebuketh the sinner his dishonour.


  The few that consist of four lines are closer, more compact, more finished, because they allow greater space for the expression; e.g., Pro 3:9.:


  Honour Jahve with thy wealth,


  And with the first-fruits of all thine income:


  And thy barns shall be filled with plenty,


  And thy vats shall overflow with must.


  But beyond the four lines the author knows no limits of artistic harmony; the discourse flows on till it has wholly or provisionally exhausted the subject; it pauses not till it reaches the end of its course, and then, taking breath, it starts anew. We cannot, moreover, deny that there is beauty in this new springing forth of the stream of the discourse with its fresh transparent waves; but it is a peculiar beauty of the rhetorically decomposed, dissolved Mashal, going forth, as it were, from its confinement, and breathing its fragrance far and wide.


  The fifteen discourses, in which the Teacher appears twelve times and Wisdom three times, are neither of a symmetrically chiselled form nor of internally fashioned coherence, but yet are a garland of songs having internal unity, with a well-arranged manifoldness of contents. It is true that Bertheau recognises here neither unity of the contents nor unity of the formal character; but there is no Old Testament portion of like extent, and at the same time of more systematic internal unity, and which bears throughout a like formal impress, than this. Bertheau thinks that he has discovered in certain passages a greater art in the form; and certainly there are several sections which consist of just ten verses. But this is a mere accident; for the first Mashal ode consists of groups of 1, 2, and 10 verses, the second of 8 and 6 verses, the third of 10 and 12, the fourth of 10 and 8, the fifth of 2 and 6, etc.—each group forming a complete sense. The 10 verses are met with six times, and if Pro 4:1-9 from the Peshito, and Pro 4:20-27 from the lxx, are included, eight times, without our regarding these decades as strophes, and without our being able to draw any conclusion regarding a particular author of these decade portions. In Pro 1:20-33, Bertheau finds indeed, along with the regular structure of verses, an exact artistic formation of strophes (3 times 4 verses with an echo of 2). But he counts instead of the stichs the Masoretic verses, and these are not the true formal parts of the strophe.


  We now come to the second part of the collection, whose superscription משׁלי שׁלמה can in no respect be strange to us, since the collection of proverbs here commencing, compared with Pro 1:7-9, may with special right bear the name Mishle. The 375 proverbs which are classed together in this part, chap. 10-22:16, without any comprehensive plan, but only according to their more or fewer conspicuous common characteristics (Bertheau, p. xii), consist all and every one of distichs; for each Masoretic verse falls naturally into two stichs, and nowhere (not even Pro 19:19) does such a distich proverb stand in necessary connection with one that precedes or that follows; each is in itself a small perfected and finished whole. The tristich Pro 19:7 is only an apparent exception. In reality it is a distich with the disfigured remains of a distich that has been lost. The lxx has here two distichs which are wanting in our text. The second is that which is found in our text, but only in a mutilated form:


  ὁ πολλὰ κακοποιῶν τελεσιουργεὶ κακίαν,


  [He that does much harm perfects mischief,]


  ὅς δέ ἐρεθίζει λόγους οὐ σωθήσεται.


  [And he that uses provoking words shall not escape.]


  Perhaps the false rendering of


  מרע רבים ישׁלם־רע


  מרדף אמרים לא ימלט׃


  The friend of every one is rewarded with evil,


  He who pursues after rumours does not escape.


  But not only are all these proverbs distichs, they have also, not indeed without exception, but in by far the greatest number, a common character in that they are antithetic. Distichs of predominating antithetic character stand here together. Along with these all other schemes are, it is true, represented: the synonymous, Pro 11:7, Pro 11:25, Pro 11:30; Pro 12:14, Pro 12:28; Pro 14:19, etc.; the integral, or of one thought, Pro 14:7; Pro 15:3, etc., particularly in proverbs with the comparative מן, Pro 12:9; Pro 15:16-17; Pro 16:8, Pro 16:19; Pro 17:10; Pro 21:19; Pro 22:1, and with the ascending עף כּי־ much more, Pro 11:31; Pro 15:11; Pro 17:7; Pro 19:7, Pro 19:10; Pro 21:27; the synthetic, Pro 10:18; Pro 11:29; Pro 14:17; Pro 19:13; the parabolic, the most feebly represented, for the only specimens of it are Pro 10:26; Pro 11:22; besides which I know not what other Bertheau could quote. We shall further see that in another portion of the book the parabolic proverbs are just as closely placed together as are the antithetic. Here almost universally the two members of the proverbs stand together in technical parallelism as thesis and antithesis; also in the synonymous proverbs the two members are the parallel rays of one thought; in the synthetic two monostichs occur in loose external connection to suffice for the parallelism as a fundamental law of the technical proverb. But also in these proverbs in which a proper parallelism is not found, both members being needed to form a complete sentence, verse and members are so built up, according to Bertheau's self-confirmatory opinion, that in regard to extent and the number of words they are like verses with parallel members.


  To this long course of distichs which profess to be the Mishle of Solomon, there follows a course, Prov 22:17-24:22, of "words of the wise," prefaced by the introduction Pro 22:17-21, which undeniably is of the same nature as the greater introduction, Pro 1:7-9, and of which we are reminded by the form of address preserved throughout in these "words of the wise." These "words of the wise" comprehend all the forms of the Mashal, from those of two lines in Pro 22:28; Pro 23:9; Pro 24:7-10, to the Mashal song Pro 23:29-35. Between these limits are the tetrastichs, which are the most popular form, Pro 22:22., Pro 22:24., Pro 22:26., Pro 23:10., Pro 23:15., Pro 23:17., Pro 24:1., Pro 24:3., Pro 24:5., Pro 24:15., Pro 24:17., Pro 24:19., Pro 24:21.—pentastichs, Pro 23:4., Pro 24:13., and hexastichs, Pro 23:1-3, Pro 23:12-14, Pro 23:19-21, Pro 23:26-28; Pro 24:11.;—of tristichs, heptastichs, and octastichs are at least found one specimen of each, Pro 22:29; Pro 23:6-8, Pro 23:22-25. Bertheau maintains that there is a difference between the structure of these proverbs and that of the preceding, for he counts the number of the words which constitute a verse in the case of the latter and of the former; but such a proceeding is unwarrantable, for the remarkably long Masoretic verse Pro 24:12 contains eighteen words; and the poet is not to be made accountable for such an arrangement, for in his mind Pro 24:11. forms a hexastich, and indeed a very elegant one. Not the words of the Masoretic verse, but the stichs are to be counted. Reckoning according to the stichs, I can discover no difference between these proverbs and the preceding. In the preceding ones also the number of the words in the stichs extends from two to five, the number two being here, however, proportionally more frequently found (e.g., Pro 24:4, Pro 24:8, Pro 24:10); a circumstance which has its reason in this, that the symmetry of the members is often very much disturbed, there being frequently no trace whatever of parallelism. To the first appendix to the "Proverbs of Solomon" there follows a second, Pro 24:23., with the superscription, "These things also to the wise," which contains a hexastich, Pro 24:23-25, a distich, Pro 24:26, a tristich, Pro 24:27, a tetrastich, Pro 24:28., and a Mashal ode, Pro 24:30., on the sluggard—the last in the form of an experience, of the poet like Psa 37:35. The moral which he has drawn from this recorded observation is expressed in two verses such as we have already found at Pro 6:10. These two appendices are, as is evident from their commencement as well as from their conclusion, in closest relation to the introduction, Pro 1:7-9.


  There now follows in chap. 25-29 the second great collection of "Proverbs of Solomon," "copied out," as the superscription mentions, by the direction of King Hezekiah. It falls, apparently, into two parts; for as Pro 24:30., a Mashal hymn stands at the end of the two appendices, so that the Mashal hymn Pro 27:23. must be regarded as forming the division between the two halves of this collection. It is very sharply distinguished from the collection beginning with chap. 10. The extent of the stichs and the greater or less observance of the parallelism furnish no distinguishing mark, but there are others worthy of notice. In the first collection the proverbs are exclusively in the form of distichs; here we have also some tristichs, Pro 25:8, Pro 25:13, Pro 25:20; Pro 27:10, Pro 27:22; Pro 28:10, tetrastichs, Pro 25:4., Pro 25:9., Pro 25:21., Pro 26:18., Pro 26:24., Pro 27:15., and pentastichs, Pro 25:6., besides the Mashal hymn already referred to. The kind of arrangement is not essentially different from that in the first collection; it is equally devoid of plan, yet there are here some chains or strings of related proverbs, Pro 26:1-13 -16, 20-22. A second essential distinction between the two collections is this, that while in the first the antithetic proverb forms the prevailing element, here is it the parabolic, and especially the emblematic; in chap. 25-27 are sentences almost wholly of this character. We say almost, for to place together proverbs of this kind exclusively is not the plan of the collector. There are also proverbs of the other schemes, fewer synonymous, etc., than antithetic, and the collection begins in very varied quodlibet: Pro 25:2, an antithetic proverb; Pro 25:3, a priamel with three subjects; Pro 25:4., an emblematic tetrastich; Pro 25:6., a pentastich; Pro 25:8, a tristich; Pro 25:9., a tetrastich, with the negative פן; Pro 25:11, an emblematic distich ("Golden apples in silver caskets—a word spoken in a fitting way"). The antithetic proverbs are found especially in chap. 28 and 29: the first and the last proverb of the whole collection, Pro 25:2; Pro 29:27, are antithetic; but between these two the comparative and the figurative proverbs are so prevalent, that this collection appears like a variegated picture-book with explanatory notes written underneath. In extent it is much smaller than the foregoing. I reckon 126 proverbs in 137 Masoretic verses.


  The second collection of Solomon's proverbs has also several appendices, the first of which, chap. 30, according to the inscription, is by an otherwise unknown author, Agur the son of Jakeh. The first poem of this appendix present in a thoughtful way the unsearchableness of God. This is followed by certain peculiar pieces, such as a tetrastich regarding the purity of God's word, Pro 30:5.; a prayer for a moderate position between riches and poverty, Pro 30:7-9; a distich against slander, Pro 30:10; a priamel without the conclusion, Pro 30:11-14; the insatiable four (a Midda), Pro 30:15.; a tetrastich regarding the disobedient son, Pro 30:17, the incomprehensible four, Pro 30:18-20; the intolerable four, Pro 30:21-23; the diminutive but prudent four, Pro 30:24-28; the excellent four, Pro 30:29-31; a pentastich recommending prudent silence, Pro 30:32. Two other supplements form the conclusion of the whole book: the counsel of Lemuel's mother to her royal son, Pro 31:2-9, and the praise of the virtuous woman in the form of an alphabetical acrostic, Pro 31:10.


  After we have acquainted ourselves with the manifold forms of the technical proverbs and their distribution in the several parts of the collection, the question arises, What conclusions regarding the origin of these several parts may be drawn from these forms found in them? We connect with this the conception of Ewald, who sees represented in the several parts of the collection the chief points of the history of proverbial poetry. The "Proverbs of Solomon," Prov 10:1-22:16, appear to him to be the oldest collection, which represents the simplest and the most ancient kind of proverbial poetry. Their distinguishing characteristics are the symmetrical two-membered verse, complete in itself, containing in itself a fully intelligible meaning, and the quick contrast of thesis and antithesis. The oldest form of the technical proverb, according to Ewald, is, according to our terminology, the antithetic distich, such as predominates in 10:1-22:16. Along with these antithetic distichs we find here also others of a different kind. Ewald so considers the contrast of the two members to be the original fundamental law of the technical proverb, that to him these other kinds of distichs represent the diminution of the inner force of the two-membered verse, the already begun decay of the art in its oldest limits and laws, and the transition to a new method. In the "Proverbs of Solomon," chap. 25-29, of the later collection, that rigorous formation of the verse appears already in full relaxation and dissolution: the contrast of the sense of the members appears here only exceptionally; the art turns from the crowded fulness and strength of the representation more to the adorning of the thought by means of strong and striking figures and forms of expression, to elegant painting of certain moral conditions and forms of life; and the more the technical proverb is deprived of the breath of a vigorous poetic spirit, so much the nearer does it approach to the vulgar proverb; the full and complete symmetry of the two members disappears, less by the abridgment of one of them, than by the too great extension and amplification of the two-membered proverb into longer admonitions to a moral life, and descriptions relating thereto. So the proverbial poetry passes essentially into a different form and manner. "While it loses in regard to internal vigorous brevity and strength, it seeks to gain again by means of connected instructive exposition, by copious description and detailed representation; breaking up its boldly delineated, strong, and yet simply beautiful form, it rises to oratorical display, to attractive eloquence, in which, indeed, though the properly poetical and the artistic gradually disappears, yet the warmth and easy comprehension are increased." In chap. 1-9, the introduction of the older collection, and Pro 22:17-24, of the first half of the supplement to the older collection (chap. 25-29 is the second half), supplied by a later writer, the great change is completed, the growth of which the later collection of the "Proverbs of Solomon," particularly in chap. 25-29, reveals. The symmetry of the two members of the verse is here completely destroyed; the separate proverb appears almost only as an exception; the proverbial poetry has passed into admonition and discourse, and has become in many respects lighter, and more flexible, and flowing, and comprehensible. "It is true that on the side of this later form of proverbial poetry there is not mere loss. While it always loses the excellent pointed brevity, the inner fulness and strength of the old proverbs, it gains in warmth, impressiveness, intelligibility; the wisdom which at first strives only to make its existence and its contents in endless manifoldness known, reaches this point at last, that having become clear and certain, it now also turns itself earnestly and urgently to men." In the later additions, chap. 30-31, appended altogether externally, the proverbial poetry has already disappeared, and given place to elegant descriptions of separate moral truths. While the creative passes into the background, the whole aim is now toward surprising expansion and new artistic representation.


  This view of the progressive development of the course of proverbial poetry is one of the chief grounds for the determination of Ewald's judgment regarding the parts that are Solomonic and those that are not Solomonic in the collection. In Prov 10:1-22:16 he does not regard the whole as Solomon's, as immediately and in their present form composed by Solomon; but the breath of the Solomonic spirit enlivens and pervades all that has been added by other and later poets. But most of the proverbs of the later collection (chap. 25-29) are not much older than the time of Hezekiah; yet there are in it some that are Solomonic, and of the period next to Solomon. The collection stretches backward with its arms, in part indeed, as the superscription, the "Proverbs of Solomon," shows, to the time of Solomon. On the other hand, in the introduction, chap. 1-9, and in the first half of the appendix (Pro 22:17-24), there is not found a single proverb of the time of Solomon; both portions belong to two poets of the seventh century b.c., a new era, in which the didactic poets added to the older Solomonic collection longer pieces of their own composition. The four small pieces, Pro 30:1-14, 15-33; Pro 31:1-10., are of a still later date; they cannot belong to an earlier period than the end of the seventh or the beginning of the sixth century b.c.


  We recognise the penetration, the sensibility, the depth of thought indicated by this opinion of Ewald's regarding the origin of the book; yet for the most part it is not supported by satisfactory proof. If we grant that he has on the whole rightly construed the history of proverbial poetry, nevertheless the conclusion that proverbs which bear in themselves the marks of the oldest proverbial poetry belong to the Solomonic era, and that the others belong to a period more nearly or more remotely subsequent to it, is very fallacious. In this case much that is found in Sirach's Book of Proverbs must be Solomonic; and the משׁלי אסף of Isaac Satanow, the contemporary of Moses Mendelssohn, as well as many other proverbs in the collection מלין דרבנן, and in the poetical works of other Jewish poets belonging to the middle ages or to later times, might be dated back perhaps a thousand years. Along with the general course of development the individuality of the poet is also to be taken into account; an ancient poet can, along with the formally completed, produce the imperfect, which appears to belong to a period of art that has degenerated, and a modern poet can emulate antiquity with the greatest accuracy. But Ewald's construction of the progress of the development of proverbial poetry is also in part arbitrary. That the two-membered verse is the oldest form of the technical proverb we shall not dispute, but that it is the two-membered antithetic verse is a supposition that cannot be proved; and that Solomon wrote only antithetic distichs is an absurd assertion, to which Keil justly replies, that the adhering to only one form and structure is a sign of poverty, of mental narrowness and one-sidedness. There are also other kinds of parallelism, which are not less beautiful and vigorous than the antithetic, and also other forms of proverbs besides the distich in which the thought, which can in no way be restrained within two lines, must necessarily divide itself into the branches of a greater number of lines. Thus I must agree with Keil in the opinion, that Ewald's assertion that in the Hezekiah-collection the strong form of the technical proverb is in full dissolution, contains an exaggeration. If the first collection, Prov 10:1-22:16, contains only two (Pro 10:26; Pro 11:22) figurative proverbs, while it would be altogether foolish to deny that these two, because they were figurative proverbs, were Solomonic, or to affirm that he was the author of only these two, so it is self-evident that the Hezekiah-collection, which is principally a collection of figurative proverbs, must contain many proverbs in which a different kind of parallelism prevails, which has the appearance of a looser connection. Is it not probable that Solomon, who had an open penetrating eye for the greatest and the smallest objects of nature, composed many such proverbs? And is e.g., the proverb Pro 26:23,


  Dross of silver spread over a potsherd -


  Burning lips and a wicked heart, less beautiful, and vigorous, and worthy of Solomon than any antithetic distich? If Ewald imagines that the 3000 proverbs which Solomon wrote were all constructed according to this one model, we are much rather convinced that Solomon's proverbial poetry, which found the distich and the tetrastich as forms of proverbs already in use, would not only unfold within the limits of the distich the most varied manifoldness of thought and form, but would also within the limits of the Mashal generally, run through the whole scale from the distich up to octastichs and more extensive forms. But while we cannot accept Ewald's criteria which he applies to the two collections, Prov 10:1-22:16 and chap 25-29, yet his delineation of the form and kind of proverbial poetry occurring in chap. 1-9, Pro 22:17., is excellent, as is also his conclusion, that these portions belong to a new and more recent period of proverbial poetry. Since in Pro 22:17-21 manifestly a new course of "Words of the Wise" by a poet later than Solomon is introduced, it is possible, yea, not improbable, that he, or, as Ewald thinks, another somewhat older poet, introduces in 1:7-9:18 the "Proverbs of Solomon" following from Pro 10:1 onward.


  But if Solomon composed not only distichs, but also tristichs, etc., it is strange that in the first collection, chap. 10-22:16, there are exclusively distichs; and if he constructed not only contrasted proverbs, but equally figurative proverbs, it is as strange that in the first collection the figurative proverbs are almost entirely wanting, while in the second collection, chap. 25-29, on the contrary, they prevail. This remarkable phenomenon may be partly explained if we could suppose that not merely the second collection but both of them, were arranged by the "men of Hezekiah," and that the whole collection of the Solomonic proverbs was divided by them into two collections according to their form. But leaving out of view other objections, one would in that case have expected in the first collection the proportionally great number of the antithetic distichs which stand in the second. If we regard both collections as originally one whole, then there can be no rational ground for its being divided in this particular way either by the original collector or by a later enlarger of the collection. We have therefore to regard the two portions as the work of two different authors. The second is by the "men of Hezekiah;" the first cannot be by Solomon himself, since the number of proverbs composed, and probably also written out by Solomon, amounted to 3000; besides, if Solomon was the author of the collection, there would be visible on it the stamp of his wisdom in its plan and order: it is thus the work of another author, who is certainly different from the author of the introductory Mashal poems, Prov 1:7-9:18. For if the author of the title of the book were not at the same time the author of the introduction, he must have taken it from some other place; thus it is inconceivable how he could give the title "Proverbs of Solomon," etc., Pro 1:1-6, to poems which were not composed by Solomon. If 1:7-9:18 is not by Solomon, then these Mashal poems are explicable only as the work of the author of the title of the book, and as an introduction to the "Proverbs of Solomon," beginning Pro 10:1. It must be one and the same author who edited the "Proverbs of Solomon" 10:1-22:16, prefixed 1:7-9:18 as an introduction to them, and appended to them the "Words of the Wise," 22:17-24:22; the second collector then appended to this book a supplement of the "Words of the Wise," Pro 24:23., and then the Hezekiah-collection of Solomonic proverbs, chap. 25-29; perhaps also, in order that the book might be brought to a close in the same form in which it was commenced, he added the non-Solomonic proverbial poem chap. 30 f. We do not, however, maintain that the book has this origin, but only this, that on the supposition of the non-Solomonic origin of 1:7-9:18 it cannot well have any other origin. But the question arises again, and more emphatically, How was it possible that the first collector left as gleanings to the second so great a number of distichs, almost all parabolical, and besides, all more than two-lined proverbs of Solomon? One can scarcely find the reason of this singular phenomenon in anything else than in the judgment of the author of the first collection as the determining motive of his selection. For when we think also on the sources and origin of the two collections, the second always presupposes the first, and that which is singular in the author's thus restricting himself can only have its ground in the freedom which he allowed to his subjectivity.


  Before we more closely examine the style and the teaching of the book, and the conclusions thence arising, another phenomenon claims our attention, which perhaps throws light on the way in which the several collections originated; but, at all events, it may not now any longer remain out of view, when we are in the act of forming a judgment on this point.


  3. The Repetitions in the Book of Proverbs


  We find not only in the different parts of the collection, but also within the limits of one and the same part, proverbs which wholly or in part are repeated in the same or in similar words. Before we can come to a judgment, we must take cognizance as closely as possible of this fact. We begin with "The Proverbs of Solomon," chap. 10-22:16; for this collection is in relation to chap. 25-29 certainly the earlier, and it is especially with respect to the Solomonic proverbs that this fact demands an explanation. In this earlier collection we find, (1) whole proverbs repeated in exactly the same words: Pro 14:12 = Pro 16:25;—(2) proverbs slightly changed in their form of expression: Pro 10:1 = Pro 15:20; Pro 14:20 = Pro 19:4; Pro 16:2 = Pro 21:2; Pro 19:5 = Pro 19:9; Pro 20:10 = Pro 20:23; Pro 21:9 = Pro 21:19—(3) proverbs almost identical in form, but somewhat different in sense: Pro 10:2 = Pro 11:4; Pro 13:14 = Pro 14:27—(4) proverbs the first lines of which are the same: Pro 10:15 = Pro 18:11—(5) proverbs with their second lines the same: Pro 10:6 = Pro 10:11; Pro 10:8 = Pro 10:10; Pro 15:33 = Pro 18:12—(6) proverbs with one line almost the same: Pro 11:13 = Pro 20:19; Pro 11:21 = Pro 16:5; Pro 12:14 = Pro 13:2; Pro 14:31 = Pro 17:5; Pro 16:18 = Pro 18:12; Pro 19:12 = Pro 20:2; comp. also Pro 16:28 with Pro 17:9; Pro 19:25 with Pro 21:11. In comparing these proverbs, one will perceive that for the most part the external or internal resemblance of the surrounding has prompted the collector to place the one proverb in this place and the other in that place (not always indeed; for what reason e.g., could determine the position of Pro 16:25 and Pro 19:5, Pro 19:9, I cannot say); then that the proverb standing earlier is generally, to all appearance, also the earlier formed, for the second of the pair is mostly a synonymous distich, which generally further extends antithetically one line of the first: cf. Pro 18:11 with Pro 10:15; Pro 20:10, Pro 20:23 with Pro 11:1; Pro 20:19 with Pro 11:13; Pro 16:5 with Pro 11:21; Pro 20:2 with Pro 19:12, also Pro 17:5 with Pro 14:31, where from an antithetic proverb a synthetic one is formed; but here also there are exceptions, as Pro 13:2 compared with Pro 12:14, and Pro 15:33 with Pro 18:12, where the same line is in the first case connected with a synonymous, and in the second with an antithetic proverb; but here also the contrast is so loose, that the earlier-occurring proverb has the appearance of priority.


  We now direct our attention to the second collection, chap. 25-29. When we compare the proverbs found here with one another, we see among them a disproportionately smaller number of repetitions than in the other collection; only a single entire proverb is repeated in almost similar terms, but in an altered sense, Pro 29:20 = Pro 26:12; but proverbs such as Pro 28:12, Pro 28:28; Pro 29:2, notwithstanding the partial resemblance, are equally original. On the other hand, in this second collection we find numerous repetitions of proverbs and portions of proverbs from the first:—(1) Whole proverbs perfectly identical (leaving out of view insignificant variations): Pro 25:24 = Pro 21:9; Pro 26:22 = Pro 18:8; Pro 27:12 = Pro 22:3; Pro 27:13 = Pro 20:16—(2) proverbs identical in meaning with somewhat changed expression: Pro 26:13 = Pro 22:13; Pro 26:15 = Pro 19:24; Pro 28:6 = Pro 19:1; Pro 28:19 = Pro 12:11; Pro 29:13 = Pro 22:2—(3) proverbs with one line the same and one line different: Pro 27:21 = Pro 17:3; Pro 29:22 = Pro 15:18; cf. also Pro 27:15 with Pro 19:13. when we compare these proverbs with one another, we are uncertain as to many of them which has the priority, as e.g., Pro 27:21 = Pro 17:3; Pro 29:22 = Pro 15:18; but in the case of others there is no doubt that the Hezekiah-collection contains the original form of the proverb which is found in the other collection, as Pro 26:13; Pro 28:6, Pro 28:19; Pro 29:13; Pro 27:15, in relation to their parallels. In the other portions of this book also we find such repetitions as are met with in these two collections of Solomonic proverbs. In Prov 1:7-9:18 we have Pro 2:16, a little changed, repeated in Pro 7:5, and Pro 3:15 in Pro 8:11; Pro 9:10 = Pro 1:7 is a case not worthy of being mentioned, and it were inappropriate here to refer to Pro 9:4, Pro 9:16. In the first appendix of "the Words of the Wise," 22:17—24:22, single lines often repeat themselves in another connection; cf. Pro 23:3 and Pro 23:6, Pro 23:10 and Pro 22:28; Pro 23:17. and Pro 24:13., Pro 22:23 and Pro 23:11, Pro 23:17 and Pro 24:1. That in such cases the one proverb is often the pattern of the other, is placed beyond a doubt by the relation of Pro 24:19 to Psa 37:1; cf. also Pro 24:20 with Psa 37:38. If here there are proverbs like those of Solomon in their expression, the presumption is that the priority belongs to the latter, as Pro 23:27 cf. Pro 22:14; Pro 24:5. cf. Pro 11:14; Pro 24:19. cf. Pro 13:9, in which latter case the justice of the presumption is palpable. Within the second appendix of "the Words of the Wise," Pro 24:23., no repetitions are to be expected on account of its shortness; yet is Pro 24:23 repeated from the Solomonic Mashal Pro 28:21, and as Pro 24:33. are literally the same as Pro 6:10., the priority is presumably on the side of the author of 1:7-9:18, at least of the Mashal in the form in which he communicates it. The supplements chap. 30 and 31 afford nothing that is worth mention as bearing on our present inquiry, and we may therefore now turn to the question, What insight into the origin of these proverbs and their collection do the observations made afford? From the numerous repetitions of proverbs and portions of proverbs of the first collection of the "Proverbs of Solomon" in the Hezekiah-collection, as well as from another reason stated at the end of the foregoing section of our inquiry, we conclude that the two collections were by different authors; in other words, that they had not both "the men of Hezekiah" for their authors. It is true that the repetitions in themselves do not prove anything against the oneness of their authorship for there are within the several collections, and even within chap. 1-9 (cf. Pro 6:20 with Pro 1:8; Pro 8:10. with Pro 3:14.), repetitions, notwithstanding the oneness of their authorship. But if two collections of proverbs are in so many various ways different in their character, as 10:1-22:16 and chap. 25-29, then the previous probability rises almost to a certainty by such repetitions. From the form, for the most part anomalous, in which the Hezekiah-collection presents the proverbs and portions of proverbs which are found also in the first collection, and from their being otherwise independent, we further conclude that "the men of Hezekiah" did not borrow from the first collection, but formed it from other sources. But since one does not understand why "the men of Hezekiah" should have omitted so great a number of genuine Solomonic proverbs which remain, after deducting the proportionally few that have been repeated (for this omission is not to be explained by saying that they selected those that were appropriate and wholesome for their time), we are further justified in the conclusion that the other collection was known to them as one current in their time. Their object was, indeed, not to supplement this older collection; they rather regarded their undertaking as a similar people's book, which they wished to place side by side with that collection without making it superfluous. The difference of the selection in the two collections has its whole directing occasion in the difference of the intention. The first collection begins (Pro 10:1) with the proverb -


  A wise son maketh glad his father,


  And a foolish son is the grief of his mother; the second (Pro 25:2) with the proverb -


  It is the glory of God to conceal a thing,


  And the glory of kings to search out a matter.


  The one collection is a book for youth, to whom it is dedicated in the extended introduction, Prov 1:7-9:18; the second is a people's book suited to the time of Hezekiah ("Solomon's Wisdom in Hezekiah's days," as Stier has named it), and therefore it takes its start not, like the first, from the duties of the child, but from those of the king. If in the two collections everything does not stand in conscious relation to these different objects, yet the collectors at least have, from the commencement to the close (cf. Pro 22:15 with Pro 29:26), these objects before their eyes.


  As to the time at which the first collection was made, the above considerations also afford us some materials for forming a judgment. Several pairs of proverbs which it contains present to us essentially the same sayings in older and more recent forms. Keil regards the proverbs also that appear less original as old-Solomonic, and remarks that one and the same poet does not always give expression to the same thoughts with the same pregnant brevity and excellence, and affirms that changes and reproductions of separate proverbs may proceed even from Solomon himself. This is possible; but if we consider that even Davidic psalms have been imitated, and that in the "Words of the Wise" Solomonic proverbs are imitated—moreover, that proverbs especially are subject to changes, and invite to imitation and transformation—we shall find it to be improbable. Rather we would suppose, that between the publication of the 3000 proverbs of Solomon and the preparation of the collection chap. 10-22:16 a considerable time elapsed, during which the old-Solomonic Mashal had in the mouths of the people and of poets acquired a multitude of accretions, and that the collector had without hesitation gathered together such indirect Solomonic proverbs with those that were directly Solomonic. But did not then the 3000 Solomonic proverbs afford to him scope enough? We must answer this question in the negative; for if that vast number of Solomonic proverbs was equal in moral-religious worth to those that have been preserved to us, then neither the many repetitions within the first collection nor the proportional poverty of the second can be explained. The "men of Hezekiah" made their collection of Solomonic proverbs nearly 300 years after Solomon's time; but there is no reason to suppose that the old book of the Proverbs of Solomon had disappeared at that time. Much rather we may with probability conclude, from the subjects to which several proverbs of these collections extend (husbandry, war, court life, etc.), and from Solomon's love for the manifold forms of natural and of social life, that his 3000 proverbs would not have afforded much greater treasures than these before us. But if the first collection was made at a time in which the old-Solomonic proverbs had been already considerably multiplied by new combinations, accretions, and imitations, then probably a more suitable time for their origination could not be than that of Jehoshaphat, which was more related to the time of Solomon than to that of David. The personality of Jehoshaphat, inclined toward the promotion of the public worship of God, the edification of the people, the administration of justice; the dominion of the house of David recognised and venerated far and wide among neighbouring peoples; the tendencies of that time towards intercourse with distant regions; the deep peace which followed the subjugation of the confederated nations—all these are features which stamped the time of Jehoshaphat as a copy of that of Solomon. Hence we are to expect in it the fostering care of the Chokma. If the author of the introduction and editor of the older book of Proverbs lived after Solomon and before Hezekiah, then the circumstances of the case most suitably determine his time as at the beginning of the reign of Jehoshaphat, some seventy years after Solomon's death. If in chap. 1-9 it is frequently said that wisdom was seen openly in the streets and ways, this agrees with Ch2 17:7-9, where it is said that princes, priests, and Levites, sent out by Jehoshaphat (compare the Carolingian missi), went forth into the towns of Judah with the book of the law in their hands as teachers of the people, and with Ch2 19:4, where it is stated that Jehoshaphat himself "went out through the people from Beer-sheba to Mount Ephraim, and brought them back unto the Lord God of their fathers." We have an evidence of the fondness for allegorical forms of address at that time in Kg2 14:8-11 (Ch2 25:17-21), which is so far favourable to the idea that the allegorizing author of chap. 1-9 belonged to that epoch of history.


  This also agrees with the time of Jehoshaphat, that in the first collection the kingdom appears in its bright side, adorned with righteousness (Pro 14:35; Pro 16:10, Pro 16:12-13; Pro 20:8), wisdom (Pro 20:26), grace and truth (Pro 20:28), love to the good (Pro 22:11), divine guidance (Pro 21:1), and in the height of power (Pro 16:14-15; Pro 19:12); while in the second collection, which immediately begins with a series of the king's sayings, the kingdom is seen almost only (with exception of Pro 29:14) on its dark side, and is represented under the destructive dominion of tyranny (Pro 28:15-16; Pro 29:2), of oppressive taxation (Pro 29:4), of the Camarilla (Pro 25:5; Pro 29:12), and of multiplied authorities (Pro 28:2). Elster is right when he remarks, that in chap. 10-22:16 the kingdom in its actual state corresponds to its ideal, and the warning against the abuse of royal power lies remote. If these proverbs more distinguishably than those in chap. 25-29 bear the physiognomy of the time of David and Solomon, so, on the other hand, the time of Jehoshaphat, the son and successor of Asa, is favourable to their collection; while in the time of Hezekiah, the son and successor of Ahaz, and father and predecessor of Manasseh, in which, through the sin of Ahaz, negotiations with the world-kingdom began, that cloudy aspect of the kingdom which is borne by the second supplement, Pro 24:23-25, was brought near.


  Thus between Solomon and Hezekiah, and probably under Jehoshaphat, the older Book of Proverbs contained in chap. 1-24:22 first appeared. The "Proverbs of Solomon," Prov 10:1-22:16, which formed the principal part, the very kernel of it, were enclosed on the one side, at their commencement, by the lengthened introduction 1:7-9:18, in which the collector announces himself as a highly gifted teacher and as the instrument of the Spirit of revelation, and on the other side are shut in at their close by "the Words of the Wise," 22:17-24:34. The author, indeed, does not announce Pro 1:6 such a supplement of "the Words of the Wise;" but after these words in the title of the book, he leads us to expect it. The introduction to the supplement Pro 22:17-21 sounds like an echo of the larger introduction, and corresponds to the smaller compass of the supplement. The work bears on the whole the stamp of a unity; for even in the last proverb with which it closes (Pro 24:21., "My son, fear thou Jahve and the king," etc.), there still sounds the same key-note which the author had struck at the commencement. A later collector, belonging to the time subsequent to Hezekiah, enlarged the work by the addition of the Hezekiah-portion, and by a short supplement of "the Words of the Wise," which he introduces, according to the law of analogy, after 22:17-24:22. The harmony of the superscriptions Pro 24:23; Pro 25:1, favours at least the supposition that these supplements are the work of one hand. The circumstance that "the Words of the Wise," 22:17-24:22, in two of their maxims refer to the older collection of Solomonic proverbs, but, on the contrary, that "the Words of the Wise," Pro 24:23., refer in Pro 24:23 to the Hezekiah-collection, and in Pro 24:33. to the introduction 1:7-9:18, strengthens the supposition that with Pro 24:23 a second half of the book, added by another hand, begins. There is no reason for not attributing the appendix chap. 30-31 to this second collector; perhaps he seeks, as already remarked above, to render by means of it the conclusion of the extended Book of Proverbs uniform with that of the older book. Like the older collection of "Proverbs of Solomon," so also now the Hezekiah-collection has "Proverbs of the Wise" on the right and on the left, and the king of proverbial poetry stands in the midst of a worthy retinue. The second collector distinguishes himself from the first by this, that he never professes himself to be a proverbial poet. It is possible that the proverbial poem of the "virtuous woman," Pro 31:10., may be his work, but there is nothing to substantiate this opinion.


  After this digression, into which we have been led by the repetitions found in the book, we now return, conformably to our plan, to examine it from the point of view of the forms of its language and of its doctrinal contents, and to inquire whether the results hitherto attained are confirmed, and perhaps more fully determined, by this further investigation.


  4. The Book of the Proverbs on the Side of Its Manifoldness of Style and Form of Instruction


  We commence our inquiry with the relation in which chap. 10-22:16 and chap. 25-29 stand to each other with reference to their forms of language. If the primary stock of both of these sections belongs indeed to the old time of Solomon, then they must bear essentially the same verbal stamp upon them. Here we of course keep out of view the proverbs that are wholly or partially identical. If the expression חדרי־בטן (the chambers of the body) is in the first collection a favourite figure (Pro 18:8; Pro 20:27, Pro 20:30), coined perhaps by Solomon himself, the fact that this figure is also found in Pro 26:22 is not to be taken into account, since in Pro 26:22 the proverb Pro 18:8 is repeated. Now it cannot at all be denied, that in the first collection certain expressions are met with which one might expect to meet again in the Hezekiah-collection, and which, notwithstanding, are not to be found in it. Ewald gives a list of such expressions, in order to show that the old-Solomonic dialect occurs, with few exceptions, only in the first collection. But his catalogue, when closely inspected, is unsatisfactory. That many of these expressions occur also in the introduction Prov 1-9 proves, it is true, nothing against him. But מרפּא (health), Pro 12:18; Pro 13:17; Pro 14:30; Pro 15:4; Pro 16:24, occurs also in Pro 29:1; רדּף (he pursueth), Pro 11:19; Pro 12:11; Pro 15:9; Pro 19:7, also in Pro 28:19; נרגּן (a tattler), Pro 16:28; Pro 18:8, also in Pro 26:20, Pro 26:22; לא ינּקה (not go unpunished), Pro 11:21; Pro 16:5; Pro 17:5, also in Pro 28:20. These expressions thus supply an argument for, not against, the linguistic oneness of the two collections. The list of expressions common to the two collections might be considerably increased, e.g.: נפרע (are unruly), Pro 29:18, Kal Pro 13:18; Pro 15:32; אץ (he that hastens), Pro 19:2; Pro 21:5; Pro 28:20; Pro 29:19; מדונים (of contentions), Pro 21:9 (Pro 25:24), Pro 21:19; Pro 23:29; Pro 26:21; Pro 27:25. If it may be regarded as a striking fact that the figures of speech מקור חיּים (a fountain of life), Pro 10:11; Pro 13:14; Pro 14:27; Pro 17:22, and עץ חיּים (a tree of life), Pro 11:30; Pro 13:12; Pro 15:4, as also the expressions מחתּה (destruction), Pro 10:14-15; Pro 13:3; Pro 14:28; Pro 18:7; Pro 10:29; Pro 21:15, יפיח (he uttereth), Pro 12:17; Pro 14:5, Pro 14:25; Pro 19:5, Pro 19:9; סלּף (perverteth), Pro 13:6; Pro 19:3; Pro 21:12; Pro 22:12, and סלף (perverseness), Pro 11:3; Pro 15:4, are only to be found in the first collection, and not in that by the "men of Hezekiah," it is not a decisive evidence against the oneness of the origin of the proverbs in both collections. The fact also, properly brought forward by Ewald, that proverbs which begin with ישׁ (there is)—e.g., Pro 11:24, "There is that scattereth, and yet increaseth still,"—are exclusively found in the first collection, need not perplex us; it is one peculiar kind of proverbs which the author of this collection has by preference gathered together, as he has also omitted all parabolic proverbs except these two, Pro 10:26; Pro 11:22. If proverbs beginning with ישׁ are found only in the first, so on the other hand the parabolic Vav and the proverbial perfect, reporting as it were an experience (cf. in the second collection, besides Pro 26:13; Pro 27:12; Pro 29:13, also Pro 28:1; Pro 29:9), for which Dderlein has invented the expression aoristus gnomicus, are common to both sentences. Another remark of Ewald's (Jahrb. xi. 28), that extended proverbs with אישׁ are exclusively found in the Hezekiah-collection (Pro 29:9, Pro 29:3; Pro 25:18, Pro 25:28), is not fully established; in Pro 16:27-29 three proverbs with אישׁ are found together, and in Pro 20:6 as well as in Pro 29:9 אישׁ occurs twice in one proverb. Rather it strikes us that the article, not merely the punctatorially syncopated, but that expressed by ה, occurs only twice in the first collection, in Pro 20:1; Pro 21:31; oftener in the second, Pro 26:14, Pro 26:18; Pro 27:19-20, Pro 27:22. Since, however, the first does not wholly omit the article, this also cannot determine us to reject the linguistic unity of the second collection with the first, at least according to their primary stock.


  But also what of the linguistic unity of Prov 1-9 with both of these, maintained by Keil? It is true, and merits all consideration, that a unity of language and of conception between chap. 1-9 and chap. 10-22:16 which far exceeds the degree of unity between chap. 10-22:16 and chap. 25-29 may be proved. The introduction is bound with the first collection in the closest manner by the same use of such expressions as אגר (gathereth), Pro 6:8; Pro 10:5; אישׁון (the middle, i.e., of the night, deep darkness), Pro 7:9; Pro 20:20; אחרית (the end), Pro 5:4; Pro 23:18; Pro 24:14; אכזרי (fierce), Pro 5:9; Pro 17:11; בּינה (understanding), Pro 1:2; Pro 16:16; תּבוּנה (understanding), Pro 2:6; Pro 3:19; Pro 21:30; זרה (an adulteress), Pro 5:3; Pro 22:14; Pro 23:33; חסר לב (lacking understanding), Pro 6:32; Pro 7:7; Pro 12:11; יוסף לקח (will increase learning), Pro 1:5; Pro 9:9; Pro 16:21, Pro 16:23; יפיח (uttereth), Pro 6:19; Pro 14:5; Pro 19:5, Pro 19:9; נלוז (perverted), Pro 3:32; Pro 14:2; מדנים (contention), Pro 6:14, Pro 6:19; Pro 10:12; מרפּא (health), Pro 4:22; Pro 12:18; Pro 13:17; Pro 16:24 (deliverance, Pro 29:1); נסּח (are plucked up), Pro 2:22; Pro 15:25; ינּקה לא (shall not be unpunished), Pro 6:29; Pro 11:21; Pro 16:5; העז (strengthened, i.e., the face), Pro 7:13; Pro 21:29; עץ חיּים (tree of life), Pro 3:18; Pro 11:30; Pro 13:12; Pro 15:4; ערב (becometh surety) and תּקע (striketh hands) occurring together, Pro 6:1; Pro 17:18; Pro 22:26; פּתים and פּתאים (simplicity, folly), Pro 1:22, Pro 1:32; Pro 8:5; Pro 9:6; Pro 23:3; קרץ (to wink with the eyes), Pro 6:13; Pro 10:10; קרת (a city), Pro 8:3; Pro 9:3, Pro 9:14; Pro 11:11; ראשׁית (the beginning), Pro 1:7; Pro 17:14; שׂכל טוב (good understanding), Pro 3:4; Pro 13:15; ישׁכּנוּ־ארץ (shall dwell in the land), Pro 2:21; Pro 10:30; שׁלּח מדון (sendeth forth strife), Pro 6:14; Pro 16:28; תּהפּכות (evil words), Pro 2:12; Pro 6:14; Pro 10:31; Pro 16:28; תּורה (instruction), Pro 1:8; Pro 3:1; Pro 4:2; Pro 7:2; Pro 13:14; תּוּשׁיּה (counsel), Pro 3:21; Pro 8:14; Pro 18:1; תּחבּוּלות (prudent measures), Pro 1:5; Pro 20:18; Pro 24:6;—and these are not the only points of contact between the two portions which an attentive reader will meet with. This relation of Prov 1-9 to chap. 10-22:16 is a strong proof of the internal unity of that portion, which Bertheau has called in question. But are we therefore to conclude, with Keil, that the introduction is not less of the old time of Solomon than chap. 10-22:16? Such a conclusion lies near, but we do not yet reach it. For with these points of contact there are not a few expressions exclusively peculiar to the introduction;—the expressions מזמּה sing. (counsel), Pro 1:4; Pro 3:21; ערמה (prudence), Pro 1:4; Pro 8:5, Pro 8:12; מליצה (an enigma, obscure maxim), Pro 1:6; מעגּל (a path of life), Pro 2:9; Pro 4:11, Pro 4:26; מעגּלה, Pro 2:15, Pro 2:18; Pro 5:6, Pro 5:21; אישׁון (the apple of the eye), Pro 7:2, Pro 7:9; גּרגּות (the throat), Pro 1:9; Pro 3:3, Pro 3:22; the verbs אתה (cometh), Pro 1:27, פּלּס (make level or plain), Pro 4:26; Pro 5:6, Pro 5:21, and שׂטה (deviate), Pro 4:15; Pro 7:25. Peculiar to this section is the heaping together of synonyms in close connection, as "congregation" and "assembly," Pro 5:14, "lovely hind" and "pleasant roe," Pro 5:19; cf. Pro 5:11; Pro 6:7; Pro 7:9; Pro 8:13, Pro 8:31. This usage is, however, only a feature in the characteristic style of this section altogether different from that of 10:1-22:16, as well as from that of chap. 25-29, of its disjointed diffuse form, delighting in repetitions, abounding in synonymous parallelism, even to a repetition of the same words (cf. e.g., Pro 6:2), which, since the linguistic and the poetic forms are here inseparable, we have already spoken of in the second part of our introductory dissertation. This fundamental diversity in the whole condition of the section, notwithstanding those numerous points of resemblance, demands for chap. 1-9 an altogether different author from Solomon, and one who is more recent. If we hold by this view, then these points of resemblance between the sections find the most satisfactory explanation. The gifted author of the introduction (Prov 1-9) has formed his style, without being an altogether slavish imitator, on the Solomonic proverbs. And why, then, are his parallels confined almost exclusively to the section 10:1-22:16, and do not extend to chap. 25-29? Because he edited the former and not the latter, and took pleasure particularly in the proverbs which he placed together, 10:1-22:16. Not only are expressions of this section, formed by himself, echoed in his poetry, but the latter are for the most part formed out of germs supplied by the former. One may regard Pro 19:27, cf. Pro 27:11, as the germ of the admonitory addresses to the son, and Pro 14:1 as the occasion of the allegory of the wise and the foolish woman, chap. 9. Generally, the poetry of this writer has its hidden roots in the older writings. Who does not hear, to mention only one thing, in Prov 1:7-9:18 an echo of the old שׁמע (hear), Deu 6:4-9, cf. Pro 11:18-21? The whole poetry of this writer savours of the Book of Deuteronomy. The admonitory addresses Deut 1:7-9:18 are to the Book of Proverbs what Deuteronomy is to the Pentateuch. As Deuteronomy seeks to bring home and seal upon the heart of the people the תּורה of the Mosaic law, so do they the תּורה of the Solomonic proverbs.


  We now further inquire whether, in the style of the two supplements, Prov 22:27-24:22 and Pro 24:23., it is proved that the former concludes the Book of Proverbs edited by the author of the general introduction, and that the latter was added by a different author at the same time with the Hezekiah-collection. Bertheau placed both supplements together, and attributes the introduction to them, Pro 22:17-21, to the author of the general introduction, Pro 1:7-9. From the fact that in Pro 22:19 of this lesser introduction ("I have taught thee, אף־אתּה, even thee") the pronoun is as emphatically repeated as in Pro 23:15 (לבּי גם־אני, cf. Pro 23:14, Pro 23:19), and that נעים (sweet), Pro 22:18, also occurs in the following proverbs, Pro 23:8; Pro 24:4, I see no ground for denying it to the author of the larger general introduction, since, according to Bertheau's own just observation, the linguistic form of the whole collection of proverbs has an influence on the introduction of the collector; with more justice from שׁלישׁים, Pro 22:20 [only in Keri], as the title of honour given to the collection of proverbs, compared with נגידים, Pro 8:6, may we argue for the identity of the authorship of both introductions. As little can the contemporaneousness of the two supplements be shown from the use of the pronoun, Pro 24:32, the שׁית לב (animum advertere, Pro 24:32), and ינעם (shall be delight) Pro 24:25, for these verbal points of contact, if they proved anything, would prove too much: not only the contemporaneousness of the two supplements, but also the identity of their authorship; but in this case one does not see what the superscription גּם־אלּה לחכמים (these also of the wise men), separating them, means. Moreover, Pro 24:33. are from Pro 6:10., and nearer than the comparison of the first supplement lies the comparison of ינעם with Pro 2:10; Pro 9:17, אדם חסר לב (a man lacking understanding) with Pro 17:18, יזעמוּהוּ with Pro 22:14—points of contact which, if an explanatory reason is needed, may be accounted for from the circumstance that to the author or authors of the proverbs Pro 24:23. the Book of Prov 1:1-24:22 may have been perfectly familiar. From imitation also the points of contact of Prov 22:17-24:22 may easily be explained; for not merely the lesser introduction, the proverbs themselves also in part strikingly agree with the prevailing language of 1-9: cf. אשּׁר בּדּרך (go straight forward in the way), Pro 23:19, with Pro 4:14; חכמות (wisdom), Pro 24:7, with Pro 1:20; Pro 9:1; and several others. But if, according to Pro 1:7, we conceive of the older Book of Proverbs as accompanied with, rather than as without דּברי חכמים (words of wise men), then from the similarity of the two superscriptions Pro 24:23; Pro 25:1, it is probable that the more recent half of the canonical book begins with Pro 24:23, and we cannot therefore determine to regard Pro 24:23. also as a component part of the older Book of Proverbs; particularly since Pro 24:23 is like Pro 28:21, and the author of the introduction can scarcely have twice taken into his book the two Pro 24:33., which moreover seem to stand in their original connection at Pro 6:10.


  The supplements to the Hezekiah-collection, chap. 30f., are of so peculiar a form, that it will occur to no one (leaving out of view such expressions as דּעת קדשׁים, knowledge of the Holy, Pro 30:3, cf. Pro 9:10) to ascribe them to one of the authors of the preceding proverbs. We content ourselves here with a reference to Mhlau's work, De Proverbiorum quae dicuntur Aguri et Lemuelis origine atque indole, 1869, where the Aramaic-Arabic colouring of this in all probability foreign section is closely investigated.


  Having thus abundantly proved that the two groups of proverbs bearing the inscription משׁלי שׁלמה are, as to their primary stock, truly old-Solomonic, though not without an admixture of imitations; that, on the contrary, the introduction, Prov 1:7-9:18, as well as the דברי חכמים, Pro 22:17-24 and 30f., are not at all old-Solomonic, but belong to the editor of the older Book of Proverbs, which reaches down to Pro 24:22, so that thus the present book of the poetry of Solomon contains united with it the poems of the older editor, and besides of other poets, partly unknown Israelites, and partly two foreigners particularly named, Agur and Lemuel; we now turn our attention to the Doctrinal Contents of the work, and ask whether a manifoldness in the type of instruction is noticeable in it, and whether there is perceptible in this manifoldness a progressive development. It may be possible that the Proverbs of Solomon, the Words of the Wise, and the Proverbial poetry of the editor, as they represent three eras, so also represent three different stages in the development of proverbial poetry. However, the Words of the Wise Pro 22:17-24 are so internally related to the Proverbs of Solomon, that even the sharpest eye will discover in them not more than the evening twilight of the vanishing Solomonic Mashal. There thus remain on the one side only the Proverbs of Solomon with their echo in the Words of the Wise, on the other the Proverbial Poems of the editor; and these present themselves as monuments of two sharply defined epochs in the progressive development of the Mashal.


  The common fundamental character of the book in all its parts is rightly defined when we call it a Book of Wisdom. Indeed, with the Church Fathers not only the Book of Sirach and the Solomonic Apocrypha, but also this Book of Proverbs bears this title, which seems also to have been in use among the Jews, since Melito of Sardes adds to the title "Proverbs of Solomon," ἡ καὶ Σοφὶα; since, moreover, Eusebius (H.E. iv. 22) affirms, that not only Hegesippus and Irenaeus, but the whole of the ancients, called the Proverbs of Solomon Πανάρετος Σοφία.


  It is also worthy of observation that it is called by Dionysius of Alexandria ἡ σοφὴ βίβλος, and by Gregory of Nazianzum ἡ παιδαγωγικὴ σοφία. These names not only express praise of the book, but they also denote at the same time the circle of human intellectual activity from which it emanated. As the books of prophecy are a product of the נבוּאה, so the Book of the Proverbs is a product of the חכמה, σοφία, the human effort to apprehend the objective σοφία, and thus of φιλοσοφία, or the studium sapientiae. It has emanated from the love of wisdom, to incite to the love of wisdom, and to put into the possession of that which is the object of love—for this end it was written. We need not hesitate, in view of Col 2:8, to call the Book of Proverbs a "philosophical" treatise, since the origin of the name φιλοσοφία is altogether noble: it expresses the relativity of human knowledge as over against the absoluteness of the divine knowledge, and the possibility of an endlessly progressive advancement of the human toward the divine. The characteristic ideas of a dialectic development of thought and of the formation of a scientific system did not primarily appertain to it—the occasion for this was not present to the Israelitish people: it required fructification through the Japhetic spirit to produce philosophers such as Philo, Maimonides, and Spinoza. But philosophy is everywhere present when the natural, moral, positive, is made the object of a meditation which seeks to apprehend its last ground, its legitimate coherence, its true essence and aim. In the view C. B. Michaelis, in his Adnotationes uberiores in Hagiographa, passes from the exposition of the Psalms to that of the Proverbs with the words, "From David's closet, consecrated to prayer, we now pass into Solomon's school of wisdom, to admire the greatest of philosophers in the son of the greatest of theologians."


  When we give the name φιλοσοφία to the tendency of mind to which the Book of Proverbs belongs, we do not merely use a current scientific word, but there is an actual internal relation of the Book of Proverbs to that which is the essence of philosophy, which Scripture recognises (Act 17:27, cf. Rom 1:19.) as existing within the domain of heathendom, and which stamps it as a natural produce of the human spirit, which never can be wanting where a human being or a people rises to higher self-consciousness and its operations in their changing relation to the phenomena of the external world. The mysteries of the world without him and of the world within him give man no rest, he must seek to solve them; and whenever he does that, he philosophizes, i.e., he strives after a knowledge of the nature of things, and of the laws which govern them in the world of phenomena and of events; on which account also Josephus, referring to Solomon's knowledge of nature, says (Ant. viii. 2. 5), οὐδεμίαν τούτων φύσιν ἠγνόησεν οὐδὲ παρῆλθεν ἀνεξέταστον ἀλλ ̓ ἐν πάσαις ἐφιλοσόφησεν. Cf. Irenaeus, Cont. Her. iv. 27. 1: eam quae est in conditione (κτίσει) sapientiam Dei exponebat physiologice.


  The historical books show us how much the age of Solomon favoured philosophical inquiries by its prosperity and peace, its active and manifold commercial intercourse with foreign nations, its circle of vision extending to Tarshish and Ophir, and also how Solomon himself attained to an unequalled elevation in the extent of his human and secular knowledge. We also read of some of the wise men in Kg1 5:11, cf. Ps 88-89, who adorned the court of the wisest of kings; and the משׁל, which became, through his influence, a special branch of Jewish literature, is the peculiar poetic form of the חכמה. Therefore in the Book of Proverbs we find the name חכמים דּברי (words of the wise) used for משׁלים (proverbs); and by a careful consideration of all the proverbs in which mention is made of the חכמים, one will convince himself that this name has not merely a common ethical sense, but begins to be the name of those who made wisdom, i.e., the knowledge of things in the depths of their essence, their special lifework, and who connected themselves together in oneness of sentiment and fellowship into a particular circle within the community. To this conclusion we are conducted by such proverbs as Pro 13:20 -


  He that walketh with wise men becomes wise,


  And whoever has intercourse with fools is destroyed;


  Prov 15:12 -


  The scorner loveth not that one reprove him:


  To wise men he goeth not; -


  and by the contrast, which prevails in the Book of Proverbs, between לץ (mocker) and חכם (wise), in which we see that, at the same time with the striving after wisdom, scepticism also, which we call free thought, obtained a great ascendency in Israel. Mockery of religion, rejection of God in principle and practice, a casting away of all fear of Jahve, and in general of all δεισιδαιμονία, were in Israel phenomena which had already marked the times of David. One may see from the Psalms that the community of the Davidic era is to be by no means regarded as furnishing a pattern of religious life: that there were in it גּוים (Gentile nations) which were in no way externally inferior to them, and that it did not want for rejecters of God. But it is natural to expect that in the Solomonic era, which was more than any other exposed to the dangers of sensuality and worldliness, and of religious indifference and free-thinking latitudinarianism, the number of the לצים increased, and that scepticism and mockery became more intensified. The Solomonic era appears to have first coined the name of לץ for those men who despised that which was holy, and in doing so laid claim to wisdom (Pro 14:6), who caused contention and bitterness when they spake, and carefully avoided the society of the חכמים, because they thought themselves above their admonitions (Pro 15:12). For in the psalms of the Davidic time the word נבל is commonly used for them (it occurs in the Proverbs only in Pro 17:21, with the general meaning of low fellow, Germ. Bube), and the name לץ is never met with except once, in Psa 1:1, which belongs to the post-Davidic era. One of the Solomonic proverbs (Pro 21:24) furnishes a definite idea of this newly formed word:


  An inflated arrogant man they call a scorner (לץ),


  One who acts in the superfluity of haughtiness.


  By the self-sufficiency of his ungodly thoughts and actions he is distinguished from the פּתי (simple), who is only misled, and may therefore be reclaimed, Pro 19:25; Pro 21:11; by his non-recognition of the Holy in opposition to a better knowledge and better means and opportunities, he is distinguished from the כּסיל (foolish, stupid), Pro 17:16, the אויל (foolish, wicked), Pro 1:7; Pro 7:22, and the חסר לב (the void of understanding), Pro 6:32, who despise truth and instruction from want of understanding, narrowness, and forgetfulness of God, but not from perverse principle. This name specially coined, the definition of it given (cf. also the similarly defining proverb Pro 24:8), and in general the rich and fine technical proverbs in relation to the manifold kinds of wisdom (בּינה, Pro 16:16; מוּסר, Pro 1:8; תּבוּנות, Pro 21:30; מזמּות, Pro 5:2; תּחבּוּלות, Pro 1:5; Pro 12:5; the תּוּשׁיּה first coined by the Chokma, etc.), of instruction in wisdom (לקח, Pro 1:5; תּורה, Pro 4:2; Pro 6:23; רעה, to tend to a flock, to instruct, Pro 10:21; חנך, Pro 22:6; הוכח, Pro 15:12; לקח נפשׁות, to win souls, Pro 6:25; Pro 11:30), of the wise men themselves (חכם, Pro 12:15; נבון, Pro 10:13; מוכיח, a reprover, preacher of repentance, Pro 25:12, etc.), and of the different classes of men (among whom also אדם אחרי, one who steps backwards [retrograder], Pro 28:23)—all this shows that חכמה was at that time not merely the designation of an ethical quality, but also the designation of a science rooted in the fear of God to which many noble men in Israel then addicted themselves. Jeremiah places (Jer 18:18) the חכם along with the כּהן (priest) and נביא (prophet); and if Eze 7:26) uses זקן (old man) instead of חכם, yet by reference to Job 12:12 this may be understood. In his "Dissertation on the popular and intellectual freedom of Israel from the time of the great prophets to the first destruction of Jerusalem" (Jahrbcher, i. 96f.), Ewald says, "One can scarcely sufficiently conceive how high the attainment was which was reached in the pursuit after wisdom (philosophy) in the first centuries after David, and one too much overlooks the mighty influence it exerted on the entire development of the national life of Israel. The more closely those centuries are inquired into, the more are we astonished at the vast power which wisdom so early exerted on all sides as the common object of pursuit of many men among the people. It first openly manifested itself in special circles of the people, while in the age after Solomon, which was peculiarly favourable to it, eagerly inquisitive scholars gathered around individual masters, until ever increasing schools were formed. But its influence gradually penetrated all the other pursuits of the people, and operated on the most diverse departments of authorship." We are in entire sympathy with this historical view first advanced by Ewald, although we must frequently oppose the carrying of it out in details. The literature and the national history of Israel are certainly not understood if one does not take into consideration, along with the נבוּאה (prophecy), the influential development of the חכמה as a special aim and subject of intellectual activity in Israel.


  And how was this Chokma conditioned—to what was it directed? To denote its condition and aim in one word, it was universalistic, or humanistic. Emanating from the fear or the religion of Jahve (דּרך ה, the way of the Lord, Pro 10:29), but seeking to comprehend the spirit in the letter, the essence in the forms of the national life, its effort was directed towards the general truth affecting mankind as such. While prophecy, which is recognised by the Chokma as a spiritual power indispensable to a healthful development of a people (בּאין חזון יפּרע עם, Job 29:18), is of service to the historical process into which divine truth enters to work out its results in Israel, and from thence outward among mankind, the Chokma seeks to look into the very essence of this truth through the robe of its historical and national manifestation, and then to comprehend those general ideas in which could already be discovered the fitness of the religion of Jahve for becoming the world-religion. From this aim towards the ideal in the historical, towards the everlasting same amid changes, the human (I intentionally use this word) in the Israelitish, the universal religion in the Jahve-religion (Jahvetum), and the universal morality in the Law, all the peculiarities of the Book of Proverbs are explained, as well as of the long, broad stream of the literature of the Chokma, beginning with Solomon, which, when the Palestinian Judaism assumed the rugged, exclusive, proud national character of Pharisaism, developed itself in Alexandrinism. Bertheau is amazed that in the Proverbs there are no warnings given against the worship of idols, which from the time of the kings gained more and more prevalence among the Israelitish people. "How is it to be explained," he asks (Spr. p. xlii.), "if the proverbs, in part at least, originated during the centuries of conflict between idolatry and the religion of Jahve, and if they were collected at a time in which this conflict reached its climax and stirred all ranks of the people—this conflict against the immorality of the Phoenician-Babylonian religion of nature, which must often have led into the same region of the moral contemplation of the world over which this book moves?!" The explanation lies in this, that the Chokma took its stand-point in a height and depth in which it had the mingling waves of international life and culture under it and above it, without being internally moved thereby. It naturally did not approve of heathenism, it rather looked upon the fear of Jahve as the beginning of wisdom, and the seeking after Jahve as implying the possession of all knowledge (Pro 28:5, cf. Jo1 2:20); but it passed over the struggle of prophecy against heathendom, it confined itself to its own function, viz., to raise the treasures of general religious-moral truth in the Jahve-religion, and to use them for the ennobling of the Israelites as men. In vain do we look for the name ישׂראל in the Proverbs, even the name תּורה has a much more flexible idea attached to it than that of the law written at Sinai (cf. Pro 28:4; Pro 29:18 with Pro 28:7; Pro 13:14, and similar passages); prayer and good works are placed above sacrifice, Pro 15:8; Pro 21:3, Pro 21:27—practical obedience to the teaching if wisdom above all, Pro 28:9. The Proverbs refer with special interest to Gen 1 and 2, the beginnings of the world and of the human race before nations took their origin. On this primitive record in the book of Genesis, to speak only of the משׁלי שׁלמה, the figure of the tree of life (perhaps also of the fountain of life), found nowhere else in the Old Testament, leans; on it leans also the contrast, deeply pervading the Proverbs, between life (immortality, Pro 12:28) and death, or between that which is above and that which is beneath (Pro 15:24); on it also many other expressions, such, e.g., as what is said in Pro 20:27 of the "spirit of man." This also, as Stier (Der Weise ein Knig, 1849, p. 240) has observed, accounts for the fact that אדם occurs by far most frequently in the Book of Job and in the Solomonic writings. All these phenomena are explained from the general human universal aim of the Chokma.


  When James (Jam 3:17) says that the "wisdom that is from above is first pure, then peaceable, gentle, easy to be entreated, full of mercy and good fruits, without partiality and without hypocrisy," his words most excellently designate the nature and the contents of the discourse of wisdom in the Solomonic proverbs, and one is almost inclined to think that the apostolic brother of the Lord, when he delineates wisdom, has before his eyes the Book of the Proverbs, which raises to purity by the most impressive admonitions. Next to its admonitions to purity are those especially to peacefulness, to gentle resignation (Pro 14:30), quietness of mind (Pro 14:33) and humility (Pro 11:2; Pro 15:33; Pro 16:5, Pro 16:18), to mercy (even toward beasts, Pro 12:10), to firmness and sincerity of conviction, to the furtherance of one's neighbour by means of wise discourse and kind help. What is done in the Book of Deuteronomy with reference to he law is continued here. As in Deuteronomy, so here, love is at the bottom of its admonitions, the love of God to men, and the love of men to one another in their diverse relations (Deu 12:2; Deu 15:9); the conception of צדקה gives way to that of charity, of almsgiving (δικαιοσύνη = ἐλεημοσύνη). Forgiving, suffering love (Pro 10:12), love which does good even to enemies (Pro 25:21.), rejoices not over the misfortune that befalls an enemy (Pro 24:17.), retaliates not (Pro 24:28.), but commits all to God (Pro 20:22)—love in its manifold forms, as that of husband and wife, of children, of friends—is here recommended with New Testament distinctness and with deepest feeling. Living in the fear of God (Pro 28:14), the Omniscient (Pro 15:3, Pro 15:11; Pro 16:2; Pro 21:2; Pro 24:11.), to whom as the final Cause all is referred (Pro 20:12, Pro 20:24; Pro 14:31; Pro 22:2), and whose universal plan all must subserve (Pro 16:4; Pro 19:21; Pro 21:30), and on the other side active pure love to man—these are the hinges on which all the teachings of wisdom in the Proverbs turn. Frederick Schlegel, in the fourteenth of his Lectures on the History of Literature, distinguishes, not without deep truth, between the historico-prophetic books of the Old Testament, or books of the history of redemption, and the Book of Job, the Psalms, and the Solomonic writings, as books of aspiration, corresponding to the triple chord of faith, hope, charity as the three stages of the inner spiritual life. The Book of Job is designed to support faith amid trials; the Psalms breathe forth and exhibit hope amid the conflicts of earth's longings; the Solomonic writings reveal to us the mystery of the divine love, and the Proverbs that wisdom which grows out of and is itself eternal love. When Schlegel in the same lecture says that the books of the Old Covenant, for the most part, stand under the signature of the lion as the element of the power of will and spirited conflict glowing in divine fire, but that in the inmost hidden kernel and heart of the sacred book the Christian figure of the lamb rises up out of the veil of this lion strength, this may specially be said of the Book of Proverbs, for here that same heavenly wisdom preaches, which, when manifested in person, spake in the Sermon on the Mount, New Testament love in the midst of the Old Testament.


  It is said that in the times before Christ there was a tendency to apocryphize not only the Song of Solomon and Ecclesiastes, but also the Book of Proverbs, and that for the first time the men of the Great Synagogue established their canonicity on the ground of their spiritual import; they became perplexed about the Proverbs, according to b. Sabbath, 30b, on account of such self-contradictory proverbs as Pro 26:4-5, and according to Aboth de-Rabbi Nathan, c. 1, on account of such secular portions as that of the wanton woman, chap. 7. But there is no need to allegorize this woman, and that self-contradiction is easily explained. The theopneustic character of the book and its claim to canonicity show themselves from its integral relation to the Old Testament preparation for redemption; but keeping out of view the book as a whole, it is self-evident that the conception of a practical proverb such as Pro 14:4 and of a prophecy such as Isa 7:14 are very different phenomena of the spiritual life, and that in general the operation of the Divine Spirit in a proverb is different from that in a prophecy.


  We have hitherto noted the character of the instruction set forth in the Proverbs according to the marks common to them in all their parts, but in such a way that we have taken our proofs only from the "Proverbs of Solomon" and the "Words of the Wise," with the exclusion of the introductory proverbial poems of the older editor. If we compare the two together, it cannot be denied that in the type of the instruction contained in the latter, the Chokma, of which the book is an emanation and which it has as its aim (לדעת חכמה, Pro 1:2), stands before us in proportionally much more distinctly defined comprehension and form; we have the same relation before us whose adumbration is the relation of the instruction of wisdom in the Avesta and in the later Minochired (Spiegel, Parsi-Grammatik, p. 182ff.). The Chokma appears also in the "Proverbs of Solomon" as a being existing in and for itself, which is opposed to ambiguous subjective thought (Pro 28:26); but here there is attributed to it an objectivity even to an apparent personality: it goes forth preaching, and places before all men life and death for an eternally decisive choice, it distributes the spirit of those who do not resist (Pro 1:23), it receives and answers prayer (Pro 1:28). The speculation regarding the Chokma is here with reference to Job 28 (cf. Pro 2:4; Pro 3:14., Pro 8:11, Pro 8:19), and particularly to Job 28:27, where a demiurgic function is assigned to wisdom, carried back to its source in eternity: it is the medium by which the world was created, Pro 3:19; it was before the creation of the world with God as from everlasting, His son of royal dignity, Pro 8:22-26; it was with Him in His work of creation, Pro 8:27-30; after the creation it remained as His delight, rejoicing always before Him, and particularly on the earth among the sons of men, Pro 8:30. Staudenmaier (Lehre von der Idee, p. 37) is certainly not on the wrong course, when under this rejoicing of wisdom before God he understands the development of the ideas or life-thoughts intimately bound up in it—the world-idea. This development is the delight of God, because it represents to the divine contemplation of the contents of wisdom, or of the world-idea founded in the divine understanding, in all its activities and inner harmonies; it is a calm delight, because the divine idea unites with the fresh and every young impulse of life, the purity, goodness, innocence, and holiness of life, because its spirit is light, clear, simple, childlike, in itself peaceful, harmonious, and happy; and this delight is experienced especially on the earth among the sons of men, among whom wisdom has its delight; for, as the divine idea, it is in all in so far as it is the inmost life-thought, the soul of each being, but it is on the earth of men in whom it comes to its self-conception, and self-conscious comes forth into the light of the clear day. Staudenmaier has done the great service of having worthily estimated the rich and deep fulness of this biblical theologumenon of wisdom, and of having pointed out in it the foundation-stone of a sacred metaphysics and a means of protection against pantheism in all its forms. We see that in the time of the editor of the older Book of Proverbs the wisdom of the schools in its devotion to the chosen object of its pursuit, the divine wisdom living and moving in all nature, and forming the background of all things, rises to a height of speculation on which it has planted a banner showing the right way to latest times. Ewald rightly points to the statements in the introduction to the Proverbs regarding wisdom as a distinct mark of the once great power of wisdom in Israel; for they show us how this power learned to apprehend itself in its own purest height, after it had become as perfect, and at the same time also as self-conscious, as it could at all become in ancient Israel.


  Many other appearances also mark the advanced type of instruction contained in the introduction. Hitzig's view (Sprche, p. xvii.f.), that Prov 1:6-9:18 are the part of the whole collection which was earliest written, confutes itself on all sides; on the contrary, the views of Bleek in his Introduction to the Old Testament, thrown out in a sketchy manner and as if by a diviner, surprisingly agree with our own results, which have been laboriously reached and are here amply established. The advanced type of instruction in the introduction, chap. 1-9, appears among other things in this, that we there find the allegory, which up to this place occurs in Old Testament literature only in scattered little pictures built up into independent poetic forms, particularly in chap. 9, where without any contradiction אושׁת כּסילוּת a simple woman, Pro 5:13 is an allegorical person. The technical language of the Chokma has extended itself on many sides and been refined (we mention these synonyms: חכמה, דּעת, בּינה, ערמה, מזמּה, מוּסר, תּוּשׁיּה); and the seven pillars in the house of wisdom, even though it be inadmissible to think of them as the seven liberal arts, yet point to a division into seven parts of which the poet was conscious to himself. The common address, בּני [my son], which is not the address of the father to the son, but of the teacher to the scholar, countenances the supposition that there were at that time בּני חכמים, i.e., scholars of the wise men, just as there were "sons of the prophets" (נּבאים), and probably also schools of wisdom. "And when it is described how wisdom spake aloud to the people in all the streets of Jerusalem, in the high places of the city and in every favourable place, does not one feel that such sublime descriptions could not be possible unless at that time wisdom were regarded by the people as one of the first powers, and the wise men truly displayed a great public activity?" We must answer this question of Ewald's in the affirmative.


  Bruch, in his Weisheitslehre der Hebraer, 1851, was the first to call special attention to the Chokma or humanism as a peculiar intellectual tendency in Israel; but he is mistaken in placing it in an indifferent and even hostile relation to the national law and the national cultus, which he compares to the relation of Christian philosophy to orthodox theology. Oehler, in his Grundzge der alttestamentl. Weisheit, which treats more especially of the doctrinal teachings of the Book of Job, judges more correctly; cf. also his comprehensive article, Pdagogik des A. T. in Schmid's Pdagogischer Encyclopdie, pp. 653-695 (partic. 677-683).


  5. The Alexandrian Translation of the Book of Proverbs


  Of highest interest for the history of the Book of Proverbs is the relation of the lxx to the Hebrew text. One half of the proverbs of Agur (30 of the Hebrew text) are placed in it after Pro 24:22, and the other half after Pro 24:34; and the proverbs of King Lemuel (Pro 31:1-9 of the Hebrew text) are placed after the proverbs of Agur, while the acrostic proverbial poem of the virtuous woman is in its place at the end of the book. That transposition reminds us of the transpositions in Jeremiah, and rests in the one place as well as in the other on a misunderstanding of the true contents. The translator has set aside the new superscription, Pro 10:1, as unsuitable, and has not marked the new beginning, Pro 22:17; he has expunged the new superscription, Pro 24:23, and has done the same to the superscription, "The words of Agur" (Pro 30:1), in two awkward explanations (λόγον φυλασσόμενος and τοὺς ἐμοὺς λόγους φοβήθητι), and the superscription, "The words of Lemuel" (Pro 31:1), in one similar (οἱ ἐμοὶ λόγι εἴρηνται ὑπὸ Θεοῦ), so that the proverbs of Agur and of Lemuel are without hesitation joined with those of Solomon, whereby it yet remains a mystery why the proverbs beginning with "The words of Agur" have been divided into two parts. Hitzig explains it from a confounding of the columns in which, two being on each page, the Hebrew MS which lay before the translator was written, and in which the proverbs of Agur and of Lemuel (names which tradition understood symbolically of Solomon) were already ranked in order before chap. 25. But besides these, there are also many other singular things connected with this Greek translation interesting in themselves and of great critical worth. That it omits Pro 1:16 may arise from this, that this verse was not found in the original MS, and was introduced from Isa 59:7; but there are wanting also proverbs such as Isa 21:5, for which no reason can be assigned. But the additions are disproportionately more numerous. Frequently we find a line added to the distich, such as in Pro 1:18, or an entire distich added, as Pro 3:15; or of two lines of the Hebrew verse, each is formed into a separate distich, as Pro 1:7; Pro 11:16; or we meet with longer interpolations, extending far beyond this measure, as that added to Pro 4:27. Many of these proverbs are easily re-translated into the Hebrew, as that added to Pro 4:27, consisting of four lines:


  כי דרכי מימינים ידע יהוה


  ועקשׁים דרכי משׂמאילים


  הוא יפלם מעגלותיך


  ארחותיך בשׂלום יצלית


  But many of them also sound as if they had been originally Greek; e.g., the lines appended to Pro 9:10; Pro 13:15; the distich, Pro 6:11; the imperfect tristich, Pro 22:14; and the formless train, Pro 25:10. The value of these enlargements is very diverse; not a few of these proverbs are truly thoughtful, such as the addition to Pro 12:13 -


  He who is of mild countenance findeth mercy;


  He who is litigious crushes souls and singularly bold in imagery, as the addition to Pro 9:12 -


  He who supports himself by lies hunts after (רעה) the wind,


  He catches at fluttering birds;


  For he forsakes the ways of his own vineyard,


  And wanders away from the paths of his own field,


  And roams through arid steppes and a thirsty land,


  And gathers with his hand withered heath.


  The Hebrew text lying before the Alexandrian translators had certainly not all these additions, yet in many passages, such as Pro 11:16, it is indeed a question whether it is not to be improved from the lxx; and in other passages, where, if one reads the Greek, the Hebrew words naturally take their place, whether these are not at least old Hebrew marginal notes and interpolations which the translation preserves. But this version itself has had its gradual historical development. The text, the κοινή (communis), proceeds from the Hexaplar text edited by Origen, which received from him many and diverse revisions; and in the times before Christ, perhaps (as Hitz. supposes), down to the second century after Christ, the translation itself, not being regarded as complete, as in the progress of growth, for not unfrequently two different translations of one and the same proverb stand together, as Pro 14:22; Pro 29:25 (where also the Peshito follows the lxx after which it translates), or also interpenetrate one another, as Pro 22:8-9. These doubled translations are of historical importance both in relation to the text and to the interpretation of it. Along with the Books of Samuel and Jeremiah, there is no book in regard to which the lxx can be of higher significance than the Book of Proverbs; we shall seek in the course of our exposition duly to estimate the text as adopted by Bertheau (1847) and Hitzig (1858) in their commentaries, and by Ewald in his Jahrb. xi. (1861) and his commentary (2nd ed. 1867). The historical importance of the Egyptian text-recension is heightened by this circumstance, that the old Syrian translator of the Solomonic writings had before him not only the original text, but also the lxx; for the current opinion, that the Peshito, as distinguished from the Syro-Hexaplar version, sprang solely from the original text with the assistance of the Targum, is more and more shown to be erroneous. In the Book of Proverbs the relation of the Peshito and Targum is even the reverse; the Targum of the Proverbs, making use of the Peshito, restores the Masoretic text—the points of contact with the lxx showing themselves here and there, are brought about by the Peshito. But that Jerome, in his translation of the Vulgate according to the Hebraea veritas, sometimes follows the lxx in opposition to the original text, is to be explained with Hitzig from the fact that he based his work on an existing Latin translation made from the lxx. Hence it comes that the two distichs added in the lxx to Pro 4:27 remain in his work, and that instead of the one distich, Pro 15:6, we have two:—In abundanti (after the phrase בּרב instead of בּית of the Masoretic text) justitia virtus maxima est, cogitationes autem impiroum eradicabuntur. Domus (בּית) justi plurima fortitudo, et in fructibus impii conturbatio; for Jerome has adopted the two translations of the lxx, correcting the second according to the original text.


  The fragments of the translations of Aquila, Symmachus, Theodotion, etc., contained in Greek and Syrian sources, have been recently collected, more perfectly than could have been done by Montfaucon, by Fried. Field, in his work Origenis Hexaplorum quae supersunt, etc. (Oxonii, 1867, 4). Of special interest is the more recent translation of the original text, existing only in a MS laid up in the Library of St. Mark at Venice, executed in bold language, rich in rare and newly invented words, by an unknown author, and belonging to an age which has not yet been determined (Graecus Venetus): cf. d'Ansse de Villoison's nova versio Graeca Proverbiorum, Ecclesiastis, Cantici Canticorum, etc., Argentorati, 1784; and also the Animadversiones thereto of Jo. Ge. Dahler, 1786.


  Proverbs 1


  Prov 1:1


  The external title, i.e., the Synagogue name, of the whole collection of Proverbs is משׁלי (Mishle), the word with which it commences. Origen (Euseb. h. e. vi. 25) uses the name Μισλώθ, i.e., משׁלות, which occurs in the Talmud and Midrash as the designation of the book, from its contents. In a similar way, the names given to the Psalter, תּהלּים and תּהלּות, are interchanged.


  This external title is followed by one which the Book of Proverbs, viewed as to its gradual formation, and first the older portion, gives to itself. It reaches from Pro 1:1 to Pro 1:6, and names not only the contents and the author of the book, but also commends it in regard to the service which it is capable of rendering. It contains "Proverbs of Solomon, the son of David, king of Israel." The books of the נבואה and חכמה, including the Canticles, thus give their own titles; among the historical books, that of the memoirs of Nehemiah is the only one that does so. משׁלי has the accent Dech, to separate it from the following complex genitive which it governs, and מלך ישׂראל is made the second hemistich, because it belongs to שׁלמה, not to דּוד.


  As to the fundamental idea of the word משׁל, we refer to the derivation given in the Gesch. der jud. Poesie, p. 196, from משׁל, Aram. מתל, root תל, Sanskr. tul (whence tul, balance, similarity), Lat. tollere; the comparison of the Arab. mathal leads to the same conclusion. "משׁל signifies, not, as Schultens and others after him affirm, effigies ad similitudinem alius rei expressa, from משׁל in the primary signification premere, premente manu tractare; for the corresponding Arab. verb mathal does not at all bear that meaning, but signifies to stand, to present oneself, hence to be like, properly to put oneself forth as something, to represent it; and in the Hebr. also to rule, properly with על to stand on or over something, with בּ to hold it erect, like Arab. kam with b, rem administravit [vid. Jesaia, p. 691]. Thus e.g., Gen 24:2, it is said of Eliezer: המּשׁל בּכל־אשׁר־לו, who ruled over all that he (Abraham) had (Luther: was a prince over all his goods). Thus משׁל, figurative discourse which represents that which is real, similitude; hence then parable or shorter apothegm, proverb, in so far as they express primarily something special, but which as a general symbol is then applied to everything else of a like kind, and in so far stands figuratively. An example is found in Sa1 10:11. It is incorrect to conclude from this meaning of the word that such memorial sayings or proverbs usually contained comparisons, or were clothed in figurative language; for that is the case in by far the fewest number of instances: the oldest have by far the simplest and most special interpretations" (Fleischer). Hence Mashal, according to its fundamental idea, is that which stands with something = makes something stand forth = representing. This something that represents may be a thing or a person; as e.g., one may say Job is a Mashal, i.e., a representant, similitude, type of Israel (vide the work entitled עץ החיים, by Ahron b. Elia, c. 90, p. 143); and, like Arab. mathal (more commonly mithl = משׁל, cf. משׁל, Job 41:25), is used quite as generally as is its etymological cogn. instar (instare). But in Hebr. Mashal always denotes representing discourse with the additional marks of the figurative and concise, e.g., the section which presents (Hab 2:6) him to whom it refers as a warning example, but particularly, as there defined, the gnome, the apothegm or maxim, in so far as this represents general truths in sharply outlined little pictures.


  Prov 1:2


  Now follows the statement of the object which these proverbs subserve; and first, in general,


  To become acquainted with wisdom and instruction,


  To understand intelligent discourses.


  They seek on the one side to initiate the reader in wisdom and instruction, and on the other to guide him to the understanding of intelligent discourses, for they themselves contain such discourses in which there is a deep penetrating judgment, and they sharpen the understanding of him who engages his attention with them.


  As Schultens has already rightly determined the fundamental meaning of ידע, frequently compared with the Sanskr. vid, to know (whence by gunating, vda, knowledge), after the Arab. wad'a, as deponere, penes se condere, so he also rightly explains חכמה by soliditas; it means properly (from חכם, Arab. hakm, R. hk, vide under Psa 10:8, to be firm, closed) compactness, and then, like πυκνότης, ability, worldly wisdom, prudence, and in the higher general sense, the knowledge of things in the essence of their being and in the reality of their existence. Along with wisdom stands the moral מוּסר, properly discipline, i.e., moral instruction, and in conformity with this, self-government, self-guidance, from יסר = וסר, cogn. אסר, properly adstrictio or constrictio; for the מ of the noun signifies both id quod or aliquid quod (ὅ, τι) and quod in the conjunctional sense (ὅτι), and thus forms both a concrete (like מוסר = מאסר, fetter, chain) and an abstract idea. The first general object of the Proverbs is דּעת, the reception into oneself of wisdom and moral edification by means of education and training; and second is to comprehend utterances of intelligence, i.e., such as proceed from intelligence and give expression to it (cf. אמרי אמת, Pro 22:21). בּין, Kal, to be distinguished (whence בּין, between, constr. of בּין, space between, interval), signifies in Hiph. to distinguish, to understand; בּינה is, according to the sense, the n. actionis of this Hiph., and signifies the understanding as the capability effective in the possession of the right criteria of distinguishing between the true and the false, the good and the bad (Kg1 3:9), the wholesome and the pernicious.


  Prov 1:3-5


  In the following, 2a is expanded in Pro 1:3-5, then 2b in Pro 1:6. First the immediate object:


  3 To attain intelligent instruction,


  Righteousness, and justice, and integrity;


  4 To impart to the inexperienced prudence,


  To the young man knowledge and discretion


  5 Let the wise man hear and gain learning,


  And the man of understanding take to himself rules of conduct.


  With דּעת, denoting the reception into oneself, acquiring, is interchanged (cf. Pro 2:1) קחת, its synonym, used of intellectual reception and appropriation, which, contemplated from the point of view of the relation between the teacher and the learner, is the correlative of תּת, παραδιδόναι, tradere (Pro 9:9). But מוּסר השׂכּל is that which proceeds from chokma and musar when they are blended together: discipline of wisdom, discipline training to wisdom; i.e., such morality and good conduct as rest not on external inheritance, training, imitation, and custom, but is bound up with the intelligent knowledge of the Why and the Wherefore. השׂכּל, as Pro 21:16, is inf. absol. used substantively (cf. השׁקט, keeping quiet, Isa 32:17) of שׂכל (whence שׂכל, intellectus), to entwine, involve; for the thinking through a subject is represented as an interweaving, complicating, configuring of the thoughts (the syllogism is in like manner represented as אשׁכּל, Aram. סגול, a bunch of grapes), (with which also סכל, a fool, and חסכּיל, to act foolishly, are connected, from the confusion of the thoughts, the entangling of the conceptions; cf. Arab. 'akl, to understand, and מעקּל). The series of synonyms (cf. Pro 23:23) following in 3b, which are not well fitted to be the immediate object to לקחת, present themselves as the unfolding of the contents of the מוּסר השׂכּל, as meaning that namely which is dutiful and right and honest. With the frequently occurring two conceptions צדק וּמשׁפּט (Pro 2:9), (or with the order reversed as in Psa 119:121) is interchanged משׁפּט וּצדקה (or with the order also reversed, Pro 21:3). The remark of Heidenheim, that in צדק the conception of the justum, and in צדקה that of the aequum prevails, is suggested by the circumstance that not צדק but צדקה signifies δικαιοσύνη (cf. Pro 10:2) in the sense of liberality, and then of almsgiving (ἐλεημοσύνη); but צדק also frequently signifies a way of thought and action which is regulated not by the letter of the law and by talio, but by love (cf. Isa 41:2; Isa 42:6). Tsedek and ts'dakah have almost the relation to one another of integrity and justice which practically brings the former into exercise. משׁפּט (from שׁפט, to make straight, to adjust, cf. שׁבט, Arab. sabita, to be smooth) is the right and the righteousness in which it realizes itself, here subjectively considered, the right mind.


  משׁרים (defect. for מישׁרים, from ישׁר, to be straight, even) is plur. tantum; for its sing. מישׁר (after the form מיטב) the form מישׁור (in the same ethical sense, e.g., Mal 2:6) is used: it means thus a way of thought and of conduct that is straight, i.e., according to what is right, true, i.e., without concealment, honest, i.e., true to duty and faithful to one's word.


  Prov 1:4


  This verse presents another aspect of the object to be served by this book: it seeks to impart prudence to the simple. The form פּתאים


  (in which, as in גּוים, the י plur. remains unwritten) is, in this mongrel form in which it is written (cf. Pro 7:7; Pro 8:5; Pro 9:6; Pro 14:18; Pro 27:12), made up of פּתים (Pro 1:22, Pro 1:32, once written plene, פּתיים, Pro 22:3) and פּתאים (Pro 7:7). These two forms with י and the transition of י into א are interchanged in the plur. of such nouns as פּתי, segolate form, "from פּתה (cogn. פּתח), to be open, properly the open-hearted, i.e., one whose heart stands open to every influence from another, the harmless, good-natured—a vox media among the Hebrews commonly (though not always, cf. e.g., Psa 116:6) in malam partem: the foolish, silly, one who allows himself to be easily persuaded or led astray, like similar words in other languages—Lat. simplex, Gr. εὐήθης, Fr. nav; Arab. fatyn, always, however, in a good sense: a high and noble-minded man, not made as yet mistrustful and depressed by sad experiences, therefore juvenis ingenuus, vir animi generosi" (Fl.). The פּתאים, not of firm and constant mind, have need of ערמה; therefore the saying Pro 14:15, cf. Pro 8:5; Pro 19:25. The noun ערמה (a fem. segolate form like חכמה) means here calliditas in a good sense, while the corresponding Arab. 'aram (to be distinguished from the verb 'aram, ערם, to peel, to make bare, nudare) is used only in a bad sense, of malevolent, deceptive conduct. In the parallel member the word נער is used, generally (collectively) understood, of the immaturity which must first obtain intellectual and moral clearness and firmness; such an one is in need of peritia et sollertia, as Fleischer well renders it; for דּעת is experimental knowledge, and מזמּה (from זמם, according to its primary signification, to press together, comprimere; then, referred to mental concentration: to think) signifies in the sing., sensu bono, the capability of comprehending the right purposes, of seizing the right measures, of projecting the right plans.


  Prov 1:5


  In this verse the infinitives of the object pass into independent sentences for the sake of variety. That ישׁמע cannot mean audiet, but audiat, is shown by Pro 9:9; but ויסף is jussive (with the tone thrown back before לקח; cf. Pro 10:8, and Pro 16:21, Pro 16:23, where the tone is not thrown back, as also Sa2 24:3) with the consecutive Vav ( ו ) (= Arab. f): let him hear, thus will he... or, in order that he. Whoever is wise is invited to hear these proverbs in order to add learning (doctrinam) to that which he already possesses, according to the principle derived from experience, Pro 9:9; Mat 13:12. The segolate לקח, which in pausa retains its segol (as also בּטח, ישׁע, צמח, מלך, צדק, קדם, and others), means reception, and concretely what one takes into himself with his ear and mind; therefore learning (διδαχὴ with the object of the ἀποδοχή), as Deu 32:2 (parallel אמרה, as Deu 4:2 תּורה), and then learning that has passed into the possession of the receiver, knowledge, science (Isa 29:24, parall. בּינה). Schultens compares the Arab. laḳah, used of the fructification of the female palm by the flower-dust of the male. The part. נבון (the inf. of which is found only once, Isa 10:13) is the passive or the reflexive of the Hiph. הבין, to explain, to make to understand: one who is caused to understand or who lets himself be informed, and thus an intelligent person—that is one who may gain תּחבּות by means of these proverbs. This word, found only in the plur. (probably connected with חבל, shipmaster, properly one who has to do with the חבלים, ship's ropes, particularly handles the sails, lxx κυβέρνησιν), signifies guidance, management, skill to direct anything (Job 32:7, of God's skill which directs the clouds), and in the plur. conception, the taking measures, designs in a good sense, or also (as in Pro 12:5) in a bad sense; here it means guiding thoughts, regulating principles, judicious rules and maxims, as Deu 11:14, prudent rules of government, Deu 20:18; Deu 24:6 of stratagems. Fl. compares the Arab. tedbı̂r (guidance, from דּבר, to lead cattle), with its plur. tedâbı̂r, and the Syr. dubôro, direction, management, etc.


  Prov 1:6


  The mediate object of these proverbs, as stated in Pro 1:2, is now expanded, for again it is introduced in the infinitive construction:—The reader shall learn in these proverbs, or by means of them as of a key, to understand such like apothegms generally (as Pro 22:17.):


  To understand proverb and symbol,


  The words of wise men and their enigmas.


  In the Gesch. der jd. Poesie, p. 200f., the derivation of the noun מליצה is traced from לוּץ, primarily to shine, Sanskr. las, frequently with the meanings ludere and lucere; but the Arab. brings near another primary meaning. "מליצה, from Arab. root las, flexit, torsit, thus properly oratio detorta, obliqua, non aperta; hence לץ, mocker, properly qui verbis obliquis utitur: as Hiph. הליץ, to scoff, but also verba detorta retorquere, i.e., to interpret, to explain" (Fl.). Of the root ideas found in חידה, to be sharp, pointed (חד, perhaps related to the Sanskr. kaṭu, sharp of taste, but not to acutus), and to be twisted (cf. אחד, אגד ,אחד, עקד, harmonizing with the at present mysterious catena), that the preference is given to the latter already, Psa 78:2. "The Arab. ḥâd, to revolve, to turn (whence hid, bend, turn aside!), thence חידה, στροφή, cunning, intrigue, as also enigma, dark saying, perlexe dictum" (Fl.). The comparison made by Schultens with the Arab. ḥidt as the name of the knot on the horn of the wild-goat shows the sensible fundamental conception. In post-biblical literature חידה is the enigma proper, and מליצה poetry (with הלצה of poetical prose). The Graec. Venet. translates it ῥητορείαν.


  Prov 1:7


  The title of the book is followed by its motto, symbol, device:


  The fear of Jahve is the beginning of knowledge;


  Wisdom and discipline is despised by fools.


  The first hemistich expresses the highest principle of the Israelitish Chokma, as it is found also in Pro 9:10 (cf. Pro 15:33), Job 28:28, and in Psa 111:10 (whence the lxx has interpolated here two lines). ראשׁית combines in itself, as ἀρχή, the ideas of initium (accordingly J. H. Michaelis: initium cognitionis, a quo quisquis recte philosophari cupit auspicium facere debet) and principium, i.e., the basis, thus the root (cf. Mic 1:13 with Job 19:28).


  Wisdom comes from God, and whoever fears Him receives it (cf. Jam 1:5.). יראת יהוה is reverential subordination to the All-directing, and since designedly יהוה is used, and not אלהים (ה), to the One God, the Creator and Governor of the world, who gave His law unto Israel, and also beyond Israel left not His holy will unattested; the reverse side of the fear of Jahve as the Most Holy One is שׂנאת רע, Pro 8:13 (post-biblical יראת חטא). The inverted placing of the words 7b imports that the wisdom and discipline which one obtains in the way of the fear of God is only despised by the אוילים, i.e., the hard, thick, stupid; see regarding the root-word אול, coalescere, cohaerere, incrassari, der Prophet Jesaia, p. 424, and at Psa 73:4. Schultens rightly compares παχεῖς, crassi pro stupidis.


  בּזוּ has the tone on the penult., and thus comes from בּוּז; the 3rd pr. of בּזה would be בּזוּ or בּזיוּ. The perf. (cf. Pro 1:29) is to be interpreted after the Lat. oderunt (Ges. 126).


  Prov 1:8


  After the author has indicated the object which his Book of Proverbs is designed to subserve, and the fundamental principle on which it is based, he shows for whom he has intended it; he has particularly the rising generation in his eye:


  8 Hear, my son, thy father's instruction,


  And refuse not the teaching of thy mother;


  9 For these are a fair crown to thy head,


  And Jewels to thy neck.


  "My son," says the teacher of wisdom to the scholar whom he has, or imagines that he has, before him, addressing him as a fatherly friend. The N.T. representation of birth into a new spiritual life, Co1 4:15; Plm 1:10; Gal 4:19, lies outside the circle of the O.T. representation; the teacher feels himself as a father by virtue of his benevolent, guardian, tender love. Father and mother are the beloved parents of those who are addressed. When the Talmud understands אביך of God, אמּך of the people (אמּה), that is not the grammatico-historic meaning, but the practical interpretation and exposition, after the manner of the Midrash. The same admonition (with נצר, keep, instead of שׁמע, hear, and מצות, command, instead of מוּסר, instruction) is repeated in Pro 6:20, and what is said of the parents in one passage is in Pro 10:1 divided into two synonymous parallel passages. The stricter musar, which expresses the idea of sensible means of instruction (discipline), (Pro 13:24; Pro 22:15; Pro 23:13.), is suitably attributed to the father, and the torah to the mother, only administered by the word; Wisdom also always says תּורתי (my torah), and only once, Pro 8:10, מוּסרי (my musar).


  Prov 1:9


  הם, which is also used in the neut. illa, e.g., Job 22:24, refers here to the paternal discipline and the maternal teaching. These, obediently received and followed, are the fairest ornament of the child. לויה, from לוה, to wind, to roll, Arab. lawy (from לו, whence also לוּל = לולו, as דּוּד, to boil up, = דּודּו), means winding, twisted ornament, and especially wreath; a crown of gracefulness is equivalent to a graceful crown, a corolla gratiosa, as Schultens translates it; cf. Pro 4:9, according to which, Wisdom bestows such a crown.


  ענקים (or ענקות, Jdg 8:26) are necklaces, jewels for the neck; denom. of the Arab. 'unek, and Aram. עוּנק, the neck (perhaps from ענק = עוּק, to oppress, of heavy burdens; cf. αὐχήν, the neck). גּרגּות, is, like fauces, the throat by which one swallows (Arab. ǵarǵara, taǵarǵara), a plur. extensive (Bttcher, 695), and is better fitted than גּרון to indicate the external throat; Ezekiel, however, uses (Eze 16:11) garon, as our poet (Pro 3:3, Pro 3:22; Pro 6:21) uses garg'roth, to represent the front neck.


  Prov 1:10


  The general counsel of Pro 1:9 is here followed by a more special warning:


  My son, if sinners entice thee


  Consent thou not.


  The בּני


  (my son) is emphatically repeated. The intensive from חטּאים (signifies men to whom sin has become a habit, thus vicious, wicked. פּתּה (Pi. of פּתה, to open) is not denom., to make or wish to make a פּתי; the meaning, to entice (harmonizing with πείθειν), פּתּה obtains from the root-meaning of the Kal, for it is related to it as pandere (januam) to patere: to open, to make accessible, susceptible, namely to persuasion. The warning 10b is as brief as possible a call of alarm back from the abyss. In the form תּבא (from אבה, to agree to, to be willing, see Wetstein in Job, p. 349) the preformative א is wanting, as in תּמרוּ, Sa2 19:14, cf. Psa 139:20, Ges. 68, 2, and instead of תּבה (= תּאבה, Kg1 20:8) is vocalized not תּבא (cf. Pro 11:25), but after the Aram. תּבא (cf. יגלי); see Gen 26:29, and Comment. on Isaiah, p. 648; Gesen. 75, 17.


  Prov 1:11


  Of the number of wicked men who gain associates to their palliation and strengthening, they are adduced as an example whom covetousness leads to murder.


  11 If they say, "Go with us, we will lurk for blood,


  Lie in wait for the innocent without cause;


  12 Like the pit we will swallow them alive


  And in perfect soundness like them that go down to the grave.


  13 We find all manner of precious treasure,


  Fill our houses with spoil.


  14 Thou shalt cast thy lot amongst us,


  We all have only one purse."


  Prov 1:11


  The verb ארב signifies nectere, to bind fast (from רב, close, compact), (see under Isa 25:11), and particularly (but so that it bears in itself its object without ellipse) insidias nectere = insidiari. Regarding לדם Fleischer remarks: "Either elliptically for לשׁפּך־דּם (Jewish interp.), or, as the parallelism and the usage of the language of this book rather recommend, per synecd. for: for a man, with particular reference to his blood to be poured out (cf. our saying 'ein junges Blut,' a young blood = a youth, with the underlying conception of the blood giving colour to the body as shining through it, or giving to it life and strength), as Psa 94:21." As in post-biblical Heb. בּשׂר ודם (or inverted, αἱμα καὶ σάρξ, Heb 2:14), used of men as such, is not so used in the O.T., yet דּם, like נפשׁ, is sometimes used synecdochically for the person, but never with reference to the blood as an essentially constituent part of corporealness, but always with reference to violent putting to death, which separates the blood from the body (cf. my System der bibl. Psychologie, p. 242). Here לדם is explained by לדמים, with which it is interchanged, Mic 7:2 : let us lurk for blood (to be poured out). The verb צפן is never, like טמן (to conceal), connected with חבלים, מוקשׁים ,ח, פּח, רשׁת—thus none of these words is here to be supplied; the idea of gaining over one expressed in the organic root צף (whence צפּה, diducendo obducere) has passed over into that of restraining oneself, watching, lurking, hence צפן (cog. Aram. כּמן) in the sense of speculari, insidiari, interchanges with צפה (to spy), (cf. Psa 10:8; Psa 56:7 with Psa 37:32). The adv. חנּם (an old accus. from חן) properly means in a gracious manner, as a free gift (δωρεάν, gratis = gratiis), and accordingly, without reward, also without cause, which frequently = without guilt; but it never signifies sine effectu qui noceat, i.e., with impunity (Lwenst.). We have thus either to connect together נקי חנּם "innocent in vain" (as איבי חנּם, my enemies without a cause, Lam 3:52): his innocence helps him nothing whom God protects not against us notwithstanding his innocence (Schultens, Bertheau, Elster, and others); or connect חנם with the verb (lie in wait for), for which Hitzig, after the lxx, Syr., Rashi,


  Ralbag, Immanuel, rightly decides in view of Sa1 19:5; Sa1 25:31; cf. also Job 9:17, where the succession of the accents is the same (Tarcha transmuted from Mugrash). Frequently there are combined together in his חנם (cf. Isa 28:14.), that which the author thinks, and that which those whom he introduces as speaking think.


  Prov 1:12


  The first clause of this verse Hitzig translates: "as the pit (swallows) that which lives." This is untenable, because כּ with the force of a substantive (as instar, likeness) is regarded as a preposition, but not a conjunction (see at Psa 38:14.). חיּים (the living) is connected with נבלעם, and is the accus. of the state (hâl, according to the terminology of the Arab. grammarians) in which they will, with impunity, swallow them up like the pit (the insatiable, Pro 27:20; Pro 30:16), namely, while these their sacrifices are in the state of life's freshness,


  "the living,"—without doubt, like Psa 55:16; Psa 63:10; Psa 124:3, in fact and in expression an allusion to the fate of the company of Korah, Num 16:30, Num 16:33. If this is the meaning of חיים, then תּמימים as the parallel word means integros not in an ethical sense, in which it would be a synonym of נקי of Pro 1:11 (cf. Pro 29:10 with Psa 19:14), but in a physical sense (Graec. Venet. καὶ τελείους; Parchon as Rashi, בריאים ושלמים, vid., Bttcher, De Inferis, 293). This physical sense is claimed for תּם, Job 21:23, for תּם probably, Psa 73:4, and why should not תמים, used in the law regarding sacrifices (e.g., Exo 12:5, "without blemish") of the faultlessness of the victim, also signify such an one אשׁר אין־בּו מתם (Isa 1:6)? In the midst of complete external health they will devour them like those that go down to the grave (cf. Psa 28:1; Psa 88:5, with Isa 14:19), i.e., like those under whose feet the earth is suddenly opened, so that, without leaving any trace behind, they sink into the grave and into Hades. The connection of the finite with the accus. of place, Psa 55:16, lies at the foundation of the genitive connection יורדי בור (with the tone thrown back): those that go down to the grave.


  Prov 1:13-14


  To their invitation, bearing in itself its own condemnation, they add as a lure the splendid self-enriching treasures which in equal and just fellowship with them they may have the prospect of sharing. הון (from הוּן, levem, then facilem esse, tre ais, son aise) means aisance, convenience, opulence, and concretely that by which life is made agreeable, thus money and possessions (Fleischer in Levy's Chald. Wrterbuch, i. 423f.). With this הון with remarkable frequency in the Mishle יקר (from יקר, Arab. waḳar, grave esse) is connected in direct contrast, according to its primary signification; cf. Pro 12:27; Pro 24:4 : heavy treasures which make life light. Yet it must not be maintained that, as Schultens has remarked, this oxymoron is intended, nor also that it is only consciously present in the language. מצא has here its primitive appropriate signification of attaining, as Isa 10:14 of reaching. שׁלל (from שׁלל, to draw from, draw out, from של, cf. שׁלה, שׁלף, Arab. salab, Comm. on Isa. p. 447) is that which is drawn away from the enemy, exuviae, and then the booty and spoil taken in war generally. נמלּא, to fill with anything, make full, governs a double accusative, as the Kal (to become full of anything) governs only one. In Pro 1:14, the invitation shows how the prospect is to be realized. Interpreters have difficulty in conceiving what is here meant. Do not a share by lot and a common purse exclude one another? Will they truly, in the distribution of the booty by lot, have equal portions at length, equally much in their money-bags? Or is it meant that, apart from the portion of the booty which falls to every one by lot, they have a common purse which, when their business is ebbing, must supply the wants of the company, and on which the new companion can maintain himself beforehand? Or does it mean only that they will be as mutually helpful to one another, according to the principle τὰ τῶν φίλων κοινά (amicorum omnia communia), as if they had only one purse? The meaning is perfectly simple. The oneness of the purse consists in this, that the booty which each of them gets, belongs not wholly or chiefly to him, but to the whole together, and is disposed of by lot; so that, as far as possible, he who participated not at all in the affair in obtaining it, may yet draw the greatest prize. This view harmonizes the relation between 14b and 14a. The common Semitic כּים is even used at the present day in Syria and elsewhere as the name of the Exchange ("Brse") (plur. akjâs); here it is the purse ("Kasse") (χρημάτων δοχεῖον, Procop.), which is made up of the profits of the business. This profit consists not merely in gold, but is here thought of in regard to its worth in gold. The apparent contradiction between distributing by lot and having a common purse disappears when the distribution by lot of the common property is so made, that the retaining of a stock-capital, or reserve fund, is not excluded.


  Prov 1:15


  After the men are described against whose enticements a warning is given forth, the warning is emphatically repeated, and is confirmed by a threefold reason:


  My son! go not in the way with them.


  Keep back thy foot from their path.


  If בּדרך (in the way), taken alone, cannot be equivalent to בדרך אחד (in one way), so is אתּם (with them) to be regarded as its determination.


  Foot (not feet), as eye, hand, etc., is used where the members come less under consideration than what they unitedly bring about (Pro 4:26.). נתיבה, from נתב, signifies properly that which is raised, especially the (raised) footstep.


  Prov 1:16


  The first argument to enforce the warning:


  For their feet run to the evil,


  And hasten to shed blood.


  That this is their object they make no secret (Pro 1:11.); but why is it that such an object as this should furnish no ground of warning against them, especially as on this beginning the stamp of that which is morally blamable is here impressed with לרע? Besides, this circular movement of the thoughts is quite after the manner of this poet; and that Pro 1:16 is his style, Pro 6:18 shows. The want of this distich (Pro 1:16 = Rom 3:15) in lxx B. א. weighs heavier certainly than the presence of it in lxx A. (Procop., Syro-Hezap.), since the translation is not independent, but is transferred from Isa 59:7; but if for the first time, at a later period, it is supplied in the lxx, yet it has the appearance of an addition made to the Hebr. text from Isa 59:7 (Hitzig, Lagarde); cf. Comm. on Isaiah, 40-66. לשׁפּך is always pointed thus; for, as a regular rule, after ל as well as מ sa llew s the aspiration disappears; but in Eze 17:17 בּשׁפּך is also found, and in this case (cf. at Psa 40:15) the punctuation is thus inconsequent.


  Prov 1:17


  The second argument in support of the warning.


  For in vain is the net spread out


  In the eyes of all (the winged) birds.


  The interpretation conspersum est rete, namely, with corn as a bait, which was put into circulation by Rashi, is inadmissible; for as little as הזּה (Hiph. of נזה) can mean to strew, can זרה mean to spread. The object is always that which is scattered (gestreut), not that which is spread (bestreut). Thus, expansum est rete, but not from מזר, extendere, from which מזורה


  in this form cannot be derived (it would in that case be מזוּרה), but from זרה, pass. of זרה, to scatter, spread out. The alluring net, when it is shaken out and spread, is, as it were, scattered, ventilatur. But if this is done incautiously before the eyes of the birds to be caught, they forthwith fly away. The principle stress lies on the בּעיני (before the eyes) as the reason of the חנּם (in vain), according to the saying of Ovid, Quae nimis apparent retia, vitat avis. The applicatio similitudinis lying near, according to J. H. Michaelis, is missed even by himself and by most others. If the poet wished to say that they carried on their work of blood with such open boldness, that he must be more than a simpleton who would allow himself to be caught by them, that would be an unsuitable ground of warning; for would there not be equally great need for warning against fellowship with them, if they had begun their enticement with more cunning, and reckoned on greater success? Hitzig, Ewald, Zckler, and others, therefore interpret חנם, not in the sense of in vain, inasmuch as they do not let themselves be caught; but: in vain, for they see not the net, but only the scattered corn. But according to the preceding, הרשׁת (the net) leads us to think only either of the net of the malicious designs, or the net of the alluring deceptions. Thus, as Ziegler has noticed, the warned ought to make application of the similitude to himself: Go not with them, for their intention is bad; go not with them, for if the bird flees away from the net which is spread out before it, thou wilt not surely be so blind as suffer thyself to be ensnared by their gross enticements. בּעל כּנף: the furnished with the wing (wings in Ecc 10:20); בּעל forms the idea of property (lord).


  Prov 1:18


  The causal conj. כּי (for) in Pro 1:16 and Pro 1:17 are coordinated; and there now follows, introduced by the conj. ו ("and"), a third reason for the warning:


  And they lie in wait for their own blood,


  They lay snares for their own lives.


  The warning of Pro 1:16 is founded on the immorality of the conduct of the enticer; that of Pro 1:17 on the audaciousness of the seduction as such, and now on the self-destruction which the robber and murderer bring upon themselves: they wish to murder others, but, as the result shows, they only murder themselves. The expression is shaped after Pro 1:11, as if it were: They lay snares, as they themselves say, for the blood of others; but it is in reality for their own blood: they certainly lie in wait, as they say; but not, as they add, for the innocent, but for their own lives (Fl.). Instead of לדמם, there might be used לדמיהם, after Mic 7:2; but לנפשׁם would signify ipsis (post-biblical, לעצמם), while לנפשׁתם leaves unobliterated the idea of the life: animis ipsorum; for if the O.T. language seeks to express ipse in any other way than by the personal pronoun spoken emphatically, this is done by the addition of נפשׁ (Isa 53:11). המו was on this account necessary, because Pro 1:17 has another subject (cf. Psa 63:10).


  Prov 1:19


  An epiphonema:


  Such is the lot of all who indulge in covetousness;


  It takes away the life of its owner.


  This language is formed after Job 8:13. Here, as there, in the word ארחות, the ideas of action and issue, manner of life and its result, are all combined. בּצע signifies properly that which is cut off, a piece, fragment broken off, then that which one breaks off and takes to himself—booty, gain, particularly unjust gain (Pro 28:16). בּצע בּצע is he who is greedy or covetous. The subject to יקּח is בּצע, covetousness, πλεονεξία (see Isa 57:17). As Hoses, Job 4:11, says of three other things that they taken away לב, the understanding (νοῦς), so here we are taught regarding unjust gain or covetousness, that it takes away נפשׁ, the life (ψυχή) (לקח נפשׁ, to take away the life, Kg1 19:10; Psa 31:14). בּעליו denotes not the possessor of unjust gain, but as an inward conception, like בעל אף, Pro 22:24, cf. Pro 23:2; Pro 24:8; Ecc 10:11, him of whom covetousness is the property. The sing. נפשׁ does not show that בּעליו is thought of as sing.; cf. Pro 22:23, Ps. 34:23; but according to Pro 3:27; Pro 16:22; Ecc 8:8, this is nevertheless probable, although the usage without the suffix is always בּעל בּצע, and not בּעלי (of plur. intens. בּעלים).


  Prov 1:20


  Looking to its form and vocalization, חכמות may be an Aramaizing abstract formation (Gesen.; Ew. 165, c; Olsh. 219, b); for although the forms אחות and גּלות are of a different origin, yet in רבּות and הוללות such abstract formations lie before us. The termination ûth is here, by the passing over of the u into the less obscure but more intensive o (cf. יהו in the beginning and middle of the word, and יהוּ יהו at the end of the word), raised to ôth, and thereby is brought near to the fem. plur. (cf. חכמות, Pro 14:1, sapientia, as our plur. of the neut. sapiens, חכמה), approaching to the abstract. On the other hand, that חכמות is sing. of abstract signification, is not decisively denoted by its being joined to the plur. of the predicate (for תּרנּה here, as at Pro 8:3, is scarcely plur.; and if ראמות, Pro 24:7, is plur., חכמות as the numerical plur. may refer to the different sciences or departments of knowledge); but perhaps by this, that it interchanges with תּבוּנות, Psa 49:4, cf. Pro 11:12; Pro 28:16, and that an abstract formation from חכמה (fem. of חכם, חכם), which besides is not concrete, was unnecessary. Still less is חכמות = חכמת a singular, which has it in view to change חכמה into a proper name, for proof of which Hitzig refers to תּהומות, Psa 78:15; the singular ending ôth without an abstract signification does not exist. After that Dietrich, in his Abhandl. 1846, has shown that the origin of the plur. proceeds not from separate calculation, but from comprehension, and that particularly also names denoting intellectual strength are frequently plur., which multiply the conception not externally but internally, there is no longer any justifiable doubt that חכמות signifies the all-comprehending, absolute, or, as Bttcher, 689, expresses it, the full personal wisdom. Since such intensive plurals are sometimes united with the plur. of the predicate, as e.g., the monotheistically interpreted Elohim, Gen 35:7 (see l.c.), so תּרנּה may be plur. On the other hand, the idea that it is a forma mixta of תּרן (from רנן) and תּרנה (Job 39:23) or תּרנּה, the final sound in ah opposes. It may, however, be the emphatic form of the 3rd fem. sing. of רנן; for, that the Hebr. has such an emphatic form, corresponding to the Arab. taktubanna, is shown by these three examples (keeping out of view the suspicion of a corruption of the text, Olsh. p. 452), Jdg 5:26; Job 17:16; Isa 28:3; cf. תּשׁלחנה, Oba 1:13 (see Caspari, l.c.), an example of the 2nd masc. sing. of this formation. רנן (with רנה) is a word imitative of sound (Schallwort), used to denote "a clear-sounding, shrill voice (thence the Arab. rannan, of a speaker who has a clear, piercing voice); then the clear shrill sound of a string or chord of a bow, or the clear tinkle of the arrow in the quiver, and of the metal that has been struck" (Fl.). The meaning of רחבות is covered by plateae (Luk 14:21), wide places; and חוּץ, which elsewhere may mean that which is without, before the gates of the city and courts, here means the "open air," in contradistinction to the inside of the houses.


  Prov 1:21


  המיּות (plur. of הומי, the ground-form of הומה, from המי = המה), "they who are making noise;" for the epithet is poetically used (Isa 22:2) as a substantive, crowded noisy streets or places. ראשׁ is the place from which on several sides streets go forth: cf. ras el-ain, the place where the well breaks forth; ras en-nahr, the place from which the stream divides itself; the sing. is meant distributively as little as at Pro 8:2. פּתח, if distinguished from שׁער (which also signifies cleft, breach), is the opening of the gate, the entrance by the gate. Four times the poet says that Wisdom goes forth preaching, and four times that she preaches publicly; the בּעיר used in five places implies that Wisdom preaches not in the field, before the few who there are met with, but in the city, which is full of people.


  Prov 1:22


  The poet has now reached that part of his introduction where he makes use of the very words uttered by Wisdom:


  How long, ye simple, will ye love simplicity,


  And scorners delight in scorning,


  And fools hate knowledge?


  Three classes of men are here addressed: the פּתים, the simple, who, being accessible to seduction, are only too susceptible of evil; the לצים, mockers, i.e., free-thinkers (from לוּץ, Arab. luṣ, flectere, torquere, properly qui verbis obliquis utitur); and the כּסילים, fools, i.e., the mentally imbecile and stupid (from כּסל, Arab. kasal, to be thick, coarse, indolent). The address to these passes immediately over into a declaration regarding them; cf. the same enallage, Pro 1:27. עד־מתי has the accent Mahpach, on account of the Pasek following; vid., Torath Emeth, p. 26. Intentionally, Wisdom addresses only the פתים, to whom she expects to find soonest access. Between the futt., which express the continuing love and hatred, stands the perf. חמדוּ, which expresses that in which the mockers found pleasure, that which was the object of their love. להם is the so-called dat. ethicus, which reflexively refers to that which is said to be the will and pleasure of the subject; as we say, "I am fond of this and that." The form תּאהבוּ, Abulwald, Parchon, and Kimchi regard as Piel; but תּאהבוּ instead of תּאהבוּ would be a recompensatio of the virtual doubling, defacing the character of the Piel. Schultens regards it as a defectively written Pail (in Syr.), but it is not proved that this conjugation exists in Hebr.; much rather תּאהבוּ is the only possible Kal form with תּאהבוּן without the pause, regularly formed from תּאהבוּ (vid., Ewald, 193, a). The division by the accent Mercha-Mahpach of the two words תאהבו פתי is equal in value to the connecting of them by Makkeph; vid., Baer's Psalterium, p. x. In codd., and also in correct texts, תאהבו is written with the accent Galgal on the first syllable, as the servant of the Mercha-Mahpach. The Gaja is incorrectly here and there placed under the תּ.


  Prov 1:23


  To the call to thoughtfulness which lies in the complaint "How long?" there follows the entreaty:


  Turn ye at my reproof!


  Behold! I would pour out my Spirit upon you,


  I would make you to know my words.


  23a is not a clause expressive of a wish, which with the particle expressive of a wish, which is wanting, would be תּשׁוּבוּ־נא, or according to Pro 23:1 and Pro 27:23 would be שׁוב תּשׁוּבוּ. The הנּה, introducing the principal clause, stamps 23a as the conditional clause; the relation of the expressions is as Isa 26:10; Job 20:24. תּשׁוּבוּ


  is not equivalent to si convertamini, which would require תּפנוּ, but to si revertamini; but לתוכהתּי


  does not therefore mean at my reproof, i.e., in consequence of it (Hitzig, after Num 16:34), but it is a constructio praegnans: turning and placing yourselves under my reproof. With תוכחת there is supposed an ἔλεγχος (lxx, Symm.): bringing proof, conviction, punishment. If they, leaving their hitherto accustomed way, permit themselves to be warned against their wickedness, then would Wisdom cause her words to flow forth to them, i.e., would without reserve disclose and communicate to them her spirit, cause them to know (namely by experience) her words. הבּיע (from נבע, R. נב; vid., Genesis, p. 635) is a common figurative word, expressive of the free pouring forth of thoughts and words, for the mouth is conceived of as a fountain (cf. Pro 18:4 with Mat 12:34), and the ῥῆσις (vid., lxx) as ῥεῦσις; only here it has the Spirit as object, but parallel with דּברי, thus the Spirit as the active power of the words, which, if the Spirit expresses Himself in them, are πνεῦμα καὶ ζωή, Joh 6:63. The addresses of Wisdom in the Book of Proverbs touch closely upon the discourses of the Lord in the Logos-Gospel. Wisdom appears here as the fountain of the words of salvation for men; and these words of salvation are related to her, just as the λόγοι to the divine λόγος expressing Himself therein.


  Prov 1:24


  The address of Wisdom now takes another course. Between Pro 1:23 and Pro 1:24 there is a pause, as between Isa 1:20 and Isa 1:21. In vain Wisdom expects that her complaints and enticements will be heard. Therefore she turns her call to repentance into a discourse announcing judgment.


  24 Because I have called, and ye refused;


  Stretched out my hand, and no man regarded;


  25 And ye have rejected all my counsel


  And to my reproof have not yielded:


  26 Therefore will I also laugh at your calamity,


  Will mock when your terror cometh;


  27 When like a storm your terror cometh,


  And your destruction swept on like a whirlwind;


  When distress and anguish cometh upon you.


  Commencing with יען (which, like מען, from ענה, to oppose, denotes the intention, but more the fundamental reason or the cause than, as למען, the motive or object), the clause, connected with גּם־אני, ego vicissim, turns to the conclusion. As here יען קראתי (as the word of Jahve) are connected by גּם־אני to the expression of the talio in Isa 66:4, so also מאם, with its contrast אבה, Isa 1:19. The construction quoniam vocavi et renuistis for quoniam quum vocarem renuistis (cf. Isa 12:1) is the common diffuse (zerstreute) Semitic, the paratactic instead of the periodizing style. The stretching out of the hand is, like the "spreading out" in Isa 65:2, significant of striving to beckon to the wandering, and to bring them near. Regarding הקשׁיב, viz., אזנו, to make the ear still (R. קש), arrigere, incorrectly explained by Schultens, after the Arab ḳashab, polire, by aurem purgare, vid., Isaiah, p. 257, note.


  Prov 1:25


  פּרע is synonymous with נטשׁ, Pro 1:8; cf. Pro 4:15 פּרעהוּ, turn from it. Gesenius has inaccurately interpreted the phrase פרע ראש of the shaving off of the hair, instead of the letting it fly loose. פרע means to loosen (= to lift up, syn. החל), to release, to set free; it combines the meanings of loosening and making empty, or at liberty, which is conveyed in Arab. by fr' and frg. The latter means, intrans., to be set free, therefore to be or to become free from occupation or business; with mn of an object, to be free from it, i.e., to have accomplished it, to have done with it (Fl.). Thus: since ye have dismissed (missum fecistis) all my counsel (עצה as לדה, from יעץ, Arabic w'd), i.e., what I always would advise to set you right. אבה combines in itself the meanings of consent, Pro 1:10, and compliance, Pro 1:30 (with ל), and, as here, of acceptance. The principal clause begins like an echo of Psa 2:4 (cf. Jer 20:7).


  Prov 1:26-27


  שׂחק, as Pro 31:25 shows, is not to be understood with בּ; בּ is that of the state or time, not of the object. Regarding איד, calamitas opprimens, obruens (from אוּד = Arabic âda, to burden, to oppress), see at Psa 31:12. בא is related to יאתה as arriving to approaching; פחדּכם is not that for which they are in terror—for those who are addressed are in the condition of carnal security—but that which, in the midst of this, will frighten and alarm them. The Chethı̂b שאוה is pointed thus, שׁאוה (from שׁאו = שׁאה, as ראוה, זעוה after the form אהבה, דּאבה); the Kerı̂ substitutes for this infinitive name the usual particip. שׁאה (where then the Vav is יתיר, "superfluous"), crashing (fem. of שׁאה), then a crash and an overthrow with a crash; regarding its root-meaning (to be waste, and then to sound hollow), see under Psa 35:8. סוּפה (from סוּף = ספה), sweeping forth as a (see Pro 10:25) whirlwind. The infinitive construction of 27a is continued in 27b in the finite. "This syntactical and logical attraction, by virtue of which a modus or tempus passes by ו or by the mere parallel arrangement (as Pro 2:2) from one to another, attracted into the signification and nature of the latter, is peculiar to the Hebr. If there follows a new clause or section of a clause where the discourse takes, as it were, a new departure, that attraction ceases, and the original form of expression is resumed; cf. 1:22, where after the accent Athnach the future is returned to, as here in 27c the infinitive construction is restored" (Fl.). The alliterating words צרה וצוּקה, cf. Isa 30:6; Zep 1:15, are related to each other as narrowness and distress (Hitzig); the Mashal is fond of the stave-rhyme.


  Prov 1:28


  Then—this sublime preacher in the streets continues—distress shall teach them to pray:


  28 Then shall they call on me, and I will not answer;


  They shall early seek after me, and not find me;


  29 Because that they hated knowledge,


  And did not choose the fear of Jahve.


  30 They have not yielded to my counsel,


  Despised all my reproof:


  31 Therefore shall they eat of the fruit of their way,


  And satiate themselves with their own counsels.


  In the full emphatic forms, יקראנני, they shall call on me, ישׁחרנני, they shall seek me, and ימצאנני, they shall find me, the suffix ני may be joined to the old plur. ending ûn (Gesenius, Olshausen, Bttcher); but open forms like יברכנהוּ, He will bless him,יכבּדנני, He will honour me (from יכבּדנּי), and the like, rather favour the conclusion that נ is epenthetic (Ew. 250, b).


  The address here takes the form of a declaration: Stultos nunc indignos censet ulteriori alloquio (Mich.). It is that laughter and scorn, Pro 1:26, which here sounds forth from the address of the Judge regarding the incorrigible. שׁחר is denom. of שׁחר, to go out and to seek with the morning twilight, as also בּקּר, Psa 27:5, perhaps to appear early, and usually (Arab.) bakar (I, II, IV), to rise early, to be zealous (Lane: "He hastened to do or accomplish, or attain the thing needed"). Zckler, with Hitzig, erroneously regards Pro 1:29, Pro 1:30 as the antecedent to Pro 1:31. With ויאכלוּ, "and they shall eat," the futt. announcing judgment are continued from Pro 1:28; cf. Deu 28:46-48. The conclusion after תּהת כּי, "therefore because," or as usually expressed (except here and Deu 4:37, cf. Gen 4:25), תּהת אשׁר (ἀνθ ̓ ὧν), is otherwise characterized, Deu 22:29; Ch2 21:12; and besides, תהת אשׁר stands after (e.g., Sa1 26:21; Kg2 22:17; Jer 29:19) oftener than before the principal clause. בּחר combines in itself the meanings of eligere and diligere (Fl.). The construction of אבה ל (to be inclining towards) follows that of the analogous שׁמע ל (to hear). Each one eats of the fruit of his way—good fruit of good ways (Isa 3:10), and evil fruit of evil ways. "The מן, 31b, introduces the object from which, as a whole, that which one eats, and with which he is satisfied, is taken as a part, or the object from which, as from a fountain, satisfaction flows forth" (Fl.). In correct texts, ויאכלוּ has the accent Dech, and at the same time Munach as its servant. Regarding the laws of punctuation, according to which וּממּעצתיהם (with Munach on the tone-syllable, Tarcha on the antepenult, and Metheg before the Chateph-Pathach) is to be written, see Baer's Torath Emeth, p. 11, Accentssystem, iv. 4. Norzi accents the word incorrectly with Rebia Mugrash. With the exception of Pro 22:22, the pluralet


  מועצות has always the meaning of ungodly counsels.


  Prov 1:32


  The discourse is now summarily brought to a close:


  32 For the perverseness of the simple slays them,


  And the security of fools destroys them.


  33 But whoever harkeneth to me dwells secure,


  And is at rest from fear of evil.


  Of the two interpretations of שׁוּב, a turning towards (with אל and the like, conversion) or a turning away (with מאחרי or מעל, desertion), in משׁוּבה the latter (as in the post-Bib. תּשׁוּבה, repentance, the former) is expressed; apostasy from wisdom and from God are conjoined. שׁלוה is here carnalis securitas; but the word may also denote the external and the internal peace of the righteous, as שׁאנן, whence שׁלאנן, Job 21:23, as a superlative is formed by the insertion of the ל of שׁלו, is taken in bonam et malam partem. שׁאנן is, according to the Masora (also in Jer 30:10; Jer 46:27; Jer 48:11), 3rd perf. Pilel (Ewald, 120, a), from the unused שׁאן, to be quiet: he has attained to full quietness, and enjoys such. The construction with מן follows the analogy of הניח מן (to give rest from), שׁקט מן (to rest from), and the like. The negative interpretation of מן, sine ullo pavore mali (Schultens, Ewald), is unnecessary; also Job 21:9 may be explained by "peace from terror," especially since שׁלום is derived from the root של, extrahere. פּחד רעה, "fear of evil," one may perhaps distinguish from פחד רע as the genitive of combination.


  Proverbs 2


  Prov 2:1


  The first אם, with that which it introduces, Pro 2:1, Pro 2:2, is to be interpreted as an exclamation, "O that!" (O si), and then as an optative, as Psa 81:9; Psa 139:19. אז ...כּי, Pro 2:3-5, with the inserted connecting clauses, would then be confirmatory, "for then." But since this poet loves to unfold one and the same thought in ever new forms, one has perhaps to begin the conditional premisses with Pro 2:1, and to regard כּי אם as a new commencement. Hitzig takes this כי אם in the sense of imo: "much more if thou goest to meet her, e.g., by curious inquiry, not merely permittest her quietly to come to thee." אם would then preserve its conditional meaning; and כּי as in Job 31:18; Psa 130:4, since it implies an intentional negative, would receive the meaning of imo. But the sentences ranged together with אם are too closely related in meaning to admit such a negative between them. כּי will thus be confirmatory, not mediately, but immediately; it is the "for = yes" of confirmation of the preceding conditions, and takes them up again (Ewald, 356, b, cf. 330 b) after the form of the conditional clause was given up. The צפן, which in Pro 1:11, Pro 1:18, is the synonym of צפה, speculari, presents itself here, 1b, 7a, as the synonym of טמן, whence מטמנים, synon. of צפוּנים, recondita; the group of sounds, צף, צם, טם (cf. also דף, in Arab. dafan, whence dafynat, treasure), express shades of the root representation of pressing together. The inf. of the conclusion להקשׁיב, to incline (Gr. Venet. ὡς ἀκροῷτο), is followed by the accus. of the object אזנך, thine ear, for הקשׁיב properly means to stiffen (not to purge, as Schultens, nor to sharpen, as Gesenius thinks); cf. under Psa 10:17. With חכמה are interchanged בּינה, which properly means that which is distinguished or separated, and תּבוּנה, which means the distinguishing, separating, appellations of the capacity of distinguishing in definite cases and in general; but it does not represent this as a faculty of the soul, but as a divine power which communicates itself as the gift of God (charisma).


  Prov 2:3


  Instead of כּי אם there is an old אל תקרי


  (read not so, but thus), כי אם (if thou callest understanding mother), which supposes the phrase כי אם (lxx) as traditional. If אם were intended (according to which the Targ. in the Bibl. rabbinica, but not in Norzi's text, translates), then 3b would correspond; vid., Pro 7:4, cf. Job 17:14. Thus: Yea, if thou callest for understanding, i.e., callest her to thee (Pro 18:6), invitest her to thee (Pro 9:15). The ק of בּקּשׁ is, with the exception of the imper. (e.g., בּקּשׁוּ), always without the Dagesh. Pro 2:4 belongs to the ideas in the Book of Job found in these introductory discourses, cf. Job 3:21, as at Pro 2:14, Job 3:22 (Ewald, Sprche, p. 49). חפשׂ (חפּשׂ), scrutari, proceeds, as חפס shows, from the primary meaning of a ditch, and is thus in its root-idea related to חפר (to dig, search out). In the principal clause of Pro 2:5 the 'יראת ה, as Psa 19:10, is the fear of Jahve as it ought to be, thus the reverence which is due to Him, the worshipping of Him as revealed. 'ה and אלהים are interchanged as קדשׁים and 'ה at Pro 9:10. דּעת is knowledge proceeding from practice and experience, and thus not merely cognition (Kenntnis), but knowledge (Erkenntnis). The thoughts revolve in a circle only apparently. He who strives after wisdom earnestly and really, reaches in this way fellowship with God; for just as He gives wisdom, it is nowhere else than with Him, and it never comes from any other source than from Him. It comes (Pro 2:6) מפּיו (lxx erroneously מפּניו ylsuoe), i.e., it is communicated through the medium of His word, Job 22:22, or also (for λὀγος and πνεῦμα lie here undistinguished from one another) it is His breath (Book of Wisdom 7:25: ἀτμὶς τῆς τοῦ Θεοῦ δυνάμεως καὶ ἀπόῤῥοια τῆς τοῦ παντοκράτορος δόξης εἰλικρινής); the inspiration (נשׁמת) of the Almighty (according to Job 32:8) gives men understanding. In Pro 2:7, whether וצפן (Chethı̂b) or יצפּן (Kerı̂) is read, the meaning is the same. The former is the expression of the completed fact, as ἡτοίμασεν, Co1 2:9, and is rightly preferred by lxx and Syr., for one reluctantly misses the copula (since the thought is new in comparison with Pro 2:6). לישׁרם should be written with the accent Dech. The Chokma-word (besides in Proverbs and Job, found only in Mic 6:9 and Isa 28:29) תּוּשׁיּה is a Hiphil formation (with the passing over of into , as in תּוּגה) from הושׁה (whence the pr. names יושׁה and יושׁויה) = (Arab.) wasy and âsy, to re-establish, to advance, Hiph. of ישׁה = ושׁה, to stand, and thus means furtherance, i.e., the power or the gift to further, and concretely that which furthers and profits, particularly true wisdom and true fortune.


  The derivation from ישׁ (Pro 8:21) is to be rejected, because "the formation would be wholly without analogy, so much the more because the י of this word does not represent the place of the ו, as is seen from the Arab. l-ys and the Syr. lyt" (Fl.); and the derivation of ושׁה = שׁוה, to be smooth (Hitzig), passes over without any difficulty into another system of roots.


  In the passage under consideration (Pro 2:7), תּוּשׁיּה signifies advancement in the sense of true prosperity. The parallel passage 7a clothes itself in the form of an apposition: (He) a shield (מגן, n. instr. of גּנן, to cover) for הלכי תּם, pilgrims of innocence (Fl.), i.e., such as walk in the way (the object-accus., as Pro 6:12, for which in Pro 10:9 בּ) of innocence. תּם is whole, full submission, moral faultlessness, which chooses God with the whole heart, seeks good without exception: a similar thought is found in Psa 84:12. לנצר, 8a, is such an inf. of consequence as להקשׁיב (Pro 2:2), and here, as there, is continued in the finite. The "paths of justice" are understood with reference to those who enter them and keep in them; parallel, "the way of His saints" (חסיד, he who cherishes חסד, earnest inward love to God), for that is just ארח־צדקה (Pro 12:28): they are הלכי צדקות (Isa 33:15). Instead of the Mugrash, the conjunctive Tarcha is to be given to ודרך.


  Prov 2:9


  With the אז repeated, the promises encouraging to the endeavour after wisdom take a new departure:


  9 Then shalt thou understand righteousness, and justice,


  And uprightness; every way of good.


  10 For wisdom will enter into thine heart,


  And knowledge will do good to thy soul;


  11 Discretion will keep watch over thee,


  Understanding will keep thee.


  Regarding the ethical triad מישׁרים [righteousness, rightness], משׁפּט [judgment], and צדק [rectitude], vid., Pro 1:3. Seb. Schmid is wrong in his rendering, et omnis via qua bonum aditur erit tibi plana, which in comparison with Isa 26:7 would be feebly expressed. J. H. Michaelis rightly interprets all these four conceptions as object-accusatives; the fourth is the summarizing asyndeton (cf. Psa 8:7) breaking off the enumeration: omnem denique orbitam boni; Jerome, bonam: in this case, however, טוב would be genitive (vid., Pro 17:2). מעגּל is the way in which the chariot rolls along; in עגל there are united the root-conceptions of that which is found (גל) and rolling (גל). Whether כּי, Pro 2:10, is the argumentative "because" (according to the versions and most interpreters) or "for" ("denn," J. H. Michaelis, Ewald, and others), is a question. That with כּי = "for" the subject would precede the verb, as at Pro 2:6, Pro 2:21, and Pro 1:32 (Hitzig), determines nothing, as Pro 2:18 shows. On the one hand, the opinion that כּי = "because" is opposed by the analogy of the כּי, Pro 2:6, following אז, Pro 2:5; the inequality between Pro 2:5-8 and Pro 2:9. if the new commencement, Pro 2:9, at once gives place to another, Pro 2:10; the relationship of the subject ideas in Pro 2:10, Pro 2:11, which makes Pro 2:11 unsuitable to be a conclusion from Pro 2:10. On the contrary, the promise not only of intellectual, but at the same time also of practical, insight into the right and the good, according to their whole compass and in their manifoldness, can be established or explained quite well as we thus read Pro 2:10, Pro 2:11 : For wisdom will enter (namely, to make it a dwelling-place, Pro 14:33; cf. Joh 14:23) into thine heart, and knowledge will do good to thy soul (namely, by the enjoyment which arises from the possession of knowledge, and the rest which its certainty yields). דּעת, γνῶσις, is elsewhere fem. (Psa 139:6), but here, as at Pro 8:10; Pro 14:6, in the sense of τὸ γνῶναι, is masc. In Pro 2:11 the contents of the אז תבין (Pro 2:9) are further explained. שׁמר על, of watching (for Job 16:16 is to be interpreted differently), is used only by our poet (here and at Pro 6:22). Discretion, i.e., the capacity of well-considered action, will hold watch over thee, take thee under protection; understanding, i.e., the capacity in the case of opposing rules to make the right choice, and in the matter of extremes to choose the right medium, will be bestowed upon thee. In תּנצרכּה, as in Psa 61:8; Psa 140:2, Psa 140:5; Deu 33:9, etc., the first stem letter is not assimilated, in order that the word may have a fuller sound; the writing כּה for ך is meant to affect the eye.


  Prov 2:12


  As in Pro 2:10, Pro 2:11, the אז תּבּין ("then shalt thou understand," Pro 2:5) is expanded, so now the watching, preserving, is separately placed in view:


  12 To deliver thee from an evil way,


  From the man who speaks falsehood;


  13 (From those) who forsake the ways of honesty


  To walk in ways of darkness,


  14 Who rejoice to accomplish evil,


  Delight in malignant falsehood -


  15 They are crooked in their paths,


  And perverse in their ways.


  That דּרך רע is not genitival, via mali, but adjectival, via mala, is evident from דרך לא־טוב, Pro 16:29. From the evil way, i.e., conduct, stands opposed to the false words represented in the person of the deceiver; from both kinds of contagium wisdom delivers. תּהפּכות (like the similarly formed תּחבּות, occurring only as plur.) means misrepresentations, viz., of the good and the true, and that for the purpose of deceiving (Pro 17:20), fallaciae, i.e., intrigues in conduct, and lies and deceit in words. Fl. compares Arab. ifk, a lie, and affak, a liar. להצּילך has Munach, the constant servant of Dech, instead of Metheg, according to rule (Accentssystem, vii. 2). העזבים (Pro 2:13) is connected with the collective אישׁ (cf. Jdg 9:55); we have in the translation separated it into a relative clause with the abstract present. The vocalization of the article fluctuates, yet the expression העזבים, like Pro 2:17 העזבת, is the better established (Michlol 53b); העזבים is one of the three words which retain their Metheg, and yet add to it a Munach in the tone-syllable (vid., the two others, Job 22:4; Job 39:26). To the "ways of honesty" (Geradheit) (cf. the adj. expression, Jer 31:9), which does not shun to come to the light, stand opposed the "ways of darkness," the ἔργα τοῦ σκότους, Rom 13:12, which designedly conceal themselves from God (Isa 29:15) and men (Job 24:15; Job 38:13, Job 38:15).


  Prov 2:14


  In this verse the regimen of the מן, 12b, is to be regarded as lost; the description now goes on independently. Whoever does not shrink back from evil, but gives himself up to deceit, who finally is at home in it as in his own proper life-element, and rejoices, yea, delights in that which he ought to shun as something destructive and to be rejected. The neut. רע is frequently an attributive genit., Pro 6:24; Pro 15:26; Pro 28:5; cf. טוב, Pro 24:25, which here, since תּהפּכות are those who in themselves are bad, does not separate, but heightens: perversitates non simplices aut vulgares, sed pessimae et ex omni parte vitiosae (J. H. Michaelis). With אשׁר (οἵτινες), Pro 2:15, this part is brought to a conclusion. Fleischer, Bertheau, and others interpret ארחתיהם, as the accus. of the nearer definition, as σκολιὸς τὸν νοῦν, τὰς πράξεις; but should it be an accus., then would we expect, in this position of the words, עקּשׁוּ (Isa 59:8; Pro 10:8, cf. Pro 9:15). עקּשׁים is the pred.; for ארח, like דּרך, admits of both genders. וּנלוזים carries in it its subject הם; לוּז, like the Arab. l'd, l'dh, is a weaker form of לוּץ, flectere, inclinare, intrans. recedere: they are turned aside, inclined out of the way to the right and left in their walk (בּ as Pro 17:20).


  Prov 2:16


  With the resumption of להצּילך, the watchful protection which wisdom affords to its possessors is further specified in these verses:


  16 To save thee from the strange woman,


  From the stranger who useth smooth words;


  The subject here continued is the fourfold wisdom named in Pro 2:10, Pro 2:11. זר signifies alienus, which may also be equivalent to alius populi, but of a much wider compass—him who does not belong to a certain class (e.g., the non-priestly or the laity), the person or thing not belonging to me, or also some other than I designate; on the other hand, נכרי, peregrinus, scarcely anywhere divests itself of the essential mark of a strange foreign origin. While thus אשּׁה זרה is the non-married wife, נכריּה designates her as non-Israelitish. Prostitution was partly sanctioned in the cultus of the Midianites, Syrians, and other nations neighbouring to Israel, and thus was regarded as nothing less than customary. In Israel, on the contrary, the law (Deu 23:18.) forbade it under a penalty, and therefore it was chiefly practised by foreign women (Pro 23:27, and cf. the exception, Rut 2:10), an inveterate vice, which spread itself particularly from the latter days of Solomon, along with general ungodliness, and excusing itself under the polygamy sanctioned by the law, brought ruin on the state. The Chokma contends against this, and throughout presents monogamy as alone corresponding to the institution and the idea of the relation. Designating marriage as the "covenant of God," it condemns not only adulterous but generally promiscuous intercourse of the sexes, because unhallowed and thus unjustifiable, and likewise arbitrary divorce. Regarding the ancient ceremonies connected with the celebration of marriage we are not specially informed; but from Pro 2:17, Mal 2:14 (Ewald, Bertheau, Hitzig, but not Khler), it appears that the celebration of marriage was a religious act, and that they who were joined together in marriage called God to witness and ratify the vows they took upon themselves. The perf. in the attributive clause אמריה החליקה proceeds on the routine acquired in cajoling and dissembling: who has smoothed her words, i.e., learned to entice by flattering words (Fl.).


  Prov 2:17


  17 Who forsakes the companion of her youth,


  And forgets the covenant of her God;


  18 For she sinks down to death together with her house,


  And to the shadow of Hades her paths -


  19 All they who go to her return not again,


  And reach not the paths of life


  אלּוּף, as here used, has nothing to do with the phylarch-name, similar in sound, which is a denom. of אלף; but it comes immediately from אלף, to accustom oneself to a person or cause, to be familiar therewith (while the Aram. אלף, ילף, to learn, Pa. to teach), and thus means, as the synon. of רע, the companion or familiar associate (vid., Schultens). Parallels such as Jer 3:4 suggested to the old interpreters the allegorical explanation of the adulteress as the personification of the apostasy or of heresy. Pro 2:18 the lxx translate: ἔθετο γὰρ παρὰ τῷ θανάτῳ τὸν οἶκον αὐτῆς: she (the dissolute wife) has placed her house beside death (the abyss of death). This שׁחה [ἔθετο] is perhaps the original, for the text as it lies before us is doubtful, though, rightly understood, admissible. The accentuation marks בּיתהּ as the subject, but בּית is elsewhere always masc., and does not, like the rarer ארח, Pro 2:15, admit in usage a double gender; also, if the fem. usage were here introduced (Bertheau, Hitzig), then the predicate, even though ביתה were regarded as fem., might be, in conformity with rule, שׁח, as e.g., Isa 2:17. שׁחה is, as in Psa 44:26, 3rd pr. of שׁוּח, Arab. sâkh, to go down, to sink; the emendation שׁחה (Joseph Kimchi) does not recommend itself on this account, that שׁחה and שׁחח mean, according to usage, to stoop or to bend down; and to interpret (Ralbag, השׁפילה) שׁחה transitively is inadmissible. For that reason Aben Ezra interprets ביתה as in apposition: to death, to its house; but then the poet in that case should say אל־שׁאול, for death is not a house. On the other hand, we cannot perceive in ביתה an accus. of the nearer definition (J. H. Michaelis, Fl.); the expression would here, as 15a, be refined without purpose. Bttcher has recognised ביתה as permutative, the personal subject: for she sinks down to death, her house, i.e., she herself, together with all that belongs to her; cf. the permutative of the subject, Job 29:3; Isa 29:23 (vid., comm. l.c.), and the more particularly statement of the object, Exo 2:6, etc. Regarding רפאים, shadows of the under-world (from רפה, synon. חלה, weakened, or to become powerless), a word common to the Solomonic writings, vid., Comment. on Isaiah, p. 206. What Pro 2:18 says of the person of the adulteress, Pro 2:19 says of those who live with her ביתה, her house-companions. בּאיה, "those entering in to her," is equivalent to בּאים אליה; the participle of verbs eundi et veniendi takes the accusative object of the finite as gen. in st. constr., as e.g., Pro 1:12; Pro 2:7; Gen 23:18; Gen 9:10 (cf. Jer 10:20). The ישׁוּבוּן, with the tone on the ult., is a protestation: there is no return for those who practise fornication,


  (Note: One is here reminded of the expression in the Aeneid, vi. 127-129:


  Revocare gradum superasque evadere ad auras,


  Hoc opes, hoc labor est.


  See also an impure but dreadful Talmudic story about a dissolute Rabbi, b. Aboda zara, 17a.)


  and they do not reach the paths of life from which they have so widely strayed.


  Prov 2:20


  With למען there commences a new section, coordinating itself with the להצּילך ("to deliver thee") of Pro 2:12, Pro 2:16, unfolding that which wisdom accomplishes as a preserver and guide:


  20 So that thou walkest in the good way,


  And keepest the right paths.


  21 For the upright shall inhabit the land,


  And the innocent shall remain in it.


  22 But the godless are cut off out the land,


  And the faithless are rooted out of it.


  Wisdom—thus the connection—will keep thee, so that thou shalt not fall under the seductions of man or of woman; keep, in order that thou... למען (from מען = מענה, tendency, purpose) refers to the intention and object of the protecting wisdom. To the two negative designations of design there follows, as the third and last, a positive one. טובים (contrast to רעים, Pro 14:19) is here used in a general ethical sense: the good (Guten, not Gtigen, the kind). שׁמר, with the object of the way, may in another connection also mean to keep oneself from, cavere ab (Psa 17:4); here it means: carefully to keep in it. The promise of Pro 2:21 is the same as in the Mashal Psa 37:9, Psa 37:11, Psa 37:22; cf. Pro 10:30. ארץ is Canaan, or the land which God promised to the patriarchs, and in which He planted Israel, whom He had brought out of Egypt; not the earth, as Mat 5:5, according to the extended, unlimited N.T. circle of vision. יוּתרוּ (Milel) is erroneously explained by Schultens: funiculis bene firmis irroborabunt in terra. The verb יתר, Arab. watar, signifies to yoke (whence יתר, a cord, rope), then intrans. to be stretched out in length, to be hanging over (vid., Fleischer on Job 30:11); whence יתר, residue, Zep 2:9, and after which the lxx here renders ὑπολειφθήσονται, and Jerome permanebunt. In 22b the old translators render יסּחוּ as the fut. of the pass. נסּח, Deu 28:63; but in this case it would be ינּסחוּ. The form יסּחוּ, pointed יסּחוּ, might be the Niph. of סחח, but סחח can neither be taken as one with נסח, of the same meaning, nor with Hitzig is it to be vocalized יסּחוּ (Hoph. of נסח); nor, with Bttcher (1100, p. 453), is יסּחוּ to be regarded as a veritable fut. Niph. יסּחוּ is, as at Pro 15:25; Psa 52:7, active: evellant; and this, with the subj. remaining indefinite (for which J. H. Michaelis refers to Hos 12:9), is equivalent to evellentur. This indefinite "they" or "one" ("man"), Fleischer remarks, can even be used of God, as here and Job 7:3—a thing which is common in Persian, where e.g., the expression rendered hominem ex pulvere fecerunt is used instead of the fuller form, which would be rendered homo a Deo ex pulvere factus est. בּוגדים bears (as בּגד proves) the primary meaning of concealed, i.e., malicious (treacherous and rapacious, Isa 33:1), and then faithless men.


  Proverbs 3


  Prov 3:3


  With this verse the doctrine begins; אל (not לא) shows the 3a does not continue the promise of Pro 3:2. חסד (R. חם, stringere, afficere) is, according to the prevailing usage of the language, well-affectedness, it may be of God toward men, or of men toward God, or of men toward one another—a loving disposition, of the same meaning as the N.T. ἀγάπη (vid., e.g., Hos 6:6). אמת (from אמנת), continuance, a standing to one's promises, and not falsifying just expectations; thus fidelity, πίστις, in the interrelated sense of fides and fidelitas. These two states of mind and of conduct are here contemplated as moral powers (Psa 61:8; Psa 43:3), which are of excellent service, and bring precious gain; and 4b shows that their ramification on the side of God and of men, the religious and the moral, remains radically inseparable. The suffix ם does not refer to the doctrine and the precepts, but to these two cardinal virtues. If the disciple is admonished to bind them about his neck (vid., Pro 1:9, cf. Pro 3:22), so here reference is made, not to ornament, nor yet to protection against evil influences by means of them, as by an amulet


  (for which proofs are wanting), but to the signet which was wont to be constantly carried (Gen 38:18, cf. Sol 8:6) on a string around the neck. The parallel member 3c confirms this; 3b and 3c together put us in mind of the Tephillim (phylacteries), Exo 13:16; Deu 6:8; Deu 11:18, in which what is here a figure is presented in external form, but as the real figure of that which is required in the inward parts. לוּח (from לוּח, Arab. l'ah, to begin to shine, e.g., of a shooting star, gleaming sword; vid., Wetzstein, Deutsch. morgenl. Zeitschr. xxii. 151f.) signifies the tablet prepared for writing by means of polish; to write love and fidelity on the tablet of the heart, is to impress deeply on the heart the duty of both virtues, so that one will be impelled to them from within outward (Jer 31:33).


  Prov 3:4


  To the admonitory imper. there follows here a second, as Pro 4:4; Pro 20:13; Amo 5:4; Ch2 20:20, instead of which also the perf. consec. might stand; the counsellor wishes, with the good to which he advises, at the same time to present its good results. שׂכל is (Sa1 25:3) the appearance, for the Arab. shakl means forma, as uniting or binding the lineaments or contours into one figure, σχῆμα, according to which שׂכל טוב may be interpreted of the pleasing and advantageous impression which the well-built external appearance of a man makes, as an image of that which his internal excellence produces; thus, favourable view, friendly judgment, good reputation (Ewald, Hitzig, Zckler). But everywhere else (Pro 13:15; Psa 111:10; Ch2 30:22) this phrase means good, i.e., fine, well-becoming insight, or prudence; and שׂכל has in the language of the Mishle no other meaning than intellectus, which proceeds from the inwardly forming activity of the mind. He obtains favour in the eyes of God and man, to whom favour on both sides is shown; he obtains refined prudence, to whom it is on both sides adjudicated. It is unnecessary, with Ewald and Hitzig, to assign the two objects to God and men. In the eyes of both at the same time, he who carries love and faithfulness in his heart appears as one to whom חן and שׂכל טוב must be adjudicated.


  Prov 3:5


  Were "kindness and truth" (Pro 3:3) understood only in relation to men, then the following admonition would not be interposed, since it proceeds from that going before, if there the quality of kindness and truth, not only towards man, but also towards God, is commended:


  5 Trust in Jahve with thy whole heart,


  And lean not on thine own understanding.


  6 In all thy ways acknowledge Him,


  And He will make plain thy paths.


  7 Be not wise in thine own eyes;


  Fear Jahve, and depart from evil.


  8 Health will then come to thy navel,


  And refreshing to thy bones.


  From God alone comes true prosperity, true help. He knows the right way to the right ends. He knows what benefits us. He is able to free us from that which does us harm: therefore it is our duty and our safety to place our confidence wholly in Him, and to trust not to our own judgment. The verb בּטח, Arab. baṭḥ, has the root-meaning expandere, whence perhaps, by a more direct way than that noted under Psa 4:6, it acquires the meaning confidere, to lean with the whole body on something, in order to rest upon it, strengthened by על, if one lean wholly—Fr. se reposer sur quelqu'un; Ital. riposarsi sopra alcuno,—like השּׁען with אל, to lean on anything, so as to be supported by it; with על, to support oneself on anything (Fl.). דעהוּ (the same in form as שׂאהוּ, Num 11:12) is not fully represented by "acknowledge Him;" as in Ch1 28:9 it is not a mere theoretic acknowledgment that is meant, but earnest penetrating cognizance, engaging the whole man. The practico-mystical דעהוּ, in and of itself full of significance, according to O. and N.T. usage, is yet strengthened by toto corde. The heart is the central seat of all spiritual soul-strength; to love God with the whole heart is to concentrate the whole inner life on the active contemplation of God, and the ready observance of His will. God requites such as show regard to Him, by making plain their path before them, i.e., by leading them directly to the right end, removing all hindrances out of their way. ארחתיך has Cholem in the first syllable (vid., Kimchi's Lex.).


  "Be not wise in thine own eyes" is equivalent to ne tibi sapiens videare; for, as J. H. Michaelis remarks, confidere Deo est sapere, sibi vero ac suae sapientiae, desipere. "Fear God and depart from evil" is the twofold representation of the εὐσέβεια, or practical piety, in the Chokma writings: Pro 16:6, the Mashal Psa 34:10, Psa 34:15, and Job 28:28 cf. Pro 1:2. For סר מרע, the post-biblical expression is ירא חטא.


  Prov 3:8


  The subject to תּהי; (it shall be) is just this religious-moral conduct. The conjectural reading לבשׂרך (Clericus), לשׁרך = לשׁארך (Ewald, Hitzig), to thy flesh or body, is unnecessary; the lxx and Syr. so translating, generalize the expression, which is not according to their taste. שׁר, from שׁרר, Arab. sarr, to be fast, to bind fast, properly, the umbilical cord (which the Arabs call surr, whence the denom. sarra, to cut off the umbilical cord of the newborn); thus the navel, the origin of which coincides with the independent individual existence of the new-born, and is as the firm centre (cf. Arab. saryr, foundation, basis, Job, p. 487) of the existence of the body. The system of punctuation does not, as a rule, permit the doubling of ר, probably on account of the prevailing half guttural, i.e., the uvular utterance of this sound by the men of Tiberias.


  לשׁרּך here, and שׁרּך at Eze 16:4, belong to the exceptions; cf. the expanded duplication in שׁררך, Sol 7:3, to which a chief form שׁרר is as little to be assumed as is a הרר to הררי. The ἅπ. γεγρ. רפאוּת, healing, has here, as מרפּא, Pro 4:22; Pro 16:24, and תּרוּפה, Eze 47:12, not the meaning of restoration from sickness, but the raising up of enfeebled strength, or the confirming of that which exists; the navel comes into view as the middle point of the vis vitalis. שׁקּוּי is a Piel formation, corresponding to the abstract Kal formation רפאוּת; the Arab. saqâ, used transit. (to give to drink), also saqqâ (cf. Pu. Job 21:24) and asqâ, like the Hebr. השׁקה (Hiph. of שׁקה, to drink); the infin. (Arab.) saqy means, to the obliterating of the proper signification, distribution, benefaction, showing friendship, but in the passage before us is to be explained after Job 21:24 (the marrow of his bones is well watered; Arnheim—full of sap) and Pro 15:30. Bertheau and Hitzig erroneously regard Pro 3:8 as the conclusion to Pro 3:7, for they interpret רפאות as the subject; but had the poet wished to be so understood, he should have written וּתהי. Much rather the subject is devotion withdrawn from the evil one and turned to God, which externally proves itself by the dedication to Him of earthly possessions.


  Prov 3:9


  9 Honour Jahve with thy wealth,


  And with the first-fruits of all thine increase:


  10 Then shall thy barns be filled with plenty,


  And thy vats overflow with must.


  It may surprise us that the Chokma, being separated from the ceremonial law, here commends the giving of tithes. But in the first place, the consciousness of the duty of giving tithes is older than the Mosaic law, Gen 28:22; in this case, the giving of tithes is here a general ethical expression. עשּׂר and מעשׂר do not occur in the Book of Proverbs; in the post-biblical phraseology the tithes are called חלק הגּבהּ, the portion of the Most High. כּבּד, as the Arab. waḳḳra, to make heavy, then to regard and deal with as weighty and solemn (opp. קלּל, to regard and treat as light, from קלל = Arab. hân, to be light). הון, properly lightness in the sense of aisance, opulency, forms with כּבּד an oxymoron (fac Jovam gravem de levitate tua), but one aimed at by the author neither at Pro 1:13 nor here. מן (in מהונך and 'מר, Pro 3:9) is in both cases partitive, as in the law of the Levitical tenths, Lev 27:30, and of the Challa (heave-offering of dough), Num 15:21, where also ראשׁית (in Heb 7:4, ἀκροθίνια) occurs in a similar sense, cf. Num 18:12 (in the law of the Theruma or wave-offering of the priests), as also תּבוּאה in the law of the second tenths, Deu 14:22, cf. Num 18:30 (in the law of the tenths of the priests).


  Prov 3:10


  With ו apodosis imperativi the conclusion begins. שׂבע, satisfaction, is equivalent to fulness, making satisfied, and that, too, richly satisfied; תּירושׁ ;deif also is such an accusative, as verbs of filling govern it, for פּרץ, to break through especially to overflow, signifies to be or become overflowingly full (Job 1:10). אסם (from אסם, Chald. אסן, Syr. âsan, to lay up in granaries) is the granary, of the same meaning as the Arab. âkhzan (from khazan = חסן, Isa 23:18, recondere), whence the Spanish magazen, the French and German magazin. יקב (from יקב, Arab. wakab, to be hollow) is the vat or tub into which the must flows from the wine-press (גּת or פּוּרה), λάκκος or ὑπολήνιον. Cf. the same admonition and promise in the prophetic statement of Mal 3:10-12.


  Prov 3:11


  The contrast here follows. As God should not be forgotten in days of prosperity, so one should not suffer himself to be estranged from Him by days of adversity.


  11 The school of Jahve, my son, despise thou not,


  Nor loathe thou His correction;


  12 For Jahve correcteth him whom He loveth,


  And that as a father his son whom he loveth


  Vid., the original passage Job 5:17. There is not for the Book of Job a more suitable motto than this tetrastich, which expresses its fundamental thought, that there is a being chastened and tried by suffering which has as its motive the love of God, and which does not exclude sonship.


  One may say that Pro 3:11 expresses the problem of the Book of Job, and Pro 3:12 its solution. מוּסר, παιδεία, we have translated "school," for יסּר, παιδεύειν, means in reality to take one into school. Ahndung [punishment] or Rge [reproof] is the German word which most corresponds to the Hebr. תּוכחה or תּוכחת. קוּץ ב (whence here the prohibitive תּקץ with אל) means to experience loathing (disgust) at anything, or aversion (vexation) toward anything. The lxx (cited Heb 12:5.), μηδὲ ἐκλύου, nor be faint-hearted, which joins in to the general thought, that we should not be frightened away from God, or let ourselves be estranged from Him by the attitude of anger in which He appears in His determination to inflict suffering. In 12a the accentuation leaves it undefined whether יהוה as subject belongs to the relative or to the principal clause; the traditional succession of accents, certified also by Ben Bileam, is כי את אשׁר יאהב יהוה, for this passage belongs to the few in which more than three servants (viz., Mahpach, Mercha, and three Munachs) go before the Athnach.


  The further peculiarity is here to be observed, that את, although without the Makkeph, retains its Segol, besides here only in Psa 47:5; Psa 60:2. 12b is to be interpreted thus (cf. Pro 9:5): "and (that) as a father the son, whom he loves." The ו is explanatory, as Sa1 28:3 (Gesenius, 155, 1a), and ירצה (which one may supplement by אתו or בּו) is a defining clause having the force of a clause with אשׁר. The translation et ut pater qui filio bene cupit, is syntactically (cf. Isa 40:11) and accentually (vid., 13b) not less admissible, but translating "and as a father he holds his son dear," or with Hitzig (after Jer 31:10, a passage not quite syntactically the same), "and holds him dear, as a father his son" (which Zckler without syntactical authority prefers on account of the 2nd modus, cf. e.g., Psa 51:18), does not seem a right parallel clause, since the giving of correction is the chief point, and the love only the accompanying consideration (Pro 13:24). According to our interpretation, יוכיח is to be carried forward in the mind from 12a. The lxx find the parallel word in יכאב, for they translate μαστιγοῖ δὲ πάντα υἱὸν, ὃν παραδέχεται, and thus have read יכאב or ויכאב.


  Prov 3:13


  Such submission to God, the All-wise, the All-directing, who loves us with fatherly affection, is wisdom, and such wisdom is above all treasures.


  13 Blessed is the man who has found wisdom,


  And the man who has gained understanding;


  14 For better is her acquisition than the acquisition of silver,


  And her gain than fine gold.


  15 More precious is she than corals;


  And all thy jewels do not equal her value.


  The imperfect יפיק, which as the Hiph. of פּוּק, exire, has the general meaning educere, interchanges with the perfect מצא. This bringing forth is either a delivering up, i.e., giving out or presenting, Isa 58:10; Psa 140:9; Psa 144:13 (cf. נפק, Arab. nafaḳ, to give out, to pay out), or a fetching out, getting out, receiving, Pro 8:35; Pro 12:2; Pro 18:22. Thus 13a reminds one of the parable of the treasure in the field, and 13b of that of the goodly pearl for which the ἔμπορος who sought the pearl parted with all that he had. Here also is declared the promise of him who trades with a merchant for the possession of wisdom; for סחרהּ and סחר (both, as Isa 23:3, Isa 23:18; Isa 45:15, from סחר, the latter after the forms זרע, נטע, without our needing to assume a second primary form, סחר) go back to the root-word סחר, to trade, go about as a trader, with the fundamental meaning ἐμπορεύεσθαι (lxx); and also the mention of the pearls is not wanting here, for at all events the meaning "pearls" has blended itself with פּנינים, which is a favourite word in the Mashal poetry, though it be not the original meaning of the word. In 14b כּסף is surpassed by חרוּץ (besides in the Proverbs, found only in this meaning in Psa 68:14), which properly means ore found in a mine, from חרץ, to cut in, to dig up, and hence the poetic name of gold, perhaps of gold dug out as distinguished from molten gold. Hitzig regards χρυσός as identical with it; but this word (Sanskr. without the ending hir, Zench. zar) is derived from ghar, to glitter (vid., Curtius). תּבוּאתהּ we have translated "gain," for it does not mean the profit which wisdom brings, the tribute which it yields, but the gain, the possession of wisdom herself.


  Prov 3:15


  As regards פּנינים, for which the Kethb has פּניּים, the following things are in favour of the fundamental meaning "corals," viz.: (1.) The name itself, which corresponds with the Arab. fann; this word, proceeding from the root-idea of shooting forth, particularly after the manner of plants, means the branch and all that raises or multiplies itself branch-like or twig-like (Fleischer). (2.) The redness attributed to the פנינים, Lam 4:7, in contradistinction to the pure whiteness attributed to snow and milk (vid., at Job 28:18). The meaning of the word may, however, have become generalized in practice (lxx in loc. λίθων πολετελῶν, Graec. Venet. λιθιδίων); the meaning "pearls," given to it in the Job-Targum by Rashi, and particularly by Bochart, lay so much the nearer as one may have wrought also corals and precious stones, such as the carbuncle, sardius, and sapphire, into the form of pearls. יקרה, in consequence of the retrogression of the tone, has Munach on the penult., and that as an exception, as has been remarked by the Masora, since in substantives and proper names terminating in ה the נסוג אחור, i.e., the receding of the tone, does not elsewhere appear, e.g., יפה היא, Gen 12:14, בּרה היא, Sol 6:9, צרה היא, Jer 30:7. חפץ is first abstr., a being inclined to something, lust, will, pleasure in anything, then also concr., anything in which one has pleasure, what is beautiful, precious; cf. Arab. nfı̂s, _hyy, hence hjârt nfı̂st, precious stones" (Fleischer). שׁוה with ב means to be an equivalent (purchase-price, exchange) for anything; the most natural construction in Arab. as well as in Hebr. is that with ל, to be the equivalent of a thing (vid., at Job 33:27); the ב is the Beth pretii, as if one said in Arab.: biabi anta thou art in the estimate of my father, I give it for thee. One distinctly perceives in Pro 3:14, Pro 3:15, the echo of Job 28. This tetrastich occurs again with a slight variation at Pro 8:10-11. The Talmud and the Midrash accent it so, that in the former the expression is וכל־חפצים, and in the latter וכל־חפציך, and they explain the latter of precious stones and pearls (אבנים טובות ומרגליות).


  Prov 3:16


  That wisdom is of such incomparable value is here confirmed:


  16 Length of days is in her right hand;


  In her left, riches and honour.


  17 Her ways are pleasant ways,


  And all her paths are peace.


  18 A tree of life is she to those that lay hold upon her,


  And he who always holdeth her fast is blessed.


  As in the right hand of Jahve, according to Psa 16:11, are pleasures for evermore, so Wisdom holds in her right hand "length of days," viz., of the days of life, thus life, the blessing of blessings; in her left, riches and honour (Pro 8:18), the two good things which, it is true, do not condition life, but, received from Wisdom, and thus wisely, elevate the happiness of life-in the right hand is the chief good, in the left the προσθήκη, Mat 6:33. Didymus: Per sapientiae dextram divinarum rerum cognitio, ex qua immortalitatis vita oritur, significatur; per sinistram autem rerum humanarum notitia, ex qua gloria opumque abundantia nascitur. The lxx, as between 15a and 15b, so also here after Pro 3:16, interpolate two lines: "From her mouth proceedeth righteousness; justice and mercy she bears upon her tongue,"—perhaps translated from the Hebr., but certainly added by a reader.


  Prov 3:17


  דּרכי־נעם are ways on which one obtains what is agreeable to the inner and the outer man, and which it does good to enjoy. The parallel שׁלום is not a genitive to נתיבות to be supplied; that paths of Wisdom are themselves שׁלום, for she brings well-being on all sides and deep inwards satisfaction (peace). In regard to נתיבה, via eminens, elata, Schultens is right (vid., under Pro 1:15); נתיבותיה has Munach, and instead of the Metheg, Tarcha, vid., under Pro 1:31. The figure of the tree of life the fruit of which brings immortality, is, as Pro 11:30; Pro 15:4 (cf. Pro 13:12), Rev 2:7, taken from the history of paradise in the Book of Genesis. The old ecclesiastical saying, Lignum vitae crux Christi, accommodates itself in a certain measure, through Mat 11:19; Luk 11:49, with this passage of the Book of Proverbs. החזיק ב means to fasten upon anything, more fully expressed in Gen 21:18, to bind the hand firm with anything, to seize it firmly. They who give themselves to Wisdom, come to experience that she is a tree of life whose fruit contains and communicates strength of life, and whoever always keeps fast hold of Wisdom is blessed, i.e., to be pronounced happy (Psa 41:3, vid., under Psa 137:8). The predicate מאשּׁר, blessed, refers to each one of the תּמכיה, those who hold her, cf. Pro 27:16; Num 24:9. It is the so-called distributive singular of the predicate, which is freely used particularly in those cases where the plur. of the subject is a participle (vid., under Pro 3:35).


  Prov 3:19


  This place of a mediatrix—the speaker here now continues—she had from the beginning. God's world-creating work was mediated by her:


  19 Jahve hath by wisdom founded the earth,


  Established the heavens by understanding.


  20 By His knowledge the water-floods broke forth,


  And the sky dropped down dew.


  That wisdom is meant by which God planned the world-idea, and now also wrought it out; the wisdom in which God conceived the world ere it was framed, and by which also He gave external realization to His thoughts; the wisdom which is indeed an attribute of God and a characteristic of His actions, since she is a property of His nature, and His nature attests itself in her, but not less, as appears, not from this group of tetrastichs, but from all that has hitherto been said, and form the personal testimony, Pro 8:22., of which it is the praeludium, she goes forth as a divine power to which God has given to have life in herself. Considered apart from the connection of these discourses, this group of verses, as little as Jer 10:2; Psa 104:24, determines regarding the attributive interpretation; the Jerusalem Targum, I, when it translates, Gen 1:1, בראשׁית by בּחוּכמא (בּחוּכמתא), combines Pro 8:22 with such passages as this before us. יסד (here with the tone thrown back) properly signifies, like the Arab. wasad, to lay fast, to found, for one gives to a fact the firm basis of its existence. The parallel Pil. of כּוּן (Arab. kân, cogn. כהן, see on Isaiah, p. 691) signifies to set up, to restore; here equivalent to, to give existence.


  Prov 3:20


  It is incorrect to understand 20a, with the Targ., of division, i.e., separating the water under the firmament from the water above the firmament; נבקע is spoken of water, especially of its breaking forth, Gen 7:11; Exo 14:21, cf. Psa 74:15, properly dividing itself out, i.e., welling forth from the bowels of the earth; it means, without distinguishing the primordial waters and the later water-floods confined within their banks (cf. Job 38:8., Psa 104:6-8), the overflowing of the earth for the purpose of its processes of cultivation and the irrigation of the land. תּהומות (from הוּם = המה, to groan, to roar) are chiefly the internal water stores of the earth, Gen 49:25; Psa 33:7. But while 20a is to be understood of the waters under the firmament, 20b is to be interpreted of those above. שׁחקים (from שׁחק, Arab. sḥaḳ, comminuere, attenuare) properly designates the uppermost stratum of air thinly and finely stretching itself far and wide, and then poetically the clouds of heaven (vid., under Psa 77:18). Another name, עריפים, comes from ערף, which is transposed from רעף (here used in 20b), Arab. r'af, to drop, to run. The טל added on the object accusative represents synecdochically all the waters coming down from heaven and fructifying the earth. This watering proceeds from above (ורעפו); on the contrary, the endowing of the surface of the earth with great and small rivers is a fundamental fact in creation (נבקעו).


  Prov 3:21


  From this eminence, in which the work of creation presents wisdom, exhortations are now deduced, since the writer always expresses himself only with an ethical intention regarding the nature of wisdom:


  21 My son, may they not depart from thine eyes -


  Preserve thoughtfulness and consideration,


  22 And they will be life to thy soul


  And grace to thy neck.


  If we make the synonyms of wisdom which are in 21b the subject per prolepsin to אל־ילזוּ (Hitzig and Zckler), then Pro 3:19-20 and Pro 3:21-22 clash. The subjects are wisdom, understanding, knowledge, which belong to God, and shall from His become the possession of those who make them their aim. Regarding לוּז, obliquari, deflectere, see under Pro 2:15, cf. Pro 4:21; regarding תּשׁיּה (here defective after the Masora, as rightly in Vened. 1515, 1521, and Nissel, 1662), see at Pro 2:7; ילזוּ for תּלזנה, see at Pro 3:2. The lxx (cf. Heb 2:1) translate without distinctness of reference: υἱὲ μὴ παραῤῥυῂς (παραρυῇς), let it now flow past, i.e., let it not be unobserved, hold it always before thee; the Targ. with the Syr. render לא נזּל, ne vilescat, as if the words were אל־יזוּלוּ. In 22a the synallage generis is continued: ויהיוּ for ותהיינה. Regarding גּרגּרת, see at Pro 1:9. By wisdom the soul gains life, divinely true and blessed, and the external appearance of the man grace, which makes him pleasing and gains for him affection.


  Prov 3:23


  But more than this, wisdom makes its possessor in all situations of life confident in God:


  23 Then shalt thou go thy way with confidence,


  And thy foot shall not stumble.


  24 When thou liest down, thou are not afraid,


  But thou layest thyself down and hast sweet sleep.


  25 Thou needest not be afraid of sudden alarm,


  Nor for the storm of the wicked when it breaketh forth.


  26 For Jahve will be thy confidence


  And keep thy foot from the snare.


  The לבטח (cf. our "bei guter Laune" = in good cheer), with ל of the condition, is of the same meaning as the conditional adverbial accusative בּטח, Pro 10:9; Pro 1:33. Pro 3:23 the lxx translate ὁ δὲ πούς σου οὐ μὴ προσκόψῃ, while, on the contrary, at Psa 91:12 they make the person the subject (μήποτε προσκόψῃς τὸν κ.τ.λ.); here also we retain more surely the subject from 23a, especially since for the intrans. of נגף (to smite, to push) a Hithpa. התנגּף is used Jer 13:16. In Pro 3:24 there is the echo of Job 11:18, and in Pro 3:25 of Job 5:21. Pro 3:24 is altogether the same as Job 5:24 : et decumbes et suavis erit somnus tuus = si decubueris, suavis erit. The hypothetic perf., according to the sense, is both there and at Job 11:18 (cf. Jer 20:9) oxytoned as perf. consec. Similar examples are Pro 6:22; Gen 33:13; Sa1 25:31, cf. Ewald, 357a. ערבה (of sleep as Jer 31:26) is from ערב, which in Hebr. is used of pleasing impressions, as the Arab. ‛ariba of a lively, free disposition. שׁנה, somnus (nom. actionis from ישׁן, with the ground-form sina preserved in the Arab. lidat, vid., Job, p. 284, note), agrees in inflexion with שׁנה, annus. אל, Pro 3:25, denies, like Psa 121:3, with emphasis: be afraid only not = thou hast altogether nothing to fear. Schultens rightly says: Subest species prohibitionis et tanquam abominationis, ne tale quicquam vel in suspicionem veniat in mentemve cogitando admittatur. פּחד here means terror, as Pro 1:26., the terrific object; פּתאם (with the accus. om) is the virtual genitive, as Pro 26:2 חנּם (with accus. am). Regarding שׁאה, see under Pro 1:27. The genitive רשׁעים may be, after Psa 37:18, the genit. subjecti, but still it lies nearer to say that he who chooses the wisdom of God as his guiding star has no ground to fear punishment as transgressors have reason to fear it; the שׁאה is meant which wisdom threatens against transgressors, Pro 1:27. He needs have no fear of it, for wisdom is a gift of God, and binds him who receives it to the giver: Jahve becomes and is henceforth his confidence. Regarding ב essentiae, which expresses the closest connection of the subject with the predicate which it introduces, see under Psa 35:2. As here, so also at Exo 18:4; Psa 118:7; Psa 146:6, the predicate is a noun with a pronominal suffix. כּסל is, as at Psa 78:7; Job 31:24, cognate to מבטה and מקוה, the object and ground of confidence. That the word in other connections may mean also fool-hardiness, Psa 49:14, and folly, Ecc 7:25 (cf. regarding כּסיל, which in Arab. as belı̂d denotes the dull, in Hebr. fools, see under Pro 1:22), it follows that it proceeds from the fundamental conception of fulness of flesh and of fat, whence arise the conceptions of dulness and slothfulness, as well as of confidence, whether confidence in self or in God (see Schultens l.c., and Wnsche's Hosea, p. 207f.). לכד is taking, catching, as in a net or trap or pit, from לכד, to catch (cf. Arab. lakida, to fasten, III, IV to hold fast); another root-meaning, in which Arab. lak connects itself with nak, nk, to strike, to assail (whence al-lakdat, the assault against the enemy, Deutsch. Morgenl. Zeitsch. xxii. 140), is foreign to the Hebr. Regarding the מן of מלכד, Fleischer remarks: "The מן after the verbs of guarding, preserving, like שׁמר and נצר, properly expresses that one by those means holds or seeks to hold a person or thing back from something, like the Lat. defendere, tueri aliquem ab hostibus, a perculo."


  Prov 3:27


  The first illustration of neighbourly love which is recommended, is readiness to serve:


  27 Refuse no manner of good to him to whom it is due


  When it is in thy power to do it.


  28 Say not to thy neighbour, "Go, and come again,


  To-morrow I will give it," whilst yet thou hast it.


  Regarding the intensive plur. בּעליו with a sing. meaning, see under Pro 1:19. The form of expression without the suffix is not בּעלי but בּעל טוב; and this denotes here, not him who does good (בעל as Arab. dhw or ṣaḥab), but him to whom the good deed is done (cf. Pro 17:8), i.e., as here, him who is worthy of it (בעל as Arab. âhl), him who is the man for it (Jewish interp.: מי שׁהוא ראוי לו). We must refuse nothing good (nothing either legally or morally good) to him who has a right to it (מנע מן as Job 22:7; Job 31:16), if we are in a condition to do him this good. The phrase ישׁ־לאל ידי, Gen 31:29, and frequently, signifies: it is belonging to (practicable) the power of my hand, i.e., I have the power and the means of doing it. As זד signifies the haughty, insolent, but may be also used in the neuter of insolent conduct (vid., Psa 19:14), so אל signifies the strong, but also (although only in this phrase) strength. The Keri rejects the plur. ידיך, because elsewhere the hand always follows לאל in the singular. But it rejects the plur. לרעיך (Pro 3:28) because the address following is directed to one person. Neither of these emendations was necessary. The usage of the language permits exceptions, notwithstanding the usus tyrannus, and the plur. לרעיך may be interpreted distributively: to thy fellows, it may be this one or that one. Hitzig also regards לרעיך as a singular; but the masc. of רעיה, the ground-form of which is certainly ra‛j, is רעה, or shorter, רע. לך ושׁוּב does not mean: forth! go home again! but: go, and come again. שׁוּב, to come again, to return to something, to seek it once more.


  The ו of ישׁו אתּך is, as 29b, the conditional: quum sit penes te, sc. quod ei des. "To-morrow shall I give" is less a promise than a delay and putting off, because it is difficult for him to alienate himself from him who makes the request. This holding fast by one's own is unamiable selfishness; this putting off in the fulfilment of one's duty is a sin of omission—οὐ γὰρ οἶδας, as the lxx adds, τὶ τέξεται ἡ ἐπιοῦσα.


  Prov 3:29


  A second illustration of neighbourly love is harmlessness:


  Devise not evil against thy neighbour,


  While he dwelleth securely by thee.


  The verb חרשׁ, χαράσσειν, signifies to cut into, and is used of the faber ferrarius as well as of the τιγναριυς (Isaiah, p. 463), who with a cutting instrument (חרשׁ, Gen 4:22) works with metal or wood, and from his profession is called חרשׁ. But the word means as commonly to plough, i.e., to cut with the plough, and חרשׁ is used also of a ploughman, and, without any addition to it, it always has this meaning. It is then a question whether the metaphorical phrase רעה חרשׁ signifies to fabricate evil, cf. dolorum faber, mendacia procudere, ψευδῶν καὶ ἀπατῶν τέκτων, and the Homeric κακὰ φρεὶ βυσσοδομεύειν (Fleischer and most others), or to plough evil (Rashi, Ewald, etc.). The Targ., Syriac, and Jerome translate חשׁב, without deciding the point, by moliri; but the lxx and Graecus Venet. by τεκταίνειν. The correctness of these renderings is not supported by Ezek. 21:36, where חרשׁי משׁחית are not such as fabricate destruction, but smiths who cause destruction; also מחרישׁ, Sa1 23:9, proves nothing, and probably does not at all appertain to חרשׁ incidere (Keil), but to חרשׁ silere, in the sense of dolose moliri. On the one hand, it is to be observed from Job 4:8; Hos 10:13, cf. Psa 129:3, that the meaning arare malum might connect itself with חרשׁ רעה; and the proverb of Sirach 7:12, μὴ ἀροτρία ψεῦδος ἐπ ̓ ἀδελφῷ σου, places this beyond a doubt. Therefore in this phrase, if one keeps before him a clear perception of the figure, at one time the idea of fabricating, at another that of ploughing, is presented before us. The usage of the language in the case before us is more in favour of the latter than of the former. Whether ישׁב את means to dwell together with, or as Bttcher, to sit together with, after Psa 1:1; Psa 26:4., need not be a matter of dispute. It means in general a continued being together, whether as sitting, Job 2:13, or as dwelling, Jdg 17:11.


  To take advantage of the regardlessness of him who imparts to us his confidence is unamiable. Love is doubly owing to him who resigns himself to it because he believes in it.


  Prov 3:30


  A third illustration of the same principle is peaceableness:


  Contend not with a man without a cause,


  When he has inflicted no evil upon thee.


  Instead of תּרוּב, or as the Kerı̂ has amended it תּריב, the abbreviated form תּרב or תּרב would be more correct after אל; רוּב or ריב (from רב, to be compact) means to fall upon one another, to come to hand-blows, to contend. Contending and quarrelling with a man, whoever he may be, without sufficient reason, ought to be abandoned; but there exists no such reason if he has done me no harm which I have to reproach him with. גּמל רעה with the accus. or dat. of the person signifies to bring evil upon any one, malum inferre, or also referre (Schultens), for גּמל (cogn. גּמר) signifies to execute, to complete, accomplish—both of the initiative and of the requital, both of the anticipative and of the recompensing action; here in the former of these senses.


  Prov 3:31


  These exhortations to neighbourly love in the form of warning against whatever is opposed to it, are followed by the warning against fellowship with the loveless:


  31 Be not envious toward the man of violence,


  And have no pleasure in all his ways.


  32 For an abhorrence to Jahve is the perverse,


  But with the upight is His secret.


  The conceptions of jealousy and envy lie in קנּא (derived by Schultens from קנא, Arab. ḳanâ, intensius rubere) inseparable from each other. The lxx, which for תקנא reads תקנה (κτήσῃ), brings the envy into 31b, as if the words here were ואל־תּתחר, as in Psa 37:1, Psa 37:7 (there the lxx has μὴ παραζήλου, here μηδὲ ζηλώσῃς). There is no reason for correcting our text in accordance with this (substituting תּתחר for תּבחר as Hitzig does), because בּכל־דּרכיו would be too vague an expression for the object of the envy, while אל־תבחר altogether agrees with it; and the contrary remark, that בּחר בּכּל is fundamentally no בחר, fails since (1) בחר frequently expresses pleasure in anything without the idea of choice, and (2) "have not pleasure in all his ways" is in the Hebrew style equivalent to "in any one of his ways;" Ewald, 323b. He who does "violence to the law" (Zep 3:4) becomes thereby, according to the common course of the world, a person who is feared, whose authority, power, and resources are increased, but one must not therefore envy him, nor on any side take pleasure in his conduct, which in all respects is to be reprobated; for the נלוז, inflexus, tortuosus (vid., Pro 2:15), who swerves from the right way and goes in a crooked false way, is an object of Jahve's abhorrence, while, on the contrary, the just, who with a right mind walks in the right way, is Jahve's סוד—an echo of Psa 25:14. סוד (R. סד, to be firm, compressed) means properly the being pressed together, or sitting together (cf. the Arab. wisâd, wisâdt, a cushion, divan, corresponding in form to the Hebr. יסוד) for the purpose of private communication and conversation (הוּסד), and then partly the confidential intercourse, as here (cf. Job 29:4), partly the private communication, the secret (Amo 3:7). lxx, ἐν δὲ δικαίοις [οὐ] συνεδριάζει. Those who are out of the way, who prefer to the simplicity of right-doing all manner of crooked ways, are contrary to God, and He may have nothing to do with them; but the right-minded He makes partakers of His most intimate intercourse, He deals with them as His friends.


  Prov 3:33


  The prosperity of the godless, far from being worthy of envy, has as its reverse side the curse:


  The curse of Jahve is in the house of the godless,


  And the dwelling of the just He blesseth.


  מארה (a curse), like מסלּה (a highway, from סלל), is formed from ארר (cf. Arab. harr, detestari, abhorrere, a word-imitation of an interjection used in disagreeable experiences). The curse is not merely a deprivation of external goods which render life happy, and the blessing is not merely the fulness of external possessions; the central-point of the curse lies in continuous disquiet of conscience, and that of the blessing in the happy consciousness that God is with us, in soul-rest and peace which is certain of the grace and goodness of God. The poetic נוה (from נוה = Arab. nwy, tetendit aliquo) signifies the place of settlement, and may be a word borrowed from a nomad life, since it denotes specially the pasture-ground; cf. Pro 24:15 (Fleischer). While the curse of God rests in the house of the wicked (vid., Khler on Zac 5:4), He blesses, on the contrary, the dwelling-place of the righteous. The lxx and Jerome read יברך, but יברך is more agreeable, since God continues to be the subject.


  Prov 3:34


  His relation to men is determined by their relation to Him.


  As for the scorners, He scorneth them,


  But to the lowly He giveth grace.


  Most interpreters render the verse thus: "If the scorner He (even He, in return) scorneth, so He (on the other hand) giveth grace to the lowly." For the sequence of the words in the consequence, in which the precedence of the verb is usual, e.g., Lev 12:5, we are referred to Pro 23:18, cf. Pro 24:14; but why had the poet placed the two facts in the relation of condition and consequence? The one fact is not the consequence but the reverse of the other, and accordingly they are opposed to each other in coordinated passages, Psa 18:26. The Vav in such antitheses has generally the meaning of "and on the other hand," e.g., Job 8:20, while the lxx, Targ., Syriac, and Jerome altogether pass over the אם as if it did not exist. Ziegler translates: "Truly! the scorner He scorneth;" but an affirmative אם does not exist, the asseveration after the manner of an oath is negative. Bertheau's expedient would be more acceptable, by which he makes the whole of Pro 3:34 the protasis to Pro 3:35; but if this were intended, another subject would not enter into Pro 3:35. Thus 34a and 34b are two independent parallel passages; אם־ללּצים is the protasis: if as regards the scorners, i.e., if His conduct is directed to the scorners, so He scorneth. The ל denotes relation, and in this elliptical usage is like the ל of superscription, e.g., Jer 23:9. הוּא is the emphatic αὐτός: He on the contrary, and in a decisive way (Ewald, 314ab). Instead of יליץ fo there might have been used יליצם (for הליץ, where it occurs as a governing word, has the accusative, Pro 19:28; Psa 119:51), but we do not miss the object: if it relates to scorners (thus also Lwenstein translates), so it is He in return who scorneth. The lxx renders it: κύριος ὑπερηφάνοις ἀντιτάσσεται, ταπεινοῖς δὲ δίδωσι χάριν; cf. Jam 4:6; Pe1 5:5. הוּא is used as a name of God (Deutsch. Morgenl. Zeitschr. xvi. 400), on which account it is rendered like יהוה by κύριος. A ὑπερήφανος (appearing above others, i.e., overbearing) is the לץ, according to the definition Pro 21:24. the expression of the talio is generalized in ἀντιτάσσεται (resists them). For עניים the Kerı̂ has ענוים: ענו (from ענה, the ground-form ענו, Arab. 'anaw) is the lowly (ταπεινός), or he who bends himself, i.e., the gentle and humble, the patient, and the passive עני, he who is bowed down, the suffering; but the limits of the conception are moveable, since in עני is presupposed the possession of fruit-virtues gained in the school of affliction.


  Prov 3:35


  This group of the proverbs of wisdom now suitably closes with the fundamental contrast between the wise and fools:


  The wise shall inherit honour,


  But fools carry away shame.


  If we take וּכסילים as the object, then we can scarcely interpret the clause: shame sweeps fools away (Umbreit, Zckler, Bertheau), for הרים [Hiph. of רוּם] signifies (Isa 57:14; Eze 21:31) "to raise up anything high and far," not "to sweep away." Preferable is the rendering: τοὺς δ ̓ ἄφρονας ὑψοῖ ἀτιμία (Graec. Venet., and similarly Jerome), i.e., only to it do they owe their celebrity as warning examples (Ewald), to which Oetinger compares "whose glory is in their shame," Phi 3:19; but קלון is the contrary of כּבוד (glory, Hab 2:16), and therefore is as much an object conception as is the latter, 35a. If it is the object, then if we take מרים from מר after the form of לן, Neh 13:21 = ממירים (Hos 4:7), it might be rendered: Yet fools exchange shame (Lwenstein). But מוּר, like the Arab. mrr, transire, means properly to pass over or to wander over; it is intransitive, and only in Hiph. signifies actively to exchange. מרים thus will be the participle of הרים; the plur. taken distributively (fools = whoever is only always a fool) is connected with the singular of the predicate. This change in the number is here, however, more difficult than at Pro 3:18, and in other places, where the plur. of the part. permits the resolution into a relative clause with quicunque, and more difficult than at Pro 28:1, where the sing. of the predicate is introduced by attraction; wherefore מרים may be an error in transcribing for מרימים or מרימי (Bttcher). J. H. Michaelis (after the Targ. and Syr.) has properly rendered the clause: "stulti tollunt ignominiam tanquam portionem suam," adding "quae derivato nomine תרומה dicitur." הרים signifies, in the language of the sacrificial worship and of worship generally, to lift off from anything the best portion, the legitimate portion due to God and the priesthood (vid., at Pro 3:9); for which reason Rashi glosses מרים by מפרישׁ לו, and Ralbag by מגביה לו. See Pro 14:29. Honour is that which the wise inherit, it falls to them unsought as a possession, but fools receive shame as the offal (viz., of their foolish conduct). The fut. and part. are significantly interchanged. The life of the wise ends in glory, but fools inherit shame; the fruit of their conduct is shame and evermore shame.


  Proverbs 4


  Prov 4:1


  He now confirms and explains the command to duty which he has placed at the beginning of the whole (Pro 1:8). This he does by his own example, for he relates from the history of his own youth, to the circle of disciples by whom he sees himself surrounded, what good doctrine his parents had taught him regarding the way of life:


  1 Hear, ye sons, the instruction of a father,


  And attend that ye may gain understanding;


  2 For I give to you good doctrine,


  Forsake not my direction!


  3 For I was a son to my father,


  A tender and only (son) in the sight of my mother.


  4 And he instructed me, and said to me:


  "Let thine heart hold fast my words:


  Observe my commandments and live!"


  That בּנים in the address comes here into the place of בּני, hitherto used, externally denotes that בני in the progress of these discourses finds another application: the poet himself is so addressed by his father. Intentionally he does not say אביכם (cf. Pro 1:8): he does not mean the father of each individual among those addressed, but himself, who is a father in his relation to them as his disciples; and as he manifests towards them fatherly love, so also he can lay claim to paternal authority over them. לדעת is rightly vocalized, not לדעת. The words do not give the object of attention, but the design, the aim. The combination of ideas in דּעת בּינה (cf. Pro 1:2), which appears to us singular, loses its strangeness when we remember that דעת means, according to its etymon, deposition or reception into the conscience and life. Regarding לקח, apprehension, reception, lesson = doctrine, vid., Pro 1:5. נתתּי is the perf., which denotes as fixed and finished what is just now being done, Gesenius, 126, 4. עזב is here synonym of נטשׁ, Pro 1:8, and the contrary of שׁמר, Pro 28:4. The relative factum in the perfect, designating the circumstances under which the event happened, regularly precedes the chief factum ויּרני; see under Gen 1:2. Superficially understood, the expression 3a would be a platitude; the author means that the natural legal relation was also confirming itself as a moral one. It was a relation of many-sided love, according to 3a: he was esteemed of his mother—לפני, used of the reflex in the judgment, Gen 10:9, and of loving care, Gen 17:18, means this—as a tender child, and therefore tenderly to be protected (רך as Gen 33:13), and as an only child, whether he were so in reality, or was only loved as if he were so. יחיד (Aq., Sym., Theod., μονογενής) may with reference to number also mean unice dilectus (lxx ἀγαπώμενος); cf. Gen 22:2, יחידך (where the lxx translate τὸν ἀγαπητόν, without therefore having ידידך before them). לפני is maintained by all the versions; לבני is not a variant.


  The instruction of the father begins with the jussive, which is pointed יתמך־


  to distinguish it from יתמך־ on account of the ǒ. The lxx has incorrectly ἐρειδέτω, as if the word were יסמך; Symmachus has correctly κατεχέτω. The imper. וחיה is, as Pro 7:2; Gen 20:7, more than ותחיה; the teacher seeks, along with the means, at the same time their object: Observe my commandments, and so become a partaker of life! The Syriac, however, adds תּורתיו כּאישׁון עיניך and my instruction as the apple of thine eye, a clause borrowed from Pro 7:2.


  Prov 4:5


  The exhortation of the father now specializes itself:


  5 Get wisdom, get understanding;


  Forget not and turn not from the words of my mouth.


  6 Forsake her not, so shall she preserve thee;


  Love her, so shall she keep thee.


  Wisdom and understanding are (5a) thought of as objects of merchandise (cf. Pro 23:23; Pro 3:14), like the one pearl of great price, Mat 13:46, and the words of fatherly instruction (5b), accordingly, as offering this precious possession, or helping to the acquisition of it. One cannot indeed say correctly אל־תשׁכח מאמרי־פי, but אל־תשׁכח משּׁמר אמרי־פי (Psa 102:5); and in this sense אל־תּשׁכּח goes before, or also the accus. object, which in אל־תשכח the author has in his mind, may, since he continues with אל־תּט, now not any longer find expression as such. That the אמרי־פי are the means of acquiring wisdom is shown in Pro 4:6, where this continues to be the primary idea. The verse, consisting of only four words, ought to be divided by Mugrash; the Vav (ו) in both halves of the verse introduces the apodosis imperativi (cf. e.g., Pro 3:9., and the apodosis prohibitivi, Pro 3:21.). The actual representation of wisdom, Pro 4:5, becomes in Pro 4:6 personal.


  Prov 4:7


  Referring to Pro 4:5, the father further explains that wisdom begins with the striving after it, and that this striving is itself its fundamental beginning:


  7 The beginning of wisdom is "Get wisdom,"


  And with [um, at the price of] all thou hast gotten get understanding,


  8 Esteem her, so shall she lift thee up;


  She will bring thee honour if thou dost embrace her.


  9 She will put on thine head a graceful garland,


  She will bestow upon thee a glorious diadem.


  In the motto of the book, Pro 1:7, the author would say that the fear of Jahve is that from which all wisdom takes its origin. יראת יהוה (Pro 1:7) is the subject, and as such it stands foremost. Here he means to say what the beginning of wisdom consists in. ראשׁית חכמה is the subject, and stands forth as such. The predicate may also be read קנה־חכמה (= קנות), after Pro 16:16. The beginning of wisdom is (consists in) the getting of wisdom; but the imperative קנה, which also Aq., Sym., Theod. (κτῆσαι), Jerome, Syr., Targ. express (the lxx leaves Pro 4:7 untranslated), is supported by 7b. Hitzig, after Mercier, De Dieu, and Dderlein, translates the verse thus: "the highest thing is wisdom; get wisdom," which Zckler approves of; but the reasons which determine him to this rendering are subtleties: if the author had wished himself to be so understood, he ought at least to have written the words ראשׁית החכמה. But ראשׁית חכמה is a genitive of relation, as is to be expected from the relativity of the idea ראשׁית, and his intention is to say that the beginning of wisdom consists in the proposition קנה חכמה (cf. the similar formula, Ecc 12:13); this proposition is truly the lapis philosophorum, it contains all that is necessary in order to becoming wise. Therefore the Greek σοφία called itself modestly φιλοσοφία; for ἀρχὴ σὐτῆς the Book of Wisdom has, Pro 6:18, ἡ ἀληθεστάτη παιδείας ἐπιθυμία. In 7b the proposition is expressed which contains the specificum helping to wisdom. The בּ denotes price: give all for wisdom (Mat 13:46, Mat 13:44); no price is too high, no sacrifice too great for it.


  Prov 4:8


  The meaning of the ἁπ. γεγρ. סלסל is determined by רומם in the parallel clause; סלל signifies to raise, exalt, as a way or dam by heaping up; the Pilpel, here tropical: to value or estimate highly. Bttcher interprets well: hold it high in price, raise it (as a purchaser) always higher, make offer for it upon offer. The lxx (approved by Bertheau), περιχαράκωσον αὐτήν, circumvallate it, i.e., surround it with a wall (סללה)—a strange and here unsuitable figure. Hold it high, says the author, and so it will reward thee with a high place, and (with chiastic transposition of the performance and the consequence) she will honour thee if (ἐάν) thou lovingly embracest her. חבּק is used of embracing in the pressure of tender love, as in Sol 2:6; Sol 8:3; the Piel is related to the Kal as amplexari to amplecti. Wisdom exalts her admirers, honours her lovers, and makes a man's appearance pleasant, causing him to be reverenced when he approaches. Regarding לוית־חן, vid., Pro 1:9. מגּן, to deliver up (Gen 14:20), to give up (Hos 11:8), is connected in the free poetic manner with two accusatives, instead of with an accus. and dat. lxx has ὑπερασπίσῃ, but one does not defend himself (as with a shield) by a wreath or crown.


  Prov 4:10


  There is no reason for the supposition that the warning which his father gave to the poet now passes over into warnings given by the poet himself (Hitzig); the admonition of the father thus far refers only in general to the endeavour after wisdom, and we are led to expect that the good doctrines which the father communicates to the son as a viaticum will be further expanded, and become more and more specific when they take a new departure.


  10 Hearken, my son, and receive my sayings,


  So shall the years of life be increased to thee.


  11 In the way of wisdom have I taught thee,


  Guided thee in the paths of rectitude.


  12 When thou goest, thy step shall not be straitened;


  And if thou runnest, thou shalt not stumble.


  Regarding קח (of לקח) of appropriating reception and taking up in succum et sanguinem, vid., Pro 1:3; regarding שׁנות חיּים, years not merely of the duration of life, but of the enjoyment of life, Pro 3:2; regarding מעגּל (מעגּלה), path (track), Pro 2:9; regarding the בּ of הורה, of the department and subject of instruction, Psa 25:8. The perfects, Pro 4:11, are different from נתתּי, 2a: they refer to rules of life given at an earlier period, which are summarily repeated in this address. The way of wisdom is that which leads to wisdom (Job 28:23); the paths of rectitude, such as trace out the way which is in accordance with the rule of the good and the right. If the youth holds to this direction, he will not go on in darkness or uncertainty with anxious footsteps; and if in youthful fervour he flies along his course, he will not stumble on any unforeseen obstacle and fall. יצר is as a metaplastic fut. to צרר or צוּר, to be narrow, to straiten, formed as if from יצר. The Targ. after Aruch, לא תשנק ארחך, thou shalt not need to bind together (constringere) or to hedge up thy way.


  Prov 4:13


  The exhortations attracting by means of promises, now become warnings fitted to alarm:


  13 Hold fast to instruction, let her not go;


  Keep her, for she is thy life.


  14 Into the path of the wicked enter not,


  And walk not in the way of the evil


  15 Avoid it, enter not into it;


  Turn from it and pass away.


  16 For they cannot sleep unless they do evil,


  And they are deprived of sleep unless they bring others to ruin.


  17 For they eat the bread of wickedness,


  And they drink the wine of violence.


  Elsewhere מוּסר means also self-discipline, or moral religious education, Pro 1:3; here discipline, i.e., parental educative counsel. תּרף is the segolated fut. apoc. Hiph. (indic. תּרפּה) from tarp, cf. the imper. Hiph. הרף from harp. נצּרה is the imper. Kal (not Piel, as Aben Ezra thinks) with Dagesh dirimens; cf. the verbal substantive נצּרה Psa 141:3, with similar Dagesh, after the form יקּהה, Gen 49:10. מוּסר (elsewhere always masc.) is here used in the fem. as the synonym of the name of wisdom: keep her (instruction), for she is thy life,


  i.e., the life of thy life. In Pro 4:14 the godless (vid., on the root-idea of רשׁע under Psa 1:1) and the habitually wicked, i.e., the vicious, stand in parallelism; בּוא and אשּׁר are related as entering and going on, ingressus and progressus. The verb אשׁר signifies, like ישׁר, to be straight, even, fortunate, whence אשׁר = Arab. yusâr, happiness, and to step straight out, Pro 9:6, of which meanings אשּׁר is partly the intensive, as here, partly the causative, Pro 23:19 (elsewhere causative of the meaning, to be happy, Gen 30:13). The meaning progredi is not mediated by a supplementary צעדיו; the derivative אשׁוּר (אשּׁוּר), a step, shows that it is derived immediately from the root-idea of a movement in a straight line. Still less justifiable is the rendering by Schultens, ne vestigia imprimas in via malorum; for the Arab. âththr is denom. of ithr, אתר, the primitive verb roots of which, athr, אתר = אשׁר, are lost.


  Prov 4:15


  On פּרעהוּ, avoid it (the way), (opp. אחז, Job 17:9; תּמך, Psa 17:5), see under Pro 1:25. שׂטה, elsewhere (as the Arab. shatt, to be without measure, insolent) used in malam partem, has here its fundamental meaning, to go aside. מעליו (expressed in French by de dessus, in Ital. by di sopra) denotes: so that thou comest not to stand on it. עבר means in both cases transire, but the second instance, "to go beyond (farther)" (cf. Sa2 15:22, and under Hab 1:11), coincides with "to escape, evadere."


  Prov 4:16


  In the reason here given the perf. may stand in the conditional clauses as well as in Virgil's Et si non aliqua nocuisses, mortuus esses; but the fut., as in Ecc 5:11, denotes that they (the רעים and the רשׁעים) cannot sleep, and are deprived of their sleep, unless they are continually doing evil and bringing others into misery; the interruption of this course of conduct, which has become to them like a second nature, would be as the interruption of their diet, which makes them ill. For the Kal יכשׁולוּ, which here must have the meaning of the person sinning (cf. Pro 4:19), and would be feeble if used of the confirmed transgressors, the Kerı̂ rightly substitutes the Hiphil יכשׁילוּ, which occurs also Ch2 25:8, there without an object, in the meaning to cause to fall, as the contrast of עזר (to help).


  Prov 4:17


  The second כּי introduces the reason of their bodily welfare being conditioned by evil-doing. If the poet meant: they live on bread which consists in wickedness, i.e., on wickedness as their bread, then in the parallel sentence he should have used the word חמס; the genitives are meant of the means of acquisition: they live on unrighteous gain, on bread and wine which they procure by wickedness and by all manner of violence or injustice. On the etymon of חמס (Arab. ḥamas, durum, asperum, vehementem esse), vid., Schultens; the plur. חמסים belongs to a more recent epoch (vid., under Sa2 22:49 and Psa 18:49). The change in the tense represents the idea that they having eaten such bread, set forth such wine, and therewith wash it down.


  Prov 4:18


  The two ways that lie for his choice before the youth, are distinguished from one another as light is from darkness:


  18 And the path of the just is like the brightness of the morning light,


  Which shines more and more till the perfect day.


  19 The way of the wicked is deep darkness,


  They know not at what they stumble.


  The Hebr. style is wont to conceal in its Vav (ו) diverse kinds of logical relations, but the Vav of 18a may suitably stand before 19a, where the discontinuance of this contrast of the two ways is unsuitable. The displacing of a Vav from its right position is not indeed without example (see under Psa 16:3); but since Pro 4:19 joins itself more easily than Pro 4:18 to Pro 4:17 without missing a particle, thus it is more probable that the two verses are to be transposed, than that the ו of וארח (Pro 4:17) is to be prefixed to דּרך (Pro 4:18). Sinning, says Pro 4:16, has become to the godless as a second nature, so that they cannot sleep without it; they must continually be sinning, adds Pro 4:17, for thus and not otherwise do they gain for themselves their daily bread. With reference to this fearful self-perversion to which wickedness has become a necessity and a condition of life, the poet further says that the way of the godless is כּאפלה, as deep darkness, as the entire absence of light: it cannot be otherwise than that they fall, but they do not at all know whereat they fall, for they do not at all know wickedness as such, and have no apprehension of the punishment which from an inward necessity it brings along with it; on the contrary, the path of the just is in constantly increasing light—the light of knowledge, and the light of true happiness which is given in and with knowledge. On בּמּה vid., under Isa 2:22; it is מכשׁול, σκάνδαλον, that is meant, stumbling against which (cf. Lev 26:37) they stumble to their fall. נגהּ, used elsewhere than in the Bible, means the morning star (Venus), (Sirach 50:4, Syr.); when used in the Bible it means the early dawn, the light of the rising sun, the morning light, Sa2 23:4; Isa 62:1, which announces itself in the morning twilight, Dan 6:20. The light of this morning sunshine is הולך ואור, going and shining, i.e., becoming ever brighter. In the connection of הולך ואור it might be a question whether אור is regarded as gerundive (Gen 8:3, Gen 8:5), or as participle (Sa2 16:5; Jer 41:6), or as a participial adjective (Gen 26:13; Jdg 4:24); in the connection of הלוך ואור, on the contrary, it is unquestionably the gerundive: the partic. denoting the progress joins itself either with the partic., Jon 1:11, or with the participial adjective, Sa2 3:1; Ch2 17:12, or with another adjective formation, Sa2 15:12; Est 9:4 (where וגדול after וגדל of other places appears to be intended as an adjective, not after Sa2 5:10 as gerundive). Thus ואור, as also וטוב, Sa1 2:26, will be participial after the form בּושׁ, being ashamed (Ges. 72, 1); cf. בּוס, Zac 10:5, קום, Kg2 16:7. "נכון היּום quite corresponds to the Greek τὸ σταθηρὸν τῆς ἡμέρας, ἡ σταθηρὰ μεσημβρία (as one also says τὸ σταθηρὸν τῆς νυκτός), and to the Arabic qâ'mt ‛l-nhâr and qâ'mt ‛l-dhyrt. The figure is probably derived from the balance (cf. Lucan's Pharsalia, lib. 9: quam cardine summo Stat librata dies): before and after midday the tongue on the balance of the day bends to the left and to the right, but at the point of midday it stands directly in the midst" (Fleischer). It is the midday time that is meant, when the clearness of the day has reached its fullest intensity—the point between increasing and decreasing, when, as we are wont to say, the sun stands in the zenith (= Arab. samt, the point of support, i.e., the vertex). Besides Mar 4:28, there is no biblical passage which presents like these two a figure of gradual development. The progress of blissful knowledge is compared to that of the clearness of the day till it reaches its midday height, having reached to which it becomes a knowing of all in God, Pro 28:5; Jo1 2:20.


  Prov 4:20


  The paternal admonition now takes a new departure:


  20 My son, attend unto my words,


  Incline thine ear to my sayings.


  21 Let them not depart from thine eyes;


  Keep them in the midst of thine heart.


  22 For they are life to all who get possession of them,


  And health to their whole body.


  Regarding the Hiph. הלּין (for הלין), Pro 4:21, formed after the Chaldee manner like הלּין, הנּיח, הסּיג, vid., Gesenius, 72, 9;—Ewald, 114, c, gives to it the meaning of "to mock," for he interchanges it with הלין, instead of the meaning to take away, efficere ut recedat (cf. under Pro 2:15). This supposed causative meaning it has also here: may they = may one (vid., under Pro 2:22) not remove them from thine eyes; the object is (Pro 4:20) the words of the paternal admonition. Hitzig, indeed, observes that "the accusative is not supplied;" but with greater right it is to be remarked that ילּיזוּ (fut. Hiph. of לוּז) and ילוּזוּ (fut. Kal of id.) are not one and the same, and the less so as הלּיז occurs, but the masoretical and grammatical authorities (e.g., Kimchi) demand ילּיזוּ. The plur. למצאיהם is continued, 22b, in the sing., for that which is said refers to each one of the many (Pro 3:18, Pro 3:28, Pro 3:35). מצא is fundamentally an active conception, like our "finden," to find; it means to attain, to produce, to procure, etc. מרפּא means, according as the מ is understood of the "that = ut" of the action or of the "what" of its performance, either health or the means of health; here, like רפאוּת, Pro 3:8, not with the underlying conception of sickness, but of the fluctuations connected with the bodily life of man, which make needful not only a continual strengthening of it, but also its being again and again restored. Nothing preserves soul and body in a healthier state than when we always keep before our eyes and carry in our hearts the good doctrines; they give to us true guidance on the way of life: "Godliness has the promise of this life, and of that which is to come." Ti1 4:8.


  Prov 4:23


  After this general preface the exhortation now becomes special:


  23 Above all other things that are to be guarded, keep thy heart,


  For out from it life has its issues.


  24 Put away from thee perverseness of mouth,


  And waywardness of lips put far from thee.


  25 Thine eyes should look straight forward,


  And thine eyelids look straight to the end before thee.


  26 Make even the path of thy feet,


  And let all thy ways be correct.


  27 Turn not aside to the right and to the left;


  Remove thy foot from evil.


  Although משׁמר in itself and in this connection may mean the object to be watchfully avoided (cavendi) (vid., under Pro 2:20): thus the usage of the language lying before us applies it, yet only as denoting the place of watching or the object observandi; so that it is not to be thus explained, with Raschi and others: before all from which one has to protect himself (ab omni re cavenda), guard thine heart; but: before all that one has to guard (prae omni re custodienda), guard it as the most precious of possessions committed to thy trust. The heart, which according to its etymon denotes that which is substantial (Kernhafte) in man (cf. Arab. lubb, the kernel of the nut or almond), comes here into view not as the physical, but as the intellectual, and specially the ethical centrum.


  Prov 4:24


  The תּוצאות are the point of a thing, e.g., of a boundary, from which it goes forth, and the linear course proceeding from thence. If thus the author says that the תּוצאות חיּים go out from the heart, he therewith implies that the life has not only its fountain in the heart, but also that the direction which it takes is determined by the heart. Physically considered, the heart is the receptacle for the blood, in which the soul lives and rules; the pitcher at the blood-fountain which draws it and pours it forth; the chief vessel of the physically self-subsisting blood-life from which it goes forth, and into which it disembogues (Syst. der bib. Psychol. p. 232). What is said of the heart in the lower sense of corporeal vitality, is true in the higher sense of the intellectual soul-life. The Scripture names the heart also as the intellectual soul-centre of man, in its concrete, central unity, its dynamic activity, and its ethical determination on all sides. All the radiations of corporeal and of soul life concentrate there, and again unfold themselves from thence; all that is implied in the Hellenic and Hellenistic words νοῦς, λόγος, συνείδησις, θυμός, lies in the word καρδία; and all whereby בּשׂר (the body) and נפשׁ (the spirit, anima) are affected comes in לב into the light of consciousness (Id. p. 251). The heart is the instrument of the thinking, willing, perceiving life of the spirit; it is the seat of the knowledge of self, of the knowledge of God, of the knowledge of our relation to God, and also of the law of God impressed on our moral nature; it is the workshop of our individual spiritual and ethical form of life brought about by self-activity—the life in its higher and in its lower sense goes out from it, and receives from it the impulse of the direction which it takes; and how earnestly, therefore, must we feel ourselves admonished, how sacredly bound to preserve the heart in purity (Psa 73:1), so that from this spring of life may go forth not mere seeming life and a caricature of life, but a true life well-pleasing to God! How we have to carry into execution this careful guarding of the heart, is shown in Pro 4:24 and the golden rules which follow. Mouth and lips are meant (Pro 4:24) as instruments of speech, and not of its utterance, but of the speech going forth from them. עקּשׁוּת, distorsio, refers to the mouth (Pro 6:12), when what it speaks is disfiguring and deforming, thus falsehood as the contrast of truth and love (Pro 2:12); and to the lips לזוּת, when that which they speak turns aside from the true and the right to side-ways and by-ways. Since the Kametz of such abstracta, as well of verbs 'ו'ע like לזוּת, Eze 32:5, as of verbs 'ה'ל like גּלוּת, Isa 45:13, חזוּת, Isa 28:18, is elsewhere treated as unalterable, there lies in this לזוּת either an inconsistency of punctuation, or it is presupposed that the form לזוּת was vocalized like שׁבוּת = שׁבית, Num 21:29.


  Prov 4:25


  Another rule commends gathering together (concentration) in opposition to dissipation. It is also even externally regarded worthy of consideration, as Ben-Sira, Pro 9:5, expresses it: μὴ περιβλέπου ἐν ῥύμαις πόλεως—purposeless, curious staring about operates upon the soul, always decentralizing and easily defiling it. But the rule does not exhaust itself in this meaning with reference to external self-discipline; it counsels also straight-forward, unswerving directness toward a fixed goal (and what else can this be in such a connection than that which wisdom places before man?), without the turning aside of the eye toward that which is profitless and forbidden, and in this inward sense it falls in with the demand for a single, not squinting eye, Mat 6:22, where Bengel explains ἁπλοῦς by simplex et bonus, intentus in caelum, in Deum, unice. נכח (R. נך) means properly fixing, or holding fast with the look, and נגד (as the Arab. najad, to be clear, to be in sight, shows) the rising up which makes the object stand conspicuous before the eyes; both denote here that which lies straight before us, and presents itself to the eye looking straight out. The naming of the עפעפּים (from עפעף, to flutter, to move tremblingly), which belongs not to the seeing apparatus of the eye but to its protection, is introduced by the poetical parallelism; for the eyelids, including in this word the twinkling, in their movement follow the direction of the seeing eye. On the form יישׁרוּ (fut. Hiph. of ישׁר, to be straight), defective according to the Masora, with the Jod audible, cf. Hos 7:12; Ch1 12:2, and under Gen 8:17; the softened form הישׁיר does not occur, we find only הישׁיר or הושׁיר.


  Prov 4:26


  The understanding of this rule is dependent on the right interpretation of פּלּס, which means neither "weigh off" (Ewald) nor "measure off" (Hitzig, Zckler). פּלּס has once, Psa 58:3, the meaning to weigh out, as the denom. of פּלס, a level, a steelyard; everywhere else it means to make even, to make level, to open a road: vid., under Isa 26:7; Isa 40:12. The admonition thus refers not to the careful consideration which measures the way leading to the goal which one wishes to reach, but to the preparation of the way by the removal of that which prevents unhindered progress and makes the way insecure. The same meaning appears if פּלּס, of cognate meaning with תּכּן, denoted first to level, and then to make straight with the level (Fleischer). We must remove all that can become a moral hindrance or a dangerous obstacle, in our life-course, in order that we may make right steps with our feet, as the lxx (Heb 12:13) translate. 26b is only another expression for this thought. הכין דּרכּו (Ch2 27:6) means to give a direction to his way; a right way, which keeps in and facilitates the keeping in the straight direction, is accordingly called דּרך נכון; and "let all thy ways be right" (cf. Psa 119:5, lxx κατευθυνθείησαν) will thus mean: see to it that all the ways which thou goest lead straight to the end.


  Prov 4:27


  In closest connection with the preceding, 27a cautions against by-ways and indirect courses, and 27b continues it in the briefest moral expression, which is here הסר רגלך מרע instead of סוּר מרע, Pro 3:7, for the figure is derived from the way. The lxx has other four lines after this verse (27), which we have endeavoured to retranslate into the Hebrew (Introd. p. 47). They are by no means genuine; for while in 27a right and left are equivalent to by-ways, here the right and left side are distinguished as that of truth and its contrary; and while there [in lxx] the ὀρθὰς τροχιὰς ποιεῖν is required of man, here it is promised as the operation of God, which is no contradiction, but in this similarity of expression betrays poverty of style. Hitzig disputes also the genuineness of the Hebrew Pro 4:27. But it continues explanatorily Pro 4:26, and is related to it, yet not as a gloss, and in the general relation of 26 and 27a there comes a word, certainly not unwelcome, such as 27b, which impresses the moral stamp on these thoughts. That with Pro 4:27 the admonition of his father, which the poet, placing himself back into the period of his youth, reproduces, is not yet concluded, the resumption of the address בּני, Pro 5:1, makes evident; while on the other hand the address בּנים in Pro 5:7 shows that at that point there is advance made from the recollections of his father's house to conclusions therefrom, for the circle of young men by whom the poet conceives himself to be surrounded. That in Pro 5:7. a subject of the warning with which the seventh address closes is retained and further prosecuted, does not in the connection of all these addresses contradict the opinion that with Pro 5:7 a new address begins. But the opinion that the warning against adultery does not agree (Zckler) with the designation רך, Pro 4:3, given to him to whom it is addressed, is refuted by Ch1 22:5; Ch2 13:7.


  Proverbs 5


  Prov 5:1


  Here a fourth rule of life follows the three already given, Pro 4:24, Pro 4:25, Pro 4:26-27 :


  1 My son, attend unto my wisdom,


  And incline thine ear to my prudence,


  2 To observe discretion,


  And that thy lips preserve knowledge.


  3 For the lips of the adulteress distil honey,


  And smoother than oil is her mouth;


  4 But her end is bitter like wormwood,


  Sharper than a two-edged sword.


  5 Her feet go down to death,


  Her steps cleave to Hades.


  6 She is far removed from entering the way of life,


  Her steps wander without her observing it.


  Wisdom and understanding increase with the age of those who earnestly seek after them. It is the father of the youth who here requests a willing ear to his wisdom of life, gained in the way of many years' experience and observation. In Pro 5:2 the inf. of the object is continued in the finitum, as in Pro 2:2, Pro 2:8. מזמּות (vid., on its etymon under Pro 1:4) are plans, projects, designs, for the most part in a bad sense, intrigues and artifices (vid., Pro 24:8), but also used of well-considered resolutions toward what is good, and hence of the purposes of God, Jer 23:20. This noble sense of the word מזמּה, with its plur., is peculiar to the introductory portion (chap. 1-9) of the Book of Proverbs. The plur. means here and at Pro 8:12 (placing itself with חכמות and תּבוּנות, vid., p. 68) the reflection and deliberation which is the presupposition of well-considered action, and שׁמר is thus not otherwise than at Pro 19:8, and everywhere so meant, where it has that which is obligatory as its object: the youth is summoned to careful observation and persevering exemplification of the quidquid agas, prudenter agas et respice finem. In 2b the Rebia Mugrash forbids the genitive connection of the two words דּעתו שׂפתיך; we translate: et ut scientiam labia tua tueantur. Lips which preserve knowledge are such as permit nothing to escape from them (Psa 17:3) which proceeds not from the knowledge of God, and in Him of that which is good and right, and aims at the working out of this knowledge; vid., Khler on Mal 2:7. שׂפתיך (from שׂפה, Arab. shafat, edge, lip, properly that against which one rubs, and that which rubs itself) is fem., but the usage of the language presents the word in two genders (cf. 3a with Pro 26:23). Regarding the pausal ינצרוּ for יצּרוּ, vid., under Mal 3:1; Mal 2:11. The lips which distil the honey of enticement stand opposite to the lips which distil knowledge; the object of the admonition is to furnish a protection against the honey-lips.


  Prov 5:3


  זרה denotes the wife who belongs to another, or who does not belong to him to whom she gives herself or who goes after her (vid., Pro 2:16). She appears here as the betrayer of youth. The poet paints the love and amiableness which she feigns with colours from the Song of Songs, Sol 4:11, cf. Sol 5:16. נפת denotes the honey flowing of itself from the combs (צוּפים), thus the purest and sweetest; its root-word is not נוּף, which means to shake, vibrate, and only mediately (when the object is a fluid) to scatter, sprinkle, but, as Schultens has observed, as verb נפת = Arab. nafat, to bubble, to spring up, nafath, to blow, to spit out, to pour out. Parchon places the word rightly under נפת (while Kimchi places it under נוּף after the form בּשׁת), and explained it by חלות דבשׁ היצאים מי הכוורת קודם ריסוק (the words דבשׁ היוצא should have been used): the honey which flows from the cells before they are broken (the so-called virgin honey). The mouth, חך = Arab. ḥink (from חנך, Arab. hanak, imbuere, e.g., after the manner of Beduins, the mouth of the newly-born infant with date-honey), comes into view here, as at Pro 8:7, etc., as the instrument of speech: smoother than oil (cf. Psa 55:22), it shows itself when it gives forth amiable, gentle, impressive words (Pro 2:16, Pro 6:24); also our "schmeicheln" (= to flatter, caress) is equivalent to to make smooth and fair; in the language of weavers it means to smooth the warp.


  Prov 5:4-5


  In Pro 5:4 the reverse of the sweet and smooth external is placed opposite to the attraction of the seducer, by whose influence the inconsiderate permits himself to be carried away: her end, i.e., the last that is experienced of her, the final consequence of intercourse with her (cf. Pro 23:32), is bitter as wormwood, sharp as a two-edged sword. The O.T. language regards bitterness and poison as related both in meaning and in reality; the word לענה (Aq. ἀψίνθιον = wormwood) means in Arab. the curse. חרב פּיּות is translated by Jerome after the lxx, gladius biceps; but פּיפיּות means double-edged, and חרב שׁני פיות (Jdg 3:16) means a doubled-edged sword. Here the plur. will thus poetically strengthen the meaning, like ξίφος πολύστομον, that which devours, as if it had three or four edges (Fl.). The end in which the disguised seduction terminates is bitter as the bitterest, and cutting as that which cuts the most: self-condemnation and a feeling of divine anger, anguish of heart, and destructive judgment. The feet of the adulteress go downward to death. In Hebr. this descendentes ad mortem is expressed by the genitive of connection; מות is the genitive, as in יורדי בור, Pro 1:12; elsewhere the author uses יורדות אל, Pro 7:27; Pro 2:18. Death, מות (so named from the stretching of the corpse after the stiffness of death), denotes the condition of departure from this side as a punishment, with which is associated the idea of divine wrath. In שׁאול (sinking, abyss, from שׁאל, R. של, χαλᾶν, vid., under Isa 5:14), lie the ideas of the grave as a place of corruption, and of the under-world as the place of incorporeal shadow-life. Her steps hold fast to Hades is equivalent to, they strive after Hades and go straight to it; similar to this is the Arab. expression, hdhâ âldrb yâkhdh âly âlbld: this way leads straight forward to the town (Fl.).


  Prov 5:6


  If we try to connect the clause beginning with פּן with 5b as its principal sentence: she goes straight to the abyss, so that by no means does she ever tread the way of life (thus e.g., Schultens), or better, with 6b: never more to walk in the way of life, her paths fluctuate hither and thither (as Gr. Venet. and Kamphausen in Bunsen's Bibelwerk, after Bertheau and Ewald, translate); then in the former case more than in the latter the difference of the subject opposes itself, and in the latter, in addition, the לא תדע, only disturbing in this negative clause. Also by the arrangement of the words, 6a appears as an independent thought. But with Jewish expositors (Rashi, Aben-Ezra, Ralbag, Malbim, etc.) to interpret תּפּלּס, after the Talmud (b. Mod katan 9a) and Midrash, as an address is impracticable; the warning: do not weigh the path of life, affords no meaning suitable to this connection—for we must, with Cartwright and J. H. Michaelis, regard 6a as the antecedent to 6b: ne forte semitam vitae ad sequendum eligas, te per varios deceptionum meandros abripit ut non noveris, ubi locorum sis; but then the continuation of the address is to be expected in 6b. No, the subject to תפלם is the adulteress, and פּן is an intensified לא. Thus the lxx, Jerome, Syr., Targ., Luther, Geier, Nolde, and among Jewish interpreters Heidenheim, who first broke with the tradition sanctioned by the Talmud and the Midrash, for he interpreted 6a as a negative clause spoken in the tone of a question. But פּן is not suitable for a question, but for a call. Accordingly, Bttcher explains: viam vitae ne illa complanare studeat! (פּלּס in the meaning complanando operam dare). But the adulteress as such, and the striving to come to the way of life, stand in contradiction: an effort to return must be meant, which, because the power of sin over her is too great, fails; but the words do not denote that, they affirm the direct contrary, viz., that it does not happen to the adulteress ever to walk in the way of life. As in the warning the independent פּן may be equivalent to cave ne (Job 32:13), so also in the declaration it may be equivalent to absit ut, for פּן (from פּנה, after the forms בּן = Arab. banj. עץ = Arab. 'aṣj) means turning away, removal. Thus: Far from taking the course of the way of life (which has life as its goal and reward)—for פּלּס, to open, to open a road (Psa 78:50), has here the meaning of the open road itself—much rather do her steps wilfully stagger (Jer 14:10) hither and thither, they go without order and without aim, at one time hither, at another time thither, without her observing it; i.e., without her being concerned at this, that she thereby runs into the danger of falling headlong into the yawning abyss. The unconsciousness which the clause לא תדע esu expresses, has as its object not the falling (Psa 35:8), of which there is here nothing directly said, but just this staggering, vacillation, the danger of which she does not watch against. נעו has Mercha under the ע with Zinnorith preceding; it is Milra [an oxytone] (Michlol 111b); the punctuation varies in the accentuations of the form without evident reason: Olsh. 233, p. 285. The old Jewish interpreters (and recently also Malbim) here, as also at Pro 2:16, by the זרה [strange woman] understand heresy (מינות), or the philosophy that is hostile to revelation; the ancient Christian interpreters understood by it folly (Origen), or sensuality (Procopius), or heresy (Olympiodorus), or false doctrine (Polychronios). The lxx, which translates, Pro 5:5, רגליה by τῆς ἀφροσύνης οἱ πόδες, looks toward this allegorical interpretation. But this is unnecessary, and it is proved to be false from Pro 5:15-20, where the זרה is contrasted with the married wife.


  Prov 5:7


  The eighth discourse springs out of the conclusion of the seventh, and connects itself by its reflective מעליה so closely with it that it appears as its continuation; but the new beginning and its contents included in it, referring only to social life, secures its relative independence. The poet derives the warning against intercourse with the adulteress from the preceding discourse, and grounds it on the destructive consequences.


  7 And now, ye sons, hearken unto me,


  And depart not from the words of my mouth.


  8 Hold thy path far from her neighbourhood,


  And come not to the door of her house!


  9 That thou mayest not give the freshness of thy youth to another,


  Nor thy years to the cruel one;


  10 That strangers may not sate themselves with thy possessions,


  And the fruit of thy toils come into the house of a stranger,


  11 And thou groanest at the end,


  When thy flesh and thy body are consumed.


  Neither here nor in the further stages of this discourse is there any reference to the criminal punishment inflicted on the adulterer, which, according to Lev 20:10, consisted in death, according to Eze 16:40, cf. John. Pro 8:5, in stoning, and according to a later traditional law, in strangulation (חנק). Ewald finds in Pro 5:14 a play on this punishment of adultery prescribed by law, and reads from Pro 5:9. that the adulterer who is caught by the injured husband was reduced to the state of a slave, and was usually deprived of his manhood. But that any one should find pleasure in making the destroyer of his wife his slave is a far-fetched idea, and neither the law nor the history of Israel contains any evidence for this punishment by slavery or the mutilation of the adulterer, for which Ewald refers to Grimm's Deutsche Rechtsaltertmer. The figure which is here sketched by the poet is very different. He who goes into the net of the wanton woman loses his health and his goods. She stands not alone, but has her party with her, who wholly plunder the simpleton who goes into her trap. Nowhere is there any reference to the husband of the adulteress. The poet does not at all think on a married woman. And the word chosen directs our attention rather to a foreigner than to an Israelitish woman, although the author may look upon harlotry as such as heathenish rather than Israelitish, and designate it accordingly. The party of those who make prostitutes of themselves consists of their relations and their older favourites, the companions of their gain, who being in league with her exhaust the life-strength and the resources of the befooled youth (Fl.). This discourse begins with ועתּה, for it is connected by this concluding application (cf. Pro 7:24) with the preceding.


  Prov 5:8-9


  In Pro 5:8, one must think on such as make a gain of their impurity. מעל, Schultens remarks, with reference to Eze 23:18, crebrum in rescisso omni commercio: מן denotes the departure, and על the nearness, from which one must remove himself to a distance. Regarding הוד gn (Pro 5:9), which primarily, like our Pracht (bracht from brechen = to break) pomp, magnificence, appears to mean fulness of sound, and then fulness of splendour, see under Job 39:20; here there is a reference to the freshness or the bloom of youth, as well as the years, against the sacrifice of which the warning is addressed—in a pregnant sense they are the fairest years, the years of youthful fulness of strength. Along with אחרים the singulare-tantum אכזרי (vid., Jer 50:42) has a collective sense; regarding the root-meaning, vid., under Isa 13:9. It is the adj. relat. of אכזר after the form אכזב, which is formed not from אך זר, but from an unknown verb כּזר. The ancients referred it to death and the devil; but the אכזרי belongs to the covetous society, which impels ever anew to sin, which is their profit, him who has once fallen into it, and thus brings bodily ruin upon him; they are the people who stand far aloof from this their sacrifice, and among them are barbarous, rude, inexorably cruel monsters (Unmenschen) (Graecus Venetus, τῷ ἀπανθρώπῳ), who rest not till their victim is laid prostrate on the ground and ruined both bodily and financially.


  Prov 5:10


  This other side of the ruin Pro 5:10 presents as an image of terror. For הוד refers to the person in his stately appearance, but כּח to his possessions in money and goods; for this word, as well as in the strikingly similar passage Hos 7:9, is used as the synonym of חיל (Gen 34:29, etc.), in the sense of ability, estate. This meaning is probably mediated by means of a metonymy, as Gen 4:12; Job 31:39, where the idea of the capability of producing is passed over into that of the produce conformable to it; so here the idea of work-power passes over into that of the gain resulting therefrom. ועצביך (and thy toils) is not, like כּחך, the accusative governed by ישׂבּעוּ; the carrying over of this verb disturbs the parallelism, and the statement in the passage besides does not accord therewith, which, interpreted as a virtual predicate, presents 10b as an independent prohibitive clause: neve sint labores tui in domo peregrini, not peregrina; at least נכרי according to the usage of the language is always personal, so that בּית נכרי (cf. Lam 5:2), like מלבושׁ נכרי, Zep 1:8, is to be explained after עיר נכרי, Jdg 19:12. עצב (from עצב, Arab. 'aṣab, to bind fast, to tie together, then to make effort, ποιεῖν, laborare) is difficult work (Pro 10:22), and that which is obtained by it; Fleischer compares the Ital. i miei sudori, and the French mes sueurs.


  Prov 5:11


  The fut. ישׂבּעוּ and the יהיוּ needed to complete 10b are continued in Pro 5:11 in the consec. perf. נהם, elsewhere of the hollow roaring of the sea, Isa 5:30, the growling of the lion, Pro 28:15, here, as also Eze 24:23, of the hollow groaning of men; a word which echoes the natural sound, like הוּם, המה. The lxx, with the versions derived from it, has καὶ μεταμεληθήσῃ, i.e., ונחמתּ (the Niph. נחם, to experience the sorrow of repentance, also an echo-word which imitates the sound of deep breathing)—a happy quid pro quo, as if one interchanged the Arab. naham, fremere, anhelare, and nadam, poenitere. That wherein the end consists to which the deluded youth is brought, and the sorrowful sound of despair extorted from him, is stated in 11b: his flesh is consumed away, for sensuality and vexation have worked together to undermine his health. The author here connects together two synonyms to strengthen the conception, as if one said: All thy tears and thy weeping help thee nothing (Fl.); he loves this heaping together of synonyms, as we have shown at p. 33. When the blood-relation of any one is called שׁאר בּשׂרו, Lev 18:6; Lev 25:49, these two synonyms show themselves in subordination, as here in close relation. שׁאר appears to be closely connected with שׁרירים, muscles and sinews, and with שׁר, the umbilical cord, and thus to denote the flesh with respect to its muscular nature adhering to the bones (Mic 3:2), as בּשׂר denotes it with respect to its tangible outside clothed with skin (vid., under Isaiah, p. 418).


  Prov 5:12


  The poet now tells those whom he warns to hear how the voluptuary, looking back on his life-course, passes sentence against himself.


  12 And thou sayest, "Why have I then hated correction,


  And my heart despised instruction!


  13 And I have not listened to the voice of my teachers,


  Nor lent mine ear to my instructors?


  14 I had almost fallen into every vice


  In the midst of the assembly and the congregation!"


  The question 12a (here more an exclamation than a question) is the combination of two: How has it become possible for me? How could it ever come to it that.... Thus also one says in Arab.: Kyf f'alat hadhâ (Fl.). The regimen of איך in 12b is becoming faint, and in 13b has disappeared. The Kal נאץ (as Pro 1:30; Pro 15:5) signifies to despise; the Piel intensively, to contemn and reject (R. נץ, pungere).


  Prov 5:13


  שׁמע בּ signifies to cleave to anything in hearing, as ראה ב is to do so in seeing; שׁמע ל yet more closely corresponds with the classic ἐπακούειν, obedire, e.g., Psa 81:9; שׁמע בּקול is the usual phrase for "hearken!"


  Prov 5:14


  כּמעט with the perf. following is equivalent to: it wanted but a little that this or that should happen, e.g., Gen 26:10. It is now for the most part thus explained: it wanted but a little, and led astray by that wicked companionship I would have been drawn away into crime, for which I would then have been subjected to open punishment (Fl.). Ewald understands רע directly of punishment in its extreme form, stoning; and Hitzig explains כל־רע by "the totality of evil," in so far as the disgraceful death of the criminal comprehends in it all other evils that are less. But בּכל־רע means, either, into every evil, misfortune, or into every wickedness; and since רע, in contradistinction to לב (Hitzig compares Eze 36:5), is a conception of a species, then the meaning is equivalent to in omni genere mali. The reference to the death-punishment of the adulteress is excluded thereby, though it cannot be denied that it might be thought of at the same time, if he who too late comes to consider his ways were distinctly designated in the preceding statements as an adulterer. But it is on the whole a question whether בכל־רע is meant of the evil which follows sin as its consequence. The usage of the language permits this, cf. Sa2 16:8; Exo 5:19; Ch1 7:23; Psa 10:6, but no less the reference to that which is morally bad, cf. Exo 32:22 (where Keil rightly compares with Jo1 5:19); and הייתי (for which in the first case one expected נפלתּי, I fell into, vid., Pro 13:17; Pro 17:20; Pro 28:14) is even more favourable to the latter reference. Also בּתוך קהל ועדה (cf. on the heaping together of synonyms under 11b), this paraphrase of the palam ac publice, with its בּתוך (cf. Psa 111:1; Ch2 20:14), looks rather to a heightening of the moral self-accusation. He found himself in all wickedness, living and moving therein in the midst of the congregation, and thereby giving offence to it, for he took part in the external worship and in the practices of the congregation, branding himself thereby as a hypocrite. That by the one name the congregation is meant in its civil aspect, and by the other in its ecclesiastical aspect, is not to be supposed: in the congregation of the people of the revealed law, the political and the religious sides are not so distinguished. It is called without distinction קהל and עדה (from יעד). Rather we would say that קהל is the whole ecclesia, and עדה the whole of its representatives; but also the great general council bears sometimes the one name (Exo 12:3, cf. 21) and sometimes the other (Deu 31:30, cf. 28)—the placing of them together serves thus only to strengthen the conception.


  Prov 5:15


  The commendation of true conjugal love in the form of an invitation to a participation in it, is now presented along with the warning against non-conjugal intercourse, heightened by a reference to its evil consequences.


  15 Drink water from thine own cistern,


  And flowing streams from thine own fountain.


  16 Shall thy streams flow abroad,


  The water-brooks in the streets!


  17 Let them belong to thyself alone,


  And not to strangers with thee.


  One drinks water to quench his thirst; here drinking is a figure of the satisfaction of conjugal love, of which Paul says, Co1 7:9, κρεῖσσόν ἐστι γαμῆσαι ἢ πυροῦσθαι, and this comes into view here, in conformity with the prevailing character of the O.T., only as a created inborn natural impulse, without reference to the poisoning of it by sin, which also within the sphere of married life makes government, moderation, and restraint a duty. Warning against this degeneracy of the natural impulse to the πάθος ἐπιθυμίας authorized within divinely prescribed limits, the apostle calls the wife of any one τὸ ἑαυτοῦ σκεῦος (cf. Pe1 3:7). So here the wife, who is his by covenant (Pro 2:17), is called "cistern" (בור)


  and "fountain" (בּאר) of the husband to whom she is married. The figure corresponds to the sexual nature of the wife, the expression for which is נקבה; but Isa 51:1 holds to the natural side of the figure, for according to it the wife is a pit, and the children are brought out of it into the light of day. Aben-Ezra on Lev 11:36 rightly distinguishes between בור and באר: the former catches the rain, the latter wells out from within. In the former, as Rashi in Erubin ii. 4 remarks, there are מים מכונסים, in the latter חיים מים. The post-biblical Hebrew observes this distinction less closely (vid., Kimchi's Book of Roots), but the biblical throughout; so far the Kerı̂, Jer 6:7, rightly changes בור into the form בּיר, corresponding to the Arab. byar. Therefore בור is the cistern, for the making of which חצב, Jer 2:13, and באר the well, for the formation of which חפר, Gen 21:30, and כרה, Gen 26:25, are the respective words usually employed (vid., Malbim, Sifra 117b). The poet shows that he also is aware of this distinction, for he calls the water which one drinks from the בור by the name מים, but on the other hand that out of the באר by the name נוזלים, running waters, fluenta; by this we are at once reminded of Sol 4:15, cf. 12. The בור offers only stagnant water (according to the Sohar, the בור has no water of its own, but only that which is received into it), although coming down into it from above; but the באר has living water, which wells up out of its interior (מתּוך, 15b, intentionally for the mere מן), and is fresh as the streams from Lebanon (נזל, properly labi, to run down, cf. אזל, placide ire, and generally ire; Arab. zâl, loco cedere, desinere; Arab. zll, IV, to cause to glide back, deglutire, of the gourmand). What a valuable possession a well of water is for nomads the history of the patriarchs makes evident, and a cistern is one of the most valuable possessions belonging to every well-furnished house. The figure of the cistern is here surpassed by that of the fountain, but both refer to the seeking and finding satisfaction (cf. the opposite passage, Pro 23:27) with the wife, and that, as the expressive possessive suffixes denote, with his legitimate wife.


  Prov 5:16


  Here we meet with two other synonyms standing in a similar relation of progression. As עין denotes the fountain as to its point of outflow, so מעין (n. loci) means water flowing above on the surface, which in its course increases and divides itself into several courses; such a brook is called, with reference to the water dividing itself from the point of outflow, or to the way in which it divides, פּלג (from פּלג, Job 38:25), Arab. falaj (as also the Ethiop.) or falj, which is explained by nahar ṣaghayr (Fl.).


  We cannot in this double figure think of any reference to the generative power in the sperma; similar figures are the waters of Judah, Isa 48:1, and the waters of Israel flowing forth as if from a bucket, Num 24:7, where זרעו is the parallel word to מים, cf. also the proper name מואב (from מו = מוי from מוה, diffluere), aqua h.e. semen patris, and שׁגל, Deu 28:30, = Arab. sajal (whence sajl = דּלי, situla), which is set aside by the Kerı̂. Many interpreters have by חוּצה and בּרחבות been here led into the error of pressing into the text the exhortation not to waste the creative power in sinful lust. The lxx translates יפצוּ by ὑπερεκχείσθω; but Origen, and also Clemens Alexandrinus, used the phrase μὴ ὑπερεκχείσθω, which is found in the Complut., Ald., and several codd., and is regarded by Lagarde, as also Cappellus, as original: the three Gttingen theologians (Ewald, Bertheau, and Elster) accordingly make the emendation אל־יפצוּ. But that μή of the lxx was not added till a later period; the original expression, which the Syro-Hexapl. authorizes, was ὑπερεκχείσθω without μή, as also in the version of Aquila, διασκορπιζέσθωσαν without μή (vid., Field). The Hebrew text also does not need אל. Clericus, and recently Hitzig, Zckler, Kamphausen, avoid this remedy, for they understand this verse interrogatively—an expedient which is for the most part and also here unavailing; for why should not the author have written אם יפצו? Schultens rightly remarks: nec negationi nec interrogationi ullus hic locus, for (with Fleischer and von Hofmann, Schriftbeweis, ii. 2, 402) he regards Pro 5:16 as a conclusion: tunc exundabunt; so that he strengthens the summons of Pro 5:15 by the promise of numerous descendants from unviolated marriage. But to be so understood, the author ought to have written ויפצו. So, according to the text, יפצו as jussive continues the imper. שׁתה (15a), and the full meaning according to the connection is this: that within the marriage relation the generative power shall act freely and unrestrained. חוּץ and רחבות denote (Pro 1:20) the space free from houses, and the ways and places which lead towards and stretch between them; חוּץ (from חוּץ, Arab. khass, to split, seorsim ponere) is a very relative conception, according as one thinks of that which is without as the contrast of the house, the city, or the country. Here חוץ is the contrast of the person, and thus that which is anywhere without it, whereto the exercise of its manly power shall extend. The two figurative expressions are the description of the libero flumine, and the contrast, that restriction of self which the marriage relation, according to Co1 7:3-5, condemns.


  Prov 5:17


  That such matters as there are thought of, is manifest from this verse. As זרע comprehends with the cause (sperma) the effect (posterity), so, in Pro 5:16, with the effusio roboris virilis is connected the idea of the beginnings of life. For the subjects of Pro 5:17 are the effusiones seminis named in Pro 5:16. These in their effects (Pro 5:17) may belong to thee alone, viz., to thee alone (לבדּך, properly in thy separateness) within thy married relation, not, as thou hast fellowship with other women, to different family circles, Aben-Ezra rightly regards as the subject, for he glosses thus: הפלגים שׁהם הבנים הבשׁרים, and Immanuel well explains יהיוּ־לך by יתיחסו לך. The child born out of wedlock belongs not to the father alone, he knows not to whom it belongs; its father must for the sake of his honour deny it before the world. Thus, as Grotius remarks: ibi sere ubi prolem metas. In ואין the יהיו is continued. It is not thus used adverbially for לא, as in the old classic Arabic lyas for l' (Fl.), but it carries in it the force of a verb, so that יהיו, according to rule, in the sense of ולא היו = ולא יהיו, continues it.


  Prov 5:18


  With Pro 5:18 is introduced anew the praise of conjugal love. These three verses, Pro 5:18-21, have the same course of thought as Pro 5:15-17.


  18 Let thy fountain be blessed,


  And rejoice in the wife of thy youth.


  19 The lovely hind and the graceful gazelle -


  May her bosom always charm thee;


  In her love mayest thou delight thyself evermore.


  20 But why wilt thou be fascinated with a stranger,


  And embrace the bosom of a foreign woman?


  Like בור and באר, מקור is also a figure of the wife; the root-word is קוּר, from קר, כר, the meanings of which, to dig and make round, come together in the primary conception of the round digging out or boring out, not קוּר = קרר, the Hiph. of which means (Jer 6:7) to well out cold (water). It is the fountain of the birth that is meant (cf. מקור of the female ערוה, e.g., Lev 20:18), not the procreation (lxx, ἡ σὴ φλέψ, viz., φλὲψ γονίμη); the blessing wished for by him is the blessing of children, which בּרוּך so much the more distinctly denotes if בּרך, Arab. barak, means to spread out, and בּרך thus to cause a spreading out. The מן, 18b, explains itself from the idea of drawing (water), given with the figure of a fountain; the word בּאשׁת found in certain codices is, on the contrary, prosaic (Fl.). Whilst שׂמח מן is found elsewhere (Ecc 2:20; Ch2 20:27) as meaning almost the same as שׂמח בּ; the former means rejoicing from some place, the latter in something. In the genitive connection, "wife of thy youth" (cf. Pro 2:17), both of these significations lie: thy youthful wife, and she who was chosen by thee in thy youth, according as we refer the suffix to the whole idea or only to the second member of the chain of words.


  Prov 5:19


  The subject, 19a, set forth as a theme courts love for her who is to be loved, for she presents herself as lovely. איּלת is the female of the stag, which may derive its name איּל from the weapon-power of its horns, and יעלה (from יעל, Arab. w'al, to climb), that of the wild-goat (יעל); and thus properly, not the gazelle, which is called צבי on account of its elegance, but the chamois. These animals are commonly used in Semitic poetry as figures of female beauty on account of the delicate beauty of their limbs and their sprightly black eyes. אהבים signifies always sensual love, and is interchanged in this erotic meaning (Pro 7:18) with דּודים. In 19b the predicate follows the subject. The Graec. Venet. translates as if the word were דודיה, and the Syr. as if it were דרכיה, but Aquila rightly translates τίτθοι αὐτῆς. As τίτθος is derived (vid., Curtius, Griech. Etymologie, Nr. 307) from dhâ, to suck (causative, with anu, to put to sucking), so דּד, שׁד, תּד, Arab. thady (commonly in dual thadjein), from שׁדה, Arab. thdy, rigare, after which also the verb ירוּוּך is chosen: she may plentifully give thee to drink; figuratively equivalent to, refresh or (what the Aram. רוּי precisely means) fascinate thee, satisfy thee with love. דּדּים also is an erotic word, which besides in this place is found only in Ezekiel (Eze 23:3, Eze 23:8, Eze 23:21). The lxx obliterates the strong sensual colouring of this line. In 19c it changes תּשׁגּה into תשׂגה, πολλοστὸς ἔσῃ, perhaps also because the former appeared to be too sensual. Moses ha-Darshan (in Rashi) proposes to explain it after the Arab. sjy, to cover, to cast over, to come over anything (III = עסק, to employ oneself with something): engage thyself with her love, i.e., be always devoted to her in love. And Immanuel himself, the author of a Hebrew Divan expatiating with unparalleled freedom in erotic representations, remarks, while he rightly understands תשׁגה of the fascination of love: קורא התמדת חשׁקו אפילו באשׁתו שׁגגה, he calls the husband's continual caressing of the wife an error. But this moral side-glance lies here at a distance from the poet. He speaks here of a morally permissible love-ecstasy, or rather, since תמיד excludes that which is extraordinary, of an intensity of love connected with the feeling of superabundant happiness. שׁגה properly signifies to err from the way, therefore figuratively, with ב of a matter, like delirare ea, to be wholly captivated by her, so that one is no longer in his own power, can no longer restrain himself—the usual word for the intoxication of love and of wine, Pro 20:1 (Fl.).


  Prov 5:20


  The answer to the Why? in this verse is: no reasonable cause—only beastly sensuality, only flagitious blindness can mislead thee. The ב of בזרה is, as 19b and Isa 28:7, that of the object through which one is betrayed into intoxication. חק (thus, according to the Masora, four times in the O.T. for חיק) properly means an incision or deepening, as Arab. hujr (from hjr, cohibere), the front of the body, the part between the arms or the female breasts, thus the bosom, Isa 40:11 (with the swelling part of the clothing, sinus vestis, which the Arabs call jayb), and the lap; חבּק (as Pro 4:8), to embrace, corresponds here more closely with the former of these meanings; also elsewhere the wife of any one is called אשת חיקו or השׁכבת בחיקו, as she who rests on his breast. The ancients, also J. H. Michaelis, interpret Pro 5:15-20 allegorically, but without thereby removing sensual traces from the elevated N.T. consciousness of pollution, striving against all that is fleshly; for the castum cum Sapientia conjugium would still be always represented under the figure of husband and wife dwelling together. Besides, though זרה might be, as the contrast of חכמה, the personified lust of the world and of the flesh, yet 19a is certainly not the חכמה, but a woman composed of flesh and blood. Thus the poet means the married life, not in a figurative sense, but in its reality—he designedly describes it thus attractively and purely, because it bears in itself the preservative against promiscuous fleshly lust.


  Prov 5:21


  That the intercourse of the sexes out of the married relationship is the commencement of the ruin of a fool is now proved.


  21 For the ways of every one are before the eyes of Jahve,


  And all his paths He marketh out.


  22 His own sins lay hold of him, the evil-doer,


  And in the bands of his sins is he held fast.


  23 He dies for the want of correction,


  And in the fulness of his folly he staggers to ruin.


  It is unnecessary to interpret נכח as an adverbial accusative: straight before Jahve's eyes; it may be the nominative of the predicate; the ways of man (for אישׁ is here an individual, whether man or woman) are an object (properly, fixing) of the eyes of Jahve. With this the thought would suitably connect itself: et onmes orbitas ejus ad amussim examinat; but פּלּס, as the denom. of פּלס, Psa 58:3, is not connected with all the places where the verb is united with the obj. of the way, and Psa 78:50 shows that it has there the meaning to break though, to open a way (from פל, to split, cf. Talmudic מפלּשׁ, opened, accessible, from פלשׁ, Syriac pelaa, perfodere, fodiendo viam, aditum sibi aperire). The opening of the way is here not, as at Isa 26:7, conceived of as the setting aside of the hindrances in the way of him who walks, but generally as making walking in the way possible: man can take no step in any direction without God; and that not only does not exempt him from moral responsibility, but the consciousness of this is rather for the first time rightly quickened by the consciousness of being encompassed on every side by the knowledge and the power of God. The dissuasion of Pro 5:20 is thus in Pro 5:21 grounded in the fact, that man at every stage and step of his journey is observed and encompassed by God: it is impossible for him to escape from the knowledge of God or from dependence on Him. Thus opening all the paths of man, He has also appointed to the way of sin the punishment with which it corrects itself: "his sins lay hold of him, the evil-doer." The suffix יו does not refer to אישׁ of Pro 5:21, where every one without exception and without distinction is meant, but it relates to the obj. following, the evil-doer, namely, as the explanatory permutative annexed to the "him" according to the scheme, Exo 2:6; the permutative is distinguished from the apposition by this, that the latter is a forethought explanation which heightens the understanding of the subject, while the former is an explanation afterwards brought in which guards against a misunderstanding. The same construction, Pro 14:13, belonging to the syntaxis ornata in the old Hebrew, has become common in the Aramaic and in the modern Hebrew. Instead of ילכּדוּהוּ (Pro 5:22), the poet uses poetically ילכּדנו; the interposed נ may belong to the emphatic ground-form ילכּדוּן, but is epenthetic if one compares forms such as קבנו (R. קב), Num 23:13 (cf. p. 73). The חמּאתו governed by חבלי, laquei (חבלי, tormina), is either gen. exeg.: bands which consist in his sin, or gen. subj.: bands which his sin unites, or better, gen. possess.: bands which his sin brings with it. By these bands he will be held fast, and so will die: he (הוּא referring to the person described) will die in insubordination (Symm. δι ̓ ἀπαιδευσίαν), or better, since אין and רב are placed in contrast: in want of correction. With the ישׁגּה (Pro 5:23), repeated purposely from Pro 5:20, there is connected the idea of the overthrow which is certain to overtake the infatuated man. In Pro 5:20 the sense of moral error began already to connect itself with this verb. אוּלת is the right name of unrestrained lust of the flesh. אולת is connected with אוּל, the belly; אול, Arab. âl, to draw together, to condense, to thicken (Isaiah, p. 424). Dummheit (stupidity) and the Old-Norse dumba, darkness, are in their roots related to each other. Also in the Semitic the words for blackness and darkness are derived from roots meaning condensation. אויל is the mind made thick, darkened, and become like crude matter.


  Proverbs 6


  Prov 6:1


  The author warns against suretyship; or rather, he advises that if one has made himself surety, he should as quickly as possible withdraw from the snare.


  1 My son, if thou hast become surety for thy neighbour,


  Hast given thy hand for another:


  2 Thou art entangled in the words of thy mouth,


  Ensnared in the words of thy mouth.


  3 Do this then, my son, and free thyself -


  For thou hast come under the power of thy neighbour -


  Go, instantly entreat and importune thy neighbour.


  4 Give no sleep to thine eyes,


  And no slumber to thine eyelids;


  5 Tear thyself free like a gazelle from his hand,


  And as a bird from the hand of the fowler.


  The chief question here is, whether ל after ערב introduces him for whom or with whom one becomes surety. Elsewhere ערב (R. רב, whence also ארב, nectere, to twist close and compact) with the accusative of the person means to become surety for any one, to represent him as a surety, Pro 11:15; Pro 20:16 (Pro 27:13), Gen 43:9; Gen 44:33 (as with the accusative of the matter, to pledge anything, to deposit it as a pledge, Jer 30:21; Neh 5:3, = שׂים, Arab. waḍ'a, Job 17:3); and to become surety with any one is expressed, Gen 17:18, by ערב לפני. The phrase ערב ל is not elsewhere met with, and is thus questionable. If we look to Pro 6:3, the רע (רעה) mentioned there cannot possibly be the creditor with whom one has become surety, for so impetuous and urgent an application to him would be both purposeless and unbecoming. But if he is meant for whom one has become surety, then certainly לרעך is also to be understood of the same person, and ל is thus dat. commodi; similar to this is the Targumic ערבוּתא על, suretyship for any one, Pro 17:18; Pro 22:26. But is the זר, 1b, distinguished from רעך, the stranger with whom one has become surety? The parallels Pro 11:15; Pro 20:16, where זר denotes the person whom one represents, show that in both lines one and the same person is meant; זר is in the Proverbs equivalent to אחר, each different from the person in the discourse, Pro 5:17; Pro 27:2—thus, like רעך, denotes not the friend, but generally him to whom one stands in any kind of relation, even a very external one, in a word, the fellow-creatures or neighbours, Pro 24:28 (cf. the Arab. sahbk and ḳarynk, which are used as vaguely and superficially). It is further a question, whether we have to explain 1b: if thou hast given thine hand to another, or for another. Here also we are without evidence from the usage of the language; for the phrase תּקע כּף, or merely תּקע, appears to be used of striking the hand in suretyship where it elsewhere occurs without any further addition, Pro 17:18; Pro 22:26; Pro 11:15; however, Job 17:3, נתקע ליד appears the same: to strike into the hand of any one, i.e., to give to him the hand-stroke. From this passage Hitzig concludes that the surety gave the hand-stroke, without doubt in the presence of witnesses, first of all of the creditor, to the debtor, as a sign that he stood for him. But this idea is unnatural, and the "without doubt" melts into air. He on whose hand the stroke falls is always the person to whom one gives suretyship, and confirms it by the hand-stroke. Job also, l.c., means to say: who else but Thou, O Lord, could give to me a pledge, viz., of my innocence? If now the זר, v. 1b, is, as we have shown, not the creditor, but the debtor, then is the ל the dat. commodi, as 1a, and the two lines perfectly correspond. תּקע properly means to drive, to strike with a resounding noise, cogn. with the Arab. wak'a, which may be regarded as its intrans. (Fl.); then particularly to strike the hand or with the hand. He to whom this hand-pledge is given for another remains here undesignated. A new question arises, whether in Pro 6:6, where נוקשׁ (illaqueari) and נלכּד (comprehendi) follow each other as Isa 8:15, cf. Jer 50:24, the hypothetical antecedent is continued or not. We agree with Schultens, Ziegler, and Fleischer against the continuance of the אם. The repetition of the בּאמרי פיך (cf. Pro 2:14) serves rightly to strengthen the representation of the thought: thou, thou thyself and no other, hast then ensnared thyself in the net; but this strengthening of the expression would greatly lose in force by placing Pro 6:2 in the antecedent, while if Pro 6:2 is regarded as the conclusion, and thus as the principal proposition, it appears in its full strength.


  Prov 6:3


  The new commencement needs no particle denoting a conclusion; the אפוא, making the summons emphatic (cf. Kg2 10:10, frequently in interrogative clauses), connects it closely enough. זאת, neut., refers to what follows. The ו before הנּצל is explanatory, as we say in familiar language: Be so good as tell me, or do me the favour to come with me; while no Frenchman would say, Faites-moi le (ce) plaisir et venez avec moi (Fl.).


  The clause כּי באת


  is not to be translated: in case thou art fallen into the hand of thy neighbour; for this is represented (Pro 6:1, Pro 6:2) as having already in fact happened. On two sides the surety is no longer sui juris: the creditor has him in his hand; for if the debtor does not pay, he holds the surety, and in this way many an honourable man has lost house and goods, Sirach 29:18, cf. 8:13;—and the debtor has him, the surety, in his hand; for the performance which is due, for which the suretyship avails, depends on his conscientiousness. The latter is here meant: thou hast made thy freedom and thy possessions dependent on the will of thy neighbour for whom thou art the surety. The clause introduced with כּי gives the reason for the call to set himself free (הנּצל from נצל, R. צל, של, to draw out or off); it is a parenthetical sentence. The meaning of התרפּס is certain. The verb רפס (רפשׂ, רפס) signifies to stamp on, calcare, conclucare; the Kams explains rafas by rakad balarjal. The Hithpa. might, it is true, mean to conduct oneself in a trampling manner, to tread roughly, as התנבּא, and the medial Niph. נבּא, to conduct oneself speaking (in an impassioned manner); but Psa 68:31 and the analogy of התבּוסס favour the meaning to throw oneself in a stamping manner, i.e., violently, to the ground, to trample upon oneself—i.e., let oneself be trampled upon, to place oneself in the attitude of most earnest humble prayer. Thus the Graec. Venet. πατήθητι, Rashi ("humble thyself like to the threshold which is trampled and trode upon"), Aben-Ezra, Immanuel ("humble thyself under the soles of his feet"); so Cocceius, J. H. Michaelis, and others: conculcandum te praebe. וּרהב is more controverted. The Talmudic-Midrash explanation (b. Joma, 87a; Bathra, 173b, and elsewhere): take with thee in great numbers thy friends (רהב = הרבּה), is discredited by this, that it has along with it the explanation of התרפס by (יד) פּס חתּר, solve palmam (manus), i.e., pay what thou canst. Also with the meaning to rule (Parchon, Immanuel), which רהב besides has not, nothing is to be done. The right meaning of רהב בּ is to rush upon one boisterously, Isa 3:5. רהב means in general to be violently excited (Arab. rahiba, to be afraid), and thus to meet one, here with the accusative: assail impetuously thy neighbour (viz., that he fulfil his engagement). Accordingly, with a choice of words more or less suitable, the lxx translates by παρόξυνε, Symm., Theodotion by παρόρμησον, the Graec. Venet. by ἐνίσχυσον, the Syr. (which the Targumist copies) by גרג (solicita), and Kimchi glosses by: lay an arrest upon him with pacifying words. The Talmud explains רעיך as plur.; but the plur., which was permissible in Pro 3:28, is here wholly inadmissible: it is thus the plena scriptio for רעך with the retaining of the third radical of the ground-form of the root-word (רעי = רעה), or with י as mater lectionis, to distinguish the pausal-form from that which is without the pause; cf. Pro 24:34. lxx, Syr., Jerome, etc., rightly translate it in the sing. The immediateness lying in לך (cf. ὕπαγε, Mat 5:24) is now expressed as a duty, Pro 6:4. One must not sleep and slumber (an expression quite like Psa 132:4), not give himself quietness and rest, till the other has released him from his bail by the performance of that for which he is surety. One must set himself free as a gazelle or as a bird, being caught, seeks to disentangle itself by calling forth all its strength and art.


  Prov 6:5


  The naked מיּד is not to be translated "immediately;" for in this sense the word is rabbinical, not biblical. The versions (with exception of Jerome and the Graec. Venet.) translate as if the word were מפּח [out of the snare]. Bertheau prefers this reading, and Bttcher holds חיּד [a hunter] to have fallen out after מיד. It is not a parallelism with reservation; for a bird-catcher is not at the same time a gazelle-hunter. The author, if he has so written, has conceived of מיד, as at Kg1 20:42, as absolute, and connected it with הנּצל: tear thyself free like the gazelle from the hand into which thou hast fallen (Hitzig); according to which, the section should be accentuated thus: הנצל כצבי מיד. צבי, Aram. טבי, Arab. zaby, is the gazelle (Arab. ghazâl), so called from its elegance; צפּור, the bird, from its whistling (צפר, Arab. ṣafar, R. צף, cf. Arab. saffârat, the whistling of a bird), Arab. safar, whistler (with prosthesis, 'aṣafwar, warbler, Psalm. p. 794). The bird-catcher is called יקושׁ (from יקשׁ, after the form יכל, cog. קושׁ, Isa 29:21, נקשׁ, R. קש), after the form בּגוד (fem. בּגודה), or יקוּשׁ; one would think that the Kametz, after the form kâtwl (vid., under Isa 1:17), must here be fixed, but in Jer 5:26 the word is vocalized יקוּשׁים.


  Prov 6:6


  As Elihu (Job 35:11) says that God has set the beasts as our teachers, so he sends the sluggard to the school of the ant (Ameise), so named (in Germ.) from its industry (Emsigkeit):


  6 Go to the ant, sluggard;


  Consider her ways, and be wise!


  7 She that hath no judge,


  Director, and ruler:


  8 She prepareth in summer her food,


  Has gathered in harvest her store.


  The Dech written mostly under the לך separates the inseparable. The thought, Go to the ant, sluggard! permits no other distinction than in the vocative; but the Dech of לך אל־נמלה is changed into Munach on account of the nature of the Athnach-word, which consists of only two syllables without the counter-tone. The ant has for its Hebrew-Arabic name נמלה, from the R. נם (Isaiah, p. 687), which is first used of the sound, which expresses the idea of the low, dull, secret—thus of its active and yet unperceived motion; its Aramaic name in the Peshto, ûmenaa', and in the Targ. שׁוּמשׁמנא (also Arab. sumsum, simsim, of little red ants), designates it after its quick activity, its busy running hither and thither (vid., Fleischer in Levy's Chald. Wrterb. ii. 578). She is a model of unwearied and well-planned labour. From the plur. דּרכיה it is to be concluded that the author observed their art in gathering in and laying up in store, carrying burdens, building their houses, and the like (vid., the passages in the Talmud and Midrash in the Hamburg Real-Encyclopdie fr Bibel und Talmud, 1868, p. 83f.). To the ant the sluggard (עצל, Aram. and Arab. עטל, with the fundamental idea of weight and dulness) is sent, to learn from her to be ashamed, and to be taught wisdom.


  Prov 6:7


  This relative clause describes the subject of Pro 6:8 more fully: it is like a clause with גּם כּי, quamquam.


  The community of ants exhibits a peculiar class of workers; but it is not, like that of bees, composed of grades germinating in the queen-bee as the head. The three offices here named represent the highest judiciary, police, and executive powers; for קצין (from קצה, to distinguish, with the ending in, vid., Jesurun, p. 215 s.) is the judge; שׁטר (from שׁטר, Arab. saṭr, to draw lines, to write) is the overseer (in war the director, controller), or, as Saalschtz indicates the province of the schotrim both in cities and in the camp, the office of police; משׁל (vid., Isaiah, p. 691), the governors of the whole state organism subordinated to the schoftim and the schotrim. The Syr., and the Targ. slavishly following it, translate קצין by חצדּא (harvest), for they interchange this word with קציר.


  Prov 6:8


  In this verse the change of the time cannot be occasioned by this, that קיץ and קציר are distinguished as the earlier and the later period of the year; for קיץ (= Arab. ḳayt, from ḳât, to be glowing hot, cf. Arab. kghyyṭ of the glow of the mid-day heat) is the late summer, when the heat rises to the highest degree; but the son of the Shunammite succumbed to the sun-stroke in the time of harvest (Kg2 4:18.). Lwenstein judiciously remarks that תּכין refers to immediate want, אנרה to that which is future; or, better, the former shows them engaged in persevering industry during the summer glow, the latter as at the end of the harvest, and engaged in the bringing home of the winter stores. The words of the procuring of food in summer are again used by Agur, Pro 30:25; and the Aramaic fable of the ant and the grasshopper, which is also found among those of Aesop and of Syntipas, serves as an illustration of this whole verse. The lxx has, after the "Go to the ant," a proverb of five lines, ἢ πορεύθητι πρὸς τὴν μέλισσαν. Hitzig regards it as of Greek origin; and certainly, as Lagarde has shown, it contains idiomatic Greek expressions which would not occur to a translator from the Hebrew. In any case, however, it is an interpolation which disfigures the Hebrew text by overlading it.


  Prov 6:9


  After the poet has admonished the sluggard to take the ant as an example, he seeks also to rouse him out of his sleepiness and indolence:


  9 How long, O sluggard, wilt thou lie?


  When wilt thou rise up from thy sleep?


  10 "A little sleep, a little slumber,


  A little folding of the hands to rest!"


  11 So comes like a strong robber thy poverty,


  And thy want as an armed man.


  Prov 6:9-10


  The awakening cry, Pro 6:9, is not of the kind that Paul could have it in his mind, Eph 5:14. עצל has, as the vocative, Pasek after it, and is, on account of the Pasek, in correct editions accentuated not with Munach, but Mercha. The words, Pro 6:10, are not an ironical call (sleep only yet a little while, but in truth a long while), but per mimesin the reply of the sluggard with which he turns away the unwelcome disturber. The plurals with מעט sound like self-delusion: yet a little, but a sufficient! To fold the hands, i.e., to cross them over the breast, or put them into the bosom, denotes also, Ecc 4:5, the idler. חבּוּק, complicatio (cf. in Livy, compressis quod aiunt manibus sidere; and Lucan, 2:292, compressas tenuisse manus), for formed like שׁקּוּי, Pro 3:8, and the inf. שׁכב like חסר, Pro 10:21, and שׁפל, Pro 16:19. The perf. consec. connects itself with the words heard from the mouth of the sluggard, which are as a hypothetical antecedent thereto: if thou so sayest, and always again sayest, then this is the consequence, that suddenly and inevitably poverty and want come upon thee. That מהלּך denotes the grassator, i.e., vagabond (Arab. dawwar, one who wanders much about), or the robber or foe (like the Arab. 'aduww, properly transgressor finium), is not justified by the usage of the language; הלך signifies, Sa2 12:4, the traveller, and מהלּך is one who rides quickly forward, not directly a κακὸς ὁδοιπόρος (lxx).


  Prov 6:11


  The point of comparison, 11a, is the unforeseen, as in quick march or assault (Bttcher), and 11b the hostile and irretrievable surprise; for a man in armour, as Hitzig remarks, brings no good in his armour: he assails the opponent, and he who is without defence yields to him without the possibility of withstanding him. The lxx translate כאישׁ מגן by ὥσπερ ἀγαθὸς δρομεύς (cf. δρομεύς = מני־ארג, Job 7:6, lxx, Aq.), for what reason we know not. After Pro 6:11 they interpose two other lines: "but if thou art assiduous, thy harvest will come to thee as a fountain, but want will go away ὥσπερ κακὸς δρομεύς." Also this "bad runner" we must let go; for Lagarde's retranslation, ומחסרך כחשׁ בּאישׁ נמג, no one can understand. The four lines, Pro 6:10, Pro 6:11 are repeated in the appendix of Words of the Wise, Pro 24:33.; and if this appendix originated in the time of Hezekiah, they may have been taken therefrom by the poet, the editor of the older Book of Proverbs. Instead of כמהלּך, מתהלך is there used (so comes forward thy poverty, i.e., again and again, but certainly moving forward); and instead of מחסרך, מחסריך is written, as also here, Pro 6:6, for משׁנתך is found the variant משׁנתיך with Jod as mater lectionis of the pausal Segol.


  Prov 6:12


  There follows now a third brief series of instructions, which run to a conclusion with a deterring prospect similar to the foregoing.


  12 A worthless man, a wicked man,


  Is he who practiseth falsehood with his mouth;


  13 Who winketh with his eyes, scrapeth with his foot,


  Pointeth with his fingers.


  14 Malice is in his heart,


  He deviseth evil at all times,


  He spreadeth strife.


  15 Therefore suddenly his destruction shall come,


  Suddenly shall he be destroyed, and there is no remedy.


  It is a question, what is the subject and what the predicate in Pro 6:12. Thus much is clear, that upon him who is here described according to his deceitful conduct the sentence of condemnation shall fall. He who is so described is thus subject, and אדם בּליּעל is without doubt predicate. But does the complex subject begin with אישׁ און? Thus e.g., Hitzig: "A worthless man is the wicked man who...." But the interchange of עדם and אישׁ is a sign of parallel relation; and if 12b belonged attributively to אישׁ און, then since אישׁ האון is not used, it ought at least to have been continued by ההולך. The general moral categories, 12a, are thus predicates, as was indeed besides probable; the copious division of the subject demands also in point of style a more developed predicate. Pro 16:27 is simpler in plan, and also logically different. There the expression is, as is usual, אישׁ בליעל. Since אדם און is not possible, the author uses instead בליעל. This word, composed of בּלי and יעל (from יעל, ועל, to be useful, to be good for), so fully serves as one word, that it even takes the article, Sa1 25:25. It denotes worthlessness, generally in a chain of words in the genitive, but also the worthless, Job 34:18; and it is to be so taken here, for אדם does not form a constructivus, and never governs a genitive. בליעל is thus a virtual adjective (as nequam in homo nequam); the connection is like that of אדם רשׁע, Pro 11:7, and elsewhere, although more appositional than this pure attributive. Synonymous with בליעל is און (from an, to breathe), wickedness, i.e., want of all moral character. Thus worthless and wicked is he who practises deceit with his mouth (cf. Pro 4:24), i.e., who makes language the means of untruthfulness and uncharitableness. עקּשׁוּת פּה is meant in a moral sense, but without excluding that distortion of the mouth which belongs to the mimicry of the malicious. It is the accus. of the object; for הלך is also bound in a moral sense with the accusative of that which one practises, i.e., dealing with, exercises himself in, Pro 2:7; Pro 28:18, Isa 33:15.
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  קורץ בּעיניו is translated according to the sense: who winks (nictat) with his eyes; but that is not the proper meaning of the word, for קרץ is used not only of the eyes. Pro 10:10 (cf. Pro 16:30, qui oculos morsicat or connivet), Psa 35:19, but also of the lips, Pro 16:30. Thus Lwenstein's explanation: who opens up the eyes, is incorrect. The verb קרץ unites in it the meanings of Arab. qrts, to pinch off with a sharp implement, and Arab. qrd, with a blunt instrument (Arab. miḳraḍ, pincers). It means to pince, to nip, as Arab. ḳarṣ, pincer—e.g., ḳarṣ balskyn alarsasat, he cuts off with the knife the leaden seal—hence frequently, to nip together the eyes, provincially: to wink ("zwickern," frequent. of "zwicken," to nip) with the eyes—the action of the deceiver, who thereby gives the sign to others that they help or at least do not hinder him from bantering and mocking, belying and deceiving a third person (Fl.); cf. Ali's proverb, "O God, pardon to us the culpable winking with the eye (ramzat)," and Fleischer's notes thereon, the Proverbs of Ali, p. 100f.


  That the words which follow, בּרגליו מולל, are meant of discourse, i.e., the giving of signs, with the feet, and, so to say, significant oratio pedestris (lxx, Aben-Ezra, Bertheau, Hitzig, and others), is very improbable, since the usage of language has set apart the Piel מלּל for the meaning loqui, and מולל admits another suitable signification, for מולל means in Talmudic fricare, confricare—e.g., המולל מלילות, he who grinds the parched ears of corn (b. Beza 12b; Ma'seroth, iv. 5)—after which Syr., Targ., תכס (stamping), Aq. τρίβων, Symm. προστρίβων, Jerome, (qui) terit pede, and Rashi משׁפשׁף (grinding, scratching); it means one who scrapes with his feet, draws them backwards and forwards on the ground in order thereby to give a sign to others; also the Arab. mll, levem et agilem esse, which as the synonym of Arab. sr is connected with Arab. fı̂ of the way, signifies properly to move the feet quickly hither and thither (Fl.).


  מרה appears here, in accordance with its primary signification (projicere, sc. brachium or digitum = monstrare), connected with בּעצבּעתיו; another expression for this scornful, malicious δακτυλοδεικνεῖν is שׁלח אצבּע, Isa 58:9.
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  In this verse is continued the description of the subject, only once returning to the particip. The clauses are arranged independently, but logically according to the complex conception of the subject. תּהפּכות .tce are just the knaveries, i.e., the malicious wickedness which comes to light in word and deportment as עקשׁות פה. Regarding the double figure of the smithy and of agriculture underlying חרשׁ, machinari, vid., at Pro 3:29, and regarding the omission of the הוּא to חרשׁ, at Psa 7:10. The phrase שׁלּח מדנים (as Pro 6:19, Pro 16:28), to let loose disputes, so that they break forth, reminds us rather of the unfettering of the winds by Aeolus than of the casting in of the apple of discord. Instead of מדנים the Kerı̂ has מדינים; on the other hand, מדנים remains uncorrected Pro 6:19; Pro 10:12. The form מדינים occurs once, Pro 18:18, and its constr. מדיני once, Pro 19:13. Everywhere else the text has מדונים, for which the Kerı̂ has מדינים, Pro 18:19; Pro 21:9, Pro 21:19; Pro 23:29; Pro 25:24; Pro 26:21; Pro 27:15. The forms מדין and מדן are also recognised: the former stands alone without any analogous example; the latter is compared at least with מצד, Arab. masâd (Psalmen, p. 163, 3). Probably these two forms are warranted by Gen 25:2, cf. Gen 37:28, Gen 37:36, where מדין and מדן occur as the names of two sons of Abraham by Keturah. But the national name מדינים is no reason for the seven times laying aside of the regular form מדונים, i.e., מדונים, which is the plur. of מדון after the forms מאורים, מעורים, although מדוּנים, after the forms מבוּשׁים, מצוּקים, is also found.
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  With the 14th verse the description terminates. A worthless and a wicked person is he who does such things. The point lies in the characteristic out of which the conclusion is drawn: therefore his ruin will suddenly come upon him, etc. Regarding איד, the root-meaning of which is illustrated by Amo 2:13, vid., at Pro 1:26. פּתאם is an old accus. of an absol. פּתא, of the same meaning as פּתע, used as an adverbial accus., both originating in the root-idea of splitting, opening, breaking out and breaking forth. "Shall be broken to pieces" (as a brittle potter's vessel, Psa 2:9; Isa 30:14; Jer 29:11) is a frequent figure for the destruction (שׁבר) of an army (cf. Arab. ânksar âljysh), of a city or a state, a man. ואין continues the ישּׁבר as Pro 29:1 : there shall be as it were no means of recovery for his shattered members (Fl.). Without the Vav this אין מרפּא would be a clause conceived of accusatively, and thus adverbially: without any healing.
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  What now follows is not a separate section (Hitzig), but the corroborative continuation of that which precedes. The last word (מדנים, strife) before the threatening of punishment, 14b, is also here the last. The thought that no vice is a greater abomination to God than the (in fact satanical) striving to set men at variance who love one another, clothes itself in the form of the numerical proverb which we have already considered, pp. 12, 13. From that place we transfer the translation of this example of a Midda: -


  16 There are six things which Jahve hateth,


  And seven are an abhorrence to His soul:


  17 Haughty eyes, a lying tongue,


  And hands that shed innocent blood;


  18 An heart that deviseth the thoughts of evil,


  Feet that hastily run to wickedness,


  19 One that uttereth lies as a false witness,


  And he who soweth strife between brethren.


  The sense is not, that the six things are hateful to God, and the seventh an abomination to Him besides (Lwenstein); the Midda-form in Amos 1:3-2:6, and in the proverb in Job 5:19, shows that the seven are to be numbered separately, and the seventh is the non plus ultra of all that is hated by God. We are not to translate: sex haecce odit, for המּה, הנּה, (הם, הן) points backwards and hitherwards, but not, as אלּה, forwards to that immediately following; in that case the words would be שׁשׁ אלה, or more correctly האלה שׁשׁ. But also Hitzig's explanation, "These six things (viz., Pro 6:12-15) Jahve hateth," is impossible; for (which is also against that haecce) the substantive pronoun המה nuonorp , הנה (ההמה, ההנה) is never, like the Chald. המּון (המּו), employed as an accus. in the sense of אתהם, אתהן, it is always (except where it is the virtual gen. connected with a preposition) only the nom., whether of the subject or of the predicate; and where it is the nom. of the predicate, as Deu 20:15; Isa 51:19, substantival clauses precede in which הנה (המה) represents the substantive verb, or, more correctly, in which the logical copula resulting from the connection of the clause itself remains unexpressed. Accordingly, 'שׂנא ה is a relative clause, and is therefore so accentuated here, as at Pro 30:15 and elsewhere: sex (sunt) ea quae Deus odit, et septem (sunt) abominatio animae ejus. Regarding the statement that the soul of God hates anything, vid., at Isa 1:14. תועבות, an error in the writing occasioned by the numeral (vid., Pro 26:25), is properly corrected by the Kerı̂; the poet had certainly the singular in view, as Pro 3:32; Pro 11:1, when he wrote תועבת. The first three characteristics are related to each other as mental, verbal, actual, denoted by the members of the body by means of which these characteristics come to light. The virtues are taken all together as a body (organism), and meekness is its head. Therefore there stands above all, as the sin of sins, the mentis elatae tumor, which expresses itself in elatum (grande) supercilium: עינים רמות, the feature of the רם, haughty (cf. Psa 18:28 with Sa2 22:28), is the opposite of the feature of the שׁח עינים, Job 22:29; עין is in the O.T. almost always (vid., Sol 4:9) fem., and adjectives of course form no dual. The second of these characteristics is the lying tongue, and the third the murderous hands. דּם־נקי is innocent blood as distinguished from דּם הנּקי, the blood of the innocent, Deu 19:13.
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  The fourth characteristic is a deceitful heart. On חרשׁ, vid., Pro 6:14, Pro 3:29, and on אין, Pro 6:12. The fifth: feet running with haste to evil; לרעה as לרע in Isa 59:7, echoing the distich Pro 1:16, as here, 17b and 18b. The connection מהר לרוּץ, propere cucurrit (contrast אחר ל), is equivalent to רץ מהר.
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  The sixth: "A speaker of lies, a tongue of falsehood," is hateful to God. It is one subject which is thus doubly characterized. כּזבים are fictions, and שׁקר is the disfiguring (deformatio) of the actual facts. They are purposely placed together in this connection. The derivations of these synonyms are obscure; Frst gives to the former the root-idea of spinning (properly knotting together), and to the latter that of painting. כזבים is introduced to support שׁקר.


  It would also be verbally permissible to interpret עד שׁקר in the sense of עדוּת שׁקר, like Pro 25:18, as in apposition to כזבים; but in the nearest parallel, Pro 14:15, the idea is personal, for it is said of the עד שׁקר that he breathes out lies. In that place there can be no doubt that the clause is a verbal one, and יפיח finitum, viz., Hiph. of פּוּח. This Hiph. signifies elsewhere also sufflare, Pro 20:8, afflare, Psa 10:5; Eze 21:26, perflare, Sol 4:16, anhelare (desiderare), Psa 12:6; Hab 2:3, but with כזבים, efflare, a synonym to דּבּר, as הבּיע and הטּיף, which has (cf. Pro 12:17) no secondary meaning in use, but is mostly connected with כזבים, not without reference to the fact that that which is false is without reality and is nothing more than הבל ורוח. But what kind of a form is יפיח, where it is not, as Pro 14:5, the predicate of a verbal clause, but in connection with כזבים, as here and at Pro 14:25; Pro 19:5, Pro 19:9 (once with אמונה, Pro 12:17), is the subject of a substantival clause? That which lies nearest is to regard it as a noun formed from the fut. Hiph. Such formations we indeed meet only among proper names, such as יאיר, יכין, יקים; however, at least the one n. appell. יריב (an adversary) is found, which may be formed from the Hiph. as well as from the Kal. But should not the constr. of יפיח after the form יריב be יפיח? One does not escape from this consideration by deriving יפיח, after the forms יגיע, יחיל, ידיד, ישׁישׁ, and the like, from a secondary verb יפח, the existence of which is confirmed by Jer 4:31, and from which also יפח, Psa 27:12, appears to be derived, although it may be reduced also, after the form ירב (with יריב), to הפיח. But in this case also one expects as a connecting form יפיח like ידיד, as in reality יפח from יפח (cf. אבל, שׂמהי, from אבל, שׂמח). Shall it now be assumed that the Kametz is treated as fixed? This were contrary to rule, since it is not naturally long. Thus the connection is not that of the genitive. But if יפיח were a substantive formed with the preformative of the second modus like ילקוּט Sa1 17:40, or were it a participial intensive form of active signification such as נביא, then the verbal force remaining in it is opposed to the usage of the language. There remains nothing further, therefore, than to regard יפיח as an attributive put in the place of a noun: one who breathes out; and there is a homogeneous example of this, for in any other way we cannot explain יוסיף, Ecc 1:18. In 19b the numeral proverb reaches its point. The chief of all that God hates is he who takes a fiendish delight in setting at variance men who stand nearly related. Thus this brief proverbial discourse rounds itself off, coming again to 14b as a refrain.
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  After these three smaller sections, the teacher of wisdom returns here to the theme of the eighth: Warning against sins of the flesh, whose power and prevalence among men is so immeasurably great, that their terrible consequences cannot sufficiently be held up before them, particularly before youth.


  20 Keep, my son, the commandment of thy father,


  And reject not the instruction of thy mother.


  21 Bind them to thy heart evermore,


  Fasten them about thy neck.


  The suff. -ēm refers to the good doctrine (cf. Pro 7:3) pointed out by מצוה and תּורה; the masc. stands, as is usual (e.g., Pro 1:16; Pro 5:2), instead of the fem. Regarding the figure, reminding us of the Tefillin and of Amuletes for perpetual representation, vid., under Pro 3:3. Similarly of persons, Sol 8:6. The verb ענד (only here and Job 31:36) signifies to bend, particularly to bend aside (Arab. 'ind, bending off, going aside; accus. as adv., aside, apud), and to bend up, to wind about, circumplicare.
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  The representation of the good doctrine is now personified, and becomes identified with it.


  When thou walkest, it will guide thee;


  When thou liest down, it will keep watch over thee;


  And when thou wakest, it will talk with thee.


  The subject is the doctrine of wisdom, with which the representation of wisdom herself is identified. The futures are not expressive of a wish or of an admonition, but of a promise; the form of the third clause shows this. Thus, and in the same succession as in the schema Deu 6:7, cf. Pro 11:19, are the three circumstances of the outward life distinguished: going, lying down, and rising up. The punctuation בּהתהלכך, found here and there, is Ben-Naphtali's variant; Ben-Asher and also the Textus rec. reject the Metheg in this case, vid., Baer's Metheg-Setzung, 28. The verb נחה, with its Hiph. in a strengthened Kal-signification, is more frequently found in the Psalms than in the Proverbs; the Arab. nh' shows that it properly signifies to direct (dirigere), to give direction, to move in a definite direction. שׁמר with על, to take into protection, we had already Pro 2:11; this author has favourite forms of expression, in the repetition of which he takes delight. With lying down, sleeping is associated. והקיצות is, as Psa 139:18, the hypoth. perf., according to Ewald, 357a: et ut expergefactus es, illa te compellabit. Bertheau incorrectly: she will make thee thoughtful. But apart from the fact that there is no evidence of the existence of this Hiph. in the language of the Bible, the personification demands a clearer figure. שׂיח (שׂוּח) signifies mental speech and audible speech (Gen 24:63, poet., in the Talmudic a common word); with ב, speaking concerning something (fabulari de), Psa 69:13; with the accus., that which is said of a thing, Psa 145:5, or the address, briefly for שׂיח ל, Job 12:8 (as מגּן with accus. Pro 4:9 = מגן ל): when thou art awake, wisdom will forthwith enter into conversation with thee, and fill thy thoughts with right matter, and give to thy hands the right direction and consecration.
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  Since in היא the idea of wisdom and of wholesome doctrine lie in one another, the author can proceed with proof:


  For a lamp is the commandment, and instruction a light (Jerome et lex lux);


  And a way of life, disciplinary reproofs.


  That תורה has here not the positive, specifically Israelitish sense, but the generalized sense of instruction in conformity with truth regarding the will of God and the duty of man, vid., p. 42. This instruction mediated by man, but of divine origin, is אור, light, which enlightens the man who submits to it; and the commandment, מצוה, which directs men in every case to do what is right, and forbids that which is wrong (including the prohibition Lev 4:2), is נר, a lamp which, kindled at that light, enlightens all the darkness of ignorance with reference to human conduct and its consequences. אור and נר are related to each other as general and particular, primary and derivative. Lwenstein accentuates incorrectly תּורהו אור instead of תּורהו אור (as the Cod. 1294 and the 3 Erfurt Codd.); vid., on the retrogression of the tone, not existing here, under Pro 3:15. The gen. מוּסר denotes the object or character of the admonition: not disciplinary in the external sense of the word, but rather moral, having in view discipline in the sense of education, i.e., moral edification and elevation. Such corrections are דּרך חיּים, the way to true life, direction how to obtain it.
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  The section thus closes:


  To keep thee from the vile woman,


  From the flattery of the strange tongue.


  Regarding the genitive connection אושׁת רע, a woman of a wicked character, vid., under Pro 2:14; and regarding the adjectival connection לשׁון נכריה, under Pro 6:17; the strange tongue is the tongue (לשׁון) of the strange (foreign) woman (vid., p. 81), alluring with smooth words (Pro 2:16). Ewald, Bertheau: from her of a smooth tongue, the stranger, as Symm., Theod., ἀπὸ λειογλώσσου ξένης; but חלקת is a substantive (Gen 27:16), and as a fem. adject. form is without an example. Rather חלקת לשׁון is to be regarded as the first member and נכריה as the second of the st. constr., for the former constitutes one idea, and לשון on this account remains unabbreviated; cf. Psa 68:22; Isa 28:1; but (1) this syntactical phenomenon is yet problematical, vid., Friedr. Philippi, Wesen und Ursprung des St. Constr. p. 17; and (2) the supposition of such an anomaly is here unnecessary.
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  The proaemium of these twelve proverbial discourses is now at an end. Wisdom herself begins striking the note of the Decalogue:


  25 Long not for her beauty in thy heart,


  And let her not catch thee with her eyelids;


  26 Because for a harlot one cometh down to a piece of bread,


  And a man's wife lieth in wait for a precious soul.


  The warning 25a is in the spirit of the "thou shalt not covet," Exo 20:17, and the ἐν τῇ καρδίᾳ αὑτοῦ, Mat 5:28, of the Preacher on the Mount. The Talmudic proverb הרהודי עבירה קשו מעבירה (Joma 29a) means only that the imagination of the sinful act exhausts the body even more than the act itself. The warning, "let her not catch thee with her eyelids," refers to her (the adulteress's) coquettish ogling and amorous winking. In the reason added, beginning with כּי בעד־ (thus it is to be punctuated), there is the appositional connection אשּׁה זונה, Gesen. 113; the idea of זונה goes over into 26b. "לחם כּכּר [ = כּרכּר, R. kr, to round, vid., at Gen 49:5], properly a circle of bread, is a small round piece of bread, such as is still baked in Italy (pagnotta) and in the East (Arab. ḳurṣ), here an expression for the smallest piece" (Fl.). בּעד (constr. of בּעד), as Job 2:4; Isa 32:14, is used in the sense of ὑπέρ, pro, and with עד there is connected the idea of the coming down to this low point. Ewald, Bertheau explain after the lxx, τιμὴ γὰρ πόρνης ὅση καὶ ἑνὸς ἄρτου, γυνὴ δὲ ἀνδρῶν τιμίας ψυχὰς ἀγρεύει. But nothing is said here of price (reward); the parallelism is synonymous, not antithetic: he is doubly threatened with loss who enters upon such a course. The adulterer squanders his means (Pro 29:3) to impoverishment (vid., the mention of a loaf of bread in the description of poverty Sa1 2:36), and a man's wife (but at the same time seeking converse with another) makes a prey of a precious soul; for whoever consents to adulterous converse with her, loses not perhaps his means, but certainly freedom, purity, dignity of soul, yea, his own person. צוּד comprehends—as צידון, fisher's town [Zidon], Arab. ṣyâd, hunter and fisher, show—all kinds of hunting, but in Hebr. is used only of the hunting of wild beasts. The root-meaning (cf. צדיּה) is to spy, to seize.
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  The moral necessity of ruinous consequences which the sin of adultery draws after it, is illustrated by examples of natural cause and effect necessarily connected:


  27 Can one take fire in his bosom


  And his clothes not be burned?


  28 Or can any one walk over burning coals


  And his feet not be burned?


  29 So he that goeth to his neighbour's wife,


  No one remains unpunished that toucheth her.


  We would say: Can any one, without being, etc.; the former is the Semitic "extended (paratactic)


  construction." The first אישׁ has the conjunctive Shalsheleth. חתה signifies to seize and draw forth a brand or coal with the fire-tongs or shovel (מחתּה, the instrument for this); cf. Arab. khât, according to Lane, "he seized or snatched away a thing;" the form יחתּה is Kal, as יחנה (vid., Khler, De Tetragammate, 1867, p. 10). חיק (properly indentation) is here not the lap, but, as Isa 40:11, the bosom.
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  A second example of destructive consequences naturally following a certain course is introduced with אם of the double question. גּחלים (from גּחל, after the form פּחם, but for which גּחלת is used) is the regular modification of gaḥḥalı̂m (Gesen. 27, 2). The fem. ורגליו is followed here (cf. on the other hand Pro 1:16) by the rhythmically full-sounding form תכּוינה (retaining the distinction of gender), from כּוה, Arab. kwy, to burn so that a brand-mark (כּי, Isa 3:24, cauterium) remains.
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  The instruction contained in these examples here follows: τὸ εἰς πῦρ καὶ εἰς γυναῖκα ἐμπεσεῖν Ἴσον ὑπάρχει (Pythagoras in Maximi Eclog. c. 39). בּוא אל is here, as the second in Psa 51:1, a euphemism, and נגע בּ, to come in contact with, means, as נגע אל, to touch, Gen 20:6. He who goes in to his neighbour's wife shall not do so with impunity (נקי). Since both expressions denote fleshly nearness and contact, so it is evident he is not guiltless.
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  The thief and the adulterer are now placed in comparison with one another, in such a way that adultery is supposed to be a yet greater crime.


  30 One does not treat the thief scornfully if he steals


  To satisfy his craving when he is hungry;


  31 Being seized, he may restore sevenfold,


  Give up the whole wealth of his house.


  For the most part 30a is explained: even when this is the case, one does not pass it over in the thief as a bagatelle. Ewald remarks: בּוּז ל stands here in its nearest signification of overlooking, whence first follows that of contemning. But this "nearest" signification is devised wholly in favour of this passage;—the interpretation, "they do not thus let the thief pass," is set aside by Sol 8:1, Sol 8:7; for by 31b, cf. Sol 8:7, and 34a, cf. Sol 8:6, it is proved that from Pro 6:30 on, reminiscences from the Canticles, which belong to the literature of the Chokma, find their way into the Mashal language of the author. Hitzig's correct supposition, that בּוּז ל always signifies positive contemning, does not necessitate the interrogative interpretation: "Does not one despise the thief if...?" Thus to be understood, the author ought to have written אף כי or גם כי. Michaelis rightly: furtum licet merito pro infami in republica habetur, tamen si cum adulterio comparatur, minus probrosum est. Regarding נפשׁ in the sense of appetite, and even throat and stomach, vid., Psychologie, p. 204. A second is, that the thief, if he is seized (but we regard ונמצא not as the hypoth. perf., but as the part. deprehensus), may make compensation for this crime. The fut. ישׁלּם thus to be understood as the potential lies near from this, that a sevenfold compensation of the thing stolen is unheard of in the Israelitish law; it knows only of a twofold, fourfold, fivefold restoration, Ex. 21:37; Exo 22:1-3, Exo 22:8 (cf. Saalschtz, Mos. Recht, p. 554ff.). This excess over that which the law rendered necessary leads into the region of free-will: he (the thief, by which we are now only to think of him whom bitter necessity has made such) may make compensation sevenfold, i.e., superabundantly; he may give up the whole possessions (vid., on הון at Pro 1:13) of his house, so as not merely to satisfy the law, but to appease him against whom he has done wrong, and again to gain for himself an honoured name. What is said in Pro 6:30 and Pro 6:31 is perfectly just. One does not contemn a man who is a thief through poverty, he is pitied; while the adulterer goes to ruin under all circumstances of contempt and scorn. And: theft may be made good, and that abundantly; but adultery and its consequences are irreparable.


  Prov 6:32


  Here there is a contrast stated to Pro 6:30 :


  32 He who commits adultery (adulterans mulierem) is beside himself,


  A self-destroyer-who does this.


  33 He gains stripes and disgrace,


  And his reproach is never quenched.


  נאף, which primarily seems to mean excedere, to indulge in excess, is, as also in the Decalogue, cf. Lev 20:10, transitive: ὁ μοιχεύων γυναῖκα. Regarding being mad (herzlos = heartless) = amens (excors, vecors), vid., Psychologie, p. 254. משׁחית נפשׁו is he who goes to ruin with wilful perversity. A self-murderer—i.e., he intends to ruin his position and his prosperity in life—who does it, viz., this, that he touches the wife of another. It is the worst and most inextinguishable dishonouring of oneself. Singularly Behaji: who annihilates it (his soul), with reference to Deu 21:12. Eccl. 4:17, where עשׂה would be equivalent to בּטּל, καταργεῖν, which is untrue and impossible.


  נגע refers to the corporal punishment inflicted on the adulterer by the husband (Deu 17:8; Deu 21:5); Hitzig, who rejects Pro 6:32, refers it to the stripes which were given to the thief according to the law, but these would be called מכּה (מכּות). The punctuation נגע־וקלון is to be exchanged for קלונו נגע (Lwenstein and other good editors). מצא has a more active signification than our "finden" (to find): consequitur, τυγχάνει.


  Prov 6:34


  One who has been stolen from is to be appeased, but not the injured husband.


  34 For jealousy is the fury of a husband,


  And he spareth not in the day of vengeance.


  35 He regardeth not any ransom,


  And is not contented though thou offerest to him gifts ever so great.


  The connection marks קנאה as the subject; for it respects carnal intercourse with another's wife. Jealousy is not usually חמה, the glow of anger (from יחם, as שׁנה from ישׁן), but חמת־גּבר (constr. as שׂנת), the glow of a man's anger, who with the putting forth of all his manly strength will seek satisfaction to his wounded honour. גּבר, here significant for אישׁ, with the fundamental idea of strength, firmness; cf. Arab. jabr, to make fast, to put right again something broken in pieces, particularly a broken vessel, hence Algebra, properly the operation by which an incomplete magnitude is completed (Fl.). The following ולא־יחמּל (with the orthophonic Dagesh, as Pro 6:25 יחמּד, and with Makkeph) is connected with גבר, with definite reference to the man whom the faithless guest has made a cuckold. When the day comes in which the adultery brought to light demands and admits of vengeance, then, wounded in his right and in his honour, he knows no mercy; he pays no regard to any atonement or recompense by which the adulterer seeks to appease him and induce him not to inflict the punishment that is due: he does not consent, even though thou makest ever so great the gift whereby thou thinkest to gain him. The phrase נשׂא פנים, πρόσωπον λαμβάνειν, signifies elsewhere to receive the countenance, i.e., the appearance and the impression of a man, i.e., to let it impress one favourably; here it is used of the כּפר, i.e., the means by which covering, i.e., non-punishment, pardon of the crime, impunity of the guilty, is obtained. Regarding אבה, to consent to, vid., at Pro 1:10. שׂחד, Aram. שׂוּחד, is a gift, particularly bribery. That the language may again finally assume the form of an address, it beautifully rounds itself off.


  Proverbs 7


  Prov 7:1


  The introduction first counsels in general to a true appreciation of these well-considered life-rules of wisdom.


  1 My son, keep my words,


  And treasure up my commandments with thee.


  2 Keep my commandments, and thou shalt live;


  And my instruction as the apple of thine eye.


  3 Wind them about thy fingers,


  Write them on the tablet of thy heart.


  The lxx has after Pro 7:1 another distich; but it here disturbs the connection. Regarding צפן, vid., at Pro 2:1; אתּך refers, as there, to the sphere of one's own character, and that subjectively. Regarding the imper. וחיה, which must here be translated according to its sense as a conclusion, because it comes in between the objects governed by שׁמר, vid., at Pro 4:4. There וחיה is punctuated with Silluk; here, according to Kimchi (Michlol 125a), with Segol-Athnach, וחיה, as in the Cod. Erfurt. 2 and 3, and in the editions of Athias and Clodius, so that the word belongs to the class פתחין באתנח (with short instead of long vowel by the pausal accent): no reason for this is to be perceived, especially as (Pro 4:4) the Tsere (ê from aj) which is characteristic of the imper. remains unchanged. Regarding אישׁון העין, Arab. insân el-'ain, the little man of the eye, i.e., the apple of the eye, named from the miniature portrait of him who looks into it being reflected from it, vid., at Psa 17:8; the ending ôn is here diminutive, like Syr. achuno, little brother, beruno, little son, and the like. On Pro 7:3, vid., at Pro 6:21; Pro 3:3. The תפילין שׁל יד


  were wound seven times round the left arm and seven times round the middle finger. The writing on the table of the heart may be regarded as referring to Deu 6:9 (the Mezuzoth).


  Prov 7:4


  The subject-matter of this earnest warning are the admonitions of the teacher of wisdom, and through him of Wisdom herself, who in contrast to the world and its lust is the worthiest object of love, and deserves to be loved with the purest, sincerest love:


  4 Say to wisdom: "Thou art my sister!"


  And call understanding "Friend;"


  5 That they may keep thee from the strange woman,


  From the stranger who useth smooth words.


  The childlike, sisterly, and friendly relationship serves also to picture forth and designate the intimate confidential relationship to natures and things which are not flesh and blood. If in Arabic the poor is called the brother of poverty, the trustworthy the brother of trustworthiness, and abu, um (אם), achu, ucht, are used in manifold ways as the expression for the interchangeable relation between two ideas; so (as also, notwithstanding Ewald, 273b, in many Hebr. proper names) that has there become national, which here, as at Job 17:14; Job 30:29, mediated by the connection of the thoughts, only first appears as a poetic venture. The figurative words of Pro 7:4 not merely lead us to think of wisdom as a personal existence of a higher order, but by this representation it is itself brought so near, that אם easily substitutes itself, Pro 2:3, in the place of אם. אחתי of Solomon's address to the bride brought home is in its connection compared with Book of Wisdom 8:2. While the ôth of אחות by no means arises from abstr. ûth, but achôth is derived from achajath, מודע (as Rut 2:1, cf. מודעת, Pro 3:2), here by Mugrash מודע, properly means acquaintance, and then the person known, but not in the superficial sense in which this word and the Arab. ma'arfat are used (e.g., in the Arabic phrase quoted by Fleischer, kanna aṣḥaab ṣarna m'aaraf—nous tions amis, nous en sommes plus que de simples connaissances), but in the sense of familiar, confidential alliance. The infin. לשׁמרך does not need for its explanation some intermediate thought to be introduced: quod eo conducet tibi ut (Mich.), but connects itself immediately as the purpose: bind wisdom to thyself and thyself to wisdom thus closely that thou mayest therewith guard thyself. As for the rest, vid., Pro 2:16; this verse repeats itself here with the variation of one word.


  Prov 7:6


  How necessary it is for the youth to guard himself by the help of wisdom against the enticements of the wanton woman, the author now shows by a reference to his own observation.


  6 For through the window of my house,


  From behind the lattice I looked out;


  7 Then saw I among the simple ones,


  Discerned among the young people, a youth devoid of understanding.


  כּי refers indeed to the immediately following clause, yet it actually opens up the whole following exemplification. The connection with Pro 7:5 would be closer if instead of the extended Semitic construction it were said: nam quum ...prospicerem vidi, etc. חלּון (from חלל, to bore through) is properly a place where the wall is bored through. אשׁנב .hguor (from שׁנב = Arab. shaniba, to be agreeable, cool, fresh) is the window-lattice or lattice-window, i.e., lattice for drawing down and raising up, which keeps off the rays of the sun. נשׁקף signifies primarily to make oneself long in order to see, to stretch up or out the neck and the head, καραδοκεῖν, Arab. atall, atal'a, and tatall'a of things, imminere, to overtop, to project, to jut in; cf. Arab. askaf of the ostrich, long and bent, with respect to the neck stretching it up, sakaf, abstr. crooked length. And בּעד is thus used, as in Arab. duna, but not b'ad, is used: so placed, that one in relation to the other obstructs the avenue to another person or thing: "I looked forth from behind the lattice-window, i.e., with respect to the persons or things in the room, standing before the lattice-window, and thus looking out into the open air" (Fleischer). That it was far in the night, as we learn at Pro 7:9, does not contradict this looking out; for apart from the moon, and especially the lighting of the streets, there were star-lit nights, and to see what the narrator saw there was no night of Egyptian darkness. But because it was night 6a is not to be translated: I looked about among those devoid of experience (thus e.g., Lwenstein); but he saw among these, observed among the youths, who thus late amused themselves without, a young man whose want of understanding was manifest from what further happened. Bertheau: that I might see, is syntactically impossible. The meaning of וארא is not determined by the אבינה following, but conversely אבינה stands under the operation of ו (= אבינה, Neh 13:7), characterizing the historic aorist. Regarding פּתי, vid., at Pro 1:4. בּנים is the masc. of בּנות, Arab. benât in the meaning maiden. בבּנים has in correct texts, according to the rules of the accents, the ב raphatum.


  Prov 7:8


  Now follows, whither he saw the young fop [Laffen] then go in the darkness.


  8 Going up and down the street near her corner,


  And he walked along the way to her house,


  9 In the twilight, when the day declined,


  In the midst of the night and deep darkness.


  We may interpret עבר as appos.: juvenem amentem, ambulantem, or as the predicate accus.: vidi juvenem ... ambulantem; for that one may so express himself in Hebrew (cf. e.g., Isa 6:1; Dan 8:7), Hitzig unwarrantably denies. The passing over of the part. into the finite, 8b, is like Pro 2:14, Pro 2:17, and that of the inf. Pro 1:27; Pro 2:8. שׁוּק, Arab. suk (dimin. suweiḳa, to separate, from sikkat, street, alley), still means, as in former times, a broad street, a principal street, as well as an open place, a market-place where business is transacted, or according to its etymon: where cattle are driven for sale. On the street he went backwards and forwards, yet so that he kept near to her corner (i.e., of the woman whom he waited for), i.e., he never withdrew himself far from the corner of her house, and always again returned to it. The corner is named, because from that place he could always cast a look over the front of the house to see whether she whom he waited for showed herself. Regarding פּנּהּ for פּנּתהּ, vid., at Psa 27:5 : a primary form פּן has never been in use; פּנּים, Zac 14:10, is plur. of פּנּהּ. אצל (from אצל, Arab. wasl, to bind) is, as a substantive, the side (as the place where one thing connects itself with another), and thus as a preposition it means (like juxta from jungere) beside, Ital. allato. דּרכו is the object. accus., for thus are construed verbs eundi (e.g., Hab 3:12, Num. 30:17, cf. Pro 21:22).


  Prov 7:9


  The designations of time give the impression of progress to a climax; for Hitzig unwarrantably denies that נשׁף means the twilight; the Talmud, Berachoth 3b, correctly distinguishes תרי נשׁפי two twilights, the evening and the morning twilight. But the idea is not limited to this narrow sense, and does not need this, since the root-word נשׁף (vid., at Isa 40:24) permits the extension of the idea to the whole of the cool half (evening and night) of the entire day; cf. the parallel of the adulterer who veils himself by the darkness of the night and by a mask on his countenance, Job 24:15 with Jer 13:16. However, the first group of synonyms, בּנשׁף בּערב יום (with the Cod. Frankf. 1294, to be thus punctuated), as against the second, appears to denote an earlier period of the second half of the day; for if one reads, with Hitzig, בּערב יום (after Jdg 19:9), the meaning remains the same as with בּערב יום, viz., advesperascente die (Jerome), for ערב = Arab. gharab, means to go away, and particularly to go under, of the sun, and thus to become evening. He saw the youth in the twilight, as the day had declined (κέκλικεν, Luk 24:29), going backwards and forwards; and when the darkness of night had reached its middle, or its highest point, he was still in his lurking-place. אישׁון לילה, apple of the eye of the night, is, like the Pers. dili scheb, heart of the night, the poetic designation of the middle of the night. Gusset incorrectly: crepusculum in quo sicut in oculi pupilla est nigredo sublustris et quasi mistura lucis ac tenebrarum. אישׁון is, as elsewhere לב, particularly the middle; the application to the night was specially suitable, since the apple of the eye is the black part in the white of the eye (Hitzig). It is to be translated according to the accus., in pupilla noctis et caligine (not caliginis); and this was probably the meaning of the poet, for a ב is obviously to be supplied to ואפלה.


  Prov 7:10


  Finally, the young man devoid of understanding sees his waiting rewarded: like meets like.


  10 And, lo, a woman coming to meet him,


  In the attire of an harlot and of subtle heart.


  11 Boisterous is she, and ungovernable;


  Her feet have no rest in her own house.


  12 At one time before her door, at another in the street,


  And again at every corner she places herself on the watch.


  "Pro 7:12 (Hitzig) expresses what is wont to be, instead of a single event, Pro 7:11, viz., the custom of a street harlot. But she who is spoken of is not such an one; lurking is not applicable to her (cf. Job 31:9), and, Pro 7:11, it is not meant that she is thus inclined." But Hitzig's rendering of Pro 7:11, "she was boisterous ... in her house her feet had no rest," is inaccurate, since neither היאו nor שׁכנוּ is used. Thus in Pro 7:11 and Pro 7:12 the poet gives a characteristic of the woman, introduced by הנּהו into the frame of his picture, which goes beyond that which then presented itself to his eyes. We must with Pro 7:12 reject also Pro 7:11; and even that would not be a radical improvement, since that characteristic lying behind the evident, that which was then evident begins with וּנצרת לב (and subtle in heart). We must thus suppose that the woman was not unknown to the observer here describing her. He describes her first as she then appeared. שׁית Hitzig regards as equivalent to שׁוית, similitude (from שׁוה), and why? Because שׁית does not mean "to lay against," but "to place." But Exo 33:4 shows the contrary, and justifies the meaning attire, which the word also has in Psa 73:6. Meri less suitably compares Kg2 9:30, but rightly explains תקון (dressing, ornament), and remarks that שׁית elliptical is equivalent to בּשׁית. It is not the nominative (Bertheau), but the accusative, as תבנית, Psa 144:12, Ewald, 279d. How Hitzig reaches the translation of ונצרת לב by "and an arrow in her heart" (et saucia corde)


  one can only understand by reading his commentary. The usage of the language, Pro 4:23, he remarks, among other things, would stamp her as a virtuous person. As if a phrase like נצר לב could be used both sensu bono and sensu malo! One can guard his heart when he protects it carefully against moral danger, or also when he purposely conceals that which is in it. The part. נצוּר signifies, Isa 1:8, besieged (blockaded), Eze 16:12, protected, guarded, and Isa 48:6; Isa 65:4, concealed, hidden. Ewald, 187b, refers these three significations in the two passages in Isaiah and in the passage before us to צרר, Niph. נצר (as נגל); but (1) one would then more surely take צוּר (cf. נמּול, נבכים) as the verbal stem; (2) one reaches the idea of the concealed (the hidden) easier from that of the preserved than from that of the confined. As one says in Lat. homo occultus, tectus, abstrusus, in the sense of κρυψίνους, so it is said of that woman נצרת לב, not so much in the sense of retenta cor, h.e. quae quod in corde haberet non pandebat, Fr. retenue (Cocc.), as in the sense of custodita cor, quae intentionem cordis mentemque suam callide novit premere (Mich.): she is of a hidden mind, of a concealed nature; for she feigns fidelity to her husband and flatters her paramours as her only beloved, while in truth she loves none, and each of them is to her only a means to an end, viz., to the indulgence of her worldly sensual desire. For, as the author further describes here, she is המיּה (fem. of המה = המי, as Pro 1:21; Isa 22:2), tumultuosa, externally as internally impetuous, because full of intermingling lust and deceit (opp. ἡσύχιος, Pe1 3:4; Ti1 2:11), and סררת, self-willed, not minding the law of duty, of discretion, or of modesty (from סרר, Arab. sharr, pervicacem, malum esse). She is the very opposite of the noiseless activity and the gentle modesty of a true house-wife, rude, stubborn, and also vagrant like a beast in its season (Hos 4:14): in domo ipsius residere nequeunt pedes ejus; thus not οἰκουρός or οἰκουργός (Tit 2:5), far removed from the genuine woman—like εἴσω ἥσυχον μένειν δόμων


  or as she is called in Aram. נפקת בּרא.


  Prov 7:12


  This verse shows how she conducts herself when she wanders abroad. It is no common street-walker who is designated (no "Husterin," Arab. ḳaḥbt, after which also the female demon-name (Arab.) se'alâ is explained), but that licentious married wife, who, no better than such a strumpet when she wanders abroad, hunts after lovers. The alternating פּעם (properly a stroke) Fleischer compares with the Arab. synonyms, marrt, a going over, karrt, a going back, una volta, una fiata, une fois (Orelli, Synon. der Zeit und Ewigkeit, p. 51). Regarding חוּץ, vid., at Pro 5:16 : it is the free space without, before the house-door, or also before the gate of the city; the parallelism speaks here and at Pro 1:20 more in favour of the former signification.


  Prov 7:13


  After this digression the poet returns to the subject, and further describes the event as observed by himself.


  And she laid hold on him and kissed him;


  Put on a bold brow and said to him.


  The verb נשׁק is here, after its primary signification, connected with the dat.: osculum fixit ei. Thus also Gen 27:26 is construed, and the Dagesh in לּו is, as there, Dag. forte conj., after the law for which the national grammarians have coined the technical name אתי מרחיק (veniens e longinquo, "coming out of the distance," i.e., the attraction of a word following by one accented on the penult.). The penult.-accenting of נשׁקה is the consequence of the retrogression of the accent (נסוג אחור), which, here where the word from the first had the penult, only with Metheg, and thus with a half a tone, brings with it the dageshing of the לו following, as the original penultima-accenting of והחזיקה does of the בו which follows it, for the reading בּו by Lwenstein is contrary to the laws of punctuation of the Textus receptus under consideration here.


  As בו and לו have received the doubling Dagesh, so on the other hand, according to Ewald, 193b, it has disappeared from העזה (written with Raphe according to Kimchi, Michlol 145a). And as נשׁקה has the tone thrown back, so the proper pausal ותּאמר is accented on the ult., but without attracting the לו following by dageshing, which is the case only when the first of the two words terminates in the sound of ā (āh). העז פניו is said of one who shows firmness of hardness of countenance (Arab. slabt alwajh), i.e., one who shows shamelessness, or, as we say, an iron forehead (Fl.).


  Prov 7:14


  She laid hold on him and kissed him, both of which actions were shameless, and then, assuming the passivity and modesty befitting the woman, and disregarding morality and the law, she said to the youth:


  14 "To bring peace-offerings was binding upon me,


  To-day have I redeemed my vows.


  15 Therefore am I come out to meet thee,


  To seek thy face, and have found thee."


  We have translated זבחי שׁלמים "peace-offerings," proceeding on the principle that שׁלם (sing. only Amo 5:22, and on the Phoenician altar at Marseilles) denotes contracting friendship with one (from שׁלם, to hold friendly relationship), and then the gifts having this in view; for the idea of this kind of offering is the attestation and confirmation of communion with God. But in view of the derivatives שׁלמנים and שׁלּוּם, it is perhaps more appropriate to combine שׁלם with שׁלּם, to discharge perfectly, and to translate it thank-payment-offering, or with v. Hofmann, a due-offering, where not directly thank-offering; for the proper eucharistic offering, which is the expression of thanks on a particular occasion, is removed from the species of the Shelamim by the addition of the words על־תּודה (Lev 7:12-25). The characteristic of the Shelamim is the division of the flesh of the sacrifice between Jahve and His priests on the one side, and the person (or persons) bringing it on the other side: only one part of the flesh of the sacrifice was Jahve's, consumed by fire (Lev 3:16); the priests received one part; those who brought the offering received back another part as it were from the altar of God, that they might eat it with holy joy along with their household. So here the adulteress says that there was binding upon her, in consequence of a vow she had taken, the duty of presenting peace-offerings, or offerings that were due; to-day (she reckons the day in the sense of the dies civilis from night to night) she has performed her duties, and the שׁלמי נדר have yielded much to her that she might therewith regale him, her true lover; for with על־כּן she means to say that even the prospect of the gay festival which she can prepare for him moved her thus to meet him. This address of the woman affords us a glimpse into the history of the customs of those times. The Shelamim meals degenerated in the same manner as our Kirmsen.


  Secularization lies doubly near to merrymaking when the law sanctions this, and it can conceal itself behind the mask of piety. Regarding שׁחר, a more exact word for בּקּשׁ, vid., at Pro 1:28. To seek the countenance of one is equivalent to to seek his person, himself, but yet not without reference to the wished-for look [aspectus] of the person.


  Prov 7:16


  Thus she found him, and described to him the enjoyment which awaited him in eating and drinking, then in the pleasures of love.


  16 "My bed have I spread with cushions,


  Variegated coverlets, Egyptian linen;


  17 I have sprinkled my couch


  With myrrh, aloes, and cinnamon.


  18 Come then, we will intoxicate ourselves with love till the morning,


  And will satisfy ourselves in love."


  The noun ערשׂ, from ערשׂ, = Arab. 'arash, aedificare, fabricari, signifies generally the wooden frame; thus not so much the bed within as the erected bed-place (cf. Arab. 'arsh, throne, and 'arysh, arbour). This bedstead she had richly and beautifully cushioned, that it might be soft and agreeable. רבד, from רב, signifies to lay on or apply closely, thus either vincire (whence the name of the necklace, Gen 41:42) or sternere (different from רפד, Job 17:13, which acquires the meaning sternere from the root-meaning to raise up from under, sublevare), whence מרבדּים, cushions, pillows, stragulae. Bttcher punctuates מרבדּים incorrectly; the ב remains aspirated, and the connection of the syllables is looser than in מרבּה, Ewald, 88d. The צטבות beginning the second half-verse is in no case an adjective to מרבדים, in every case only appos., probably an independent conception; not derived from חטב (cogn. חצב), to hew wood (whence Arab. ḥaṭab, fire-wood), according to which Kimchi, and with him the Graec. Venet. (περιξύστοις), understands it of the carefully polished bed-poles or bed-boards, but from חטב = Arab. khaṭeba, to be streaked, of diverse colours (vid., under Psa 144:12), whence the Syriac machṭabto, a figured (striped, checkered) garment. Hitzig finds the idea of coloured or variegated here unsuitable, but without justice; for the pleasantness of a bed is augmented not only by its softness, but also by the impression which its costliness makes on the eye. The following אטוּן מצרים stands in an appositional relation to חטבות, as when one says in Arabic taub-un dı̂bâg'-un, a garment brocade = of brocade. אטוּן (after the Syr. for אטוּן, as אמוּן) signifies in the Targum the cord (e.g., Jer 38:6), like the Arab. ṭunub, Syr. (e.g., Isa 54:2) tûnob; the root is טן, not in the sense of to bind, to wind (Deitr.), but in the sense of to stretch; the thread or cord is named from the extension in regard to length, and אטון is thus thread-work, whether in weaving or spinning.


  The fame of Egyptian manufactures is still expressed in the Spanish aclabtea, fine linen cloth, which is equivalent to the modern Arabic el-ḳobṭı̂je (ḳibṭije); they had there particularly also an intimate acquaintance with the dye stuffs found in the plants and fossils of the country (Klemm's Culturgeschichte, v. 308-310).


  Prov 7:17-18


  These verses remind us of expressions in the Canticles. There, at Pro 4:14, are found the three names for spicery as here, and one sees that מר אהלים are not to be connected genitively: there are three things, accented as in the title-verse Pro 1:3. The myrrh, מר (Balsamodendron myrrha), belongs, like the frankincense, to the species of the Amyris, which is an exotic in Palestine not less than with us; the aromatic quality in them does not arise from the flowers or leaves, so that Sol 1:13 leads us to think of a bunch of myrrh, but from the resin oozing through the bark (Gummi myrrhae or merely myrrha), consisting of bright glossy red or golden-yellow grains more or less transparent. אהלים (used by Balaam, Num 24:6) is the Semitic Old-Indian name of the alo, agaru or aguru; the aromatic quality is in the wood of the Aquilaria agallocha, especially its root (agallochum or lignum aloes) dried in the earth—in more modern use and commerce the inspissated juice of its leaves. קנּמון is κιννάμωμον (like מר, a Semitic word that had come to the Greeks through the Phoenicians), the cinnamon, i.e., the inner rind of the Laurus cinnamomum. The myrrh is native to Arabia; the alo, as its name denotes, is Indian; the cinnamon in like manner came through Indian travellers from the east coast of Africa and Ceylon (Taprobane). All these three spices are drugs, i.e., are dry apothecaries' wares; but we are not on that account to conclude that she perfumed (Hitzig) her bed with spices, viz., burnt in a censer, an operation which, according to Sol 3:6, would rather be designated קטּרתּי. The verb נוּף (only here as Kal) signifies to lift oneself up (vid., under Psa 48:13), and transitively to raise and swing hither and thither (= חניף); here with a double accusative, to besprinkle anything out of a vessel moved hither and thither. According to this sense, we must think of the three aromas as essences in the state of solution; cf. Exo 30:22-33; Est 2:12. Hitzig's question, "Who would sprinkle bed-sheets with perfumed and thus impure water?" betrays little knowledge of the means by which even at the present day clean linen is made fragrant. The expression רוה דּודים sounds like שׁכר דודים, Sol 5:1, although there דודים is probably the voc., and not, as here, the accus.; רוה is the Kal of רוּה, Pro 5:19, and signifies to drink something copiously in full draughts. The verbal form עלס for עלץ is found besides only in Job 20:18; Job 39:13; the Hithpa. signifies to enjoy oneself greatly, perhaps (since the Hithpa. is sometimes used reciprocally, vid., under Gen 2:25) with the idea of reciprocity (Targ. חר לצד). We read boohabim with Chateph-Kametz after Ben-Asher (vid., Kimchi's Lex.); the punctuation בּאהבים is that of Ben-Naphtali.


  Prov 7:19


  The adulteress now deprives the youth of all fear; the circumstances under which her invitation is given are as favourable as possible.


  19 "For the man is not at home,


  He has gone on a long journey.


  20 He has taken the purse with him:


  He will not return home till the day of the full moon."


  It is true that the article stands in האישׁ, Arab. alm'ar-fat, i.e., serves to define the word: the man, to whom here κατ ̓ ̓ξοχήν and alone reference can be made, viz., the husband of the adulteress (Fl.); but on the other side it is characteristic that she does not say אישׁי (as e.g., Gen 29:32), but ignores the relation of love and duty in which she is placed to him, and speaks of him as one standing at a distance from her (Aben-Ezra). Erroneously Vogel reads בּבּית after the Targ. instead of בּביתו. We say in Hebr. אינו בביתו, il n'est pas chez soi, as we say לקח בּידו, il a pris avec soi (cf. Jer 38:10). מרחוק Hitzig seeks to connect with the verb, which, after Isa 17:13; Isa 22:3, is possible; for the Hebr. מרחוק (ממּרחק), far off, has frequently the meaning from afar, for the measure of length is determined not from the point of departure outward, but from the end, as e.g., Homer, Il. ii. 456; ἕκαθεν δέ τε φαίνεται αὐγή, from afar the gleam is seen, i.e., shines hither from the distance. Similarly we say in French, il vient du cot du nord, he comes from the north, as well as il va du cot du nord, he goes northwards. But as we do not say: he has gone on a journey far off, but: on a distant journey, so here מרחוק is virtually an adj. (vid., under Isa 5:26) equivalent to רחוקה (Num 9:10): a journey which is distant = such as from it he has a long way back. Michaelis has well remarked here: ut timorem ei penitus adimat, veluti per gradus incedit. He has undertaken a journey to a remote point, but yet more: he has taken money with him, has thus business to detain him; and still further: he has even determined the distant time of his return. צרור־הכּסף .nruter (thus to be written after Ben-Asher, vid., Baer's Torath Emeth, p. 41) is the purse (from צרר, to bind together), not one of many, but that which is his own. The terminus precedes 20b to emphasize the lateness; vid., on כּסא under Psa 81:4. Graec. Venet. τῇ ἡμέρᾳ τοῦ καιροῦ, after Kimchi and others, who derive כסא (כסה) from the root כס, to reckon, and regard it as denoting only a definite time. But the two passages require a special idea; and the Syr. ḳêso, which in Kg1 12:32; Ch2 7:10, designates the time from the 15th day of the month, shows that the word denotes not, according to the Talmud, the new moon (or the new year's day), when the moon's disk begins to cover itself, i.e., to fill (יתכסה), but the full moon, when it is covered, i.e., filled; so that thus the time of the night-scene here described is not that of the last quarter of the moon (Ewald), in which it rises at midnight, but that of the new moon (Hitzig), when the night is without moonlight. Since the derivation of the word from כסא (כסה), to cover, gives the satisfactory idea of the covering or filling of the moon's disk, we do not seek after any other; Dietrich fixes on the root-idea of roundness, and Hitzig of vision (כסא = סכה, שׂכה, vid., on the contrary, under Psa 143:9). The ל is that of time at which, in which, about which, anything is done; it is more indefinite than בּ would be. He will not return for some fourteen days.


  Prov 7:21


  The result: -


  21 She beguiled him by the fulness of her talking,


  By the smoothness of her lips she drew him away.


  Here is a climax. First she brought him to yield, overcoming the resistance of his mind to the last point (cf. Kg1 11:3); then drove him, or, as we say, hurried him wholly away, viz., from the right path or conduct (cf. Deu 13:6, Deu 13:11). With הטּתּוּ (= הטּתהוּ) as the chief factum, the past imperf. is interchanged, 21b. Regarding לקח, see above, p. 56. Here is the rhetoric of sin (Zckler); and perhaps the לקח of 20a has suggested this antiphrastic לקח to the author (Hitzig), as חלק (the inverted לקח, formed like שׁפל, which is the abstr. of שׁפל as that is of חלק) and תּדּיחנּוּ are reciprocally conditioned, for the idea of the slippery (Psa 73:18) connects itself with חלק.


  Prov 7:22


  What followed: -


  22 So he goes after her at once


  As an ox which goeth to the slaughter-house,


  And as one bereft of reason to the restraint of fetters,


  23 As a bird hastens to the net,


  Without knowing that his life is at stake -


  Till the arrow pierces his liver.


  The part. הולך (thus to be accentuated according to the rule in Baer's Torath Emeth, p. 25, with Mercha to the tone-syllable and Mahpach to the preceding open syllable) preserves the idea of the fool's going after her. פּתאם (suddenly) fixes the point, when he all at once resolves to betake himself to the rendezvous in the house of the adulteress, now a κεπφωθείς, as the lxx translates, i.e., as we say, a simpleton who has gone on the lime-twig. He follows her as an ox goes to the slaughter-house, unconscious that he is going thither to be slaughtered; the lxx ungrammatically destroying the attributive clause: ὥσπερ δὲ βοῦς ἐπὶ σφαγὴν ἄγεται. The difficulties in וּכעכס (thus punctuated, after Kimchi, with a double Segol, and not וכעכס, as is frequently the case) multiply, and it is not to be reconciled with the traditional text. The ox appears to require another beast as a side-piece; and accordingly the lxx, Syr., and Targ. find in עכס a dog (to which from אויל they also pick out איּל, a stag), Jerome a lamb (et quasi agnus כבשׂ), Rashi a venomous serpent (perhaps after ἔχις?), Lwenstein and Malbim a rattlesnake (נחשׁ מצלצל after עכּס); but all this is mere conjecture. Symmachus' σκιρτῶν (ἐπὶ δεσμῶν ἄφρων) is without support, and, like the favourite rendering of Schelling, et sicut saliens in vinculum cervus (איל), is unsuitable on account of the unsemitic position of the words. The noun עכס, plur. עכסים, signifies, Isa 3:18, an anklet as a female ornament (whence Isa 3:16 the denom. עכּס, to make a tinkling of the anklets). In itself the word only means the fetter, compes, from עכס, Arab. 'akas, 'akash, contrahere, constringere (vid., Fleischer under Isa 59:5); and that it can also be used of any kind of means of checking free movement, the Arab. 'ikâs, as the name of a cord with which the camel is made fast by the head and forefeet, shows. With this signification the interpretation is: et velut pedic (= וכבעכס) implicatus ad castigationem stulti, he follows her as if (bound) with a fetter to the punishment of the fool, i.e., of himself (Michaelis, Fleischer, and others). Otherwise Luther, who first translated "in a fetter," but afterwards (supplying ל, not ב): "and as if to fetters, where one corrects fools." But the ellipsis is harsh, and the parallelism leads us to expect a living being in the place of עכס. Now since, according to Gesenius, עכס, fetter, can be equivalent to a fettered one neither at Isa 17:5; Isa 21:17, nor Pro 23:28 (according to which עכס must at least have an active personal signification), we transpose the nouns of the clause and write וכאויל אל־מוּסר עכס, he follows her as a fool (Psychol. p. 292) to correction (restraint) with fetters; or if אויל is to be understood not so much physically as morally, and refers to self-destroying conduct (Psa 107:7): as a madman, i.e., a criminal, to chains. The one figure denotes the fate into which he rushes, like a beast devoid of reason, as the loss of life; and the other denotes the fate to which he permits himself to be led by that woman, like a criminal by the officer, as the loss of freedom and of honour.


  Prov 7:23


  The confusion into which the text has fallen is continued in this verse. For the figure of the deadly arrow connects itself neither with that of the ox which goes to the slaughter-house, nor with that of the madman who is put in chains: the former is not killed by being shot; and with the latter, the object is to render him harmless, not to put him to death. The lxx therefore converts אויל into איל, a stag, and connects the shooting with an arrow with this: ἢ ὡς ἔλαφος τοξεύματι πεπληγὼς εἰς τὸ ἧπαρ. But we need no encroachment on the text itself, only a correct placing of its members. The three thoughts, Pro 7:23, reach a right conclusion and issue, if with כּמהר צפּור אל־פּח (here Mercha-mahpach) a new departure is begun with a comparison: he follows her with eager desires, like as a bird hastens to the snare (vid., regarding פח, a snare, and מוקשׁ, a noose, under Isa 8:15). What then follows is a continuation of 22a. The subject is again the youth, whose way is compared to that of an ox going to the slaughter, of a culprit in chains, and of a fool; and he knows not (non novit, as Pro 4:19; Pro 9:18, and according to the sense, non curat, Pro 3:6; Pro 5:6) that it is done at the risk of his life (בנפשׁו as Kg1 2:23; Num 17:3), that his life is the price with which this kind of love is bought (הוּא, neut., as not merely Ecc 2:1 and the like, but also e.g., Lev 10:3; Est 9:1)—that does not concern him till (עד = עד אשׁר or עד כי) the arrow breaks or pierces through (פּלּח as Job 16:13) his liver, i.e., till he receives the death-wound, from which, if not immediately, yet at length he certainly dies. Elsewhere the part of the body struck with a deadly wound is called the reins or loins (Job, etc.), or the gall-bladder (Job 20:25); here the liver, which is called כּבד, Arab. kebid, perhaps as the organ in which sorrowful and painful affections make themselves felt (cf. Aeschylus, Agam. 801: δῆγμα λύπης ἐφ ̓ ἧπαρ προσικνεῖται), especially the latter, because the passion of sensual love, according to the idea of the ancients, reflected itself in the liver. He who is love-sick has jecur ulcerosum (Horace, Od. i. 25. 15); he is diseased in his liver (Psychol. p. 268). But the arrow is not here the arrow of love which makes love-sick, but the arrow of death, which slays him who is ensnared in sinful love. The befooled youth continues the disreputable relation into which he has entered till it terminates in adultery and in lingering disease upon his body, remorse in his soul, and dishonour to his name, speedily ending in inevitable ruin both spiritually and temporally.


  Prov 7:24


  With ועתּה, as at Pro 5:7, the author now brings his narrative to a close, adding the exhortation deduced from it:


  24 And now, ye children, give ear unto me,


  And observe the words of my mouth!


  25 Let not thine heart incline to her ways,


  And stray not in her paths.


  The verb שׂטה (whence jēst, like jēt, Pro 4:15, with long ē from i) the author uses also of departure from a wicked way (Pro 4:15); but here, where the portraiture of a faithless wife (a סוטה) is presented, the word used in the law of jealousy, Num 5, for the trespass of an אשׁת אישׁ is specially appropriate. שׂטה is interchanged with תּעה (cf. Gen 21:14): wander not on her paths, which would be the consequence of straying on them. Theodotion: καὶ μὴ πλανηθῇς ἐν ἀτραποῖς αὐτῆς, with καί, as also Syr., Targ., and Jerome. The Masora reckons this verse to the 25 which have אל at the beginning and ואל at the middle of each clause (vid., Baer in the Luth. Zeitschrift, 1865, p. 587); the text of Norzi has therefore correctly ואל, which is found also in good MSS (e.g., the Erfurt, 2 and 3).


  Prov 7:26


  The admonition, having its motive in that which goes before, is now founded on the emphatic finale:


  26 For many are the slain whom she hath caused to fall,


  And many are her slain.


  27 A multiplicity of ways to help is her house,


  Going down to the chambers of death.


  The translation "for many slain has she laid low" (Syr., Targ., Jerome, Luther) is also syntactically possible; for רבּים can be placed before its substantive after the manner of the demonstratives and numerals (e.g., Neh 9:28, cf. אחד, Sol 4:9), and the accentuation which requires two servants (the usual two Munachs) to the Athnach appears indeed thus to construe it. It is otherwise if רבים here meant magni (thus e.g., Ralbag, and recently Bertheau), and not multi; but רבים and עצמים stand elsewhere in connection with each other in the signification many and numerous, Psa 35:18; Joe 2:2; Mic 4:3. "Her slain" are those slain by her; the part. pass. is connected with the genitive of the actor, e.g., Pro 9:18; cf. (Arab.) ḳatyl âlmḥabbt, of one whom love kills (Fl.). With Pro 7:27 cf. Pro 2:18; Pro 9:18. In 27a, בּיתהּ is not equivalent to בביתה after Pro 8:2, also not elliptical and equivalent to דרכי ביתה; the former is unnecessary, the latter is in no case established by Psa 45:7; Ezr 10:13, nor by Deu 8:15; Kg2 23:17 (see, on the other hand, Philippi's Status Constructus, pp. 87-93). Rightly Hitzig has: her house forms a multiplicity of ways to hell, in so far as adultery leads by a diversity of ways to hell. Similarly the subject and the predicate vary in number, Pro 16:25; Psa 110:3; Job 26:13; Dan 9:23, and frequently. If one is once in her house, he may go in this or in that way, but surely his path is to destruction: it consists of many steps to hell, such as lead down (דרך, fem. Isa 37:34, masc. Isa 30:21) to the extreme depths of death (cf. Job 9:9, "chambers of the south" = its remotest regions veiling themselves in the invisible); for חדר (Arab. khiddr) is the part of the tent or the house removed farthest back, and the most private (Fl.). These חדרי־מות, cf. עמקי שׁאול, Pro 9:18, approach to the conception of גּיהנּם, which is afterwards distinguished from שאול.


  Proverbs 8


  Prov 8:1


  The author has now almost exhausted the ethical material; for in this introduction to the Solomonic Book of Proverbs he works it into a memorial for youth, so that it is time to think of concluding the circle by bending back the end to the beginning. For as in the beginning, Pro 1:20., so also here in the end, he introduces Wisdom herself as speaking. There, her own testimony is delivered in contrast to the alluring voice of the deceiver; here, the daughter of Heaven in the highways inviting to come to her, is the contrast to the adulteress lurking in the streets, who is indeed not a personification, but a woman of flesh and blood, but yet at the same time as the incarnate ἀπάτη of worldly lust. He places opposite to her Wisdom, whose person is indeed not so sensibly perceptible, but who is nevertheless as real, coming near to men in a human way, and seeking to win them by her gifts.


  1 Doth not Wisdom discourse,


  And Understanding cause her voice to be heard?


  2 On the top of the high places in the way,


  In the midst of the way, she has placed herself.


  3 By the side of the gates, at the exit of the city,


  At the entrance to the doors, she calleth aloud.


  As הנּה points to that which is matter of fact, so הלא calls to a consideration of it (cf. Pro 14:22); the question before the reader is doubly justified with reference to Pro 1:20. With חכמה, תבונה is interchanged, as e.g., Pro 2:1-6; such names of wisdom are related to its principal name almost as אלהים, עליון, and the like, to יהוה. In describing the scene, the author, as usual, heaps up synonyms which touch one another without coming together.


  Prov 8:2


  By מרמים Hitzig understands the summit of a mountain, and therefore regards this verse as an interpolation; but the "high places" are to be understood of the high-lying parts of the city. There, on the way which leads up and down, she takes her stand. עלי = Arab. 'ly, old and poetic for על, signifies here "hard by, close to," properly, so that something stands forward over the edge of a thing, or, as it were, passes over its borders (Fl.). The בּית, Hitzig, as Bertheau, with lxx, Targ., Jerome, interpret prepositionally as a strengthening of בּין (in the midst); but where it once, Eze 1:27, occurs in this sense, it is fully written בּית ל. Here it is the accus. loci of the substantive; "house of the ascent" (Syr. bêth urchotho) is the place where several ways meet, the uniting point, as אם הדרך (Eze 21:26), the point of departure, exit; the former the crossway, as the latter the separating way. Thus Immanuel: the place of the frequented streets; Meri: the place of the ramification (more correctly, the concentration) of the ways. נצּבה signifies more than קמה (she raises herself) and עמדה (she goes thither); it means that she plants herself there.


  Prov 8:3


  In this verse Bertheau finds, not inappropriately, the designations of place: on this side, on that side, and within the gate. ליד, at the hand, is equivalent to at the side, as Psa 140:6. לפי, of the town, is the same as לפּתח, Pro 9:14, of the house: at the mouth, i.e., at the entrance of the city, thus where they go out and in. There are several of these ways for leaving and entering a city, and on this account מבּוא פתחים are connected: generally where one goes out and in through one of the gates (doors). מבוא, fully represented by the French avenue, the space or way which leads to anything (Fl.). There she raises her voice, which sounds out far and wide; vid., concerning תּרנּה (Graec. Venet. incorrectly, after Rashi, ἀλαλάξουσι), at Pro 1:20.


  Prov 8:4


  Now begins the discourse. The exordium summons general attention to it with the emphasis of its absolute truth:


  4 "To you, ye men, is my discourse addressed,


  And my call is to the children of men!


  5 Apprehend, O ye simple ones, what wisdom is;


  And, ye fools what understanding is.


  6 Hear, for I will speak princely things,


  And the opening of my lips is upright.


  7 For my mouth uttereth truth,


  And a wicked thing is an abomination to my lips.


  8 The utterances of my mouth are in rectitude,


  There is nothing crooked or perverse in them.


  9 To the men of understanding they are all to the point,


  And plain to those who have attained knowledge."


  Hitzig rejects this section, Pro 8:4-12, as he does several others in chap. 8 and 9, as spurious. But if this preamble, which reminds us of Elihu, is not according to every one's taste, yet in respect of the circle of conception and thought, as well as of the varying development of certain fundamental thoughts, it is altogether after the manner of the poet. The terminology is one that is strange to us; the translation of it is therefore difficult; that which is given above strives at least not to be so bad as to bring discredit on the poet. The tautology and flatness of Pro 8:4 disappears when one understands אישׁים and בּני אדם like the Attic ἄνδρες and ἄνθρωποι; vid., under Isa 2:9; Isa 53:3 (where אישׁים, as here and Psa 141:4, is equivalent to בּני אישׁ, Psa 49:3; Psa 4:3). Wisdom turns herself with her discourses to high and low, to persons of standing and to the proletariat. The verbal clause 4a interchanges with a noun clause 4b, as frequently a preposition with its noun (e.g., Pro 8:8) completes the whole predicate of a semistich (Fl.).


  Prov 8:5


  Regarding ארמה, calliditas, in a good sense, vid., at Pro 1:4; regarding פּתאים, those who are easily susceptible of good or bad, according to the influence that is brought to bear upon them, vid., also Pro 1:4; and regarding כּסילים, the intellectually heavy, dull persons in whom the flesh burdens the mind, vid., at Pro 1:22. לב is parallel with ערמה, for the heart (according to its Semitic etymon, that which remains fast, like a kernel, the central-point) is used for the understanding of which it is the seat (Psychol. p. 249), or heartedness = intelligence (cf. חסר־לב, Pro 6:32 = ἄνους or ἄλογος). We take ערמה and לב as objective, as we have translated: that which is in both, and in which they consist. Thus הבּין, which is a favourite word with this author, has both times the simple transitive meaning of the gain of understanding into the nature and worth of both; and we neither need to interpret the second הבינוּ in the double transitive meaning, "to bring to understanding," nor, with Hitzig, to change in into הכינוּ


  (Note: Vid., the Hebr. Zeitschrift, החלוץ, 1856, p. 112.) direct, i.e., applicate.


  Prov 8:6


  That to which Wisdom invites, her discourse makes practicable, for she speaks of נגידים. Hitzig interprets this word by conspicua, manifest truths, which the Graec. Venet. understands to be ἐναντία, after Kimchi's interpretation: truths which one makes an aim and object (נגד) on account of their worth. Frst, however, says that נגיד, from נגד, Arab. najad, means to be elevated, exalted, and thereby visible (whence also הגּיד, to bring to light, to bring forward); and that by נגידים, as the plur. of this נגיד, is to be understood princeps in the sense of principalia, or πραεσταντια (lxx σεμνά; Theodot. ἡγεμονικά; Jerome, de rebus magnis) (cf. νόμος βασιλικός of the law of love, which surpasses the other laws, as kings do their subjects), which is supported by the similar expression, Pro 22:20. But that we do not need to interpret נגידים as abstr., like מישׁרים, and as the acc. adverb.: in noble ways, because in that case it ought to be נגידות (Berth.), is shown by Pro 22:20, and also Pro 16:13; cf. on this neuter use of the masc., Ewald, 172a. "The opening of my lips (i.e., this, that they open themselves, not: that which they disclose, lay open) is upright" is to be regarded as metonymia antecedentis pro conseq.: that which I announce is...; or also as a poetic attribution, which attributes to a subject that which is produced by it (cf. Pro 3:17): my discourse bearing itself right, brings to light (Fl.). Pro 23:16, cf. 31, is parallel both in the words and the subject; מישׁרים, that which is in accordance with fact and with rectitude, uprightness (vid., at Pro 1:3), is a word common to the introduction (chap. 1-9), and to the first appendix to the first series of Solomonic Proverbs (Prov 22:17-24:22), with the Canticles. In Sol 5:16, also, as where (cf. Pro 5:3; Job 6:30), the word palate [Gaumen] is used as the organ of speech.


  Prov 8:7


  כּי continues the reason (begun in Pro 8:6) for the Hearken! (cf. Pro 1:15-17; Pro 4:16.); so that this second reason is co-ordinated with the first (Fl.). Regarding אמת, vid., at Pro 3:3; הגה, here of the palate (cf. Psa 37:30), as in Pro 15:28 of the heart, has not hitherto occurred. It signifies quiet inward meditation, as well as also (but only poetically) discourses going forth from it (vid., at Psa 1:2). The contrary of truth, i.e., moral truth, is רשׁע, wickedness in words and principles—a segolate, which retains its Segol also in pausa, with the single exception of Ecc 3:16.


  Prov 8:8-9


  The בּ of בּצדק is that of the close connection of a quality with an action or matter, which forms with a substantive adverbia as well as virtual adjectiva, as here: cum rectitudine (conjuncta i. e. vera) sunt omnia dicta oris mei (Fl.); it is the ב of the distinctive attribute (Hitzig), certainly related to the ב essentiae (Pro 3:26, according to which Schultens and Bertheau explain), which is connected with the abstract conception (e.g., Psa 33:4), but also admits the article designating the gender (vid., at Psa 29:4). The opposite of צדק (here in the sense of veracitas, which it means in Arab.) is נפתּל ועקּשׁ, dolosum ac perversum. עקּשׁ (cf. Gesen. 84, 9) is that which is violently bent and twisted, i.e., estranged from the truth, which is, so to speak, parodied or caricatured. Related to it in meaning, but proceeding from a somewhat different idea, is נפתל. פּתל, used primarily of threads, cords, ropes, and the like, means to twist them, to twine them over and into one another, whence פּתיל, a line or string made of several intertwisted threads (cf. Arab. ftı̂lt, a wick of a candle or lamp); Niph., to be twisted, specifically luctari, of the twisting of the limbs, and figuratively to bend and twist oneself, like the crafty (versutus) liars and deceivers, of words and thoughts which do not directly go forth, but by the crafty twistings of truth and rectitude, opp. ישׁר, נכון (Fl.). There is nothing of deception of error in the utterances of wisdom; much rather they are all נכצים, straight out from her (cf. Isa 57:2), going directly out, and without circumlocution directed to the right end for the intelligent, the knowing (cf. Neh 10:29); and ישׁרים, straight or even, giving no occasion to stumble, removing the danger of erring for those who have obtained knowledge, i.e., of good and evil, and thus the ability of distinguishing between them (Gesen. 134, 1)—briefly, for those who know how to estimate them.


  Prov 8:10


  Her self-commendation is continued in the resumed address:


  10 "Receive my instruction, and not silver,


  And knowledge rather than choice gold!


  11 For wisdom is better than corals,


  And all precious jewels do not equal her.


  12 I, Wisdom, inhabit prudence,


  And the knowledge of right counsels is attainable by me."


  Instead of ולא־כּסף influenced by קחוּ, is ואל־כסף with תּקחוּ to be supplied; besides, with most Codd. and older editions, we are to accentuate קחוּ מוּסרי with the erasure of the Makkeph. "Such negations and prohibitions," Fleischer remarks, "are to be understood comparatively: instead of acquiring silver, rather acquire wisdom. Similar is the old Arabic 'l-nâr w-l'-'l-'âr, the fire, and not the disgrace! Also among the modern Arabic proverbs collected by Burckhardt, many have this form, e.g., No. 34, alḥajamat balafas wala alḥajat alanas, Better to let oneself be cut with the axe then to beg for the favour of another" 10b is to be translated, with Jerome, Kimchi, and others: and knowledge is more precious than fine gold (נבחר, neut.: auro pretiosius); and in view of Pro 16:16, this construction appears to be intended. But Fleischer has quite correctly affirmed that this assertatory clause is unsuitably placed as a parallel clause over against the preceding imperative clause, and, what is yet more important, that then Pro 8:11 would repeat idem per idem in a tautological manner. We therefore, after the Aramaic and Greek translators, take כסף נבחר together here as well as at Pro 8:19, inasmuch as we carry forward the קחו: et scientiam prae auro lectissimo, which is also according to the accentuation. Equally pregnant is the מן in מחרוּץ of the passage Pro 3:14-15, which is here varied.


  Prov 8:12


  Ver. 12 follows Pro 8:11 = Pro 3:15 as a justification of this estimating of wisdom above all else in worth. Regarding אני with Gaja, vid., the rule which the accentuation of this word in the three so-called metrical books follows in Merx' Archiv, 1868, p. 203 (cf. Baer's Torath Emeth, p. 40). We translate: ego sapientia involo sollertiam, for the verb שׁכן is construed with the accusative of the object, Pro 2:21; Pro 10:30; 37:3 (cf. גוּר, Psa 5:5), as well as with ב, Gen 26:2, Ps. 69:37. Wisdom inhabits prudence, has settled down, as it were, and taken up her residence in it, is at home in its whole sphere, and rules it. Bertheau not unsuitably compares οἰκῶν with μόνος ἔχων, Ti1 6:16. Regarding מזמּות, vid., Pro 1:4; Pro 5:2. It denotes well-considered, carefully thought out designs, plans, conclusions, and דּעת is here the knowledge that is so potent. This intellectual power is nothing beyond wisdom, it is in her possession on every occasion; she strives after it not in vain, her knowledge is defined according to her wish. Wisdom describes herself here personally with regard to that which she bestows on men who receive her.


  Prov 8:13


  Far remote is the idea that 13a is dependent on אמצא (I acquire) (Lwenstein, Bertheau). With this verse begins a new series of thoughts raising themselves on the basis of the fundamental clause 13a. Wisdom says what she hates, and why she hates it:


  13 "The fear of Jahve is to hate evil;


  Pride and arrogancy, and an evil way


  And a deceitful mouth, do I hate."


  If the fear of God is the beginning of wisdom (Pro 9:10; Pro 1:7), then wisdom, personally considered, stands before all else that is to be said of her in a relation of homage or reverence toward God corresponding to the fear of God on the part of man; and if, as the premiss 13a shows, the fear of God has as its reverse side the hatred of evil, then there arises what Wisdom says in שׂנאתי (I hate) of herself. Instead of the n. actionis שׂנאת (hatred), formed in the same way with יראת, which, admitting the article, becomes a substantive, the author uses, in order that he might designate the predicate as such (Hitzig), rather the n. actionis שׂנאת as מלאת, Jer 29:10. קראת, Jdg 8:1, is equivalent to שׂנאת like יבּשׁת, the becoming dry, יכלת, the being able; cf. (Arab.) shanat, hating, malât, well-being, ḳarât, reading (Fl.). The evil which Wisdom hates is now particularized as, Pro 6:16-19, the evil which Jahve hates. The virtue of all virtues is humility; therefore Wisdom hates, above all, self-exaltation in all its forms. The paronomasia גּאה וגאון (pride and haughtiness) expresses the idea in the whole of its contents and compass (cf. Isa 15:6; Isa 3:1, and above at Pro 1:27). גּאה (from גּאה, the nominal form), that which is lofty = pride, stands with גּאון, as Job 4:10, גבהּ, that which is high = arrogance. There follows the viam mali, representing the sins of walk, i.e., of conduct, and os fullax (vid., at Pro 2:12), the sins of the mouth. Hitzig rightly rejects the interpunctuation רע, and prefers רע. In consequence of this Dech (Tiphcha init.), וּפי תהפּכת have in Codd. and good editions the servants Asla and Illuj (vid., Baer's Torath Emeth, p. 11); Aben-Ezra and Moses Kimchi consider the Asla erroneously as disjunctive, and explain וּפי by et os = axioma meum, but Asla is conjunctive, and has after it the ת raphatum.


  Prov 8:14


  After Wisdom has said what she hates, and thus what she is not, she now says what she is, has, and promises:


  14 "Mine is counsel and promotion;


  I am understanding, mine is strength.


  15 By me kings reign,


  And rulers govern justly.


  16 By me princes rule, and nobles -


  All judges of the earth."


  Whoever gives anything must himself possess it; in this sense Wisdom claims for herself counsel, promotion (in the sense of offering and containing that which is essentially and truly good; vid., concerning תּוּשׁיּה, Pro 2:7), and energy (vid., Ecc 7:19). But she does not merely possess בּינה; this is much rather her peculiar nature, and is one with her. That Pro 8:14 is formed after Job 12:13, Job 12:16 (Hitzig) is possible, without there following thence any argument against its genuineness. And if Pro 8:15., and Isa 32:1; Isa 10:1, stand in intentional reciprocal relation, then the priority is on the side of the author of the Proverbs. The connection gives to the laconic expression its intended comprehensiveness. It is not meant that Wisdom has the highest places in the state to give, but that she makes men capable of holding and discharging the duties of these.


  Prov 8:15


  Here we are led to think of legislation, but the usage of the language determines for the Po. חקק only the significations of commanding, decreeing, or judging; צדק is the object accus., the opposite of חקקי־און (decrees of unrighteousness), Isa 10:1. רזן is a poetic word, from רזן = Arab. razuna, to be heavy, weighty, then to be firm, incapable of being shaken, figuratively of majestic repose, dignity (cf. Arab. wqâr and כּבוד) in the whole external habitus, in speech and action such as befits one invested with power (Fl.).


  Prov 8:16


  We may not explain the second clause of this verse: et ad ingenua impelluntur quicunque terrae imperant, for נדיב is adj. without such a verbal sense. But besides, נדיבים is not pred., for which it is not adapted, because, with the obscuring of its ethical signification (from נדב, to impel inwardly, viz., to noble conduct, particularly to liberality), it also denotes those who are noble only with reference to birth, and not to disposition (Isa 32:8). Thus נדיבים is a fourth synonym for the highly exalted, and כל־שׁפטי ארץ is the summary placing together of all kinds of dignity; for שׁפט unites in itself references to government, administration of justice, and rule. כל is used, and not וכל—a so-called asyndeton summativum. Instead of ארץ (lxx) there is found also the word צדק (Syr., Targ., Jerome, Graec. Venet., adopted by Norzi after Codd. and Neapol. 1487). But this word, if not derived from the conclusion of the preceding verse, is not needed by the text, and gives a summary which does not accord with that which is summed up (מלכים, רזנים, שׂרים, נדיבים); besides, the Scripture elsewhere calls God Himself שׁופט צדק (Psa 9:5; Jer 11:20). The Masoretic reading of most of the editions, which is also found in the Cod. Hillel (ספר הללי)


  merits the preference.


  Prov 8:17


  The discourse of Wisdom makes a fresh departure, as at Pro 8:13 : she tells how, to those who love her, she repays this love:


  17 "I love them that love me,


  And they that seek me early find me.


  18 Riches and honour are with me,


  Durable riches and righteousness.


  19 Better is my fruit than pure and fine gold,


  And my revenue (better) than choice silver.


  20 In the way of righteousness do I walk,


  In the midst of the paths of justice.


  21 To give an inheritance to them that love me


  And I fill their treasuries."


  The Chethı̂b אהביה (ego hos qui eam amant redamo), Gesenius, Lehrgeb. 196, 5, regards as a possible synallage (eam = me), but one would rather think that it ought to be read (יהוה =) 'אהבי ה. The ancients all have the reading אהבי. אהב (= אאהב, with the change of the éě into ê, and the compression of the radical א; cf. אמר, תּבא, Pro 1:10) is the form of the fut. Kal, which is inflected תּאהבוּ, Pro 1:22. Regarding שׁחר (the Graec. Venet. well: οἱ ὀρθρίζοντές μοι), vid., Pro 1:28, where the same epenthet. fut. form is found.


  Prov 8:18


  In this verse part of Pro 3:16 is repeated, after which אתּי is meant of possession (mecum and penes me). Regarding הון, vid., Pro 1:13; instead of the adjective יקר there, we have here עתק. The verb עתק brev signifies promoveri, to move forwards, whence are derived the meanings old (cf. aetas provecta, advanced age), venerable for age, and noble, free (cf. עתּיק, Isa 28:9, and Arab. 'atyḳ, manumissus), unbound, the bold. Used of clothing, עריק (Isa 23:18) expresses the idea of venerable for age. עתק used of possessions and goods, like the Arab. 'âtak, denotes such goods as increase during long possession as an inheritance from father to son, and remain firm, and are not for the first time gained, but only need to be inherited, opes perennes et firmae (Schultens, Gesenius' Thesaur., Fleischer), although it may be also explained (which is, however, less probable with the form עתק) of the idea of the venerable from opes superbae (Jerome), splendid opulence. צדקה is here also a good which is distributed, but properly the distributing goodness itself, as the Arab. ṣadaḳat, influenced by the later use of the Hebrew צדקה (δικαιοσύνη = ἐλεημοσύνη), denotes all that which God of His goodness causes to flow to men, or which men bestow upon men (Fl.). Righteousness is partly a recompensative goodness, which rewards, according to the law of requital, like with like; partly communicative, which, according to the law of love without merit, and even in opposition to it, bestows all that is good, and above all, itself; but giving itself to man, it assimilates him to itself (vid., Psa 24:7), so that he becomes צדיק, and is regarded as such before God and men, Pro 8:19.


  The fruit and product of wisdom (the former a figure taken from the trees, Pro 3:18; the latter from the sowing of seed, Pro 3:9) is the gain and profit which it yields. With חרוּץ, Pro 8:10; Pro 3:14, פּז is here named as the place of fine gold, briefly for זהב מוּפז, solid gold, gold separated from the place of ore which contains it, or generally separated gold, from פּזז, violently to separate metals from base mixtures; Targ. דּהבא אובריזין, gold which has stood the fire-test, obrussa, of the crucible, Greek ὄβρυζον, Pers. ebrı̂z, Arab. ibrı̂z. In the last clause of this verse, as also in 10b, נבחר is to be interpreted as pred. to תבוּאתי, but the balance of the meaning demands as a side-piece to the מחרוץ ומפז (19a) something more than the mere כּסף. In 20f. the reciprocal love is placed as the answer of love under the point of view of the requiting righteousness. But recompensative and communicative righteousness are here combined, where therefore the subject is the requital of worthy pure love and loving conduct, like with like. Such love requires reciprocal love, not merely cordial love, but that which expresses itself outwardly.


  Prov 8:20-21


  In this sense, Wisdom says that she acts strictly according to justice and rectitude, and adds (21) wherein this her conduct manifests itself. The Piel הלּך expresses firm, constant action; and בּתוך means that she turns from this line of conduct on no side. להנחיל is distinguished from בּהנחיל, as ut possidendam tribuam from possidendam tribuendo; the former denotes the direction of the activity, the latter its nature and manner; both combine if we translate ita ut....


  Regarding the origin of ישׁ, vid., at Pro 2:7; it denotes the being founded, thus substantia, and appears here, like the word in mediaeval Latin and Romanic (Ital. sustanza, Span. substancia), and like οὐσία and ὕπαρξις (τὰ ὑπάρχοντα) in classic Greek, to denote possessions and goods. But since this use of the word does not elsewhere occur (therefore Hitzig explains ישׁ = ישׁ לי, I have it = presto est), and here, where Wisdom speaks, ישׁ connects itself in thought with תּוּשׁיּה, it will at least denote real possession (as we also are wont to call not every kind of property, but only landed property, real possession), such possession as has real worth, and that not according to commercial exchange and price, but according to sound judgment, which applies a higher than the common worldly standard of worth. The Pasek between אהבי and ישׁ is designed to separate the two Jods from each other, and has, as a consequence, for להנחיל אהבי the accentuation with Tarcha and Mercha (vid., Accentssystem, vi. 4; cf. Torath Emeth, p. 17, 3). The carrying forward of the inf. with the finite, 21b, is as Pro 1:27; Pro 2:2, and quite usual.


  Prov 8:22


  Wisdom takes now a new departure, in establishing her right to be heard, and to be obeyed and loved by men. As the Divine King in Psa 2:1-12 opposes to His adversaries the self-testimony: "I will speak concerning a decree! Jahve said unto me: Thou art my Son; this day have I begotten Thee;" so Wisdom here unfolds her divine patent of nobility: she originates with God before all creatures, and is the object of God's love and joy, as she also has the object of her love and joy on God's earth, and especially among the sons of men:


  "Jahve brought me forth as the beginning of His way,


  As the foremost of His works from of old."


  The old translators render קנני (with Kametz by Dech; vid., under Psa 118:5) partly by verbs of creating (lxx ἔκτισε, Syr., Targ. בּראני), partly by verbs of acquiring (Aquila, Symmachus, Theodotion, Venet. ἐκτήσατο; Jerome, possedit); Wisdom appears also as created, certainly not without reference to this passage, Sir. 1:4, προτέρα πάντων ἕκτισται σοφία; 1:9, αὐτὸς ἕκτισεν αὐτήν; 24:8, ὁ κτίσας με. In the christological controversy this word gained a dogmatic signification, for they proceeded generally on the identity of σοφία ὑποστατική (sapientia substantialis) with the hypostasis of the Son of God. The Arians used the ἔκτισέ με as a proof of their doctrine of the filius non genitus, sed factus, i.e., of His existence before the world began indeed, but yet not from eternity, but originating in time; while, on the contrary, the orthodox preferred the translation ἐκτήσατο, and understood it of the co-eternal existence of the Son with the Father, and agreed with the ἔκτισε of the lxx by referring it not to the actual existence, but to the position, place of the Son (Athanasius: Deus me creavit regem or caput operum suorum; Cyrill.: non condidit secundum substantiam, sed constituit me totius universi principium et fundamentum). But (1) Wisdom is not God, but is God's; she has personal existence in the Logos of the N.T., but is not herself the Logos; she is the world-idea, which, once projected, is objective to God, not as a dead form, but as a living spiritual image; she is the archetype of the world, which, originating from God, stands before God, the world of the idea which forms the medium between the Godhead and the world of actual existence, the communicated spiritual power in the origination and the completion of the world as God designed it to be. This wisdom the poet here personifies; he does not speak of the person as Logos, but the further progress of the revelation points to her actual personification in the Logos. And (2) since to her the poet attributes an existence preceding the creation of the world, he thereby declares her to be eternal, for to be before the world is to be before time. For if he places her at the head of the creatures, as the first of them, so therewith he does not seek to make her a creature of this world having its commencement in time; he connects her origination with the origination of the creature only on this account, because that priori refers and tends to the latter; the power which was before heaven and earth were, and which operated at the creation of the earth and of the heavens, cannot certainly fall under the category of the creatures around and above us. Therefore (3) the translation with ἔκτισεν has nothing against it, but it is different from the κτίσις of the heavens and the earth, and the poet has intentionally written not בּראני, but קנני. Certainly קנה, Arab. knâ, like all the words used of creating, refers to one root-idea: that of forging (vid., under Gen 4:22), as ברא does to that of cutting (vid., under Gen 1:1); but the mark of a commencement in time does not affix itself to קנה in the same way as it does to ברא, which always expresses the divine production of that which has not hitherto existed. קנה comprehends in it the meanings to create, and to create something for oneself, to prepare, parare (e.g., Psa 139:13), and to prepare something for oneself, comparare, as κτίζειν and κτᾶσθαι, both from kshi, to build, the former expressed by struere, and the latter by sibi struere. In the קנני, then, there are the ideas, both that God produced wisdom, and that He made Himself to possess it; not certainly, however, as a man makes himself to possess wisdom from without, Pro 4:7. But the idea of the bringing forth is here the nearest demanded by the connection. For ראשׁית דּרכּו is not equivalent to בּראשׁית דרכו (Syr., Targ., Luther), as Jerome also reads: Ita enim scriptum est: adonai canani bresith dercho (Ep. cxl. ad Cyprian.); but it is, as Job 40:19 shows, the second accusative of the object (lxx, Aquila, Symmachus, Theodotion). But if God made wisdom as the beginning of His way, i.e., of His creative efficiency (cf. Rev 3:14 and Col 1:15), the making is not to be thought of as acquiring, but as a bringing forth, revealing this creative efficiency of God, having it in view; and this is also confirmed by the חוללתי (genita sum; cf. Gen 4:1, קניתי, genui) following. Accordingly, קדם מפעליו (foremost of His works) has to be regarded as a parallel second object. accusative. All the old translators interpret קדם as a preposition [before], but the usage of the language before us does not recognise it as such; this would be an Aramaism, for קדם, Dan 7:7, frequently מן־קדם (Syr., Targ.), is so used. But as קדם signifies previous existence in space, and then in time (vid., Orelli, Zeit und Ewigkeit, p. 76), so it may be used of the object in which the previous existence appears, thus (after Sir. 1:4): προτέραν τῶν ἔργων αὐτοῦ (Hitzig).


  Prov 8:23


  A designation of the When? expressed first by מאז (Isa 48:8, cf. Isa 40:21), is further unfolded:


  "From everlasting was I set up,


  From the beginning, from the foundations of the earth."


  That נסּכתּי cannot be translated: I was anointed = consecrated, vid., at Psa 2:6. But the translation also: I was woven = wrought (Hitzig, Ewald, and previously one of the Greeks, ἐδιάσθην), does not commend itself, for רקּם (Psa 139:15), used of the embryo, lies far from the metaphorical sense in which נסך = Arab. nasaj, texere, would here be translated of the origin of a person, and even of such a spiritual being as Wisdom; נסדתּי, as the lxx reads (ἐθεμελιωσέ με), is not once used of such. Rightly Aquila, κατεστάθην; Symmachus, προκεχείρισμαι; Jerome, ordinata sum. Literally, but unintelligibly, the Gr. Venet. κέχυμαι, according to which (cf. Sir. 1:10) Bttcher: I was poured forth = formed, but himself acknowledging that this figure is not suitable to personification; nor is it at all likely that the author applied the word, used in this sense of idols, to the origin of Wisdom. The fact is, that נסך, used as seldom of the anointing or consecration of kings, as סוּך, passes over, like יצק (הצּיק), צוּק (מצוּק, a pillar), and יצג (הצּיג), from the meaning of pouring out to that of placing and appointing; the mediating idea appears to be that of the pouring forth of the metal, since נסיך, Dan 11:8, like נסך, signifies a molten image. The Jewish interpreters quite correctly remark, in comparing it with the princely name נסיך [cf. Psa 83:12] (although without etymological insight), that a placing in princely dignity is meant. Of the three synonyms of aeternitas a parte ante, מעולם points backwards into the infinite distance, מראשׁ into the beginning of the world, מקּדמי־ארץ not into the times which precede the origin of the earth, but into the oldest times of its gradual arising; this קדמי it is impossible to render, in conformity with the Hebr. use of language: it is an extensive plur. of time, Bttcher, 697. The מן repeated does not mean that the origin and greatness of Wisdom are contemporaneous with the foundation of the world; but that when the world was founded, she was already an actual existence.


  Prov 8:24


  This her existence before the world began is now set forth in yet more explicit statements:


  24 "When there were as yet no floods was I brought forth,


  When as yet there were not fountains which abounded with water;


  25 For before the mountains were settled,


  Before the hills was I brought forth,


  26 While as yet He had not made land and plains,


  And the sum of the dust of the earth."


  The description is poetical, and affords some room for imagination. By תּהומות are not intended the unrestrained primeval waters, but, as also Pro 3:20, the inner waters, treasures of the earth; and consequently by מעינות, not the fountains of the sea on this earth (Ewald, after Job 38:16), but he springs or places of springs (for מעין is n. loci to עין, a well as an eye of the earth; vid., Gen 16:7), by means of which the internal waters of the earth communicate themselves to the earth above (cf. Gen 7:11 with Gen 49:25). נכבּדּי־מים(abounding with water) is a descriptive epitheton to מעינות, which, notwithstanding its fem. plur., is construed as masc. (cf. Pro 5:16). The Masora does not distinguish the thrice-occurring נכבדי according to its form as written (Isa 23:8-9). The form נכבּדּי (which, like בּתּים, would demand Metheg) is to be rejected; it is everywhere to be written נכבּדּי nettirw (Ewald, 214b) with Pathach, with Dagesh following; vid., Kimchi, Michlol 61b. Kimchi adds the gloss מעיני מים רבים, which the Gr. Venet., in accordance with the meaning of נכבד elsewhere, renders by πηγαῖς δεδοξασμένων ὑδάτων (as also Bttcher: the most honoured = the most lordly); but Meri, Immanuel, and others rightly judge that the adjective is here to be understood after Gen 13:2; Job 14:21 (but in this latter passage כבד does not mean "to be numerous"): loaded = endowed in rich measure.


  Prov 8:25


  Instead of בּאין, in (yet) non-existence (24), we have here טרם, a subst. which signifies cutting off from that which already exists (vid., at Gen 2:5), and then as a particle nondum or antequam, with בּ always antequam, and in Pro 8:26 עד־לא, so long not yet (this also originally a substantive from עדה, in the sense of progress). With הטבּעוּ (were settled) (as Job 38:6, from טבע, to impress into or upon anything, imprimere, infigere) the question is asked: wherein? Not indeed: in the depths of the earth, but as the Caraite Ahron b. Joseph answers, אל קרקע הים, in the bottom of the sea; for out of the waters they rise up, Psa 104:8 (cf. at Gen 1:9).


  Prov 8:26


  ארץ וחוּצות is either, connecting the whole with its part: terra cum campis, or ארץ gains by this connection the meaning of land covered with buildings, while חוצות the expanse of unoccupied land, or the free field outside the towns and villages (cf. בּר, Arab. barrytt) (Fl.), vid., Job 5:10; Job 18:17 (where we have translated "in the steppe far and wide"); and regarding the fundamental idea, vid., above at Pro 5:16. Synonymous with ארץ, as contrast to חוצות, is תּבל, which like יבוּל (produce, wealth) comes from יבל, and thus denotes the earth as fruit-bearing (as אדמה properly denotes the humus as the covering of earth). Accordingly, with Ewald, we may understand by ראשׁ עפרות, "the heaps of the many clods of the fertile arable land lying as if scattered on the plains." Hitzig also translates: "the first clods of the earth." We do not deny that עפרות may mean clods of earth, i.e., pieces of earth gathered together, as Job 28:6, עפרת זהב, gold ore, i.e., pieces of earth or ore containing gold. But for clods of earth the Heb. language has the nouns רגב and מגרפה; and if we read together עפרות, plur. of the collective עפר (dust as a mass), which comes as from a n. unitatis עפרה, and ראשׁ, which, among its meanings in poetry as well as in prose, has also that of the sum, i.e., the chief amount or the total amount (cf. the Arab. râs âlmâl, the capital, τὸ κεφάλαιον), then the two words in their mutual relation yield the sense of the sum of the several parts of the dust, as of the atoms of dust (Cocceius; Schultens, summam pluverum orbis habitabilis); and Fleischer rightly remarks that other interpretations, as ab initio pulveris orbis, praecipus quaeque orbis terrarum, caput orbis terrarum (i.e., according to Rashi, the first man; according to Umbreit, man generally), leave the choice of the plur. עפרות unintelligible. Before these creatures originated, Wisdom was, as she herself says, and emphatically repeats, already born; חוללתּי is the passive of the Pilel חולל, which means to whirl, to twist oneself, to bring forth with sorrow (Aquila, Theodotion, ὠδινήθην; Graec. Venet. 24a, πέπλασμαι, 25b, ὠδίνημαι), then but poet. generally to beget, to bring forth (Pro 25:23; Pro 26:10).


  Prov 8:27


  But not only did her existence precede the laying of the foundation of the world; she was also actively taking part in the creative work:


  "When He prepared the heavens, I was there,


  When He measured out a circle for the mirror of the multitude of waters."


  Again a sentence clothed with two designations of time. The adv. of place שׁם is used, chiefly poetically, for אז, eo tempore (Arab. thumm, in contradistinction to thamm, eo loco); but here it has the signification of place, which includes that of time: Wisdom was there when God created the world, and had then already long before that come into existence, like as the servant of Jahve, Isa 48:16, with just such a שׁם אני, says that He is there from the time that the history of nations received a new direction, beginning with Cyrus. הכין signifies to give a firm position or a definite direction. Thus Job 28:27 of Wisdom, whom the Creator places before Himself as a pattern (ideal); here, as Jer 10:12; Psa 65:7, of the setting up, restoring throughout the whole world. In the parallel member, חוּג, corresponding to שׁמים, appears necessarily to designate the circle or the vault of the heavens (Job 22:14), which, according to the idea of the Hebrews, as in Homer, rests as a half-globe on the outermost ends of the disc of the earth surrounded with water, and thus lies on the waters. Vid., Hupfeld under Psa 24:2. This idea of the ocean girdling the earth is introduced into the O.T. without its being sanctioned by it. The lxx (καὶ ὅτε ἀφώριζε τὸν ἑαυτοῦ θρόνον ἐπ ̓ ἀνέμων) appears to understand תהום of the waters above; but תהום never has this meaning, ים (Job 9:8; Job 36:30) might rather be interpreted of the ocean of the heavens. The passage in accordance with which this before us is to be expounded is Job 26:10 : He has set a limit for the surface of the waters, i.e., describing over them a circle setting bounds to their region. So here, with the exchange of the functions of the two words; when He marked out a circle over the surface of the multitude of waters, viz., to appoint a fixed region (מקוה, Gen 1:10) for them, i.e., the seas, fountains, rivers, in which the waters under the heavens spread over the earth. חקק signifies incidere, figere, to prescribe, to measure off, to consign, and directly to mark out, which is done by means of firm impressions of the graver's tools. But here this verb is without the Dagesh, to distinguish between the infinitive and the substantive חקּו (his statute or limit); for correct texts have בּחקו (Michlol 147a); and although a monosyllable follows, yet there is no throwing back of the tone, after the rule that words terminating in o in this case maintain their ultima accentuation (e.g., משׂמו אל, Num 24:23). Fleischer also finally decides for the explanation: quum delinearet circulum super abysso, when He marked out the region of the sea as with the circle.


  Prov 8:28


  In Pro 8:28, Pro 8:29, these two features of the figure of the creation of the world return (the beginning of the firmament, and the embankment of the under waters); hence we see that the discourse here makes a fresh start with a new theme:


  28 "When He made firm the ether above,


  When He restrained the fountains of the waters;


  29 When He set to the sea its bounds,


  That the waters should not pass their limits


  When He settled the pillars of the earth;


  30 Then was I with Him as director of the work,


  And was delighted day by day,


  Rejoicing always before Him,


  31 Rejoicing in His earth,


  And having my delight in the children of men."


  We have, with Symmachus, translated שׁחקים (from שׁחק, Arab. shaḳ, to grind, to make thin) by αἰθέρα, for so the fine transparent strata of air above the hanging clouds are called—a poetic name of the firmament רקיע. The making firm עמּץ is not to be understood locally, but internally of the spreading out of the firmament over the earth settled for continuance (an expression such as Psa 78:23). In 28b the Masora notices the plur. עינות instead of עינות with לית as unicum (cf. Michlol 191a); the transition of the sound is as in גּלית from galajta. The inf. עזוז appears on the first look to require a transitive signification, as the lxx and the Targ., the Graec. Venet. and Luther (da er festiget die Brnnen der tieffen = when He makes firm the fountains of the deep) have rendered it. Elster accordingly believes that this signification must be maintained, because בּ here introduces creative activity, and in itself is probably the transitive use of עזז, as the Arab. 'azz shows: when He set His עז against the מים עזּים (Isa 43:16). But the absence of the subject is in favour of the opinion that here, as everywhere else, it is intransitive; only we may not, with Hitzig, translate: when the fountains of the flood raged wildly; but, since 28b, if not a creative efficiency, must yet express a creative work, either as Ewald, with reference to מעוז, fortress: when they became firm, or better as Fleischer, with reference to מים עזים: when they broke forth with power, with strong fulness. Whether the suff. of חקּו, 29a, refers back to the sea or to Jahve, is decided after the parallel פּיו. If this word is equivalent to its coast (cf. Psa 104:9), then both suffixes refer to the sea; but the coast of the sea, or of a river, is called שׂפה, not פּה, which only means ostium (mouth), not ora. Also Isa 19:7 will require to be translated: by the mouth of the Nile, and that פי, Psa 133:2, may denote the under edge, arises from this, that a coat has a mouth above as well as below, i.e., is open. Thus both suff. are to be referred to God, and פיו d is to be determined after Job 23:12. The clause beginning with ומים corresponds in periodizing discourse to a clause with ut, Ewald, 338. בּחוּקו is the same form, only written plene, as Pro 8:27, בּחקו = בּחקּו = בּחקקו.


  Prov 8:30


  In this sentence, subordinating to itself these designations of time, the principal question is as to the meaning of אמון, Hofmann's interpretation (Schriftbew. i. 97) "continually" (inf. absol. in an adverbial sense) is a judicious idea, and אמן, to endure, remains indeed in אמת (stability); but in this sense, which נאמן represents, it is not otherwise used. Also מהימנתּא (believing, trusting) of the Targ. (Graec. Venet. πίστις, as if the word used were אמוּן) is linguistically inadmissible; the Hebr. האמין corresponds to the Aram. haimēn. One of these two only is possible: אמון means either opifex or alumnus. The meaning alumnus (Aquila, τιθηνουμένη; Meri and Malbim, אמון בחיק האל, ἐν τῷ κόλπῳ τοῦ Θεοῦ) would derive the word from אמן, to support, make firm, take care of; the form ought to have a passive sense (Symm. Theod. ἐστηριγμένη), as גּדול sa ,)חם, twined, pressed, strong, great, and be pointed נקד (with a moveable ā, different from the form בּגוד, חמוץ, Isa 1:17); and אמון, in the meaning nursling, foster-child, favourite (Schultens, Euchel, Elster, and others, also Rashi and Kimchi, who all find in אמון the meaning of education, גידול), would place itself with אמוּן, fostered, Lam 4:5, אמן, fosterer, אמנת ,reret, foster-mother. This is the meaning of the word according to the connection, for Wisdom appears further on as the child of God; as such she had her joy before Him; and particularly God's earth, where she rejoiced with the sons of men, was the scene of her mirth. But on this very account, because this is further said, we also lose nothing if אמון should be interpreted otherwise. And it is otherwise to be interpreted, for Wisdom is, in consequence of קנני (Pro 8:22), and חוללתי, which is twice used (Pro 8:24-25), God's own child; but the designation אמון would make Him to be the אמן of Wisdom; and the child which an אמן bears, Num 11:12, and fosters, Est 2:7, is not his own. Hence it follows that אמון in this signification would be an ἅπαξ λεγόμενον; on the other hand, it really occurs elsewhere, Jer 52:15 (vid., Hitzig l.c.), in the sense of opifex. This sense, which recommends itself to Ewald, Hitzig, Bertheau, and Zckler, lies also at the foundation of the ἁρμόζουσα of the lxx, מתקנא of the Syr., the cuncta componens of Jerome, and the designation of Wisdom as ἡ τῶν πάντων τεχνῖτις of the Book of Wisdom 7:21. The workmaster is called אמון, for which, Sol 7:2, אמן, or rather אמּן (ommân), Aram. and Mishn. אוּמן; not, perhaps, as he whom one entrusts with something in whom one confides or may confide in a work (vid., Fleischer, loc), but from אמן, to be firm, as one who is strong in his art, as perhaps also the right hand, which has the name ימין as being the artifex among the members. The word occurs also as an adjective in the sense of "experienced, skilful," and does not form a fem. according to the use of the word in this case before us, only because handicraft (אוּמנוּת) belongs to men, and not to women; also in the Greek, δημιουργός, in the sense of τὰ δημόσια (εἰς τὸ δημόσιον) ἐργαζόμενος, has no fem.; and in Lat., artifex is used as a substantive (e.g., in Pliny: artifex omnium natura), like an adj. of double gender. It is thus altogether according to rule that we read אמון and not אמונה (after the form בּגודה); also we would make a mistake if we translated the word by the German "Werkmeisterin" work-mistress, directress (Hitzig), for it is intended to be said that she took up the place of a workmaster with Him, whereby chiefly the artistic performances of a חרשׁ artificer are thought of. This self-designation of Wisdom is here very suitable; for after she has said that she was brought forth by God before the world was, and that she was present when it was created, this אמון now answers the question as to what God had in view when He gave to Wisdom her separate existence, and in what capacity she assisted in the creation of the world: it was she who transferred the creative thoughts originally existing in the creative will of God, and set in motion by His creative order, from their ideal into their real effectiveness, and, as it were, artistically carried out the delineations of the several creatures; she was the mediating cause, the demiurgic power which the divine creative activity made use of, as is said, Pro 3:19, "Jahve has by Wisdom founded the earth," and as the Jerusalem Targ. Gen 1:1, in connection with Pro 8:22, translates: בחוּכמא ברא יי ית שׁמיּא וית ארעא.


  But—this is now the question—does the further unfolding of the thoughts here agree with this interpretation of אמון? That we may not misunderstand what follows, we must first of all represent to ourselves, that if אמון meant the foster-child, Wisdom could not yet, in what follows, be thought of as a little child (Num 11:12), for that would be an idea without any meaning; to rejoice [spielen = play] is certainly quite in accordance with youth, as Sa2 2:14 shows (where שׂחק לפני is said of the sportive combat of youthful warriors before the captain), not exclusively little children. So, then, we must guard against interpreting שׁעשׁוּעים, with the lxx and Syr., in the sense of שׁעשׁוּעיו—an interpretation which the Targ., Jerome, the Graec. Venet., and Luther have happily avoided; for mention is not made here of what Wisdom is for Jahve, but of what she is in herself. The expression is to be judged after Psa 109:4 (cf. Gen 12:2), where Hitzig rightly translates, "I am wholly prayer;" but Bttcher, in a way characteristic of his mode of interpretation, prefers, "I am ointment" (vid., Neue Aehrenlese, No. 1222). The delight is meant which this mediating participation in God's creating work imparted to her—joy in the work in which she was engaged. The pluralet. שׁעשׁועים is to be understood here, not after Jer 13:20, but after Isa 11:8; Psa 119:70, where its root-word, the Pilpel שׁעשׁע (proceeding from the primary meaning of caressing, demulcere), signifies intransitively: to have his delight somewhere or in anything, to delight oneself—a synonym to the idea of play (cf. Aram. שׁעא, Ethpe. to play, Ethpa. to chatter); for play is in contrast to work, an occupation which has enjoyment in view. But the work, i.e., the occupation, which aims to do something useful, can also become a play if it costs no strenuous effort, or if the effort which it costs passes wholly into the background in presence of the pleasure which it yields. Thus Wisdom daily, i.e., during the whole course of creation, went forth in pure delight; and the activity with which she translated into fact the creative thoughts was a joyful noise in the sight of God, whose commands she obeyed with childlike devotion; cf. Sa2 6:21, where David calls his dancing and leaping before the ark of the covenant a 'שׂחק לפני ה. But by preference, her delight was in the world, which is illustrated from the Persian Minokhired, which personifies Wisdom, and, among other things, says of her: "The creation of the earth, and its mingling with water, the springing up and the growth of the trees, all the different colours, the odour, the taste, and that which is pleasing in everything—all that is chiefly the endowment and the performance of Wisdom."


  She also there says that she was before all celestial and earthly beings, the first with Ormuzd, and that all that is celestial and earthly arose and also remains in existence by her. But the earth was the dearest object of her delight in the whole world; to help in establishing it (Pro 3:19) was her joyful occupation; to fashion it, and to provide it with the multiplicity of existences designed for it, was the most pleasant part of her creative activity. For the earth is the abode of man, and the heart-pleasure of Wisdom was with (את־, prep.) the children of men; with them she found her high enjoyment, these were her peculiar and dearest sphere of activity.


  Prov 8:31


  Since the statements of Wisdom, as to her participation in the creation of the world, are at this point brought to a close, in this verse there is set forth the intimate relation into which she thus entered to the earth and to mankind, and which she has continued to sustain to the present day. She turned her love to the earth for the sake of man, and to man not merely as a corporeal, but especially as a spiritual being, to whom she can disclose her heart, and whom, if he receives her, she can bring back to God (Book of Wisdom 7:27). There are not here express references to Gen 1 or Gen 2. In יום יום (day for day, as Gen 39:10, cf. Est 2:4, יום ויום) we have not to think of the six days of creation. But inasmuch as the whole description goes down to בּני אדם as its central-point, it denotes that creation came to its close and its goal in man. The connection of תּבל ארץ is as Job 37:12, where ארצה for ארץ is wholly, as לילה, חרסה, and the like, an original accusative.


  Prov 8:32


  After that Wisdom has shown in Pro 8:22-31 how worthy her fellowship is of being an object of desire from her mediating place between God and the world, she begins with this verse (as Pro 7:24; Pro 5:7) the hortatory (parnetische) concluding part of her discourse:


  "And now, ye sons, hearken unto me,


  And salvation to those who keep my ways!"


  The lxx omits Pro 8:33, and obviates the disturbing element of ואשׁרי, 32b, arising from its ו, by a transposition of the stichs. But this ואשרי is the same as the καὶ μακάριος, Mat 11:6; the organic connection lies hid, as Schleiermacher (Hermeneutik, p. 73) well expresses it, in the mere sequence; the clause containing the proof is connected by ו with that for which proof is to be assigned, instead of subordinating itself to it with כּי. Such an exclamatory clause has already been met with in Pro 3:13, there אדם follows as the governed genitive, here a complete sentence (instead of the usual participial construction, שׁמרי דרכי) forms this genitive, Gesen. 123, 3, Anm. 1.


  Prov 8:33


  The summons 32a, and its reason 32b, are repeated in these verses which follow:


  33 "Hear instruction, and be wise,


  And withdraw not.


  34 Blessed is the man who hears me,


  Watching daily at my gates,


  Waiting at the posts of my doors!


  35 For whosoever findeth me has found life,


  And has obtained favour from Jahve;


  36 And whosoever misseth me doeth wrong to himself;


  All they who hate me love death."


  The imper. וחכמוּ, 33a (et sapite), is to be judged after Pro 4:4, וחיה, cf. the Chethı̂b, Pro 13:20; one sees this from the words ואל־תּפרעוּ which follow, to which, after Pro 15:32, as at Pro 4:13, to אל־תּרף, מוּסר is to be placed as object: and throw not to the winds (ne missam faciatis; vid., regarding פרע at Pro 1:25), viz., instruction (disciplinam).


  Prov 8:34


  The אשׁרי here following שׁמעוּ is related to it as assigning a motive, like the ואשׁרי (Pro 8:32) following שׁמעו; according to the Masora, we have to write אשׁרי with Mercha, and on the first syllable Gaja (vid., Baer's Torath Emeth, pp. 26, 29; cf. under Psa 1:1). לשׁקד signifies to watch, not in the sense of ad vigilandum, but vigilando, as Isa 5:22; Isa 30:1; Ewald, 380d. In contradistinction to העיר and הקיץ, which denote watching as the consequence of wakefulness or an interruption of sleep, שׁקד signifies watching as a condition, and that as one which a person willingly maintains (Psychol. p. 275), the intentional watching (cf. Arab. shaḳidha, to fix penetrating eyes upon anything), with על of the place and object and aim (Jer 5:6; cf. העיר על, Job 8:6). The plurals דּלתות (fores, as חמות, Jer 1:18, maenia) and פתחים are amplifying plurs. of extension, suggesting the idea of a palace or temple; מזוּזת (postes portae, in quibus cardines ejus moventur, from זוּז, to move hither and thither) is intended to indicate that he to whom the discourse refers holds himself in closest nearness to the entrance, that he might not miss the moment when it is opened, or when she who dwells there presents herself to view. "The figure is derived from the service of a court: Wisdom is honoured by her disciples, as a queen or high patroness; cf. Samachschari's Golden Necklaces, Pr. 35: Blessed is the man who knocks only at God's door, and who departs not a nail's breadth from God's threshold" (Fl.).


  Prov 8:35


  This verse gives the reason for pronouncing those happy who honour Wisdom. The Chethı̂b is כי מצאי מצאי חיּים, but the passing over into the sing. 35b is harsh and objectionable; the Kerı̂ rightly regards the second מצאי as a mistaken repetition of the first, and substitutes כי מצאי מצא חיים, with which the וחטאי (Pro 8:36) of the antithesis agrees. Regarding מצאי, for which, less accurately, מצאי (only with the Dech without Metheg) is generally written, vid., Accentuationssystem, vii. 2. הפיק, to get out = reach, exchanged with מצא, Pro 3:13 (vid., there); according to its etymon, it is connected with מן, of him from or by whom one has reached anything; here, as Pro 12:2; Pro 18:22, God's favour, favorem a Jova impetravit.


  Prov 8:36


  חטאי may, it is true, mean "my sinning one = he who sins against me (חטא לי)," as קמי is frequently equivalent to קמים עלי; but the contrast of מצאי places it beyond a doubt that חטא stands here in its oldest signification: to miss something after which one runs (Pro 19:2), seeks (Job 5:24), at which one shoots (Hiph. Jdg 20:16), etc., id non attingere quod petitur, Arab. âkhṭa, to miss, opposite to âṣab, to hit (Fl.). Just because it is the idea of missing, which, ethically applied, passes over into that of sin and guilt (of fault, mistake, false step, "Fehls, Fehlers, Fehltritts"), חטא can stand not only with the accusative of the subject in regard to which one errs, Lev 5:16, but also with the accusative of the subject which one forfeits, i.e., misses and loses, Pro 20:2, cf. Hab 2:10; so that not only מאס נפשׁו, Pro 15:32 (animam suam nihili facit), but also חוטא נפשׁו, Pro 20:2 (animam suam pessumdat), is synonymous with חמס נפשׁו (animae suae h. e. sibi ipsi injuriam facit). Whoever misses Wisdom by taking some other way than that which leads to her, acts suicidally: all they who wilfully hate (Piel) wisdom love death, for wisdom is the tree of life, Pro 3:18; wisdom and life are one, 35a, as the Incarnate Wisdom saith, Joh 8:51, "If a man keep my sayings, he shall never see death." In the Logos, Wisdom has her self-existence; in Him she has her personification, her justification, and her truth.


  Proverbs 9


  Prov 9:1


  The preceding discourse pronounces those happy who, having taken their stand at the portal of Wisdom, wait for her appearance and her invitation. There is thus a house of Wisdom as there is a house of God, Psa 84:11; and if now the discourse is of a house of Wisdom, and of an invitation to a banquet therein (like that in the parable, Matt 22, of the invitation to the marriage feast of the king's son), it is not given without preparation:


  1 Wisdom hath builded for herself an house,


  Hewn out her seven pillars;


  2 Hath slaughtered her beasts, mingled her wine;


  Hath also spread her table;


  3 Hath sent out her maidens; she waiteth


  On the highest points of the city.


  Prov 9:1


  Regarding חכמות, vid., at Pro 1:20. It is a plur. excellentiae, which is a variety of the plur. extensivus. Because it is the expression of a plural unity, it stands connected (as for the most part also אלהים, Deus) with the sing. of the predicate. The perfects enumerate all that Wisdom has done to prepare for her invitation. If we had a parable before us, the perf. would have run into the historical ותּשׁלח; but it is, as the תקרא shows, an allegorical picture of the arrangement and carrying out of a present reality. Instead of בּנתה לּהּ בּית there is בּנתה בּיתהּ, for the house is already in its origin represented as hers, and 1b is to be translated: she has hewn out her seven pillars (Hitzig); more correctly: her pillars, viz., seven (after the scheme דבּתם רעה, Gen 37:2); but the construction is closer. שׁבעה is, altogether like Exo 25:37, the accusative of the second object, or of the predicate after the species of verba, with the idea: to make something, turn into something, which take to themselves a double accusative, Gesen. 139, 2: excidit columnas suas ita ut septem essent. Since the figure is allegorical, we may not dispense with the interpretation of the number seven by the remark, "No emphasis lies in the number" (Bertheau). First, we must contemplate architecturally the house with seven pillars: "They are," as Hitzig rightly remarks, "the pillars of the מסדּרון (porch) [vid. Bachmann under Jdg 3:23, and Wetstein under Psa 144:12, where חטב is used of the cutting out and hewing of wood, as חצב of the cutting out and hewing of stone] in the inner court, which bore up the gallery of the first (and second) floors: four of these in the corners and three in the middle of three sides; through the midst of these the way led into the court of the house-floor the area." But we cannot agree with Hitzig in maintaining that, with the seven pillars of chap. 8 and 9, the author looks back to the first seven chapters (Arab. âbwab, gates) of this book; we think otherwise of the component members of this Introduction to the Book of Proverbs; and to call the sections of a book "gates, שׁערים," is a late Arabico-Jewish custom, of which there is found no trace whatever in the O.T. To regard them also, with Heidenheim (cf. Dante's Prose Writings, translated by Streckfuss, p. 77), as representing the seven liberal arts (שׁבע חכמות) is impracticable; for this division of the artes liberales into seven, consisting of the Trivium (Grammar, Rhetoric, and Dialectics) and Quadrivium (Music, Arithmetic, Geometry, and Astronomy), is not to be looked for within the old Israelitish territory, and besides, these were the sciences of this world which were so divided; but wisdom, to which the discourse here refers, is wholly a religious-moral subject. The Midrash thinks of the seven heavens (שׁבעה רקיעים), or the seven climates or parts of the earth (שׁבעה ארצות), as represented by them; but both references require artificial combinations, and have, as also the reference to the seven church-eras (Vitringa and Chr. Ben. Michaelis), this against them, that they are rendered probable neither from these introductory proverbial discourses, nor generally from the O.T. writings. The patristic and middle-age reference to the seven sacraments of the church passes sentence against itself; but the old interpretation is on the right path, when it suggests that the seven pillars are the seven gifts of the Holy Ghost. The seven-foldness of the manifestation of the Spirit, already brought near by the seven lamps of the sacred candelabra (the מנורה), is established by Isa 11:2 (vid., l.c.); and that Wisdom is the possessor and dispenser of the Spirit she herself testifies, Pro 1:23. Her Spirit is the "Spirit of wisdom;" but at the same time, since, born of God, she is mediatrix between God and the world, also the "Spirit of Jahve," He is the "spirit of understanding," the "spirit of counsel," and the "spirit of might" (Isa 11:2); for she says, Pro 8:14, "Counsel is mine, and reflection; I am understanding, I have strength." He is also the "spirit of knowledge," and the "spirit of the fear of the Lord" (Isa 11:2); for fear and the knowledge of Jahve are, according to Pro 9:14, the beginning of wisdom, and essentially wisdom itself.


  Prov 9:2


  If thus the house of Wisdom is the place of her fellowship with those who honour her, the system of arrangements made by her, so as to disclose and communicate to her disciples the fulness of her strength and her gifts, then it is appropriate to understand by the seven pillars the seven virtues of her nature communicating themselves (apocalyptically expressed, the ἑπτὰ πνεύματα), which bear up and adorn the dwelling which she establishes among men. Flesh and wine are figures of the nourishment for the mind and the heart which is found with wisdom, and, without asking what the flesh and the wine specially mean, are figures of the manifold enjoyment which makes at once strong and happy. The segolate n. verbale טבח, which Pro 7:22 denoted the slaughtering or the being slaughtered, signifies here, in the concrete sense, the slaughtered ox; Michaelis rightly remarks that טבח, in contradistinction to זבח, is the usual word for mactatio extrasacrificialis. Regarding מסך יין, vid., under Isa 5:22; it is not meant of the mingling of wine with sweet scents and spices, but with water (warm or cold), and signifies simply to make the wine palatable (as κεραννύναι, temperare); the lxx ἐκέρασεν εἰς κρατῆρα, κρατήρ is the name of the vessel in which the mixing takes place; they drank not ἄκρατον, but κεκερασμένον ἄκρατον, Rev 14:10. The frequently occurring phrase ערך שׁלחן signifies to prepare the table (from שׁלּח, properly the unrolled and outspread leather cover), viz., by the placing out of the dishes (vid., regarding ערך, under Gen 22:9).


  Prov 9:3


  The verb קרא, when a feast is spoken of, means to invite; קראים, Pro 9:18 (cf. Sa1 9:13, etc.), are the guests. נערותיה the lxx translates τοὺς ἑαυτῆς δούλους, but certainly here the disciples are meant who already are in the service of Wisdom; but that those who are invited to Wisdom are thought of as feminine, arises from the tasteful execution of the picture. The invitation goes forth to be known to all far and wide, so that in her servants Wisdom takes her stand in the high places of the city. Instead of בּראשׁ, Pro 8:2; Pro 1:21, there is used here the expression על־גּפּי. We must distinguish the Semitic גּף (= ganf), wings, from גנף = כנף, to cover, and גּף (= gaff or ganf), the bark, which is derived either from גּפף or גּנף, Arab. jnf, convexus, incurvus et extrinsecus gibber fuit, hence originally any surface bent outwards or become crooked (cf. the roots cap, caf, קב כף גף גב, etc.), here the summit of a height (Fl.); thus not super alis (after the analogy of πτερύγιον, after Suidas = ἀκρωτήριον), but super dorsis (as in Lat. we say δορσυμ μοντις, and also viae).


  Prov 9:4


  Now follows the street-sermon of Wisdom inviting to her banquet:


  4 Who is simple? let him come hither!"


  Whoso wanteth understanding, to him she saith:


  5 "Come, eat of my bread,


  And drink of the wine which I have mingled!


  6 Cease, ye simple, and live,


  And walk straight on in the way of understanding."


  The question מי פּתי (thus with Munach, not with Makkeph, it is to be written here and at Pro 9:16; vid., Baer's Torath Emeth, p. 40), quis est imperitus, is, as Psa 25:12, only a more animated expression for quisquis est. The retiring into the background of the נערות (servants), and the immediate appearance of Wisdom herself, together with the interruption, as was to be expected, of her connected discourses by the אמרה לּו, are signs that the pure execution of the allegorical representation is her at an end. Hitzig seeks, by the rejection of Pro 9:4, Pro 9:5, Pro 9:7-10, to bring in a logical sequence; but these interpolations which he cuts out are yet far more inconceivable than the proverbial discourses in the mouth of Wisdom, abandoning the figure of a banquet, which besides are wholly in the spirit of the author of this book. That Folly invites to her, Pro 9:16, in the same words as are used by Wisdom, Pro 9:4, is not strange; both address themselves to the simple (vid., on פּתי at Pro 1:4) and those devoid of understanding (as the youth, Pro 7:7), and seek to bring to their side those who are accessible to evil as to good, and do not dully distinguish between them, which the emulating devertat huc of both imports. The fourth verse points partly backwards, and partly forwards; 4a has its introduction in the תקרא of Pro 9:3; on the contrary, 4b is itself the introduction of what follows. The setting forth of the nom. absolutus חסר־לב is conditioned by the form of 4a; the מי (cf. 4a) is continued (in 4b) without its needing to be supplied: excors (= si quis est excors) dicit ei (not dixit, because syntactically subordinating itself to the תקרא). It is a nominal clause, whose virtual predicate (the devoid of understanding is thus and thus addressed by her) as in Pro 9:16.


  Prov 9:5


  The plur. of the address shows that the simple (inexperienced) and the devoid of understanding are regarded as essentially one and the same class of men. The בּ after לחם and שׁתה proceeds neither from the idea of eating into (hewing into) anything, nor from the eating with anything, i.e., inasmuch as one makes use of it, nor of pampering oneself with anything (as ראה ב); Michaelis at last makes a right decision (cf. Lev 22:11; Jdg 13:16; Job 21:25, and particularly לחם בּ, Psa 141:4): communicationem et participationem in re fruenda denotat; the lxx φάγετε τῶν ἐμῶν ἄρτων. The attributive מסכתּי stands with backward reference briefly for מסכתּיו. That Wisdom, Pro 9:2, offers flesh and wine, but here presents bread and wine, is no contradiction, which would lead us, with Hitzig, critically to reject Pro 9:4 and Pro 9:5 as spurious; לחם is the most common, all-comprehensive name for nourishment. Bertheau suitably compares Jahve's invitation, Isa 55:1, and that of Jesus, Joh 6:35.


  Prov 9:6


  That פתאים is a plur. with abstract signification (according to which the four Greek and the two Aramaean translations render it; the Graec. Venet., however, renders τοὺς νηπίους) is improbable; the author forms the abstr. Pro 9:13 otherwise, and the expression here would be doubtful. For פתאים is here to be rendered as the object-accus.: leave the simple, i.e., forsake this class of men (Ahron b. Joseph; Umbreit, Zckler); or also, which we prefer (since it is always a singular thought that the "simple" should leave the "simple"), as the vocative, and so that עזבוּ means not absolutely "leave off" (Hitzig), but so that the object to be thought of is to be taken from פתאים: give up, leave off, viz., the simple (Immanuel and others; on the contrary, Rashi, Meri, and others, as Ewald, Bertheau, decide in favour of פתאים as n. abstr.). Regarding וחיוּ, for et vivetis, vid., Pro 4:4. The lxx, paraphrasing: ἵνα εἰς τὸν αἰῶνα βασιλεύσητε. אשׁר is related to אשׁוּר (אשׁוּר) is דּרך to דּרך; the Piel, not in its intrans. (vid., Pro 4:14) but in its trans. sense (Isa 1:17; Isa 3:12, etc.), shows that the idea of going straight out and forwards connects itself therewith. The peculiarity of the פתי is just the absence of character.


  Prov 9:7


  In what now follows the discourse of Wisdom is continued; wherefore she directs her invitation to the simple, i.e., those who have not yet decided, and are perhaps susceptible of that which is better:


  7 "He who correcteth a scorner draweth upon himself insult;


  And he who communicateth instruction to a scorner, it is a dishonour to him.


  8 Instruct not a scorner, lest he hate thee;


  Give instruction to the wise, so he will love thee.


  9 Give to the wise, and he becomes yet wiser;


  Give knowledge to the upright, and he gains in knowledge."


  Zckler thinks that herewith the reason for the summons to the "simple" to forsake the fellowship of men of their own sort, is assigned (he explains 6a as Ahron b. Joseph: הפרדו מן הפתאים); but his remark, that, under the term "simple," mockers and wicked persons are comprehended as belonging to the same category, confounds two sharply distinguished classes of men. לץ is the freethinker who mocks at religion and virtue (vid., Pro 1:22), and רשׁע the godless who shuns restraint by God and gives himself up to the unbridled impulse to evil. The course of thought in Pro 9:7 and onwards shows why Wisdom, turning from the wise, who already are hers, directs herself only to the simple, and those who are devoid of understanding: she must pass over the לץ and רשׁע dna , because she can there hope for no receptivity for her invitation; she would, contrary to Mat 7:6, "give that which is holy to the dogs, and cast her pearls before swine." יסר, παιδεύειν (with the prevailing idea of the bitter lesson of reproof and punishment), and הוכיח, ἐλέγχειν, are interchangeable conceptions, Psa 94:10; the ל is here exponent of the object (to bring an accusation against any one), as Pro 9:8, Pro 15:12 (otherwise as Isa 2:4; Isa 11:4, where it is the dat. commodi: to bring unrighteousness to light, in favour of the injured). יסר לץ is pointed with Mahpach of the penultima, and thus with the tone thrown back. The Pasek, placed in some editions between the two words, is masoretically inaccurate. He who reads the moral to the mocker brings disgrace to himself; the incorrigible replies to the goodwill with insult. Similar to the לקח לו here, is מרים tollit = reportat, Pro 3:25; Pro 4:27. In 7b מוּמו is by no means the object governed by וּמוכיח: and he who shows to the godless his fault (Meri, Arama, Lwenstein: מומו = על־מומו, and thus also the Graec. Venet. μῶμον ἑαυτῷ, scil. λαμβάνει); plainly מומו is parallel with קלון. But מומו does not also subordinate itself to לקח as to the object. parallel קלון: maculam sibimet scil. acquirit; for, to be so understood, the author ought at least to have written לו מוּם. Much rather מומו is here, as at Deu 32:5, appos., thus pred. (Hitzig), without needing anything to be supplied: his blot it is, viz., this proceeding, which is equivalent to מוּמא הוּא ליהּ (Targ.), opprobrio ipsi est. Zckler not incorrectly compares Psa 115:7 and Ecc 5:16, but the expression (macula ejus = ipsi) lies here less remote from our form of expression. In other words: Whoever correcteth the mockers has only to expect hatred (אל־תוכח with the tone thrown back, according to rule; cf. on the contrary, Jdg 18:25), but on the other hand, love from the wise.


  Prov 9:8


  The ו in ויאהבך is that of consequence (apodosis imperativi): so he will love thee (as also Ewald now translates), not: that he may love thee (Syr., Targ.), for the author speaks here only of the consequence, not of something else, as an object kept in view. The exhortation influences the mocker less than nothing, so much the more it bears fruit with the wise. Thus the proverb is confirmed habenti dabitur, Mat 13:12; Mat 25:29.


  Prov 9:9


  If anything is to be supplied to תּן, it is לקח (Pro 4:2); but תן, tradere, παραδιδόναι, is of itself correlat. of לקח, accipere (post-bibl. קבּל), παραλαμβάνειν, e.g., Gal 1:9. הודיע ל = to communicate knowledge, דעת, follows the analogy of הוכיח ל, to impart instruction, תוכחת. Regarding the jussive form ויוסף in the apod. imper., vid., Gesen. 128, 2. Observe in this verse the interchange of חכם and צדיק! Wisdom is not merely an intellectual power, it is a moral quality; in this is founded her receptivity of instruction, her embracing of every opportunity for self-improvement. She is humble; for, without self-will and self-sufficiency, she makes God's will her highest and absolutely binding rule (Pro 3:7).


  Prov 9:10


  These words naturally follow:


  10 "The beginning of wisdom is the fear of Jahve,


  And the knowledge of the Holy One is understanding."


  This is the highest principle of the Chokma, which stands (Pro 1:7) as a motto at the beginning of the Book of Proverbs. The lxx translate ראשׁית there (Pro 1:7), and תּחלּת here, by ἀρχή. Gusset distinguishes the two synonyms as pars optima and primus actus; but the former denotes the fear of God as that which stands in the uppermost place, to which all that Wisdom accomplishes subordinates itself; the latter as that which begins wisdom, that which it proposes to itself in its course. With יהוה is interchanged, Pro 2:5, אלהים, as here קדושׁים, as the internally multiplicative plur. (Dietrich, Abhandlungen, pp. 12, 45), as Pro 30:3, Jos 24:9; Hos 12:1, of God, the "Holy, holy, holy" (Isa 6:3), i.e., Him who is absolutely Holy. Michaelis inaccurately, following the ancients, who understood not this non-numerical plur.: cognitio quae sanctos facit et sanctis propria est. The דּעת, parallel with יראת, is meant of lively practical operative knowledge, which subordinates itself to this All-holy God as the normative but unapproachable pattern.


  Prov 9:11


  The singular reason for this proverb of Wisdom is now given:


  "For by me will thy days become many,


  And the years of thy life will be increased."


  Incorrectly Hitzig: "and years of life will increase to thee;" הוסיף is always and everywhere (e.g., also Job 38:11) transitive. In the similar passage, Pro 3:2, יוסיפו had as its subject the doctrine of Wisdom; here חכמה and בינה it is not practicable to interpret as subj., since 11a Wisdom is the subject discoursing—the expression follows the scheme, dicunt eos = dicuntur, as e.g., Job 7:3; Gesen. 137—a concealing of the operative cause, which lies near, where, as Pro 2:22, the discourse is of severe judgment, thus: they (viz., the heavenly Powers) will grant to thee years of life (חיּים in a pregnant sense, as Pro 3:2) in rich measure, so that constantly one span comes after another. But in what connection of consequence does this stand with the contents of the proverb, Pro 9:10? The ancients say that the clause with כי refers back to Pro 9:5. The Pro 9:7-10 (according also to Fl.) are, as it were, parenthetic. Hitzig rejects these verses as an interpolation, but the connection of Pro 9:11 with 5f. retains also something that is unsuitable: "steps forward on the way of knowledge, for by me shall thy days become many;" and if, as Hitzig supposes, Pro 9:12 is undoubtedly genuine, whose connection with Pro 9:11 is in no way obvious, then also will the difficulty of the connection of Pro 9:7-10 with the preceding and the succeeding be no decisive mark of the want of genuineness of this course of thought. We have seen how the progress of Pro 9:6 to 7 is mediated: the invitation of Wisdom goes forth to the receptive, with the exclusion of the irrecoverable. And Pro 9:11 is related to Pro 9:10, as the proof of the cause from the effect. It is the fear of God with which Wisdom begins, the knowledge of God in which above all it consists, for by it is fulfilled the promise of life which is given to the fear of God, Pro 10:27; Pro 14:27; Pro 19:23, cf. Deu 4:40, and to humility, which is bound up with it. Pro 10:17.


  Prov 9:12


  This wisdom, resting on the fear of God, is itself a blessing to the wise:


  "If thou art wise, thou art wise for thyself;


  And if thou mockest, thou alone shalt bear it."


  The lxx, with the Syr., mangle the thought of 12a, for they translate: if thou art wise for thyself, so also thou wilt be wise for thy neighbour. The dat. commodi לך means that it is for the personal advantage of the wise to be wise. The contrast expressed by Job 22:2.: not profitable to God, but to thyself (Hitzig), is scarcely intended, although, so far as the accentuation is antithetic, it is the nearest. The perf. ולצתּ is the hypothetical; Gesen. 126, 1. To bear anything, viz., anything sinful (חטא or עון), is equivalent to, to atone for it, Job 34:2, cf. Num 9:13; Eze 23:35. Also 12b is a contrast scarcely aimed at. Wisdom is its own profit to man; libertinism is its own disgrace. Man decides, whenever he prefers to be wise, or to be a mocker of religion and of virtue, regarding his own weal and woe. With this nota bene the discourse of Wisdom closes.


  Prov 9:13


  The poet now brings before us another figure, for he personifies Folly working in opposition to Wisdom, and gives her a feminine name, as the contrast to Wisdom required, and thereby to indicate that the seduction, as the 13th proverbial discourse (chap. 7) has shown, appears especially in the form of degraded womanhood:


  13 The woman Folly [Frau Thorheit] conducts herself boisterously,


  Wantonness, and not knowing anything at all;


  14 And hath seated herself at the door of her house,


  On a seat high up in the city,


  15 To call to those who walk in the way,


  Who go straight on their path.


  The connection of אשת כּסילוּת is genitival, and the genitive is not, as in אשׁת רע, Pro 6:24, specifying, but appositional, as in בת־ציון (vid., under Isa 1:8). הומיּה [boisterous] is pred., as Pro 7:11 : her object is sensual, and therefore her appearance excites passionately, overcoming the resistance of the mind by boisterousness. In 13b it is further said who and how she is. פּתיּוּת she is called as wantonness personified. This abstract פּתיּוּת, derived from פּתי, must be vocalized as אכזריּוּת; Hitzig thinks it is written with a on account of the following u sound, but this formation always ends in ijjûth, not ajjûth. But as from חזה as well חזּיון = חזיון as חזון is formed, so from פּתה as well פּתוּת like חזוּת or פּתוּת like לזוּת, רעוּת, as פּתיוּת (instead of which פּתיּוּת is preferred) can be formed; Kimchi rightly (Michlol 181a) presents the word under the form פּעלוּת. With וּבל (Pro 14:7) poetic, and stronger than לאו, the designation of the subject is continued; the words וּבל־ידעה מּה (thus with Mercha and without Makkeph following, ידעה is to be written, after Codd. and old editions) have the value of an adjective: and not knowing anything at all (מה = τὶ, as Num 23:3; Job 13:13, and here in the negative clause, as in prose מאוּמה), i.e., devoid of all knowledge. The Targ. translates explanatorily: not recognising טבתּא, the good; and the lxx substitutes: she knows not shame, which, according to Hitzig, supposes the word כּלמּה, approved of by him; but כלמה means always pudefactio, not pudor. To know no כלמה would be equivalent to, to let no shaming from without influence one; for shamelessness the poet would have made use of the expression ובל־ידעה בּשׁת. In וישׁבה the declaration regarding the subject beginning with הומיה is continued: Folly also has a house in which works of folly are carried one, and has set herself down by the door (לפּתח as לפי, Pro 8:3) of this house; she sits there על־כּסּא. Most interpreters here think on a throne (lxx ἐπὶ δίφρου, used especially of the sella curulis); and Zckler, as Umbreit, Hitzig, and others, connecting genitiv. therewith מרמי קרת, changes in 14b the scene, for he removes the "high throne of the city" from the door of the house to some place elsewhere. But the sitting is in contrast to the standing and going on the part of Wisdom on the streets preaching (Evagrius well renders: in molli ignavaque sella); and if כסא and house-door are named along with each other, the former is a seat before the latter, and the accentuation rightly separates by Mugrash כסא from מרמי קרת. "According to the accents and the meaning, מרמי קרת is the acc. loci: on the high places of the city, as Pro 8:2." (Fl.). They are the high points of the city, to which, as Wisdom, Pro 9:3, Pro 8:2, so also Folly, her rival (wherefore Ecc 10:6 does not appertain to this place), invites followers to herself. She sits before her door to call לעברי דרך (with Munach, as in Cod. 1294 and old editions, without the Makkeph), those who go along the way (genitive connection with the supposition of the accusative construction, transire viam, as Pro 2:7), to call (invite) המישּׁרים (to be pointed with מ raphatum and Gaja going before, according to Ben-Asher's rule; vid., Methegsetz. 20), those who make straight their path, i.e., who go straight on, directly before them (cf. Isa 57:2). The participial construction (the schemes amans Dei and amans Deum), as well as that of the verb קרא (first with the dat. and then with the accus.), interchange.


  Prov 9:16


  The woman, who in her own person serves as a sign to her house, addresses those who pass by in their innocence (לתמּם, Sa2 15:11):


  16 "Whoso is simple, let him turn in hither!"


  And if any one is devoid of understanding, she saith to him:


  17 "Stolen waters taste sweet,


  And the bread of secrecy is pleasant."


  פּתי (folly, simplicity) has a side accessible to good and its contrary: Wisdom is connected with the one side, and Folly with the other. And as the חסר־לב offers a vacuum to Wisdom which may perhaps be filled with the right contents, so is this vacuum welcome to Folly, because it meets there no resistance. In this sense, Pro 9:16 is like Pro 9:4 (excepting the addition of a connecting and of a concluding ו: et si quis excors, tum dicit ei); the word is the same in both, but the meaning, according to the two speakers, is different. That to which they both invite is the pleasure of her fellowship, under the symbol of eating and drinking; in the one case it is intellectual and spiritual enjoyment, in the other sensual. That Wisdom offers (Pro 9:5) bread and wine, and Folly water and bread, has its reason in this, that the particular pleasure to which the latter invites is of a sensual kind; for to drink water out of his own or out of another fountain is (Pro 3:15-20) the symbol of intercourse in married life, or of intercourse between the unmarried, particularly of adulterous intercourse. מים גּנוּבים (correct texts have it thus, without the Makkeph) is sexual intercourse which is stolen from him who has a right thereto, thus carnal intercourse with אושׁת אישׁ; and לחם סתרים fleshly lust, which, because it is contrary to the law, must seek (cf. furtum, secret love intrigue) concealment (סתרים, extensive plur., as מעמקּים; Bttcher, 694). Just such pleasure, after which one wipes his mouth as if he had done nothing (Pro 30:20), is for men who are without wisdom sweet (מתק, Job 20:12) and pleasant; the prohibition of it gives to such pleasure attraction, and the secrecy adds seasoning; and just such enjoyments the כסילות, personified carnality, offers. But woe to him who, befooled, enters her house!


  Prov 9:18


  He goes within:


  18 And he knows not that the dead are there;


  In the depths of Hades, her guests.


  How near to one another the house of the adulteress and Hades are, so that a man passes through the one into the other, is already stated in Pro 2:18; Pro 7:27. Here, in the concluding words of the introduction to the Book of Proverbs, addressed to youth, and for the most part containing warning against sinful pleasure, these two further declarations are advanced: the company assembled in the house of lewdness consists of רפאים, i.e., (cf. p. 83) the old, worn-out, who are only in appearance living, who have gone down to the seeming life of the shadowy existence of the kingdom of the dead; her (כסילות) invited ones (cf. Pro 7:26, her slaughtered ones) are in the depths of Hades (not in the valleys, as Umbreit, Lwenstein, and Ewald translate, but in the depths, Aquila, Symmachus, Theodotion, ἐπὶ τοῖς βαθέσι; for עמקי is not only plur. to עמק, but also per metaplasmum to עמק, Pro 25:3, as אמרי to אמר), thus in שׁאול תּחתּית (Deu 32:22); they have forsaken the fellowship of the life and of the love of God, and have sunk into the deepest destruction. The house of infamy into which Folly allures does not only lead to hell, it is hell itself; and they who permit themselves to be thus befooled are like wandering corpses, and already on this side of death are in the realm of wrath and of the curse.


  Proverbs 10


  Prov 10:1


  In the introduction, chap. 1-9, there are larger sections of interconnected thoughts having one common aim. Even in Prov 6:1-19 there are manifestly three proverbial discourses distinguished from one another, shorter indeed, yet containing one fundamental thought. Such proverbs as are primarily designed to form one completed little whole of themselves, are not here to be met with. On the contrary, the Solomonic collection which now follows consists of pure distichs, for the most part antithetical, but at the same time going over all the forms of the technical proverb, as we have already shown; vid., p. 16. Accordingly the exposition must from this point onward renounce reproduced combinations of thought. The succession of proverbs here is nevertheless not one that is purely accidental or without thought; it is more than a happy accident when three of the same character stand together; the collector has connected together proverb with proverb according to certain common characteristics (Bertheau). And yet more than that: the mass separates itself into groups, not merely succeeding one another, but because a certain connection of ideas connects together a number of proverbs, in such a way that the succession is broken, and a new point of departure is arrived at (Hitzig). There is no comprehensive plan, such as Oetinger in his summary view of its contents supposes; the progressive unfolding follows no systematic scheme, but continuously wells forth. But that the editor, whom we take also to be the arranger of the contents of the book, did not throw them together by good chance, but in placing them together was guided by certain reasons, the very first proverb here shows, for it is chosen in conformity with the design of this book, which is specially dedicated to youth:


  1 A wise son maketh glad his father;


  A foolish son is his mother's grief.


  One sees here quite distinctly (cf. Hos 13:13) that חכם (from חכם, properly to be thick, stout, solid, as πυκνός = σοφός) is primarily a practical and ethical conception. Similar proverbs are found further on, but consisting of synonymous parallel members, in which either the father both times represents the parents, as Pro 17:21; Pro 23:24, or father and mother are separated, each being named in different members, as Pro 17:25; Pro 23:25, and particularly Pro 15:20, where 20a = 1a of the above proverb. It is incorrect to say, with Hitzig, that this contrast draws the division after it: the division lies nearer in the synonymous distichs, and is there less liable to be misunderstood than in the antithetic. Thus, from this proverb before us, it might be concluded that grief on account of a befooled son going astray in bypaths, and not coming to the right way, falls principally on the mother, as (Sir. 3:9) is often the case in unfortunate marriages. The idea of the parents is in this way only separated, and the two members stand in suppletive interchangeable relationship. ישׂמּח is the middle of the clause, and is the usual form in connection; ישׂמּח is the pausal form. תּוּגה, from הוגה (יגה), has pass. , as תּורה, act. . "The expression of the pred. 1b is like Pro 3:17; Pro 8:6; Pro 10:14.; cf. e.g., Arab. âlastaḳṣa furkat, oversharpening is dividing, i.e., effects it inquiries become or lead to separation (cf. our proverb, Allzuscharf macht scharig = too much sharpening makes full of notches); Burckhardt, Sprchw. Nr. 337" (Fl.).


  Prov 10:2


  There follows now a series of proverbs which place possessions and goods under a moral-religious point of view:


  Treasures of wickedness bring no profit;


  But righteousness delivers from death.


  The lxx and Aquila translate ἀνόμους (ἀσεβεῖς). הועיל (to profit) with the accus. is possible, Isa 57:12, but אוצרות one does not use by itself; it requires a genitive designating it more closely. But also דּרשּׂיעא of the Targ., παρανόμων of Symmachus, fails; for the question still remains, to whom? Rightly Syr., Jerome, Theodotion, and the Quinta: ἀσεβείας, cf. Pro 4:17; Mic 4:10; Luk 16:9, μαμωνᾶς τῆς ἀδικίας. Treasures to which wickedness cleaves profit not, viz., him who has collected them through wickedness. On the contrary, righteousness saves from death (2b = Pro 11:4, where the parallelism makes it clear that death as a judgment is meant). In Deu 24:13 it had been already said that compassionate love is "righteousness before the Lord," the cardinal virtue of the righteousness of life. Faith (Hab 2:4) is its soul, and love its life. Therefore δικαιοσύνη and ἐεημοσύνη are interchangeable ideas; and it ought not to be an objection against the Apocrypha that it repeats the above proverb, ἐλεημοσύνη ἐκ θανάτου ῥύεται, Tob. 4:10; 12:9, Sir. 3:30; 29:12, for Dan 4:24 also says the very same thing, and the thought is biblical, in so far as the giving of alms is understood to be not a dead work, but (Psa 112:9) the life-activity of one who fears God, and of a mind believing in Him and resting in His word.


  Prov 10:3


  Another proverb, the members of which stand in chiastic relation to those of the preceding:


  Jahve does not suffer the soul of the righteous to hunger;


  But the craving of the godless He disappointeth.


  The thought is the same as Pro 13:25. There, as also at Pro 6:30, the soul is spoken of as the faculty of desire, and that after nourishment, for the lowest form of the life of the soul is the impulse to self-preservation. The parallel הוּה, in which lxx and Ar. erroneously find the meaning of חיּה, life, the Syr. Targ. the meaning of הון, possession, means the desire, without however being related to אוּה (Berth.); it is the Arab. hawan, from הוה, Arab. haway, which, from the fundamental meaning χαίνειν, hiare, to gape, yawn, signifies not only unrestrained driving along, and crashing overthrow (cf. Pro 11:6; Pro 19:13), but also the breaking forth, ferri in aliquid, whence הוּה, Arab. hawan, violent desire, in Hebr. generally (here and Psa 52:9, Mich. Pro 7:3) of desire without limits and without restraint (cf. the plur. âhawâ, arbitrary actions, caprices); the meanings deduced from this important verbal stem (of which also הוה היה, accidere, and then esse, at least after the Arabic conception of speech, is an offshoot) are given by Fleischer under Job 37:6, and after Fleischer by Eth, Schlafgemach der Phantasie, ii. p. 6f. The verb הדף signifies to push in the most manifold shades, here to push forth, repellere, as Kg2 4:27 (cf. Arab. ḥadhaf, to push off = to discharge); the fut. is invariably יהדּף, like יהגּה. God gives satisfaction to the soul of the righteous, viz., in granting blessings. The desire of the wicked He does not suffer to be accomplished; it may appear for a long time as if that which was aimed at was realized, but in the end God pushes it back, so that it remains at a distance, because contrary to Him. Instead of והות רשׁעים, some editions (Plantin 1566, Bragadin 1615) have והות בּגדים, but, in opposition to all decided testimony, only through a mistaken reference to Pro 11:6.


  Prov 10:4


  There follow two proverbs which say how one man fails and another succeeds:


  He becomes poor who bears a sluggish hand;


  But the hand of the diligent maketh rich.


  These three proverbs, Pro 19:15; Pro 12:24, Pro 12:27, are similar. From the last two it is seen that רמיּה is a subst., as also from Psa 120:2. (לשׁון רמיּה, from a crafty tongue) that it is an adject., and from Lev 14:15. (where כּף is fem.) that it may be at the same time an adject. here also. The masc. is רמי, like טרי to טריּה ot , but neither of these occur; "the fundamental idea is that of throwing oneself down lazily, when one with unbent muscles holds himself no longer erect and stretched, Arab. taramy" (Fl.). The translation: deceitful balances (Lwenstein after Rashi), is contrary to biblical usage, which knows nothing of כף in this Mishnic meaning. But if כף is here regarded as fem., then it cannot be the subject (Jerome, egestatem operata est manus remissa), since we read עשׂה, not עשׂה. But ראשׁ also is not suitable as the subject (lxx, Syr., Targ.), for poverty is called רישׁ, רישׁ, ראשׁ; on the contrary, רשׁ, plur. רשׁים or ראשׁים, is used adjectively. Since now the adject. רשׁ, Sa1 12:14, is also written ראשׁ, it may be translated: Poor is he who... (Bertheau); but we much rather expect the statement of that which happens to such an one, thus: Poor will he be... ראשׁ, 3 praet. = רשׁ, Psa 34:11, with the same (grammatically incorrect) full writing as קאם, Hos 10:14. In the conception of the subject, כף־רמיה, after Jer 48:10, is interpreted as the accus. of the manner (Berth.: whoever works with sluggish hand); but since עשׂה רמיה (in another sense indeed: to practise cunning) is a common phrase, Psa 52:4; Psa 101:7, so also will כף־רמיה be regarded as the object: qui agit manum remissam, whoever carries or moves such a hand (Hitzig). In 4b working is placed opposite to bearing: the diligent hand makes rich, ditat or divitias parit; but not for itself (Gesen. and others: becomes rich), but for him who bears it. The diligent man is called חרוּץ, from חרץ, to sharpen, for, as in ὀξύς, acer, sharpness is transferred to energy; the form is the same as הלּוּק, smooth (for the ā is unchangeable, because recompensative), a kindred form to קטול like חמוץ, and Arab. fâ'ûl as fashawsh, a boaster, wind-bag, either of active (as חנּוּן) or (as חלוק, חרוץ, עמּוּד, שׁכּוּל) of passive signification.


  Prov 10:5


  There is now added a proverb which, thus standing at the beginning of the collection, and connecting itself with Pro 10:1, stamps on it the character of a book for youth:


  He that gathereth in summer is a wise son;


  But he that is sunk in sleep in the time of harvest is a son that causeth shame.


  Von Hofmann (Schriftb. ii. 2. 403) rightly interprets בּן משׂכּיל and בּן מבישׁ, with Cocceius and others, as the subject, and not with Hitzig as predicate, for in nominal clauses the rule is to place the predicate before the subject; and since an accurate expression of the inverted relation would both times require הוא referring to the subject, so we here abide by the usual syntax: he that gathers in summer time is... Also the relation of the members of the sentence, Pro 19:26, is a parallel from which it is evident that the misguided son is called מבישׁ as causing shame, although in הבישׁ the idea to put to shame (= to act so that others are ashamed) and to act shamefully (disgracefully), as in השׂכיל the ideas to have insight and to act intelligently, lie into one another (cf. Pro 14:35); the root-meaning of השׂכיל is determined after שׂכל, which from שׂכל, complicare, designates the intellect as the faculty of intellectual configuration. בּושׁ, properly disturbari, proceeds from a similar conception as the Lat. confundi (pudore). קיץ and קציר fall together, for קיץ (from קוץ = qât, to be glowing hot) is just the time of the קציר; vid., under Gen 8:22. To the activity of a thoughtful ingathering, אגר, for a future store (vid., Pro 6:7), stands opposed deep sleep, i.e., the state of one sunk in idleness. נרדּם means, as Schultens has already shown, somno penitus obrui, omni sensu obstructo et oppilato quasi, from רדם, to fill, to shut up, to conclude; the derivation (which has been adopted since Gesenius) from the Arab. word having the same sound, rdm, stridere, to shrill, to rattle (but not stertere, to snore), lies remote in the Niph., and also contradicts the usage of the word, according to which it designates a state in which all free activity is bound, and all reference to the external world is interrupted; cf. תּרדּמה, Pro 19:15, of dulness, apathy, somnolency in the train of slothfulness. The lxx has here one distich more than the Hebr. text.


  Prov 10:6


  There now follow two proverbs regarding the blessings and the curses which come to men, and which flow forth from them. Here, however, as throughout, we take each proverb by itself, that it might not appear as if we had a tetrastich before us. The first of these two antithetic distichs is:


  Blessings (come) on the head of the just;


  But violence covereth the mouth of the godless.


  Blessings are, without being distinguished, bestowed as well as prayed for from above. Regarding the undistinguished uses of לראשׁ (of a recompense of reward), בּראשׁ (of penal recompense), and על־ראשׁ (especially of punishment), vid., under Gen 49:26. If we understand, with Ewald, Bertheau, Elster, Zckler, and others, the two lines after Pro 10:11, Pro 19:28, cf. Pro 10:18 : the mouth of the wicked covers (hides under a mask) violence, inasmuch as he speaks words of blessing while thoughts of malediction lurk behind them (Psa 62:5), then we renounce the sharpness of the contrast. On the contrary, it is preserved if we interpret וּפי as object: the violence that has gone out from it covereth the mouth of the wicked, i.e., it falls back upon his foul mouth; or as Fleischer (and Oetinger almost the same) paraphrases it: the deeds of violence that have gone forth from them are given back to them in curses and maledictions, so that going back they stop, as it were, their mouth, they bring them to silence; for it is unnecessary to take פי synecdochically for פני (cf. e.g., Psa 69:8), since in בּרכות 6a are perhaps chiefly meant blessings of thankful acknowledgment on the part of men, and the giving prominence to the mouth of the wicked from which nothing good proceeds is well accounted for. The parallels do not hinder us thus to explain, since parts of proverbs repeating themselves in the Book of Proverbs often show a change of the meaning (vid., p. 24f.). Hitzig's conjecture, יכּסה (better יכסּה), is unnecessary; for elsewhere we read, as here, that חמס (violence), jure talionis, covers, יכּסּה, the wicked, Hab 2:17, or that he, using "violence," therewith covers the whole of his external appearance, i.e., gives to it the branded impress of the unrighteousness he has done (vid., Khler under Mal 2:16).


  Prov 10:7


  Thus, as Pro 10:6 says how it goes with the righteous and the wicked in this life, so this verse tells how it fares with them after death:


  The memory of the righteous remains in blessings,


  And the name of the godless rots.


  The tradition regarding the writing of זכר with five (זכר) or six points (זכר) is doubtful (vid., Heidenheim in his ed. of the Pentateuch, Mer Enajim, under Exo 17:14); the Cod. 1294 and old printed copies have here זכר. Instead of לברכה, יברך might be used; the phrase היה לברכה (opp. היה לקללה, often used by Jeremiah), subordinate to the substantival clause, paraphrases the passive, for it expresses a growing to something, and thus the entrance into a state of endurance. The remembrance of the righteous endures after his death, for he is thought of with thankfulness (צל''ז = זכר צדיק לברכה, the usual appendix to the name of an honoured, beloved man who has died), because his works, rich in blessing, continue; the name of the godless, on the contrary, far from continuing fresh and green (Psa 62:1-12 :17) after his departure, becomes corrupt (רקב, from רק, to be or to become thin, to dissolve in fine parts, tabescere), like a worm-eaten decayed tree (Isa 40:20). The Talmud explains it thus, Joma 38b: foulness comes over their name, so that we call no one after their name. Also the idea suggests itself, that his name becomes corrupt, as it were, with his bones; the Mishnah, at least Ohaloth ii. 1, uses רקב of the dust of corruption.


  Prov 10:8


  There follows now a series of proverbs in which reference to sins of the mouth and their contrary prevails:


  He that is wise in heart receives precepts;


  But he that is of a foolish mouth comes to ruin.


  A חכם־לב, wise-hearted, as one whose heart is חכם, Pro 23:15; in a word, a נבון, a person of understanding or judgment, Pro 16:21. Such an one does not make his own knowledge the ne plus ultra, nor does he make his own will the noli me tangere; but he takes commands, i.e., instructions directing or prohibiting, to which he willingly subordinates himself as the outflow of a higher knowledge and will, and by which he sets bounds and limits to himself. But a fool of the lips, i.e., a braggart blunderer, one pleasing himself with vain talk (Pro 14:23), falls prostrate, for he thinks that he knows all things better, and will take no pattern; but while he boasts himself from on high, suddenly all at once—for he offends against the fundamental principle of common life and of morality—he comes to lie low down on the ground. The Syr. and Targ. translate ילּבט by, he is caught (Bertheau, ensnared); Aquila, Vulgate, Luther, δαρήσεται, he is slain; Symmachus, βασανισθήσεται; but all without any support in the usage of the language known to us. Theodotion, φυρήσεται, he is confounded, is not tenable; Joseph Kimchi, who after David Kimchi, under Hos 4:14, appeals in support of this meaning (ישׁתבשׁ, similarly Parchon: יתבלבל) to the Arabic, seems to think on iltibâs, confusion. The demonstrable meanings of the verb לבט are the following: 1. To occasion trouble. Thus Mechilta, under Exo 17:14, לבטוהו, one has imposed upon him trouble; Sifri, under Num 11:1, נתלבטנו, we are tired, according to which Rashi: he fatigues himself, but which fits neither to the subj. nor to the contrast, which is to be supposed. The same may be said of the meaning of the Syr. lbt, to drive on, to press, which without doubt accords with the former meaning of the word in the language of the Midrash. 2. In Arab. labaṭ (R. lab, vid., Wnsche's Hos. p. 172), to throw any one down to the earth, so that he falls with his whole body his whole length; the passive נלבט, to be thus thrown down by another, or to throw oneself thus down, figuratively of one who falls hopelessly into evil and destruction (Fl.). The Arabic verb is also used of the springing run of the animal ridden on (to gallop), and of the being lame (to hop), according to which in the Lex. the explanations, he hurries, or he wavers hither and thither, are offered by Kimchi (Graec. Venet. πλανηθήσεται). But the former of these explanations, corruit (= in calamitatem ruit), placed much nearer by the Arabic, is confirmed by the lxx ὑποσκελισθήσεται, and by the Bershith rabba, c. 52, where לבט is used in the sense to be ruined (= נכשׁל). Hitzig changes the passive into the active: "he throws the offered לקח scornfully to the ground," but the contrast does not require this. The wanton, arrogant boasting lies already in the designation of the subj. אויל שׂפתים; and the sequel involves, as a consequence, the contrasted consequence of ready reception of the limitations and guidance of his own will by a higher.


  Prov 10:9


  The form of this verse is like the eighth, word for word:


  He that walketh in innocence walketh securely;


  But he that goeth in secret ways is known.


  The full form of בּתּום does not, as Hitzig supposes, stand in causal connection with the Dech, for the consonant text lying before us is at least 500 years older than the accentuation. For הלך תּם at Pro 2:7, there is here הלך בּתּום = הלך בּדרך תום; so מעקּשׁ דּרכיו denotes, after Pro 2:15, such an one אשׁר דּרכיו עקּשׁים. Expressed in the language of the N.T., תום is the property of the ἁπλοῦς or ἀκέραιος, for the fundamental idea of fulness is here referred to full submission, full integrity. Such an one goes בּטח (Aquila, ἀμερίμνως), for there is nothing designedly concealed by him, of which he has reason to fear that it will come to the light; whoever, on the contrary, makes his ways crooked, i.e., turns into crooked ways, is perceived, or, as we might also explain it (vid., under Gen 4:15): if one (qui = si quis) makes his ways crooked, then it is known—nothing, however, stands opposed to the reference of יוּדע to the person: he is finally known, i.e., unmasked (lxx Jerome, γνωσθήσεται, manifestus fiet). Usually it is explained: he is knowing, clever, with the remark that נודע is here the passive of הודיע (Gesen., Ewald, Hitzig); Hiph. to give to feel; Niph. to become to feel, properly to be made to know (Luth.: made wise); but the passive of the Hiph. is the Hoph. Such a Niph. in which the causative (not simply transitive) signification of the Hiph. would be applied passively is without example (vid., Ewald, 133a); the meaning of Jer 31:19 also is: after I have become known, i.e., been made manifest, uncovered, drawn into the light.


  Prov 10:10


  This verse contains another proverb, similarly formed, parallel with the half of Pro 10:8 :


  He that winketh with the eye causeth trouble;


  And a foolish mouth comes to ruin.


  Regarding the winking or nipping, i.e., the repeated nipping of the eyes (cf. nictare, frequent. of nicere), as the conduct of the malicious or malignant, which aims at the derision or injury of him to whom it refers, vid., under Pro 6:13; there קרץ was connected with ב of the means of the action; here, as Psa 35:19, cf. Pro 16:30, it is connected with the object accus. He who so does produces trouble (heart-sorrow, Pro 15:13), whether it be that he who is the butt of this mockery marks it, or that he is the victim of secretly concerted injury; יתּן is not here used impersonally, as Pro 13:10, but as Pro 29:15, cf. Lev 19:28; Lev 24:20, in the sense of the cause. 10b forms a striking contrast to 10a, according to the text of the lxx: ὁ δὲ ἐλεγχων μετὰ παῤῥησίας εἰρηνοποιεῖ, contrary to the Syr., by the Hebrew text, which certainly is older than this its correction, which Ewald and Lagarde unsuccessfully attempt to translate into the Hebrew. The foolish mouth, here understood in conformity with 10a, is one who talks at random, without examination and deliberation, and thus suddenly stumbles and falls over, so that he comes to lie on the ground, to his own disgrace and injury.


  Prov 10:11


  Another proverb, similar to the half of Pro 10:6 :


  A fountain of life is the mouth of the righteous;


  But the mouth of the godless hideth violence.


  If we understand 11b wholly as 6b: os improborum obteget violentia, then the meaning of 11a would be, that that which the righteous speaks tends to his own welfare (Fl.). But since the words spoken are the means of communication and of intercourse, one has to think of the water as welling up in one, and flowing forth to another; and the meaning of 11b has to accommodate itself to the preceding half proverb, whereby it cannot be mistaken that חמס (violence), which was 6b subj., bears here, by the contrast, the stamp of the obj.; for the possibility of manifold windings and turnings is a characteristic of the Mashal. In the Psalms and Prophets it is God who is called מקור חיּים, Psa 36:10; Jer 2:13; Jer 17:13; the proverbial poetry plants the figure on ethical ground, and understands by it a living power, from which wholesome effects accrue to its possessor, Pro 14:27, and go forth from him to others, Pro 13:14. Thus the mouth of the righteous is here called a fountain of life, because that which he speaks, and as he speaks it, is morally strengthening, intellectually elevating, and inwardly quickening in its effect on the hearers; while, on the contrary, the mouth of the godless covereth wrong (violentiam), i.e., conceals with deceitful words the intention, directed not to that which is best, but to the disadvantage and ruin of his neighbours; so that words which in the one case bring to light a ground of life and of love, and make it effectual, in the other case serve for a covering to an immoral, malevolent background.


  Prov 10:12


  Another proverb of the different effects of hatred and of love:


  Hate stirreth up strife,


  And love covereth all transgressions.


  Regarding מדנים, for which the Kerı̂ elsewhere substitutes מדינים, vid., under Pro 6:14. Hatred of one's neighbour, which is of itself an evil, has further this bad effect, that it calls forth hatred, and thus stirreth up strife, feuds, factions, for it incites man against man (cf. ערר, Job 3:8); on the contrary, love covers not merely little errors, but also greater sins of every kind (כּל־פּשׁעים), viz., by pardoning them, concealing them, excusing them, if possible, with mitigating circumstances, or restraining them before they are executed. All this lies in the covering. James, however, gives it, Jam 5:20, another rendering: love covers them, viz., from the eyes of a holy God; for it forgives them to the erring brother, and turns him from the error of his way. The lxx improperly translate πάντας δὲ τοὺς μὴ φιλονεικοῦντας κελόπτει φιλία; but Peter (Pe1 4:8) as well as James, but none of the Greek versions; ἡ ἀγάπη καλύψει πλῆθος ἁμαρτιῶν. The Romish Church makes use of this passage as a proof for the introduction of the fides formata, viz., caritate, in justification, which is condemned in the Apology of the Augsburg Confession; and, indeed, the multitudo peccatorum is not meant of the sins of him who cherishes love, but of the sins of the neighbour. Sin stirs up hatred in men in their relation to one another; but love covers the already existing sins, and smooths the disturbances occasioned by them.


  Prov 10:13


  There follow now two other proverbs on the use and abuse of speech:


  On the lips of the man of understanding wisdom is found;


  And the rod for the back of the fool.


  With Lwenstein, Hitzig, and others, it is inadmissible to regard ושׁבט as a second subject to תּמּצא. The mouth itself, or the word of the mouth, may be called a rod, viz., a rod of correction (Isa 11:4); but that wisdom and such a rod are found on the lips of the wise would be a combination and a figure in bad taste. Thus 13b is a clause by itself, as Luther renders it: "but a rod belongs to the fool's back;" and this will express a contrast to 13a, that while wisdom is to be sought for on the lips of the man of understanding (cf. Mal 2:7), a man devoid of understanding, on the contrary, gives himself to such hollow and corrupt talk, that in order to educate him to something better, if possible, the rod must be applied to his back; for, according to the Talmudic proverb: that which a wise man gains by a hint, a fool only obtains by a club. The rod is called שׁבט, from שׁבט, to be smooth, to go straight down (as the hair of the head); and the back גּו, from גּוה, to be rounded, i.e., concave or convex.


  Prov 10:14


  14 Wise men store up knowledge;


  But the mouth of the fool is threatening destruction.


  Ewald, Bertheau, Hitzig, Oetinger: "The mouth of the fool blunders out, and is as the sudden falling in of a house which one cannot escape from." But since מחתּה is a favourite Mishle-word to denote the effect and issue of that which is dangerous and destructive, so the sense is perhaps further to be extended: the mouth of the fool is for himself (Pro 13:3) and others a near, i.e., an always threatening and unexpectedly occurring calamity; unexpectedly, because suddenly he blunders out with his inconsiderate shame-bringing talk, so that such a fool's mouth is to every one a praesens periculum. As to יצפּנוּ, it is worthy of remark that in the Beduin, Arab. dfn, fut. i, signifies to be still, to be thoughtful, to be absorbed in oneself (vid., Wetstein on Job, p. 281). According to Codd. and editions, in this correct, וּפי־ is to be written instead of אויל uwpiy; vid., Baer's Torath Emeth, p. 40.


  Prov 10:15


  A pair of proverbs regarding possession and gain.


  Regarding possession:


  The rich man's wealth is his strong city;


  The destruction of the poor is their poverty.


  The first line = Pro 18:11. One may render the idea according to that which is internal, and according to that which is external; and the proverb remains in both cases true. As עז may mean, of itself alone, power, as means of protection, or a bulwark (Psa 8:3), or the consciousness of power, high feeling, pride (Jdg 5:21); so קרית עזּו may be rendered as an object of self-confidence, and מחתּה, on the contrary, as an object of terror (Jer 48:39): the rich man, to whom his estate (vid., on הון, p. 63) affords a sure reserve and an abundant source of help, can appear confident and go forth energetically; on the contrary, the poor man is timid and bashful, and is easily dejected and discouraged. Thus e.g., Oetinger and Hitzig. But the objective interpretation is allowable, and lies also much nearer: the rich man stands thus independent, changes and adversities cannot so easily overthrow him, he is also raised above many hazards and temptations; on the contrary, the poor man is overthrown by little misfortunes, and his despairing endeavours to save himself, when they fail, ruin him completely, and perhaps make him at the same time a moral outlaw. It is quite an experienced fact which this proverb expresses, but one from which the double doctrine is easily derived: (1) That it is not only advised, but also commanded, that man make the firm establishing of his external life-position the aim of his endeavour; (2) That one ought to treat with forbearance the humble man; and if he always sinks deeper and deeper, one ought not to judge him with unmerciful harshness and in proud self-exaltation.


  Prov 10:16


  Regarding gain:


  The gain of the righteous tendeth to life;


  The income of the godless to sin.


  Intentionally, that which the righteous received is called פּעלּה (as Lev 19:13), as a reward of his labour; that which the godless receives is called תּבוּאה, as income which does not need to be the reward of labour, and especially of his own immediate labour. And with לחיּים, לחטּאת runs parallel, from the supposition that sin carries the germ of death in itself. The reward of his labour serves to the righteous to establish his life, i.e., to make sure his life-position, and to elevate his life-happiness. On the contrary, the income of the godless serves only to ruin his life; for, made thereby full and confident, he adds sin to sin, whose wages is death. Hitzig translates: for expiation, i.e., to lose it again as atonement for past sins; but if חיים and חטאת are contrasted with each other, then חטאת is death-bringing sin (Pro 8:35.).


  Prov 10:17


  The group of proverbs now following bring again to view the good and bad effects of human speech. The seventeenth verse introduces the transition:


  17 There is a way to life when one gives heed to correction;


  And whoever disregards instruction runs into error.


  Instead of ארח חיּים (Pro 5:6), there is here ארח לחיים; and then this proverb falls into rank with Pro 10:16, which contains the same word לחיים. The accentuation denotes ארח as subst.; for ארח way, road = ארח [a wayfarer, part. of ארח] would, as שׁסע, Lev 11:7, נטע, Psa 94:9, have the tone on the ultima. It is necessary neither to change the tone, nor, with Ewald, to interpret ארח as abstr. pro concreto, like הלך, for the expression "wanderer to life" has no support in the Mishle. Michaelis has given the right interpretation: via ad vitam est si quis custodiat disciplinam. The syntactical contents, however, are different, as e.g., Sa1 2:13, where the participle has the force of a hypothetical clause; for the expression: "a way to life is he who observes correction," is equivalent to: he is on the way to life who...; a variety of the manner of expression: "the porch was twenty cubits," Ch2 3:4, particularly adapted to the figurative language of proverbial poetry, as if the poet said: See there one observant of correction—that (viz., the שׁמר [שׁמר, to watch] representing itself in this שׁמר) is the way to life. מוּסר and תּוכחת are related to each other as παιδεία and ἔλεγχος; עזב [עזב, to leave, forsake] is equivalent to בּלתּי שׁמר. מתעה would be unsuitable as a contrast in the causative sense: who guides wrong, according to which Bertheau understands 17a, that only he who observes correction can guide others to life. We expect to hear what injuries he who thinks to raise himself above all reproach brings on himself. Hitzig, in his Commentary (1858), for this reason places the Hithpa. מתּעה (rather write מתּעה) in the place of the Hiph.; but in the Comm. on Jeremiah (1866), 42:20, he rightly remarks: "To err, not as an involuntary condition, but as an arbitrary proceeding, is suitably expressed by the Hiph." In like manner הוסיף, הגּיע (to touch), הרחיק (to go to a distance), denote the active conduct of a being endowed with reason; Ewald, 122, c. Jewish interpreters gloss מתעה by supplying נפשׁו; but it signifies only as inwardly transitive, to accomplish the action of the תּעות.


  Prov 10:18


  18 He that hideth hatred is a mouth of falsehood;


  And he that spreadeth slander is a fool.


  The lxx, καλύπτουσιν ἔχθραν χεῖλα δίκαια, which Ewald prefers, and which has given occasion to Hitzig to make a remarkable conjecture ("He who conceals hatred, close lips," which no one understands without Hitzig's comment. to this his conjecture). But (1) to hide hatred (cf. Pro 10:11, Pro 26:24) is something altogether different from to cover sin (Pro 10:12, Pro 17:9), or generally to keep anything secret with discretion (Pro 10:13); and (2) that δίκαια is a corrupt reading for ἄδικα (as Grabe supposes, and Symmachus translates) or δόλια (as Lagarde supposes, and indeed is found in Codd.). Michaelis well remarks: odium tectum est dolosi, manifesta sycophantia stultorum. Whoever conceals hateful feelings behind his words is שׂפתי־שׂקר, a mouth of falsehood (cf. the mouth of the fool, Pro 10:14); one does not need to supply אישׁ, but much rather has hence to conclude that a false man is simply so named, as is proved by Psa 120:3. There is a second moral judgment, 18b: he who spreadeth slander (וּמוצא, according to the Masoretic writing: he who divulges it, the correlate to הביא, to bring to, Gen 37:2) is a Thor fool, stupid, dull, כּסיל (not a Narr fool, godless person, אויל); for such slandering can generally bring no advantage; it injures the reputation of him to whom the דבּה, i.e., the secret report, the slander, refers; it sows discord, has incalculable consequences, and finally brings guilt on the tale-bearer himself.


  Prov 10:19


  19 In a multitude of words transgression is not wanting;


  But he who restrains his lips shows wisdom.


  We do not, with Bertheau, understand 19a: by many words a transgression does not cease to be what it is; the contrast 19b requires a more general condemnation of the multitude of words, and חדל not only means to cease from doing (to leave off), and to cease from being (to take away), but also not at all to do (to intermit, Eze 3:11; Zac 11:12), and not at all to be (to fail, to be absent), thus: ubi verborum est abundantia non deest peccatum (Fl.). Michaelis suitably compares πολυλογία πολλὰ σφάλματα ἒχει by Stobus, and כל המרבה דברים מביא חטא in the tractate Aboth i. 17, wherewith Rashi explains the proverb. פּשׁע is not here, as elsewhere, e.g., Psa 19:14, with special reference to the sin of falling away from favour, apostasy, but, like the post-biblical עברה, generally with reference to every kind of violation (פשׁע = Arab. fsq dirumpere) of moral restraint; here, as Jansen remarks, peccatum sive mendacii, sive detractionis, sive alterius indiscretae laesionis, sive vanitatis, sive denique verbi otiosi. In 19b it is more appropriate to regard משׂכּיל as the present of the internal transitive (intelligenter agit) than to interpret it in the attributive sense (intelligens).


  Prov 10:20


  20 Choice silver is the tongue of the righteous;


  But the heart of the godless is little worth.


  Choice silver is, as Pro 8:19, cf. 10, pure, freed from all base mixtures. Like it, pure and noble, is whatever the righteous speaks; the heart, i.e., the manner of thought and feeling, of the godless is, on the contrary, like little instar nihili, i.e., of little or no worth, Arab. yasway kâlyla (Fl.). lxx: the heart of the godless ἐκλείψει, i.e., ימעט, at first arrogant and full of lofty plans, it becomes always the more dejected, discouraged, empty. But 20a leads us to expect some designation of its worth. The Targ. (according to which the Peshito is to be corrected; vid., Levy's Wrterbuch, ii. 26): the heart of the godless is מחתא (from נחת), refuse, dross. The other Greek versions accord with the text before us.


  Prov 10:21


  21 The lips of the righteous edify many;


  But fools die through want of understanding.


  The lxx translate 21a: the lips of the righteous ἐπίσταται ὑψηλά, which would at least require ידעו רבות. רעה is, like the post-bibl. pir neec (vid., the Hebr. Rmerbrief, p. 97), another figure for the N.T. οἰκοδομεῖν: to afford spiritual nourishment and strengthening, to which Fleischer compares the ecclesiastical expressions: pastor, ovile ecclesiae, les ouailles; רעה means leader, Jer 10:21, as well as teacher, Ecc 12:11, for it contains partly the prevailing idea of leading, partly of feeding. ירעוּ stands for תּרעינה, as Pro 10:32, Pro 5:2. In 21b, Bertheau incorrectly explains, as Euchel and Michaelis: stulti complures per dementem unum moriuntur; the food has truly enough in his own folly, and needs not to be first drawn by others into destruction. חסר is not here the connective form of חסר (Jewish interpreters: for that reason, that he is such an one), nor of חסר (Hitzig, Zckler), which denotes, as a concluded idea, penuria, but like רחב, Pro 21:4, שׁכב, Pro 6:10, and שׁפל, Pro 16:19, infin.: they die by want of understanding (cf. Pro 5:23); this amentia is the cause of their death, for it leads fools to meet destruction without their observing it (Hos 4:6).


  Prov 10:22


  Three proverbs which say that good comes from above, and is as a second nature to the man of understanding:


  22 Jahve's blessing—it maketh rich;


  And labour addeth nothing thereto


  Like 24a, היא limits the predicate to this and no other subject: "all depends on God's blessing." Here is the first half of the ora et labora. The proverb is a compendium of Psa 127:1-2. 22b is to be understood, according to Psa 127:2 of this Solomonic psalm, not that God adds to His blessing no sorrow, much rather with the possession grants at the same time a joyful, peaceful mind (lxx, Targ., Syriac, Jerome, Aben-Ezra, Michaelis, and others), which would require the word עליה; but that trouble, labour, i.e., strenuous self-endeavours, add not (anything) to it, i.e., that it does not associate itself with the blessing (which, as the Jewish interpreters rightly remark, is, according to its nature, תוספת, as the curse is חסרון) as the causa efficiens, or if we supply quidquam, as the complement to עמּהּ along with it: nothing is added thereto, which goes along with that which the blessing of God grants, and completes it. Thus correctly Rashi, Luther, Ziegler, Ewald, Hitzig, Zckler. the now current accentuation, לאו יוסף עצב עמּהּ, is incorrect. Older editions, as Venice 1525, 1615, Basel 1618, have ולא־יוסף עצב עמה, the transformation of ולא־יוסף עצב. Besides, עצב has double Segol (vid., Kimchi's Lex.), and יוסף is written, according to the Masora, in the first syllable plene, in the last defective.


  Prov 10:23


  23 Like sport to a fool is the commission of a crime;


  And wisdom to a man of understanding.


  Otherwise Lwenstein: to a fool the carrying out of a plan is as sport; to the man of understanding, on the contrary, as wisdom. זמּה, from זמם, to press together, mentally to think, as Job 17:11, and according to Gesenius, also Pro 21:27; Pro 24:9. But זמּה has the prevailing signification of an outrage against morality, a sin of unchastity; and especially the phrase עשׂה זמּה is in Jdg 20:6 and in Ezekiel not otherwise used, so that all the old interpreters render it here by patrare scelus; only the Targum has the equivocal עבד עבידתּא; the Syriac, however, 'bd bı̂_taa'. Sinful conduct appears to the fool, who places himself above the solemnity of the moral law, as sport; and wisdom, on the contrary, (appears as sport) to a man of understanding. We would not venture on this acceptation of כּשׂחוק if שׂחק were not attributed, Pro 8:30., to wisdom itself. This alternate relationship recommends itself by the indetermination of חכמהו, which is not favourable to the interpretation: sed sapientiam colit vir intelligens, or as Jerome has it: sapientia autem est viro prudentia. The subjects of the antithesis chiastically combine within the verse: חכמה, in contrast to wicked conduct, is acting in accordance with moral principles. This to the man of understanding is as easy as sporting, just as to the fool is shameless sinning; for he follows in this an inner impulse, it brings to him joy, it is the element in which he feels himself satisfied.


  Prov 10:24


  24 That of which the godless is afraid cometh upon him,


  And what the righteous desires is granted to him.


  The formation of the clause 24a is like the similar proverb, Pro 11:27; the subject-idea has there its expression in the genitival annexum, of which Gen 9:6 furnishes the first example; in this passage before us it stands at the beginning, and is, as in Pro 10:22, emphatically repeated with היא. מגורה, properly the turning oneself away, hence shrinking back in terror; here, as Isa 66:4, of the object of fear, parallel to תּאוה, wishing, of the object of the wish. In 24b Ewald renders יתּן as adj. from יתן (whence איתן ecne), after the form פּקּח, and translates: yet to the righteous desire is always green. But whether יתּן is probably formed from יתן, and not from נתן, is a question in Pro 12:12, but not here, where wishing and giving (fulfilling) are naturally correlata. Hitzig corrects יתּן, and certainly the supplying of 'ה is as little appropriate here as at Pro 13:21. Also a "one gives" is scarcely intended (according to which the Targ., Syr., and Jerome translate passively), in which case the Jewish interpreters are wont to explain יתן, scil. הנותן; for if the poet thought of יתן fo with a personal subject, why did he not rescue it from the dimness of such vague generality? Thus, then, יתן is, with Bttcher, to be interpreted as impersonal, like Pro 13:10; Job 37:10, and perhaps also Gen 38:28 (Ewald, 295a): what the righteous wish, that there is, i.e., it becomes actual, is fulfilled. In this we have not directly and exclusively to think of the destiny at which the godless are afraid (Heb 10:27), and toward which the desire of the righteous goes forth; but the clause has also truth which is realized in this world: just that which they greatly fear, e.g., sickness, bankruptcy, the loss of reputation, comes upon the godless; on the contrary that which the righteous wish realizes itself, because their wish, in its intention, and kind, and content, stands in harmony with the order of the moral world.


  Prov 10:25


  There now follows a series of proverbs, broken by only one dissimilar proverb, on the immoveable continuance of the righteous:


  25 When the storm sweeps past, it is no more with the wicked;


  But the righteous is a building firm for ever.


  How Pro 10:25 is connected with Pro 10:24 is shown in the Book of Wisdom 5:15 (the hope of the wicked like chaff which the wind pursues). The Aram., Jerome, and Graec. Venet. interpret כ of comparison, so that the destruction of the godless is compared in suddenness and rapidity to the rushing past of a storm; but then רוּח ought to have been used instead of סוּפה; and instead of ואין רשׁע with the ו apodosis, a disturbing element in such a comparison, would have been used יחלף רשׁע, or at least רשׁע אין. The thought is no other than that of Job 21:18 : the storm, which is called סופה, from סוּף, to rush forth, is meant, as sweeping forth, and כ the temporal, as Exo 11:4 (lxx παραπορευομένης καταιγίδος), with ו htiw ,)עןה apod. following, like e.g., after a similar member of a temporal sentence, Isa 10:25. סופה is a figure of God-decreed calamities, as war and pestilence, under which the godless sink, while the righteous endure them; cf. with 25a, Pro 1:27; Isa 28:18; and with 25b, Isa 3:25, Hab 2:4; Psa 91:1. "An everlasting foundation," since עולם is understood as looking forwards, not as at Isa 58:12, backwards, is a foundation capable of being shaken by nothing, and synecdoch. generally a building. The proverb reminds us of the close of the Sermon on the Mount, and finds the final confirmation of its truth in this, that the death of the godless is a penal thrusting of them away, but the death of the righteous a lifting them up to their home. The righteous also often enough perish in times of war and of pestilence; but the proverb, as it is interpreted, verifies itself, even although not so as the poet, viewing it from his narrow O.T. standpoint, understood it; for the righteous, let him die when and how he may, is preserved, while the godless perishes.


  Prov 10:26


  This proverb stands out of connection with the series:


  As vinegar to the teeth, and as smoke to the eyes,


  So is the sluggard to them who gives him a commission.


  A parabolic proverb (vid., p. 9), priamel-like in its formation (p. 13). Here and there לשּׁנּים is found with Mugrash, but in correct texts it has Reba-magnum; the verse is divided into two by Athnach, whose subordinate distributive is (Accentssystem, xi. 1) Reba-magnum. Smoke makes itself disagreeably perceptible to the sense of smell, and particularly to the eyes, which it causes to smart so that they overflow with tears; wherefore Virgil speaks of it as amarus, and Horace lacrimosus. חמץ (from חמץ, to be sour, harsh) signifies properly that which is sour, as acetum, ὄξος; here, after the lxx ὄμφαξ, the unripe grapes, but which are called בּסר (בּסר) (vid., under Job 15:33), by which the Syr., here following the lxx, translates, and which also in the Talmud, Dema i. 1, is named חמץ, after a doubtful meaning (vid., Aruch, and on the other side Rashi), thus: vinegar, which the word commonly means, and which also accords with the object of the comparison, especially if one thinks of the sharp vinegar-wine of the south, which has an effect on the teeth denoted by the Hebr. verb קהה, as the effect of smoke is by כהה (Fl.). The plur. לשׁלחיו is that of the category, like Pro 22:21; Pro 25:13; the parallel אדניו of the latter passage does not at least make it necessary to regard it, like this, as a plur. excellentiae (Bertheau, Hitzig, Ewald). They who send a sluggard, i.e., who make him their agent, do it to their own sorrow; his slothfulness is for them, and for that which they have in view, of dull, i.e., slow and restrained, of biting, i.e., sensibly injurious operation.


  Prov 10:27


  From this point the proverbs fall into the series connecting themselves with Pro 10:25 :


  27 The fear of Jahve multiplies the days of life;


  But the years of the godless are shortened.


  This parable, like Pro 10:25, also corresponds with the O.T. standpoint, having in view the present life. The present-life history confirms it, for vice destroys body and soul; and the fear of God, which makes men contented and satisfied in God, is truly the right principle of longevity. But otherwise also the pious often enough die early, for God carries them away מפני הרעה from the face of the evil, Isa 57:1.; or if they are martyrs for the truth (Psa 44:23, cf. Psa 60:6), the verification of the above proverb in such cases moves forward (Wisd. 4:7ff.) into eternity, in which the life of the pious continues for ever, while that of the godless loses itself with his death in the state of everlasting death. Pro 9:11, cf. Pro 3:2, resembles 27a. Instead of תּקצרנה, תקצרנה was to be expected; but the flexion does not distinguish the transitive קצר (Arab. ḳaṣara) and intransitive קצר (Arab. ḳaṣura) as it ought.


  Prov 10:28


  28 The expectation of the righteous is gladness


  And the hope of the godless comes to nothing.


  תּוחלת as well as תּקוה proceed on the fundamental idea of a strained earnest looking back upon something, the same fundamental idea which in another view gives the meaning of strength (חיל, Arab. ḥayl; ḳuwwat, kawiyy, cf. גּדל, Arab. jdl, plectere, and גּדול, strong and strength). The substantival clause 28a denotes nothing more than: it is gladness (cf. Pro 3:17, all their steps are gladness), but which is equivalent to, it is that in its issue, in gaudium desinit. Hitzig's remark that תוחלת is the chief idea for hope and fear, is not confirmed by the usage of the language; it always signifies joyful, not anxious, expectation; cf. the interchange of the same two synonyms Pro 13:7, and תּאות, Psa 112:10, instead of תּקות (here and Job 8:13). While the expectation of the one terminates in the joy of the fulfilment, the hope of the other (אבד, R. בד, to separate) perishes, i.e., comes to nothing.


  Prov 10:29


  29 Jahve's way is a bulwark to the righteous;


  But ruin to those that do evil.


  Of the two meanings which מעז (מעוז) has: a stronghold from עזז, and asylum (= Arab. m'adz) from עוּז, the contrast here demands the former. 'דּרך ה and 'יראת ה, understood objectively, are the two O.T. names of true religion. It means, then, the way which the God of revelation directs men to walk in (Psa 143:8), the way of His precepts, Psa 119:27, His way of salvation, Psa 67:3 (4); in the N.T. ἡ ὁδὸς τοῦ Θεοῦ, Mat 22:16; Act 18:25.; cf. ἡ ὁδός simply, Act 9:2; Act 24:14. This way of Jahve is a fortress, bulwark, defence for innocence, or more precisely, a disposition wholly, i.e., unreservedly and without concealment, directed toward God and that which is good. All the old interpreters, also Luther, but not the Graec. Venet., translate as if the expression were לתּם; but the punctuation has preferred the abstr. pro concreto, perhaps because the personal תּם nowhere else occurs with any such prefix; on the contrary, תּם is frequently connected with ב, כ, ל. לתם דרך, integro viae (vitae), are by no means to be connected in one conception (Ziegler, Umbr., Elster), for then the poet ought to have written מעז יהוה לתם־דרך. 29b cannot be interpreted as a thought by itself: and ruin (vid., regarding מחתּה, ruina, and subjectively consternatio, Pro 10:16) comes to those who do evil; but the thought, much more comprehensive, that religion, which is for the righteous a strong protection and safe retreat, will be an overthrow to those who delight only in wickedness (vid., on און, p. 143), is confirmed by the similarly formed distich, Pro 21:15. Also almost all the Jewish interpreters, from Rashi to Malbim, find here expressed the operation of the divine revelation set over against the conduct of men—essentially the same as when the Tora or the Chokma present to men for their choice life and death; or the gospel of salvation, according to Co2 2:15, is to one the savour of life unto life, to another the savour of death unto death.


  Prov 10:30


  30 The righteous is never moved;


  But the godless abide not in the land.


  Love of home is an impulse and emotion natural to man; but to no people was fatherland so greatly delighted in, to none was exile and banishment from fatherland so dreadful a thought, as it was to the people of Israel. Expatriation is the worst of all evils with which the prophets threatened individuals and the people, Amo 7:17, cf. Isa 22:17.; and the history of Israel in their exile, which was a punishment of their national apostasy, confirms this proverb and explains its form; cf. Pro 2:21., Psa 37:29. בּל is, like Pro 9:13, the emphatic No of the more elevated style; נמוט, the opposite of נכון, Pro 12:3; and שׁכן signifies to dwell, both inchoative: to come to dwell, and consecutive: to continue to dwell (e.g., Isa 57:15, of God who inhabiteth eternity). In general, the proverb means that the righteous fearlessly maintains the position he takes; while, on the contrary, all they who have no hold on God lose also their outward position. But often enough this saying is fulfilled in this, that they, in order that they may escape disgrace, became wanderers and fugitives, and are compelled to conceal themselves among strangers.


  Prov 10:31


  For the third time the favourite theme already handled in three appendixes is taken up:


  The mouth of the righteous bringeth forth wisdom,


  And the tongue of falsehood shall be rooted up.


  Regarding the biblical comparison of thoughts with branches, and of words with flowers and fruits, vid., my Psychol. p. 181; and regarding the root נב (with its weaker אב), to swell up and to spring up (to well, grow, etc.), vid., what is said in the Comm. on Genesis on נביא, and in Isaiah on עוב. We use the word נוּב of that which sprouts or grows, and נבב of that which causes that something sprout; but also נוב may, after the manner of verbs of being full (Pro 3:10), of flowing (Gesen. 138, 1, Anm. 2), take the object accus. of that from which anything sprouts (Pro 24:31), or which sprouting, it raises up and brings forth (cf. Isa 57:19). The mouth of the righteous sprouts, brings forth (in Psa 37:30, without a figure, יהגּה, i.e., utters) wisdom, which in all relations knows how to find out that which is truly good, and suitable for the end intended, and happily to unriddle difficult complications. The conception of wisdom, in itself practical (from חכם, to be thick = solid, firm), here gains such contents by the contrast: the tongue—whose character and fruit is falsehood, which has its delight in intentional perversions of fact, and thus increaseth complications (vid., regarding תּהפּכות, Pro 2:12)—is rooted up, whence it follows as regards the mouth of the righteous, that it continues for ever with that its wholesome fruit.


  Prov 10:32


  32 The lips of the righteous know what is acceptable;


  But the mouth of the godless is mere falsehood.


  Hitzig, instead of ידעוּן, reads יבּעוּן; the ἀποστάζει [they distil or send forth] of the lxx does not favour this, for it is probably only a corruption of ἐπίσταται, which is found in several MSS the Graec. Venet., which translates ποιμανοῦσι, makes use of a MS which it sometimes misreads. The text does not stand in need of any emendations, but rather of a corrected relation between the clauses, for the relation of 31a with 32b, and of 32a with 31b, strongly commends itself (Hitzig); in that case the explanation lies near: the lips of the righteous find what is acceptable, viz., to God. But this thought in the Mashal language is otherwise expressed (Pro 12:2 and paral.); and also 32a and 32b fit each other as contrasts, if by רצון, as Pro 11:27; Pro 14:9, is to be understood that which is acceptable in its widest generality, equally then in relation to God and man. It is a question whether ידעון means that they have knowledge of it (as one e.g., says ידע ספר, to understand writing, i.e., the reading of it), or that they think thereupon (cf. Pro 27:23). Fundamentally the two ideas, according to the Hebrew conception of the words, lie in each other; for the central conception, perceiving, is biblically equivalent to a delighted searching into or going towards the object. Thus: the lips of the righteous think of that which is acceptable (רצון, cogn. to חן, gracefulness; χάρις, Col 4:6); while the mouth of the godless is mere falsehood, which God (the wisdom of God) hates, and from which discord on all sides arises. We might transfer ידעון to 32b; but this line, interpreted as a clause by itself, is stronger and more pointed (Fl.).


  Proverbs 11


  Prov 11:1


  The next three proverbs treat of honesty, discretion, and innocence or dove-like simplicity:


  1 Deceitful balances are an abomination to Jahve;


  But a full weight is His delight.


  The very same proverb, with slightly varied expression, is found in Pro 20:23; and other such like proverbs, in condemnation of false and in approbation of true balances, are found, Pro 20:10; Pro 16:11; similar predicates, but connected with other subjects, are found at Pro 12:22; Pro 15:8. "An abomination to Jahve" is an expression we have already twice met with in the introduction, Pro 3:32; Pro 6:16, cf. Pro 8:7; תּועבה is, like תּועה, a participial noun, in which the active conception of abhorring is transferred to the action accomplished. רצון is in post-biblical Hebr. the designation of the arbitrium and the voluntas; but here רצונו signifies not that which God wishes, but that which He delights in having. "מרמה (here for the first time in Proverbs), from רמה, the Piel of which means (Pro 26:19) aliquem dolo et fraude petere. אבן, like the Pers. sanak, sanakh, Arab. ṣajat, a stone for weight; and finally, without any reference to its root signification, like Zac 5:8, אבן העופרת, a leaden weight, as when we say: a horseshoe of gold, a chess-man of ivory."


  Prov 11:2


  Now follows the Solomonic "Pride goeth before a fall."


  There cometh arrogance, so also cometh shame;


  But with the humble is wisdom.


  Interpreted according to the Hebr.: if the former has come, so immediately also comes the latter. The general truth as to the causal connection of the two is conceived of historically; the fact, confirmed by many events, is represented in the form of a single occurrence as a warning example; the preterites are like the Greek aoristi gnomici (vid., p. 32); and the perf., with the fut. consec. following, is the expression of the immediate and almost simultaneous consequence (vid., at Hab 3:10): has haughtiness (זדון after the form לצון, from זיד, to boil, to run over) appeared, then immediately also disgrace appeared, in which the arrogant behaviour is overwhelmed. The harmony of the sound of the Hebr. זדון and קלון cannot be reproduced in German [nor in English]; Hitzig and Ewald try to do so, but such a quid pro quo as "Kommt Unglimpf kommt an ihn Schimpf" [there comes arrogance, there comes to him disgrace] is not a translation, but a distortion of the text. If, now, the antithesis says that with the humble is wisdom, wisdom is meant which avoids such disgrace as arrogance draws along with it; for the צנוּע thinks not more highly of himself than he ought to think (R. צן, subsidere, demitti, Deutsch. Morgenl. Zeitsch. xxv. 185).


  Prov 11:3


  3 The integrity of the upright guideth them;


  But the perverseness of the ungodly destroyeth them.


  To the upright, ישׁרים, who keep the line of rectitude without turning aside therefrom into devious paths (Psa 125:4.), stand opposed (as at Pro 2:21.) the ungodly (faithless), בּגדים, who conceal (from בּגד, to cover, whence בּגד = כּסוּת) malicious thoughts and plans. And the contrast of תּמּה, integrity = unreserved loving submission, is סלף, a word peculiar to the Solomonic Mashal, with its verb סלּף (vid., p. 32). Hitzig explains it by the Arab. saraf, to step out, to tread over; and Ewald by lafat, to turn, to turn about ("treacherous, false step"), both of which are improbable. Schultens compares salaf in the meaning to smear (R. לף, לב, ἀλείφειν; cf. regarding such secondary formations with ש preceding, Hupfeld on Psa 5:7), and translates here, lubricitas. But this rendering is scarcely admissible. It has against it lexical tradition (Menahem: מוטה, wavering; Perchon: זיוף, falsifying; Kimchi: עוות, misrepresentation, according to which the Graec. Venet. σκολιότης), as well as the methodical comparison of the words. The Syriac has not this verbal stem, but the Targum has סלף in the meaning to distort, to turn the wrong way (σκολιοῦν, στρεβλοῦν), Pro 10:10, and Est 6:10, where, in the second Targum, פּוּמהּ אסתּלף means "his mouth was crooked." With justice, therefore, Gesenius in his Thesaurus has decided in favour of the fundamental idea pervertere, from which also the Peshito and Saadia proceed; for in Exo 23:8 they translate (Syr.) mhapêk (it, the gift of bribery, perverts) and (Arab.) tazyf (= תּזיּף, it falsifies). Fl. also, who at Pro 15:4 remarks, "סלף, from סלף, to stir up, to turn over, so that the lowermost becomes the uppermost," gives the preference to this primary idea, in view of the Arab. salaf, invertere terram conserendi causa. It is moreover confirmed by salaf, praecedere, which is pervertere modified to praevertere. But how does סלף mean perversio (Theod. ὑποσκελισμός), in the sense of the overthrow prepared for thy neighbour? The parallels demand the sense of a condition peculiar to the word and conduct of the godless (treacherous), Pro 22:12 (cf. Exo 23:8), Pro 19:3, thus perversitas, perversity; but this as contrary to truth and rectitude (opp. תּמּה), "perverseness," as we have translated it, for we understand by it want of rectitude (dishonesty) and untruthfulness. While the sincerity of the upright conducts them, and, so to say, forms their salvus conductus, which guards them against the danger of erring and of hostile assault, the perverseness of the treacherous destroys them; for the disfiguring of truth avenges itself against them, and they experience the reverse of the proverb, "das Ehrlich whrt am lngsten" (honesty endures the longest). The Chethı̂b ושׁדם (ושׁדּם) is an error of transcription; the Kerı̂ has the proper correction, ישׁדּם = ישׁדדם, Jer 5:6. Regarding שׁדד (whence שׁדּי), which, from its root-signification of making close and fast, denotes violence and destruction, vid., under Gen 17.


  Prov 11:4


  Three proverbs in praise of צדקה:


  4 Possessions are of no profit in the day of wrath;


  But righteousness delivereth from death.


  That which is new here, is only that possessions and goods (vid., regarding הון, p. 63) are destitute of all value in the day of the μέλλουσα ὀργή; for יום עברה, the day of wrath breaking through the limits (of long-suffering), has the same meaning as in the prophets; and such prophetic words as Isa 10:3; Zep 1:18, and, almost in the same words, Eze 7:19, are altogether similar to this proverb. The lxx, which translates ἐν ήμέρᾳ ἐπαγωγῆς, harmonizes in expression with Sir. 5:8, cf. 2:2. Theodotion translates איד, Pro 27:10, by ἐπαγωγή (providence, fate).


  Prov 11:5


  5 The righteousness of the blameless smootheth his way,


  And by his own wickedness doth the wicked fall.


  With the תּמים (cf. Pro 1:12), formed after the passive, more than with תּם, is connected the idea of the perfected, but more in the negative sense of moral spotlessness than of moral perfection. The rectitude of a man who seeks to keep his conscience and his character pure, maketh smooth (ישּׁר, as Pro 3:6, not of the straightness of the line, but of the surface, evenness) his life's path, so that he can pursue his aim without stumbling and hindrance, and swerving from the direct way; while, on the contrary, the godless comes to ruin by his godlessness—that by which he seeks to forward his interests, and to make a way for himself, becomes his destruction.


  Prov 11:6


  6 The rectitude of the upright saveth them,


  And in their own covetousness are the faithless taken.


  The integrity of those who go straight forward and straight through, without permitting themselves to turn aside on crooked ways, delivers them from the snares which are laid for them, the dangers they encounter; while, on the contrary, the faithless, though they mask their intentions ever so cunningly, are ensnared in their passionate covetousness: the mask is removed, they are convicted, and are caught and lost. Regarding הוּה, abyss, overthrow, also stumbling against anything = covetousness, vid., at Pro 10:3, and under Psa 5:10. The form of the expression 6b follows the scheme, "in the image of God created He man," Gen 9:6. The subject is to be taken from the genitive, as is marked by the accentuation, for it gives Mugrash to the וּבהוּת, as if it were the principal form, for וּבהוּה.


  Prov 11:7


  Three proverbs regarding destruction and salvation:


  7 When a godless man dies, his hope cometh to nought,


  And the expectation of those who stand in fulness of strength is destroyed.


  We have already remarked in the Introduction that אדם is a favourite word of the Chokma, and the terminological distinction of different classes and properties of men (vid., pp. 40, 42); we read, Pro 6:12, אדם בּליּעל, and here, as also Job 20:29; Job 27:13, אדם רשׁע, cf. Pro 21:29, אישׁ רשׁע, but generally only רשׁע is used. A godless man, to whom earthly possessions and pleasure and honour are the highest good, and to whom no means are too base, in order that he may appease this his threefold passion, rocks himself in unbounded and measureless hopes; but with his death, his hope, i.e., all that he hoped for, comes to nought. The lxx translate τελευτήσαντος ἀνδρὸς δικαίου οὐκ ὄλλυται ἐλπίς, which is the converse of that which is here said, 7a: the hope of the righteous expects its fulfilment beyond the grave. The lxx further translate, τὸ δὲ καύχημα (וּתהלּת) τῶν ἀσεβῶν ὄλλυται; but the distich in the Hebr. text is not an antithetic one, and whether אונים may signify the wicked (thus also the Syr., Targ., Venet., and Luther), if we regard it as a brachyology for אנשׁי אונים, or as the plur. of an adj. און, after the form טוב (Elazar b. Jacob in Kimchi), or wickedness (Zckler, with Hitzig, "the wicked expectation"), is very questionable. Yet more improbable is Malbim's (with Rashi's) rendering of this אונים, after Gen 49:3; Psa 78:51, and the Targ. on Job 18:12, of the children of the deceased; children gignuntur ex robore virili, but are not themselves the robur virile. But while אונים is nowhere the plur. of און fo . in its ethical signification, it certainly means in Psa 78:51, as the plur. of און, manly strength, and in Isa 40:26, Isa 40:29 the fulness of strength generally, and once, in Hos 9:4, as plur. of און in its physical signification, derived from its root-meaning anhelitus (Gen 35:18, cf. Hab 3:7), deep sorrow (a heightening of the און, Deu 26:14). This latter signification has also been adopted: Jerome, expectatio solicitorum; Bertheau, "the expectation of the sorrowing;" Ewald, "continuance of sorrow;" but the meaning of this in this connection is so obscure, that one must question the translators what its import is. Therefore we adhere to the other rendering, "fulness of strength," and interpret אונים as the opposite of אין אונים, Isa 40:29, for it signifies, per metonymiam abstracti pro concr., those who are full of strength; and we gain the meaning that there is a sudden end to the expectation of those who are in full strength, and build their prospects thereon. The two synonymous lines complete themselves, in so far as אונים gains by אדם רשׁע the associated idea of self-confidence, and the second strengthens the thought of the first by the transition of the expression from the fut. to the preterite (Fl.). ותוחלת has, for the most part in recent impressions, the Mugrash; the correct accentuation, according to codices and old impressions, is ותוחלת אונים (vid., Baer's Torath Emeth, p. 10, 4).


  Prov 11:8


  8 The righteous is delivered from trouble,


  And the godless comes in his stead.


  The succession of the tenses gives the same meaning as when, periodizing, we say: while the one is delivered, the other, on the contrary, falls before the same danger. נחלץ (vid., under Isa 58:11) followed by the historical tense, the expression of the principal fact, is the perfect. The statement here made clothes itself after the manner of a parable in the form of history. It is true there are not wanting experiences of an opposite kind (from that here stated), because divine justice manifests itself in this world only as a prelude, but not perfectly and finally; but the poet considers this, that as a rule destruction falls upon the godless, which the righteous with the help of God escapes; and this he realizes as a moral motive. In itself תּחתּיו may also have only the meaning of the exchange of places, but the lxx translate αντ ̓ αὐτοῦ, and thus in the sense of representation the proverb appears to be understood in connection with Pro 21:18 (cf. the prophetico-historical application, Isa 43:4). The idea of atonement has, however, no application here, for the essence of atonement consists in the offering up of an innocent one in the room of the guilty, and its force lies in the offering up of self; the meaning is only, that if the divinely-ordained linking together of cause and effect in the realms of nature and of history brings with it evil, this brings to the godless destruction, while it opens the way of deliverance for the righteous, so that the godless becomes for the righteous the כּפר, or, as we might say in a figure of similar import, the lightning conductor.


  Prov 11:9


  9 The wicked with his mouth prepareth destruction for his neighbour;


  But by knowledge the righteous are delivered from it.


  The lxx translate, ἐν στόματι ἀσεβῶν παγὶς (רשׁת?) πολίταις, αἴσθησις δὲ δικαίοις εὔοδος, (יצלחו). There is no reason for changing (with Hitzig and Ewald) the text, which in the form in which it is here translated was before all other translators (Aq., Symmachus, Theodotion, Syr., Targ., Jerome). The accentuation, which separates the two instrumental statements by greater disjunctives from that which follows, is correct. The "three" Greek versions viz. of Aquila, Theodotion, and Symmachus translate חנף by ὑποκριτής, which it means in the modern idiom; but in the ancient Hebr. it signifies, him who is resolved upon evil, as in Arab. ḥanyf, him who is resolved upon that which is right: he who turns aside to evil enters on a path far removed from that which is right. In ישׁחית one is reminded (without any etymological reason) of שׁחת (pit), and so in יחלצוּ of משּׁחיתותם (Psa 107:20) or a similar word; but בּדּעת contains the reference, in this connection not easy to be mistaken, to the hostile purposes of the wicked masked by the words of the mouth, which are seen through by the righteous by virtue of knowledge which makes them acquainted with men. This penetrating look is their means of deliverance.


  Prov 11:10


  Three proverbs follow relating to the nature of city and national life, and between them two against mockery and backbiting:


  10 In the prosperity of the righteous the city rejoiceth;


  And if the wicked come to ruin, there is jubilation.


  The בּ of בּטוּב denotes the ground but not the object, as elsewhere, but the cause of the rejoicing, like the ב 10b, and in the similar proverb, Pro 29:2, cf. Pro 28:12. If it goes well with the righteous, the city has cause for joy, because it is for the advantage of the community; and if the wicked (godless) come to an end, then there is jubilation (substantival clause for תּרן), for although they are honoured in their lifetime, yet men breathe freer when the city is delivered from the tyranny and oppression which they exercised, and from the evil example which they gave. Such proverbs, in which the city (civitas) represents the state, the πόλις the πολιτεία, may, as Ewald thinks, be of earlier date than the days of an Asa or Jehoshaphat; for "from the days of Moses and Joshua to the days of David and Solomon, Israel was a great nation, divided indeed into many branches and sections, but bound together by covenant, whose life did not at all revolve around one great city alone." We value such critical judgments according to great historical points of view, but confess not to understand why קריה must just be the chief city and may not be any city, and how on the whole a language which had not as yet framed the conception of the state (post-bibl. מדינה), when it would described the community individually and as a whole, could speak otherwise than of city and people.


  Prov 11:11


  11 By the blessing of the upright a city is exalted,


  But by the mouth of the godless it is broken down.


  This verse is related, in the way of confirming it, to Pro 11:10. The lxx, which omits Pro 11:4, here omits 10b and 11a, and combines 10a and 11b into one proverb (vid., Lagarde). The meaning is clear: "by the benedictions and pious prayers of the upright a city rises always to a higher eminence and prosperity; while, on the contrary, the deceitful, arrogant, blasphemous talk of the godless brings ruin to it" (Fl.). The nearest contrast to "by the blessing of the upright" would be "by the cursing of the wicked," but not in the sense of the poet, who means to say that the city raises itself by the blessing of the upright, and on the contrary, when godless men are exalted, then by their words (whose blessing is no better than their curse) it comes to ruin. קרת (= קריה) occurs only four times in Proverbs, and in Job 29:7.


  Prov 11:12


  There now follow two proverbs which refer to the intercourse of private life.


  He who mocketh his neighbour is devoid of understanding;


  But the intelligent man remaineth silent.


  Pro 14:21 is a proverb similarly beginning with בּז לרעהוּ, Pro 13:13 is another beginning with בּז לדבר. From this one sees that בּוּז ל (cf. בּזה ל, Isa 37:22) does not mean a speaking contemptuously in one's presence; as also from Pro 6:30, that contemptuous treatment, which expresses itself not in mockery but in insult, is thus named; so that we do not possess a German [nor an English] expression which completely covers it. Whoever in a derisive or insulting manner, whether it be publicly or privately, degrades his neighbour, is unwise (חסר־לב as pred., like Pro 6:32); an intelligent man, on the contrary, keeps silent, keeps his judgment to himself, abstains from arrogant criticisms, for he knows that he is not infallible, that he is not acquainted with the heart, and he possesses too much self-knowledge to raise himself above his neighbour as a judge, and thinks that contemptuous rejection, unamiable, reckless condemnation, does no good, but on the contrary does evil on all sides.


  Prov 11:13


  13 He who goeth about tattling revealeth secrets;


  But he who is of a faithful spirit concealeth a matter.


  The tattler is called רכיל (intensive form of רכל), from his going hither and thither. אנשׁי רכיל, Eze 22:9, are men given to tattling, backbiters; הולך רכיל (cf. Lev 19:16), one of the tattlers or backbiters goes, a divulger of the matter, a tell-tale. It is of such an one that the proverb speaks, that he reveals the secret (סוד, properly the being close together for the purpose of private intercourse, then that intercourse itself, vid., at Psa 25:14); one has thus to be on his guard against confiding in him. On the contrary, a נאמן־רוּח, firmus (fidus) spiritu, properly one who is established, or reflexively one who proves himself firm and true (vid., at Gen 15:6), conceals a matter, keeps it back from the knowledge and power of another. Zckler rightly concludes, in opposition to Hitzig, from the parallelism that the הולך רכיל is subject; the arrangement going before also shows that this is the "ground-word" (Ewald); in Pro 20:19 the relation is reversed: the revealer of secrets is rightly named (cf. Sir. 27:16, ὁ ἀποκαλύπτων μυστήρια, κ.τ.λ.).


  Prov 11:14


  14 Where there is no direction a people fall


  But where there is no want of counsellors there is safety.


  Regarding תּחבּות, vid., at Pro 1:5. There it means rules of self-government; here, rules for the government of the people, or, since the pluralet. denotes a multiplicity in unity, circumspect κυβέρνησις. With 14b, Pro 24:6 (where direction in war, as here in peace, is spoken of, and the meaning of the word specializes itself accordingly) agrees; cf. also Pro 15:22. Hitzig criticises the proverb, remarking, "we who have the longest resorted to many counsellors, as a consequence of the superabundance have learned to say, 'Too many cooks spoil the broth,' and, 'He who asks long, errs.'" But the truth of the clause 14b is in modern times more fully illustrated in the region of ecclesiastical and political affairs; and in general it is found to be true that it is better with a people when they are governed according to the laws and conclusions which have resulted from the careful deliberation of many competent and authorized men, than when their fate is entrusted unconditionally to one or to a few. The proverb, it must be acknowledge, refers not to counsellors such as in Isa 3:3, but as in Isa 1:26.


  Prov 11:15


  There follow now two proverbs regarding kindness which brings injury and which brings honour:


  It fares ill, nothing but ill, with one who is surety for another;


  But he who hateth suretyship remaineth in quietness.


  More closely to the original: It goes ill with him; for the proverb is composed as if the writer had before his eyes a definite person, whom one assails when he for whom he became security has not kept within the limits of the performance that was due. Regarding ערב with the accus. of the person: to represent one as a surety for him, and זר as denoting the other (the stranger), vid., at Pro 6:1. The meaning of רע ירוע is seen from Pro 20:16. ירוע is, like Pro 13:20, the fut. Niph. of רעע, or of רוּע = רעע, after the forms ימּול, יעור (Olsh. 265e). The added רעע has, like עריה, Hab 3:9, the same function as the inf. absol. (intensivus); but as the infin. form רע could only be inf. constru. after the form שׁך, Jer 5:26, the infinitive absol. must be רוע: Thus רע is an accus., or what is the same, an adverbial adj.: he is badly treated (maltreated) in a bad way, for one holds him to his words and, when he cannot or will not accomplish that which is due in the room of him for whom he is bail, arrests him. He, on the contrary, who hates תוקעים has good rest. The persons of such as become surety by striking the hands cannot be meant, but perhaps people thus becoming surety by a hand-stroke—such sureties, and thus such suretyship, he cannot suffer; תוקעים approaches an abstract "striking hands," instead of "those who strike hands" in connection with this שׂנא, expressing only a strong impossibility, as חבלים, Zac 2:7, 14, means uniting together in the sense of combination.


  Prov 11:16


  16 A gracious woman retaineth honour,


  And strong men retain riches.


  The lxx had אשׁת חן (not אשׁת חיל ton( א) in view: γυνὴ εὐχάριστος ἐγείρει ἀνδρὶ δόξαν,—this ἀνδρί is an interpolation inserted for the sake of the added line, θρόνος δὲ ἀτιμίας γυνὴ μισοῦσα δίκαια. The proverb thus expanded is on both sides true: an amiable woman (gratiosa) brings honour to her husband, gives him relief, while one who hates the right (that which is good, gentle) is a disgraceful vessel (opp. כּסּא כּבוד, Isa 22:23), which disfigures the household, makes the family unloved, and lowers it. But the commencing line, by which 16b is raised to an independent distich, is so much the more imperfect: πλούτου ὀκνηροὶ ἐνδεεῖς γίνονται; for that the negligent (idle) bring it not to riches, is, as they are wont in Swabia to call such truisms, a Binsenwahrheit. But it is important that the translation of 16b, οἱ δὲ ἀνδρεῖοι ἐρείδονται πλούτῳ (the Syr. has "knowledge" for riches), presupposes the phrase וחרוּצים (cf. Pro 10:4, lxx), and along with it this, that יתמכו עשׁר is so rendered as if the words were יסמכוּ בעשׁר, is to be regarded as unhistorical. If we now take the one proverb as it is found in the Hebr. text, then the repetition of the תמך in the two lines excites a prejudice in favour of it. The meaning of this otherwise difficult תמך is missed by Lwenstein and Zckler: a gracious woman retaineth honour (Symm. ἀνθέξεται δόξης); for (1) תמך חיל would better agree with this predicate, and (2) it is evident from Pro 29:23 that תמך כבוד is not to be understood in the sense of firmiter tenere, but in the inchoative sense of consequi honorem, whence also the ἐγείρει ἀνδρί of the lxx. It is true that Pro 31:30 states that "grace (חן) is nothing," and that all depends on the fear of God; but here the poet thinks on "grace" along with the fear of God, or he thinks on them as not separated from each other; and since it is boldly true, which is moreover besides this true, that a wife of gracious outward appearance and demeanour obtains honour, her company is sought, she finds her way into the best society, they praise her attractive, pleasant appearance, and that the husband also of such a wife participates to some extent in this honour. Experience also confirms it, that the עריצים, strong men, obtain riches (cf. Isa 49:25); and this statement regarding the עריצים fits better as a contrast to 16a, as a like statement regarding the חרוצים, diligent, for the עריץ (from ערץ, to place in terror, Psa 10:18), whose power consists in terrorism or violence, is the most direct contrast of a wife, this σκεῦος ἀσθενέστερον, who by heart-winning attraction makes yet better conquests: she thereby obtains a higher good, viz., honour, while the former gains only riches, for "a name" (viz., a good one) "is better than great riches," Pro 22:1. If we read חרוצים, this thoughtful contrast is lost.


  Prov 11:17


  Three proverbs regarding benevolence:


  17 The benevolent man doeth good to his own soul,


  And the violent man brings trouble on his own flesh.


  Many interpreters reverse the relation of subject and predicate (Targ. only in 17b, after the phrase ודמוביד, for which the Syr. has only ומובד): qui sibi ipsi benefacit, is quidem erga alios quoque benignus praesumitur, quum caritas ordinata a se ipsa incipiat; qui vero carnem suam male habet, est crudelis erga alios (Michaelis). But this cannot be established; for certainly it occurs that whoever does good to himself does good also to others, and that whoever is hard against himself also judges and treats others harshly; but in by far the greatest number of cases the fact is this, that he who does not deny anything to himself is in relation to others an egoist, and this is not a "benevolent man;" and, on the contrary, that he who denies to himself lawful enjoyments is in relation to others capable of self-denial and self-sacrifice, and thus is the contrast of a "violent man." The word of Sirach, 14:5, ὁ πονηρὸς ἑαυτῷ τίνα ἀγαθὸς ἔσται, to which Bertheau appeals, alludes to the niggard, and it is true indeed that this עכר שׁארו, but not every עכר שׁארו, is a niggard. Thus the "benevolent man" and the "violent man" will be the two subject conceptions, and as it is said of the benevolent (חסר as e.g., Hos 6:6, of a more restricted sense, as Isa 57:1) that he does good (גּמל, viz., טוב, Pro 31:12), so of the violent (unmerciful) (אכזרי as Pro 12:20; Jer 6:23; Jer 50:42) that he brings evil on his own flesh (lxx αὐτοῦ σῶμα); for שׁארו as a parallel word to נפשׁו (cf. p. 141) signifies not blood-relations (Symm., Jerome, Luther, and Grotius), but it has here, as at Mic 3:2, its nearest signification, from which it then comes to signify those who are of our flesh and blood. But for that reason the meaning of the poet cannot be that given by Elster: "he who exercises benevolence toward others creates within himself a determination which penetrates his whole being with generous and fruitful warmth, as on the other hand the feeling of hatred deprives the heart of him who cherishes it of the true fountain of life." If this were meant, then soul and spirit, not soul and flesh, would stand in parallelism. The weal and woe refers thus to the divine retribution which requites the conduct of a man toward his neighbours, according to its character, with reward or punishment (Hitzig, Zckler).


  Prov 11:18


  Man consists of body and soul. In regard to both, benevolence brings its reward, and hatred its punishment.


  The godless acquires deceptive gain;


  But he that soweth righteousness, a true reward.


  Jerome makes 18b an independent clause, for he translates it as if the word were written וּלזרע; the Syr. and Targ. also, as if אמתּו שׂכרו (his fidelity is his reward). But according to the text as it stands, עשׂה extends its regimen to both parts of the verse; to make is here equivalent to, to work out, to acquire, περιποιεῖσθαι, as Gen 31:1; Jer 17:1, etc. The labour of the godless has selfishness as its motive, and what he acquires by his labour is therefore "delusive gain,"—it is no blessing, it profits him not (Pro 10:2), and it brings him no advantage (Pro 10:16). He, on the contrary, acquires truth, i.e., a truly profitable and enduring reward, who sows right-doing, or better: good-doing, by which we also, as the biblical moral in צדקה, think principally of well-doing, unselfish activity and self-sacrificing love. Hos 10:12 speaks of sowing which has only צדקה as the norm; and how צדקה is understood is seen from the parallel use of חסד [piety]. The "true reward" is just the harvest by which the sowing of the good seed of noble benevolent actions is rewarded.


  Prov 11:19


  19 Genuine righteousness reaches to life,


  And he who pursues evil does it to his death.


  The lxx translate υἱὸς δίκαιος, and the Syrian follows this unwarrantable quid pro quo; the Bible uses the phrase בן־עולה and the like, but not בן־צדקה. The Graec. Venet. (translating οὕτω) deprives the distich of its supposed independence. The Targ. renders כּן with the following ו as correlates, sic ... uti; but כן in comparative proverbs stands naturally in the second, and not in the first place (vid., p. 10). Without doubt כן is here a noun. It appears to have a personal sense, according to the parallel וּמרדּף, on which account Elster explains it: he who is firm, stedfast in righteousness, and Zckler: he who holds fast to righteousness; but כן cannot mean "holding fast," nor does מכונן;—"fast" does not at all agree with the meaning of the word, it means upright, and in the ethical sense genuine; thus Ewald better: "he who is of genuine righteousness," but "genuine in (of) righteousness" is a tautological connection of ideas. Therefore we must regard כן as a substantival neuter, but neither the rectum of Cocceius nor the firmum of Schultens furnishes a naturally expressed suitable thought. Or is כּן a substantive in the sense of 2 Kings 7:31? The word denotes the pedestal, the pillar, the standing-place; but what can the basis refer to here (Euchel)? Rather read "aim" (Oetinger) or "direction" (Lwenstein); but כן does not take its meaning from the Hiph. הכין. One might almost assume that the Chokma-language makes כּן, taliter, a substantive, and has begun to use it in the sense of qualitas (like the post-bibl. איכוּת), so that it is to be explained: the quality of righteousness tendeth to life. But must we lose ourselves in conjectures or in modifications of the text (Hitzig, כּנּס, as a banner), in order to gain a meaning from the word, which already has a meaning? We say דּבּר כּן, to speak right (Num 27:7), and עשׂות כּן, to do right (Ecc 8:10); in both cases כּן means standing = consisting, stedfast, right, recte. The contrast is לא־כן, Kg2 7:9, which is also once used as a substantive, Isa 16:6 : the unrighteousness of his words. So here כן is used as a substantive connected in the genitive, but not so that it denotes the right holding, retaining of righteousness, but its right quality—שׁל־צדקה אמתּה, as Rashi explains it, i.e., as we understand it: genuineness, or genuine showing of righteousness, which is not mere appearance without reality. That כּנים denotes such people as seek to appear not otherwise than what they truly are, is in favour of this interpretation. Such genuine righteousness as follows the impulse of the heart, and out of the fulness of the heart does good, has life as its result (Pro 19:23), an inwardly happy and externally a prosperous life; on the other hand, he who wilfully pursues evil, and finds in it satisfaction, brings death upon himself: he does it to his death, or if we make (which is also possible) רדּף the subject: it tends to his death. Thus in other words: Love is life; hatred destroys life.


  Prov 11:20


  The following proverbs are especially directed, as connected with this כן, against the contradiction of the external appearance and of the masked internal nature.


  20 An abomination to Jahve are the crookedly dishonest of heart,


  And they who are of honest walk are his delight.


  We read, Pro 2:15; Pro 8:8, עקּשׁ (the form of the transgressions); but here, where the "crookedness" is transferred to the heart, we require another word, which renders the idea of falseness, the contrary of directness, lying in it, without any mixture of the fundamental conception flexuosus or tortuosus. תּמימי דרך are not only those whose walk is externally without offence and blameless, but, in conformity with the contrast, those whose manner of conduct proceeds from a disposition that is pure, free from deception and concealment. Jerome, et voluntas ejus in iis qui qimpliciter ambulant. But the word is not bit mymy; they the upright are themselves His רצון (Pro 11:1) delight: He regards them, and only them, with satisfaction.


  Prov 11:21


  21 Assuredly the hand to it the wicked remaineth not unpunished,


  But the seed of the righteous is delivered.


  The lxx render here, as Pro 16:5, where the יד ליד repeats itself, χειρὶ χεῖρας ἐμβαλὼν ἀδίκως, which is not to be understood, as Evagrius supposes, of one that can be bribed, but only of a violent person; the Syr. and Targ. have the same reference; but the subject is certainly רע, and a governing word, as נשׂא (Sa2 20:21), is wanting, to say nothing of the fact that the phrase "one hand against the other" would require the words to be יד ביד. Jerome and the Graec. Venet., without our being able, however, to see their meaning. The translation of the other Greek versions is not given. The Jewish interpreters offer nothing that is worthy, as e.g., Immanuel and Meri explain it by "immediately," which in the modern Hebr. would require מיּד, and besides is not here suitable. The Midrash connects with 21a the earnest warning that he who sins with the one hand and with the other does good, is nevertheless not free from punishment. Schultens has an explanation to give to the words which is worthy of examination: hand to hand, i.e., after the manner of an inheritance per posteros (Exo 20:5), resting his opinion on this, that Arab. yad (cf. יד, Isa 56:5) is used among other significations in that of authorizing an inheritance. Gesenius follows him, but only urging the idea of the sequence of time (cf. Pers. dest bedest, hand to hand = continuing after one another), and interprets יד ביד as Fleischer does: ab aetate in aetatem non (i.e., nullo unquam tempore futuro) erit impunis scelestus, sed posteri justorum salvi erunt. According to Bttcher, "hand to hand" is equivalent to from one hand to another, and this corresponds to the thought expressed in Plutarch's de sera numinis vindicta: if not immediately, yet at last. We may refer in vindication of this to the fact that, as the Arab. lexicographers say, yad, used of the course of time, means the extension (madd) of time, and then a period of time. But for the idea expressed by nunquam, or neutiquam, or tandem aliquando, the language supplied to the poet a multitude of forms, and we do not see why he should have selected just this expression with its primary meaning alternatim not properly agreeing with the connection. Therefore we prefer with Ewald to regard יד ליד as a formula confirmation derived from the common speech of the people: hand to hand (ל as in לידי, Job 17:3), i.e., the hand for it I pledge it, guarantee it (Bertheau, Hitzig, Elster, Zckler). But if 21a assures by the pledge of the hand, and as it were lays a wager to it, that the wicked shall not go unpunished, then the genitive in זרע צדּיקים is not that of dependence by origin, but, as Isa 65:23; Isa 1:4, the genitive of apposition, for זרע here, as דּור, Psa 24:6; Psa 112:2, denotes a oneness of like origin and of like kind, but with a preponderance of the latter. נמלט is the 3rd pret., which by the preceding fut. retains the reference to the future: the merited punishment comes on the wicked, but the generation of the righteous escapes the judgment. רּע has the ר dagheshed (Michlol 63d) according to the rule of the דחיק, according to which the consonant first sounded after the word terminating in an accented a or is doubled, which is here, as at Pro 15:1, done with the ר.


  Prov 11:22


  22 A golden ring in a swine's snout -


  A fair woman and without delicacy.


  This is the first instance of an emblematical proverb in which the first and second lines are related to each other as figure and its import, vid., p. 9. The lxx translates rhythmically, but by its ὥσπερ ... οὕτως it destroys the character of this picture-book proverbial form. The nose-ring, נזם, generally attached to the right nostril and hanging down over the mouth (vid., Lane's Manners, etc.) is a female ornament that has been in use since the time of the patriarchs (Gen 24:47). If one supposes such a ring in a swine's snout, then in such a thing he has the emblem of a wife in whom beauty and the want of culture are placed together in direct contrast. טעם is taste carried over into the intellectual region, the capability of forming a judgment, Job 12:20, and particularly the capability of discovering that which is right and adapted to the end in view, Sa1 25:33 (of Abigail), here in accordance with the figure of a beast with which the ideas of uncleanness, shamelessness, and rudeness are associated, a mind for the noble, the fine, the fitting, that which in the higher and at the same time intellectual and ethical sense we call tact (fine feeling); סרת (alienata) denotes the want of this capacity, not without the accompanying idea of self-guilt.


  Prov 11:23


  23 The desire of the righteous is nothing but good,


  The expectation of the godless is presumption.


  This is usually explained with Fleischer: If the righteous wish for anything, their wish reaches to no other than a fortunate issue; but if the godless hope for anything, then there is to them in the end as their portion, not the good they hoped for, but wrath (Pro 10:28, cf. Pro 11:4). However, that עברה is at once to be understood thus, as in יום עברה, and that the phrase is to be rendered: the hope of the godless is God's wrath, is doubtful. But עברה denotes also want of moderation, and particularly in the form of presumption, Pro 21:24, Isa 16:6; and thus we gain the thought that the desire of the righteous is directed only to that which is good, and thus to an object that is attainable because well-pleasing to God, while on the contrary the hope of the godless consists only in the suggestions of their presumption, and thus is vain self-deceit. The punctuation תאות צדיקים is contrary to rule; correct texts have תאות צדיקים, for Dech stands before Athnach only if the Athnach-word has two syllables (Torath Emeth, p. 43; Accentssystem, xviii. 4).


  Prov 11:24


  Three proverbs regarding giving which is not loss but gain.


  24 There is one who giveth bounteously, and he increaseth still more;


  And (there is) one who withholdeth what is due, only to his loss.


  The first of the proverbs with ישׁ (there is), which are peculiar to the first collection (vid., p. 32). The meaning is, that the possessions of the liberal giver do not decrease but increase, and that, on the contrary, the possessions of the niggardly do not increase but decrease. מפזּר is not to be understood after Psa 112:9. Instead of ונוסף עוד the three Erfurt codd. have ונוסף (with retrogression of the tone?), which Hitzig approves of; but the traditional phrase which refers (et qui augetur insuper) ונוסף not to the possession of him who scattereth, but to himself, is finer in the expression. In the characteristic of the other, מיּשׁר is commonly interpreted comparatively: plus aequo (Cocceius) or justo (Schelling). But מן after חשׂך is to be regarded as governed by it, and ישׁר denotes not competence, riches, as Arab. yusr (Bertheau, Zckler), also not uprightness = beneficence (Midrash, מן הצדקה), but duty, uprightness, as Job 33:23, where it denotes that which is advantageous to man, as here that which befits him: he who holds back, namely himself, from that which is due to himself, and thus should permit to himself, such an one profits nothing at all by this ἀφειδία (17b, Col 2:23), but it tends only to loss to him, only to the lessening of that which he possesses. We shall meet with this (למחסּור) אך למחסור Pro 14:23, and frequently again—it is a common Mashal formula (cf. καὶ τόσῳ μᾶλλον ὑστερεῖται, Sir. 11:11). The cause of the strange phenomenon that the liberal gains and the niggardly loses is not here expressed, but the following proverb gives the explanation of it:


  Prov 11:25


  25 A liberal soul [soul of blessing] is made fat,


  And he that watereth others is also watered.


  A synonymous distich (vid., p. 7). A soul of blessing is one from whom blessings go out to others, who is even a blessing to all with whom he comes into fellowship; בּרצה denotes also particularly the gifts of love, Sa1 25:27, בּרך denotes, if the Arab. is right, which derives it from the fundamental idea "to spread out:" to cause to increase and prosper by means of word and deed. The blessing which goes out from such a soul comes back again to itself: תדשּׁן (as Pro 13:4; Pro 28:25), it is made fat, gains thereby sap and strength in fulness; the Pual refers to the ordinance of God; Pro 22:9 is kindred in meaning to this anima benefica pinguefiet. In 25b יורא is the Aramaic form of writing, but without the Aramaic vocalization (cf. Pro 1:10. תּבא, Isa 21:12 ויּתא). Perhaps the א makes it noticeable that here a different word from יורה, morning rain, is used; however, Symm. translates πρωΐνός, and the Graec. Venet. (Kimchi following it) ὑετός. As a rule, we do not derive יורא from ירה, of which it would be the Hophal (= יוּרה, as הודע, Lev 4:23, = הוּדע) (Ewald, 131f.); for the idea conspergitur, which the Ho. of the Hiph. יורה, Hos 6:3, expresses, is, as correlate to מרוה, as a parallel word to תדשּׁן, one not of equal force. Jerome was guided by correct feeling, for he translates: et qui inebriat ipse quoque inebriabitur. The stem-word is certainly רוה, whether it is with Hitzig to be punctuated יוּרא = ירוה, or with Fleischer we are to regard יורא as derived per metathesin from ירוה, as for Arab. ârây (to cause to see) is used the vulgar Arab. ârway (in the Syr. Arab.) and âwray (in the Egypt. Arab.). We prefer the latter, for the passing of יורה (from ירוה) into יורה is according to rule, vid., at Pro 23:21.


  Prov 11:26


  26 Whoso withholdeth corn, him the people curse;


  But blessing is on the head of him that selleth it.


  This proverb is directed against the corn-usurer, whose covetousness and deceitful conduct is described in Amo 8:4-8. But whilst it is there said that they cannot wait till the burdensome interruption of their usurious conduct on account of the sacred days come to an end, the figure here is of a different aspect of their character: they hold back their stores of corn in the times of scarcity, for they speculate on receiving yet higher prices for it. בּר (from בּרר, to purify, to be pure) is thrashed grain, cf. Arab. burr, wheat, and naḳḳy of the cleaning of the grain by the separation from it of the tares, etc. (Fl.); the word has Kametz, according to the Masora, as always in pause and in the history of Joseph. מנע has Munach on the syllable preceding the last, on which the tone is thrown back, and Metheg with the Tsere as the sign of a pause, as Pro 1:10 בּצע (vid., p. 67). משׁבּיר, qui annonam vendit, is denom. of שׁבר, properly that which is crushed, therefore grain (Fl.). לאמּים, which we would understand in the Proph. of nations, are here, as at Pro 24:24, the individuals of the people. The בּרצה which falls on the head of the charitable is the thanks of his fellow-citizens, along with all good wishes.


  Prov 11:27


  That self-sacrificing endeavour after the good of others finds its regard in the thought encircling the following proverbs.


  27 He that striveth after good, seeketh that which is pleasing;


  And he that searcheth after evil, it shall find him.


  Here we have together three synonyms of seeking: בּקּשׁ (R. בק, findere), which has the general meaning quaerere, from the root-idea of penetrating and pressing forwards; דּרשׁ (R. דר .R( , terere), which from the root-idea of trying (proving) corresponds to the Lat. studere; and שׁחר (whence here שׁחר instead of משׁחר, as דּבר instead of מדבּר), which means mane, and thus sedulo quaere (vid., at Pro 1:28). From 27b, where by רעה is meant evil which one prepares for another, there arises for טוב the idea of good thoughts and actions with reference to others. He who applies himself to such, seeks therewith that which is pleasing, i.e., that which pleases or does good to others. If that which is pleasing to God were meant, then this would have been said (cf. Pro 12:2); the idea here is similar to Pro 10:32, and the word יבקּשׁ is used, and not ימצא, because reference is not made to a fact in the moral government of the world, but a description is given of one who is zealously intent upon good, and thus of a noble man. Such an one always asks himself (cf. Mat 7:12): what will, in the given case, be well-pleasing to the neighbour, what will tend to his true satisfaction? Regarding the punctuation here, שׁחר, vid., at Pro 11:26. The subject to תבואנּוּ, which, Pro 10:24, stands as the fundamental idea, here follows from the governed רעה, which may be the gen. (Psa 38:13) as well as the accus.


  Prov 11:28


  28 He that trusteth in his riches shall fall,


  And the righteous shall flourish like the green leaf.


  יפּול (plene after the Masora) as well as the figure וכעלה (cf. for the punctuation וכעשׁן, Pro 10:26) are singular, but are understood if one observes that in 28a a withered tree, and in 28b a tree with leaves ever green, hovers before the imagination of the poet (cf. Psa 1:4; Jer 17:8). The proud rich man, who on the ground of his riches appears to himself to be free from danger, goes on to his ruin (יפול as Pro 11:5, and frequently in the Book of Proverbs), while on the contrary the righteous continues to flourish like the leaf—they thus resemble the trees which perennially continue to flourish anew. Regarding עלה as originally collective (Symm. θάλλος), vid., at Isa 1:30, and regarding פּרח (R. פר, to break), here of the continual breaking forth of fresh-growing leaf-buds, vid., at Isa 11:1. The apostolic word names this continual growth the metamorphosis of believers, 2 Cor. 2:18. The lxx has read וּמעלה (approved by Hitzig): and he who raiseth up the righteous.


  Prov 11:29


  29 He that troubleth his own household shall inherit the wind,


  And a fool becomes servant to the wise in heart.


  Jerome well translates: qui conturbat domum suam, for עכר closely corresponds to the Lat. turbare; but with what reference is the troubling or disturbing here meant? The Syr. translates 29a doubly, and refers it once to deceit, and the second time to the contrary of avarice; the lxx, by ὁ μὴ συμπεριφερόμενος τῷ ἑαυτοῦ οἴκῳ, understands one who acts towards his own not unsociably, or without affability, and thus not tyrannically. But עכר שׁארו Pro 11:17, is he who does not grudge to his own body that which is necessary; עכר ישׂראל is applied to Elijah, Kg1 18:17, on account of whose prayer there was a want of rain; and at Pro 15:27 it is the covetous who is spoken of as עכר בּיתו. The proverb has, accordingly, in the man who "troubles his own house" (Luth.), a niggard and sordid person (Hitzig) in view, one who does not give to his own, particularly to his own servants, a sufficiency of food and of necessary recreation. Far from raising himself by his household arrangements, he shall only inherit wind (ינחל, not as the Syr. translates, ינחיל, in the general signification to inherit, to obtain, as Pro 3:35; Pro 28:10, etc.), i.e., he goes always farther and farther back (for he deprives his servants of all pleasure and love for their work in seeking the prosperity of his house), till in the end the reality of his possession dissolves into nothing. Such conduct is not only loveless, but also foolish; and a foolish person (vid., regarding אויל at Pro 1:7) has no influence as the master of a house, and generally is unable to maintain his independence: "and the servant is a fool to him who is wise of heart." Thus the lxx (cf. also the lxx of Pro 10:5), Syr., Targ., Jerome, Graec. Venet., Luth. construe the sentence. The explanation, et servus stulti cordato (sc. addicitur), i.e., even the domestics of the covetous fool are at last partakers in the wise beneficence (Fl.), places 29b in an unnecessary connection with 29a, omits the verb, which is here scarcely superfluous, and is not demanded by the accentuation (cf. e.g., Pro 19:22).


  Prov 11:30


  30 The fruit of the righteous is a tree of life,


  And the wise man winneth souls.


  The lxx translate, ἐκ καρποῦ δικαιοσύνης φύεται δένδρον ζωῆς; Hitzig takes thence the word צדק; but this translation discredits itself by the unnatural reversal of the relation of fruit and tree. The fruit of the righteous is here not the good which his conduct brings to him, as Isa 3:10; Jer 32:19, but his activity itself proceeding from an internal impulse. This fruit is a tree of life. We need to supplement פּרי [fruit] as little here as ארח [a traveller] at Pro 10:17; for the meaning of the proverb is, that the fruit of the righteous, i.e., his external influence, itself is a tree of life, namely for others, since his words and actions exert a quickening, refreshing, happy influence upon them. By this means the wise (righteousness and wisdom come together according to the saying of the Chokma, Pro 1:7) becomes a winner of souls (לקח as Pro 6:25, but taken in bonam partem), or, as expressed in the N.T. (Mat 4:19), a fisher of men, for he gains them not only for himself, but also for the service of wisdom and righteousness.


  Prov 11:31


  31 Lo, the righteous findeth on earth his reward;


  How much more the godless and the sinner!


  The particles אף כּי signify properly, interrogatively: Shall it yet be said that...; it corresponds to the German "geschweige denn" [nedum] (Fl.). הן is already in bibl. Hebr. in the way of becoming a conditional particle; it opens, as here, the antecedent of a gradatio a minori ad majus introduced by אף כי, Job 15:15., Pro 25:5., cf. הן (הנה) with ואיך following, Gen 44:8; Sa2 12:18. Sa2 13:13 presents itself as the nearest parallel to שׁלּם, where it means, to be rewarded. It is a vocabulum anceps, and denotes full requital, i.e., according to the reference, either righteous reward or righteous punishment. If 30a is understood of reward, and 30b of punishment, then the force of the argument in the conclusion consists in this, that the righteous can put forth no claim to a recompense, because his well-doing is never so perfect as not to be mingled with sin (Ecc 7:20; Psa 143:2); while, on the contrary, the repression of the wicked, who, as רשׁע as to his intention, and חוטא as to his conduct, actually denies his dependence on God, is demanded by divine holiness. But the conclusion is not stringent, since in the relation of God to the righteous His dispensation of grace and faithfulness to promises also come into view, and thus in both cases ישׁלּם appears to require the same interpretation: if the righteous does not remain unrevenged, so much more shall not the godless and the sinner remain..., or how much less shall the godless and the sinner remain so. Thus the Graec. Venet., Θεῷ ὁ δίκαιος ἐν τῇ γῇ ἀποτιθήσεται; thus also Luther, and among the moderns Lwenstein and Elster. Of the proverb so understood the lxx version, εἰ ὁ μὲν δίκαιος μόλις (μόγις) σώζεται, ὁ ἀσεβὴς καὶ ἁμαρτωλὸς ποῦ φανεῖται (cf. Pe1 4:18) may be a free translation, for in the ישׁלם there certainty lies, according to the sense, a כּמעט יוּשׁע. Also ישׁלם has the principal tone, not בארץ. The thought: even on this side (on earth), lies beyond the sphere of the O.T. consciousness. The earth is here the world of man.


  Proverbs 12


  Prov 12:1


  Three proverbs on knowledge, the favour of God, firmness and the means thereto.


  1 He loveth correction who loveth knowledge,


  And he hateth instruction who is without reason.


  It is difficult in such cases to say which is the relation of the ideas that is intended. The sequence of words which lies nearest in the Semitic substantival clause is that in which the predicate is placed first; but the subject may, if it is to be made prominent, stand at the head of the sentence. Here, 1b, the placing of the subject in advance recommends itself: one who hates instruction is devoid of reason. But since we have no reason in 1a to invert the order of the words as they lie together, we take the conceptions placed first in both cases as the predicates. Thus: he who loves knowledge shows and proves that he does so by this, that he willingly puts himself in the place of a learner; and devoid of reason is he who with aversion rejects reproof, which is designed to guard him from future mistakes and false steps. Regarding the punctuation דעת אהב (with Mercha on the ante-penult. and the העמדה-sign on the penult.), vid., at Pro 11:26., Pro 1:19. In 1b the Munach in תוכחת is transformed from Mugrash (Accentssystem, xviii. 2), as in Pro 15:10. בּער (cf. Pro 30:2) is a being who is stupid as the brute cattle (בּעיר, from בּער, to graze, cattle of all kinds; Arab. b'ayr, the beast κατ ̓ ἐξ., i.e., the camel); as a homo brutus is compared to a בּהמּה (Ps. 49:21), 73:22), and is called Arab. behymt, from bahym, "shut up" (spec. dabb, a bear; thwr, an ox; ḥamâr, an ass) (Fl.).


  Prov 12:2


  2 A good man obtaineth favour with Jahve,


  But the man of wicked devices He condemns.


  He who is an אישׁ מזמּות (Pro 14:17, cf. Psa 37:7) is defined in Pro 24:8 : he is a man of devices, namely, that are wicked, one who contrives evil against his neighbour. The meaning of the subject-conception טוב is defined according to this, although in itself also it is clear, for טוב, used of God (e.g., Psa 73:1; Psa 86:5) and of men (Pro 13:22; Pro 14:14), denotes the good (bonus) in the sense of the benevolent (benignus); the Scripture truths, that God is love, that love is the essence of goodness and is the fulfilling of the law, are so conformed to reason, that they stamp themselves as immediate component parts of the human consciousness. A טוב is thus a man who acts according to the ruling motive of self-sacrificing love; such an one obtains (vid., on יפיק, educit = adipiscitur, at Pro 3:13) the favour of God, He is and shows Himself kind to him, while on the contrary He condemns the wicked intriguer. Hitzig translates: the former of intrigues is punishable (as the Syr.: is condemned; Targ.: his contrivance is shattered to pieces); but to become a רשׁע = reus הרשׁיע does not denote, but either to practise רשׁע, Job 34:12, or to set forth as רשׁע = to condemn, Isa 50:9. Taken in the former signification (Jerome, impie agit), a declaration is made which is not needed, since the moral badness already lies in the reference of the subject: thus ירשׁיע will be used also of Jahve. In proof that the poet did not need to say ואת־אישׁ, Zckler rightly points to Pro 10:6; Job 22:29.


  Prov 12:3


  3 A man does not stand by wickedness,


  But the root of the righteous remains unmoved.


  In רשׁע there lies the idea of want of inward stay (vid., at Psa 1:1); in a manner of thought and of conduct which has no stay in God and His law, there can be expected no external endurance, no solidity. The righteous, on the contrary, have their root in God; nothing can tear them from the ground in which they are rooted, they are as trees which no storm outroots. The very same thought is clothed in other words in Pro 10:25, and another statement regarding the root of the righteous is found at Pro 12:12.


  Prov 12:4


  We now place together Pro 12:4-12. One proverb concerning the house-wife forms the beginning of this group, and four regarding the management of the house and business form the conclusion.


  4 A good brave wife is the crown of her husband,


  But as rottenness in his bones is one that causeth shame.


  As Pro 11:16 says of אושׁת חן, the pleasant wife (חן = χάρις), that she obtaineth honour, so this proverb of אושׁת חיל, the good wife (חיל = ἀρετή, virtus), that she raises her husband to higher honour: she is for his self-consciousness στέφανος καυχήσεως (Th1 2:19), and is also to him such a crown of honour before the world (cf. Pro 31:23). On the contrary, a מבישׁה, conducting herself shamefully (cf. regarding the double meaning of this Mishle word, which only here occurs in the fem., at Pro 10:5), is to her husband instar cariei in ossibus. רקב (רקב, Pro 10:7) denotes both the caries and the worm-hole (cf. Job 41:19, עץ רקּבון, worm-eaten wood). Like as the caries slowly but continuously increases, till at last the part of the body which the bone bears and the whole life of the man falls to ruin; so an unhappy marriage gnaws at the marrow of life, it destroys the happiness of life, disturbs the pursuit, undermines the life of the husband.


  Prov 12:5


  5 The thoughts of the righteous are justice,


  The counsels of the godless are deceit.


  They are so, that is, in their contents and their aim. To the righteous are ascribed מחשׁבות, namely, simple and clear; to the godless, תּחבּות, carefully thought out, prudently thought through schemes and measures, but on that very account not simple, because with a tendency; for the righteous have an objective rule, namely, that which is right in the sight of God and of men, but the godless have only a selfish purpose, which they seek to attain by deceiving, and at the cost of, their neighbour.


  Prov 12:6


  6 The word of the godless is to lie in wait for the blood of others,


  But the mouth of the upright delivereth them.


  Our editions have דברי רשׁעים, but the right sequence of the accents (in Cod. 1294 and elsewhere) is דברי רשׁעים; the logical relation in this transformation, which is only rhythmically conditioned, remains the same. The vocalization wavers between ארב־, which would be imper., and ארב־, which is infin., like אמר־, Pro 25:7, ענשׁ־, Pro 21:11, אכל־, Gen 3:11. However one punctuates it, the infin. is intended in any case, in which the expression always remains sketchy enough: the words of the godless are lying in wait for blood, i.e., they are calculated to bring others to this, into the danger of their lives, e.g., before the tribunal by false charges and false witness. דּם is the accus. of the object; for instead of ארב לדם (Pro 1:11), to lurk for blood, a shorter expression, ארב דּם, is used (Ewald, 282a). The suffix of יצּילם


  might appear, after Pro 11:6, to refer back to the ישׁרים; but the thought that their mouth saves the upright, that they thus know to speak themselves out of the danger, is by far less appropriate (vid., on the contrary, בדעת, Pro 11:9) than the thought that the mouth of the upright delivereth from danger those whose lives are threatened by the godless, as is rightly explained by Ewald, Bertheau, Elster. The personal subject or object is in the Mashal style often to be evolved from the connection, e.g., Pro 14:26; Pro 19:23.


  Prov 12:7


  7 The godless are overturned and are no more,


  But the house of the righteous stands.


  Bertheau and Zckler explain: The wicked turn about, then are they no more; i.e., as we say: it is over with them "in the turning of a hand." The noun in the inf. absol. may certainly be the subject, like Pro 17:12, as well as the object (Ewald, 328c), and הפך may be used of the turning about of oneself, Psa 78:9; Kg2 5:26; Ch2 9:12. That explanation also may claim for itself that הפך nowhere occurs with a personal object, if we except one questionable passage, Isa 1:7. But here the interpretation of the רשׁעים as the object lies near the contrast of בית, and moreover the interpretation of the הפך, not in the sense of στρέφεσθαι (lxx), but of καταστρέφειν (Syr., Targ., Jerome, Graec. Venet., Luther), lies near the contrast of יעמד. The inf. absol. thus leaves the power from which the catastrophe proceeds indefinite, as the pass. יהפפכוּ would also leave it, and the act designedly presented in a vague manner to connect with ו the certain consequences therewith, as Pro 25:4., as if to say: there comes only from some quarter an unparalleled overthrow which overwhelms the godless; thus no rising up again is to be thought on, it is all over with them; while, on the contrary, the house of the righteous withstands the storm which sweeps away the godless.


  Prov 12:8


  8 According to the measure of his intelligence is a man praised,


  And whoever is of a perverse mind is despised.


  Everywhere in the Mishle שׂכל has no other meaning than intellectus. The praise which is given to a man measures itself לפי שׂכלו (punctuate לפי־שׂכלו, according to Torath Emeth, p. 41, Accentssystem, xx. 1), i.e., according to the measure (so לפי is used in the oldest form of the language) of his intelligence, or as we may also say, of his culture; for in these proverbs, which make the fear of God the highest principle, שׂכל means also understanding of moral excellence, not merely the intellectual superiority of natural gifts. הלּל is here a relative conception of manifold gradations, but it does not mean renown in general, but good renown. Parallel with שׂכלו, לב refers to the understanding (νοῦς); the rendering of Lwenstein, "who is of false heart," is defective. נעוה (synon. of נפתּל and עקּשׁ, but nowhere else interchanging with it) means here a vero et recto detortus et aversus (Fl.). Such a man who has not a good understanding, nor any certain rule of judgment, falls under contempt (Graec. Venet. τῷ ὀντωτῇ εἰς μυσαγμόν, after the false reading of יהוה instead of יהיה), i.e., he defames himself by his crooked judgment of men, of things and their relations, and is on this account in no position rightly to make use of them.


  Prov 12:9


  9 Better is he who is lowly and has a servant,


  Than he that makes himself mighty and is without bread.


  This proverb, like Pro 15:17, commends the middle rank of life with its quiet excellences. נקלה (like Sa1 18:23), from קלה, cognate with קלל, Syr. 'kly, to despise, properly levi pendere, levem habere (whence קלון, scorn, disgrace), here of a man who lives in a humble position and does not seek to raise himself up. Many of the ancients (lxx, Symmachus, Jerome, Syr., Rashi, Luther, Schultens) explain ועבד לו by, and is a servant to himself, serves himself; but in that case the words would have been עבד לנפשׁו (Syr. דּמשׁמּשׁ נפשׁהּ), or rather ועבדּו הוּא. ועבד לו would be more appropriate, as thus pointed by Ziegler, Ewald, and Hitzig. But if one adheres to the traditional reading, and interprets this, as it must be interpreted: et cui servus (Targ., Graec. Venet.), then that supplies a better contrast to וחסר־לחם, for "the first necessity of an oriental in only moderate circumstances is a slave, just as was the case with the Greeks and Romans" (Fl.). A man of lowly rank, who is, however, not so poor that he cannot support a slave, is better than one who boasts himself and is yet a beggar (Sa2 3:29). The Hithpa. often expresses a striving to be, or to wish to appear to be, what the adj. corresponding to the verb states, e.g., התגּדּל, התעשּׁר; like the Greek middles, εζεσθαι, αζεσθαι, cf. התחכּם and σοφίζεσθαι. So here, where with Fleischer we have translated: who makes himself mighty, for כבד, gravem esse, is etymologically also the contrast of קלה. The proverb, Sirach 10:26: κρείσσων ἐργαζόμενος καὶ περισσεύων ἐν πᾶσιν, ἢ δοξαζόμενος καὶ ἀπορῶν ἄρτων (according to the text of Fritzsche), is a half remodelling, half translation of this before us.


  Prov 12:10


  10 The righteous knows how his cattle feel,


  And the compassion of the godless is cruel.


  The explanation: the righteous taketh care for the life of his beast (Fl.), fails, for 10a is to be taken with Exo 23:9; נפשׁ signifies also the state of one's soul, the frame of mind, the state of feeling; but ידע has, as in the related proverb, Pro 27:23, the meaning of careful cognizance or investigation, in conformity with which one acts. If the Tor includes in the law of the Sabbath (Exo 20:10; Exo 23:12) useful beasts and cattle, which are here especially meant, and secures to them the reward of their labour (Deu 25:4); if it forbids the mutilation, and generally the giving of unnecessary pain, to beasts; if it enjoins those who take a bird's nest to let the dam escape (Deu 22:6.)—these are the prefigurations of that דעת נפש בהמה, and as the God of the Tor thus appears at the close of the Book of Jonah, this wonderful apology (defensio) of the all-embracing compassion, the God also of the world-history in this sympathy for the beasts of the earth as the type of the righteous.


  In 10b most interpreters find an oxymoron: the compassion of the godless is compassionless, the direct opposite of compassion; i.e., he possesses either altogether no compassion, or he shows such as in its principle, its expression, and in its effects is the opposite of what it ought to be (Fl.). Bertheau believes that in the sing. of the predicate אכזרי he is justified in translating: the compassion of the wicked is a tyranny. And as one may speak of a loveless love, i.e., of a love which in its principle is nothing else than selfishness, so also of a compassionless compassion, such as consists only in gesture and speech without truth of feeling and of active results. But how such a compassionless compassion toward the cattle, and one which is really cruel, is possible, it may be difficult to show. Hitzig's conjecture, רחמי, sprang from this thought: the most merciful among sinners are cruel—the sinner is as such not רחוּם. The lxx is right in the rendering, τὰ δὲ σπλάγχνα τῶν ἀσεβῶν ἀνελεήμονα. The noun רחמים means here not compassion, but, as in Gen 43:30 (lxx ἔντερα or ἔγκατα) and Kg1 3:26 (lxx μήτρα), has the meaning the bowels (properly tender parts, cf. Arab. rakhuma, to be soft, tender, with rḥm), and thus the interior of the body, in which deep emotions, and especially strong sympathy, are wont to be reflected (cf. Hos 10:8). The singular of the predicate אכזרי arises here from the unity of the subject-conception: the inwards, as Jer 50:12, from the reference of the expression to each individual of the many.


  Prov 12:11


  11 He that tilleth his own ground is satisfied with bread,


  And he that followeth after vain pursuits is devoid of understanding.


  Yet more complete is the antithetic parallelism in the doublette, Pro 28:19 (cf. also Sir. 20:27a). The proverb recommends the cultivation of the field as the surest means of supporting oneself honestly and abundantly, in contrast to the grasping after vain, i.e., unrighteous means of subsistence, windy speculations, and the like (Fl.). ריקים are here not persons (Bertheau), but things without solidity and value (lxx μάταια; Aquila, Theodotion, κενά), and, in conformity with the contrast, not real business. Elsewhere also the mas. plur. discharges the function of a neut. noun of multitude, vid., נגידים, principalia, Pro 8:6, and זדים, Psa 19:14—one of the many examples of the imperfect use of the gender in Hebr.; the speaker has in ריקים, vana et inania, not אנשׁים (Jdg 9:4), but דברים (Deu 32:47) in view. The lxx erroneously at Pro 28:19, and Symmachus and Jerome at both places understand ריקים of slothfulness.


  Prov 12:12


  12 The godless lusteth after the spoil of evil-doers;


  But the root of the righteous shoots forth.


  This translation is at the same time an explanation, and agrees with Fleischer's "the godless strives by unrighteous gain like the wicked (Pro 4:14) to enrich himself, namely, as must be understood from the antithetic members of the parallelism, in vain, without thereby making progress and gaining anything certain. The preterite, as Pro 11:2, Pro 11:8, etc., places the general true proposition as a separate historic principle derived from experience. In 12b יתּן stands elliptically or pregnantly: edet, scil. quod radix edere solet, sobolem stirpis, ramorum, etc., as in the Arab. natan and ânatan are specially used without an obj. of the spontaneousness of an odour." מצוד (from צוּד, to spy, to hunt) is elsewhere the instrument of the hunt (a net), here the object and end of it. If the words had been מצוּדי רעים, then we would explain after מלאכי רעים, Psa 78:49 (vid., comm. on), and אושׁת רע, Pro 6:24; but in the difference of number, רעים will not be the qualitative but the subjective personal genitive: capturam qualem mali captant. Ewald, who understands ריקים, 11b, of good-for-nothing-fellows, interprets רעים here, on the contrary, as neuter (172b): the desire of the wicked is an evil net, i.e., wherein he catches all manner of evil for himself. The lxx has here two proverbs, in which מצוד occurs in the plur. and in the sense of ὀχυρώματα; 12b of the Hebr. text is rendered: αἱ δὲ ῥίζαι τῶν εὐσεβῶν ἐν ὀχρυώμασι, which Schleusner explains immotae erunt. The Hebr. text can gain nothing from this variation. That the lxx read ושׁרשׁ צדיקים איתן is not probable, since they nowhere thus translate איתן. But Reiske and Ziegler have, like Ewald and Hitzig, combined יתּן of this proverb with יתן from איתן (Arab. wâtin), firmum, perennem esse. Hitzig translates the distich, after emending the text of 12a by the help of the lxx and the Arab.: the refuge of the wicked is crumbling clay, but the root of the righteous endures (יתן from יתן). Bttcher also reads חמר instead of חמד, and translates (vid., p. 192, l. 11): the refuge of the wicked is miry clay, but the root of the righteous holdeth fast (יתן = Arab. wâtin). But this derivation of a verb יתן is not necessary. The Graec. Venet. rightly, ῥίζα δὲ δικαίων δώσει. The obj. is self-evident. Rashi reads מה שהוא ראוי ליתן והוא הפרי. So also Schultens. The root giveth, is equivalent to, it is productive in bringing forth that which lies in its nature. That the root of the righteous endures (Targ. נתקיּם) is otherwise expressed, Pro 12:3.


  Prov 12:13


  Proverbs regarding injurious and beneficial words, wise hearing and prudent silence.


  13 In the transgression of the lips there lies a dangerous snare;


  The righteous escapeth from trouble.


  The consecutive modus (ויּצא) is here of greater weight than e.g., at Pro 11:8, where the connection follows without it (ויּבא) from the idea of the change of place. The translation: but the righteous ... restores ויצא (ויצא), and ignores the syllogistic relation of the members of the proverb, which shows itself here (cf. the contrary, Pro 11:9) to a certain degree by ויּצא. Ewald displaces this relation, for he paraphrases: "any one may easily come into great danger by means of inconsiderate words; yet it is to be hoped that the righteous may escape, for he will guard himself against evil from the beginning." He is right here in interpreting צרה and מוקשׁ רע as the designation of danger into which one is betrayed by the transgressions of his lips, but "inconsiderate words" are less than פּשׁע שׂפתים. One must not be misled into connecting with פּשׁע the idea of missing, or a false step, from the circumstance that פּשׁע means a step; both verbs have, it is true, the common R. פש with the fundamental idea of placing apart or separating, but פּשׁע has nothing to do with פּשׁע (step = placing apart of the legs), but denotes (as Arab. fusuwḳ fisḳ, from the primary meaning diruptio, diremtio) a sinning, breaking through and breaking off the relation to God (cf. e.g., Pro 28:24), or even the restraints of morality (Pro 10:19). Such a sinning, which fastens itself to, and runs even among the righteous, would not be called פשׁע, but rather חטּאת (Pro 20:9). According to this the proverb will mean that sinful words bring into extreme danger every one who indulges in them—a danger which he can with difficulty escape; and that thus the righteous, who guards himself against sinful words, escapes from the distress (cf. with the expression, Ecc 7:18) into which one is thereby betrayed. רע is the descriptive and expressive epithet to מוקשׁ (cf. Ecc 9:12): a bad false trap, a malicious snare, for מוקשׁ is the snare which closes together and catches the bird by the feet. This proverb is repeated at Pro 29:6, peculiarly remodelled. The lxx has after Pro 12:13 another distich:


  He who is of mild countenance findeth mercy;


  He who is litigious oppresseth souls.


  (נפשׁות, or rather, more in accordance with the Hebrew original: oppresseth himself, נפשׁו.)


  Prov 12:14


  14 From the fruit which the mouth of the man bringeth forth is he satisfied with good,


  And what the hands of the man accomplish returns back to him.


  The proverb finds its final verification in the last judgment (cf. Mat 12:37), but it is also illustrated in the present life. If the mouth of a man bringeth forth fruit—namely, the fruit of wholesome doctrine, of right guidance, of comforting exhortation, of peace-bringing consolation for others—this fruit is also to his own advantage, he richly enjoys the good which flows out of his own mouth, the blessing he bestows is also a blessing for himself. The same also is the case with the actions of a man. That which is done, or the service which is rendered by his hands, comes back to him as a reward or as a punishment. גּמוּל signifies primarily accomplishment, execution, and is a twofold, double-sided conception: a rendering of good or evil, and merit on the side of men (whether merited reward or merited punishment), as well as recompense, requital on the side of God. The first line is repeated, somewhat altered, at Pro 13:2; Pro 18:20. The whole proverb is prophetically echoed in Isa 3:10. The Kerı̂ ישׁיב has Jahve as the subject, or rather the subject remains undefined, and "one requites him" is equivalent to: it is requited to him. The Chethı̂b seems to us more expressive; but this use of the active with the undefined subject, instead of the passive, is certainly as much in the Mishle style (cf. Pro 13:21) as the development of the subject of the clause from a foregoing genitive.


  Prov 12:15


  15 The way of the fool is right in his own eyes,


  But the wise listeneth to counsel.


  Other proverbs, like Pro 16:2, say that generally the judgment of a man regarding his character does not go beyond a narrow subjectivity; but there are objective criteria according to which a man can prove whether the way in which he walks is right; but the fool knows not other standard than his own opinion, and however clearly and truly one may warn him that the way which he has chosen is the wrong way and leads to a false end, yet he obstinately persists; while a wise man is not so wise in his own eyes (Pro 3:7) as not to be willing to listen to well-meant counsel, because, however careful he may be regarding his conduct, yet he does not regard his own judgment so unerring as not to be inclined ever anew to try it and let it stand the test. Ewald has falsely construed: yet whoever hears counsel is wise. In consequence of the contrast, אויל and חכם are the subject ideas, and with ושׁמע לעצה is brought forward that which is in contrast to the self-complacency of the fool, the conduct of the wise man.


  Prov 12:16


  The relations of the subject and the predicate are the same as in the preceding verse.


  The fool makes known his vexation on the same day [at once],


  On the contrary, the prudent man hideth the offence.


  Very frequently in these proverbs the first line is only defined by the adducing of the second, or the second holds itself in the light of the first. A post-bibl. proverb says that a man is known by three things: by his כוס (his behaviour in drinking), his כיס (his conduct in money transactions), and his כעס (his conduct under deep inward excitement). So here: he is a fool who, if some injury is done to him, immediately shows his vexation in a passionate manner; while, on the contrary the prudent man maintains silence as to the dishonour that is done to him, and represses his displeasure, so as not to increase his vexation to his own injury. Passionless retaliation may in certain cases be a duty of self-preservation, and may appear to be necessary for the protection of truth, but passionate self-defence is always of evil, whether the injury which is inflicted be justifiable or unjustifiable. Regarding ערוּם, callidus, vid., p. 56; Schultens' comparison of the Greek γεγυμνασμένος is only a conceit in want of better knowledge. Regarding כּסה (only here and at Pro 12:23) with מכסּה, as שׁחר (only Pro 11:27) with משׁחר, vid., Ewald, 170a. בּיּום signifies on the self-same day = without delay, immediately, and is well translated by the lxx αὐθήμερον. With another object, 16b is repeated in 23a.


  Prov 12:17


  Most of the remaining parables of this section refer to the right use and the abuse of the tongue.


  17 He that breathes the love of truth, utters that which is right;


  But a lying tongue, deceit


  This verse is similar in meaning to Pro 14:5 (where 5b = Pro 6:19); the second line of the distich = Pro 14:25. Everywhere else יפיח כּזבים stand together, only here יפיח is joined to אמוּנה; vid., regarding this יפיח forming an attributive clause, and then employed as an adjective, but with distinct verbal force, at Pro 6:19. Viewed superficially, the proverb appears tautological; it is not so, however, but places in causal connection the internal character of men and their utterances: whoever breathes אמוּנה, truth or conscientiousness (the property of the אמוּן, vid., at Psa 12:2), i.e., lets the voice of this be heard in his utterances, such an one speaks צדק, i.e., uprightness, integrity, that which is correct, right (Isa 45:19, cf. Isa 41:26), in relation to truth in general, and to the present case in particular; but he who עד שׁקרים, i.e., he who, against better knowledge and the consciousness of untruth, confirms by his testimony (from עוּד, revertere, to say again and again), therewith gives utterance to his impure character, his wicked intention, proceeding from delight in doing evil or from self-interest, and diverted towards the injury of his neighbour. As אמונה and מרמה correspond as statements of the contents of the utterances, so צדק and שקרים as statements of their motive and aim. מרמה is obj. accus. of the יגּיד (from הגּיד, to bring to light, cf. נגד, visibility) to be supplied, not the pred. nom. dolorum structor, as Fleischer poetically finds.


  Prov 12:18


  18 There is that babbleth like the thrusts of a sword,


  But the tongue of the wise is healing.


  The second (cf. Pro 11:24) of the proverbs beginning with ישׁ. The verb בּטה (בּטא), peculiar to the Hebr., which in the modern Hebr. generally means "to speak out" (מבטא in the grammar: the pronunciation) (according to which the lxx, Syr., and Targ. translate it by אמר), means in biblical Hebr., especially with reference to the binding of oneself by an oath (Lev 5:4), and to solemn protestations (Num 30:7, Num 30:9, according to which Jerome, promittit): to utter incautiously in words, to speak without thought and at random, referred erroneously by Gesenius to the R. בט, to be hollow, probably a word imitative of the sound, like the Greek βατταρίζειν, to stammer, and βαττολογεῖν, to babble, which the lexicographers refer to a talkative person of the name of Βάττος, as our "salbadern" [= to talk foolishly] owes its origin to one Jenaer Bader on the Saal. Theod. and the Graec. Venet. give the false reading בּוטח (πεποιθώς). כּמדקרות חרב stands loco accusativi, the כּ being regarded as a noun: (effutiens verba) quae sunt instar confossionum gladii (Fl.). We also call such a man, who bridles his loquacity neither by reflection nor moderates it by indulgent reference to his fellow-men, a Schwertmaul (sword-mouth) or a Schandmaul (a mouth of shame = slanderer), and say that he has a tongue like a sword. But on the other hand, the tongue of the wise, which is in itself pure gentleness and a comfort to others, since, far from wounding, rather, by means of comforting, supporting, directing exhortation, exercises a soothing an calming influence. Regarding רפא, whence מרפּא, Dietrich in Gesenius' Lex. is right. The root-meaning of the verb רפא (cognate רפה, to be loose, Hiph. to let go, Hithpa. Pro 18:9, to show oneself slothful) is, as the Arab. kindred word rafâ, rafa, raf, rawf (râf) shows, that of stilling, softening, soothing, whence arises the meaning of healing (for which the Arab. has ṭabb and 'alkh); the meaning to repair, to mend, which the Arab. rafâ and rafa have, does not stand in a prior relation to to heal, as might appear from Job 13:4, but is a specializing of the general idea of reficere lying in mitigare, just as the patcher is called ἀκέστρια = ἠπήτρια, from ἀκέομαι, which means equally to still and to heal. Since thus in רפא the meanings of mitigating and of healing are involved, it is plain that מרפא, as it means healing (the remedy) and at the same time (cf. θεραπεία, Rev 22:2) the preservation of health, Pro 4:22; Pro 6:15; Pro 16:24; Pro 29:1, so also may mean mildness (here and Pro 15:4), tranquillity (Pro 14:30; Ecc 10:4, calm patience in contrast to violent passion), and refreshing (Pro 13:17). Oetinger and Hitzig translate here "medicine;" our translation, "healing (the means of healing)," is not essentially different from it.


  Prov 12:19


  19 The lip of truth endures for ever,


  But the lying tongue only while I wink with the eye.


  None of the old translators understood the phrase ועד־ארגּיעה; the Venet. also, which follows Kimchi's first explanation, is incorrect: ἕως ῥήξεως, till I split (shatter) it (the tongue). Abulwald is nearer the correct rendering when he takes ארגיעה as a noun = רגע with He parag. Ahron b. Joseph is better in rendering the phrase by: until I make a רגע, and quite correct if רגע (from רגע = Arab. raj', which is used of the swinging of the balance) is taken in the sense of a twinkling of the eye (Schultens: vibramen); cf. Orelli's Die hebr. Synonyme der Zeit und Ewigkeit, p. 27f., where the synonyms for a twinkling of the eye, a moment, are placed together. עד (properly progress) has in this phrase the meaning, while, so long as, and the cohortative signifies, in contradistinction to ארגיע, which may also denote an unwilling movement of the eyelids, a movement proceeding from a free determination, serving for the measurement of a short space of time, Ewald, 228a. ארגיעה, Jer 49:19; Jer 50:44, where Ewald takes כי ארגיעה (when I...) in the same sense as אד־ארגיעה here, which is more appropriate than the explanation of Hitzig, who regards כי as opening the principal clause, and attaches to הרגיע the quite too pregnant signification "to need (for an action) only a moment." The lip of truth, i.e., the lip which speaketh truth, endures for ever (for truth, אמת = אמנתּ, is just the enduring); but the tongue of falsehood is only for a moment, or a wink of the eye, for it is soon convicted, and with disgrace brings to silence; for a post-bibl. Aram. proverb says: קוּשׁטא קאי שׁקרא לא קאי, the truth endures, the lie endures not (Schabbath 104a), and a Hebrew proverb: השּׁקר אין לו רגלים, the lie has no feet (on which it can stand).


  Prov 12:20


  20 Deceit is in the heart of him who deviseth evil,


  But those who devise peace cause joy.


  Regarding the figure of forging, fabricating (lxx, Aquila, Symmachus, and Theodotion, τεκταίνειν), or of ploughing, which underlies the phrase חרשׁ רע, moliri malum, vid., at Pro 3:29. That deceit is in the heart of him who deviseth evil (בּלב־חרשׁי רע, as is correctly punctuated e.g., by Norzi) appears to be a platitude, for the חרשׁ רע is as such directed against a neighbour. But in the first place, 20a in itself says that the evil which a man hatches against another always issues in a fraudulent, malicious deception of the same; and in the second place, it says, when taken in connection with 20b, where שׂמחה is the parallel word to מרמה, that with the deception he always at the same time prepares for him sorrow. The contrast to חרשׁי רע is יועצי שׁלום si ח, and thus denotes not those who give counsel to contending parties to conclude peace, but such as devise peace, viz., in reference to the neighbour, for יעץ means not merely to impart counsel, but also mentally to devise, to resolve upon, to decree, Ch2 25:16; Isa 32:7.; cf. יעץ על, Jer 49:30. Hitzig and Zckler give to שׁלום the general idea of welfare (that which is salutary), and interpret the שׂמחה as the inner joy of the good conscience. Certainly שלום (R. של, extrahere, in the sense of deliverance from trouble) means not only peace as to the external relationship of men with each other, but also both internal and external welfare. Thus it is here meant of external welfare; Hitzig rightly compares Jer 29:11 with Nah 1:11 to the contrast between שׁלום and רע. But as מרמה is not self-deception, but the deception of another, so also שׂמחה is not the joy of those who devise the device in their hearts for the deception of others, but the joy they procure for others. Thoughts of peace for one's neighbour are always thoughts of procuring joy for him, as thoughts of evil are thoughts of deceit, and thus of procuring sorrow for him. Thus וליועצי is an abbreviated expression for ובלב יועצי.


  Prov 12:21


  21 No evil befalls the righteous,


  But the godless are full of evil.


  Hitzig translates און "sorrow," and Zckler "injury;" but the word signifies evil as ethical wickedness, and although it may be used of any misfortune in general (as in בּן־אוני, opp. בּנימין); thus it denotes especially such sorrow as is the harvest and product of sin, Pro 22:8; Job 4:8; Isa 59:4, or such as brings after it punishment, Hab 3:7; Jer 4:15. That it is also here thus meant the contrast makes evident. The godless are full of evil, for the moral evil which is their life-element brings out of itself all kinds of evil; on the contrary, no kind of evil, such as sin brings forth and produces, falls upon the righteous. God, as giving form to human fortune (Exo 21:13), remains in the background (cf. Psa 91:10 with Psa 5:1.); vid., regarding אנה, the weaker power of ענה, to go against, to meet, to march against, Fleischer, Levy's Chald. Wrterbuch, 572.


  Prov 12:22


  22 Lying lips are an abhorrence to Jahve,


  And they that deal truly are His delight.


  The frame of the distich is like Pro 11:1, Pro 11:20. אמוּנה is probity as the harmony between the words and the inward thoughts. The lxx, which translates ὁ δὲ ποιῶν πίστεις, had in view עשה אמונים (עשׂה אמוּנים, cf. Isa 26:2); the text of all other translations agrees with that commonly received.


  Prov 12:23


  23 A prudent man conceals knowledge,


  And a heart-fool proclaims imbecility.


  In 23a Pro 12:16 is repeated, only a little changed; also 16a corresponds with 23a, for, as is there said, the fool knows not how to keep his anger to himself, as here, that a heart-fool (cf. the lying mouth, 22a) proclaims (trumpets forth), or as Pro 13:16 says, displays folly without referring to himself the si tacuisses. To this forward charlatan blustering, which intends to preach wisdom and yet proclaims in the world mere folly, i.e., nonsense and imbecility, and thereby makes itself troublesome, and only to be laughed at and despised, stands in contrast the relation of the אדם ערוּם, homo callidus, who possesses knowledge, but keeps it to himself without bringing it forth till an occasion presents itself for setting it forth at the right place, at the right time, and to the right man. The right motive also regulates such silence as well as modesty. But this proverb places it under the point of view of prudence.


  Prov 12:24


  We take Pro 12:24-28 together as a group. In these verses the subject is the means of rising (in the world), and the two ways, the one of which leads to error, and the other to life.


  24 The land of the diligent attains to dominion,


  But slothfulness will become tributary.


  In Pro 10:4 רמיּה was adj., but to כּף standing beside it; here it is to be regarded as adj. to יד (sluggish hand) supplied from 24a, but may be equally regarded as a subst. (slothfulness) (vid., at Pro 12:27). Regarding חרוּץ, vid., p. 211. מס signifies tribute and service, i.e., tributary service rendered to a master. In Pro 11:29 עבד stands for it. It is still the experience of to-day, as it was of Solomon's time, that slothfulness (indolence) brings down to a state of servitude, if not even deeper, but that vigorous activity raises to dominion or to the position of a master, i.e., to independence, wealth, respect, and power.


  Prov 12:25


  25 Trouble in the heart of a man boweth it down,


  And a friendly word maketh it glad.


  The twofold anomaly that דּאגה is construed as masc. and לב as fem. renders the text doubtful, but the lxx, Syr., Targum, which introduce another subject, φοβερὸς λόγος (דּבר מדאיג?), do not improve it; Theodotion's is preferable, who translates μέριμνα ἐν καρδίᾳ ἀνδρὸς κατίσχει αὐτόν, and thus reads ישׁחנּוּ. But the rhyme is thereby lost. As כּבוד, Gen 49:6, so also may לב be used as fem., for one thereby thinks on נפשׁ; the plur. לבּות (לבבות), according to which in Eze 16:30 we find the sing. לבּה, may also conform to this. And ישׁחנה as pred. to דאגה follows the scheme Pro 2:10, perhaps not without attractional co-operation after the scheme קשׁת גברים חתים, Sa1 2:4. השׁחה, from שׁחה, occurs only here; but השׁח, from שׁחח, occurs only twice. דּבר טוב designates in the book of Joshua and in Kings (Kg1 8:56) the divine promise; here it is of the same meaning as Kg1 12:7 : an appeasing word. Who has not in himself had this experience, how such a word of friendly encouragement from a sympathizing heart cheers the sorrowful soul, and, if only for a time, changes its sorrow into the joy of confidence and of hope!


  Prov 12:26


  26 The righteous looketh after his pastures,


  But the way of the godless leadeth them into error.


  In 26a no acceptable meaning is to be gained from the traditional mode of vocalization. Most of the ancients translate יתר as part. to יתר, as it occurs in post-bibl. Hebr., e.g., חבּה יתרה, prevailing, altogether peculiar love. Thus the Targum, טב מן הבריהּ; Venet. πεπερίττευται (after Kimchi); on the other hand, Aquila, active: περισσεύων τὸν πλησίον (making the neighbour rich), which the meaning of the Kal as well as the form יתר oppose; Luther, "The righteous man is better than his neighbour," according to which Fleischer also explains, "Probably יתר from יתר, πλεονάζειν, has the meaning of πλέον ἔχων, πλεονεκτῶν, he gains more honour, respect, riches, etc., than the other, viz., the unrighteous." Yet more satisfactory Ahron b. Joseph: not the nobility and the name, but this, that he is righteous, raises a man above others. In this sense we would approve of the praestantior altero justus, if only the two parts of the proverb were not by such a rendering wholly isolated from one another. Thus יתר is to be treated as the fut. of התיר. The Syr. understands it of right counsel; and in like manner Schultens explains it, with Cocceius, of intelligent, skilful guidance, and the moderns (e.g., Gesenius) for the most part of guidance generally. Ewald rather seeks (because the proverb-style avoids the placing of a fut. verb at the commencement of the proverb but cf. Pro 17:10) to interpret יתר as a noun in the sense of director, but his justification of the fixed ā is unfounded. And generally this sense of the word is exposed to many objections. The verb תּוּר signifies, after its root, to go about, "to make to go about," but is, however, not equivalent to, to lead (wherefore Bttcher too ingeniously derives יתר = יאתר from אתר = אשׁר); and wherefore this strange word, since the Book of Proverbs is so rich in synonyms of leading and guiding! The Hiph. התיר signifies to send to spy, Jdg 1:23, and in this sense the poet ought to have said יתר לרעהוּ: the righteous spies out (the way) for his neighbour, he serves him, as the Targum-Talmud would say, as תּיּר. Thus connected with the obj. accus. the explanation would certainly be: the righteous searches out his neighbour (Lwenstein), he has intercourse with men, according to the maxim, "Trau schau wem." But why not רעהוּ, but מרעהוּ, which occurs only once, Pro 19:7, in the Mishle, and then for an evident reason? Therefore, with Dderlein, Dathe, J. D. Michaelis, Ziegler, and Hitzig, we prefer to read מרעהוּ; it is at least not necessary, with Hitzig, to change יתר into יתר, since the Hiphil may have the force of the intens. of the Kal, but יתר without the jussive signification is a poetic licence for יתיר. That תור can quite well be used of the exploring of the pasture, the deriv. יתוּר, Job 39:18, shows. Thus altered, 26a falls into an appropriately contrasted relation to 26b. The way of the godless leads them into error; the course of life to which they have given themselves up has such a power over them that they cannot set themselves free from it, and it leads the enslaved into destruction: the righteous, on the contrary, is free with respect to the way which he takes and the place where he stays; his view (regard) is directed to his true advancement, and he looketh after his pasture, i.e., examines and discovers, where for him right pasture, i.e., the advancement of his outer and inner life, is to be found. With מרעהוּ there is a combination of the thought of this verse with the following, whose catch-word is צידו, his prey.


  Prov 12:27


  27 The slothful pursues not his prey;


  But a precious possession of a man is diligence.


  The lxx, Syr., Targ., and Jerome render יחרך in the sense of obtaining or catching, but the verbal stem חרך nowhere has this meaning. When Fleischer remarks, חרך, ἅπ. λεγ., probably like לכד, properly to entangle in a noose, a net, he supports his opinion by reference to חרכּים, which signifies lattice-windows, properly, woven or knitted like a net. But חרך, whence this חרכים, appears to be equivalent to the Arab. kharḳ, fissura, so that the plur. gives the idea of a manifoldly divided (lattice-like, trellis-formed) window. The Jewish lexicographers (Menahem, Abulwald, Parchon, also Juda b. Koreish) all aim at that which is in accord with the meaning of the Aram. חרך, to singe, to roast (= Arab. ḥark): the slothful roasteth not his prey, whether (as Frst presents it) because he is too lazy to hunt for it (Berth.), or because when he has it he prepares it not for enjoyment (Ewald). But to roast is צלה, not דרך, which is used only of singeing, e.g., the hair, and roasting, e.g., ears of corn, but not of the roasting of flesh, for which reason Joseph Kimchi (vid., Kimchi's Lex.) understands צידו of wild fowls, and יחרך of the singeing of the tips of the wings, so that they cannot fly away, according to which the Venet. translates οὐ μενεῖ ... ἡ θήρα αὐτοῦ. Thus the Arab. must often help to a right interpretation of the ἅπ. λεγ.. Schultens is right: Verbum ḥarak, חרך, apud Arabes est movere, ciere, excitare, κινεῖν generatim, et speciatim excitare praedam e cubili, κινεῖν τήν θήραν. The Lat. agitare, used of the frightening up and driving forth of wild beasts, corresponds with the idea here, as e.g., used by Ovid, Metam. x. 538, of Diana:


  Aut pronos lepores aue celsum in cornua cervum


  Aut agitat damas.


  Thus יחרך together with צידו gains the meaning of hunting, and generally of catching the prey. רמיּה is here incarnate slothfulness, and thus without ellipse equivalent to אישׁ רמיה. That in the contrasted clause חרוץ does not mean ἀποτόμως, decreed (Lwenstein), nor gold (Targ., Jerome, Venet.), nor that which is excellent (Syr.), is manifest from this contrast as well as from Pro 10:4; Pro 12:24. The clause has from its sequence of words something striking about it. The lxx placed the words in a difference order: κτῆμα δὲ τίμιον ἀνὴρ καθαρὸς (חלוץ in the sense of Arab. khâlaṣ). But besides this transposition, two others have been tried: הון אדם חרוץ יקר, the possession of an industrious man is precious, and הון יקר אדם חרוץ, a precious possession is that (supply הון) of an industrious man. But the traditional arrangement of the words gives a better meaning than these modifications. It is not, however, to be explained, with Ewald and Bertheau: a precious treasure of a man is one who is industrious, for why should the industrious man be thought of as a worker for another and not for himself? Another explanation advanced by Kimchi: a valuable possession to men is industry, has the twofold advantage that it is according to the existing sequence of the words, and presents a more intelligible thought. But can חרוּץ have the meaning of חריצוּת (the being industrious)? Hitzig reads חרוץ, to make haste (to be industrious). This is unnecessary, for we have here a case similar to Pro 10:17, where שׁמר for שׁומר is to be expected: a precious possession of a man is it that, or when, he is industrious, חרוּץ briefly for היותו חרוּץ rof yl. The accentuation fluctuates between והון־אדם יקר (so e.g., Cod. 1294), according to which the Targum translates, and והון־אדם יקר, which, according to our explanation, is to be preferred.


  Prov 12:28


  28 In the path of righteousness is life,


  And the way of its path is immortality.


  All the old versions to the Venet. give אל־ instead of אל־, and are therefore under the necessity of extracting from ודּרך נתיבה a meaning corresponding to this, εἰς θάνατον, in which they are followed by Hitzig: "a devious way leadeth to death." But נתיב (נתיבה) signifies step, and generally way and street (vid., at Pro 1:15), not "devious way," which is expressed, Jdg 5:6, by ארחות עקלקלות. And that אל is anywhere punctuated thus in the sense of אל is previously improbable, because the Babylonian system of punctuation distinguishes the negative אל with a short Pathach, and the prepositional אל (Arab. ilâ) with a short Chirek, from each other (vid., Pinsker, Einl. p. xxii.f.); the punctuation Sa2 18:16; Jer 51:3, gives no support to the opinion that here אל is vocalized thus in the sense of אל, and it is not to be thus corrected. Nothing is more natural than that the Chokma in its constant contrast between life and death makes a beginning of expressing the idea of the ἀθανασία, which Aquila erroneously read from the אל־מות, Ps. 48:15. It has been objected that for the formation of such negative substantives and noun-adjectives לא (e.g., לא־אל, לא־עם) and not אל is used; but that אל also may be in close connection with a noun, Sa2 1:13 shows. There אל־טל is equivalent to אל יהי טל, according to which it may also be explained in the passage before us, with Luther and all the older interpreters, who accepted אל in its negative signification: and on (the בּ governing) the way ... is no death. The negative אל frequently stands as an intensifying of the objective לא; but why should the Chokma, which has already shown itself bold in the coining of new words, not apply itself to the formation of the idea of immortality?: the idol name אליל is the result of a much greater linguistic boldness. It is certain that אל is here not equivalent to אל; the Masora is therefore right in affirming that נתיבה is written with He raphatum pro mappicato (vid., Kimchi, Michlol 31a, and in the Lex.), cf. Sa1 20:20, vid., Bttcher, 418. Thus: the way of their step is immortality, or much rather, since דּרך is not a fixed idea, but also denotes the going to a distance (i.e., the journey), the behaviour, the proceeding, the walk, etc.: the walking (the stepping over and passing through) of their way is immortality. Rich in synonyms of the way, the Hebrew style delights in connecting them with picturesque expressions; but דּרך always means the way in general, which divides into ארחות or נתיבות (Job 6:18; Jer 18:5), and consists of such (Isa 3:16). The distich is synonymous: on the path of righteousness (accentuate בארח צדקה) is life meeting him who walks in it, and giving itself to him as a possession, and the walking in its path is immortality (cf. Pro 3:17; Pro 10:28); so that to go in it and to be immortal, i.e., to be delivered from death, to be exalted above it, is one and the same thing. If we compare with this, Sa1 14:32, it is obvious that the Chokma begins (vid., Psychol. p. 410) to break through the limits of this present life, and to announce a life beyond the reach of death.


  Proverbs 13


  Prov 13:1


  The proverb Pro 12:28 is so sublime, so weighty, that it manifestly forms a period and conclusion. This is confirmed from the following proverb, which begins like Pro 10:1 (cf. 5), and anew stamps the collection as intended for youth:


  1 A wise son is his father's correction;


  But a scorner listens not to rebuke.


  The lxx, which the Syr. follows, translate Ψἱὸς πανουργὸς ὑπήκοος πατρί, whence it is not to be concluded with Lagarde that they read נוסר in the sense of a Ni. tolerativum; they correctly understood the text according to the Jewish rule of interpretation, "that which is wanting is to be supplied from the context." The Targ. had already supplied שׁמע from 1b, and is herein followed by Hitzig, as also by Glassius in the Philologia sacra. But such an ellipse is in the Hebr. style without an example, and would be comprehensible only in passionate, hasty discourse, but in a language in which the representation filius sapiens disciplinam patris audit numbers among the anomalies is not in general possible, and has not even its parallel in Tacitus, Ann. xiii. 56: deesse nobis terra, in qua vivamus—in qua moriemur, non potest, because here the primary idea, which the one expression confirms, the other denies, and besides no particle, such as the ו of this passage before us, stands between them. Bttcher therefore maintains the falling out of the verb, and writes יבּין before בּן; but one says not בין מוסר, but שׁמע מוסר, Pro 1:8; Pro 4:1; Pro 19:27. Should not the clause, as it thus stands, give a sense complete in itself? But מוּסר can hardly, with Schultens and Ewald, be taken as part. Hoph. of יסר: one brought up by his father, for the usage of the language knows מוסר only as part. Hoph. of סוּר. Thus, as Jerome and the Venet. translate: a wise son is the correction of his father, i.e., the product of the same, as also Fleischer explains, "Attribution of the cause, the ground, as elsewhere of the effect." But we call that which one has trained (vegetable or animal) his Zucht (= παιδεία in the sense of παίδευμα). To the wise son (Pro 10:1) who is indebted to the מוסר אב (Pro 4:1), stands opposed the לץ (vid., Pro 1:22), the mocker at religion and virtue, who has no ear for גּערה, strong and stern words which awaken in him a wholesome fear (cf. Pro 17:10, Jde 1:23 : ἐν φόβῳ).


  Prov 13:2


  2 From the fruit of the mouth of a man he himself enjoys good;


  But the delight of the godless is violence.


  2a = Pro 12:14, where ישׂבּע for יאכל. A man with a fruit-bringing mouth, himself enjoys also the blessing of his fruit-producing speech; his food (cf. βρῶμα, Joh 4:34) is the good action in words, which in themselves are deeds, and are followed by deeds; this good action affords enjoyment not merely to others, but also to himself. Ewald and Bertheau attract יאכל to 2b; so also does Fleischer: "the violence which the בּגדים wish to do to others turns back upon themselves; they must eat it also, i.e., bear its evil consequences." The thought would then be like Pro 10:6 : os improborum obteget violentia, and "to eat violence" is parallel to "to drink (Pro 26:6) violence (injury)." But wherefore then the naming of the soul, of which elsewhere it is said that it hungers or satiates itself, but never simply (but cf. Luk 12:19) that it eats? On the contrary, נפשׁ means also appetitus, Pro 23:2, and particularly wicked desire, Psa 27:12; here, as Psa 35:25, the object of this desire (Psychol. p. 202). Regarding בגדים, vid., above, p. 85. There are such as do injury in a cunning deceitful manner to their neighbour to their own advantage. While the former (the righteous) distributes to his neighbour from the inner impulse without having such a result in view, yet according to God's direction he derives enjoyment himself therefrom: the desire of the latter goes to חמס, ἀδικία, and thus to the enjoyment of good unrighteously and violently seized.


  Prov 13:3


  3 He that guardeth his mouth keepeth his soul;


  He that openeth his lips, to him it is destruction.


  3a is extended in Pro 21:23 to a distich. Mouth and soul stand in closest interchangeable relation, for speech is the most immediate and continuous expression of the soul; thus whoever guards his mouth keeps his soul (the Venet., with excellent rendering of the synonym, ὁ τηρῶν τὸ στόμα ἑαυτοῦ φυλάσσει τὴν ψυχὴν ἑαυτοῦ), for he watches that no sinful vain thoughts rise up in his soul and come forth in words, and because he thus keeps his soul, i.e., himself, safe from the destructive consequences of the sins of the tongue. On the contrary, he who opens wide his lips, i.e., cannot hold his mouth (lxx ὁ δὲ προπετὴς χείλεσιν), but expresses unexamined and unconsidered whatever comes into his mind and gives delight, he is destruction to himself (supply הוּא), or to him it is destruction (supply זאת); both interpretations are possible, the parallelism brings nearer the former, and the parallel Pro 18:7 brings nearer the latter. פּשׂק means to spread (Schultens diducere cum ruptura vel ad rupturam usque), here the lips, Pih. Eze 16:25, the legs, Arab. fashkh, farshkh; vid., regarding the R. פש, to extend, to spread out, Fleischer in the supplements to the A. L. Z. 1843, col. 116. Regarding the Mishle word מחתּה, vid., under Pro 10:14.


  Prov 13:4


  The three proverbs (Pro 13:1-3) which refer to hearing and speaking are now following by a fourth which, like Pro 13:2 and Pro 13:3, speaks of the נפשׁ.


  The soul of the sluggard desires, yet has not;


  But the soul of the industrious is richly satisfied.


  The view that the o in נפשׁו עצל is the cholem compaginis, Bttcher, 835, meets with the right answer that this would be the only example of a vocal casus in the whole of gnomic poetry; but when on his own part (Neue Aehrenlese, 1305) he regards נפשׁו as the accus. of the nearer definition (= בּנפשׁו), he proceeds inadvertently on the view that the first word of the proverb is מתאוּה, while we read מתאוּה, and נפשׁו is thus the nom. of the subject. נפשׁו עצל means "his (the sluggard's) soul" (for עצל occurs as explanatory permutative briefly for נפשׁ עצל), as סעיפיה פּריּה means "its branches (i.e., of the fruitful tree)," Isa 17:6. One might, it is true, add ה to the following word here, as at Pro 14:13; but the similar expression appertaining to the syntax ornata occurs also Sa2 22:33; Psa 71:7, and elsewhere, where this is impracticable. Meri appropriately compares the scheme Exo 2:6, she saw him, viz., the boy. With reference to the ואין here violently (cf. Pro 28:1) introduced, Bttcher rightly remarks, that it is an adverb altogether like necquidquam, Pro 14:6; Pro 20:4, Psa 68:21, etc., thus: appetit necquidquam anima ejus, scilicet pigri. 4b shows the meaning of the desire that has not, for there תדשּׁן occurs, a favourite strong Mishle word (Pro 11:25; Pro 28:25, etc.) for abundant satisfaction (the lxx here, as at 28:25, ἐν ἐπιμελείᾳ, sc. ἔσονται, instead of which, Montfaucon supposed πιμελείᾳ, which is, however, a word not authenticated). The slothful wishes and dreams of prosperity and abundance (cf. Pro 21:25., a parallel which the Syr. has here in view), but his desire remains unsatisfied, since the object is not gained but only lost by doing nothing; the industrious gain, and that richly, what the slothful wishes for, but in vain.


  Prov 13:5


  Two proverbs of the character of the righteous and of the effect of righteousness:


  A deceitful thing the righteous hateth;


  But the godless disgraceth and putteth to shame.


  With דּבּר in the sphere of an intelligible generality (as here of falsehood, or Psa 41:9 of worthlessness) a concrete event is in view, as with דּברי in the following plur. a general fact is separated into its individual instances and circumstances (vid., at Psa 65:4); for דבר means not only the word in which the soul reveals itself, but also any fact in which an inner principle or a general fact or a whole comes forth to view. The righteous hateth all that bears in it the character of a falsehood (punctuate דּבר־שׁקר with Gaja, cf. Pro 12:19), but the godless ... Should we now, with Bertheau, Hitzig, and others, translate "acteth basely and shamefully"? It is true that both Hiphs. may be regarded as transitive, but this expression gives not right contrast to 5a, and is pointless. We have seen at Pro 10:5 that הבישׁ, like השׂכּיל, has also a causative signification: to put to shame, i.e., bring shame upon others, and that Pro 19:26, where מבישׁ וּמחפּיר are connected, this causative signification lies nearer than the intrinsically transitive. Thus it will also here be meant, that while the righteous hateth all that is false or that is tainted by falsehood, the godless on the contrary loves to disgrace and to put to shame. But it is a question whether יבאישׁ is to be derived from בּאשׁ = בּושׁ, and thus is of the same meaning as יבישׁ; הבאישׁ, Isa 30:5, which there signifies pudefactum esse, is pointed הבאישׁ, and is thus derived from a יבשׁ = בּושׁ, vid., Sa2 19:6. But הבאישׁ occurs also as Hiph. of בּאשׁ, and means transitively to make of an evil savour, Gen 34:30, cf. Exo 5:21, as well as intransitively to come into evil savour, Sa1 27:12. In this sense of putidum faciens, bringing into evil savour, יבאישׁ occurs here as at Pro 19:26, suitably along with יחפיר; Pro 19:26 is the putidum facere by evil report (slander), into which the foolish son brings his parents, here by his own evil report, thus to be thought of as brought about by means of slander. The old translators here fall into error; Luther renders both Hiphils reflexively; only the Venet. (after Kimchi) is right: ὀζώσει (from an ὀζοῦν as trans. to ὀζεῖν) καὶ ἀτιμώσει, he makes to be of ill odour and dishonours.


  Prov 13:6


  6 Righteousness protecteth an upright walk,


  And godlessness bringeth sinners to destruction.


  The double thought is closely like that of Pro 11:5, but is peculiarly and almost enigmatically expressed. As there, צדקה and רשׁעה are meant of a twofold inner relation to God, which consists of a ruling influence over man's conduct and a determination of his walk. But instead of naming the persons of the תּמימי דּרך and חטּאים as the objects of this influence, the proverb uses the abstract expression, but with personal reference, תּם־דּרך and חטּאת dna תּם, and designates in two words the connection of this twofold character with the principles of their conduct. What is meant by תּצּר and תּסלּף proceeds from the contrasted relationship of the two (cf. Pro 22:12). נצר signifies observare, which is not suitable here, but also tueri (τηρεῖν), to which סלּף (vid., at Pro 11:3, and in Gesen. Thesaurus), not so much in the sense of "to turn upside down," pervertere (as Pro 11:3; Pro 23:8), as in the sense of "to overthrow," evertere (as e.g., Pro 21:12), forms a fitting contrast. He who walks forth with an unfeigned and untroubled pure mind stands under the shield and the protection of righteousness (cf. with this prosopopoeia Psa 25:21), from which such a walk proceeds, and at the same time under the protection of God, to whom righteousness appertains, is well-pleasing. but he who in his conduct permits himself to be determined by sin, godlessness (cf. Zac 5:8) from which such a love for sin springs forth, brings to destruction; in other words: God, from whom the רשע, those of a perverse disposition, tear themselves away, makes the sin their snare by virtue of the inner connection established by Him between the רשׁעה and the destruction (Isa 9:17). In the lxx this 6th verse was originally wanting; the translation in the version of Aquila, in the Complut. and elsewhere, which the Syr. follows, falsely makes חטאת the subj.: τοὺς δὲ ἀσεβεῖς φαύλους ποιεῖ ἁμαρτία.


  Prov 13:7


  Two proverbs of riches and poverty: -


  There is one who maketh himself rich and hath nothing;


  There is another who representeth himself poor amid great riches.


  A sentence which includes in itself the judgment which Pro 12:9 expresses. To the Hithpa. התכּבּד (to make oneself of importance) there are associated here two others, in the meaning to make oneself something, without anything after it, thus to place oneself so or so, Ewald, 124a. To the clauses with ו there is supplied a self-intelligible לּו.


  Prov 13:8


  8 A ransom for a man's life are his riches;


  But the poor heareth no threatening.


  Bertheau falls into error when he understands גּערה of warning; the contrast points to threatening with the loss of life. The wealth of the rich before the judgment is not here to be thought of; for apart from this, that the Tor only in a single case permits, or rather ordains (Exo 21:29.), ransom from the punishment of death, and declares it in all other cases inadmissible, Num 35:31. (one might indeed think of an administration of justice not strictly in accordance with the Mosaic law, or altogether accessible to bribery), 8b does not accord therewith, since the poor in such cases would fare ill, because one would lay hold on his person. But one may think e.g., on waylayers as those introduced as speaking Pro 1:11-14. The poor has no room to fear that such will threateningly point their swords against his breast, for there is nothing to be got from him: he has nothing, one sees it in him and he is known as such. But the rich is a valuable prize for them, and he has to congratulate himself if he is permitted to escape with his life. Also in the times of war and commotion it may be seen that riches endanger the life of their possessor, and that in fortunate cases they are given as a ransom for his life, while his poverty places the poor man in safety. To לא שׁמע Hitzig fittingly compares Job 3:18; Job 39:7 : he does not hear, he has no need to hear. Michaelis, Umbreit, Lwenstein (who calls to remembrance the state of things under despotic governments, especially in the East) also explain 8b correctly; and Fleischer remarks: pauper minas hostiles non audit, i.e., non minatur ei hostis. Ewald's syntactic refinement: "Yet he became poor who never heard an accusation," presents a thought not in harmony with 8a.


  Prov 13:9


  The three following proverbs in Pro 13:9-11 have at least this in common, that the two concluding words of each correspond with one another almost rhythmically.


  9 The light of the righteous burneth joyously,


  And the lamp of the godless goeth out.


  The second line = Pro 24:20, cf. Pro 20:20. In the Book of Job 18:5., אור רשׁעים ידעך and נרו עליו ידעך (cf. Pro 21:17) stand together, and there is spoken of (Pro 29:3) a divine נר as well as a divine אור which enlightens the righteous; however, one must say that the poet, as he, Pro 6:3, deliberately calls the Tor אור, and the commandment, as derived from it and separated, נר, so also here designedly calls the righteous אור, viz., אור היום (Pro 4:18, cf. Pe2 1:19), and the godless נר, viz., נר דלוק—the former imparts the sunny daylight, the latter the light of tapers set in darkness. The authentic punctuation is אור־צדיקים, Ben-Naphtali's is 'אור צ' si s'i without Makkeph. To ישׂמח Hitzig compares the "laughing tongue of the taper" of Meidni, iii. 475; Kimchi also the "laughing, i.e., amply measured span, טפח שׂוהק," of the Talmud; for the light laughs when it brightly shines, and increases rather than decreases; in Arab. samuḥa has in it the idea of joy directly related to that of liberality. The lxx translates ישׂמח incorrectly by διαπαντός, and has a distich following Pro 13:9, the first line of which is ψυχαὶ δόλιαι (נפשׁ רמיּה?) πλανῶνται ἐν ἁμαρτίαις, and the second line is from Psa 37:21.


  Prov 13:10


  10 Nothing comes by pride but contention;


  But wisdom is with those who receive counsel.


  The restrictive רק (only) does not, according to the sense, belong to בּזדון (by pride), but to מצּה, vid., under Psa 32:6 and Job 2:10. Of יתּן = there is, vid., under Pro 10:24. Bertheau's "one causes" is not exact, for "one" [man] is the most general personal subject, but יתן is in such cases to be regarded as impersonal: by pride is always a something which causes nothing but quarrel and strife, for the root of pride is egoism. Line second is a variant to Pro 11:2. Bescheidenheit (modesty) is in our old [German] language exactly equivalent to Klugheit (prudence). But here the צנועים are more exactly designated as permitting themselves to be advised; the elsewhere reciprocal נועץ has here once a tolerative signification, although the reciprocal is also allowable: with such as reciprocally advise themselves, and thus without positiveness supplement each his own knowledge by means of that of another. Most interpreters regard 10b as a substantival clause, but why should not יתן be carried forward? With such as permit themselves to be advised, or are not too proud to sustain with others the relation of giving and receiving, there is wisdom, since instead of hatred comes wisdom—the peaceful fruit resulting from an interchange of views.


  Prov 13:11


  11 Wealth by means of fraud always becomes less;


  But he that increaseth it by labour gains always more.


  We punctuate הון־מהבל (with Makkeph, as in Ven. 1521, Antw. 1582, Frank.-on-the-Oder 1595, Gen. 1618, Leyden 1662), not הון מהבל (as other editions, and e.g., also Lwenstein); for the meaning is not that the wealth becomes less by הבל (Targ., but not the Syr.), or that it is less than הבל (Umbreit), but הון־מהבל is one idea: wealth proceeding from הבל; but הבל tub ;הב, properly a breath (Theod. ἀπὸ ἀτμοῦ or ἀτμίδος), then appearance without reality (Aquila, ἀπὸ ματαιότητος), covers itself here by that which we call swindle, i.e., by morally unrestrained fraudulent and deceitful speculation in contrast to solid and real gain. The translations: ἐπισπουδαζομένη μετὰ ἀνομίας (lxx), ὑπερσπουδαζομένη (Symmachus, Quinta), festinata (Jerome), do not necessarily suppose the phrase מהבּל = מבהל, Pro 20:21 Kerı̂, for wealth which comes מהבל is obtained in a windy (unsubstantial) manner and as if by storm, of which the proverb holds good: "so gewonnen so zerronnen" (= quickly come, quickly go). מהבל needs neither to be changed into that unhebraic מהבּל (Hitzig) nor into the cognate מבהל (Ewald), but yet inferior to מהבל in the content of its idea. The contrast of one who by fraud and deception quickly arrives at wealth is one who brings it together in his hand, ἐπὶ χειρός (Venet.), i.e., always as often as he can bear it in his hand and bring it forth (Ewald, Bertheau, Elster, and Lagarde), or according to the measure of the hand, κατὰ χεῖρα (which means "according to external ability"), so that על, which is applied to the formation of adverbs, e.g., Psa 31:24 (Hitzig)—by both explanations על־יד has the meaning of "gradually,"—is used as in the post-bibl. Hebr. על יד על יד = מעט מעט, e.g., Schabbath 156a (vid., Aruch under על) (distinguish from ביד = with thought, intentionally, Berachoth 52b). There is scarcely a word having more significations that יד. Connected with על, it means at one time side or place, at another mediation or direction; that which is characteristic here is the omission of the pronoun (על־ידו, על־ידיו). The lxx translates על יד with the unrestrained freedom which it allows to itself by μετ ̓ εὐσεβείας, and has following πληθυνθήσεται another line, δίκαιος οἰκτείρει καὶ κιχρᾷ (from Psa 37:26).


  Prov 13:12


  The figures of paradise in Pro 13:12 and Pro 13:14 require us to take along with them the intermediate verse (Pro 13:13).


  12 Deferred waiting maketh the heart sick,


  And a tree of life is a wish accomplished.


  Singularly the lxx Κρείσσων ἐναρχόμενος βοηθῶν καρδίᾳ, followed by the Syr. (which the Targ. Transcribes):


  Better is he who begins to help than he who remains in hesitating expectation, by which תחלת is doubled, and is derived once from הוחיל, to wait, and the second time from החל, to begin. If the lxx, with its imitators, deteriorates to such a degree proverbs so clear, beautiful, and inviolable, what may one expect from it in the case of those not easily understood! משּׁך signifies also, Isa 18:2, to be widely extended (cf. Arab. meshaḳ), here in the sense of time, as נמשׁך, to prolong, Isa 13:22, and post-bibl. משׁך הזּמן, the course of time. Regarding תּוחלת, vid., at Pro 10:28, where as Pro 11:27 תּקות, here תּאוה, as also Psa 78:29 of the object of the wish, and with בוא in the sense of being fulfilled (cf. Jos 21:43), as there with הביא in the sense of accomplishing or performing. Extended waiting makes the heart sick, causes heart-woe (מחלה, part. fem. Hiph. of חלה, to be slack, feeble, sick; R. חל, to loosen, to make loose); on the contrary, a wish that has been fulfilled is a tree of life (cf. p. 23), of a quickening and strengthening influence, like that tree of paradise which was destined to renew and extend the life of man.


  Prov 13:13


  13 Whoever despiseth the word is in bonds to it,


  And he that feareth the commandment is rewarded.


  The word is thought of as ordering, and thus in the sense of the commandment, e.g., Sa1 17:19; Dan 9:23, Dan 9:25. That which is here said is always true where the will of a man has subordinated itself to the authoritative will of a superior, but principally the proverb has in view the word of God, the מצוה κατ ̓ ἐξ. as the expression of the divine will, which (Pro 6:3) appears as the secondary, with the תורה, the general record of the divine will. Regarding בּוּז ל of contemptuous, despiteful opposition, vid., at Pro 6:30, cf. Pro 11:12. Jol records the prevailing tradition, for he translates: "Whoever despises advice rushes into destruction; whoever holds the commandment in honour is perfect." But that ישׁלּם is to be understood neither of perfection nor of peace (lxx and Jerome), but means compensabitur (here not in the sense of punishment, but of reward), we know from Pro 11:31. The translation also of יחבל לו by "he rushes into destruction" (lxx καταφθαρήσεται, which the Syr.-Hexap. repeats; Luther, "he destroys himself;" the Venet. οἰχησεταί οἱ, periet sibi) fails, for one does not see what should have determined the poet to choose just this word, and, instead of the ambiguous dat. ethicus, not rather to say יחבּל נפשׁו. So also this יחבל is not with Gesenius to be connected with חבל = Arab. khabl, corrumpere, but with חבל = Arab. ḥabl, ligare, obligare. Whoever places himself contemptuously against a word which binds him to obedience will nevertheless not be free from that word, but is under pledge until he redeem the pledge by the performance of the obedience refused, or till that higher will enforce payment of the debt withheld by visiting with punishment. Jerome came near the right interpretation: ipse se in futurum obligat; Abulwald refers to Exo 22:25; and Parchon, Rashi, and others paraphrase: משׁכּן יתמשׁכּן עליו, he is confiscated as by mortgage. Schultens has, with the correct reference of the לו not to the contemner, but to the word, well established and illustrated this explanation: he is pledged by the word, Arab. marhwan (rahyn), viz., pigneratus paenae (Livius, xxix. 36). Ewald translates correctly: he is pledged to it; and Hitzig gives the right explanation: "A חבלה [a pledge, cf. Pro 20:16] is handed over to the offended law with the חבוּלה [the bad conduct] by the despiser himself, which lapses when he has exhausted the forbearance, so that the punishment is inflicted." The lxx has another proverb following Pro 13:13 regarding υἱὸς δόλιος and οἰκέτης σοφός; the Syr. has adopted it; Jerome has here the proverb of the animae dolosae (vid., at Pro 13:9).


  Prov 13:14


  14 The doctrine of the wise man is a fountain of life,


  To escape the snares of death.


  An integral distich, vid., p. 8 of the Introduction. Essentially like 14a, Pro 10:11 says, "a fountain of life is the mouth of the righteous." The figure of the fountain of life with the teleological 'לסור וגו (the ל of the end and consequence of the action) is repeated Pro 14:27. The common non-biblical figure of the laquei mortis leads also to the idea of death as יקוּשׁ a fowler, Psa 91:3. If it is not here a mere formula for the dangers of death (Hitzig), then the proverb is designed to state that the life which springs from the doctrine of the wise man as from a fountain of health, for the disciple who will receive it, communicates to him knowledge and strength, to know where the snares of destruction lie, and to hasten with vigorous steps away when they threaten to entangle him.


  Prov 13:15


  Four proverbs follow, whose connection appears to have been occasioned by the sound of their words (שׂכל ... כל, בדעת ... ברע, רשׁע ... רישׁ).


  15 Fine prudence produceth favour;


  But the way of the malicious is uncultivated.


  Regarding שׂכל טוב (thus to be punctuated, without Makkeph with Munach, after Codd. and old editions), vid., p. 84; for the most part it corresponds with that which in a deep ethical sense we call fine culture. Regarding יתּן, vid., at Pro 10:10 : it is not used here, as there, impersonally, but has a personal subject: he brings forth, causes. Fine culture, which shows men how to take the right side and in all circumstances to strike the right key, exercises a kindly heart-winning influence, not merely, as would be expressed by ימצא חן, to the benefit of its possessor, but, as is expressed by יתּן חן, such as removes generally a partition wall and brings men closer to one another. The איתן [perennis], touching it both for the eye and the ear, forms the contrast to יתן חן. This word, an elative formation from יתן = Arab. wtn, denotes that which stretches itself far, and that with reference to time: that which remains the same during the course of time. "That which does not change in time, continuing the same, according to its nature, strong, firm, and thus איתן becomes the designation of the enduring and the solid, whose quality remains always the same." Thus Orelli, Die hebr. Synonyme der Zeit u. Ewigkeit, 1871. But that in the passage before us it denotes the way of the בגדים as "endlessly going forward," the explanation of Orelli, after Bttcher (Collectanea, p. 135), is withdrawn by the latter in the new Aehrenlese (where he reads ריב איתן, "constant strife"). And נחל איתן (Deu 21:4) does not mean "a brook, the existence of which is not dependent on the weather and the season of the year," at least not in accordance with the traditional meaning which is given Sota ix. 5 (cf. the Gemara), but a stony valley; for the Mishna says: איתן כמשׁמעו קשׁה, i.e., איתן is here, according to its verbal meaning, equivalent to קשׁה (hard). We are of the opinion that here, in the midst of the discussion of the law of the עגלה ערופה (the ritual for the atonement of a murder perpetrated by an unknown hand), the same meaning of the איתן is certified which is to be adopted in the passage before us. Maimuni


  (in Sota and Hilchoth Rozeach ix. 2) indeed, with the Mishna and Gemara, thinks the meaning of a "strong rushing wdy" to be compatible; but קשׁה is a word which more naturally denotes the property of the ground than of a river, and the description, Deu 21:4 : in a נחל איתן, in which there is no tillage and sowing, demands for נחל here the idea of the valley, and not primarily that of the valley-brook. According to this tradition, the Targum places a תּקּיפא in the Peshito translation of 15b, and the Venet. translates, after Kimchi, ὁδὸς δὲ ἀνταρτῶν (of ἀνταρτής from ἀνταίρειν) ἰσχυρά. The fundamental idea of remaining like itself, continuing, passes over into the idea of the firm, the hard, so that איתן is a word that interchanges with סלע, Num 24:21, and serves as a figurative designation of the rocky mountains, Jer 49:19, and the rocky framework of the earth, Mic 6:2. Thus the meaning of hardness (πετρῶδες, Mat 13:5) connects itself with the word, and at the same time, according to Deu 21:4, of the uncultivable and the uncultivated. The way of the בּגדים, the treacherous, i.e., the manner in which they transact with men, is stiff, as hard as stone, and repulsive; they follow selfish views, never placing themselves in sympathy with the condition of their neighbour; they are without the tenderness which is connected with fine culture; they remain destitute of feeling in things which, as we say, would soften a stone. It is unnecessary to give a catalogue of the different meanings of this איתן, such as vorago (Jerome), a standing bog (Umbreit), and ever trodden way (Bertheau), etc.; Schultens offers, as frequently, the relatively best: at via perfidorum pertinacissime tensum; but יתן does not mean to strain, but to extend. The lxx has between 15a and 15b the interpolation: τὸ δὲ γνῶναι νόμον διανοίας ἐστὶν ἀγαθῆς.


  Prov 13:16


  16 Every prudent man acteth with understanding;


  But a fool spreadeth abroad folly.


  Hitzig reads, with the Syr. (but not the Targ.) and Jerome, כּל (omnia agit), but contrary to the Hebr. syntax. The כּל־ is not feeble and useless, but means that he always acts בּדּעת, mit Bedacht [with judgment] (opp. בּבלי דעת, inconsulto, Deu 4:42; Deu 19:4), while on the contrary the fool displays folly. Pro 12:23 and Pro 15:2 serve to explain both members of the verse. Bedchtigkeit [judgment] is just knowledge directed to a definite practical end, a clear thought concentrated on a definite point. יקרא, he calls out, and יבּיע, he sputters out, are parallels to יפרשׂ. Fleischer: פּרשׂ, expandit (opp. Arab. ṭawy, intra animum cohibuit), as a cloth or paper folded or rolled together, cf. Schiller's


  (Note: "Er breitet es heiter und glnzend aus,


  Das zusammengewickelte Leben.") -


  "He spreads out brightly and splendidly


  The enveloped life."


  There lies in the word something derisive: as the merchant unrolls and spreads out his wares in order to commend them, so the fool does with his foolery, which he had enveloped, i.e., had the greatest interest to keep concealed within himself—he is puffed up therewith.


  Prov 13:17


  17 A godless messenger falls into trouble;


  But a faithful messenger is a cordial.


  The traditional text, which the translations also give (except Jerome, nuntius impii, and leaving out of view the lxx, which makes of Pro 13:17 a history of a foolhardy king and a wise messenger), has not מלאך, but מלאך; the Masora places the word along with המלאך, Gen 48:16. And יפל is likewise testified to by all translators; they all read it as Kal, as the traditional text punctuates it; Luther alone departs from this and translates the Hiph.: "a godless messenger bringeth misfortune." Indeed, this conj. יפּל presses itself forward; and even though one read יפּל, the sense intended by virtue of the parallelism could be no other than that a godless messenger, because no blessing rests on his godlessness, stumbles into disaster, and draws him who gave the commission along with him. The connection מלאך רשׁע is like אדם רשׁע, Pro 11:7 (cf. the fem. of this adj., Eze 3:18). Instead of בּרע is בּרעה, Pro 17:20; Pro 28:14, parallels (cf. also Pro 11:5) which the punctuators may have had in view in giving the preference to Kal. With מלאך, from לאך, R. לך, to make to go = to send, is interchanged ציר, from צוּר, to turn, whence to journey (cf. Arab. ṣar, to become, to be, as the vulg. "to be to Dresden = to journey" is used). The connection ציר אמוּנים (cf. the more simple ציר נאמן, Pro 25:13) is like Pro 14:15, עד אמונים; the pluralet. means faithfulness in the full extent of the idea. Regarding מרפּא, the means of healing, here to strength, refreshment, vid., Pro 4:22; Pro 12:18.


  Prov 13:18


  18 Poverty and shame (to him) who rejecteth correction;


  But he who regardeth reproof is honoured.


  We are neither to supply אישׁ before רישׁ קלונו (or more correctly, abstr. pro concr., as רמיּה, Pro 1:27), nor ל before פורע, as Gesenius (Lehrgeb. 227a) does; nor has the part. פּורע the value of a hypothetical clause like Pro 18:13, Job 41:18, although it may certainly be changed into such without destroying the meaning (Ewald, Hitzig); but "poverty and shame is he who is without correction," is equivalent to, poverty and shame is the conclusion or lot of him who is without correction; it is left to the hearer to find out the reference of the predicate to the subject in the sense of the quality, the consequence, or the lot (cf. e.g., Pro 10:17; Pro 13:1; Pro 14:35).


  Regarding פרע, vid., p. 73. The Latin expression corresponding is: qui detrectat disciplinam. He who rejects the admonition and correction of his parents, his pastor, or his friend, and refuses every counsel to duty as a burdensome moralizing, such an one must at last gather wisdom by means of injury if he is at all wise: he grows poorer in consequence of missing the right rule of life, and has in addition thereto to be subject to disgrace through his own fault. On the contrary, to him who has the disgrace to deserve reproof, but who willingly receives it, and gives it effect, the disgrace becomes an honour, for not to reject reproof shows self-knowledge, humility, and good-will; and these properties in the judgment of others bring men to honour, and have the effect of raising them in their position in life and in their calling.


  Prov 13:19


  Two pairs of proverbs regarding fools and wise men, ranged together by catchwords.


  19 Quickened desire is sweet to the soul,


  And it is an abomination to fools to avoid evil.


  A synthetic distich, the first line of which, viewed by itself, is only a feebler expression of that which is said in Pro 13:12, for תּאוה נהיה is essentially of the same meaning as תאוה באה, not the desire that has just arisen and is not yet appeased (Umbreit, Hitzig, Zckler), which when expressed by a part. of the same verb would be הוה (= אשׁר היתה), but the desire that is appeased (Jerome, Luther, also Venet. ἔφεσις γενομένη, i.e., after Kimchi: in the fulfilling of past desire; on the contrary, the Syr., Targ. render the phrase נאוה of becoming desire). The Niph. נהיה denotes not the passing into a state of being, but the being carried out into historical reality, e.g., Eze 21:12; Eze 39:8, where it is connected with באה; it is always the expression of the completed fact to which there is a looking back, e.g., Jdg 20:3; and this sense of the Niph. stands so fast, that it even means to be done, finished (brought to an end), to be out, to be done with anything, e.g., Dan 2:1.


  The sentence, that fulfilled desire does good to the soul, appears commonplace (Hitzig); but it is comprehensive enough on the ground of Heb 11 to cheer even a dying person, and conceals the ethically significant truth that the blessedness of vision is measured by the degree of the longing of faith. But the application of the clause in its pairing with 19b acquires another aspect. On this account, because the desire of the soul is pleasant in its fulfilment, fools abhor the renouncing of evil, for their desire is directed to that which is morally worthless and blameworthy, and the endeavour, which they closely and constantly adhere to, is to reach the attainment of this desire. This subordinate proposition of the conclusion is unexpressed. The pairing of the two lines of the proverb may have been occasioned by the resemblance in sound of תועבת and תּאוה. סוּר is n. actionis, like Pro 16:17, cf. 6. Besides, it in to be observed that the proverb speaks of fools and not of the godless. Folly is that which causes that men do not break free from evil, for it is the deceit of sinful lust which binds them fast thereto.


  Prov 13:20


  20 Whoever goes with wise men, becomes wise;


  And whoever has intercourse with fools, becomes base.


  Regarding the significance of this proverb in the history of the religion and worship of Israel, vid., p. 39. We have translated 20a after the Kerı̂; the translation according to the Chethı̂b is: "go with wise men and become wise" (cf. Pro 8:33), not הלוך, for the connection of the (meant imperatively) infin. absol. with an imper. (meant conclusively) is not tenable; but הלוך is an imper. form established by הלכוּ, Jer 51:50 (cf. הלוך = לכת, Num 22:14), and appears to have been used with such shades of conception as here as intercourse and companionship for לך. Regarding ירוע gnid, vid., at Pro 11:15; there it meant malo afficietur, here it means malus (pejor) fiet. The Venet. (contrary to Kimchi, who explains by frangetur) rightly has κακωθήσεται. There is here a play upon words; רעה means to tend (a flock), also in general to be considerate about anything (Pro 15:14; 44:20), to take care of anything with the accusative of the person (Pro 28:7; Pro 29:3), to hold intercourse with any one: he who by preference seeks the society of fools, himself becomes such (Jerome, similis efficietur), or rather, as ירוע expresses, he comes always morally lower down. "A wicked companion leads his associate into hell."


  Prov 13:21


  21 Evil pursueth sinners,


  And the righteous is repaid with good.


  To תּרדּף of the punishment which follows after sinners at their heels, cf. Nah 1:8. Greek art gives wings to Nemesis in this sense. To translate 21b, with Lwenstein, "The pious, the good rewards them," is untenable, for טוב, the good (e.g., Pro 11:27), never appears personified, only טוב, goodness, Psa 23:6, according to which the lxx τοὺς δὲ δικαίους καταλήψεται (ישׂיג) ἀγαθά. Still less is טוב meant personally, as the Venet. τὰ δὲ δίκαια ἀποδώσει χρηστός, which probably means: righteous conduct will a good one, viz., God, reward. טוב .dr is an attribute of God, but never the name of God. So the verb שׁלּם, after the manner of verbs of educating and leading (גמל, עשׂה, עבד), is connected with a double accusative. The Syr., Targum, and Jerome translate passively, and so also do we; for while we must think of God in the retribuet, yet the proverb does not name Him any more than at Pro 12:14, cf. Pro 10:24; it is designedly constructed, placing Him in the background, with vague generality: the righteous will one, will they, reward with good—this expression, with the most general personal subject, almost coincides with one altogether passive.


  Prov 13:22


  22 The good man leaveth behind him for his children's children,


  And the wealth of the sinner is laid up for the just.


  As a commencing word, טוב signifies in the Mishle for the most part bonum (prae); but here, as at Pro 12:2, cf. Pro 22:9; Pro 14:4, it signifies bonus. As the expression that God is טוב (Psa 25:8, etc.) of the O.T. is equivalent to the N.T. that He is ἀγάπη, so that man who in his relation to others is determined by unselfish love is טוב for the good man [der Gtige], i.e., the man who is willing to communicate all good is truly good, because the essence of צדקה, righteousness of life, is love. Such an one suffers no loss by his liberality, but, according to the law, Pro 11:25, by which a dispenser of blessings is at the same time also a recipient of blessings, he has only gain, so that he makes his children's children to inherit, i.e., leaves behind him an inheritance extending even to his grandchildren (vid., regarding הנחיל, p. 182; here trans. as containing its object in itself, as at Deu 32:8 : to make to inherit, to place in possession of an inheritance). The sinner, on the contrary (חוטא sing. to חטּאים, ἁμαρτωλοί), loses his wealth, it is already destined to pass over to the righteous who is worthy of it, and makes use (cf. Job 27:17) of that which he possesses in accordance with the will and appointment of God—a revelation of justice appertaining to time, the exceptions to which the old limited doctrine of requital takes no notice of. חיל, strength, then like our "Vermgen" (cf. opes, facultates), that by means of which one is placed in circumstances to accomplish much (Fl.); cf. regarding the fundamental idea contorquere, compingere, p. 226, also regarding צפן, properly condensare, then condere, p. 61.


  Prov 13:23


  Connected with Pro 13:22 there now follow two proverbs regarding sustenance, with one intervening regarding education.


  23 The poor man's fresh land gives food in abundance,


  And many are destroyed by iniquity.


  The Targ. and Theodotion (μέγας) translate רב, but the Masora has רב־ with short Kametz, as Pro 20:6; Ecc 1:8 (cf. Kimchi under רבב). The rendering: multitudo cibi est ager pauperum, makes the produce the property of the field (= frugum fertilis). ניר .)s is the new field (novale or novalis, viz., ager), from ניר, to make arable, fruitful; properly to raise up, viz., by grubbing and freeing of stones (סקּל). But why, asks Hitzig, just the new field? As if no answer could be given to this question, he changes ניר into ניב, and finds in 23a the description of a rentier, "a great man who consumes the income of his capital." But how much more intelligible is the new field of the poor man than these capitals (ראשׁים) with their per cents (ניב)! A new field represents to us severe labour, and as belonging to a poor man, a moderate field, of which it is here said, that notwithstanding its freshly broken up fallow, it yet yields a rich produce, viz., by virtue of the divine blessing, for the proverb supposes the ora et labora. Regarding ראשׁים = רשׁים, vid., at Pro 10:4. Jerome's translation, patrum (properly, heads), follows a false Jewish tradition. In the antithesis, 23b, one is tempted to interpret ישׁ in the sense of Pro 8:21 [substance, wealth], as Schultens, opulentia ipsa raditur quum non est moderamen, and Euchel: that which is essentially good, badly managed, goes to ruin. But ישׁ and וישׁ at the beginning of a proverb, or of a line of a proverb, in every case means est qui. That a wealthy person is meant, the contrast shows. נספּה, which denotes anything taken away or gathered up, has the same meaning here as at Sa1 27:1 : est qui (Fl. quod, but the parallel does not demand this) abripiatur, i.e., quasi turbine auferatur et perdatur; the word reminds us of סופה, whirlwind, but in itself it means only something smooth and altogether carried off. The בּ is here as at Gen 19:15; elsewhere בּלא משׁפּט means with injustice (properly, not-right), Pro 16:8, Jer 22:13; Eze 22:29; here it is not the ב of the means, but of the mediate cause. While the (industrious and God-fearing) poor man is richly nourished from the piece of ground which he cultivates, many a one who has incomparably more than he comes by his unrighteousness down to a state of beggary, or even lower: he is not only in poverty, but along with this his honour, his freedom, and the very life of his person perish.


  Prov 13:24


  24 He that spareth his rod hateth his son,


  And he who loveth him visits him early with correction.


  The paedagogic rule of God, Pro 3:12, avails also for men, Pro 23:13., Pro 29:15. The rod represents here the means of punishment, the patria potestas. He who spareth or avoideth this, and who does this even from love, has yet no true right love for his son; he who loveth him correcteth him early. With ἐπιμελῶς παιδεύει of the lxx (cf. Sir. 30:1, ἐνδελεχήσει μάστιγας) the thought is in general indicated, but the expression is not explained. Many erroneously regard the suffix of שׁחרו as referring to the object immediately following (de Dieu, Ewald, Bertheau, Zckler); Hitzig, on the contrary, rightly remarks, that in this case we should expect the words to be, after Pro 5:22 (cf. Exo 2:6), את־המּוּסר. He himself, without any necessity, takes שׁחר in the sense of the Arab. skhar, compescere. Hofmann (Schriftbew. ii. 2. 402) is right in saying that "שׁחר is connected with a double accusative as elsewhere קדּם occurs; and the meaning is, that one ought much more to anticipate correction than restrain it where it is necessary." שׁחר means to go out early to anything, according to which a Greek rendering is ὀρθρίζει (Venet. ὀρθριεῖ) αὐτῷ παιδείαν: maturat ei castigationem = mature eum castigat (Fl.). שׁחר does not denote the early morning of the day (as Rashi, לבקרים), but the morning of life (as Euchel, בשׁחר ימיו). "The earlier the fruit, the better the training." A father who truly wishes well to his son keeps him betimes under strict discipline, to give him while he is yet capable of being influenced the right direction, and to allow no errors to root themselves in him; but he who is indulgent toward his child when he ought to be strict, acts as if he really wished his ruin.


  Prov 13:25


  25 The righteous has to eat to the satisfying of his soul;


  But the body of the godless must suffer want.


  Jerome translates תחסר freely by insaturabilis (he has want = has never enough), but in that case we would have expected תחסר תּמיד; also in 25a עד־שׂבע would have been used. We have thus before us no commendation of temperance and moderation in contrast to gluttony, but a statement regarding the diversity of fortune of the righteous and the godless—another way of clothing the idea of Pro 10:3. שׂבע is a segolate form, thus an infin. formation, formally different from the similar שׂבע, Pro 3:10. Regarding בּטן, vid., Psychol. p. 265f.; it is a nobler word than "Bauch" [belly], for it denotes not the external arch, but, like κοιλία (R. בט, concavus), the inner body, here like Pro 18:20, as that which receives the nourishment and changes it in succum et sanguinem. That God richly nourishes the righteous, and on the contrary brings the godless to want and misery, is indeed a rule with many exceptions, but understood in the light of the N.T., it has deep inward everlasting truth.


  Proverbs 14


  Prov 14:1


  1 The wisdom of the woman buildeth her house,


  And folly teareth it down with its own hands.


  Were it חכמות נשׁים, after Jdg 5:29, cf. Isa 19:11, then the meaning would be: the wise among women, each of them buildeth her house. But why then not just אשּׁה חכמה, as Sa2 14:2, cf. Exo 35:25? The Syr., Targum, and Jerome write sapiens mulier. And if the whole class must be spoken of, why again immediately the individualizing in בּנתה? The lxx obliterates that by its ᾠκοδόμησαν. And does not אוּלת [folly] in the contrasted proverb (1b) lead us to conclude on a similar abstract in 1a? The translators conceal this, for they translate אולת personally. Thus also the Venet. and Luther; אוּלת is, says Kimchi, an adj. like עוּרת, caeca. But the linguistic usage does not point אויל with אוילי to any אוּל. It is true that a fem. of אויל does not occur; there is, however, also no place in which אולת may certainly present itself as such. Thus also חכמות must be an abstr.; we have shown at Pro 1:20 how חכמות, as neut. plur., might have an abstr. meaning. But since it is not to be perceived why the poet should express himself so singularly, the punctuation חכמות is to be understood as proceeding from a false supposition, and is to be read חכמות, as at Pro 9:1 (especially since this passage rests on the one before us). Fleischer says: "to build the house is figuratively equivalent to, to regulate well the affairs of a house, and to keep them in a good condition; the contrary, to tear down the house, is the same contrast as the Arab. 'amârat âlbyt and kharab albyt. Thus e.g., in Burckhardt's Sprchw. 217, harrt ṣabrt bythâ 'amârat, a good woman (ein braves Weib) has patience (with her husband), and thereby she builds up her house (at the same time an example of the use of the preterite in like general sentences for individualizing); also No. 430 of the same work: 'amârat âlbyt wla kharâbt, it is becoming to build the house, not to destroy it; cf. in the Thousand and One Nights, where a woman who had compelled her husband to separate from her says: âna âlty 'amalt hadhâ barwḥy wâkhrnt byty bnfsy. Burckhardt there makes the remark: 'amârat âlbyt denotes the family placed in good circumstances—father, mother, and children all living together happily and peacefully." This conditional relation of the wife to the house expresses itself in her being named as house-wife (cf. Hausehre [= honour of a house] used by Luther, Psa 68:13), to which the Talmudic דּביתי (= uxor mea) answers; the wife is noted for this, and hence is called עיקר הבית, the root and foundation of the house; vid., Buxtorf's Lex. col. 301. In truth, the oneness of the house is more dependent on the mother than on the father. A wise mother can, if her husband be dead or neglectful of his duty, always keep the house together; but if the house-wife has neither understanding nor good-will for her calling, then the best will of the house-father cannot hinder the dissolution of the house, prudence and patience only conceal and mitigate the process of dissolution—folly, viz., of the house-wife, always becomes more and more, according to the degree in which this is a caricature of her calling, the ruin of the house.


  Prov 14:2


  2 He walketh in his uprightness who feareth Jahve,


  And perverse in his ways is he that despiseth Him.


  That which syntactically lies nearest is also that which is intended; the ideas standing in the first place are the predicates. Wherein it shows itself, and whereby it is recognised, that a man fears God, or stands in a relation to Him of indifference instead of one of fear and reverence, shall be declared: the former walketh in his uprightness, i.e., so far as the consciousness of duty which animates him prescribes; the latter in his conduct follows no higher rule than his own lust, which drives him sometimes hither and sometimes thither. הולך בּישׁרו .rehtih (cf. ישׁר הולך, Mic 2:7) is of kindred meaning with הולך בּתמּו, Pro 28:6 (הולך בּתּום, Pro 10:9), and הולך נכחו, Isa 57:2. The connection of נלוז דּרכיו follows the scheme of Kg2 18:37, and not Sa2 15:32, Ewald, 288c. If the second word, which particularizes the idea of the first, has the reflexive suff. as here, then the accusative connection, or, as Pro 2:15, the prepositional, is more usual than the genitive. Regarding לוּז, flectere, inclinare (a word common to the author of chap. 1-9), vid., at Pro 2:15. With בּוזהוּ, cf. Sa1 2:30; the suffix without doubt refers to God, for בוזהו is the word that stands in parallel contrast to 'ירא ה.


  Prov 14:3


  3 In the mouth of the fool is a switch of pride;


  But the lips of the wise preserve them.


  The noun חטר (Aram. חוּטרא, Arab. khiṭr), which besides here occurs only at Isa 11:1, meaning properly a brandishing (from חטר = Arab. khatr, to brandish, to move up and down or hither and thither, whence âlkhṭtâr, the brandisher, poet. the spear), concretely, the young elastic twig, the switch, i.e., the slender flexible shoot. Luther translates, "fools speak tyrannically," which is the briefer rendering of his earlier translation, "in the mouth of the fool is the sceptre of pride;" but although the Targum uses חוטרא of the king's sceptre and also of the prince's staff, yet here for this the usual Hebr. שׁבט were to be expected. In view of Isa 11:1, the nearest idea is, that pride which has its roots in the heart of the fool, grows up to his mouth. But yet it is not thus explained why the representation of this proceeding from within stops with חטר cf. Pro 11:30). The βακτηρία ὕβρεως (lxx, and similarly the other Greek versions) is either meant as the rod of correction of his own pride (as e.g., Abulwald, and, among the moderns, Bertheau and Zckler) or as chastisement for others (Syr., Targum: the staff of reviling). Hitzig is in favour of the former idea, and thinks himself warranted in translating: a rod for his back; but while גּוה is found for גּאוה, we do not (cf. under Job 41:7 : a pride are the, etc.) find גאוה for גוה, the body, or גּו, the back. But in general it is to be assumed, that if the poet had meant חטר as the means of correction, he would have written גּאותו. Rightly Fleischer: "The tongue is often compared to a staff, a sword, etc., in so far as their effects are ascribed to it; we have here the figure which in Rev 1:16 passes over into plastic reality." Self-exaltation (R. גא, to strive to be above) to the delusion of greatness is characteristic of the fool, the אויל [godless], not the כּסיל [stupid, dull]—Hitzig altogether confounds these two conceptions. With such self-exaltation, in which the mind, morally if not pathologically diseased, says, like Nineveh and Babylon in the prophets, I am alone, and there is no one with me, there is always united the scourge of pride and of disgrace; and the meaning of 3b may now be that the lips of the wise protect those who are exposed to this injury (Ewald), or that they protect the wise themselves against such assaults (thus most interpreters). But this reference of the eos to others lies much more remote than at Pro 12:6; and that the protection of the wise against injury inflicted on them by words is due to their own lips is unsatisfactory, as in this case, instead of Bewahrung [custodia], we would rather expect Vertheidigung [defensio], Dmpfung [damping, extinguishing], Niederduckung [stooping down, accommodating oneself to circumstances]. But also it cannot be meant that the lips of the wise preserve them from the pride of fools, for the thought that the mouth preserves the wise from the sins of the mouth is without meaning and truth (cf. the contrary, Pro 13:3). Therefore Arama interprets the verb as jussive: the lips = words of the wise mayest thou keep i.e., take to heart. And the Venet. translates: χείλη δὲ σοφῶν φυλάξεις αὐτά, which perhaps means: the lips of the wise mayest thou consider, and that not as a prayer, which is foreign to the gnome, but as an address to the hearer, which e.g., Pro 20:19 shows to be admissible. but although in a certain degree of similar contents, yet 3a and 3b clash. Therefore it appears to us more probable that the subject of 3b is the חכמה contained in חכמים; in Pro 6:22 wisdom is also the subject to תשׁמר עליך without its being named. Thus: while hurtful pride grows up to the throat of the fool, that, viz., wisdom, keeps the lips of the wise, so that no word of self-reflection, especially none that can wound a neighbour, escapes from them. The form תּשׁמוּרם is much more peculiar than ישׁפּוּטוּ, Exo 18:26, and תעבוּרי, Rut 2:8, for the latter are obscured forms of ישׁפּטוּ and תעברי, while on the contrary the former arises from תּשׁמרם.


  If, according to the usual interpretation, we make שׂפתי the subject, then the construction follows the rule, Gesen. 146, 2. The lxx transfers it into Greek: χείλη δὲ σοφῶν φυλάσσει αὐτούς. The probable conjecture, that תשׁמורם is an error in transcription for תּשׁמרוּם = תּשׁמרנה אתם (this is found also in Luzzatto's Gramm. 776; and Hitzig adduces as other examples of such transpositions of the ו Jer 2:25; Jer 17:23; Job 26:12, and Jos 2:4, ותצפנו for ותצפון), we do not acknowledge, because it makes the lips the subject with an exclusiveness the justification of which is doubtful to us.


  Prov 14:4


  The switch and the preserving, Pro 14:3, may have given occasion to the collector, amid the store of proverbs before him, now to present the agricultural figure:


  Without oxen the crib is empty;


  But rich increase is by the strength of the plough-ox.


  This is a commendation of the breeding of cattle, but standing here certainly not merely as useful knowledge, but as an admonition to the treatment in a careful, gentle manner, and with thankful recompense of the ox (Pro 12:10), which God has subjected to man to help him in his labour, and more generally, in so far as one seeks to gain an object, to the considerate adoption of the right means for gaining it. אלפים (from אלף, to cling to) are the cattle giving themselves willingly to the service of men (poet. equivalent to בּקרים). שׁור (תּור, Arab. thwr), Ved. sthûras, is the Aryan-Semitic name of the plough-ox. The noun אבוּס (= אבוּס like אטוּן, אמוּן) denotes the fodder-trough, from אבס, to feed, and thus perhaps as to its root-meaning related to φάτνη (πάτνη), and may thus also designate the receptacle for grain where the corn for the provender or feeding of the cattle is preserved—מאבוּס, Jer 50:26, at least has this wider signification of the granary; but there exists no reason to depart here from the nearest signification of the word: if a husbandman is not thoughtful about the care and support of the cattle by which he is assisted in his labour, then the crib is empty—he has nothing to heap up; he needs not only fodder, but has also nothing. בּר (in pause בּר), clean (synon. נקי, cf. at Pro 11:26), corresponds with our baar [bare] = bloss [nudus]. Its derivation is obscure. The בּ, 4b, is that of the mediating cause: by the strength of the plough-ox there is a fulness of grain gathered into the barn (תּבוּאות, from בּוא, to gather in, anything gathered in). רב־ is the inverted בּר. Striking if also accidental is the frequency of the א and ב in Pro 14:4. This is continued in Pro 14:5, where the collector gives two proverbs, the first of which commences with a word beginning with א, and the second with one beginning with ב:


  Prov 14:5


  Striking if also accidental is the frequency of the א and ב in Pro 14:4. This is continued in Pro 14:5, where the collector gives two proverbs, the first of which commences with a word beginning with א, and the second with one beginning with ב:


  5 A faithful witness does not speak untruth;


  But a lying witness breathes out falsehoods.


  The right vocalization and sequence of the accents is בּקּשׁ לץ חכמה (ק with Tsere and the servile Mahpach, חכמה with Munach, because the following Athnach-word has not two syllables before the tone). As in 5a עד אמוּנים, so in 5b עד שׁקר is the subject. Different is the relation of subject and predicate in the second line of the parallel proverbs, Pro 14:25, Pro 19:5. With 5a cf. ציר אמוּנים, Pro 13:17; and regarding יפיח (one who breathes out), vid., at Pro 6:19; Pro 12:17.


  Prov 14:6


  6 In vain the scorner seeketh wisdom;


  But to the man of understanding knowledge is easy.


  The general sentence is concrete, composed in the common historical form. Regarding ואין, necquidquam, vid., at Pro 13:4. The participle נקל is here neut. for נקלּה, something which makes itself easy or light. The frivolous man, to whom truth is not a matter of conscience, and who recognises no authority, not even the Supreme, never reaches to truth notwithstanding all his searching, it remains veiled to him and far remote; but to the man of understanding, who knows that the fear of God and not estrangement from God leads to truth, knowledge is an easy matter—he enters on the right way to this end, he brings the right receptivity, brings to bear on it the clear eye, and there is fulfilled to him the saying, "To him that hath it is given."


  Prov 14:7


  Three proverbs regarding fools:


  7 Go from the presence of a foolish man,


  And surely thou hast not known lips of knowledge;


  i.e., surely hast not brought into experience that he possesses lips which express experimental knowledge, or: surely thou must confess on reflection that no prudent word has come forth from his mouth. If 7b were intended to assign a motive, then the expression would be כּי בל־תּדע or וּבל־תּדע (Isa 44:9), according to which Aquila and Theodotion translate, καὶ οὐ μὴ γνῷς. נגד is the sphere of vision, and מנּגד denotes either away from the sphere of vision, as e.g., Isa 1:16, or, inasmuch as מן is used as in מעל, מתּחת, and the like: at a certain distance from the sphere of vision, but so that one keeps the object in sight, Gen 21:16. נגד ל denotes, as the inverted expression Deu 28:66 shows, over against any one, so that he has the object visibly before him, and מנּגד ל, Jdg 20:34, from the neighbourhood of a place where one has it in view. So also here: go away from the vis--vis (vis = visûs) of the foolish man, if thou hast to do with such an one; whence, 7b, follows what he who has gone away must on looking back say to himself. בל (with the pret. as e.g., Isa 33:23) expresses a negative with emphasis. Nolde and others, also Fleischer, interpret 7b relatively: et in quo non cognoveris labia scientiae. If וּבל־ידע were the expression used, then it would be explained after Pro 9:13, for the idea of the foolish man is extended: and of such an one as absolutely knows not how to speak anything prudent. But in וּבל־ידעתּ the relative clause intended must be indicated by the added בּו: and of such an one in whom... Besides, in this case וּלא (vid., Psa 35:15) would have been nearer than וּבל. The lxx has modified this proverb, and yet has brought out nothing that is correct; not only the Syr., but also Hitzig follows it, when he translates, "The foolish man hath everything before him, but lips of knowledge are a receptacle of knowledge" (וּכלי דּעת). It racks one's brains to find out the meaning of the first part here, and, as Bttcher rightly says, who can be satisfied with the "lips of knowledge" as the "receptacle of knowledge"?


  Prov 14:8


  8 The wisdom of the prudent is to observe his way,


  And the folly of fools is deceit.


  The nearest idea is that of self-deceit, according to which the lxx, Syr., and Jerome render the word error ("Irrsal"). But מרמה is nowhere else used of self-deception, and moreover is not the suitable word for such an idea, since the conception of the dolus malus is constantly associated with it. Thus the contrast will be this: the wisdom of the prudent shows itself in this, that he considers his conduct (הבין as Pro 7:7, cf. Psa 5:2), i.e., regulates it carefully, examining and considering (Pro 13:16) it according to right and duty; and that on the contrary the folly of fools shows itself in this, that they aim at the malevolent deception of their neighbour, and try all kinds of secret ways for the gaining of this end. The former is wisdom, because from the good only good comes; the latter is folly or madness, because deception, however long it may sneak in darkness, yet at last comes to light, and recoils in its destructive effects upon him from whom it proceeds.


  Prov 14:9


  9 The sacrificial offering of fools mocketh;


  But between upright men there is good understanding


  We may not give to the Hiph. הליץ any meaning which it nowhere has, as, to excuse (Kimchi), or to come to an agreement by mediation (Schultens). So we may not make אוילים the subject (Targ., Symmachus, Jerome, Luther, "fools make sport with sin"), for one is persuaded that אוילים is equivalent to כל אחר מן האוילים (Immanuel, Meri, and others), which would be more admissible if we had מליץ (vid., Pro 3:35), or if יליץ did not immediately follow (vid., Pro 28:1). Aquila and Theodotion rightly interpret the relation of the component parts of the sentence: ἄφρονας χλευάζει πλημμέλια; and this translation of אשׁם also is correct is we take πλημμέλεια in the sense of a θυσία περὶ πλημμελείας (Sir. 7:31), in which the Judaeo-Hellenic actually uses it (vid., Schleusner's Lex.). The idea of sacrificial offering is that of expiation: it is a penitential work, it falls under the prevailing point of view of an ecclesiastical punishment, a satisfactio in a church-disciplinary sense; the forgiveness of sins is conditioned by this, (1) that the sinner either abundantly makes good by restitution the injury inflicted on another, or in some other way bears temporal punishment for it, and (2) that he willingly presents the sacrifices of rams or of sheep, the value of which the priest has to determine in its relation to the offence (by a tax-scale from 2 shekels upwards). The Tor gives accurately the offences which are thus to be atoned for. Here, with reference to 9b, there particularly comes into view the offence against property (Lev. 5:20ff.) and against female honour (Lev 19:20-22). Fools fall from one offence into another, which they have to atone for by the presentation of sacrificial offerings; the sacrificial offering mocketh them (הליץ with accus.-object, as Pro 19:28; Psa 119:51), for it equally derides them on account of the self-inflicted loss, and on account of the efforts with which they must make good the effects of their frivolity and madness; while on the contrary, among men of upright character, רצון, a relation of mutual favour, prevails, which does not permit that the one give to the other an indemnity, and apply the Asham- [אשׁם = trespass-offering] Tor. Symmachus rightly: καὶ ἀνάμεσον εὐθέων εὐδοκία. But the lxx confuses this proverb also. Hitzig, with the Syr., follows it and translates:


  The tents of the foolish are in punishment overthrown [verfllt];


  The house of the upright is well-pleasing [wolgefllt].


  Is not this extravagant [ungereimt = not rhymed] in spite of the rhyme? These אהלי [tents] extracted from אוילים, and this בית [house] formed out of בין, are nothing but an aimless and tasteless flourish.


  Prov 14:10


  Four proverbs of joy and sorrow in the present and the future:


  10 The heart knoweth the trouble of its soul,


  And no stranger can intermeddle with its joy.


  The accentuation לב יודע seems to point out יודע as an adjective (Lwenstein: a feeling heart), after Kg1 3:9, or genit. (of a feeling heart); but Cod. 1294 and the Jemen Cod., and others, as well as the editions of Jablonsky and Michaelis, have לב with Rebia, so that this is by itself to be taken as the subject (cf. the accentuation Pro 15:5 and under at 16a). מרּת has the ר with Dagesh, and consequently the short Kametz (Michlol 63b), like שׁרּך Pro 3:8, cf. כּרתה, Jdg 6:28, and on the contrary כרּת, Eze 16:4; it is the fem. of mōr = morr, from מרר, adstringere, amarum esse. Regarding לב, in contradistinction to נפשׁ, vid., Psychol. p. 251. "All that is meant by the Hellenic and Hellenistic νοῦς, λόγος, συνείδησις, θυμός, is comprehended in καρδία, and all by which the בשׂר and נפשׁ are affected comes in לב into the light of consciousness."


  The first half of the proverb is clear: the heart, and only it, i.e., the man in the centre of his individuality, knows what brings bitterness to his soul, i.e., what troubles him in the sphere of his natural life and of the nearest life-circle surrounding him. It thus treats of life experiences which are of too complex a nature to be capable of being fully represented to others, and, as we are wont to say, of so delicate a nature that we shrink from uncovering them and making them known to others, and which on this account must be kept shut up in our own hearts, because no man is so near to us, or has so fully gained our confidence, that we have the desire and the courage to pour out our hearts to him from their very depths. Yet the saying, "Every one knows where the shoe pinches him" (Kg1 8:38), stands nearer to this proverb; here this expression receives a psychological, yet a sharper and a deeper expression, for the knowledge of that which grieves the soul is attributed to the heart, in which, as the innermost of the soul-corporeal life, it reflects itself and becomes the matter-of-fact of the reflex consciousness in which it must shut itself up, but also for the most part without external expression. If we now interpret לא־יתערב as prohibitive, then this would stand (with this exception, that in this case אל instead of לא is to be expected) in opposition, certainly not intended, to the exhortation, Rom 12:15, "Rejoice with them that do rejoice," and to the saying, "Distributed joy is doubled joy, distributed sorrow is half sorrow;" and an admonition to leave man alone with his joy, instead of urging him to distribute it, does not run parallel with 10a. Therefore we interpret the fut. as potentialis. As there is a soul-sorrow of the man whose experience is merely a matter of the heart, so there is also a soul-joy with which no other (vid., regarding זר, p. 135, and cf. here particularly Job 19:27) intermeddleth (ההערב בּ like Psa 106:35), in which no other can intermeddle, because his experience, as e.g., of blessed spiritual affection or of benevolent feeling, is purely of a personal nature, and admits of no participation (cf. on ἔκρυψε, Mat 13:44), and thus of no communication to others. Elster well observes: "By this thought, that the innermost feelings of a man are never fully imparted to another man, never perfectly cover themselves with the feelings of another, yea, cannot at all be fully understood by another, the worth and the significance of each separate human personality is made conspicuous, not one of which is the example of a species, but each has its own peculiarity, which no one of countless individuals possesses. At the same time the proverb has the significance, that it shows the impossibility of a perfect fellowship among men, because one never wholly understands another. Thereby it is indicated that no human fellowship can give true salvation, but only the fellowship with God, whose love and wisdom are capable of shining through the most secret sanctuary of human personality." Thus also Dchsel (but he interprets 10b admonitorily): "Each man is a little world in himself, which God only fully sees through and understands. His sorrow appertaining to his innermost life, and his joy, another is never able fully to transfer to himself. Yea, the most sorrowful of all experiences, the most inward of all joys, we possess altogether alone, without any to participate with us."


  Prov 14:11


  11 The house of the wicked is overthrown;


  But the tent of the upright flourishes.


  In the cogn. proverb, Pro 12:7, line 2 begins with וּבית, but here the apparently firmly-founded house is assigned to the godless, and on the contrary the tent, easily destroyed, and not set up under the delusion of lasting for ever, is assigned to the righteous. While the former is swept away without leaving a trace behind (Isa 14:23), the latter has blossoms and shoots (הפריח as inwardly transitive, like Job 14:9; Psa 92:14); the household of such remains not only preserved in the same state, but in a prosperous, happy manner it goes forward and upward.


  Prov 14:12


  12 There is a way that seemeth right to one,


  But the end thereof are the ways of death.


  This is literally repeated in Pro 16:25. The rightness is present only as a phantom, for it arises wholly from a terrible self-deception; the man judges falsely and goes astray when, without regard to God and His word, he follows only his own opinions. It is the way of estrangement from God, of fleshly security; the way of vice, in which the blinded thinks to spend his life, to set himself to fulfil his purposes; but the end thereof (אחריתהּ with neut. fem.: the end of this intention, that in which it issues) are the ways of death. He who thus deceives himself regarding his course of life, sees himself at last arrived at a point from which every way which now further remains to him leads only down to death. The self-delusion of one ends in death by the sentence of the judge, that of another in self-murder; of one in loathsome disease, of another in a slow decay under the agony of conscience, or in sorrow over a henceforth dishonoured and distracted life.


  Prov 14:13


  13 Even in the midst of laughter the heart experiences sadness;


  And to it, joy, the end is sorrow.


  Every human heart carries the feeling of disquiet and of separation from its true home, and of the nothingness, the transitoriness of all that is earthly; and in addition to this, there is many a secret sorrow in every one which grows out of his own corporeal and spiritual life, and from his relation to other men; and this sorrow, which is from infancy onward the lot of the human heart, and which more and more depends and diversifies itself in the course of life, makes itself perceptible even in the midst of laughter, in spite of the mirth and merriment, without being able to be suppressed or expelled from the soul, returning always the more intensely, the more violently we may have for a time kept it under and sunk it in unconsciousness. Euchel cites here the words of the poet, according to which 13a is literally true:


  "No, man is not made for joy;


  Why weep his eyes when in heart he laughs?"


  From the fact that sorrow is the fundamental condition of humanity, and forms the background of laughter, it follows, 13b, that in general it is not good for man to give himself up to joy, viz., sensual (worldly), for to it, joy, the end (the issue) is sorrow. That is true also of the final end, which according to that saying, μακάριοι οἱ κλαίοντες νῦν ὅτι γελάσετε, changes laughter into weeping, and weeping into laughter. The correction אחרית השּׂמחה (Hitzig) presses upon the Mishle style an article in such cases rejected, and removes a form of expression of the Hebr. syntaxis ornata, which here, as at Isa 17:6, is easily obviated, but which is warranted by a multitude of other examples, vid., at Pro 13:4 (also Pro 5:22), and cf. Philippi's Status Const. p. 14f., who regards the second word, as here שׂמהה, after the Arab., as accus. But in cases like שׂנאי שׁקר, although not in cases such as Ezr 2:62, the accus. rendering is tenable, and the Arab. does not at all demand it.


  In the old Hebr. this solutio of the st. constr. belongs to the elegances of the language; it is the precursor of the vulgar post-bibl. אחרייהּ שׂל־שׂמחה. That the Hebr. may also retain a gen. where more or fewer parts of a sentence intervene between it and its governing word, is shown by such examples as Isa 48:9; Isa 49:7; Isa 61:7.


  Prov 14:14


  There follows a series of proverbs which treat of the wicked and the good, and of the relation between the foolish and the wise:


  14 He that is of a perverse heart is satisfied with his own ways;


  And a good man from himself.


  We first determine the subject conception. סוּג לב (one turning aside τῆς καρδίας or τὴν καρδίαν) is one whose heart is perverted, נסוג, turned away, viz., from God, Psa 44:19. The Book of Proverbs contains besides of this verb only the name of dross (recedanea) derived from it; סוּג, separated, drawn away, is such a half passive as סוּר, Isa 49:21, שׁוּב, Mic 2:8, etc. (Olsh. 245a). Regarding אישׁ טוב, vid., at Pro 12:2, cf. Pro 13:22 : a man is so called whose manner of thought and of action has as its impulse and motive self-sacrificing love. When it is said of the former that he is satisfied with his own ways, viz., those which with heart turned away from God he enters upon, the meaning is not that they give him peace or bring satisfaction to him (Lwenstein), but we see from Pro 1:31; Pro 18:20, that this is meant recompensatively: he gets, enjoys the reward of his wandering in estrangement from God. It is now without doubt seen that 14b expresses that wherein the benevolent man finds his reward. We will therefore not explain (after Pro 4:15, cf. Num 16:26; Sa2 19:10): the good man turns himself away from him, or the good man stands over him (as Jerome, Venet., after Ecc 5:7);—this rendering gives no contrast, or at least a halting one. The מן of מעליו must be parallel with that of מדּרכיו. From the lxx, ἀπὸ δὲ τῶν διανοημάτων αὐτοῦ, the Syr. rightly: from the fruit (religiousness) of his soul; the Targ.: from his fruit. Buxtorf, against Cappellus, has already perceived that here no other phrase but the explanation of מעליו by ex eo quod penes se est lies at the foundation. We could, after Pro 7:14, also explain: from that which he perceives as his obligation (duty); yet that other explanation lies proportionally nearer, but yet no so that we refer the suffix to the backslider of 14a: in it (his fate) the good man is satisfied, for this contrast also halts, the thought is not in the spirit of the Book of Proverbs (for Pro 29:16 does not justify it); and in how totally different a connection of thought מעליו is used in the Book of Proverbs, is shown by Pro 24:17; but generally the Scripture does not use שׂבע of such satisfaction, it has, as in 14a, also in 14b, the recompensative sense, according to the fundamental principle, ὃ ἐὰν σπείρῃ ἄνθρωπος τοῦτο καὶ θερίσει (Gal 6:7). The suffix refers back to the subject, as we say: רוּחי עלי, נפשׁי עלי (Psychol. p. 152). But considerations of an opposite kind also suggest themselves. Everywhere else מעל refers not to that which a man has within himself, but that which he carries without; and also that מעליו can be used in the sense of משּׁעליו, no evidence can be adduced: it must be admitted to be possible, since the writer of the Chronicles (Ch2 1:4) ventures to use בהכין. Is מעליו thus used substantively: by his leaves (Aben Ezra and others)? If one compares Pro 11:28 with Psa 1:3, this explanation is not absurd; but why then did not the poet rather use מפּריו? We come finally to the result, that ומעליו, although it admits a connected interpretation, is an error of transcription. But the correction is not וּמעלּיו (Elster) nor וּמעלליו (Cappellus), for עלּים and עללים, deeds, are words which do not exist; nor is it וּמפּעליו (Bertheau) nor וּמגּמליו (Ewald), but וּממּעלליו (which Cappellus regarded, but erroneously, as the lxx phrase); for (1) throughout almost the whole O.T., from Jdg 2:19 to Zac 1:18, דרכים and מעללים are interchangeable words, and indeed almost an inseparable pair, cf. particularly Jer 17:10; and (2) when Isaiah (Isa 3:10) says, אמרו צדיק כי־טוב כּי־פרי מעלליהם יאכלוּ, this almost sounds like a prophetical paraphrase of the second line of the proverb, which besides by this emendation gains a more rhythmical sound and a more suitable compass.


  Prov 14:15


  15 The simple believeth every word;


  But the prudent takes heed to his step.


  We do not translate, "every thing," for "word" and faith are correlates, Psa 106:24, and פּתי is the non-self-dependent who lets himself be easily persuaded by the talk of another: he believes every word without proving it, whether it is well-meant, whether it is true, whether it is salutary and useful, so that he is thus, without having any firm principle, and without any judgment of his own, driven about hither and thither; the prudent, on the other hand, considers and marks his step, that he may not take a false step or go astray, he proves his way (8a), he takes no step without thought and consideration (בּין or הבין with ל, to consider or reflect upon anything, Psa 73:17, cf. Psa 33:15)—he makes sure steps with his feet (Heb 12:13), without permitting himself to waver and sway by every wind of doctrine (Eph 4:14).


  Prov 14:16


  16 The wise feareth and departeth from evil;


  But the fool loseth his wits and is regardless.


  Our editions have ירא with Munach, as if חכם ירא were a substantive with its adjective; but Cod. 1294 has חכם with Rebia, and thus it must be: חכם is the subject, and what follows is its complex predicate. Most interpreters translate 16b: the fool is over-confident (Zckler), or the fool rushes on (Hitzig), as also Luther: but a fool rushes wildly through, i.e., in a daring, presumptuous manner. But התעבּר denotes everywhere nothing else than to fall into extreme anger, to become heated beyond measure, Pro 26:17 (cf. Pro 20:2), Deu 3:26, etc. Thus 16a and 16b are fully contrasted. What is said of the wise will be judged after Job 1:1, cf. Psa 34:15; Psa 37:27 : the wise man has fear, viz., fear of God, or rather, since האלהים is not directly to be supplied, that careful, thoughtful, self-mistrusting reserve which flows from the reverential awe of God; the fool, on the contrary, can neither rule nor bridle his affections, and without any just occasion falls into passionate excitement. But on the other side he is self-confident, regardless, secure; while the wise man avoids the evil, i.e., carefully goes out of its way, and in N.T. phraseology "works out his own salvation with fear and trembling."


  Prov 14:17


  This verse, as if explanatory of מתעבר, connects itself with this interpretation of the contrasts, corresponding to the general usus loquendi, and particularly to the Mishle style.


  One who is quick to anger worketh folly,


  And a man of intrigues is hated.


  Ewald finds here no right contrast. He understands אישׁ מזמּה in a good sense, and accordingly corrects the text, substituting for ישׂנא, ישׁוּא (ישׁוּא), for he translates: but the man of consideration bears (properly smooths, viz., his soul). On the other hand it is also to be remarked, that אישׁ מזמה, when it occurs, is not to be understood necessarily in a good sense, since מזמה is used just like מזמות, at one time in a good and at another in a bad sense, and that we willingly miss the "most complete sense" thus arising, since the proverb, as it stands in the Masoretic text, is good Hebrew, and needs only to be rightly understood to let nothing be missed in completeness. The contrast, as Ewald seeks here to represent it (also Hitzig, who proposes ישׁאן: the man of consideration remains quiet; Syr. ramys, circumspect), we have in Pro 14:29, where the μακρόθυμος stands over against the ὀξύθυμος (אף or אפּים of the breathing of anger through the nose, cf. Theocritus, i. 18: καὶ οἱ ἀεὶ δριμεῖα χολὰ ποτὶ ῥινὶ κάθηται). Here the contrast is different: to the man who is quick to anger, who suddenly gives expression to his anger and displeasure, stands opposed the man of intrigues, who contrives secret vengeance against those with whom he is angry. Such a deceitful man, who contrives evil with calculating forethought and executes it in cold blood (cf. Psa 37:7), is hated; while on the contrary the noisy lets himself rush forward to inconsiderate, mad actions, but is not hated on that account; but if in his folly he injures or disgraces himself, or is derided, or if he even does injury to the body and the life of another, and afterwards with terror sees the evil done in its true light, then he is an object of compassion. Theodotion rightly: (ἀνὴρ δὲ) διαβουλιῶν μισηθήσεται, and Jerome: vir versutus odiosus est (not the Venet. ἀνὴρ βδελυγμῶν, for this signification has only זמּה, and that in the sing.); on the contrary, the lxx, Syr., Targum, and Symmachus incorrectly understand איש מזמות in bonam partem.


  Prov 14:18


  18 The simple have obtained folly as an inheritance;


  But the prudent put on knowledge as a crown.


  As a parallel word to נחלוּ, יכתּרוּ (after the Masora defective), also in the sense of Arab. âkthar, multiplicare, abundare (from Arab. kathura, to be much, perhaps properly comprehensive, encompassing), would be appropriate, but it is a word properly Arabic. On the other hand, inappropriate is the meaning of the Heb.-Aram. כּתּר, to wait (properly waiting to surround, to go round any one, cf. manere aliquem or aliquod), according to which Aquila, ἀναμενούσιν, and Jerome, expectabunt. Also הכתּיר, to encompass in the sense of to embrace (lxx κρατήσουσιν), does not suffice, since in the relation to נחלו one expects an idea surpassing this. Certainly there is a heightening of the idea in this, that the Hiph. in contradistinction to נחל would denote an object of desire spontaneously sought for. But far stronger and more pointed is the heightening of the idea when we take יכתרו as the denom. of כּרת (Gr. κίταρις, κίδαρις, Babyl. כדר, cudur, cf. כּדּוּר, a rounding, sphaera). Thus Theodotion, στεφθήσονται. The Venet. better actively, ἐστέψαντο (after Kimchi: ישׂימו הדעת ככתר על ראשם), the Targ., Jerome, Luther (but not the Syr., which translates נחלו by "to inherit," but יכתרו by μεριοῦνται, which the lxx has for נחלו). The bibl. language has also (Ps. 142:8) הכתיר in the denom. signification of to place a crown, and that on oneself; the non-bibl. has מכתיר (like the bibl. מעטיר) in the sense of distributor of crowns, and is fond of the metaphor כתר הדעת, crown of knowledge. With those not self-dependent (vid., regarding the plur. form of פּתי, p. 56), who are swayed by the first influence, the issue is, without their willing it, that they become habitual fools: folly is their possession, i.e., their property. The prudent, on the contrary, as Pro 14:15 designates them, have thoughtfully to ponder their step to gain knowledge as a crown (cf. העשׁיר, to gain riches, הפריח, 11b, to gain flowers, Gesen. 53, 2). Knowledge is to them not merely an inheritance, but a possession won, and as such remains with them a high and as it were a kingly ornament.


  Prov 14:19


  19 The wicked must bow before the good,


  And the godless stand at the doors of the righteous.


  The good, viz., that which is truly good, which has love as its principle, always at last holds the supremacy. The good men who manifest love to men which flows from love to God, come finally forward, so that the wicked, who for a long time played the part of lords, bow themselves willingly or unwillingly before them, and often enough it comes about that godless men fall down from their prosperity and their places of honour so low, that they post themselves at the entrance of the stately dwelling of the righteous (Pro 13:22), waiting for his going out and in, or seeking an occasion of presenting to him a supplication, or also as expecting gifts to be bestowed (Psa 37:25). The poor man Lazarus πρὸς τὸν πυλῶνα of the rich man, Luk 16:20, shows, indeed, that this is not always the case on this side of the grave. שׁחוּ has, according to the Masora (cf. Kimchi's Wrterbuch under שׁחח), the ultima accented; the accentuation of the form סכּוּ wavers between the ult. and penult. Olsh. p. 482f., cf. Gesen. 68, Anm. 10. The substantival clause 19b is easily changed into a verbal clause: they come (Syr.), appear, stand (incorrectly the Targ.: they are judged in the gates of the righteous).


  Prov 14:20


  Three proverbs on the hatred of men:


  20 The poor is hated even by his neighbour;


  But of those who love the rich there are many.


  This is the old history daily repeating itself. Among all people is the saying and the complaint:


  Donec eris felix multos numerabis amicos,


  Tempora si fuerint nubilia solus eris.


  The Book of Proverbs also speaks of this lamentable phenomenon. It is a part of the dark side of human nature, and one should take notice of it, so that when it goes well with him, he may not regard his many friends as all genuine, and when he becomes poor, he may not be surprised by the dissolution of earlier friendship, but may value so much the higher exceptions to the rule. The connection of the passive with ל of the subject (cf. Pro 13:13), as in the Greek with the dative, is pure Semitic; sometimes it stands with מן, but in the sense of ἀπό, Sol 3:10, before the influence of the West led to its being used in the sense of ὑπό (Ges. 143, 2); ישּׂנא, is hated (Cod. 1294: ישּׂנא, connects with the hatred which is directed against the poor also the indifference which makes him without sympathy, for one feels himself troubled by him and ashamed.


  Prov 14:21


  21 Whoever despiseth his neighbour committeth sin;


  But whoever hath compassion on the suffering—blessings on him!


  One should regard every human being, especially such as God has placed near to him, as a being having the same origin, as created in the image of God, and of the same lofty destination, and should consider himself as under obligation to love him. He who despiseth his neighbour (write בּז with Metheg, and vid., regarding the constr. with dat. object. Pro 6:30, cf. Pro 11:12; Pro 13:13) sins in this respect, that he raises himself proudly and unwarrantably above him; that the honour and love he shows to him he measures not by the rule of duty and of necessity, but according to that which is pleasing to himself; and in that he refuses to him that which according to the ordinance of God he owes him. In Pro 14:21 the Chethı̂b עניּים and the Kerı̂ ענוים (vid., at Psa 9:13) interchange in an inexplicable way; עני is the bowed down (cf. Arab. ma'nuww, particularly of the prisoner, from 'ana, fut. ya'nw, to bow, bend), ענו (Arab. 'anin, with the art. âl'niy, from the intrans. 'aniya, to be bowed down) the patient bearer who in the school of suffering has learned humility and meekness. One does not see why the Kerı̂ here exchanges that passive idea for this ethical one, especially since, in proving himself to be מחונן (compassionate) (for which elsewhere the part. Kal חונן, Pro 14:31; Pro 19:17; Pro 28:8), one must be determined only by the needy condition of his neighbour, and not by his (the neighbour's) moral worthiness, the want of which ought to make him twofold more an object of our compassion. All the old translators, from the lxx to the Venet. and Luther, on this account adopt the Chethı̂b.


  Prov 14:22


  The proverb terminating (Pro 14:21) with אשׁריו (cf. Pro 16:20) is now followed by one not less singularly formed, commencing with הלא (cf. Pro 8:1).


  Will they not go astray who devise evil,


  And are not mercy and truth to those who devise good?


  The part. חרשׁ signifies both the plougher and the artisan; but on this account to read with Hitzig both times חרשׁי, i.e., machinatores, is nothing less than advisable, since there is connected with this metaphorical חרשׁ, as we have shown at Pro 3:29, not only the idea of fabricating, but also that of ploughing. Just so little is there any reason for changing with Hitzig, against all old translators, יתעוּ into ירעוּ: will it not go ill with them...; the fut. יתעו (cf. Isa 63:17) is not to be touched; the perf. תעו (e.g., Psa 58:4) would denote that those who contrive evil are in the way of error, the fut. on the contrary that they will fall into error (cf. Pro 12:26 with Job 12:24). But if הלא יתעו is the expression of the result which shall certainly come to such, then 22b stands as a contrast adapted thereto: and are not, on the contrary, mercy and truth those who contrive that which is good, i.e., (for that which befalls them, as Pro 13:18, cf. Pro 14:35, is made their attribute) are they not an object of mercy and truth, viz., on the part of God and of men, for the effort which proceeds from love and is directed to the showing forth of good is rewarded by this, that God and men are merciful to such and maintain truth to them, stand in truth to them; for חסד ואמת is to be understood here, as at Pro 3:3, neither of God nor of men exclusively, but of both together: the wicked who contrive evil lose themselves on the way to destruction, but grace and truth are the lot of those who aim at what is good, guarded and guided by which, they reach by a blessed way a glorious end.


  Prov 14:23


  There now follows a considerable series of proverbs (Pro 14:23-31) which, with a single exception (Pro 14:24), have all this in common, that one or two key-words in them begin with מ.


  23 In all labour there is gain,


  But idle talk leadeth only to loss.


  Here the key-words are מותר and מחסור (parallel Pro 21:5, cf. with Pro 11:24), which begin with מ. עצב is labour, and that earnest and unwearied, as at Pro 10:22. If one toils on honestly, then there always results from it something which stands forth above the endeavour as its result and product, vid., at Job 30:11, where it is shown how יתר, from the primary meaning to be stretched out long, acquires the meaning of that which hangs over, shoots over, copiousness, and gain. By the word of the lips, on the contrary, i.e., purposeless and inoperative talk (דּבר שׂפתים as Isa 36:5, cf. Job 11:2), nothing is gained, but on the contrary there is only loss, for by it one only robs both himself and others of time, and wastes strength, which might have been turned to better purpose, to say nothing of the injury that is thereby done to his soul; perhaps also he morally injures, or at least discomposes and wearies others.


  Prov 14:24


  24 It is a crown to the wise when they are rich;


  But the folly of fools remains folly.


  From Pro 12:4, 31; Pro 17:6, we see that עטרת חכמים is the predicate. Thus it is the riches of the wise of which it is said that they are a crown or an ornament to them. More than this is said, if with Hitzig we read, after the lxx, ערמם, their prudence, instead of עשׁרם. For then the meaning would be, that the wise need no other crown than that which they have in their prudence. But yet far more appropriately "riches" are called the crown of a wise man when they come to his wisdom; for it is truly thus that riches, when they are possessed along with wisdom, contribute not a little to heighten its influence and power, and not merely because they adorn in their appearance like a crown, or, as we say, surround as with a golden frame, but because they afford a variety of means and occasions for self-manifestation which are denied to the poor. By this interpretation of 24a, 24b comes out also into the light, without our requiring to correct the first אוּלת, or to render it in an unusual sense. The lxx and Syr. translate the first אולת by διατριβή (by a circumlocution), the Targ. by gloria, fame—we know not how they reach this. Schultens in his Com. renders: crassa opulentia elumbium crassities, but in his Animadversiones he combines the first אולת with the Arab. awwale, precedence, which Gesen. approves of. But although the meaning to be thick (properly coalescere) appertains to the verbal stem אול as well as the meaning to be before (Arab. âl, âwila, wâl), yet the Hebr. אוּלת always and everywhere means only folly, from the fundamental idea crassities (thickness). Hitzig's אוּלת (which denotes the consequence with which the fool invests himself) we do not accept, because this word is Hitzig's own invention. Rather לוית is to be expected: the crown with which fools adorn themselves is folly. But the sentence: the folly of fools is (and remains) folly (Symmachus, Jerome, Venet., Luther), needs the emendation as little as Pro 16:22, for, interpreted in connection with 24a, it denotes that while wisdom is adorned and raised up by riches, folly on the other hand remains, even when connected with riches, always the same, without being either thereby veiled or removed—on the contrary, the fool, when he is rich, exhibits his follies always more and more. C. B. Michaelis compares Lucian's simia est simia etiamsi aurea gestet insignia.


  Prov 14:25


  25 A witness of truth delivereth souls;


  But he who breathes out lies is nothing but deception.


  When men, in consequence of false suspicions or of false accusations, fall into danger of their lives (דיני נפשׁות is the designation in the later language of the law of a criminal process), then a tongue which, pressed by conscientiousness and not deterred by cowardice, will utter the truth, saves them. But a false tongue, which as such (vid., Pro 14:5) is a יפח כזבים (after the Masora at this place ויפח, defective), i.e., is one who breathes out lies (vid., regarding יפיח at Pro 6:19), is mere deception (lxx, without reading מרמּה [as Hitzig does]: δόλιος). In Pro 12:17 מרמה is to be interpreted as the object. accus. of יגיד carried forward, but here to carry forward מצּיל (Arama, Lwenstein) is impracticable—for to deliver deceit = the deceiver is not expressed in the Hebr.—מרמה is, as possibly also Heb 12:16 (lxx δόλιος), without אישׁ or עד being supplied, the pred. of the substantival clause: such an one is deception (in bad Latin, dolositas), for he who utters forth lies against better knowledge must have a malevolent, deceitful purpose.


  Prov 14:26


  26 In the fear of Jahve lies a strong ground of confidence,


  And the children of such an one have a refuge.


  The so-called בּ essentiae stands here, as at Psa 68:5; Psa 55:19; Isa 26:4, before the subject idea; the clause: in the fear of God exists, i.e., it is and proves itself, as a strong ground of confidence, does not mean that the fear of God is something in which one can rely (Hitzig), but that it has (Pro 22:19; Jer 17:7, and here) an inheritance which is enduring, unwavering, and not disappointing in God, who is the object of fear; for it is not faith, nor anything else subjective, which is the rock that bears us, but this Rock is the object which faith lays hold of (cf. Isa 28:16). Is now the וּלבניו to be referred, with Ewald and Zckler, to 'ה? It is possible, as we have discussed at Gen 6:1.; but in view of parallels such as Pro 20:7, it is not probable. He who fears God entails in the Abrahamic way (Gen 18:19) the fear of God on his children, and in this precious paternal inheritance they have a מחסה (not מחסה, and therefore to be written with Masoretic exactness מחסּה), a fortress or place of protection, a refuge in every time of need (cf. Psa 71:5-7). Accordingly, ולבניו refers back to the 'ירא ה, to be understood from 'ביראת ה (lxx, Luther, and all the Jewish interpreters), which we find not so doubtful as to regard on this account the explanation after Psa 73:15, cf. Deu 14:1, as necessary, although we grant that such an introduction of the N.T. generalization and deepening of the idea of sonship is to be expected from the Chokma.


  Prov 14:27


  27 The fear of Jahve is a fountain of life,


  To escape the snares of death.


  There springs up a life which makes him who carries in himself (cf. Joh 4:14, ἐν αὐτῷ) this welling life, penetrating and strong of will to escape the snares (write after the Masora ממּקשׁי defective) which death lays, and which bring to an end in death—a repetition of Pro 13:4 with changed subject.


  Prov 14:28


  28 In the multitude of the people lies the king's honour;


  And when the population diminishes, it is the downfall of his glory.


  The honour or the ornament (vid., regarding הדר, tumere, ampliari, the root-word of הדר and הדרה at Isa 63:1) of a king consists in this, that he rules over a great people, and that they increase and prosper; on the other hand, it is the ruin of princely greatness when the people decline in number and in wealth. Regarding מחתּה, vid., at Pro 10:14. בּאפס signifies prepositionally "without" (properly, by non-existence), e.g., Pro 26:20, or adverbially "groundless" (properly, for nothing), Isa 52:4; here it is to be understood after its contrast בּרב־: in the non-existence, but which is here equivalent to in the ruin (cf. אפס, the form of which in conjunction is אפס, Gen 47:15), lies the misfortune, decay, ruin of the princedom. The lxx ἐν δὲ ἐκλείψει λαοῦ συντριβὴ δυνάστου. Certainly רזון (from רזן, Arab. razuna, to be powerful) is to be interpreted personally, whether it be after the form בּגוד with a fixed, or after the form יקושׁ with a changeable Kametz; but it may also be an abstract like שׁלום (= Arab. selâm), and this we prefer, because in the personal signification רזן, Pro 8:15; Pro 31:4, is used. We have not here to think of רזון (from רזה), consumption (the Venet. against Kimchi, πενίας); the choice of the word also is not determined by an intended amphibology (Hitzig), for this would be meaningless.


  Prov 14:29


  29 He that is slow to anger is rich in understanding;


  But he that is easily excited carries off folly.


  ארך אפּים (constr. of ארך) is he who puts off anger long, viz., the outbreak of anger, האריך, Pro 19:11, i.e., lets it not come in, but shuts it out long (μακρόθυμος = βραδὺς εἰς ὀργήν, Jam 1:19); and קצר־רוּח, he who in his spirit and temper, viz., as regards anger (for רוּח denotes also the breathing out and snorting, Isa 25:4; Isa 33:11), is short, i.e., (since shortness of time is meant) is rash and suddenly (cf. quick to anger, praeceps in iram, 17a) breaks out with it, not ὀλιγόψυχος (but here ὀξύθυμος), as the lxx translate 17a. The former, who knows how to control his affections, shows himself herein as "great in understanding" (cf. Sa2 23:20), or as a "man of great understanding" (Lat. multus prudenti); the contrary is he who suffers himself to be impelled by his affections into hasty, inconsiderate action, which is here expressed more actively by מרים אוּלת. Does this mean that he bears folly to the view (Luther, Umbreit, Bertheau, Elster, and others)? But for that idea the Mishle style has other expressions, Pro 12:23; Pro 13:16; Pro 15:2, cf. Pro 14:17. Or does it mean that he makes folly high, i.e., shows himself highly foolish (lxx, Syr., Targum, Fleischer, and others)? But that would be expressed rather by הגדּיל or הרבּה. Or is it he heightens folly (Lwenstein, Hitzig)? But the remark that the angry ebullition is itself a gradual heightening of the foolish nature of such an one is not suitable, for the choleric man, who lets the evenness of his disposition be interrupted by a breaking forth of anger, is by no means also in himself a fool. Rashi is right when he says, מפרישה לחלקו, i.e., (to which also Fleischer gives the preference) aufert pro portione sua stultitiam. The only appropriate parallel according to which it is to be explained, is Pro 3:35. But not as Ewald: he lifts up folly, which lies as it were before his feet on his life's path; but: he takes off folly, in the sense of Lev 6:8, i.e., he carries off folly, receives a portion of folly; for as to others, so also to himself, when he returns to calm blood, that which he did in his rage must appear as folly and madness.


  Prov 14:30


  30 A quiet heart is the life of the body,


  But covetousness is rottenness in the bones.


  Heart, soul, flesh, is the O.T. trichotomy, Psa 84:3; Psa 16:9; the heart is the innermost region of the life, where all the rays of the bodily and the soul-life concentrate, and whence they again unfold themselves. The state of the heart, i.e., of the central, spiritual, soul-inwardness of the man, exerts therefore on all sides a constraining influence on the bodily life, in the relation to the heart the surrounding life. Regarding לב מרפּא, vid., at Pro 12:18. Thus is styled the quiet heart, which in its symmetrical harmony is like a calm and clear water-mirror, neither interrupted by the affections, nor broken through or secretly stirred by passion. By the close connection in which the corporeal life of man stands to the moral-religious determination of his intellectual and mediately his soul-life—this threefold life is as that of one personality, essentially one—the body has in such quiet of spirit the best means of preserving the life which furthers the well-being, and co-operates to the calming of all its disquietude; on the contrary, passion, whether it rage or move itself in stillness, is like the disease in the bones (Pro 12:4), which works onward till it breaks asunder the framework of the body, and with it the life of the body. The plur. בּשׂרים occurs only here; Bttcher, 695, says that it denotes the whole body; but בּשׂר also does not denote the half, בשׂרים is the surrogate of an abstr.: the body, i.e., the bodily life in the totality of its functions, and in the entire manifoldness of its relations. Ewald translates bodies, but בשׂר signifies not the body, but its material, the animated matter; rather cf. the Arab. âbshâr, "corporeal, human nature," but which (leaving out of view that this plur. belongs to a later period of the language) has the parallelism against it. Regarding קנאה (jealousy, zeal, envy, anger) Schultens is right: affectus inflammans aestuque indignationis fervidus, from קנא, Arab. ḳanâ, to be high red.


  Prov 14:31


  31 He who oppresseth the poor reproacheth his Maker;


  And whosoever is merciful to the poor, it is an honour to him.


  Line first is repeated in Pro 17:5 somewhat varied, and the relation of the idea in 31b is as Pro 19:17, according to which וּמכבּדו is the predicate and חונן אביון the subject (Symmachus, Targ., Jerome, Venet., Luther), not the reverse (Syr.); חונן is thus not the 3 per. Po. (lxx), but the part. Kal (for which 21b has the part. Po. מחונן). The predicates חרף עשׂהוּ (vid., regarding the perf. Gesen. 126, 3) and ומכבדו follow one another after the scheme of the Chiasmus. עשׁק has Munach on the first syllable, on which the tone is thrown back, and on the second the העמדה sign (vid., Torath Emeth, p. 21), as e.g., פּוטר, Pro 17:14, and אהב, Pro 17:19. The showing of forbearance and kindness to the poor arising from a common relation to one Creator, and from respect towards a personality bearing the image of God, is a conception quite in the spirit of the Chokma, which, as in the Jahve religion it becomes the universal religion, so in the national law it becomes the human. Thus also Job 31:15, cf. Pro 3:9 of the Epistle of James, which in many respects has its roots in the Book of Proverbs. Mat 25:40 is a New Testament side-piece to 31b.


  Prov 14:32


  This verse also contains a key-word beginning with מ, but pairs acrostically with the proverb following:


  When misfortune befalls him, the godless is overthrown;


  But the righteous remains hopeful in his death.


  When the subject is רעה connected with רשׁע (the godless), then it may be understood of evil thought and action (Ecc 7:15) as well as of the experience of evil (e.g., Pro 13:21). The lxx (and also the Syr., Targ., Jerome, and Venet.) prefers the former, but for the sake of producing an exact parallelism changes במותו [in his death] into בתמּו [in his uprightness], reversing also the relation of the subject and the predicate: ὁ δὲ πεποιθὼς τῇ ἑαυτοῦ ὁσιότητι (the Syr.: in this, that he has no sin; Targ.: when he dies) δίκαιος. But no Scripture word commends in so contradictory a manner self-righteousness, for the verb חסה never denotes self-confidence, and with the exception of two passages (Jdg 9:15; Isa 30:2), where it is connected with בּצל, is everywhere the exclusive (vid., Psa 118:8.) designation of confidence resting itself in God, even without the 'בה, as here as at Psa 17:7. The parallelism leads us to translate ברעתו, not on account of his wickedness, but with Luther, in conformity with במותו, in his misfortune, i.e., if it befall him. Thus Jeremiah (Jer 23:12) says of the sins of his people: בּאפלה ידּחוּ, in the deep darkness they are driven on (Niph. of דחח = דחה), and Pro 24:16 contains an exactly parallel thought: the godless stumble ברעה, into calamity. Ewald incorrectly: in his calamity the wicked is overthrown—for what purpose then the pronoun? The verb דחה frequently means, without any addition, "to stumble over heaps," e.g., Psa 35:5; 36:13. The godless in his calamity is overthrown, or he fears in the evils which befall him the intimations of the final ruin; on the contrary, the righteous in his death, even in the midst of extremity, is comforted, viz., in God in whom he confides. Thus understood, Hitzig thinks that the proverb is not suitable for a time in which, as yet, men had not faith in immortality and in the resurrection. Yet though there was no such revelation then, still the pious in death put their confidence in Jahve, the God of life and of salvation—for in Jahve there was for ancient Israel the beginning, middle, and end of the work of salvation—and believing that they were going home to Him, committing their spirit into His hands (Psa 31:6), they fell asleep, though without any explicit knowledge, yet not without the hope of eternal life. Job also knew that (Job 27:8.) between the death of those estranged from God and of those who feared God there was not only an external, but a deep essential distinction; and now the Chokma opens up a glimpse into the eternity heavenwards, Pro 15:24, and has formed, Pro 12:28, the expressive and distinctive word אל־מות, for immortality, which breaks like a ray from the morning sun through the night of the Sheol.


  Prov 14:33


  33 Wisdom rests in the heart of the man of understanding;


  But the heart of fools it maketh itself known.


  Most interpreters know not what to make of the second line here. The lxx (and after it the Syr.), and as it appears, also Aquila and Theodotion, insert οὐ; the Targ. improves the Peshito, for it inserts אוּלת (so that Pro 12:23; Pro 13:16, and Pro 15:2 are related). And Abulwald explains: in the heart of fools it is lost; Euchel: it reels about; but these are imaginary interpretations resting on a misunderstanding of the passages, in which ידע means to come to feel, and הודיע to give to feel (to punish, correct). Kimchi rightly adheres to the one ascertained meaning of the words, according to which the Venet. μέσον δὲ ἀφρόνων γνωσθήσεται. So also the translation of Jerome: et indoctos quosque (quoque) erudiet, is formed, for he understands the "and is manifest among fools" (Luther) not merely, as C. B. Michaelis, after the saying: opposita juxta se posita magis elucescunt, but of a becoming manifest, which is salutary to these. Certainly בּקרב can mean among = in the circle, of Pro 15:31; but if, as here and e.g., Jer 31:31, בקרב is interchanged with בלב, and if חכמה בקרב is the subject spoken of, as Kg1 3:28, then בקרב does not mean among (in the midst of), but in the heart of the fool. According to this, the Talmud rightly, by comparison with the current proverb (Meza 85b): אסתירא בלגינא קישׁ קישׁ קריא, a stater in a flaggon cries Kish, Kish, i.e., makes much clatter. In the heart of the understanding wisdom rests, i.e., remains silent and still, for the understanding feels himself personally happy in its possession, endeavours always the more to deepen it, and lets it operate within; on the contrary, wisdom in the heart of fools makes itself manifest: they are not able to keep to themselves the wisdom which they imagine they possess, or the portion of wisdom which is in reality theirs; but they think, as it is said in Persius: Scire tuum nihil est nisi scire hoc te sciat alter. They discredit and waste their little portion of wisdom (instead of thinking on its increase) by obtrusive ostentatious babbling.


  Prov 14:34


  Two proverbs follow regarding the state and its ruler:


  34 Righteousness exalteth a nation,


  And sin is a disgrace to the people.


  The Hebr. language is richer in synonyms of "the people" than the German. גּוי (formed like the non-bibl. מוי, water, and נוי, corporealness, from גּוה, to extend itself from within outward; cf. Pro 9:3, גּפּי, Pro 10:13, גּו) is, according to the usus loq., like natio the people, as a mass swollen up from a common origin, and עם, 28a (from עמם, to bind), the people as a confederation held together by a common law; לאם (from לאם, to unite, bind together) is the mass (multitude) of the people, and is interchanged sometimes with גוי, Gen 25:23, and sometimes with עם, Pro 14:28. In this proverb, לאמּים stands indeed intentionally in the plur., but not גוי, with the plur. of which גּוים, the idea of the non-Israelitish nations, too easily connects itself. The proverb means all nations without distinction, even Israel (cf. under Isa 1:4) not excluded. History everywhere confirms the principle, that not the numerical, nor the warlike, nor the political, nor yet the intellectual and the so-called civilized greatness, is the true greatness of a nation, and determines the condition of its future as one of progress; but this is its true greatness, that in its private, public, and international life, צדקה, i.e., conduct directed by the will of God, according to the norm of moral rectitude, rules and prevails. Righteousness, good manners, and piety are the things which secure to a nation a place of honour, while, on the contrary, חטּאת, sin, viz., prevailing, and more favoured and fostered than contended against in the consciousness of the moral problem of the state, is a disgrace to the people, i.e., it lowers them before God, and also before men who do not judge superficially or perversely, and also actually brings them down. רומם, to raise up, is to be understood after Isa 1:2, cf. Pro 23:4, and is to be punctuated תּרומם, with Munach of the penult., and the העמדה-sign with the Tsere of the last syllable. Ben-Naphtali punctuates thus: תּרומם. In 34b all the artifices of interpretation (from Nachmani to Schultens) are to be rejected, which interpret חסד as the Venet. (ἔλεος δὲ λαῶν ἁμαρτία) in its predominant Hebrew signification. It has here, as at Lev 20:17 (but not Job 6:14), the signification of the Syr. chesdho, opprobrium; the Targ. חסדּא, or more frequently חסּוּדא, as among Jewish interpreters, is recognised by Chanan'el and Rashbam. That this חסד is not foreign to the Mishle style, is seen from the fact that חסּד, Pro 25:10, is used in the sense of the Syr. chasedh. The synon. Syr. chasam, invidere, obtrectare, shows that these verbal stems are formed from the R. הס, stringere, to strike. Already it is in some measure perceived how חסד, Syr. chasadh, Arab. hasada, may acquire the meaning of violent love, and by the mediation of the jealousy which is connected with violent love, the signification of grudging, and thus of reproach and of envy; yet this is more manifest if one thinks of the root-signification stringere, in the meaning of loving, as referred to the subject, in the meanings of disgrace and envy, as from the subject directed to others. Ewald (51c) compares חסל and חסר, Ethiop. chasra, in the sense of carpere, and on the other side חסה in the sense of "to join;" but חסה does not mean to join (vid., Psa 2:12) and instead of carpere, the idea more closely connected with the root is that of stringere, cf. stringere folia ex arboribus (Caesar), and stringere (to diminish, to squander, strip) rem ingluvie (Horace, Sat. i. 2. 8). The lxx has here read חסר (Pro 28:22), diminution, decay, instead of חסד (shame); the quid pro quo is not bad, the Syr. accepts it, and the miseros facit of Jerome, and Luther's verderben (destruction) corresponds with this phrase better than with the common traditional reading which Symmachus rightly renders by ὄνειδος.


  Prov 14:35


  35 The king's favour is towards a prudent servant,


  And his wrath visits the base.


  Regarding the contrasts משׂכּיל and מבישׁ, vid., at Pro 10:5; cf. Pro 12:4. The substantival clause 35a may mean: the king's favour has (possesses)..., as well as: it is imparted to, an intelligent servant; the arrangement of the words is more favourable to the latter rendering. In 35b the gender of the verb is determined by attraction after the pred., as is the case also at Gen 31:8; Job 15:31, Ewald, 317c. And "his wrath" is equivalent to is the object of it, cf. 22b, Pro 13:18. The syntactical character of the clause does not permit the supplying of ל from 35a. Luther's translation proceeds only apparently from this erroneous supposition.


  Proverbs 15


  Prov 15:1


  We take these verses together as forming a group which begins with a proverb regarding the good and evil which flows from the tongue, and closes with a proverb regarding the treasure in which blessing is found, and that in which no blessing is found.


  Prov 15:1


  1 A soft answer turneth away wrath,


  And a bitter word stirreth up anger.


  In the second line, the common word for anger (אף, from the breathing with the nostrils, Pro 14:17) is purposely placed, but in the first, that which denotes anger in the highest degree (חמה from יחם, cogn. חמם, Arab. hamiya, to glow, like שׁנה from ישׁן): a mild, gentle word turns away the heat of anger (excandescentiam), puts it back, cf. Pro 25:15. The Dagesh in רּך follows the rule of the דחיק, i.e., of the close connection of a word terminating with the accented eh, aah, ah with the following word (Michlol 63b). The same is the meaning of the Latin proverb:


  Frangitur ira gravis


  Quando est responsio suavis.


  The דבר־עצב produces the contrary effect. This expression does not mean an angry word (Ewald), for עצב is not to be compared with the Arab. ghaḍab, anger (Umbreit), but with Arab. 'aḍb, cutting, wounding, paining (Hitzig), so that דבר מעציב is meant in the sense of Psa 78:40 : a word which causes pain (lxx λυπηρός, Theod. πονικός), not after the meaning, a word provoking to anger (Gesenius), but certainly after its effect, for a wounding word "makes anger arise." As one says of anger שׁב, "it turns itself" (e.g., Isa 9:11), so, on the other hand, עלה, "it rises up," Ecc 10:4. The lxx has a third line, ὀργὴ ἀπόλλυσι καὶ φρονίμους, which the Syr. forms into a distich by the repetition of Pro 14:32, the untenableness of which is at once seen.


  Prov 15:2


  The πραΰ́της σοφίας (Jam 3:13) commended in Pro 15:1 is here continued:


  The tongue of the wise showeth great knowledge,


  And the mouth of fools poureth forth folly.


  As היטיב נגּן, Isa 23:16, means to strike the harp well, and היטיב לכת, Isa 30:29, to go along merrily, so היטיב דּעת, to know in a masterly manner, and here, where the subject is the tongue, which has only an instrumental reference to knowledge: to bring to light great knowledge (cf. 7a). In 2b the lxx translate στόμα δὲ ἀφρόνων ἀναγγέλλει κακά. From this Hitzig concludes that they read רעות as 28b, and prefers this phrase; but they also translated in Pro 13:16; Pro 14:28; Pro 26:11, אוּלת by κακίαν, for they interpreted the unintelligible word by combination with עולת, and in Pro 12:23 by ἀραῖς, for they thought they had before them אלות (from אלה).


  Prov 15:3


  3 The eyes of Jahve are in every place,


  Observing the evil and the good.


  The connection of the dual עינים with the plur. of the adjective, which does not admit of a dual, is like Pro 6:17, cf. 18. But the first line is a sentence by itself, to which the second line gives a closer determination, as showing how the eyes of God are everywhere (cf. Ch2 16:9, after Zac 4:10) abroad over the whole earth, viz., beholding with penetrating look the evil and the good (צפה, to hold to, to observe, cf. ἐπιβλέποντες, Sir. 23:19), i.e., examining men whether they are good or evil, and keeping them closely before His eyes, so that nothing escapes him. This universal inspection, this omniscience of God, has an alarming but also a comforting side. The proverb seeks first to warn, therefore it speaks first of the evil.


  Prov 15:4


  4 Gentleness of the tongue is a tree of life;


  But falseness in it is a wounding to the spirit.


  Regarding מרפּא, vid., at Pro 12:18, and regarding סלף, at Pro 11:3; this latter word we derive with Fleischer from סלף, to subvert, overthrow, but not in the sense of "violence, asperitas, in as far as violent speech is like a stormy sea," but of perversity, perversitas (Venet. λοξότης), as the contrast to truthfulness, rectitude, kindness. Gentleness characterizes the tongue when all that it says to a neighbour, whether it be instruction or correction, or warning or consolation, it says in a manner without rudeness, violence, or obtrusiveness, by which it finds the easiest and surest acceptance, because he feels the goodwill, the hearty sympathy, the humility of him who is conscious of his own imperfection. Such gentleness is a tree of life, whose fruits preserve life, heal the sick, and raise up the bowed down. Accordingly, שׁבר בּרוּח is to be understood of the effect which goes forth from perversity or falseness of the tongue upon others. Fleischer translates: asperitas autem in ea animum vulnerat, and remarks, "שׁבר ברוח, abstr. pro concreto. The verb שׁבר, and the n. verbale שׁבר derived from it, may, in order to render the meaning tropical, govern the prep. בּ, as the Arab. kaser baḳlby, he has broken my heart (opp. Arab. jabar baḳlaby), cf. בּפניו, Pro 21:29, vid., De Glossis Habichtianis, p. 18; yet it also occurs with the accus., Psa 69:21, and the corresponding gen. שׁבר רוּח, Isa 65:14." In any case, the breaking (deep wounding) is not meant in regard to his own spirit, but to that of the neighbour. Rightly Luther: but a lying (tongue) makes heart-sorrow (elsewhere, a false one troubles the cheerful); Euchel: a false tongue is soul-wounding; and the translation of the year 1844: falsehood is a breach into the heart. Only for curiosity's sake are two other interpretations of 4a and 4b mentioned: the means of safety to the tongue is the tree of life, i.e., The Tor (Erachin 15b); and: perversity suffers destruction by a breath of wind, after the proverb, כל שׁישׁ בו גסות רוח רוח קימעא שׁוברתו, a breath of wind breaks a man who is puffed up


  (which Meri presents for choice, vid., also Rashi, who understands רוח of the storm of judgment). The lxx translates, in 4b, a different text: ὁ δὲ συντηρῶν αὐτὴν πλησθήσεται πνεύματος; but the ישׂבּע רוּח here supposed cannot mean "to be full of spirit," but rather "to eat full of wind." Otherwise the Syr. and Targ.: and he who eateth of his own fruit is satisfied (Heb. ואכל מפּריו ישׂבּע)—an attempt to give to the phrase ישׂבע a thought correct in point of language, but one against which we do not give up the Masoretic text.


  Prov 15:5


  5 A fool despiseth his father's correction;


  But he that regardeth reproof is prudent.


  We may with equal correctness translate: he acts prudently (after Sa1 23:22); and, he is prudent (after Pro 19:25). We prefer, with Jerome, Venet., and Luther, the latter, against the lxx, Syr., and Targ., because, without a doubt, the יערם is so thought of at Pro 19:25 : the contrast is more favourable to the former. It is true that he who regardeth reproof is not only prudent, but also that he is prudent by means of observing it. With line first cf. Pro 1:7 and Pro 1:30, and with line second, Pro 12:1. Luther translates: the fool calumniates...; but of the meanings of abuse (properly pungere) and scorn, the second is perhaps here to be preferred.


  Prov 15:6


  6 The house of the righteous is a great treasure-chamber;


  But through the gain of the wicked comes trouble.


  The contrast shows that חסן does not here mean force or might (lxx, Syr., Targ., Jerome, and Venet.), which generally this derivative of the verb חסן never means, but store, fulness of possession, prosperity (Luther: in the house of the righteous are goods enough), in this sense (cf. Pro 27:24) placing itself, not with the Arab. ḥasuna, to be firm, fastened (Aram. ḥsn, חסן), but with Arab. khazan, to deposit, to lay up in granaries, whence our "Magazin." חסן may indeed, like חיל, have the meaning of riches, and חסן does actually mean, in the Jewish-Aram., to possess, and the Aphel אחסן, to take into possession (κρατεῖν); but the constant use of the noun חסן in the sense of store, with the kindred idea of laying up, e.g., Jer 20:5, and of the Niph. נחסן, which means, Isa 23:18, with נאצר, "to be magazined," gives countenance to the idea that חסן goes back to the primary conception, recondere, and is to be distinguished from חסון, חסין, and other derivatives after the fundamental conception. We may not interpret בּית, with Fleischer, Bertheau, and Zckler, as accus.: in the house (cf. בּית, Pro 8:2), nor prepositionally as chez = casa; but: "the house of the righteous is a great store," equivalent to, the place of such. On the contrary, destruction comes by the gain of the wicked. It is impossible that נעכּרת can have the house as the subject (Lwenstein), for בּית is everywhere mas. Therefore Abulwald, followed by Kimchi and the Venet. (ὄλεθρος), interprets נעכרת as subst., after the form of the Mishnic נברכת, a pool, cf. נחרצה, peremptorily decided, decreed; and if we do not extinguish the ב of וּבתבוּאת (the lxx according to the second translation of this doubly-translated distich, Syr., and Targ.), there remains then nothing further than to regard נעכרת either as subst. neut. overturned = overthrow (cf. such part. nouns as מוּסדה, מוּעקה, but particularly נסבּה, Ch2 10:15), or as impers. neut. pass.: it is overthrown = there is an overthrow, like נשׂערה, Psa 50:3 : it is stormed = a storm rages. The gain of the wicked has overthrow as its consequence, for the greed of gain, which does not shrink from unrighteous, deceitful gain, destroys his house, עכר בּיתו, Pro 15:27 (vid., regarding עצר, Pro 11:29). Far from enriching the house, such gain is the cause of nothing but ruin. The lxx, in its first version of this distich, reads, in 6a, בּרבות צדק (ἐν πλεοναζούσῃ δικαιοσύνῃ), and in 6b, וּבתבוּאת רשׁע נעכּר (and together with the fruit the godless is rooted out, ὁλόῤῥιζοι ἐκ γῆς ἀπολοῦνται); for, as Lagarde has observed, it confounds עכר with עקר (to root, privativ: to root up).


  Prov 15:7


  A second series which begins with a proverb of the power of human speech, and closes with proverbs of the advantages and disadvantages of wealth.


  Prov 15:7


  7 The lips of the wise spread knowledge;


  But the direction is wanting to the heart of fools.


  It is impossible that לא־כן can be a second object. accus. dependent on יזרוּ (dispergunt, not יצּרוּ, Pro 20:28; φυλάσσουσι, as Symmachus translates): but the heart of fools is unrighteous (error or falsehood) (Hitzig after Isa 16:6); for then why were the lips of the wise and the heart of the fools mentioned? לא־כן also does not mean οὐχ οὕτως (an old Greek anonymous translation, Jerome, Targ., Venet., Luther): the heart of the fool is quite different from the heart of the wise man, which spreads abroad knowledge (Zckler), for it is not heart and heart, but lip and heart, that are placed opposite to each other. Better the lxx οὐκ ἀσφαλεῖς, and yet better the Syr. lo kinı̂n (not right, sure). We have seen, at Pro 11:19, that כן as a participial adj. means standing = being, continuing, or also standing erect = right, i.e., rightly directed, or having the right direction; כּן־צדקה means there conducting oneself rightly, and thus genuine rectitude. What, after 7a, is more appropriate than to say of the heart of the fool, that it wants the receptivity for knowledge which the lips of the wise scatter abroad? The heart of the fool is not right, it has not the right direction, is crooked and perverse, has no mind for wisdom; and that which proceeds from the wise, therefore, finds with him neither estimation nor acceptance.


  Prov 15:8


  8 The sacrifice of the godless is an abhorrence to Jahve;


  But the prayer of the upright is His delight.


  Although the same is true of the prayer of the godless that is here said of their sacrifice, and of the sacrifice of the righteous that is here said of their prayer (vid., Pro 28:9, and cf. Psa 4:6 with Psa 27:6), yet it is not by accident that here (line first = Pro 21:27) the sacrifice is ascribed to the godless and the prayer to the upright. The sacrifice, as a material and legally-required performance, is much more related to dead works than prayer freely completing itself in the word, the most direct expression of the personality, which, although not commanded by the law, because natural to men, as such is yet the soul of all sacrifices; and the Chokma, like the Psalms and Prophets, in view of the ceremonial service which had become formal and dead in the opus operatum, is to such a degree penetrated by the knowledge of the incongruity of the offering up of animals and of plants, with the object in view, that a proverb like "the sacrifice of the righteous is pleasing to God" never anywhere occurs; and if it did occur without being expressly and unavoidably referred to the legal sacrifice, it would have to be understood rather after Psa 51:18. than Ps. 51:20f., rather after Sa1 15:22 than after Psa 66:13-15. זבח, which, when it is distinguished from עולה, means (cf. Pro 7:14) the sacrifice only in part coming to the altar, for the most part applied to a sacrificial feast, is here the common name for the bloody, and, per synecdochen, generally the legally-appointed sacrifice, consisting in external offering. The לרצין, Lev 1:3, used in the Tra of sacrifices, is here, as at Ps. 19:15, transferred to prayer. The fundamental idea of the proverb is, that sacrifices well-pleasing to God, prayers acceptable to God (that are heard, Pro 15:29), depend on the relations in which the heart and life of the man stand to God.


  Prov 15:9


  Another proverb with the key-word תועבת


  An abomination to Jahve is the way of the godless;


  But He loveth him who searcheth after righteousness.


  The manner and rule of life is called the way. מרדּף is the heightening of רדף, Pro 21:21, and can be used independently in bonam, as well as in malam partem (Pro 11:19, cf. Pro 13:21). Regarding the form יאהב, vid., Fleischer in Deutsch. Morgenl. Zeitsch. xv. 382.


  Prov 15:10


  10 Sharp correction is for him who forsaketh the way;


  Whoever hateth instruction shall die.


  The way, thus absolute, is the God-pleasing right way (Pro 2:13), the forsaking of which is visited with the punishment of death, because it is that which leadeth unto life (Pro 10:17). And that which comes upon them who leave it is called מוּסר רע, castigatio dura, as much as to say that whoever does not welcome instruction, whoever rejects it, must at last receive it against his will in the form of peremptory punishment. The sharp correction (cf. Isa 28:28, Isa 28:19) is just the death under which he falls who accepts of no instruction (Pro 5:23), temporal death, but that as a token of wrath which it is not for the righteous (Pro 14:32).


  Prov 15:11


  11 The underworld [Sheol] and the abyss are before Jahve;


  But how much more the hearts of the children of men!


  A syllogism, a minori ad majus, with אף כּי (lxx τῶς οὐχὶ καὶ, Venet. μᾶλλον οὖν), like 12:32.


  אבדּון has a meaning analogous to that of τάρταρος (cf. ταρταροῦν, Pe2 2:4, to throw down into the τάρταρος), which denotes the lowest region of Hades (שׁאול תּחתּית or תּחתּיּה 'שׁ), and also in general, Hades. If אבדון and מות are connected, Job 37:22, and if אבדון is the parallel word to קבר, Psa 88:12, or also to שׁאול, as in the passage similar to this proverb, Job 26:6 (cf. Job 38:17): "Shel is naked before Him, and Abaddon has no covering;" since אבדון is the general name of the underworld, including the grave, i.e., the inner place of the earth which receives the body of the dead, as the kingdom of the dead, lying deeper, does the soul. But where, as here and at Pro 27:10, שׁאול and אבדון stand together, they are related to each other, as ᾅδης and ταρταρος or ἅβυσσος, Rev 9:11 : אבדון is the lowest hell, the place of deepest descent, of uttermost destruction. The conclusion which is drawn in the proverb proceeds from the supposition that in the region of creation there is nothing more separated, and by a wide distance, from God, than the depth, and especially the undermost depth, of the realm of the dead. If now God has this region in its whole compass wide open before Him, if it is visible and thoroughly cognisable by Him (נגד, acc. adv.: in conspectu, from נגד, eminere, conspicuum esse)—for He is also present in the underworld, Psa 139:8—then much more will the hearts of the children of men be open, the inward thoughts of men living and acting on the earth being known already from their expressions. Man sees through man, and also himself, never perfectly; but the Lord can try the heart and prove the reins, Jer 17:10. What that means this proverb gives us to understand, for it places over against the hearts of men nothing less than the depths of the underworld in eternity.


  Prov 15:12


  12 The scorner liketh not that one reprove him,


  To wise men he will not go.


  The inf. absol., abruptly denoting the action, may take the place of the object, as here (cf. Job 9:18; Isa 42:24), as well as of the subject (Pro 25:27, Job 6:25). Thus הוכיח is (Pro 9:7) construed with the dat. obj. Regarding the probable conclusion which presents itself from passages such as Pro 15:12 and Pro 13:20, as to the study of wisdom in Israel, vid., p. 39. Instead of אל, we read, Pro 13:20 (cf. Pro 22:24), את־; for לכת את־ means to have intercourse with one, to go a journey with one (Mal 2:6, cf. Gen 5:24, but not Sa2 15:22, where we are to translate with Keil), according to which the lxx has here μετὰ δὲ σοφῶν οὐχ ὁμιλήσει. The mocker of religion and of virtue shuns the circle of the wise, for he loves not to have his treatment of that which is holy reproved, nor to be convicted of his sin against truth; he prefers the society where his frivolity finds approbation and a response.


  Prov 15:13


  13 A joyful heart maketh the countenance cheerful;


  But in sorrow of the heart the spirit is broken.


  The expression of the countenance, as well as the spiritual habitus of a man, is conditioned by the state of the heart. A joyful heart maketh the countenance טוב, which means friendly, but here happy-looking = cheerful (for טוב ro is the most general designation of that which makes an impression which is pleasant to the senses or to the mind); on the contrary, with sorrow of heart (עצּבת, constr. of עצּבת, Pro 10:10, as חטאת = חטּאת, from חטּאה) there is connected a stricken, broken, downcast heart; the spiritual functions of the man are paralyzed; self-confidence, without which energetic action is impossible, is shattered; he appears discouraged, whereby רוּח is thought of as the power of self-consciousness and of self-determination, but לב, as our "Gemt" [animus], as the oneness of thinking and willing, and thus as the seat of determination, which decides the intellectual-corporeal life-expression of the man, or without being able to be wholly restrained, communicates itself to them. The ב of וּבעצּבת is, as Pro 15:16., Pro 16:8; Pro 17:1, meant in the force of being together or along with, so that רוּח נכאה do not need to be taken separate from each other as subject and predicate: the sense of the noun-clause is in the ב, as e.g., also Pro 7:23 (it is about his life, i.e., it concerns his life). Elsewhere the crushed spirit, like the broken heart, is equivalent to the heart despairing in itself and prepared for grace. The heart with a more clouded mien may be well, for sorrow has in it a healing power (Ecc 7:3). But here the matter is the general psychological truth, that the corporeal and spiritual life of man has its regulator in the heart, and that the condition of the heart leaves its stamp on the appearance and on the activity of the man. The translation of the רוח נכאה by "oppressed breath" (Umbreit, Hitzig) is impossible; the breath cannot be spoken of as broken.


  Prov 15:14


  14 The heart of the understanding seeketh after knowledge,


  And the mouth of fools practiseth folly.


  Luther interprets רעה as metaphor. for to govern, but with such ethical conceptions it is metaphor. for to be urgently circumspect about anything (vid., Pro 13:20), like Arab. ra'y and r'âyt, intentional, careful, concern about anything. No right translation can be made of the Chethib פני, which Schultens, Hitzig, Ewald, and Zckler prefer; the predicate can go before the פּני, after the Semitic rule in the fem. of the sing., Sa2 10:9, cf. Job 16:16, Chethib, but cannot follow in the masc. of the sing.; besides, the operations of his look and aspect are ascribed to his face, but not spiritual functions as here, much more to the mouth, i.e., to the spirit speaking through it. The heart is within a man, and the mouth without; and while the former gives and takes, the latter is always only giving out. In Pro 18:15, where a synonymous distich is formed from the antithetic distich, the ear, as hearing, is mentioned along with the heart as appropriating. נבון is not an adj., but is gen., like צדיק, 28a (opp. ופי). חכם, Pro 16:23. The φιλοσοφία of the understanding is placed over against the μωρολογία of the fools. The lxx translates καρδία ὀρθὴ ζητεῖ αἲσθησιν (cf. Pro 14:10, καρδία ἀδρὸς αἰσθητική); it uses this word after the Hellenistic usus loq. for דעת, of experimental knowledge.


  Prov 15:15


  15 All the days of the afflicted are evil;


  But he who is of a joyful heart hath a perpetual feast.


  Regarding עני (the afflicted), vid., 21b. They are so called on whom a misfortune, or several of them, press externally or internally. If such an one is surrounded by ever so many blessings, yet is his life day by day a sad one, because with each new day the feeling of his woe which oppresses him renews itself; whoever, on the contrary, is of joyful heart (gen. connection as Pro 11:13; Pro 12:8), such an one (his life) is always a feast, a banquet (not משׁתּה, as it may be also pointed, but משׁתּה and תּמיד thus adv., for it is never adj.; the post-bib. usage is תּמידין for עולות תּמיד). Hitzig (and also Zckler) renders 15b: And (the days) of one who is of a joyful heart are.... Others supply לו (cf. Pro 27:7), but our rendering does not need that. We have here again an example of that attribution (Arab. isnâd) in which that which is attributed (musnad) is a condition (hal) of a logical subject (the musnad ilêhi), and thus he who speaks has this, not in itself, but in the sense of the condition; the inwardly cheerful is feasts evermore, i.e., the condition of such an one is like a continual festival. The true and real happiness of a man is thus defined, not by external things, but by the state of the heart, in which, in spite of the apparently prosperous condition, a secret sorrow may gnaw, and which, in spite of an externally sorrowful state, may be at peace, and be joyfully confident in God.


  Prov 15:16


  16 Better is little with the fear of Jahve,


  Than great store and trouble therewith.


  The ב in both cases the lxx rightly renders by μετά. How מהוּמה (elsewhere of wild, confused disorder, extreme discord) is meant of store and treasure, Psa 39:7 shows: it is restless, covetous care and trouble, as the contrast of the quietness and contentment proceeding from the fear of God, the noisy, wild, stormy running and hunting about of the slave of mammon. Theodotion translates the word here, as Aquila and Symmachus elsewhere, by words which correspond (φαγέδαινα = φάγαινα or ἀχορτασία) with the Syr. יענותא, greed or insatiability.


  Prov 15:17


  17 Better a dish of cabbage, and love with it,


  Than a fatted ox together with hatred.


  With בו is here interchanged שׁם, which, used both of things and of persons, means to be there along with something. Both have the Dag. forte conj., cf. to the contrary, Deu 30:20; Mic 1:11; Deu 11:22; the punctuation varies, if the first of the two words is a n. actionis ending in ה. The dish (portion) is called ארחה, which the lxx and other Greek versions render by ξενισμός, entertainment, and thus understand it of that which is set before a guest, perhaps rightly so, for the Arab. ârrakh (to date, to determine), to which it is compared by Gesenius and Dietrich, is equivalent to warrh, a denom. of the name of the moon. Love and hatred are, according to circumstances, the disposition of the host, or of the participant, the spirit of the family:


  Cum dat oluscula mensa minuscula pace quiet,


  Ne pete grandia lautaque prandia lite repleta.


  Prov 15:18


  Two proverbs of two different classes of men, each second line of which terminates with a catchword having a similar sound (וארך, וארח).


  18 A passionate man stirreth up strife,


  And one who is slow to anger allayeth contention.


  Pro 28:25 and Pro 29:22 are variations of the first line of this proverb. The Pih. גּרה occurs only these three times in the phrase גּרה מדון, R. גר, to grind, thus to strike, to irritate, cogn. to (but of a different root from) the verb עורר, to excite, Pro 10:12, and חרחר, to set on fire, Pro 26:21, cf. שׁלּח, Pro 6:14. Regarding חמה, vid., Pro 15:1; we call such a man a "hot-head;" but the biblical conception nowhere (except in the Book of Daniel) places the head in connection with spiritual-psychical events (Psychologie, p. 254). Regarding ארך אפּים, vid., Pro 14:29; the lxx (which contains a translation of this proverb, and after it of a variation) translates μακρόθυμος δὲ καὶ τὴν μέλλουσαν καταπρᾳύνει, i.e., (as the Syr. render it) he suppresses the strife in its origin, so that it does not break out. But both are true: that he who is slow to anger, who does not thus easily permit himself to become angry, allayeth the strife which one enters into with him, or into which he is drawn, and that he prevents the strife, for he places over against provoking, injurious conduct, patient gentleness (מרפּא, Ecc 10:4).


  Prov 15:19


  19 The way of the slothful is as hedged with thorns;


  But the path of the righteous is paved.


  Hitzig misses the contrast between אצל (slothful) and ישׁרים (upright), and instead of the slothful reads עריץ, the tyrannical. But is then the slothful ישׁר? The contrast is indeed not that of contradiction, but the slothful is one who does not act uprightly, a man who fails to fulfil the duty of labour common to man, and of his own special calling. The way of such an one is כּמשׂכת חדק, like a fencing with thorns (from חדק, R. חד, to be pointed, sharp, distinguished from Arab. hadḳ, to surround, and in the meaning to fix with the look, denom. of khadaḳt, the apple of the eye), so that he goes not forwards, and sees hindrances and difficulties everywhere, which frighten him back, excusing his shunning his work, his remissness of will, and his doing nothing; on the contrary, the path of those who wait truly and honestly on their calling, and prosecute their aim, is raised up like a skilfully made street, so that unhindered and quickly they go forward (סלוּלה, R. סל, aggerare, cf. Jer 18:15 with Isa 49:11 and Isa 49:4 :8, סלסל, which was still in use in the common language of Palestine in the second cent., Rosch haschana, 26b).


  Prov 15:20


  This collection of Solomonic proverbs began, Pro 10:1, with a proverb having reference to the observance of the fourth commandment, and a second chief section, Pro 13:1, began in the same way. Here a proverb of the same kind designates the beginning of a third chief section. That the editor was aware of this is shown by the homogeneity of the proverbs, Pro 15:19; Pro 12:28, which form the conclusion of the first and second sections. We place together first in this new section, Pro 15:20-23, in which (with the exception of Pro 15:25) the ישׂמח [maketh glad] of the first (Pro 10:1) is continued.


  Prov 15:20


  20 A wise son maketh a glad father,


  And a fool of a man despiseth his mother.


  Line first = Pro 10:1. The gen. connection of כּסיל אדם (here and at Pro 21:20) is not superlative the most foolish of men, but like פּרא אדם, Gen 16:12; the latter: a man of the wild ass kind; the former: a man of the fool kind, who is the exemplar of such a sort among men. Piety acting in willing subordination is wisdom, and the contrary exceeding folly.


  Prov 15:21


  21 Folly is joy to him that is devoid of understanding;


  But a man of understanding goeth straight forward.


  Regarding חסר־לב, vid., at Pro 6:32 (cf. libı̂b, which in the Samaritan means "dearly beloved," in Syr. "courageous," in Arab. and Aethiop. cordatus); אישׁ תּבוּנה, Pro 10:23, and ישּׁר, with the accus. of the way, here of the going, Pro 3:6 (but not Pro 11:5, where the going itself is not the subject). In consequence of the contrast, the meaning of 21a is different from that of Pro 10:23, according to which sin is to the fool as the sport of a child. Here אוּלת is folly and buffoonery, drawing aside in every kind of way from the direct path of that which is good, and especially from the path of one's duty. This gives joy to the fool; he is thereby drawn away from the earnest and faithful performance of the duties of his calling, and thus wastes time and strength; while, on the contrary, a man of understanding, who perceives and rejects the vanity and unworthiness of such trifling and such nonsense, keeps the straight direction of his going, i.e., without being drawn aside or kept back, goes straight forward, i.e., true to duty, prosecutes the end of his calling. לכת is accus., like Pro 30:29, Mic 6:8.


  Prov 15:22


  22 A breaking of plans where no counsel is;


  But where many counsellors are they come to pass.


  On the other side it is also true according to the proverbs, "so viel Kpfe so viel Sinne" [quot homines, tot sententiae], and "viel Rath ist Unrath" [ne quid nimis], and the like. But it cannot become a rule of morals not to accept of counsel that we may not go astray; on the contrary, it is and remains a rule of morals: not stubbornly to follow one's own heart (head), and not obstinately to carry out one's own will, and not in the darkness of wisdom to regard one's own plans as unimproveable, and not needing to be examined; but to listen to the counsel of intelligent and honest friends, and, especially where weighty matters are in hand, not affecting one's own person, but the common good, not to listen merely to one counsellor, but to many. Not merely the organism of the modern state, but also of old the Mosaic arrangement of the Israelitish community, with its representative organization, its courts and councils, rested on the acknowledged justice and importance of the saying uttered in Pro 11:14, and here generalized. הפר, infin. abs. Hiph. of פּרר, to break, with the accus. following, stands here, like הפוך, Pro 12:7, instead of the finite: the thoughts come to a fracture (failure), irrita fiunt consilia. סוד (= יסוד, cf. נוסד Psa 2:2) means properly the being brought close together for the purpose of secret communication and counsel (cf. Arab. sâwada, to press close together = to walk with one privately). The lxx: their plans are unexecuted, οἱ μὴ τιμῶντες συνέδρια, literally Symmachus, διασκεδάζονται λογισμοὶ μὴ ὄντος συμβουλίου. תּקוּם has, after Jer 4:14; Jer 51:29, מחשׁבות as subject. The lxx (besides perverting ברב [by a multitude] into בלב ἐν καρδίαις]), the Syr. and Targ. introduce עצה (Pro 19:21) as subject.


  Prov 15:23


  23 A man has joy by the right answer of his mouth;


  And a word in its season, how fair is it!


  If we translate מענה only by "answer," then 23a sounds as a praise of self-complaisance; but it is used of true correspondence (Pro 29:19), of fit reply (Job 32:3, Job 32:5), of appropriate answer (cf. 28a, Pro 16:1). It has happened to one in his reply to hit the nail on its head, and he has joy from that (שׂמחה ב after שׂמח בּ, e.g., Pro 23:24), and with right; for the reply does not always succeed. A reply like this, which, according to circumstances, stops the mouth or bringeth a kiss (Pro 24:26), is a fortunate throw, is a gift from above. The synonymous parallel line measures that which is appropriate, not to that which is to be answered, but from a general point of view as to its seasonableness; עת (= עדת from יעד) is here "the ethically right, becoming time, determined by the laws of wisdom (moral)" (vid., Orelli, Synonyma der Zeit u. Ewigkeit, p. 48), cf. על־אפניו (translated by Luther 'in its time"), Pro 25:11. With מה־טּוב, cf. Pro 16:16; both ideas lie in it: that such a word is in itself well-conditioned and successful, and also that it is welcome, agreeable, and of beneficial influence.


  Prov 15:24


  Four proverbs of fundamentally different doctrines:


  24 The man of understanding goeth upwards on a way of life,


  To depart from hell beneath.


  The way of life is one, Pro 5:6; Psa 16:11 (where, notwithstanding the want of the article, the idea is logically determined), although in itself forming a plurality of ארחות, Pro 2:19. "A way of life," in the translation, is equivalent to a way which is a way of life. למעלה, upwards (as Ecc 3:21, where, in the doubtful question whether the spirit of a man at his death goes upwards, there yet lies the knowledge of the alternative), belongs, as the parallel משּׁאול מטּה shows, to ארח חיּים as virtual adj.: a way of life which leads upwards. And the ל of למשׂכּיל is that of possession, but not as of quiet possession (such belongs to him), but as personal activity, as in דּרך לו, he has a journey = he makes a journey, finds himself on a journey, Kg1 18:27; for למען סוּר is not merely, as לסוּר, Pro 13:14; Pro 14:27, the expression of the end and consequence, but of the subjective object, i.e., the intention, and thus supposes an activity corresponding to this intention. The O.T. reveals heaven, i.e., the state of the revelation of God in glory, yet not as the abode of saved men; the way of the dying leads, according to the O.T. representation, downwards into Shel; but the translations of Enoch and Elijah are facts which, establishing the possibility of an exception, break through the dark monotony of that representation, and, as among the Greeks the mysteries encouraged ἡδυστέρας ἐλπίδας, so in Israel the Chokma appears pointing the possessor of wisdom upwards, and begins to shed light on the darkness of Shel by the new great thoughts of a life of immortality, thus of a ζωὴ αἰώνιος (Pro 12:28) (Psychologie, p. 407ff.), now for the first time becoming prominent, but only as a foreboding and an enigma. The idea of the Shel opens the way for a change: the gathering place of all the living on this side begins to be the place of punishment for the godless (Pro 7:27; Pro 9:18); the way leading upwards, εἰς τὴν ζωὴν, and that leading downwards, εἰς τὴν ἀπωλειαν (Mat 7:13.), come into direct contrast.


  Prov 15:25


  25 The house of the proud Jahve rooteth out,


  And He establisheth the landmark of the widow.


  The power unnamed in יסּחוּ, Pro 2:22 (cf. Pro 14:11), is here named יסּח יהוה (thus to be pointed with Mercha and Pasek following). יצּב is the abbreviated fut. form which the elevated style, e.g., Deu 32:8, uses also as indic.—a syntactical circumstance which renders Hitzig's correction ויּצּב superfluous. It is the border of the land-possession of the widows, removed by the גּאים (lxx ὑβριστῶν), that is here meant. The possession of land in Israel was secured by severe punishment inflicted in him who removed the "landmark" (Deu 19:14; Deu 27:17), and the Chokma (Pro 22:28; Pro 24:2) as well as the prophets (e.g., Hos 5:10) inculcate the inviolability of the borders of the possession, as the guardian of which Jahve here Himself appears.


  Prov 15:26


  26 An abomination to Jahve are evil thoughts;


  But gracious words are to Him pure.


  Not personally (Luther: the plans of the wicked) but neutrally is רע here meant as at Pro 2:14, and in אושׁת רע, Pro 6:24 (cf. Pers. merdi nı̂ku, man of good = good man), vid., Friedr. Philippi's Status Constr. p. 121. Thoughts which are of a bad kind and of a bad tendency, particularly (what the parallel member brings near) of a bad disposition and design against others, are an abomination to God; but, on the contrary, pure, viz., in His eyes, which cannot look upon iniquity (Hab 1:13), are the אמרי־נעם, words of compassion and of friendship toward men, which are (after 26a) the expression of such thoughts, thus sincere, benevolent words, the influence of which on the soul and body of him to whom they refer is described, Pro 16:24. The Syr., Targ., Symmachus, Theodotion, and the Venet. recognise in וּטהורים the pred., while, on the contrary, the lxx, Jerome, and Luther (who finally decided for the translation, "but the pure speak comfortably") regard it as subject. But that would be an attribution which exceeds the measure of possibility, and for which אמרים or דברי must be used; also the parallelism requires that טהורים correspond with 'תועבת ה. Hence also the reference of וטהורים to the judgment of God, which is determined after the motive of pure untainted law; that which proceeds from such, that and that only, is pure, pure in His sight, and thus also pure in itself.


  Prov 15:27


  27 Whoever does service to [servit] avarice troubleth his own house;


  But he that hateth gifts shall live.


  Regarding בּצע בּצע, vid., at Pro 1:19, and regarding עכר בּיתו, Pro 11:29, where it is subject, but here object.; Pro 28:16 is a variation of 27b. מתּנות are here gifts in the sense of Ecc 7:7, which pervert judgment, and cause respect of persons. The lxx from this point mingles together a series of proverbs with those of the following chapter.


  Prov 15:28


  Two proverbs regarding the righteous and the wicked:


  28 The heart of the righteous considereth how to answer right,


  And the mouth of the godless poureth forth evil.


  Instead of לענות, the lxx (Syr. and Targ.) imagines אמוּנות πίστεις; Jerome translates, but falsely, obedientiam (from ענה, to bend oneself); Meri thinks on לענה, wormwood, for the heart of the righteous revolves in itself the misery and the vanity of this present life; Hitzig corrects this verse as he does the three preceding: the heart of the righteous thinks on ענוות, a plur. of verb ענוה, which, except in this correction, does not exist. The proverb, as it stands, is, in fineness of expression and sharpness of the contrast, raised above such manglings. Instead of the righteous, the wise might be named, and instead of the godless, fools (cf. 2b); but the poet places the proverb here under the point of view of duty to neighbours. It is the characteristic of the righteous that he does not give the reins to his tongue; but as Luther has translated: the heart of the righteous considers [tichtet from dictare, frequently to speak, here carefully to think over] what is to be answered, or rather, since מה־לּענות is not used, he thinks thereupon to answer rightly, for that the word ענות is used in this pregnant sense is seen from 23a. The godless, on the contrary, are just as rash with their mouth as the righteous are of a thoughtful heart: their mouth sputters forth (effutit) evil, for they do not first lay to heart the question what may be right and just in the case that has arisen.


  Prov 15:29


  29 Jahve is far from the godless;


  But the prayer of the righteous He heareth.


  Line second is a variation of 8b. God is far from the godless, viz., as Polychronius remarks, non spatii intercapedine, sed sententiae diversitate; more correctly: as to His gracious presence—חלץ מהם, He has withdrawn Himself from them, Hos 10:6, so that if they pray, their prayer reaches not to Him. The prayer of the righteous, on the contrary, He hears, He is graciously near to them, they have access to Him, He listens to their petitions; and if they are not always fulfilled according to their word, yet they are not without an answer (Psa 145:18).


  Prov 15:30


  Two proverbs regarding the eye and the ear:


  30 The light of the eye rejoiceth the heart,


  And a good message maketh the bones fat.


  Hitzig corrects also here: מראה עינים, that which is seen with the eyes, viz., after long desire; and certainly מראה עינים can mean not only that which the eyes see (Isa 11:3), but also this, that the eyes do see. But is it true what Hitzig says in justification of his correction, that מאור never means light, or ray, or brightness, but lamp (φωστήρ)? It is true, indeed, that מאור עינים cannot mean a cheerful sight (Luther) in an objective sense (lxx θεωρῶνὀφθαλμὸς καλά), as a verdant garden or a stream flowing through a landscape (Rashi), for that would be מראה מאיר עינים, and "brightness which the eyes see" (Bertheau); the genitive connection certainly does not mean: the מאור is not the light from without presenting itself to the eyes, but, like אור עינים (Psa 38:11) and similar expressions, the light of the eye itself [bright or joyous eyes]. But מאור does not mean alone the body of light, but also the illumination, Exo 35:14 and elsewhere, not only that which (ὄ, τι) gives light, but also this, that (ὄτι) light arises and is present, so that we might translate it here as at Psa 90:8, either the brightness, or that which gives light. But the clear brightness of one's own eye cannot be meant, for then that were as much as to say that it is the effect, not that it is the cause, of a happy heart, but the brightness of the eyes of others that meet us. That this gladdens the heart of him who has a sight of it is evident, without any interchanging relation of the joy-beaming countenance, for it is indeed heart-gladdening to a man, to whom selfishness has not made the χαίρειν μετὰ χαιρόντων impossible, to see a countenance right joyful in truth. But in connection with Pro 16:15, it lies nearer to think on a love-beaming countenance, a countenance on which joyful love to us mirrors itself, and which reflects itself in our heart, communicating this sense of gladness. The ancient Jewish interpreters understand מאור עינים of the enlightening of the eye of the mind, according to which Euchel translates: "clear intelligence;" but Rashi has remarked that that is not the explanation of the words, but the Midrash. That, in line second of this synonymous distich, שׁמוּעה טובה does not mean alloquium humanum (Fl.), nor a good report which one hears of himself, but a good message, is confirmed by Pro 25:25; שׁמוּעה as neut. part. pass. may mean that which is heard, but the comparison of ישׁוּעה, שׁבוּעה, stamps it as an abstract formation like גּאלּה, גּדלּה (גּדוּלה), according to which the lxx translates it by ἀκοή (in this passage by φήμη). Regarding דּשּׁן, richly to satisfy, or to refresh, a favourite expression in the Mishle, vid., at Pro 11:25; Pro 13:4.


  Prov 15:31


  31 An ear which heareth the doctrine of life


  Keeps itself in the circle of the wise.


  As, Pro 6:33, תוכחות מוסר means instructions aiming at discipline, so here תּוכחת חיּים means instructions which have life as their end, i.e., as showing how one may attain unto true life; Hitzig's חכם, for חיים, is a fancy. Is now the meaning this, that the ear which willingly hears and receives such doctrine of life will come to dwell among the wise, i.e., that such an one (for אזן is synecdoche partis pro persona, as Job 29:11) will have his residence among wise men, as being one of them, inter eos sedem firmam habebit iisque annumerabitur (Fl.)? By such a rendering, one is surprised at the harshness of the synecdoche, as well as at the circumstantiality of the expression (cf. Pro 13:20, יחכּם). On the contrary, this corresponds with the thought that one who willingly permits to be said to him what he must do and suffer in order that he may be a partaker of life, on this account remains most gladly in the circle of the wise, and there has his appropriate place. The "passing the night" (לין, cogn. ליל, Syr. Targ. בּוּת, Arab. bât) is also frequently elsewhere the designation of prolonged stay, e.g., Isa 1:21. בּקרב is here different in signification from that it had in Pro 14:23, where it meant "in the heart." In the lxx this proverb is wanting. The other Greek translations have οὖς ἀκοῦον ἐλέγχους χωῆς ἐν μέσῳ σοφῶν αὐλισθήσεται. Similarly the Syr., Targ., Jerome, Venet., and Luther, admitting both renderings, but, since they render in the fut., bringing nearer the idea of prediction (Midrash: זוכה לישׁב בישׁיבת חכמים) than of description of character.


  Prov 15:32


  Two proverbs with the catchword מוּסר:


  32 He that refuseth correction lightly values his soul;


  But he that heareth reproof getteth understanding.


  Regarding פּורע מוּסר, vid., Pro 13:18, cf. Pro 1:25, and מואס נפשׁו, Pro 8:36. נפשׁו contains more than the later expression עצמו, self; it is equivalent to חיּיו (Job 9:21), for the נפשׁ is the bond of union between the intellectual and the corporeal life. The despising of the soul is then the neglecting, endangering, exposing of the life; in a word, it is suicide (10b). Pro 19:8 is a variation derived from this distich: "He who gains understanding loves his soul," according to which the lxx translate here ἀγαπᾷ ψυχὴν αὐτοῦ. לב the Midrash explains by חכמה שׁנתונה בלב; but the correct view is, that לב is not thought of as a formal power, but as operative and carried into effect in conformity with its destination.


  Prov 15:33


  33 The fear of Jahve is a discipline to wisdom,


  And before honour is humility.


  We may regard 'יראת ה (the fear of Jahve) also as pred. here. The fear of Jahve is an educational maxim, and the end of education of the Chokma; but the phrase may also be the subject, and by such a rendering Luther's parallelism lies nearer: "The fear of the Lord is discipline to wisdom;" the fear of God, viz., continually exercised and tried, is the right school of wisdom, and humility is the right way to honour. Similar is the connection מוּסר השׂכּל, discipline binds understanding to itself as its consequence, Pro 1:3. Line second repeats itself, Pro 18:12, "Pride comes before the fall." Luther's "And ere one comes to honour, he must previously suffer," renders עני rather than ענוה. But the Syr. reverses the idea: the honour of the humble goeth before him, as also one of the anonymous Greek versions: προπορεύεται δὲ ταπεινοῖς δόξα. But the δόξα comes, as the above proverb expresses it, afterwards. The way to the height lies through the depth, the depth of humility under the hand of God, and, as ענוה expresses, of self-humiliation.


  Proverbs 16


  Prov 16:1


  Four proverbs of God, the disposer of all things:


  1 Man's are the counsels of the heart;


  But the answer of the tongue cometh from Jahve.


  Gesen., Ewald, and Bertheau incorrectly understand 1b of hearing, i.e., of a favourable response to what the tongue wishes; 1a speaks not of wishes, and the gen. after מענה (answer) is, as at Pro 15:23; Mic 3:7, and also here, by virtue of the parallelism, the gen. subjecti Pro 15:23 leads to the right sense, according to which a good answer is joy to him to whom it refers: it does not always happen to one to find the fitting and effective expression for that which he has in his mind; it is, as this cog. proverb expresses it, a gift from above (δοθήσεται, Mat 10:19). But now, since מענה neither means answering, nor yet in general an expression (Euchel) or report (Lwenstein), and the meaning of the word at 4a is not here in question, one has to think of him whom the proverb has in view as one who has to give a reason, to give information, or generally—since ענה, like ἀμείβεσθαι, is not confined to the interchange of words—to solve a problem, and that such an one as requires reflection. The scheme (project, premeditation) which he in his heart contrives, is here described as מערכי־לב, from ערך, to arrange, to place together, metaphorically of the reflection, i.e., the consideration analyzing and putting a matter in order. These reflections, seeking at one time in one direction, and at another in another, the solution of the question, the unfolding of the problem, are the business of men; but the answer which finally the tongue gives, and which here, in conformity with the pregnant sense of מענה (vid., at Pro 15:23, Pro 15:28), will be regarded as right, appropriate, effective, thus generally the satisfying reply to the demand placed before him, is from God. It is a matter of experience which the preacher, the public speaker, the author, and every man to whom his calling or circumstances present a weighty, difficult theme, can attest. As the thoughts pursue one another in the mind, attempts are made, and again abandoned; the state of the heart is somewhat like that of chaos before the creation. But when, finally, the right thought and the right utterance for it are found, that which is found appears to us, not as if self-discovered, but as a gift; we regard it with the feeling that a higher power has influenced our thoughts and imaginings; the confession by us, ἡ ἱκανότης ἡμῶν ἐκ τοῦ Θεοῦ (Co2 3:5), in so far as we believe in a living God, is inevitable.


  Prov 16:2


  2 Every way of a man is pure in his own eyes;


  But a weigher of the spirits is Jahve.


  Variations of this verse are Pro 21:2, where ישׁר for זך (according to the root-meaning: pricking in the eyes, i.e., shining clear, then: without spot, pure, vid., Fleischer in Levy's Chald. Wrterbuch, i. 424), לבּות for רוּחות, and כּל־דּרך for כּל־דּרכי, whereupon here without synallage (for כל means the totality), the singular of the pred. follows, as Isa 64:10; Eze 31:15. For the rest, cf. with 2a, Pro 14:12, where, instead of the subj. בּעיני, is used לפני, and with 2b, Pro 24:12, where God is described by תּכן לבּות. The verb תּכן is a secondary formation from כּוּן (vid., Hupfeld on Psa 5:7), like תּכן from Arab. tyaḳn (to be fast, sure), the former through the medium of the reflex. התכּונן, the latter of the reflex. Arab. âitḳn; תּכן means to regulate (from regula, a rule), to measure off, to weigh, here not to bring into a condition right according to rule (Theodotion, ἑδράζων, stabiliens, Syr. Targ. מתקּן, Venet. καταρτίζει; Luther, "but the Lord maketh the heart sure"), but to measure or weigh, and therefore to estimate rightly, to know accurately (Jerome, spiritum ponderator est Dominus). The judgment of a man regarding the cause of life, which it is good for him to enter upon, lies exposed to great and subtle self-deception; but God has the measure and weight, i.e., the means of proving, so as to value the spirits according to their true moral worth; his investigation goes to the root (cf. κριτικός, Heb 4:12), his judgment rests on the knowledge of the true state of the matter, and excludes all deception, so that thus a man can escape the danger of delusion by no other means than by placing his way, i.e., his external and internal life, in the light of the word of God, and desiring for himself the all-penetrating test of the Searcher of hearts (Psa 139:23.), and the self-knowledge corresponding to the result of this test.


  Prov 16:3


  3 Roll on Jahve thy works,


  So thy thoughts shall prosper.


  The proverbs Pro 16:1-3 are wanting in the lxx; their absence is compensated for by three others, but only externally, not according to their worth. Instead of גּל, the Syr., Targ., and Jerome read גּל, revela, with which the על, Psa 37:5, cf. Psa 55:23, interchanging with אל (here and at Psa 22:9), does not agree; rightly Theodotion, κύλισον ἐπὶ κύριον, and Luther, "commend to the Lord thy works." The works are here, not those that are executed, Exo 23:16, but those to be executed, as Psa 90:17, where כּונן, here the active to ויכּונוּ, which at Pro 4:26 as jussive meant to be placed right, here with ו of the consequence in the apodosis imperativi: to be brought about, and to have continuance, or briefly: to stand (cf. Pro 12:3) as the contrast of disappointment or ruin. We should roll on God all matters which, as obligations, burden us, and on account of their weight and difficulty cause us great anxiety, for nothing is too heavy or too hard for Him who can overcome all difficulties and dissolve all perplexities; then will our thoughts, viz., those about the future of our duty and our life-course, be happy, nothing will remain entangled and be a failure, but will be accomplished, and the end and aim be realized.


  Prov 16:4


  4 Jahve hath made everything for its contemplated end;


  And also the wicked for the day of evil.


  Everywhere else מענה means answer (Venet. πρὸς ἀπόκρισιν αὐτοῦ), which is not suitable here, especially with the absoluteness of the כּל; the Syr. and Targ. translate, obedientibus ei, which the words do not warrant; but also propter semet ipsum (Jerome, Theodotion, Luther) give to 4b no right parallelism, and, besides, would demand למענו or למענהוּ. The punctuation למּענהוּ, which is an anomaly (cf. כּגּברתּהּ, Isa 24:2, and בּערינוּ, Ezr 10:14), shows (Ewald) that here we have, not the prepositional למען, but ל with the subst. מענה, which in derivation and meaning is one with the form מעז abbreviated from it (cf. מעל, מער), similar in meaning to the Arab. ma'anyn, aim, intention, object, and end, and mind, from 'atay, to place opposite to oneself a matter, to make it the object of effort. Hitzig prefers למענה, but why not rather למענהוּ, for the proverb is not intended to express that all that God has made serve a purpose (by which one is reminded of the arguments for the existence of God from final causes, which are often prosecuted too far), but that all is made by God for its purpose, i.e., a purpose premeditated by Him, that the world of things and of events stands under the law of a plan, which has in God its ground and its end, and that also the wickedness of free agents is comprehended in this plan, and made subordinate to it. God has not indeed made the wicked as such, but He has made the being which is capable of wickedness, and which has decided for it, viz., in view of the "day of adversity" (Ecc 7:14), which God will cause to come upon him, thus making His holiness manifest in the merited punishment, and thus also making wickedness the means of manifesting His glory. It is the same thought which is expressed in Exo 9:16 with reference to Pharaoh. A praedestinatio ad malum, and that in the supralapsarian sense, cannot be here taught, for this horrible dogma (horribile quidem decretrum, fateor, says Calvin himself) makes God the author of evil, and a ruler according to His sovereign caprice, and thus destroys all pure conceptions of God. What Paul, Rom 9, with reference to Exo 9:16, wishes to say is this, that it was not Pharaoh's conduct that determined the will of God, but that the will of God is always the antecedens: nothing happens to God through the obstinacy and rebellion of man which determines Him to an action not already embraced in the eternal plan, but also such an one must against his will be subservient to the display of God's glory. The apostle adds Rom 9:22, and shows that he recognised the factor of human self-determination, but also as one comprehended in God's plan. The free actions of men create no situation by which God would be surprised and compelled to something which was not originally intended by Himself. That is what the above proverb says: the wicked also has his place in God's order of the world. Whoever frustrates the designs of grace must serve God in this, ἐνδείζασθαι τὴν ὀργὴν καὶ γνωρίσαι τὸ δυνατὸν αὐτοῦ (Rom 9:22).


  Prov 16:5


  Here follow three proverbs of divine punishment, expiatio [Vershnung] and reconciliatio [Vershnung].


  5 An abomination of Jahve is every one who is haughty;


  The hand for it [assuredly] he remains not unpunished.


  Proverbs thus commencing we already had at Pro 15:9, Pro 15:26. גּבהּ is a metaplastic connecting form of גּבהּ; on the contrary, גּבהּ, Sa1 16:7; Psa 103:11, means being high, as גּבהּ, height; the form underlying גּבהּ is not גּבהּ (as Gesen. and Olshausen write it), but גּבהּ. In 5b, Pro 11:21 is repeated. The translators are perplexed in their rendering of יד ליד. Fleischer: ab aetate in aetatem non (i.e., nullo unquam tempore futuro) impunis erit.


  Prov 16:6


  6 By love and truth is iniquity expiated,


  And through the fear of Jahve one escapes from evil -


  literally, there comes (as the effect of it) the escaping of evil (סוּר, n. actionis, as Pro 13:19), or rather, since the evil here comes into view as to its consequences (Pro 14:27; Pro 15:24), this, that one escapes evil. By חסד ואמת are here meant, not the χάρις καὶ ἀλήθεια of God (Bertheau), but, like Pro 20:28, Isa 39:8, love and faithfulness in the relation of men to one another. The ב is both times that of the mediating cause. Or is it said neither by what means one may attain the expiation of his sins, nor how he may attain to the escaping from evil, but much rather wherein the true reverence for Jahve, and wherein the right expiation of sin, consist? Thus von Hofmann, Schriftbew. i. 595. But the ב of בחסד is not different from that of בּזאת, Isa 27:9. It is true that the article of justification is falsified if good works enter as causa meritoria into the act of justification, but we of the evangelical school teach that the fides qu justificat is indeed inoperative, but not the fides quae justificat, and we cannot expect of the O.T. that it should everywhere distinguish with Pauline precision what even James will not or cannot distinguish. As the law of sacrifice designates the victim united with the blood in the most definite manner, but sometimes also the whole transaction in the offering of sacrifice even to the priestly feast as serving לכפּר, Lev 10:17, so it also happens in the general region of ethics: the objective ground of reconciliation is the decree of God, to which the blood in the typical offering points, and man is a partaker of this reconciliation, when he accepts, in penitence and in faith, the offered mercy of God; but this acceptance would be a self-deception, if it meant that the blotting out of the guilt of sin could be obtained in the way of imputation without the immediate following thereupon of a blotting of it out in the way of sanctification; and therefore the Scriptures also ascribe to good works a share in the expiation of sin in a wider sense—namely, as the proofs of thankful (Luk 7:47) and compassionate love (vid., at Pro 10:2), as this proverb of love and truth, herein according with the words of the prophets, as Hos 6:6; Mic 6:6-8. He who is conscious of this, that he is a sinner, deeply guilty before God, who cannot stand before Him if He did not deal with him in mercy instead of justice, according to the purpose of His grace, cannot trust to this mercy if he is not zealous, in his relations to his fellow-men, to practise love and truth; and in view of the fifth petition of the Lord's Prayer, and of the parable of the unmerciful steward rightly understood, it may be said that the love which covers the sins, Pro 10:12, of a neighbour, has, in regard to our own sins, a covering or atoning influence, of "blessed are the merciful, for they shall obtain mercy." That "love and truth" are meant of virtues practised from religious motives, 6b shows; for, according to this line, by the fear of Jahve one escapes evil. The fear of Jahve is subjection to the God of revelation, and a falling in with the revealed plan of salvation.


  Prov 16:7


  7 If Jahve has pleasure in the ways of a man,


  He reconciles even his enemies to him -


  properly (for השׁלים is here the causative of the transitive, Jos 10:1): He brings it about that they conclude peace with him. If God has pleasure in the ways of a man, i.e., in the designs which he prosecutes, and in the means which he employs, he shows, by the great consequences which flow from his endeavours, that, even as his enemies also acknowledge, God is with him (e.g., Gen 26:27.), so that they, vanquished in heart (e.g., Sa2 19:9.), abandon their hostile position, and become his friends. For if it is manifest that God makes Himself known, bestowing blessings on a man, there lies in this a power of conviction which disarms his most bitter opponents, excepting only those who have in selfishness hardened themselves.


  Prov 16:8


  Five proverbs of the king, together with three of righteousness in action and conduct:


  8 Better is a little with righteousness,


  Than rich revenues with unrighteousness.


  The cogn. proverb Pro 15:16 commences similarly. Of רב תּבוּאות, multitude or greatness of income, vid., Pro 14:4 : "unrighteous wealth profits not." The possessor of it is not truly happy, for sin cleaves to it, which troubles the heart (conscience), and because the enjoyment which it affords is troubled by the curses of those who are injured, and by the sighs of the oppressed. Above all other gains rises ἡ εὐσέβεια μετ ̓ αὐταρκείας (Ti1 6:6).


  Prov 16:9


  9 The heart of man deviseth his way;


  But Jahve directeth his steps.


  Similar to this is the German proverb: "Der Mensch denkt, Gott lenkt" [= our "man proposes, God disposes"], and the Arabic el-‛abd (העבד = man) judebbir wallah juḳaddir; Latin, homo proponit, Deus disponit; for, as Hitzig rightly remarks, 9b means, not that God maketh his steps firm (Venet., Luther, Umbreit, Bertheau, Elster), but that He gives direction to him (Jerome, dirigere). Man deliberates here and there (חשּׁב, intens. of חשׁב, to calculate, reflect) how he will begin and carry on this or that; but his short-sightedness leaves much out of view which God sees; his calculation does not comprehend many contingencies which God disposes of and man cannot foresee. The result and issue are thus of God, and the best is, that in all his deliberations one should give himself up without self-confidence and arrogance to the guidance of God, that one should do his duty and leave the rest, with humility and confidence, to God.


  Prov 16:10


  10 Oracular decision (belongeth) to the lips of the king;


  In the judgment his mouth should not err.


  The first line is a noun clause: קסם, as subject, thus needs a distinctive accent, and that is here, after the rule of the sequence of accents, and manuscript authority (vid., Torath Emeth, p. 49), not Mehuppach legarme, as in our printed copies, but Dechi (קסם). Jerome's translation: Divinatio in labiis regis, in judicio non errabit os ejus, and yet more Luther's: "his mouth fails not in judgment," makes it appear as if the proverb meant that the king, in his official duties, was infallible; and Hitzig (Zckler agreeing), indeed, finds here expressed the infallibility of the theocratic king, and that as an actual testimony to be believed, not only is a mere political fiction, like the phrase, "the king can do no wrong." But while this political fiction is not strange even to the Israelitish law, according to which the king could not be brought before the judgment, that testimony is only a pure imagination. For as little as the N.T. teaches that the Pope, as the legitimate vicarius of Christ, is infallible, cum ex cathedra docet, so little does the O.T. that the theocratic king, who indeed was the legitimate vicarius Dei, was infallible in judicio ferendo. Yet Ewald maintains that the proverb teaches that the word of the king, when on the seat of justice, is an infallible oracle; but it dates from the first bright period of the strong uncorrupted kingdom in Israel. One may not forget, says Dchsel also, with von Gerlach, that these proverbs belong to the time of Solomon, before it had given to the throne sons of David who did evil before the Lord. Then it would fare ill for the truth of the proverb—the course of history would falsify it. But in fact this was never maintained in Israel. Of the idolizing flattering language in which, at the present day, rulers in the East are addressed, not a trace is found in the O.T. The kings were restrained by objective law and the recognised rights of the people. David showed, not merely to those who were about him, but also to the people at large, so many human weaknesses, that he certainly appeared by no means infallible; and Solomon distinguished himself, it is true, by rare kingly wisdom, but when he surrounded himself with the glory of an oriental potentate, and when Rehoboam began to assume the tone of a despot, there arose an unhallowed breach between the theocratic kingdom and the greatest portion of the people. The proverb, as Hitzig translates and expounds it: "a divine utterance rests on the lips of the king; in giving judgment his mouth deceives not," is both historically and dogmatically impossible. The choice of the word קסם (from קסם, R. קש קם, to make fast, to take an oath, to confirm by an oath, incantare, vid., at Isa 3:2), which does not mean prediction (Luther), but speaking the truth, shows that 10a expresses, not what falls from the lips of the king in itself, but according to the judgment of the people: the people are wont to regard the utterances of the king as oracular, as they shouted in the circus at Caesarea of King Agrippa, designating his words as θεοῦ φωνὴ καὶ οὐκ ἀνθρώπων (Act 12:22). Hence 10b supplies an earnest warning to the king, viz., that his mouth should not offend against righteousness, nor withhold it. לא ימעל is meant as warning (Umbreit, Bertheau), like לא תבא, Pro 22:24, and ב in מעל is here, as always, that of the object; at least this is more probable than that מעל stands without object, which is possible, and that ב designates the situation.


  Prov 16:11


  11 The scale and balances of a right kind are Jahve's;


  His work are the weights of the bag.


  Regarding פּלס, statera, a level or steelyard (from פּלס, to make even), vid., Pro 4:26; מאזנים (from אזן, to weigh), libra, is another form of the balance: the shop-balance furnished with two scales. אבני are here the stones that serve for weights, and כּים, which at Pro 1:14 properly means the money-bag, money-purse (cf. Pro 7:20), is here, as at Mic 6:11, the bag in which the merchant carries the weights. The genit. משׁפּט belongs also to פּלס, which, in our edition, is pointed with the disjunctive Mehuppach legarme, is rightly accented in Cod. 1294 (vid., Torath Emeth, p. 50) with the conjunctive Mehuppach. משׁפט, as 11b shows, is not like מרמה, the word with the principal tone; 11a says that the balance thus, or thus constructed, which weighs accurately and justly, is Jahve's, or His arrangement, and the object of His inspection, and 11b, that all the weight-stones of the bag, and generally the means of weighing and measuring, rest upon divine ordinance, that in the transaction and conduct of men honesty and certainty might rule. This is the declared will of God, the lawgiver; for among the few direct determinations of His law with reference to trade this stands prominent, that just weights and just measures shall be used, Lev 19:36; Deu 25:13-16. The expression of the poet here frames itself after this law; yet 'ה is not exclusively the God of positive revelation, but, as agriculture in Isa 28:29, cf. Sirach 7:15, so here the invention of normative and normal means of commercial intercourse is referred to the direction and institution of God.


  Prov 16:12


  12 It is an abomination to kings to commit wickedness,


  For by righteousness the throne is established.


  As 10b uttered a warning to the king, grounded on the fact of 10a, so 12a indirectly contains a warning, which is confirmed by the fact 12b. It is a fact that the throne is established by righteousness (יכּון as expressive of a rule, like הוּכן, Isa 16:5, as expressive of an event); on this account it is an abomination to kings immediately or mediately to commit wickedness, i.e., to place themselves in despotic self-will above the law. Such wicked conduct shall be, and ought to be, an abhorrence to them, because they know that they thereby endanger the stability of their throne. This is generally the case, but especially was it so in Israel, where the royal power was never absolutistic; where the king as well as the people were placed under God's law; where the existence of the community was based on the understood equality of right; and the word of the people, as well as the word of the prophets, was free. Another condition of the stability of the throne is, after Pro 25:5, the removal of godless men from nearness to the king. Rehoboam lost the greater part of his kingdom by this, that he listened to the counsel of the young men who were hated by the people.


  Prov 16:13


  History is full of such warning examples, and therefore this proverb continues to hold up the mirror to princes.


  Well-pleasing to kings are righteous lips,


  And whoever speaketh uprightly is loved.


  Rightly the lxx ἀγαπᾶ, individ. plur., instead of the plur. of genus, מלכים; on the contrary, Jerome and Luther give to the sing. the most general subject (one lives), in which case it must be distinctly said, that that preference of the king for the people who speak out the truth, and just what they think, is shared in by every one. צדק, as the property of the שׂפתי, accords with the Arab. ṣidḳ, truth as the property of the lasân (the tongue or speech). ישׁרים, from ישׁר, means recta, as נגידים, principalia, Pro 8:6, and ריקים, inania, Pro 12:11. ישׁרים, Dan 11:10, neut. So neut. וישׁר, Psa 111:8; but is rather, with Hitzig and Riehm, to be read וישׁר. What the proverb ways cannot be meant of all kings, for even the house of David had murderers of prophets, like Manasseh and Joiakim; but in general it is nevertheless true that noble candour, united with true loyalty and pure love to the king and the people, is with kings more highly prized than mean flattery, seeking only its own advantage, and that, though this (flattery) may for a time prevail, yet, at last, fidelity to duty, and respect for truth, gain the victory.


  Prov 16:14


  14 The wrath of the king is like messengers of death;


  But a wise man appeaseth him.


  The clause: the wrath of the king is many messengers of death, can be regarded as the attribution of the effect, but it falls under the point of view of likeness, instead of comparison: if the king is angry, it is as if a troop of messengers or angels of death went forth to visit with death him against whom the anger is kindled; the plur. serves for the strengthening of the figure: not one messenger of death, but at the same time several, the wrinkled brow, the flaming eye, the threatening voice of the king sends forth (Fleischer). But if he against whom the wrath of the king has thus broken forth is a wise man, or one near the king who knows that ὀργὴ ἀνδρὸς δικαιοσύνην Θεοῦ οὐ κατεργάζεται (Jam 1:20), he will seek to discover the means (and not without success) to cover or to propitiate, i.e., to mitigate and appease, the king's anger. The Scripture never uses כּפּר, so that God is the object (expiare Deum), because, as is shown in the Comm. zum Hebrerbrief, that were to say, contrary to the decorum divinum, that God's holiness or wrath is covered, or its energy bound, by the offering up of sacrifices or of things in which there is no inherent virtue of atonement, and which are made the means of reconciliation only by the accommodative arrangement of God. On the contrary, כּפּר is used here and at Gen 32:21 of covering = reconciling (propitiating) the wrath of a man.


  Prov 16:15


  15 In the light on the king's countenance there is life,


  And his favour is as a cloud of the latter rains.


  Hitzig regards אור as the inf. (cf. Pro 4:18), but one says substantively אור פּני, Job 29:24, etc., and in a similar sense מאור עינים, Pro 15:30; light is the condition of life, and the exhilaration of life, wherefore אור החיּים, Ps. 56:14, Job 33:30, is equivalent to a fresh, joyous life; in the light of the king's countenance is life, means that life goes forth from the cheerful approbation of the king, which shows itself in his face, viz., in the showing of favour, which cheers the heart and beautifies the life. To speak of liberality as a shower is so common to the Semitic, that it has in Arab. the general name of nadnâ, rain. 15b conforms itself to this. מלקושׁ (cf. Job 29:23) is the latter rain, which, falling about the spring equinox, brings to maturity the barley-harvest; on the contrary, מורה (יורה) is the early rain, which comes at the time of ploughing and sowing; the former is thus the harvest rain, and the latter the spring rain. Like a cloud which discharges the rain that mollifies the earth and refreshes the growing corn, is the king's favour. The noun עב, thus in the st. constr., retains its Kametz. Michlol 191b. This proverb is the contrast to Pro 16:14. Pro 20:2 has also the anger of the king as its theme. In Pro 19:12 the figures of the darkness and the light stand together as parts of one proverb. The proverbs relating to the king are now at an end. Pro 16:10 contains a direct warning for the king; Pro 16:12 an indirect warning, as a conclusion arising from 12b (cf. Pro 20:28, where יצּרוּ is not to be translated tueantur; the proverb has, however, the value of a nota bene). Pro 16:13 in like manner presents an indirect warning, less to the king than to those who have intercourse with him (cf. Pro 25:5), and Pro 16:14 and Pro 16:15 show what power of good and evil, of wrath and of blessing, is given to a king, whence so much the greater responsibility arises to him, but, at the same time also, the duty of all to repress the lust to evil that may be in him, and to awaken and foster in him the desire for good.


  Prov 16:16


  Five proverbs regarding wisdom, righteousness, humility, and trust in God, forming, as it were, a succession of steps, for humility is the virtue of virtues, and trust in God the condition of all salvation. Three of these proverbs have the word טוב in common.


  16 To gain wisdom, how much better is it than gold;


  And to attain understanding to be preferred to silver.


  Commendation of the striving after wisdom (understanding) with which all wisdom begins, for one gains an intellectual possession not by inheritance, but by acquisition, Pro 4:7. A similar "parallel-comparative clause" (Fl.), with the interchange of טוב and נבחר, is Pro 22:1, but yet more so is Pro 21:3, where נבחר, as here, is neut. pred. (not, as at Pro 8:10 and elsewhere, adj.), and עשׂה, such an anomalous form of the inf. constr. as here קנה, Gesen. 75, Anm. 2; in both instances it could also be regarded as the inf. absol. (cf. Pro 25:27) (Lehrgebude, 109, Anm. 2); yet the language uses, as in the case before us, the form גּלה only with the force of an abl. of the gerund, as עשׂו occurs Gen 31:38; the inf. of verbs 'ה'ל as nom. (as here), genit. (Gen 50:20), and accus. (Psa 101:3), is always either גּלות or גּלה. The meaning is not that to gain wisdom is more valuable than gold, but that the gaining of wisdom exceeds the gaining of gold and silver, the common comparatio decurtata (cf. Job 28:18). Regarding חרוּץ, vid., at Pro 3:14.


  Prov 16:17


  17 The path of the righteous is the avoiding of evil,


  And he preserveth his soul who giveth heed to his way.


  The meaning of מסלּה, occurring only here in the Proverbs, is to be learned from Pro 15:19. The attribution denotes that wherein the way they take consists, or by which it is formed; it is one, a straight and an open way, i.e., unimpeded, leading them on, because they avoid the evil which entices them aside to the right and the left. Whoever then gives heed to his way, preserveth his soul (שׁמר נפשׁו, as Pro 13:3, on the contrary Pro 25:5, subj.), that it suffer not injury and fall under death, for סוּר מרע and סור ממוקשׁי מות, Pro 14:27, are essentially the same. Instead of this distich, the lxx has three distichs; the thoughts presented in the four superfluous lines are all already expressed in one distich. Ewald and Hitzig find in this addition of the lxx a component part of the original text.


  Prov 16:18


  18 Pride goeth before destruction,


  And haughtiness cometh before a fall.


  The contrast is לפני כבוד ענוה, Pro 15:33, according to which the "haughtiness comes before a fall" in Pro 18:22 is expanded into the antithetic distich. שׁבר means the fracture of the limbs, destruction of the person. A Latin proverb says, "Magna cadunt, inflata crepant, tumefacta premuntur."


  Here being dashed in pieces and overthrown correspond. שׁבר means neither bursting (Hitzig) nor shipwreck (Ewald). כשּׁלון (like בּטּחון, זכּרון, etc.), from כּשׁל or נכשׁל, to totter, and hence, as a consequence, to come to ruin, is a ἅπαχ λεγ. This proverb, which stands in the very centre of the Book of Proverbs, is followed by another in praise of humility.


  Prov 16:19


  19 Better in humility to dwell among sufferers,


  Than to divide spoil among the proud.


  The form שׁפל is here not adj. as Pro 29:23 (from שׁפל, like חסר, Pro 6:32, from חסר), but inf. (like Ecc 12:14, and חסר, defectio, 10:21). There existed here also no proper reason for changing עניּים (Chethı̂b) into ענוים; Hitzig is right in saying that עני may also be taken in the sense of ענו [the idea "sufferer" is that which mediates], and that here the inward fact of humility and the outward of dividing spoil, stand opposed to one another. It is better to live lowly, i.e., with a mind devoid of earthly pride (Demut [humility] comes from do with the deep e, diu, servant), among men who have experience of the vanity of earthly joys, than, intoxicated with pride, to enjoy oneself amid worldly wealth and greatness (cf. Isa 9:2).


  Prov 16:20


  20 He that giveth heed to the word will find prosperity;


  And he that trusteth in Jahve, blessed is he!


  The "word" here is the word κατ ̓ ἐξ., the divine word, for משׂכּיל על־דּבר is the contrast of בּז לדבר, Pro 13:13, cf. Neh 8:13. טוב is meant, as in Pro 17:20, cf. Pro 13:21, Psa 23:6; to give heed to God's word is the way to true prosperity. But at last all depends on this, that one stand in personal fellowship with God by means of faith, which here, as at Pro 28:25; Pro 29:25, is designated after its specific mark as fiducia. The Mashal conclusion אשׁריו occurs, besides here, only at Pro 14:21; Pro 29:18.


  Prov 16:21


  Four proverbs of wisdom with eloquence:


  21 The wise in heart is called prudent,


  And grace of the lips increaseth learning.


  Elsewhere (Pro 1:5; Pro 9:9) הוסיף לקח means more than to gain learning, i.e., erudition in the ethico-practical sense, for sweetness of the lips (dulcedo orationis of Cicero) is, as to learning, without significance, but of so much the greater value for reaching; for grace of expression, and of exposition, particularly if it be not merely rhetorical, but, according to the saying pectus disertos facit, coming out of the heart, is full of mind, it imparts force to the instruction, and makes it acceptable. Whoever is wise of heart, i.e., of mind or spirit (לב = the N.T. νοῦς or πνεῦμα), is called, and is truly, נבון [learned, intelligent] (Fleischer compares to this the expression frequent in Isaiah, "to be named" = to be and appear to be, the Arab. du'ay lah); but there is a gift which highly increases the worth of this understanding or intelligence, for it makes it fruitful of good to others, and that is grace of the lips. On the lips (Pro 10:13) of the intelligent wisdom is found; but the form also, and the whole manner and way in which he gives expression to this wisdom, is pleasing, proceeding from a deep and tender feeling for the suitable and the beneficial, and thus he produces effects so much the more surely, and beneficently, and richly.


  Prov 16:22


  22 A fountain of life is understanding to its possessor;


  But the correction of fools is folly.


  Oetinger, Bertheau, and others erroneously understand מוּסר of the education which fools bestow upon others; when fools is the subject spoken of, מוּסר is always the education which is bestowed on them, Pro 7:22; Pro 1:7; cf. Pro 5:23; Pro 15:5. Also מוסר does not here mean education, disciplina, in the moral sense (Symmachus, ἔννοια; Jerome, doctrina): that which fools gain from education, from training, is folly, for מוסר is the contrast to מקור חיּים, and has thus the meaning of correction or chastisement, Pro 15:10, Jer 30:14. And that the fruits of understanding (Pro 12:8, cf. שׂכל טוב, fine culture, Pro 13:15) represented by מקור חיים (vid., Pro 10:11) will accrue to the intelligent themselves, is shown not only by the contrast, but also by the expression: Scaturigo vitae est intellectus praeditorum eo, of those (= to those) who are endowed therewith (The lxx well, τοῖς κεκτημένοις). The man of understanding has in this intellectual possession a fountain of strength, a source of guidance, and a counsel which make his life secure, deepen, and adorn it; while, on the contrary, folly punishes itself by folly (cf. to the form, Pro 14:24), for the fool, when he does not come to himself (Psa 107:17-22), recklessly destroys his own prosperity.


  Prov 16:23


  23 The heat of the wise maketh his mouth wise,


  And learning mounteth up to his lips.


  Regarding השׂכּיל as causative: to put into the possession of intelligence, vid., at Gen 3:6. Wisdom in the heart produceth intelligent discourse, and, as the parallel member expresses it, learning mounteth up to the lips, i.e., the learning which the man taketh into his lips (Pro 22:18; cf. Psa 16:4) to communicate it to others, for the contents of the learning, and the ability to communicate it, are measured by the wisdom of the heart of him who possesses it. One can also interpret הוסיף as extens. increasing: the heart of the wise increaseth, i.e., spreads abroad learning, but then בּשׂפתיו (Psa 119:13) would have been more suitable; על־שׂפתיו calls up the idea of learning as hovering on the lips, and thus brings so much nearer, for הוסיף, the meaning of the exaltation of its worth and impression.


  Prov 16:24


  24 A honeycomb are pleasant words,


  Sweet to the soul, and healing to the bones.


  Honeycomb, i.e., honey flowing from the צוּף, the comb or cell (favus), is otherwise designated, Psa 19:11. מתוק, with מרפּא, is neut. אמרי־נעם are, according to Pro 15:26, words which love suggests, and which breathe love. Such words are sweet to the soul of the hearer, and bring strength and healing to his bones (Pro 15:30); for מרפא is not only that which restores soundness, but also that which preserves and advances it (cf. θεραπεία, Rev 22:2).


  Prov 16:25


  A group of six proverbs follows, four of which begin with אישׁ, and five relate to the utterances of the mouth.


  25 There is a way which appears as right to a man;


  But the end thereof are the ways of death.


  This verse = Pro 14:12.


  Prov 16:26


  26 The hunger of the labourer laboureth for him,


  For he is urged on by his mouth.


  The Syr. translates: the soul of him who inflicts woe itself suffers it, and from his mouth destruction comes to him; the Targ. brings this translation nearer the original text (בּיפא, humiliation, instead of אבדנא, destruction); Luther translates thus also, violently abbreviating, however. But עמל (from עמל, Arab. 'amila, to exert oneself, laborare) means, like laboriosus, labouring as well as enduring difficulty, but not, as πονῶν τινα, causing difficulty, or (Euchel) occupied with difficulty. And labour and the mouth stand together, denoting that man labours that the mouth may have somewhat to eat (cf. Th2 3:10; נפשׁ, however, gains in this connection the meaning of ψυχὴ ὀρεκτική, and that of desire after nourishment, vid., at Pro 6:30; Pro 10:3). אכף also joins itself to this circle of ideas, for it means to urge (Jerome, compulit), properly (related to כּפף, incurvare, כּפה כּפא, to constrain, necessitate), to bow down by means of a burden. The Aramaeo-Arab. signification, to saddle (Schultens: clitellas imposuit ei os suum), is a secondary denom. (vid., at Job 33:7). The Venet. well renders it after Kimchi: ἐπεὶ κύπτει ἐπ ̓ αὐτὸν τὸ στόμα αὐτοῦ. Thus: the need of nourishment on the part of the labourer works for him (dat. commodi like Isa 40:20), i.e., helps him to labour, for (not: if, ἐάν, as Rashi and others) it presses upon him; his mouth, which will have something to eat, urges him. It is God who has in this way connected together working and eating. The curse in sudore vultus tui comedes panem conceals a blessing. The proverb has in view this reverse side of the blessing in the arrangement of God.


  Prov 16:27


  27 A worthless man diggeth evil;


  And on his lips is, as it were, scorching fire.


  Regarding אישׁ בּליּעל, vid., Pro 6:12, and regarding כּרה, to dig round, or to bore out, vid., at Gen 49:5; Gen 50:5; here the figure, "to dig for others a pit," Pro 26:27, Psa 7:16, etc.: to dig evil is equivalent to, to seek to prepare such for others. צרבת Kimchi rightly explains as a form similar to קשּׁבת; as a subst. it means, Lev 13:23, the mark of fire (the healed mark of a carbuncle), here as an adj. of a fire, although not flaming (אשׁ להבה, Isa 4:5, etc.); yet so much the hotter, and scorching everything that comes near to it (from צרב, to be scorched, cogn. שׁרב, to which also שׂרף is perhaps related as a stronger power, like comburere to adurere). The meaning is clear: a worthless man, i.e., a man whose disposition and conduct are the direct contrast of usefulness and piety, uses words which, like an iron glowing hot, scorches and burns; his tongue is φλογιζομένη ὑπὸ τῆς γεέννης (Jam 3:6).


  Prov 16:28


  28 A man of falsehood scattereth strife,


  And a backbiter separateth confidential friends.


  Regarding תּהפּכות (מדבר) אישׁ, vid., Pro 2:12, and מדון ישׁלּח, Pro 6:14; the thought of 28b is found at Pro 6:19. נרגּן (with ן minusculum, which occurs thrice with the terminal Nun) is a Niphal formation from רגן, to murmur (cf. נזיד, from זיד), and denotes the whisperer, viz., the backbiter, ψίθυρος, Sir. 5:14, ψιθυριστής, susurro; the Arab. nyrj is abbreviated from it, a verbal stem of נרג (cf. Aram. norgo, an axe, Arab. naurag, a threshing-sledge = מורג) cannot be proved. Aquila is right in translating by τονθρυστής, and Theodotion by γόγγυσος, from רגן, Hiph. נרגּן, γογγύζειν. Regarding אלּוּף, confidential friend, vid., p. 82; the sing., as Pro 18:9, is used in view of the mutual relationship, and מפריד proceeds on the separation of the one, and, at the same time, of the other from it. Luther, in translating by "a slanderer makes princes disagree," is in error, for אלּוּף, φύλαρχος, is not a generic word for prince.


  Prov 16:29


  29 A man of violence enticeth his neighbour,


  And leadeth him in a way which is not good.


  Cf. Gen 4:8. The subject is not moral enticement, but enticement to some place or situation which facilitates to the violent man the carrying out of his violent purpose (misdemeanour, robbery, extortion, murder). חמס (here with אישׁ at Pro 3:31) is the injustice of club-law, the conduct of him who puts his superior power in godless rudeness in the place of God, Hab 1:11, cf. Job 12:6. "A way not good" (cf. Psa 36:5) is the contradictory contrast of the good way: one altogether evil and destructive.


  Prov 16:30


  30 He who shutteth his eyes to devise falsehood;


  He who biteth his lips bringeth evil to pass.


  A physiognomical Caveto. The ἁπ. λεγ. עצה is connected with עצם, Isa 33:15 (Arab. transp. ghamḍ), comprimere, formed from it. Regarding קרץ of lips or eyes, vid., p. 144; the biting of the lips is the action of the deceitful, and denotes scorn, malice, knavery. The perf. denotes that he who is seen doing this has some evil as good as accomplished, for he is inwardly ready for it; Hitzig suitably compares Sa1 20:7, Sa1 20:33. Our editions (also Lwenstein) have כּלּה, but the Masora (vid., Mas. finalis, p. 1) numbers the word among those which terminate in א, and always writes כּלּא.


  Prov 16:31


  31 A bright diadem is a hoary head,


  In the way of righteousness it is found -


  namely, this bright diadem, this beautiful crown (Pro 4:8), which silver hair is to him who has it as the result of his advanced age (Pro 20:29), for "thou shalt rise up before the hoary head," Lev 19:32; and the contrast of an early death is to die in a good old age, Gen 15:15, etc., but a long life is on one side a self-consequence, and on another the promised reward of a course of conduct regulated by God's will, God's law, and by the rule of love to God and love to one's neighbour. From the N.T. standpoint that is also so far true, as in all the world there is no better established means of prolonging life than the avoidance of evil; but the clause corresponding to the O.T. standpoint, that evil punishes itself by a premature death, and that good is rewarded by long life, has indeed many exceptions arising from the facts of experience against it, for we see even the godless in their life of sin attaining to an advanced old age, and in view of the veiled future it appears only as a one-sided truth, so that the words, Wisd. 4:9, "discretion is to man the right grey hairs, and an unstained life is the right old age," which is mediated by life experiences, such as Isa 57:1., stand opposed to the above proverb as its reversed side. That old Solomonic proverb is, however, true, for it is not subverted; and, in contrast to self-destroying vice and wickedness; calling forth the judgment of God, it is and remains true, that whoever would reach an honoured old age, attains to it in the way of a righteous life and conduct.


  Prov 16:32


  32 Better one slow to anger than a hero in war;


  And whoever is master of his spirit, than he who taketh a city.


  Regarding ארך אפּים, vid., Pro 14:29, where קצר־רוּח was the parallel of the contrast. The comparison is true as regards persons, with reference to the performances expressed, and (since warlike courage and moral self-control may be united in one person) they are properly those in which the טוב determines the moral estimate. In Pirke Aboth iv. 1, the question, "Who is the hero?" is answered by, "he who overcomes his desire," with reference to this proverb, for that which is here said of the ruling over the passion of anger is true of all affections and passions.


  "Yet he who reigns within himself, and rules


  Passions, desires, and fears, is more a king


  Which every wise and virtuous man attains."


  On the other side, the comparison is suggested:


  Break your head, not so sore;


  Break your will—that is more.


  Prov 16:33


  33 One casts the lot into the lap;


  But all its decision cometh from Jahve.


  The Tra knows only in one instance an ordeal (a judgment of God) as a right means of proof, Num 5:12-31. The lot is nowhere ordained by it, but its use is supported by a custom running parallel with the Mosaic law; it was used not only in private life, but also in manifold ways within the domain of public justice, as well as for the detection of the guilty, Jos 7:14., Sa1 14:40-42. So that the proverb Pro 18:18 says the same thing of the lot that is said in the Epistle to the Heb; Heb 6:16, of the oath. The above proverb also explains the lot for an ordeal, for it is God who directs and orders it that it fall out thus and not otherwise. A particular sanction of the use of the lot does not lie in this, but it is only said, that where the lot is cast, all the decision that results from it is determined by God. That is in all cases true; but whether the challenging of the divine decision in such a way be right in this or that case is a question, and in no case would one, on the contrary, venture to make the person of the transgressor discoverable by lot, and let it decide regarding human life. But antiquity judged this matter differently, as e.g., the Book of Jonah (chap. 1) shows; it was a practice, animated by faith, in God's government of the world, which, if it did not observe the boundary between faith and superstition, yet stood high above the unbelief of the "Enlightenment." Like the Greek κόλπος, חיק (from חוּק, Arab. ḥaḳ, khaḳ, to encompass, to stretch out) means, as it is commonly taken, gremium as well as sinus, but the latter meaning is the more sure; and thus also here it is not the lap as the middle of the body, so that one ought to think on him who casts the lot as seated, but also not the lap of the garment, but, like Pro 6:27, cf. Isa 40:11, the swelling, loose, external part of the clothing covering the bosom (the breast), where the lot covered by it is thrown by means of shaking and changing, and whence it is drawn out. The construction of the passive הוּטל (from טוּל = Arab. tall, to throw along) with the object. accus. follows the old scheme, Gen 4:18, and has its reason in this, that the Semitic passive, formed by the change of vowels, has not wholly given up the governing force of the active. משׁפּט signifies here decision as by the Urim and Thummim, Num 27:21, but which was no lot-apparatus.


  Proverbs 17


  Prov 17:1


  A comparative proverb with טוב, pairing with Pro 16:32 :


  Better a dry piece of bread, and quietness therewith,


  Than a house full of slain beasts with unquietness.


  Similar to this in form and contents are Pro 15:16. and Pro 16:8. פּת חרבה is a piece of bread (פת, fem., as Pro 23:8) without savoury drink (Theodotion, καθ ̓ ἑαυτόν, i.e., nothing with it), cf. Lev 7:10, a meat-offering without the pouring out of oil. זבחים are not sacrificial gifts (Hitzig), but, as always, slain animals, i.e., either offerings or banquets of slain beasts; it is the old name of the שׁלמים (cf. Exo 18:12; Exo 24:5; Pro 7:14), part of which only were offered on the altar, and part presented as a banquet; and זבח (in contradist. to טבח, Lev 9:2; 43:16) denotes generally any kind of consecrated festival in connection with the worship of God, Sa1 20:29; cf. Gen 31:54. "Festivals of hatred" are festivals with hatred. מלא is part. with object.-accus.; in general מלא forms a constructive, מלא occurs only once (Jer 6:11), and מלאי not at all. We have already, Pro 7:14, remarked on the degenerating of the shelamı̂m feasts; from this proverb it is to be concluded that the merriment and the excitement bordering on intoxication (cf. with Hitzig, Sa1 1:13 and Sa1 1:3), such as frequently at the Kirmsen merry-makings, brought quarrels and strife, so that the poor who ate his dry bread in quiet peace could look on all this noise and tumult without envy.


  Prov 17:2


  2 A prudent servant shall rule over the degenerate son;


  And he divides the inheritance among the brethren.


  Regarding the contrasts of משׂכּיל and מבישׁ, vid., at Pro 10:5; Pro 14:35. The printed editions present בּבן־מבישׁ in genit. connection: a son of the scandalous class, which is admissible; but Cod. 1294 and Cod. Jaman,


  Erf. No. 2, 3, write בּבן מבישׁ (with Tsere and Munach), and that is perhaps right, after Pro 10:5; Pro 17:25. The futures have here also a fut. signification: they say to what it will come. Grotius remarks, with reference to this: manumissus tutor filiis relinquetur; יחלק tutorio officio. But if he is a conscientious, unselfish tutor, he will not enrich himself by property which belongs to another; and thus, though not without provision, he is yet without an inheritance. And yet the supplanting of the degenerate is brought about by this, that he loses his inheritance, and the intelligent servant steps into his place. Has one then to suppose that the master of the house makes his servant a co-heir with his own children, and at the same time names him as his executor? That were a bad anachronism. The idea of the διαθήκη was, at the time when this proverb was coined, one unknown—Israelitish iniquity knows only the intestate right of inheritance, regulated by lineal and gradual succession. Then, if one thinks of the degenerate son, that he is disowned by the father, but that the intelligent servant is not rewarded during the life of his master for his true services, and that, after the death of the master, to such a degree he possesses the esteem and confidence of the family, that he it is who divides the inheritance among the brethren, i.e., occupies the place amongst them of distributor of the inheritance, not: takes a portion of the inheritance, for חלק has not the double meaning of the Lat. participare; it means to divide, and may, with בּ, mean "to give a part of anything" (Job 39:17); but, with the accus., nothing else than to distribute, e.g., Jos 18:2, where it is to be translated: "whose inheritance had not yet been distributed (not yet given to them)." Jerome, haereditatem dividet; and thus all translators, from the lxx to Luther.


  Prov 17:3


  3 The fining-pot for silver, and the furnace for gold;


  And a trier of hearts is Jahve.


  An emblematical proverb, which means that Jahve is for the heart what the smelting-pot (from צרף, to change, particularly to melt, to refine) is for silver, and what the smelting furnace (כוּר, from כּוּר, R. כר, to round, Exo 22:20) is for gold, that Jahve is for the heart, viz., a trier (בחן, to grind, to try by grinding, here as at Psa 7:10) of their nature and their contents, for which, of the proof of metals, is elsewhere (Pro 16:2; Pro 21:2; Pro 24:12) used the word (cf. בּחון, the essay-master, Jer 6:7) תּכן, weigher, or דּורשׁ, searcher (Ch1 28:9). Wherever the subject spoken of is God, the searcher of hearts, the plur. לבּות, once לבבות ecno ,, is used; the form לבבים occurs only in the status conjunctus with the suffix. In Pro 27:21 there follow the two figures, with which there is formed a priamel, as at Pro 26:3, another tertium comparationis.


  Prov 17:4


  4 A profligate person giveth heed to perverse lips;


  Falsehood listeneth to a destructive tongue.


  The meaning, at all events, is, that whoever gives ear with delight to words which are morally reprobate, and aimed at the destruction of neighbours, thereby characterizes himself as a profligate. Though מרע is probably not pred. but subj., yet so that what follows does not describe the מרע (the profligate hearkens...), but stamps him who does this as a מרע (a profligate, or, as we say: only a profligate...). מרע, for מרע, is warranted by Isa 9:16, where מרע (not מרע ton, according to which the Venet. here translates ἀπὸ κακοῦ) is testified to not only by correct codd. and editions, but also by the Masora (cf. Michlol 116b). הקשׁיב (from קשׁב, R. קש, to stiffen, or, as we say, to prick, viz., the ear) is generally united with ל or אל, but, as here and at Pro 29:12; Jer 6:19, also with על. און, wickedness, is the absolute contrast of a pious and philanthropic mind; הוּת, from הוּה, not in the sense of eagerness, as Pro 10:3; Pro 11:6, but of yawning depth, abyss, catastrophe (vid., at Psa 5:10), is equivalent to entire destruction—the two genitives denote the property of the lips and the tongue (labium nequam, lingua perniciosa), on the side of that which it instrumentally aims at (cf. Psa 36:4; Psa 52:4): practising mischief, destructive plans. שׁקר beginning the second line is generally regarded as the subj. parallel with מרע, as Luther, after Jerome, "A wicked man gives heed to wicked mouths, and a false man listens willingly to scandalous tongues." It is possible that שׁקר denotes incarnate falsehood, as רמיּה, Pro 12:27, incarnate slothfulness, cf. מרמה, Pro 14:25, and perhaps also Pro 12:17; צדק, Psa 58:2, תּוּשׁיּה, Mic 6:9; יצר סמוּך, Isa 26:13, etc., where, without supplying אישׁ (אנשׁי), the property stands instead of the person possession that property. The clause, that falsehood listeneth to a deceitful tongue, means that he who listens to it characterizes himself thereby, according to the proverb, simile simili gaudet, as a liar. But only as a liar? The punctuation before us, which represents מרע by Dechi as subj., or also pred., takes שׁקר מזין as obj. with מזין as its governing word, and why should not that be the view intended? The representation of the obj. is an inversion less bold than Isa 22:2; Isa 8:22, and that על here should not be so closely connected with the verb of hearing, as 4a lies near by this, that הקשׁיב על is elsewhere found, but not האזין על. Jewish interpreters, taking שׁקר as obj., try some other meaning of מזין than auscultans; but neither זון, to approach, nor זין, to arm (Venet. ψεῦδος ὁπλίζει), gives a meaning suitable to this place. מזין is equivalent to מאזין. As אאזין, Job 32:11, is contracted into אזין, so must מאזין, if the character of the part. shall be preserved, become מזין, mediated by מיזין.


  Prov 17:5


  5 He that mocketh the poor reproacheth his Maker;


  He that rejoiceth over calamity remains not unpunished.


  Line first is a variation of Pro 14:31. God is, according to Pro 22:2, the creator of the poor as well as of the rich. The poor, as a man, and as poor, is the work of God, the creator and governor of all things; thus, he who mocketh the poor, mocketh Him who called him into existence, and appointed him his lowly place. But in general, compassion and pity, and not joy (שׂמח ל, commonly with ל, of the person, e.g., Obad. Oba 1:12, the usual formula for ἐπιχαιρεκακία), is appropriate in the presence of misfortune (איד, from אוּד, to be heavily burdened), for such joy, even if he on whom the misfortune fell were our enemy, is a peccatum mortale, Job 31:29. There is indeed a hallowed joy at the actual revelation in history of the divine righteousness; but this would not be a hallowed joy if it were not united with deep sorrow over those who, accessible to no warning, have despised grace, and, by adding sin to sin, have provoked God's anger.


  Prov 17:6


  With this verse this series of proverbs closes as it began:


  A diadem of the old are children's children,


  And the glory of children are their parents.


  Children are a blessing from God (Ps 127-128); thus, a family circle consisting of children and grandchildren (including great-grandchildren) is as a crown of glory surrounding the grey-haired patriarch; and again, children have glory and honour in their parents, for to have a man of an honoured name, or of a blessed memory, as a father, is the most effective commendation, and has for the son, even though he is unlike his father, always important and beneficial consequences. In 6b a fact of experience is expressed, from which has proceeded the rank of inherited nobility recognised among men—one may abnegate his social rights, but yet he himself is and remains a part of the moral order of the world. The lxx has a distich after Pro 17:4 the Vatican text places it after Pro 17:6 : "The whole world of wealth belongs to the faithful, but to the unfaithful not even an obolus." Lagarde supposes that ὄλος ὁ κόσμος τῶν χρημάτων is a translation of שׁפעת יתר, instead of שׂפת יתר, 7a. But this ingenious conjecture does not amount to the regarding of this distich as a variation of Pro 17:7.


  Prov 17:7


  The proverbs following, Pro 17:7-10, appear to be united acrostically by the succession of the letters ש (שׂ, שׁ) and ת.


  Prov 17:7


  7 It does not become a fool to speak loftily,


  How much less do lying lips a noble!


  As at Isa 32:5., נבל and נדיב are placed opposite to one another; the latter is the nobly magnanimous man, the former the man who thinks foolishly and acts profligately, whom it does not become to use lofty words, who thereby makes the impression of his vulgarity so much the more repulsive (cf. Job 2:10). שּׂפת יתר (not יתר, for the word belongs to those which retain their Pathach or Segol, in pausa) is neither elevated (soaring) (Ewald) nor diffuse (Jo. Ernst Jungius in Oetinger: lingua dicax ac sermonem ultra quam decorum verbis extendere solita), rather imperative (Bertheau), better presumptuous (Hitzig) words, properly words of superfluity, i.e., of superabundant self-consciousness and high pretension (cf. the transitive bearing of the Arab. watr with ὑβρίζειν, from ὑπέρ, Aryan upar, Job, p. 363). Rightly Meri, שׂפת נאוה ושׂררה. It produces a disagreeable impression, when a man of vulgar mind and of rude conduct, instead of keeping himself in retirement, makes himself of importance, and weighty in a shameless, impudent manner (cf. Ps. 12:9, where זלּוּת, vilitas, in a moral sense); but yet more repulsive is the contrast, when a man in whom one is justified in expecting nobility of mind, in accordance with his life-position and calling, degrades himself by uttering deceitful words. Regarding the אף כּי, concluding a minori ad majus, we have already spoken at Pro 11:31; Pro 15:11. R. Ismael, in Bereschith Rabba, at 44:8, reckons ten such conclusions a minori ad majus in the Scriptures, but there are just as many quanto magis. The right accentuation (e.g., in Cod. 1294) is here אף כי־לנדיב, transformed from אף כי־לנדיב, according to Accentuationssystem, xviii. 2.


  Prov 17:8


  8 The gift of bribery appears a jewel to its receiver;


  Whitherso'er he turneth himself he acteth prudently.


  How 8b is to be understood is shown by Sa1 14:47, cf. Jos 1:7; the quoque se vertit, prudenter rem agit, has accordingly in both sentences the person meant by בּעליו as subject, not the gift (Hitzig), of which ישׂכּיל, "it maketh prosperous," is not said, for השׂכּיל means, used only of persons, prudent, and therefore successful, fortunate conduct. Such is said of him who has to give (Luther): he presses through with it whithersoever he turns. But the making of בּעיני the subj. does not accord with this: this means gift to one who has to give, appears to open doors and hearts, not merely as a golden key, it is truly such to him. Thus בעליו, as at Pro 3:27, will be meant of him to whom the present is brought, or to whom a claim thereto is given. But שׂחד means here not the gift of seasonable liberality (Zckler), but, as always, the gift of bribery, i.e., a gift by which one seeks to purchase for himself (Pro 17:23) preference on the part of a judge, or to mitigate the displeasure of a high lord (Pro 21:14); here (for one does not let it depend merely on the faithfulness of another to his duty) it is that by which one seeks to secure an advantage to himself. The proverb expresses a fact of experience. The gift of bribery, to which, as to a well-known approved means, השּׂחד, refers, appears to him who receives and accepts it (Targ.) as a stone of pleasantness, a charming, precious stone, a jewel (Juwl from joie = gaudium); it determines and impels him to apply all his understanding, in order that he may reach the goal for which it shall be his reward. What he at first regarded as difficult, yea, impossible, that he now prudently carries out, and brings to a successful conclusion, wherever he turns himself, overcoming the seemingly insurmountable hindrances; for the enticement of the gift lifts him, as with a charm, above himself, for covetousness is a characteristic feature of human nature—pecuniae obediunt omnia (Ecc 10:19, Vulg.).


  Prov 17:9


  9 He covereth transgressions who seeketh after love,


  And he who always brings back a matter separateth friends.


  The pred. stands first in the simple clause with the order of the words not inverted. That מכסה פשׁע is also to be interpreted here as pred. (cf. 19a) is shown by Pro 10:12, according to which love covereth all transgressions. We write מכסּה־פּשׂע with Dag. forte conjunctivum of פ (as of ב in Eze 18:6), and Gaja with the Sheva, according to the Meth.-Setzung, 37; the punctuation מכסּה פּשׁע also occurs. What the expression "to seek love" here means, is to be judged, with Hitzig, after Zep 2:3; Co1 14:1. It is in no case equivalent to seek to gain the love of another, rather to seek to preserve the love of men towards one another, but it is to be understood not after 9b, but after Pro 10:12 : he seeks to prove love who does not strike on the great bell when his neighbour has sinned however grievously against him, does not in a scandal-loving manner make much ado about it, and takes care not thereby to widen the breach between men who stand near to one another, but endeavours by a reconciling, soothing, rectifying influence, to mitigate the evil, instead of making it worse. He, on the contrary, who repeats the matter (שׁנה with ב of the obj., to come back with something, as Pro 26:11), i.e., turns always back again to the unpleasant occurrence (Theodotion, δευτερῶν ἐν λόγῳ; Symmachus, δευτερῶν λόγον, as Sir. 7:14; 19:7), divides friends (vid., Pro 16:28), for he purposely fosters the strife, the disharmony, ill-will, and estrangement which the offence produced; while the noble man, who has love for his motive and his aim, by prudent silence contributes to bring the offence and the division which it occasioned into forgetfulness.


  Prov 17:10


  10 One reproof maketh more impression on a wise man


  Than if one reckoned a hundred to the fool


  One of the few proverbs which begin with a future, vid., Pro 12:26. It expresses what influence there is in one reproof with a wise man (מבין, Pro 8:9); גּערה is the reproof expressed by the post-bibl. נזיפה .lbib, as the lowest grade of disciplinary punishment, admonitio, connected with warning. The verbal form תהת is the reading of the lxx and Syr. (συντρίβει ἀπειλὴ καρδίαν φρονίμου) for they read תחת גערה לב מבין, derived from חתת, and thus תּחת (from Hiph. החת); thus Luther: reproof alarms more the intelligent, but חחת with ב of the obj. is not Hebr.; on the contrary, the reading of the lxx is in accordance with the usage of the language, and, besides, is suitable. It is, however, first to be seen whether the traditional text stands in need of this correction. As fut. Niph. תּחת, apart from the ult. accent. to be expected, gives no meaning. Also if one derives it from חתה, to snatch away, to take away, it gives no appropriate thought; besides, חתה is construed with the object. accus., and the fut. Apoc., in itself strange here, must be pointed either תּהת or תּחתּ (after יחדּ) (Bttcher, Lehrb. ii. p. 413). Thus יחת, as at Job 21:13; Jer 21:13, will be fut. Kal of נחת = ינחת, Psa 38:3 (Theodotion, Targ., Kimchi). With this derivation, also, תּחת is to be expected; the reference in the Handwrterbuch to Gesen. Lehrgebude, 51, 1, Anm. 1, where, in an extremely inadequate way, the retrogression of the tone (נסוג אחור) is spoken of, is altogether inappropriate to this place; and Bttcher's explanation of the ult. tone from an intended expressiveness is ungrammatical; but why should not תּחת, from נחת, with its first syllable originating from contraction, and thus having the tone be Milel as well as Milra, especially here, where it stands at the head of the sentence? With ב connected with it, נחת means: to descend into anything, to penetrate; Hitzig appropriately compares altius in pectus descendit of Sallust, Jug. 11. Jerome rightly, according to the sense: plus proficit, and the Venet. ἀνεῖ (read ὀνεῖ) ἀπειλὴ τῷ συνίοντι. In 10b מכּה (cf. Deu 25:3; Co2 11:24) is to be supplied to מאה, not פאמים (an hundred times, which may be denoted correctly by מאה as well as מאת, Ecc 8:12). With the wise (says a Talmudic proverb) a sign does as much as with the fool a stick does. Zehner, in his Adagia sacra (1601), cites Curtius (vii. 4): Nobilis equus umbra quoque virgae regitur, ignavus ne calcari quidem concitari potest.


  Prov 17:11


  Five proverbs of dangerous men against whom one has to be on his guard:


  11 The rebellious seeketh only after evil,


  And a cruel messenger is sent out against him.


  It is a question what is subj. and what obj. in 11a. It lies nearest to look on מרי as subj., and this word (from מרה, stringere, to make oneself exacting against any, to oppose, ἀντιτείνειν) is appropriate thereto; it occurs also at Eze 2:7 as abstr. pro concreto. That it is truly subj. appears from this, that בּקּשׁ רע, to seek after evil (cf. Pro 29:10; Kg1 20:7, etc.), is a connection of idea much more natural than בּקּשׁ מרי to seek after rebellion. Thus אך will be logically connected with רע, and the reading אך מרי will be preferred to the reading אך־מרי; אך (corresponding to the Arab. âinnama) belongs to those particles which are placed before the clause, without referring to the immediately following part of the sentence, for they are much more regarded as affecting the whole sentence (vid., Pro 13:10): the rebellious strives after nothing but only evil. Thus, as neut. obj. רע is rendered by the Syr., Targ., Venet., and Luther; on the contrary, the older Greek translators and Jerome regard רע as the personal subject. If now, in reference to rebellion, the discourse is of a מלאך אכזרי, we are not, with Hitzig, to think of the demon of wild passions unfettered in the person of the rebellious, for that is a style of thought and of expression that is modern, not biblical; but the old unpoetic yet simply true remark remains: Loquendi formula inde petita quod regis aut summi magistratus minister rebelli supplicium nunciat infligitque. מלאך is n. officii, not naturae. Man as a messenger, and the spiritual being as messenger, are both called מלאך. Therefore one may not understand מלאך אכזרי, with the lxx, Jerome, and Luther, directly and exclusively of an angel of punishment. If one thinks of Jahve as the Person against whom the rebellion is made, then the idea of a heavenly messenger lies near, according to Psa 35:5., Psa 78:49; but the proverb is so meant, that it is not the less true if an earthly king sends out against a rebellious multitude a messenger with an unlimited commission, or an officer against a single man dangerous to the state, with strict directions to arrest him at all hazards. אכזרי we had already at Pro 12:10; the root קש חש means, to be dry, hard, without feeling. The fut. does not denote what may be done (Bertheau, Zckler), which is contrary to the parallelism, the order of the words, and the style of the proverb, but what is done. And the relation of the clause is not, as Ewald interprets it, "scarcely does the sedition seek out evil when an inexorable messenger is sent." Although this explanation is held by Ewald as "unimprovable," yet it is incorrect, because אך in this sense demands, e.g., Gen 27:3, the perf. (strengthened by the infin. intensivus). The relation of the clause is, also, not such as Bttcher has interpreted it: a wicked man tries only scorn though a stern messenger is sent against him, but not because such a messenger is called אכזרי, against whom this "trying of scorn" helps nothing, so that it is not worth being spoken of; besides, שׁלּח or משׁלּח would have been used if this relation had been intended. We have in 11a and 11b, as also e.g., at Pro 26:24; Pro 28:1, two clauses standing in internal reciprocal relation, but syntactically simply co-ordinated; the force lies in this, that a messenger who recognises no mitigating circumstances, and offers no pardon, is sent out against such an one.


  Prov 17:12


  12 Meet a bear robbed of one of her whelps,


  Only not a fool in his folly.


  The name of the bear, as that of the cow, Job 21:10; Psa 144:14, preserves its masculine form, even when used in reference to sexual relationship (Ewald, 174b); the ursa catulis orbata is proverbially a raging beast. How the abstract expression of the action פּגושׁ [to meet], here as e.g., Psa 17:5, with the subj. following, must sound as finite (occurrat, may always meet), follows from ואל = ואל־יפגּשׁ (non autem occurrat). פּגושׁ has on the last syllable Mehuppach, and Zinnorith on the preceding open syllable (according to the rule, Accentssystem, vi. 5d).


  שׁכּוּל, in the state of his folly, i.e., when he is in a paroxysm of his anger, corresponds with the conditional noun-adjective שׁכּוּל, for folly morbidly heightened is madness (cf. Hos 11:7; Psychol. p. 291f.).


  Prov 17:13


  13 He that returneth evil for good,


  From his house evil shall not depart.


  If ingratitude appertains to the sinful manifestations of ignoble selfishness, how much more sinful still is black ingratitude, which recompenses evil for good! (משׁיב, as Sa1 25:21, syn. גּמל, to requite, Pro 3:30; Pro 31:12; שׁלּם, to reimburse, Pro 20:22). Instead of תמישׁ, the Kerı̂ reads תמוּשׁ; but that this verb, with a middle vowel, may be 'י'ע as well as 'ו'ע, Psa 55:2 shows.


  Prov 17:14


  14 As one letteth out water is the beginning of a strife;


  But cease thou from such strife ere it comes to showing teeth.


  The meaning of this verb פּטר is certain: it means to break forth; and transitively, like Arab. faṭr, to bring forth from a cleft, to make to break forth, to let go free (Theodotion, ἀπολύων; Jerome, dimittit; Venet. ἀφιείς). The lxx, since it translates by ἐξουσίαν δίδωσι, thinks on the juristic signification, which occurs in the Chronicles: to make free, or to declare so; but here פּוטר מים (vid., regarding the Metheg at Pro 14:31) is, as Luther translates, one who tears away the dam from the waters. And ראשׁית מדון is not accus. dependent on פוטר, to be supplied (Hitzig: he unfetters water who the beginning of strife, viz., unfetters); but the part. is used as at Pro 10:17 : one who unfetters the water is the beginning of strife, i.e., he is thus related to it as when one... This is an addition to the free use of the part. in the language of the Mishna, where one would expect the infin., e.g., בּזורע (= בּזרע), if one sows, בּמזיד (= בּזדון), of wantonness. It is thus unnecessary, with Ewald, to interpret פוטר as neut., which lets water go = a water-outbreak; פוטר is meant personally; it represents one who breaks through a water-dam, withdraws the restraint of the water, opens a sluice, and then emblematically the proverb says: thus conditioned is the beginning of a strife. Then follows the warning to let go such strife (הריב, with the article used in the more elevated style, not without emphasis), to break from it, to separate it from oneself ere it reach a dangerous height. This is expressed by לפני התגּלּע, a verb occurring only here and at Pro 18:1; Pro 20:3, always in the Hithpa. The Targum (misunderstood by Gesenius after Buxtorf; vid., to the contrary, Levy, under the word צדי II) translates it at Pro 18:1; Pro 20:3, as the Syr., by "to mock," also Aquila, who has at Pro 20:3, ἐξυβρισθήσεται, and the lxx at Pro 18:1, ἐπονείδιστος ἔσται, and Jerome, who has this in all the three passages, render the Hithpa. in this sense, passively. In this passage before us, the Targ., as Hitzig gives it, translates, "before it heats itself," but that is an error occasioned by Buxtorf; vid., on the contrary, Levy, under the word קריא (κύριος); this translation, however, has a representative in Haja Gaon, who appeals for גלע, to glow, to Nidda viii. 2.


  Elsewhere the lxx, at Pro 20:3, συμπλέκεται (where Jerome, with the amalgamation of the two significations, miscentur contumeliis); Kimchi and others gloss it by התערב, and, according to this, the Venet. translates, πρὸ τοῦ συνχυθῆναι (τὴν ἔριν); Luther, "before thou art mingled therein." But all these explanations of the word: insultare, excandescere, and commisceri, are etymologically inadmissible. Bertheau's and Zckler's "roll itself forth" is connected at least with a meaning rightly belonging to the R. גל. But the Arab. shows, that not the meaning volvere, but that of retegere is to be adopted. Aruch for Nidda viii. 2 refers to the Arab., where a wound is designated as יכולה להגּלע ולהוציא דם, i.e., as breaking up, as it were, when the crust of that which is nearly healed is broken off (Maimuni glosses the word by להתקלף, were uncrusted), and blood again comes forth. The meaning retegere requires here, however, another distinction. The explanation mentioned there by Aruch: before the strife becomes public to thee, i.e., approaches thee, is not sufficient. The verbal stem גלע is the stronger power of גלה, and means laying bare; but here, not as there, in the Mishna of a wound covered with a crust. The Arab. jal' means to quarrel with another, properly to show him the teeth, the Pol or the tendency-stem from jali'a, to have the mouth standing open, so that one shows his teeth; and the Syr. glaṣ, with its offshoots and derivatives, has also this meaning of ringi, opening the mouth to show, i.e., to make bare the teeth. Schultens has established this explanation of the words, and Gesenius further establishes it in the Thesaurus, according to which Fleischer also remarks, "גלע, of showing the teeth, the exposing of the teeth by the wide opening of the mouth, as happens in bitter quarrels." But הריב does not agree with this. Hitzig's translation, "before the strife shows its teeth," is as modern as in Pro 17:11 is the passion of the unfettered demon, and Fleischer's prius vero quam exacerbetur rixa renders the Hithpa. in a sense unnecessarily generalized for Pro 18:1 and Pro 20:3. The accentuation, which separates להתגלע from הריב by Rebia Mugrash, is correct. One may translate, as Schultens, antequam dentes stringantur, or, since the Hithpa. has sometimes a reciprocal signification, e.g., Gen 42:1; Psa 41:8 : ere one reciprocally shows his teeth, Hitzig unjustly takes exception to the inversion הריב נטושׁ. Why should not the object precede, as at Hos 12:1-14 :15, the נטוש, placed with emphasis at the end? The same inversion for a like reason occurs at Ecc 5:6.


  Prov 17:15


  15 He that acquitteth the guilty and condemneth the righteous -


  An abomination to Jahve are they both.


  The proverb is against the partisan judge who is open to bribery, like Pro 24:24, cf. Isa 5:23, where, with reference to such, the announcement of punishment is emphatically made. רשׁע and צדּיק, in a forensic sense, are equivalent to sons (reus) and insons. גּם (cf. the Arab. jmy'na, altogether, but particularly the Pers. ham and the Turkish dkhy standing wholly thus in the numeral) is here, as at Gen 27:45, equivalent to יחדּיו, Jer 46:12 (in its unions = united). Whoever pronounces sentence of justification on the guilty, appears as if he must be judged more mildly than he who condemns the guiltless, but both the one and the other alike are an abhorrence to God.


  Prov 17:16


  We take Pro 17:16-21 together. This group beings with a proverb of the heartless, and ends with one of the perverse-hearted; and between these there are not wanting noticeable points of contact between the proverbs that follow one another.


  Prov 17:16


  16 Why the ready money in the hand of the fool;


  To get wisdom when he has yet no heart?


  The question is made pointed by זה, thus not: why the ready money when...? Is it to obtain wisdom?—the whole is but one question, the reason of which is founded in לבו אין (thus to be accented with Mugrash going before).


  The fool, perhaps, even makes some endeavours, for he goes to the school of the wise, to follow out their admonitions, קנה חכמה (Pro 4:5, etc.), and it costs him something (Pro 4:7), but all to no purpose, for he has no heart. By this it is not meant that knowledge, for which he pays his honorarium, remains, it may be, in his head, but goes not to his heart, and thus becomes an unfruitful theory; but the heart is equivalent to the understanding, in the sense in which the heart appears as the previous condition to the attainment of wisdom (Pro 18:15), and as something to be gained before all (Pro 15:32), viz., understanding, as the fitting intellectual and practical habitus to the reception, the appropriation, and realization of wisdom, the ability rightly to comprehend the fulness of the communicated knowledge, and to adopt it as an independent possession, that which the Greek called νοῦς, as in that "golden proverb" of Democrates: πολλοὶ πολυμαθέες νοῦν οὐκ ἔχουσι, or as in Luk 24:25, where it is said that the Lord opened τὸν νοῦν of His disciples to understand the Scriptures. In the lxx a distich follows Pro 17:16, which is made up of 19b and 20b, and contains a varied translation of these two lines.


  Prov 17:17


  17 At all times the right friend shows himself loving;


  And as a brother is he born for adversity.


  Brother is more than friend, he stands to one nearer than a friend does, Psa 35:14; but the relation of a friend may deepen itself into a spiritual, moral brotherhood, Psa 18:24, and there is no name of friend that sounds dearer than אחי, Sa2 1:26. 17a and 17b are, according to this, related to each other climactically. The friend meant in 17a is a true friend. Of no other is it said that he loves בּכל־עת, i.e., makes his love manifest; and also the article in הרע not only here gives to the word more body, but stamps it as an ideal-word: the friend who corresponds to the idea of such an one.


  The inf. of the Hiph., in the sense "to associate" (Ewald), cannot therefore be הרע, because רע is not derived from רעע, but from רעה. Thus there exists no contrast between 17a and 17b, so that the love of a friend is thought of, in contradistinction to that of a brother, as without permanency (Fl.); but 17b means that the true friend shows himself in the time of need, and that thus the friendship becomes closer, like that between brothers. The statements do not refer to two kinds of friends; this is seen from the circumstance that אח has not the article, as הרע has. It is not the subj. but pred., as אדם, Job 11:12 : sooner is a wild ass born or born again as a man. The meaning of הוּלד there, as at Psa 87:5., borders on the notion of regenerari; here the idea is not essentially much less, for by the saying that the friend is born in the time of need, as a brother, is meant that he then for the first time shows himself as a friend, he receives the right status or baptism of such an one, and is, as it were, born into personal brotherly relationship to the sorely-tried friend. The translation comprobatur (Jerome) and erfunden [is found out] (Luther) obliterates the peculiar and thus intentional expression, for נולד is not at all a metaphor used for passing into the light—the two passages in Proverbs and in Job have not their parallel. לצרה is not equivalent to בּצרה (cf. Psa 9:10; Psa 10:1), for the interchange of the prep. in 17a and 17b would then be without any apparent reason. But Hitzig's translation also: as a brother he is born of adversity, is impossible, for ל after נודל and ילּד always designates that for which the birth is an advantage, not that from which it proceeds. Thus ל will be that of the purpose: for the purpose of the need,—not indeed to suffer (Job 5:7) on account of it, but to bear it in sympathy, and to help to bear it. Rightly Fleischer: frater autem ad aerumnam (sc. levandam et removendam) nascitur. The lxx gives this sense to the ל: ἀδελφοὶ δὲ ἐν ἀνάγκαις χρήσιμοι ἔστωσαν, τοῦτο γὰρ χάριν γεννῶνται.


  Prov 17:18


  18 A man void of understanding is he who striketh hands,


  Who becometh surety with his neighbour.


  Cf. Pro 6:1-5, where the warning against suretyship is given at large, and the reasons for it are adduced. It is incorrect to translate (Gesen., Hitzig, and others) לפני רעהוּ, with the lxx, Jerome, the Syr., Targ., and Luther, "for his neighbour;" to become surety for any one is ערב ל, Pro 6:1, or, with the object. accus. Pro 11:15, another suitable prep. is בּעד; but לפני never means pro (ὑπέρ), for at Sa1 1:16 it means "to the person," and Sa2 3:31, "before Abner's corpse (bier)." רעהוּ is thus here the person with whom the suretyship is entered into; he can be called the רע of him who gives bail, so much the more as the reception of the bail supposes that both are well known to each other. Here also Fleischer rightly translates: apud alterum (sc. creditorem pro debitore).


  Prov 17:19


  19 He loveth sin who loveth strife;


  He who maketh high his doors seeketh destruction.


  A synthetic distich. Bttcher finds the reason of the pairing of these two lines in the relationship between a mouth and a door (cf. Mic 7:6, פּתחי פיך). Hitzig goes further, and supposes that 19b figuratively expresses what boastfulness brings upon itself. Against Geier, Schultens, and others, who understand פּתחו directly of the mouth, he rightly remarks that הגדּיל פה is not heard of, and that הגדּיל פה taht dn would be used instead. But the two lines harmonize, without this interchangeable reference of os and ostium. Zanksucht [quarrelsomeness] and Prunksucht [ostentation] are related as the symptoms of selfishness. But both bear their sentence in themselves. He who has pleasure in quarrelling has pleasure in evil, for he commits himself to the way of great sinning, and draws others along with him; and he who cannot have the door of his house high enough and splendid enough, prepares thereby for himself, against his will, the destruction of his house. An old Hebrew proverb says, כל העוסק בבנין יתמסכן, aedificandi nimis studiosus ad mendicitatem redigitur. Both parts of this verse refer to one and the same individual, for the insanum aedificandi studium goes only too often hand in hand with unjust and heartless litigation.


  Prov 17:20


  20 He that is of a false heart findeth no good;


  And he that goeth astray with his tongue falleth into evil.


  Regarding עקּשׁ־לב, vid., Pro 11:20. In the parallel member, נהפּך בּלשׁונו is he who twists or winds (vid., at Pro 2:12) with his tongue, going about concealing and falsifying the truth. The phrase ונהפּך (the connecting form before a word with a prep.) is syntactically possible, but the Masora designates the word, in contradistinction to ונהפּך, pointed with Pathach, Lev 13:16, with לית as unicum, thus requires ונהפּך, as is also found in Codd. The contrast of רעה is here טוב, also neut., as Pro 13:21, cf. Pro 16:20, and רע, Pro 13:17.


  Prov 17:21


  The first three parts of the old Solomonic Book of Proverbs ((1) Prov 10-12; (2) 13:1-15:19; (3) 15:20-17:20) are now followed by the fourth part. We recognise it as striking the same keynote as Pro 10:1. In Pro 17:21 it resounds once more, here commencing a part; there, Pro 10:1, beginning the second group of proverbs. The first closes, as it begins, with a proverb of the fool.


  21 He that begetteth a fool, it is to his sorrow;


  And the father of a fool hath no joy.


  It is admissible to supply ילדו, developing itself from ילד, before לתוּגה לו (vid., regarding this passive formation, at Pro 10:1, cf. Pro 14:13), as at Isa 66:3, מעלה (Fl.: in maerorem sibi genuit h. e. ideo videtur genuisse ut sibi maerorem crearet); but not less admissible is it to interpret לתוגה לו as a noun-clause corresponding to the ולא־ישׂמח (thus to be written with Makkeph): it brings grief to him. According as one understands this as an expectation, or as a consequence, ילד, as at Pro 23:24, is rendered either qui gignit or qui genuit. With נבל, seldom occurring in the Book of Proverbs (only here and at Pro 17:7), כּסיל, occurring not unfrequently, is interchanged. Schultens rightly defines the latter etymologically: marcidus h. e. qui ad virtutem, pietatem, vigorem omnem vitae spiritualis medullitus emarcuit; and the former: elumbis et mollitie segnitieve fractus, the intellectually heavy and sluggish (cf. Arab. kasal, laziness; kaslân, the lazy).


  Prov 17:22


  22 A joyful heart bringeth good recovery;


  And a broken spirit drieth the bones.


  The heart is the centre of the individual life, and the condition and the tone of the heart communicates itself to this life, even to its outermost circumference; the spirit is the power of self-consciousness which, according as it is lifted up or broken, also lifts up or breaks down the condition of the body (Psychol. p. 199), vid., the similar contrasted phrases לב שׂמח and רוּח נכאה, Pro 15:13. The ἄπ. λεγ. גּהה (here and there in Codd. incorrectly written גּיהה) has nothing to do with the Arab. jihat, which does not mean sight, but direction, and is formed from wjah (whence wajah, sight), like עדה, congregation, from ועד (יעד). The Syr., Targ. (perhaps also Symmachus: ἀγαθύνει ἡλικίαν; Jerome: aetatem floridam facit; Luther: makes the life lstig [cheerful]) translate it by body; but for this גּוה (גּויּה) is used, and that is a word of an entirely different root from גּהה. To what verb this refers is shown by Hos 5:13 : ולא־יגהה מכּם מזור, and healed not for you her ulcerous wound. מזור is the compress, i.e., the bandage closing up the ulcer, then also the ulcer-wound itself; and גּהה is the contrary of עלה, e.g., Jer 8:22; it means the removing of the bandage and the healing of the wound. This is confirmed by the Syr. gho, which in like manner is construed with min, and means to be delivered from something (vid., Bernstein's Lex. Syr. to Kirsch's Chrestomathie). The Aethiop. quadriliteral gâhgěh, to hinder, to cause to cease, corresponds to the causative Syr. agahish. Accordingly גּהה means to be in the condition of abatement, mitigation, healing; and גּהה (as synonym of כּהה, Neh 3:19, with which Parchon combines it), levamen, levatio, in the sense of bodily healing (lxx εὐεκτεῖν ποιεῖ; Venet., after Kimchi, ἀγαθυνεῖ θεραπείαν); and היטיב גּהה (cf. Pro 15:2) denotes, to bring good improvement, to advance powerfully the recovery. Schultens compares the Arab. jahy, nitescere, disserenari, as Menahem has done ננהּ, but this word is one of the few words which are explained exclusively from the Syriac (and Aethiop.). גּרם (here and at Pro 25:15) is the word interchanging with עצם, Pro 15:30; Pro 16:24.


  Prov 17:23


  23 Bribery from the bosom the godless receiveth,


  To pervert the ways of justice.


  Regarding שׂחד, vid., Pro 17:8. The idea of this word, as well as the clause containing the purpose, demand for the רשׁע a high judicial or administrative post. The bosom, חק (חיק), is, as Pro 16:23, that of the clothing. From the bosom, מחק, where it was kept concealed, the gift is brought forth, and is given into the bosom, בּחק, Pro 21:14, of him whose favour is to be obtained—an event taking place under four eyes, which purposely withdraws itself from the observation of any third person. Since this is done to give to the course of justice a direction contrary to rectitude, the giver of the bribe has not right on his side; and, under the circumstances, the favourable decision which he purchases may be at once the unrighteous sentence of a צדיק, accusing him, or accused by him, Pro 18:5.


  Prov 17:24


  24 The understanding has his attention toward wisdom;


  But the eyes of a fool are on the end of the earth.


  Many interpreters explain, as Euchel:


  "The understanding finds wisdom everywhere;


  The eyes of the fool seek it at the end of the world."


  Ewald refers to Deu 30:11-14 as an unfolding of the same thought. But although it may be said of the fool (vid., on the contrary, Pro 15:14) that he seeks wisdom, only not at the right place, as at Pro 14:6, of the mocker that he seeks wisdom but in vain, yet here the order of the words, as well as the expression, lead us to another thought: before the eyes of the understanding את־פּניע, as Gen 33:18; Sa1 2:11, and frequently in the phrase 'את־פני ה, e.g., Sa1 1:22) wisdom lies as his aim, his object, the end after which he strives; on the contrary, the eyes of the fool, without keeping that one necessary thing in view, wander in alia omnia, and roam about what is far off, without having any fixed object. The fool is everywhere with his thoughts, except where he ought to be. Leaving out of view that which lies nearest, he loses himself in aliena. The understanding has an ever present theme of wisdom, which arrests his attention, and on which he concentrates himself; but the fool flutters about fantastically from one thing to another, and that which is to him precisely of least importance interests him the most.


  Prov 17:25


  The series of proverbs, v. 25-18:2, begins and closes in the same way as the preceding, and only Pro 17:26 stands by itself without apparent connection.


  This verse begins connecting itself with Pro 17:21 :


  A grief to his father is a foolish son,


  And a bitter woe for her that bare him.


  The ἅπ. λεγ. ממר is formed from מרר (to be bitter, properly harsh), as מכס from כּסס. The Syr. and Targ. change the subst. into participles; some codd. also have ממר (after the forms מחל, מסב, מפר, מרע), but as may be expected in 25a, מבעיס. The dat. obj. instead of the accus. may be possible; the verse immediately following furnishes a sufficient example of this.


  Prov 17:26


  26 Also to inflict punishment on the righteous is not good;


  This, that one overthrows the noble on account of his rectitude.


  Does the גּם [also] refer to a connection from which the proverb is separated? or is it tacitly supposed that there are many kinds of worthless men in the world, and that one from among them is brought forward? or is it meant, that to lay upon the righteous a pecuniary punishment is also not good? None of all these. The proverb must have a meaning complete in itself; and if pecuniary punishment and corporeal punishment were regarded as opposed to one another, 26b would then have begun with אף כּי (quanto magis percutere ingenuos). Here it is with גם as at Pro 20:11, and as with אך at 11a, and רק at Pro 13:10 : according to the sense, it belongs not to the word next following, but to לצּדּיק; and ענשׁ (whence inf. ענושׁ, as Pro 21:11, with the ǎ in ע, cf. also עבד, Pro 11:10, for אבד) means here not specially to inflict a pecuniary fine, but generally to punish, for, as in mulctare, the meaning is generalized, elsewhere with the accus., Deu 22:19, here to give to any one to undergo punishment. The ruler is the servant of God, who has to preserve rectitude, εἰς ὀργὴν τῷ τὸ κακὸν πράσσοντι (Rom 13:14). It is not good when he makes his power to punish to be felt by the innocent as well as by the guilty.


  In 26b, instead of הכּות, the proverb is continued with להכּות; לא־טוב, which is to be supplied, takes the inf. alone when it precedes, and the inf. with ל when it follows, Pro 18:5; Pro 28:21; Pro 21:9 (but cf. Pro 21:19). הכּות is the usual word for punishment by scourging, Deu 25:1-3, cf. Co2 11:24, N.T. μαστιγοῦν, δίρειν, Rabb. מכּות, strokes, or מלקוּת from לקה, vapulare, to receive stripes. נדיבים are here those noble in disposition. The idea of נדיב fluctuates between generosus in an outward and in a moral sense, wherefore על־ישׁר, or rather עלי־ישׁר, is added; for the old editions, correct MSS, and e.g., also Soncin. 1488, present עלי (vid., Norzi). Hitzig incorrectly explains this, "against what is due" (ישׁר, as Pro 11:24); also Psa 94:20, עלי־חק does not mean κατὰ προστάγματος (Symmachus), but ἐπὶ προστάγματι (lxx and Theod.), on the ground of right = praetextu juris (Vatabl.). Thus עלי־ישׁר means here neither against nor beyond what is due, but: on the ground of honourable conduct, making this (of course mistakenly) a lawful title to punishment; Aquila, ἐπὶ εὐθύτητι, cf. Mat 5:10, ἕνεκεν δικαιοσύνης. Besides, for על after הכּה, the causal signification lies nearest Num 22:32, cf. Isa 1:5 (על־מה, on account of anything). If the power of punishment is abused to the punishing of the righteous, yea, even to the corporeal chastisement of the noble, and their straight, i.e., conscientious, firm, open conduct, is made a crime against them, that is not good—it is perversion of the idea of justice, and an iniquity which challenges the penal rectitude of the Most High (Ecc 5:7 [8]).


  Prov 17:27


  27 He that keepeth his words to himself hath knowledge,


  And the cool of temper is a man of understanding.


  The first line here is a variation of Pro 10:19. The phrase ידע דּעת (here and at Dan 1:4) means to possess knowledge (novisse); more frequently it is בּינה ידע, e.g., Pro 4:1, where ידע has the inchoative sense of noscere. In 27b the Kerı̂ is יקר־רוח. Jerome translates it pretiosi spiritus, the Venet. τίμιος τὸ πνεῦμα. Rashi glosses יקר here, as at Sa1 3:1, by מנוע (thus to be read after codd.), retentus spiritu; most interpreters remark that the spirit here comes into view as expressing itself in words. It is scarcely correct to say that יקר דּברים could designate one who is sparing in his words, but יקר־רוּח is, according to the fundamental conception of the verb יקר, gravis spiritu (Schultens), of a dignified, composed spirit; it is a quiet seriousness proceeding from high conscientiousness, and maintaining itself in self-control, which is designated by this word. But the Chethı̂b וקר־רוּח presents almost the same description of character. קר from קרר (of the same root as יקר) means to be firm, unmoveable, καρτερὸν εἶναι, hence to be congealed, frozen, cold (cf. frigus with rigere, rigor), figuratively to be cold-blooded, passionless, quiet, composed (Fl.); cf. post-bibl. קרת רוּח (Arab. ḳurrat‛ain), cooling = refreshing, ἀνάψυξις (Act 3:20).


  Whether we read יקר or קר, in any case we are not to translate rarus spiritu, which, apart from the impossibility of the expression, makes 27b almost a tautological repetition of the thought of 27a. The first line recommends bridling of the tongue, in contrast to inconsiderate and untimely talk; the second line recommends coldness, i.e., equanimity of spirit, in contrast to passionate heat.


  Prov 17:28


  Ver. 28 continues the same theme, the value of silence:


  Even a fool, when he keeps silence, is counted wise;


  When he shutteth his mouth, discreet.


  The subj. as well as the pred. of the first line avail for the second. אטם, obturare, occludere, usually of the closing the ear, is here transferred to the mouth. The Hiph. החרישׁ means mutum agere (cf. Arab. khrs, mutum esse), from חרשׁ, which, like κωφός, passes from the meaning surdus to that of mutus (Fl.). The words of Job 13:5, and also those of Alexander: si tacuisses sapiens mansisses, are applicable to fools. An Arab. proverb says, "silence is the covering of the stupid." In the epigrammatical hexameter,


  πᾶς τις ἀπαίδευτος φρονιμώτατός ἐστι σιωπῶν, the word σιωπῶν has the very same syntactical position as these two participles.


  Proverbs 18


  Prov 18:1


  This series of proverbs now turns from the fool to the separatist:


  The separatist seeketh after his own pleasure;


  Against all that is beneficial he showeth his teeth.


  The reflexive נפרד has here the same meaning as the Rabbinical פּרשׁ מן־הצּבּוּר, to separate oneself from the congregation, Aboth ii. 5; נפרד denotes a man who separates himself, for he follows his own counsel, Arab. mnfrd (mtfrrd) brâyh, or jḥys almḥḥl (seorsum ab aliis secedens). Instead of לתּאוה, Hitzig, after Jerome, adopts the emendation לתאנה, "after an occasion" (a pretext), and by נפרד thinks of one pushed aside, who, thrown into opposition, seeks to avenge himself. But his translation of 1b, "against all that is fortunate he gnasheth his teeth," shows how much the proverb is opposed to this interpretation. נפרד denotes one who willingly (Jdg 4:11), and, indeed, obstinately withdraws himself. The construction of יבקּשׁ with ל (also Job 10:6) is explained by this, that the poet, giving prominence to the object, would set it forward: a pleasure (תאוה, as Arab. hawan, unstable and causeless direction of the mind to something, pleasure, freak, caprice), and nothing else, he goes after who has separated himself (Fl.); the effort of the separatist goes out after a pleasure, i.e., the enjoyment and realization of such; instead of seeking to conform himself to the law and ordinance of the community, he seeks to carry out a separate view, and to accomplish some darling plan: libidinem sectatur sui cerebri homo. With this 1b accords. תּוּשׁיּה (vid., at Pro 2:7) is concretely that which furthers and profits. Regarding התגּלּע, vid., at Pro 17:14. Thus putting his subjectivity in the room of the common weal, he shows his teeth, places himself in fanatical opposition against all that is useful and profitable in the principles and aims, the praxis of the community from which he separates himself. The figure is true to nature: the polemic of the schismatic and the sectary against the existing state of things, is for the most part measureless and hostile.


  Prov 18:2


  2 The fool hath no delight in understanding;


  But only that his heart may reveal itself therein.


  The verb חפץ forms the fut. יחפּץ as well as יחפּץ; first the latter from חפץ, with the primary meaning, to bow, to bend down; then both forms as intransitive, to bend oneself to something, to be inclined to something, Arab. 'ṭf. (Fl.). תּבוּנה is here the intelligence which consists in the understanding of one's own deficiency, and of that which is necessary to meet it. The inclination of the fool goes not out after such intelligence, but (כּי אם־; according to Ben-Naphtali, כי־אם) only that his heart, i.e., the understanding which he thinks that he already possesses, may reveal itself, show itself publicly. He thinks thereby to show himself in his true greatness, and to render a weighty service to the world. This loquacity of the fool, proceeding from self-satisfaction, without self-knowledge, has already, Pro 12:23, and often, been reprimanded.


  Prov 18:3


  The group beginning with Pro 18:3 terminates in two proverbs (Pro 18:6 and Pro 18:7), related to the concluding verse of the foregoing:


  3 If a godless man cometh, then cometh also contempt;


  And together with disgrace, shame.


  J. D. Michaelis, and the most of modern critics, read רשׁע; then, contempt etc., are to be thought of as the consequences that follow godlessness; for that קלון means (Hitzig) disgracefulness, i.e., disgraceful conduct, is destitute of proof; קלון always means disgrace as an experience. But not only does the Masoretic text punctuate רשׁע, but also all the old translators, the Greek, Aramaic, and Latin, have done so. And is it on this account, because a coming naturally seems to be spoken of a person? The "pride cometh, then cometh shame," Pro 11:2, was in their recollection not less firmly, perhaps, than in ours. They read רשׁע, because בוּז does not fittingly designate the first of that which godlessness effects, but perhaps the first of that which proceeds from it. Therefore we adhere to the opinion, that the proverb names the fiends which appear in the company of the godless wherever he goes, viz., first בוז, contempt (Psa 31:19), which places itself haughtily above all due subordination, and reverence, and forbearance; and then, with the disgrace [turpitudo], קלון, which attaches itself to those who meddle with him (Isa 22:18), there is united the shame, הרפּה (Psa 39:9), which he has to suffer from him who has only always expected something better from him. Fleischer understands all the three words in the passive sense, and remarks, "עם־קלון חרפה, a more artificial expression for קלון וחרפה, in the Turkish quite common for the copula wāw, e.g., swylh ṭbrâk, earth and water, 'wrtylh âr, the man and the woman." But then the expression would be tautological; we understand בוז and חרפה of that which the godless does to others by his words, and קלון of that which he does to them by his conduct. By this interpretation, עם is more than the representative of the copula.


  Prov 18:4


  4 Deep waters are the words from a man's mouth,


  A bubbling brook, a fountain of wisdom.


  Earlier, we added to hominis the supplement sc. sapientis, but then an unnecessary word would be used, and that which is necessary omitted. Rather it might be said that אישׁ is meant in an ideal sense; but thus meant, אישׁ, like גּבר, denotes the valiant man, but not man as he ought to be, or the man of honour; and besides, a man may be a man of honour without there being said of him what this proverb expresses. Ewald comes nearer the case when he translates, "deep waters are the heart-words of many." Heart-words—what an unbiblical expression! The lxx, which translates λόγος ἐν καρδίᾳ, has not read דברי לב, but דבר בלב (as Pro 20:5, עצה בלב־). But that "of many" is certainly not a right translation, yet right in so far as אישׁ (as at Pro 12:14) is thought of as made prominent: the proverb expresses, in accordance with the form of narrative proverbs which present an example, what occurs in actual life, and is observed. Three different things are said of the words from a man's mouth: they are deep waters, for their meaning does not lie on the surface, but can be perceived only by penetrating into the secret motives and aims of him who speaks; they are a bubbling brook, which freshly and powerfully gushes forth to him who feels this flow of words, for in this brook there never fails an always new gush of living water; it is a fountain or well of wisdom, from which wisdom flows forth, and whence wisdom is to be drawn. Hitzig supposes that the distich is antithetic; מים עמקּים, or rather מי מעמקּים, "waters of the deep," are cistern waters; on the contrary, "a welling brook is a fountain of wisdom." But עמק means deep, not deepened, and deep water is the contrast of shallow water; a cistern also may be deep (cf. Pro 22:14), but deep water is such as is deep, whether it be in the ocean or in a ditch. 4b also does not suggest a cistern, for thereby it would be indicated that the description, דברי פי־אישׁ, is not here continued; the "fountain of wisdom" does not form a proper parallel or an antithesis to this subject, since this much rather would require the placing in contrast of deep and shallow, of exhausted (drained out) and perennial. And: the fountain is a brook, the well a stream—who would thus express himself! We have thus neither an antithetic nor a synonymous (lxx after the phrase ἀναπηδῶν, Jerome, Venet., Luth.), but an integral distich before us; and this leads us to consider what depths of thought, what riches of contents, what power of spiritual and moral advancement, may lie in the words of a man.


  Prov 18:5


  5 To favour the person of the godless is not good,


  And to oppress the righteous in judgment.


  As Pro 18:4 has one subject, so Pro 18:5 has one predicate. The form is the same as Pro 17:26. שׂאת פּני (cf. Pro 24:23), προσωποληψία, acceptio personae, is this, that one accepts the פני, i.e. the personal appearance of any one (πρόσωπον λαμβάνει), i.e., regards it as acceptable, respectable, agreeable, which is a thing in itself not wrong; but in a judge who ought to determine according to the facts of the case and the law, it becomes sinful partiality. הטּות, in a forensic sense, with the accus. of the person, may be regarded in a twofold way: either as a turning aside, מדּין, Isa 10:2, from following and attaining unto the right, or as an oppression, for the phrase הטּה משׁפּט [to pervert justice] (cf. Pro 17:23) is transferred to the person who experiences the oppression = perversion of the law; and this idea perhaps always underlies the expression, wherever, as e.g., Mal 3:5, no addition brings with it the other. Under Pro 17:15 is a fuller explanation of לא־טוב.


  Prov 18:6


  6 The lips of the fool engage in strife,


  And his mouth calleth for stripes.


  We may translate: the lips of the fool cause strife, for בּוא ב, to come with anything, e.g., Psa 66:13, is equivalent to bring it (to bring forward), as also: they engage in strife; as one says בּוא בדמים: to be engaged in bloodshed, Sa1 25:26. We prefer this intrant (ingerunt se), with Schultens and Fleischer. יבאוּ for תּבאנה, a synallage generis, to which, by means of a "self-deception of the language" (Fl.), the apparent masculine ending of such duals may have contributed. The stripes which the fool calleth for (קרא ל, like Pro 2:3) are such as he himself carries off, for it comes a verbis ad verbera. The lxx: his bold mouth calleth for death (פיו ההמה מות יקרא); למהלמות has, in codd. and old editions, the Mem raphatum, as also at 19:29; the sing. is thus מהלוּם, like מנוּל to מנעליו, for the Mem dagessatum is to be expected in the inflected מהלם, by the passing over of the ō into ǔ.


  Prov 18:7


  7 The mouth of the fool is to him destruction,


  And his lips are a snare to his soul.


  As Pro 18:6 corresponds to Pro 17:27 of the foregoing group, so this Pro 18:7 corresponds to Pro 17:28. Regarding מחתּה־לּו, vid., Pro 13:3. Instead of פי כּסיל, is to be written פּי־כסיל, according to Torath Emeth, p. 40, Cod. 1294, and old editions.


  Prov 18:8


  A pair of proverbs regarding the flatterer and the slothful:


  8 The words of the flatter are as dainty morsels,


  And they glide down into the innermost parts.


  An "analogy, with an epexegesis in the second member" (Fl.), which is repeated in Pro 26:22. Ewald, Bertheau, Hitzig, and others, are constrained to interpret המו as introducing a contrast, and in this sense they give to מתלהמים all kinds of unwarrantable meanings. Ewald translates: a burning (להם, cogn. להב), and offers next: as whispering (להם, cogn. רעם, נהם); Ch. B. Michaelis, Bertheau, and others: as sporting (להם, cogn. להה); Hitzig: like soft airs (להם, cogn. Arab. hillam, flaccus, laxus). All these interpretations are without support. The word להם has none of all these significations; it means, as the Arab. lahima warrants, deglutire. But Bttcher's explanation also: "as swallowed down, because spoken with reserve," proceeds, like those others, from the supposed syntactically fine yet false supposition, that 8b is an antithetic "dennoch" [tamen]. In that case the poet would have written והם ירדים (cf. והוא, as the beginning of a conditional clause, Pro 3:29; Pro 23:3). But והוא, והם, with the finite following, introduces neither here nor at Deu 33:3; Jdg 20:34; Psa 95:10, cf. Gen 43:23, a conditional clause. Thus 8b continues the clause 8a by one standing on the same line; and thus we do not need to invent a meaning for כמתלהמים, which forms a contrast to the penetrating into the innermost parts. The relation of the parts of the proverb is rightly given by Luther:


  The words of the slanderer are stripes,


  And they go through the heart of one.


  He interprets להם as transposed from הלם (Rashi and others); but stripes cannot be called מתלהמים—they are called, 6b, מהלמות. This interpretation of the word has always more support than that of Symmachus: ὡς ἀκέραιοι; Jerome: quasi simplicia; Aquila, xxvi. 22: γοητικοί; which last, as also that of Capellus, Clericus, and Schultens: quasi numine quodam afflata, seems to support itself on the Arab. âhm iv. inspirare. But in reality âhm does not mean afflare; it means deglutire, and nothing else. The Jewish lexicographers offer nothing worth considering; Kimchi's חלקים, according to which the Venet. translates μαλθακιζόμενοι, is fanciful; for the Talm. הלם, striking = hitting, suitable, standing well, furnishes no transition to "smooth" and "soft." Immanuel compares âhm = בלע; and Schultens, who is followed by Gesenius and others, has already, with perfect correctness, explained: tanquam quae avidissime inglutiantur. Thus also Fleischer: things which offer themselves to be eagerly gulped down, or which let themselves be thus swallowed. But in this way can one be truly just to the Hithpa.? The Arab. âlthm (stronger form, âltkm, according to which van Dyk translates mthl uḳam ḥlwt, like sweet morsels) means to swallow into oneself, which is not here appropriate. The Hithpa. will thus have here a passive signification: things which are greedily swallowed. Regarding נרגּן from רגן, vid., at Pro 16:28. המו refers to the words of the flatterer, and is emphatic, equivalent to aeque illa, etiam illa, or illa ipsa. ירד is here connected with the obj. accus. (cf. Pro 1:12) instead of with אל, Pro 7:27. חדרי, penetralia, we had already at Pro 7:27; the root-word is (Arab.) khdr, to seclude, to conceal, different from ḥdr, demittere, and ḥkhr (cogn. חזר), to finish, circumire. בּטן is the inner part of the body with reference to the organs lying there, which mediate not only the life of the body, but also that of the mind—in general, the internal part of the personality. The lxx does not translate this proverb, but has in its stead Pro 19:15, in a different version, however, from that it gives there; the Syr. and the Targ. have thereby been drawn away from the Hebr. text.


  Prov 18:9


  9 He also who showeth himself slothful in his business,


  Is a brother to him who proceedeth to destroy.


  The Hithpa. התרפּה signifies here, as at Pro 24:10, to show oneself slack, lazy, negligent. מלאכה is properly a commission for another, as a king has a messenger, ambassador, commissioner to execute it; here, any business, whether an undertaking in commission from another, or a matter one engages in for himself. He who shows himself slack therein, produces in his way, viz., by negligence, destruction, as truly as the בּעל משׁחית, who does it directly by his conduct. Thus one is named, who is called, or who has his own delight in it, to destroy or overthrow. Jerome, incorrectly limiting: sua opera dissipantis. Hitzig well compares Mat 12:30. In the variation, Pro 28:24, the destroyer is called אישׁ משׁחית, the connection of the words being adject.; on the contrary, the connection of בעל משׁחית is genit. (cf. Pro 22:24; Pro 23:2, etc.), for משׁחית as frequently means that which destroys = destruction. Von Hofmann (Schriftbew. ii. 2, 403) understands 'אישׁ מ of the street robber, 'בעל מ of the captain of robbers; but the designation for the latter must be 'שׂר מ, though at Kg1 11:24 he is called by the name שׂר גּדוּד. The form of the word in the proverb here is more original than at 38:24. There חבר [companion] is used, here אח [brother], a general Semitic name of him who, or of that which, is in any way related to another, cf. Job 30:29. Fleischer compares the Arab. proverb: âlshbht âkht alkhṭyât, scepticism is the sister of sin.


  Prov 18:10


  Two proverbs, of the fortress of faith, and of the fortress of presumption:


  10 A strong tower is the name of Jahve;


  The righteous runneth into it, and is high.


  The name of Jahve is the Revelation of God, and the God of Revelation Himself, the creative and historical Revelation, and who is always continually revealing Himself; His name is His nature representing itself, and therefore capable of being described and named, before all the Tetragramm, as the Anagramm of the overruling and inworking historical being of God, as the Chiffre of His free and all-powerful government in grace and truth, as the self-naming of God the Saviour. This name, which is afterwards interwoven in the name Jesus, is מגדּל־עז (Psa 61:4), a strong high tower bidding defiance to every hostile assault. Into this the righteous runneth, to hide himself behind its walls, and is thus lifted (perf. consec.) high above all danger (cf. ישׂגּב, Pro 29:25). רוּץ אל means, Job 15:26, to run against anything, רוץ, seq. acc., to invest, blockade anything, רוץ בּ, to hasten within; Hitzig's conjecture, ירוּם riseth up high, instead of ירוּץ, is a freak. רוץ בּ is speedily בוא בּ, the idea the same as Psa 27:5; Psa 31:21.


  Prov 18:11


  11 The possession of the righteous is his strong fort,


  And is like a high wall in his imagination.


  Line first = Pro 10:15. משׂכּית from שׂכה, Chald. סכה(whence after Megilla 14a, יסכּה, she who looks), R. שׂך, cogn. זך, to pierce, to fix, means the image as a medal, and thus also intellectually: image (conception, and particularly the imagination) of the heart (Psa 73:7), here the fancy, conceit; Fleischer compares (Arab.) tṣwwr, to imagine something to oneself, French se figurer. Translators from the lxx to Luther incorrectly think on שׂכך (סכך), to entertain; only the Venet. is correct in the rendering: ἐν φαντασίᾳ αὐτοῦ; better than Kimchi, who, after Ezr 8:12, thinks on the chamber where the riches delighted in are treasured, and where he fancies himself in the midst of his treasures as if surrounded by an inaccessible wall.


  Prov 18:12


  We place together Pro 18:12-19, in which the figure of a secure fortress returns:


  Prov 18:12


  This proverb is connected with the preceding of the rich man who trusts in his mammon.


  Before destruction the heat of man is haughty;


  And humility goeth before honour.


  Line first is a variation of Pro 16:18, and line second is similar to Pro 15:33.


  Prov 18:13


  13 If one giveth an answer before he heareth,


  It is to him as folly and shame.


  The part. stands here differently from what it does at Pro 13:18, where it is subj., and at Pro 17:14, where it is pred. of a simple sentence; it is also here, along with what appertains to it in accordance with the Semitic idiom, subj. to 13b (one who answers ... is one to whom this...); but, in accordance with our idiom, it becomes a hypothetical antecedent. For "to answer" one also uses השׁיב without addition; but the original full expression is השׁיב דּבר, reddere verbum, referre dictum (cf. ענה דּבר, Jer 44:20, absol. in the cogn., Pro 15:28); דבר one may not understand of the word to which, but of the word with which, the reply is made. היא לו comprehends the meaning: it avails to him (ducitur ei), as well as it reaches to him (est ei). In Agricola's Fnfhundert Sprchen this proverb is given thus: Wer antwortet ehe er hret, der zaiget an sein torhait und wirdt ze schanden [he who answers before he hears shows his folly, and it is to him a shame]. But that would require the word to be יבושׁ, pudefiet; (היא לו) כּלמּה means that it becomes to him a ground of merited disgrace. "כּלמּה, properly wounding, i.e., shame (like atteinte son honneur), from כּלם (cogn. הלם), to strike, hit, wound" (Fl.). Sirach (11:8) warns against such rash talking, as well as against the rudeness of interrupting others.


  Prov 18:14


  14 The spirit of a man beareth his sickness;


  But a broken spirit, who can bear it?


  The breath of the Creator imparting life to man is spoken of as spiritus spirans, רוּח (רוּח חיּים), and as spiritus spiratus, נפשׁ (נפשׁ חיּה); the spirit (animus) is the primary, and the soul (anima) the secondary principle of life; the double gender of רוח is accounted for thus: when it is thought of as the primary, and thus in a certain degree (vid., Psychol. p. 103ff.) the manly principle, it is mas. (Gen 6:3; Psa 51:12, etc.). Here the change of gender is in the highest degree characteristic, and אישׁ also is intentionally used (cf. Sa1 26:15) instead of אדם, 16a: the courageous spirit of a man which sustains or endures (כּלכּל R. כל, comprehendere, prehendere; Luther, "who knows how to contain himself in his sufferings;" cf. Psa 51:12, "may the free Spirit hold me") the sickness [Siechthum] (we understand here "siech" in the old meaning = sick) with self-control, is generis masculini; while, on the contrary, the רוּח נכאה (as Pro 15:13; Pro 17:22), brought down from its manliness and superiority to disheartened passivity, is genere feminino (cf. Psa 51:12 with Pro 18:19). Fleischer compares the Arab. proverb, thbât âlnfs bâlghdhâ thbât alrwh balghnâ, the soul has firmness by nourishment, the spirit by music.


  The question מי ישּׂאנּה is like Mar 9:50 : if the salt becomes tasteless, wherewith shall one season it? There is no seasoning for the spice that has become insipid. And for the spirit which is destined to bear the life and fortune of the person, if it is cast down by sufferings, there is no one to lift it up and sustain it. But is not God the Most High the lifter up and the bearer of the human spirit that has been crushed and broken? The answer is, that the manly spirit, 14a, is represented as strong in God; the discouraged, 14b, as not drawing from God the strength and support he ought to do. But passages such as Isa 66:2 do not bring it near that we think of the רוח נכאה as alienated from God. The spirit is נשׂא, the bearer of the personal and natural life with its functions, activities, and experiences. If the spirit is borne down to powerless and helpless passivity, then within the sphere of the human personality there is no other sustaining power that can supply its place.


  Prov 18:15


  15 The heart of a man of understanding gaineth knowledge,


  And the ear of the wise seeketh after knowledge.


  נבון may be also interpreted as an adj., but we translate it here as at Pro 14:33, because thus it corresponds with the parallelism; cf. לב צדּיק, Pro 15:28, and לב חכם, Pro 16:23, where the adject. interpretation is excluded. The gaining of wisdom is, after Pro 17:16, referred to the heart: a heart vigorous in embracing and receiving it is above all necessary, and just such an one possesses the נבון, which knows how to value the worth and usefulness of such knowledge. The wise, who are already in possession of such knowledge, are yet at the same time constantly striving to increase this knowledge: their ear seeks knowledge, eagerly asking where it is to be found, and attentively listening when the opportunity is given of מצא, obtaining it.


  Prov 18:16


  16 The gift of a man maketh room for him,


  And bringeth him before the great.


  That מתּן may signify intellectual endowments, Hitzig supposes, but without any proof for such an opinion. Intellectual ability as the means of advancement is otherwise designated, Pro 22:29. But Hitzig is right in this, that one mistakes the meaning of the proverb if he interprets מתן in the sense of שׂחד (vid., at Pro 17:8): mtn is an indifferent idea, and the proverb means that a man makes free space, a free path for himself, by a gift, i.e., by this, that he shows himself to be agreeable, pleasing where it avails, not niggardly but liberal. As a proverb expresses it:


  Mit dem Hut in der Hand


  Kommt man durchs ganze Land


  [with hat in hand one goes through the whole land], so it is said here that such liberality brings before the great, i.e., not: furnishes with introductions to them; but helps to a place of honour near the great, i.e., those in a lofty position (cf. לפני, Pro 22:29; עם, Psa 113:8). It is an important part of practical wisdom, that by right liberality, i.e., by liberal giving where duty demands it, and prudence commends it, one does not lose but gains, does not descend but rises; it helps a man over the difficulties of limited, narrow circumstances, gains for him affection, and helps him up from step to step. The ā of מתּן is, in a singular way (cf. מתּנה, מתּנת), treated as unchangeable.


  Prov 18:17


  17 He that is first in his controversy is right;


  But there cometh another and searcheth him thoroughly -


  an exhortation to be cautious in a lawsuit, and not to justify without more ado him who first brings forward his cause, and supports it by reasons, since, if the second party afterwards search into the reasons of the first, they show themselves untenable. הראשׁון בּריבו are to be taken together; the words are equivalent to אשׁר יבא בריבו בראשׁונה: qui prior cum causa sua venit, i.e., eam ad judicem defert (Fl.). הראשׁון may, however, also of itself alone be qui prior venit; and בריבו will be taken with צדיק: justus qui prior venit in causa sua (esse videtur). The accentuation rightly leaves the relation undecided. Instead of יבא (יבא) the Kerı̂ has וּבא, as it elsewhere, at one time, changes the fut. into the perf. with ו (e.g., Pro 20:4; Jer 6:21); and, at another time, the perf. with ו into the fut. (e.g., Psa 10:10; Isa 5:29). But here, where the perf. consec. is not so admissible, as Pro 6:11; Pro 20:4, the fut. ought to remain unchanged. רעהוּ is the other part, synon. with בעל דין חברו, Sanhedrin 7b, where the אזהרה לבית־דין (admonition for the court of justice) is derived from Deu 1:16, to hear the accused at the same time with the accuser, that nothing of the latter may be adopted beforehand. This proverb is just such an audiatur et altera pars. The status controversiae is only brought fairly into the light by the hearing of the altera pars: then comes the other and examines him (the first) to the very bottom. חקר, elsewhere with the accus. of the thing, e.g., ריב ,., thoroughly to search into a strife, Job 29:16, is here, as at Job 28:11, connected with the accus. of the person: to examine or lay bare any one thoroughly; here, so that the misrepresentations of the state of the matter might come out to view along with the reasons assigned by the accuser.


  Prov 18:18


  18 The lot allayeth contentions,


  And separateth between the mighty,


  i.e., erects a partition wall between them—those contending (הפריד בּין, as at Kg2 2:11, cf. Arab. frḳ byn); עצוּמים are not opponents who maintain their cause with weighty arguments (עצּמות, Isa 41:21), qui argumentis pollent (vid., Rashi), for then must the truth appear in the pro et contra; but mighty opponents, who, if the lot did not afford a seasonable means of reconciliation, would make good their demands by blows and by the sword (Fl.). Here it is the lot which, as the judgment of God, brings about peace, instead of the ultima ratio of physical force. The proverb refers to the lot what the Epistle to the Heb; Heb 6:16, refers to the oath, vid., at Pro 16:33. Regarding מדינים and its altered forms, vid., p. 145.


  Prov 18:19


  19 A brother toward whom it has been acted perfidiously resists more than a strong tower;


  And contentions are like the bar of a palace.


  Luther rightly regarded the word נושׁע, according to which the lxx, Vulg., and Syr. translated frater qui adjuvatur a fratre, as an incorrect reading; one would rather expect אח מושׁיע, "a brother who stands by," as Luther earlier translated; and besides, נושׁע does not properly mean adjuvari, but salvari. His translation -


  Ein verletzt Bruder helt herter denn eine feste Stad,


  Und Zanck helt herter, denn rigel am Palast


  [a brother wounded resisteth more than a strong city, and strife resisteth more than bolts in the palace], is one of his most happy renderings. מקּרית־עז in itself only means ὑπὲρ πόλιν ὀχυράν (Venet.); the noun-adjective (cf. Isa 10:10) to be supplied is to be understood to עז: עז הוּא or קשׁה הוא (Kimchi). The Niph. נפשׁע occurs only here. If one reads נפשׁע, then it means one who is treated falsely = נפשׁע בּו, like the frequently occurring קמי, my rising up ones = קמים עלי, those that rise up against me; but Codd. (Also Baer's Cod. jaman.) and old editions have נפשׁע, which, as we have above translated, gives an impersonal attributive clause; the former: frater perfidiose tractatus (Fl.: mala fide offensus); the latter: perfide actum est, scil. בּו in eum = in quem perfide actum. אח is, after Pro 17:17, a friend in the highest sense of the word; פשׁע means to break off, to break free, with ב or על of him on whom the action terminates. That the פּשׁע is to be thought of as אח of the אח נפשׁע is obvious; the translation, "brothers who break with one another" (Gesen.), is incorrect: אח is not collective, and still less is נפשׁע a reciprocum. The relation of אח is the same as that of אלּוּף, Pro 16:28. The Targum (improving the Peshito) translates אחא דמת עוי מן אחוי, which does not mean: a brother who renounces (Hitzig), but who is treated wickedly on the part of, his brother. That is correct; on the contrary, Ewald's "a brother resists more than..." proceeds from a meaning of פשׁע which it has not; and Bertheau gives, with Schultens, an untenable reflexive meaning to the Niph. (which as denom. might mean "covered with crime," Venet. πλημμεληθείς), and, moreover, one that is too weak, for he translates, "a brother is more obstinate then...." Hitzig corrects אחז פּשׁע, to shut up sin = to hold it fettered; but that is not correct Heb. It ought to be עצר, כּבשׁ, or רדות. In 19a the force of the substantival clause lies in the מן (more than, i.e., harder = more difficult to be gained), and in 19b in the כּ; cf. Mic 7:4, where they are interchanged. The parallelism is synonymous: strifes and lawsuits between those who had been friends form as insurmountable a hindrance to their reconciliation, are as difficult to be raised, as the great bars at the gate of a castle (Fl.). The point of comparison is not only the weight of the cross-beam (from ברח, crosswise, across, to go across the field), but also the shutting up of the access. Strife forms a partition wall between such as once stood near each other, and so much thicker the closer they once stood.


  With Pro 18:19, the series of proverbs which began with that of the flatterer closes. The catchword אח, which occurred at its commencement, 9b, is repeated at its close, and serves also as a landmark of the group following Pro 18:20-24. The proverb of the breach of friendship and of contentions is followed by one of the reaction of the use of the tongue on the man himself.


  Prov 18:20


  With Pro 18:19, the series of proverbs which began with that of the flatterer closes. The catchword אח, which occurred at its commencement, 9b, is repeated at its close, and serves also as a landmark of the group following Pro 18:20-24. The proverb of the breach of friendship and of contentions is followed by one of the reaction of the use of the tongue on the man himself.


  Prov 18:20


  20 Of the fruit which a man's mouth bringeth is his heart satisfied;


  By the revenue of his lips is he filled.


  He will taste in rich measure of the consequences not merely of the good (Pro 12:14, cf. Pro 13:2), but of whatever he has spoken. This is an oxymoron like Mat 15:11, that not that which goeth into the mouth, but that which cometh out of it, defileth a man. As at Joh 4:34 the conduct of a man, so here his words are called his βρῶμα. Not merely the conduct (Pro 1:31; Isa 3:10), but also the words are fruit-bringing; and not only do others taste of the fruit of the words as of the actions of a man, whether they be good or bad, but above all he himself does so, both in this life and in that which is to come.


  Prov 18:21


  21 Death and life are in the power of the tongue;


  And whoever loveth it shall eat its fruit.


  The hand, יד, is so common a metaphor for power, that as here a hand is attributed to the tongue, so e.g., Isa 47:14 to the flame, and Psa 49:16 to Hades. Death and life is the great alternative which is placed, Deu 30:15, before man. According as he uses his tongue, he falls under the power of death or attains to life. All interpreters attribute, 21b, ואהביה to the tongue: qui eam (linguam) amant vescentur (יאכל, distrib. sing., as Pro 3:18, Pro 3:35, etc.) fructu ejus. But "to love the tongue" is a strange and obscure expression. He loves the tongue, says Hitzig, who loves to babble. Euchel: he who guards it carefully, or: he who takes care of it, i.e., who applies himself to right discourse. Combining both, Zckler: who uses it much, as εὐλογῶν or κακολογῶν. The lxx translates, οἱ κρατοῦντες αὐτῆς, i.e., אחזיה; but אחז means prehendere and tenere, not cohibere, and the tongue kept in restraint brings forth indeed no bad fruit, but it brings no fruit at all. Why thus? Does the suffix of ואהביה, perhaps like Pro 8:17, Chethı̂b, refer to wisdom, which, it is true, is not named, but which lies everywhere before the poet's mind? At Pro 14:3 we ventured to make חכמה the subject of 3b. Then 21b would be as a miniature of Pro 8:17-21. Or is ואהביה a mutilation of ואהב יהוה: and he who loves Jahve (Psa 97:10) enjoys its (the tongue's) fruit?


  Prov 18:22


  22 Whatso hath found a wife hath found a good thing,


  And hath obtained favour from Jahve.


  As ואהביה, 21b, reminds us of Pro 8:17, so here not only 22b, but also 22a harmonizes with Pro 8:35 (cf. Pro 12:2). A wife is such as she ought to be, as Pro 18:14, אישׁ, a man is such as he ought to be; the lxx, Syr., Targ., and Vulgate supply bonam, but "gnomic brevity and force disdains such enervating adjectives, and cautious limitations of the idea" (Fl.). Besides, אשׁה טובה in old Hebr. would mean a well-favoured rather than a good-dispositioned wife, which later idea is otherwise expressed, Pro 19:14; Pro 31:10. The Venet. rightly has γυναῖκα, and Luther ein Ehefraw, for it is a married woman that is meant. The first מצא is perf. hypotheticum, Gesen. 126, Anm. 1. On the other hand, Ecc 7:26, "I found, מוצא אני, more bitter than death the woman," etc.; wherefore, when in Palestine one married a wife, the question was wont to be asked: או מוצא מצא, has he married happily (after מצא of the book of Proverbs) or unhappily (after מוצא of Ecclesiastes) (Jebamoth 63b)?


  The lxx adds a distich to Pro 18:22, "He that putteth away a good wife putteth away happiness; and he that keepeth an adulteress, is foolish and ungodly." He who constructed this proverb [added by the lxx] has been guided by מצא to מוציא (Ezr 10:3); elsewhere ἐκβάλλειν (γυναῖκα), Gal 4:30, Sir. 28:15, is the translation of גּרשׁ. The Syr. has adopted the half of that distich, and Jerome the whole of it. On the other hand, Pro 18:23, Pro 18:24, and Pro 19:1-2, are wanting in the lxx. The translation which is found in some Codd. is that of Theodotion (vid., Lagarde).


  Prov 18:23


  23 The poor uttereth suppliant entreaties;


  And the rich answereth rudenesses.


  The oriental proverbial poetry furnishes many parallels to this. It delights in the description of the contrast between a suppliant poor man and the proud and avaricious rich man; vid., e.g., Samachschari's Goldene Halsbnder, No. 58. תּחנוּנים, according to its meaning, refers to the Hithpa. התחנּן, misericordiam alicujus pro se imploravit; cf. the old vulgar "barmen," i.e., to seek to move others to Erbarmen [compassion] (רחמים). עזּות, dura, from עז (synon. קשׁה), hard, fast, of bodies, and figuratively of an unbending, hard, haughty disposition, and thence of words of such a nature (Fl.). Both nouns are accus. of the object, as Job 40:27, תחנונים with the parallel רכּות. The proverb expresses a fact of experience as a consolation to the poor to whom, if a rich man insults him, nothing unusual occurs, and as a warning to the rich that he may not permit himself to be divested of humanity by mammon. A hard wedge to a hard clod; but whoever, as the Scripture saith, grindeth the poor by hard stubborn-hearted conduct, and grindeth his bashful face (Isa 3:15), challenges unmerciful judgment against himself; for the merciful, only they shall obtain mercy, αὐτοὶ ἐλεηθήσονται (Mat 5:7).


  Prov 18:24


  24 A man of many friends cometh off a loser;


  But there is a friend more faithful than a brother.


  Jerome translates the commencing word by vir, but the Syr., Targ. by אית, which is adopted by Hitzig, Bttcher, and others. But will a German poet use in one line "itzt" [same as jetzt = now], and in the next "jetzt"? and could the Hebrew poet prefer to ישׁ its rarer, and her especially not altogether unambiguous form אישׁ (cf. to the contrary, Ecc 7:15)? We write אישׁ, because the Masora comprehends this passage, with Sa2 14:19; Mic 6:10, as the סבירין ישׁ 'ג, i.e., as the three, where one ought to expect ישׁ, and is thus exposed to the danger of falling into error in writing and reading; but erroneously אשׁ is found in all these three places in the Masora magna of the Venetian Bible of 1526; elsewhere the Masora has the defectiva scriptio with like meaning only in those two other passages. While אישׁ = ישׁ, or properly ישׁ, with equal possibility of אשׁ, and it makes no material difference in the meaning of 24a whether we explain: there are friends who serve to bring one to loss: or a man of many friends comes to loss,—the inf. with ל is used in substantival clauses as the expression of the most manifold relations, Gesen. 132, Anm. 1 (cf. at Hab 1:17), here in both cases it denotes the end, as e.g., Psa 92:8, to which it hastens with many friends, or with the man of many friends. It is true that אישׁ (like בּעל) is almost always connected only with genitives of things; but as one says אישׁ אלהים: a man belongs to God, so may one also say אישׁ רעים: a man belongs to many friends; the common language of the people may thus have named a man, to whom, because he has no definite and decided character, the rule that one knows a man by his friends is not applicable, a so-called every-man's-friend, or all-the-world's-friend. Theodotion translates ἀνὴρ ἑταιριῶν τοῦ ἑταιρεύσασθαι; and thus also the Syr., Targ., and Jerome render (and among the moderns, Hitzig) התרעע as reflexive in the sense of to cherish social intercourse; but this reflexive is התרעה, Pro 22:24. That התרועע is either Hithpa. of רוּע, to exult, Psa 60:10; 65:14, according to which the Venet. translates (contrary to Kimchi) ὥστε ἀλαλάζειν: such an one can exult, but which is not true, since, according to 24b, a true friend outweighs the many; or it is Hithpa. of רעע, to be wicked, sinful (Fl.: sibi perniciem paraturus est); or, which we prefer, warranted by Isa 24:19, of רעע, to become brittle (Bttcher and others)—which not only gives a good sense, but also a similar alliteration with רעים, as Pro 3:29; Pro 13:20. In contradistinction to רע, which is a general, and, according to the usage of the language (e.g., 17b), a familiar idea, the true friend is called, in the antithetical parallel member, אהב (Pro 27:6); and after Pro 17:17, דּבק מאח, one who remains true in misfortune. To have such an one is better than to have many of the so-called friends; and, as appears from the contrast, to him who is so fortunate as to have one such friend, there comes a blessing and safety. Immanuel has given the right explanation: "A man who sets himself to gain many friends comes finally to be a loser (סופו להשּׁבר), for he squanders his means, and is impoverished in favour of others." And Schultens: At est amicus agglutinatus prae fratre. Rarum et carum esse genus insinuatur, ac proinde intimam illam amicitiam, quae conglutinet compingatque corda, non per multos spargendam, sed circumspecte et ferme cum uno tantum ineundam. Thus closes this group of proverbs with the praise of friendship deepened into spiritual brotherhood, as the preceding, Pro 18:19, with a warning against the destruction of such a relation by a breach of trust not to be made good again.


  Proverbs 19


  Prov 19:1


  The plur. רעים, Pro 18:24, is emphatic and equivalent to רעים רבּים. The group Pro 19:1-4 closes with a proverb which contains this catchword. The first proverb of the group comes by שׂפתיו into contact with Pro 18:20, the first proverb of the preceding group.


  1 Better a poor man walking in his innocence,


  Than one with perverse lips, and so a fool.


  The contrast, Pro 28:6, is much clearer. But to correct this proverb in conformity with that, as Hitzig does, is unwarrantable. The Syr., indeed, translates here as there; but the Chald. assimilates this translation to the Heb. text, which Theodotion, and after him the Syro-Hexapl., renders by ὑπὲρ στρεβλόχειλον ἄφρονα. But does 1a form a contrast to 1b? Fleischer remarks: "From the contrast it appears that he who is designated in 1b must be thought of as עשׁיר" [rich]; and Ewald, "Thus early the ideas of a rich man and of a fool, or a despiser of God, are connected together." Saadia understands כסיל [a fool], after Job 31:24, of one who makes riches his כּסל [confidence]. Euchel accordingly translates: the false man, although he builds himself greatly up, viz., on his riches. But כסיל designates the intellectually slothful, in whom the flesh overweighs the mind. And the representation of the rich, which, for 1b certainly arises out of 1a, does not amalgamate with כסיל htiw , but with עקּשׁ שׂפתיו. Arama is on the right track, for he translates: the rich who distorts his mouth, for he gives to the poor suppliant a rude refusal. Better Zckler: a proud man of perverse lips and haughty demeanour. If one with haughty, scornful lips is opposed to the poor, then it is manifestly one not poor who thinks to raise himself above the poor, and haughtily looks down on him. And if it is said that, in spite of this proud demeanour, he is a fool, then this presents the figure of one proud of his wealth, who, in spite of his emptiness and nequitia, imagines that he possesses a greatness of knowledge, culture, and worth corresponding to the greatness of his riches. How much better is a poor man than such an one who walketh (vid., on תּם, vol. i, p. 79) in his innocence and simplicity, with his pure mind wholly devoted to God and to that which is good!—his poverty keeps him in humility which is capable of no malicious conduct; and this pious blameless life is of more worth than the pride of wisdom of the distinguished fool. There is in contrast to עקּשׁוּת a simplicity, ἁπλότης, of high moral worth; but, on the other side, there is also a simplicity which is worthless. This is the connecting thought which introduces the next verse.


  Prov 19:2


  2 The not-knowing of the soul is also not good,


  And he who hasteneth with the legs after it goeth astray.


  Fleischer renders נפשׁ as the subj. and לא־טוב as neut. pred.: in and of itself sensual desire is not good, but yet more so if it is without foresight and reflection. With this explanation the words must be otherwise accentuated. Hitzig, in conformity with the accentuation, before us: if desire is without reflection, it is also without success. But where נפשׁ denotes desire or sensuality, it is always shown by the connection, as e.g., Pro 23:2; here דּעת, referring to the soul as knowing (cf. Psa 139:14), excludes this meaning. But נפשׁ is certainly gen. subjecti; Luzzatto's "self-knowledge" is untenable, for this would require דעת נפשׁו; Meri rightly glosses נפשׁ דעת by שׂכל. After this Zckler puts Hitzig's translation right in the following manner: where there is no consideration of the soul, there is no prosperity. But that also is incorrect, for it would require אין־טוב; לא־טוב is always pred., not a substantival clause. Thus the proverb states that בלא־דעת נפשׁ is not good, and that is equivalent to היות בלא־דעת נפשׁ (for the subject to לא־טוב is frequently, as e.g., Pro 17:26; Pro 18:5, an infinitive); or also: בלא־דעת נפשׁ is a virtual noun in the sense of the not-knowing of the soul; for to say לא־דעת was syntactically inadmissible, but the expression is בלא־דעת, not בּלי דעת (בּבלי), because this is used in the sense unintentionally or unexpectedly. The גּם which begins the proverb is difficult. If we lay the principal accent in the translation given above on "not good," then the placing of גם first is a hyperbaton similar to that in Pro 17:26; Pro 20:11; cf. אך, Pro 17:11; רק, Pro 13:10, as if the words were: if the soul is without knowledge, then also (eo ipso) it is destitute of anything good. But if we lay the principal accent on the "also," then the meaning of the poet is, that ignorance of the soul is, like many other things, not good; or (which we prefer without on that account maintaining the original connection of Pro 19:1 and Pro 19:2), that as on the one side the pride of wisdom, so on the other ignorance is not good. In this case גם belongs more to the subject than to the predicate, but in reality to the whole sentence at the beginning of which it stands. To hasten with the legs (אץ, as Pro 28:20) means now in this connection to set the body in violent agitation, without direction and guidance proceeding from the knowledge possessed by the soul. He who thus hastens after it without being intellectually or morally clear as to the goal and the way, makes a false step, goes astray, fails (vid., Pro 8:36, where חטאי is the contrast to מצאי).


  Prov 19:3


  3 The foolishness of a man overturneth his way,


  And his heart is angry against Jahve.


  Regarding סלף, vid., at Pro 11:3; also the Arab. signification "to go before" proceeds from the root conception pervertere, for first a letting precede, or preceding (e.g., of the paying before the delivery of that which is paid for: salaf, a pre-numbering, and then also: advanced money), consisting in the reversal of the natural order, is meant. The way is here the way of life, the walking: the folly of a man overturns, i.e., destroys, his life's-course; but although he is himself the fabricator of his own ruin, yet the ill-humour (זעף, aestuare, vid., at Psa 11:6) of his heart turns itself against God, and he blames (lxx essentially correct: αἰτιᾶται) God instead of himself, viz., his own madness, whereby he has turned the grace of God into lasciviousness, cast to the winds the instruction which lay in His providences, and frustrated the will of God desiring his good. A beautiful paraphrase of this parable is found at Sir. 15:11-20; cf. Lam 3:39.


  Prov 19:4


  4 Wealth bringeth many friends;


  But the reduced—his friend separateth himself.


  The very same contrast, though otherwise expressed, we had at Pro 14:20. Regarding הון, vid., vol. i, p. 63. דל is the tottering, or he who has fallen into a tottering condition, who has no resources, possesses no means. The accentuation gives Mugrash to the word (according to which the Targ. translates), for it is not the subject of יפּרד: the reduced is separated (pass. Niph.) by his misfortunes, or must separate himself (reflex. Niph.) from his friend (מרעהוּ, as Ecc 4:4, prae socio suo); but subject of the virtual pred. מרעהוּ יפּרד: the reduced—his friend (מרעהו, as Pro 19:7) separates himself, i.e., (according to the nature of the Semitic substantival clause) he is such (of such a fate) that his friend sets himself free, whereby ממּנּוּ may be omitted as self-obvious; נפרד means one who separates himself, Pro 18:1. If we make דל the subject of the separatur, then the initiative of the separation from the friend is not expressed.


  Prov 19:5


  In Pro 19:5 and Pro 19:9 we have the introductory proverb of two groups, the former of which, in its close as well as its beginning, cannot be mistaken.


  5 A lying witness remaineth not unpunished;


  And he who breathes out lies escapeth not.


  Regarding יפיח, vid., vol. i, p. 148: as here we read it of false witness at Pro 6:19; Pro 14:5, Pro 14:25. לא ינּקה occurs four times before, the last of which is at Pro 17:5. The lxx elsewhere translates יפיח כזבים by ἐκκαίειν ψευδῆ, to kindle lies; but here by ὁ δὲ ἐκαλῶν ἀδίκως, and at Pro 19:9 by ὃς δ ̓ ἂν ἐκκαύσῃ κακίαν, both times changing only because ψευδής goes before, and instead of ψευδῆ, the choice of a different rendering commended itself.


  Prov 19:6


  6 Many stroke the cheeks of the noble;


  And the mass of friends belongeth to him who gives.


  The phrase 'חלּות פּני פל signifies to stroke the face of any one, from the fundamental meaning of the verb חלה, to rub, to stroke, Arab. khala, with which the Heb., meaning to be sick, weak (viribus attritum esse), and the Arabic: to be sweet (properly laevem et politum, glabrum esse, or palatum demulcere, leniter stringere, contrast asperum esse ad gustum), are connected (Fl.). The object of such insinuating, humble suing for favour is the נדיב (from נדב, instigare), the noble, he who is easily incited to noble actions, particularly to noble-mindedness in bestowing gifts and in doing good, or who feels himself naturally impelled thereto, and spontaneously practises those things; cf. the Arab. krym, nobilis and liberalis (Fl.), and at Job 21:28; parall. אישׁ מתּן, a man who gives willingly, as אישׁ חמה, Pro 15:18, one who is easily kindled into anger. Many (רבּים, as Job 11:19) stroke the face of the liberal (Lat. caput mulcent or demulcent); and to him who gives willingly and richly belongs כל־הרע, the mass (the totality) of good friends, cf. Pro 15:17; there the art. of הרע, according to the manner of expression of the Arab. grammarians, stood for "the exhaustion of the characteristic properties of the genus": the friend who corresponds to the nature (the idea) of such an one; here it stands for "the comprehension of the individuals of the genus;" all that is only always friend. It lies near with Ewald and Hitzig to read וכלּה רע (and every one is friend...) (כלּה = כלּו, as Jer 8:10, etc.); but why could not כל־הרע be used as well as כל־האדם, perhaps with the sarcastic appearance which the above translation seeks to express? The lxx also had וכל הרע in view, which it incorrectly translates πᾶς δὲ ὁ κακός, whereby the Syr. and the Targ. are led into error; but מתּן is not one and the same with שׂחד, vid., Pro 18:6. On the contrary, there certainly lies before us in Pro 19:7 a mutilated text. The tristich is, as we have shown, vol. i, p. 15, open to suspicion; and the violence which its interpretation needs in order to comprehend it, as a formal part of 7ab, places it beyond a doubt, and the lxx confirms it that 7c is the remainder of a distich, the half of which is lost.


  Prov 19:7


  7ab. We thus first confine our attention to these two lines -


  All the brethren of the poor hate him;


  How much more do his friends withdraw themselves from him?


  Regarding אף כּי, quanto magis, vid., at Pro 11:31; Pro 15:11; Pro 17:7. In a similar connection Pro 14:20 spake of hatred, i.e., the cooling of love, and the manifesting of this coldness. The brethren who thus show themselves here, unlike the friend who has become a brother, according to Pro 17:17, are brothers-german, including kindred by blood relation. כּל has Mercha, and is thus without the Makkeph, as at Psa 35:10 (vid., the Masora in Baer's Liber Psalmorum, 1861, p. 133). Kimchi (Michlol 205a), Norzi, and others think that cāl (with קמץ רחב) is to be read as at Isa 40:12, where כּלו is a verb. But that is incorrect. The case is the same as with את, Pro 3:12; Psa 47:5; Psa 60:2. As here ě with Mercha remains, so ǒ with Mercha in that twice occurring כּלו; that which is exceptional is this, that the accentuated כל is written thus twice, not as the usual כּל, but as כּל with the Makkeph. The ground of the exception lies, as with other peculiarities, in the special character of metrical accentuation; the Mercha represents the place of the Makkeph, and ā thus remains in the unchanged force of a Kametz-Chatuph. The plur. רחקוּ does not stamp מרעהוּ as the defectively written plur.; the suffix ēhu is always sing., and the sing. is thus, like הרע, 6b, meant collectively, or better: generally (in the sense of kind), which is the linguistic usage of these two words, Sa1 30:26; Job 42:10. But it is worthy of notice that the Masoretic form here is not מרעהוּ, but mמרעהוּ, with Sheva. The Masora adds to it the remark לית, and accordingly the word is thus written with Sheva by Kimchi (Michlol 202a and Lex. under the word רעה), in Codd., and older editions. The Venet., translating by ἀπὸ τοῦ φίλου αὐτοῦ, has not noticed that. But how? Does the punctuation מרעהו mean that the word is here to be derived from מרע, maleficus? Thus understood, it does not harmonize with the line of thought. From this it is much more seen that the punctuation of the inflected מרע, amicus, fluctuates. This word מרע is a formation so difficult of comprehension, that one might almost, with Olshausen, 210; Bttcher, 794; and Lagarde, regard the מ as the partitive מן, like the French des amis (cf. Eurip. Med. 560: πένητα φεύγει πᾶς τις ἐκποδὼν φίλος), or: something of friend, a piece of friend, while Ewald and others regard it as possible that מרע is abbreviated from מרעה. The punctuation, since it treats the Tsere in מרעהו, 4b


  (Note: In vol. i. p. 266, we have acknowledged מרעהו, from מרע, friend, only for Pro 19:7, but at Pro 19:4 we have also found amicus ejus more probable than ab amico suo (= מן רעהו).) and elsewhere, as unchangeable, and here in מרעהו as changeable, affords proof that in it also the manner of the formation of the word was incomprehensible.


  Seeking after words which are vain.


  7c. If now this line belongs to this proverb, then מרדּף must be used of the poor, and לא־המּה, or לו־המּה (vid., regarding the 15 Kers, לּו for לא, at Psa 100:3), must be the attributively nearer designation of the אמרים. The meaning of the Kerı̂ would be: he (the poor man) hunts after mere words, which—but no actions corresponding to them—are for a portion to him. This is doubtful, for the principal matter, that which is not a portion to him, remains unexpressed, and the לו־המּה eht [to him they belong] affords only the service of guarding one against understanding by the אמרים the proper words of the poor. This service is not in the same way afforded by לא המּה they are not; but this expression characterizes the words as vain, so that it is to be interpreted according to such parallels as Hos 12:2 : words which are not, i.e., which have nothing in reality corresponding to them, verba nihili, i.e., the empty assurances and promises of his brethren and friends (Fl.). The old translators all read לא, and the Syr. and Targ. translate not badly: מלּוי לא שׁריר; Symmachus, ῥήσεσιν ἀνυπάρκτοις. The expression is not to be rejected: לא היה sometimes means to come to לא, i.e., to nothing, Job 6:21; Eze 21:32, cf. Isa 15:6; and לא הוּא, he is not = has no reality, Jer 5:12, אמרים לא־המה, may thus mean words which are nothing (vain). But how can it be said of the poor whom everything forsakes, that one dismisses him with words behind which there is nothing, and now also that he pursues such words? The former supposes always a sympathy, though it be a feigned one, which is excluded by שׂנאהוּ [they hate him] and רחקוּ [withdraw themselves]; and the latter, spoken of the poor, would be unnatural, for his purposed endeavour goes not out after empty talk, but after real assistance. So 7c: pursuing after words which (are) nothing, although in itself not falling under critical suspicion, yet only of necessity is connected with this proverb regarding the poor. The lxx, however, has not merely one, but even four lines, and thus two proverbs following 7b. The former of these distichs is: Ἔννοια ἀγαθὴ τοῖς εἰδόσιν αὐτὴν ἐγγιεῖ, ἀνὴρ δὲ φρόνιμος εὑρήσει αὐτήν; it is translated from the Hebr. (ἔννοια ἀγαθή, Pro 5:2 = מזמּות), but it has a meaning complete in itself, and thus has nothing to do with the fragment 7c. The second distich is: Ὁ πολλὰ κακοποιῶν τελεσιουργεῖ κακίαν, ὃ δὲ ἐρεθίζει λόγους οὐ σωθήσεται. This ὃς δὲ ἐρεθίζει λόγους is, without doubt, a translation of מרדף אמרים (7c); λόγους is probably a corruption of λόγοις (thus the Complut.), not, he who pursueth words, but he who incites by words, as Homer (Il. iv. 5f.) uses the expression ἐρεθιζέμεν ἐπέεσσι. The concluding words, οὐ σωθήσεται, are a repetition of the Heb. לא ימלט (cf. lxx 19:5 with 28:26), perhaps only a conjectural emendation of the unintelligible לא המה. Thus we have before us in that ὁ πολλὰ κακοποιῶν, κ.τ.λ., the line lost from the Heb. text; but it is difficult to restore it to the Heb. We have attempted it, vol. i, p. 15. Supposing that the lxx had before them לא המה, then the proverb is -


  "He that hath many friends is rewarded with evil,


  Hunting after words which are nothing;"


  i.e., since this his courting the friendship of as many as possible is a hunting after words which have nothing after them and come to nothing.


  Prov 19:8


  8 He that getteth understanding loveth his soul,


  And he that values reasonableness will acquire good; or, more closely, since this would be the translation of ימצא טוב, Pro 16:20; Pro 17:20 : so it happens, or it comes to this, that he acquires good (= היה למצא); the inf. with ל is here, as at Pro 18:24, the expression of a fut. periphrasticum, as in the Lat. consecturus est. Regarding קנה־לּב, vid., Pro 15:32, and שׁמר תּבוּנה vol. i. p. 119. That the deportment of men is either care for the soul, or the contrary of that, is a thought which runs through the Book of Proverbs.


  Prov 19:9


  The group of proverbs (Pro 19:9-16) now following begins and closes in the same way as the preceding.


  9 A lying witness doth not remain unpunished,


  And one who breathes out lies perisheth, or goeth to ruin, for אבד (R. בד, to divide, separate) signifies to lose oneself in the place of the separated, the dead (Arab. in the infinite). In Pro 19:5, instead of this ἀπολεῖται (lxx), the negative οὐ σωθήσεται is used, or as the lxx there more accurately renders it, οὐ διαφεύξεται.


  Prov 19:10


  10 Luxury becometh not a fool;


  How much less a servant to rule over princes.


  Thus also with לא נאוה (3 p. Pil. non decet, cf. the adj. Pro 26:1) Pro 17:7 begins. אף כּי rises here, as at Pro 19:7, a minori ad majus: how much more is it unbecoming = how much less is it seemly. The contrast in the last case is, however, more rugged, and the expression harsher. "A fool cannot bear luxury: he becomes by it yet more foolish; one who was previously a humble slave, but who has attained by good fortune a place of prominence and power, from being something good, becomes at once something bad: an insolent sceleratus" (Fl.). Agur, xxx. 22f., describes such a homo novus as an unbearable calamity; and the author of the Book of Ecclesiastes, written in the time of the Persian domination, speaks, Ecc 10:7, of such. The lxx translates, καὶ ἐὰν οἰκέτης ἄρξηται μεθ ̓ ὕβρεως δυναστεύειν, rendering the phrase כּשׂרים by μεθ ̓ ὕβρεως, but all other translators had בּשׂרים before them.


  Prov 19:11


  11 The discretion of a man maketh him long-suffering,


  And it is a glory for him to be forbearing toward transgression.


  The Syr., Targum, Aquila, and Theodotion translate האריך אפו by μακροθυμία, and thus read האריך; but Rashi, Kimchi, and others remark that האריך is here only another vocalization for האריך, which is impossible. The Venet. also translates: Νοῦς ἀνθρώπου μηκυνεῖ τὸν θυμὸν ἑαυτοῦ; the correct word would be αὐτοῦ: the discretion (intellectus or intelligentia; vid., regarding שׂכל, Pro 3:4) of a man extends his anger, i.e., brings it about that it continues long before it breaks out (vid., Pro 14:29). One does not stumble at the perf. in view of Pro 19:7, Pro 18:8; Pro 16:26, and the like; in the proverbial style the fut. or the particip. is more common. In the synonymous parallel member, תפארתּו points to man as such: it is an honour to him to pass by a transgression (particularly that which affects himself), to let it go aside, i.e., to forbear revenge or punishment (cf. Arab. tjâwz 'aly); thus also the divine πάρεσις (Rom 3:25) is designated by Mic 7:18; and in Amo 7:8; Amo 8:2, עבד stands absol. for the divine remission or passing by, i.e., unavenging of sin.


  Prov 19:12


  12 A murmuring as of a lion is the wrath of the king,


  And as dew on plants is his favour.


  Line 1 is a variation of Pro 20:2; line 2a of Pro 16:15. זעף is not the being irritated against another, but generally ill-humour, fretfulness, bad humour; the murmuring or growling in which this state of mind expresses itself is compared to that of a lion which, growling, prepares and sets itself to fall upon its prey (vid., Isa 5:29, cf. Amo 3:4). Opposed to the זעף stands the beneficial effect of the רצון, i.e., of the pleasure, the delight, the satisfaction, the disposition which shows kindness (lxx τὸ ἱλαρὸν αὐτοῦ). In the former case all are afraid; in the latter, everything lives, as when the refreshing dew falls upon the herbs of the field. The proverb presents a fact, but that the king may mirror himself in it.


  Prov 19:13


  13 A foolish son is destruction for his father,


  And a continual dropping are the contentions of a wife.


  Regarding הוּת, vid., at Pro 17:4, cf. Pro 10:3. Line 2a is expanded, Pro 27:15, into a distich. The dropping is טרד, properly striking (cf. Arab. tirad, from tarad III, hostile assault) when it pours itself forth, stroke (drop) after stroke = constantly, or with unbroken continuity. Lightning-flashes are called (Jer Berachoth, p. 114, Shitomir's ed.) טורדין, opp. מפסיקין, when they do not follow in intervals, but constantly flash; and b. Bechoroth 44a; דומעות, weeping eyes, דולפות, dropping eyes, and טורדות, eyes always flowing, are distinguished. An old interpreter (vid., R. Ascher in Pesachim II No. 21) explains דלף טרד by: "which drops, and drops, and always drops." An Arab proverb which I once heard from Wetzstein, says that there are three things which make our house intolerable: âlṭaḳḳ (= âldhalf), the trickling through of rain; âlnaḳḳ, the contention of the wife; and âlbaḳḳ, bugs.


  Prov 19:14


  14 House and riches are a paternal inheritance,


  But from Jahve cometh a prudent wife.


  House and riches (opulentia), which in themselves do not make men happy, one may receive according to the law of inheritance; but a prudent wife is God's gracious gift, Pro 18:22. There is not a more suitable word than משׂכּלת (fem. of משׂכּיל) to characterize a wife as a divine gift, making her husband happy. שׂכל (השׂכּל) is the property which says: "I am named modesty, which wears the crown of all virtues."


  Prov 19:15


  15 Slothfulness sinketh into deep sleep,


  And an idle soul must hunger.


  Regarding תּרדּמה and its root-word רדם, vid., at Pro 10:5. הפּיל, to befall, to make to get, is to be understood after Gen 3:21; the obj. על־האדם, viz., העצל, is naturally to be supplied. In 15b the fut. denotes that which will certainly happen, the inevitable. In both of its members the proverb is perfectly clear; Hitzig, however, corrects 15a, and brings out of it the meaning, "slothfulness gives tasteless herbs to eat." The lxx has two translations of this proverb, here and at Pro 18:8. That it should translate רמיה by ἀνδρόγυνος was necessary, as Lagarde remarks, for the exposition of the "works of a Hebrew Sotades." But the Hebrew literature never sunk to such works, wallowing in the mire of sensuality, and ἀνδρόγυνος is not at all thus enigmatical; the Greek word was also used of an effeminate man, a man devoid of manliness, a weakling, and was, as the lxx shows, more current in the Alexandrine Greek than elsewhere.


  Prov 19:16


  16 He that keepeth the commandment keepeth his soul;


  He that taketh no heed to his ways dies.


  As at Pro 6:23, cf. Ecc 8:5, מצוה is here the commandment of God, and thus obligatory, which directs man in every case to do that which is right, and warns him against that which is wrong. And בּוזה דּרכיו (according to the Masora with Tsere, as in Codd. and old editions, not בוזה) is the antithesis of נצר דּרכּו, Pro 16:17. To despise one's own way is equivalent to, to regard it as worth no consideration, as no question of conscience whether one should enter upon this way or that. Hitzig's reading, פּוזר, "he that scattereth his ways," lets himself be drawn by the manifold objects of sensuality sometimes in one direction and sometimes in another, is supported by Jer 3:13, according to which it must be מפזּר; the conj. is not in the style of the Book of Proverbs, and besides is superfluous. The lxx, which is fond of a quid pro quo—it makes, 13b, a courtesan offering a sacrifice she had vowed of the wages of sin of the quarrelsome woman—has here, as the Heb. text: ὁ καταφρονῶν τῶν ἑαυτοῦ ὁδῶν. Thus after the Kerı̂ ימת, as also the Targ., Syro-Hexap., and Luther; on the contrary, the Syr., Jerome, the Venet. adopt the Chethı̂b יוּמת: he will become dead, i.e., dies no natural death. The Kerı̂ is more in the spirit and style of the Book of Proverbs (Pro 15:10; Pro 23:13; Pro 10:21).


  Prov 19:17


  These verses we take together. But we have no other reason for making a pause at Pro 19:21, than that Pro 19:22 is analogous to Pro 19:17, and thus presents itself to us as an initial verse.


  Prov 19:17


  17 He lendeth to Jahve who is compassionate to the lowly,


  And his bounty He requites to him.


  As at Pro 14:31, חונן is part. Kal. The Masoretically exact form of the word is חונן (as ואוזל, Pro 20:14) with Mercha on the first syllable, on which the tone is thrown back, and the העמדה on the second. The Roman legal phrase, mutui datione contrahitur obligatio, serves to explain the fundamental conception of לוה, mutuo accipere, and הלוה, mutuum dare (vid., Pro 22:7). The construction, Exo 22:24, "to make any one bound as a debtor, obligare," lies at the foundation of the genitive connection 'מלוה ה (not מלוה). With 17b cf. Pro 12:14, where the subject of ישׁיב (Kerı̂) remains in the background. גמלו (not גמלּו) is here his work done in the sense of good exhibited. "Love," Hedinger once said, "is an imperishable capital, which always bears interest." And the Archbishop Walther: nam Deo dat qui dat inopibus, ipse Deus est in pauperibus. Dr. Jonas, as Dchsel relates, once gave to a poor man, and said, "Who knows when God restores it!" There Luther interposed: "As if God had not long ago given it beforehand!" This answer of Luther meets the abuse of this beautiful proverb by the covetous.


  Prov 19:18


  This proverb brings to view once more the pedagogic character of this Older Book of Proverbs:


  Correct thy son, for yet there is hope;


  But go not too far to kill him.


  That כּי tahT is meant relatively, as at Pro 11:15, is seen from Job 11:18; Job 14:7; Jer 31:16.; כּי־ישׁ תּקוה is the usual expression for etemin spes est. Though a son show obstinacy, and manifest a bad disposition, yet there is hope in the training of the youth of being able to break his self-will, and to wean him from his bad disposition; therefore his education should be carried forward with rigorous exactness, but in such a way that wisdom and love regulate the measure and limits of correction: ad eum interficiendum animam ne tollas (animum ne inducas). נפשׁך is not the subject, for in that case the word would have been תּשּׁאך (Kg2 14:10). It is the object: To raise the soul to something is equivalent to, to direct his desire to it, to take delight in it. The teacher should not seek correction as the object, but only as the means; he who has a desire after it, to put the child to death in the case of his guilt, changes correction into revenge, permits himself to be driven by passion from the proper end of correction, and to be pushed beyond its limits. The lxx translates freely εἰς δὲ ὕβρις, for ὕβρις is unrestrained abuse, מוסר אכזרי as Immanuel glosses. Besides, all the ancients and also the Venet. translate המיתו as the inf. of המית. But Oetinger (for he translates: lift not thy soul to his cry, for which Euchel: let not his complaining move thy compassion) follows the derivation from המה suggested by Kimchi, Meri, and Immanuel, and preferred by Ralbag, so that המיתו after the from בּכית is equivalent to המיתו. But leaving out of view that המה means strepere, not lamentari, and that נשׂא נפשׁו means attention, not desire, Pro 23:13 points out to us a better interpretation.


  Prov 19:19


  Another proverb with נשׂא:


  A man of excessive wrath must suffer punishment;


  For if thou layest hold of it, hindering it, thou makest it only worse.


  The lxx, Syr., and Targ. translate as if the words were גּבר חמה (as בּעל חמה, Pro 29:22). Theodotion, the Venet., and Luther render the Kerı̂ גּדל־; Jerome's impatiens is colourless. The Chethı̂b גרל gives no appropriate meaning. The Arab. jaril means lapidosus (whence גּורל, cf. Aram. פּסּא = ψῆφος), and Schultens translates accordingly aspere scruposus iracundiae, which is altogether after the manner of his own heavy style. Ewald translates גּרל as derived from the Arab jazyl, largus, grandis; but the possibility of the passing over of ר into ז, as maintained by Ewald and also by Hitzig, or the reverse, is physiologically undemonstrable, and is confirmed by no example worthy of mention. Rather it may be possible that the Heb. had an adj. גּרל or גּרל in the sense of stony, gravel-like, hard as gravel, but tow rather than gravel would be appropriate to חמה. Hitzig corrects גּמל חמה, "who acts in anger;" but he says שׁלּם חמה, to recompense anger, Isa 59:18; גמל חמה is without support. This correction, however, is incomparably more feasible than Bttcher's, "moderate inheritance bears expiation;" חמה = חמאה must mean not only thick [curdled] milk, but also moderation, and Bttcher finds this "sound." From all these instances one sees that גרל is an error in transcription; the Kerı̂ גּדל־חמה rightly improves it, a man is thus designated whose peculiarity it is to fall into a high degree of passionate anger (חמה גדולה, Dan 11:44): such an one has to bear ענשׁ, a fine, i.e., to compensate, for he has to pay compensation or smart-money for the injury suffered, as e.g., he who in strife with another pushes against a woman with child, so that injury befalls her, Exo 21:22. If we compare this passage with Sa2 14:6, there appears for תּצּיל the meaning of taking away of the object (whether a person or a thing) against which the passionate hothead directs himself. Therewith the meaning of ועוד תּוסף accords. The meaning is not that, הצּיל, once is not enough, but much rather must be repeated, and yet is without effect; but that one only increases and heightens the חמה thereby. It is in vain to seek to spare such a violent person the punishment into which he obstinately runs; much more advisable is it to let him rage till he ceases; violent opposition only makes the evil the greater. With כּי אם, "denn wenn" [for then], cf. Pro 2:3, "ja wenn" [yea if], and with ועוד in the conclusion, Job 14:7 (a parallelism syntactically more appropriate than Psa 139:18).


  Prov 19:20


  20 Hearken to counsel, and receive instruction,


  That thou mayest become wise afterwards.


  The rule of morals, Pro 12:15, receives here the paraenetic tone which is the keynote of the introduction chap. 1-9. Lwenstein translates: that thou mayest finally become wise. But בּאחריתך corresponds rather to our "hinfort" [posthac] than to "endlich" [finally]. He to whom the warning is directed must break with the self-willed, undisciplined ראשׁית beginning of his life, and for the future (τὸν ἐπίλοιπον ἐν σαρκὶ χρόνον, Pe1 4:2) become wise. The relative contrast between the two periods of life is the same as at Job 8:7.


  Prov 19:21


  21 Many are the thoughts in a man's heart;


  But Jahve's counsel, that stands.


  In תּקוּם lies, as at Isa 40:8, both: that the counsel of God (His plan of the world and of salvation) is accomplished and comes into actual fact, and that it continues. This counsel is the true reality elevated above the checkered manifoldness of human purposes, aims, and subjectivities, which penetrates and works itself out in history. The thoughts of a man thus gain unity, substance, endurance, only in so far as he subjects himself to this counsel, and makes his thoughts and actions conformable and subordinate to this counsel.


  Prov 19:22


  The series makes a new departure with a proverb regarding the poor (cf. Pro 19:17):


  A man's delight is his beneficence;


  And better is a poor man than a liar.


  The right interpretation will be that which presses upon תּאות no strange meaning, and which places the two parts of the verse in an inner mutual relation ethically right. In any case it lies nearer to interpret תאות, in relation to man, actively than passively: that which makes man worthy of desire (Rashi), adorns and distinguishes him (Kimchi, Aben-Ezra); or, that which is desired by man, is above all things sought for (Luzzatto); and, in like manner, the Heb. meaning for חסדּו lies nearer than the Aram. (vid., Pro 14:34): the pleasure of a man is his disgrace (Ralbag). Thus Bertheau's translation: the desire of a man is his charitas, must mean: that which brings to a man true joy is to act amiably. But is that, thus generally expressed, true? And if this were the thought, how much more correctly and distinctly would it be expressed by שׂמחה לאדם עשׂות חסד (cf. Pro 21:15)! Hitzig so rightly reminded by חסדו of the Pharisee who thanks God that he is not as other men; the word ought to have been חסד to remove every trace of self-satisfaction. Hitzig therefore proposes from the lxx and the Vulgate the text-correction מתּבוּאת no, and translates, "from the revenue of a man is his kind gift;" and Ewald, who is satisfied with תּבוּאת, "the gain of a man is his pious love." The latter is more judicious: חסד (love) distributed is in reality gain (according to Pro 19:17); but 22b corresponds rather with the former: "better is he who from want does not give תבואה, than he who could give and says he has nothing." But was there then need for that καρπός of the lxx? If a poor man is better than a lord given to lying—for אישׁ with רשׁ is a man of means and position—i.e., a poor man who would give willingly, but has nothing, than that man who will not give, and therefore lies, saying that he has nothing; then 22a means that the will of a man (cf. תאות, Pro 11:23) is his doing good (vid., regarding חסד, ad Pro 3:3), i.e., is its soul and very essence. Euchel, who accordingly translates: the philanthropy of a man consists properly in his goodwill, rightly compares the Rabbinical proverb, אחד המרבה ואחד הממעיט ובלבד שׁיתבוון, i.e., one may give more or less, it all depends on the intention, the disposition.


  Prov 19:23


  23 The fear of Jahve tendeth to life;


  Satisfied, one spendeth the night, not visited by evil.


  The first line is a variation of Pro 14:27. How the fear of God thus reacheth to life, i.e., helps to a life that is enduring, free from care and happy, 23b says: the promises are fulfilled to the God-fearing, Deu 11:15 and Lev 26:6; he does not go hungry to bed, and needs fear no awakening in terror out of his soft slumber (Pro 3:24). With ו explic., 23a is explained. לין שׂבע means to spend the night (the long night) hungry. as לין ערוּם, Job 24:7, to pass the night in nakedness (cold). נפקד, of visitation of punishment, we read also at Isa 29:6, and instead of בּרע, as it might be according to this passage, we have here the accus. of the manner placing the meaning of the Niph. beyond a doubt (cf. Pro 11:15, רע, in an evil manner). All is in harmony with the matter, and is good Heb.; on the contrary, Hitzig's ingenuity introduces, instead of שׂבעו, an unheard of word, ושׂרע, "and he stretches himself." One of the Greeks excellently translates: καὶ ἐμπλησθεὶς αὐλισθήσεται ἄνευ ἐπισκοπῆς πονηρᾶς. The lxx, which instead of רע, γνῶσις, translates thus, דּע, discredits itself. The Midrash—Lagarde says of its translation—varies in colour like an opal. In other words, it handles the text like wax, and forms it according to its own taste, like the Midrash with its "read not so, but so."


  Prov 19:24


  24 The slothful hath thrust his hand into the dish;


  He bringeth it not again to his mouth.


  This proverb is repeated in a different form, Pro 26:15. The figure appears, thus understood, an hyperbole, on which account the lxx understand by צלחת the bosom or lap, κόλπον; Aquila and Symmachus understand by it the arm-pit, μασχάλην or μάλην; and the Jewish interpreters gloss it by חיק (Kimchi) or קרע החלוק, the slit (Ita. fenditura) of the shirt. But the domestic figure, Kg2 21:13, places before us a dish which, when it is empty, is wiped and turned upside down; and that the slothful when he eats appears too slothful to bring his hand, e.g., with the rice or the piece of bread he has taken out of the dish, again to his mouth, is true to nature: we say of such a man that he almost sleeps when he eats. The fut. after the perf. here denotes that which is not done after the former thing, i.e., that which is scarcely and only with difficulty done; לּו ... גּם may have the meaning of "yet not," as at Psa 129:2; but the sense of "not once" = ne ... quidem, lies here nearer Deu 23:3.


  Prov 19:25


  25 The scorner thou smitest, and the simple is prudent;


  And if one reprove the man of understanding, he gaineth knowledge


  Hitzig translates in a way that is syntactically inexact: smite the scorner, so the simple becomes prudent; that would have required at least the word ויערם: fut. and fut. connected by ו is one of many modes of expression for the simultaneous, discussed by me at Hab 3:10. The meaning of the proverb has a complete commentary at Pro 21:11, where its two parts are otherwise expressed with perfect identity of thought. In regard to the לץ, with whom denunciation and threatening bear no fruit (Pro 13:1; Pro 15:12), and perhaps even produce the contrary effect to that intended (Pro 9:7), there remains nothing else than to vindicate the injured truths by means of the private justice of corporal punishment. Such words, if spoken to the right man, in the right spirit, at the right time, may affect him with wholesome terrors; but even though he is not made better thereby, yet the simple, who listens to the mockeries of such not without injury, will thereby become prudent (gain הערים = ערמה, prudence, as at Pro 15:5), i.e., either arrive at the knowledge that the mockery of religion is wicked, or guard himself against incurring the same repressive measures. In 25b והוכח is neither inf. (Umbreit), which after Pro 21:11 must be וּבהוכח, nor impr. (Targ., Ewald), which according to rule is הוכח, but the hypothetic perf. (Syr.) with the most general subject (Merc., Hitzig): if one impart instruction to the (dat. obj. as Pro 9:7; Pro 15:2) man of understanding (vid., Pro 16:21), then he acquires knowledge, i.e., gains an insight into the nature and value of that which one wishes to bring him to the knowledge of (הבין דּעת, as Pro 29:7; cf. Pro 8:5). That which the deterring lesson of exemplary punishment approximately effects with the wavering, is, in the case of the man of understanding, perfectly attained by an instructive word.


  We have now reached the close of the third chief section of the older Book of Proverbs. All the three sections begin with בּן חכם, Pro 10:1; Pro 13:1; Pro 15:20. The Introduction, chap. 1-9, dedicates this collection of Solomonic proverbs to youth, and the three beginnings accordingly relate to the relative duties of a son to his father and mother. We are now no longer far from the end, for Pro 22:17 resumes the tone of the Introduction. The third principal part would be disproportionately large if it extended from Pro 15:1 to Pro 22:15. But there does not again occur a proverb beginning with the words "son of man." We can therefore scarcely go wrong if we take Pro 19:26 as the commencement of a fourth principal part. The Masora divides the whole Mishle into eight sedarim, which exhibit so little knowledge of the true division, that the parashas (sections) Pro 10:1; Pro 22:17 do not at all find their right place.


  The MSS, however, contain evidences that this Hagiograph was also anciently divided into parashas, which were designated partly by spaces between the lines (sethumoth) and partly by breaks in the lines (phethucoth). In Baer's Cod. Jamanensis, after Pro 6:19, there is the letter פ written on the margin as the mark of such a break. With Pro 6:20 (vid., l.c.) there indeed commences a new part of the introductory Mashal discourses. But, besides, we only seldom meet with coincidences with the division and grouping which have commended themselves to us. In the MS of the Graecus Venetus, Pro 19:11, Pro 19:16, and Pro 19:19 have their initial letters coloured red; but why only these verses, is not manifest. A comparison of the series of proverbs distinguished by such initials with the Cod. Jaman. and Cod. II of the Leipzig City Library, makes it more than probable that it gives a traditional division of the Mishle, which may perhaps yet be discovered by a comparison of MSS.


  But this much is clear, that a historico-literary reconstruction of the Mishle, and of its several parts, can derive no help from this comparison.


  Prov 19:26


  With Pro 19:26 there thus begins the fourth principal part of the Solomonic collection of proverbs introduced by chap. 1-9.


  He that doeth violence to his father and chaseth his mother,


  Is a son that bringeth shame and disgrace.


  The right name is given in the second line to him who acts as is described in the first. שׁדּד means properly to barricade [obstruere], and then in general to do violence to, here: to ruin one both as to life and property. The part., which has the force of an attributive clause, is continued in the finite: qui matrem fugat; this is the rule of the Heb. style, which is not filome'tochos, Gesen. 134, Anm. 2. Regarding מבישׁ, vid., at Pro 10:5; regarding the placing together of הבישׁ והחפּיר, vid., Pro 13:5, where for הבישׁ, to make shame, to be scandalous, the word הבאישׁ, which is radically different, meaning to bring into bad odour, is used. The putting to shame is in בּושׁ ni si (kindred with Arab. bâth) thought of as disturbatio (cf. σύγχυσις) (cf. at Ps. 6:11), in חפר (khfr) as opertio (cf. Cicero's Cluent. 20: infamia et dedecore opertus), not, as I formerly thought, with Frst, as reddening, blushing (vid., Psa 34:6). Putting to shame would in this connection be too weak a meaning for מחפּיר. The paedagogic stamp which Pro 19:26 impresses on this fourth principal part is made yet further distinct in the verse that now follows.


  Prov 19:27


  27 Cease, my son, to hear instruction,


  To depart from the words of knowledge.


  Oetinger correctly: cease from hearing instruction if thou wilt make no other use of it than to depart, etc., i.e., cease to learn wisdom and afterwards to misuse it. The proverb is, as Ewald says, as "bloody irony;" but it is a dissuasive from hypocrisy, a warning against the self-deception of which Jam 1:22-24 speaks, against heightening one's own condemnation, which is the case of that servant who knows his lord's will and does it not, Luk 12:47. חדל, in the meaning to leave off doing something further, is more frequently construed with ל seq. infin. than with מן (cf. e.g., Gen 11:8 with Kg1 15:21); but if we mean the omission of a thing which has not yet been begun, then the construction is with ל, Num 9:13, Instead of לשׁגּות, there might have been also used מלּשׁגּות (omit rather ... than...), and למען שׁגות would be more distinct; but as the proverb is expressed, לשׁגות is not to be mistaken as the subord. infin. of purpose. The lxx, Syr., Targ., and Jerome do violence to the proverb. Luther, after the example of older interpreters: instruction, that which leads away from prudent learning; but musar always means either discipline weaning from evil, or education leading to good.


  Prov 19:28


  28 A worthless witness scoffeth at right;


  And the mouth of the godless swalloweth up mischief.


  The Mosaic law does not know the oath of witnesses; but the adjuring of witnesses to speak the truth, Lev 4:1, places a false statement almost in the rank of perjury. The משׁפּט, which legally and morally binds witnesses, is just their duty to state the matter in accordance with truth, and without deceitful and malicious reservation; but a worthless witness (vid., regarding בּליּעל, Pro 6:12) despiseth what is right (יליץ with accus.-obj. like Pro 14:9), i.e., scornfully disregards this duty. Under 28b Hitzig remarks that בלע only in Kal means to devour, but in Piel, on the contrary, to absorb = annihilate; therefore he reads with the lxx and Syr. דּין justice instead of און mischief: the mouth of the wicked murders that which is right, properly, swallows down his feeling of right. But בּלּע interchanges with בּלע in the sense of swallowing only, without the connected idea of annihilation; cf. כּבלּע for the continuance [duration] of a gulp = for a moment, Num 4:20 with Job 7:29; and one can thus understand 28b without any alteration of the text after Job 15:16; cf. Pro 20:12-15, as well as with the text altered after Isa 3:12, by no means so that one makes און the subject: mischief swallows up, i.e., destroys, the mouth of the wicked (Rashi); for when "mouth" and "to swallow" stand connected, the mouth is naturally that which swallows, not that which is swallowed (cf. Ecc 10:12 : the mouth of the fool swallows, i.e., destroys, him). Thus 28b means that wickedness, i.e., that which is morally perverse, is a delicious morsel for the mouth of the godless, which he eagerly devours; to practise evil is for him, as we say, "ein wahrer Genuss" [a true enjoyment].


  Prov 19:29


  29 Judgments are prepared for scorners,


  And stripes for the backs of fools.


  שׁפמים never means punishment which a court of justice inflicts, but is always used of the judgments of God, even although they are inflicted by human instrumentality (vid., Ch2 24:24); the singular, which nowhere occurs, is the segolate n. act. שׁפט = שׁפוט, Ch2 20:9, plur. שׁפוּטים. Hitzig's remark: "the judgment may, after Pro 19:25, consist in stripes," is misleading; the stroke, הכּות, there is such as when, e.g., a stroke on the ear is applied to one who despises that which is holy, which, under the circumstances, may be salutary; but it does not fall under the category of shephuthim, nor properly under that of מהלמות. The former are providential chastisements with which history itself, or God in history, visits the despiser of religion; the latter are strokes which are laid on the backs of fools by one who is instructing them, in order, if possible, to bring them to thought and understanding. נכון, here inflected as Niph., is used, as Job 15:23, as meaning to be placed in readiness, and thus to be surely imminent. Regarding mahalǔmoth, vid., at Pro 18:6.


  Proverbs 20


  Prov 20:1


  This proverb warns against the debauchery with which free-thinking is intimately associated.


  Wine is a mocker, mead boisterous;


  And no one who is overtaken thereby is wise.


  The article stands with יין. Ewald maintains that in 10:1-22:6 the article occurs only here and at Pro 21:31, and that it is here, as the lxx shows, not original. Both statements are incorrect. The article is found, e.g., at Pro 19:6; Pro 18:18, Pro 18:17, and here the personification of "wine" requires it; but that it is wanting to שׁכר shows how little poetry delights in it; it stands once for twice. The effects of wine and mead (שׁכר from שׁכר, to stop, obstruct, become stupid) are attributed to these liquors themselves as their property. Wine is a mocker, because he who is intoxicated with it readily scoffs at that which is holy; mead is boisterous (cf. הומיּה, Pro 7:11), because he who is inebriated in his dissolute madness breaks through the limits of morality and propriety. He is unwise who, through wine and the like, i.e., overpowered by it (cf. Sa2 13:28), staggers, i.e., he gives himself up to wine to such a degree that he is no longer master of himself. At Pro 5:19 we read, שׁגה ב, of the intoxication of love; here, as at Isa 28:7, of the intoxication of wine, i.e., of the passionate slavish desire of wine or for wine. The word "Erpicht" [avidissimus], i.e., being indissolubly bound to a thing, corresponds at least in some degree to the idea. Fleischer compares the French: tre fou de quelque chose. Isa 28:7, however, shows that one has to think on actual staggering, being overtaken in wine.


  Prov 20:2


  2 A roaring as of a lion is the terror of the king;


  And he that provoketh him forfeiteth his life.


  Line first is a variation of Pro 19:12. The terror which a king spreads around (מלך, gen. subjecti., as, e.g., at Job 9:34 and generally) is like the growling of a lion which threatens danger. The thought here suggested is that it is dangerous to arouse a lion. Thus מתעבּרו does not mean: he who is angry at him (Venet.: χολούμενος αὐτῷ), but he who provokes him (lxx, Syr., Targ., Jerome, Luther). התעבּר signifies, as we saw at Pro 14:16, to be in a state of excessive displeasure, extreme anger. Here the meaning must be: he who puts him into a state of anger (lxx, ὁ παροξύνων αὐτόν, in other versions with the addition of καὶ ἐπιμιγνύμενος, who conducts himself familiarly towards him = מתערבו). But can mitharvo have this meaning? That the Hithpa. of transitive stems, e.g., התחגּן (Kg1 8:59) and השׁתּמּר (Mic 6:16), is construed with the accus. of that which any one performs for himself (cf. Ewald's Gramm. Arab. 180), is not unusual; but can the Hithpa. of the intrans. עבר, which signifies to fall into a passion, "express with the accusative the passion of another excited thereby" (Ewald, 282a)? There is no evidence for this; and Hitzig's conjecture, מתעבּרו (Tiphel of the Targ. תּעבור = עברה), is thus not without occasion. But one might suppose that התעבּר, as the reflexive of a Piel or Hiphil which meant to be put into a state of anger, may mean to draw forth the anger of any one, as in Arab., the VIIIth form (Hithpa.) of ḥaḍr, to be present, with the accus. as reflexive of the IVth form, may mean: sibi aliquid praesens sistere. Not so difficult is חטא with the accus. of that which is missing, vid., Pro 8:36 and Hab 2:10.


  Prov 20:3


  3 It is an honour to a man to remain far from strife;


  But every fool showeth his teeth.


  Or better: whoever is a fool quisquis amens, for the emphasis does not lie on this, that every fool, i.e., every single one of this sort, contends to the uttermost; but that whoever is only always a fool finds pleasure in such strife. Regarding התגּלּע, vid., Pro 17:14; Pro 18:1. On the contrary, it is an honour to a man to be peaceable, or, as it is here expressed, to remain far from strife. The phrase may be translated: to desist from strife; but in this case the word would be pointed שׁבת, which Hitzig prefers; for שׁבת from שׁבת means, Sa2 23:7, annihilation (the termination of existence); also Exo 21:19, שׁבתּו does not mean to be keeping holy day; but to be sitting, viz., at home, in a state of incapability for work. Rightly Fleischer: "ישׁב מן, like Arab. ḳ'ad ṣan, to remain sitting quiet, and thus to hold oneself removed from any kind of activity." He who is prudent, and cares for his honour, not only breaks off strife when it threatens to become passionate, but does not at all enter into it, keeps himself far removed from it.


  Prov 20:4


  4 At the beginning of the harvest the sluggard plougheth not;


  And so when he cometh to the reaping-time there is nothing.


  Many translators (Symmachus, Jerome, Luther) and interpreters (e.g., Rashi, Zckler) explain: propter frigus; but חרף is, according to its verbal import, not a synon. of קר and צנּה, but means gathering = the time of gathering (synon. אסיף), from חרף, carpere, as harvest, the time of the καρπίζειν, the plucking off of the fruit; but the harvest is the beginning of the old Eastern agricultural year, for in Palestine and Syria the time of ploughing and sowing with the harvest or early rains (חריף = יורה, Neh 7:24; Ezr 2:18) followed the fruit harvest from October to December. The מן is thus not that of cause but of time. Thus rendered, it may mean the beginning of an event and onwards (e.g., Sa1 30:25), as well as its termination and onwards (Lev 27:17): here of the harvest and its ingathering and onwards. In 4b, the Chethı̂b and Kerı̂ vary as at Pro 18:17. The fut. ישׁאל would denote what stands before the sluggard; the perf. שׁאלו places him in the midst of this, and besides has this in its favour, that, interpreted as perf. hypotheticum, it makes the absence of an object to שׁאל more tenable. The Chethı̂b, ושׁאל, is not to be read after Psa 109:10 : he will beg in harvest—in vain (Jerome, Luther), to which Hitzig well remarks: Why in vain? Amid the joy of harvest people dispense most liberally; and the right time for begging comes later. Hitzig conjecturally arrives at the translation:


  "A pannier the sluggard provideth not;


  Seeketh to borrow in harvest, and nothing cometh of it."


  But leaving out of view the "pannier," the meaning "to obtain something as a loan," which שׁאל from the connection may bear, is here altogether imaginary. Let one imagine to himself an indolent owner of land, who does not trouble himself about the filling and sowing of his fields at the right time and with diligence, but leaves this to his people, who do only as much as is commanded them: such an one asks, when now the harvest-time has come, about the ingathering; but he receives the answer, that the land has lain unploughed, because he had not commanded it to be ploughed. When he asks, there is nothing, he asks in vain (ואין, as at Pro 14:6; Pro 13:4). Meri rightly explains מחרף by מתחלת זמן החרישׁה, and 4b by: "so then, when he asks at harvest time, he will find nothing;" on the other hand, the lxx and Aram. think on חרף, carpere conviciis, as also in Codd. here and there is found the meaningless מחרף.


  Prov 20:5


  5 The purpose in the heart of a man is deep water;


  But a man of understanding draweth it out.


  "Still waters are deep." Like such deep waters (Pro 18:4) is that which a man hath secretly (Isa 29:15) planned in his heart. He keeps it secret, conceals it carefully, craftily misleads those who seek to draw it out; but the man of תּבוּנה, i.e., one who possesses the right criteria for distinguishing between good and bad, true and false, and at the same time has the capacity to look through men and things, draws out (the Venet. well, ἀνέλξει) the secret עצה, for he penetrates to the bottom of the deep water. Such an one does not deceive himself with men, he knows how to estimate their conduct according to its last underlying motive and aim; and if the purpose is one that is pernicious to him, he meets it in the process of realization. What is here said is applicable not only to the subtle statesman and the general, but also the pragmatical historian and the expositor, as, e.g., of a poem such as the book of Job, the idea of which lies like a pearl at the bottom of deep water.


  Prov 20:6


  6 Almost every one meeteth a man who is gracious to him;


  But a man who standeth the test, who findeth such a one?


  As ציר אמונים, Pro 13:17, signifies a messenger in whom there is confidence, and עד אמונים, Pro 14:5, a witness who is altogether truthful, so אישׁ אמוּנים is a man who remains true to himself, and maintains fidelity toward others. Such an one it is not easy to find; but patrons who make promises and awaken expectations, finally to leave in the lurch him who depends on them—of such there are many. This contrast would proceed from 6a also, if we took קרא in the sense of to call, to call or cry out with ostentation: multi homines sunt quorum suam quisque humanitatem proclamat (Schelling, Fleischer, Ewald, Zckler, and also, e.g., Meri). But אישׁ חסדּו is certainly to be interpreted after Pro 11:17, Isa 57:1. Recognising this, Hitzig translates: many a man one names his dear friend; but in point of style this would be as unsuitable as possible. Must יקרא then mean vocat? A more appropriate parallel word to מצא is קרא = קרה, according to which, with Oetinger, Heidenheim, Euchel, and Lwenstein, we explain: the greater part of men meet one who shows himself to them (to this or that man) as אישׁ חסד, a man well-affectioned and benevolent; but it is rare to find one who in his affection and its fruits proves himself to be true, and actually performs that which was hoped for from him. Luther translates, with the Syr. and Targ. after Jerome: Viel Menschen werden From gerhmbt [many men are reputed pious]; but if יקרא were equivalent to יקּרא, then אישׁ חסד ought to have been used instead of אישׁ חסדו. The lxx read רב אדם יקר אישׁ חסד, man is something great, and a compassionate man is something precious; but it costs trouble to find out a true man. The fundamental thought remains almost the same in all these interpretations and readings: love is plentiful; fidelity, rare; therefore חסד, of the right kind, after the image of God, is joined to אמת.


  Prov 20:7


  7 He who in his innocence walketh as one upright,


  Blessed are his children after him!


  We may not take the first line as a separate clause with צדּיק, as subject (Van Dyk, Elster) or predicate (Targ.); for, thus rendered, it does not appropriately fall in as parallel to the second line, because containing nothing of promise, and the second line would then strike in at least not so unconnectedly (cf. on the contrary, Pro 10:9; Pro 14:25). We have before us a substantival clause, of which the first line is the complex subject. But Jerome, the Venet., and Luther erroneously: the just man walking in his innocence; this placing first of the adj. is in opposition to the Hebr. syntax. We must, if the whole is to be interpreted as nom., regard צדיק as permutative: one walking in his innocence, a righteous one. But, without doubt, tsedek is the accus. of the manner; in the manner of one righteous, or in apposition: as one righteous; cf. Job 31:26 with Mic 2:7. Thus Hitzig rightly also refers to these two passages, and Ewald also refers to Pro 22:11; Pro 24:15. To walk in his innocence as a righteous man, is equivalent to always to do that which is right, without laying claim to any distinction or making any boast on that account; for thereby one only follows the impulse and the direction of his heart, which shows itself and can show itself not otherwise than in unreserved devotion to God and to that which is good. The children after him are not the children after his death (Gen 24:67); but, according to Deu 4:40, cf. Job 21:21, those who follow his example, and thus those who come after him; for already in the lifetime of such an one, the benediction begins to have its fulfilment in his children.


  Prov 20:8


  The following group begins with a royal proverb, which expresses what a king does with his eyes. Two proverbs, of the seeing eye and the necessary opening of the eyes, close it.


  8 A king sitting on the seat of justice,


  Scattereth asunder all evil with his eyes.


  Excellently the Venet. ἐπὶ θρόνου δίκης, for כּסּא־דין is the name of the seat of rectitude (the tribunal), as the "throne of grace," Heb. 4:17, is the name of the capporeth as the seat of mercy; the seat of the judge is merely called כסא; on the other hand, כסא־דין is the contrast of כּסּא הוּות fo, Psa 94:20 : the seat from which the decision that is in conformity with what is right (cf. e.g., Jer 5:28) goes forth, and where it is sought. As little here as at Pro 20:26 is there need for a characterizing adj. to melek; but the lxx hits the meaning for it, understands such to דין: ὅταν βασιλεὺς δίκαιος καθίσῃ ἐπὶ θρόνου. By the "eyes" are we then to understand those of the mind: he sifts, dignoscit, with the eyes of the mind all that is evil, i.e., distinguishes it subjectively from that which is not evil? Thus Hitzig by a comparison of Psa 11:4; Psa 139:3 (where Jerome has eventilasti, the Vulg. investigasti). Scarcely correctly, for it lies nearer to think on the eyes in the king's head (vid., Pro 16:15); in that case: to winnow (to sift) means to separate the good and the bad, but first mediately: to exclude the bad; finally, Pro 20:26 leads to the conclusion that מזרה is to be understood, not of a subjective, but of an actual scattering, or separating, or driving away. Thus the penetrating, fear-inspiring eyes of the king are meant, as Immanuel explains: בראיית עיניו מבריחם מפניו ומפזר אותם בכל פיאה. But in this explanation the personal rendering of כּל־רע is incorrect; for mezareh, meant of the driving asunder of persons, requires as its object a plur. (cf. 26a). Col-ra is understood as neut. like Pro 5:14. Before the look of a king to whom it belongs to execute righteousness and justice (Isa 16:5), nothing evil stands; criminal acts and devices seen through, and so also judged by these eyes, are broken up and scattered to all the winds, along with the danger that thereby threatened the community. It is the command: "put away the evil" (Deu 13:6 [5]), which the king carries into effect by the powerful influence of his look. With col-ra there is connected the thought that in the presence of the heavenly King no one is wholly free from sin.


  Prov 20:9


  9 Who can say I have made my heart clean,


  I am pure from my sins?


  It is the same thought that Solomon expresses in his prayer at the consecration of the temple, Kg1 8:46 : there is no man who sinneth not. To cleanse his heart (as Psa 73:13), is equivalent to to empty it, by self-examination and earnest effort after holiness, of all impure motives and inclinations; vid., regarding זכה, to be piercing, shining brightly, cloudlessly pure, Fleischer in Levy's Chald. Wrterbuch, i. 424. The consequence of זכּות is, becoming pure; and the consequence of זכּות לב, i.e., of the purifying of the heart, the being pure from sinful conduct: I have become pure from my sins, i.e., from such as I might fall into by not resisting temptations; the suffix is not understood as actual, but as potential, like Psa 18:24. No one can boast of this, for man's knowledge of himself and of his sins remains always limited (Jer 17:9.; Psa 19:13); and sin is so deeply rooted in his nature (Job 14:4; Job 15:14-16), that the remains of a sinful tendency always still conceal themselves in the folds of his heart, sinful thoughts still cross his soul, sinful inclinations still sometimes by their natural force overcome the moral resistance that opposes them, and stains of all kinds still defile even his best actions.


  Prov 20:10


  This proverb passes sentence of condemnation against gross sins in action and life.


  Diverse stones, diverse measures -


  An abomination to Jahve are they both.


  The stones are, as at Pro 11:1; Pro 16:11, those used as weights. Stone and stone, ephah and ephah, means that they are of diverse kinds, one large and one small (the lxx, in which the sequence of the proverbs from Pro 20:10 is different, has μέγα καὶ μικρόν), so that one may be able deceitfully to substitute the one for the other. איפה (from אפה, to bake) may originally have been used to designate such a quantity of meal as supplied a family of moderate wants; it corresponds to the bath (Eze 45:11) as a measure for fluids, and stands here synecdochically instead of all the measures, including, e.g., the cor, of which the ephah was a tenth part, and the seah, which was a third part of it. 10b = Pro 17:5, an echo of Lev 19:36; Deu 25:13-16. Just and equal measure is the demand of a holy God; the contrary is to Him an abhorrence.


  Prov 20:11


  11 Even a child maketh himself known by his conduct,


  Whether his dispostion be pure and whether it be right.


  If מעלל may be here understood after the use of עולל, to play, to pass the time with anything, then גּם neht refers thereto: even by his play (Ewald). But granting that מעולל [children], synon. with נער, had occasioned the choice of the word מעלל (vid., Fleischer on Isa 3:4), yet this word never means anything else than work, an undertaking of something, and accomplishing it; wherefore Bttcher proposes מעוּליו, for מעלוּל may have meant play, in contradistinction to מעלל ot noitcni. This is possible, but conjectural. Thus gam is not taken along with b'amalalav. That the child also makes himself known by his actions, is an awkward thought; for if in anything else, in these he must show what one has to expect from him. Thus gam is after the syntactical method spoken of at Pro 17:26; Pro 19:2, to be referred to נער (also the child, even the child), although in this order it is referred to the whole clause. The verb נכר is, from its fundamental thought, to perceive, observe from an ἐναντιόσημον: to know, and to know as strange, to disown (vid., under Isa 3:9); the Hithpa. elsewhere signifies, like (Arab.) tankkar, to make oneself unknowable, but here to make oneself knowable; Symmachus, ἐπιγνωρισθήσεται, Venet. γνωσθήσεται. Or does the proverb mean: even the child dissembles in his actions (Oetinger)? Certainly not, for that would be a statement which, thus generally made, is not justified by experience. We must then interpret 11b as a direct question, though it has the form of an indirect one: he gives himself to be known, viz., whether his disposition be pure and right. That one may recognise his actions in the conduct of any one, is a platitude; also that one may recognise his conduct in these, is not much better. פּעל is therefore referred by Hitzig to God as the Creator, and he interprets it in the sense of the Arab. khulk, being created = natura. We also in this way explain יצרנוּ, Psa 103:14, as referable to God the יצר; and that poal occurs, e.g., Isa 1:31, not merely in the sense of action, but also in that of performance or structure, is favourable to this interpretation. But one would think that poal, if thus used in the sense of the nature of man, would have more frequently occurred. It everywhere else means action or work. And thus it is perhaps also here used to denote action, but regarded as habitual conduct, and according to the root-meaning, moral disposition. The N.T. word ἕργον approaches this idea in such passages as Gal 6:4. It is less probable that 11b is understood with reference to the future (Luther and others); for in that case one does not see why the poet did not make use of the more intelligible phrase אם זך וישׁר יהיה פעלו. It is like our (Germ.) proverb: Was ein Haken werden will krmmt sick bald what means to become a hook bends itself early; or: Was ein Drnchen werden will spitzt sich bei Zeiten


  [what means to become a thorn sharpens itself early], and to the Aram. בוצין בוצין מקטפיה ידיע = that which will become a gourd shows itself in the bud, Berachoth 48a.


  Prov 20:12


  12 The hearing ear and the seeing eye -


  Jahve hath created them both.


  Lwenstein, like the lxx: the ear hears and the eye sees—it is enough to refer to the contrary to Pro 20:10 and Pro 17:15. In itself the proverb affirms a fact, and that is its sensus simplex; but besides, this fact may be seen from many points of view, and it has many consequences, none of which is to be rejected as contrary to the meaning: (1.) It lies nearest to draw the conclusion, vi eminentiae, which is drawn in Psa 94:9. God is thus the All-hearing and the All-seeing, from which, on the one side, the consolation arises that everything that is seen stands under His protection and government, Pro 15:3; and on the other side, the warning, Aboth ii. 1: "Know what is above thee; a Seeing eye and a Hearing ear, and all thy conduct is marked in His book." (2.) With this also is connected the sense arising out of the combination in Psa 40:7 : man ought then to use the ear and the eye in conformity with the design which they are intended to subserve, according to the purpose of the Creator (Hitzig compares Pro 16:4); it is not first applicable to man with reference to the natural, but to the moral life: he shall not make himself deaf and blind to that which it is his duty to hear and to see; but he ought also not to hear and to see with pleasure that from which he should turn away (Isa 33:15)—in all his hearing and seeing he is responsible to the Creator of the ear and the eye. (3.) One may thus interpret "hearing" and "seeing" as commendable properties, as Fleischer suggests from comparison of Pro 16:11 : an ear that truly hears (the word of God and the lessons of Wisdom) and an eye that truly sees (the works of God) are a gift of the Creator, and are (Arab.) lillhi, are to be held as high and precious. Thus the proverb, like a polished gem, may be turned now in one direction and now in another; it is to be regarded as a many-sided fact.


  Prov 20:13


  13 Love not sleep, lest thou become poor;


  Open thine eyes, and have enough to eat.


  What is comprehended in the first line here is presented in detail in Pro 6:9-11. The fut. Niph. of רוּשׁ, to become poor (cf. Pro 10:4), is formed metaplastically from ירשׁ, Pro 23:21; Pro 30:9, as at Sa1 2:7; Hitzig compares (Arab.) ryth, which, however, means to loiter or delay, not to come back or down. The R. רש signifies either to be slack without support (cf. דּל), or to desire (cf. אבון, Arab. fkyr, properly hiscens, R. פק, as in פקח, to open widely, which here follows). Regarding the second imper. 13b, vid., Pro 3:4 : it has the force of a consequence, Las deine augen wacker sein, So wirstu brots gnug haben (Luth.) [Let thine eyes be open, so shalt thou have bread enough]. With these two proverbs of the eyes, the group beginning with Pro 20:8 rounds itself off.


  Prov 20:14


  The following group has its natural limit at the new point of departure at Pro 20:20, and is internally connected in a diversity of ways.


  14 "Bad, bad!" saith the buyer;


  And going his way, he boasteth then.


  Luther otherwise:


  "Bad, bad!" saith one if he hath it;


  But when it is gone, then he boasteth of it.


  This rendering has many supporters. Geier cites the words of the Latin poet:


  "Omne bonum praesens minus est, sperata videntur Magna."


  Schultens quotes the proverbs τὸ παρὸν βαρύ and Praesentia laudato, for with Luther he refers ואזל לו to the present possession (אזל, as Sa1 9:7 = (Arab.) zâl, to cease, to be lost), and translates: at dilapsum sibi, tum demum pro splendido celebrat. But by this the Hithpa. does not receive its full meaning; and to extract from הקּונה the idea to which ואזל לו refers, if not unnecessary, is certainly worthless. Hakkoneh may also certainly mean the possessor, but the possessor by acquisition (lxx and the Venet. ὁ κτώμενος); for the most part it signifies the possessor by purchase, the buyer (Jerome, emptor), as correlate of מכר, Isa 24:2; Eze 4:12. It is customary for the buyer to undervalue that which he seeks to purchase, so as to obtain it as cheaply as possible; afterwards he boasts that he has bought that which is good, and yet so cheap. That is an every-day experience; but the proverb indirectly warns against conventional lying, and shows that one should not be startled and deceived thereby. The subject to ואזל לו is thus the buyer; אזל with לו denotes, more definitely even than הלך לו, going from thence, s'en aller. Syntactically, the punctuation ואזל לו [and he takes himself off] (perf. hypoth., Ewald, 357a) would have been near (Jerome: et cum recesserit); but yet it is not necessary, with Hitzig, thus to correct it. The poet means to say: making himself off, he then boasts. We cannot in German place the "alsdann" [then] as the אז here, and as also, e.g., at Sa1 20:12; but Theodotion, in good Greek: καὶ πορευθεὶς τότε καυχήσεται. We may write ואזל לו with Mercha on the antepenult, on which the accent is thrown back, cf. חונן, Pro 19:17, but not לּו; for the rule for Dagesh does not here, with the retrogression of the tone, come into application, as, e.g., in אוכל לּחמי, Psa 41:10. Singularly the Syr. and Targ. do not read רע רע, but רע לרע, and couple Pro 20:15 with 14. In the lxx, Pro 20:14-19 are wanting.


  Prov 20:15


  15 There is indeed gold, and many pearls;


  But a precious treasure are lips full of knowledge.


  In order to find a connection between this proverb and that which precedes, we need only be reminded of the parable of the merchantman who sought goodly pearls, Mat 13:45. The proverb rises to a climax: there is gold, and there are pearls in abundance, the one of which has always a higher value than the other; but intelligent lips are above all such jewels—they are a precious treasure, which gold and all pearls cannot equal. In a similar manner the N.T. places the one pearl above the many goodly pearls. So might דעת (chokma) be called the pearl above all pearls (Pro 3:15; Pro 8:11); but the lips as the organ of knowledge are fittingly compared with a precious vessel, a vessel of more precious substance than gold and pearls are.


  Prov 20:16


  16 Take from him the garment, for he hath become surety for another;


  And for strangers take him as a pledge.


  The same proverb Pro 27:13, where קח, with the usual aphaeresis, here interchanges with it the fuller form לקח, which is also found at Eze 37:16. To this imperative חבלהוּ is parallel: take him as a pledge (Theodotion, Jerome, the Venet. and Luther); it is not a substantive: his pledge (Targ.), which would require the word חבלתו (חבלו); nor is it to be read with the Syr. חבלהוּ, one pledges him; but it is imperative, not however of the Piel, which would be חבלהוּ, and would mean "destroy him;" but, as Aben Ezra rightly, the imperative of Kal of חבל, to take as a pledge, Exo 22:25, for חבלהוּ without any example indeed except חננני, Psa 9:14; cf. Psa 80:16. The first line is clear: take his garment, for he has become good for another (cf. Pro 11:15), who has left him in the lurch, so that he must now become wise by experience. The second line also is intelligible if we read, according to the Chethı̂b, נכרים (Jerome, the Venet.), not נכריּם, as Schultens incorrectly points it, and if we interpret this plur. like בנים, Gen 21:7, with Hitzig following Luther, as plur. of the category: take him as a pledge, hold fast by his person, so as not to suffer injury from strange people for whom he has become surety. But the Kerı̂ requires נכריּה (according to which Theodotion and the Syr., and, more distinctly still than these, the Targ. translates), and thus, indeed, it stands written, Pro 27:13, without the Kerı̂, thus Bathra 173b reads and writes also here. Either נכריּה is a strange woman, a prostitute, a maitresse for whom the unwise has made himself surety, or it is neut. for aliena res (lxx Pro 27:13, τὰ ἀλλότρια), a matter not properly belonging to this unwise person. We regard נכרים in this passage as original. בעד coincides with Pro 6:26 : it does not mean ἀντὶ, but ὑπέρ; "for strange people" is here equivalent to for the sake of, on account of strange people" is here equivalent to for the sake of, on account of strange people (χάριν τῶν ἀλλοτρίων, as the Venet. translates it).


  Prov 20:17


  17 Sweet to a man is the bread of deceit;


  Yet at last his mouth is full of gravel.


  "Bread of deceit" is not deceit itself, as that after which the desire of a man goes forth, and that for which he has a relish (thus, e.g., Immanuel and Hitzig); but that which is not gained by labour, and is not merited. Possession (vid., Pro 4:17) or enjoyment (Pro 9:17) obtained by deceit is thus called, as לחם כּזבים, Pro 23:3, denotes bread; but for him who has a relish for it, it is connected with deceit. Such bread of lies is sweet to a man, because it has come to him without effort, but in the end not only will he have nothing to eat, but his tongue, teeth, and mouth will be injured by small stones; i.e., in the end he will have nothing, and there will remain to him only evil (Fleischer). Or: it changes itself (Job 20:14) at last into gravel, of which his mouth is filled full, as we might say, "it lies at last in his stomach like lead." חצץ is the Arab. ḥaṭny, gravel (Hitzig, grien = gries, coarse sand, grit), R. חץ, scindere. Similarly in Arab. ḥajar, a stone, is used as the image of disappointed expectations, e.g., the adulterer finds a stone, i.e., experiences disappointment.


  Prov 20:18


  18 Plans are established by counsel,


  And with prudent government make war.


  From the conception of a thought, practically influencing the formation of our own life and the life of the community, to its accomplishment there is always a long way which does not lead to the end unless one goes forward with counsel and strength combined, and considers all means and eventualities. The Niph. of כּוּן means, in a passive sense: to be accomplished or realized (Psa 141:2). The clause 18a is true for times of war as well as for times of peace; war is disastrous, unless it is directed with strategic skill (vid., regarding תּחבּות, Pro 1:5). Grotius compares the proverb, Γνῶμαι πλέον δρατοῦσιν ἢ σθένος χειρῶν. In Pro 24:6, the necessity of counsel is also referred to the case of war. Ewald would read [the infin.] עשׂה, or עשׂה: with management it is that one carries on war. But why? Because to him the challenge to carry on war appears to be contrary to the spirit of proverbial poetry. But the author of the proverb does certainly mean: if thou hast to carry on war, carry it on with the skill of a general; and the imper. is protected by Pro 24:6 against that infin., which is, besides, stylistically incongruous.


  Prov 20:19


  19 He that goeth out gossiping revealeth a secret;


  And the babbler have nothing to do.


  Luther otherwise (like Hitzig) -


  Be not complicated with him who revealeth a secret,


  And with the slanderer, and with the false (better: loquacious) mouth, so that ל and the warning apply to the threefold description, a rendering which Kimchi also, and Immanuel, and others at least suggest. But in connection with Pro 11:13, the first line has the force of a judicium, which includes the warning to entrust nothing to a babbler which ought to be kept silent. Write גּולה סּוד, as found in Codd. and old Edd., with Munach on the penultima, on which the tone is thrown back, and Dagesh to ס, after the rule of the דחיק (Gesen. 20, 2a), altogether like קונה לב, Pro 15:32. 19b the Venet. translates after the first meaning of the word by Kimchi, τῷ ἀπαταιῶνι τοῖς χείλεσι, to him who slanders and befools, for it thus improves Theodotion's τῷ ἀπατῶντι τὰ χείλη αὐτοῦ. But פּתה means, Job 5:2—cf. Hos 7:11—not him who befools another, but him who is befooled, is slandered, by another (Aben Ezra: שׁיפתוהו אחרים), with which שׂפתיו here does not agree. But now he who is easily befooled is called פּתה, as being open to influence (susceptible), patens; and if this particip. is used, as here, transitively, and, on account of the object שׂפתיו standing near cannot possibly be equivalent to מפתּה, the usage of the language also just noticed is against it, then it means patefaciens or dilatans (cf. הפתּה, Gen 9:27, Targ. אפתּי = הרחיב), and places itself as synon. to פשׂק, Pro 13:3; thus one is called who does not close his mouth, who cannot hold his mouth, who always idly babbles, and is therefore, because he can keep nothing to himself, a dangerous companion. The Complut. rightly translates: μετὰ πλατύνοντος τὰ ἑαυτοῦ μὴ μίχθητι χείλη.


  Prov 20:20


  The following group begins, for once more the aim of this older Book of Proverbs becomes prominent, with an inculcation of the fourth commandment.


  20 He that curseth his father and his mother,


  His light is extinguished in midnight darkness.


  The divine law, Exo 21:17; Lev 20:9, condemns such an one to death. But the proverb does not mean this sentence against the criminal, which may only seldom be carried into execution, but the fearful end which, because of the righteousness of God ruling in history, terminates the life of such an unnatural son (Pro 30:17). Of the godless, it has already been said that their light is extinguished, Pro 13:9, there is suddenly an end to all that brightened, i.e., made happy and embellished their life; but he who acts wickedly (קלּל, R. קל, levem esse, synon. הקלה, Deu 27:16), even to the cursing of his father and mother, will see himself surrounded by midnight darkness (Symmachus, σκοτομήνῃ, moonless night), not: he will see himself in the greatest need, forsaken by divine protection (Fleischer), for Jansen rightly: Lux et lucerna in scripturis et vitae claritatem et posteritatem et prosperitatem significat. The apple of the eye, אישׁון, of darkness (vid., Pro 7:9), is that which forms the centre of centralization of darkness. The Syr. renders it correctly by bobtho, pupil of the eye, but the Targ. retains the אשׁוּן of the Kerı̂, and renders it in Aram. by אתוּן, which Rashi regards as an infin., Parchon as a particip. after the form ערוּך; but it may be also an infin. substantive after the form עזוּז, and is certainly nothing else than the abbreviated and vocally obscured אישׁון. For the Talm. אשׁן, to be hard, furnishes no suitable idea; and the same holds true of אשׁוּני, times, Lev 15:25 of the Jerusalem Targ.; while the same abbreviation and the same passing over of o into u represents this as the inflected אישׁון (= עת). There is also no evidence for a verb אשׁן, to be black, dark; the author of Aruch interprets אשׁונא, Bereschith Rabba, c. 33, with reference to the passage before us, of a dark bathing apartment, but only tentatively, and אישׁון is there quoted as the Targ. of צל, Gen 19:8, which the text lying before us does not ratify. Ishon means the little man (in the eye), and neither the blackness (Buxtorf and others) nor the point of strength, the central point (Levy) of the eye.


  Prov 20:21


  21 An inheritance which in the beginning is obtained in haste,


  Its end will not be blessed.


  The partic. מבחל may, after Zac 11:8, cf. Syr. bhlaa', nauseans, mean "detested," but that affords here no sense; rather it might be interpreted after the Arab. bajila, to be avaricious, "gotten by avarice, niggardliness," with which, however, neither נחלה, inheritance, nor, since avarice is a chronic disease, בּראשׁונה agrees. On the contrary, the Kerı̂ מבהלת [hastened] perfectly agrees, both linguistically (vid., Pro 28:22; cf. Pro 13:11) and actually; for, as Hitzig remarks, the words following Pro 20:20 fully harmonize with the idea of an inheritance, into the possession of which one is put before it is rightly due to him; for a son such as that, the parents may live too long, and so he violently deprives them of the possession (cf. Pro 19:26); but on such a possession there rests no blessing. Since the Piel may mean to hasten, Est 2:9, so מבהל may mean hastened = speedy, Est 8:14, as well as made in haste. All the old interpreters adopt the Kerı̂; the Aram. render it well by מסרהבא, from מסרהב, overturned; and Luther, like Jerome, haereditas ad quam festinatur.


  Prov 20:22


  22 Say not: I will avenge the evil;


  Hope in Jahve, so will He help thee.


  Men ought always to act toward their neighbours according to the law of love, and not according to the jus talionis, Pro 24:29; they ought not only, by requiting good with evil (Pro 16:13; Psa 7:5, Psa 35:12), not to transgress this law of requital, but they ought to surpass it, by also recompensing not evil with evil (vid., regarding שׁלּם, and synon. to Pro 17:13); and that is what the proverb means, for 22b supposes injustice suffered, which might stir up a spirit of revenge. It does not, however, say that men ought to commit the taking of vengeance to God; but, in the sense of Rom 12:17-19; Pe1 3:9, that, renouncing all dependence on self, they ought to commit their deliverance out of the distress into which they have fallen, and their vindication, into the hands of God; for the promise is not that He will avenge them, but that He will help them. The jussive וישׁע (write וישׁע, according to Metheg-setzung, 42, with Gaja as העמדה, with the ע to secure distinct utterance to the final guttural) states as a consequence, like, e.g., Kg2 5:10, what will then happen (Jerome, Luther, Hitzig) if one lets God rule (Gesen. 128, 2c); equally possible, syntactically, is the rendering: that He may help thee (lxx, Ewald); but, regarded as a promise, the words are more in accordance with the spirit of the proverb, and they round it off more expressively.


  Prov 20:23


  23 An abomination to Jahve are two kinds of weights;


  And deceitful balances are not good.


  A variant to Pro 20:10, Pro 11:1. The pred. לא־טוב (Pro 17:26; Pro 18:5; Pro 19:3) is conceived of as neut.; they are not good, much rather bad and pernicious, for the deceiver succeeds only in appearance; in reality he fails.


  Prov 20:24


  24 The steps of a man depend on Jahve;


  And a man—how can he understand his way?


  Line first is from Psa 37:23, but there, where the clause has the verbal predicate כּוננוּ, the meaning is that it is the gracious assistance of God, by virtue of which a man takes certain steps with his feet, while here we have before us a variation of the proverb "der Mensch denkt, Gott lenkt" = man proposes, God disposes, Pro 16:9, Jer 10:23; for מן, as at Sa2 3:37; Psa 118:23, denotes God in general as conditioning, as the ultimate cause. Man is indeed free to turn himself hither or thither, to decide on this course of conduct or on that, and is therefore responsible for it; but the relations co-operating in all his steps as the possible and defining conditions are God's contrivance and guidance, and the consequences which are connected with his steps and flow therefrom, lie beyond the power of man—every one of his steps is a link of a chain, neither the beginning nor the end of which he can see; while, on the other hand, God's knowledge comprehends the beginning, middle, and end, and the wisdom of God ruling in the sphere of history, makes all human activity, the free action of man, subservient to his world-plan. The question, which has a negative answer, is applicable to man: what, i.e., how shall he understand his way? מה is like, e.g., Exo 10:26; Job 9:2; Job 19:28, accus., and fluctuates between the functions of a governed accusative: What does he understand... (Job 11:8) and an adv.: how, i.e., how so little, how even not, for it is the מה of the negative question which has become in (Arab.) mâ a word of negation. The way of a man is his life's-course. This he understands in the present life only relatively, the true unravelling of it remains for the future.


  Prov 20:25


  25 It is a snare to a man to cry out hastily "holy;"


  And first after vows to investigate.


  Two other interpretations of the first line have been proposed. The snare of a man devours, i.e., destroys the holy; but then מוקשׁ אדם must be an expression of an action, instead of an expression of an endurance, which is impossible. The same is true against the explanation: the snare of a man devours, i.e., consumes, eats up the holy, which as such is withdrawn from common use. Jerome with his devotare sanctos, and Luther with his das Heilige lestern [to calumniate the holy], give to לוּע = בּלע a meaning which loses itself in the arbitrary. Accordingly, nothing is to be done with the meaning καταπίεται (Aquila, the Venet.). But ילע will be the abbreviated fut. of לוּע (from ילוּע), or לעע (ילע), Job 6:3 = (Arab.) laghâ temere loqui (proloqui); and קדשׁ (after Hitzig: consecration, which is contrary to usage) is like κορβᾶν, Mar 7:11, the exclamation to which one suddenly gives utterance, thereby meaning that this or that among his possessions henceforth no longer belongs to him, but is consecrated to God, and thus ought to be delivered up to the temple. Such a sudden vow and halting deference to the oath that has been uttered is a snare to a man, for he comes to know that he has injured himself by the alienation of his property, which he has vowed beyond that which was due from him, or that the fulfilling of his vow is connected with difficulties, and perhaps also to others, with regard to whom its disposal was not permitted to him, is of evil consequences, or it may be he is overcome by repentance and is constrained to break his oath. The lxx hits the true meaning of the proverb with rare success: Παγὶς ἀνδρὶ ταχύ τι τῶν ἰδίων ἁγιάσαι, μετὰ δὲ τὸ εὔξασθαι μετανοεῖν γίνεται. נדרים is plur. of the category (cf. 16b Chethı̂b), and בקּר, as Kg2 16:15, Arab. baḳr, examinare, inquirere, means to subject to investigation, viz., whether he ought to observe, and might observe, a vow such as this, or whether he might not and ought not rather to renounce it (Fleischer). Viewed syntactically, 25a is so difficult, that Bertheau, with Hitzig, punctuates ילע; but this substantive must be formed from a verb ילע (cf. Hab 3:13), and this would mean, after (Arab.) wala', "to long eagerly for," which is not suitable here. The punctuation shows ילע as the 3rd fut. What interpreters here say of the doubled accent of the word arises from ignorance: the correct punctuation is ילע, with Gaja to ע, to give the final guttural more force in utterance. The poet appears to place in the foreground: "a snare for a man," as a rubrum; and then continuing the description, he cries out suddenly "holy!" and after the vow, he proceeds to deliberate upon it. Fleischer rightly: post vota inquisiturus est (in ea) = יהיה לבקּר; vid., at Hab 1:17, which passage Hitzig also compares as syntactically very closely related.


  Prov 20:26


  26 A wise king winnoweth the godless,


  And bringeth over them the wheel.


  A variant to Pro 20:8, but here with the following out of the figure of the winnowing. For אופן with מזרה is, without doubt, the wheel of the threshing-cart, עגלה, Isa 28:27.; and thus with מזרה, the winnowing fork, מזרה is to be thought of; vid., a description of them along with that of the winnowing shovel, רחת, in Wetzstein's Excursus to Isa., p. 707ff. We are not to think of the punishment of the wheel, which occurs only as a terrible custom of war (e.g., Amo 1:3). It is only meant that a wise king, by sharp and vigorous procedure, separates the godless, and immediately visits them with merited punishment, as he who works with the winnowing shovel gives the chaff to the wind. Most ancient interpreters think on אופן (from אפן, vertere) in its metaphorical meaning: τρόπος (thus also Lwenstein, he deals with them according to merit), or the wheel of fortune, with reference to the constellations; thus, misfortune (Immanuel, Meri). Arama, Oetinger, and others are, however, on the right track.


  Prov 20:27


  With a proverb of a light that was extinguished, Pro 20:20 began the group; the proverb of God's light, which here follows, we take as the beginning of a new group.


  27 A candle of Jahve is the soul of man,


  Searching through all the chambers of the heart.


  If the O.T. language has a separate word to denote the self-conscious personal human spirit in contradistinction to the spirit of a beast, this word, according to the usage of the language, as Reuchlin, in an appendix to Aben Ezra, remarks, is נשׁמה; it is so called as the principle of life breathed immediately by God into the body (vid., at Gen 2:7; Gen 7:22). Indeed, that which is here said of the human spirit would not be said of the spirit of a beast: it is "the mystery of self-consciousness which is here figuratively represented" (Elster). The proverb intentionally does not use the word נפשׁ, for this is not the power of self-consciousness in man, but the medium of bodily life; it is related secondarily to nshmh (רוח), while נשׁמת חיים (רוח) is used, נפשׁ חיים is an expression unheard of. Hitzig is in error when he understands by נשׁמה here the soul in contradistinction to the spirit, and in support of this appeals to an expression in the Cosmography of Kazwni: "the soul (Arab. âl-nefs) is like the lamp which moves about in the chambers of the house;" here also en-nefs is the self-conscious spirit, for the Arab. and post-bibl. Heb. terminology influenced by philosophy reverses the biblical usage, and calls the rational soul נפשׁ, and, on the contrary, the animal soul נשׁמה, רוח (Psychologie, p. 154). חפשׂ is the particip. of חפּשׂ, Zep 1:12, without distinguishing the Kal and Piel. Regarding חדרי־בטן, lxx ταμιεῖα κοιλίας, vid., at Pro 18:8 : בּטן denotes the inner part of the body (R. בט, to be deepened), and generally of the personality; cf. Arab. bâtn âlrwh, the interior of the spirit, and Pro 22:18, according to which Fleischer explains: "A candle of Jahve, i.e., a means bestowed on man by God Himself to search out the secrets deeply hid in the spirit of another." But the candle which God has kindled in man has as the nearest sphere of illumination, which goes forth from it, the condition of the man himself—the spirit comprehends all that belongs to the nature of man in the unity of self-consciousness, but yet more: it makes it the object of reflection; it penetrates, searching it through, and seeks to take it up into its knowledge, and recognises the problem proposed to it, to rule it by its power. The proverb is thus to be ethically understood: the spirit is that which penetrates that which is within, even into its many secret corners and folds, with its self-testing and self-knowing light—it is, after Mat 6:22, the inner light, the inner eye. Man becomes known to himself according to his moral as well as his natural condition in the light of the spirit; "for what man knoweth the things of a man, save the spirit of man which is in him?" says Paul, Co1 2:11. With reference to this Solomonic proverb, the seven-branched candlestick is an ancient symbol of the soul, e.g., on the Jewish sepulchral monuments of the Roman vi Portuensis. Our texts present the phrase נר יהוה; but the Talm. Pesachim 7b, 8a, the Pesikta in part 8, the Midrash Othijoth de-Rabbi Akiba, under the letter נ, Alphasi (יף''ר) in Pesachim, and others, read נר אלהים; and after this phrase the Targum translates, while the Syr. and the other old versions render by the word "Lord" (Venet. ὀντωτής), and thus had יהוה before them.


  Prov 20:28


  28 Love and truth guard the king;


  And he supports his throne by love.


  We have not in the German [nor in the Eng.] language a couple of words that completely cover חסד ואמת; when they are used of God, we translate them by grace and truth [Gnade u. Wahrheit], Psa 40:12 (יצּרוּני); when of men, by love and truth [Liebe u. Treue], Pro 16:6; and when of the two-sided divine forces, by kindness and truth, Pro 3:3. Love and truth are the two good spirits that guard the king. If it is elsewhere said that the king's throne is supported "with judgment and with justice," Isa 9:6 [7]; here, on the other side, we see that the exercise of government must have love as its centre; he has not only to act on the line of right, שׁוּרת הדּין; but, as the later proverb says, in such a way, that within this circle his conduct is determined by the central motive of love. In this sense we give the king not only the title of Grossmchtigster [most high and mighty], but also that of "Allergndigster" most gracious, for the king can and ought to exercise grace before other men; the virtue of condescension establishes his throne more than the might of greatness.


  Prov 20:29


  29 The ornament of young men is their strength;


  And the honour of the old is grey hairs.


  Youth has the name בּחוּר (different from בּחוּר, chosen), of the maturity (R. בחר, cogn. בכר, בגר, whence Mishn. בּגרוּת, manhood, in contradistinction to נערוּת) into which he enters from the bloom of boyhood; and the old man is called זקן (Arab. dhikn, as Schultens says, a mento pendulo, from the hanging chin זקן, (Arab.) dhakan, chin, beard on the chin). To stand in the fulness of fresh unwasted strength is to youth, as such, an ornament (תּפארת, cf. פּארוּר, blooming colour of the countenance); on the contrary, to the old man who has spent his strength in the duties of his office, or as it is said at Pro 16:31, "in the way of righteousness," grey hairs (שׂיבה, from שׂב, Arab. shâb, canescere) give an honourable appearance (הדר, from הדר, turgidum, amplum esse, vid., at Isa 63:1).


  Prov 20:30


  30 Cutting wounds cleanse away evil,


  And reach the inner parts of the body.


  The two words for wounds in line first stand in the st. constr.; חבּוּרה (from חבר, to be bound around with stripes, to be striped) is properly the streak, the stripe; but is here heightened by פּצע (from פּצע, to cleave, split, tear open), beyond the idea of the stripe-wound: tearing open the flesh, cuts tearing into the flesh. The pred. is after the Kerı̂ תּמרוּק; but this substantive, found in the Book of Esther, where it signifies the purification of the women for the harem (according to which, e.g., Ahron B. Joseph explains כמו תמרוק לנשׁים שׁהוא יפה להם), is syntactically hard, and scarcely original. For if we explain with Kimchi: wounds of deep incision find their cleansing (cure) by evil, i.e., by means which bring suffering (according to which, probably the Venet. μώλωπες τραύματος λάμψουσιν ἐν κακῷ), then תמרוקן, with the pronoun pointing back, one would have expected. But the interpretation of בּרע, of severe means of cure, is constrained; that which lies nearest, however, is to understand רע of evil. But if, with this understanding of the word, we translate: Vibices plagarum sunt lustratio quae adhibetur malo (Fleischer), one does not see why בּרע, and not rather gen. רע, is used. But if we read after the Chethı̂b תּמריק, then all is syntactically correct; for (1.) that the word ימריקוּ, or תּמרקנה, is not used, is in accordance with a well-known rule, Gesen. 146. 3; and (2.) that המריק is connected, not directly with an accus. obj., but with ב, has its analogy in התעה ב, Jer 42:2, השׁרישׁ בּ, Job 31:12, and the like, and besides has its special ground in the metaphorical character of the cleansing. Thus, e.g., one uses Syr. 't'aa' of external misleading; but with Syr. k of moral misleading (Ewald, 217, 2); and Arab. '_ of erecting a building; but with Arab. b of the intellectual erection of a memorial (monument). It is the so-called Bâ̇âlmojâz; vid., de Sacy's Chrest Arab. i. 397. The verb מרק means in Talm. also, "to take away" (a metaph. of abstergere; cf. Arab. marak, to wipe off)


  and that meaning is adopted, Schabbath 33a, for the interpretations of this proverb: stripes and wounds a preparedness for evil carries away, and sorrow in the innermost part of the body, which is explained by דרוקן (a disease appearing in diverse forms; cf. "Drachenschuss,"; as the name of an animal disease); but granting that the biblical מרק may bear this meaning, the ב remains unaccountable; for we say מרק עצמו לעברה, for to prepare oneself for a transgression (sin of excess), and not בעברה. We have thus to abide by the primary meaning, and to compare the proverb, Berachoth 5a: "afflictive providences wash away all the transgressions of a man." But the proverb before us means, first at least, not the wounds which God inflicts, but those which human educational energy inflicts: deep-cutting wounds, i.e., stern discipline, leads to the rubbing off of evil, i.e., rubs it, washes it, cleanses it away. It may now be possible that in 30b the subject idea is permutatively continued: et verbera penetralium corporis (thus the Venet.: πληγαὶ τῶν ταμιείων τοῦ γαρστρός), i.e., quorum vis ad intimos corporis et animi recessus penetrat (Fleischer). But that is encumbered, and חדרי־בטן (cf. Pro 20:27, Pro 18:8), as referring to the depths to which stern corporal discipline penetrates, has not its full force. וּמכּות is either a particip.: and that is touching (ferientes) the inner chambers of the body, or חדרי־בטן is with the ב, or immediately the second object of תמריק to be supplied: and strokes (rub off, cleanse, make pure) the innermost part. Jerome and the Targ. also supply ב, but erroneously, as designating place: in secretioribus ventris, relatively better the lxx and Syr.: εἰς ταμιεῖα κοιλίας. Luther hits the sense at least, for he translates:


  One must restrain evil with severe punishment,


  And with hard strokes which one feels.


  Proverbs 21


  Prov 21:1


  The group, like the preceding one, now closes with a proverb of the king.


  A king's heart in Jahve's hand is like brooks of water;


  He turneth it whithersoever He will.


  Brook and canal (the Quinta: ὑδραγωγοί) are both called פּלג, or פּלג, Job 20:17, Arab. falaj (from פּלג, to divide, according to which Aquila, Symmachus, and Theodotion, διαρέσεις; Venet. διανομαί; Jerome, divisiones); Jkt has the explanation of the word: "falaj is the name given to flowing water, particularly the brook from a spring, and every canal which is led from a spring out over flat ground." Such brooks of water are the heart of a king, i.e., it is compared to such, in Jahve's hand. The second line contains the point of comparison: He inclines it, gives to it the direction (הטּה, causat. of נטה, Num 21:15) toward whatever He will (חפץ denotes willing, as a bending and inclining, viz., of the will; vid., at Pro 18:2). Rightly Hitzig finds it not accidental that just the expression "brooks of water" is chosen as the figure for tractableness and subjection to government. In Isa 32:2, the princes of Judah are compared to "rivers of water in a dry place" with reference to the exhaustion of the land during the oppression of the Assyrian invasion; the proverb has specially in view evidences of kindness proceeding from the heart, as at Pro 16:15 the favour of the king is compared to clouds of latter rain emptying themselves in beneficent showers, and at Pro 19:12 to the dew refreshing the plants. But the speciality of the comparison here is, that the heart of the king, however highly exalted above his subjects, and so removed from their knowledge he may be, has yet One above it by whom it is moved by hidden influences, e.g., the prayer of the oppressed; for man is indeed free, yet he acts under the influence of divinely-directed circumstances and divine operations; and though he reject the guidance of God, yet from his conduct nothing results which the Omniscient, who is surprised by nothing, does not make subservient to His will in the world-plan of redemption. Rightly the Midrash: God gives to the world good or bad kings, according as He seeks to bless it or to visit it with punishment; all decisions that go forth from the king's mouth come לכתחלה, i.e., in their first commencement and their last reason they come from the Holy One.


  Prov 21:2


  The next group extends from Pro 21:2 to Pro 21:8, where it closes as it began.


  2 Every way of a man is right in his own eyes;


  But a weigher of hearts is Jahve.


  A proverb similar to Pro 16:2 (where דּרכי, for דּרך, זך for ישׁר, רוּחות for לבּות). God is also, Pro 17:3, called a trier, בּחן, of hearts, as He is here called a weigher, תּכן. The proverb indirectly admonishes us of the duty of constant self-examination, according to the objective norm of the revealed will of God, and warns us against the self-complacency of the fool, of whom Pro 12:15 says (as Trimberg in "Renner"): "all fools live in the pleasant feeling that their life is the best," and against the self-deception which walks in the way of death and dreams of walking in the way of life, Pro 14:12 (Pro 16:25).


  Prov 21:3


  3 To practice justice and right


  Hath with Jahve the pre-eminence above sacrifice.


  We have already (vol. i. p. 42) shown how greatly this depreciation of the works of the ceremonial cultus, as compared with the duties of moral obedience, is in the spirit of the Chokma; cf. also at Pro 15:8. Prophecy also gives its testimony, e.g., Hos 6:7, according to which also here (cf. Pro 20:8 with Isa 9:8) the practising of צדקה וּמשׁפּט (sequence of words as at Gen 18:19; Psa 33:5, elsewhere צדק ומשׁפט, and yet more commonly משׁפט וצדקה) does not denote legal rigour, but the practising of the justum et aequum, or much rather the aequum et bonum, thus in its foundation conduct proceeding from the principle of love. The inf. עשׂה (like קנה, Pro 16:16) occurs three times (here and at Gen 50:20; Psa 101:3); once עשׂו is written (Gen 31:18), as also in the infin. absol. the form עשׂה mro and עשׂו interchange (vid., Norzi at Jer 22:4); once עשׂהוּ for עשׂותו (Exo 18:18) occurs in the status conjunctus.


  Prov 21:4


  4 Loftiness of eyes and swelling of heart -


  The husbandry of the godless is sin.


  If נר, in the sense of light, gives a satisfactory meaning, then one might appeal to Kg1 11:36 (cf. Sa2 21:17), where ניר appears to signify lamp, in which meaning it is once (Sa2 22:29) written ניר (like חיק); or since ניר = נר (ground-form, nawir, lightening) is as yet certainly established neither in the Heb. nor Syr., one might punctuate נר instead of נר, according to which the Greeks, Aram., and Luther, with Jerome, translate. But of the lamp of the godless we read at Pro 13:9 and elsewhere, that it goeth out. We must here understand by נר the brilliant prosperity (Bertheau and others) of the wicked, or their "proud spirit flaming and flaring like a bright light" (Zckler), which is contrary to the use of the metaphor as found elsewhere, which does not extend to a prosperous condition. We must then try another meaning for נר; but not that of yoke, for this is not Heb., but Aram.-Arab., and the interpretation thence derived by Lagarde: "Haughtiness and pride; but the godless for all that bear their yoke, viz., sin," seeks in vain to hide behind the "for all that" the breaking asunder of the two lines of the verse. In Heb. נר means that which lightens (burning) = lamp, נוּר, the shining (that which burns) = fire, and ניר, Pro 13:23, from ניר, to plough up (Targ. Sa1 8:12, למנר = לחרשׁ) the fresh land, i.e., the breaking up of the fallow land; according to which the Venet. as Kimchi: νέωμα ἀσεβῶν ἁμαρτία, which as Ewald and Elster explain: "where a disposition of wicked haughtiness, of unbridled pride, prevails, there will also sin be the first-fruit on the field of action; נר, novale, the field turned up for the first time, denotes here the first-fruits of sin." But why just the first-fruits, and not the fruit in general? We are better to abide by the field itself, which is here styled נר, not שׂדה (or as once in Jer 39:10, יגב); because with this word, more even than with שׂדה, is connected the idea of agricultural work, of arable land gained by the digging up or the breaking up of one or more years' fallow ground (cf. Pea ii. 1, ניר, Arab. siḳâḳ, opp. בור, Arab. bûr, Menachoth 85a, שׂדות מניּרות, a fresh broken-up field, Erachin 29b, נר ,, opp. הביר, to let lie fallow), so that נר רשׁעים may mean the cultivation of the fields, and generally the husbandry, i.e., the whole conduct and life of the godless. נר is here ethically metaph., but not like Hos 10:12; Jer 4:3, where it means a new moral commencement of life; but like חרשׁ, arare, Job 4:8; Hos 10:13; cf. Pro 3:29. רחב is not adj. like Pro 28:25, Psa 101:5, but infin. like חסר, Pro 10:21; and accordingly also רוּם is not adj. like חוּם, or past like סוּג, but infin. like Isa 10:12. And חטּאת is the pred. of the complex subject, which consists of רוּם עינים, a haughty looking down with the eyes, רחב־לב, breadth of heart, i.e., excess of self-consciousness, and נר רשׁעים taken as an asyndeton summativum: pride of look, and making oneself large of heart, in short, the whole husbandry of the godless, or the whole of the field cultivated by them, with all that grows thereon, is sin.


  Prov 21:5


  5 The striving of the diligent is only to advantage.


  And hastening all [excessive haste] only to loss; or in other words, and agreeably to the Heb. construction:


  The thoughts of the industrious are (reach) only to gain,


  And every one who hastens—it (this his hastening) is only to loss.


  Vid., at Pro 17:21. At Pro 10:4, Luther translates "the hand of the diligent," here "the plans of an expert [endelichen]," i.e., of one actively striving (Pro 22:29, endelich = מהיר) to the end. The אץ, hastening overmuch, is contrasted with the diligent: Luther well: but he who is altogether too precipitant. Everywhere else in the Proverbs אץ has a closer definition with it, wherefore Hitzig reads אצר, which must mean: he who collects together; but אץ along with חרוץ is perfectly distinct. The thought is the same as our "eile mit Weile" [= festina lente], and Goethe's


  Wie das Gestirn ohne Hast,


  Aber ohne Rast


  Drehe sich jeder


  Um die eigne Last.


  "Like the stars, without haste but without rest, let every one carry about his own burden," viz., of his calling that lies upon him. The fundamental meaning of אוץ is to throng, to urge (Exo 5:13), here of impatient and inconsiderate rashness. While on the side of the diligent there is nothing but gain, such haste brings only loss; over-exertion does injury, and the work will want care, circumspection, and thoroughness. In the Book of Proverbs, the contrasts "gain" and "loss" frequently occur, Pro 11:24; Pro 14:23; Pro 22:16 : profit (the increase of capital by interest), opp. loss (of capital, or of part thereof), as commercial terms.


  Prov 21:6


  6 The gaining of treasures by a lying tongue


  Is a fleeting breath of such as seek death.


  One may, at any rate, after the free manner of gnomic resemblances and comparisons, regard "fleeting breath" and "such as seek death" as two separated predicates: such gain is fleeting breath, so those who gain are seeking death (Caspari's Beitrge zu Jes. p. 53). But it is also syntactically admissible to interpret the words rendered "seekers of death" as gen.; for such interruptions of the st. constr., as here by נדּף [fleeting], frequently occur, e.g., Isa 28:1; Isa 32:13; Ch1 9:13; and that an idea, in spite of such interruption, may be thought of as gen., is seen from the Arab.


  But the text is unsettled. Symmachus, Syr., Targ., the Venet., and Luther render the phrase מבקשׁי [seekers]; but the lxx and Jerome read מוקשׁי [snares] (cf. Ti1 6:9); this word Rashi also had before him (vid., Norzi), and Kennicott found it in several Codd. Bertheau prefers it, for he translates: ...is fleeting breath, snares of death; Ewald and Hitzig go further, for, after the lxx, they change the whole proverb into: מות (בּמוקשׁי) הבל רדף אל־מוקשׁי, with פּעל in the first line. But διώκει of the lxx is an incorrect rendering of נדף, which the smuggling in of the ἐπὶ (παγίδας θανάτου) drew after it, without our concluding therefrom that אל־מוקשׁי, or למוקשׁי (Lagarde), lay before the translators; on the contrary, the word which (Cappellus) lay before them, מוקשׁי, certainly deserves to be preferred to מבקשׁי: the possession is first, in view of him who has gotten it, compared to a fleeting (נדּף, as Isa 42:2) breath (cf. e.g., smoke, Psa 68:3), and then, in view of the inheritance itself and its consequences, is compared to the snares of death (Pro 13:14; Pro 14:27); for in פּעל (here equivalent to עשׂות, acquisitio, Gen 31:1; Deu 8:17) lie together the ideas of him who procures and of the thing that is procured or effected (vid., at Pro 20:11).


  Prov 21:7


  7 The violence of the godless teareth them away,


  For they have refused to do what is right.


  The destruction which they prepare for others teareth or draggeth them away to destruction, by which wicked conduct brings punishment on itself; their own conduct is its own executioner (cf. Pro 1:19); for refusing to practise what is right, they have pronounced judgment against themselves, and fallen under condemnation. Rightly Jerome, detrahent, with Aquila, κατασπάσει = j'gurrem (as Hab 1:15), from גּרר; on the contrary, the lxx incorrectly, ἐπιξενωθήσεται, from גוּר, to dwell, to live as a guest; and the Venet., as Luther, in opposition to the usus loq.: δεδίξεται (fut. of δεδίσσεσθαι, to terrify), from גוּר, to dread, fear, which also remains intrans., with the accus. following, Deu 32:27. The Syr. and the Targ. freely: robbery (Targ. רבּוּנא, perhaps in the sense of usury) will seize them, viz., in the way of punishment. In Arab. jarr (jariyratn) means directly to commit a crime; not, as Schultens explains, admittere crimen paenam trahens, but attrahere (arripere), like (Arab.) jany (jinâytn), contrahere crimen; for there the crime is thought of as violent usurpation, here as wicked accumulation.


  Prov 21:8


  8 Winding is the way of a man laden with guilt;


  But the pure—his conduct is right.


  Rightly the accentuation places together "the way of a man" as subject, and "winding" as predicate: if the poet had wished to say (Schultens, Bertheau) "one crooked in his way" (quoad viam), he would have contented himself with the phrase נחפּך דּרך. But, on the other hand, the accentuation is scarcely correct (the second Munach is a transformed Mugrash), for it interprets וזר as a second pred.; but וזר is adj. to אישׁ. As הפכפּך (synon. פּתלתּל, עקלקל) is a hapax leg., so also vazar, which is equivalent to (Arab.) mawzwr, crimine onustus, from wazria, crimen committere, properly to charge oneself with a crime. The ancient interpreters have, indeed, no apprehension of this meaning before them; the lxx obtain from the proverb a thought reminding us of Psa 18:27, in which vazar does not at all appear; the Syr. and Targ. translate as if the vav of vazar introduces the conclusion: he is a barbarian (nuchrojo); Luther: he is crooked; Jerome also sets aside the syntax: perversa via viri aliena est; but, syntactically admissible, the Venet. and Kimchi, as the Jewish interpreters generally, διαστροφωτάτη ὁδὸς ἀνδρὸς καὶ ἀλλόκοτος. Fleischer here even renounces the help of the Arab., for he translates: Tortuosa est via viri criminibus onusti, qui autem sancte vivit, is recte facit; but he adds thereto the remark that "vazar thus explained, with Cappellus, Schultens, and Gesenius, would, it is true, corresponding to the Arab. wazar, have first the abstract meaning of a verbal noun from wazira; the old explanation is therefore perhaps better: tortuosa est via viri et deflectens (scil. a recta linea, thus devia est), when the 'viri' is to be taken in the general sense of 'many, this and that one;' the closer definition is reflected from the זך of the second clause." But (1) זר as an adj. signifies peregrinus; one ought thus rather to expect סר, degenerated, corrupt, although that also does not rightly accord; (2) the verbal noun also, e.g., 'all, passes over into a subst. and adj. signification (the latter without distinction of number and gender); (3) וזר, after its adj. signification, is related to (Arab.) wazyr, as חכם is to ḥakym, רזב to rahyb; it is of the same form as ענו, with which it has in common its derivation from a root of similar meaning, and its ethical signification. In 8b, וזך is rightly accented as subj. of the complex pred. זך is the pure in heart and of a good conscience. The laden with guilt (guilty) strikes out all kinds of crooked ways; but the pure needs not stealthy ways, he does not stand under the pressure of the bondage of sin, the ban of the guilt of sin; his conduct is straightforward, directed by the will of God, and not by cunning policy. Schultens: Integer vitae scelerisque purus non habet cur vacillet, cur titubet, cur sese contorqueat. The choice of the designation וזך [and the pure] may be occasioned by וזר (Hitzig); the expression 8b reminds us of Pro 20:11.


  Prov 21:9


  The group now following extends to Pro 21:18, where a new one begins with a variation of its initial verse.


  9 Better to sit on the pinnacle of a house-roof,


  Than a contentious wife and a house in common.


  We have neither to supplement the second line: than with a contentious wife... (Symmachus, Theodotion, Jerome, Luther), nor: than that one have a contentious...; but the meaning is, that sitting on the roof-top better befits one, does better than a quarrelsome wife and a common house (rightly the Targ. and Venet.), i.e., in a common house; for the connecting together of the wife and the house by vav is a Semitic hendiadys, a juxtaposition of two ideas which our language would place in a relation of subordination (Fleischer). This hendiadys would, indeed, be scarcely possible if the idea of the married wife were attached to אושׁת; for that such an one has with her husband a "house of companionship, i.e., a common house," is self-evident. But may it not with equal right be understood of the imperious positive mother-in-law of a widower, a splenetic shrewish aunt, a sickly female neighbour disputing with all the world, and the like? A man must live together with his wife in so far as he does not divorce her; he must then escape from her; but a man may also be constrained by circumstances to live in a house with a quarrelsome mother-in-law, and such an one may, even during the life of his wife, and in spite of her affection, make his life so bitter that he would rather, in order that he might have rest, sit on the pinnacle or ridge of a house-roof. פּנּהּ is the battlement (Zep 1:16) of the roof, the edge of the roof, or its summit; he who sits there does so not without danger, and is exposed to the storm, but that in contrast with the alternative is even to be preferred; he sits alone. Regarding the Chethı̂b מדינים, Kerı̂ מדינים, vid., at Pro 6:14; and cf. the figures of the "continual dropping" for the continual scolding of such a wife, embittering the life of her husband, Pro 19:13.


  Prov 21:10


  10 The soul of the godless hath its desire after evil;


  His neighbour findeth no mercy in his eyes.


  The interchange of perf. and fut. cannot be without intention. Lwenstein renders the former as perf. hypotheticum: if the soul of the wicked desires anything evil...; but the רשׁע wishes evil not merely now and then, but that is in general his nature and tendency. The perf. expresses that which is actually the case: the soul of the wicked has its desire directed (write אוּתה with Munach, after Codd. and old Ed., not with Makkeph) toward evil, and the fut. expresses that which proceeds from this: he who stands near him is not spared. יחן is, as at Isa 26:10, Hoph. of חנן, to incline, viz., oneself, compassionately toward any one, or to bend to him. But in what sense is בּעיניו added? It does not mean, as frequently, e.g., Pro 21:2, according to his judgment, nor, as at Pro 20:8; Pro 6:13 : with his eyes, but is to be understood after the phrase מצא חן בּעיני: his neighbour finds no mercy in his eyes, so that in these words the sympathy ruling within him expresses itself: "his eyes will not spare his friends," vid., Isa 13:18.


  Prov 21:11


  11 When the scorner is punished, the simple is made wise;


  And when insight is imparted to a wise man, he receives knowledge.


  The thought is the same as at Pro 19:25. The mocker at religion and virtue is incorrigible, punishment avails him nothing, but yet it is not lost; for as a warning example it teaches the simple, who might otherwise be easily drawn into the same frivolity. On the other hand, the wise man needs no punishment, but only strengthening and furtherance: if "instruction" is imparted to him, he embraces it, makes it his own דּעת; for, being accessible to better insight, he gains more and more knowledge. De Dieu, Bertheau, and Zckler make "the simple" the subject also in 11b: and if a wise man prospers, he (the simple) gains knowledge. But השׂכּיל ל, used thus impersonally, is unheard of; wherefore Hitzig erases the ל before חכם erofeb ל eh: if a wise man has prosperity. But השׂכיל does not properly mean to have prosperity, but only mediately: to act with insight, and on that account with success. The thought that the simple, on the one side, by the merited punishment of the mocker; on the other, by the intelligent prosperous conduct of the wise, comes to reflection, to reason, may indeed be entertained, but the traditional form of the proverb does not need any correction. השׂכּיל may be used not only transitively: to gain insight, Gen 3:6; Psa 2:10, and elsewhere, but also causatively: to make intelligent, with the accus. following, Pro 16:23; Psa 32:8, or: to offer, present insight, as here with the dat.-obj. following (cf. Pro 17:26). Instead of בּענשׁ־, the Kametz of which is false, Codd. and good Edd. have, rightly, בּענשׁ־. Hitzig, making "the wise" the subject to בהשׂכיל (and accordingly "the scorner" would be the subject in 11a), as a correct consequence reads בּענשׁ = בּהענשׁ. For us, with that first correction, this second one also fails. "Both infinitivi constr.," Fleischer remarks, "are to be taken passively; for the Semitic infin., even of transitive form, as it has no designation of gender, time, and person, is an indeterminate modus, even in regard to the generis verbi (Act. and Pass.)."


  To this proverb with u-behaskil there is connected the one that follows, beginning with maskil.


  Prov 21:12


  12 A righteous One marketh the house of the godless;


  He hurleth the godless to destruction.


  If we understand by the word צדּיק a righteous man, then 12a would introduce the warning which he gives, and the unexpressed subject of 12b must be God (Umbreit). But after such an introitus, יהוה ought not to be wanting. If in 12a "the righteous man" is the subject, then it presents itself as such also for the second parallel part. But the thought that the righteous, when he takes notice of the house of the godless, shows attention which of itself hurls the godless into destruction (Lwenstein), would require the sing. רשׁע in the conclusion; also, instead of מסלּף the fut. יסלּף would have been found; and besides, the judicial סלּף (vid., regarding this word at Pro 11:3; Pro 19:3) would not be a suitable word for this confirmation in evil. Thus by צדיק the proverb means God, and מסלף has, as at Pro 22:12, Job 12:19, this word as its subject. "A righteous One" refers to the All-righteous, who is called, Job 34:17, "the All-just One," and by Rashi, under the passage before us, צדּיקו שׁל־עולם. Only do not translate with Bertheau and Zckler: the Righteous One (All-righteous), for (1) this would require הצּדּיק, and (2) הצדיק is never by itself used as an attributive designation of God. Rightly, Fleischer and Ewald: a Righteous One, viz., God. It is the indetermination which seeks to present the idea of the great and dreadful: a Righteous One, and such a Righteous One!


  השׂכיל with על, Pro 16:20, or אל, Psa 41:2; Neh 8:13, here with ל, signifies to give attention to anything, to look attentively on it. The two participles stand in the same line: animum advertit ... evertit. Hitzig changes לבּית רשׁע into לבּיתו, and makes רשׁע the subject of 12b; but the proverb as it lies before us is far more intelligible.


  Prov 21:13


  13 He that stoppeth his ear at the cry of the poor he also calls and is not heard.


  Only the merciful find mercy, Mat 5:7; the unmerciful rich man, who has no ear for the cry of the דל, i.e., of him who is without support and means of subsistence, thus of one who is needing support, will also remain unheard when he himself, in the time of need, calls upon God for help. Cf. the parable of the unmerciful servant of the merciful king, Mat 18:23. מן in מזּעקת, as Isa 23:15; Gen 4:13; Gen 27:1; no preposition of our [German] language [nor English] expresses, as Fleischer here remarks, such a fulness of meaning as this מן does, to which, after a verb of shutting up such as אטם (cf. Pro 17:28), the Arab. 'n would correspond, e.g., â'my 'n âltryḳ: blind, so that he does not see the way.


  Prov 21:14


  14 A gift in secret turneth away anger;


  And a bribe into the bosom violent wrath.


  Hitzig reads with Symmachus, the Targ., and Jerome, יכבּה, and translates: "extinguishes anger;" but it does not follow that they did read יכבה; for the Talm. Heb. כּפה signifies to cover by turning over, e.g., of a vessel, Sanhedrin 77a, which, when it is done to a candle or a fire, may mean its extinction. But כפה of the post-bibl. Heb. also means to bend, and thence to force out (Aram. כּפא, כּפי), according to which Kimchi hesitates whether to explain: overturns = smothers, or: bends = forces down anger. The Venet. follows the latter signification: κάμψει (for Villoison's καλύψει rests on a false reading of the MS). But there is yet possible another derivation from the primary signification, curvare, flectere, vertere, according to which the lxx translates ἀνατρέπει, for which ἀποτρέπει would be yet better: כפה, to bend away, to turn off, ἀρκεῖν, arcere, altogether like the Arab. (compared by Schultens) kfâ, and kfy, ἀρκεῖν, to prevent, whence, e.g., ikfı̂ni hada: hold that away from me, or: spare me that (Fleischer); with the words hafı̂ka sharran (Lat. defendaris semper a malo) princes were anciently saluted; kfy signifies "to suffice," because enough is there, where there is a keeping off of want. Accordingly we translate: Donum clam acceptum avertit iram, which also the Syr. meant by mephadka (מפרק). This verb is naturally to be supplied to 14b, which the lxx has recognised (it translates: but he who spares gifts, excites violent anger). Regarding שׂחד, vid., at Pro 17:8; and regarding בּחק, at Pro 17:23. Also here חק (חיק = חיק), like Arab. jayb, 'ubb, חב, denotes the bosom of the garment; on the contrary (Arab.) hijr, hiḍn, חצן, is more used of that of the body, or that formed by the drawing together of the body (e.g., of the arm in carrying a child). A present is meant which one brings with him concealed in his bosom; perhaps 13b called to mind the judge that took gifts, Exo 23:8 (Hitzig).


  Prov 21:15


  15 It is a joy to the just to do justice,


  And a terror for them that work iniquity.


  To act according to the law of rectitude is to these as unto death; injustice has become to them a second nature, so that their heart strives against rectitude of conduct; it also enters to little into their plan of life, and their economy, that they are afraid of ruining themselves thereby. So we believe, with Hitzig, Elster, Zckler, and Luther, this must be explained in accordance with our interpretation of Pro 10:29. Fleischer and others supplement the second parallel member from the first: וּפעל און מחתּה לפעלי אין; others render 15b as an independent sentence: ruin falls on those who act wickedly. But that ellipsis is hard and scarcely possible; but in general מחתה, as contrasted correlate to שׂמחה, can scarcely have the pure objective sense of ruin or destruction. It must mean a revolution in the heart. Right-doing is to the righteous a pleasure (cf. Pro 10:23); and for those who have און, and are devoid of moral worth, and thus simply immoral as to the aim and sphere of their conduct, right-doing is something which alarms them: when they act in conformity with what is right, they do so after an external impulse only against their will, as if it were death to them.


  Prov 21:16


  16 A man who wanders from the way of understanding,


  Shall dwell in the assembly of the dead.


  Regarding השׂכּל, vid., Pro 1:3; and regarding רפאים, Pro 2:18. The verb נוּח means to repose, to take rest, Job 3:13, and to dwell anywhere, Pro 14:33; but originally like (Arab.) nâkh and hadd, to lay oneself down anywhere, and there to come to rest; and that is the idea which is here connected with ינוּח, for the figurative description of יאבד or ימוּת is formed after the designation of the subject, 16a: he who, forsaking the way of understanding, walks in the way of error, at length comes to the assembly of the dead; for every motion has an end, and every journey a goal, whether it be one that is self-appointed or which is appointed for him. Here also it is intimated that the way of the soul which loves wisdom and follows her goes in another direction than earthwards down into hades; hades and death, its background appear here as punishments, and it is true that as such one may escape them.


  Prov 21:17


  17 He who loveth pleasure becometh a man of want;


  He who loveth wine and oil doth not become rich.


  In Arab. samh denotes the joyful action of the "cheerful giver," Co2 9:7; in Heb. the joyful affection; here, like farah, pleasure, delight, festival of joy. Jerome: qui diligit epulas. For feasting is specially thought of, where wine was drunk, and oil and other fragrant essences were poured (cf. Pro 27:9; Amo 6:6) on the head and the clothes. He who loves such festivals, and is commonly found there, becomes a man of want, or suffers want (cf. Jdg 12:2, אישׁ ריב, a man of strife); such an one does not become rich (העשׁיר, like Pro 10:4, = עשׂה עשׁר, Jer 17:11); he does not advance, and thus goes backwards.


  Prov 21:18


  18 The godless becometh a ransom for the righteous;


  And the faithless cometh into the place of the upright.


  The thought is the same as at Pro 11:8. An example of this is, that the same world-commotion which brought the nations round Babylon for its destruction, put an end to Israel's exile: Cyrus, the instrument in God's hands for inflicting punishment on many heathen nations, was Israel's liberator, Isa 43:3. Another example is in the exchange of places by Haman and Mordecai, to which Rashi refers. כּפר is equivalent to λύτρον, ransom; but it properly signifies price of atonement, and generally, means of reconciliation, which covers or atones for the guilt of any one; the poll-tax and "oblations" also, Exo 30:15., Num 31:50, are placed under this point of view, as blotting out guilt: if the righteousness of God obtains satisfaction, it makes its demand against the godless, and lets the righteous go free; or, as the substantival clause 18b expresses, the faithless steps into the place of the upright, for the wrath passes by the latter and falls upon the former. Regarding בּוגד, vid., Pro 2:22. Thus, in contrast to the ישׁר, he is designated, who keeps faith neither with God nor man, and with evil intention enters on deceitful ways—the faithless, the malicious, the assassin.


  Prov 21:19


  With this verse, a doublet to Pro 21:9 (Pro 25:24), the collector makes a new addition; in Pro 21:29 he reaches a proverb which resembles the closing proverb of the preceding group, in its placing in contrast the רשׁע and ישׁר; -


  It is better to dwell in a waste land,


  Than a contentious wife and vexation.


  The corner of the roof, Hitzig remarks, has been made use of, and the author must look further out for a lonely seat. But this is as piquant as it is devoid of thought; for have both proverbs the same author, and if so, were they coined at the same time? Here also it is unnecessary to regard מאשׁת as an abbreviation for משּׁבת עם אשׁת. Hitzig supplies שׁכן, by which אשׁת, as the accus.-obj., is governed; but it is not to be supplied, for the proverb places as opposite to one another dwelling in a waste land (read שׁבת בּארץ־מדבּר, with Codd. and correct Ed.) and a contentious wife (Chethı̂b, מדונים, Kerı̂, מדינים) and vexation, and says the former is better than the latter. For וכעס [and vexation] is not, as translated by the ancients, and generally received, a second governed genitive to אשׁת, but dependent on מן, follows "contentious woman" (cf. 9b): better that than a quarrelsome wife, and at the same time vexation.


  Prov 21:20


  20 Precious treasure and oil are in the dwelling of the wise;


  And a fool of a man squanders it.


  The wise spares, the fool squanders; and if the latter enters on the inheritance which the former with trouble and care collected, it is soon devoured. The combination אוצר נחמד ושׁמן [desirable treasure and oil] has something inconcinnate, wherefore the accentuation places אוצר by itself by Mehuppach Legarmeh; but it is not to be translated "a treasure of that which is precious, and oil," since it is punctuated אוצר, and not אוצר; and besides, in that case מחמדּים would have been used instead of נחמד. Thus by אוצר נחמד, a desirable and splendid capital in gold and things of value (Isa 23:18; Psa 19:11); and by שׁמן, mentioned by way of example, stores in kitchen and cellar are to be thought of, which serve him who lives luxuriously, and afford noble hospitality,—a fool of a man (כּסיל אדם, as at Pro 15:20), who finds this, devours it, i.e., quickly goes through it, makes, in short, a tabula rasa of it; cf. בּלע, Isa 28:4, with בּלּע, Sa2 20:26, and Pro 19:28. The suffix of יבלּענּוּ refers back to אוצר as the main idea, or distributively also both to the treasure and the oil. The lxx (θησαυρὸς ἐπιθυμητὸς) ἀναπαύσεται ἐπὶ στόματος σοφοῦ, i.e., ישׁכן בפה חכם, according to which Hitzig corrects; but the fool, he who swallows down "the precious treasure with a wise mouth," is a being we can scarcely conceive of. His taste is not at all bad; why then a fool? Is it perhaps because he takes more in than he can at one time digest? The reading of the lxx is corrected by 20b.


  Prov 21:21


  21 He that followeth after righteousness and kindness


  Will obtain life, righteousness, and honour.


  How we are to render צדקה וחסד is seen from the connection of Pro 21:3 and Hos 6:7 : tsedakah is conduct proceeding from the principle of self-denying and compassionate love, which is the essence of the law, Mic 6:8; and hesed is conduct proceeding from sympathy, which, placing itself in the room of another, perceives what will benefit him, and sets about doing it (cf. e.g., Job 6:14 : to him who is inwardly melted disheartened חסד is due from his neighbour). The reward which one who strives thus to act obtains, is designated 21b by חיּים and כּבוד. Honour and life stand together, Pro 22:4, when עשׁר precedes, and here צדקה stands between, which, Pro 8:18, Psa 24:5, is thought of as that which is distributed as a gift of heaven, Isa 45:8, which has glory in its train, Isa 58:8; as Paul also says, "Whom He justified, them He also glorified." The lxx has omitted tsedakah, because it can easily appear as erroneously repeated from 21a. But in reality there are three good things which are promised to those who are zealous in the works of love: a prosperous life, enduring righteousness, true honour. Life as it proceeds from God, the Living One, righteousness as it avails the righteous and those doing righteously before God, honour or glory (Psa 29:3) as it is given (Psa 84:12) by the God of glory. Cf. with חיים צדקה, Pro 10:2, and with צדקה, especially Jam 2:13, κατακαυχᾶται ἔλεος κρίσεως.


  Prov 21:22


  22 A wise man scaleth a city of the mighty;


  And casteth down the fortress in which they trusted.


  Ecc 9:14. is a side-piece to this, according to which a single wise man, although poor, may become the deliverer of a city besieged by a great army, and destitute of the means of defence. עלה, seq. acc., means to climb up, Joe 2:7; here, of the scaling of a fortified town, viz., its fortress. עז is that which makes it עיר עז, Isa 26:1 : its armour of protection, which is designated by the genit. מבטחה, as the object and ground of their confidence. The vocalization מבטחה, for mibtachcha (cf. Jer 48:13 with Job 18:14), follows the rule Gesen. 27, Anm. 2b. The suff., as in לאתננּה, Isa 23:17, is lightened, because if its mappik, Michlol 30b; vid., regarding the various grounds of these formae raphatae pro mappicatis, Bttcher, 418. If a city is defended by ever so many valiant men, the wise man knows the point where it may be overcome, and knows how to organize the assault so as to destroy the proud fortress. With ויּרד, he brings to ruin, cf. עד רדתּהּ, Deu 20:20.


  Prov 21:23


  23 He that guardeth his mouth and his tongue,


  Keepeth his soul from troubles.


  Pro 13:3 resembles this. He guardeth his mouth who does not speak when he does better to be silent; and he guardeth his tongue who says no more than is right and fitting. The troubles comprehend both external and internal evils, hurtful incidents and (נפשׁ) צרות לבב, Psa 25:17; Psa 31:8, i.e., distress of conscience, self-accusation, sorrow on account of the irreparable evil which one occasions.


  Prov 21:24


  24 A proud and arrogant man is called mocker (free-spirit);


  One who acteth in superfluity of haughtiness.


  We have thus translated (vol. i. p. 39): the proverb defines almost in a formal way an idea current from the time of Solomon: לץ (properly, the distorter, vid., Pro 1:7) is an old word; but as with us in the west since the last century, the names of free-thinkers and esprits forts (cf. Isa 46:12) have become current for such as subject the faith of the Church to destructive criticism, so then they were called לצים, who mockingly, as men of full age, set themselves above revealed religion and prophecy (Isa 28:9); and the above proverb gives the meaning of this name, for it describes in his moral character such a man. Thus we call one זד, haughty, and זד יהיר dna ,, i.e., destroying himself, and thus thoughtlessly haughty, who בּעברת זדון acts in superfluity or arrogance (vid., at Pro 11:23) of haughtiness; for not only does he inwardly raise himself above all that is worthy of recognition as true, of faith as certain, of respect as holy; but acting as well as judging frivolously, he shows reverence for nothing, scornfully passing sentence against everything. Abulwald (vid., Gesen. Thes.) takes יהיר in the sense of obstinate; for he compares the Arab. jahr (jahar), which is equivalent to lijâj, constancy, stubbornness. But in the Targ. and Talm. (vid., at Hab 2:5, Levy's Chald. Wrterb. under יהיר) יהר in all its offshoots and derivations has the sense of pride; we have then rather to compare the Arab. istaihara, to be insane (= dhahb 'aḳlh, mens ejus alienata est), perhaps also to hajjir, mutahawwir, being overthrown, praeceps, so that יהיר denotes one who by his ὑπερφρονεῖν is carried beyond all σωφρονεῖν (vid., Rom 12:3), one who is altogether mad from pride. The Syr. madocho (Targ. מריחא), by which יהיר (Targ. יהיר) is rendered here and at Hab 2:5, is its synonym; this word also combines in itself the ideas foolhardy, and of one acting in a presumptuous, mad way; in a word, of one who is arrogant. Schultens is in the right way; but when he translates by tumidus mole cava ruens, he puts, as it is his custom to do, too much into the word; tumidus, puffed up, presents an idea which, etymologically at least, does not lie in it. The Venet.: ἀκρατὴς θρασὺς βωμολόχος τοὔνομά οἱ, which may be translated: an untractable reckless person we call a fool [homo ineptus], is not bad.


  Prov 21:25


  25 The desire of the slothful killeth him;


  For his hands refuse to be active.


  The desire of the עצל, Hitzig remarks, goes out first after meat and drink; and when it takes this direction, as hunger, it kills him indeed. But in this case it is not the desire that kills him, but the impossibility of satisfying it. The meaning is simply: the inordinate desire after rest and pleasure kills the slothful; for this always seeking only enjoyment and idleness brings him at last to ruin. תּאוה means here, as in Kibroth ha-tava, Num 11:34, inordinate longing after enjoyments. The proverb is connected by almost all interpreters (also Ewald, Bertheau, Hitzig, Elster, Zckler) as a tetrastich with Pro 21:25 : he (the slothful) always eagerly desires, but the righteous giveth and spareth not. But (1) although צדּיק, since it designates one who is faithful to duty, might be used particularly of the industrious (cf. Pro 15:19), yet would there be wanting in 26a ואין, Pro 13:4, cf. Pro 20:4, necessary for the formation of the contrast; (2) this older Book of Proverbs consists of pure distichs; the only tristich, Pro 19:7, appears as the consequence of a mutilation from the lxx. Thus the pretended tetrastich before us is only apparently such.


  Prov 21:26


  26 One always desireth eagerly;


  But the righteous giveth and holdeth not back.


  Otherwise Fleischer: per totum diem avet avidus, i.e., avarus; but that in התאוּה תּאוה the verb is connected with its inner obj. is manifest from Num 11:4; it is the mode of expression which is called in the Greek syntax schema etymologicum, and which is also possible without an adj. joined to the obj., as in the ὕβριν θ ̓ ὑβρίζεις (Eurip. Herc. fur. 706), the Arab. mârâhu miryatn: he had a strife with him. Euchel impossibly: necessities will continually be appeased, which would have required תּתאוּה or מתאוּה. The explanation also cannot be: each day presents its special demand, for כּל־היּום does not mean each day, but the whole day, i.e., continually. Thus we render התאוה with the most general subject (in which case the national grammarians supply המּתאוּה): continually one longs longing, i.e., there are demands, solicitations, wishes, importunate petitions; but still the righteous is not embarrassed in his generosity, he gives as unceasingly (cf. Isa 14:6; Isa 58:1) as one asks. Thus the perf. is explained, which is related hypothetically to the fut. following: though one, etc.


  Prov 21:27


  27 The sacrifice of the godless is an abomination;


  How much more if it is brought for evil!


  Line first = Pro 15:8. Regarding the syllogistic אף כּי, vid., 12:31; Pro 15:11; regarding זמּה, crime, particularly the sin of lewdness (from זמם, to press together, to collect the thoughts upon something, to contrive, cf. raffinement de la volupt), at Pro 10:23. בּזמּה is too vaguely rendered in the lxx by παρονόμως, falsely by Jerome, ex scelere (cf. ἐξ ἀδίκου, Sir. 31:18, with Mal 1:13). The ב is not meant, as at Eze 22:11, of the way and manner; for that the condition of life of the רשׁע is not a pure one, is not to be supposed. It is as Hitzig, rightly, that of price: for a transgression, i.e., to atone for it; one is hereby reminded, that he who had intercourse with a betrothed bondmaid had to present an ascham [trespass-offering], Lev 19:20-22. But frequently enough would it occur that rich sensualists brought trespass-offerings, and other offerings, in order thereby to recompense for their transgressions, and to purchase for themselves the connivance of God for their dissolute life. Such offerings of the godless, the proverb means, are to God a twofold and a threefold abomination; for in this case not only does the godless fail in respect of repentance and a desire after salvation, which are the conditions of all sacrifices acceptable to God, but he makes God directly a minister of sin.


  Prov 21:28


  28 A false witness shall perish;


  But he who heareth shall always speak truth.


  The lxx translate 28b by ἀνὴρ δὲ φυλασσόμενος λαλήσει. Cappellus supposes that they read לנצר for לנצה, which, however, cannot mean "taking care." Hitzig further imagines שׂמח for שׁמע, and brings out the meaning: "the man that rejoiceth to deliver shall speak." But where in all the world does נצר mean "to deliver"? It means, "to guard, preserve;" and to reach the meaning of "to deliver," a clause must be added with מן, as מרע. When one who speaks lies (עד כּזבים), and a man who hears (אישׁ שּׁומע, plene, and with the orthophonic Dagesh), are contrasted, the former is one who fancifully or malevolently falsifies the fact, and the latter is one who before he speaks hears in order that he may say nothing that he has not surely heard. As לב שׁמע, Kg1 3:9, means an obedient heart, so here אישׁ שּׁומע means a man who attentively hears, carefully proves. Such an one will speak לנצח, i.e., not: according to the truth, and not: for victory (Aquila, Symmachus, Theodotion, εἰς νῖκος), i.e., so that accomplishes it (Oetinger); for the Heb. נצח has neither that Arab. nor this Aram. signification; but, with the transference of the root meaning of radiating or streaming over, to time, continuous existence (vid., Orelli, Synonyma der Zeit und Ewigkeit, pp. 96-97), thus: he will speak for continuance, i.e., either: without ever requiring to be silent, or, which we prefer: so that what he says stands; on the contrary, he who testifies mere fictions, i.e., avers that they are truth, is destroyed (28a = Pro 19:9, cf. 5): he himself comes to nothing, since his testimonies are referred to their groundlessness and falsity; for שׁקר אין לו רגלים, the lie has no feet on which it can stand, it comes to nothing sooner or later.


  Prov 21:29


  Another proverb with אישׁ: -


  A godless man showeth boldness in his mien;


  But one that is upright-he proveth his way.


  The Chethı̂b has יכין; but that the upright directeth, dirigit, his way, i.e., gives to it the right direction (cf. Ch2 27:6), is not a good contrast to the boldness of the godless; the Kerı̂, הבין דּרכּו, deserves the preference. Aquila, Symmachus, the Syr., Targ., and Venet. adhere to the Chethı̂b, which would be suitable if it could be translated, with Jerome, by corrigit; Luther also reads the verb with כ, but as if it were יכּון (whoever is pious, his way will stand)—only the lxx render the Kerı̂ (συνιεῖ); as for the rest, the ancients waver between the Chethı̂b דּרכיו and the Kerı̂ דּרכּו: the former refers to manner of life in general; the latter (as at Pro 3:31 and elsewhere) to the conduct in separate cases; thus the one is just as appropriate as the other. In the circumstantial designation אישׁ רשׁע (cf. Pro 11:7) we have the stamp of the distinction of different classes of men peculiar to the Book of Proverbs. העז (to make firm, defiant) had, Pro 7:13, פנים as accus.; the בּ here is not that used in metaphoristic expressions instead of the accus. obj., which we have spoken of at Pro 15:4; Pro 20:30, but that of the means; for the face is thought of, not as the object of the action, but, after Gesen. 138, 1, as the means of its accomplishment: the godless makes (shows) firmness, i.e., defiance, accessibility to no admonition, which is countenance; but the upright considers, i.e., proves (Pro 14:8), his way. בּין (הבין) means a perceiving of the object in its specific peculiarity, an understanding of its constituent parts and essential marks; it denotes knowing an event analytically, as השׂכּיל, as well as synthetically (cf. Arab. shakl), and is thus used as the expression of a perception, which apprehends the object not merely immediately, but closely examines into its circumstances.


  Prov 21:30


  If we further seek for the boundaries, the proverbs regarding the rich and the poor, Pro 22:2, Pro 22:7, Pro 22:16, present themselves as such, and this the more surely as Pro 22:16 is without contradiction the terminus. Thus we take first together 21:30-22:2.


  Prov 21:30


  30 No wisdom and no understanding,


  And no counsel is there against Jahve.


  The expression might also be 'לפני ה; but the predominating sense would then be, that no wisdom appears to God as such, that He values none as such. With לנגד the proverb is more objective: there is no wisdom which, compared with His, can be regarded as such (cf. Co1 3:19), none which can boast itself against Him, or can at all avail against Him (לנגד, as Dan 10:12; Neh. 3:37); whence it follows (as Job 28:28) that the wisdom of man consists in the fear of God the Alone-wise, or, which is the same thing, the All-wise. Immanuel interprets חכמה of theology, תּבוּנה of worldly science, עצה of politics; but חכמה is used of the knowledge of truth, i.e., of that which truly is and continues; תבונה of criticism, and עצה of system and method; vid., at Pro 1:2; Pro 8:14, from which latter passage the lxx has substituted here גבורה instead of תבונה. Instead of 'לנגד ה it translates πρὸς τὸν ἀσεβῆ, i.e., for that which is 'נגד ה against Jahve.


  Prov 21:31


  31 The horse is harnessed for the day of battle;


  But with Jahve is the victory,


  i.e., it remains with Him to give the victory or not, for the horse is a vain means of victory, Isa 33:17; the battle is the Lord's, Sa1 17:47, i.e., it depends on Him how the battle shall issue; and king and people who have taken up arms in defence of their rights have thus to trust nothing in the multitude of their war-horses (סוּס, horses, including their riders), and generally in their preparations for the battle, but in the Lord (cf. Psa 20:8, and, on the contrary, Isa 31:1). The lxx translates התּשׁוּעה by ἡ βοήθεια, as if the Arab. name of victory, naṣr, proceeding from this fundamental meaning, stood in the text; תשׁועה (from ישׁע, Arab. ws', to be wide, to have free space for motion) signifies properly prosperity, as the contrast of distress, oppression, slavery, and victory (cf. e.g., Psa 144:10, and ישׁוּעה, Sa1 14:45). The post-bibl. Heb. uses נצח (נצּחון) for victory; but the O.T. Heb. has no word more fully covering this idea than תשׁועה (ישׁועה).


  Proverbs 22


  Prov 21:1


  1 A good name has the preference above great riches;


  For more than silver and gold is grace.


  The proverb is constructed chiastically; the commencing word נבחר (cf. Pro 21:3), and the concluding word טוב, are the parallel predicates; rightly, none of the old translators have been misled to take together חן טוב, after the analogy of שׂכל טוב, Pro 3:14; Pro 13:15. שׁם also does not need טוב for nearer determination; the more modern idiom uses שׁם טוב, the more ancient uses שׁם alone (e.g., Ecc 7:1), in the sense of ὄνομα καλόν (thus here lxx); for being well known (renowned) is equivalent to a name, and the contrary to being nameless (Job 30:8); to make oneself a name, is equivalent to build a monument in honour of oneself; possibly the derivation of the word from שׁמה, to be high, prominent, known, may have contributed to this meaning of the word sensu eximio, for שׁם has the same root word as שׁמים. Luther translates שׁם by Das Gercht [rumour, fame], in the same pregnant sense; even to the present day, renom, recomme, riputazione, and the like, are thus used. The parallel חן signifies grace and favour (being beloved); grace, which brings favour (Pro 11:16); and favour, which is the consequence of a graceful appearance, courtesy, and demeanour (e.g., Est 2:15).


  Prov 22:2


  2 The rich and the poor meet together;


  The creator of them all is Jahve.


  From this, that God made them all, i.e., rich and poor in the totality of their individuals, it follows that the meeting together is His will and His ordinance; they shall in life push one against another, and for what other purpose than that this relationship of mutual intercourse should be a school of virtue: the poor shall not envy the rich (Pro 3:31), and the rich shall not despise the poor, who has the same God and Father as himself (Pro 14:31; Pro 17:5; Pro 31:15); they shall remain conscious of this, that the intermingling of the diversities of station is for this end, that the lowly should serve the exalted, and the exalted should serve the lowly. Pro 29:13 is a variation; there also for both, but particularly for the rich, lies in the proverb a solemn warning.


  Prov 22:3


  The group of proverbs beginning here terminates at Pro 22:7, where, like the preceding, it closes with a proverb of the rich and the poor.


  3 The prudent seeth the evil, and hideth himself;


  But the simple go forward, and suffer injury.


  This proverb repeats itself with insignificant variations, Pro 27:12. The Kerı̂ ונסתּר makes it more conformable to the words there used. The Chethı̂b is not to be read ויסתּר, for this Kal is inusit., but ויסּתר, or much rather ויּסּתר, since it is intended to be said what immediate consequence on the part of a prudent man arises from his perceiving an evil standing before him; he sees, e.g., the approaching overthrow of a decaying house, or in a sudden storm the fearful flood, and betimes betakes himself to a place of safety; the simple, on the contrary, go blindly forward into the threatening danger, and must bear the punishment of their carelessness. The fut. consec. 3a denotes the hiding of oneself as that which immediately follows from the being observant; the two perf. 3b, on the other hand, with or without ו, denote the going forward and meeting with punishment as occurring contemporaneously (cf. Psa 48:6, and regarding these diverse forms of construction, at Hab 3:10). "The interchange of the sing. and plur. gives us to understand that several or many simple ones are found for one prudent man" (Hitzig). The Niph. of ענשׁ signifies properly to be punished by pecuniary fine (Exo 21:22) (cf. the post-bibl. קנס, קנס, to threaten punishment, which appears to have arisen from censere, to estimate, to lay on taxes); here it has the general meaning of being punished, viz., of the self-punishment of want of foresight.


  Prov 22:4


  4 The reward of humility is the fear of Jahve,


  Is riches, and honour, and life.


  As ענוה־צדק, Psa 45:5, is understood of the two virtues, meekness and righteousness, so here the three Gttingen divines (Ewald, Bertheau, and Elster), as also Dunasch, see in 'ענוה יראת ה an asyndeton; the poet would then have omitted vav, because instead of the copulative connection he preferred the appositional (Schultens: praemium mansuetudinis quae est reverentia Jehovae) or the permutative (the reward of humility; more accurately expressed: the fear of God). It is in favour of this interpretation that the verse following (Pro 22:5) also shows an asyndeton. Luther otherwise: where one abides in the fear of the Lord; and Oetinger: the reward of humility, endurance, calmness in the fear of the Lord, is...; Fleischer also interprets 'יראת ה as Pro 21:4, חטאת (lucerna impiroum vitiosa), as the accus. of the nearer definition. But then is the nearest-lying construction: the reward of humility is the fear of God, as all old interpreters understand 4a (e.g., Symmachus, ὕστερον πραΰ́τητος φόβος κυρίου), a thought so incomprehensible, that one must adopt one or other of these expedients? On the one side, we may indeed say that the fear of God brings humility with it; but, on the other hand, it is just as conformable to experience that the fear of God is a consequence of humility; for actually to subordinate oneself to God, and to give honour to Him alone, one must have broken his self-will, and come to the knowledge of himself in his dependence, nothingness, and sin; and one consequence by which humility is rewarded, may be called the fear of God, because it is the root of all wisdom, or as is here said (cf. Pro 3:16; Pro 8:18), because riches, and honour, and life are in its train. Thus 4a is a concluded sentence, which in 4b is so continued, that from 4a the predicate is to be continued: the reward of humility is the fear of God; it is at the same time riches... Hitzig conjectures 'ראוּת ה, the beholding Jahve; but the visio Dei (beatifica) is not a dogmatic idea thus expressed in the O.T. עקב denotes what follows a thing, from עקב, to tread on the heels (Fleischer); for עקב (Arab. 'aḳib) is the heels, as the incurvation of the foot; and עקב, the consequence (cf. Arab. 'aḳb, 'ukb, posteritas), is mediated through the v. denom. עקב, to tread on the heels, to follow on the heels (cf. denominatives, such as Arab. batn, zahr, 'ân, עין, to strike the body, the back, the eye).


  Prov 22:5


  5 Thorns, snares, are on the way of the crooked;


  He that guardeth his soul, let him keep far from them.


  Rightly the Venet. ἄκανθαι παγίδες ἐν ὁδῷ στρεβλοῦ. The meaning of צנּים (plur. of צן, or צנּה, the same as צנינים) and פּחים (from פּח, Arab. faḥ), stands fast, though it be not etymologically verified; the placing together of these two words (the lxx obliterating the asyndeton: τρίβολος καὶ παγίδες) follows the scheme שׁמשׁ ירח, Hab 3:11. The עקּשׁ־לב (perverse of heart, crooked, Pro 17:20; Pro 11:20) drives his crooked winding way, corresponding to his habit of mind, which is the contrast and the perversion of that which is just, a way in which there are thorns which entangle and wound those who enter thereon, snares which unexpectedly bring them down and hold them fast as prisoners; the hedge of thorns, Pro 15:19, was a figure of the hindrances in the way of the wicked themselves. The thorn and snares here are a figure of the hindrances and dangers which go forth from the deceitful and the false in the way of others, of those who keep their souls, i.e., who outwardly and morally take heed to their life (Pro 16:17; Pro 13:3, pred. here subj.), who will keep, or are disposed to keep, themselves from these thorns, these snares into which the deceitful and perverse-hearted seek to entice them.


  Prov 22:6


  6 Give to the child instruction conformably to His way;


  So he will not, when he becomes old, depart from it.


  The first instruction is meant which, communicated to the child, should be על־פּי, after the measure (Gen 43:7 = post-bibl. לפי and כּפי) of his way, i.e., not: of his calling, which he must by and by enter upon (Bertheau, Zckler), which דּרכּו of itself cannot mean; also not: of the way which he must keep in during life (Kidduschin 30a); nor: of his individual nature (Elster); but: of the nature of the child as such, for דּרך נער is the child's way, as e.g., derek col-haarets, Gen 19:31, the general custom of the land; derek Mitsrâyim, Isa 10:24, the way (the manner of acting) of the Egyptians. The instruction of youth, the education of youth, ought to be conformed to the nature of youth; the matter of instruction, the manner of instruction, ought to regulate itself according to the stage of life, and its peculiarities; the method ought to be arranged according to the degree of development which the mental and bodily life of the youth has arrived at. The verb חנך is a denominative like עקב, Pro 22:4; it signifies to affect the taste, חך (= חנך), in the Arab. to put date syrup into the mouth of the suckling; so that we may compare with it the saying of Horace, Ep. i. 2, 69: Quo semel est imbuta recens servabit odorem Testa diu. In the post-bibl. Heb. חנּוּך denotes that which in the language of the Church is called catechizatio; חנוך (לנער) ספר is the usual title of the catechisms. It is the fundamental and first requisite of all educational instruction which the proverb formulates, a suitable motto for the lesson-books of pedagogues and catechists. ממּנּה [from it] refers to that training of youth, in conformity with his nature, which becomes a second nature, that which is imprinted, inbred, becomes accustomed. Pro 22:6 is wanting in the lxx; where it exists in MSS of the lxx, it is supplied from Theodotion; the Complut. translates independently from the Heb. text.


  Prov 22:7


  7 A rich man will rule over the poor,


  And the borrower is subject to the man who lends.


  "This is the course of the world. As regards the sing. and plur. in 7a, there are many poor for one rich; and in the Orient the rule is generally in the hands of one" (Hitzig). The fut. denotes how it will and must happen, and the substantival clause 7b, which as such is an expression of continuance (Arab. thabât, i.e., of the remaining and continuing), denotes that contracting of debt brings naturally with it a slavish relation of dependence. לוה, properly he who binds himself to one se ei obligat, and מלוה, as Pro 19:17 (vid., l.c.), qui alterum (mutui datione) obligat, from לוה, Arab. lwy, to wind, turn, twist round (cog. root laff), whence with Fleischer is also to be derived the Aram. לות, "into connection;" so אל, properly "pushing against," refers to the radically related אלה (= ולה), contiguum esse. אישׁ מלוה is one who puts himself in the way of lending, although not directly in a professional manner. The pred. precedes its subject according to rule. Luther rightly translates: and he who borrows is the lender's servant, whence the pun on the proper names: "Borghart [= the borrower] is Lehnhart's [= lender's] servant."


  Prov 22:8


  The group now following extends to the end of this first collection of Solomon's proverbs; it closes also with a proverb of the poor and the rich.


  8 He that soweth iniquity shall reap calamity;


  And the rod of his fury shall vanish away.


  "Whatsoever a man soweth, that shall he also reap" (Gal 6:7); he that soweth good reapeth good, Pro 11:18; he that soweth evil reapeth evil, Job 4:8; cf. Hos 10:12. עולה is the direct contrast of צדקה or ישׁר (e.g., Psa 125:3; Psa 107:42), proceeding from the idea that the good is right, i.e., straight, rectum; the evil, that which departs from the straight line, and is crooked. Regarding און, which means both perversity of mind and conduct, as well as destiny, calamity, vid., Pro 12:21. That which the poet particularly means by עולה is shown in 8b, viz., unsympathizing tyranny, cruel misconduct toward a neighbour. שׁבט עברתו is the rod which he who soweth iniquity makes another to feel in his anger. The saying, that an end will be to this rod of his fury, agrees with that which is said of the despot's sceptre, Isa 14:5.; Psa 125:3. Rightly Fleischer: baculus insolentiae ejus consumetur h. e. facultas qua pollet alios insolenter tractandi evanescet. Hitzig's objection, that a rod does not vanish away, but is broken, is answered by this, that the rod is thought of as brandished; besides, one uses כּלה of anything which has an end, e.g., Isa 16:4. Other interpreters understand "the rod of his fury" of the rod of God's anger, which will strike the עוּל and יכלה, as at Eze 5:13; Dan 12:7 : "and the rod of His punishment will surely come" (Ewald, and similarly Schultens, Euchel, Umbreit). This though also hovers before the lxx: πληγὴν δὲ ἔργων αὐτοῦ (עבדתו) συντελέσει (יכלּה). But if the rod of punishment which is appointed for the unrighteous be meant, then we would have expected כּלהו. Taken in the future, the כּלות of the שׁבט is not its confectio in the sense of completion, but its termination or annihilation; and besides, it lies nearer after 8a to take the suffix of עברתו subjectively (Isa 14:6; Isa 16:6) than objectively. The lxx has, after Pro 22:8, a distich: -


  ἄνδρα ἱλαρὸν καὶ δότην εὐλογεῖ ὁ θεὸς


  ματαιότητα δὲ ἔργων αὐτοῦ συντελέσει.


  The first line (Co2 9:7) is a variant translation of 9a (cf. Pro 21:17), the second (ושׁוא עבדתו) is a similar rendering of 8b.


  Prov 22:9


  9 He who is friendly is blessed;


  Because he giveth of his bread to the poor.


  The thought is the same as at Pro 11:25. טוב עין (thus to be written without Makkeph, with Munach of the first word, with correct Codd., also 1294 and Jaman), the contrast of רע עין, Pro 23:6; Pro 22:22, i.e., the envious, evil-eyed, ungracious (post-bibl. also צר עין), is one who looks kindly, is good-hearted, and as ἱλαρὸς δότης, shows himself benevolent. Such gentleness and kindness is called in the Mishna עין טובה (Aboth ii. 13), or עין יפה. Such a friend is blessed, for he has also himself scattered blessings (cf. גּם־הוּא, Pro 11:25; Pro 21:13); he has, as is said, looking back from the blessing that has happened to him, given of his bread (Luther, as the lxx, with partitive genitive: seines brots = of his bread) to the poor; cf. the unfolding of this blessing of self-denying love, Isa 8. The lxx has also here another distich:


  Νίκην καὶ τιμὴν περιποιεῖται ὁ δῶρα δοὺς,


  Τὴν μέντοι ψυχὴν ἀφαιρεῖται τῶν κεκτημένων.


  The first line appears a variant translation of Pro 19:6, and the second of Pro 1:19, according to which selfishness, in contrast to liberality, is the subject to be thought of. Ewald translates the second line: And he (who distributes gifts) conquers the soul of the recipients. But κεκτημένος = בּעל (בּעלים) signifies the possessor, not the recipient of anything as a gift, who cannot also be here meant because of the μέντοι.


  Prov 22:10


  10 Chase away the scorner, and contention goeth out,


  And strife and reproach rest.


  If in a company, a circle of friends, a society (lxx ἔκβαλε ἐκ συνεδρίου), a wicked man is found who (vid., the definition of לץ, Pro 21:24) treats religious questions without respect, moral questions in a frivolous way, serious things jestingly, and in his scornful spirit, his passion for witticism, his love of anecdote, places himself above the duty of showing reverence, veneration, and respect, there will arise ceaseless contentions and conflicts. Such a man one ought to chase away; then there will immediately go forth along with him dispeace (מדון), there will then be rest from strife and disgrace, viz., of the strife which such a one draws forth, and the disgrace which it brings on the society, and continually prepares for it. קלון is commonly understood of the injury, abuse, which others have to suffer from the scoffer, or also (thus Fleischer, Hitzig) of the opprobria of the contentious against one another. But קלון is not so used; it means always disgrace, as something that happens, an experience, vid., at Pro 18:3. The praise of one who is the direct contrast of a לץ is celebrated in the next verse.


  Prov 22:11


  11 He that loveth heart-purity,


  Whose is grace of lips, the king is his friend.


  Thus with Hitzig, it is to be translated not: he who loveth with a pure heart—we may interpret טהור־לב syntactically in the sense of puritate cordis or purus corde (Ralbag, Ewald, after Pro 20:7), for that which follows אהב and is its supplement has to stand where possible as the accus. of the object; thus not: qui amat puritatem cordis, gratiosa erunt labia ejus (de Dieu, Geier, Schultens, C. B. Michaelis, Fleischer), for between heart-purity and graciousness of speech there exists a moral relation, but yet no necessary connection of sequence; also not: he who loves purity of heart, and grace on his lips (Aben Ezra, Schelling, Bertheau), for "to love the grace of one's own lips" is an awkward expression, which sounds more like reprehensible self-complacency than a praiseworthy endeavour after gracious speech. Excellently Luther:


  "He who has a true heart and amiable speech,


  The king is his friend."


  טהור־לב is not adjectival, but substantival; טהר־ is thus not the constr. of the mas. טהור, as Job 17:10, but of the segolate טהר, or (since the ground-form of גּבהּ, Sa1 16:7, may be גּבהּ as well as גּבהּ) of the neut. טהור, like קדשׁ, Psa 46:5; Psa 65:5 : that which is pure, the being pure = purity (Schultens). הן שׂפתיו (gracefulness of his lips) is the second subject with the force of a relative clause, although not exactly thus thought of, but: one loving heart-purity, gracefulness on his lips—the king is his friend. Ewald otherwise: "he will be the king's friend," after the scheme Pro 13:4; but here unnecessarily refined. A counsellor and associate who is governed by a pure intention, and connects therewith a gentle and amiable manner of speech and conversation, attaches the king to himself; the king is the רעה (רע), the friend of such an one, and he also is "the friend of the king," Kg1 4:5. It is a Solomonic proverb, the same in idea as Pro 16:13. The lxx, Syr., and Targ. introduce after אהב the name of God; but 11b does not syntactically admit of this addition. But it is worth while to take notice of an interpretation which is proposed by Jewish interpreters: the friend of such an one is a king, i.e., he can royally rejoice in him and boast of him. The thought is beautiful; but, as the comparison of other proverbs speaking of the king shows, is not intended.


  Prov 22:12


  12 The eyes of Jahve preserve knowledge;


  So he frustrateth the words of the false.


  The phrase "to preserve knowledge" is found at Pro 5:2; there, in the sense of to keep, retain; here, of protecting, guarding; for it cannot possibly be said that the eyes of God keep themselves by the rule of knowledge, and thus preserve knowledge; this predicate is not in accord with the eyes, and is, as used of God, even inappropriate. On the other hand, after "to preserve," in the sense of watching, guarding a concrete object is to be expected, cf. Isa 26:3. We need not thus with Ewald supply יודע; the ancients are right that דעת, knowledge, stands metonymically for אישׁ (Meri), or אנשׁי (Aben Ezra), or יודעי דעת (Arama); Schultens rightly: Cognitio veritatis ac virtutis practica fertur ad homines eam colentes ac praestantes. Where knowledge of the true and the good exists, there does it stand under the protection of God. 12b shows how that is meant, for there the perf. is continued in the second consec. modus (fut. consec.): there is thus protection against the assaults of enemies who oppose the knowledge which they hate, and seek to triumph over it, and to suppress it by their crooked policy. But God stands on the side of knowledge and protects it, and consequently makes vain the words (the outspoken resolutions) of the deceitful. Regarding סלף (סלף), vid., Pro 11:3 and Pro 19:3. The meaning of סלּף דּברי is here essentially different from that in Exo 23:8; Deu 16:19 : he perverteth their words, for he giveth them a bearing that is false, i.e., not leading to the end. Hitzig reads רעות [wickedness] for דעת, which Zckler is inclined to favour: God keeps the evil which is done in His eyes, and hinders its success; but "to observe wickedness" is an ambiguous, untenable expression; the only passage that can be quoted in favour of this "to observe" is Job 7:20. The word דעת, handed down without variation, is much rather justified.


  Prov 22:13


  13 The sluggard saith, "A lion is without,


  I shall be slain in the midst of the streets."


  Otherwise rendered, Pro 26:13. There, as here, the perf. אמר has the meaning of an abstract present, Gesen. 126. 3. The activity of the industrious has its nearest sphere at home; but here a work is supposed which requires him to go forth (Psa 104:3) into the field (Pro 24:27). Therefore חוּץ stands first, a word of wide signification, which here denotes the open country outside the city, where the sluggard fears to meet a lion, as in the streets, i.e., the rows of houses forming them, to meet a רצח (מרצּח), i.e., a murder from motives of robbery of revenge. This strong word, properly to destroy, crush, Arab. raḍkh, is intentionally chosen: there is designed to be set forth the ridiculous hyperbolical pretence which the sluggard seeks for his slothfulness (Fleischer). Luther right well: "I might be murdered on the streets." But there is intentionally the absence of אוּלי [perhaps] and of פּן [lest]. Meri here quotes a passage of the moralists: ממופתי העצל הנבואה (prophesying) belongs to the evidences of the sluggard; and Euchel, the proverb העצלים מתנבאים (the sluggard's prophecy), i.e., the sluggard acts like a prophet, that he may palliate his slothfulness.


  Prov 22:14


  14 A deep pit is the mouth of a strange woman;


  He that is cursed of God falleth therein.


  The first line appears in a different form as a synonymous distich, Pro 23:27. The lxx translate στόμα παρανόμου without certainly indicating which word they here read, whether רע (Pro 4:14), or רשׁע (Pro 29:12), or נלוז (Pro 3:32). Pro 23:27 is adduced in support of זרות (vid., Pro 2:16); זנות (harlots) are meant, and it is not necessary thus to read with Ewald. The mouth of this strange woman or depraved Israelitess is a deep ditch (שׁוּחה עמקּה, otherwise עמקה, as Pro 23:27, where also occurs עמוּקה


  namely, a snare-pit into which he is enticed by her wanton words; the man who stands in fellowship with God is armed against this syren voice; but the 'זעוּם ה, i.e., he who is an object of the divine זעם (Venet. κεχολωμένος τῷ ὀντωτῇ), indignation, punishing evil with evil, falls into the pit, yielding to the seduction and the ruin. Schultens explains 'זעום ה by, is in quem despumat indignabundus; but the meaning despumat is not substantiated; זעם, cf. Arab. zaghm, is probably a word which by its sound denoted anger as a hollow roaring, and like pealing thunder. The lxx has, after Pro 22:14, three tedious moralizing lines.


  Prov 22:15


  15 Folly is bound to the heart of a child;


  The rod of correction driveth it forth.


  Folly, i.e., pleasure in stupid tricks, silly sport, and foolish behaviour, is the portion of children as such; their heart is as yet childish, and folly is bound up in it. Education first driveth forth this childish, foolish nature (for, as Menander says:


  Ὁ μὴ δαρεὶς ἄνθρωπος οὐ παιδεύεται), and if effects this when it is unindulgently severe: the שׁבט מוּסר (vid., Pro 23:13) removeth אוּלת from the heart, for it imparts intelligence and makes wise (Pro 29:15). The lxx is right in rendering 16a: ἄνοια ἐξῆπται (from ἐξάπτειν) καρδίας νέου; but the Syr. has "here mangled the lxx, and in haste has read ἀνοίᾳ ἐξίπταται: folly makes the understanding of the child fly away" (Lagarde).


  Prov 22:16


  16 Whosoever oppresseth the lowly, it is gain to him;


  Whosoever giveth to the rich, it is only loss.


  It is before all clear that להרבּות and למחסור, as at Pro 21:5, למותר and למחסור, are contrasted words, and form the conclusions to the participles used, with the force of hypothetical antecedents. Jerome recognises this: qui calumniatur pauperem, ut augeat divitias suas, dabit ipse ditiori et egebit. So Rashi, who by עשׁיר thinks on heathen potentates. Proportionally better Euchel, referring עשׁק and נתן, not to one person, but to two classes of men: he who oppresses the poor to enrich himself, and is liberal toward the rich, falls under want. The antithetic distich thus becomes an integral one—the antithesis manifestly intended is not brought out. This may be said also against Bertheau, who too ingeniously explains: He who oppresses the poor to enrich himself gives to a rich man, i.e., to himself, the enriched, only to want, i.e., only to lose again that which he gained unrighteously. Ralbag is on the right track, for he suggests the explanation: he who oppresses the poor, does it to his gain, for he thereby impels him to a more energetic exercise of his strength; he who gives to the rich man does it to his own loss, because the rich man does not thank him for it, and still continues to look down on him. But if one refers לּו to the poor, then it lies nearer to interpret אך למחסור of the rich: he who gives presents to the rich only thereby promotes his sleepy indolence, and so much the more robs him of activity (Elster); for that which one gives to him is only swallowed up in the whirlpool of his extravagance (Zckler). Thus Hitzig also explains, who remarks, under 17a: "Oppression produces reaction, awakens energy, and thus God on the whole overrules events" (Exo 1:12). Similarly also Ewald, who thinks on a mercenary, unrighteous rich man: God finally lifts up the oppressed poor man; the rich man always becoming richer, on the contrary, is "punished for all his wickedness only more and more." But with all these explanations there is too much read between the lines. Since אך למחדור (Pro 11:24; Pro 21:5) refers back to the subject: himself to mere loss, so also will it be here; and the lxx, Symmachus, Jerome (cf. also the Syr. auget malum suum) are right when they also refer לו, not to the poor man, but to the oppressor of the poor. We explain: he who extorts from the poor enriches himself thereby; but he who gives to the rich has nothing, and less than nothing, thereby—he robs himself, has no thanks, only brings himself by many gifts lower and lower down. In the first case at least, 17a, the result corresponds to the intention; but in this latter case, 17b, one gains only bitter disappointment.


  Prov 22:17


  Pro 22:17-21, forming the introduction to this appendix, are these Words of the Wise:


  17 Incline thine ear and hear the words of the wise,


  And direct thine heart to my knowledge!


  18 For it is pleasant if thou keep them in thine heart;


  Let them abide together on thy lips.


  19 That thy trust may be placed in Jahve,


  I have taught thee to-day, even thee!


  20 Have not I written unto thee choice proverbs,


  Containing counsels and knowledge,


  21 To make thee to know the rule of the words of truth,


  That thou mightest bring back words which are truth to them that send thee?


  From Pro 10:1 to Pro 22:16 are the "Proverbs of Solomon," and not "The Words of the Wise;" thus the above παραίνεσις is not an epilogue, but a prologue to the following proverbs. The perfects הודעתּיך and כתבתּי refer, not to the Solomonic proverbial discourses, but to the appendix following them; the preface commends the worth and intention of this appendix, and uses perfects because it was written after the forming of the collection. The author of this preface (vid., pp. 23, 36, vol. i.) is no other than the author of chap. 1-9. The הט (with Mehuppach, after Thorath Emeth, p. 27) reminds us of Pro 4:20; Pro 5:1. The phrase שׁית לב, animum advertere, occurs again in the second appendix, Pro 24:32. נעים is repeated at Pro 23:8; Pro 24:4; but נעם with נעם is common in the preface, chap. 1-9. כּי־נעים contains, as at Psa 135:3; Psa 147:1, its subject in itself. כּי־תּשׁמרם is not this subject: this that thou preservest them, which would have required rather the infin. שׁמרם (Psa 133:1) or לשׁמרם; but it supposes the case in which appears that which is amiable and praiseworthy: if thou preservest them in thy heart, i.e., makest them thoughtfully become thy mental possession. The suffix ēm refers to the Words of the Wise, and mediately also to לדעתּי, for the author designates his practical wisdom דעתי, which is laid down in the following proverbs, which, although not composed by him, are yet penetrated by his subjectivity. Regarding בּטן, which, from meaning the inner parts of the body, is transferred to the inner parts of the mind, vid., under Pro 20:27. The clause 18b, if not dependent on כי, would begin with ויכּנוּ. The absence of the copula and the antecedence of the verb bring the optative rendering nearer. Different is the syntactical relation of Pro 5:2, where the infin. is continued in the fin. The fut. Niph. יכּנוּ, which, Pro 4:27, meant to be rightly placed, rightly directed, here means: to stand erect, to have continuance, stabilem esse. In Pro 22:19, the fact of instruction precedes the statement of its object, which is, that the disciple may place his confidence in Jahve, for he does that which is according to His will, and is subject to His rule. מבטחך, in Codd. and correct editions with Pathach (vid., Michlol 184b); the ח is as virtually doubled; vid., under Pro 21:22. In 19b the accentuation הודעתיך היום is contrary to the syntax; Codd. and old editions have rightly הודעתיך היום, for אף־אתּה is, after Gesen. 121. 3, an emphatic repetition of "thee;" אף, like גּם, Pro 23:15; Kg1 21:19. Hitzig knows of no contrast which justifies the emphasis. But the prominence thus effected is not always of the nature of contrast (cf. Zac 7:5, have ye truly fasted to me, i.e., to serve me thereby), here it is strong individualizing; the te etiam te is equivalent to, thee as others, and thee in particular. Also that, as Hitzig remarks, there does not appear any reason for the emphasizing of "to-day," is incorrect: היּום is of the same signification as at Psa 95:7; the reader of the following proverbs shall remember later, not merely in general, that he once on a time read them, but that he to-day, that he on this definite day, received the lessons of wisdom contained therein, and then, from that time forth, became responsible for his obedience or his disobedience.


  In 20a the Chethı̂b שלשום denotes no definite date; besides, this word occurs only always along with תּמול (עתמול). Umbreit, Ewald, Bertheau, however, accept this "formerly (lately)," and suppose that the author here refers to a "Book for Youths," composed at an earlier period, without one seeing what this reference, which had a meaning only for his contemporaries, here denotes. The lxx reads כתבתּ, and finds in 20a, contrary to the syntax and the usus loq., the exhortation that he who is addressed ought to write these good doctrines thrice (τρισσῶς) on the tablet of his heart; the Syr. and Targ. suppose the author to say that he wrote them three times; Jerome, that he wrote them threefold—both without any visible meaning, since threefold cannot be equivalent to manchfeltiglich (Luther) [= several times, in various ways]. Also the Kerı̂ שׁלשׁים, which without doubt is the authentic word, is interpreted in many unacceptable ways; Rashi and Elia Wilna, following a Midrash explanation, think on the lessons of the Law, the Prophets, and the Hagiographa; Arama, on those which are referable to three classes of youth; Malbim (as if here the author of the whole Book of Proverbs, from 1 to 31, spake), on the supposed three chief parts of the Mishle; Dchsel better, on chap. 1-9, as the product of the same author as this appendix. Schultens compares Ecc 4:12, and translates triplici filo nexa. Kimchi, Meri, and others, are right, who gloss שׁלישׁים by דברים נכבדים, and compare נגידים, Pro 8:6; accordingly the Veneta, with the happy quid pro quo, by τρισμέγιστα. The lxx translates the military שׁלישׁ by τριστάτης; but this Greek word is itself obscure, and is explained by Hesychius (as well as by Suidas, and in the Etymologicum) by Regii satellites qui ternas hastas manu tenebant, which is certainly false. Another Greek, whom Angellius quotes, says, under Exo 15:4, that τριστάτης was the name given to the warriors who fought from a chariot, every three of whom had one war-chariot among them; and this appears, according to Exo 14:7; Exo 15:4, to be really the primary meaning. In the period of David we meet with the word שׁלישׁים as the name of the heroes (the Gibbôrı̂m) who stood nearest the king. The shalish-men form the lite troops that stood highest in rank, at whose head stood two triads of heroes—Jashobeam at the head of the first trias, and thus of the shalish-men generally; Abishai at the head of the second trias, who held an honourable place among the shalish-men, but yet reached not to that first trias, Sa2 23:8. (= Ch1 11:11.). The name השּׁלישׁים (Apoc. Sa2 23:8, השּׁלשׁי, and Sa2 23:13, Ch1 27:6, incorrectly השּׁלשׁים) occurs here with reference to the threefold division of this principal host; and in regard to the use of the word in the time of Pharaoh, as well as in the time of the kings, it may be granted that shalish denotes the Three-man (triumvir), and then generally a high military officer; so that שׁלשׁים here has the same relation to נגידים, Pro 8:6, as ducalia to principalia. The name of the chief men (members of the chief troop) is transferred to the chief proverbs, as, Jam 2:8, that law which stands as a king at the head of all the others is called the "royal law;" or, as Plato names the chief powers of the soul, μέρη ἡγεμόνες. As in this Platonic word-form, so shalishim here, like negidim there, is understood neut. cf. under Pro 8:6, and ריקים, Pro 12:11; ישׁרים, Pro 16:13. The ב of בּמעצות (occurring at Pro 1:31 also) Fleischer rightly explains as the ב of uniting or accompanying: chief proverbs which contain good counsels and solid knowledge.


  In the statement of the object in Pro 22:21, we interpret that which follows להודיעך not permutat.: ut te docerem recta, verba vera (Fleischer); but קשׁט (ground-form to קשׁט, Psa 60:6) is the bearer of the threefold idea: rectitudinem, or, better, regulam verborum veritatis. The (Arab.) verb ḳasiṭa means to be straight, stiff, inflexible (synon. צדק, to be hard, tight, proportionately direct); and the name ḳisṭ denotes not only the right conduct, the right measure (quantitas justa), but also the balance, and thus the rule or the norm. In 21b, אמרים אמת (as e.g., Zac 1:13; vid., Philippi, Status Constr. p. 86f.) is equivalent to אמרי אמת; the author has this second time intentionally chosen the appositional relation of connection: words which are truth; the idea of truth presents itself in this form of expression more prominently. Impossible, because contrary to the usus loq., is the translation: ut respondeas verba vera iis qui ad te mittunt (Schultens, Fleischer), because שׁלח, with the accus. following, never means "to send any one." Without doubt השׁיב and שׁלח stand in correlation to each other: he who lets himself be instructed must be supposed to be in circumstances to bring home, to those that sent him out to learn, doctrines which are truth, and thus to approve himself. The subject spoken of here is not a right answer or a true report brought back to one giving a commission; and it lies beyond the purpose and power of the following proverbs to afford a universal means whereby persons sent out are made skilful. The שׁלחים [senders] are here the parents or guardians who send him who is to be instructed to the school of the teacher of wisdom (Hitzig). Yet it appears strange that he who is the learner is just here not addressed as "my son," which would go to the support of the expression, "to send to school," which is elsewhere unused in Old Hebrew, and the שׁלחי of another are elsewhere called those who make him their mandatar, Pro 10:26; Pro 25:13; Sa2 24:13. The reference to the parents would also be excluded if, with Norzi and other editors, לשׁלחך were to be read instead of לשׁלחיך (the Venet. 1521, and most editions). Therefore the phrase לשׁעליך, which is preferred by Ewald, recommends itself, according to which the lxx translates, τοῖς προβαλλομένοις σοι, which the Syro-Hexap. renders by להנון דאחדין לך אוחדתא yb, i.e., to those who lay problems before thee (vid., Lagarde). The teacher of wisdom seeks to qualify him who reads the following proverbs, and permits himself to be influenced by them, to give the right answer to those who question him and go to him for counsel, and thus to become himself a teacher of wisdom.


  Prov 22:22


  After these ten lines of preliminary exhortation, there now begins the collection of the "Words of the Wise" thus introduced. A tetrastich which, in its contents, connects itself with the last proverb of the Solomonic collection, Pro 22:16, forms the commencement of this collection:


  22 Rob not the lowly because he is lowly;


  And oppress not the humble in the gate.


  23 For Jahve will conduct their cause,


  And rob their spoilers of life.


  Though it may bring gain, as said Pro 22:16, to oppress the דּל, the lowly or humble, yet at last the oppressor comes to ruin. The poet here warns against robbing the lowly because he is lowly, and thus without power of defence, and not to be feared; and against doing injustice to the עני, the bowed down, and therefore incapable of resisting in the gate, i.e., in the court of justice. These poor men have not indeed high human patrons, but One in heaven to undertake their cause: Jahve will conduct their cause (יריב ריבם, as at Pro 23:10), i.e., will undertake their vindication, and be their avenger. דּכּא (דּכּה), Aram. and Arab. daḳḳ (cf. דּקק, Arab. daḳḳ), signifies to crush anything so that it becomes broad and flat, figuratively to oppress, synon. עשׁק (Fleischer). The verb קבע has, in Chald. and Syr., the signification to stick, to fix (according to which Aquila here translates καθηλοῦν, to nail; Jerome, configere); and as root-word to קבּעת, the signification to be arched, like (Arab.) ḳab', to be humpbacked; both significations are here unsuitable. The connection here requires the meaning to rob; and for Mal 3:8 also, this same meaning is to be adopted, robbery and taking from one by force (Parchon, Kimchi), not: to deceive (Khler, Keil), although it might have the sense of robbing by withholding or refraining from doing that which is due, thus of a sacrilege committed by omission or deception. The Talm. does not know the verb קבע in this meaning; but it is variously found as a dialectic word for גזל.


  Schultens' etymological explanation, capitium injicere (after Arab. ḳab', to draw back and conceal the head), is not satisfactory. The construction, with the double accus., follows the analogy of הכּהוּ נפשׁ and the like, Gesen. 139. 2. Regarding the sing. נפשׁ, even where several are spoken of, vid., under Pro 1:19.


  Prov 22:24


  Another tetrastich follows:


  24 Have no intercourse with an angry man,


  And with a furious man go thou not;


  25 Lest thou adopt his ways,


  And bring destruction upon thy soul.


  The Piel רעה, Jdg 14:20, signifies to make or choose any one as a friend or companion (רעה, רע); the Hithpa. התרעה (cf. at Pro 18:24), to take to oneself (for oneself) any one as a friend, or to converse with one; אל־תּתרע sounds like אל־תּשׁתּע, Isa 41:10, with Pathach of the closed syllable from the apocope. The angry man is called בּעל אף, as the covetous man בּעל נפשׁ, Pro 23:2, and the mischievous man בּעל מזמּות, Pro 24:8; vid., regarding בּעל at Pro 1:19 and Pro 18:9. אישׁ חמות is related superlat. to אישׁ חמה, Pro 15:18 (cf. Pro 29:22), and signifies a hot-head of the highest degree. לא תבוא is meant as warning (cf. Pro 16:10). בּוא את, or בוא עם, Psa 26:4, to come along with one, is equivalent to go into fellowship or companionship with one, which is expressed by הלך את, Pro 13:20, as בוא ב means, Jos 23:7, Jos 23:12, to enter into communion with one, venire in consuetudinem. This בוא את is not a trace of a more recent period of the language. Also תּאלף, discas, cannot be an equivalent for it: Heb. poetry has at all times made use of Aramaisms as elegancies. אלף, Arab. אלף, ילף, Arab. âlifa, signifies to be entrusted with anything = to learn (Piel אלּף, to teach, Job 15:15, and in Elihu's speeches), or also to become confidential with one (whence אלּוּף, companion, confidant, Pro 2:17); this אלף is never a Heb. prose word; the bibl. אלּוּף is only used at a later period in the sense of teacher. ארחות .reh are the ways, the conduct (Pro 2:20, etc.), or manner of life (Pro 1:19) which any one enters upon and follows out, thus manners as well as lot, condition. In the phrase "to bring destruction," לקח is used as in our phrase Schaden nehmen [to suffer injury]; the ancient language also represented the forced entrance of one into a state as a being laid hold on, e.g., Job 18:20, cf. Isa 13:8; here מוקשׁ is not merely equivalent to danger (Ewald, falsely: that thou takest not danger for thy soul), but is equivalent to destruction, sin itself is a snare (Pro 29:6); to bring a snare for oneself is equivalent to suffer from being ensnared. Whosoever comes into a near relation with a passionate, furious, man, easily accommodates himself to his manners, and, hurried forward by him and like him to outbreaks of anger, which does that which is not right before God, falls into ruinous complications.


  Prov 22:26


  A third distich follows:


  26 Be not among those who strike hands,


  Among those who become surety for loans.


  27 If thou hast nothing to pay,


  Why shall he take away thy bed from under thee?


  To strike hands is equivalent to, to be responsible to any one for another, to stake one's goods and honour for him, Pro 6:1; Pro 11:15; Pro 17:18—in a word, ערב, seq. acc., to pledge oneself for him (Gen 43:9), or for the loan received by him, משּׁאה, Deu 24:10 (from השּׁה, with ב, of the person and accus. of the thing: to lend something to one on interest). The proverb warns against being one of such sureties (write בּערבים with Cod. 1294, and old impressions such as the Venice, 1521), against acting as they do; for why wouldest thou come to this, that when thou cast not pay (שׁלּם, to render a full equivalent reckoning, and, generally, to pay, Pro 6:31), he (the creditor) take away thy bed from under thee?—for, as Pro 20:16 says, thus improvident suretyships are wont to be punished.


  Prov 22:28


  A fourth proverb—a distich—beginning with the warning אל:


  28 Remove not the perpetual landmark


  Which thy ancestors have set up.


  28a = Pro 23:10. Regarding the inviolability of boundaries established by the law, vid., at Pro 15:25. גּבוּל עולם denotes "the boundary mark set up from ancient times, the removal of which were a double transgression, because it is rendered sacred by its antiquity" (Orelli, p. 76). נסג = סוּג signifies to remove back, Hiph. to shove back, to move away. אשׁר has the meaning of (ὅριον) ὅ, τι, quippe quod. Instead of עולם, the Mishna reads, Pea v. 6, עולים, which in the Jerusalem Gemara one Rabbi understands of those brought up out of Egypt, another of the poor; for "to rise" (in the world) is a euphemism (לשׁון כבוד) for "to come down" (be reduced in circumstances).


  Prov 22:29


  After these four proverbs beginning with אל, a new series begins with the following tristich:


  29 Seest thou a man who is expert in his calling -


  Before kings may he stand;


  Not stand before obscure men;


  i.e., he can enter into the service of kings, and needs not to enter into the service of mean men = he is entitled to claim the highest official post. חזית, in Pro 26:12 = Pro 29:20, interchanging with ראית, is perf. hypotheticum (cf. Pro 24:10; Pro 25:16): si videris; the conclusion which might begin with דּע כּי expresses further what he who sees will have occasion to observe. Rightly Luther: Sihestu einen Man endelich (vid., at Pro 21:5) in seinem geschefft, u.s.w. = seest thou a man expert in his business, etc.. מהיר denotes in all the three chief dialects one who is skilful in a manner not merely by virtue of external artistic ability, but also by means of intellectual mastery of it. התיצּב לפני, to enter on the situation of a servant before any one; cf. Job 1:6; Job 2:1. עמד לפני, Sa1 16:21; Kg1 10:8. Along with the pausal form יתיצּב, there is also found in Codd. the form יתיצּב (the ground-form to יתיצּב, whence that pausal form is lengthened), which Ben-Bileam defends, for he reckons this word among "the pathachized pausal forms." חשׁכּים, in contrast to מלכים, are the obscuri = ignobiles. The Targ. translate the Heb. דּל and אביון by חשׁיך and חשׁוך. Kimchi compares Jer 39:10, where העם הדּלּים is translated by חשׁיכיּא (cf. Kg2 24:14; Kg2 25:12). חלכּה (חלכּה) is the old Heb. synonym in Ps 10. The poet seems here to transfer the Aram. usus loq. into the Heb.


  Proverbs 23


  Prov 23:1


  Pro 22:29, which speaks of a high position near the king, is appropriately followed by a hexastich referring to the slipperiness of the smooth ground of the king's court.


  1 When thou sittest to eat with a ruler,


  Consider well whom thou hast before thee.


  2 And put thy knife to thy throat


  If thou art a man of good appetite.


  3 Be not lustful after his dainties,


  Because it is deceitful food.


  The ל of ללחום is that of end: ad cibum capiendum, thus as one invited by him to his table; in prose the expression would be לאכל לחם; לחם, to eat, is poet., Pro 4:17; Pro 9:5. The fut. תּבין clothes the admonition in the form of a wish or counsel; the infin. intens. בּין makes it urgent: consider well him whom thou hast before thee, viz., that he is not thine equal, but one higher, who can destroy thee as well as be useful to thee. With ושׂמתּ the jussive construction begun by תבין is continued. Zckler and Dchsel, after Ewald and Hitzig, translate incorrectly: thou puttest..., the perf. consec. after an imperf., or, which is the same thing, a fut. meant optatively (e.g., Lev 19:18 with לא, and also Lev 19:34 without לא) continues the exhortation; to be thus understood, the author ought to have used the expression שׂכּין שׂמתּ and not ושׂמת שׂכין. Rightly Luther: "and put a knife to thy throat," but continuing: "wilt thou preserve thy life," herein caught in the same mistake of the idea with Jerome, the Syr., and Targ., to which נפשׁ here separates itself. שׂכּין (סכּין) (Arab. with the assimilated a sikkı̂n, plur. sekâkı̂n, whence sekâkı̂ni, cutler) designates a knife (R. סך שך, to stick, vid., at Isa 9:10). לוע, from לוּע, to devour, is the throat; the word in Aram. signifies only the cheek, while Lagarde seeks to interpret בּלעך infinitively in the sense of (Arab.) bwlw'ak, if thou longest for (from wl'a); but that would make 2b a tautology. The verb לוּע (cf. Arab. l'al', to pant for) shows for the substantive the same primary meaning as glutus from glutire, which was then transferred from the inner organ of swallowing (Kimchi, בית הבליעה, Parchon; הוּשׂט, aesophagus) to the external. "Put a knife to thy throat, is a proverbial expression, like our: the knife stands at his throat; the poet means to say: restrain thy too eager desire by means of the strongest threatening of danger—threaten as it were death to it" (Fleischer). In בּעל נפשׁ, נפשׁ means, as at Pro 13:2, desire, and that desire of eating, as at Pro 6:30. Rightly Rashi: if thou art greedy with hunger, if thou art a glutton; cf. Sir. 34:12 (31:12), "If thou sittest at a great table, then open not widely thy throat (φάρυγγα), and say not: There is certainly much on it!" The knife thus denotes the restraining and moderating of too good an appetite.


  In 3a the punctuation fluctuates between תתאו (Michlol 131a) and תתאו; the latter is found in Cod. 1294, the Erfurt 2 and 3, the Cod. Jaman., and thus it is also to be written at Pro 23:6 and Pro 24:1; ויתאו, Ch1 11:17 and Psa 45:12, Codd. and older Edd. (e.g., Complut. 1517, Ven. 1515, 1521) write with Pathach. מטעמּות, from טעם, signifies savoury dishes, dainties, like (Arab.) dhwâkt, from dhâk (to taste, to relish); cf. sapores, from sapere, in the proverb: the tit-bits of the king burn the lips (vid., Fleischer, Ali's Hundred Proverbs, etc., pp. 71, 104). With והוּא begins, as at Pro 3:29, a conditioning clause: since it is, indeed, the bread of deceit (the connection like עד־כּחבים, Pro 21:28), food which, as it were, deceives him who eats it, i.e., appears to secure for him the lasting favour of princes, and often enough herein deceives him; cf. the proverb by Burckhardt and Meidani: whoever eats of the sultan's soup burns his lips, even though it may be after a length of time (Fleischer). One must come near to a king, says Calovius, hitting the meaning of the proverb, as to a fire: not too near, lest he be burned; nor too remote, so that he may be warmed therewith.


  Prov 23:4


  All the forms of proverbs run through these appended proverbs. There now follows a pentastich:


  4 Do not trouble thyself to become rich;


  Cease from such thine own wisdom.


  5 Wilt thou let thine eyes fly after it, and it is gone?


  For it maketh itself, assuredly it maketh itself wings,


  Like an eagle which fleeth toward the heavens.


  The middle state, according to Pro 30:8, is the best: he who troubleth himself (cf. Pro 28:20, hasteth) to become rich, placeth before himself a false, deceitful aim. יגע is essentially one with (Arab.) waji'a, to experience sorrow, dolere, and then signifies, like πονεῖν and κάμνειν, to become or to be wearied, to weary or trouble oneself, to toil and moil (Fleischer). The בּינה (cf. Pro 3:5) is just wisdom, prudence directed towards becoming rich; for striving of itself alone does not accomplish it, unless wisdom is connected with it, which is not very particular in finding out means in their moral relations; but is so much the more crafty, and, as we say, speculative. Rightly Aquila, the Venet., Jerome, and Luther: take not pains to become rich. On the contrary, the lxx reads אל תיגע להעשׁיר, stretch not thyself (if thou art poor) after a rich man; and the Syr. and Targ. אל תּגּע להעשׁיר, draw not near to the rich man; but, apart from the uncertainty of the expression and the construction in both cases, poetry, and proverbial poetry too, does not prefer the article; it never uses it without emphasis, especially as here must be the case with it not elided. These translators thought that 'בּו וגו, Pro 23:5, presupposed a subject expressed in Pro 23:4; but the subject is not העשׁיר, but the עשׁר [riches] contained in להעשׁיר. The self-intelligible it in "it maketh wings," etc. is that about which trouble has been taken, about which there has been speculation. That is a deceitful possession; for what has been gained by many years of labour and search, often passes away suddenly, is lost in a moment. To let the eyes fly after anything, is equivalent to, to direct a (flying) look toward it: wilt thou let thine eyes rove toward the same, and it is gone? i.e., wilt thou expose thyself to the fate of seeing that which was gained with trouble and craft torn suddenly away from thee? Otherwise Luther, after Jerome: Let not thine eyes fly after that which thou cast not have; but apart from the circumstance that בּו ואיננּוּ cannot possibly be understood in the sense of ad opes quas non potes habere (that would have required באשׁר איננו), in this sense after the analogy of (ל) נשׂא נפשׁ אל, the end aimed at would have been denoted by לו and not by בו. Better Immanuel, after Rashi: if thou doublest, i.e., shuttest (by means of the two eyelids) thine eyes upon it, it is gone, i.e., has vanished during the night; but עוף, duplicare, is Aram. and not Heb. Rather the explanation is with Chajg, after Isa 8:22.: if thou veilest (darkenest) thine eyes, i.e., yieldest thyself over to carelessness; but the noun עפעפּה shows that עוף, spoken of the eyes, is intended to signify to fly (to rove, flutter). Hitzig too artificially (altering the expression to להעשׁיר): if thou faintest, art weary with the eyes toward him (the rich patron), he is gone—which cannot be adopted, because the form of a question does not accord with it. Nor would it accord if ואיננו were thought of as a conclusion: "dost thou let thy look fly toward it? It is gone;" for what can this question imply? The ו of ואיננו shows that this word is a component part of the question; it is a question lla nakar, i.e., in rejection of the subject of the question: wilt thou cast thy look upon it, and it is gone? i.e., wilt thou experience instant loss of that which is gained by labour and acquired by artifice? On בו, cf. Job 7:8. 'עיניך וגו, "thou directest thine eyes to me: I am no more." We had in Pro 12:19 another mode of designating viz. till I wink again an instant. The Chethı̂b 'התעוּף וגו is syntactically correct (cf. Pro 15:22; Pro 20:30), and might remain. The Kerı̂ is mostly falsely accentuated התּעיף, doubly incorrectly; for (1) the tone never retreats from a shut syllable terminating in , e.g., להכין, Isa 40:20; בהכין, Ch1 1:4; אבין, Job 23:8; and (2) there is, moreover, wanting here any legitimate occasion for the retrogression of the tone; thus much rather the form התּעיף (with Mehuppach of the last, and Zinnorith of the preceding open syllable) is to be adopted, as it is given by Opitz, Jablonsky, Michaelis, and Reineccius.


  The subject of 5b is, as of 5a, riches. That riches take wings and flee away, is a more natural expression than that the rich patron flees away—a quaint figure, appropriate however at Nah 3:16, where the multitude of craftsmen flee out of Nineveh like a swarm of locusts. עשׂה has frequently the sense of acquirere, Gen 12:5, with לו, sibi acquirere, Sa1 15:1; Kg1 1:15; Hitzig compares Silius Ital. xvi. 351: sed tum sibi fecerat alas. The inf. intensivus strengthens the assertion: it will certainly thus happen.


  In 5c all unnecessary discussion regarding the Chethı̂b ועיף is to be avoided, for this Chethı̂b does not exist; the Masora here knows only of a simple Chethı̂b and Kerı̂, viz., ועוּף (read יעוּף), not of a double one (ועיּף), and the word is not among those which have in the middle a י, which is to be read like ו. The manuscripts (e.g., also the Bragadin. 1615) have ועוּף, and the Kerı̂ יעוּף; it is one of the ten words registered in the Masora, at the beginning of which a י is to be read instead of the written ו. Most of the ancients translate with the amalgamation of the Kerı̂ and the Chethı̂b: and he (the rich man, or better: the riches) flees heavenwards (Syr., Aquila, Symmachus, Theodotion, Jerome, and Luther). After the Kerı̂ the Venet. renders: ὡς ἀετὸς πτήσεται τοῖς οὐρανοῖς (viz., ὁ πλοῦτος). Rightly the Targ.: like an eagle which flies to heaven (according to which also it is accentuated), only it is not to be translated "am Himmel" [to heaven], but "gen Himmel" [towards heaven]: השּׁמים is the accusative of direction—the eagle flies heavenward. Bochart, in the Hierozocon, has collected many parallels to this comparison, among which is the figure in Lucian's Timon, where Pluto, the god of wealth, comes to one limping and with difficulty; but going away, outstrips in speed the flight of all birds. The lxx translates ὥσπερ ἀετοῦ καὶ ὑποστρέφει εἰς τὸν οἶκον τοῦ προεστηκότος αὐτοῦ. Hitzig accordingly reads שׁבו לבית משׂגּבּו, and he (the rich patron) withdraws from thee to his own steep residence. But ought not οἶκος τοῦ προεστηκότος αὐτοῦ to be heaven, as the residence of Him who administers wealth, i.e., who gives and again takes it away according to His free-will?


  Prov 23:6


  There now follows a proverb with unequally measured lines, perhaps a heptastich:


  6 Eat not the bread of the jealous,


  And let not thyself lust after his dainties;


  7 For as one who calculates with himself, so is he:


  "Eat and drink," saith he to thee;


  But his heart is not with thee.


  8 Thy morsel which thou hast enjoyed wilt thou cast up,


  And hast lost thy pleasant words.


  As טוב עין, Pro 22:9, benignus oculo, denotes the pleasantness and joy of social friendship; so here (cf. Deu 15:9; Mat 15:15) רע עין, malignus oculo, the envy and selfishness of egoism seeking to have and retain all for itself. The lxx ἀνδρὶ βασκάνῳ, for the look of the evil eye, עין רע, עינא בישׁא (cattivo occhio), refers to enchantment; cf. βασκαίνειν, fascinare, to bewitch, to enchant, in modern Greek, to envy, Arab. 'an, to eye, as it were, whence ma‛jûn, ma‛ı̂n, hit by the piercing look of the envious eye, invidiae, as Apuleius says, letali plaga percussus (Fleischer). Regarding תּתאו with Pathach, vid., the parallel line 3a. 7a is difficult. The lxx and Syr. read שׂער [hair]. The Targ. renders תּרעא רמא, and thus reads שׁער [fool], and thus brings together the soul of the envious person and a high portal, which promises much, but conceals only deception behind (Ralbag). Joseph ha-Nakdan reads


  שׂער with sn; and Rashi, retaining the schn, compares the "sour figs," Jer 29:17. According to this, Luther translates: like a ghost (a monster of lovelessness) is he inwardly; for, as it appears in שׂער, the goat-like spectre שׂעיר hovered before him. Schultens better, because more in conformity with the text: quemadmodum suam ipsius animam abhorret (i.e., as he does nothing to the benefit of his own appetite) sic ille (erga alios multo magis). The thought is appropriate, but forced. Hitzig for once here follows Ewald; he does not, however, translate: "like as if his soul were divided, so is it;" but: "as one who is divided in his soul, so is he;" but the verb שׁער, to divide, is inferred from שׁער, gate = division, and is as foreign to the extra-bibl. usus loq. as it is to the bibl. The verb שׁער signifies to weigh or consider, to value, to estimate. These meanings Hitzig unites together: in similitudinem arioli et conjectoris aestimat quod ignorat, perhaps meaning thereby that he conjecturally supposes that as it is with him, so it is with others: he dissembles, and thinks that others dissemble also. Thus also Jansen explains. The thought is far-fetched, and does not cover itself by the text. The translation of the Venet. also: ὡς γὰρ ἐμέτρησεν ἐν ψυχῇ οἱ οὕτως ἐστίν (perhaps: he measures to others as penuriously as to himself), does not elucidate the text, but obscures it. Most moderns (Bertheau, Zckler, Dchsel, etc.): as he reckons in his soul, so is he (not as he seeks to appear for a moment before thee). Thus also Fleischer: quemadmodum reputat apud se, ita est (sc. non ut loquitur), with the remark that שׁער (whence שׁער, measure, market value, Arab. si'r), to measure, to tax to as to determine the price, to reckon; and then like חשׁב, in general, to think, and thus also Meri with the neut. rendering of ita est. But why this circumlocution in the expression? The poet ought in that case just to have written כי לא למו דבּר בשׂפתיו כן הוא, for he is not as he speaks with his mouth. If one read שׁער (Symmachus, εἰκάζων), then we have the thought adapted to the portrait that is drawn; for like one calculating by himself, so is he, i.e., he is like one who estimates with himself the value of an object; for which we use the expression: he reckons the value of every piece in thy mouth. However, with this understanding the punctuation also of שׁער as finite may be retained and explained after Isa 26:18 : for as if he reckoned in his soul, so is he; but in this the perf. is inappropriate; by the particip. one reaches the same end by a smoother way. True, he says to thee: eat and drink (Sol 5:1), he invites thee with courtly words; but his heart is not with thee (בּל, like Pro 24:23): he only puts on the appearance of joy if thou partakest abundantly, but there lurks behind the mask of liberal hospitality the grudging niggardly calculator, who poisons thy every bite, every draught, by his calculating, grudging look. Such a feast cannot possibly do good to the guest: thy meal (פּת, from פּתת; cf. κλᾶν τὸν ἄρτον, Aram. פּרס לחמא, to divide and distribute bread, whence פּרנס, to receive aliment, is derived) which thou hast eaten thou wilt spue out, i.e., wilt vomit from disgust that thou hast eaten such food, so that that which has been partaken of does thee no good. פּתּך is also derived from פּתּה: has he deceived thee (with his courtly words), but with this אכלתּ, which, as the Makkeph rightly denotes, stands in an attributive relation to פתך, does not agree. תקיאנּה is Hiph. of קוא, as transitive: to make vomiting; in Arab. the fut. Kal of ka terminates in . The fair words which the guest, as the perf. consec. expresses, has lavished, are the words of praise and thanks in which he recognises the liberality of the host appearing so hospitable. Regarding the penult. accenting of the perf. consec. by Mugrasch, as Pro 30:9, vid., under Psa 27:1. Pinsker (Babyl.-Hebr. Punktationssystem, p. 134) conjectures that the line 8b originally formed the concluding line of the following proverb. But at the time of the lxx (which erroneously expresses ושׁחת) it certainly stood as in our text.


  Prov 23:9


  Another case in which good words are lost:


  Speak not to the ears of a fool,


  For he will despise the wisdom of thy words.


  To speak in the ears of any one, does not mean to whisper to him, to so to speak that it is distinctly perceived. כּסיל, as we have no often explained, is the intellectually heavy and dull, like pinguis and tardus; Arab. balyd, clumsy, intellectually immoveable (cf. bld, the place where one places himself firmly down, which one makes his point of gravity). The heart of such an one is covered over (Psa 119:70), as with grease, against all impressions of better knowledge; he has for the knowledge which the words spoken design to impart to him, no susceptibility, no mind, but only contempt. The construction בּוּז ל has been frequently met with from Pro 6:30.


  Prov 23:10


  The following proverb forms a new whole from component parts of Pro 22:28 and Pro 22:22.:


  10 Remove not ancient landmarks;


  And into the fields of orphans enter thou not.


  11 For their Saviour is a mighty one;


  He will conduct their cause against thee.


  בּוא ב separates itself here to the meaning of injuste invadere et occupare; French, empiter sur son voisin, advance not into the ground belonging to thy neighbour (Fleischer). If orphans have also no goel among their kindred (Aquila, Symmachus, Theodotion, ἀγχιστεύς) to redeem by purchase (Lev 25:25) their inheritance that has passed over into the possession of another, they have another, and that a mighty Saviour, Redemptor, who will restore to them that which they have lost—viz. God (Jer 50:34)—who will adopt their cause against any one who has unjustly taken from them.


  Prov 23:12


  The following proverb warrants us to pause here, for it opens up, as a compendious echo of Pro 22:17-21, a new series of proverbs of wisdom:


  12 Apply thine heart to instruction,


  And thine ear to the utterances of knowledge.


  We may, according as we accent in למּוּסר the divine origin or the human medium, translate, offer disciplinae (Schultens), or adhibe ad disciplinam cor tuum (Fleischer). This general admonition is directed to old and young, to those who are to be educated as well as to those who are educated. First to the educator:


  Prov 23:13


  13 Withhold not correction from the child;


  For thou will beat him with the rod, and he will not die.


  14 Thou beatest him with the rod,


  And with it deliverest his soul from hell.


  The exhortation, 13a, presupposes that education by word and deed is a duty devolving on the father and the teacher with regard to the child. In 13b, כּי is in any case the relative conjunction. The conclusion does not mean: so will he not fall under death (destruction), as Luther also would have it, after Deu 19:21, for this thought certainly follows Pro 23:14; nor after Pro 19:18 : so may the stroke not be one whereof he dies, for then the author ought to have written אל־תּמיתנּוּ; but: he will not die of it, i.e., only strike if he has deserved it, thou needest not fear; the bitter medicine will be beneficial to him, not deadly. The אתּה standing before the double clause, Pro 23:14, means that he who administers corporal chastisement to the child, saves him spiritually; for שׁאול does not refer to death in general, but to death falling upon a man before his time, and in his sins, vid., Pro 15:24, cf. Pro 8:26.


  Prov 23:15


  The following proverb passes from the educator to the pupil:


  15 My son, if thine heart becometh wise,


  My heart also in return will rejoice;


  16 And my reins will exult


  If thy lips speak right things.


  Wisdom is inborn in no one. A true Arab. proverb says, "The wise knows how the fool feels, for he himself was also once a fool;"


  and folly is bound up in the heart of a child, according to Pro 22:15, which must be driven out by severe discipline. 15b, as many others, cf. Pro 22:19, shows that these "words of the wise" are penetrated by the subjectivity of an author; the author means: if thy heart becomes wise, so will mine in return, i.e., corresponding to it (cf. גּם, Gen 20:6), rejoice. The thought of the heart in Pro 23:15 repeats itself in Pro 23:16, with reference to the utterance of the mouth. Regarding מישׁרים, vid., Pro 1:5. Regarding the "reins," כּליות (perhaps from כּלה, to languish, Job 19:21), with which the tender and inmost affections are connected, vid., Psychologie, p. 268f.


  Prov 23:17


  The poet now shows how one attains unto wisdom—the beginning of wisdom is the fear of God:


  17 Let not thine heart strive after sinners,


  But after the fear of Jahve all the day.


  18 Truly there is a future,


  And thy hope shall not come to naught.


  The lxx, Jerome, the Venet., and Luther, and the Arab. interpreters, render 17b as an independent clause: "but be daily in the fear of the Lord." That is not a substantival clause (cf. Pro 22:7), nor can it be an interjectional clause, but it may be an elliptical clause (Fleischer: from the prohibitive אל־תקנא is to be taken for the second parallel member the v. subst. lying at the foundation of all verbs); but why had the author omitted היה dettim? Besides, one uses the expressions, to act (עשׂה), and to walk (הלך) in the fear of God, but not the expression to be (היה) in the fear of God. Thus בּיראת, like בחטּאים, is dependent on אל־תּקנּא; and Jerome, who translates: Non aemuletur cor tuum peccatores, sed in timore Domini esto tota die, ought to have continued: sed timorem Domini tota die; for, as one may say in Latin: aemulari virtutes, as well as aemulari aliquem, so also in Heb. קנּא ב, of the envying of those persons whose fortune excites to dissatisfaction, because one has not the same, and might yet have it, Pro 3:31; Pro 24:1, Pro 24:19, as well as of emulation for a thing in which one might not stand behind others: envy not sinners, envy much rather the fear of God, i.e., let thyself be moved with eager desire after it when its appearance is presented to thee. There is no O.T. parallel for this, but the Syr. tan and the Greek ζηλοτυποῦν are used in this double sense. Thus Hitzig rightly, and, among the moderns, Malbim; with Aben Ezra, it is necessary to take ביראת for באישׁ יראת, this proverb itself declares the fear of God to be of all things the most worthy of being coveted.


  In Pro 23:18, Umbreit, Elster, Zckler, and others interpret the כּי as assigning a reason, and the אם as conditioning: for when the end (the hour of the righteous judgment) has come; Bertheau better, because more suitable to the ישׁ and the אחרית: when an end (an end adjusting the contradictions of the present time) comes, as no doubt it will come, then thy hope will not be destroyed; but, on the other hand, the succession of words in the conclusion (vid., at Pro 3:34) opposes this; also one does not see why the author does not say directly כי ישׁ אחרית, but expresses himself thus conditionally.


  If אם is meant hypothetically, then, with the lxx ἐὰν γὰρ τηρήσῃς αὐτὰ ἔκγονα, we should supply after it תּשׁמרנּה, that had fallen out. Ewald's: much rather there is yet a future (Dchsel: much rather be happy there is...), is also impossible; for the preceding clause is positive, not negative. The particles כּי אם, connected thus, mean: for if (e.g., Lam 3:32); or also relatively: that if (e.g., Jer 26:15). After a negative clause they have the meaning of "unless," which is acquired by means of an ellipsis; e.g., Isa 55:10, it turns not back thither, unless it has watered the earth (it returns back not before then, not unless this is done). This "unless" is, however, used like the Lat. nisi, also without the conditioning clause following, e.g., Gen 28:17, hic locus non est nisi domus Dei. And hence the expression כי אם, after the negation going before, acquires the meaning of "but," e.g., 17b: let not thy heart be covetous after sinners, for thou canst always be zealous for the fear of God, i.e., much rather for this, but for this. This pleonasm of אם sometimes occurs where כי is not used confirmatively, but affirmatively: the "certainly if" forms the transition, e.g., Kg1 20:6 (vid., Keil's Comm. l.c.), whose "if" is not seldom omitted, so that כי אם has only the meaning of an affirmative "certainly," not "truly no," which it may also have, Sa1 25:34, but "truly yes." Thus כי אם is used Jdg 15:7; Sa2 15:21 (where אם is omitted by the Kerı̂); Kg2 5:20; Jer 51:14; and thus it is also meant here, 18a, notwithstanding that כי אם, in its more usual signification, "besides only, but, nisi," precedes, as at Sa1 21:6, cf. 5. The objection by Hitzig, that with this explanation: "certainly there is a future," Pro 23:18 and Pro 23:17 are at variance, falls to the ground, if one reflects on the Heb. idiom, in which the affirmative signification of כי is interpenetrated by the confirmative. אחרית used thus pregnantly, as here (Pro 24:14), is the glorious final issue; the word in itself designates the end into which human life issues (cf. Psa 37:37.); here, the end crowning the preceding course. Jeremiah (Jer 29:11) in this sense connects אחרית ותקוה [end and expectation]. And what is here denied of the תּקיה, the hope (not as certain Jewish interpreters dream, the thread of life) of him who zealously strives after the fear of God, is affirmed, at Psa 37:38, of the godless: the latter have no continuance, but the former have such as is the fulfilling of his hope.


  Prov 23:19


  Among the virtues which flow from the fear of God, temperance is made prominent, and the warning against excess is introduced by the general exhortation to wisdom:


  19 Hear thou, my son, and become wise,


  And direct thy heart straight forward on the way.


  20 And be not among wine-drinkers,


  And among those who devour flesh;


  21 For the drunkard and glutton become poor,


  And sleepiness clotheth in rags.


  The אתּה, connected with שׁמע, imports that the speaker has to do with the hearer altogether by himself, and that the latter may make an exception to the many who do not hear (cf. Job 33:33; Jer 2:31). Regarding אשּׁר, to make to go straight out, vid., at Pro 4:14; the Kal, Pro 9:6, and also the Piel, Pro 4:14, mean to go straight on, and, generally, to go. The way merely, is the one that is right in contrast to the many byways. Fleischer: "the way sensu eximio, as the Oriental mystics called the way to perfection merely (Arab.) âlaṭryḳ; and him who walked therein, âlsâlak, the walker or wanderer."


  אל־תּתי ב, as at Pro 22:26, the "Words of the Wise," are to be compared in point of style. The degenerate and perverse son is more clearly described, Deu 21:20, as זולל וסבא. These two characteristics the poet distributes between 20a and 20b. סבא means to drink (whence סבא, drink = wine, Isa 1:22) wine or other intoxicating drinks; Arab. sabâ, vinum potandi causa emere. To the יין here added, בּשׂר in the parallel member corresponds, which consequently is not the fleshly body of the gluttons themselves, but the prepared flesh which they consume at their luxurious banquets. The lxx incorrectly as to the word, but not contrary to the sense, "be no wine-bibber, and stretch not thyself after picknicks (συμβολαῖς), and buying in of flesh (κρεῶν τε ἀγορασμοῖς)," whereby זללי is translated in the sense of the Aram. זבני (Lagarde). זלל denotes, intransitively, to be little valued (whence זולל, opp. יקר, Jer 15:19), transitively to value little, and as such to squander, to lavish prodigally; thus: qui prodigi sunt carnis sibi; למו is dat. commodi. Otherwise Gesenius, Fleischer, Umbreit, and Ewald: qui prodigi sunt carnis suae, who destroy their own body; but the parallelism shows that flesh is meant wherewith they feed themselves, not their own flesh (בּשׂר למו, like חמת־למו, Psa 58:5), which, i.e., its health, they squander. זולל also, in phrase used in Deu 21:20 (cf. with Hitzig the formula φάγος καὶ οἰνοπότης, Mat 11:19), denotes not the dissolute person, as the sensualist, πορνοκόπος (lxx), but the συμβολοκόπος (Aquila, Symmachus, Theodotion), κρεωβόρος (Venet.), זלל בּסר (Onkelos), i.e., flesh-eater, ravenous person, glutton, in which sense it is rendered here, by the Syr. and Targ., by אסוט (אסיט), i.e., ἄσωτος. Regarding the metaplastic fut. Niph. יוּרשׁ (lxx πτωχεύσει), vid., at Pro 20:13, cf. Pro 11:25. נוּמה (after the form of בּוּשׁה, דּוּגה, צוּרה) is drowsiness, lethargy, long sleeping, which necessarily follows a life of riot and revelry. Such a slothful person comes to a bit of bread (Pro 21:17); and the disinclination and unfitness for work, resulting from night revelry, brings it about that at last he must clothe himself in miserable rags. The rags are called קרע and ῥάκος, from the rending (tearing), Arab. ruk'at, from the patching, mending. Lagarde, more at large, treats of this word here used for rags.


  Prov 23:22


  The parainesis begins anew, and the division is open to question. Pro 23:22-24 can of themselves be independent distichs; but this is not the case with Pro 23:25, which, in the resumption of the address and in expression, leans back on Pro 23:22. The author of this appendix may have met with Pro 23:23 and Pro 23:24 (although here also his style, as conformed to that of Pro 1:9, is noticeable, cf. 23b with Pro 1:2), but Pro 23:22 and Pro 23:25 are the form which he has given to them.


  Thus Pro 23:22-25 are a whole: -


  22 Hearken to thy father, to him who hath begotten thee,


  And despise not thy mother when she has grown old.


  23 Buy the truth, and sell it not,


  Wisdom and discipline and understanding.


  24 The father of a righteous man rejoiceth greatly;


  (And) he that is the father of a wise man—he will rejoice.


  25 Let thy father and thy mother be glad;


  And her that bare thee exult.


  The octastich begins with a call to childlike obedience, for שׁמע ל, to listen to any one, is equivalent to, to obey him, e.g., Psa 81:9, Psa 81:14 (cf. "hearken to his voice," Psa 95:7). זה ילדך is a relative clause (cf. Deu 32:18, without זה or אשׁר), according to which it is rightly accentuated (cf. on the contrary, Psa 78:54). 22b, strictly taken, is not to be translated neve contemne cum senuerit matrem tuam (Fleischer), but cum senuerit mater tua, for the logical object to אל־תּבוּז is attracted as subj. of זקנה (Hitzig). There now follows the exhortation comprehending all, and formed after Pro 4:7, to buy wisdom, i.e., to shun no expense, no effort, no privation, in order to attain to the possession of wisdom; and not to sell it, i.e., not to place it over against any earthly possession, worldly gain, sensual enjoyment; not to let it be taken away by any intimidation, argued away by false reasoning, or prevailed against by enticements into the way of vice, and not to become unfaithful to it by swimming with the great stream (Exo 23:2); for truth, אמת, is that which endures and proves itself in all spheres, the moral as well as the intellectual. In 23b, in like manner as Pro 1:3; Pro 22:4, a threefold object is given to קנה instead of אמת: there are three properties which are peculiar to truth, the three powers which handle it: חכמה is knowledge solid, pressing into the essence of things; מוּסר is moral culture; and בּינה the central faculty of proving and distinguishing (vid., Pro 1:3-5). Now Pro 23:24 says what consequences are for the parents when the son, according to the exhortation of Pro 23:23, makes truth his aim, to which all is subordinated. Because in אמת the ideas of practical and theoretical truth are inter-connected. צדּיק and חכם are also here parallel to one another. The Chethı̂b of 24a is גּול יגוּל, which Schultens finds tenable in view of (Arab.) jal, fut jajûlu (to turn round; Heb. to turn oneself for joy) but the Heb. usus loq. knows elsewhere only גּיל יגיל, as the Kerı̂ corrects. The lxx, misled by the Chethı̂b, translates καλῶς ἐκτρέφει (incorrect ἐκτρυφήσει), i.e., גּדּל יגדּל. In 24b, וישׂמח is of the nature of a pred. of the conclusion (cf. Gen 22:24; Psa 115:7), as if the sentence were: has one begotten a wise man, then (cf. Pro 17:21) he has joy of him; but the Kerı̂ effaces this Vav apodosis, and assigns it to יולד as Vav copul.—an unnecessary mingling of the syntactically possible, more emphatic expression. This proverbial whole now rounds itself off in Pro 23:25 by a reference to Pro 23:22—the Optative here corresponding to the Impr. and Prohib. there: let thy father and thy mother rejoice (lxx εὐφρανέσθω), and let her that bare thee exult (here where it is possible the Optat. form ותגל).


  Prov 23:26


  This hexastich warns against unchastity. What, in chap. 1-9, extended discourses and representations exhibited to the youth is here repeated in miniature pictures. It is the teacher of wisdom, but by him Wisdom herself, who speaks:


  26 Give me, my son, thine heart;


  And let thine eyes delight in my ways.


  27 For the harlot is a deep ditch,


  And the strange woman a narrow pit.


  28 Yea, she lieth in wait like a robber,


  And multiplieth the faithless among men


  We have retained Luther's beautiful rendering of Pro 23:26, in which this proverb, as a warning word of heavenly wisdom and of divine love, has become dear to us. It follows, as Symmachus and the Venet., the Chethı̂b תּרצנה (for תרצינה, like Exo 2:16; Job 5:12), the stylistic appropriateness of which proceeds from Pro 16:7, as on the other hand the Kerı̂ תּצּרנה (cf. Sa1 14:27) is supported by Pro 22:12, cf. Pro 5:2. But the correction is unnecessary, and the Chethı̂b sounds more affectionate, hence it is with right defended by Hitzig. The ways of wisdom are ways of correction, and particularly of chastity, thus placed over against "the ways of the harlot," Pro 7:24. Accordingly the exhortation, Pro 23:26, verifies itself; warning, by Pro 23:27, cf. Pro 22:14, where עמקּה was written, here as at Job 12:22, with the long vowel עמוּקה (עמקה). בּאר צרה interchanges with שׁוּחה עמוקה, and means, not the fountain of sorrow (Lwenstein), but the narrow pit. בּאר is fem. gen., Pro 26:21., and צר means narrow, like troit (old French, estreit), from strictus. The figure has, after Pro 22:14, the mouth of the harlot in view. Whoever is enticed by her syren voice falls into a deep ditch, into a pit with a narrow mouth, into which one can more easily enter than escape from. Pro 23:28 says that it is the artifice of the harlot which draws a man into such depth of wickedness and guilt. With אף, which, as at Jdg 5:29, belongs not to היא but to the whole sentence, the picture of terror is completed. The verb חתף (whence Arab. ḥataf, death, natural death) means to snatch away. If we take חתף as abstr.: a snatching away, then it would here stand elliptically for חתף (בּעל) אישׁ, which in itself is improbable (vid., Pro 7:22, עכס) and also unnecessary, since, as מלך, עבד, הלך, etc. show, such abstracta can pass immediately into concreta, so that חתף thus means the person who snatches away, i.e., the street robber, latro (cf. חטף .fc(, Arab. khaṭaf, Psa 10:9, rightly explained by Kimchi as cogn.). In 28b, תוסיף cannot mean abripit (as lxx, Theodotion, and Jerome suppose), for which the word תּספּה (תּאסף) would have been used.


  But this verbal idea does not harmonize with the connection; תוסיף means, as always, addit (auget), and that here in the sense of multiplicat. The same thing may be said of בּוגדים as is said (Pro 11:15) of תּוקעים. Hitzig's objection, "הוסיף, to multiply, with the accusative of the person, is not at all used," is set aside by Pro 19:4. But we may translate: the faithless, or: the breach of faith she increases. Yet it always remains a question whether בּאדם is dependent on בוגדים, as Ecc 8:9, cf. Sa2 23:3, on the verb of ruling (Hitzig), or whether, as frequently בּאדם, e.g., Psa 78:60, it means inter homines (thus most interpreters). Uncleanness leads to faithlessness of manifold kinds: it makes not only the husband unfaithful to his wife, but also the son to his parents, the scholar to his teacher and pastor, the servant (cf. the case of Potiphar's wife) to his master. The adulteress, inasmuch as she entices now one and now another into her net, increases the number of those who are faithless towards men. But are they not, above all, faithless towards God? We are of opinion that not בוגדים, but תוסיף, has its complement in באדם, and needs it: the adulteress increases the faithless among men, she makes faithlessness of manifold kinds common in human society. According to this, also, it is accentuated; ובוגדים is placed as object by Mugrasch, and באדם is connected by Mercha with תוסיף.


  Prov 23:29


  The author passes from the sin of uncleanness to that of drunkenness; they are nearly related, for drunkenness excites fleshly lust; and to wallow with delight in the mire of sensuality, a man, created in the image of God, must first brutalize himself by intoxication. The Mashal in the number of its lines passes beyond the limits of the distich, and becomes a Mashal ode.


  29 Whose is woe? Whose is grief?


  Whose are contentions, whose trouble, whose wounds without cause?


  Whose dimness of eyes?


  30 Theirs, who sit late at the wine,


  Who turn in to taste mixed wine.


  31 Look not on the wine as it sparkleth red,


  As it showeth its gleam in the cup,


  Glideth down with ease.


  32 The end of it is that it biteth like a serpent,


  And stingeth like a basilisk.


  33 Thine eyes shall see strange things,


  And thine heart shall speak perverse things;


  34 And thou art as one lying in the heart of the sea,


  And as one lying on the top of a mast.


  35 "They have scourged me-it pained me not;


  They have beaten me—I perceived it not.


  When shall I have wakened from sleep?


  Thus on I go, I return to it again."


  The repeated למי


  asks who then has to experience all that; the answer follows in Pro 23:30. With אוי, the אבוי occurring only here accords; it is not a substantive from אבה (whence אבון) after the form of צחק, in the sense of egestas; but, like the former [אוי], an interjection of sorrow (Venet. τίνι αἲ, τίνι φεῦ). Regarding מדינים (Chethı̂b מדונים), vid., at Pro 6:14. שׂיח signifies (vid., at Pro 6:22) meditation and speech, here sorrowful thought and sorrowful complaint (Sa1 1:16; Psa 55:18; cf. הגה, הגיג), e.g., over the exhausted purse, the neglected work, the anticipated reproaches, the diminishing strength. In the connection פּצעים חנּם (cf. Psa 35:19) the accus. adv. חנם (French gratuitement) represents the place of an adjective: strokes which one receives without being in the situation from necessity, or duty to expect them, strokes for nothing and in return for nothing (Fleischer), wounds for a long while (Oetinger). חכללוּת עינים is the darkening (clouding) of the eyes, from חצל, to be dim, closed, and transferred to the sensation of light: to be dark (vid., at Gen 49:12; Psa 10:8); the copper-nose of the drunkard is not under consideration; the word does not refer to the reddening, but the dimming of the eyes, and of the power of vision. The answer, Pro 23:30, begins, in conformity with the form of the question, with ל (write למאחרים, with Gaja to ל, according to Metheg-Setzung, 20, Michlol 46b): pain, and woe, and contention they have who tarry late at the wine (cf. Isa 5:11), who enter (viz., into the wine-house, Ecc 2:4, the house of revelry) "to search" mingled drink (vid., at Pro 9:2; Isa 5:22). Hitzig: "they test the mixing, as to the relation of the wine to the water, whether it is correct." But לחקור is like גּבּרים, Isa 5:22, meant in mockery: they are heroes, viz., heroes in drinking; they are searchers, such, namely, as seek to examine into the mixed wine, or also: thoroughly and carefully taste it (Fleischer).


  The evil consequences of drunkenness are now registered. That one may not fall under this common sin, the poet, Pro 23:31, warns against the attraction which the wine presents to the sight and to the sense of taste: one must not permit himself to be caught as a prisoner by this enticement, but must maintain his freedom against it. התאדּם, to make, i.e., to show oneself red, is almost equivalent to האדים; and more than this, it presents the wine as itself co-operating and active by its red play of colours (Fleischer). Regarding the antiptosis (antiphonesis): Look not on the wine that is..., vid., at Gen 1:3; yet here, where ראה means not merely "to see," but "to look at," the case is somewhat different. In 31b, one for the most part assumes that עינו signifies the eye of the wine, i.e., the pearls which play on the surface of the wine (Fleischer). And, indeed, Hitzig's translation, after Num 11:7 : when it presents its appearance in the cup, does not commend itself, because it expresses too little. On the other hand, it is saying too much when Bttcher maintains that עין never denotes the mere appearance, but always the shining aspect of the object. But used of wine, עין appears to denote not merely aspect as such, but its gleam, glance; not its pearls, for which עיני would be the word used, but shining glance, by which particularly the bright glance, as out of deep darkness, of the Syro-Palestinian wine is thought of, which is for the most part prepared from red (blue) grapes, and because very rich in sugar, is thick almost like syrup. Jerome translates עינו well: (cum splenduerit in vitro) color ejus. But one need not think of a glass; Bttcher has rightly said that one might perceive the glittering appearance also in a metal or earthen vessel if one looked into it. The Chethı̂b בכיס is an error of transcription; the Midrash makes the remark on this, that בּכּיס fits the wine merchant, and בּכּוס the wine drinker. From the pleasure of the eye, 31c passes over to the pleasures of the taste: (that, or, as it) goeth down smoothly (Luther); the expression is like Ecc 7:10. Instead of הלך (like jâry, of fluidity) there stands here התהלך, commonly used of pleasant going; and instead of למישׁרים with ל, the norm בּמישׁרים with ב of the manner; directness is here easiness, facility (Arab. jusr); it goes as on a straight, even way unhindered and easily down the throat.


  Pro 23:32 shows how it issues with the wine, viz., with those who immoderately enjoy it. Is אחריתו [its end] here the subject, as at Pro 5:4? We must in that case interpret ישּׁך and יפרשׁ as attributives, as the Syr. and Targ. translate the latter, and Ewald both. The issue which it brings with it is like the serpent which bites, etc., and there is nothing syntactically opposed to this (cf. e.g., Psa 17:12); the future, in contradistinction to the participle, would not express properties, but intimations of facts. But the end of the wine is not like a serpent, but like the bite of a serpent. The wine itself, and independent of its consequences, is in and of itself like a serpent. In accordance with the matter, אחריתו may be interpreted, with Hitzig (after Jerome, in novissimo), as acc. adverb. = באחריתו, Jer 17:11. But why did not the author more distinctly write this word 'בא? The syntactic relation is like Pro 29:21 : אחריתו is after the manner of a substantival clause, the subject to that which follows as its virtual predicate: "its end is: like a serpent it biteth = this, that it biteth like a serpent." Regarding צפעני, serpens regulus (after Schultens, from צפע = (Arab.) saf', to breathe out glowing, scorching), vid., at Isa 7:8. The Hiph. הפרישׁ Schultens here understands of the division of the liver, and Hitzig, after the lxx, Vulgate, and Venet., of squirting the poison; both after the Arab. farth. But הפרישׁ, Syr. afrês, also signifies, from the root-idea of dividing and splitting, to sting, poindre, pointer, as Rashi and Kimchi gloss, whence the Aram. פּרשׁ, an ox-goad, with which the ancients connect פרשׁ (of the spur), the name for a rider, eques, and also a horse (cf. on the contrary, Fleischer in Levy, W.B. ii. 574); a serpent's bite and a serpent's sting (Lat. morsus, ictus, Varro: cum pepugerit colubra) are connected together by the ancients.


  The excited condition of the drunkard is now described. First, Pro 23:33 describes the activity of his imagination as excited to madness. It is untenable to interpret זרות here with Rashi, Aben Ezra, and others, and to translate with Luther: "so shall thine eyes look after other women" (circumspicient mulieres impudicas, Fleischer, for the meaning to perceive, to look about for something, to seek something with the eyes, referring to Gen 41:33). For זרות acquires the meaning of mulieres impudicae only from its surrounding, but here the parallel תּהפּכות (perverse things) directs to the neut. aliena (cf. Pro 15:28, רעות), but not merely in the sense of unreal things (Ralbag, Meri), but: strange, i.e., abnormal, thus bizarre, mad, dreadful things. An old Heb. parable compares the changing circumstances which wine produces with the manner of the lamb, the lion, the swine, the monkey; here juggles and phantoms of the imagination are meant, which in the view and fancy of the drunken man hunt one another like monkey capers. Moreover, the state of the drunken man is one that is separated from the reality of a life of sobriety and the safety of a life of moderation, 34a: thou act like one who lies in the heart of the sea. Thus to lie in the heart, i.e., the midst, of the sea as a ship goes therein, Pro 30:19, is impossible; there one must swim but swimming is not lying, and to thing on a situation like that of Jonah; Jon 1:5, one must think also of the ship; but שׁכב does not necessarily mean "to sleep," and, besides, the sleep of a passenger in the cabin on the high sea is of itself no dangerous matter. Rightly Hitzig: on the depth of the sea (cf. Jon 2:4)—the drunken man, or the man overcome by wine (Isa 28:7), is like one who has sunk down into the midst of the sea; and thus drowned, or in danger of being drowned, he is in a condition of intellectual confusion, which finally passes over into perfect unconsciousness, cut off from the true life which passes over him like one dead, and in this condition he has made a bed for himself, as שׁכב denotes. With בלב, בּראשׁ stands in complete contrast: he is like one who lies on the top of the mast. חבּל, after the forms דּבּר, שׁלּם, is the sail-yard fastened by ropes, חבלים ,sepo (Isa 33:23). To lay oneself down on the sail-yard happens thus to no one, and it is no place for such a purpose; but as little as one can quarter him who is on the ridge of the roof, in the 'Alja, because no one is able to lie down there, so little can he in the bower [Mastkorb] him who is here spoken of (Bttcher). The poet says, but only by way of comparison, how critical the situation of the drunkard is; he compares him to one who lies on the highest sail-yard, and is exposed to the danger of being every moment thrown into the sea; for the rocking of the ship is the greater in proportion to the height of the sail-yard. The drunkard is, indeed, thus often exposed to the peril of his life; for an accident of itself not great, or a stroke, may suddenly put an end to his life.


  The poet represents the drunken man as now speaking to himself. He has been well cudgelled; but because insensible, he has not felt it, and he places himself now where he will sleep out his intoxication. Far from being made temperate by the strokes inflicted on him, he rejoices in the prospect, when he has awaked out of his sleep, of beginning again the life of drunkenness and revelry which has become a pleasant custom to him. חלה means not only to be sick, but generally to be, or to become, affected painfully; cf. Jer 5:3, where חלוּ is not the 3rd pl. mas. of חיל, but of חלה. The words מתי אקיץ are, it is true, a cry of longing of a different kind from Job 7:4. The sleeping man cannot forbear from yielding to the constraint of nature: he is no longer master of himself, he becomes giddy, everything goes round about with him, but he thinks with himself: Oh that I were again awake! and so little has his appetite been appeased by his sufferings, that when he is again awakened, he will begin where he left off yesterday, when he could drink no more. מתי is here, after Nolde, Fleischer, and Hitzig, the relative quando (quum); but the bibl. usus loq. gives no authority for this. In that case we would have expected הקיצותי instead of אקיץ. As the interrog. מתי is more animated than the relat., so also אוסיף אבקשׁנּוּ is more animated (Sa1 2:3) than אוסיף לבקּשׁ. The suffix of אבקשׁנו refers to the wine: raised up, he will seek that which has become so dear and so necessary to him.


  Proverbs 24


  Prov 24:1


  After this divergence (in Pro 23:29-35) from the usual form of the proverb, there is now a return to the tetrastich:


  1 Envy not evil men,


  And desire not to have intercourse with them.


  2 For their heart thinketh of violence,


  And their lips speak mischief.


  The warning, not to envy the godless, is also found at Pro 3:31; Pro 23:17; Pro 24:19, but is differently constructed in each of these passages. Regarding תּתאו with Pathach, vid., at Pro 23:3. אנשׁי רעה (cf. רע, Pro 28:5) are the wicked, i.e., such as cleave to evil, and to whom evil clings. The warning is grounded in this, that whoever have intercourse with such men, make themselves partners in greater sins and evil: for their heart broodeth (write כּי שׁד, Munach Dech) violence, i.e., robbery, plunder, destruction, murder, and the like. With שׁד (in the Mishle only here and at Pro 21:7, cf. שׁדּד, Pro 19:26) connects itself elsewhere חמס, here (cf. Hab 1:3) עמל, labor, molestia, viz., those who prepare it for others by means of slanderous, crafty, uncharitable talk.


  Prov 24:3


  The warning against fellowship with the godless is followed by the praise of wisdom, which is rooted in the fear of God.


  3 By wisdom is the house builded,


  And by understanding is it established.


  4 And by knowledge shall the chambers be filled


  With all manner of precious and pleasant goods.


  What is meant by the "building of the house" is explained at Pro 14:1. It is wisdom, viz., that which originates from God, which is rooted in fellowship with Him, by which every household, be it great or small, prospers and attains to a successful and flourishing state; כּונן, as parallel word to בּנה (Pro 3:19; Pro 2:12), is related to it as statuere to extruere; the Hithpal (as at Num 21:17) means to keep oneself in a state of continuance, to gain perpetuity, to become established. That ימּלאוּ by Athnach has not passed over into the pausal ימּלאוּ, arises from this, that the Athnach, by the poetical system of accents, has only the force of the prose accent Sakef; the clause completes itself only by 4b; the pausal form on that account also is not found, and it is discontinued, because the Athnach does not produce any pausal effect (vid., at Psa 45:6). The form of expression in Pro 24:4 is like Pro 1:13; Pro 3:10. But the חדרים, of storerooms (lxx as Isa 26:20, ταμιεῖα), and נעים, like Pro 22:18; Pro 23:8, is peculiar to this collection.


  Prov 24:5


  The praise of wisdom is continued: it brings blessings in the time of peace, and gives the victory in war.


  5 A wise man is full of strength;


  And a man of understanding showeth great power.


  6 For with wise counsel shalt thou carry on successful war;


  And safety is where counsellors are not wanting.


  The ב of בּעוז (thus with Pathach in old impressions, Cod. 1294, Cod. Jaman., and elsewhere with the Masoretic note לית ומלא) introduces, as that of בכּח, Psa 24:4, the property in which a person or thing appears; the article (cf. העזבים, Pro 2:13, Gesen, 35, 2A) is that of gender. The parallel מאמץ כח, a Greek translates by ὑπὲρ κραταιὸν ἰσχύΐ = מאמּיץ כּח (Job 9:4; Isa 40:26). But after 5a it lies nearer that the poet means to express the power which lies in wisdom itself (Ecc 7:19), and its superiority to physical force (Pro 21:22); the lxx, Syr., and Targ. also, it is true, translate 5a as if מעז (prae potente) were the words used. אמּץ כּח means to strengthen the strength, and that is (Nah 2:2) equivalent to, to collect the strength (to take courage), here and at Amo 2:14, to show strong (superior) strength. The reason is gathered from Pro 20:18 and Pro 11:14. The לך here added, Hitzig is determined to read תּעשׂה: for with prudent counsel the war shall be carried out by thee. The construction of the passive with ל of the subject is correct in Heb. (vid., at Pro 14:20) as well as in Aram., and עשׂה frequently means, in a pregnant sense: to complete, to carry out, to bring to an end; but the phrase עשׂה מלחמה means always to carry on war, and nothing further. לך is the dat. commod., as in נלחם ל, to wage war (to contend) for any one, e.g., Exo 14:14. Instead of ברב, the lxx reads בלב; regarding γεωργίου μεγάλου for מאמץ כח, without doubt a corrupt reading, vid., Lagarde.


  Prov 24:7


  Till now in this appendix we have found only two distichs (vid., vol. i. p. 17); now several of them follow. From this, that wisdom is a power which accomplishes great things, it follows that it is of high value, though to the fool it appears all too costly.


  7 Wisdom seems to the fool to be an ornamental commodity;


  He openeth not his mouth in the gate.


  Most interpreters take ראמות for רמות (written as at Ch1 6:58; cf. Zac 14:10; ראשׁ, Pro 10:4; קאם, Hos 10:14), and translate, as Jerome and Luther: "Wisdom is to the fool too high;" the way to wisdom is to him too long and too steep, the price too costly, and not to be afforded. Certainly this thought does not lie far distant from what the poet would say; but why does he say חכמות, and not חכמה? This חכמות is not a numerical plur., so as to be translated with the Venet.: μετέωροι τῷ ἄφρονι αἱ ἐπιστῆμαι; it is a plur., as Psa 49:4 shows; but, as is evident from the personification and the construction, Pro 1:20, one inwardly multiplying and heightening, which is related to חכמה as science or the contents of knowledge is to knowledge. That this plur. comes here into view as in chap. 1-9 (vid., vol. i. p. 34), is definitely accounted for in these chapters by the circumstance that wisdom was to be designated, which is the mediatrix of all wisdom; here, to be designated in intentional symphony with ראמות, whose plur. ending th shall be for that very reason, however, inalienable. Thus ראמות will be the name of a costly foreign bijouterie, which is mentioned in the Book of Job, where the unfathomableness and inestimableness of wisdom is celebrated; vid., Job 27:18, where we have recorded what we had to say at the time regarding this word. But what is now the meaning of the saying that wisdom is to the fool a pearl or precious coral? Jol Bril explains: "The fool uses the sciences like a precious stone, only for ornament, but he knows not how to utter a word publicly," This is to be rejected, because ראמות is not so usual a trinket or ornament as to serve as an expression of this thought. The third of the comparison lies in the rarity, costliness, unattainableness; the fool despises wisdom, because the expenditure of strength and the sacrifices of all kinds which are necessary to put one into the possession of wisdom deter him from it (Rashi). This is also the sense which the expression has when ראמות = רמות; and probably for the sake of this double meaning the poet chose just this word, and not פנינים, גבישׁ, or any other name, for articles of ornament (Hitzig). The Syr. has incorrectly interpreted this play upon words: sapientia abjecta stulto; and the Targumist: the fool grumbles (מתרעם) against wisdom.


  He may also find the grapes to be sour because they hang too high for him; here it is only said that wisdom remains at a distance from him because he cannot soar up to its attainment; for that very reason he does not open his mouth in the gate, where the council and the representatives of the people have their seats: he has not the knowledge necessary for being associated in counselling, and thus must keep silent; and this is indeed the most prudent thing he can do.


  Prov 24:8


  From wisdom, which is a moral good, the following proverb passes over to a kind of σοφία δαιμονιώδης:


  He that meditateth to do evil,


  We call such an one an intriguer.


  A verbal explanation and definition like Pro 21:24 (cf. p. 29), formed like Pro 16:21 from נבון. Instead of בּעל־מזמּות [lord of mischief] in Pro 12:2, the expression is 'אישׁ מ (cf. at Pro 22:24). Regarding מזמות in its usual sense, vid., Pro 5:2. Such definitions have of course no lexicographical, but only a moral aim. That which is here given is designed to warn one against gaining for himself this ambiguous title of a refined (cunning, versutus) man; one is so named whose schemes and endeavours are directed to the doing of evil. One may also inversely find the turning-point of the warning in 8b: "he who projects deceitful plans against the welfare of others, finds his punishment in this, that he falls under public condemnation as a worthless intriguer" (Elster). But מזמות is a ῥῆμα μέσον, vid., Pro 5:2; the title is thus equivocal, and the turning-point lies in the bringing out of his kernel: מחשּׁב להרע = meditating to do evil.


  Prov 24:9


  This proverb is connected by זמת with Pro 24:8, and by אויל with Pro 24:7; it places the fool and the mocker over against one another.


  The undertaking of folly is sin;


  And an abomination to men is the scorner.


  Since it is certain that for 9b the subject is "the scorner," so also "sin" is to be regarded as the subject of 9a. The special meaning flagitium, as Pro 21:27, זמּה will then not have here, but it derives it from the root-idea "to contrive, imagine," and signifies first only the collection and forthputting of the thoughts towards a definite end (Job 17:11), particularly the refined preparation, the contrivance of a sinful act. In a similar way we speak of a sinful beginning or undertaking. But if one regards sin in itself, or in its consequences, it is always a contrivance or desire of folly (gen. subjecti), or: one that bears on itself (gen. qualitatis) the character of folly; for it disturbs and destroys the relation of man to God and man, and rests, as Socrates in Plato says, on a false calculation. And the mocker (the mocker at religion and virtue) is תועבת לאדם. The form of combination stands here before a word with ל, as at Job 18:2; Job 24:5, and frequently. but why does not the poet say directly תועבת אדם? Perhaps to leave room for the double sense, that the mocker is not only an abomination to men, viz., to the better disposed; but also, for he makes others err as to their faith, and draws them into his frivolous thoughts, becomes to them a cause of abomination, i.e., of such conduct and of such thoughts as are an abomination before God (Pro 15:9, Pro 15:26).


  Prov 24:10


  The last of these four distichs stands without visible connection:


  Hast thou shown thyself slack in the day of adversity,


  Then is thy strength small.


  The perf. 10a is the hypothetic, vid., at Pro 22:29. If a man shows himself remiss (Pro 18:9), i.e., changeable, timorous, incapable of resisting in times of difficulty, then shall he draw therefrom the conclusion which is expressed in 10b. Rightly Luther, with intentional generalization, "he is not strong who is not firm in need." But the address makes the proverb an earnest admonition, which speaks to him who shows himself weak the judgment which he has to pronounce on himself. And the paronomasia צרה and צר may be rendered, where possible, "if thy strength becomes, as it were, pressed together and bowed down by the difficulty just when it ought to show itself (viz., להרחיב לך), then it is limited, thou art a weakling." Thus Fleischer accordingly, translating: si segnis fueris die angustiae, angustae sunt vires tuae. Hitzig, on the contrary, corrects after Job 7:11, רוּחך "Klemm (klamm) ist dein Mut" [= strait is thy courage]. And why? Of כסה [strength], he remarks, one can say כשׁל [it is weak] (Psa 31:11), but scarcely צר [strait, straitened]; for force is exact, and only the region of its energy may be wide or narrow. To this we answer, that certainly of strength in itself we cannot use the word כסה drow eht esu t in the sense here required; the confinement (limitation) may rather be, as with a stream, Isa 59:19, the increasing (heightening) of its intensity. But if the strength is in itself anything definite, then on the other hand its expression is something linear, and the force in view of its expression is that which is here called צר, i.e., not extending widely, not expanding, not inaccessible. צר is all to which narrow limits are applied. A little strength is limited, because it is little also in its expression.


  Prov 24:11


  Now, again, we meet with proverbs of several lines. The first here is a hexastich:


  11 Deliver them that are taken to death,


  And them that are tottering to destruction, oh stop them!


  12 If thou sayest, "We knew not of it indeed," -


  It is not so: The Weigher of hearts, who sees through it,


  And He that observeth thy soul, He knoweth it,


  And requiteth man according to his work.


  If אם is interpreted as a particle of adjuration, then אם־תּחשׂוך is equivalent to: I adjure thee, forbear not (cf. Neh 13:25 with Isa 58:1), viz., that which thou hast to do, venture all on it (lxx, Syr., Jerome). But the parallelism requires us to take together מטים להרג (such as with tottering steps are led forth to destruction) as object along with אם־תחשׂוך, as well as לקחים למּות (such as from their condition are carried away to death, cf. Exo 14:11) as object to הצּל, in which all the old interpreters have recognised the imper., but none the infin. (eripere ... ne cesses, which is contrary to Heb. idiom, both in the position of the words and in the construction). אם also is not to be interpreted as an interrogative; for, thus expressed, an retinetis ought rather to have for the converse the meaning: thou shalt indeed not do it! (cf. e.g., Isa 29:16). And אם cannot be conditional: si prohibere poteris (Michaelis and others), for the fut. after אם has never the sense of a potential. Thus אם is, like לוּ, understood in the sense of utinam, as it is used not merely according to later custom (Hitzig), but from ancient times (cf. e.g., Exo 32:32 with Gen 23:13). כּי־תאמר (reminding us of the same formula of the Rabbinical writings) introduces an objection, excuse, evasion, which is met by הלא; introducing "so say I on the contrary," it is of itself a reply, vid., Deu 7:17. זה we will not have to interpret personally (lxx τοῦτον); for, since Pro 24:11 speaks of several of them, the neut. rendering (Syr., Targ., Venet., Luther) in itself lies nearer, and זה, hoc, after ידע, is also in conformity with the usus loq.; vid., at Psa 56:10. But the neut. זה does not refer to the moral obligation expressed in Pro 24:11; to save human life when it is possible to do so, can be unknown to no one, wherefore Jerome (as if the words of the text were אין לאל ידנוּ זה): vires non suppetunt. זה refers to the fact that men are led to the tribunal; only thus is explained the change of ידעתי, which was to be expected, into ידענוּ: the objection is, that one certainly did not know, viz., that matters had come to an extremity with them, and that a short process will be made with them. To this excuse, with pretended ignorance, the reply of the omniscient God stands opposed, and suggests to him who makes the excuse to consider: It is not so: the Searcher of hearts (vid., at Pro 16:2), He sees through it, viz., what goes on in thy heart, and He has thy soul under His inspection (נצר, as Job 7:20 : lxx καὶ ὁ πλάσας; יצרו, which Hitzig prefers, for he thinks that נצר must be interpreted in the sense of to guard, preserve; Luther rightly); He knows, viz., how it is with thy mind, He looks through it, He knows (cf. for both, Psa 139:1-4), and renders to man according to his conduct, which, without being deceived, He judges according to the state of the heart, out of which the conduct springs. It is to be observed that Pro 24:11 speaks of one condemned to death generally, and not expressly of one innocently condemned, and makes no distinction between one condemned in war and in peace. One sees from this that the Chokma generally has no pleasure in this, that men are put to death by men, not even when it is done legally as punishment for a crime. For, on the one side, it is true that the punishment of the murderer by death is a law proceeding from the nature of the divine holiness and the inviolability of the divine ordinance, and the worth of man as formed in the image of God, and that the magistrate who disowns this law as a law, disowns the divine foundation of his office; but, on the other side, it is just as true that thousands and thousands of innocent persons, or at least persons not worthy of death, have fallen a sacrifice to the abuse or the false application of this law; and that along with the principle of recompensative righteousness, there is a principle of grace which rules in the kingdom of God, and is represented in the O.T. by prophecy and the Chokma. It is, moreover, a noticeable fact, that God did not visit with the punishment of death the first murderer, the murderer of the innocent Abel, his brother, but let the principle of grace so far prevail instead of that of law, that He even protected his life against any avenger of blood. But after that the moral ruin of the human race had reached that height which brought the Deluge over the earth, there was promulgated to the post-diluvians the word of the law, Gen 9:6, sanctioning this inviolable right of putting to death by the hand of justice. The conduct of God regulates itself thus according to the aspect of the times. In the Mosaic law the greatness of guilt was estimated not externally (cf. Num 35:31), but internally, a very flexible limitation in its practical bearings. And that under certain circumstances grace might have the precedence of justice, the parable having in view the pardon of Absalom (2 Sam 14) shows. But a word from God, like Eze 18:23, raises grace to a principle, and the word with which Jesus (Joh 8:11) dismisses the adulteress is altogether an expression of this purpose of grace passing beyond the purpose of justice. In the later Jewish commonwealth, criminal justice was subordinated to the principle of predominating compassion; practical effect was given to the consideration of the value of human life during the trial, and even after the sentence was pronounced, and during a long time no sentence of death was passed by the Sanhedrim. But Jesus, who was Himself the innocent victim of a fanatical legal murder, adjudged, it is true, the supremacy to the sword; but He preached and practised love, which publishes grace for justice. He was Himself incarnate Love, offering Himself for sinners, the Mercy which Jahve proclaims by Eze 18:23. The so-called Christian state ["Citivas Dei"] is indeed in manifest opposition to this. But Augustine declares himself, on the supposition that the principle of grace must penetrate the new ear, in all its conditions, that began with Christianity, for the suspension of punishment by death, especially because the heathen magistrates had abused the instrument of death, which, according to divine right, they had control over, to the destruction of Christians; and Ambrosius went so far as to impress it as a duty on a Christian judge who had pronounced the sentence of death, to exclude himself from the Holy Supper. The magisterial control over life and death had at that time gone to the extreme height of bloody violence, and thus in a certain degree it destroyed itself. Therefore Jansen changes the proverb (Pro 24:11) with the words of Ambrosius into the admonition: Quando indulgentia non nocet publico, eripe intercessione, eripe gratia tu sacerdos, aut tu imperator eripe subscriptionie indulgentiae. When Samuel Romilly's Bill to abolish the punishment of death for a theft amounting to the sum of five shillings passed the English House of Commons, it was thrown out by a majority in the House of Lords. Among those who voted against the Bill were one archbishop and five bishops. Our poet here in the Proverbs is of a different mind. Even the law of Sinai appoints the punishment of death only for man-stealing. The Mosaic code is incomparably milder than even yet the Carolina. In expressions, however, like the above, a true Christian spirit rules the spirit which condemns all blood-thirstiness of justice, and calls forth to a crusade not only against the inquisition, but also against such unmerciful, cruel executions even as they prevailed in Prussia in the name of law in the reign of Friedrich Wilhelm I, the Inexorable.


  Prov 24:13


  The proverb now following stands in no obvious relation with the preceding. But in both a commencement is made with two lines, which contain, in the former, the principal thought; in this here, its reason:


  13 My son, eat honey, for it is good,


  And honeycomb is sweet to thy taste.


  14 So apprehend wisdom for thy soul;


  When thou hast found it, there is a future,


  And thy hope is not destroyed.


  After its nearest fundamental thought, טוב, Arab. ṭejjib, means that which smells and tastes well; honey (דּבשׁ, from דּבשׁ, to be thick, consistent) has, besides, according to the old idea (e.g., in the Koran), healing virtue, as in general bitterness is viewed as a property of the poisonous, and sweetness that of the wholesome. נפתו is second accus. dependent on אכל־, for honey and honeycomb were then spoken of as different; נפת (from נפת, to pour, to flow out) is the purest honey (virgin-honey), flowing of itself out of the comb. With right the accentuation takes 13b as independent, the substantival clause containing the reason, "for it is good:" honeycomb is sweet to thy taste, i.e., applying itself to it with the impression of sweetness; על, as at Neh 2:5; Psa 16:6 (Hitzig).


  In the כּן of 14a, it is manifest that Pro 24:13 is not spoken for its own sake. To apprehend wisdom, is elsewhere equivalent to, to receive it into the mind, Pro 1:2; Ecc 1:17 (cf. דעת בינה, Pro 4:1, and frequently), according to which Bttcher also here explains: learn to understand wisdom. But כן unfolds itself in 14bc: even as honey has for the body, so wisdom has for the soul, beneficent wholesome effects. דעה חכמה is thus not absolute, but is meant in relation to these effects. Rightly Fleischer: talem reputa; Ewald: sic (talem) scito spaientiam (esse) animae tuae, know, recognise wisdom as something advantageous to thy soul, and worthy of commendation. Incorrectly Hitzig explains אם־מצאת, "if the opportunity presents itself." Apart from this, that in such a case the words would rather have been כּי תמצא, to find wisdom is always equivalent to, to obtain it, to make it one's own, Pro 3:13; Pro 8:35; cf. Pro 2:5; Pro 8:9. דּעה


  stands for דּעה, after the form רדה; שׁבה (after Bttcher, 396, not without the influence of the following commencing sound), cf. the similar transitions of ā into ě placed together at Psa 20:4; the form דּעה is also found, but דּעה is the form in the Cod. Hilleli, as confirmed by Moses Kimchi in Comm., and by David Kimchi, Michlol 101b. With ישׁו begins the apodosis (lxx, Jerome, Targ., Luther, Rashi, Ewald, and others). In itself, וישׁ (cf. Gen 47:6) might also continue the conditional clause; but the explanation, si inveneris (eam) et ad postremum ventum erit (Fleischer, Bertheau, Zckler), has this against it, that ישׁ אחרית does not mean: the end comes, but: there is an end, Pro 23:18; cf. Pro 19:18; here: there is an end for thee, viz., an issue that is a blessed reward. The promise is the same as at Pro 23:18. In our own language we speak of the hope of one being cut off; (Arab.) jaz'a, to be cut off, is equivalent to, to give oneself up to despair.


  Prov 24:15


  15 Lie not in wait, oh wicked man, against the dwelling of the righteous;


  Assault not his resting-place.


  16 For seven times doth the righteous fall and rise again,


  But the wicked are overthrown when calamity falls on them.


  The ארב [lying in wait] and שׁדּד [practising violence], against which the warning is here given, are not directed, as at Pro 1:11; Pro 19:26, immediately against the person, but against the dwelling-place and resting-place (רבץ, e.g., Jer 50:6, as also נוה, 3:33) of the righteous, who, on his part, does injustice and wrong to no one; the warning is against coveting his house, Exo 20:17, and driving him by cunning and violence out of it. Instead of רשׁע, Symmachus and Jerome have incorrectly read רשׁע daer, and from this misunderstanding have here introduced a sense without sense into Pro 24:15; many interpreters (Lwenstein, Ewald, Elster, and Zckler) translate with Luther appositionally: as a wicked man, i.e., "with mischievous intent," like one stealthily lurking for the opportunity of taking possession of the dwelling of another, as if this could be done with a good intent: רשׁע is the vocative (Syr., Targ., Venet.: ἀσεβές), and this address (cf. Psa 75:5.) sharpens the warning, for it names him who acts in this manner by the right name. The reason, 16a, sounds like an echo of Job 5:19. שׁבע signifies, as at Psa 119:164, seven times; cf. מאה, Pro 17:10. וקם (not וקם) is perf. consec., as וחי, e.g., Gen 3:22 : and he rises afterwards (notwithstanding), but the transgressors come to ruin; בּרעה, if a misfortune befall them (cf. Pro 14:32), they stumble and fall, and rise no more.


  Prov 24:17


  Warning against a vindictive disposition, and joy over its satisfaction.


  17 At the fall of thine enemy rejoice not,


  And at his overthrow let not thine heart be glad;


  18 That Jahve see it not, and it be displeasing to Him,


  And He turns away His anger from Him.


  The Chethı̂b, which in itself, as the plur. of category, אויביך, might be tolerable, has 17b against it: with right, all interpreters adhere to the Kerı̂ אויבך (with i from ē in doubled close syllable, as in the like Kerı̂, Sa1 24:5). וּבבּשׁלו, for וּבהכּשׁלו, is the syncope usual in the inf. Niph. and Hiph., which in Niph. occurs only once with the initial guttural (as בּעטף) or half guttural (לראות). רעו is not adj. here as at Sa1 25:3, but perf. with the force of a fut. (Symmachus: καὶ μὴ ἀρέσῃ ἐνώπιον αὐτοῦ). The proverb extends the duty of love even to an enemy; for it requires that we do good to him and not evil, and warns against rejoicing when evil befalls him. Hitzig, indeed, supposes that the noble morality which is expressed in Pro 24:17 is limited to a moderate extent by the motive assigned in 18b. Certainly the poet means to say that God could easily give a gracious turn for the better, as to the punishment of the wicked, to the decree of his anger against his enemy; but his meaning is not this, that one, from joy at the misfortune of others, ought to desist from interrupting the process of the destruction of his enemy, and let it go on to its end; but much rather, that one ought to abstain from this joy, so as not to experience the manifestation of God's displeasure thereat, but His granting grace to him against whom we rejoice to see God's anger go forth.


  Prov 24:19


  Warning against envying the godless for their external prosperity:


  19 Be not enraged on account of evil-doers,


  Envy not the godless;


  20 For the wicked men shall have no future,


  The light of the godless is extinguished.


  Ver. 19 is a variation of Psa 37:1; cf. also Pro 3:21 (where with בכל־דרכיו following the traditional תבחר is more appropriate than תתחר, which Hupfeld would here insert). תּתחר is fut. apoc. of התחרה, to be heated (to be indignant), distinguished from the Tiphel תּחרה, to be jealous. The ground and occasion of being enraged, and on the other side, of jealousy or envy, is the prosperity of the godless, Psa 73:3; cf. Jer 12:1. This anger at the apparently unrighteous division of fortune, this jealousy at the success in which the godless rejoice, rest on short-sightedness, which regards the present, and looks not on to the end. אחרית, merely as in the expression 'ישׁ אח, 14b (cf. Psa 37:37), always denotes the happy, glorious issue indemnifying for past sufferings. Such an issue the wicked man has not; his light burns brightly on this side, but one day it is extinguished. In 20b is repeated Pro 13:9; cf. Pro 20:20.


  Prov 24:21


  A warning against rebellious thoughts against God and the king:


  21 My son, honour Jahve and the king,


  And involve not thyself with those who are otherwise disposed;


  22 For suddenly their calamity ariseth,


  And the end of their years, who knoweth it?


  The verb שׁנה, proceeding from the primary idea of folding (complicare, duplicare), signifies transitively to do twice, to repeat, Pro 17:9; Pro 26:11, according to which Kimchi here inappropriately thinks on relapsing; and intransitively, to change, to be different, Est 1:7; Est 3:8. The Syr. and Targ. translate the word שׁטיי, fools; but the Kal (טעמו) שׁנה occurs, indeed, in the Syr., but not in the Heb., in the meaning alienata est (mens ejus); and besides, this meaning, alieni, is not appropriate here. A few, however, with Saadia (cf. Deutsch-Morgenlndische Zeitschr. xxi. 616), the dualists (Manichees), understand it in a dogmatic sense; but then שׁונים must be denom. of שׁנים, while much more it is its root-word. Either שׁונים means those who change, novantes = novarum rerum studiosi, which is, however, exposed to this objection, that the Heb. שׁנה, in the transitive sense to change, does not elsewhere occur; or it means, according to the usus loq., diversos = diversum sentientes (C. B. Michaelis and others), and that with reference to 21a: הממרים דבריהם ומצותם (Meri, Immanuel), or משׁנים מנהג החכמה (Ahron b. Joseph). Thus they are called (for it is a common name of a particular class of men) dissidents, oppositionists, or revolutionaries, who recognise neither the monarchy of Jahve, the King of kings, nor that of the earthly king, which perhaps Jerome here means by the word detractoribus (= detractatoribus). The Venet. incorrectly, σὺν τοῖς μισοῦσι, i.e., שׂונאים. with ב at Pro 14:10, התערב meant to mix oneself up with something, here with עם, to mix oneself with some one, i.e., to make common cause with him.


  The reason assigned in Pro 24:22 is, that although such persons as reject by thought and action human and divine law may for a long time escape punishment, yet suddenly merited ruin falls on them. איד is, according to its primary signification, weighty, oppressive misfortune, vid., i. 27. In יקוּם it is thought of as hostile power (Hos 10:14); or the rising up of God as Judge (e.g., Isa 33:10) is transferred to the means of executing judgment. פּיד (= פּוד of פוד or פיד ro פו, Arab. fâd, fut. jafûdu or jafı̂du, a stronger power of bâd, cogn. אבד) is destruction (Arab. fied, fı̂d, death); this word occurs, besides here, only thrice in the Book of Job. But to what does שׁניהם refer? Certainly not to Jahve and the king (lxx, Schultens, Umbreit, and Bertheau), for in itself it is doubtful to interpret the genit. after פיד as designating the subject, but improper to comprehend God and man under one cipher. Rather it may refer to two, of whom one class refuse to God, the other to the king, the honour that is due (Jerome, Luther, and at last Zckler); but in the foregoing, two are not distinguished, and the want of reverence for God, and for the magistrates appointed by Him, is usually met with, because standing in interchangeable relationship, in one and the same persons. Is there some misprint then in this word? Ewald suggests שׁניהם, i.e., of those who show themselves as שׁונים (altercatores) towards God and the king. In view of קמיהם, Exo 32:25, this brevity of expression must be regarded as possible. But if this were the meaning of the word, then it ought to have stood in the first member (איד שׁניהם), and not in the second. No other conjecture presents itself. Thus שׁניהם is perhaps to be referred to the שׁונים, and those who engage with them: join thyself not with the opposers; for suddenly misfortune will come upon them, and the destruction of both (of themselves and their partisans), who knows it? But that also is not satisfactory, for after the address שׁניכם was to have been expected, 22b. Nothing remains, therefore, but to understand שׁניהם, with the Syr. and Targ., as at Job 36:11; the proverb falls into rhythms פּתאם and פּיד, שׁונים and שׁניהם. But "the end of their year" is not equivalent to the hour of their death (Hitzig), because for this פּידם (cf. Arab. feid and fı̂d, death) was necessary; but to the expiring, the vanishing, the passing by of the year during which they have succeeded in maintaining their ground and playing a part. There will commence a time which no one knows beforehand when all is over with them. In this sense, "who knoweth," with its object, is equivalent to "suddenly ariseth," with its subject. In the lxx, after Pro 24:22, there follow one distich of the relations of man to the word of God as deciding their fate, one distich of fidelity as a duty towards the king, and the duty of the king, and one pentastich or hexastich of the power of the tongue and of the anger of the king. The Heb. text knows nothing of these three proverbs. Ewald has, Jahrb. xi. 18f., attempted to translate them into Heb., and is of opinion that they are worthy of being regarded as original component parts of chap. 1-29, and that they ought certainly to have come in after Pro 24:22. We doubt this originality, but recognise their translation from the Heb. Then follows in the lxx the series of Prov; Pro 30:1-14, which in the Heb. text bear the superscription of "the Words of Agur;" the second half of the "Words of Agur," together with the "Words of Lemuel," stand after Pro 24:34 of the Heb. text. The state of the matter is this, that in the copy from which the Alexandrines translated the Appendix 30:1-31:9, stood half of it, after the "Words of the Wise" [which extend from Pro 22:17 to Pro 24:22], and half after the supplement headed "these also are from wise men" [Pro 24:23-34], so that only the proverbial ode in praise of the excellent matron [Pro 31:10] remains as an appendix to the Book of Hezekiah's collection, chap. 25-29.


  Prov 24:23


  The curse of partiality and the blessing of impartiality:


  Respect of persons in judgment is by no means good:


  24 He that saith to the guilty, "Thou art in the right,"


  Him the people curse, nations detest.


  25 But to them who rightly decide, it is well,


  And upon them cometh blessing with good.


  Partiality is either called שׂאת פנים, Pro 18:5, respect to the person, for the partisan looks with pleasure on the פני, the countenance, appearance, personality of one, by way of preference; or הכּר־פּנים, as here and at Pro 28:21, for he places one person before another in his sight, or, as we say, has a regard to him; the latter expression is found in Deu 1:17; Deu 16:19. הכּיר (vid., Pro 20:11) means to regard sharply, whether from interest in the object, or because it is strange. בּל Heidenheim regards as weaker than לא; but the reverse is the case (vid., vol. i. p. 204), as is seen from the derivation of this negative (= balj, from בּלה, to melt, to decay); thus it does not occur anywhere else than here with the pred. adj. The two supplements delight in this בל, Deu 22:29; Deu 23:7, 35. The thesis 23b is now confirmed in Pro 24:24 and Pro 24:25, from the consequences of this partiality and its opposite: He that saith (אמר, with Mehuppach Legarmeh from the last syllable, as rightly by Athias, Nissel, and Michaelis, vid., Thorath Emeth, p. 32) to the guilty: thou art right, i.e., he who sets the guilty free (for רשׁע and צדּיק have here the forensic sense of the post-bibl. חיּב and זכּי), him they curse, etc.; cf. the shorter proverb, Pro 17:15, according to which a partial, unjust judge is an abomination to God. Regarding נקב (קבב) here and at Pro 11:26, Schultens, under Job 3:8, is right; the word signifies figere, and hence to distinguish and make prominent by distinguishing as well as by branding; cf. defigere, to curse, properly, to pierce through. Regarding זעם, vid., at Pro 22:14. עמּים and לאמּים (from עמם and לאם, which both mean to bind and combine) are plur. of categ.: not merely individuals, not merely families, curse such an unrighteous judge and abhor him, but the whole people in all conditions and ranks of society; for even though such an unjust judge bring himself and his favourites to external honour, yet among no people is conscience so blunted, that he who absolves the crime and ennobles the miscarriage of justice shall escape the vox populi. On the contrary, it goes well (ינעם, like Pro 2:10; Pro 9:17, but here with neut. indef. subj. as ייטב, Gen 12:13, and frequently) with those who place the right, and particularly the wrong, fully to view; מוכיח is he who mediates the right, Job 9:33, and particularly who proves, censures, punishes the wrong, Pro 9:7, and in the character of a judge as here, Amo 5:10; Isa 29:21. The genitive connection ברכּת־טוב is not altogether of the same signification as יין הטּוב, wine of a good sort, Sol 7:10, and אושׁת רע, a woman of a bad kind, Pro 6:24, for every blessing is of a good kind; the gen. טוב thus, as at Psa 21:4, denotes the contents of the blessing; cf. Eph 1:3, "with all spiritual blessings," in which the manifoldness of the blessing is presupposed.


  Prov 24:26


  Then follows a distich with the watchword נצחים:


  26 He kisseth the lips


  Who for the end giveth a right answer.


  The lxx, Syr., and Targ. translate: one kisseth the lips who, or: of those who...; but such a meaning is violently forced into the word (in that case the expression would have been שׂפתי משׁיב or שׂפתים משׁיבים). Equally impossible is Theodotion's χείλεσι καταφιληθήσεται, for ישּׁק cannot be the fut. Niph. Nor is it: lips kiss him who... (Rashi); for, to be thus understood, the word ought to have been למשׁיב. משׁיב is naturally to be taken as the subj., and thus it supplies the meaning: he who kisseth the lips giveth an excellent answer, viz., the lips of him whom the answer concerns (Jerome, Venet., Luther). But Hitzig ingeniously, "the words reach from the lips of the speaker to the ears of the hearer, and thus he kisses his ear with his lips." But since to kiss the ear is not a custom, not even with the Florentines, then a welcome answer, if its impression is to be compared to a kiss, is compared to a kiss on the lips. Hitzig himself translates: he commends himself with the lips who...; but נשׁק may mean to join oneself, Gen 41:40, as kissing is equivalent to the joining of the lips; it does not mean intrans. to cringe. Rather the explanation: he who joins the lips together...; for he, viz., before reflecting, closed his lips together (suggested by Meri); but נשׁק, with שׂפתים, brings the idea of kissing, labra labris jungere, far nearer. This prevails against Schultens' armatus est (erit) labia, besides נשׁק, certainly, from the primary idea of connecting (laying together) (vid., Psa 78:9), to equip (arm) oneself therewith; but the meaning arising from thence: with the lips he arms himself... is direct nonsense. Fleischer is essentially right, Labra osculatur (i.e., quasi osculum oblatum reddit) qui congrua respondet. Only the question has nothing to do with a kiss; but if he who asks receives a satisfactory answer, an enlightening counsel, he experiences it as if he received a kiss. The Midrash incorrectly remarks under דּברים נצחים, "words of merited denunciation," according to which the Syr. translates. Words are meant which are corresponding to the matter and the circumstances, and suitable for the end (cf. Pro 8:9). Such words are like as if the lips of the inquirer received a kiss from the lips of the answerer.


  Prov 24:27


  Warning against the establishing of a household where the previous conditions are wanting:


  Set in order thy work without,


  And make it ready for thyself beforehand in the fields, -


  After that then mayest thou build thine house.


  The interchange of בּחוּץ and בּשּׂדה shows that by מלאכת השּׂדה field-labour, Ch1 27:26, is meant. הכין, used of arrangement, procuring, here with מלאכה, signifies the setting in order of the word, viz., the cultivation of the field. In the parallel member, עתּדה, carrying also its object, in itself is admissible: make preparations (lxx, Syr.); but the punctuation עתּדהּ (Targ., Venet.; on the other hand, Jerome and Luther translate as if the words were ועתדה השּׂדה) is not worthy of being contended against: set it (the work) in the fields in readiness, i.e., on the one hand set forward the present necessary work, and on the other hand prepare for that which next follows; thus: do completely and circumspectly what thy calling as a husbandman requires of thee—then mayest thou go to the building and building up of thy house (vid., at Pro 24:3, Pro 14:1), to which not only the building and setting in order of a convenient dwelling, but also the bringing home of a housewife and the whole setting up of a household belongs; prosperity at home is conditioned by this—one fulfils his duty without in the fields actively and faithfully. One begins at the wrong end when he begins with the building of his house, which is much rather the result and goal of an intelligent discharge of duty within the sphere of one's calling. The perf., with ו after a date, such as אחר, עוד מעט, and the like, when things that will or should be done are spoken of, has the fut. signification of a perf. consec., Gen 3:5; Exo 16:6., Pro 17:4; Ewald, 344b.


  Prov 24:28


  Warning against unnecessary witnessing to the disadvantage of another:


  Never be a causeless witness against thy neighbour;


  And shouldest thou use deceit with thy lips?


  The phrase עד־חנּם does not mean a witness who appears against his neighbour without knowledge of the facts of the case, but one who has no substantial reason for his giving of testimony; חנּם means groundless, with reference to the occasion and motive, Pro 3:30; Pro 23:29; Pro 26:2. Other designations stood for false witnesses (lxx, Syr., Targ.). Rightly Jerome, the Venet., and Luther, without, however, rendering the gen. connection עד־חנם, as it might have been by the adj.


  In 28b, Chajg derives והפתּית from פּתת, to break in pieces, to crumble; for he remarks it might stand, with the passing over of into , for והפתּות [and thou wilt whisper]. But the ancients had no acquaintance with the laws of sound, and therefore with naive arbitrariness regarded all as possible; and Bttcher, indeed, maintains that the Hiphil of פתת may be הפתּית as well as הפתּות; but the former of these forms with could only be metaplastically possible, and would be הפתּית (vid., Hitzig under Jer 11:20). And what can this Hiph. of פתת mean? "To crumble" one's neighbours (Chajg) is an unheard of expression; and the meanings, to throw out crumbs, viz., crumbs of words (Bttcher), or to speak with a broken, subdued voice (Hitzig), are extracted from the rare Arab. fatâfit (faṭafiṭ), for which the lexicographers note the meaning of a secret, moaning sound. When we see והפתית standing along with בּשׂפתיך, then before all we are led to think of פתה [to open], Pro 20:19; Ps. 73:36. But we stumble at the interrog. ה, which nowhere else appears connected with ו. Ewald therefore purposes to read והפתּית [and will open wide] (lxx μηδὲ πλατύνου): "that thou usest treachery with thy lips;" but from הפתה, to make wide open, Gen 9:27, "to use treachery" is, only for the flight of imagination, not too wide a distance. On וה, et num, one need not stumble; והלוא, Sa2 15:35, shows that the connection of a question by means of ו is not inadmissible; Ewald himself takes notice that in the Arab. the connection of the interrogatives 'a and hal with w and f is quite common; and thus he reaches the explanation: wilt thou befool then by thy lips, i.e., pollute by deceit, by inconsiderate, wanton testimony against others? This is the right explanation, which Ewald hesitates about only from the fact that the interrog. ה comes in between the ו consec. and its perf., a thing which is elsewhere unheard of. But this difficulty is removed by the syntactic observation, that the perf. after interrogatives has often the modal colouring of a conj. or optative, e.g., after the interrog. pronoun, Gen 21:7, quis dixerit, and after the interrogative particle, as here and at Kg2 20:9, iveritne, where it is to be supplied (vid., at Isa 38:8). Thus: et num persuaseris (deceperis) labiis tuis, and shouldest thou practise slander with thy lips, for thou bringest thy neighbour, without need, by thy uncalled for rashness, into disrepute? "It is a question, âl'nakar (cf. Pro 23:5), for which 'a (not hal), in the usual Arab. interrogative: how, thou wouldest? one then permits the inquirer to draw the negative answer: "No, I will not do it" (Fleischer).


  Prov 24:29


  The following proverb is connected as to its subject with the foregoing: one ought not to do evil to his neighbour without necessity; even evil which has been done to one must not be requited with evil:


  Say not, "As he hath done to me, so I do to him:


  I requite the man according to his conduct."


  On the ground of public justice, the talio is certainly the nearest form of punishment, Lev 24:19.; but even here the Sinaitic law does not remain in the retortion of the injury according to its external form (it is in a certain manner practicable only with regard to injury done to the person and to property), but places in its stead an atonement measured and limited after a higher point of view. On pure moral grounds, the jus talionis ("as thou to me, so I to thee") has certainly no validity. Here he to whom injustice is done ought to commit his case to God, Pro 20:22, and to oppose to evil, not evil but good; he ought not to set himself up as a judge, nor to act as one standing on a war-footing with his neighbour (Jdg 15:11); but to take God as his example, who treats the sinner, if only he seeks it, not in the way of justice, but of grace (Exo 34:6.). The expression 29b reminds of Pro 24:12. Instead of לאדם, there is used here, where the speaker points to a definite person, the phrase לאישׁ. Jerome, the Venet., and Luther translate: to each one, as if the word were vocalized thus, לאישׁ (Ps. 62:13).


  Prov 24:30


  A Mashal ode of the slothful, in the form of a record of experiences, concludes this second supplement (vid., vol. i. p. 17):


  30 The field of a slothful man I came past,


  And the vineyard of a man devoid of understanding.


  31 And, lo! it was wholly filled up with thorns;


  Its face was covered with nettles;


  And its wall of stones was broken down.


  32 But I looked and directed my attention to it;


  I saw it, and took instruction from it:


  33 "A little sleep, a little slumber,


  A little folding of the hands to rest.


  34 Then cometh thy poverty apace,


  And thy want as an armed man."


  The line 29b with לאישׁ is followed by one with אישׁ. The form of the narrative in which this warning against drowsy slothfulness is clothed, is like Psa 37:35. The distinguishing of different classes of men by אישׁ and אדם (cf. Pro 24:20) is common in proverbial poetry. עברתּי, at the close of the first parallel member, retains its Pathach unchanged. The description: and, lo! (הנּהו, with Pazer, after Thorath Emeth, p. 34, Anm. 2) it was... refers to the vineyard, for נדר אבניו (its stone wall, like Isa 2:20, "its idols of silver") is, like Num 22:24; Isa 5:5, the fencing in of the vineyard. עלה כלּו, totus excreverat (in carduos), refers to this as subject, cf. in Ausonius: apex vitibus assurgit; the Heb. construction is as Isa 5:6; Isa 34:13; Gesen. 133, 1, Anm. 2. The sing. קמּשׁון of קמּשׁונים does not occur; perhaps it means properly the weed which one tears up to cast it aside, for (Arab.) kumâsh is matter dug out of the ground.


  The ancients interpret it by urticae; and חרוּל, plur. חרלּים (as from חרל), R. חר, to burn, appears, indeed, to be the name of the nettle; the botanical name (Arab.) khullar (beans, pease, at least a leguminous plant) is from its sound not Arab., and thus lies remote.


  The Pual כּסּוּ sounds like Psa 80:11 (cf. כּלּוּ, Psa 72:20); the position of the words is as this passage of the Psalm; the Syr., Targ., Jerome, and the Venet. render the construction actively, as if the word were כּסּוּ.


  In Pro 24:32, Hitzig proposes to read ואחזה: and I stopped (stood still); but אחז is trans., not only at Ecc 7:9, but also at Ecc 2:15 : to hold anything fast; not: to hold oneself still. And for what purpose the change? A contemplating and looking at a thing, with which the turning and standing near is here connected, manifestly includes a standing still; ראיתי, after ואחזה, is, as commonly after הביט (e.g., Job 35:5, cf. Isa 42:18), the expression of a lingering looking at an object after the attention has been directed to it. In modern impressions, ואחזה אנכי are incorrectly accentuated; the old editions have rightly ואחזה with Reba; for not אנכי 'וא, but אנכי אשׁית are connected. In Pro 8:17, this prominence of the personal pronoun serves for the expression of reciprocity; elsewhere, as e.g., Gen 21:24; Kg2 6:3, and particularly, frequently in Hosea, this circumstantiality does not make the subject prominent, but the action; here the suitable extension denotes that he rightly makes his comments at leisure (Hitzig). שׁית לב is, as at Pro 22:17, the turning of attention and reflection; elsewhere לקח מוּסר, to receive a moral, Pro 8:10, Jer 7:28, is here equivalent to, to abstract, deduce one from a fact, to take to oneself a lesson from it. In Pro 24:33 and Pro 24:34 there is a repetition of Pro 6:9-10. Thus, as Pro 24:33 expresses, the sluggard speaks to whom the neglected piece of ground belongs, and Pro 24:34 places before him the result. Instead of כמהלּך of the original passage [Pro 6:9-10], here מתהלך, of the coming of poverty like an avenging Nemesis; and instead of וּמחסרך, here וּמחסריך (the Cod. Jaman. has it without the י), which might be the plene written pausal form of the sing. (vid., at Pro 6:3, cf. Pro 6:11), but is more surely regarded as the plur.: thy deficits, or wants; for to thee at one time this, and at another time that, and finally all things will be wanting. Regarding the variants ראשׁך and רישׁך (with א in the original passage, here in the borrowed passage with י), vid., at Pro 10:4. כּאישׁ מגן is translated in the lxx by ὥσπερ ἀγαθὸς δρομεύς (vid., at Pro 6:11); the Syr. and Targ. make from it a גּברא טבלרא, tabellarius, a letter-carrier, coming with the speed of a courier.


  Proverbs 25


  Prov 25:1


  1 These also are proverbs of Solomon,


  Which the men of Hezekiah the king of Judah have collected.


  Hezekiah, in his concern for the preservation of the national literature, is the Jewish Pisistratos, and the "men of Hezekiah" are like the collectors of the poems of Homer, who were employed by Pisistratos for that purpose. גּם־אלּה is the subject, and in Cod. 1294, and in the editions of Bomberg 1515, Hartmann 1595, Nissel, Jablonsky, Michaelis, has Dech. This title is like that of the second supplement, Pro 24:23. The form of the name חזקיּה, abbreviated from יחזקיּהוּ (חזקיּהוּ), is not favourable to the derivation of the title from the collectors themselves. The lxx translates: Αὗται αἱ παιδεῖαι Σαλωμῶντος αἱ ἀδιάκριτοι (cf. Jam 3:17), ἃς ἐξεγράψαντο οἱ φίλοι Ἐζεκίου, for which Aquila has ἃς μετῆραν ἄνδρες ἐζεκίου, Jerome, transtulerunt. העתיק signifies, like (Arab.) nsaḥ, נסח, to snatch away, to take away, to transfer from another place; in later Heb.: to transcribe from one book into another, to translate from one language into another: to take from another place and place together; the Whence? remains undetermined: according to the anachronistic rendering of the Midrash מגניזתם, i.e., from the Apocrypha; according to Hitzig, from the mouths of the people; more correctly Euchel and others: from their scattered condition, partly oral, partly written. Vid., regarding העתיק, Zunz, in Deutsch-Morgenl. Zeitsch. xxv. 147f., and regarding the whole title, vol. i. pp. 5, 6; regarding the forms of proverbs in this second collection, vol. i. p. 17; regarding their relation to the first, and their end and aim, vol. i. pp. 25, 26. The first Collection of Proverbs is a Book for Youth, and this second a Book for the People.


  Prov 25:2


  It is characteristic of the purpose of the book that it begins with proverbs of the king:


  It is the glory of God to conceal a thing;


  And the glory of the king to search out a matter.


  That which is the glory of God and the glory of the king in itself, and that by which they acquire glory, stand here contrasted. The glory of God consists in this, to conceal a matter, i.e., to place before men mystery upon mystery, in which they become conscious of the limitation and insufficiency of their knowledge, so that they are constrained to acknowledge, Deu 29:28, that "secret things belong unto the Lord our God." There are many things that are hidden and are known only to God, and we must be contented with that which He sees it good to make known to us.


  The honour of kings, on the contrary, who as pilots have to steer the ship of the state (Pro 11:14), and as supreme judges to administer justice (Kg1 3:9), consists in this, to search out a matter, i.e., to place in the light things that are problematical and subjects of controversy, in conformity with their high position, with surpassing intelligence, and, in conformity with their responsibility, with conscientious zeal. The thought that it is the glory of God to veil Himself in secrecy (Isa 55:1-13 :15; cf. Kg1 8:12), and of the king, on the contrary, not to surround himself with an impenetrable nimbus, and to withdraw into inaccessible remoteness—this thought does not, immediately at least, lie in the proverb, which refers that which is concealed, and its contrary, not to the person, but to a matter. Also that God, by the concealment of certain things, seeks to excite to activity human research, is not said in this proverb; for 2b does not speak of the honour of wise men, but of kings; the searching out, 2b, thus does not refer to that which is veiled by God. But since the honour of God at the same time as the welfare of men, and the honour of the king as well as the welfare of his people, is to be thought of, the proverb states that God and the king promote human welfare in very different ways—God, by concealing that which sets limits to the knowledge of man, that he may not be uplifted; and the king, by research, which brings out the true state of the matter, and thereby guards the political and social condition against threatening danger, secret injuries, and the ban of offences unatoned for. This proverb, regarding the difference between that which constitutes the honour of God and of the king, is followed by one which refers to that in which the honour of both is alike.


  Prov 25:3


  3 The heavens in height, and the earth in depth,


  And the heart of kings are unsearchable.


  This is a proverb in the priamel-form, vid., p. 13. The praeambulum consists of three subjects to which the predicate אין חקר [= no searching out] is common. "As it is impossible to search through the heavens and through the earth, so it is also impossible to search the hearts of common men (like the earth), and the hearts of kings (like the heavens)" (Fleischer). The meaning, however, is simple. Three unsearchable things are placed together: the heavens, with reference to their height, stretching into the impenetrable distance; the earth, in respect to its depth, reaching down into the immeasurable abyss; and the heart of kings—it is this third thing which the proverb particularly aims at—which in themselves, and especially with that which goes on in their depths, are impenetrable and unsearchable. The proverb is a warning against the delusion of being flattered by the favour of the king, which may, before one thinks of it, be withdrawn or changed even into the contrary; and a counsel to one to take heed to his words and acts, and to see to it that he is influenced by higher motives than by the fallacious calculation of the impression on the view and disposition of the king. The ל in both cases is the expression of the reverence, as e.g., at Ch2 9:22. וארץ, not = והארץ, but like Isa 26:19; Isa 65:17, for וארץ, which generally occurs only in the st. constr.


  Prov 25:4


  There now follows an emblematic (vid., vol. i. p. 10) tetrastich:


  4 Take away the dross from silver,


  So there is ready a vessel for the goldsmith;


  5 Take away the wicked from the king,


  And his throne is established by righteousness.


  The form הגו (cf. the inf. Poal הגו, Isa 59:13) is regarded by Schultens as showing a ground-form הגו; but there is also found e.g., עשׂו, whose ground-form is עשׂי; the verb הגה, R. הג (whence Arab. hajr, discedere), cf. יגה (whence הגה, semovit, Sa2 20:13 = Syr. âwagy, cf. Arab. âwjay, to withhold, to abstain from), signifies to separate, withdraw; here, of the separation of the סיגים, the refuse, i.e., the dross (vid., regarding the plena scriptio, Baer's krit. Ausg. des Jesaia, under Pro 1:22); the goldsmith is designated by the word צרף, from צרף morf, to turn, change, as he who changes the as yet drossy metal by means of smelting, or by purification in water, into that which is pure. In 5a הגה is, as at Isa 27:8, transferred to a process of moral purification; what kind of persons are to be removed from the neighbourhood of the king is shown by Isa 1:22-23. Here also (as at Isa. l.c.) the emblem or figure of Pro 25:4 is followed in Pro 25:5 by its moral antitype aimed at. The punctuation of both verses is wonderfully fine and excellent. In Pro 25:4, ויצא is not pointed ויצא, but as the consecutive modus ויּצא; this first part of the proverb refers to a well-known process of art: the dross is separated from the silver (inf. absol., as Pro 12:7; Pro 15:22), and so a vessel (utensil) proceeds from the goldsmith, for he manufactures pure silver; the ל is here similarly used as the designation of the subject in the passive, Pro 13:13; Pro 14:20. In Pro 25:5, on the contrary, ויּכּון (ויּכּן) is not the punctuation used, but the word is pointed indicatively ויכּון; this second part of the proverb expresses a moral demand (inf. absol. in the sense of the imperative, Gesen. 131, 4b like Pro 17:12, or an optative or concessive conjunction): let the godless be removed, לפני מלך, i.e., not from the neighbourhood of the king, for which the words are מלּפני מלך; also not those standing before the king, i.e., in his closest neighbourhood (Ewald, Bertheau); but since, in the absolute, הגה, not an act of another in the interest of the king, but of the king himself, is thought of: let the godless be removed from before the king, i.e., because he administers justice (Hitzig), or more generally: because after that Psalm (101), which is the "mirror of princes," he does not suffer him to come into his presence. Accordingly, the punctuation is בּצּדק, not בּצדק (Pro 16:12); because such righteousness is meant as separates the רשׁע from it and itself from him, as Isa 16:5 (vid., Hitzig), where the punctuation of בּחסד denotes that favour towards Moab seeking protection.


  Prov 25:6


  There now follows a second proverb with מלך, as the one just explained was a second with מלכים: a warning against arrogance before kings and nobles.


  6 Display not thyself before the king,


  And approach not to the place of the great.


  7 For better than one say to thee, "Come up hither,"


  Than that they humble thee before a prince,


  Whom thine eyes had seen.


  The גּדלים are those, like Pro 18:16, who by virtue of their descent and their office occupy a lofty place of honour in the court and in the state. נדיב (vid., under Pro 8:16) is the noble in disposition and the nobleman by birth, a general designation which comprehends the king and the princes. The Hithpa. התהדּר is like the reflex forms Pro 12:9; Pro 13:7, for it signifies to conduct oneself as הדוּר or נהדּר (vid., Pro 20:29), to play the part of one highly distinguished. עמד has, 6b, its nearest signification: it denotes, not like נצּב, standing still, but approaching to, e.g., Jer 7:2. The reason given in Pro 25:7 harmonizes with the rule of wisdom, Luk 14:10.: better is the saying to thee, i.e., that one say to thee (Ewald, 304b), עלה הנּה (so the Olewejored is to be placed), προσανάβηθι ἀνώτερον (thus in Luke), than that one humble thee לפני נדיב, not: because of a prince (Hitzig), for לפני nowhere means either pro (Pro 17:18) or propter, but before a prince, so that thou must yield to him (cf. Pro 14:19), before him whom thine eyes had seen, so that thou art not excused if thou takest up the place appropriate to him. Most interpreters are at a loss to explain this relative. Luther: "which thine eyes must see," and Schultens: ut videant oculi tui. Michaelis, syntactically admissible: quem videre gestiverunt oculi tui, viz., to come near to him, according to Bertheau, with the request that he receives some high office. Otherwise Fleischer: before the king by whom thou and thine are seen, so much the more felt is the humiliation when it comes upon one after he has pressed so far forward that he can be perceived by the king. But נדיב is not specially the king, but any distinguished personage whose place he who has pressed forward has taken up, and from which he must now withdraw when the right possessor of it comes and lays claim to his place. אשׁר is never used in poetry without emphasis. Elsewhere it is equivalent to נתנש, quippe quem, here equivalent to רפנש, quem quidem. Thine eyes have seen him in the company, and thou canst say to thyself, this place belongs to him, according to his rank, and not to thee—the humiliation which thou endurest is thus well deserved, because, with eyes to see, thou wert so blind. The lxx, Syr., Symmachus (who reads 8a, לרב, εις πλῆθος), and Jerome, refer the words "whom thine eyes had seen" to the proverb following; but אשר does not appropriately belong to the beginning of a proverb, and on the supposition that the word לרב is generally adopted, except by Symmachus, they are also heterogeneous to the following proverb:


  Prov 25:8


  8 Go not forth hastily to strife,


  That it may not be said, "What wilt thou do in the end thereof,


  When now thy neighbour bringeth disgrace upon thee?"


  9 Art thou striving with thy neighbour? strive with him,


  But disclose not the secret of another;


  10 That he who heareth it may not despise thee,


  And thine evil name depart no more.


  Whether ריב in לריב is infin., as at Jdg 21:22, or subst., as at Ch2 19:8, is not decided: ad litigandum and ad litem harmonize. As little may it be said whether in אל־תּצא [go not forth], a going out to the gate (court of justice), or to the place where he is to be met who is to be called to account, is to be thought of; in no respect is the sense metaphorical: let not thyself transgress the bounds of moderation, ne te laisse pas emporter; יצא לרב is correlate to בּוא לרוב, Jdg 21:22. The use of פּן in 8b is unprecedented. Euchel and Lwenstein regard it as an imper.: reflect upon it (test it); but פּנה does not signify this, and the interjectional הס does not show the possibility of an imper. Kal פּן, and certainly not פּן (פּן). The conj. פּן is the connecting form of an original subst. (= panj), which signifies a turning away. It is mostly connected with the future, according to which Nolde, Oetinger, Ewald, and Bertheau explain מה indefinite, something, viz., unbecoming. In itself, it may, perhaps, be possible that פן מה was used in the sense of ne quid (Venet. μήποτέ τι); but "to do something," for "to commit something bad," is improbable; also in that case we would expect the words to be thus: פן תעשׂה מה. Thus מה will be an interrogative, as at Sa1 20:10 (vid., Keil), and the expression is brachyogical: that thou comest not into the situation not to know what thou oughtest to do (Rashi: פן תבא לידי לא תדע הם לעשׂות), or much rather anakoluth.; for instead of saying פּן־לא תדע מה־לּעשׂות, the poet, shunning this unusual פן לא, adopts at once the interrogative form: that it may not be said at the end thereof (viz., of the strife); what wilt thou do? (Umbreit, Stier, Elster, Hitzig, and Zckler). This extreme perplexity would occur if thy neighbour (with whom thou disputest so eagerly and unjustly) put thee to shame, so that thou standest confounded (כלם, properly to hurt, French blesser). If now the summons 9a follows this warning against going out for the purpose of strife: fight out thy conflict with thy neighbour, then ריבך, set forth with emphasis, denotes not such a strife as one is surprised into, but that into which one is drawn, and the tuam in causam tuam is accented in so far as 9b localizes the strife to the personal relation of the two, and warns against the drawing in of an אחר, i.e., in this case, of a third person: and expose not the secret of another אל־תּגל (after Michlol 130a, and Ben-Bileam, who places the word under the 'פ'פתחין בס, is vocalized with Pathach on ג, as is Cod. 1294, and elsewhere in correct texts). One ought not to bring forward in a dispute, as material of proof and means of acquittal, secrets entrusted to him by another, or secrets which one knows regarding the position and conduct of another; for such faithlessness and gossiping affix a stigma on him who avails himself of them, in the public estimation, Pro 25:10; that he who hears it may not blame thee (חסּד = Aram. חסּד, vid., under Pro 14:34), and the evil report concerning thee continue without recall. Fleischer: ne infamia tua non recedat i.e., nunquam desinat per ora hominum propagari, with the remark, "in דבּה, which properly means in stealthy creeping on of the rumour, and in שׁוּב lies a (Arab.) tarshyḥ," i.e., the two ideas stand in an interchangeable relation with a play upon the words: the evil rumour, once put in circulation, will not again retrace its steps; but, on the contrary, as Virgil says:


  Mobilitate viget viresque acquirit eundo.


  In fact, every other can sooner rehabilitate himself in the public estimation that he who is regarded as a prattler, who can keep no secret, or as one so devoid of character that he makes public what he ought to keep silent, if he can make any use of it in his own interest. In regard to such an one, the words are continually applicable, hic niger est, hunc tu, Romane, caveto, Pro 20:19. The lxx has, instead of ודבתך 10b, read ומריבתך, and translated it with the addition of a long appendix: "They quarrel, and hostilities will not cease, but will be to thee like death. Kindness and friendship deliver, let these preserve thee, that thou mayest not become one meriting reproaches (Jerome: ne exprobrabilis fias), but guard thy ways, εὐσυναλλάκτως."


  Prov 25:11


  The first emblematical distich of this collection now follows:


  11 Golden apples in silver salvers.


  A word spoken according to its circumstances.


  The Syr. and Jerome vocalize דּבר דּבר, and the Targ. דּבר דּבר; both are admissible, but the figure and that which is represented are not placed in so appropriate a relation as by דּבר דּבר; the wonderfully penetrating expression of the text, which is rendered by the traditional nikkud, agrees here with the often occurring דּבר (= מדבּר), also its passive דּבוּר. The defective writing is like, e.g., בּטח, Psa 112:7, and gives no authority to prefer דּבּר = מדבּר (Bttcher). That דּברי, corresponding to the plur. תּפּוּחי, is not used, arises from this, that דבר is here manifestly not a word without connection, but a sentence of motive, contents, and aim united. For על־אפניו, the meaning of בּעתּו presents itself from Pro 15:23, according to which, among the old interpreters, Symmachus, Jerome, and Luther render "at its time." Abulwald compared the Arab. âiffan (âibban, also 'iffan, whence 'aly 'iffanihi, justo tempore), which, as Orelli has shown in his Synon. der Zeitbegriffe, p. 21f., comes from the roots af ab, to drive (from within) going out, time as consisting of individual moments, the one of which drives on the other, and thus denotes time as a course of succession. One may not hesitate as to the prep. על, for אפנים would, like עתּות, denote the circumstances, the relations of the time, and על would, as e.g., in על־פּי and על־דּברתי, have the meaning of κατά. But the form אפניו, which like חפניו, Lev 16:12, sounds dualistic, appears to oppose this. Hitzig supposes that אפנים may designate the time as a circle, with reference to the two arches projecting in opposite directions, but uniting themselves together; but the circle which time describes runs out from one point, and, moreover, the Arab. names for time âfaf, âifaf, and the like, which interchange with âiffan, show that this does not proceed from the idea of circular motion. Ewald and others take for אפניו the meaning of wheels (the Venet., after Kimchi, ἐπὶ τῶν τροχῶν αὐτῆς), whereby the form is to be interpreted as dual of אפן = אופן, "a word driven on its wheels,"—so Ewald explains: as the potter quickly and neatly forms a vessel on his wheels, thus a fit and quickly framed word. But דבר signifies to drive cattle and to speak = to cause words to follow one another (cf. Arab. syâḳ, pressing on = flow of words), but not to drive = to fashion in that artisan sense. Otherwise Bttcher, "a word fitly spoken, a pair of wheels perfect in their motion," to which he compares the common people "in their jesting," and adduces all kinds of heterogeneous things partly already rejected by Orelli (e.g., the Homeric ἐπιτροχάδην, which is certainly no commendation). But "jesting" is not appropriate here; for what man conceives of human speech as a carriage, one only sometimes compares that of a babbler to a sledge, or says of him that he shoves the cart into the mud.


  Is it then thus decided that אפניו is a dual? It may be also like אשׂריו, the plur. especially in the adverbial expression before us, which readily carried the abbreviation with it (vid., Gesen. Lehrgebr. 134, Anm. 17). On this supposition, Orelli interprets אפן from אפן, to turn, in the sense of turning about, circumstances, and reminds of this, that in the post-bibl. Heb. this word is used as indefinitely as τρόπος, e.g., באופן מה, quodammodo (vid., Reland's Analecta Rabbinica, 1723, p. 126). This late Talm. usage of the word can, indeed, signify nothing as to the bibl. word; but that אפנים, abbreviated אפנים, can mean circumstances, is warranted by the synon. אודות. Aquila and Theodotion appear to have thus understood it, for their ἐπὶ ἁρμόζουσιν αὐτῷ, which they substitute for the colourless οὕτως of the lxx, signifies: under the circumstances, in accordance therewith. So Orelli thus rightly defines: "אפנים denote the âḥwâl, circumstances and conditions, as they form themselves in each turning of time, and those which are ascribed to דבר by the suffix are those to which it is proper, and to which it fits in. Consequently a word is commended which is spoken whenever the precise time arrives to which it is adapted, a word which is thus spoken at its time as well as at its place (van Dyk, fay mahllah), and the grace of which is thereby heightened." Aben Ezra's explanation, על פנים הראויים, in the approved way, follows the opinion of Abulwald and Parchon, that אפניו is equivalent to פניו (cf. aly wajhihi, sua ratione), which is only so far true, that both words are derived from R. פן, to turn. In the figure, it is questionable whether by תּפּוּחי זהב, apples of gold, or gold-coloured apples, are meant (Luther: as pomegranates and citrons); thus oranges are meant, as at Zac 4:12. הזּהב denotes golden oil. Since כסף, besides, signifies a metallic substance, one appears to be under the necessity of thinking of apples of gold; cf. the brazen pomegranates. But (1) apples of gold of natural size and massiveness are obviously too great to make it probable that such artistic productions are meant; (2) the material of the emblem is usually not of less value than that of which it is the emblem (Fleischer); (3) the Scriptures are fond of comparing words with flowers and fruits, Pro 10:31; Pro 12:14; Pro 13:2; Pro 18:20, and to the essence of the word which is rooted in the spirit, and buds and grows up to maturity through the mouth and the lips, the comparison with natural fruits corresponds better in any case than with artificial. Thus, then, we interpret "golden apples" as the poetic name for oranges, aurea mala, the Indian name of which with reference to or (gold) was changed into the French name orange, as our pomeranze is equivalent to pomum aurantium. משׂכּיּות is the plur. of משׂכּית, already explained, Pro 18:11; the word is connected neither with שׂכך, to twist, wreathe (Ewald, with most Jewish interpreters)


  nor with שׂכה, to pierce, infigere (Redslob, vid., under Psa 73:7); it signifies medal or ornament, from שׂכה, to behold (cf. שׂכיּה, θέα = θέαμα, Isa 2:6), here a vessel which is a delight to the eyes. In general the Venet. rightly, ἐν μορφώμασιν ἀργύρου; Symmachus and Theodotion, more in accordance with the fundamental idea, ἐν περιβλέπτοις ἀργύρου; the Syr. and Targ. specially: in vessels of embossed work (נגוּדי, from נגד, to draw, to extend); yet more specially the lxx, ἐν ὁρμίσκῳ σαρδίου, on a chain of cornelian stone, for which, perhaps, ἐν φορμίσκῳ (Jger) ἀργυρίου, in a little silver basket, is the original phrase. Aquila, after Bereschith rabba c. 93, translates by μῆλα χρύσου ἐν δίσκοις ἀργυφίου. Jerome: in lectis argenteis, appears to have fallen into the error of taking משב for משכב, lectus. Hitzig here emends a self-made ἅπαξ λεγ. Luther's "golden apples in silver baskets" is to be preferred.


  A piece of sculpture which represents fruit by golden little disks or points within groups of leaves is not meant—for the proverb does not speak of such pretty little apples—but golden oranges are meant. A word in accordance with the circumstances which occasion it, is like golden oranges which are handed round in silver salvers or on silver waiters. Such a word is, as adopting another figure we might say, like a well-executed picture, and the situation into which it appropriately fits is like its elegant frame. The comparison with fruit is, however, more significant; it designates the right word as a delightful gift, in a way which heightens its impression and its influences.


  Prov 25:12


  Another proverb continues the commendation of the effective word; for it represents, in emblem, the interchangeable relation of speaker and hearer:


  A golden earring and an ornament of fine gold -


  A wise preacher to an ear that heareth;


  i.e., as the former two ornaments form a beautiful ensemble, so the latter two, the wise preacher of morality and an attentive ear, form a harmonious whole: על, down upon, is explained by Deu 32:2. נזם, at Pro 11:12, standing along with באף, meant a ring for the nose; but here, as elsewhere, it means an earring (lxx, Jerome, Venet.), translated by the Syr. and Targ. by קדשׁא, because it serves as a talisman. A ring for the nose cannot also be here thought of, because this ornament is an emblem of the attentive ear: willingly accepted chastisement or instruction is an ear-ornament to him who hears (Stier). But the gift of the wise preacher, which consists in rightly dividing the word of truth, Ti2 2:15, is as an ornament for the neck or the breast חלי (= Arab. khaly, fem. חליה = ḥilyt), of fine gold (כּתם, jewel, then particularly precious gold, from כּתם, Arab. katam, recondere).


  The Venet. well: κόσμος ἀπυροχρύσου (fine gold); on the contrary (perhaps in want of another name for gold), כתם is translated, by the lxx and Syr., by sardine; by the Targ., by emerald; and by Jerome, by margaritum.


  It looks well when two stand together, the one of whom has golden earrings, and the other wears a yet more precious golden necklace—such a beautiful mutual relationship is formed by a wise speaker and a hearer who listens to his admonitions.


  Prov 25:13


  The following comparative tristich refers to faithful service rendered by words:


  Like the coolness of snow on a harvest day


  Is a faithful messenger to them that send him:


  He refresheth the soul of his master.


  The coolness (צנּה from צנן, צנן, to be cool) of snow is not that of a fall of snow, which in the time of harvest would be a calamity, but of drink cooled with snow, which was brought from Lebanon or elsewhere, from the clefts of the rocks; the peasants of Damascus store up the winter's snow in a cleft of the mountains, and convey it in the warm months to Damascus and the coast towns. Such a refreshment is a faithful messenger (vid., regarding ציר, Pro 13:17, here following קציר as a kind of echo) to them that send him (vid., regarding this plur. at Pro 10:26, cf. Pro 22:21); he refreshes, namely (ו explicativum, as e.g., Eze 18:19, etenim filius, like the ו et quidem, Mal 1:11, different from the ו of conditional clause Pro 23:3), the soul of his master; for the answer which he brings to his master refreshes him, as does a drink of snow-cooled water on a hot harvest day.


  Prov 25:14


  This proverb relates to the word which promises much, but remains unaccomplished:


  Clouds and wind, and yet no rain -


  A man who boasteth with a false gift.


  Incorrectly the lxx and Targ. refer the predicate contained in the concluding word of the first line to all the three subjects; and equally incorrectly Hitzig, with Heidenheim, interprets מתּת שׁקר, of a gift that has been received of which one boasts, although it is in reality of no value, because by a lying promise a gift is not at all obtained. But as לחם כזבים, Pro 23:3, is bread which, as it were, deceives him who eats it, so מתת שׁקר is a gift which amounts to a lie, i.e., a deceitful pretence. Rightly Jerome: vir gloriosus et promissa non complens. In the Arab. ṣaliḍ, which Fleischer compares, the figure 14a and its counterpart 14b are amalgamated, for this word signifies both a boaster and a cloud, which is, as it were, boastful, which thunders much, but rains only sparsely or not at all. Similar is the Arab. khullab, clouds which send forth lightning, and which thunder, but yet give no rain; we say to one, magno promissor hiatu: thou art (Arab.) kabaraḳn khullabin, i.e., as Lane translates it: "Thou art only like lightning with which is no rain." Schultens refers to this proverbial Arabic, fulmen nubis infecundae. Liberality is called (Arab.) nadnay, as a watering, cf. Pro 11:25. The proverb belongs to this circle of figures. It is a saying of the German peasants, "Wenn es sich wolket, so will es regnen" [when it is cloudy, then there will be rain]; but according to another saying, "nicht alle Wolken regnen" [it is not every cloud that yields rain]. "There are clouds and wind without rain."


  Prov 25:15


  Three proverbs follow, which have this in common, that they exhort to moderation:


  15 By forbearance is a judge won over,


  And a gentle tongue breaketh the bone.


  קצין (vid., Pro 6:7) does not denote any kind of distinguished person, but a judge or a person occupying a high official position. And פּתּה does not here mean, to talk over or delude; but, like Jer 20:7, to persuade, to win over, to make favourable to one; for ארך אפּים (vid., Pro 14:29) is dispassionate calmness, not breaking out into wrath, which finally makes it manifest that he who has become the object of accusation, suspicion, or of disgrace, is one who nevertheless has right on his side; for indecent, boisterous passion injures even a just cause; while, on the contrary, a quiet, composed, thoughtful behaviour, which is not embarrassed by injustice, either experienced or threatened, in the end secures a decision in our favour. "Patience overcomes" is an old saying. The soft, gentle tongue (cf. רך, Pro 15:1) is the opposite of a passionate, sharp, coarse one, which only the more increases the resistance which it seeks to overcome. "Patience," says a German proverb, "breaks iron;" another says, "Patience is stronger than a diamond." So here: a gentle tongue breaketh the bone (גּרם = עצם, as at Pro 17:22), it softens and breaks to pieces that which is hardest. Sudden anger makes the evil still worse; long-suffering, on the contrary, operates convincingly; cutting, immoderate language, embitters and drives away; gentle words, on the contrary, persuade, if not immediately, yet by this, that they remain as it were unchangeable.


  Prov 25:16


  Another way of showing self-control:


  Hast thou found honey? eat thy enough,


  Lest thou be surfeited with it, and vomit it up.


  Honey is pleasant, salutary, and thus to be eaten sparingly, Pro 24:13, but ne quid nimis. Too much is unwholesome, 27a: αὐτοῦ καὶ μέλιτος τὸ πλέον ἐστὶ χολή, i.e., even honey enjoyed immoderately is as bitter as gall; or, as Freidank says: des honges seze erdruizet s mans ze viel geniuzet [the sweetness of honey offends when one partakes too much of it]. Eat if thou hast found any in the forest or the mountains, דּיּךּ, thy enough (lxx τὸ ἱκανόν; the Venet. τὸ ἀρκοῦν σοι), i.e., as much as appeases thine appetite, that thou mayest not become surfeited and vomit it out (והקאתו with Tsere, and א quiesc., as at Sa2 14:10; vid., Michlol 116a, and Parchon under קוא). Fleischer, Ewald, Hitzig, and others, place Pro 25:16 and Pro 25:17 together, so as to form an emblematic tetrastich; but he who is surfeited is certainly, in Pro 25:16, he who willingly enjoys, and in 17, he to whom it is given to enjoy without his will; and is not, then, Pro 25:16 a sentence complete in itself in meaning? That it is not to be understood in a purely dietetic sense (although thus interpreted it is a rule not to be despised), is self-evident. As one can suffer injury from the noblest of food if he overload his stomach therewith, so in the sphere of science, instruction, edification, there is an injurious overloading of the mind; we ought to measure what we receive by our spiritual want, the right distribution of enjoyment and labour, and the degree of our ability to change it in succum et sanguinem,—else it at last awakens in us dislike, and becomes an evil to us.


  Prov 25:17


  This proverb is of a kindred character to the foregoing. "If thy comrade eats honey," says an Arabic proverb quoted by Hitzig, "do not lick it all up." But the emblem of honey is not continued in this verse:


  Make rare thy foot in thy neighbour's house,


  Lest he be satiated with thee, and hate thee.


  To make one's foot rare or dear from a neighbour's house is equivalent to: to enter it seldom, and not too frequently; הוקר includes in itself the idea of keeping at a distance (Targ. כּלה רגלך; Symmachus, ὑπόστειλον; and another: φίμωσον πόδα σου), and מן has the sense of the Arab. 'an, and is not the comparative, as at Isa 13:12 : regard thy visit dearer than the house of a neighbour (Heidenheim). The proverb also is significant as to the relation of friend to friend, whose reciprocal love may be turned into hatred by too much intercourse and too great fondness. But רעך is including a friend, any one with whom we stand in any kind of intercourse. "Let him who seeks to be of esteem," says a German proverb, "come seldom;" and that may be said with reference to him whom his heart draws to another, and also to him who would be of use to another by drawing him out of the false way and guiding on the right path—a showing of esteem, a confirming of love by visiting, should not degenerate into forwardness which appears as burdensome servility, as indiscreet self-enjoyment; nor into a restless impetuosity, which seeks at once to gain by force that which one should allow gradually to ripen.


  Prov 25:18


  This group of proverbs has the word רע in each of them, connecting them together. The first of the group represents a false tongue:


  Prov 25:18


  18 A hammer, and a sword, and a sharp arrow -


  A man that beareth false witness against his neighbour.


  An emblematic, or, as we might also say, an iconological proverb; for 18a is a quodlibet of instruments of murder, and 18b is the subscription under it: that which these weapons of murder accomplish, is done to his neighbour by a man who bears false witness against him—he ruins his estate, takes away his honour, but yet more: he murders him, at one time more grossly, at another time with more refinement; at one time slowly, at another time more quickly. מפיץ, from פּוּץ, is equivalent to מפּץ, and מפּץ from נפץ; the Syr. and Targ. have instead פדועא (פדיעא) from פּדע = פּצע; the word פּריעא, on which Hitzig builds a conjecture, is an error of transcription (vid., Lagarde and Levy). The expression, 18b, is from the decalogue, Exo 20:16; Deu 5:17. It is for the most part translated the same here as there: he who speaks against his neighbour as a false witness. But rightly the lxx, Jerome, the Venet., and Luther: false testimony. As אל sA .y signifies both that which is mighty = power, and Him who is mighty = God, so עד signifies both him who bears testimony and the testimony that is borne, properly that which repeats itself and thereby strengthens itself; accordingly we say ענה עד, to give testimony in reply—viz. to the judge who asks—or generally to offer testimony (even unasked); as well as ענה לעד, Deu 31:21, i.e., as evidence (Jerome, pro testimonio). The prep. ב with this ענה has always the meaning of contra, also at Sa1 12:3; Gen 30:33 is, however, open to question.


  Prov 25:19


  19 A worthless tooth and an unsteady foot -


  Trust in a faithless man in the day of need.


  The form רעה (with Mercha on the antepenult), Isa 29:19, takes the place of an inf. absol.; רעה here (about the tone syllable of which Dech does not decide, thus without doubt Milra) is certainly not a subst.: tooth of breaking (Gesen.); for how strange such a designation of a worthless tooth! שׁן is indeed mas. in Sa1 14:5, but it can also be used as fem., as רגל, which is for the most part fem., also occurs as mas., Gttche. 650. Bttcher, in the new Aehrenlese, and in the Lehrbuch, takes רעה as fem. of an adj. רע, after the form חל; but חל is not an adj., and does not form a fem., although it means not merely profanity, but that which is profane; this is true also of the Aram. חוּל; for חוּלתּא, Est 2:9, Targ., is a female name mistaken by Buxtorf. Are we then to read רעה, with Hitzig, after the lxx?—an unimportant change. We interpret the traditional רעה, with Fleischer, as derived from רועעה, from רועע, breaking to pieces (crumbling), in an intransitive sense. The form מוּעדת is also difficult. Bttcher regards it as also, e.g., Aben Ezra after the example of Gecatilia as part. Kal. = מועדת, "only on account of the pausal tone and the combination of the two letters מע with instead of ." But this vocal change, with its reasons, is merely imaginary. מוּעדת is the part. Pual, with the preformative מ struck out, Ewald 169d. The objection that the part. Pual should be ממעד, after the form מבער, does not prove anything to the contrary; for מועדת cannot be the fem. so as not to coincide with the fem. of the part. Kal, cf. besides to the long the form without the Dagesh יוּקשׁים, Ecc 9:12 = מיקּשׁים (Arnheim, Gramm. p. 139). רגל מוּעדת is a leg that has become tottering, trembling. He who in a time of need makes a faithless man his ground of confidence, is like one who seeks to bite with a broken tooth, and which he finally crushes, and one who supports himself on a shaking leg, and thus stumbles and falls. The gen. connection מבטח בוגד signifies either the ground of confidence consisting in a faithless man, or the confidence placed in one who is faithless. But, after the Masora, we are to read here, as at Psa 65:6, מבטח, which Michlol 184a also confirms, and as it is also found in the Venice 1525, Basel 1619, and in Norzi. This מבטה is constr. according to Kimchi, notwithstanding the Kametz; as also משׁקל, Ezr 8:30 (after Abulwald, Kimchi, and Norzi). In this passage before us, מבטח בוגד may signify a deceitful ground of confidence (cf. Hab 2:5), but the two other passages present a genit. connection of the words. We must thus suppose that the ā of מבטח and משׁקל, in these three passages, is regarded as fixed, like the of the form (Arab.) mif'âl.


  Prov 25:20


  The above proverb, which connects itself with Pro 25:18, not only by the sound רע, but also by שׁן, which is assonant with שׁנון, is followed by another with the catchword רע:


  20 He that layeth aside his coat on a day of frost, vinegar on nitre,


  And he who welcomes with songs a dejected heart.


  Is not this intelligible, sensible, ingenious? All these three things are wrong. The first is as wrong as the second, and the third, which the proverb has in view, is morally wrong, for one ought to weep with those that weep, Rom 12:15; he, on the contrary, who laughs among those who weep, is, on the most favourable judgment, a fool. That which is wrong in 20a, according to Bttcher in the Aehrenlese, 1849, consists in this, that one in severe cold puts on a fine garment. As if there were not garments which are at the same time beautiful, and keep warm? In the new Aehrenlese he prefers the reading משׁנּה: if one changes his coat. But that surely he might well enough do, if the one were warmer than the other! Is it then impossible that מעדה, in the connection, means transire faciens = removens? The Kal עדה, tarnsiit, occurs at Job 28:8. So also, in the poetic style. העדה might be used in the sense of the Aram. אעדּי. Rightly Aquila, Symmachus, περιαιρῶν; the Venet. better, ἀφαιρούμενος (Mid.). בּגד is an overcoat or mantle, so called from covering, as לבוּשׁ (R. לב, to fasten, fix), the garment lying next the body, vid., at Psa 22:19. Thus, as it is foolish to lay off upper clothing on a frosty day, so it is foolish also to pour vinegar on nitre; carbonic acid nitre, whether it be mineral (which may be here thought of) or vegetable, is dissolved in water, and serves diverse purposes (vid., under Isa 1:25); but if one pours vinegar on it, it is destroyed. לב־רע


  is, at Pro 26:23 and elsewhere, a heart morally bad, here a heart badly disposed, one inclined to that which is evil; for שׁר שׁיר is the contrast of קונן קינה, and always the consequence of a disposition joyfully excited; the inconsistency lies in this, that one thinks to cheer a sorrowful heart by merry singing, if the singing has an object, and is not much more the reckless expression of an animated pleasure in view of the sad condition of another. שׁיר על .rehtona signifies, as at Job 33:27, to sing to any one, to address him in singing; cf. דּבּר על, Jer 6:10, and particularly על־לב, Hos 2:16; Isa 40:2. The ב of בּשּׁרים is neither the partitive, Pro 9:5, nor the transitive, Pro 20:30, but the instrumental; for, as e.g., at Exo 7:20, the obj. of the action is thought of as its means (Gesen. 138, Anm. 3*); one sings "with songs," for definite songs underlie his singing. The lxx, which the Syr., Targ., and Jerome more or less follow, has formed from this proverb one quite different: "As vinegar is hurtful to a wound, so an injury to the body makes the heart sorrowful; as the moth in clothes, and the worm in wood, so the sorrow of a man injures his heart." The wisdom of this pair of proverbs is not worth much, and after all inquiry little or nothing comes of it. The Targ. at least preserves the figure 20b: as he who pours vinegar (Syr. chalo) on nitre; the Peshito, however, and here and there also the Targum, has jathro (arrow-string) instead of methro (nitre). Hitzig adopts this, and changes the tristich into the distich:


  He that meeteth archers with arrow on the string,


  Is like him who singeth songs with a sad heart.


  The Hebrew of this proverb of Hitzig's (מרים קרה על־יתר) is unhebraic, the meaning dark as an oracle, and its moral contents nil.


  Prov 25:21-22


  21 If thine enemy hunger, feed him with bread;


  And if he thirst, give him water to drink.


  22 For thereby thou heapest burning coals on his head,


  And Jahve will recompense it to thee.


  The translation of this proverb by the lxx is without fault; Paul cites therefrom Rom 12:20. The participial construction of 22a, the lxx, rightly estimating it, thus renders: for, doing this, thou shalt heap coals on his head. The expression, "thou shalt heap" (σωρεύσεις), is also appropriate; for חתה certainly means first only to fetch or bring fire (vid., Pro 6:27); but here, by virtue of the constructio praegnans with על, to fetch, and hence to heap up—to pile upon. Burning pain, as commonly observed, is the figure of burning shame, on account of undeserved kindness shown by an enemy (Fleischer). But how burning coals heaped on the head can denote burning shame, is not to be perceived, for the latter is a burning on the cheeks; wherefore Hitzig and Rosenmller explain: thou wilt thus bring on him the greatest pain, and appease thy vengeance, while at the same time Jahve will reward thy generosity. Now we say, indeed, that he who rewards evil with good takes the noblest revenge; but if this doing of good proceed from a revengeful aim, and is intended sensibly to humble an adversary, then it loses all its moral worth, and is changed into selfish, malicious wickedness. Must the proverb then be understood in this ignoble sense? The Scriptures elsewhere say that guilt and punishment are laid on the head of any one when he is made to experience and to bear them. Chrysostom and others therefore explain after Psa 140:10 and similar passages, but thereby the proverb is morally falsified, and Pro 25:22 accords with Pro 25:21, which counsels not to the avenging of oneself, but to the requital of evil with good. The burning of coals laid on the head must be a painful but wholesome consequence; it is a figure of self-accusing repentance (Augustine, Zckler), for the producing of which the showing of good to an enemy is a noble motive. That God rewards such magnanimity may not be the special motive; but this view might contribute to it, for otherwise such promises of God as Isa 58:8-12 were without moral right. The proverb also requires one to show himself gentle and liberal toward a needy enemy, and present a twofold reason for this: first, that thereby his injustice is brought home to his conscience; and, secondly, that thus God is well-pleased in such practical love toward an enemy, and will reward it;—by such conduct, apart from the performance of a law grounded in our moral nature, one advances the happiness of his neighbour and his own.


  Prov 25:23


  The next group of proverbs extends from Pro 25:23 to Pro 25:28.


  23 Wind from the north produceth rain;


  And a secret tongue a troubled countenance.


  The north is called צפון, from צפן, to conceal, from the firmament darkening itself for a longer time, and more easily, like the old Persian apâkhtara, as (so it appears) the starless, and, like aquilo, the north wind, as bringing forward the black clouds. But properly the "fathers of rain" are, in Syria, the west and the south-west; and so little can צפון here mean the pure north wind, that Jerome, who knew from his own experience the changes of weather in Palestine, helps himself, after Symmachus (διαλύει βροχήν), with a quid pro quo out of the difficulty: ventus aquilo dissipat pluvias; the Jewish interpreters (Aben Ezra, Joseph Kimchi, and Meri) also thus explain, for they connect together תחולל, in the meaning תמנע, with the unintelligible חלילה (far be it!). But צפון may also, perhaps like ζόφος (Deutsch. Morgenl. Zeitsch. xxi. 600f.), standing not without connection therewith, denote the northwest; and probably the proverb emphasized the northern direction of the compass, because, according to the intention of the similitude, he seeks to designate such rain as is associated with raw, icy-cold weather, as the north wind (Pro 27:16, lxx, Sir. 43:20) brings along with it. The names of the winds are gen. fem., e.g., Isa 43:6. תּחולל (Aquila, ὠδίνει; cf. Pro 8:24, ὠδινήθην) has in Codd., e.g., the Jaman., the tone on the penult., and with Tsere Metheg (Thorath Emeth, p. 21) serving as העמדה. So also the Arab. nataj is used of the wind, as helping the birth of the rain-clouds. Manifestly פנים נזעמים, countenances manifesting extreme displeasure (vid., the Kal זעם, Pro 24:24), are compared to rain. With justice Hitzig renders פנים, as e.g., Joh 2:6, in the plur. sense; because, for the influence which the tongue slandering in secret (Psa 101:5) has on the slandered, the "sorrowful countenance" would not be so characteristic as for the influence which it exercises on the mutual relationships of men: the secret babbler, the confidential communication throwing suspicion, now on this one and now on that one, behind their backs, excites men against one another, so that one shows to another a countenance in which deep displeasure and suspicion express themselves.


  Prov 25:24


  24 Better to sit on the top of a roof,


  Than a quarrelsome woman and a house in common.


  A repetition of Pro 21:9.


  Prov 25:25


  25 Fresh water to a thirsty soul;


  And good news from a far country.


  Vid., regarding the form of this proverb, vol. i. p. 9; we have a similar proverb regarding the influence of good news at Pro 15:30. Fresh cold water is called at Jer 18:14 מים קרים; vid., regarding קר, 18:27. "עיף, cogn. יעף, and עוּף, properly to become darkened, therefore figuratively like (Arab.) gushiya 'alyh, to become faint, to become feeble unto death, of the darkness which spreads itself over the eyes" (Fleischer).


  This proverb, with the figure of "fresh water," is now followed by one with the figure of a "fountain":


  Prov 25:26


  26 A troubled fountain and a ruined spring -


  A righteous man yielding to a godless man.


  For the most part, in מט one thinks of a yielding in consequence of being forced. Thus e.g., Fleischer: as a troubled ruined spring is a misfortune for the people who drink out of it, or draw from it, so is it a misfortune for the surrounding of the righteous, when he is driven from his dwelling or his possession by an unrighteous man. And it is true: the righteous can be compared to a well (מעין, well-spring, from עין, a well, as an eye of the earth, and מקור, fountain, from קוּר, R. קר, כר, to round out, to dig out), with reference to the blessing which flows from it to its surroundings (cf. Pro 10:11 and Joh 7:38). But the words "yielding to" (contrast "stood before," Kg2 10:4, or Jos 7:12), in the phrase "yielding to the godless," may be understood of a spontaneous as well as of a constrained, forced, wavering and yielding, as the expression in the Psalm בּל־אמּוט [non movebor, Psa 10:6] affirms the certainty of being neither inwardly nor outwardly ever moved or shaken. The righteous shall stand fast and strong in God without fearing the godless (Isa 51:12.), unmoveable and firm as a brazen wall (Jer 1:17.). If, however, he is wearied with resistance, and from the fear of man, or the desire to please man, or from a false love of peace he yields before it, and so gives way—then he becomes like to a troubled fountain (רפשׂ, cogn. רמס, Eze 34:18; Isa 41:25; Jerome: fans turbatus pede), a ruined spring; his character, hitherto pure, is now corrupted by his own guilt, and now far from being a blessing to others, his wavering is a cause of sorrow to the righteous, and an offence to the weak—he is useful no longer, but only injurious. Rightly Lagarde: "The verse, one of the most profound of the whole book, does not speak of the misfortunate, but of the fall of the righteous, whose sin compromises the holy cause which he serves, Sa2 12:14." Thus also e.g., Lwenstein, with reference to the proverb Sanhedrin 92b: also in the time of danger let not a man disown his honour. Bachja, in his Ethics, referring to this figure, 26a, thinks of the possibility of restoration: the righteous wavers only for the moment, but at last he comes right (מתמוטט ועולה). But this interpretation of the figure destroys the point of the proverb.


  Prov 25:27


  This verse, as it stands, is scarcely to be understood. The Venet. translates 27b literally: ἔρευνά τε δόξας αὐτῶν δόξα; but what is the reference of this כּבדם? Euchel and others refer it to men, for they translate: "to set a limit to the glory of man is true glory;" but the "glory of man" is denoted by the phrase כּבד אדם, not by כּבדם; and, besides, חקר does not mean measure and limit. Oetinger explains: "To eat too much honey is not good; whereas the searching after their glory, viz., of pleasant and praiseworthy things, which are likened to honey, is glory, cannot be too much done, and is never without utility and honour;" but how can כּבדם be of the same meaning as כּבד הדברים אשׁר or הנמשׁלים כּדּבשׁ—such an abbreviation of the expression is impossible. Schultens, according to Rashi: vestigatio gravitatis eorum est gravitas, i.e., the searching out of their difficulty is a trouble; better Vitringa (since כבוד nowhere occurs in this sense of gravitas molesta ac pondere oppressura): investigatio praestantiae eorum est gloriosa; but Vitringa, in order to gain a connection to 27a, needs to introduce etiamsi, and in both explanations the reference of the כּבדם is imaginary, and it by no means lies near, since the Scripture uses the word כבוד of God, and His kingdom and name, but never of His law or His revelation. Thus also is an argument against Bertheau, who translates: the searching out of their glory (viz., of the divine law and revelation) is a burden, a strenuous occupation of the mind, since חקר does not in itself mean searching out, and is equivocally, even unintelligibly, expressed, since כבוד denotes, it is true, here and there, a great multitude, but never a burden (as כּבד). The thought which Jerome finds in 27b: qui scrutator est majestatis opprimetur a gloria, is judicious, and connects itself synonym. with 27a; but such a thought is unwarranted, for he disregards the suff. of כּבדם, and renders כבוד in the sense of difficulty (oppression). Or should it perhaps be vocalized כּבדם (Syr., Targ., Theodotion, δεδοξασμένα = נכבּדות)? Thus vocalized, Umbreit renders it in the sense of honores; Elster and Zckler in the sense of difficultates (difficilia); but this plur., neither the biblical, nor, so far as I know, the post-bibl. usage of the word has ever adopted. However, the sense of the proverb which Elster and Zckler gain is certainly that which is aimed at. We accordingly translate:


  To surfeit oneself in eating honey is not good,


  But as an inquirer to enter on what is difficult is honour.


  We read כּבדם instead of כּבדם. This change commends itself far more than כּבד מכּבוד (וחקר), according to which Gesenius explains: nimium studium honoris est sine honore—impossible, for חקר does not signify nimium studium, in the sense of striving, but only that of inquiry: one strives after honour, but does not study it. Hitzig and Ewald, after the example of J. D. Michaelis, Arnoldi, and Ziegler, betake themselves therefore to the Arabic; Ewald explains, for he leaves the text unchanged: "To despise their honour (that is, of men) is honour (true, real honour);" Hitzig, for he changes the text like Gesenius: "To despise honour is more than honour," with the ingenious remark: To obtain an order [insigne ordinis] is an honour, but not to wear it then for the first time is its bouquet. Nowhere any trace either in Hebrew or in Aramaic is to be found of the verb חקר, to despise (to be despised), and so it must here remain without example.


  Nor have we any need of it. The change of כּבדם into כּבדם is enough. The proverb is an antithetic distich; 27a warns against inordinate longing after enjoyments, 27b praises earnest labour. Instead of דּבשׁ הרבּות, if honey in the mass were intended, the words would have been דּבשׁ הרבּה (Ecc 5:11; Kg1 10:10), or at least הרבּות דּבשׁ (Amo 4:9); הרבות can only be a n. actionis, and אכל דּבשׁ its inverted object (cf. Jer 9:4), as Bttcher has discerned: to make much of the eating of honey, to do much therein is not good (cf. Pro 25:16). In 27b Luther also partly hits on the correct rendering: "and he who searches into difficult things, to him it is too difficult," for which it ought to be said: to him it is an honour. כּבדם, viz., דברים, signifies difficult things, as ריקים, Pro 12:11, vain things. The Heb. כּבד, however, never means difficult to be understood or comprehended (although more modern lexicons say this), but always only burdensome and heavy, gravis, not difficilis. כבדם are also things of which the חקר, i.e., the fundamental searching into them (Pro 18:17; Pro 25:2.), costs an earnest effort, which perhaps, according to the first impression, appears to surpass the available strength (cf. Exo 18:18). To overdo oneself in eating honey is not good; on the contrary, the searching into difficult subjects is nothing less than an eating of honey, but an honour. There is here a paronomasia. Fleischer translates it: explorare gravia grave est; but we render grave est not in the sense of molestiam creat, but gravitatem parit (weight = respect, honour).


  Prov 25:28


  This verse, counselling restraint as to the spirit, is connected with the foregoing, which counsels to self-control as to enjoyment:


  A city broken through, now without walls -


  A man without self-control over his spirit.


  A "city broken down" is one whose wall is "broken," Ch2 32:5, whether it has met with breaches (פּרצים), or is wholly broken; in the former case also the city is incapable of being defended, and it is all one as if it had no wall. Such a city is like a man "who hath no control over his own spirit" (for the accentuation of the Heb. words here, vid., Thorath Emeth, p. 10): cujus spiritui nulla cohibitio (Schultens), i.e., qui animum suum cohibere non potest (Fleischer: עצר, R. צר, to press together, to oppress, and thereby to hold back). As such a city can be plundered and laid waste without trouble, so a man who knows not to hold in check his desires and affections is in constant danger of blindly following the impulse of his unbridled sensuality, and of being hurried forward to outbreaks of passion, and thus of bringing unhappiness upon himself. There are sensual passions (e.g., drunkenness), intellectual (e.g., ambition), mingled (e.g., revenge); but in all of these a false ego rules, which, instead of being held down by the true and better ego, rises to unbounded supremacy.


  Therefore the expression used is not לנפשׁו, but לרוּחו; desire has its seat in the soul, but in the spirit it grows into passion, which in the root of all its diversities is selfishness (Psychol. p. 199); self-control is accordingly the ruling of the spirit, i.e., the restraining (keeping down) of the false enslaved ego-life by the true and free, and powerful in God Himself.


  Proverbs 26


  Prov 26:1


  There now follows a group of eleven proverbs of the fool; only the first of the group has after it a proverb of different contents, but of similar form:


  As snow in summer, and rain in harvest;


  So honour befitteth not a fool.


  If there is snow in high summer (קיץ, to be glowing hot), it is contrary to nature; and if there is rain in harvest, it is (according to the alternations of the weather in Palestine) contrary to what is usually the case, and is a hindrance to the ingathering of the fruits of the field. Even so a fool and respect, or a place of honour, are incongruous things; honour will only injure him (as according to Pro 19:10, luxury); he will make unjust use of it, and draw false conclusions from it; it will strengthen him in his folly, and only increase it. נאוה (= נאוי) is the adj. to the Pil. נאוה, Psa 93:5 (plur. נאווּ); נאוה, Pro 19:10, and נאוה, Pro 17:7, are also masc. and fem. of the adj., according to which, that which is said under Pro 19:10 is to be corrected. Symmachus and Theodotion have translated οὐκ ἔπρεψεν, and have therefore read נאוה. The root word is נאה (as שׁחה to שׁחוה) = נוה, to aim at something (vid., Hupfeld under Psa 23:2).


  Prov 26:2


  This verse is formed quite in the same way as the preceding:


  As the sparrow in its fluttering, as the swallow in its flying,


  So the curse that is groundless: it cometh not.


  This passage is one of those fifteen (vid., under Psa 100:3) in which the לא of the text is changed by the Kerı̂ into לו; the Talm., Midrash, and Sohar refer this לּו partly to him who utters the curse himself, against whom also, if he is a judge, such inconsiderate cursing becomes an accusation by God; partly to him who is cursed, for they read from the proverb that the curse of a private person also (הדיוט, ἰδιώτης) is not wont to fall to the ground, and that therefore one ought to be on his guard against giving any occasion for it (vid., Norzi). But Aben Ezra supposes that לא and לו interchange, as much as to say that the undeserved curse falls on him (לו) who curses, and does not fall (לא) on him who is cursed. The figures in 2a harmonize only with לא, according to which the lxx, the Syr., Targ., Venet., and Luther (against Jerome) translate, for the principal matter, that the sparrow and the swallow, although flying out (Pro 27:8), return home again to their nest (Ralbag), would be left out of view in the comparison by לו. This emphasizes the fluttering and flying, and is intended to affirm that a groundless curse is a פּרח בּאוּיר, aimless, i.e., a thing hovering in the air, that it fails and does not take effect. Most interpreters explain the two Lameds as declaring the destination: ut passer (sc. natus est) ad vagandum, as the sparrow, through necessity of nature, roves about... (Fleischer). But from Pro 25:3 it is evident that the Lamed in both cases declares the reference or the point of comparison: as the sparrow in respect to its fluttering about, etc. The names of the two birds are, according to Aben Ezra, like dreams without a meaning; but the Romanic exposition explains rightly צפּור by passereau, and דּרור by hirondelle, for צפור (Arab. 'uṣfuwr), twitterer, designates at least preferably the sparrow, and דרור the swallow, from its flight shooting straight out, as it were radiating (vid., under Psa 84:4); the name of the sparrow, dûrı̂ (found in courtyards), which Wetstein, after Saadia, compares to דרור, is etymologically different.


  Regarding חנּם, vid., under Pro 24:28. Rightly the accentuation separates the words rendered, "so the curse undeserved" (קללת, after Kimchi, Michlol 79b, קללת), from those which follow; לא תבא is the explication of כן: thus hovering in the air is a groundless curse—it does not come (בוא, like e.g., Jos 21:43). After this proverb, which is formed like Pro 26:1, the series now returns to the "fool."


  Prov 26:3


  3 A whip for the horse, a bridle for the ass,


  And a rod for the back of fools.


  J. D. Michaelis supposes that the order should be reversed: a bridle for the horse, a whip for the ass; but Arnoldi has here discovered the figure of speech merismus (cf. Pro 10:1); and Hitzig, in the manner of the division, the rhythmical reason of the combination (cf. שׁם חם ויפת for שׁם יפת וחם): whip and bridle belong to both, for one whips a horse (Neh 3:2) and also bridles him; one bridles an ass (Psa 32:9) and also whips him (Num 22:28.). As whip and bridle are both serviceable and necessary, so also serviceable and necessary is a rod, לגו כּסילים, Pro 10:13; Pro 19:29.


  Prov 26:4


  4 Answer not the fool according to his folly,


  Lest thou thyself also become like unto him.


  After, or according to his folly, is here equivalent to recognising the foolish supposition and the foolish object of his question, and thereupon considering it, as if, e.g., he asked why the ignorant man was happier than the man who had much knowledge, or how one may acquire the art of making gold; for "a fool can ask more than ten wise men can answer." He who recognises such questions as justifiable, and thus sanctions them, places himself on an equality with the fool, and easily himself becomes one. The proverb that follows affirms apparently the direct contrary:


  Prov 26:5


  5 Answer the fool according to his folly,


  Lest he regard himself as wise.


  ענה־כסיל (with Makkeph, and Gaja, and Chatef)


  here stands opposed to אל־תען כסיל. The Gospel of John, e.g., Joh 5:31, cf. Pro 8:31, is rich in such apparently contradictory sayings. The sic et non here lying before us is easily explained; after, or according to his folly, is this second time equivalent to, as is due to his folly: decidedly and firmly rejecting it, making short work with it (returning a sharp answer), and promptly replying in a way fitted, if possible, to make him ashamed. Thus one helps him, perhaps, to self-knowledge; while, in the contrary case, one gives assistance to his self-importance. The Talmud, Schabbath 30b, solves the contradiction by referring Pro 26:4 to worldly things, and Pro 26:5 to religious things; and it is true that, especially in the latter case, the answer is itself a duty toward the fool, and towards the truth. Otherwise the Midrash: one ought not to answer when one knows the fool as such, and to answer when he does not so know him; for in the first instance the wise man would dishonour himself by the answer, in the latter case he would give to him who asks the importance appertaining to a superior.


  Prov 26:6


  6 He cutteth off the feet, he drinketh injury,


  Who transacteth business by a fool.


  He cutteth off, i.e., his own feet, as we say: he breaks his neck, il se casse le cou; Lat. frangere brachium, crus, coxam; frangere navem (Fleischer). He thinks to supplement his own two legs by those of the messenger, but in reality he cuts them off; for not only is the commission not carried out, but it is even badly carried out, so that instead of being refreshed (Pro 13:17; Pro 25:13) by the quick, faithful execution of it, he has to swallow nothing but damage; cf. Job 34:7, where, however, drinking scorn is meant of another (lxx), not his own; on the contrary, חמס here refers to injury suffered (as if it were חמדו, for the suff. of חמס is for the most part objective); cf. the similar figures Pro 10:26. So שׁלח בּיד, to accomplish anything by the mediation of another, cf. Exo 4:13; with דבר (דברים), Sa2 15:36. The reading מקצּה (Jerome, Luther, claudus) is unnecessary; since, as we saw, מקצּה ,was ew includes it in the sibi. The Syr. reads, after the lxx (the original text of which was ἐκ τῶν ποδῶν ἑαυτοῦ), מקצה, for he errs, as also does the Targumist, in thinking that מקצה can be used for מקצץ; but Hitzig adopts this reading, and renders: "from the end of the legs he swallows injury who sends messages by a fool." The end of the legs are the feet, and the feet are those of the foolish messenger. The proverb in this form does not want in boldness, but the wisdom which Hitzig finds in its is certainly not mother-wit.


  Bttcher, on his part, also with מקצה, renders: "from the end of his feet he drinks in that which is bitter..."—that also is too artificial, and is unintelligible without the explanation of its discoverer. But that he who makes a fool his messenger becomes himself like unto one who cuts off his own legs, is a figure altogether excellent.


  Prov 26:7


  7 The hanging down of the legs of a lame man;


  And a proverb in a fool's mouth.


  With reference to the obscure דּליוּ, the following views have been maintained:—(1) The form as punctuated appears directly as an imperative. Thus the lxx translate, the original text of which is here: ἀφελοῦ πορείαν κυλλῶν (conj. Lagarde's) καὶ παροιμίαν ἐκ στόματος ἀφρόνων, which the Syr. (with its imitator, the Targ.) has rendered positively: "If thou canst give the power of (sound) going to the lame, then wilt thou also receive (prudent) words from the mouth of a fool." Since Kimchi, דּליוּ has been regarded by many as the softening of the Imp. Piel דּדּוּ, according to which the Venet. translates: ἐπάρατε κνήμας χωλοῦ; and Bertheau and Zckler explain: always take away his legs from the lame, since they are in reality useless to him, just as a proverb in the mouth of the fool is useless—something that without loss might be never there." But why did not the poet write הרימוּ, or הסירוּ, or קחוּ, or the like? דּלּי, to carry away, to dispense with, is Syriac (Targ. Jer. I, under Deu 32:50), but not Hebrew. And how meaningless is this expression! A lame man would withstand a surgeon (as he would a murderer) who would amputate his legs; for lame legs are certainly better than none, especially since there is a great distinction between a lame man (פּדּח, from פּסח, luxare; cf. (Arab.) fasaḥ, laxare, vid., Schultens) who halts or goes on crutches (Sa2 3:29), and one who is maimed (paralytic), who needs to be carried. It comes to this, that by this rendering of 7a one must, as a consequence, with the lxx, regard וּמשׁל [and a proverb] as object. accus. parallel to שׁקים [legs]; but "to draw a proverb from one's mouth" is, after Pro 20:5, something quite different from to tear a proverb away from him, besides which, one cannot see how it is to be caught. Rather one would prefer: attollite crura claudi (ut incedat, et nihil promovebitis); but the מן of מפּסּח does not accord with this, and 7b does not connect itself with it. But the explanation: "take away the legs from a lame man who has none, at least none to use, and a proverb in the mouth of fools, when there is none," is shattered against the "leg-taking-away," which can only be used perhaps of frogs' legs. (2) Symmachus translates: ἐξέλιπον κνῆμαι ἀπὸ χωλοῦ; and Chajg explains דּליוּ as 3 pret. Kal, to which Kimchi adds the remark, that he appears to have found דּליוּ, which indeed is noted by Norzi and J. H. Michaelis as a variant. But the Masoretic reading is דּליוּ, and this, after Gesenius and Bttcher (who in this, without any reason, sees an Ephraimitic form of uttering the word), is a softened variation from דּדּוּ. Only it is a pity that this softening, while it is supported by alius = ἄλλος, folium = φύλλον, faillir = fallere, and the like, has yet not a single Hebrew or Semitic example in its favour. (3) Therefore Ewald finds, "all things considered," that it is best to read דּליוּ, "the legs are too loose for the lame man to use them." But, with Dietrich, we cannot concur in this, nor in the more appropriate translation: "the legs of the lame hang down loose," to say nothing of the clearly impossible: "high are the legs of the lame (one higher than the other)," and that because this form גּליוּ for גּליוּ also occurs without pause, Psa 57:2; Psa 73:2; Psa 122:6; Isa 21:12; but although thus, as at Psa 36:9; Psa 68:32, at the beginning of a clause, yet always only in connection, never at the beginning of an address. (4) It has also been attempted to interpret דּליוּ as abstr., e.g., Euchel: "he learns from a cripple to dance, who seeks to learn proverbs from the mouth of a fool." דּליוּ שׁקים must mean the lifting up of the legs = springing and dancing. Accordingly Luther translates:


  "As dancing to a cripple,


  So does it become a fool to speak of wisdom."


  The thought is agreeable, and according to fact; but these words to not mean dancing, but much rather, as the Arabic shows (vid., Schultens at Pro 20:5, and on the passage before us), a limping, waddling walk, like that of ducks, after the manner of a well-bucket dangling to and fro. And דּליוּ, after the form מלכוּ, would be an unheard-of Aramaism. For forms such as שׂחוּ, swimming, and שׁלוּ, security, Psa 30:7, on which C. B. Michaelis and others rest, cannot be compared, since they are modified from sachw, ṣalw, while in דּליוּ the ending must be, and besides the Aramaic דּליוּ must in st. constr. be דּליוּוּת. Since none of these explanations are grammatically satisfactory, and besides דּליוּ = דּללוּ = דּדּוּ gives a parallel member which is heterogeneous and not conformable to the nature of an emblematical proverb, we read דּלּוּי after the forms צפּוּי, שׁקּוּי (cf. חבּוּק, Pro 6:10; Pro 24:33), and this signifies loose, hanging down, from דּלה, to hang at length and loosely down, or transitively: to hang, particularly of the hanging down at length of the bucket-rope, and of the bucket itself, to draw water from the well. The מן is similar to that of Job 28:4, only that here the connecting of the hanging down, and of that from which it hangs down, is clear. Were we to express the purely nominally expressed emblematical proverb in the form of a comparative one, it would thus stand as Fleischer translates it: ut laxa et flaccida dependent (torpent) crura a claudo, sic sententia in ore stultorum (sc. torpet h. e. inutilis est). The fool can as little make use of an intelligent proverb, or moral maxim (dictum sententiosum), as a lame man can of his feet; the word, which in itself is full of thought, and excellent, becomes halting, lame, and loose in his mouth (Schultens: deformiter claudicat); it has, as spoken and applied by him, neither hand nor foot. Strangely, yet without missing the point, Jerome: quomodo pulcras frustra habet claudus tibias, sic indecens est in ore stultorum parabola. The lame man possibly has limbs that appear sound; but when he seeks to walk, they fail to do him service—so a bon-mot comes forth awkwardly when the fool seeks to make use of it. Hitzig's conjecture: as leaping of the legs on the part of a lame man..., Bttcher has already shown sufficient reasons for rejecting; leaping on the part of any one, for the leaping of any one, were a court style familiar to no poet.


  Prov 26:8


  This proverb presents to us a new difficulty.


  As one binds a stone in a sling,


  So is he who giveth honour to a fool.


  This translation is warranted by tradition, and is in accordance with the actual facts. A sling is elsewhere called קלע; but that מרגּמה also in the passage before us signifies a sling (from רגם, to throw with stones = to stone or to throw stones = to sling, cf. Targ. Est 5:14 רגּם, of David's slinging stones against Goliath), is supported by the lxx, Syr., and Targ. on the one side, and the Jewish Glossists on the other (Rashi: fronde, Ital. frombola). Rightly the lxx renders כּצרור as a verb: ὡς ἀποδεσμεύει; on the contrary, the Syr. and Targ. regard it as a substantive: as a piece of stone; but צרור as a substantive does not mean a piece, as one would put into a sling to use as a weapon, but a grain, and thus a little piece, Sa2 17:13; cf. Amo 9:9. Erroneously Ewald: "if one binds to the sling the stone which he yet seeks to throw, then all this throwing and aiming are in vain; so it is in vain to give to a fool honour which does not reach him." If one seeks to sling a stone, he must lay the lapis missilis so in the sling that it remains firm there, and goes forth only by the strong force of the slinging; this fitting in (of the stone), so that it does not of itself fall out, is expressed by צרר בּ (cf. Pro 30:4; Job 26:8). The giving is compared to the binding, the stones to the honour, and the sling to the fool: the fool is related to the honour which one confers on him, as the stone to the sling in which one lays it—the giving of honour is a slinging of honour. Otherwise (after Kimchi) the Venet. ὡς συνδεσμὸς λίθου ἐν λιθάδι, i.e., as Fleischer translates: ut qui crumenam gemmarum plenam in acervum lapidum conjicit. Thus also Ralbag, Ahron b. Josef, and others, and lastly Zckler. The figure is in the form of an address, and מרגּמה (from רגם, accumulare, congerere, vid., under Psa 67:1-7 :28) might certainly mean the heaping of stones. But אבן is not used in the sense of אבן יקרה (precious stone); also one does not see why one precious stone is not enough as the figure of honour, and a whole heap is named; but in the third place, כּן נותן requires for כצרור a verbal signification. Therefore Jerome translates: sicut qui mittit lapidem in acervum Mercurii; in this the echo of his Jewish teacher, for the Midrash thus explains literally: every one who gives honour to a fool is like one who throws a stone on a heap of stones consecrated to Mercury. Around the Hermes (ἑρμαὶ), i.e., pillars with the head of Mercury (statuae mercuriales or viales), were heaps of stones (ἕρμακες), to which the passer-by was wont to throw a stone; it was a mark of honour, and served at the same time to improve the way, whose patron was Mercurious (מרקולים). It is self-evident that this Graeco-Roman custom to which the Talm. makes frequent reference, cannot be supposed to have existed in the times of Solomon. Luther translates independently, and apparently rendering into German that in acervum Mercurii: that is as if one threw a precious stone on the "Rabenstein," i.e., the heap of stones raised at the foot of the gallows. This heap of stones is more natural and suitable to the times of Solomon than the heap of stones dedicated to Mercury, if, like Gussetius, one understands מרגמה of a heap of stones, supra corpus lapidatum. But against this and similar interpretations it is enough to remark that כצרור cannot signify sicut qui mittit. Had such a meaning been intended, the word would have been כּהשׁליך or כּמשׁליך. Still different is the rendering of Joseph Kimchi, Aben Ezra, and finally Lwenstein: as when one wraps up a stone in a piece of purple stuff. But ארגּמן, purple, has nothing to do with the verb רגם; it is, as the Aramaic ארגּון shows, a compound word; the supposition of a denom. מרגּמה thus proceeds from a false etymological supposition. And Hitzig's combination of מרגמה with (Arab.) munjam, handle and beam of a balance (he translates: as a stone on the beam of a balance, i.e., lies on it), is nothing but refined ingenuity, since we have no need at all of such an Arab. word for a satisfactory clearing up of מרגמה. We abide by the rendering of the sling. Bttcher translates: a sling that scatters; perhaps מרגמה in reality denotes such a sling as throws many stones at once. Let that, however, be as it may: that he who confers a title of honour, a place of honour, and the like, on a fool, is like one who lays a stone in a sling, is a true and intelligibly formed thought: the fool makes the honour no honour; he is not capable of maintaining it; that which is conferred on him is uselessly wasted.


  Prov 26:9


  9 A thorn goeth into the hand of a drunkard,


  And a proverb in a fool's mouth;


  i.e., if a proverb falls into a fool's mouth, it is as if a thorn entered into the hand of a drunken man; the one is as dangerous as the other, for fools misuse such a proverb, which, rightly used, instructs and improves, only to the wounding and grieving of another, as a drunken man makes use of the pointed instrument which he has possession of for coarse raillery, and as a welcome weapon of his strife. The lxx, Syr. (Targ.?), and Jerome interpret עלה in the sense of shooting up, i.e., of growing; Bttcher also, after Pro 24:31 and other passages, insists that the thorn which has shot up may be one that has not grown to perfection, and therefore not dangerous. But thorns grow not in the hand of any one; and one also does not perceive why the poet should speak of it as growing in the hand of a drunken man, which the use of the hand with it would only make worse. We have here עלה בידי, i.e., it has come into my hand, commonly used in the Mishna, which is used where anything, according to intention, falls into one's hands, as well as where it comes accidentally and unsought for, e.g., Nazir 23a, מי שׁנתכוון לעלות בידו בשׂר חזיר ועלה בידו בשׂר טלה, he who designs to obtain swine's flesh and (accidentally) obtains lamb's flesh. Thus rightly Heidenheim, Lwenstein, and the Venet.: ἄκανθα ἀνέβη εἰς χεῖρα μεθύοντος. חוח signifies a thorn bush, Kg2 14:9, as well as a thorn, Sol 2:2, but where not the thorns of the rose, and indeed no rose at all, is meant. Luther thinks of the rose with the thorn when he explains: "When a drunkard carries and brandishes in his hand a thorn bush, he scratches more with it than allows the roses to be smelled—so a fool with the Scriptures, or a right saying, often does more harm than good." This paraphrase of Luther's interprets עלה ביד more correctly than his translation does; on the other hand, the latter more correctly is satisfied with a thorn twig (as a thorn twig which pierces into the hand of a drunken man); the roses are, however, assumed contrary to the text. This holds good also against Wessely's explanation: "the Mashal is like a rose not without thorns, but in the mouth of a fool is like a thorn without a rose, as when a drunken man seeks to pluck roses and gains by his effort nothing but being pierced by thorns." The idea of roses is to be rejected, because at the time when this proverb was formed there were no roses in Palestine. The proverb certainly means that a right Mashal, i.e., an ingenious excellent maxim, is something more and better than a חוח (the prick as of the Jewish thorn, Zizyphus vulgaris, or the Christus-thorn, the Ziz spina Christi); but in the mouth of a fool such a maxim becomes only a useless and a hurtful thing; for the fool so makes use of it, that he only embarrasses others and recklessly does injury to them. The lxx translates משׁל by δουλεία, and the Aram. by שׁטיוּתא; how the latter reached this "folly" is not apparent; but the lxx vocalized משׁל, according to which Hitzig, at the same time changing שׁכּור into שׂכוּר, translates: "thorns shoot up by the hand of the hireling, and tyranny by the mouth of fools." Although a hired labourer, yet, on this account, he is not devoid of conscience; thus 9a so corrected has something in its favour: one ought, as far as possible, to do all with his own hand; but the thought in 9b is far-fetched, and if Hitzig explains that want of judgment in the state councils creates despotism, so, on the other hand, Pro 24:7 says that the fool cannot give counsel in the gate, and therefore he holds his mouth.


  Prov 26:10


  All that we have hitherto read is surpassed in obscurity by this proverb, which is here connected because of the resemblance of ושכר to שכור. We translate it thus, vocalizing differently only one word:


  Much bringeth forth from itself all;


  But the reward and the hirer of the fool pass away.


  The lxx translates πολλὰ χειμάζεται πᾶσα σὰρξ ἀφρόνων (all the flesh of fools suffers much), συντριβήσεται γὰρ ἧ ἔκστασις αὐτῶν, which is in Hebrew:


  רב מחולל כל בּשׂר כסיל


  ישּׁבר עברתם


  An unfortunate attempt so to rectify the words that some meaning might be extracted from them. The first line of this translation has been adopted by the Syr. and Targ., omitting only the כל, in which the self-condemnation of this deciphering lies (for כל בשׂר means elsewhere, humanity, not the whole body of each individual); but they translate the second line as if the words were:


  ישׁכּר עבר ים


  i.e., and the drunken man sails over the sea (עברים is separated into עבר ים, as בבקרים, Amo 6:12, is to be separated into בּבּקר ים); but what does that mean? Does it mean that to a drunkard (but שׁכּור, the drunken man, and not סבא, the drunkard, is used) nothing remains but to wander over the sea? or that the drunken man lets his imagination wander away over the sea, while he neglects the obligation that lies upon him? Symmachus and Theodotion, with the Midrash (Rashi) and Saadia (Kimchi), take שׂכר in 10b = סגר (like Isa 19:10, שׂכר = embankment, cf. סכּרין, Kelim, Pro 23:5); the former translates by καὶ ὁ φράσσων ἄφρονα ἐμφράσσει τὰς ὀργὰς αὐτοῦ, the latter by καὶ φιμῶν ἄφρονα φιμοῖ χόλους, yielding to the imagination that עברים, like עברות, may be the plur. of עברה, anger. Jerome punctuates רב as, Pro 25:8, רב, and interprets, as Symmachus and Theodotion, שׂכר both times = סגר, translating: Judicium determinat causas, et qui imponit stulto silentium iras mitigat; but רב does not mean judicium, nor מחולל determinat, nor כל causas. As Gussetius, so also Ralbag (in the first of his three explanations), Meri, Elia Wilna interpret the proverb as a declaration regarding quarrelsome persons: he causeth woe to all, and hireth fools, hireth transgressors, for his companions; but in that case we must read רב for רב; מחולל, bringing woe, would be either the Po. of חלל, to bore through, or Pilel of חיל (חוּל), to put into distress (as with pangs); but עברים, transgressors = sinners, is contrary to the O.T. usus loq., Pro 22:3 (Pro 27:12) is falsely cited in its favour; besides, for רב there should have been at least אישׁ רב and why שׂכרו is repeated remains inexplicable. Others take מחולל־כל as the name of God, the creator of all men and things; and truly this is the nearest impression of these two words, for חולל is the usual designation for divine production, e.g., Psa 90:2. Accordingly Kimchi explains: The Lord is the creator of all, and He gives to fools and to transgressors their maintenance; but עברים, transgressors, is Mishnic, not bibl.; and שׂכר means to hire, but not to supply with food. The proverb is thus incapable of presenting a thought like Mat 5:45 (He maketh His sun to rise on the evil and on the good). Others translate: "The Lord is creator of all, and takes fools, takes idlers, into His service." Thus rendered, the proverb is offensive; wherefore Rashi, Moses Kimchi, Arama, and others regard the Mashal as in the mouth of fools, and thus they take Pro 26:9 and Pro 26:10 together as a tetrastich. Certainly this second collection of proverbs contains also tetrastiches; but Pro 26:9 and Pro 26:10 cannot be regarded as together forming a tetrastich, because רב (which is valid against Kimchi also) cannot mean God the Lord: רב, Lord, is unheard of in bibl. Heb., and at least the word הרב must be used for God. The Venet. on this account does not follow Kimchi, but translates, Ἄρχων πλάττει πάντα, καὶ μισθοῦται μωρὸν καὶ μισθοῦται ὡς παραβάτης (ought to have been παραβάτας); but who could this cunning man be? Perhaps the Venet. is to be understood, after Gecatilia (in Rashi): a great (rich) man performs all manner of things; but if he hires a fool, it is as if he hired the first best who pass along the way. But that חולל is used in the general sense of to execute, to perform, is without example, and improbable. Also the explanation: a ruler brings grief, i.e., severe oppression, upon all (Abulwald, Immanuel, Aben Ezra, who, in his smaller grammar, explains רב = רב after Isa 49:9; C. B. Michaelis: dolore afficit omnes), does not recommend itself; for חולל, whether it be from חלל, Isa 51:9 (to bore through), or from חיל, Psa 29:9 (to bring on the pangs of birth), is too strong a word for hurting; also the clause, thus generally understood, is fortunately untrue. Translated as by Euchel: "the prominent persons destroy all; they keep fools in pay, and favour vagabonds,"—it sounds as if it had been picked up in an assembly of democrats. On the other hand, the proverb, as translated by Luther:


  A good master maketh a thing right;


  But he who hireth a bungler, by him it is spoiled, is worthy of the Book of Proverbs. The second line is here freely rendered, but it is also appropriate, if we abide closer by the words of the text, in this connection. Fleischer: Magister (artifex peritus) effingit omnia (i.e., bene perficit quaecunque ei committuntur); qui autem stultum conducit, conducit transeuntes (i.e., idem facit ac si homines ignotos et forte transeuntes ad opus gravius et difficilius conduceret). Thus also Gesenius, Bttcher, and others, who all, as Gecatilia above, explain עברים, τοὺς τυχόντας, the first best. But we are reluctantly constrained to object to this thought, because רב nowhere in bibl. Hebrew signifies a master; and the ו of the second ושׂכר dno cannot bear that rendering, ac si. And if we leave it out, we nevertheless encounter a difficulty in חולל, which cannot be used of human production. Many Christian interpreters (Cocceius, Schultens, Schelling, Ewald, Bertheau, Stier, Zckler) give to רב a meaning which is found in no Jewish interpreter, viz., sagittarius, from רבב (רבב), Gen 49:23 (and perhaps Psa 18:15), after the forms צר, שׂר, the plur. of which, רבּים, is found at Job 16:13; Jer 50:29, but in a connection which removes all doubt from the meaning of the word. Here also רב may be more closely defined by מחולל; but how then does the proverb stand? "an archer who wounds everything, and he who hires a fool, and hires passers-by" (Ewald: street-runners), i.e., they are alike. But if the archer piercing everything is a comic Hercules furens, then, in order to discover the resemblance between the three, there is need of a portion of ingenuity, such as is only particularly assigned to the favoured. But it is also against the form and the usage of the word to interpret עברים simply of rogues and vagabonds. Several interpreters have supposed that רב and כל must stand in a certain interchangeable relation to each other. Thus, e.g., Ahron b. Josef: "Much makes amazement to all, but especially one who hires a fool...." But this "especially" (Before all) is an expression smuggled in. Agreeing with Umbreit and Hitzig, we translate line first; but in translating line second, we follow our own method:


  Much bringeth all out of it;


  i.e., where there is much, then one has it in his power, if he begins right, to undertake everything. רב has by כּל the definition of a neuter, so as to designate not only many men, Exo 19:21, but also much ability in a pecuniary and facultative sense (cf. the subst. רב, Isa 63:7; Psa 145:7); and of the much which bringeth forth all out of itself, effects all by itself, חולל with equal right might be used, as Pro 25:23, of the north wind. The antithesis 10b takes this form:


  But the reward (read וּשׂכר) and the master (who hires him for wages) of the fool pass away,


  i.e., perish; עברים, as if עבר, is used of chaff, Isa 29:5; of stubble, Jer 13:24; of shadow, Psa 144:4. That which the fool gains passes away, for he squanders it; and he who took him into his service for wages is ruined along with him, for his work is only pernicious, not useful. Although he who possesses much, and has great ability, may be able to effect everything of himself, yet that is not the case when he makes use of the assistance therein of foolish men, who not only do not accomplish anything, but, on the contrary, destroy everything, and are only ruinous to him who, with good intention, associates them with himself in his work. That the word must be more accurately ושׂכר, instead of ושׂכרוו, one may not object, since ושׂכר is perfectly unambiguous, and is manifestly the object.


  Prov 26:11


  The series of proverbs regarding fools is continued:


  Like a dog which returneth to his vomit,


  Is a fool who cometh again with his folly.


  שׁב is like שׁונה, particip.; only if the punctuation were כּכּלב, ought "which returneth to his vomit" to be taken as a relative clause (vid., under Psa 38:14). Regarding על as designating the terminus quo with verbs of motions, vid., Khler under Mal. 3:24. On קא = קיא, cf. Pro 23:8. Luther rightly; as a dog devours again his vomit. The lxx translate: ὥσπερ κύων ὅταν ἐπέλθῃ ἐπὶ τὸν ἑαυτοῦ ἔμετον; the reference in Pe2 2:22 : κύων ἐπιστρέψας ἐπὶ τὸ ἴδιον ἐξέραμα, is thus not from the lxx; the Venet. is not connected with this N.T. citation, but with the lxx, if its accordance with it is not merely accidental. To devour again its vomit is common with the dog.


  Even so, it is the manner of fools to return again in word and in deed to their past folly (vid., regarding שׁנה with ב of the object. Pro 17:9); as an Aram. popular saying has it: the fool always falls back upon his foolish conduct.


  He must needs do so, for folly has become to him a second nature; but this "must" ceases when once a divine light shines forth upon him. The lxx has after Pro 26:11 a distich which is literally the same as Sir. 4:21.


  Prov 26:12


  12 Seest thou a man who is wise in his own eyes?


  The fool hath more hope than he.


  Regarding the perf. hypotheticum ראית, vid., at Pro 22:29. Line second is repeated, Pro 29:20, unchanged. ממּנּוּ, prae eo, is equivalent to the Mishnic יותר ממּנּוּ, plus quam ei. As the conversion of a sinner, who does not regard himself as righteous, is more to be expected than that of a self-righteous man (Mat 9:12.), so the putting right of a fool, who is conscious that he is not wise (cf. Pro 24:7), is more likely to be effected than that of one deeming himself wise; for the greatest hindrance to any turning toward that which is better lies in the delusion that he does not need it.


  Thus far the group of proverbs regarding fools.


  Prov 26:13


  There follows now a group of proverbs regarding the slothful:


  13 The slothful saith there is a lion without,


  A lion in the midst of the streets; cf. the original of this proverb, Pro 22:13. שׁוּעל, to say nothing of שׁחל, is not the jackal; שׁחל is the bibl. name for the lion. בּין is the more general expression for בּקרב, Isa 5:25; by the streets he thinks of the rows of houses that form them.


  Prov 26:14


  14 The door turneth on its hinges,


  And the sluggard on his bed.


  The comparison is clear. The door turns itself on its hinges, on which it hangs, in and out, without passing beyond the narrow space of its motion; so is the fool on his bed, where he turns himself from the one side to the other. He is called עצל, because he is fast glued to the place where he is (Arab. 'azila), and cannot be free (contrast of the active, cf. Arab. ḥafyf, moving nimbly, agilis). But the door offers itself as a comparison, because the diligent goes out by it to begin his work without (Pro 24:27; Psa 104:23), while the sluggard rolls himself about on his bed. The hook, the hinge, on which the door is moved, called ציר, from צוּר, to turn, has thus the name of הסּוב.


  Prov 26:15


  15 The slothful has thrust his hand into the dish,


  It is hard for him to bring it back to his mouth again.


  A variation of Pro 19:24; the fut. ישׁיבנּה there, is here explained by נלאה להשׁיבהּ.


  Prov 26:16


  16 The sluggard is wise in his own eyes,


  More than seven men who give an excellent answer.


  Between slothfulness and conceit there exists no inward necessary mutual relation. The proverb means that the sluggard as such regards himself as wiser than seven, who all together answer well at any examination: much labour—he thinks with himself—only injures the health, blunts men for life and its joys, leads only to over-exertion; for the most prudent is, as a general rule, crack-brained. Bttcher's "maulfaule" [slow to speak] belongs to the German style of thinking; עטל לשׁנא in Syr. is not he who is slow to speak, but he who has a faltering tongue.


  Seven is the number of manifoldness in completed unfolding (Pro 9:1). Meri thinks, after Ezr 7:14, on the council of seven of the Asiatic ruler. But seven is a round number of plurality, Pro 26:25, Pro 24:16; Pro 6:31. Regarding טעם, vid., at Pro 11:22.


  Prov 26:17


  A series of proverbs which recommend the love of peace, for they present caricatures of the opposite:


  17 He seizeth by the ears of a dog passing by,


  Who is excited by a strife which concerns him not.


  According to the accentuation in the text, the proverb is to be translated with Fleischer: Qualis est qui prehendit aures canis, talis est qui forte transiens ira abripitur propter rixam alienam (eique temere se immiscent). Since he is cautioned against unwarranted interference, the expression מתערב בּדין might have been used (Pro 14:10), according to which the Syr. translates; but על־ריב substantiates the originality of מתעבּר (vid., Pro 14:16; Pro 20:2). On the other hand, the placing together, without any connection of the two participles, is perplexing; why not עבר וּמתעבּר? For it is certainly not meant, that falling into a passion he passes by; but that passing by, he falls into a passion; for he stands to this object. The Targumist, feeling this also, renders עבר in the sense of being angry, but contrary to the usus loq. Wherefore the conjecture of Euchel and Abramsohn commends itself, that עבר belongs to כלב—the figure thereby becomes more distinct. To seize one's own dog by the ear is not dangerous, but it is not advisable to do this with a strange dog. Therefore עבר belongs as a necessary attribute to the dog. The dog accidentally passing by corresponds to the strife to which one stands in no relation (ריב לא־ול, vid., regarding the Makkeph, Baer's Genesis, p. 85, not. 9). Whoever is excited to passion about a strife that does not belong to him, is like one who lays hold by the ears (the lxx arbitrarily: by the tail) of a dog that is passing by—to the one or to the other it happens right when he brings evil upon himself thereby.


  Prov 26:18


  These verses form a tetrastich:


  18 As a man who casteth brands,


  And arrows, and death;


  19 So is the man who deceiveth his neighbour,


  And saith: I only make sport.


  The old translations of מתלהלה are very diverse. Aquila has rendered it by κακοηθιζόμενος; Symmachus: πειρώμενοι; the Syr.: the vainglorious; the Targ.: מתּחת (from נחת), a successor (spiritually); Jerome: noxius (injurious; for which Luther: secret). There is thus no traditional translation. Kimchi explains the word by השׁתגע (Venet. ἐξεστώς); Aben Ezra by השׁתטה (from שׂטה), to behave thoughtlessly, foolishly; but both erroneously, confounding with it ותּלהּ, Gen 47:13, which is formed from להה and not from לההּ, and is related to לאה, according to which מתלהלה would designate him who exerts himself (Rashi, המתיגע), or who is worn out (Saadia: who does not know what to do, and in weariness passes his time). The root לההּ (להּ), whence the reflex form התלהלהּ, like התמהמהּ, from מההּ, מהּ) leads to another primary idea. The root להּ presents in (Arab.) âliha (vid., Fleischer in the Comm. zur Genesis, p. 57), waliha, and taliha, formed from the 8th form of this verb (aittalah), the fundamental meaning of internal and external unrest; these verbs are used of the effect of fear (shrinking back from fear), and, generally, the want of self-command; the Syr. otlahlah, to be terrified, obstupescere, confirms this primary conception, connecting itself with the R. להּ. Accordingly, he who shoots every possible death-bringing arrow, is thought of as one who is beside himself, one who is of confused mind, in which sense the passive forms of (Arab.) âlah and talah are actually used. Schultens' reference to (Arab.) lâh micare, according to which כמתלהלה must mean sicut ludicram micationem exercens (Bttcher: one who exerts himself; Malbim: one who scoffs, from התל), is to be rejected, because מתלהלה must be the direct opposite of משׂחק; and Ewald's comparison of (Arab.) wâh and akhkh, to be entangled, distorted, lâh, to be veiled, confounds together heterogeneous words. Regarding זקּים (from זנק), burning arrows, vid., under Isa 50:11. Death stands third, not as comprehensive (that which is deadly of every kind), but as a climax (yea, even death itself). The כּן of the principal sentence, correlate to כּ of the contiguous clause, has the Makkeph in our editions; but the laws of the metrical Makkeph require כּן אישׁ (with Munach), as it occurs e.g., in Cod. 1294. A man who gives vent to his malice against his neighbour, and then says: seest thou not that... (הלא, like Arab. âlâ), i.e., I am only jesting, I have only a joke with thee: he exhibits himself as being mad, who in blind rage scatters about him deadly arrows.


  Prov 26:20


  There now follow proverbs regarding the nirgân, the slanderer (vid., regarding the formation and import of this word at Pro 26:28):


  20 Where the wood faileth, the fire goeth out;


  And where no tale-bearer, discord cometh to silence.


  Wood, as material for building or for burning, is called, with the plur. of its product, עצים. Since אפס is the absolute end of a thing, and thus expresses its no longer existing, so it was more appropriate to wood (Fleischer: consumtis lignis) than to the tale-bearer, of whom the proverb says the same thing as Pro 22:10 says of the mocker.


  Prov 26:21


  21 Black coal to burning coal, and wood to fire;


  And a contentious man to stir up strife.


  The Venet. translates פּחם by καρβών, and גּחלת by ἄνθραξ; the former (from פּחם, Arab. faḥuma, to be deep black) is coal in itself; the latter (from גּחל, jaham, to set on fire, and intrans. to burn), coal in a glowing state (e.g., Pro 25:22; Eze 1:13). Black coal is suited to glowing coal, to nourish it; and wood to the fire, to sustain it; and a contentious man is suited for and serves this purpose, to kindle up strife. חרר signifies to be hot, and the Pilpel חרחר, to heat, i.e., to make hot or hotter. The three—coal, wood, and the contentious man—are alike, in that they are a means to an end.


  Prov 26:22


  22 The words of the tale-bearer are like dainty morsels;


  And they glide down into the innermost parts.


  A repetition of Pro 18:8.


  Prov 26:23


  The proverbs next following treat of a cognate theme, hypocrisy (the art of dissembling), which, under a shining [gleissen] exterior, conceals hatred and destruction:


  23 Dross of silver spread over an earthen vessel -


  Lips glowing with love and a base heart.


  Dross of silver is the so-called gltte (French, litharge), a combination of lead and oxygen, which, in the old process of producing silver, was separated (Luther: silberschaum, i.e., the silver litharge; Lat. spuma argenti, having the appearance of foam). It is still used to glaze over potter's ware, which here (Greek, κέραμος) is briefly called חרשׂ for כּלי חרשׂ; for the vessel is better in appearance than the mere potsherd. The glossing of the earthenware is called צפּה על־חרשׂ, which is applicable to any kind of covering (צפּה, R. צף, to spread or lay out broad) of a less costly material with that which is more precious. 23a contains the figure, and 23b its subscription: שׂפתים דּלקים ולב רע. Thus, with the taking away of the Makkeph after Codd., to be punctuated: burning lips, and therewith a base heart; burning, that is, with the fire of love (Meri, אשׁ החשׁק), while yet the assurances of friendship, sealed by ardent kisses, serve only to mask a far different heart. The lxx translate דלקים [burning] by λεῖα, and thus have read חלקים [smooth], which Hitzig without reason prefers; burning lips (Jerome, incorrectly: tumentia; Luther, after Deu 32:33, חמת: Gifftiger mund = a poisonous mouth) are just flattering, and at the same time hypocritical lips. Regarding שׂפתים as masc., vid., p. 85; לב רע means, at Pro 25:20, animus maestus; here, inimicus. The figure is excellent: one may regard a vessel with the silver gloss as silver, and it is still earthen; and that also which gives forth the silver glance is not silver, but only the refuse of silver. Both are suitable to the comparison: the lips only glitter, the heart is false (Heidenheim).


  Prov 26:24


  Pro 26:24 and Pro 26:25 form a tetrastich.


  24 With his lips the hater dissembleth,


  And in his heart he museth deceit.


  25 If he maketh his voice agreeable, believe him not,


  For seven abominations are in his heart.


  All the old translators (also the Venet. and Luther) give to יגּכר the meaning, to become known; but the Niph. as well as the Hithpa. (vid., at Pro 20:11; Gen 47:17) unites with this meaning also the meaning to make oneself known: to make oneself unknown, unrecognisable = (Arab.) tanakkr, e.g., by means of clothing, or by a changed expression of countenance.


  The contrast demands here this latter signification: labiis suis alium se simulat osor, intus in pectore autem reconditum habet dolum (Fleischer). This rendering of ישׁית מרמה is more correct than Hitzig's ("in his breast) he prepares treachery;" for שׁית מרמה is to be rendered after שׁית עצות, Psa 13:3 (vid., Hupfeld's and also our comm. on this passage), not after Jer 9:7; for one says שׁית מוקשׁים, to place snares, שׁית ארב, to lay an ambush, and the like, but not to place or to lay deceit. If such a dissembler makes his voice agreeable (Piel of חנן only here, for the form Psa 9:14 is, as it is punctuated, Kal), trust not thyself to him (האמין, with ב: to put firm trust in anything, vid., Genesis, p. 312)


  for seven abominations, i.e., a whole host of abominable thoughts and designs, are in his heart; he is, if one may express it, after Mat 12:45, possessed inwardly of seven devils. The lxx makes a history of 24a: an enemy who, under complaints, makes all possible allowances, but in his heart τεκταίνεται δόλους. The history is only too true, but it has no place in the text.


  Prov 26:26


  26 Hatred may conceal itself behind deceit:


  Its wickedness shall be exposed in the assembly.


  Proverbs which begin with the fut. are rarely to be found, it is true; yet, as we have seen, Pro 12:26, they are sometimes to be met with in the collection. This is one of the few that are of such a character; for that the lxx and others translate ὁ κρύπτων, which gives for רעתו a more appropriate reference, does not require us to agree with Hitzig in reading הכּסה (Pro 12:16, Pro 12:23)—the two clauses rendered fut. stand in the same syntactical relation, as e.g., Job 20:24. Still less can the rendering of במשׁאון by συνίστησι δόλον, by the lxx, induce us to read with Hitzig חרשׁ און, especially since it is doubtful whether the Heb. words which floated before those translators (the lxx) have been fallen upon. משּׁאון (beginning and ending with a formative syllable) is certainly a word of rare formation, to be compared only to מסדּרון, Jdg 3:23; but since the nearest-lying formation משּׁא signifies usury (from נשׁא, to credit) (according to which Symmachus, διὰ λήμματα, to desire gain), it is obvious that the language preferred this double formation for the meaning deceiving, illusion, or, exactly: fraud. It may also be possible to refer it, like משּׁוּאות (vid., under Psa 23:1-6 :18), to שׁוא = שׁאה, to be confused, waste, as this is done by Parchon, Kimchi (Venet. ἐν ἐρημίᾳ), Ralbag, and others; משׁאון, in this sense of deepest concealment, certainly says not a little as the contrast of קהל [an assembly], but ישׁימום [a desert] stood ready for the poet to be used in this sense; he might also have expressed himself as Job 30:3; Job 38:27. The selection of this rare word is better explained if it denotes the superlative of deceit—a course of conduct maliciously directed toward the deception of a neighbour. That is also the impression which the word has made on Jerome (fraudulenter), the Targ. (בּמוּרסתא, in grinding), Luther (to do injury), and according to which it has already been explained, e.g., by C. B. Michaelis and Oetinger ("with dissembled, deceitful nature"). The punctuation of תכסה, Codd. and editions present in three different forms. Buxtorf in his Concordance (also Frst), and the Basel Biblia Rabbinica, have the form תּכסּה; but this is a mistake. Either תּכּסה (Niph.) תּכּסּה (Hithpa., with the same assimilation of the preformative ת as in הכּבּס, Lev 13:55; נכּפּר, Deu 21:8) is to be read; Kimchi, in his Wrterbuch, gives תּכּסּה, which is certainly better supported. A surer contrast of במשׁאון and בקהל remains in our interpretation; only we translate not as Ewald: "hatred seeks to conceal itself by hypocrisy," but: in deceitful work. Also we refer רעתו, not to במשׁאון, but to שׂנאה, for hatred is thought of in connection with its personal representative. We see from 26b that hatred is meant which not only broods over evil, but also carries it into execution. Such hatred may conceal itself in cunningly-contrived deception, yet the wickedness of the hater in the end comes out from behind the mask with the light of publicity.


  Prov 26:27


  27 He who diggeth a pit falleth therein;


  And he that rolleth up a stone, upon himself it rolleth back.


  The thought that destruction prepared for others recoils upon its contriver, has found its expression everywhere among men in divers forms of proverbial sayings; in the form which it here receives, 27a has its oldest original in Psa 7:16, whence it is repeated here and in Ecc 10:8, and Sir. 27:26. Regarding כּרה, vid., at Pro 16:27. בּהּ here has the sense of in eam ipsam; expressed in French, the proverb is: celui qui creuse la fosse, y tombera; in Italian: chi cava la fossa, cader in essa. The second line of this proverb accords with Psa 7:17 (vid., Hupfeld and Riehm on this passage). It is natural to think of the rolling as a rolling upwards; cf. Sir. 27:25, ὁ βάλλων λίθον εἰς ὕψος ἐπὶ κεφαλὴν αὐτοῦ βάλλει, i.e., throws it on his own head. וגלל אבן is to be syntactically judged of like Pro 18:13.


  Prov 26:28


  28 The lying tongue hateth those whom it bruiseth;


  And a flattering mouth causeth ruin.


  The lxx, Jerome, the Targ., and Syr. render ישׂנא דכיו in the sense of non amat veritatem; they appear by דכיו to have thought of the Aram. דכיא, that which is pure; and thus they gain nothing else but an undeniable plain thought. Many Jewish interpreters gloss: מוכיחיו, also after the Aram.: דּכּיו = מדכּיו; but the Aram. דּכּי does not mean pure in the sense of being right, therefore Elia Wilna understands him who desires to justify himself, and this violent derivation from the Aram. thus does not lead to the end. Luther, translating: "a false tongue hates those who punish it," explains, as also Gesenius, conterentes = castigantes ipsam; but דּך signifies, according to the usage of the language before us, "bruised" (vid., Psa 9:10), not: bruising; and the thought that the liar hates him who listens to him, leads ad absurdum; but that he does not love him who bruises (punishes) him, is self-evident. Kimchi sees in דּכּיו another form of דּכּא; and Meri, Jona Gerundi in his ethical work (שׁערי תשׁובה = The gates of Repentance), and others, accordingly render דכיו in the sense of ענו (עניו): the lying tongue hates—as Lwenstein translates—the humble [pious]; also that for דכּיו, by the omission of ו, דכּי = זכּי may be read, is supposable; but this does not harmonize with the second half of the proverb, according to which לשׁון שׁקר must be the subject, and ישׂנא דכיו must express some kind of evil which proceeds from such a tongue. Ewald: "the lying tongue hates its master (אדניו)," but that is not in accordance with the Heb. style; the word in that case should have been בּעליו. Hitzig countenances this אדניו, with the remark that the tongue is here personified; but personified, the tongue certainly means him who has it (Psa 120:3). Bttcher's conjecture ישׁנּא דכיו, "confounds their talk," is certainly a curiosity. Spoken of the sea, those words would mean, "it changes its surge." But is it then at all necessary to uncover first the meaning of 28a? Rashi, Arama, and others refer דכּיו to דּכּים = נדכּאים (מדכּים). Thus also perhaps the Venet., which translates τοὺς ἐπιτριμμοὺς (not: ἐπιτετριμμένους) αὐτῆς. C. B. Michaelis: Lingua falsitatis odio habet contritos suos, h. e. eos quos falsitate ac mendacio laedit contritosque facit. Hitzig objects that it is more correct to say: conterit perosos sibi. And certainly this lay nearer, on which account Fleischer remarks: in 28a there is to be supposed a poetic transposition of the ideas (Hypallage): homo qui lingua ad calumnias abutitur conterit eos quos odit. The poet makes ישׂנא the main conception, because it does not come to him so readily to say that the lying tongue bruises those against whom it is directed, as that it is hatred, which is active in this. To say this was by no means superfluous. There are men who find pleasure in repeating and magnifying scandalously that which is depreciatory and disadvantageous to their neighbour unsubstantiated, without being at all conscious of any particular ill-will or personal enmity against him; but this proverb says that such untruthful tongue-thrashing proceeds always from a transgression of the commandment, "Thou shalt not hate thy brother," Lev 19:17, and not merely from the want of love, but from a state of mind which is the direct opposite of love (vid., Pro 10:18). Ewald finds it incongruous that 28a speaks of that which others have to suffer from the lying tongue, whereas the whole connection of this proverb requires that the tongue should here be regarded as bringing ruin upon its owner himself. But of the destruction which the wicked tongue prepares for others many proverbs also speak, e.g., Pro 12:13, cf. Pro 17:4, לשׁון הוּת; and 28b does not mention that the smooth tongue (written וּפה־חלק with Makkeph) brings injury upon itself (an idea which must be otherwise expressed; cf. Pro 14:32), but that it brings injury and ruin on those who have pleasure in its flatteries (חלקות, Psa 12:3; Isa 30:10), and are befooled thereby: os blandiloquum (blanditiis dolum tegens) ad casum impellit, sc. alios (Fleischer).


  Proverbs 27


  Prov 27:1


  In the group Pro 27:1-6 of this chapter every two proverbs form a pair. The first pair is directed against unseemly boasting:


  1 Boast not thyself of to-morrow,


  For thou knowest not what a day bringeth forth.


  The ב of בּיום is like, e.g., that in Pro 25:14, the ב of the ground of boasting. One boasts of to-morrow when he boasts of that which he will then do and experience. This boasting is foolish and presumptuous (Luk 12:20), for the future is God's; not a moment of the future is in our own power, we know not what a day, this present day or to-morrow (Jam 4:13), will bring forth, i.e., (cf. Zep 2:2) will disclose, and cannot therefore order anything beforehand regarding it. Instead of לא־תדע (with Kametz and Mugrash), אל־תדע (thus e.g., the Cod. Jaman) is to be written; the Masora knows nothing of that pausal form. And instead of מה־יּלד יום, we write מה יּלד יום with Zinnorith. יּלד before יום has the tone thrown back on the penult., and consequently a shortened ult.; the Masora reckons this word among the twenty-five words with only one Tsere.


  Prov 27:2


  2 Let another praise thee, and not thine own mouth;


  A stranger, and not thine own lips.


  The negative לא is with פיך, as in (Arab.) ghyra fyk, bound into one compact idea: that which is not thine own mouth (Fleischer), "not thine own lips," on the other hand, is not to be interpreted as corresponding to it, like אל־מות, Pro 12:28; since after the prohibitive אל, יהללוּך [praise thee] easily supplies itself. זר is properly the stranger, as having come from a distance, and נכרי he who comes from an unknown country, and is himself unknown (vid., under Pro 26:24); the idea of both words, however, passes from advena and alienigena to alius. There is certainly in rare cases a praising of oneself, which is authorized because it is demanded (Co2 11:18), which, because it is offered strongly against one's will, will be measured by truth (Pro 10:13); but in general it is improper to applaud oneself, because it is a vain looking at oneself in a glass; it is indecent, because it places others in the shade; imprudent, because it is of no use to us, but only injures, for propria laus sordet, and as Stobus says, οὐδὲν οὕτως ἄκουσμα φορτικὸν ὡς καθ ̓ αὑτοῦ ἔταινος. Compare the German proverb, "Eigenlob stinkt, Freundes Lob hinkt, fremdes Lob klingt" [= self-praise stinks, a friend's praise is lame, a stranger's praise sounds].


  Prov 27:3


  The second pair of proverbs designates two kinds of violent passion as unbearable:


  3 The heaviness of a stone, the weight of sand -


  A fool's wrath is heavier than both.


  We do not translate: Gravis est petra et onerosa arena, so that the substantives stand for strengthening the idea, instead of the corresponding adjective (Fleischer, as the lxx, Jerome, Syr., Targum); the two pairs of words stand, as 4a, in genit. relation (cf. on the contrary, Pro 31:30), and it is as if the poet said: represent to thyself the heaviness of a stone and the weight of sand, and thou shalt find that the wrath of a fool compared thereto is still heavier, viz., for him who has to bear it; thus heavier, not for the fool himself (Hitzig, Zckler, Dchsel), but for others against whom his anger goes forth. A Jewish proverb (vid., Tendlau, No. 901) says, that one knows a man by his wine-glass (כוס), his purse (כיס), and his anger (כעס), viz., how he deports himself in the tumult; and another says that one reads what is in a man ביום כעסו, when he is in an ill-humour. Thus also כעס is to be here understood: the fool in a state of angry, wrathful excitement is so far not master of himself that the worst is to be feared; he sulks and shows hatred, and rages without being appeased; no one can calculate what he may attempt, his behaviour is unendurable. Sand, חול, as it appears, as to the number of its grains innumerable, so as to its mass (in weight) immeasurable, Job 6:3; Sir. 22:13. נטל the Venet. translates, with strict regard to the etymology, by ἅρμα.


  Prov 27:4


  4 The madness of anger, and the overflowing of wrath -


  And before jealousy who keeps his place!


  Here also the two pairs of words 4a stand in connection; אכזריּוּת (for which the Cod. Jaman has incorrectly אכזריות) is the connecting form; vid., regarding אכזרי, Pro 5:9. Let one imagine the blind, relentless rage of extreme excitement and irritation, a boiling over of anger like a water-flood, which bears everything down along with it—these paroxysms of wrath do not usually continue long, and it is possible to appease them; but jealousy is a passion that not only rages, but reckons calmly; it incessantly ferments through the mind, and when it breaks forth, he perishes irretrievably who is its object. Fleischer generalizes this idea: "enmity proceeding from hatred, envy, or jealousy, it is difficult or altogether impossible to withstand, since it puts into operation all means, both secretly and openly, to injure the enemy." But after Pro 6:34., cf. Sol 8:8, there is particularly meant the passion of scorned, mortified, deceived love, viz., in the relation of husband and wife.


  Prov 27:5


  The third pair of proverbs passes over from this special love between husband and wife to that subsisting between friends:


  5 Better is open accusation


  Than secret love.


  An integral distich; meeאהבה has Munach, and instead of the second Metheg Tarcha, after Thorath Emeth, p. 11. Zckler, with Hitzig, incorrectly: better than love which, from false indulgence, keeps concealed from his neighbour his faults, when he ought to tell him of them. That would require the phrase אהבה מסתּרת, not מסתּרת. Dchsel, in order to accommodate the text to this meaning, remarks: concealed censure is concealed love; but it is much rather the neglected duty of love—love without mutual discipline is weak, faint-hearted, and, if it is not too blind to remark in a friend what is worthy of blame, is altogether too forbearing, and essentially without conscience; but it is not "hidden and concealed love." The meaning of the proverb is different: it is better to be courageously and sternly corrected—on account of some fault committed—by any one, whether he be a foe or a friend, than to be the object of a love which may exist indeed in the heart, but which fails to make itself manifest in outward act. There are men who continually assure us of the reality and depth of their friendship; but when it is necessary for them to prove their love to be self-denying and generous, they are like a torrent which is dry when one expects to drink water from it (Job 6:15). Such "secret" love, or, since the word is not נסתּרת, but מסתּרת, love confined to the heart alone, is like a fire which, when it burns secretly, neither lightens nor warms; and before such a friend, any one who frankly and freely tells the truth has by far the preference, for although he may pain us, yet he does us good; while the former deceives us, for he leaves us in the lurch when it is necessary to love us, not merely in word and with the tongue, but in deed and in truth (Jo1 3:18). Rightly Fleischer: Praestat correptio aperta amicitiae tectae, i.e., nulla re probatae.


  Prov 27:6


  6 Faithful are the wounds of a friend,


  And overloaded [plentiful] the kisses of an enemy.


  The contrast to נאמנים, true, i.e., honourable and good (with the transference of the character of the person to his act), would be fraudulenta (Jerome), or נהפכות, i.e., false (Ralbag); Ewald seeks this idea from עתר, to stumble, make a false step;


  Hitzig, from עתר = (Arab.) dadhr, whence dâdhir, perfidus, to gain from; but (1) the comparison does not lie near, since usually the Arab. t corresponds to the Heb. שׁ, and the Arab. d to the Heb. ז; (2) the Heb. עתר has already three meanings, and it is not advisable to load it with yet another meaning assumed for this passage, and elsewhere not found. The three meanings are the following: (a) to smoke, Aram. עטר, whence עתר, vapour, Eze 8:11, according to which the Venet., with Kimchi's and Parchon's Lex., translates: the kisses of an enemy συνωμίχλωνται, i.e., are fog; (b) to sacrifice, to worship, Arab. atar; according to which Aquila: ἱκετικά (as, with Grabe, it is probably to be read for ἑκούσια of the lxx); and agreeably to the Niph., but too artificially, Arama: obtained by entreaties = constrained; (c) to heap up, whence Hiph. העתיר, Eze 35:13, cf. Jer 33:6, according to which Rashi, Meri, Gesenius, Fleischer, Bertheau, and most explain, cogn. with עשׁר, whose Aram. form is עתר, for עשׁר is properly a heap of goods or treasures.


  This third meaning gives to the kisses of an enemy a natural adjective: they are too abundant, so much the more plentiful to veil over the hatred, like the kisses by means of which Judas betrayed his Lord, not merely denoted by φιλεῖν, but by καταφιλεῖν, Mat 26:49. This, then, is the contrast, that the strokes inflicted by one who truly loves us, although they tear into our flesh (פּצע, from פּצע, to split, to tear open), yet are faithful (cf. Psa 141:5); on the contrary, the enemy covers over with kisses him to whom he wishes all evil. Thus also נעתרות forms an indirect contrast to נאמנים.


  Prov 27:7


  In Pro 27:7-10 there is also visible a weaving of the external with the internal. First, there are two proverbs, in each of which there is repeated a word terminating with נ.


  7 A satisfied soul treadeth honeycomb under foot;


  And a hungry soul—everything bitter is (to it) sweet.


  It is unnecessary to read תּבוּז (Hitzig); תּבוּס is stronger; "to tread with the feet" is the extreme degree of scornful despite. That satiety and hunger are applicable to the soul, vid., under Pro 10:3. In 7b, the adverb להּ, relative to the nomin. absol., like Pro 28:7, but not Pro 13:18. "Hunger is the best cook," according to a German proverb; the Hebrew proverb is so formed that it is easily transferred to the sphere of the soul. Let the man whom God has richly satisfied with good things guard himself against ingratitude towards the Giver, and against an undervaluing of the gifts received; and if they are spiritual blessings, let him guard himself against self-satisfaction and self-contentment, which is, in truth, the worst poverty, Rev 3:17; for life without God is a constant hunger and thirst. There is in worldly things, even the most pleasing, a dissatisfaction felt, and a dissatisfaction awakening disgust; and in spiritual life, a satiety which supposes itself to be full of life, but which is nothing else than the decay of life, than the changing of life into death.


  Prov 27:8


  8 As a bird that wandereth from her nest,


  So is a man that wandereth from his home.


  It is not a flying out that is meant, from which at any moment a return is possible, but an unwilling taking to flight (lxx 8b: ὅταν ἀποξενωθῇ; Venet.: πλανούμενον ... πλανούμενος); for עוף נודד, Isa 16:2, cf. Jer 4:25, birds that have been frightened; and נדד, Pro 21:15., designates the fugitive; cf. נע ונד, Gen 4:14, and above, Pro 26:2, where נוּד designates aimless roving about. Otherwise Fleischer: "warning against unnecessary roaming about, in journeyings and wanderings far from home: as a bird far from its nest is easily wounded, caught, or killed, so, on such excursions, one easily comes to injury and want. One may think of a journey in the East. The Arabs say, in one of their proverbs: âlsafar ḳaṭ'at man âlklyym (= journeying is a part of the pains of hell)." But נדד here is not to be understood in the sense of a libere vagari. Rightly C. B. Michaelis: qui vagatur extorris et exul a loco suo sc. natali vel habitationis ordinariae. This proverb mediately recommends the love of one's fatherland, i.e., "love to the land in which our father has his home; on which our paternal mansion stands; in which we have spent the years of our childhood, so significant a part of one's whole life; from which we have derived our bodily and intellectual nourishment; and in which home we recognise bone of our bone and flesh of our flesh."


  But next it says, that to be in a strange land must be an unhappiness, because a man never feels better than at home, as the bird in its nest. We say: Heimat [home]—this beautiful word becomes the German language, which has also coined the expressive idea of Heimweh [longing for home]; the Heb. uses, to express the idea of home, the word מקומי; and of fatherland, the word ארצי or אדמתי. The Heb. שׁבוּת corresponds


  (Note: The translators transfer to this place a note from vol. ii. p. 191f. of the author's larger Comm. . den Psalter, to which Delitzsch refers the reader:—"The modern High German adj. elend, middle High German ellende, old High German alilandi, elilendi, or elilenti, is composed of ali and land. The adj. ali occurs only in old High German in composition. In the Gothic it is found as an independent adj., in the sense of alius and ἄλλυς (vid., Ulfilas, Gal 5:10). The primary meaning of elilenti is consequently: of another country, foreign. In glosses and translations it is rendered by the Lat. words peregrinus, exul, advena, also captivus. In these meanings it occurs very frequently. In the old High German translation of Ammonius, Diatessaron, sive Harmoniae in quatuor Evangelica, the word proselytism, occurring in Mat 23:15, is rendered by elilantan. To the adj. the old High German subst. corresponds. This has the meaning exilium, transmigratio, captivitas. The connection in elilenti or elilentes, used adverbially, is rendered by the Lat. peregre. In the middle High German, however, the proper signification of both words greatly predominates. But as, in the old High German, the idea of miser is often at the same time comprehended in the proper signification: he who is miserable through banishment, imprisonment, or through sojourning in a strange land; thus, in several places of the middle High German, this derived idea begins to separate itself from the fundamental conception, so that ellende comes in general to be called miser. In the new High German this derived conception is almost alone maintained. Yet here also, in certain connections, there are found traces of the original idea, e.g., in's Elend schicken, for to banish. Very early also the word came to be used, in a spiritual sense, to denote our present abode, in contrast to paradise or the heavenly kingdom.... Thus, e.g., in one of Luther's hymns, when we pray to the Holy Ghost:


  Das er vns behte, an vnserm ende,


  Wenn wir heim farn aus diesem elende."


  [That He guard us to our end


  When we go home from this world.]


  - Rud. von Raumer)


  to the German Elend, but = Ellend, elilenti, of another land, strange.


  Prov 27:9


  The two following proverbs have in common the catchword רע, and treat of the value of friendship: -


  9 Oil and frankincense rejoice the heart;


  And the sweet discourse of a friend from a counselling of soul.


  Regarding the perfuming with dry aromas, and sprinkling with liquid aromas, as a mark of honour towards guests, and as a means of promoting joyful social fellowship, vid., at Pro 7:16., Pro 21:17. The pred. ישׂמּח comprehends frankincense or oil as the two sides of one and the same thing; the lxx introduces, from Psa 104:15, also wine. It also reads ומתק רעה as one word, וּמתקרעת: καταῤῥήγνυται δὲ ὑπὸ συμπτωμάτων ψυχή, which Hitzig regards as original; for he translates, understanding מעצת after Psa 13:3, "but the soul is torn by cares." But why מתקרעה, this Hithpa. without example, for נקרעה? and now connected with מן in the sense of ὑπό! And what does one gain by this Alexandrian wisdom [of the lxx]—a contrast to 9a which is altogether incongruous? Dderlein's rendering accords far better with 9a: "but the sweetness of a friend surpasses fragrant wood." But although this rendering of the word [עצה] by "fragrant wood" is found in Gesen. Lex., from one edition to another, yet it must be rejected; for the word signifies wood as the contents of trees, the word for aromatic wood must be עצים; and if the poet had not intentionally aimed at dubiety, he ought to have written עצי בשׂם, since נפשׁ, which the exception of Isa 3:20, where it is beyond doubt, nowhere means fragrance. If we read עצת and נפשׁ together, then we may suppose that the latter designates the soul, as at Psa 13:3; and the former, counsel (from the verb יעץ). But to what does the suffix of רעהוּ refer? One may almost conjecture that the words originally were וּמתק נפשׁ מעצת רעהוּ, and the sweetness of the soul (i.e., a sweet relish for it, cf. Pro 27:7 and Pro 16:24) consists in the counsel of a friend, according to which Jerome translates: et bonis amici conciliis anima dulcoratur. By this transposition רעהו refers back to נפשׁ; for is nephesh denote a person or a living being, it can be construed ad sensum as masc., e.g., Num 31:28. But the words may remain in the order in which they are transmitted to us. It is possible that רעהוּ is (Bttcher refers to Job 12:4) of the same meaning as הרע (the friend of one = the friend), as כלּו denotes directly the whole; חציו, the half; עתּו, the right time. Recognising this, Cocceius, Umbreit, Stier, and Zckler explain: sweetness, i.e., the sweet encouragement (מתק, in the sense of "sweetness (grace) of the lips," Pro 16:21) of a friend, is better than one's own counsel, than prudence seeking to help oneself, and trusting merely to one's own resources; thus also Rashi: better than what one's own soul advises him. But (1) נפשׁ cannot mean one's own person (oneself) in contrast to another person; and (2) this does not supply a correct antithesis to 9a. Thus מן will not express the preference, but the origin. Accordingly Ewald, e.g., explains: the sweetness of a friend whom one has proceedeth from the counsel of soul, i.e., from such counsel as is drawn from a deep, full soul. But no proof can be brought from the usage of the language that עצת־נפשׁ can be so meant; these words, after the analogy of דעת נפשׁ, Pro 19:2, mean ability to give counsel as a quality of the soul (Pro 8:14; Pro 12:13), i.e., its ability to advise. Accordingly, with Bertheau, we explain ישׂמח־לב as the common predicate for 9a and 9b: ointment and perfume rejoice the heart, and (The Syr., Targ., well: even so) the sweet exhortation of a friend, from a soul capable of rendering counsel; also, this and this, more than that fragrance. This proverb is formed in the same way as Pro 26:9, Pro 26:14. In this explanation רעהו is well referred back to לב: and (more than) the sweet advice of his friend. But not so that רעהו is equivalent to רע הלּב, for one does not thus speak; but the construction is as when we say, in the German language: Nichts thut einem Herzen woler als wenn sein Freund es mitfhlend trstet [nothing does more good to a heart than when a friend sympathizingly comforts it]; or: Zage nicht, tief betrbtes Herz! Dein Freund lebt und wird dir bald sich zeigen [Be not dismayed, deeply-troubled heart! thy friend lives, and will soon show himself to thee]. In such cases the word "Herz" [heart] does not designate a distinct part of the person, but, synecdochically, it denotes the whole person.


  Prov 27:10


  Another proverb, consisting of three lines, in commendation of friendship:


  Thine own friend and the friend of thy father forsake not,


  And into thy brother's house go not in the day of thy misfortune -


  Better is a near neighbour than a far-off brother.


  In our editions רעך is incorrectly appointed with Pasek after it, so that the accent is Asla Legarmeh; the Pasek is, after the example of older editions, with Norzi, to be cancelled, so that only the conjunctive Asla remains; "thine own and the friend of thy father" denotes the family friend, like some family heirloom, descending from father to son. Such an old tried friend one must certainly not give up. The Kerı̂ changes the second ורעה into ורע, but ורעה (which, after the Masora in st. constr., retains its segol, Ewald, 211e) is also admissible, for a form of comparison (Hitzig) this רעה is not, but the fuller form of the abbreviated רע, from רעה, to take care of, to tend, to pasture—an infinitive formation (= רעי) like the Arab. cogn. râ'in a participial. Such a proved friend one ought certainly not to give up, and in the time of heavy trial (vid., regarding איד, Pro 1:26) one should go to him and not to a brother's house—it is by this supposed that, as Pro 18:24 says, there is a degree of friendship (cf. Pro 17:17) which in regard to attachment stands above that of mere fraternal relationship, and it is true; blood-relationship, viewed in itself, stands as a relationship of affection on natural grounds below friendship, which is a relationship of life on moral grounds. But does blood-relationship exclude friendship of soul? cannot my brother be at the same time my heart-friend? and is not friendship all the firmer when it has at the same time its roots in the spirit and in natural grounds? The poet seems to have said this, for in 10c, probably a popular saying (cf. "Besser Nachbar an der Wand als Bruder ber Land" [Better a neighbour by one's side than a brother abroad]), he gives to his advice a foundation, and at the same time a limitation which modifies its ruggedness. But Dchsel places (like Schultens) in קרוב and רחוק meanings which the words do not contain, for he interprets them of inward nearness and remoteness; and Zckler reads between the lines, for he remarks, a "near neighbour" is one who is near to the oppressed to counsel and help them, and a "distant brother" is one who with an unamiable disposition remains far from the oppressed. The state of the matter is simple. If one has a tried friend in neighbourly nearness, so in the time of distress, when he needs consolation and help, he must go to this friend, and not first to the house of a brother dwelling at a distance, for the former certainly does for us what the latter probably may and probably may not do for us.


  Prov 27:11


  This proverb has, in common with the preceding tristich, the form of an address:


  Become wise, my son, and make my heart rejoice,


  That I may give an answer to my accusers.


  Better than "be wise" (Luther), we translate "become wise" (lxx σοφὸς γίνου); for he who is addressed might indeed be wise, though not at present so, so that his father is made to listen to such deeply wounding words as these, "Cursed be he who begat, and who educated this man" (Malbim). The cohortative clause 11b (cf. Psa 119:42) has the force of a clause with a purpose (Gesen. 128:1): ut habeam quod iis qui me convicientur regerere possim; it does not occur anywhere in the Hezekiah collection except here.


  Prov 27:12


  ערום appears to lean on חכם.


  The prudent man seeth the misfortune, hideth himself;


  The simple pass on, suffer injury.


  = Pro 22:3, where וּפתיים for פּתאים, ונסתּר for נסתּר, and ונענשׁוּ for נענשׁוּ; the three asyndeta make the proverb clumsy, as if it counted out its seven words separately to the hearer. Ewald, 349a, calls it a "Steinschrift" an inscription on a stone. The perfects united in pairs with, and yet more without, Vav, express the coincidence as to time.


  Prov 27:13


  ערום alliterates with ערב.


  Take from him the garment, for he hath become surety for another,


  And for the sake of a strange matter put him under bonds.


  = Pro 20:16, vid., there. נכריּה we interpret neut. (lxx τὰ ἀλλότρια; Jerome, pro alienis), although certainly the case occurs that one becomes surety for a strange woman (Aquila, Theodotion, περὶ ξένης), by whose enticements and flatteries he is taken, and who afterwards leaves him in the lurch with the debts for which he had become security, to show her costly favour to another.


  Prov 27:14


  This proverb, passing over the three immediately intervening, connects itself with Pro 27:9 and Pro 27:10. It is directed against cringing, noisy complimenting:


  He who blesseth his neighbour with a loud voice, rising early in the morning,


  It is reckoned as a curse to him.


  The first line is intentionally very heavy, in order to portray the empressement of the maker of compliments: he calls out to another his good wishes with a loud voice, so as to make the impression of deep veneration, of deeply felt thankfulness, but in reality to gain favour thereby, and to commend himself to greater acts of kindness; he sets himself to meet him, having risen up (השׁכּים, adverbial inf. abs.; cf. Jer 44:4 with Jer 25:4) early in the morning, to offer his captatio benevolentiae as speedily as possible; but this salutation of good wishes, the affected zeal in presenting which is a sign of a selfish, calculating, servile soul, is reckoned to him as קללה, viz., before God and every one who can judge correctly of human nature, also before him who is complimented in so ostentatious and troublesome a manner, the true design of which is thus seen. Others understand the proverb after the example of Berachoth 14a, that one ought to salute no one till he has said his morning's prayer, because honour is due before all to God (the Book of Wisdom, 10:28); and others after Erachin 16a, according to which one is meant who was invited as a guest of a generous lord, and was liberally entertained, and who now on the public streets blesses him, i.e., praises him for his nobility of mind—such blessing is a curse to him whom it concerns, because this trumpeting of his praise brings upon him a troublesome, importunate crowd. But plainly the particularity of 'בּקול וגו lays the chief emphasis on the servility manifested; and one calls to mind the case of the clients besieging the doors of their patrons, those clientes matutini, each of whom sought to be the first in the salutatio of his distinguished wealthy patron.


  Prov 27:15


  This proverb passes from the complimentarius to its opposite, a shrewish wife:


  A continual dropping in a rainy day


  And a contentious woman are alike.


  Thus we have already translated (vol. i. p. 9), where, when treating of the manifold forms of parabolic proverbs, we began with this least poetic, but at the same time remarked that Pro 27:15 and Pro 27:16 are connected, forming a tetrastich, which is certainly the case according to the text here lying before us. In Pro 27:15, Pro 19:13 is expanded into a distich, and made a complete verse. Regarding דּלף טורד, vid., the explanation there given. The noun סגריר, which the Syr. translates by magyaa', but the Targumist retains, because it is in common use in the post-bibl. Heb. (Bereschith rabba, c. 1) and the Jewish Aramaic, signifies violent rain, after the Jewish interpreters, because then the people remain shut up in their houses; more correctly, perhaps, from the unbroken continuousness and thickness (cf. the Arab. insajara, to go behind each other in close column) with which the rain pours down. Regarding מדונים, Kerı̂ מדינים, vid., Pro 6:14; the genit. connection of 'אושׁת מ we have already at Pro 21:9. The form נשׁתּוה is doubtful. If accented, with Lwenstein and others, as Milra, then we would have a Nithkatal before us, as at Num 1:47, or a Hothkatal—a passive form of the Kal, the existence of which, however, is not fully established. Rather this word is to be regarded as נשׁתּוּה (Nithpa. as Deu 21:8; Eze 23:48) without the dagesh, and lengthened; the form of the word נשׁתּוה, as found in the Cod. Jaman., aims at this. But the form נשׁתּוה is better established, e.g., by Cod. 1294, as Milel. Kimchi, Michlol 131a (cf. Ewald, 132c), regards it as a form without the dagesh, made up the Niph. and Hithpa., leaving the penultima toning unexplained. Bertheau regards it as a voluntative: let us compare (as נשׁתּעה, Isa 41:23); but as he himself says, the reflexive form does not accord with this sense. Hitzig has adopted the right explanation (cf. Olshausen, 275, and Bttcher, 1072, who, however, registers it at random as an Ephraimitism). נשׁתּוה is a Niphal, with a transposition of consonants for נשׁותה, since נשׁותה passes over into נשׁתּוה. Such is now the genus in the arrangement; the Milra form would be as masc. syntactically inaccurate. "The finite following the subjects is regulated by the gender and number of that which is next before it, as at Sa2 3:22; Sa2 20:20; Psa 55:6; Job 19:15" (Hitzig).


  Prov 27:16


  This verse stands in close connection with the preceding, for it speaks of the contentious woman:


  He that restraineth her restraineth the wind,


  And oil meeteth his right hand.


  The connection of the plur. subject צפניה = quicunque eam cohibet, with a sing. predicate, is not to be disputed (vid., Pro 3:18 and Pro 28:16, Chethı̂b); but can צפן gain from the meaning of preserving, laying up, also the meanings of keeping, of confining, and shutting up?—for these meanings we have כּלא and עצר (cf. צרר, Pro 30:4). In 16b it lies nearer to see in ימינו the object of the clause (oil meeteth his right hand) than the subject (his right hand meeteth oil), for the gender of ימין directs to יד (e.g., Eze 15:6; cf. 6a, where נאדּרי is as to gender indifferent): it is fem., while on the contrary שׁמן is generally masc. (cf. Sol 1:3). There is no reason for regarding ימינו as an adverbial accus. (he meets oil with his right hand), or, with Hitzig, as a second subject (he meets oil, his right hand); the latter, in the order of the words lying before us, is not at all possible. We suppose that יקרא, as at Gen 49:1, is equivalent to יקרה (Ewald, 116c), for the explanation oleum dexterae ejus praeconem agit (Cocceius, Schultens) does not explain, but only darkens: and oleum dexter su legit, i.e., colligit (Fleischer), is based on an untenable use of the word. As one may say of person to person, קרך, occurrit tibi, Num 25:18, so also יקרא (יקרה), of a thing that meets a man or one of his members; and if we compare לקראת and קרי, then for 16b the meaning is possible: oil meets his right hand; the quarrelsome woman is like oil that cannot be held in the hand, which struggles against that which holds it, for it always glides out of the hand. Thus also Luther: "and seeks to hold oil with his hand," as if he read יקמץ. In fact, this word was more commonly used as the expression of untenableness than the colourless and singular word יקרא, which, besides, is so ambiguous, that none of the old translators has thought on any other קרא than that which signifies "to call," "to name." The Jewish interpreters also adhere to this nearest lying קרא, and, moreover, explain, as the Syr., Targ., Aquila, Symmachus, Jerome, and the Venet., שׁמן ימינו, according to the accentuation as genit. connected, e.g., Rashi: he calls for oil to his right hand, viz., as the means of purification from leprosy, Lev 8:14 [Lev 14:16]; and Aben Ezra: even when he calls for oil to his right hand, i.e., would move them to silence with the precious anointing oil. Perhaps Pro 27:16 was originally an independent proverb as follows:


  צפני הון צפן רוח


  ושמן ימינו יקרא


  He who layeth up riches in store layeth up the wind,


  And he nameth them the fat of his right hand;


  i.e., he sees in them that which makes his right hand fat and strong (שׁמן, as at Psa 109:24, opp. Zac 11:17; cf. בּמשׁמנּיו, Isa 10:16, and regarding Ἐσμούν, the Phoenician god of health, at Isa 59:10), and yet it is only the wind, i.e., something that is worthless and transient, which he stored up (צפן, as at Pro 13:22, and in מצפּניו, Obad. Oba 1:6). הון is used as it frequently occurs in the Book of Proverbs, e.g., Pro 11:4, and the whole proverb expresses by another figure the same as Pro 18:11. The fact that צפון (רוח), Pro 25:23, and as a contrast thereto in the compass ימין (the south), hovered before the poet, may not have been without its influence on the choice of the words and expression here.


  Prov 27:17


  This proverb expresses the influence arising from the intercourse of man with man:


  Iron is sharpened by iron,


  And a man may sharpen the appearance of another.


  When the Masora reads יחד, Ewald remarks, it interprets the word as denoting "at the same time," and the further meaning of the proverb must then accord therewith. Accordingly he translates: "iron together with iron! and one together with the face of another!" But then the prep. ב or עם is wanting after the second יחד—for יחד is, in spite of Ewald, 217h, never a prep.—and the "face," 17b, would be a perplexing superfluity. Hitzig already replies, but without doing homage to the traditional text-punctuation, that such a violence to the use of language, and such a darkening of the thought, is not at all to be accepted. He suggests four ways of interpreting יחד: (1) the adverb יחד, united, properly (taken accusat.) union; (2) יחד, Psa 86:11, imper. of the Piel יחד, unite; (3) יחדּ, Job 3:6, jussive of the Kal חדה, gaudeat; and (4) as Kimchi, in Michlol 126a, jussive of the Kal חדה (= חדד) acuere, after the form תחז, Mic 4:11. ויּחץ, Gen 32:8, etc. in p. יחד, after the form אחז, Job 23:9. ויּחל, Kg2 1:2 (= ויּחלא, Ch2 16:12). If we take יחד with בּרזל, then it is priori to be supposed that in יחד the idea of sharpening lies; in the Arab. iron is simply called hadyda = חדוּד, that which is sharpened, sharp; and a current Arab. proverb says: alḥadyd balḥadyd yuflah = ferrum ferro diffinditur (vid., Freytag under the word falah). But is the traditional text-punctuation thus understood to be rightly maintained? It may be easily changed in conformity with the meaning, but not so that with Bttcher we read יחד and יחד, the fut. Kal of חדד: "iron sharpeneth itself on iron, and a man sharpeneth himself over against his neighbour"—for פני after a verb to be understood actively, has to be regarded as the object—but since יחד is changed into יחד (fut. Hiph. of חדד), and יחד into יחד or יחד (fut. Hiph. of חדד, after the form אחל, incipiam, Deu 2:25, or אחל, profanabo, Eze 39:7; Num 30:3). The passive rendering of the idea 17a and the active of 17b thus more distinctly appear, and the unsuitable jussive forms are set aside: ferrum ferro exacuitur, et homo exacuit faciem amici sui (Jerome, Targ., the Venet.). But that is not necessary. As ויּעל may be the fut. of the Hiph. (he brought up) as well as of the Kal (he went up), so יחד may be regarded as fut. Kal, and יחד as fut. Hiph. Fleischer prefers to render יחד also as Hiph.: aciem exhibet, like יעשׁיר, divitias acquirit, and the like; but the jussive is not favourable to this supposition of an intransitive (inwardly transitive) Hiph. It may indeed be said that the two jussives appear to be used, according to poetic licence, with the force of indicatives (cf. under Pro 12:26), but the repetition opposes it. Thus we explain: iron is sharpened [gewetzt, Luther uses this appropriate word] by iron (ב of the means, not of the object, which was rather to be expected in 17b after Pro 20:30), and a man whets פני, the appearance, the deportment, the nature, and manner of the conduct of his neighbour. The proverb requires that the intercourse of man with man operate in the way of sharpening the manner and forming the habits and character; that one help another to culture and polish of manner, rub off his ruggedness, round his corners, as one has to make use of iron when he sharpens iron and seeks to make it bright. The jussive form is the oratorical form of the expression of that which is done, but also of that which is to be done.


  Prov 27:18


  The following three proverbs are connected with 17 in their similarity of form: -


  18 Whosoever watcheth the fig-tree will enjoy its fruit;


  And he that hath regard to his master attaineth to honour.


  The first member is, as in Pro 27:17, only the means of contemplating the second; as faithful care of the tree has fruit for a reward, so faithful regard for one's master, honour; נצר is used as at Isa 27:3, שׁמר as at Hos 4:10, etc.—the proverb is valid in the case of any kind of master up to the Lord of lords. The fig-tree presented itself, as Heidenheim remarks, as an appropriate figure; because in the course of several years' training it brings forth its fruit, which the language of the Mishna distinguishes as פגין, unripe, בוחל, half ripe, and צמל, fully ripe. To fruit in the first line corresponds honour in the second, which the faithful and attentive servant attains unto first on the part of his master, and then also from society in general.


  Prov 27:19


  19 As it is with water, face correspondeth to face,


  So also the heart of man to man.


  Thus the traditional text is to be translated; for on the supposition that כּמּים must be used for כּבמּים, yet it might not be translated: as in waters face corresponds to face (Jerome: quomodo in aquis resplendent vultus respicientium), because כּ (instar) is always only a prep. and never conj. subordinating to itself a whole sentence (vid., under Psa 38:14). But whether כּמּים, "like water," may be an abridgment of a sentence: "like as it is with water," is a question, and the translation of the lxx (Syr., Targ., Arab.), ὥσπερ οὐχ ὅμοια πρόσωπα προσώποις, κ.τ.λ., appears, according to Bttcher's ingenious conjecture, to have supposed כאשר במים, from which the lxx derived כּאין דּמים, sicut non pares. The thought is beautiful: as in the water-mirror each one beholds his own face (Luther: der Scheme = the shadow), so out of the heart of another each sees his own heart, i.e., he finds in another the dispositions and feelings of his own heart (Fleischer)—the face finds in water its reflection, and the heart of a man finds in man its echo; men are ὁμοιοπαθεῖς, and it is a fortunate thing that their heart is capable of the same sympathetic feelings, so that one can pour into the heart of another that which fills and moves his own heart, and can there find agreement with it, and a re-echo. The expression with ל is extensive: one corresponds to another, one belongs to another, is adapted to the other, turns to the other, so that the thought may be rendered in manifold ways: the divinely-ordained mutual relationship is always the ground-thought. This is wholly obliterated by Hitzig's conjecture כּמוּם, "what a mole on the face is to the face, that is man's heart to man," i.e., the heart is the dark spot in man, his partie honteuse. But the Scripture nowhere speaks of the human heart after this manner, at least the Book of Proverbs, in which לב frequently means directly the understanding. Far more intelligible and consistent is the conjecture of Mendel Stern, to which Abrahamsohn drew my attention: כּמּים הפּנים לפנים, like water (viz., flowing water), which directs its course always forward, thus (is turned) the heart of man to man. This conjecture removes the syntactic harshness of the first member without changing the letters, and illustrates by a beautiful and excellent figure the natural impulse moving man to man. It appears, however, to us, in view of the lxx, more probable that כּמּים is abbreviated from the original כאשׁר במים (cf. Pro 24:29).


  Prov 27:20


  The following proverb has, in common with the preceding, the catchword האדם, and the emphatic repetition of the same expression:


  20 The under-world and hell are not satisfied,


  And the eyes of man are not satisfied.


  A Kerı̂ ואבדון is here erroneously noted by Lwenstein, Stuart, and others. The Kerı̂ to ואבדּה is here ואבדּו, which secures the right utterance of the ending, and is altogether wanting in many MSS (e.g., Cod. Jaman). The stripping off of the ן from the ending ון is common in the names of persons and places (e.g., שׁלמה, lxx Σολομών and שׁלה); we write at pleasure either ow or oh (e.g., מגדּו), Olsh. 215g. אבדּה (אבדּו) of the nature of a proper name, is already found in its full form אבדּון at Pro 15:11, along with שׁאול; the two synonyms are, as was there shown, not wholly alike in the idea they present, as the underworld and realm of death, but are related to each other almost the same as Hades and Gehenna; אבדון is what is called in the Jonathan-Targum בּית אבדּנא, the place of destruction, i.e., of the second death (מותא תנינא). The proverb places Hades and Hell on the one side, and the eyes of man on the other, on the same line in respect of their insatiableness. To this Fleischer adds the remark: cf. the Arab. al'ayn l'a taml'aha all'a altrab, nothing fills the eyes of man but at last the dust of the grave—a strikingly beautiful expression! If the dust of the grave fills the open eyes, then they are full—fearful irony! The eye is the instrument of seeing, and consequently in so far as it always looks out after and farther, it is the instrument and the representation of human covetousness. The eye is filled, is satisfied, is equivalent to: human covetousness is appeased. But first "the desire of the eye," Jo1 2:16, is meant in the proper sense. The eyes of men are not satisfied in looking and contemplating that which is attractive and new, and no command is more difficult to be fulfilled than that in Isa 33:15, "...that shutteth his eyes from seeing evil." There is therefore no more inexhaustible means, impiae sepculationis, than the desire of the eyes.


  Prov 27:21


  There follow here two proverbs which have in common with each other the figures of the crucible and the mortar:


  21 The crucible for silver and the furnace for gold,


  And a man according to the measure of his praise;


  i.e., silver and gold one values according to the result of the smelting crucible and the smelting furnace; but a man, according to the measure of public opinion, which presupposes that which is said in Pro 12:8, "according to the measure of his wisdom is a man praised." מהלל is not a ῥῆμα μέσον like our Leumund [renown], but it is a graduated idea which denotes fame down to evil Lob [fame], which is only Lob [praise] per antiphrasin. Ewald otherwise: "according to the measure of his glorying;" or Hitzig better: "according to the measure with which he praises himself," with the remark: "מהלל is not the act, the glorifying of self, but the object of the glorying (cf. מבטח, מדון), i.e., that in which he places his glory." Bttcher something further: "one recognises him by that which he is generally wont to praise in himself and others, persons and things." Thus the proverb is to be understood; but in connection with Pro 12:8 it seems to us more probable that המלל is thought of as going forth from others, and not as from himself. In line first, Pro 17:3 is repeated; the second line there is conformable to the first, according to which it should be here said that the praise of a man is for him what the crucible and the furnace is for metal. The lxx, Syr., Targ., Jerome, and the Venet. read לפי מהללו, and thereby obtain more concinnity. Luther accordingly translates:


  A man is tried by the mouth of his praise,


  As silver in the crucible and gold in the furnace.


  Others even think to interpret man as the subject examining, and so they vocalize the words. Thus e.g., Fleischer: Qualis est catinus argento et fornax auro, talis sit homo ori a quo laudatur, so that "mouth of his praise" is equivalent to the man who praises him with his mouth. But where, as here, the language relates to relative worth, the supposition for לפי, that it denotes, as at Pro 12:8, pro ratione, is tenable. And that the mouth of him who praises is a smelting crucible for him who is praised, or that the praised shall be a crucible for the mouth of him who praises, would be a wonderful comparison. The lxx has here also an additional distich which has no place in the Heb. text.


  Prov 27:22


  22 Though thou bruise a fool in a mortar among grit with a pestle,


  Yet would not his folly depart from him.


  According to the best accredited accentuations, אם־תּכתּושׁ has Illuj. and בּמּכתּשׁ has Pazer, not Rebia, which would separate more than the Dechi, and disturb the sequence of the thoughts. The first line is long; the chief disjunctive in the sphere of the Athnach is Dechi of 'הר, this disjoins more than the Pazer of 'בּם, and this again more than the Legarmeh of את־האויל. The ה of הרפות does not belong to the stem of the word (Hitzig), but is the article; רפות (from רוּף, to shake, to break; according to Schultens, from רפת, to crumble, to cut in pieces, after the form קיטור, which is improbable) are bruised grains of corn (peeled grain, grit), here they receive this name in the act of being bruised; rightly Aquila and Theodotion, ἐν μέσῳ ἐμπτισσομένων (grains of corn in the act of being pounded or bruised), and the Venet. μέσον τῶν πτισανῶν.


  In בּעלי (thus to be written after Michlol 43b, not בּעלי, as Heidenheim writes it without any authority) also the article is contained. מכתשׁ is the vessel, and the ב of בעלי is Beth instrumenti; עלי (of lifting up for the purpose of bruising) is the club, pestle (Luther: stempffel = pounder); in the Mishna, Beza i. 5, this word denotes a pounder for the cutting out of flesh. The proverb interprets itself: folly has become to the fool as a second nature, and he is not to be delivered from it by the sternest discipline, the severest means that may be tried; it is not indeed his substance (Hitzig), but an inalienable accident of his substance.


  Prov 27:23


  An exhortation to rural industry, and particularly to the careful tending of cattle for breeding, forms the conclusion of the foregoing series of proverbs, in which we cannot always discern an intentional grouping. It is one of the Mashal-odes spoken of vol. i. p. 12. It consists of 11 = 4 + 7 lines.


  23 Give heed to the look of thy small cattle,


  Be considerate about the herds.


  24 For prosperity continues not for ever;


  And does the diadem continue from generation to generation?


  25 (But) the hay is gone, and the after-growth appears,


  And the grass of the mountains is gathered:


  26 Lambs serve to clothe thee,


  And goats are the price of a field.


  27 And there is plenty of goats' milk for thy nourishment,


  And for the nourishment of thy house,


  And subsistence for thy maidens.


  The beginning directs to the fut., as is not common in these proverbs, vid., Pro 26:26. With ידע, to take knowledge, which is strengthened by the inf. intensivus, is interchanged שׁית לב, which means at Pro 24:32 to consider well, but here, to be careful regarding anything. צאן is the small or little cattle, thus sheep and goats. Whether לעדרים (here and at Isa 17:2) contains the article is questionable (Gesen. 35. 2 A), and, since the herds are called העדרים, is not probable; thus: direct thy attention to the herds, that is, to this, that thou hast herds. פּני is the external side in general; here, the appearance which the sheep present; thus their condition as seen externally. In Pro 27:24 I formerly regarded נזר as a synonym of גּז, to be understood of the produce of wool, or, with Hitzig, of the shearing of the meadow, and thus the produce of the meadow. But this interpretation of the word is untenable, and Pro 27:25 provides for Pro 27:24, thus understood, no natural continuation of thought. That חסן signifies a store, fulness of possessions, property, and abundance, has already been shown under Pro 15:6; but נזר is always the mark of royal, and generally of princely dignity, and here denotes, per meton. signi pro re signata, that dignity itself. With the negative expression in 24a the interrogative in 24b is interchanged as at Job 40:9, with the implied negative answer; ואם, of an oath ("and truly not," as at Isa 62:8), presents the same thought, but with a passionate colouring here unnecessary. Rightly Fleischer: "ready money, moveable property, and on the other hand the highest positions of honour, are far more easily torn away from a man, and secure to him far less of quiet prosperity, than husbandry, viewed particularly with respect to the rearing of cattle." In other words: the possession of treasures and of a lofty place of power and of honour has not in itself the security of everlasting duration; but rural economy, and particularly the rearing of cattle, gives security for food and clothing. The Chethı̂b לדור דור is found, e.g., at Exo 3:15; the Kerı̂ לדּור ודור substitutes the more usual form. If Pro 27:25 was an independent whole (Hitzig: grass vanishes and fresh green appears, etc.), then the meaning here and onward would be that in the sphere of husbandry it is otherwise than is said in Pro 27:24 : there that which is consumed renews itself, and there is an enlarging circulation. But this contrast to Pro 27:24 must be expressed and formed unambiguously. The connection is rather this, that Pro 27:23 commends the rearing of cattle, Pro 27:24 confirms it, and 25ff. discuss what real advantages, not dependent on the accidents of public and social life, it brings.


  I rejoice to agree with Fleischer in the opinion that the perfects of Pro 27:25 form a complex hypothetical antecedent to Pro 27:26 : Quum evanuerit gramen (sc. vetus) et apparuerint herbae recentes et collecta fuerint pabula montium, agni vestitui tuo (inservient) et pretium agri (sc. a te emendi) erunt hirci, i.e., then wilt thou nourish thy herds of sheep and goats with the grass on thy fields, and with the dried gathered hay; and these will yield for thee, partly immediately and partly by the money derived therefrom (viz., from the valuable goats not needed for the flocks), all that is needful for thy life. He also remarks, under גּלה, that it means to make a place void, empty (viz., to quit the place, vacuer la forteresse); hence to leave one's fatherland or home, to wander abroad; thus, rhetorically and poetically of things and possessions: to disappear. חציר (from חצר, to be green) is hay, and דּשׁא the after-growing second crop (after-grass); thus a meadow capable of being mowed a second time is though of. עשּׂבות הרים (with Dag. dirimens, as e.g., ענּבי Deu 32:32) are the herbage of the mountains. The time when one proceeds to sheep-shearing, Pro 27:25 cannot intend to designate; it sets before us an interesting rural harvest scene, where, after a plentiful ingathering of hay, one sees the meadows again overspread with new grass (Ewald); but with us the shearing of sheep takes place in the month of May, when the warm season of the year is just at hand. The poet means in general to say, that when the hay is mown and now the herbage is grown up, and also the fodder from the mountains (Psa 106:20) has been gathered home, when thus the barns are filled with plenty, the husbandman is guaranteed against the future on all sides by his stock of cattle. חלב (from חלב, Arab. halyb, with halab) is the usual metaplastic connecting form of חלב, milk. דּי (from דּי, like חי from חי), generally connected with the genitive of the person or thing, for which anything is sufficient (e.g., Pro 25:16, דּיּך, to which Fleischer compares Arab. hasbuha, tassuha kifayuha), has here the genitive of the thing of which, or in which, one has enough. The complex subject-conception is limited by Rebia, and the governing דּי has the subordinated disjunctive Legarmeh. עזּים is a word of two genders (epicoenum), Gesen. 107, 1d. In וחיּים the influence of the ל still continues; one does not need to supply it meanwhile, since all that maintains and nourishes life can be called חיים (vita = victus), e.g., Pro 3:22. The lxx translates בּיתך by σῶν θεραπόντων, and omits (as also the Syr., but not the Syro-Hexap.) the last line as now superfluous; but that the maids attending to the cattle—by whom we particularly think of milkers—are especially mentioned, intentionally presents the figure of a well-ordered household, full of varied life and activity (Job 40:29).


  Proverbs 28


  Prov 28:1


  1 The godless flee without any one pursuing them;


  But the righteous are bold like a lion.


  We would misinterpret the sequence of the accents if we supposed that it denoted רשׁע as obj.; it by no means takes ואין־רדף as a parenthesis. רשׁע belongs thus to נסוּ as collective sing. (cf. e.g., Isa 16:4); in 1b, יבטח, as comprehensive or distributive (individualizing) singular, follows the plur. subject. One cannot, because the word is vocalized כּכפיר and not כּכּפיר, regard יבטח as an attributive clause thereto (Ewald, like Jerome, quasi leo confidens); but the article, denoting the idea of kind, does not certainly always follow כ. We say, indifferently, כּארי or כּארי, כּלּביא or כּלביא, and always כּאריה, not כּאריה. In itself, indeed, יבטח may be used absolutely: he is confident, undismayed, of the lion as well as of the leviathan, Job 40:23. But it is suitable thus without any addition for the righteous, and נסו and יבטח correspond to each other as predicates, in accordance with the parallelism; the accentuation is also here correct. The perf. נסו denotes that which is uncaused, and yet follows: the godless flee, pursued by the terrible images that arise in their own wicked consciences, even when no external danger threatens. The fut. יבטח denotes that which continually happens: the righteous remains, even where external danger really threatens, bold and courageous, after the manner of a young, vigorous lion, because feeling himself strong in God, and assured of his safety through Him.


  Prov 28:2


  There now follows a royal proverb, whose key-note is the same as that struck at Pro 25:2, which states how a country falls into the οὐκ ἀγαθόν of the rule of the many:


  Through the wickedness of a land the rulers become many;


  And through a man of wisdom, of knowledge, authority continues.


  If the text presented בּפשׁע as Hitzig corrects, then one might think of a political revolt, according to the usage of the word, Kg1 12:19, etc.; but the word is בּפּשׁע, and פּשׁע (from פּשׁע, dirumpere) is the breaking through of limits fixed by God, apostasy, irreligion, e.g., Mic 1:5. But that many rulers for a land arise from such a cause, shows a glance into the Book of Hosea, e.g., Hos 7:16 : "They return, but not to the Most High (sursum); they are become like a deceitful bow; their princes shall then fall by the sword;" and Hos 8:4 : "They set up kings, but not by me; they have made princes, and I knew it not." The history of the kingdom of Israel shows that a land which apostatizes from revealed religion becomes at once the victim of party spirit, and a subject of contention to many would-be rulers, whether the fate of the king whom it has rejected be merited or not. But what is now the contrast which 2b brings forward? The translation by Bertheau and also by Zckler is impossible: "but through intelligent, prudent men, he (the prince) continueth long." For 2a does not mean a frequent changing of the throne, which in itself may not be a punishment for the sins of the people, but the appearance at the same time of many pretenders to the throne, as was the case in the kingdom of Israel during the interregnum after the death of Jeroboam II, or in Rome at the time of the thirty tyrants; יאריך must thus refer to one of these "many" who usurp for a time the throne. בּאדם may also mean, Pro 23:28, inter homines; but אדם, with the adjective following, e.g., Pro 11:7; Pro 12:23; Pro 17:18; Pro 21:16, always denotes one; and that translation also changes the כּן into a "so," "then" introducing the concluding clause, which it altogether disregards as untranslatable. But equally impossible is Bttcher's: "among intelligent, prudent people, one continues (in the government)," for then the subject-conception on which it depends would be slurred over. Without doubt כּן is here a substantive, and just this subject-conception. That it may be a substantive has been already shown at Pro 11:19. There it denoted integrity (properly that which is right or genuine); and accordingly it means here, not the status quo (Fleischer: idem rerum status), but continuance, and that in a full sense: the jurisdiction (properly that which is upright and right), i.e., this, that right continues and is carried on in the land. Similarly Heidenheim, for he glosses כן by מכון הארץ; and Umbreit, who, however, unwarned by the accent, subordinates this כן [in the sense of "right"] to ידע as its object. Zckler, with Bertheau, finds a difficulty in the asyndeton מבין ידע. But these words also, Neh 10:29, stand together as a formula; and that this formula is in the spirit and style of the Book of Proverbs, passages such as Pro 19:25; Pro 29:7


  show. A practical man, and one who is at the same time furnished with thorough knowledge, is thus spoken of, and prudence and knowledge of religious moral character and worth are meant. What a single man may do under certain circumstances is shown in Pro 21:22; Ecc 9:15. Here one has to think of a man of understanding and spirit at the helm of the State, perhaps as the nearest counsellor of the king. By means of such an one, right continues long (we do not need to supply להיות after "continues long"). If, on the one side, the State falls asunder by the evil conduct of the inhabitants of the land, on the other hand a single man who unites in himself sound understanding and higher knowledge, for a long time holds it together.


  Prov 28:3


  A proverb of a tyrant here connects itself with that of usurpers:


  A poor man and an oppressor of the lowly -


  A sweeping rain without bringing bread.


  Thus it is to be translated according to the accents. Fleischer otherwise, but also in conformity with the accents: Quales sunt vir pauper et oppressor miserorum, tales sunt pluvia omnia secum abripiens et qui panem non habent, i.e., the relation between a poor man and an oppressor of the needy is the same as that between a rain carrying all away with it and a people robbed thereby of their sustenance; in other words: a prince or potentate who robs the poor of their possessions is like a pouring rain which floods the fruitful fields—the separate members of the sentence would then correspond with each other after the scheme of the chiasmus. But the comparison would be faulty, for גּבר רשׁ and אין לחם fall together, and then the explanation would be idem per idem. A "sweeping rain" is one which has only that which is bad, and not that which is good in rain, for it only destroys instead of promoting the growth of the corn; and as the Arab, according to a proverb compared by Hitzig, says of an unjust sultan, that he is a stream without water, so an oppressor of the helpless is appropriately compared to a rain which floods the land and brings no bread. But then the words, "a poor man and an oppressor of the lowly," must designate one person, and in that case the Heb. words must be accentuated, גבר רשׁ ועשׁק דלים (cf. Pro 29:4). For, that the oppressor of the helpless deports himself toward the poor man like a sweeping rain which brings no bread, is a saying not intended to be here used, since this is altogether too obvious, that the poor man has nothing to hope for from such an extortioner. But the comparison would be appropriate if 3a referred to an oppressive master; for one who belongs to a master, or who is in any way subordinated to him, has before all to expect from him that which is good, as a requital for his services, and as a proof of his master's condescending sympathy. It is thus asked whether "a poor man and an oppressor of the lowly" may be two properties united in the person of one master. This is certainly possible, for he may be primarily a poor official or an upstart (Zckler), such as were the Roman proconsuls and procurators, who enriched themselves by impoverishing their provinces (cf. lxx Pro 28:15); or a hereditary proprietor, who seeks to regain what he has lost by extorting it from his relatives and workmen. But רשׁ (poor) is not sufficient to give this definite feature to the figure of the master; and what does this feature in the figure of the master at all mean? What the comparison 3b says is appropriate to any oppressive ruler, and one does not think of an oppressor of the poor as himself poor; he may find himself in the midst of shattered possessions, but he is not poor; much rather the oppressor and the poor are, as e.g., at Pro 29:13, contrasted with each other. Therefore we hold, with Hitzig, that רשׁ of the text is to be read rosh, whether we have to change it into ראשׁ, or to suppose that the Jewish transcriber has here for once slipped into the Phoenician writing of the word; we do not interpret, with Hitzig, גּבר ראשׁ in the sense of ἄνθρωπος δυνάστης, Sir. 8:1, but explain: a man (or master = גּביר) is the head (cf. e.g., Jdg 11:8), and oppresses the helpless. This rendering is probable, because גּבר רשׁ, a poor man, is a combination of words without a parallel; the Book of Proverbs does not once use the expression אישׁ רשׁ, but always simply רשׁ (e.g., Pro 28:6; Pro 29:13); and גּבר is compatible with חכם and the like, but not with רשׁ. If we stumble at the isolated position of ראשׁ, we should consider that it is in a certain measure covered by דלים; for one has to think of the גבר, who is the ראשׁ, also as the ראשׁ of these דלים, as one placed in a high station who numbers poor people among his subordinates. The lxx translates ἀνδρεῖος ἐν ἀσεβείαις as if the words of the text were גּבּור רשׁע (cf. the interchange of גּבר and גּבּור in both texts of Psa 18:26), but what the lxx read must have been גּבּור להרשׁיע (Isa 5:22); and what can גּבּור here mean? The statement here made refers to the ruinous conduct of a גּבר, a man of standing, or גּביר, a high lord, a "wicked ruler," Pro 28:15. On the contrary, what kind of rain the rule of an ideal governor is compared to, Psa 72:1-8 tells.


  Prov 28:4


  4 They who forsake the law praise the godless;


  But they who keep the law become angry with them, viz. the godless, for רשׁע is to be thought of collectively, as at Pro 28:1. They who praise the godless turn away from the revealed word of God (Psa 73:11-15); those, on the contrary, who are true to God's word (Pro 28:18) are aroused against them (vid., regarding גרה, Pro 15:18), they are deeply moved by their conduct, they cannot remain silent and let their wickedness go unpunished; התגּרה is zeal (excitement) always expressing itself, passing over into actions (syn. התעורר, Job 17:8).


  Prov 28:5


  A similar antithetic distich:


  Wicked men understand not what is right;


  But they who seek Jahve understand all.


  Regarding the gen. expression אנשׁי־רע, vid., under Pro 2:14. He who makes wickedness his element, falls into the confusion of the moral conception; but he whose end is the one living God, gains from that, in every situation of life, even amid the greatest difficulties, the knowledge of that which is morally right. Similarly the Apostle John (Jo1 2:20): "ye have an unction from the Holy One, and ye know all things" (οἴδατε πάντα): i.e., ye need to seek that knowledge which ye require, and which ye long after, not without yourselves, but in the new divine foundation of your personal life; from thence all that ye need for the growth of your spiritual life, and for the turning away from you of hostile influences, will come into your consciences. It is a potential knowledge, all-comprehensive in its character, and obviously a human relative knowledge, that is here meant.


  Prov 28:6


  What is stated in this proverb is a conclusion from the preceding, with which it is also externally connected, for רשׁ (= ראשׁ), רשׁע, רע, and now רשׁ, follow each other:


  Better a poor man who walketh in his innocence,


  Than a double-going deceiver who is rich thereby.


  A variation of Pro 19:1. Stainlessness, integritas vitae, as a consequence of unreserved devotion to God, gives to a man with poverty a higher worth and nobility than riches connected with falsehood which "halts between two opinions" (Kg1 18:21), and appears to go one way, while in reality it goes another. The two ways דּדכים (cf. Sir. 2:12, οὐαί ἁμαρτωλῷ ... ἐπιβαίνοντι ἐπὶ δύο τρίβους) are, as Pro 28:18, not ways going aside to the right or to the left of the right way, but the evil way which the deceiver truly walks in, and the good way which he pretends to walk in (Fleischer); the two ways of action placed over against one another, by one of which he masks the other.


  Prov 28:7


  7 He who keepeth instruction is a wise son;


  But he that is a companion of profligates bringeth his father into shame.


  We have translated תורה at Pro 28:4 by "law;" here it includes the father's instruction regarding the right way of life. נוצר תּורה, according to the nearest lying syntax, has to be taken as pred. זוללים are such as squander their means and destroy their health, vid., under Pro 23:20. רעה signifies, as frequently from the idea of (cf. Pro 29:3) pasturing, or properly of tending, to take care of, and to have fellowship with. יכלים shall put to shame denotes both that he himself does disgrace to him, and that he brings disgrace to him on the part of others.


  Prov 28:8


  This verse continues a series of proverbs (commencing in Pro 28:7) beginning with a participle:


  He who increaseth his wealth by interest and usury,


  Gathereth it for one who is benevolent toward the lowly.


  Wealth increased by covetous plundering of a neighbour does not remain with him who has scraped it together in so relentless a manner, and without considering his own advantage; but it goes finally into the possession of one who is merciful towards the poor, and thus it is bestowed in a manner that is pleasing to God (cf. Pro 13:22; Job 22:16.). The Kerı̂, which drops the second ב, appears to wish to mitigate the sharpness of the distinction of the second idea supposed in its repetition. But Lev 25:35-37, where an Israelite is forbidden to take usury and interest from his brother, the two are distinguished; and Fleischer rightly remarks that there נשׁך means usury or interest taken in money, and תרבית usury or interest taken in kind; i.e., of that which one has received in loan, such as grain, or oil, etc., he gives back more than he has received. In other words: נשׁך is the name of the interest for the capital that is lent, and מרבּית, or, as it is here called תרבית, the more, the addition thereto, the increase (Luther: ubersatz). This meaning of gain by means of lending on interest remains in נשׁך; but תרבית, according to the later usus loq., signifies gain by means of commerce, thus business-profit, vid., Baba Meza, v. 1. Instead of יקבּצנּוּ, more recent texts have the Kal


  יקבּצנּוּ. לחונן also is, as Pro 14:31; Pro 19:17, part. Kal, not inf. Poel: ad largiendum pauperibus (Merc., Ewald, Bertheau), for there the person of him who presents the gift is undefined; but just this, that it is another and better-disposed, for whom, without having it in view, the collector gathers his stores, is the very point of the thought.


  Prov 28:9


  9 He who turneth away his ear not to hear of the law,


  Even his prayer is an abomination.


  Cf. Pro 15:8 and the argument Sa1 15:22. Not only the evil which such an one does, but also the apparent good is an abomination, an abomination to God, and eo ipso also in itself: morally hollow and corrupt; for it is not truth and sincerity, for the whole soul, the whole will of the suppliant, is not present: he is not that for which he gives himself out in his prayer, and does not earnestly seek that which he presents and expresses a wish for in prayer.


  Prov 28:10


  A tristich beginning with a participle:


  He who misleads the upright into an evil way,


  He shall fall into his own pit;


  But the innocent shall inherit that which is good.


  In the first case, Pro 26:27 is fulfilled: the deceiver who leads astray falls himself into the destruction which he prepared for others, whether he misleads them into sin, and thus mediately prepares destruction for them, or that he does this immediately by enticing them into this or that danger; for בּדרך רע may be understood of the way of wicked conduct, as well as of the experience of evil, of being betrayed, robbed, or even murdered. That those who are misled are called ישׁרים, explains itself in the latter case: that they are such as he ought to show respect towards, and such as deserved better treatment, heightens the measure of his guilt. If we understand being morally led astray, yet may we not with Hitzig here find the "theory" which removes the punishment from the just and lays it on the wicked. The clause Pro 11:8 is not here applicable. The first pages of the Scripture teach that the deceiver does not by any means escape punishment; but certainly the deceiver of the upright does not gain his object, for his diabolical joy at the destruction of such an one is vain, because God again helps him with the right way, but casts the deceiver so much the deeper down. As the idea of דרך רע has a twofold direction, so the connections of the words may be genitival (via mali) as well as adjectival (via mala). בּשׁחוּתו is not incorrectly written for בּשׁוּחתו, for שׁחית occurs (only here) with שׁחוּת as its warrant both from שׁחה, to bend, to sink; cf. לזוּת under Pro 4:24. In line third, opposite to "he who misleads," stand "the innocent" (pious), who, far from seeking to entice others into the evil way and bring them to ruin, are unreservedly and honestly devoted to God and to that which is good; these shall inherit good (cf. Pro 3:35); even the consciousness of having made no man unhappy makes them happy; but even in their external relations there falls to them the possession of all good, which is the divinely ordained reward of the good.


  Prov 28:11


  11 A rich man deems himself wise;


  But a poor man that hath understanding searcheth him out, or, as we have translated, Pro 18:17, goes to the bottom of him, whereby is probably thought of the case that he seeks to use him as a means to an ignoble end. The rich man appears in his own eyes to be a wise man, i.e., in his self-delusion he thinks that he is so; but if he has anything to do with a poor man who has intelligence, then he is seen through by him. Wisdom is a gift not depending on any earthly possession.


  Prov 28:12


  We take Pro 28:12-20 together. A proverb regarding riches closes this group, as also the foregoing is closed, and its commencement is related in form and in its contents to Pro 28:2 :


  12 When righteous men triumph, the glory is great;


  And when the godless rise, the people are searched for.


  The first line of this distich is parallel with Pro 29:2; cf. Pro 11:10, Pro 11:11 : when the righteous rejoice, viz., as conquerors (cf. e.g., Psa 60:8), who have the upper hand, then תּפארת, bright prosperity, is increased; or as Fleischer, by comparison of the Arab. yawm alazynt (day of ornament = festival day), explains: so is there much festival adornment, i.e., one puts on festival clothes, signum pro re signata: thus all appears festal and joyous, for prosperity and happiness then show themselves forth. רבּה is adj. and pred. of the substantival clause; Hitzig regards it as the attribute: "then is there great glory;" this supposition is possible (vid., Pro 7:26, and under Psa 89:51), but here it is purely arbitrary. 28a is parallel with 12b: "if the godless arise, attain to power and prominence, these men are spied out, i.e., as we say, after Zep 1:12, they are searched for as with lamps. יחפּשׂ אדם is to be understood after Obadiah, Oba 1:6, cf. Pro 2:4 : men are searched out, i.e., are plundered (in which sense Heidenheim regards חפשׂ as here a transposition from חשׂף), or, with reference to the secret police of despotism: they are subjected to espionage. But a better gloss is יסּתר אדם 28a: the people let themselves be sought for, they keep themselves concealed in the inside of their houses, they venture not out into the streets and public places (Fleischer), for mistrust and suspicion oppress them all; one regards his person and property nowhere safer than within the four walls of his house; the lively, noisy, variegated life which elsewhere rules without, is as if it were dead.


  Prov 28:13


  13 He that denieth his sin shall not prosper;


  But he that acknowledgeth and forsaketh it shall obtain mercy.


  Thus is this proverb translated by Luther, and thus it lives in the mouth of the Christian people. He who falsely disowns, or with self-deception excuses, if he does not altogether justify his sins, which are discernible as פּשׁעים, has no success; he remains, after Psa 32:1-11, in his conscience and life burdened with a secret ban; but he who acknowledges (the lxx has ἐξηγούμενος instead of ἐξομολογούμενος, as it ought to be) and forsakes (for the remissio does not follow the confessio, if there is not the accompaniment of nova obedientia) will find mercy (ירחם, as Hos 14:4). In close connection therewith stands the thought that man has to work out his salvation "with fear and trembling" (Phi 2:12).


  Prov 28:14


  14 Well is it with the man who feareth always;


  But he that is stiff-necked shall fall into mischief.


  The Piel פּחד occurs elsewhere only at Isa 51:13, where it is used of the fear and dread of men; here it denotes the anxious concern with which one has to guard against the danger of evil coming upon his soul. Aben Ezra makes God the object; but rather we are to regard sin as the object, for while the truly pious is one that "fears God," he is at the same time one that "feareth evil." The antithesis extends beyond the nearest lying contrast of fleshly security; this is at the same time more or less one who hardens or steels his heart (מקשׁה לבּו), viz., against the word of God, against the sons of God in his heart, and against the affectionate concern of others about his soul, and as such rushes on to his own destruction (יפּול בּרעה, as at Pro 17:20).


  Prov 28:15


  This general ethical proverb is now followed by one concerning the king:


  15 A roaring lion and a ravening bear


  Is a foolish ruler over a poor people,


  i.e., a people without riches and possessions, without lasting sources of help—a people brought low by the events of war and by calamities. To such a people a tyrant is a twofold terror, like a ravenous monster. The lxx translate מושׁל רשׁע by ὃς τυραννεῖ πτωχὸς ὤν, as if רשׁ had been transferred to this place from Pro 28:3. But their translation of רשׁע, Pro 29:7, wavers between ἀσεβής and πτωχός, and of the bear they make a wolf זאב, dialectical דּיב. שׁוקק designates a bear as lingering about, running hither and thither, impelled by extreme hunger (Venet. ἐπιοῦσα), from שׁקק = שׁוּק, to drive, which is said of nimble running, as well as of urging impulses (cf. under Gen 3:16), viz., hunger.


  Prov 28:16


  Another proverb of the king:


  O prince devoid of understanding and rich in oppression!


  He that hateth unrighteous gain continueth long.


  The old interpreters from the lxx interpret מעשׁקּות רבו as pred. (as also Fleischer: princeps qui intelligentiae habet parum idem oppressionis exercet multum); but why did not the author use the word הוּא or והוּא instead of this ambiguous inconvenient ו? Hitzig regards the first term as a nominative absolute, which does not assume a suffix in the second line. But examples such as 27a, Pro 27:7, are altogether of a different sort; there occurs a reference that is in reality latent, and only finds not expression; the clause following the nominative is related to it as its natural predicate, but here 15b is an independent clause standing outside of any syntactical relation to 15a. Heidenheim has acknowledged that here there lies before us a proverb not in the form of a mere declaration, but of a warning address, and thus also it is understood by Ewald, Bertheau, Elster, and Zckler. The accentuation seems to proceed on the same supposition. It is the only passage in the Book of Proverbs where נגיד, of the supreme ruler of the people, and where the plur. תּבוּנות, occur; it is not therefore at all strange if the proverb also has something strange in its formation. Often enough, proverbs are in the form of an address to a son, and generally to their reader; why not also one at least to the king? It is a proverb as when I say: Oh thou reckless, merry fellow! he who laughs much will sometimes weep long. Thus here the address is directed to the prince who is devoid of all wisdom and intelligence, which are necessary for a prince; but on this account the more earnest in exhortation to say to him that only one who hates defrauding the people attains an old age; thus that a prince who plunders the people wantonly shortens his life as a man, and his position as a ruler (cf. שׁניהם, Pro 24:22). The Kerı̂ שׂנא has the tone thrown back on the penult., as the Chethı̂b שׂנאי would also have it, cf. למצאי, Pro 8:9. The relation of a plur. subj. to a sing. pred. is as at Pro 27:16. Regarding בּצע, vid., under Pro 1:19. A confirmation of this proverb directing itself to princes if found in Jer 22:13-19, the woe pronounced upon Jehoiakim. And a glance at the woe pronounced in Hab 2:12, shows how easily Pro 28:17 presents itself in connection.


  Prov 28:17


  17 A man burdened with the guilt of blood upon his soul


  Fleeth to the pit; let no one detain him.


  Luther translates: "A man that doeth violence to the blood of any one," as if he had read the word עשׁק. Lwenstein persuades himself that עשׁק may mean "having oppressed," and for this refers to לבוּשׁ, having clothed, in the Mishna נשׁוּי, רבוּב, Lat. coenatus, juratus; but none of all these cases are of the same nature, for always the conduct designated is interpreted as a suffering of that which is done, e.g., the drawing on, as a being clothed; the riding, as a being ridden, etc. Of עשׁק, in the sense of the oppression of another, there is no such part. pass. as throws the action as a condition back upon the subject. This is valid also against Aben Ezra, who supposes that עשׁק means oppressing after the forms אנוּר, שׁדוּד, שׁכוּן, for of שׁכוּן, settled = dwelling, that which has just been said is true; that אנוּר is equivalent to אגר, cf. regarding it under Pro 30:1, and that שׁדוּד, Psa 137:8, is equivalent to שׁדד, is not true. Kimchi adds, under the name of his father (Joseph Kimchi), also שׁחוּט, Jer 9:7 = שׁוחט; but that "slaughtered" can be equivalent to slaughtering is impossible. Some MSS have the word עשׂק, which is not inadmissible, but not in the sense of "accused" (Lwenstein), but: persecuted, exposed to war; for עשׁק signifies to treat hostilely, and post-bibl. generally to aspire after or pursue anything, e.g., עסוק בּדברי תורה, R. עשׂ (whence Piel contrectare, cf. Isa 23:2, according to which עשׁק appears to be an intensifying of this עשׂה). However, there is no ground for regarding עשׁק


  as not original, nor in the sense of "hard pressed;" for it is not used of avenging persecution, but: inwardly pressed, for Isa 38:14 עשׁקה also signifies the anguish of a guilty conscience. Whoever is inwardly bowed down by the blood of a man whom he has murdered, betakes himself to a ceaseless flight to escape the avenger of blood, the punishment of his guilt, and his own inward torment; he flees and finds no rest, till at last the grave (בור according to the Eastern, i.e., the Babylonian, mode of writing בּר) receives him, and death accomplishes the only possible propitiation of the murderer. The exhortation, "let no one detain him," does not mean that one should not lay hold on the fugitive; but, since תּמך בּ does not mean merely to hold fast, but to hold right, that one should not afford him any support, any refuge, any covering or security against the vengeance which pursues him; that one should not rescue him from the arm of justice, and thereby invade and disturb the public administration of justice, which rests on moral foundations; on the other side, the Book of Prov; Pro 24:11., has uttered its exhortation to save a human life whenever it is possible to do so. The proverb lying before us cannot thus mean anything else than that no one should give to the murderer, as such, any assistance; that no one should save him clandestinely, and thereby make himself a partaker of his sin. Grace cannot come into the place of justice till justice has been fully recognised. Human sympathy, human forbearance, under the false title of grace, do not stand in contrast to this justice. We must, however, render אל־יתמכו־בו not directly as an admonition against that which is immoral; it may also be a declaration of that which is impossible: only let no one support him, let no one seek to deliver him from the unrest which drives him from place to place. This is, however, in vain; he is unceasingly driven about to fulfil his lot. But the translation: nemine eum sustinente (Fleischer), is inadmissible; a mere declaration of a fact without any subjective colouring is never אל reven si g seq. fut.


  Prov 28:18


  18 He who walketh blamelessly is helped,


  And he who is perverse in a double way suddenly perisheth.


  The lxx translate תמים by δικαίως (as the accusative of manner), Aquila and Theodotion by τέλειος; but it may also be translated τέλειον or τελειότητα, as the object accus. of Pro 2:7. Instead of עקּשׁ דּרכים, Pro 28:6, there is here נעקּשׁ דּרכים, obliquely directed in a double way, or reflex bending himself. At Pro 28:6 we have interpreted the dual דּרכים rightly, thus בּאחת cannot refer back to one of these two ways; besides, דּרך as fem. is an anomaly, if not a solecism. בּאחת signifies, like the Aram. כּחרא, either all at once (for which the Mish. כּאחת, Aram. כּחרא), or once (= בּפּעם אחת), and it signifies in the passage before us, not: once, aliquando, as Nolde, with Flacius, explains, but: all at once, i.e., as Geier explains: penitus, sic ut pluribus casibus porro non sit opus. Schultens compares:


  "Procubuit moriens et humum semel ore momordit."


  Rightly Fleischer: repente totus concidet.


  Prov 28:19


  19 He who cultivateth his land is satisfied with bread,


  And he that graspeth after vanities is satisfied with poverty.


  A variation of Pro 12:11. The pred. here corresponds to its contrast. On רישׁ (here and at Pro 31:7), instead of the more frequent ראשׁ, cf. Pro 10:4.


  Prov 28:20


  To this proverb of the cultivation of the land as the sure source of support, the next following stands related, its contents being cognate:


  20 A strong, upright man is enriched with blessings;


  But he that hastens to become rich remains not unpunished.


  אישׁ אמוּנים, Pro 20:6, as well as אמוּנות 'א, denotes a man bonae fidei; but the former expression refers the description to a constancy and certainty in the relations of favour and of friendship, here to rectitude or integrity in walk and conduct; the plur. refers to the all-sidedness and the ceaselessness of the activity. בּרכות is related, as at Pro 10:6 : the idea comprehends blessings on the side of God and of man, thus benedictio rei and benedictio voti. On the contrary, he who, without being careful as to the means, is in haste to become rich, remains not only unblessed, but also is not guiltless, and thus not without punishment; also this לא ינּקה (e.g., Pro 6:29), frequently met in the Mishle, is, like ברכות, the union of two ideas, for generally the bibl. mode of conception and language comprehends in one, sin, guilt, and punishment.


  Prov 28:21


  With a proverb, in the first half of which is repeated the beginning of the second appendix, Pro 24:23, a new group commences:


  21 Respect of persons is not good;


  And for a morsel of bread a man may become a transgressor.


  Line first refers to the administration of justice, and line second—the special generalized—to social life generally. The "morsel of bread," as example of a bribe by means of which the favour of the judge is purchased, is too low a conception. Hitzig well: "even a trifle, a morsel of bread (Sa1 2:36), may, as it awakens favour and dislike within us, thus in general call forth in the will an inclination tending to draw one aside from the line of strict rectitude." Geier compares A Gellius' Noct. Att. i. 15, where Cato says of the Tribune Coelius: Frusto panis conduci potest vel ut taceat vel ut loquatur.


  Prov 28:22


  22 The man of an evil eye hasteneth after riches,


  And knoweth not that want shall come upon him.


  Hitzig renders 'אישׁ וגו the man of an evil eye as apos. of the subject; but in that case the phrase would have been אישׁ רע עין נבהל להון (cf. e.g., Pro 29:1). רע עין (Pro 23:6) is the jealous, envious, grudging, and at the same time covetous man. It is certainly possible that an envious man consumes himself in ill-humour without quietness, as Hitzig objects; but as a rule there is connected with envy a passionate endeavour to raise oneself to an equal height of prosperity with the one who is the object of envy; and this zeal, proceeding from an impure motive, makes men blind to the fact that thereby they do not advance, but rather degrade themselves, for no blessing can rest on it; discontentedness loses, with that which God has assigned to us, deservedly also that which it has. The pret. נבחל, the expression of a fact; the part. נבהל, the expression of an habitual characteristic action; the word signifies praeceps (qui praeceps fertur), with the root-idea of one who is unbridled, who is not master of himself (vid., under Psa 2:5, and above at Pro 20:21). The phrase wavers between נבהל (Kimchi, under בהל; and Norzi, after Codd. and old editions) and נבהל (thus, e.g., Cod. Jaman); only at Psa 30:8 נבהל stands unquestioned. חסר [want] is recognised by Symmachus, Syr., and Jerome. To this, as the authentic reading, cf. its ingenious rendering of Bereschith Rabba, c. 58, to Gen 23:14. The lxx reads, from 22b, that a חסיד, ἐλεήμων, will finally seize the same riches, according to which Hitzig reads חסד, disgrace, shame (cf. Pro 25:10).


  Prov 28:23


  23 He that reproveth a man who is going backwards,


  Findeth more thanks than the flatterer.


  It is impossible that aj can be the suffix of אחרי; the Talmud, Tamid 28a, refers it to God; but that it signifies: after my (Solomon's) example or precedence (Aben Ezra, Ahron b. Josef, Venet., J. H. Michaelis), is untenable—such a name given by the teacher here to himself is altogether aimless. Others translate, with Jerome: Qui corripit hominem gratiam postea inveniet apud eum magis, quam ille qui per linguae blandimenta decipit, for they partly purpose to read אחרי־כן, partly to give to 'אח the meaning of postea. אחרי, Ewald says, is a notable example of an adverb. Hitzig seeks to correct this adv. as at Neh 3:30., but where, with Keil, אחרו is to be read; at Jos 2:7, where אחרי is to be erased; and at Deu 2:30, where the traditional text is accountable. This אחרי may be formed like אזי and מתי; but if it had existed, it would not be a ἅπαξ λεγ. The accentuation also, in the passage before us, does not recognise it; but it takes אחרי and אדם together, and how otherwise than that it appears, as Ibn-Jachja in his Grammar, and Immanuel have recognised it, to be a noun terminating in aj. It is a formation, like לפני, Kg1 6:10 (cf. Olshausen's Lehrb. p. 428f.), of the same termination as שׁדּי, חגּי, and in the later Aram.-Heb. זכּי, and the like. The variant אחרי, noticed by Heidenheim, confirms it; and the distinction between different classes of men (vid., vol. i. p. 39) which prevails in the Book of Proverbs favours it. A אדם אחרי is defined, after the manner of Jeremiah (Jer 7:24): a man who is directed backwards, and not לפנים, forwards. Not the renegade—for מוכיח, opp. מחליק לשׁון, does not lead to so strong a conception—but the retrograder is thus called in German: Rcklufige one who runs backwards or Rckwendige one who turns backwards, who turns away from the good, the right, and the true, and always departs the farther away from them (Immanuel: going backwards in his nature or his moral relations). This centrifugal direction, leading to estrangement from the fear of Jahve, or, what is the same thing, from the religion of revelation, would lead to entire ruin if unreserved and fearless denunciation did not interpose and seek to restrain it; and he who speaks so truly, openly, and earnestly home to the conscience of one who is on the downward course, gains for himself thereby, on the part of him whom he has directed aright, and on the part of all who are well disposed, better thanks (and also, on the part of God, a better reward, Jam 5:19.) than he who, speaking to him, smooths his tongue to say to him who is rich, or in a high position, only that which is agreeable. Laudat adulator, sed non est verus amator. The second half of the verse consists, as often (Psa 73:8; Job 33:1; cf. Thorath Emeth, p. 51), of only two words, with Mercha Silluk.


  Prov 28:24


  24 He who robbeth his father and mother, and saith:


  It is no wrong, Is a companion of the destroyer.


  The second line is related to Pro 18:9. Instead of dominus perditionis there found, there is here אישׁ משׁחית, vir perdens (perditor); the word thus denotes a man who destroys, not from revenge, but from lust, and for the sake of the life of men, and that which is valuable for men; thus the spoiler, the incendiary, etc. Instead of אח there, here we have חבר in the same sense. He who robs his parents, i.e., takes to himself what belongs to them, and regards his doing so as no particular sin, because he will at last come to inherit it all (cf. Pro 20:21 with Pro 19:26), to to be likened to a man who allows himself in all offences against the life and property of his neighbour; for what the deed of such a son wants in external violence, it makes up in its wickedness, because it is a rude violation of the tenderest and holiest demands of duty.


  Prov 28:25


  25 The covetous stirreth up strife;


  But he that trusteth in Jahve is richly comforted.


  Line first is a variation of Pro 15:18; רחב־נפשׁ is not to be interchanged with רחב־לב, Pro 21:4. He is of a wide heart who haughtily puffs himself up, of a wide soul (cf. with Schultens הרחיב נפשׁו, of the opening up of the throat, or of revenge, Isa 5:14; Hab 2:5) who is insatiably covetous; for לב is the spiritual, and נפשׁ the natural, heart of man, according to which the widening of the heart is the overstraining of self-consciousness, and the widening of the soul the overstraining of passion. Rightly the lxx, according to its original text: ἄπληστος ἀνὴρ κινεῖ (thus with Hitzig for κρινεῖ) νείκη. Line second is a variation of Pro 16:20; Pro 29:25. Over against the insatiable is he who trusts in God (וּב טח, with Gaja to the vocal, concluding the word, for it follows a word accented on the first syllable, and beginning with a guttural; cf. יא, Pro 29:2; יףּ, Pro 29:18), that He will bestow upon him what is necessary and good for him. One thus contented is easily satisfied (compare with the word Pro 11:25; Pro 13:4, and with the matter, Pro 10:3; Pro 13:24), is externally as well as internally appeased; while that other, never contented, has no peace, and creates dispeace around him.


  Prov 28:26


  The following proverb assumes the בטח of the foregoing:


  26 He that trusteth in his own heart is a fool;


  But he that walketh in wisdom shall escape.


  From the promise in the second line, Hitzig concludes that a courageous heart is meant, but when by itself לב never bears this meaning. He who trusteth in his own heart is not merely one who is guided solely "by his own inconsiderate, defiant impulse to act" (Zckler). The proverb is directed against a false subjectivity. The heart is that fabricator of thoughts, of which, as of man by nature, nothing good can be said, Gen 6:5; Gen 8:21. But wisdom is a gift from above, and consists in the knowledge of that which is objectively true, that which is normatively godlike. הלך בּחכמה is he who so walks that he has in wisdom a secure authority, and has not then for the first time, when he requires to walk, need to consider, to reckon, to experiment. Thus walking in the way of wisdom, he escapes dangers to which one is exposed who walks in foolish confidence in his own heart and its changeful feelings, thoughts, imaginations, delusions. One who thoughtlessly boasts, who vainly dreams of victory before the time, is such a person; but confidence in one's own heart takes also a hundred other forms. Essentially similar to this proverb are the words of Jer 9:22., for the wisdom meant in 26b is there defined at Jer 9:23.


  Prov 28:27


  27 He that giveth to the poor suffereth no want;


  But he that covereth his eyes meeteth many curses.


  In the first line the pronoun לּו, referring back to the subject noun, is to be supplied, as at Pro 27:7 להּ. He who gives to the poor has no want (מחסּור), for God's blessing reimburses him richly for what he bestows. He, on the other hand, who veils (מעלּים( sl, cf. the Hithpa., Isa 58:7) his eyes so as not to see the misery which calls forth compassion, or as if he did not see the misery which has a claim on his compassion; he is (becomes) rich in curses, i.e., is laden with the curses of those whose wants he cared not for; curses which, because they are deserved, change by virtue of a divine requital (vid., Sir. 4:5f.; Tob. 4:7) into all kinds of misfortunes (opp. רב־בּרכות, 20a). מארה is constructed after the form מגרה, מקרה from ארר.


  Prov 28:28


  The following proverb resembles the beginnings Pro 28:2, Pro 28:12. The proverbs Pro 28:28; Pro 29:1-3, form a beautiful square grasp, in which the first and third, and the second and fourth, correspond to one another.


  28 When the godless rise up, men hide themselves;


  And when they perish, the righteous increase.


  Line first is a variation of 12b. Since they who hide themselves are merely called men, people, the meaning of ירבּוּ is probably not this, that the righteous then from all sides come out into the foreground (Hitzig), but that they prosper, multiply, and increase as do plants, when the worms, caterpillars, and the like are destroyed (Fleischer); Lwenstein glosses ירבּוּ by יגדלו, they become great = powerful, but that would be Elihu's style, Job 33:12, which is not in common use; the names of masters and of those in authority, רב, רבּי, רבּן, רבּנוּת, are all derived from רבב, not from רבה. The increase is to be understood of the prosperous growth (to become great = to increase, as perhaps also Gen 21:10) of the congregation of the righteous, which gains in the overthrow of the godless an accession to its numbers; cf. Pro 29:2, and especially Pro 29:16.


  Proverbs 29


  Prov 29:1


  A general ethical proverb here follows:


  A man often corrected who hardeneth his neck,


  Shall suddenly go to ruin without remedy.


  Line second = Pro 6:15. The connection אישׁ תּוכחות must make the nearest impression on a reader of the Book of Proverbs that they mean a censurer (reprehender), but which is set aside by what follows, for the genit. after אישׁ is, Pro 16:29; Pro 26:21; Pro 29:10; Pro 13:20, the designation of that which proceeds from the subject treated. And since תּוכחות, Psa 37:15; Job 23:4, denotes counter evidence, and generally rejoinders, thus in the first line a reasoner is designated who lets nothing be said to him, and nothing be shown to him, but contradicts all and every one. Thus e.g., Fleischer: vir qui correptus contradicit et cervicem obdurat. But this interpolated correptus gives involuntary testimony of this, that the nearest lying impression of the 'אישׁ תו suffers a change by מקשׁה ערף: if we read הקשׁה (לב) ערף with 'תו, the latter then designates the correptio, over against which is placed obstinate boldness (Syr., Targ., Jerome, Luther), and 'תו shows itself thus to be gen. objecti, and we have to compare the gen. connection of אישׁ, as at Pro 18:23; Pro 21:17, or rather at Kg1 20:42 and Jer 15:10. But it is unnecessary, with Hitzig, to limit 'תו to divine infliction of punishment, and after Hos 5:9; Isa 37:3, to read תוכחות [punishment], which occurs, Psa 149:7, in the sense of punishment inflicted by man.


  Besides, we must think first not of actual punishment, but of chastening, reproving words; and the man to whom are spoken the reproving words is one whose conduct merits more and more severe censure, and continually receives correction from those who are concerned for his welfare. Hitzig regards the first line as a conditional clause: "Is a man of punishment stiff-necked?".... This is syntactically impossible. Only מקשׁה ערף could have such force: a man of punishment, if he.... But why then did not the author rather write the words והוא מקשׁה ערף? Why then could not מקשׁה ערף be a co-ordinated further description of the man? Cf. e.g., Ex. 17:21. The door of penitence, to which earnest, well-meant admonition calls a man, does not always remain open. He who with stiff-necked persistence in sin and in self-delusion sets himself in opposition to all endeavours to save his soul, shall one day suddenly, and without the prospect and possibility of restoration (cf. Jer 19:11), become a wreck. Audi doctrinam si vis vitare ruinam.


  Prov 29:2


  The general ethical proverb is here followed by one that is political:


  2 When the righteous increase, the people rejoice;


  And when a godless man ruleth, the people mourn.


  Regarding 'בּרבות צדּ (Aquila rightly, ἐν τῷ πληθῦναι δικαίους), vid., at Pro 28:28. If the righteous form the majority, or are in such numbers that they are the party that give the tone, that form the predominant power among the people (Fleischer, cum incrementa capiunt justi), then the condition of the people is a happy one, and their voice joyful (Pro 11:10); if, on the contrary, a godless man or (after Pro 28:1) godless men rule, the people are made to sigh (יאנח עם, with the Gaja, according to rule). "There is reason," as Hitzig remarks, "why עם should be placed first with, and then without, the article." In the first case it denotes the people as those among whom there is such an increase of the righteous; in the second case, the article is wanting, because it is not generally used in poetry; and, besides, its absence makes the second line consist of nine syllables, like the first.


  Prov 29:3


  This political proverb is now followed by one of general ethics:


  3 A man who loveth wisdom delighteth his father;


  And he who keepeth company with harlots spendeth his substance.


  Line first is a variation of Pro 10:1. אישׁ־אהב has, according to rule, the Metheg, cf. 9a. אישׁ is man, without distinction of age, from childhood (Gen 4:1) up to ripe old age (Isa 66:13); love and dutiful relation towards father and mother never cease. Line second reminds of Pro 28:7 (cf. Pro 13:20).


  Prov 29:4


  A series of six proverb follows, beginning with a proverb of the king:


  4 A king by righteousness bringeth the land to a good condition;


  But a man of taxes bringeth it down.


  The Hiph. חעמיד signifies to make it so that a person or matter comes to stand erect and stand fast (e.g., Kg1 15:4); הרס, to tear down, is the contrary of building up and extending (Psa 28:5), cf. נהרס, opp. רוּם, of the state, Pro 11:11. By 'אישׁ תּר is meant the king, or a man of this kind; but it is questionable whether as a man of gifts, i.e., one who lets gifts be made to him (Grotius, Fleischer, Ewald, Bertheau, Zckler), or as a man of taxes, i.e., who imposes them (Midrash, Aben Ezra, Ralbag, Rosenmller, Hitzig). Both interpretations are possible, for 'תר means tax (lifting, raising = dedicating), free-will offerings, as well as gifts that are obligatory and required by the laws of nature. Since the word, in the only other place where it occurs, Eze 45:13-16, is used of the relation of the people to the prince, and denotes a legally-imposed tax, so it appears also here, in passing over from the religious sphere to the secular, to be meant of taxes, and that according to its fundamental conception of gifts, i.e., such taxes as are given on account of anything, such as the produce of the soil, manufactures, heritages. Thus also is to be understood Aquila's and Theodotion's ἀνὴρ ἀφαιρεμάτων, and the rendering also of the Venet. ἐράνων. A man on the throne, covetous of such gifts, brings the land to ruin by exacting contributions; on the contrary, a king helps the land to a good position, and an enduring prosperity, by the exercise of right, and that in appointing a well-proportioned and fit measure of taxation.


  Prov 29:5


  5 A man who flattereth his neighbour


  Spreadeth a net for his steps.


  Fleischer, as Bertheau: vir qui alterum blanditiis circumvenit; but in the על there does not lie in itself a hostile tendency, an intention to do injury; it interchanges with אל, Psa 36:3, and what is expressed in line second happens also, without any intention on the part of the flatterer: the web of the flatterer before the eyes of a neighbour becomes, if he is caught thereby, a net for him in which he is entangled to his own destruction (Hitzig). החליק signifies also, without any external object, Pro 28:23; Pro 2:16, as internally transitive: to utter that which is smooth, i.e., flattering. פּעמיו is, as Psa 57:7 = רגליו, for which it is the usual Phoenician word.


  Prov 29:6


  6 In the transgression of the wicked man lies a snare;


  But the righteous rejoiceth jubelt and is glad.


  Thus the first line is to be translated according to the sequence of the accents, Mahpach, Munach, Munach, Athnach, for the second Munach is the transformation of Dechi; אישׁ רע thus, like אנשׁי־רע, Pro 28:5, go together, although the connection is not, like this, genitival, but adjectival. But there is also this sequence of the accents, Munach, Dechi, Munach, Athnach, which separates רע and אישׁ. According to this, Ewald translates: "in the transgression of one lies an evil snare;" but in that case the word ought to have been מוקשׁ רע, as at Pro 12:13; for although the numeral רבים sometimes precedes its substantive, yet no other adjective ever does; passages such as Isa 28:21 and Isa 10:30 do not show the possibility of this position of the words. In this sequence of accents the explanation must be: in the wickedness of a man is the evil of a snare, i.e., evil is the snare laid therein (Bttcher); but a reason why the author did not write מוקשׁ רע would also not be seen there, and thus we must abide by the accentuation אישׁ רע. The righteous also may fall, yet he is again raised by means of repentance and pardon; but in the wickedness of a bad man lies a snare into which having once fallen, he cannot again release himself from it, Pro 24:16. In the second line, the form ירוּן, for ירן, is defended by the same metaplastic forms as ישׁוּד, Psa 91:6; ירוּץ, Isa 42:4; and also that the order of the words is not ישׂמח ורנּן (lxx ἐν χαρᾷ καὶ ἐν εὐθροσύνῃ; Luther: frewet sich und hat wonne [rejoices and has pleasure]), is supported by the same sequence of ideas, Zac 2:1-13 :14, cf. Jer 31:7 : the Jubeln is the momentary outburst of gladness; the Freude gladness, however, is a continuous feeling of happiness. To the question as to what the righteous rejoiceth over [jubelt] and is glad [greuet] because of, the answer is not: because of his happy release from danger (Zckler), but: because of the prosperity which his virtue procures for him (Fleischer). But the contrast between the first and second lines is not clear and strong. One misses the expression of the object or ground of the joy. Cocceius introduces into the second line a si lapsus fuerit. Schultens translates, justus vel succumbens triumphabit, after the Arab. rân f. o., which, however, does not mean succumbere, but subigere (vid., under Psa 78:65). Hitzig compares Arab. raym f. i., discedere, relinquere, and translates: "but the righteous passeth through and rejoiceth." Bttcher is inclined to read יראה ושׂמח, he sees it (what?) and rejoiceth. All these devices, however, stand in the background compared with Pinsker's proposal (Babylon.-Heb. Punktationssystem, p. 156):


  "On the footsteps of the wicked man lie snares,


  But the righteous runneth and is glad,"


  i.e., he runneth joyfully (like the sun, Psa 19:6) on the divinely-appointed way (Psa 119:132), on which he knows himself threatened by no danger. The change of בפשׁע into בפשׂע has Pro 12:13 against it; but ירוץ may be regarded, after Pro 4:12, cf. Pro 18:10, as the original from which ירון is corrupted.


  Prov 29:7


  7 The righteous knoweth the cause of the poor,


  But the godless understandeth no knowledge.


  The righteous knoweth and recogniseth the righteous claims of people of low estate, i.e., what is due to them as men, and in particular cases; but the godless has no knowledge from which such recognition may go forth (cf. as to the expression, Pro 19:25). The proverb begins like Pro 12:10, which commends the just man's compassion to his cattle; this commends his sympathy with those who are often treated as cattle, and worse even than cattle. The lxx translates 7b twice: the second time reading רשׁ instead of רשׁע, it makes nonsense of it.


  Prov 29:8


  8 Men of derision set the city in an uproar,


  But wise men allay anger.


  Isa. 28 shows what we are to understand by אנשׁי לצון: men to whom nothing is holy, and who despise all authority. The Hiphil יפיחוּ does not signify irretiunt, from פּחח (Venet. παγιδιοῦσι, after Kimchi, Aben Ezra, and others), but sufflant, from פוח (Rashi: ילהיבו): they stir up or excite the city, i.e., its inhabitants, so that they begin to burn as with flames, i.e., by the dissolution of the bonds of mutual respect and of piety, by the letting loose of passion, they disturb the peace and excite the classes of the community and individuals against each other; but the wise bring it about that the breathings of anger that has broken forth, or is in the act of breaking forth, are allayed. The anger is not that of God, as it is rendered by Jerome and Luther, and as יפיחו freely translated might mean. The Aram. err in regard to יפיחו in passages such as Pro 6:19.


  Prov 29:9


  9 If a wise man has to contend with a fool,


  He the fool rageth and laugheth, and hath no rest.


  Among the old translators, Jerome and Luther take the "wise man" as subject even of the second line, and that in all its three members: vir sapiens si cum stulto contenderit, sive irascatur sive reideat, non inveniet requiem. Thus Schultens, C. B. Michaelis, Umbreit, Ewald, Elster, and also Fleischer: "The doubled Vav is correlative, as at Exo 21:16; Lev 5:3, and expresses the perfect sameness in respect of the effect, here of the want of effect. If the wise man, when he disputes with a fool, becomes angry, or jests, he will have no rest, i.e., he will never bring it to pass that the fool shall cease to reply; he yields the right to him, and thus makes it possible for him to end the strife." But the angry passion, and the bursts of laughter alternating therewith, are not appropriate to the wise man affirming his right; and since, after Ecc 9:17, the words of the wise are heard בּנחח, the ואין נחת [and there is no rest] will cause us to think of the fool as the logical subject. So far correctly, but in other respects inappropriately, the lxx ἀνὴρ σοφὸς κρινεῖ ἔθνη (after the expression עם, i.e., עם, instead of את), ἀνὴρ δὲ φαῦλος (which אישׁ אויל does not mean) ὀργιζόμενος καταγελᾶται καὶ οὐ καταπτήσσει (as if the words were ולא יחת).


  The syntactical relation would be simpler if נשׁפּט in 9a were vocalized as a hypothetical perfect. But we read for it the past נשׁפּט. Ewald designates 9a as a conditional clause, and Hitzig remarks that the Lat. viro sapiente disceptante cum stulto corresponds therewith. It marks, like Sa1 2:13; Job 1:16, the situation from which there is a departure then with perf. consec.: if a wise man in the right is in contact with a fool, he starts up, and laughs, and keeps not quiet (supply לּו as at Pro 28:27), or (without לו): there is no keeping quiet, there is no rest. The figure is in accordance with experience. If a wise man has any controversy with a fool, which is to be decided by reasonable and moral arguments, then he becomes boisterous and laughs, and shows himself incapable of quietly listening to his opponent, and of appreciating his arguments.


  Prov 29:10


  We now group together Pro 29:10-14. Of these, Pro 29:10 and Pro 29:11 are alike in respect of the tense used; Pro 29:12-14 have in common the pronoun pointing back to the first member.


  10 Men of blood hate the guiltless


  And the upright; they attempt the life of such


  The nearest lying translation of the second line would certainly be: the upright seek his soul (that of the guiltless). In accordance with the contrasted ישׂנאו, the Aram. understand the seeking of earnest benevolent seeking, but disregarding the נפשׁ in לנפשׁו;


  Symmachus (ἐπιζητήσουσι), Jerome (quaerunt), and Luther thus also understand the sentence; and Rashi remarks that the phrase is here לשׁון חבּה, for he rests; but mistrusting himself, refers to Sa1 21:1-15 :23. Ahron b. Josef glosses: to enter into friendship with him. Thus, on account of the contrast, most moderns, interpreting the phrase sensu bono, also Fleischer: probi autem vitam ejus conservare student. The thought is, as Pro 12:6 shows, correct; but the usus loq. protests against this rendering, which can rest only on Psa 142:5, where, however, the poet does not say אין דּורשׁ נפשׁי, but, as here also the usus loq. requires, לנפשׁי. There are only three possible explanations which Aben Ezra enumerates: (1) they seek his, the bloody man's, soul, i.e., they attempt his life, to take vengeance against him, according to the meaning of the expressions as generally elsewhere, used, e.g., at Psa 63:10; (2) they revenge his, the guiltless man's, life (lxx ἐκζητήσουσιν), which has fallen a victim, after the meaning in which elsewhere only בּקּשׁ דּם and דּרשׁ נפשׁ, Gen 9:5, occur. This second meaning also is thus not in accordance with the usage of the words, and against both meanings it is to be said that it is not in the spirit of the Book of Proverbs to think of the ישׁרים [the upright, righteous] as executors of the sentences of the penal judicature. There thus remains the interpretation (3): the upright—they (the bloody men) seek the soul of such an one. The transition from the plur. to the sing. is individualizing, and thus the arrangement of the words is like Gen 47:21 : "And the people (as regards them), he removed them to the cities," Gesen. 145. 2. This last explanation recommends itself by the consideration that תם and ישׁרים are cognate as to the ideas they represents-let one call to mind the common expression תּם וישׁר [perfect and upright, e.g., Job 1:1; Job 2:3],—that the same persons are meant thereby, and it is rendered necessary by this, that the thought, "bloody men hate the guiltless," is incomplete; for the same thing may also be said of the godless in general. One expects to hear that just against the guiltless, i.e., men walking in their innocence, the bloody-mindedness of such men is specially directed, and 10b says the same thing; this second clause first brings the contrast to the point aimed at. Lutz is right in seeking to confute Hitzig, but he does so on striking grounds.


  Prov 29:11


  11 All his wrath the fool poureth out;


  But the wise man husheth it up in the background.


  That רוּחו is not meant here of his spirit (Luther) in the sense of quaecunque in mente habet (thus e.g., Fleischer) the contrast shows, for ישׁבּחנּה does not signify cohibet, for which יחשׁכנּה (lxx ταμιεύεται) would be the proper word: רוּח thus is not here used of passionate emotion, such as at Pro 16:31; Isa 25:4; Isa 33:11. שׁבּח is not here equivalent to Arab. sabbah, αἰνεῖν (Imman., Venet., and Heidenheim), which does not supply an admissible sense, but is equivalent to Arab. sabbakh, to quiet (Ahron b. Josef: קטפיאון = καταπαύειν), the former going back to the root-idea of extending (amplificare), the latter to that of going to a distance, putting away: sabbakh, procul recessit, distitit, hence שׁבּח, Psa 89:10, and here properly to drive off into the background, synon. השׁיב (Fleischer). But בּאחור (only here with ב) is ambiguous. One might with Rashi explain: but the wise man finally, or afterwards (Symmachus, ἐπ ̓ ἐσχάτων; Venet. κατόπιν = κατόπισθε), appeaseth the anger which the fool lets loose; i.e., if the latter gives vent to his anger, the former appeases, subdues, mitigates it (cf. בּאחרנה, לאחור, Isa 42:23). But it lies still nearer to refer the antithesis to the anger of the wise man himself; he does not give to it unbridled course, but husheth it in the background, viz., in his heart. Thus Syr. and Targ. reading בּרעינא, the former, besides יחשּׁבנּה (reputat eam), so also Aben Ezra: in the heart as the background of the organ of speech. Others explain: in the background, afterward, retrorsum, e.g., Nolde, but to which compescit would be more appropriate than sedat. Hitzig's objection, that in other cases the expression would be בּקרבּו, is answered by this, that with באחור the idea of pressing back (of אחוּר) is connected. The order of the words also is in favour of the meaning in recessu (cordis). Irae dilatio mentis pacatio (according to an old proverb).


  Prov 29:12


  12 A ruler who listens to deceitful words,


  All his servants are godless.


  They are so because they deceive him, and they become so; for instead of saying the truth which the ruler does not wish to hear, they seek to gain his favour by deceitful flatteries, misrepresentations, exaggerations, falsehoods. Audita rex quae praecipit lex. He does not do this, as the saying is, sicut rex ita grex (Sir. 10:2), in the sense of this proverb of Solomon.


  Prov 29:13


  13 The poor man and the usurer meet together -


  Jahve lighteneth the eyes of both.


  A variation of Pro 22:2, according to which the proverb is to be understood in both of its parts. That אישׁ תּככים is the contrast of רשׁ, is rightly supposed in Temura 16b; but Rashi, who brings out here a man of moderate learning, and Saadia, a man of a moderate condition (thus also the Targ. גּברא מצעיא, after Buxtorf, homo mediocris fortunae), err by connecting the word with תּוך. The lxx δανειστοῦ καὶ χρεωφειλέτου (ἀλλήλοις συνελθόντων), which would be more correct inverted, for אישׁ תככים is a man who makes oppressive taxes, high previous payments of interest; the verbal stem תּכך, Arab. tak, is a secondary to R. wak, which has the meanings of pressing together, and pressing firm (whence also the middle is named; cf. Arab. samym âlaklab, the solid = the middle point of the heart). תּך, with the plur. תככים, scarcely in itself denotes interest, τόκος; the designation אישׁ תככים includes in it a sensible reproach (Syr. afflictor), and a rentier cannot be so called (Hitzig). Luther: Reiche [rich men], with the marginal note: "who can practise usury as they then generally all do?" Therefore Lwenstein understands the second line after Sa1 2:7 : God enlighteneth their eyes by raising the lowly and humbling the proud. But this line, after Pro 22:2, only means that the poor as well as the rich owe the light of life (Psa 13:4) to God, the creator and ruler of all things—a fact which has also its moral side: both are conditioned by Him, stand under His control, and have to give to Him an account; or otherwise rendered: God maketh His sun to rise on the low and the high, the evil and the good (cf. Mat 5:45)—an all-embracing love full of typical moral motive.


  Prov 29:14


  14 A king who judgeth the poor with truth,


  His throne shall stand for ever.


  בּאמת, as at Isa 16:5 (synon. באמונה, במישׁרים, במישׁור), is equivalent to fidelity to duty, or a complete, full accomplishment of his duty as a ruler with reference to the dispensing of justice; in other words: after the norm of actual fact, and of the law, and of his duty proceeding from both together. מלך has in Codd., e.g., Jaman., and in the Venetian 1517, 21, rightly Rebia. In that which follows, שׁופט באמת are more closely related than באמת דלים, for of two conjunctives standing together the first always connects more than the second. מלך שׁופט באמת דלים is the truest representation of the logical grammatical relation. To 14b compare the proverb of the king, Pro 16:12; Pro 25:5.


  Prov 29:15


  A proverb with שׁבט, Pro 29:15, is placed next to one with שׁופט, but it begins a group of proverbs regarding discipline in the house and among the people:


  15 The rod and reproof give wisdom;


  But an undisciplined son is a shame to his mother.


  With שׁבט [a rod], which Pro 22:15 also commends as salutary, תּוכחת refers to discipline by means of words, which must accompany bodily discipline, and without them is also necessary; the construction of the first line follows in number and gender the scheme Pro 27:9, Zac 7:7; Ewald, 339c. In the second line the mother is named, whose tender love often degenerates into a fond indulgence; such a darling, such a mother's son, becomes a disgrace to his mother. Our "ausgelassen," by which Hitzig translates משׁלּח, is used of joyfulness unbridled and without self-restraint, and is in the passage before us too feeble a word; שׁלּח is used of animals pasturing at liberty, wandering in freedom (Job 39:5; Isa 16:2); נער משׁלח is accordingly a child who is kept in by no restraint and no punishment, one left to himself, and thus undisciplined (Luther, Gesenius, Fleischer, and others).


  Prov 29:16


  16 When the godless increase, wickedness increaseth;


  But the righteous shall see their fall.


  The lxx translation is not bad: πολλῶν ὄντων ἀσεβῶν πολλαὶ γίνονται ἁμαρτίαι (vid., regarding רבה, Pro 29:2, Pro 28:28); but in the main it is only a Binsenwahrheit, as they say in Swabia, i.e., a trivial saying. The proverb means, that if among a people the party of the godless increases in number, and at the same time in power, wickedness, i.e., a falling away into sins of thought and conduct, and therewith wickedness, prevails. When irreligion and the destruction of morals thus increase, the righteous are troubled; but the conduct of the godless carries the judgment in itself, and the righteous shall with joy perceive, in the righteous retribution of God, that the godless man will be cast down from his power and influence. This proverb is like a motto to Psa 12:1-8.


  Prov 29:17


  17 Correct thy son, and he will give thee delight,


  And afford pleasure to thy soul.


  The lxx well translates ויניחך by καὶ ἀναπαύσει σε; הניח denotes rest properly, a breathing again, ἀνάψυξις; and then, with an obliteration of the idea of restraint so far, generally (like the Arab. araḥ, compared by Fleischer) to afford pleasure or delight. The post.-bibl. language uses for this the words נחת רוּח, and says of the pious that he makes נחת רוח to his Creator, Berachoth 17a; and of God, that He grants the same to them that fear Him, Berach. 29b; in the morning prayer of the heavenly spirits, that they hallow their Creator בנחת רוח (with inward delight). Write with Codd. (also Jaman.) and older editions ויניחך, not ויניחךּ; for, except in verbs 'ה'ל, the suffix of this Hiphil form is not dageshed, e.g., אמיתך, Kg1 2:26; cf. also Kg1 22:16 and Psa 50:8. מעדנּים the lxx understands, after Sa2 1:24 (עם־עדנים, μετὰ κόσμου), also here, of ornament; but the word signifies dainty dishes—here, high spiritual enjoyment. As in Pro 29:15 and Pro 29:16 a transition was made from the house to the people, so there now follows the proverb of the discipline of children, a proverb of the education of the people:


  Prov 29:18


  18 Without a revelation a people becomes ungovernable;


  But he that keepeth the law, happy is he.


  Regarding the importance of this proverb for estimating the relation of the Chokma to prophecy, vid., vol. i. p. 41. חזון is, according to the sense, equivalent to נבוּאה, the prophetic revelation in itself, and as the contents of that which is proclaimed. Without spiritual preaching, proceeding from spiritual experience, a people is unrestrained (יפּרע, vid., regarding the punctuation at Pro 28:25, and regarding the fundamental meaning, at Pro 1:25); it becomes פּרע, disorderly, Exo 32:25; wild und wst, as Luther translates. But in the second line, according to the unity of the antithesis, the words are spoken of the people, not of individuals. It is therefore not to be explained, with Hitzig: but whoever, in such a time, nevertheless holds to the law, it is well with him! Without doubt this proverb was coined at a time when the preaching of the prophets was in vogue; and therefore this, "but whoever, notwithstanding," is untenable; such a thought at that time could not at all arise; and besides this, תורה is in the Book of Proverbs a moveable conception, which is covered at least by the law in contradistinction to prophecy. Tôra denotes divine teaching, the word of God; whether that of the Sinaitic or that of the prophetic law (Ch2 15:3, cf. e.g., Isa 1:10). While, on the one hand, a people is in a dissolute condition when the voice of the preacher, speaking from divine revelation, and enlightening their actions and sufferings by God's word, is silent amongst them (Psa 74:9, cf. Amo 8:12); on the other hand, that same people are to be praised as happy when they show due reverence and fidelity to the word of God, both as written and as preached. That the word of God is preached among a people belongs to their condition of life; and they are only truly happy when they earnestly and willingly subordinate themselves to the word of God which they possess and have the opportunity of hearing. אשׁרהוּ (defective for אשׁריהוּ) is the older, and here the poetic kindred form to אשׁריו, Pro 14:21; Pro 16:20.


  Prov 29:19


  From the discipline of the people this series of proverbs again returns to the discipline of home:


  19 With words a servant will not let himself be bettered;


  For he understandeth them, but conformeth not thereto.


  The Niph. נוסר becomes a so-called tolerative, for it connects with the idea of happening that of reaching its object: to become truly bettered (taught in wisdom, corrected), and thus to let himself be bettered. With mere words this is not reached; the unreasonable servant needs, in order to be set right, a more radical means of deliverance. This assertion demands confirmation; therefore is the view of von Hofmann (Schriftbew. ii. 2. 404) improbable, that 19b has in view a better-disposed servant: supposing that he is intelligent, in which case he is admonished without cause, then the words are also lost: he will let them pass over him in silence without any reply. This attempted explanation is occasioned by this, that מענה can signify nothing else than a response in words. If this were correct, then without doubt its fundamental meaning would correspond with כּי; for one explains, with Lwenstein, "for he perceives it, and may not answer," i.e., this, that a reply cut off frustrates the moral impression. Or also: for he understands it, but is silent—in praefractum se silentium configit (Schultens); and thus it is with the ancients (Rashi). But why should not ואין מענה itself be the expression of this want of any consequences? מענה cannot certainly mean humiliation


  (Meri, after Exo 10:3, הכנעה), but why as an answer in words and not also a response by act (Stuart: a practical answer)? Thus the lxx ἐὰν γὰρ καὶ νοήσῃ, ἀλλ ̓ οὐχ ὑπακούσεται, according to which Luther: for although he at once understands it, he does not yet take it to himself. That מענה tahT . may mean obedience, the Aram. so understood, also at Pro 16:4. It denoted a reply in the most comprehensive meaning of the word, vid., at Pro 16:1. The thought, besides, is the same as if one were to explain: for he understands it, and is silent, i.e., lets thee speak; or: he understands it, but that which he perceives finds no practical echo.


  Prov 29:20


  20 Seest thou a man hasty in his words?


  The fool hath more hope than he.


  Cf. Pro 26:12. Such an one has blocked up against himself the path to wisdom, which to the fool, i.e., to the ingenuous, stands open; the former is perfect, of the latter something may yet be made. In this passage the contrast is yet more precise, for the fool is thought of as the dull, which is the proper meaning of כּסיל, vid., under Pro 17:24. There is more hope for the fool than for him, although he may be no fool in himself, who overthrows himself by his words. "The προπετὴς ἐν λόγῳ αὐτοῦ (Sir. 9:18) has, in the existing case, already overleaped the thought; the כסיל has it still before him, and comes at length, perhaps with his slow conception, to it" (Hitzig); for the ass, according to the fable, comes at last farther than the greyhound. Hence, in words as well as in acts, the proverb holds good, "Eile mit Weile" [= festina lente]. Every word, as well as act, can only be matured by being thought out, and thought over. From this proverb, which finds its practical application to the affairs of a house, and particularly also to the relation to domestics, the group returns to the subject of instruction, which is its ground-tone.


  Prov 29:21


  21 If one pampers his servant from youth up,


  He will finally reach the place of a child.


  The lxx had no answer to the question as to the meaning of מנון. On the other hand, for פּנּק, the meaning to fondle; delicatius enutrire, is perfectly warranted by the Aram. and Arab. The Talmud, Succa 52b, resorts to the alphabet בח''אט in order to reach a meaning for מנון. How the Targ. comes to translate the word by מנסּח (outrooted) is not clear; the rendering of Jerome: postea sentiet eum contumacem, is perhaps mediated by the ἔσται γογγυσμός of Symmachus, who combines נון with לון, Niph. γογγύζειν. The ὀθυνηθήσεται of the lxx, with the Syr., von Hofmann has sought to justify (Schriftbew. ii. 2. 404), for he derives מנון = מנהון from נהה. We must then punctuate מנּון; but perhaps the lxx derived the word from אנן = מאנון, whether they pronounced it מנון (cf. מסרת = מאסרת) or מנּון. To follow them is not wise, for the formation of the word is precarious; one does not see with the speaker of this proverb, to whom the language presented a fulness of synonyms for the idea of complaint, meant by using this peculiar word. Linguistically these meanings are impossible: of Jerome, dominus = ממנּה (Ahron b. Josef, Meri, and others); or: the oppressed = מוּנה, from ינה (Johlson); or: one who is sick = מונה (Euchel). and Ewald's "undankbar" [unthankful], derived from the Arabic, is a mere fancy, since (Arab.) manuwan does not mean one who is unthankful, but, on the contrary, one who upbraids good deeds shown.


  The ancients are in the right track, who explain מנון after the verb נוּן, Psa 72:17 = נין = בּן; the Venet., herein following Kimchi, also adopts the nominal form, for it translates (but without perceptible meaning) γόνωσις. Luther's translation is fortunate:


  "If a servant is tenderly treated from youth up,


  He will accordingly become a Junker [squire]."


  The ideas represented in modern Jewish translations: that of a son (e.g., Solomon: he will at last be the son) and that of a master (Zunz), are here united. But how the idea of a son (from the verb נון), at the same time that of a master, may arise, is not to be perceived in the same way as with Junker and the Spanish infante and hidalgo; rather with מנון, as the ironical naming of the son (little son), the idea of a weakling (de Wette) may be connected. The state of the matter appears as follows:—the Verb נוּן has the meanings of luxuriant growth, numerous propagation; the fish has from this the Aram. name of נוּן, like the Heb. דּג, from דּגה, which also means luxuriant, exuberant increase (vid., at Psa 72:17). From this is derived נין, which designates the offspring as a component part of a kindred, as well as מנון, which, according as the מ is interpreted infin. or local, means either this, that it sprouts up luxuriantly, the abundant growth, or also the place of luxuriant sprouting, wanton growing, abundant and quick multiplication: thus the place of hatching, spawning. The subject in יהיה might be the fondled one; but it lies nearer, however, to take him who fondles as the subject, as in 21a. אחריתו is either adv. accus. for באחריתו, or, as we preferred at Pro 23:32, it is the subj. introducing, after the manner of a substantival clause, the following sentence as its virtual predicate: "one has fondled his servant from his youth up, and his (that of the one who fondles) end is: he will become a place of increase." The master of the house is thought of along with his house; and the servant as one who, having become a man, presents his master with ילידי בּית, who are spoilt scapegraces, as he himself has become by the pampering of his master. There was used in the language of the people, נין for בּן, in the sense on which we name a degenerate son a "Schnes Frchtchen" [pretty little fruit]; and מנון is a place (house) where many נינים are; and a man (master of a house) who has many of them is one whose family has increased over his head. One reaches the same meaning if מנון is rendered more immediately as the place or state of growing, increasing, luxuriating. The sense is in any case: he will not be able, in the end, any more to defend himself against the crowd which grows up to him from this his darling, but will be merely a passive part of it.


  Prov 29:22


  The following group begins with a proverb which rhymes by מדון, with מנון of the foregoing, and extends on to the end of this Hezekiah collection:


  22 A man of anger stirreth up strife;


  And a passionate man aboundeth in transgression.


  Line first is a variation of Pro 15:18 and Pro 28:25. אישׁ and בּעל as here, but in the reverse order at Pro 22:24.


  אף here means anger, not the nose, viz., the expanded nostrils (Schultens). In רב־פּשׁע the פשׁע is, after Pro 14:29; Pro 28:16; Pro 20:27, the governed genitive; Hitzig construes it in the sense of פשׁע רב, Psa 19:2, with יגרה, but one does not say גּרה פשׁע; and that which is true of רבּים, that, after the manner of a numeral, it can precede its substantive (vid., under Ps. 7:26; Psa 89:51), cannot be said of רב. Much (great) in wickedness denotes one who heaps up many wicked actions, and burdens himself with greater guilt (cf. פשׁע, Pro 29:16). The wrathful man stirreth up (vid., under Pro 15:18) strife, for he breaks through the mutual relations of men, which rest on mutual esteem and love, and by means of his passionate conduct he makes enemies of those against whom he thinks that he has reason for being angry; that on account of which he is angry can be settled without producing such hostility, but passion impels him on, and misrepresents the matter; it embitters hearts, and tears them asunder. The lxx has, instead of רב, ἐξώρυξεν, of dreaming, כרה (Pro 16:27).


  Prov 29:23


  Pro 29:23 passes from anger to haughtiness:


  A man's pride will bring him low;


  But the lowly attaineth to honour.


  Thus we translate תּתמך כּבוד (Lat. honorem obtinet) in accord with Pro 11:16, and שׁפל־רוּח with Pro 16:19, where, however, שׁפל is not adj. as here, but inf. The haughty man obscures the honour which he has by this, that he boasts immeasurably of it, and aspires yet more after it; the lowly man, on the other hand, obtains honour without his seeking it, honour before God and before men, which would be of no worth were it not connected with the honour before God. The lxx: τοὺς δὲ ταπεινόφρονας ἐπείδει δόξῃ κύριους. This κύριους is indeed not contrary to the sense, but it is opposed to the style. Why the 24th verse should now follow is, as regards the contents and the expression, hard to say; but one observes that Pro 29:22-27 follow each other, beginning with the successive letters of the alphabet א (ב), ג, ח, ח, ר, ת (ת).


  Prov 29:24


  24 He that taketh part with a thief hateth himself;


  He heareth the oath and confesseth not.


  Hitzig renders the first member as the pred. of the second: "he who does not bring to light such sins as require an atonement (Lev 5:1.), but shares the secret of them with the sinner, is not better than one who is a partner with a thief, who hateth himself." The construction of the verse, he remarks, is not understood by any interpreter. It is not, however, so cross,—for, understood as Hitzig thinks it ought to be, the author should have expressed the subject by שׁמע אלה ולא יגיד,—but is simple as the order of the words and the verbal form require it. The oath is, after Lev 5:1, that of the judge who adjures the partner of the thief by God to tell the truth; but he conceals it, and burdens his soul with a crime worthy of death, for from a concealer he becomes in addition a perjured man.


  Prov 29:25


  25 Fear of man bringeth a snare with it;


  But he that trusteth in Jahve is advanced.


  It sounds strange, Hitzig remarks, that here in the Book of an Oriental author one should be warned against the fear of man. It is enough, in reply to this, to point to Isa 51:12. One of the two translations in the lxx (cf. Jerome and Luther) has found this "strange" thought not so strange as not to render it, and that in the gnomic aorist: φοβηθέντες καὶ αἰσχυνθέντες ἀνθρώπους ὑπεσκελίσθησαν. And why should not חרדּת אדם be able to mean the fear of man (cowardice)? Perhaps not so that אדם is the gen. objecti, but so that חרדת אדם means to frighten men, as in Sa1 14:15. חרדת אלהים, a trembling of God; cf. Psa 64:2; פחד איב, the fear occasioned by the enemy, although this connection, after Deu 2:25, can also mean fear of the enemy (gen. objecti). To יתּן, occasioned = brings as a consequence with it, cf. Pro 10:10; Pro 13:15; the synallage generis is as at Pro 12:25 : it is at least strange with fem. infinit. and infinitival nouns, Pro 16:16; Pro 25:14; Psa 73:28; but חרדּה (trembling) is such a nom. actionis, Ewald, 238a. Regarding ישׂגּב (for which the lxx.1 σωθήσεται, and lxx2 εὐφρανθήσεται = ישׂמח), vid., at Pro 18:10. He who is put into a terror by a danger with which men threaten him, so as to do from the fear of man what is wrong, and to conceal the truth, falls thereby into a snare laid by himself—it does not help him that by this means he has delivered himself from the danger, for he brands himself as a coward, and sins against God, and falls into an agony of conscience (reproach and anguish of heart) which is yet worse to bear than the evil wherewith he was threatened. It is only confidence in God that truly saves. The fear of man plunges him into yet greater suffering than that from which he would escape; confidence in God, on the other hand, lifts a man internally, and at last externally, above all his troubles.


  Prov 29:26


  A similar gen. connection to that between חרדת אדם exists between משׁפט־אישׁ:


  Many seek the countenance of the ruler;


  Yet from Jahve cometh the judgment of men.


  Line first is a variation of Pro 19:6, cf. Kg1 10:24. It lies near to interpret אישׁ as gen. obj.: the judgment regarding any one, i.e., the estimating of the man, the decision regarding him; and it is also possible, for משׁפּטי, Psa 17:2, may be understood of the judgment which I have, as well as of the judgment pronounced regarding me (cf. Lam 3:59). But the usage appears to think of the genit. after משׁפט always as subjective, e.g., Pro 16:33, of the decision which the lot brings, Job 36:6, the right to which the poor have a claim; so that thus in the passage before us משׁפט־אשׁ means the right of a man, as that which is proper or fitting to him, the judgment of a man, as that to which as appropriate he has a claim (lxx τὸ δίκαιον ἀνδρί). Whether the genit. be rendered in the one way or the other, the meaning remains the same: it is not the ruler who finally decides the fate and determines the worth of a man, as they appear to think who with eye-service court his favour and fawn upon him.


  Prov 29:27


  27 An abomination to a righteous man is a villanous man;


  And an abomination to the godless is he who walketh uprightly.


  In all the other proverbs which begin with תועבת, e.g., Pro 11:20, יהוה follows as genit., here צדּיקים, whose judgment is like that of God. אישׁ עול is an abhorrence to them, not as a man, but just as of such a character; עול is the direct contrast to ישׁר. The righteous sees in the villanous man, who boldly does that which is opposed to morality and to honour, an adversary of his God; on the other hand, the godless sees in the man that walketh uprightly (ישׁר־דּרך, as at Psa 37:14) his adversary, and the condemnation of himself.


  With this doubled ת the Book of Proverbs, prepared by the men of Hezekiah, comes to an end. It closes, in accordance with its intention announced at the beginning, with a proverb concerning the king, and a proverb of the great moral contrasts which are found in all circles of society up to the very throne itself.


  Proverbs 30


  Prov 30:1


  The title of this first appendix, according to the text lying before us, is:


  "The words of Agur the son of Jakeh, the utterance."


  This title of the following collection of proverbs is limited by Olewejored; and המּשּׂא, separated from the author's name by Rebia, is interpreted as a second inscription, standing on one line with דּברי, as particularizing that first. The old synagogue tradition which, on the ground of the general title Pro 1:1, regarded the whole Book of Proverbs as the work of Solomon, interpreted the words, "Agur the son of Jakeh," as an allegorical designation of Solomon, who appropriated the words of the Tôra to the king, Deu 17:17, and again rejected them, for he said: God is with me, and I shall not do it (viz., take many wives, without thereby suffering injury), Schemth rabba, c. 6. The translation of Jerome: Verba congregantis filii Vomentis, is the echo of this Jewish interpretation. One would suppose that if "Agur" were Solomon's name, "Jakeh" must be that of David; but another interpretation in Midrash Mishle renders בן ("son") as the designation of the bearer of a quality, and sees in "Agur" one who girded (אגר = חגר) his loins for wisdom; and in "son of Jakeh" one free from sin (חטא ועון נקי מכל). In the Middle Ages this mode of interpretation, which is historically and linguistically absurd, first began to prevail; for then the view was expressed by several (Aben Ezra, and Meri the Spaniard) that Agur ben Jakeh was a wise man of the time of Solomon. That of Solomon's time, they thence conclude (blind to Pro 25:1) that Solomon collected together these proverbs of the otherwise unknown wise man. In truth, the age of the man must remain undecided; and at all events, the time of Hezekiah is the fixed period from which, where possible, it is to be sought. The name "Agur" means the gathered (Pro 6:8; Pro 10:5), or, after the predominant meaning of the Arab. âjar, the bribed, mercede conductum; also the collector (cf. יקוּשׁ, fowler); or the word might mean, perhaps, industrious in collecting (cf. 'alwaḳ, attached to, and other examples in Mhlau, p. 36). Regarding בּן = binj (usual in בּן־נּוּן), and its relation to the Arab. ibn, vid., Genesis, p. 555. The name Jakeh is more transparent. The noun יקהה, Pro 30:17; Gen 49:10, means the obedient, from the verb יקהּ; but, formed from this verbal stem, the form of the word would be יקהּ (not יקה). The form יקה is the participial adj. from יקה, like יפה from יפה; and the Arab. waḳay, corresponding to this יקה, viii. ittaḳay, to be on one's guard, particularly before God; the usual word fore piety regarded as εὐλάβεια. Mhlau (p. 37) rightly sees in the proper names Eltekeh [Jos 19:44] and Eltekon [Jos 15:59] the secondary verbal stem תּקה, which, like e.g., תּוה (תּאה), תּאב, עתד, has originated from the reflexive, which in these proper names, supposing that אל is subj., means to take under protection; not: to give heed = cavere. All these meanings are closely connected. In all these three forms—יקהּ, יקה, תּקה—the verb is a synonym of שׁמר; so that יקה denotes the pious, either as taking care, εὐλαβής, or as keeping, i.e., observing, viz., that which is commanded by God.


  In consequence of the accentuation, המשּׂא is the second designation of this string of proverbs, and is parallel with דברי. But that is absolutely impossible. משּׂא (from נשׂא, to raise, viz., the voice, to begin to express) denotes the utterance, and according to the usage of the words before us, the divine utterance, the message of God revealed to the prophet and announced by him, for the most part, if not always (vid., at Isa 13:1), the message of God as the avenger. Accordingly Jewish interpreters (e.g., Meri and Arama) remark that משׂא designates what follows, as דבר נבוּאיּי, i.e., an utterance of the prophetic spirit. But, on the other hand, what follows begins with the confession of human weakness and short-sightedness; and, moreover, we read proverbs not of a divine but altogether of a human and even of a decaying spiritual stamp, besides distinguished from the Solomonic proverbs by this, that the I of the poet, which remains in the background, here comes to the front. This משׂא of prophetic utterances does not at all harmonize with the following string of proverbs. It does not so harmonize on this account, because one theme does not run through these proverbs which the sing. משׂא requires. It comes to this, that משׂא never occurs by itself in the sense of a divine, a solemn utterance, without having some more clearly defining addition, though it should be only a demonstrative הזּה (Isa 14:28). But what author, whether poet or prophet, would give to his work the title of משׂא, which in itself means everything, and thus nothing! And now: the utterance—what can the article at all mean here? This question has remained unanswered by every interpreter. Ewald also sees himself constrained to clothe the naked word; he does it by reading together המשׂא נאם, and translating the "sublime saying which he spoke." But apart from the consideration that Jer 23:31 proves nothing for the use of this use of נאם, the form (הגבר) נאם is supported by Sa2 23:1 (cf. Pro 30:5 with Sa2 22:31); and besides, the omission of the אשׁר, and in addition of the relative pronoun (נאמו), would be an inaccuracy not at all to be expected on the brow of this gnomology (vid., Hitzig). If we leave the altogether unsuspected נאם undisturbed, המשׂא will be a nearer definition of the name of the author. The Midrash has a right suspicion, for it takes together Hamassa and Agur ben Jakeh, and explains: of Agur the son of Jakeh, who took upon himself the yoke of the most blessed. The Graecus Venetus comes nearer what is correct, for it translates: λόγοι Ἀγούρου υἱέως Ἰακέως τοῦ Μασάου. We connect Pro 31:1, where למוּאל מלך, "Lemuel (the) king," is a linguistic impossibility, and thus, according to the accentuation lying before us, מלך משּׂא also are to be connected together; thus it appears that משׂא must be the name of a country and a people. It was Hitzig who first made this Columbus-egg to stand. But this is the case only so far as he recognised in למואל מלך משׂא a Lemuel, the king of Massa, and recognised this Massa also in Pro 30:1 (vid., his dissertation: Das Knigreich Massa [the kingdom of Massa], in Zeller's Theolog. Jahrbb. 1844, and his Comm.), viz., the Israelitish Massa named in Gen 25:14 (= Ch1 1:30) along with Dumah and Tema. But he proceeds in a hair-splitting way, and with ingenious hypothesis, without any valid foundation. That this Dumah is the Dumat el-jendel (cf. under Isa 21:11) lying in the north of Nejed, near the southern frontiers of Syria, the name and the founding of which is referred by the Arabians to Dm the son of Ishmael, must be regarded as possible, and consequently Massa is certainly to be sought in Northern Arabia. But if, on the ground of Ch1 4:42., he finds there a Simeonitic kingdom, and finds its origin in this, that the tribe of Simeon originally belonging to the ten tribes, and thus coming from the north settled in the south of Judah, and from thence in the days of Hezekiah, fleeing before the Assyrians, were driven farther and farther in a south-east direction towards Northern Arabia; on the contrary, it has been shown by Graf (The Tribe of Simeon, a contribution to the history of Israel, 1866) that Simeon never settled in the north of the Holy Land, and according to existing evidences extended their settlement from Negeb partly into the Idumean highlands, but not into the highlands of North Arabia. Hitzig thinks that there are found traces of the Massa of Agur and Lemuel in the Jewish town of טילמאס, of Benjamin of Tudela, lying three days' journey from Chebar, and in the proper name (Arab.) Malsā (smooth), which is given to a rock between Tema and Wady el-Kora (vid., Kosegarten's Chestom. p. 143); but how notched his ingenuity here is need scarcely be shown. By means of more cautious combinations Mhlau has placed the residence of Agur and Lemuel in the Hauran mountain range, near which there is a Dumah, likewise a Tm; and in the name of the town Mismje, lying in the Lej, is probably found the Mishma which is named along with Massa, Gen 25:14; and from this that is related in Ch1 5:9., Ch1 5:18-22, of warlike expeditions on the part of the tribes lying on the east of the Jordan against the Hagarenes and their allies Jetur, Nephish, and Nodab, it is with certainty concluded that in the Hauran, and in the wilderness which stretches behind the Euphrates towards it, Israelitish tribes have had their abode, whose territory had been early seized by the trans-Jordanic tribes, and was held "until the captivity," Ch1 5:22, i.e., till the Assyrian deportation. This designation of time is almost as unfavourable to Mhlau's theory of a Massa in the Hauran, inhabited by Israelitish tribes from the other side, as the expression "to Mount Seir" (Ch1 4:42) is to Hitzig's North Arabian Massa inhabited by Simeonites. We must leave it undecided whether Dumah and Tm, which the Toledoth of Ismael name in the neighbourhood of Massa, are the east Hauran districts now existing; or as Blau (Deut. Morgl. Zeit. xxv. 539), with Hitzig, supposes, North Arabian districts (cf. Genesis. p. 377, 4th ed.).


  "Be it as it may, the contents and the language of this difficult piece almost necessarily point to a region bordering on the Syro-Arabian waste. Ziegler's view (Neue Uebers. der Denksprche Salomo's, 1791, p. 29), that Lemuel was probably an emir of an Arabian tribe in the east of Jordan, and that a wise Hebrew translated those proverbs of the emir into Hebrew, is certainly untenable, but does not depart so far from the end as may appear at the first glance" (Mhlau).


  If the text-punctuation lying before us rests on the false supposition that Massa, Pro 30:1; Pro 31:1, is a generic name, and not a proper name, then certainly the question arises whether משׂא should not be used instead of משּׂא, much more משׂא, which is suggested as possible in the article "Sprche," in Herzog's Encycl. xiv. 694. Were משׁא, Gen 10:30, the region Μεσήνη, on the northern border of the Persian Gulf, in which Apamea lay, then it might be said in favour of this, that as the histories of Muhammed and of Benjamin of Tudela prove the existence of an old Jewish occupation of North Arabia, but without anything being heard of a משּׂא, the Talmud bears testimony to a Jewish occupation of Mesene, and particularly of Apamea; and by the mother of Lemuel, the king of Mesha, one may think of Helena, celebrated in Jewish writings, queen of Adiabene, the mother of Monabaz and Izates. But the identity of the Mesha of the catalogue of nations with Μεσήνη is uncertain, and the Jewish population of that place dates at least from the time of the Sassanides to the period of the Babylonian exile. We therefore hold by the Ishmaelite Massa, whether North Arabian or Hauranian; but we by no means subscribe Mhlau's non possumus non negare, Agurum et Lemulem proseytos e paganis, non Israelitas fuisse. The religion of the tribes descended from Abraham, so far as it had not degenerated, was not to be regarded as idolatrous. It was the religion which exists to the present day among the great Ishmaelite tribes of the Syrian desert as the true tradition of their fathers under the name of Dn Ibrhm (Abraham's religion); which, as from Wetzstein, we have noted in the Commentary on Job (p. 387 and elsewhere), continues along with Mosaism among the nomadic tribes of the wilderness; which shortly before the appearance of Christianity in the country beyond the Jordan, produced doctrines coming into contact with the teachings of the gospel; which at that very time, according to historic evidences (e.g., Mjsin's chronicles of the Ka'be), was dominant even in the towns of Higz; and in the second century after Christ, was for the first time during the repeated migration of the South Arabians again oppressed by Greek idolatry, and was confined to the wilderness; which gave the mightiest impulse to the rise of Islam, and furnished its best component part; and which towards the end of the last century, in the country of Neged, pressed to a reform of Islam, and had as a result the Wahabite doctrine. If we except Pro 30:5., the proverbs of Agur and Lemuel contain nothing which may not be conceived from a non-Israelitish standpoint on which the author of the Book of Job placed himself. Even Job 30:5. is not there (cf. Job 6:10; Job 23:12) without parallels. When one compares Deu 4:2; Deu 13:1, and Sa2 22:31 = Psa 18:31 (from which Pro 30:5 of the proverbs of Agur is derived, with the change of יהוה into אלוהּ), Agur certainly appears as one intimately acquainted with the revealed religion of Israel, and with their literature. But must we take the two Massites therefore, with Hitzig, Mhlau, and Zckler, as born Israelites? Since the Bible history knows no Israelitish king outside of the Holy Land, we regard it as more probable that King Lemuel and his countryman Agur were Ishmaelites who had raised themselves above the religion of Abraham, and recognised the religion of Israel as its completion.


  If we now return to the words of Pro 30:1, Hitzig makes Agur Lemuel's brother, for he vocalizes אגוּר בּן־יקההּ משּׂא, i.e., Agur the son of her whom Massa obeys. Ripa and Bjrck of Sweden, and Stuart of America, adopt this view. But supposing that יקהּ is connected with the accusative of him who is obeyed, בן, as the representative of such an attributive clause, as of its virtual genitive, is elsewhere without example; and besides, it is unadvisable to explain away the proper name יקה, which speaks for itself. There are two other possibilities of comprehending המּשּׁא, without the change, or with the change of a single letter. Wetzstein, on Pro 31:1, has said regarding Mhlau's translation "King of Massa:" "I would more cautiously translate, 'King of the Massans,' since this interpretation is unobjectionable; while, on the contrary, this is not terra Massa, nor urbs Massa. It is true that the inhabitants of Massa were not pure nomads, after 30 and 31, but probably, like the other tribes of Israel, they were half nomads, who possessed no great land as exclusive property, and whose chief place did not perhaps bear their name. The latter may then have been as rare in ancient times as it is in the present day. Neither the Sammar, the Harb, the Muntefik, nor other half nomads whom I know in the southern parts of the Syrian desert, have any place which bears their name. So also, it appears, the people of Uz (עוץ), which we were constrained to think of as a dominant, firmly-settled race, since it had so great a husbandman as Job, possessed no קרית עוּץ. Only in certain cases, where a tribe resided for many centuries in and around a place, does the name of this tribe appear to have remained attached to it. Thus from גוּף דּוּמה, 'the low-country of the Dumahns,' or קרית דּוּמה, 'the city of Dumahns,' as also from קרית תּימא, 'the city of the Temans,' gradually there arose (probably not till the decline and fall of this tribe) a city of Dumah, a haven of Midian, and the like, so that the primary meaning of the name came to be lost." It is clear that, from the existence of an Ishmaelite tribe משּׂא, there does not necessarily follow a similar name given to a region. The conj. ממּשּׂא, for המשּׂא (vid., Herzog's Encycl. xiv. 702), has this against it, that although it is good Heb., it directly leads to this conclusion (e.g., Sa2 23:20, Sa2 23:29, cf. Kg1 17:1). Less objectionable is Bunsen's and Bttcher's המּשּׂאי. But perhaps המשׂא may also have the same signification; far rather at least this than that which Malbim, after השּׂר המשּׂא, Ch1 15:27, introduced with the lxx ἄρχων τῶν ᾠδῶν: "We ought then to compare Sa2 23:24, דודו בּית לחם, a connection in which, after the analogy of such Arabic connections as ḳaysu'aylana, Kais of the tribe of 'Ailn (Ibn Coteiba, 13 and 83), or Ma'nu Ṭayyin, Ma'n of the tribe of Tay, i.e., Ma'n belonging to this tribe, as distinguished from other men and families of this name (Schol. Hamasae 144. 3), בית לחם is thought of as genit"


  (Mhlau). That בית לחם (instead of בּית הלּחמי) is easily changed, with Thenius and Wellhausen, after Ch1 11:26, into מבּית לחם, and in itself it is not altogether homogeneous, because without the article. Yet it may be supposed that instead of משׂא, on account of the appelat. of the proper name (the lifting up, elatio), the word המשׂא might be also employed. And since בן־יקה, along with אגור, forms, as it were, one compositum, and does not at all destroy the regulating force of אגור, the expression is certainly, after the Arabic usus loq., to be thus explained: The words of Agur the son of Jakeh, of the tribe (the country) of Massa.


  The second line of this verse, as it is punctuated, is to be rendered:


  The saying of the man to Ithel, to Ithel and Uchal, not Ukkal; for, since Athias and van der Hooght, the incorrect form ואכּל has become current. J. H. Michaelis has the right form of the word ואכל. Thus, with כ raphatum, it is to be read after the Masora, for it adds to this word the remark לית וחסר, and counts it among the forty-eight words sometimes written defectively without ו (vid., this list in the Masora finalis, 27b, Col); and since it only remarks the absence of the letter lengthening the word where no dagesh follows the vocal, it thus supposes that the כ has no dagesh, as it is also found in Codd. (also Jaman.) written with the Raphe. לאיתיאל is doubly accentuated; the Tarcha represents the Metheg, after the rule Thorath Emeth, p. 11. The ל after נאם is, in the sense of the punctuation, the same dat. as in לאדני, Psa 110:1, and has an apparent right in him who asks כּי תדע in the 4th verse. Ithel and Uchal must be, after an old opinion, sons, or disciples, or contemporaries, of Agur. Thus, e.g., Gesenius, in his Lex. under איתיאל, where as yet his reference to Neh 11:7 is wanting. איתיאל is rendered by Jefet and other Karaites, "there is a God" = איתי אל; but it is perhaps equivalent to אתּי אל, "God is with me;" as for אתּי rof sa ";e, the form איתי is also found. אכל (אכל) nowhere occurs as a proper name; but in the region of proper names, everything, or almost everything, is possible.


  Ewald sees in 1b-14 a dialogue: in Pro 30:2-4 the הגּבר, i.e., as the word appears to him, the rich, haughty mocker, who has worn out his life, speaks; and in Pro 30:5-14 the "Mitmirgott" [= God with me], or, more fully, "Mitmirgott-sobinichstark" [= God with me, so am I strong], i.e., the pious, humble man answers. "The whole," he remarks, "is nothing but poetical; and it is poetical also that this discourse of mockery is called an elevated strain." But (1) גּבר is a harmless word; and in נאם הגּבר, Num 24:3, Num 24:15; Sa2 23:1, it is a solemn, earnest one; (2) a proper name, consisting of two clauses connected by Vav, no matter whether it be an actual or a symbolical name, is not capable of being authenticated; Ewald, 274b, recognises in 'גּדּלתּי וגו, Ch1 25:4, the naming, not of one son of Heman, but of two; and (3) it would be a very forced, inferior poetry if the poet placed one half of the name in one line, and then, as if constrained to take a new breath, gave the other half of it in a second line. But, on the other hand, that איתיאל and אכל are the names of two different persons, to whom the address of the man is directed, is attested by the, in this case aimless, anadiplosis, the here unpoetical parallelism with reservation. The repetition, as Fleischer remarks, of the name Ithel, which may rank with Uchal, as the son or disciple of Agur, has probably its reason only as this, that one placed a second more extended phrase simply along with the shorter. The case is different; but Fleischer's supposition, that the poet himself cannot have thus written, is correct. We must not strike out either of the two לאיתיאל; but the supposed proper names must be changed as to their vocalization into a declaratory clause. A principal argument lies in Pro 30:2, beginning with כּי: this כי supposes a clause which it established; for, with right, Mhlau maintains that כי, in the affirmative sense, which, by means of aposiopesis, proceeds from the confirmative, may open the conclusion and enter as confirmatory into the middle of the discourse (e.g., Isa 32:13), but cannot stand abruptly at the commencement of a discourse (cf. under Isa 15:1 and Isa 7:9). But if we now ask how it is to be vocalized, there comes at the same time into the sphere of investigation the striking phrase נאם הגּבר. This phrase all the Greek interpreters attest by their rendering, τάδε λέγει ὁ ἀνήρ (Venet. φησὶν ἀνήρ); besides, this is to be brought forward from the wilderness of the old attempts at a translation, that the feeling of the translators strives against the recognition in ואכל of a second personal name: the Peshito omits it; the Targ. translates it, after the Midrash, by ואוּכל (I may do it); as Theodotion, καὶ δυνήσομαι, which is probably also meant by the καὶ συνήσομαι (from συνείναι, to be acquainted with) of the Venet.; the lxx with καὶ παύομαι; and Aquila, καὶ τέλεσον (both from the verb כלה). As an objection to נאם הגבר is this, that it is so bald without being followed, as at Num 24:3, Num 24:15; Sa2 23:1, with the attributive description of the man. Luther was determined thereby to translate: discourse of the man Leithiel.... And why could not לאיתיאל be a proper-name connection like שׁאלתּיאל (שׁלתּיאל)? Interpreted in the sense of "I am troubled concerning God," is might be a symbolical name of the φιλόσοφος, as of one who strives after the knowledge of divine things with all his strength. But (1) לאה, with the accus. obj., is not established, and one is rather inclined to think of a name such as כּליתיאל, after Psa 84:3; (2) moreover, לאיתיאל cannot be at one time a personal name, and at another time a declarative sentence—one must both times transform it into לאיתי אל; but אל has to be taken as a vocative, not as accus., as is done by J. D. Michaelis, Hitzig, Bunsen, Zckler, and others, thus: I have wearied myself, O God!... The nakedness of הגבר is accordingly not covered by the first Leithiel. Mhlau, in his work, seeks to introduce המשׂא changed into ממשׂא: "The man from Massa," and prefers to interpret הגבר generically:


  "proverb (confession) of the man (i.e., the man must confess): I have wearied myself, O God!..." Nothing else in reality remains. The article may also be retrospective: the man just now named, whose "words" are announced, viz., Agur. But why was not the expression נאם אגור then used? Because it is not poetical to say: "the (previously named) man." On the other hand, what follows applies so that one may understand, under הגבר, any man you choose. There are certainly among men more than too many who inquire not after God (Psa 14:2.). But there are also not wanting those who feel sorrowfully the distance between them and God. Agur introduces such a man as speaking, for he generalizes his own experience. Psa 36:2 (vid., under this passage) shows that a proper name does not necessarily follow נאם. With נאם הגבר Agur then introduces what the man has to confess—viz. a man earnestly devoted to God; for with נאם the ideas of that which comes from the heart and the solemnly earnest are connected. If Agur so far generalizes his own experience, the passionate anadiplosis does not disturb this. After long contemplation of the man, he must finally confess: I have troubled myself, O God! I have troubled myself, O God!... That the trouble was directed toward God is perhaps denoted by the alliteration of לאיתי with אל. But what now, further? ואכל is read as ואכל, ואכל, ואכל, ואכל, ואכל, and it has also been read as ואכל. The reading ואכל no one advocates; this that follows says the direct contrary, et potui (pollui). Geiger (Urschrift, p. 61) supports the reading ואכל, for he renders it interrogatively: "I wearied myself in vain about God, I wearied myself in vain about God; why should I be able to do it?" But since one may twist any affirmative clause in this way, and from a yes make a no, one should only, in cases of extreme necessity, consent to such a question in the absence of an interrogative word. Bttcher's לאיתי אל, I have wearied myself out in vain, is not Hebrew. But at any rate the expression might be אל־אכל, if only the Vav did not stand between the words! If one might transpose the letters, then we might gain ולא אכל, according to which the lxx translates: οὐ δυνήσομαι. At all events, this despairing as to the consequence of further trouble, "I shall be able to do nothing (shall bring it to nothing)," would be better than ואכל (and I shall withdraw—become faint), for which, besides, ואכלה should be used (cf. Pro 22:8 with Job 33:21). One expects, after לאיתי, the expression of that which is the consequence of earnest and long-continued endeavour. Accordingly Hitzig reads ואכל, and I have become dull—suitable to the sense, but unsatisfactory on this account, because כּלל, in the sense of the Arab. kall, hebescere, is foreign to the Heb. usus loq. Thus ואכל will be a fut. consec. of כלה. J. D. Michaelis, and finally Bttcher, read it as fut. consec. Piel ואכל or ואכל (vid., regarding this form in pause under Pro 25:9), "and I have made an end;" but it is not appropriate to the inquirer here complaining, when dissatisfaction with his results had determined him to abandon his research, and let himself be no more troubled. We therefore prefer to read with Dahler, and, finally, with Mhlau and Zckler, ואכל, and I have withdrawn. The form understood by Hitzig as a pausal form is, in the unchangeableness of its vocals, as accordant with rule as those of יחד, Pro 27:17, which lengthen the a of their first syllables in pause. And if Hitzig objects that too much is said, for one of such meditation does not depart, we answer, that if the inquiry of the man who speaks here has completed itself by the longing of his spirit and his soul (Psa 84:3; Psa 143:7), he might also say of himself, in person, כליתי or ואכל. An inquiry proceeding not merely from intellectual, but, before all, from practical necessity, is meant—the doubled לאיתי means that he applied thereto the whole strength of his inner and his outer man; and ואכל, that he nevertheless did not reach his end, but wearied himself in vain. By this explanation which we give to 1a, no change of its accents is required; but 1b has to be written:


  נאם הגּבר לאיתי אל


  לאיתי אל ואכל


  Prov 30:2


  The כי now following confirms the fruitlessness of the long zealous search:


  2 For I am without reason for a man,


  And a man's understanding I have not.


  3 And I have not learned wisdom,


  That I may possess the knowledge of the All-Holy.


  He who cannot come to any fixed state of consecration, inasmuch as he is always driven more and more back from the goal he aims at, thereby brings guilt upon himself as a sinner so great, that every other man stands above him, and he is deep under them all. So here Agur finds the reason why in divine things he has failed to attain unto satisfying intelligence, not in the ignorance and inability common to all men—he appears to himself as not a man at all, but as an irrational beast, and he misses in himself the understanding which a man properly might have and ought to have. The מן of מאישׁ is not the partitive, like Isa 44:11, not the usual comparative: than any one (Bttcher), which ought to be expressed by מכּל־אישׁ, but it is the negative, as Isa 52:14; Fleischer: rudior ego sum quam ut homo appeller, or: brutus ego, hominis non similis. Regarding בּער, vid., under Pro 12:1.


  Pro 30:3 now says that he went into no school of wisdom, and for that reason in his wrestling after knowledge could attain to nothing, because the necessary conditions to this were wanting to him. But then the question arises: Why this complaint? He must first go to school in order to obtain, according to the word "To him who hath is given," that for which he strove. Thus למדתּי refers to learning in the midst of wrestling; but למד, spiritually understood, signifies the acquiring of a kennens [knowledge] or knnens [knowledge = ability]: he has not brought it out from the deep point of his condition of knowledge to make wisdom his own, so that he cannot adjudge to himself knowledge of the all-holy God (for this knowledge is the kernel and the star of true wisdom). If we read 3b לא אדע, this would be synchronistic, nesciebam, with למדתי standing on the same line. On the contrary, the positive אדע subordinates itself to ולא־למדתי, as the Arab. fâa' lama, in the sense of (ita) ut scirem scientiam Sanctissimi, thus of a conclusion, like Lam 1:19, a clause expressive of the intention, Ewald, 347a. קדשׁים is, as at Pro 9:10, the name of God in a superlative sense, like the Arab. el-kuddûs.


  Prov 30:4


  4 Who hath ascended to the heavens and descended?


  Who hath grasped the wind in his fists?


  Who hath bound up the waters in a garment?


  Who hath set right all the ends of the earth?


  What is his name, and what his son's name, if thou knowest?


  The first question here, 'מי וגו, is limited by Pazer; עלה־שׁמים has Metheg in the third syllable before the tone. The second question is at least shut off by Pazer, but, contrary to the rule, that Pazer does not repeat itself in a verse; Cod. Erfurt. 2, and several older editions, have for בחפניו more correctly בחפניו with Rebia. So much for the interpunction. חפנים are properly not the two fists, for the fist—that is, the hand gathered into a ball, pugnus—is called אגרף; while, on the contrary, חפן (in all the three dialects) denotes the palm of the hand, vola (vid., Lev 16:12); yet here the hands are represented after they have seized the thing as shut, and thus certainly as fists. The dual points to the dualism of the streams of air produced by the disturbance of the equilibrium; he who rules this movement has, as it were, the north or east wind in one first, and the south or west wind in the other, to let it forth according to his pleasure from this prison (Isa 24:22). The third question is explained by Job 26:8; the שׂמלה (from שׂמל, comprehendere) is a figure of the clouds which contain the upper waters, as Job 38:37, the bottles of heaven. "All the ends of the earth" are as at five other places, e.g., Psa 22:28, the most distant, most remote parts of the earth; the setting up of all these most remote boundaries (margines) of the earth is equivalent to the making fast and forming the limits to which the earth extends (Psa 74:17), the determining of the compass of the earth and the form of its figures. כּי תדע is in symphony with Job 38:5, cf. Job 38:18. The question is here formed as it is there, when Jahve brings home to the consciousness of Job human weakness and ignorance. But there are here two possible significations of the fourfold question. Either it aims at the answer: No man, but a Being highly exalted above all creatures, so that the question מה־שּׁמו [what his name?] refers to the name of this Being. Or the question is primarily meant of men: What man has the ability?—if there is one, then name him! In both cases מי עלה is not meant, after Pro 24:28, in the modal sense, quis ascenderit, but as the following ויּרד requires, in the nearest indicative sense, quis ascendit. But the choice between these two possible interpretations is very difficult. The first question is historical: Who has gone to heaven and (as a consequence, then) come down from it again? It lies nearest thus to interpret it according to the consecutio temporum. By this interpretation, and this representation of the going up before the descending again, the interrogator does not appear to think of God, but in contrast to himself, to whom the divine is transcendent, of some other man of whom the contrary is true. Is there at all, he asks, a man who can comprehend and penetrate by his power and his knowledge the heavens and the earth, the air and the water, i.e., the nature and the inner condition of the visible and invisible world, the quantity and extent of the elements, and the like? Name to me this man, if thou knowest one, by his name, and designate him to me exactly by his family—I would turn to him to learn from him what I have hitherto striven in vain to find. But there is not such an one. Thus: as I fell myself limited in my knowledge, so there is not at all any man who can claim limitless knnen and kennen ability and knowledge. Thus casually Aben Ezra explains, and also Rashi, Arama, and others, but without holding fast to this in its purity; for in the interpretation of the question, "Who hath ascended?" the reference to Moses is mixed up with it, after the Midrash and Sohar (Parasha, ויקהל, to Exo 35:1), to pass by other obscurities and difficulties introduced. Among the moderns, this explanation, according to which all aims at the answer, "there is no man to whom this appertains," has no exponent worth naming. And, indeed, as favourable as is the quis ascendit in coelos ac rursus descendit, so unfavourable is the quis constituit omnes terminos terrae, for this question appears not as implying that it asks after the man who has accomplished this; but the thought, according to all appearance, underlies it, that such an one must be a being without an equal, after whose name inquiry is made. One will then have to judge עלה and וירד after Gen 28:12; the ascending and descending are compared to our German "auf und neider" up and down, for which we do not use the phrase "nieder und auf," and is the expression of free, expanded, unrestrained presence in both regions; perhaps, since וירד is historical, as Psa 18:10, the speaker has the traditional origin of the creation in mind, according to which the earth arose into being earlier than the starry heavens above. Thus the four questions refer (as e.g., also Isa 40:12) to Him who has done and who does all that, to Him who is not Himself to be comprehended as His works are, and as He shows Himself in the greatness and wonderfulness of these, must be exalted above them all, and mysterious. If the inhabitant of the earth looks up to the blue heavens streaming in the golden sunlight, or sown with the stars of night; if he considers the interchange of the seasons, and feels the sudden rising of the wind; if he sees the upper waters clothed in fleecy clouds, and yet held fast within them floating over him; if he lets his eye sweep the horizon all around him to the ends of the earth, built up upon nothing in the open world-space (Job 26:7): the conclusion comes to him that he has before him in the whole the work of an everywhere present Being, of an all-wise omnipotent Worker—it is the Being whom he has just named as אל, the absolute Power, and as the קדשׁים, exalted above all created beings, with their troubles and limitations; but this knowledge gained vi causalitatis, vi eminentiae, and vi negationis, does not satisfy yet his spirit, and does not bring him so near to this Being as is to him a personal necessity, so that if he can in some measure answer the fourfold מי, yet there always presses upon him the question מה־שׁמו, what is his name, i.e., the name which dissolves the secret of this Being above all beings, and unfolds the mystery of the wonder above all wonders. That this Being must be a person the fourfold מי presupposes; but the question, "What is his name?" expresses the longing to know the name of this supernatural personality, not any kind of name which is given to him by men, but the name which covers him, which is the appropriate personal immediate expression of his being. The further question, "And what the name of his son?" denotes, according to Hitzig, that the inquirer strives after an adequate knowledge, such as one may have of a human being. But he would not have ventured this question if he did not suppose that God was not a monas unity who was without manifoldness in Himself. The lxx translates: ἣ τί ὄνομα τοῖς τέκνοις αὐτοῦ (בּנו), perhaps not without the influence of the old synagogue reference testified to in the Midrash and Sohar of בנו to Israel, God's first-born; but this interpretation is opposed to the spirit of this חידה (intricate speech, enigma). Also in general the interrogator cannot seek to know what man stands in this relation of a son to the Creator of all things, for that would be an ethical question which does not accord with this metaphysical one. Geier has combined this ומה־שׁם־בנו with viii.; and that the interrogator, if he meant the חכמה, ought to have used the phrase ומה־שׁם־בּתּו, says nothing against this, for also in אמון, Pro 8:30, whether it means foster-child or artifex, workmaster, the feminine determination disappears. Not Ewald alone finds here the idea of the Logos, as the first-born Son of God, revealing itself, on which at a later time the Palestinian doctrine of מימרא דיהוה imprinted itself in Alexandria; but also J. D. Michaelis felt himself constrained to recognise here the N.T. doctrine of the Son of God announcing itself from afar. And why might not this be possible? The Rig-Veda contains two similar questions, x. 81, 4: "Which was the primeval forest, or what the tree from which one framed the heavens and the earth? Surely, ye wise men, ye ought in your souls to make inquiry whereon he stood when he raised the wind!" And i. 164, 4: "Who has seen the first-born? Where was the life, the blood, the soul of the world? Who came thither to ask this from any one who knew it?"


  Jewish interpreters also interpret בנו of the causa media of the creation of the world. Arama, in his work עקדת יצחק, sect. xvi., suggests that by בנו we are to understand the primordial element, as the Sankhya-philosophy understands by the first-born there in the Rig, the Prakṛiti, i.e., the primeval material. R. Levi b. Gerson (Ralbag) comes nearer to the truth when he explains בנו as meaning the cause caused by the supreme cause, in other words: the principium principaiatum of the creation of the world. We say: the inquirer meant the demiurgic might which went forth from God, and which waited on the Son of God as a servant in the creation of the world; the same might which in chap. 8 is called Wisdom, and is described as God's beloved Son. But with the name after which inquiry is made, the relation is as with the "more excellent name than the angels," Heb 1:4.


  It is manifestly not the name בן, since the inquiry is made after the name of the בן; but the same is the case also with the name חכמה, or, since this does not harmonize, according to its grammatical gender, with the form of the question, the name דבר (מימר); but it is the name which belongs to the first and only-begotten Son of God, not merely according to creative analogies, but according to His true being. The inquirer would know God, the creator of the world, and His Son, the mediator in the creation of the world, according to their natures. If thou knowest, says he, turning himself to man, his equal, what the essential names of both are, tell them to me! But who can name them! The nature of the Godhead is hidden, as from the inquirer, so from every one else. On this side of eternity it is beyond the reach of human knowledge.


  The solemn confession introduced by נאם is now closed. Ewald sees herein the discourse of a sceptical mocker at religion; and Elster, the discourse of a meditating doubter; in Pro 30:5, and on, the answer ought then to follow, which is given to one thus speaking: his withdrawal from the standpoint of faith in the revelation of God, and the challenge to subordinate his own speculative thinking to the authority of the word of God. But this interpretation of the statement depends on the symbolical rendering of the supposed personal names איתיאל and אכל, and, besides, the dialogue is indicated by nothing; the beginning of the answer ought to have been marked, like the beginning of that to which it is a reply. The confession, 1b-4, is not that of a man who does not find himself in the right condition, but such as one who is thirsting after God must renounce: the thought of a man does not penetrate to the essence of God (Job 11:7-9); even the ways of God remain inscrutable to man (Sir. 18:3; Rom 11:33); the Godhead remains, for our thought, in immeasurable height and depth; and though a relative knowledge of God is possible, yet the dogmatic thesis, Deum quidem cognoscimus, sed non comprehendimus, i.e., non perfecte cognoscimus quia est infinitus, even over against the positive revelation, remains unchanged. Thus nothing is wanting to make Pro 30:1-4 a complete whole; and what follows does not belong to that section as an organic part of it.


  Prov 30:5


  5 Every word of Eloah is pure;


  A shield is He for those who hide themselves in Him.


  6 Add thou not to His words,


  Lest He convict thee and thou becomest a liar.


  Although the tetrastich is an independent proverb, yet it is connected to the foregoing Neûm [utterance, Pro 30:1]. The more limited a man is in his knowledge of God—viz. in that which presents itself to him lumine naturae,—so much the more thankful must he be that God has revealed Himself in history, and so much the more firmly has he to hold fast by the pure word of the divine revelation. In the dependent relation of Pro 30:5 to Psa 18:31 (Sa2 22:31), and of Pro 30:6 to Deu 4:2, there is no doubt the self-testimony of God given to Israel, and recorded in the book of the Tôra, is here meant. כּל־אמרת is to be judged after πᾶσα γραφή, Ti2 3:16, not: every declaration of God, wherever promulgated, but: every declaration within the revelation lying before us. The primary passage Psa 18:31 has not כל here, but, instead of it, לכל החסים, and instead of אמרת אלוהּ it has יהוה 'אם; his change of the name of Jahve is also not favourable to the opinion that Pro 30:5. is a part of the Neûm, viz., that it is the answer thereto. The proverb in this contains traces of the Book of Job, with which in many respects that Neûm harmonizes; in the Book of Job, אלוהּ (with שׁדּי) is the prevailing name of God; whereas in the Book of Proverbs it occurs only in the passage before us. Mhlau, p. 41, notes it as an Arabism. צרף (Arab. ṣaraf, to turn, to change) is the usual word for the changing process of smelting; צרוּף signifies solid, pure, i.e., purified by separating: God's word is, without exception, like pure, massive gold. Regarding חסה, to hide oneself, vid., under Psa 2:12;: God is a shield for those who make Him, as revealed in His word, their refuge. The part. חסה occurs, according to the Masora, three times written defectively,—Pro 14:32; Sa2 22:31; Neh 1:7; in the passage before us it is to be written לחוסים; the proverbs of Agur and Lemuel have frequently the plena scriptio of the part. act. Kal, as well as of the fut. Kal, common to the Book of Job (vid., Mhlau, p. 65).


  In 6a, after Aben Ezra's Moznajim 2b (11b of Heidenheim's edition), and Zachoth 53a (cf. Lipmann's ed.), and other witnesses (vid., Norzi), t sp (the ף with dagesh) is to be written,—the Cod. Jaman. and others defect. without ו,—not tôsf; for, since תּוסף (Exo 10:28) is yet further abbreviated in this way, it necessarily loses the aspiration of the tenuis, as in ילדתּ (= ילדת). The words of God are the announcements of His holy will, measured by His wisdom; they are then to be accepted as they are, and to be recognised and obeyed. He who adds anything to them, either by an overstraining of them or by repressing them, will not escape the righteous judgment of God: God will convict him of falsifying His word (הוכיח, Psa 50:21; only here with ב of the obj.), and expose him as a liar—viz. by the dispensations which unmask the falsifier as such, and make manifest the falsehood of his doctrines as dangerous to souls and destructive to society. An example of this is found in the kingdom of Israel, in the destruction of which the curse of the human institution of its state religion, set up by Jeroboam, had no little share. Also the Jewish traditional law, although in itself necessary for the carrying over of the law into the praxis of private and public life, falls under the Deuteron. prohibition—which the poet here repeats—so far as it claimed for itself the same divine authority as that of the written law, and so far as it hindered obedience to the law—by the straining-at-a-gnat policy—and was hostile to piety. Or, to adduce an example of an addition more dogmatic than legal, what a fearful impulse was given to fleshly security by that overstraining of the promises in Gen 17, which were connected with circumcision by the tradition, "the circumcised come not into hell," or by the overstraining of the prerogative attributed by Paul, Rom 9:4., to his people according to the Scriptures, in the principle, "All Israelites have a part in the future world!" Regarding the accentuation of the perf. consec. after פּן, vid., at Psa 28:1. The penultima accent is always in pausa (cf. Pro 30:9 and Pro 30:10).


  Prov 30:7


  In what now follows, the key-note struck in Pro 30:1 is continued. There follows a prayer to be kept in the truth, and to be preserved in the middle state, between poverty and riches. It is a Mashal-ode, vid., vol. i. p. 12. By the first prayer, "vanity and lies keep far from me," it is connected with the warning of Pro 30:6.


  7 Two things I entreat from Thee,


  Refuse them not to me before I die.


  8 Vanity and lies keep far away from me


  Poverty and riches give me not:


  Cause me to eat the bread which is allotted to me,


  9 Lest in satiety I deny,


  And say: Who is Jahve?


  And lest, in becoming poor, I steal,


  And profane the name of my God.


  We begin with the settlement and explanation of the traditional punctuation. A monosyllable like שׁוא receives, if Legarmeh, always Mehuppach Legarmeh, while, on the contrary, the poly-syllable אשׂבּע has Asla Legarmeh. אל־תּתּן־לי, with double Makkeph and with Gaja in the third syllable before the tone (after the Metheg-Setzung, 28), is Ben-Asher's; whereas Ben-Naphtali prefers the punctuation אל־תּתּן לי (vid., Baer's Genesis, p. 79, note 3). Also פּן־אשׂבּע has (cf. פּן־ישׁתּה, Pro 31:5) Makkeph, and on the antepenultima Gaja (vid., Thorath Emeth, p. 32). The perf. consec. וכחשׁתּי has on the ult. the disjunctive Zinnor (Sarka), which always stands over the final letter; but that the ult. is also to be accented, is shown by the counter-tone Metheg, which is to be given to the first syllable. Also ואמרתּי has in correct Codd., e.g., Cod. 1294, the correct ultima toning of a perf. consec.; Kimchi in the Michlol 6b, as well as Aben Ezra in both of his Grammars, quotes only וגנבתּי ותפשׂתּי as toned on the penult. That וגנבתּי cannot be otherwise toned on account of the pausal accent, has been already remarked under 6b; the word, besides, belongs to the סף''פתתין בא, i.e., to those which preserve their Pathach unlengthened by one of the greater disjunctives; the Athnach has certainly in the three so-called metrical books only the disjunctive form of the Zakeph of the prose books. So much as to the form of the text.


  As to its artistic form, this prayer presents itself to us as the first of the numerical proverbs, under the "Words" of Agur, who delighted in this form of proverb. The numerical proverb is a brief discourse, having a didactic end complete in itself, which by means of numerals gives prominence to that which it seeks to bring forward. There are two kinds of these. The more simple form places in the first place only one numeral, which is the sum of that which is to be brought forth separately: the numerical proverb of one cipher; to this class belong, keeping out of view the above prayer, which if it did not commence a series of numerical proverbs does not deserve this technical name on account of the low ciphers: Pro 30:24-28, with the cipher 4; Sir. 25:1 and 2, with the cipher 3. Similar to the above prayer are Job 13:20., Isa 51:19; but these are not numerical proverbs, for they are not proverbs. The more artistic kind of numerical proverb has two ciphers: the two-ciphered numerical proverb we call the sharpened (pointed) proverb. Of such two-ciphered numerical proverbs the "words" of Agur contain four, and the whole Book of Proverbs, reckoning Pro 6:16-19, five—this ascending numerical character belongs to the popular saying, Kg2 9:32; Job 33:29; Isa 16:6, and is found bearing the stamp of the artistic distich outside of the Book of Proverbs, Psa 62:12; Job 33:14; Job 40:5; Job 5:19, and particularly Amos 1:3-2:6. According to this scheme, the introduction of Agur's prayer should be:


  אחת שׁאלתּי מאתּך


  וּשׁתּים אל־תּמנע ממּנּי בּטרם אמוּת


  and it could take this form, for the prayer expresses two requests, but dwells exclusively on the second. A twofold request he presents to God, these two things he wishes to be assured of on this side of death; for of these he stands in need, so as to be able when he dies to look back on the life he has spent, without the reproaches of an accusing conscience. The first thing he asks is that God would keep far from him vanity and lying words. שׁוא (= שׁוא, from שׁוא = שׁאה, to be waste, after the form מות) is either that which is confused, worthless, untrue, which comes to us from without (e.g., Job 31:5), or dissoluteness, hollowness, untruthfulness of disposition (e.g., Psa 26:4); it is not to be decided whether the suppliant is influenced by the conception thus from within or from without, since דבר־כּזב [a word of falsehood] may be said by himself as well as to him, a falsehood can intrude itself upon him. It is almost more probable that by שׁוא he thought of the misleading power of God-estranged, idolatrous thought and action; and by דבר־כזב, of lying words, with which he might be brought into sympathy, and by which he might ruin himself and others. The second petition is that God would give him neither poverty (ראשׁ, vid., Pro 10:4) nor riches, but grant him for his sustenance only the bread of the portion destined for him. The Hiph. הטריף (from טרף, to grind, viz., the bread with the teeth) means to give anything, as טרף, with which, 31:15, נתן חק is parallel: to present a fixed piece, a definite portion of sustenance. חק, Gen 47:22, the portion assigned as nourishment; cf. Job 23:14 חקּי, the decree determined regarding me. Accordingly, חקּי לחם does not mean the bread appropriately measured out for me (like ἄρτος ἐπιούσιος, that which is required for οὐσία, subsistence), but the bread appropriate for me, determined for me according to the divine plan. Fleischer compares (Arab.) ratab and marsaum, which both in a similar way designate a fixed sustentation portion. And why does he wish to be neither poor nor rich? Because in both extremes lie moral dangers: in riches, the temptation to deny God (which 'כּחשׁ בּה signifies, in the later Heb. כּפר בּעקּר, to deny the fundamental truth; cf. (Arab.) kafar, unbelieving), whom one flowing in superabundance forgets, and of whom one in his self-indulgence desires to know nothing (Job 21:14-16; Job 22:16.); in poverty, the temptation is to steal and to blaspheme the name of God, viz., by murmuring and disputing, or even by words of blasphemy; for one who is in despair directs the outbreaks of his anger against God (Isa 8:21), and curses Him as the cause of His misfortune (Rev 16:11, Rev 16:21). The question of godless haughtiness, מי יהוח, the lxx improperly change into מי יראה, τίς με ὁρᾶ. Regarding נורשׁ, to grow poor, or rather, since only the fut. Niph. occurs in this sense, regarding יוּרשׁ, vid., at Pro 20:13.


  That the author here, by blaspheming (grasping at) the name of God, especially thinks on that which the Tôra calls "cursing (קלּל) God," and particularly "blaspheming the name of the Lord," Lev 24:15-16, is to be concluded from the two following proverbs, which begin with the catchword קלל:


  Prov 30:10


  10 Calumniate not a servant with his master,


  Lest he curse thee, and thou must atone for it.


  Incorrectly Ewald: entice not a servant to slander against his master; and Hitzig: "Make not a servant tattle regarding his master." It is true that the Poel לושׁן (to pierce with the tongue, lingu petere) occurs twice in the sense of to calumniate; but that הלשׁין means nothing else, is attested by the post-bibl. Hebrew; the proverb regarding schismatics (בּרכּת המּינים) in the Jewish Schemone-Esre (prayer of the eighteen benedictions) began with ולמלשינים, "and to the calumniators" (delatoribus). Also in the Arab. âlsana signifies pertulit verba alicujus ad alterum, to make a babbler, rapporteur (Fleischer). That the word also here is not to be otherwise interpreted, is to be concluded from אל with the causative rendering. Rightly Symmachus, μὴ διαβάλῃς; Theodotion, μὴ καταλαλήσῃς; and according to the sense also, Jerome, ne accuses; the Venet. μὴ καταμηνύσῃς (give not him); on the contrary, Luther, verrate nicht [betray not], renders הלשׁין with the lxx, Syr. in the sense of the Aram. אשׁלם and the Arab. âslam (tradere, prodere). One should not secretly accuse (Psa 101:5) a servant with his master, and in that lies the character of slander (לשׁון הרע) when one puts suspicion upon him, or exaggerates the actual facts, and generally makes the person suspected—one thereby makes a man, whose lot in itself is not a happy one, at length and perhaps for ever unhappy, and thereby he brings a curse on himself. But it is no matter of indifference to be the object of the curse of a man whom one has unrighteously and unjustly overwhelmed in misery: such a curse is not without its influence, for it does not fruitlessly invoke the righteous retribution of God, and thus one has sorrowfully to atone for the wanton sins of the tongue (veaschāmta, for ve-aschamtá as it is would be without pause).


  Prov 30:11


  There now follows a Priamel, the first line of which is, by יקלל, connected with the יקללך of the preceding distich:


  11 A generation that curseth their father,


  And doth not bless their mother;


  12 A generation pure in their own eyes,


  And yet not washed from their filthiness;


  13 A generation—how haughty their eyes,


  And their eyelids lift themselves up;


  14 A generation whose teeth are swords and their jaw teeth knives


  To devour the poor from the earth and the needy from the midst of men.


  Ewald translates: O generation! but that would have required the word, 13a, הדּור (Jer 2:31), and one would have expected to have found something mentioned which the generation addressed were to take heed to; but it is not so. But if "O generation!" should be equivalent to "O regarding the generation!" then הוי ought to have introduced the sentence. And if we translate, with Luther: There is a generation, etc., then ישׁ is supplied, which might drop out, but could not be omitted. The lxx inserts after ἔκγονον the word κακόν, and then renders what follows as pred.—a simple expedient, but worthless. The Venet. does not need this expedient, for it renders γενεὰ τὸν πατέρα αὐτοῦ βλασφημέσει; but then the order of the words in 11a would have been דור יקלל אביו; and in 12a, after the manner of a subst. clause, דור טהור בעיניו הוא, one sees distinctly, from Pro 30:13 and Pro 30:14, that what follows דור is to be understood, not as a pred., but as an attributive clause. As little can we interpret Pro 30:14, with Lwenstein, as pred. of the three subj., "it is a generation whose teeth are swords;" that would at least have required the words דור הוא; but Pro 30:14 is not at all a judgment valid for all the three subjects. The Targ. and Jerome translate correctly, as we above; but by this rendering there are four subjects in the preamble, and the whole appears, since the common pred. is wanting, as a mutilated Priamel. Perhaps the author meant to say: it is such a generation that encompasses us; or: such is an abomination to Jahve; for דור is a Gesamtheit = totality, generation of men who are bound together by contemporary existence, or homogeneity, or by both, but always a totality; so that these Pro 30:11-14, might describe quatuor detestabilia genera hominum (C. B. Michaelis), and yet one generatio, which divide among themselves these four vices, of blackest ingratitude, loathsome self-righteousness, arrogant presumption, and unmerciful covetousness. Similar is the description given in the Mishna Sota ix. 14, of the character of the age in which the Messiah appeared. "The appearance of this age," thus it concludes, "is like the appearance of a dog; a son is not ashamed before his father; to whom will we then look for help? To our Father in heaven!"


  The undutifulness of a child is here placed first. To curse one's parents is, after Exo 21:17, cf. Pro 20:10, a crime worthy of death; "not to bless," is here, per litoten, of the same force as קלּל to curse. The second characteristic, Pro 30:12, is wicked blindness as to one's judgment of himself. The lxx coarsely, but not bad: τὴν δ ̓ ἔξοδον αὐτοῦ οὐκ ἀπένιψεν. Of such darkness one says: sordes suas putat olere cinnama. רחץ is not the abbreviated part. (Stuart), as e.g., Exo 3:2, but the finite, as e.g., Hos 1:6.


  In 13a the attributive clause forms itself, so as to express the astonishing height of arrogance, into an exclamation: a generation, how lofty are their eyes (cf. e.g., Pro 6:17, עינים רמות)! to which, as usual, it is simply added: and his eyelids (palpebrae) lift themselves up; in Lat., the lifting up of the eyebrow as an expression of haughtiness is described by elatum (superbum) supercilium.


  The fourth characteristic is insatiable covetousness, which does not spare even the poor, and preys upon them, the helpless and the defenceless: they devour them as one eats bread, Psa 14:4. The teeth, as the instruments of eating, are compared to swords and knives, as at Psa 57:4 to spears and arrows. With שׁנּיו there is interchanged, as at Job 29:17; Jon 1:6, מתלּעתיו (not 'מת, as Norzi writes, contrary to Metheg-Setzung, 37, according to which Gaja, with the servant going before, is inadmissible), transposed from מלתּעתיו, Psa 58:7, from לתע, to strike, pierce, bite. The designation of place, מארץ, "from the earth" (which also, in pausa, is not modified into מארץ), and מאדם, "from the midst of men," do not belong to the obj.: those who belong to the earth, to mankind (vid., Psa 10:18), for thus interpreted they would be useless; but to the word of action: from the earth, out from the midst of men away, so that they disappear from thence (Amo 8:4). By means of fine but cobweb combinations, Hitzig finds Amalek in this fourfold proverb. But it is a portrait of the times, like Psa 14:1-7, and certainly without any national stamp.


  Prov 30:15


  With the characteristic of insatiableness Pro 30:11-14 closes, and there follows an apophthegma de quatuor insatiabilibus quae ideo comparantur cum sanguisuga (C. B. Michaelis). We translate the text here as it lies before us:


  15 The ‛Alûka hath two daughters: Give! Give!


  Three of these are never satisfied;


  Four say not: Enough!


  16 The under-world and the closing of the womb;


  The earth is not satisfied with water;


  And the fire saith not: Enough!


  We begin with Masoretic externalities. The first ב in הב is Beth minusculum; probably it had accidentally this diminutive form in the original MSS, to which the Midrash (cf. Sepher Taghin ed. Bargs, 1866, p. 47) has added absurd conceits. This first הב has Pasek after it, which in this case is servant to the Olewejored going before, according to the rule Thorath Emeth, p. 24, here, as at Psa 85:9, Mehuppach. The second הב, which of itself alone is the representative of Olewejored, has in Hutter, as in the Cod. Erfurt 2, and Cod. 2 of the Leipzig Public Library, the pausal punctuation הב (cf. קח, Sa1 21:10), but which is not sufficiently attested. Instead of לא־אמרוּ, 15b, לא אמרוּ, and instead of לא־אמרה f, 16b, לא אמרה are to be written; the Zinnorith removes the Makkeph, according to Thorath Emeth, p. 9, Accentuationssystem, iv. 2. Instead of מים, 16a, only Jablonski, as Mhlau remarks, has מים; but incorrectly, since Athnach, after Olewejored, has no pausal force (vid., Thorath Emeth, p. 37). All that is without any weight as to the import of the words. But the punctuation affords some little service for the setting aside of a view of Rabbenu Tam (vid., Tosaphoth to Aboda zara 17a, and Erubin 19a), which has been lately advocated by Lwenstein. That view is, that ‛Alûka is the name of a wise man, not Solomon's, because the Pesikta does not reckon this among the names of Solomon, nor yet a name of hell, because it is not, in the Gemara, numbered among the names of Gehinnom. Thus לעלוּקה would be a superscription, like לדוד and לשׁלמה, Psa 26:1; Psa 72:1, provided with Asla Legarmeh. But this is not possible, for the Asla Legarmeh, at Psa 26:1 and Psa 72:1, is the transformation of Olewejored, inadmissible on the first word of the verse (Accentuationssystem, xix. 1); but no Olewejored can follow such an Asla Legarmeh, which has the force of an Olewejored, as after this לעלוקה, which the accentuation then does not regard as the author's name given as a superscription. עלוּקה is not the name of a person, and generally not a proper name, but a generic name of certain traditional signification. "One must drink no water"—says the Gemara Aboda zara 12b—"out of a river or pond, nor (immediately) with his mouth, nor by means of his hand; he who, nevertheless, does it, his blood comes on his own head, because of the danger. What danger? סכּנת עלוּקה," i.e., the danger of swallowing a leech. The Aram. also designates a leech by עלוּקא (cf. e.g., Targ. Ps. 12:9: hence the godless walk about like the leech, which sucks the blood of men), and the Arab. by 'alaḳ (n. unit. 'alaḳat), as the word is also rendered here by the Aram. and Arab. translators. Accordingly, all the Greeks render it by βδέλλη; Jerome, by sanguisuga (Rashi, sangsue); also Luther's Eigel is not the Igel erinaceus [hedgehog], but the Egel, i.e., as we now designate it, the Blutegel [leech], or (less correctly) Blutigel. עלוּקה is the fem. of the adj. עלוּק, attached to, which meaning, together with the whole verbal stem, the Arab. has preserved (vid., Mhlau's Mittheilung des Art. 'aluka aus dem Kamus, p. 42).


  But if, now, the ‛Alûka is the leech, which are then its two daughters, to which is here given the name הב הב, and which at the same time have this cry of desire in their mouths? Grotius and others understand, by the two daughters of the leech, the two branches of its tongue; more correctly: the double-membered overlip of its sucker. C. B. Michaelis thinks that the greedy cry, "Give! Give!" is personified: voces istae concipiuntur ut hirudinis filiae, quas ex se gignat et velut mater sobolem impense diligat. But since this does not satisfy, symbolical interpretations of ‛Aluka have been resorted to. The Talmud, Aboda zara 17a, regards it as a name of hell. In this sense it is used in the language of the Pijut (synagogue poetry).


  If ‛Alûka is hell, then fancy has the widest room for finding an answer to the question, What are the two daughters? The Talmud supposes that רשׁות (the worldly domination) and מינות (heresy) are meant. The Church-fathers also, understanding by ‛Alûka the power of the devil, expatiated in such interpretations. Of the same character are Calmet's interpretation, that sanguisuga is a figure of the mala cupiditas, and its twin-daughters are avaritia and ambitio. The truth lying in all these is this, that here there must be some kind of symbol. But if the poet meant, by the two daughters of the ‛Alûka, two beings or things which he does not name, then he kept the best of his symbol to himself. And could he use ‛Alûka, this common name for the leech, without further intimation, in any kind of symbolical sense? The most of modern interpreters do nothing to promote the understanding of the word, for they suppose that ‛Alûka, from its nearest signification, denotes a demoniacal spirit of the character of a vampire, like the Dakin of the Indians, which nourish themselves on human flesh; the ghouls of the Arabs and Persians, which inhabit graveyards, and kill and eat men, particularly wanderers in the desert; in regard to which it is to be remarked, that (Arab.) ‛awlaḳ is indeed a name for a demon, and that al‛aluwaḳ, according to the Kamus, is used in the sense of alghwal. Thus Dathe, Dderlein, Ziegler, Umbreit; thus also Hitzig, Ewald, and others. Mhlau, while he concurs in this understanding of the word, and now throwing open the question, Which, then, are the two daughters of the demoness ‛Alûka? finds no answer to it in the proverb itself, and therefore accepts of the view of Ewald, since 15b-16, taken by themselves, form a fully completed whole, that the line 'לעלוקה וגו is the beginning of a numerical proverb, the end of which is wanting. We acknowledge, because of the obscurity—not possibly aimed at by the author himself—in which the two daughters remain, the fragmentary characters of the proverb of the ‛Alûka; Stuart also does this, for he regards it as brought out of a connection in which it was intelligible—but we believe that the line 'שׁלושׁ וגו is an original formal part of this proverb. For the proverb forming, according to Mhlau's judgment, a whole rounded off:


  שׁלושׁ הנה לא תשׂבענה


  ארבע לא אמרו הון


  שׁאול ועצר רחם


  ארץ לא שׂבעה מים


  ואשׁ לא אמרה הון


  contains a mark which makes the original combination of these five lines improbable. Always where the third is exceeded by the fourth, the step from the third to the fourth is taken by the connecting Vav: Pro 30:18, וארבע; Pro 30:21, ותחת ארבע; Pro 30:29, וארבעה. We therefore conclude that 'ארבע לא וגו is the original commencement of independent proverb. This proverb is:


  Four things say not: Enough!


  The under-world and the closing of the womb [i.e., unfruitful womb] -


  The earth is not satisfied with water,


  And the fire says not: Enough!


  a tetrastich more acceptable and appropriate than the Arab. proverb (Freytag, Provv. iii. p. 61, No. 347): "three things are not satisfied by three: the womb, and wood by fire, and the earth by rain;" and, on the other hand, it is remarkable to find it thus clothed in the Indian language, as given in the Hitopadesa (p. 67 of Lassen's ed.), and in Pantschatantra, i. 153 (ed. of Kosegarten): nâgnis tṛpjati kâshṭhânân nâpagânân mahôdadhih nântakah sarvabhûtânân na punsân vâmalocanâh.


  Fire is not sated with wood, nor the ocean with the streams,


  Nor death with all the living, nor the beautiful-eyed with men.


  As in the proverb of Agur the 4 falls into 2 + 2, so also in this Indian sloka. In both, fire and the realm of death (ântaka is death as the personified "end-maker") correspond; and as there the womb and the earth, so here feminarium cupiditas and the ocean. The parallelizing of ארץ and רחם is after passages such as Psa 139:15; Job 1:21 (cf. also Pro 5:16; Num 24:7; Isa 48:1); that of שׁאול and אשׁ is to be judged of after passages such as Deu 32:22, Isa 56:1-12 :24. That לא אמרו הון repeats itself in לא אמרה הון is now, as we render the proverb independently, much more satisfactory than if it began with 'שׁלושׁ וגו: it rounds itself off, for the end returns into the beginning. Regarding הון, vid., Pro 1:13. From הוּן, to be light, it signifies living lightly; ease, superabundance, in that which renders life light or easy. "Used accusatively, and as an exclamation, it is equivalent to plenty! enough! It is used in the same sense in the North African Arab. brrakat (spreading out, fulness). Wetzstein remarks that in Damascus lahôn i.e., hitherto, is used in the sense of ḥajah, enough; and that, accordingly, we may attempt to explain הון of our Heb. language in the sense of (Arab.) hawn haddah, i.e., here the end of it!" (Mhlau).


  But what do we now make of the two remaining lines of the proverb of the ‛Alûka? The proverb also in this division of two lines is a fragment. Ewald completes it, for to the one line, of which, according to his view, the fragment consists, he adds two:


  The bloodsucker has two daughters, "Hither! hither!"


  Three saying, "Hither, hither, hither the blood,


  The blood of the wicked child."


  A proverb of this kind may stand in the O.T. alone: it sounds as if quoted from Grimm's Mhrchen, and is a side-piece to Zappert's altdeutsch. Schlummerliede. Cannot the mutilation of the proverb be rectified in a less violent way without any self-made addition? If this is the case, that in Pro 30:15 and Pro 30:16, which now form one proverb, there are two melted together, only the first of which lies before us in a confused form, then this phenomenon is explained by supposing that the proverb of the ‛Alûka originally stood in this form:


  The ‛Alûka has two daughters: Give! give! -


  The under-world and the closing of the womb;


  There are three that are never satisfied.


  Thus completed, this tristich presents itself as the original side-piece of the lost tetrastich, beginning with ארבע. One might suppose that if שׁאול and עצר רחם have to be regarded as the daughters of the ‛Alûka, which Hitzig and also Zckler have recognised, then there exists no reason for dividing the one proverb into two. Yet the taking of them as separate is necessary, for this reason, because in the fourth, into which it expands, the ‛Alûka is altogether left out of account. But in the above tristich it is taken into account, as was to be expected, as the mother with her children. This, that sheol (שׁאול is for the most part fem.), and the womb (רחם = רחם, which is fem., Jer 20:17) to which conception is denied, are called, on account of their greediness, the daughters of the ‛Alûka, is to be understood in the same way as when a mountain height is called, Isa 5:1, a horn of the son of oil. In the Arab., which is inexhaustibly rich in such figurative names, a man is called "a son of the clay (limi);" a thief, "a son of the night;" a nettle, "the daughter of fire." The under-world and a closed womb have the ‛Alûka nature; they are insatiable, like the leech. It is unnecessary to interpret, as Zckler at last does, ‛Alûka as the name of a female demon, and the לילית, "daughters," as her companions. It may be adduced in favour of this view that לעלוּקה is without the article, after the manner of a proper name. But is it really without the article? Such a doubtful case we had before us at Pro 27:23. As yet only Bttcher, 394, has entered on this difficulty of punctuation. We compare Gen 29:27, בּעבדה; Kg1 12:32, לעגלים; Ch1 13:7, בּעגלה; and consequently also Psa 146:7, לעשׁוּקים; thus the assimilating force of the Chateph appears here to have changed the syntactically required ל and בּ into ל and בּ. But also supposing that עלוּקה in לעלוּקה is treated as a proper name, this is explained from the circumstance that the leech is not meant here in the natural history sense of the word, but as embodied greediness, and is made a person, one individual being. Also the symbol of the two daughters is opposed to the mythological character of the ‛Alûka. The imper. הב, from יהב, occurs only here and at Dan 7:17 (= תּן), and in the bibl. Heb. only with the intentional āh, and in inflection forms. The insatiableness of sheol (Pro 27:20) is described by Isa; Isa 5:14; and Rachel, Gen 30:1, with her "Give me children," is an example of the greediness of the "closed-up womb" (Gen 20:18). The womb of a childless wife is meant, which, because she would have children, the nuptiae never satisfy; or also of one who, because she does not fear to become pregnant, invites to her many men, and always burns anew with lust. "In Arab. 'aluwaḳ means not only one fast bound to her husband, but, according to Wetzstein, in the whole of Syria and Palestine, the prostitute, as well as the κίναιδοι, are called 'ulak (plur. 'alwak), because they obtrude themselves and hold fast to their victim" (Mhlau). In the third line, the three: the leech, hell, and the shut womb, are summarized: tira sunt quae non satiantur. Thus it is to be translated with Fleischer, not with Mhlau and others, tira haec non satiantur. "These three" is expressed in Heb. by שׁלשׁ־אלּה, Exo 21:11, or אלּה(ה) שׁלשׁת, Sa2 21:22; הנּה (which, besides, does not signify haec, but illa) is here, taken correctly, the pred., and represents in general the verb of being (Isa 51:19), vid., at Pro 6:16. Zckler finds the point of the proverb in the greediness of the unfruitful womb, and is of opinion that the poet purposely somewhat concealed this point, and gave to his proverb thereby the enhanced attraction of the ingenious. But the tetrastich 'אברע וגו shows that hell, which is compared to fire, and the unfruitful womb, to which the parched and thirsty earth is compared, were placed by the poet on one and the same line; it is otherwise with Pro 30:18-20, but where that point is nothing less than concealed.


  Prov 30:17


  The proverb of the ‛Alûka is the first of the proverbs founded on the figure of an animal among the "words" of Agur. It is now followed by another of a similar character:


  17 An eye that mocketh at his father,


  And despiseth obedience to his mother:


  The ravens of the brook shall pluck it out,


  And the young eagles shall eat it.


  If "an eye," and not "eyes," are spoken of here, this is accounted for by the consideration that the duality of the organ falls back against the unity of the mental activity and mental expression which it serves (cf. Psychol. p. 234). As haughtiness reveals itself (Pro 30:13) in the action of the eyes, so is the eye also the mirror of humble subordination, and also of malicious scorn which refuses reverence and subjection to father and mother. As in German the verbs [verspotten, spotten, hhnen, hohnsprechen signifying to mock at or scorn may be used with the accus., genit., or dat., so also לעג [to deride] and בּוּז [to despise] may be connected at pleasure with either an accusative object or a dative object. Ben-Chajim, Athias, van der Hooght, and others write תּלעג; Jablonski, Michaelis, Lwenstein, תּלעג, Mhlau, with Norzi, accurately, תּלעג, with Munach, like תּבחר, Psa 65:5; the writing of Ben-Asher is תּלעג, with Gaja, Chateph, and Munach. The punctuation of ליקהת is more fluctuating. The word לקהת (e.g., Cod. Jaman.) may remain out of view, for the Dag. dirimens in ק stands here as firmly as at Gen 49:10, cf. Psa 45:10. But it is a question whether one has to write ליקּהת with Yod quiesc. (regarding this form of writing, preferred by Ben-Naphtali, the Psalmen-Comm. under Psa 45:10, in both Edd.; Luzzatto's Gramm. 193; Baer's Genesis, p. 84, note 2; and Heidenheim's Pentateuch, with the text-crit. Comm. of Jekuthil ha-Nakdans, under Gen 47:17; Gen 49:10), as it is found in Kimchi, Michlol 45a, and under יקה, and as also Norzi requires, or ליקּהת (as e.g., Cod. Erfurt 1), which appears to be the form adopted by Ben-Asher, for it is attested as such by Jekuthil under Gen 49:10, and also expressly as such by an old Masora-Cod. of the Erfurt Library. Lwenstein translates, "the weakness of the mother." Thus after Rashi, who refers the word to קהה, to draw together, and explains it, Gen 49:10, "collection;" but in the passage before us, understands it of the wrinkles on the countenance of the aged mother. Nachmani (Ramban) goes still further, giving to the word, at Gen 49:10, everywhere the meaning of weakness and frailty. Aben Ezra also, and Gersuni (Ralbag), do not go beyond the meaning of a drawing together; and the lxx, with the Aram., who all translate the word by senectus, have also קהה in the sense of to become dull, infirm (certainly not the Aethiopic leheḳa, to become old, weak through old age). But Kimchi, whom the Venet. and Luther follow, is informed by Abulwald, skilled in the Arab., of a better: יקהה (or יקּהה, cf. נצּרה, Psa 141:3) is the Arab. wakhat, obedience (vid., above יקה under 1a). If now it is said of such a haughty, insolent eye, that the ravens of the brook (cf. Kg1 17:4) will pluck it out, and the בני־נשׁר eat it, they, the eagle's children, the unchildlike human eye: it is only the description of the fate that is before such an one, to die a violent death, and to become a prey to the fowls of heaven (cf. e.g., Jer 16:3., and Passow's Lex. under κόραξ); and if this threatening is not always thus literally fulfilled, yet one has not on that account to render the future optatively, with Hitzig; this is a false conclusion, from a too literal interpretation, for the threatening is only to be understood after its spirit, viz., that a fearful and a dishonourable end will come to such an one. Instead of יקּרוּה, as Mhlau reads from the Leipzig Cod., יקרוה, with Mercha (Athias and Nissel have it with Tarcha), is to be read, for a word between Olewejored and Athnach must always contain a conjunctive accent (Thorath Emeth, p. 51; Accentuationssystem, xviii. 9). ערבי־נחל is also irregular, and instead of it ערבי־נחל is to be written, for the reason given above under Pro 30:16 (מים).


  Prov 30:18


  The following proverb, again a numerical proverb, begins with the eagle, mentioned in the last line of the foregoing:


  18 Three things lie beyond me,


  And four I understand not:


  19 The way of the eagle in the heavens,


  The way of a serpent over a rock,


  The way of a ship on the high sea,


  And the way of a man with a maid.


  20 Thus is the way of the adulterous woman:


  She eateth and wipeth her mouth, and saith:


  I have done no iniquity.


  נפלאוּ ממּנּי, as relative clause, like 15b (where Aquila, Symmachus, Theodotion rightly: τρία δέ ἐστιν ἃ οὐ πλησθήσεται), is joined to שׁלשׁה המּה. On the other hand, ארבע (τέσσαρα, for with the Kerı̂, conforming to 18a, ארבּעה, τέσσαρας) has to be interpreted as object. accus. The introduction of four things that are not known is in expressions like Job 42:3; cf. Psa 139:6. The turning-point lies in the fourth; to that point the other three expressions gravitate, which have not an object in themselves, but are only as folie to the fourth. The articles wanting after הנּשׁר: they would be only the marks of the gender, and are therefore unnecessary; cf. under Pro 29:2. And while בּשּׁמים, in the heavens, and בלב־ים, in the sea, are the expressions used, עלי צוּר is used for on the rock, because here "on" is not at the same time "in," "within," as the eagle cleaves the air and the ship the waves. For this same reason the expression, "the way of a man בּעלמה," is not to be understood of love unsought, suddenly taking possession of and captivating a man toward this or that maid, so that the principal thought of the proverb may be compared to the saying, "marriages are made in heaven;" but, as in Kidduschin 2b, with reference to this passage, is said coitus via appellatur. The ב refers to copula carnalis. But in what respect did his understanding not reach to this? "Wonderful," thus Hitzig explains as the best interpreter of this opinion elsewhere (cf. Psychol. p. 115) propounded, "appeared to him the flying, and that how a large and thus heavy bird could raise itself so high in the air (Job 39:27); then how, over the smooth rock, which offers no hold, the serpent pushes itself along; finally, how the ship in the trackless waves, which present nothing to the eye as a guide, nevertheless finds its way. These three things have at the same time this in common, that they leave no trace of their pathway behind them. But of the fourth way that cannot be said; for the trace is left on the substrat, which the man דּרך, and it becomes manifest, possibly as pregnancy, keeping out of view that the עלמה may yet be בתולה. That which is wonderful is consequently only the coition itself, its mystical act and its incomprehensible consequences." But does not this interpretation carry in itself its own refutation? To the three wonderful ways which leave no traces behind them, there cannot be compared a fourth, the consequences of which are not only not trackless, but, on the contrary, become manifest as proceeding from the act in an incomprehensible way. The point of comparison is either the wonderfulness of the event or the tracklessness of its consequences. But now "the way of a man בתולה" is altogether inappropriate to designate the wonderful event of the origin of a human being. How altogether differently the Chokma expresses itself on this matter is seen from Job 10:8-12; Ecc 11:5 (cf. Psychol. p. 210). That "way of a man with a maid" denotes only the act of coition, which physiologically differs in nothing from that of the lower animals, and which in itself, in the externality of its accomplishment, the poet cannot possibly call something transcendent. And why did he use the word בעלמה, and not rather בּנקבה [with a female] or בּאשּׁה [id.]? For this reason, because he meant the act of coition, not as a physiological event, but as a historical occurrence, as it takes place particularly in youth as the goal of love, not always reached in the divinely-appointed way. The point of comparison hence is not the secret of conception, but the tracelessness of the carnal intercourse. Now it is also clear why the way of the serpent עלי צור was in his eye: among grass, and still more in sand, the trace of the serpent's path would perhaps be visible, but not on a hard stone, over which it has glided. And it is clear why it is said of the ship בלב־ים [in the heart of the sea]: while the ship is still in sight from the land, one knows the track it follows; but who can in the heart of the sea, i.e., on the high sea, say that here or there a ship has ploughed the water, since the water-furrows have long ago disappeared? Looking to the heavens, one cannot say that an eagle has passed there; to the rock, that a serpent has wound its way over it; to the high sea, that a ship has been steered through it; to the maid, that a man has had carnal intercourse with her. That the fact might appear on nearer investigation, although this will not always guide to a certain conclusion, is not kept in view; only the outward appearance is spoken of, the intentional concealment (Rashi) being in this case added thereto. Sins against the sixth [= seventh] commandment remain concealed from human knowledge, and are distinguished from others by this, that they shun human cognition (as the proverb says: אין אפיטרופוס לעריות, there is for sins of the flesh no ἐπίτροπος)—unchastity can mask itself, the marks of chastity are deceitful, here only the All-seeing Eye (עין ראה כּל, Aboth ii. 1) perceives that which is done. Yet it is not maintained that "the way of a man with a maid" refers exclusively to external intercourse; but altogether on this side the proverb gains ethical significance. Regarding עלמה (from עלם, pubes esse et caeundi cupidus, not from עלם, to conceal, and not, as Schultens derives it, from עלם, signare, to seal) as distinguished from בּתוּלה, vid., under Isa 7:14. The mark of maidenhood belongs to עלמה not in the same way as to בתולה (cf. Gen 24:43 with 16), but only the marks of puberty and youth; the wife אשּׁה (viz., אושׁת אישׁ) cannot as such be called עלמה. Ralbag's gloss עלמה שׁהיא בעולה is incorrect, and in Arama's explanation (Akeda, Abschn. 9): the time is not to be determined when the sexual love of the husband to his wife flames out, ought to have been ודרך אישׁ בּאשׁתּו ne. One has therefore to suppose that Pro 30:20 explains what is meant by "the way of a man with a maid" by a strong example (for "the adulterous woman" can mean only an old adulteress), there not inclusive, for the tracklessness of sins of the flesh in their consequences.


  This 20th verse does not appear to have been an original part of the numerical proverb, but is an appendix thereto (Hitzig). If we assume that כּן points forwards: thus as follows is it with the... (Fleischer), then we should hold this verse as an independent cognate proverb; but where is there a proverb (except Pro 11:19) that begins with כּן? כן, which may mean eodem modo (for one does not say כּן גּם) as well as eo modo, here points backwards in the former sense. Instead of וּמחתה פּיה (not פּיה; for the attraction of that which follows, brought about by the retrogression of the tone of the first word, requires dageshing, Thorath Emeth, p. 30) the lxx has merely ἀπονιψαμένη, i.e., as Immanuel explains: מקנּחה עצמה, abstergens semet ipsam, with Grotius, who to tergens os suum adds the remark: σεμνολογία (honesta elocutio). But eating is just a figure, like the "secret bread," Pro 9:17, and the wiping of the mouth belongs to this figure. This appendix, with its כן, confirms it, that the intention of the four ways refers to the tracklessness of the consequences.


  Prov 30:21


  It is now not at all necessary to rack one's brains over the grounds or the reasons of the arrangement of the following proverb (vid., Hitzig). There are, up to this point, two numerical proverbs which begin with שׁתּים, Pro 30:7, and שׁתּי, Pro 30:15; after the cipher 2 there then, Pro 30:18, followed the cipher 3, which is now here continued:


  21 Under three things doth the earth tremble,


  And under four can it not stand:


  22 Under a servant when he becomes king,


  And a profligate when he has bread enough;


  23 Under an unloved woman when she is married,


  And a maid-servant when she becomes heiress to her mistress.


  We cannot say here that the 4 falls into 3 + 1; but the four consists of four ones standing beside one another. ארץ is here without pausal change, although the Athnach here, as at Pro 30:24, where the modification of sound occurs, divides the verse into two; מארץ, 14b (cf. Psa 35:2), remains, on the other hand, correctly unchanged. The "earth" stands here, as frequently, instead of the inhabitants of the earth. It trembles when one of the four persons named above comes and gains free space for acting; it feels itself oppressed as by an insufferable burden (an expression similar to Amo 7:10);—the arrangement of society is shattered; an oppressive closeness of the air, as it were, settles over all minds. The first case is already designated, Pro 19:10, as improper: under a slave, when he comes to reign (quum rex fit); for suppose that such an one has reached the place of government, not by the murder of the king and by the robbery of the crown, but, as is possible in an elective monarchy, by means of the dominant party of the people, he will, as a rule, seek to indemnify himself in his present highness for his former lowliness, and in the measure of his rule show himself unable to rise above his servile habits, and to pass out of the limited circle of his earlier state. The second case is this: a נבל, one whose mind is perverted and whose conduct is profligate—in short, a low man (vid., Pro 17:17)—ישׂבּע־לחם (cf. Metheg-Setzung, 28), i.e., has enough to eat (cf. to the expression Pro 28:19; Jer 44:17); for this undeserved living without care and without want makes him only so much the more arrogant, and troublesome, and dangerous. The שׂנוּאה, in the second case, is not thought of as a spouse, and that, as in supposed polygamy, Gen 29:31; Deu 21:15-17, as fallen into disfavour, but who again comes to favour and honour (Dathe, Rosenmller); for she can be שׂנואה without her own fault, and as such she is yet no גּרוּשׁה; and it is not to be perceived why the re-assumption of such an one should shatter social order. Rightly Hitzig, and, after his example, Zckler: an unmarried lady, an old spinster, is meant, whom no one desired because she had nothing attractive, and was only repulsive (cf. Grimm, under Sir. 7:26b). If such an one, as כּי תבעל says, at length, however, finds her husband and enters into the married relation, then she carries her head so much the higher; for she gives vent to ill-humour, strengthened by long restraint, against her subordinates; then she richly requites her earlier and happily married companions for their depreciation of her, among whom she had to suffer, as able to find no one who would love her. In the last case it is asked whether כּי־תירשׁ is meant of inheriting as an heiress (Aquila, Symmachus, Theodotion, the Targ., Jerome, the Venet., and Luther), or supplanting (Euchel, Gesenius, Hitzig), i.e., an entering into the inheritance of the dead, or an entering into the place of a living mistress. Since ירשׁ, with the accus. of the person, Gen 15:3-4, signifies to be the heir of one, and only with the accus. of peoples and lands signifies, "to take into possession (to seize) by supplanting," the former is to be preferred; the lxx (Syr.), ὅταν ἐκβάλῃ, appear to have read כּי־תגרשׁ. This גּרשׁ would certainly be, after Gen 21:10, a piece of the world turned upside down; but also the entering, as heiress, into the inheritance, makes the maid-servant the reverse of that which she was before, and brings with it the danger that the heiress, notwithstanding her want of culture and dignity, demean herself also as heiress of the rank. Although the old Israelitish law knew only intestate succession to an inheritance, yet there also the case might arise, that where there were no natural or legal heirs, the bequest of a wife of rank passed over to her servants and nurses.


  Prov 30:24


  Another proverb with the cipher 4, its first line terminating in ארץ:


  24 Four are the little things of the earth,


  And yet they are quick of wit—wise:


  25 The ants—a people not strong,


  And yet they prepare in summer their food;


  26 Conies—a people not mighty,


  And yet set their dwelling on the rocks;


  27 No king have the locusts,


  And yet they go forth in rank and file, all of them together;


  28 The lizard thou canst catch with the hands,


  And yet it is in the king's palaces.


  By the disjunctive accent, ארבּעה, in spite of the following word toned on the beginning, retains its ultima-toning, 18a; but here, by the conjunctive accent, the tone retrogrades to the penult., which does not elsewhere occur with this word. The connection קטנּי־ארץ is not superlat. (for it is impossible that the author could reckon the שׁפנים, conies, among the smallest of beasts), but, as in the expression נכבּדּי־ארץ, the honoured of the earth, Isa 23:8. In 24b, the lxx, Syr., Jerome, and Luther see in מ the comparative: σοφώτερα τῶν σοφῶν (מחכמים), but in this connection of words it could only be partitive (wise, reckoning among the wise); the part. Pual מחכּמים (Theodotion, the Venet. σεσοφισμένα) was in use after Psa 88:6, and signified, like בּשׁל מבשּׁל, Exo 12:9, boiled well; thus חכמים מחכמים, taught wit, wise, cunning, prudent (cf. Psa 64:7, a planned plan = a cunningly wrought out plan; Isa 28:16, and Vitringa thereto: grounded = firm, grounding), Ewald, 313c. The reckoning moves in the contrasts of littleness to power, and of greatness to prudence. The unfolding of the ארבעה [four] begins with the הנּמלים [the ants] and שׁפנּים [conies], subject conceptions with apposit. joined; 26a, at least in the indetermination of the subject, cannot be a declaration. Regarding the fut. consec. as the expression, not of a causal, but of a contrasted connection, vid., Ewald, 342, 1a. The ants are called עם, and they deserve this name, for they truly form communities with well-ordered economy; but, besides, the ancients took delight in speaking of the various classes of animals as peoples and states.


  That which is said, 25b, as also Pro 6:8, is not to be understood of stores laid up for the winter. For the ants are torpid for the most part in winter; but certainly the summer is their time for labour, when the labourers gather together food, and feed in a truly motherly way the helpless. שׁפן, translated arbitrarily in the Venet. by ἐχῖνοι, in the lxx by χοιρογρύλλιοι, by the Syr. and Targ. here and at Ps 104 by חגס, and by Jerome by lepusculus (cf. λαγίδιον), both of which names, here to be understood after a prevailing Jewish opinion, denote the Caninichen


  (Luther), Latin cuniculus (κόνικλος), is not the kaninchen [rabbit], nor the marmot, χοιρογρύλλιος (C. B. Michaelis, Ziegler, and others); this is called in Arab. yarbuw'; but שׁפן is the wabr, which in South Arab. is called thufun, or rather thafan, viz., the klippdachs (hyrax syriacus), like the marmot, which lives in societies and dwells in the clefts of the mountains, e.g., at the Kedron, the Dead Sea, and at Sinai (vid., Knobel on Lev 11:5; cf. Brehm's Thierleben, ii. p. 721ff., the Illustrirte Zeitung, 1868, Nr. 1290). The klippdachs are a weak little people, and yet with their weakness they unite the wisdom that they establish themselves among the rocks. The ants show their wisdom in the organization of labour, here in the arranging of inaccessible dwellings.


  Prov 30:27


  Thirdly, the locusts belong to the class of the wise little folk: these have no king, but notwithstanding that, there is not wanting to them guidance; by the power and foresight of one sovereign will they march out as a body, חצץ, dividing, viz., themselves, not the booty (Schultens); thus: dividing themselves into companies, ordine dispositae, from חצץ, to divide, to fall into two (cogn. חצה, e.g., Gen 32:7) or more parts; Mhlau, p. 59-64, has thoroughly investigated this whole wide range of roots. What this חצץ denotes is described in Joe 2:7 : "Like mighty men they hunt; like men of war they climb the walls; they march forward every one on his appointed way, and change not their paths." Jerome narrates from his own observation: tanto ordine ex dispositione jubentis (lxx at this passage before us: ἀφ ̓ ἑνὸς κελεύσματος εὐτάκτως) volitant, ut instar tesserularum, quae in pavimentis artificis figuntur manu, suum locum teneant et ne puncto quidem et ut ita dicam ungue transverso declinent ad alterum. Aben Ezra and others find in חצץ the idea of gathering together in a body, and in troops, according to which also the Syr., Targ., Jerome, and Luther translate; Kimchi and Meri gloss חצץ by חותך and כורת, and understand it of the cutting off, i.e., the eating up, of plants and trees, which the Venet. renders by ἐκτέμνουσα.


  Prov 30:28


  In this verse the expression wavers in a way that is with difficulty determinable between שׂממית and שׁממית. The Edd. of Opitz Jablonski and Van der Hooght have 'שׂם, but the most, from the Venetian 1521 to Nissel, have 'שׁם (vid., Mhlau, p. 69). The Codd. also differ as to the reading of the word; thus the Codd. Erfurt 2 and 3 have 'שׂם, but Cod. 1294 has 'שׁם. Isaak Tschelebi and Moses Algazi, in their writings regarding words with שׁ and שׂ (Constant. 1723 and 1799), prefer 'שׂם, and so also do Mordecai Nathan in his Concordance (1563-4), David de Pomis (1587), and Norzi. An important evidence is the writing סממית, Schabbath 77b, but it is as little decisive as סריון [coat of mail], used by Jer 44:4, is decisive against the older expression שׁריון. But what kind of a beast is meant here is a question. The swallow is at once to be set aside, as the Venet. translates (χελιδών) after Kimchi, who explains after Abulwald, but not without including himself, that the Heb. word for (Arab.) khuttaf (which is still the name given to the swallow from its quickness of motion), according to Haja's testimony, is much rather סנוּנית, a name for the swallow; which also the Arab. (Freytag, ii. p. 368) and the modern Syriac confirm; besides, in old Heb. it has the name of סוּס or סיס (from Arab. shash, to fly confusedly hither and thither). In like manner the ape (Aben Ezra, Meri, Immanuel) is to be set aside, for this is called קוף (Indian kapi, kap, kamp, to move inconstantly and quickly up and down), and appears here admissible only on the ground that from בידים תתפשׂ they read that the beast had a resemblance to man. There remains now only the lizard (lxx, Jerome) and the spider (Luther) to be considered. The Talmud, Schabbath 77b, reckons five instances in which fear of the weaker pursues the stronger: one of these instances is אימת סנוניתעל הנשׁר, another אימת סממית על העקרב. The swallow, thus Rashi explains, creeps under the wings of the eagle and hinders it from spreading them out in its flight; and the spider (araigne) creeps into the ear of the scorpion; or also: a bruised spider applied heals the scorpion's sting. A second time the word occurs, Sanhedrin 103b, where it is said of King Amon that he burnt the Tôra, and that over the altar came a שממית (here with ש), which Rashi explains of the spider (a spider's web). But Aruch testifies that in these two places of the Talmud the explanation is divided between ragnatelo (spider) and (Ital.) lucrta (lizard). For the latter, he refers to Lev 11:30, where לטאה (also explained by Rashi by lzard) in the Jerus. Targ. is rendered by שממיתא (the writing here also varies between שׁ and שׂ or ס). Accordingly, and after the lxx and Jerome, it may be regarded as a confirmed tradition that שממית means not the spider, for which the name עכּבישׁ is coined, but the lizard, and particularly the stellion (spotted lizard). Thus the later language used it as a word still living (plur. סממיּות, Sifre, under Deu 33:19). The Arab. also confirms this name as applicable to the lizard.


  "To this day in Syria and in the Desert it is called samawiyyat, probably not from poison, but from samawah = שׁממה, the wilderness, because the beast is found only in the stony heaps of the Kharab" (Mhlau after Wetzstein). If this derivation is correct, then שׁממית is to be regarded as an original Heb. expression; but the lizard's name, samm, which, without doubt, designates the animal as poisonous (cf. סם, samam, samm, vapour, poisonous breath, poison), favours Schultens' view: שממית = (Arab.) samamyyat, afflatu interficiens, or generally venenosa. In the expression בּידים תּתפּשׂ, Schultens, Gesenius, Ewald, Hitzig, Geier, and others, understand ידים of the two fore-feet of the lizard: "the lizard feels (or: seizes) with its two hands;" but granting that ידים is used of the fifteen feet of the stellio, or of the climbing feet of any other animal (lxx καλαβώτης = ἀσκαλαβώτης), yet it is opposed by this explanation, that in line first of this fourth distich an expression regarding the smallness of the weakness of the beast is to be expected, as at 25a, 26a, and 27a. And since, besides, תפשׂ with ביד or בכף always means "to catch" or "seize" (Eze 21:16; Eze 29:7; Jer 38:23), so the sense according to that explanation is: the lizard thou canst catch with the hand, and yet it is in kings' palaces, i.e., it is a little beast, which one can grasp with his hand, and yet it knows how to gain an entrance into palaces, by which in its nimbleness and cunning this is to be thought of, that it can scale the walls even to the summit (Aristoph. Nubes 170). To read תּתּפשׂ with Mhlau, after Bttcher, recommends itself by this, that in תּהפּשׂ one misses the suff. pointing back (תּתפּשׂנּה); also why the intensive of תפשׂ is used, is not rightly comprehended. Besides, the address makes the expression more animated; cf. Isa 7:25, תבוא. In the lxx as it lies before us, the two explanations spoken of are mingled together: καὶ καλαβώτης (= ἀσκαλαβώτης) χερσὶν ἐπειδόμενος καὶ εὐάλωτος ὢν... This εὐάλωτος ὢν (Symmachus, χερσὶν ἐλλαμβανόμενος) hits the sense of 28a. In היכלי מלך, מלך is not the genit. of possession, as at Psa 45:9, but of description (Hitzig), as at Amo 7:13.


  Prov 30:29


  Another numerical proverb with the cipher 4 = 3 + 1:


  29 Three things are of stately walk,


  And four of stately going:


  30 The lion, the hero among beasts,


  And that turneth back before nothing;


  31 The swift-loined, also the goat;


  And a king with whom is the calling out of the host.


  Regarding היטיב with inf. following (the segolated n. actionis צעד is of equal force with an inf.), vid., under Pro 15:2.


  The relation of the members of the sentence in 30a is like that in 25a and 26a: subj. and apposit., which there, as here, is continued in a verbal clause which appears to us as relative. It deserves to be here remarked that לישׁ, as the name for a lion, occurs only here and at Job 4:11, and in the description of the Sinai wilderness, Isa 30:6; in Arab. it is layth, Aram. לית, and belongs to the Arameo-Arab. dialect of this language; the lxx and Syr. translate it "the young lion;" the Venet. excellently, by the epic λῖς. בּבּהמה has the article only to denote the genus, viz., of the beasts, and particularly the four-footed beasts. What is said in 30b (cf. with the expression, Job 39:22) is described in Isa 30:4. The two other beasts which distinguish themselves by their stately going are in 31a only briefly named. But we are not in the condition of the readers of this Book of Proverbs, who needed only to hear the designation זרזיר מתנים at once to know what beast was meant. Certainly זרזיר, as the name for a beast, is not altogether unknown in the post-bibl. Heb. "In the days of Rabbi Chija (the great teacher who came from Babylon to the Academy of Sepphoris), as is narrated in Bereschith rabba, sect. 65, a zarzir flew to the land of Israel, and it was brought to him with the question whether it were eatable. Go, said he, place it on the roof! Then came an Egyptian raven and lighted down beside it. See, said Chija, it is unclean, for it belongs to the genus of the ravens, which is unclean (Lev 11:15). From this circumstance there arose the proverb: The raven goes to the zarzir because it belongs to his own tribe."


  Also the Jer. Rosch ha-schane, Halacha 3: "It is the manner of the world that one seeks to assist his zarzir, and another his zarzir, to obtain the victory;" and Midrash Echa v. 1, according to which it is the custom of the world, that one who has a large and a little zarzir in his house, is wont to treat the little one sparingly, so that in the case of the large one being killed, he might not need to buy another. According to this, the zarzir is a pugnacious animal, which also the proverb Bereschith rabba, c. 75, confirms: two zarzir do not sleep on one board; and one makes use of his for contests like cock-fights. According to this, the זרזיר is a bird, and that of the species of the raven; after Rashi, the tourneau, the starling, which is confirmed by the Arab. zurzur (vulgar Arab. zarzur), the common name of starlings (cf. Syr. zarzizo, under zrz of Castelli). But for the passage before us, we cannot regard this as important, for why is the starling fully named זרזיר מתנים? To this question Kimchi has already remarked that he knows no answer for it. Only, perhaps, the grave magpie (corvus pica), strutting with upraised tail, might be called succinctus lumbos, if מתנים can at all be used here of a bird. At the earliest, this might possibly be used of a cock, which the later Heb. named directly גּבר, because of its manly demeanour; most old translators so understand it. The lxx translates, omitting the loins, by ἀλέκτωρ ἐμπεριπατῶν θηλείαις εὔψυχος, according to which the Syr. and Targ.: like the cock which struts about proudly among the hens;


  Aquila and Theodotion: ἀλέκτωρ (ἀλεκτρυὼν) νώτου; The Quinta: ἀλέκτωρ ὀσφύος; Jezome: gallus succinctus lumbos. Ṣarṣar (not ṣirṣir, as Hitzig vocalizes) is in Arab. a name for a cock, from ṣarṣara, to crow, an onomatopoeia. But the Heb. זרזיר, as the name of a bird, signifies, as the Talmud proves on the ground of that history, not a cock, but a bird of the raven order, whether a starling, a crow, or a magpie. And if this name of a corvinus is formed from the onomatopoeia זרזר, the weaker form of that (Arab.) ṣarṣar, then מתנים, which, for זרזיר, requires the verbal root זרז, to girdle, is not wholly appropriate; and how strangely would the three animals be mingled together, if between לישׁ and תישׁ, the two four-footed animals, a bird were placed! If, as is to be expected, the "Lendenumgrtete" [the one girded about the loins = זרזיר מתנים] be a four-footed animal, then it lies near, with C. B. Michaelis and Ziegler, after Ludolf's example, to think of the zebra, the South African wild ass. But this animal lay beyond the sphere of the author's observation, and perhaps also of his knowledge, and at the same time of that of the Israelitish readers of this Book of Proverbs; and the dark-brown cross stripes on a white ground, by which the zebra is distinguished, extend not merely to its limbs, but over the whole body, and particularly over the front of the body. It would be more tenable to think of the leopard, with its black round spots, or the tiger, with dark stripes; but the name זרזיר מתנים scarcely refers to the colour of the hair, since one has to understand it after the Aram. זרז חרציהּ = שׁנּס מתניו, Kg1 18:46, or אחר חלציו, Job 38:3, and thus of an activity, i.e., strength and swiftness, depending on the condition of the loins. Those who, with Kimchi, think that the נמר [leopard] is thus named, ground their view, not on this, that it has rings or stripes round its legs, but on this, that it דק מתנים וחזק במתניו. But this beast has certainly its definite name; but a fundamental supposition entering into every attempt at an explanation is this, that זרזיר מתנים, as well as לישׁ and תישׁ, is the proper name of a beast, not a descriptive attribute. Therefore the opinion of Rosse, which Bochart has skilfully established in the Hierozoicon, does not recommend itself, for he only suggests, for choice, to understand the name, "the girded about the loins," in the proper sense of straps and clasps around and on the loins (thus e.g., Gesenius, Fleischer, Hitzig), or of strength, in the sense of the Arab. habuwk, the firmly-bound = compact, or ṣamm alṣlab, the girded loin (thus e.g., Muntinghe). Schultens connects together both references: Utrumque jungas licet. That the by-name fits the horse, particularly the war-horse, is undeniable; one would have to refer it, with Mhlau, to the slender structure, the thin flanks, which are reckoned among the requisites of a beautiful horse.


  But if succinctus lumbos were a by-name of a horse, why did not the author at once say סוס זרזיר מתנים? We shall give the preference to the opinion, according to which the expression, "girt about the loins" = "with strong loins," or "with slender limbs," is not the by-name, but the proper name of the animal. This may be said of the hunting-hound, lvrier (according to which the Venet., incorrectly translating מתנים: λαγῳοκύων ψοιῶν), which Kimchi ranks in the first place. Luther, by his translation, Ein Wind = Windhund [greyhound], of good limbs, has given the right direction to this opinion. Melanchton, Lavater, Mercier, Geier, and others, follow him; and, among the moderns, so also do Ewald and Bttcher (also Bertheau and Stuart), which latter supposes that before זרזיר מתנים there originally stood כבל, which afterwards disappeared. But why should the greyhound not at once be called זרזיר מתנים? We call the smaller variety of this dog the Windspiel [greyhound]; and by this name we think on a hound, without saying Windspielhund. The name זרזיר מתנים (Symmachus excellently: περιεσφιγμένος, not περιεσφραγισμένος, τὴν ὀσφύν, i.e., strongly bound in the limbs) is fitted at once to suggest to us this almost restless, slender animal, with its high, thin, nimble limbs. The verbal stem זרר (Arab.) zarr, signifies to press together, to knit together; the reduplicative form זרזר, to bind firmly together, whence זרזיר, firmly bound together, referred to the limbs as designating a natural property (Ewald, 158a): of straight and easily-moveable legs.


  The hunting-hound (salki or salki, i.e., coming from Seleucia) is celebrated by the Arab. poets as much as the hunting-horse.


  The name כּלב, though not superfluous, the author ought certainly to have avoided, because it does not sound well in the Heb. collocation of words.


  There now follows תישׁ, a goat, and that not the ram (Jerome, Luther), which is called איל, but the he-goat, which bears this name, as Schultens has already recognised, from its pushing, as it is also called עתּוּד, as paratus ad pugnam; the two names appear to be only provincially different; שׂעיר, on the contrary, is the old he-goat, as shaggy; and צפיר also perhaps denotes it, as Schultens supposes, with twisted, i.e., curled hair (tortipilus). In Arab. tays denotes the he-goat as well as the roebuck and the gazelle, and that at full growth. The lxx (the Syr. and Targ., which is to be emended after the Syr.) is certainly right, for it understands the leading goat: καὶ τράγος ἡγούμενος αἰπολίου. The text, however, has not ותישׁ, but או תישׁ, ἢ τράγος (Aquila, Theodotion, Quinta, and the Venet.). Bttcher is astonished that Hitzig did not take hold of this או, and conjectures תּאו־תישׁ, which should mean a "gazelle-goat" (Mhlau: dorcas mas). But it is too bold to introduce here תּאו (תּוא), which is only twice named in the O.T., and תאו־תישׁ for תּאו זכר is not the Heb. style; and besides, the setting aside of או has a harsh asyndeton for its consequence, which bears evidence to the appearance that תאו and תישׁ are two different animals. And is the או then so objectionable? More wonderful still must Sol 2:9 appear to us. If the author enumerated the four of stately going on his fingers, he would certainly have said ותישׁ. By או he communicates to the hearer, setting before him another figure, how there in the Song Sulamith's fancy passed from one object to another.


  To the lion, the king of the animal world, the king אלקוּם עמּו corresponds. This אלקום Hitzig regards as mutilated from אלהים (which was both written and pronounced as אלקום by the Jews, so as to conceal the true sound of the name of God)—which is untenable, for this reason, that this religious conclusion ["A king with whom God is"] accords badly with the secular character of this proverb. Geiger (Urschrift, p. 62ff.) translates: "and King Alkimos corresponding to it (the lustful and daring goat)"—he makes the harmless proverb into a ludibrium from the time of the Maccabeo-Syrian war. The lxx, which the Syr. and Targ. follow, translates καὶ βασιλεὺς δημηγορῶν ἐν ἔθνει; it appears to have changed אלקום עמו into קם אל עמו (standing with his people and haranguing them), like the Quinta: καὶ βας. ἀναστὰς (ὃς ἀνέστη) ἐν τῷ λαῷ αὐτοῦ. Ziegler and Bttcher also, reading עמּו and אל without any transposition, get ומלך אל־קוּם עמּו t, which the former translates: "a king with the presence of his people;" the latter, "a king with the setting up of his people,"—not accordant with the thought, for the king should be brought forward as מיטיב לכת. For the same reason, Kimchi's explanation is not suitable: a king with whom is no resistance, i.e., against whom no one can rank himself (thus e.g., also Immanuel); or more specially, but not better: who has no successor of his race (according to which the Venet. ἀδιάδεκτος ξὺν ἑαυτῷ). Rather this explanation commends itself: a king with whom (i.e., in war with whom) is no resistance. Thus Jerome and Luther: against whom no one dare place himself; thus Rashi, Aben Ezra, Ralbag (שׁאין תקומה עמו), Ahron b. Josef (קום = ἀντίστασις), Arama, and others; thus also Schultens, Fleischer (adversus quem nemo consistere audet), Ewald, Bertheau, Elster, Stuart, and others. But this connection of אל with the infin. is not Heb.; and if the Chokma, xii. 28, has coined the expression אל־מות for the idea of "immortality," then certainly it does not express the idea of resistlessness by so bold a quasi compositum. But this boldness is also there mitigated, for יהי is supplied after אל, which is not here practicable with קוּם, which is not a subst. like מות. Pocock in the Spec. historiae Arabum, and Castellus in the Lex. Heptaglotton (not Castellio, as the word is printed by Zckler), have recognised in אלקום the Arab. âlkawm; Schultens gives the lxx the honour of this recognition, for he regards their translation as a paraphrase of ὁ δῆμος μετ ̓ αὐτοῦ. Bertheau thinks that it ought to be in Arab. kawmuhu, but אלקום עמו = âlkawhu ma'ahu is perfectly correct, âlkawhu is the summons or the Heerbann = arriere-ban; in North Africa they speak in their language in the same sense of the Gums. This explanation of אלקום, from the Arab. Dachselt (rex cum satellitio suo), Diedrichs in his Arab.-Syr. Spicilegium (1777), Umbreit, Gesenius, and Vaihinger, have recognised, and Mhlau has anew confirmed it at length. Hitzig, on the contrary, remarks that if Agur wrote on Arab. territory, we could be contented with the Arab. appellative, but not with the article, which in words like אלגּבישׁ and אלמגּים is no longer of force as an art., but is an integ. component part of the word. We think that it is with אלקום exactly as with other words descriptive of lordship, and the many similar that have passed over into the Spanish language; the word is taken over along with the article, without requiring the Heb. listener to take the art. as such, although he certainly felt it better than we do, when we say "das Alkoran" [the Alcoran], "das Alcohol," and the like. Blau also, in his Gesch. der Arab. Substantiv-Determ., regards it as certain that Agur borrowed this אלקום from the idiom of the Arabians, among whom he lived, and heard it constantly spoken. By this explanation we first reach a correspondence between what is announced in lines first and second and line sixth. A king as such is certainly not "comely in going;" he can sit upon his throne, and especially as δημηγορῶν will he sit (Act 12:21) and not stand. But the majesty of his going shows itself when he marches at the head of those who have risen up at his summons to war. Then he is for the army what the תישׁ he-goat is for the flock. The או, preferred to ו, draws close together the רישׁ e and the king (cf. e.g., Isa 14:9).


  Prov 30:32


  Another proverb, the last of Agur's "Words" which exhorts to thoughtful, discreet demeanour, here follows the proverb of self-conscious, grave deportment:


  32 If thou art foolish in that thou exaltest thyself,


  Or in devising,—put thy hand to thy mouth!


  33 For the pressure on milk bringeth forth butter,


  And pressure on the nose bringeth forth blood,


  And pressure on sensibility bringeth forth altercation.


  Lwenstein translates Pro 30:32 :


  Art thou despicable, it is by boasting;


  Art thou prudent, then hold thy hand on thy mouth.


  But if זמם denotes reflection and deliberation, then נבל, as its opposite, denotes unreflecting, foolish conduct. Then בּהתנשּׂא ne by boasting is not to be regarded as a consequent (thus it happens by lifting thyself up; or: it is connected with boasting); by this construction also, אם־נבלתּ must be accented with Dechi, not with Tarcha. Otherwise Euchel:


  Hast thou become offensive through pride,


  Or seems it so to thee,—lay thy hand to thy mouth.


  The thought is appropriate, but נבלתּ for נבּלתּ is more than improbable; נבל, thus absolutely taken in an ethical connection, is certainly related to נבל, as כּסל, Jer 10:8, to כּסיל. The prevailing mode of explanation is adopted by Fleischer: si stulta arrogantia elatus fueris et si quid durius (in alios) mente conceperis, manum ori impone; i.e., if thou arrogantly, and with offensive words, wilt strive with others, then keep thyself back, and say not what thou hast in thy mind. But while מזמּה and מזמּות denote intrigues, Pro 14:17, as well as plans and considerations, זמם has never by itself alone the sense of meditari mala; at Psa 37:12, also with ל of the object at which the evil devices aim. Then for ואם ... אם (Arab. ân ... wân) there is the supposition of a correlative relation, as e.g., Kg1 20:18; Ecc 11:3, by which at the same time זמּות is obviously thought of as a contrast to נבלתּ. This contrast excludes for זמות not only the sense of mala moliri (thus e.g., also Mhlau), but also the sense of the Arab. zamm, superbire (Schultens). Hitzig has the right determination of the relation of the members of the sentence and the ideas: if thou art irrational in ebullition of temper and in thought—thy hand to thy mouth! But התנשּׂא has neither here nor elsewhere the meaning of התעבּר (to be out of oneself with anger); it signifies everywhere to elevate or exalt oneself, i.e., rightly or wrongly to make much of oneself. There are cases where a man, who raises himself above others, appears as a fool, and indeed acts foolishly; but there are also other cases, when the despised has a reason and an object for vindicating his superiority, his repute, his just claim: when, as we say, he places himself in his right position, and assumes importance; the poet here recommends, to the one as well as to the other, silence. The rule that silence is gold has its exceptions, but here also it is held valid as a rule. Luther and others interpret the perfecta as looking back: "hast thou become a fool and ascended too high and intended evil, then lay thy hand on thy mouth." But the reason in Pro 30:33 does not accord with this rendering, for when that has been done, the occasion for hatred is already given; but the proverb designs to warn against the stirring up of hatred by the reclaiming of personal pretensions. The perfecta, therefore, are to be interpreted as at Deu 32:29; Job 9:15, as the expression of the abstract present; or better, as at Job 9:16, as the expression of the fut. exactum: if thou wouldest have acted foolishly, since thou walkest proudly, or if thou hadst (before) thought of it (Aquila, Theodotion: καὶ ἐὰν ἐννοηθῇς)—the hand on thy mouth, i.e., let it alone, be silent rather (expression as Pro 11:24; Jdg 18:19; Job 40:4). The Venet. best: εἴπερ ἐμώρανας ἐν τῷ ἐπαίρεσθαι καὶ εἴπερ ἐλογίσω, χεὶρ τῷ στόματι. When we have now interpreted התנשׂא, not of the rising up of anger, we do not also, with Hitzig, interpret the dual of the two snorting noses—viz. of the double anger, that of him who provokes to anger, and that of him who is made angry—but אפּים denotes the two nostrils of one and the same person, and, figuratively, snorting or anger. Pressure against the nose is designated ומיץ־אף, ἐκμύζησις (ἐκπίεσις) μυκτῆρος (write ומיץ־אף, with Metheg, with the long tone, after Metheg-Setzung, 11, 9, 12), and מיץ אפּים, ἐκμύζησις θυμοῦ (Theodotion), with reference to the proper meaning of אפים, pressure to anger, i.e., to the stirring up and strengthening of anger. The nose of him who raises himself up comes into view, in so far as, with such self-estimation, sneering, snuffling scorn (μυκτηρίζειν) easily connects itself; but this view of מתנשׂא is not here spoken of.


  Proverbs 31


  Prov 31:1


  Superscription:


  1 Words of Lemuel the king,


  The utterance wherewith his mother warned him.


  Such would be the superscription if the interpunction of the text as it lies before us were correct. But it is not possibly right. For, notwithstanding the assurance of Ewald, 277b, למואל מלך, nevertheless, as it would be here used, remains an impossibility. Certainly under circumstances an indeterminate apposition can follow a proper name. That on coins we read מתתיה כהן גדול or נרון קיסר is nothing strange; in this case we also use the words "Nero, emperor," and that we altogether omit the article shows that the case is singular: the apposition wavers between the force of a generic and of a proper name. A similar case is the naming of the proper name with the general specification of the class to which this or that one bearing the name belongs in lists of persons, as e.g., Kg1 4:2-6, or in such expressions as, e.g., "Damascus, a town," or "Tel Hum, a castle," and the like; here we have the indefinite article, because the apposition is a simple declaration of the class.


  But would the expression, "The poem of Oscar, a king," be proper as the title of a book? Proportionally more so than "Oscar, king;" but also that form of indeterminate apposition is contrary to the usus loq., especially with a king with whom the apposition is not a generic name, but a name of honour. We assume that "Lemuel" is a symbolical name, like "Jareb" in "King Jareb," Hos 5:13; Hos 10:6; so we would expect the phrase to be מלך למואל(ה) rather than למואל מלך. The phrase "Lemuel, king," here in the title of this section of the book, sounds like a double name, after the manner of עבר מלך in the book of Jeremiah. In the Greek version also the phrase Λεμουέλου βασιλέως (Venet.) is not used as syntactically correct without having joined to the βασιλέως a dependent genitive such as τῶν Αράβων, while none of the old translators, except Jerome, take the words למואל מלך together in the sense of Lamuelis regis. Thus מלך משּׂא are to be taken together, with Hitzig, Bertheau, Zckler, Mhlau, and Dchsel, against Ewald and Kamphausen; משׂא, whether it be a name of a tribe or a country, or of both at the same time, is the region ruled over by Lemuel, and since this proper name throws back the determination which it has in itself on מלך, the phrase is to be translated: "Words of Lemuel the king of Massa" (vid., under Pro 30:1). If Aquila renders this proper name by Λεμμοῦν, Symmachus by Ἰαμουήλ, Theodotion by Ρεβουήλ, the same arbitrariness prevails with reference to the initial and terminal sound of the word, as in the case of the words Ἀμβακούμ, Βεελζεβούλ, Βελίαρ. The name למוּאל sounds like the name of Simeon's first-born, ימוּאל, Gen 46:10, written in Num 26:12 and Ch1 4:24 as נמוּאל; יואל also appears, Ch1 4:35, as a Simeonite name, which Hitzig adduces in favour of his view that משׂא was a North Arab. Simeonite colony. The interchange of the names ימואל and נמואל is intelligible if it is supposed that ימואל (from ימה = ימא) designates the sworn (sworn to) of God, and נמואל (from נם Mishnic = נאם)


  the expressed (addressed) of God; here the reference of ימו and נמו to verbal stems is at least possible, but a verb למּה is found only in the Arab., and with significations inus. But there are two other derivations of the name: (1) The verb (Arab.) waâla signifies to hasten (with the infin. of the onomatop. verbs waniyal, like raḥyal, walking, because motion, especially that which is tumultuous, proceeds with a noise), whence mawnil, the place to which one flees, retreat. Hence למוּאל or למואל, which is in this case to be assumed as the ground-form, might be formed from אל מואל, God is a refuge, with the rejection of the א. This is the opinion of Fleischer, which Mhlau adopts and has established, p. 38-41; for he shows that the initial א is not only often rejected where it is without the support of a full vocal, e.g., נחנוּ = אנחנוּ, lalah = ilalah (Deus), but that this aphaeresis not seldom also occurs where the initial has a full vocal, e.g., לעזר = אלעזר, laḥmaru = âllahmaru (ruber), laḥsâ = âl-laḥsâ (the name of a town); cf. also Blau in Deutsch. Morgenl. Zeitschr. xxv. 580. But this view is thus acceptable and tenable; a derivation which spares us by a like certainty the supposition of such an abbreviation established only by the late Palestinian לעזר, Λάζαρος, might well desire the preference. (2) Fleischer himself suggests another derivation: "The signification of the name is Deo consecratus, למו, poetic for ל, as also in Pro 31:4 it is to be vocalized למואל after the Masora." The form למואל is certainly not less favourable to that first derivation than to this second; the is in both cases an obscuration of the original. But that "Lemuel" may be explained in this second way is shown by "Lael," Num 3:24 (Olshausen, 277d).


  It is a beautiful sign for King Lemuel, and a verification of his name, that it is he himself by whom we receive the admonition with which his mother in her care counselled him when he attained to independent government. אשׁר connects itself with דברי, after we have connected משׂא with מלך; it is accus. of the manner to יסּרתּוּ = יסּרתהוּ; cf. הטּתּוּ, Pro 7:21, with גּמלתהוּ, Pro 31:12 : wherewith (with which words) she earnestly and impressively admonished him. The Syr. translates: words of Muel, as if ל were that of the author. "Others as inconsistently: words to Lemuel—they are words which is himself ought to carry in his mouth as received from his mother" (Fleischer).


  The name "Massa," is it here means effatum, would be proportionally more appropriate for these "Words" of Lemuel than for the "Words" of Agur, for the maternal counsels form an inwardly connected compact whole. They begin with a question which maternal love puts to itself with regard to the beloved son whom she would advise:


  Prov 31:2


  2 What, my son? and what the son of my womb?


  And what, O son of my vows?!


  The thrice repeated מה is completed by תּעשׂה (cf. Khler under Mal 2:15), and that so that the question is put for the purpose of exciting attention: Consider well, my son, what thou wilt do as ruler, and listen attentively to my counsel (Fleischer). But the passionate repetition of מה would be only affectation if thus interpreted; the underlying thought must be of a subjective nature: what shall I say, אדבּר (vid., under Isa 38:15), what advise thee to do? The question, which is at the same time a call, is like a deep sigh from the heart of the mother concerned for the welfare of her son, who would say to him what is beneficial, and say it in words which strike and remain fixed. He is indeed her dear son, the son whom she carries in her heart, the son for whom with vows of thanksgiving she prayed to God; and as he was given her by God, so to His care she commits him. The name "Lemuel" is, as we interpret it, like the anagram of the fulfilment of the vows of his mother. בּרי bears the Aramaic shade in the Arameo-Arab. colouring of these proverbs from Massa; בּריהּ is common in the Aram., and particularly in the Talmudic, but it can scarcely be adduced in support of ברי. וּמה belongs to the 24, מה, with ח or ע not following; vid., the Masora to Exo 32:1, and its correction by Norzi at Deu 29:23. We do not write וּמה־בּר; מה, with Makkeph and with Metheg, exclude one another.


  Prov 31:3


  The first admonition is a warning against effeminating sensuality:


  Give not thy strength to women,


  Nor thy ways to them that destroy kings.


  The punctuation למחות sees in this form a syncopated inf. Hiph. = להמחות (vid., at Pro 24:17), according to which we are to translate: viasque tuas ad perdendos reges (ne dirige), by which, as Fleischer formulates the twofold possibility, it may either be said: direct not thy effort to this result, to destroy neighbouring kings—viz. by wars of invasion (properly, to wipe them away from the table of existence, as the Arabs say)—or: do not that by which kings are overthrown; i.e., with special reference to Lemuel, act not so that thou thyself must thereby be brought to ruin. But the warning against vengeful, rapacious, and covetous propensity to war (thus Jerome, so that Venet. after Kimchi: ἀπομάττειν βασιλέας, C. B. Michaelis, and earlier, Gesenius) does not stand well as parallel with the warning against giving his bodily and mental strength to women, i.e., expending it on them. But another explanation: direct not thy ways to the destruction of kings, i.e., toward that which destroys kings (Elster); or, as Luther translates: go not in the way wherein kings destroy themselves—puts into the words a sense which the author cannot have had in view; for the individualizing expression would then be generalized in the most ambiguous way. Thus למחות מלכין will be a name for women, parallel to לנּשׁים. So far the translation of the Targum: לבנת מלכין, filiabus (לאמהת?) regum, lies under a right supposition. But the designation is not thus general. Schultens explains catapultis regum after Eze 26:9; but, inasmuch as he takes this as a figure of those who lay siege to the hearts of men, he translates: expugnatricibus regum, for he regards מחות as the plur. of מחה, a particip. noun, which he translates by deletor. The connecting form of the fem. plur. of this מחה might certainly be מחות (cf. מזי, from מזה), but למחות מלכין ought to be changed into 'וגו 'לם; for one will not appeal to anomalies, such as 'לם, Pro 16:4; 'כּג, Isa 24:2; 'לם, Lam 1:19; or 'וגו 'הת, Kg1 14:24, to save the Pathach of למחות, which, as we saw, proceeds from an altogether different understanding of the word. But if 'לם is to be changed into 'לם, then one must go further, since for מחה not an active but a conditional meaning is to be assumed, and we must write למחות, in favour of which Fleischer as well as Gesenius decides: et ne committe consilia factaque tua iis quae reges perdunt, regum pestibus. Ewald also favours the change למחות, for he renders מחה as a denom. of מח, marrow: those who enfeeble kings, in which Kamphausen follows him. Mhlau goes further; he gives the privative signification, to enfeeble, to the Piel מחה = makhakha (cf. Herzog's Real-Wrterb. xiv. 712), which is much more probable, and proposes לממחות: iis quae vires enervant regum. But we can appropriately, with Nldeke, adhere to למחות, deletricibus (perditricibus), for by this change the parallelism is satisfied; and that מחה may be used, with immediate reference to men, of entire and total destruction, is sufficiently established by such passages as Gen 6:7; Jdg 21:17, if any proof is at all needed for it. Regarding the lxx and those misled by it, who, by מלכין and מלכים, 4a, think on the Aram. מלכּין, βουλαί, vid., Mhlau, p. 53.


  But the Syr. has an idea worthy of the discourse, who translates epulis regum without our needing, with Mhlau, to charge him with dreaming of לחם in למחות. Perhaps that is true; but perhaps by למחות he thought of למחות (from מה, the particip. adj. of מחח): do not direct thy ways to rich food (morsels), such as kings love and can have. By this reading, 3b would mediate the transition to Pro 31:4; and that the mother refers to the immorality, the unseemliness, and the dangers of a large harem, only in one brief word (3a), cannot seem strange, much rather it may be regarded as a sign of delicacy. But so much the more badly does וּדרכיך accord with למחות. Certainly one goes to a banquet, for one finds leisure for it; but of one who himself is a king, it is not said that he should not direct his ways to a king's dainties. But if למחות refers to the whole conduct of the king, the warning is, that he should not regulate his conduct in dependence on the love and the government of women. But whoever will place himself amid the revelry of lust, is wont to intoxicate himself with ardent spirits; and he who is thus intoxicated, is in danger of giving reins to the beast within him.


  Prov 31:4


  Hence there now follows a warning against drunkenness, not unmediated by the reading למחות:


  4 It is not for kings, O Lemuel,


  Not for kings to drink wine,


  Not for rulers to ask for intoxicating drink;


  5 Lest he drink, and forget what is prescribed,


  And pervert the right of all the children of want.


  The usual translation of 4a is: non decet reges... (as e.g., also Mhlau); but in this אל is not rightly rendered, which indeed is at times only an οὐ, spoken with close interest, but yet first of all, especially in such paraenetic connection as here, it is a dissuasive μή. But now לא למלכים שׁתות or לא למלכים לשׁתּות, after Ch2 26:18; Mic 3:1, signifies: it is not the part of kings, it does not become them to drink, which may also be turned into a dissuasive form: let it not be the part of kings to drink, let them not have any business therewith, as if it belonged to their calling; according to which Fleischer renders: Absit a regibus, Lemuel, absit a regibus potare vinum. The clearer expression למואל, instead of למוּאל, is, after Bttcher, occasioned by this, that the name is here in the vocative; perhaps rather by this, that the meaning of the name: consecrated to God, belonging to God, must be placed in contrast to the descending to low, sensual lust. Both times we write אל לּמלכים with the orthophonic Dagesh in the ל following ל, and without the recompensative Dagesh, the want of which is in a certain measure covered by the Metheg (vid., Norzi). Regarding the inf. constr. שׁתו (cf. קנה, Pro 16:16), vid., Gesen. 75, Anm. 2; and regarding the sequence of accents here necessary, אל לּמלכים שׁתו־יין (not Mercha, Dechi, Athnach, for Dechi would be here contrary to rule), vid., Thorath Emeth, p. 22 6, p. 43 7.


  In 4b nothing is to be gained from the Chethı̂b או. There is not a substantive או, desire, the constr. of which would here have to be read, not או (Umbreit, Gesenius), but או, after the form קו (Maurer); and why did the author not write תּאות שׁכר? But the particle או does not here also fall in with the connection; for if או שׁכר connect itself with יין (Hitzig, Ewald, and others), then it would drag disagreeably, and we would have here a spiritless classification of things unadvisable for kings. Bttcher therefore sees in this או the remains of the obliterated סבוא; a corrector must then have transformed the וא which remained into או. But before one ventures on such conjectures, the Kerı̂ אי [where?] must be tried. Is it the abbreviated אין (Herzog's Real-Wrterbuch, xiv. 712)? Certainly not, because וּלרוזנים אין שׁכר would mean: and the princes, or rulers (vid., regarding רוזנים at Pro 8:15), have no mead, which is inconsistent. But אין does not abbreviate itself into אי, but into אי. Not אי, but אי, is in Heb., as well as in Ethiop., the word with which negative adjectives such as אי נקי, not innocent, Job 22:30, and in later Heb. also, negative sentences, such as אי אפשׁר: it is not possible, are formed.


  Therefore Mhlau vocalizes אי, and thinks that the author used this word for אל, so as not to repeat this word for the third time. But how is that possible? אי שׁכר signifies either: not mead, or: there is not mead; and both afford, for the passage before us, no meaning. Is, then, the Kerı̂ אי truly so unsuitable? Indeed, to explain: how came intoxicating drink to rulers! is inadmissible, since אי always means only ubi (e.g., Gen 4:9); not, like the Ethiop. aitê, also quomodo. But the question ubi temetum, as a question of desire, fits the connection, whether the sentence means: non decet principibus dicere (Ahron b. Josef supplies שׁיאמרו) ubi temetum, or: absit a principibus quaerere ubi temetum (Fleischer), which, from our view of 4a, we prefer. There is in reality nothing to be supplied; but as 4a says that the drinking of wine ought not to characterize kings, so 4b, that "Where is mead?" (i.e., this eager inquiry after mead) ought not to characterize rulers.


  Why not? Pro 31:5 says. That the prince, being a slave to drink, may not forget the מחקּק, i.e., that which has been made and has become חק, thus that which is lawfully right, and may not alter the righteous cause of the miserable, who cry against their oppressors, i.e., may not handle falsely the facts of the case, and give judgment contrary to them.


  שׁנּה דין (Aquila, Theodotion, Quinta, ἀλλοιοῦν κρίσιν) is elsewhere equivalent to הטּה משׁפּט (עוּת). בּני־עני are those who are, as it were, born to oppression and suffering. This mode of expression is a Semitism (Fleischer), but it here heightens the impression of the Arab. colouring. In כל (Venet. ὡντινοῦν) it is indicated that, not merely with reference to individual poor men, but in general to the whole class of the poorer people, suffering humanity, sympathy and a regard for truth on the part of a prince given to sensuality are easily thrown aside. Wine is better suited for those who are in a condition to be timeously helped over which, is a refreshment to them.


  Prov 31:6


  6 Give strong drink to him that is perishing,


  And wine to those whose soul is in bitter woe;


  7 Let him drink and forget his poverty,


  And let him think of his misery no more.


  The preparation of a potion for malefactors who were condemned to death was, on the ground of these words of the proverb, cared for by noble women in Jerusalem (נשׁים יקרות שׁבירושׁלים), Sanhedrin 43a; Jesus rejected it, because He wished, without becoming insensible to His sorrow, to pass away from the earthly life freely and in full consciousness, Mar 15:23. The transition from the plur. to the sing. of the subject is in Pro 31:7 less violent than in Pro 31:5, since in Pro 31:6 singular and plur. already interchange. We write תּנוּ־שׁכר with the counter-tone Metheg and Mercha. אובד designates, as at Job 29:13; Job 31:19, one who goes to meet destruction: it combines the present signification interiens, the fut. signif. interiturus, and the perf. perditus (hopelessly lost). מרי נפשׁ (those whose minds are filled with sorrow) is also supported from the Book of Job; Job 3:20, cf. Pro 21:25, the language and thought and mode of writing of which notably rests on the Proverbs of Agur and Lemuel (vid., Mhlau, pp. 64-66). The Venet. τοῖς πικροῖς (not ψυξροῖς) τὴν ψυχήν. רישׁ (poverty) is not, however, found there, but only in the Book of Proverbs, in which this word-stem is more at home than elsewhere. Wine rejoices the heart of man, Psa 104:15, and at the same time raises it for the time above oppression and want, and out of anxious sorrow, wherefore it is soonest granted to them, and in sympathizing love ought to be presented to them by whom this its beneficent influence is to be wished for. The ruined man forgets his poverty, the deeply perplexed his burden of sorrow; the king, on the contrary, is in danger from this cause of forgetting what the law required at his hands, viz., in relation to those who need help, to whom especially his duty as a ruler refers.


  Prov 31:8


  8 Open thy mouth for the dumb,


  For the right of all the children of leaving;


  9 Open thy mouth, judge righteously,


  And do right to the poor and needy.


  He is called dumb who suffers the infirmity of dumbness, as עוּר and פּסּח, Job 29:15, is he who suffers the infirmity of blindness or lameness, not here figuratively; at the same time, he who, on account of his youth, or on account of his ignorance, or from fear, cannot speak before the tribunal for himself (Fleischer). With ל the dat. commodi (lxx after Lagarde, μογιλάλῳ; Aquila, Symmachus, Theodotion, ἀλάλῳ; the Venet. after Gebhardt, βωβῷ) אל, of the object aimed at, interchanges, as e.g., Kg1 19:3; Kg2 7:7, אל־נפשׁם, for the preservation of their life, or for the sake of their life, for it is seldom that it introduces the object so purely as here. And that an infin. such as חלוף should stand as a subst. occurs proportionally seldomer in Heb. (Isa 4:4; Psa 22:7; cf. with ה of the artic., Num 4:12; Psa 66:9) than it does in Arab. בּני חלוף in the same way as בּני־עני, 5b, belongs to the Arab. complexion of this proverb, but without its being necessary to refer to the Arab. in order to fix the meaning of these two words. Hitzig explains after khalf, to come after, which further means "to have the disadvantage," in which Zckler follows him; but this verb in Arab. does not mean ὑστερεῖν (ὑστερεῖσθαι), we must explain "sons of him that remains behind," i.e., such as come not forward, but remain behind ('an) others. Mhlau goes further, and explains, with Schultens and Vaihinger: those destitute of defence, after (Arab.) khalafahu he is ranked next to him, and has become his representative—a use of the word foreign to the Heb. Still less is the rendering of Gesenius justified, "children of inheritance" = children left behind, after khallafa, to leave behind; and Luther, "for the cause of all who are left behind," by the phrase (Arab.) khallfany'an 'awnih, he has placed me behind his help, denied it to me, for the Kal of the verb cannot mean to abandon, to leave. And that בני חלוף means the opposers of the truth, or of the poor, or the litigious person, the quarrelsome, is perfectly inadmissible, since the Kal חלוף cannot be equivalent to (Arab.) khilaf, the inf. of the 3rd conj., and besides, the gen. after דּין always denotes those in whose favour, not those against whom it is passed; the latter is also valid against Ralbag's "sons of change," i.e., who say things different from what they think; and Ahron b. Josef's "sons of changing," viz., the truth into lies. We must abide by the meaning of the Heb. חלף, "to follow after, to change places, pass away." Accordingly, Fleischer understands by חלוף, the going away, the dying, viz., of parents, and translates: eorum qui parentibus orbati sunt. In another way Rashi reaches the same sense: orphans deprived of their helper. But the connection בני חלף requires that we make those who are intended themselves the subject of חלוף. Rightly Ewald, Bertheau, Kamphausen, compare Isa 2:18 (and Psa 90:5., this with questionable right), and understand by the sons of disappearance those whose inherited lot, whose proper fate, is to disappear, to die, to perish (Symmachus: πάντων υἱῶν ἀποιχομένων; Jerome: omnium filiorum qui pertranseunt). It is not men in general as children of frailty that are meant (Kimchi, Meri, Immanuel, Euchel, and others), after which the Venet. τῶν υἱῶν τοῦ μεταβάλλειν (i.e., those who must exchange this life for another), but such as are on the brink of the abyss. צדק in שׁפט־צדק is not equivalent to בּצדק, but is the accus. of the object, as at Zac 8:16, decide justice, i.e., so that justice is the result of thy judicial act; cf. Knobel on Deu 1:16. ודּין is imper., do right to the miserable and the poor; cf. Psa 54:3 with Jer 22:16; Jer 5:28. That is a king of a right sort, who directs his high function as a judge, so as to be an advocate [procurator] for the helpless of his people.


  Prov 31:10


  A wife, such as she ought to be, is a rare treasure, a good excelling all earthly possession:


  10 א A virtuous woman, who findeth her!


  She stands far above pearls in worth.


  In the connection אושׁת חיל and the like, the idea of bodily vigour is spiritualized to that of capacity, ability, and is generalized; in virtus the corresponding transition from manliness, and in the originally Romanic "Bravheit," valour to ability, is completed; we have translated as at Pro 12:4, but also Luther, "a virtuous woman," is suitable, since Tugend (virtue) has with Tchtigkeit [ability] the same root-word, and according to our linguistic [German] usage designates the property of moral goodness and propriety, while for those of former times, when they spoke of the tugend (tugent) of a woman, the word combined with it the idea of fine manners (cf. חן, Pro 11:16) and culture (cf. שׂכל טוב, Pro 13:15). The question מי ימצא, quis inveniat, which, Ecc 7:24, proceeds from the supposition of the impossibility of finding, conveys here only the idea of the difficulty of finding. In ancient Jerusalem, when one was married, they were wont to ask: מצא אומוצא, i.e., has he found? thus as is said at Pro 18:22, or at Ecc 7:26. A virtuous woman [braves Weib] is not found by every one, she is found by comparatively few. In 10b there is given to the thought which underlies the question a synonymous expression. Ewald, Elster, and Zckler incorrectly render the ו by "although" or "and yet." Fleischer rightly: the second clause, if not in form yet in sense, runs parallel to the first. מכר designates the price for which such a woman is sold, and thus is purchasable, not without reference to this, that in the Orient a wife is obtained by means of מהר. מכר, synon. מחיר, for which a wife of the right kind is gained, is רחוק, placed further, i.e., is more difficult to be obtained, than pearls (vid., regarding "pearls" at Pro 3:15), i.e., than the price for such precious things. The poet thereby means to say that such a wife is a more precious possession than all earthly things which are precious, and that he who finds such an one has to speak of his rare fortune.


  Prov 31:11


  The reason for this is now given:


  11 ב The heart of her husband doth trust her,


  And he shall not fail of grain.


  If we interpret שׁלל, after Ecc 9:8, as subject, then we miss לּו; it will thus be object., and the husband subj. to לא יחסּר: nec lucro carebit, as e.g., Fleischer translates it, with the remark that שׁלל denotes properly the spoil which one takes from an enemy, but then also, like the Arab. ḍanymat, can mean profit and gain of all kinds (cf. Rdiger in Gesenius' Thes.). Thus also in our "kriegen" = to come into possession, the reference to war disappears. Hitzig understands by שׁלל, the continual prosperity of the man on account of his fortunate possession of such a wife; but in that case the poet should have said שׂמחת שׁלל; for שׁלל is gain, not the feeling that is therewith connected. There is here meant the gain, profit, which the housewife is the means of bringing in (cf. Psa 78:13). The heart of her husband (בּעלּהּ) can be at rest, it can rest on her whom it loves—he goes after his calling, perhaps a calling which, though weighty and honourable, brings in little or nothing; but the wife keeps the family possessions scrupulously together, and increases them by her laborious and prudent management, so that there is not wanting to him gain, which he properly did not acquire, but which the confidence he is justified in reposing in his wife alone brings to him. She is to him a perpetual spring of nothing but good.


  Prov 31:12


  12 ג She doeth good to him, and not evil,


  All the days of her life; or, as Luther translates:


  "Sie thut jm liebs und kein leids."


  [She does him good, and no harm.]


  She is far from ever doing him evil, she does him only good all her life long; her love is not dependent on freaks, it rests on deep moral grounds, and hence derives its power and purity, which remain ever the same. גּמל signifies to accomplish, to perform. To the not assimilated form גּמלתהוּ, cf. יסּרתּוּ, 1b.


  Prov 31:13


  The poet now describes how she disposes of things:


  13 ד She careth for wool and flax,


  And worketh these with her hands' pleasure.


  The verb דּרשׁ proceeds, as the Arab. shows, from the primary meaning terere; but to translate with reference thereto: tractat lanam et linum (lxx, Schultens, Dathe, Rosemller, Fleischer), is inadmissible. The Heb. דרשׁ does not mean the external working at or manufacturing of a thing; but it means, even when it refers to this, the intention of the mind purposely directed thereto. Thus wool and flax come into view as the material of work which she cares to bring in; and ותּעשׂ signifies the work itself, following the creation of the need of work. Hitzig translates the second line: she works at the business of her hands. Certainly ב after עשׂה may denote the sphere of activity, Exo 31:4; 1 Kings 5:30, etc.; but if חפץ had here the weakened signification business, πρᾶγμα,—which it gains in the same way as we say business, affair, of any object of care—the scarcely established meaning presents itself, that she shows herself active in that which she has made the business of her hands. How much more beautiful, on the contrary, is the thought: she is active with her hands' pleasure! חפץ is, as Schultens rightly explains, inclinatio flexa et propensa in aliquid, and pulchre manibus diligentissimis attribuitur lubentia cum oblectatione et per oblectationem sese animans. עשׂה, without obj. accus., signifies often: to accomplish, e.g., Ps. 22:32; here it stands, in a sense, complete in itself, and without object. accus., as when it means "handeln" [agere], Pro 13:16, and particularly to act in the service of God = to offer sacrifice, Exo 10:25; it means here, and at Rut 2:19; Hab 2:4, to be active, as at Isa 19:15, to be effective; ותּעשׂ is equivalent to ותעשׂ בּמּלאכה or ותעשׂ מלאכתּהּ (cf. under Pro 10:4). And pleasure and love for the work, חפץ, can be attributed to the hands with the same right as at Psa 78:72, discretion. The disposition which animates a man, especially his inner relation to the work devolving upon him, communicates itself to his hands, which, according as he has joy or aversion in regard to his work, will be nimble or clumsy. The Syr. translates: "and her hands are active after the pleasure of her heart;" but בחפץ is not equivalent to כּחפצהּ; also בּחפץ, in the sense of con amore (Bttcher), is not used.


  Prov 31:14


  The following proverb praises the extent of her housewifely transactions:


  14 ה She is like the ships of the merchant -


  Bringeth her food from afar.


  She is (lxx ἐγένετο) like merchant ships (כּאניות, indeterminate, and thus to be read kōǒnı̂joth), i.e., she has the art of such ships as sail away and bring wares from a distance, are equipped, sent out, and managed by an enterprising spirit; so the prudent, calculating look of the brave wife, directed towards the care and the advancement of her house, goes out beyond the nearest circle; she descries also distant opportunities of advantageous purchase and profitable exchange, and brings in from a distance what is necessary for the supply of her house, or, mediately, what yields this supply (ממּרחק, Cod. Jaman. ממרחק, cf. under Isa 10:6), for she finds that source of gain she has espied.


  Prov 31:15


  With this diligence in her duties she is not a long sleeper, who is not awakened till the sun is up; but


  15 ו She riseth up while it is yet night,


  And giveth food to her house,


  And the fixed portion to her maidens.


  The fut. consec. express, if not a logical sequence of connection, yet a close inner binding together of the separate features of the character here described. Early, ere the morning dawns, such a housewife rises up, because she places care for her house above her own comfort; or rather, because this care is to her a satisfaction and a joy. Since now the poet means without doubt to say that she is up before the other inmates of the house, especially before the children, though not before the maids: we have not, in ותּתּן, to think that the inmates of the house, all in the morning night-watch, stand round about her, and that each receives from her a portion for the approaching day; but that she herself, early, whilst yet the most are asleep, gives out or prepares the necessary portions of food for the day (cf. ויּתּן, Isa 53:9). Regarding טרף, food, from טרף (to tear in pieces, viz., with the teeth), and regarding חק, a portion decreed, vid., at Pro 30:8. It is true that חק also means the appointed labour (pensum), and thus the day's work (דּבר יום); but the parallelism brings it nearer to explain after Pro 30:8, as is done by Gesenius and Hitzig after Exo 5:14.


  Prov 31:16


  This industry—a pattern for the whole house—this punctuality in the management of household matters, secures to her success in the extension of her household wealth:


  16 ז She seeketh a field and getteth possession of it;


  Of the fruit of her hands she planteth a vineyard.


  The field which she considereth, towards which her wish and her effort are directed, is perhaps not one beyond those which she already possesses, but one which has hitherto been wanting to her family; for the poet has, after Pro 31:23, an inhabitant of a town in his eye,—a woman whose husband is not a landlord, but has a business in the city. The perf. זממה precedes and gives circumstantiality to the chief factum expressed by ותּקּחה. Regarding זמם, vid., Pro 21:27. "לקח is the general expression for purchasing, as נתן, 24b, for selling. Thus the Aram. and Arab. אחד, while, (Arab.) akhadh w'ṭa, Turk. alisch werisch (from elmeḳ, to take, and wirmek, to give—viz. ṣâtun, in the way of selling; Lat. venum), post-bibl. משּׂא וּמתּן or מקּח וּממכּר, denotes giving and taking = business in general" (Fleischer). In 16b the Chethı̂b is, with Ewald and Bertheau, to be read נטע, and, with Hitzig, to be made dependent on ותקחה, as parallel obj.: "of her hands' fruit (she gaineth) a planting of vines." But a planting of vines would be expressed by מטּע כרם (Mic 1:6); and the Kerı̂ נטעה is more acceptable. The perf., as a fundamental verbal form, is here the expression of the abstract present: she plants a vineyard, for she purchases vines from the profit of her industry (Isa 7:23, cf. Pro 5:2).


  Prov 31:17


  The poet has this augmented household wealth in his eye, for he continues:


  17 ח She girdeth her loins with strength,


  And moveth vigorously her arms.


  Strength is as the girdle which she wraps around her body (Psa 93:1). We write חגרה בעוז; both words have Munach, and the ב of בעוז is aspirated. Thus girded with strength, out of this fulness of strength she makes firm or steels her arms (cf. Psa 89:22). The produce of the field and vineyard extend far beyond the necessity of her house; thus a great portion is brought to sale, and the gain thence arising stimulates the industry and the diligence of the unwearied woman.


  Prov 31:18


  18 ט She perceiveth that her gain is good;


  And her light goeth not out at night.


  The perf. and fut. are related to each other as antecedent and consequent, so that 18a can also be rendered as an hypothetical antecedent. She comes to find (taste) how profitable her industry is by the experience resulting from the sale of its product: the corn, the grapes, and the wine are found to be good, and thus her gain (cf. Pro 3:14) is better, this opened new source of nourishment productive.


  This spurs on her active industry to redoubled effort, and at times, when she is not fully occupied by the oversight of her fields and vineyard, she has another employment over which her light goes not out till far in the night. בּלּילה is, as at Lam 2:19, a needless Kerı̂ for the poetic בּלּיל (Isa 16:3). What other business it is to which she gives attention till in the night, is mentioned in the next verse.


  Prov 31:19


  19 י She putteth her hand to the rock Spinnrocken;


  And her fingers lay hold on the spindle.


  She applies herself to the work of spinning, and performs it with skill. The phrase שׁלּח יד בּ (שׁלח, Job 28:9) signifies to take up an object of work, and תּמך, with obj. accus. (cf. Amo 1:5), the handling of the instrument of work necessary thereto. כּפּים denotes the hands when the subject is skilful, successful work; we accordingly say יגיע כפים, not יגיע ידים; cf. Pro 31:13 and Pro 31:16, Psa 78:72. What פּלך means is shown by the Arab. falakat, which, as distinguished from mighzal, i.e., fuseau (Lat. fusus), is explained by bout arrondi et conique au bas du fuseau, thus: the whorl, i.e., the ring or knob fastened on the spindle below, which gives it its necessary weight and regulates its movement, Lat. verticellus, post-bibl. פּיקה (which Bartenora glosses by the Ital. fusajuolo) or צנּורה, e.g., Kelim ix. 6, כושׁ שׁבלע את הצנורה, a spindle which holds the whorl hidden (vid., Aruch under כש, iii.). But the word then also signifies per synecdochen partis pro toto, the spindle, i.e., the cylindrical wood on which the thread winds itself when spinning (cf. Sa2 3:29, where it means the staff on which the infirm leans); Homer gives to Helen and the goddesses golden spindles (χρυσηλάκατοι). Accordingly it is not probable that כּישׁור also denotes the whorl, as Kimchi explains the word: "כישור is that which one calls by the name verteil, viz., that which one fixes on the spindle (פלך) above to regulate the spinning (מטוה)," according to which the Venet. renders כישׁור by σφόνδυλος, whorl, and פלך by ἄτρακτος, spindle. The old interpreters have not recognised that כישׁור denotes a thing belonging to the spinning apparatus; the lxx, Aquila, Symmachus, Theodotion, Syr., and Jerome see therein an ethical idea (from כּשׁר, to be capable, able); but Luther, not misled thereby, translates with unusual excellence:


  She stretches her hand to the rock,


  And her fingers grasp the spindle.


  He has in this no predecessors, except only the Targumists, whose כוּנשׁרא (vid., Levy) appears also to denote the spinning-rock. The Syriac and Talmudic כּוּשׁ, which is compared by Gesenius-Dietrich, is another word, and denotes, not the rock, but the spindle. Immanuel also, who explains פלך as the מעזל, i.e., the spindle, understands (as perhaps also Parchon) by כישׁור the rock. And why should not the rock (wocken = distaff), i.e., the stock to which the tuft of flax, hemp, or wool is fixed for the purpose of being spun, Lat. colus, not be named כּישׁור, from כשׁר, to be upright as a stick, upright in height, or perhaps more correctly as מכשׁיר, i.e., as that which prepares or makes fit the flax for spinning? Also in צינק, Jer 29:26, there are united the meanings of the close and the confining dungeon, and שׁלה = שׁילון signifies the place which yields rest. The spinning-wheel is a German invention of the 16th century, but the rock standing on the ground, or held also in the hands, the spindle and the whorl, are more ancient.


  With the spindle תמך stands in fit relation, for it is twirled between the fingers, as Catullus says of Fate:


  Libratum tereti versabat pollice fusum.


  Prov 31:20


  That which impels the housewife to this labour is not selfishness, not a narrow-hearted limitation of her care to the circle of what is her own, but love, which reaches out far beyond this circle:


  20 כ She holdeth out her hand to the unfortunate,


  And stretcheth forth her hands to the needy.


  With כּפּיה, 19b, is connected the idea of artistic skilfulness; with כּפּהּ, here that of offering for counsel (vid., at Isa 2:6); with sympathy and readiness to help, she presents herself to those who are oppressed by the misfortunes of life as if for an alliance, as if saying: place confidence in me, I shall do whatever I can—there thou hast my hand! Hitzig erroneously thinks of the open hand with a gift lying in it: this ought to be named, for כף in itself is nothing else than the half-opened hand. Also in 20b we are not to think of alms. Here Hitzig rightly: she stretches out to him both of her hands, that he might grasp them, both of them, or whichever he may. She does not throw to him merely a gift from a distance, but above all she gives to him to experience her warm sympathy (cf. Eze 16:49). Here, as at 19a, שׁלחה is punctuated (with Dagesh) as Piel. The punctuation supposes that the author both times not unintentionally made use of the intensive form. This one verse (20) is complete in itself as a description of character; and the author has done well in choosing such strong expressions, for, without this sympathy with misery and poverty, she, so good and trustworthy and industrious, might indeed be pleasing to her husband, but not to God. One could almost wish that greater expansion had been given to this one feature in the picture.


  Prov 31:21


  But the poet goes on to describe her fruitful activity in the nearest sphere of her calling:


  21 ל She is not afraid of the snow for her house;


  For her whole house is clothed in scarlet.


  A fall of snow in the rainy season of winter is not rare in Palestine, the Hauran, and neighbouring countries, and is sometimes accompanied with freezing cold.


  She sees approaching the cold time of the year without any fear for her house, even though the season bring intense cold; for her whole house, i.e., the whole of the members of her family, are לבשׁ שׁנים. The connection is accusatival (Venet. ἐνδεδυμένος ἐρυθρά), as at Sa2 15:32; Eze 9:2-3. שׁני, from שׁנה, to shine, glance clear, or high red, and is with or without תולעת the name of the colour of the Kermes worm, crimson or scarlet, perhaps to be distinguished from ארגּמן, the red-purple shell colour, and תּכלת, the blue. שׁנים are clothing or material coloured with such שׁני (bright red) (vid., at Isa 1:18). The explanation of the word by dibapha is inadmissible, because the doubled colouring, wherever it is mentioned, always refers to the purple, particularly that of Tyre (dibapha Tyria), not to the scarlet.


  But why does the poet name scarlet-coloured clothing? On account of the contrast to the white snow, says Hitzig, he clothes the family in crimson. But this contrast would be a meaningless freak. Rather it is to be supposed that there is ascribed to the red material a power of retaining the heat, as there is to the white that of keeping off the heat; but evidence for this are wanting. Therefore Rosenmller, Vaihinger, and Bttcher approve of the translation duplicibus (Jerome, Luther) [= with double clothing], because they read, with the lxx, שׁנים.


  But, with right, the Syr., Targ. abide by זהוריתא, scarlet. The scarlet clothing is of wool, which as such preserves warmth, and, as high-coloured, appears at the same time dignified (Sa2 1:24).


  Prov 31:22


  From the protecting, and at the same time ornamental clothing of the family, the poet proceeds to speak of the bed-places, and of the attire of the housewife:


  22 מ She prepareth for herself pillows;


  Linen and purple is her raiment.


  Regarding מרבדּים (with ב raphatum), vid., at Pro 7:16. Thus, pillows or mattresses (Aquila, Theodotion, περιστρώματα; Jerome, stragulatam vestem; Luther, Decke = coverlets) to make the bed soft and to adorn it (Kimchi: ליפּות על המטות, according to which Venet. κόσμια); Symmachus designates it as ἀμφιτάπους, i.e., τάπητες (tapetae, tapetia, carpets), which are hairy (shaggy) on both sides.


  Only the lxx makes out of it δισσὰς χλαίνας, lined overcoats, for it brings over שׁנים. By עשׂתה־לּהּ it is not meant that she prepares such pillows for her own bed, but that she herself (i.e., for the wants of her house) prepares them. But she also clothes herself in costly attire. שׁשׁ (an Egyptian word, not, as Heb., derived from שׁוּשׁ, cogn. ישׁשׁ, to be white) is the old name for linen, according to which the Aram. translates it by בּוּץ, the Greek by βύσσος, vid., Genesis, pp. 470, 557, to which the remark is to be added, that the linen [Byssus], according to a prevailing probability, was not a fine cotton cloth, but linen cloth. Luther translates שׁשׁ, here and elsewhere, by weisse Seide [white silk] (σηρικόν, i.e., from the land of the Σῆρες, Rev 18:12); but the silk, is first mentioned by Ezekiel under the name of משׁי; and the ancients call the country where silk-stuff (bombycina) was woven, uniformly Assyria. ארגּמן (Aram. ארגּון, derived by Benfey, with great improbability, from the rare Sanscrit word râgavant, red-coloured; much rather from רגם = רקם, as stuff of variegated colour) is red purple; the most valuable purple garments were brought from Tyre and Sidon.


  Prov 31:23


  Now, first, the description turns back to the husband, of the woman who is commended, mentioned in the introduction:


  23 נ 32 Well known in the gates is her husband,


  Where he sitteth among the elders of the land.


  Such a wife is, according to Pro 12:4, עטרת בּעלּהּ,—she advances the estimation and the respect in which her husband is held. He has, in the gates where the affairs of the city are deliberated upon, a well-known, reputable name; for there he sits, along with the elders of the land, who are chosen into the council of the city as the chief place of the land, and has a weighty voice among them. The phrase wavers between נודע (lxx περίβλεπτος γίνεται; Venet. ἔλνωσται) and נודע. The old Venetian edd. have in this place (like the Cod. Jaman.), and at Psa 9:17, נודע; on the contrary, Psa 76:2; Ecc 6:10, נודע, and that is correct; for the Masora, at this place and at Psa 76:2 (in the Biblia rabb), is disfigured.


  Prov 31:24


  The description, following the order of the letters, now directs attention to the profitable labour of the housewife:


  24 ס She prepareth body-linen and selleth it,


  And girdles doth she give to the Phoenicians.


  It is a question whether סדין signifies σινδών, cloth from Sindhu, the land of India (vid., at Isa 3:23); the Arab. sadn (sadl), to cause to hang down, to descend (for the purpose of covering or veiling), offers an appropriate verbal root. In the Talmud, סדין is the sleeping linen, the curtain, the embroidered cloth, but particularly a light smock-frock, as summer costume, which was worn on the bare body (cf. Mar 14:51.). Kimchi explains the word by night-shirt; the Edictum Diocletiani, xviii. 16, names σινδόνες κοιταρίαι, as the Papyrus Louvre, ὀθόνια ἐγκοιμήτρια; and the connection in the Edict shows that linen attire (ἐκ λίνου) is meant, although—as with שׁשׁ, so also with סדין—with the ancients and the moderns, sometimes linen and sometimes cotton is spoken of without any distinction. Aethicus speaks of costly girdles, Cosmogr. 84, as fabricated at Jerusalem: baltea regalia ... ex Hierosolyma allata; Jerusalem and Scythopolis were in later times the chief places in Palestine for the art of weaving. In Galilee also, where excellent flax grew, the art of weaving was carried on; and the ὀθόναι, which, according to Clemens Alex. Paedag. ii. 10, p. 239, were exported ἐκ γῆς Ἑβραίων, are at least in their material certainly synon. with σινδόνες. Regarding נתן, syn. מכר, opp. לקח, syn. נשׂא = קנה, vid., at 16a. There is no reason to interpret כּנעני here, with the obliteration of the ethnographical meaning, in the general sense of סחר, trader, merchant; for purple, 22b, is a Phoenician manufacture, and thus, as an article of exchange, can be transferred to the possession of the industrious wife.


  Prov 31:25


  The description is now more inward:


  25 ע Strength and honour is her clothing;


  Thus she laugheth at the future day.


  She is clothed with עז, strength, i.e., power over the changes of temporal circumstances, which easily shatter and bring to ruin a household resting on less solid foundations; clothed with הדר, glory, i.e., elevation above that which is low, little, common, a state in which they remain who propose to themselves no high aim after which they strive with all their might: in other words, her raiment is just pride, true dignity, with which she looks confidently into the future, and is armed against all sorrow and care. The connection of ideas, עז והדר (defectively written, on the contrary, at Psa 84:6, Masora, and only there written plene, and with Munach), instead of the frequent הוד והדר, occurs only here. The expression 25b is like Job 39:7, wherefore Hitzig rightly compares Job 24:14 to 25a. יום אחרון, distinguished from אחרית, and incorrectly interpreted (Rashi) of the day of death, is, as at Isa 30:8, the future, here that which one at a later period may enter upon.


  Prov 31:26


  The next verse presents one of the most beautiful features in the portrait:


  26 פ She openeth her mouth with wisdom,


  And amiable instruction is on her tongue.


  The ב of בּחכמה is, as also at Psa 49:5; Psa 78:2, that of means: when she speaks, then it is wisdom pressing itself from her heart outward, by means of which she breaks the silence of her mouth. With על, in the expression 26b, elsewhere תּהת interchanges: under the tongue, Psa 10:7, one has that which is ready to be spoken out, and on the tongue, Psa 15:3, that which is in the act of being spoken out. תּורת־חסד is a genitive connection after the manner of tôrath אמת, Mal 2:6. The gen. is not, as at Lev 6:2, in tôrath העלה, the gen. of the object (thus e.g., Fleischer's institutio ad humanitatem), but the gen. of property, but not so that חסד denotes grace (Symmachus, νόμος ἐπίχαρις; Theodotion, νόμος χάριτος), because for this meaning there is no example except Isa 40:6; and since חסד in the O.T. is the very same as in the N.T., love, which is the fulfilling of the law, Hos 6:6, cf. Kg1 20:31, it is supposed that the poet, since he writes תורת חסד, and not תורת חן, means to designate by חסד this property without which her love for her husband, her industry, her high sentiment, would be no virtues, viz., unselfish, sympathizing, gentle love. Instruction which bears on itself the stamp of such amiability, and is also gracious, i.e., awakening love, because going forth from love (according to which Luther, translating holdselige Lere = pleasing instructions, thus understands it)—such instruction she carries, as house-mother (Pro 1:8), in her mouth. Accordingly the lxx translate (vid., Lagarde regarding the mistakes of this text before us) θεσμοὶ ἐλεημοσύνης, and Jerome lex clementiae. חסד is related to אהבה as grace to love; it denotes love showing itself in kindness and gracefulness, particularly condescending love, proceeding from a compassionate sympathy with the sufferings and wants of men. Such graceful instruction she communicates now to this and now to that member of her household, for nothing that goes on in her house escapes her observation.


  Prov 31:27


  27 צ She looketh well to the ways of her house,


  And eateth not the bread of idleness.


  Although there exists an inner relation between 27a and Pro 31:26, yet 27a is scarcely to be thought of (Hitzig) as appos. to the suffix in לשׁונהּ. Participles with or without determination occur in descriptions frequently as predicates of the subject standing in the discourse of the same force as abstr. present declarations, e.g., Isa 40:22., Psa 104:13. צופיּה is connected with the accus. of the object of the intended warning, like Pro 15:3, and is compared according to the form with המיּה, Pro 7:11. הליבה signifies elsewhere things necessary for a journey, Job 6:19, and in the plur. magnificus it denotes show (pompa), Hab 3:6 : but originally the walk, conduct, Nah 2:6; and here in the plur. walks = comings and goings, but not these separately, but in general, the modi procedendi (lxx διατριβαι). The Chethı̂b has הילכות, probably an error in writing, but possibly also the plur. of הלכה, thus found in the post-bibl. Heb. (after the form צדקות), custom, viz., appointed traditional law, but also like the Aram. הלכא (emph. הלכתא), usage, manner, common practice. Hitzig estimates this Chethı̂b, understood Talmudically, as removing the section into a late period; but this Talmudical signification is not at all appropriate (Hitzig translates, with an incorrect rendering of צופיה, "for she sees after the ordering of the house"), and besides the Aram. הלכא, e.g., Targ. Pro 16:9, in the first line, signifies only the walk or the manner and way of going, and this gives with the Kerı̂ essentially the same signification. Luther well: Sie schawet wie es in jrem Hause zugeht [= she looks how it goes in her house]. Her eyes are turned everywhere; she is at one time here, at another there, to look after all with her own eyes; she does not suffer the day's work, according to the instructions given, to be left undone, while she folds her own hands on her bosom; but she works, keeping an oversight on all sides, and does not eat the bread of idleness (עצלוּת = עצלה, Pro 19:15), but bread well deserved, for εἴ τις οὐ θέλει ἐργάζεσθαι, μηδὲ ἐσθιέτω, Th2 3:10.


  Prov 31:28


  Now begins the finale of this song in praise of the virtuous woman:


  28 ק Her sons rise up and bless her,


  Her husband (riseth up) and praiseth her.


  The Piel אשּׁר in such a connection is denom. of אשׁר (אשׁרי). Her children rise up (קוּם, like e.g., Jer 26:17, but here, perhaps, with the associated idea of reverential honour) and bless her, that she has on her part brought the house and them to such prosperity, such a position of respect, and to a state where love (חסד) reigns, and her husband rises up and sings her praise.


  Prov 31:29


  29 ר "Many are the daughters who have done bravely,


  But thou hast surpassed them all together."


  We have already often remarked, last time under Pro 29:6, that רב, not indeed in its sing., but in its plur. רבּים and רבּות, can precede, after the manner of a numeral, as attribute; but this syntactical licence, Pro 28:12, by no means appears, and needs to be assumed as little here as at Pro 8:26, although there is no reason that can be adduced against it. עשׂה חיל signifies here not the gaining of riches (the lxx, Syr., Targ., Jerome, Luther, Gesenius, Bttcher, and others), which here, where the encomium comes to its height, would give to it a mercenary mammon-worship note—it indeed has this signification only when connected with ל of the person: Sibi opes acquirere, Deu 6:17; Eze 28:4—but: bravery, energy, and, as the reference to אשׁת חיל demands, moral activity, capacity for activity, in accordance with one's calling, ποιεῖν ἀρετήν, by which the Venet. translates it. בּנות is, as in the primary passages, Gen 30:13; Sol 6:9, a more delicate, finer name of women than נשׁים: many daughters there have always been who have unfolded ability, but thou my spouse hast raised thyself above them all, i.e., thou art excellent and incomparable. Instead of עלית, there is to be written, after Chajug, Aben Ezra (Zachoth 7a), and Jekuthiel under Gen 16:11, עלית; the Spanish Nakdanim thus distinguish the forms מצאת, thou hast found, and מצאת, she has found. כּלּנה, for כּלּן, Gen 42:36.


  Prov 31:30


  What now follows is not a continuation of the husband's words of praise (Ewald, Elster, Lwenstein), but an epiphonema auctoris (Schultens); the poet confirms the praise of the husband by referring it to the general ground of its reason:


  30 ש Grace is deceit; and beauty, vanity -


  A wife that feareth Jahve, she shall be praised.


  Grace is deceit, because he who estimates the works of a wife merely by the loveliness of her external appearance, is deceived by it; and beauty is vanity, vanitas, because it is nothing that remains, nothing that is real, but is subject to the law of all material things—transitoriness. The true value of a wife is measured only by that which is enduring, according to the moral background of its external appearance; according to the piety which makes itself manifest when the beauty of bodily form has faded away, in a beauty which is attractive.


  יראת (with Makkeph following), is here the connective form of יראה (fem. of ירא). The Hithpa. תתהלּל is here manifestly (Pro 27:2) not reflexive, but representative of the passive (cf. Pro 12:8, and the frequently occurring מהלּל, laudatus = laudandus), nowhere occurring except in the passage before us. In itself the fut. may also mean: she will be praised = is worthy of praise, but the jussive rendering (Luther: Let her be praised) is recommended by the verse which follows:


  Prov 31:31


  31 ת Give to her of the fruit of her hands;


  And let her works praise her in the gates!


  The fruit of her hands is the good which, by her conduct, she has brought to maturity—the blessing which she has secured for others, but, according to the promise (Isa 3:10), has also secured for her own enjoyment. The first line proceeds on the idea that, on account of this blessing, she herself shall rejoice. תּנוּ־להּ (with Gaja, after Metheg-Setzung, 37) is not equivalent to give to her honour because of...; for in that case, instead of the ambiguous מן, another preposition—such e.g., as על—would have been used; and so תּנוּ, of itself, cannot be equivalent to תּנּוּ (sing the praise of), as Ziegler would read, after Jdg 11:40. It must stand with כבוד, or instead of מפּרי an accus. obj. is to be thought of, as at Psa 68:35; Deu 32:3, which the necessity of the case brings with it—the giving, as a return in the echo of the song of praise. Immanuel is right in explaining תנו־לה by תגמלו לה חסד or עשׂו עתה חסד וכבוד, cf. Psa 28:4. The מן, as is not otherwise to be expected, after תנו is partitive: give to her something of the fruit of her hands, i.e., recompense it to her, render it thankfully, by which not exclusively a requital in the form of honourable recognition, but yet this specially, is to be thought of. Her best praise is her works themselves. In the gates, i.e., in the place where the representatives of the people come together, and where the people are assembled, her works praise her; and the poet desires that this may be right worthily done, full of certainty that she merits it, and that they honour themselves who seek to praise the works of such a woman, which carry in themselves their own commendation.


  Ecclesiastes


  
    Introduction


    If we look at the world without God, it appears what it is—a magnificent, graduated combination of diverse classes of beings, connected causes and effects, well-calculated means and ends. But thus contemplated, the world as a whole remains a mystery. If, with the atheist, we lay aside the idea of God, then, notwithstanding the law of causation, which is grounded in our mental nature, we abandon the question of the origin of the world. If, with the pantheist, we transfer the idea of God to the world itself, then the effect is made to be as one with the cause—not, however, without the conception of God, which is inalienable in man, reacting against it; for one cannot but distinguish between substance and its phenomena. The mysteries of the world which meet man as a moral being remain, under this view of the world, altogether without solution. For the moral order of the world presupposes an absolutely good Being, from whom it has proceeded, and who sustains it; it demands a Lawgiver and a Judge. Apart from the reference to this Being, the distinction between good and evil loses its depth and sharpness. Either there is no God, or all that is and happens is a moment in the being and life of God Himself, who is identical with the world: thus must the world-destructive power of sin remain unrecognised. The opinion as to the state of the world will, from a pantheistic point of view, rise to optimism; just as, on the other hand, from an atheistic point of view, it will sink to pessimism. The commanding power of goodness even the atheist may recognise by virtue of the inner law peculiar to man as a moral being, but the divine consecration is wanting to this goodness; and if human life is a journey from nothing to nothing, then this will be the best of all goodness: that man set himself free from the evil reality, and put his confidence in nothing. "Him who views the world," says Buddhism, "as a water-bubble, a phantom, the king of death does not terrify. What pleasure, what joy is in this world? Behold the changing form-it is undone by old age; the diseased body—it dissolves and corrupts! 'I have sons and treasures; here will I dwell in the season of the cold, and there in the time of the heat:' thus thinks the fool; and cares not for, and sees not, the hindrances thereto. Him who is concerned about sons and treasures—the man who has his heart so entangled—death tears away, as the torrent from the forest sweeps away the slumbering village." The view taken of the world, and the judgment formed regarding it, in the Book of Ecclesiastes, are wholly different. While in the Book of Esther faith in God remains so much in the background that there is nowhere in it express mention made of God, the name of God occurs in Ecclesiastes no fewer than thirty-seven times, and that in such a way that the naming of Him is at the same time the confession of Him as the True God, the Exalted above the world, the Governor and the Ruler over all. And not only that: the book characterizes itself as a genuine product of the Israelitish Chokma by this, that, true to its motto, it places the command, "Fear Thou God," Ecc 5:6, Ecc 5:7, Ecc 12:13, in the foremost rank as a fundamental moral duty; that it makes, Ecc 8:12, the happiness of man to be dependent thereon; that it makes, Ecc 7:18; Ecc 11:9; Ecc 12:14, his final destiny to be conditioned by his fearing God; and that it contemplates the world as one that was created by God very good, Ecc 3:11; Ecc 7:29, and as arranged, Ecc 3:14, and directed so that men should fear Him. These primary principles, to which the book again and again returns, are of special importance for a correct estimate of it.


    Of like decisive importance for the right estimate of the theistic, and at the same time also the pessimistic, view of the world presented by Koheleth is this, that he knows of no future life compensating for the troubles of the present life, and resolving its mystery. It is true that he says, Ecc 12:7, that the life-spirit of the man who dies returns to God who gave it, as the body returns to the dust of which it is formed; but the question asked in Ecc 3:21 shows that this preferring of the life-spirit of man to that of a beast was not, in his regard, raised above all doubt. And what does this return to God mean? By no means such a return unto God as amounts to the annihilation of the separate existence of the spirit of man; for, in the first place, there is the supposition of this separate existence running through the Bible; in the second place, נתנה, Ecc 12:7, does not point to an emanation; and in the third place, the idea of Hades prevailing in the consciousness of the ages before Christ, and which is also that of Koheleth, proves the contrary. Man exists also beyond the grave, but without the light and the force of thought and activity characterizing his present life, Ecc 9:5, Ecc 9:10. The future life is not better, but is worse than the present, a dense darkness enduring "for ever," Ecc 9:6; Ecc 11:8; Ecc 12:5. It is true, indeed, that from the justice of God, and the experiences of the present life as standing in contradiction thereto, Ecc 8:14, the conclusion is drawn, Ecc 12:14; Ecc 11:9, that there is a last decisive judgment, bringing all to light; but this great thought, in which the interest of the book in the progress of religious knowledge comes to a climax, is as yet only an abstract postulate of faith, and not powerful enough to brighten the future; and therefore, also, not powerful enough to lift us above the miseries of the present.


    That the author gives utterance to such thoughts of the future as Ecc 12:7 and Ecc 11:9; Ecc 12:14—to which Wisd. 3:1 ("The souls of the righteous are in God' hand, and no trouble moves them") and Dan 12:2 ("Many that sleep in the dust of the earth shall awake, some to everlasting life, and some to shame and everlasting contempt") are related, as being their expansion,—warrants the supposition that he disputes as little as Job does in chap. 14 the reality of a better future; but only that the knowledge of such a future was not yet given to him. In general, for the first time in the N.T. era, the hope of a better future becomes a common portion of the church's creed, resting on the basis of faith in the history of redemption warranting it; and is advanced beyond the isolated prophetic gleams of light, the mere postulates of faith that were ventured upon, and the unconfirmed opinions, of the times preceding Christ. The N.T. Scripture shows how altogether different this world of sin and of change appears to be since a world of recompense and of glory has been revealed as its background; since the Lord has pronounced as blessed those who weep, and not those who laugh; and since, with the apostle (Rom 8:18), we may be convinced that the sufferings of this present time are not worthy to be compared with the glory that shall be revealed to us. The goal of human life, with its labour and its sufferings, is now carried beyond the grave. That which is done under the sun appears only as a segment of the universal and everlasting operation, governed by the wisdom of God, the separate portions of which can only be understood in their connection with the whole. The estimate taken of this present world, apart from its connection with the future, must be one-sided. There are two worlds: the future is the solution of the mystery of the present.


    A N.T. believer would not be able to write such a book as that of Job, or even as that of Ecclesiastes, without sinning against revealed truth; without renouncing the better knowledge meanwhile made possible; without falling back to an O.T. standpoint. The author of the Book of Ecclesiastes is related to revealed religion in its O.T. manifestation,—he is a believer before the coming of Christ; but not such an one as all, or as most were, but of peculiar character and position. There are some natures that have a tendency to joyfulness, and others to sadness. The author of this book does not belong to the latter class; for if he did, the call to rejoice, Ecc 11:9, Ecc 8:15, etc., would not as it does pervade his book, as the χαίρετε, though in a deeper sense, pervades the Epistle to the Philippians. Neither does he belong to those superficial natures which see almost everything in a rosy light, which quickly and easily divest themselves of their own and of others' sorrows, and on which the stern earnestness of life can make no deep and lasting impressions. Nor is he a man of feeling, whom his own weakness makes a prophet of evil; not a predominatingly passive man, who, before he could fully know the world, withdrew from it, and now criticises it from his own retired corner in a careless, inattentive mood; but a man of action, with a penetrating understanding and a faculty of keen observation; a man of the world, who, from his own experience, knows the world on all its sides; a restless spirit, who has consumed himself in striving after that which truly satisfies. That this man, who was forced to confess that all science and art, all that table dainties, and the love of women, and riches, and honour yielded him, was at last but vanity and vexation of spirit, and who gained so deep an insight into the transitoriness and vanity of all earthly things, into the sorrows of this world of sin and death, and their perplexing mysteries, does not yet conclude by resigning himself to atheism, putting "Nothing" (Nirvna), or blind Fate, in the place of God, but firmly holds that the fear of God is the highest duty and the condition of all true prosperity, as it is the highest truth and the surest knowledge—that such is the case with him may well excite our astonishment; as well as this also, that he penetrates the known illusory character of earthly things in no overstrained manner, despising the world in itself, and also the gifts of God in it, but that he places his ultimatum as to the pure enjoyment of life within the limits of the fear of God, and extends it as widely as God permits. One might therefore call the Book of Koheleth, "The Song of the Fear of God," rather than, as H. Heine does, "The Song of Scepticism;" for however great the sorrow of the world which is therein expressed, the religious conviction of the author remains in undiminished strength; and in the midst of all the disappointments in the present world, his faith in God, and in the rectitude of God, and in the victory of the good, stands firm as a rock, against which all the waves dash themselves into foam. "This book," says another recent author,


    "which contains almost as many contradictions as verses, may be regarded as the Breviary of the most modern materialism, and of extreme licentiousness." He who can thus speak has not read the book with intelligence. The appearance of materialism arises from this, that the author sees in the death of man an end similar to that of beasts; and that is certainly so far true, but it is not the whole truth. In the knowledge of the reverse side of the matter he does not come beyond the threshold, because His hand was not yet there—viz. the hand of the Arisen One—which could help him over it. And as for the supposed licentiousness, Ecc 9:7-9 shows, by way of example, how greatly the fear of God had guarded him from concluding his search into all earthly things with the disgust of a worn-out libertine.


    But there are certainly self-contradictions in the Book of Ecclesiastes. They have a twofold ground. They are, on the one hand, the reflection of the self-contradicting facts which the author affirms. Thus, e.g., Ecc 3:11, he says that God has set eternity in the heart of man, but that man cannot find out from the beginning to the end the work which God maketh; Ecc 3:12-13, that the best thing in this world is for a man to enjoy life; but to be able to do this, is a gift of God; Ecc 8:12, Ecc 8:14, that it goes well with them that fear God, but ill with the godless. But there is also the contrary—which is just the ground-tone of the book, that everything has its But; only the fear of God, after all that appertains to the world is found to be as vanitas vanitatum, remains as the kernel without the shell, but the commandment of the fear of God as a categorical imperative, the knowledge that the fear of God is in itself the highest happiness, and fellowship with God the highest good, remain unexpressed; the fear of God is not combined with the love of God, as e.g., in Ps 73 it serves only for warning and not for comfort. On the other hand, the book also contains contradictions, which consists in contrasts which the author is not in a condition to explain and adjust. Thus, e.g., the question whether the spirit of a dying man, in contrast to that of a beast, takes its way upwards, Ecc 3:21, is proposed as one capable of a double answer; but Ecc 12:7 answers it directly in the affirmative; the author has good grounds for the affirmative, but yet no absolute proofs. And while he denies the light of consciousness and the energy of activity to those who have gone down to Hades, Ecc 9:10, he maintains that there is a final decisive judgment of a holy and righteous God of all human conduct, Ecc 11:9; Ecc 12:14, which, since there is frequently not a righteous requital given on earth, Ecc 8:14, and since generally the issue here does not bring to light, Ecc 9:2, the distinction between the righteous and the wicked, will take place in eternity; but it is difficult to comprehend how he has reconciled the possibility of such a final judgment with the shadowy nature of existence after death.


    The Book of Koheleth is, on the one side, a proof of the power of revealed religion which has grounded faith in God, the One God, the All-wise Creator and Governor of the world, so deeply and firmly in the religious consciousness, that even the most dissonant and confused impressions of the present world are unable to shake it; and, on the other side, it is a proof of the inadequacy of revealed religion in its O.T. form, since the discontent and the grief which the monotony, the confusion, and the misery of this earth occasion, remain thus long without a counterbalance, till the facts of the history of redemption shall have disclosed and unveiled the heavens above the earth. In none of the O.T. books does the Old Covenant appear as it does in the Book of Koheleth, as "that which decayeth and waxeth old, and is ready to vanish away" (Heb 8:13). If the darkness of earth must be enlightened, then a New Covenant must be established; for heavenly love, which is at the same time heavenly wisdom, enters into human nature and overcomes sin, death, and Hades, and removes the turning-point of the existence of man from this to the future life. The finger of prophecy points to this new era. And Koheleth, from amid his heaps of ruins, shows how necessary it is that the heavens should now soon open above the earth.


    It is a view of the world, dark, and only broken by scattered gleams of light, not disowning its sullenness even where it recommends the happy enjoyment of life, which runs through the book in a long series of dissonances, and gives to it a peculiar character. It is thus intentionally a homogeneous whole; but is it also divided into separate parts according to a plan? That we may be able to answer this question, we subject the contents of the book to a searching analysis, step by step, yet steadily keeping the whole in view. This will at the same time also serve as a preparation for the exposition of the book.


    Here below, all things under the sun are vanity. The labour of man effects nothing that is enduring, and all that is done is only a beginning and a vanishing away again, repeating itself in a never-ending circle: these are the thoughts of the book which stand as its motto, Ecc 1:2-11.


    Koheleth-Solomon, who had been king, then begins to set forth the vanity of all earthly things from his own experience. The striving after secular knowledge, Ecc 1:12., has proved to him unsatisfactory, as has also the striving after happiness in pleasure and in procuring the means of all imaginable gratifications, Ecc 2:1-11; wisdom is vanity, for the wise man falls under the stroke of death as well as the fool, and is forgotten, Ecc 2:12-17; the riches are vanity, for they become the inheritance, one knows not whether or a worthy or of an unworthy heir, Ecc 2:18-21; and, besides, pure enjoyment, like wisdom and knowledge, depends not merely on the will of man, but both are the gift of God, Ecc 2:22. Everything has its time appointed by God, but man is unable to survey either backwards or forwards the work of God, which fills eternity, notwithstanding the impulse to search into it which is implanted within him; his dependence in all things, even in pure enjoyment, must become to him a school in which to learn the fear of God, who maintains all things unchangeably, for forms the course of that which is done, Ecc 3:1-15. If he sees injustice prevailing in the place of justice, God's time for righteous interference has not yet come, Ecc 3:16-17. If God wishes to try men, they shall see that they are dependent like the beasts, and liable to death without any certain distinction from the beasts—there is nothing better than that this fleeting life should be enjoyed as well as may be, Ecc 3:18.


    Koheleth now further records the evils that are under the sun: oppression, in view of which death is better than life, and not to have been at all is better than both, Ecc 4:1-3; envy, Ecc 4:4; the restlessness of labour, from which only the fool sets himself free, Ecc 4:5-6; the aimless trouble and parsimony of him who stands alone, Ecc 4:7-12; the disappointment of the hopes placed on an upstart who has reached the throne, Ecc 4:13-16.


    Up to this point there is connection. There now follow rules, externally unconnected, for the relation of man to Him who is the Disposer of all things; regarding his frequenting the house of God, Ecc 5:1; prayer, Ecc 5:2; and praise, Ecc 5:3-6.


    Then a catalogue of vanities is set forth: the insatiable covetous plundering of the lowly by those who are above them in despotic states, whereat the author praises, Ecc 5:7-8, the patriarchal state based on agriculture; and the nothingness and uncertainty of riches, which do not make the rich happier than the labourer, Ecc 5:9-11; which sometimes are lost without any to inherit them, Ecc 5:12-14; and which their possessor, at all events, must leave behind him when he dies, Ecc 5:15-16. Riches have only a value when by means of them a purer enjoyment is realized as the gift of God, Ecc 5:17. For it happens that God gives to a man riches, but to a stranger the enjoyment thereof, Ecc 6:1-2. An untimely birth is better than a man who has an hundred children, a long life, and yet who has no enjoyment of life even to his death, Ecc 6:3-6. desire stretching on into the future is torment; only so much as a man truly enjoys has he of all his labour, Ecc 6:7-9; what man shall be is predestinated, all contendings against it are useless: the knowledge of that which is good for him, and of the future, is in the power of no man, Ecc 6:10.


    There now follow, without a premeditated plan, rules for the practical conduct of life, loosely connecting themselves with the "what is good," Ecc 6:12, by the catchword "good:" first six (probably originally seven) proverbs of two things each, whereof the one is better than the other, Ecc 7:1-9; then three with the same catch-word, but without comparison, Ecc 7:10-14.


    This series of proverbs is connected as a whole, for their ultimatum is a counsel to joy regulated by the fear of God within the narrow limits of this life, constituted by God of good and bad days, and terminating in the darkness of death. But this joy is also itself limited, for the deep seriousness of the memento mori is mingled with it, and sorrow is declared to be morally better than laughter.


    With Ecc 7:15, the I, speaking from personal experience, again comes into the foreground; but counsels and observations also here follow each other aphoristically, without any close connection with each other. Koheleth warns against an extreme tendency to the side of good as well as to that of evil: he who fears God knows how to avoid extremes, Ecc 7:15-18. Nothing affords a stronger protection than wisdom, for (?) with all his righteousness a man makes false steps, Ecc 7:19-20. Thou shalt not always listen, lest thou hear something about thyself,—also thou thyself hast often spoken harshly regarding others, Ecc 7:21-22. He has tried everything, but in his strivings after wisdom, and in his observation of the distinction between wisdom and folly, he has found nothing more dangerous than the snares of women; among a thousand men he found one man; but one woman such as she ought to be, he found not; he found in general that God made men upright, but that they have devised many kinds of by-ways, Ecc 7:23.


    As the wise man considers women and men in general, wisdom teaches him obedience to the king to whom he has sworn fealty, and, under despotic oppression, patient waiting for the time of God's righteous interference, Ecc 8:1-9. In the time of despotic domination, it occurs that the godless are buried with honour, while the righteous are driven away and forgotten, Ecc 8:10. God's sentence is to be waited for, the more deliberately men give themselves to evil; God is just, but, in contradiction to His justice, it is with the righteous as with the wicked, and with the wicked as with the righteous, here on earth, Ecc 8:11-14. In view of these vanities, then, it is the most desirable thing for a man to eat and drink, and enjoy himself, for that abides with him of his labour during the day of his life God has given him, Ecc 8:15. Restless labour here leads to nothing; all the efforts of man to comprehend the government of God are in vain, Ecc 8:16. For on closer consideration, it appears that the righteous also, with all their actions, are ruled by God, and generally that in nothing, not even in his affections, is man his own master; and, which is the worst thing of all, because it impels men to a wicked, mad abuse of life, to the righteous and the unrighteous, death at last comes alike; it is also the will of God towards man that he should spend this transient life in cheerful enjoyment and in vigorous activity before it sinks down into the night of Hades, Ecc 9:1-10. The fruits of one's labour are not to be gained by force, even the best ability warrants it not, an incomprehensible fate finally frustrates all, Ecc 9:11-12.


    There now follows, but in loose connection as to thought with the preceding, a section relating to wisdom and folly, and the discordances as to the estimate of both here below, along with diverse kinds of experiences and proverbs, Eccl 9:13-10:15. Only one proverb is out of harmony with the general theme, viz., Ecc 10:4, which commends resignation under the abullition of the wrath of the ruler. The following proverb, Ecc 10:5-6, returns to the theme, but connecting itself with the preceding; the relation of rulers and the ruled to each other is kept principally in view by Koheleth.


    With a proverb relating to kings and princes, good and bad, a new departure is made. Riotous living leads to slothfulness; and in contrast to this (but not without the intervention of a warning not to curse the king) follow exhortations to provident, and, at the same time, bold, and all-attempting activity; for the future is God's, and not to be reckoned on, Eccl 10:16-11:6. The light is sweet; and life, however long it may last, in view of the uncertain dark future, is worthy of being enjoyed, Ecc 11:7-8. Thus Koheleth, at the end of this last series of proverbs, has again reached his Ceterum censeo; he formulates it, in an exhortation to a young man to enjoy his life—but without forgetting God, to whom he owes it, and to whom he has to render an account—before grey-haired old age and death overtake him, into a full-toned finale, 11:9-12:7. The last word of the book, Ecc 12:8, is parallel with the first (Ecc 1:1): "O! vanity of vanities; All is vain!"


    An epilogue, from the same hand as the book seals its truth: it is written as from the very soul of Solomon; it issues from the same fountain of wisdom. The reader must not lose himself in reading many books, for the sum of all knowledge that is of value to man is comprehended in one sentence: "Fear God, for He shall bring every work into judgment," Ecc 12:9.


    If we look back on this compendious reproduction of the contents and of the course of thought of the book, there appears everywhere the same view of the world, along with the same ultimatum; and as a pictorial overture opens the book, a pictorial finale closes it. But a gradual development, a progressive demonstration, is wanting, and so far the grouping together of the parts is not fully carried out; the connection of the thoughts if more frequently determined by that which is external and accidental, and not unfrequently an incongruous element is introduced into the connected course of kindred matters. The Solomonic stamp impressed on chap. 1 and 2 begins afterwards to be effaced. The connection of the confessions that are made becomes aphoristic in chap. 3; and the proverbs that are introduced do not appropriately fall into their place. The grounds, occasions, and views which determine the author to place confessions and moral proverbs in such an order after one another, for the most part withdraw themselves from observation. All attempts to show, in the whole, not only oneness of spirit, but also a genetic progress, an all-embracing plan, and an organic connection, have hitherto failed, and must fail.


    In presenting this view of the spirit and plan of the Book of Koheleth, we have proceeded on the supposition that it is a post-exilian book, that it is one of the most recent of the books of the O.T. It is true, indeed, that tradition regards it as Solomonic. According to Bathra 15a, the Hezekiah-Collegium vid., Del. on Proverbs, p. 5] must have "written"—that is, collected into a written form—the Book of Isaiah, as also the Proverbs, the Song, and Koheleth. The Midrash regards it as Solomon's, and as written in the evening of his days; while the Song was written in his youth, and the Proverbs when he was in middle age (Jalkut, under Pro 1:1). If in Rosch haschana 21b it is said that Koheleth sought to be a second Moses, and to open the one of the fifty gates of knowledge which was unopened by Moses, but that this was denied to him, it is thereby assumed that he was the incomparable king, as Moses was the incomparable prophet. And Bloch, in his work on the origin and era of the Book of Koheleth (1872), is right in saying that all objections against the canonicity of the book leave the Solomonic authorship untouched. In the first Christian century, the Book of Koheleth was an antilegomenon. In the Introduction to the Song we have traced to their sources the two collections of legal authorities according to which the question of the canonicity of the Book of Koheleth is decided. The Synod of Jabne (Jamnia), about 90, decided the canonicity of the book against the school of Shammai. The reasons advanced by the latter against the canonicity are seen from Shabbath 30b, and Megilla 7a. From the former we learn that they regarded the words of the book, particularly Ecc 2:2 (where they must have read מהוּלּל, "worthy to be praised"), cf. Ecc 7:3, and Ecc 8:15, 22, as contradictory (cf. Proverbs, p. 31); and from the latter, that they hence did not recognise its inspiration. According to the Midrash Koheleth, under Ecc 11:9, they were stumbled also by the call to the enjoyment of pleasure, and to walk in the way of the desire of the heart, which appeared to stand in contradiction to the Tra (cf. Ecc 11:9 with Num 15:39), and to savour of heresy. But belief in the Solomonic authorship remained, notwithstanding, uninjured; and the admonitions to the fear of God, with reference to the future judgment, carried them over the tendency of these observations. Already, at the time of Herod the Great (Bathra 4a), and afterwards, in the time of R. Gamaliel (Shabbath 30b), the book was cited as Holy Scripture; and when, instead of the book, the author was named, the formula of citation mentioned the name of Solomon; or the book was treated as equally Solomonic with Proverbs and the Song (Erubin 21b).


    Even the doubtfulness of its contents could give rise to no manner of doubt as to the author. Down till the new era beginning with Christianity, and, in the main, even till the Reformation-century, no attention was paid to the inner and historico-literary marks which determine the time of the origin of a book. The Reformation first called into existence, along with the criticism of dogmatic traditions, at the same time also biblical criticism, which it raised to the place of an essential part of the science of Scripture. Luther, in his Tischreden (Table-Talk), is the first who explained the Preacher as one of the most recent books of the O.T.: he supposed that the book had not reached us in its completed form; that it was written by Sirach rather than by Solomon; and that it might be, "as a Talmud, collected from many books, perhaps from the library of King Ptolemy Euergetes, in Egypt."


    These are only passing utterances, which have no scientific value; among his contemporaries, and till the middle of the century following, they found no acceptance. Hugo Grotius (1644) is the first who, like Luther, rejects its Solomonic authorship, erroneously supposing, with him, that it is a collection of diverse sayings of the wise, περὶ τῆς εὐδαιμονίας; but on one point he excellently hits the nail on the head: Argumentum ejus rei habeo multa vocabula, quae non alibi quam in Daniele, Esdra et Chaldaeis interpretibus reperias. This observation is warranted. If the Book of Koheleth were of old Solomonic origin, then there is no history of the Hebrew language. But Bernstein (Quaestiones nonnullae Kohelethanae, 1854) is right in saying that the history of the Hebrew language and literature is certainly divided into two epochs by the Babylonish exile, and that the Book of Koheleth bears the stamp of the post-exilian form of the language.


    Words in Koheleth (Eccelsiastes)


    List of the Hapaxlegomena, and of the Words and Forms in the Book of Koheleth belonging to a more recent Period of the Language


    Aviyonah, 12:5; cf. Ma'seroth 4:6, Berachoth 36a.


    Adam, opp. ishah, only at 7:28.


    Izzen, Pi., only 12:9; not Talm.


    אי, Ecc 10:16; אילו, Ecc 4:10, instead of the older אוי; cf. הי, Eze 2:10; like אי ל, Shemoth rabba, c. 46; אי ם, "Alas, now bad!" Targ. Jer 2; Lev 26:29; אי ע, "Alas for the meek!" Berachoth 6b; cf. Sanhedrin 11a.


    Illu, "if," Ecc 6:6; Est 7:4, of אם (אין) and לוּ (לא, read לא, Eze 3:6); Targ. Deu 32:29 = Heb. לוּ, common in the Mishna, e.g., Maccoth i. 10.


    Asurim, only Ecc 7:26; cf. Jdg 15:14; Seder olam rabba, c. 25; cf. at Ecc 4:14.


    Baale asupoth, only Ecc 12:11; cf. Sanhedrin 12a, Jer. Sanhedrin x. 1.


    Bihel, only Ecc 5:1; Ecc 7:9; as Hiph. Est 6:14; cf. the transitive use of the Pih. Est 2:9, like Targ. bahel (= ithbehel) and behilu, haste.


    Bur, only Ecc 9:1; cf. the Talm. al buriv, altogether free from error and sin.


    Behuroth, only Ecc 11:9; Ecc 12:1; cf. Mibehurav, Num 11:28.


    Batel, Ecc 12:3; elsewhere only in the Chald. of Ezra; common in the Mishna, e.g., Aboth i. 5.


    Beth olam (cf. Eze 26:20), 12:5; cf. Tosifta Berachoth iii., Targ. Isa 14:18; Isa 42:11.


    Bechen, Ecc 8:10; Est 4:16; elsewhere only Targ., e.g., Isa 16:5.


    Baal hallashon, Ecc 10:11; cf. baal bashar, corpulent, Berachoth 13b; ball hahhotam, the large-nosed, carrying the nose high, Taanith 29a.


    Gibber, only at Ecc 10:10, to exert oneself; elsewhere: to prevail.


    Gummats, only Ecc 10:8, Syr., and in the Targ. of the Hag. (cf. Targ. Psa 7:16).


    Divrath, vid., under שׁ.


    Hoveh, Ecc 2:22; cf. Shabbath vi. 6, Erubin i. 10, Jebamoth xv. 2.


    Holeloth, Ecc 1:17; Ecc 2:12; Ecc 7:25; Ecc 9:3; and holeluth, madness, only in the Book of Koheleth, Ecc 10:13.


    Zichron, as primary form, Ecc 1:11; Ecc 2:16; vid., at Lev 23:24, the connecting form.


    Zeman, Ecc 3:1; Neh 2:6; Est 9:27, Est 9:31; elsewhere only in the bibl. Chald. with שׁעה, ὧρα, the usual Mishnic word for καιρός and χρόνος.


    Holah (malum), aegrum, Ecc 5:12, Ecc 5:15; for this nahhlah is used in Isa 17:11; Nah 3:19; Jer 10:19; Jer 14:17.


    Ben-hhorim (liber, in contrast to eved, servus), Ecc 10:17; cf. חרות (freedom) on the coins of the Revolution of the Roman period; the usual Talm. word, even of possessions, such as praedium liberum, aedes liberae of the Roman law.


    Hhuts min, only at Ecc 2:25 (Chald. bar min); frequent in the Mishna, e.g., Middoth 2:3.


    Hhush, Ecc 2:25; in the Talm. and Syr. of sorrowful experiences; here (cf. Job 20:2), of the experiences derived from the senses, and experiences in general, as in the Rabb. the five senses are called חושים.


    Hhayalim, Ecc 10:10; everywhere else, also in Aram., meaning war=hosts, except at Isa 30:6, where it denotes opes, treasures.


    Hhesron, Ecc 1:15, a common word in the post-bibl. language.


    Heephets, Ecc 3:1, Ecc 3:17; Ecc 5:7; Ecc 8:6; cf. Isa 58:3, Isa 58:13. The primary unweakened meaning is found at Ecc 5:3; Ecc 12:1, Ecc 12:10. The weakening of the original meaning may have already early begun; in the Book of Koheleth it has advanced as far as in the language of the Mishna, e.g., Mezia iv. 6.


    Hheshbon, Ecc 7:25, Ecc 7:27; Ecc 9:10. Plur. at Ecc 7:29, machinationes; only in Ch2 26:15 in the sense of machinae bellicae; but as in Koheleth, so also in Shabbath 150a.


    Hhathhhatim, only at Ecc 12:5.


    Tahhanah, Ecc 12:4; cf. tehhon, Lam 5:3, which is foreign to the Mishna, but is used as corresponding to the older rehhaim, in the same way as the vulgar Arab. mathanat and tahwan, instead of the older raha.


    יאשׁ, Pih., only Ecc 2:20. Talm. Nithpa. נתיאשׁ, to abandon hope, e.g., Kelim xxvi. 8.


    Yegiyah, only Ecc 12:12; an abstract such as may be formed from all verbs, and particularly is more frequently formed in the more modern than in the more ancient language.


    Yother, as a participial adj.: "that which remains" (cf. Sa1 15:15) = "gain," Ecc 6:11; Ecc 7:11; or "superiority," Ecc 6:8. As an adv.: "more" (cf. Est 6:6), "particularly," Ecc 2:15; Ecc 7:16; Ecc 12:9, Ecc 12:12. In the Talm. Heb., used in the sense of "remaining over" (Kiddushin 24b); and as an adv., in the sense of plus or magis (e.g., Chullin 57b).


    Yaphěh, Ecc 3:11; Ecc 5:17, as e.g., Jer. Pesachim ix. 9 (b. Pesachim 99a): "Silence is well-becoming (יפה) the wise; how much more fools!"


    Yithron, Ecc 2:13 (twice), Ecc 7:12 (synon. mothar, Ecc 3:1); more frequently "real gain," Ecc 1:3; Ecc 2:11; Ecc 3:9; Ecc 5:15; Ecc 10:10; "superiority and gain," Ecc 5:8. Peculiar (= Aram. yuthran) to the Book of Koheleth, and in Rabb., whence it is derived.


    Keěhhad, Ecc 11:6; Isa 65:25, Chron., Ezra, Nehem., the Chald. kahhada; Syr. okchado; frequent in the Mish., e.g., Bechoroth vii. 4; Kilajim i. 9.


    Kevar, adv., Ecc 1:10; Ecc 2:12, Ecc 2:16; Ecc 3:15; Ecc 4:2; Ecc 6:10; Ecc 9:6-7; common in the Mishna, e.g., Erubin iv. 2, Nedarim, v. 5; in Aram., more frequently in the sense of "perhaps" than of "formerly."


    Kasher, Ecc 11:6; Est 8:5; in the Mishna, the word commonly used of that which is legally admissible; Hiph. verbal noun, hachsēr, only at Ecc 10:10; in the Mishna, of arranging according to order; in the superscription of the tract, macshirin, of making susceptible of uncleanness. Cf. e.g., Menachoth 48b. The word is generally pointed הכשרּ, but more correctly הכשׁר.


    Kishron, only at Ecc 2:21; Ecc 4:4; Ecc 5:10; not found in the Mishna.


    Levad, tantummodo, Ecc 7:29; similar, but not quite the same, at Isa 26:13.


    Lǎhǎg, exclusively Ecc 12:12; not Talm.; from the verb lāhǎg (R. לה), to long eagerly for; Syr. lahgoz, vapour (of breathing, exhalare); cogn. Higgāyon (hěgěh), according to which it is explained in Jer. Sanhedrin x. 1 and elsewhere.


    Lavah, Ecc 8:15, as in the Mishna: to conduct a guest, to accompany a traveller; whence the proverb: לוואיי לווניה, he who gives a convoy to the dead, to him it will be given, Kethuboth 72a; cf. לוּוּי, a standing surname, Negam xiv. 6.


    Medinah, Ecc 5:7, and in no book besides before the Exile.


    Madda', Ecc 10:20; elsewhere only in the Chr. and Dan.; Targ. מנדּע.


    Meleah, gravida, only Ecc 11:5, as in the Mishna, e.g., Jebamoth xvi. 1.


    Mǎlāk, Ecc 5:5; cf. Mal 2:7, in the sense of the later sheluahh shamaim, delegated of God.


    Miskēn, only Ecc 4:13; Ecc 9:15-16; but cf. miskenuth. Deu 8:9, and mesukan, Isa 40:20.


    Masmeroth, Ecc 12:11 = מס, Jer 10:4; cf. Isa 41:7; Ch1 22:3; Ch2 3:9.


    Meattim, Ch2 5:1,; a plur. only at Psa 109:8.


    Mikrěh, more frequently in the Book of Koheleth than in any other book; and at Ecc 3:19, used as explained in the Comm.


    Mērots, exclusively Ecc 9:11 (elsewhere merutsah).


    Māshǎk, Ecc 2:3; cf. Chagiga 14a, Sifri 135b, ed. Friedmann.


    Mishlahhath, Ecc 8:8 (cf. Psa 78:49).


    Nāga', Hiph. with ěl, Ecc 8:14, as at Est 9:26; Aram. מטא ל, e.g., Targ. Jer. to Exo 33:13.


    Nāhǎg, Ecc 2:3, as in the Mishna, e.g., Aboda Zara iii. 4, 54b; cf. Targ. Koh. x. 4.


    Nahhath, Ecc 6:5, as in the common phrase nahhath ruahh; cf. נוח לו וגו, "It were better for him," etc., Jer. Berachoth 1:2. This נוח לו, for Koheleth's נחת לו, is frequent.


    Nātǎ', Ecc 12:11 (for which, Isa 22:23, tākǎ'; Mishna, קבא; Jer. Sanhedrin x. 1), as Dan 11:45.


    סבל, Hithpa., only at Ecc 12:5.


    Sof, Ecc 3:11; Ecc 7:2; Ecc 12:13; Joe 2:20; Ch2 20:16, the more modern word which later displaced the word ahharith, Ch2 7:8; Ch2 10:13 (cf. Berachoth i. 1), but which is not exactly equivalent to it; for sof dāvār, Ecc 12:13, which has the meaning of summa summarum, ahharith davar, would be inapplicable.


    Sāchāl, Ecc 2:19; Ecc 7:17; Ecc 10:3 (twice), Ecc 10:14; Jer 4:22; Jer 5:21; in the Book of Koheleth, the synon. of the yet more frequently used כּסיל, the Targ. word.


    Sěchěl, exclusively Jer 10:6.


    Sichluth, Ecc 1:17 (here with שׂ), Ecc 2:3, Ecc 2:12-13; Ecc 7:25; Ecc 10:1, Ecc 10:13 (synon. kesiluth, Pro 9:13).


    סכן, Niph. Ecc 10:9; cf. Berachoth i. 3. The Targ.-Talm. Ithpa. אסתּכּן, "to be in danger," corresponds with the Niph.


    ‛Avād, exclusively Ecc 9:1, like the Syr. 'bad, Jewish-Aram. עובד.


    ‛Aděn (formed of עד†אÅ¸ fo de), adhuc, with לא, nondum, Ecc 4:3.


    ‛Aděnāh (of ǎḋhēnnāh), adhuc, Ecc 4:2; Mishnic עדין, e.g., Nedarim xi. 10.


    עות, Hithpa. only at Ecc 12:3.


    ‛Amǎd, Ecc 2:9; Ecc 8:3, as Jer 48:11; Psa 102:27.


    Ummǎth, vid., under שׁ.


    ‛Anāh, Ecc 5:19; Ecc 10:19.


    Inyān, exclusively in the Book of Koheleth, Ecc 1:13; Ecc 2:23, Ecc 2:26; Ecc 3:10; Ecc 4:8; Ecc 5:2, Ecc 5:13; Ecc 8:16, one of the most extensive words of the post-bibl. Heb.; first, of the object of employment, e.g., Kiddushin 6a, "occupied with this object;" also Aram. Bathra 114b.


    ‛Atsǎltǎyim, double impurity, i.e., where the one hand is as impure as the other, only at Ecc 10:18.


    ‛Asāh, with lěhhěm, Ecc 10:19, as at Dan 5:1 : ǎvǎd lěhhěm; in the N.T. Mar 6:21, ποιεῖν δεῖπνον. Otherwise Eze 4:15, where asah lehhem is used of preparing food. With the obj. of the time of life, Ecc 6:12; cf. Act 15:33. With tov, not only "to do good," Ecc 7:20, but also "to act well," "to spend a pleasant life," Ecc 3:12.


    Pardēs (Sol 4:13; Neh 2:8), plur. Ecc 2:5, flower-gardens, parks, as Mez'a 103a, פרדיסי.


    Pēshěr, explicatio, Ecc 8:1, elsewhere only in the Chald. parts of Dan. Ara. for the older פּהרון and שׁבר, of which the Targ. word is פּשׁר and פּוּשׁרן, Talm. pishraah, "adjustment of a controverted matter."


    Pithgam in the Chald. parts of Ezra and Daniel, but only as a Hebraised Persian word in Dan 8:11; Est 1:20; common in the Targ. and in the Syr., but not in the Talm.


    Kilkǎl (Kālāl, Eze 1:7; Dan 10:6), exclusively at Ecc 10:10 (on the contrary, at Eze 21:26, it means "to agitate").


    Reuth, only Ecc 5:10; Keri, for which Chethî̂b ראית, which may be read ראית, ראית (cf. Eze 28:17), or ראיּת; the latter two of these forms are common in the Mishna, and have there their special meanings proceeding from the fundamental idea of seeing.


    רדף, Niph. part., only Ecc 3:15.


    Reuth, besides the Chald. parts of Ezra, occurs only seven times in the Book of Koheleth, Ecc 1:14; Ecc 2:11, Ecc 2:17, Ecc 2:26; Ecc 4:4, Ecc 4:6; Ecc 6:9.


    Raeyon, Ecc 1:17; Ecc 2:22; Ecc 3:16; elsewhere only in the Chald. parts of Daniel and in the Targ.


    שׁ, this in and of itself is in no respect modern, but, as the Babyl.-Assyr. אש, the Phoen. sa, shows, is the relative (originally demonstrative) belonging to the oldest period of the language, which in the Mishna has altogether supplanted the אשׁר of the older Heb. book-language. It is used in the Book of Koheleth quite in the same way as in the Mishna, but thus, that it stands first on the same line (rank) with אשׁר, and makes it doubtful whether this or that which occurs more frequently in the book (שׁ, according to Herzfeld, 68 times, and אשׁר 89 times) has the predominance (cf. e.g., Ecc 1:13., Ecc 8:14; Ecc 10:14, where both are used promiscue). The use of asher as a relative pronoun and relative conjunction is not different from the use of this in the older literature: 'ad asher lo, in the sense of "before," Ecc 12:1-2, Ecc 12:6, Mishnic עד שׁלא, is only a natural turn to the fundamental meaning "till that not" (Sa2 17:13; Kg1 17:17); and mibeli asher lo = nisi quod non, Ecc 3:11 (cf. bilti, Dan 11:18), for which the Mishnic ובלבד שלא (e.g., Erubin i. 10), is only accidentally not further demonstrable. But how far the use of שׁ has extended, will be seen by the following survey, from which we exclude s, standing alone as a relative pronoun or relative conjunction:-


    Beshekvar, Ecc 2:16. Beshel asher, eo quod, Ecc 8:17 (cf. Jon 1:7-8, Jon 1:12), corresponding to the Talm. בּדיל דּ. Kol שׁ, Ecc 2:7, Ecc 2:9, and Ecc 11:8. Kol-ummath שׁ, Ecc 5:15, corresponding to the Chald. kol-kavel דּי, Dan 2:40, etc. ksh, Ecc 5:14; Ecc 12:7, and in the sense of quum, Ecc 9:12; Ecc 10:3. mah-שׁ, Ecc 1:9; Ecc 3:15; Ecc 6:10; Ecc 7:24; Ecc 8:7; Ecc 10:14; meh שׁ, Ecc 3:22. משּׁ, Ecc 5:4. ‛Al-divrath shello, Ecc 7:14 (cf. Ecc 3:18; Ecc 8:2). Shěgam, Ecc 2:15; Ecc 8:14.


    Shiddah and plur. Shiddoth, exclusively Ecc 2:8.


    Shaharuth, exclusively Ecc 11:10, to be understood after Nedarim 3:8, "the black-headed," opposed to בעלי השיבות, "the grey-haired."


    שכח, Hithpa., only Ecc 8:10, the usual word in the Talm., e.g., Sanhedrin 13b.


    Shalat, Ecc 2:19; Ecc 8:9, besides only in Nehemiah and Esther (cf. Bechoroth, Est 7:6, etc.); Hiph. Ecc 5:18; Ecc 6:2, elsewhere only Psa 119:133.


    Shilton, Ecc 8:4, Ecc 8:8, nowhere else in O.T. Heb., but in the Mishna, e.g., Kiddushin iii. 6.


    Shallith, with ב, only Ecc 8:8 (cf. Eze 16:30); on the contrary, Ecc 7:19; Ecc 10:5, as Gen 42:6, in the political signification of a ruler.


    שׁמם, Hithpo., Ecc 7:16.


    Shiphluth, Ecc 10:18, elsewhere only Targ. Jer 49:24.


    Shithi, only Ecc 10:17.


    Tahath hashshěměsh, Ecc 1:3, agreeing with the Greek ὑφ ̓ ἡλίῳ, ορ ὑπὸ τὸν ἥλιον.


    Takkiph, in the O.T. Heb. only Ecc 6:10; elsewhere in the Chald., Targ., Talm.


    Takan, Ecc 1:15; Pih. Ecc 7:13; Ecc 12:9, a Mishna-word used in the Pih. and Hiph., whence tikkun ("putting right," e.g., in the text-hist. terminus technicus, tikkun sopherim, and "arrangement," e.g., Gittin iv. 2, "the ordering of the world") and tikkānāh (e.g., Gittin iv. 6, "welfare," frequently in the sense of "direction," "arrangement").


    This survey of the forms peculiar to the Book of Koheleth, and only found in the most recent books of the O.T., partly only in the Chaldee portions of these, and in general use in the Aramaic, places it beyond all doubt that in this book we have a product of the post-exilian period, and, at the earliest, of the time of Ezra-Nehemiah. All that Wagenmann (Comm. 1856), von Essen (Der Predeger Salomo's, 1856), Bhl (De Aramaismis libri Coheleth, 1860), Hahn (Comm. 1860), Reusch (Tbinger Quartalschr. 1860), Warminski (Verfasser u. Abfassungszeit des B. Koheleth, 1867), Prof. Taylor Lewis (in the American ed. of Lange's Bibelwerk, 1869), Schfer (Neue Untersuchungen d. B. Koheleth, 1870), Vegni (L'Ecclesiaste secondo il testo Ebraico, Florenz 1871) have advanced to the contrary, rests on grounds that are altogether untenable. If we possessed the original work of Sirach, we should then see more distinctly than from fragments that the form of the language found in Koheleth, although older, is yet one that does not lie much further back; it is connected, yet loosely, with the old language, but at the same time it is in full accord with that new Heb. which we meet with in the Mishna and the Barajtha-Literature, which groups itself around it. To the modern aspects of the Heb. language the following forms belong: -


    1. Verbs Lamed-Aleph, which from the first interchange their forms with those of verbs Lamed-He, are regularly treated in certain forms of inflexion in the Mishna as verbs Lamed-He; e.g., יצאהis not used, but יצתה.


    This interchange of forms found in the later language reveals itself here in יצא, Ecc 10:5, used instead of יצאת; and if, according to the Masora, חוטא (חטא) is to be always written like מוצא at Ecc 7:26 (except Ecc 7:26), the traditional text herein discloses a full and accurate knowledge of the linguistic character of the book. The Aram. ישׁנא for ישׁנה, at Ecc 8:1, is not thus to be accounted for.


    2. The richness of the old language in mood-forms is here disappearing. The optative of the first person (the cohortative) is only represented by אחכּמה, Ecc 7:23. the form of the subjunctive (jussive) is found in the prohibitive clauses, such as Ecc 7:16-18; Ecc 10:4; but elsewhere the only certain examples found are שׁיּלך, quod auferat secum, Ecc 5:14, and וגּיד, Ecc 10:10. In Ecc 12:7, וישׁב may also be read, although וישׁב, under the influence of "ere ever" (Ecc 12:6), is also admissible. On the contrary, יהוּא, Ecc 11:3, is indic. after the Mishn. יהא, and so also is וינאץ (derived from נצץ, not נצץ), Ecc 12:5. Yet more characteristic, however, is the circumstance that the historic tense, the so-called fut. consecutivum, which has wholly disappeared from the Mishna-language, also here, notwithstanding the occasions for its frequent use, occurs only three times, twice in the unabbreviated form, Ecc 4:1, Ecc 4:7, and once in the form lengthened by the intentional ah, Ecc 1:17, which before its disappearance was in frequent use. It probably belonged more to the written than to the spoken language of the people (cf. the Sol 6:9).


    3. The complexion of the language peculiar to the Book of Koheleth is distinguished also by this, that the designation of the person already contained in the verbal form is yet particularly expressed, and without there being a contrast occasioning this emphasis, by the personal pronoun being added to and placed after it, e.g., Ecc 1:16; Ecc 2:1, Ecc 2:11-13, Ecc 2:15, Ecc 2:18, Ecc 2:20; Ecc 3:17-18; Ecc 4:1, Ecc 4:4, Ecc 4:7; Ecc 5:17; Ecc 7:25; Ecc 8:15; Ecc 9:15. Among the more ancient authors, Hosea has the same peculiarity (cf. the Sol 5:5); but there the personal pronoun stands always before the verb, e.g., Ecc 8:13; Ecc 12:11. The same thing is found in Psa 39:11; Psa 82:6, etc. The inverse order of the words is found only at Ecc 2:14, after the scheme of Job 1:15, as also 2:15 follows the scheme of Gen 24:27. Mishna-forms of expressions such as מודרני, Nedarim i. 1, מקבּלני, Jebamoth xvi. 7, are not homogeneous with that manner of subordinating the personal pronoun (cf. Ecc 7:26; Ecc 4:2). Thus we have here before us a separation of the subject and the predicate, instead of which, in the language of the Mishna, the form אמר הייתי (אני) and the like (e.g., Berachoth i. 5) is used, which found for itself a place in the language of Koheleth, in so far as this book delights in the use of the participle to an extent scarcely met with in any other book of Scripture (vid., e.g., Ecc 1:6; Ecc 8:12; Ecc 10:19).


    4. The use of the demonstrative pronoun זה bears also a Mishnic stamp. We lay no particular stress on the fact that the author uses it, as regularly as the Mishna, always without the article; but it is characteristic that he always, where he does not make use of the masculine form in a neuter sense (as Ecc 7:10, Ecc 7:18, Ecc 7:29; Ecc 8:9; Ecc 9:1; Ecc 11:6, keeping out of view cases determined by attraction), employs no other feminine form than זה, Mishnic זו, in this sense, Ecc 2:2; Ecc 5:15, Ecc 5:18; Ecc 7:23; Ecc 9:13. In other respects also the use of the pronouns approaches the Mishna language. In the use of the pronoun also in Ecc 1:10 and Ecc 5:18 there is an approach to the Mishnic זהוּ, nic est, and זהי, haec est. And the use of הוּא and המּה for the personal verb reaches in Ecc 3:18; Ecc 9:4 (vid., Comm.), the extreme.


    The enumeration of linguistic peculiarities betokening a late origin is not yet exhausted; we shall meet with many such in the course of the Exposition. Not only the language, however, but also the style and the artistic form of the book, show that it is the most recent product of the Bibl. Chokma literature, and belongs to a degenerated period of art. From the fact that the so-called metrical accent system of the three books—Psalms, Job, and Proverbs—is not used in Ecclesiastes, it does not follow that it is not a poetical book in the fullest sense of the word; for the Song and Lamentations, these masterpieces of the שׁיר and קינה, the Minne-song and the Elegy, are also excluded from that more elevated, more richly expressive, and more melodious form of discourse, perhaps to preserve the spiritual character of the one, and not to weaken the elegiac character of the other, to which a certain melancholy monotone andante is suitable. So also, to apply that system of accentuation to the Book of Koheleth was not at all possible, for the symmetrical stichs to which it is appropriate is for the most part wanting in Koheleth, which is almost wholly written in eloquent prose: unfolding its instruction in the form of sentences without symmetrical stichs.—It is, so to speak, a philosophical treatise in which "I saw," and the like, as the expression of the result of experience; "I said," as the expression of reflection on what was observed; "I perceived," as the expression of knowledge obtained as a conclusion from a process of reasoning; and "this also," as the expression of the result,—repeat themselves nearly terminologically. The reasoning tone prevails, and where the writer passes into gnomic poetry he enters into it suddenly, e.g., Ecc 5:9, or holds himself ready to leave it quickly again, e.g., Ecc 5:12; Ecc 7:13. Always, indeed, where the Mashal note is struck, the discourse begins to form itself into members arranged in order; and then the author sometimes rises in language, and in the order of his words, into the true classic form of the proverb set forth in parallel members, e.g., Ecc 7:7, Ecc 7:9; Ecc 9:8. The symmetry of the members is faultless, Ecc 5:5; Ecc 8:8; Ecc 9:11; but in other places, as Ecc 5:1; Ecc 7:26; Ecc 11:9, it fails, and in the long run the book, altogether peculiar in its stylistic and artistic character, cannot conceal its late origin: in the elevated classical style there quickly again intermingles that which is peculiar to the author, as representing the age in which he lived, e.g., Ecc 7:19; Ecc 10:2, Ecc 10:6, Ecc 10:8-10, Ecc 10:16., Ecc 11:3, Ecc 11:6. That in the age of the Mishna they knew how to imitate classic masterpieces, is seen from the beautiful enigma, in the form of a heptastich, by Bar-Kappara, jer. Mod katan iii. 1, and the elegy, in the form of a hexastich on the death of R. Abina, by Kar-Kippuk, b. Mod katan 25b.


    One would thus be in error if he regarded such occasional classical pieces in the Book of Koheleth as borrowed. The book, however fragmentary it may seem to be on a superficial examination, is yet the product of one author.


    In its oratorical ground-form, and in the proverbs introduced into it, it is a side-piece to Prov 1-9. We have shown, in the introduction to the Book of Proverbs, that in these proverbial discourses which form the introduction to the older Solomonic Book of Proverbs, which was probably published in the time of Jehoshaphat, the Mashal appears already rhetorically decomposed. This decomposition is much further advanced in the Book of Ecclesiastes. To it is applicable in a higher degree what is there (Proverbs, p. 10f.) said of Prov 1-9. The distich is represented in the integral, Ecc 7:13, synonymous, Ecc 11:4, and synthetic, Ecc 7:1, and also, though rarely, in the antithetic form, Ecc 7:4; but of the emblematic form there is only one example, Ecc 10:1. The author never attempted the beautiful numerical and priamel forms; the proverbial form also, beyond the limits of the distich, loses the firmness of its outline. The tetrastich, Ecc 10:20, is, however, a beautiful exception to this. But splendour of form would not be appropriate to such a sombre work as this is. Its external form is truly in keeping with its spirit. In the checkered and yet uniform manner of the book is reflected the image of the author, who tried everything and yet was satisfied with nothing; who hastened from one thing to another because nothing was able to captivate him. His style is like the view he takes of the world, which in its course turned to him only its dark side. He holds fast to the fear of God, and hopes in a final judgment; but his sceptical world-sorrow remains unmitigated, and his forced eudaemonism remains without the right consecration: these two stars do not turn the night into day; the significance of the book, with reference to the history of redemption, consists in the actual proof that humanity, in order to its being set free from its unhappiness, needs to be illuminated by the sun of a new revelation. But although the manner of the author's representation is the reflection of his own inner relation to the things represented, yet here and there he makes his representation, not without consciousness and art, the picture of his own manner of thought. Thus, e.g., the drawling tautologies in Ecc 8:14; Ecc 9:9, certainly do not escape from him against his will. And as was rightly remarked under Gen 2:1-3, that the discourse there is extended, and forms itself into a picture of rest after the work of the creation, so Koheleth, in Ecc 1:4-11 and Ecc 12:2-7, shows himself a master of eloquence; for in the former passage he imitates in his style the everlasting unity of the course of the world, and in the latter he paints the exhausted and finally shattered life of man.


    Not only, however, by the character of its thought and language and manner of representation, but also by other characteristic features, the book openly acknowledges that it was not written by Solomon himself, but by a Jewish thinker of a much later age, who sought to conceive of himself as in Solomon's position, and clothed his own life-experiences in the confessions of Solomon. The very title of the book does not leave us in doubt as to this. It is in these words: The words of Koheleth, the son of David, king in Jerusalem. The apposition, "king in Jerusalem," appertains, like e.g., Ch2 35:3, to the name of the speaker who is introduced; for nothing is here said as to the place in life held by David, but to that held by him who is thus figuratively named. The indeterminate "king" of itself would be untenable, as at Pro 31:1. As there the words "king of Massa" are to be taken together, so here "king" is determined by "in Jerusalem" added to it, so far that it is said what kind of king Koheleth was. That by this name Solomon is meant, follows, apart from Ecc 1:12., from this, that David had only one son who was king, viz., Solomon. The opinion of Krochmal, that a later David, perhaps a governor of Jerusalem during the Persian domination, is meant, is one of the many superfluities of this learned author. Koheleth is Solomon, but he who calls him "king in Jerusalem" is not Solomon himself. Solomon is called "king of Israel," e.g., Kg2 23:13; and as in Ecc 1:12 he names himself "king over Israel," so, Neh 13:26, he is called "king of Israel," and along with this designation, "king over all Israel;" but the title, "king in Jerusalem," nowhere else occurs. We read that Solomon "reigned in Jerusalem over all Israel," Kg1 11:42, cf. Kg1 14:21; the title, "king in Jerusalem," is quite peculiar to the title of the book before us. Eichhorn supposes that it corresponds to the time subsequent to the division of the kingdom, when there were two different royal residences; but against this view Bloch rightly remarks, that the contrasted "in Samaria" occurs only very rarely (as Kg2 14:23). We think that in this expression, "king in Jerusalem," there is revealed a time in which Israel had ceased to be an independent kingdom, in which Jerusalem was no more a royal city.


    That the book was not composed immediately by Solomon, is indicated by the circumstance that he is not called Solomon, nor Jedidiah (Sa2 12:25), but is designated by a hitherto unheard of name, which, by its form, shows that it belongs, at earliest, to the Ezra-Nehemiah age, in which it was coined. We consider the name, first, without taking into account its feminine termination. In the Arab., ḳahal (cogn. ḳaḥal) signifies to be dry, hard, from the dryness and leather-like toughness of the skin of an old man; and, accordingly, Dindorf (Quomodo nomen Coheleth Salomoni tribuatur, (1791) and others understand Koheleth of an old man whose life is worn out; Coccejus and Schultens, with those of their school, understand it of the penitent who is dead to the world. But both views are opposed by this, that the form קהל (קהל, cf. כּהל) would be more appropriate; but above all by this, that קהל, in this meaning aridum, marcidum esse, is a verbal stem altogether foreign to the northern Semitic. The verb קהל signifies, in the Heb., Aram., and Assyr., to call (cf. the Syr. kahlonitho, a quarrelsome woman), and particularly to call together; whence קהל, of the same Sanscrit-Semit. root as the words εκ-κλη-σία and con-cil-ium,


    - an extension of the root קל, which, on another side, is extended in the Arab. ḳalaḥ, Aethiop. kaleḥa, to cry. This derivation of the name Koheleth shows that it cannot mean συναθροιστής (Grotius, not Aquila), in the sense of collector sententiarum; the Arab. translation alajam'at (also van Dyk) is faultless, because jam' can signify, to collect men as well as things together; but קהל is not used in that sense of in unum redigere. In close correspondence with the Heb. word, the lxx translates, ὁ ἐκκλησιαστής; and the Graec. Venet., ἡ ἐκκλησιάστρια (Ecc 12:9 : ἡ ἐκκλησιἀζουσα). But in the nearest signification, "the collector," this would not be a significant name for the king represented as speaking in this book. In Solomon's reign there occurred an epoch-making assembly in Jerusalem, Kg1 8:1; Ch2 5:2—viz for the purpose of consecrating the temple. The O.T. does not afford any other historical reference for the name; for although, in Pro 5:14; Pro 26:26, בּקהל signifies coram populo, publice, yet it does not occur directly of the public appearance of Wisdom; the expressions for this are different, Pro 1:20., Ecc 8:1-4; Ecc 9:3, though cognate. But on that great day of the consecration of the temple, Solomon not only called the people together, but he also preached to them—he preached indirectly, for he consecrated the temple by prayer; and directly, for he blessed the people, and exhorted them to faithfulness, Kg1 8:55-61.


    Thus Solomon appears not only as the assembler, but also as the preacher to those who were assembled; and in this sense of a teacher of the people (cf. Ecc 12:9), Koheleth is an appropriate name of the king who was famed for his wisdom and for his cultivation of the popular Mashal. It is known that in proper names the Kal is frequently used in the sense of the Hiph. thus Koheleth is not immediately what it may be etymologically = קרא, caller, proclaimer; but is = מקהלת, from הקהיל, to assemble, and to speak to the assembly, contionari; according to which Jerome, under Ecc 1:1, rightly explains: ἐκκλησιαστής, Graeco sermone appellatur qui coetum, id est ecclesiam congregat, quem nos nuncupare possumus contionatorem, eo quod loquatur ad populum et ejus sermo non specialiter ad unum, sed ad universos generaliter dirigatur. The interpretation: assembly = academy or collectivum, which Dderlein (Salomon's Prediger u. Hoheslied, 1784) and Kaiser (Koheleth, Das Collectivum der Davidischen Knige in Jerusalem, 1823), published, lightly disregards the form of the n. agentis; and Spohn's (Der Prediger Salomo, 1785) "O vanity of vanities, said the philosopher," itself belongs to the vanities.


    Knobel in his Comm. (1836) has spoken excellently regarding the feminine form of the name; but when, at the close, he says: "Thus Koheleth properly signifies preaching, the office and business of the public speaker, but is then = קהל, מקהיל, public speaker before an assembly," he also, in an arbitrary manner, interchanges the n. agentis with the n. actionis. His remark, that "the rule that concreta, if they have a fem. termination, become abstraccta, must also hold for participia," is a statement that cannot be confirmed. As חתמת signifies that which impresses (a seal), and כּתרת that which twines about (chapiter), so also חברת, Exo 26:10, that which joins together (the coupling); one can translate such fem. particip., when used as substantives, as abstracta, e.g., כּלה (from כּלה), destruction, utter ruin; but they are abstracta in themselves as little as the neutra in τὸ ταὐτόν, which may be translated by "identity," or in immensum altitudinis, by immensity (in height). Also Arab names of men with fem. forms are concreta. To the participial form Koheleth correspond, for the most part, such names as (Arab.) rawiyaton, narrator of tradition (fem. of rawyn); but essentially cogn. also are such words as 'allamat, greatly learned man; also khalyfaton, which is by no means an inf. noun, like the Heb. חליפה, but is the fem. of the verbal adj. khalyf, successor, representative. The Arabic grammarians say that the fem. termination gives to the idea, if possible, a collective signification, e.g., jarrar, the puller, i.e., the drawer of a ship (Helciarius), and jarrarat, the multitude drawing, the company (taife) drawing the boat up the stream; or it also serves "as an exhaustive designation of the properties of the genus;" so that, e.g., ‛allamat means one who unites in himself that which is peculiar to the very learned, and represents in his own person a plurality of very learned men. They also say that the fem. termination serves in such cases to strengthen the idea. But how can this strengthening result from a change in the gender? Without doubt the fem. in such cases discharges the function of a neut.; and since doctissimus is heightened to doctissimum, it is thereby implied that such an one is a pattern of a learned man-the reality of the idea, or the realized ideal of such an one.


    From these Arab. analogues respecting the import of the name Koheleth, it follows that the fem. is not to be referred to Chokma in such a way as that Solomon might be thereby designated as the representative, and, as it were, the incarnation of wisdom (Ewald, Hitzig, etc.),—an idea which the book by no means supports; for it the author had designed, in conformity with that signification of the name, to let Wisdom herself speak through Solomon's mouth, he would have let him speak as the author of Prov 1-9 speaks when he addresses the reader by the title, "my son," he would not have put expressions in his mouth such as Pro 1:16-18; Pro 7:23. One should not appeal to Ecc 7:27; for there, where the subject is the dangers of the love of women, Koheleth, in the sense of Wisdom preaching, is as little appropriate as elsewhere; just here as the masculine gender of the speaker to be accented, and Amrah Koheleth is thus an incorrect reading for Amar HakKoheleth (Ecc 12:8). The name Koheleth, without Chokma being supplied, is a man's name, of such recent formation as Sophereth, Neh 7:5, for which Ezr 2:55, Hassophereth; cf. also Ezr 2:57, 'פּך הץ. The Mishna goes yet further in the coining of such names for men generis fem. As it generally prefers to use the part. passivi in an active sense, e.g., סבוּר, thinking; רכוּב, riding; שׁתוּי, having drunk; so also it forms fem. plurals with a masculine signification,—as Hadruchoth, press-treaders, Terumoth iii. 4; Hammeshuhhoth, surveyors, Erubin iv. 11; Halleuzoth, speakers in a foreign tongue, Megilla ii. 1,—and construes these with mas. predicates.


    In these there can be nowhere anything said of a heightening of the idea effected by the transition to fem. forms. But the persons acting, although they are men, are thought of as neut.; and they appear, separated from the determination of their gender, as the representatives of the activity spoken of. According to this, Koheleth is, without regard to the gender, a preaching person. The Book of Koheleth thus bears, in its second word, as on its very forehead, the stamp of the Ezra-Nehemiah era to which it belongs.


    As the woman of Endor, when she raised Samuel out of Hades at the request of Saul, sees "gods ascending out of the earth" (Sa1 28:13), so it is not the veritable Solomon who speaks in this book, but his spirit, for which this neut. name Koheleth is appropriate. When he says, Ecc 1:12, "I, Koheleth, have been king over Israel in Jerusalem," he recognises himself not as the reigning monarch, but as having been king. The Talmudic Aggada has joined to this הייתי, the fable that Solomon was compelled to descend from the throne on account of his transgression of the law, which was then occupied by an angel in his stead, but externally bearing his likeness; and that he now went about begging, saying: "I, Koheleth, have been king over Israel in Jerusalem;" but that they struck him with a stick, and set before him a plate of groats; for they said to him: "How canst thou speak thus? There the king sits in his palace on this throne."


    In this fiction there is at least grammatical intelligence. For it is a vain delusion for one to persuade himself that Solomon in his advanced age could say, with reference to the period of his life as ruler, "I have been king," fui rex—he was certainly always so during the forty years of his reign, and on to the last moment of his life. Or can the words מלך הייתי means sum rex? The case is as follows: הייתי is never the expression of the abstract present, or of existence without regard to time; "I am king" is expressed in this sense by the substantival clause ani mělěk. In every case where one can translate הייתי by "I am," e.g., Psa 88:5, the present being is thought of as the result of an historical past (sum = factus sum). But at the most, הייתי, when it looks from the present back upon the past, out of which it arose, signifies "I have become," Gen 32:11; Psa 30:8; Jer 20:7; or when it looks back into the past as such, "I have been," Jos 1:5; Jdg 12:2; Psa 37:25. Whether this word, in the former sense, corresponds to the Greek perfect, and in the latter to the Greek aorist, is determined only by the situation and connection. Thus in Exo 2:22 it signifies, "I have become a stranger" (γέγονα = εἰμί); while, on the other hand, in Deu 23:8, "thou hast been a stranger" (ἐγένου, fuisti). That where the future is spoken of, הייתי can, by virtue of the consecutio temporum, also acquire the meaning of "I shall become, I shall be," e.g., Kg1 1:21, cf. Ch1 19:12, is of no importance to us here. In the more modern language the more delicate syntax, as well as that idea of "becoming," primarily inherent in the verb היה, is disappearing, and הייתי signifies either the past purely, "I have been," Neh 13:6, or, though not so frequently, the past along with the present, "I was," e.g., Neh 1:11. Accordingly, Solomon while still living would be able to say מלך הייתי only in the sense of "I have become (and still am) king;" but that does not accord with the following retrospective perfects.


    This also does not harmonize with the more modern linguistic usage which is followed by Koheleth, e.g., Ecc 1:9, מה־שׁ, id quod fuit; Ecc 1:10, היה כבד, pridem fuit. In conformity with this, the lxx translates הייתי by ἐγενόμην, and the Graec. Venet. by ὑπῆρξα. But "I have been king," Solomon, yet living, cannot say, only Salomo redivivus here introduced, as the preacher can use such an expression.


    The epilogue, Ecc 12:9., also furnishes an argument in favour of the late composition of this book, on the supposition that it is an appendix, not by another hand, but by the author himself. But that it is from the author's own hand, and does not, as Grtz supposes, belong to the period in which the school of Hillel had established the canonicity of the book, follows from this, that it is composed in a style of Hebrew approaching that used in the Mishna, yet of an earlier date than the Mishna; for in the Talmuds it is, clause by clause, a subject of uncertain interpretation,—the language used is plainly, for the Talmudic authorities, one that is antiquated, the expressions of which, because not immediately and unambiguously clear, need, in order to their explanation, to be translated into the language then in use. The author of the book makes it thus manifest that here in the epilogue, as in the book itself, Solomon is intentionally called Koheleth; and that the manner of expression, as well as of the formation of the sentences in this epilogue, can in all particulars be supported from the book itself. In "fear God," Ecc 12:13, the saying in Ecc 5:6, which is similarly formed, is repeated; and "this is the whole of man," Ecc 12:13, a thought written as it were more in cipher than in extenso, is in the same style as Ecc 6:10. The word יותר ("moreover"), frequently used by the author and בעל, used in the formation of attributive names, Ecc 10:11, Ecc 10:20; Ecc 5:10, Ecc 5:12; Ecc 8:8, we meet with also here. And as at Ecc 12:9-11 a third idea connected ἀσυνδέτως follows two ideas connected by vav, so also at Ecc 1:7; Ecc 6:5. But if this epilogue is the product of the author's own hand, then, in meaning and aim, it presents itself as its sequel. The author says that the Koheleth who appears in this book as "wise" is the same who composed the beautiful people's-book Mishle; that he sought out not only words of a pleasing form, but also all words of truth; that the words of the wise are like goads and nails which stand in collected rows and numbers—they are given from one Shepherd. The author of the book thereby denotes that the sentences therein collected, even though they are not wholly, as they lie before us, the words of Solomon, yet that, with the Proverbs of Solomon, and of the wise men generally, they go back to one giver and original author. The epilogue thus, by its historic reference to Solomon, recognises the fiction, and gives the reader to understand that the book loses nothing in its value from its not having been immediately composed by Solomon.


    Of untruthfulness, of a so-called pia fraus, we cannot therefore speak. From early times, within the sphere of the most ancient Israelitish authorship, it was regarded as a justifiable undertaking for an author to reproduce in a rhetorical or poetical form the thoughts and feelings of memorable personages on special occasions. The Psalter contains not a few psalms bearing the superscription le-David, which were composed not by David himself, but by unknown poets, placing themselves, as it were, in David's position, and representing him, such e.g., as 144, which in the lxx excellently bears the superscription pro's to'n Golia'd. The chronicler, when he seeks to give the reader an idea of the music at the festival of the consecration of the tabernacle and then of the completed temple, allows himself so great freedom, that he puts into the mouth of David the Beracha of the fourth book of the Psalms (Psa 106:48), along with the preceding verse of Ps 106 (Ch1 16:35.), and into Solomon's mouth verses of Ps 132 (Ch2 6:41.). And the prophetical discourses communicated in the O.T. historical books are certainly partly of this sort, that they either may be regarded as original, as e.g., Sa1 2:27., or must be so regarded, as 2 Kings 18-20; but not merely where the utterances of the prophets are in general terms reproduced, as at Jdg 6:8-10; Kg2 17:13; Kg2 21:10-15, but also elsewhere in most of the prophetic discourses which we read in the Books of Kings and Chronicles, the style of the historian makes itself perceptible. Consequently (as also Caspari in his work on the Syro-Ephraimite War, 1849, finds) the discourses in the Chronicles, apart from those which are common to them, bear an altogether different homogeneous character from those of the Book of Kings. It is the same as with the speeches, for instance, which are recorded in Thucydides, Dionysius of Halicarnassus, Livy, and other Greek and Roman historians. Classen may be right in the opinion, that the speeches in Thucydides are not mere inventions, but that, nevertheless, as they lie before us, they are the work of the historian; even the letters that passed between Pausanias and Xerxes bear his stamp, although he composed them on the ground of the verbal reports of the Spartans. It is thus also in the speeches found in Tacitus. They are more Ciceronian than his own style is, and the discourses of Germans have less elaborated periods than those of the Romans; but so greatly was the writing of history by the ancients influenced by this custom of free reproduction, that even a speech of the Emperor Claudius, which is found engraven on brass, is given by Tacitus not in this its original, but in another and freer form, assimilated to his own manner of representation. So also sacred history, which in this respect follows the general ancient custom, depends not on the identity of the words, but of the spirit: it does not feign what it represents the historical person as saying, it follows traditions; but yet it is the power of its own subjectivity which thus recalls the past in all that was essential to it in actual life. The aim is not artistically to represent the imitation which is made as if it were genuine. The arts by which it is sought to impart to that which is introduced into a more recent period the appearance of genuineness, were unknown to antiquity. No pseudonymous work of antiquity shows any such imitation of an ancient style as, e.g., does Meinhold's Bernsteinhexe, or such a forgery as Wagenfeld's Sanchuniathon. The historians reproduce always in their own individual way, without impressing on the speeches of different persons any distinct individual character. They abstain from every art aimed at the concealment of the actual facts of the case. It is thus also with the author of the Book of Koheleth. As the author of the "Wisdom of Solomon" openly gives himself out to be an Alexandrian, who makes Solomon his organ, so the author of the Book of Koheleth is so little concerned purposely to veil the fiction of the Solomon-discourse, in which he clothes his own peculiar life-experiences, that he rather in diverse ways discovers himself as one and the same person with the Salomo redivivus here presenting himself.


    We do not reckon along with these such proverbs as have for their object the mutual relationship between the king and his subjects, Ecc 8:3-5; Ecc 10:4, Ecc 10:16., 20, cf. Ecc 5:8; these do not betray in the speaker one who is an observer of rulers and not a ruler himself; for the two collections of "Proverbs of Solomon" in the Book of Proverbs contain a multitude of proverbs of the king, Pro 16:10, Pro 16:12-15; Pro 19:12; Pro 20:2, Pro 20:8, Pro 20:26, Pro 20:28; Pro 25:2-4., 6f., which, although objectively speaking of the king, may quite well be looked on as old Solomonic-for is there not a whole princely literature regarding princely government, as e.g., Friedrich II's Anti-Machiavel? But in the complaints against unrighteous judgment, Ecc 3:16; Ecc 4:1; Ecc 5:7, one is to be seen who suffers under it, or who is compelled to witness it without the power to change it; they are not appropriate in the mouth of the ruler, who should prevent injustice. It is the author himself who here puts his complaints into the mouth of Solomon; it is he who has to record life-experiences such as Ecc 10:5-7. The time in which he lived was one of public misgovernment and of dynastic oppression, in contrast with which the past shone out in a light so much the rosier, Ecc 7:10, and it threw long dark shadows across his mind when he looked out into the world, and mediately also upon the confessions of his Koheleth. This Koheleth is not the historical Solomon, but an abstraction of the historical; he is not the theocratic king, but the king among the wise men; the actual Solomon could not speak, Ecc 2:18, of the heir to his throne as of "the man that shall be after him,"—and he who has led astray by his wives into idolatry, and thus became an apostate (Kg1 11:4), must have sounded an altogether different note of penitential contrition from that which we read at Ecc 7:26-28. This Solomon who tasted all, and in the midst of his enjoyment maintained the position of a wise man (Ecc 2:9), is described by the author of this book from history and from sayings, just as he needs him, so as to make him an organ of himself; and so little does he think of making the fiction an illusion difficult to be seen through, that he represents Koheleth, Ecc 1:16; Ecc 2:7, Ecc 2:9, as speaking as if he had behind him a long line of kings over the whole of Israel and Judah, while yet not he, but the author of the book, who conceals himself behind Salomo redivivus, could look back on such a series of kings in Jerusalem.


    When did this anonymous author, who speaks instead of his Solomon, live and write? Let us first of all see what conclusion may be gathered regarding the book from the literary references it contains. In its thoughts, and in the form of its thoughts, it is an extremely original work. It even borrows nothing from the Solomonic Book of Proverbs, which in itself contains so many repetitions; proverbs such as Pro 7:16-18 and Pro 3:7 are somewhat like, but only accidentally. On the contrary, between Ecc 5:14 and Job 1:21, as well as between Job 7:14 and Job 2:10, there undoubtedly exists some kind of connection; here there lie before us thoughts which the author of the Book of Koheleth may have read in the Book of Job, and have quoted them from thence—also the mention of an untimely birth, Ecc 6:3, cf. Job 3:16, and the expression "one among a thousand," Ecc 7:28, cf. Job 9:3; Job 33:23, may perhaps be reminiscences from the Book of Job occurring unconsciously to the author. This is not of any consequence as to the determination of the time of the composition of the Book of Koheleth, for the Book of Job is in any case much older. Dependence on the Book of Jeremiah would be of greater importance, but references such as Jer 7:2, cf. Jer 16:8; Jer 9:11, cf. Jer 9:22, are doubtful, and guide to no definite conclusion. And who might venture, with Hitzig, to derive the golden lamp, Ecc 12:10, from the vision of Zac 4:2, especially since the figure in the one place has an altogether different signification from what it has in the other? But we gain a more certain terminus a quo by comparing Ecc 5:5 with Mal 2:7. Malachi there designates the priests as messengers (delegated) of Jahve of hosts, along with which also there is the designation of the prophets as God's messengers, Ecc 3:1; Hag 1:13. With the author of the Book of Koheleth "the messenger" is already, without any name of God being added, a priestly title not to be misunderstood; מלאך (messenger)


    denotes the priest as vicarius Dei, the delegate of God, שׁלוח דרחמנא, according to the later title (Kiddushin 23b). And a terminus ad quem, beyond which the reckoning of the time of its composition cannot extend, is furnished by the "Wisdom of Solomon," which is not a translation, but a work written originally in Alexandrine Greek; for that this book is older than the Book of Koheleth, as Hitzig maintains, is not only in itself improbable, since the latter shows not a trace of Greek influence, but in the light of the history of doctrine is altogether impossible, since it represents, in the history of the development of the doctrine of wisdom and the last things, the stage immediately preceding the last b.c., as Philo does the last; it is not earlier than the beginning of the persecution of the Jews by the Egyptians under Ptolemy VII, Physkon (Joseph. c. Ap. ii. 5), and at all events was written before Philo, since the combination of the Sophia and the Logos is here as yet incomplete. This Book of Wisdom must stand in some kind of historical relation to the Book of Koheleth. The fact that both authors make King Solomon the organ of their own peculiar view of the world, shows a connection that is not accidental. Accident is altogether excluded by the circumstance that the Alexandrian author stands in the same relation to the Palestinian that James stands in to the Pauline letters. As James directs himself not so much against Paul as against a Paulinism misleading to fatal consequences, so that Book of Wisdom is certainly not directly a work in opposition to the Book of Koheleth, as is assumed by J. E. Ch. Schmidt (Salomo's Prediger, 1794), Kelle (Die salom. Schriften, 1815), and others; but, as Knobel and Grimm assert, against a one-sided extreme interpretation of views and principles as set forth by Koheleth, not without an acquaintance with this book. The lovers of pleasure, who speak in Wisd. 2:1-9, could support that saying by expressions from the Book of Koheleth, and the concluding words there sound like an appropriation of the words of Koheleth Ecc 3:22; Ecc 5:17 (cf. lxx); it is true they break off the point of the Book of Koheleth, for the exhortation to the fear of God, the Judge of the world, is not echoed; but to break off this point did not lie remote, since the old Chokma watchword, "fear God," hovered over the contents of the book rather than penetrated them. It is as if the author of the Book of Wisdom, 1-5, wished to show to what danger of abuse in the sense of a pure materialistic eudaemonism the wisdom presented in the Book of Koheleth is exposed. But he also opposes the pessimistic thoughts of Koheleth in the decided assertions of the contrary: (1) Koheleth says: "There is one event to the righteous and to the wicked," Ecc 9:2; but he says: there is a difference between them wide as the heavens, Wisd. 3:2f., 4:7; 5:15f.; (2) Koheleth says: "He that increaseth knowledge increaseth sorrow," 1:18; but he says: wisdom bringeth not sorrow, but pure joy with it, Wisd. 8:16; (3) Koheleth says that wisdom bringeth neither respect nor favour, Ecc 9:11; but he says: it brings fame and honour, Wisd. 8:10; (4) Koheleth says: "There is no remembrance of the wise more than of the fool for ever," Ecc 2:16; but he says of wisdom in contrast to folly: "I shall obtain by it a deathless name, and shall leave to my descendants an everlasting remembrance," Wisd. 8:13.


    The main distinction between the two books lies in this, that the comfortless view of Hades running through the Book of Koheleth is thoroughly surmounted by a wonderful rising above the O.T. standpoint by the author of the Book of Wisdom, and that hence there is in it an incomparably more satisfying Theodicee (cf. Wisd. 12:2-18 with Ecc 7:15; Ecc 8:14), and a more spiritual relation to this present time (cf. Wisd. 8:21; 9:17, with Ecc 2:24; Ecc 3:13, etc.). The "Wisdom of Solomon" has indeed the appearance of an anti-Ecclesiastes, a side-piece to the Book of Koheleth, which aims partly at confuting it, partly at going beyond it; for it represents, in opposition to Koheleth not rising above earthly enjoyment with the But of the fear of God, a more ideal, more spiritual Solomon. If Koheleth says that God "hath made everything beautiful in his time," Ecc 3:11, and hath made mad upright, Ecc 7:29; so, on the other hand, Solomon says that He hath made all things εἰς τὸ εἶναι, Wisd. 1:14, and hath made man ἐπ ̓ ἀφθαρσίᾳ, 2:23. There are many such parallels, e.g., Ecc 5:9, cf. Koh. Ecc 8:13, Ecc 8:5, cf. Koh. Ecc 7:12; Ecc 9:13-16, cf. Koh. Ecc 3:10., but particularly Solomon's confession, 7:1-21, with that of Koheleth, Ecc 1:12-18. Here, wisdom appears as a human acquisition; there (which agrees with Kg1 3:11-13), as a gracious gift obtained in answer to prayer, which brings with it all that can make happy. If one keeps in his eye this mutual relation between the two books, there can be no doubt as to which is the older and which the younger. In the Book of Koheleth the Old Covenant digs for itself its own grave. It is also a "school-master to Christ," in so far as it awakens a longing after a better Covenant than the first.


    But the Book of Wisdom is a precursor of this better covenant. The composition of the Book of Koheleth falls between the time of Malachi, who lived in the time of Nehemiah's second arrival at Jerusalem, probably under Darius Nothus (423-405 b.c.), and the Book of Wisdom, which at the earliest was written under Ptolemy Physkon (145-117), when the O.T. was already for the most part translated into the Greek language.


    Hitzig does not venture to place the Book of Koheleth so far back into the period of the Ptolemies; he reaches with his chain of evidence only the year 204, that in which Ptolemy Epiphanes (204-181), gained, under the guardianship of the Romans, the throne of his father,—he must be the minor whom the author has in his eye, Rom 10:16. But the first link of his chain of proof is a falsum. For it is not true that Ptolemy Lagus was the first ruler who exacted from the Jews the "oath of God," Ecc 8:2, i.e., the oath of fidelity; for Josephus (Antt. xii. 1. 1) says directly, that Ptolemy Lagus did this with reference to the fidelity with which the Jews had kept to Alexander the Macedonian the oath of allegiance they had sworn to Darius, which he particularly describes, Antt. xi. 8. 3; besides, the covenant, e.g., Sa2 5:3, concluded in the presence of Jahve with their own native kings included in it the oath of allegiance, and the oath of vassalage which, e.g., Zedekiah swore to Nebuchadnezzar, Ch2 36:13, cf. Eze 17:13-19, had at the same time binding force on the citizens of the state that was in subjection. Also that "the oath of God" must mean the oath of allegiance sworn to a foreign ruler, and not that sworn to a native ruler, which would rather be called "the oath of Jahve," does not stand the test: the author of the Book of Koheleth drives the cosmopolitism of the Chokma so far, that he does not at all make use of the national name of God connected with the history of redemption, and Nehemiah also, Neh 13:25, uses an oath "of God" where one would have expected an oath "of Jahve." The first link of Hitzig's chain of proof, then, shows itself on all sides to be worthless. The author says, Ecc 8:2, substantially the same as Paul, Rom 13:5, that one ought to be subject to the king, not only from fear of punishment, but for conscience' sake.


    Thus, then, Ecc 8:10 will also stand without reference to the carrying away of the Jews captive by Ptolemy Lagus, especially since the subject there is by no means that of a mass-deportation; and, besides, those who were carried into Egypt by Lagus were partly from the regions round about Jerusalem, and partly from the holy city itself (Joseph. Antt. 12. 1. 1). And the old better times, Ecc 7:10, were not those of the first three Ptolemies, especially since there are always men, and even in the best and most prosperous times, who praise the old times at the expense of the new. And also women who were a misfortune to their husbands or lovers there have always been, so that in Ecc 7:26 one does not need to think of that Agathoclea who ruled over Ptolemy Philopator, and even had in her hands the power of life and death.


    Passages such as Ecc 7:10 and Ecc 7:26 afford no help in reference to the chronology. On the other hand, the author in Ecc 9:13-16 relates, to all appearance, what he himself experienced. But the little city is certainly not the fortified town of Dora, on the sea-coast to the west of Carmel, which was besieged by Antiochus the Great (Polybius, v. 66) in the year 218, as at a later period, in the year 138, it was by Antiochus VII, Sidetes (Joseph. Bell. i. 2. 2); for this Dora was not then saved by a poor wise man within it,—of whom Polybius knows nothing,—but "by the strength of the place, and the help of those with Nicholaus." A definite historical event is also certainly found in Ecc 4:13-16. Hitzig sees in the old foolish king the spiritually contracted, but so much the more covetous, high priest Onias, under Ptolemy Euergetes; and in the poor but wise youth, Joseph (the son of Tobias), who robbed Onias of his place in the state, and raised himself to the office of general farmer of taxes. But here nothing agrees but that Onias was old and foolish, and that Joseph was then a young wise man (Joseph. Antt. xii. 4. 2); of the poverty of the latter nothing is heard-he was the nephew of Onias. And besides, he did not come out of the house "of prisoners" (הסוּרים); this word is pointed by Hitzig so as to mean, out of the house "of fugitives" (הסּוּרים), perhaps, as he supposes, an allusion to the district Φιχόλα, which the author thus interprets as if it were derived from φεύγειν. Historical investigation has here degenerated into the boldest subjectivism. The Heb. tongue has never called "fugitives" הסורים; and to whom could the Heb. word פיקולה (cf. Berachoth 28b) suggest—as Φύγελα did to Pliny and Mela—the Greek φεύγειν!


    We have thus, in determining the time of the authorship of this book, to confine ourselves to the period subsequent to the Diadochs. It may be regarded as beyond a doubt that it was written under the Persian domination. Kleinert (Der Prediger Salomo, 1864) is in general right in saying that the political condition of the people which the book presupposes, is that in which they are placed under Satraps; the unrighteous judgment, Ecc 3:16; and the despotic oppression, Ecc 4:1; Ecc 8:9; Ecc 5:7; the riotous court-life, Ecc 10:16-19; the raising of mean men to the highest places of honour, Ecc 10:5-7; the inexorable severity of the law of war-service, Ecc 8:8; the prudence required by the organized system of espionage existing at such a time,—all these things were characteristic of this period. But if the Book of Koheleth is not at all older than Malachi, then it was written somewhere within the last century of the Persian kingdom, between Artaxerxes I, Longimanus (464-424), and Darius Codomannus (335-332): the better days for the Jewish people, of the Persian supremacy under the first five Achaemenides, were past (Ecc 7:10).


    Indeed, in Ecc 6:3 there appear to be reminiscences of Artaxerxes II, Mnemon (died about 360), who was 94 years old, and, according to Justin (x. 1), had 115 sons, and of Artaxerxes III, Ochus his successor, who was poisoned by the chief eunuch Bagoas, who, according to Aelian, Var. Hist. vi. 8, threw his (Ochus') body to the cats, and caused sword-handles to be made from his bones. The book altogether contains many examples to which concrete instances in the Persian history correspond, from which they might be abstracted, in which strict harmony on all sides with historical fact is not to be required, since it did not concern the author. The event recorded Ecc 4:13. refers to Cyrus rising to the supremacy of world-ruler (after dispossessing the old Median King Astyages), who left nothing but misery to posterity. Such a rich man as is described in Ecc 6:2, who had to leave all his treasures to a stranger, was Croesus, to whom Solon, as Ecc 7:8 (cf. Herod. i. 32, 86), said that no one ought to be praised before his end. A case analogous at least to Ecc 9:14-16, was the deliverance of Athens by the counsel of Themistocles (Justin, ii. 12), who finally, driven from Athens, was compelled to seek the protection of the Persian king, and ended his life in despair.


    If we were not confined, for the history of the Persian kingdom and its provinces, from Artaxerxes I to the appearance of Alexander of Macedon, to only a few and scanty sources of information (we know no Jewish events of this period, except the desecration of the temple by Bagoses, described by Josephus, Antt. xi. 7), we might probably be better able to understand many of the historical references of the Book of Koheleth. We should then be able to say to whom the author refers by the expression, "Woe to thy land when thy king is a child," Ecc 10:16; for Artaxerxes I, who, although only as yet a boy at the time of the murder of his father Xerxes (Justin, iii. 1), soon thereafter appeared manly enough, cannot be thought of. We should then, perhaps, be also in possession of the historical key to Ecc 8:10; for with the reference to the deportation of many thousands of Jewish prisoners (Josephus, c. Ap. i. 22)—which, according to Syncellus and Orosius, must have occurred under Artaxerxes III, Ochus—the interpretation of that passage does not accord.


    We should then also, perhaps, know to what political arrangement the author points when he says, Ecc 7:19, that wisdom is a stronger protection to a city than "ten mighty men;" Grtz refers this to the decuriones of the Roman municipal cities and colonies; but probably it refers to the dynasties


    (cf. Assyr. salat, governor) placed by the Persian kings over the cities of conquered countries. And generally, the oppressed spirit pervading the book would be so much clearer if we knew more of the sacrifices which the Jewish people in the later time of the Persians had to make, than merely that the Phoenicians, at the same time with "The Syrians in Palestine," had to contribute (Herod. vii. 87) to Xerxes for his Grecian expedition three hundred triremes; and also that the people who "dwelt in the Solymean mountains" had to render him assistance in his expedition against Greece (Joseph. c. Ap. i. 22).


    The author was without doubt a Palestinian. In Eccl 4:17 he speaks of himself as dwelling where the temple was, and also in the holy city, Ecc 8:10; he lived, if not actually in it, at least in its near neighbourhood, Ecc 10:15; although, as Kleinert remarks, he appears, Ecc 11:1, to make use of a similitude taken from the corn trade of a seaport town. From Ecc 4:8 the supposition is natural that he was alone in the land, without children or brothers or sisters; but from the contents and spirit of the whole book, it appears more certain that, like his Koheleth, he was advanced in years, and had behind him a long checkered life. The symptoms of approaching death presenting themselves in old age, which he describes to the young, Ecc 12:2., he probably borrowed from his own experience. The whole book bears the marks of age,—a production of the Old Covenant which was stricken in age, and fading away.


    The literature, down to 1860, of commentaries and monographs on the Book of Koheleth is very fully set forth in the English Commentary of Ginsburg, and from that time to 1867, in Zckler's Commentary, which forms a part of Lange's Bibelwerk. Keil's Einleitung, 3rd ed. 1873, contains a supplement to these, among which, however, the Bonner Theolog. Literaturblatt, 1874, Nr. 7, misses Pusey's and Reusch's (cf. the Tbingen Theol. Quartalschrift, 1860, pp. 430-469). It is not possible for any man to compass this literature. Aedner's Catalogue of the Hebrew books in the Library of the British Museum, 1867, contains a number of Jewish commentaries omitted by Ginsburg and Zckler, but far from all. For example, the Commentary of Ahron B. Josef (for the first time printed at Eupatoria, 1834) now lies before me, with those of Moses Frankel (Dessau, 1809), and of Samuel David Luzzatto, in the journal, Ozar Nechmad 1864. Regarding the literature of English interpretation, see the American translation, by Tayler Lewis (1870), of Zckler's Commentary. The catalogue there also is incomplete, for in 1873 a Commentary by Thomas Pelham Dale appeared; and a Monograph on Ecc 12:1-14, under the title of The Dirge of Coheleth, by the Orientalist C. Taylor, appeared in 1874. The fourth volume of the Speaker's Commentary contains a Commentary on the Song by Kingsbury, and on Ecclesiastes by W. T. Bullock, who strenuously maintains its Solomonic authorship. The opinion that the book represents the conflict of two voices, the voice of true wisdom and that of pretended wisdom, has lately found advocates not only in a Hebrew Commentary by Ephraim Hirsch (Warsaw, 1871), but also in the article "Koheleth" by Schenkel in his Bibellexikon (vol. III, 1871). For the history and refutation of this attempt to represent the book in the form of a dialogue, we might refer to Zckler's Introd. to his Commentary.


    The old translations have been referred to at length by Ginsburg. Frederick Field, in his Hexapla (Poet. vol. 1867), has collected together the fragments of the Greek translations. Ge. Janichs, in his Animadversiones criticae (Breslau, 1871), has examined the Peshito of Koheleth and Ruth; vid., with reference thereto, Nldeke's Anzeige in the Liter. Centralblatt 1871, Nr. 49, and cf. Middeldorpf's Symbolae exegetico-criticae ad librum Ecclesiastis, 1811. The text of the Graecus Venetus lies before us now in a more accurate form than that by Villoison (1784), in Gebhardt's careful edition of certain Venetian manuscripts (Leipzig, Brockhaus 1874), containing this translation of the O.T. books.


    Ecclesiastes 1


    Ecc 1:1


    The title, Ecc 1:1, The words of Koheleth, son of David, king in Jerusalem, has been already explained in the Introduction. The verse, which does not admit of being properly halved, is rightly divided by "son of David" by the accent Zakef; for the apposition, "king in Jerusalem," does not belong to "David," but to "Koheleth." In several similar cases, such as Eze 1:3, the accentuation leaves the designation of the oppositional genitive undefined; in Gen 10:21 it proceeds on an erroneous supposition; it is rightly defined in Amo 1:1, for example, as in the passage before us. That "king" is without the article, is explained from this, that it is determined by "in Jerusalem," as elsewhere by "of Israel" ("Judah"). The expression (cf. Kg2 14:23) is singular.


    Ecc 1:2


    The book begins artistically with an opening section of the nature of a preamble. The ground-tone of the whole book at once sounds in Ecc 1:2, which commences this section, "O vanity of vanities, saith Koheleth, O vanity of vanities! All is vain." As at Isa 40:1 (vid., l.c.) it is a question whether by "saith" is meant a future or a present utterance of God, so here and at Ecc 12:8 whether "saith" designates the expression of Koheleth as belonging to history or as presently given forth. The language admits both interpretations, as e.g., "saith," with God as the subject, Sa2 23:3, is meant historically, and in Isa 49:5 of the present time. We understand "saith" here, as e.g., Isa 36:4, "Thus saith ... the king of Assyria," of something said now, not of something said previously, since it is those presently living to whom the Solomon redivivus, and through him the author of this book, preaches the vanity of all earthly things. The old translators take "vanity of vanities" in the nominative, as if it were the predicate; but the repetition of the expression shows that it is an exclamation = O vanitatem vanitatum. The abbreviated connecting form of הבל is here not punctuated הבל, after the form חדר (חדר) and the like, but הבל, after the manner of the Aram. ground-form עבד; cf. Ewald, 32b. Jerome read differently: In Hebraeo pro vanitate vanitatum ABAL ABALIM scriptum est, quod exceptis lxx interpretibus omnes similiter transtulerunt ἀτμὸς ἀτμἰδων sive ἀτμῶν. Hěvěl primarily signifies a breath, and still bears this meaning in post-bibl. Heb., e.g., Schabbath 119b: "The world exists merely for the sake of the breath of school-children" (who are the hope of the future). Breath, as the contrast of that which is firm and enduring, is the figure of that which has no support, no continuance. Regarding the superlative expression, "Vanity of vanities," vid., the Sol 1:1. "Vanity of vanities" is the non plus ultra of vanity,—vanity in the highest degree. The double exclamation is followed by a statement which shows it to be the result of experience. "All is vain"—the whole (of the things, namely, which present themselves to us here below for our consideration and use) is vanity.


    Ecc 1:3


    With this verse commences the proof for this exclamation and statement: "What profit hath a man of all his labour which he laboureth in under the sun?!" An interrogative exclamation, which leads to the conclusion that never anything right, i.e., real, enduring, satisfying, comes of it.יתרון, profit, synon. with Mothar, Ecc 3:19, is peculiar to this book (= Aram. יוּתרן). A primary form, יתרון, is unknown. The punctator Simson (Cod. 102a of the Leipzig University Lib.f. 5a) rightly blames those who use ויתּרון, in a liturgical hymn, of the Day of Atonement. The word signifies that which remains over, either, as here, clear gain, profit, or that which has the pre-eminence, i.e., superiority, precedence, or is the foremost. "Under the sun" is the designation of the earth peculiar to this book,—the world of men, which we are wont to call the sublunary world. שׁ has not the force of an accusative of manner, but of the obj. The author uses the expression, "Labour wherein I have laboured," Ecc 2:19-20; Ecc 5:17, as Euripides, similarly, μοχθεῖν μόχθον. He now proceeds to justify the negative contained in the question, "What profit?"


    Ecc 1:4


    "One generation passeth away, and another generation cometh: and the earth remaineth for ev." The meaning is not that the earth remains standing, and thus (Hitz.) approaches no limit (for what limit for it could be had in view?); it is by this very immoveable condition that it fulfils, according to the ancient notion, its destiny, Psa 119:90. The author rather intends to say that in this sphere nothing remains permanent as the fixed point around which all circles; generations pass away, others appear, and the earth is only the firm territory, the standing scene, of this ceaseless change. In reality, both things may be said of the earth: that it stands for ever without losing its place in the universe, and that it does not stand for ever, for it will be changed and become something else. But the latter thought, which appertains to the history of redemption, Psa 102:26., is remote from the Preacher; the stability of the earth appears to him only as the foil of the growth and decay everlastingly repeating themselves. Elster, in this fact, that the generations of men pass away, and that, on the contrary, the insensate earth under their feet remains, rightly sees something tragic, as Jerome had already done: Quid hac vanius vanitate, quam terram manere, quae hominum causa facta est, et hominem ipsum, terrae dominum, tam repente in pulverem dissolvi? The sun supplies the author with another figure. This, which he thinks of in contrast with the earth, is to him a second example of ceaseless change with perpetual sameness. As the generations of men come and go, so also does the sun.


    Ecc 1:5


    "And the sun ariseth, the sun goeth down, and it hasteth (back) to its place, there to rise again." It rises and sets again, but its setting is not a coming to rest; for from its place of resting in the west it must rise again in the morning in the east, hastening to fulfil its course. Thus Hitzig rightly, for he takes "there to rise again" as a relative clause; the words may be thus translated, but strictly taken, both participles stand on the same level; שׁואף (panting, hastening) is like בּא in Ecc 1:4, the expression of the present, and זו that of the fut. instans: ibi (rursus) oriturus; the accentuation also treats the two partic. as co-ordinate, for Tiphcha separates more than Tebir; but it is inappropriate that it gives to ואל־ם the greater disjunctive Zakef Quaton (with Kadma going before). Ewald adopts this sequence of the accents, for he explains: the sun goes down, and that to its own place, viz., hastening back to it just by its going down, where, panting, it again ascends. But that the sun goes down to the place of its ascending, is a distorted thought. If "to its place" belongs to "goeth," then it can refer only to the place of the going down, as e.g., Benjamin el-Nahawendi (Neubauer, Aus der Petersb. Bibl. p. 108) explains: "and that to its place," viz., the place of the going down appointed for it by the Creator, with reference to Psa 104:19, "the sun knoweth his going down." But the שׁם, which refers back to "its place," opposes this interpretation; and the phrase שׁו cannot mean "panting, rising," since שאף in itself does not signify to pant, but to snatch at, to long eagerly after anything, thus to strive, panting after it (cf. Job 7:2; Psa 119:131), which accords with the words "to its place," but not with the act of rising. And how unnatural to think of the rising sun, which gives the impression of renewed youth, as panting! No, the panting is said of the sun that has set, which, during the night, and thus without rest by day and night, must turn itself back again to the east (Psa 19:7), there anew to commence its daily course. Thus also Rashi, the lxx, Syr., Targ., Jerome, Venet., and Luther. Instead of שׁו, Grtz would read שׁב אף, redit (atque) etiam; but שׁו is as characteristic of the Preacher's manner of viewing the world as סובב וגו, Ecc 1:6, and ין, Ecc 1:8. Thus much regarding the sun. Many old interpreters, recently Grtz, and among translators certainly the lxx, refer also Ecc 1:6 to the sun. The Targ. paraphrases the whole verse of the state of the sun by day and night, and at the spring and autumn equinox, according to which Rashi translates הרוּח, la volont (du soleil). But along with the sun, the wind is also referred to as a third example of restless motion always renewing itself. The division of the verses is correct; Ecc 1:6 used of the sun would overload the figure, and the whole of Ecc 1:6 therefore refers to the wind.


    Ecc 1:6


    "It goeth to the south, and turneth to the north; the wind goeth ever circling, and the wind returneth again on its circuits." Thus designedly the verse is long-drawn and monotonous. It gives the impression of weariness. שׁב may be 3rd pret. with the force of an abstract present, but the relation is here different from that in 5a, where the rising, setting, and returning stand together, and the two former lie backwards indeed against the latter; here, on the contrary, the circling motion and the return to a new beginning stand together on the same line; שׁב is thus a part., as the Syr. translates it. The participles represent continuance in motion. In Ecc 1:4 the subjects stand foremost, because the ever anew beginning motion belongs to the subject; in Ecc 1:5 and Ecc 1:6, on the contrary, the pred. stands foremost, and the subject in Ecc 1:6 is therefore placed thus far back, because the first two pred. were not sufficient, but required a third for their completion. That the wind goes from the south (דּרום, R. דר, the region of the most intense light) to the north (צפון, R. צפן, the region of darkness), is not so exclusively true of it as it is of the sun that it goes from the east to the west; this expression requires the generalization "circling, circling goes the wind," i.e., turning in all directions here and there; for the repetition denotes that the circling movement exhausts all possibilities. The near defining part. which is subordinated to "goeth," elsewhere is annexed by "and," e.g., Jon 1:11; cf. Sa2 15:30; here סבב סובב , in the sense of סביב סביב, Eze 37:2 (both times with Pasek between the words), precedes. סביבה is here the n. actionis of סבב. And "on its circuits" is not to be taken adverbially: it turns back on its circuits, i.e., it turns back on the same paths (Knobel and others), but על and שׁב are connected, as Pro 26:11; cf. Psa 19:7 : the wind returns back to its circling movements to begin them anew (Hitzig). "The wind" is repeated (cf. Ecc 2:10; Ecc 4:1) according to the figure Epanaphora or Palindrome (vid., the Introd. to Isaiah, c. 40-66). To all regions of the heavens, to all directions of the compass, its movement is ceaseless, ever repeating itself anew; there is nothing permanent but the fluctuation, and nothing new but that the old always repeats itself. The examples are thoughtfully chosen and arranged. From the currents of air, the author now passes to streams of water.


    Ecc 1:7


    "All rivers run into the sea, and the sea becomes not full; to the place whence the rivers came, thither they always return again." Instead of nehhárim, nehhalim was preferred, because it is the more general name for flowing waters, brooks, and rivers; נחל (from נחל, cavare), אפיק (from אפק, continere), and (Arab.) wadin (from the root-idea of stretching, extending), all three denote the channel or bed, and then the water flowing in it. The sentence, "all rivers run into the sea," is consistent with fact. Manifestly the author does not mean that they all immediately flow thither; and by "the sea" he does not mean this or that sea; nor does he think, as the Targ. explains, of the earth as a ring (גּוּשׁפּנקא, Pers. angusht-bâne, properly "finger-guard") surrounding the ocean: but the sea in general is meant, perhaps including also the ocean that is hidden. If we include this internal ocean, then the rivers which lose themselves in hollows, deserts, or inland lakes, which have no visible outlet, form no exception. But the expression refers first of all to the visible sea-basins, which gain no apparent increase by these masses of water being emptied into them: "the sea, it becomes not full;" איננּוּ (Mishn. אינו) has the reflex. pron., as at Exo 3:2; Lev 13:34, and elsewhere. If the sea became full, then there would be a real change; but this sea, which, as Aristophanes says (Clouds, 1294f.), οὐδὲν γίγνεται ἐπιῤῥηεόντων τῶν ποταμῶν πλείων, represents also the eternal sameness. In Lev 13:7, Symm., Jer., Luther, and also Zckler, translate שׁ in the sense of "from whence;" others, as Ginsburg, venture to take שׁם in the sense of משּׁם; both interpretations are linguistically inadmissible.


    Generally the author does not mean to say that the rivers return to their sources, since the sea replenishes the fountains, but that where they once flow, they always for ever flow without changing their course, viz., into the all-devouring sea (Elst.); for the water rising out of the sea in vapour, and collecting itself in rain-clouds, fills the course anew, and the rivers flow on anew, for the old repeats itself in the same direction to the same end. מקום is followed by what is a virtual genitive (Psa 104:8); the accentuation rightly extends this only to הלכים; for אשׁר, according to its relation, signifies in itself ubi, Gen 39:20, and quo, Num 13:27; Kg1 12:2 (never unde). שׁם, however, has after verbs of motion, as e.g., Jer 22:27 after שׁוב, and Sa1 9:6 after הלך, frequently the sense of שׁמּה. And שׁוּב with ל and the infin. signifies to do something again, Hos 11:9; Job 7:7, thus: to the place whither the rivers flow, thither they flow again, eo rursus eunt. The author here purposely uses only participles, because although there is constant change, yet that which renews itself is ever the same. He now proceeds, after this brief but comprehensive induction of particulars, to that which is general.


    Ecc 1:8


    "All things are in activity; no man can utter it; the eye is not satisfied with seeing, and the ear is not full with hearing." All translators and interpreters who understand devarim here of words (lxx, Syr., and Targ.) go astray; for if the author meant to say that no words can describe this everlasting sameness with perpetual change, then he would have expressed himself otherwise than by "all words weary" (Ew., Elst., Hengst., and others); he ought at least to have said לריק יג. But also "all things are wearisome" (Knob., Hitz.), or "full of labour" (Zck.), i.e., it is wearisome to relate them all, cannot be the meaning of the sentence; for יגע does not denote that which causes weariness, but that which suffers weariness (Deu 25:18; Sa2 7:2); and to refer the affection, instead of to the narrator, to that which is to be narrated, would be even for a poet too affected a quid pro quo. Rosenmller essentially correctly: omnes res fatigantur h. e. in perpetua versantur vicissitudine, qua fatigantur quasi. But יגעים is not appropriately rendered by fatigantur; the word means, becoming wearied, or perfectly feeble, or also: wearying oneself (cf. Ecc 10:15; Ecc 12:12), working with a strain on one's strength, fatiguing oneself (cf.יגיע, that which is gained by labour, work). This is just what these four examples are meant to show, viz., that a restless activity reaching no visible conclusion and end, always beginning again anew, pervades the whole world-all things, he says, summarizing, are in labour, i.e., are restless, hastening on, giving the impression of fatigue.


    Thus also in strict sequence of thought that which follows: this unrest in the outer world reflects itself in man, when he contemplates that which is done around him; human language cannot exhaust this coming and going, this growth and decay in constant circle, and the quodlibet is so great, that the eye cannot be satisfied with seeing, nor the ear with hearing; to the unrest of things without corresponds the unrest of the mind, which through this course, in these ever repeated variations, always bringing back the old again to view, is kept in ceaseless activity. The object to dǎbbēr is the totality of things. No words can comprehend this, no sensible perception exhaust it. That which is properly aimed at here is not the unsatisfiedness of the eyes (Pro 27:20), and generally of the mind, thus not the ever-new attractive power which appertains to the eye and the ear of him who observes, but the force with which the restless activity which surrounds us lays hold of and communicates itself to us, so that we also find no rest and contentment. With שׂבע, to be satisfied, of the eye, there is appropriately interchanged נמלא, used of the funnel-shaped ear, to be filled, i.e., to be satisfied (as at Ecc 6:7). The min connected with this latter word is explained by Zck. after Hitz., "away from hearing," i.e., so that it may hear no more. This is not necessary. As saava' with its min may signify to be satisfied with anything, e.g., Ecc 6:3, Job 19:22; Psa 104:13; cf. Kal, Isa 2:6, Pih. Jer 51:34; Psa 127:5. Thus mishshemoa' is understood by all the old translators (e.g., Targ. מלּמשׁמע), and thus also, perhaps, the author meant it: the eye is not satisfied with seeing, and the ear is not filled (satisfied) with hearing; or yet more in accordance with the Heb. expression: there is not an eye, i.e., no eye is satisfied, etc., restlessly hastening, giving him who looks no rest, the world goes on in its circling course without revealing anything that is in reality new.


    Ecc 1:9


    "That which hath been is that which shall be, and that which is done is that which shall be done; and there is nothing new under the sun."—The older form of the language uses only אשׁר instead of מה־שּׁ, in the sense of id quod, and in the sense of quid-quid, אשׁר כל (Ecc 6:10; Ecc 7:24); but mǎh is also used by it with the extinct force of an interrogative, in the sense of quodcunque, Job 13:13, aliquid (quidquam), Gen 39:8; Pro 9:13; and mi or mi asher, in the sense of quisquis, Exo 24:14; Exo 32:33. In שׁ הוא (cf. Gen 42:14) are combined the meanings id (est) quod and idem (est) quod; hu is often the expression of the equality of two things, Job 3:19, or of self-sameness, Psa 102:28. The double clause, quod fuit ... quod factum est, comprehends that which is done in the world of nature and of men-the natural and the historical. The bold clause, neque est quidquam novi sub sole, challenges contradiction; the author feels this, as the next verse shows.


    Ecc 1:10


    "Is there anything whereof it may be said: See, this is new?—it was long ago through the ages (aeons) which have been before us." The Semit. substantive verb ישׁ (Assyr. isu) has here the force of a hypothetical antecedent: supposing that there is a thing of which one might say, etc. The זה, with Makkeph, belongs as subject, as at Ecc 7:27, Ecc 7:29 as object, to that which follows. כּבר (vid., List, p. 193) properly denotes length or greatness of time (as כּברה, length of way). The ל of לע is that of measure: this "long ago" measured (Hitz.) after infinitely long periods of time. מלּ, ante nos, follows the usage of מלּף, Isa 41:26, and l paa', Jdg 1:10, etc.; the past time is spoken of as that which was before, for it is thought of as the beginning of the succession of time (vid., Orelli, Synon. der Zeit u. Ewigkeit, p. 14f.). The singular היה may also be viewed as pred. of a plur. inhumanus in order; but in connection, Ecc 2:7, Ecc 2:9 (Gesen. 147, An. 2), it is more probable that it is taken as a neut. verb. That which newly appears has already been, but had been forgotten; for generations come and generations go, and the one forgets the other.


    Ecc 1:11


    "There is no remembrance of ancestors; and also of the later ones who shall come into existence, there will be no remembrance for them with those who shall come into existence after them." With זכּרון (with Kametz) there is also זכרון, the more common form by our author, in accordance with the usage of his age; Gesen., Elst., and others regard it here and at Ecc 2:16 as constr., and thus לרא as virtually object-gen. (Jerome, non est priorum memoria); but such refinements of the old syntaxis ornata are not to be expected in our author: he changes (according to the traditional punctuation) here the initial sound, as at Ecc 1:17 the final sound, to oth and uth. אין ל is the contrast of היה ל: to attribute to one, to become partaker of. The use of the expression, "for them," gives emphasis to the statement. "With those who shall come after," points from the generation that is future to a remoter future, cf. Gen 33:2. The Kametz of the prep. is that of the recompens. art.; cf. Num 2:31, where it denotes "the last" among the four hosts; for there הא is meant of the last in order, as here it is meant of the remotely future time.


    Ecc 1:12


    "I, Koheleth, have been king over Israel in Jerusalem." That of the two possible interpretations of הייתי, "I have become" and "I have been," not the former (Grtz), but the latter, is to be here adopted, has been already shown. We translate better by "I have been"—for the verb here used is a pure perfect—than by "I was" (Ew., Elst., Hengst., Zck.), with which Bullock (Speaker's Comm., vol. IV, 1873) compares the expression Quand j'tois roi ! which was often used by Louis XIV towards the end of his life. But here the expression is not a cry of complaint, like the "fuimus Troes," but a simple historical statement, by which the Preacher of the vanity of all earthly things here introduces himself,—it is Solomon, resuscitated by the author of the book, who here looks back on his life as king. "Israel" is the whole of Israel, and points to a period before the division of the kingdom; a king over Judah alone would not so describe himself. Instead of "king על (over) Israel," the old form of the language uses frequently simply "king of Israel," although also the former expression is sometimes found; cf. Sa1 15:26; Sa2 19:23; Kg1 11:37. He has been king,—king over a great, peaceful, united people; king in Jerusalem, the celebrated, populous, highly-cultivated city,—and thus placed on an elevation having the widest survey, and having at his disposal whatever can make a man happy; endowed, in particular, with all the means of gaining knowledge, which accorded with the disposition of his heart searching after wisdom (cf. Kg1 3:9-11; Kg1 5:9).


    But in his search after worldly knowledge he found no satisfaction.


    Ecc 1:13


    "And I gave my heart to seek and to hold survey with wisdom over all that is done under the sun: a sore trouble it is which God has given to the children of men to be exercised therewith." The synonyms דּרשׁ(to seek) and תּוּר (to hold survey over) do not represent a lower and a higher degree of search (Zck.), but two kinds of searching: one penetrating in depth, the other going out in extent; for the former of these verbs (from the root-idea of grinding, testing) signifies to investigate an object which one already has in hand, to penetrate into it, to search into it thoroughly; and the latter verb (from the root-idea of moving round about)


    signifies to hold a survey,—look round in order to bring that which is unknown, or not comprehensively known, within the sphere of knowledge, and thus has the meaning of bǎkkēsh, one going the rounds. It is the usual word for the exploring of a country, i.e., the acquiring personal knowledge of its as yet unknown condition; the passing over to an intellectual search is peculiar to the Book of Koheleth, as it has the phrase ל לב נתן, animum advertere, or applicare ad aliquid, in common only with Dan 10:12. The beth of bahhochemah is that of the instrument; wisdom must be the means (organon) of knowledge in this searching and inquiry. With על is introduced the sphere into which it extends. Grotius paraphrases: Historiam animalium et satorum diligentissime inquisivi. But נעשׂה does not refer to the world of nature, but to the world of men; only within this can anything be said of actions, only this has a proper history. But that which offers itself for research and observation there, brings neither joy nor contentment. Hitzig refers הוּא to human activity; but it relates to the research which has this activity as its object, and is here, on that account, called "a sore trouble," because the attainment and result gained by the laborious effort are of so unsatisfactory a nature. Regarding ענין, which here goes back to ענה ב, to fatigue oneself, to trouble oneself with anything, and then to be engaged with it. The words ענין רע would mean trouble of an evil nature (vid., at Psa 78:49; Pro 6:24); but better attested is the reading ענין רע "a sore trouble." הוּא is the subj., as at Ecc 2:1 and elsewhere; the author uses it also in expressions where it is pred. And as frequently as he uses asher and שׁ, so also, when form and matter commend it, he uses the scheme of the attributive clause (elliptical relative clause), as here (cf. Ecc 3:16), where certainly, in conformity with the old style, נתנו was to be used.


    Ecc 1:14


    He adduces proof of the wearisomeness of this work of research: "I saw all the works that are done under the sun; and, behold, all is vanity and striving after the wind." The point of the sentence lies in והנּה = וארא וה, so that thus rathi is the expression of the parallel fact (circumst. perfect). The result of his seeing, and that, as he has said Ecc 1:13, of a by no means superficial and limited seeing, was a discovery of the fleeting, unsubstantial, fruitless nature of all human actions and endeavours. They had, as hevel expresses, not reality in them; and also, as denoted by reuth ruahh (the lxx render well by προαίρεσις πνεύματος), they had no actual consequences, no real issue. Hos 12:1 also says: "Ephraim feedeth on wind," i.e., follows after, as the result of effort obtains, the wind, roěh ruahh; but only in the Book of Koheleth is this sentence transformed into an abstract terminus technicus (vid., under Reth).


    Ecc 1:15


    The judgment contained in the words, "vanity and a striving after the wind," is confirmed: "That which is crooked cannot become straight; and a deficit cannot be numerable," i.e., cannot be taken into account (thus Theod., after the Syro-Hex.), as if as much were present as is actually wanting; for, according to the proverb, "Where there is nothing, nothing further is to be counted." Hitzig thinks, by that which is crooked and wanting, according to Ecc 7:13, of the divine order of the world: that which is unjust in it, man cannot alter; its wants he cannot complete. But the preceding statement refers only to labour under the sun, and to philosophical research and observation directed thereto. This places before the eyes of the observer irregularities and wants, brings such irregularities and wants to his consciousness,—which are certainly partly brought about and destined by God, but for the most part are due to the transgressions of man himself,—and what avails the observer the discovery and investigation?—he has only lamentation over it, for with all his wisdom he can bring no help. Instead of לתקן (vid., under תקן), לתקן was to be expected. However, the old language also formed intransitive infinitives with transitive modification of the final vowels, e.g., יבשׁ, etc. (cf. ישׁון, Ecc 5:11).


    Having now gained such a result in his investigation and research by means of wisdom, he reaches the conclusion that wisdom itself is nothing.


    Ecc 1:16


    "I have communed with mine own heart, saying: Lo, I have gained great and always greater wisdom above all who were before me over Jerusalem; and my heart hath seen wisdom and knowledge in fulness. And I gave my heart to know what was in wisdom and knowledge, madness and folly—I have perceived that this also is a grasping after the wind." The evidence in which he bears witness to himself that striving after wisdom and knowledge brings with it no true satisfaction, reaches down to the close of Ecc 1:17; ידעתּי is the conclusion which is aimed at. The manner of expression is certainly so far involved, as he speaks of his heart to his heart what it had experienced, and to what he had purposely directed it. The אני leads us to think that a king speaks, for whom it is appropriate to write a capital I, or to multiply it into we; vid., regarding this "I," more pleonastic than emphatic, subordinated to its verb.


    It is a question whether עם־לבּי, after the phrase (את) עם דּבּר, is meant of speaking with any one, colloqui, or of the place of speaking, as in "thou shalt consider in thine heart," Deu 8:5, it is used of the place of consciousness; cf. Job 15:9, (עמּדי) עמּי היה = σύνοιδα ἐμαυτῷ, and what is said in my Psychol. p. 134, regarding συνείδησις, consciousness, and συμμαρτυρεῖν. בּלבּי, interchanging with עם־לבּי, Ecc 2:1, Ecc 2:15, commends the latter meaning: in my heart (lxx, Targ., Jerome, Luther); but the cogn. expressions, medabběrěth ǎl-libbah, Sa1 1:13, and ledabbēr ěl-libbi, Gen 24:45, suggest as more natural the former rendering, viz., as of a dialogue, which is expressed by the Gr. Venet. (more distinctly than by Aquila, Symm., and Syr.): διείλεγμαι ἐγὼ ξὺν τῇ καρδίᾳ μου. Also לאמר, occurring only here in the Book of Koheleth, brings it near that the following oratio directa is directed to the heart, as it also directly assumes the form of an address, Ecc 2:1, after בלבי. The expression, הג הך, "to make one's wisdom great," i.e., "to gain great wisdom," is without a parallel; for the words, הג תו, Isa 28:29, quoted by Hitzig, signify to show and attest truly useful (beneficial) knowledge in a noble way. The annexed והו refers to the continued increase made to the great treasure already possessed (cf. Ecc 2:9 and Kg1 10:7). The al connected therewith signifies, "above" (Gen 49:26) all those who were over Jerusalem before me. This is like the sarrâni âlik maḥrija, "the kings who were my predecessors," which was frequently used by the Assyrian kings. The Targumist seeks to accommodate the words to the actual Solomon by thus distorting them: "above all the wise men who have been in Jerusalem before me," as if the word in the text were בירושלם, as it is indeed found in several Codd., and according to which also the lxx, Syr., Jerome, and the Venet. translate. Rather than think of the wise (הכּימיּא), we are led to think of all those who from of old stood at the head of the Israelitish community. But there must have been well-known great men with whom Solomon measures himself, and these could not be such dissimilarly great men as the Canaanitish kings to the time of Melchizedek; and since the Jebusites, even under Saul, were in possession of Zion, and Jerusalem was for the first time completely subdued by David (Sa2 5:7, cf. Jos 15:63), it is evident that only one predecessor of Solomon in the office of ruler over Jerusalem can be spoken of, and that here an anachronism lies before us, occasioned by the circumstance that the Salomo revivivus, who has behind him the long list of kings whom in truth he had before him, here speaks.


    Regarding היה אשׁר, qu'il y uet, for היו אשׁר, qui furent, vid., at Ecc 1:10. The seeing here ascribed to the heart (here = νοῦς, Psychol. p. 249) is meant of intellectual observation and apprehension; for "all perception, whether it be mediated by the organs of sense or not (as prophetic observing and contemplating), comprehends all, from mental discernment down to suffering, which veils itself in unconsciousness, and the Scripture designates it as a seeing" (Psychol. 234); the Book of Koheleth also uses the word ראה of every kind of human experience, bodily or mental, Ecc 2:24; Ecc 5:17; Ecc 6:6; Ecc 9:9. It is commonly translated: "My heart saw much wisdom and knowledge" (thus e.g., Ewald); but that is contrary to the gram. structure of the sentence (Ew. 287c). The adject. harbēh is always, and by Koheleth also, Ecc 2:7; Ecc 5:6, Ecc 5:16; Ecc 6:11; Ecc 9:18; Ecc 11:8; Ecc 12:9, Ecc 12:12, placed after its subst.; thus it is here adv., as at Ecc 5:19; Ecc 7:16. Rightly the Venet.: ἡ καρδία μου τεθέαται κατὰ πολὺ σοφίαν καί γνῶσιν Chokma signifies, properly, solidity, compactness; and then, like πυκνότης, mental ability, secular wisdom; and, generally, solid knowledge of the true and the right. Dǎǎth is connected with chokma here and at Isa 33:6, as at Rom 11:33, γνῶσις is with σοφία. Baumggarten-Crusius there remarks that σοφία refers to the general ordering of things, γνῶσις to the determination of individual things; and Harless, that σοφία is knowledge which proposes the right aim, and γνῶσις that which finds the right means thereto. In general, we may say that chokma is the fact of a powerful knowledge of the true and the right, and the property which arises out of this intellectual possession; but dǎǎth is knowledge penetrating into the depth of the essence of things, by which wisdom is acquired and in which wisdom establishes itself.


    Ecc 1:17


    By the consecutive modus ואתּנה (aor. with ah, like Gen 32:6; Gen 41:11, and particularly in more modern writings; vid., p. 198, regarding the rare occurrence of the aorist form in the Book of Koheleth) he bears evidence to himself as to the end which, thus equipped with wisdom and knowledge, he gave his heart to attain unto (cf. 13a), i.e., toward which he directed the concentration of his intellectual strength. He wished to be clear regarding the real worth of wisdom and knowledge in their contrasts; he wished to become conscious of this, and to have joy in knowing what he had in wisdom and knowledge as distinguished from madness and folly. After the statement of the object lādǎǎth, stands vedaath, briefly for ולדעת. Ginsburg wishes to get rid of the words holēloth vesikluth, or at least would read in their stead תּבוּנית ושׂכלוּת (rendering them "intelligence and prudence"); Grtz, after the lxx παραβολὰς καὶ ἐπιστήμην, reads משׁלות ושׂכלות. But the text can remain as it is: the object of Koheleth is, on the one hand, to become acquainted with wisdom and knowledge; and, on the other, with their contraries, and to hold these opposite to each other in their operations and consequences. The lxx, Targ., Venet., and Luther err when they render sikluth here by ἐπιστήμη, etc. As sikluth, insight, intelligence, is in the Aram. written with the letter samek (instead of sin), so here, according to the Masora סכלות, madness is for once written with ס, being everywhere else in the book written with שׂ; the word is an ἐναντιόφωνον, and has, whether written in the one way or in the other, a verb, sakal (שׂכל, סכל), which signifies "to twist together," as its root, and is referred partly to a complication and partly to a confusion of ideas. הללות, from הלל, in the sense of "to cry out," "to rage," always in this book terminates in th, and only at Ecc 10:13 in th; the termination th is that of the abstr. sing.; but th, as we think we have shown at Pro 1:20, is that of a fem. plur., meant intensively, like bogdoth, Zep 2:4; binoth, chokmoth, cf. bogdim, Pro 23:28; hhovlim, Zac 11:7, Zac 11:14; toqim, Pro 11:15 (Bttch. 700g E). Twice vesikluth presents what, speaking to his own heart, he bears testimony to before himself. By yādǎ'ti, which is connected with dibbarti (Ecc 1:16) in the same rank, he shows the facit. זה refers to the striving to become conscious of the superiority of secular wisdom and science to the love of pleasure and to ignorance. He perceived that this striving also was a grasping after the wind; with רעוּת, 14b, is here interchanged רעיון. He proves to himself that nothing showed itself to be real, i.e., firm and enduring, unimpeachable and imperishable. And why not?


    Ecc 1:18


    "For in much wisdom is much grief; and he that increaseth knowledge increaseth sorrow." The German proverb: "Much wisdom causeth headache," is compared, Ecc 12:12, but not here, where כּעס and מכאוב express not merely bodily suffering, but also mental grief. Spinoza hits one side of the matter in his Ethics, IV 17, where he remarks: "Veram boni et mali cognitionem saepe non satis valere ad cupiditates coercendas, quo facto homo imbecillitatem suam animadvertens cogitur exclamare: Video meliora proboque, deteriora sequor." In every reference, not merely in that which is moral, there is connected with knowledge the shadow of a sorrowful consciousness, in spite of every effort to drive it away. The wise man gains an insight into the thousand-fold woes of the natural world, and of the world of human beings, and this reflects itself in him without his being able to change it; hence the more numerous the observed forms of evil, suffering, and discord, so much greater the sadness (כּעס, R. כס, cogn. הס, perstringere) and the heart-sorrow (מכאוב, crve-cour) which the inutility of knowledge occasions. The form of 18a is like Ecc 5:6, and that of 18b like e.g., Pro 18:22. We change the clause veyosiph daath into an antecedent, but in reality the two clauses stand together as the two members of a comparison: if one increaseth knowledge, he increaseth (at the same time) sorrow. "יוסיף, Isa 29:14; Isa 38:5; Ecc 2:18," says Ewald, 169a, "stands alone as a part. act., from the stem reverting from Hiph. to Kal with י instead of ." But this is not unparalleled; in הן יוסיף the verb יוסף is fin., in the same manner as יסּד, Isa 28:16; תּומיך, Psa 16:5, is Hiph., in the sense of amplificas, from ימך; יפיח, Pro 6:19 (vid., l.c.), is an attribut. clause, qui efflat, used as an adj.; and, at least, we need to suppose in the passage before us the confusion that the ē of kātēl (from kātil, originally kātal), which is only long, has somehow passed over into î. Bttcher's remark to the contrary, "An impersonal fiens thus repeated is elsewhere altogether without a parallel," is set aside by the proverb formed exactly thus: "He that breathes the love of truth says what is right," Pro 12:17.


    Ecclesiastes 2


    Ecc 2:1


    "I have said in mine heart: Up then, I will prove thee with mirth, and enjoy thou the good! And, lo, this also is vain." Speaking in the heart is not here merely, as at Ecc 1:16-17, speaking to the heart, but the words are formed into a direct address of the heart. The Targ. and Midrash obliterate this by interpreting as if the word were אנסּנּה, "I will try it" (Ecc 7:23). Jerome also, in rendering by vadam et affluam deliciis et fruar bonis, proceeds contrary to the usual reading of 'אן Niph. of נסך, vid., at Psa 2:6), as if this could mean, "I will pour over myself." It is an address of the heart, and ב is, as at Kg1 10:1, that of the means: I will try thee with mirth, to see whether thy hunger after satisfaction can be appeased with mirth. וּראה also is an address; Grtz sees here, contrary to the Gramm., an infin. continuing the בּשׂ; ūrēh, Job 10:15, is the connect. form of the particip. adj. rāěh; and if reēh could be the inf. after the forms naqqēh, hinnāqqēh, it would be the inf. absol., instead of which וּראות was to be expected. It is the imper.: See good, sinking thyself therein, i.e., enjoy a cheerful life. Elsewhere the author connects ראה less significantly with the accus.—obj., Ecc 5:17; Ecc 6:6; Ecc 2:24.


    This was his intention; but this experiment also to find out the summum bonum proves itself a failure: he found a life of pleasure to be a hollow life; that also, viz., devotedness to mirth, was to him manifestly vanity.


    Ecc 2:2


    "To laughter I said: It is mad; and to mirth: What doth it issue in?" Laughter and mirth are personified; meholāl is thus not neut. (Hitz., a foolish matter), but mas. The judgment which is pronounced regarding both has not the form of an address; we do not need to supply אתּה and אתּ, it is objectively like an oratio obliqua: that it is mad; cf. Psa 49:12. In the midst of the laughter and revelling in sensual delight, the feeling came over him that this was not the way to true happiness, and he was compelled to say to laughter, It has become mad (part. Poal, as at Psa 102:9), it is like one who is raving mad, who finds his pleasure in self-destruction; and to joy (mirth), which disregards the earnestness of life and all due bounds, he is constrained to say, What does it result in? = that it produces nothing, i.e., that it brings forth no real fruit; that it produces only the opposite of true satisfaction; that instead of filling, it only enlarges the inner void. Others, e.g., Luther, "What doest thou?" i.e., How foolish is thy undertaking! Even if we thus explain, the point in any case lies in the inability of mirth to make man truly and lastingly happy,—in the inappropriateness of the means for the end aimed at. Therefore עשׂה is thus meant just as in עשׂה פרי (Hitz.), and מעשׂה, effect, Isa 32:17. Thus Mendelssohn: What profit does thou bring to me? Regarding זה; מה־זּה = mah-zoth, Gen 3:13, where it is shown that the demonstrative pronoun serves here to sharpen the interrogative: What then, what in all the world!


    After this revelling in sensual enjoyment has been proved to be a fruitless experiment, he searches whether wisdom and folly cannot be bound together in a way leading to the object aimed at.


    Ecc 2:3


    "I searched in my heart, (henceforth) to nourish my body with wine, while my heart had the direction by means of wisdom; and to lay hold on folly, till I might see what it was good for the children of men that they should do, all the number of the days of their life." After he became conscious that unbridled sensual intoxication does not lead to the wished-for end, he looked around him farther, and examined into the following reception for happiness. Inappropriately, Zckl., with Hengst.: "I essayed in my heart to nourish ...." תּוּר does not mean probare, but explorare, to spy out, Num 10:33, and frequently in the Book of Koheleth (here and at Ecc 1:13; Ecc 7:25) of mental searching and discovery (Targ. אלּל). With למשׁוך there then follows the new thing that is contrived. If we read משׁך and נהג in connection, then the idea of drawing a carriage, Isa 5:18, cf. Deu 21:3, and of driving a carriage, Sa2 6:3, lies near; according to which Hitzig explains: "Wine is compared to a draught beast such as a horse, and he places wisdom as the driver on the box, that his horse may not throw him into a ditch or a morass." But moshēk is not the wine, but the person himself who makes the trial; and nohēg is not the wisdom, but the heart,—the former thus only the means of guidance; no man expresses himself thus: I draw the carriage by means of a horse, and I guide it by means of a driv. Rightly the Syr.: "To delight (למבסמן, from בּסּם, oblectare) my flesh with wine." Thus also the Targ. and the Venet., by "drawing the flesh." The metaphor does not accord with the Germ. ziehen = to nourish by caring for (for which רבּה is used); it is more natural, with Gesen., to compare the passing of trahere into tractare, e.g., in the expression se benignius tractare (Horace, Ep. 1:17); but apart from the fact that trahere is a word of doubtful etymology, tractare perhaps attains the meaning of attending to, using, managing, through the intermediate idea of moving hither and thither, which is foreign to the Heb. משׁך, which means only to draw,—to draw to oneself, and hold fast (attractum sive prehensum tenere). As the Talm. משׁך occurs in the sense of "to refresh," e.g., Chagiga 14a: "The Haggadists (in contradistinction to the Halachists) refresh the heart of a man as with water"; so here, "to draw the flesh" = to bring it into willing obedience by means of pleasant attractions.


    The phrase which follows: velibbi nohēg bahhochmāh, is conditioning: While my heart had the direction by means of wisdom; or, perhaps in accordance with the more modern usus loq. While my heart guided, demeaned, behaved itself with wisdom. Then the inf. limshok, depending on tarti as its obj., is carried forward with velěěhhoz besichluth. Plainly the subject treated of is an intermediate thing (Bardach: ממצּעת). He wished to have enjoyment, but in measure, without losing himself in enjoyment, and thereby destroying himself. He wished to give himself over to sweet desipere, but yet with wise self-possession (because it is sadly true that ubi mel ibi fel) to lick the honey and avoid the gall. There are drinkers who know how to guide themselves so that they do not end in drunken madness; and there are habitual pleasure-seekers who yet know how so far to control themselves, that they do not at length become rous. Koheleth thus gave himself to a foolish life, yet tempered by wisdom, till there dawned upon him a better light upon the way to true happiness.


    The expression of the donec viderem is old Heb. Instead of אי־זה טוב, quidnam sit bonum in indirect interrog. (as Ecc 11:6, cf. Jer 6:16), the old form מה־טוב (Heb 6:12) would lie at least nearer. Asher yǎǎsu may be rendered: quod faciant or ut faciant; after Ecc 2:24; Ecc 3:22; Ecc 5:4; Ecc 7:18, the latter is to be assumed. The accus. designation of time, "through the number of days of their life," is like Ecc 5:17; Ecc 6:12. We have not, indeed, to translate with Knobel: "the few days of their life," but yet there certainly lies in מספּר the idea that the days of man's life are numbered, and that thus even if they are not few but many (Ecc 6:3), they do not endure for ev.


    The king now, in the verse following, relates his undertakings for the purpose of gaining the joys of life in fellowship with wisdom, and first, how he made architecture and gardening serviceable to this new style of life.


    Ecc 2:4


    "I undertook great works, built me houses, planted me vineyards. I made me gardens and parks, and planted therein all kinds of fruit-trees. I made me water-pools to water therewith a forest bringing forth trees." The expression, "I made great my works," is like Ecc 1:16; the verb contains the adj. as its obj. The love of wisdom, a sense of the beautiful in nature and art, a striving after splendour and dignity, are fundamental traits in Solomon's character. His reign was a period of undisturbed and assured peace. The nations far and near stood in manifold friendly relations with him. Solomon was "the man of rest," Ch1 22:9; his whole appearance was as it were the embodied glory itself that had blossomed from out of the evils and wars of the reign of David. The Israelitish commonwealth hovered on a pinnacle of worldly glory till then unattained, but with the danger of falling and being lost in the world. The whole tendency of the time followed, as it were, a secular course, and it was Solomon first of all whom the danger of the love of the world, and of worldly conformity to which he was exposed, brought to ruin, and who, like so many of the O.T. worthies, began in the spirit and ended in the flesh. Regarding his buildings,—the house of the forest of Lebanon, the pillared hall (porch), the hall of judgment, the palace intended for himself and the daughter of Pharaoh,—vid. the description in Kg1 7:1-12, gathered from the annals of the kingdom; Kg1 9:15-22 = Ch2 8:3-6, gives an account of Solomon's separate buildings (to which also the city of Millo belongs), and of the cities which he built; the temple, store-cities, treasure-cities, etc., are naturally not in view in the passage before us, where it is not so much useful buildings, as rather buildings for pleasure (Kg1 9:19), that are referred to. Vineyards, according to Ch1 27:27, belonged to David's royal domain; a vineyard in Baal-hamon which Solomon possessed, but appears at a later period to have given up, is mentioned at the close of the Song. That he was fond of gardening, appears from manifold expressions in the Song; delight in the life and movements of the natural world, and particularly in plants, is a prominent feature in Solomon's character, in which he agrees with Shulamith. The Song; Sol 6:2, represents him in the garden at the palace. We have spoken under the Song; Sol 6:11., of the gardens and parks at Etam, on the south-west of Bethlehem. Regarding the originally Persian word pardēs (plur. pardesim, Mishnic pardesoth), vid., under Sol 4:13; regarding the primary meaning of berēchah (plur. const. berēchoth, in contradistinction to birchoth, blessings), the necessary information is found under Sol 7:5. These Solomonic pools are at the present day to be seen near old Etam, and the clause here denoting a purpose, "to water from them a forest which sprouted trees, i.e., brought forth sprouting trees," is suitable to these; for verbs of flowing and swarming, also verbs of growing, thought of transitively, may be connected with obj.—accus., Ewald, 281b; cf. under Isa 5:6. Thus, as he gave himself to the building of houses, the care of gardens, and the erection of pools, so also to the cultivation of forests, with the raising of new trees.


    Another means, wisely considered as productive of happiness, was a large household and great flocks of cattle, which he procured for himself.


    Ecc 2:7


    "I procured servants and maidens, and also I obtained servants born in the house; also the possession of flocks; I obtained many horned and small cattle before all who were in Jerusalem before me." The obtaining of these possessions is, according to Gen 17:12., to be understood of purchase. There is a distinction between the slaves, male and female (mancipia), obtained by purchase, and those who were home-born (vernae), the בּית (ילידי) בּני, who were regarded as the chief support of the house (Gen 14:14), on account of their attachment to it, and to this day are called (Arab.) fada wayyt, as those who offer themselves a sacrifice for it, if need be. Regarding לי היה, in the sense of increasing possession; and regarding היה for היוּ, vid., at Ecc 1:10, Ecc 1:16; at all events, the sing. of the pred. may be explained from this, that the persons and things named are thought of in the mass, as at Zac 11:5; Joe 1:20 (although the idea there may be also individualizing); but in the use of the pass., as at Gen 35:26; Dan 9:24, the Semite custom is different, inasmuch as for it the passive has the force of an active without a definite subject, and thus with the most general subject; and as to the case lying before us in Ecc 2:7, we see from Exo 12:49, cf. Gen 15:17, that היה (יהיה) in such instances is thought of as neut. According to Gen 26:14 and the passage before us, מקנה lay nearer than מקנה, but the primary form instead of the connecting form is here the traditional reading; we have thus apposition (Nebenordnung) instead of subordination (Annexion), as in zevahim shelamim, Exo 24:5, and in habbaqar hannehhosheth, Kg2 16:17, although vaqar vatson may also be interpreted as the accus. of the more accurate definition: the possession of flocks consisting in cattle and sheep. But this manner of construction is, for a book of so late an origin, too artificial. What it represents Solomon as saying is consistent with historical fact; at the consecration of the temple he sacrificed hecatombs, Kg1 8:63; and the daily supply for the royal kitchen, which will at the same time serve to show the extent of the royal household, was, according to Kg1 5:2., enormous.


    There now follows the enumeration of riches and jewels which were a delight to the eye; and finally, the large provision made for revelling in the pleasures of music and of sensual love.


    Ecc 2:8


    "I heaped up for myself also silver and gold, and the peculiar property of kings and of countries; I gat me men singers and women singers, and the delights of the children of men: mistress and mistresses." The verb כּנשׁ כּנס, συνάγειν, is common to all Semitic dialects (also the to Assyr.), and especially peculiar to the more recent Heb., which forms from it the name of the religious community συναγωγή, כּנסת; it is used here of that which is brought together merely for the purpose of possession. Segūllah (from sagal, Targ., to make oneself possess), properly possession, and that something which specially and peculiarly belongs to one as his property; the word is here meant collect., as at Ch1 29:3 : that which only kings and individual countries possess. The interchange of melachim, which is without the article, with the determ. hammedinoth, is arbitrary: something special, such as that which a king possesses, the specialities which countries possess,—one country this, and another that. The hammedinoth are certainly not exclusively the regions embraced within the dominion of Solomon (Zckl.), as, according to Est 1:1, the Persian kingdom was divided into 127 medinoth. Solomon had a fleet which went to Ophir, was in a friendly relation with the royal house of Tyre, the metropolis of many colonies, and ruled over a widely-extended kingdom, bound by commerce with Central Asia and Africa.—His desires had thus ample opportunity to stretch beyond the limits of his own kingdom, and facilities enough for procuring the peculiar natural and artistic productions which other lands could boast of. Medinah is, first of all, a country, not as a territory, but as under one government (cf. Ecc 5:7); in the later philosophical language it is the Heb. word for the Greek πολιτεία; in the passage before us, medinoth is, however, not different from ארצות.


    From the singing men and singing women who come into view here, not as appertaining to the temple service (vid., the Targ.), with which no singing women were connected, but as connected with the festivities of the court (Sa2 19:36; cf. Isa 5:12), advance is made to shiddah veshiddoth; and since these are designated by the preceding ותענגות (not ותענגּות) bene hāādam, especially as objects and means of earthly pleasure, and since, according to Heb 2:7, sexual love is the fairest and the most pleasant, in a word, the most attractive of all earthly delights (Solomon's luxus, also here contradicting the law of the king, Deu 17:17, came to a height, according to Kg1 11:3, after the example of Oriental rulers, in a harem of not fewer than one thousand women, princesses and concubines), of necessity, the expression shiddah veshiddoth must denote a multitude of women whom the king possessed for his own pleasure. Cup-bearers, male and female (Syr., lxx), cannot at all be understood, for although it may be said that the enumeration thus connects itself with the before-named בּיּין, yet this class of female attendants are not numbered among the highest human pleasures; besides, with such an explanation one must read שׁרה ושׁדות, and, in addition, שׁדא (to throw, to pour to, or pour out), to which this Heb. שׁדה may correspond, is nowhere used of the pouring out of wine. Rather might שׁדה, like שדא, hydria, be the name of a vessel from which one pours out anything, according to which Aq. translates by κυλίκιον καὶ κυλίκια, Symmachus, after Jerome, by mensurarum (read mensarum)


    species et appositioines, and Jerome, scyphos et urceos in ministerio ad vina fundenda; but this word for kelē mashkēh, Kg1 10:21 (= Ch2 9:20), is not found. Also the Targ., which translates by dimasaya uvē venavan, public baths (δημόσια), and balneae, vindicates this translation by referring the word to the verb שׁדא, "with pipes which pour out (דּשׁרין) tepid water, and pipes which pour out hot water." But this explanation is imaginary; שׁדּה occurs in the Mishna, Mikwaoth (of plunge-baths) Ecc 6:5, but there it denotes a chest which, when it swims in the water, makes the plunge-bath unsuitable. Such an untenable conceit also is the translation suggested by Kimchi, כלי זמר, according to which the Event. σύστεεμα καὶ συστήματα (in a musical sense: concentus), and Luther: "all kinds of musical instruments;" the word has not this meaning; Orelli, Sanchuniathon, p. 33, combines therewith Σιδών, according to the Phoenician myth, the inventress of the artistic song. The explanation by Kimchi is headed, "Splendour of every kind;" Ewald, Elster, and Zckler find therein a general expression, following taanugoth: great heap and heaps = in great abundance [die Hlle und Flle]. But the synon. of כבוד, "splendour," is not שׁד, but עז; and that שׁדד, like עצם, is referred to a great number, is without proof. Thus shiddah veshiddoth will denote something definite; besides, "a large number" finds its expression in the climactic union of words. In the Jerus. Talm. Taanith Ecc 4:5, shiddah must, according to the gloss, be the name of a chariot, although the subject there is not that of motion forward, or moving quickly; it is there announced that Schn, not far from Sepphoris, a place famed also for its pottery, formerly possessed 80 such shiddoth wholly of metal. The very same word is explained by Rashi, Baba kamma ix. 3, Shabbath 120a, Erubin 30b, Gittin 8b, 68a, Chagiga 25a, and elsewhere, of a carriage of wood, and especially of a chariot for women and distinguished persons. The combination of the synonyms, shiddah uthivah umigdal, does not in itself mean more than a chest; and Rashi himself explains, Kethuboth 65a, quolphi dashidah of the lock of a chest (argaz); and the author of Aruch knows no other meaning than that of a repository such as a chest. But in passages such as Gittin 8b, the shiddah is mentioned as a means of transport; it is to all appearance a chest going on wheels, moved forward by means of wheels, but on that very account not a state-chariot. Rashi's tradition cannot be verified.


    Bttcher, in the Neue Aehrenlese, adduces for comparison the Syr. Shydlo, which, according to Castelli, signifies navis magna, corbita, arca; but from a merchant ship and a portable chest, it is a great way to a lady's palanquin.


    He translates: palanquin and palinquins = one consignment to the harem after another. Gesen., according to Rdiger, Thes. 1365b, thinks that women are to be understood; for he compares the Arab. z'ynat, which signifies a women's carriage, and then the woman herself (cf. our Frauenzimmer, women's apartment, women, like Odaliske, from the Turk. oda, apartment). But this all stands or falls with that gloss of Rashi's: 'agalah lemerkavoth nashim usarim. Meanwhile, of all the explanations as yet advanced, this last of splendid coaches, palanquins is the best; for it may certainly be supposed that the words shiddah veshiddoth are meant of women. Aben Ezra explains on this supposition, shiddoth = shevuyoth, females captured in war; but unwarrantably, because as yet Solomon had not been engaged in war; others (vid., Pinsker's Zur Gesch. des Karaismus, p. 296), recently Bullock, connect it with shadim, in the sense of (Arab.) nahidah (a maiden with swelling breast); Knobel explains after shadad, to barricade, to shut up, occlusa, the female held in custody (cf. bethulah, the separated one, virgin, from bathal, cogn. badal); Hitzig, "cushions," "bolsters," from shanad, which, like (Arab.) firash, λέχος, is then transferred to the juncta toro. Nothing of all that is satisfactory. The Babyl. Gemara, Gittin 68a, glosses ותען וגו by "reservoirs and baths," and then further says that in the west (Palestine) they say שׁדּתא, chests (according to Rashi: chariots); but that here in this country (i.e., in Babylon) they translate shiddah veshiddoth by shēdah veshēdathin, which is then explained, "demons and demonesses," which Solomon had made subservient to him.


    This haggadic-mytholog. interpretation is, linguistically at least, on the right track. A demon is not so named from fluttering or moving to and fro (Levy, Schnhak), for there is no evidence in the Semitic langauge of the existence of a verb שוד, to flee; also not from a verb sadad, which must correspond to the Heb. השׁתחוה, in the sense of to adore (Oppert's Inscription du palais de Khorsabad, 1863, p. 96); for this meaning is more than doubtful, and, besides, שׁד is an active, and not a passive idea-much rather שׁד, Assyr. sîd, Arab. sayyid, signifies the mighty, from שׁוּד, to force, Psa 91:6.


    In the Arab. (cf. the Spanish Cid) it is uniformly the name of a lord, as subduing, ruling, mastering (sabid), and the fem. sayyidat, of a lady, whence the vulgar Arab. sitti = my lady, and sîdi = my lord. Since שׁדד means the same as שׁוד, and in Heb. is more commonly used than it, so also the fem. form שׁדּה is possible, so much the more as it may have originated from שׁדה, 5 שׁיד = שׁד, by a sharpening contraction, like סגּים, from סיגים (Olsh. 83c), perhaps intentionally to make שׁדה, a demoness, and the name of a lady (donna = domina) unlike. Accordingly we translate, with Gesen. and Meyer in their Handwrt.: "lady and ladies;" for we take shiddoth as a name of the ladies of the harem, like shēglath (Assyr. saklâti) and lehhenath in the book of Daniel, on which Ahron b. Joseph the Karaite remarks: shedah hinqaroth shagal.


    The connection expressing an innumerable quantity, and at the same time the greatest diversity, is different from the genitival dor dorim, generation of generations, i.e., lasting through all generations, Psa 72:5, from the permutative heightening the idea: rahham rahhamathaim, one damsel, two damsels, Jdg 5:30, and from that formed by placing together the two gram. genders, comprehending every species of the generic conception: mash'ēn umash'enah, Isa 3:3 (vid., comm. l.c., and Ewald, 172b). Also the words cited by Ewald (Syr.), rogo urogo, "all possible pleasures" (Cureton's Spicil. p. 10), do not altogether accord with this passage for they heighten, like meod meod, by the repetition of the same expression. But similar is the Arab. scheme, mal wamwal, "possession and possessions," i.e., exceeding great riches, where the collective idea, in itself according by its indetermination free scope to the imagination, is multiplied by the plur. being further added.


    After Koheleth has enumerated all that he had provided for the purpose of gratifying his lusts, but without losing himself therein, he draws the conclusion, which on this occasion also shows a perceptible deficit.


    Ecc 2:9


    "And I became great, and was always greater than all that were before me in Jerusalem: also my wisdom remained with me. And all that mine eyes desired I kept not from them, I refused not any kind of joy to my heart; for my heart had joy of all my labour: and this was my portion of all my labour. And I turned myself to all the works which my hands had done, and to the labour which I had laboured to accomplish: and, behold, all was vain, and windy effort, and there was no true profit under the sun." In vehosaphti there is here no obj. as at Ecc 1:16; the obj. is the gedullah, the greatness, to be concluded and thought of from vegadalti, "and I became great." To the impers. היה for היוּ, 7b, cf. 7a, Ecc 1:16, Ecc 1:10. He became great, and always greater, viz., in the possession of all the good things, the possession of which seemed to make a man happy on this earth. And what he resolved upon, in the midst of this dulcis insania, viz., to deport himself as a wise man, he succeeded in doing: his wisdom forsook him not, viz., the means adapted to the end, and ruling over this colossal apparatus of sensual lust; אף, as e.g., at Psa 16:6, belongs to the whole clause; and עמד, with ל, does not mean here to stand by, sustain (Herzfeld, Ewald, Elster), which it might mean as well as על עמד, Dan 12:1, but to continue, as Jerome, and after him, Luther, translates: sapientia quoquo perseveravit mecum; the Targ. connects the ideas of continuance (lxx, Syr., Venet.) and of help; but the idea intended is that of continuance, for נהג, e.g., does not refer to helping, but self-maintaining.


    Ecc 2:10


    Thus become great and also continuing wise, he was not only in a condition to procure for himself every enjoyment, but he also indulged himself in everything; all that his eyes desired, i.e., all that they saw, and after which they made him lust (Deu 14:26) (cf. Jo1 2:16), that he did not refuse to them (אצל, subtrahere), and he kept not back his heart from any kind of joy (מנע, with min of the thing refused, as at Num 24:11, etc., oftener with min, of him to whom it is refused, e.g., Gen 30:2), for (here, after the foregoing negations, coinciding with immo) his heart had joy of all his work; and this, viz., this enjoyment in full measure, was his part of all his work. The palindromic form is like Ecc 1:6; Ecc 4:1. We say in Heb. as well as in German: to have joy in (an, ב), anything, joy over (ber, על) anything, or joy of (von, מן) anything; Koheleth here purposely uses min, for he wishes to express not that the work itself was to him an object and reason of joy, but that it became to him a well of joy (cf. Pro 5:18; Ch2 20:27). Falsely, Hahn and others: after my work (min, as e.g., Psa 73:20), for thereby the causative connection is obliterated: min is the expression of the mediate cause, as the concluding sentence says: Joy was that which he had of all his work—this itself brought care and toil to him; joy, made possible to him thereby, was the share which came to him from it.


    Ecc 2:11


    But was this חלק a יתרון—was this gain that fell to him a true, satisfying, pure gain? With the words uphanithi ani he proposes this question, and answers it. פּנה (to turn to) is elsewhere followed by expressions of motion to an end; here, as at Job 6:28, by בּ, by virtue of a constructio praegnans: I turned myself, fixing my attention on all my works which my hands accomplished. La'asoth is, as at Gen 2:3 (vid., l.c.), equivalent to perficiendo, carrying out, viz., such works of art and of all his labour. The exclamation "behold" introduces the summa summarum. Regardingיתרון, vid., Ecc 1:3. Also this way of finding out that which was truly good showed itself to be false. Of all this enjoyment, there remained nothing but the feeling of emptiness. What he strove after appeared to him as the wind; the satisfaction he sought to obtain at such an expense was nothing else than a momentary delusion. And since in this search after the true happiness of life he was in a position more favourable for such a purpose than almost any other man, he is constrained to draw the conclusion that there is no יתרון, i.e., no real enduring and true happiness, from all labour under the sun.


    Ecc 2:12


    "And I turned myself to examine wisdom, and madness, and folly: for what is the man who could come after the king, him whom they have made so long ago!" Mendelssohn's translation, Ecc 2:12: "I abandoned my design of seeking to connect wisdom with folly and madness," is impossible, because for such a rendering we should have had at least מלּראות instead of לראות. Hitzig, otherwise followed by Stuart: "I turned myself to examine me wisdom, and, lo, it was madness as well as folly." This rendering is impossible also, for in such a case הנּהו ought to have stood as the result, after חכמה. The pasage, Zac 14:6, cited by Hitz., does not prove the possibility of such a brachyology, for there we read not veqaroth veqeppayon, but eqaroth iqeppaūn (the splendid ones, i.e., the stars, will draw themselves together, i.e., will become dark bodies). The two vavs are not correlative, which is without example in the usage of this book, but copulative: he wishes to contemplate (Zckler and others) wisdom on the one side, and madness and folly on the other, in their relation to each other, viz., in their relative worth. Hitzig's ingenuity goes yet further astray in Ecc 2:12: "For what will the man do who comes after the king? (He shall do) what was long ago his (own) doing, i.e., inheriting from the king the throne, he will not also inherit his wisdom." Instead of āsūhū, he reads ǎsōhū, after Exo 18:18; but the more modern author, whose work we have here before us, would, instead of this anomalous form, use the regular form עשׂותו; but, besides, the expression ēth asher-kevar 'asotho, "(he will do) what long ago was his doing," is not Heb.; the words ought to have been keasotho kevar khen i'sah, or at least 'asāhū. If we compare Ecc 2:12 with 18b, the man who comes after the king appears certainly to be his successor.


    But by this supposition it is impossible to give just effect to the relation (assigning a reason or motive) of Ecc 2:12 to 12a expressed by כּי. When I considered, Knobel regards Koheleth as saying, that a fool would be heir to me a wise man, it appeared strange to me, and I was led to compare wisdom and folly to see whether or not the wise man has a superiority to the fool, or whether his labour and his fate are vanity, like those of the fool. This is in point of style absurd, but it is much more absurd logically. And who then gave the interpreter the right to stamp as a fool the man who comes after the king? In the answer: "That which has long ago been done," must lie its justification; for this that was done long ago naturally consists, as Zckler remarks, in foolish and perverse undertakings, certainly in the destruction of that which was done by the wise predecessor, in the lavish squandering of the treasures and goods collected by him. More briefly, but in the same sense, Burger: Nihil quod a solita hominum agendi ratione recedit. But in Ecc 2:19, Koheleth places it as a question whether his successor will be a wise man or a fool, while here he would presuppose that "naturally," or as a matter of course, he will be a fool. In the matter of style, we have nothing to object to the translation on which Zckler, with Rabm., Rosenm., Knobel, Hengst., and others, proceeds; the supplying of the verb יעשׂה to meh hāādām = what can the man do? is possible (cf. Mal 2:15), and the neut. interpret. of the suffix of עשׂוּהוּ is, after Ecc 7:13; Amo 1:3; Job 31:11, admissible; but the reference to a successor is not connected with the course of the thoughts, even although one attaches to the plain words a meaning which is foreign to them. The words עשׂוּהוּ...את are accordingly not the answer to the question proposed, but a component part of the question itself. Thus Ewald, and with him Elster, Heiligst., construes: "How will the man be who will follow the king, compared with him whom they made (a king) long ago, i.e., with his predecessor?" But את, in this pregnant sense, "compared with," is without example, at least in the Book of Koheleth, which generally does not use it as a prep.; and, besides, this rendering, by introducing the successor on the throne, offends against the logic of the relation of Ecc 2:12 to Ecc 2:12.


    The motive of Koheleth's purpose, to weigh wisdom and folly against each other as to their worth, consists in this, that a king, especially such an one as Solomon was, has in the means at his disposal and in the extent of his observation so much more than everyother, that no one who comes after him will reach a different experience. This motive would be satisfactorily expressed on the supposition that the answer begins with את, if one should read עשׂהוּ for עשׂוּהוּ: he will be able to do (accomplish) nothing but what he (the king) has long ago done, i.e., he will only repeat, only be able to confirm, the king's report. But if we take the text as it here stands, the meaning is the same; and, besides, we get rid of the harsh ellipsis měh hāādām for měh yǎǎsěh hāādām. We translate: for what is the man who might come after the king, him whom they have made so long ago! The king whom they made so long ago is Solomon, who has a richer experience, a more comprehensive knowledge, the longer the time (viz., from the present time backwards) since he occupied the throne. Regarding the expression eth asher = quem, instead of the asher simply, vid., Khler under Zac 12:10. עשׂוּהוּ, with the most general subj., is not different from נעשׂה, which, particularly in the Book of Daniel (e.g., Dan 4:28.), has frequently an active construction, with the subject unnamed, instead of the passive (Gesen. 137, margin). The author of the Book of Koheleth, alienated from the theocratic side of the kingdom of Israel, makes use of it perhaps not unintentionally; besides, Solomon's elevation to the throne was, according to 1 Kings 1, brought about very much by human agency; and one may, if he will, think of the people in the word 'asuhu also, according to Kg1 1:39, who at last decided the matter. Meh before the letters hheth and ayin commonly occurs: according to the Masora, twenty-four times; before other initial letters than these, eight times, and three of these in the Book of Koheleth before the letter he, Ecc 2:12, Ecc 2:22; Ecc 7:10. The words are more an exclamation than a question; the exclamation means: What kind of a man is that who could come after the king! cf. "What wickedness is this!" etc., Jdg 20:12; Jos 22:16; Exo 18:14; Kg1 9:13, i.e., as standing behind with reference to me-the same figure of extenuatio, as mah adam, Psa 144:3; cf. Ecc 8:5.


    There now follows an account of what, on the one side, happened to him thus placed on a lofty watch-tower, such as no other occupied.


    Ecc 2:13


    "And I saw that wisdom has the advantage over folly, as light has the advantage over darkness. The wise man has eyes in his head; but the fool walketh in darkness." In the sacred Scriptures, "light" is generally the symbol of grace, Psa 43:3, but also the contrast of an intellectually and morally darkened state, Isa 51:4. To know a thing is equivalent to having light on it, and seeing it in its true light (Psa 36:10); wisdom is thus compared to light; folly is once, Job 38:19, directly called "darkness." Thus wisdom stands so much higher than folly, as light stands above darkness.יתרון, which hitherto denoted actual result, enduring gain, signifies here preference; along with כּיתרון


    there is also found the form כּיתרון


    (vid., Pro 30:17). The fool walks in darkness: he is blind although he has eyes (Isa 43:8), and thus has as good as none,—he wants the spiritual eye of understanding (Job 10:3); the wise man, on the other hand, his eyes are in his head, or, as we also say: he has eyes in his head,—eyes truly seeing, looking at and examining persons and things. That is the one side of the relation of wisdom to folly as put to the test.


    The other side of the relation is the sameness of the result in which the elevation of wisdom above folly terminates.


    "And I myself perceived that one experience happeneth to them all. And I said in my heart, As it will happen to the fool, it will happen also to me; and why have I then been specially wise? Thus I spake then in my heart, that this also is vain." Zckler gives to גּם an adversative sense; but this gam (= ὃμως, similiter) stands always at the beginning of the clause, Ewald, 354a. Gam-ani corresponds to the Lat. ego idem, which gives two predicates to one subject; while et ipse predicates the same of the one of two subjects as it does of the other (Zumpt, 697). The second gam-ani serves for the giving of prominence to the object, and here precedes, after the manner of a substantival clause (cf. Isa 45:12; Eze 33:17; Ch2 28:10), as at Gen 24:27; cf. Gesen. 121. 3. Miqrěh (from קרה, to happen, to befall) is quiquid alicui accidit (in the later philosoph. terminol. accidens; Venet. συμβεβεεκός); but here, as the connection shows, that which finally puts an end to life, the final event of death. By the word יד the author expresses what he had observed on reflection; by בּל...אם, what he said inwardly to himself regarding it; and by דּבּ דל, what sentence he passed thereon with himself. Lammah asks for the design, as maddu'a for the reason. אז is either understood temporally: then when it is finally not better with me than with the fool (Hitz. from the standpoint of the dying hour), or logically: if yet one and the same event happeneth to the wise man and to the fool (Eslt.); in the consciousness of the author both are taken together.The זה of the conclusion refers, not, as at Ecc 1:17, to the endeavouring after and the possession of wisdom, but to this final result making no difference between wise men and fools. This fate, happening to all alike, is הבל, a vanity rendering all vain, a nullity levelling down all to nothing, something full of contradictions, irrational. Paul also (Rom 8:20) speaks of this destruction, which at last comes upon all, as a ματαιότης.


    The author now assigns the reason for this discouraging result.


    Ecc 2:16


    "For no remembrance of the wise, as of the fool, remains for ever; since in the days that are to come they are all forgotten. And how dieth the wise man: as the fool!" As in Ecc 1:11, so here זכרון is the principal form, not different from זכּרון. Having no remembrance forever, is equivalent to having no eternal endurance, having simply no onward existence (Ecc 9:6). עם is both times the comparat. combin., as at Ecc 7:11; Job 9:26; Job 37:18; cf. יחד, Psa 49:11. There are, indeed, individual historically great men, the memory of whom is perpetuated from generation to generation in words and in monuments; but these are exceptions, which do not always show that posterity is able to distinguish between wise men and fools. As a rule, men have a long appreciating recollection of the wise as little as they have of the fools, for long ago (vid., beshekvar, p. 640) in the coming days (כּב אבּ, accus. of the time, like the ellipt.הב, Isa 27:6) all are forgotten; הכּל is, as at Psa 14:3, meant personally: the one as the other; and נשׁכּח is rendered by the Masora, like Psa 9:6, כּב אב, as the pausal form of the finite; but is perhaps thought of as part., denoting that which only in the coming days will become too soon a completed fact, since those who survive go from the burial of the one, as well as from that of the other, to the ordinary duties of the day. Death thus sinks the wise man, as it does the fool, in eternal oblivion; it comes to both, and brings the same to both, which extorted from the author the cry: How dieth the wise man? as the fool! Why is the fate which awaits both thus the same! This is the pointed, sarcastic איך (how!) of the satirical Mashal, e.g., Isa 14:4; Eze 26:17; and ימוּת is = moriendum est, as at Sa2 3:3, moriendum erat. Rambach well: איך est h. l. particula admirationis super rei indignitate.


    What happened to the author from this sorrowful discovery he now states.


    Ecc 2:17


    "The life became hateful to me; for the work which man accomplsihes under the sun was grievous to me: because all is vain and windy effort." He hated life; and the labour which is done under the sun, i.e., the efforts of men, including the fate that befalls men, appeared to him to be evil (repugnant). The lxx translate: πονηρὸν επ ̓ ἐμέ; the Venet.: κακὸν ἐπ ̓ ἐμοί; and thus Hitzig: as a woeful burden lying on me. But עלי רע is to be understood after tov al, Est 3:9, etc., cf. Psa 16:6, and as synon. with בּעיני or לפני (cf. Dan. 3:32), according to which Symmachus: κακὸν γάρ μοι ἐφάνη. This al belongs to the more modern usus loq., cf. Ewald, 217i. The end of the song was also again the grievous ceterum censeo: Vanity, and a labour which has wind as its goal, wind as its fruit.


    Ecc 2:18


    "And I hated all my labour with which I laboured under the sun, that I should leave it to the man who shall be after me;" i.e., not: who shall come into existence after me, but: who shall occupy my place after me. The fiction discovers itself here in the expression: "The king," who would not thus express himself indefinitely and unsympathetically regarding his son and successor on the throne, is stripped of his historical individuality. The first and third שׁ are relat. pron. (quem, after the schema egymologicum עמל עמל, Ecc 2:11, Ecc 9:9, and qui), the second is relat. conj. (eo) quod. The suffix of שׁאן refers to the labour in the sense of that which is obtained by wearisome labour, accomplished or collected with labour; cf. כּח, product, fruit, Gen 4:12; עבודה, effect, Isa 32:17.


    How this man will be circumstanced who will have at his disposal that for which he has not laboured, is uncertain.


    Ecc 2:19


    "And who knoweth whether he shall be wise or foolish? and he will have power over all my labour with which had wearied myself, and had acted wisely, under the sun: this also is vain." או...ה, instead of אם...ה, in the double question, as at Job 16:3. What kind of a man he will be no one can previously know, and yet this person will have free control (cf. שׁלט, p.641) over all the labour that the testator has wisely gained by labour—a hendiadys, for חכם with the obj. accus. is only in such a connection possible: "my labour which I, acting wisely, gained by labour."


    In view of this doubtful future of that which was with pains and wisely gained by him, his spirit sank within him.


    Ecc 2:20


    "Then I turned to give up my heart on account of = to despair of all the labour with which I wearied myself under the sun." As at Sa1 22:17., Sol 2:17; Jer 41:14, סבב has here the intrans. meaning, to turn about (lxx ἐπέστρεψα = ἐπεστρεψάμην). Hitzig remarks that פנה and שוב signify, "to turn round in order to see," and סבב, on the contrary, "to turn round in order to do." But פנה can also mean, "to turn round in order to do," e.g., Lev 26:9; and סבב, "to turn in order to examine more narrowly," Ecc 7:25. The distinction lies in this, that פנה signifies a clear turning round; סבב, a turning away from one thing to another, a turning in the direction of something new that presents itself (Ecc 4:1, Ecc 4:7; Ecc 9:11). The phrase, יאשׁ את־בלבּו, closely corresponds to the Lat. despondet animum, he gives up his spirits, lets them sink, i.e., he despairs. The old language knows only נואשׁ, to give oneself up, i.e., to give up hope in regard to anything; and נואשׁ, given up, having no prospect, in despair. The Talm., however, uses along with nithyāēsh (vid., p. 638) not only noǎsh, but also יאשׁ, in the sense of despair, or the giving up of all hope (subst. יאוּשׁ), Meza 21b, from which it is at once evident that יאשׁ, is not to be thought of as causative (like the Arab. ajjasa and aiasa), but as simply transitive, with which, after the passage before us, לבו is to be thought of as connected. He turned round to give up all heart. He had no more any heart to labour.


    Ecc 2:21


    "For there is a man who labours with wisdom, and knowledge, and ability; and to a man who has not laboured for it, must he leave it as his portion: also that is vain, and a great evil." Ewald renders: whose labour aims after wisdom. But בּח וטו do not denote obj. (for the obj. of עמל is certainly the portion which is to be inherited), but are particular designations of the way and manner of the labour. Instead of שׁעמל, there is used the more emphatic form of the noun: שׁעמלו, who had his labour, and performed it; Sa1 7:17, cf. Jer 9:5, Jer 9:6, "Thine habitation is in the midst of deceit," and Hitz. under Job 9:27. Kishron is not ἀνδρεία (lxx), manliness, moral energy (Elster), but aptness, ability, and (as a consequence connecting itself therewith) success, good fortune, thus skilfulness conducting to the end. בּו refers to the object, and יתּננּוּ to the result of the work; חלקו is the second obj.-accus., or, as we rather say, pred.-accus.: as his portion, viz., inheritance.


    That what one has gained by skill and good fortune thus falls to the lot of another who perhaps recklessly squanders it, is an evil all the greater in proportion to the labour and care bestowed on its acquisition.


    Ecc 2:22


    "For what has man of all his labour, and the endeavours of his heart with which he wearies himself under the sun? All his days are certainly in sorrows, and his activity in grief; his heart resteth not even in the night: also this is vain." The question literally is: What is (comes forth, results) to a man from all his labour; for "to become, to be, to fall to, happen to," is the fundamental idea of הוה (whence here הוה, γινόμενον, as at Neh 6:6, γενεεσόμενος) or היה, the root signification of which is deorsum ferri, cadere, and then accidere, fieri, whence הוּה, eagerness precipitating itself upon anything (vid., under Pro 10:3), or object.: fall, catastrophe, destruction. Instead of שׁהוּא, there is here to be written שׁהוּא, as at Ecc 3:18 שׁהם. The question looks forward to a negative answer. What comes out of his labour for man? Nothing comes of it, nothing but disagreeableness. This negative contained in the question is established by כּי, 23a. The form of the clause, "all his days are sorrows," viz., as to their condition, follows the scheme, "the porch was 20 cubits," Ch2 3:4, viz., in measurement; or, "their feast is music and wine," Isa 5:12, viz., in its combination (vid., Philippi's Stat. Const. p. 90ff.). The parallel clause is וכעם ענינו, not כו; for the final syllable, or that having the accent on the penult, immediately preceding the Athnach-word, takes Kametz, as e.g., Lev 18:5; Pro 25:3; Isa 65:17 (cf. Olsh. 224, p. 440).


    Many interpreters falsely explain: at aegritudo est velut quotidiana occupatio ejus. For the sake of the parallelism, ענינו (from ענה, to weary oneself with labour, or also to strive, aim; vid., Psalmen, ii. 390) is subj. not pred.: his endeavour is grief, i.e., brings only grief or vexation with it.


    Even in the night he has no rest; for even then, though he is not labouring, yet he is inwardly engaged about his labour and his plans. And this possession, acquired with such labour and restlessness, he must leave to others; for equally with the fool he fails under the stroke of death: he himself has no enjoyment, others have it; dying, he must leave all behind him,—threefold הבל, Ecc 2:17, Ecc 2:21, Ecc 2:23, and thus הבלים הבל.


    Ecc 2:24


    "There is nothing better among men, than that one eat and drink, and that he should pamper his soul by his labour: this also have I seen, that it is in the hand of God." The lxx, as well as the other Greek transl., and Jerome, had before them the words באדם שיאכל. The former translates: "Man has not the good which he shall eat and drink," i.e., also this that he eats ... is for him no true good; but the direct contrary of this is what Koheleth says. Jerome seeks to bring the thought which the text presents into the right track, by using the form of a question: nonne melius est comedere ...; against this Ecc 3:12, Ecc 3:22; Ecc 8:15, are not to be cited where טוב אין stands in the dependent sentence; the thought is not thus to be improved; its form is not this, for טוב rof ,siht, beginning a sentence, is never interrog., but affirm.; thus טוב אין is not = הלא טוב, but is a negative statement. It is above all doubt, that instead of שׁיּ בּאדם we must read בּאדם משּׁיּ, after Ecc 3:12, Ecc 3:22; Ecc 8:15; for, as at Job 33:17, the initial letter mem after the terminal mem has dropped out. Codd. of the lxx have accordingly corrected ὃ into πλὴν ὃ or εἰ μὴ ὃ (thus the Compl. Ald.), and the Syr. and Targ. render ש here by אלא דּ and אלהן דּ unless that he eat; Jerome also has non est bonum homini nisi quod in his Comm.; only the Venet. seeks to accommodate itself to the traditional text. Besides, only מ is to be inserted, not אם כי; for the phrase לאכל אם כי is used, but not כי אם ס. Instead of ba-a-da-m, the form la-a-da-m would be more agreeable, as at Ecc 6:12; Ecc 8:15. Hitzig remarks, without proof, that bāādām is in accordance with later grammatical forms, which admit ב = "for" before the object. ב, Ecc 10:17, is neither prep. of the object, nor is ἐν, Sir. 3:7, the exponent of the dative (vid., Grimm). bāādām signifies, as at Sa2 23:3, and as ἐν ἀνθ, Sir. 11:14, inter homines; also Ecc 3:12 designates by טוב טוב what among them (men) has to be regarded as good.


    It is interesting to see how here the ancient and the modern forms of the language run together, without the former wholly passing over into the latter; משׁי, quam ut edat, is followed by norm. perfects, in accordance with that comprehensive peculiarity of the old syntax which Ewald, by an excellent figure, calls the dissolution of that which is coloured into grey. טוב ... הד is equivalent to לו הי, Psa 49:19, the causative rendering of the phrase טוב ראה, Ecc 3:13, or ר טובה, Ecc 5:17; Ecc 6:6. It is well to attend to בּעמלו by his labour, which forms an essential component part of that which is approved of as good. Not a useless sluggard-life, but a life which connects together enjoyment and labour, is that which Koheleth thinks the best in the world. But this enjoyment, lightening, embellishing, seasoning labour, has also its But: etiam hoc vidi e manu Dei esse (pendere). The order of the words harmonizes with this Lat.; it follows the scheme referred to at Gen 1:4; cf. on the contrary, Ecc 3:6. Instead of גּם־זה, neut. by attraction, there is here the immediately neut. גּם־זה; the book uniformly makes use of this fem. form instead of זאת. This or that is "in the hand of God," i.e., it is His gift, Ecc 3:13, Ecc 3:18, and it is thus conditioned by Him, since man cannot give it to himself; cf. minni, Isa 30:1; mimmenni, Hos 8:4; mimmennu, Kg1 20:33.


    This dependence of the enjoyment of life on God is established.


    Ecc 2:25


    "For who can eat, and who can have enjoyment, without [= except from Him?]" Also here the traditional text is tenable: we have to read ממנו חוץ, after the lxx (which Jerome follows in his Comm.) and the Syr. If we adopt the text as it lies before us, then the meaning would be, as given by Gumpel, and thus translated by Jerome: Quis ita devorabit et deliciis effluet ut ego? But (1) the question thus understood would require ממּנּי יותר, which Gumpel and others silently substitute in place of חוץ ם; (2) this question, in which the king adjudicates to himself an unparalleled right to eat and to enjoy himself, would stand out of connection with that which precedes and follows.


    Even though with Ginsburg, after Rashi, Aben Ezra, and Rashbam, we find in Ecc 2:25 the thought that the labourer has the first and nearest title to the enjoyment of the fruit of his labour (חוץ ם thus exemplif. as Ecc 4:8, ע ... למי), the continuation with כּי, Ecc 2:26, is unsuitable; for the natural sequence of the thoughts would then be this: But the enjoyment, far from being connected with the labour as its self-consequence and fruit, is a gift of God, which He gives to one and withholds from another. If we read ממּנּוּ, then the sequence of the thoughts wants nothing in syllogistic exactness. חוּשׁ .ssen here has nothing in common with חוּשׁ = Arab. ḥât, to proceed with a violent, impetuous motion, but, as at Job 20:2, is = Arab. ḥss, stringere (whence hiss, a sensible impression); the experience here meant is one mediated by means of a pleasant external enjoyment. The lxx, Theod., and Syr. translate: (and who can) drink, which Ewald approves of, for he compares (Arab.) ḥasa (inf. ḥasy), to drink, to sip. But this Arab. verb is unheard of in Heb.; with right, Heiligst. adheres to the Arab., and at the same time the modern Heb. ḥass, חושׁ, sentire, according to which Schultens, quis sensibus indulserit. ממנו חוּץ is not = ולא ם, "except from him" (Hitz., Zckl.), but מן חוץ together mean "except;" cf. e.g., the Mishnic לאמנה וחוץ לם, beyond the time and place suitable for the thank-offering, חוץ מאחד מהם, excepting one of the same, Menachoth vii. 3, for which the old Heb. would in the first case use בלא, and in the second זולא or מן לבד (= Aram. מן בּר) (vid., p. 637). Accordingly ממנו חוץ means practer cum (Deum), i.e., unless he will it and make it possible, Old Heb. מבּ, Gen 41:44.


    In enjoyment man is not free, it depends not on his own will: labour and the enjoyment of it do not stand in a necessary connection; but enjoyment is a gift which God imparts, according as He regards man as good, or as a sinner.


    Ecc 2:26


    "For to a man who appears to Him as good, He gave wisdom, and knowledge, and joy; but to the sinner He gave the work of gathering and heaping up, in order to give it to him who appears to Him as good: this also is vain, and grasping after the wind;" viz., this striving after enjoyment in and of the labour—it is "vain," for the purpose and the issue lie far apart; and "striving after the wind," because that which is striven for, when one thinks that he has it, only too often cannot be grasped, but vanishes into nothing. If we refer this sentence to a collecting and heaping up (Hengst., Grtz, and others), then the author would here come back to what has already been said, and that too in the foregoing section; the reference also to the arbitrary distribution of the good things of life on the part of God (Knobel) is inadmissible, because "this, although it might be called הבל, could not also be called רוח רעות" (Hitz.); and perfectly inadmissible the reference to the gifts of wisdom, knowledge, and joy (Bullock), for referred to these the sentence gains a meaning only by introducing all kinds of things into the text which here lie out of the connection.


    Besides, what is here said has indeed a deterministic character, and לפניו, especially if it is thought of in connection with ולח, sounds as if to the good and the bad their objective worth and distinction should be adjudicated; but this is not the meaning of the author; the unreasonable thought that good or bad is what God's arbitrary ordinance and judgment stamp it to be, is wholly foreign to him. The "good before Him" is he who appears as good before God, and thus pleases Him, because he is truly good; and the חוטא, placed in contrast, as at Ecc 7:26, is the sinner, not merely such before God, but really such; here לפניו has a different signification than when joined with טוב: one who sins in the sight of God, i.e., without regarding Him (Luk 15:18, ἐνώπιον), serves sin. Regarding ענין, vid., under 23a: it denotes a business, negotium; but here such as one fatigues himself with, quod negotium facessit. Among the three charismata, joy stands last, because it is the turning-point of the series of thoughts: joy connected with wise, intelligent activity, is, like wisdom and intelligence themselves, a gift of God. The obj. of לתת (that He may give it) is the store gathered together by the sinner; the thought is the same as that at Pro 13:22; Pro 28:8; Job 27:16. The perfect we have so translated, for that which is constantly repeating itself is here designated by the general expression of a thing thus once for all ordained, and thus always continued.


    Ecclesiastes 3


    Ecc 3:1


    "Everything has its time, and every purpose under the heavens its hour." The Germ. language is poor in synonyms of time. Zckler translates: Everything has its Frist ..., but by Frist we think only of a fixed term of duration, not of a period of beginning, which, though not exclusively, is yet here primarily meant; we have therefore adopted Luther's excellent translation. Certainly זמן (from זמן, cogn. סמן, signare), belonging to the more modern Heb., means a Frist (e.g., Dan 2:16) as well as a Zeitpunkt, point of time; in the Semit. (also Assyr. simmu, simanu, with ס) it is the most common designation of the idea of time. עת is abbreviated either from ענת (ועד, to determine) or from ענת (from ענה, cogn. אנה, to go towards, to meet). In the first case it stands connected with מועד on the one side, and with עדּן (from עדד, to count) on the other; in the latter case, with עונה, Exo 21:10 (perhaps also ען and ענת in כען, כּענת). It is difficult to decide this point; proportionally more, however, can be said for the original ענת (Palest.-Aram. ענתּא), as also the prep. of participation את is derived from אנת (meeting, coming together).


    The author means to say, if we have regard to the root signification of the second conception of time—(1) that everything has its fore-determined time, in which there lies both a determined point of time when it happens, and a determined period of time during which it shall continue; and (2) that every matter has a time appointed for it, or one appropriate, suitable for it. The Greeks were guided by the right feeling when they rendered זמן by χρόνος , and עת by καιρός.


    Olympiodorus distinguishes too sharply when he understands the former of duration of time, and the latter of a point of time; while the state of the matter is this, that by χρόνος the idea comprehends the termini a quo and ad quem, while by καιρός it is limited to the terminus a quo. Regarding חפץ, which proceeds from the ground-idea of being inclined to, and intention, and thus, like πρᾶγμα and χρῆμα, to the general signification of design, undertaking, res gesta, res.


    The illustration commences with the beginning and the ending of the life of man and (in near-lying connection of thought) of plants.


    Ecc 3:2


    (Note: These seven verses, 2-8, are in Codd and Edd., like Jos 12:9., and Est 9:7., arranged in the form of a song, so that one עת (time) always stands under another, after the scheme described in Megilla 16b, Massecheth Sofrim xiii. 3, but without any express reference to this passage in Koheleth. J has a different manner of arranging the words, the first four lines of which we here adduce: -


    'ēth lāmoth veeth lalěděth 'ēth 'ēth nathu'ǎ lǎ'ǎqor veeth lathǎ'ǎth 'ēth lirpō veeth lǎhǎrog 'ēth livnoth veeth liphrots)


    "To be born has its time, and to die has its time; to plant has its time, and to root up that which is planted has its time." The inf. ללדת signifies nothing else than to bring forth; but when that which is brought forth comes more into view than she who brings forth, it is used in the sense of being born (cf. Jer 25:34, לט = להטּבח); ledah, Hos 9:11, is the birth; and in the Assyr., li-id-tu, li-i-tu, li-da-a-tu, designates posterity, progenies. Since now lālǎděth has here lāmuth as contrast, and thus does not denote the birth-throes of the mother, but the child's beginning of life, the translation, "to be born has its time," is more appropriate to what is designed than "to bring forth has its time." What Zckler, after Hitzig, objects that by lěděth a הפץ an undertaking, and thus a conscious, intended act must be named, is not applicable; for לכּל standing at the beginning comprehends doing and suffering, and death also (apart from suicide) is certainly not an intended act, frequently even an unconscious suffering. Instead of לטעת (for which the form לטּעת


    is found, cf. למּוט, Psa 66:9), the older language uses לנטע, Jer 1:10. In still more modern Heb. the expression used would be ליטע, i.e., לטּע (Shebith ii. 1). עקד has here its nearest signification: to root up (denom. of עקּד, root), like עקר, Kg2 3:25, where it is the Targ. word for הפּיל (to fell trees).


    From out-rooting, which puts an end to the life of plants, the transition is now made to putting to death.


    Ecc 3:3


    "To put to death has its time, and to heal has its time; to pull down has its time, and to build has its time." That harog (to kill) is placed over against "to heal," Hitzig explains by the remark that harog does not here include the full consequences of the act, and is fitly rendered by "to wound." But "to put to death" is nowhere = "nearly to put to death,"—one who is harug is not otherwise to be healed than by resurrection from the dead, Eze 37:6. The contrast has no need for such ingenuity to justify it. The striking down of a sound life stands in contrast to the salvation of an endangered life by healing, and this in many situations of life, particularly in war, in the administration of justice, and in the defence of innocence against murder or injury, may be fitting. Since the author does not present these details from a moral point of view, the time here is not that which is morally right, but that which, be it morally right or not, has been determined by God, the Governor of the world and Former of history, who makes even that which is evil subservient to His plan. With the two pairs of γένεσις καὶ φθορά there are two others associated in Ecc 3:3; with that, having reference, 2b, to the vegetable world, there here corresponds one referring to buildings; to פּרוץ (synon. הרוס, Jer 1:10) stands opposed בּנות (which is more than גּדור), as at Ch2 32:5.


    These contrasts between existence and non-existence are followed by contrasts within the limits of existence itself: -


    Ecc 3:4


    "To weep has its time, and to laugh has its time; to mourn has its time, and to dance has its time." It is possible that the author was led by the consonance from livnoth to livkoth, which immediately follows it; but the sequence of the thoughts is at the same time inwardly mediated, for sorrow kills and joy enlivens, Sir. 32:21-24. ספוד is particularly lamentation for the dead, Zac 12:10; and רקוד, dancing (in the more modern language the usual word for hholēl, kirkēr, hhāgǎg) at a marriage festival and on other festal occasions.


    It is more difficult to say what leads the author to the two following pairs of contrasts: -


    Ecc 3:5


    "To throw stones has its time, and to gather together stones has its time; to embrace has its time, and to refrain from embracing has its time." Did the old Jewish custom exist at the time of the author, of throwing three shovelfuls of earth into the grave, and did this lead him to use the phrase השׁ אבּ? But we do not need so incidental a connection of the thought, for the first pair accords with the specific idea of life and death; by the throwing of stones a field is destroyed, Kg2 3:25, or as expressed at Kg2 3:19 is marred; and by gathering the stones together and removing them (which is called סקּל), it is brought under cultivation. Does לה, to embrace, now follow because it is done with the arms and hands? Scarcely; but the loving action of embracing stands beside the hostile, purposely injurious throwing of stones into a field, not exclusively (Kg2 4:16), but yet chiefly (as e.g., at Pro 5:20) as referring to love for women; the intensive in the second member is introduced perhaps only for the purpose of avoiding the paronomasia lirhhoq mahhavoq.


    The following pair of contrasts is connected with the avoiding or refraining from the embrace of love: -


    Ecc 3:6


    "To seek has its time, and to lose has its time; to lay up has its time, and to throw away has its time." Vaihinger and others translate לאבּד, to give up as lost, which the Pih. signifies first as the expression of a conscious act. The older language knows it only in the stronger sense of bringing to ruin, making to perish, wasting (Pro 29:3). But in the more modern language, אבד, like the Lat. perdere, in the sense of "to lose," is the trans. to the intrans. אבד, e.g., Tahoroth; viii. 3, "if one loses (המאבּד) anything," etc.; Sifri, at Deu 24:19, "he who has lost (מאבּד) a shekel," etc. In this sense the Palest.-Aram. uses the Aphel אובד, e.g., Jer. Meza ii. 5, "the queen had lost (אובדת) her ornament." The intentional giving up, throwing away from oneself, finds its expression in להשׁ.


    The following pair of contrasts refers the abandoning and preserving to articles of clothing: -


    Ecc 3:7


    7a. "To rend has its time, and to sew has its time." When evil tidings come, when the tidings of death come, then is the time for rending the garments (Sa2 13:31), whether as a spontaneous outbreak of sorrow, or merely as a traditionary custom.—The tempest of the affections, however, passes by, and that which was torn is again sewed together.


    Perhaps it is the recollection of great calamities which leads to the following contrasts: -


    7b. "To keep silence has its time, and to speak has its time." Severe strokes of adversity turn the mind in quietness back upon itself; and the demeanour most befitting such adversity is silent resignation (cf. Kg2 2:3, Kg2 2:5). This mediation of the thought is so much the more probable, as in all these contrasts it is not so much the spontaneity of man that comes into view, as the pre-determination and providence of God.


    The following contrasts proceed on the view that God has placed us in relations in which it is permitted to us to love, or in which our hatred is stirred up: -


    Ecc 3:8


    "To love has its time, and to hate has its time; war has its time, and peace has its time." In the two pairs of contrasts here, the contents of the first are, not exclusively indeed (Psa 120:7), but yet chiefly referred to the mutual relations of peoples. It is the result of thoughtful intention that the quodlibet of 2 x 7 pairs terminates this for and against in "peace;" and, besides, the author has made the termination emphatic by this, that here "instead of infinitives, he introduces proper nouns" (Hitz.).


    Ecc 3:9


    Since, then, everything has its time depending not on human influence, but on the determination and providence of God, the question arises: "What gain hath he that worketh in that wherewith he wearieth himself?" It is the complaint of Ecc 1:3 which is here repeated. From all the labour there comes forth nothing which carries in it the security of its continuance; but in all he does man is conditioned by the change of times and circumstances and relations over which he has no control. And the converse of this his weakness is short-sightedness.


    Ecc 3:10


    "I saw the travail, which God gave to the children of men to fatigue themselves with it—: He hath well arranged everything beautiful in its appointed time; He hath also put eternity in their heart, so that man cannot indeed wholly search through from beginning to end the work which God accomplisheth." As at Ecc 1:14, ראיתי is here seeing in the way of research, as elsewhere, e.g., at Ecc 2:24, it is as the result of research. In Ecc 3:10 the author says that he closely considered the labour of men, and in Ecc 3:11 he states the result. It is impossible to render the word ענין everywhere by the same German (or English) word: Ecc 1:13, wearisome trouble; Ecc 2:26, business; here: Geschftigkeit, the idea is in all the three places the same, viz., an occupation which causes trouble, costs effort. What presented itself to the beholder was (1) that He (viz., God, cf. Ecc 3:10 and Ecc 3:11) has made everything beautiful in its time. The author uses יפה as synon. of טוב (Ecc 3:17); also in other languages the idea of the beautiful is gradually more and more generalized. The suffix in בּעתּו does not refer to God, but to that which is in the time; this word is = ἐν καιρῷ ιδίῳ (Symm.), at its proper time (vid., Psa 1:3; Psa 104:27; Jer 5:24, etc.), since, as with יחדּו (together with) and כּלּו (every one), the suffix is no longer thought of as such. Like יפה, בעתו as pred. conception belongs to the verb: He has made everything beautiful; He has made everything (falling out) at its appointed time.—The beauty consists in this, that what is done is not done sooner or later than it ought to be, so as to connect itself as a constituent part to the whole of God's work. The pret. עשׂה is to be also interpreted as such: He "has made," viz., in His world-plan, all things beautiful, falling out at the appointed time; for that which acquires an actual form in the course of history has a previous ideal existence in the knowledge and will of God (vid., under Isa 22:11; Isa 37:26).


    That which presented itself to the beholder was—(2) the fact that He (God) had put את־העלם in their hearts (i.e., the hearts of men). Gaab and Spohn interpret 'olam in the sense of the Arab. 'ilam, knowledge, understanding; and Hitz., pointing the word accordingly עלם, translates: "He has also placed understanding in their heart, without which man," etc. The translation of אשׁר אשׁלי is not to be objected to; מבּ is, however, only seldom a conjunction, and is then to be translated by eo quod, Exo 14:11; Kg2 1:3, Kg2 1:6, Kg2 1:16, which is not appropriate here; it will thus be here also a prep., and with asher following may mean "without which," as well as "without this, that" = "besides that" (Venet. ἄνευ τοῦ ὃτι, "except that"), as frequently כּי אפס, e.g., at Amo 9:8. But that Arab. 'ilam is quite foreign to the Heb., which has no word עלם in the sense of "to rise up, to be visible, knowable," which is now also referred to for the Assyr. as the stem-word of עילם = highland. It is true Hitzig believes that he has found the Heb. עלם = wisdom, in Sir. 6:21, where there is a play on the word with נעלם, "concealed:" σοφία γὰρ κατὰ τὸ ὄνομα αὐτῆς ἐστί, καὶοὐ πολλοῖς ἐστὶ φανερά. Drusius and Eichhorn have here already taken notice of the Arab. 'ilam; but Fritzsche with right asks, "Shall this word as Heb. be regarded as traceable only here and falsely pointed only at Ecc 3:11, and shall no trace of it whatever be found in the Chald., Syr., and Rabbin.?" We have also no need of it. That Ben-Sira has etymologically investigated the word חכמה as going back to חכם, R. chap, "to be firm, shut up, dark" (vid., at Psa 10:8), is certainly very improbable, but so much the more probable (as already suggested by Drusius) that he has introduced into חכמה, after the Aram. אכם, nigrescere, the idea of making dark. Does eth-ha'olam in this passage before us then mean "the world" (Jerome, Luther, Ewald), or "desire after the knowledge of the world" (Rashi), or "worldly-mindedness" (Gesen., Knobel)? The answer to this has been already given in my Psychol. p. 406 (2nd ed.): "In post-bibl. Heb. 'olam denotes not only 'eternity' backwards and forwards as infinite duration, but also 'the world' as that which endures for ever (αἰών, seculum); the world in this latter sense is, however, not yet known to the bibl. language, and we will thus not be able to interpret the words of Koheleth of the impulse of man to reflect on the whole world." In itself, the thought that God has placed the whole world in man's heart is not untrue: man is, indeed, a micro-cosmos, in which the macrocosmos mirrors itself (Elster), but the connection does not favour it; for the discussion does not proceed from this, that man is only a member in the great universe, and that God has given to each being its appointed place, but that in all his experience he is conditioned by time, and that in the course of history all that comes to him, according to God's world-plan, happens at its appointed time. But the idea by which that of time, את (זמן), is surpassed is not the world, but eternity, to which time is related as part is to the whole (Cicero, Inv. i. 26. 39, tempus est pars quaedam aeternitatis). The Mishna language contains, along with the meaning of world, also this older meaning of 'olam, and has formed from it an adv. עולמית, aeterne. The author means to say that God has not only assigned to each individually his appointed place in history, thereby bringing to the consciousness of man the fact of his being conditioned, but that He has also established in man an impulse leading him beyond that which is temporal toward the eternal: it lies in his nature not to be contented with the temporal, but to break through the limits which it draws around him, to escape from the bondage and the disquietude within which he is held, and amid the ceaseless changes of time to console himself by directing his thoughts to eternity.


    This saying regarding the desiderium aeternitatis being planted in the heart of man, is one of the profoundest utterances of Koheleth. In fact, the impulse of man shows that his innermost wants cannot be satisfied by that which is temporal. He is a being limited by time, but as to his innermost nature he is related to eternity. That which is transient yields him no support, it carries him on like a rushing stream, and constrains him to save himself by laying hold on eternity. But it is not so much the practical as the intellectual side of this endowment and this peculiar dignity of human nature which Koheleth brings her to view.


    It is not enough for man to know that everything that happens has its divinely-ordained time. There is an instinct peculiar to his nature impelling him to pass beyond this fragmentary knowledge and to comprehend eternity; but his effort is in vain, for (3) "man is unable to reach unto the work which God accomplisheth from the beginning to the end." The work of God is that which is completing itself in the history of the world, of which the life of individual men is a fragment. Of this work he says, that God has wrought it עשׂה; because, before it is wrought out in its separate "time," it is already completed in God's plan. Eternity and this work are related to each other as the accomplished and the being accomplished, they are interchangeably the πλήρωμα to each other. ימצא is potential, and the same in conception as at Ecc 8:17; Job 11:7; Job 37:23; a knowledge is meant which reaches to the object, and lays hold of it. A laying hold of this work is an impossibility, because eternity, as its name 'olam denotes, is the concealed, i.e., is both forwards and backwards immeasurable. The desiderium aeternitatis inherent in man thus remains under the sun unappeased. He would raise himself above the limits within which he is confined, and instead of being under the necessity of limiting his attention to isolated matters, gain a view of the whole of God's work which becomes manifest in time; but this all-embracing view is for him unattainable.


    If Koheleth had known of a future life—which proves that as no instinct in the natural world is an allusion, so also the impulse toward the eternal, which is natural to man, is no illusion-he would have reached a better ultimatum than the following: -


    Ecc 3:12


    "Thus I then perceived that among them (men) there is nothing better than to enjoy themselves, and indulge themselves in their life." The resignation would acquire a reality if לע טוב meant "to do good," i.e., right (lxx, Targ., Syr., Jer., Venet.); and this appears of necessity to be its meaning according to Ecc 7:20. But, with right, Ginsburg remarks that nowhere else—neither at Ecc 2:24, nor Ecc 3:22; Ecc 5:17; Ecc 8:15; Ecc 9:7—is this moral rendering given to the ultimatum; also טוב ור, 13a, presupposes for לע טוב a eudemonistic sense. On the other hand, Zckler is right in saying that for the meaning of עשות תוב, in the sense of "to be of good cheer" (Luth.), there is no example. Zirkel compares εὖ πράττειν, and regards it as a Graecism. But it either stands ellipt. for לע לו טוב (= להיטיב לו), or, with Grtz, we have to read טוב לראות; in any case, an ethical signification is here excluded by the nearest connection, as well as by the parallels; it is not contrary to the view of Koheleth, but this is not the place to express it. Bam is to be understood after baadam, Ecc 2:24. The plur., comprehending men, here, as at Ecc 3:11, wholly passes over into the individualizing sing.


    But this enjoyment of life also, Koheleth continues, this advisedly the best portion in the limited and restrained condition of man, is placed beyond his control: -


    Ecc 3:13


    "But also that he should eat and drink, and see good in all his labour, is for every man a gift of God." The inverted and yet anacoluthistic formation of the sentence is quite like that at Ecc 5:18. כּל־הא signifies, properly, the totality of men = all men, e.g., Psa 116:11; but here and at 5:18; 12:13, the author uses the two words so that the determ. second member of the st. constr. does not determine the first (which elsewhere sometimes occurs, as bethulath Israel, a virgin of Israel, Deu 22:19): every one of men (cf. πᾶς τις βροτῶν). The subst. clause col-haadam is subject: every one of men, in this that he eats ... is dependent on God. Instead of מיּד the word מתּת (abbrev. from מתּנת) is here used, as at Ecc 5:18. The connection by vegam is related to the preceding adversat.: and (= but) also (= notwithstanding that), as at Ecc 6:7, Neh 5:8, cf. Jer 3:10, where gam is strengthened by becol-zoth. As for the rest, it follows from Ecc 3:13, in connection with Ecc 2:24-26, that for Koheleth εὐποΐ́α and εὐθυμία reciprocally condition each other, without, however, a conclusion following therefrom justifying the translation "to do good," Ecc 3:12. Men's being conditioned in the enjoyment of life, and, generally, their being conditioned by God the Absolute, has certainly an ethical end in view, as is expressed in the conclusion which Koheleth now reaches: -


    Ecc 3:14


    "Thus I discerned it then, that all that God will do exists for ever; nothing is to be added to it, and nothing taken from it: God has thus directed it, that men should fear before Him." This is a conclusion derived from the facts of experience, a truth that is valid for the present and for the time to come. We may with equal correctness render by quidquid facit and quidquid faciet. But the pred. shows that the fut. expression is also thought of as fut.; for הוּ יה לע does not mean: that is for ever (Hitz.), which would be expressed by the subst. clause הוּא לעולם; but: that shall be for ever (Zck.), i.e., will always assert its validity. That which is affirmed here is true of God's directing and guiding events in the natural world, as well as of the announcements of His will and His controlling and directing providence in the history of human affairs. All this is removed beyond the power of the creature to alter it. The meaning is not that one ought not to add to or to take from it (Deu 13:1; Pro 30:6), but that such a thing cannot be done (vid., Sir. 18:5). And this unchangeableness characterizing the arrangements of God has this as its aim, that men should fear Him who is the All-conditioning and is Himself unconditioned: he has done it that they (men) should fear before Him, אשׂה שׁ, fecit ut; cf. Eze 36:27. ποιεῖν ἳνα, Rev 13:15; and "fear before Him," as at Ecc 8:12.; cf. Ch1 16:30 with Psa 96:9. The unchangeableness of God's action shows itself in this, that in the course of history similar phenomena repeat themselves; for the fundamental principles, the causal connections, the norms of God's government, remain always the same.


    Ecc 3:15


    "That which is now hath been long ago; and that which will be hath already been: God seeketh after that which was crowded out." The words: "hath been long ago" (הוּא כּבר), are used of that which the present represents as something that hath been, as the fruit of a development; the words: "hath already been" (היה כּבר), are used of the future (ל אשׁר, τὸ μέλλον, vid., Gesen. 132. 1), as denying to it the right of being regarded as something new. The government of God is not to be changed, and does not change; His creative as well as His moral ordering of the world produces with the same laws the same phenomena (the ו corresponds to this line of thought here, as at Ecc 3:14)—God seeks את־ן (cf. Ecc 7:7; Ewald, 277d). Hengstenberg renders: God seeks the persecuted (lxx, Symm., Targ., Syr.), i.e., visits them with consolation and comfort. Nirdaph here denotes that which is followed, hunted, pressed, by which we may think of that which is already driven into the past; that God seeks, seeks it purposely, and brings it back again into the present; for His government remains always, and brings thus always up again that which hath been. Thus Jerome: Deut instaurat quod abiit; the Venet.: ὃ τηεὸς ζητήσει τὸ ἀπεληλαμένον; and thus Geier, among the post-Reform. interpreters: praestat ut quae propulsa sunt ac praeterierunt iterum innoventur ac redeant; and this is now the prevailing exposition, after Knobel, Ewald, and Hitzig. The thought is the same as if we were to translate: God seeks after the analogue. In the Arab., one word in relation to another is called muradif, if it is cogn. to it; and mutaradifat is the technical expression for a synonym. In Heb. the expression used is שׁמות נרדּפים, they who are followed the one by another,—one of which, as it were, treads on the heels of another. But this designation is mediated through the Arab. In evidence of the contrary, ancient examples are wanting.


    Ecc 3:16


    "And, moreover, I saw under the sun the place of judgment, that wickedness was there; and the place of righteousness, that wickedness was there." The structure of the verse is palindromic, like Ecc 1:6; Ecc 2:10; Ecc 4:1. We might also render מקום as the so-called casus absol., so that שׁם ... מק is an emphatic בּמקום (Hitz.), and the construction like Jer 46:5; but the accentuation does not require this (cf. Gen 1:1); and why should it not be at once the object to ראיתי, which in any case it virtually is? These two words שׁמה הרשׁע might be attribut. clauses: where wickedness (prevails), for the old scheme of the attributive clause (the tsfat) is not foreign to the style of this book (vid., Ecc 1:13, nathan = nethano; and Ecc 5:12, raithi = reithiha); but why not rather virtual pred. accus.: vidi locum juris (quod) ibi impietas? Cf. Neh 13:23 with Psa 37:25. The place of "judgment" is the place where justice should be ascertained and executed; and the place of "righteousness," that where righteousness should ascertain and administer justice; for mishpat is the rule (of right), and the objective matter of fact; tsedek, a subjective property and manner of acting. רשׁע is in both cases the same: wickedness (see under Psa 1:1), which bends justice, and is the contrary of tsěděk, i.e., upright and moral sternness. רשׁע elsewhere, like mělěk̂ tsěděk, preserves in p. its e, but here it takes rank along with חסד, which in like manner fluctuates (cf. Psa 130:7 with Pro 21:21). שׁמּה is here = שׁם, as at Psa 122:5, etc.; the locative ah suits the question Where? as well as in the question Whither?—He now expresses how, in such a state of things, he arrived at satisfaction of mind.


    Ecc 3:17


    "I said in mine heart: God shall judge the righteous as well as the wicked: for there is there a time for every purpose and for every work." Since "the righteous" stands first, the word ישׁפּט has here the double sense of judging [richtens = setting upright] = acting uprightly, justly by one, as in the shofteni of Psa 7:9; Psa 26:1, etc., and of judging = inflicting punishment. To the righteous, as well as to the wicked,


    God will administer that which of right belongs to them. But this does not immediately happen, and has to be waited for a long time, for there is a definite time for every undertaking (Ecc 3:1), and for (על, in the more modern form of the language, interchanges promiscue with אל ht and ל, e.g., Jer 19:15; Eze 22:3; Ewald, 217i) every work there is a "time." This שׁם, defended by all the old interpreters, cannot have a temporal sense: tunc = in die judicii (Jerome, Targ.), cf. Psa 14:5; 36:13, for "a time of judgment there is for all one day" is not intended, since certainly the שׁם (day of judgment) is this time itself, and not the time of this time. Ewald renders שׁם as pointing to the past, for he thus construes: the righteous and the unrighteous God will judge (for there is a time for everything), and judge (vav thus explicat., "and that too," "and indeed") every act there, i.e., everything done before. But this שׁם is not only heavy, but also ambiguous and purposeless; and besides, by this parenthesizing of the words וגו עת כּי for there is a time for everything, the principal thought, that with God everything, even His act of judgment, has its time, is robbed of its independence and of the place in the principal clause appropriate to it. But if שׁם is understood adverbially, it certainly has a local meaning connected with it: there, viz., with God, apud Deum; true, for this use of the word Gen 49:24 affords the only example, and it stands there in the midst of a very solemn and earnest address. Therefore it lies near to read, with Houbig., Dderl., Palm., and Hitz., שׁם, "a definite time ... has He (God) ordained;" שׂום (שׂים) is the usual word for the ordinances of God in the natural world and in human history (Pro 8:29; Exo 21:13; Num 24:23; Hab 1:12, etc.), and, as in the Assyr. simtuv, so the Heb. שׂימה (שׂוּמה), Sa2 13:32, signifies lot or fate, decree.


    With this reading, Elster takes exception to the position of the words; but at Jdg 6:19 also the object goes before שׂם, and "unto every purpose and for every work" is certainly the complement of the object-conception, so that the position of the words is in reality no other than at Ecc 10:20; Dan 2:17. Quite untenable is Herzfeld's supposition (Frst, Vaih.), that שׁם has here the Talm. signification: aestimat, taxat, for (1) this שׁוּם = Arab. sham, has not על, but the accus. after it; (2) the thought referring to the tie on which Ecc 3:18 rests is thereby interrupted. Whether we read שׂם, or take שׁם in the sense of עמּו (Job 25:2; Job 23:14, etc.), the thought is the same, and equally congruous: God will judge the innocent and the guilty; it shall be done some time, although not so soon as one might wish it, and think necessary, for God has for every undertaking and for every work its fixed time, also its judicial decision (vid., at Psa 74:3); He permits wickedness, lets it develope itself, waits long before He interposes (vid., under Isa 18:4.).


    Reflecting on God's delay to a time hidden from men, and known only to Himself, Koheleth explains the matter to himself in the following verse: -


    Ecc 3:18


    "Thus I said then in mine heart: (it happeneth) for the sake of the children of men that God might sift them, and that they might see that they are like the cattle, they in themselves." Regarding על־דּב for the sake of = on account of as at Ecc 8:2, vid., under Psa 110:4, where it signifies after (κατά) the state of the matter. The infin. לבּ is not derived from בּוּר.—לּבוּר, Ecc 9:1, is only the metaplastic form of לבר or לברר—but only from בּרר, whose infin. may take the form בּר, after the form רד, to tread down, Isa 45:1, שׁך, to bow, Jer 5:26; but nowhere else is this infin. form found connected with a suff.; קחם, Hos 11:3, would be in some measure to be compared, if it could be supposed that this = בּקחתּם, sumendo eos. The root בר proceeds, from the primary idea of cutting, on the one side to the idea of separating, winnowing, choosing out; and, on the other, to that of smoothing, polishing, purifying (vid., under Isa 49:2). Here, by the connection, the meaning of winnowing, i.e., of separating the good from the bad, is intended, with which, however, as in לברר, Dan 11:35, the meaning of making clear, making light, bringing forward into the light, easily connects itself (cf. Shabbath 138a, 74a), of which the meaning to winnow (cf. להבר, Jer 4:11) is only a particular form; cf. Sanhedrin 7b: "when a matter is clear, brwr, to thee (free from ambiguity) as the morning, speak it out; and if not, do not speak it."


    In the expression לב האל, the word האל is, without doubt, the subject, according to Gesen. 133. 2. 3; Hitz. regards האל as genit., which, judged according to the Arab., is correct; it is true that for li-imti-ḥânihim allahi (with genit. of the subj.), also allahu (with nominat. of the subj.) may be used; but the former expression is the more regular and more common (vid., Ewald's Gramm. Arab. 649), but not always equally decisive with reference to the Heb. usus loq. That God delays His righteous interference till the time appointed beforehand, is for the sake of the children of men, with the intention, viz., that God may sift them, i.e., that, without breaking in upon the free development of their characters before the time, He may permit the distinction between the good and the bad to become manifest. Men, who are the obj. to לב, are the subject to לראותו to be supplied: et ut videant; it is unnecessary, with the lxx, Syr., and Jerome, to read ולראות (= וּלהר): ut ostenderet. It is a question whether המּה


    is the expression of the copula: sunt (sint), or whether hēmmah lahěm is a closer definition, co-ordinate with shehem behēmah. The remark of Hitzig, that lahěm throws back the action on the subject, is not clear. Does he suppose that lahem belongs to liroth? That is here impossible. If we look away from lahem, the needlessly circumstantial expression הם ... שה can still be easily understood: hemmah takes up, as an echo, behemah, and completes the comparison (compare the battology in Hos 13:2). This play upon words musically accompanying the thought remains also, when, according to the accentuation שׁה בהם ה לה, we take hemmah along with lahem, and the former as well as the latter of these two words is then better understood. The ל in להם is not that of the pure dat. (Aben Ezra: They are like beasts to themselves, i.e., in their own estimation), but that of reference, as at Gen 17:20, "as for Ishmael;" cf. Psa 3:3; Kg2 5:7; cf. אל, Sa1 1:27, etc. Men shall see that they are cattle (beasts), they in reference to themselves, i.e., either they in reference to themselves mutually (Luther: among themselves), or: they in reference to themselves. To interpret the reference as that of mutual relation, would, in looking back to Ecc 3:16, commend itself, for the condemnation and oppression of the innocent under the appearance of justice is an act of human brutishness. But the reason assigned in Ecc 3:19 does not accord with this reciprocal rendering of lahem. Thus lahem will be meant reflexively, but it is not on that account pleonastic (Knobel), nor does it ironically form a climax: ipsissimi = hchstselbst (Ewald, 315a); but "they in reference to themselves" is = they in and of themselves, i.e., viewed as men (viewed naturally). If one disregards the idea of God's interfering at a future time with the discordant human history, and, in general, if one loses sight of God, the distinction between the life of man and of beast disappears.


    Ecc 3:19


    "For the children of men are a chance, and the beast a chance, and they both have once chance: as the death of the one, so that death of the other, and they have all one breath; and there is no advantage to a man over a beast, for all is vain." If in both instances the word is pointed מקרה (lxx), the three-membered sentence would then have the form of an emblematical proverb (as e.g., Pro 25:25): "For as the chance of men, so (vav of comparison) the chance of the beast; they have both one chance." מקרה with segol cannot possibly be the connecting form (Luzz.), for in cases such as מע שׂ ם, Isa 3:24, the relation of the words is appositional, not genitival. This form מקר, thus found three times, is vindicated by the Targ. (also the Venet.) and by Mss.; Joseph Kimchi remarks that "all three have segol, and are thus forms of the absolutus." The author means that men, like beasts, are in their existence and in their death influenced accidentally, i.e., not of necessity, and are wholly conditioned, not by their own individual energy, but by a power from without—are dependent beings, as Solon (Herod. i. 32) says to Croesus: "Man is altogether συμφορή," i.e., the sport of accident. The first two sentences mean exclusively neither that men (apart from God) are, like beasts, the birth of a blind accident (Hitz.), nor that they are placed under the same law of transitoriness (Elst.); but of men, in the totality of their being, and doing, and suffering, it is first said that they are accidental beings; then, that which separates them from this, that they all, men like beasts, are finally exposed to one, i.e., to the same fate. As is the death of one, so is the death of the other; and they all have one breath, i.e., men and beasts alike die, for this breath of life (חיּים רוּח, which constitutes a beast—as well as a man a חיּה נפשׁ) departs from the body (Psa 104:29). In זה ... זה (as at Ecc 6:5; Exo 14:20, and frequently), להם (mas. as genus potius) is separately referred to men and beasts. With the Mishnic בּמות = bibl. כּמו (cf. Maaser Sheni, v. 2), the כּמות here used has manifestly nothing to do. The noun מותר, which in the Book of Proverbs (Pro 14:23; Pro 21:5, not elsewhere) occurs in the sense of profit, gain, is here in the Book of Koheleth found as a synon. of יתרון, "preference," advantage which is exclusively peculiar to it. From this, that men and beasts fall under the same law of death, the author concludes that there is no preference of a man to a beast; he doubtless means that in respect of the end man has no superiority; but he expresses himself thus generally because, as the matter presented itself to him, all-absorbing death annulled every distinction. He looks only to the present time, without encumbering himself with the historical account of the matter found in the beginning of the Tra; and he adheres to the external phenomenon, without thinking, with the Psalmist in Ps 49, that although death is common to man with the beast, yet all men do not therefore die as the beast does. That the beast dies because it must, but that in the midst of this necessity of nature man can maintain his freedom, is for him out of view. הבל הכּל, the ματαιότης, which at last falls to man as well as to the beast, throws its long dark shadows across his mind, and wholly shrouds it.


    Ecc 3:20


    "All goes hence to one place; all has sprung out of the dust, and all returns to the dust again." The "one place" is (as at Ecc 6:6) the earth, the great graveyard which finally receives all the living when dead. The art. of the first העפר is that denoting species; the art. of the second is retrospective: to the dust whence he sprang (cf. Psa 104:29; Psa 146:4); otherwise, Gen 3:19 (cf. Job 34:15), "to dust shalt thou return," shalt become dust again. From dust to dust (Sir. 40:11; 41:10) is true of every living corporeal thing. It is true there exists the possibility that with the spirit of the dying man it may be different from what it is with the spirit of the dying beast, but yet that is open to question.


    Ecc 3:21


    "Who knoweth with regard to the spirit of the children of men, whether it mounteth upward; and with regard to the spirit of a beast, whether it goeth downward to the earth?" The interrogative meaning of העלה and הירדת is recognised by all the old translators: lxx, Targ., Syr., Jerome, Venet., Luther. Among the moderns, Heyder (vid., Psychol. p. 410), Hengst., Hahn, Dale, and Bullock take the h in both cases as the article: "Who knoweth the spirit of the children of men, that which goeth upward ... ?" But (1) thus rendered the question does not accord with the connection, which requires a sceptical question; (2) following "who knoweth," after Ecc 2:19; Ecc 6:12, cf. Jos 2:14, an interrogative continuance of the sentence was to be expected; and (3) in both cases היא stands as designation of the subject only for the purpose of marking the interrogative clause (cf. Jer 2:14), and of making it observable that ha'olah and hayorěděth are not appos. belonging as objects to רוח and ורוח. It is questionable, indeed, whether the punctuation of these words, העלה and היּרדת, as they lie before us, proceeds from an interrogative rendering. Saadia in Emunoth c. vi., and Juda Halevi in the Kuzri ii. 80, deny this; and so also do Aben Ezra and Kimchi. And they may be right. For instead of העלה, the pointing ought to have been העלה (cf. העלה, Job 13:25) when used as interrog. an ascendens; even before א the compens. lengthening of the interrog. ha is nowhere certainly found


    (Note: For ה is to be read with a Pattach in Jdg 6:31; Jdg 12:5; Neh 6:11; cf. under Gen 19:9; Gen 27:21. In Num 16:22 the ה of האישׁ is the art., the question is not formally designated.


    instead of the virtual reduplication; and thus also the parallel היּר is not to be judged after היּי, Lev 10:19, הדּ, Eze 18:29,—we must allow that the punctation seeks, by the removal of the two interrog. ha (ה), to place that which is here said in accord with Ecc 12:7. But there is no need for this. For יודע מי does not quite fall in with that which Lucretius says (Lib. I):


    "Ignoratur enim quae sit natura animai,


    Nata sit an contra nascentibus insinuetur?


    An simul intereat nobiscum morte diremta?"


    It may certainly be said of mi yode'a, as of ignoratur, that it does not exclude every kind of knowledge, but only a sure and certain knowledge resting on sufficient grounds; interire and ירד לם are also scarcely different, for neither of the two necessarily signifies annihilation, but both the discontinuance of independent individual existence. But the putting of the question by Koheleth is different, for it discloses more definitely than this by Lucretius, the possibility of a different end for the spirit of a man from that which awaits the spirit of a beast, and thus of a specific distinction between these two principles of life. In the formation even of the dilemma: Whether upwards or downwards, there lies an inquiring knowledge; and it cannot surprise us if Koheleth finally decides that the way of the spirit of a man is upwards, although it is not said that he rested this on the ground of demonstrative certainty. It is enough that, with the moral necessity of a final judgment beyond the sphere of this present life, at the same time also the continued existence of the spirit of man presented itself to him as a postulate of faith. One may conclude from the desiderium aeternitatis (Ecc 3:11) implanted in man by the Creator, that, like the instincts implanted in the beasts, it will be calculated not for deception, but for satisfaction; and from the למעלה, Pro 15:24—i.e., the striving of a wise man rising above earthly, temporary, common things,—that death will not put an end to this striving, but will help it to reach its goal. But this is an indirect proof, which, however, is always inferior to the direct in force of argument. He presupposes that the Omnipotence and Wisdom which formed the world is also at the same time Love. Thus, though at last, it is faith which solves the dilemma, and we see from Ecc 12:7 that this faith held sway over Koheleth. In the Book of Sirach, also, the old conception of Hades shows itself as yet dominant; but after the οὐκ ἀτηάνατος υἱὸς ἀντηρώπου, 17:25, we read towards the end, where he speaks of Elias: καὶ τὰρ ἡμεῖς ζωῇ ζησόμεθα, 48:11. In the passage before us, Koheleth remains in doubt, without getting over it by the hand of faith. In a certain reference the question he here proposes is to the present day unanswered; for the soul, or, more correctly, according to the biblical mode of conception the spirit from which the soul-life of all corporeal beings proceeds, is a monas, and as such is indestructible. Do the future of the beast's soul and of man's soul not then stand in a solidaric mutual relation to each other? In fact, the future life presents to us mysteries the solution of which is beyond the power of human thought, and we need not wonder that Koheleth, this sober-minded, intelligent man, who was inaccessible to fantastic self-deception, arrives, by the line of thought commenced at Ecc 3:16, also again at the ultimatum.


    Ecc 3:22


    "Thus I then saw that there is nothing better than that a man should rejoice in his works, for that is his portion; for who can bring him to this, that he gains an insight into that which shall be after him?" Hengstenberg, who has decided against the interrog. signification of the twice-repeated ה in Ecc 3:21, now also explains אהריו ... בּמה, not: What shall become of him after it (his death)? but: What further shall be done after the state in which he now finds himself? Zckler, although rightly understanding both ה as well as אחריו (after him = when he will be separated, or separates from this life, Ecc 7:14; Ecc 9:3; cf. Gen 24:67), yet proceeds on that explanation of Hengstenberg's, and gives it the rendering: how things shall be on the earth after his departure. But (1) for this thought, as Ecc 6:12 shows, the author had a more suitable form of expression; (2) this thought, after the author has, Ecc 3:21, explained it as uncertain whether the spirit of a man in the act of death takes a different path from that of a beast, is altogether aside from the subject, and it is only an apologetic tendency not yet fully vanquished which here constrains him. The chain of thought is however this: How it will be with the spirit of a man when he dies, who knows? What will be after death is thus withdrawn from human knowledge. Thus it is best to enjoy the present, since we connect together (Ecc 2:24) labour and enjoyment mediated thereby. This joy of a man in his work—i.e., as Ecc 5:18 : which flows from his work as a fountain, and accompanies him in it (Ecc 8:15)—is his portion, i.e., the best which he has of life in this world. Instead of בּמה־שּׁ, the punctuation is בּמה, because שׁיהיה אחריו is a kindred idea; vid.' regarding מה under Ecc 2:22. And לראות בּ is sued, because it is not so much to be said of the living, that he cannot foresee how it shall be with him when he dies, as that he can gain no glimpse into that world because it is an object that has for him no fixity.


    Ecclesiastes 4


    Ecc 4:1


    "And again I saw all the oppressions that are done under the sun: and behold there the tears of the oppressed, and they have no comforter; and from the hand of their oppressors goeth forth violence; and they have no comforter." Incorrectly Hahn: And anew I saw,—the observation is different from that of Ecc 3:16, though cognate. Thus: And again I saw,—the expression follows the syntactic scheme of Gen 26:18; regarding the fut. consec. brought into view here and at Ecc 4:7. The second העשׁ is part. pass.; the first, as at Job 35:9, and also at Amo 3:9, is abstract (i.e., bringing the many separate instances under one general idea) pluraletantum (cf. פּדוּיי, redemti, Isa 35:10; and redemtio, pretium redemtionis, Num 3:46); the plur. נע אשׁר need not appear strange, since even חיּים is connected with the plur. of the pred., e.g., Psa 31:11; Psa 88:4. דּמעת has, as at Isa 25:8 (cf. Rev 21:4, πᾶν δάκρυον), a collective sense. The expression כּח ... וּמיּד is singular. According to the most natural impression, it seems to signify: "and from the hand of their oppressors no power of deliverance" (carrying forward אין); but the parallelism of the palindromically constructed verse (as at Ecc 1:6; Ecc 2:10; Ecc 3:16) excludes this meaning. Thus כּח is here once-nowhere else-used, like the Greek βία, in the sense of violence; Luzzatto prefers the reading וּביד, by which the expression would be in conformity with the linguistic usage; but also מיד is explained: the force which they have in their hands is, in going forth from their hands, thought of as abused, and, as taking the form of שׁד or חזקה. In view of this sorrow which men bring upon their fellow-men, life for Koheleth lost all its worth and attraction.


    Ecc 4:2


    "And I praised the dead who were long ago dead, more than the living who are yet in life; and as happier than both, him who has not yet come into existence, who hath not seen the evil work which is done under the sun." ושׁבּח is hardly thought of as part., like יוּקשׁים = מיקּשׁים, Ecc 9:12; the m of the part. Pih. is not usually thrown away, only מהר, Zep 1:14, is perhaps = ממהר, but for the same reason as בּית־אל, Kg2 2:3, is = בּבית—אל. Thus ושׁבּח, like ונתון, Ecc 8:9, is inf. absol., which is used to continue, in an adverbially subord. manner, the preceding finite with the same subject,


    Gen 41:43; Lev 25:14; Jdg 7:19, etc.; cf. especially Exo 8:11 : "Pharaoh saw ... and hardened (והכבּד) his heart;" just in the same manner as ושׁבּח here connects itself with ושׁ אני וא. Only the annexed designation of the subject is peculiar; the syntactic possibility of this connection is established by Psa 15:5, Job 40:2, and, in the second rank, by Gen 17:10; Eze 5:14. Yet אני might well enough have been omitted had וש אני וא not stood too remote. Regarding עדנה


    and עדן. The circumstantial form of the expression: prae vivis qui vivi sunt adhuc, is intentional: they who are as yet living must be witnesses of the manifold and comfortless human miseries.


    It is a question whether Ecc 4:3 begins a new clause (lxx, Syr., and Venet.) or not. That את, like the Arab. aiya, sometimes serves to give prominence to the subject, cannot be denied (vid., Bttcher, 516, and Mhlau's remarks thereto). The Mishnic expressions היּום אותו, that day, הארץ אותהּ, that land, and the like (Geiger, 14. 2), presuppose a certain preparation in the older language; and we might, with Weiss (Stud. ueber d. Spr. der Mishna, p. 112), interpret אשׁר את in the sense of אותי אשר, is qui. But the accus. rendering is more natural. Certainly the expression טוב שׁבּח, "to praise," "to pronounce happy," is not used; but to טוב it is natural to suppose וקראתי added. Jerome accordingly translates: et feliciorem utroque judicavi qui necdum natus est. הרע has the double Kametz, as is generally the case, except at Psa 54:7 and Mic 7:3.


    Better than he who is born is the unborn, who does not become conscious of the wicked actions that are done under the sun. A similar thought, with many variations in its expression, is found in Greek writers; see regarding these shrill discordances, which run through all the joy of the beauty and splendour of Hellenic life, my Apologetick, p. 116. Buddhism accordingly gives to nirvna the place of the highest good. That we find Koheleth on the same path (cf. Ecc 6:3; Ecc 7:1), has its reason in this, that so long as the central point of man's existence lies in the present life, and this is not viewed as the fore-court of eternity, there is no enduring consolation to lift us above the miseries of this present world.


    Ecc 4:4


    "And I saw all the labour and all the skill of business, that it is an envious surpassing of the one by the other: also this is vain and windy effort." The היא refers to this exertion of vigorous effort and skill. The Graec. Venet., by rendering here and at Ecc 2:24 כּשׁרון, by καθαρότης, betrays himself as a Jew. With כּי, quod, that which forms the pred. follows the object. the min in mere'ehu is as in amatz min, Psa 18:18, and the like—the same as the compar.: aemulatio qua unus prae altero eminere studet. All this expenditure of strength and art has covetousness and envy, with which one seeks to surpass another, as its poisoned sting.


    Ecc 4:5


    There ought certainly to be activity according to our calling; indolence is self-destruction: "The fool foldeth his hands, and eateth his own flesh." He layeth his hands together (Prov 6:10-24:33),—placeth them in his bosom, instead of using them in working,—and thereby he eateth himself up, i.e., bringeth ruin upon himself (Psa 27:2; Mic 3:3; Isa 49:26); for instead of nourishing himself by the labour of his hands, he feeds on his own flesh, and thus wasteth away. The emphasis does not lie on the subject (the fool, and only the fool), but on the pred.


    Ecc 4:6


    The fifth verse stands in a relation of contrast to this which follows: "Better is one hand full of quietness, than both fists full of labour and windy effort." Mendelssohn and others interpret Ecc 4:5 as the objection of the industrious, and Ecc 4:6 as the reply of the slothful. Zckler agrees with Hitz., and lapses into the hypothesis of a dialogue otherwise rejected by him. As everywhere, so also here it preserves the unity of the combination of thoughts. נחת signifies here, as little as it does anywhere else, the rest of sloth; but rest, in contrast to such activity in labour as robs a man of himself, to the hunting after gain and honour which never has enough, to the rivalry which places its goal always higher and higher, and seeks to be before others—it is rest connected with well-being (Ecc 6:5), gentle quietness (Ecc 9:17), resting from self-activity (Isa 30:15); cf. the post-bibl. רוּח נחת, satisfaction, contentment, comfort. In a word, nahath has not here the sense of being idle or lazy. The sequence of the thoughts is this: The fool in idleness consumes his own life-strength; but, on the other hand, a little of true rest is better than the labour of windy effort, urged on by rivalry yielding no rest. כּף is the open hollow hand, and חפן (Assyr. ḥupunnu) the hand closed like a ball, the first. "Rest" and "labour and windy effort" are the accusatives of that to which the designation of measure refers (Gesen. 118. 3); the accus. connection lay here so much the nearer, as מלא is connected with the accus. of that with which anything is full. In "and windy effort" lies the reason for the judgment pronounced. The striving of a man who laboriously seeks only himself and loses himself in restlessness, is truly a striving which has wind for its object, and has the property of wind.


    Ecc 4:7


    "There is one without a second, also son and brother he has not; and there is no end of his labour; his eyes nevertheless are not satisfied with riches: For whom do I labour, then, and deny all good to my soul? Also this is vain, and it is a sore trouble." That ואין, as in Psa 104:25; Psa 105:34, has the meaning of בּאין, absque, Nolde has already observed in his Partik.-Concordanz: a solitarius, without one standing by his side, a second standing near him, i.e., without wife and without friend; also, as the words following show, without son and brother. Regarding ואח, for which, with the connect. accus., ואח might be expected (cf. also Ecc 2:7, וצאן with Mahpach; and, on the other hand, Ecc 2:23, וכעס with Pashta), vid., under Psa 55:10. Gam may be interpreted in the sense of "also" as well as of "nevertheless" (Ewald, 354a); the latter is to be preferred, since the endless labour includes in itself a restless striving after an increase of possession. The Kerî<, in an awkward way, changes עיניו into עינו; the taking together the two eyes as one would here be unnatural, since the avaricious man devours gold, silver, and precious things really with both his eyes, and yet, however great be his wealth, still more does he wish to see in his possession; the sing. of the pred. is as at Sa1 4:15; Mic 4:11.


    With ulmi ani, Koheleth puts himself in the place of such a friendless, childless man; yet this change of the description into a self-confession may be occasioned by this, that the author in his old age was really thus isolated, and stood alone. Regarding חסּר with the accus. of the person, to whom, and min of the matter, in respect of which there is want, vid., under Psa 8:6. That the author stands in sympathy with the sorrowful condition here exposed, may also be remarked from the fact that he now proceeds to show the value of companionship and the miseries of isolation:


    Ecc 4:9


    "Better are two together than one, seeing they have a good reward in their labour." By hashshenaim, the author refers to such a pair; haehhad is one such as is just described. The good reward consists in this, that each one of the two has the pleasant consciousness of doing good to the other by his labour, and especially of being helpful to him. In this latter general sense is grounded the idea of the reward of faithful fellowship:


    Ecc 4:10


    "For if they fall, the one can raise up his fellow: but woe to the one who falleth, and there is not a second there to lift him up." Only the Targ., which Grtz follows, confounds אילו


    with אילוּ; it is equivalent to אוי לו, Isa 3:9, or הוי לו, Eze 13:18. Haehhad is appos. connecting itself to the pronominal suff., as, e.g., in a far more inappropriate manner, Psa 86:2; the prep. is not in appos. usually repeated, Gen 2:19; Gen 9:4 (exceptions: Ps. 18:51; Psa 74:14). Whether we translate שׁיּפּל by qui ceciderit (Ecc 11:3), or by quum ceciderit (Jerome), is all one. יקים is potential: it is possible and probable that it will be done, provided he is a טוב חבר, i.e., a true friend (Pirke aboth, ii. 13).


    Ecc 4:11


    "Moreover, if two lie together, then there is heat to them: but how can it be warm with one who is alone?" The marriage relation is not excluded, but it remains in the background; the author has two friends in his eye, who, lying in a cold night under one covering (Exo 22:26; Isa 28:20), cherish one another, and impart mutual warmth. Also in Aboth de-Rabbi Nathan, c. 8, the sleeping of two together is spoken of as an evidence of friendship. The vav in vehham is that of the consequent; it is wanting 10a, according to rule, in haehhad, because it commonly comes into use with the verb, seldom (e.g., Gen 22:1) with the preceding subj.


    Ecc 4:12


    "And if one shall violently assail him who is alone, two shall withstand him; and (finally) a threefold cord is not quickly broken asunder." The form yithqepho for yithqephehu, Job 15:24, is like hirdepho, Hos 8:3 = hirdephehu, Jdg 9:40. If we take תקף in the sense of to overpower, then the meaning is: If one can overpower him who is alone, then, on the contrary, two can maintain their ground against him (Herzf.); but the two אם, Ecc 4:10, Ecc 4:11, which are equivalent to ἐάν, exclude such a pure logical εἰ. And why should תקף, if it can mean overpowering, not also mean doing violence to by means of a sudden attack? In the Mishnic and Arab. it signifies to seize, to lay hold of; in the Aram. אתקף = החזיק, and also at Job 14:20; Job 15:24 (vid., Comm.), it may be understood of a violent assault, as well as of a completed subjugation; as נשׂא means to lift up and carry; עמד, to tread and to stand. But whether it be understood inchoat. or not, in any case האחד is not the assailant, who is much rather the unnamed subj. in יתקפי, but the one (the solitarius) who, if he is alone, must succumb; the construction of hithqepho haehhad follows the scheme of Exo 2:6, "she saw it, the child." To the assault expressed by תקף, there stands opposed the expression נגד עמד, which means to withstand any one with success; as עמד לפני, Kg2 10:4; Psa 147:17; Dan 8:7, means to maintain one's ground. Of three who hold together, 12a says nothing; the advance from two to three is thus made in the manner of a numerical proverb (vid., Proverbs, vol. I p. 13). If two hold together, that is seen to be good; but if there be three, this threefold bond is likened to a cord formed of three threads, which cannot easily be broken. Instead of the definite specific art. הח הם, we make use of the indefinite. Funiculus triplex difficile rumpitur is one of the winged expressions used by Koheleth.


    Ecc 4:13


    "Better is a youth poor and wise, than a king old and foolish, who no longer understands how to be warned,"—i.e., who increases his folly by this, that he is "wise in his own eyes," Pro 26:12; earlier, as עוד denotes, he was, in some measure, accessible to the instruction of others in respect of what was wanting to him; but now in his advanced age he is hardened in his folly, bids defiance to all warning counsel, and undermines his throne. The connection of the verb ידע with ל and the inf. (for which elsewhere only the inf. is used) is a favourite form with the author; it means to know anything well, Ecc 5:1; Ecc 6:8; Ecc 10:15; here is meant an understanding resting on the knowledge of oneself and on the knowledge of men. נזהר is here and at Ecc 12:12, Psa 19:12, a Niph. tolerativum, such as the synon. נוסר, Psa 2:10 : to let oneself be cleared up, made wiser, enlightened, warned. After this contrast, the idea connected with חכם also defines itself. A young man (ילד, as at Dan 1:4, but also Gen 4:23) is meant who (vid., above, p. 639, under misken) yet excels the old imbecile and childish king, in that he perceives the necessity of a fundamental change in the present state of public matters, and knows how to master the situation to such a degree that he raises himself to the place of ruler over the neglected community.


    Ecc 4:14


    "For out of the prison-house he goeth forth to reign as king, although he was born as a poor man in his kingdom." With כּי the properties of poverty and wisdom attributed to the young man are verified,—wisdom in this, that he knew how to find the way from a prison to a throne. As harammim, Ch2 22:5 = haarammim, Kg2 8:28, so hasurim = haasurim (cf. masoreth = maasoreth, Eze 20:37); beth haasirim (Kerı̂; haasurim), Jdg 16:21, Jdg 16:25, and beth haesur, Jer 38:15, designate the prison; cf. Mod katan, Ecc 3:1. The modern form of the language prefers this elision of the א, e.g., אפלּוּ = אף אלּוּ, אלתּר = אל־אתר, בּתר post = בּאתר contra, etc. The perf. יחא is also thought of as having reached the throne, and having pre-eminence assigned to him as such. He has come forth from the prison to become king, רשׁ ... כּי. Zckler translates: "Whereas also he that was born in his kingdom was poor," and adds the remark: "גם כי, after the כי of the preceding clause, does not so much introduce a verification of it, as much rather an intensification; by which is expressed, that the prisoner has not merely transitorily fallen into such misery, but that he was born in poor and lowly circumstances, and that in his own kingdom בּם, i.e., in the same land which he should afterwards rule as king." But גם כי is nowhere used by Koheleth in the sense of "ja auch" (= whereas also); and also where it is thus to be translated, as at Jer 14:18; Jer 23:11, it is used in the sense of "denn auch" (= for also), assigning proof. The fact is, that this group of particles, according as כי is thought of as demonst. or relat., means either "denn auch," Ecc 4:16; Ecc 7:22; Ecc 8:16, or "wenn auch" = ἐὰν καί, as here and at Ecc 8:12. In the latter case, it is related to כּי גּם (sometimes also merely גּם, Psa 95:9; Mal 3:15), as ἐὰν (εἰ) καί, although, notwithstanding, is to καὶ ἐάν (εἰ), even although.


    Thus 14b, connecting itself with למלך, is to be translated: "although he was born (נולד,not נולד) in his kingdom as a poor man."


    We cannot also concur with Zckler in the view that the suff. of :_b refers to the young upstart: in the kingdom which should afterwards become his; for this reason, that the suff. of תח, Ecc 4:16, refers to the old king, and thus also that this designation may be mediated, בם must refer to him. מלכות signifies kingdom, reign, realm; here, the realm, as at Neh 9:35, Dan 5:11; 6:29. Grtz thinks Ecc 4:13-16 ought to drive expositors to despair. But hitherto we have found no room for despair in obtaining a meaning from them. What follows also does not perplex us. The author describes how all the world hails the entrance of the new youthful king on his government, and gathers together under his sceptre.


    Ecc 4:15


    "I saw all the living which walk under the sun on the side of the youth, the second who shall enter upon the place of the former: no end of all the people, all those at whose head he stands." The author, by the expression "I saw," places himself back in the time of the change of government. If we suppose that he represents this to himself in a lively manner, then the words are to be translated: of the second who shall be his successor; but if we suppose that he seeks to express from the standpoint of the past that which, lying farther back in the past, was now for the first time future, then the future represents the time to come in the past, as at Kg2 3:27; Psa 78:6; Job 15:28 (Hitz.): of the second who should enter on his place (עמד, to step to, to step forth, of the new king, Dan 8:23; Dan 11:2.; cf. קוּם, Kg1 8:20). The designation of the crowd which, as the pregnant עם expresses, gathered by the side of the young successor to the old king, by "all the living, those walking under the sun (המה, perhaps intentionally the pathetic word for הלכים, Isa 42; 5)," would remain a hyperbole, even although the throne of the Asiatic world-ruler had been intended; still the expression, so absolute in its universality, would in that case be more natural (vid., the conjectural reference to Cyrus and Astygates). השּׁני, Ewald refers to the successor to the king, the second after the king, and translates: "to the second man who should reign in his stead;" but the second man in this sense has certainly never been the child of fortune; one must then think of Joseph, who, however, remains the second man. Hitzig rightly: "The youth is the second שׁני, not אחר, in contrast to the king, who, as his predecessor, is the first." "Yet," he continues, "הילד should be the appos. and השׁני the principal word," i.e., instead of: with the second youth, was to be expected: with the second, the youth. It is true, we may either translate: with the second youth, or: with the second, the youth—the_ form of expression has in its something incorrect, for it has the appearance as if it treated of two youths. But similar are the expressions, Mat 8:21, ἓτερος κ.τ.λ., "another, and that, too, one of His disciples;" and Luk 23:32, ἤγοντο κ.τ.λ All the world ranks itself by the side (thus we may also express it) of the second youthful king, so that he comes to stand at the head of an endless multitude. The lxx, Jerome, and the Venet. render incorrectly the all (the multitude) as the subject of the relative clause, which Luther, after the Syr., corrects by reading לפניו for לפניהם: of the people that went for him there was no end. Rightly the Targ.: at whose head (= בּרישׁיהון) he had the direction, לפני, as with יצא ובא, Sa1 18:16; Ch2 1:10; Psa 68:8, etc. All the world congregates about him, follows his leadership; but his history thus splendidly begun, viewed backwards, is a history of hopes falsified.


    "And yet they who come after do not rejoice in him: for that also is vain, and a grasping after the wind." For all that, and in spite of that (gam has here this meaning, as at Ecc 6:7; Jer 6:15; Psa 129:2; Ewald, 354a), posterity (הא, as at Ecc 1:11; cf. Isa 41:4) has no joy in this king,—the hopes which his contemporaries placed in the young king, who had seized the throne and conquered their hearts, afterwards proved to be delusions; and also this history, at first so beautiful, and afterwards so hateful, contributed finally to the confirmation of the truth, that all under the sun is vain. As to the historical reminiscence from the time of the Ptolemies, in conformity with which Hitzig (in his Comm.) thinks this figure is constructed; Grtz here, as always, rocks himself in Herodian dreams. In his Comm., Hitz. guesses first of Jeroboam, along with Rehoboam the שׁני ילד, who rebelled against King Solomon, who in his old age had become foolish. In an essay, "Zur Exeg. u. Kritik des B. Koheleth," in Hilgenfeld's Zeitschr. XIV 566ff., Saul, on the contrary, appears to him to be the old and foolish king, and David the poor wise youth who rose to the throne, and took possession of the whole kingdom, but in his latter days experienced desertion and adversities; for those who came after (the younger men) had no delight in him, but rebelled against him. But in relation to Saul, who came from the plough to be king, David, who was called from being a shepherd, is not נולד רשׁ; and to Jewish history this Saul, whose nobler self is darkened by melancholy, but again brightens forth, and who to his death maintained the dignity of a king of Israel, never at any time appears as וכסיל ... מלך. Moreover, by both combinations of that which is related with the הסורים בּית (for which הסּ is written) of the history of the old Israelitish kings, a meaning contrary to the usage of the language must be extracted. It is true that סוּר, as the so-called particip. perfecti, may mean "gone aside (to a distance)," Isa 49:21; Jer 17:13; and we may, at any rate, by סורים, think on that poor rabble which at first gathered around David, Sa1 22:2, regarded as outcasts from honourable society. But בית will not accord therewith. That David came forth from the house (home) of the estranged or separated, is and remains historically an awkward expression, linguistically obscure, and not in accordance with the style of Koheleth. In order to avoid this incongruity, Bttcher regards Antiochus the Great as the original of the ילד. He was the second son of his father, who died 225. When a hopeful youth of fifteen years of age, he was recalled to the throne from a voluntary banishment into Farther Asia, very soon gained against his old cousin and rival Achaeus, who was supported by Egypt, a large party, and remained for several years esteemed as a prince and captain; he disappointed, however, at a later time, the confidence which was reposed in him. But granting that the voluntary exile of Antiochus might be designated as האס בית, he was yet not a poor man, born poor, but was the son of King Seleucus Callincus; and his older relative and rival Achaeus wished indeed to become king, but never attained unto it. Hence השׁני is not the youth as second son of his father, but as second on the throne, in relation to the dethroned king reckoned as the first. Thus, far from making it probable that the Book of Koheleth originated in the time of the Diadochs, this combination of Bttcher's also stands on a feeble foundation, and falls in ruins when assailed.


    The section Eccl 1:12-4:16, to which we have prefixed the superscription, "Koheleth's Experiences and their Results," has now reached its termination, and here for the first time we meet with a characteristic peculiarity in the composition of the book: the narrative sections, in which Koheleth, on the ground of his own experiences and observations, registers the vanities of earthly life, terminate in series of proverbs in which the I of the preacher retires behind the objectivity of the exhortations, rules, and principles obtained from experience, here recorded. The first of these series of proverbs which here follows is the briefest, but also the most complete in internal connection.


    Ecclesiastes 5


    Ecc 5:1


    "Keep thy foot when thou goest to the house of God, and to go to hear is better than that fools give a sacrifice; for the want of knowledge leads them to do evil." The "house of God" is like the "house of Jahve," Sa2 12:20; Isa 37:1, the temple; אל, altogether like אל־מ־אל, Psa 73:17. The Chethı̂b רגליך is admissible, for elsewhere also this plur. ("thy feet") occurs in a moral connection and with a spiritual reference, e.g., Psa 119:59; but more frequently, however, the comprehensive sing. occurs. Psa 119:105; Pro 1:15; Pro 4:26., and the Kerı̂ thus follows the right note. The correct understanding of what follows depends on רע ... כּי־. Interpreters have here adopted all manner of impossible views. Hitzig's translation: "for they know not how to be sorrowful," has even found in Stuart at least one imitator; but עשׂות רע would, as the contrast of 'asoth tov, Ecc 3:12, mean nothing else than, "to do that which is unpleasant, disagreeable, bad," like 'asah ra'ah, Sa2 12:18. Gesen., Ewald (336b), Elster, Heiligst., Burger, Zckl., Dale, and Bullock translate: "they know not that they do evil;" but for such a rendering the words ought to have been עשׂותם רע (cf. Jer 15:15); the only example for the translation of לעשׂות after the manner of the acc. c. inf. = se facere malum—viz. at Kg1 19:4—is incongruous, for למות does not here mean se mori, but ut moreretur. Yet more incorrect is the translation of Jerome, which is followed by Luther: nesciunt quid faciant mali. It lies near, as at Ecc 2:24 so also here, to suppose an injury done to the text. Aben Ezra introduced רק before לעשׂ, but Koheleth never uses this limiting particle; we would have to write כי אם־לעשׂות, after Ezr 3:12; Ezr 8:15. Anything thus attained, however, is not worth the violent means thus used; for the ratifying clause is not ratifying, and also in itself, affirmed of the כסילים, who, however, are not the same as the resha'im and the hattaim, is inappropriate. Rather it might be said: they know not to do good (thus the Syr.); or: they know not whether it be good or bad to do, i.e., they have no moral feeling, and act not from moral motives (so the Targ.). Not less violent than this remodelling of the text is the expedient of Herzberg, Philippson, and Ginsburg, who from לשׁמע derive the subject-conception of the obedient (השּׂמעים): "For those understand not at all to do evil;" the subj. ought to have been expressed if it must be something different from the immediately preceding כסילים. We may thus render enam yod'im, after Psa 82:5; Isa 56:10, as complete in itself: they (the fools) are devoid of knowledge to do evil = so that they do evil; i.e., want of knowledge brings them to this, that they do evil. Similarly also Knobel: they concern themselves not,—are unconcerned (viz., about the right mode of worshipping God),—so that they do evil, with the correct remark that the consequence of their perverse conduct is here represented as their intention. But ידע לא, absol., does not mean to be unconcerned (wanton), but to be without knowledge. Rashbam, in substance correctly: they are predisposed by their ignorance to do evil; and thus also Hahn; Mendelssohn translates directly: "they sin because they are ignorant." If this interpretation is correct, then for לשׁמע it follows that it does not mean "to obey" (thus e.g., Zckler), which in general it never means without some words being added to it (cf. on the contrary, Sa1 15:22), but "to hear,"—viz. the word of God, which is to be heard in the house of God,—whereby, it is true, a hearing is meant which leads to obedience.


    In the word הורות, priests are not perhaps thought of, although the comparison of Ecc 5:5 (המלאך) with Mal 2:7 makes it certainly natural; priestly instruction limited itself to information regarding the performance of the law already given in Scripture, Lev 10:11; Deu 33:9., and to deciding on questions arising in the region of legal praxis, Deu 24:8; Hag 2:11. The priesthood did not belong to the teaching class in the sense of preaching. Preaching was never a part of the temple cultus, but, for the first time, after the exile became a part of the synagogue worship. The preachers under the O.T. were the prophets,—preachers by a supernatural divine call, and by the immediate impulse of the Spirit; we know from the Book of Jeremiah that they sometimes went into the temple, or there caused their books of prophecy to be read; yet the author, by the word לשׁמע of the foregoing proverb, scarcely thinks of them. But apart from the teaching of the priests, which referred to the realization of the letter of the law, and the teaching of the prophets to the realization of the spirit of the law, the word formed an essential part of the sacred worship of the temple: the Tefilla, the Beracha, the singing of psalms, and certainly, at the time of Koheleth, the reading of certain sections of the Bible. When thou goest to the house of God, says Koheleth, take heed to thy step, well reflecting whither thou goest and how thou hast there to appear; and (with this ו he connects with this first nota bene a second) drawing near to hear exceeds the sacrifice-offering of fools, for they are ignorant (just because they hear not), which leads to this result, that they do evil. מן, prae, expresses also, without an adj., precedence in number, Isa 10:10, or activity, Isa 9:17, or worth, Eze 15:2. קרוב is inf. absol. Bttcher seeks to subordinate it as such to שׁמר: take heed to thy foot ... and to the coming near to hear more than to ... . But these obj. to שמר would be incongruous, and מתת וגו clumsy and even distorted in expression; it ought rather to be מתּתּך כּכסי־לים זבח. As the inf. absol. can take the place of the obj., Isa 7:15; Isa 42:24; Lam 3:45, so also the place of the subj. (Ewald, 240a), although Pro 25:27 is a doubtful example of this. That the use of the inf. absol. has a wide application with the author of this book, we have already seen under Ecc 4:2. Regarding the sequence of ideas in זבח ... מתּת (first the subj., then the obj.), vid., Gesen. 133. 3, and cf. above at Ecc 3:18. זבח (זבחים), along with its general signification comprehending all animal sacrifices, according to which the altar bears the name מזבּח, early acquired also a more special signification: it denotes, in contradistinction to עולה, such sacrifices as are only partly laid on the altar, and for the most part are devoted to a sacrificial festival, Exo 18:12 (cf. Exo 12:27), the so-called shelamim, or also zivhhe shelamim, Pro 7:14. The expression זבח נתן makes it probable that here, particularly, is intended the festival (Kg1 1:41) connected with this kind of sacrifice, and easily degenerating to worldly merriment (vid., under Pro 7:14); for the more common word for תּת would have been הקריב or שׁחוט; in תּת it seems to be indicated that it means not only to present something to God, but also to give at the same time something to man. The most recent canonical Chokma-book agrees with Pro 21:3 in this depreciation of sacrifice. But the Chokma does not in this stand alone. The great word of Samuel, Sa1 15:22., that self-denying obedience to God is better than all sacrifices, echoes through the whole of the Psalms. And the prophets go to the utmost in depreciating the sacrificial cultus.


    The second rule relates to prayer.


    Ecc 5:2


    "Be not hasty with thy mouth, and let not thy heart hasten to speak a word before God: for God is in heaven, and thou art upon earth; therefore let thy words be few. For by much business cometh dreaming, and by much talk the noise of fools." As we say in German: auf Flgeln fliegen [to flee on wings], auf Einem Auge nicht sehen [not to see with one eye], auf der Flte blasen [to blow on the flute], so in Heb. we say that one slandereth with (auf) his tongue (Psa 15:3), or, as here, that he hasteth with his mouth, i.e., is forward with his mouth, inasmuch as the word goes before the thought. It is the same usage as when the post-bibl. Heb., in contradistinction to התורה שׁבּכתב, the law given in the Scripture, calls the oral law הת שׁבּעל־פּה, i.e., the law mediated על־פה, oraliter = oralis traditio (Shabbath 31a; cf. Gittin 60b). The instrument and means is here regarded as the substratum of the action—as that which this lays as a foundation. The phrase: "to take on the lips," Psa 16:4, which needs no explanation, is different. Regarding בּהל, festinare, which is, like מהר, the intens. of Kal, vid., once it occurs quite like our "sich beeilen" to hasten, with reflex. accus. suff., Ch2 35:21. Man, when he prays, should not give the reins to his tongue, and multiply words as one begins and repeats over a form which he has learnt, knowing certainly that it is God of whom and to whom he speaks, but without being conscious that God is an infinitely exalted Being, to whom one may not carelessly approach without collecting his thoughts, and irreverently, without lifting up his soul. As the heavens, God's throne, are exalted above the earth, the dwelling-place of man, so exalted is the heavenly God above earthly man, standing far beneath him; therefore ought the words of a man before God to be few,—few, well-chosen reverential words, in which one expresses his whole soul. The older language forms no plur. from the subst. מעט (fewness) used as an adv.; but the more recent treats it as an adj., and forms from it the plur. מעטּים (here and in Psa 109:8, which bears the superscription le-david, but has the marks of Jeremiah's style); the post-bibl. places in the room of the apparent adj. the particip. adj. מועט with the plur. מוּעטים (מוּעטין), e.g., Berachoth 61a: "always let the words of a man before the Holy One (blessed be His name!) be few" (מוע). Few ought the words to be; for where they are many, it is not without folly. This is what is to be understood, Ecc 5:2, by the comparison; the two parts of the verse stand here in closer mutual relation than Ecc 7:1,—the proverb is not merely synthetical, but, like Job 5:7, parabolical. The ב is both times that of the cause. The dream happens, or, as we say, dreams happen ענין בּרב; not: by much labour; for labour in itself, as the expenditure of strength making one weary, has as its consequence, Ecc 5:11, sweet sleep undisturbed by dreams; but: by much self-vexation in a man's striving after high and remote ends beyond what is possible (Targ., in manifold project-making); the care of such a man transplants itself from the waking to the sleeping life, it if does not wholly deprive him of sleep, Ecc 5:11, Ecc 8:16,—all kinds of images of the labours of the day, and fleeting phantoms and terrifying pictures hover before his mind. And as dreams of such a nature appear when a man wearies himself inwardly as well as outwardly by the labours of the day, so, with the same inward necessity, where many words are spoken folly makes its appearance. Hitzig renders כסיל, in the connection קול כּ, as adj.; but, like אויל (which forms an adj. ěvīlī), כסיל is always a subst., or, more correctly, it is a name occurring always only of a living being, never of a thing. There is sound without any solid content, mere blustering bawling without sense and intelligence. The talking of a fool is in itself of this kind (Ecc 10:14); but if one who is not just a fool falls into much talk, it is scarcely possible but that in this flow of words empty bombast should appear.


    Another rule regarding the worship of God refers to vowing.


    Ecc 5:4


    "When thou hast made a vow to God, delay not to fulfil it; for there is no pleasure in fools: that which thou hast vowed fulfil. Better that thou vowest not, than that thou vowest and fulfillest not. Let not thy mouth bring thy body into punishment; and say not before the messenger of God that it was precipitation: why shall God be angry at thy talk, and destroy the work of thy hands? For in many dreams and words there are also many vanities: much rather fear God!" If they abstained, after Shabbath 30b, from treating the Book of Koheleth as apocryphal, because it begins with תורה דברי (cf. at Ecc 1:3) and closes in the same way, and hence warrants the conclusion that that which lies between will also be תורה דברי, this is in a special manner true of the passage before us regarding the vow which, in thought and expression, is the echo of Deu 23:22-24. Instead of kaashěr tiddor, we find there the words ki tiddor; instead of lelohim (= lěělohim, always only of the one true God), there we have lahovah ělohěcha; and instead of al-teahher, there lo teahher. There the reason is: "for the Lord thy God will surely require it of thee; and it would be sin in thee;" here: for there is no pleasure in fools, i.e., it is not possible that any one, not to speak of God, could have a particular inclination toward fools, who speak in vain, and make promises in which their heart is not, and which they do not keep. Whatever thou vowest, continues Koheleth, fulfil it; it is better (Ewald, 336a) that thou vowest not, than to vow and not to pay; for which the Tra says: "If thou shalt forbear to vow, it shall be no sin in thee" (Deu 23:22). נדר, which, according to the stem-word, denotes first the vow of consecration of setting apart (cogn. Arab. nadar, to separate, נזר, whence נזיר), the so-called אסר [vid. Num 30:3], is here a vow in its widest sense; the author, however, may have had, as there, the law (cf. Ecc 5:2-4), especially shalme něděr, in view, i.e., such peace-offerings as the law does not enjoin, but which the offerer promises (cogn. with the shalme nedavah, i.e., such as rest on free-will, but not on any obligation arising from a previous promise) from his own inclination, for the event that God may do this or that for him. The verb שׁלּם is not, however, related to this name for sacrifices, as חטּא is to חטּאת, but denotes the fulfilling or discharge as a performance fully accordant with duty. To the expression חטא ... היה (twice occurring in the passage of Deut. referred to above) there is added the warning: let not thy mouth bring thy body into sin. The verb nathan, with Lamed and the inf. following, signifies to allow, to permit, Gen 20:6; Jdg 1:34; Job 31:30. The inf. is with equal right translated: not to bring into punishment; for חטא—the syncop. Hiph. of which, according to an old, and, in the Pentateuch, favourite form, is לחטיא—signifies to sin, and also (e.g., Gen 39:9; cf. the play on the word, Hos 8:11) to expiate sin; sin-burdened and guilty, or liable to punishment, mean the same thing. Incorrectly, Ginsburg, Zck., and others: "Do not suffer thy mouth to cause thy flesh to sin;" for (1) the formula: "the flesh sins," is not in accordance with the formation of O.T. ideas; the N.T., it is true, uses the expression σὰρξ ἁμαρτίας, Rom 8:3, but not ἁμαρτάνουσα, that which sins is not the flesh, but the will determined by the flesh, or by fleshly lust; (2) the mouth here is not merely that which leads to sin, but the person who sins through thoughtless haste,—who, by his haste, brings sin upon his flesh, for this suffers, for the breach of vow, by penalties inflicted by God; the mouth is, like the eye and the hand, a member of the ὃλον τὸ σῶμα (Mat 5:24.), which is here called בשׂר; the whole man in its sensitive nature (opp. לב, Ecc 2:3; Ecc 11:10; Pro 14:30) has to suffer chastisement on account of that which the mouth hath spoken. Gesen. compares this passage, correctly, with Deu 24:4, for the meaning peccati reum facere; Isa 29:21 is also similar.


    The further warning refers to the lessening of the sin of a rash vow unfulfilled as an unintentional, easily expiable offence: "and say not before the messenger of God that it was a שׁגגה, a sin of weakness." Without doubt hammǎlāch is an official byname of a priest, and that such as was in common use at the time of the author. But as for the rest, it is not easy to make the matter of the warning clear. That it is not easy, may be concluded from this, that with Jewish interpreters it lies remote to think of a priest in the word hammǎlāch. By this word the Targ. understands the angel to whom the execution of the sentence of punishment shall be committed on the day of judgment; Aben Ezra: the angel who writes down all the words of a man; similarly Jerome, after his Jewish teacher. Under this passage Ginsburg has an entire excursus regarding the angels. The lxx and Syr. translate "before God," as if the words of the text were אל נגד, Psa 138:1, or as if hammalach could of itself mean God, as presenting Himself in history. Supposing that hammalach is the official name of a man, and that of a priest, we appear to be under the necessity of imagining that he who is charged with the obligation of a vow turns to the priest with the desire that he would release him from it, and thus dissolve (bibl. הפיר, Mishnic התּיר) the vow. But there is no evidence that the priests had the power of releasing from vows. Individual cases in which a husband can dissolve the vow of his wife, and a father the vow of his daughter, are enumerated in Num 30; besides, in the traditional law, we find the sentence: "A vow, which one who makes it repents of, can be dissolved by a learned man (חכם), or, where none is present, by three laymen," Bechoroth 36b; the matter cannot be settled by any middle person (שׁליח), but he who has taken the vow (הנודר) must appear personally, Jore deah c. 228, 16. Of the priest as such nothing is said here. Therefore the passage cannot at all be traditionally understood of an official dissolution of an oath. Where the Talm. applies it juristically, Shabbath 32b, etc., Rashi explains hammalach by gizbar shěl-haqdesh, i.e., treasurer of the revenues of the sanctuary; and in the Comm. to Koheleth he supposes that some one has publicly resolved on an act of charity (צדקה), i.e., has determined it with himself, and that now the representative of the congregation (שׁליח) comes to demand it. But that is altogether fanciful. If we proceed on the idea that liphne hammalach is of the same meaning as liphne hakkohen, Lev 27:8, Lev 27:11; Num 9:6; Num 27:2, etc., we have then to derive the figure from such passages relating to the law of sacrifice as Num 15:22-26, from which the words ki shegagah hi (Num 15:25) originate. We have to suppose that he who has made a vow, and has not kept it, comes to terms with God with an easier and less costly offering, since in the confession (ודּוּי) which he makes before the priest he explains that the vow was a shegagah, a declaration that inconsiderately escaped him. The author, in giving it to be understood that under these circumstances the offering of the sacrifice is just the direct contrary of a good work, calls to the conscience of the inconsiderate נודר: why should God be angry on account of thy voice with which thou dost excuse thy sins of omission, and destroy (vid., regarding חבּל under Isa 10:27) the work of thy hands (vid., under Psa 90:17), for He destroys what thou hast done, and causes to fail what thou purposest? The question with lammah resembles those in Ezr 4:22; Ezr 7:23, and is of the same kind as at Ecc 7:16.; it leads us to consider what a mad self-destruction that would be (Jer 44:7, cf. under Isa 1:5).


    The reason for the foregoing admonition now following places the inconsiderate vow under the general rubric of inconsiderate words. We cannot succeed in interpreting Ecc 5:6 [7] (in so far as we do not supply, after the lxx and Syr. with the Targ.: ne credas; or better, with Ginsburg, היא = it is) without taking one of the vavs in the sense of "also." That the Heb. vav, like the Greek καί, the Lat. et, may have this comparative or intensifying sense rising above that which is purely copulative, is seen from e.g., Num 9:14, cf. also Jos 14:11. In many cases, it is true, we are not under the necessity of translating vav by "also;" but since the "and" here does not merely externally connect, but expresses correlation of things homogeneous, an "also" or a similar particle involuntarily substitutes itself for the "and," e.g., Gen 17:20 (Jerome): super Ismael quoque; Exo 29:8 : filios quoque; Deu 1:32 : et nec sic quidem credidistis; Deu 9:8 : nam et in Horeb; cf. Jos 15:19; Sa1 25:43; Sa2 19:25; Kg1 2:22; Kg1 11:26; Isa 49:6, "I have also given to thee." But there are also passages in which it cannot be otherwise translated than by "also." We do not reckon among these Psa 31:12, where we do not translate "also my neighbours," and Amo 4:10, where the words are to be translated, "and that in your nostrils." On the contrary, Isa 32:7 is scarcely otherwise to be translated than "also when the poor maketh good his right," like Sa2 1:23, "also in their death they are not divided." In Ch2 27:5, in like manner, the two vavs are scarcely correlative, but we have, with Keil, to translate, "also in the second and third year." And in Hos 8:6, והוּא, at least according to the punctuation, signifies "also it," as Jerome translates: ex Israele et ipse est. According to the interpunction of the passage before us, וּד הר is the pred., and thus, with the Venet., is to be translated: "For in many dreams and vanities there are also many words." We could at all events render the vav, as also at Ecc 10:11; Exo 16:6, as vav apod.; but וגו בּרב has not the character of a virtual antecedent,—the meaning of the expression remains as for the rest the same; but Hitzig's objection is of force against it (as also against Ewald's disposition of the words, like the of Symmachus, Jerome, and Luther: "for where there are many dreams, there are also vanities, and many words"), that it does not accord with the connection, which certainly in the first place requires a reason referable to inconsiderate talk, and that the second half is, in fact, erroneous, for between dreams and many words there exists no necessary inward mutual relation. Hitzig, as Knobel before him, seeks to help this, for he explains: "for in many dreams are also vanities, i.e., things from which nothing comes, and (the like) in many words." But not only is this assumed carrying forward of the ב doubtful, but the principal thing would be made a secondary matter, and would drag heavily. The relation in _Ecc 5:2 is different where vav is that of comparison, and that which is compared follows the comparison. Apparently the text (although the lxx had it before them, as it is before us) has undergone dislocation, and is thus to be arranged: כי ברב חלמת ודברים הרבה והבלים: for in many dreams and many words there are also vanities, i.e., illusions by which one deceives himself and others. Thus also Bullock renders, but without assigning a reason for it. That dreams are named first, arises from a reference back to Ecc 5:2, according to which they are the images of what a man is externally and mentally busied and engaged with. But the principal stress lies on ודברים הרבה, to which also the too rash, inconsiderate vows belong. The pred. והבלים, however, connects itself with "vanity of vanities," which is Koheleth's final judgment regarding all that is earthly. The כי following connects itself with the thought lying in 6a, that much talk, like being much given to dreams, ought to be avoided: it ought not to be; much rather (imo, Symm. ἀλλά) fear God, Him before whom one should say nothing, but that which contains in it the whole heart.


    Ecc 5:8


    "If thou seest the oppression of the poor and the robbery of right and of justice in the state, marvel not at the matter: for one higher watches over him who is high; and others are high above both." Like rash, mishpat vatsěděq are also the gen. of the obj.; "robbery of the right and of justice" is an expression not found elsewhere, but not on that account, as Grtz supposes, impossible: mishpat is right, rectitude, and conformity to law; and ]], judicial administration, or also social deportment according to these norms; גּזל, a wicked, shameless depriving of a just claim, and withholding of the showing of right which is due. If one gets a sight of such things as these in a medinah, i.e., in a territorial district under a common government, he ought not to wonder at the matter.


    תּמהּ means to be startled, astonished, and, in the sense of "to wonder," is the word commonly used in modern Heb. But חפץ has here the colourless general signification of res, according to which the Syr. translates it (vid., under Ecc 3:1); every attempt in passages such as this to retain the unweakened primary meaning of the word runs out into groundless and fruitless subtlety. Cf. Berachoth 5a, חפץ לח ... אדם, "a man who buys a thing from another." On the other hand, there is doubt about the meaning of the clause assigning the reason. It seems to be intended, that over him who is high, who oppresses those under him, there stands one who is higher, who in turn oppresses him, and thereby becomes the executor of punishment upon him; and that these, the high and the higher, have over them a Most High, viz., God, who will bring them to an account (Knobel, Ew., Elst., Vaih., Hengst., Zckl.). None of the old translators and expositors rises, it is true, to the knowledge that גּבהים may be pl. majestatis, but the first גּבהּ the Targ. renders by אל אדּיר. This was natural to the Jewish usus loq., for gbwh in the post-bibl. Heb. is a favourite name for God, e.g., Beza 20b, Jebamoth 87a, Kamma 13a: "from the table of God" (משלחן גבוה), i.e., the altar (cf. Heb 13:10; Co1 10:21).


    The interpretation of גב, however, as the pl. majest., has in the Book of Koheleth itself a support in בּוראיך, Ecc 12:1; and the thought in which Ecc 5:7 climactically terminates accords essentially with Ecc 3:17. This explanation, however, of Ecc 5:7 does not stand the test. For if an unrighteous administration of justice, if violence is in vogue instead of right, that is an actual proof that over him who is high no human higher one watches who may put a check upon him, and to whom he feels that he is responsible. And that above them both one who is Most High stands, who will punish injustice and avenge it, is a consolatory argument against vexation, but is no explanatory reason of the phenomenon, such as we expect after the noli mirari; for אל־תתמה does not signify "be not offended" (Joh 16:1), or, "think it not strange" (Pe1 4:12), which would be otherwise expressed (cf. under Psa 37:1), but μή θαυμάσης (lxx). Also the contrast, Ecc 5:8, warrants the conclusion that in Ecc 5:7 the author seeks to explain the want of legal order from the constitution of a despotic state as distinguished from patriarchal government. For this reason שׁמר will not be meant of over-watching, which has its aim in the execution of legal justice and official duty, but of egoistic watching,—not, however, as Hitzig understands it: "they mutually protect each other's advantage; one crow does not peck out the eyes of another,"—but, on the contrary, in the sense of hostile watching, as at Sa1 19:11; Sa2 11:16, as B. Bardach understands it: "he watches for the time when he may gain the advantage over him who is high, who is yet lower than himself, and may strengthen and enrich himself with his flesh or his goods." Over the one who is high, who oppresses the poor and is a robber in respect of right and justice, there stands a higher, who on his part watches how he can plunder him to his own aggrandisement; and over both there are again other high ones, who in their own interest oppress these, as these do such as are under them. This was the state of matters in the Persian Empire in the time of the author. The satrap stood at the head of state officers. In many cases he fleeced the province to fatten himself. But over the satrap stood inspectors, who often enough built up their own fortunes by fatal denunciations; and over all stood the king, or rather the court, with its rivalry of intrigues among courtiers and royal women. The cruel death-punishments to which disagreeable officials were subjected were fearful. There was a gradation of bad government and arbitrary domination from high to low and from low to high, and no word is more fitting for this state of things in Persia than שׁמר; for watching, artfully lurking as spies for an opportunity to accomplish the downfall of each other, was prevalent in the Persian Empire, especially when falling into decay.


    Ecc 5:9


    The author, on the other hand, now praises the patriarchal form of government based on agriculture, whose king takes pride, not in bloody conquests and tyrannical caprice, but in the peaceful promotion of the welfare of his people: "But the advantage of a country consists always in a king given to the arable land." What impossibilities have been found here, even by the most recent expositors! Ewald, Heiligst., Elster, Zckl. translate: rex agro factus = terrae praefectus; but, in the language of this book, not עבד but מלך עשׁה is the expression used for "to make a king." Gesen., Win., de Wette, Knobel, Vaih. translate: rex qui colitur a terra (civibus). But could a country, in the sense of its population in subjection to the king, be more inappropriately designated than by שׂדה? Besides, עבד certainly gains the meaning of colere where God is the object; but with a human ruler as the object it means servire and nothing more, and נעבּד


    can mean nothing else than "dienstbar gemacht" made subject to, not "honoured." Along with this signification, related denom. to עבד, נעבד, referred from its primary signification to שׂדה, the open fields (from שׂדה, to go out in length and breadth), may also, after the phrase עבד האדמה, signify cultivated, wrought, tilled; and while the phrase "made subject to" must be certainly held as possible (Rashi, Aben Ezra, and others assume it without hesitation), but is without example, the Niph. occurs, e.g., at Eze 36:9, in the latter signification, of the mountains of Israel: "ye shall be tilled." Under Ecc 5:8, Hitzig, and with him Stuart and Zckler, makes the misleading remark that the Chethı̂b is בּכל־היא, and that it is = בּכל־זאת, according to which the explanation is then given: the protection and security which an earthly ruler secures is, notwithstanding this, not to be disparaged. But היא is Chethı̂b, for which the Kerı̂ substitutes הוּא; בּכּל is Chethı̂b without Kerı̂; and that בּכל is thus a modification of the text, and that, too, an objectionable one, since בכל־היא, in the sense of "in all this," is unheard of. The Kerı̂ seeks, without any necessity, to make the pred. and subj. like one another in gender; without necessity, for היא may also be neut.: the advantage of a land is this, viz., what follows. And how בּכּל is to be understood is seen from Ezr 10:17, where it is to be explained: And they prepared the sum of the men, i.e., the list of the men, of such as had married strange wives; cf. Ch1 7:5. Accordingly בכל here means, as the author generally uses הכל mostly in the impersonal sense of omnia: in omnibus, in all things = by all means; or: in universum, in general. Were the words accentuated מלך לשדה נעבד, the adject. connection of לשׂ נע would thereby be shown; according to which the lxx and Theod. translate τοῦ αγροῦ εἰργασμένου; Symm., with the Syr., τῇ χώρα εἰργασμένη: "a king for the cultivated land," i.e., one who regards this as a chief object. Luzz. thus indeed accentuates; but the best established accentuation is מלך לשדה נעבד. This separation of נעבד from לש can only be intended to denote that נעבד is to be referred not to it, but to מלך, according to which the Targ. paraphrases. The meaning remains the same: a king subject (who has become a servus) to the cultivated land, rex agro addictus, as Dathe, Rosenm., and others translate, is a still more distinct expression of that which "a king for the well-cultivated field" would denote: an agriculture-king,—one who is addicted, not to wars, lawsuits, and sovereign stubbornness in his opinions, but who delights in the peaceful advancement of the prosperity of his country, and especially takes a lively interest in husbandry and the cultivation of the land. The order of the words in Ecc 5:8 is like that at Ecc 9:2; cf. Isa 8:22; Isa 22:2. The author thus praises, in contrast to a despotic state, a patriarchal kingdom based on agriculture.


    Ecc 5:10


    "He who loveth silver is not satisfied with silver; and he whose love cleaveth to abundance, hath nothing of it: also this is vain." The transition in this series of proverbs is not unmediated; for the injustice which, according to Ecc 5:7, prevails in the state as it now is becomes subservient to covetousness, in the very nature of which there lies insatiableness: semper avarus eget, hunc nulla pecunia replet. That the author speaks of the "sacra fames argenti" (not auri) arises from this, that not זהב, but כסף, is the specific word for coin.


    Mendelssohn-Friedlnder also explains: "He who loveth silver is not satisfied with silver," i.e., it does not make him full; that might perhaps be linguistically possible (cf. e.g., Pro 12:11), although the author would in that case probably have written the words מן־הכּסף, after Ecc 6:3; but "to be not full of money" is, after Ecc 1:8, and especially Ecc 4:8, Hab 2:5, cf. Pro 27:20 = never to have enough of money, but always to desire more.


    That which follows, Ecc 5:9, is, according to Hitz., a question: And who hath joy in abundance, which bringeth nothing in? But such questions, with the answer to be supplied, are not in Koheleth's style; and what would then be understood by capital without interest? Others, as Zφckler, supply ישׂבּע: and he that loveth abundance of possessions (is) not (full) of income; but that which is gained by these hard ellipses is only a tautology. With right, the Targ., Syr., Jerome, the Venet., and Luther take lo tevuah as the answer or conclusion; and who clings to abundance of possessions with his love?—he has no fruit thereof; or, with a weakening of the interrog. pronoun into the relative (as at Ecc 1:9; cf. under Psa 34:13): he who ... clings has nothing of it. Hamon signifies a tumult, a noisy multitude, particularly of earthly goods, as at Psa 37:16; Ch1 29:16; Isa 60:5. The connection of אהב with ב, occurring only here, follows the analogy of חפץ בּ and the like. The conclusion is synon. with levilti ho'il; e.g., Isa 44:10; Jer 7:8. All the Codd. read לא; לו in this sense would be meaningless.


    The designation of advantage by tevuah, the farmer enjoys the fruit of his labour; but he who hangs his heart on the continual tumult, noise, pomp of more numerous and greater possessions is possible, to him all real profit—i.e., all pleasant, peaceful enjoyment—is lost. With the increase of the possessions there is an increase also of unrest, and the possessor has in reality nothing but the sight of them.


    Ecc 5:11


    "When property and goods increase, they become many who consume them; and what advantage hath the owner thereof but the sight of them with his eyes?" The verb רבה signifies to increase, the רבב, to be many; but also (which Bttch. denies) inchoatively: to become many, Gen 6:1; rightly, the lxx, ἐπληθύνθησαν. The author has not a miser in view, who shuts up his money in chests, and only feeds himself in looking at it with closed doors; but a covetous man, of the sort spoken of in Psa 49:12; Isa 5:8. If the hattovah, the possession of such an one, increases, in like manner the number of people whom he must maintain increases also, and thus the number of those who eat of it along with him, and at the same time also his disquiet and care, increase; and what advantage, what useful result (vid., regarding Kishron, above, p. 638, and under Ecc 2:21) has the owner of these good things from them but the beholding of them (reith; Kerı̂, reuth; cf. the reverse case, Psa 126:4)?—the possession does not in itself bring happiness, for it is never great enough to satisfy him, but is yet great enough to fill him with great care as to whether he may be able to support the demands of so great a household: the fortune which it brings to him consists finally only in this, that he can look on all he has accumulated with proud self-complacency.


    Ecc 5:12


    He can also eat that which is good, and can eat much; but he does not on that account sleep more quietly than the labourer who lives from hand to mouth: "Sweet is the sleep of the labourer, whether he eats little or much; but, on the contrary, the abundance of the rich does not permit him to sleep." The lxx, instead of "labourer," uses the word "slave" (δούλου), as if the original were העבד. But, as a rule, sound sleep is the reward of earnest labour; and since there are idle servants as well as active masters, there is no privilege to servants. The Venet. renders rightly by "of the husbandman" (ἐργάτου), the האדמה עבד; the "labourer" in general is called עמל, Ecc 4:8 and Jdg 5:26, post-bibl. פּעל. The labourer enjoys sweet, i.e., refreshing, sound sleep, whether his fare be abundant of scanty—the labour rewards him by sweet sleep, notwithstanding his poverty; while, on the contrary, the sleep of the rich is hindered and disturbed by his abundance, not: by his satiety, viz., repletion, as Jerome remarks: incocto cibo in stomachi angustiis aestuante; for the labourer also, if he eats much, eats his fill; and why should sufficiency have a different result in the one from what is has in the other? As שׂבע means satiety, not over-satiety; so, on the other hand, it means, objectively, sufficient and plentifully existing fulness to meet the wants of man, Pro 3:10, and the word is meant thus objectively here: the fulness of possession which the rich has at his disposal does not permit him to sleep, for all kinds of projects, cares, anxieties regarding it rise within him, which follow him into the night, and do not suffer his mind to be at rest, which is a condition of sleep. The expression השּׂ לע is the circumlocutio of the genit. relation, like לב ... חל, Rut 2:3; נע ... אם (lxx Αμνὼν τῆσ ̓Αχινόαμ), Sa2 3:2. Heiligstedt remarks that it stands for שׂבע העשׁיר; but the nouns צמא, רעב ,צמא snuon, שׂבע form no const., for which reason the circumloc. was necessary; שׂבע is the constr. of שׂבע. Falsely, Ginsburg: "aber der Ueberfluss den Reichen—er lsst ihn nicht schlafen" but superabundance the rich—it doth not suffer him to sleep; but this construction is neither in accordance with the genius of the German nor of the Heb. language. Only the subject is resumed in איננּוּ (as in Ecc 1:7); the construction of הניח is as at Ch1 16:21; cf. Psa 105:14. Of the two Hiphil forms, the properly Heb. הניח and the Aramaizing הנּיח, the latter is used in the weakened meaning of ἐᾶν, sinere.


    After showing that riches bring to their possessor no real gain, but, instead of that, dispeace, care, and unrest, the author records as a great evil the loss, sometimes suddenly, of wealth carefully amassed.


    Ecc 5:13


    "There is a sore evil which I have seen under the sun, riches kept by their possessor to his hurt: the same riches perish by an evil event; and he hath begotten a son, thus this one hath nothing in his hand." There is a gradation of evils. חולה רעה (cf. רע חלי ר, Ecc 6:2) is not an ordinary, but a morbid evil, i.e., a deep hurtful evil; as a wound, not a common one, but one particularly severe and scarcely curable, is called נחלה, e.g., Nah 3:19. השׁ ... רא is, as at Ecc 10:5, an ellipt. relat. clause; cf. on the other hand, Ecc 6:1; the author elsewhere uses the scheme of the relat. clause without relat. pron. (vid., under Ecc 1:13; Ecc 3:16); the old language would use ראיתיה, instead of ראיתי, with the reflex. pron. The great evil consists in this, that riches are not seldom kept by their owner to his own hurt. Certainly שׁמוּר ל can also mean that which is kept for another, Sa1 9:24; but how involved and constrained is Ginsburg's explanation: "hoarded up (by the rich man) for their (future) owner," viz., the heir to whom he intends to leave them! That ל can be used with the passive as a designation of the subj., vid., Ewald, 295c; certainly it corresponds as little as מן, with the Greek ὑπό, but in Greek we say also πλοῦτος φυλαχθεὶς τῷ κεκτημένῳ, vid., Rost's Syntax, 112. 4. The suff. of lera'atho refers to be'alav, the plur. form of which can so far remain out of view, that we even say adonim qosheh, Isa 19:4, etc. "To his hurt," i.e., at the last suddenly to lose that which has been carefully guarded. The narrative explanation of this, "to his hurt," begins with vav explic. Regarding 'inyan ra'. It is a casus adversus that is meant, such a stroke upon stroke as destroyed Job's possessions. The perf. והו supposes the case that the man thus suddenly made poor is the father of a son; the clause is logically related to that which follows as hypothet. antecedent, after the scheme. Gen 33:13. The loss of riches would of itself make one who is alone unhappy, for the misfortune to be poor is less than the misfortunes to be rich and then to become poor; but still more unfortunate is the father who thought that by well-guarded wealth he had secured the future of his son, and who now leaves him with an empty hand.


    What now follows is true of this rich man, but is generalized into a reference to every rich man, and then is recorded as a second great evil. As a man comes naked into the world, so also he departs from it again without being able to take with him any of the earthly wealth he has acquired.


    Ecc 5:15


    "As he came forth from his mother's womb, naked shall he again depart as he came, and not the least will he carry away for his labour, which he could take with him in his hand." In 13a the author has the case of Job in his mind; this verse before us is a reminiscence from Job 1:21, with the setting aside of the difficult word שׁמּה found there, which Sirach 40:1 exhibits. With "naked" begins emphatically the main subject; כּשׁבּא = בא כּאשׁר is the intensifying resumption of the comparison; the contrast of לכת f, going away, excedere vit, is בּיא of the entrance on life, coming into the world. מאוּמה (according to the root meaning and use, corresponding to the French point, Olsh. 205a) emphatically precedes the negation, as at Jdg 14:6 (cf. the emphasis reached in a different way, Psa 49:18). נשׂא signifies here, as at Ecc 5:18, Psa 24:5, to take hence, to take forth, to carry away. The ב of בּע is not partitive (Aben Ezra compares Lev 8:32), according to which Jerome and Luther translate de labore suo, but is the Beth pretii, as e.g., at Kg1 16:34, as the Chald. understands it; Nolde cites for this Beth pretii passages such as Ecc 2:24, but incorrectly. Regarding the subjunctive שׁיּלך, quod auferat. We might also with the lxx and Symm. punctuate שׁיּלך: which might accompany him in his hand, but which could by no means denote, as Hitzig thinks: (for his trouble), which goes through his hand. Such an expression is not used; and Hitzig's supposition, that here the rich man who has lost his wealth is the subject, does not approve itself.


    Ecc 5:16


    A transition is now made to rich men as such, and the registering formula which should go before Ecc 5:14 here follows: "And this also is a sore evil: altogether exactly as he came, thus shall he depart: and what gain hath he that laboureth in the wind?" Regarding זה; and regarding כּל־ע שׁ,


    The writing of these first two as one word [vid. note below] accords with Ibn-Giat's view, accidentally quoted by Kimchi, that the word is compounded of כ of comparison, and the frequently occurring לעמּת always retaining its ל, and ought properly to be pointed כּלע (cf. מלּ, Kg1 7:20). עמּה signifies combination, society, one thing along with or parallel to another; and thus לעמת bears no כ, since it is itself a word of comparison, כּל־עמּת "altogether parallel," "altogether the same." The question: what kind of advantage (vid., Ecc 1:3) is to him (has he) of this that ... , carries its answer in itself. Labouring for the wind or in the wind, his labour is רוּח (רעיון) רעוּת, and thus fruitless. And, moreover, how miserable an existence is this life of labour leading to nothing!


    Ecc 5:17


    "Also all his life long he eateth in darkness and grieveth himself much, and oh for his sorrow and hatred!" We might place Ecc 5:16 under the regimen of the שׁ of שׁיע of Ecc 5:15; but the Heb. style prefers the self-dependent form of sentences to that which is governed. The expression Ecc 5:16 has something strange. This strangeness disappears if, with Ewald and Heiligst., after the lxx and Jerome, for יאכל we read ואכל: καὶ ἐν πένθει; Bttch. prefers ואפל, "and in darkness." Or also, if we read ילך for יאכל; thus the Midrash here, and several codd. by Kennicott; but the Targ., Syr., and Masora read יאכל. Hitzig gets rid of that which is strange in this passage by taking כּל־ימיו as accus. of the obj., not of the time: all his days, his whole life he consumes in darkness; but in Heb. as in Lat. we say: consumere dies vitae, Job 21:13; Job 36:11, but not comedere; and why should the expression, "to eat in darkness," not be a figurative expression for a faithless, gloomy life, as elsewhere "to sit in darkness" (Mic 7:8), and "to walk in darkness"? It is meant that all his life long he ate אונים לחם, the bread of sorrow, or לחץ לחם, prison fare; he did not allow himself pleasant table comforts in a room comfortably or splendidly lighted, for it is unnecessary to understand חשׁך subjectively and figuratively (Hitz., Zck.).


    In 16b the traditional punctuation is וכעס.


    The perf. ruled by the preceding fut. is syntactically correct, and the verb כּעס is common with the author, Ecc 7:9. Hitzig regards the text as corrupt, and reads כּחליו and כּעס, and explains: and (he consumes or swallows) much grief in his, etc.; the phrase, "to eat sorrow," may be allowed (cf. Pro 26:6, cf. Job 15:16); but יאכל, as the representative of two so bold and essentially different metaphors, would be in point of style in bad taste. If the text is corrupt, it may be more easily rectified by reading וק לו וחלי הרבה וכּעס: and grief in abundance, and sorrow has he, and wrath. We merely suggest this. Ewald, Burger, and Bttch. read only וכעס הרבה וחלי; but לו is not to be dispensed with, and can easily be reduced to a mere vav. Elster retains וכעס, and reads, like Hitzig, בחליו: he grieves himself much in his sorrow and wrath; but in that case the word וקצפו was to be expected; also in this way the ideas do not psychologically accord with each other. However the text is taken, we must interpret וחליו וקצף as an exclamation, like הף, Isa 29:16; תּף, Jer 49:16; Ewald, 328a, as we have done above. That וח of itself is a subst. clause = וחלי לו is untenable; the rendering of the noun as forming a clause, spoken of under Ecc 2:21, is of a different character.


    He who by his labour and care aims at becoming rich, will not only lay upon himself unnecessary privations, but also have many sorrows; for many of his plans fail, and the greater success of others awakens his envy, and neither he himself nor others satisfy him; he is morbidly disposed, and as he is diseased in mind, so also in body, and his constantly increasing dissatisfaction becomes at last קצף, he grumbles at himself, at God, and all the world. From observing such persons, Paul says of them (Ti1 6:6.): "They have pierced themselves through (transfoderunt) with many sorrows."


    In view of these great evils, with which the possession of riches also is connected: of their deceitful instability, and their merely belonging to this present life, Koheleth returns to his ceterum censeo.


    Ecc 5:18


    "Behold then what I have seen as good, what as beautiful (is this): that one eat and drink and see good in all his labour with which he wearieth himself, under the sun, throughout the number of the days of his life which God hath given him; for that is his portion." Toward this seeing, i.e., knowing from his own experience, his effort went forth, according to Ecc 2:3; and what he here, Ecc 5:17, Ecc 5:18, expresses as his resultat, he has already acknowledged at Ecc 2:24 and Ecc 3:12. With "behold" he here returns to it; for he says, that from the observations just spoken of, as from others, no other resultat befell him. Instead of ר טובה (here and at Ecc 6:6), he as often uses the words טוב ראה, Ecc 3:13; Ecc 2:24, or בּטוב, Ecc 2:1. In רא, the seeing is meant of that of mental apperception; in לרא, of immediate perception, experience. Our translation above does not correspond with the accentuation of the verse, which belongs to the class of disproportionably long verses without Athnach; cf. Gen 21:9; Num 9:1; Isa 36:1; Jer 13:13; Jer 51:37; Eze 42:10; Amo 5:1; Ch1 26:26; Ch1 28:1; Ch2 23:1. The sentence אני ... הנה (with pausal āni with Reba) constitutes the beginning of the verse, in the form, as it were, of a superscription; and then its second part, the main proposition, is divided by the disjunctives following each other: Telisha Gedhola, Geresh, Legarmeh, Reba, Tebir, Tifcha, Silluk (cf. Jer 8:1, where Pazer instead of Telisha Bedhola; but as for the rest, the sequence of the accents is the same). Among the moderns, Hengst. holds to the accents, for he translates in strict accordance therewith, as Tremmelius does: "Behold what I have seen: that it is fine and good (Trem. bonum pulchrum) to eat ... ." The asher in the phrase, tov asher-yapheh, then connects it together: good which is at the same time beautiful; Grtz sees here the Greek καλὸν κάγαθόν. But the only passage to which, since Kimchi, reference is made for this use of asher, viz., Hos 12:8, does not prove it; for we are not, with Drusius, to translate there by: iniquitas quae sit peccatum, but by quae poenam mereat. The accentuation here is not correct. The second asher is without doubt the resumption of the first; and the translation—as already Dachselt in his Biblia Accentuata indicated: ecce itaque quod vidi bonum, quod pulchrum (hoc est ut quis edat)—presents the true relation of the component parts of the sentence. The suffix of עמלו refers to the general subj. contained in the inf.; cf. Ecc 8:15. The period of time denoted by מספּר is as at Ecc 2:3; Ecc 6:12. Also we read חל ... כּי־, Ecc 3:22, in the same connection.


    Ecc 5:19


    This verse, expressing the same, is constructed anakolouthistically, altogether like Ecc 3:13 : "Also for every man to whom God hath given riches and treasures, and hath given him power to eat thereof, and to take his portion, and to rejoice in his labour; just this is a gift of God." The anakolouthon can be rendered into English here as little as it can at Ecc 3:13; for if we allow the phrase, "also every man," the "also" remains fixed to the nearest conception, while in the Heb it governs the whole long sentence, and, at the nearest, belongs to זה. Cheerful enjoyment is in this life that which is most advisable; but also it is not made possible in itself by the possession of earthly treasures,—it is yet a special gift of God added thereto. Nechasim, besides here, occurs also in Jos 22:8; Ch2 1:11.; and in the Chald. of the Book of Ezra; Ezr 6:8; Ezr 7:26. Also hishlit, to empower, to make possible, is Aram., Dan 2:38, Dan 2:48, as well as Heb., Psa 119:133; the prevalence of the verbal stem שלט is characteristic of the Book of Koheleth. Helqo, "his portion," is just the cheerful enjoyment as that which man has here below of life, if he has any of it at all.


    Ecc 5:20


    Over this enjoyment he forgets the frailty and the darkened side of this life. It proves itself to be a gift of God, a gift from above: "For he doth not (then) think much of the days of his life; because God answereth the joy of his heart." Such an one, permitted by God to enjoy this happiness of life, is thereby prevented from tormenting himself by reflections regarding its transitoriness. Incorrectly, Hengst.: Remembrance and enjoyment of this life do not indeed last long, according to Ewald, who now, however, rightly explains: He will not, by constant reflection on the brevity of his life, too much embitter this enjoyment; because God, indeed, grants to him true heart-joy as the fairest gift. The meaning of Ecc 5:19 is also, in general, hit upon. The lxx translates: "because God occupies him with the joy of his heart;" but for that we ought to have had the word מענהוּ; Jerome helps it, for he reads בשמהה instead of בשמחת: eo quod Deus occupet deliciis cor ejus. But also, in this form, this explanation of מענה is untenable; for ב ענה, the causat. of which would be מענה, signifies, in the style of Koheleth, not in general to busy oneself with something, but to weary oneself with something; hence ענה בשׂ cannot mean: to be occupied with joy, and thereby to be drawn away from some other thing. And since the explanation: "he makes him sing," needs to argument to dispose of it, מענה thus remains only as the Hiph. of אנה, to meet, to respond to, grant a request. Accordingly, Hitz., like Aben Ezra and Kimchi, comparing Hos 2:23.: God makes to answer, i.e., so works that all things which have in or of themselves that which can make him glad, must respond to his wish. But the omission of the obj.—of which Hitz. remarks, that because indefinite it is left indefinite—is insufferably hard, and the explanation thus ambiguous. Most interpreters translate: for God answers (Gesen. He. Wrt. B., incorrectly: answered) him with joy of his heart, i.e., grants this to him in the way of answer. Ewald compares Psa 65:6; but that affords no voucher for the expression: to answer one with something = to grant it to him; for ענה is there connected with a double accus., and בּצדק is the adv. statement of the way and manner. But above all, against this interpretation is the fact of the want of the personal obj. The author behoved to have written מענהוּ or אתו מענה. We take the Hiph. as in the sense of the Kal, but give it its nearest signification: to answer, and explain, as in a similar manner Seb. Schmid, Rambam, and others have already done: God answers to the joy of his heart, i.e., He assents to it, or (using an expression which is an exact equivalent), He corresponds to it. This makes the joy a heart-joy, i.e., a joy which a man feels not merely externally, but in the deepest recess of his heart, for the joy penetrates his heart and satisfies it (Sol 3:11; Isa 30:29; Jer 15:16). A similar expression, elsewhere not found, we had at Ecc 5:9 in אהב בּ. Why should not ענה ב (הענה) be possible with ענהוּ, just as ἀμείβεσθαι πρός τι is with ἀμείβεσθαί τινα? For the rest, בש לב is not needed as obj.; we can take it also as an expression of the state or condition: God gives answer in the heart-joy of such an one. In ענה, to answer, to hear the answer, is thought of as granting a request; here, as giving assent to. Job 35:9 affords a twofold suitable example, that the Hiph. can have an enlarged Kal signification.


    After the author has taken the opportunity of once more expressing his ultimatum, he continues to register the sad evils that cling to wealth.


    Ecclesiastes 6


    Ecc 6:1


    "There is an evil which I have seen under the sun, and in great weight it lies upon man: a man to whom God giveth riches, and treasures, and honour, and he wanteth nothing for his soul of all that he may wish, but God giveth him not power to have enjoyment of it, for a strange man hath the enjoyment: that is vanity and an evil disease." The author presents the result of personal observation; but inasmuch as he relates it in the second tense, he generalizes the matter, and places it scenically before the eyes of the reader. A similar introduction with ישׁ, but without the unnecessary asher, is found at Ecc 5:12; Ecc 10:5. Regarding בּה, vid., under Ecc 8:6; על does not denote the subj., as at Ecc 2:17 : it appears great to a man, but it has its nearest lying local meaning; it is a great (Ecc 2:21) evil, pressing in its greatness heavily upon man. The evil is not the man himself, but the condition in which he is placed, as when, e.g., the kingdom of heaven is compared to a merchant (Mat 13:45.),—not the merchant in himself, but his conduct and life is a figure of the kingdom of heaven.


    Ecc 6:2


    To עשׁר וּנך, as at Ch2 1:11, וך and honour is added as a third thing. What follows we do not translate: "and there is nothing wanting ... ;" for that איננּוּ with the pleonastic suff. may mean: "there is not," is not to be proved from Gen 39:9, thus: and he spares not for his soul (lxx καὶ οὐκ κ.τ.λ) what he always desires. חסר is adj. in the sense of wanting, lacking, as at Sa1 21:1-15 :16; Kg1 11:22; Pro 12:9. לנפשׁו, "for his soul," i.e., his person, is = the synon. לעצמו found in the later usage of the language; מן (different from the min, Ecc 4:8) is, as at Gen 6:2, partitive. The נכרי, to whom this considerable estate, satisfying every wish, finally comes, is certainly not the legal heir (for that he enters into possession, in spite of the uncertainty of his moral character, Ecc 2:19, would be in itself nothing less than a misfortune, yet perfectly in order, Ecc 5:13 [14]), but some stranger without any just claim, not directly a foreigner (Heiligst.), but, as Burger explains: talis qui proprie nullum habet jus in bona ejus cui נכרי dicitur (cf. נכריּה of the unmarried wife in the Book of Proverbs).


    That wealth without enjoyment is nothing but vanity and an evil disease, the author now shows by introducing another historical figure, and thereby showing that life without enjoyment is worse than never to have come into existence at all:


    Ecc 6:3


    "If a man begat an hundred, and lived many years, and the amount of the days of his years was great, and his soul satisfied not itself in good, and also he had no grave, then I say: Better than he is the untimely birth." The accentuation of 3a is like that of 2a. The disjunctives follow the Athnach, as at Kg2 23:13, only that there Telisha Gedhola stands for Pazer. Hitzig finds difficulty with the clause לו ... וגם־, and regards it as a marginal gloss to 5a, taken up into the text at a wrong place. But just the unexpected form and the accidental nature, more than the inward necessity of this feature in the figure, leads us to conclude that the author here connects together historical facts, as conjecturally noted above, into one fanciful picture. מאה is obviously to be supplemented by (ובנות) בנים; the Targ. and Midrash make this man to be Cain, Ahab, Haman, and show at least in this that they extend down into the time of the Persian kingdom a spark of historical intelligence. שׁן רבּ interchanges with שׁן הר, Ecc 11:8, as at Neh 11:30. In order to designate the long life emphatically, the author expresses the years particularly in days: "and if it is much which (Heiligst.: multum est quod) the days of his years amount to;" cf. ימי ויּהיוּ, in Gen 5. With venaphsho there follows the reverse side of this long life with many children: (1) his soul satisfies not itself, i.e., has no self-satisfying enjoyment of the good (min, as at Psa 104:13, etc.), i.e., of all the good things which he possesses,—in a word, he is not happy in his life; and (2) an honourable burial is not granted to him, but קב חם, Jer 22:19, which is the contrary of a burial such as becomes a man (the body of Artaxerxes Ochus was thrown to the cats); whereupon Elster rightly remarks that in an honourable burial and an honourable remembrance, good fortune, albeit shaded with sadness, might be seen. But when now, to one so rich in children and so long-lived, neither enjoyment of his good fortune nor even this shaded glory of an honourable burial is allowed, the author cannot otherwise judge than that the untimely birth is better than he. In this section regarding the uncertainty of riches, we have already, Ecc 5:14, fallen on a reminiscence from the Book of Job; it is so much the more probable that here also Job 3:16 has an influence on the formation of the thought. נפל is the foetus which comes lifeless from the mother's womb.


    Ecc 6:4


    The comparison of an untimely birth with such a man is in favour of the former: "For it cometh in nothingness and departeth in darkness; and with darkness its name is covered. Moreover, it hath not seen the sun, and hath not known: it is better with it than with that other." It has entered into existence, בּהבל, because it was a lifeless existence into which it entered when its independent life should have begun; and בּהשׁך, it departeth, for it is carried away in all quietness, without noise or ceremony, and "with darkness" its name is covered, for it receives no name and remains a nameless existence, and is forgotten as if it had never been. Not having entered into a living existence, it is also (gam) thus happy to have neither seen the sun nor known and named it, and thus it is spared the sight and the knowledge of all the vanities and evils, the deceptions and sorrows, that are under the sun. When we compare its fate with the long joyless life of that man, the conclusion is apparent: מ ... נחת, plus quietis est huic quam illi, which, with the generalization of the idea of rest (Job 3:13) in a wider sense, is = melius est huic quam illi (זה ... זה, as at Ecc 3:19). The generalization of the idea proceeds yet further in the Mishn. נוח לו, e.g.: "It is better (נוח לו לאדם) for a man that he throw himself into a lime-kiln than that (ואל), etc." From this usage Symm. renders מ ... נחת as obj. to ידע לא, and translates: οὐδὲ ἐπειράθη διαφορᾶς ἑτέρου πράγματος πρὸς ἓτερον ; and Jerome: neque cognovit distantiam boni et mali,—a rendering which is to be rejected, because thus the point of the comparison in which it terminates is broken, for 5b draws the facit. It is true that this contains a thought to which it is not easy to reconcile oneself. For supposing that life were not in itself, as over against non-existence, a good, there is yet scarcely any life that is absolutely joyless; and a man who has become the father of an hundred children, has, as it appears, sought the enjoyment of life principally in sexual love, and then also has found it richly. But also, if we consider his life less as relating to sense: his children, though not all, yet partly, will have been a joy to him; and has a family life, so lengthened and rich in blessings, only thorns, and no roses at all? And, moreover, how can anything be said of the rest of an untimely birth, which has been without motion and without life, as of a rest excelling the termination of the life of him who has lived long, since rest without a subjective reflection, a rest not felt, certainly does not fall under the point of view of more or less, good or evil? The saying of the author on no side bears the probe of exact thinking. In the main he designs to say: Better, certainly, is no life than a joyless life, and, moreover, one ending dishonourably. And this is only a speciality of the general clause, Ecc 4:2., that death is better than life, and not being born is better than both. The author misunderstands the fact that the earthly life has its chief end beyond itself; and his false eudaemonism, failing to penetrate to the inward fountain of true happiness, which is independent of the outward lot, makes exaggerated and ungrateful demands on the earthly life.


    Ecc 6:6


    A life extending to more than even a thousand years without enjoyment appears to him worthless: "And if he has lived twice a thousand years long, and not seen good—Do not all go hence to one place?" This long period of life, as well as the shortest, sinks into the night of Sheol, and has advantage over the shortest if it wants the ראות ט, i.e., the enjoyment of that which can make man happy. That would be correct if "good" were understood inwardly, ethically, spiritually; but although, according to Koheleth's view, the fear of God presides over the enjoyment of life, regulating and hallowing it, yet it remains unknown to him that life deepened into fellowship with God is in itself a most real and blessed, and thus the highest good. Regarding אלּוּ (here, as at Est 7:4, with perf. foll.: etsi vixisset, tamen interrogarem: nonne, etc.); it occurs also in the oldest liturgical Tefilla, as well as in the prayer Nishmath (vid., Baer's Siddur, Abodath Jisrael, p. 207). פּ ... אלף, a thousand years twice, and thus an Adam's life once and yet again. Otherwise Aben Ezra: 1000 years multiplied by itself, thus a million, like פּעמים עשׂרים, 20 x 20 = 400; cf. Targ. Isa 30:26, which translates שׁבעתים by 343 = 7 x 7 x 7. Perhaps that is right; for why was not the expression שׁנה אלפּים directly used? The "one place" is, as at Ecc 3:20, the grave and Hades, into which all the living fall. A life extending even to a million of years is worthless, for it terminates at last in nothing. Life has only as much value as it yields of enjoyment.


    Ecc 6:7


    "All the labour of man is for his mouth, and yet his soul has never enough;" or, properly, it is not filled, so that it desires nothing further and nothing more; נמלא used as appropriately of the soul as of the ear, Ecc 1:8; for that the mouth and the soul are here placed opposite to one another as "organs of the purely sensual and therefore transitory enjoyment, and of the deeper and more spiritual and therefore more lasting kind of joys" (Zck.), is an assertion which brings out of the text what it wishes to be in it,—נפשׁ and פּה stand here so little in contrast, that, as at Pro 16:26; Isa 5:14; Isa 29:8, instead of the soul the stomach could also be named; for it is the soul longing, and that after the means from without of self-preservation, that is here meant; נפשׁ היפה, "beautiful soul," Chullin iv. 7, is an appetite which is not fastidious, but is contented. גּמו, καὶ ὃμως ὃμως δέ, as at Ecc 3:13; Psa 129:2. All labour, the author means to say, is in the service of the impulse after self-preservation; and yet, although it concentrates all its efforts after this end, it does not bring full satisfaction to the longing soul. This is grounded in the fact that, however in other respects most unlike, men are the same in their unsatisfied longing.


    Ecc 6:8


    "For what hath the wise more than the fool; what the poor who knoweth to walk before the living?" The old translators present nothing for the interpretation, but defend the traditional text; for Jerome, like the Syr., which translates freely, follows the Midrash (fixed in the Targ.), which understands החיים, contrary to the spirit of the book, of the blessed future. The question would be easier if we could, with Bernst. and Ginsburg, introduce a comparat. min before יודע; we would then require to understand by him who knows to walk before the living, some one who acts a part in public life; but how strange a designation of distinguished persons would that be! Thus, as the text stands, יודע ,sdnat is attrib. to לעני, what preference hath the poor, such an one, viz., as understands (vid., regarding יודע instead of היודע, under Psa 143:10); not: who is intelligent (Aben Ezra); יודע is not, as at Ecc 9:11, an idea contained in itself, but by the foll. הח ... לה (cf. Ecc 4:13, Ecc 4:14; and the inf. form, Exo 3:19; Num 22:13; Job 34:23) obtains the supplement and colouring required: the sequence of the accents (Zakeph, Tifcha, Silluk, as e.g., at Gen 7:4) is not against this. How the lxx understood its πορευθῆναι κατέναντι τῆς ζωῆς, and the Venet. it's ἀπιέναι ἀντικρὺ τῆς ζωῆς, is not clear; scarcely as Grtz, with Mendelss.: who, to go against (נגד, as at Ecc 4:12) life, to fight against it, has to exercise himself in self-denial and patience; for "to fight with life" is an expression of modern coinage. הח signifies here, without doubt, not life, but the living. But we explain now, not as Ewald, who separates יודע from the foll. inf. להלך: What profit has then the wise man, the intelligent, patient man, above the fool, that he walks before the living?—by which is meant (but how does this interrog. form agree thereto?), that the wise, patient man has thereby an advantage which makes life endurable by him, in this, that he does not suffer destroying eagerness of desire so to rule over him, but is satisfied to live in quietness.Also this meaning of a quiet life does not lie in the words הח ... הלך. "To know to walk before the living" is, as is now generally acknowledged = to understand the right rule of life (Elst.), to possess the savoir vivre (Heiligst.), to be experienced in the right art of living. the question accordingly is: What advantage has the wise above the fool; and what the poor, who, although poor, yet knows how to maintain his social position? The matter treated of is the insatiable nature of sensual desire. The wise seeks to control his desire; and he who is more closely designated poor, knows how to conceal it; for he lays upon himself restraints, that he may be able to appear and make something of himself. But desire is present in both; and they have in this nothing above the fool, who follows the bent of his desire and lives for the day. He is a fool because he acts as one not free, and without consideration; but, in itself, it is and remains true, that enjoyment and satisfaction stand higher than striving and longing for a thing.


    Ecc 6:9


    "Better is the sight of the eyes than the wandering of the soul: also this is vain and windy effort." We see from the fin. הל־ן interchanging with מר that the latter is not meant of the object (Ecc 11:9), but of the action, viz., the "rejoicing in that which one has" (Targ.); but this does not signify grassatio,-i.e., impetus animae appetentis, ὁρμὴ τῆς ψυχῆς (cf. Marcus Aurelius, iii. 16), which Knobel, Heiligst., and Ginsburg compare (for הלך means grassari only with certain subjects, as fire, contagion, and the life; and in certain forms, as יהלך for ילך, to which הלך = לכת does not belong),—but erratio, a going out in extent, roving to a distance (cf. הלך, wanderer), ῥεμβασμὸς ἐπιθυμίας, Wisd. 4:12.—Going is the contrast of rest; the soul which does not become full or satisfied goes out, and seeks and reaches not its aim. This insatiableness, characteristic of the soul, this endless unrest, belongs also to the miseries of this present life; for to have and to enjoy is better than this constant Hungern und Lungern hungering and longing. More must not be put into 9a than already lies in it, as Elster does: "the only enduring enjoyment of life consists in the quiet contemplation of that which, as pleasant and beautiful, it affords, without this mental joy mingling with the desire for the possession of sensual enjoyment." The conception of "the sight of the eyes" is certainly very beautifully idealized, but in opposition to the text. If 9a must be a moral proverb, then Luther's rendering is the best: "It is better to enjoy the present good, than to think about other good."


    Ecc 6:10


    "That which hath been, its name hath long ago been named; and it is determined what a man shall be: and he cannot dispute with Him who is stronger than he." According to the usage of the tense, it would be more correct to translate: That which (at any time) has made its appearance, the name of which was long ago named, i.e., of which the What? and the How? were long ago determined, and, so to speak, formulated. This שׁ ... כּבר does not stand parallel to היה כבר, Ecc 1:10; for the expression here does not refer to the sphere of that which is done, but of the predetermination. Accordingly, אדם ... ונו is also to be understood. Against the accents, inconsistently periodizing and losing sight of the comprehensiveness of אדם ... אשׁר, Hitzig renders: "and it is known that, if one is a man, he cannot contend," etc., which is impossible for this reason, that אדם הוא cannot be a conditional clause enclosed within the sentence יוכל ... אשׁר. Obviously ונודע, which in the sense of constat would be a useless waste of words, stands parallel to שׁמו נקרא, and signifies known, viz., previously known, as passive of ידע, in the sense of Zac 14:7; cf. Psa 139:1. Bullock rightly compares Act 15:18. After ידע, asher, like ki, which is more common, may signify "that," Ecc 8:12; Eze 20:26; but neither "that he is a man" (Knobel, Vaih., Luzz., Hengst., Ginsb.), nor "that he is the man" (Ewald, Elst., Zckler), affords a consistent meaning. As mah after yada' means quid, so asher after it may mean quod = that which (cf. Dan 8:19, although it does not at all stand in need of proof); and id quod homo est (we cannot render הוּא without the expression of a definite conception of time) is intended to mean that the whole being of a man, whether of this one or that one, at all times and on all sides, is previously known; cf. to this pregnant substantival sentence, Ecc 12:13. Against this formation of his nature and of his fate by a higher hand, man cannot utter a word.


    The thought in 10b is the same as that at Isa 45:9; Rom 9:20. The Chethı̂b שׁהתּקּיף


    is not inadmissible, for the stronger than man is מנּהּ ... מרי. Also התקיף might in any case be read: with one who overcomes him, has and manifests the ascendency over him. There is indeed no Hiph. הת .hpiH found in the language of the Bible (Herzf. and Frst compare הג, Psa 12:5); but in the Targ., אתקף is common; and in the school-language of the Talm., הת is used of the raising of weighty objections, e.g., Kamma 71a. The verb, however, especially in the perf., is in the passage before us less appropriate. In לא־יוּכל lie together the ideas of physical (cf. Gen 43:32; Deu 12:17; Deu 16:5, etc.) and moral inability.


    Ecc 6:11


    "For there are many words which increase vanity: What cometh forth therefrom for man?" The dispute (objection), דּין, takes place in words; דּברים here will thus not mean "things" (Hengst., Ginsb., Zckl., Bullock, etc.), but "words." As that wrestling or contending against God's decision and providence is vain and worthless, nothing else remains for man but to be submissive, and to acknowledge his limitation by the fear of God; thus there are also many words which only increase yet more the multitude of vanities already existing in this world, for, because they are resultless, they bring no advantage for man. Rightly, Elster finds herein a hint pointing to the influence of the learning of the Jewish schools already existing in Koheleth's time. We know from Josephus that the problem of human freedom and of God's absoluteness was a point of controversy between opposing parties: the Sadducees so emphasized human freedom, that they not only excluded (Antt. xiii. 5. 9; Bell. ii. 8. 14) all divine predetermination, but also co-operation; the Pharisees, on the contrary supposed an interconnection between divine predetermination (εἱμαρμένη) and human freedom (Antt. xiii. 5. 9, xviii. 1. 3; Bell. ii. 8. 14). The Talm. affords us a glance at this controversy; but the statement in the Talm. (in Berachoth 33a, and elsewhere), which conditions all by the power of God manifesting itself in history, but defends the freedom of the religious-moral self-determination of man, may be regarded as a Pharisaic maxim. In Rom 9, Paul places himself on this side; and the author of the Book of Koheleth would subscribe this passage as his testimony, for the "fear God" is the "kern und stern" kernel and star of his pessimistic book.


    Ecc 6:12


    Man ought to fear God, and also, without dispute and murmuring, submit to His sway: "For who knoweth what is good for man in life during the number of the days of his vain life, and which he spendeth like a shadow? No one can certainly show a man what shall be after him under the sun." We translate אשׁר only by "ja" ("certainly"), because in Germ. no interrogative can follow "dieweil" ("because"). The clause with asher (as at Ecc 4:9; Ecc 8:11; Ecc 10:15; cf. Song, under Sol 5:2), according to its meaning not different from ki, is related in the way of proof to that beginning with ki. Man is placed in our presence. To be able to say to him what is good for him,—i.e., what position he must take in life, what direction he must give to his activity, what decision he must adopt in difficult and important cases,—we ought not only to be able to penetrate his future, but, generally, the future; but, as Tropfen drops in the stream of history, we are poor Trpfe simpletons, who are hedged up within the present. Regarding the accus. of duration, וגו מספּר, pointing to the brevity of human life, vid., at Ecc 2:3. With הבלו, the attribute of breath-like transitiveness is assigned to life (as at Ecc 7:15; Ecc 9:9) (as already in the name given to Abel, the second son of Adam), which is continued by כּ ויע with the force of a relative clause, which is frequently the case after preceding part. attrib., e.g., Isa 5:23. We translate: which he spendeth like the (1) shadow [in the nom.] (after Ecc 8:13; Job 14:2); not: like a shadow [in the accus.]; for although the days of life are also likened to a shadow, Psa 144:4, etc., yet this use of עשׂה does not accord therewith, which, without being a Graecism (Zirkel, Grtz), harmonises with the Greek phrase, ποιεῖν χρόνον, Act 15:33; cf. Pro 13:23, lxx (also with the Lat. facere dies of Cicero, etc.). Thus also in the Syr. and Palest.-Aram. lacad is used of time, in the sense of transigere. Aharav does not mean: after his present condition (Zckl.); but, as at Ecc 3:22; Ecc 7:14 : after he has passed away from this scene. Luzz. explains it correctly: Whether his children will remain in life? Whether the wealth he has wearied himself in acquiring will remain and be useful to them? But these are only illustrations. The author means to say, that a man can say, neither to himself nor to another, what in definite cases is the real advantage; because, in order to say this, he must be able to look far into the future beyond the limits of the individual life of man, which is only a small member of a great whole.


    Ecclesiastes 7


    Ecc 7:1


    "Better is a name than precious ointment; and better is the day of death than the day when one is born." Like ראה and ירא, so שׁם and שׁמן stand to each other in the relation of a paronomasia (vid., Song under Sol 1:3). Luther translates: "Ein gut Gercht ist besser denn gute Salbe" "a good odour (= reputation) is better than good ointment. If we substitute the expression denn Wolgeruch than sweet scent, that would be the best possible rendering of the paronomasia. In the arrangement טוב ... טוב שׁם, tov would be adj. to shem (a good reputation goes beyond sweet scent); but tov standing first in the sentence is pred., and shem thus in itself alone, as in the cogn. prov., Pro 22:1, signifies a good, well-sounding, honourable, if not venerable name; cf. anshē hashshem, Gen 6:4; veli-shem, nameless, Job 30:8. The author gives the dark reverse to this bright side of the distich: the day of death better than the day in which one (a man), or he (the man), is born; cf. for this reference of the pronoun, Ecc 4:12; Ecc 5:17. It is the same lamentation as at Ecc 4:2., which sounds less strange from the mouth of a Greek than from that of an Israelite; a Thracian tribe, the Trausi, actually celebrated their birthdays as days of sadness, and the day of death as a day of rejoicing (vid., Bhr's Germ. translat. of Herodotus, Ecc 4:4).—Among the people of the Old Covenant this was not possible; also a saying such as Ecc 7:1 is not in the spirit of the O.T. revelation of religion; yet it is significant that it was possible within it, without apostasy from it; within the N.T. revelation of religion, except in such references as Mat 26:24, it is absolutely impossible without apostasy from it, or without rejection of its fundamental meaning.


    Ecc 7:2


    Still more in the spirit of the N.T. (cf. e.g., Luk 6:25) are these words of this singular book which stands on the border of both Testaments: "It is better to go into a house of mourning than to go into a house of carousal (drinking): for that is the end of every man; and the living layeth it to heart." A house is meant in which there is sorrow on account of a death; the lamentation continued for seven days (Sirach 22:10), and extended sometimes, as in the case of the death of Aaron and Moses, to thirty days; the later practice distinguished the lamentations (אנינוּת) for the dead till the time of burial, and the mournings for the dead (אבלוּת), which were divided into seven and twenty-three days of greater and lesser mourning; on the return from carrying away the corpse, there was a Trostmahl (a comforting repast), to which, according as it appears to an ancient custom, those who were to be partakers of it contributed (Jer 16:7; Hos 9:4; Job 4:17, funde vinum tuum et panem tuum super sepulchra justorum).


    This feast of sorrow the above proverb leaves out of view, although also in reference to it the contrast between the "house of carousal" and "house of mourning" remains, that in the latter the drinking must be in moderation, and not to drunkenness.


    The going into the house of mourning is certainly thought of as a visit for the purpose of showing sympathy and of imparting consolation during the first seven days of mourning (Joh 11:31).


    Thus to go into the house of sorrow, and to show one's sympathy with the mourners there, is better than to go into a house of drinking, where all is festivity and merriment; viz., because the former (that he is mourned over as dead) is the end of every man, and the survivor takes it to heart, viz., this, that he too must die. הוּא follows attractionally the gender of סוף (cf. Job 31:11, Kerı̂). What is said at Ecc 3:13 regarding כּל־ה is appropriate to the passage before us. החי is rightly vocalised; regarding the form החי, vid., Baer in the critical remarks of our ed. of Isaiah under Isa 3:22. The phrase נתן אל־לב here and at Ecc 9:1 is synon. with שׂים אל־לב, שׂים על־לב (e.g., Isa 57:1) and שׂים בּלב. How this saying agrees with Koheleth's ultimatum: There is nothing better than to eat and drink, etc. (Ecc 2:24, etc.), the Talmudists have been utterly perplexed to discover; Manasse ben-Israel in his Conciliador (1632) loses himself in much useless discussion.


    The solution of the difficulty is easy. The ultimatum does not relate to an unconditional enjoyment of life, but to an enjoyment conditioned by the fear of God. When man looks death in the face, the two things occur to him, that he should make use of his brief life, but make use of it in view of the end, thus in a manner for which he is responsible before God.


    Ecc 7:3


    The joy of life must thus be not riot and tumult, but a joy tempered with seriousness: "Better is sorrow than laughter: for with a sad countenance it is well with the heart. The heart of the wise is in the house of mourning, and the heart of fools in the house of mirth." Grief and sorrow, כּעס, whether for ourselves or occasioned by others, is better, viz., morally better, than extravagant merriment; the heart is with רע פּ (inf. as רע, Jer 7:6; cf. פן ר, Gen 40:7; Neh 2:2), a sorrowful countenance, better than with laughter, which only masks the feeling of disquiet peculiar to man, Pro 14:13. Elsewhere לב ייטב = "the heart is (may be) of good cheer," e.g., Rut 3:7; Jdg 19:6; here also joyful experience is meant, but well becoming man as a religious moral being. With a sad countenance it may be far better as regards the heart than with a merry countenance in boisterous company. Luther, in the main correct, after Jerome, who on his part follows Symmachus: "The heart is made better by sorrow." The well-being is here meant as the reflex of a moral: bene se habere.


    Sorrow penetrates the heart, draws the thought upwards, purifies, transforms. Therefore is the heart of the wise in the house of sorrow; and, on the other hand, the heart of fools is in the house of joy, i.e., the impulse of their heart goes thither, there they feel themselves at home; a house of joy is one where there are continual feasts, or where there is at the time a revelling in joy. That Ecc 7:4 is divided not by Athnach, but by Zakef, has its reason in this, that of the words following אבל, none consists of three syllables; cf. on the contrary, Ecc 7:7, חכם. From this point forward the internal relation of the contents is broken up, according to which this series of sayings as a concluding section hangs together with that containing the observations going before in Ecc 6:1-12.


    Ecc 7:5


    A fourth proverb of that which is better (מן טוב) presents, like the third, the fools and the wise over against each other: "Better to hear the reproof of a wise man, than that one should hear the song of fools. For like the crackling of Nesseln (nettles) under the Kessel (kettle), so the laughter of the fool: also this is vain." As at Pro 13:1; Pro 17:10, גּערה is the earnest and severe words of the wise, which impressively reprove, emphatically warn, and salutarily alarm. שׁיר in itself means only song, to the exclusion, however, of the plaintive song; the song of fools is, if not immoral, yet morally and spiritually hollow, senseless, and unbridled madness. Instead of משּׁמע, the words מא שׁ are used, for the twofold act of hearing is divided between different subjects. A fire of thorn-twigs flickers up quickly and crackles merrily, but also exhausts itself quickly (Psa 118:12), without sufficiently boiling the flesh in the pot; whilst a log of wood, without making any noise, accomplishes this quietly and surely.


    We agree with Knobel and Vaihinger in copying the paronomasia [Nessel-Kessel]. When, on the other hand, Zckler remarks that a fire of nettles could scarcely crackle, we advise our friend to try it for once in the end of summer with a bundle of stalks of tall dry nettles. They yield a clear blaze, a quickly expiring fire, to which here, as he well remarks, the empty laughter of foolish men is compared, who are devoid of all earnestness, and of all deep moral principles of life. This laughter is vain, like that crackling.


    There is a hiatus between Ecc 7:6 and Ecc 7:7. For how Ecc 7:7 can be related to Ecc 7:6 as furnishing evidence, no interpreter has as yet been able to say. Hitzig regards Ecc 7:6 as assigning a reason for Ecc 7:5, but 6b as a reply (as Ecc 7:7 containing its motive shows) to the assertion of Ecc 7:5,—a piece of ingenious thinking which no one imitates. Elster translates: "Yet injustice befools a wise man," being prudently silent about this "yet." Zckler finds, as Knobel and Ewald do, the mediating thought in this, that the vanity of fools infects and also easily befools the wise. But the subject spoken of is not the folly of fools in general, but of their singing and laughter, to which Ecc 7:7 has not the most remote reference. Otherwise Hengst.: "In Ecc 7:7, the reason is given why the happiness of fools is so brief; first, the mens sana is lost, and then destruction follows." But in that case the words ought to have been כסיל יהולל; the remark, that חכם here denotes one who ought to be and might be such, is a pure volte. Ginsburg thinks that the two verses are co-ordinated by כי; that Ecc 7:6 gives the reason for Ecc 7:5, and Ecc 7:7 that for Ecc 7:5, since here, by way of example, one accessible to bribery is introduced, who would act prudently in letting himself therefore be directed by a wise man. But if he had wished to be thus understood, the author would have used another word instead of חכם, 7a, and not designated both him who reproves and him who merits reproof by the one word—the former directly, the latter at least indirectly. We do not further continue the account of the many vain attempts that have been made to bring Ecc 7:7 into connection with Ecc 7:6 and Ecc 7:5. Our opinion is, that Ecc 7:7 is the second half of a tetrastich, the first half of which is lost, which began, as is to be supposed, with tov. The first half was almost the same as Psa 37:16, or better still, as Pro 16:8, and the whole proverb stood thus:


    טוב מעט בּחדקה


    מרב תּבוּאות בּלא משׁפּט׃


    [and then follows Ecc 7:7 as it lies before us in the text, formed into a distich, the first line of which terminates with חכם]. We go still further, and suppose that after the first half of the tetrastich was lost, that expression, "also this is vain," added to Ecc 7:6 by the punctuation, was inserted for the purpose of forming a connection for כי עשק: Also this is vain, that, etc. (כי, like asher, Ecc 8:14).


    Ecc 7:7


    Without further trying to explain the mystery of the כי, we translate this verse: "... For oppression maketh wise men mad, and corruption destroyeth the understanding." From the lost first half of the verse, it appears that the subject here treated of is the duties of a judge, including those of a ruler into whose hands his subjects, with their property and life, are given. The second half is like an echo of Exo 23:8; Deu 16:19. That which שׁחד there means is here, as at Pro 15:27, denoted by מתּנה; and עשׁק is accordingly oppression as it is exercised by one who constrains others who need legal aid and help generally to purchase it by means of presents. Such oppression for the sake of gain, even if it does not proceed to the perversion of justice, but only aims at courting and paying for favour, makes a wise man mad (הולל, as at Job 12:17; Isa 44:25), i.e., it hurries him forth, since the greed of gold increases more and more, to the most blinding immorality and regardlessness; and such presents for the purpose of swaying the judgment, and of bribery, destroys the heart, i.e., the understanding (cf. Hos 4:11, Bereschith rabba, chap. lvi.), for they obscure the judgment, blunt the conscience, and make a man the slave of his passion. The conjecture העשׁר (riches) instead of the word העשׁק (Burger, as earlier Ewald) is accordingly unnecessary; it has the parallelism against it, and thus generally used gives an untrue thought. The word הולל does not mean "gives lustre" (Desvoeux), or "makes shine forth = makes manifest" (Tyler); thus also nothing is gained for a better connection of Ecc 7:7 and Ecc 7:6. The Venet. excellently: ἐκστήσει. Aben Ezra supposes that מתנה is here = דּבר מת; Mendelssohn repeats it, although otherwise the consciousness of the syntactical rule, Gesen. 147a, does not fail him.


    Ecc 7:8


    There now follows a fourth, or, taking into account the mutilated one, a fifth proverb of that which is better: "Better the end of a thing than its beginning; better one who forbears than one who is haughty. Hasten thyself not in thy spirit to become angry: for anger lieth down in the bosom of fools." The clause 8a is first thus to be objectively understood as it stands. It is not without limitation true; for of a matter in itself evil, the very contrary is true, Pro 5:4; Pro 23:32. But if a thing is not in itself evil, the end of its progress, the reaching to its goal, the completion of its destination, is always better than its beginning, which leaves it uncertain whether it will lead to a prosperous issue. An example of this is Solon's saying to Croesus, that only he is to be pronounced happy whose good fortune it is to end his life well in the possession of his wealth (Herod. i. 32).


    The proverb Ecc 7:8 will stand in some kind of connection with 8a, since what it says is further continued in Ecc 7:9. In itself, the frequently long and tedious development between the beginning and the end of a thing requires expectant patience. But if it is in the interest of a man to see the matter brought to an issue, an ארך אףּ will, notwithstanding, wait with self-control in all quietness for the end; while it lies in the nature of the רוּח גּבהּ, the haughty, to fret at the delay, and to seek to reach the end by violent means; for the haughty man thinks that everything must at once be subservient to his wish, and he measures what others should do by his own measureless self-complacency. We may with Hitzig translate: "Better is patience (ארך = ארך) than haughtiness" (גּבהּ, inf., as שׁפל, Ecc 12:4; Pro 16:19). But there exists no reason for this; גּבהּ is not to be held, as at Pro 16:5, and elsewhere generally, as the connecting form of גּבהּ, and so ארך for that of ארך; it amounts to the same thing whether the two properties (characters) or the persons possessing them are compared.


    Ecc 7:9


    In this verse the author warns against this pride which, when everything does not go according to its mind, falls into passionate excitement, and thoughtlessly judges, or with a violent rude hand anticipates the end. אל־תּב: do not overturn, hasten not, rush not, as at Ecc 5:1. Why the word בּרוּחך, and not בנפשך or בלבך, is used, vid., Psychol. pp. 197-199: passionate excitements overcome a man according to the biblical representation of his spirit, Pro 25:28, and in the proving of the spirit that which is in the heart comes forth in the mood and disposition, Pro 15:13. כּעוס is an infin., like ישׁון, Ecc 5:11. The warning has its reason in this, that anger or (כעס, taken more potentially than actually) fretfulness rests in the bosom of fools, i.e., is cherished and nourished, and thus is at home, and, as it were (thought of personally, as if it were a wicked demon), feels itself at home (ינוּח, as at Pro 14:33). The haughty impetuous person, and one speaking out rashly, thus acts like a fool. In fact, it is folly to let oneself be impelled by contradictions to anger, which disturbs the brightness of the soul, takes away the considerateness of judgment, and undermines the health, instead of maintaining oneself with equanimity, i.e., without stormy excitement, and losing the equilibrium of the soul under every opposition to our wish.


    From this point the proverb loses the form "better than," but tov still remains the catchword of the following proverbs. The proverb here first following is so far cogn., as it is directed against a particular kind of ka'as (anger), viz., discontentment with the present.


    Ecc 7:10


    "Say not: How comes it that the former times were better than these now? for thou dost not, from wisdom, ask after this." Cf. these lines from Horace (Poet. 173, 4):


    "Difficilis, querulus, laudator temporis acti


    Se puero, censor castigatorque minorum."


    Such an one finds the earlier days—not only the old days described in history (Deu 4:32), but also those he lived in before the present time (cf. e.g., Ch2 9:29)—thus by contrast to much better than the present tones, that in astonishment he asks: "What is it = how comes it that?" etc. The author designates this question as one not proceeding from wisdom: מח, like the Mishnic חכמה מתּוך, and על שׁאל, as at Neh 1:2; 'al-zeh refers to that question, after the ground of the contrast, which is at the same time an exclamation of wonder. The כי, assigning a reason for the dissuasion, does not mean that the cause of the difference between the present and the good old times is easily seen; but it denotes that the supposition of this difference is foolish, because in truth every age has its bright and its dark sides; and this division of light and shadow between the past and the present betrays a want of understanding of the signs of the times and of the ways of God. This proverb does not furnish any point of support for the determination of the date of the authorship of the Book of Koheleth. But if it was composed in the last century of the Persian domination, this dissatisfaction with the present times is explained, over against which Koheleth leads us to consider that it is self-deception and one-sidedness to regard the present as all dark and the past as all bright and rosy.


    Ecc 7:11


    Externally connecting itself with "from wisdom," there now follows another proverb, which declares that wisdom along with an inheritance is good, but that wisdom is nevertheless of itself better than money and possessions: "Wisdom is good with family possessions, and an advantage for those who see the sun. For wisdom affordeth a shadow, money affordeth a shadow; yet the advantage of knowledge is this, that wisdom preserveth life to its possessor." Most of the English interpreters, from Desvoeux to Tyler, translate: "Wisdom is as good as an inheritance;" and Bullock, who translates: "with an inheritance," says of this and the other translations: "The difference is not material." But the thought is different, and thus the distinction is not merely a formal one. Zckl. explains it as undoubted that עם here, as at Ecc 2:16 (vid., l.c.), means aeque ac; (but (1) that aeque ac has occurred to no ancient translator, till the Venet. and Luther, nor to the Syr., which translates: "better is wisdom than weapons (מאנא זינא)," in a singular way making Ecc 7:11 a duplette of Ecc 9:18; (2) instead of "wisdom is better than wealth," as e.g., Pro 8:11; (3) the proverb is formed like Aboth ii. 2, "good is study connected with a citizen-like occupation," and similar proverbs; (4) one may indeed say: "the wise man dieth with (together with) the fool" = just as well as the fool; but "good is wisdom with wealth" can neither be equivalent to "as well as wealth," nor: "in comparison with wealth" (Ewald, Elster), but only: "in connection with wealth (possessions);" aeque ac may be translated for una cum where the subject is common action and suffering, but not in a substantival clause consisting of a subst. as subject and an adj. as pred., having the form of a categorical judgment. נחלה denotes a possession inherited and hereditary (cf. Pro 20:21); and this is evidence in favour of the view that עם is meant not of comparison, but of connection; the expression would otherwise be עם־עשׁר. ויתר is now also explained. It is not to be rendered: "and better still" (than wealth), as Herzf., Hitz., and Hengst. render it; but in spite of Hengst., who decides in his own way, "יותר never means advantage, gain," it denotes a prevailing good, avantage; and it is explained also why men are here named "those who see the sun"—certainly not merely thus describing them poetically, as in Homer ζώειν is described and coloured by ὁρᾶν φάος ἠελίοιο. To see the sun, is = to have entered upon this earthly life, in which along with wisdom, also no inheritance is to be despised. For wisdom affords protection as well as money, but the former still more than the latter. So far, the general meaning of Ecc 7:12 is undisputed. Buthow is Ecc 7:12 to be construed? Knobel, Hitz., and others regard ב as the so-called beth essentiae: a shadow (protection) is wisdom, a shadow is money,—very expressive, yet out of harmony, if not with the language of that period, yet with the style of Koheleth; and how useless and misleading would this doubled בּ be here! Hengstenberg translates: in the shadow of wisdom, at least according to our understanding of Ecc 7:11, is not likened to the shadow of silver; but in conformity with that עם, it must be said that wisdom, and also that money, affords a shadow; (2) but that interpretation goes quite beyond the limits of gnomic brachyology. We explain: for in the shadow (בּצל, like בּצּל, Jon 4:5) is wisdom, in the shadow, money; by which, without any particularly bold poetic licence, is meant that he who possesses wisdom, he who possesses money, finds himself in a shadow, i.e., of pleasant security; to be in the shadow, spoken of wisdom and money, is = to sit in the shadow of the persons who possess both.


    12b. The exposition of this clause is agreed upon. It is to be construed according to the accentuation: and the advantage of knowledge is this, that "wisdom preserveth life to its possessors." The Targ. regards דעת החכמה as connected genit.; that might be possible (cf. Ecc 1:17; Ecc 8:16), but yet is improbable. Wherever the author uses דעת as subst., it is an independent conception placed beside חך, Ecc 1:16; Ecc 2:26, etc. We now translate, not: wisdom gives life (lxx, Jerome, Venet., Luther) to its possessors; for חיּה always means only either to revive (thus Hengst., after Psa 119:25; cf. Psa 71:20) or to keep in life; and this latter meaning is more appropriate to this book than the former,—thus (cf. Pro 3:18): wisdom preserves in life,—since, after Hitzig, it accomplishes this, not by rash utterances of denunciation,—a thought lying far behind Ecc 7:10, and altogether too mean,—but since it secures it against self-destruction by vice and passions and emotions, e.g., anger (Ecc 7:9), which consume life. The shadow in which wisdom (the wise man) sits keeps it fresh and sound,—a result which the shadow in which money (the capitalist) sits does not afford: it has frequently the directly contrary effect.


    Ecc 7:13


    There now follows a proverb of devout submission to the providence of God, connecting itself with the contents of Ecc 7:10 : "Consider the work of God: for who can make that straight which He hath made crooked! In the good day be of good cheer, and in the day of misfortune observe: God hath also made this equal to that, to the end that man need not experience anything (further) after his death." While ראה, Ecc 1:10; Ecc 7:27, Ecc 7:29, is not different from הנּה, and in Ecc 9:9 has the meaning of "enjoy," here the meaning of contemplative observation, mental seeing, connects itself both times with it. כּי before מי can as little mean quod, as asher, Ecc 6:12, before mi can mean quoniam. "Consider God's work" means: recognise in all that is done the government of God, which has its motive in this, that, as the question leads us to suppose, no creature is able (cf. Ecc 6:10 and Ecc 1:15) to put right God's work in cases where it seems to contradict that which is right (Job 8:3; Job 34:12), or to make straight that which He has made crooked (Psa 146:9).


    14a. The call here expressed is parallel to Sir. 14:14 (Fritz.): "Withdraw not thyself from a good day, and let not thyself lose participation in a right enjoyment." The ב of בּטובis, as little as that of בּצל, the beth essentiae—it is not a designation of quality, but of condition: in good, i.e., cheerful mood. He who is, Jer 44:17, personally tov, cheerful (= tov lev), is betov (cf. Psa 25:13, also Job 21:13). The reverse side of the call, 14ab, is of course not to be translated: and suffer or bear the bad day (Ewald, Heiligst.), for in this sense we use the expression רעה ראה, Jer 44:17, but not ברעה ראה, which much rather, Oba 1:13, means a malicious contemplation of the misfortune of a stranger, although once, Gen 21:16, ב ראה also occurs in the sense of a compassionate, sympathizing look, and, moreover, the parall. shows that רעה ביום is not the obj., but the adv. designation of time. Also not: look to = be attentive to (Salomon), or bear it patiently (Burger), for ראה cannot of itself have that meaning.


    But: in the day of misfortune observe, i.e., perceive and reflect: God has also made (cf. Job 2:10) the latter לעמּת corresponding, parallel, like to (cf. under Ecc 5:15) the former.


    So much the more difficult is the statement of the object of this mingling by God of good and evil in the life of man. It is translated: that man may find nothing behind him; this is literal, but it is meaningless. The meaning, according to most interpreters, is this: that man may investigate nothing that lies behind his present time,—thus, that belongs to the future; in other words: that man may never know what is before him. But aharav is never (not at Ecc 6:12) = in the future, lying out from the present of a man; but always = after his present life. Accordingly, Ewald explains, and Heiligst. with him: that he may find nothing which, dying, he could take with him. But this rendering (cf. Ecc 5:14) is here unsuitable. Better, Hitzig: because God wills it that man shall be rid of all things after his death, He puts evil into the period of his life, and lets it alternate with good, instead of visiting him therewith after his death. This explanation proceeds from a right interpretation of the words: idcirco ut (cf. Ecc 3:18) non inveniat homo post se quidquam, scil. quod non expertus sit, but gives a meaning to the expression which the author would reject as unworthy of his conception of God. What is meant is much more this, that God causes man to experience good and evil that he may pass through the whole school of life, and when he departs hence that nothing may be outstanding (in arrears) which he has not experienced.


    Ecc 7:15


    The first of these counsels warns against extremes, on the side of good as well as on that of evil: "All have I seen in the days of my vanity: there are righteous men who perish by their righteousness, and there are wicked men who continue long by their wickedness. Be not righteous over-much, and show not thyself wise beyond measure: why wilt thou ruin thyself? Be not wicked overmuch, and be no fool: why wilt thou die before thy time is? It is good that thou holdest thyself to the one, and also from the other withdrawest not thine hand: for he that feareth God accomplisheth it all." One of the most original English interpreters of the Book of Koheleth, T. Tyler (1874), finds in the thoughts of the book—composed, according to his view, about 200 b.c.—and in their expression, references to the post-Aristotelian philosophy, particularly to the Stoic, variously interwoven with orientalism. But here, in Ecc 7:15-18, we perceive, not so much the principle of the Stoical ethics—τῇ φύσει ὁμολογουμένως ζῆν—as that of the Aristotelian, according to which virtue consists in the art μέσως ἔξηειν, the art of holding the middle between extremes.


    Also, we do not find here a reference to the contrasts between Pharisaism and Sadduceeism (Zckl.), viz., those already in growth in the time of the author; for if it should be also true, as Tyler conjectures, that the Sadducees had such a predilection for Epicurism,—as, according to Josephus (Vit. c. 2), "the doctrine of the Pharisees is of kin to that of the Stoics,"—yet צדקה and רשׁעה are not apportioned between these two parties, especially since the overstraining of conformity to the law by the Pharisees related not to the moral, but to the ceremonial law. We derive nothing for the right understanding of the passage from referring the wisdom of life here recommended to the tendencies of the time. The author proceeds from observation, over against which the O.T. saints knew not how to place any satisfying theodicee. הבלי ימי (vid., Ecc 6:12) he so designates the long, but for the most part uselessly spent life lying behind him. 'et-hakol is not "everything possible" (Zckl.), but "all, of all kinds" (Luth.), which is defined by 15b as of two kinds; for 15a is the introduction of the following experience relative to the righteous and the unrighteous, and thus to the two classes into which all men are divided. We do not translate: there are the righteous, who by their righteousness, etc. (Umbr., Hitzig, and others); for if the author should thus commence, it would appear as if he wished to give unrighteousness the preference to righteousness, which, however, was far from him. To perish in or by his righteousness, to live long in or by his wickedness (מאריך, scil. ימים, Ecc 8:13, as at Pro 28:2), is = to die in spite of righteousness, to live in spite of wickedness, as e.g., Deu 1:32 : "in this thing" = in spite of, etc. Righteousness has the promise of long life as its reward; but if this is the rule, it has yet its exceptions, and the author thence deduces the doctrine that one should not exaggerate righteousness; for if it occurs that a righteous man, in spite of his righteousness, perishes, this happens, at earliest, in the case in which, in the practice of righteousness, he goes beyond the right measure and limit. The relative conceptions הרבּה and יותר have here, since they are referred to the idea of the right measure, the meaning of nimis. חתחכּם could mean, "to play the wise man;" but that, whether more or less done, is objectionable. It means, as at Exo 1:10, to act wisely (cf. Psa 105:25, הת, to act cunningly). And השׁ, which is elsewhere used of being inwardly torpid, i.e., being astonished, obstupescere, has here the meaning of placing oneself in a benumbed, disordered state, or also, passively, of becoming disconcerted; not of becoming desolate or being deserted (Hitz., Ginsburg, and others), which it could only mean in highly poetic discourse (Isa 54:1). The form תּשּׁומם is syncop., like תּךּ, Num 21:27; and the question, with למּה, here and at Ecc 7:17, is of the same kind as Ecc 5:5; Luther, weakening it: "that thou mayest not destroy thyself."


    Ecc 7:17


    Up to this point all is clear: righteousness and wisdom are good and wholesome, and worth striving for; but even in these a transgressing of the right measure is possible (Luther remembers the summum just summa injuria), which has as a consequence, that they become destructive to man, because he thereby becomes a caricature, and either perishes rushing from one extreme into another, or is removed out of the way by others whose hatred he provokes. But it is strange that the author now warns against an excess in wickedness, so that he seems to find wickedness, up to a certain degree, praiseworthy and advisable. So much the stranger, since "be no fool" stands as contrast to "show not thyself wise," etc.; so that "but also be no wicked person" was much rather to be expected as contrast to "be not righteous over-much." Zckler seeks to get over this difficulty with the remark: "Koheleth does not recommend a certain moderation in wickedness as if he considered it allowable, but only because he recognises the fact as established, that every man is by nature somewhat wicked." The meaning would then be: man's life is not free from wickedness, but be only not too wicked! The offensiveness of the advice is not thus removed; and besides, Ecc 7:18 demands in a certain sense, an intentional wickedness,—indeed, as Ecc 7:18 shows, a wickedness in union with the fear of God. The correct meaning of "be not wicked over-much" may be found if for תרשׁע we substitute תּחטא; in this form the good counsel at once appears as impossible, for it would be immoral, since "sinning," in all circumstances, is an act which carries in itself its own sentence of condemnation. Thus רשׁע must here be a setting oneself free from the severity of the law, which, although sin in the eyes of the over-righteous, is yet no sin in itself; and the author here thinks, in accordance with the spirit of his book, principally of that fresh, free, joyous life to which he called the young, that joy of life in its fulness which appeared to him as the best and fairest reality in this present time; but along with that, perhaps also of transgressions of the letter of the law, of shaking off the scruples of conscience which conformity to God-ordained circumstances brings along with it. He means to say: be not a narrow rigorist,—enjoy life, accommodate thyself to life; but let not the reins be too loose; and be no fool who wantonly places himself above law and discipline: Why wilt thou destroy thy life before the time by suffering vice to kill thee (Psa 34:22), and by want of understanding ruin thyself (Pro 10:21)?


    Ecc 7:18


    "It is good that thou holdest fast to the one,"—viz. righteousness and wisdom,—and withdrawest not thy hand from the other,—viz. a wickedness which renounces over-righteousness and over-wisdom, or an unrestrained life;—for he who fears God accomplishes all, i.e., both, the one as well as the other. Luther, against the Vulg.: "for he who fears God escapes all." But what "all"? Tyler, Bullock, and others reply: "All the perplexities of life;" but no such thing is found in the text here, however many perplexities may be in the book. Better, Zckler: the evil results of the extreme of false righteousness as of bold wickedness. But that he does not destroy himself and does not die before his time, is yet only essentially one thing which he escapes; also, from Ecc 7:15, only one thing, אבד, is taken. Thus either: the extremes (Umbr.), or: the extremes together with their consequences. The thought presents a connected, worthy conclusion. But if ěth-kullam, with its retrospective suffix, can be referred to that which immediately precedes, this ought to have the preference. Ginsburg, with Hitzig: "Whoso feareth God will make his way with both;" but what an improbable phrase! Jerome, with his vague nihil negligit, is right as to the meaning. In the Bible, the phrase ה ... יחא, egressus est urbem, Gen 44:4, cf. Jer 10:20, is used; and in the Mishna, יצא את־ידי חובתו, i.e., he has discharged his duty, he is quit of it by fulfilling it. For the most part, יצא merely is used: he has satisfied his duty; and יצא לא, he has not satisfied it, e.g., Berachoth 2:1. Accordingly יחא—since ěth-kullam relates to, "these ought he to have done, and not to leave the other undone," Mat 23:23—here means: he who fears God will set himself free from all, will acquit himself of the one as well as of the other, will perform both, and thus preserve the golden via media.


    Ecc 7:19


    "Wisdom affords strong protection to the wise man more than ten mighty men who are in the city." We have to distinguish, as is shown under Psa 31:3, the verbs עזז, to be strong, and עוּז, to flee for refuge; תּעז is the fut. of the former, whence מעז, stronghold, safe retreat, protection, and with ל, since עזז means not only to be strong, but also to show oneself strong, as at Eccl 9:20, to feel and act as one strong; it has also the trans. meaning, to strengthen, as shown in Psa 68:29, but here the intrans. suffices: wisdom proves itself strong for the wise man. The ten shallithim are not, with Ginsburg, to be multiplied indefinitely into "many mighty men." And it is not necessary, with Desvoeux, Hitz., Zckl., and others, to think of ten chiefs (commanders of forces), including the portions of the city garrison which they commanded. The author probably in this refers to some definite political arrangement, perhaps to the ten archons, like those Assyrian salaṭ, vice-regents, after whom as eponyms the year was named by the Greeks. שׁלּיט, in the Asiatic kingdom, was not properly a military title. And did a town then need protection only in the time of war, and not also at other times, against injury threatening its trade, against encroachments on its order, against the spread of infectious diseases, against the force of the elements? As the Deutero-Isaiah (Isa 60:17) says of Jerusalem: "I will make thy officers peace, and thine exactors righteousness," so Koheleth says here that wisdom affords a wise man as strong a protection as a powerful decemvirate a city; cf. Pro 24:5: "A wise man is ba'oz," i.e., mighty.


    Ecc 7:20


    "For among men there is not a righteous man on the earth, who doeth good, and sinneth not." The original passage, found in Solomon's prayer at the consecration of the temple, is briefer, Kg1 8:46 : "There is no man who sinneth not." Here the words might be וגו צדּיק אדם אין, there is no righteous man ... . Adam stands here as representing the species, as when we say in Germ.: Menschen gibt es keine gerechten auf Erden [men, there are none righteous on earth]; cf. Exo 5:16 : "Straw, none was given." The verification of Ecc 7:19 by reference to the fact of the common sinfulness from which even the most righteous cannot free himself, does not contradict all expectation to the same degree as the ki in Ecc 7:7; but yet it surprises us, so that Mercer and Grtz, with Aben Ezra, take Ecc 7:20 as the verification of Ecc 7:16, here first adduced, and Knobel and Heiligst. and others connect it with Ecc 7:21, Ecc 7:22, translating: "Because there is not a just man ... , therefore it is also the part of wisdom to take no heed unto all words," etc. But these are all forced interpretations; instead of the latter, we would rather suppose that Ecc 7:20 originally stood after Ecc 7:22, and is separated from its correct place. But yet the sequence of thought lying before us may be conceived, and that not merely as of necessity, but as that which was intended by the author. On the whole, Hitzig is correct: "For every one, even the wise man, sins; in which case virtue, which has forsaken him, does not protect him, but wisdom proves itself as his means of defence." Zckler adds: "against the judicial justice of God;" but one escapes from this by a penitent appeal to grace, for which there is no need for the personal property of wisdom; there is thus reason rather for thinking on the dangerous consequences which often a single false step has for a man in other respects moral; in the threatening complications in which he is thereby involved, it is wisdom which then protects him and delivers him. Otherwise Tyler, who by the עז, which the wise has in wisdom, understands power over evil, which is always moving itself even in the righteous. But the sinning spoken of in Ecc 7:20 is that which is unavoidable, which even wisdom cannot prevent or make inefficacious. On the contrary, it knows how to prevent the destruction which threatens man from his transgressions, and to remove the difficulties and derangements which thence arise. The good counsel following is connected by gam with the foregoing. The exhortation to strive after wisdom, contained in Ecc 7:19, which affords protection against the evil effects of the failures which run through the life of the righteous, is followed by the exhortation, that one conscious that he himself is not free from transgression, should take heed to avoid that tale-bearing which finds pleasure in exposing to view the shortcomings of others.


    Ecc 7:21


    "Also give not thy heart to all the words which one speaketh, lest thou shouldest hear thy servant curse thee. For thy heart knoweth in many cases that thou also hast cursed others." The talk of the people, who are the indef. subj. of ילבּרוּ (lxx, Targ., Syr. supply ἀσεβεῖς), is not about "thee who givest heed to the counsels just given" (Hitz., Zckl.), for the restrictive עליך is wanting; and why should a servant be zealous to utter imprecations on the conduct of his master, which rests on the best maxims? It is the babbling of the people in general that is meant. To this one ought not to turn his heart (ל ... נתן, as at Ecc 1:13, Ecc 1:17; Ecc 8:9, Ecc 8:16), i.e., gives wilful attention, ne (לא אשׁר = פּן, which does not occur in the Book of Koheleth) audias servum tuum tibi maledicere; the particip. expression of the pred. obj. follows the analogy of Gen 21:9, Ewald, 284b, and is not a Graecism; for since in this place hearing is meant, not immediately, but mediated through others, the expression would not in good Greek be with the lxx ... τοῦ δούλου σου καταρωμένου σε, but τὸν δοῦλόν σου καταρᾶσθαι σε. The warning has its motive in this, that by such roundabout hearing one generally hears most unpleasant things; and on hearsay no reliance can be placed. Such gossiping one should ignore, should not listen to it at all; and if, nevertheless, something so bad is reported as that our own servant has spoken words of imprecation against us, yet we ought to pass that by unheeded, well knowing that we ourselves have often spoken harsh words against others. The expression וגו ידע, "thou art conscious to thyself that," is like פּע ר, Kg1 2:44, not the obj. accus. dependent on ידע (Hitz.), "many cases where also thou ...," but the adv. accus. of time to קּלּלתּ; the words are inverted (Ewald, 336b), the style of Koheleth being fond of thus giving prominence to the chief conception (Ecc 7:20, Ecc 5:18; Ecc 3:13). The first gam, although it belongs to "thine, thy," as at Ecc 7:22 it is also connected with "thou,"


    stands at the beginning of the sentence, after such syntactical examples as Hos 6:11; Zac 9:11; and even with a two-membered sentence, Job 2:10.


    Ecc 7:23


    "All this have I proved by wisdom: I thought, Wise I will become; but it remained far from me." The ב in בּחכמה is, as at Ecc 1:13, that designating the organon, the means of knowledge. Thus he possessed wisdom up to a certain degree, and in part; but his purpose, comprehended in the one word אחכּמה, was to possess it fully and completely; i.e., not merely to be able to record observations and communicate advices, but to adjust the contradictions of life, to expound the mysteries of time and eternity, and generally to solve the most weighty and important questions which perplex men. But this wisdom was for him still in the remote distance. It is the wisdom after which Job, chap. 28, made inquiry in all regions of the world and at all creatures, at last to discover that God has appointed to man only a limited share of wisdom. Koheleth briefly condenses Job 28:12-22 in the words following:


    Ecc 7:24


    "For that which is, is far off, and deep,—yes, deep; who can reach it?" Knobel, Hitz., Vaih., and Bullock translate: for what is remote and deep, deep, who can find it? i.e., investigate it; but mah-shehayah is everywhere an idea by itself, and means either id quod fuit, or id quod exstitit, Ecc 1:9; Ecc 3:15; Ecc 6:10; in the former sense it is the contrast of mah-shěihyěh, Ecc 8:7; Ecc 10:14, cf. Ecc 3:22; in the latter, it is the contrast of that which does not exist, because it has not come into existence. In this way it is also not to be translated: For it is far off what it (wisdom) is (Zckl.) [= what wisdom is lies far off from human knowledge], or: what it is (the essence of wisdom), is far off (Elst.)—which would be expressed by the words מה־שּׁהיא. And if מה־שׁהיה is an idea complete in itself, it is evidently not that which is past that is meant (thus e.g., Rosenm. quod ante aderat), for that is a limitation of the obj. of knowledge, which is unsuitable here, but that which has come into existence. Rightly, Hengst.: that which has being, for wisdom is τῶν ὄντων γνῶσις ἀψευδής, Wisd. 7:17. He compares Jdg 3:11, "the work which God does," and Ecc 8:17, "the work which is done under the sun." What Koheleth there says of the totality of the historical, he here says of the world of things: this (in its essence and its grounds) remains far off from man; it is for him, and also in itself and for all creatures, far too deep (עמק עמק, the ancient expression for the superlative): Who can intelligibly reach (ימץ, from מצא, assequi, in an intellectual sense, as at Ecc 3:11; Ecc 8:17; cf. Job 11:7) it (this all of being)? The author appears in the book as a teacher of wisdom, and emphatically here makes confession of the limitation of his wisdom; for the consciousness of this limitation comes over him in the midst of his teaching.


    Ecc 7:25


    But, on the other side, he can bear testimony to himself that he has honestly exercised himself in seeking to go to the foundation of things: "I turned myself, and my heart was there to discern, and to explore, and to seek wisdom, and the account, and to perceive wickedness as folly, and folly as madness." Regarding sabbothi, vid., under Ecc 2:20 : a turning is meant to the theme as given in what follows, which, as we have to suppose, was connected with a turning away form superficiality and frivolity. Almost all interpreters-as also the accentuation does—connect the two words ולבּי אני; but "I and my heart" is so unpsychological an expression, without example, that many Codd. (28 of Kennicott, 44 of de Rossi) read בּלבּי daer )i with my heart. The erasure of the vav (as e.g., Luther: "I applied my heart") would at the same time require the change of סבותי into הסבּותי. The Targ., Jerome, and the Venet. render the word בלבי; the lxx and Syr., on the contrary, ולבי; and this also is allowable, if we place the disjunctive on אני and take ולבי as consequent: my heart, i.e., my striving and effort, was to discern (Aben Ezra, Herzf., Stuart),—a substantival clause instead of the verbal את־לבּי ונתתּי, Ecc 1:13, Ecc 1:17. Regarding tur in an intellectual sense, vid., Ecc 1:13. Hhěshbon, with hhochmah, we have translated by "Rechenschaft" account, ratio; for we understand by it a knowledge well grounded and exact, and able to be established,—the facit of a calculation of all the facts and circumstances relating thereto; נתן חשׁבין is Mishnic, and = the N.T. λόγον ἀποδιδόναι. Of the two accus. Ecc 7:25 following לדעת, the first, as may be supposed, and as the determination in the second member shows, is that of the obj., the second that of the pred. (Ewald, 284b): that רשׁע, i.e., conduct separating from God and from the law of that which is good, is kěsěl, Thorheit, folly (since, as Socrates also taught, all sinning rests on a false calculation, to the sinner's own injury); and that hassichluth, Narrheit, foolishness, stultitia (vid., sachal, and Ecc 1:17), is to be thus translated (in contradistinction to כּסל), i.e., an intellectual and moral obtuseness, living for the day, rising up into foolery, not different from holeloth, fury, madness, and thus like a physical malady, under which men are out of themselves, rage, and are mad. Koheleth's striving after wisdom thus, at least is the second instance (ולדעת), with a renunciation of the transcendental, went towards a practical end. And now he expresses by ומוצא one of the experiences he had reached in this way of research. How much value he attaches to this experience is evident from the long preface, by means of which it is as it were distilled. We see him there on the way to wisdom, to metaphysical wisdom, if we may so speak—it remains as far off from him as he seeks to come near to it. We then see him, yet not renouncing the effort after wisdom, on the way toward practical wisdom, which exercises itself in searching into the good and the bad; and that which has presented itself to him as the bitterest of the bitter is—a woman.


    Ecc 7:26


    "And I found woman more bitter than death; she is like hunting-nets. and like snares is her heart, her hands are bands: he who pleaseth God will escape from her; but the sinner is caught by them." As א ושׁ, Ecc 4:2, so here וּם א gains by the preceding אני וסבּותי a past sense; the particip. clause stands frequently thus, not only as a circumstantial clause, Gen 14:12., but also as principal clause, Gen 2:10, in an historical connection. The preceding pred. מר, in the mas. ground-form, follows the rule, Gesen. 147. Regarding the construction of the relative clause, Hitzig judges quite correctly: "היא is copula between subj. and pred., and precedes for the sake of the contrast, giving emphasis to the pred. It cannot be a nomin., which would be taken up by the suff. in לבהּ, since if this latter were subject also to מץ, היא would not certainly be found. Also asher here is not a conj." This הוּא (היא), which in relative substantival clauses represents the copula, for the most part stands separated from asher, e.g., Gen 7:2; Gen 17:12; Num 17:5; Deu 17:15; less frequently immediately with it, Num 35:31; Sa1 10:19; Kg2 25:19; Lev 11:26; Deu 20:20. But this asher hu (hi) never represents the subj., placed foremost and again resumed by the reflex. pronoun, so as to be construed as the accentuation requires: quae quidem retia et laquei cor ejus = cajus quidem cor sunt retia et laquei (Heiligst.). מצוד is the means of searching, i.e., either of hunting: hunting-net (mitsodah, Ecc 9:12), or of blockading: siege-work, bulwarks, Ecc 9:14; here it is the plur. of the word in the former meaning. חרם, Hab 1:14, plur. Eze 26:5, etc. (perhaps from חרם, to pierce, bore through), is one of the many synon. for fishing-net. אסוּרים, fetters, the hands (arms) of voluptuous embrace. The primary form, after Jer 37:15, is אסוּר, אסוּר; cf. אבוּס, אב, Job 39:9. Of the three clauses following asher, vav is found in the second and is wanting to the third, as at Deu 29:22; Job 42:9; Psa 45:9; Isa 1:13; cf. on the other hand, Isa 33:6. Similar in their import are these Leonine verses:


    Femina praeclara facie quasi pestis amara,


    Et quasi fermentum corrumpit cor sapientum.


    That the author is in full earnest in this harsh judgment regarding woman, is shown by 26b: he who appears to God as good (cf. Ecc 2:26) escapes from her (the fut. of the consequence of this his relation to God); but the sinner (חוטאו) is caught by her, or, properly, in her, viz., the net-like woman, or the net to which she is compared (Psa 9:16; Isa 24:18). The harsh judgment is, however, not applicable to woman as such, but to woman as she is, with only rare exceptions; among a thousand women he has not found one corresponding to the idea of a woman.


    Ecc 7:27


    "Behold what I have found, saith Koheleth, adding one thing to another, to find out the account: What my soul hath still sought, and I have not found, (is this): one man among a thousand have I found; and a woman among all these have I not found." It is the ascertained result, "one man, etc.," which is solemnly introduced by the words preceding. Instead of אם קה, the words ראמר הקּה are to be read, after Ecc 12:8, as is now generally acknowledged; errors of transcription of a similar kind are found at Sa2 5:2; Job 38:12. Ginsburg in vain disputes this, maintaining that the name Koheleth, as denoting wisdom personified, may be regarded as fem. as well as mas.; here, where the female sex is so much depreciated, was the fem. self-designation of the stern judge specially unsuitable. Hengst. supposes that Koheleth is purposely fem. in this one passage, since true wisdom, represented by Solomon, stands opposite to false philosophy. But this reason for the fem. rests on the false opinion that woman here is heresy personified; he further remarks that it is significant for this fem. personification, that there is "no writing of female authorship in the whole canon of the O.T. and N.T." But what of Deborah's triumphal song, the song of Hannah, the magnificat of Mary? We hand this absurdity over to the Clementines! The woman here was flesh and blood, but pulchra quamvis pellis est mens tamen plean procellis; and Koheleth is not incarnate wisdom, but the official name of a preacher, as in Assyr., for חזּנרם, curators, overseers, hazanâti is used. זה, Ecc 7:27, points, as at Ecc 1:10, to what follows. אחת ל, one thing to another (cf. Isa 27:12), must have been, like summa summarum and the like, a common arithmetical and dialectical formula, which is here subordinate to מצא, since an adv. inf. such as לקוח is to be supplemented: taking one thing to another to find out the חשׁבּון, i.e., the balance of the account, and thus to reach a facit, a resultat.


    That which presented itself to him in this way now follows. It was, in relation to woman, a negative experience: "What my soul sought on and on, and I found not, (is this)." The words are like the superscription of the following result, in which finally the זה of Ecc 7:27 terminates. Ginsburg, incorrectly: "what my soul is still seeking," which would have required מבקּשׁת. The pret. בּקשׁה (with ק without Dagesh, as at Ecc 7:29)


    is retrospective; and עוד, from עוּד, means redire, again and again, continually, as at Gen.. Gen 46:29. He always anew sought, and that, as biqshah naphshi for בקשׁתי denotes, with urgent striving, violent longing, and never found, viz., a woman such as she ought to be: a man, one of a thousand, I have found, etc. With right, the accentuation gives Garshayim to adam; it stands forth, as at Ecc 7:20, as a general denominator—the sequence of accents, Geresh, Pashta, Zakef, is as at Gen 1:9. "One among a thousand" reminds us of Job 33:23, cf. Ecc 9:3; the old interpreters (vid., Dachselt's Bibl. Accentuata), with reference to these parallels, connect with the one man among a thousand all kinds of incongruous christological thoughts. Only, here adam, like the Romanic l'homme and the like, means man in sexual contrast to woman. It is thus ideally meant, like ish, Sa1 4:9; Sa1 6:15, and accordingly also the parall. אשּׁה. For it is not to be supposed that the author denies thereby perfect human nature to woman. But also Burger's explanation: "a human being, whether man or woman," is a useless evasion. Man has the name adam κατ ̓ ἐξ. by primitive hist. right: "for the man is not of the woman, but the woman of the man," Co1 11:8. The meaning, besides, is not that among a thousand human beings he found one upright man, but not a good woman (Hitz.),—for then the thousand ought to have had its proper denominator, אדם בני,—but that among a thousand persons of the male sex he found only one man such as he ought to be, and among a thousand of the female sex not one woman such as she ought to be; "among all these" is thus = among an equal number. Since he thus actually found the ideal of man only seldom, and that of woman still seldomer (for more than this is not denoted by the round numbers), the more surely does he resign himself to the following resultat, which he introduces by the word לבד (only, alone), as the clear gain of his searching:


    Ecc 7:29


    "Lo, this only have I found, that God created man upright; but they seek many arts." Also here the order of the words is inverted, since זה, belonging as obj. to מץ (have I found), which is restricted by לבד, is amalgamated with ראה (Lo! see!). The author means to say: Only this (solummodo hocce) have I found, that ...; the ראה is an interjected nota bene. The expression: God has made man ישׁר, is dogmatically significant. Man, as he came from the Creator's hand, was not placed in the state of moral decision, nor yet in the state of absolute indifference between good and evil; he was not neither good nor bad, but he was טוב, or, which is the same thing, ישׁר; i.e., in every respect normal, so that he could normally develope himself from this positively good foundation. But by the expression ישׁר `שׁ, Koheleth has certainly not exclusively his origin in view, but at the same time his relative continuation in the propagation of himself, not without the concurrence of the Creator; also of man after the fall the words are true, ישׁר עשׂה, in so far as man still possesses the moral ability not to indulge sinful affections within him, nor suffer them to become sinful actions. But the sinful affections in the inborn nature of weak sinful man have derived so strong a support from his freedom, that the power of the will over against this power of nature is for the most part as weakness; the dominance of sin, where it is not counteracted by the grace of God, has always shown itself so powerful, that Koheleth has to complain of men of all times and in all circles of life: they seek many arts (as Luther well renders it), or properly, calculations, inventions, devices (hhishshevonoth, as at Ch2 26:15, from hhishshevon, which is as little distinguished from the formation hhěshbon, as hhizzayon from hhězyon), viz., of means and ways, by which they go astray from the normal natural development into abnormities. In other words: inventive refined degeneracy has come into the place of moral simplicity, ἁπλότης (Ch2 11:3). As to the opinion that caricatures of true human nature, contrasts between the actual and that which ought to be (the ideal), are common, particularly among the female sex, the author has testimonies in support of it from all nations. It is confirmed by the primitive history itself, in which the woman appears as the first that was led astray, and as the seducer (cf. Psychol. pp. 103-106). With reference to this an old proverb says: "Women carry in themselves a frivolous mind," Kiddushin 80b.


    And because a woman, when she has fallen into evil, surpasses a man in fiendish superiority therein, the Midrash reckons under this passage before us fifteen things of which the one is worse than the other; the thirteenth is death, and the fourteenth a bad woman.


    Hitzig supposes that the author has before him as his model Agathoclea, the mistress of the fourth Ptolemy Philopator. But also the history of the Persian Court affords dreadful examples of the truth of the proverb: "Woe to the age whose leader is a woman;"


    and generally the harem is a den of female wickedness.


    Ecclesiastes 8


    Ecc 8:1


    "Who is like the wise? and who understandeth the interpretation of things? The wisdom of a man maketh his face bright, and the rudeness of his face is changed." Unlike this saying: "Who is like the wise?" are the formulas חכם מי, Hos 14:9, Jer 11:11, Psa 107:43, which are compared by Hitzig and others. "Who is like the wise?" means: Who is equal to him? and this question, after the scheme מי־כמכה, Exo 15:11, presents him as one who has not his like among men. Instead of כּה the word כּחכם might be used, after לחכם, Ecc 2:16, etc. The syncope is, as at Eze 40:25, omitted, which frequently occurs, particularly in the more modern books, Eze 47:22; Ch2 10:7; Ch2 25:10; Ch2 29:27; Neh 9:19; Neh 12:38. The regular giving of Dagesh to כ after מי, with Jethib, not Mahpach, is as at Ecc 8:7 after כּי; Jethib is a disjunctive. The second question is not כּיודע, but יודע וּמי, and thus does not mean: who is like the man of understanding, but: who understands, viz., as the wise man does; thus it characterizes the incomparably excellent as such. Many interpreters (Oetinger, Ewald, Hitz., Heiligst., Burg., Elst., Zckl.) persuade themselves that דּבר פּשׁר is meant of the understanding of the proverb, 8b. The absence of the art., says Hitzig, does not mislead us: of a proverb, viz., the following; but in this manner determinate ideas may be made from all indeterminate ones. Rightly, Gesenius: explicationem ullius rei; better, as at Ecc 7:8 : cujusvis rei. Ginsburg compares נבון דּבר, Sa1 16:18, which, however, does not mean him who has the knowledge of things, but who is well acquainted with words. It is true that here also the chief idea פּשׁר first leads to the meaning verbum (according to which the lxx, Jer., the Targ., and Syr. translate; the Venet.: ἑρμηνείαν λόγου); but since the unfolding or explaining (pēshěr) refers to the actual contents of the thing spoken, verbi and rei coincide. The wise man knows how to explain difficult things, to unfold mysterious things; in short, he understands how to go to the foundation of things.


    What now follows, Ecc 8:1, might be introduced by the confirming כי, but after the manner of synonymous parallelism it places itself in the same rank with 1a, since, that the wise man stands so high, and no one like him looks through the centre of things, is repeated in another form: "Wisdom maketh his face bright" is thus to be understood after Psa 119:130 and Psa 19:9, wisdom draws the veil from his countenance, and makes it clear; for wisdom is related to folly as light is to darkness, Ecc 2:13. The contrast, ישׁ ... עזו ("and the rudeness of his face is changed"), shows, however, that not merely the brightening of the countenance, but in general that intellectual and ethical transfiguration of the countenance is meant, in which at once, even though it should not in itself be beautiful, we discover the educated man rising above the common rank. To translate, with Ewald: and the brightness of his countenance is doubled, is untenable; even supposing that ישׁנּא can mean, like the Arab. yuthattay, duplicatur, still עז, in the meaning of brightness, is in itself, and especially with פּניו, impossible, along with which it is, without doubt, to be understood after az panim, Deu 28:50; Dan 8:23, and hē'ēz panim, Pro 7:13, or bephanim, Pro 21:29, so that thus פנים עז has the same meaning as the post-bibl. פנים עזּוּת, stiffness, hardness, rudeness of countenance = boldness, want of bashfulness, regardlessness, e.g., Shabbath 30b, where we find a prayer in these words: O keep me this day from פנים עזי and from עזות פ (that I may not incur the former or the latter). The Talm. Taanith 7b, thus explaining, says: "Every man to whom עזות פ belongs, him one may hate, as the scripture says, ישּׂנא ... ועז (do not read ישׁנּא)." The lxx translates μισητηήσεται will be hated, and thus also the Syr.; both have thus read as the Talm. has done, which, however, bears witness in favour of ישׁנּא as the traditional reading. It is not at all necessary, with Hitzig, after Zirkel, to read y shane': but boldness disfigureth his countenance; עז in itself alone, in the meaning of boldness, would, it is true, along with פניו as the obj. of the verb, be tenable; but the change is unnecessary, the passive affords a perfectly intelligible meaning: the boldness, or rudeness, of his visage is changed, viz., by wisdom (Bttch., Ginsb., Zckl.). The verb שׁנה (שנא, Lam 4:1) means, Mal 3:6, merely "to change, to become different;" the Pih. שׁנּה, Jer 52:33, שׁנּא, Kg2 25:29, denotes in these two passages a change in melius, and the proverb of the Greek, Sir. 13:24, -


    Καρδία ἀντηρώπου ἀλλοιοῖ τὸ πρόσωπον αὐτοῦ


    ἐάν τε εἰς ἀγαθὰ ἐάν τε εἰς κακά, is preserved to us in its original form thus:


    לב אדם ישׁנּא פניו


    בּין לטוב וּבין לרע׃


    so that thus שׁנּא, in the sense of being changed as to the sternness of the expression of the countenance, is as good as established. What Ovid says of science: emollit mores nec sinit esse feros, thus tolerably falls in with what is here said of wisdom: Wisdom gives bright eyes to a man, a gentle countenance, a noble expression; it refines and dignifies his external appearance and his demeanour; the hitherto rude external, and the regardless, selfish, and bold deportment, are changed into their contraries. If, now, Ecc 8:1 is not to be regarded as an independent proverb, it will bear somewhat the relation of a prologue to what follows. Luther and others regard Ecc 8:1 as of the nature of an epilogue to what goes before; parallels, such as Hos 14:9, make that appear probable; but it cannot be yielded, because the words are not חכם מי, but מי כהח. But that which follows easily subordinates itself to Ecc 8:1, in as far as fidelity to duty and thoughtfulness amid critical social relations are proofs of that wisdom which sets a man free from impetuous rudeness, and fits him intelligently and with a clear mind to accommodate himself to the time.


    Ecc 8:2


    The faithfulness of subjects, Koheleth says, is a religious duty: "I say: Observe well the kings' command, and that because of the oath of God." The author cannot have written Ecc 8:2 as it here stands; אני hovers in the air. Hitzig reads, with Jerome, שׁמר, and hears in Ecc 8:2-4 a servile person speaking who veils himself in the cloak of religion; in Ecc 8:5-8 follows the censura of this corrupt theory. but we have already remarked that Ecc 8:2 accords with Rom 13:5, and is thus not a corrupt theory; besides, this distribution of the expressions of the Book of Koheleth between different speakers is throughout an expedient resting on a delusion. Luther translates: I keep the word of the king, and thus reads אשׁרּ; as also does the Jer. Sanhedrin 21b, and Koheleth rabba, under this passage: I observe the command of the king, of the queen. In any case, it is not God who is meant here by "the king;" the words: "and that because of the oath of God," render this impossible, although Hengst. regards it as possible; for (1) "the oath of God" he understands, against all usage, of the oath which is taken to God; and (2) he maintains that in the O.T. scarcely any passage is to be found where obedience to a heathen master is set forth as a religious duty. But the prophets show themselves as morally great men, without a stain, just in this, that they decidedly condemn and unhesitatingly chastise any breach of faith committed against the Assyrian or Chaldean oppressor, e.g., Isa 28:15; Isa 30:1; Eze 17:15; cf. Jer 27:12. However, although we understand mělěk not of the heavenly, but of an earthly king, yet אשׁמר does not recommend itself, for Koheleth records his experience, and derives therefrom warnings and admonitions; but he never in this manner presents himself as an example of virtue. The paraenetic imper. שׁמר is thus not to be touched. Can we then use ani elliptically, as equivalent to "I say as follows"? Passages such as Jer 20:10 (Elst.), where לאמר is omitted, are not at all the same. Also Eze 34:11, where הנני is strengthened by ani, and the expression is not elliptical, is not in point here. And Isa 5:9 also does not apply to the case of the supposed ellipsis here. In an ingenious bold manner the Midrash helps itself in Lev 18 and Num 14, for with reference to the self-introduction of royal words like פרעה אני it explains: "Observe the I from the mouth of the king." This explanation is worthy of mention, but it has little need of refutation; it is also contrary to the accentuation, which gives Pashta to ani, as to ראה, Ecc 7:27, and לבד, Ecc 7:29, and thus places it by itself. Now, since this elliptical I, after which we would place a colon, is insufferably harsh, and since also it does not recommend itself to omit it, as is done by the lxx, the Targ., and Syr.,—for the words must then have a different order, המלך פי שׁמר,—it is most advisable to supply אמרתּי, and to write אם אני or אני אם, after Ecc 2:1; Ecc 3:17-18. We find ourselves here, besides, within an I section, consisting of sentences interwoven in a Mashal form. The admonition is solemnly introduced, since Koheleth, himself a king, and a wise man in addition, gives it the support of the authority of his person, in which it is to be observed that the religious motive introduced by ו explic. (vid., Ewald, 340b) is not merely an appendix, but the very point of the admonition. Kleinert, incorrectly: "Direct thyself according to the mouth of the king, and that, too, as according to an oath of God." Were this the meaning, then we might certainly wish that it were a servile Alexandrian court-Jew who said it. But why should that be the meaning? The meaning "wegen" because of, which is usually attributed to the word-connection עלדברת here and at Ecc 3:18; Ecc 7:14, Kleinert maintains to be an arbitrary invention. But it alone fits these three passages, and why an arbitrary invention? If על־דּבר, Psa 45:5; Psa 79:9, etc., means "von wegen" on account of, then also על־דברת will signify "propter rationem, naturam," as well as (Psa 110:4) ad rationem. שׁב אל is, as elsewhere שׁב יה, e.g., Exo 22:10, a promise given under an appeal to God, a declaration or promise strengthened by an oath. Here it is the oath of obedience which is meant, which the covenant between a king and his people includes, though it is not expressly entered into by individuals. The king is designated neither as belonging to the nation, nor as a foreigner; that which is said is valid also in the case of the latter. Daniel, Nehemiah, Mordecai, etc., acted in conformity with the words of Koheleth, and the oath of vassalage which the kings of Israel and Judah swore to the kings of Assyria and of Babylon is regarded by the prophets of both kingdoms as binding on king and people.


    Ecc 8:3


    The warning, corresponding to the exhortation, now follows: One must not thoughtlessly avoid the duty of service and homage due to the king: "Hasten not to go away from him: join not in an evil matter; for he executeth all that he desireth." Regarding the connection, of two verbs with one idea, lying before us in תּלך ... אל־, as e.g., at Zac 8:15; Hos 1:6, vid., Gesen. 142. 3b. Instead of this sentence, we might use אל־תבהל ללכת מפניו, as e.g., Aboth v. 8: "The wise man does not interrupt another, and hastens not to answer," i.e., is not too hasty in answering. As with עם, to be with the king, Ecc 4:15 = to hold with him, so here מפניו הלך means to take oneself away from him, or, as it is expressed in Ecc 10:4, to leave one's station; cf. Hos 11:2 : "They (the prophets of Jahve) called to them, forthwith they betook themselves away from them." It is possible that in the choice of the expression, the phrase נבהל מפני, "to be put into a state of alarm before any one," Job 23:15, was not without influence. The indef. רע דּבר, Deu 17:1; Deu 23:10, cf. Deu 13:12; Deu 19:20, Kg2 4:41, etc., is to be referred (with Rosenm., Knobel, Bullock, and others) to undertakings which aim at resisting the will of the king, and reach their climax in conspiracy against the king's throne and life (Pro 24:21). אל־תּעמד בּ might mean: persist not in it; but the warning does not presuppose that the entrance thereon had already taken place, but seeks to prevent it, thus: enter not, go not, engage not, like 'amad bederek, Psa 1:1; 'amad babrith, Kg2 23:3; cf. Psa 106:23; Jer 23:18. Also the Arab. 'amada li = intendit, proposuit sibi rem, is compared; it is used in the general sense of "to make toward something, to stretch to something." Otherwise Ewald, Elst., Ginsb., and Zckl.: stand not at an evil word (of the king), provoking him to anger thereby still more,—against Ecc 8:5, where רע דבר, as generally (cf. Psa 141:4), means an evil thing, and against the close connection of בּ עמד, which is to be presupposed. Hitzig even: stand not at an evil command, i.e., hesitate not to do even that which is evil, which the king commands, with the remark that here a servilismus is introduced as speaking, who, in saying of the king, "All that pleaseth him he doeth," uses words which are used only of God the Almighty, Joh 1:14; Psa 33:9, etc. Hengst., Hahn, Dale, and others therefore dream of the heavenly King in the text. But proverbs of the earthly king, such as Pro 20:2, say the very same thing; and if the Mishna Sanhedrin ii. 2, to which Tyler refers, says of the king, "The king cannot himself be a judge, nor can any one judge him; he does not give evidence, and no evidence can be given against him," a sovereignty is thus attributed to the king, which is formulated in 3b and established in the verse following.


    Ecc 8:4


    "Inasmuch as the word of a king is powerful; and who can say to him: What doest thou?" The same thing is said of God, Job 9:12; Isa 45:9; Dan 4:32, Wisd. 12:12, but also of the king, especially of the unlimited monarch of a despotic state. Baasher verifies as בּשׁ at Ecc 2:16; cf. Gen 39:9, Gen 39:23; Greek, ἐν ᾧ and ἐφ ̓ ᾧ. Burger arbitrarily: quae dixit (דּבּר for דּבר), rex, in ea potestatem habet. The adjectival impers. use of the noun shilton = potestatem habens, is peculiar; in the Talm. and Midrash, shilton, like the Assyr. siltannu, means the ruler (vid., under Ecc 5:8). That which now follows is not, as Hitzig supposes, an opposing voice which makes itself heard, but as Ecc 8:2 is compared with Rom 13:5, so is Ecc 8:5 with Rom 13:3.


    Ecc 8:5


    "Whoso remaineth true to the commandment will experience nothing evil; and the heart of the wise man will know a time and judicial decision." That by מצוה is here to be understood not the commandment of God, at least not immediately, as at Pro 19:16 (Ewald), but that of the king, and generally an injunction and appointment of the superior authority, is seen from the context, which treats not of God, but of the ruler over a state. Knobel and others explain: He who observeth the commandment engageth not with an evil thing, and the wise mind knoweth time and right. But ידע is never thus used (the author uses for this, בּ עמד), and the same meaning is to be supposed for the repeated ידע: it means to arrive at the knowledge of; in the first instance: to suffer, Eze 25:14; cf. Isa 9:8; Hos 9:7; in the second, to experience, Jos 24:31; Psa 16:11. It may also, indeed, be translated after Ecc 9:12 : a wise heart knoweth time and judgment, viz., that they will not fail; but why should we not render ידע both times fut., since nothing stands in the way? We do not translate: a wise heart, a wise mind (Knobel), although this is possible, Kg1 3:12 (cf. Psa 90:12), but: the heart of a wise man, which is made more natural by Ecc 10:2, Pro 16:23. The heart of a wise man, which is not hurried forward by dynastic oppression to a selfish forgetfulness of duty, but in quietness and hope (Lam 3:26) awaits the interposition of God, will come to the knowledge that there is an eth, a time, when oppression has an end, and a mishpat, when it suffers punishment. Well adapted to the sense in which eth is here used is the remark of Elia Levita in his Tishbi, that זמן corresponds to the German Zeit and the Romanic tempo, but עת to the German Ziel and the Romanic termino. The lxx translates καιρὸν κρίσεως; and, inf act, עת ום is a hendiadys, which, however, consists in the division of one conception into two. The heart of the wise man remaining true to duty will come to learn that there is a terminus and judicial decision, for everything has an end when it falls under the fate for which it is ripe, especially the sinner.


    Ecc 8:6


    "For there is a time and decision for everything, for the wickedness of man becomes too great." From Ecc 8:6 there follow four clauses with כּי; by such monotonous repetition of one and the same word, the author also elsewhere renders the exposition difficult, affording too free a space for understanding the כי as confirming, or as hypothetical, and for co-ordinating or subordinating to each other the clauses with כי. Presupposing the correctness of our exposition of Ecc 8:5, the clause Ecc 8:6 with כי may be rendered parenthetically, and that with כי in Ecc 8:6 hypothetically: "an end and decision the heart of the wise man will come to experience (because for everything there is an end and decision), supposing that the wickedness of man has become great upon him, i.e., his burden of guilt has reached its full measure." We suppose thereby (1) that בּה, which appears from the accent on the ult. to be an adj., can also be the 3rd pret., since before ע the tone has gone back to h (cf. Gen 26:10; Isa 11:1), to protect it from being put aside; but generally the accenting of such forms of עע hovers between the penult. and the ult., e.g., Psa 69:5; Psa 55:22; Pro 14:19. Then (2) that עליו goes back to האדם without distinction of persons, which has a support in Ecc 6:1, and that thus a great רעה is meant lying upon man, which finally finds its punishment. But this view of the relation of the clauses fails, in that it affords no connection for Ecc 8:7. It appears to be best to co-ordinate all the four כי as members of one chain of proof, which reaches its point in Ecc 8:8, viz., in the following manner: the heart of a wise man will see the time and the judgment of the ruler, laying to his heart the temptation to rebellion; for (1) as the author has already said, Ecc 3:17 : "God will judge the righteous as well as the wicked, for there is with Him a time for every purpose and for every act;" (2) the wickedness of man (by which, as Ecc 3:9 shows, despots are aimed at) which he has committed, becomes great upon him, so that suddenly at once the judgment of God will break in upon him; (3) he knows not what will be done; (4) no one can tell him how (quomodo) it, the future, will be, so that he might in any way anticipate it—the judgment will overwhelm him unexpectedly and irretrievably: wickedness does not save its possessor.


    Ecc 8:7


    Ecc 8:7 and Ecc 8:8 thus continue the For and For: "For he knoweth not that which shall be; for who can tell him who it will be? There is no man who has power over the wind, to restrain the wind; and no one has authority over the day of death; and there is no discharge in the war; and wickedness does not save its possessor." The actor has the sin upon himself, and bears it; if it reaches the terminus of full measure, it suddenly overwhelms him in punishment, and the too great burden oppresses its bearer (Hitzig, under Isa 24:20). This עת ומשׁ comes unforeseen, for he (the man who heaps up sins) knoweth not id quod fiet; it arrives unforeseen, for quomodo fiet, who can show it to him? Thus, e.g., the tyrant knows not that he will die by assassination, and no one can say to him how that will happen, so that he might make arrangements for his protection. Rightly the lxx κατηὼς ἔσται; on the contrary, the Targ., Hitzig, and Ginsburg: when it will be; but כּאשׁר signifies quum, Ecc 5:1; Ecc 5:3; Ecc 8:16, but not quando, which must be expressed by מתי (Mishnic אימתי, אימת).


    Now follows the concluding thought of the four כי, whereby Ecc 8:5 is established. There are four impossibilities enumerated; the fourth is the point of the enumeration constructed in the form of a numerical proverb. (1) No man has power over the wind, to check the wind. Ewald, Hengst., Zckl., and others understand רוּח, with the Targ., Jerome, and Luther, of the Spirit (חיים( tir רוח); but man can limit this physically when he puts a violent termination to life, and must restrain it morally by ruling it, Pro 16:32; Pro 25:28. On the contrary, the wind hrwch is, after Ecc 11:5, incalculable, and to rule over it is the exclusive prerogative of Divine Omnipotence, Pro 30:4. The transition to the second impossibility is mediated by this, that in רוח, according to the usus loq., the ideas of the breath of animal life, and of wind as the breath as it were of the life of the whole of nature, are interwoven. (2) No one has power over the day of death: death, viz., natural death, comes to a man without his being able to see it before, to determine it, or to change it. With שׁלּיט there here interchanges שׁלטון, which is rendered by the lxx and Venet. as abstr., also by the Syr. But as at Dan 3:2, so also above at Ecc 8:4, it is concr., and will be so also in the passage before us, as generally in the Talm. and Midrash, in contradistinction to the abstr., which is שׁלטן, after the forms אבדן, דּרבן, etc., e.g., Bereshith rabba, c. 85 extr.: "Every king and ruler שלטון who had not a שולטן, a command (government, sway) in the land, said that that did not satisfy him, the king of Babylon had to place an under-Caesar in Jericho," etc.


    Thus: no man possesses rule or is a ruler ... .


    A transition is made from the inevitable law of death to the inexorable severity of the law of war; (3) there is no discharge, no dispensation, whether for a time merely (missio), or a full discharge (dimissio), in war, which in its fearful rigour (vid., on the contrary, Deu 20:5-8) was the Persian law. Even so, every possibility of escape is cut off by the law of the divine requital; (4) wickedness will not save (מלּט, causative, as always) its lord (cf. the proverb: "Unfaithfulness strikes its own master") or possessor; i.e., the wicked person, when the עת ום comes, is hopelessly lost. Grtz would adopt the reading עשׁר instead of רשע; but the fate of the רשׁע בּעל, or of the רשׁע, is certainly that to which the concatenation of thought from Ecc 8:6 leads, as also the disjunctive accent at the end of the three first clauses of Ecc 8:8 denotes. But that in the words בּעל רשׁע (not בּעלי) a despotic king is thought of (בּעליו, as at Ecc 5:10, Ecc 5:12; Ecc 7:12; Pro 3:27; cf. under Pro 1:19), is placed beyond a doubt by the epilogistic verse:


    Ecc 8:9


    "All that I have seen, and that, too, directing my heart to all the labour that is done under the sun: to the time when a man rules over a man to his hurt." The relation of the clauses is mistaken by Jerome, Luther, Hengst., Vaih., Ginsburg, and others, who begin a new clause with עת: "there is a time," etc.; and Zckl., who ventures to interpret עת וגו as epexegetical of כּל־מע וגו ("every work that is done under the sun"). The clause ונתון is an adverbial subordinate clause (vid., under Ecc 4:2): et advertendo quidem animum. עת is accus. of time, as at Jer 51:33; cf. Psa 4:8, the relation of 'eth asher, like מק שׁ, Ecc 1:7; Ecc 11:3. All that, viz., the wisdom of patient fidelity to duty, the perniciousness of revolutionary selfishness, and the suddenness with which the judgment comes, he has seen (for he observed the actions done under the sun), with his own eyes, at the time when man ruled over man לו לרע, not: to his own the ruler's injury (Symm., Jerome), but: to the injury (lxx, Theod., τοῦ κακῶσαι αὐτόν, and thus also the Targ. and Syr.) of this second man; for after 'eth asher, a description and not a judgment was to be expected. The man who rules over man to the hurt of the latter rules as a tyrant; and this whole section, beginning with Ecc 8:1, treats of the right wisdom of life at a time of tyrannical government.


    Ecc 8:10


    "And then I have seen the wicked buried, and they came to rest; but away from the holy place they had to depart, and were forgotten in the city, such as acted justly: also this is vain." The double particle בּכן signifies, in such a manner, or under such circumstances; with "I have seen" following, it may introduce an observation coming under that which precedes (בכן = Mishnic בּכך), or, with the force of the Lat. inde, introduce a further observation of that ruler; this temporal signification "then" (= אז), according to which we have translated, it has in the Targ. (vid., Levy's W.B.).


    Apparently the observation has two different classes of men in view, and refers to their fate, contradicting, according to appearance, the rectitude of God. Opposite to the רשׁ ("the wicked") stand they who are described as וגו אשׁר: they who have practised what is rightly directed, what stands in a right relation (vid., regarding כּן, as noun, under Pro 11:19), have brought the morally right into practice, i.e., have acted with fidelity and honour (כּן עשׂה, as at Kg2 7:9). Koheleth has seen the wicked buried; ראה is followed by the particip. as predic. obj., as is שׁמע, Ecc 7:21; but קבוּרים is not followed by וּבאים (which, besides not being distinct enough as part. perfecti, would be, as at Neh 13:22, part. praes.), but, according to the favourite transition of the particip. into the finite, Gesen. 134. 2, by ובאוּ, not וּבאוּ; for the disjunctive Reba has the fuller form with waa; cf. Isa 45:20 with Job 17:10, and above, at Ecc 2:23. "To enter in" is here, after Isa 47:2, = to enter into peace, come to rest.


    That what follows ומם does not relate to the wicked, has been mistaken by the lxx, Aquila, Symm., Theod., and Jerome, who translate by ἐπῃνήθησαν, laudabantur, and thus read ישתבחו (the Hithpa., Psa 106:47, in the pass. sense), a word which is used in the Talm. and Midrash along with שתכחו.


    The latter, testified to by the Targ. and Syr., is without doubt the correct reading: the structure of the antithetical parallel members is chiastic; the naming of the persons in 1a a precedes that which is declared, and in 1a b it follows it; cf. Psa 70:5, Psa 75:9. The fut. forms here gain, by the retrospective perfects going before, a past signification. מק קד, "the place of the holy," is equivalent to מקום קדושׁ, as also at Lev 7:6. Ewald understands by it the place of burial: "the upright were driven away (cast out) from the holy place of graves." Thus e.g., also Zckl., who renders: but wandered far from the place of the holy ... those who did righteously, i.e., they had to be buried in graves neither holy nor honourable. But this form of expression is not found among the many designations of a burial-place used by the Jews (vid., below, Ecc 12:5, and Hamburger's Real-Encykl. fr Bibel u. Talm., article "Grab"). God's-acre is called the "good place,"


    but not the "holy place." The "holy place," if not Jerusalem itself, which is called by Isaiah II (Isa 48:2), Neh., and Dan., 'ir haqqodesh (as now el-ḳuds), is the holy ground of the temple of God, the τόπος ἃγιος (Mat 24:15), as Aquila and Symm. translate. If, now, we find min connected with the verb halak, it is to be presupposed that the min designates the point of departure, as also השׁלך מן, Isa 14:19. Thus not: to wander far from the holy place; nor as Hitz., who points יהלכוּ: they pass away (perish) far from the holy place. The subject is the being driven away from the holy place, but not as if יהלּ were causative, in the sense of יוליכוּ fo esne, and meant ejiciunt, with an indef. subj. (Ewald, Heiligst., Elst.),—it is also, Ecc 4:15; Ecc 11:9, only the intens. of Kal,—but יהלּ denotes, after Psa 38:7; Job 30:28, cf. Job 24:10, the meditative, dull, slow walk of those who are compelled against their will to depart from the place which they love (Psa 26:8; Psa 84:2.). They must go forth (whither, is not said, but probably into a foreign country; cf. Amo 7:17), and only too soon are they forgotten in the city, viz., the holy city; a younger generation knows nothing more of them, and not even a gravestone brings them back to the memory of their people. Also this is a vanity, like the many others already registered—this, viz., that the wicked while living, and also in their death, possess the sacred native soil; while, on the contrary the upright are constrained to depart from it, and are soon forgotten. Divine rectitude is herein missed. Certainly it exists, and is also recognised, but it does not show itself always when we should expect it, nor so soon as appears to us to be salutary.


    Ecc 8:11


    "Because judgment against the work of the wicked man is not speedily executed, for this reason the heart of the children of men is full within them, to this, that they do evil." The clause with asher is connected first with the foregoing ־מג havel: thus vain, after the nature of a perverted world (inversus ordo) events go on, because ... (asher, as at Ecc 4:3; Ecc 6:12; cf. Deu 3:24); but the following clause with 'al-ken makes this clause with asher reflex. an antecedent of itself (asher = 'al-asher)—originally it is not meant as an antecedent.פּתגם


    (here to be written after נעשׂה, with פ raph., and, besides, also with ג raph.), in the post-exilian books, is the Persian paigam, Armen. patgam, which is derived from the ancient Pers. paiti-gama: "Something that has happened, tidings, news." The Heb. has adopted the word in the general sense of "sentence;" in the passage before us it signifies the saying or sentence of the judge, as the Pers. word, like the Arab. nabazn, is used principally of the sayings of a prophet (who is called peighâm-bar). Zirkel regards it as the Greek φθέγμα; but thus, also, the words אזמל, אפּריון strangely agree in sound with σμίλη φορεῖον, without being borrowed from the Greek. The long a of the word is, as Elst. shows, Eccl 1:20, invariable; also here פּתגם is the constr. To point פּתגם, with Heiligst. and Burg., is thus unwarrantable. It is more remarkable that the word is construed fem. instead of mas. For since אין is construed neither in the bibl. nor in the Mishnic style with the finite of the verb, נעשׂה is not the 3rd pret., but the particip. It is not, however, necessary, with Hitz., to read נישׂה. The foreign word, like the (Arab.) firdans, παράδεισος, admits of use in the double gend. (Ewald, 174g); but it is also possible that the fem. נעשׂה is per. attract. occasioned by הרעה, as Kimchi, Michlol 10a, supposes (cf. besides, under Ecc 10:15). מעשׂה is const. governed by phithgam, and hara'ah is thus obj. gen. The lxx, Syr., and Jerome read מעשׂי, which would be possible only if phithgam min—after the analogy of the Heb.-Aram. phrase, niphra' ('ithpera') min, to take one's due of any one, i.e., to take vengeance on him, to punish him—could mean the full execution of punishment on any one; but it means here, as Jerome rightly translates, sententia; impossible, however, with me'ose hara'ah, sententia contra malos. Hengst. supposes that not only the traditional text, but also the accentuation, is correct, for he construes: because a sentence (of the heavenly Judge) is not executed, the work of wickedness is haste, i.e., speedy. Thus also Dachselt in the Biblia accentuata. Mercerus, on the contrary, remarks that the accents are not in the first instance marks of interpunction, but of cantillation. In fact, genit. word-connections do not exclude the keeping them asunder by distinctives such as Pashta and Tiphcha, Isa 10:2, and also Zakeph, as e.g., Est 1:4. The lxx well renders: "Therefore the heart of the sons of men is fully persuaded in them to do evil;" for which Jerome, freely, after Symm.: absque timore ullo filii hominum perpetrant mala. The heart of one becomes full to do anything, is = it acquires full courage thereto (Luzzatto, 590: gli blast l'animo); cf. Est 7:5 : "Where is he who has his heart filled to do?" (thus rightly, Keil), i.e., whom it has encourage to so bold an undertaking. בּהם in itself unnecessarily heightens the expression of the inwardness of the destructive work (vid., Psychol. p. 151f.). The sentence of punishment does not take effect mehera, hastily (adv. accus. for bimherah, Ecc 4:12), therefore men are secure, and they give themselves with full, i.e., with fearless and shameless, boldness to the practice of evil. The author confirms this further, but not without expressing his own conviction that there is a righteous requital which contradicts this appearance.


    Ecc 8:12


    "Because a sinner doeth evil an hundred times, and he becometh old therein, although I know that it will go well with them that fear god, that fear before Him: but it will not go well with the wicked, and he shall not live long, like a shadow; because he feareth not before God." Ewald (whom Heiligst., Elst., and Zckl. follow), as among the ancients, e.g., Mendelssohn, translates Ecc 8:12 : "Though a sinner do evil an hundred times, and live long, yet I know," etc. That an antecedent may begin with asher is admissible, Lev 4:22; Deu 18:22; but in the case lying before us, still less acceptable than at Ecc 8:11. For, in the first place, this asher of the antecedent cannot mean "although," but only "considering that;" and in places such as Ecc 6:3, where this "considering that" may be exchanged with "although," there follows not the part., but the fut. natural to the concessive clause; then, in the second place, by this antecedent rendering of asher a closer connection of Ecc 8:12 and Ecc 8:12 is indeed gained, but the mediation of Ecc 8:12 and Ecc 8:11 is lost; in the third place, גם כי, in the meaning "however" (gam, ὃμως, with affirmative ki), is not found; not asher, but just this ki gam, signifies, in the passage before us, as at Ecc 4:14, εἰ καί, although,—only a somewhat otherwise applied gam ki, Ewald, 362b, as כי על־כן is a somewhat otherwise applied על־כן כי. Rightly, Hitzig: "In Ecc 8:12, Ecc 8:11 is again resumed, and it is explained how tardy justice has such a consequence." The sinner is thereby encouraged in sinning, because he does evil, and always again evil, and yet enjoys himself in all the pleasures of long life. Regarding חטא for חטא, vid., above, p. 641, 1. מאת is = פעמים מאה, an hundred times, as אחת, Job 40:5, is = אחת פעם; Hengst. and others, inexactly: an hundredfold, which would have required the word מאתים; and falsely, Ginsburg, with the Targ.: an hundred years, which would have required מאה, scil. שׁנה, Gen 17:17. This centies (Jerome) is, like מאה, scil. בנים, Ecc 6:3, a round number for a great many, as at Pro 17:10, and frequently in the Talm. and Midrash, e.g., Wajikra rabba, c. 27: "an hundred deeply-breathed sighs (מאה פעיות) the mother gave forth."


    The meaning of לו וּמעריך לו is in general clear: he becomes therein old. Jerome, improbable: et per patientiam sustentatur, as Mendelssohn: he experiences forbearance, for they supply 'pow (Isa 48:9), and make God the subject. לּו is in any case the so-called dat. ethic.; and the only question is, whether the doing of evil has to be taken from רע עשׂה, as obj. to ומא: he practises it to him long, or whether, which is more probable, ימים is to be supplied after Ecc 8:13, so that האריך signifies to live long, as at Pro 28:2, to last long; the dat. ethic. gives the idea of the feeling of contentment connected with long life: he thereupon sins wantonly, and becomes old in it in good health.


    That is the actual state of the case, which the author cannot conceal from himself; although, on the other hand, as by way of limitation he adds ki ... ani, he well knows that there is a moral government of the world, and that this must finally prevail. We may not translate: that it should go well, but rather: that it must go well; but there is no reason not to interpret the fut. as a pure indic.: that it shall go well, viz., finally,—it is a postulate of his consciousness which the author here expresses; that which exists in appearance contradicts this consciousness, which, however, in spite of this, asserts itself. That to ליר האל the clause אשׁר מלּ, explaining idem per idem, is added, has certainly its reason in this, that at the time of the author the name "fearers of God" [Gottesfrchitige] had come into use. "The fearers of God, who fear before (מלּפני, as at Ecc 3:14) Him," are such as are in reality what they are called.


    In Ecc 8:13, Hitzig, followed by Elster, Burg., and Zckl., places the division at ימים: like the shadow is he who fears not before God. Nothing can in point of syntax be said against this (cf. Ch1 29:15), although אשׁר כּצּל, "like the shadow is he who," is in point of style awkward. But that the author did not use so rude a style is manifest from Ecc 6:12, according to which כצל is rightly referred to ימים ... ולא־. Is then the shadow, asks Hitzig, because it does not "prolong its days," therefore ימים קצר? How subtle and literal is this use of ימים! Certainly the shadow survives not a day; but for that very reason it is short-lived, it may even indeed be called קצר ימים, because it has not existence for a single day. In general, qetsel, ὡς σκιά, is applicable to the life of all men, Psa 144:4, Wisd. 2:5, etc. It is true of the wicked, if we keep in view the righteous divine requital, especially that he is short-lived like the shadow, "because he has no fear before God," and that in consequence of this want of fear his life is shortened by his sin inflicting its own punishment, and by the act of God. Asher, Ecc 8:13, as at Ecc 8:11, Ecc 8:12, is the relative conj. Also in Ecc 8:14, אשׁר (שׁ) as a pronoun, and אשׁר (שׁ) as a conj., are mixed together. After the author has declared the reality of a moral government of the world as an inalienable fact of human consciousness, and particularly of his own consciousness, he places over against this fact of consciousness the actual state of things partly at least contradicting it.


    Ecc 8:14


    "There is a vanity which is done on the earth; that there be just men, to whom it happeneth according to the conduct of the wicked; and that there be wicked men, to whom it happeneth according to the conduct of the righteous—I said, that also this is vain." The limiting clause with ki gam, Ecc 8:12, Ecc 8:13, is subordinated to the observation specified in Ecc 8:10-12, and the confirmation of it is continued here in Ecc 8:14. Regarding הגּיע, to happen, vid., above, p. 639, under נגע. Jerome translates כּם הר by quasi opera egerint impiorum, and כם הץ by quasi justorum facta habeant; instar operis ... would be better, such as is conformable to the mode of acting of the one and of the other; for כ is in the Semitic style of speech a nomen, which annexes to itself the word that follows it in the genitive, and runs through all the relations of case. This contradictory distribution of destiny deceives, misleads, and causes to err; it belongs to the illusory shadowy side of this present life, it is a hevel. The concluding clause of this verse: "I said, that also this is vain," begins to draw the facit from the observation, and is continued in the verse following.


    Ecc 8:15


    "And I commended joy, that there is nothing better for a man under the sun than to eat and drink and enjoy himself; and that this accompanies him in his labour throughout all the days of his life, which God hath given him under the sun." We already read the ultimatum, 15a, in a similar form at Ecc 2:24; Ecc 3:12, Ecc 3:22; cf. Ecc 5:17. With הוּא יל either begins a new clause, and the fut. is then jussive: "let this accompany him," or it is subordinate to the foregoing infinitives, and the fut. is then subjunctive: et ut id eum comitetur. The lxx and other Greeks translate less appropriately indicat.: καὶ αὐτὸ συμπροσέσται αὐτῷ. Thus also Ewald, Hengst., Zckl., and others: and this clings to him, which, however, would rather be expressed by לו יתרון והוא or וה חלקו. The verb לוה (R. לו, to twist, to bend) does not mean to cling to = to remain, but to adhere to, to follow, to accompany; cf. under Gen 18:16. The possibility of the meaning, "to accompany," for the Kal, is supported by the derivatives לויה and לוּוּי (particularly לוית המתים, convoy of the dead); the verb, however, in this signification extra-bibl. is found only in Pih. and Hiph.


    Ecc 8:16


    "When I gave my heart to know wisdom, and to view the business which is done on the earth (for neither day nor night doth he see sleep with his eyes): then have I seen all the work of God, that a man is unable to find out the work which is done under the sun: therefore that a man wearieth himself to seek out, and yet findeth not; and although a wise man taketh in hand to know,—he is unable to find." A long period without a premeditated plan has here formed itself under the hand of the author. As it lies before us, it is halved by the vav in veraithi ("then I have seen"); the principal clause, introduced by "when I gave," can nowhere otherwise begin than here; but it is not indicated by the syntactical structure. Yet in Chr. and Neh. apodoses of כאשׁר begin with the second consec. modus, e.g., Ch1 17:1; Neh 4:1, and frequently; but the author here uses this modus only rarely, and not (vid., Ecc 4:1, Ecc 4:7) as a sign of an apodosis.


    We consider, first, the protasis, with the parenthesis in which it terminates. The phrase נתן את־הלב ל, to direct the heart, to give attention and effort toward something, we have now frequently met with from Ecc 1:13 down. The aim is here twofold: (1) "to know wisdom" (cf. Ecc 1:17), i.e., to gain the knowledge of that which is wisdom, and which is to be regarded as wisdom, viz., solid knowledge regarding the essence, causes, and objects of things; (2) by such knowledge about that which wisdom is in itself "to see earthly labour," and—this arises from the combination of the two resolutions—to comprehend this labour in accordance with the claims of true wisdom from the point of view of its last ground and aim. Regarding 'inyan, vid., under Ecc 3:10. "On the earth" and "under the sun" are parallel designations of this world.


    With גּם כּי begins a parenthetical clause. Ki may also, it is true, be rendered as at Ecc 8:17: the labour on the earth, that he, etc. (Zckl.); but this restlessness, almost renouncing sleep, is thereby pressed too much into the foreground as the special obj. of the reuth (therefore Ginsburg introduces "how that"); thus better to render this clause with ki gam, as establishing the fact that there is 'inyan, self-tormenting, restless labour on the earth. Thus also איננּוּ is easier explained, which scarcely goes back to laadam, Ecc 8:15 (Hitz.), but shows that the author, by )inyan, has specially men in view. וּבלּ ... גּם is = גם בי גם בל: as well by day as by night, with the negat. following (cf. Num 23:25; Isa 48:8): neither by day nor by night; not only by day, but also in the night, not. "To see sleep" is a phrase occurring only here; cf. Terence, Heautontim. iii. 1. 82, Somnum hercle ego hac nocte oculis non vidi meis, for which we use the expression: "In this whole night my eyes have seen no sleep." The not wishing to sleep, and not being able to sleep, is such an hyperbole, carrying its limitation in itself, as is found in Cicero (ad Famil. vii. 30): Fuit mirifica vigilantia, qui toto suo consulatu somnum non vidit.


    With ור, "Then I have seen," begins the apodosis: vidi totum Dei opus non posse hominem assequi. As at Ecc 2:24, the author places the obj. in the foreground, and lets the pred. with ki follow (for other examples of this so-called antiposis, vid., under Gen 1:4). He sees in the labour here below one side of God's work carrying itself forward amid this restless confusion, and sets forth this work of God, as at Ecc 3:11 (but where the connection of the thoughts is different), as an object of knowledge remaining beyond the reach of man. He cannot come to it, or, as מצא properly means, he reaches not to it, therefore "that a man wearies himself to seek, and yet finds not," i.e., that the search on the part of a man with all his endeavours comes not to its aim. אשׁר בכל Ewald's emendation, instead of the words of the text before us: for all this, that quantumcunque (Ewald, 362c), which seems to have been approved of by the lxx, Syr., and Jerome, is rightly rejected by Hitzig; beshel asher is Heb., exactly equivalent to Aram. בּדיל דּ, e.g., Gen 6:3; and is rightly glossed by Rashi, Kimchi, Michlol 47b, by בּשׁביל שׁ and בּעבוּר שׁ. The accent dividing the verse stands on yimetsa, for to this word extends the first half of the apodosis, with vegam begins the second. Gam im is = εἰ καί, as gam ki is = ἐὰν καί. יאמר is to be understood after אם אח, Ecc 7:23 : also if (although) the wise man resolves to know, he cannot reach that which is to be known. The characteristic mark of the wise man is thus not so much the possession as the striving after it. He strives after knowledge, but the highest problems remain unsolved by him, and his ideal of knowledge unrealized.


    Ecclesiastes 9


    Ecc 9:1


    "For all this I brought to my consciousness, and all this I sought to make clear to me, that the righteous, and the wise, and their deeds, are in God's hands: neither love nor hatred stands in the knowledge of man, all lies before them." With ki follows the verification of what is said in Ecc 8:17, "is unable to find out," from the fact of men, even the best and the wisest of men, being on all sides conditioned. This conditioning is a fact which he layeth to his heart (Ecc 7:2), or (since he here presents himself less as a feeling than as a thinking man, and the heart as reflecting) which he has brought to his consciousness, and which he has sought to bring out into clearness. ולבוּל has here not the force of an inf. absol., so that it subordinates itself in an adverbial manner (et ventilando quidem)—for it nowhere stands in the same rank with the inf. absol.; but the inf. with ל (ל) has the force of an intentional (with a tendency) fut., since the governing הייתי, as at Ecc 3:15, היה, and at Hab 1:17, יהיה, is to be supplied (vid., comm. on these passages, and under Isa 44:14): operam dedi ut ventilarem (excuterem), or shorter: ventilaturus fui. Regarding the form לבוּר, which is metapl. for לבר, and the double idea of sifting (particularly winnowing, ventilare) of the R. בר, vid., under Ecc 3:18. In the post-bibl. Heb. the words להעמיד על בוריו would denote the very same as is here expressed by the brief significant word לבוּר; a matter in the clearness of its actual condition is called בוריו דבר על (from לברי, after the form חלי, purity, vid., Buxtorf's Lex. Talm. col. 366). The lxx and Syr. have read ראה ולבי instead of ולבור, apparently because they could not see their way with it: "And my heart has seen all this." The expression "all this" refers both times to what follows; asher is, as at Ecc 8:12, relat. conj., in the sense of ὃτι, quod, and introduces, as at Ecc 7:29, cf. Ecc 8:14, the unfolding of the זה—an unfolding, viz., of the conditioning of man, which Ecc 8:17 declared on one side of it, and whose further verification is here placed in view with ki, Ecc 9:1. The righteous, and the wise, and their doings, are in God's hand, i.e., power (Psa 31:16; Pro 21:1; Job 12:10, etc.); as well their persons as their actions, in respect of their last cause, are conditioned by God, the Governor of the world and the Former of history; also the righteous and the wise learn to feel this dependence, not only in their being and in what befalls them, but also in their conduct; also this is not fully attained, לאל ידם, they are also therein not sufficient of themselves. Regarding 'avadēhěm, corresponding to the Aram. 'ovadēhon, vid., 'avad.


    The expression now following cannot mean that man does not know whether he will experience the love or hatred of God, i.e., providences of a happy nature proceeding from the love of God, or of an unhappy nature proceeding from the hatred of God (J. D. Michaelis, Knobel, Vaih., Hengst., Zckl.), for אהבה and שׂן are too general for this,—man is thus, as the expression denotes, not the obj., but the subj. to both. Rightly, Hitz., as also Ewald: "Since man has not his actions in his own power, he knows not whether he will love or hate." Certainly this sounds deterministic; but is it not true that personal sympathies and antipathies, from which love and hatred unfold themselves, come within the sphere of man, not only as to their objects, in consequence of the divine arrangement, but also in themselves anticipate the knowledge and the will of man? and is it less true that the love which he now cherishes toward another man changes itself, without his previous knowledge, by means of unexpected causes, into hatred, and, on the other hand, the hatred into love? Neither love nor hatred is the product of a man's self-determination; but self-determination, and with it the function of freedom, begins for the first time over against those already present, in their beginnings. In הכּל לף, "by all that is before him," that is brought to a general expression, in which לפני has not the ethical meaning proceeding from the local: before them, prae = penes eos (vid., Song, under Sol 8:12), but the purely local meaning, and referred to time: love, hatred, and generally all things, stand before man; God causes them to meet him (cf. the use of הקרה); they belong to the future, which is beyond his power. Thus the Targ., Symm., and most modern interpreters; on the contrary, Luther: "neither the love nor the hatred of any one which he has for himself," which is, linguistically, purely impossible; Kleinert: "Neither the love nor the hatred of things does man see through, nor anything else which is before his eyes," for which we ought at least to have had the words לפניו גם הכל אשׁר; and Tyler: "Men discern neither love nor hatred in all that is before them," as if the text were אשׁר בכל. The future can, it is true, be designated by אחרית, and the past by לפנים, but according to the most natural way of representation (vid., Orelli's Synon. der Zeit, p. 14) the future is that which lies before a man, and the past that which is behind him. The question is of importance, which of the two words לף הכל has the accent. If the accent be on לף, then the meaning is, that all lies before men deprived of their freedom; if the accent be on הכל, then the meaning is, that all things, events of all kinds, lie before them, and that God determines which shall happen to them. The latter is more accordant with the order of words lying before us, and shows itself to be that which is intended by the further progress of the thoughts. Every possible thing may befall a man—what actually meets him is the determination and providence of God. The determination is not according to the moral condition of a man, so that the one can guide to no certain conclusion as to the other.


    Ecc 9:2


    "All is the same which comes to all: one event happens to the righteous and the wicked, to the good and the pure and the impure; to him that sacrificeth, and to him that sacrificeth not: as with the good, so is it with the sinner; with him that sweareth, as with him that feareth an oath." Hitzig translates: "All are alike, one fate comes on all," adding the remark, that to make מקרה אחד at the same time pred. to הכל and subm. to כאשר לכל was, for the punctator, too much. This translation is indeed in matter, as well as in point of syntax, difficult to be comprehended. Rather, with Ewald, translate: All is as if all had one fate (death) but why then this useless hevel haasher, only darkening the thought? But certainly, since in הכּל


    the past is again resumed, it is to be supposed that it does not mean personally, omnes, but neut., omnia; and לכּל, on the contrary, manifestly refers (as at Ecc 10:3) to persons. Herein agreeing with Ewald, and, besides, with Knobel, Zckl., and others, we accept the interpunction as it lies before us. The apparently meaningless clause, omnia sicut omnibus, gives, if we separate sicut into sic and ut, the brief but pregnant thought: All is (thus) as it happens to all, i.e., there is no distinction of their experiences nor of their persons; all of every sort happens in the same way to all men of every sort. The thought, written in cyphers in this manner, is then illustrated; the lameds following leave no doubt as to the meaning of לכל. Men are classified according to their different kinds. The good and the pure stand opposite the impure; טמא is thus the defiled, Hos 5:3, cf. Eze 36:25, in body and soul. That the author has here in his mind the precepts of the law regarding the pure and the impure, is to be concluded from the following contrast: he who offers sacrifice, and he who does not offer sacrifice, i.e., he who not only does not bring free-will offerings, but not even the sacrifices that are obligatory. Finally, he who swears, and he who is afraid of an oath, are distinguished. Thus, Zac 5:3, he who swears stands along with him who steals. In itself, certainly, swearing an oath is not a sin; in certain circumstances (vid., Ecc 8:2) it is a necessary solemn act (Isa 65:16). But here, in the passage from Zechariah, swearing of an unrighteous kind is meant, i.e., wanton swearing, a calling upon God when it is not necessary, and, it may be, even to confirm an untruth, Exo 20:7. Compare Mat 5:34. The order of the words יר שׁב (cf. as to the expression, the Mishnic חטא ירא) is as at Nah 3:1; Isa 22:2; cf. above, Ecc 5:8. One event befalls all these men of different characters, by which here not death exclusively is meant (as at Ecc 3:19; Ecc 2:14), but this only chiefly as the same end of these experiences which are not determined according to the moral condition of men. In the expression of the equality, there is an example of stylistic refinement in a threefold change; כּטוב כּח denotes that the experience of the good is the experience of the sinner, and may be translated, "wie der Gute so der Snder" as the good, so the sinner, as well as "so der Gute wie der Snder" so the good as the sinner (cf. Khler, under Hag 2:3). This sameness of fate, in which we perceive the want of the inter-connection of the physical and moral order of the world, is in itself and in its influence an evil matter.


    Ecc 9:3


    "This is an evil in all that is done under the sun, that one event happeneth to all: and also the heart of the children of men is full of evil; and madness possesseth their heart during their life, and after it they go to the dead." As זה, Ecc 9:1, points to the asher following, in which it unfolds itself, so here to the ki following. We do not translate: This is the worst thing (Jerome: hoc est pessimum), which, after Jos 14:15; Jdg 6:15; Sol 1:8, would have required the words בכל הרע—the author does not designate the equality of fate as the greatest evil, but as an evil mixed with all earthly events. It is an evil in itself, as being a contradiction to the moral order of the world; and it is such also on account of its demoralizing influences. The author here repeats what he had already, Ecc 8:11, said in a more special reference, that because evil is not in this world visibly punished, men become confident and bold in sinning. Vegam (referable to the whole clause, at the beginning of which it is placed) stands beside zeh ra', connecting with that which is evil in itself its evil influences. מלא might be an adj., for this (only once, Jer 6:11), like the verb, is connected with the accus., e.. Deu 33:23. But, since not a statement but a factum had to be uttered, it is finite, as at Ecc 8:11. Thus Jerome, after Symm.: sed et cor filiorum hominum repletur malitia et procacitate juxta cor eorum in vita sua. Keeping out of view the false sed, this translation corresponds to the accenting which gives the conjunctive Kadma to רע. But without doubt an independent substantival clause begins with והו: and madness is in their heart (vid., Ecc 1:17) their life long; for, without taking heed to God's will and to what is pleasing to God, or seeking after instruction, they think only of the satisfaction of their inclinations and lusts.


    "And after that they go to the dead"—they who had so given themselves up to evil, and revelled in fleshly lusts with security, go the way of all flesh, as do the righteous, and the wise, and just, because they know that they go beyond all restraining bounds. Most modern interpreters (Hitz., Ew., etc.) render aharav, after Jer 51:46, adverbially, with the suffix understood neut.: afterwards (Jerome, post haec). but at Ecc 3:22; Ecc 6:12; Ecc 7:14, the suffix refers to man: after him, him who liveth here = after he has laid down his life. Why should it not be thus understood also here? It is true בּחיּ precedes it; but in the reverse say, sing. and plur. also interchange in Ecc 9:1; cf. Ecc 3:12. Rightly the Targ., as with Kleinert and others, we also explain: after their (his) lifetime. A man's life finally falls into the past, it lies behind him, and he goes forth to the dead; and along with self-consciousness, all the pleasures and joy of life at the same time come to an end.


    Ecc 9:4


    "For (to him) who shall be always joined to all the living, there is hope: for even a living dog is better than a dead lion." The interrog. אשׁר מי, quis est qui, acquires the force of a relative, quisquis (quicunque), and may be interpreted, Exo 32:33; Sa2 20:12, just as here (cf. the simple mi, Ecc 5:9), in both ways; particularly the latter passage (Sa2 20:11) is also analogous to the one before us in the formation of the apodosis. The Chethı̂b יבחר does not admit of any tenable meaning. In conformity with the usus loq., Elster reads מי אשר יבחר, "who has a choice?" But this rendering has no connection with what follows; the sequence of thoughts fails. Most interpreters, in opposition to the usus loq., by pointing יבחר or יבּחר, render: Who is (more correctly: will be) excepted? or also: Who is it that is to be preferred (the living or the dead)? The verb בּחר signifies to choose, to select; and the choice may be connected with an exception, a preference; but in itself the verb means neither excipere nor praeferre.


    All the old translators, with right, follow the Kerı̂, and the Syr. renders it correctly, word for word: to every one who is joined (שותף, Aram. = Heb. חבר) to all the living there is hope; and this translation is more probable than that on which Symm. ("who shall always continue to live?") and Jerome (nemo est qui semper vivat et qui hujus rei habeat fiduciam) proceed: Who is he that is joined to the whole? i.e., to the absolute life; or as Hitzig: Who is he who would join himself to all the living (like the saying, "The everlasting Jew")? The expression ישׁ בּטּ does not connect itself so easily and directly with these two latter renderings as with that we have adopted, in which, as also in the other two, a different accentuation of the half-verse is to be adopted as follows:


    כּי מי אשׁר יחבּר אל־כּל־החיּים ישׁ בּטּחון


    The accentuation lying before us in the text, which gives a great disjunctive to יבחר as well as to הח, appears to warrant the Chethı̂b (cf. Hitzig under Eze 22:24), by which it is possible to interpret יב ... מי as in itself an interrog. clause. The Kerı̂ יח does not admit of this, for Dachselt's quis associabit se (sc.,, mortius? = nemo socius mortuorum fieri vult) is a linguistic impossibility; the reflex may be used for the pass., but not the pass. for the reflex., which is also an argument against Ewald's translation: Who is joined to the living has hope. Also the Targ. and Rashi, although explaining according to the Midrash, cannot forbear connecting אל כל־חה with יח, and thus dividing the verse at חה instead of at יח. It is not, however, to be supposed that the accentuation refers to the Chethı̂b; it proceeds on some interpretation, contrary to the connection, such as this: he who is received into God's fellowship has to hope for the full life (in eternity). The true meaning, according to the connection, is this: that whoever (quicunque) is only always joined (whether by birth or the preservation of life) to all the living, i.e., to living beings, be they who they may, has full confidence, hope, and joy; for in respect to a living dog, this is even better than a dead lion. Symmachus translates: κυνὶ ζῶντι βέλτιόν ἐστιν ἤ λέοντι τεθνηκότι, which Rosenm., Herzf., and Grtz approve of. But apart from the obliquity of the comparison, that with a living dog it is better than with a dead lion, since with the latter is neither good nor evil (vid., however, Ecc 6:5), for such a meaning the words ought to have been: chělěv hai tov lo min ha'aryēh hammeth.


    As the verifying clause stands before us, it is connected not with ישׁ בּטּ, but with אל כּל־ה, of that which is to be verified; the ל gives emphatic prominence (Ewald, 310b) to the subject, to which the expression refers as at Psa 89:19; Ch2 7:21 (cf. Jer 18:16), Isa 32:1 : A living dog is better than a dead lion, i.e., it is better to be a dog which lives, than that lion which is dead. The dog, which occurs in the Holy Scriptures only in relation to a shepherd's dog (Job 30:1), and as for the rest, appears as a voracious filthy beast, roaming about without a master, is the proverbial emblem of that which is common, or low, or contemptible, Sa1 17:43; cf. "dog's head," Sa2 3:8; "dead dog," Sa1 24:15; Sa2 9:8; Sa2 16:9. The lion, on the other hand, is the king, or, as Agur (Pro 30:30) calls it, the hero among beasts. But if it be dead, then all is over with its dignity and its strength; the existence of a living dog is to be preferred to that of the dead lion. The art. in 'הא הם is not that denoting species (Dale), which is excluded by hammēth, but it points to the carcase of a lion which is present. The author, who elsewhere prefers death and nonentity to life, Ecc 4:2., Ecc 7:1, appears to have fallen into contradiction with himself; but there he views life pessimistically in its, for the most part, unhappy experiences, while here he regards it in itself as a good affording the possibility of enjoyment. It lies, however, in the nature of his standpoint that he should not be able to find the right medium between the sorrow of the world and the pleasure of life. Although postulating a retribution in eternity, yet in his thoughts about the future he does not rise above the comfortless idea of Hades.


    Ecc 9:5


    He sarcastically verifies his comparison in favour of a living dog. "For the living know that they shall die; but the dead know not anything, and have no more a reward; for their memory is forgotten. Their love, as well as their hatred and their envy, has long ago perished, and they have part no more for ever in all that is done under the sun." The description of the condition of death begins sarcastically and then becomes elegiac. "They have no reward further," viz., in this upper world, since there it is only too soon forgotten that they once existed, and that they did anything worthy of being remembered; Koheleth might here indeed, with his view shrouded in dark clouds, even suppose that God also forgot them, Job 14:13. The suff. of אהב, etc., present themselves was subjective, and there is no reason, with Knobel and Ginsburg, to render them objectively: not merely the objects of their love, and hatred, and envy, are lost to them, but these their affections and strivings themselves have ceased (Rosenm., Hitzig, Zckl., and others), they lie (Kevar 'avadah) far behind them as absolutely gone; for the dead have no part more in the history which is unfolding itself amid the light of the upper world, and they can have no more any part therein, for the dead as not living are not only without knowledge, but also without feeling and desire. The representation of the state after death is here more comfortless than anywhere else. For elsewhere we read that those who have been living here spend in Sheol, i.e., in the deep (R. של, to be loose, to hang down, to go downwards) realm of the dead, as rephaim (Isa 14:9, etc.), lying beneath the upper world, far from the love and the praise of God (Psa 6:3; Psa 30:10), a prospectless (Job 7:7., Job 14:6-12; Job 18:11-13), dark, shadowy existence; the soul in Hades, though neither annihilated nor sleeping, finds itself in a state of death no less than does the body in the grave. But here the state of death is not even set forth over against the idea of the dissolution of life, the complete annihilation of individuality, much less that a retribution in eternity, i.e., a retribution executed, if not here, yet at some time, postulated elsewhere by the author, throws a ray of light into the night of death. The apocryphal book of the Wisdom of Solomon, which distinguishes between a state of blessedness and a state of misery measured out to men in the future following death, has in this surpassed the canonical Book of Koheleth. In vain do the Targ., Midrash, and the older Christian interpreters refer that which is said to the wicked dead; others regard Koheleth as introducing here the discourse of atheists (e.g., Oetinger), and interpret, under the influence of monstrous self-deception, Ecc 9:7 as the voice of the spirit (Hengst.) opposing the voice of the flesh. But that which Koheleth expresses here only in a particularly rugged way is the view of Hades predominating in the O.T. It is the consequence of viewing death from the side of its anger. Revelation intentionally permits this manner of viewing it to remain; but from premises which the revelation sets forth, the religious consciousness in the course of time draws always more decidedly the conclusion, that the man who is united to God will fully reach through death that which since the entrance of sin into the world cannot be reached without the loss of this present life, i.e., without death, viz., a more perfect life in fellowship with God. Yet the confusion of the O.T. representation of Hades remains; in the Book of Sirach it also still throws its deep shadows (17:22f.) into the contemplation of the future; for the first time the N.T. solution actually removes the confusion, and turns the scale in favour of the view of death on its side of light. In this history of the ideas of eternity moving forward amid many fluctuations to the N.T. goal, a significant place belongs to the Book of Koheleth; certainly the Christian interpreter ought not to have an interest in explaining away and concealing the imperfections of knowledge which made it impossible for the author spiritually to rise above his pessimism. He does not rise, in contrast to his pessimism, above an eudaemonism which is earthly, which, without knowing of a future life (not like the modern pessimism, without wishing to know of a future life), recommends a pleasant enjoyment of the present life, so far as that is morally allowable:


    Ecc 9:7


    "Go, eat thy bread with joy, and drink thy wine with a merry heart; for long ago hath God accepted thy work. Let thy garments be always white; and let not oil be wanting to thy head. Enjoy life with a wife whom thou lovest through all the days of thy vain life, which He hath given thee under the sun—through all thy vain days: for that is thy portion in life, and in thy labour wherewith thou weariest thyself under the sun. All that thy hand may find to do with thy might, that do; for there is not work, and calculation, and knowledge, and wisdom, in the under world, whither thou shalt go." Hengstenberg perceives here the counterpart of the spirit; on the contrary, Oetinger, Mendelssohn, and others, discover also here, and here for the first time rightly, the utterance of an epicurean thought. But, in fact, this לך down to שׁ הולך is the most distinct personal utterance of the author, his ceterum censeo which pervades the whole book, and here forms a particularly copious conclusion of a long series of thoughts. We recapitulate this series of thoughts: One fate, at last the same final event, happens to all men, without making any distinction according to their moral condition,—an evil matter, so much the more evil, as it encourages to wickedness and light-mindedness; the way of man, without exception, leads to the dead, and all further prospect is cut off; for only he who belongs to the class of living beings has a joyful spirit, has a spirit of enterprise: even the lowest being, if it live, stands higher in worth, and is better, than the highest if it be dead; for death is the end of all knowledge and feeling, the being cut off from the living under the sun. From this, that there is only one life, one life on this side of eternity, he deduces the exhortation to enjoy the one as much as possible; God Himself, to whom we owe it, will have it so that we enjoy it, within the moral limits prescribed by Himself indeed, for this limitation is certainly given with His approbation. Incorrectly, the Targ., Rashi, Hengst. Ginsb., and Zckl. explain: For thy moral conduct and effort have pleased Him long ago—the person addressed is some one, not a definite person, who could be thus set forth as such a witness to be commended. Rather with Grotius and others: Quia Deus favet laboribus tuis h. e. eos ita prosperavit, ut cuncta quae vitam delectant abunde tibi suppetant. The thought is wholly in the spirit of the Book of Koheleth; for the fruit of labour and the enjoyment of this fruit of labour, as at Ecc 2:24; Ecc 3:13, etc., is a gift from above; and besides, this may be said to the person addressed, since 7a presupposes that he has at his disposal heart-strengthening bread and heart-refreshing wine. But in these two explanations the meaning of כּבר is not comprehended. It was left untranslated by the old translators, from their not understanding it. Rightly, Aben Ezra: For God wills that thou shouldst thus to [indulge in these enjoyments]; more correctly, Hitzig: Long ago God has beforehand permitted this thy conduct, so that thou hast no room for scruples about it. How significant כבר is for the thought, is indicated by the accentuation which gives to it Zakef: from aforetime God has impressed the seal of His approbation on this thy eating with joy, this thy drinking with a merry heart.—The assigning of the reason gives courage to the enjoyment, but at the same time gives to it a consecration; for it is the will of God that we should enjoy life, thus it is self-evident that we have to enjoy it as He wills it to be enjoyed.


    Ecc 9:8


    The white garments, לבּנים, are in contrast to the black robes of mourning, and thus are an expression of festal joy, of a happy mood; black and white are, according to the ancients, colour-symbols, the colours respectively of sorrow and joy, to which light and darkness correspond.


    Fragrant oil is also, according to Pro 27:9, one of the heart-refreshing things. Sorrow and anointing exclude one another, Sa2 14:2; joy and oil stand in closest mutual relation, Psa 45:8; Isa 61:3; oil which smooths the hair and makes the face shine (vid., under Psa 104:15). This oil ought not to be wanting to the head, and thus the perpetuity of a happy life should suffer no interruption.


    Ecc 9:9


    In Ecc 9:9 most translators render: Enjoy life with the wife whom thou lovest; but the author purposely does not use the word האשּׁה, but אשּׁה; and also that he uses חיּים, and not החיּים, is not without significance. He means: Bring into experience what life, what happiness, is (cf. the indetermin. ideas, Psa 34:13) with a wife whom thou hast loved (Jerome: quaecunque tibi placuerit feminarum), in which there lies indirectly the call to choose such an one; whereby the pessimistic criticism of the female sex, Ecc 7:26-28, so far as the author is concerned, falls into the background, since eudaemonism, the other side of his view of the world, predominates. The accus. designation of time, "through all the days of the life of thy vanity (i.e., of thy transient vain life)," is like Ecc 6:12, cf. Ecc 7:15. It is repeated in "all the days of thy vanity;" the repetition is heavy and unnecessary (therefore omitted by the lxx, Targ., and Syr.); probably like והדרך, Psa 45:5, a ditto; Hitzig, however, finds also here great emphasis. The relative clause standing after the first designation of time refers to "the days which He (האלהים, Ecc 9:7) has granted under the sun." Hu in Ecc 9:9 refers attractionally to חלקך (Jerome: haec est enim parts), as at Ecc 3:22; Ecc 5:17, cf. Ecc 7:2; היא of the Babyl. is therefore to be rejected; this enjoyment, particularly of marriage joys, is thy part in life, and in thy work which thou accomplishest under the sun, i.e., the real portion of gain allotted to thee which thou mayest and oughtest to enjoy here below.


    Ecc 9:10


    The author, however, recommends no continual dolce far niente, no idle, useless sluggard-life devoted to pleasure, but he gives to his exhortation to joy the converse side: "All that thy hand may reach (i.e., what thou canst accomplish and is possible to thee, Sa1 10:7; Lev 12:8) to accomplish it with thy might, that do." The accentuation is ingenious. If the author meant: That do with all might (Jerome: instanter operare), then he would have said bechol-kohhacha (Gen 31:6). As the words lie before us, they call on him who is addressed to come not short in his work of any possibility according to the measure of his strength, thus to a work straining his capacity to the uttermost. The reason for the call, 10b, turns back to the clause from which it was inferred: in Hades, whither thou must go (iturus es), there is no work, and reckoning (vid., Ecc 7:25), and knowledge (דּעתו)


    and no wisdom. Practice and theory have then an end. Thus: Enjoy, but not without working, ere the night cometh when no man can work. Thus spake Jesus (Joh 9:4), but in a different sense indeed from Koheleth. The night which He meant is the termination of this present life, which for Him, as for every man, has its particular work, which is either accomplished within the limits of this life, or is not accomplished at all.


    Ecc 9:11


    "Further, I came to see under the sun, that the race belongs not to the swift, and the war not to the heroes, and also not bread to the wise man, and not riches to the prudent, and not favour to men of knowledge; for time and chance happeneth to them all." The nearest preceding רא, to which this ורב ורא suitably connects itself, is at Ecc 8:17. Instead of redii et videndo quidem = rursus vidi (cf. Ecc 8:9 and under Ecc 9:1), we had at Ecc 4:1 the simpler expression, redii et vidi. The five times repeated ל is that of property, of that, viz., by virtue of which one is master of that which is named, has power over it, disposes of it freely. The race belongs not to the swift (מרוץ, masc. to מרוּצה, only here), i.e., their fleetness is yet no guarantee that on account of it they will reach the goal. Luther freely: "To be fleet does not help in running," i.e., running to an object or goal. "The war belongs not to the heroes," means that much rather it belongs to the Lord, Sa1 17:47.—God alone gives the victory (Psa 33:16). Even so the gaining of bread, riches, favour (i.e., influence, reputation), does not lie in wisdom, prudence, knowledge of themselves, as an indispensable means thereto; but the obtaining of them, or the not obtaining of them, depends on times and circumstances which lie beyond the control of man, and is thus, in the final result, conditioned by God (cf. Rom 9:16); time and fate happen to all whose ability appears to warrant the issue, they both time and fate encounter them and bar to them the way; they are in an inexplicable manner dependent on both, and helplessly subject to them. As the idea of spiritual superiority is here expressed in a threefold manner by הח (whence לה of the plur., also with the art. Ecc 9:1; Exo 36:4; Est 1:13), 'הן, and היּ, so at Isa 11:2, the gifts of "wisdom," "counsel," and "knowledge" follow each other. 'Eth is here "time" with its special circumstances (conjunctures), and pega', "accident," particularly as an adversity, disappointment of the word is used also without any addition (Kg1 5:18) of misfortune (cf. שיר פגעים, Psa 3:1-8; 91). The masc. יק is regulated after וף; 'eth can, however, be used in the masc., Sol 2:12; Bttch. 648, viz., "with the misapprehension of its origin" (v. Orelli).


    This limitation of man in his efforts, in spite of all his capacity, has its reason in this, that he is on the whole not master of his own life:


    Ecc 9:12


    "For man also knoweth not his time: like the fishes which are caught in an evil net, and like the birds which are caught in the snare—like them are the sons of men snared in an evil time, when it suddenly breaks in upon them." The particles גּם כּי are here not so clearly connected as at Ecc 8:12; Ecc 4:14, where, more correctly, the pointing should be גּם כּי (ki with the conjunct. accent); ki rules the sentence; and gam, as to its meaning, belongs to etḣ'itto. The particular has its reason from the general: man is not master of his own time, his own person, and his own life, and thus not of the fruits of his capabilities and his actions, in spite of the previously favourable conditions which appear to place the result beyond a doubt; for ere the result is reached of which he appears to be able to entertain a certainty, suddenly his time may expire, and his term of life be exhausted. Jerome translate 'itto (cf. Ecc 7:17) rightly by finem suum; עת, with the gen. following, frequently (vid., under Job 24:1) means the point of time when the fate of any one is decided,—the terminus where a reckoning is made; here, directly, the terminus ad quem. The suddenness with which men are frequently overtaken with the catastrophe which puts an end to their life, is seen by comparison with the fishes which are suddenly caught in the net, and the birds which are suddenly caught in the snare. With שׁן (that are caught) there is interchanged, in two variations of expression, האחזות, which is incorrectly written, by v. d. Hooght, Norzi, and others, האחזּ.


    מצו, a net,—of which the plur. form Ecc 7:26 is used,—goes back, as does the similar designation of a bulwark (Ecc 9:14), to the root-conception of searching (hunting), and receives here the epithet "evil." Birds, צפּרים (from a ground-form with a short terminal vowel; cf. Assyr. itṣtṣur, from itṣpur), are, on account of their weakness, as at Isa 31:5, as a figure of tender love, represented in the fem.


    The second half of the verse, in conformity with its structure, begins with כּהם (which more frequently occurs as כּמוהם). יוּק .)כּ is part. Pu. for מיקּשׁים (Ewald, 170d); the particip. מ is rejected, and ק is treated altogether as a guttural, the impracticable doubling of which is compensated for by the lengthening of the vowel. The use of the part. is here stranger than e.g., at Pro 11:13; Pro 15:32; the fact repeating itself is here treated as a property. Like the fish and the birds are they, such as are caught, etc. Otherwise Hitz.: Like these are they caught, during the continuance of their life in the evil time ... ; but the being snared does not, however, according to the double figure, precede the catastrophe, but is its consequence. Rightly, Ginsb.: "Like these are the sons of men ensnared in the time of misfortune." רעה might be adj., as at Amo 5:13; Mic 2:3; but since it lies nearer to refer כּשׁתּ to ra'ah than to 'eth, thus ra'ah, like the frequently occurring yom ra'ah (Ecc 7:14; cf. Jer 17:17 with Jer 15:11), may be thought of as genit. An example of that which is here said is found in the fatal wounding of Ahab by means of an arrow which was not aimed at him, so that he died "at the time of the going down of the sun," Ch2 18:33-34.


    Ecc 9:13


    "Also this have I come to see as wisdom under the sun, and it appears great to me." The Venet. construes falsely: "This also have I seen: wisdom under the sun;" as also Hitzig, who reads זה (neut. as at Ecc 7:27). There is no reason thus to break up the sentence which introduces the following experience. Zoh is connected with hhochmah, but not as Luther renders it: "I have also seen this wisdom," which would have required the words הח זאת, but, as Jerome does: Hanc quoque sub sole vidi sapeintiam; this, however, since ־מג, as at Ecc 5:15, cf. Ecc 9:18, is attractionally related to hhochmah as its pred., is = "also in this I saw wisdom," as the lxx translates, or as Zckl.: "also this have I seen—come to find out as wisdom,"—also this, viz., the following incident narrated, in which wisdom of exceeding greatness presented itself to me. As Mordecai is called "great among the Jews," Est 10:3, so here Koheleth says that the wisdom which came to light therein appeared to him great (אלי, as elsewhere בּעיני or לפני).


    Now follows an experience, which, however, has not merely a light side, but also a dark side; for wisdom, which accomplished so great a matter, reaped only ingratitude:


    Ecc 9:14


    "A little city, and men therein only a few,—to which a great king came near, and he besieged it, and erected against it high bulwarks. And he met therein a poor wise man, and who saved the city by his wisdom; and no man thought of that poor man." What may be said as to the hist. reference of these words has already been noticed. The "great king" is probably an Asiatic monarch, and that the Persian; Jerome translates verbally: Civitas parva et pauci in ea viri, venit contra eam—the former is the subj., and the latter its pred.; the object stands first, plastically rigid, and there then follows what happened to it; the structure of the sentence is fundamentally the same as Psa 104:25. The expression אל בּוא, which may be used of any kind of coming to anything, is here, as at Gen 32:9, meant of a hostile approach. The object of a siege and a hostile attack is usually denoted by על, Kg2 16:5; Isa 7:1. Two Codd. of de Rossi's have the word מצורים, but that is an error of transcription; the plur. of מצור is fem., Isa 29:4. מצודים is, as at Ecc 7:26, plur. of מצוד (from צוּד, to lie in wait); here, as elsewhere, בּחן and דּיק is the siege-tower erected on the ground or on the rampart, from which to spy out the weak points of the beleaguered place so as to assail it.


    The words following בהּ וּמצא are rendered by the Targ., Syr., Jerome, Arab., and Luther: "and there was found in it;" most interpreters explain accordingly, as they point to Ecc 1:10, יאמר, dicat aliquis. But that מץ taht in this sequence of thought is = ונמצא (Job 42:15), is only to be supposed if it were impossible to regard the king as the subject, which Ewald with the lxx and the Venet. does in spite of 294b. It is true it would not be possible if, as Vaih. remarks, the finding presupposed a searching; but cf. on the contrary, e.g., Deu 24:1; Psa 116:3. We also say of one whom, contrary to expectation, a superior meets with, that he has found his match, that he has found his man. Thus it is here said of the great king, he found in the city a poor wise man—met therein with such an one, against whom his plan was shattered. חכם is the adjective of the person of the poor man designated by ish miskēn (cf. Ch2 2:13); the accents correctly indicate this relation. Instead of וּמלּט־הוּא, the older language would use וימלּט; it does not, like the author here, use pure perfects, but makes the chief factum prominent by the fut. consec. The ē of millēt is that of limmēd before Makkeph, referred back to the original a. The making prominent of the subject contained in millat by means of hu is favourable to the supposition that umatsa' has the king as its subject; while even where no opposition (as e.g., at Jer 17:18) lies before us this pleonasm belongs to the stylistic peculiarities of the book. Instead of adam lo, the older form is ish lo; perhaps the author here wishes to avoid the repetition of ish, but at Ecc 7:20 he also uses adam instead of ish, where no such reason existed.


    Threatened by a powerful assailant, with whom it could not enter into battle, the little city, deserted by its men to a small remainder capable of bearing arms (this idea one appears to be under the necessity of connecting with מעט ... ואן), found itself in the greatest straits; but when all had been given up as lost, it was saved by the wisdom of the poor man (perhaps in the same way as Abel-beth-maacha, 2 Sam 20, by the wisdom of a woman). But after this was done, the wise poor man quickly again fell into the background; no man thought of him, as he deserved to have been thought of, as the saviour of the city; he was still poor, and remained so, and pauper homo raro vifit cum nomine claro. The poor man with his wisdom, Hengst. remarks, is Israel. And Wangemann (1856), generalizing the parable: "The beleaguered city is the life of the individual; the great king who lays siege to it is death and the judgment of the Lord." But sounder and more appropriate is the remark of Luther: Est exemplum generale, cujus in multis historiis simile reperitur; and: Sic Themistocles multa bona fecit suis civibus, sed expertus summam intratitudinem. The author narrates an actual history, in which, on the one hand, he had seen what great things wisdom can do; and from which, on the other hand, he has drawn the following lesson:


    Ecc 9:16


    "And I said: Better is wisdom than strength; but the wisdom of the poor is despised, and his words are not heard." With the words, "I saw," the author introduces his observations, and with "I said" his reflections. Wisdom is better than strength, since it does more for the wise man, and through him for others, than physical force,—more, as expressed in Ecc 7:19, than ten mighty men. But the respect which wisdom otherwise secures for a man, if it is the wisdom of a poor man, sinks into despect, to which his poverty exposes him,—if necessity arises, his service, as the above history shows, is valued; but as a rule his words are unheeded, for the crowd estimate the worth of him whom they willingly hear according to the outward respect in which he is held.


    To the lessons gathered from experience, are now added instructive proverbs of kindred contents.


    Ecc 9:17


    "The words of the wise, heard in quiet, have the superiority above the cry of a ruler among fools." Instead of tovim min, there stands here the simple min, prae, as at Ecc 5:1, to express the superiority of the one to the other. Hitzig finds in this proverb the meaning that, as that history has shown, the words of the wise, heard with tranquillity, gain the victory over the cry of a ruler over fools. But (1) the contrast of נחת and זעקת require us to attribute the tranquillity to the wise man himself, and not to his hearers; (2) מו בּךּ is not a ruler over fools, by which it would remain questionable whether he himself was not a fool (cf. Job 41:26), but a ruler among fools (cf. Sa2 23:3, מו בּ, "a ruler among men;" and Pro 30:30, גּבּ בּ, "the hero among beasts"), i.e., one who among fools takes the place of chief. The words of the poor wise man pass by unheeded, they are not listened to, because he does not possess an imposing splendid outward appearance, in accordance with which the crowd estimate the value of a man's words; the wise man does not seek to gain esteem by means of a pompous violent deportment; his words נשׁ בּ are heard, let themselves be heard, are to be heard (cf. e.g., Sol 2:12) in quiet (Isa 30:15); for, trusting to their own inward power of conviction, and committing the result to God, he despises vociferous pomp, and the external force of earthly expedients (cf. Isa 42:2; Mat 12:19); but the words of the wise, which are to be heard in unassuming, passionless quietness, are of more value than the vociferation with which a king among fools, an arch-fool, a non plus ultra among fools, trumpets forth his pretended wisdom and constrains his hearers.


    Ecc 9:18


    The following proverb also leans on the history above narrated: "Better is wisdom than weapons of war; and one sinner destroyeth much good." The above history has shown by way of example that wisdom accomplishes more than implements of war, כּלי ק = כּלי מל (Assyr. unut tahazi)


    i.e., than all the apparatus belonging to preparation for war. But the much good which a wise man is accomplishing or has accomplished, one sinner (חוטא)


    by treachery or calumny may render vain, or may even destroy, through mere malicious pleasure in evil. This is a synthetic distich whose two parts may be interpreted independently. As wisdom accomplishes something great, so a single villain may have a far-reaching influence, viz., such as destroys much good.


    Ecclesiastes 10


    Ecc 10:1


    The second half of the foregoing double proverb introduces what now follows: "Poisonous flies make to stink, make to ferment the oil of the preparer of ointment; heavier than wisdom, than honour, weighs a little folly." We do not need to change מות זבוּבי, on account of the foll. sing. of the pred., either into זבוגי ם (as possible by Hitz.) or זב ימוּתי (Luzz.); both are inadmissible, for the style of Koheleth is not adorned with archaisms such as Chirek compaginis; and also such an attrib. clause as זבוב ימות, a fly which dies," is for him too refined; but both are also unnecessary, for a plur. of the subj., in which the plurality of the individuals comes less into view than the oneness of their character, is frequently enough followed by the sing. of the pred., e.g., Gen 39:22; Joe 1:20; Isa 59:12, etc. It is a question, however, whether by זבובי מות, death-bringing, i.e., poisonous flies (lxx, Targ., Luther)


    or dead flies (Symm., Syr., Jerome) is meant. We decide in favour of the former; for (1) זבובי מות for זבוּבים מתים (Ecc 9:4; Isa 37:36), "death-flies" for "dead flies," would be an affected poetic expression without analogy; while, on the contrary, "death-flies" for "deadly flies" is a genit. connection, such as מות כּלי instruments of death, i.e., deadly instruments and the like; Bttcher understands dung-flies; but the expression can scarcely extend to the designation of flies which are found on dead bodies. Meanwhile, it is very possible that by the expression זב ם, such flies are thought of as carry death from dead bodies to those that are living; the Assyr. syllabare show how closely the Semites distinguished manifold kinds of זבובים (Assyr. zumbi = zubbi). (2) In favour of "dead flies," it has been remarked that that influence on the contents of a pot of ointment is effected not merely by poison-flies, but, generally, by flies that have fallen into it.


    But since the oil mixed with perfumes may also be of the kind which, instead of being changed by a dead body, much rather embalms it; so it does not surprise us that the exciter of fermentation is thus drastically described by μυῖαι θανατοῦσαι (lxx); it happens, besides, also on this account, because "a little folly" corresponds as a contrasted figure to the little destructive carcase,—wisdom בע תּח ("giveth life," Ecc 7:2), a little folly is thus like little deadly flies. The sequence of ideas יב יבּ (maketh the ointment stink) is natural. The corrupting body communicates its foul savour to the ointment, makes it boil up, i.e., puts it into a state of fermentation, in consequence of which it foams and raises up small blisters, אבעבועות (Rashi). To the asyndeton יב יבּ, there corresponds, in 1b, the asyndeton מח מ כּ; the Targ., Syr., and Jerome, who translate by "and," are therefore not witnesses for the phrase וּמך, but the Venet. (καὶ τῆς δόχης) had this certainly before it; it is, in relation to the other, inferior in point of evidence.


    In general, it is evident that the point of comparison is the hurtfulness, widely extending itself, of a matter which in appearance is insignificant. Therefore the meaning of Ecc 10:1 cannot be that a little folly is more weighty than wisdom, than honour, viz., in the eyes of the blinded crowd (Zckl., Dchsel). This limitation the author ought to have expressed, for without it the sentence is an untruth. Jerome, following the Targ. and Midrash, explains: Pretiosa est super sapientiam et gloriam stultitia parva, understanding by wisdom and honour the self-elation therewith connected; besides, this thought, which Luther limits by the introduction of zuweilen ["folly is sometimes better than wisdom, etc."], is in harmony neither with that which goes before nor with that which follows.


    Luzz., as already Aben Ezra, Grotius, Geiger, Hengst., and the more recent English expositors, transfer the verbs of Ecc 10:1 zeugmatically to Ecc 10:1: similiter pretiosum nomine sapientiae et gloriae virum foetidum facit stolidtias parva. But יביע forbids this transference, and, besides, מן יקר, "honoured on account of," is an improbable expression; also מך יקר presents a tautology, which Luzz. seeks to remove by glossing מך, as the Targ. does, by ונכסים עושר מרוב. Already Rashi has rightly explained by taking יקר (Syr. jaḳîr, Arab. waḳur, waḳûr), in its primary meaning, as synon. of כּבד: more weighty, i.e., heavier and weighing more than wisdom, than honour, is a little folly; and he reminds us that a single foolish act can at once change into their contrary the wisdom and the honour of a man, destroying both, making it as if they had never been, cf. Co1 5:6. The sentence is true both in an intellectual and in a moral reference. Wisdom and honour are swept away by a little quantum of folly; it places both in the shade, it outweighs them in the scale; it stamps the man, notwithstanding the wisdom and dignity which otherwise belong to him, as a fool. The expressive רקח שׁמן is purposely used here; the dealer in ointments (pigmentarius) can now do nothing with the corrupted perfume,—thus the wisdom which a man possesses, the honour which he has hitherto enjoyed, avail him no longer; the proportionally small portion of folly which has become an ingredient in his personality gives him the character of a fool, and operates to his dishonour. Knobel construes rightly; but his explanation (also of Heiligst., Elst., Ginsb.): "a little folly frequently shows itself more efficacious and fruitful than the wisdom of an honoured wise man," helps itself with a "frequently" inserted, and weakens מך to a subordinated idea, and is opposed to the figure, which requires a personality.


    Ecc 10:2


    A double proverb regarding wisdom and folly in their difference: "The heart of a wise man is directed to his right hand, and the heart of the fool to his left. And also on the way where a fool goeth, there his heart faileth him, and he saith to all that he is a fool." Most interpreters translate: The heart of the wise man is at his right hand, i.e., it is in the right place. But this designation, meant figuratively and yet sounding anatomically, would be in bad taste in this distinguishing double form (vid., on the contrary, Ecc 2:14). The ל is that of direction; and that which is situated to the right of a man is figuratively a designation of the right; and that to the left, a designation of the wrong. The designation proceeds from a different idea from that at Deu 5:32, etc.; that which lies to the right, as that lying at a man's right hand, is that to which his calling and duty point him; השׂ denotes, in the later Hebrew, "to turn oneself to the wrong side."


    Ecc 10:3


    This proverb forms, along with the preceding, a tetrastich, for it is divided into two parts by vav. The Kerı̂ has removed the art. in כש and שה, Ecc 6:10, as incompatible with the ש. The order of the words vegam-baderek keshehsachal holek is inverted for vegam keshehsachal baderek holek, cf. Ecc 3:13, and also rav shěyihyn, Ecc 6:3; so far as this signifies, "supposing that they are many." Plainly the author intends to give prominence to "on the way;" and why, but because the fool, the inclination of whose heart, according to 2b, always goes to the left, is now placed in view as he presents himself in his public manner of life. Instead of לב־הוּא חסר we have here the verbal clause חסר לבּו, which is not, after Ecc 6:2, to be translated: corde suo caret (Herzf., Ginsb.), contrary to the suff. and also the order of the words, but, after Ecc 9:8 : cor ejus deficit, i.e., his understanding is at fault; for לב, here and at Ecc 10:2, is thus used in a double sense, as the Greek νοῦς and the Lat. mens can also be used: there it means pure, formal, intellectual soul-life; here, pregnantly (Psychol. p. 249), as at Ecc 7:7, cf. Hos 4:11, the understanding or the knowledge and will of what is right. The fool takes no step without showing that his understanding is not there,—that, so to speak, he does not take it along with him, but has left it at home. He even carries his folly about publicly, and prides himself in it as if it were wisdom: he says to all that he is a fool, se esse stultum (thus, correctly, most Jewish and Christian interpreters, e.g., Rashi and Rambach). The expression follows the scheme of Ps. 9:21: May the heathen know mortales se esse (vid., l.c.). Otherwise Luther, with Symm. and Jerome: "he takes every man as a fool;" but this thought has no support in the connection, and would undoubtedly be expressed by המּה סכלים. Still differently Knobel and Ewald: he says to all, "it is foolish;" Hitzig, on the contrary, justly remarks that סכל is not used of actions and things; this also is true of כּסיל, against himself, Ecc 5:2, where he translates qol kesil by "foolish discourses."


    Ecc 10:4


    This verse shows what is the wise conduct of a subject, and particularly of a servant, when the anger of the ruler breaks forth: "If the ill-humour of the ruler rise up against thee, do not leave thy post; for patience leaves out great sins." Luther connects Ecc 10:4 and Ecc 10:3 by "therefore;" for by the potentate he understands such an one as, himself a fool, holds all who contradict him to be fools: then it is best to let his folly rage on. But the מושׁל is a different person from the סכל; and מק אל־תּנּח does not mean, "let not yourself get into a passion," or, as he more accurately explains in the Annotationes: "remain self-possessed" (similarly Hitzig: lose not thy mental state of composure), but, in conformity with תלך ... אל, Ecc 8:3, "forsake not the post (synon. מצּב and מעמד, Isa 22:19, cf. 23) which thou hast received." The person addressed is thus represented not merely as a subject, but officially as a subordinate officer: if the ruler's displeasure (רוּח, as at Jdg 8:3; Pro 29:11) rises up against him (עלה, as elsewhere; cf. אף, Psa 73:21; or חמה, Sa2 11:20), he ought not, in the consciousness that he does not merit his displeasure, hastily give up his situation which has been entrusted to him and renounce submission; for patience, gentleness (regarding מרפּא, vid., Pro 12:18) 'גּד ... 'ין.


    This concluding clause of the verse is usually translated: "It appeaseth (pacifieth) great sins" (lxx καταπαύσει, Symm. παύσει). The phrase (חמה) אף הניח is not to be compared, for it signifies quieting by an exhausting outbreak; on the contrary, יניח in the passage before us must signify quieting, as the preventing of an outbreak (cf. Pro 15:1). It appears more correct to render הנּיח in both cases in the sense of ἐᾶν, missum facere: to leave great sins is = not to commit them, to give up the lust thereto; for hinniahh signifies to let go, to leave off, e.g., Jer 14:9; and to indulge, Est 3:8, here as at Ecc 7:18; Ecc 11:6, "to keep the hands from something." The great sins cannot certainly be thought of as those of the ruler; for on his part only one comes into view, if indeed, according to the old legal conception, it could be called such, viz., cruel proceeding with reference to him who wilfully withdraws from him, and thus proves his opposition; much rather we are to think of the great sins into which he who is the object of the ruler's displeasure might fall, viz., treason (Ecc 8:2), insubordination, self-destruction, and at the same time, since he does not stand alone, or make common cause with others who are discontented, the drawing of others into inevitable ruin (Ecc 8:3). All these sins, into which he falls who answers wrath with wrath, patience avoids, and puts a check to them. The king's anger is perhaps justified; the admonition, however, would be otherwise expressed than by 'l-tnch mq', if it were not presupposed that it was not justified; and thus without meta'basis eis a'llo ge'nos an I-section follows the reflection regarding wise deportment as over against the king's displeasure, a section which describes from experience and from personal observation the world turned upside down in the state.


    Ecc 10:5


    "There is an evil which I have seen under the sun, like an error which proceedeth from the ruler." The introduction by the virtual relative raithi is as at Ecc 5:12; Ecc 6:1. Knobel, Hengst., and others give to the כ of כּשׁ the meaning of "according to," or "in consequence of which," which harmonizes neither with ra'ah nor with raithi. Also Kleinert's translation: "There is a misery—I have seen it under the sun—in respect of an error which proceedeth from the ruler," is untenable; for by this translation ra'ah is made the pred. while it is the subj. to ישׁ, and kishgagah the unfolding of this subject. Hitzig also remarks: "as [wie ein] an error, instead of which we have: in respect to [um einen] an error;" for he confounds things incongruous. Hitz., however, rightly recognises, as also Kleinert, the כ as Caph veritatis, which measures the concrete with the idea. Isa 13:6, compares the individual with the general which therein comes to view, Eze 26:10; Neh 7:2; cf. Sa2 9:8. Koheleth saw an evil under the sun; something which was like an error, appeared to him altogether like an error which proceedeth from the ruler. If we could translate שׁיּ by quod exiit, then כ would be the usual Caph similitudinis; but since it must be translated by quod exit, וגו כשׁ places the observed fact under a comprehensive generality: it had the nature of an error proceeding from the ruler. If this is correct, it is so much the less to be assumed that by השׁלּיט God is to be understood (Dan 5:21), as Jerome was taught by his Hebraeus: quod putent homines in hac inaequalitate rerum illum non juste et ut aequum est judicare. It is a governor in a state that is meant, by whom an error might easily be committed, and only too frequently is committed, in the promotion of degradation of persons. But since the world, with its wonderful division of high and low, appears like as it were an error proceeding from the Most High, there certainly falls a shadow on the providence of God Himself, the Governor of the world; but yet not so immediately that the subject of discourse is an "error" of God, which would be a saying more than irreverent. יּצא = יּצה is the metaplastic form for יּצאה or יּצאת (for which at Deu 28:57 incorrectly יּצת), not an error of transcription, as Olsh. supposes; vid., to the contrary. מלּפני (Symm. ἐξ ἔμπροστηεν) with יצא is the old usus loq. There now follows a sketch of the perverted world.


    Ecc 10:6


    "Folly is set on great heights, and the rich must sit in lowliness. I have seen servants upon horses, and princes like servants walking on foot." The word הסּכל (with double seghol, Aram. סכלוּ) is used here instead of those in whom it is personified. Elsewhere a multiplicity of things great, such as עמּים, מים, and the like, is heightened by רבּים (cf. e.g., Psa 18:17); here "great heights" are such as are of a high, or the highest degree; rabbim, instead of harabbim, is more appos. than adject. (cf. Gen 43:14; Psa 68:28; Psa 143:10; Jer 2:21), in the sense of "many" (e.g., Ginsburg: "in many high positions") it mixes with the poetry of the description dull prose.


    'Ashirim also is peculiarly used: divites = nobiles (cf. שׁוע, Isa 32:5), those to whom their family inheritance gives a claim to a high station, who possess the means of training themselves for high offices, which they regard as places of honour, not as sources of gain. Regibus multis, Grotius here remarks, quoting from Sallust and Tacitus, suspecti qui excellunt sive sapientia sive nobilitate aut opibus. Hence it appears that the relation of slaves and princes to each other is suggested; hoc discrimen, says Justin, 41:3, of the Parthians, inter servos liberosque est quod servi pedibus, liberi nonnisi equis incedunt; this distinction is set aside, princes must walk 'al-haarěts, i.e., beregel (beraglēhěm), and in their stead (Jer 17:25) slaves sit high on horseback, and rule over them (the princes),—an offensive spectacle, Pro 19:10. The eunuch Bagoas, long all-powerful at the Persian Court, is an example of the evil consequences of this reversal of the natural relations of men.


    Ecc 10:8


    "He that diggeth a pit may fall into it; whoso breaketh down walls, a serpent may sting him. Whoso pulleth out stones may do himself hurt therewith; he who cleaveth wood may endanger himself thereby." The futures are not the expression of that which will necessarily take place, for, thus rendered, these four statements would be contrary to experience; they are the expression of a possibility. The fut. יפּול is not here meant as predicting an event, as where the clause 8a is a figure of self-punishment arising from the destruction prepared for others, Pro 26:27. Sir. 27:26. גּוּמּץ is, Pro 26:27, the Targum word for שׁחת, ditch, from גּמץ = שׁוּח, depressum esse. גּדר (R. גד, to cut), something cutting off, something dividing, is a wall as a boundary and means of protection drawn round a garden, vineyard, or farm-court; גּדר פּרץ is the reverse of פּרץ גּדר, Isa 58:12. Serpents are accustomed to nestle in the crevices and holes of walls, as well as in the earth (from a city-wall is called חומה and חל); thus he who breaks into such a wall may expect that the serpent which is there will bite him (cf. Amo 5:19). To tear down stones, hissi'a, is synon. of hhatsav, to break stones, Isa 51:1; yet hhotsēv does not usually mean the stone-breaker, but the stone-cutter (stone-mason); hissi'a, from nasa', to tear out, does not also signify, Kg1 5:18, "to transport," and here, along with wood-splitting, is certainly to be thought of as a breaking loose or separating in the quarry or shaft. Ne'etsav signifies elsewhere to be afflicted; here, where the reference is not to the internal but the external feeling: to suffer pain, or reflex.: to injure oneself painfully; the derivat. 'etsev signifies also severe labour; but to find this signification in the Niph. ("he who has painful labour") is contrary to the usu loq., and contrary to the meaning intended here, where generally actual injuries are in view. Accordingly בּם יסּכן, for which the Mishn. יסכּן בּעצמו, "he brings himself into danger," would denote, to be placed in danger of life and limb, cf. Gittin 65b, Chullin 37a; and it is therefore not necessary, with Hitzig and others, to translate after the vulnerabitur of Jerome: "He may wound himself thereby;" there is not a denom. סכן, to cut, to wound, derived from סכּין (שׂכּין), an instrument for cutting, a knife.


    The sum of these four clauses is certainly not merely that he who undertakes a dangerous matter exposes himself to danger; the author means to say, in this series of proverbs which treat of the distinction between wisdom and folly, that the wise man is everywhere conscious of his danger, and guards against it. These two verses (Ecc 10:8, Ecc 10:9) come under this definite point of view by the following proverb; wisdom has just this value in providing against the manifold dangers and difficulties which every undertaking brings along with it.


    This is illustrated by a fifth example, and then it is declared with reference to all together.


    Ecc 10:10


    "If the iron has become blunt, and he has not whetted the face, then he must give more strength to the effort; but wisdom has the superiority in setting right." This proverb of iron, i.e., iron instruments (בּרזל, from בּרז, to pierce, like the Arab. name for iron, hadîd, means essentially something pointed), is one of the most difficult in the Book of Koheleth,—linguistically the most difficult, because scarcely anywhere else are so many peculiar and unexampled forms of words to be found. The old translators afford no help for the understanding of it. The advocates of the hypothesis of a Dialogue have here a support in אם, which may be rendered interrogatively; but where would we find, syntactically as well as actually, the answer? Also, the explanations which understand חילים in the sense of war-troops, armies, which is certainly its nearest-lying meaning, bring out no appropriate thought; for the thought that even blunt iron, as far as it is not externally altogether spoiled (lo-phanim qilqal), or: although it has not a sharpened edge (Rashi, Rashbam), might be an equipment for an army, or gain the victory, would, although it were true, not fit the context; Ginsburg explains: If the axe be blunt, and he (who goes out against the tyrant) do not sharpen it beforehand (phanim, after Jerome, for lephanim, which is impossible, and besides leads to nothing, since lephanim means ehedem formerly, but not zuvor [prius], Ewald, 220a), he (the tyrant) only increases his army; on the contrary, wisdom hath the advantage by repairing the mischief (without the war being unequal);—but the "ruler" of the foregoing group has here long ago disappeared, and it is only a bold imagination which discovers in the hu of Ecc 10:10 the person addressed in Ecc 10:4, and represents him as a rebel, and augments him into a warlike force, but recklessly going forth with unwhetted swords. The correct meaning for the whole, in general at least, is found if, after the example of Abulwald and Kimchi, we interpret חילים גּבּר of the increasing of strength, the augmenting of the effort of strength, not, as Aben-Ezra, of conquering, outstripping, surpassing; גּבּר means to make strong, to strengthen, Zac 10:6, Zac 10:12; and חילים, as plur. of חיל, strength, is supported by גּבּורי חילים, Ch1 7:5, Ch1 7:7, Ch1 7:11, Ch1 7:40, the plur. of חיל גבור; the lxx renders by δυνάμεις δυναμώσει and he shall strengthen the forces, and the Peshito has חילי for δυνάμεις, Act 8:13; Act 19:11 (cf. Chald. Syr. אתחיּל, to strengthen oneself, to become strengthened). Thus understanding the words יג יח of intentio virium, and that not with reference to sharpening (Luth., Grotius), but to the splitting of wood, etc. (Geier, Desvoeux, Mendelss.), all modern interpreters, with the exception of a few who lose themselves on their own path, gain the thought, that in all undertakings wisdom hath the advantage in the devising of means subservient to an end. The diversities in the interpretation of details leave the essence of this thought untouched. Hitz., Bttch., Zckl., Lange, and others make the wood-splitter, or, in general, the labourer, the subject to קהה, referring והוא to the iron, and contrary to the accents, beginning the apodosis with qilqal: "If he (one) has made the iron blunt, and it is without an edge, he swings it, and applies his strength."


    לא־פנים, "without an edge" (lo for belo), would be linguistically as correct as בּנים לא, "without children," Ch1 2:30, Ch1 2:32; Ewald, 286b; and qilqal would have a meaning in some measure supported by Eze 21:26. But granting that qilqal, which there signifies "to shake," may be used of the swinging of an axe (for which we may refer to the Aethiop. ḳualḳuala, ḳalḳala, of the swinging of a sword), yet קלקלו (אתו קלקל) could have been used, and, besides, פנים means, not like פי, the edge, but, as a somewhat wider idea, the front, face (Eze 21:21; cf. Assyr. pan ilippi, the forepart of a ship); "it has no edge" would have been expressed by (פּיפיּות) פּה לא והוא, or by מלטּשׁ איננו והוא (מוּחד, מורט). We therefore translate: if the iron has become blunt, hebes factum sit (for the Pih. of intransitives has frequently the meaning of an inchoative or desiderative stem, like מעת, to become little, decrescere, Ecc 12:3; כּהה, hebescere, caligare, Eze 21:12; Ewald, 120c), and he (who uses it) has not polished (whetted) the face of it, he will (must) increase the force. והוּא does not refer to the iron, but, since there was no reason to emphasize the sameness of the subject (as e.g., Ch2 32:30), to the labourer, and thus makes, as with the other explanation, the change of subject noticeable (as e.g., Ch2 26:1). The order of the words קל ... וה, et ille non faciem (ferri) exacuit, is as at Isa 53:9; cf. also the position of lo in Sa2 3:34; Num 16:29.


    קלקל, or pointed with Pattach instead of Tsere (cf. qarqar, Num 24:17) in bibl. usage, from the root-meaning levem esse, signifies to move with ease, i.e., quickness (as also in the Arab. and Aethiop.), to shake (according to which the lxx and Syr. render it by ταράσσειν, דּלח, to shake, and thereby to trouble, make muddy); in the Mishn. usage, to make light, little, to bring down, to destroy; here it means to make light = even and smooth (the contrast of rugged and notched), a meaning the possibility of which is warranted by נח קלל, Eze 1:7; Dan 10:6 (which is compared by Jewish lexicographers and interpreters), which is translated by all the old translators "glittering brass," and which, more probably than Ewald's "to steel" (temper), is derived from the root qal, to burn, glow.


    With vahhaylim the apodosis begins; the style of Koheleth recognises this vav apod. in conditional clauses, Ecc 4:11, cf. Gen 43:9, Ruth. Ecc 3:13; Job 7:4; Mic 5:7, and is fond of the inverted order of the words for the sake of emphasis, 11:8, cf. Jer 37:10, and above, under Ecc 7:22.


    In 10b there follows the common clause containing the application. Hitzig, Elster, and Zckl. incorrectly translate: "and it is a profit wisely to handle wisdom;" for instead of the inf. absol. הך, they unnecessarily read the inf. constr. הכשׁיר, and connect חכמה הכשׁיר, which is a phrase altogether unparalleled. Hichsir means to set in the right position (vid., above, kaser), and the sentence will thus mean: the advantage which the placing rightly of the means serviceable to an end affords, is wisdom—i.e., wisdom bears this advantage in itself, brings it with it, concretely: a wise man is he who reflects upon this advantage. It is certainly also possible that הכשׁ, after the manner of the Hiph. הצליח and השׂכיל, directly means "to succeed," or causatively: "to make to succeed." We might explain, as e.g., Knobel: the advantage of success, or of the causing of prosperity, is wisdom, i.e., it is that which secures this gain. But the meaning prevalent in post-bibl. Heb. of making fit, equipping,—a predisposition corresponding to a definite aim or result,—is much more conformable to the example from which the porisma is deduced. Buxtorf translates the Hiph. as a Mishnic word by aptare, rectificare. Tyler suggests along with "right guidance" the meaning "pre-arrangement," which we prefer.


    Ecc 10:11


    The last proverb of this series presents for consideration the uselessness of him who comes too late. "If a serpent bite without enchantment, the charmer is of no use." The Talm. interprets this אם, like that of Ecc 10:10, also as interrog.: Does the serpent bite without its being whispered to, i.e., without a providential determination impelling it thereto? Jer. Peah, i. 1. But לחשׁ, except at Isa 26:16, where whispering prayers are meant, signifies the whispering of formulas of charming; "serpents are not to be charmed (tamed)," לחששׁ, Jer 8:17. Rather for הלּ בּעל the meaning of slander is possible, which is given to it in the Haggada, Taanith 8a: All the beasts will one day all at once say to the serpent: the lion walks on the earth and eats, the wolf tears asunder and eats; but what enjoyment hast thou by thy bite? and it answers them: "Also the slanderer (לבעל הלשׁון) has certainly no profit." Accordingly the Targ., Jerome, and Luther translate; but if אם is conditional, and the vav of veēn connects the protasis and the apodosis, then ba'al hallashon must denote a man of tongue, viz., of an enchanting tongue, and thus a charmer (lxx, Syr.). This name for the charmer, one of many, is not unintentional; the tongue is an instrument, as iron is, Ecc 10:10 : the latter must be sharp, if it would not make greater effort necessary; the former, if it is to gain its object, must be used at the right time. The serpent bites בּל לח, when it bites before it has been charmed (cf. belo yomo, Job 15:32); there are also serpents which bite without letting themselves be charmed; but here this is the point, that it anticipates the enchantment, and thus that the charmer comes too late, and can make no use of his tongue for the intended purpose, and therefore has no advantage from his act. There appropriately follow here proverbs of the use of the tongue on the part of a wise man, and its misuse on the part of a fool.


    Ecc 10:12


    "The words of a wise man's mouth are grace; but the lips of a fool swallow him up." The words from a wise man's mouth are חן, graciousness, i.e., gracious in their contents, their form and manner of utterance, and thus also they gain favour, affection, approbation, for culture (education) produces favour, Pro 13:15, and its lips grace (pleasantness), which has so wide an influence that he can call a king his friend, Pro 22:11, although, according to Ecc 9:11, that does not always so happen as is to be expected. The lips of a fool, on the contrary, swallow him, i.e., lead him to destruction. The Pih. בּלּע, which at Pro 19:28 means to swallow down, and at Pro 21:20 to swallow = to consume in luxury, to spend dissolutely, has here the metaphorical meaning of to destroy, to take out of the way (for that which is swallowed up disappears). שׂפתות is parallel form to שׂפתי, like the Aram. ספות. The construction is, as at Pro 14:3, "the lips of the wise תשׁם preserve them;" the idea of unity, in the conception of the lips as an instrument of speech, prevails over the idea of plurality. The words of the wise are heart-winning, and those of the fool self-destructive. This is verified in the following verse.


    Ecc 10:13


    "The beginning of the words of his mouth is foolishness; and the end of his mouth is mischievous madness." From folly (absurdity) the words which are heard from a fool's mouth rise to madness, which is compounded of presumption, wantonness, and frenzy, and which, in itself a symptom of mental and moral depravity, brings as its consequence destruction on himself (Pro 18:17). The adjective רעה is as in רע חלי, which interchanges with רעה חו Ecc 6:2; Ecc 5:12, etc. The end of his mouth, viz., of his speaking, is = the end of the words of his mouth, viz., the end which they at last reach. Instead of holeloth, there is here, with the adj. following, holeluth, with the usual ending of abstracta. The following proverb says how the words of the fool move between these two poles of folly and wicked madness: he speaks much, and as if he knew all things.


    Ecc 10:14


    "And the fool maketh many words: while a man yet doth not know that which shall be; and what shall be when he is no more, who can show him that?" The vav at the beginning of this verse corresponds to the Lat. accedit quod. That he who in Ecc 10:12 was named kesil is now named hassachal, arises from this, that meanwhile sichluth has been predicated of him. The relation of Ecc 10:14 to Ecc 10:14, Geier has rightly defined: Probatur absurditas multiloquii a communi ignorantia ac imbecillitate humana, quae tamen praecipue dominatur apud ignaros stultos. We miss before lo-yeda' an "although" (gam, Neh 6:1, or ki gam, Ecc 8:12); the clause is, after the manner of a clause denoting state or condition, subordinated to the principal clause, as at Psa 5:10 : "an open grave is their throat יח לשׁ, although they smooth their tongue, i.e., speak flatteringly." The lxx, Syr., Symm., and Jerome seek to rectify the tautology id quod futurum est et quod futurum est (cf. on the other hand, Ecc 8:7), for they read יה ... מה שהיה. But the second quod futurum certainly preserves by מאץ its distinguishing nearer definition. Hitzig explains: "What is done, and what after this (that is done) is done." Scarcely correctly: aharav of the parallel passage, Ecc 6:12, cf. Ecc 7:14; Ecc 9:3, requires for the suffix a personal reference, so that thus meaharav, as at Deu 29:21, means "from his death and onwards." Thus, first, the knowledge of the future is denied to man; then the knowledge of what will be done after his death; and generally, of what will then be done. The fool, without any consciousness of human ignorance, acts as if he knew all, and utters about all and everything a multitude of words; for he uselessly fatigues himself with his ignorance, which remains far behind the knowledge that is possible for man.


    Ecc 10:15


    "The labour of the foolish wearieth him who knoweth not how to go to the city." If we do not seek to explain: labour such as fools have wearies him (the fool), then we have here such a synallage numeri as at Isa 2:8; Hos 4:8, for from the plur. a transition is made to the distributive or individualizing sing. A greater anomaly is the treatment of the noun עמל as fem. (greater even than the same of the noun pithgam, Ecc 8:11, which admitted of attractional explanation, and, besides, in a foreign word was not strange). Kimchi, Michlol 10a, supposes that עמל is thought of in the sense of עמל יגיעת; impossible, for one does not use such an expression. Hitzig, and with him Hengst., sees the occasion for the synallage in the discordance of the masc. ייגּענּוּ; but without hesitation we use the expressions ייחל, Mic 5:6, ייסּ, Jos 6:26, and the like. 'Amal also cannot be here fem. unitatis (Bttch. 657. 4), for it denotes the wearisome striving of fools as a whole and individually. We have thus to suppose that the author has taken the liberty of using 'amal once as fem. (vid., on the contrary, Ecc 2:18, Ecc 2:20), as the poet, Pro 4:13, in the introduction of the Book of Proverbs uses musar once as fem., and as the similarly formed צבא is used in two genders. The fool kindles himself up and perplexes himself, as if he could enlighten the world and make it happy,—he who does not even know how to go to the city. Ewald remarks: "Apparently proverbial, viz., to bribe the great lords in the city." For us who, notwithstanding Ecc 10:16, do not trouble ourselves any more with the tyrants of Ecc 10:4, such thoughts, which do violence to the connection, are unnecessary. Hitzig also, and with him Elst. and Zckl., thinks of the city as the residence of the rulers from whom oppression proceeds, but from whom also help against oppression is to be sought. All this is to be rejected. Not to know how to go to the city, is = not to be able to find the open public street, and, like the Syrians, Kg2 6:18., to be smitten with blindness. The way to the city is via notissima et tritissima. Rightly Grotius, like Aben Ezra: Multi quaestionibus arduis se faitgant, cum ne obvia quidem norint, quale est iter ad urbem. אל־עיר is vulgar for אל־העיר. In the Greek language also the word πόλις has a definite signification, and Athens is called ἄστυ, mostly without the art. But Stamboul, the name of which may seem as an illustration of the proverbial phrase, "not to know how to go to the city," is = εἰς τὴν πόλιν. Grtz finds here an allusion to the Essenes, who avoided the city—habeat sibi!


    Ecc 10:16


    "Woe to thee, O land, whose king is a child, and whose princes sit at table in the early morning! Happy art thou, O land, whose king is a noble, and whose princes sit at table at the right time, in manly strength, and not in drunkenness!" Regarding אי. Instead of שׁם ן, the older language would rather use the phrase מלכּו נער אשׁר; and instead of na'ar, we might correctly use, after Pro 30:22, 'ěvěd; but not as Grtz thinks, who from this verse deduces the reference of the book of Herod (the "slave of the Hasmonean house," as the Talm. names him), in the same meaning. For na'ar, it is true, sometimes means—e.g., as Ziba's by-name (Sa2 19:18 [17])—a servant, but never a slave as such, so that here, in the latter sense, it might be the contrast of בּן־חורים; it is to be understood after Isa 3:12; and Solomon, Bishop of Constance, understood this woe rightly, for he found it fulfilled at the time of the last German Karolingian Ludwig III.


    Na'ar is a very extensively applicable word in regard to the age of a person. King Solomon and the prophets Jeremiah and Zechariah show that na'ar may be used with reference to one in a high office; but here it is one of few years of age who is meant, who is incapable of ruling, and shows himself as childish in this, that he lets himself be led by bad guides in accordance with their pleasure. In 16b, the author perhaps thinks of the heads of the aristocracy who have the phantom-king in their power: intending to fatten themselves, they begin their feasting with the break of day. If we translate yochēēlu by "they eat," 16b sounds as if to breakfast were a sin,—with us such an abbreviation of the thought so open to misconception would be a fault in style, but not so with a Hebrew.


    אכל (for לחם אכל, Psa 14:4) is here eating for eating's sake, eating as its own object, eating which, in the morning, comes in the place of fresh activity in one's calling, consecrated by prayer. Instead of אשׁ, Ecc 10:17, there ought properly to have been אשׁריך; but (1) אשׁרי has this peculiarity, to be explained from its interjectional usage, that with the suff. added it remains in the form of the st. constr., for we say e.g., אשׁריך for אשׁריך; (2) the sing. form אשׁר, inflected אשׁרי, so substitutes itself that אשׁריך, or, more correctly, אשׁרך, and אשׁרהוּ, Pro 29:19, the latter for אשׁריו, are used (vid., under Sol 2:14).


    Regarding běn-hhorim, the root-word signifies to be white (vid., under Gen 40:16). A noble is called hhor, Isa 34:12; and one noble by birth, more closely, or also merely descriptively (Gesen. Lehrgeb. p. 649), běn-hhorim, from his purer complexion, by which persons of rank were distinguished from the common people (Lam 4:7). In the passage before us, běn-hhorim is an ethical conception, as e.g., also generosus becomes such, for it connects with the idea of noble by birth that of noble in disposition, and the latter predominates (cf. Sol 7:2, nadiv): it is well with a land whose king is of noble mind, is a man of noble character, or, if we give to běn-hhorim the Mishnic meaning, is truly a free man (cf. Joh 8:36). Of princes after the pattern of such a king, the contrary of what is said 16b is true: they do not eat early in the morning, but ba'et, "at the right time;" everywhere else this is expressed by be'itto (Ecc 3:11); here the expression—corresponding to the Greek ἐν καιρῷ, the Lat. in tempore—is perhaps occasioned by the contrast baboqěr, "in the morning." Eating at the right time is more closely characterized by bighvurah velo vashshethi. Jerome, whom Luther follows, translates: ad reficiendum et non ad luxuriam. Hitz., Ginsb., and Zckl., "for strengthening" (obtaining strength), not: "for feasting;" but that beth might introduce the object aimed at (after Hitz., proceeding from the beth of exchange), we have already considered under Ecc 2:4. The author, wishing to say this, ought to have written lshty wl' lgbwrh. Better, Hahn: "in strength, but not in drunkenness,"—as heroes, but not as drunkards (Isa 5:22). Ewald's "in virtue, and not in debauchery," is also thus meant. But what is that: to eat in virtue, i.e., the dignity of a man? The author much rather represents them as eating in manly strength, i.e., as this requires it (cf. the plur. Psa 71:16 and Psa 90:10), only not bashti ("in drunkenness—excess"), so that eating and drinking become objects in themselves. Kleinert, well: as men, and not as gluttons. The Masora makes, under bashti,' the note לית, i.e., שׁתי has here a meaning which it has not elsewhere, it signifies drunkenness; elsewhere it means the weft of a web. The Targ. gives the word the meaning of weakness (חלּשׁוּת), after the Midrash, which explains it by בּתשׁישׁוּ (in weakness); Menahem b. Saruk takes along with it in this sense נשׁתה, Jer 51:30. The Talm. Shabbath 10a, however, explains it rightly by בּשׁתיּה שׁל־יין.


    Ecc 10:18


    Since, now, Ecc 10:19 has only to do with princes, the following proverb of the consequences of sloth receives a particular reference in the frame of this mirror for princes: "Through being idle the roof falleth; and through laziness of the hands the house leaketh." Ewald, Redslob, Olsh., Hitz., and Frst, as already Aben Ezra, understand the dual עצל of the two idle hands, but a similar attribut. adject.-dual is not found in Heb.; on the contrary, ephraim, merathaim Jer 50:21, rish'athaim, and, in a certain measure, also riqmathaim, speak in favour of the intensification of the dual; 'atsaltaim is related to 'atslah, as Faulenzen being idle, living in idleness to Faulheit laziness, it means doubled, i.e., great, constant laziness (Gesen. H. Wrt., and Bttch. in the N. Aehrenl., under this passage). If 'atsaltaim were an attribut. designation of the hands, then shiphluth hadaim would be lowness, i.e., the hanging down of the hands languidly by the side; the former would agree better with the second than with the first passage. Regarding the difference between hammeqareh (the beams and joists of a house) and hamqareh (contignans), vid., note below.


    Since exceeding laziness leaves alone everything that could support the house, the beams fall (ימּך, Niph. מכך), and the house drops, i.e., lets the rain through (ידלף, with o, in spite of the intrans. signification); cf. the Arab. proverb of the three things which make a house insufferable, under Pro 19:13. Also the community, whom the king and the nobles represent, is a בּית, as e.g., Israel is called the house of Jacob. If the rulers neglect their duty, abusing their high position in obeying their own lusts, then the kingdom (state) becomes as a dilapidated house, affording no longer any protection, and at last a machshelah, a ruined building, Isa 3:6. It becomes so by slothfulness, and the prodigal love of pleasure associated therewith.


    Ecc 10:19


    "Meals they make into a pleasure, and wine cheereth the life, and money maketh everything serviceable." By עשׂים, wicked princes are without doubt thought of-but not immediately, since Ecc 10:16 is too remote to give the subject to Ecc 10:19. The subject which 'osim bears in itself (= 'osim hēm) might be syntactically definite, as e.g., Psa 33:5, אהב, He, Jahve, loves, thus: those princes, or, from Ecc 10:18 : such slothful men; but 'osim is better rendered, like e.g., omrim, Exo 5:16 (Ewald, 200a), and as in the Mishna we read קורין and the like with gramm. indefin. subj.: they make, but so that by it the slothful just designated, and those of a princely rank are meant (cf. a similar use of the inf. abs., as here of the part. in the historical style, Isa 22:13). Ginsburg's rendering is altogether at fault: "They turn bread and wine which cheereth life into revelry." If עשׁה and לחם as its object stand together, the meaning is, "to prepare a feast," Eze 4:15; cf. 'avad lehēm, Dan 5:1. Here, as there, 'osim lěhěm signifies coenam faciunt (parant). The ל of לשׂ is not the sign of the factitive obj. (as leēl, Isa 44:17), and thus not, as Hitz. supposes, the conditioning ל with which adv. conceptions are formed,—e.g., Lam 4:5, האך למע, where Jerome rightly translates, voluptuose (vid., E. Gerlach, l.c.),—but, which is most natural and is very appropriate, it is the ל of the aim or purpose: non ad debitam corporis refectionem, sed ad hera ludicra et stulta gaudia (Geier). שׂחוק is laughter, as that to which he utters the sentence (Ecc 2:2): Thou art mad. It is incorrect, moreover, to take lěhěm veyaim together, and to render yesammahh hayaim as an attribut. clause to yain: this epitheton ornans of wine would here be a most unsuitable weakening of the figure intended. It is only an apparent reason for this, that what Psa 104:15 says in praise of wine the author cannot here turn into a denunciatory reproach. Wine is certainly fitted to make glad the heart of a man; but here the subject of discourse is duty-forgetting idlers, to whom chiefly wine must be brought (Isa 5:12) to cheer their life (this sluggard-life spent in feasting and revelry). The fut. ישׂמּח is meant in the same modal sense as יגבּר, Ecc 10:10: wine must accomplish that for them. And they can feast and drink, for they have money, and money ־הכּל... יע. Luther hits the meaning: "Money must procure everything for them;" but the clause is too general; and better thus, after Jerome, the Zrich Bible: "unto money are all things obedient." The old Jewish interpreters compare Hos 2:23., where ענה, with accus. petentis, signifies, "to answer a request, to gratify a desire." But in the passage before us הכּל is not the obj. accus. of petentis, but petiti; for 'anah is connected with the accus. of that to which one answers as well as of that which one answers, e.g., Job 40:2, cf. Ecc 9:3. It is unnecessary, with Hitzig, to interpret יענה as Hiph.: Money makes all to hear (him who has the money),—makes it that nothing is refused to his wish. It is the Kal: Money answers to every demand, hears every wish, grants whatever one longs for, helps to all; as Menander says: "Silver and gold,—these are, according to my opinion, the most useful gods; if these have a place in the house, wish what thou wilt (εὖξαι τί βούλει), all will be thine;" and Horace, Epod. i. 6. 36 s.:


    "Scilicet uxorem cum dote fidemque et amicos


    Et genus et formam regina pecunia donat."


    The author has now described the king who is a misfortune and him who is a blessing to the land, and princes as they ought to be and as they ought not to be, but particularly luxurious idle courtiers; there is now a warning given which has for its motive not only prudence, but also, according to Ecc 8:2, religiousness.


    Ecc 10:20


    "Curse not the king even in thy thought; and in thy bed-chamber curse not the rich; for the birds of the air carry away the sound, and the winged creature telleth the matter." In the Books of Daniel and Chronicles, מדּע, in the sense of γνῶσις, is a synon. of השׂכּל and חכמה; here it is rightly translated by the lxx by συνείδησις; it does not correspond with the moral-religious idea of conscience, but yet it touches it, for it designates the quiet, inner consciousness (Psychol. p. 134) which judges according to moral criteria: even (gam, as e.g., Deu 23:3) in the inner region of his thoughts one must not curse the king (cf. Ecc 7:4.) nor the rich (which here, as at 6b, without distinction of the aristocracy of wealth and of birth, signifies those who are placed in a high princely position, and have wealth, the nervus rerum, at their disposal) in his bed-chamber, the innermost room of the house, where one thinks himself free from treachery, and thus may utter whatever he thinks without concealment (Kg2 6:12): for the birds of the air may carry forth or bring out (Lat. deferrent, whence delator) that which is rumoured, and the possessor of a pair of wings (cf. Pro 1:17), after the Chethı̂b (whose ה of the art. is unnecessarily erased by the Kerı̂, as at Ecc 3:6, Ecc 3:10): the possessor of wings (double-winged), shall further tell the matter. As to its meaning, it is the same as the proverb quoted by the Midrash: "walls have ears."


    Geier thinks of the swallows which helped to the discovery of Bessus, the murderer of his father, and the cranes which betrayed the murderer of Ibycus, as comparisons approaching that which is here said. There would certainly be no hyperbole if the author thought of carrier-pigeons (Paxton, Kitto) in the service of espionage. But the reason for the warning is hyperbolical, like an hundred others in all languages:


    "Aures fert paries, oculos nemus: ergo cavere


    Debet qui loquitur, ne possint verba nocere."


    Ecclesiastes 11


    Ecc 11:1


    "Let thy bread go forth over the watery mirror: for in the course of many days shalt thou find it." Most interpreters, chiefly the Talm., Midrash, and Targ., regard this as an exhortation to charity, which although practised without expectation of reward, does not yet remain unrewarded at last. An Aram. proverb of Ben Sira's (vid., Buxtorf's Florilegium, p. 171) proceeds on this interpretation: "Scatter thy bread on the water and on the dry land; in the end of the days thou findest it again." Knobel quotes a similar Arab. proverb from Diez' Denkwrdigkeiten von Asien (Souvenirs of Asia), II 106: "Do good; cast thy bread into the water: thou shalt be repaid some day." See also the proverb in Goethe's Westst. Divan, compared by Herzfeld. Voltaire, in his Prcis de l'Ecclsiaste en vers, also adopts this rendering:


    Repandez vos bien faits avec magnificence,


    Mme aux moins vertueux ne les refusez pas.


    Ne vous informez pas de leur reconnaissance -


    Il est grand, il est beau de faire des ingrats.


    That instead of "into the water (the sea)" of these or similar proverbs, Koheleth uses here the expression, "on the face of (על־פּני) the waters," makes no difference: Eastern bread has for the most part the form of cakes, and is thin (especially such as is prepared hastily for guests, 'ughoth or matstsoth, Gen 18:6; Gen 19:3); so that when thrown into the water, it remains on the surface (like a chip of wood, Hos 10:7), and is carried away by the stream. But שׁלּח, with this reference of the proverb to beneficence, is strange; instead of it, the word השׁלך was rather to be expected; the lxx renders by ἀπόστειλον; the Syr., shadar; Jerome, mitte; Venet. πέμπε; thus by none is the pure idea of casting forth connected with שׁלּח. And the reason given does not harmonize with this reference: "for in the course of many days (berov yamin, cf. mērov yamim, Isa 24:22) wilt thou find it" (not "find it again," which would be expressed by תּשׁוּב תּם). This indefinite designation of time, which yet definitely points to the remote future, does not thus indicate that the subject is the recompense of noble self-renunciation which is sooner or later rewarded, and often immediately, but exactly accords with the idea of commerce carried on with foreign countries, which expects to attain its object only after a long period of waiting. In the proper sense, they send their bread over the surface of the water who, as Psa 107:33 expresses, "do business in great waters." It is a figure taken from the corn trade of a seaport, an illustration of the thought: seek thy support in the way of bold, confident adventure.


    Bread in לח is the designation of the means of making a living or gain, and bread in תּמצאנּוּ the designation of the gain (cf. Ecc 9:11). Hitzig's explanation: Throw thy bread into the water = venture thy hope, is forced; and of the same character are all the attempts to understand the word of agricultural pursuits; e.g., by van der Palm: sementem fac muxta aquas (or: in loca irrigua); Grtz even translates: "Throw thy corn on the surface of the water," and understands this, with the fancy of a Martial, of begetting children. Mendelssohn is right in remarking that the exhortation shows itself to be that of Koheleth-Solomon, whose ships traded to Tarshish and Ophir. Only the reference to self-sacrificing beneficence stands on a level with it as worthy of consideration. With Ginsburg, we may in this way say that a proverb as to our dealings with those who are above us, is followed by a proverb regarding those who are below us; with those others a proverb regarding judicious courageous venturing, ranks itself with a proverb regarding a rashness which is to be discountenanced; and the following proverb does not say: Give a portion, distribute of that which is thine, to seven and also to eight: for it is well done that thou gainest for thee friends with the unrighteous mammon for a time when thou thyself mayest unexpectedly be in want; but it is a prudent rule which is here placed by the side of counsel to bold adventure:


    Ecc 11:2


    "Divide the portion into seven, yea, eight (parts); for thou knowest not what evil shall happen on the earth." With that other interpretation, עליך was to be expected instead of 'al-haarets; for an evil spreading abroad over the earth, a calamity to the land, does not yet fall on every one without exception; and why was not the רעה designated directly as personal? The impression of the words לשׁם ... תּן־, established in this general manner, is certainly this, that on the supposition of the possibility of a universal catastrophe breaking in, they advise a division of our property, so that if we are involved in it, our all may not at once be lost, but only this or that part of it, as Jacob, Gen 32:9, says. With reference to 1a, it is most natural to suppose that one is counselled not to venture his all in one expedition, so that if this is lost in a storm, all might not at once be lost (Mendelss., Preston, Hitz., Stuart); with the same right, since 1a is only an example, the counsel may be regarded as denoting that one must not commit all to one caravan; or, since in Ecc 11:2 לחמך is to be represented not merely as a means of obtaining gain, that one ought not to lay up all he has gathered in one place, Jdg 6:11; Jer 41:8 (Nachtigal); in short, that one ought not to put all into one business, or, as we say literally, venture all on one card. חלק is either the portion which one possesses, i.e., the measure of the possession that has fallen to him (Psa 16:5), or חלק נתן means to make portions, to undertake a division. In the first case, the expression ל ... נתן follows the scheme of Gen 17:20 : make the part into seven, yea, into eight (parts); in the second case, the scheme of Jos 18:5 : make division into seven, etc. We prefer the former, because otherwise that which is to be divided remains unknown; חלק is the part now in possession: make the much or the little that thou hast into seven or yet more parts. The rising from seven to eight is as at Job 5:19, and like the expression ter quaterque, etc. The same inverted order of words as in Ecc 11:2 is found in Est 6:3; Kg2 8:12.


    Ecc 11:3


    With this verse there is not now a transition, εἰς ἄλλο γένος (as when one understands Ecc 11:1. of beneficence); the thoughts down to Ecc 11:6 move in the same track. "When the clouds are full of rain, they empty themselves on the earth: and if a tree fall in the south, or in the north—the place where the tree falleth, there it lieth." Man knows not—this is the reference of the verse backwards—what misfortune, as e.g., hurricane, flood, scarcity, will come upon the earth; for all that is done follows fixed laws, and the binding together of cause and effect is removed beyond the influence of the will of man, and also in individual cases beyond his knowledge. The interpunction of 3a: אם־ימּלאוּ העבים גּשׁם (not as by v. d. Hooght, Mendelss., and elsewhere העבים, but as the Venet. 1515, 21, Michael. העבים, for immediately before the tone syllable Mahpach is changed into Mercha) appears on the first glance to be erroneous, and much rather it appears that the accentuation ought to be


    אם־ימלאו העבים גשם על־הארץ יריקו


    but on closer inspection גשׁם is rightly referred to the conditional antecedent, for "the clouds could be filled also with hail, and thus not pour down rain" (Hitz.). As in Ecc 4:10, the fut. stands in the protasis as well as in the apodosis. If A is done, then as a consequence B will be done; the old language would prefer the words והריקו ... נמלאו (כי) אם, Ewald, 355b: as often as A happens, so always happens B. יריקוּ carries (without needing an external object to be supplied), as internally transitive, its object is itself: if the clouds above fill themselves with rain, they make an emptying, i.e., they empty themselves downwards. Man cannot, if the previous condition is fixed, change the necessary consequences of it.


    The second conditioning clause: si ceciderit lignum ad austraum aut ad aquilonem, in quocunque loco cociderit ibi erit. Thus rightly Jerome. It might also be said: ואם־יפול עץ אם בדרום ואם בחפין, and if a tree falls, whether it be in the south or in the north; this sive ... sive would thus be a parenthetic parallel definition. Thus regarded, the protasis as it lies before us consists in itself, as the two veim in Amo 9:3, of two correlated halves: "And if a tree falls on the south side, and (or) if it fall on the north side," i.e., whether it fall on the one or on the other. The Athnach, which more correctly belongs to יריקי, sets off in an expressive way the protasis over against the apodosis; that a new clause begins with veim yippol is unmistakeable; for the contrary, there was need for a chief disjunctive to בץ. Meqom is accus. loci for bimqom, as at Est 4:3; Est 8:17. Sham is rightly not connected with the relat. clause (cf. Eze 6:13); the relation is the same as at Est 1:7. The fut. יהוּא is formed from הוה, whence Ecc 2:22, as at Neh 6:6, and in the Mishna (Aboth, vi. 1;


    Aboda zara, iii. 8) the part. הוה. As the jussive form יהי is formed from יהיה, so יהיה (יהוה) passes into יהוּ, which is here written יהוּא. Hitzig supposes that, according to the passage before us and Job 37:6, the word appears to have been written with א, in the sense of "to fall." Certainly הוה has the root-signification of delabi, cadere, and derives from thence the meaning of accidere, exsistere, esse (vid., under Job 37:6); in the Book of Job, however, הוה may have this meaning as an Arabism; in the usus loq. of the author of the Book of Koheleth it certainly was no longer so used. Rather it may be said that יהוּ had to be written with an א added to distinguish it from the abbreviated tetragramm, if the א, as in אבוּא, Isa 28:12, and הל, Jos 10:24, does not merely represent the long terminal vowel (cf. the German-Jewish דוא = thou, דיא = the, etc.).


    Moreover, יהוּא, as written, approaches the Mishnic inflection of the fut. of the verb הוה; the sing. there is יהא, תּהא, אהא, and the plur. יהוּ, according to which Rashi, Aben Ezra, and Kimchi interpret יהוּא here also as plur.; Luzzatto, 670, hesitates, but in his Commentary he takes it as sing., as the context requires: there will it (the tree) be, or in accordance with the more lively meaning of the verb הוה: there will it find itself, there it continues to lie. As it is an invariable law of nature according to which the clouds discharge the masses of water that have become too heavy for them, so it is an unchangeable law of nature that the tree that has fallen before the axe or the tempest follows the direction in which it is impelled. Thus the future forms itself according to laws beyond the control of the human will, and man also has no certain knowledge of the future; wherefore he does well to be composed as to the worst, and to adopt prudent preventive measures regarding it. This is the reference of Ecc 11:3 looking backwards. But, on the other hand, from this incalculableness of the future-this is the reference of Ecc 11:3 looking forwards-he ought not to vie up fresh venturesome activity, much rather he ought to abstain from useless and impeding calculations and scruples.


    Ecc 11:4


    "He who observeth the wind shall not sow; and he that regardeth the clouds shall not reap." The proverb is not to be understood literally, but in the spirit of the whole paraenesis: it is not directed against the provident observation, guided by experience, of the monitions and warnings lying in the present condition of the weather, but against that useless, because impossible, calculation of the coming state of the weather, which waits on from day to day, from week to week, till the right time for sowing and reaping has passed away. The seed-time requires rain so as to open up and moisten the ground; he who has too much hesitation observes (שׁמר) the wind whether it will bring rain (Pro 25:23), and on that account puts off the sowing of the seed till it is too late. The time of harvest requires warmth without rain (Pro 26:1); but the scrupulous and timid man, who can never be sure enough, looks at the clouds (cf. Isa 47:13), scents rainy weather, and finds now and never any security for the right weather for the gathering in of the fruits of the field. He who would accomplish and gain anything, must have confidence and courage to venture something; the conditions of success cannot be wholly reckoned upon, the future is in the hand of God, the All-Conditioning.


    Ecc 11:5


    "As thou hast no knowledge what is the way of the wind, like as the bones in the womb of her who is with child; so thou knowest not the work of God who accomplisheth all." Luther, after Jerome, renders rightly: "As thou knowest not the way of the wind, and how the bones in the mother's womb do grow; so," etc. The clause, instar ossium in ventre praegnantis, is the so-called comparatio decurtata for instar ignorantiae tuae ossium, etc., like thy ignorance regarding the bones, i.e., the growth of the bones. כּעץ, because more closely defined by 'בּב הם, has not the art. used elsewhere after כ of comparison; an example for the regular syntax (vid., Riehm, under Psa 17:12) is found at Deu 32:2. That man has no power over the wind, we read at Ecc 8:8; the way of the wind he knows not (Joh 3:8), because he has not the wind under his control: man knows fundamentally only that which he rules. Regarding the origin and development of the embryo as a _secret which remained a mystery to the Israel. Chokma, vid., Psychol. p. 209ff. For עצם, cf. Psa 139:15 and Job 10:11. Regarding meleah, pregnant (like the Lat. plena). With fine discrimination, the fut. תדע לא in the apodosis interchanges with the particip. יודע אינך in the protasis, as when we say: If thou knowest not that, as a consequence thou shalt also not know this. As a man must confess his ignorance in respect to the way of the wind, and the formation of the child in the mother's womb; so in general the work of God the All-Working lies beyond his knowledge: he can neither penetrate it in the entireness of its connection, nor in the details of its accomplishment. The idea 'oseh kol, Isa 44:24, is intentionally unfolded in a fut. relat. clause, because here the fut. in the natural world, as well as in human history, comes principally into view. For that very reason the words את־הכּל are also used, not: (as in passages where there is a reference to the world of creation in its present condition) eth-kol-elleh, Isa 66:2. Also the growth of the child in the mother's womb is compared to the growth of the future in the womb of the present, out of which it is born (Pro 27:1; cf. Zep 2:2). What is established by this proof that man is not lord of the future,—viz. that in the activity of his calling he should shake off anxious concern about the future,—is once again inferred with the combination of what is said in Ecc 11:4 and Ecc 11:2 (according to our interpretation, here confirmed).


    Ecc 11:6


    "In the morning sow thy seed, and towards evening withdraw not thine hand; for thou knowest not which shall prosper, whether this or that, or whether both together shall well succeed." The cultivation of the land is the prototype of all labour (Gen 2:15), and sowing is therefore an emblem of all activity in one's pursuit; this general meaning for ידך ... אל־ (like Ecc 7:18; synon. with ידך ... אל־, Jos 10:6, of the older language) is to be accepted. The parallel word to babokěr is not ba'ěTrěv; for the cessation from work (Jdg 19:16; Psa 104:23) must not be excluded, but incessant labour (cf. Luk 9:62) must be continued until the evening. And as Ecc 11:2 counsels that one should not make his success depend exclusively on one enterprise, but should divide that which he has to dispose of, and at the same time make manifold trials; so here also we have the reason for restless activity of manifold labour from morning till evening: success or failure (Ecc 5:5) is in the hand of God,—man knows not which (quid, here, according to the sense, utrum) will prosper, whether (ה) this or (או) that, and whether (אמו), etc.; vid., regarding the three-membered disjunctive question, Ewald, 361; and regarding keěhhad, it is in common use in the more modern language, as e.g., also in the last benediction of the Shemone-Esra: כאחד ... ברכנו, "bless us, our Father, us all together." שׁניהם goes back to the two זה, understood neut. (as at Ecc 7:18; cf. on the contrary, Ecc 6:5). The lxx rightly: καὶ ἐὰν (better: εἴτε) τὰ δύο επὶτὸ αυτὸ ἀγατηά. Luther, who translates: "and if both together it shall be better," has been misled by Jerome.


    The proverb now following shows its connection with the preceding by the copula vav. "The tendency of the advice in Ecc 11:1, Ecc 11:2, Ecc 11:6, to secure guarantees for life, is justified in Ecc 11:7 : life is beautiful, and worthy of being cared for." Thus Hitzig; but the connection is simpler. It is in the spirit of the whole book that, along with the call to earnest activity, there should be the call to the pleasant enjoyment of life: he who faithfully labours has a right to enjoy his life; and this joy of life, based on fidelity to one's calling, and consecrated by the fear of God, is the most real and the highest enjoyment here below. In this sense the fruere vita here connects itself with the labora:


    Ecc 11:7


    "And sweet is the light, and pleasant it is for the eyes to see the sun; for if a man live through many years, he ought to rejoice in them all, and remember the days of darkness; that there will be many of them. All that cometh is vain." Dale translates the copula vav introducing Ecc 11:7 by "yes," and Bullock by "truly," both thus giving to it a false colouring. "Light," Zckler remarks, stands here for "life." But it means only what the word denotes, viz., the light of life in this world (Ps. 56:14; Job 33:30), to which the sun, as the source of it, is related, as מאור is to אור. Cf. Eurip. Hippol., ὧ λαμπρὸς αἰθὴρ κ.τ.λ, and Iphigen. in Aulis, 1218-19, μὴ μ ̓ ἀπολέσης κ.τ.λ: "Destroy not my youth; to see the light is sweet," etc. The ל in לע has the short vowel Pattach, here and at Sa1 16:7, after the Masora.


    The ki beginning Ecc 11:8 is translated by Knobel, Hitz., Ewald, and others by "ja" (yes); by Heiligstedt, as if a negative preceded by immo; but as the vav of Ecc 11:7 is copulative "and," so here the ki is causal "for." If it had been said: man must enjoy himself as long as he lives, for the light is sweet, etc., then the joy would have its reason in the opportunity given for it. Instead of this, the occasion given for joy has its reason in this, that a man ought to rejoice, viz., according to God's arrangement and ordinance: the light is sweet, and it is pleasant for the eyes to see the sun; for it ought thus to be, that a man, however long he may live, should continue to enjoy his fair life, especially in view of the night which awaits him. Ki im are not here, as at Ecc 3:12; Ecc 8:15, where a negative precedes, to be taken together; but ki assigns the reason, and im begins a hypothetical protasis, as at Exo 8:17, and frequently. Im, with the conclusion following, presents something impossible, as e.g., Psa 50:12, si esurirem, or also the extreme of that which is possible as actual, e.g., Isa 7:18, si peccata vestra sint instar coccini. In the latter case, the clause with the concessive particle may be changed into a sentence with a concessive conjunctive, as at Isa 10:22 : "for though thy people, O Israel, be as numerous as the sand of the sea;" and here: "though a man may live ever so many years." The second ki after ויז is the explicat. quod, as at Ecc 2:24; Ecc 4:4; Ecc 8:17, etc.: he must remember the days of darkness, that there shall be many of them, and, at all events, not fewer than the many years available for the happy enjoyment of life. In this connection kol-shebba' denotes all that will come after this life. If Hitz. remarks that the sentence: "All that is future is vanity," is a false thought, this may now also be said of his own sentence extracted from the words: "All that is, is transitory." For all that is done, in time may pass away; but it is not actually transitory (הבל). But the sentence also respects not all that is future, but all that comes after this life, which must appear as vain (hěvel) to him for whom, as for Koheleth, the future is not less veiled in the dark night of Hades, as it was for Horace, i. 4. 16 s.:


    "Jam te premet nox fabulaeque


    Manes Et domus exilis Plutonia."


    Also, for Koheleth as for Horace, iv. 7. 16, man at last becomes pulvis et umbra, and that which thus awaits him is hevel. Tyler is right, that "the shadowy and unsubstantial condition of the dead and the darkness of Sheol" is thus referred to. הבּא signifies not that which is nascens, but futurum, e.g., Sanhedrin 27a, "from the present ולהבא and for the future" (for which, elsewhere, the expression לעתיד לבא is used). The Venet. construes falsely: All (the days) in which vanity will overtake (him); and Luther, referring בא as the 3rd pers. to the past, follows the misleading of Jerome. Rightly the lxx and Theod.: πᾶν τὸ ἐρξηόμενον.


    Ecc 11:9


    "Rejoice, young man, in thy youth; and let thy heart cheer thee in the days of thy youth, and walk in the ways of thine heart, and in the sight of thine eyes: but know, that for all this God will bring thee to judgment." The parallel בּימי shows that the beth in בּילד (with ד aspirated) does not introduce the reason of the joy, but the time suitable for it. Instead of veyithav libbecha, "let thy heart be of good cheer," as the expression might also be, the words are vithivecha libbecha, "make thy heart of good cheer to thee,"—so, viz., that from this centre brightness may irradiate thy countenance (Pro 15:13) and thy whole personality, vid., Psychologie, p. 249. Vehhuroth, the period of youth, is here and at Ecc 12:1 = Num 11:28, vehhurim, as the only once occurring ne'uroth, Jer 32:30, is = the elsewhere generally used ne'urim; the form in ôth is the more modern (cf. keluloth, Jer 2:2). "Ways of the heart" are thus ways into which the impulse of the heart leads, and which satisfy the heart. מר עין, at Ecc 6:9, designates the pleasure felt in the presence of the object before one; here, a sight which draws and fastens the eyes upon it. The Chethı̂b has the plur. מראי, which is known to the language (Dan 1:15; Sol 2:14), and which would here designate the multitude of the objects which delight the eyes, which is not unsuitable; the Pih. הלּך denotes also elsewhere, frequently, e.g., Psa 131:1, walking, in an ethical sense; Hitz., Zckl., and others interpret the first ב as specifying the sphere, and the second as specifying the norm ("according to the sight of thine eyes"); but they both introduce that wherein he ought to act freely and joyfully: in the ways of thy heart, into which it draws thee; and in the sight of thine eyes, towards which they direct themselves with interest. The lxx B. renders, "and not after the sight of thine eyes." This "not" (μή), which is wanting in A.C., is an interpolation, in view of the warning, Num 15:39, against following the impulse of the heart and of the eyes; the Targ. also therefore has: "be prudent with reference to the sight of thine eyes." But this moralizing of the text is superfluous, since the call to the youthful enjoyment of life is accompanied with the nota bene: but know that God will bring thee to an account for all this; and thus it excludes sinful sensual desire. In the midst of an address, where a yet closer definition follows, בּמש is thus punctuated, Ecc 12:14; Job 14:3; Psa 143:3; here, in the conclusion of the sentence, it is במש. Hitzig supposes that there is denoted by it, that the sins of youth are punished by chronic disease and abandonment in old age; Knobel and others understand by the judgment, the self-punishment of sins by all manner of evil consequences, which the O.T. looks upon as divinely inflicted penalties. But in view of the facts of experience, that God's righteous requital is in this life too frequently escaped, Ecc 8:14, the author, here and at Ecc 3:17; Ecc 12:14, postulates a final judgment, which removes the contradiction of this present time, and which must thus be in the future; he has no clear idea of the time and manner of this final judgment, but his faith in God places the certainty of it beyond all doubt. The call to rejoice is now completed by the call to avoid all that occasions inward and outward sorrow.


    Ecc 11:10


    "And remove sorrow from thy heart, and banish evil from thy flesh: for youth and age, not yet grown to grey hairs, are vain." Jerome translates: aufer iram a corde tuo, and remarks in his Comm.: in ira omnes perturbationes animi comprehendit; but כּעס (R. כס, contundere, confringere) does not signify anger, but includes both anger and sorrow, and thus corresponds to the specific ideas, "sadness, moroseness, fretfulness." The clause following, Jerome translates: et amove malitiam a carne tua, with the remark: in carnis malitia universas significat corporis voluptates; but רעה is not taken in an ethical, but in a physical sense: כעס is that which brings sorrow to the heart; and רעה, that which brings evil to the flesh (בשׂר, opp. לב, Ecc 2:3; Pro 14:30). More correctly than the Vulgate, Luther renders: "banish sorrow from thy heart, and put evil from thy body." He ought to free himself from that which is injurious to the inner and the outer man, and hurtfully affects it; for youth, destined for and disposed to joy, is hevel, i.e., transitory, and only too soon passes away. Almost all modern interpreters (excepting the Jewish), in view of Psa 110:3, gives to שׁחרוּת the meaning of "the dawn of the morning;" but the connection with ילדוּת would then be tautological; the Mishn.-Midrash usus loq., in conformity with which the Targ. translates, "days of black hair," proves that the word does not go back to שׁחר, morning dawn, morning-red, but immediately to שׁחור, black, and as the contrast of שׂיבה (non-bibl. שׂיבוּת, סיב, סב), canities, denotes the time of black hair, and thus, in the compass of its conception, goes beyond ילדות, since it comprehends both the period of youth and of manhood, and thus the whole period during which the strength of life remains unbroken.


    Ecclesiastes 12


    Ecc 12:1


    With Ecc 12:1 (where, inappropriately, a new chapter begins, instead of beginning with Ecc 11:9) the call takes a new course, resting its argument on the transitoriness of youth: "And remember thy Creator in the days of thy youth, ere the days of evil come, and the years draw nigh, of which thou shalt say: I have no pleasure in them." The plur. majest. בּוראיך = עשׂים as a designation of the Creator, Job 35:10; Isa 54:5; Psa 149:2; in so recent a book it cannot surprise us, since it is also not altogether foreign to the post-bibl. language. The expression is warranted, and the Midrash ingeniously interprets the combination of its letters.


    Regarding the words 'ad asher lo, commonly used in the Mishna (e.g., Horajoth iii. 3; Nedarim x. 4), or 'ad shello (Targ. 'ad delo), antequam. The days of evil (viz., at least, first, of bodily evil, cf. κακία, Mat 6:34) are those of feeble, helpless old age, perceptibly marking the failure of bodily and mental strength; parallel to these are the years of which (asher, as at Ecc 1:10) one has to say: I have no pleasure in them (bahěm for bahěn, as at Ecc 2:6, mehěm for mehěn). These evil days, adverse years, are now described symptomatically, and that in an allegorical manner, for the "ere" of Ecc 12:1 is brought to a grand unfolding.


    Ecc 12:2


    "Ere the sun becomes dark, and the light, and the moon, and the stars, and the clouds return after the rain." Umbreit, Elster, and Ginsburg find here the thought: ere death overtakes thee; the figure under which the approach of death is described being that of a gathering storm. But apart from other objections (vid., Gurlitt, "zur Erlk. d. B. Koheleth," in Sutd. u. Krit. 1865), this idea is opposed by the consideration that the author seeks to describe how man, having become old, goes forth (חלך, Ecc 12:5) to death, and that not till Ecc 12:7 does he reach it. Also Taylor's view, that what precedes Ecc 12:5 is as a dirge expressing the feelings experienced on the day of a person's death, is untenable; it is discredited already by this, that it confuses together the days of evil, Ecc 12:1, and the many days of darkness, i.e., the long night of Hades, Ecc 11:8; and besides, it leaves unanswered the question, what is the meaning of the clouds returning after the rain. Hahn replies: The rain is death, and the return is the entrance again into the nothingness which went before the entrance into this life. Knobel, as already Luther and also Winzer (who had made the exposition of the Book of Koheleth one of the labours of his life), sees in the darkening of the sun, etc., a figure of the decay of hitherto joyful prosperity; and in the clouds after the rain a figure of the cloudy days of sorrow which always anew visit those who are worn out by old age. Hitz., Ewald, Vaih., Zckl., and Tyler, proceeding from thence, find the unity of the separate features of the figure in the comparison of advanced old age, as the winter of life to the rainy winter of the (Palestinian) year. That is right. But since in the sequel obviously the marasmus senilis of the separate parts of the body is set forth in allegorical enigmatic figures, it is asked whether this allegorical figurative discourse does not probably commence in Ecc 12:2. Certainly the sun, moon, and stars occur also in such pictures of the night of judgment, obscuring all the lights of the heavens, as at Isa 13:10; but that here, where the author thus ranks together in immediate sequence והךּ ... השּׁ, and as he joins the stars with the moon, so the light with the sun, he has not connected the idea of certain corresponding things in the nature and life of man with these four emblems of light, is yet very improbable. Even though it might be impossible to find out that which is represented, yet this would be no decisive argument against the significance of the figures; the canzones in Dante's Convito, which he there himself interprets, are an example that the allegorical meaning which a poet attaches to his poetry may be present even where it cannot be easily understood or can only be conjectured.


    The attempts at interpreting these figures have certainly been wholly or for the most part unfortunate. We satisfy ourselves by registering only the oldest: their glosses are in matter tasteless, but they are at least of linguistic interest. A Barajtha, Shabbath 151-152a, seeking to interpret this closing picture of the Book of Koheleth, says of the sun and the light: "this is the brow and the nose;" of the moon: "this is the soul;" of the stars: "this the cheeks." Similarly, but varying a little, the Midrash to Lev. c. 18 and to Koheleth: the sun = the brightness of the countenance; light = the brow; the moon = the nose; the stars = the upper part of the cheeks (which in an old man fall in). Otherwise, but following the Midrash more than the Talmud, the Targum: the sun = the stately brightness of thy countenance; light = the light of thine eyes; the moon = the ornament of thy cheeks; the stars = the apple of thine eye. All the three understand the rain of wine (Talm. בכי), and the clouds of the veil of the eyes (Targ.: "thy eye-lashes"), but without doing justice to אחר שׁוב; only one repulsive interpretation in the Midrash takes these words into account. In all these interpretations there is only one grain of truth, this, viz., that the moon in the Talm. is interpreted of the נשׁמה, anima, for which the more correct word would have been נפשׁ; but it has been shown, Psychol. p. 154, that the Jewish, like the Arab. psychology, reverses terminologically the relation between רוח (נשׁמה), spirit, and נפשׁ, soul.


    The older Christian interpretations are also on the right track. Glassius (as also v. Meyer and Smith in "The portraiture of old age") sees in the sun, light, etc., emblems of the interna microcosmi lumina mentis; and yet better, Chr. Friedr. Bauer (1732) sees in Ecc 12:2 a representation of the thought: "ere understanding and sense fail thee." We have elsewhere shown that חיים רוח (נשׁמת) and חיּה נפשׁ (from which nowhere חיים נפשׁ) are related to each other as the principium principians and principium principatum of life (Psychol. p. 79), and as the root distinctions of the male and female, of the predominantly active and the receptive (Psychol. p. 103). Thus the figurative language of Ecc 12:3 is interpreted in the following manner. The sun is the male spirit רוח (which, like שׁמשׁ, is used in both genders) or נשׁמה, after Pro 20:27, a light of Jahve which penetrates with its light of self-examination and self-knowledge the innermost being of man, called by the Lord, Mat 6:23 (cf. Co1 2:11), "the light that is in thee." The light, viz., the clear light of day proceeding from the sun, is the activity of the spirit in its unweakened intensity: sharp apprehension, clear thought, faithful and serviceable memory. The moon is the soul; for, according to the Heb. idea, the moon, whether it is called ירח or לבנה is also in relation to the sun a figure of the female (cf. Gen 37:9., where the sun in Joseph's dream = Jacob-Israel, the moon = Rachel); and that the soul, viz., the animal soul, by means of which the spirit becomes the principle of the life of the body (Gen 2:7), is related to the spirit as female σκεῦος ἀστηενέστερον, is evident from passages such as Psa 42:6, where the spirit supports the soul (animus animam) with its consolation. And the stars? We are permitted to suppose in the author of the book of Koheleth a knowledge, as Schrader has shown, of the old Babyl.-Assyr. seven astral gods, which consisted of the sun, moon, and the five planets; and thus it will not be too much to understand the stars, as representing the five planets, of the five senses (Mish. הרגּשׁות, later הוּשׁים, cf. the verb, Ecc 2:25) which mediate the receptive relation of the soul to the outer world (Psychol. p. 233). But we cannot see our way further to explain Ecc 12:2 patholo.-anatom., as Geier is disposed to do: Nonnulli haec accommodant ad crassos illos ac pituosos senum vapores ex debili ventriculo in cerebrum adscendentes continuo, ubi itidem imbres (נשׁם) h.e. destillationes creberrimae per oculos lippientes, per nares guttatim fluentes, per os subinde excreans cet., quae sane defluxiones, tussis ac catharri in juvenibus non ita sunt frequentia, quippe ubi calor multo adhuc fortior, consumens dissipansque humores. It is enough to understand עבים of cases of sickness and attacks of weakness which disturb the power of thought, obscure the consciousness, darken the mind, and which ahhar haggěshěm, after they have once overtaken him and then have ceased, quickly again return without permitting him long to experience health. A cloudy day is = a day of misfortune, Joe 2:2; Zep 1:15; an overflowing rain is a scourge of God, Eze 13:13; Eze 38:22; and one visited by misfortune after misfortune complains, Psa 42:7 : "Deep calleth unto deep at the noise of thy waterspouts: all thy waves and thy billows are gone over me."


    Ecc 12:3


    To the thought: Ere the mind and the senses begin to be darkened, and the winter of life with its clouds and storms approaches, the further details here following stand in a subordinate relation: "That day when the watchers of the house tremble, and the strong men bow themselves, and the grinders rest, because they have become few, and the women looking out of the windows are darkened." Regarding בּיּום with art.: eo (illo) tempore, vid., under Sol 8:8. What follows is regarded by Winzer, with Mich., Spohr, and partly Nachtigal, as a further description of the night to which old age, Ecc 12:2, is compared: Watchers then guard the house; labourers are wearied with the labours and cares of the day; the maids who have to grind at the mill have gone to rest; and almost all have already fallen asleep; the women who look out from the windows are unrecognisable, because it has become dark. But what kind of cowardly watchers are those who "tremble," and what kind of (per antiphrasin) strong men who "bow themselves" at evening like children when they have belly-ache! Ginsburg regards Ecc 12:2-5 as a continuation of the description of the consequences of the storm under which human life comes to an end: the last consequence is this, that they who experience it lose the taste for almonds and the appetite for locusts. But what is the meaning of this quaint figure? it would certainly be a meaningless and aimless digression. Taylor hears in this verse the mourning for the dead from Ecc 12:2, where death is described: the watchers of the house tremble; the strong men bow themselves, viz., from sorrow, because of the blank death has made in the house, etc.; but even supposing that this picture had a connection in Ecc 12:2, how strange would it be!—the lookers out at the windows must be the "ladies," who are fond of amusing themselves at windows, and who now—are darkened. Is there anything more comical than such little ladies having become darkened (whether externally or internally remains undetermined)? However one may judge of the figurative language of Ecc 12:2, Ecc 12:3 begins the allegorical description of hoary old age after its individual bodily symptoms; interpreters also, such as Knobel, Hitz., and Ewald, do not shrink from seeking out the significance of the individual figures after the old Haggadic manner. The Talm. says of shomrē habbayith: these are the loins and ribs; of the anshē hehhayil: these are the bones; of harooth baarǔbboth: these, the eyes. The Midrash understand the watchers of the house, of the knees of the aged man; the men of strength, of his ribs or arms; the women at the mill, of the digestive organs (המסס, the stomach, from omasum); those who have become few, of the teeth; the women looking out at the window, of the eyes; another interpretation, which by harooth thinks of the lungs, is not worth notice.


    Here also the Targ. principally follows the Midrash: it translates the watchers of the house by "thy knees;" strong men by "thine arms;" the women at the mill by "the teeth of thy mouth;" the women who look out at the window by "thine eyes." These interpretations for the most part are correct, only those referable to the internal organs are in bad taste; references to these must be excluded from the interpretation, for weakness of the stomach, emphysema of the lungs, etc., are not appropriate as poetical figures. The most common biblical figures of the relation of the spirit or the soul to the body is, as we have shown, Psychol. p. 227, that of the body as of the house of the inner man. This house, as that of an old man, is on all sides in a ruinous condition. The shomrē habbayith are the arms terminating in the hands, which bring to the house whatever is suitable for it, and keep away from it whatever threatens to do it injury; these protectors of the house have lost their vigour and elasticity (Gen 49:24), they tremble, are palsied (יזעוּ, from זוּע, Pilp. זעזע, bibl. and Mishn.: to move violently hither and thither, to tremble, to shake), so that they are able neither to grasp securely, to hold fast and use, nor actively to keep back and forcibly avert evil. Anshē hěhhayil designates the legs, for the shoqē haish are the seat of his strength, Psa 147:10; the legs of a man in the fulness of youthful strength are like marble pillars, Sol 5:15; but those of the old man hith'authu (Hithpa. only here) have bowed themselves, they have lost their tight form, they are shrunken (כּרעות, Job 4:4, etc.) and loose; 4 Macc. 4:5 calls this τὴν ἐκ τοῦ γήρως νωθρότητα ποδῶν ἐπικύφοον. To maidens who grind (cf. טח בר, Num 11:8 and Isa 47:2) the corn by means of a hand-mill are compared the teeth, the name of which in the old language is masc., but in the modern (cf. Pro 29:19), as also in the Syr. and Arab., is fem.; the reference of the figure to these instruments for grinding is not to be missed; the Arab. ṭḥinat and the Syr. ṭaḥonto signify dens molaris, and we now call 6 of the 32 teeth Mahlzhne (molar teeth, or grinders); the Greeks used for them the word μύλαι (Psa 57:7, lxx). Regarding בּטלוּ, lxx ἤργησαν (= ἀερτοὶ ἐγενήθησαν)


    The clause מעטוּ כּי (lxx ὃτι ὠλιγώθησαν) assigns the reason that the grinders rest, i.e., are not at work, that they have become few: they stand no longer in a row; they are isolated, and (as is to be supposed) are also in themselves defective. Taylor interprets mi'etu transitively: the women grinding rest when they have wrought a little, i.e., they interrupt their labour, because on account of the occurrence of death, guests are now no longer entertained; but the beautiful appropriate allegory maintains its place against this supposed lamentation for the dead; also מעט does not signify to accomplish a little (Targ.), but to take away, to become few (lxx, Syr., Jerome, Venet. Luther), as such as Pih. as Ecc 10:10, קהה, to become blunt. And by הראות בּא we are not to think, with Taylor, of women such as Sidera's mother or Michal, who look out of the window, but of the eyes, more exactly the apples of the eyes, to which the orbita (lxx ἐν ταῖς ὀπαῖς; Symm. διὰ τῶν ὀπῶν) and the eyelids with the eye-lashes are related as a window is to those who look out; ארבּה (from ארב, R. רב, to entwine firmly and closely) is the window, consisting of a lattice of wood; the eyes are, as Cicero (Tusc. i. 20) calls them, quasi fenestrae animi; the soul-eyes, so to speak, without which it could not experience what sight is, look by means of the external eyes; and these soul-bodily eyes have become darkened in the old man, the power of seeing is weakened, and the experiences of sight are indistinct, the light of the eyes is extinguished (although not without exception, Deu 34:7).


    Ecc 12:4


    From the eyes the allegory proceeds to the mouth, and the repugnance of the old man to every noise disturbing his rest: "And the doors to the street are closed, when the mill sounds low; and he rises up at the voice of a bird; and all the daughters of song must lower themselves." By the door toward the street the Talm. and Midrash understand the pores or the emptying members of the body,—a meaning so far from being ignoble, that even in the Jewish morning prayer a Beracha is found in these words: "Blessed art Thou, O Lord our God, King of the world, who hast wisely formed man, and made for him manifold apertures and cavities. It is manifest and well known before the throne of Thy Majesty, that if one of these cavities is opened, or one of these apertures closed, it is impossible for him to exist and to stand before Thee; blessed art Thou, O Lord, the Physician of the body, and who doest wondrous words!" The words which follow הטּ ... בּשׁ are accordingly to be regarded as assigning a reason for this closing: the non-appearance of excretion has its reason in defective digestion in this, that the stomach does not grind (Talm.: וגו בשרקבן


    בשביל). But the dual דּלתים suggests a pair of similar and related members, and בּשּׁוּק a pair of members open before the eyes, and not such as modesty requires to be veiled. The Targum therefore understands the shutting of the doors properly; but the mills, after the indication lying in הטּ grinding maids, it understands of the organs of eating and tasting, for it translates: "thy feet will be fettered, so that thou canst not go out into the street; and appetite will fail thee." But that is an awkward amalgamation of the literal with the allegorical, which condemns itself by this, that it separates the close connection of the two expressions required by בּשׁפל, which also may be said of the reference of dlt' to the ears, into which no sound, even from the noisy market, penetrates (Gurlitt, Grtz). We have for דלתים a key, already found by Aben Ezra, in Job 41:2, where the jaws of the leviathan are called פּניו דּלתי; and as Herzf. and Hitz. explain, so Samuel Aripol in his Commentary, which appeared in Constantinople, 1855, rightly: "He calls the jaws דלתים, to denote that not two דלתות in two places, but in one place, are meant, after the manner of a door opening out to the street, which is large, and consists of two folds or wings, דלתות, which, like the lips (השׂפתים, better: the jaws), form a whole in two parts; and the meaning is, that at the time of old age the lips are closed and drawn in, because the teeth have disappeared, or, as the text says, because the noise of the mill is low, just because he has no teeth to grind with." The connection of סגּרוּ and בּשׁפל is, however, closer still: the jaws of an old man are closed externally, for the sound of the mill is low; i.e., since, when one masticates his food with the jaws of a toothless mouth, there is heard only a dull sound of this chewing (Mumpfelns, vid., Wiegand's Deut. W.B.), i.e., laborious masticating. He cannot any more crack or crunch and break his food, one hears only a dull munching and sucking.—The voice of the mouth (Bauer, Hitz., Gurlitt, Zckl.) cannot be the meaning of קול הט; the set of teeth (Gurlitt indeed substitutes, Ecc 12:3, the cavity of the mouth) is not the organ of voice, although it contributes to the formation of certain sounds of words, and is of importance for the full sound of the voice.


    בּשּׁוּק, "to the street," is here = on the street side; שׁפל is, as at Pro 16:19, infin. (Symmachus: ἀχρειωθείσης τῆς φωνῆς; the Venet.: ἐν τῷ ταπεινῶσθαι τὴν φωνήν), and is to be understood after Isa 29:4; טחנה stands for רחים, as the vulgar Arab. tahûn and matḥana instead of the antiquated raḥâ. Winzer now supposes that the picture of the night is continued in 4b: et subsistit (vox molae) ad cantum galli, et submissius canunt cantatrices (viz., molitrices). Elster, with Umbreit, supposes the description of a storm continued: the sparrow rises up to cry, and all the singing birds sink down (flutter restlessly on the ground). And Taylor supposes the lament for the dead continued, paraphrasing: But the bird of evil omen [owl, or raven] raises his dirge, and the merry voice of the singing girls is silent.


    These three pictures, however, are mere fancies, and are also evidently here forced upon the text; for יקוט קול cannot mean subsistit vox, but, on the contrary (cf. Hos 10:14), surgit (tollitur) vox; and יקום לקול cannot mean: it (the bird) raises itself to cry, which would have required יקום לתת קולו, or at least לקּול, after למלחמה קום, etc.; besides, it is to be presumed that צפור is genit., like קול עוגב and the like, not nom. of the subj. It is natural, with Hitz., Ewald, Heiligst., Zck., to refer qol tsippor to the peeping, whispering voice ("Childish treble" of Shakespeare) of the old man (cf. stiphtseph, Isa 29:4; Isa 38:14; Isa 10:14; Isa 8:19). But the translation: "And it (the voice) approaches a sparrow's voice," is inadmissible, since for ל קום the meaning, "to pass from one state to another," cannot be proved from Sa1 22:13; Mic 2:8; קום signifies there always "to rise up," and besides, qol tahhanah is not the voice of the mouth supplied with teeth, but the sound of the chewing of a toothless mouth. If leqol is connected with a verb of external movement, or of that of the soul, it always denotes the occasion of this movement, Num 16:34; Eze 27:28; Job 21:12; Hab 3:16. Influenced by this inalienable sense of the language, the Talm. explains צף ... ויקום by "even a bird awakes him." Thus also literally the Midrash, and accordingly the Targ. paraphrasing: "thou shalt awaken out of thy sleep for a bird, as for thieves breaking in at night." That is correct, only it is unnecessary to limit ויקוּם (or rather ויקום, which accords with the still continued subordination of Ecc 12:4 to the eo die quo of Ecc 12:3) to rising up from sleep, as if it were synonymous with ויעור: the old man is weak (nervously weak) and easily frightened, and on account of the deadening of his senses (after the figure of Ecc 12:2, the darkening of the five stars) is so liable to mistake, that if even a bird chirps, he is frightened by it out of his rest (cf. hēkim, Isa 14:9).


    Also in the interpretation of the clause haשׁיר ... וישּׁחוּ, the ancients are in the right track. The Talm. explains: even all music and song appear to him like common chattering (שׂוּחה or, according to other readings, שׂיחה); the proper meaning of ychsw is thus Haggad. twisted. Less correctly the Midrash: בנות השיר are his lips, or they are the reins which think, and the heart decides (on this curious psychol. conception, cf. Chullin 11a, and particularly Berachoth 61a, together with my Psychol. p. 269). The reference to the internal organs if priori improbable throughout; the Targ. with the right tact decides in favour of the lips: "And thy lips are untuned, so that they can no more say (sing) songs." In this translation of the Talm. there are compounded, as frequently, two different interpretations, viz., that interpretation of בן השׁ, which is proved by the כל going before to be incorrect, because impossible; and the interpretation of these "daughters of song" of "songs," as if these were synonymous designations, as when in Arab. misfortunes are called banatu binasan, and the like (vid., Lane's Lex. I p. 263); בּת קול, which in Mish. denotes a separate voice (the voice of heaven), but in Syr. the separate word, may be compared. But ישׁחוּ (fut. Niph. of שׁחח) will not accord with this interpretation. For that בן השׁ denotes songs (Hitz., Heiligst.), or the sound of singing (Bttch.), or the words (Ewald) of the old man himself, which are now softened down so as to be scarcely audible, is yet too improbable; it is an insipid idea that the old man gives forth these feeble "daughters of song" from his mouth. We explain ישׁחו of a being bowed down, which is external to the old man, and accordingly understand benoth hashshir not of pieces of music (Aq. πάντα τὰ τῆς ᾠδῆς) which must be lowered to pianissimo, but according to the parallel already rightly acknowledge by Desvoeux, Sa2 19:36, where the aged Barzillai says that he has now no longer an ear for the voice of singing men and singing women, of singing birds (cf. בּר זמירא of a singing bird in the Syrian fables of Sophos, and banoth of the branches of a fruit tree, Gen 49:22), and, indeed, so that these are a figure of all creatures skilled in singing, and taking pleasure in it: all beings that are fond of singing, and to which it has become as a second nature, must lower themselves, viz., the voice of their song (Isa 29:4) (cf. the Kal, Psa 35:14, and to the modal sense of the fut. Ecc 10:10, יגּבּר, and Ecc 10:19, ישׂמּח), i.e., must timidly retire, they dare not make themselves heard, because the old man, who is terrified by the twittering of a little bird, cannot bear it.
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    From this his repugnance to singing, and music, and all loud noises, progress in the description is made to the difficulty such aged men have in motion: "Also they are afraid of that which is high; and there are all kinds of fearful things in the way ... ." The description moves forward in a series of independent sentences; that שׁ בּיּום to which it was subordinate in Ecc 12:3, and still also in Ecc 12:4, is now lost sight of. In the main it is rightly explained by the Talm., and with it the Midrash: "Even a little hillock appears to him like a high mountain; and if he has to go on a journey, he meets something that terrifies him;" the Targ. has adopted the second part of this explanation. גּבהּ (falsely referred by the Targ. to the time lying far back in the past) is understood neut.; cf. Sa1 16:7. Such decrepid old men are afraid of (ייראוּ, not videbunt, as the lxx, Symm., Ar., and the Venet. translate, who seem to have had before them the defective יראו) a height,—it alarms them as something unsurmountable, because their breath and their limbs fail them when they attempt it; and hathhhattim (plur. of the intensifying form of hat, consternatio, Job 41:25), i.e., all kinds of formidines (not formido, Ewald, 179a, Bttch. 762, for the plur. is as in salsilloth, 'aph'appim, etc., thought of as such), meet them in the way. As the sluggard says: there is a lion in the way, and under this pretence remains slothfully at home, Pro 24:13; Pro 22:13, so old men do not venture out; for to them a damp road appears like a very morass; a gravelly path, as full of neck-breaking hillocks; an undulating path, as fearfully steep and precipitous; that which is not shaded, as oppressively hot and exhausting-they want strength and courage to overcome difficulties, and their anxiety pictures out dangers before them where there are none.
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    The allegory is now continued in individual independent figures: "And the almond tree is in blossom." The Talm. explains וין הש of the haunch-bone projecting (from leanness); the Midrash, of the bones of the vertebral column, conceived of as incorruptible and as that round which will take place the future restoration of the human body,—probably the cross bone, os sacrum, inserted between the two thigh bones of the pelvis as a pointed wedge; cf. Jerome in his Comm.: quidam sacram spinam interpretantur quod decrescentibus natium cornibus spina accrescat et floreat; לוּז is an Old Heb., Aram., and Arab. name of the almond tree and the almond nut (vid., under Gen 30:37), and this, perhaps, is the reason of this identification of the emblematic שׁקד with לוז (the os sacrum, or vertebra magna) of the spine. The Targ. follows the Midrash in translating: the רישׁ שׁז (the top of the spine) will protrude from leanness like an almond tree (viz., from which the leaves have been stripped). In these purely arbitrary interpretations nothing is correct but (1) that שׁקד is understood not of the almond fruit, but of the almond tree, as also at Jer 1:11 (the rod of an almond tree); (2) that ינאץ (notwithstanding that these interpreters had it before them unpointed) is interpreted, as also by the lxx, Syr., Jerome, and the Venet., in the sense of blossoming, or the bursting out of blossoms by means of the opening up of the buds. Many interpreters understand שׁקר of almond fruit (Winzer, Ewald, Ginsb., Rdiger, etc.), for they derive ינאץ from נאץ, as Aben Ezra had already done, and explain by: fastidit amygdalam (nucem), or fastidium creat amygdala. But (1) ינאץ for ינאץ (Hiph. of נאץ, to disdain, to treat scornfully) is a change of vowels unexampled; we must, with such an explanation, read either ינּאץ, fastiditur (Gaab), or ינאץ; (2) almond nuts, indeed, belong to the more noble productions of the land and the delicacies, Gen 43:11, but dainties, κατ ̓ ἐξ, at the same time they are not, so that it would be appropriate to exemplify the blunted sensation of taste in the old man, by saying that he no more cracks and eats almonds. The explanation of Hitzig, who reads ינאץ, and interprets the almond tree as at Sol 7:9 the palm, to denote a woman, for he translates: the almond tree refuses (viz., the old man), we set aside as too ingenious; and we leave to those interpreters who derive ינאץ from נאץ, and understand השקד


    of the glans penis (Bttch., Frst, and several older interpreters), to follow their own foul and repulsive criticism. ינאץ is an incorrect reading for ינץ, as at Hos 10:14, קאם for קם, and, in Prov., ראשׁ for רשׁ (Gesen. 73. 4); and besides, as at Sol 6:11, הנצוּ, regular Hiph. of נצץ (נוּץ, Lam 4:15), to move tremblingly (vibrate), to glisten, blossom (cf. נוס, to flee, and ניסן, Assyr. nisannu, the flower-month). Thus deriving this verbal form, Ewald, and with him Heiligst., interprets the blossoming almond tree as a figure of the winter of life: "it is as if the almond tree blossomed, which in the midst of winter has already blossoms on its dry, leafless stem." But the blossoms of the almond tree are rather, after Num 17:2-8, a figure of special life-strength, and we must thus, thrown back to ינאץ from נאץ (to flourish), rather explain, with Furrer (in Schenkel's B. L.), as similarly Herzf.: the almond tree refuses, i.e., ceases, to blossom; the winter of old age is followed by no spring; or also, as Dale and Taylor: the almond tree repels, i.e., the old man has no longer a joyful welcome for this messenger of spring. But his general thought has already found expression in Ecc 12:2; the blossoming almond tree must be here an emblem of a more special relation. Hengst. supposes that "the juniper tree (for this is the proper meaning of שקד) is in bloom" is = sleeplessness in full blossom stands by the old man; but that would be a meaningless expression. Nothing is more natural than that the blossoming almond tree is intended to denote the same as is indicated by the phrase of the Latin poet: Intempestivi funduntur vertice cani (Luther, Geiger, Grot., Vaih., Luzz., Gurlitt, Tyler, Bullock, etc.).


    It has been objected that the almond blossoms are not pure white, but according to the variety, they are pale-red, or also white; so that Thomson, in his beautiful Land and the Book, can with right say: "The almond tree is the type of old age whose hair is white;" and why? "The white blossoms completely cover the whole tree." Besides, Bauer (1732) has already remarked that the almond blossoms, at first tinged with red, when they are ready to fall off become white as snow; with which may be compared a clause cited by Ewald from Bodenstedt's A Thousand and One Days in the Orient: "The white blossoms fall from the almond trees like snow-flakes." Accordingly, Dchsel is right when he explains, after the example of Zckler: "the almond tree with its reddish flower in late winter, which strews the ground with its blossoms, which have gradually become white like snow-flakes, is an emblem of the winter of old age with its falling silvery hair."
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    From the change in the colour of the hair, the allegory now proceeds to the impairing of the elasticity of the highs and of their power of bearing a load, the malum coxae senile (in a wider than the usual pathological sense): "And the grasshopper (i.e., locust, חגב, Samar. חרגבה = חרגּל, Lev 11:22) becomes a burden." Many interpreters (Merc., Dderl., Gaab, Winz., Gesen., Winer, Dale) find in these words הח ויס the meaning that locust-food, or that the chirping of grasshoppers, is burdensome to him (the old man); but even supposing that it may at once be assumed that he was a keen aeridophagus (locusts, steeped in butter, are like crabs (shrimps) spread on slices of butter and bread), or that he had formerly a particular delight in the chirping of the τέττιξ, which the ancients number among singing birds (cf. Taylor, l.c.), and that he has now no longer any joy in the song of the τέττιξ, although it is regarded as soothing and tending to lull to rest, and an Anacreon could in his old days even sing his μακαρίζομέν σε τέττιξ,—yet these two interpretations are impossible, because הס may mean to burden and to move with difficulty, but not "to become burdensome." For the same reason, nothing is more absurd than the explanation of Kimchi and Gurlitt: Even a grasshopper, this small insect, burdens him; for which Zckl., more naturally: the hopping and chirping of the grasshopper is burdensome to him; as we say, The fly on the wall annoys him. Also Ewald and Heiligstedt's interpretation: "it is as if the locust raised itself to fly, breaking and stripping off its old husk," as inadmissible; for הסתבל can mean se portare laboriose, but not ad evolandum eniti; the comparison (Arab.) tahmmal gains the meaning of hurry onwards, to proceed on an even way, like the Hebr. השכים, to take upon the shoulder; it properly means, to burden oneself, i.e., to take on one's back in order to get away; but the grasshopper coming out of its case carries away with it nothing but itself. For us, such interpretations—to which particularly, the advocates of the several hypotheses of a storm, night, and mourning, are constrained—are already set aside by this, that according to the allegory וין השׁ, הח ויס must also signify something characteristic of the body of an old man. The lxx, Jerome, and Ar. translate: the locust becomes fat; the Syr.: it grows. It is true, indeed, that great corpulence, or also a morbid dropsical swelling of the belly (ascites), is one of the symptoms of advanced old age; but supposing that the (voracious) locust might be en emblem of a corpulent man, yet הסתבל means neither to become fat nor to grow. But because the locust in reality suggests the idea of a corpulent man, the figure cannot at the same time be intended to mean that the old man is like a skeleton, consisting as it were of nothing but skin and bone (Lyra, Luther, Bauer, Dathe); the resemblance of a locust to the back-bone and its joints (Glassius, Khler, Vaih.) is not in view; only the position of the locusts's feet for leaping admits the comparison of the prominent scapulae (shoulder-blades); but shoulder-blades (scapulae alatae), angular and standing out from the chest, are characteristics of a consumptive, not of a senile habit. Also we must cease, with Hitz., Bttch., Luzz., and Gratz, to understand the figure as denoting the φαλλός to be now impotent; for relaxation and shrinking do not agree with hctbl, which suggests something burdensome by being weighty.


    The Midrash interprets החגב by "ankles," and the Targ. translates accordingly: the ankles (אסתּורי, from the Pers. ustuwâr, firm) of thy feet will swell-unsuitably, for "ankles" affords no point of comparison with locusts, and they have no resemblance to their springing feet. The Talm., glossing החגב by "these are the buttocks" (nates) (cf. Arab. 'ajab, the os coccygis, Syn. 'ajuz, as the Talm. עגבות interchanges with עבוז), is on the right track. There is nothing, indeed, more probably than that הגב is a figure of the coxa, the hinder region of the pelvis, where the lower part of the body balances itself in the hip-joint, and the motion of standing up and going receives its impulse and direction by the muscular strength there concentrated. This part of the body may be called the locust, because it includes in itself the mechanism which the two-membered foot for springing, placed at an acute angle, presents in the locust. Referred to this coxa, the loins, יסתבל has its most appropriate meaning: the marrow disappears from the bones, elasticity from the muscles, the cartilage and oily substance from the joints, and, as a consequence, the middle of the body drags itself along with difficulty; or: it is with difficulty moved along (Hithpa. as pass., like Ecc 8:10); it is stiff, particularly in the morning, and the old man is accustomed to swing his arms backwards, and to push himself on as it were from behind. In favour of this interpretation (but not deciding it) is the accord of חגב with עגב = κόκκυξ (by which the os coccygis is designated as the cuckoo's bone). Also the verbal stem (Arab.) jaḥab supplies an analogous name: not jaḥab, which denotes the air passage (but not, as Knobel supposes, the breath itself; for the verb signifies to separate, to form a partition, Mish. מחיצח), but (Arab.) jaḥabat, already compared by Bochart, which denotes the point (dual), the two points or projections of the two hip-bones (vid., Lane's Lex.), which, together with the os sacrum lying between, form the ring of the pelvis.


    Ecc 12:5


    From the weakening of the power of motion, the allegory passes on to the decay of sensual desires, and of the organs appertaining thereto: "And the caper-berry fails ... ." The meaning "caper" for האב is evidence by the lxx (ἡ κάππαρις, Arab. alkabar), the Syr., and Jerome (capparis), and this rendering is confirmed by the Mishnic אביונות, which in contradistinction to תמרות, i.e., the tender branches, and קפריסין, i.e., the rind of fruit, signifies the berry-like flower-buds of the caper bush, according to Buxtorf. This Talm. word, it is true, is pointed אביונות; but that makes no difference, for אביּונה is related to אביונה merely as making the word emphatic, probably to distinguish the name of the caper from the fem. of the adj. אביון, which signifies avida, egena. But in the main they are both one; for that נביּונה may designate "desire" (Abulwald: aliradat; Parchon: התאוה; Venet.: ἡ ὄρεξις; Luther: alle Lust), or "neediness," "poverty" (the Syr. in its second translation of this clause), is impossible, because the form would be unexampled and incomprehensible; only the desiring soul, or the desiring, craving member (vid., Kimchi), could be so named. But now the caper is no named, which even to this day is used to give to food a more piquant taste (cf. Plutarch's Sympos. vi. qu. 2). It is also said that the caper is a means of exciting sexual desire (aphrodisiacum); and there are examples of its use for this purpose from the Middle Ages, indeed, but none from the records of antiquity; Pliny, Hist. Nat. xx. 14 (59), knew nothing of it, although he speaks at length of the uses and effects of the capparis. The Talm. explains האבי by חמדה, the Midrash by תאוה, the Targ. by משכבא, interpreting the word directly without reference to the caper in this sense. If haaviyonah thus denotes the caper, we have not thence to conclude that it incites to sexual love, and still less are we, with the Jewish interpreters, whom Bttch. follows, to understand the word of the membrum virile itself; the Arab. name for the caper, 'itar, which is compared by Grtz, which has an obscene meaning, designates also other aromatic plants. We shall proceed so much the more securely if we turn away from the idea of sexual impulse and hold by the idea of the impulse of self-preservation, namely, appetite for food, since אביון (from אבה, the root-meaning of which, "to desire," is undoubted denotes a poor man, as one who desires that which is indispensable to the support of life; the caper is accordingly called aviyonah, as being appetitiva, i.e., exciting to appetite for food, and the meaning will not be that the old man is like a caper-berry which, when fully ripe, bursts its husks and scatters its seed (Rosenm., Winer in his R. W., Ewald, Taylor, etc.), as also the lxx, Symm. (καὶ διαλυθῇ ἡ ἐπίπονος, i.e., as Jerome translates it, et dissolvetur spiritus fortitudo, perhaps ἐπίτονος, the strength or elasticity of the spirit), and Jerome understand the figure; but since it is to be presupposed that the name of the caper, in itself significant, will also be significant for the figure: capparis est irrita sive vim suam non exerit (ותפר as inwardly trans. Hiph. of פרר, to break in pieces, frustrate), i.e., even such means of excitement as capers, these appetite-berries, are unable to stimulate the dormant and phlegmatic stomach of the old man (thus e.g., Bullock). Hitzig, indeed, maintains that the cessation of the enjoyment of love in old age is not to be overlooked; but (1) the use of artificial means for stimulating this natural impulse in an old man, who is here described simply as such, without reference to his previous life and its moral state, would make him a sensualist; and (2) moral statistics show that with the decay of the body lust does not always (although this would be in accordance with nature, Gen 17:17; Rom 4:19) expire; moreover, the author of the Book of Koheleth is no Juvenal or Martial, to take pleasure, like many of his interpreters, in exhibiting the res venereae.


    Ecc 12:5


    And in view of the clause following, the ceasing from nourishment as the last symptom of the certain approach of death is more appropriate than the cessation from sexual desire: "For," thus the author continues after this description of the enfeebled condition of the hoary old man, "man goeth to his everlasting habitation, and the mourners go about the streets." One has to observe that the antequam of the memento Creatoris tui in diebus junvetutis tuae is continued in Ecc 12:6 and Ecc 12:7. The words 'ad asher lo are thrice repeated. The chief group in the description is subordinated to the second 'ad asher lo; this relation is syntactically indicated also in Ecc 12:4 by the subjective form ויקום, and continues logically in Ecc 12:5, although without any grammatical sign, for ינאצו and ותפר are indicative. Accordingly the clause with כּי, Ecc 12:5, will not be definitive; considerately the accentuation does not begin a new verse with כּי: the symptoms of marasmus already spoken of are here explained by this, that man is on his way to the grave, and, as we say, has already one foot in it. The part. חלך is also here not so much the expression of the fut. instans (iturus est), like Ecc 9:10, as of the present (Venet.: ἄπεισι); cf. Gen 15:2, where also these two possible renderings stand in question. "Everlasting house" is the name for the grave of the dead, according to Diodorus Sic. i. 51, also among the Egyptians, and on old Lat. monuments also the expression domus aeterna is found (vid., Knobel); the comfortless designation, which corresponds to the as yet darkened idea of Hades, remained with the Jews in spite of the hope of the resurrection they had meanwhile received; cf. Tob. 3:6; Sanhedrin 19a, "the churchyard of Huṣal;" "to be a churchyard" (beth 'olam); "at the door of the churchyard" (beth 'olam), Vajikra rabba, c. 12. Cf. Assyr. bit 'idii = עד בּית of the under-world (Bab.-Assyr. Epic, "Hllenfahrt der Istar," i. 4).


    The clause following means that mourners already go about the streets (cf. סבב, Sol 3:3, and Pil. Sol 3:2; Psa 59:7) expecting the death of the dying. We would say: the undertaker tarries in the neighbourhood of the house to be at hand, and to offer his services. For hassophdim are here, as Knobel, Winz., and others rightly explain, the mourners, saphdanin (sophdanin), hired for the purpose of playing the mourning music (with the horn שיפורא, Mod katan 27b, or flute, חלילים, at the least with two, Kethuboth 46b; cf. Lat. siticines) and of singing the lament for the dead, qui conducti plorant in funere (Horace, Poet. 433), along with whom were mourning women, מקוננות (Lat. praeficae) (cf. Buxtorf's Lex. Talm. col. 1524 s.),—a custom which existed from remote antiquity, according to Sa2 3:31; Jer 34:5. The Talm. contains several such lamentations for the dead, as e.g., that of a "mourner" (ההוא ספדנא) for R. Abina: "The palms wave their heads for the palm-like just man," etc.; and of the famed "mourner" Bar-Kippuk on the same occasion: "If the fire falls upon the cedar, what shall the hyssop of the walls do?" etc. (Mod katan 25b)


    - many of the ספנים were accordingly elegiac poets. This section of Ecc 12:5 does not refer to the funeral itself, for the procession of the mourners about the bier ought in that case to have been more distinctly expressed; and that they walked about in the streets before the funeral (Isa 15:3) was not a custom, so far as we know. They formed a component part of the procession following the bier to the grave in Judea, as Shabbath 153a remarks with reference to this passage, and in Galilee going before it; to mourn over the death, to reverse it, if possible, was not the business of these mourners, but of the relatives (Hitz.), who were thus not merely called הסופדים. The Targ. translates: "and the angels will go about, who demand an account of thee, like the mourning singers who go about the streets, to record what account of thee is to be given." It is unnecessary to change כּסופד into כּספר (intar scribarum). According to the idea of the Targumist, the sophdim go about to collect materials for the lament for the dead. The dirge was not always very scrupulously formed; wherefore it is said in Berachoth 26a, "as is the estimate of the dead that is given, so is the estimate of the mourners (singers and orators at the funeral), and of those who respond to their words." It is most natural to see the object of the mourners going about in their desire to be on the spot when death takes place.


    Ecc 12:6


    A third 'ad asher lo now follows (cf. Ecc 5:1-2); the first placed the old man in view, with his dsagrment in general; the second described in detail his bodily weaknesses, presenting themselves as forerunners of death; the third brings to view the dissolution of the life of the body, by which the separation of the soul and the body, and the return of both to their original condition is completed. "Ere the silver cord is loosed, and the golden bowl is shattered, and the pitcher is broken at the fountain, and the wheel is shattered in the well, and the dust returns to the earth as that which it was, and the spirit returns to God who gave it." Before entering into the contents of these verses, we shall consider the form in which some of the words are presented. The Chethı̂b ירחק we readily let drop, for in any case it must be said that the silver cord is put out of action; and this word, whether we read it ירחק or ירחק (Venet. μακρυνθῇ), is too indefinite, and, supposing that by the silver cord a component part of the body is meant, even inappropriate, since the organs which cease to perform their functions are not removed away from the dead body, but remain in it when dead. But the Keri ירתק ("is unbound") has also its difficulty. The verb רתק signifies to bind together, to chain; the bibl. Heb. uses it of the binding of prisoners, Nah 3:18, cf. Isa 40:19; the post-bibl. Heb. of binding = shutting up (contrast of פתח, Pesikta, ed. Buber, 176a, whence Mezia 107b, שורא וריתקא, a wall and enclosure); the Arab. of shutting up and closing a hole, rent, split (e.g., murtatiḳ, a plant with its flower-buds as yet shut up; rutûḳ, inaccessibleness). The Targumist accordingly understands ירתק of binding = lameness (palsy); Rashi and Aben Ezra, of shrivelling; this may be possible, however, for נרתּק, used of a "cord," the meaning that first presents itself, is "to be firmly bound;" but this affords no appropriate sense, and we have therefore to give to the Niph. the contrasted meaning of setting free, discatenare (Parchon, Kimchi); this, however, is not justified by examples, for a privat. Niph. is unexampled, Ewald, 121e; נלבּב, Job 11:12, does not mean to be deprived of heart (understanding), but to gain heart (understanding). Since, however, we still need here the idea of setting loose or tearing asunder (lxx ἀνατραπῇ; Symm. κοπῆναι; Syr. נתפסק, from פּסק, abscindere; Jerome, rumpatur), we have only the choice of interpreting yērathēq either, in spite of the appearance to the contrary, in the meaning of constingitur, of a violent drawing together of the cord stretched out lengthwise; or, with Pfannkuche, Gesen., Ewald, to read ינּתק ("is torn asunder"), which one expects, after Isa 33:20; cf. Jdg 16:9; Jer 10:20. Hitzig reaches the same, for he explains ירחק = יחרק, from (Arab.) kharaḳ, to tear asunder (of the sound of the tearing); and Bttcher, by adopting the reading יחרק; but without any support in Heb. and Chald. usus loq.


    נּלּה, which is applied to the second figure, is certainly a vessel of a round form (from גּלל, to roll, revolve round), like the נּלּה which received the oil and conducted it to the seven lamps of the candlestick in Zac 4:1-14; but to understand ותרץ of the running out of the oil not expressly named (Luther: "and the golden fountain runs out") would be contrary to the usus loq.; it is the metapl. form for ותרץ, et confringitur, as ירוּץ, Isa 42:4, for ירץ, from רצץ, cogn. רעע, Psa 2:9, whence נרץ, Ecc 12:6, the regularly formed Niph. (the fut. of which, תּרוץ, Eze 29:7). We said that oil is not expressly named. But perhaps it is meant by הזּהב. The gullah above the candlestick which Zechariah saw was, according to Zac 4:12, provided with two golden pipes, in which were two olive trees standing on either side, which sunk therein the tuft-like end of their branches, of which it is said that they emptied out of themselves hazzahav into the oil vessels. Here it is manifest that hazzahav means, in the one instance, the precious metal of which the pipes are formed; and in the other, the fluid gold of the oil contained in the olive branches. Accordingly, Hitzig understands gullath hazzahav here also; for he takes gullah as a figure of the body, the golden oil as a figure of the soul, and the silver cord as a figure of vital energy.


    Thus, with Hitz., understanding gullath hazzahav after the passage in Zechariah, I have correctly represented the meaning of the figures in my Psychol. p. 228, as follows:—"The silver cord = the soul directing and bearing the body as living; the lamp hanging by this silver cord = the body animated by the soul, and dependent on it; the golden oil = the spirit, of which it is said, Pro 20:27, that it is a lamp of God." I think that this interpretation of the golden oil commends itself in preference to Zckler's interpretation, which is adopted by Dchsel, of the precious fluidum of the blood; for if hazzahav is a metaphorical designation of oil, we have to think of it as the material for burning and light; but the principle of bright life in man is the spirit (ruahh hhayim or nishmath hhayim); and in the passage in Zechariah also, oil, which makes the candlestick give light, is a figure of the spirit (Ecc 12:6, ki im-beruhhi). But, as one may also suppose, it is not probable that here, with the same genit. connection, הכסף is to be understood of the material and the quality; and hazzqahav, on the contrary, of the contents. A golden vessel is, according to its most natural meaning, a vessel which is made of gold, thus a vessel of a precious kind. A golden vessel cannot certainly be broken in pieces, but we need not therefore understand an earthenware vessel only gilded, as by a silver cord is to be understood only that which has a silver line running through it (Gesen. in the Thes.); רצוּץ may also denote that which is violently crushed or broken, Isa 42:3; cf. Jdg 9:53. If gullath hazzahav, however, designates a golden vessel, the reference of the figure to the body, and at the same time of the silver cord to the vital energy or the soul, is then excluded,—for that which animates stands yet above that which is animated,—the two metallic figures in this their distribution cannot be comprehended in this reference. We have thus to ask, since gullath hazzahav is not the body itself: What in the human body is compared to a silver cord and to a golden vessel? What, moreover, to a pitcher at the fountain, and to a wheel or a windlass? Winzer settles this question by finding in the two double figures only in general the thoughts represented: antequam vita ex tenui quasi filo suspensa pereat, and (which is essentially the same) antequam machina corporis destruatur.


    Gurlitt also protests against the allegorical explanation of the details, but he cannot refrain from interpreting more specially than Winzer. Two momenta, he says, there are which, when a man dies, in the most impressive way present themselves to view: the extinction of consciousness, and the perfect cessation, complete ruin, of the bodily organism. The extinction of consciousness is figuratively represented by the golden lamp, which is hung up by a silver cord in the midst of a house or tent, and now, since the cord which holds it is broken, it falls down and is shattered to pieces, so that there is at once deep darkness; the destruction of the bodily organism, by a fountain, at which the essential parts of its machinery, the pitcher and windlass, are broken and rendered for ever useless. This interpretation of Gurlitt's affords sufficient support to the expectation of the allegorical meaning with which we approached Ecc 12:6; and we would be satisfied therewith, if one of the figures did not oppose us, without seeking long for a more special allegorical meaning: the pitcher at the fountain or well (כּד, not הכּד, because determined by 'al-hammabu'a) is without doubt the heart which beats to the last breath of the dying man, which is likened to a pitcher which, without intermission, receives and again sends forth the blood. That the blood flows through the body like living water is a fact cognizable and perceptible without the knowledge of its course; fountain (מקור) and blood appear also elsewhere as associated ideas, Lev 12:7; and nishbar, as here vetishshaběr, into a state of death, or near to death, Jer 23:9; Psa 69:21. From this gullath hazzahav must also have a special allegorical sense; and if, as Gurlitt supposes, the golden vessel that is about to be destroyed is a figure of the perishing self-consciousness (whereby it is always doubtful that, with this interpretation, the characteristic feature of light in the figure is wanting), then it is natural to go further, and to understand the golden vessel directly of the head of a man, and to compare the breaking of the skull, Jdg 9:53, expressed by vataritz eth-gulgolto, with the words here before us, vatharutz gullath hazzahav; perhaps by gullath the author thought of the cogn.—both as to root and meaning—גלגלת; but, besides, the comparison of the head, the bones of which form an oval bowl, with gullath is of itself also natural. It is true that, according to the ancient view, not the head, but the heart, is the seat of the life of the spirit; "in the heart, Ephrem said (Opp. Syr. ii. 316), the thinking spirit (shuschobo) acts as in its palace;" and the understanding, the Arabians also say, sits in the heart, and thus between the ribs. Everything by which בשׂר and נפשׁ is affected—thus, briefly formulated, the older bibl. idea—comes in the לב into the light of consciousness. But the Book of Koheleth belongs to a time in which spiritual-psychical actions began to be placed in mediate causal relation with the head; the Book of Daniel represents this newer mode of conception, Dan 2:28; Dan 4:2; Dan 7:10, Dan 7:15. The image of the monarchies seen in Nebuchadnezzar's dream, Dan 2:32, Dan 2:28, had a golden head; the head is described as golden, as it is the membrum praecipuum of the human body; it is compared to gold as to that which is most precious, as, on the other hand, ראשׁ is used as a metaphorical designation of that which is most precious. The breaking to pieces of the head, the death-blow which it receives, shows itself in this, that he who is sick unto death is unable to hold his head erect, that it sinks down against his will according to the law of gravity; as also in this, that the countenance assumes the aspect which we designate the facies hippocratica, and that feeling is gradually destroyed; but, above all, that is thought of which Ovid says of one who was dying: et resupinus humum moribundo vertice pulsat.


    If we now further inquire regarding the meaning of the silver cord, nothing can obviously be meant by it which is locally above the golden bowl which would be hanging under it; also הכסף גלת itself certainly admits no such literal antitype,—the concavity of the גלגלת is below, and that of a גלה, on the other hand, is above. The silver cord will be found if a component part of the structure of the body is pointed to, which stands in a mutually related connection with the head and the brain, the rending asunder of which brings death with it. Now, as is well known, dying finally always depends on the brain and the upper spinal marrow; and the ancients already interpreted the silver cord of the spinal marrow, which is called by a figure terminologically related to the silver cord, חוּט השּׂדרה (the spinal cord), and as a cord-like lengthening of the brain into the spinal channel could not be more appropriately named; the centre is grey, but the external coating is white. We do not, however, maintain that hakkěsěph points to the white colour; but the spinal marrow is related, in the matter of its value for the life of man, to the brain as silver is to gold. Since not a violent but a natural death is the subject, the fatal stroke that falls on the spinal marrow is not some kind of mechanical injury, but, according as ירתק is unbound is explained or is changed into ינּתק is torn asunder, is to be thought of either as constriction = shrinking together, consuming away, exhaustion; or as unchanging = paralysis or disabling; or as tearing asunder = destruction of the connection of the individual parts. The emendation ינתק most commends itself; it remains, however, possible that ינתק is meant in the sense of morbid contraction (vid., Rashi); at any rate, the fate of the גלה is the consequence of the fate of the חבל, which carries and holds the gullah, and does not break without at the same time bringing destruction on it; as also the brain and the spinal marrow stand in a relation of solidarity to each other, and the head receives from the spinal marrow (as distinguished from the so-called prolonged marrow) the death-stroke. As the silver cord and the bowl, so the pitcher and the well and the wheel stand in interchangeable relation to each other.


    We do not say: the wheel at the fountain, as is translated by Hitz., Ewald, and others; for (1) the fountain is called בּאר, not בּור (באר), which, according to the usage (vid., Hitz. under Jer 7:9), signifies a pit;, and particularly a hole, for holding water, a cistern, reservoir; but for this there was no need for a wheel, and it is also excluded by that which had to be represented; (2) the expression galgal ěl-habor is purposely not used, but hagalgal ěl-habor, that we may not take ěl-habor as virtual adj. to galgal (the wheel being at the בור), but as the designation of the place into which the wheel falls when it is shattered. Rightly, the lxx renders 'al-hammabu'a by ἐπὶ τῇ πηγῇ, and el-habor by ἐπὶ τὸν λάκκον. The figure of a well (mabbu'a) formed by means of digging, and thus deep, is artistically conceived; out of this the water is drawn by means of a pitcher (כּד, Gen 24:14, a word as curiously according with the Greek κάδος as those mentioned in pp. 505 and 552, whence Arab. kadd, to exhaust, to pitcher-out, as it were; syn. דּלי, a vessel for drawing out water; Assyr. di-lu, the zodiacal sign of the water-carrier), and to facilitate this there is a wheel or windlass placed above (Syr. gilgla devira), by which a rope is wound up and down (vid., Smith's Bibl. Dict. under "well").


    The Midrash refers to the deep draw-well of the hill town of Sepporis, which was supplied with such rollers serving as a pulley (polyspast). Wheel and pitcher stand in as close mutual relation as air and blood, which come into contact in the lungs. The wheel is the figure of the breathing organ, which expands and contracts (winds and unwinds) itself like a draw-rope by its inhaling and exhaling breath. The throat, as the organ of respiration and speech, is called גּרון (Psa 115:7) and גּרגּות (vid., under Pro 1:9), from גּרה or גּרר to draw, σπᾶν (τὸν ἀέρα, Wisd. 7:3). When this wheel makes its last laborious revolution, there is heard the death-rattle. There is a peculiar rattling sound, which they who once hear it never forget, when the wheel swings to an end-the so-called choking rheum, which consists in this, that the secretion which the dying cannot cough up moves up and down in the air-passage, and finally chokes him. When thus the breathings become always weaker, and sometimes are interrupted for a minute, and at last cease altogether, there takes place what is here designated as the breaking to pieces of the wheel in the pit within—the life is extinguished, he who has breathed his last will be laid as a corpse in the grave (בּור, Psa 28:1, and frequently), the σῶμα has become a πτῶμα (Mar 6:29; cf. Num 14:32). The dust, i.e., the dust of which the body was formed, goes back to the earth again like as it was (originally dust), and the spirit returns to God who gave it. וישׁב subordinates itself to the 'ad asher lo, also in the form as subjunct.; the interchange of the full and the abbreviated forms occurs, however, elsewhere is the indic. sense, e.g., Job 13:27; Ewald, 343b. Shuv 'al occurs also at Ch2 30:9; and אל and על interchange without distinction in the more modern language; but here, as also at Ecc 12:6, not without intention, the way downwards is to be distinguished from the way upwards (cf. Ecc 3:21). כּשׁהיה is = כּאשׁר היה, instar ejus quod fuit. The body returns to the dust from which it was taken, Gen 3:19, to the dust of its original material, Psa 104:29; and the spirit goes back to the God of its origin, to whom it belongs.


    We have purposely not interrupted our interpretation of the enigmatical figures of Ecc 12:6 by the citation and criticism of diverging views, and content ourselves here with a specification of the oldest expositions. The interpretation of Shabbath 152a does not extend to Ecc 12:6. The Midrash says of the silver cord: זו חוט השדרה (as later, Rashi, Aben Ezra, and many others), of the golden vessel: גלגלת זו (as we), and it now adds only more in jest: "the throat which swallows up the gold and lets the silver run through." The pitcher becoming leaky must be כרס, the belly, which three days after death is wont to burst. And as for hagalgal, reference is made to the draw-wells of Sepporis; so for el havor, after Job 21:33, to the clods of Tiberias: he lies deep below, "like those clods of the deep-lying Tiberias." The Targ takes its own way, without following the Midrash, and translates: "before thy tongue [this of חבל] is bound and thou art unable to speak any more, and the brain of thy head [this the גלה] is shattered, and thy gall [= כד] is broken with thy liver [= המבוע], and thy body [= הגלגל] hastens away [נרץ of רוץ] into the grave." These interpretations have at least historical and linguistic value; they also contain separate correct renderings. A quodlibet of other interpretations is found in my Psychol. p. 229, and in Zckler, ad loc. A principal error in these consists in this, that they read Koheleth as if he had been a disciple of Boerhaave, and Harvey, and other masters. Wunderbar in his Bibl.-Talm. medicin (1850) takes all in earnest, that the author knew already of the nervous system and the circulation of the blood; for, as he himself says, there is nothing new under the sun. As far as concerns my opinion, says Oetinger in his exposition (Smmt. Schrift. herausg. von Ehmann, IV p. 254), I dare not affirm that Solomon had a knowledge systematis nervolymphatici, as also circuli sanguinis, such as learned physicians now possess; yet I believe that the Holy Spirit spake thus through Solomon, that what in subsequent times was discovered as to these matters might be found under these words. This judgment also goes too far; the figure of death which Koheleth presents contains no anticipation of modern discoveries; yet it is not without its value for the historical development of anthropology, for science and poetry combine in it; it is as true to fact as it is poetically beautiful.


    The author has now reached the close. His Koheleth-Solomon has made all earthly things small, and at last remains seated on this dust-heap of vanitas vanitatum. The motto-like saying, Ecc 1:2, is here repeated as a quod erat demonstrandum, like a summary conclusion. The book, artistically constructed in whole and in its parts, comes to a close, rounding itself off as in a circle in the epiphonema:


    Ecc 12:8


    "O vanity of vanities, saith Koheleth, all is vain." If we here look back to Ecc 12:7, that which is there said of the spirit can be no consolation. With right, Hofmann in his Schriftbeweis, I 490, says: "That it is the personal spirit of a man which returns to God; and that it returns to God without losing its consciousness, is an idea foreign to this proverb." Also, Psychol. p. 410, it is willingly conceded that the author wished here to express, first, only the fact, in itself comfortless, that the component parts of the human body return whence they came. But the comfortless averse of the proverb is yet not without a consoling reverse. For what the author, Ecc 3:21, represents as an unsettled possibility, that the spirit of a dying man does not downwards like that of a beast, but upwards, he here affirms as an actual truth.


    From this, that he thus finally decides the question as an advantage to a man above a beast, it follows of necessity that the return of the spirit to God cannot be thought of as a resumption of the spirit into the essence of God (resorption or emanation), as the cessation of his independent existence, although, as also at Job 34:14; Psa 104:29, the nearest object of the expression is directed to the ruin of the soul-corporeal life of man which directly follows the return of the spirit to God. The same conclusion arises from this, that the idea of the return of the spirit to God, in which the author at last finds rest, cannot yet stand in a subordinate place with reference to the idea of Hades, above which it raises itself; with the latter the spirit remains indestructible, although it has sunk into a silent, inactive life. And in the third place, that conclusion flows from the fact that the author is forced by the present contradiction between human experience and the righteousness of God to the postulate of a judgment finally settling these contradictions, Ecc 3:17; Ecc 11:9, cf. Ecc 12:14, whence it immediately follows that the continued existence of the spirit is thought of as a well-known truth (Psychol. p. 127). The Targ. translates, not against the spirit of the book: "the spirit will return to stand in judgment before God, who gave it to thee." In this connection of thoughts Koheleth says more than what Lucretius says (ii. 998 ss.):


    Cedit item retro, de terra quod fuit ante,


    In terras, et quod missum est ex aetheris oris


    Id rursum caeli rellatum templa receptant.


    A comforting thought lies in the words נתנהּ אשׁר. The gifts of God are on His side ἀμεταμέλητα (Rom 11:29). When He receives back that which was given, He receives it back to restore it again in another manner. Such thoughts connect themselves with the reference to God the Giv. Meanwhile the author next aims at showing the vanity of man, viz., of man as living here. Body and spirit are separated, and depart each in its own direction. Not only the world and the labours by which man is encompassed are "vain," and not only is that which man has and does and experiences "vain," but also man himself as such is vain, and thus—this is the facit—all is הבל, "vain."


    Ecc 12:9


    In connection with Ecc 12:8, where Koheleth has spoken his last word, the author, who has introduced him as speaking thereto, continues: "And, moreover, because Koheleth was wise he taught the people knowledge; he applied and searched out and formed may proverbs." The postscript begins with "and" because it is connected with the concluding words of the book—only externally, however; nothing is more unwarrantable than to make Ecc 12:8 the beginning of the postscript on account of the vav. The lxx translate καὶ περισσὸν (Venet. περιττὸν) ὃτι; as Hitz.: "it remains (to be said) that Koheleth was a wise man," etc.; and Dale may be right, that ויתר is in this sense as subj., pointed with Zakeph gadhol (cf. Gen 16:16; Gen 20:4, and the obj. thus pointed, Exo 23:3). But that Koheleth was "a wise man" is nothing remaining to be said, for as such he certainly speaks in the whole book from beginning to end; the עוד, unconnected, following, shows that this his property is presupposed as needing no further testimony. But untenable also is the translation: So much the greater Koheleth was as a wise man so much the more, etc. (Heinem., Sdfeld); עוד does not signify eo magis; the Heb. language has a different way of expressing such an intensification: כל הגדול מחברו יצרו גדול ממנו, i.e., the higher the position is which one assumes, so much the greater are the temptations to which he is exposed. Rightly, Luther: "This same preacher was not only wise, but," etc. ויתר signifies, Ecc 7:11, "and an advance (benefit, gain);" here שׁ ויתר, "and something going beyond this, that," etc.—thought of as accus.-adv.: "going beyond this, that = moreover, because" (Gesen., Knobel, Vaih., Ginsb., Grtz); vid. Thus 'od is in order, which introduces that which goes beyond the property and position of a "wise man" as such. That which goes beyond does not consist in this, that he taught the people knowledge, for that is just the meaning of the name Koheleth; the statement which 'od introduces is contained in the concluding member of the compound sentence; the after-word begins with this, that it designates the Koheleth who appears in the more esoteric book before us as חכם, as the very same person who also composed the comprehensive people's book, the Mishle. He has taught the people knowledge; for he has placed, i.e., formed "stellen," to place, as "Schriftsteller" = author; modern Heb. מחבּר; Arab. muṣannif), many proverbs, as the fruit of nature reflection and diligent research. The obj. meshalim harbēh belongs only to tiqqēn, which ἀσυνδέτως (according to the style of the epilogue and of the book, as is shown above) follows the two preparative mental efforts, whose resultat it was. Rightly, as to the syntax, Zckler, and, as to the matter, Hitzig: "Apparently the author has here not Kg1 5:12, but the canonical Book of Proverbs in his eye." The language is peculiar. Not only is תּקּן exclusively peculiar to the Book of Koheleth, but also אזן, perpendere (cf. Assyr. uzunu, reflection), to consider, and the Pih. חקּר. Regarding the position of harbeh,


    Ecc 12:10


    It is further said of Koheleth, that he put forth efforts not only to find words of a pleasant form, but, above all, of exact truth: "Koheleth strove to find words of pleasantness, and, written in sincerity, words of truth." The unconnected beginning biqqesh Koheleth is like dibbarti ani, Ecc 1:16, etc., in the book itself. Three objects follow limtso. But Hitz. reads the inf. absol. וכתוב instead of וכתוּב, and translates: to find pleasing words, and correctly to write words of truth. Such a continuance of the inf. const. by the inf. absol. is possible; Sa1 25:26, Sa1 25:31. But why should וכתוב not be the continuance of the finite (Aq., Syr.), as e.g., at Ecc 8:9, and that in the nearest adverbial sense: et scribendo quidem sincere verba veritatis, i.e., he strove, according to his best knowledge and conscience, to write true words, at the same time also to find out pleasing words; thus sought to connect truth as to the matter with beauty as to the manner? Vechathuv needs no modification in its form. But it is not to be translated: and that which was right was written by him; for the ellipsis is inadmissible, and כתוב מן is not correct Heb. Rightly the lxx, καὶ γεγραμμένον εὐθύτητος. כּתוּב signifies "written," and may also, as the name of the Hagiographa כּתוּבים shows, signify "a writing;" kakathuvah, Ch2 30:5, is = "in accordance with the writing;" and belo kǎkathuv, Ch2 30:18, "contrary to the writing;" in the post-bibl. the phrase אמר הכּתוּב = ἡ γραφὴ λέγει, is used. The objection made by Ginsburg, that kathuv never means, as kethav does, "a writing," is thus nugatory. However, we do not at all here need this subst. meaning, וכתוב is neut. particip., and ישׁר certainly not the genit., as the lxx renders (reading וּכתוּב), but also not the nom. of the subj. (Hoelem.), but, since ישׁר is the designation of a mode of thought and of a relation, the accus. of manner, like veyashar, Psa 119:18; emeth, Psa 132:11; emunah, Psa 119:75. Regarding the common use of such an accus. of the nearer definition in the passive part., vid., Ewald, 284c. The asyndeton vechathuv yosher divre emeth is like that at Ecc 10:1, mehhochmah michvod. That which follows limtso we interpret as its threefold object. Thus it is said that Koheleth directed his effort towards an attractive form (cf. avne-hephets, Isa 54:12); but, before all, towards the truth, both subjectively (ישׁר) and objectively (אמת), of that which was formulated and expressed in writing.


    Ecc 12:11


    From the words of Koheleth the author comes to the words of the wise man in general; so that what he says of the latter finds its application to himself and his book: "Words of the wise are as like goads, and like fastened nails which are put together in collections—they are given by one shepherd." The lxx, Aq., and Theod. translate darvonoth by βούκεντρα, the Venet. by βουπλῆγες; and that is also correct. The word is one of three found in the Jerus. Gemara, Sanhedrin x. 1, to designate a rod for driving (oxen)—דרבן (from דרב, to sharpen, to point), מלמד (from למד, to adjust, teach, exercise), and מרדּע (from רדע, to hold back, repellere); we read ka-dārevonoth; Gesen., Ewald, Hitz., and others are in error in reading dorvonoth; for the so-called light Metheg, which under certain circumstances can be changed into an accent, and the Kametz chatuph exclude one another.


    If דרבן is the goad, the point of comparison is that which is to be excited intellectually and morally. Incorrectly, Gesen., Hitz., and others: like goads, because easily and deeply impressing themselves on the heart as well as on the memory. For goads, aculei, the Hebrews use the word קוצים; darevonoth also are goads, but designed for driving on, thus stimuli (Jerome); and is there a more natural commendation for the proverbs of the wise men than that they incite to self-reflection, and urge to all kinds of noble effort? Divre and darevonoth have the same three commencing consonants, and, both for the ear and the eye, form a paronomasia. In the following comparison, it is a question whether ba'ale asuppoth (plur. of ba'al asuppoth, or of the double plur. ba'al asuppah, like e.g., sare missim, Exo 1:11, of sar mas) is meant of persons, like ba'al hallashon, Ecc 10:11, cf. ba'al kenaphayim, Ecc 10:20, or of things, as ba'al piphiyoth, Isa 41:15; and thus, whether it is a designation parallel to חכמים or to דברי. The Talm. Jer. Sanhedrin x. 1, wavers, for there it is referred first to the members of the assemblies (viz., of the Sanedrium), and then is explained by "words which are spoken in the assembly." If we understand it of persons, as it was actually used in the Talm., then by asuppoth we must understand the societies of wise men, and by ba'ale asuppoth, of the academicians (Venet.: δεσπόται ξυναγμάτων; Luther: "masters of assemblies") belonging to such academies. But an appropriate meaning of this second comparison is not to be reached in this way. For if we translate: and as nails driven in are the members of the society, it is not easy to see what this wonderful comparison means; and what is then further said: they are given from one shepherd, reminds us indeed of Eph 4:11, but, as said of this perfectly unknown great one, is for us incomprehensible. Or if we translate, after Isa 28:1 : and (the words of the wise are) like the fastened nails of the members of the society, it is as tautological as if I should say: words of wise men are like fastened nails of wise men bound together in a society (as a confederacy, union). Quite impossible are the translations: like nails driven in by the masters of assemblies (thus e.g., Lightfoot, and recently Bullock), for the accus. with the pass. particip. may express some nearer definition, but not (as of the genit.) the effective cause; and: like a nail driven in are the (words) of the masters of assemblies (Tyler: "those of editors of collections"), for ellipt. genit., dependent on a governing word carrying forward its influence, are indeed possible, e.g., Isa 61:7, but that a governing word itself, as ba'ale, may be the governed genit. of one omitted, as here divre, is without example.


    It is also inconsistent to understand ba'ale asuppoth after the analogy of ba'ale masoreth (the Masoretes) and the like. It will not be meant of the persons of the wise, but of the proverbs of the wise. So far we agree with Lang and Hoelem. Lang (1874) thinks to come to a right understanding of the "much abused" expression by translating, "lords of troops,"—a designation of proverbs which, being by many acknowledged and kept in remembrance, possess a kind of lordship over men's minds; but that is already inadmissible, because asuppoth designates not any multitude of men, but associations with a definite end and aim. Hoelem. is content with this idea; for he connects together "planted as leaders of assemblies," and finds therein the thought, that the words of the wise serve as seeds and as guiding lights for the expositions in the congregation; but ba'ale denotes masters, not in the sense of leaders, but of possessors; and as ba'ale berith, Gen 14:13, signifies "the confederated," ba'ale shevu'ah, Neh 6:18, "the sworn," and the frequently occurring ba'ale ha'ir, "the citizens;" so ba'ale asuppoth means, the possessors of assemblies and of the assembled themselves, or the possessors of collections and of the things collected. Thus ba'ale asuppoth will be a designation of the "words of the wise" (as in shalishim, choice men = choice proverbs, Pro 22:20, in a certain measure personified), also of those which form or constitute collections, and which stand together in order and rank (Hitz., Ewald, Elst., Zckl., and others). Of such it may properly be said, that they are like nails driven in, for they are secured against separations,—they are, so to speak, made nail-feast, they stand on one common ground; and their being fixed in such connection not only is a help to the memory, but also to the understanding of them. The Book of Koheleth itself is such an asuppah; for it contains a multitude of separate proverbs, which are thoughtfully ranged together, and are introduced into the severe, critical sermon on the nothingness of all earthly things as oases affording rest and refreshment; as similarly, in the later Talmudic literature, Haggadic parts follow long stretches of hair-splitting dialectics, and afford to the reader an agreeable repose.


    And when he says of the "proverbs of the wise," individually and as formed into collections: אחד נתּנוּ מרעה, i.e., they are the gift of one shepherd, he gives it to be understood that his "words of Koheleth," if not immediately written by Solomon himself, have yet one fountain with the Solomonic Book of Proverbs,—God, the one God, who guides and cares as a shepherd for all who fear Him, and suffers them to want nothing which is necessary to their spiritual support and advancement (Psa 23:1; Psa 28:9). "Mēro'eh ehad," says Grtz, "is yet obscure, since it seldom, and that only poetically, designates the Shepherd of Israel. It cannot certainly refer to Moses." Not to Moses, it is true (Targ.), nor to Solomon, as the father, the pattern, and, as it were, the patron of "the wise," but to God, who is here named the ἀρχιποίμην as spiritual preserver (provider), not without reference to the figure of a shepherd from the goad, and the figure of household economy from the nails; for רעה, in the language of the Chokma (Pro 5:21), is in meaning cogn. to the N.T. conception of edification.


    Regarding masmeroth (iron nails), the word is not used of tent spikes (Spohn, Ginsb.),—it is masc., the sing. is משׂמר (מסמר), Arab. mismâr. נטוּעים is = תּקוּעים (cf. Dan 11:45 with Gen 31:25), post-bibl. (vid., Jer. Sanhedrin) קבוּעים (Jerome, in altum defixi). Min with the pass., as at Job 21:1; Job 28:4; Psa 37:23 (Ewald, 295b), is not synonymous with the Greek ὑπό. The lxx well: "given by those of the counsel from one shepherd." Hitzig reads מרעה, and accordingly translates: "which are given united as a pasture," but in mēro'eh ehad there lies a significant apologetic hint in favour of the collection of proverbs by the younger Solomon (Koheleth) in relation to that of the old. This is the point of the verse, and it is broken off by Hitzig's conjecture.


    Ecc 12:12


    With veyother mehemmah the postscript takes a new departure, warning against too much reading, and finally pointing once more to the one thing needful: "And besides, my son, be warned: for there is no end of much book-making; and much study is a weariness of the body." With "my son," the teacher of wisdom here, as in the Book of Proverbs, addresses the disciple who places himself under his instruction. Hitzig translates, construing mehemmah with hizzaher: "And for the rest: by these (the 'words of Koheleth,' Ecc 12:10) be informed." But (1) נזהר, according to usage, does not signify in general to be taught, but to be made wiser, warned; particularly the imper. הזּהר is cogn. with השּׁמר (cf. Targ. Jer. Exo 10:28, אזדּהר לך = השּׁמר לך), and in fact an object of the warning follows; (2) min after yothēr is naturally to be regarded as connected with it, and not with hizzaher (cf. Est 6:6, Sota vii. 7; cf. Psa 19:12). The punctuation of veyother and mehemmah is thus not to be interfered with. Either hēmmah points back to divre (Ecc 12:11): And as to what goes beyond these (in relation thereto) be warned (Schelling: quidquid ultra haec est, ab iis cave tibi, and thus e.g., Oehler in Herzog's R. E. vii. 248); or, which is more probable, since the divre are without a fixed beginning, and the difference between true and false "wise men" is not here expressed, hemmah refers back to all that has hitherto been said, and veyother mehemmah signifies not the result thereof (Ewald, 285e), but that which remains thereafter: and what is more than that (which has hitherto been said), i.e., what remains to be said after that hitherto said; Lat. et quod superest, quod reliquum est.


    In Ecc 12:12, Hitzig also proposes a different interpunction from that which lies before us; but at the same time, in the place of the significant double sentence, he proposes a simple sentence: "to make many books, without end, and much exertion of mind (in making these), is a weariness of the body." The author thus gives the reason for his writing no more. But with Ecc 12:8 he has certainly brought his theme to a close, and he writes no further; because he does not write for hire and without an aim, but for a high end, according to a fixed plan; and whether he will leave off with this his book or not is a matter of perfect indifference to the readers of this one book; and that the writing of many books without end will exhaust a man's mind and bring down his body, is not that a flat truism? We rather prefer Herzfeld's translation, which harmonizes with Rashbam's: "But more than these (the wise men) can teach thee, my son, teach thyself: to make many books there would be no end; and much preaching is fatiguing to the body." But נזהר cannot mean to "teach oneself," and ēn qētz does not mean non esset finis, but non est finis; and for lahach the meaning "to preach" (which Luther also gives to it) is not at all shown from the Arab. lahjat, which signifies the tongue as that which is eager (to learn, etc.), and then also occurs as a choice name for tongues in general. Thus the idea of a double sentence, which is the most natural, is maintained, as the lxx has already rendered it. The n. actionis עשׂות with its object is the subject of the sentence, of which it is said een qeets, it is without end; Hitzig's opinion, that ēn qēts is a virtual adj., as ēn 'avel, Deu 33:4, and the like, and as such the pred. of the substantival sentence. Regarding להג, avidum discendi legendique studium. C. A. Bode (1777) renders well: polygraphiae nullus est finis et polymathia corpus delessat. Against this endless making of books and much study the postscript warns, for it says that this exhausts the bodily strength without (for this is the reverse side of the judgment) truly furthering the mind, which rather becomes decentralized by this polupragmosu'nee. The meaning of the warning accords with the phrase coined by Pliny (Ep. vii. 9), multum non multa. One ought to hold by the "words of the wise," to which also the "words of Koheleth," comprehended in the asuppah of the book before us, belong; for all that one can learn by hearing or by reading amounts at last, if we deduct all that is unessential and unenduring, to a unum necessarium:


    Ecc 12:13


    "The final result, after all is learned, (is this): Fear God and keep His commandments; for this is the end of every man." Many expositors, as Jerome, the Venet., and Luther, render נשׁמע as fut.: The conclusion of the discourse we would all hear (Salomon); or: The conclusion of the whole discourse or matter let us hear (Panzer, 1773, de Wette-Augusti); Hitzig also takes together soph davar hakol = soph davar kol-haddavar: The end of the whole discourse let us hear. But הכּל for כּלּנוּ is contrary to the style of the book; and as a general rule, the author uses הכל for the most part of things, seldom of persons. And also soph davar hakol, which it would be better to explain ("the final word of the whole"), with Ewald, 291a, after yemē-olam mosheh, Isa 63:11, than it is explained by Hitzig, although, in spite of Philippi's (Sta. const. p. 17) doubt, possible in point of style, and also exemplified in the later period of the language (Ch1 9:13), is yet a stylistic crudeness which the author could have avoided either by writing soph devar hakol, or better, soph kol-haddavar. נשׁמע, Ewald, 168b, renders as a particip. by audiendum; but that also does not commend itself, for נשמע signifies nothing else than auditum, and acquires the meaning of audiendum when from the empirical matter of fact that which is inwardly necessary is concluded; the translation: The final word of the whole is to be heard, audiendum est, would only be admissible of also the translation auditum est were possible, which is not the case. Is נשׁמע thus possibly the pausal form of the finite נשׁמע? We might explain: The end of the matter (summa summarum), all is heard, when, viz., that which follows is heard, which comprehends all that is to be known. Or as Hoelem.: Enough, all is heard, since, viz., that which is given in the book to be learned contains the essence of all true knowledge, viz., the following two fundamental doctrines. This retrospective reference of hakol nishm'a is more natural than the prospective reference; but, on the other hand, it is also more probable that soph davar denotes the final resultat than that it denotes the conclusion of the discourse. The right explanation will be that which combines the retrospective reference of nakol nishm'a and the resultative reference of soph davar. Accordingly, Mendelss. appears to us to be correct when he explains: After thou hast heard all the words of the wise ... this is the final result, etc. Finis (summa) reî omnia audita is = omnibus auditis, for the sentence denoting the conditions remains externally undesignated, in the same way as at Ecc 10:14; Deu 21:1; Ezr 10:6 (Ewald, 341b). After the clause, soph ... nishm'a, Athnach stands where we put a colon: the mediating hocce est is omitted just as at Ecc 7:12 (where translate: yet the preference of knowledge is this, that, etc.).


    The sentence, eth-naeolohim yera ("fear God"), repeating itself from Ecc 5:6, is the kernel and the star of the whole book, the highest moral demand which mitigates its pessimism and hallows its eudaemonism. The admonition proceeding therefrom, "and keep His commandments," is included in lishmo'a, Ecc 5:1, which places the hearing of the divine word, viz., a hearing for the purpose of observing, as the very soul of the worship of God above all the opus operatum of ceremonial services.


    The connection of the clause, ki-zeh kol-haadam, Hitzig mediates in an unnecessary, roundabout way: "but not thou alone, but this ought every man." But why this negative here introduced to stamp כי as an immo establishing it? It is also certainly suitable as the immediate confirmation of the rectitude of the double admonition finally expressing all. The clause has the form of a simple judgment, it is a substantival clause, the briefest expression for the thought which is intended. What is that thought? The lxx renders: ὃτι τοῦτο πᾶς ὁ ἄνθρωπος; also Symm. and the Venet. render kol haadam by πᾶς ὁ ἄνθρ., and an unnamed translator has ὃλος ὁ ἄνθρ., according to which also the translation of Jerome is to be understood, hoc est enim omnis homo. Thus among the moderns, Herzf., Ewald, Elst., and Heiligst.: for that is the whole man, viz., as to his destiny, the end of his existence (cf. as to the subject-matter, Job 28:28); and v. Hofmann (Schriftbew. II 2, p. 456): this is the whole of man, viz., as Grotius explains: totum hominis bonum; or as Dale and Bullock: "the whole duty of man;" or as Tyler: "the universal law (כל, like the Mishnic כּלל) of man;" or as Hoelem.: that which gives to man for the first time his true and full worth. Knobel also suggests for consideration this rendering: this is the all of man, i.e., on this all with man rests. But against this there is the one fact, that kol-haadam never signifies the whole man, and as little anywhere the whole (the all) of a man. It signifies either "all men" (πάντες οἱ ἄνθρωποι, οἱ πά ἄνθρ οἱ ἄνθρ πά), as at Ecc 7:2, hu soph kol-haadam, or, of the same meaning as kol-haadam, "every man" (πᾶς ἄντηρωπος), as at Ecc 3:13; Ecc 5:18 (lxx, also Ecc 7:2 : τοῦτο τέλος παντὸς ἀντηρώπου); and it is yet more than improbable that the common expression, instead of which haadam kullo was available, should here have been used in a sense elsewhere unexampled. Continuing in the track of the usus loq., and particularly of the style of the author, we shall thus have to translate: "for this is every man." If we use for it: "for this is every man's," the clause becomes at once distinct; Zirkel renders kol-haadam as genit., and reckons the expression among the Graecisms of the book: παντὸς ἀντηρώπου, Ϛιζ., πρᾶγμα. Or if, with Knobel, Hitz., Bttch., and Ginsburg, we might borrow a verb to supplement the preceding imperat.: "for this ought every man to do," we should also in this way gain the meaning to be expected; but the clause lying before us is certainly a substantival clause, like meh haadam, Ecc 2:12, not an elliptical verbal clause, like Isa 23:5; Isa 26:9, where the verb to be supplied easily unfolds itself from the ל of the end of the movement.


    We have here a case which is frequent in the Semitic languages, in which subj. and pred. are connected in the form of a simple judgment, and it is left for the hearer to find out the relation sustained by the pred. to the subj.—e.g., Psa 110:3; Psa 109:4, "I am prayer;" and in the Book of Koheleth, Ecc 3:19, "the children of men are a chance."


    In the same way we have here to explain: for that is every man, viz., according to his destiny and duty; excellently, Luther: for that belongs to all men. With right, Hahn, like Bauer (1732), regards the pronoun as pred. (not subj. as at Ecc 7:2): "this, i.e., this constituted, that they must do this, are all men," or rather: this = under obligation thereto, is every man.


    It is a great thought that is thereby expressed, viz., the reduction of the Israelitish law to its common human essence. This has not escaped the old Jewish teachers. What can this mean: zeh kol-haadam? it is asked, Berachoth 6b; and R. Elazar answers: "The whole world is comprehended therein;" and R. Abba bar-Cahana: "This fundamental law is of the same importance to the universe;" and R. Simeon b. Azzai: "The universe has been created only for the purpose of being commanded this."


    Ecc 12:14


    As we render zeh kol-haadam as expressive of the same obligation lying on all men without exception, this verse appropriately follows: "For God shall bring every work into the judgment upon all that is concealed, whether it be good or bad." To bring into judgment is, as at Ecc 11:9 = to bring to an account. There the punctuation is בּמּשׁ, here בּמשׁ, as, according to rule, the art. is omitted where the idea is determined by a relative clause or an added description; for bemishpat 'al kol-ne'llam are taken together: in the judgment upon all that is concealed (cf. Rom 2:16; Co1 4:5, τὰ κρυπτά). Hitzig, however, punctuates here בּמשׁ, and explains על as of the same meaning as the distributive ל, e.g., Gen 9:5, Gen 9:10; but in this sense על never interchanges with ל. And wherefore this subtlety? The judgment upon all that is concealed is a judgment from the cognition of which nothing, not even the most secret, can escape; and that על משׁפט is not a Germanism, is shown from Ecc 11:9; to execute judgment on (Germ. an) any one is expressed by ב, Psa 119:84, Wisd. 6:6; judgment upon (ber) any one may be expressed by the genit. of him whom it concerns, Jer 51:9; but judgment upon anything (Symm. περὶ παντὸς παροραθέντος) cannot otherwise be expressed than by על. Rather על may be rendered as a connecting particle: "together with all that is concealed" (Vaih., Hahn); but כל־מעשׂה certainly comprehends all, and with כל־נעלם this comprehensive idea is only deepened. The accent dividing the verse stands rightly under נעלּם; for sive bonum sive malum (as at Ecc 5:11) is not related to ne'llam as disjoining, but to kol̇ma'aseh.


    This certainty of a final judgment of personal character is the Ariadne-thread by which Koheleth at last brings himself safely out of the labyrinth of his scepticism. The prospect of a general judgment upon the nations prevailing in the O.T., cannot sufficiently set at rest the faith (vid., e.g., Ps 73; Jer 12:1-3) which is tried by the unequal distributions of present destiny. Certainly the natural, and particularly the national connection in which men stand to one another, is not without an influence on their moral condition; but this influence does not remove accountability,—the individuum is at the same time a person; the object of the final judgment will not be societies as such, but only persons, although not without regard to their circle of life. This personal view of the final judgment does not yet in the O.T. receive a preponderance over the national view; such figures of an universal and individualizing personal judgment as Mat 7:21-23; Rev 20:12, are nowhere found in it; the object of the final judgment are nations, kingdoms, cities, and conditions of men. But here, with Koheleth, a beginning is made in the direction of regarding the final judgment as the final judgment of men, and as lying in the future, beyond the present time. What Job 19:25-27 postulates in the absence of a present judgment of his cause, and the Apocalyptic Dan 12:2 saw as a dualistic issue of the history of his people, comes out here for the first time in the form of doctrine into that universally-human expression which is continued in the announcements of Jesus and the apostles. Kleinert sees here the morning-dawn of a new revelation breaking forth; and Himpel says, in view of this conclusion, that Koheleth is a precious link in the chain of the preparation for the gospel; and rightly. In the Book of Koheleth the O.T. religion sings its funeral song, but not without finally breaking the ban of nationality and of bondage to this present life, which made it unable to solve the mysteries of life, and thus not without prophesying its resurrection in an expanded glorified form as the religion of humanity.


    The synagogal lesson repeats the 13th verse after the 14th, to gain thereby a conclusion of a pleasing sound. The Masoretic Siman (vox memorialis) of those four books, in which, after the last verse, on account of its severe contents, the verse going before is repeated in reading, is קק''ית. The י refers to ישׁעיה (Isaiah), ת to תריסר (the Book of the Twelve Prophets), the first ק to קהלת, the second ק to קינות (Lamentations). The Lamentations and Koheleth always stand together. But there are two different arrangements of the five Megilloth, viz., that of the calendar of festivals which has passed into our printed editions: the Song, Ruth, Lamentations, Koheleth, and Esther; and the Masoretic arrangement, according to the history of their origin: Ruth, the Song, Koheleth, Lamentations, and Esther.

  


  Song of Solomon


  Introduction


  The Song is the most obscure book of the Old Testament. Whatever principle of interpretation one may adopt, there always remains a number of inexplicable passages, and just such as, if we understood them, would help to solve the mystery. And yet the interpretation of a book presupposes from the beginning that the interpreter has mastered the idea of the whole. It has thus become an ungrateful task; for however successful the interpreter may be in the separate parts, yet he will be thanked for his work only when the conception as a whole which he has decided upon is approved of.


  It is a love-poem. But why such a minne-song in the canon? This question gave rise in the first century, in the Jewish schools, to doubts as to the canonicity of the book. Yet they firmly maintained it; for they presupposed that it was a spiritual and not a secular love-poem. They interpreted it allegorically. The Targum paraphrases it as a picture of the history of Israel from the Exodus to the coming of the Messiah. The bride is the congregation of Israel; and her breasts, to quote one example, are interpreted of the Messiah in His lowliness and the Messiah in His glory. But "Solomon" is an anthropomorphic representation of Jahve Himself. And all the instances of the occurrence of the name, with one exception, are therefore regarded as an indirect allegorical designation of the God of peace (vid., Norzi under Sol 1:1). And because of its apparently erotic, but in truth mysterious contents, it was a Jewish saying, as Origen and Jerome mention, that the Song should not be studied by any one till he was thirty years of age (nisi quis aetatem sacerdotalis ministerii, id est, tricesimum annum impleverit). Because, according to the traditional Targ. interpretation, it begins with the departure out of Egypt, it forms a part of the liturgy for the eighth day of the Passov. The five Megilloths are arranged in the calendar according to their liturgical use.


  In the church this synagogal allegorizing received a new turn. They saw represented in the Song the mutual love of Christ and His church, and it thus became a mine of sacred mysticism in which men have dug to the present day. Thus Origen explains it in twelve volumes. Bernhard of Clairvaux died (1153) after he had delivered eighty-six sermons on it, and had only reached the end of the second chapter; and his disciple Gilbert Porretanus carried forward the interpretation in forty-eight sermons only to Sol 5:10, when he died. Perluigi de Palestrina gained by his twenty-nine motettoes on the Song (1584) the honoured name of Principe della Musica. In modern times this allegorico-mystical interpretation is represented in the department of exegesis (Hengst.), sermon (F. W. Krummacher), and poetry (Gustav Jahn), as well as of music (Neukomm's duet: Er und sie), and even of painting (Ludw. von Maydell).


  If the Song is to be understood allegorically, then Shulamith is the personification of the congregation of Israel, and mediately of the church. All other interpretations fall below this. Hug (1813) understands by the "beloved" the kingdom of the ten tribes longing after a reunion with the house of David; and Heinr. Aug. Hahn (1852), the Japhetic heathendom. Ludw. Noack (1869) has even changed and modified the readings of the Heb. text, that he might find therein the ballads of a Tirhka romance, i.e., a series of pictures of the events occurring between Samaria and her Aethiopian lover Tirhka, of the years (b.c.) 702, 691, and 690. These are the aberrations of individuals. Only one other interpretation recommends itself. Solomon's chairsma and aim was the Chokma. The Peshito places over the Song the superscription חכמת דחכמתא. Is Shulamith, then, the personification of wisdom, like Dante's Beatrice? Rosenmller (1830) is the most recent representative of this view; we ought then to have in Dante's Convito the key to the allegorical interpretation. He there sings sweet songs of love of his mistress Philosophy. But there is nothing in the description here to show that Shulamith is Wisdom. The one expression, "Thou shalt teach me" (Sol 8:2), warns us against attempting to put Wisdom in the place of the church, as a reversal of the facts of the case.


  But if one understands the church to be meant, there yet remains much that is inexplicable. Who are the sixty queens and the eighty concubines (Sol 6:8)? And why are the heroes just sixty (Sol 3:7)? The synagogal and church interpretation, in spite of two thousand years' labour, has yet brought to light no sure results, but only numberless absurdities, especially where the Song describes the lovers according to their members from head to foot and from foot to head. But notwithstanding all this, it is certain that the "great mystery" (Eph 5:32) mirrors itself in the Song. In this respect it resembles the love of Joseph and Zuleikha, often sung by the Arabian poets, which is regarded by the mystics as a figure of the love of God towards the soul longing for union with Him. Shulamith is a historic personage; not the daughter of Pharaoh, as has been often maintained since the days of Theodore of Mopsuestia (died 429) and Abulfaraj (died 1286), but a country maiden of humble rank, who, by her beauty and by the purity of her soul, filled Solomon with a love for her which drew him away from the wantonness of polygamy, and made for him the primitive idea of marriage, as it is described in Gen 3:23., a self-experienced reality. This experience he here sings, idealizing it after the manner of a poet; i.e., removing the husk of that which is accidental, he goes back to its kernel and its essential nature. We have before us six dramatic figures, each in two divisions, which represent from within the growth of this delightful relation to its conclusion. This sunny glimpse of paradisaical love which Solomon experienced, again became darkened by the insatiableness of passion; but the Song of Songs has perpetuated it, and whilst all other songs of Solomon have disappeared, the providence of God has preserved this one, the crown of them all. It is a protest against polygamy, although only in the measure one might expect from the Mosaic standpoint. For the Tra recognises, indeed, in its primitive history monogamy as the original form (Mat 19:4-6); but in its legislation, giving up the attempt to abolish polygamy, it is satisfied with its limitation (Deu 17:17).


  The Song celebrates paradisaical, but yet only natural love (minne). It stands, however, in the canon of the church, because Solomon is a type of Him of whom it can be said, "a greater than Solomon is here" (Mat 12:12). Referred to Him the antitype, the earthly contents receive a heavenly import and glorification. We see therein the mystery of the love of Christ and His church shadowed forth, not, however, allegorically, but typically. The allegory has to coincide throughout with that which is represented; but the type is always only a type subtractis subtrahendis, and is exceedingly surpassed by the antitype. In this sense Jul. Sturm (1854) has paraphrased the Song under the title of "Zwei Rosen" (two roses) (the typical and the antitypical). When my monograph on the Song appeared (1851), a notice of it in Colani's Revue de Theologie (1852) began with the frivolous remark: "Ce n'est pas la premire rverie de ce genre sur le livre en question; plt Dieu que ce ft la dernire;" and Hitzig (1855) judged that "such a work might properly have remained unprinted; it represents nothing but a perverse inconsiderate literature which has no conception of scientific judgment and industry." But this work (long since out of print and now rare) was the fruit of many years of study. The commentary here given is based on it, but does not put it out of date. It broke with the allegorizing interpretation, the untenableness of which appears against his will in Hengstenberg's commentary (1853); it broke also with the theory which regards the poem as a history of Solomon's unsuccessful seductive efforts to gain the Shulamite's affections, a theory which Hitzig (1855) tries to exempt from the necessity of doing violence to the text by arbitrarily increasing the number of speakers and actors in the plot. I certainly succeeded in finding the right key to the interpretation of this work. Zckler has recognised my book as presenting "the only correct interpretation of its design and contents." Kingsbury, author of the notes on the Son in The Speaker's Commentary, has expressed the same judgment. Poets such as Stadelmann (Das Hohelied, ein dramatisches Gedicht = The Song of Songs: a dramatic poem, 1870) and J. Koch, late pastor of St. Mary's in Parchim (died 1873), have recognised in their beautiful German paraphrases my interpretation as natural and in conformity with the text; and for twenty years I have constantly more and more seen that the solution suggested by me is the right and only satisfactory one.


  Shulamith is not Pharaoh's daughter. The range of her thoughts is not that of a king's daughter, but of a rustic maiden; she is a stranger among the daughters of Jerusalem, not because she comes from a foreign land, but because she is from the country; she is dark-complexioned, not from the sun of her more southern home, but from the open sunshine to which she has been exposed as the keeper of a vineyard; in body and soul she is born to be a princess, but in reality she is but the daughter of a humble family in a remote part of Galilee; hence the child-like simplicity and the rural character of her thoughts, her joy in the open fields, and her longing after the quiet life of her village home. Solomon appears here in loving fellowship with a woman such as he had not found among a thousand (Ecc 7:28); and although in social rank far beneath him, he raises her to an equality with himself. That which attached her to him is not her personal beauty alone, but her beauty animated and heightened by nobility of soul. She is a pattern of simple devotedness, naive simplicity, unaffected modesty, moral purity, and frank prudence,—a lily of the field, more beautifully adorned than he could claim to be in all his glory. We cannot understand the Song of Songs unless we perceive that it presents before us not only Shulamith's external attractions, but also all the virtues which make her the idea of all that is gentlest and noblest in woman. Her words and her silence, her doing and suffering, her enjoyment and self-denial, her conduct as betrothed, as a bride, and as a wife, her behaviour towards her mother, her younger sister, and her brothers,—all this gives the impression of a beautiful soul in a body formed as it were from the dust of flowers. Solomon raises this child to the rank of queen, and becomes beside this queen as a child. The simple one teaches the wise man simplicity; the humble draws the king down to her level; the pure accustoms the impetuous to self-restraint. Following her, he willingly exchanges the bustle and the outward splendour of court life for rural simplicity, wanders gladly over mountain and meadow if he has only her; with her he is content to live in a lowly cottage. The erotic external side of the poem has thus an ethical background. We have here no "song of loves" (Eze 33:32) having reference to sensual gratification. The rabbinical proverb is right when it utters its threat against him who would treat this Song, or even a single verse of it, as a piece of secular literature.


  The Song transfigures natural but holy love. Whatever in the sphere of the divinely-ordered marriage relation makes love the happiest, firmest bond uniting two souls together, is presented to us here in living pictures. "The Song," says Herder, "is written as if in Paradise. Adam's song: Thou art my second self! Thou art mine own! echoes in it in speech and interchanging song from end to end." The place of the book in the canon does not need any further justification; that its reception was favoured also by the supposition that it represented the intercourse between Jahve and the congregation of Israel, may be conjectured indeed, but is not established. The supposition, however, would have been false; for the book is not an allegory, and Solomon is by no means an Allegorumenon of God. But the congregation is truly a bride (Jer 2:2; Isa 62:5), and Solomon a type of the Prince of peace (Isa 9:5; Luk 11:31), and marriage a mystery, viz., as a pattern of the loving relation of God and His Christ to the church (Eph 5:32). The Song has consequently not only a historico-ethical, but also a typico-mystical meaning. But one must be on his guard against introducing again the allegorical interpretation as Soltz (1850) has done, under the misleading title of the typical interpretation. The typical interpretation proceeds on the idea that the type and the antitype do not exactly coincide; the mystical, that the heavenly stamps itself in the earthly, but is yet at the same time immeasurably different from it. Besides, the historico-ethical interpretation is to be regarded as the proper business of the interpreter. But because Solomon is a type (vaticinium reale) of the spiritual David in his glory, and earthly love a shadow of the heavenly, and the Song a part of sacred history and of canonical Scripture, we will not omit here and there to indicate that the love subsisting between Christ and His church shadows itself forth in it.


  But the prevailing view which Jacob (1771) established, and which has predominated since Umbreit (1820) and Ewald (1826), is different from ours. According to them, the Song celebrates the victory of the chaste passion of conjugal love. The beloved of Shulamith is a shepherd, and Solomon acts toward her a part like that of Don Juan with Anna, or of Faust with Gretchen. Therefore, of course, his authorship is excluded, although Anton (1773), the second oldest representative of this so-called shepherd hypothesis, supposes that Solomon at a later period of his life recognised his folly, and now here magnanimously praises the fidelity of Shulamith, who had spurned his enticements away from her; and a Jewish interpreter, B. Hollnder (1871), following Hezel (1780), supposes that Solomon represents himself as an enticer, only to exhibit the idea of female virtue as triumphing over the greatest seduction. Similarly also Godet (1867), who, resting on Ewald, sees here a very complicated mystery presented by Solomon himself, and pointing far beyond him: Solomon, the earthly Messiah; Shulamith, the true Israel; the shepherd, Jahve, and as Jahve who is about to come, the heavenly Solomon; the little sisters, heathenism—it is the old allegory, able for everything, only with changed names and a different division of the parts which here comes in again by the back-door of the seduction-history.


  Thus this seduction-history has not put an end to the over-ingenious allegorizing. In one point, however, at least, it has aided in the understanding of the Song. Herder saw in the Song a collection of Solomonic songs of love, which he translated (1778), as the oldest and the most beautiful, from the Orient. But Goethe, who in the Westst. Divan (1819) praises the Song as the most divine of all love-songs, recognised, after the appearance of Umbreit's Comm., the unity also of the "inexplicably mysterious."


  We are not conscious of any prejudice which makes it impossible for us to do justice to the interpretation to which Umbreit and Ewald gave currency. It abundantly accounts for the reception of the book into the canon, for so interpreted it has a moral motive and aim. And the personality of Solomon has certainly not merely a bright side, which is typical, but also a dark side, which is pregnant with dark issues for his kingdom; it may perhaps be possible that in the Song the latter, and not the former, is brought to view. Then, indeed, the inscription would rest on an error; for that in this case also the Solomonic authorship could be maintained, is an idea which, in the traditional-apologetical interest, mounts up to a faith in the impossible. But the truth goes beyond the tradition; the inscription would then indicate a traditional interpretation which, as is evident from the book itself, does not correspond with its original meaning and aim. "It is clear to every unprejudiced mind," says Gustav Baur,


  "that in Sol 2:10-15; Sol 4:8-15, a different person speaks from the royal wooer; for (1) Solomon only says, 'my friend' Sol 1:15, etc.; while, on the other hand, the shepherd heaps up flattering words of warmest love; (2) Solomon praises only the personal beauty of the woman; the shepherd, the sweet voice, the enchanting look, the warm love, the incorruptible chastity of his beloved;—in short, the former reveals the eye and the sensuousness of the king; the latter, the heart of a man who is animated by the divine flame of true love." We only ask, meanwhile, whether words such as Sol 4:13 are less sensuous than Sol 4:5, and whether the image of the twin gazelles is not more suitable in the mouth of the shepherd than the comparison of the attractions of Shulamith with the exotic plants of Solomon's garden? "In three passages," says Godet, "lies open the slender thread which Ewald's penetrating eye discovered under the flowers and leaves which adorn the poem: 'The kings has brought me into his palace' (Sol 1:4); 'I knew not how my heart has brought me to the chariots of a princely people' (Sol 6:12); 'I was a wall, and have found peace before his eyes' (Sol 8:10)." The same critic also finds in several passages an apparent contrariety between Solomon and the shepherd. "Observe," says he, "e.g., Sol 1:12-13, where the shepherd—whom Shulamith calls her spikenard, and compares to a bunch of flowers on her breast—is placed over against the king, who sits on his divan; or Sol 7:9. where, suddenly interrupting the king, she diverts the words which he speaks concerning herself to her beloved; or Sol 8:7, where, leaning on the arm of her beloved, she expresses her disregard for riches, with which Solomon had sought to purchase her love." But spikenard is not the figure of the shepherd, not at all the figure of a man; and she who is praised as a "prince's daughter" (Sol 7:2) cannot say (Sol 6:12) that, enticed by curiosity to see the royal train, she was taken prisoner, and now finds herself, against her will, among the daughters of Jerusalem; and he whom she addresses (Sol 8:12) can be no other than he with whom she now finds herself in her parents' home. The course of the exposition will show that the shepherd who is distinguished from Solomon is nothing else than a shadow cast by the person of Solomon.


  The Song is a dramatic pastoral. The ancients saw in it a carmen bucolicum mimicum. Laurentius Petrus, in his Heb.-Danish Paraphrase (1640), calls it carmen bucolicum, ἀμοιβαῖον (δραματικόν); George Wachter (1722), an "opera divided into scenic parts." It acquires the character of a pastoral poem from this, that Shulamith is a shepherdess, that she thinks of Solomon as a shepherd, and that Solomon condescends to occupy the sphere of life and of thought of the shepherdess. It is not properly an idyll, nor yet properly a drama. Not an idyll, because the life-image which such a miniature drawn from life—such, e.g., as the Adon. of Theocritus presents to us—unfolds itself within a brief time without interruption; in the Song, on the other hand, not merely are the places and persons interchanged, but also the times. The whole, however, does not fall into little detached pictures; but there runs through this wreath of figures a love-relation, which embodies itself externally and internally before our eyes, and attains the end of its desire, and shows itself on the summit of this end as one that is not merely sensuous, but moral. The Song is certainly not a theatrical piece: the separate pieces would necessarily have been longer if the poet had had in view the changes of theatrical scenery. But at all events the theatre is not a Semitic institution, but is of Indo-Persian Greek origin. Jewish poetry attempted the drama only after it began in Alexandrinism to emulate Greece. Grtz' (1871) polemic against the dramatists is so far justified. But yet we see, as in the Book of Job, so in the Song, the drama in process of formation from the lyric and narrative form of poetry, as it has developed among the Greeks from the lyric, and among the Indians from the epic. In the Book of Job the colloquies are all narrative. In the Song this is never the case; for the one expression, "answered my beloved, and said to me" (Sol 2:10), is not to be compared with, "and Job answered and said:" the former expression indicates a monologue. And in the "Daughters of Jerusalem" (Job 1:5, etc.) we have already something like the chorus of the Greek drama. The ancient Greek MSS bear involuntary testimony to this dramatic character of the Song. There are several of them which prefix to the separate addresses the names of the persons speaking, ας ἡ νύμφη ὁ νυμφίος.


  And the Aethiopic translation makes five separate pieces, probably, as the Cod. Sinait. shows, after the example of the lxx, which appear as divisions into Acts.


  The whole falls into the following six Acts: -


  (1.) The mutual affection of the lovers, 1:2-2:7, with the conclusion, "I adjure you, ye daughters of Jerusalem."


  (2.) The mutual seeking and finding of the lovers, 2:8-3:5, with the conclusion, "I adjure you, ye daughters of Jerusalem."


  (3.) The fetching of the bride, and the marriage, 3:6-5:1, beginning with, "Who is this ... ?" and ending with, "Drink and be drunken, beloved."


  (4.) Love scorned, but won again, 5:2-6:9.


  (5.) Shulamith the attractively fair but humble princess, 6:10-8:4, beginning with, "Who is this ... ?" and ending with, "I adjure you, ye daughters of Jerusalem."


  (6.) The ratification of the covenant of love in Shulamith's home, Sol 8:5-14, beginning with, "Who is this ... ?"


  Zckler reckons only five acts, for he comprehends Song 5:2-8:4 in one; but he himself confesses its disproportionate length; and the reasons which determine him are invalid; for the analogy of the Book of Job, which, besides, including the prologue and the epilogue, falls into seven formal parts, can prove nothing; and the question, "Who is this?" Sol 6:10, which he interprets as a continuation of the encomium in Sol 6:9, is rather to be regarded, like Sol 3:8; Sol 8:5, as a question with reference to her who is approaching, and as introducing a new act; for the supposition that Sol 6:9 requires to be further explained by a statement of what was included in the "blessing" and the "praising" is unwarranted, since these are ideas requiring no supplement to explain them (Gen 30:13; Psa 41:3; Psa 107:32), and the poet, if he had wished to explain the praise as to its contents, would have done this otherwise (cf. Pro 31:28.) than in a way so fitted to mislead. Rightly, Thrupp (1862) regards Sol 6:10 as the chorus of the daughters of Jerusalem. He divides as follows: (1) The Anticipation, 1:2-2:7; (2) the Awaiting, 2:8-3:5; (3) the Espousal and its Results, 3:6-5:1; (4) the Absence, Sol 5:2-8; (5) the Presence, 5:9-8:4; (6) Love's Triumph, Sol 8:5-12, with the Conclusion, Sol 8:13-14. But how can Sol 5:9 begin a new formal part? It is certainly the reply to Shulamith's adjuration of the daughters of Jerusalem, and not at all the commencement of a new scene, much less of a new act.


  In our division into six parts, the separate acts, for the most part necessarily, and in every case without any violence, divide themselves into two scenes each, thus: -


  Act Scene 1 Scene 2 I: 1:2-2:7 Sol 1:2-8 1:9-2:7 II: 2:8-3:5 Sol 2:8. Sol 3:1-5 III: 3:6-5:1 Sol 3:6. 4:1-5:1 IV: 5:2-6:9 5:2-6:3 Sol 6:4-9 V: 6:10-8:4 6:10-7:6 7:7-8:4 VI: Sol 8:5-14 Sol 8:5-7 Sol 8:8-14


  The first scene of the first act I formerly (1851) extended to Sol 1:17, but it reaches only to Sol 1:8; for up to this point Solomon is absent, but with Sol 1:9 he begins to converse with Shulamith, and the chorus is silent—the scene has thus changed. Kingsbury in his translation (1871) rightly places over Sol 1:9 the superscription, "The Entrance of the King."


  The change of scenery is not regulated in accordance with stage decoration, for the Song is not a theatrical piece.


  The first act is played both in the dining-room and in the wine-room appertaining to the women of the royal palace. In the second act, Shulamith is again at home. In the third act, which represents the marriage, the bride makes her entrance into Jerusalem from the wilderness, and what we further then hear occurs during the marriage festival. The locality of the fourth act is Jerusalem, without being more particularly defined. That of the fifth act is the park of Etam, and then Solomon's country house there. And in the sixth act we see the newly-married pair first in the way to Shulem, and then in Shulamith's parental home. In the first half of the dramatic pictures, Shulamith rises to an equality with Solomon; in the second half, Solomon descends to an equality with Shulamith. At the close of the first, Shulamith is at home in the king's palace; at the close of the second, Solomon is at home with her in her Galilean home.


  In our monograph on the Song (1851), we believe we have proved that it distinctly bears evidences of its Solomonic origin. The familiarity with nature, the fulness and extent of its geographical and artistic references, the mention made of so many exotic plants and foreign things, particularly of such objects of luxury as the Egyptian horses, point to such an authorship; in common with Ps 72, it has the multiplicity of images taken from plants; with the Book of Job, the dramatic form; with the Proverbs, manifold allusions to Genesis. If not the production of Solomon, it must at least have been written near his time, since the author of Prov 1-9, the introduction to the older Book of Proverbs, for the origin of which there is no better defined period than that of Jehoshaphat (909-883 b.c.), and the author or authors of the supplement (Prov 22:17-24:22), reveal an acquaintance with the Song. Ewald also, and Hitzig, although denying that Solomon is the author because it is directed against him, yet see in it a produce of the most flourishing state of the language and of the people; they ascribe it to a poet of the northern kingdom about 950 b.c. Modern Jewish criticism surpasses, however, on the field of O.T. history, the anachronisms of the Tbingen school. As Zunz has recently (Deut. Morgenl. Zeitsch. xxvii.) sought to show that the Book of Leviticus was written about a thousand years after Moses, that there never was a prophet Ezekiel, that the dates of this book are fictitious, etc.; so Grtz attempts to prove that the Song in its Graecising language and Greek customs and symbols bears evidences of the Syro-Macedonian age; that the poet was acquainted with the idylls of Theocritus and the Greek erotic poets, and, so far as his Israelitish standpoint admitted, imitates them; and that he placed an ideal picture of pure Jewish love over against the immorality of the Alexandrine court and its Hellenistic partisans, particularly of Joseph b. Tobia, the collector of taxes in the time of Ptolemy Euergetes (247-221 b.c.),—a picture in which "the Shepherd,"


  now grown into a fixed idea, renders welcome service, in contrast to Solomon, in whom the poet glances at the court of Alexandria. One is thus reminded of Kirschbaum (1833), who hears in Eze 33:5 an echo of Cicero's dixi et salvavi animam, and in the Sol 2:17, a reference to the Bethar of Barcochba. We do not deny the penetration which this chief of Jewish historians has expended on the establishment of his hypothesis; but the same penetration may prove that the Babylon.-Assyr. "syllabaries" of the time of Asurbanipal (667-626) belong to the Greek era, because there occurs therein the word azamillav (knife), and this is the Greek σμίλη; or that the author of Prov 1-9 alludes in Pro 7:23 to Eros and his quivers, and in Pro 9:1 betrays a knowledge of the seven artes liberales. Parallels to the Song are found wherever sensuous love is sung, also in the Pastoralia of Longus, without the least dependence of one author upon another. And if such a relation is found between Theocritus and the Song, then it might rather be concluded that he became acquainted with it in Alexandria from Jewish literates, than that the author of the Song has imitated Greek models, as Immanuel Romi, the Arabians and Dante; besides, it is not at all the Song lying before us which Grtz expounds, but the Song modified by violent corrections of all kinds, and fitted to the supposed tendency. Thus he changes (Sol 1:3) שׁמניך (thine unguent) into בּשׂמיך, and תּוּרק שׁמן (ointment poured forth) into תּמרוּק שׁמך.—Shulamith says this of her beautiful shepherd, and what follows (Sol 1:4) the damsels say to him; he changes משׁכני into משׁכנו, הביאני into הביאנו, and then remarks: "Shulamith mentions it as to the praise of her beloved, that the damsels, attracted by his beauty, love him, and say to him, 'Draw us, we will run after thee; though the king brought us into his changers, we would rejoice only with thee, and prefer thee to the king.' " His too confident conjectural criticism presents us with imaginary words, such as (Sol 3:10) אהבים (ebony); with unfortunate specimens of style, such as (Sol 6:10), "Thou hast made me weak, O daughter of Aminadab;" and with unheard-of renderings, such as (Sol 8:5), "There where thy mother has wounded thee;" for he supposes that Shulamith is chastised by her mother because of her love. This Song is certainly not written by Solomon, nor yet does it date from the Syro-Macedonian time, but was invented in Breslau in the 19th century of our era!


  Grtz (1871) has placed yet farther down than the Song the Book of Ecclesiastes, in which he has also found Graecisms; the tyrannical king therein censured is, as he maintains, Herod the Great, and the last three verses (Ecc 12:12-14) are not so much the epilogue of the book as that of the Hagiographa which closes with it. Certainly, if this was first formed by the decision of the conference in Jerusalem about 65, and of the synod in Jabne about 90, and the reception of the Books of Ecclesiastes and the Song was carried not without controversy, then it lies near to regard these two books as the most recent, originating not long before. But the fact is this: We learn from Jud-ajim iii. 5, iv. 6, cf. Edujoth v. 3, that in the decade before the destruction of Jerusalem the saying was current among the disciples of Hillel and Shammai, that "all Holy Scriptures (Kethubîm) pollute the hands;"


  but that the question whether Ecclesiastes is included was answered in the negative by the school of Shammai, and in the affirmative by the school of Hillel—of the Song nothing is here said. But we learn further, that several decades later the Song also was comprehended in this controversy along with Ecclesiastes; and in an assembly of seventy-two doctors of the law in Jabne, that decree, "all Holy Scriptures (Kethubîm) pollute the hands," was extended to Ecclesiastes and the Song. R. Akiba (or some one else) asserted, in opposition to those who doubted the canonicity of the Song, "No day in the whole history of the world is so much worth as that in which the Song of Songs was given; for all the Kethubîm are holy, but the Song of Songs is most holy." From this Grtz draws the conclusion that the Hagiographa was received as canonical for the first time about 65, and that its canon was finally fixed so as to include Ecclesiastes and the Song, not till about 90; but this conclusion rests on the false supposition that "Holy Scriptures" (Kethubîm) is to be understood exclusive of the Hagiographa, which is just as erroneous as that Sephârim designates the prophets, with the exclusion of the Hagiographa. Holy Kethubîm is a general designation, without distinction, of all the canonical books, e.g., Bathra i. 6, and Sephârim in like manner, with the exception only of the Tra, Megilla i. 8, 333. 1, Shabbath 115b. And it rests on a misapprehension of the question discussed: the question was not whether Ecclesiastes and the Song should be admitted, but whether they had been justly admitted, and whether the same sacred character should be ascribed to them as to the other holy writings; for in Bathra 14b-15a (without a parallel in the Palest. Talmud) the enriching of the canon by the addition of the Books of Isaiah, Proverbs, the Song, and Ecclesiastes, is ascribed to the Hezekiah-Collegium (Pro 21:5), and thus is dated back in the period before the rise of the great synagogue. That Philo does not cite the Song proves nothing; he cites none of the five Megilloth. But Josephus (C. Ap. 1, 8; cf. Euseb. H. E. iii. 10), since he enumerates five books of the Mosaic law, thirteen books of prophetic history and prediction, and four books of a hymno-ethical character, certainly means by these four the Psalms, Proverbs, Ecclesiastes, and the Song, which in the Alexandrine canon stand thus connected. His work, Cont. Apion, was not indeed written till about 100 a.d.; but Josephus there speaks of a fact which had existed for centuries. The Song and Ecclesiastes formed part of the sacred books among the Hellenists as well as among the Palestinian Jews of the first Christian century; but, as those Talmud notices show, not without opposition. The Old Testament canon, as well as that of the New Testament, had then also its Antilegomena. These books were opposed not because of their late origin, but because their contents apparently militated against the truth of revelation and the spiritual nature of revealed religion. Similar doubts, though not so strong and lasting, were also uttered with reference to Proverbs, Esther, and Ezekiel.


  The history of the exposition of this book is given in detail by Christian D. Ginsburg in The Song of Songs, London 1857; and by Zckler in "The Song," forming part of Lange's Bibelwerk, 1868, and supplemented by an account of the English interpretations and translations in the Anglo-American translation of this work by Green. Zunz, in the preface to Rebenstein's (Bernstein's) Lied der Lieder, 1834, has given an historical account of the Jewish expositors. Steinschneider's המזכיר (Heb. Bibliograph. 1869, p. 110ff.) presents a yet fuller account of the Jewish commentaries. The Mnich royal library contains a considerable number of these,—e.g., by Moses b. Tibbon, Shemariah, Immanuel Romi, Moses Calais (who embraced Christianity). Our commentary presents various new contributions to the history of the interpretation of this book. No other book of Scripture has been so much abused, by an unscientific spiritualizing, and an over-scientific unspiritual treatment, as this has. Luther says, at the close of his exposition: Quodsi erro, veniam meretur primus labor, nam aliorum cogitationes longe plus absurditatis habent. To inventory the maculatur of these absurdities is a repulsive undertaking, and, in the main, a useless labour, from which we absolve ourselves.


  Song of Solomon 1


  Song 1:1


  The title of the book at once denotes that it is a connected whole, and is the work of one author.—Sol 1:1. The Song of Songs, composed by Solomon. The genitival connection, "Song of Songs," cannot here signify the Song consisting of a number of songs, any more than calling the Bible "The Book of books" leads us to think of the 24 + 27 canonical books of which it consists. Nor can it mean "one of Solomon's songs;" the title, as it here stands, would then be the paraphrase of שׁיר שׁירי שׁ, chosen for the purpose of avoiding the redoubled genitives; but "one of the songs" must rather have been expressed by שׁיר משּׁירי. It has already been rightly explained in the Midrash:


  "the most praiseworthy, most excellent, most highly-treasured among the songs." The connection is superl. according to the sense (cf. ἄῤῥητα ἀῤῥήτων of Sophocles), and signifies that song which, as such, surpasses the songs one and all of them; as "servant of servants," Gen 9:25, denotes a servant who is such more than all servants together. The plur. of the second word is for this superl. sense indispensable (vid., Dietrich's Abhand. zur hebr. Gramm. p. 12), but the article is not necessary: it is regularly wanting where the complex idea takes the place of the predicate, Gen 9:25; Exo 29:37, or of the inner member of a genitival connection of words, Jer 3:19; but it is also wanting in other places, as Eze 16:7 and Ecc 1:2; Ecc 12:8, where the indeterminate plur. denotes not totality, but an unlimited number; here it was necessary, because a definite Song—that, namely, lying before us—must be designated as the paragon of songs. The relative clause, "asher lishlōmō," does not refer to the single word "Songs" (Gr. Venet. τῶν τοῦ), as it would if the expression were שׁיר מהשּׁ, but to the whole idea of "the Song of Songs." A relative clause of similar formation and reference occurs at Kg1 4:2 : "These are the princes, asher lo, which belonged to him (Solomon)." They who deny the Solomonic authorship usually explain: The Song of Songs which concerns or refers to Solomon, and point in favour of this interpretation to lxx B. ὃ ἐστι Σαλ., which, however, is only a latent genit., for which lxx A. τῷ Σαλ. Lamed may indeed introduce the reference of a writing, as at Jer 23:9; but if the writing is more closely designated as a "Song," "Psalm," and the like, then Lamed with the name of a person foll. is always the Lamed auctoris; in this case the idea of reference to, as e.g., at Isa 1:1, cf. Kg1 5:13, is unequivocally expressed by על. We shall find that the dramatized history which we have here, or as we might also say, the fable of the melodrama and its dress, altogether correspond with the traits of character, the favourite turns, the sphere of vision, and the otherwise well-known style of authorship peculiar to Solomon. We may even suppose that the superscription was written by the author, and thus by Solomon himself. For in the superscription of the Proverbs he is surnamed "son of David, king of Israel," and similarly in Ecclesiastes. But he who entitles him merely "Solomon" is most probably himself. On the other hand, that the title is by the author himself, is not favoured by the fact that instead of the שׁ, everywhere else used in the book, the fuller form asher is employed. There is the same reason for this as for the fact that Jeremiah in his prophecies always uses asher, but in the Lamentations interchanges שׁ with asher. This original demonstrative שׁ is old-Canaanitish, as the Phoenician אש, arrested half-way toward the form asher, shows.


  In the Book of Kings it appears as a North Palest. provincialism, to the prose of the pre-exilian literature it is otherwise foreign; but the pre-exilian shir and kinah (cf. also Job 19:29) make use of it as an ornament. In the post-exilian literature it occurs in poetry (Psa 122:3, etc.) and in prose (Ch1 5:20; Ch1 27:27); in Ecclesiastes it is already a component part of the rabbinism in full growth. In a pre-exilian book-title שׁ in place of asher is thus not to be expected. On the other hand, in the Song itself it is no sign of a post-exilian composition, as Grtz supposes. The history of the language and literature refutes this.


  Song 1:2


  From these words with which as a solo the first strophe begins:


  Let him kiss me with kisses of his mouth,


  We at once perceive that she who here speaks is only one of many among whom Solomon's kisses are distributed; for min is partitive, as e.g., Exo 16:27 (cf. Jer 48:32 and Isa 16:9), with the underlying phrase נשׁיקה נשׁק, osculum osculari = figere, jungere, dare. Nashak properly means to join to each other and to join together, particularly mouth to mouth. פּיהוּ is the parallel form of פּיו, and is found in prose as well as in poetry; it is here preferred for the sake of the rhythm. Bttcher prefers, with Hitzig, ישׁקני ("let him give me to drink"); but "to give to drink with kisses" is an expression unsupported.


  In line 2 the expression changes into an address:


  For better is thy love than wine.


  Instead of "thy love," the lxx render "thy breasts," for they had before them the word written defectively as in the traditional text, and read דּדּיך. Even granting that the dual dadayim or dadiym could be used in the sense of the Greek μαστοί (Rev 1:13), of the breasts of a man (for which Isa 32:12, Targ., furnishes no sufficient authority); yet in the mouth of a woman it were unseemly, and also is itself absurd as the language of praise. But, on the other hand, that דּדיך is not the true reading ("for more lovely—thus he says to me—are," etc.), R. Ismael rightly says, in reply to R. Akiba, Aboda zara 29b, and refers to שׁמניך following (Sol 1:3), which requires the mas. for דדיך. Rightly the Gr. Venet. οἱ σοὶ ἔρωτες, for דּודים is related to אהבח, almost as ἔρως to ἀγάπη, Minne to Liebe. It is a plur. like חיּים, which, although a pluraletantum, is yet connected with the plur. of the pred. The verbal stem דוד is an abbreviated reduplicative stem (Ewald, 118. 1); the root דו appears to signify "to move by thrusts or pushes" (vid., under Psa 42:5); of a fluid, "to cause to boil up," to which the word דּוּד, a kitchen-pot, is referred.


  It is the very same verbal stem from which דּיד (David), the beloved, and the name of the foundress of Carthage, דּידה ( = דּידון) Minna, is derived. The adj. tov appears here and at 3a twice in its nearest primary meaning, denoting that which is pleasant to the taste and (thus particularly in Arab.) to the smell.


  Song 1:3


  This comparison suaves prae vino, as well as that which in line 3 of the pentastich, Sol 1:3,


  To smell thy ointments are sweet shows that when this song is sung wine is presented and perfumes are sprinkled; but the love of the host is, for those who sing, more excellent than all. It is maintained that ריח signifies fragrance emitted, and not smell. Hence Hengst., Hahn, Hlem., and Zck. explain: in odour thy ointments are sweet. Now the words can certainly, after Jos 22:10; Job 32:4; Kg1 10:23, mean "sweet in (of) smell;" but in such cases the word with Lamed of reference naturally stands after that to which it gives the nearer reference, not as here before it. Therefore Hengst.: ad odorem unguentorem tuorum quod attinet bonus est, but such giving prominence to the subject and attraction (cf. Sa1 2:4; Job 15:20) exclude one another; the accentuation correctly places לריה out of the gen. connection. Certainly this word, like the Arab. ryḥ, elsewhere signifies odor, and the Hiph. הריח (araḥ) odorari; but why should not ריח be also used in the sense of odoratus, since in the post-bibl. Heb. הריח חושׁ means the sense of smell, and also in Germ. "riechen" means to emit fragrance as well as to perceive fragrance? We explain after Gen 2:9, where Lamed introduces the sense of sight, as here the sense of smell. Zckl. and others reply that in such a case the word would have been לריח; but the art. is wanting also at Gen 2:9 (cf. Sol 3:6), and was not necessary, especially in poetry, which has the same relation to the art. as to asher, which, wherever practicable, is omitted.


  Thus in line 4:


  An ointment poured forth is thy name.


  By "thy ointments," line 3, spices are meant, by which the palace was perfumed; but the fragrance of which, as line 4 says, is surpassed by the fragrance of his name. שׁם (name) and שׁמן (fragrance) form a paranomasia by which the comparison is brought nearer Ecc 7:1. Both words are elsewhere mas.; but sooner than שׁם, so frequently and universally mas. (although its plur. is שׁמות, but cf. אבות), שׁמן may be used as fem., although a parallel example is wanting (cf. devǎsh, mōr, nōphěth, kěmāh, and the like, which are constantly mas.). Ewald therefore translates שמן תורק as a proper name: "O sweet Salbenduft" Fragrance of Ointment; and Bttcher sees in turǎk a subst. in the sense of "sprinkling" [Spreng-Oel]; but a name like "Rosenoel" [oil of roses] would be more appropriately formed, and a subst. form תורק is, in Heb. at least, unexampled (for neither תּוּגה nor תּוּבל, in the name Tubal-Cain, is parallel). Frst imagines "a province in Palestine where excellent oil was got," called Turak; "Turkish" Rosenl recommends itself, on the contrary, by the fact of its actual existence. Certainly less is hazarded when we regard shěměn, as here treated exceptionally, as fem.; thus, not: ut unguentum nomen tuum effunditur, which, besides, is unsuitable, since one does not empty out or pour out a name; but: unguentum quod effunditur (Hengst., Hahn, and others), an ointment which is taken out of its depository and is sprinkled far and wide, is thy name. The harsh expression שׁמן מוּרק is intentionally avoided; the old Heb. language is not φιλομέτοχος (fond of participles); and, besides, מורק sounds badly with מרק, to rub off, to wash away. Perhaps, also, יוּרק שׁמן is intentionally avoided, because of the collision of the weak sounds n and j. The name Shēm is derived from the verb shāmā, to be high, prominent, remarkable: whence also the name for the heavens (vid., under Psa 8:2). That attractive charm (lines 2, 3), and this glory (line 4), make him, the praised, an object of general love, line 5, Sol 1:3 :


  Therefore virgins love thee.


  This "therefore" reminds us of Ps 45. עלמות (sing. Isa 7:14), from עלם (Arab.), ghalima, pubescere, are maidens growing to maturity. The intrans. form אהבוּך, with transitive signification, indicates a pathos. The perf. is not to be translated dilexerunt, but is to be judged of according to Gesen. 126. 3: they have acquired love to thee (= love thee), as the ἠγάπησάν σε of the Greek translators is to be understood. The singers themselves are the evidence of the existence of this love.


  With these words the first pentastich of the table-song terminates. The mystical interpretation regards it as a song of praise and of loving affection which is sung to Christ the King, the fairest of the children of men, by the church which is His own. The Targum, in line first, thinks of the "mouth to mouth" [Num 12:8] in the intercourse of Moses with God. Evidence of divine love is also elsewhere thought of as a kiss: the post-bibl. Heb. calls the gentlest death the death בנשׁיקה, i.e., by which God takes away the soul with a kiss.


  Song 1:4


  The second pentastich also begins with a solo:


  4 Draw me, so will we run after thee.


  All recent interpreters (except Bttcher) translate, like Luther, "Draw me after thee, so we run." Thus also the Targ., but doubtfully: Trahe nos post te et curremus post viam bonitatis tuae. But the accentuation which gives Tiphcha to משׁ requires the punctuation to be that adopted by the Peshito and the Vulg., and according to which the passage is construed by the Greeks (except, perhaps, by the Quinta): Draw me, so will we, following thee, run (vid., Dachselt, Biblia Accentuata, p. 983 s.). In reality, this word needs no complement: of itself it already means, one drawing towards, or to himself; the corresponding (Arab.) masak signifies, prehendere prehensumque tenere; the root is מש, palpare, contrectare. It occurs also elsewhere, in a spiritual connection, as the expression of the gentle drawing of love towards itself (Hos 11:4; Jer 31:3); cf. ἑλκύειν, Joh 6:44; Joh 12:32. If one connects "after thee" with "draw me," then the expression seems to denote that a certain violence is needed to bring the one who is drawn from her place; but if it is connected with "we will run," then it defines the desire to run expressed by the cohortative, more nearly than a willing obedience or following. The whole chorus, continuing the solo, confesses that there needs only an indication of his wish, a direction given, to make those who here speak eager followers of him whom they celebrate.


  In what follows, this interchange of the solo and the unisono is repeated:


  4b If the king has brought me into his chambers,


  So will we exult and rejoice in thee.


  We will praise thy love more than wine!


  Uprightly have they loved thee.


  The cohortative נרוּצה (we will run) was the apodosis imperativi; the cohortatives here are the apodosis perfecti hypothetici. "Suppose that this has happened," is oftener expressed by the perf. (Psa 57:7; Pro 22:29; Pro 25:16); "suppose that this happens," by the fut. (Job 20:24; Ewald, 357b). חדרי are the interiora domus; the root word hhādǎr, as the Arab. khadar shows, signifies to draw oneself back, to hide; the hhěděr of the tent is the back part, shut off by a curtain from the front space. Those who are singing are not at present in this innermost chamber. But if the king brings one of them in (הביא, from בּוא, introire, with acc. loci), then—they all say—we will rejoice and be glad in thee. The cohortatives are better translated by the fut. than by the conjunctive (exultemus); they express as frequently not what they then desire to do, but what they then are about to do, from inward impulse, with heart delight. The sequence of ideas, "exult" and "rejoice," is not a climax descendens, but, as Psa 118:24, etc., an advance from the external to the internal,—from jubilation which can be feigned, to joy of heart which gives it truth; for שׂמח—according to its root signification: to be smoothed, unwrinkled, to be glad


  - means to be of a joyful, bright, complaisant disposition; and גּיל, cogn. חיל, to turn (wind) oneself, to revolve, means conduct betokening delight. The prep. ב in verbs of rejoicing, denotes the object on account of which, and in which, one has joy. Then, if admitted into the closest neighbourhood of the king, they will praise his love more than wine. זכר denotes to fix, viz., in the memory; Hiph.: to bring to remembrance, frequently in the way of praise, and thus directly equivalent to celebrare, e.g., Ps. 45:18. The wine represents the gifts of the king, in contradistinction to his person. That in inward love he gives himself to them, excels in their esteem all else he gives. For, as the closing line expresses, "uprightly they love thee,"—viz. they love thee, i.e., from a right heart, which seeks nothing besides, and nothing with thee; and a right mind, which is pleased with thee, and with nothing but thee. Heiligstedt, Zckler, and others translate: with right they love thee. But the pluralet. מישׁרים (from מישׁר, for which the sing. מישׁור occurs) is an ethical conception (Pro 1:3), and signifies, not: the right of the motive, but: the rightness of the word, thought, and act (Pro 23:16; Psa 17:2; Psa 58:2); thus, not: jure; but: recte, sincere, candide. Hengst., Thrupp, and others, falsely render this word like the lxx, Aquil., Symm., Theod., Targ., Jerome, Venet., and Luther, as subject: rectitudes abstr. for concr. = those who have rectitude, the upright. Hengstenberg's assertion, that the word never occurs as in adv., is set aside by a glance at Psa 58:2; Psa 75:3; and, on the other hand, there is no passage in which it is sued as abstr. pro concr. It is here, as elsewhere, an adv. acc. for which the word בּמישׁרים might also be used.


  The second pentastich closes similarly with the first, which ended with "love thee." What is there said of this king, that the virgins love him, is here more generalized; for diligunt te is equivalent to diligeris (cf. Sol 8:1, Sol 8:7). With these words the table-song ends. It is erotic, and yet so chaste and delicate,—it is sensuous, and yet so ethical, that here, on the threshold, we are at once surrounded as by a mystical cloudy brightness. But how is it to be explained that Solomon, who says (Pro 27:2), "Let another praise thee, and not thine own mouth," begins this his Song of Songs with a song in praise of himself? It is explained from this, that here he celebrates an incident belonging to the happy beginning of his reign; and for him so far fallen into the past, although not to be forgotten, that what he was and what he now is are almost as two separate persons.


  Song 1:5


  After this choral song, Shulamith, who has listened to the singers not without being examined by their inquisitive glances as a strange guest not of equal rank with them, now speaks:


  5 Black am I, yet comely, ye daughters of Jerusalem,


  As the tents of Kedar, as the hangings of Solomon.


  From this, that she addresses the ladies of the palace as "daughters of Jerusalem" (Kerı̂ ירושׁלים, a du. fractus; like עפרין for עפרון, Ch2 13:19), it is to be concluded that she, although now in Jerusalem, came from a different place. She is, as will afterwards appear, from Lower Galilee;—and it may be remarked, in the interest of the mystical interpretation, that the church, and particularly her first congregations, according to the prophecy, was also Galilean, for Nazareth and Capernaum are their original seats;—and if Shulamith is a poetico-mystical Mashal or emblem, then she represents the synagogue one day to enter into the fellowship of Solomon—i.e., of the son of David, and the daughters of Jerusalem, i.e., the congregation already believing on the Messiah. Yet we confine ourselves to the nearest sense, in which Solomon relates a self-experience. Shulamith, the lightly esteemed, cannot boast that she is so ruddy and fair of countenance as they who have just sung how pleasant it is to be beloved by this king; but yet she is not so devoid of beauty as not to venture to love and hope to be loved: "Black am I, yet comely." These words express humility without abjectness. She calls herself "black," although she is not so dark and unchangeably black as an "Ethiopian" (Jer 13:23). The verb שׁחר has the general primary idea of growing dark, and signifies not necessarily soot-blackness (modern Arab. shuhwar, soot), but blackness more or less deep, as שׁחר, the name of the morning twilight, or rather the morning grey, shows; for (Arab.) saḥar denotes the latter, as distinguished from (Arab.) fajr, the morning twilight (vid., under Isa 14:12; Isa 47:11). She speaks of herself as a Beduin who appears to herself as (Arab.) sawda, black, and calls the inhabitants of the town (Arab.) ḥawaryyat (cute candidas). The Vav we have translated "yet" ("yet comely"); it connects the opposite, which exists along with the blackness. נאוה is the fem. of the adj. נאוה = נאוה = נאוי, which is also formed by means of the doubling of the third stem-letter of נאה = נאו, נאי (to bend forward, to aim; to be corresponding to the aim, conformable, becoming, beautiful), e.g., like רענן, to be full of sap, green. Both comparisons run parallel to nigra et bella; she compares on the one hand the tents of Kedar, and on the other the tapestry of Solomon. אהל signifies originally, in general, the dwelling-place, as בּית the place where one spends the night; these two words interchange: ohel is the house of the nomad, and baith is the tent of him who is settled. קדר (with the Tsere, probably from (Arab.) ḳadar, to have ability, be powerful, though of after the Heb. manner, as Theodoret explains and Symm. also translates: σκοτασμός, from (Heb.) Kadar, atrum esse) is the name of a tribe of North. Arab. Ishmaelites (Gen 25:13) whom Pliny speaks of (Cedraei in his Hist. Nat. Sol 5:11), but which disappeared at the era of the rise of Islam; the Karaite Jefeth uses for it the word (Arab.) Ḳarysh, for he substitutes the powerful Arab tribe from which Muhammed sprung, and rightly remarks: "She compares the colour of her skin to the blackness of the hair tents of the Koreishites,"—even to the present day the Beduin calls his tent his "hair-house" (bêt wabar, or, according to a more modern expression, bêt sa'r, שׂער בּית); for the tents are covered with cloth made of the hair of goats, which are there mostly black-coloured or grey. On the one hand, dark-coloured as the tents of the Kedarenes, she may yet, on the other hand, compare herself to the beautiful appearance of the יריעות of Solomon. By this word we will have to think of a pleasure-tent or pavilion for the king; pavillon (softened from Lat. papilio) is a pleasure-tent spread out like the flying butterfly. This Heb. word could certainly also mean curtains for separating a chamber; but in the tabernacle and the temple the curtains separating the Most Holy from the Holy Place were not so designated, but are called פּרכת and מסך; and as with the tabernacle, so always elsewhere, יריעות (from ירע, to tremble, to move hither and thither) is the name of the cloths or tapestry which formed the sides of the tent (Isa 54:2); of the tent coverings, which were named in parall. with the tents themselves as the clothing of their framework (Hab 3:7; Jer 4:20; Jer 10:20; Jer 49:29). Such tent hangings will thus also be here meant; precious, as those described Ex 26 and 36, and as those which formed the tabernacle on Zion (2 Sam 7; cf. Ch1 17:1) before the erection of the temple. Those made in Egypt were particularly prized in ancient times.


  Song 1:6


  Shulamith now explains, to those who were looking upon her with inquisitive wonder, how it is that she is swarthy:


  6a Look not on me because I am black,


  Because the sun has scorched me.


  If the words were בי (תּראינה) אל־תּראוּ, then the meaning would be: look not at me, stare not at me. But אל־תּראני, with שׁ (elsewhere כּי) following, means: Regard me not that I am blackish (subnigra); the second שׁ is to be interpreted as co-ordin. with the first (that ... that), or assigning a reason, and that objectively (for). We prefer, with Bttch., the former, because in the latter case we would have had שׁהשׁמשׁ. The quinqueliterum שׁחרחרת signifies, in contradistinction to שׁחור, that which is black here and there, and thus not altogether black. This form, as descriptive of colour, is diminutive; but since it also means id quod passim est, if the accent lies on passim, as distinguished from raro, it can be also taken as increasing instead of diminishing, as in יפיפה, הפכפּך. The lxx trans. παρέβλεπσέ (Symm. παρανέβλεπσέ) με ὁ ἣλιος: the sun has looked askance on me. But why only askance? The Venet. better: κατεῖδέ με; but that is too little. The look is thought of as scorching; wherefore Aquila: συνέκαυσέ με, it has burnt me; and Theodotion: περιέφρυξέ με, it has scorched me over and ov. שׁזף signifies here not adspicere (Job 3:9; Job 41:10) so much as adurere. In this word itself (cogn. שׁדף; Arab. sadaf, whence asdaf, black; cf. דּעך and זעך, Job 17:1), the looking is thought of as a scorching; for the rays of the eye, when they fix upon anything, gather themselves, as it were, into a focus. Besides, as the Scriptures ascribe twinkling to the morning dawn, so it ascribes eyes to the sun (Sa2 12:11), which is itself as the eye of the heavens.


  The poet delicately represents Shulamith as regarding the sun as fem. Its name in Arab. and old Germ. is fem., in Heb. and Aram. for the most part mas. My lady the sun, she, as it were, says, has produced on her this swarthiness.


  She now says how it has happened that she is thus sunburnt:


  6b My mother's sons were angry with me,


  Appointed me as keeper of the vineyards -


  Mine own vineyard have I not kept.


  If "mother's sons" is the parallel for "brothers" (אחי), then the expressions are of the same import, e.g., Gen 27:29; but if the two expressions stand in apposition, as Deut. 13:76, then the idea of the natural brother is sharpened; but when "mother's sons" stands thus by itself alone, then, after Lev 18:9, it means the relationship by one of the parents alone, as "father's wife" in the language of the O.T. and also Co1 5:5 is the designation of a step-mother. Nowhere is mention made of Shulamith's father, but always, as here, only of her mother, Sol 3:4; Sol 8:2; Sol 6:9; and she is only named without being introduced as speaking. One is led to suppose that Shulamith's own father was dead, and that her mother had been married again; the sons by the second marriage were they who ruled in the house of their mother. These brothers of Shulamith appear towards the end of the melodrama as rigorous guardians of their youthful sister; one will thus have to suppose that their zeal for the spotless honour of their sister and the family proceeded from an endeavour to accustom the fickle or dreaming child to useful activity, but not without step-brotherly harshness. The form נחרוּ, Ewald, 193c, and Olsh. p. 593, derive from חרר, the Niph. of which is either נחר or נחר (= נחרר), Gesen. 68, An. 5; but the plur. of this נחר should, according to rule, have been נחרוּ (cf. however, נחלוּ, profanantur, Eze 7:24); and what is more decisive, this נחר from חרר everywhere else expresses a different passion from that of anger; Bttch. 1060 (2, 379). חרה is used of the burning of anger; and that נחרוּ (from נחרה = נחרה) can be another form for נחרוּ, is shown, e.g., by the interchange of אחרוּ and אחרוּ; the form נחרוּ, like נחלוּ, Amo 6:6, resisted the bringing together of the ח and the half guttural ר. Něhěrā (here as Isa 41:11; Isa 45:24) means, according to the original, mid. signif. of the Niph., to burn inwardly, ἀναφλέγεσθαι = ὀργίζεσθαι. Shulamith's address consists intentionally of clauses with perfects placed together: she speaks with childlike artlessness, and not "like a book;" in the language of a book, וישׂמוּני would have been used instead of שׂמני. But that she uses נטרה (from נטר, R. טר = τηρεῖν; cf. Targ. Gen 37:11 with Luk 2:51), and not נחרה, as they were wont to say in Judea, after Pro 27:18, and after the designation of the tower for the protection of the flocks by the name of "the tower of the nōtsrīm" the watchmen, Kg2 17:9, shows that the maid is a Galilean, whose manner of speech is Aramaizing, and if we may so say, platt-Heb. (= Low Heb.), like the Lower Saxon plattdeutsch. Of the three forms of the particip. נטרה, נוטרה, נוטרת, we here read the middle one, used subst. (Ewald, 188b), but retaining the long ē (ground-form, nâṭir). The plur. את־הךּ does not necessarily imply that she had several vineyards to keep, it is the categ. plur. with the art. designating the genus; custodiens vineas is a keeper of a vineyard. But what kind of vineyard, or better, vine-garden, is that which she calls שׁלּי כּרמי, i.e., meam ipsius vineam? The personal possession is doubly expressed; shělli is related to cǎrmī as a nearer defining apposition: my vineyard, that which belongs to me (vid., Fr. Philippi's Status constr. pp. 112-116). Without doubt the figure refers to herself given in charge to be cared for by herself: vine-gardens she had kept, but her own vine-garden, i.e., her own person, she had not kept. Does she indicate thereby that, in connection with Solomon, she has lost herself, with all that she is and has? Thus in 1851 I thought; but she certainly seeks to explain why she is so sunburnt. She intends in this figurative way to say, that as the keeper of a vineyard she neither could keep nor sought to keep her own person. In this connection cǎarmī, which by no means = the colourless memet ipsam, is to be taken as the figure of the person in its external appearance, and that of its fresh-blooming attractive appearance which directly accords with כּרם, since from the stem-word כּרם (Arab.), karuma, the idea of that which is noble and distinguished is connected with this designation of the planting of vines (for כּרם, Arab. karm, cf. karmat, of a single vine-stock, denotes not so much the soil in which the vines are planted, as rather the vines themselves): her kěrěm is her (Arab.) karamat, i.e., her stately attractive appearance. If we must interpret this mystically then, supposing that Shulamith is the congregation of Israel moved at some future time with love to Christ, then by the step-brothers we think of the teachers, who after the death of the fathers threw around the congregation the fetters of their human ordinances, and converted fidelity to the law into a system of hireling service, in which all its beauty disappeared. Among the allegorists, Hengstenberg here presents the extreme of an interpretation opposed to what is true and fine.


  Song 1:7


  These words (Sol 1:5-6) are addressed to the ladies of the palace, who look upon her with wonder. That which now follows is addressed to her beloved:


  7 O tell me, thou whom my soul loveth: where feedest thou?


  Where causest thou it (thy flock) to lie down at noon?


  Among the flocks of thy companions!


  The country damsel has no idea of the occupation of a king. Her simplicity goes not beyond the calling of a shepherd as of the fairest and the highest. She thinks of the shepherd of the people as the shepherd of sheep. Moreover, Scripture also describes governing as a tending of sheep; and the Messiah, of whom Solomon is a type, is specially represented as the future Good Shepherd. If now we had to conceive of Solomon as present from the beginning of the scene, then here in Sol 1:7 would Shulamith say that she would gladly be alone with him, far away from so many who are looking on her with open eyes; and, indeed, in some country place where alone she feels at home. The entreaty "O tell me" appears certainly to require (cf. Gen 37:19) the presence of one to whom she addresses herself. But, on the other hand, the entreaty only asks that he should let her know where he is; she longs to know where his occupation detains him, that she may go out and seek him. Her request is thus directed toward the absent one, as is proved by Sol 1:8. The vocat., "O thou whom my soul loveth," is connected with אתּה, which lies hid in הגּידה ("inform thou"). It is a circumlocution for "beloved" (cf. Neh 13:26), or "the dearly beloved of my soul" (cf. Jer 12:7). The entreating request, indica quaeso mihi ubi pascis, reminds one of Gen 37:16, where, however, ubi is expressed by איפה, while here by איכה, which in this sense is hap leg For ubi = איפה, is otherwise denoted only by איכה (איכו), Kg2 6:13, and usually איּה, North Palest., by Hosea אהי. This איכה elsewhere means quomodo, and is the key-word of the Kîna, as איך is of the Mashal (the satire); the Song uses for it, in common with the Book of Esther, איככה. In themselves כה and כה, which with אי preceding, are stamped as interrog. in a sense analogous to hic, ecce, κεῖνος, and the like; the local, temporal, polite sense rests only on a conventional usus loq., Bttch. 530. She wishes to know where he feeds, viz., his flock, where he causes it (viz., his flock) to lie down at mid-day. The verb רבץ (R. רב, with the root signif. of condensation) is the proper word for the lying down of a four-footed animal: complicatis pedibus procumbere (cubare); Hiph. of the shepherd, who causes the flock to lie down; the Arab. rab'a is the name for the encampment of shepherds. The time for encamping is the mid-day, which as the time of the double-light, i.e., the most intense light in its ascending and descending, is called צהרים. שׁלּמה, occurring only here, signifies nam cur, but is according to the sense = ut ne, like למּה אשׁר, Dan 1:10 (cf. Ezr 7:23); למּה, without Dag. forte euphone., is, with the single exception of Job 7:20, always milra, while with the Dag. it is milel, and as a rule, only when the following word begins with הע''א carries forward the tone to the ult. Shulamith wishes to know the place where her beloved feeds and rests his flock, that she might not wander about among the flocks of his companions seeking and asking for him. But what does כּעטיה mean? It is at all events the part. act. fem. of עטי which is here treated after the manner of the strong verb, the kindred form to the equally possible עטה (from 'âṭaja) and עטיּה. As for the meaning, instar errabundae (Syr., Symm., Jerome, Venet., Luther) recommends itself; but עטה must then, unless we wish directly to adopt the reading כּטעיה (Bttch.), have been transposed from טעה (תעה), which must have been assumed if עטה, in the usual sense of velare (cf. עטף), did not afford an appropriate signification. Indeed, velans, viz., sese, cannot denote one whom consciousness veils, one who is weak or fainting (Gesen. Lex.), for the part. act. expresses action, not passivity. But it can denote one who covers herself (the lxx, perhaps, in this sense ὡς περιβαλλομένη), because she mourns (Rashi); or after Gen 38:14 (cf. Martial, 9:32) one who muffles herself up, because by such affected apparent modesty she wishes to make herself known as a Hierodoule or harlot. The former of these significations is not appropriate; for to appear as mourning does not offend the sense of honour in a virtuous maiden, but to create the appearance of an immodest woman is to her intolerable; and if she bears in herself the image of an only beloved, she shrinks in horror from such a base appearance, not only as a debasing of herself, but also as a desecration of this sanctuary in her heart. Shulamith calls entreatingly upon him whom her soul loveth to tell her how she might be able directly to reach him, without feeling herself wounded in the consciousness of her maidenhood and of the exclusiveness of her love. It is thereby supposed that the companions of her only beloved among the shepherds might not treat that which to her is holy with a holy reserve,—a thought to which Hattendorff has given delicate expression in his exposition of the Song, 1867. If Solomon were present, it would be difficult to understand this entreating call. But he is not present, as is manifest from this, that she is not answered by him, but by the daughters of Jerusalem.


  Song 1:8


  8 If thou knowest not, thou fairest of women,


  Go after the footprints of the flock,


  And feed thy kids beside the shepherds' tents.


  היּפה, standing in the address or call, is in the voc.; the art. was indispensable, because "the beautiful one among women" = the one distinguished for beauty among them, and thus is, according to the meaning, superlative; cf. Jdg 6:15; Amo 2:16, with Jdg 5:24; Luk 1:28; Ewald, 313c. The verb יפה refers to the fundamental idea: integrum, completum esse, for beauty consists in well-proportioned fulness and harmony of the members. That the ladies of the court are excited to speak thus may arise from this, that one often judges altogether otherwise of a man, whom one has found not beautiful, as soon as he begins to speak, and his countenance becomes intellectually animated. And did not, in Shulamith's countenance, the strange external swarthiness borrow a brightness from the inner light which irradiated her features, as she gave so deep and pure an expression to her longing? But the instruction which her childlike, almost childish, navete deserved, the daughters of Jerusalem do not feel disposed to give her. ידע לא signifies, often without the obj. supplied, non sapere, e.g., Psa 82:5; Job 8:9. The לך subjoined guards against this inclusive sense, in which the phrase here would be offensive. This dat. ethicus (vid., Sol 2:10-11, Sol 2:13, Sol 2:17; Sol 4:6; Sol 8:14), used twice here in Sol 1:8 and generally in the Song, reflects that which is said on the will of the subject, and thereby gives to it an agreeable cordial turn, here one bearing the colour of a gentle reproof: if thou knowest not to thee,—i.e., if thou, in thy simplicity and retirement, knowest it not, viz., that he whom thou thinkest thou must seek for at a distance is near to thee, and that Solomon has to tend not sheep but people,—now, then, so go forth, viz., from the royal city, and remain, although chosen to royal honours, as a shepherdess beside thine own sheep and kids. One misapprehends the answer if he supposes that they in reality point out the way to Shulamith by which she might reach her object; on the contrary, they answer her ironically, and, entering into her confusion of mind, tell her that if she cannot apprehend the position of Solomon, she may just remain what she is. עקב (Arab. 'aḳib), from עקב, to be convex, arched, is the heel; to go in the heels (the reading fluctuates between the form, with and without Dag. dirimens in ק) of one = to press hard after him, to follow him immediately. That they assign to her not goats or kids of goats, but kids, גּריּת, is an involuntary fine delicate thought with which the appearance of the elegant, beautiful shepherdess inspires them. But that they name kids, not sheep, may arise from this, that the kid is a near-lying erotic emblem; cf. Gen 38:17, where it has been fittingly remarked that the young he-goat was the proper courtesan-offering in the worship of Aphrodite (Movers' Phnizier, I 680). It is as if they said: If thou canst not distinguish between a king and shepherds, then indulge thy love-thoughts beside the shepherds' tents,—remain a country maiden if thou understandest not how to value the fortune which has placed thee in Jerusalem in the royal palace.


  Song 1:9


  Solomon, while he was absent during the first scene, is now present. It is generally acknowledged that the words which follow were spoken by him:


  9 To a horse in the chariot of Pharaoh Do I compare thee, my love.


  10 Beautiful are thy cheeks in the chains, Thy neck in the necklaces.


  11 Golden chains will we make for thee, With points of silv.


  Till now, Shulamith was alone with the ladies of the palace in the banqueting-chamber. Solomon now comes from the banquet-hall of the men (Sol 1:12); and to Sol 2:7, to which this scene extends, we have to think of the women of the palace as still present, although not hearing what Solomon says to Shulamith. He addresses her, "my love:" she is not yet his bride. רעיה (female friend), from רעי (רעה), to guard, care for, tend, ethically: to delight in something particularly, to take pleasure in intercourse with one, is formed in the same way as נערה; the mas. is רעה (= ra'j), abbreviated רע, whence the fem. rǎ'yāh (Jdg 11:37; Chethı̂b), as well as rē'āh, also with reference to the ground-form. At once, in the first words used by Solomon, one recognises a Philip, i.e., a man fond of horses,—an important feature in the character of the sage (vid., Sur. 38 of the Koran),—and that, one fond of Egyptian horses: Solomon carried on an extensive importation of horses from Egypt and other countries (Ch2 9:28); he possessed 1400 war-chariots and 12, 000 horsemen (Kg1 10:26); the number of stalls of horses for his chariots was still greater (Kg1 5:6) [4:26]. Horace (Ode iii. 11) compares a young sprightly maiden to a nimble and timid equa trima; Anacreon (60) addresses such an one: "thou Thracian filly;" and Theocritus says (Idyl xviii. 30, 31):


  "As towers the cypress mid the garden's bloom,


  As in the chariot proud Thessalian steed,


  Thus graceful rose-complexioned Helen moves."


  But how it could occur to the author of the Song to begin the praise of the beauty of a shepherdess by saying that she is like a horse in Pharaoh's chariot, is explained only by the supposition that the poet is Solomon, who, as a keen hippologue, had an open eye for the beauty of the horse. Egyptian horses were then esteemed as afterwards the Arabian were. Moreover, the horse was not native to Egypt, but was probably first imported thither by the Hyksos: the Egyptian name of the horse, and particularly of the mare, ses-t, ses-mut, and of the chariot, markabuta, are Semitic.


  סוּסה is here not equitatus (Jerome), as Hengst. maintains: "Susah does not denote a horse, but is used collectively;" while he adds, "Shulamith is compared to the whole Egyptian cavalry, and is therefore an ideal person." The former statement is untrue, and the latter is absurd. Sūs means equus, and susā may, indeed, collectively denote the stud (cf. Jos 19:5 with Ch1 4:31), but obviously it first denotes the equa. But is it to be rendered, with the lxx and the Venet., "to my horse"? Certainly not; for the chariots of Pharaoh are just the chariots of Egypt, not of the king of Israel. The Chirek in which this word terminates is the Ch. compag., which also frequently occurs where, as here and Gen 49:11, the second member of the word-chain is furnished with a prep. (vid., under Psa 113:1-9). This i is an old genitival ending, which, as such, has disappeared from the language; it is almost always accented as the suff. Thus also here, where the Metheg shows that the accent rests on the ult. The plur. רכבי, occurring only here, is the amplificative poetic, and denotes state equipage. דּמּה is the trans. of דּמה, which combines the meanings aequum and aequalem esse. Although not allegorizing, yet, that we may not overlook the judiciousness of the comparison, we must remark that Shulamith is certainly a "daughter of Israel;" a daughter of the people who increased in Egypt, and, set free from the bondage of Pharaoh, became the bride of Jahve, and were brought by the law as a covenant into a marriage relation to Him.


  The transition to Sol 1:10 is mediated by the effect of the comparison; for the head-frame of the horse's bridle, and the poitral, were then certainly, must as now, adorned with silken tassels, fringes, and other ornaments of silver (vid., Lane's Modern Egypt, I 149). Jerome, absurdly, after the lxx: pulchrae sunt genae tuae sicut turturis. The name of the turtle, תּוּד, redupl. turtur, is a pure onomatopoeia, which has nothing to do with תּוּר, whence דּוּר, to go round about, or to move in a circle; and turtle-dove's cheeks—what absurdity! Birds have no cheeks; and on the sides of its neck the turtle-dove has black and white variegated feathers, which also furnishes no comparison for the colour of the cheeks. תּורים are the round ornaments which hang down in front on both sides of the head-band, or are also inwoven in the braids of hair in the forehead; תּוּר, circumire, signifies also to form a circle or a row; in Aram. it thus denotes, e.g., the hem of a garment and the border round the eye. In נאווּ (vid., at 5a) the Aleph is silent, as in לאמר, אכל. חרוּזים are strings of pearls as a necklace; for the necklace (Arab. kharaz) consists of one or more, for the most part, of three rows of pearls. The verb חרז signifies, to bore through and to string together; e.g., in the Talm., fish which one strings on a rod or line, in order to bring them to the market. In Heb. and Aram. the secondary sense of stringing predominates, so that to string pearls is expressed by חרז, and to bore through pearls, by קדח; in Arab., the primary meaning of piercing through, e.g., michraz, a shoemaker's awl.


  After Sol 1:11, one has to represent to himself Shulamith's adorning as very simple and modest; for Solomon seeks to make her glad with the thought of a continued residence at the royal court by the promise of costly and elegant ornaments. Gold and silver were so closely connected in ancient modes of representation, that in the old Aegypt. silver was called nub het, or white gold. Gold derived its name of זהב from its splendour, after the witty Arab. word zahab, to go away, as an unstable possession; silver is called כּסף, from כּסף, scindere, abscindere, a piece of metal as broken off from the mother-stone, like the Arab. dhuḳrat, as set free from the lump by means of the pickaxe (cf. at Psa 19:11; Psa 84:3). The name of silver has here, not without the influence of the rhythm (Sol 8:9), the article designating the species; the Song frequently uses this, and is generally in using the art. not so sparing as poetry commonly is.


  עם makes prominent the points of silver as something particular, but not separate. In נישׂה, Solomon includes himself among the other inhabitants, especially the women of the palace; for the plur. majest. in the words of God of Himself (frequently in the Koran), or persons of rank of themselves (general in the vulgar Arab.), is unknown in the O.T.


  They would make for her golden globules or knobs with (i.e., provided with ...; cf. Psa 89:14) points of silver sprinkled over them,—which was a powerful enticement for a plain country damsel.


  Song 1:12


  Now for the first time Shulamith addresses Solomon, who is before her. It might be expected that the first word will either express the joy that she now sees him face to face, or the longing which she had hitherto cherished to see him again. The verse following accords with this expectation:


  12 While the king is at his table,


  My nard has yielded its fragrance.


  שׁ עד or אשׁר r עד, with fut. foll., usually means: usque eo, until this and that shall happen, Sol 2:7, Sol 2:17; with the perf. foll., until something happened, Sol 3:4. The idea connected with "until" may, however, be so interpreted that there comes into view not the end of the period as such, but the whole length of the period. So here in the subst. clause following, which in itself is already an expression of continuance, donec = dum (erat); so also עד alone, without asher, with the part. foll. (Job 1:18), and the infin. (Jdg 3:26; Exo 33:22; Jon 4:2; cf. Kg2 9:22); seldomer with the fin. foll., once with the perf. foll. (Sa1 14:19), once (for Job 8:21 is easily explained otherwise) with the fut. foll. (Psa 141:10, according to which Gen 49:10 also is explained by Baur and others, but without כי עד in this sense of limited duration: "so long as," being anywhere proved). מסבּו is the inflected מסב, which, like the post-bibl. מסבּה, signifies the circuit of the table; for סבב signifies also, after Sa1 16:11 (the lxx rightly, after the sense οὐ μὴ κατακλιθῶμεν), to seat themselves around the table, from which it is to be remarked that not till the Greek-Roman period was the Persian custom of reclining at table introduced, but in earlier times they sat (Sa1 20:5; Kg1 13:20; cf. Psa 128:3). Reclining and eating are to be viewed as separate from each other, Amo 6:4; הסב, "three and three they recline at table," is in matter as in language mishnic (Berachoth 42b; cf. Sanhedrin 2:4, of the king: if he reclines at table, the Tra must be opposite him). Thus: While (usque eo, so long as), says Shulamith, the king was at his table, my nard gave forth its fragrance.


  נרדּ is an Indian word: naladâ, i.e., yielding fragrance, Pers. nard (nârd), Old Arab. nardîn (nârdîn), is the aromatic oil of an Indian plant valeriana, called Nardostachys 'Gatâmânsi (hair-tress nard). Interpreters are wont to represent Shulamith as having a stalk of nard in her hand. Hitzig thinks of the nard with which she who is speaking has besprinkled herself, and he can do this because he regards the speaker as one of the court ladies. But that Shulamith has besprinkled herself with nard, is as little to be thought of as that she has in her hand a sprig of nard (spica nardi), or, as the ancients said, an ear of nard; she comes from a region where no nard grows, and nard-oil is for a country maiden unattainable.


  Horace promises Virgil a cadus (= 9 gallons) of the best wine for a small onyx-box full of nard; and Judas estimated at 300 denarii (about 8, 10s.) the genuine nard (how frequently nard was adulterated we learn from Pliny) which Mary of Bethany poured from an alabaster box on the head of Jesus, so that the whole house was filled with the odour of the ointment (Mar 14:5; Joh 12:2). There, in Bethany, the love which is willing to sacrifice all expressed itself in the nard; here, the nard is a figure of the happiness of love, and its fragrance a figure of the longing of love. It is only in the language of flowers that Shulamith makes precious perfume a figure of the love which she bears in the recess of her heart, anl which, so long as Solomon was absent, breathed itself out and, as it were, cast forth its fragrance


  (cf. Sol 2:13; Sol 7:13) in words of longing. She has longed for the king, and has sought to draw him towards her, as she gives him to understand. He is continually in her mind.


  Song 1:13


  13 A bundle of myrrh is my beloved to me,


  Which lieth between by breasts.


  14 A bunch of cypress-flowers is my beloved to me,


  From the vine-gardens of Engedi.


  Most interpreters, ignoring the lessons of botany, explain Sol 1:13 of a little bunch of myrrh; but whence could Shulamith obtain this? Myrrh, מר (מרר, to move oneself in a horizontal direction hither and thither, or gradually to advance; of a fluid, to flow over the plain), belongs, like the frankincense, to the amyrids, which are also exotics in Palestine; and that which is aromatic in the Balsamodendron myrrha are the leaves and flowers, but the resin (Gummi myrrhae, or merely myrrha) cannot be tied in a bunch. Thus the myrrh here can be understood in no other way than as at Sol 5:5; in general צרור, according to Hitzig's correct remark, properly denotes not what one binds up together, but what one ties up—thus sacculus, a little bag. It is not supposed that she carried such a little bag with her (cf. Isa 3:20), or a box of frankincense (Luth. musk-apple); but she compares her beloved to a myrrh-repository, which day and night departs not from her bosom, and penetrates her inwardly with its heart-strengthening aroma. So constantly does she think of him, and so delightful is it for her to dare to think of him as her beloved.


  The 14th verse presents the same thought. כּפר is the cypress-cluster or the cypress-flowers, κύπρος (according to Frst, from כפר = עפר, to be whitish, from the colour of the yellow-white flowers), which botanists call Lawsonia, and in the East Alḥennā; its leaves yield the orange colour with which the Moslem women stain their hands and feet. אשׁכּל (from שׁכל, to interweave) denotes that which is woven, tresses, or a cluster or garland of their flowers. Here also we have not to suppose that Shulamith carried a bunch of flowers; in her imagination she places herself in the vine-gardens which Solomon had planted on the hill-terraces of Engedi lying on the west of the Dead Sea (Ecc 2:4), and chooses a cluster of flowers of the cypress growing in that tropical climate, and says that her beloved is to her internally what such a cluster of cypress-flowers would be to her externally. To be able to call him her beloved is her ornament; and to think of him refreshes her like the most fragrant flowers.


  Song 1:15


  In this ardour of loving devotion, she must appear to the king so much the more beautiful.


  15 Lo, thou art fair, my love.


  Lo, thou art fair; thine eyes are doves.


  This is a so-called comparatio decurtata, as we say: feet like the gazelle, i.e., to which the swiftness of the gazelle's feet belongs (Hab 3:19); but instead of "like doves," for the comparison mounts up to equalization, the expression is directly, "doves." If the pupil of the eye were compared with the feathers of the dove (Hitz.), or the sprightliness of the eye with the lively motion hither and thither of the dove (Heiligst.), then the eulogium would stand out of connection with what Shulamith has just said. But it stands in reference to it if her eyes are called doves; and so the likeness to doves' eyes is attributed to them, because purity and gentleness, longing and simplicity, express themselves therein. The dove is, like the myrtle, rose, and apple, an attribute of the goddess of love, and a figure of that which is truly womanly; wherefore ימימה (the Arab. name of a dove), Columbina, and the like names of women, columba and columbari, are words of fondness and caressing. Shulamith gives back to Solomon his eulogium, and rejoices in the prospect of spending her life in fellowship with him.


  Song 1:16


  16 Behold, thou art comely, my beloved; yea charming;


  Yea, our couch is luxuriously green.


  17 The beams of our house are cedars,


  Our wainscot of cypresses.


  If Sol 1:16 were not the echo of her heart to Solomon, but if she therewith meant some other one, then the poet should at least not have used הנּך, but הנּה. Hitzig remarks, that up to "my beloved" the words appear as those of mutual politeness—that therefore נעים (charming) is added at once to distinguish her beloved from the king, who is to her insufferable. But if a man and a woman are together, and he says הנּכך and she says הנּך, that is as certainly an interchange of address as that one and one are two and not three. He praises her beauty; but in her eyes it is rather he who is beautiful, yea charming: she rejoices beforehand in that which is assigned to her. Where else would her conjugal happiness find its home but among her own rural scenes? The city with its noisy display does not please her; and she knows, indeed, that her beloved is a king, but she thinks of him as a shepherd. Therefore she praises the fresh green of their future homestead; cedar tops will form the roof of the house in which they dwell, and cypresses its wainscot. The bed, and particularly the bridal-bower (D. M. Z. xxii. 153),—but not merely the bed in which one sleeps, but also the cushion for rest, the divan (Amo 6:4),—has the name ערשׂ, from ערשׂ, to cover over; cf. the "network of goats' hair" (Sa1 19:13) and the κωνωπεῖον of Holofernes (Judith 10:21; 13:9), (whence our kanapee = canopy), a bed covered over for protection against the κώνωπες, the gnats. רענן, whence here the fem. adj. accented on the ult., is not a word of colour, but signifies to be extensible, and to extend far and wide, as lentus in lenti salices; we have no word such as this which combines in itself the ideas of softness and juicy freshness, of bending and elasticity, of looseness, and thus of overhanging ramification (as in the case of the weeping willow). The beams are called קרות, from קרה, to meet, to lay crosswise, to hold together (cf. congingere and contignare). רחיטנוּ (after another reading, רח, from רחיט, with Kametz immutable, or a virtual Dag.) is North Palest. = רה = .tse (Kerı̂), for in place of רהטים, troughs (Exo 2:16), the Samarit. has רחטים (cf. sahar and sahhar, circumire, zahar and zahhar, whence the Syr. name of scarlet); here the word, if it is not defect. plur. (Heiligst.), is used as collect. sing. of the hollows or panels of a wainscoted ceiling, like φάτναι, whence the lxx φατνώματα (Symm. φατνώσεις), and like lacunae, whence lacunaria, for which Jerome has here laquearia, which equally denotes the wainscot ceiling. Abulwald glosses the word rightly by מרזבים, gutters (from רהט, to run); only this and οἱ διάδρομοι of the Gr. Venet. is not an architectural expression, like רהיטים, which is still found in the Talm. (vid., Buxtorf's Lex.). To suppose a transposition from חריטנו, from חרט, to turn, to carve (Ew., Heiligst., Hitz.), is accordingly not necessary. As the ת in בּרותים belongs to the North Palest. (Galilean) form of speech, so also ח for ה in this word: an exchange of the gutturals was characteristic of the Galilean idiom (vid., Talm. citations by Frankel, Einl. in d. jerus. Talm. 1870, 7b). Well knowing that a mere hut was not suitable for the king, Shulamith's fancy converts one of the magnificent nature-temples of the North Palest. forest-solitudes into a house where, once together, they will live each for the other. Because it is a large house, although not large by art, she styles it by the poet. plur. baattenu. The mystical interpretation here finds in Isa 60:13 a favourable support.


  Song of Solomon 2


  Song 2:1


  What Shulamith now further says confirms what had just been said. City and palace with their splendour please her not; forest and field she delights in; she is a tender flower that has grown up in the quietness of rural life.


  1 I am a meadow-flower of Sharon,


  A lily of the valleys.


  We do not render: "the wild-flower," "the lily," ... for she seeks to represent herself not as the one, but only as one of this class; the definiteness by means of the article sometimes belongs exclusively to the second number of the genit. word-chain. מלאך ה may equally (vid., at Sol 1:11, Hitz. on Psa 113:9, and my Comm. on Gen 9:20) mean "an angel" or "the angel of Jahve;" and בת ישׂ "a virgin," or "the virgin of Israel" (the personification of the people). For hhǎvatstsělěth (perhaps from hhivtsēl, a denom. quadril. from bětsěl, to form bulbs or bulbous knolls) the Syr. Pesh. (Isa 35:1) uses chamsaljotho, the meadow-saffron, colchicum autumnale; it is the flesh-coloured flower with leafless stem, which, when the grass is mown, decks in thousands the fields of warmer regions. They call it filius ante patrem, because the blossoms appear before the leaves and the seed-capsules, which develope themselves at the close of winter under the ground. Shulamith compares herself to such a simple and common flower, and that to one in Sharon, i.e., in the region known by that name. Sharon is per aphaer. derived from ישׁרון. The most celebrated plain of this name is that situated on the Mediterranean coast between Joppa and Caesarea; but there is also a trans-Jordanic Sharon, Ch1 5:16; and according to Eusebius and Jerome, there is also another district of this name between Tabor and the Lake of Tiberias, which is the one here intended, because Shulamith is a Galilean: she calls herself a flower from the neighbourhood of Nazareth. Aquila translates: "A rosebud of Sharon;" but שׁושׁנּה (designedly here the fem. form of the name, which is also the name of a woman) does not mean the Rose which was brought at a later period from Armenia and Persia, as it appears, and cultivated in the East (India) and West (Palestine, Egypt, Europe). It is nowhere mentioned in the canonical Scriptures, but is first found in Sir. 24:14; 39:13; 50:8; Wisd. 2:8; and Est 1:6, lxx. Since all the rosaceae are five-leaved, and all the liliaceae are six-leaved, one might suppose, with Aben Ezra, that the name sosan (susan) is connected with the numeral שׁשׁ, and points to the number of leaves, especially since one is wont to represent to himself the Eastern lilies as red. But they are not only red, or rather violet, but also white: the Moorish-Spanish azucena denotes the white lily.


  The root-word will thus, however, be the same as that of שׁשׁ, byssus, and שׁישׁ, white marble. The comparison reminds us of Hos 14:5, "I shall be as the dew unto Israel: he shall grow as the lily." העמקים are deep valleys lying between mountains. She thinks humbly of herself; for before the greatness of the king she appears diminutive, and before the comeliness of the king her own beauty disappears—but he takes up her comparison of herself, and gives it a notable turn.


  Song 2:2


  2 As a lily among thorns,


  So is my love among the daughters.


  By החוחים are not meant the thorns of the plant itself, for the lily has no thorns, and the thorns of the rose are, moreover, called kotsim, and not hhohhim; besides, ben (among) contradicts that idea, since the thorns are on the plant itself, and it is not among them—thus the hhohhim are not the thorns of the flower-stem, but the thorn-plants that are around. חוח designates the thorn-bush, e.g., in the allegorical answer of King Josiah to Amaziah, Kg2 14:9. Simplicity, innocence, gentleness, are the characteristics in which Shulamith surpasses all בּנות, i.e., all women (vid., Sol 6:9), as the lily of the valley surpasses the thorn-bushes around it. "Although thorns surround her, yet can he see her; he sees her quiet life, he finds her beautiful." But continuing this reciprocal rivalry in the praise of mutual love, she says:


  Song 2:3


  3a As an apple-tree among the trees of the wood,


  So is my beloved among the sons.


  The apple-tree, the name of which, תּפּוּח, is formed from נפח, and denominates it from its fragrant flower and fruit, is as the king among fruit trees, in Shulamith's view. יער (from יער, to be rough, rugged, uneven) is the wilderness and the forest, where are also found trees bearing fruit, which, however, is for the most part sour and unpalatable. But the apple-tree unites delicious fruit along with a grateful shade; and just such a noble tree is the object of her love.


  3b Under his shadow it delighted me to sit down;


  And his fruit is sweet to my taste.


  In concupivi et consedi the principal verb completes itself by the co-ordinating of a verb instead of an adv. or inf. as Isa 42:21; Est 8:7; Ewald, 285. However, concupivi et consedi is yet more than concupivi considere, for thereby she not only says that she found delight in sitting down, but at the same time also in sitting down in the shadow of this tree. The Piel חמּד, occurring only here, expresses the intensity of the wish and longing. The shadow is a figure of protection afforded, and the fruit a figure of enjoyment obtained. The taste is denoted by חך = חנך, from חנך, to chew, or also imbuere; and that which is sweet is called מתוק, from the smacking connected with an agreeable relish. The usus loq. has neglected this image, true to nature, of physical circumstances in words, especially where, as here, they are transferred to the experience of the soul-life. The taste becomes then a figure of the soul's power of perception (αἰσθητικόν); a man's fruit are his words and works, in which his inward nature expresses itself; and this fruit is sweet to those on whom that in which the peculiar nature of the man reveals itself makes a happy, pleasing impression. But not only does the person of the king afford to Shulamith so great delight, he entertains her also with what can and must give her enjoyment.


  Song 2:4


  4 He has brought me into the wine-house,


  And his banner over me is love.


  After we have seen the ladies of the palace at the feast, in which wine is presented, and after Solomon, till now absent, has entered the banqueting-chamber (Arab. meglis), by היּין בּית we are not to understand the vineyard, which would be called bēth hǎggephānim or bēth hā'ǎnāvim, as in Act 1:12, Pesh. the Mount of Olives, bēth zaite.


  He has introduced her to the place where he royally entertains his friends. Well knowing that she, the poor and sunburnt maiden, does not properly belong to such a place, and would rather escape away from it, he relieves her from her fear and bashfulness, for he covers her with his fear-inspiring, awful, and thus surely protecting, banner; and this banner, which he waves over her, and under which she is well concealed, is "love." דּגל (from דּגל, to cover) is the name of the covering of the shaft or standard, i.e., pannus, the piece of cloth fastened to a shaft. Like a pennon, the love of the king hovers over her; and so powerful, so surpassing, is the delight of this love which pervades and transports her, that she cries out:


  Song 2:5


  5 Support me with grape-cakes,


  Refresh me with apples:


  For I am sick with love.


  She makes use of the intensive form as one in a high degree in need of the reanimating of her almost sinking life: סמּך is the intens. of סמך, to prop up, support, or, as here, to under-prop, uphold; and ripeed, the intens. of רפד (R. רף), to raise up from beneath (vid., at Pro 7:16), to furnish firm ground and support. The apple is the Greek attribute of Aphrodite, and is the symbol of love; but here it is only a means of refreshing; and if thoughts of love are connected with the apple-tree (Sol 2:3; Sol 8:5), that is explained from Shulamith's rural home. Bttcher understands quinces; Epstein, citrons; but these must needs have been more closely denoted, as at Pro 25:11, by some addition to the expression. אשׁישׁות (from אשׁשׁ, to establish, make firm) are (cf. Isa 16:7; Hos 3:1) grapes pressed together like cakes; different from צמּוּקים, dried grapes (cf. דּבלה), fig-cakes (Arab. dabbûle, a mass pressed together), and πλακοῦς, placenta, from the pressed-out form. A cake is among the gifts (Sa2 6:19) which David distributed to the people on the occasion of the bringing up of the ark; date-cakes, e.g., at the monastery at Sinai, are to the present day gifts for the refreshment of travellers. If Shulamith's cry was to be understood literally, one might, with Noack, doubt the correctness of the text; for "love-sickness, even in the age of passion and sentimentality, was not to be cured with roses and apples." But (1) sentimentality, i.e., susceptibility, does not belong merely to the Romantic, but also to Antiquity, especially in the Orient, as e.g., is shown by the symptoms of sympathy with which the prophets were affected when uttering their threatenings of judgment; let one read such outbreaks of sorrow as Isa 21:3, which, if one is disposed to scorn, may be derided as hysterical fits. Moreover, the Indian, Persian, and Arabic erotic (vid., e.g., the Romance Siret 'Antar) is as sentimental as the German has at any time been. (2) The subject of the passage here is not the curing of love-sickness, but bodily refreshment: the cry of Shulamith, that she may be made capable of bearing the deep agitation of her physical life, which is the consequence, not of her love-sickness, but of her love-happiness. (3) The cry is not addressed (although this is grammatically possible, since סמּכוּני is, according to rule, = סמּכנה אתי) to the daughters of Jerusalem, who would in that case have been named, but to some other person; and this points to its being taken not in a literal sense. (4) It presupposes that one came to the help of Shulamith, sick and reduced to weakness, with grapes and apple-scent to revive her fainting spirit. The call of Shulamith thus means: hasten to me with that which will revive and refresh me, for I am sick with love. This love-sickness has also been experienced in the spiritual sphere. St. Ephrem was once so overcome by such a joy that he cried out: "Lord, withdraw Thine hand a little, for my heart is too weak to receive so great joy." And J. R. Hedinger († 1704) was on his deathbed overpowered with such a stream of heavenly delight that he cried: "Oh, how good is the Lord! Oh, how sweet is Thy love, my Jesus! Oh, what a sweetness! I am not worthy of it, my Lord! Let me alone; let me alone!" As the spiritual joy of love, so may also the spiritual longing of love consume the body (cf. Job 19:27; Psa 63:2; Psa 84:3); there have been men who have actually sunk under a longing desire after the Lord and eternity. It is the state of love-ecstasy in which Shulamith calls for refreshment, because she is afraid of sinking. The contrast between her, the poor and unworthy, and the king, who appears to her as an ideal of beauty and majesty, who raises her up to himself, was such as to threaten her life. Unlooked for, extraordinary fortune, has already killed many. Fear, producing lameness and even death, is a phenomenon common in the Orient.


  If Pharaoh's daughter, if the Queen of Sheba, finds herself in the presence of Solomon, the feeling of social equality prevents all alarm. But Shulamith is dazzled by the splendour, and disconcerted; and it happens to her in type as it happened to the seer of Patmos, who, in presence of the ascended Lord, fell at His feet as one dead, Rev 1:17. If beauty is combined with dignity, it has always, for gentle and not perverted natures, something that awakens veneration and tremor; but if the power of love be superadded, then it has, as a consequence, that combination of awe and inward delight, the psychological appearance of which Sappho, in the four strophes which begin with "Φαίνεταί μοι κῆνος ἴσος θεοῖσιν ἔμμεν ὡνήρ," has described in a manner so true to nature. We may thus, without carrying back modern sentimentality into antiquity, suppose that Shulamith sank down in a paroxysm caused by the rivalry between the words of love and of praise, and thus thanking him,—for Solomon supports and bears her up,—she exclaims:


  Song 2:6


  6 His left hand is under my head,


  And his right hand doth embrace me.


  With his left hand he supports her head that had fallen backwards, and with his right he embraces her [herzet], as Luther rightly renders it (as he also renders the name Habakkuk by "der Herzer" = the embracer); for חבּק signifies properly to enfold, to embrace; but then generally, to embrace lovingly, to fondle, of that gentle stroking with the hand elsewhere denoted by חלּה, mulcere. The situation here is like that at Gen 29:13; Gen 48:10; where, connected with the dat., it is meant of loving arms stretched out to embrace. If this sympathetic, gentle embracing exercises a soothing influence on her, overcome by the power of her emotions; so love mutually kindled now celebrates the first hour of delighted enjoyment, and the happy Shulamith calls to those who are witnesses of her joy:


  Song 2:7


  7 I adjure you, ye daughters of Jerusalem,


  By the gazelles or the hinds of the field,


  That ye arouse not and disturb not love


  Till she pleases.


  It is permitted to the Israelites to swear, נשׁבּע, only by God (Gen 21:23); but to adjure, השׁבּיע, by that which is not God, is also admissible, although this example before us is perhaps the only direct one in Scripture. צבי (= צבי, dialect. טבי), fem. צביה (Aram. טביתא, Act 9:36), plur. tsebaim or tsebajim, fem. tsabaōth (according with the pl. of צבא), softened from tsebajōth, is the name for the gazelle, from the elegance of its form and movements. אילות is the connecting form of איּלות, whose consonantal Yod in the Assyr. and Syr. is softened to the diphthong ailuv, ailaa; the gen. "of the field," as not distinguishing but describing, belongs to both of the animals, therefore also the first is without the article. או (after the etymon corresponding to the Lat. vel) proceeds, leaving out of view the repetition of this so-called Slumber-Song (Sol 3:5; cf. Sol 8:4, as also Sol 2:9), from the endeavour to give to the adjuration the greatest impression; the expression is varied, for the representations flit from image to image, and the one, wherever possible, is surpassed by the other (vid., at Pro 30:31).


  Under this verse Hengst. remarks: "The bride would not adjure by the hinds, much more would she adjure by the stage." He supposes that Solomon is here the speaker; but a more worthless proof for this could not be thought of. On the contrary, the adjuration by the gazelles, etc., shows that the speaker here is one whose home is the field and wood; thus also not the poet (Hitz.) nor the queen-mother (Bttch.), neither of whom is ever introduced as speaking. The adjuration is that love should not be disturbed, and therefore it is by the animals that are most lovely and free, which roam through the fields. Zckler, with whom in this one point Grtz agrees, finds here, after the example of Bttch. and Hitz., the earnest warning against wantonly exciting love in themselves (cf. Lat. irritamenta veneris, irritata voluptas) till God Himself awakens it, and heart finds itself in sympathy with heart. But the circumstances in which Shulamith is placed ill accord with such a general moralizing. The adjuration is repeated, Sol 3:5; Sol 8:4, and wherever Shulamith finds herself near her beloved, as she is here in his arms. What lies nearer, then, than that she should guard against a disturbance of this love-ecstasy, which is like a slumber penetrated by delightful dreams? Instead of אתכם, תּעירוּ, and תּעוררוּ, should be more exactly the words אתכן, תּעררנה, and תּעוררנה; but the gram. distinction of the genera is in Heb. not perfectly developed. We meet also with the very same synallage generis, without this adjuration formula, at Sol 5:8; Sol 7:1; Sol 4:2; Sol 6:8, etc.; it is also elsewhere frequent; but in the Song it perhaps belongs to the foil of the vulgar given to the highly poetic. Thus also in the vulgar Arab. the fem. forms jaḳtulna, taḳtulna, corresponding to תּקטלנה, are fallen out of use. With העיר, expergefacere, there is connected the idea of an interruption of sleep; with עורר, excitare, the idea, which goes further, of arousing out of sleep, placing in the full activity of awakened life.


  The one adjuration is, that love should not be awakened out of its sweet dream; the other, that it should not be disturbed from its being absorbed in itself. The Pasek between מעירו and the word following has, as at Lev 10:6, the design of keeping the two Vavs distinct, that in reading they might not run together; it is the Pasek which, as Ben Asher says, serves "to secure to a letter its independence against the similar one standing next it." האהמה is not abstr. pro concreto, but love itself in its giving and receiving. Thus closes the second scene of the first act: Shulamith lies like one helpless in the arms of Solomon; but in him to expire is her life; to have lost herself in him, and in him to find herself again, is her happiness.


  Song 2:8


  8 Hark, my beloved! lo, there he comes!


  Springs over the mountains,


  Bounds over the hills.


  The word קול, in the expression דּודי קול, is to be understood of the call of the approaching lover (Bttch.), or only of the sound of his footsteps (Hitz.); it is an interjectional clause (sound of my beloved!), in which kōl becomes an interjection almost the same as our "horch" "hear!". Vid., under Gen 4:10. זה after הנּה sharpens it, as the demonst. ce in ecce = en ce. בּא is though of as partic., as is evident from the accenting of the fem. בּאה, e.g., Jer 10:22. דּלּג is the usual word for springing; the parallel קפץ (קפּץ), Aram. קפץ, קפז, signifies properly contrahere (cogn. קמץ, whence Kametz, the drawing together of the mouth, more accurately, of the muscles of the lips), particularly to draw the body together, to prepare it for a spring. In the same manner, at the present day, both in the city and in the Beduin Arab. kamaz, for which also famaz, is used of the springing of a gazelle, which consists in a tossing up of the legs stretched out perpendicularly. 'Antar says similarly, as Shulamith here of the swift-footed schêbûb (D. M. Zeitung, xxii. 362); wahu jegmiz gamazât el-gazâl, it leaps away with the springing of a gazelle.


  Song 2:9


  9 My beloved is like a gazelle,


  Or a young one of the harts.


  Lo, there he stands behind our wall!


  He looks through the windows,


  Glances through the lattices.


  The figure used in Sol 2:8 is continued in Sol 2:9. צבי is the gazelle, which is thus designated after its Arab. name ghazāl, which has reached us probably through the Moorish-Spanish gazela (distinct from "ghasele," after the Pers. ghazal, love-poem). עפר is the young hart, like the Arab. ghufar (ghafar), the young chamois, probably from the covering of young hair; whence also the young lion may be called כּפיר. Regarding the effect of או passing from one figure to another, vid., under Sol 2:7. The meaning would be plainer were Sol 2:9 joined to Sol 2:8, for the figures illustrate quick-footed speed (Sa2 2:18; Ch1 12:8; cf. Psa 18:34 with Hab 3:19 and Isa 35:6). In Sol 2:9 he comes with the speed of the gazelle, and his eyes seek for the unforgotten one. כּתל (from כּתל, compingere, condensare; whence, e.g., Arab. mukattal, pressed together, rounded, ramass; vid., regarding R. כת at Psa 87:6), Aram. כּוּתל (Jos 2:15; Targ. word for קיר), is meant of the wall of the house itself, not of the wall surrounding it. Shulamith is within, in the house: her beloved, standing behind the wall, stands without, before the house (Tympe: ad latus aversum parietis, viz., out from it), and looks through the windows,—at one time through this one, at another through that one,—that he might see her and feast his eyes on her. We have here two verbs from the fulness of Heb. synon. for one idea of seeing. השׁגּיח, from שׁגח, occurring only three times in the O.T., refers, in respect of the roots ש, שך, שק, to the idea of piercing or splitting (whence also שׁגּע, to be furious, properly pierced, percitum esse; cf. oestrus, sting of a gadfly = madness, Arab. transferred to hardiness = madness), and means fixing by reflexion and meditation; wherefore השׁגּחח in post-bibl. Heb. is the name for Divine Providence. הציץ, elsewhere to twinkle and to bloom, appears only here in the sense of seeing, and that of the quick darting forward of the glance of the eye, as blick glance and blitz lightning (blic) are one word; "he saw," says Goethe in Werther, "the glance of the powder" (Weigand).


  The plurs. fenestrae and transennae are to be understood also as synechdoche totius pro parte, which is the same as the plur. of categ.; but with equal correctness we conceive of him as changing his standing place. חלּון is the window, as an opening in the wall, from חלל, perforare. חרכּים we combine most certainly (vid., Pro 12:27) with (Arab.) khark, fissura, so that the idea presents itself of the window broken through the wall, or as itself broken through; for the window in the country there consists for the most part of a pierced wooden frame of a transparent nature,—not (as one would erroneously conclude, from the most significant name of a window שׂבכה, now schubbâke, from שׂבך, to twist, to lattice, to close after the manner of our Venetian blinds) of rods or boards laid crosswise. הציץ accords with the looking out through the pierced places of such a window, for the glances of his eye are like the penetrating rays of light.


  Song 2:10


  When now Shulamith continues:


  10a My beloved answered and said to me,


  Arise, my love, my fair one, and go forth!


  the words show that this first scene is not immediately dramatic, but only mediately; for Shulamith speaks in monologue, though in a dramatic manner narrating an event which occurred between the commencement of their love-relation and her home-bringing.


  She does not relate it as a dream, and thus it is not one. Solomon again once more passes, perhaps on a hunting expedition into the northern mountains after the winter with its rains, which made them inaccessible, is over; and after long waiting, Shulamith at length again sees him, and he invites her to enjoy with him the spring season. ענה signifies, like ἀποκρίνεσθαι, not always to answer to the words of another, but also to speak on the occasion of a person appearing before one; it is different from ענה, the same in sound, which signifies to sing, properly to sing through the nose, and has the root-meaning of replying (of the same root as ענן, clouds, as that which meets us when we look up toward the heavens); but taking speech in hand in consequence of an impression received is equivalent to an answer. With קוּמי he calls upon her to raise herself from her stupor, and with ולכי־לך, French va-t-en, to follow him.


  Song 2:11


  11 For, lo! the winter is past,


  The rain is over, is gone.


  12 The flowers appear in the land;


  The time of song has come,


  And the voice of the turtle makes itself heard in our land.


  13 The fig-tree spices her green figs,


  And the vines stand in bloom, they diffuse fragrance; -


  Rise up, my love, my fair one, and go forth!


  The winter is called סתו, perhaps from a verb סתה (of the same root as סתר, סתם, without any example, since סוּת, Gen 49:11, is certainly not derived from a verb סוּת), to conceal, to veil, as the time of being overcast with clouds, for in the East winter is the rainy season; (Arab.) shataā is also used in the sense of rain itself (vid., D. M. Zeitsch. xx. 618); and in the present day in Jerusalem, in the language of the people, no other name is used for rain but shataā (not metar). The word סתיו, which the Kerı̂ substitutes, only means that one must not read סתו, but סתו, with long a; in the same way עניו, humble, from ענה, to be bowed down, and שׂליו, a quail, from שׂלה, to be fat, are formed and written. Rain is here, however, especially mentioned: it is called gěshěm, from gāshǎm, to be thick, massy (cf. revīvīm, of density). With עבר, to pass by, there is interchanged חלף, which, like (Arab.) khalaf, means properly to press on, and then generally to move to another place, and thus to remove from the place hitherto occupied. In לו הלך, with the dat. ethicus, which throws back the action on the subject, the winter rain is thought of as a person who has passed by. נצּן, with the noun-ending n, is the same as ניסן, and signifies the flower, as the latter the flower-month, floral; in the use of the word, נצּן is related to נץ and נצּה, probably as little flower is to flower. In hǎzzāmīr the idea of the song of birds (Arab. gharad) appears, and this is not to be given up. The lxx, Aquila, Symm., Targ., Jerome, and the Venet. translate tempus putationis: the time of the pruning of vines, which indeed corresponds to the usus loq. (cf. זמר, to prune the vine, and מזמרה, a pruning-knife), and to similar names, such as אסיף ingathering of fruit, but supplies no reason for her being invited out into the open fields, and is on this account improbable, because the poet further on speaks for the first time of vines. זמר (זמּר) is an onomatopoeia, which for the most part denotes song and music; why should זמיר thus not be able to denote singing, like זמרה,—but not, at least not in this passage, the singing of men (Hengst.), for they are not silent in winter; but the singing of birds, which is truly a sign of the spring, and as a characteristic feature, is added to this lovely picture of spring? Thus there is also suitably added the mention of the turtle-dove, which is a bird of passage (vid., Jer 8:7), and therefore a messenger of spring. נשׁמע is 3rd pret.: it makes itself heard.


  The description of spring is finished by a reference to the fig-tree and the vine, the standing attributes of a prosperous and peaceful homestead, Kg1 5:5; Kg2 18:31. פּג (from פּנג, and thus named, not from their hardness, but their delicacy) are the little fruits of the fig-tree which now, when the harvest-rains are over, and the spring commences with the equinox of Nisan, already begin to assume a red colour; the verb חנט does not mean "to grow into a bulb," as Bttch. imagines; it has only the two meanings, condire (condiri, post-bibl. syn. of בּשׁל) and rubescere. From its colour, wheat has the name חטּה = חנטה; and here also the idea of colour has the preference, for becoming fragrant does not occur in spring-in the history of the cursing of the fig-tree at the time of the Passover, Mark (Mar 11:13) says, "for the time of figs was not yet." In fig-trees, by this time the green of the fruit-formation changes its colour, and the vines are סמדר, blossom, i.e., are in a state of bloom (lxx κυπρίζουσαι; cf. Sol 7:13, κυπρισμός)—it is a clause such as Exo 9:31, and to which "they diffuse fragrance" (Sol 2:13) is parallel. This word סמדר is usually regarded as a compound word, consisting of סם, scent, and סמדר, brightness = blossom (vid., Gesen. Thes.); it is undeniable that there are such compound formations, e.g., שׁלאנן, from שׁלה and שׁאן; חלּמישׁ, from (Arab.) ḥams, to be hard, and hals, to be dark-brown.


  But the traditional reading סמדר (not סמדר) is unfavourable to this view; the middle ā accordingly, as in צלצל, presents itself as an ante-tone vowel (Ewald, 154a), and the stem-word appears as a quadril. which may be the expansion of סדּר, to range, put in order in the sense of placing asunder, unfolding. Symm. renders the word by οἰνάνθη, and the Talm. idiom shows that not only the green five-leaved blossoms of the vine were so named, but also the fruit-buds and the first shoots of the grapes. Here, as the words "they diffuse fragrance" (as at 7:14 of the mandrakes) show, the vine-blossom is meant which fills the vineyard with an incomparably delicate fragrance. At the close of the invitation to enjoy the spring, the call "Rise up," etc., with which it began, is repeated. The Chethı̂b לכי, if not an error in writing, justly set aside by the Kerı̂, is to be read לכי (cf. Syr. bechi, in thee, levotechi, to thee, but with occult i)—a North Palestinism for לך, like Kg2 4:2, where the Kerı̂ has substituted the usual form (vid., under Ps 103 introd.) for this very dialectic form, which is there undoubtedly original.


  Song 2:14


  Solomon further relates how he drew her to himself out of her retirement:


  My dove in the clefts of the rock,


  In the hiding-place of the cliff;


  Let me see thy countenance,


  Let me hear thy voice!


  For thy voice is sweet and thy countenance comely.


  "Dove" (for which Castellio, columbula, like vulticulum, voculam) is a name of endearment which Shulamith shares with the church of God, Psa 74:19; cf. Psa 56:1; Hos 7:11. The wood-pigeon builds its nest in the clefts of the rocks and other steep rocky places, Jer 48:28.


  That Shulamith is thus here named, shows that, far removed from intercourse with the world, her home was among the mountains. חגוי, from חגו, or also חגוּ, requires a verb הגה = (Arab.) khajja, findere. (סל, as a Himyar. lexicographer defines it, is a cleft into the mountains after the nature of a defile; with צוּר, only the ideas of inaccessibility and remoteness are connected; with סלע, those of a secure hiding-place, and, indeed, a convenient, pleasant residence. מדרגה is the stairs; here the rocky stairs, as the two chalk-cliffs on the Rgen, which sink perpendicularly to the sea, are called "Stubbenkammer," a corruption of the Slavonic Stupnhkamen, i.e., the Stair-Rock. "Let me see," said he, as he called upon her with enticing words, "thy countenance;" and adds this as a reason, "for thy countenance is lovely." The word מראיך, thus pointed, is sing.; the Jod Otians is the third root letter of ראי, retained only for the sake of the eye. It is incorrect to conclude from ashrēch, in Ecc 10:17, that the ech may be also the plur. suff., which it can as little be as êhu in Pro 29:18; in both cases the sing. ěshěr has substituted itself for ashrē. But, inversely, mǎraīch cannot be sing.; for the sing. is simply marēch. Also mǎrāv, Job 41:1, is not sing.: the sing. is marēhu, Job 4:16; Sol 5:15. On the other hand, the determination of such forms as מראינוּ, מראיהם, is difficult: these forms may be sing. as well as plur. In the passage before us, מראים is just such a non-numer. plur. as פנים. But while panīm is an extensive plur., as Bttcher calls it: the countenance, in its extension and the totality of its parts,—marīm, like marōth, vision, a stately term, Exo 40:2 (vid., Deitrich's Abhand. p. 19), is an amplificative plur.: the countenance, on the side of its fulness of beauty and its overpowering impression.


  Song 2:15


  There now follows a cantiuncula. Shulamith comes forward, and, singing, salutes her beloved. Their love shall celebrate a new spring. Thus she wishes everything removed, or rendered harmless, that would disturb the peace of this love:


  15 Catch us the foxes, the little foxes,


  The spoilers of the vineyards;


  For our vineyards are in bloom!


  16 My beloved is mine, and I am his;


  Who feeds his flock among the lilies.


  If the king is now, on this visit of the beloved, engaged in hunting, the call: "Catch us," etc., if it is directed at all to any definite persons, is addressed to those who follow him. But this is a vine-dresser's ditty, in accord with Shulamith's experience as the keeper of a vineyard, which, in a figure, aims at her love-relation. The vineyards, beautiful with fragrant blossom, point to her covenant of love; and the foxes, the little foxes, which might destroy these united vineyards, point to all the great and little enemies and adverse circumstances which threaten to gnaw and destroy love in the blossom, ere it has reached the ripeness of full enjoyment. שׁעלים comprehends both foxes and jackals, which "destroy or injure the vineyards; because, by their holes and passages which they form in the ground, loosening the soil, so that the growth and prosperity of the vine suffers injury" (Hitzig). This word is from שׁעל (R. של), to go down, or into the depth. The little foxes are perhaps the jackals, which are called tǎnnīm, from their extended form, and in height are seldom more than fifteen inches. The word "jackal" has nothing to do with שׁוּעל, but is the Persian-Turkish shaghal, which comes from the Sanscr. crgâla, the howler (R. krag, like kap-âla, the skull; R. kap, to be arched). Moreover, the mention of the foxes naturally follows 14a, for they are at home among rocky ravines. Hitzig supposes Shulamith to address the foxes: hold for us = wait, ye rascals! But אחז, Aram. אחד, does not signify to wait, but to seize or lay hold of (synon. לכד, Jdg 15:4), as the lion its prey, Isa 5:29. And the plur. of address is explained from its being made to the king's retinue, or to all who could and would give help. Fox-hunting is still, and has been from old times, a sport of rich landowners; and that the smaller landowners also sought to free themselves from them by means of snares or otherwise, is a matter of course,—they are proverbially as destroyers, Neh. 3:35 [4:3], and therefore a figure of the false prophets, Eze 13:4. מחבּ כּרם are here instead of מחבּלי הכּרם. The articles are generally omitted, because poetry is not fond of the article, where, as here (cf. on the other hand, Sol 1:6), the thoughts and language permit it; and the fivefold m is an intentional mere verborum sonus. The clause וּכר סמדר is an explanatory one, as appears from the Vav and the subj. preceding, as well as from the want of a finitum. סמדר maintains here also, in pausa, the sharpening of the final syllable, as חץ, Deu 28:42.


  The 16th verse is connected with the 15th. Shulamith, in the pentast. song, celebrates her love-relation; for the praise of it extends into Sol 2:15, is continued in Sol 2:16, and not till Sol 2:17 does she address her beloved. Luther translates:


  My beloved is mine, and I am his;


  He feeds (his flock) among the roses.


  He has here also changed the "lilies" of the Vulgate into "roses;" for of the two queens among the flowers, he gave the preference to the popular and common rose; besides, he rightly does not translate הרעה, in the mid. after the pascitur inter lilia of the Vulgate: who feeds himself, i.e., pleases himself; for רעה has this meaning only when the object expressly follows, and it is evident that בּשּׁו cannot possibly be this object, after Gen 37:2,—the object is thus to be supplied. And which? Without doubt, gregem; and if Heiligst., with the advocates of the shepherd-hypothesis, understands this feeding (of the flock) among the lilies, of feeding on a flowery meadow, nothing can be said against it. But at Sol 6:2., where this saying of Shulamith is repeated, she says that her beloved בּגּנּים feeds and gathers lilies. On this the literal interpretation of the qui pascit (gregem) inter lilia is wrecked; for a shepherd, such as the shepherd-hypothesis supposes, were he to feed his flock in a garden, would be nothing better than a thief; such shepherds, also, do not concern themselves with the plucking of flowers, but spend their time in knitting stockings. It is Solomon, the king, of whom Shulamith speaks. She represents him to herself as a shepherd; but in such a manner that, at the same time, she describes his actions in language which rises above ordinary shepherd-life, and, so to speak, idealizes. She, who was herself a shepherdess, knows from her own circle of thought nothing more lovely or more honourable to conceive and to say of him, than that he is a shepherd who feeds among lilies. The locality and the surroundings of his daily work correspond to his nature, which is altogether beauty and love. Lilies, the emblem of unapproachable highness, awe-inspiring purity, lofty elevation above what is common, bloom where the lily-like (king) wanders, whom the Lily names her own. The mystic interpretation and mode of speaking takes "lilies" as the figurative name of holy souls, and a lily-stalk as the symbol of the life of regeneration. Mary, who is celebrated in song as the rosa mystica, is rightly represented in ancient pictures with a lily in her hand on the occasion of the Annunciation; for if the people of God are called by Jewish poets "a people of lilies," she is, within this lily-community, this communio sanctorum, the lily without a parallel.


  Song 2:17


  Shulamith now further relates, in a dramatic, lively manner, what she said to her beloved after she had saluted him in a song:


  17 Till the day cools and the shadows flee away,


  Turn; make haste, my beloved,


  Like a gazelle or a young one of the hinds


  On the craggy mountains.


  With the perf., עד שׁ (cf. אם עד, Gen 24:33) signifies, till something is done; with the fut., till something will be done. Thus: till the evening comes—and, therefore, before it comes—may he do what she requires of him. Most interpreters explain סב, verte te, with the supplement ad me; according to which Jerome, Castell., and others translate by revertere. But Psa 71:21 does not warrant this rendering; and if Shulamith has her beloved before her, then by סב she can only point him away from herself; the parall. Sol 8:14 has בּרח instead of סב, which consequently means, "turn thyself from here away." Rather we may suppose, as I explained in 1851, that she holds him in her embrace, as she says, and inseparable from him, will wander with him upon the mountains. But neither that ad me nor this mecum should have been here (cf. on the contrary Sol 8:14) unexpressed. We hold by what is written. Solomon surprises Shulamith, and invites her to enjoy with him the spring-time; not alone, because he is on a hunting expedition, and—as denoted by "catch us" (v. 15)—with a retinue of followers. She knows that the king has not now time to wander at leisure with her; and therefore she asks him to set forward his work for the day, and to make haste on the mountains till "the day cools and the shadows flee." Then she will expect him back; then in the evening she will spend the time with him as he promised her. The verb פּוּח, with the guttural letter Hheth and the labial Pe, signifies spirare, here of being able to be breathed, i.e., cool, like the expression ha' רוּח, Gen 3:8 (where the guttural Hheth is connected with Resh). The shadows flee away, when they become longer and longer, as if on a flight, when they stretch out (Psa 109:23; Psa 102:12) and gradually disappear. Till that takes place—or, as we say, will be done—he shall hasten with the swiftness of a gazelle on the mountains, and that on the mountains of separation, i.e., the riven mountains, which thus present hindrances, but which he, the "swift as the gazelle" (vid., Sol 2:9), easily overcomes. Rightly, Bochart: montes scissionis, ita dicti propter, ῥωξημούς et χάσματα. Also, Luther's "Scheideberge" are "mountains with peaks, from one of which to the other one must spring." We must not here think of Bithron (Sa2 2:29), for that is a mountain ravine on the east of Jordan; nor of Bar-Cochba's ביתר (Kirschbau, Landau), because this mountain (whether it be sought for to the south of Jerusalem or to be north of Antipatris) ought properly to be named ביתתר (vid., Aruch). It is worthy of observation, that in an Assyrian list of the names of animals, along with ṣbi (gazelle) and apparu (the young of the gazelle or of the hind), the name bitru occurs, perhaps the name of the rupicapra. At the close of the song, the expression "mountain of spices" occurs instead of "mountain of separation," as here. There no more hindrances to be overcome lie in view, the rock-cliffs have become fragrant flowers. The request here made by Shulamith breathes self-denying humility, patient modesty, inward joy in the joy of her beloved. She will not claim him for herself till he has accomplished his work. But when he associates with her in the evening, as with the Emmaus disciples, she will rejoice if he becomes her guide through the new-born world of spring. The whole scene permits, yea, moves us to think of this, that the Lord already even now visits the church which loves Him, and reveals Himself to her; but that not till the evening of the world is His parousia to be expected.


  Song of Solomon 3


  Song 3:1


  1 On my bed in the nights


  I sought him whom my soul loveth:


  I sought him, and found him not.


  She does not mean to say that she sought him beside herself on her couch; for how could that be of the modest one, whose home-bringing is first described in the next act—she could and might miss him there neither waking nor sleeping. The commencement is like Job 33:15. She was at night on her couch, when a painful longing seized her: the beloved of her soul appeared to have forsaken her, to have withdrawn from her; she had lost the feeling of his nearness, and was not able to recover it. לילות is neither here nor at Sol 3:8 necessarily the categ. plur. The meaning may also be, that this pain, arising from a sense of being forgotten, always returned upon her for several nights through: she became distrustful of his fidelity; but the more she apprehended that she was no longer loved, the more ardent became her longing, and she arose to seek for him who had disappeared.


  Song 3:2


  2 So I will arise, then, and go about the city,


  The markets, and the streets;


  I will seek him whom my soul loveth! -


  I sought him, and found him not.


  How could this night-search, with all the strength of love, be consistent with the modesty of a maiden? It is thus a dream which she relates. And if the beloved of her soul were a shepherd, would she seek him in the city, and not rather without, in the field or in some village? No; the beloved of her soul is Solomon; and in the dream, Jerusalem, his city is transported close to the mountains of her native home. The resolution expressed by "I will arise, then," is not introduced by "then I said," or any similar phrase: the scene consists of a monologue which dramatically represents that which is experienced. Regarding the second Chatef-Pathach of ואס, vid., Baer's Genesis, p. 7. שׁוקים is the plur of שׁוּק (= shavḳ), as שׁורים of שׁוּר (= shavr); the root-word שוק (Arab. shaḳ) signifies to press on, to follow after continuously; (Arab.) suwaḳ designates perhaps, originally, the place to which one drives cattle for sale, as in the desert; (Arab.) sawaḳ designates the place to which one drives cattle for drink (Wetzst.). The form אבקשׁה is without the Daghesh, as are all the forms of this verb except the imper.; the semi-guttural nature of the Koph has something opposing the simple Sheva.


  Song 3:3


  Shulamith now relates what she further experienced when, impelled by love-sorrow, she wandered through the city:


  3 The watchmen who go about in the city found me:


  "Have ye seen him whom my soul loveth?"


  Here also (as in Sol 3:2) there is wanting before the question such a phrase as, "and I asked them, saying:" the monologue relates dramatically. If she described an outward experience, then the question would be a foolish one; for how could she suppose that the watchmen, who make their rounds in the city (Epstein, against Grtz, points for the antiquity of the order to Psa 127:1; Isa 62:6; cf. Isa 21:11), could have any knowledge of her beloved! But if she relates a dream, it is to be remembered that feeling and imagination rise higher than reflection. It is in the very nature of a dream, also, that things thus quickly follow one another without fixed lineaments. This also, that having gone out by night, she found in the streets him whom she sought, is a happy combination of circumstances formed in the dreaming soul; an occurrence without probable external reality, although not without deep inner truth:


  Song 3:4


  4 Scarcely had I passed from them,


  When I found him whom my soul loveth.


  I seized him, and did not let him go


  Until I brought him into the house of my mother,


  And into the chamber of her that gave me birth.


  כּמעט = paululum, here standing for a sentence: it was as a little that I passed, etc. Without שׁ, it would be paululum transii; with it, paululum fuit quod transii, without any other distinction than that in the latter case the paululum is more emphatic. Since Shulamith relates something experienced earlier, אחזתּי is not fitly rendered by teneo, but by tenui; and ארפּנּוּ dna ;iune לאו, not by et non dimittam eum, but, as the neg. of וארפנו, et dimisi eum,—not merely et non dimittebam eum, but et non dimisi eum. In Gen 32:27 [26], we read the cogn. שׁלּח, which signifies, to let go ("let me go"), as הרפּה, to let loose, to let free. It is all the same whether we translate, with the subjective colouring, donec introduxerim, or, with the objective, donec introduxi; in either case the meaning is that she held him fast till she brought him, by gentle violence, into her mother's house. With בּית there is the more definite parallel חדר lellar, which properly signifies (vid., under Sol 1:4), recessus, penetrale; with אמּי, the seldom occurring (only, besides, at Hos 2:7) הורה, part.f. Kal of הרה fo la, to conceive, be pregnant, which poetically, with the accus., may mean parturire or parere. In Jacob's blessing, Gen 49:26, as the text lies before us, his parents are called הורי; just as in Arab. ummâni, properly "my two mothers," may be used for "my parents;" in the Lat. also, parentes means father and mother zeugmatically taken together.


  Song 3:5


  The closing words of the monologue are addressed to the daughters of Jerusalem.


  5 I adjure you, O ye daughters of Jerusalem,


  By the gazelles or the hinds of the field,


  That ye awake not and disturb not love


  Till she pleases.


  We are thus obliged apparently to think of the daughters of Jerusalem as being present during the relation of the dream. But since Shulamith in the following Act is for the first time represented as brought from her home to Jerusalem, it is more probable that she represented her experience to herself in secret, without any auditors, and feasting on the visions of the dream, which brought her beloved so near, that she had him by herself alone and exclusively, that she fell into such a love-ecstasy as Sol 2:7; and pointing to the distant Jerusalem, deprecates all disturbance of this ecstasy, which in itself is like a slumber pervaded by pleasant dreams. In two monologues dramatically constructed, the poet has presented to us a view of the thoughts and feelings by which the inner life of the maiden was moved in the near prospect of becoming a bride and being married. Whoever reads the Song in the sense in which it is incorporated with the canon, and that, too, in the historical sense fulfilled in the N.T., will not be able to read the two scenes from Shulamith's experience without finding therein a mirror of the intercourse of the soul with God in Christ, and cherishing thoughts such, e.g., as are expressed in the ancient hymn:


  Quando tandem venies, meus amor?


  Propera de Libano, dulcis amor!


  Clamat, amat sponsula: Veni, Jesu,


  Dulcis veni Jesu!


  Song 3:6


  6 Who is this coming up from the wilderness


  Like pillars of smoke,


  Perfumed with myrrh and frankincense,


  With all aromatics of the merchants?


  It is possible that זאת and עלה may be connected; but עני זה, Psa 34:7 (this poor man, properly, this, a poor man), is not analogous, it ought to be העלה זאת. Thus zoth will either be closely connected with מי, and make the question sharper and more animated, as is that in Gen 12:18, or it will be the subject which then, as in Isa 63:1; Job 38:2, cf. below Sol 7:5, Jon 4:11, Amo 9:12, is more closely written with indeterminate participles, according to which it is rightly accented. But we do not translate with Heiligst. quid est hoc quod adscendit, for mī asks after a person, mā after a thing, and only per attract. does mī stand for mā in Gen 33:8; Jdg 13:17; Mic 1:5; also not quis est hoc (Vaih.), for zoth after mi has a personal sense, thus: quis (quaenam) haec est. That it is a woman that is being brought forward those who ask know, even if she is yet too far off to be seen by them, because they recognise in the festal gorgeous procession a marriage party. That the company comes up from the wilderness, it may be through the wilderness which separates Jerusalem from Jericho, is in accordance with the fact that a maiden from Galilee is being brought up, and that the procession has taken the way through the Jordan valley (Ghr); but the scene has also a typical colouring; for the wilderness is, since the time of the Mosaic deliverance out of Egypt, an emblem of the transition from a state of bondage to freedom, from humiliation to glory (vid., under Isa 40:3; Hos 1:11; Psa 68:5). The pomp is like that of a procession before which the censer of frankincense is swung. Columns of smoke from the burning incense mark the line of the procession before and after. תּימרות (תּים) here and at Job 3 (vid., Norzi) is formed, as it appears, from ימר, to strive upwards, a kindred form to אמר; cf. Isa 61:6 with Isa 17:6, Psa 94:4; the verb תּמר, whence the date-palm receives the name תּמר, is a secondary formation, like תּאב to אבה. Certainly this form תּימרה (cf. on the contrary, תּולדה) is not elsewhere to be supported; Schlottm. sees in it תמּרות, from תּמרה; but such an expansion of the word for Dag. dirimens is scarcely to be supposed. This naming of the pillars of smoke is poet., as Jon 3:3; cf. "a pillar of smoke," Jdg 20:40. She who approaches comes from the wilderness, brought up to Jerusalem, placed on an elevation, "like pillars of smoke," i.e., not herself likened thereto, as Schlottm. supposes it must be interpreted (with the tertium comp. of the slender, precious, and lovely), but encompassed and perfumed by such. For her whom the procession brings this lavishing of spices is meant; it is she who is incensed or perfumed with myrrh and frankincense. Schlottm. maintains that מקטּרת cannot mean anything else than "perfumed," and therefore he reads מקּטרת (as Aq. ἀπὸ θυμιάματος, and Jerome). But the word mekuttěrěth does not certainly stand alone, but with the genit. foll.; and thus as "rent in their clothes," Sa2 13:31, signifies not such as are themselves rent, but those whose clothes are rent (Ewald, 288b, compare also de Sacy, II 321), so וגו מקט can also mean those for whom (for whose honour) this incense is expended, and who are thus fumigated with it. מר .t, myrrh, (Arab.) murr (vid., above under Sol 1:13), stands also in Exo 30:23 and Psa 45:9 at the head of the perfumes; it came from Arabia, as did also frankincense levōnā, Arab. lubân (later referred to benzoin); both of the names are Semitic, and the circumstance that the Tra required myrrh as a component part of the holy oil, Exo 30:23, and frankincense as a component part of the holy incense, Exo 30:34, points to Arabia as the source whence they were obtained. To these two principal spices there is added ממּל (cf. Gen 6:20; Gen 9:2) as an et cetera. רוכל denotes the travelling spice merchants (traders in aromatics), and traders generally. אבקה, which is related to אבק as powder to dust (cf. abacus, a reckoning-table, so named from the sand by means of which arithmetical numbers were reckoned), is the name designating single drugs (i.e., dry wares; cf. the Arab. elixir = ξηρόν).


  Song 3:7


  The description of the palanquin now following, one easily attributes to another voice from the midst of the inhabitants of Jerusalem.


  7 Lo! Solomon's palanquin,


  Threescore heroes are around it,


  Of the heroes of Israel,


  8 All of them armed with the sword, expert in war.


  Each with his sword on his thigh,


  Against fear in the nights.


  Since אפּריון, 9a, is not by itself a word clearly intelligible, so as to lead us fully to determine what is here meant by מטּה as distinguished from it, we must let the connection determine. We have before us a figure of that which is called in the post-bibl. Heb. כּלה הכנסת (the bringing-home of the bride). The bridegroom either betook himself to her parents' house and fetched his bride thence, which appears to be the idea lying at the foundation of Ps 45, if, as we believe, the ivory-palaces are those of the king of Israel's house; or she was brought to him in festal procession, and he went forth to meet her, 1 Macc. 9:39—the prevailing custom, on which the parable of the ten virgins (Matt 25) is founded.


  Here the bride comes from a great distance; and the difference in rank between the Galilean maid and the king brings this result, that he does not himself go and fetch her, but that she is brought to him. She comes, not as in old times Rebecca did, riding on a camel, but is carried in a mittā, which is surrounded by an escort for protection and as a mark of honour. Her way certainly led through the wilderness, where it was necessary, by a safe convoy, to provide against the possibility (min in mippahad, cf. Isa 4:6; Isa 25:4) of being attacked by robbers; whereas it would be more difficult to understand why the marriage-bed in the palace of the king of peace (Ch1 22:9) should be surrounded by such an armed band for protection. That Solomon took care to have his chosen one brought to him with royal honours, is seen in the lavish expenditure of spices, the smoke and fragrance of which signalized from afar the approach of the procession,—the mittā, which is now described, can be no other than that in which, sitting or reclining, or half sitting, half reclining, she is placed, who is brought to him in such a cloud of incense. Thus mittā (from nāthā, to stretch oneself out), which elsewhere is also used of a bier, Sa2 3:21 (like the Talm. ערס = ערשׂ), will here signify a portable bed, a sitting cushion hung round with curtains after the manner of the Indian palanquin, and such as is found on the Turkish caiques or the Venetian gondolas. The appositional nearer definition שׁלּשׁ, "which belonged to Solomon" (vid., under 6b), shows that it was a royal palanquin, not one belonging to one of the nobles of the people. The bearers are unnamed persons, regarding whom nothing is said; the sixty heroes form only the guard for safety and for honour (sauvegarde), or the escorte or convoie. The sixty are the tenth part (the lite) of the royal body-guard, Sa1 27:2; Sa1 30:9, etc. (Schlottm.). If it be asked, Why just 60? we may perhaps not unsuitably reply: The number 60 is here, as at Sol 6:8, the number of Israel multiplied by 5, the fraction of 10; so that thus 60 distinguished warriors form the half to the escort of a king of Israel. חרב אחזי properly means, held fast by the sword so that it goes not let them free, which, according to the sense = holding fast = practised in the use of the sword; the Syr. translation of the Apoc. renders παντοκράτωρ by 'he who is held by all," i.e., holding it (cf. Ewald, 149b).


  Song 3:9


  Another voice now describes the splendour of the bed of state which Solomon prepared in honour of Shulamith:


  9 A bed of state hath King Solomon made for himself


  Of the wood of Lebanon.


  10 Its pillars hath he made of silver,


  Its support of gold, its cushion of purple;


  Its interior is adorned from love


  By the daughters of Jerusalem.


  The sound of the word, the connection and the description, led the Greek translators (the lxx, Venet., and perhaps also others) to render אפּריון, by φορεῖον, litter palanquin (Vulg. ferculum). The appiryon here described has a silver pedestal and a purple cushion—as we read in Athenaeus v. 13 (II p. 317, ed. Schweigh.) that the philosopher and tyrant Athenion showed himself "on a silver-legged φορεῖον, with purple coverlet;" and the same author, v. 5 (II p. 253), also says, that on the occasion of a festal procession by Antiochus Epiphanes, behind 200 women who sprinkled ointments from golden urns came 80 women, sitting in pomp on golden-legged, and 500 on silver-legged, φορεῖα—this is the proper name for the costly women's-litter (Suidas: φορεῖον γυναικεῖον), which, according to the number of bearers (Mart. VI 77: six Cappadocians and, ix. 2, eight Syrians), was called ἑξάφορον (hexaphorum, Mart. II 81) or ὀκτώφορον (octophorum, Cicero's Verr. v. 10). The Mishna, Sota ix. 14, uses appiryon in the sense of φορεῖον: "in the last war (that of Hadrian) it was decreed that a bride should not pass through the town in an appiryon on account of the danger, but our Rabbis sanctioned it later for modesty's sake;" as here, "to be carried in an appiryon," so in Greek, προιέναι (καταστείχειν) ἐν φορείω. In the Midrash also, Bamidbar rabba c. 12, and elsewhere, appiryon of this passage before us is taken in all sorts of allegorical significations in most of which the identity of the word with φορεῖον is supposed, which is also there written פּוּרון (after Aruch), cf. Isa 49:22, Targ., and is once interchanged with פאפליון, papilio (parillon), pleasure-tent. But a Greek word in the Song is in itself so improbable, that Ewald describes this derivation of the word as a frivolous jest; so much the more improbable, as φορεῖον as the name of a litter (lectica) occurs first in such authors (of the κοινή) as Plutarch, Polybuis, Herodian, and the like, and therefore, with greater right, it may be supposed that it is originally a Semitic word, which the Greek language adopted at the time when the Oriental and Graeco-Roman customs began to be amalgamated. Hence, if mittā Sol 3:7, means a portable bed,—is evident from this, that it appears as the means of transport with an escort,—then appiryon cannot also mean a litter; the description, moreover, does not accord with a litter. We do not read of rings and carrying-poles, but, on the contrary, of pillars (as those of a tent-bed) instead, and, as might be expected, of feet. Schlottm., however, takes mittā and appiryon as different names for a portable bed; but the words, "an appiryon has King Solomon made," etc., certainly indicate that he who thus speaks has not the appiryon before him, and also that this was something different from the mittā. While Schlottm. is inclined to take appiryon, in the sense of a litter, as a word borrowed from the Greek (but in the time of the first king?), Gesen. in his Thes. seeks to derive it, thus understood, from פּרה, cito ferri, currere; but this signification of the verb is imaginary.


  We expect here, in accordance with the progress of the scene, the name of the bridal couch; and on the supposition that appiryon, Sota 12a, as in the Mishna, means the litter (Aruch) of the bride, Arab. maziffat, and not torus nuptialis (Buxt.), then there is a possibility that appiryon is a more dignified word for 'ěrěs, Sol 1:17, yet sufficient thereby to show that פּוּריא is the usual Talm. name of the marriage-bed (e.g., Mezia 23b, where it stand, per meton., for concubitus), which is wittily explained by שׁפרין ורבין עליה (Kethuboth 10b, and elsewhere). The Targ. has for it the form פּוּרין (vid., Levy). It thus designates a bed with a canopy (a tent-bed), Deu 32:50, Jerus; so that the ideas of the bed of state and the palanquin (cf. כילה, canopy, and כילת חתנים, bridal-bed, Succa 11a) touch one another. In general, פוריא (פורין, as is also the case with appiryon, must have been originally a common designation of certain household furniture with a common characteristic; for the Syr. aprautha, plur. parjevatha (Wiseman's Horae, p. 255), or also parha (Castell.), signifies a cradle. It is then to be inquired, whether this word is referable to a root-word which gives a common characteristic with manifold applications. But the Heb. פּרה, from the R. pr, signifies to split, to tear asunder, to break forth, to bring fruit, to be fruitful, and nothing further. Paaraa has nowhere the signification to run, as already remarked; only in the Palest.-Aram. פּרא is found in this meaning (vid., Buxt.). The Arab. farr does not signify to run, but to flee; properly (like our "ausreissen" = be tear out, to break out), to break open by flight the rank in which one stands (as otherwise turned by horse-dealers: to open wide the horse's mouth). But, moreover, we do not thus reach the common characteristic which we are in search of; for if we may say of the litter that it runs, yet we cannot say that of a bed or a cradle, etc. The Arab. farfâr, species vehiculi muliebris, also does not help us; for the verb farfar, to vacillate, to shake, is its appropriate root-word.


  With better results shall we compare the Arab. fary, which, in Kal and Hiph., signifies to break open, to cut out (couper, tailler une toffe), and also, figuratively, to bring forth something strange, something not yet existing (yafry alfaryya, according to the Arab. Lex. = yaty bal'ajab fy 'amalh, he accomplishes something wonderful); the primary meaning in Conj. viii. is evidently: yftarra kidban, to cut out lies, to meditate and to express that which is calumnious (a similar metaphor to khar'a, findere, viii. fingere, to cut out something in the imagination; French, inventer, imaginer). With this fary, however, we do not immediately reach פּוּריא, אפּריון; for fary, as well as fara (farw), are used only of cutting to pieces, cutting out, sewing together of leather and other materials (cf. Arab. farwat, fur; farrā, furrier), but not of cutting and preparing wood.


  But why should not the Semitic language have used פּרה, פּרא, also, in the sense of the verb בּרא, which signifies to cut and hew, in the sense of forming (cf. Pih. כּרא, sculpere, Eze 21:24), as in the Arab. bara and bary, according to Lane, mean, "be formed or fashioned by cutting (a writing-reed, stick, bow), shaped out, or pared,"—in other words: Why should פרה, used in the Arab. of the cutting of leather, not be used, in the Heb. and Aram., of the preparing of wood, and thus of the fashioning of a bed or carriage? As חשּׁבון signifies a machine, and that the work of an engineer, so פּריון signifies timber-work, carpenter-work, and, lengthened especially by Aleph prosthet., a product of the carpenter's art, a bed of state. The Aleph prosth. would indeed favour the supposition that appiryon is a foreign word; for the Semitic language frequently forms words after this manner,—e.g., אמגּוּשׁא, a magician; אסמּרא, a stater.


  But apart from such words as אגרטל, oddly sounding in accord with κάρταλλος as appiryon with φορεῖον, אבטּיח and אבעבּעה are examples of genuine Heb. words with such a prosthesis, i.e., an Aleph, as in אכזב and the like. אפּדן, palace, Dan 11:45, is, for its closer amalgamation by means of Dag., at least an analogous example; for thus it stands related to the Syr. opadna, as, e.g., (Syr.), oparsons, net, Ewald, 163c, to the Jewish-Aram. אפרסנא, or אפּרסנא; cf. also אפּתם, "finally," in relation to the Pehlv. אפדוּם (Spiegel's Literatur der Parsen, p. 356).


  We think we have thus proved that אפּריון is a Heb. word, which, coming from the verb פּרה, to cut right, to make, frame, signifies a bed, and that, as Ewald also renders, a bed of state.


  רפידה (from רפד, R. רף, to lift from beneath, sublevare, then sternere) is the head of the head of the bed; lxx ἀνάκλιτον; Jerome, reclinatorium, which, according to Isidore, is the Lat. vulgar name for the fulchra, the reclining (of the head and foot) of the bedstead. Schlottmann here involuntarily bears testimony that appiryon may at least be understood of a bed of state as well as of a litter of state; for he remarks: "The four sides of the bed were generally adorned with carved work, ivory, metal, or also, as in the case of most of the Oriental divans, with drapery." "Nec mihi tunc," says Porpertius, ii. 10, 11, "fulcro lectus sternatur eburno." Here the fulcrum is not of ivory, but of gold.


  מרכּב (from רכב, to lie upon anything; Arab. II componere; Aethiop. adipisci) is that which one takes possession of, sitting or lying upon it, the cushion, e.g., of a saddle (Lev 15:9); here, the divan (vid., Lane, Mod. Egypt, I 10) arranged on an elevated frame, serving both as a seat and as a couch. Red purple is called ארגּמן, probably from רגם = רקם, as material of variegated colour. By the interior תּוך of the bed, is probably meant a covering which lay above this cushion. רצף, to arrange together, to combine (whence רצפה, pavement; Arab. ruṣafat, a paved way), is here meant like στορέννυμι, στόρνυμι, στρώννυμι, whence στρῶμα. And רצוּף אה is not equivalent to רצוּף אה (after the construction Kg1 22:10; Eze 9:2), inlaid with love, but is the adv. accus of the manner; "love" (cf. hhesed, Psa 141:5) denotes the motive: laid out or made up as a bed from love on the part of the daughters of Jerusalem, i.e., the ladies of the palace—these from love to the king have procured a costly tapestry or tapestries, which they have spread over the purple cuchion. Thus rightly Vaihinger in his Comm., and Merx, Archiv. Bd. II 111-114. Schlottmann finds this interpretation of מן "stiff and hard;" but although מן in the pass. is not used like the Greek ὑπό, yet it can be used like ἀπό (Ewald, sec. 295b); and if there be no actual example of this, yet we point to Ps 45 in illustration of the custom of presenting gifts to a newly-married pair. He himself understands אהבה personally, as do also Ewald, Heiligst., Bttcher; "the voice of the people," says Ewald, "knows that the finest ornament with which the invisible interior of the couch is adorned, is a love from among the daughters of Jerusalem,—i.e., some one of the court ladies who was raised, from the king's peculiar love to her, to the rank of a queen-consort. The speaker thus ingeniously names this newest favourite 'a love,' and at the same time designates her as the only thing with which this elegant structure, all adorned on the outside is adorned within." Relatively better Bttcher: with a love (beloved one), prae filiis Hierus. But even though אהבה, like amor and amores, might be used of the beloved one herself, yet רצוף does not harmonize with this, seeing we cannot speak of being paved or tapestried with persons. Schlottm. in vain refers for the personal signification of אהבה to Sol 2:7, where it means love and nothing else, and seeks to bring it into accord with רצוף; for he remarks, "as the stone in mosaic work fills the place destined for it, so the bride the interior of the litter, which is intended for just one person filling it." But is this not more comical, without intending to be so, than Juvenal's (i. 1. 32 s.):


  Causidici nova cum veniat lectica Mathonis


  Plena ipso ... .


  But Schlottm. agrees with us in this, that the marriage which is here being prepared for was the consummation of the happiness of Solomon and Shulamith, not of another woman, and not the consummation of Solomon's assault on the fidelity of Shulamith, who hates him to whom she now must belong, loving only one, the shepherd for whom she is said to sigh (Sol 1:4), that he would come and take her away. "This triumphal procession," says Rocke,


  "was for her a mourning procession, the royal litter a bier; her heart died within her with longing for her beloved shepherd." Touching, if it were only true! Nowhere do we see her up to this point resisting; much rather she is happy in her love. The shepherd-hypothesis cannot comprehend this marriage procession without introducing incongruous and imaginary things; it is a poem of the time of Gellert. Solomon the seducer, and Shulamith the heroine of virtue, are figures as from Gellert's Swedish Countess; they are moral commonplaces personified, but not real human beings. In the litter sits Shulamith, and the appiryon waits for her. Solomon rejoices that now the reciprocal love-bond is to find its conclusion; and what Shulamith, who is brought from a lowly to so lofty a station, experiences, we shall hear her describe in the sequel.


  Song 3:11


  At the close of the scene, the call now goes forth to the daughters of Zion, i.e., the women of Jerusalem collectively, to behold the king, who now shows himself to the object of his love and to the jubilant crowd, as the festal procession approaches.


  11 Come out, yet daughters of Zion, and see


  King Solomon with the crown


  With which his mother crowned him


  On the day of his espousal,


  And on the day of the gladness of his heart.


  The women of the court, as distinguished from the Galilean maiden, are called "daughters of Jerusalem;" here, generally, the women of Zion or Jerusalem (Lam 5:11) are called "daughters of Zion." Instead of צאנה (since the verb Lamed Aleph is treated after the manner of verbs Lamed He, cf. Jer 50:20; Eze 23:49), צאינה, and that defect. צאנה, is used for the sake of assonance with וּראינה; elsewhere also, as we have shown at Isa 22:13, an unusual form is used for the sake of the sound. It is seen from the Sota (ix. 14) that the old custom for the bridegroom to wear a "crown" was abolished in consequence of the awful war with Vespasian. Rightly Epstein, against Grtz, shows from Job 31:36; Isa 28:1; Psa 103:4, that men also crowned themselves. בּעטרה (with the crown) is, according to the best authorities, without the art., and does not require it, since it is determined by the relat. clause following. חתנה is the marriage (the word also used in the post-bibl. Heb., and interchanging with חפּה, properly νυμφών, Mat 9:15), from the verb חתן, which, proceeding from the root-idea of cutting into (Arab. khatn, to circumcise; R. חת .R ;, whence חתך, חתם, חתר), denotes the pressing into, or going into, another family; חתן is he who enters into such a relation of affinity, and חטן the father of her who is taken away, who also on his part is related to the husband.


  Here also the seduction fable is shattered. The marriage with Shulamith takes place with the joyful consent of the queen-mother. In order to set aside this fatal circumstance, the "crown" is referred back to the time when Solomon was married to Pharaoh's daughter. Cogitandus est Salomo, says Heiligst., qui cum Sulamitha pompa sollemni Hierosolyma redit, eadem corona nuptiali ornatus, qua quum filiam regis Aegyptiorum uxorem duxeret ornatus erat. But was he then so poor or niggardly as to require to bring forth this old crown? and so basely regardless of his legitimate wife, of equal rank with himself, as to wound her by placing this crown on his head in honour of a rival? No; at the time when this youthful love-history occurred, Pharaoh's daughter was not yet married. The mention of his mother points us to the commencement of his reign. His head is not adorned with a crown which had already been worn, but with a fresh garland which his mother wreathed around the head of her youthful son. The men have already welcomed the procession from afar; but the king in his wedding attire has special attractions for the women—they are here called upon to observe the moment when the happy pair welcome one another.


  Song of Solomon 4


  Song 4:1


  1a Lo, thou art fair, my friend! yes, thou art fair!


  Thine eyes are doves behind thy veil.


  The Gr. Venet. translates, after Kimchi, "looking out from behind, thy hair flowing down from thy head like a mane." Thus also Schultens, capillus plexus; and Hengst., who compares πλέγμα, Ti1 2:9, and ἐμπλοκὴ τριχῶν, Pe1 3:3, passages which do not accord with the case of Shulamith; but neither צמם, Arab. ṣmm, nor ṭmm signifies to plait; the latter is used of the hair when it is too abundant, and ready for the shears. To understand the hair as denoted here, is, moreover, inadmissible, inasmuch as מבעד cannot be used of the eyes in relation to the braids of hair hanging before them. Symm. rightly translates צמה by κάλυμμα veil (in the Song the lxx erroneously renders by σιωπήσεως behind thy silence), Isa 47:2. The verb צמם, (Arab.) ṣmam, a stopper, and (Arab.) alṣamma, a plaid in which one veils himself, when he wraps it around him.


  The veil is so called, as that which closely hides the face. In the Aram. צמם, Palp. צמצם, means directly to veil, as e.g., Bereshith rabba c. 45, extr., of a matron whom the king lets pass before him it is said, פניה צימצמה. Shulamith is thus veiled. As the Roman bride wore the velum flammeum, so also the Jewish bride was deeply veiled; cf. Gen 24:65, where Rebecca veiled herself (Lat. nubit) before her betrothed. בּעד, constr. בּעד, a segolate noun, which denotes separation, is a prep. in the sense of pone, as in Arab. in that of post. Ewald, sec. 217m, supposes, contrary to the Arab., the fundamental idea of covering (cogn. בגד); but that which surrounds is thought of as separating, and at the same time as covering, the thing which it encompasses. From behind her veil, which covered her face (vid., Bachmann, under Jdg 3:23), her eyes gleam out, which, without needing to be supplemented by `עיני, are compared, as to their colour, motion, and lustre, to a pair of doves.


  From the eyes the praise passes to the hair.


  1b Thy hair is like a flock of goats


  Which repose downwards on Mount Gilead.


  The hair of the bride's head was uncovered. We know from later times that she wore in it a wreath of myrtles and roses, or also a "golden city" (עיר שׁל זהב), i.e., an ornament which emblematically represented Jerusalem. To see that this comparison is not incongruous, we must know that sheep in Syria and Palestine are for the most part white; but goats, for the most part, black, or at least dark coloured, as e.g., the brown gedi Mamri.


  (Note: Burns, the Scottish poet, thinking that goats are white, transfers the comparison from the hair to the teeth:


  "Her teeth are like a flock of sheep,


  With fleeces newly washen clean,


  That slowly mount the rising steep;


  And she's twa glancin', sparklin' een.")


  The verb גּלשׁ is the Arab. jls, which signifies, to rest upon; and is distinguished from the synon. q'd in this, that the former is used of him who has previously lain down; the latter, of one who first stands and then sits down.


  The nejd bears also the name jals, as the high land raising itself, and like a dome sitting above the rest of the land. One has to think of the goats as having lain down, and thus with the upper parts of their bodies as raised up. מן in מהר is used almost as in מדּלי מר, Isa 40:15. A flock of goats encamped on a mountain (rising up, to one looking from a distance, as in a steep slope, and almost perpendicularly), and as if hanging down lengthwise on its sides, presents a lovely view adorning the landscape. Solomon likens to this the appearance of the locks of his beloved, which hang down over her shoulders. She was till now a shepherdess, therefore a second rural image follows:


  Song 4:2


  2 Thy teeth are like a flock of shorn sheep


  Which comes up from the washing


  All bearing twins,


  And a bereaved one is not among them.


  The verb קצב is, as the Arab. shows, in the sense of tondere oves, the synon. of גּזז. With shorn (not to be shorn) sheep, the teeth in regard to their smoothness, and with washed sheep in regard to their whiteness, are compared—as a rule the sheep of Palestine are white; in respect of their full number, in which in pairs they correspond to one another, the one above to the one below, like twin births in which there is no break. The parallel passage, Sol 6:6, omits the point of comparison of the smoothness. That some days after the shearing the sheep were bathed, is evident from Columella 7:4. Regarding the incorrect exchange of mas. with fem. forms, vid., under Sol 2:7. The part. Hiph. מתאימות (cf. διδυματόκος, Theocr. i. 25) refers to the mothers, none of which has lost a twin of the pair she had borne. In "which come up from the washing," there is perhaps thought of, at the same time with the whiteness, the saliva dentium. The moisture of the saliva, which heightens the glance of the teeth, is frequently mentioned in the love-songs of Mutenebbi, Hariri, and Deschami. And that the saliva of a clean and sound man is not offensive, is seen from this, that the Lord healed a blind man by means of His spittle.


  Song 4:3


  The mouth is next praised:


  3a Like a thread of crimson thy lips,


  And thy mouth is lovely,


  As distinguished from red-purple, ארגּמן, שׁני (properly, shining, glistening; for this form has an active signification, like נקי, as well as a passive, like עני)—fully, שׁני תּולעת—signifies the kermes or worm-colour; the karmese, the red juice of the cochineal. מדבּרך (מדבּריך) is translated by the lxx "thy speech;" Jerome, eloquium; and the Venet. "thy dialogue;" but that would be expressed, though by a ἁπ. λεγ., by מדבּר דבּוּרך is here the name of the mouth, the naming of which one expects; the preform. is the mem instrumenti: the mouth, as the instrument of speech, as the organ by which the soul expresses itself in word and in manner of speech. The poet needed for פּיך a fuller, more select word; just as in Syria the nose is not called anf, but minchâr (from nachara, to blow, to breathe hard).


  Praise of her temples.


  3b Like a piece of pomegranate thy temples


  Behind thy veil.


  רקּה is the thin piece of the skull on both sides of the eyes; Lat., mostly in the plur., tempora; German, schlfe, from schlaff, loose, slack, i.e., weak = רק. The figure points to that soft mixing of colours which makes the colouring of the so-called carnation one of the most difficult accomplishments in the art of painting. The half of a cut pomegranate (Jer. fragmen mali punici) is not meant after its outer side, as Zckler supposes, for he gives to the noun rǎkkā, contrary to Jdg 4:21; Jdg 5:26, the meaning of cheek, a meaning which it has not, but after its inner side, which presents a red mixed and tempered with the ruby colour,—a figure so much the more appropriate, since the ground-colour of Shulamith's countenance is a subdued white.


  Up to this point the figures are borrowed from the circle of vision of a shepherdess. Now the king derives them from the sphere of his own experience as the ruler of a kingdom. She who has eyes like doves is in form like a born queen.


  Song 4:4


  4 Like the tower of David thy neck,


  Built in terraces;


  Thereon a thousand shields hang,


  All the armour of heroes.


  The tower of David, is, as it appears, "the tower of the flock," Mic 4:4, from which David surveyed the flock of his people. In Neh 3:25. it is called the "tower which lieth out from the king's high house," i.e., not the palace, but a government house built on Zion, which served as a court of justice. But what is the meaning of the ἁπ. λεγ. תּלפּיּות? Grtz translates: for a prospect; but the Greek τηλωπός, of which he regards תל as the Heb. abstr., is a word so rare that its introduction into the Semitic language is on that account improbable. Hengst. translates: built for hanging swords; and he sees in the word a compound of תּל (from תּלה, with which forms such as יד = jadj, שׁד = shadj, שׁל, Sa2 6:7, are compared) and פּיּות; but this latter word signifies, not swords, but edges of the (double-edged) sword; wherefore Kimchi (interpreting תּל as the constr. of תל, as אל, in בּצלאל, is of צל) explains: an erection of sharp-cornered stones; and, moreover, the Heb. language knows no such nmm. comp. appellativa: the names of the frog, צפרדּע, and the bat, עטלּף (cf. the Beth in [Arab.] sa'lab, fox, with the added Pe), are not such; and also tsalmāveth, the shadow of death, is at a later period, for the first time, restamped as such from the original tsalmuth (cf. Arab. zalumat = tenebrae). Gesen. obtains the same meanings; for he explains לתל by exitialibus (sc.,, armis), from an adj. תּלפּי, from תּלף = Arab. talifa, to perish, the inf. of which, talaf, is at the present day a word synon. with halak (to perish); (Arab.) matlaf (place of going down) is, like ישׁמון, a poetic name of the wilderness. The explanation is acceptable but hazardous, since neither the Heb. nor the Aram. shows a trace of this verb; and it is thus to be given up, if תלף can be referred to a verbal stem to be found in the Heb. and Aram. This is done in Ewald's explanation, to which also Bttcher and Rdig. give the preference: built for close (crowded) troops (so, viz., that many hundreds or thousands find room therein); the (Arab.) verb aff, to wrap together (opp. nashar, to unfold), is used of the packing together of multitudes of troops (liff, plur. lufuf), and also of warlike hand-to-hand conflicts; תלף would be traced to a verb לפה synon. therewith, after the form תּאניּה. But if תלף were meant of troops, then they would be denoted as the garrison found therein, and it would not be merely said that the tower was built for such; for the point of comparison would then be, the imposing look of the neck, overpowering by the force of the impression proceeding from within. But now, in the Aram., and relatively in the Talm. Heb., not only לפף and לוּף occur, but also לפי (Af. אלפי), and that in the sense of enclosure, i.e., of joining together, the one working into the other,—e.g., in the Targ.: of the curtain of the tabernacle (בּית לופי, place of the joining together = חברת or מחבּרת of the Heb. text); and in the Talm.: of the roofs of two houses (Bathra 6a, לוּפתּא, the joining)


  (Note: The Arab. lafa, vi., proceeding from the same root-idea, signifies to bring in something again, to bring in again, to seek to make good again.).


  Accordingly לתלף, if we interpret the Lamed not of the definition, but of the norm, may signify, "in ranks together." The Lamed has already been thus rendered by Dderl.: "in turns" (cf. לפת, to turn, to wind); and by Meier, Mr.: "in gradation;" and Aq. and Jerome also suppose that תלף refers to component parts of the building itself, for they understand pinnacles or parapets (ἐπάλξεις, propugnacula); as also the Venet.: εἰς ἐπάλξεις χιλίας. But the name for pinnacles is פּנּהּ, and their points, שׁמשׁות; while, on the contrary, תלף is the more appropriate name for terraces which, connected together, rise the one above the other. Thus to build towers like terraces, and to place the one, as it were, above the other, was a Babylonian custom.


  The comparison lies in this, that Shulamith's neck was surrounded with ornaments so that it did not appear as a uniform whole, but as composed of terraces. That the neck is represented as hung round with ornaments, the remaining portion of the description shows.


  מגן signifies a shield, as that which protects, like clupeus (clypeus), perhaps connected with καλύπτειν and שׁלט, from שׁלט = (Arab.) shalita, as a hard impenetrable armour. The latter is here the more common word, which comprehends, with מגן, the round shield; also צנּה, the oval shield, which covers the whole body; and other forms of shields. המּגן אלף, "the thousand shields," has the indicative, if not (vid., under Sol 1:11) the generic article. The appositional כּל שׁלטי הגּ is not intended to mean: all shields of (von) heroes, which it would if the article were prefixed to col and omitted before gibborim, or if כּלם, Sol 3:8, were used; but it means: all the shields of heroes, as the accentuation also indicates. The article is also here significant. Solomon made, according to Kg1 10:16., 200 golden targets and 300 golden shields, which he put in the house of the forest of Lebanon. These golden shields Pharaoh Shishak took away with him, and Rehoboam replaced them by "shields of brass," which the guards bore when they accompanied the king on his going into the temple (Kg1 14:26-28; cf. Ch2 12:9-11); these "shields of David," i.e., shields belonging to the king's house, were given to the captains of the guard on the occasion of the raising of Joash to the throne, Kg2 11:10; cf. Ch2 23:9. Of these brazen shields, as well as of those of gold, it is expressly said how and where they were kept, nowhere that they were hung up outside on a tower, the tower of David. Such a display of the golden shields is also very improbable. We will perhaps have to suppose that 4b describes the tower of David, not as it actually was, but as one has to represent it to himself, that it might be a figure of Shulamith's neck. This is compared to the terraced tower of David, if one thinks of it as hung round by a thousand shields which the heroes bore, those heroes, namely, who formed the king's body-guard. Thus it is not strange that to the 200 + 300 golden shields are here added yet 500 more; the body-guard, reckoned in companies of 100 each, Kg2 11:4, is estimated as consisting of 1000 men. The description, moreover, corresponds with ancient custom. The words are עליו תּלוּי, not בּו תּלוּי; the outer wall of the tower is thought of as decorated with shields hung upon it. That shields were thus hung round on tower-walls, Ezekiel shows in his prophecy regarding Tyre, Eze 27:11; cf. 1 Macc. 4:57, and supra foris Capitolinae aedis, Pliny, Hist. Nat. xxxv. 3; and although we express the presumption that Solomon's imagination represented David's tower as more gorgeous than it actually was, yet we must confess that we are not sufficiently acquainted with Solomon's buildings to be able to pass judgment on this. These manifold inexplicable references of the Song to the unfolded splendour of Solomon's reign, are favourable to the Solomonic authorship of the book. This grandiose picture of the distinguished beauty of the neck, and the heightening of this beauty by the ornament of chains, is now followed by a beautiful figure, which again goes back to the use of the language of shepherds, and terminates the description:


  Song 4:5


  5 Thy two breasts are like two fawns,


  Twins of a gazelle,


  Which feed among lilies.


  The dual, originating in the inner differ. of the plur., which denotes in Heb. not two things of any sort, but two paired by nature or by art, exists only in the principal form; שׁדים, as soon as inflected, is unrecognisable, therefore here, where the pair as such is praised, the word שׁני is used. The breasts are compared to a twin pair of young gazelles in respect of their equality and youthful freshness, and the bosom on which they raise themselves is compared to a meadow covered with lilies, on which the twin-pair of young gazelles feed. With this tender lovely image the praise of the attractions of the chosen one is interrupted.


  If one counts the lips and the mouth as a part of the body, which they surely are, there are seven things here praised, as Hengst. rightly counts (the eyes, the hair, teeth, mouth, temples, neck, breasts); and Hahn speaks with right of the sevenfold beauty of the bride.


  Song 4:6


  Shulamith replies to these words of praise:


  6 Until the day cools and the shadows flee,


  I will go forth to the mountain of myrrh


  And to the hill of frankincense.


  All those interpreters who suppose these to be a continuation of Solomon's words, lose themselves in absurdities. Most of them understand the mountain of myrrh and the hill of frankincense of Shulamith's attractions, praised in Sol 4:5, or of her beauty as a whole; but the figures would be grotesque (cf. on the other hand Sol 5:13), and אל לי אלך prosaic, wherefore it comes that the idea of betaking oneself away connects itself with לו הלך (Gen 12:1; Exo 18:27), or that it yet preponderates therein (Gen 22:2; Jer 5:5), and that, for לי אלך in the passage before us in reference to Sol 2:10-11, the supposition holds that it will correspond with the French j m'en irai. With right Louis de Leon sees in the mountain of myrrh and the hill of frankincense names of shady and fragrant places; but he supposes that Solomon says he wishes to go thither to enjoy a siesta, and that he invites Shulamith thither. But we read nothing of this invitation; and that a bridegroom should sleep a part of his marriage-day is yet more unnatural than that, e.g., Wilh. Budus, the French philologist, spent a part of the same at work in his study. That not Solomon but Shulamith speaks here is manifest in the beginning, "until the day," etc., which at Sol 2:17 are also Shulamith's words. Anton (1773) rightly remarks, "Shulamith says this to set herself free." But why does she seek to make herself free? It is answered, that she longs to be forth from Solomon's too ardent eulogies; she says that, as soon as it is dark, she will escape to the blooming aromatic fields of her native home, where she hopes to meet with her beloved shepherd. Thus, e.g., Ginsburg (1868). But do myrrh and frankincense grow in North Palestine? Ginsburg rests on Florus' Epitome Rerum Rom. iii. 6, where Pompey the Great is said to have passed over Lebanon and by Damascus "per nemora illa odorata, per thuris et balsami sylvas." But by these thuris et balsami sylvae could be meant only the gardens of Damascus; for neither myrrh nor frankincense is indigenous to North Palestine, or generally to any part of Palestine. Friedrich (1866) therefore places Shulamith's home at Engedi, and supposes that she here once more looks from the window and dotes on the mountain of myrrh and the hill of frankincense, "where, at the approach of twilight, she was wont to look out for her betrothed shepherd." But Shulamith, as her name already denotes, is not from the south, but is a Galilean, and her betrothed shepherd is from Utopia! That myrrh and frankincense were planted in the gardens of Engedi is possible, although (Sol 1:14) mention is made only of the Al-henna there. But here places in the neighbourhood of the royal palace must be meant; for the myrrh tree, the gum of which, prized as an aroma, is the Arab. Balsamodendron Myrrha, and the frankincense tree, the resin of which is used for incense, is, like the myrrh tree, an Arab. amyrid. The Boswellia serrata, indigenous to the East Indies, furnishes the best frankincense; the Israelites bought it from Sheba (Isa 60:6; Jer 6:20). The myrrh tree as well as the frankincense tree were thus exotics in Palestine, as they are in our own country; but Solomon, who had intercourse with Arabia and India by his own mercantile fleet, procured them for his own garden (Ecc 2:5). The modest Shulamith shuns the loving words of praise; for she requests that she may be permitted to betake herself to the lonely places planted with myrrh and frankincense near the king's palace, where she thinks to tarry in a frame of mind befitting this day till the approaching darkness calls her back to the king. It is the importance of the day which suggests to her this לי אלך, a day in which she enters into the covenant of her God with Solomon (Pro 2:17). Without wishing to allegorize, we may yet not omit to observe, that the mountain of myrrh and the hill of frankincense put us in mind of the temple, where incense, composed of myrrh, frankincense, and other spices, ascended up before God every morning and evening (Exo 30:34.). המּור הר is perhaps a not unintentional accord to הר המּוריּה (Ch2 3:1), the mountain where God appeared; at all events, "mountain of myrrh" and "hill of frankincense" are appropriate names for places of devout meditation, where one holds fellowship with God.


  Song 4:7


  This childlike modest disposition makes her yet more lovely in the eyes of the king. He breaks out in these words:


  7 Thou art altogether fair, my love,


  And no blemish in thee.


  Certainly he means, no blemish either of soul or body. In Sol 4:1-5 he has praised her external beauty; but in Sol 4:6 her soul has disclosed itself: the fame of her spotless beauty is there extended to her would no less than to her external appearance. And as to her longing after freedom from the tumult and bustle of court life, he thus promises to her:


  Song 4:8


  8 With me from Lebanon, my bride,


  With me from Lebanon shalt thou come;


  Shalt look from the top of Amana,


  From the top of Shenir and Hermon,


  From dens of lions,


  From mountains of leopards.


  Zckl. interprets אתּי in the sense of אלי, and תּשׁוּרי in the sense of journeying to this definite place: "he announces to her in overflowing fulness of expression that from this time forth, instead of the lonely mountainous regions, and the dangerous caves and dens, she shall inhabit with him the royal palace." Thus also Kingsbury. But the interpretation, however plausible, cannot be supported. For (1) such an idea ought to be expressed either by תב אלי or by תשׁבי ואתּי תב, instead of אתּי תּב; (2) Shulamith is not from Lebanon, nor from the Anti-Libanus, which looks toward Damascus; (3) this would be no answer to Shulamith's longing for lonely quietness. We therefore hold by our explanation given in 1851. He seeks her to go with him up the steep heights of Lebanon, and to descend with him from thence; for while ascending the mountain one has no view before him, but when descending he has the whole panorama of the surrounding region lying at his feet. Thus תשׁ is not to be understood as at Isa 57:9, where it has the meaning of migrabas, but, as at Num 23:9, it means spectabis. With מר the idea of prospect lies nearer than that of descending; besides, the meaning spectare is secondary, for שׁוּר signifies first "to go, proceed, journey," and then "going to view, to go in order to view." Sêr in Arab. means "the scene," and sêr etmek in Turkish, "to contemplate" (cf. Arab. tamashy, to walk, then, to contemplate). Lebanon is the name of the Alpine range which lies in the N.-W. of the Holy Land, and stretches above 20 (German) miles from the Leontes (Nahr el-Kasme) northwards to the Eleutheros (Nahr el-Kebr). The other three names here found refer to the Anti-Libanus separated from the Lebanon by the Coelo-Syrian valley, and stretching from the Banis northwards to the plain of Hamth.


  Amana denotes that range of the Anti-Libanus from which the springs of the river Amana issue, one of the two rivers which the Syrian captain (Kg2 5:12) named as better than all the waters of Israel. These are the Amana and Pharpar, i.e., the Barad and A'wadsh; to the union of the Barad (called by the Greeks Chrysorrhoas, i.e., "golden stream") with the Feidshe, the environs of Damascus owe their ghuwdat, their paradisaical beauty.


  Hermon (from חרם, to cut of; cf. Arab. kharom and makhrim, the steep projection of a mountain) is the most southern peak of the Anti-Libanus chain, the lofty mountains (about 10, 000 feet above the level of the sea) which form the north-eastern border of Palestine, and from which the springs of the Jordan take their rise.


  Another section of the Anti-Libanus range is called Senir, not Shenir. The name, in all the three places where it occurs (Deu 3:9; Ch1 5:23), is, in accordance with tradition, to be written with Sin. The Onkelos Targum writes סריון; the Jerusalem paraphrases, טורא דמסרי פירוי (the mountain whose fruits become putrid, viz., on account of their superabundance); the Midrash explains otherwise: שהוא שובא הניר (the mountain which resists being broken up by the plough),—everywhere the writing of the word with the letter Sin is supposed. According to Deu 3:9, this was the Amorite name of Hermon. The expression then denotes that the Amorites called Hermon—i.e., the Anti-Libanus range, for they gave the name of a part to the whole range—by the name Senr; Abulfeda uses Arab. snîr as the name of the part to the north of Damascus, with which the statement of Schwarz (Das h. Land, p. 33) agrees, that the Hermon (Anti-Libanus) to the north-west of Damascus is called Senr.


  נמרים, panthers, to the present day inhabit the clefts and defiles of the Lebanon, and of the Anti-Libanus running parallel to it; whereas lions have now altogether disappeared from the countries of the Mediterranean. In Solomon's time they were to be met with in the lurking-places of the Jordan valley, and yet more frequently in the remote districts of the northern Alpine chains. From the heights of these Alps Solomon says Shulamith shall alone with him look down from where the lions and panthers dwell. Near these beasts of prey, and yet inaccessible by them, shall she enjoy the prospect of the extensive pleasant land which was subject to the sceptre of him who held her safe on these cliffs, and accompanied her over these giddy heights. If "mountain of myrrh," so also "the top of Amana" is not without subordinate reference. Amana, proceeding from the primary idea of firmness and verification, signifies fidelity and the faithful covenant as it is established between God and the congregation, for He betrothes it to Himself b'mwnh ("in faithfulness"), Hos 2:22 [20]; the congregation of which the apostle (Eph 5:27) says the same as is here said by Solomon of Shulamith. Here for the first time he calls her כלה, not כּלּתי; for that, according to the usus loq., would mean "my daughter-in-law." Accordingly, it appears that the idea of "daughter-in-law" is the primary, and that of "bride" the secondary one. כּלה, which is = כּלוּלה, as חלּה, a cake, is = חלוּלה, that which is pierced through (cf. כּלוּלות, being espoused; Jer 2:2), appears to mean


  (cf. what was said regarding חתן under Sol 3:11) her who is comprehended with the family into which, leaving her parents' house, she enters; not her who is embraced = crowned with a garland (cf. Arab. qkll, to be garlanded; tēklîl, garlanding; iklil, Syr. kelilo, a wreath), or her who is brought to completion (cf. the verb, Eze 27:4, Eze 27:11), i.e., has reached the goal of her womanly calling. Besides, כּלה, like "Braut" in the older German (e.g., Gudrun), means not only her who is betrothed, but also her who has been lately married.


  Song 4:9


  All that the king calls his, she now can call hers; for she has won his heart, and with his heart himself and all that is his.


  9 Thou hast taken my heart, my sister-bride;


  Thou hast taken my heart with one of thy glances,


  With a little chain of thy necklace.


  The Piel לבּב may mean to make courageous, and it actually has this meaning in the Aram., wherefore the Syr. retains the word; Symm. renders it by ἐθάρσυνάς με. But is it becoming in a man who is no coward, especially in a king, to say that the love he cherishes gives him heart, i.e., courage? It might be becoming, perhaps, in a warrior who is inspired by the thought of his beloved, whose respect and admiration he seeks to gain, to dare the uttermost. But Solomon is no Antar, no wandering knight.


  Besides, the first effect of love is different: it influences those whom it governs, not as encouraging, in the first instance, but as disarming them; love responded to encourages, but love in its beginning, which is the subject here, overpowers. We would thus more naturally render: "thou hast unhearted me;" but "to unheart," according to the Semitic and generally the ancient conception of the heart (Psychol. p. 254), does not so much mean to captivate the heart, as rather to deprive of understanding or of judgment (cf. Hos 4:11). Such denomin. Pi. of names of corporeal members signify not merely taking away, but also wounding, and generally any violent affection of it, as זנּב, גּרם, Ewald, 120c; accordingly the lxx, Venet., and Jerome: ἐκαρδίωσάς με, vulnerasti cor meum. The meaning is the same for "thou hast wounded my heart" = "thou hast subdued my heart" (cf. Psa 45:6). With one of her glances, with a little chain of her necklace, she has overcome him as with a powerful charm: veni, visa sum, vici. The Kerı̂ changes באחד into בּאחת; certainly עין is mostly fem. (e.g., Jdg 16:28), but not only the non-bibl. usus loq., which e.g., prefers רעה or רע עין, of a malignant bewitching look, but also the bibl. (vid., Zac 3:9; Zac 4:10) treats the word as of double gender. ענק and צוּרנים are related to each other as a part is to the whole. With the subst. ending n, the designation of an ornament designed for the neck is formed from צוּאר, the neck; cf. שׂהרון, the "round tires like the moon" of the women's toilet, Isa 3:18. ענק (connected with אחד ענק, cervix) is a separate chain (Aram. עוּנקתא) of this necklace. In the words ענק אחד, אחד is used instead of אחד, occurring also out of genit. connection (Gen 48:22; Sa2 17:22), and the arrangement (vid., under Psa 89:51) follows the analogy of the pure numerals as נשׁים שׁלשׁ; it appears to be transferred from the vulgar language to that used in books, where, besides the passage before us, it occurs only in Dan 8:13. That a glance of the eye may pierce the heart, experience shows; but how can a little chain of a necklace do this? That also is intelligible. As beauty becomes unlike itself when the attire shows want of taste, so by means of tasteful clothing, which does not need to be splendid, but may even be of the simplest kind, it becomes mighty. Hence the charming attractive power of the impression one makes communicates itself to all that he wears, as, e.g., the woman with the issue of blood touched with joyful hope the hem of Jesus' garment; for he who loves feels the soul of that which is loved in all that stands connected therewith, all that is, as it were, consecrated and charmed by the beloved object, and operates so much the more powerfully if it adorns it, because as an ornament of that which is beautiful, it appears so much the more beautiful. In the preceding verse, Solomon has for the first time addressed Shulamith by the title "bride." Here with heightened cordiality he calls her "sister-bride." In this change in the address the progress of the story is mirrored. Why he does not say כּלּתי (my bride), has already been explained, under Sol 4:8, from the derivation of the word. Solomon's mother might call Shulamith callathi, but he gives to the relation of affinity into which Shulamith has entered a reference to himself individually, for he says ahhothi callaa (my sister-bride): she who as callaa of his mother is to her a kind of daughter, is as callaa in relation to himself, as it were, his sister.


  Song 4:10


  He proceeds still further to praise her attractions.


  10 How fair is thy love, my sister-bride!


  How much better thy love than wine!


  And the fragrance of thy unguents than all spices!


  11 Thy lips drop honey, my bride;


  Honey and milk are under thy tongue;


  And the fragrance of thy garments is like the fragrance of Lebanon.


  Regarding the connection of the pluralet. דּודים with the plur. of the pred., vid., at Sol 1:2. The pred. יפוּ praises her love in its manifestations according to its impression on the sight; טבוּ, according to its experience on nearer intercourse. As in Sol 4:9 the same power of impression is attributed to the eyes and to the necklace, so here is intermingled praise of the beauty of her person with praise of the fragrance, the odour of the clothing of the bride; for her soul speaks out not only by her lips, she breathes forth odours also for him in her spices, which he deems more fragrant than all other odours, because he inhales, as it were, her soul along with them. נפת, from נפת, ebullire (vid., under Pro 5:3, also Schultens), is virgin honey, ἄκοιτον (acetum, Pliny, xi. 15), i.e., that which of itself flows from the combs (צוּפים). Honey drops from the lips which he kisses; milk and honey are under the tongue which whispers to him words of pure and inward joy; cf. the contrary, Psa 140:4. The last line is an echo of Gen 27:27. שׂלמה is שׂמלה (from שׂמל, complicare, complecti) transposed (cf. עלנה from עולה, כּשׂבּה from כּבשׂה). As Jacob's raiment had for his old father the fragrance of a field which God had blessed, so for Solomon the garments of the faultless and pure one, fresh from the woods and mountains of the north, gave forth a heart-strengthening savour like the fragrance of Lebanon (Hos 4:7), viz., of its fragrant herbs and trees, chiefly of the balsamic odour of the apples of the cedar.


  Song 4:12


  The praise is sensuous, but it has a moral consecration.


  12 A garden locked is my sister-bride;


  A spring locked, a fountain sealed.


  גּן (according to rule masc. Bttch. 658) denotes the garden from its enclosure; גּ (elsewhere נּלּה ere), the fountain (synon. מבּוּע), the waves bubbling forth (cf. Amo 5:24); and מעין, the place, as it were an eye of the earth, from which a fountain gushes forth. Luther distinguishes rightly between gan and gal; on the contrary, all the old translators (even the Venet.) render as if the word in both cases were gan. The Pasek between gan and nā'ul, and between gal and nā'ul, is designed to separate the two Nuns, as e.g., at Ch2 2:9; Neh 2:2, the two Mems; it is the orthophonic Pasek, already described under Sol 2:7, which secures the independence of two similar or organically related sounds. Whether the sealed fountain (fons signatus) alludes to a definite fountain which Solomon had built for the upper city and the temple place, we do not now inquire. To a locked garden and spring no one has access but the rightful owner, and a sealed fountain is shut against all impurity. Thus she is closed against the world, and inaccessible to all that would disturb her pure heart, or desecrate her pure person.


  All the more beautiful and the greater is the fulness of the flowers and fruits which bloom and ripen in the garden of this life, closed against the world and its lust.


  Song 4:13


  13 What sprouts forth for thee is a park of pomegranates,


  With most excellent fruits;


  Cypress flowers with nards;


  14 Nard and crocus; calamus and cinnamon,


  With all kinds of incense trees;


  Myrrh and aloes,


  With all the chief aromatics.


  The common subject to all down to Sol 4:15 inclusive is שׁלחיך ("what sprouts for thee" = "thy plants"), as a figurative designation, borrowed from plants, of all the "phenomena and life utterances" (Bttch.) of her personality. "If I only knew here," says Rocke, "how to disclose the meaning, certainly all these flowers and fruits, in the figurative language of the Orient, in the flower-language of love, had their beautiful interpretation." In the old German poetry, also, the phrase bluomen brechen to break flowers was equivalent to: to enjoy love; the flowers and fruits named are figures of all that the amata offers to the amator. Most of the plants here named are exotics; פּרדּס (heaping around, circumvallation, enclosing) is a garden or park, especially with foreign ornamental and fragrant plants—an old Persian word, the explanation of which, after Spiegel, first given in our exposition of the Song, 1851 (from pairi = περί, and dêz, R. diz, a heap), has now become common property (Justi's Handb. der Zendsprache, p. 180). מגדים פּרי (from מגד, which corresponds to The Arab. mejd, praise, honour, excellence; vid., Volck under Deu 33:13) are fructus laudum, or lautitiarum, excellent precious fruits, which in the more modern language are simply called מגדים (Shabbath 127b, מיני מגדים, all kinds of fine fruits); cf. Syr. magdo, dried fruit. Regarding כּפר, vid., under Sol 1:14; regarding מר, under Sol 1:13; also regarding נרדּ, under Sol 1:12. The long vowel of נרדּ corresponds to the Pers. form nârd, but near to which is also nard, Indian nalada (fragrance-giving); the ē is thus only the long accent, and can therefore disappear in the plur. For נרדים, Grtz reads ירדים, roses, because the poet would not have named nard twice. The conjecture is beautiful, but for us, who believe the poem to be Solomonic, is inconsistent with the history of roses (vid., under Sol 2:1), and also unnecessary. The description moves forward by steps rhythmically.


  כּרוכם is the crocus stativus, the genuine Indian safran, the dried flower-eyes of which yield the safran used as a colour, as an aromatic, and also as medicine; safran is an Arab. word, and means yellow root and yellow colouring matter. The name כּרוכם, Pers. karkam, Arab. karkum, is radically Indian, Sanscr. kunkuma. קנה, a reed (from קנה, R. qn, to rise up, viewed intrans.), viz., sweet reed, acorus calamus, which with us now grows wild in marshes, but is indigenous to the Orient.


  קנּמנן is the laurus cinnamomum, a tree indigenous to the east coast of Africa and Ceylon, and found later also on the Antilles. It is of the family of the laurineae, the inner bark of which, peeled off and rolled together, is the cinnamon-bark (cannella, French cannelle); Aram. קוּנמא, as also the Greek κιννάμοομον and κίνναμον, Lat. (e.g., in the 12th book of Pliny) cinnamomum and cinnamum, are interchanged, from קנם, probably a secondary formation from קנה (like בּם, whence בּמה, from בּא), to which also Syr. qenûmā', ὑπόστασις, and the Talm.-Targ. קנּוּם קונם, an oath (cf. קים), go back, so that thus the name which was brought to the west by the Phoenicians denoted not the tree, but the reed-like form of the rolled dried bark. As "nards" refer to varieties of the nard, perhaps to the Indian and the Jamanic spoken of by Strabo and others, so "all kinds of incense trees" refers definitely to Indo-Arab. varieties of the incense tree and its fragrant resin; it has its name fro the white and transparent seeds of this its resin (cf. Arab. lubân, incense and benzoin, the resin of the storax tree, לבנה); the Greek λίβανος, λιβανωτός (Lat. thus, frankincense, from θύω), is a word derived from the Pheonicians.


  אהלות or אהלים (which already in a remarkable way was used by Balaam, Num 24:6, elsewhere only since the time of Solomon) is the Semitized old Indian name of the aloe, agaru or aguru; that which is aromatic is the wood of the aloe-tree (aloxylon agallochum), particularly its dried root (agallochum or lignum alos, ξυλαλόη, according to which the Targ. here: אלואין אכסיל, after the phrase in Aruch) mouldered in the earth, which chiefly came from farther India.


  עם, as everywhere, connects things contained together or in any way united (Sol 5:1; cf. Sol 1:11, as Psa 87:4; cf. Sa1 16:12). The concluding phrase וגו כּל־ר, cum praestantissimis quibusque aromatibus, is a poet. et cetera. ראשׁ, with the gen. of the object whose value is estimated, denotes what is of meilleure qualit; or, as the Talm. says, what is אלפא, ἄλφα, i.e., number one. Ezek; Eze 27:22, in a similar sense, says, "with chief (ראשׁ) of all spices."


  Song 4:15


  The panegyric returns now once more to the figure of a fountain.


  15 A garden-fountain, a well of living water,


  And torrents from Lebanon.


  The tertium compar. in Sol 4:12 was the collecting and sealing up; here, it is the inner life and its outward activity. A fountain in gardens (גּנּים, categ. pl.) is put to service for the benefit of the beds of plants round about, and it has in these gardens, as it were, its proper sphere of influence. A well of living water is one in which that which is distributes springs up from within, so that it is indeed given to it, but not without at the same time being its own true property. נזל is related, according to the Semitic usus loq., to אזל, as "niedergehen" (to go down) to "weggehen" (to go away) (vid., Pro 5:15); similarly related are (Arab.) sar, to go, and sal (in which the letter ra is exchanged for lam, to express the softness of the liquid), to flow, whence syl (sêl), impetuous stream, rushing water, kindred in meaning to נזלים. Streams which come from Lebanon have a rapid descent, and (so far as they do not arise in the snow region) the water is not only fresh, but clear as crystal. All these figures understood sensuously would be insipid; but understood ethically, they are exceedingly appropriate, and are easily interpreted, so that the conjecture is natural, that on the supposition of the spiritual interpretation of the Song, Jesus has this saying in His mind when He says that streams of living water shall flow "out of the belly" of the believer, Joh 7:38.


  Song 4:16


  The king's praise is for Shulamith proof of his love, which seeks a response. But as she is, she thinks herself yet unworthy of him; her modesty says to her that she needs preparation for him, preparation by that blowing which is the breath of God in the natural and in the spiritual world.


  16 Awake, thou North (wind), and come, thou South!


  Blow through my garden, cause its spices to flow -


  Let my beloved come into his garden,


  And eat the fruits which are precious to him.


  The names of the north and south, denoting not only the regions of the heavens, but also the winds blowing from these regions, are of the fem. gender, Isa 43:6. The east wind, קדים, is purposely not mentioned; the idea of that which is destructive and adverse is connected with it (vid., under Job 27:21). The north wind brings cold till ice is formed, Sir. 43:20; and if the south wind blow, it is hot, Luk 12:55. If cold and heat, coolness and sultriness, interchange at the proper time, then growth is promoted. And if the wind blow through a garden at one time from this direction and at another from that,—not so violently as when it shakes the trees of the forest, but softly and yet as powerfully as a garden can bear it,—then all the fragrance of the garden rises in waves, and it becomes like a sea of incense. The garden itself then blows, i.e., emits odours; for (פּח = the Arab. fakh, fah, cf. fawh, pl. afwâh, sweet odours, fragrant plants) as in היּום רוּח, Gen 3:8, the idea underlies the expression, that when it is evening the day itself blows, i.e., becomes cool, the causative הפיחי, connected with the object-accus. of the garden, means to make the garden breezy and fragrant. נזל is here used of the odours which, set free as it were from the plants, flow out, being carried forth by the waves of air. Shulamith wishes that in her all that is worthy of love should be fully realized. What had to be done for Esther (Est 2:12) before she could be brought in to the king, Shulamith calls on the winds to accomplish for her, which are, as it were, the breath of the life of all nature, and as such, of the life-spirit, which is the sustaining background of all created things. If she is thus prepared for him who loves her, and whom she loves, he shall come into his garden and enjoy the precious fruit belonging to him. With words of such gentle tenderness, childlike purity, she gives herself to her beloved.


  Song of Solomon 5


  Song 5:1


  She gives herself to him, and he has accepted her, and now celebrates the delight of possession and enjoyment.


  1 I am come into my garden, my sister-bride;


  Have plucked my myrrh with my balsam;


  Have eaten my honeycomb with my honey;


  Have drunk my wine with my milk -


  Eat, drink, and be drunken, ye friends!


  If the exclamation of Solomon, 1a, is immediately connected with the words of Shulamith, Sol 4:16, then we must suppose that, influenced by these words, in which the ardour of love and humility express themselves, he thus in triumph exclaims, after he has embraced her in his arms as his own inalienable possession. But the exclamation denotes more than this. It supposes a union of love, such as is the conclusion of marriage following the betrothal, the God-ordained aim of sexual love within the limits fixed by morality. The poetic expression בּאתי לגנּי points to the אל eht ot בּוא, used of the entrance of a man into the woman's chamber, to which the expression (Arab.) dakhal bihā (he went in with her), used of the introduction into the bride's chamber, is compared. The road by which Solomon reached this full and entire possession was not short, and especially for his longing it was a lengthened one. He now triumphs in the final enjoyment which his ardent desire had found. A pleasant enjoyment which is reached in the way and within the limits of the divine order, and which therefore leaves no bitter fruits of self-reproach, is pleasant even in the retrospect. His words, beginning with "I am come into my garden," breathe this pleasure in the retrospect. Ginsburg and others render incorrectly, "I am coming," which would require the words to have been בּא אני (הנּה). The series of perfects beginning with באתי cannot be meant otherwise than retrospectively. The "garden" is Shulamith herself, Sol 4:12, in the fulness of her personal and spiritual attractions, Sol 4:16; cf. כּרמי, Sol 1:6. He may call her "my sister-bride;" the garden is then his by virtue of divine and human right, he has obtained possession of this garden, he has broken its costly rare flowers.


  ארה (in the Mishna dialect the word used of plucking figs) signifies to pluck; the Aethiop. trans. ararku karbê, I have plucked myrrh; for the Aethiop. has arara instead of simply ארה. בּשׂמי is here שׂבּם deflected. While בּשׂם, with its plur. besâmim, denotes fragrance in general, and only balsam specially, bāsām = (Arab.) bashâm is the proper name of the balsam-tree (the Mecca balsam), amyris opobalsamum, which, according to Forskal, is indigenous in the central mountain region of Jemen (S. Arabia); it is also called (Arab.) balsaman; the word found its way in this enlarged form into the West, and then returned in the forms בּלסמון, אפּופלסמון, אפּלרלסמא (Syr. afrusomo), into the East. Balsam and other spices were brought in abundance to King Solomon as a present by the Queen of Sheba, Kg1 10:10; the celebrated balsam plantations of Jericho (vid., Winer's Real-W.), which continued to be productive till the Roman period, might owe their origin to the friendly relations which Solomon sustained to the south Arab. princess. Instead of the Indian aloe, Sol 4:14, the Jamanic balsam is here connected with myrrh as a figure of Shulamith's excellences. The plucking, eating, and drinking are only interchangeable figurative descriptions of the enjoyment of love.


  "Honey and milk," says Solomon, Sol 4:11, "is under thy tongue." יער is like יערה, Sa1 14:27, the comb (favus) or cells containing the honey,—a designation which has perhaps been borrowed from porous lava.


  With honey and milk "under the tongue" wine is connected, to which, and that of the noblest kind, Sol 7:10, Shulamith's palate is compared. Wine and milk together are οἰνόγαλα, which Chloe presents to Daphnis (Longus, i. 23). Solomon and his Song here hover on the pinnacle of full enjoyment; but if one understands his figurative language as it interprets itself, it here also expresses that delight of satisfaction which the author of Psa 19:6 transfers to the countenance of the rising sun, in words of a chaste purity which sexual love never abandons, in so far as it is connected with esteem for a beloved wife, and with the preservation of mutual personal dignity. For this very reason the words of Solomon, 1a, cannot be thought of as spoken to the guests. Between Sol 4:16 and Sol 5:1 the bridal night intervenes. The words used in 1a are Solomon's morning salutation to her who has now wholly become his own. The call addressed to the guests at the feast is given forth on the second day of the marriage, which, according to ancient custom, Gen 29:28; Jdg 14:12, was wont to be celebrated for seven days, Tob. 11:18. The dramatical character of the Song leads to this result, that the pauses are passed over, the scenes are quickly changed, and the times appear to be continuous.


  The plur. דּודים Hengst. thinks always designates "love" (Liebe); thus, after Pro 7:18, also here: Eat, friends, drink and intoxicate yourselves in love. But the summons, inebriamini amoribus, has a meaning if regarded as directed by the guests to the married pair, but not as directed to the guests. And while we may say רוה דדים, yet not שׁכר דו, for shakar has always only the accus. of a spirituous liquor after it. Therefore none of the old translators (except only the Venet.: μεθύσθητε ἔρωσιν) understood dodim, notwithstanding that elsewhere in the Song it means love, in another than a personal sense; רעים and דח are here the plur. of the elsewhere parallels רע and דּוד, e.g., Sol 5:16, according to which also (cf. on the contrary, Sol 4:16) they are accentuated. Those who are assembled are, as sympathizing friends, to participate in the pleasures of the feast. The Song of Songs has here reached its climax. A Paul would not hesitate, after Eph 5:31., to extend the mystical interpretation even to this. Of the antitype of the marriage pair it is said: "For the marriage of the Lamb is come, and His wife hath made herself ready" (Rev 19:7); and of the antitype of the marriage guests: "Blessed are they which are called unto the marriage supper of the Lamb" (Rev 19:9).


  Song 5:2


  2 I sleep, but my heart keeps waking-


  Hearken! my beloved is knocking:


  Open to me, my sister, my love,


  My dove, my perfect one;


  For my head is filled with dew,


  My locks (are) full of the drops of the night.


  The partic. subst. clauses, Sol 5:2, indicate the circumstances under which that which is related in Sol 5:2 occurred. In the principal sentence in hist. prose ויּדפּק would be used; here, in the dramatic vivacity of the description, is found in its stead the interject. vocem = ausculta with the gen. foll., and a word designating state or condition added, thought of as accus. according to the Semitic syntax (like Gen 4:10; Jer 10:22; cf. Kg1 14:6). To sleep while the heart wakes signifies to dream, for sleep and distinct consciousness cannot be coexistent; the movements of thought either remain in obscurity or are projected as dreams. ער = ‛awir is formed from עוּר, to be awake (in its root cogn. to the Aryan gar, of like import in γρηγορεῖν, ἐγείρειν), in the same way as מת = mawith from מוּת. The שׁ has here the conj. sense of "dieweil" (because), like asher in Ecc 6:12; Ecc 8:15. The ר dag., which occurs several times elsewhere (vid., under Pro 3:8; Pro 14:10), is one of the inconsistencies of the system of punctuation, which in other instances does not double the ר; perhaps a relic of the Babylonian idiom, which was herein more accordant with the lingual nature of the r than the Tiberian, which treated it as a semi-guttural. קוצּה, a lock of hair, from קץ = קיץ, abscdit, follows in the formation of the idea, the analogy of קציר, in the sense of branch, from קצר, desecuit; one so names a part which is removed without injury to the whole, and which presents itself conveniently for removal; cf. the oath sworn by Egyptian women, laḥajât muḳṣu̇si, "by the life of my separated," i.e., "of my locks" (Lane, Egypt, etc., I 38). The word still survives in the Talmud dialect. Of a beautiful young man who proposed to become a Nazarite, Nedarim 9a says the same as the Jer. Horajoth iii. 4 of a man who was a prostitute in Rome: his locks were arranged in separate masses, like heap upon heap; in Bereshith rabba c. lxv., under Gen 27:11, קוּץ, curly-haired, is placed over against קרח, bald-headed, and the Syr. also has ḳauṣoto as the designation of locks of hair-a word used by the Peshito as the rendering of the Heb. קוצּות, as the Syro-Hexap. Job 16:12, the Greek κόμη. טל, from טלל (Arab. ṭll, to moisten, viz., the ground; to squirt, viz., blood), is in Arabic drizzling rain, in Heb. dew; the drops of the night (רסיסי, from רסס, to sprinkle, to drizzle)


  are just drops of dew, for the precipitation of the damp air assumes this form in nights which are not so cold as to become frosty. Shulamith thus dreams that her beloved seeks admission to her. He comes a long way and at night. In the most tender words he entreats for that which he expects without delay. He addresses her, "my sister," as one of equal rank with himself, and familiar as a sister with a brother; "my love" (רע), as one freely chosen by him to intimate fellowship; "my dove," as beloved and prized by him on account of her purity, simplicity, and loveliness. The meaning of the fourth designation used by him, תּמּתי, is shown by the Arab. tam to be "wholly devoted," whence teim, "one devoted" = a servant, and mutajjam, desperately in love with one. In addressing her tmty, he thus designates this love as wholly undivided, devoting itself without evasion and without reserve. But on this occasion this love did not approve itself, at least not at once.


  Song 5:3


  3 I have put off my dress,


  How shall I put it on again?


  I have washed my feet,


  How shall I defile them again?


  She now lies unclothed in bed. כּתּנת is the χιτών worn next to the body, from כתן, linen (diff. from the Arab. ḳuṭun, cotton, whence French coton, calico = cotton-stuff). She had already washed her feet, from which it is supposed that she had throughout the day walked barefooted,—how (איככה, how? both times with the tone on the penult.; cf. איכה, where ? Sol 1:7) should she again put on her dress, which she had already put off and laid aside (פּשׁט)? why should she soil (אטנּפם, relating to the fem. רגלי, for אטנפן) again her feet, that had been washed clean? Shulamith is here brought back to the customs as well as to the home of her earlier rural life; but although she should thus have been enabled to reach a deeper and more lively consciousness of the grace of the king, who stoops to an equality with her, yet she does not meet his love with an equal requital. She is unwilling for his sake to put herself to trouble, or to do that which is disagreeable to her. It cannot be thought that such an interview actually took place; and yet what she here dreamed had not only inward reality, but also full reality. For in a dream, that which is natural to us or that which belongs to our very constitution becomes manifest, and much that is kept down during our waking hours by the power of the will, by a sense of propriety, and by the activities of life, comes to light during sleep; for fancy then stirs up the ground of our nature and brings it forth in dreams, and thus exposes us to ourselves in such a way as oftentimes, when we waken, to make us ashamed and alarmed. Thus it was with Shulamith. In the dream it was inwardly manifest that she had lost her first love. She relates it with sorrow; for scarcely had she rejected him with these unworthy deceitful pretences when she comes to herself again.


  Song 5:4


  4 My beloved stretched his hand through the opening,


  And my heart was moved for him.


  חוּר, from the verb חוּר, in the sense of to break through (R. חר, whence also חרז, Sol 1:10, and חרם, Arab. kharam, part. broken through, e.g., of a lattice-window), signifies foramen, a hole, also caverna (whence the name of the Troglodytes, חרי, and the Haurn, חורן), here the loophole in the door above (like khawkht, the little door for the admission of individuals in the street or house-door). It does not properly mean a window, but a part of the door pierced through at the upper part of the lock of the door (the door-bolt). מן־החור is understood from the standpoint of one who is within; "by the opening from without to within," thus "through the opening;" stretching his hand through the door-opening as if to open the door, if possible, by the pressing back of the lock from within, he shows how greatly he longed after Shulamith. And she was again very deeply moved when she perceived this longing, which she had so coldly responded to: the interior of her body, with the organs which, after the bibl. idea, are the seat of the tenderest emotions, or rather, in which they reflect themselves, both such as are agreeable and such as are sorrowful, groaned within her,—an expression of deep sympathy so common, that "the sounding of the bowels," Isa 63:15, an expression used, and that anthropopathically of God Himself, is a direct designation of sympathy or inner participation. The phrase here wavers between עליו and עלי (thus, e.g., Nissel, 1662). Both forms are admissible. It is true we say elsewhere only naphshi 'ālai, ruhi 'ālai, libbi 'ālai, for the Ego distinguishes itself from its substance (cf. System d. bibl. Psychologie, p. 151f.); meai 'alai, instead of bi (בּקרבּ), would, however, be also explained from this, that the bowels are meant, not anatomically, but as psychical organs. But the old translators (lxx, Targ., Syr., Jerome, Venet.) rendered עליו, which rests on later MS authority (vid., Norzi, and de Rossi), and is also more appropriate: her bowels are stirred, viz., over him, i.e., on account of him (Alkabez: בעבורו). As she will now open to him, she is inwardly more ashamed, as he has come so full of love and longing to make her glad.


  Song 5:5


  5 I arose to open to my beloved,


  And my hands dropped with myrrh,


  And my fingers with liquid myrrh,


  On the handle of the bolt.


  The personal pron. אני stands without emphasis before the verb which already contains it; the common language of the people delights in such particularity. The Book of Hosea, the Ephraimite prophet's work, is marked by such a style. עבר מור, with which the parallel clause goes beyond the simple mōr, is myrrh flowing over, dropping out of itself, i.e., that which breaks through the bark of the balsamodendron myrrha, or which flows out if an incision is made in it; myrrha stacte, of which Pliny (xii. 35) says: cui nulla praefertur, otherwise דּרור מר, from דּרר, to gush out, to pour itself forth in rich jets. He has come perfumed as if for a festival, and the costly ointment which he brought with him has dropped on the handles of the bolts (מנעוּל, keeping locked, after the form מלבּוּשׁ, drawing on), viz., the inner bolt, which he wished to withdraw. A classical parallel is found in Lucretius, iv. 1171:


  "At lacrimans exclusus amator limina saepe


  Floribus et sertis operit postesque superbos


  Unguit amaracino" ...


  Bttch. here puts to Hitzig the question, "Did the shepherd, the peasant of Engedi, bring with him oil of myrrh?" Rejecting this reasonable explanation, he supposes that the Shulamitess, still in Solomon's care, on rising up quickly dipped her hand in the oil of myrrh, that she might refresh her beloved. She thus had it near her before her bed, as a sick person her decoction. The right answer was, that the visitant by night is not that imaginary personage, but it is Solomon. She had dreamed that he stood before her door and knocked. But finding no response, he again in a moment withdrew, when it was proved that Shulamith did not requite his love and come forth to meet it in its fulness as she ought.


  Song 5:6


  6 I opened to my beloved;


  And my beloved had withdrawn, was gone:


  My soul departed when he spake -


  I sought him, and found him not;


  I called him, and he answered me not.


  As the disciples at Emmaus, when the Lord had vanished from the midst of them, said to one another: Did not our heart burn within us when He spake with us? so Shulamith says that when he spake, i.e., sought admission to her, she was filled with alarm, and almost terrified to death.


  Love-ecstasy (ἐκστῆναι, as contrast to γενέσθαι ἐν ἑαυτῷ) is not here understood, for in such a state she would have flown to meet him; but a sinking of the soul, such as is described by Terence (And. I 5. 16):


  "Oratio haec me miseram exanimavit metu."


  The voice of her beloved struck her heart; but in the consciousness that she had estranged herself from him, she could not openly meet him and offer empty excuses. But now she recognises it with sorrow that she had not replied to the deep impression of his loving words; and seeing him disappear without finding him, she calls after him whom she had slighted, but he answers her not. The words: "My soul departed when he spake," are the reason why she now sought him and called upon him, and they are not a supplementary remark (Zckl.); nor is there need for the correction of the text בּדברו, which should mean: (my soul departed) when he turned his back (Ewald), or, behind him (Hitz., Bttch.), from דּבר = (Arab.) dabara, tergum vertere, praeterire,—the Heb. has the word דּביר, the hinder part, and as it appears, דּבּר, to act from behind (treacherously) and destroy, Ch2 22:10; cf. under Gen 34:13, but not the Kal דּבר, in that Arab. signification. The meaning of חמק has been hit upon by Aquila (ἔκλινεν), Symmachus (ἀπονεύσας), and Jerome (declinaverat); it signifies to turn aside, to take a different direction, as the Hithpa. Jer 31:22 : to turn oneself away; cf. חמּוּקים, turnings, bendings, Sol 7:2. חבק and אבק (cf. Gen 32:25), Aethiop. ḥaḳafa, Amhar. aḳafa (reminding us of נקץ, Hiph. הקּיף), are usually compared; all of these, however, signify to "encompass;" but חמק does not denote a moving in a circle after something, but a half circular motion away from something; so that in the Arab. the prevailing reference to fools, aḥamḳ, does not appear to proceed from the idea of closeness, but of the oblique direction, pushed sideways. Turning himself away, he proceeded farther. In vain she sought him; she called without receiving any answer. ענני is the correct pausal form of ענני, vid., under Psa 118:5. But something worse than even this seeking and calling in vain happened to her.


  Song 5:7


  7 The watchmen who go about in the city found me,


  They beat me, wounded me;


  My upper garment took away from me,


  The watchmen of the walls.


  She sought her beloved, not "in the midbar" (open field), nor "in the kepharim" (villages), but בעיר, "in the city,"—a circumstance which is fatal to the shepherd-hypothesis here, as in the other dream. There in the city she is found by the watchmen who patrol the city, and have their proper posts on the walls to watch those who approach the city and depart from it (cf. Isa 62:6). These rough, regardless men,—her story returns at the close like a palindrome to those previously named,—who judge only according to that which is external, and have neither an eye nor a heart for the sorrow of a loving soul, struck (הכה, from נכה, to pierce, hit, strike) and wounded (פּצע, R. פץ, to divide, to inflict wounds in the flesh) the royal spouse as a common woman, and so treated her, that, in order to escape being made a prisoner, she was constrained to leave her upper robe in their hands (Gen 39:12). This upper robe, not the veil which at Sol 4:1, Sol 4:3 we found was called tsammā, is called רדיד. Aben Ezra compares with it the Arab. ridâ, a plaid-like over-garment, which was thrown over the shoulders and veiled the upper parts of the body. But the words have not the same derivation. The ridâ has its name from its reaching downward,—probably from the circumstance that, originally, it hung down to the feet, so that one could tread on it; but the (Heb.) redid (in Syr. the dalmatica of the deacons), from רדד, Hiph., Kg1 6:32, Targ., Talm., Syr., רדד, to make broad and thin, as expansum, i.e., a thin and light upper robe, viz., over the cuttoněth, 3a. The lxx suitably translates it here and at Gen 24:65 (hatstsaiph, from tsa'aph, to lay together, to fold, to make double or many-fold) by θέριστρον, a summer overdress. A modern painter, who represents Shulamith as stripped naked by the watchmen, follows his own sensual taste, without being able to distinguish between tunica and pallium; for neither Luther, who renders by schleier (veil), nor Jerome, who has pallium (cf. the saying of Plautus: tunica propior pallio est), gives any countenance to such a freak of imagination. The city watchmen tore from off her the upper garment, without knowing and without caring to know what might be the motive and the aim of this her nocturnal walk.


  Song 5:8


  All this Shulamith dreamed; but the painful feeling of repentance, of separation and misapprehension, which the dream left behind, entered as deeply into her soul as if it had been an actual external experience. Therefore she besought the daughters of Jerusalem:


  8 I adjure you, ye daughters of Jerusalem,


  If ye find my beloved, -


  What shall ye then say to him?


  "That I am sick of love."


  That אם is here not to be interpreted as the negative particle of adjuration (Bttch.), as at Sol 2:7; Sol 3:5, at once appears from the absurdity arising from such an interpretation. The or. directa, following "I adjure you," can also begin (Num 5:19.) with the usual אם, which is followed by its conclusion. Instead of "that ye say to him I am sick of love," she asks the question: What shall ye say to him: and adds the answer: quod aegra sum amore, or, as Jerome rightly renders, in conformity with the root-idea of חלה: quia amore langueo; while, on the other hand, the lxx: ὃτι τετροομένη (saucia) ἀγάπης ἐγώ εἰμι, as if the word were חללת, from חלל. The question proposed, with its answer, inculcates in a naive manner that which is to be said, as one examines beforehand a child who has to order something. She turns to the daughters of Jerusalem, because she can presuppose in them, in contrast with those cruel watchmen, a sympathy with her love-sorrow, on the ground of their having had similar experiences. They were also witnesses of the origin of this covenant of love, and graced the marriage festival by their sympathetic love.


  Song 5:9


  When, therefore, they put to her the question:


  9 What is thy beloved before another (beloved),


  Thou fairest of women?


  What is thy beloved before another (beloved),


  That thou dost adjure us thus?


  the question thus asked cannot proceed from ignorance; it can only have the object of giving them the opportunity of hearing from Shulamith's own mouth and heart her laudatory description of him, whom they also loved, although they were not deemed worthy to stand so near to him as she did who was thus questioned. Bttch. and Ewald, secs. 325a, 326a, interpret the מן in מדּור partitively: quid amati (as in Cicero: quod hominis) amatus tuus; but then the words would have been מה־מדוד דודך, if such a phrase were admissible; for מה־דוד certainly of itself alone means quid amati, what kind of a beloved. Thus the מן is the comparative (prae amato), and דּוד the sing., representing the idea of species or kind; מדּודים, here easily misunderstood, is purposely avoided. The use of the form השׁבעתנו for השׁבעתּינו is one of the many instances of the disregard of the generic distinction occurring in this Song, which purposely, after the manner of the vulgar language, ignores pedantic regularity.


  Song 5:10


  Hereupon Shulamith describes to them who ask what her beloved is. He is the fairest of men. Everything that is glorious in the kingdom of nature, and, so far as her look extends, everything in the sphere of art, she appropriates, so as to present a picture of his external appearance. Whatever is precious, lovely, and grand, is all combined in the living beauty of his person.


  She first praises the mingling of colours in the countenance of her beloved.


  10 My beloved is dazzling white and ruddy,


  Distinguised above ten thousand.


  The verbal root צח has the primary idea of purity, i.e., freedom from disturbance and muddiness, which, in the stems springing from it, and in their manifold uses, is transferred to undisturbed health (Arab. ṣaḥḥ, cf. baria, of smoothness of the skin), a temperate stomach and clear head, but particularly to the clearness and sunny brightness of the heavens, to dazzling whiteness (צחח, Lam 4:7; cf. צחר), and then to parched dryness, resulting from the intense and continued rays of the sun; צח is here adj. from צחח, Lam 4:7, bearing almost the same relation to לבן as λαμπρός to λευκός, cogn. with lucere. אדום, R. דם, to condense, is properly dark-red, called by the Turks kuju kirmesi (from kuju, thick, close, dark), by the French rouge fonc, of the same root as דּם, the name for blood, or a thick and dark fluid. White, and indeed a dazzling white, is the colour of his flesh, and redness, deep redness, the colour of his blood tinging his flesh. Whiteness among all the race-colours is the one which best accords with the dignity of man; pure delicate whiteness is among the Caucasian races a mark of high rank, of superior training, of hereditary nobility; wherefore, Lam 4:7, the appearance of the nobles of Jerusalem is likened in whiteness to snow and milk, in redness to corals; and Homer, Il. iv. 141, says of Menelaus that he appeared stained with gore, "as when some woman tinges ivory with purple colour." In this mingling of white and red, this fulness of life and beauty, he is דּגוּל, distinguished above myriads. The old translators render dagul by "chosen" (Aquila, Symm., Syr., Jerome, Luther), the lxx by ἐκλελοχισμένος, e cohorte selectus; but it means "bannered" (degel, Sol 2:4), as the Venet.: σεσημαιωμένος, i.e., thus distinguished, as that which is furnished with a degel, a banner, a pennon. Grtz takes dagul as the Greek σημειωτός (noted). With רבבן, as a designation of an inconceivable number, Rashi rightly compares Eze 16:7. Since the "ten thousand" are here though of, not in the same manner as דגולים, the particle min is not the compar. magis quam, but, as at Gen 3:14; Jdg 5:24; Isa 52:14, prae, making conspicuous (cf. Virgil, Aen. v. 435, prae omnibus unum). After this praise of the bright blooming countenance, which in general distinguished the personal appearance of her beloved, so far as it was directly visible, there now follows a detailed description, beginning with his head.
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  11 His head is precious fine gold,


  His locks hill upon hill,


  Black as the raven.


  The word-connection פּז כּתם, occurring only here, serves as a designation of the very finest pure gold; for כּתם (hiding, then that which is hidden), from כתם, R. כת (vid., concerning the words appertaining to this root, under Psa 87:6), is the name of fine gold, which was guarded as a jewel (cf. Pro 25:12), and פּז (with long ā), is pure gold freed from inferior metals, from פּזז, to set free, and generally violently to free (cf. zahav muphaz, Kg1 10:18, with zahav tahor, Ch2 9:17). The Targ. to the Hagiog. translate פז by אובריזא (e.g., Psa 119:127), or אובריזין (e.g., Psa 19:11), ὄβρυζον, i.e., gold which has stood the fire-proof (obrussa) of the cupel or the crucible. Grammatically regarded, the word-connection kethem paz is not genit., like kethem ophir, but appositional, like narrah bethulah, Deu 22:28, zevahim shelamim, Exo 24:5, etc. The point of comparison is the imposing nobility of the fine form and noble carriage of his head. In the description of the locks of his hair the lxx render תלתלים by ἐλάται, Jerome by sicut elatae palmarum, like the young twigs, the young shoots of the palm. Ewald regards it as a harder parall. form of זלזלּים, Isa 18:5, vine-branches; and Hitzig compares the Thousand and One Nights, iii. 180, where the loose hair of a maiden is likened to twisted clusters of grapes. The possibility of this meaning is indisputable, although (Arab.) taltalat, a drinking-vessel made of the inner bark of palm-branches, is named, not from taltalah, as the name of the palm-branch, but from taltala, to shake down, viz., in the throat. The palm-branch, or the vine-branch, would be named from תּלתּל, pendulum esse, to hang loosely and with a wavering motion, the freq. of תּלה, pendere. The Syr. also think on תלה, for it translates "spread out," i.e., a waving downward; and the Venet., which translates by ἀπαιωρήματα. The point of comparison would be the freshness and flexibility of the abundant long hair of the head, in contrast to motionless close-lying smoothness. One may think of Jupiter, who, when he shakes his head, moves heaven and earth. But, as against this, we have the fact: (1) That the language has other names for palm-branches and vine-branches; the former are called in the Sol 7:9, sansinnim. (2) That תלתלים, immediately referred to the hair, but not in the sense of "hanging locks" (Bttch.), is still in use in the post-bibl. Heb. (vid., under Sol 5:2); the Targ. also, in translating דּגוּרין דּגורין, cumuli cumuli, thinks תלתלים = תּלּין תּלּין, Menachoth 29b. A hill is called תל, (Arab.) tall, from טלל, prosternere, to throw along, as of earth thrown out, sand, or rubbish; and תּלתּל, after the form גּלגּל, in use probably only in the plur., is a hilly country which rises like steps, or presents an undulating appearance. Seen fro his neck upwards, his hair forms in undulating lines, hill upon hill. In colour, these locks of hair are black as a raven, which bears the Semitic name עורב from its blackness (ערב), but in India is called kârava from its croaking. The raven-blackness of the hair contrasts with the whiteness and redness of the countenance, which shines forth as from a dark ground, from a black border. The eyes are next described.
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  12 His eyes like doves by the water-brooks,


  Bathing in milk, stones beautifully set


  The eyes in their glancing moistness (cf. ὑγρότης τῶν ὀμμάτων, in Plutarch, of a languishing look), and in the movement of their pupils, are like doves which sip at the water-brooks, and move to and fro beside them. אפיק, from אפק, continere, is a watercourse, and then also the water itself flowing in it (vid., under Psa 18:16), as (Arab.) wadin, a valley, and then the river flowing in the valley, bahr, the sea-basin (properly the cleft), and then also the sea itself. The pred. "bathing" refers to the eyes (cf. Sol 4:9), not to the doves, if this figure is continued. The pupils of the eyes, thus compared with doves, seem as if bathing in milk, in that they swim, as it were, in the white in the eye. But it is a question whether the figure of the doves is continued also in ישׁבות על־מלּאת. It would be the case of milleth meant "fulness of water," as it is understood, after the example of the lxx, also by Aquila (ἐκχύσεις). Jerome (fluenta plenissima), and the Arab. (piscinas aqua refertas); among the moderns, by Dpke, Gesen., Hengst., and others. But this pred. would then bring nothing new to Sol 5:12; and although in the Syr. derivatives from melā' signify flood and high waters, yet the form milleth does not seem, especially without מים, to be capable of bearing this signification. Luther's translation also, although in substance correct: und stehen in der flle (and stand in fulness) (milleth, like שׁלמותא of the Syr., πληρώσεως of the Gr. Venet., still defended by Hitz.), yet does not bring out the full force of milleth, which, after the analogy of כּסּא, רצפה, appears to have a concrete signification which is seen from a comparison of Exo 25:7; Exo 27:17, Exo 27:20; Exo 39:13. There מלּאה and מלּאים signify not the border with precious stones, but, as rightly maintained by Keil, against Knobel, their filling in, i.e., their bordering, setting. Accordingly, milleth will be a synon. technical expression: the description, passing from the figure of the dove, says further of the eyes, that they are firm on (in) their setting; על is suitable, for the precious stone is laid within the casket in which it is contained. Hitzig has, on the contrary, objected that מלאת and מלאים denote filling up, and thus that milleth cannot be a filling up, and still less the place thereof. But as in the Talm. מוּליתא signifies not only fulness, but also stuffed fowls or pies, and as πλήρωμα in its manifold aspects is used not only of that with which anything is filled, but also of that which is filled (e.g., of a ship that is manned, and Eph 1:23 of the church in which Christ, as in His body, is immanent),—thus also milleth, like the German "Fassung," may be used of a ring-casket (funda or pala) in which the precious stone is put. That the eyes are like a precious stone in its casket, does not merely signify that they fill the sockets,—for the bulbus of the eye in every one fills the orbita,—but that they are not sunk like the eyes of one who is sick, which fall back on their supporting edges in the orbita, and that they appear full and large as they press forward from wide and open eyelids. The cheeks are next described.
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  13a His cheeks like a bed of sweet herbs,


  Towers of spicy plants.


  A flower-bed is called ערוּגה, from ערג, to be oblique, inclined. His cheeks are like such a soft raised bed, and the impression their appearance makes is like the fragrance which flows from such a bed planted with sweet-scented flowers. Migedaloth are the tower-like or pyramidal mounds, and merkahhim are the plants used in spicery. The point of comparison here is thus the soft elevation; perhaps with reference to the mingling of colours, but the word chosen (merkahhim) rather refers to the lovely, attractive, heart-refreshing character of the impression. The Venet., keeping close to the existing text: αἱ σιαγόνες αὐτοῦ ὡς πρασιὰ τοῦ ἀρώματος πύργοι ἀρωματισμῶν (thus not a̓ρωματιστῶν] according to Gebhardt's just conjecture). But is the punctuation here correct? The sing. כערוגת is explained from this, that the bed is presented as sloping from its height downward on two parallel sides; but the height would then be the nose dividing the face, and the plur. would thus be more suitable; and the lxx, Symm., and other ancient translators have, in fact, read כערוגת. But still less is the phrase migdeloth merkahhim to be comprehended; for a tower, however diminutive it may be, it not a proper figure for a soft elevation, nor even a graduated flowery walk, or a terraced flowery hill,—a tower always presents, however round one may conceive it, too much the idea of a natural chubbiness, or of a diseased tumour. Therefore the expression used by the lxx, φύουσαι μυρεψικά, i.e., מרק' מהדּלות, commends itself. Thus also Jerome: sicut areolae aromatum consitae a pigmentariis, and the Targ. (which refers לחיים allegorically to the לוּחי of the law, and merkahhim to the refinements of the Halacha): "like the rows of a garden of aromatic plants which produce (gignentes) deep, penetrating sciences, even as a (magnificent) garden, aromatic plants." Since we read מגדּלות כערוגת, we do not refer migadloth, as Hitzig, who retains כערוגת, to the cheeks, although their name, like that of the other members (e.g., the ear, hand, foot), may be fem. (Bttch. 649), but to the beds of spices; but in this carrying forward of the figure we find, as he does, a reference to the beard and down on the cheeks. גּדּל is used of suffering the hair to grow, Num 6:5, as well as of cultivating plants; and it is a similar figure when Pindar, Nem. v. 11, compares the milk-hair of a young man to the fine woolly down of the expanding vine-leaves (vid., Passow). In merkahhim there scarcely lies anything further than that this flos juventae on the blooming cheeks gives the impression of the young shoots of aromatic plants; at all events, the merkahhim, even although we refer this feature in the figure to the fragrance of the unguents on the beard, are not the perfumes themselves, to which megadloth is not appropriate, but fragrant plants, so that in the first instance the growth of the beard is in view with the impression of its natural beauty.


  13b His lips lilies,


  Dropping with liquid myrrh.


  Lilies, viz., red lilies (vid., under Sol 2:1), unless the point of comparison is merely loveliness associated with dignity. She thinks of the lips as speaking. All that comes forth from them, the breath in itself, and the breath formed into words, is עבר מור, most precious myrrh, viz., such as of itself wells forth from the bark of the balsamodendron. עבר, the running over of the eyes (cf. myrrha in lacrimis, the most highly esteemed sort, as distinguished from myrrha in granis), with which Dillmann combines the Aethiop. name for myrrh, karbê (vid., under Song _Num 5:5).
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  14a His hands golden cylinders,


  Filled in with stones of Tarshish.


  The figure, according to Gesen., Heb. Wrterbuch, and literally also Heilgst., is derived from the closed hand, and the stained nails are compared to precious stones. both statements are incorrect; for (1) although it is true that then Israelitish women, as at the present day Egyptian and Arabian women, stained their eyes with stibium (vid., under Isa 54:11), yet it is nowhere shown that they, and particularly men, stained the nails of their feet and their toes with the orange-yellow of the Alhenna (Lane's Egypt, I 33-35); and (2) the word used is not כּפּיו, but ידיו; it is thus the outstretched hands that are meant; and only these, not the closed fist, could be compared to "lilies," for גּליל signifies not a ring (Cocc., Dpke, Bttch., etc.), but that which is rolled up, a roller, cylinder (Est 1:6), from גּלל, which properly means not κυκλοῦν (Venet., after Gebhardt: κεκυκλωμέναι), but κυλίνδειν. The hands thus are meant in respect of the fingers, which on account of their noble and fine form, their full, round, fleshy mould, are compared to bars of gold formed like rollers, garnished (ממלּאים, like מלּא, Exo 28:17) with stones of Tarshish, to which the nails are likened. The transparent horn-plates of the nails, with the lunula, the white segment of a circle at their roots, are certainly, when they are beautiful, an ornament to the hand, and, without our needing to think of their being stained, are worthily compared to the gold-yellow topaz. Tarshish is not the onyx, which derives its Heb. name שׁהם from its likeness to the finger-nail, but the χρυσόλιθος, by which the word in this passage before us is translated by the Quinta and the Sexta, and elsewhere also by the lxx and Aquila. But the chrysolite is the precious stone which is now called the topaz. It receives the name Tarshish from Spain, the place where it was found. Pliny, xxxviii. 42, describes it as aureo fulgore tralucens. Bredow erroneously interprets Tarshish of amber. There is a kind of chrysolite, indeed, which is called chryselectron, because in colorem electri declinans. The comparison of the nails to such a precious stone (Luther, influenced by the consonance, and apparently warranted by the plena hyacinthis of the Vulg., has substituted golden rings, vol Trkissen, whose blue-green colour is not suitable here), in spite of Hengst., who finds it insipid, is as true to nature as it is tender and pleasing. The description now proceeds from the uncovered to the covered parts of his body, the whiteness of which is compared to ivory and marble.


  14b His body an ivory work of art,


  Covered with sapphires.


  The plur. מעים or מעים, from מעה or מעי (vid., under Psa 40:9), signifies properly the tender parts, and that the inward parts of the body, but is here, like the Chald. מעין, Dan 2:32, and the בּטן, Sol 7:3, which also properly signifies the inner part of the body, κοιλία, transferred to the body in its outward appearance. To the question how Shulamith should in such a manner praise that which is for the most part covered with clothing, it is not only to be answered that it is the poet who speaks by her mouth, but also that it is not the bride or the beloved, but the wife, whom he represents as thus speaking. עשׁת (from the peculiar Hebraeo-Chald. and Targ. עשׁת, which, after Jer 5:28, like ḳhalak, creare, appears to proceed from the fundamental idea of smoothing) designates an artistic figure. Such a figure was Solomon's throne, made of שׁן, the teeth of elephants, ivory,


  Kg1 10:18. Here Solomon's own person, without reference to a definite admired work of art, is praised as being like an artistic figure made of ivory,—like it in regard to its glancing smoothness and its fine symmetrical form. When, now, this word of art is described as covered with sapphires (מעלּפת, referred to עשׁת, as apparently gramm., or as ideal, fem.), a sapphire-coloured robe is not meant (Hitzig, Ginsburg); for עלף, which only means to disguise, would not at all be used of such a robe (Gen 38:14; cf. Gen 24:65), nor would the one uniform colour of the robe be designated by sapphires in the plur. The choice of the verb עלף (elsewhere used of veiling) indicates a covering shading the pure white, and in connection with ספּירים, thought of as accus., a moderating of the bright glance by a soft blue. For ספיר (a genuine Semit. word, like the Chald. שׁפּיר; cf. regarding ספר = שׁפר, under Psa 16:6) is the sky-blue sapphire (Exo 24:10), including the Lasurstein (lapis lazuli), sprinkled with golden, or rather with gold-like glistening points of pyrites, from which, with the l omitted, sky-blue is called azur (azure) (vid., under Job 28:6). The word of art formed of ivory is quite covered over with sapphires fixed in it. That which is here compared is nothing else than the branching blue veins under the white skin.
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  15a His legs white marble columns,


  Set on bases of fine gold.


  If the beauty of the living must be represented, not by colours, but in figurative language, this cannot otherwise be done than by the selection of minerals, plants, and things in general for the comparison, and the comparison must more or less come short, because dead soulless matter does not reach to a just and full representation of the living. Thus here, also, the description of the lower extremity, which reaches from the thighs and the legs down to the feet, of which last, in the words of an anatomist, it may be said that "they form the pedestal for the bony pillars of the legs." The comparison is thus in accordance with fact; the שׁוקים (from שוק = Arab. saḳ, to drive: the movers forward), in the structure of the human frame, take in reality the place of "pillars," and the feet the place of "pedestals," as in the tabernacle the wooden pillars rested on small supports in which they were fastened, Exo 26:18. But in point of fidelity to nature, the symbol is inferior to a rigid Egyptian figure. Not only is it without life; it is not even capable of expressing the curvilinear shape which belongs to the living. On the other hand, it loses itself in symbol; for although it is in conformity with nature that the legs are compared to pillars of white (according to Aquila and Theod., Parian) marble,—שׁשׁ = שׁישׁ, Ch1 29:2 (material for the building of the temple), Talm. מרמרא, of the same verbal root as שׁוּשׁן, the name of the white lily,—the comparison of the feet to bases of fine gold is yet purely symbolical. Gold is a figure of that which is sublime and noble, and with white marble represents greatness combined with purity. He who is here praised is not a shepherd, but a king. The comparisons are thus so grand because the beauty of the beloved is in itself heightened by his kingly dignity.


  15b His aspect like Lebanon,


  Distinguised as the cedars.


  By בּחוּר the Chald. thinks of "a young man" (from בּחר = בּגר, to be matured, as at Psa 89:20); but in that case we should have expected the word כּארז instead of כּארזים. Luther, with all other translators, rightly renders "chosen as the cedars." His look, i.e., his appearance as a whole, is awe-inspiring, majestic, like Lebanon, the king of mountains; he (the praised one) is chosen, i.e., presents a rare aspect, rising high above the common man, like the cedars, those kings among trees, which as special witnesses of creative omnipotence are called "cedars of God," Psa 80:11 [10]. בּחוּר, electus, everywhere else an attribute of persons, does not here refer to the look, but to him whose the look is; and what it means in union with the cedars is seen from Jer 22:7; cf. Isa 37:24. Here also it is seen (what besides is manifest), that the fairest of the children of men is a king. In conclusion, the description returns from elevation of rank to loveliness.


  Song 5:16


  16a His palate is sweets (sweetnesses),


  And he is altogether precious (lovelinesses).


  The palate, חך, is frequently named as the organ of speech, Job 6:30; Job 31:30; Pro 5:3; Pro 8:7; and it is also here used in this sense. The meaning, "the mouth for kissing," which Bttch. gives to the word, is fanciful; חך (= ḥnk, Arab. ḥanak) is the inner palate and the region of the throat, with the uvula underneath the chin. Partly with reference to his words, his lips have been already praised, 13b; but there the fragrance of his breath came into consideration, his breath both in itself and as serving for the formation of articulate words. But the naming of the palate can point to nothing else than his words. With this the description comes to a conclusion; for, from the speech, the most distinct and immediate expression of the personality, advance is made finally to the praise of the person. The pluraliatant. ממתּקּים and מחמדּים designate what they mention in richest fulness. His palate, i.e., that which he speaks and the manner in which he speaks it, is true sweetness (cf. Pro 16:21; Psa 55:15), and his whole being true loveliness. With justifiable pride Shulamith next says:


  16b This is my beloved and this my friend,


  Ye daughters of Jerusalem!


  The emphatically repeated "this" is here pred. (Luth. "such an one is" ...); on the other hand, it is subj. at Exo 3:15 (Luth.: "that is" ...).


  Song of Solomon 6


  Song 6:1


  The daughters of Jerusalem now offer to seek along with Shulamith for her beloved, who had turned away and was gone.


  1 Whither has thy beloved gone,


  Thou fairest of women?


  Whither has thy beloved turned,


  That we may seek him with thee?


  The longing remains with her even after she has wakened, as the after effect of her dream. In the morning she goes forth and meets with the daughters of Jerusalem. They cause Shulamith to describe her friend, and they ask whither he has gone. They wish to know the direction in which he disappeared from her, the way which he had probably taken (פנה, R. פן .R, to drive, to urge forward, to turn from one to another), that with her they might go to seek him (Vav of the consequence or the object, as at Psa 83:17). The answer she gives proceeds on a conclusion which she draws from the inclination of her beloved.


  Song 6:2


  2 My beloved has gone down into the garden,


  To the beds of sweet herbs,


  To feed in the gardens


  And gather lilies.


  He is certainly, she means to say, there to be found where he delights most to tarry. He will have gone down—viz. from the palace (Sol 6:11; cf. Kg1 20:43 and Est 7:7)—into his garden, to the fragrant beds, there to feed in his garden and gather lilies (cf. Old Germ. "to collect rsen"); he is fond of gardens and flowers. Shulamith expresses this in her shepherd-dialect, as when Jesus says of His Father (Joh 15:1), "He is the husbandman." Flowerbeds are the feeding place (vid., regarding לרעות under Sol 2:16) of her beloved. Solomon certainly took great delight in gardens and parks, Ecc 2:5. But this historical fact is here idealized; the natural flora which Solomon delighted in with intelligent interest presents itself as a figure of a higher Loveliness which was therein as it were typically manifest (cf. Rev 7:17, where the "Lamb," "feeding," and "fountains of water," are applied as anagogics, i.e., heavenward-pointing types). Otherwise it is not to be comprehended why it is lilies that are named. Even if it were supposed to be implied that lilies were Solomon's favourite flowers, we must assume that his taste was determined by something more than by form and colour. The words of Shulamith give us to understand that the inclination and the favourite resort of her friend corresponded to his nature, which is altogether thoughtfulness and depth of feeling (cf. under Psa 92:5, the reference to Dante: the beautiful women who gather flowers representing the paradisaical life); lilies, the emblems of unapproachable grandeur, purity inspiring reverence, high elevation above that which is common, bloom there wherever the lily-like one wanders, whom the lily of the valley calls her own. With the words:


  Song 6:3


  3 I am my beloved's, and my beloved is mine,


  Who feeds among the lilies,


  Shulamith farther proceeds, followed by the daughters of Jerusalem, to seek her friend lost through her own fault. She always says, not אישׁי, but דּודי and רעי; for love, although a passion common to mind and body, is in this Song of Songs viewed as much as possible apart from its basis in the animal nature. Also, that the description hovers between that of the clothed and the unclothed, gives to it an ideality favourable to the mystical interpretation. Nakedness is ערוה. But at the cross nakedness appears transported from the sphere of sense to that of the supersensuous.


  Song 6:4


  With Sol 6:4 Solomon's address is resumed, and a new scene opens. Shulamith had found him again, and she who is beautiful in herself appears now so much the more beautiful, when the joy of seeing him again irradiates her whole being.


  4 Beautiful art thou, my friend, as Tirzah,


  Comely as Jerusalem,


  Terrible as a battle-array.


  In the praise of her beauty we hear the voice of the king. The cities which are the highest ornament of his kingdom serve him as the measure of her beauty, which is designated according to the root conceptions by יפה, after the equality of completeness; by נאוה, after the quality of that which is well-becoming, pleasing. It is concluded, from the prominence given to Tirzah, that the Song was not composed till after the division of the kingdom, and that its author was an inhabitant of the northern kingdom; for Tirzah was the first royal city of this kingdom till the time of Omri, the founder of Samaria. But since, at all events, it is Solomon who here speaks, so great an historical judgment ought surely to be ascribed to a later poet who has imagined himself in the exact position of Solomon, that he would not represent the king of the undivided Israel as speaking like a king of the separate kingdom of Israel. The prominence given to Tirzah has another reason. Tirzah was discovered by Robinson on his second journey, 1852, in which Van de Velde accompanied him, on a height in the mountain range to the north of Nabls, under the name Tullzah. Brocardus and Breydenback had already pointed out a village called Thersa to the east of Samaria. This form of the name corresponds to the Heb. better than that Arab. Tullûzah; but the place is suitable, and if Tullzah lies high and beautiful in a region of olive trees, then it still justifies its ancient name, which means pleasantness or sweetness. But it cannot be sweetness on account of which Tirzah is named before Jerusalem, for in the eye of the Israelites Jerusalem was "the perfection of beauty" (Psa 50:2; Lam 2:15). That there is gradation from Tirzah to Jerusalem (Hengst.) cannot be said; for נאוה (decora) and יפה (pulchra) would be reversed if a climax were intended. The reason of it is rather this, that Shulamith is from the higher region, and is not a daughter of Jerusalem, and that therefore a beautiful city situated in the north toward Sunem must serve as a comparison of her beauty. That Shulamith is both beautiful and terrible (אימּה from אים) is not contradiction: she is terrible in the irresistible power of the impression of her personality, terrible as nîdgaloth, i.e., as troops going forth with their banners unfurled (cf. the Kal of this v. denom., Psa 20:6). We do not need to supply מצנות, which is sometimes fem., Psa 25:3; Gen 32:9, although the attribute would here be appropriate, Num 2:3, cf. Song Num 10:5; still less צבאות, which occurs in the sense of military service, Isa 40:2, and a war-expedition, Dan 8:12, but not in the sense of war-host, as fem. Much rather nidgaloth, thus neut., is meant of bannered hosts, as ארחות (not אר), Isa 21:13, of those that are marching. War-hosts with their banners, their standards, go forth confident of victory. Such is Shulamith's whole appearance, although she is unconscious of it—a veni, vidi, vici. Solomon is completely vanquished by her. But seeking to maintain himself in freedom over against her, he cries out to her:


  Song 6:5


  5a Turn away thine eyes from me,


  For overpoweringly they assail me.


  Dpke translates, ferocire me faciunt; Hengst.: they make me proud; but although הרהיב, after Psa 138:3, may be thus used, yet that would be an effect produced by the eyes, which certainly would suggest the very opposite of the request to turn them away. The verb רהב means to be impetuous, and to press impetuously against any one; the Hiph. is the intens. of this trans. signification of the Kal: to press overpoweringly against one, to infuse terror, terrorem incutere. The lxx translates it by ἀναπτεροῦν, which is also used of the effect of terror ("to make to start up"), and the Syr. by afred, to put to flight, because arheb signifies to put in fear, as also arhab = khawwaf, terrefacere; but here the meaning of the verb corresponds more with the sense of Arab. r''b, to be placed in the state of ro'b, i.e., of paralyzing terror. If she directed her large, clear, penetrating eyes to him, he must sink his own: their glance is unbearable by him. This peculiar form the praise of her eyes here assume; but then the description proceeds as at Sol 4:1, Sol 2:3. The words used there in praise of her hair, her teeth, and her cheeks, are here repeated.


  5b Thy hair is like a flock of goats


  Which repose downwards on Giliad.


  6 Thy teeth like a flock of lambs


  Which come up from the washing,


  All of them bearing twins,


  And a bereaved one is not among them.


  7 Like a piece of pomegranate thy temples


  Behind thy veil.


  The repetition is literal, but yet not without change in the expression,—there, גל מהר, here, מן־הגּל; there, הקּץ, tonsarum, here, הרח, agnarum (Symm., Venet. τῶν ἀμνάδων); for רחל, in its proper signification, is like the Arab. rachil, richl, richleh, the female lamb, and particularly the ewe. Hitzig imagines that Solomon here repeats to Shulamith what he had said to another donna chosen for marriage, and that the flattery becomes insipid by repetition to Shulamith, as well as also to the reader. But the romance which he finds in the Song is not this itself, but his own palimpsest, in the style of Lucian's transformed ass. The repetition has a morally better reason, and not one so subtle. Shulamith appears to Solomon yet more beautiful than on the day when she was brought to him as his bride. His love is still the same, unchanged; and this both she and the reader or hearer must conclude from these words of praise, repeated now as they were then. There is no one among the ladies of the court whom he prefers to her,—these must themselves acknowledge her superiority.


  Song 6:8


  8 There are sixty queens,


  And eighty concubines,


  And virgins without number.


  9 One is my dove, my perfect one, -


  The only one of her mother,


  The choice one of her that bare her.


  The daughters saw her and called her blessed, -


  Queens and concubines, and they extolled her.


  Even here, where, if anywhere, notice of the difference of gender was to be expected, המּה stands instead of the more accurate הנּה (e.g., Gen 6:2). The number off the women of Solomon's court, Kg1 11:3, is far greater (700 wives and 300 concubines); and those who deny the Solomonic authorship of the Song regard the poet, in this particular, as more historical than the historian. On our part, holding as we do the Solomonic authorship of the book, we conclude from these low numbers that the Song celebrates a love-relation of Solomon's at the commencement of his reign: his luxury had not then reached the enormous height to which he, the same Solomon, looks back, and which he designates, Ecc 2:8, as vanitas vanitatum. At any rate, the number of 60 מלכות, i.e., legitimate wives of equal rank with himself, is yet high enough; for, according to Ch2 11:21, Rehoboam had 18 wives and 60 concubines. The 60 occurred before, at Sol 3:7. If it be a round number, as sometimes, although rarely, sexaginta is thus used (Hitzig), it may be reduced only to 51, but not further, especially here, where 80 stands along with it. פילגשׁ (פּלּגשׁ), Gr. πάλλαξ παλλακή (Lat. pellex), which in the form פּלּקתּא (פּלקתא) came back from the Greek to the Aramaic, is a word as yet unexplained. According to the formation, it may be compared to חרמשׁ, from חרם, to cut off; whence also the harem bears the (Arab.) name ḥaram, or the separated synaeconitis, to which access is denied. And ending in is (ש) is known to the Assyr., but only as an adverbial ending, which, as 'istinis = לבדּו, alone, solus, shows is connected with the pron. su. These two nouns appear as thus requiring to be referred to quadrilitera, with the annexed שׁ; perhaps פלגשׁ, in the sense of to break into splinters, from פּלג, to divide (whence a brook, as dividing itself in its channels, has the name of פּלג), points to the polygamous relation as a breaking up of the marriage of one; so that a concubine has the name pillěgěsh, as a representant of polygamy in contrast to monogamy.


  In the first line of Sol 6:9 אחת is subj. (one, who is my dove, my perfect one); in the second line, on the contrary, it is pred. (one, unica, is she of her mother). That Shulamith was her mother's only child does not, however, follow from this; אחת, unica, is equivalent to unice dilecta, as יחיד, Pro 4:3, is equivalent to unice dilectus (cf. Keil's Zac 14:7). The parall. בּרה has its nearest signification electa (lxx, Syr., Jerome), not pura (Venet.); the fundamental idea of cutting and separating divides itself into the ideas of choosing and purifying. The Aorists, Sol 6:9, are the only ones in this book; they denote that Shulamith's look had, on the part of the women, this immediate result, that they willingly assigned to her the good fortune of being preferred to them all,—that to her the prize was due. The words, as also at Pro 31:28, are an echo of Gen 30:13,—the books of the Chokma delight in references to Genesis, the book of pre-Israelitish origin. Here, in Sol 6:8, Sol 6:9, the distinction between our typical and the allegorical interpretation is correctly seen. The latter is bound to explain what the 60 and the 80 mean, and how the wives, concubines, and "virgins" of the harem are to be distinguished from each other; but what till now has been attempted in this matter has, by reason of its very absurdity or folly, become an easy subject of wanton mockery. But the typical interpretation regards the 60 and the 80, and the unreckoned number, as what their names denote,—viz. favourites, concubines, and serving-maids. But to see an allegory of heavenly things in such a herd of women—a kind of thing which the Book of Genesis dates from the degradation of marriage in the line of Cain—is a profanation of that which is holy. The fact is, that by a violation of the law of God (Deu 17:17), Solomon brings a cloud over the typical representation, which is not at all to be thought of in connection with the Antitype. Solomon, as Jul Sturm rightly remarks, is not to be considered by himself, but only in his relation to Shulamith. In Christ, on the contrary, is no imperfection; sin remains in the congregation. In the Song, the bride is purer than the bridegroom; but in the fulfilling of the Song this relation is reversed: the bridegroom is purer than the bride.


  Song 6:10


  10 Who is this that looketh forth like the morning-red,


  Beautiful as the moon, pure as the sun,


  Terrible as a battle-host?


  The question, "Who is this?" is the same as at Sol 3:6. There, it refers to her who was brought to the king; here, it refers to her who moves in that which is his as her own. There, the "this" is followed by עלה appositionally; here, by הנּשׁ looking forth determ., and thus more closely connected with it; but then indeterm., and thus apposit. predicates follow. The verb שׁקף signifies to bend forward, to overhang; whence the Hiph. השׁקיף and Niph. שׁקף, to look out, since in doing so one bends forward (vid., under Psa 14:2). The lxx here translates it by ἐκκύπτουσα, the Venet. by παρακύπτουσα, both of which signify to look toward something with the head inclined forward. The point of comparison is, the rising up from the background: Shulamith breaks through the shades of the garden-grove like the morning-red, the morning dawn; or, also: she comes nearer and nearer, as the morning-red rises behind the mountains, and then fills always the more widely the whole horizon. The Venet. translates ὡς ἑωσφόρος; but the morning star is not שׁחר, but בּן־שׁחר, Isa 14:12; shahhar, properly, the morning-dawn, means, in Heb., not only this, like the Arab. shaḥar, but rather, like the Arab. fajr, the morning-red,—i.e., the red tinge of the morning mist. From the morning-red the description proceeds to the moon, yet visible in the morning sky, before the sun has risen. It is usually called ירח, as being yellow; but here it is called לבנה, as being white; as also the sun, which here is spoken of as having risen (Jdg 5:31), is designated not by the word שׁמשׁ, as the unwearied (Psa 19:6, Psa 19:6), but, on account of the intensity of its warming light (Psa 19:7), is called חמּה. These, in the language of poetry, are favourite names of the moon and the sun, because already the primitive meaning of the two other names had disappeared from common use; but with these, definite attributive ideas are immediately connected. Shulamith appears like the morning-red, which breaks through the darkness; beautiful, like the silver moon, which in soft still majesty shines in the heavens (Job 31:26); pure (vid., regarding בּר, בּרוּר in this signification: smooth, bright, pure under Isa.Isa 49:2) as the sun, whose light (cf. טהור with the Aram. מיהרא, mid-day brightness) is the purest of the pure, imposing as war-hosts with their standards (vid., Sol 6:4). The answer of her who was drawing near, to this exclamation, sounds homely and childlike:


  Song 6:11


  11 To the nut garden I went down


  To look at the shrubs of the valley,


  To see whether the vine sprouted,


  The pomegranates budded.


  12 I knew it not that my soul lifted me up


  To the royal chariots of my people, a noble (one).


  In her loneliness she is happy; she finds her delight in quietly moving about in the vegetable world; the vine and the pomegranate, brought from her home, are her favourites. Her soul—viz. love for Solomon, which fills her soul—raised her to the royal chariots of her people, the royal chariots of a noble (one), where she sits besides the king, who drives the chariot; she knew this, but she also knew it not for what she had become without any cause of her own, that she is without self-elation and without disavowal of her origin. These are Shulamith's thoughts and feelings, which we think we derive from these two verses without reading between the lines and without refining. It went down, she says, viz., from the royal palace, cf. Sol 6:2. Then, further, she speaks of a valley; and the whole sounds rural, so that we are led to think of Etam as the scene. This Etam, romantically (vid., Jdg 15:8 f.) situated, was, as Josephus (Antt. viii. 7. 3) credibly informs us, Solomon's Belvedere. "In the royal stables," he says, "so great was the regard for beauty and swiftness, that nowhere else could horses of greater beauty or greater fleetness be found. All had to acknowledge that the appearance of the king's horses was wonderfully pleasing, and that their swiftness was incomparable. Their riders also served as an ornament to them. They were young men in the flower of their age, and were distinguished by their lofty stature and their flowing hair, and by their clothing, which was of Tyrian purple. They every day sprinkled their hair with dust of gold, so that their whole head sparkled when the sun shone upon it. In such array, armed and bearing bows, they formed a body-guard around the king, who was wont, clothed in a white garment, to go out of the city in the morning, and even to drive his chariot. These morning excursions were usually to a certain place which was about sixty stadia from Jerusalem, and which was called Etam; gardens and brooks made it as pleasant as it was fruitful." This Etam, from whence (the עין עיטם)


  a watercourse, the ruins of which are still visible, supplied the temple with water, has been identified by Robinson with a village called Artas (by Lumley called Urtas), about a mile and a half to the south of Bethlehem. At the upper end of the winding valley, at a considerable height above the bottom, are three old Solomonic pools,—large, oblong basins of considerable compass placed one behind the other in terraces. Almost at an equal height with the highest pool, at a distance of several hundred steps there is a strong fountain, which is carefully built over, and to which there is a descent by means of stairs inside the building. By it principally were the pools, which are just large reservoirs, fed, and the water was conducted by a subterranean conduit into the upper pool. Riding along the way close to the aqueduct, which still exists, one sees even at the present day the valley below clothed in rich vegetation; and it is easy to understand that here there may have been rich gardens and pleasure-grounds (Moritz Lttke's Mittheilung). A more suitable place for this first scene of the fifth Act cannot be thought of; and what Josephus relates serves remarkably to illustrate not only the description of Sol 6:11, but also that of Sol 6:12.


  אגוז is the walnut, i.e., the Italian nut tree (Juglans regia L.), originally brought from Persia; the Persian name is jeuz, Aethiop. gûz, Arab. Syr. gauz (gôz), in Heb. with א prosth., like the Armen. engus. גּנּת אגוז is a garden, the peculiar ornament of which is the fragrant and shady walnut tree; גנת אגוזים would not be a nut garden, but a garden of nuts, for the plur. signifies, Mishn. nuces (viz., juglandes = Jovis glandes, Pliny, xvii. 136, ed. Jan.), as תּאנים, figs, in contradistinction to תּאנה, a fig tree, only the Midrash uses אגוזה here, elsewhere not occurring, of a tree. The object of her going down was one, viz., to observe the state of the vegetation; but it was manifold, as expressed in the manifold statements which follow ירדתּי. The first object was the nut garden. Then her intention was to observe the young shoots in the valley, which one has to think of as traversed by a river or brook; for נחל, like Wady, signifies both a valley and a valley-brook. The nut garden might lie in the valley, for the walnut tree is fond of a moderately cool, damp soil (Joseph. Bell. iii. 10. 8). But the אבּי are the young shoots with which the banks of a brook and the damp valley are usually adorned in the spring-time. אב, shoot, in the Heb. of budding and growth, in Aram. of the fruit-formation, comes from R. אב, the weaker power of נב, which signifies to expand and spread from within outward, and particularly to sprout up and to well forth. ב ראה signifies here, as at Gen 34:1, attentively to observe something, looking to be fixed upon it, to sink down into it. A further object was to observe whether the vine had broken out, or had budded (this is the meaning of פּרח, breaking out, to send forth, R. פר, to break),


  - whether the pomegranate trees had gained flowers or flower-buds הנצוּ, not as Gesen. in his Thes. and Heb. Lex. states, the Hiph. of נוּץ, which would be הניצוּ, but from נצץ instead of הנצוּ, with the same omission of Dagesh, after the forms הפרוּ, הרעוּ, cf. Pro 7:13, R. נץ נס, to glance, bloom (whence Nisan as the name of the flower-month, as Ab the name of the fruit-month).


  Why the pomegranate tree (Punica granatum L.), which derives this its Latin name from its fruit being full of grains, bears the Semitic name of רמּון, (Arab.) rummân, is yet unexplained; the Arabians are so little acquainted with it, that they are uncertain whether ramm or raman (which, however, is not proved to exist) is to be regarded as the root-word. The question goes along with that regarding the origin and signification of Rimmon, the name of the Syrian god, which appears to denote


  "sublimity;" and it is possible that the pomegranate tree has its name from this god as being consecrated to him.


  In Sol 6:12, Shulamith adds that, amid this her quiet delight in contemplating vegetable life, she had almost forgotten the position to which she had been elevated. ידעתּי לא may, according to the connection in which it is sued, mean, "I know not," Gen 4:9; Gen 21:26, as well as "I knew not," Gen 28:16; Pro 23:35; here the latter (lxx, Aquila, Jerome, Venet., Luther), for the expression runs parallel to ירדתי, and is related to it as verifying or circumstantiating it. The connection לא יד נפשי, whether we take the word נפשי as permut. of the subject (Luther: My soul knew it not) or as the accus. of the object: I knew not myself (after Job 9:21), is objectionable, because it robs the following שׂמתני of its subject, and makes the course of thought inappropriate. The accusative, without doubt, hits on what is right, since it gives the Rebia, corresponding to our colon, to יד; for that which follows with נפשׁי שׂם is just what she acknowledges not to have known or considered. For the meaning cannot be that her soul had placed or brought her in an unconscious way, i.e., involuntarily or unexpectedly, etc., for "I knew not,"as such a declaration never forms the principal sentence, but, according to the nature of the case, always a subordinate sentence, and that either as a conditional clause with Vav, Job 9:5, or as a relative clause, Isa 47:11; cf. Ps. 49:21. Thus "I knew not" will be followed by what she was unconscious of; it follows in oratio directa instead of obliqua, as also elsewhere after ידע, כּי, elsewhere introducing the object of knowledge, is omitted, Ps. 9:21; Amo 5:12. But if it remains unknown to her, if it has escaped her consciousness that her soul placed her, etc., then naphsi is here her own self, and that on the side of desire (Job 23:13; Deu 12:15); thus, in contrast to external constraint, her own most inward impulse, the leading of her heart. Following this, she has been placed on the height on which she now finds herself, without being always mindful of it. It would certainly now be most natural to regard מרכּבות, after the usual constr. of the verb שׂוּם with the double accus., e.g., Gen 28:22; Isa 50:2; Psa 39:9, as pred. accus. (Venet. ἔθετό με ὀχήματα), as e.g., Hengst.: I knew not, thus my soul brought me (i.e., brought me at unawares) to the chariots of my people, who are noble. But what does this mean? He adds the remark: "Shulamith stands in the place of the war-chariots of her people as their powerful protector, or by the heroic spirit residing in her." But apart from the syntactically false rendering of ידעתי לא, and the unwarrantable allegorizing, this interpretation wrecks itself on this, that "chariots" in themselves are not for protection, and thus without something further, especially in this designation by the word מרכבות, and not by רכב (Kg2 6:17; cf. Kg2 2:12; Kg2 13:14), are not war-chariots. מר will thus be the accus of the object of motion. It is thus understood, e.g., by Ewald (sec. 281d): My soul brought me to the chariots, etc. The shepherd-hypothesis finds here the seduction of Shulamith. Hollnder translates: "I perceived it not; suddenly, it can scarcely be said unconsciously, I was placed in the state-chariots of Amminidab." But the Masora expressly remarks that עמי נדיב are not to be read as if forming one, but as two words, תרין מלין.


  Hitzig proportionally better, thus: without any apprehension of such a coincidence, she saw herself carried to the chariots of her noble people, i.e., as Gesen. in his Thes.: inter currus comitatus principis. Any other explanation, says Hitzig, is not possible, since the accus. מרך in itself signifies only in the direction wither, or in the neighbourhood whence. And certainly it is generally used of the aim or object toward which one directs himself or strives, e.g., Isa 37:23. Koděsh, "toward the sanctuary," Psa 134:2; cf. hashshā'rā, "toward the gate," Isa 22:7. But the accus. mārom can also mean "on high," Isa 22:16, the accus. hashshāmaīm "in the heavens," Kg1 8:32; and as shalahh hāārets of being sent into the land, Num 13:27, thus may also sīm měrkāvāh be used for sim beměrkāvāh, Sa1 8:11, according to which the Syr. (bemercabto) and the Quinta (εἰς ἃρματα) translate; on the contrary, Symm. and Jerome destroy the meaning by adopting the reading שׁמּתני (my soul placed me in confusion). The plur. markevoth is thus meant amplifi., like richvē, Sol 1:9, and battēnu, Sol 1:17.


  As regards the subject, Sa2 15:1 is to be compared; it is the king's chariot that is meant, yoked, according to Sol 1:9, with Egypt. horses. It is a question whether nadiv is related adject. to ammi: my people, a noble (people),—a connection which gives prominence to the attribute appositionally, Gen 37:2; Psa 143:10; Eze 34:12,—or permutat., so that the first gen. is exchanged for one defining more closely: to the royal chariot of my people, a prince. The latter has the preference, not merely because (leaving out of view the proper name Amminidab) wherever עם and נדיב are used together they are meant of those who stand prominent above the people, Num 21:18, Ps. 47:10; Psa 113:8, but because this נדיב and בּת־נדיב evidently stand in interchangeable relation. Yet, even though we take נדיב and עמי together, the thought remains the same. Shulamith is not one who is abducted, but, as we read at Sol 3:6 ff., one who is honourably brought home; and she here expressly says that no kind of external force but her own loving soul raised her to the royal chariots of her people and their king. That she gives to the fact of her elevation just this expression, arises from the circumstance that she places her joy in the loneliness of nature, in contrast to her driving along in a splendid chariot. Designating the chariot that of her noble people, or that of her people, and, indeed, of a prince, she sees in both cases in Solomon the concentration and climax of the people's glory.


  Song 6:13


  Encouraged by Shulamith's unassuming answer, the daughters of Jerusalem now give utterance to an entreaty which their astonishment at her beauty suggests to them.


  13 Come back, come back, O Shulamith!


  Come back, come back, that we may look upon thee!


  She is now (Sol 6:10.) on the way from the garden to the palace. The fourfold "come back" entreats her earnestly, yea, with tears, to return thither with them once more, and for this purpose, that they might find delight in looking up her; for ב חזה signifies to sink oneself into a thing, looking at it, to delight (feast) one's eyes in looking on a thing. Here for the first time Shulamith is addressed by name. But השּׁוּ cannot be a pure proper name, for the art. is vocat., as e.g., הבּת ירו, "O daughter of Jerusalem!" Pure proper names like שׁלמה are so determ. in themselves that they exclude the article; only such as are at the same time also nouns, like ירדּן and לבנון, are susceptible of the article, particularly also of the vocat., Psa 114:5; but cf. Zac 11:1 with Isa 10:34. Thus השּׁוּ will be not so much a proper name as a name of descent, as generally nouns in (with a few exceptions, viz., of ordinal number, הררי, ימני, etc.) are all gentilicia. The lxx render השׁו by ἡ Σουναμῖτις, and this is indeed but another form for השּׁוּנמּית, i.e., she who is from Sunem. Thus also was designated the exceedingly beautiful Abishag, Kg1 1:3, Elisha's excellent and pious hostess, Kg2 4:8 ff. Sunem was in the tribe of Issachar (Jos 19:18), near to Little Hermon, from which it was separated by a valley, to the south-east of Carmel. This lower Galilean Sunem, which lies south from Nain, south-east from Nazareth, south-west from Tabor, is also called Shulem. Eusebius in his Onomasticon says regarding it: Σουβήμ (l. Σουλήμ) κλήρου Ισσάχαρ καὶ νῦν ἐστὶ κώμη Σουλὴμ κ.τ.λ., i.e., as Jerome translates it: Sunem in tribue Issachar. et usque hodie vicus ostenditur nomine Sulem in quinto miliario montis Thabor contra australum plagam. This place if found at the present day under the name of Suwlam (Slam), at the west end of Jebel ed-Duhi (Little Hermon), not far from the great plain (Jisre'el, now Zer'n), which forms a convenient way of communication between Jordan and the sea-coast, but is yet so hidden in the mountain range that the Talmud is silent concerning this Sulem, as it is concerning Nazareth. Here was the home of the Shulamitess of the Song. The ancients interpret the name by εἰρημεύουσα, or by ἐσκυλευμένη (vid., Lagarde's Onomastica), the former after Aquila and the Quinta, the latter after Symm. The Targum has the interpretation: השׁלמה באמונתה עם ה (vid., Rashi). But the form of the name (the Syr. writes שׁילוּמיתא) is opposed to these allegorical interpretations. Rather it is to be assumed that the poet purposely used, not hshwb', but hshwl', to assimilate her name to that of Solomon; and that it has the parallel meaning of one devoted to Solomon, and thus, as it were, of a passively-applied שׁלומית = Σαλόμη, is the more probable, as the daughters of Jerusalem would scarcely venture thus to address her who was raised to the rank of a princess unless this name accorded with that of Solomon.


  Not conscious of the greatness of her beauty, Shulamith asks -


  1ba What do you see in Shulamith?


  She is not aware that anything particular is to be seen in her; but the daughters of Jerusalem are of a different opinion, and answer this childlike, modest, but so much the more touching question -


  1bb As the dance of Mahanaim!


  They would thus see in her something like the dance of Manahaaοm. If this be here the name of the Levitical town (now Mahneh) in the tribe of Gad, north of Jabbok, where Ishbosheth resided for two years, and where David was hospitably entertained on his flight from Absalom (Luthr.: "the dance to Mahanaaοm"), then we must suppose in this trans-Jordanic town such a popular festival as was kept in Shiloh, Jdg 21:19, and we may compare Abel-meholah = meadow of dancing, the name of Elisha's birth-place (cf. also Herod. i. 16: "To dance the dance of the Arcadian town of Tegea"). But the Song delights in retrospective references to Genesis (cf. Gen 4:11, Gen 7:11). At Gen 32:3, however, by Mahanaaοm is meant the double encampment of angels who protected Jacob's two companies (Gen 32:8). The town of Mahanaam derives its name from this vision of Jacob's. The word, as the name of a town, is always without the article; and here, where it has the article, it is to be understood appellatively. The old translators, in rendering by "the dances of the camps" (Syr., Jerome, choros castrorum, Venet. θίασον στρατοπέδων), by which it remains uncertain whether a war-dance or a parade is meant, overlook the dual, and by exchanging מחנים with מצנות, they obtain a figure which in this connection is incongruous and obscure. But, in truth, the figure is an angelic one. The daughters of Jerusalem wish to see Shulamith dance, and they designate that as an angelic sight. Mahanaam became in the post-bibl. dialect a name directly for angels. The dance of angels is only a step beyond the responsive song of the seraphim, Isa 6:1-13. Engelkoere angel-choir and "heavenly host" are associated in the old German poetry.


  The following description is undeniably that (let one only read how Hitzig in vain seeks to resist this interpretation) of one dancing. In this, according to biblical representation and ancient custom, there is nothing repulsive. The women of the ransomed people, with Miriam at their head, danced, as did also the women who celebrated David's victory over Goliath (Exo 15:20; Sa1 18:6). David himself danced (2 Sam 6) before the ark of the covenant. Joy and dancing are, according to Old Testament conception, inseparable (Ecc 3:4); and joy not only as the happy feeling of youthful life, but also spiritual holy joy (Psa 87:7). The dance which the ladies of the court here desire to see, falls under the point of view of a play of rival individual artistes reciprocally acting for the sake of amusement. The play also is capable of moral nobility, if it is enacted within the limits of propriety, at the right time, in the right manner, and if the natural joyfulness, penetrated by intelligence, is consecrated by a spiritual aim. Thus Shulamith, when she dances, does not then become a Gaditanian (Martial, xiv. 203) or an Alma (the name given in Anterior Asia to those women who go about making it their business to dance mimic and partly lascivious dances); nor does she become a Bajadere (Isa 23:15 f.), as also Miriam, Exo 15:20, Jephthah's daughter, Jdg 11:34, the "daughters of Shiloh," Jdg 21:21, and the woman of Jerusalem, Sa1 18:6, did not dishonour themselves by dancing; the dancing of virgins is even a feature of the times after the restoration, Jer 31:13. But that Shulamith actually danced in compliance with the earnest entreaty of the daughters of Jerusalem, is seen from the following description of her attractions, which begins with her feet and the vibration of her thighs.


  After throwing aside her upper garments, so that she had only the light clothing of a shepherdess or vinedresser, Shulamith danced to and fro before the daughters of Jerusalem, and displayed all her attractions before them. Her feet, previously (Sol 5:3) naked, or as yet only shod with sandals, she sets forth with the deportment of a prince's daughter.


  Song of Solomon 7


  Song 7:1


  1a How beautiful are thy steps in the shoes,


  O prince's daughter!


  The noun נדיב, which signifies noble in disposition, and then noble by birth and rank (cf. the reverse relation of the meanings in generosus), is in the latter sense synon. and parallel to מלך and שׂר; Shulamith is here called a prince's daughter because she was raised to the rank of which Hannah, Sa1 2:8, cf. Psa 113:8, speaks, and to which she herself, 6:12 points. Her beauty, from the first associated with unaffected dignity, now appears in native princely grace and majesty. פּעם (from פּעם, pulsare, as in nunc pede libero pulsanda tellus) signifies step and foot,—in the latter sense the poet. Heb. and the vulgar Phoen. word for רגל; here the meanings pes and passus (Fr. pas, dance-step) flow into each other. The praise of the spectators now turns from the feet of the dancer to her thighs:


  1b The vibration of thy thighs like ornamental chains,


  The work of an artist's hands.


  The double-sided thighs, viewed from the spine and the lower part of the back, are called מתנים; from the upper part of the legs upwards, and the breast downwards (the lumbar region), thus seen on the front and sidewise, חלצים or ירכים. Here the manifold twistings and windings of the upper part of the body by means of the thigh-joint are meant; such movements of a circular kind are called חמּוּקים, from חמק, Sol 5:6. חלאים is the plur. of חלי = (Arab.) ḥaly, as חבאים (gazelles) of צבי = zaby. The sing. חלי (or חליה = Arab. hulyah) signifies a female ornament, consisting of gold, silver, or precious stones, and that (according to the connection, Pro 25:2; Hos 2:15) for the neck or the breast as a whole; the plur. חל, occurring only here, is therefore chosen because the bendings of the loins, full of life and beauty, are compared to the free swingings to and fro of such an ornament, and thus to a connected ornament of chains; for חם are not the beauty-curves of the thighs at rest,—the connection here requires movement. In accordance with the united idea of חל, the appos. is not מעשׂי, but (according to the Palestin.) מעשׂה (lxx, Targ., Syr., Venet.). The artist is called אמּן (ommân) (the forms אמן and אמן are also found), Syr. avmon, Jewish-Aram. אוּמן; he has, as the master of stability, a name like ימין, the right hand: the hand, and especially the right hand, is the artifex among the members.


  The eulogists pass from the loins to the middle part of the body. In dancing, especially in the Oriental style of dancing, which is the mimic representation of animated feeling, the breast and the body are raised, and the forms of the body appear through the clothing.


  Song 7:2


  2 Thy navel is a well-rounded basin -


  Let not mixed wine be wanting to it


  Thy body is a heap of wheat,


  Set round with lilies.


  In interpreting these words, Hitzig proceeds as if a "voluptuary" were here speaking. He therefore changes שׁררך into שׁררך, "thy pudenda." But (1) it is no voluptuary who speaks here, and particularly not a man, but women who speak; certainly, above all, it is the poet, who would not, however, be so inconsiderate as to put into the mouths of women immodest words which he could use if he wished to represent the king as speaking. Moreover (2) שׁר = (Arab.) surr, secret (that which is secret; in Arab. especially referred to the pudenda, both of man and woman), is a word that is foreign to the Heb. language, which has for "Geheimnis" secret the corresponding word סוד (vid., under Psa 2:2; Psa 25:14), after the root-signification of its verbal stem (viz., to be firm, pressed together); and (3) the reference—preferred by Dpke, Magnus, Hahn, and others, also without any change of punctuation—of שׁר to the interfeminium mulieris, is here excluded by the circumstance that the attractions of a woman dancing, as they unfold themselves, are here described. Like the Arab. surr, שׁר (= shurr), from שׁרר, to bind fast, denotes properly the umbilical cord, Eze 16:4, and then the umbilical scar. Thus, Pro 3:8, where most recent critics prefer, for לשׁרּך, to read, but without any proper reason, לשׁרך = לשׁארך, "to thy flesh," the navel comes there into view as the centre of the body,—which it always is with new-born infants, and is almost so with grown-up persons in respect of the length of the body,—and as, indeed, the centre. whence the pleasurable feeling of health diffuses its rays of heat. This middle and prominent point of the abdomen shows itself in one lightly clad and dancing when she breathes deeply, even through the clothing; and because the navel commonly forms a little funnel-like hollow (Bttch.: in the form almost of a whirling hollow in the water, as one may see in nude antique statues), therefore the daughters of Jerusalem compare Shulamith's navel to a "basin of roundness," i.e., which has this general property, and thus belongs to the class of things that are round. אגּן does not mean a Becher (a cup), but a Bechen (basin), pelvis; properly a washing basin, ijjanah (from אגן = ajan, to full, to wash = כּבּס); then a sprinkling basin, Exo 24:6; and generally a basin, Isa 22:24; here, a mixing basin, in which wine was mingled with a proportion of water to render it palatable (κρατήρ, from κεραννύναι, temperare),—according to the Talm. with two-thirds of water. In this sense this passage is interpreted allegorically, Sanhedrin 14b, 37a, and elsewhere (vid., Aruch under מזג). מזג .)מז is not spiced wine, which is otherwise designated (Sol 8:2), but, as Hitzig rightly explains, mixed wine, i.e., mixed with water or snow (vid., under Isa 5:22). מזג is not borrowed from the Greek μίσγειν (Grtz), but is a word native to all the three chief Semitic dialects,—the weaker form of מסך, which may have the meaning of "to pour in;" but not merely "to pour in," but, at that same time, "to mix" (vid., under Isa 5:22; Pro 9:2). סהר, with אגּן, represents the circular form (from סהר = סחר), corresponding to the navel ring; Kimchi thinks that the moon must be understood (cf. שׂהרון, lunula): a moon-like round basin; according to which the Venet., also in Gr., choosing an excellent name for the moon, translates: ῥἀντιστρον τῆς ἑκάτης. But "moon-basin" would be an insufficient expression for it; Ewald supposes that it is the name of a flower, without, however, establishing this opinion. The "basin of roundness" is the centre of the body a little depressed; and that which the clause, "may not mixed wine be lacking," expresses, as their wish for her, is soundness of health, for which no more appropriate and delicate figure can be given than hot wine tempered with fresh water.


  The comparison in 3b is the same as that of R. Johanan's of beauty, Meza 84a: "He who would gain an idea of beauty should take a silver cup, fill it with pomegranate flowers, and encircle its rim with a garland of roses."


  To the present day, winnowed and sifted corn is piled up in great heaps of symmetrical half-spherical form, which are then frequently stuck over with things that move in the wind, for the purpose of protecting them against birds. "The appearance of such heaps of wheat," says Wetstein (Isa. p. 710), "which one may see in long parallel rows on the thrashing-floors of a village, is very pleasing to a peasant; and the comparison of the Song; Sol 7:3, every Arabian will regard as beautiful." Such a corn-heap is to the present day called ṣubbah, while ‛aramah is a heap of thrashed corn that has not yet been winnowed; here, with ערמה, is to be connected the idea of a ṣubbah, i.e., of a heap of wheat not only thrashed and winnowed, but also sifted (riddled). סוּג, enclosed, fenced about (whence the post-bibl. סיג, a fence), is a part. pass. such as פּוּץ, scattered (vid., under Psa 92:12). The comparison refers to the beautiful appearance of the roundness, but, at the same time, also the flesh-colour shining through the dress; for fancy sees more than the eyes, and concludes regarding that which is veiled from that which is visible. A wheat-colour was, according to the Moslem Sunna, the tint of the first created man. Wheat-yellow and lily-white is a subdued white, and denotes at once purity and health; by πυρός wheat one thinks of πῦρ—heaped up wheat developes a remarkable heat, a fact for which Biesenthal refers to Plutarch's Quaest. In accordance with the progress of the description, the breasts are now spoken of:


  Song 7:3


  3 Thy two breasts are like two fawns,


  Twins of a gazelle.


  Sol 4:5 is repeated, but with the omission of the attribute, "feeding among lilies," since lilies have already been applied to another figure. Instead of תּאומי there, we have here מּאמי (taǒme), the former after the ground-form ti'âm, the latter after the ground-form to'm (cf. נּאלי, Neh 8:2, from גּאל = גּאל).


  Song 7:4


  4a Thy neck like an ivory tower.


  The article in חשּׁן may be that designating species (vid., under Sol 1:11); but, as at Sol 7:5 and Sol 4:4, it appears to be also here a definite tower which the comparison has in view: one covered externally with ivory tablets, a tower well known to all in and around Jerusalem, and visible far and wide, especially when the sun shone on it; had it been otherwise, as in the case of the comparison following, the locality would have been more definitely mentioned. So slender, so dazzlingly white, is imposing, and so captivating to the eye did Shulamith's neck appear. These and the following figures would be open to the objection of being without any occasion, and monstrous, if they referred to an ordinary beauty; but they refer to Solomon's spouse, they apply to a queen, and therefore are derived from that which is most splendid in the kingdom over which, along with him, she rules; and in this they have the justification of their grandeur.


  4ba Thine eyes pools in Heshbon,


  At the gate of the populous (city).


  Hesbhon, formerly belonging to the Amorites, but at this time to the kingdom of Solomon, lay about 5 1/2 hours to the east of the northern point of the Dead Sea, on an extensive, undulating, fruitful, high table-land, with a far-reaching prospect. Below the town, now existing only in heaps of ruins, a brook, which here takes it rise, flows westward, and streams toward the Ghτr as the Nahr Hesbαn. It joins the Jordan not far above its entrance into the Dead Sea. The situation of the town was richly watered. There still exists a huge reservoir of excellent masonry in the valley, about half a mile from the foot of the hill on which the town stood. The comparison here supposes two such pools, but which are not necessarily together, though both are before the gate, i.e., near by, outside the town. Since שׁער, except at Isa 14:31, is fem., רבּים־בּים, in the sense of עם רבּתי, Lam 1:1 (cf. for the non-determin. of the adj., Eze 21:25), is to be referred to the town, not to the gate (Hitz.); Blau's conjectural reading, bath-'akrabbim, does not recommend itself, because the craggy heights of the "ascent of Akrabbim" (Num 34:4; Jos 15:3), which obliquely cross the Ghr to the south of the Dead Sea, and from remote times formed the southern boundary of the kingdom of the Amorites (Jdg 1:36), were too far off, and too seldom visited, to give its name to a gate of Heshbon. But generally the crowds of men at the gate and the topography of the gate are here nothing to the purpose; the splendour of the town, however, is for the figure of the famed cisterns like a golden border. בּרכה (from בּרך, to spread out, vid., Genesis, p. 98; Fleischer in Levy, I 420b) denotes a skilfully built round or square pool. The comparison of the eyes to a pool means, as Wetstein remarks, "either thus glistening like a water-mirror, or thus lovely in appearance, for the Arabian knows no greater pleasure than to look upon clear, gently rippling water." Both are perhaps to be taken together; the mirroring glance of the moist eyes (cf. Ovid, De Arte Am. ii. 722):


  "Adspicies obulos tremulo fulgore micantes,


  Ut sol a liquida saepe refulget aqua"


  and the spell of the charm holding fast the gaze of the beholder.


  4bb Thy nose like the tower of Lebanon,


  Which looks towards Damascus.


  This comparison also places us in the midst of the architectural and artistic splendours of the Solomonic reign. A definite town is here meant; the art. determines it, and the part. following appositionally without the art., with the expression "towards Damascus" defining it more nearly (vid., under Sol 3:6), describes it. הלּמנון designates here "the whole Alpine range of mountains in the north of the land of Israel" (Furrer); for a tower which looks in the direction of Damascus (פּני, accus., as את־פּני, Sa1 22:4) is to be thought of as standing on one of the eastern spurs of Hermon, or on the top of Amana (Sol 4:8), whence the Amana (Barada) takes its rise, whether as a watch-tower (Sa2 8:6), or only as a look-out from which might be enjoyed the paradisaical prospect. The nose gives to the face especially its physiognomical expression, and conditions its beauty. Its comparison to a tower on a lofty height is occasioned by the fact that Shulamith's nose, without being blunt or flat, formed a straight line from the brow downward, without bending to the right or left (Hitzig), a mark of symmetrical beauty combined with awe-inspiring dignity. After the praise of the nose it was natural to think of Carmel; Carmel is a promontory, and as such is called anf el-jebel ("nose of the mountain-range").


  Song 7:5


  5aa Thy head upon thee as Carmel.


  We say that the head is "on the man" (Kg2 6:31; Judith 14:18), for we think of a man ideally as the central unity of the members forming the external appearance of his body. Shulamith's head ruled her form, surpassing all in beauty and majesty, as Carmel with its noble and pleasing appearance ruled the land and sea at its feet. From the summit of Carmel, clothed with trees) Amo 9:3; Kg1 18:42), a transition is made to the hair on the head, which the Moslem poets are fond of comparing to long leaves, as vine leaves and palm branches; as, on the other hand, the thick leafy wood is called (vid., under Isa 7:20) comata silva (cf. Oudendorp's Apuleii Metam. p. 744). Grδtz, proceeding on the supposition of the existence of Persian words in the Song, regards כרמל as the name of a colour; but (1) crimson is designated in the Heb.-Pers. not כרמל, but כרמיל, instead of תולעת שׁני (vid., under Isa 1:18; Pro 31:21); (2) if the hair of the head (if ראשׁך might be directly understood of this) may indeed be compared to the glistening of purple, not, however, to the listening of carmese or scarlet, then red and not black hair must be meant. But it is not the locks of hair, but the hair in locks that is meant. From this the eulogium finally passes to the hair of the head itself.


  5ab The flowing hair of thy head like purple -


  A king fettered by locks.


  Hitzig supposes that כרמל reminded the poet of כּרמיל (carmese), and that thus he hit upon ארגּמן (purple); but one would rather think that Carmel itself would immediately lead him to purple, for near this promontory is the principal place where purple shell-fish are found (Seetzen's Reisen, IV 277 f.). דּלּה (from דּלל, to dangle, to hang loose, Job 28:4, Arab. tadladal) is res pendula, and particularly coma pendula. Hengst. remarks that the "purple" has caused much trouble to those who understand by דלה the hair of the head. He himself, with Gussetius, understand by it the temples, tempus capitis; but the word רקּה is used (Sol 4:3) for "temples," and "purple-like" hair hanging down could occasion trouble only to those who know not how to distinguish purple from carmese. Red purple, ארגּמן (Assyr. argamannu, Aram., Arab., Pers., with departure from the primary meaning of the word, ארגּון ,drow eht), which derives this name from רגם = רקם, material of variegated colour, is dark-red, and almost glistening black, as Pliny says (Hist. Nat. ix. 135): Laus ei (the Tyrian purple) summa in colore sanguinis concreti, nigricans adspectu idemque suspectu (seen from the side) refulgens, unde et Homero purpureus dicitur sanguis. The purple hair of Nisus does not play a part in myth alone, but beautiful shining dark black hair is elsewhere also called purple, e.g., πυρφύρεος πλόκαμος in Lucian, πορφυραῖ χαῖται in Anacreon. With the words "like purple," the description closes; and to this the last characteristic distinguishing Shulamith there is added the exclamation: "A king fettered by locks!" For רהטים, from רהט, to run, flow, is also a name of flowing locks, not the ear-locks (Hitz.), i.e., long ringlets flowing down in front; the same word (Sol 1:17) signifies in its North Palest. form רחיט (Chethı̂b), a water-trough, canalis. The locks of one beloved are frequently called in erotic poetry "the fetters" by which the lover is held fast, for "love wove her net in alluring ringlets" (Deshmi in Joseph and Zuleika).


  Goethe in his Westst. Divan presents as a bold yet moderate example: "There are more than fifty hooks in each lock of thy hair;" and, on the other hand, one offensively extravagant, when it is said of a Sultan: "In the bonds of thy locks lies fastened the neck of the enemy." אסוּר signifies also in Arab. frequently one enslaved by love: asîruha is equivalent to her lov.


  The mention of the king now leads from the imagery of a dance to the scene which follows, where we again hear the king's voice. The scene and situation are now manifestly changed. We are transferred from the garden to the palace, where the two, without the presence of any spectators, carry on the following dialogue.


  Song 7:6


  6 How beautiful art thou, and how charming,


  O love, among delights!


  It is a truth of all-embracing application which is here expressed. There is nothing more admirable than love, i.e., the uniting or mingling together of two lives, the one of which gives itself to the other, and so finds the complement of itself; nor than this self-devotion, which is at the same time self-enrichment. All this is true of earthly love, of which Walther v. d. Vogelweide says: "minne ist sweier herzen wnne" love is the joy of two hearts, and it is true also of heavenly love; the former surpasses all earthly delights (also such as are purely sensuous, Ecc 2:8), and the latter is, as the apostle expresses himself in his spiritual "Song of Songs," Co1 13:13, in relation to faith and hope, "greater than these," greater than both of them, for it is their sacred, eternal aim. In יפית it is indicated that the idea, and in נעמתּ that the eudaemonistic feature of the human soul attains its satisfaction in love. The lxx, obliterating this so true and beautiful a promotion of love above all other joys, translate ἐν ταῖς τρυφαῖς σου (in the enjoyment which thou impartest). The Syr., Jerome, and others also rob the Song of this its point of light and of elevation, by reading אהמה O beloved! instead of אהבה. The words then declare (yet contrary to the spirit of the Hebrew language, which knows neither אהוּמה nor אהוּמתי as vocat.) what we already read at Sol 4:10; while, according to the traditional form of the text, they are the prelude of the love-song, to love as such, which is continued in Sol 8:6.


  Song 7:7


  When Solomon now looks on the wife of his youth, she stands before him like a palm tree with its splendid leaf-branches, which the Arabians call ucht insn (the sisters of men); and like a vine which climbs up on the wall of the house, and therefore is an emblem of the housewife, Psa 128:3.


  7 Thy stature is like the palm tree;


  And thy breasts clusters.


  8 I thought: I will climb the palm,


  Grasp its branches;


  And thy breasts shall be to me


  As clusters of the vine,


  And the breath of thy nose like apples,


  Shulamith stands before him. As he surveys her from head to foot, he finds her stature like the stature of a slender, tall date-palm, and her breasts like the clusters of sweet fruit, into which, in due season its blossoms are ripened. That קומתך (thy stature) is not thought of as height apart from the person, but as along with the person (cf. Eze 13:18), scarcely needs to be remarked. The palm derives its name, tāmār, from its slender stem rising upwards (vid., under Isa 17:9; Isa 61:6). This name is specially given to the Phoenix dactylifera, which is indigenous from Egypt to India, and which is principally cultivated (vid., under Gen 14:7), the female flowers of which, set in panicles, develope into large clusters of juicy sweet fruit. These dark-brown or golden-yellow clusters, which crown the summit of the stem and impart a wonderful beauty to the appearance of the palm, especially when seen in the evening twilight, are here called אשׁוכלות (connecting form at Deu 32:32), as by the Arabians 'ithkal, plur. 'ithakyl (botri dactylorum). The perf. דּמתה signifies aequata est = aequa est; for דּמה, R. דם, means, to make or to become plain, smooth, even. The perf. אמרתּי, on the other hand, will be meant retrospectively. As an expression of that which he just now purposed to do, it would be useless; and thus to notify with emphasis anything beforehand is unnatural and contrary to good taste and custom. But looking back, he can say that in view of this august attractive beauty the one thought filled him, to secure possession of her and of the enjoyment which she promised; as one climbs (עלה with בּ, as Psa 24:3) a palm tree and seizes (אחז, fut. אחז, and אאחז with בּ, as at Job 23:11) its branches (סנסנּים, so called, as it appears, after the feather-like pointed leaves proceeding from the mid-rib on both sides), in order to break off the fulness of the sweet fruit under its leaves. As the cypress (sarwat), so also the palm is with the Moslem poets the figure of a loved one, and with the mystics, of God; and accordingly the idea of possession is here particularly intended. ויהיוּ־נא denotes what he then thought and aimed at. Instead of בּתּמר, Sol 7:9, the punctuation בּתּמר is undoubtedly to be preferred. The figure of the palm tree terminates with the words, "will grasp its branches." It was adequate in relation to stature, but less so in relation to the breasts; for dates are of a long oval form, and have a stony kernel. Therefore the figure departs from the date clusters to that of grape clusters, which are more appropriate, as they swell and become round and elastic the more they ripen. The breath of the nose, which is called אף, from breathing hard, is that of the air breathed, going in and out through it; for, as a rule, a man breathes through his nostrils with closed mouth. Apples present themselves the more naturally for comparison, that the apple has the name תּפּוּח (from נפח, after the form תּמכוּף), from the fragrance which it exhales.


  Song 7:9


  9aa And thy palate like the best wine.


  יין הטּוב is wine of the good kind, i.e., the best, as רע אושׁת, Pro 6:24, a woman of a bad kind, i.e., a bad woman; the neut. thought of as adject. is both times the gen. of the attribute, as at Pro 24:25 it is the gen. of the substratum. The punctuation כּיּין הטּוב (Hitz.) is also possible; it gives, however, the common instead of the delicate poetical expression. By the comparison one may think of the expressions, jungere salivas oris (Lucret.) and oscula per longas jungere pressa moras (Ovid). But if we have rightly understood Sol 4:11; Sol 5:16, the palate is mentioned much rather with reference to the words of love which she whispers in his ears when embracing her. Only thus is the further continuance of the comparison to be explained, and that it is Shulamith herself who continues it.


  9ab Which goes down for my beloved smoothly,


  Which makes the lips of sleepers move.


  The dramatic structure of the Song becomes here more strongly manifest than elsewhere before. Shulamith interrupts the king, and continues his words as if echoing them, but again breaks off. The lxx had here לדודי in the text. It might notwithstanding be a spurious reading. Hitzig suggests that it is erroneously repeated, as if from Sol 7:11. Ewald also (Hohesl. p. 137) did that before,—Heiligstedt, as usual, following him. But, as Ewald afterwards objected, the line would then be "too short, and not corresponding to that which follows." But how shall לדודי now connect itself with Solomon's words? Ginsburg explains: "Her voice is not merely compared to wine, because it is sweet to everybody, but to such wine as would be sweet to a friend, and on that account is more valuable and pleasant." But that furnishes a thought digressing εἰς ἄλλο γένος; and besides, Ewald rightly remarks that Shulamith always uses the word דודי of her beloved, and that the king never uses it in a similar sense. He contends, however, against the idea that Shulamith here interrupts Solomon; for he replies to me (Jahrb. IV 75): "Such interruptions we certainly very frequently find in our ill-formed and dislocated plays; in the Song, however, not a solitary example of this is found, and one ought to hesitate in imagining such a thing." He prefers the reading לדּודים beloved ones, although possibly לדודי, with , abbreviated after the popular style of speech from m, may be the same word. But is this ledodim not a useless addition? Is excellent wine good to the taste of friends merely; and does it linger longer in the palate of those not beloved than of those loving? And is the circumstance that Shulamith interrupts the king, and carried forward his words, not that which frequently also occurs in the Greek drama, as e.g., Eurip. Phoenissae, v. 608? The text as it stands before us requires an interchange of the speakers, and nothing prevents the supposition of such an interchange. In this idea Hengstenberg for once agrees with us. The Lamed in ledodi is meant in the same sense as when the bride drinks to the bridegroom, using the expression ledodi. The Lamed in למישׁרים is that of the defining norm, as the Beth in במי, Pro 23:31, is that of the accompanying circumstance: that which tastes badly sticks in the palate, but that which tastes pleasantly glides down directly and smoothly. But what does the phrase וגו דּובב שׂף mean? The lxx translate by ἱκανούμενος χείλεσί μου καὶ ὀδοῦσιν, "accommodating itself (Sym. προστιθέμενος) to my lips and teeth." Similarly Jerome (omitting at least the false μου), labiisque et dentibus illius ad ruminandum, in which דּבּה, rumor, for דובב, seems to have led him to ruminare. Equally contrary to the text with Luther's translation: "which to my friend goes smoothly goes, and speaks of the previous year;" a rendering which supposes ישׁנים (as also the Venet.) instead of ישׁנים (good wine which, as it were, tells of former years), and, besides, disregards שׁפתי. The translation: "which comes at unawares upon the lips of the sleepers," accords with the language (Heiligst., Hitz.). But that gives no meaning, as if one understood by ישׁנים, as Gesen. and Ewald do, una in eodem toro cubantes; but in this case the word ought to have been שׁכבים. Since, besides, such a thing is known as sleeping through drink or speaking in sleep, but not of drinking in sleep, our earlier translation approves itself: which causes the lips of sleepers to speak. This interpretation is also supported by a proverb in the Talm. Jebamoth 97a, Jer. Moeed Katan, iii. 7, etc., which, with reference to the passage under review, says that if any one in this world adduces the saying of a righteous man in his name (רוחשׁות or מרחשׁות), שׂפתותיו דובבות בקבר. But it is an error inherited from Buxtorf, that דובבות means there loquuntur, and, accordingly, that דובב of this passage before us means loqui faciens. It rather means (vid., Aruch), bullire, stillare, manare (cogn. זב, טף, Syn. רחשׁ), since, as that proverb signifies, the deceased experiences an after-taste of his saying, and this experience expresses itself in the smack of the lips; and דּובב, whether it be part. Kal or Po. = מדובב, thus: brought into the condition of the overflowing, the after-experience of drink that has been partaken of, and which returns again, as it were, ruminando. The meaning "to speak" is, in spite of Parchon and Kimchi (whom the Venet., with its φθεγγόμενος, follows), foreign to the verb; for דּבּה also means, not discourse, but sneaking, and particularly sneaking calumny, and, generally, fama repens. The calumniator is called in Arab. dabûb, as in Heb. רכיל.


  We now leave it undecided whether in דובב, of this passage before us, that special idea connected with it in the Gemara is contained; but the roots דב and זב are certainly cogn., they have the fundamental idea of a soft, noiseless movement generally, and modify this according as they are referred to that which is solid or fluid. Consequently דּבב, as it means in lente incedere (whence the bear has the name דּב), is also capable of being interpreted leniter se movere, and trans. leniter movere, according to which the Syr. here translates, quod commovet labia mea et dentes meos (this absurd bringing in of the teeth is from the lxx and Aq.), and the Targ. allegorizes, and whatever also in general is the meaning of the Gemara as far as it exchanges דובבות for רוחשות (vid., Levy under רחשׁ). Besides, the translations qui commovet and qui loqui facit fall together according to the sense. For when it is said of generous wine, that it makes the lips of sleepers move, a movement is meant expressing itself in the sleeper speaking. But generous wine is a figure of the love-responses of the beloved, sipped in, as it were, with pleasing satisfaction, which hover still around the sleepers in delightful dreams, and fill them with hallucinations.


  Song 7:10


  10 I am my beloved's


  And to me goeth forth his desire.


  After the words "I am my beloved's," we miss the "and my beloved is mine" of Sol 6:3, cf. Sol 2:16, which perhaps had dropped out. The second line here refers back to Gen 3:16, for here, as there, תּשׁוּקה, from שׁוּק, to impel, move, is the impulse of love as a natural power. When a wife is the object of such passion, it is possible that, on the one side, she feels herself very fortunate therein; and, on the other side, if the love, in its high commendations, becomes excessive, oppressed, and when she perceive that in her love-relation she is the observed of many eyes, troubled. It is these mingled feelings which move Shulamith when she continues the praise so richly lavished on her in words which denote what she might be to the king, but immediately breaks off in order that, as the following verse now shows, she might use this superabundance of his love for the purpose of setting forth her request, and thus of leading into another path; her simple, child-like disposition longs for the quietness and plainness of rural life, away from the bustle and display of city and court life.


  Song 7:11


  11 Up, my lover, we will go into the country,


  Lodge in the villages.


  Hitzig here begins a new scene, to which he gives the superscription: "Shulamith making haste to return home with her lov." The advocate of the shepherd-hypothesis thinks that the faithful Shulamith, after hearing Solomon's panegyric, shakes her head and says: "I am my beloved's." To him she calls, "Come, my beloved;" for, as Ewald seeks to make this conceivable: the golden confidence of her near triumph lifts her in spirit forthwith above all that is present and all that is actual; only to him may she speak; and as if she were half here and half already there, in the midst of her rural home along with him, she says, "Let us go out into the fields," etc. In fact, there is nothing more incredible than this Shulamitess, whose dialogue with Solomon consists of Solomon's addresses, and of answers which are directed, not to Solomon, but in a monologue to her shepherd; and nothing more cowardly and more shadowy than this lover, who goes about in the moonlight seeking his beloved shepherdess whom he has lost, glancing here and there through the lattices of the windows and again disappearing. How much more justifiable is the drama of the Song by the French Jesuit C. F. Menestrier (born in Sion 1631, died 1705), who, in his two little works on the opera and the ballet, speaks of Solomon as the creator of the opera, and regards the Song as a shepherd-play, in which his love-relation to the daughter of the king of Egypt is set forth under the allegorical figures of the love of a shepherd and a shepherdess!


  For Shulamith is thought of as a רעה shepherdess, Sol 1:8, and she thinks of Solomon as a רעה shepherd. She remains so in her inclination even after her elevation to the rank of a queen. The solitude and glory of external nature are dearer to her than the bustle and splendour of the city and the court. Hence her pressing out of the city to the country. השׂדה is local, without external designation, like rus (to the country). כּפרים (here and at Ch1 27:25) is plur. of the unused form כּפר (constr. כּפר, Jos 18:24) or כּפר, Arab. kafar (cf. the Syr. dimin. kafrûno, a little town), instead of which it is once pointed כּפר, Sa1 6:18, of that name of a district of level country with which a multitude of later Palest. names of places, such as כּפר נחוּם, are connected. Ewald, indeed, understands kephārim as at Sol 4:13 : we will lodge among the fragrant Al-henna bushes. But yet בּכּף cannot be equivalent to תּחת הכפרים; and since לין (probably changed from ליל) and השׁכים, Sol 7:13, stand together, we must suppose that they wished to find a bed in the henna bushes; which, if it were conceivable, would be too gipsy-like, even for a pair of lovers of the rank of shepherds (vid., Job 30:7). No. Shulamith's words express a wish for a journey into the country: they will there be in freedom, and at night find shelter (בכף, as Ch1 27:25 and Neh 6:2, where also the plur. is similarly used), now in this and now in that country place. Spoken to the supposed shepherd, that would be comical, for a shepherd does not wander from village to village; and that, returning to their home, they wished to turn aside into villages and spend the night there, cannot at all be the meaning. But spoken of a shepherdess, or rather a vine-dresser, who has been raised to the rank of queen, it accords with her relation to Solomon,—they are married,—as well as with the inexpressible impulse of her heart after her earlier homely country-life. The former vine-dresser, the child of the Galilean hills, the lily of the valley, speaks in the verses following.


  Song 7:12


  12 In the morning we will start for the vineyards,


  See whether the vine is in bloom,


  Whether the vine-blossoms have opened,


  The pomegranates budded -


  There will I give thee my love.


  13 The mandrakes breathe a pleasant odour,


  And over our doors are all kinds of excellent fruits,


  New, also old,


  Which, my beloved, I have kept for thee.


  As the rising up early follows the tarrying over night, the description of that which is longed for moves forward. As השׁכּים is denom. of שׁכם, and properly signifies only to shoulder, i.e., to rise, make oneself ready, when early going forth needs to be designated it has generally בּבּקר (cf. Jos 6:15) along with it; yet this word may also be wanting, Sa1 9:26; Sa1 17:16. נשׁךּ לכּר = נשׁב ונלך לבר, an abbreviation of the expression which is also found in hist. prose, Gen 19:27; cf. Kg2 19:9. They wished in the morning, when the life of nature can best be observed, and its growth and progress and striving upwards best contemplated, to see whether the vine had opened, i.e., unfolded (thus, Sol 6:11), whether the vine-blossom (vid., at Sol 2:13) had expanded (lxx ἤνθησεν ὁ κυπρισμός), whether the pomegranate had its flowers or flower-buds (הנצוּ, as at Sol 6:11); פּתּח is here, as at Isa 48:8; Isa 60:11, used as internally transitive: to accomplish or to undergo the opening, as also (Arab.) fattaḥ


  is used of the blooming of flowers, for (Arab.) tafttaḥ (to unfold). The vineyards, inasmuch as she does not say כּרמינוּ, are not alone those of her family, but generally those of her home, but of her home; for these are the object of her desire, which in this pleasant journey with her beloved she at once in imagination reaches, flying, as it were, over the intermediate space. There, in undisturbed quietness, and in a lovely region consecrating love, will she give herself to him in the entire fulness of her love. By דּדי she means the evidences of her love (vid., under Sol 4:10; Sol 1:2), which she will there grant to him as thankful responses to his own. Thus she speaks in the spring-time, in the month Ijjar, corresponding to our Wonnemond (pleasure-month, May), and seeks to give emphasis to her promise by this, that she directs him to the fragrant "mandragoras," and to the precious fruits of all kinds which she has kept for him on the shelf in her native home.


  דּוּדי (after the form לוּלי), love's flower, is the mandragora officinalis, L., with whitish green flowers and yellow apples of the size of nutmegs, belonging to the Solanaceae; its fruits and roots are used as an aphrodisiac, therefore this plant was called by the Arabs abd al-sal'm, the servant of love, postillon d'amour; the son of Leah found such mandrakes (lxx Gen 30:14, μῆλα μανδραγορῶν) at the time of the vintage, which falls in the month of Ijjar; they have a strong but pleasant odour. In Jerusalem mandrakes are rare; but so much the more abundantly are they found growing wild in Galilee, whither Shulamith is transported in spirit. Regarding the מגדים (from מגד, occurring in the sing. exclusively in the blessing of Moses, Deut 33), which in the Old Testament is peculiar to the Song, vid., Sol 4:13, Sol 4:16. From "over our doors," down to "I have kept for thee," is, according to the lxx, Syr., Jerome, and others, one sentence, which in itself is not inadmissible; for the object can precede its verb, Sol 3:3, and can stand as the subject between the place mentioned and the verb, Isa 32:13, also as the object, Ch2 31:6, which, as in the passage before us, may be interpunctuated with Athnach for the sake of emphasis; in the bibl. Chald. this inverted sequence of the words is natural, e.g., Dan 2:17. But such a long-winded sentence is at least not in the style of the Song, and one does not rightly see why just "over our doors" has the first place in it. I therefore formerly translated it as did Luther, dividing it into parts: "and over our doors are all kinds of precious fruits; I have," etc. But with this departure from the traditional division of the verse nothing is gained; for the "keeping" (laying up) refers naturally to the fruits of the preceding year, and in the first instance can by no means refer to fruits of this year, especially as Shulamith, according to the structure of the poem, has not visited her parental home since her home-bringing in marriage, and now for the first time, in the early summer, between the barley harvest and the wheat harvest, is carried away thither in her longing. Therefore the expression, "my beloved, I have kept for thee," is to be taken by itself, but not as an independent sentence (Bttch.), but is to be rendered, with Ewald, as a relative clause; and this, with Hitz., is to be referred to ישׁנים (old). Col refers to the many sorts of precious fruits which, after the time of their ingathering, are divided into "new and old" (Mat 13:52). The plur. "our doors," which as amplif. poet. would not be appropriate here, supposes several entrances into her parents' home; and since "I have kept" refers to a particular preserving of choice fruits, al does not (Hitzig) refer to a floor, such as the floor above the family dwelling or above the barn, but to the shelf above the inner doors, a board placed over them, on which certain things are wont to be laid past for some particular object. She speaks to the king like a child; for although highly elevated, she yet remains, without self-elation, a child.


  Song of Solomon 8


  Song 8:1


  If Solomon now complies with her request, yields to her invitation, then she will again see her parental home, where, in the days of her first love, she laid up for him that which was most precious, that she might thereby give him joy. Since she thus places herself with her whole soul back again in her home and amid its associations, the wish expressed in these words that follow rises up within her in the childlike purity of her love:


  1 O that thou wert like a brother to me,


  Who sucked my mother's breasts!


  If I found thee without, I would kiss thee;


  They also could not despise me.


  2 I would lead thee, bring thee into my mother's house;


  Thou wouldest instruct me -


  I would give thee to drink spiced wine,


  The must of my pomegranates.


  Solomon is not her brother, who, with her, hung upon the same mother's breast; but she wishes, carried away in her dream into the reality of that she wished for, that she had him as her brother, or rather, since she says, not אח, but כּאח (with כּ, which here has not, as at Psa 35:14, the meaning of tanquam, but of instar, as at Job 24:14), that she had in him what a brother is to a sister. In that case, if she found him without, she would kiss him (hypoth. fut. in the protasis, and fut. without Vav in the apodosis, as at Job 20:24; Hos 8:12; Psa 139:18)—she could do this without putting any restraint on herself for the sake of propriety (cf. the kiss of the wanton harlot, Pro 7:13), and also (גּם) without needing to fear that they who saw it would treat it scornfully (ל בּוּז, as in the reminiscence, Pro 6:30). The close union which lies in the sisterly relationship thus appeared to her to be higher than the near connection established by the marriage relationship, and her childlike feeling deceived her not: the sisterly relationship is certainly purer, firmer, more enduring than that of marriage, so far as this does not deepen itself into an equality with the sisterly, and attain to friendship, yea, brotherhood (Pro 17:17), within. That Shulamith thus feels herself happy in the thought that Solomon was to her as a brother, shows, in a characteristic manner, that "the lust of the flesh, the lust of the eye, and the pride of life," were foreign to her. If he were her brother, she would take him by the hand, and bring him into her mother's house, and he would then, under the eye of their common mother, become her teacher, and she would become his scholar. The lxx adds, after the words "into my mother's house," the phrase, καὶ εἰς ταμεῖον τῆς συλλαβούσης με, cf. Sol 3:4. In the same manner also the Syr., which has not read the words διδάξεις με following, which are found in some Codd. of the lxx. Regarding the word telammedēne (thou wouldest instruct me) as incongruous, Hitzig asks: What should he then teach her? He refers it to her mother: "who would teach me," namely, from her own earlier experience, how I might do everything rightly for him. "Were the meaning," he adds, "he should do it, then also it is she who ought to be represented as led home by him into his house, the bride by the bridegroom." But, correctly, Jerome, the Venet., and Luther: "Thou wouldest (shouldest) instruct me;" also the Targ.: "I would conduct thee, O King Messiah, and bring Thee into the house of my sanctuary; and Thou wouldest teach me (וּתאלּף יתי) to fear God and to walk in His ways." Not her mother, but Solomon, is in possession of the wisdom which she covets; and if he were her brother, as she wishes, then she would constrain him to devote himself to her as her teacher. The view, favoured by Leo Hebraeus (Dialog. de amore, c. III), John Pordage (Metaphysik, III 617 ff.), and Rosenmller, and which commends itself, after the analogy of the Gtagovinda, Boethius, and Dante, and appears also to show itself in the Syr. title of the book, "Wisdom of the Wise," that Shulamith is wisdom personified (cf. also Sol 8:2 with Pro 9:2, and Pro 8:3; Pro 2:6 with Pro 4:8), shatters itself against this תלמדני; the fact is rather the reverse: Solomon is wisdom in person, and Shulamith is the wisdom-loving soul,


  - for Shulamith wishes to participate in Solomon's wisdom. What a deep view the "Thou wouldest teach me" affords into Shulamith's heart! She knew how much she yet came short of being to him all that a wife should be. But in Jerusalem the bustle of court life and the burden of his regal duties did not permit him to devote himself to her; but in her mother's house, if he were once there, he would instruct her, and she would requite him with her spiced wine and with the juice of the pomegranates.


  הרקח יין, vinum conditura, is appos. = genitiv. יין הרקח, vinum conditurae (ἀρωματίτης in Dioscorides and Pliny), like יין תּר, Psa 6:5, לחץ מים Kg1 22:27, etc., vid., Philippi's Stat. Const. p. 86. אשׁקך carries forward אשּׁקך in a beautiful play upon words. עסיס designates the juice as pressed out: the Chald. עסּי corresponds to the Heb. דּרך, used of treading the grapes. It is unnecessary to render רמּני as apoc. plur., like מנּי, Psa 45:9 (Ewald, 177a); rimmoni is the name she gives to the pomegranate trees belonging to her,—for it is true that this word, rimmon, can be used in a collective sense (Deu 8:8); but the connection with the possessive suff. excludes this; or by 'asis rimmoni she means the pomegranate must (cf. ῥοΐ́της = vinum e punicis, in Dioscorides and Pliny) belonging to her. Pomegranates are not to be thought of as an erotic symbol; they are named as something beautiful and precious. "O Ali," says a proverb of Sunna, "eat eagerly only pomegranates (Pers. anâr), for their grains are from Paradise."


  Song 8:3


  Resigning herself now dreamily to the idea that Solomon is her brother, whom she may freely and openly kiss, and her teacher besides, with whom she may sit in confidential intercourse under her mother's eye, she feels herself as if closely embraced by him, and calls from a distance to the daughters of Jerusalem not to disturb this her happy enjoyment:


  3 His left hand is under my head,


  And his right doth embrace me:


  4 I adjure you, ye daughters of Jerusalem,


  That ye awake not and disturb not love


  Till she please!


  Instead of תּהת ל, "underneath," there is here, as usual, תּהת (cf. Sol 8:5). Instead of אם ... ואם in the adjuration, there is here the equivalent מה ... ומה; the interrogative מה, which in the Arab. ma becomes negat., appears here, as at Job 31:1, on the way toward this change of meaning. The per capreas vel per cervas agri is wanting, perhaps because the natural side of love is here broken, and the ἔρως strives up into ἀγάπη. The daughters of Jerusalem must not break in upon this holy love-festival, but leave it to its own course.


  Song 8:5


  5a Who is this coming up out of the wilderness,


  Leaning on her beloved?


  The third Acts; Sol 3:6, began with a similar question to that with which the sixth here commences. The former closed the description of the growth of the love-relation, the latter closes that of the consummated love-relation. Instead of "out of the wilderness," the lxx has "clothed in white" (λελευκανθισμένη); the translator has gathered mit chauweret from the illegible consonants of his MS before him. On the contrary, he translates מתחוּרת correctly by ἐπιστηριζομένη (Symm. ἐπερειδομένη, Venet. κεκμηκυῖα ἐπί, wearily supporting herself on ...), while Jerome renders it unsuitably by deliciis affluens, interchanging the word with מתפּנּקת. But התרפּק, common to the Heb. with the Arab. and Aethiop., signifies to support oneself, from רפק, sublevare (French, soulager), Arab. rafaḳa, rafuḳa, to be helpful, serviceable, compliant, irtafaḳa, to support oneself on the elbow, or (with the elbow) on a pillow (cf. rafîk, fellow-traveller, rufḳa, a company of fellow-travellers, from the primary idea of mutually supporting or being helpful to each other); Aethiop. rafaḳa, to encamp for the purpose of taking food, ἀνακλίνεσθαι (cf. Joh 13:23). That Shulamith leant on her beloved, arose not merely from her weariness, with the view of supplementing her own weakness from his fulness of strength, but also from the ardour of the love which gives to the happy and proud Solomon, raised above all fears, the feeling of his having her in absolute possession. The road brings the loving couple near to the apple tree over against Shulamith's parental home, which had been the witness of the beginning of their love.


  5b Under the apple tree I waked thy love:


  There thy mother travailed with thee;


  There travailed she that bare thee.


  The words, "under the apple tree I waked thee," עוררתּיך, might be regarded as those of Shulamith to Solomon: here, under this apple tree, where Solomon met with her, she won his first love; for the words cannot mean that she wakened him from sleep under the apple tree, since עורר has nowhere the meaning of הקיץ and העיר here given to it by Hitzig, but only that of "to stir, to stir up, to arouse;" and only when sleep or a sleepy condition is the subject, does it mean "to shake out of sleep, to rouse up" (vid., under Sol 2:7). But it is impossible that "there" can be used by Shulamith even in the sense of the shepherd hypothesis; for the pair of lovers do not wander to the parental home of the lover, but of his beloved. We must then here altogether change the punctuation of the text, and throughout restore the fem. suffix forms as those originally used: עוררתּיך, חבּלתך אמּך, and ילדתך (cf. שׁו, Isa 47:10), in which we follow the example of the Syr. The allegorizing interpreters also meet only with trouble in regarding the words as those of Shulamith to Solomon. If התפיח were an emblem of the Mount of Olives, which, being wonderfully divided, gives back Israel's dead (Targ.), or an emblem of Sinai (Rashi), in both cases the words are more appropriately regarded as spoken to Shulamith than by her. Aben-Ezra correctly reads them as the words of Shulamith to Solomon, for he thinks on prayers, which are like golden apples in silver bowls; Hahn, for he understands by the apple tree, Canaan, where with sorrow his people brought him forth as their king; Hengstenberg, rising up to a remote-lying comparison, says, "the mother of the heavenly Solomon is at the same time the mother of Shulamith." Hoelemann thinks on Sur. 19:32 f., according to which 'Isa, Miriam's son, was born under a palm tree; but he is not able to answer the question, What now is the meaning here of the apple tree as Solomon's birthplace? If it were indeed to be interpreted allegorically, then by the apple tree we would rather understand the "tree of knowledge" of Paradise, of which Aquila, followed by Jerome, with his ἐκεῖ διεφθάρη, appears to think,—a view which recently Godet approves of; there Shulamith, i.e., poor humanity, awakened the compassionate love of the heavenly Solomon, who then gave her, as a pledge of this love, the Protevangelium, and in the neighbourhood of this apple tree, i.e., on the ground and soil of humanity fallen, but yet destined to be saved, Shulamith's mother, i.e., the pre-Christian O.T. church, brought forth the Saviour from itself, who in love raised Shulamith from the depths to regal honour. But the Song of Songs does not anywhere set before us the task of extracting from it by an allegorizing process such far-fetched thoughts. If the masc. suff. is changed into the fem., we have a conversation perfectly corresponding to the situation. Solomon reminds Shulamith by that memorable apple tree of the time when he kindled within her the fire of first love; עורר elsewhere signifies energy (Psa 80:3), or passion (Pro 10:12), put into a state of violent commotion; connected with the accus. of the person, it signifies, Zac 9:13, excited in a warlike manner; here, placed in a state of pleasant excitement of love that has not yet attained its object. Of how many references to contrasted affections the reflex. התע is capable, is seen from Job 17:8; Job 31:29; why not thus also עורר?


  With שׁמּה Solomon's words are continued, but not in such a way as that what follows also took place under the apple tree. For Shulamith is not the child of Beduins, who in that case might even have been born under an apple tree. Among the Beduins, a maiden accidentally born at the watering-place (menhîl), on the way (rahîl), in the dew (ṭall) or snow (thelg), is called from that circumstance Munêhil, Ruhêla, Talla, or Thelga.


  The birthplace of her love is not also the birthplace of her life. As התפוח points to the apple tree to which their way led them, so שׁמה points to the end of their way, the parental home lying near by (Hitzig).


  The lxx translates well: ἐκεῖ ὠδίνησέ σε ἡ μήτηρ σου, for while the Arab. ḥaḅida means concipere, and its Pi., ḥabbada, is the usual word for gravidam facere, חבּל in the passage before us certainly appears to be a denom. Pi. in the sense of "to bring forth with sorrow" (חבלי היּלדה). The lxx further translates: ἐκεῖ ὠδίνησέ σε ἡ τεκοῦσά σε, in which the σε is inserted, and is thus, as also by the Syr., Jerome, and Venet., translated, with the obliteration of the finite ילדתך, as if the reading were ילדתּך. But not merely is the name of the mother intentionally changed, it is also carried forward from the labour, eniti, to the completed act of birth.


  Song 8:6


  After Solomon has thus called to remembrance the commencement of their love-relation, which receives again a special consecration by the reference to Shulamith's parental home, and to her mother, Shulamith answers with a request to preserve for her this love.


  6 Place me as a signet-ring on thy heart,


  As a signet-ring on thine arm!


  For strong as death is love;


  Inexorable as hell is jealousy:


  Its flames are flames of fire,


  A flame of Jah.


  7 Mighty waters are unable to quench such love,


  And rivers cannot overflow it.


  If a man would give


  All the wealth of his house for love, -


  He would only be contemned.


  The signet-ring, which is called חותם (חתם, to impress), was carried either by a string on the breast, Gen 38:18, or also, as that which is called טבּעת denotes (from טבע, to sink into), on the hand, Jer 22:24, cf. Gen 41:42; Est 3:12, but not on the arm, like a bracelet, Sa2 1:10; and since it is certainly permissible to say "hand" for "finger," but not "arm" for "hand," so we may not refer "on thine arm" to the figure if the signet-ring, as if Shulamith had said, as the poet might also introduce her as saying: Make me like a signet-ring (כּחותם) on thy breast; make me like a signet-ring "on thy hand," or "on thy right hand." The words, "set me on thy heart," and "(set me) on thine arm," must thus also, without regard to "as a signet-ring," express independent thoughts, although שׂימני is chosen (vid., Hag 2:23) instead of קחני, in view of the comparison.


  Thus, with right, Hitzig finds the thought therein expressed: "Press me close to thy breast, enclose me in thine arms." But it is the first request, and not the second, which is in the form עכל־זרועך, and not על־זרועתיך (שׁימני), which refers to embracing, since the subject is not the relation of person and thing, but of person and person. The signet-ring comes into view as a jewel, which one does not separate from himself; and the first request is to this effect, that he would bear her thus inalienably (the art. is that of the specific idea) on his heart (Exo 28:29); the meaning of the second, that he would take her thus inseparably as a signet-ring on his arm (cf. Hos 11:3 : "I have taught Ephraim also to go, taking them by their arms"), so that she might lie always on his heart, and have him always at her side (cf. Psa 110:5): she wishes to be united and bound to him indissolubly in the affection of love and in the community of life's experience.


  The reason for the double request following כּי, abstracted from the individual case, rises to the universality of the fact realized by experience, which specializes itself herein, and celebrates the praise of love; for, assigning a reason for her "set me," she does not say, "my love," nor "thy love," but אהבה, "love" (as also in the address at Sol 7:7). She means love undivided, unfeigned, entire, and not transient, but enduring; thus true and genuine love, such as is real, what the word denotes, which exhausts the conception corresponding to the idea of love.


  קנאה, which is here parallel to "love," is the jealousy of love asserting its possession and right of property; the reaction of love against any diminution of its possession, against any reserve in its response, the "self-vindication of angry love."


  Love is a passion, i.e., a human affection, powerful and lasting, as it comes to light in "jealousy." Zelus, as defined by Dav. Chytrus, est affectus mixtus ex amore et ira, cum videlicet amans aliquid irascitur illi, a quo laeditur res amata, wherefore here the adjectives עזּה (strong) and קשׁה (hard, inexorable, firm, severe) are respectively assigned to "love" and "jealousy," as at Gen 49:7 to "anger" and "wrath." It is much more remarkable that the energy of love, which, so to say, is the life of life, is compared to the energy of death and Hades; with at least equal right ממּות and משּׁאול (might be used, for love scorns both, outlasts both, triumphs over both (Rom 8:38.; Co1 15:54.). But the text does not speak of surpassing, but of equality; not of love and jealousy that they surpass death and Hades, but that they are equal to it. The point of comparison in both cases is to be obtained from the predicates. עז, powerful, designates the person who, being assailed, cannot be overcome (Num 13:28), and, assailing, cannot be withstood (Jdg 14:18). Death is obviously thought of as the assailer (Jer 9:20), against which nothing can hold its ground, from which nothing can escape, to whose sceptre all must finally yield (vid., Ps 49). Love is like it in this, that it also seizes upon men with irresistible force (Bttcher: "He whom Death assails must die, whom Love assails must love"); and when she has once assailed him, she rests not till she has him wholly under her power; she kills him, as it were, in regard to everything else that is not the object of his love. קשׁה, hard (opposed to רך, Sa2 3:39), σκληρός, designates one on whom no impression is made, who will not yield (Psa 48:4; Psa 19:4), or one whom stern fate has made inwardly stubborn and obtuse (Sa1 1:15). Here the point of comparison is inflexibility; for Sheol, thought of with שׁאל, to ask (vid., under Isa 5:14), is the God-ordained messenger of wrath, who inexorably gathers in all that are on the earth, and holds them fast when once they are swallowed up by him. So the jealousy of love wholly takes possession of the beloved object not only in arrest, but also in safe keeping; she holds her possession firmly, that it cannot be taken from her (Wisd. 2:1), and burns relentlessly and inexorably against any one who does injury to her possession (Pro 6:34 f.). But when Shulamith wishes, in the words, "set me," etc., to be bound to the heart and to the arm of Solomon, has she in the clause assigning a reason the love in view with which she loves, or that with which she is loved? Certainly not the one to the exclusion of the other; but as certainly, first of all, the love with which she wishes to fill, and believes that she does fill, her beloved. If this is so, then with "for strong as death is love," she gives herself up to this love on the condition that it confesses itself willing to live only for her, and to be as if dead for all others; and with "inexorable as hell is jealousy," in such a manner that she takes shelter in the jealousy of this love against the occurrence of any fit of infidelity, since she consents therein to be wholly and completely absorbed by it.


  To קנאה, which proceeds from the primary idea of a red glow, there is connected the further description of this love to the sheltering and protecting power of which she gives herself up: "its flames, רשׁפיה, are flames of fire;" its sparkling is the sparkling of fire. The verb רשף signifies, in Syr. and Arab., to creep along, to make short steps; in Heb. and Chald., to sparkle, to flame, which in Samar. is referred to impetuosity. Symmachus translates, after the Samar. (which Hitzig approves of): ἁι ὁρμαὶ αὐτοῦ ὁρμαὶ πύρινοι; the Venet., after Kimchi, ἄνθρακες, for he exchanges רשׁף with the probably non.-cogn. רצפה; others render it all with words which denote the bright glancings of fire. רשׁפּי (so here, according to the Masora; on the contrary, at Psa 76:4, רשׁפּי) are effulgurations; the pred. says that these are not only of a bright shining, but of a fiery nature, which, as they proceed from fire, so also produce fire, for they set on fire and kindle.


  Love, in its flashings up, is like fiery flashes of lightning; in short, it is שׁלהבתיה, which is thus to be written as one word with ה raphatum, according to the Masora; but in this form of the word יה is also the name of God, and more than a meaningless superlative strengthening of the idea. As להבה is formed from the Kal להב to flame (R. לב, to lick, like להט, R. לט, to twist), so is שׁלהבת, from the Shafel שׁלהב, to cause to flame; this active stem is frequently found, especially in the Aram., and has in the Assyr. almost wholly supplanted the Afel (vid., Schrader in Deut. Morg. Zeit. xxvi. 275). שׁלהבת is thus related primarily to להבה, as inflammatio to (Ger.) Flamme; יה thus presents itself the more naturally to be interpreted as gen. subjecti. Love of a right kind is a flame not kindled and inflamed by man (Job 20:26), but by God—the divinely-influenced free inclination of two souls to each other, and at the same time, as is now further said, Sol 8:7, Sol 8:7, a situation supporting all adversities and assaults, and a pure personal relation conditioned by nothing material. It is a fire-flame which mighty waters (רבּים, great and many, as at Hab 3:15; cf. עזּים, wild, Isa 43:16) cannot extinguish, and streams cannot overflow it (cf. Psa 69:3; Psa 124:4) or sweep it away (cf. Job 14:19; Isa 28:17). Hitzig adopts the latter signification, but the figure of the fire makes the former more natural; no heaping up of adverse circumstances can extinguish true love, as many waters extinguish elemental fire; no earthly power can suppress it by the strength of its assault, as streams drench all they sweep over in their flow—the flame of Jah is inextinguishable.


  Nor can this love be bought; any attempt to buy it would be scorned and counted madness. The expressions is like Pro 6:30 f., cf. Num 22:18; Co1 13:3. Regarding הון (from הוּן, (Arab.) han, levem esse), convenience, and that by which life is made comfortable, vid., at Pro 1:13. According to the shepherd-hypothesis, here occurs the expression of the peculiar point of the story of the intercourse between Solomon and Shulamith; she scorns the offers of Solomon; her love is not to be bought, and it already belongs to another. But of offers we read nothing beyond Song Sol 1:11, where, as in the following Sol 8:12, it is manifest that Shulamith is in reality excited in love. Hitzig also remarks under Sol 1:12 : "When the speaker says the fragrance of her nard is connected with the presence of the king, she means that only then does she smell the fragrance of nard, i.e., only his presence awakens in her heart pleasant sensations or sweet feelings." Shulamith manifestly thus speaks, also emphasizing Sol 6:12, the spontaneousness of her relation to Solomon; but Hitzig adds: "These words, Sol 1:12, are certainly spoken by a court lady." But the Song knows only a chorus of the "Daughters of Jerusalem"—that court lady is only a phantom, by means of which Hitzig's ingenuity seeks to prop up the shepherd-hypothesis, the weakness of which his penetration has discerned. As we understand the Song, Sol 8:7 refers to the love with which Shulamith loves, as decidedly as Sol 8:6 to the love with which she is loved. Nothing in all the world is able to separate her from loving the king; it is love to his person, not love called forth by a desire for riches which he disposes of, not even by the splendour of the position which awaited her, but free, responsive love with which she answered free love making its approach to her. The poet here represents Shulamith herself as expressing the idea of love embodied in her. That apple tree, where he awaked first love in her, is a witness of the renewal of their mutual covenant of love; and it is significant that only here, just directly here, where the idea of the whole is expressed more fully, and in a richer manner than at Sol 7:7, is God denoted by His name, and that by His name as revealed in the history of redemption. Hitzig, Ewald, Olshausen, Bttcher, expand this concluding word, for the sake of rhythmic symmetry, to שׁלהבתיה שׁלהבת יהּ its flames are flames of Jah; but a similar conclusion is found at Psa 24:6; Psa 48:7, and elsewhere.


  "I would almost close the book," says Herder in his Lied der Lieder (Song of Songs), 1778, "with this divine seal. It is even as good as closed, for what follows appears only as an appended echo." Daniel Sanders (1845) closes it with Sol 8:7, places Sol 8:12 after Sol 1:6, and cuts off Sol 1:8-11, Sol 1:13, Sol 1:14, as not original. Anthologists, like Dpke and Magnus, who treat the Song as the Fragmentists do the Pentateuch, find here their confused medley sanctioned. Umbreit also, 1820, although as for the rest recognising the Song as a compact whole, explains Sol 8:8-14 as a fragment, not belonging to the work itself. Hoelemann, however, in his Krone des Hohenliedes Crown of the Song, 1856 (thus he names the "concluding Act," Sol 8:5-14), believes that there is here represented, not only in Sol 8:6, Sol 8:7, but further also in Sol 8:8-12, the essence of true love—what it is, and how it is won; and then in Sol 8:13 f. he hears the Song come to an end in pure idyllic tones.


  We see in Sol 8:8 ff. the continuation of the love story practically idealized and set forth in dramatic figures. There is no inner necessity for this continuance. It shapes itself after that which has happened; and although in all history divine reason and moral ideas realize themselves, yet the material by means of which this is done consists of accidental circumstances and free actions passing thereby into reciprocal action. But Sol 8:8 ff. is the actual continuance of the story on to the completed conclusion, not a mere appendix, which might be wanting without anything being thereby missed. For after the poet has set before us the loving pair as they wander arm in arm through the green pasture-land between Jezreel and Sunem till they reach the environs of the parental home, which reminds them of the commencement of their love relations, he cannot represent them as there turning back, but must present to us still a glimpse of what transpired on the occasion of their visit there. After that first Act of the concluding scene, there is yet wanting a second, to which the first points.


  Song 8:8


  The locality of this scene is Shulamith's parental home. It is she herself who speaks in these words:


  8 We have a sister, a little one,


  And she has no breasts:


  What shall we do with our sister


  In the day when she will be sued for?


  Between Sol 8:8 and Sol 8:7 is a blank. The figure of the wanderers is followed by the figure of the visitors. But who speaks here? The interchange of the scene permits that Shulamith conclude the one scene and begin the other, as in the first Act; or also that at the same time with the change of scene there is an interchange of persons, as e.g., in the third Act. But if Shulamith speaks, all her words are not by any means included in what is said from Sol 8:8 to Sol 8:10. Since, without doubt, she also speaks in Sol 8:11 f., this whole second figure consists of Shulamith's words, as does also the second of the second Acts; Sol 3:1-5. But there Shulamith's address presents itself as the narrative of an experience, and the narrative dramatically framed in itself is thoroughly penetrated by the I of the speaker; but here, as e.g., Ewald, Heiligst., and Bttch. explain, she would begin with a dialogue with her brothers referable to herself, one that had formerly taken place-that little sister, Ewald remarks under Sol 8:10, stands here now grown up she took notice of that severe word formerly spoken by her brothers, and can now joyfully before all exclaim, taking up the same flowery language, that she is a wall, etc. But that a monologue should begin with a dialogue without any introduction, is an impossibility; in this case the poet ought to have left the expression, "of old my mother's sons said," to be supplemented by the reader or hearer. It is true, at Sol 3:2; Sol 5:3, we have a former address introduced without any formal indication of the fact; but it is the address of the narrator herself. With Sol 8:8 there will thus begin a colloquy arising out of present circumstances. That in this conversation Sol 8:8 appertains to the brothers, is evident. This harsh entweder oder (aut ... aut) is not appropriate as coming from Shulamith's mouth; it is her brothers alone, as Hoelemann rightly remarks, who utter these words, as might have been expected from them in view of Sol 1:6. But does Sol 8:8 belong also to them? There may be two of them, says Hitzig, and the one may in Sol 8:9 reply to the question of the other in Sol 8:8; Shulamith, who has heard their conversation, suddenly interposes with Sol 8:10. But the transition from the first to the second scene is more easily explained if Shulamith proposes the question of Sol 8:8 for consideration. This is not set aside by Hitzig's questions: "Has she to determine in regard to her sister? and has she now for the first time come to do nothing in haste?" For (1) the dramatic figures of the Song follow each other chronologically, but not without blanks; and the poet does not at all require us to regard Sol 8:8 as Shulamith's first words after her entrance into her parental home; (2) but it is altogether seeming for Shulamith, who has now become independent, and who has been raised so high, to throw out this question of loving care for her sister. Besides, from the fact that with Sol 8:8 there commences the representation of a present occurrence, it is proved that the sister here spoken of is not Shulamith herself. If it were Shulamith herself, the words of Sol 8:8, Sol 8:9 would look back to what had previously taken place, which, as we have shown, is impossible. Or does Sol 6:9 require that we should think of Shulamith as having no sister? Certainly not, for so understood, these words would be purposeless. The "only one," then, does not mean the only one numerically, but, as at Pro 4:3, it is emphatic (Hitzig); she is called by Solomon the "only one" of her mother in this sense, that she had not one her equal.


  Thus it is Shulamith who here speaks, and she is not the "sister" referred to. The words, "we have a sister ... ," spoken in the family circle, whether regarded as uttered by Shulamith or not, have something strange in them, for one member of a family does not need thus to speak to another. We expect: With regard to our sister, who is as yet little and not of full age, the question arises, What will be done when she has grown to maturity to guard her innocence? Thus the expression would have stood, but the poet separates it into little symmetrical sentences; for poetry present facts in a different style from prose. Hoelem. has on this remarked that the words are not to be translated: we have a little sister, which the order of the words וגו אחות ק would presuppose, Gen 40:20; cf. Sa2 4:4; Sa2 12:2 f.; Isa 26:1; Isa 33:21. "Little" is not immediately connected with "sister," but follows it as an apposition; and this appositional description lays the ground for the question: We may be now without concern; but when she is grown up and will be courted, what then? "Little" refers to age, as at Kg2 5:2; cf. Gen 44:20. The description of the child in the words, "she has no breasts," has neither in itself nor particularly for Oriental feeling anything indecent in it (cf. mammae sororiarunt, Eze 16:7). The ל following מה־נּעשׂה is here not thus purely the dat. commodi, as e.g., Isa 64:3 (to act for some one), but indiff. dat. (what shall we do for her?); but מה is, according to the connection, as at Gen 27:37; Sa1 10:2; Isa 5:4, equivalent to: What conducing to her advantage? Instead of בּיּום, the form בּיום lay syntactically nearer (cf. Exo 6:28); the art. in בּיּום is, as at Ecc 12:3, understood demonst.: that day when she will be spoken for, i.e., will attract the attention of a suitor. בּ after דּבּר may have manifold significations (vid., under Psa 87:3); thus the general signification of "concerning," Sa1 19:3, is modified in the sense of courting a wife, Sa1 25:39. The brothers now take speech in hand, and answer Shulamith's question as to what will have to be done for the future safety of their little sister when the time comes that she shall be sought for:


  Song 8:9


  9 If she be a wall,


  We will build upon her a pinnacle of silver;


  And if she be a door,


  We will block her up with a board of cedar-wood.


  The brothers are the nearest guardians and counsellors of the sister, and, particularly in the matter of marriage, have the precedence even of the father and mother, Gen 24:50, Gen 24:55; Gen 34:6-8.. They suppose two cases which stand in contrast to each other, and announce their purpose with reference to each case. Hoelem. here affects a synonymous instead of the antithetic parallelism; for he maintains that אם (ואם) ... אם nowhere denotes a contrast, but, like sive ... sive, essential indifference. But examples such as Deu 18:3 (sive bovem, sive ovem) are not applicable here; for this correl. אם ... אם, denoting essential equality, never begins the antecedents of two principal sentences, but always stands in the component parts of one principal sentence. Wherever ואם ... אם commences two parallel conditional clauses, the parallelism is always, according to the contents of these clauses, either synonymous, Gen 31:50; Amo 9:2-4; Ecc 11:3 (where the first ואם signifies ac si, and the second sive), or antithetic, Num 16:29 f.; Job 36:11 f.; Isa 1:19 f. The contrast between חומה (from חמה, Arab. ḥaman, Modern Syr. chamo, to preserve, protect) and דּלת (from דּלל, to hang loose, of doors, Pro 26:14, which move hither and thither on their hinges) is obvious. A wall stands firm and withstands every assault if it serves its purpose (which is here presupposed, where it is used as a figure of firmness of character). A door, on the contrary, is moveable; and though it be for the present closed (דלת is intentionally used, and not פּתח, vid., Gen 19:6), yet it is so formed that it can be opened again. A maiden inaccessible to seduction is like a wall, and one accessible to it is like a door. In the apodosis, Sol 8:9, the lxx correctly renders טירת by ἐπάλξεις; Jerome, by propugnacula. But it is not necessary to read טירת. The verb טור, cogn. דור, signifies to surround, whence tirah (= Arab. duâr), a round encampment, Gen 25:16, and, generally, a habitation, Psa 69:25; and then also, to range together, whence תּוּר, a rank, row (cf. Arab. thur and daur, which, in the manifoldness of their meanings, are parallel with the French tour), or also tirah, which, Eze 46:23 (vid., Keil), denotes the row or layer of masonry,—in the passage before us, a row of battlements (Ew.), or a crown of the wall (Hitz.), i.e., battlements as a wreath on the summit of a wall. Is she a wall,—i.e., does she firmly and successfully withstand all immoral approaches?—then they will adorn this wall with silver pinnacles (cf. Isa 54:12), i.e., will bestow upon her the high honour which is due to her maidenly purity and firmness; silver is the symbol of holiness, as gold is the symbol of nobility. In the apodosis 9b, על צוּר is not otherwise meant than when used in a military sense of enclosing by means of besieging, but, like Isa 29:3, with the obj.-accus., of that which is pressed against that which is to be excluded; צור here means, forcibly to press against, as סגר, Gen 2:21, to unite by closing up.


  ארז לוּח is a board or plank (cf. Eze 27:5, of the double planks of a ship's side) of cedar wood (cf. Zep 2:14, ארזה, cedar wainscot). Cedar wood comes here into view not on account of the beautiful polish which it takes on, but merely because of its hardness and durability. Is she a door, i.e., accessible to seduction? They will enclose this door around with a cedar plank, i.e., watch her in such a manner that no seducer or lover will be able to approach her. By this morally stern but faithful answer, Shulamith is carried back to the period of her own maidenhood, when her brothers, with good intention, dealt severely with her. Looking back to this time, she could joyfully confess:


  Song 8:10


  10 I was a wall,


  And my breasts like towers;


  Then I became in his eyes


  Like one who findeth peace.


  In the language of prose, the statement would be: Your conduct is good and wise, as my own example shows; of me also ye thus faithfully took care; and that I met this your solicitude with strenuous self-preservation, has become, to my joy and yours, the happiness of my life. That in this connection not אני חומה, but חומה אני has to be used, is clear: she compares herself with her sister, and the praise she takes to herself she takes to the honour of her brothers. The comparison of her breasts to towers is suggested by the comparison of her person to a wall; Kleuker rightly remarks that here the comparison is not of thing with thing, but of relation with relation: the breasts were those of her person, as the towers were of the wall, which, by virtue of the power of defence which they conceal within themselves, never permit the enemy, whose attention they attract, to approach them. The two substantival clauses, murus et ubera mea instar turrium, have not naturally a retrospective signification, as they would in a historical connection (vid., under Gen 2:10); but they become retrospective by the following "then I became," like Deu 26:5, by the historical tense following, where, however, it is to be remarked that the expression, having in itself no relation to time, which is incapable of being expressed in German, mentions the past not in a way that excludes the present, but as including it. She was a wall, and her breasts like the towers, i.e., all seductions rebounded from her, and ventured not near her awe-inspiring attractions; then (אז, temporal, but at the same time consequent; thereupon, and for this reason, as at Psa 40:8; Jer 22:15, etc.) she became in his (Solomon's) eyes as one who findeth peace. According to the shepherd-hypothesis, she says here: he deemed it good to forbear any further attempts, and to let me remain in peace (Ewald, Hitz., and others). But how is that possible? מצא שׁלום בעיני is a variation of the frequently occurring מצא חן בעיני, which is used especially of a woman gaining the affections of a man, Est 2:17; Deu 24:1; Jer 31:2 f.; and the expression here used, "thus I was in his eyes as one who findeth peace" is only the more circumstantial expression for, "then I found (אז מצאתי) in his eyes peace," which doubtless means more than: I brought it to this, that he left me further unmolested; שׁלום in this case, as syn. of חן, means inward agreement, confidence, friendship, as at Psa 41:10; there it means, as in the salutation of peace and in a hundred other cases, a positive good. And why should she use שׁלום instead of חן, but that she might form a play upon the name which she immediately, Sol 8:11, thereafter utters, שׁלמה, which signifies, Ch1 22:9, "The man of peace." That Shulamith had found shalom (peace) with Shelomoh (Solomon), cannot be intended to mean that uninjured she escaped from him, but that she had entered into a relation to him which seemed to her a state of blessed peace. The delicate description, "in his eyes," is designed to indicate that she appeared to him in the time of her youthful discipline as one finding peace. The כ is כ veritatis, i.e., the comparison of the fact with its idea, Isa 29:2, or of the individual with the general and common, Isa 13:6; Eze 26:10; Zac 14:3. Here the meaning is, that Shulamith appeared to him corresponding to the idea of one finding peace, and thus as worthy to find peace with him. One "finding peace" is one who gains the heart of a man, so that he enters into a relation of esteem and affection for her. This generalization of the idea also opposes the notion of a history of seduction. מוחאת is from the ground-form matsiat, the parallel form to מוצאת, Sa2 18:22. Solomon has won her, not by persuasion or violence; but because she could be no other man's, he entered with her into the marriage covenant of peace (cf. Pro 2:17 with Isa 54:10).


  Song 8:11


  It now lies near, at least rather so than remote, that Shulamith, thinking of her brothers, presents her request before her royal husband:


  11 Solomon had a vineyard in Baal-hamon;


  He committed the vineyard to the keepers,


  That each should bring for its fruit


  A thousand in silv.


  12 I myself disposed of my own vineyard:


  The thousand is thine, Solomon,


  And two hundred for the keepers of its fruit!


  The words לשׁ היה כּרם are to be translated after כרמוגו, Kg1 21:1, and לידידי ... , Isa 5:1, "Solomon had a vineyard" (cf. Sa1 9:2; Sa2 6:23; Sa2 12:2; Kg2 1:17; Ch1 23:17; Ch1 26:10), not "Solomon has a vineyard," which would have required the words לשׁ כרם, with the omission of היה. I formerly explained, as also Bttcher: a vineyard became his, thus at present is his possession; and thus explaining, one could suppose that it fell to him, on his taking possession of his government, as a component part of his domain; but although in itself לו היה can mean, "this or that has become one's own" (e.g., Lev 21:3), as well as "it became his own," yet here the historical sense is necessarily connected by היה with the נתן foll.: Solomon has had ... , he has given; and since Solomon, after possession the vineyard, would probably also preserve it, Hitzig draws from this the conclusion, that the poet thereby betrays the fact that he lived after the time of Solomon. But these are certainly words which he puts into Shulamith's mouth, and he cannot at least have forgotten that the heroine of his drama is a contemporary of Solomon; and supposing that he had forgotten this for a moment, he must have at least once read over what he had written, and could not have been so blind as to have allowed this היה which had escaped him to stand. We must thus assume that he did not in reality retain the vineyard, which, as Hitzig supposes, if he possessed it, he also "probably" retained, whether he gave it away or exchanged it, or sold it, we know not; but the poet might suppose that Shulamith knew it, since it refers to a piece of land lying not far from her home. For המון בּעל, lxx Βεελαμών, is certainly the same as that mentioned in Judith 8:3, according to which Judith's husband died from sunstroke in Bethulia, and was buried beside his fathers "between Dothaim and Balamoon"


  (probably, as the sound of the word denotes, Belmen, or, more accurately, Belman, as it is also called in Judith 4:4, with which Kleuker in Schenkel's Bibl. Lex., de Bruyn in his Karte, and others, interchange it; and חמּון, Jos 19:28, lying in the tribe of Asher). This Balamoon lay not far from Dothan, and thus not far from Esdrelon; for Dothan lay (cf. Judith 3:10) south of the plain of Jezreel, where it has been discovered, under the name of Tell Dotan, in the midst of a smaller plain which lies embosomed in the hills of the south.


  The ancients, since Aquila, Symm., Targ., Syr., and Jerome, make the name of the place Baal-hamon subservient to their allegorizing interpretation, but only by the aid of soap-bubble-like fancies; e.g., Hengst. makes Baal-hamon designate the world; nothrim [keepers], the nations; the 1000 pieces in silver, the duties comprehended in the ten commandments. Hamon is there understood of a large, noisy crowd. The place may, indeed, have its name from the multitude of its inhabitants, or from an annual market held there, or otherwise from revelry and riot; for, according to Hitzig, there is no ground for co-ordinating it with names such as Baal-gad and Baal-zephon, in which Baal is the general, and what follows the special name of God. Amon, the Sun-God, specially worshipped in Egyptian Thebes, has the bibl. name אמון, with which, after the sound of the word, accords the name of a place lying, according to Jer. Dema ii. 1, in the region of Tyrus, but no אמון. The reference to the Egypt. Amon Ra, which would direct rather to Baalbec, the Coele-Syrian Heliupolis, is improbable; because the poet would certainly not have introduced into his poem the name of the place where the vineyard lay, if this name did not call forth an idea corresponding to the connection. The Shulamitess, now become Solomon's, in order to support the request she makes to the king, relates an incident of no historical value in itself of the near-lying Sunem (Sulem), situated not far from Baal-hamon to the north, on the farther side of the plain of Jezreel. She belongs to a family whose inheritance consisted in vineyards, and she herself had acted in the capacity of the keeper of a vineyard, Sol 1:6,—so much the less therefore is it to be wondered at that she takes an interest in the vineyard of Baal-hamon, which Solomon had let out to keepers on the condition that they should pay to him for its fruit-harvest the sum of 1000 shekels of silver (shekel is, according to Ges. 120. 4, Anm. 2, to be supplied).


  יבא, since we have interpreted היה retrospectively, might also indeed be rendered imperfect. as equivalent to afferebat, or, according to Ewald, 136c, afferre solebat; but since נתן = ἐξέδοτο, Mat 21:33, denotes a gift laying the recipients under an obligation, יבא is used in the sense of יבא (אשׁר) למען; however, למען is not to be supplied (Symm. ἐνέγκη), but יבא in itself signifies afferre debebat (he ought to bring), like יע, Dan 1:5, they should stand (wait upon), Ewald, 136g. Certainly נארים does not mean tenants, but watchers,—the post-bibl. language has חכר, to lease, קבּל, to take on lease, chikuwr, rent, e.g., Meza ix. 2,—but the subject here is a locatio conductio; for the vine-plants of that region are entrusted to the "keepers" for a rent, which they have to pay, not in fruits but in money, as the equivalent of a share of the produce (the ב in בּפר is the ב pretii). Isa 7:23 is usually compared; but there the money value of a particularly valuable portion of a vineyard, consisting of 1000 vines, is given at "1000 silverlings" (1 shekel); while, on the other hand, the 1000 shekels here are the rent for a portion of a vineyard, the extent of which is not mentioned. But that passage in Isaiah contains something explanatory of the one before us, inasmuch as we see from it that a vineyard was divided into portions of a definite number of vines in each. Such a division into mekomoth is also here supposed. For if each "keeper" to whom the vineyard was entrusted had to count 1000 shekels for its produce, then the vineyard was at the same time committed to several keepers, and thus was divided into small sections (Hitzig). It is self-evident that the gain of the produce that remained over after paying the rent fell to the "keepers;" but since the produce varied, and also the price of wine, this gain was not the same every year, and only in general are we to suppose from Sol 8:12, that it yielded on an average about 20 per cent. For the vineyard which Shulamith means in Sol 8:12 is altogether different from that of Baal-hamon. It is of herself she says, Sol 1:6, that as the keeper of a vineyard, exposed to the heat of the day, she was not in a position to take care of her own vineyard. This her own vineyard is not her beloved (Hoelem.), which not only does not harmonize with Sol 1:6 (for she there looks back to the time prior to her elevation), but her own person, as comprehending everything pleasant and lovely which constitutes her personality (4:12-5:1), as is the sum-total of the vines which together form a vineyard.


  Of this figurative vineyard she says: לפני שׁלּי כּרמי. This must mean, according to Hitzig, Hoelem., and others, that it was under her protection; but although the idea of affectionate care may, in certain circumstances, be connected with לפני, Gen 17:18; Pro 4:3, yet the phrase: this or that is לפני, wherever it has not merely a local or temporal, but an ethical signification, can mean nothing else than: it stands under my direction, Gen 13:9; Gen 20:15; Gen 47:6; Ch2 14:6; Gen 24:51; Sa1 16:16. Rightly Heiligst., after Ewald: in potestate mea est. Shulamith also has a vineyard, which she is as free to dispose of as Solomon of his at Baal-hamon. It is the totality of her personal and mental endowments. This vineyard has been given over with free and joyful cordiality into Solomon's possession. This vineyard also has keepers (one here sees with what intention the poet has chosen in Sol 8:11 just that word נארים)—to whom Shulamith herself and to whom Solomon also owes it that as a chaste and virtuous maiden she became his possession. These are her brothers, the true keepers and protectors of her innocence. Must these be unrewarded? The full thousands, she says, turning to the king, which like the annual produce of the vineyard of Baal-hamon will thus also be the fruit of my own personal worth, shall belong to none else, O Solomon, than to thee, and two hundred to the keepers of its fruit! If the keepers in Baal-hamon do not unrewarded watch the vineyard, so the king owes thanks to those who so faithfully guarded his Shulamith. The poetry would be reduced to prose if there were found in Shulamith's words a hint that the king should reward her brothers with a gratification of 200 shekels. She makes the case of the vineyard in Baal-hamon a parable of her relation to Solomon on the one hand, and of her relation to her brothers on the other. From מאתים, one may conclude that there were two brothers, thus that the rendering of thanks is thought of as מעשׂר (a tenth part); but so that the 200 are meant not as a tax on the thousand, but as a reward for the faithful rendering up of the thousand.


  Song 8:13


  The king who seems to this point to have silently looked on in inmost sympathy, now, on being addressed by Shulamith, takes speech in hand; he does not expressly refer to her request, but one perceives from his words that he heard it with pleasure. He expresses to her the wish that she would gratify the companions of her youth who were assembled around her, as well as himself, with a song, such as in former times she was wont to sing in these mountains and valleys.


  13 O thou (who art) at home in the gardens,


  Companions are listening for thy voice;


  Let me hear!


  We observe that in the rural paradise with which she is surrounded, she finds herself in her element. It is a primary feature of her character which herein comes to view: her longing after quietness and peace, her love for collectedness of mind and for contemplation; her delight in thoughts of the Creator suggested by the vegetable world, and particularly by the manifold soft beauty of flowers; she is again once more in the gardens of her home, but the address, "O thou at home in the gardens!" denotes that wherever she is, these gardens are her home as a fundamental feature of her nature. The חברים are not Solomon's companions, for she has come hither with Solomon alone, leaning on his arm. Also it is indicated in the expression: "are listening for thy voice," that they are such as have not for a long time heard the dear voice which was wont to cheer their hearts. The חבר are the companions of the former shepherdess and keeper of a vineyard, Sol 1:6 f., the playmates of her youth, the friends of her home. With a fine tact the poet does not represent Solomon as saying חבריך nor חברינוּ: the former would be contrary to the closeness of his relation to Shulamith, the latter contrary to the dignity of the king. By חברים there is neither expressed a one-sided reference, nor is a double-sided excluded. That "for thy voice" refers not to her voice as speaking, but as the old good friends wish, as singing, is evident from השׁמיעני in connection with Sol 2:14, where also קולך is to be supplied, and the voice of song is meant. She complies with the request, and thus begins:


  Song 8:14


  14 Flee, my beloved,


  And be thou like a gazelle,


  Or a young one of the harts,


  Upon spicy mountains.


  Hitzig supposes that with these words of refusal she bids him away from her, without, however, as "my beloved" shows, meaning them in a bad sense. They would thus, as Renan says, be bantering coquetry. If it is Solomon who makes the request, and thus also he who is addressed here, not the imaginary shepherd violently introduced into this closing scene in spite of the words "(the thousand) is thine, Solomon" (Sol 8:12), then Shulamith's ignoring of his request is scornful, for it would be as unseemly if she sang of her own accord to please her friends, as it would be wilful if she kept silent when requested by her royal husband. So far the Spanish author, Soto Major, is right (1599): jussa et rogata id non debuit nec potuit recusare. Thus with "flee" she begins a song which she sings, as at Sol 2:15 she commences one, in response to a similar request, with "catch us." Hoelem. finds in her present happiness, which fills her more than ever, the thought here expressed that her beloved, if he again went from her for a moment, would yet very speedily return to his longing, waiting bride.


  But apart from the circumstance that Shulamith is no longer a bride, but is married, and that the wedding festival is long past, there is not a syllable of that thought in the text; the words must at least have been אלי בּרח, if ברח signified generally to hasten hither, and not to hasten forth. Thus, at least as little as סב, Sol 2:17, without אלי, signifies "turn thyself hither," can this בּרח mean "flee hither." The words of the song thus invite Solomon to disport himself, i.e., give way to frolicsome and aimless mirth on these spicy mountains. As sov lecha is enlarged to sov demeh-lecha, Sol 2:17, for the sake of the added figures (vid., under Sol 2:9), so here berahh-lecha (Gen 27:43) is enlarged to berahh udemeh (udǎmeh) lecha. That "mountains of spices" occurs here instead of "cleft mountains," Sol 2:17, has its reason, as has already been there remarked, and as Hitzig, Hoelem., and others have discovered, in the aim of the poet to conclude the pleasant song of love that has reached perfection and refinement with an absolutely pleasant word.


  But with what intention does he call on Shulamith to sing to her beloved this בּרח, which obviously has here not the meaning of escaping away (according to the fundamental meaning, transversum currere), but only, as where it is used of fleeting time, Job 9:25; Job 14:2, the sense of hastening? One might suppose that she whom he has addressed as at home in gardens replied to his request with the invitation to hasten forth among the mountains,—an exercise which gives pleasure to a man. But (1) Solomon, according to Sol 2:16; Sol 6:2 f., is also fond of gardens and flowers; and (2) if he took pleasure in ascending mountains, it doubled his joy, according to Sol 4:8, to share this joy with Shulamith; and (3) we ask, would this closing scene, and along with it the entire series of dramatic pictures, find a satisfactory conclusion, if either Solomon remained and gave no response to Shulamith's call, or if he, as directed, disappeared alone, and left Shulamith by herself among the men who surrounded her? Neither of these two things can have been intended by the poet, who shows himself elsewhere a master in the art of composition. In Sol 2:17 the matter lies otherwise. There the love-relation is as yet in progress, and the abandonment of love to uninterrupted fellowship places a limit to itself. Now, however, Shulamith is married, and the summons is unlimited. It reconciles itself neither with the strength of her love nor with the tenderness of the relation, that she should with so cheerful a spirit give occasion to her husband to leave her alone for an indefinite time. We will thus have to suppose that, when Shulamith sings the song, "Flee, my beloved," she goes forth leaning on Solomon's arm out into the country, or that she presumes that he will not make this flight into the mountains of her native home without her. With this song breaking forth in the joy of love and of life, the poet represents the loving couple as disappearing over the flowery hills, and at the same time the sweet charm of the Song of Songs, leaping gazelle-like from one fragrant scene to another, vanishes away.


  Isaiah


  Introduction


  Time of the Prophet


  The first prerequisite to a clear understanding and full appreciation of the prophecies of Isaiah, is a knowledge of his time, and of the different periods of his ministry. The first period was in the reigns of Uzziah (b.c. 811-759) and Jotham (759-743). The precise starting-point depends upon the view we take of Isa 6:1-13. But, in any case, Isaiah commenced his ministry towards the close of Uzziah's reign, and laboured on throughout the sixteen years of the reign of Jotham. The first twenty-seven of the fifty-two years that Uzziah reigned run parallel to the last twenty-seven of the forty-one that Jeroboam II reigned (b.c. 825-784). Under Joash, and his son Jeroboam II, the kingdom of Israel passed through a period of outward glory, which surpassed, both in character and duration, any that it had reached before; and this was also the case with the kingdom of Judah under Uzziah and his son Jotham. As the glory of the one kingdom faded away, that of the other increased. The bloom of the northern kingdom was destroyed and surpassed by that of the southern. But outward splendour contained within itself the fatal germ of decay and ruin in the one case as much as in the other; for prosperity degenerated into luxury, and the worship of Jehovah became stiffened into idolatry. It was in this last and longest time of Judah's prosperity that Isaiah arose, with the mournful vocation to preach repentance without success, and consequently to have to announce the judgment of hardening and devastation, of the ban and of banishment. The second period of his ministry extended from the commencement of the reign of Ahaz to that of the reign of Hezekiah. Within these sixteen years three events occurred, which combined to bring about a new and calamitous turn in the history of Judah. In the place of the worship of Jehovah, which had been maintained with outward regularity and legal precision under Uzziah and Jotham; as soon as Ahaz ascended the throne, open idolatry was introduced of the most abominable description and in very various forms. The hostilities which began while Jotham was living, were perpetuated by Pekah the king of Israel and Rezin the king of Damascene Syria; and in the Syro-Ephraimitish war, an attack was made upon Jerusalem, with the avowed intention of bringing the Davidic rule to an end. Ahaz appealed to Tiglath-pileser, the king of Assyria, to help him out of these troubles. He thus made flesh his arm, and so entangled the nation of Jehovah with the kingdom of the world, that from that time forward it never truly recovered its independence again. The kingdom of the world was the heathen state in its Nimrodic form. Its perpetual aim was to extend its boundaries by constant accretions, till it had grown into a world-embracing colossus; and in order to accomplish this, it was ever passing beyond its natural boundaries, and coming down like an avalanche upon foreign nations, not merely for self-defence or revenge, but for the purpose of conquest also. Assyria and Rome were the first and last links in that chain of oppression by the kingdom of the world, which ran through the history of Israel. Thus Isaiah, standing as he did on the very threshold of this new and all-important turn in the history of his country, and surveying it with his telescopic glance, was, so to speak, the universal prophet of Israel. The third period of his ministry extended from the accession of Hezekiah to the fifteenth year of his reign. Under Hezekiah the nation rose, almost at the same pace at which it had previously declined under Ahaz. He forsook the ways of his idolatrous father, and restored the worship of Jehovah. The mass of the people, indeed, remained inwardly unchanged, but Judah had once more an upright king, who hearkened to the word of the prophet by his side—two pillars of the state, and men mighty in prayer (Ch2 32:20). When the attempt was afterwards made to break away from the Assyrian yoke, so far as the leading men and the great mass of the people were concerned, this was an act of unbelief originating merely in the same confident expectation of help from Egypt which had occasioned the destruction of the northern kingdom in the sixth year of Hezekiah's reign; but on the part of Hezekiah it was an act of faith and confident reliance upon Jehovah (Kg2 18:7). Consequently, when Sennacherib, the successor of Shalmaneser, marched against Jerusalem, conquering and devastating the land as he advanced, and Egypt failed to send the promised help, the carnal defiance of the leaders and of the great mass of the people brought its own punishment. But Jehovah averted the worst extremity, by destroying the kernel of the Assyrian army in a single night; so that, as in the Syro-Ephraimitish war, Jerusalem itself was never actually besieged. Thus the faith of the king, and of the better portion of the nation, which rested upon the word of promise, had its reward. There was still a divine power in the state, which preserved it from destruction. The coming judgment, which nothing indeed could now avert, according to Isa 6:1-13, was arrested for a time, just when the last destructive blow would naturally have been expected. It was in this miraculous rescue, which Isaiah predicted, and for which he prepared the way, that the public ministry of the prophet culminated. Isaiah was the Amos of the kingdom of Judah, having the same fearful vocation to foresee and to declare the fact, that for Israel as a people and kingdom the time of forgiveness had gone by. But he was not also the Hosea of the southern kingdom; for it was not Isaiah, but Jeremiah, who received the solemn call to accompany the disastrous fate of the kingdom of Judah with the knell of prophetic denunciations. Jeremiah was the Hosea of the kingdom of Judah. To Isaiah was given the commission, which was refused to his successor Jeremiah—namely, to press back once more, through the might of his prophetic word, coming as it did out of the depths of the strong spirit of faith, the dark night which threatened to swallow up his people at the time of the Assyrian judgment. After the fifteenth year of Hezekiah's reign, he took no further part in public affairs; but he lived till the commencement of Manasseh's reign, when, according to a credible tradition, to which there is an evident allusion in Heb 11:37 ("they were sawn asunder"), he fell a victim to the heathenism which became once more supreme in the land. To this sketch of the times and ministry of the prophet we will add a review of the scriptural account of the four kings, under whom he laboured according to Isa 1:1; since nothing is more essential, as a preparation for the study of his book, than a minute acquaintance with these sections of the books of Kings and Chronicles.


  I. Historical Account of Uzziah-Jotham—The account of Uzziah given in the book of Kings (Kg2 15:1-7, to which we may add Kg2 14:21-22), like that of Jeroboam II, is not so full as we should have expected. After the murder of Amaziah, the people of Judah, as related in Isa 14:21-22, raised to the throne his son Azariah, probably not his first-born, who was then sixteen years old. It was he who built the Edomitish seaport town of Elath (for navigation and commerce), and made it a permanent possession of Judah (as in the time of Solomon). This notice is introduced, as a kind of appendix, at the close of Amaziah's life and quite out of its chronological position, because the conquest of Elath was the crowning point of the subjugation of Edom by Amaziah, and not, as Thenius supposes, because it was Azariah's first feat of arms, by which, immediately after his accession, he satisfied the expectations with which the army had made him king. For the victories gained by this king over Edom and the other neighbouring nations cannot have been obtained at the time when Amos prophesied, which was about the tenth year of Uzziah's reign. The attack made by Amaziah upon the kingdom of Israel, had brought the kingdom of Judah into a state of dependence upon the former, and almost of total ruin, from which it only recovered gradually, like a house that had fallen into decay. The chronicler, following the text of the book of Kings, has introduced the notice concerning Elath in the same place (Ch2 26:1, Ch2 26:2 : it is written Eloth, as in Kg1 9:26, and the Septuagint at Kg2 14:22). He calls the king Uzziahu; and it is only in the table of the kings of Judah, in Ch1 3:12, that he gives the name as Azariah. The author of the book of Kings, according to our Hebrew text, calls him sometimes Azariah or Azariahu, sometimes Uzziah or Uzziahu; the Septuagint always gives the name as Azarias. The occurrence of the two names in both of the historical books is an indubitable proof that they are genuine. Azariah was the original name: out of this Uzziah was gradually formed by a significant elision; and as the prophetical books, from Isa 1:1 to Zac 14:5, clearly show, the latter was the name most commonly used.


  Azariah, as we learn from the section in the book of Kings relating to the reign of this monarch (Kg2 15:1-7), ascended the throne in the twenty-seventh year of Jeroboam's reign, that is to say, in the fifteenth year of his sole government, the twenty-seventh from the time when he shared the government with his father Joash, as we may gather from Kg2 13:13. The youthful sovereign, who was only sixteen years of age, was the son of Amaziah by a native of Jerusalem, and reigned fifty-two years. He did what was pleasing in the sight of God, like his father Amaziah; i.e., although he did not come up to the standard of David, he was one of the better kings. He fostered the worship of Jehovah, as prescribed in the law: nevertheless he left the high places (bamoth) standing; and while he was reigning, the people maintained in all its force the custom of sacrificing and burning incense upon the heights. He was punished by God with leprosy, which compelled him to live in a sick-house (chophshuth = chophshith: sickness) till the day of his death, whilst his son Jotham was over the palace, and conducted the affairs of government. He was buried in the city of David, and Jotham followed by him on the throne. This is all that the author of the book of Kings tells us concerning Azariah: for the rest, he refers to the annals of the kings of Judah. The section in the Chronicles relating to Uzziah (2 Chron 26) is much more copious: the writer had our book of Kings before him, as Ch2 26:3-4, Ch2 26:21, clearly proves, and completed the defective notices from the source which he chiefly employed—namely, the much more elaborate midrash.


  Uzziah, he says, was zealous in seeking Elohim in the days of Zechariah, who had understanding in divine visions; and in the days when he sought Jehovah, God made him to prosper. Thus the prophet Zechariah, as a faithful pastor and counsellor, stood in the same relation to him in which Jehoiada the high priest had stood to Joash, Uzziah's grandfather. The chronicler then enumerates singly the divine blessings which Uzziah enjoyed. First, his victories over the surrounding nations (passing over the victory over Edom, which had been already mentioned), viz.: (1.) he went forth and warred against the Philistines, and brake down the wall of Gath, and the wall of Jabneh, and the wall of Ashdod, and built towns b'ashdod and b'phelistim (i.e., in the conquered territory of Ashdod, and in Philistia generally); (2.) God not only gave him victory over the Philistines, but also over the Arabians who dwelt in Gur-baal (an unknown place, which neither the lxx nor the Targumists could explain), and the Mehunim, probably a tribe of Arabia Petraea; (3.) the Ammonites gave him presents in token of allegiance, and his name was honoured even as far as Egypt, to such an extent did his power grow. Secondly, his buildings: he built towers (fortifications) above the corner gate, and above the valley gate, and above the Mikzoa, and fortified these (the weakest) portions of Jerusalem: he also built towers in the desert (probably in the desert between Beersheba and Gaza, to protect either the land, or the flocks and herds that were pasturing there); and dug many cisterns, for he had large flocks and herds both in the shephelah (the western portion of Southern Palestine) and in the mishor (the extensive pasture-land of the tribe territory of Reuben on the other side of the Jordan): he had also husbandmen and vine-dressers on the mountains, and in the fruitful fields, for he was a lover of agriculture. Thirdly, his well-organized troops: he had an army of fighting men which consisted—according to a calculation made by Jeiel the scribe, and Maaseiah, the officer under the superintendence of Nahaniah, one of the royal princes—of 2600 heads of families, who had 307,500 men under their command, "that made war with mighty power to help the king against the enemy." Uzziah furnished these, according to all the divisions of the army, with shields, had spears, and helmet, and coats of mail, and bows, even with slinging-stones. He also had ingenious slinging-machines (balistae) made in Jerusalem, to fix upon the towers and ramparts, for the purpose of shooting arrows and large stones. His name resounded far abroad, for he had marvellous success, so that he became very powerful.


  Up to this point the chronicler has depicted the brighter side of Uzziah's reign. His prosperous deeds and enterprises are all grouped together, so that it is doubtful whether the history within these several groups follows the chronological order or not. The light thrown upon the history of the times by the group of victories gained by Uzziah, would be worth twice as much if the chronological order were strictly observed. But even if we might assume that the victory over the Philistines preceded the victory over the Arabians of Gur-baal and the Mehunim, and this again the subjugation of Ammon, it would still be very uncertain what position the expedition against Edom—which was noticed by anticipation at the close of Amaziah's life—occupied in relation to the other wars, and at what part of Uzziah's reign the several wars occurred. All that can be affirmed is, that they preceded the closing years of his life, when the blessing of God was withdrawn from him.


  The chronicler relates still further, in Isa 26:16, that as Uzziah became stronger and stronger, he fell into pride of heart, which led him to perform a ruinous act. He sinned against Jehovah his God, by forcing his way into the holy place of the temple, to burn incense upon the altar of incense, from the proud notion that royalty involved the rights of the priesthood, and that the priests were only the delegates and representatives of the king. Then Azariah the high priest, and eighty other priests, brave men, hurried after him, and went up to him, and said, "This does not belong to thee, Uzziah, to burn incense of Jehovah; but to the priests, and sons of Aaron, who are consecrated to burn incense: go out of the sanctuary, for thou sinnest; and this is not for thine honour with Jehovah Elohim!" Then Uzziah was wroth, as he held the censer in his hand; and while he was so enraged against the priests, leprosy broke out upon his forehead in the sight of the priests, in the house of Jehovah, at the altar of incense. When Azariah the high priest and the rest of the priests turned to him, behold, he was leprous in his forehead; and they brought him hurriedly away from thence—in fact, he himself hasted to go out—for Jehovah had smitten him. After having thus explained the circumstances which led to the king's leprosy, the chronicler follows once more the text of the book of Kings—where the leprosy itself is also mentioned—and states that the king remained a leper until the day of his death, and lived in a sick-house, without ever being able to visit the temple again. But instead of the statement in the book of Kings, that he was buried in the city of David, the chronicler affirms more particularly that he was not placed in the king's sepulchre; but, inasmuch as he was leprous, and would therefore have defiled it, was buried in the field near the sepulchre. But before introducing this conclusion to the history of Uzziah's reign, and instead of referring to the annals of the kings of Judah, as the author of the book of Kings has done, or making such citations as we generally find, the author simply states, that "the rest of the acts of Uzziah, first and last, did Isaiah the prophet, the son of Amoz, write."


  It cannot possibly be either the prophecies of Isaiah of the time of Uzziah, or a certain historical portion of the original book of Isaiah's predictions, to which reference is here made; for in that case we should expect the same notice at the close of the account of Jotham's reign, or, at any rate, at the close of that of Ahaz (cf., Ch2 27:7 and Ch2 28:26). It is also inconceivable that Isaiah's book of predictions should have contained either a prophetical or historical account of the first acts of Uzziah, since Isaiah was later than Amos, later even than Hosea; and his public ministry did not commence till the close of his reign-in fact, not till the year of his death. Consequently the chronicler must refer to some historical work distinct from "the visions of Isaiah." Just as he mentions two historical works within the first epoch of the divided kingdom, viz., Shemaiah's and Iddo's—the former of which referred more especially to the entire history of Rehoboam, and the latter to the history of Abijah—and then again, in the second epoch, an historical work by Jehu ben Hanani, which contained a complete history of Jehoshaphat from the beginning to the end; so here, in the third epoch, he speaks of Isaiah ben Amoz, the greatest Judaean prophet of this epoch as the author of a special history of Uzziah, which was not incorporated in his "visions" like the history of Hezekiah (cf., Ch2 32:32), but formed an independent work. Besides this prophetical history of Uzziah, there was also an annalistic history, as Kg2 15:6 clearly shows; and it is quite possible that the annals of Uzziah were finished when Isaiah commenced his work, and that they were made use of by him. For the leading purpose of the prophetical histories was to exhibit the inward and divine connection between the several outward events, which the annals simply registered. The historical writings of a prophet were only the other side of his more purely prophetic work. In the light of the Spirit of God, the former looked deep into the past, the latter into the present. Both of them had to do with the ways of divine justice and grace, and set forth past and present, alike in view of the true goal, in which these two ways coincide.


  Jotham succeeded Uzziah, after having acted as regent, or rather as viceroy, for several years (Kg2 15:32-38). He ascended the throne in the second year of Pekah king of Israel, in the twenty-fifth year of his age, and reigned for sixteen years in a manner which pleased God, though he still tolerated the worship upon high places, as his father had done. He built the upper gate of the temple. The author has no sooner written this than he refers to the annals, simply adding, before concluding with the usual formula concerning his burial in the city of David, that in those days, i.e., towards the close of Jotham's reign, the hostilities of Rezin of Damascus and Pekah of Israel commenced, as a judgment from God upon Judah. The chronicler, however, makes several valuable additions to the text of the book of Kings, which he has copied word for word down to the notice concerning the commencement of the Syro-Ephraimitish hostilities (vid., Ch2 27:1-9). We do not include in this the statement that Jotham did not force his way into the holy place in the temple: this is simply intended as a limitation of the assertion made by the author of the book of Kings as to the moral equality of Jotham and Uzziah, and in favour of the former. The words, "the people continued in their destructive course," also contain nothing new, but are simply the shorter expression used in the Chronicles to indicate the continuance of the worship of the high places during Jotham's reign. But there is something new in what the chronicler appends to the remark concerning the building of the upper gate of the temple, which is very bold and abrupt as it stands in the book of Kings, viz., "On the wall of the Ophel he built much (i.e., he fortified this southern spur of the temple hill still more strongly), and put towns in the mountains of Judah, and erected castles and towers in the forests (for watchtowers and defences against hostile attacks). He also fought with the king of the Ammonites; and when conquered, they were obliged to give him that year and the two following a hundred talents of silver, ten thousand cors of wheat, and the same quantity of barley. Jotham grew stronger and stronger, because he strove to walk before Jehovah his God." The chronicler breaks off with this general statement, and refers, for the other memorabilia of Jotham, and all his wars and enterprises, to the book of the Kings of Israel and Judah.


  This is what the two historical books relate concerning the royal pair—Uzziah-Jotham—under whom the kingdom of Judah enjoyed once more a period of great prosperity and power—"the greatest since the disruption, with the exception of that of Jehoshaphat; the longest during the whole period of its existence, the last before its overthrow" (Caspari). The sources from which the two historical accounts were derived were the annals: they were taken directly from them by the author of the book of Kings, indirectly by the chronicler. No traces can be discovered of the work written by Isaiah concerning Uzziah, although it may possibly be employed in the midrash of the chronicler. There is an important supplement to the account given by the chronicler in the casual remark made in Ch1 5:17, to the effect that Jotham had a census taken of the tribe of Gad, which was settled on the other side of the Jordan. We see from this, that in proportion as the northern kingdom sank down from the eminence to which it had attained under Jeroboam II, the supremacy of Judah over the land to the east of the Jordan was renewed. But we may see from Amos, that it was only gradually that the kingdom of Judah revived under Uzziah, and that at first, like the wall of Jerusalem, which was partially broken down by Joash, it presented the aspect of a house full of fissures, and towards Israel in a very shaky condition; also that the Ephraimitish ox- (or calf-) worship of Jehovah was carried on at Beersheba, and therefore upon Judaean soil, and that Judah did not keep itself free from the idolatry which it had inherited from the fathers (Amo 2:4-5). Again, assuming that Amos commenced his ministry at about the tenth year of Uzziah's reign, we may learn at least so much from him with regard to Uzziah's victories over Edom, Philistia, and Ammon, that they were not gained till after the tenth year of his reign. Hosea, on the other hand, whose ministry commenced at the very earliest when that of Amos was drawing to a close, and probably not till the last five years of Jeroboam's reign, bears witness to, and like Amos condemns, the participation in the Ephraimitish worship, into which Judah had been drawn under Uzziah-Jotham. But with him Beersheba is not referred to any more as an Israelitish seat of worship (Amo 5:5); Israel does not interfere any longer with the soil of Judah, as in the time of Amos, since Judah has again become a powerful and well-fortified kingdom (Hos 8:14, cf., Hos 1:7). But, at the same time, it has become full of carnal trust and manifold apostasy from Jehovah (Hos 5:10; Hos 12:1); so that, although receiving at first a miraculous deliverance from God (Hos 1:7), it is ripening for the same destruction as Israel (Hos 6:11).


  This survey of the kingdom of Judah in the time of Uzziah-Jotham by the Israelitish prophet, we shall find repeated in Isaiah; for the same spirit animates and determines the verdicts of the prophets of both kingdoms.


  II. Historical Account of Ahaz and the Syro-Ephraimitish War.—The account of Ahaz, given in the book of Kings and in the Chronicles (2 Kings 16; Ch2 28:1), may be divided into three parts: viz., first, the general characteristics; secondly, the account of the Syro-Ephraimitish war; and thirdly, the desecration of the temple by Ahaz, more especially by setting up an altar made after the model of that at Damascus.


  (1.) Kg2 16:1-4. Ahaz ascended the throne in the seventeenth year of Pekah. He was then twenty years old (or twenty-five according to the lxx at Ch2 28:1, which is much more probable, as he would otherwise have had a son, Hezekiah, in the tenth years of his age), and he reigned sixteen years. He did not please God as his forefather David had done, but took the way of the kings of Israel, and even made his son pass through the fire (i.e., burnt him in honour of Moloch), according to the abominations of the (Canaanitish) people whom Jehovah had driven out before Israel; and he offered sacrifice and burnt incense upon the high places, and upon the hills, and under every green tree. The Deuteronomic colouring of this passage is very obvious. The corresponding passage in the Chronicles is Ch2 28:1-4, where the additional fact is mentioned, that he even made molten images for Baalim, and burnt incense in the valley of Hinnom, and burnt his children in the fire ("his children," a generic plural like "the kings" in Ch2 28:16, and "the sons" in Ch2 24:25 : "burnt," ויּבער, unless the reading ויּעבר be adopted, as it has been by the lxx, "he caused to pass through.") (2.) Kg2 16:5-9. Then (in the time of this idolatrous king Ahaz) the following well-known and memorable event occurred: Rezin the king of Aram, and Pekah the son of Remaliah king of Israel, went up against Jerusalem to war, and besieged Ahaz, "but could not overcome him," i.e., as we may gather from Isa 7:1, they were not able to get possession of Jerusalem, which was the real object of their expedition. "At that time" (the author of the book of Kings proceeds to observe), viz., at the time of this Syro-Ephraimitish war, Rezin king of Aram brought Elath to Aram (i.e., wrested again from the kingdom of Judah the seaport town which Uzziah had recovered a short time before), and drove the Judaeans out of Elath (sic); and Aramaeans came to Elath and settled there unto this day. Thenius, who starts with the needless assumption that the conquest of Elath took place subsequently to the futile attempt to take Jerusalem, gives the preference to the reading of the Keri, "and Edomites (Edomina) came to Elath," and would therefore correct l'aram (to Aram) into l'edom (to Edom). "Rezin," he says, "destroyed the work of Uzziah, and gave Edom its liberty again, in the hope that at some future time he might have the support of Edom, and so operate against Judah with greater success." But, in answer to this, it may be affirmed that such obscure forms as ארומים for ארמּים are peculiar to this account, and that the words do not denote the restoration of a settlement, but mention the settlement as a new and remarkable fact. I therefore adopt Caspari's conclusion, that the Syrian king transplanted a Syrian colony of traders to Elath, to secure the command of the maritime trade with all its attendant advantages; and this colony held its ground there for some time after the destruction of the Damascene kingdom, as the expression "to this day," found in the earlier source of the author of the book of Kings, clearly implies.


  But if the conquest of Elath fell within the period of the Syro-Ephraimitish war, which commenced towards the end of Jotham's reign, and probably originated in the bitter feelings occasioned by the almost total loss to Judah of the country on the east of the Jordan, and which assumed the form of a direct attack upon Jerusalem itself soon after Ahaz ascended the throne; the question arises, How was it that this design of the two allied kings upon Jerusalem was not successful? The explanation is given in the account contained in the book of Kings (Kg2 16:7): "Ahaz sent messengers to Tiglath-pelezer (sic) the king of Asshur, to say to him, I am thy servant, and thy son; come up, and save me out of the hand of Aram, and out of the hand of the king of Israel, who have risen up against me. And Ahaz took the silver and the gold that was found in the house of Jehovah, and in the treasures of the palace, and sent it for a present to the king of Asshur. The king hearkened to his petition; and went against Damascus, and took it, and carried the inhabitants into captivity to Kir, and slew Rezin." And what did Tiglath-pileser do with Pekah? The author of the book of Kings has already related, in the section referring to Pekah (Kg2 15:29), that he punished him by taking away the whole of the country to the east of the Jordan, and a large part of the territory on this side towards the north, and carried the inhabitants captive to Assyria. This section must be supplied here—an example of the great liberty which the historians allowed themselves in the selection and arrangement of their materials. The anticipation in Kg2 16:5 is also quite in accordance with their usual style: the author first of all states that the expedition against Jerusalem was an unsuccessful one, and then afterwards proceeds to mention the reason for the failure—namely, the appeal of Ahaz to Assyria for help. For I also agree with Caspari in this, that the Syrians the Ephraimites were unable to take Jerusalem, because the tidings reached them, that Tiglath-pileser had been appealed to by Ahaz and was coming against them; and they were consequently obliged to raise the siege and made a speedy retreat.


  The account in the Chronicles (2 Chron 28:5-21) furnishes us with full and extensive details, with which to supplement the very condensed notice of the book of Kings. When we compare the two accounts, the question arises, whether they refer to two different expeditions (and if so, which of the two refers to the first expedition and which to the second), or whether they both relate to the same expedition. Let us picture to ourselves first of all the facts as given by the chronicler. "Jehovah, his God," he says of Ahaz, "delivered him into the hand of the king of Aram, and they (the Aramaeans) smote him, and carried off from him a great crowd of captives, whom they brought to Damascus; and he was also given into the hand of the king of Israel, who inflicted upon him a terrible defeat." This very clearly implies, as Caspari has shown, that although the two kings set the conquest of Jerusalem before them as a common end at which to aim, and eventually united for the attainment of this end, yet for a time they acted separately. We are not told here in what direction Rezin's army went. But we know from Kg2 16:6 that it marched to Idumaea, which it could easily reach from Damascus by going through the territory of his ally—namely, the country of the two tribes and a half. The chronicler merely describes the simultaneous invasion of Judaea by Pekah, but he does this with all the greater fulness.


  "Pekah the son of Remaliah slew in Judah a hundred and twenty thousand in one day, all valiant men, because they forsook Jehovah, the God of their fathers. Zichri, an Ephraimitish hero, slew Ma'asejahu the king's son, and Azrikam the governor of the palace, and Elkanah, the second in rank to the king. And the Israelites carried away captive of their brethren two hundred thousand women, boys, and girls, and took away much spoil from them, and brought this booty to Samaria." As the Jewish army numbered at that time three hundred thousand men (Ch2 25:5; Ch2 26:13), and the war was carried on with the greatest animosity, these numbers need not be regarded as either spurious or exaggerated. Moreover, the numbers, which the chronicler found in the sources he employed, merely contained the estimate of the enormous losses sustained, as generally adopted at that time of the side of Judah itself.


  This bloody catastrophe was followed by a very fine and touching occurrence. A prophet of Jehovah, named Oded (a contemporary of Hosea, and a man of kindred spirit), went out before the army as it came back to Samaria, and charged the victors to release the captives of their brother nation, which had been terribly punished in God's wrath, and by so doing to avert the wrath of God which threatened them as well. Four noble Ephraimitish heads of tribes, whose names the chronicler has preserved, supported the admonition of the prophet. The army then placed the prisoners and the booty at the disposal of the princes and the assembled people: "And these four memorable men rose up, and took the prisoners, and all their naked ones they covered with the booty, and clothed and shod them, and gave them to eat and drink, and anointed them, and conducted as many of them as were cripples upon asses, and brought them to Jericho the palm-city, to the neighbourhood of their brethren, and returned to Samaria." Nothing but the rudest scepticism could ever seek to cast a slur upon this touching episode, the truth of which is so conspicuous. There is nothing strange in the fact that so horrible a massacre should be followed by a strong manifestation of the fraternal love, which had been forcibly suppressed, but was not rekindled by the prophet's words. We find an older fellow-piece to this in the prevention of a fratricidal war by Shemaiah, as described in Kg1 12:22-24.


  Now, when the chronicler proceeds to observe in Ch2 28:16, that "at that time Ahaz turned for help to the royal house of Assyria" (malce asshur), in all probability this took place at the time when he had sustained two severe defeats, one at the hands of Pekah to the north of Jerusalem; and another from Rezin in Idumaea. The two battles belong to the period before the siege of Jerusalem, and the appeal for help from Assyria falls between the battles and the siege. The chronicler then mentions other judgments which fell upon the king in his estrangement from God, viz.: (1.) "Moreover the Edomites came, smote Judah, and carried away captives;" possibly while the Syro-Ephraimitish war was still going on, after they had welcomed Rezin as their deliverer, had shaken off the Jewish yoke, and had supported the Syrian king against Judah in their own land; (2.) the Philistines invaded the low land (shephelah) and the south land (negeb) of Judah, and took several towns, six of which the chronicler mentions by name, and settled in them; for "Jehovah humbled Judah because of Ahaz the king of Israel (an epithet with several sarcastic allusions), for he acted without restraint in Judah, and most wickedly against Jehovah." The breaking away of the Philistines from the Jewish dominion took place, according to Caspari, in the time of the Syro-Ephraimitish war. The position of Ch2 28:18 in the section reaching from Ch2 28:5 to Ch2 28:21 (viz., Ch2 28:18, invasion of the Philistines; Ch2 28:17, that of the Edomites) renders this certainly very probable, though it is not conclusive, as Caspari himself admits.


  In Ch2 28:20, Ch2 28:21, the chronicler adds an appendix to the previous list of punishments: Tiglath-Pilnezer (sic) the king of Asshur came upon him, and oppressed him instead of strengthening him; for Ahaz had plundered both temple and palace, and given the treasures to the king of Asshur, without receiving any proper help in return. Thenius disputes the rendering, "He strengthened him not" (cf., Eze 30:21); but Caspari has shown that it is quite in accordance with the facts of the case. Tiglath-pileser did not bring Ahaz any true help; for what he proceeded to do against Syria and Israel was not taken in hand in the interests of Ahaz, but to extend his own imperial dominion. He did not assist Ahaz to bring ether the Edomites or the Philistines into subjection again, to say nothing of compensating him for his losses with either Syrian or Ephraimitish territory. Nor was it only that he did not truly help him: he really oppressed him, by making him a tributary vassal instead of a free and independent prince—a relation to Asshur which, according to many evident signs, was the direct consequence of his appeal for help, and which was established, at any rate, at the very commencement of Hezekiah's reign. Under what circumstances this took place we cannot tell; but it is very probable that, after the victories over Rezin and Pekah, a second sum of money was demanded by Tiglath-pileser, and then from that time forward a yearly tribute. The expression used by the chronicler-"he came upon him"—seems, in fact, to mean that he gave emphasis to this demand by sending a detachment of his army; even if we cannot take it, as Caspari does, in a rhetorical rather than a purely historical sense, viz., as signifying that, "although Tiglath-pileser came, as Ahaz desired, his coming was not such as Ahaz desired, a coming to help and benefit, but rather to oppress and injure."


  (3.) The third part of the two historical accounts describes the pernicious influence which the alliance with Tiglath-pileser exerted upon Ahaz, who was already too much inclined to idolatry (Kg2 16:10-18). After Tiglath-pileser had marched against the ruler of Damascus, and delivered Ahaz from the more dangerous of his two adversaries (and possibly from both of them), Ahaz went to Damascus to present his thanks in person. There he saw the altar (which was renowned as a work of art), and sent an exact model to Uriah the high priest, who had an altar constructed like it by the time that the king returned. As soon as Ahaz came back he went up to this altar and offered sacrifice, thus officiating as priest himself (probably as a thanksgiving for the deliverance he had received). The brazen altar (of Solomon), which Uriah had moved farther forward to the front of the temple building, he put farther back again, placing it close to the north side of the new one (that the old one might not appear to have the slightest preference over the new), and commanded the high priest to perform the sacrificial service in future upon the new great altar; adding, at the same time, "And (as for) the brazen altar, I will consider (what shall be done with it)." "And king Ahaz," it is stated still further, "broke out the borders of the stools, and took away the basons; and the sea he took down from the oxen that bare it, and set it upon a stone pedestal (that took the place of the oxen). And the covered sabbath-hall which had been built in the temple, and the outer king's entrance, he removed into the temple of Jehovah before the king of Assyria." Thenius explains this as meaning "he altered them" (taking away the valuable ornaments from both), that he might be able to take with him to Damascus the necessary presents for the king of Asshur. Ewald's explanation, however, is better than this, and more in accordance with the expression "before," viz., "in order that he might be able to secure the continued favour of the dreaded Assyrian king, by continually sending him fresh presents." But הסבdoes not mean to alter, and בית ה = בבית ה would be an unmeaning addition in the wrong place, which would only obscure the sense. If the great alterations mentioned in Kg2 16:17 were made for the purpose of sending presents to the king of Assyria with or from the things that were removed, those described in Kg2 16:18 were certainly made from fear of the king; and, what appears most probable to me, not to remove the two splendid erections from the sight of the Assyrians, nor to preserve their being used in the event of an Assyrian occupation of Jerusalem, but in order that his relation to the great king of Assyria might not be disturbed by his appearing as a zealous worshipper of Jehovah. They were changes made from fear of man and servility, and were quite in keeping with the hypocritical, insincere, and ignoble character of Ahaz. The parallel passage in the Chronicles is Ch2 28:22-25. "In the time of his distress," says the chronicler in his reflective and rhetorical style, "he sinned still more grievously against Jehovah: he, king Ahaz. He sacrificed to the gods of Damascus, who had smitten him. For the gods of the kings of Aram, he said, helped them; I will sacrifice to them, that they may also help me. And they brought him and all Israel to ruin. And Ahaz collected together the vessels of the house of God, and cut them in pieces, and shut the doors of the house of Jehovah, and made himself altars in ever corner of Jerusalem. And in every town of Judah he erected high places to burn incense to other gods, and stirred up the displeasure of Jehovah the God of his fathers." Thenius regards this passage as an exaggerated paraphrase of the parallel passage in the book of Kings, and as resting upon a false interpretation of the latter. But the chronicler does not affirm that Ahaz dedicated the new altar to the gods of Damascus, but rather that in the time of the Syro-Ephraimitish war he attempted to secure for himself the same success in war as the Syrians had obtained, by worshipping their gods. The words of Ahaz, which are reported by him, preclude any other interpretation. He there states—what by no means contradicts the book of Kings—that Ahaz laid violent hands upon the furniture of the temple. All the rest—namely, the allusion to his shutting the temple—gates, and erecting altars and high places on every hand—is a completion of the account in the book of Kings, the historical character of which it is impossible to dispute, if we bear in mind that the Syro-Ephraimitish war took place at the commencement of the reign of Ahaz, who was only sixteen years old at the time.


  The author of the book of Kings closes the history of the reign of Ahaz with a reference to the annals of the kings of Judah, and with the remark that he was buried in the city of David (Kg2 16:19-20). The chronicler refers to the book of the kings of Judah and Israel, and observes that he was indeed buried in the city (lxx "in the city of David"), but not in the king's sepulchre (Ch2 28:26-27). The source employed by the chronicler was his midrash of the entire history of the kings; from which he made extracts, with the intention of completing the text of our book of Kings, to which he appended his work. His style was formed after that of the annals, whilst that of the author of the book of Kings is formed after Deuteronomy. But from what source did the author of the book of Kings make his extracts? The section relating to Ahaz has some things quite peculiar to itself, as compared with the rest of the book, viz., a liking for obscure forms, such as Eloth (Kg2 16:6), hakkomim (Kg2 16:7), Dummesek (Kg2 16:10), and Aromim (Kg2 16:6); the name Tiglath-peleser; מכף instead of מיד, which is customary elsewhere; the rare and more colloquial term jehudim (Jews); the inaccurate construction את־המסגרות המכונות (Kg2 16:17); and the verb בּקּר (to consider, Kg2 16:15), which does not occur anywhere else.


  These peculiarities may be satisfactorily explained on the assumption that the author employed the national annals; and that, as these annals had been gradually composed by the successive writings of many different persons, whilst there was an essential uniformity in the mode in which the history was written, there was also of necessity a great variety in the style of composition. But is the similarity between Kg2 16:5 and Isa 7:1 reconcilable with this annalistic origin? The resemblance in question certainly cannot be explained, as Thenius supposes, from the fact that Isa 7:1 was also taken from the national annals; but rather on the ground assigned by Caspari—namely, that the author of the Chronicles had not only the national annals before him, but also the book of Isaiah's prophecies, to which he directs his readers' attention by commencing the history of the Syro-Ephraimitish war in the words of the portion relating to Ahaz. The design of the two allies, as we know from the further contents of Isaiah 1, was nothing less than to get possession of Jerusalem, to overthrow the Davidic government there, and establish in its stead, in the person of a certain ben-Tāb'êl ("son of Tabeal," Isa 7:6), a newly created dynasty, that would be under subjection to themselves. The failure of this intention is the thought that is briefly indicated in Kg2 16:5 and Isa 7:1.


  III. Historical Account of Hezekiah, more especially of the first six years of his reign.—The account given of Hezekiah in the book of Kings is a far more meagre one than we should expect to find, when we have taken out the large section relating to the period of the Assyrian catastrophe (2 Kings 18:13-20:19), which is also found in the book of Isaiah, and which will come under review in the commentary on Isaiah 36-39. All that is then left to the author of the book of Kings is Kg2 18:1-12 and Kg2 20:20, Kg2 20:21; and in these two paragraphs, which enclose the section of Isaiah, there are only a few annalistic elements worked up in Deuteronomical style. Hezekiah began to reign in the third year of Hosea king of Israel. He was twenty-five years old when he came to the throne, and reigned twenty-nine years. He was a king after the model of David. He removed the high places, broke in pieces the statutes, cut down the Asheroth, and pounded the serpent, which had been preserved from the time of Moses, and had become an object of idolatrous worship. In his confidence in Jehovah he was unequalled by any of his followers or predecessors. The allusion here is to that faith of his, by which he broke away from the tyranny of Asshur, and also recovered his supremacy over the Philistines. We have no means of deciding in what years of Hezekiah's reign these two events—the revolt from Asshur, and the defeat of the Philistines—occurred. The author proceeds directly afterwards, with a studious repetition of what he has already stated in Isa 17:1-14 in the history of Hosea's reign, to describe Shalmanassar's expedition against Israel in the fourth year of Hezekiah's reign (the seventh of Hosea's), and the fall of Samaria, which took place, after a siege of three years, in the sixth year of Hezekiah's reign, and the ninth of Hosea's. But as Shalmanassar made no attack upon Judah at the time when he put an end to the kingdom of Israel, the revolt of Hezekiah cannot have taken place till afterwards. But with regard to the victory over the Philistines, there is nothing in the book of Kings to help us even to a negative conclusion. In Kg2 20:20, Kg2 20:21, the author brings his history rapidly to a close, and merely refers such as may desire to know more concerning Hezekiah, especially concerning his victories and aqueducts, to the annals of the kings of Judah.


  The chronicler merely gives an extract from the section of Isaiah; but he is all the more elaborate in the rest. All that he relates in 2 Chron 29:2-31 is a historical commentary upon the good testimony given to king Hezekiah in the book of Kings (Kg2 18:3), which the chronicler places at the head of his own text in Ch2 29:2. Even in the month Nisan of the first year of his reign, Hezekiah re-opened the gates of the temple, had it purified from the defilement consequent upon idolatry, and appointed a re-consecration of the purified temple, accompanied with sacrifice, music, and psalms (Isa 29:3.). Hezekiah is introduced here (a fact of importance in relation to Isaiah 38) as the restorer of "the song of the Lord" (Shir Jehovah), i.e., of liturgical singing. The Levitical and priestly music, as introduced and organized by David, Gad, and Nathan, was heard again, and Jehovah was praised once more in the words of David the king and Asaph the seer. The chronicler then relates in Isaiah 30 how Hezekiah appointed a solemn passover in the second month, to which even inhabitants of the northern kingdom, who might be still in the land, were formally and urgently invited. It was an after-passover, which was permitted by the law, as the priests had been busy with the purification of the temple in the first month, and therefore had been rendered unclean themselves: moreover, there would not have been sufficient time for summoning the people to Jerusalem. The northern tribes as a whole refused the invitation in the most scornful manner, but certain individuals accepted it with penitent hearts. It was a feast of joy, such as had not been known since the time of Solomon (this statement is not at variance with Kg2 23:22), affording, as it did, once more a representation and assurance of that national unity which had been rent in twain ever since the time of Rehoboam. Caspari has entered into a lengthened investigation as to the particular year of Hezekiah's reign in which this passover was held. He agrees with Keil, that it took place after the fall of Samaria and the deportation of the people by Shalmanassar; but he does not feel quite certain of his conclusion. The question itself, however, is one that ought not to be raised at all, if we think the chronicler a trustworthy authority. He places this passover most unquestionably in the second month of the first year of Hezekiah's reign; and there is no difficulty occasioned by this, unless we regard what Tiglath-pileser had done to Israel as of less importance than it actually was. The population that was left behind was really nothing more than a remnant; and, moreover, the chronicler draws an evident contrast between tribes and individuals, so that he was conscious enough that there were still whole tribes of the northern kingdom who were settled in their own homes. He then states in Ch2 31:1, that the inhabitants of the towns of Judah (whom he calls "all Israel," because a number of emigrant Israelites had settled there) went forth, under the influence of the enthusiasm consequent upon the passover they had celebrated, and broke in pieces the things used in idolatrous worship throughout both kingdoms; and in Ch2 31:2., that Hezekiah restored the institutions of divine worship that had been discontinued, particularly those relating to the incomes of the priests and Levites. Everything else that he mentions in 32:1-26, Ch2 32:31, belongs to a later period than the fourteenth year of Hezekiah's reign; and so far as it differs from the section in Isaiah, which is repeated in the book of Kings, it is a valuable supplement, more especially with reference to Kg2 22:8-11 (which relates to precautions taken in the prospect of the approaching Assyrian siege). But the account of Hezekiah's wealth in Ch2 32:27-29 extends over the whole of his reign. The notice respecting the diversion of the upper Gihon (Ch2 32:30) reaches rather into the period of the return after the Assyrian catastrophe, than into the period before it; but nothing can be positively affirmed.


  Having thus obtained the requisite acquaintance with the historical accounts which bear throughout upon the book of Isaiah, so far as it has for its starting-point and object the history of the prophet's own times, we will now turn to the book itself, for the purpose of acquiring such an insight into its general plan as is necessary to enable us to make a proper division of our own work of exposition.


  Arrangement of the Collection


  We may safely enter upon our investigation with the preconceived opinion that the collection before us was edited by the prophet himself. For, with the exception of the book of Jonah, which belongs to the prophetico-historical writings rather than to the literature of prediction, or the prophetical writings in the ordinary acceptation of the term, all the canonical books of prophecy were written and arranged by the prophets whose names they bear. The most important to our purpose is the analogy of the larger books of Jeremiah and Ezekiel. No one denies that Ezekiel prepared his work for publication exactly as it lies before us now; and Jeremiah informs us himself, that he collected and published his prophecies on two separate occasions. Both collections are arranged according to the two different points of view of the subject-matter and the order of time, which are interwoven the one with the other. And this is also the case with the collection of Isaiah's prophecies. As a whole, it is arranged chronologically. The dates given in Isa 6:1; Isa 7:1; Isa 14:28; Isa 20:1, are so many points in a progressive line. The three principal divisions also form a chronological series. For Isaiah 1-6 set forth the ministry of Isaiah under Uzziah-Jotham; Isaiah 7-39, his ministry under Ahaz and Hezekiah down to the fifteenth year of the reign of the latter; whilst Isaiah 40-66, assuming their authenticity, were the latest productions of the deepest inner-life, and were committed directly to writing. In the central part, the Ahaz group (Isaiah 7-12) also precedes the Hezekiah group (Isaiah 13-39) chronologically. But the order of time is interrupted in several places by an arrangement of the subject-matter, which was of greater importance to the prophet. The address in Isaiah 1 is not the oldest, but is placed at the head as an introduction to the whole. The consecration of the prophet (Isa 6:1-13), which ought to stand at the beginning of the Uzziah-Jotham group, if it relates to his original consecration to his office, is placed at the end, where it looks both backwards and forwards, as a prophecy that was in course of fulfilment. The Ahaz group, which follows next (Isaiah 7-12), is complete in itself, and, as it were, from one casting. And in the Hezekiah group (Isaiah 13-39) the chronological order is frequently interrupted again. The prophecies against the nations (Isa 14:24-32), which belong to the Assyrian period, have a massa upon Babel, the city of the world's power, for their opening piece (Isaiah 13-14:23); a massa upon Tyre, the city of the world's commerce, which was to be destroyed by the Chaldeans, for their finale (Isaiah 23); and a shorter massa upon Babel, for a party-wall dividing the cycle into two halves (Isa 21:1-10); and all the prophecies upon the nations run into a grand apocalyptic epilogue (Isaiah 24-27), like rivers into a sea. The first part of the Hezekiah group, the contents of which are pre-eminently ethnic (Isaiah 13-27), are interwoven with passages which may not have been composed till after the fifteenth year of Hezekiah's reign. The grand epilogue (Isaiah 34-35), in which the second portion of the Hezekiah group dies away, is also another such passage. This second part is occupied chiefly with the fate of Judah, the judgment inflicted upon Judah by the imperial power of Assyria, and the deliverance which awaited it (Isaiah 27-33). This prediction closes with a declaration, in Isaiah 34-35, on the one hand, of the judgment of God upon the world of Israel's foes; and on the other hand, of the redemption of Israel itself. This passage, which was composed after the fifteenth year of Hezekiah's reign, is followed by the historical portions (Isaiah 36-39), which enclose in a historical frame the predictions of Isaiah delivered when the Assyrian catastrophe was close at hand, and furnish us with the key to the interpretation not only of Isaiah 7-35, but of Isaiah 40-66 also.


  Taking the book of Isaiah, therefore, as a whole, in the form in which it lies before us, it may be divided into two halves, viz., Isaiah 1-39, and Isaiah 40-66. The former consists of seven parts, the latter of three. The first half may be called the Assyrian, as the goal to which it points is the downfall of Asshur; the second the Babylonian, as its goal is the deliverance from Babel. The first half, however, is not purely Assyrian; but there are Babylonian pieces introduced among the Assyrian, and such others, as a rule, as break apocalyptically through the limited horizon of the latter. The following are the seven divisions in the first half. (1.) Prophecies founded upon the growing obduracy of the great mass of the people (Isaiah 2-6). (2.) The consolation of Immanuel under the Assyrian oppressions (Isaiah 7-12). These two form a syzygy, which concludes with a psalm of the redeemed (Isa 12:1-6), the echo, in the last days, of the song at the Red Sea. The whole is divided by the consecration of the prophet (Isa 6:1-13), which looks backwards and forwards with threatenings and promises. It is introduced by a summary prologue (Isaiah 1), in which the prophet, standing midway between Moses and Jesus the Christ, commences in the style of the great Mosaic ode. (3.) Predictions of the judgment and salvation of the heathen, which belong, for the most part, to the time of the Assyrian judgment, though they are enclosed and divided by Babylonian portions. For, as we have already observed, and oracle concerning Babel, the city of the world-power, forms the introduction (Isaiah 13-14:23); an oracle concerning Tyre, the city of the world's commerce, which was to receive its mortal wound from the Chaldeans, the conclusion (Isaiah 23); and a second oracle on the desert by the sea, i.e., Babel, the centre (Isa 21:1-10). (4.) To this so thoughtfully arranged collection of predictions concerning the nations outside the Israelitish pale, there is attached a grand apocalyptic prophecy of the judgment of the world and the last things (Isaiah 24-27), which gives it a background that fades away into eternity, and forms with it a second syzygy. (5.) From these eschatological distances the prophet returns to the realities of the present and of the immediate future, and describes the revolt from Asshur, and its consequences (Isaiah 28-33). The central point of this group is the prophecy of the precious corner-stone laid in Zion. (6.) This is also paired off by the prophet with a far-reaching eschatological prediction of revenge and redemption for the church (Isaiah 34-35), in which we already hear, as in a prelude, the keynote of Isaiah 40-66. (7.) After these three syzygies we are carried back, in the first two historical accounts of Isaiah 36-39, into the Assyrian times, whilst the other two show us in the distance the future entanglement with Babylon, which was commencing already. These four accounts are arranged without regard to the chronological order, so that one half looks backwards and the other forwards, and thus the two halves of the book are clasped together. The prophecy in Isa 39:5-7 stands between these two halves like a sign-post, with the inscription "To Babylon" upon it. It is thither that the further course of Israel's history tends. There, from this time forward, is Isaiah buried in spirit with his people. And there, in Isaiah 40-66, he proclaims to the Babylonian exiles their approaching deliverance. The trilogical arrangement of this book of consolation has been scarcely disputed by any one, since it was first pointed out by Rekert in his Translation and Exposition of Hebrew Prophets (1831). It is divided into three sections, each containing three times three addresses, with a kind of refrain at the close.


  The Critical Questions


  The collection of Isaiah's prophecies is thus a complete work, most carefully and skilfully arranged. It is thoroughly worthy of the prophet. Nevertheless, we should be unable to attribute it to him in its present form, (1.) if it were impossible that Isaiah 13-14:23; Isa 21:1-10; 23; 24-27; 34-35, could have been composed by Isaiah, and (2.) if the historical accounts in Isaiah 36-39, which are also to be found in 2 Kings 18:13-20:19, have been copied from the book of Kings, or even directly from the national annals. For if the prophecies in question be taken away, the beautiful whole unquestionably falls into a confused quodlibet, more especially the book against the nations; and if Isaiah 36-39 were not written directly by Isaiah, the two halves of the collection would be left without a clasp to bind them together. It would be irregular to think of deciding the critical questions bearing upon this point now, instead of taking them up in connection with our exegetical inquiries. At the same time, we will put the reader in possession at once of the more general points, which cause us to dissent from the conclusions of the modern critics, who regard the book of Isaiah as an anthology composed of the productions of different authors.


  The critical treatment of Isaiah commenced as follows: It began with the second part. Koppe first of all expressed some doubts as to the genuineness of Isaiah 1. Doderlein then gave utterance to a decided suspicion as to the genuineness of the whole; and Justi, followed by Eichhorn, Paulus, and Bertholdt, raised this suspicion into firm assurance that the whole was spurious. The result thus obtained could not possibly continue without reaction upon the first part. Rosenmller, who was always very dependent upon his predecessors, was the first to question whether the oracle against Babylon in Isaiah 13-14:23 was really Isaiah's, as the heading affirms; and to his great relief, Justi and Paulus undertook the defence of his position. Further progress was now made. With the first oracle against Babylon in Isaiah 13-14:23, the second, in Isa 21:1-10, was also condemned; and Rosenmller was justly astonished when Gesenius dropped the former, but maintained that the arguments with regard to the latter were inconclusive. There still remained the oracle against Tyre in Isaiah 23, which might either be left as Isaiah's, or attributed to a younger unknown prophet, according to the assumption that it predicted the destruction of Tyre by Assyrians or by Chaldeans. Eichhorn, followed by Rosenmller, decided that it was not genuine. But Gesenius understood by the destroyers the Assyrians; and as the prophecy consequently did not extend beyond Isaiah's horizon, he defended its authenticity. Thus the Babylonian series was set aside, or at any rate pronounced thoroughly suspicious. But the keen eyes of the critics made still further discoveries. Eichhorn found a play upon words in the cycle of predictions in Isaiah 24-27, which was unworthy of Isaiah. Gesenius detected an allegorical announcement of the fall of Babylon. Consequently they both condemned these three chapters; and it had its effect, for Ewald transferred them to the time of Cambyses. Still shorter work was made with the cycle of predictions in Isaiah 34-35, on account of its relation to the second part. Rosenmller pronounced it, without reserve, "a song composed in the time of the Babylonian captivity, when it was approaching its termination." This is the true account of the origin of the criticism upon Isaiah. It was in the swaddling-clothes of rationalism that it attained its maturity. Its first attempts were very juvenile. The names of its founders have been almost forgotten. It was Gesenius, Hitzig, and Ewald, who first raised it to the eminence of a science.


  If we take our stand upon this eminence, we find that the book of Isaiah contains prophecies by Isaiah himself, and also prophecies by persons who were either directly or indirectly his disciples. The New Testament passages in which the second half of the book of Isaiah is cited as Isaiah's, are no proof of the contrary, since Psa 2:1-12, for example, which has no heading at all, is cited in Act 4:25 as David's, merely because it is contained in the Davidic Psalter, and no critic would ever feel that he was bound by that. But many objections present themselves to such a conclusion. In the first place, nothing of the kind can be pointed out in any of the other canonical books of prophecy, except indeed the book of Zechariah, in which Isaiah 9-14 is said to stand in precisely the same position as Isaiah 40-66, according to Hitzig, Ewald, and others; with this difference, however, that Isaiah 40-66 is attributed to a later prophet than Isaiah, whereas Zech. 9-14 is attributed to one or two prophets before the time of Zechariah. But even De Wette, who maintained, in the first three editions of his Introduction to the Old Testament, that Zech was written before the captivity, altered his views in the fourth edition; and Khler has lately confirmed the unity of the book of Zechariah after an unbiased investigation. It is Zechariah himself who prophesies of the last times in Isaiah 9-14, in images drawn from the past, and possibly with the introduction of earlier oracles. It remains, therefore, that not a single book of prophecy is open to any such doubts as to the unity of its authorship and Hitzig admits that even the book of Jeremiah, although interpolated, does not contain spurious sections. Nevertheless, it is quite possible that something extraordinary might have taken place in connection with the book of Isaiah. But there are grave objections even to such an assumption as this in the face of existing facts. For example, it would be a marvellous occurrence in the history of chances, for such a number of predictions of this particular kind to have been preserved—all of them bearing so evidently the marks of Isaiah's style, that for two thousand years the have been confounded with his own prophecies. It would be equally marvellous that the historians should know nothing at all about the authors of these prophecies; and thirdly, it would be very strange that the names of these particular prophets should have shared the common fate of being forgotten, although they must all have lived nearer to the compiler's own times than the old model prophet, whose style they imitated. It is true that these difficulties are not conclusive proofs to the contrary; but, at any rate, they are so much to the credit of the traditional authorship of the prophecies attacked. On the other hand, the weight of this tradition is not properly appreciated by opponents. Wilful contempt of external testimony, and frivolity in the treatment of historical data, have been from the very first the fundamental evils apparent in the manner in which modern critics have handled the questions relating to Isaiah. These critics approach everything that is traditional with the presumption that it is false; and whoever would make a scientific impression upon them, must first of all declare right fearlessly his absolute superiority to the authority of tradition. Now tradition is certainly not infallible. No more are the internal grounds of the so-called higher criticism, especially in the questions relating to Isaiah. And in the case before us, the external testimony is greatly strengthened by the relation in which Zephaniah and Jeremiah, the two most reproductive prophets, stand not only to Isaiah 40-66, but also to the suspected sections of the first half. They had these prophecies in their possession, since they evidently copy them, and incorporate passages taken from them into their own prophecies; a fact which Caspari has most conclusively demonstrated, but which not one of the negative critics has ventured to look fairly in the face, or to set aside by counter-proofs of equal force. Moreover, although the suspected prophecies do indeed contain some things for which vouchers cannot be obtained from the rest of the book, yet the marks which are distinctly characteristic of Isaiah outweigh by far these peculiarities, which have been picked out with such care; and even in the prophecies referred to, it is Isaiah's spirit which animates the whole, Isaiah's heart which beats, and Isaiah's fiery tongue which speaks in both the substance and the form.


  Again, the type of the suspected prophecies—which, if they are genuine, belong to the prophet's latest days—is not thoroughly opposed to the type of the rest; on the contrary, those prophecies which are acknowledged to be genuine, present many a point of contact with this; and even the transfigured form and richer eschatological contents of the disputed prophecies have their preludes there. There is nothing strange in this great variety of ideas and forms, especially in Isaiah, who is confessedly the most universal of all the prophets, even if we only look at those portions which are admitted to be genuine, and who varies his style in so masterly a way to suit the demands of his materials, his attitude, and his purpose. One might suppose that these three counter-proofs, which can be followed up even to the most minute details, would have some weight; but for Hitzig, Ewald, and many others, they have absolutely none. Why not? These critics think it impossible that the worldwide empire of Babel, and its subsequent transition to Medes and Persians, should have been foreseen by Isaiah in the time of Hezekiah. Hitzig affirms in the plainest terms, that the very same Caligo futuri covered the eyes of the Old Testament prophets generally, as that to which the human race was condemned during the time that the oracle at Delphi was standing. Ewald speaks of the prophets in incomparably higher terms; but even to him the prophetic state was nothing more than a blazing up of the natural spark which lies slumbering in every man, more especially in Ewald himself. These two Coryphaei of the modern critical school find themselves hemmed in between the two foregone conclusions, "There is no true prophecy," and "There is no true miracle." They call their criticism free; but when examined more closely, it is in a vice. In this vice it has two magical formularies, with which it fortifies itself against any impression from historical testimony. It either turns the prophecies into merely retrospective glances (vaticinia post eventum), as it does the account of miracles into sagas and myths; or it places the events predicted so close to the prophet's own time, that there was no need of inspiration, but only of combination, to make the foresight possible. This is all that it can do. Now we could do more than this. We could pronounce all the disputed prophecies the production of other authors than Isaiah, without coming into contact with any dogmatical assumptions: we could even boast, as in the critical analysis of the historical books, of the extent to which the history of literature was enriched through this analysis of the book of Isaiah. And if we seem to despise these riches, we simply yield to the irresistible force of external and internal evidence. This applies even to Isaiah 36-39. For whilst it is true that the text of the book of Kings is the better of the two, yet, as we shall be able to prove, the true relation is this, that the author of the book of Kings did not obtain the parallel section (2 Kings 18:13-20:19) from any other source than the book of Isaiah. We have similar evidence in Kg2 24:18. and Isa 25:1, as compared with Jer, that the text of a passage may sometimes be preserved in greater purity in a secondary work than in the original work from which it was taken. It was Isaiah's prophetico-historical pen which committed to writing the accounts in Isaiah 36-39. The prophet not only wrote a special history of Uzziah, according to Ch2 26:22, but he also incorporated historical notices of Isaiah in his "vision" (Ch2 32:32). We reserve the fuller demonstration of all this. For whilst, on the one hand, we consider ourselves warranted in rejecting those tendencies of modern criticism, to which naturalistic views of the world have dictated at the very outset full-blown negative results, and we do so on the ground of supernatural facts of personal experience; on the other hand, we are very far from wishing to dispute the well-founded rights of criticism as such.


  For centuries, yea, for thousands of years, no objection was raised as to the Davidic origin of a psalm headed "a psalm of David," to say nothing of a prophecy of Isaiah; and therefore no such objection was refuted. Apart from the whims of a few individuals,


  (Note: e.g., that of Abenezra, who regarded king Jehoiakim, who was set free in the thirty-seventh year of his Babylonian captivity, as the author of Isaiah 40-60.).


  which left no traces behind them, it was universally assumed by both Jewish and Christian writers down to the last century, that all the canonical books of the Old Testament had the Holy Ghost as their one auctor primarius, and for their immediate authors the men by whose names they are called. But when the church in the time of the Reformation began to test and sift what had been handed down; when the rapid progress that was made in classical and oriental philology compelled the students of the Scriptures to make larger if not higher demands upon themselves; when their studies were directed to the linguistic, historical, archaeological, aesthetic—in short, the human-side of the Scriptures, and the attempt was made to comprehend the several aspects presented by sacred literature in their progressive development and relation to one another—Christian science put forth many branches that had never been anticipated till then; and biblical criticism sprang up, which from that time forward has been not only an inalienable, but a welcome and even necessary, member in the theological science of the church. That school of criticism, indeed, which will not rest till all miracles and prophecies, which cannot be set aside exegetically, have been eliminated critically, must be regarded by the church as self-condemned; but the labour of a spiritual criticism, and one truly free in spirit, will not only be tolerated, because "the spiritual man discerneth all things" (Co1 2:15), but will be even fostered, and not looked upon as suspicious, although its results should seem objectionable to minds that are weakly strung, and stand in a false and fettered attitude in relation to the Scriptures. For it will be no more offended that the word of God should appear in the form of a servant, than that Christ Himself should do so; and, moreover, criticism not only brings any blemishes in the Scriptures to the light, but affords an ever-deepening insight into its hidden glory. It makes the sacred writings, as they lie before us, live again; it takes us into its very laboratory; and without it we cannot possibly obtain a knowledge of the historical production of the biblical books.


  Exposition in Its Existing State


  It was at the time of the Reformation also that historico-grammatical exposition first originated with a distinct consciousness of the task that it had to perform. It was then that the first attempt was made, under the influence of the revival of classical studies, and with the help of a knowledge of the language obtained from Jewish teachers, to find out the one true meaning of the Scriptures, and an end was put to the tedious jugglery of multiplex Scripturae sensus. But very little was accomplished in the time of the Reformation for the prophecies of Isaiah.


  Calvin's Commentarii answer the expectations with which we take them up; but Luther's Scholia are nothing but college notes, of the most meagre description. The productions of Grotius, which are generally valuable, are insignificant in Isaiah, and, indeed, throughout the prophets. He mixes up things sacred and profane, and, because unable to follow prophecy in its flight, cuts off its wings. Aug. Varenius of Rostock wrote the most learned commentary of all those composed by writers of the orthodox Lutheran school, and one that even now is not to be despised; but though learned, it is too great a medley, and written without discipline of mind. Campegius Vitringa († 1722) threw all the labours of his predecessors into the shade, and none even of his successors approach him in spirit, keenness, and scholarship. His Commentary on Isaiah is still incomparably the greatest of all the exegetical works upon the Old Testament. The weakest thing in the Commentary is the allegorical exposition, which is appended to the grammatical and historical one. In this the temperate pupil of the Cocceian school is dependent upon what was then the prevalent style of the commentary in Holland, where there was an utter absence of all appreciation of the "complex-apotelesmatical" character of prophecy, whilst the most minute allusions were traced in the prophets to events connected with the history of both the world and the church. The shady sides of the Commentary are generally the first to present themselves to the reader's eye; but the longer he continues to use it, the more highly does he learn to value it. There is deep research everywhere, but nowhere a luxuriance of dry and dead scholarship. The author's heart is in his work. He sometimes halts in his toilsome path of inquiry, and gives vent to loud, rapturous exclamations. But the rapture is very different from that of the Lord Bishop Robert Lowth, who never gets below the surface, who alters the Masoretic text at his pleasure, and goes no further than an aesthetic admiration of the form.


  The modern age of exegesis commenced with that destructive theology of the latter half of the eighteenth century, which pulled down without being able to build. But even this demolition was not without good result. The negative of anything divine and eternal in the Scriptures secured a fuller recognition of its human and temporal side, bringing out the charms of its poetry, and, what was of still greater importance, the concrete reality of its history. Rosenmller's Scholia are a careful, lucid, and elegant compilation, founded for the most part upon Vitringa, and praiseworthy not only for the judicious character of the selection made, but also for the true earnestness which is displayed, and the entire absence of all frivolity. The decidedly rationalistic Commentary of Gesenius is more independent in its verbal exegesis; displays great care in its historical expositions; and is peculiarly distinguished for its pleasing and transparent style, for the survey which it gives of the whole of the literature bearing upon Isaiah, and the thoroughness with which the author avails himself of all the new sources of grammatical and historical knowledge that have been opened since the days of Vitringa. Hitzig's Commentary is his best work in our opinion, excelling as it does in exactness and in the sharpness and originality of its grammatical criticisms, as well as in delicate tact in the discovery of the train of thought and in thoroughness and precision in the exposition of well-pondered results; but it is also disfigured by rash pseudo-critical caprice, and by a studiously profane spirit, utterly unaffected by the spirit of prophecy. Hendewerk's Commentary is often very weak in philological and historical exposition. The style of description is broad, but the eye of the disciple of Herbart is too dim to distinguish Israelitish prophecy from heathen poetry, and the politics of Isaiah from those of Demosthenes. Nevertheless, we cannot fail to observe the thoughtful diligence displayed, and the anxious desire to point out the germs of eternal truths, although the author is fettered even in this by his philosophical standpoint. Ewald's natural penetration is universally recognised, as well as the noble enthusiasm with which he dives into the contents of the prophetical books, in which he finds an eternal presence. His earnest endeavours to obtain deep views are to a certain extent rewarded. But there is something irritating in the self-sufficiency with which he ignores nearly all his predecessors, the dictatorial assumption of his criticism, his false and often nebulous pathos, and his unqualified identification of his own opinions with truth itself. He is a perfect master in the characteristics of the prophets, but his translations of them are stiff, and hardly to any one's taste. Umbreit's Practical Commentary on Isaiah is a useful and stimulating production, exhibiting a deep aesthetic and religious sensibility to the glory of the prophetic word, which manifests itself in lofty poetic language, heaping image upon image, and, as it were, never coming down from the cothrunus. Knobel's prose is the very opposite extreme. The precision and thoroughness of this scholar, the third edition of whose Commentary on Isaiah was one of his last works (he died, 25th May 1863), deserve the most grateful acknowledgment, whether from a philological or an archaeological point of view; but his peculiar triviality, which amounts almost to an affectation, seems to shut his eyes to the deeper meaning of the work, whilst his excessive tendency to "historize" (historisiren, i.e., to give a purely historical interpretation to everything) makes him blind even to the poetry of the form. Drechsler's Commentary was a great advance in the exposition of Isaiah. He was only able to carry it out himself as far as Isa 27:1-13; but is was completed by Delitzsch and H. A. Hahn of Greifswald († 1st Dec. 1861), with the use of Drechsler's notes, though they contained very little that was of any service in relation to Isaiah 40-66. This was, comparatively speaking, the best commentary upon Isaiah that had appeared since the time of Vitringa, more especially the portion on Isaiah 13-27. Its peculiar excellency is not to be found in the exposition of single sentences, which is unsatisfactory, on account of the comminuting, glossatorial style of its exegesis, and, although diligent and thorough enough, is unequal and by no means productive, more especially from a grammatical point of view; but in the spiritual and spirited grasp of the whole, the deep insight which it exhibits into the character and ideas of the prophet and of prophecy, its vigorous penetration into the very heart of the plan and substance of the whole book. In the meantime (1850), there had appeared the Commentary written by the catholic Professor Peter Schegg, which follows the Vulgate, although with as little slavishness as possible, and contains many good points, especially the remarks relating to the history of translation. At the same time there also appeared the Commentary of Ernst Meier, the Tbingen orientalist, which did not get beyond the first half. If ever any one was specially called to throw fresh light upon the book of Isaiah, it was C. P. Caspari of Christiania; but all that has yet appeared of his Norwegian Commentary only reaches to the end of Isaiah 5. Its further progress has been hindered partly by the exhaustive thoroughness at which he aimed, and the almost infinite labour which it involved, and partly by the fact that the Grundtvig controversy involved him in the necessity of pursuing the most extensive studies in ecclesiastical history. In the meantime, he has so far expanded his treatise om Serapherne (on the Seraphim), that it may be regarded as a commentary on Isa 6:1-13; and rich materials for the prophetic sayings which follow may be found in his contributions to the introduction to the book of Isaiah, and to the history of Isaiah's own times, which appeared as a second volume of our biblico-theological and apologetico-critical Studien (1858), his Programme on the Syro-Ephraimitish war (1849), and his comprehensive and by no means obsolete article, entitled, "Jeremiah a witness to the genuineness of Isaiah 34, and therefore also to that of Isaiah 13:1-14:23, and Isa 21:1-10," which appeared in the Zeitschrift fr d. ges. luth. Theologie u. Kirche (1843), together with an excursus on the relation of Zephaniah to the disputed prophecies of Isaiah.


  We shall reserve those works which treat more particularly of the second part of the book of Isaiah for our special introduction to that part. But there are two other distinguished commentaries that we must mention here, both of them by Jewish scholars: viz., that of the M. L. Malbim (Krotoshin 1849), which is chiefly occupied with the precise ideas conveyed by synonymous words and groups of words; and that of S. D. Luzzatto of Padua—a stimulating work, entitled Profeta Isaia volgarizzato e commentato ad uso degli Israeliti, which aims throughout at independence, but of which only five parts have yet appeared.


  Appendix to Isaiah


  Introduction/Exposition of Its Existing State


  In the commentary on the second half of Isaiah 40-66, I have referred here and there to the expositions of J. Heinemann (Berlin 1842) and Isaiah Hochstdter (Carlsruhe 1827), both written in Hebrew—the former well worthy of notice for criticism of the text, the latter provided with a German translation. For the psalm of Hezekiah (ch. 38) Professor Sam. David Luzzatto of Padua lent me his exposition in manuscript. Since then this great and noble-minded man has departed this life (on the 29th Sept. 1865). His commentary on Isaiah, so far as it has been printed, is full of information and of new and stirring explanations, written in plain, lucid, rabbinical language. It would be a great misfortune for the second half of this valuable work to remain unprinted. I well remember the assistance which the deceased afforded me in my earlier studies of the history of the post-biblical Jewish poetry (1836), and the affection which he displayed when I renewed my former acquaintance with him on the occasion of his publishing his Isaiah; so that I lament his loss on my own account as well as in the interests of science. "Why have you allowed twenty-five years to pass," he wrote to me on the 22nd Feb. 1863, "without telling me that you remembered me? Is it because we form different opinions of the עלמה and the ילד ילד לנו of Isaiah? Are you a sincere Christian? Then you are a hundred times dearer to me than so many Israelitish scholars, the partizans of Spinoza, with whom our age swarms." These words indicate very clearly the standpoint taken in his writings.


  Of the commentaries written in English, I am acquainted not only with Lowth, but with the thoroughly practical commentary of Henderson (1857), and that of Joseph Addison Alexander, Prov. in Princeton (1847, etc.), which is very much read as an exegetical repertorium in England also. But I had neither of them in my possession.


  Isaiah 1:1


  What I have said here on Isa 1:1 as the heading to the whole book, or at any rate to Isaiah 1-39, has been said in part by Photios also in his Amphilochia, which Sophocles the M.D. has published complete from a MS of Mount Athos (Athens 1858, 4).


  Isaiah 6:13


  Hofmann in his Schriftbeweis (ii. 2, 541) maintains with Knobel, that מצּבת cannot be shown to have any other meaning than "plant." It is never met with in this sense, which it might have (after נצב = נטע = נ), though it is in the sense of statua and cippus, which, when applied to a tree deprived of its crown, can only mean stipes or truncus.—We take this opportunity of referring to a few other passages of his work: Isa 8:22. "And the deep darkness is scared away: menuddâch with the accusative of the object used with the passive." But this is only possible with the finite verb, not with the passive participle. Isa 9:2. "By the fact that Thou hast made the people many, Thou hast not made the joy great; but now they rejoice before Thee (who hast appeared)." It is impossible that הרבית and הגדלת, when thus surrounded with perfects relating to the history of the future, should itself relate to the historical past—Isa 18:1-7. "It is Israel in its dispersion which is referred to here as a people carried away and spoiled, but which from that time forward is an object of reverential awe—a people that men have cut in pieces and trampled under foot, whose land streams have rent in pieces." But does not this explanation founder on נורא מן־הוא והלאה? In the midst of attributes which point to ill-treatment, can this passage be meant to describe the position which Israel is henceforth to hold as one commanding respect (see our exposition)?—Isa 19:18. "Egypt the land of cities will be reduced to five cities by the judgment that falls upon it." But how can the words affirm that there will be only five cities in all, when there is nothing said about desolation in the judgment predicted before?—Isa 21:1-10. "What the watchman on the watch-tower see is not the hostile army marching against Babel, but the march of the people of God returning home from Babel." Consequently tsemed pârâshı̄m does not mean pairs of horsemen, but carriages full of men and drawn by horses. But we can see what tsemed pârâshı̄m is from Kg2 9:25 (rōkhebhı̄m tsemâdı̄m), and from the combination of rekhebh and pârâshı̄m (chariots and horsemen) in Isa 22:7; Isa 31:1. And the rendering "carriages" will never do for Isa 21:7, Isa 21:9. Carriages with camels harnessed to them would be something unparalleled; and rekhebh gâmâl (cf., Sa1 30:17) by the side of tsemed pârâshı̄m has a warlike sound.


  Isaiah 10:28-32


  Professor Schegg travelled by this very route to Jerusalem (cf., p. 560, Anm. 2): From Gifneh he went direct to Tayibeh (which he imagined to be the ancient Ai), and then southwards through Muchmas, Geba, Hizmeh, 'Anata, and el-Isawiye to Jerusalem.


  Isaiah 33:21-22


  No (Nō' 'Amōn in Nah 3:8) is the Egyptian nu-Amun = Διόσπολις (nu the spelling of the hieroglyphic of the plan of the city, with which the name of the goddess Nu̇ t = Rhea is also written). The ordinary spelling of the name of this city corresponds to the Greek ̓Αμμωνόπολις.


  Isaiah 33:23


  (Compare Grashof, Ueber das Schiff bei Homer und Hesiod, Gymnasial-programm 1834, p. 23ff.). The μεσόδμη (= μεσοδόμη) is the cross plank which connects the two sides of the ship. A piece is cut out of this on the side towards the rudder, in which the mast is supported, being also let into a hole in the boards of the keel (ἱστοπέδη) and there held fast. The mast is also prevented from falling backwards by ropes or stays carried forward to the bows (πρότονοι). On landing, the mast is laid back into a hollow place in the bottom of the ship (ἱστοδόκη). If the stays are not drawn tight, the mast may easily fall backwards, and so slip not only out of the μεσόδμη but out of the ἱστοπέδη also. This is the meaning of the words בּל־יהזּקוּ כן־תּרנם. It would be better to understand kēn as referring to the ἱστοπέδη than to the μεσόδμη. The latter has no "hole," but only a notch, i.e., a semicircular piece cut out, and serves as a support to the mast; the former, on the contrary, has the mast inserted into it, and serves as a kēn, i.e., a basis, theca, loculamentum. Vitringa observes (though without knowing the difference between μεσόδμη and ἱστοπέδη): "Oportet accedere funes, qui thecam firment, h. e. qui malum sustinentes thecae succurrant, qui quod theca sola per se praestare nequit absque funibus cum ea veluti concurrentes efficiant."


  Isaiah 34:16


  This transition from words of Jehovah concerning Himself to words relating to Him, may also be removed by adopting the following rendering: "For my mouth, it has commanded it, and its (my mouth's) breath, it has brought it together" (rūchō = rūăch pı̄, Psa 30:6; Job 15:30).


  Isaiah 37:30


  I am wrong in describing it here as improbable that the land would have to be left uncultivated during the year 713-12 in consequence of the invasion that had taken place, even after the departure of the Assyrians. Wetzstein has referred me to his Appendix on the Monastery of Job (see Comm. on Job, Appendix), where he has shown that the fallow-land (wâghia) of a community, which is sown in the autumn of 1865 and reaped in the summer of 1866, must have been broken up, i.e., ploughed for the first time, in the winter of 1864-65. "If this breaking up of the fallow (el-Būr) were obliged to be omitted in the winter of 1864-65, because of the enemy being in the land, whether from the necessity for hiding the oxen in some place of security, or from the fact that they had been taken from the peasants and consumed by the foe, it would be impossible to sow in the autumn of 1865 and reap a harvest in the summer of 1866. And if the enemy did not withdraw till the harvest of 1865, only the few who had had their ploughing oxen left by the war would find it possible to break up the fallow. But neither the one nor the other could sow, if the enemy's occupation of the land had prevented them from ploughing in the winter of 1864-65. If men were to sow in the newly broken fallow, they would reap no harvest, and the seed would only be lost. It is only in the volcanic and therefore fertile region of Haurân (Bashan) that the sowing of the newly broken fallow (es-sikak) yields a harvest, and there it is only when the winter brings a large amount of rain; so that even in Haurân nothing but necessity leads any one to sow upon the sikak. In western Palestine, even in the most fruitful portions of it (round Samaria and Nazareth), the farmer is obliged to plough three times before he can sow; and a really good farmer follows up the breaking up of the fallow (sikak) in the winter, the second ploughing (thânia) in the spring, and the third ploughing (tethlith) in the summer, with a fourth (terbı̄a) in the latter part of the summer. Consequently no sowing could take place in the autumn of 713, if the enemy had been in the land in the autumn of 714, in consequence of his having hindered the farmer from the sikak in the winter of 714-3, and from the thânia and tethlith in the spring and summer of 713. There is no necessity, therefore, to assume that a second invasion took place, which prevented the sowing in the autumn of 713."


  Isaiah 38:7-8


  On Kg2 20:9—Even הלך is syntactically admissible in the sense of iveritne; see Gen 21:7; Psa 11:3; Job 12:9.


  Isaiah 47:12-15


  ἀλμενιχακά in Plut., read Porph., viz., in the letter of Porphyrios to the Egyptian Anebo in Euseb. praep. iii. 4, init.: τάς τε εἰς τοὺς δεκανοὺς τομὰς καὶ τοὺς ὡροσκόποὺς καὶ τοὺς λεγομένους κραταιοὺς ἡγεμόνας, ὧν καὶ ὀνόματα ἐν τοῖς ἀλμενιχιακοῖς φέρεται; compare Jamblichos, de Mysteriis, viii. 4: τά τε ἑν τοῖς σαλμεσχινιακοῖς μέρος τι βραχύτατον περιέχει τῶν ̔Ερμαικῶν διατάξεων. This reading σαλμεσχινιακοῖς has been adopted by Parthey after two codices and the text in Salmasius, de annis clim. 605. But ἀλμενιχιακοῖς is favoured by the form Almanach (Hebr. אלמנק, see Steinschneider, Catal. Codd. Lugduno-Batav. p. 370), in which the word was afterwards adopted as the name of an astrological handbook or year-book. In Arabic the word appears to me to be equivalent to 'l-mnâch, the encampment (of the stars); but to all appearance it was originally an Egyptian word, and possibly the Coptic monk (old Egyptian mench), a form or thing formed, is hidden beneath it.


  Isaiah 57:10


  נואשׁ—Fleischer says: "Just as in Arabic 'ml and rj' the meaning of hope springs out of the idea of stretching and drawing out, so do Arabic ayisa and ya'isa (spem deposuit, desperavit) signify literally to draw in, to compress; hence the old Arabic ya'asun = sillun, consumption, phthisis. And the other old Arabic word waysun, lit., squeezing, res angustae = fakr wa-faka, want, need, and penury, or in a concrete sense the need, or thing needed, is also related to this."


  Isaiah 65:11


  Μήνη appears in μηναγύρθς = μητραγύρθς as the name of Cybele, the mother of the gods. In Egyptian, Menhi is a form of Isis in the city of Hat-uer. The Ithyphallic Min, the cognomen of Amon, which is often written in an abbreviated form with the spelling men (Copt. MHIN, signum), is further removed.


  Isaiah 65:23


  לבּהלה. Fleischer says: "בּהל and Arabic bahala are so far connected, that the stem בהל, like בלהּ, signifies primarily to let loose, or let go. This passes over partly into outward overtaking or overturning, and partly into internal surprise and bewildering, and partly also (in Arabic) into setting free on the one hand, and outlawing on the other (compare the Azazel-goat of the day of atonement, which was sent away into the wilderness); hence it is used as an equivalent for Arabic la‛ana (execrare)."


  Isaiah 1


  In passing to our exposition of the book, the first thing which strikes us is its traditional title—Yeshaiah (Isaiah). In the book itself, and throughout the Old Testament Scriptures, the prophet is called Yeshayahu; and the shorter form is found in the latest books as the name of other persons. It was a common thing in the very earliest times for the shorter forms of such names to be used interchangeably with the longer; but in later times the shorter was the only form employed, and for this reason it was the one adopted in the traditional title. The name is a compound one, and signifies "Jehovah's salvation." The prophet was conscious that it was not merely by accident that he bore this name; for ישׁע (he shall save) and ישׁוּעה (salvation) are among his favourite words. It may be said, in fact, that he lived and moved altogether in the coming salvation, which was to proceed from Jehovah, and would be realized hereafter, when Jehovah should come at last to His people as He had never come before. This salvation was the goal of the sacred history (Heilsgeschichte, literally, history of salvation); and Jehovah was the peculiar name of God in relation to that history. It denotes "the existing one," not however "the always existing," i.e., eternal, as Bunsen and the Jewish translators render it, but "existing evermore," i.e., filling all history, and displaying His glory therein in grace and truth. The ultimate goal of this historical process, in which God was ever ruling as the absolutely free One, according to His own self-assertion in Exo 3:14, was true and essential salvation, proceeding outwards from Israel, and eventually embracing all mankind. In the name of the prophet the tetragrammaton יהוה is contracted into יהו (יה) by the dropping of the second ה. We may easily see from this contraction that the name of God was pronounced with an a sound, so that it was either called Yahveh, or rather Yahaveh, or else Yahvâh, or rather Yahavâh. According to Theodoret, it was pronounced ̓Ιαβε (Yahaveh) by the Samaritans; and it is written in the same way in the list of the names of the Deity given in Epiphanius. That the ah sound was also a customary pronunciation, may not only be gathered from such names as Jimnah, Jimrah, Jishvah, Jishpah (compare Jithlah, the name of a place), but is also expressly attested by the ancient variations, Jao, Jeuo, Jo (Jer 23:6, lxx), on the one hand, and on the other hand by the mode of spelling adopted by Origen (Jaoia) and Theodoret (Aia, not only in quaest, in Ex. 15, but also in Fab. haeret. "Aia signifies the existing one; it was pronounced thus by Hebrews, but the Samaritans call it Jabai, overlooking the force of the word"). The dull-sounding long a could be expressed by omega quite as well as by alpha. Isidor follows these and similar testimonies, and says (Orig. vii. 7), "The tetragrammaton consisted of ia written twice (iaia), and with this reduplication it constituted the unutterable and glorious name of God." The Arabic form adopted by the Samaritans leaves it uncertain whether it is to be pronounced Yahve or Yahva. They wrote to Job Ludolf (in the Epistola Samaritana Sichemitarum tertia, published by Bruns, 1781), in opposition to the statement of Theodoret, that they pronounced the last syllable with damma; that is to say, they pronounced the name Yahavoh (Yahvoh), which was the form in which it was written in the last century by Velthusen, and also by Muffi in his Disegno di lezioni e di ricerche sulla lingua Ebraica (Pavia, 1792). The pronunciation Jehovah (Yehovah) arose out of a combination of the Keri and the chethib, and has only become current since the time of the Reformation. Genebrard denounces it in his Commentary upon the Psalms with the utmost vehemence, in opposition to Beza, as an intolerable innovation. "Ungodly violators of what is most ancient," he says, "profaning and transforming the unutterable name of God, would read Jova or Jehova—a new, barbarous, fictitious, and irreligious word, that savours strongly of the Jove of the heathen." Nevertheless his Jehova (Jova) forced its way into general adoption, and we shall therefore retain it, notwithstanding the fact that the o sound is decidedly wrong. To return, then: the prophet's name signifies "Jehovah's salvation." In the Septuagint it is always written ̔Ησαΐ̀ας, with a strong aspirate; in the Vulgate it is written Isaias, and sometimes Esaias.


  In turning from the outward to the inward title, which is contained in the book itself, there are two things to be observed at the outset: (1.) The division of the vv. indicated by soph pasuk is an arrangement for which the way was prepared as early as the time of the Talmud, and which was firmly established in the Masoretic schools; and consequently it reaches as far back as the extreme limits of the middle ages—differing in this respect from the division of vv. in the New Testament. The arrangement of the chapters, however, with the indications of the separate sections of the prophetic collection, is of no worth to us, simply because it is not older than the thirteenth century. According to some authorities, it originated with Stephen Langton, Archbishop of Canterbury († 1227); whilst others attribute it to Cardinal Hugo of St. Caro († 1262). It is only since the fifteenth century that it has been actually adopted in the text. (2.) The small ring or star at the commencement points to the footnote, which affirms that Isaiah 1:1-28 (where we find the same sign again) was the haphtarah, or concluding pericope, taken from the prophets, which was read on the same Sabbath as the parashah from the Pentateuch, in Deu 1:1. It was, as we shall afterwards see, a very thoughtful principle of selection which led to the combination of precisely these two lessons.


  Isaiah 1:1


  Title of the collection, as given in Isa 1:1 : "Seeing of Jesha'-yahu, son of Amoz, which he saw over Judah and Jerusalem in the days of 'Uzziyahu, Jotham, Ahaz, and Yehizkiyahu, the kings of Judah." Isaiah is called the "son of Amoz." There is no force in the old Jewish doctrine (b. Megilla 15a), which was known to the fathers, that whenever the name of a prophet's father is given, it is a proof that the father was also a prophet. And we are just as incredulous about another old tradition, to the effect that Amoz was the brother of Amaziah, the father and predecessor of Uzziah (b. Sota 10b). There is some significance in this tradition, however, even if it is not true. There is something royal in the nature and bearing of Isaiah throughout. He speaks to kings as if he himself were a king. He confronts with majesty the magnates of the nation and of the imperial power. In his peculiar style, he occupies the same place among the prophets as Solomon among the kings. Under all circumstances, and in whatever state of mind, he is completely master of his materials—simple, yet majestic in his style—elevated, yet without affectation—and beautiful, though unadorned. But this regal character had its roots somewhere else than in the blood. All that can be affirmed with certainty is, that Isaiah was a native of Jerusalem; for notwithstanding his manifold prophetic missions, we never find him outside Jerusalem. There he lived with his wife and children, and, as we may infer from Isa 22:1, and the mode of his intercourse with king Hezekiah, down in the lower city. And there he laboured under the four kings named in Isa 1:1, viz., Uzziah (who reigned 52 years, 811-759), Jotham (16 years, 759-743), Ahaz (16 years, 743-728), and Hezekiah (29 years, 728-699). The four kings are enumerated without a Vav cop.; there is the same asyndeton enumerativum as in the titles to the books of Hosea and Micah. Hezekiah is there called Yehizkiyah, the form being almost the same as ours, with the simple elision of the concluding sound. The chronicler evidently preferred the fullest form, at the commencement as well as the termination. Roorda imagines that the chronicler derived this ill-shaped form from the three titles, were it is a copyist's error for וחזקיּהוּ or וחזקיּה; but the estimable grammarian has overlooked the fact that the same form is found in Jer 15:4 and Kg2 20:10, where no such error of the pen can have occurred. Moreover, it is not an ill-shaped form, if, instead of deriving it from the piel, as Roorda does, we derive it from the kal of the verb "strong is Jehovah," an imperfect noun with a connecting i, which is frequently met with in proper names from verbal roots, such as Jesimil from sim, Ch1 4:36 : vid., Olshausen, 277, p. 621). Under these four kings Isaiah laboured, or, as it is expressed in Isa 1:1, saw the sight which is committed to writing in the book before us.


  Of all the many Hebrew synonyms for seeing, חזה (cf., Cernere, κρίνειν, and the Sanscrit and Persian kar, which is founded upon the radical notion of cutting and separating) is the standing general expression used to denote prophetic perception, whether the form in which the divine revelation was made to the prophet was in vision or by word. In either case he saw it, because he distinguished this divine revelation from his own conceptions and thoughts by means of that inner sense, which is designated by the name of the noblest of all the five external senses. From this verb Chazah there came both the abstract Chazon, seeing, and the more concrete Chizzayon, a sight (visum), which is a stronger from of Chizyon (from Chazi = Chazah). The noun Chazon is indeed used to denote a particular sight (comp. Isa 29:7 with Job 20:8; Job 33:15), inasmuch as it consists in seeing (visio); but here in the title of the book of Isaiah the abstract meaning passes over into the collective idea of the sight or vision in all its extent, i.e., the sum and substance of all that was seen. It is a great mistake, therefore, for any one to argue from the use of the word Chazon (vision), that Isa 1:1 was originally nothing more than the heading to the first prophecy, and that it was only by the addition of Isa 1:1 that it received the stamp of a general title to the whole book. There is no force in the argument. Moreover, the chronicler knew the book of Isaiah by this title (Ch2 32:32); and the titles of other books of prophecy, such as Hosea, Amos, Micah, and Zephaniah, are very similar. A more plausible argument in favour of the twofold origin of Isa 1:1 has been lately repeated by Schegg and Meier, namely, that whilst "Judah and Jerusalem" are appropriate enough as defining the object of the first prophecy, the range is too limited to apply to all the prophecies that follow; since their object is not merely Judah, including Jerusalem, but they are also directed against foreign nations, and at chapter 7 the king of Israel, including Samaria, also comes within the horizon of the prophet's vision. And in the title to the book of Micah, both kingdoms are distinctly named. But it was necessary there, inasmuch as Micah commences at once with the approaching overthrow of Samaria. Here the designation is a central one. Even, according to the well-known maxims a potiori, and a proximo, fit denominatio, it would not be unsuitable; but Judah and Jerusalem are really and essentially the sole object of the prophet's vision. For within the largest circle of the imperial powers there lies the smaller one of the neighbouring nations; and in this again, the still more limited one of all Israel, including Samaria; and within this the still smaller one of the kingdom of Judah. And all these circles together form the circumference of Jerusalem, since the entire history of the world, so far as its inmost pragmatism and its ultimate goal were concerned, was the history of the church of God, which had for its peculiar site the city of the temple of Jehovah, and of the kingdom of promise. The expression "concerning Judah and Jerusalem" is therefore perfectly applicable to the whole book, in which all that the prophet sees is seen from Judah—Jerusalem as a centre, and seen for the sake and in the interests of both. The title in Isa 1:1 may pass without hesitation as the heading written by the prophet's own hand. This is admitted not only by Caspari (Micah, pp. 90-93), but also by Hitzig and Knobel. But if Isa 1:1 contains the title to the whole book, where is the heading to the first prophecy? Are we to take אשׁר as a nominative instead of an accusative (qui instead of quam, sc. visionem), as Luzzatto does? This is a very easy way of escaping from the difficulty, and stamping Isa 1:1 as the heading to the first prophetic words in Chapter 1; but it is unnatural, as חזון אשׁר חזה, according to Ges. (138, note 1), is the customary form in Hebrew of connecting the verb with its own substantive. The real answer is simple enough. The first prophetic address is left intentionally without a heading, just because it is the prologue to all the rest; and the second prophetic address has a heading in Isa 2:1, although it really does not need one, for the purpose of bringing out more sharply the true character of the first as the prologue to the whole.


  Isaiah 1:2


  The difficult question as to the historical and chronological standpoint of this overture to all the following addresses, can only be brought fully out when the exposition is concluded. But there is one thing which we may learn even from a cursory inspection: namely, that the prophet was standing at the eventful boundary line between two distinct halves in the history of Israel. The people had not been brought to reflection and repentance either by the riches of the divine goodness, which they had enjoyed in the time of Uzziah-Jotham, the copy of the times of David and Solomon, or by the chastisements of divine wrath, by which wound after wound was inflicted. The divine methods of education were exhausted, and all that now remained for Jehovah to do was to let the nation in its existing state be dissolved in fire, and to create a new one from the remnant of gold that stood the fiery test. At this time, so pregnant with storms, the prophets were more active than at any other period. Amos appeared about the tenth year of Uzziah's reign, the twenty-fifth of Jeroboam II; Micah prophesied from the time of Jotham till the fall of Samaria, in the sixth year of Hezekiah's reign; but most prominent of all was Isaiah, the prophet par excellence, standing as he did midway between Moses and Christ.


  In the consciousness of his exalted position in relation to the history of salvation, he commences his opening address in Deuteronomic style. Modern critics are of opinion, indeed, that Deuteronomy was not composed till the time of Josiah, or at any rate not earlier than Manasseh; and even Kahnis adduces this as a firmly established fact (see his Dogmatik, i. 277). But if this be the case, how comes it to pass, not only that Micah (Mic 6:8) points back to a saying in Deu 10:12, but that all the post-Mosaic prophecy, even the very earliest of all, is tinged with a Deuteronomic colouring. This surely confirms the self-attestation of the authorship of Moses, which is declared most distinctly in Isa 31:9. Deuteronomy was most peculiarly Moses' own law-book—his last will, as it were: it was also the oldest national book of Israel, and therefore the basis of all intercourse between the prophets and the nation. There is one portion of this peculiarly Mosaic thorah, however, which stands not only in a more truly primary relation to the prophecy of succeeding ages than any of the rest, but in a normative relation also. We refer to Moses' dying song, which has recently been expounded by Volck and Camphausen, and is called shirath hâzinu (song of "Give ear"), from the opening words in chapter 32. This song is a compendious outline or draft, and also the common key to all prophecy, and bears the same fundamental relation to it as the Decalogue to all other laws, and the Lord's Prayer to all other prayers. The lawgiver summed up the whole of the prophetic contents of his last words (Deut. 27-28, 29-30), and threw them into the form of a song, that they might be perpetuated in the memories and mouths of the people. This song sets before the nation its entire history to the end of time. That history divides itself into four great periods: the creation and rise of Israel; the ingratitude and apostasy of Israel; the consequent surrender of Israel to the power of the heathen; and finally, the restoration of Israel, sifted, but not destroyed, and the unanimity of all nations in the praise of Jehovah, who reveals Himself both in judgment and in mercy. This fourfold character is not only verified in every part of the history of Israel, but is also the seal of that history as a whole, even to its remotest end in New Testament times. In every age, therefore, this song has presented to Israel a mirror of its existing condition and future fate. And it was the task of the prophets to hold up this mirror to the people of their own times. This is what Isaiah does. He begins his prophetic address in the same form in which Moses begins his song. The opening words of Moses are: "Give ear, O ye heavens, and I will speak; and let the earth hear the words of my mouth" (Deu 32:1). In what sense he invoked the heaven and the earth, he tells us himself in Deu 31:28-29. He foresaw in spirit the future apostasy of Israel, and called heaven and earth, which would outlive his earthly life, that was now drawing to a close, as witnesses of what he had to say to his people, with such a prospect before them. Isaiah commences in the same way (Isa 1:2), simply transposing the two parallel verbs "hear" and "give ear:" "Hear, O heavens, and give ear, O earth; for Jehovah speaketh!" The reason for the appeal is couched in very general terms: they were to hear, because Jehovah was speaking. What Jehovah said coincided essentially with the words of Jehovah, which are introduced in Deu 32:20 with the expression "And He said." What it was stated there that Jehovah would one day have to say in His wrath, He now said through the prophet, whose existing present corresponded to the coming future of the Mosaic ode. The time had now arrived for heaven and earth, which are always existing, and always the same, and which had accompanied Israel's history thus far in all places and at all times, to fulfil their duty as witnesses, according to the word of the lawgiver. And this was just the special, true, and ultimate sense in which they were called upon by the prophet, as they had previously been by Moses, to "hear." They had been present, and had taken part, when Jehovah gave the thorah to His people: the heavens, according to Deu 4:36, as the place from which the voice of God came forth; and the earth, as the scene of His great fire. They were solemnly invoked when Jehovah gave His people the choice between blessing and cursing, life and death (Deu 30:19; Deu 4:26).


  And so now they are called upon to hear and join in bearing witness to all that Jehovah, their Creator, and the God of Israel, had to say, and the complaints that He had to make: "I have brought up children, and raised them high, and they have fallen away from me" (Isa 1:2). Israel is referred to; but Israel is not specially named. On the contrary, the historical facts are generalized almost into a parable, in order that the appalling condition of things which is crying to heaven may be made all the more apparent. Israel was Jehovah's son (Exo 4:22-23). All the members of the nation were His children (Deu 14:1; Deu 32:20). Jehovah was Israel's father, by whom it had been begotten (Deu 32:6, Deu 32:18). The existence of Israel as a nation was secured indeed, like that of all other nations, by natural reproduction, and not by spiritual regeneration. But the primary ground of Israel's origin was the supernatural and mighty word of promise given to Abraham, in Gen 17:15-16; and it was by a series of manifestations of miraculous power and displays of divine grace, that the development of Israel, which dated from that starting-point, was brought up to the position it had reached at the time of the exodus from Egypt. It was in this sense that Israel had been begotten by Jehovah. And this relation between Jehovah and Israel, as His children, had now, at the time when Jehovah was speaking through the mouth of Isaiah, a long and gracious past behind it, viz., the period of Israel's childhood in Egypt; the period of its youth in the desert; and a period of growing manhood from Joshua to Samuel: so that Jehovah could say, "I have brought up children, and raised them high." The piel (giddel) used here signifies "to make great;" and when applied to children, as it is here and in other passages, such as Kg2 10:6, it means to bring up, to make great, so far as natural growth is concerned. The pilel (romem), which corresponds to the piel in the so-called verbis cavis, and which is also used in Isa 23:4 and Eze 31:4 as the parallel to giddel, signifies to lift up, and is used in a "dignified (dignitative) sense," with reference to the position of eminence, to which, step by step, a wise and loving father advances a child. The two vv. depict the state of Israel in the times of David and Solomon, as one of mature manhood and proud exaltation, which had to a certain extent returned under Uzziah and Jotham. But how base had been the return which it had made for all that it had received from God: "And they have fallen away from me." We should have expected an adversative particle here; but instead of that, we have merely a Vav cop., which is used energetically, as in Isa 6:7 (cf., Hos 7:13). Two things which ought never to be coupled—Israel's filial relation to Jehovah, and Israel's base rebellion against Jehovah—had been realized in their most contradictory forms. The radical meaning of the verb is to break away, or break loose; and the object against which the act is directed is construed with Beth. The idea is that of dissolving connection with a person with violence and self-will; here it relates to that inward severance from God, and renunciation of Him, which preceded all outward acts of sin, and which not only had idolatry for its full and outward manifestation, but was truly idolatry in all its forms. From the time that Solomon gave himself up to the worship of idols, at the close of his reign, down to the days of Isaiah, idolatry had never entirely or permanently ceased to exist, even in public. In two different reformations the attempt had been made to suppress it, viz., in the one commenced by Asa and concluded by Jehoshaphat; and in the one carried out by Joash, during the lifetime of the high priest Jehoiada, his tutor and deliverer. But the first was not successful in suppressing it altogether; and what Joash removed, returned with double abominations as soon as Jehoiada was dead. Consequently the words, "They have rebelled against me," which sum up all the ingratitude of Israel in one word, and trace it to its root, apply to the whole history of Israel, from its culminating point under David and Solomon, down to the prophet's own time.


  Isaiah 1:3


  Jehovah then complains that the rebellion with which His children have rewarded Him is not only inhuman, but even worse than that of the brutes: "An ox knoweth its owner, and an ass its master's crib: Israel doth not know, my people doth not consider." An ox has a certain knowledge of its buyer and owner, to whom it willingly submits; and an ass has at least a knowledge of the crib of its master (the noun for "master" is in the plural: this is not to be understood in a numerical, but in an amplifying sense, "the authority over it," as in Exo 21:29 : vid., Ges. 108, 2, b, and Dietrich's Heb. Gram. p. 45), i.e., it knows that it is its master who fills its crib or manger with fodder (evus, the crib, from avas, to feed, is radically associated with φάτνη, vulgar πάτνη, Dor. and Lac. πάτνη, and is applied in the Talmud to the large common porringer used by labourers).


  Israel had no such knowledge, neither instinctive and direct, nor acquired by reflection (hithbonan, the reflective conjugation, with a pausal change of the e4 into a long a, according to Ges. 54, note). The expressions "doth not know" and "doth not consider" must not be taken here in an objectless sense—as, for example, in Isa 56:10 and Psa 82:5 -viz. as signifying they were destitute of all knowledge and reflection; but the object is to be supplied from what goes before: they knew not, and did not consider what answered in their case to the owner and to the crib which the master fills,"—namely, that they were the children and possession of Jehovah, and that their existence and prosperity were dependent upon the grace of Jehovah alone. The parallel, with its striking contrasts, is self-drawn, like that in Jer 8:7, where animals are referred to again, and is clearly indicated in the words "Israel" and "my people." Those who were so far surpassed in knowledge and perception even by animals, and so thoroughly put to shame by them, were not merely a nation, like any other nation on the earth, but were "Israel," descendants of Jacob, the wrestler with God, who wrestled down the wrath of God, and wrestled out a blessing for himself and his descendants; and "my people," the nation which Jehovah had chosen out of all other nations to be the nation of His possession, and His own peculiar government. This nation, bearing as it did the God-given title of a hero of faith and prayer, this favourite nation of Jehovah, had let itself down far below the level of the brutes. This is the complaint which the exalted speaker pours out in Isa 1:2 and Isa 1:3 before heaven and earth. The words of God, together with the introduction, consist of two tetrastichs, the measure and rhythm of which are determined by the meaning of the words and the emotion of the speaker. There is nothing strained in it at all. Prophecy lives and moves amidst the thoughts of God, which prevail above the evil reality: and for that very reason, as a reflection of the glory of God, which is the ideal of beauty (Psa 50:1), it is through and through poetical. That of Isaiah is especially so. There was no art of oratory practised in Israel, which Isaiah did not master, and which did not serve as the vehicle of the word of God, after it had taken shape in the prophet's mind.


  With Isa 1:4 there commences a totally different rhythm. The words of Jehovah are ended. The piercing lamentation of the deeply grieved Father is also the severest accusation. The cause of God, however, is to the prophet the cause of a friend, who feels an injury done to his friend quite as much as if it were done to himself (Isa 5:1). The lamentation of God, therefore, is changed now into violent scolding and threatening on the part of the prophet; and in accordance with the deep wrathful pain with which he is moved, his words pour out with violent rapidity, like flash after flash, in climactic clauses having no outward connection, and each consisting of only two or three words.


  Isaiah 1:4


  "Woe upon the sinful nation, the guilt-laden people, the miscreant race, the children acting corruptly! They have forsaken Jehovah, blasphemed Israel's Holy One, turned away backwards." The distinction sometimes drawn between hoi (with He) and oi (with Aleph)—as equivalent to oh! and woe!—cannot be sustained. Hoi is an exclamation of pain, with certain doubtful exceptions; and in the case before us it is not so much a denunciation of woe (vae genti, as the Vulgate renders it), as a lamentation (vae gentem) filled with wrath. The epithets which follow point indirectly to that which Israel ought to have been, according to the choice and determination of God, and plainly declare what it had become through its own choice and ungodly self-determination. (1.) According to the choice and determination of God, Israel was to be a holy nation (goi kadosh, Exo 19:6); but it was a sinful nation—gens peccatrix, as it is correctly rendered by the Vulgate. חטא is not a participle here, but rather a participial adjective in the sense of what was habitual. It is the singular in common use for the plural חטאי, sinners, the singular of which was not used. Holy and Sinful are glaring contrasts: for kadosh, so far as its radical notion is concerned (assuming, that is to say, that this is to be found in kad and not in dosh: see Psalter, i. 588, 9), signifies that which is separated from what is common, unclean, or sinful, and raised above it. The alliteration in hoi goi implies that the nation, as sinful, was a nation of woe. (2.) In the thorah Israel was called not only "a holy nation," but also "the people of Jehovah" (Num 17:6, Eng. ver. Num 16:41), the people chosen and blessed of Jehovah; but now it had become "a people heavy with iniquity." Instead of the most natural expression, a people bearing heavy sins; the sin, or iniquity, i.e., the weight carried, is attributed to the people themselves upon whom the weight rested, according to the common figurative idea, that whoever carries a heavy burden is so much heavier himself (cf., gravis oneribus, Cicero). עון (sin regarded as crookedness and perversity, whereas חטא suggests the idea of going astray and missing the way) is the word commonly used wherever the writer intends to describe sin in the mass (e.g., Isa 33:24; Gen 15:16; Gen 19:15), including the guilt occasioned by it. The people of Jehovah had grown into a people heavily laden with guilt. So crushed, so altered into the very opposite, had Israel's true nature become. It is with deliberate intention that we have rendered גּוי a nation (Nation), and עם(am a people (Volk): for, according to Malbim's correct definition of the distinction between the two, the former is used to denote the mass, as linked together by common descent, language, and country; the latter the people as bound together by unity of government (see, for example, Psa 105:13). Consequently we always read of the people of the Lord, not the nation of the Lord; and there are only two instances in which goi is attached to a suffix relating to the ruler, and then it relates to Jehovah alone (Zep 2:9; Psa 106:5).


  (3.) Israel bore elsewhere the honourable title of the seed of the patriarch (Isa 41:8; Isa 45:19; cf., Gen 21:12); but in reality it was a seed of evil-doers (miscreants). This does not mean that it was descended from evil-doers; but the genitive is used in the sense of a direct apposition to zera (seed), as in Isa 65:23 (cf., Isa 61:9; Isa 6:13, and Ges. 116, 5), and the meaning is a seed which consists of evil-doers, and therefore is apparently descended from evil-doers instead of from patriarchs. This last thought is not implied in the genitive, but in the idea of "seed;" which is always a compact unit, having one origin, and bearing the character of its origin in itself. The rendering brood of evil-doers, however it may accord with the sense, would be inaccurate; for "seed of evil-doers" is just the same as "house of evil-doers" in Isa 31:2. The singular of the noun מרעים is מרע , with the usual sharpening in the case of gutturals in the verbs (' '(, מרע with patach, מרע with kametz in pause (Isa 9:16, which see)—a noun derived from the hiphil participle. (4.) Those who were of Israel were "children of Jehovah" through the act of God (Deu 14:1); but in their own acts they were "children acting destructively (bânim mashchithim), so that what the thorah feared and predicted had now occurred (Deu 4:16, Deu 4:25; Deu 31:29). In all these passages we find the hiphil, and in the parallel passage of the great song (Deu 32:5) the piel—both of them conjugations which contain within themselves the object of the action indicated (Ges. 53, 2): to do what is destructive, i.e., so to act as to become destructive to one's self and to others. It is evident from Isa 1:2, that the term children is to be understood as indicating their relation to Jehovah (cf., Isa 30:1, Isa 30:9). The four interjectional clauses are followed by three declaratory clauses, which describe Israel's apostasy as total in every respect, and complete the mournful seven. There was apostasy in heart: "They have forsaken Jehovah." There was apostasy in words: "They blaspheme the Holy One of Israel." The verb literally means to sting, then to mock or treat scornfully; the use of it to denote blasphemy is antiquated Mosaic (Deu 31:20; Num 14:11, Num 14:23; Num 16:30). It is with intention that God is designated here as "the Holy One of Israel,"a name which constitutes the keynote of all Isaiah's prophecy (see at Isa 6:3). It was sin to mock at anything holy; it was a double sin to mock at God, the Holy One; but it was a threefold sin for Israel to mock at God the Holy One, who had set Himself to be the sanctifier of Israel, and required that as He was Israel's sanctification, He should also be sanctified by Israel according to His holiness (Lev 19:2, etc.). And lastly, there was also apostasy in action: "they have turned away backwards;" or, as the Vulgate renders it, abalienati sunt. נזור is the reflective of זוּר, related to נור and סוּר, for which it is the word commonly used in the Targum. The niphal, which is only met with here, indicates the deliberate character of their estrangement from God; and the expression is rendered still more emphatic by the introduction of the word "backwards" (achor, which is used emphatically in the place of מאחריו). In all their actions they ought to have followed Jehovah; but they had turned their backs upon Him, and taken the way selected by themselves.


  Isaiah 1:5


  In this v. a disputed question arises as to the words על־מה (מה, the shorter, sharper form of מה, which is common even before non-gutturals, Ges. 32, 1): viz., whether they mean "wherefore," as the lxx, Targums, Vulgate, and most of the early versions render them, or "upon what," i.e., upon which part of the body, as others, including Schrring, suppose. Luzzatto maintains that the latter rendering is spiritless, more especially because there is nothing in the fact that a limb has been struck already to prevent its being struck again; but such objections as these can only arise in connection with a purely literal interpretation of the passage. If we adopted this rendering, the real meaning would be, that there was no judgment whatever that had not already fallen upon Israel on account of its apostasy, so that it was not far from utter destruction. We agree, however, with Caspari in deciding in favour of the meaning "to what" (to what end). For in all the other passage in which the expression occurs (fourteen times in all), it is used in this sense, and once even with the verb hiccâh, to smite (Num 22:32), whilst it is only in Isa 1:6 that the idea of the people as one body is introduced; whereas the question "upon what" would require that the reader or hearer should presuppose it here. But in adopting the rendering "whereto," or to what end, we do not understand it, as Malbim does, in the sense of Cui bono, with the underlying thought, "It would be ineffectual, as all the previous smiting has proved;" for this thought never comes out in a direct expression, as we should expect, but rather—according to the analogy of the questions with lamah in Eze 18:31; Jer 44:7 -in the sense of qua de causa, with the underlying thought, "There would be only an infatuated pleasure in your own destruction."


  Isa 1:5 we therefore render thus: "Why would ye be perpetually smitten, multiplying rebellion?" עוד (with tiphchah, a stronger disjunctive than tebir) belongs to תּכּוּ; see the same form of accentuation in Eze 19:9. They are not two distinct interrogative clauses ("why would ye be smitten afresh? why do ye add revolt?" (Luzzatto), but the second clause is subordinate to the first (without there being any necessity to supply Chi, "because," as Gesenius supposes), an adverbial minor clause defining the main clause more precisely; at all events this is the logical connection, as in Isa 5:11 (cf., Psa 62:4, "delighting in lies," and Psa 4:3, "loving vanity"): lxx "adding iniquity." Sârâh (rebellion) is a deviation from truth and rectitude; and here, as in many other instances, it denotes apostasy from Jehovah, who is the absolutely Good, and absolute goodness. There is a still further dispute whether the next words should be rendered "every head" and "every heart," or "the whole head" and "the whole heart." In prose the latter would be impossible, as the two nouns are written without the article; but in the poetic style of the prophets the article may be omitted after Col, when used in the sense of "the whole" (e.g., Isa 9:12 : with whole mouth, i.e., with full mouth). Nevertheless Col, without the article following, never signifies "the whole" when it occurs several times in succession, as in Isa 15:2 and Eze 7:17-18. We must therefore render Isa 1:5, "Every head is diseased, and every heart is sick." The Lamed in locholi indicates the state into which a thing has come: every head in a state of disease (Ewald, 217, d: locholi without the article, as in Ch2 21:18). The prophet asks his fellow-countrymen why they are so foolish as to heap apostasy upon apostasy, and so continue to call down the judgments of God, which have already fallen upon them blow after blow. Has it reached such a height with them, that among all the many heads and hearts there is not one head which is not in a diseased state, not one heart which is not thoroughly ill? (davvai an emphatic form of daveh). Head and heart are mentioned as the noblest parts of the outer and inner man. Outwardly and inwardly every individual in the nation had already been smitten by the wrath of God, so that they had had enough, and might have been brought to reflection.


  Isaiah 1:6


  This description of the total misery of every individual in the nation is followed by a representation of the whole nation as one miserably diseased body. "From the some of the foot even to the head there is nothing sound in it: cuts, and stripes, and festering wounds; they have not been pressed out, nor bound up, nor has there been any soothing with oil." The body of the nation, to which the expression "in it" applies (i.e., the nation as a whole), was covered with wounds of different kinds; and no means whatever had been applied to heal these many, various wounds, which lay all together, close to one another, and one upon the other, covering the whole body. Cuts (from פּצע to cut) are wounds that have cut into the flesh—sword-cuts, for example. These need binding up, in order that the gaping wound may close again. Stripes (Chabburâh, from Châbar, to stripe), swollen stripes, or weals, as if from a cut with a whip, or a blow with a fist: these require softening with oil, that the coagulated blood of swelling may disperse. Festering wounds, maccâh teriyâh, from târâh, to be fresh (a different word from the talmudic word t're, Chullin 45b, to thrust violently, so as to shake): these need pressing, for the purpose of cleansing them, so as to facilitate their healing. Thus the three predicates manifest an approximation to a chiasm (the crossing of the members); but this retrospective relation is not thoroughly carried out. The predicates are written in the plural, on account of the collective subject. The clause ולא רּכּכה בּשּׁמן, which refers to חבורה (stripes), so far as the sense is concerned (olive-oil, like all oleosa, being a dispersing medium), is to be taken as neuter, since this is the only way of explaining the change in the number: "And no softening has been effected with oil." Zoru we might suppose to be a pual, especially on account of the other puals near: it is not so, however, for the simple reason that, according to the accentuation (viz., with two pashtahs, the first of which gives the tone, as in tohu, Gen 1:2, so that it must be pronounced zóru), it has the tone upon the penultimate, for which it would be impossible to discover any reason, if it were derived from zârâh. For the assumption that the tone is drawn back to prepare the way for the strong tone of the next verb (Chubbâshu) is arbitrary, as the influence of the pause, though it sometimes reaches the last word but one, never extends to the last but two. Moreover, according to the usage of speech, zorâh signifies to be dispersed, not to be pressed out; whereas zur and zârar are commonly used in the sense of pressing together and squeezing out. Consequently zoru is either the kal of an intransitive zor in the middle voice (like boshu), or, what is more probable—as zoru, the middle voice in Psa 58:4, has a different meaning (abalienati sunt: cf., Isa 1:4)—the kal of zârar (= Arab. Constringere), which is here conjugated as an intransitive (cf., Job 24:24, rommu, and Gen 49:23, where robbu is used in an active sense). The surgical treatment so needed by the nation was a figurative representation of the pastoral addresses of the prophets, which had been delivered indeed, but, inasmuch as their salutary effects were dependent upon the penitential sorrow of the people, might as well have never been delivered at all. The people had despised the merciful, compassionate kindness of their God. They had no liking for the radical cure which the prophets had offered to effect. All the more pitiable, therefore, was the condition of the body, which was sick within, and diseased from head to foot. The prophet is speaking here of the existing state of things. He affirms that it is all over with the nation; and this is the ground and object of his reproachful lamentations. Consequently, when he passes in the next v. from figurative language to literal, we may presume that he is still speaking of his own times. It is Isaiah's custom to act in this manner as his own expositor (compare Isa 1:22 with Isa 1:23). The body thus inwardly and outwardly diseased, was, strictly speaking, the people and the land in their fearful condition at that time.
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  This is described more particularly in Isa 1:7, which commences with the most general view, and returns to it again at the close."Your land ... a desert; your cities ... burned with fire; your field ... foreigners consuming it before your eyes, and a desert like overthrowing by strangers." Caspari has pointed out, in his Introduction to the Book of Isaiah, how nearly every word corresponds to the curses threatened in Lev 26 and Deut 28 (29); Mic 6:13-16 and Jer 5:15. stand in the very same relation to these sections of the Pentateuch. From the time of Isaiah downwards, the state of Israel was a perfect realization of the curses of the law. The prophet intentionally employs the words of the law to describe his own times; he designates the enemy, who devastated the land, reduced its towers to ashes, and took possession of its crops, by the simple term zarim, foreigners or barbarians (a word which would have the very same meaning if it were really the reduplication of the Aramaean bar; compare the Syriac barōye, a foreigner), without mentioning their particular nationality. He abstracts himself from the definite historical present, in order that he may point out all the more emphatically how thoroughly it bears the character of the fore-ordained curse. The most emphatic indication of this was to be found in the fact, which the clause at the close of Isa 1:7 palindromically affirms, that a desolation had been brought about "like the overthrow of foreigners." The repetition of a catchword like zarim (foreigners) at the close of the v. in this emphatic manner, is a figure of speech, called epanaphora, peculiar to the two halves of our collection. The question arises, however, whether zarim is to be regarded as the genitive of the subject, as Caspari, Knobel, and others suppose, "such an overthrow as is commonly produced by barbarians" (cf., Sa2 10:3, where the verb occurs), or as the genitive of the object, "such an overthrow as comes upon barbarians." As mahpechâh (overthrow) is used in other places in which it occurs to denote the destruction of Sodom, Gomorrah, etc., according to the primary passage, Deu 29:22, and Isaiah had evidently also this catastrophe in his mind, as Isa 1:8 clearly shows; we decide in favour of the conclusion that zârim is the genitive of the object (cf., Amo 4:11). The force of the comparison is also more obvious, if we understand the words in this sense. The desolation which had fallen upon the land of the people of God resembled that thorough desolation (subversio) with which God visited the nations outside the covenant, who, like the people of the Pentapolis, were swept from off the earth without leaving a trace behind. But although there was similarity, there was not sameness, as Isa 1:8, Isa 1:9 distinctly affirm. Jerusalem itself was still preserved; but in how pitiable a condition! There can be no doubt that bath-Zion ("daughter of Zion," Eng. ver.) in Isa 1:8 signifies Jerusalem. The genitive in this case is a genitive of apposition: "daughter Zion," not "daughter of Zion" (cf., Isa 37:22 : see Ges. 116, 5). Zion itself is represented as a daughter, i.e., as a woman. The expression applied primarily to the community dwelling around the fortress of Zion, to which the individual inhabitants stood in the same relation as children to a mother, inasmuch as the community sees its members for the time being come into existence and grow: they are born within her, and, as it were, born and brought up by her. It was then applied secondarily to the city itself, with or without the inhabitants (cf., Jer 46:19; Jer 48:18; Zac 2:11). In this instance the latter are included, as Isa 1:9 clearly shows. This is precisely the point in the first two comparisons.
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  "And the daughter of Zion remains lie a hut in a vineyard; like a hammock in a cucumber field." The vineyard and cucumber field (mikshah, from kisshu, a cucumber, Cucumis, not a gourd, Cucurbita; at least not the true round gourd, whose Hebrew name, dalâth, does not occur in the Old Testament) are pictured by the prophet in their condition before the harvest (not after, as the Targums render it), when it is necessary that they should be watched. The point of comparison therefore is, that in the vineyard and cucumber field not a human being is to be seen in any direction; and there is nothing but the cottage and the night barrack or hammock (cf., Job 27:18) to show that there are any human beings there at all. So did Jerusalem stand in the midst of desolation, reaching far and wide—a sign, however, that the land was not entirely depopulated. But what is the meaning of the third point of comparison? Hitzig renders it, "like a watch-tower;" Knobel, "like a guard-city." But the noun neither means a tower nor a castle (although the latter would be quite possible, according to the primary meaning, Cingere); and nezurâh does not mean "watch" or "guard." On the other hand, the comparison indicated (like, or as) does not suit what would seem the most natural rendering, viz., "like a guarded city," i.e., a city shielded from danger. Moreover, it is inadmissible to take the first two Caphs in the sense of sicut (as) and the third in the sense of sic (so); since, although this correlative is common in clauses indicating identity, it is not so in sentences which institute a simple comparison. We therefore adopt the rendering, Isa 1:8, "As a besieged city," deriving nezurâh not from zur, niphal nâzor (never used), as Luzzatto does, but from nâzar, which signifies to observe with keen eye, either with a good intention, or, as in Job 7:20, for a hostile purpose. It may therefore be employed, like the synonyms in Sa2 11:16 and Jer 5:6, to denote the reconnoitring of a city. Jerusalem was not actually blockaded at the time when the prophet uttered his predictions; but it was like a blockaded city. In the case of such a city there is a desolate space, completely cleared of human beings, left between it and the blockading army, in the centre of which the city itself stands solitary and still, shut up to itself. The citizens do not venture out; the enemy does not come within the circle that immediately surrounds the city, for fear of the shots of the citizens; and everything within this circle is destroyed, either by the citizens themselves, to prevent the enemy from finding anything useful, or else by the enemy, who cut down the trees. Thus, with all the joy that might be felt at the preservation of Jerusalem, it presented but a gloomy appearance. It was, as it were, in a state of siege. A proof that this is the way in which the passage is to be explained, may be found in Jer 4:16-17, where the actual storming of Jerusalem is foretold, and the enemy is called nozerim, probably with reference to the simile before us.


  Isaiah 1:9


  For the present, however, Jerusalem was saved from this extremity. The omnipotence of God had mercifully preserved it: "Unless Jehovah of hosts had left us a little of what had escaped, we had become like Sodom, we were like Gomorrah." Sarid (which is rendered inaccurately σπέρμα in the Sept.; cf., Rom 9:29) was used, even in the early Mosaic usage of the language, to signify that which escaped the general destruction (Deu 2:34, etc.); and כּמעט (which might very well be connected with the verbs which follow: "we were very nearly within a little like Sodom," etc.) is to be taken in connection with sarid, as the pausal form clearly shows: "a remnant which was but a mere trifle" (on this use of the word, see Isa 16:14; Ch2 12:7; Pro 10:20; Psa 105:12). Jehovah Zebaoth stands first, for the sake of emphasis. It would have been all over with Israel long ago, if it had not been for the compassion of God (vid., Hos 11:8). And because it was the omnipotence of God, which set the will of His compassion in motion, He is called Jehovah Zebaoth, Jehovah (the God) of the heavenly hosts—an expression in which Zebaoth is a dependent genitive, and not, as Luzzatto supposes, an independent name of God as the Absolute, embracing within itself all the powers of nature. The prophet says "us" and "we." He himself was an inhabitant of Jerusalem; and even if he had not been so, he was nevertheless an Israelite. He therefore associates himself with his people, like Jeremiah in Lam 3:22. He had had to experience the anger of God along with the rest; and so, on the other hand, he also celebrates the mighty compassion of God, which he had experienced in common with them. But for this compassion, the people of God would have become like Sodom, from which only four human beings escaped: it would have resembled Gomorrah, which was absolutely annihilated. (On the prefects in the protasis and apodosis, see Ges. 126, 5.)


  Isaiah 1:10


  The prophet's address has here reached a resting-place. The fact that it is divided at this point into two separate sections, is indicated in the text by the space left between Isa 1:9 and Isa 1:10. This mode of marking larger or smaller sections, either by leaving spaces of by breaking off the line, is older than the vowel points and accents, and rests upon a tradition of the highest antiquity (Hupfeld, Gram. p. 86ff.). The space is called pizka; the section indicated by such a space, a closed parashah (sethumah); and the section indicated by breaking off the line, an open parashah (petuchah). The prophet stops as soon as he has affirmed, that nothing but the mercy of God has warded off from Israel the utter destruction which it so well deserved. He catches in spirit the remonstrances of his hearers. They would probably declare that the accusations which the prophet had brought against them were utterly groundless, and appeal to their scrupulous observance of the law of God. In reply to this self-vindication which he reads in the hearts of the accused, the prophet launches forth the accusations of God. In Isa 1:10, Isa 1:11, he commences thus: "Hear the word of Jehovah, ye Sodom judges; give ear to the law of our God, O Gomorrah nation! What is the multitude of your slain-offerings to me? saith Jehovah. I am satiated with whole offerings of rams, and the fat of stalled calves; and blood of bullocks and sheep and he-goats I do not like." The second start in the prophet's address commences, like the first, with "hear" and "give ear." The summons to hear is addressed in this instances (as in the case of Isaiah's contemporary Micah, Mic 3:1-12) to the kezinim (from kâzâh, decidere, from which comes the Arabic el-Kadi, the judge, with the substantive termination in: see Jeshurun, p. 212 ss.), i.e., to the men of decisive authority, the rulers in the broadest sense, and to the people subject to them. It was through the mercy of God that Jerusalem was in existence still, for Jerusalem was "spiritually Sodom," as the Revelation (Rev 11:8) distinctly affirms of Jerusalem, with evident allusion to this passage of Isaiah. Pride, lust of the flesh, and unmerciful conduct, were the leading sins of Sodom, according to Eze 16:49; and of these, the rulers of Jerusalem, and the crowd that was subject to them and worthy of them, were equally guilty now. But they fancied that they could not possibly stand in such evil repute with God, inasmuch as they rendered outward satisfaction to the law. The prophet therefore called upon them to hear the law of the God of Israel, which he would announce to them: for the prophet was the appointed interpreter of the law, and prophecy the spirit of the law, and the prophetic institution the constant living presence of the true essence of the law bearing its own witness in Israel. "To what purpose is the multitude of your sacrifices unto me? saith Jehovah." The prophet intentionally uses the word יאמר, not אמר: this was the incessant appeal of God in relation to the spiritless, formal worship offered by the hypocritical, ceremonial righteousness of Israel (the future denoting continuous actions, which is ever at the same time both present and future). The multitude of zebâchim, i.e., animal sacrifices, had no worth at all to Him. As the whole worship is summed up here in one single act, zebâchim appears to denote the shelamim, peace-offerings (or better still, communion offerings), with which a meal was associated, after the style of a sacrificial festival, and Jehovah gave the worshipper a share in the sacrifice offered. It is better, however, to take zebâchim as the general name for all the bleeding sacrifices, which are then subdivided into 'oloth and Cheleb, as consisting partly of whole offerings, or offerings the whole of which was placed upon the altar, though in separate pieces, and entirely consumed, and partly of those sacrifices in which only the fat was consumed upon the altar, namely the sin-offerings, trespass-offerings, and pre-eminently the shelâmim offerings. Of the sacrificial animals mentioned, the bullocks (pârim) and fed beasts (meri'im, fattened calves) are species of oxen (bakar); and the lambs (Cebashim) and he-goats (atturim, young he-goats, as distinguished from se'ir, the old long-haired he-goat, the animal used as a sin-offering), together with the ram (ayil, the customary whole offering of the high priest, of the tribe prince, and of the nation generally on all the high feast days), were species of the flock. The blood of these sacrificial animals—such, for example, as the young oxen, sheep, and he-goats—was thrown all round the altar in the case of the whole offering, the peace-offering, and the trespass-offering; in that of the sin-offering it was smeared upon the horns of the altar, poured out at the foot of the altar, and in some instances sprinkled upon the walls of the altar, or against the vessels of the inner sanctuary. Of such offerings as these Jehovah was weary, and He wanted no more (the two perfects denote that which long has been and still is: Ges. 126, 3); in fact, He never had desired anything of the kind.


  Isaiah 1:12


  Jeremiah says this with regard to the sacrifices (Isa 7:22); Isaiah also applies it to visits to the temple: "When ye come to appear before my face, who hath required this at your hand, to tread my courts?" לראות is a contracted infinitive niphal for להראות (compare the hiphil forms contracted in the same manner in Isa 3:8; Isa 23:11). This is the standing expression for the appearance of all male Israelites in the temple at the three high festivals, as prescribed by the law, and then for visits to the temple generally (cf., Psa 42:3; Psa 84:8). "My face" (panai): according to Ewald, 279, c, this is used with the passive to designate the subject ("to be seen by the face of God"); but why not rather take it as an adverbial accusative, "in the face of," or "in front of," as it is used interchangeably with the prepositions ל, את, and אל? It is possible that לראות is pointed as it is here, and in Exo 34:24 and in Deu 31:11, instead of לראות—like יראוּ for יראוּ, in Exo 23:15; Exo 34:20,—for the purpose of avoiding an expression which might be so easily misunderstood as denoting a sight of God with the bodily eye. But the niphal is firmly established in Exo 23:17; Exo 34:23, and Sa1 1:22; and in the Mishnah and Talmud the terms ראיה and ראיון are applied without hesitation to appearance before God at the principal feasts. They visited the temple diligently enough indeed, but who had required this at their hand, i.e., required them to do this? Jehovah certainly had not. "To tread my courts" is in apposition to this, which it more clearly defines. Jehovah did not want them to appear before His face, i.e., He did not wish for this spiritless and undevotional tramping thither, this mere opus operatum, which might as well have been omitted, since it only wore out the floor.


  Isaiah 1:13


  Because they had not performed what Jehovah commanded as He commanded it, He expressly forbids them to continue it. "Continue not to bring lying meat-offering; abomination incense is it to me." Minchah (the meat-offering) was the vegetable offering, as distinguished from zebach, the animal sacrifice. It is called a "lying meat-offering," as being a hypocritical dead work, behind which there was none of the feeling which it appeared to express. In the second clause the Sept., Vulg., Gesenius, and others adopt the rendering "incense—an abomination is it to me," ketoreth being taken as the name of the daily burning of incense upon the golden altar in the holy place (Exo 30:8). But neither in Psa 141:2, where prayer is offered by one who is not a priest, nor in the passage before us, where the reference is not to the priesthood, but to the people and to their deeds, is this continual incense to be thought of. Moreover, it is much more natural to regard the word ketoreth not as a bold absolute case, but, according to the conjunctive darga with which it is marked, as constructive rather; and this is perfectly allowable. The meat-offering is called "incense" (ketoreth) with reference to the so-called azcarah, i.e., that portion which the priest burned upon the altar, to bring the grateful offerer into remembrance before God (called "burning the memorial," hiktir azcârâh, in Lev 2:2). As a general rule, this was accompanied with incense (Isa 66:3), the whole of which was placed upon the altar, and not merely a small portion of it. The meat-offering, with its sweet-smelling savour, was merely the form, which served as an outward expression of the thanksgiving for God's blessing, or the longing for His blessing, which really ascended in prayer. But in their case the form had no such meaning. It was nothing but the form, with which they thought they had satisfied God; and therefore it was an abomination to Him. Isa 1:13. God was just as little pleased with their punctilious observance of the feasts: "New-moon and Sabbath, calling of festal meetings ... I cannot bear ungodliness and a festal crowd." The first objective notions, which are logically governed by "I cannot bear" (לא־אוּכל: literally, a future hophal—I am unable, incapable, viz., to bear, which may be supplied, according to Psa 101:5; Jer 44:22; Pro 30:21), become absolute cases here, on account of another grammatical object presenting itself in the last two nouns: "ungodliness and a festal crowd." As for new-moon and Sabbath (the latter always signifies the weekly Sabbath when construed with Chodesh)—and, in fact, the calling of meetings of the whole congregation on the weekly Sabbath and high festivals, which was a simple duty according to Lev 23—Jehovah could not endure festivals associated with wickedness. עצרה (from עצר, to press, or crowd thickly together) is synonymous with מקרא), so far as its immediate signification is concerned, as Jer 9:1 clearly shows, just as πανήγυρις is synonymous with εκκλησία . און (from אוּן, to breathe) is moral worthlessness, regarded as an utter absence of all that has true essence and worth in the sight of God. The prophet intentionally joins these two nouns together. A densely crowded festal meeting, combined with inward emptiness and barrenness on the part of those who were assembled together, was a contradiction which God could not endure.


  Isaiah 1:14


  He gives a still stronger expression to His repugnance: "Your new-moons and your festive seasons my soul hateth; they have become a burden to me; I am weary of bearing them." As the soul (nephesh) of a man, regarded as the band which unites together bodily and spiritual life, though it is not the actual principle of self-consciousness, is yet the place in which he draws, as it were, the circle of self-consciousness, so as to comprehend the whole essence of His being in the single thought of "I;" so, according to a description taken from godlike man, the "soul" (nephesh) of God, as the expression "my soul" indicates, is the centre of His being, regarded as encircled and pervaded (personated) by self-consciousness; and therefore, whatever the soul of God hates (vid., Jer 15:1) or loves (Isa 42:1), is hated or loved in the inmost depths and to the utmost bounds of His being (Psychol. p. 218). Thus He hated each and all of the festivals that were kept in Jerusalem, whether the beginnings of the month, or the high feast-days (moadim, in which, according to Lev 23, the Sabbath was also included) observed in the course of the month. For a long time past they had become a burden and annoyance to Him: His long-suffering was weary of such worship. "To bear" (נשׂא), in Isaiah, even in Isa 18:3, for שׂאת or שׂאת ro , and here for לשׂאת: Ewald, 285, c) has for its object the seasons of worship already mentioned.


  Isaiah 1:15


  Their self-righteousness, so far as it rested upon sacrifices and festal observances, was now put to shame, and the last inward bulwark of the sham holy nation was destroyed: "And if ye stretch out your hands, I hide my eyes from you; if ye make ever so much praying, I do not hear: your hands are full of blood." Their praying was also an abomination to God. Prayer is something common to man: it is the interpreter of religious feeling, which intervenes and mediates between God and man; it is the true spiritual sacrifice. The law contains no command to pray, and, with the exception of Deut 26, no form of prayer. Praying is so natural to man as man, that there was no necessity for any precept to enforce this, the fundamental expression of the true relation to God. The prophet therefore comes to prayer last of all, so as to trace back their sham-holiness, which was corrupt even to this the last foundation, to its real nothingness. "Spread out," parash, or pi pērēsh, to stretch out; used with Cappaim to denote swimming in Isa 25:11. It is written here before a strong suffix, as in many other passages, e.g., Isa 52:12, with the inflection i instead of e. This was the gesture of a man in prayer, who spread out his hands, and when spread out, stretched them towards heaven, or to the most holy place in the temple, and indeed (as if with the feeling of emptiness and need, and with a desire to receive divine gifts) held up the hollow or palm of his hand (Cappaim: cf., tendere palmas, e.g., Virg. Aen. xii. 196, tenditque ad sidera palmas). However much they might stand or lie before Him in the attitude of prayer, Jehovah hid His eyes, i.e., His omniscience knew nothing of it; and even though they might pray loud and long (gam chi, etiamsi: compare the simple Chi, Jer 14:12), He was, as it were, deaf to it all. We should expect Chi here to introduce the explanation; but the more excited the speaker, the shorter and more unconnected his words. The plural damim always denotes human blood as the result of some unnatural act, and then the bloody deed and the bloodguiltiness itself. The plural number neither refers to the quantity nor to the separate drops, but is the plural of production, which Dietrich has so elaborately discussed in his Abhandlung, p. 40.


  The terrible damim stands very emphatically before the governing verb, pointing to many murderous acts that had been committed, and deeds of violence akin to murder. Not, indeed, that we are to understand the words as meaning that there was really blood upon their hands when they stretched them out in prayer; but before God, from whom no outward show can hide the true nature of things, however clean they might have washed themselves, they still dripped with blood. The expostulations of the people against the divine accusations have thus been negatively set forth and met in Isa 1:11-15 : Jehovah could not endure their work-righteous worship, which was thus defiled with unrighteous works, even to murder itself. The divine accusation is now positively established in Isa 1:16, Isa 1:17, by the contrast drawn between the true righteousness of which the accused were destitute, and the false righteousness of which they boasted. The crushing charge is here changed into an admonitory appeal; and the love which is hidden behind the wrath, and would gladly break through, already begins to disclose itself. There are eight admonitions. The first three point to the removal of evil; the other five to the performance of what is good.


  Isaiah 1:16


  The first three run thus: "Wash, clean yourselves; put away the badness of your doings from the range of my eyes; cease to do evil." This is not only an advance from figurative language to the most literal, but there is also an advance in what is said. The first admonition requires, primarily and above all, purification from the sins committed, by means of forgiveness sought for and obtained. Wash: rachatzu, from râchatz, in the frequent middle sense of washing one's self. Clean yourselves: hizdaccu, with the tone upon the last syllable, is not the niphal of zâkak, as the first plur. imper. niph. of such verbs has generally and naturally the tone upon the penultimate (see Isa 52:11; Num 17:10), but the hithpael of zacah for hizdaccu, with the preformative Tav resolved into the first radical letter, as is very common in the hithpael (Ges. 54, 2, b). According to the difference between the two synonyms (to wash one's self, to clean one's self), the former must be understood as referring to the one great act of repentance on the part of a man who is turning to God, the latter to the daily repentance of one who has so turned. The second admonition requires them to place themselves in the light of the divine countenance, and put away the evil of their doings, which was intolerable to pure eyes (Hab 1:13). They were to wrestle against the wickedness to which their actual sin had grown, until at length it entirely disappeared. Neged, according to its radical meaning, signifies prominence (compare the Arabic ne‛gd, high land which is visible at a great distance), conspicuousness, so that minneged is really equivalent to ex apparentia.


  Isaiah 1:17


  Five admonitions relating to the practice of what is good: "Learn to do good, attend to judgment, set the oppressor right, do justice to the orphan, conduct the cause of the widow." The first admonition lays the foundation for the rest. They were to learn to do good—a difficult art, in which a man does not become proficient merely by good intentions. "Learn to do good:" hetib is the object to limdu (learn), regarded as an accusative; the inf. abs. הרע in Isa 1:16 takes the place of the object in just the same manner. The division of this primary admonition into four minor ones relating to the administration of justice, may be explained from the circumstance that no other prophet directs so keen an eye upon the state and its judicial proceedings as Isaiah has done. He differs in this respect from his younger contemporary Micah, whose prophecies are generally more ethical in their nature, whilst those of Isaiah have a political character throughout. Hence the admonitions: "Give diligent attention to judgment" (dârash, to devote one's self to a thing with zeal and assiduity); and "bring the oppressor to the right way." This is the true rendering, as Châmotz (from Châmatz, to be sharp in flavour, glaring in appearance, violent and impetuous in character) cannot well mean "the oppressed," or the man who is deprived of his rights, as most of the early translators have rendered it, since this form of the noun, especially with an immutable kametz like בּגוד בּגודה (cf., נקד נקּדּה), is not used in a passive, but in an active or attributive sense (Ewald, 152, b: vid., at Psa 137:8): it has therefore the same meaning as Chomeotz in Psa 71:4, and âshok in Jer 22:3, which is similar in its form. But if Châmotz signifies the oppressive, reckless, churlish man, אשּׁר cannot mean to make happy, or to congratulate, or to set up, or, as in the talmudic rendering, to strengthen (Luzzatto: rianimate chi oppresso); but, as it is also to be rendered in Isa 3:12; Isa 9:15, to lead to the straight road, or to cause a person to keep the straight course. In the case before us, where the oppressor is spoken of, it means to direct him to the way of justice, to keep him in bounds by severe punishment and discipline.


  In the same way we find in other passages, such as Isa 11:4 and Psa 72:4, severe conduct towards oppressors mentioned in connection with just treatment of the poor. There follow two admonitions relating to widows and orphans. Widows and orphans, as well as foreigners, were the protgs of God and His law, standing under His especial guardianship and care (see, for example, Exo 22:22 (21), cf., Exo 21:21 (20). "Do justice to the orphan" (Shâphat, as in Deu 25:1, is a contracted expression for shâphat mishpat): for if there is not even a settlement or verdict in their cause, this is the most crying injustice of all, as neither the form nor the appearance of justice is preserved. "Conduct the cause of the widows:" ריב with an accusative, as in Isa 51:22, the only other passage in which it occurs, is a contracted form for ריב ריב. Thus all the grounds of self-defence, which existed in the hearts of the accused, are both negatively and positively overthrown. They are thundered down and put to shame. The law (thorah), announced in Isa 1:10, has been preached to them. The prophet has cast away the husks of their dead works, and brought out the moral kernel of the law in its universal application.


  Isaiah 1:18


  The first leading division of the address is brought to a close, and Isa 1:18 contains the turning-point between the two parts into which it is divided. Hitherto Jehovah has spoken to His people in wrath. But His love began to move even in the admonitions in Isa 1:16, Isa 1:17. And now this love, which desired not Israel's destruction, but Israel's inward and outward salvation, breaks fully through. "O come, and let us reason together, saith Jehovah. If your sins come forth like scarlet cloth, they shall become white as snow; if they are red as crimson, they shall come forth like wool!" Jehovah here challenges Israel to a formal trial: nocach is thus used in a reciprocal sense, and with the same meaning as nishpat in Isa 43:26 (Ges. 51, 2). In such a trial Israel must lose, for Israel's self-righteousness rests upon sham righteousness; and this sham righteousness, when rightly examined, is but unrighteousness dripping with blood. It is taken for granted that this must be the result of the investigation. Israel is therefore worthy of death. Yet Jehovah will not treat Israel according to His retributive justice, but according to His free compassion. He will remit the punishment, and not only regard the sin as not existing, but change it into its very opposite. The reddest possible sin shall become, through His mercy, the purest white. On the two hiphils here applied to colour, see Ges. 53, 2; though he gives the meaning incorrectly, viz., "to take a colour," whereas the words signify rather to emit a colour: not Colorem accipere, but Colorem dare. Shâni, bright red (the plural shânim, as in Pro 31:21, signifies materials dyed with shâni), and tolâ, warm colour, are simply different names for the same colour, viz., the crimson obtained from the cochineal insect, Color cocccineus. The representation of the work of grace promised by God as a change from red to white, is founded upon the symbolism of colours, quite as much as when the saints in the Revelation (Rev 19:8) are described as clothed in white raiment, whilst the clothing of Babylon is purple and scarlet (Isa 17:4). Red is the colour of fire, and therefore of life: the blood is red because life is a fiery process. For this reason the heifer, from which the ashes of purification were obtained for those who had been defiled through contact with the dead, was to be red; and the sprinkling-brush, with which the unclean were sprinkled, was to be tied round with a band of scarlet wool. But red as contrasted with white, the colour of light (Mat 17:2), is the colour of selfish, covetous, passionate life, which is self-seeking in its nature, which goes out of itself only to destroy, and drives about with wild tempestuous violence: it is therefore the colour of wrath and sin. It is generally supposed that Isaiah speaks of red as the colour of sin, because sin ends in murder; and this is not really wrong, though it is too restricted. Sin is called red, inasmuch as it is a burning heat which consumes a man, and when it breaks forth consumes his fellow-man as well. According to the biblical view, throughout, sin stands in the same relation to what is well-pleasing to God, and wrath in the same relation to love or grace, as fire to light; and therefore as red to white, or black to white, for red and black are colours which border upon one another. In the Song of Solomon (Isa 7:5), the black locks of Shulamith are described as being "like purple," and Homer applies the same epithet to the dark waves of the sea. But the ground of this relation lies deeper still. Red is the colour of fire, which flashes out of darkness and returns to it again; whereas white without any admixture of darkness represents the pure, absolute triumph of light. It is a deeply significant symbol of the act of justification. Jehovah offers to Israel an actio forensis, out of which it shall come forth justified by grace, although it has merited death on account of its sins. The righteousness, white as snow and wool, with which Israel comes forth, is a gift conferred upon it out of pure compassion, without being conditional upon any legal performance whatever.


  Isaiah 1:19


  But after the restoration of Israel in integrum by this act of grace, the rest would unquestionably depend upon the conduct of Israel itself. According to Israel's own decision would Jehovah determine Israel's future. "If ye then shall willingly hear, ye shall eat the good of the land; if ye shall obstinately rebel, ye shall be eaten by the sword: for the mouth of Jehovah hath spoken it." After their justification, both blessing and cursing lay once more before the justified, as they had both been long before proclaimed by the law (compare Isa 1:19 with Deu 28:3., Lev 26:3., and Isa 1:20 with the threat of vengeance with the sword in Lev 26:25). The promise of eating, i.e., of the full enjoyment of domestic blessings, and therefore of settled, peaceful rest at home, is placed in contrast with the curse of being eaten with the sword. Chereb (the sword) is the accusative of the instrument, as in Psa 17:13-14; but this adverbial construction without either genitive, adjective, or suffix, as in Exo 30:20, is very rarely met with (Ges. 138, Anm. 3); and in the passage before us it is a bold construction which the prophet allows himself, instead of saying, חרב תּאכלכם, for the sake of the paronomasia (Bttcher, Collectanea, p. 161). In the conditional clauses the two futures are followed by two preterites (compare Lev 26:21, which is more in conformity with our western mode of expression), inasmuch as obeying and rebelling are both of them consequences of an act of will: if ye shall be willing, and in consequence of this obey; if ye shall refuse, and rebel against Jehovah. They are therefore, strictly speaking, perfecta consecutiva. According to the ancient mode of writing, the passage Isa 1:18-20 formed a separate parashah by themselves, viz., a sethumah, or parashah indicated by spaces left within the line. The piskah after Isa 1:20 corresponds to a long pause in the mind of the speaker.—Will Israel tread the saving path of forgiveness thus opened before it, and go on to renewed obedience, and will it be possible for it to be brought back by this path? Individuals possibly may, but not the whole. The divine appeal therefore changes now into a mournful complaint. So peaceful a solution as this of the discord between Jehovah and His children was not to be hoped for. Jerusalem was far too depraved.


  Isaiah 1:21


  "How is she become a harlot, the faithful citadel! she, full of right, lodged in righteousness, and now-murderers." It is the keynote of an elegy (kinah) which is sounded here. איכה, and but rarely איך, which is an abbreviated form, is expressive of complaint and amazement. This longer form, like a long-drawn sigh, is a characteristic of the kinah. The kinoth (Lamentations) of Jeremiah commence with it, and receive their title from it; whereas the shorter form is indicative of scornful complaining, and is characteristic of the mâshōl (e.g., Isa 14:4, Isa 14:12; Mic 2:4). From this word, which gives the keynote, the rest all follows, soft, full, monotonous, long drawn out and slow, just in the style of an elegy. We may see clearly enough that forms like מלאתי for מלאת, softened by lengthening, were adapted to elegiac compositions, from the first v. of the Lamentations of Jeremiah, where three of these forms occur. Jerusalem had previously been a faithful city, i.e., one stedfastly adhering to the covenant of Jehovah with her (vid., Psa 78:37).


  This covenant was a marriage covenant. And she had broken it, and had thereby become a zonâh (harlot)—a prophetic view, the germs of which had already been given in the Pentateuch, where the worship of idols on the part of Israel is called whoring after them (Deu 31:16; Exo 34:15-16; in all, seven times). It was not, however, merely gross outward idolatry which made the church of God a "harlot," but infidelity of heart, in whatever form it might express itself; so that Jesus described the people of His own time as an "adulterous generation," notwithstanding the pharisaical strictness with which the worship of Jehovah was then observed. For, as the v. before us indicates, this marriage relation was founded upon right and righteousness in the broadest sense: mishpat, "right," i.e., a realization of right answering to the will of God as positively declared; and tzedek, "righteousness," i.e., a righteous state moulded by that will, or a righteous course of conduct regulated according to it (somewhat different, therefore, from the more qualitative tzedâkâh). Jerusalem was once full of such right; and righteousness was not merely there in the form of a hastily passing guest, but had come down from above to take up her permanent abode in Jerusalem: she tarried there day and night as if it were her home. The prophet had in his mind the times of David and Solomon, and also more especially the time of Jehoshaphat (about one hundred and fifty years before Isaiah's appearance), who restored the administration of justice, which had fallen into neglect since the closing years of Solomon's reign and the time of Rehoboam and Abijah, to which Asa's reformation had not extended, and re-organized it entirely in the spirit of the law. It is possible also that Jehoiada, the high priest in the time of Joash, may have revived the institutions of Jehoshaphat, so far as they had fallen into disuse under his three godless successors; but even in the second half of the reign of Joash, the administration of justice fell into the same disgraceful state, at least as compared with the times of David, Solomon, and Jehoshaphat, as that in which Isaiah found it. The glaring contrast between the present and the past is indicated by the expression "and now." In all the correct MSS and editions, mishpat is not accented with zakeph, but with rebia; and bâh, which ought to have zakeph, is accented with tiphchah, on account of the brevity of the following clause. In this way the statement as to the past condition is sufficiently distinguished from that relating to the present.


  Formerly righteousness, now "murderers" (merazzechim), and indeed, as distinguished from rozechim, murderers by profession, who formed a band, like king Ahab and his son (Kg2 6:32). The contrast was as glaring as possible, since murder is the direct opposite, the most crying violation, of righteousness.


  Isaiah 1:22


  The complaint now turns from the city generally to the authorities, and first of all figuratively. "Thy silver has become dross, thy drink mutilated with water." It is upon this passage that the figurative language of Jer 6:27. and Eze 22:18-22 is founded. Silver is here a figurative representation of the princes and lords, with special reference to the nobility of character naturally associated with nobility of birth and rank; for silver—refined silver—is an image of all that is noble and pure, light in all its purity being reflected by it (Bhr, Symbolik, i. 284). The princes and lords had once possessed all the virtues which the Latins called unitedly Candor animi, viz., the virtues of magnanimity, affability, impartiality, and superiority to bribes. This silver had now become l'sigim, dross, or base metal separated (thrown off) from silver in the process of refining (sig, pl. sigim, siggim from sug, recedere, refuse left in smelting, or dross: cf., Pro 25:4; Pro 26:23). A second figure compares the leading men of the older Jerusalem to good wine, such as drinkers like. The word employed here (sobe) must have been used in this sense by the more cultivated classes in Isaiah's time (cf., Nah 1:10). This pure, strong, and costly wine was now adulterated with water (lit. castratum, according to Pliny's expression in the Natural History: compare the Horatian phrase, jugulare Falernum), and therefore its strength and odour were weakened, and its worth was diminished. The present was nothing but the dross and shadow of the past.


  Isaiah 1:23


  In Isa 1:23 the prophet says this without a figure: "Thy rulers are rebellious, and companions of thieves; every one loveth presents, and hunteth after payment; the orphan they right not, and the cause of the widow has no access to them." In two words the prophet depicts the contemptible baseness of the national rulers (sârim). He describes first of all their baseness in relation to God, with the alliterative sorerim: rebellious, refractory; and then, in relation to men, companions of thieves, inasmuch as they allowed themselves to be bribed by presents of stolen goods to acts of injustice towards those who had been robbed. They not only willingly accepted such bribes, and that not merely a few of them, but every individual belonging to the rank of princes (Cullo, equivalent to haccol, the whole: every one loveth gifts); but they went eagerly in pursuit of them (rodeph). It was not peace (shâlom) that they hunted after (Psa 34:16), but shalmonimshalmonim, things that would pacify their avarice; not what was good, but compensation for their partiality.—This was the existing state of Jerusalem, and therefore it would hardly be likely to take the way of mercy opened before it in Isa 1:18; consequently Jehovah would avail himself of other means of setting it right.


  Isaiah 1:24


  "Therefore, saying of the Lord, of Jehovah of hosts, of the Strong One of Israel: Ah! I will relieve myself on mine adversaries, and will avenge myself upon mine enemies." Salvation through judgment was the only means of improvement and preservation left to the congregation, which called itself by the name of Jerusalem. Jehovah would therefore afford satisfaction to His holiness, and administer a judicial sifting to Jerusalem. There is no other passage in Isaiah in which we meet with such a crowding together of different names of God as we do here (compare Isa 19:4; Isa 3:1; Isa 10:16, Isa 10:33; Isa 3:15). With three names, descriptive of the irresistible omnipotence of God, the irrevocable decree of a sifting judgment is sealed. The word נאּם, which is used here instead of אמר and points back to a verb נאם, related to נהם and המה, corresponds to the deep, earnest pathos of the words. These verbs, which are imitations of sounds, all denote a dull hollow groaning. The word used here, therefore, signifies that which is spoken with significant secrecy and solemn softness. It is never written absolutely, but is always followed by the subject who speaks (saying of Jehovah it is, i.e., Jehovah says). We meet with it first of all in Gen 22:16. In the prophetic writings it occurs in Obadiah and Joel, but most frequently in Jeremiah and Ezekiel. It is generally written at the close of the sentence, or parenthetically in the middle; very rarely at the commencement, as it is here and in Sa1 2:30 and Psa 110:1. The "saying" commences with hoi (ah!), the painfulness of pity being mingled with the determined outbreak of wrath. By the side of the niphal nikkam min (to be revenged upon a person) we find the niphal nicham (lit. to console one's self). The two words are derived from kindred roots. The latter is conjugated with ĕ in the preformative syllable, the former with i, according to the older system of vowel-pointing adopted in the East.


  Jehovah would procure Himself relief from His enemies by letting out upon them the wrath with which He had hitherto been burdened (Eze 5:13). He now calls the masses of Jerusalem by their right name.


  Isaiah 1:25


  Isa 1:25 states clearly in what the revenge consisted with which Jehovah was inwardly burdened (innakmah, a cohortative with the ah, indicating internal oppression): "And I will bring my hand over thee, and will smelt out thy dross as with alkali, and will clear away all thy lead." As long as God leaves a person's actions or sufferings alone, His hand, i.e., His acting, is at rest. Bringing the hand over a person signifies a movement of the hand, which has been hitherto at rest, either for the purpose of inflicting judicial punishment upon the person named (Amo 1:8; Jer 6:9; Eze 38:12; Psa 81:15), or else, though this is seldom the case, for the purpose of saving him (Zac 13:7). The reference here is to the divine treatment of Jerusalem, in which punishment and salvation were combined—punishment as the means, salvation as the end. The interposition of Jehovah was, as it were, a smelting, which would sweep away, not indeed Jerusalem itself, but the ungodly in Jerusalem. They are compared to dross, or (as the verb seems to imply) to ore mixed with dross, and, inasmuch as lead is thrown off in the smelting of silver, to such ingredients of lead as Jehovah would speedily and thoroughly remove, "like alkali," i.e., "as if with alkali" (Cabbor, Comparatio decurtata, for C'babbor: for this mode of dropping Beth after Caph, compare Isa 9:3; Lev 22:13, and many other passages). By bedilim (from bâdal, to separate) we are to understand the several pieces of stannum or lead in which the silver is contained, and which are separated by smelting, all the baser metals being distinguished from the purer kinds by the fact that they are combustible (i.e., can be oxidized). Both bor, or potash (an alkali obtained from land-plants), and nether, natron (i.e., soda, or natron obtained from the ashes of marine plants, which is also met with in many mineral waters), have been employed from the very earliest times to accelerate the process of smelting, for the purpose of separating a metal from its ore.


  Isaiah 1:26


  As the threat couched in the previous figure does not point to the destruction, but simply to the smelting of Jerusalem, there is nothing strange in the fact that in Isa 1:26 it should pass over into a pure promise; the meltingly soft and yearningly mournful termination of the clauses with ayich, the keynote of the later songs of Zion, being still continued. "And I will bring back thy judges as in the olden time, and thy counsellors as in the beginning; afterwards thou wilt be called city of righteousness, faithful citadel." The threat itself was, indeed, relatively a promise, inasmuch as whatever could stand the fire would survive the judgment; and the distinct object of this was to bring back Jerusalem to the purer metal of its own true nature. But when that had been accomplished, still more would follow. The indestructible kernel that remained would be crystallized, since Jerusalem would receive back from Jehovah the judges and counsellors which it had had in the olden flourishing times of the monarchy, ever since it had become the city of David and of the temple; not, indeed, the very same persons, but persons quite equal to them in excellence. Under such God-given leaders Jerusalem would become what it had once been, and what it ought to be. The names applied to the city indicate the impression produced by the manifestation of its true nature. The second name is written without the article, as in fact the word kiryah (city), with its massive, definite sound, always is in Isaiah. Thus did Jehovah announce the way which it had been irrevocably determined that He would take with Israel, as the only way to salvation. Moreover, this was the fundamental principle of the government of God, the law of Israel's history.


  Isaiah 1:27


  Isa 1:27 presents it in a brief and concise form: "Sion will be redeemed through judgment, and her returning ones through righteousness." Mishpat and tzedâkâh are used elsewhere for divine gifts (Isa 33:5; Isa 28:6), for such conduct as is pleasing to God (Isa 1:21; Isa 32:16), and for royal Messianic virtues (Isa 9:6; Isa 11:3-5; Isa 16:5; Isa 32:1). Here, however, where we are helped by the context, they are to be interpreted according to such parallel passages as Isa 4:4; Isa 5:16; Isa 28:17, as signifying God's right and righteousness in their primarily judicious self-fulfilment. A judgment, on the part of God the righteous One, would be the means by which Zion itself, so far as it had remained faithful to Jehovah, and those who were converted in the midst of the judgment, would be redeemed—a judgment upon sinners and sin, by which the power that had held in bondage the divine nature of Zion, so far as it still continued to exist, would be broken, and in consequence of which those who turned to Jehovah would be incorporated into His true church. Whilst, therefore, God was revealing Himself in His punitive righteousness; He was working out a righteousness which would be bestowed as a gift of grace upon those who escaped the former. The notion of "righteousness" is now following a New Testament track. In front it has the fire of the law; behind, the love of the gospel. Love is concealed behind the wrath, like the sun behind the thunder-clouds. Zion, so far as it truly is or is becoming Zion, is redeemed, and none but the ungodly are destroyed. But, as is added in the next verse, the latter takes place without mercy.


  Isaiah 1:28


  "And breaking up of the rebellious and sinners together; and those who forsake Jehovah will perish." The judicial side of the approaching act of redemption is here expressed in a way that all can understand. The exclamatory substantive clause in the first half of the v. is explained by a declaratory verbal clause in the second. The "rebellious" were those who had both inwardly and outwardly broken away from Jehovah; "sinners," those who were living in open sins; and "those who forsake Jehovah," such as had become estranged from God in either of these ways.


  Isaiah 1:29


  Isa 1:29 declares how God's judgment of destruction would fall upon all of these. The v. is introduced with an explanatory "for" (Chi): "For they become ashamed of the terebinths, in which ye had your delight; and ye must blush for the gardens, in which ye took pleasure." The terebinths and gardens (the second word with the article, as in Hab 3:8, first binharim, then banneharim) are not referred to as objects of luxury, as Hitzig and Drechsler assume, but as unlawful places of worship and objects of worship (see Deu 16:21). They are both of them frequently mentioned by the prophets in this sense (Isa 57:5; Isa 65:3; Isa 66:17): Châmor and bâchar are also the words commonly applied to an arbitrary choice of false gods (Isa 44:9; Isa 41:24; Isa 66:3), and bosh min is the general phrase used to denote the shame which falls upon idolaters, when the worthlessness of their idols becomes conspicuous through their impotence. On the difference between bosh and Châpher, see the comm. on Psa 35:4.


  The word elim is erroneously translated "idols" in the Septuagint and other ancient versions. The feeling which led to this, however, was a correct one, since the places of worship really stand for the idols worshipped in those places.


  The excited state of the prophet at the close of his prophecy is evinced by his abrupt leap from an exclamation to a direct address (Ges. 137, Anm. 3).


  Isaiah 1:30


  He still continues in the same excitement, piling a second explanatory sentence upon the first, and commencing this also with "for" (Chi); and then, carried away by the association of ideas, he takes terebinths and gardens as the future figures of the idolatrous people themselves. "For ye shall become like a terebinth with withered leaves, and like a garden that hath no water." Their prosperity is distroyed, so that they resemble a terebinth withered as to its leaves, which in other cases are always green (nobleth ‛aleah, genitives connection according to (Ges. 112, 2). Their sources of help are dried up, so that they are like a garden without water, and therefore waste. In this withered state terebinths and gardens, to which the idolatrous are compared, are easily set on fire. All that is wanted is a spark to kindle them, when they are immediately in flames.


  Isaiah 1:31


  Isa 1:31 shows in a third figure where this spark was to come from: "And the rich man becomes tow, and his work the spark; and they will both burn together, and no one extinguishes them." The form poalo suggests at first a participial meaning (its maker), but החסון would be a very unusual epithet to apply to an idol. Moreover, the figure itself would be a distorted one, since the natural order would be, that the idol would be the thing that kindled the fire, and the man the object to be set on fire, and not the reverse. We therefore follow the lxx, Targ., and Vulg., with Gesenius and other more recent grammarians, and adopt the rendering "his work" (opus ejus). The forms פּעלו and פּעלו (cf., Isa 52:14 and Jer 22:13) are two equally admissible changes of the ground-form פעלו (פּעלו). As Isa 1:29 refers to idolatrous worship, poalo (his work) is an idol, a god made by human hands (cf., Isa 2:8; Isa 37:19, etc.). The prosperous idolater, who could give gold and silver for idolatrous images out of the abundance of his possessions (Châson is to be interpreted in accordance with Isa 33:6), becomes tow (talm. "the refuse of flax:" the radical meaning is to shake out, viz., in combing), and the idol the spark which sets this mass of fibre in flames, so that they are both irretrievably consumed. For the fire of judgment, by which sinners are devoured, need not come from without. Sin carries the fire of indignation within itself. And an idol is, as it were, an idolater's sin embodied and exposed to the light of day.


  The date of the composition of this first prophecy is a puzzle. Caspari thoroughly investigated every imaginary possibility, and at last adopted the conclusion that it dates from the time of Uzziah, inasmuch as Isa 1:7-9 do not relate to an actual, but merely to an ideal, present. But notwithstanding all the acuteness with which Caspari has worked out his view, it still remains a very forced one. The oftener we return to the reading of this prophetic address, the stronger is our impression that Isa 1:7-9 contain a description of the state of things which really existed at the time when the words were spoken. There were actually two devastations of the land of Judah which occurred during the ministry of Isaiah, and in which Jerusalem was only spared by the miraculous interposition of Jehovah: one under Ahaz in the year of the Syro-Ephraimitish war; the other under Hezekiah, when the Assyrian forces laid the land waste but were scattered at last in their attack upon Jerusalem. The year of the Syro-Ephraimitish war is supported by Gesenius, Rosenmller (who expresses a different opinion in every one of the three editions of his Scholia), Maurer, Movers, Knobel, Hvernick, and others; the time of the Assyrian oppression by Hitzig, Umbreit, Drechsler, and Luzzatto. Now, whichever of these views we may adopt, there will still remain, as a test of its admissiblity, the difficult question, How did this prophecy come to stand at the head of the book, if it belonged to the time of Uzziah-Jotham? This question, upon which the solution of the difficulty depends, can only be settled when we come to Isa 6:1-13. Till then, the date of the composition of chapter 1 must be left undecided. It is enough for the present to know, that, according to the accounts given in the books of Kings and Chronicles, there were two occasions when the situation of Jerusalem resembled the one described in the present chapter.


  Isaiah 2


  Isaiah 2:1


  The limits of this address are very obvious. The end of Isa 4:1-6 connects itself with the beginning of chapter 2, so as to form a circle. After various alternations of admonition, reproach, and threatening, the prophet reaches at last the object of the promise with which he started. Chapter 5, on the other hand, commences afresh with a parable. It forms an independent address, although it is included, along with the previous chapters, under the heading in Isa 2:1 : "The word which Isaiah the son of Amoz saw over Judah and Jerusalem." Chapters 2-5 may have existed under this heading before the whole collection arose. It was then adopted in this form into the general collection, so as to mark the transition from the prologue to the body of the book. The prophet describes what he here says concerning Judah and Jerusalem as "the word which he saw." When men speak to one another, the words are not seen, but heard. But when God spoke to the prophet, it was in a supersensuous way, and the prophet saw it. The mind indeed has no more eyes than ears; but a mind qualified to perceive what is supersensuous is altogether eye.


  The manner in which Isaiah commences this second address is altogether unparalleled. There is no other example of a prophecy beginning with והיה. And it is very easy to discover the reason why. The praet. consecutivum v'hâyâh derives the force of a future from the context alone; whereas the fut. consecutivum vay'hi (with which historical books and sections very generally commence) is shown to be an aorist by its simple form. Moreover, the Vav in the fut. consecut. has almost entirely lost its copulative character; in the praet. consec., on the other hand, it retains it with all the greater force. The prophet therefore commences with "and"; and it is from what follows, not from what goes before, that we learn that hayah is used in a future sense. But this is not the only strange thing. It is also an unparalleled occurrence, for a prophetic address, which runs as this does through all the different phases of the prophetic discourses generally (viz., exhortation, reproof, threatening, and promise), to commence with a promise. We are in a condition, however, to explain the cause of this remarkable phenomenon with certainty, and not merely to resort to conjecture. Isa 2:2-4 do not contain Isaiah's own words, but the words of another prophet taken out of their connection. We find them again in Mic 4:1-4; and whether Isaiah took them from Micah, or whether both Isaiah and Micah took them from some common source, in either case they were not originally Isaiah's.


  Nor was it even intended that they should appear to be his. Isaiah has not fused them into the general flow of his own prophecy, as the prophets usually do with the predictions of their predecessors. He does not reproduce them, but, as we may observe from the abrupt commencement, he quote them. It is true, this hardly seems to tally with the heading, which describes what follows as the word of Jehovah which Isaiah saw. But the discrepancy is only an apparent one. It was the spirit of prophecy, which called to Isaiah's remembrance a prophetic saying that had already been uttered, and made it the starting-point of the thoughts which followed in Isaiah's mind. The borrowed promise is not introduced for its own sake, but is simply a self-explaining introduction to the exhortations and threatenings which follow, and through which the prophet works his way to a conclusion of his own, that is closely intertwined with the borrowed commencement.


  Isaiah 2:2


  The subject of the borrowed prophecy is Israel's future glory: "And it cometh to pass at the end of the days, the mountain of the house of Jehovah will be set at the top of the mountains, and exalted over hills; and all nations pour unto it." The expression "the last days" (acharith hayyamim, "the end of the days"), which does not occur anywhere else in Isaiah, is always used in an eschatological sense. It never refers to the course of history immediately following the time being, but invariably indicates the furthest point in the history of this life—the point which lies on the outermost limits of the speaker's horizon. This horizon was a very fluctuating one. The history of prophecy is just the history of its gradual extension, and of the filling up of the intermediate space. In Jacob's blessing (Gen 49) the conquest of the land stood in the foreground of the acharith or last days, and the perspective was regulated accordingly. But here in Isaiah the acharith contained no such mixing together of events belonging to the more immediate and the most distant future. It was therefore the last time in its most literal and purest sense, commencing with the beginning of the New Testament aeon, and terminating at its close (compare Heb 1:1; Pe1 1:20, with 1 Cor 15 and the Revelation). The prophet here predicted that the mountain which bore the temple of Jehovah, and therefore was already in dignity the most exalted of all mountains, would. one day tower in actual height above all the high places of the earth. The basaltic mountains of Bashan, which rose up in bold peaks and columns, might now look down with scorn and contempt upon the small limestone hill which Jehovah had chosen (Psa 68:16-17); but this was an incongruity which the last times would remove, by making the outward correspond to the inward, the appearance to the reality and the intrinsic worth. That this is the prophet's meaning is confirmed by Eze 40:2, where the temple mountain looks gigantic to the prophet, and also by Zac 14:10, where all Jerusalem is described as towering above the country round about, which would one day become a plain. The question how this can possibly take place in time, since it presupposes a complete subversion of the whole of the existing order of the earth's surface, is easily answered. The prophet saw the new Jerusalem of the last days on this side, and the new Jerusalem of the new earth on the other (Rev 21:10), blended as it were together, and did not distinguish the one from the other. But whilst we thus avoid all unwarrantable spiritualizing, it still remains a question what meaning the prophet attached to the word b'rosh ("at the top"). Did he mean that Moriah would one day stand upon the top of the mountains that surrounded it (as in Psa 72:16), or that it would stand at their head (as in Kg1 21:9, Kg1 21:12; Amo 6:7; Jer 31:7)? The former is Hofmann's view, as given in his Weissagung und Erfllung, ii. 217: "he did not indeed mean that the mountains would be piled up one upon the other, and the temple mountain upon the top, but that the temple mountain would appear to float upon the summit of the others." But as the expression "will be set" (nacon) does not favour this apparently romantic exaltation, and b'rosh occurs more frequently in the sense of "at the head" than in that of "on the top," I decide for my own part in favour of the second view, though I agree so far with Hofmann, that it is not merely an exaltation of the temple mountain in the estimation of the nations that is predicted, but a physical and external elevation also. And when thus outwardly exalted, the divinely chosen mountain would become the rendezvous and centre of unity for all nations. They would all "flow unto it" (nâhar, a denom. verb, from nâhâr, a river, as in Jer 51:44; Jer 31:12). It is the temple of Jehovah which, being thus rendered visible to nations afar off, exerts such magnetic attraction, and with such success. Just as at a former period men had been separated and estranged from one another in the plain of Shinar, and thus different nations had first arisen; so would the nations at a future period assemble together on the mountain of the house of Jehovah, and there, as members of one family, live together in amity again. And as Babel (confusion, as its name signifies) was the place whence the stream of nations poured into all the world; so would Jerusalem (the city of peace) become the place into which the stream of nations would empty itself, and where all would be reunited once more. At the present time there was only one people, viz., Israel, which made pilgrimages to Zion on the great festivals, but it would be very different then.


  Isaiah 2:3


  "And peoples in multitude go and say, Come, let us go up to the mountain of Jehovah, to the house of the God of Jacob; let Him instruct us out of His ways, and we will walk in His paths." This is their signal for starting, and their song by the way (cf., Zac 8:21-22). What urges them on is the desire for salvation. Desire for salvation expresses itself in the name they give to the point towards which they are travelling: they call Moriah "the mountain of Jehovah," and the temple upon it "the house of the God of Jacob." Through frequent use, Israel had become the popular name for the people of God; but the name they employ is the choicer name Jacob, which is the name of affection in the mouth of Micah, of whose style we are also reminded by the expression "many peoples" (ammim rabbim). Desire for salvation expresses itself in the object of their journey; they wish Jehovah to teach them "out of His ways,"—a rich source of instruction with which they desire to be gradually entrusted. The preposition min (out of, or from) is not partitive here, but refers, as in Psa 94:12, to the source of instruction. The "ways of Jehovah" are the ways which God Himself takes, and by which men are led by Him—the revealed ordinances of His will and action. Desire for salvation also expresses itself in the resolution with which they set out: they not only wish to learn, but are resolved to act according to what they learn. "We will walk in His paths:" the hortative is used here, as it frequently is (e.g., Gen 27:4, vid., Ges. 128, 1, c), to express either the subjective intention or subjective conclusion. The words supposed to be spoken by the multitude of heathen going up to Zion terminate here. The prophet then adds the reason and object of this holy pilgrimage of the nations: "For instruction will go out from Zion, and the word of Jehovah from Jerusalem." The principal emphasis is upon the expressions "from Zion" and "from Jerusalem." It is a triumphant utterance of the sentiment that "salvation is of the Jews" (Joh 4:22). From Zion-Jerusalem there would go forth thorah, i.e., instruction as to the questions which man has to put to God, and debar Jehovah, the word of Jehovah, which created the world at first, and by which it is spiritually created anew. Whatever promotes the true prosperity of the nations, comes from Zion-Jerusalem. There the nations assemble together; they take it thence to their own homes, and thus Zion-Jerusalem becomes the fountain of universal good. For from the time that Jehovah made choice of Zion, the holiness of Sinai was transferred to Zion (Psa 68:17), which now presented the same aspect as Sinai had formerly done, when God invested it with holiness by appearing there in the midst of myriads of angels. What had been commenced at Sinai for Israel, would be completed at Zion for all the world. This was fulfilled on that day of Pentecost, when the disciples, the first-fruits of the church of Christ, proclaimed the thorah of Zion, i.e., the gospel, in the languages of all the world. It was fulfilled, as Theodoret observes, in the fact that the word of the gospel, rising from Jerusalem "as from a fountain," flowed through the whole of the known world. But these fulfilments were only preludes to a conclusion which is still to be looked for in the future. For what is promised in the following v. is still altogether unfulfilled.


  Isaiah 2:4


  "And He will judge between the nations, and deliver justice to many peoples; and they forge their swords into coulters, and their spears into pruning-hooks: nation lifts not up the sword against nation, neither do they exercise themselves in war any more." Since the nations betake themselves in this manner as pupils to the God of revelation and the word of His revelation, He becomes the supreme judge and umpire among them. If any dispute arise, it is no longer settled by the compulsory force of war, but by the word of God, to which all bow with willing submission. With such power as this in the peace-sustaining word of God (Zac 9:10), there is no more need for weapons of iron: they are turned into the instruments of peaceful employment, into ittim (probably a synonym for ethim in Sa1 13:21), plough-knives or coulters, which cut the furrows for the ploughshare to turn up and mazmeroth, bills or pruning-hooks, with which vines are pruned to increase their fruit-bearing power. There is also no more need for military practice, for there is no use in exercising one's self in what cannot be applied. It is useless, and men dislike it. There is peace, not an armed peace, but a full, true, God-given and blessed peace. What even a Kant regarded as possible is now realized, and that not by the so-called Christian powers, but by the power of God, who favours the object for which an Elihu Burritt enthusiastically longs, rather than the politics of the Christian powers. It is in war that the power of the beast culminates in the history of the world. This beast will then be destroyed. The true humanity which sin has choked up will gain the mastery, and the world's history will keep Sabbath. And may we not indulge the hope, on the ground of such prophetic words as these, that the history of the world will not terminate without having kept a Sabbath? Shall we correct Isaiah, according to Quenstedt, lest we should become chiliasts? "The humanitarian ideas of Christendom," says a thoughtful Jewish scholar, "have their roots in the Pentateuch, and more especially in Deuteronomy. But in the prophets, particularly in Isaiah, they reach a height which will probably not be attained and fully realized by the modern world for centuries to come." Yet they will be realized. What the prophetic words appropriated by Isaiah here affirm, is a moral postulate, the goal of sacred history, the predicted counsel of God.


  Isaiah 2:5


  Isaiah presents himself to his contemporaries with this older prophecy of the exalted and world-wide calling of the people of Jehovah, holds it up before them as a mirror, and exclaims in Isa 2:5, "O house of Jacob, come, let us walk in the light of Jehovah." This exhortation is formed under the influence of the context, from which Isa 2:2-4 are taken, as we may see from Mic 4:5, and also of the quotation itself. The use of the term Jacob instead of Israel is not indeed altogether strange to Isaiah (Isa 8:17; Isa 10:20-21; Isa 29:23), but he prefers the use of Israel (compare Isa 1:24 with Gen 49:24).With the words "O house of Jacob" he now turns to his people, whom so glorious a future awaits, because Jehovah has made it the scene of His manifested presence and grace, and summons it to walk in the light of such a God, to whom all nations will press at the end of the days. The summons, "Come, let us walk," is the echo of Isa 2:3, "Come, let us go;" and as Hitzig observes, "Isaiah endeavours, like Paul in Rom 11:14, to stir up his countrymen to a noble jealousy, by setting before them the example of the heathen." The "light of Jehovah" ('or Jehovah, in which the echo of v'yorenu in Isa 2:3 is hardly accidental; cf., Pro 6:23) is the knowledge of Jehovah Himself, as furnished by means of positive revelation, His manifested love. It was now high time to walk in the light of Jehovah, i.e., to turn this knowledge into life, and reciprocate this love; and it was especially necessary to exhort Israel to this, now that Jehovah had given up His people, just because in their perverseness they had done the very opposite. This mournful declaration, which the prophet was obliged to make in order to explain his warning cry, he changes into the form of a prayerful sigh.


  Isaiah 2:6


  "For Thou hast rejected Thy people, the house of Jacob; for they are filled with things from the east, and are conjurors like the Philistines; and with the children of foreigners they go hand in hand." Here again we have "for" (Chi) twice in succession; the first giving the reason for the warning cry, the second vindicating the reason assigned. The words are addressed to Jehovah, not to the people. Saad., Gecatilia, and Rashi adopt the rendering, "Thou has given up thy nationality;" and this rendering is supported by J. D. Michaelis, Hitzig, and Luzzatto. But the word means "people," not "nationality;" and the rendering is inadmissible, and would never have been thought of were it not that there was apparently something strange in so sudden an introduction of an address to God. But in Isa 2:9; Isa 9:2, and other passages, the prophecy takes the form of a prayer. And nâtash (cast off) with âm (people) for its object recals such passages as Psa 94:14 and Sa1 12:22. Jehovah had put away His people, i.e., rejected them, and left them to themselves, for the following reasons: (1.) Because they were "full from the east" (mikkedem: min denotes the source from which a person draws and fills himself, Jer 51:34; Eze 32:6), i.e., full of eastern manners and customs, more especially of idolatrous practices. By "the east" (kedem) we are to understand Arabia as far as the peninsula of Sinai, and also the Aramaean lands of the Euphrates. Under Uzziah and Jotham, whose sway extended to Elath, the seaport town of the Elanitic Gulf, the influence of the south-east predominated; but under Ahaz and Hezekiah, on account of their relations to Asshur, Aram, and Babylon, that of the north-east. The conjecture of Gesenius, that we should read mikkesem, i.e., of soothsaying, it a very natural one; but it obliterates without any necessity the name of the region from which Judah's imitative propensities received their impulse and materials. (2.) They were onenim (= meonenim, Mic 5:11, from the poelonen: Kg2 21:6), probably "cloud-gatherers" or "storm-raisers,"


  like the Philistines (the people conquered by Uzziah, and then again by Hezekiah), among whom witchcraft was carried on in guilds, whilst a celebrated oracle of Baal-Zebub existed at Ekron. (3.) And they make common cause with children of foreigners. This is the explanation adopted by Gesenius, Knobel, and others. Sâphak with Cappaim signifies to clap hands (Job 27:23). The hiphil followed by Beth is only used here in the sense of striking hands with a person. Luzzatto explains it as meaning, "They find satisfaction in the children of foreigners; it is only through them that they are contented;" but this is contrary to the usage of the language, according to which hispik in post-biblical Hebrew signifies either suppeditare or (like saphak in Kg1 20:10) sufficere. Jerome renders it pueris alienis adhaeserunt; but yalde nâc'rim does not mean pueri alieni, boys hired for licentious purposes, but the "sons of strangers" generally (Isa 60:10; Isa 61:5), with a strong emphasis upon their unsanctified birth, the heathenism inherited from their mother's womb. With heathen by birth, the prophet would say, the people of Jehovah made common cause.


  Isaiah 2:7


  In Isa 2:7, Isa 2:8 he describes still further how the land of the people of Jehovah, in consequence of all this (on the future consec. see Ges. 129, 2, a), was crammed full of objects of luxury, of self-confidence, of estrangement from God: "And their land is filled with silver and gold, and there is no end of their treasures; and their land is filled with horses, and there is no end of their chariots. And their land is filled with—idols; the work of their own hands they worship, that which their own fingers have made." The glory of Solomon, which revived under Uzziah's fifty-two years' reign, and was sustained through Jotham's reign of sixteen years, carried with it the curse of the law; for the law of the king, in Deu 17:14., prohibited the multiplying of horses, and also the accumulation of gold and silver. Standing armies, and stores of national treasures, like everything else which ministers to carnal self-reliance, were opposed to the spirit of the theocracy. Nevertheless Judaea was immeasurably full of such seductions to apostasy; and not of those alone, but also of things which plainly revealed it, viz., of elilim, idols (the same word is used in Lev 19:4; Lev 26:1, from elil, vain or worthless; it is therefore equivalent to "not-gods"). They worshipped the work of "their own" hands, what "their own" fingers had made: two distributive singulars, as in Isa 5:23, the hands and fingers of every individual (vid., Mic 5:12-13, where the idols are classified). The condition of the land, therefore, was not only opposed to the law of the king, but at variance with the decalogue also. The existing glory was the most offensive caricature of the glory promised to the nation; for the people, whose God was one day to become the desire and salvation of all nations, had exchanged Him for the idols of the nations, and was vying with them in the appropriation of heathen religion and customs.


  Isaiah 2:9


  It was a state ripe for judgment, from which, therefore, the prophet could at once proceed, without any further preparation, to the proclamation of judgment itself."Thus, then, men are bowed down, and lords are brought low; and forgive them—no, that Thou wilt not." The consecutive futures depict the judgment, as one which would follow by inward necessity from the worldly and ungodly glory of the existing state of things. The future is frequently used in this way (for example, in Isa 9:7.). It was a judgment by which small and great, i.e., the people in all its classes, were brought down from their false eminence. "Men" and "lords" (âdâm and ish, as in Isa 5:15; Psa 49:3, and Pro 8:4, and like άνθρωπος and ανήρ in the Attic dialect), i.e., men who were lost in the crowd, and men who rose above it—all of them the judgment would throw down to the ground, and that without mercy (Rev 6:15). The prophet expresses the conviction (al as in Kg2 6:27), that on this occasion God neither could nor would take away the sin by forgiving it. There was nothing left for them, therefore, but to carry out the command of the prophet in Isa 2:10 : "Creep into the rock, and bury thyself in the dust, before the terrible look of Jehovah, and before the glory of His majesty." The glorious nation would hide itself most ignominiously, when the only true glory of Jehovah, which had been rejected by it, was manifested in judgment. They would conceal themselves in holes of the rocks, as if before a hostile army (Jdg 6:2; Sa1 13:6; Sa1 14:11), and bury themselves with their faces in the sand, as if before the fatal simōm of the desert, that they might not have to bear this intolerable sight. And when Jehovah manifested Himself in this way in the fiery glance of judgment, the result summed up in Isa 2:11 must follow: "The people's eyes of haughtiness are humbled, and the pride of their lords is bowed down; and Jehovah, He only, stands exalted in that day." The result of the process of judgment is expressed in perfects: nisgab is the third pers. praet., not the participle: Jehovah "is exalted," i.e., shows Himself as exalted, whilst the haughty conduct of the people is brought down (shâphel is a verb, not an adjective; it is construed in the singular by attraction, and either refers to âdâm, man or people: Ges. 148, 1; or what is more probable, to the logical unity of the compound notion which is taken as subject, the constr. ad synesin s. sensum: Thiersch, 118), and the pride of the lords is bowed down (shach = shâchach, Job 9:13). The first strophe of the proclamation of judgment appended to the prophetic saying in Isa 2:2-4 is here brought to a close. The second strophe reaches to Isa 2:17, where Isa 2:11 is repeated as a concluding verse.


  Isaiah 2:12


  The expression "that day" suggests the inquiry, What day is referred to? The prophet answers this question in the second strophe. "For Jehovah of hosts hath a day over everything towering and lofty, and over everything exalted; and it becomes low." "Jehovah hath a day" (yom layehovah), lit., there is to Jehovah a day, which already exists as a finished divine thought in that wisdom by which the course of history is guided (Isa 37:26, cf., Isa 22:11), the secret of which He revealed to the prophets, who from the time of Obadiah and Joel downwards proclaimed that day with one uniform watchword. But when the time appointed for that day should arrive, it would pass out of the secret of eternity into the history of time—a day of world-wide judgment, which would pass, through the omnipotence with which Jehovah rules over the hither as well as lower spheres of the whole creation, upon all worldly glory, and it would be brought low (shaphel). The current accentuation of Isa 2:12 is wrong; correct MSS have על with mercha, כל־נשׂא with tifcha. The word v'shâphel (third pers. praet. with the root-vowel ee) acquires the force of a future, although no grammatical future precedes it, from the future character of the day itself: "and it will sink down" (Ges. 126, 4).


  Isaiah 2:13


  The prophet then proceeds to enumerate all the high things upon which that day would fall, arranging them two and two, and binding them in pairs by a double correlative Vav. The day of Jehovah comes, as the first two pairs affirm, upon everything lofty in nature. "As upon all the cedars of Lebanon, the lofty and exalted, so upon all the oaks of Bashan. As upon all mountains, the lofty ones, so upon all hills the exalted ones." But wherefore upon all this majestic beauty of nature? Is all this merely figurative? Knobel regards it as merely a figurative description of the grand buildings of the time of Uzziah and Jotham, in the erection of which wood had been used from Lebanon as well as from Bashan, on the western slopes of which the old shady oaks (sindiân and ballūt) are flourishing still.


  But the idea that trees can be used to signify the houses built with the good obtained from them, is one that cannot be sustained from Isa 9:9 (10.), where the reference is not to houses built of sycamore and cedar wood, but to trunks of trees of the king mentioned; nor even from Nah 2:4 (3.), where habberoshim refers to the fir lances which are brandished about in haughty thirst for battle. So again mountains and hills cannot denote the castles and fortifications built upon them, more especially as these are expressly mentioned in Isa 2:15 in the most literal terms. In order to understand the prophet, we must bear in mind what the Scriptures invariably assume, from their first chapter to the very close, namely, that the totality of nature is bound up with man in one common history; that man and the totality of nature are inseparably connected together as centre and circumference; that this circumference is affected by the sin which proceeds from man, as well as by the anger or the mercy which proceeds from God to man; that the judgments of God, as the history of the nations proves, involve in fellow-suffering even that part of the creation which is not free; and that this participation in the "corruption" (phthora) and "glory" (doxa) of humanity will come out with peculiar distinctness and force at the close of the world's history, in a manner corresponding to the commencement; and lastly, that the world in its present condition needs a palingenesia, or regeneration, quite as much as the corporeal nature of man, before it can become an object of good pleasure on the part of God. We cannot be surprised, therefore, that, in accordance with this fundamental view of the Scriptures, when the judgment of God fell upon Israel, it should also be described as going down to the land of Israel, and as overthrowing not only the false glory of the nation itself, but everything glorious in the surrounding nature, which had been made to minister to its national pride and love of show, and to which its sin adhered in many different ways. What the prophet foretold began to be fulfilled even in the Assyrian wars. The cedar woods of Lebanon were unsparingly destroyed; the heights and valleys of the land were trodden down and laid waste; and, in the period of the great empires which commenced with Tiglath-pileser, the Holy Land was reduced to a shadow of its former promised beauty.


  Isaiah 2:15


  The glory of nature is followed by what is lofty and glorious in the world of men, such as magnificent fortifications, grand commercial buildings, and treasures which minister to the lust of the eye. "As upon every high tower, so upon every fortified wall. As upon all ships of Tarshish, so upon all works of curiosity." It was by erecting fortifications for offence and defence, both lofty and steep (bâzur, praeruptus, from bâzar, abrumpere, secernere), that Uzziah and Jotham especially endeavoured to serve Jerusalem and the land at large. The chronicler relates, with reference to Uzziah, in 2 Chron 26, that he built strong towers above "the corner-gate, the valley-gate, and the southern point of the cheesemakers' hollow," and fortified these places, which had probably been till that time the weakest points in Jerusalem; also that he built towers in the desert (probably in the desert between Beersheba and Gaza, to increase the safety of the land, and the numerous flocks which were pastured in the shephelah, i.e., the western portion of southern Palestine). With regard to Jotham, it is related in both the book of Kings (Kg2 15:32.) and the Chronicles, that he built the upper gate of the temple; and in the Chronicles (Ch2 27:1-9) that he fortified the 'Ofel, i.e., the southern spur of the temple hill, still more strongly, and built cities on the mountains of Judah, and erected castles and towers in the forests (to watch for hostile attacks and ward them off). Hezekiah also distinguished himself by building enterprises of this kind (Ch2 32:27-30). But the allusion to the ships of Tarshish takes us to the times of Uzziah and Jotham, and not to those of Hezekiah (as Psa 48:7 does to the time of Jehoshaphat); for the seaport town of Elath, which was recovered by Uzziah, was lost again to the kingdom of Judah during the reign of Ahaz. Jewish ships sailed from this Elath (Ailath) through the Red Sea and round the coast of Africa to the harbour of Tartessus, the ancient Phoenician emporium of the maritime region watered by the Baetis (Guadalquivir), which abounded in silver, and then returned through the Pillars of Hercules (the Straits of Gibraltar: vid., Duncker, Gesch. i. 312-315). It was to these Tartessus vessels that the expression "ships of Tarshish" primarily referred, though it was afterwards probably applied to mercantile ships in general. The following expression, "works of curiosity" (sechiyyoth hachemdah), is taken in far too restricted a sense by those who limit it, as the lxx have done, to the ships already spoken of, or understand it, as Gesenius does, as referring to beautiful flags. Jerome's rendering is correct: "et super omne quod visu pulcrum est" (and upon everything beautiful to look at); seciyyâh, from sâcâh, to look, is sight generally. The reference therefore is to all kinds of works of art, whether in sculpture or paintings (mascith is used of both), which delighted the observer by their imposing, tasteful appearance. Possibly, however, there is a more especial reference to curiosities of art and nature, which were brought by the trading vessels from foreign lands.


  Isaiah 2:17


  Isa 2:17 closes the second strophe of the proclamation of judgment appended to the earlier prophetic word: "And the haughtiness of the people is bowed down, and the pride of the lords brought low; and Jehovah, He alone, stands exalted on that day." The closing refrain only varies a little from Isa 2:11. The subjects of the verbs are transposed. With a feminine noun denoting a thing, it is almost a rule that the predicate shall be placed before it in masculine (Ges. 147, a).


  Isaiah 2:18


  The closing refrain of the next two strophes is based upon the concluding clause of Isa 2:10. The proclamation of judgment turns now to the elilim, which, as being at the root of all the evil, occupied the lowest place in the things of which the land was full (Isa 2:7, Isa 2:8). In a short v. of one clause consisting of only three words, their future is declared as it were with a lightning-flash. "And the idols utterly pass away." The translation shows the shortness of the verse, but not the significant synallage numeri. The idols are one and all a mass of nothingness, which will be reduced to absolute annihilation: they will vanish Câlil, i.e., either "they will utterly perish" (funditus peribunt), or, as Câlil is not used adverbially in any other passage, "they will all perish" (tota peribunt, Jdg 20:40)—their images, their worship, even their names and their memory (Zac 13:2).


  Isaiah 2:19


  What the idolaters themselves will do when Jehovah has so completely deprived their idols of all their divinity, is then described in Isa 2:19 : "And they will creep into caves in the rocks, and cellars in the earth, before the terrible look of Jehovah, and before the glory of His majesty, when He ariseth to put the earth in terror." Meârâh is a natural cave, and mechillah a subterraneous excavation: this is apparently the distinction between the two synonyms. "To put the earth in terror:" lârotz hâ-aretz, a significant paronomasia, which can be reproduced in Latin, thus: ut terreat terram. Thus the judgment would fall upon the earth without any limitation, upon men universally (compare the word hâ-âdâm in Isa 2:20, which is scarcely ever applied to a single individual (Jos 14:15), excepting, of course, the first man, but generally to men, or to the human race) and upon the totality of nature as interwoven in the history of man—one complete whole, in which sin, and therefore wrath, had gained the upper hand. When Jehovah rose up, i.e., stood up from His heavenly throne, to reveal the glory manifested in heaven, and turn its judicial fiery side towards the sinful earth, the earth would receive such a shock as would throw it into a state resembling the chaos of the beginning. We may see very clearly from Rev 6:15, where this description is borrowed, that the prophet is here describing the last judgment, although from a national point of view and bounded by a national horizon.


  Isaiah 2:20


  Isa 2:20 forms the commencement to the fourth strophe: "In that day will a man cast away his idols of gold and his idols of silver, which they made for him to worship, to the moles and to the bats." The traditional text separates lachpor peroth into two words, though without its being possible to discover what they are supposed to mean. The reason for the separation was simply the fact that plurilitera were at one time altogether misunderstood and regarded as Composita: for other plurilitera, written as two words, compare Isa 61:1; Hos 4:18; Jer 46:20. The prophet certainly pronounced the word lachparpâroth (Ewald, 157, c); and Chapharpârâh is apparently a mole (lit. thrower up of the soil), talpa, as it is rendered by Jerome and interpreted by Rashi. Gesenius and Knobel, however, have raised this objection, that the mole is never found in houses. But are we necessarily to assume that they would throw their idols into lumber-rooms, and not hide them in holes and crevices out of doors? The mole, the shrew-mouse, and the bat, whose name (atalleph) is regarded by Schultens as a compound word (atal-eph, night-bird), are generically related, according to both ancient and modern naturalists. Bats are to birds what moles are to the smaller beasts of prey (vid., Levysohn, Zoologie des Talmud, p. 102). The lxx combine with these two words l'hishtachavoth (to worship). Malbim and Luzzatto adopt this rendering, and understand the words to mean that they would sink down to the most absurd descriptions of animal worship. But the accentuation, which does not divide the v. at עשׂוּ־לו, as we should expect if this were the meaning, is based upon the correct interpretation. The idolaters, convinced of the worthlessness of their idols through the judicial interposition of God, and enraged at the disastrous manner in which they had been deceived, would throw away with curses the images of gold and silver which artists' hands had made according to their instructions, and hide them in the holes of bats and in mole-hills, to conceal them from the eyes of the Judge, and then take refuge there themselves after ridding themselves of this useless and damnable burden.


  Isaiah 2:21


  "To creep into the cavities of the stone-blocks, and into the clefts of the rocks, before the terrible look of Jehovah, and before the glory of His majesty, when He arises to put the earth in terror." Thus ends the fourth strophe of this "dies irae, dies illa," which is appended to the earlier prophetic word. But there follows, as an epiphonem, this nota bene in Isa 2:22 : Oh, then, let man go, in whose nose is a breath; for what is he estimated at? The Septuagint leaves this v. out altogether. But was it so utterly unintelligible then? Jerome adopted a false pointing, and has therefore given this marvellous rendering: excelsus (bâmâh!) reputatus est ipse, by which Luther was apparently misled. But if we look backwards and forwards, it is impossible to mistake the meaning of the verse, which must be regarded not only as the resultant of what precedes it, but also as the transition to what follows. It is preceded by the prediction of the utter demolition of everything which ministers to the pride and vain confidence of men; and in Isa 3:1. the same prediction is resumed, with a more special reference to the Jewish state, from which Jehovah is about to take away every prop, so that it shall utterly collapse. Accordingly the prophet exhorts, in Isa 2:22, to a renunciation of trust in man, and everything belonging to him, just as in Psa 118:8-9; Psa 146:3, and Jer 17:5. The construction is as general as that of a gnome. The dat. Commodi לכם (Ges. 154, 3, e) renders the exhortation both friendly and urgent: from regard to yourselves, for your own good, for your own salvation, desist from man, i.e., from your confidence in him, in whose nose (in cujus naso, the singular, as in Job 27:3; whereas the plural is used in Gen 2:7 in the same sense, in nares ejus, "into his nostrils") is a breath, a breath of life, which God gave to him, and can take back as soon as He will (Job 34:14; Psa 104:29). Upon the breath, which passes out and in through his nose, his whole earthly existence is suspended; and this, when once lost, is gone for ever (Job 7:7). It is upon this breath, therefore, that all the confidence placed in man must rest—a bad soil and foundation! Under these conditions, and with this liability to perish in a moment, the worth of man as a ground of confidence is really nothing. This thought is expressed here in the form of a question: At (for) what is he estimated, or to be estimated? The passive participle nechshâb combines with the idea of the actual (aestimatus) that of the necessary (aestimandus), and also of the possible or suitable (aestimabilis); and that all the more because the Semitic languages have no special forms for the latter notions. The Beth is Beth pretı̄, corresponding to the Latin genitive (quanti) or ablative (quanto)—a modification of the Beth instrumenti, the price being regarded as the medium of exchange or purchase: "at what is he estimated," not with what is he compared, which would be expressed by ‛eth (Isa 53:12; compare μετά, Luk 22:37) or ‛im (Psa 88:5). The word is בּמּה, not בּמּה, because this looser form is only found in cases where a relative clause follows (eo quod, Ecc 3:22), and not bama=h, because this termination with ā is used exclusively where the next word begins with Aleph, or where it is a pausal word (as in Kg1 22:21); in every other case we have bammeh. The question introduced with this quanto (quanti), "at what," cannot be answered by any positive definition of value. The worth of man, regarded in himself, and altogether apart from God, is really nothing.


  The proclamation of judgment pauses at this porisma, but only for the purpose of gathering fresh strength. The prophet has foretold in four strophes the judgment of God upon every exalted thing in the kosmos that has fallen away from communion with God, just as Amos commences his book with a round of judgments, which are uttered in seven strophes of uniform scope, bursting like seven thunder-claps upon the nations of the existing stage of history. The seventh stroke falls upon Judah, over which the thunderstorm rests after finding such abundant booty. And in the same manner Isaiah, in the instance before us, reduces the universal proclamation of judgment to one more especially affecting Judah and Jerusalem. The current of the address breaks through the bounds of the strophe; and the exhortation in Isa 2:22 not to trust in man, the reason for which is assigned in what precedes, also forms a transition from the universal proclamation of judgment to the more special one in Isa 3:1, where the prophet assigns a fresh ground for the exhortation.


  Isaiah 3


  Isaiah 3:1


  "For, behold, the Lord, Jehovah of hosts, takes away from Jerusalem and from Judah supporter and means of support, every support of bread and every support of water." The divine name given here, "The Lord, Jehovah of hosts," with which Isaiah everywhere introduces the judicial acts of God (cf., Isa 1:24; Isa 10:16, Isa 10:33; Isa 19:4), is a proof that the proclamation of judgment commences afresh here. Trusting in man was the crying sin, more especially of the times of Uzziah-Jotham. The glory of the kingdom at that time carried the wrath of Jehovah within it. The outbreak of that wrath commenced in the time of Ahaz; and even under Hezekiah it was merely suspended, not changed. Isaiah foretells this outbreak of wrath. He describes how Jehovah will lay the Jewish state in ruins, by taking away the main supports of its existence and growth. "Supporter and means of support" (mash'en and mash'enah) express, first of all, the general idea. The two nouns, which are only the masculine and feminine forms of one and the same word (compare Mic 2:4; Nah 2:11, and the examples from the Syriac and Arabic in Ewald, 172, c), serve to complete the generalization: fulcra omne genus (props of every kind, omnigena). They are both technical terms, denoting the prop which a person uses to support anything, whilst mish'an signifies that which yields support; so that the three correspond somewhat to the Latin fulcrum, fultura, fulcimen. Of the various means of support, bread and wine are mentioned first, not in a figurative sense, but as the two indispensable conditions and the lowest basis of human life. Life is supported by bread and water: it walks, as it were, upon the crutch of bread, so that "breaking the staff of bread" (Lev 26:26; Eze 4:16; Eze 5:16; Eze 14:13; Psa 105:16) is equivalent to physical destruction. The destruction of the Jewish state would accordingly be commenced by a removal on the part of Jehovah of all the support afforded by bread and water, i.e., all the stores of both. And this was literally fulfilled, for both in the Chaldean and Roman times Jerusalem perished in the midst of just such terrible famines as are threatened in the curses in Lev 26, and more especially in Deut 28; and in both cases the inhabitants were reduced to such extremities, that women devoured their own children (Lam 2:20; Josephus, Wars of Jews, vi. 3, 3, 4). It is very unjust, therefore, on the part of modern critics, such as Hitzig, Knobel, and Meier, to pronounce Isa 3:1 a gloss, and, in fact, a false one. Gesenius and Umbreit retracted this suspicion. The construction of the v. is just the same as that of Isa 25:6; and it is Isaiah's custom to explain his own figures, as we have already observed when comparing Isa 1:7. and Isa 1:23 with what preceded them. "Every support of bread and every support of water" are not to be regarded in this case as an explanation of the general idea introduced before, "supporters and means of support," but simply as the commencement of the detailed expansion of the idea. For the enumeration of the supports which Jehovah would take away is continued in the next two verses.


  Isaiah 3:2


  "Hero and man of war, judge and prophet, and soothsayer and elder; captains of fifty, and the highly distinguished, and counsellors, and masters in art, and those skilled in muttering." As the state had grown into a military state under Uzziah-Jotham, the prophet commences in both vv. with military officers, viz., the gibbor, i.e., commanders whose bravery had been already tried; the "man of war" (ish imlchâmâh), i.e., private soldiers who had been equipped and well trained (see Eze 39:20); and the "captain of fifty" (sar Chamisshim), leaders of the smallest divisions of the army, consisting of only fifty men (pentekontarchos, Kg2 1:9, etc.). The prominent members of the state are all mixed up together; "the judge" (shophet), i.e., the officers appointed by the government to administer justice; "the elder" (zâkēn), i.e., the heads of families and the senators appointed by the town corporations; the "counsellor" (yōetz), those nearest to the king; the "highly distinguished" (nesu panim), lit., those whose personal appearance (panim) was accepted, i.e., welcome and regarded with honour (Saad.: wa'gı̄h, from wa'gh, the face of appearance), that is to say, persons of influence, not only on account of their office, but also on account of wealth, age, goodness, etc.; "masters in art" (Chacam Charâshim: lxx σοφὸς ἀρχιτέκτων ), or, as Jerome has very well rendered it, in artibus mechanicis exercitatus easque callide tractans (persons well versed in mechanical arts, and carrying them out with skill). In the Chaldean captivities skilled artisans are particularly mentioned as having been carried away (Kg2 24:14.; Jer 24:1; Jer 29:2); so that there can be no doubt whatever that Charâshim (from Cheresh) is to be understood as signifying mechanical and not magical arts, as Gesenius, Hitzig, and Meier suppose, and therefore that Chacam Charâshim does not mean "wizards," as Ewald renders it (Chărâshim is a different word from Chârâshim, fabri, from Chârâsh, although in Ch1 4:14, cf., Neh 11:35, the word is regularly pointed חרשׁים even in this personal sense). Moreover, the rendering "wizards" produces tautology, inasmuch as masters of the black art are cited as nebon lachash, "skilled in muttering." Lachash is the whispering or muttering of magical formulas; it is related both radically and in meaning to nachash, enchantment (Arabic nachs, misfortune); it is derived from lachash, sibilare, to hiss (a kindred word to nâchash; hence nâchâsh, a serpent). Beside this, the masters of the black art are also represented as kosem, which, in accordance with the radical idea of making fast, swearing, conjuring, denoted a soothsayer following heathen superstitions, as distinguished from the nabi, of false Jehovah prophet (we find this as early as Deu 18:10, Deu 18:14).


  These came next to bread and water, and were in a higher grade the props of the state. They are mixed together in this manner without regular order, because the powerful and splendid state was really a quodlibet of things Jewish and heathen; and when the wrath of Jehovah broke out, the godless glory would soon become a mass of confusion.


  Isaiah 3:4


  Thus robbed of its support, and torn out of its proper groove, the kingdom of Judah would fall a prey to the most shameless despotism: "And I give them boys for princes, and caprices shall rule over them." The revived "Solomonian" glory is followed, as before, by the times of Rehoboam. The king is not expressly named. This was intentional. He had sunk into the mere shadow of a king: it was not he who ruled, but the aristocratic party that surrounded him, who led him about in leading strings as unum inter pares. Now, if it is a misfortune in most cases for a king to be a child (na'ar, Ecc 10:16), the misfortune is twice as great when the princes or magnates who surround and advise him are youngsters (ne'ârim, i.e., young lords) in a bad sense. It produces a government of tâlulim. None of the nouns in this form have a personal signification. According to the primary meaning of the verbal stem, the word might signify childishnesses, equivalent to little children (the abstract for the concrete, like τἀπαιδικά amasius), as Ewald supposes; or puppets, fantocci, poltroons, or men without heart or brain, as Luzzatto maintains. But the latter has no support in the general usage of the language, and the verb yimshelu (shall rule) does not necessarily require a personal subject (cf., Psa 19:14; Psa 103:19). The word tâlulim is formed from the reflective verb hithallel, which means to meddle, to gratify one's self, to indulge one's caprice. Accordingly tâlulim itself might be rendered vexationes (Isa 66:4). Jerome, who translates the word effeminati, appears to have thought of התעלּל in an erotic sense. The Sept. rendering, ἐμπαῖκται is better, though ἐμπαίγματα would be more exact. When used, as the word is here, along with ne'arim, it signifies outbursts of youthful caprice, which do injury to others, whether in joke or earnest. Neither law nor justice would rule, but the very opposite of justice: a course of conduct which would make subjects, like slaves, the helpless victims at one time of their lust (Jdg 19:25), and at another of their cruelty. They would be governed by lawless and bloodstained caprice, of the most despotic character and varied forms. And the people would resemble their rulers: their passions would be let loose, and all restraints of modesty and decorum be snapt asunder.


  Isaiah 3:5


  "And the people oppress one another, one this and another that; the boy breaks out violently upon the old man, and the despised upon the honoured." Niggas is the reciprocal niphal, as the clause depicting the reciprocity clearly shows (cf., nilcham, Isa 19:2); nagas followed by Beth means to treat as a tyrant or taskmaster (Isa 9:3). The commonest selfishness would then stifle every nobler motive; one would become the tyrant of another, and ill-mannered insolence would take the place of that reverence, which is due to the old and esteemed from boys and those who are below them in position, whether we regard the law of nature, the Mosaic law (Lev 19:32), or the common custom of society. Nikleh (from kâlâh, the synonym of הקל, Isa 9:1; Isa 23:9; cf., Isa 16:14, kal, to be light or insignificant) was a term used to denote whoever belonged to the lowest stratum of society (Sa1 18:23). It was the opposite of nichâd (from Cabed, to be heavy or of great importance). The Septuagint rendering, ὁ ἄτιμος πρὸς τὸν ἔντιμον is a very good one (as the Semitic languages have no such antithetical formations with ἃ στερητικόν). With such contempt of the distinctions arising from age and position, the state would very soon become a scene of the wildest confusion.


  Isaiah 3:6


  At length there would be no authorities left; even the desire to rule would die out: for despotism is sure to be followed by mob-rule, and mob-rule by anarchy in the most literal sense. The distress would become so great, that whoever had a coat (cloak), so as to be able to clothe himself at all decently, would be asked to undertake the government. "When a man shall take hold of his brother in his father's house, Thou hast a coat, thou shalt be our ruler, and take this ruin under thy hand; he will cry out in that day, I do not want to be a surgeon; there is neither bread nor coat in my house: ye cannot make me the ruler of the people." "his father's house"—this is not an unmeaning trait in the picture of misery. The population would have become so thin and dispirited through hunger, that with a little energy it would be possible to decide within the narrow circle of a family who should be ruler, and to give effect to the decision. "In his father's house:" Beth âbiv is an acc. loci. The father's house is the place where brother meets with brother; and one breaks out with the urgent petition contained in the words, which follow without the introductory "saying" (cf., Isa 14:8, Isa 14:16, and Isa 22:16; Isa 33:14). לכה for לך with He otians, a form rarely met with (vid., Gen 27:37). תּהיה, which would be written תּהי before the predicate, is jussive in meaning, though not in form. "This ruin:" macshelah is used in Zep 1:3 for that which occasions a person's fall; here it signifies what has been overthrown; and as Câshal itself, which means not only to stumble, strip, or slide, but also to fall in consequence of some force applied from without, is not used in connection with falling buildings, it must be introduced here with an allusion to the prosopopeia which follows in Isa 3:8. The man who was distinguished above all others, or at any rate above many others, by the fact that he could still dress himself decently (even if it were only in a blouse), should be made supreme ruler or dictator (cf., kâtzin, Jdg 11:6); and the state which lay so miserably in ruins should be under his hand, i.e., his direction, protection, and care (Kg2 8:20; Gen 41:35, cf., Isa 16:9, where the plural is used instead of the ordinary singular yâd.) The apodosis to the protasis introduced with Chi as a particle of time (when) commences in Isa 3:7. The answer given by the brother to the earnest petition is introduced with "he will raise (viz., his voice, Isa 24:14) in that day, saying." It is given in this circumstantial manner because it is a solemn protest. He does not want to be a Chobēsh, i.e., a binder, namely of the broken arms, and bones, and ribs of the ruined state (Isa 30:26; Isa 1:6; Isa 61:1). The expression ehyeh implies that he does not like it, because he is conscious of his inability. He has not confidence enough in himself, and the assumption that he has a coat is a false cone: he not only has no coat at home (we must remember that the conversation is supposed to take place in his father's house), but he has not any bread; so that it is utterly impossible for a naked, starving man like him to do what is suggested ("in my house," ubebethi with a Vav of causal connection: Ges. 155, 1, c).


  Isaiah 3:8


  The prophet then proceeds, in Isa 3:8-12, to describe this deep, tragical misery as a just retribution."For Jerusalem is ruined and Judah fallen; because their tongue and their doings (are) against Jehovah, to defy the eyes of His glory." Jerusalem as a city is feminine, according to the usual personification; Judah as a people is regarded as masculine.


  The two preterites Câs'lah and nâphal express the general fact, which occasioned such scenes of misery as the one just described. The second clause, beginning with "because" (Chi), is a substantive clause, and attributes the coming judgment not to future sin, but to sin already existing. "Again Jehovah:" אל is used to denote a hostile attitude, as in Isa 2:4; Gen 4:8; Num 32:14; Jos 10:6. The capital and the land are against Jehovah both in word and deed, "to defy the eyes of His glory" (lamroth ‛ēnē Chebodo). עני is equivalent to עיני; and lamroth is a syncopated hiphil, as in Isa 23:11, and like the niphal in Isa 1:12 : we find the same form of the same word in Psa 78:17. The kal mârâh, which is also frequently construed with the accusative, signifies to thrust away in a refractory manner; the hiphil himrâh, to treat refractorily, literally to set one's self rigidly in opposition, obniti; mar, stringere, to draw tightly, with which unquestionably the meaning bitter as an astringent is connected, though it does not follow that mârâh, himrâh, and hemar (Exo 23:21) can be rendered παραπικραίνειν, as they have been in the Septuagint, since the idea of opposing, resisting, fighting in opposition, is implied in all these roots, with distinct reference to the primary meaning. The Lamed is a shorter expression instead of למען, which is the term generally employed in such circumstances (Amo 2:7; Jer 7:18; Jer 32:29). But what does the prophet mean by "the eyes of His glory?" Knobel's assertion, that Châbod is used here for the religious glory, i.e., the holiness of God, is a very strange one, since the Châbod of God is invariably the fiery, bright doxa which reveals Him as the Holy One. but his remark does not meet the question, inasmuch as it does not settle the point in dispute, whether the expression "the eyes of His glory" implies that the glory itself has eyes, or the glory is a quality of the eyes. The construction is certainly not a different one from "the arm of His glory" in Isa 52:10, so that it is to be taken as an attribute. But this suggests the further question, what does the prophet mean by the glory-eyes or glorious eyes of Jehovah? If we were to say the eyes of Jehovah are His knowledge of the world, it would be impossible to understand how they could be called holy, still less how they could be called glorious. This abstract explanation of the anthropomorphisms cannot be sustained. The state of the case is rather the following. The glory (Châbod) of God is that eternal and glorious morphē which His holy nature assumes, and which men must picture to themselves anthropomorphically, because they cannot imagine anything superior to the human form. In this glorious form Jehovah looks upon His people with eyes of glory. His pure but yet jealous love, His holy love which breaks out in wrath against all who meet it with hatred instead of with love, is reflected therein.


  Isaiah 3:9


  But Israel, instead of walking in the consciousness of being a constant and favourite object of these majestic, earnestly admonishing eyes, was diligently engaged in bidding them defiance both in word and deed, not even hiding its sin from fear of them, but exposing them to view in the most shameless manner.—"The look of their faces testifies against them, and their sin they make known like Sodom, without concealing it: woe to their soul! for they do themselves harm." In any case, the prophet refers to the impudence with which their enmity against God was shamelessly stamped upon their faces, without even the self-condemnation which leads in other cases to a diligent concealment of the sin. But we cannot follow Luzzatto and Jos. Kimchi, who take haccârath as used directly for azzuth (impudence), inasmuch as the Arabic hakara (hakir‛a), to which Kimchi appeals, signifies to be astonished and to stare (see at Job 19:3). And in this case there would be nothing strange in the substantive form, which would be a piel formation like בּלּהה חטּאה. But it may be a hiphil formation (Ewald, 156, a); and this is incomparably the more probable of the two, as hiccir panim is a very common phrase. It signifies to look earnestly, keenly, or inquiringly in the face of a person, to fix the eye upon him; and, when used of a judge, to take the part of a person, by favouring him unjustly (Deu 1:17; Deu 16:19). But this latter idea, viz., "their acceptance of the person, or partiality" (according to Pro 24:23; Pro 28:21), is inadmissible here, for the simple reason that the passage refers to the whole nation, and not particularly to the judges. "The look of their faces" (haccârath p'nēhem) is to be understood in an objective sense, viz., the appearance (τὸ εἶδος, Luk 9:29), like the agnitio of Jerome, id quo se agnoscendum dat vultus eorum. This was probably the expression commonly employed in Hebrew for what we designate by a very inappropriate foreign word, viz., physiognomy, i.e., the expression of the face which reveals the state of the mind. This expression of their countenance testified against them (anah b', as in Isa 59:12), for it was the disturbed and distorted image of their sin, which not only could not be hidden, but did not even wish to be; in a word, of their azzuth (Ecc 8:1). And it did not even rest with this open though silent display: they spoken openly of their sin (higgid in its simplest meaning, palam facere, from nâgad, nagâda, to be open, evident) without making any secret of it, like the Sodomites, who publicly proclaimed their fleshly lusts (Gen 19). Jerusalem was spiritually Sodom, as the prophet called it in Isa 1:10. By such barefaced sinning they did themselves harm (gâmal, lit., to finish, then to carry out, to show practically).


  Isaiah 3:10


  The prophet's meaning is evident enough. But inasmuch as it is the curse of sin to distort the knowledge of what is most obvious and self-evident, and even to take it entirely away, the prophet dwells still longer upon the fact that all sinning is self-destruction and self-murder, placing this general truth against its opposite in a palillogical Johannic way, and calling out to his contemporaries in Isa 3:10, Isa 3:11 : "Say of the righteous, that it is well with him; for they will enjoy the fruit of their doings. Woe to the wicked! it is ill; for what his hands have wrought will be done to him." We cannot adopt the rendering "Praise the righteous," proposed by Vitringa and other modern commentators; for although âmar is sometimes construed with the accusative of the object (Psa 40:11; Psa 145:6, Psa 145:11), it never means to praise, but to declare (even in Psa 40:11). We have here what was noticed from Gen 1:4 onwards—namely, the obvious antiptsis or antiphonsis in the verbs ראה (cf., Isa 22:9; Exo 2:2), ידע (Kg1 5:17), and אמר (like λέγειν, Joh 9:9): dicite justum quod bonus = dicite justum esse bonum (Ewald, 336, b). The object of sight, knowledge, or speech, is first of all mentioned in the most general manner; then follows the qualification, or more precise definition. טוב, and in Isa 3:11 רע (רע without the pause), might both of them be the third pers. pret. of the verbs, employed in a neuter sense: the former signifying, it is well, viz., with him (as in Deu 5:30; Jer 22:15-16); the latter, it is bad (as in Psa 106:32). But it is evident from Jer 44:17 that הוּא טוב and הוּא רע may be used in the sense of καλῶς (κακῶς) ἔχει, and that the two expressions are here thought of in this way, so that there is no לו to be supplied in either case. The form of the first favours this; and in the second the accentuation fluctuates between אוי tiphchah לרשׁע munach, and the former with merka, the latter tiphchah. At the same time, the latter mode of accentuation, which is favourable to the personal rendering of רע, is supported by editions of some worth, such as Brescia 1494, Pesaro 1516, Venice 1515, 1521, and is justly preferred by Luzzatto and Br. The summary assertions, The righteous is well, the wicked ill, are both sustained by their eventual fate, in the light of which the previous misfortune of the righteous appears as good fortune, and the previous good fortune of the wicked as misfortune. With an allusion to this great difference in their eventual fate, the word "say," which belongs to both clauses, summons to an acknowledgment of the good fortune of the one and the misfortune of the other. O that Judah and Jerusalem would acknowledge their to their own salvation before it was too late! For the state of the poor nation was already miserable enough, and very near to destruction.


  Isaiah 3:12


  "My people, its oppressors are boys, and women rule over it; my people, thy leaders are misleaders, who swallow up the way of thy paths." It is not probable that me‛olel signifies maltreaters or triflers, by the side of the parallel nâshim; moreover, the idea of despotic treatment is already contained in nogesaiv. We expect to find children where there are women. And this is one meaning of me‛olel. It does not mean a suckling, however, as Ewald supposes (160, a), more especially as it occurs in connection with yonek (Jer 44:7; Lam 2:11), and therefore cannot have precisely the same meaning; but, like עולל and עולל (the former of which may be contracted from meolēl), it refers to the boy as playful and wanton (Lascivum, protervum). Bttcher renders it correctly, pueri, lusores, though meolēl is not in itself a collective form, as he supposes; but the singular is used collectively, or perhaps better still, the predicate is intended to apply to every individual included in the plural notion of the subject (compare Isa 16:8; Isa 20:4, and Ges. 146, 4): the oppressors of the people, every one without exception, were (even though advanced in years) mere boys or youths in their mode of thinking and acting, and made all subject to them the football of their capricious humour. Here again the person of the king is allowed to fall into the background. but the female rule, referred to afterwards, points us to the court. And this must really have been the case when Ahaz, a young rake, came to the throne at the age of twenty (according to the lxx twenty-five), possibly towards the close of the reign of Jotham. With the deepest anguish the prophet repeats the expression "my people," as he passes in his address to his people from the rulers to the preachers: for the meassherim or leaders are prophets (Mic 3:5); but what prophets! Instead of leading the people in a straight path, they lead them astray (Isa 9:15, cf., Kg2 21:9). This they did, as we may gather from the history of this crowd of prophets, either by acting in subservience to the ungodly interests of the court with dynastic or demagogical servility, or by flattering the worst desires of the people. Thus the way of the path of the people, i.e., the highway or road by whose ramifying paths the people were to reach the appointed goal, had been swallowed up by them, i.e., taken away from the sight and feet of the people, so that they could not find it and walk therein (cf., Isa 25:7-8, where the verb is used in another connection). What is swallowed up is invisible, has disappeared, without a grace being left behind. The same idea is applied in Job 39:27 to a galloping horse, which is said to swallow the road, inasmuch as it leaves piece after piece behind it in its rapid course. It is stated here with regard to the prophets, that they swallow up the road appointed by Jehovah, as the one in which His people were to walk, just as a criminal swallows a piece of paper which bears witness against him, and so hides it in his own stomach. Thus the way of salvation pointed out by the law was no longer to be either heard of or seen. The prophets, who ought to have preached it, said mum, mum, and kept it swallowed. It had completely perished, as it were, in the erroneous preaching of the false prophets.
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  This was how it stood. There was but little to be expected from the exhortations of the prophet; so that he had to come back again and again to the proclamation of judgment. The judgment of the world comes again before his mind.—"Jehovah has appeared to plead, and stands up to judge the nations." When Jehovah, weary with His long-suffering, rises up from His heavenly throne, this is described as "standing up" (kum, Isa 2:19, Isa 2:21; Isa 33:10); and when He assumes the judgment-seat in the sight of all the world, this is called "sitting down" (yashab, Psa 9:5, Joe 3:12); when, having come down from heaven (Mic 1:2.), He comes forward as accuser, this is called "standing" (nizzab or amad, Psa 82:1 : amad is coming forward and standing, as the opposite of sitting; nizzab, standing, with the subordinate idea of being firm, resolute, ready). This pleading (ribh, Jer 25:31) is also judging (din), because His accusation, which is incontrovertible, contains the sentence in itself; and His sentence, which executes itself irresistibly, is of itself the infliction of punishment. Thus does he stand in the midst of the nations at once accuser, judge, and executioner (Psa 7:8). But among the nations it is more especially against Israel that He contends; and in Israel it is more especially against the leaders of the poor misguided and neglected people that He sets Himself.
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  "Jehovah will proceed to judgment with the elders of His people, and its princes. And ye, ye have eaten up the vineyard; prey of the suffering is in your houses. What mean ye that ye crush my people, and grind the face of the suffering? Thus saith the Lord Jehovah of hosts." The words of God Himself commence with "and ye" (v'attem). The sentence to which this (et vos = at vos) is the antithesis is wanting, just as in Psa 2:6, where the words of God commence with "and I" (va'ani, et ego = ast ego). the tacit clause may easily be supplied, viz., I have set you over my vineyard, but he have consumed the vineyard. The only question is, whether the sentence is to be regarded as suppressed by Jehovah Himself, or by the prophet. Most certainly by Jehovah Himself. The majesty with which He appeared before the rulers of His people as, even without words, a practical and undeniable proof that their majesty was only a shadow of His, and their office His trust. But their office consisted in the fact that Jehovah had committed His people to their care. The vineyard of Jehovah was His people—a self-evident figure, which the prophet dresses up in the form of a parable in chapter 5. Jehovah had appointed them as gardeners and keepers of this vineyard, but they themselves have become the very beasts that they ought to have warded off. בּער is applied to the beasts which completely devour the blades of a corn-field or the grapes of a vineyard (Exo 22:4). This change was perfectly obvious. The possessions stolen from their unhappy countrymen, which were still in their houses, were the tangible proof of their plundering of the vineyard. "The suffering:" ani (depressus, the crushed) is introduced as explanatory of haccerem, the prey, because depression and misery were the ordinary fate of the congregation which God called His vineyard. It was ecclesia pressa, but woe to the oppressors! In the question "what mean ye?" (mallâcem) the madness and wickedness of their deeds are implied. מה and לכם are fused into one word here, as if it were a prefix (as in Exo 4:2; Eze 8:6; Mal 1:13; vid., Ges. 20, 2). The Keri helps to make it clear by resolving the chethibh. The word mallâcem ought, strictly speaking, to be followed by chi: "What is there to you that ye crush my people?" as in Isa 22:1, Isa 22:16; but the words rush forwards (as in Jon 1:6), because they are an explosion of wrath. For this reason the expressions relating to the behaviour of the rulers are the strongest that can possibly be employed. דּכּא (crush) is also to be met with in Pro 22:22; but "grind the face" (tâchan p'ne) is a strong metaphor without a parallel. The former signifies "to pound," the latter "to grind," as the millstone grinds the corn. They grind the faces of those who are already bowed down, thrusting them back with such unmerciful severity, that they stand as it were annihilated, and their faces become as white as flour, or as the Germans would say, cheese-white, chalk-white, as pale as death, from oppression and despair. Thus the language supplied to a certain extent appropriate figures, with which to describe the conduct of the rulers of Israel; but it contained no words that could exhaust the immeasurable wickedness of their conduct: hence the magnitude of their sin is set before them in the form of a question, "What is to you?" i.e., What indescribable wickedness is this which you are committing? The prophet hears this said by Jehovah, the majestic Judge, whom he here describes as Adonai Elohim Zebaoth (according to the Masoretic pointing). This triplex name of God, which we find in the prophetic books, viz., frequently in Amos and also in Jer 2:19, occurs for the first time in the Elohistic Psalm, Psa 69:7. This scene of judgment is indeed depicted throughout in the colours of the Psalms, and more especially recals the (Elohistic) Psalm of Asaph (Psa 82:1-8).
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  But notwithstanding the dramatic vividness with which the prophet pictures to himself this scene of judgment, he is obliged to break off at the very beginning of his description, because another word of Jehovah comes upon him. This applies to the women of Jerusalem, whose authority, at the time when Isaiah prophesied, was no less influential than that of their husbands who had forgotten their calling. "Jehovah hath spoken: Because the daughters of Zion are haughty, and walk about with extended throat, and blinking with the eyes, walk about with tripping gait, and tinkle with their foot-ornaments: the Lord of all makes the crown of the daughters of Zion scabbed, and Jehovah will uncover their shame." Their inward pride (gâbah, as in Eze 16:50; cf., Zep 3:11) shows itself outwardly. They walk with extended throat, i.e., bending the neck back, trying to make themselves taller than they are, because they think themselves so great. The Keri substitutes the more usual form, נטוּית; but Isaiah in all probability intentionally made use of the rarer and ruder form netuvoth, since such a form really existed (Sa1 25:18), as well as the singular nâtu for nâtui (Job 15:22; Job 41:25 : Ges. 75, Anm. 5). They also went winking the eyes (mesakkeroth, for which we frequently find the erratum mesakkeroth), i.e., casting voluptuous and amatory glances with affected innocence (νεύματα ὀφθαλμῶν, lxx). "Winking:" sâkar is not used in the sense of fucare (Targ. b. Sabbath 62b, Jome 9b, Luther)—which is all the more inappropriate, because blackening the eyelids with powder of antimony was regarded in the East of the Old Testament as indispensable to female beauty—but in the sense of nictare (lxx, Vulg., Syr., syn. remaz, cf., sekar, Syr. to squint; Targ. = shâzaph, Job 20:9). Compare also the talmudic saying: God did not create woman out of Adam's ear, that she might be no eavesdropper (tsaithânith), nor out of Adam's eyes, that she might be no winker (sakrânith).


  The third was, that they walked incedendo et trepidando. The second inf. abs. is in this case, as in most others, the one which gives the distinct tone, whilst the other serves to keep before the eye the occurrence indicated in its finite verb (Ges. 131, 3). They walk about tripping (tâphop, a wide-spread onomato-poetic word), i.e., taking short steps, just putting the heel of one foot against the toe of the other (as the Talmud explains it). Luther renders it, "they walk along and waggle" (schwnzen, i.e., Clunibus agitatis). The rendering is suitable, but incorrect. They could only take short steps, because of the chains by which the costly foot-rings (achâsim ) worn above their ankles were connected together. These chains, which were probably ornamented with bells, as is sometimes the case now in the East, they used to tinkle as they walked: they made an ankle-tinkling with their feet, setting their feet down in such a manner that these ankle-rings knocked against each other. The writing beraglēhem (masc.) for beraglēhen (fem.) is probably not an unintentional synallage gen.: they were not modest virgines, but cold, masculine viragines, so that they themselves were a synallage generis. Nevertheless they tripped along. Tripping is a child's step. Nevertheless they tripped along. Tripping is a child's step. Although well versed in sin and old in years, the women of Jerusalem tried to maintain a youthful, childlike appearance. They therefore tripped along with short, childish steps. The women of the Mohammedan East still take pleasure in such coquettish tinklings, although they are forbidden by the Koran, just as the women of Jerusalem did in the days of Isaiah. The attractive influence of natural charms, especially when heightened by luxurious art, is very great; but the prophet is blind to all this splendour, and seeing nothing but the corruption within, foretells to these rich and distinguished women a foul and by no means aesthetic fate. The Sovereign Ruler of all would smite the crown of their head, from which long hair was now flowing, with scab (v'sippach, a progressive preterite with Vav apodosis, a denom. verb from sappachath, the scurf which adheres to the skin: see at Hab 2:15); and Jehovah would uncover their nakedness, by giving them up to violation and abuse at the hands of coarse and barbarous foes—the greatest possible disgrace in the eyes of a woman, who covers herself as carefully as she can in the presence of any stranger (Isa 47:3; Nah 3:5; Jer 13:22; Eze 16:37).


  Isaiah 3:18


  The prophet then proceeds to describe still further how the Lord would take away the whole of their toilet as plunder. "On that day the Lord will put away the show of the ankle-clasps, and of the head-bands, and of the crescents; the ear-rings, and the arm-chains, and the light veils; the diadems, and the stepping-chains, and the girdles, and the smelling-bottles, and the amulets; the finger-rings, and the nose-rings; the gala-dresses, and the sleeve-frocks, and the wrappers, and the pockets; the hand-mirrors, and the Sindu-cloths, and the turbans, and the gauze mantles." The fullest explanation of all these articles of female attire is to be found in N. W. Schrder's work, entitled Commentarius de vestitu mulierum Hebraearum ad Jes. Isa 3:16-24, Ludg. Batav 1745 (a quarto volume), and in that of Ant. Theod. Hartmann, consisting of three octavo volumes, and entitled Die Hebrerin am Putztische und als Braut (The Jewess at the Toilet-table, and as Bride, 1809-10); to which we may also add, Saalschtz, Archaeologie, chapter iii., where he treats of the dresses of men and women. It was not usually Isaiah's custom to enter into such minute particulars. Of all the prophets, Ezekiel was the one most addicted to this, as we may see, for example, from Ezek 16. And even in other prophecies against the women we find nothing of the kind again (Isa 32:9.; Amo 4:1.). But in this instance, the enumeration of the female ornaments is connected with that of the state props in Isa 3:1-3, and that of the lofty and exalted in Isa 2:13-16, so as to form a trilogy, and has its own special explanation in that boundless love of ornament which had become prevalent in the time of Uzziah-Jotham. It was the prophet's intention to produce a ludicrous, but yet serious impression, as to the immeasurable luxury which really existed; and in the prophetic address, his design throughout is to bring out the glaring contrast between the titanic, massive, worldly glory, in all its varied forms, and that true, spiritual, and majestically simple glory, whose reality is manifested from within outwards. In fact, the theme of the whole address is the way of universal judgment leading on from the false glory to the true. The general idea of tiphereth (show: rendered "bravery" in Eng. ver.) which stands at the head and includes the whole, points to the contrast presented by a totally different tiphereth which follows in Isa 4:2. In explaining each particular word, we must be content with what is most necessary, and comparatively the most certain. "Ankle-clasps" (acâsim): these were rings of gold, silver, or ivory, worn round the ankles; hence the denom. verb (icces) in Isa 3:16, to make a tinkling sound with these rings. "Head-bands," or "frontlets" (shebisim, from shâbas = shâbatz: plectere), were plaited bands of gold or silver thread worn below the hair-net, and reaching from one ear to the other. There is some force, however, in the explanation which has been very commonly adopted since the time of Schrder, namely, that they were sun-like balls (= shemisim), which were worn as ornaments round the neck, from the Arabic ‛sumeisa (‛subeisa), a little sun. The "crescents" (saharonim) were little pendants of this kind, fastened round the neck and hanging down upon the breast (in Jdg 8:21 we meet with them as ornaments hung round the camels' necks). Such ornaments are still worn by Arabian girls, who generally have several different kinds of them; the hilâl, or new moon, being a symbol of increasing good fortune, and as such the most approved charm against the evil eye. "Ear-rings" (netiphoth, ear-drops): we meet with these in Jdg 8:26, as an ornament worn by Midianitish kings. Hence the Arabic munattafe, a woman adorned with ear-rings. "Arm-chains:" sheroth, from shâra, to twist. According to the Targum, these were chains worn upon the arm, or spangles upon the wrist, answering to the spangles upon the ankles. "Fluttering veils" (re'âloth, from râ'al, to hang loose): these were more expensive than the ordinary veils worn by girls, which were called tza'iph.


  "Diadems" (pe'erim) are only mentioned in other parts of the Scriptures as being worn by men (e.g., by priests, bride-grooms, or persons of high rank). "Stepping-chains:" tze'âdoth, from tze'âdah, a step; hence the chain worn to shorten and give elegance to the step. "Girdles:" kisshurim, from kâshar (Cingere), dress girdles, such as were worn by brides upon their wedding-day (compare Jer 2:32 with Isa 49:18); the word is erroneously rendered hair-pins (kalmasmezayyah) in the Targum. "Smelling-bottles:" botte hannephesh, holders of scent (nephesh, the breath of an aroma). "Amulets:" lechashim (from lâchash, to work by incantations), gems or metal plates with an inscription upon them, which were worn as a protection as well as an ornament. "Finger-rings:" tabbâ'oth, from tâba, to impress or seal, signet-rings worn upon the finger, corresponding to the Chothâm worn by men upon the breast suspended by a cord. "Nose-rings" (nizmê hâaph) were fastened in the central division of the nose, and hung down over the mouth: they have been ornaments in common use in the East from the time of the patriarchs (Gen 24:22) down to the present day. "Gala-dresses" (machalâtsoth) are dresses not usually worn, but taken off when at home. "Sleeve-frocks" (ma'atâphâh): the second tunic, worn above the ordinary one, the Roman stola. "Wrappers" (mitpâchoth, from tâphach, expandere), broad cloths wrapped round the body, such as Ruth wore when she crept in to Boaz in her best attire (Rut 3:15). "Pockets" (Charitim) were for holding money (Kg2 5:23), which was generally carried by men in the girdle, or in a purse (Cis). "Hand-mirrors" (gilyonim): the Septuagint renders this διαφανῆ λακωνικὰ, sc. ἱμάτια, Lacedaemonian gauze or transparent dresses, which showed the nakedness rather than concealed it (from gâlâh, retegere); but the better rendering is mirrors with handles, polished metal plates (from gâlâh, polire), as gillâyon is used elsewhere to signify a smooth table. "Sindu-cloths" (sedinim), veils or coverings of the finest linen, viz., of Sindu or Hindu cloth (σινδόνες)—Sindu, the land of Indus, being the earlier name of India.


  "Turbans" (tseniphoth, from tsânaph, Convolvere), the head-dress composed of twisted cloths of different colours. "Gauze mantles" (redidim, from râdad, extendere, tenuem facere), delicate veil-like mantles thrown over the rest of the clothes. Stockings and handkerchiefs are not mentioned: the former were first introduced into Hither Asia from Media long after Isaiah's time, and a Jerusalem lady no more thought of suing the latter than a Grecian or Roman lady did. Even the veil (burko) now commonly worn, which conceals the whole of the face with the exception of the eyes, did not form part of the attire of an Israelitish woman in the olden time.


  The prophet enumerates twenty-one different ornaments: three sevens of a very bad kind, especially for the husbands of these state-dolls. There is no particular order observed in the enumeration, either from head to foot, or from the inner to the outer clothing; but they are arranged as much ad libitum as the dress itself.


  Isaiah 3:24


  When Jehovah took away all this glory, with which the women of Jerusalem were adorned, they would be turned into wretched-looking prisoners, disfigured by ill-treatment and dirt.—"And instead of balmy scent there will be mouldiness, and instead of the sash a rope, and instead of artistic ringlets a baldness, and instead of the dress-cloak a frock of sackcloth, branding instead of beauty." Mouldiness, or mother (mak, as in Isa 5:24, the dust of things that have moulded away), with which they would be covered, and which they would be obliged to breathe, would take the place of the bosem, i.e., the scent of the balsam shrub (bâsâm), and of sweet-scented pomade in general; and nipâh that of the beautifully embroidered girdle (Pro 31:24). The meaning of this word is neither "a wound," as the Targums and Talmud render it, nor "rags," as given by Knobel, ed. 1 (from nâkaph, percutere, perforare), but the rope thrown over them as prisoners (from kâphâh = kâvâh, Contorquere: lxx, Vulg., Syr.).


  Baldness takes the place of artistic ringlets (מקשׁה מעשׂה, not מעשׂה, so that it is in apposition: cf., Isa 30:20; Ges. 113; Ewald, 287, b). The reference is not to golden ornaments for the head, as the Sept. rendering gives it, although miksheh is used elsewhere to signify embossed or carved work in metal or wood; but here we are evidently to understand by the "artificial twists" either curls made with the curling-tongs, or the hair plaited and twisted up in knots, which they would be obliged to cut off in accordance with the mourning customs (Isa 15:2; Isa 22:12), or which would fall off in consequence of grief. A frock of sackcloth (machagoreth sak), i.e., a smock of coarse haircloth worn next to the skin, such as Layard found depicted upon a bas-relief at Kouyunjik, would take the place of the pethigil, i.e., the dress-cloak (either from pâthag, to be wide or full, with the substantive termination ı̄l, or else composed of pethi, breadth, and gil, festive rejoicing); and branding the place of beauty. Branding (Ci = Cevi, from Câvâh, καἰειν), the mark burnt upon the forehead by their conquerors: Ci is a substantive, not a particle, as the Targum and others render it, and as the makkeph might make it appear. There is something very effective in the inverted order of the words in the last clause of the five. In this five-fold reverse would shame and mourning take the place of proud, voluptuous rejoicing.


  Isaiah 3:25


  The prophet now passes over to a direct address to Jerusalem itself, since the "daughters of Zion" and the daughter of Zion in her present degenerate condition. The daughter of Zion loses her sons, and consequently the daughters of Zion their husbands.—"Thy men will fall by the sword, and thy might in war." The plural methim (the singular of which only occurs in the form methu, with the connecting vowel ū as a component part of the proper names) is used as a prose word in the Pentateuch; but in the later literature it is a poetic archaism. "Thy might" is used interchangeably with "thy men," the possessors of the might being really intended, like robur and robora in Latin (compare Jer 49:35).


  Isaiah 3:26


  What the prophet here foretells to the daughter of Zion he sees in Isa 3:26 fulfilled upon her: "Then will her gates lament and mourn, and desolate is she, sits down upon the ground." The gates, where the husbands of the daughters of Zion, who have now fallen in war, sued at one time to gather together in such numbers, are turned into a state of desolation, in which they may, as it were, be heard complaining, and seen to mourn (Isa 14:31; Jer 14:2; Lam 1:4); and the daughter of Zion herself is utterly vacated, thoroughly emptied, completely deprived of all her former population; and in this state of the most mournful widowhood or orphanage, brought down from her lofty seat (Isa 47:1) and princely glory (Jer 13:18), she sits down upon the ground, just as Judaea is represented as doing upon Roman medals that were struck after the destruction of Jerusalem, where she is introduced as a woman thoroughly broken down, and sitting under a palm-tree in an attitude of despair, with a warrior standing in front of her, the inscription upon the medal being Judaea capta, or devicta. The Septuagint rendering is quite in accordance with the sense, viz., καὶ καταλειφθἠση μόνη καὶ εἰς την̀ γῆν ἐδαφισθήση (cf., Luk 19:44), except that תּשׁב is not the second person, but the third, and נקּתה the third pers. pret. niph. for נקּתה—a pausal form which is frequently met with in connection with the smaller distinctive accents, such as silluk and athnach (here it occurs with tiphchah, as, for example, in Amo 3:8). The clause "sits down upon the ground" is appended ἀσυνδἔτως—a frequent construction in cases where one of two verbs defines the other in a manner which is generally expressed adverbially (vid., Ch1 13:2, and the inverted order of the words in Jer 4:5; cf., Isa 12:6): Zion sits upon the earth in a state of utter depopulation.


  Isaiah 4


  Isaiah 4:1


  When war shall thus unsparingly have swept away the men of Zion, a most unnatural effect will ensue, namely, that women will go in search of husbands, and not men in search of wives. "And seven women lay hold of one man in that day, saying, We will eat our won bread, and wear our own clothes; only let thy name be named upon us, take away our reproach." The division of the chapters is a wrong one here, as this v. is the closing v. of the prophecy against the women, and the closing portion of the whole address does not begin till Isa 4:2. The present pride of the daughters of Zion, every one of whom now thought herself the greatest as the wife of such and such a man, and for whom many men were now the suitors, would end in this unnatural self-humiliation, that seven of them would offer themselves to the same man, the first man who presented himself, and even renounce the ordinary legal claim upon their husband for clothing and food (Exo 21:10). It would be quite sufficient for them to be allowed to bear his name ("let thy name be named upon us:" the name is put upon the thing named, as giving it its distinctness and character), if he would only take away their reproach (namely, the reproach of being unmarried, Isa 54:4, as in Gen 30:23, of being childless) by letting them be called his wives. The number seven (seven women to one man) may be explained on the ground that there is a bad seven as well as a holy one (e.g., Mat 12:45).


  In Isa 4:1 the threat denounced against the women of Jerusalem is brought to a close. It is the side-piece to the threat denounced against the national rulers. And these two scenes of judgment were only parts of the general judgment about to fall upon Jerusalem and Judah, as a state or national community. And this again was merely a portion, viz., the central group of the picture of a far more comprehensive judgment, which was about to fall upon everything lofty and exalted on the earth. Jerusalem, therefore, stands here as the centre and focus of the great judgment-day. It was in Jerusalem that the ungodly glory which was ripe for judgment was concentrated; and it was in Jerusalem also that the light of the true and final glory would concentrate itself. To this promise, with which the address returns to its starting-point, the prophet now passes on without any further introduction. In fact it needed no introduction, for the judgment in itself was the medium of salvation. When Jerusalem was judged, it would be sifted; and by being sifted, it would be rescued, pardoned, glorified. The prophet proceeds in this sense to speak of what would happen in that day, and describes the one great day of God at the end of time (not a day of four-and-twenty hours any more than the seven days of creation were), according to its general character, as opening with judgment, but issuing in salvation.


  Isaiah 4:2


  "In that day will the sprout of Jehovah become an ornament and glory, and the fruit of the land pride and splendour for the redeemed of Israel." The four epithets of glory, which are here grouped in pairs, strengthen our expectation, that now that the mass of Israel has been swept away, together with the objects of its worthless pride, we shall find a description of what will become an object of well-grounded pride to the "escaped of Israel," i.e., to the remnant that has survived the judgment, and been saved from destruction. But with this interpretation of the promise it is impossible that it can be the church of the future itself, which is here called the "sprout of Jehovah" and "fruit of the land," as Luzzatto and Malbim suppose; and equally impossible, with such an antithesis between what is promised and what is abolished, that the "sprout of Jehovah" and "fruit of the earth" should signify the harvest blessings bestowed by Jehovah, or the rich produce of the land. For although the expression zemach Jehovah (sprout of Jehovah) may unquestionably be used to signify this, as in Gen 2:9 and Psa 104:14 (cf., Isa 61:11), and fruitfulness of the land is a standing accompaniment of the eschatological promises (e.g., Isa 30:23., compare the conclusion of Joel and Amos), and it was also foretold that the fruitful fields of Israel would become a glory in the sight of the nations (Eze 34:29; Mal 3:12; cf., Joe 2:17); yet this earthly material good, of which, moreover, there was no lack in the time of Uzziah and Jotham, was altogether unsuitable to set forth such a contrast as would surpass and outshine the worldly glory existing before. But even granting what Hofmann adduces in support of this view—namely, that the natural God-given blessings of the field do form a fitting antithesis to the studied works of art of which men had hitherto been proud—there is still truth in the remark of Rosenmller, that "the magnificence of the whole passage is at variance with such an interpretation." Only compare Isa 28:5, where Jehovah Himself is described in the same manner, as the glory and ornament of the remnant of Israel. But if the "sprout of Jehovah" is neither the redeemed remnant itself, nor the fruit of the field, it must be the name of the Messiah. And it is in this sense that it has been understood by the Targum, and by such modern commentators as Rosenmller, Hengstenberg, Steudel, Umbreit, Caspari, Drechsler, and others. The great King of the future is called zemach, ἀνατολή in the sense of Heb 7:14, viz., as a shoot springing out of the human, Davidic, earthly soil—a shoot which Jehovah had planted in the earth, and would cause to break through and spring forth as the pride of His congregation, which was waiting for this heavenly child. It is He again who is designated in the parallel clause as the "fruit of the land" (or lit., fruit of the earth), as being the fruit which the land of Israel, and consequently the earth itself, would produce, just as in Eze 17:5 Zedekiah is called a "seed of the earth." The reasons already adduced to show that "the sprout of Jehovah" cannot refer to the blessings of the field, apply with equal force to "the fruit of the earth." This also relates to the Messiah Himself, regarded as the fruit in which all the growth and bloom of this earthly history would eventually reach its promised and divinely appointed conclusion. The use of this double epithet to denote "the coming One" can only be accounted for, without anticipating the New Testament standpoint, from the desire to depict His double-sided origin. He would come, on the one hand, from Jehovah; but, on the other hand, from the earth, inasmuch as He would spring from Israel. We have here the passage, on the basis of which zemach (the sprout of "Branch") was adopted by Jeremiah (Jer 23:5 and Jer 33:15) and Zechariah (Zac 3:8; Zac 6:12) as a proper name for the Messiah, and upon which Matthew, by combining this proper name zemach (sprout) with nezer (Isa 11:1, cf., Isa 53:2), rests his affirmation, that according to the Old Testament prophecies the future Messiah was to be called a Nazarene. It is undoubtedly strange that this epithet should be introduced so entirely without preparation even by Isaiah, who coined it first. In fact, the whole passage relating to the Messiah stands quite alone in this cycle of prophecies in chapters 1-6. But the book of Isaiah is a complete and connected work. What the prophet indicates merely in outline here, he carries out more fully in the cycle of prophecies which follows in chapters 7-12; and there the enigma, which he leaves as an enigma in the passage before us, receives the fullest solution. Without dwelling any further upon the man of the future, described in this enigmatically symbolical way, the prophet hurries on to a more precise description of the church of the future.


  Isaiah 4:3


  "And it will come to pass, whoever is left in Zion and remains in Jerusalem, holy will he be called, all who are written down for life in Jerusalem." The leading emphasis of the whole v. rests upon kadosh (holy). Whereas formerly in Jerusalem persons had been distinguished according to their rank and condition, without any regard to their moral worth (Isa 3:1-3, Isa 3:10-11; cf., Isa 32:5); so the name kadosh (holy) would now be the one chief name of honour, and would be given to every individual, inasmuch as the national calling of Israel would now be realized in the persons of all (Exo 19:6, etc.). Consequently the expression "he shall be called" is not exactly equivalent to "he shall be," but rather presupposes the latter, as in Isa 1:26; Isa 61:6; Isa 62:4. The term kadosh denotes that which is withdrawn from the world, or separated from it. The church of the saints or holy ones, which now inhabits Jerusalem, is what has been left from the smelting; and their holiness is the result of washing. הנוּתר is interchanged with נהנּשׁאר. The latter, as Papenheim has shown in his Hebrew synonyms, involves the idea of intention, viz., "that which has been left behind;" the former merely expresses the fact, viz., that which remains. The character of this "remnant of grace," and the number of members of which it would consist, are shown in the apposition contained in Isa 4:3. This apposition means something more than those who are entered as living in Jerusalem, i.e., the population of Jerusalem as entered in the city register (Hofmann); for the verb with Lamed does not mean merely to enter as a certain thing, but (like the same verb with the accusative in Jer 22:30) to enter as intended for a certain purpose. The expression להיּים may either be taken as a noun, viz., "to life" (Dan 12:2), or as an adjective, "to the living" (a meaning which is quite as tenable; cf., Psa 69:29; Sa1 25:29). In either case the notion of predestination is implied, and the assumption of the existence of a divine "book of life" (Exo 32:32-33; Dan 12:1; cf., Psa 139:16); so that the idea is the same as that of Act 13:48 : "As many as were ordained to eternal life." The reference here is to persons who were entered in the book of God, on account of the good kernel of faith within them, as those who should become partakers of the life in the new Jerusalem, and should therefore be spared in the midst of the judgment of sifting in accordance with this divine purpose of grace. For it was only through the judgment setting this kernel of faith at liberty, that such a holy community as is described in the protasis which comes afterwards, as in Psa 63:6-7, could possibly arise.


  Isaiah 4:4


  "When the Lord shall have washed away the filth of the daughters of Zion, and shall have purged away the bloodguiltinesses of Jerusalem from the midst thereof, by the spirit of judgment and by the spirit of sifting." "When," followed by a preterite (equivalent to a fut. exact. as in Isa 24:13; Ges. 126, 5), introduces the circumstance, whose previous occurrence would be the condition of all the rest. The force of the future yâdiach ("shall have purged") is regulated by that of the preterite râchatz, as in Isa 6:11; for although, when regarded simply by itself, as in Isa 10:12, the future tense may suggest the idea of a future prefect, it cannot have the force of such a future. The double purification answers to the two scenes of judgment described in chapter 3. The filth of the daughters of Zion is the moral pollution hidden under their vain and coquettish finery; and the murderous deeds of Jerusalem are the acts of judicial murder committed by its rulers upon the poor and innocent. This filth and these spots of blood the Sovereign Ruler washes and purges away (see Ch2 4:6), by causing His spirit or His breath to burst in upon all the inhabitants of Jerusalem, both male and female. This breath is called "the spirit of judgment," because it punishes evil; and "the spirit of sifting," inasmuch as it sweeps or cleans it away. בּער is to be explained, as in Isa 6:13, in accordance with Deu 13:6 (5, Eng. Ver.; "put the evil away") and other passages, such especially as Isa 19:13; Isa 21:9. The rendering given in the Septuagint and Vulgate, viz., "in the spirit of burning," is founded upon the radical meaning of the verb, which signifies literally to burn up, and hence to clear away or destroy (see Comm. on Job, at Job 31:12, Eng. Tr.). Nevertheless, "burning" in connection with judgment is not definite enough, since every manifestation of divine judgment is a manifestation of fire; but it is not every judgment that has connected with it what is here implied—namely, the salutary object of burning away or, in other words, of winnowing. The "spirit" is in both instances the Spirit of God which pervades the world, not only generating and sustaining life, but also at times destroying and sifting (Isa 30:27-28), as it does in the case before us, in which the imperishable glory described in Isa 3:5 is so prepared.


  Isaiah 4:5


  "And Jehovah creates over every spot of Mount Zion, and over its festal assemblies, a cloud by day, and smoke, and the shining of flaming fire by night: for over all the glory comes a canopy." Just as Jehovah guided and shielded Israel in the days of the redemption from Egypt in a smoke-cloud by day and a fire-cloud by night, which either moved in front like a pillar, or floated above them as a roof (Num 14:14, etc.), the perpetuation of His presence at Sinai (Exo 19:9, Exo 19:16.); so would Jehovah in like manner shield the Israel of the final redemption, which would no longer need the pillar of cloud since its wanderings would be over, but only the cloudy covering; and such a covering Jehovah would create, as the praet. consec. וּברא) ("and He creates") distinctly affirms. The verb bârâh always denotes a divine and miraculous production, having its commencement in time; for even the natural is also supernatural in its first institution by God. In the case before us, however, the reference is to a fresh manifestation of His gracious presence, exalted above the present course of nature. This manifestation would consist by day in "a cloud," and as the hendiadys "cloud and smoke" (i.e., cloud in form and smoke in substance) distinctly affirms, a smoke-cloud, not a watery cloud, like those which ordinarily cover the sky; and by night in a fiery splendour, not merely a lingering fiery splendour like that of the evening sky, but, as the words clearly indicate, a flaming brightness (lehâbâh ), and therefore real and living fire. The purpose of the cloud would not only be to overshadow, but also to serve as a wall of defence against opposing influences; and the fire would not only give light, but by flaming and flashing would ward off hostile powers. But, above all, the cloud and fire were intended as signs of the nearness of God, and His satisfaction. In the most glorious times of the temple a smoke-cloud of this kind filled the Holy of holies; and there was only one occasion—namely, at the dedication of Solomon's temple—on which it filled the whole building (Kg1 8:10); but now the cloud, the smoke of which, moreover, would be turned at night into flaming fire, would extend over every spot (mâcōn, a more poetical word for mâkōm) of Mount Zion, and over the festal assemblies thereon. The whole mountain would thus become a Holy of holies. It would be holy not only as being the dwelling-place of Jehovah, but as the gathering-place of a community of saints. "Her assemblies" (mikrâehâ) points back to Zion, and is a plural written defectively (at least in our editions),


  - as, for example, in Jer 19:8. There is no necessity to take this noun in the sense of "meeting halls" (a meaning which it never has anywhere else), as Gesenius, Ewald, Hitzig, and others have done, since it may also signify "the meetings," though not in an abstract, but in a concrete sense (ecclesiae).


  The explanatory clause, "for over all the glory (comes) a canopy," admits of several interpretations. Dr. Shegg and others take it in the general sense: "for defence and covering are coming for all that is glorious." Now, even if this thought were not so jejune as it is, the word Chuppâh would not be the word used to denote covering for the sake of protection; it signifies rather covering for the sake of beautifying and honouring that which is covered. Chuppâh is the name still given by the Jews to the wedding canopy, i.e., a canopy supported on four poles and carried by four boys, under which the bride and bridegroom receive the nuptial blessing—a meaning which is apparently more appropriate, even in Psa 19:6 and Joe 2:16, than the ordinary explanation thalamus to torus. Such a canopy would float above Mount Zion in the form of a cloud of smoke and blaze of fire. (There is no necessity to take Chuppâh as a third pers. pual, since תּהיה, which follows immediately afterwards in Isa 4:6, may easily be supplied in thought.) The only question is whether Col Câbōd signifies "every kind of glory," or according to Psa 39:6; Psa 45:14, "pure glory" (Hofmann, Stud. u. Krit. 1847, pp. 936-38). The thought that Jerusalem would now be "all glory," as its inhabitants were all holiness, and therefore that this shield would be spread out over pure glory, is one that thoroughly commends itself. but we nevertheless prefer the former, as more in accordance with the substantive clause. The glory which Zion would now possess would be exposed to no further injury: Jehovah would acknowledge it by signs of His gracious presence; for henceforth there would be nothing glorious in Zion, over which there would not be a canopy spread in the manner described, shading and yet enlightening, hiding, defending, and adorning it.


  Isaiah 4:6


  Thus would Zion be a secure retreat from all adversities and disasters."And it will be a booth for shade by day from the heat of the sun, and for a refuge and covert from storm and from rain." The subject to "will be" is not the miraculous roofing; for ânân (cloud) is masculine, and the verb feminine, and there would be no sense in saying that a Chuppâh or canopy would be a succâh or booth. Either, therefore, the verb contains the subject in itself, and the meaning is, "There will be a booth" (the verb hâyâh being used in a pregnant sense, as in Isa 15:6; Isa 23:13); or else Zion (Isa 4:5) is the subject. We prefer the latter. Zion or Jerusalem would be a booth, that is to say, as the parallel clause affirms, a place of security and concealment (mistor, which only occurs here, is used on account of the alliteration with machseh in the place of sether, which the prophet more usually employs, viz., in Isa 28:17; Isa 32:2). "By day" (yōmâm, which is construed with לצל in the construct state, cf., Eze 30:16) is left intentionally without any "by night" to answer to it in the parallel clause, because reference is made to a place of safety and concealment for all times, whether by day or night. Heat, storm, and rain are mentioned as examples to denote the most manifold dangers; but it is a singular fact that rain, which is a blessing so earnestly desired in the time of Chōreb, i.e., of drought and burning heat, should also be included. At the present day, when rain falls in Jerusalem, the whole city dances with delight. Nevertheless rain, i.e., the rain which falls from the clouds, is not paradisaical; and its effects are by no means unfrequently destructive. According to the archives of Genesis, rain from the clouds took the place of dew for the first time at the flood, when it fell in a continuous and destructive form. The Jerusalem of the last time will be paradise restored; and there men will be no longer exposed to destructive changes of weather. In this prediction the close of the prophetic discourse is linked on to the commencement. This mountain of Zion, roofed over with a cloud of smoke by day and the shining of a flaming fire by night, is no other than the mountain of the house of Jehovah, which was to be exalted above all the mountains, and to which the nations would make their pilgrimage; and this Jerusalem, so holy within, and all glorious without, is no other than the place from which the word of Jehovah was one day to go forth into all the world. But what Jerusalem is this? Is it the Jerusalem of the time of final glory awaiting the people of God in this life, as described in Rev 11 (for, notwithstanding all that a spiritualistic and rationalistic anti-chiliasm may say, the prophetic words of both Old and New Testament warrant us in expecting such a time of glory in this life); or is it the Jerusalem of the new heaven and new earth described in Rev 20:1-15 :21? The true answer is, "Both in one." The prophet's real intention was to depict the holy city in its final and imperishable state after the last judgment. But to his view, the state beyond and the closing state here were blended together, so that the glorified Jerusalem of earth and the glorified Jerusalem of heaven appeared as if fused into one. It was a distinguishing characteristic of the Old Testament, to represent the closing scene on this side the grave, and the eternal state beyond, as a continuous line, having its commencement here. The New Testament first drew the cross line which divides time from eternity. It is true, indeed, as the closing chapters of the Apocalypse show, that even the New Testament prophecies continue to some extent to depict the state beyond in figures drawn from the present world; with this difference, however, that when the line had once been drawn, the demand was made, of which there was no consciousness in the Old Testament, that the figures taken from this life should be understood as relating to the life beyond, and that eternal realities should be separated from their temporal forms.


  Isaiah 5


  Judgment of Devastation upon the Vineyard of Jehovah—Isaiah 5


  The foregoing prophecy has run through all the different phases of prophetic exhortation by the time that we reach the close of Isa 4:1-6; and its leading thought, viz., the overthrow of the false glory of Israel, and the perfect establishment of true glory through the medium of judgment, has been so fully worked out, that chapter 5 cannot possibly be regarded either as a continuation or as an appendix to that address. Unquestionably there are many points in which chapter 5 refers back to chapters 2-4. The parable of the vineyard in Isa 5:1-7 grows, as it were, out of Isa 3:14; and in Isa 5:15 we have a repetition of the refrain in Isa 2:9, varied in a similar manner to Isa 2:17. But these and other points of contact with chapters 2-4, whilst they indicate a tolerable similarity in date, by no means prove the absence of independence in chapter 5. The historical circumstances of the two addresses are the same; and the range of thought is therefore closely related. But the leading idea which is carried out in chapter 5 is a totally different one. The basis of the address is a parable representing Israel as the vineyard of Jehovah, which, contrary to all expectation, had produced bad fruit, and therefore was given up to devastation. What kind of bad fruit it produced is described in a six-fold "woe;" and what kind of devastation was to follow is indicated in the dark nocturnal conclusion to the whole address, which is entirely without a promise.


  Isaiah 5:1


  The prophet commenced his first address in chapter 1 like another Moses; the second, which covered no less ground, he opened with the text of an earlier prophecy; and now he commences the third like a musician, addressing both himself and his hearers with enticing words. Isa 1:1. "Arise, I will sing of my beloved, a song of my dearest touching his vineyard." The fugitive rhythm, the musical euphony, the charming assonances in this appeal, it is impossible to reproduce. They are perfectly inimitable. The Lamed in lı̄dı̄dı̄ is the Lamed objecti. The person to whom the song referred, to whom it applied, of whom it treated, was the singer's own beloved. It was a song of his dearest one (not his cousin, patruelis, as Luther renders it in imitation of the Vulgate, for the meaning of dōd is determined by yâdid, beloved) touching his vineyard. The Lamed in l'carmo is also Lamed objecti. The song of the beloved is really a song concerning the vineyard of the beloved; and this song is a song of the beloved himself, not a song written about him, or attributed to him, but such a song as he himself had sung, and still had to sing. The prophet, by beginning in this manner, was surrounded (either in spirit or in outward reality) by a crowd of people from Jerusalem and Judah. The song is a short one, and runs thus in Isa 1:1, Isa 1:2 : "My beloved had a vineyard on a fatly nourished mountain-horn, and dug it up and cleared it of stones, and planted it with noble vines, and built a tower in it, and also hewed out a wine-press therein; and hoped that it would bring forth grapes, and it brought forth wild grapes." The vineyard was situated upon a keren, i.e., upon a prominent mountain peak projecting like a horn, and therefore open to the sun on all sides; for, as Virgil says in the Georgics, "apertos Bacchus amat colles." This mountain horn was ben-shemen, a child of fatness: the fatness was innate, it belonged to it by nature (shemen is used, as in Isa 28:1, to denote the fertility of a nutritive loamy soil). And the owner of the vineyard spared no attention or trouble. The plough could not be used, from the steepness of the mountain slope: he therefore dug it up, that is to say, he turned up the soil which was to be made into a vineyard with a hoe (izzēk, to hoe; Arab. mi‛zak, mi‛zaka); and as he found it choked up with stones and boulders, he got rid of this rubbish by throwing it out sikkēl, a privative piel, lapidibus purgare, then operam consumere in lapides, sc. ejiciendos, to stone, or clear of stones: Ges. 52, 2). After the soil had been prepared he planted it with sorek, i.e., the finest kind of eastern vine, bearing small grapes of a bluish-red, with pips hardly perceptible to the tongue. The name is derived from its colour (compare the Arabic zerka, red wine). To protect and adorn the vineyard which had been so richly planted, he built a tower in the midst of it. The expression "and also" calls especial attention to the fact that he hewed out a wine-trough therein (yekeb, the trough into which the must or juice pressed from the grapes in the wine-press flows, lacus as distinguished from torcular); that is to say, in order that the trough might be all the more fixed and durable, he constructed it in a rocky portion of the ground (Châtsēb bo instead of Chătsab bo, with a and the accent drawn back, because a Beth was thereby easily rendered inaudible, so that Châtsēb is not a participial adjective, as Bttcher supposes). This was a difficult task, as the expression "and also" indicates; and for that very reason it was an evidence of the most confident expectation. But how bitterly was this deceived! The vineyard produced no such fruit, as might have been expected from a sorek plantation; it brought forth no ‛anâbim whatever, i.e., no such grapes as a cultivated vine should bear, but only b'ushim, or wild grapes. Luther first of all adopted the rendering wild grapes, and then altered it to harsh or sour grapes. But it comes to the same thing. The difference between a wild vine and a good vine is only qualitative. The vitis vinifera, like all cultivated plants, is assigned to the care of man, under which it improves; whereas in its wild state it remains behind its true intention (see Genesis, 622). Consequently the word b'ushim (from bâ'ash, to be bad, or smell bad) denotes not only the grapes of the wild vine, which are naturally small and harsh (Rashi, lambruches, i.e., grapes of the labrusca, which is used now, however, as the botanical name of a vine that is American in its origin), but also grapes of a good stock, which have either been spoiled or have failed to ripen.


  These were the grapes which the vineyard produced, such as you might indeed have expected from a wild vine, but not from carefully cultivated vines of the very choicest kind.


  Isaiah 5:3


  The song of the beloved who was so sorely deceived terminates here. The prophet recited it, not his beloved himself; but as they were both of one heart and one soul, the prophet proceeds thus in Isa 5:3 and Isa 5:4 : "And now, O inhabitants of Jerusalem and men of Judah, judge, I pray you, between me and my vineyard! What could have been done more to my vineyard that I have not done in it? Wherefore did I hope that it would bring forth grapes, and it brought forth wild grapes?" The fact that the prophet speaks as if he were the beloved himself, shows at once who the beloved must be. The beloved of the prophet and the lover of the prophet (yâdid and dōd) were Jehovah, with whom he was so united by a union mystica exalted above all earthly love, that, like the angel of Jehovah in the early histories, he could speak as if he were Jehovah Himself (see especially Zac 2:12-13). To any one with spiritual intuition, therefore, the parabolical meaning and object of the song would be at once apparent; and even the inhabitants of Jerusalem and the men of Judah (yoosheeb and iish are used collectively, as in Isa 8:14; Isa 9:8; Isa 22:21, cf., Isa 20:6) were not so stupefied by sin, that they could not perceive to what the prophet was leading. It was for them to decide where the guilt of this unnatural issue lay—that is to say, of this thorough contradiction between the "doing" of the vineyard and the "doing" of the Lord; that instead of the grapes he hoped for, it brought forth wild grapes. (On the expression "what could have been done," quid faciendum est, mah-la'asoth, see at Hab 1:17, Ges. 132, Anm. 1.) Instead of למה (למּה) we have the more suitable term מדּוּע, the latter being used in relation to the actual cause (Causa efficiens), the former in relation to the object (Causa finalis). The parallel to the second part, viz., Isa 50:2, resembles the passage before us, not only in the use of this particular word, but also in the fact that there, as well as here, it relates to both clauses, and more especially to the latter of the two. We find the same paratactic construction in connection with other conjunctions (cf., Isa 12:1; Isa 65:12). They were called upon to decide and answer as to this what and wherefore; but they were silent, just because they could clearly see that they would have to condemn themselves (as David condemned himself in connection with Nathan's parable, Sa2 12:5). The Lord of the vineyard, therefore, begins to speak. He, its accuser, will now also be its judge.


  Isaiah 5:5


  "Now then, I will tell you what I will do at once to my vineyard: take away its hedge, and it shall be for grazing; pull down its wall, and it shall be for treading down." Before "now then" (vattâh) we must imagine a pause, as in Isa 3:14. The Lord of the vineyard breaks the silence of the umpires, which indicates their consciousness of guilt. They shall hear from Him what He will do at once to His vineyard (Lamed in l'carmi, as, for example, in Deu 11:6). "I will do:" ani 'ōeh, fut. instans, equivalent to facturus sum (Ges. 134, 2, b). In the inf. abs. which follow He opens up what He will do. On this explanatory use of the inf. abs., see Isa 20:2; Isa 58:6-7. In such cases as these it takes the place of the object, as in other cases of the subject, but always in an abrupt manner (Ges. 131, 1). He would take away the mesucah, i.e., the green thorny hedge (Pro 15:19; Hos 2:8) with which the vineyard was enclosed, and would pull down the gârēd, i.e., the low stone wall (Num 22:24; Pro 24:31), which had been surrounded by the hedge of thorn-bushes to make a better defence, as well as for the protection of the wall itself, more especially against being undermined; so that the vineyard would be given up to grazing and treading down (lxx καταπα'τημα), i.e., would become an open way and gathering-place for man and beast.


  Isaiah 5:6


  This puts an end to the unthankful vineyard, and indeed a hopeless one."And I will put an end to it: it shall not be pruned nor digged, and it shall break out in thorns and thistles; and I will command the clouds to rain no rain over it." "Put an end:" bâthâh (= battâh : Ges. 67, Anm. 11) signifies, according to the primary meaning of bâthath (בּוּת, בּהת, see at Isa 1:29), viz., abscindere, either abscissum = locus abscissus or praeruptus (Isa 7:19), or abscissio = deletio. The latter is the meaning here, where shı̄th bâthâh is a refined expression for the more usual כלה עשׂה, both being construed with the accusative of the thing which is brought to an end. Further pruning and hoeing would do it no good, but only lead to further disappointment: it was the will of the Lord, therefore, that the deceitful vineyard should shoot up in thorns and thistles (âlâh is applied to the soil, as in Isa 34:13 and Pro 24:31; shâimr vâshaith, thorns and thistles, are in the accusative, according to Ges. 138, 1, Anm. 2; and both the words themselves, and also their combination, are exclusively and peculiarly Isaiah's).


  In order that it might remain a wilderness, the clouds would also receive commandment from the Lord not to rain upon it. There can be no longer any doubt who the Lord of the vineyard is. He is Lord of the clouds, and therefore the Lord of heaven and earth. It is He who is the prophet's beloved and dearest one. The song which opened in so minstrel-like and harmless a tone, has now become painfully severe and terribly repulsive. The husk of the parable, which has already been broken through, now falls completely off (cf., Mat 22:13; Mat 25:30). What it sets forth in symbol is really true. This truth the prophet establishes by an open declaration.


  Isaiah 5:7


  "For the vineyard of Jehovah of hosts is the house of Israel, and the men of Judah are the plantation of His delight: He waited for justice, and behold grasping; for righteousness, and behold a shriek." The meaning is not that the Lord of the vineyard would not let any more rain fall upon it, because this Lord was Jehovah (which is not affirmed in fact in the words commencing with "for," Ci), but a more general one. This was how the case stood with the vineyard; for all Israel, and especially the people of Judah, were this vineyard, which had so bitterly deceived the expectations of its Lord, and indeed "the vineyard of Jehovah of hosts," and therefore of the omnipotent God, whom even the clouds would serve when He came forth to punish. The expression "for" (Ci) is not only intended to vindicate the truth of the last statement, but the truth of the whole simile, including this: it is an explanatory "for" (Ci explic.), which opens the epimythion. "The vineyard of the Lord of hosts" (Cerem Jehovah Zebaoth) is the predicate. "The house of Israel (Beth Yisrâel) was the whole nation, which is also represented in other passages under the same figure of a vineyard (Isa 27:2.; Ps 80, etc.). But as Isaiah was prophet in Judah, he applies the figure more particularly to Judah, which was called Jehovah's favourite plantation, inasmuch as it was the seat of the divine sanctuary and of the Davidic kingdom. This makes it easy enough to interpret the different parts of the simile employed. The fat mountain-horn was Canaan, flowing with milk and honey (Exo 15:17); the digging of the vineyard, and clearing it of stones, was the clearing of Canaan from its former heathen inhabitants (Psa 54:3); the sorek-vines were the holy priests and prophets and kings of Israel of the earlier and better times (Jer 2:21); the defensive and ornamental tower in the midst of the vineyard was Jerusalem as the royal city, with Zion the royal fortress (Mic 4:8); the winepress-trough was the temple, where, according to Psa 36:9 (8.), the wine of heavenly pleasures flowed in streams, and from which, according to Psa 42:1-11 and many other passages, the thirst of the soul might all be quenched. The grazing and treading down are explained in Jer 5:10 and Jer 12:10. The bitter deception experienced by Jehovah is expressed in a play upon two words, indicating the surprising change of the desired result into the very opposite. The explanation which Gesenius, Caspari, Knobel, and others give of mispâch, viz., bloodshed, does not commend itself; for even if it must be admitted that sâphach occurs once or twice in the "Arabizing" book of Job (Job 30:7; Job 14:19) in the sense of pouring out, this verbal root is strange to the Hebrew (and the Aramaean). Moreover, mispâch in any case would only mean pouring or shedding, and not bloodshed; and although the latter would certainly be possible by the side of the Arabic saffâch, saffâk (shedder of blood), yet it would be such an ellipsis as cannot be shown anywhere else in Hebrew usage. On the other hand, the rendering "leprosy" does not yield any appropriate sense, as mispachath (sappachath) is never generalized anywhere else into the single idea of "dirt" (Luzzatto: sozzura), nor does it appear as an ethical notion. We therefore prefer to connect it with a meaning unquestionably belonging to the verb ספח (see kal, Sa1 2:36; niphal, Isa 14:1; hithpael, Sa1 26:19), which is derived in יסף, אסף, סוּף, from the primary notion "to sweep," spec. to sweep towards, sweep in, or sweep away. Hence we regard mispach as denoting the forcible appropriation of another man's property; certainly a suitable antithesis to mishpât. The prophet describes, in full-toned figures, how the expected noble grapes had turned into wild grapes, with nothing more than an outward resemblance. The introduction to the prophecy closes here.


  The prophecy itself follows next, a seven-fold discourse composed of the six-fold woe contained in vv. 8-23, and the announcement of punishment in which it terminates. In this six-fold woe the prophet describes the bad fruits one by one. In confirmation of our rendering of mispâch, the first woe relates to covetousness and avarice as the root of all evil.


  Isaiah 5:8


  "Woe unto them that join house to house, who lay field to field, till there is no more room, and ye alone are dwelling in the midst of the land." The participle is continued in the finite verb, as in Isa 5:23; Isa 10:1; the regular syntactic construction is cases of this kind (Ges. 134, Anm. 2). The preterites after "till" (there are to such preterites, for 'ephes is an intensified אין enclosing the verbal idea) correspond to future perfects: "They, the insatiable, would not rest till, after every smaller piece of landed property had been swallowed by them, the whole land had come into their possession, and no one beside themselves was settled in the land" (Job 22:8). Such covetousness was all the more reprehensible, because the law of Israel and provided so very stringently and carefully, that as far as possible there should be an equal distribution of the soil, and that hereditary family property should be inalienable. All landed property that had been alienated reverted to the family every fiftieth year, or year of jubilee; so that alienation simply had reference to the usufruct of the land till that time. It was only in the case of houses in towns that the right of redemption was restricted to one year, at least according to a later statute. How badly the law of the year of jubilee had been observed, may be gathered from Jer 34, where we learn that the law as to the manumission of Hebrew slaves in the sabbatical year had fallen entirely into neglect. Isaiah's contemporary, Micah, makes just the same complaint as Isaiah himself (vid., Mic 2:2).


  Isaiah 5:9


  And the denunciation of punishment is made by him in very similar terms to those which we find here in Isa 5:9, Isa 5:10 : "Into mine ears Jehovah of hosts: Of a truth many houses shall become a wilderness, great and beautiful ones deserted. For ten yokes of vineyard will yield one pailful, and a quarter of seed-corn will produce a bushel." We may see from Isa 22:14 in what sense the prophet wrote the substantive clause, "Into mine ears," or more literally, "In mine ears is Jehovah Zebaoth," viz., He is here revealing Himself to me. In the pointing, בּאזני is written with tiphchah as a pausal form, to indicate to the reader that the boldness of the expression is to be softened down by the assumption of an ellipsis. In Hebrew, "to say into the ears" did not mean to "speak softly and secretly," as Gen 23:10, Gen 23:16; Job 33:8, and other passages, clearly show; but to speak in a distinct and intelligible manner, which precludes the possibility of any misunderstanding. The prophet, indeed, had not Jehovah standing locally beside him; nevertheless, he had Him objectively over against his own personality, and was well able to distinguish very clearly the thoughts and words of his own personality, from the words of Jehovah which arose audibly within him. These words informed him what would be the fate of the rich and insatiable landowners. "Of a truth:" אם־לא (if not) introduces an oath of an affirmative character (the complete formula is Chai ani 'im-lo', "as I live if not"), just as 'im (if) alone introduces a negative oath (e.g., Num 14:23). The force of the expression 'im-lo' extends not only to rabbim, as the false accentuation with gershayim (double-geresh) would make it appear, but to the whole of the following sentence, as it is correctly accentuated with rebia in the Venetian (1521) and other early editions. A universal desolation would ensue: rabbim (many) does not mean less than all; but the houses (bâttim, as the word should be pronounced, notwithstanding Ewald's objection to Khler's remarks on Zac 14:2; cf., Job 2:1-13 :31) constituted altogether a very large number (compare the use of the word "many" in Isa 2:3; Mat 20:28, etc.). מאין is a double, and therefore an absolute, negation (so that there is not, no inhabitant, i.e., not any inhabitant at all). Isa 5:10, which commences, with Ci, explains how such a desolation of the houses would be brought about: failure of crops produces famine, and this is followed by depopulation. "Ten zimdē (with dagesh lene, Ewald) of vineyard" are either ten pieces of the size that a man could plough in one day with a yoke of oxen, or possibly ten portions of yoke-like espaliers of vines, i.e., of vines trained on cross laths (the vina jugata of Varro), which is the explanation adopted by Biesenthal. But if we compare Sa1 14:14, the former is to be preferred, although the links are wanting which would enable us to prove that the early Israelites had one and the same system of land measure as the Romans; nevertheless Arab. fddân (in Hauran) is precisely similar, and this word signifies primarily a yoke of oxen, and then a yoke (jugerum) regarded as a measure of land. Ten days' work would only yield a single bath. This liquid measure, which was first introduced in the time of the kings, corresponded to the ephah in dry measure (Eze 45:11). According to Josephus (Ant. viii. 2, 9), it was equal to seventy-two Roman sextarii, i.e., a little more than thirty-three Berlin quarts; but in the time of Isaiah it was probably smaller. The homer, a dry measure, generally called a Cor after the time of the kings, was equal to ten Attic medimnoi;


  a medimnos being (according to Josephus, Ant. xv 9, 2) about 15-16ths of a Berlin bushel, and therefore a little more than fifteen pecks. Even if this quantity of corn should be sown, they would not reap more than an ephah.The harvest, therefore, would only yield the tenth part of the sowing, since an ephah was the tenth part of a homer, or three seahs, the usual minimum for one baking (vid., Mat 13:33). It is, of course, impossible to give the relative measure exactly in our translation.


  Isaiah 5:11


  The second woe, for which the curse about to fall upon vinedressing (Isa 5:10) prepared the way by the simple association of ideas, is directed against the debauchees, who in their carnal security carried on their excesses even in the daylight. "Woe unto them that rise up early in the morning to run after strong drink; who continue till late at night with wine inflaming them!" Boker (from bâkar, bakara, to slit, to tear up, or split) is the break of day; and nesheph (from nâshaph, to blow) the cool of the evening, including the night (Isa 21:4; Isa 59:10); 'ichr, to continue till late, as in Pro 23:30 : the construct state before words with a preposition, as in Isa 9:2; Isa 28:9, and many other passages (Ges. 116, 1). Shēcâr, in connection with yayin, is the general name for every other kind of strong drink, more especially for wines made artificially from fruit, honey, raisins, dates, etc., including barley-wine (οἶνος κρίθινος) or beer (ἐκ κριθῶν μέθυ in Aeschylus, also called βρῦτον βρυτόν ζῦθος ζύθος, and by many other names), a beverage known in Egypt, which was half a wine country and half a beer country, from as far back as the time of the Pharaohs. The form shēcâr is composed, like ענב (with the fore-tone tsere), from shâcar, to intoxicate; according to the Arabic, literally to close by stopping up, i.e., to stupefy.


  The clauses after the two participles are circumstantial clauses (Ewald, 341, b), indicating the circumstances under which they ran out so early, and sat till long after dark: they hunted after mead, they heated themselves with wine, namely, to drown the consciousness of their deeds of darkness.


  Isaiah 5:12


  Isa 5:12 describes how they go on in their blindness with music and carousing: "And guitar and harp, kettle-drum, and flute, and wine, is their feast; but they regard not the work of Jehovah, and see not the purpose of His hands." "Their feast" is so and so (משׁתּיהם is only a plural in appearance; it is really a singular, as in Dan 1:10, Dan 1:16, and many other passages, with the Yod of the primary form, משׁתּי = משׁתּה, softened: see the remarks on עלה at Isa 1:30, and עשׂיה at Isa 22:11); that is to say, their feast consisted or was composed of exciting music and wine. Knobel construes it, "and there are guitar, etc., and wine is their drink;" but a divided sentence of this kind is very tame; and the other expression, based upon the general principle, "The whole is its parts," is thoroughly Semitic (see Fleischer's Abhandlungen ber einige Arten der Nominalapposition in den Sitzungsberichten der schs. Gesellschaft der Wissenschaft, 1862). Cinnor (guitar) is a general name for such instruments as have their strings drawn (upon a bridge) over a sounding board; and nebel (the harp and lyre) a general name for instruments with their strings hung freely, so as to be played with both hands at the same time. Toph (Arab. duff) is a general name for the tambourin, the drum, and the kettle-drum; Chaill (lit. that which is bored through) a general name for the flute and double flute. In this tumult and riot they had no thought or eye for the work of Jehovah and the purpose of His hands. This is the phrase used to express the idea of eternal counsel of God (Isa 37:26), which leads to salvation by the circuitous paths of judgment (Isa 10:12; Isa 28:21; Isa 29:23), so far as that counsel is embodied in history, as moulded by the invisible interposition of God. In their joy and glory they had no sense for what was the most glorious of all, viz., the moving and working of God in history; so that they could not even discern the judgment which was in course of preparation at that very time.


  Isaiah 5:13


  Therefore judgment would overtake them in this blind, dull, and stupid animal condition. "Therefore my people go into banishment without knowing; and their glory will become starving men, and their tumult men dried up with thirst." As the word "therefore" (lâcēn, as in Isa 1:24) introduces the threat of punishment, gâlâh (go into captivity) is a prophetic preterite. Israel would go into exile, and that "without knowing" (mibb'li-da'ath). The meaning of this expression cannot be "from want of knowledge," since the min which is fused into one word with b'li is not causal, but negative, and mibb'li, as a preposition, always signifies "without" (absque). But are we to render it "without knowing it" (as in Hos 4:6, where hadda'ath has the article), or "unawares?" There is no necessity for any dispute on this point, since the two renderings are fundamentally one and the same. The knowledge, of which Isa 5:12 pronounces them destitute, was more especially a knowledge of the judgment of God that was hanging over them; so that, as the captivity would come upon them without knowledge, it would necessarily come upon them unawares. "Their glory" (Cebōdō) and "their tumult" (hamono) are therefore to be understood, as the predicates show, as collective nouns used in a personal sense, the former signifying the more select portion of the nation (cf., Mic 1:15), the latter the mass of the people, who were living in rioting and tumult. The former would become "men of famine" (mĕthē rââb: מתי, like אנשׁי in other places, viz., Sa2 19:29, or בּני, Sa1 26:16); the latter "men dried up with thirst" (tsichēh tsâmâh: the same number as the subject). There is no necessity to read מתי (dead men) instead of מתי, as the lxx and Vulgate do, or מזי (מזה) according to Deu 32:24, as Hitzig, Ewald, Bttcher, and others propose (compare, on the contrary, Gen 34:30 and Job 11:11). The adjective tzicheh (hapax leg) is formed like Chirēsh, Cēheh, and other adjectives which indicate defects: in such formations from verbs Lamed—He, instead of e we have an ae that has grown out of ay (Olshausen, 182, b). The rich gluttons would starve, and the tippling crowd would die with thirst.


  Isaiah 5:14


  The threat of punishment commences again with "therefore;" it has not yet satisfied itself, and therefore grasps deeper still. "Therefore the under-world opens its jaws wide, and stretches open its mouth immeasurably wide; and the glory of Jerusalem descends, and its tumult, and noise, and those who rejoice within it." The verbs which follow lâcēn (therefore) are prophetic preterites, as in Isa 5:13. The feminine suffixes attached to what the lower world swallows up do not refer to sheol (though this is construed more frequently, no doubt, as a feminine than as a masculine, as it is in Job 26:6), but, as expressed in the translation, to Jerusalem itself, which is also necessarily required by the last clause, "those who rejoice within it." The withdrawal of the tone from ועלז to the penultimate (cf., Châphētz in Psa 18:20; Psa 22:9) is intentionally omitted, to cause the rolling and swallowing up to be heard as it were. A mouth is ascribed to the under-world, also a nephesh, i.e., a greedy soul, in which sense nephesh is then applied metonymically sometimes to a thirst for blood (Psa 27:12), and sometimes to simple greediness (Isa 56:11), and even, as in the present passage and Hab 2:5, to the throat or swallow which the soul opens "without measure," when its craving knows no bounds (Psychol. p. 204). It has become a common thing now to drop entirely the notion which formerly prevailed, that the noun sheol was derived from the verb shâal in the sense in which it was generally employed, viz., to ask or demand; but Caspari, who has revived it again, is certainly so far correct, that the derivation of the word which the prophet had in his mind was this and no other. The word sheol (an infinitive form, like pekōd) signifies primarily the irresistible and inexorable demand made upon every earthly thing; and then secondarily, in a local sense, the place of the abode of shades, to which everything on the surface of the earth is summoned; or essentially the divinely appointed curse which demands and swallows up everything upon the earth. We simply maintain, however, that the word sheol, as generally sued, was associated in thought with shâal, to ask or demand. Originally, no doubt, it may have been derived from the primary and more material idea of the verb שׁאל, possibly from the meaning "to be hollow," which is also assumed to be the primary meaning of שׁעל.


  At any rate, this derivation answers to the view that generally prevailed in ancient times. According to the prevalent idea, Hades was in the interior of the earth. And there was nothing really absurd in this, since it is quite within the power and freedom of the omnipresent God to manifest Himself wherever and however He may please. As He reveals Himself above the earth, i.e., in heaven, among blessed spirits in the light of His love; so did He reveal Himself underneath the earth, viz., in Sheōl, in the darkness and fire of His wrath. And with the exception of Enoch and Elijah, with their marvellous departure from this life, the way of every mortal ended there, until the time when Jesus Christ, having first paid the λὐτρον, i.e., having shed His blood, which covers our guilt and turns the wrath of God into love, descended into Hades and ascended into heaven, and from that time forth has changed the death of all believers from a descent into Hades into an ascension to heaven. But even under the Old Testament the believer may have known, that whoever hid himself on this side the grave in Jehovah the living One, would retain his eternal germ of life even in Sheōl in the midst of the shades, and would taste the love of God even in the midst of wrath. It was this postulate of faith which lay at the foundation of the fact, that even under the Old Testament the broader and more comprehensive idea of Sheōl began to be contracted into the more limited notion of hell (see Psychol. p. 415). This is the case in the passage before us, where Isaiah predicts of everything of which Jerusalem was proud, and in which it revelled, including the persons who rejoice din these things, a descent into Hades; just as the Korahite author of Ps 49 wrote (Psa 49:14) that the beauty of the wicked would be given up to Hades to be consumed, without having hereafter any place in the upper world, when the upright should have dominion over them in the morning. Hades even here is almost equivalent to the New Testament gehenna.


  Isaiah 5:15


  The prophet now repeats a thought which formed one of the refrains of the second prophetic address (Isa 2:9, Isa 2:11, cf., Isa 2:17). It acquires here a still deeper sense, from the context in which it stands. "Then are mean men bowed down, and lords humbled, and the eyes of lofty men are humbled. And Jehovah of hosts shows Himself exalted in judgment, and God the Holy One sanctifies Himself in righteousness." That which had exalted itself from earth to heaven, would be cast down earthwards into hell. The consecutive futures depict the coming events, which are here represented as historically present, as the direct sequel of what is also represented as present in Isa 5:14 : Hades opens, and then both low and lofty in Jerusalem sink down, and the soaring eyes now wander about in horrible depths. God, who is both exalted and holy in Himself, demanded that as the exalted One He should be exalted, and that as the Holy One He should be sanctified. But Jerusalem had not done that; He would therefore prove Himself the exalted One by the execution of justice, and sanctify Himself (nikdash is to be rendered as a reflective verb, according to Eze 36:23; Eze 38:23) by the manifestation of righteousness, in consequence of which the people of Jerusalem would have to give Him glory against their will, as forming part of "the things under the earth" (Phi 2:10). Jerusalem has been swallowed up twice in this manner by Hades; once in the Chaldean war, and again in the Roman. But the invisible background of these outward events was the fact, that it had already fallen under the power of hell. And now, even in a more literal sense, ancient Jerusalem, like the company of Korah (Num 16:30, Num 16:33), has gone underground. Just as Babylon and Nineveh, the ruins of which are dug out of the inexhaustible mine of their far-stretching foundation and soil, have sunk beneath the ground; so do men walk about in modern Jerusalem over the ancient Jerusalem, which lies buried beneath; and many an enigma of topography will remain an enigma until ancient Jerusalem has been dug out of the earth again.


  Isaiah 5:17


  And when we consider that the Holy Land is at the present time an extensive pasture-ground for Arab shepherds, and that the modern Jerusalem which has arisen from the dust is a Mohammedan city, we may see in this also a literal fulfilment of Isa 5:17 : "And lambs feed as upon their pasture, and nomad shepherds eat the waste places of the fat ones." There is no necessity to supply an object to the verb ורעוּ, as Knobel and others assume, viz., the waste lands mentioned in the second clause; nor is Cedâbrâm to be taken as the object, as Caspari supposes; but the place referred to is determined by the context: in the place where Jerusalem is sunken, there lambs feed after the manner of their own pasture-ground, i.e., just as if they were in their old accustomed pasture (dober, as in Mic 2:12, from dâbar, to drive). The lambs intended are those of the gârim mentioned in the second clause. The gârim themselves are men leading an unsettled, nomad, or pilgrim life; as distinguished from gêrim, strangers visiting, or even settled at a place. The lxx have ἄρνες, so that they must have read either Cârim or gedâim, which Ewald, Knobel, and others adopt. But one feature of the prophecy, which is sustained by the historical fulfilment, is thereby obliterated. Chârboth mêchim are the lands of those that were formerly marrowy, i.e., fat and strutting about in their fulness; which lands had now become waste places. Knobel's statement, that âcăl is out of place in connection with gârim, is overthrown by Isa 1:7, to which he himself refers, though he makes he-goats the subject instead of men. The second woe closes with Isa 5:17. It is the longest of all. This also serves to confirm the fact that luxury was the leading vice of Judah in the time of Uzziah-Jotham, as it was that of Israel under Jeroboam II (see Amo 6:1-14, where the same threat is held out).


  Isaiah 5:18


  The third woe is directed against the supposed strong-minded men, who called down the judgment of God by presumptuous sins and wicked words. "Woe unto them that draw crime with cords of lying, and sin as with the rope of the waggon." Knobel and most other commentators take mâshak in the sense of attrahere (to draw towards one's self): "They draw towards them sinful deeds with cords of lying palliation, and the cart-rope of the most daring presumption;" and cite, as parallel examples, Job 40:24 and Hos 11:4. But as mâshak is also used in Deu 21:3 in the sense of drawing in a yoke, that is to say, drawing a plough or chariot; and as the waggon or cart (agâlâh, the word commonly used for a transport-waggon, as distinguished from mercâbâh, the state carriage or war chariot is expressly mentioned here, the figure employed is certainly the same as that which underlies the New Testament ἑτεροζυγεῖν ("unequally yoked," Co2 6:14). Iniquity was the burden which they drew after them with cords of lying (shâv'h : see at Psa 26:4 and Job 15:31), i.e., "want of character or religion;" and sin was the waggon to which they were harnessed as if with a thick cart-rope (Hofmann, Drechsler, and Caspari; see Ewald, 221, a). Iniquity and sin are mentioned here as carrying with them their own punishment. The definite העון (crime or misdeed) is generic, and the indefinite הטּאה qualitative and massive. There is a bitter sarcasm involved in the bold figure employed. They were proud of their unbelief; but this unbelief was like a halter with which, like beasts of burden, they were harnessed to sin, and therefore to the punishment of sin, which they went on drawing further and further, in utter ignorance of the waggon behind them.


  Isaiah 5:19


  Isa 5:19 shows very clearly that the prophet referred to the free-thinkers of his time, the persons who are called fools (nabal) and scorners (lētz) in the Psalms and Proverbs. "Who say, Let Him hasten, accelerate His work, that we may see; and let the counsel of the Holy One of Israel draw near and come, that we may experience it." They doubted whether the day of Jehovah would ever come (Eze 12:22; Jer 5:12-13), and went so far in their unbelief as to call out for what they could not and would not believe, and desired it to come that they might see it with their own eyes and experience it for themselves (Jer 17:15; it is different in Amo 5:18 and Mal 2:17-3:1, where this desire does not arise from scorn and defiance, but from impatience and weakness of faith). As the two verbs denoting haste are used both transitively and intransitively (vid., Jdg 20:37, to hasten or make haste), we might render the passage "let His work make haste," as Hitzig, Ewald, Umbreit, and Drechsler do; but we prefer the rendering adopted by Gesenius, Caspari, and Knobel, on the basis of Isa 60:22, and take the verb as transitive, and Jehovah as the subject. The forms yâchishâh and taboâh are, with Psa 20:4 and Job 11:17, probably the only examples of the expression of a wish in the third person, strengthened by the âh, which indicates a summons or appeal; for Eze 23:20, which Gesenius cites (48, 3), and Job 22:21, to which Knobel refers, have no connection with this, as in both passages the âh is the feminine termination, and not hortative (vid., Comm. on Job, at Job 11:17, note, and at Job 22:21). The fact that the free-thinkers called God "the Holy One of Israel," whereas they scoffed at His intended final and practical attestation of Himself as the Holy One, may be explained from Isa 30:11 : they took this name of God from the lips of the prophet himself, so that their scorn affected both God and His prophet at the same time.


  Isaiah 5:20


  The fourth woe: "Woe to those who call evil good, and good evil; who give out darkness for light, and light for darkness; who give out bitter for sweet, and sweet for bitter." The previous woe had reference to those who made the facts of sacred history the butt of their naturalistic doubt and ridicule, especially so far as they were the subject of prophecy. This fourth woe relates to those who adopted a code of morals that completely overturned the first principles of ethics, and was utterly opposed to the law of God; for evil, darkness, and bitter, with their respective antitheses, represent moral principles that are essentially related (Mat 6:23; Jam 3:11), Evil, as hostile to God, is dark in its nature, and therefore loves darkness, and is exposed to the punitive power of darkness. And although it may be sweet to the material taste, it is nevertheless bitter, inasmuch as it produces abhorrence and disgust in the godlike nature of man, and, after a brief period of self-deception, is turned into the bitter woe of fatal results. Darkness and light, bitter and sweet, therefore, are not tautological metaphors for evil and good; but epithets applied to evil and good according to their essential principles, and their necessary and internal effects.


  Isaiah 5:21


  The fifth woe: "Woe unto them that are wise in their own eyes, and prudent in their own sight." The third woe had reference to the unbelieving naturalists, the opponents of prophecy (nebuâh); the fourth to the moralists, who threw all into confusion; and to this there is appended, by a very natural association of ideas, the woe denounced upon those whom want of humility rendered inaccessible to that wisdom which went hand in hand with prophecy, and the true foundation of which was the fear of Jehovah (Pro 1:7; Job 28:28; Ecc 12:13). "Be not wise in thine own eyes," is a fundamental rule of this wisdom (Pro 3:7). It was upon this wisdom that that prophetic policy rested, whose warnings, as we read in Isa 28:9-10, they so scornfully rejected. The next woe, which has reference to the administration of justice in the state, shows very clearly that in this woe the prophet had more especially the want of theocratic wisdom in relation to the affairs of state in his mind.


  Isaiah 5:22


  The sixth woe: "Woe to those who are heroes to drink wine, and brave men to mix strong drink; who acquit criminals for a bribe, and take away from every one the righteousness of the righteous." We see from Isa 5:23 that the drinkers in Isa 5:22 are unjust judges. The threat denounced against these is Isaiah's universal ceterum censeo; and accordingly it forms, in this instance also, the substance of his sixth and last woe. They are heroes; not, however, in avenging wrong, but in drinking wine; they are men of renown, though not for deciding between guilt and innocence, but for mixing up the ingredients of strong artistic wines. For the terms applied to such mixed wines, see Psa 75:9; Pro 23:30, Sol 7:3. It must be borne in mind, however, that what is here called shecâr was not, properly speaking, wine, but an artificial mixture, like date wine and cider. For such things as these they were noteworthy and strong; whereas they judged unjustly, and took bribes that they might consume the reward of their injustice in drink and debauchery (Isa 28:7-8; Pro 31:5). "For reward:" ēkeb (Arab. ‛ukb; different from âkēb, a heel, = ‛akib) is an adverbial accusative, "in recompense," or "for pay." "From him" (mimmennu) is distributive, and refers back to tsaddikim (the righteous); as, for example, in Hos 4:8.


  Isaiah 5:24


  In the three exclamations in Isa 5:18-21, Jehovah rested contented with the simple undeveloped "woe" (hoi). On the other hand, the first two utterances respecting the covetous and the debauchees were expanded into an elaborate denunciation of punishment. But now that the prophet has come to the unjust judges, the denunciation of punishment bursts out with such violence, that a return to the simple exclamation of "woe" is not to be thought of. The two "therefores" in Isa 5:13, Isa 5:14, a third is now added in Isa 5:24 : "Therefore, as the tongue of fire devours stubble, and hay sinks together in the flame, their root will become like mould, and their blossom fly up like dust; for they have despised the law of Jehovah of hosts, and scornfully rejected the proclamation of the Holy One of Israel." The persons primarily intended as those described in Isa 5:22, Isa 5:23, but with a further extension of the range of vision to Judah and Jerusalem, the vineyard of which they are the bad fruit. The sinners are compared to a plant which moulders into dust both above and below, i.e., altogether (cf., Mal 4:1, and the expression, "Let there be to him neither root below nor branch above," in the inscription upon the sarcophagus of the Phoenician king Es'mun'azar). Their root moulders in the earth, and their blossom (perach, as in Isa 18:5) turns to fine dust, which the wind carries away. And this change in root and blossom takes place suddenly, as if through the force of fire. In the expression Ce'ecol kash leshon 'ēsh ("as the tongue of fire devours stubble"), which consists of four short words with three sibilant letters, we hear, as it were, the hissing of the flame. When the infinitive construct is connected with both subject and object, the subject generally stands first, as in Isa 64:1; but here the object is placed first, as in Isa 20:1 (Ges. 133, 3; Ewald, 307). In the second clause, the infinitive construct passes over into the finite verb, just as in the similarly constructed passage in Isa 64:1. As yirpeh has the intransitive meaning Collabi, to sink together, or collapse; either lehâbâh must be an acc. loci, or Chashash lehâbâh the construct state, signifying flame-hay, i.e., hay destined to the flame, or ascending in flame.


  As the reason for the sudden dissolution of the plantation of Judah, instead of certain definite sins being mentioned, the sin of all sins is given at once, namely, the rejection of the word of God with the heart (mâ'as), and in word and deed (ni'ēts). The double 'ēth (with yethib immediately before pashta, as in eleven passages in all; see Heidenheim's Imspete hate'amim, p. 20) and v'êth (with tebir) give prominence to the object; and the interchange of Jehovah of hosts with the Holy One of Israel makes the sin appear all the greater on account of the exaltation and holiness of God, who revealed Himself in this word, and indeed had manifested Himself to Israel as His own peculiar people. The prophet no sooner mentions the great sin of Judah, than the announcement of punishment receives, as it were, fresh fuel, and bursts out again.


  Isaiah 5:25


  "Therefore is the wrath of Jehovah kindled against His people, and He stretches His hand over them, and smites them; then the hills tremble, and their carcases become like sweepings in the midst of the streets. For all this His anger is not appeased, and His hand is stretched out still." We may see from these last words, which are repeated as a refrain in the cycle of prophecies relating to the time of Ahaz (Isa 9:11, Isa 9:16; Isa 10:4), that the prophet had before his mind a distinct and complete judgment upon Judah, belonging to the immediate future. It was certainly a coming judgment, not one already past; for the verbs after "therefore" (‛al-cên), like those after the three previous lâcēn, are all prophetic preterites. It is impossible, therefore, to take the words "and the hills tremble" as referring to the earthquake in the time of Uzziah (Amo 1:1; Zac 14:5). This judgment, which was closer at hand, would consist in the fact that Jehovah would stretch out His hand in His wrath over His people (or, as it is expressed elsewhere, would swing His hand: Luther, "wave His hand," i.e., move it to and fro; vid., Isa 11:15; Isa 19:16; Isa 30:30, Isa 30:32), and bring it down upon Judah with one stroke, the violence of which would be felt not only by men, but by surrounding nature as well. What kind of stroke this would be, was to be inferred from the circumstance that the corpses would lie unburied in the streets, like common street-sweepings. The reading תּצּות must be rejected. Early editors read the word much more correctly תּצּות; Buxtorf (1618) even adopts the reading תוּצות, which has the Masoretic pointing in Num 22:39 in its favour. It is very natural to connect Cassuchâh with the Arabic kusâcha (sweepings; see at Isa 33:12): but kusâc is the common form for waste or rubbish of this kind (e.g., kulâm, nail-cuttings), whereas Cassuach is a form which, like the forms fâōl (e.g., Châmōts) and fâūl (compare the Arabic fâsūs, a wind-maker, or wind-bag, i.e., a boaster), has always an intensive, active (e.g., Channun), or circumstantial signification (like shaccul), but is never found in a passive sense. The Caph is consequently to be taken as a particle of comparison (followed, as is generally the case, with a definite article); and sūchâh is to be derived from sūach (= verrere, to sweep). The reference, therefore, is not to a pestilence (which is designated, as a stroke from God, not by hiccâh, but by nâgaph ), but to the slaughter of battle; and if we look at the other terrible judgment threatened in Isa 5:26., which was to proceed from the imperial power, there can be no doubt that the spirit of prophecy here points to the massacre that took place in Judah in connection with the Syro-Ephraimitish war (see Ch2 28:5-6). The mountains may then have trembled with the marching of troops, and the din of arms, and the felling of trees, and the shout of war. At any rate, nature had to participate in what men had brought upon themselves; for, according to the creative appointment of God, nature bears the same relation to man as the body to the soul. Every stroke of divine wrath which falls upon a nation equally affects the land which has grown up, as it were, with it; and in this sense the mountains of Judah trembled at the time referred to, even though the trembling was only discernible by initiated ears. But "for all this" (Beth, = "notwithstanding," "in spite of," as in Job 1:22) the wrath of Jehovah, as the prophet foresaw, would not turn away, as it was accustomed to do when He was satisfied; and His hand would still remain stretched out over Judah, ready to strike again.


  Isaiah 5:26


  Jehovah finds the human instruments of His further strokes, not in Israel and the neighbouring nations, but in the people of distant lands. "And lifts up a banner to the distant nations, and hisses to it from the end of the earth; and, behold, it comes with haste swiftly." What the prophet here foretold began to be fulfilled in the time of Ahaz. But the prophecy, which commences with this verse, has every possible mark of the very opposite of a vaticinium post eventum. It is, strictly speaking, only what had already been threatened in Deu 28:49. (cf., Deu 32:21.), though here it assumes a more plastic form, and is here presented for the first time to the view of the prophet as though coming out of a mist. Jehovah summons the nations afar off: haggōyim mērâchok signifies, as we have rendered it, the "distant nations," for mērâc is virtually an adjective both here and Isa 49:1, just as in Jer 23:23 it is virtually a substantive. The visible working of Jehovah presents itself to the prophet in two figures. Jehovah plants a banner or standard, which, like an optical telegraph, announces to the nations at a more remote distance than the horn of battle (shophâr) could possibly reach, that they are to gather together to war. A "banner" (nês): i.e., a lofty staff with flying colours (Isa 33:23) planted upon a bare mountain-top (Isa 13:2). נשׂא alternates with הרים in this favourite figure of Isaiah. The nations through whom this was primarily fulfilled were the nations of the Assyrian empire. According to the Old Testament view, these nations were regarded as far off, and dwelling at the end of the earth (Isa 39:3), not only inasmuch as the Euphrates formed the boundary towards the north-east between what was geographically known and unknown to the Israelites (Psa 72:8; Zac 9:10), but also inasmuch as the prophet had in his mind a complex body of nations stretching far away into further Asia. The second figure is taken from a bee-master, who entices the bees, by hissing or whistling, to come out of their hives and settle on the ground. Thus Virgil says to the bee-master who wants to make the bees settle, "Raise a ringing, and beat the cymbals of Cybele all around" (Georgics, iv 54). Thus does Jehovah entice the hosts of nations like swarms of bees (Isa 7:18), and they swarm together with haste and swiftness. The plural changes into the singular, because those who are approaching have all the appearance at first of a compact and indivisible mass; it is also possible that the ruling nation among the many is singled out. The thought and expression are both misty, and this is perfectly characteristic. With the word "behold" (hinnēh) the prophet points to them; they are approaching mehērâh kal, i.e., in the shortest time with swift feet, and the nearer they come to his view the more clearly he can describe them.


  Isaiah 5:27


  "There is none exhausted, and none stumbling among them: it gives itself no slumber, and no sleep; and to none is the girdle of his hips loosed; and to none is the lace of his shoes broken." Notwithstanding the long march, there is no exhausted one, obliged to separate himself and remain behind (Deu 25:18; Isa 14:31); no stumbling one (Cōshēl), for they march on, pressing incessantly forwards, as if along a well-made road (Jer 31:9). They do not slumber (nūm), to say nothing of sleeping (yâshēn), so great is their eagerness for battle: i.e., they do not slumber to refresh themselves, and do not even allow themselves their ordinary night's rest. No one has the girdle of his armour-shirt or coat of mail, in which he stuck his sword (Neh 4:18), at all loosened; nor has a single one even the shoe-string, with which his sandals were fastened, broken (nittak, disrumpitur). The statement as to their want of rest forms a climax descendens; the other, as to the tightness and durability of their equipment, a climax ascendens: the two statements follow one another after the nature of a chiasmus.


  Isaiah 5:28


  The prophet then proceeds to describe their weapons and war-chariots. "He whose arrows are sharpened, and all his bows strung; the hoofs of his horses are counted like flint, and his wheels like the whirlwind." In the prophet's view they are coming nearer and nearer. For he sees that they have brought the sharpened arrows in their quivers (Isa 22:6); and the fact that all their bows are already trodden (namely, as their length was equal to a man's height, by treading upon the string with the left foot, as we may learn from Arrian's Indica), proves that they are near to the goal. The correct reading in Jablonsky (according to Kimchi's Lex. cf., Michlal yofi) is קשּׁתתיו with dagesh dirimens, as in Psa 37:15 (Ges. 20, 2, b). As the custom of shoeing horses was not practised in ancient times, firm hoofs (ὃπλαι καρτεραί, according to Xenophon's Hippikos) were one of the most important points in a good horse. And the horses of the enemy that was now drawing near to Judah had hoofs that would be found like flint (tzar, only used here, equivalent to the Arabic zirr). Homer designates such horses Chalkopodes, brazen-footed. And the two wheels of the war-chariots, to which they were harnessed, turned with such velocity, and overthrew everything before them with such violence, that it seemed not merely as if a whirlwind drove them forward, but as if they were the whirlwind itself (Isa 66:15; Jer 4:13). Nahum compares them to lightning (Isa 2:5). Thus far the prophet's description has moved on, as if by forced marches, in clauses of from two to four words each. It now changes into a heavy, stealthy pace, and then in a few clauses springs like a wild beast upon its prey.


  Isaiah 5:29


  "Roaring issues from it as from the lioness: it roars like lions, and utters a low murmur; seizes the prey, carries it off, and no one rescues." The futures, with the preceding לו שׁאגה which is equivalent to a future, hold each feature in the description fast, as if for prolonged contemplation. The lion roars when eager for prey; and such is now the war-cry of the bloodthirsty enemy, which the prophet compares to the roaring of a lion or of young lions (Cephirim) in the fulness of their strength. (The lion is described by its poetic name, לביא; this does not exactly apply to the lioness, which would rather be designated by the term לביּה.) The roar is succeeded by a low growl (nâham, fremere), when a lion is preparing to fall upon its prey.


  And so the prophet hears a low and ominous murmur in the army, which is now ready for battle. But he also sees immediately afterwards how the enemy seizes its booty and carries it irrecoverably away: literally, "how he causes it to escape," i.e., not "lets it slip in cruel sport," as Luzzatto interprets it, but carries it to a place of safety (Mic 6:14). The prey referred to is Judah. It also adds to the gloomy and mysterious character of the prophecy, that the prophet never mentions Judah. In the following v. also (Isa 5:30) the object is still suppressed, as if the prophet could not let it pass his lips.


  Isaiah 5:30


  "And it utters a deep roar over it in that day like the roaring of the sea: and it looks to the earth, and behold darkness, tribulation, and light; it becomes night over it in the clouds of heaven." The subject to "roars" is the mass of the enemy; and in the expressions "over it" and "it looks" (nibbat; the niphal, which is only met with here, in the place of the hiphil) the prophet has in his mind the nation of Judah, upon which the enemy falls with the roar of the ocean—that is to say, overwhelming it like a sea. And when the people of Judah look to the earth, i.e., to their own land, darkness alone presents itself, and darkness which has swallowed up all the smiling and joyous aspect which it had before. And what then? The following words, tzar vâ'ōr, have been variously rendered, viz., "moon (= sahar) and sun" by the Jewish expositors, "stone and flash," i.e., hail and thunder-storm, by Drechsler; but such renderings as these, and others of a similar kind, are too far removed from the ordinary usage of the language. And the separation of the two words, so that the one closes a sentence and the other commences a fresh one (e.g., "darkness of tribulation, and the sun becomes dark"), which is adopted by Hitzig, Gesenius, Ewald, and others, is opposed to the impression made by the two monosyllables, and sustained by the pointing, that they are connected together. The simplest explanation is one which takes the word tzar in its ordinary sense of tribulation or oppression, and 'ōr in its ordinary sense of light, and which connects the two words closely together. And this is the case with the rendering given above: tzar vâ'ōr are "tribulation and brightening up," one following the other and passing over into the other, like morning and night (Isa 21:12). This pair of words forms an interjectional clause, the meaning of which is, that when the predicted darkness had settled upon the land of Judah, this would not be the end; but there would still follow an alternation of anxiety and glimmerings of hope, until at last it had become altogether dark in the cloudy sky over all the land of Judah (‛ariphim, the cloudy sky, is only met with here; it is derived from âraph, to drop or trickle, hence also arâphel: the suffix points back to lâ'âretz, eretz denoting sometimes the earth as a whole, and at other times the land as being part of the earth). The prophet here predicts that, before utter ruin has overtaken Judah, sundry approaches will be made towards this, within which a divine deliverance will appear again and again. Grace tries and tries again and again, until at last the measure of iniquity is full, and the time of repentance past. The history of the nation of Judah proceeded according to this law until the destruction of Jerusalem by the Romans. The Assyrian troubles, and the miraculous light of divine help which arose in the destruction of the military power of Sennacherib, were only the foreground of this mournful but yet ever and anon hopeful course of history, which terminated in utter darkness, that has continued now for nearly two thousand years.


  This closes the third prophetic address. It commences with a parable which contains the history of Israel in nuce, and closes with an emblem which symbolizes the gradual but yet certain accomplishment of the judicial, penal termination of the parable. This third address, therefore, is as complete in itself as the second was. The kindred allusions are to be accounted for from the sameness of the historical basis and arena. During the course of the exposition, it has become more and more evident and certain that it relates to the time of Uzziah and Jotham—a time of peace, of strength, and wealth, but also of pride and luxury. The terrible slaughter of the Syro-Ephraimitish war, which broke out at the end of Jotham's reign, and the varied complications which king Ahaz introduced between Judah and the imperial worldly power, and which issued eventually in the destruction of the former kingdom—those five marked epochs in the history of the kingdoms of the world, or great empires, to which the Syro-Ephraimitish war was the prelude—were still hidden from the prophet in the womb of the future. The description of the great mass of people that was about to roll over Judah from afar is couched in such general terms, so undefined and misty, that all we can say is, that everything that was to happen to the people of God on the part of the imperial power during the five great and extended periods of judgment that were now so soon to commence (viz., the Assyrian, the Chaldean, the Persian, the Grecian, and the Roman), was here unfolding itself out of the mist of futurity, and presenting itself to the prophet's eye. Even in the time of Ahaz the character of the prophecy changed in this respect. It was then that the eventful relation, in which Israel stood to the imperial power, generally assumed its first concrete shape in the form of a distinct relation to Asshur (Assyria). And from that time forth the imperial power in the mouth of the prophet is no longer a majestic thing without a name; but although the notion of the imperial power was not yet embodied in Asshur, it was called Asshur, and Asshur stood as its representative. It also necessarily follows from this, that Chapters 2-4 and 5 belong to the times anterior to Ahaz, i.e., to those of Uzziah and Jotham. But several different questions suggest themselves here. If chapters 2-4 and 5 were uttered under Uzziah and Jotham, how could Isaiah begin with a promise (Isa 2:1-4) which is repeated word for word in Mic 4:1., where it is the direct antithesis to Isa 3:12, which was uttered by Micah, according to Jer 26:18, in the time of Hezekiah? Again, if we consider the advance apparent in the predictions of judgment from the general expressions with which they commence in Chapter 1 to the close of chapter 5, in what relation does the address in chapter 1 stand to chapters 2-4 and 5, inasmuch as Isa 5:7-9 are not ideal (as we felt obliged to maintain, in opposition to Caspari), but have a distinct historical reference, and therefore at any rate presuppose the Syro-Ephraimitish war? And lastly, if Isa 6:1-13 does really relate, as it apparently does, to the call of Isaiah to the prophetic office, how are we to explain the singular fact, that three prophetic addresses precede the history of his call, which ought properly to stand at the commencement of the book? Drechsler and Caspari have answered this question lately, by maintaining that Isa 6:1-13 does not contain an account of the call of Isaiah to the prophetic office, but simply of the call of the prophet, who was already installed in that office, to one particular mission. The proper heading to be adopted for Isa 6:1-13 would therefore be, "The ordination of the prophet as the preacher of the judgment of hardening;" and chapters 1-5 would contain warning reproofs addressed by the prophet to the people, who were fast ripening for this judgment of hardening (reprobation), for the purpose of calling them to repentance. The final decision was still trembling in the balance. But the call to repentance was fruitless, and Israel hardened itself. And now that the goodness of God had tried in vain to lead the people to repentance, and the long-suffering of God had been wantonly abused by the people, Jehovah Himself would harden them. Looked at in this light, Isa 6:1-13 stands in its true historical place. It contains the divine sequel to that portion of Isaiah's preaching, and of the prophetic preaching generally, by which it had been preceded. But true as it is that the whole of the central portion of Israel's history, which lay midway between the commencement and the close, was divided in half by the contents of Isa 6:1-13, and that the distinctive importance of Isaiah as a prophet arose especially from the fact that he stood upon the boundary between these two historic halves; there are serious objections which present themselves to such an explanation of Isa 6:1-13. It is possible, indeed, that this distinctive importance may have been given to Isaiah's official position at his very first call. And what Umbreit says—namely, that Isa 6:1-13 must make the impression upon every unprejudiced mind, that it relates to the prophet's inaugural vision—cannot really be denied. but the position in which Isa 6:1-13 stands in the book itself must necessarily produce a contrary impression, unless it can be accounted for in some other way. Nevertheless the impression still remains (just as at Isa 1:7-9), and recurs again and again. We will therefore proceed to Isa 6:1-13 without attempting to efface it. It is possible that we may discover some other satisfactory explanation of the enigmatical position of Isa 6:1-13 in relation to what precedes.


  Isaiah 6


  Isaiah 6:1


  The time of the occurrence here described, viz., "the year that king Uzziah (Uzı̄yahu) died," was of importance to the prophet. The statement itself, in the naked form in which it is here introduced, is much more emphatic than if it commenced with "it came to pass" (vay'hi; cf., Exo 16:6; Pro 24:17). It was the year of Uzziah's death, not the first year of Jotham's reign; that is to say, Uzziah was still reigning, although his death was near at hand. If this is the sense in which the words are to be understood, then, even if the chapter before us contains an account of Isaiah's first call, the heading to chapter 1, which dates the ministry of the prophet from the time of Uzziah, is quite correct, inasmuch as, although his public ministry under Uzziah was very short, this is properly to be included, not only on account of its own importance, but as inaugurating a new ear (lit. "an epoch-making beginning"). But is it not stated in Ch2 26:22, that Isaiah wrote a historical work embracing the whole of Uzziah's reign? Unquestionably; but it by no means follows from this, that he commenced his ministry long before the death of Uzziah. If Isaiah received his call in the year that Uzziah died, this historical work contained a retrospective view of the life and times of Uzziah, the close of which coincided with the call of the prophetic author, which made a deep incision into the history of Israel. Uzziah reigned fifty-two years (809-758 b.c.). This lengthened period was just the same to the kingdom of Judah as the shorter age of Solomon to that of all Israel, viz., a time of vigorous and prosperous peace, in which the nation was completely overwhelmed with manifestations of divine love. But the riches of divine goodness had no more influence upon it, than the troubles through which it had passed before. And now the eventful change took place in the relation between Israel and Jehovah, of which Isaiah was chosen to be the instrument before and above all other prophets. The year in which all this occurred was the year of Uzziah's death. It was in this year that Israel as a people was given up to hardness of heart, and as a kingdom and country to devastation and annihilation by the imperial power of the world. How significant a fact, as Jerome observes in connection with this passage, that the year of Uzziah's death should be the year in which Romulus was born; and that it was only a short time after the death of Uzziah (viz., 754 b.c. according to Varro's chronology) that Rome itself was founded! The national glory of Israel died out with king Uzziah, and has never revived to this day.


  In that year, says the prophet, "I saw the Lord of all sitting upon a high and exalted throne, and His borders filling the temple." Isaiah saw, and that not when asleep and dreaming; but God gave him, when awake, an insight into the invisible world, by opening an inner sense for the supersensuous, whilst the action of the outer senses was suspended, and by condensing the supersensuous into a sensuous form, on account of the composite nature of man and the limits of his present state. This was the mode of revelation peculiar to an ecstatic vision (ἐν ἐκστἀσει, Eng. ver. "in a trance," or ἐν πνεὐματι, "in the spirit"). Isaiah is here carried up into heaven; for although in other instances it was undoubtedly the earthly temple which was presented to a prophet's view in an ecstatic vision (Amo 9:1; Eze 8:3; Eze 10:4-5; cf., Act 22:17), yet here, as the description which follows clearly proves, the "high and exalted throne"


  is the heavenly antitype of the earthly throne which was formed by the ark of the covenant; and the "temple" (hēcâl: lit., a spacious hall, the name given to the temple as the palace of God the King) is the temple in heaven, as in Psa 11:4; Psa 18:7; Psa 29:9, and many other passages. There the prophet sees the Sovereign Ruler, or, as we prefer to render the noun, which is formed from âdan = dūn, "the Lord of all" (All-herrn, sovereign or absolute Lord), seated upon the throne, and in human form (Eze 1:26), as is proved by the robe with a train, whose flowing ends or borders (fimibrae: shūilm, as in Exo 28:33-34) filled the hall. The Sept., Targum, Vulgate, etc., have dropped the figure of the robe and train, as too anthropomorphic. But John, in his Gospel, is bold enough to say that it was Jesus whose glory Isaiah saw (Joh 12:41). And truly so, for the incarnation of God is the truth embodied in all the scriptural anthropomorphisms, and the name of Jesus is the manifested mystery of the name Jehovah. The heavenly temple is that super-terrestrial place, which Jehovah transforms into heaven and a temple, by manifesting Himself there to angels and saints. But whilst He manifests His glory there, He is obliged also to veil it, because created beings are unable to bear it. But that which veils His glory is no less splendid, than that portion of it which is revealed. And this was the truth embodied for Isaiah in the long robe and train. He saw the Lord, and what more he saw was the all-filling robe of the indescribable One. As far as the eye of the seer could look at first, the ground was covered by this splendid robe. There was consequently no room for any one to stand. And the vision of the seraphim is in accordance with this.


  Isaiah 6:2


  "Above it stood seraphim: each one had six wings; with two he covered his face, and with two he covered his feet, and with two he did fly." We must not render לו ממּעל "near him;" for although על or מעל is applied to a person standing near or over against another who is sitting down (Exo 18:13; Jer 36:21; compared Ch2 26:19, where the latter is used to signify "over against" the altar of incense), and is used in this sense to denote the attitude of spirits (Job 1:16; Kg1 22:19; Zac 6:5), and even of men (Zac 4:14), in relation to God when seated on His throne, in which case it cannot possibly be employed in the sense of "towering above;" yet לו ממּעל, the strongest expression for supra, cannot be employed in any other than a literal sense here; for which reason Rashi and the Targums understand it as signifying "above in the attitude of service," and the accentuation apparently, though erroneously, implies this (Luzzatto). What Isaiah meant by this standing above, may be inferred from the use which the seraphim are said to have made of their wings. The imperfects do not describe what they were accustomed to do (Bttcher and others), but what the seer saw them do: with two of their six wings he saw them fly. Thus they stood flying, i.e., they hovered or soared (cf., Num 14:14), as both the earth and stars are said to stand, although suspended in space (Job 26:7). The seraphim would not indeed tower above the head of Him that sat upon the throne, but they hovered above the robe belonging to Him with which the hall was filled, sustained by two extended wings, and covering their faces with two other wings in their awe at the divine glory (Targ. ne videant), and their feet with two others, in their consciousness of the depth at which the creature stands below the Holiest of all (Targ. ne videantur), just as the cherubim are described as veiling their bodies in Eze 1:11. This is the only passage in the Scriptures in which the seraphim are mentioned. According to the orthodox view, which originated with Dionysius the Areopagite, they stand at the head of the nine choirs of angels, the first rank consisting of seraphim, cherubim, and throni. And this is not without support, if we compare the cherubim mentioned in Ezekiel, which carried the chariot of the divine throne; whereas here the seraphim are said to surround the seat on which the Lord was enthroned. In any case, the seraphim and cherubim were heavenly beings of different kinds; and there is no weight in the attempts made by Hendewerk and Stickel to prove that they are one and the same. And certainly the name serpahim does not signify merely spirits as such, but even, if not the highest of all, yet a distinct order from the rest; for the Scriptures really teach that there are gradations in rank in the hierarchy of heaven. Nor were they mere symbols or fanciful images, as Hvernick imagines, but real spiritual beings, who visibly appeared to the prophet, and that in a form corresponding to their own supersensuous being, and to the design of the whole transaction. Whilst these seraphim hovered above on both sides of Him that sat upon the throne, and therefore formed two opposite choirs, each ranged in a semicircle, they presented antiphonal worship to Him that sat upon the throne.


  Isaiah 6:3


  "And one cried to the other, and said, Holy, holy, holy is Jehovah of hosts: filling the whole earth is His glory." The meaning is not that they all lifted up their voice in concert at one and the same time (just as in Psa 42:8 el is not used in this sense, viz., as equivalent to C'neged), but that there was a continuous and unbroken antiphonal song. One set commenced, and the others responded, either repeating the "Holy, holy, holy," or following with "filling the whole earth is His glory." Isaiah heard this antiphonal or "hypophonal" song of the seraphim, not merely that he might know that the uninterrupted worship of God was their blessed employment, but because it was with this doxology as with the doxologies of the Apocalypse, it had a certain historical significance in common with the whole scene. God is in Himself the Holy One (kâdōsh), i.e., the separate One, beyond or above the world, true light, spotless purity, the perfect One. His glory (Câbod) is His manifested holiness, as Oetinger and Bengel express it, just as, on the other hand, His holiness is His veiled or hidden glory. The design of all the work of God is that His holiness should become universally manifest, or, what is the same thing, that His glory should become the fulness of the whole earth (Isa 11:9; Num 14:21; Hab 2:14). This design of the work of God stands before God as eternally present; and the seraphim also have it ever before them in its ultimate completion, as the theme of their song of praise. But Isaiah was a man living in the very midst of the history that was moving on towards this goal; and the cry of the seraphim, in the precise form in which it reached him, showed him to what it would eventually come on earth, whilst the heavenly shapes that were made visible to him helped him to understand the nature of that divine glory with which the earth was to be filled. The whole of the book of Isaiah contains traces of the impression made by this ecstatic vision. The favourite name of God in the mouth of the prophet viz., "the Holy One of Israel" (kedosh Yisrael), is the echo of this seraphic sanctus; and the fact that this name already occurs with such marked preference on the part of the prophet in the addresses contained in Isaiah 1:2-4:5, supports the view that Isaiah is here describing his own first call. All the prophecies of Isaiah carry this name of God as their stamp. It occurs twenty-nine times (including Isa 10:17; Isa 43:15; Isa 49:7), viz., twelve times in chapters 1-39, and seventeen times in chapters 40-66. As Luzzatto has well observed, "the prophet, as if with a presentiment that the authenticity of the second part of his book would be disputed, has stamped both parts with this name of God, 'the Holy One of Israel,' as if with his own seal." The only other passages in which the word occurs, are three times in the Psalms (Psa 71:22; Psa 78:41; Psa 89:19), and twice in Jeremiah (Jer 50:29; Jer 51:5), and that not without an allusion to Isaiah. It forms an essential part of Isaiah's distinctive prophetic signature. And here we are standing at the source from which it sprang. But did this thrice-holy refer to the triune God? Knobel contents himself with saying that the threefold repetition of the word "holy" serves to give it the greater emphasis. No doubt men are accustomed to say three times what they wish to say in an exhaustive and satisfying manner; for three is the number of expanded unity, of satisfied and satisfying development, of the key-note extended into the chord. But why is this? The Pythagoreans said that numbers were the first principle of all things; but the Scriptures, according to which God created the world in twice three days by ten mighty words, and completed it in seven days, teach us that God is the first principle of all numbers. The fact that three is the number of developed and yet self-contained unity, has its ultimate ground in the circumstance that it is the number of the trinitarian process; and consequently the trilogy (trisagion) of the seraphim (like that of the cherubim in Rev 4:8), whether Isaiah was aware of it or no, really pointed in the distinct consciousness of the spirits themselves to the truine God.


  Isaiah 6:4


  When Isaiah heard this, he stood entranced at the farthest possible distance from Him that sat upon the throne, namely, under the door of the heavenly palace or temple. What he still further felt and saw, he proceeds to relate in Isa 6:4 : "And the foundations of the thresholds shook with the voice of them that cried; and the house became full of smoke." By ‛ammoth hassippim, the lxx, Vulgate, Syriac, and others understand the posts of the lintels, the supporting beams of the superliminaria, which closed the doorway at the top. But as saph is only used in other places to signify the threshold and porch (limen and vestibulum), ‛ammoth hassippim must be understood here in the (perfectly appropriate) sense of "the foundations of the thresholds" (ammâh, which bears the same relation to עם, mother, as matrix to mater, is used to denote the receptive basis into which the door-steps with their plugs were inserted, like the talmudic ammetâh derēchayyâh, the frame or box of the hand-mill (Berachoth 18b), and ammath megērah, the wood-work which runs along the back of the saw and keeps it firmly extended (Kelim 21, 3); compare the "Schraubenmutter," literally screw-mother, or female screw, which receives and holds the cylindrical screw). Every time that the choir of seraphim (הקּורא: compare such collective singulars as hâ'oreb, the ambush, in Jos 8:19; hechâlutz, of men of war, in Jos 6:7, etc.) began their song, the support of the threshold of the porch in which Isaiah was standing trembled. The building was seized with reverential awe throughout its whole extent, and in its deepest foundations: for in the blessed state beyond, nothing stands immoveable or unsusceptible in relation to the spirits there; but all things form, as it were, the accidentia of their free personality, yielding to their impressions, and voluntarily following them in all their emotions. The house was also "filled with smoke." Many compare this with the similar occurrence in connection with the dedication of Solomon's temple (Kg1 8:10); but Drechsler is correct in stating that the two cases are not parallel, for there God simply attested His own presence by the cloud of smoke behind which He concealed Himself, whereas here there was no need of any such self-attestation. Moreover, in this instance God does not dwell in the cloud and thick darkness, whilst the smoke is represented as the effect of the songs of praise in which the seraphim have joined, and not of the presence of God. The smoke arose from the altar of incense mentioned in Isa 6:6. But when Drechsler says that it was the prayers of saints (as in Rev 5:8; Rev 8:3-4), which ascended to the Lord in the smoke, this is a thought which is quite out of place here. The smoke was the immediate consequence of the seraphs' song of praise.


  This begins to throw a light upon the name seraphim, which may help us to decipher it. The name cannot possibly be connected with sârâph, a snake (Sanscr. sarpa, Lat. serpens); and to trace the word to a verb sâraph in the sense of the Arabic 'sarafa ('sarufa), to tower high, to be exalted, or highly honoured (as Gesenius, Hengstenberg, Hofmann, and others have done), yields a sense which does not very strongly commend itself. On the other hand, to follow Knobel, who reads shârâthim (worshippers of God), and thus presents the Lexicon with a new word, and to pronounce the word serpahim a copyist's error, would be a rash concession to the heaven-storming omnipotence which is supposed to reside in the ink of a German scholar. It is hardly admissible, however, to interpret the name as signifying directly spirits of light or fire, since the true meaning of sâraph is not urere (to burn), but Comburere (to set on fire or burn up). Umbreit endeavours to do justice to this transitive meaning by adopting the explanation "fiery beings," by which all earthly corruption is opposed and destroyed. The vision itself, however, appears to point to a much more distinctive and special meaning in the name, which only occurs in this passage of Isaiah. We shall have more to say upon this point presently.


  Isaiah 6:5


  The seer, who was at first overwhelmed and intoxicated by the majestic sight, now recovers his self-consciousness."Then said I, Woe to me! for I am lost; for I am a man of unclean lips, and I am dwelling among a people of unclean lips: for mine eyes have seen the King, Jehovah of hosts." That a man cannot see God without dying is true in itself, and was an Old Testament conviction throughout (Exo 33:20, etc.). He must die, because the holiness of God is to the sinner a consuming fire (Isa 33:14); and the infinite distance between the creature and the Creator is sufficient of itself to produce a prostrating effect, which even the seraphim could not resist without veiling their faces. Isaiah therefore regarded himself as lost (nidmēthi, like ὄλωλα, perii, a preterite denoting the fact which, although not outwardly completed, is yet effected so far as a man's own consciousness is concerned), and all the more because he himself was of unclean lips, and he was also a member of a nation of unclean lips. The unholiness of his own person was doubled, in consequence of the closeness of the natural connection, by the unholiness of the nation to which he belonged. He designates this unholiness as uncleanness of lips, because he found himself transported into the midst of choirs of beings who were praising the Lord with pure lips; and he calls the King Jehovah, because, although he had not seen Jehovah face to face, he had seen the throne, and the all-filling robe, and the seraphim who surrounded and did homage to Him that sat upon the throne; and therefore, as he had seen the heavenly King in His revealed majesty, he describes the scene according to the impression that he had received. But to stand here in front of Jehovah of hosts, the exalted King, to whom everything does homage, and to be obliged to remain mute in the consciousness of deep uncleanness, excited within him the annihilating anguish of self-condemnation. And this is expressed in the confession made by the contrite seer.


  Isaiah 6:6


  This confession was followed by the forgiveness of his sins, of which he received an attestation through a heavenly sacrament, and which was conveyed to him through the medium of a seraphic absolution. "And one of the seraphim flew to me with a red-hot coal in his hand, which he had taken with the tongs from the altar. And he touched my mouth with it, and said, Behold, this hath touched thy lips, and thine iniquity is taken away; and so thy sin is expiated." One of the beings hovering round the Lord (there were, therefore, a large and indefinite number) flew to the altar of incense—the heavenly original of the altar of incense in the earthly temple, which was reckoned as belonging to the Most Holy Place—and took from this altar a ritzpâh, i.e., either a red-hot stone (Vulg. Calculum, Ar. radfe or radafe), or, according to the prevailing tradition, a red-hot coal (vid., râtzēph -râshaph, to scatter sparks, sparkle, or glow: syn. gacheleth), and that with a pair of tongs, because even a seraph's hand cannot touch the vessels consecrated to God, or the sacrifices that belong to Him. With this red-hot coal he flew to Isaiah, and having touched his mouth with it, i.e., that member of his body of whose uncleanness he had more especially complained (cf., Jer 1:9, where the prophet's mouth is touched by Jehovah's hand, and made eloquent in consequence), he assured him of the forgiveness of his sins, which coincided with the application of this sacramental sign. The Vav connects together what is affirmed by nâga‛ (hath touched) and sâr (a taker away) as being simultaneous; the zeh (this) points as a neuter to the red-hot coal. The future tecuppâr is a future consec., separated by Vav conversive for the purpose of bringing the subject into greater prominence; as it is practically impossible that the removal of guilt should be thought of as immediate and momentary, and the expiation as occurring gradually. The fact that the guilt was taken away was the very proof that the expiation was complete. Cipper, with the "sin" in the accusative, or governed by על, signifies to cover it up, extinguish, or destroy it (for the primary meaning, vid., Isa 28:18), so that it has no existence in relation to the penal justice of God. All sinful uncleanness was burned away from the prophet's mouth. The seraph, therefore, did here what his name denotes: he burned up or burned away (Comburit). He did this, however, not by virtue of his own fiery nature, but by means of the divine fire which he had taken from the heavenly altar. As the smoke which filled the house came from the altar, and arose in consequence of the adoration offered to the Lord by the seraphim, not only must the incense-offering upon the altar and this adoration be closely connected; but the fire, which revealed itself in the smoke and consumed the incense-offering, and which must necessarily have been divine because of its expiatory power, was an effect of the love of God with which He reciprocated the offerings of the seraphim. A fiery look from God, and that a fiery look of pure love as the seraphim were sinless, had kindled the sacrifice. Now, if the fact that a seraph absolved the seer by means of this fire of love is to be taken as an illustrative example of the historical calling of the seraphim, they were the vehicles and media of the fire of divine love, just as the cherubim in Ezekiel are vehicles and media of the fire of divine wrath. For just as, in the case before us, a seraph takes the fire of love from the altar; so there, in Eze 10:6-7, a cherub takes the fire of wrath from the throne-chariot. Consequently the cherubim appear as the vehicles and media of the wrath which destroys sinners, or rather of the divine doxa, with its fiery side turned towards the world; and the seraphim as the vehicles and media of the love which destroys sin, or of the same divine doxa with its light side towards the world.


  Isaiah 6:8


  When Isaiah had been thus absolved, the true object of the heavenly scene was made apparent."Then I heard the voice of the Lord, saying, Whom shall I send, and who will go for us? Then I said, Behold me here; send me!" The plural "for us" (lânu) is not to be accounted for on the ground that, in a case of reflection or self-consultation, the subject also stands as the object in antithesis to itself (as Hitzig supposes); nor is it a pluralis majestatis, as Knobel maintains; nor is the original abstract signification of the plural hinted at, as Meier thinks. The plural is no doubt used here with reference to the seraphim, who formed, together with the Lord, one deliberative council (sōd kedoshim, Psa 89:8), as in Kg1 22:19-22; Dan 4:14, etc.; just as, from their very nature as "sons of God" (b'nē Hâ-elohim), they made one family with God their Creator (vid., Eph 3:15), all linked so closely together that they themselves could be called Elohim, like God their Creator, just as in Co1 12:12 the church of believers is called Christos, like Christ its head. The task for which the right man was sought was not merely divine, but heavenly in the broadest sense: for it is not only a matter in which God Himself is interested, that the earth should become full of the glory of God, but this is also an object of solicitude to the spirits that minister unto Him. Isaiah, whose anxiety to serve the Lord was no longer suppressed by the consciousness of his own sinfulness, no sooner heard the voice of the Lord, than he exclaimed, in holy self-consciousness, "Behold me here; send me." It is by no means a probable thing, that he had already acted as a messenger of God, or held the office of prophet. For if the joy, with which he offered himself here as the messenger of God, was the direct consequence of the forgiveness of sins, of which he had received the seal; the consciousness of his own personal sinfulness, and his membership in a sinful nation, would certainly have prevented him thereto from coming forward to denounce judgment upon that nation. And as the prophetic office as such rested upon an extraordinary call from God, it may fairly be assumed, that when Isaiah relates so extraordinary a call as this, he is describing the sealing of his prophetic office, and therefore his own first call.


  Isaiah 6:9


  This is confirmed by the words in which his commission is expressed, and the substance of the message. "He said, Go, and tell this people, Hear on, and understand not; and look on, but perceive not. Make ye the heart of this people greasy, and their ears heavy, and their eyes sticky; that they may not see with their eyes, and hear with their ears, and their heart understand, and they be converted, and one heal them." "This people" points back to the people of unclean lips, among whom Isaiah had complained of dwelling, and whom the Lord would not call "my people." It was to go to this people and preach to them, and therefore to be the prophet of this people, that he was called. But how mournful does the divine commission sound! It was the terrible opposite of that seraphic mission, which the prophet had experienced in himself. The seraph had absolved Isaiah by the burning coal, that he as prophet might not absolve, but harden his people by his word. They were to hear and see, and that continually as the gerundives imply (Ges. 131, 3, b; Ewald, 280, b), by having the prophet's preaching actu directo constantly before them; but not to their salvation. The two prohibitory expressions, "understand not" and "perceive not," show what the result of the prophet's preaching was to be, according to the judicial will of God. And the imperatives in v. 10 are not to be understood as simply instructing the prophet to tell the people what God had determined to do; for the fact that "prophets are often said to do what they announce as about to happen," in proof of which Jer 1:10 is sometimes quoted (cf., Jer 31:28; Hos 6:5; Eze 43:3), has its truth not in a rhetorical figure, but in the very nature of the divine word. The prophet was the organ of the word of God, and the word of God was the expression of the will of God, and the will of God is a divine act that has not yet become historical. For this reason a prophet might very well be said to perform what he announced as about to happen: God was the Causa efficiens principalis, the word was the Causa media, and the prophet the Causa ministerialis. This is the force of the three imperatives; they are three figurative expressions of the idea of hardening. The first, hishmin, signifies to make fat (pinguem), i.e., without susceptibility or feeling for the operations of divine grace (Psa 119:70); the second, hicbı̄d, to make heavy, more especially heavy or dull of hearing (Isa 59:1); the third, השׁע or השׁע (whence the imperative השׁע or השׁע), to smear thickly, or paste over, i.e., to put upon a person what is usually the result of weak eyes, which become firmly closed by the hardening of the adhesive substance secreted in the night. The three future clauses, with "lest" (pen), point back to these three imperatives in inverse order: their spiritual sight, spiritual hearing, and spiritual feeling were to be taken away, their eyes becoming blind, and their ears deaf, and their hearts being covered over with the grease of insensibility.


  Under the influence of these futures the two preterites לו ורפא שׁב affirm what might have been the result if this hardening had not taken place, but what would never take place now. The expression ל רפא is used in every other instance in a transitive sense, "to heal a person or a disease," and never in the sense of becoming well or being healed; but in the present instance it acquires a passive sense from the so-called impersonal construction (Ges. 137, 3), "and one heal it," i.e., "and it be healed:" and it is in accordance with this sense that it is paraphrased in Mar 4:12, whereas in the three other passages in which the words are quoted in the New Testament (viz., Matthew, John, and Acts) the Septuagint rendering is adopted, "and I should heal them" (God Himself being taken as the subject). The commission which the prophet received, reads as though it were quite irreconcilable with the fact that God, as the Good, can only will what is good. But our earlier doctrinarians have suggested the true solution, when they affirm that God does not harden men positive aut effective, since His true will and direct work are man's salvation, but occasionaliter et eventualiter, since the offers and displays of salvation which man receives necessarily serve to fill up the measure of his sins, and judicialiter so far as it is the judicial will of God, that what was originally ordained for men's salvation should result after all in judgment, in the case of any man upon whom grace has ceased to work, because all its ways and means have been completely exhausted. It is not only the loving will of God which is good, but also the wrathful will into which His loving will changes, when determinately and obstinately resisted. There is a self-hardening in evil, which renders a man thoroughly incorrigible, and which, regarded as the fruit of his moral behaviour, is no less a judicial punishment inflicted by God, than self-induced guilt on the part of man. The two are bound up in one another, inasmuch as sin from its very nature bears its own punishment, which consists in the wrath of God excited by sin. For just as in all the good that men do, the active principle is the love of God; so in all the harm that they do, the active principle is the wrath of God. An evil act in itself is the result of self-determination proceeding from a man's own will; but evil, regarded as the mischief in which evil acting quickly issues, is the result of the inherent wrath of God, which is the obverse of His inherent love; and when a man hardens himself in evil, it is the inward working of God's peremptory wrath. To this wrath Israel had delivered itself up through its continued obstinacy in sinning. And consequently the Lord now proceeded to shut the door of repentance against His people. Nevertheless He directed the prophet to preach repentance, because the judgment of hardness suspended over the people as a whole did not preclude the possibility of the salvation of individuals.


  Isaiah 6:11


  Isaiah heard with sighing, and yet with obedience, in what the mission to which he had so cheerfully offered himself was to consist. Isa 6:11. "Then said I, Lord, how long?" He inquired how long this service of hardening and this state of hardness were to continue—a question forced from him by his sympathy with the nation to which he himself belonged (cf., Exo 32:9-14), and one which was warranted by the certainty that God, who is ever true to His promises, could not cast off Israel as a people for ever. The answer follows in Isa 6:11-13 : "Until towns are wasted without inhabitant, and houses are without man, and the ground shall be laid waste, a wilderness, and Jehovah shall put men far away, and there shall be many forsaken places within the land. And is there still a tenth therein, this also again is given up to destruction, like the terebinth and like the oak, of which, when they are felled, only a root-stump remains: such a root-stump is a holy seed." The answer is intentionally commenced, not with עד־כּי, but with אם אשׁר עד (the expression only occurs again in Gen 28:15 and Num 32:17), which, even without dropping the conditional force of אם, signified that the hardening judgment would only come to an end when the condition had been fulfilled, that towns, houses, and the soil of the land of Israel and its environs had been made desolate, in fact, utterly and universally desolate, as the three definitions (without inhabitant, without man, wilderness) affirm. The expression richak (put far away) is a general and enigmatical description of exile or captivity (cf., Joe. 4:6, Jer 27:10); the literal term gâlâh has been already used in Isa 5:13. Instead of a national term being used, we find here simply the general expression "men" (eth-hâēâdâm; the consequence of depopulation, viz., the entire absence of men, being expressed in connection with the depopulation itself. The participial noun hâ azubâh (the forsaken) is a collective term for places once full of life, that had afterwards died out and fallen into ruins (Isa 17:2, Isa 17:9). This judgment would be followed by a second, which would expose the still remaining tenth of the nation to a sifting. והיה שׁב, to become again (Ges. 142, 3); לבער היה, not as in Isa 5:5, but as in Isa 4:4, after Num 24:22 : the feminine does not refer to the land of Israel (Luzzatto), but to the tenth. Up to the words "given up to destruction," the announcement is a threatening one; but from this point to "remains" a consolatory prospect begins to dawn; and in the last three words this brighter prospect, like a distant streak of light, bounds the horizon of the gloomy prophecy. It shall happen as with the terebinth and oak. These trees were selected as illustrations, not only because they were so near akin to evergreens, and produced a similar impression, or because there were so many associations connected with them in the olden times of Israel's history; but also because they formed such fitting symbols of Israel, on account of their peculiar facility for springing up again from the root (like the beech and nut, for example), even when they had been completely felled. As the forms yabbesheth (dryness), dalleketh (fever), ‛avvereth (blindness), shachepheth (consumption), are used to denote certain qualities or states, and those for the most part faulty ones (Concord. p. 1350); so shalleceth here does not refer to the act itself of felling or casting away, but rather to the condition of a tree that has been hewn or thrown down; though not to the condition of the trunk as it lies prostrate upon the ground, but to that of the root, which is still left in the earth. Of this tree, that had been deprived of its trunk and crown, there was still a mazzebeth kindred form of mazzebâh), i.e., a root-stump (truncus) fast in the ground. The tree was not yet entirely destroyed; the root-stump could shoot out and put forth branches again. And this would take place: the root-stump of the oak or terebinth, which was a symbol of Israel, was "a holy seed." The root-stump was the remnant that had survived the judgment, and this remnant would become a seed, out of which a new Israel would spring up after the old had been destroyed. Thus in a few weighty words is the way sketched out, which God would henceforth take with His people. The passage contains an outline of the history of Israel to the end of time. Israel as a nation was indestructible, by virtue of the promise of God; but the mass of the people were doomed to destruction through the judicial sentence of God, and only a remnant, which would be converted, would perpetuate the nationality of Israel, and inherit the glorious future. This law of a blessing sunk in the depths of the curse actually inflicted, still prevails in the history of the Jews. The way of salvation is open to all. Individuals find it, and give us a presentiment of what might be and is to be; but the great mass are hopelessly lost, and only when they have been swept away will a holy seed, saved by the covenant-keeping God, grow up into a new and holy Israel, which, according to Isa 27:6, will fill the earth with its fruits, or, as the apostle expresses it in Rom 11:12, become "the riches of the Gentiles."


  Now, if the impression which we have received from Isa 6:1-13 is not a false one—namely, that the prophet is here relating his first call to the prophetic office, and not, as Seb. Schmidt observes, his call to one particular duty (ad unum specialem actum officii)—this impression may be easily verified, inasmuch as the addresses in chapters 1-5 will be sure to contain the elements which are here handed to the prophet by revelation, and the result of these addresses will correspond to the sentence judicially pronounced here. And the conclusion to which we have come will stand this test. For the prophet, in the very first address, after pointing out to the nation as a whole the gracious pathway of justification and sanctification, takes the turn indicated in Isa 6:11-13, in full consciousness that all is in vain. And the theme of the second address is, that it will be only after the overthrow of the false glory of Israel that the true glory promised can possibly be realized, and that after the destruction of the great body of the people only a small remnant will live to see this realization. The parable with which the third begins, rests upon the supposition that the measure of the nation's iniquity is full; and the threatening of judgment introduced by this parable agrees substantially, and in part verbally, with the divine answer received by the prophet to his question "How long?" On every side, therefore, the opinion is confirmed, that in Isa 6:1-13 he describes his own consecration to the prophetic office. The addresses in chapters 2-4 and 5, which belong to the time of Uzziah and Jotham, do not fall earlier than the year of Uzziah's death, from which point the whole of Jotham's sixteen years' reign lay open before them. Now, as Micah commenced his ministry in Jotham's reign, though his book was written in the form of a complete and chronologically indivisible summary, by the working up of the prophecies which he delivered under Jotham, Ahaz, and Hezekiah, and was then read or published in the time of Hezekiah, as we may infer from Jer 26:18, it is quite possible that Isaiah may have taken from Micah's own lips (though not from Micah's book) the words of promise in Isa 2:1-4, which he certainly borrowed from some quarter. The notion that this word of promise originated with a third prophet (who must have been Joel, if he were one of the prophets known to us), is rendered very improbable by the many marks of Micah's prophetic peculiarities, and by its natural position in the context in which it there occurs (vid., Caspari, Micha, pp. 444-5).


  Again, the situation of Isa 6:1-13 is not inexplicable. As Hvernick has observed, the prophet evidently intended to vindicate in Isa 6:1-13 the style and method of his previous prophecies, on the ground of the divine commission that he had received. but this only serves to explain the reason why Isaiah has not placed Isa 6:1-13 at the commencement of the collection, and not why he inserts it in this particular place. He has done this, no doubt, for the purpose of bringing close together the prophecy and its fulfilment; for whilst on the one hand the judgment of hardening suspended over the Jewish nation is brought distinctly out in the person of king Ahaz, on the other hand we find ourselves in the midst of the Syro-Ephraimitish war, which formed the introduction to the judgments of extermination predicted in Isa 6:11-13. It is only the position of chapter 1 which still remains in obscurity. If Isa 1:7-9 is to be understood in a historically literally sense, then chapter 1 must have been composed after the dangers of the Syro-Ephraimitish war had been averted from Jerusalem, though the land of Judah was still bleeding with the open wounds which this war, designed as it was to destroy it altogether, had inflicted upon it. Chapter 1 would therefore be of more recent origin than chapters 2-5, and still more recent than the connected chapters 7-12. It is only the comparatively more general and indefinite character of chapter 1 which seems at variance with this. But this difficulty is removed at once, if we assume that chapter 1, though not indeed the first of the prophet's addresses, was yet in one sense the first—namely, the first that was committed to writing, though not the first that he delivered, and that it was primarily intended to form the preface to the addresses and historical accounts in chapters 2-12, the contents of which were regulated by it. For chapters 2-5 and 7-12 form two prophetic cycles, chapter 1 being the portal which leads into them, and Isa 6:1-13 the band which connects them together. The prophetic cycle in chapters 2-5 may be called the Book of hardening, as it is by Caspari, and chapters 7-12 the Book of Immanuel, as Chr. Aug. Crusius suggests, because in all the stages through which the proclamation in chapters 7-12 passes, the coming Immanuel is the banner of consolation, which it lifts up even in the midst of the judgments already breaking upon the people, in accordance with the doom pronounced upon them in Isa 6:1-13.


  Isaiah 7


  Isaiah 7:1


  As the following prophecies could not be understood apart from the historical circumstances to which they refer, the prophet commences with a historical announcement."It came to pass, in the days of Ahaz the son of Jotham, the son of Uzziah (Uziyhu), king of Judah, that Rezin the king of Aramaea, and Pekah (Pekach) the son of Remaliah (Remalyhu), king of Israel, went up toward Jerusalem to war against it, and (he) could not make war upon it." We have the same words, with only slight variations, in the history of the reign of Ahaz in Kg2 16:5. That the author of the book of Kings copied them from the book of Isaiah, will be very apparent when we come to examine the historical chapters (36-39) in their relation to the parallel sections of the book of Kings. In the passage before us, the want of independence on the part of the author of the book of Kings is confirmed by the fact that he not only repeats, but also interprets, the words of Isaiah. Instead of saying, "And (he) could not make war upon it," he says, "And they besieged Ahaz, and could not make war." The singular yâcol (he could) of Isaiah is changed into the simpler plural, whilst the statement that the two allies could not assault or storm Jerusalem (which must be the meaning of nilcham ‛al in the passage before us), is more clearly defined by the additional information that they did besiege Ahaz, but to no purpose (tzur ‛al, the usual expression for obsidione claudere; cf., Deu 20:19). The statement that "they besieged Ahaz" cannot merely signify that "they attempted to besiege him," although nothing further is known about this siege. But happily we have two accounts of the Syro-Ephraimitish war (2 Kings 16 and 2 Chron 28). The two historical books complete one another. The book of Kings relates that the invasion of Judah by the two allies commenced at the end of Jotham's reign (Kg2 15:37); and in addition to the statement taken from Isa 7:1, it also mentions that Rezin conquered the seaport town of Elath, which then belonged to the kingdom of Judah; whilst the Chronicles notice the fact that Rezin brought a number of Judaean captives to Damascus, and that Pekah conquered Ahaz in a bloody and destructive battle. Indisputable as the credibility of these events may be, it is nevertheless very difficult to connect them together, either substantially or chronologically, in a certain and reliable manner, as Caspari has attempted to do in his monograph on the Syro-Ephraimitish war (1849). We may refer here to our own manner of dovetailing the historical accounts of Ahaz and the Syro-Ephraimitish war in the introduction to the present work (p. 23ff.). If we could assume that יכל (not יכלוּ) was the authentic reading, and that the failure of the attempt to take Jerusalem, which is mentioned here, was occasioned by the strength of the city itself, and not by the intervention of Assyria—so that Isa 7:1 did not contain such an anticipation as we have supposed, although summary anticipations of this kind were customary with biblical historians, and more especially with Isaiah—the course of events might be arranged in the following manner, viz., that whilst Rezin was on his way to Elath, Pekah resolved to attack Jerusalem, but failed in his attempt; but that Rezin was more successful in his expedition, which was a much easier one, and after the conquest of Elath united his forces with those of his allies.


  Isaiah 7:2


  It is this which is referred to in Isa 7:2 : "And it was told the house of David, Aram has settled down upon Ephraim: then his heart shook, and the heart of his people, as trees of the wood shake before the wind." The expression nuach ‛al (settled down upon) is explained in Sa2 17:12 (cf., Jdg 7:12) by the figurative simile, "as the dew falleth upon the ground:" there it denotes a hostile invasion, here the arrival of one army to the support of another. Ephraim (feminine, like the names of countries, and of the people that are regarded as included in their respective countries: see, on the other hand, Isa 3:8) is used as the name of the leading tribe of Israel, to signify the whole kingdom; here it denotes the whole military force of Israel. Following the combination mentioned above, we find that the allies now prepared for a second united expedition against Jerusalem. In the meantime, Jerusalem was in the condition described in Isa 1:7-9, viz., like a besieged city, in the midst of enemies plundering and burning on every side. Elath had fallen, as Rezin's timely return clearly showed; and in the prospect of his approaching junction with the allied army, it was quite natural, from a human point of view, that the court and people of Jerusalem should tremble like aspen leaves. וינע is a contracted fut. kal, ending with an a sound on account of the guttural, as in Rut 4:1 (Ges. 72, Anm. 4); and נוע, which is generally the form of the infin. abs. (Isa 24:20), is here, and only here, the infin. constr. instead of נוּע (cf., noach, Num 11:25; shob, Jos 2:16; mōt, Psa 38:17, etc.: vid., Ewald, 238, b).


  Isaiah 7:3


  In this season of terror Isaiah received the following divine instructions. "Then said Jehovah to Isaiah, Go forth now to meet Ahaz, thou and Shear-jashub thy son, to the end of the aqueduct of the upper pool, to the road of the fuller's field." The fuller's field (sedēh cōbēs) was situated, as we may assume with Robinson, Schultz, and Thenius, against Williams, Krafft, etc., on the western side of the city, where there is still an "upper pool" of great antiquity (Ch2 32:30). Near to this pool the fullers, i.e., the cleaners and thickeners of woollen fabrics, carried on their occupation (Cōbēs, from Câbas, related to Câbash, subigere, which bears the same relation to râchatz as πλύνειν to λούειν). Robinson and his companions saw some people washing clothes at the upper pool when they were there; and, for a considerable distance round, the surface of this favourite washing and bleaching place was covered with things spread out to bleach or dry. The road (mesillâh), which ran past this fuller's field, was the one which leads from the western gate to Joppa. King Ahaz was there, on the west of the city, and outside the fortifications—engaged, no doubt, in making provision for the probable event of Jerusalem being again besieged in a still more threatening manner. Jerusalem received its water supply from the upper Gihon pool, and there, according to Jehovah's directions, Isaiah was to go with his son and meet him. The two together were, as it were, a personified blessing and curse, presenting themselves to the king for him to make his own selection. For the name Sheâr-yâshub (which is erroneously accentuated with tiphchah munach instead of merchah tiphchah, as in Isa 10:22), i.e., the remnant is converted (Isa 10:21-22), was a kind of abbreviation of the divine answer given to the prophet in Isa 6:11-13, and was indeed at once threatening and promising, but in such a way that the curse stood in front and the grace behind. The prophetic name of Isaiah's son was intended to drive the king to Jehovah by force, through the threatening aspect it presented; and the prophetic announcement of Isaiah himself, whose name pointed to salvation, was to allure him to Jehovah with its promising tone.


  Isaiah 7:4


  No means were left untried. "And say unto him, Take heed, and keep quiet; and let not thy heart become soft from these two smoking firebrand-stumps: at the fierce anger of Rezin, and Aram, and the son of Remaliah." The imperative השּׁמר (not pointed השּׁמר, as is the case when it is to be connected more closely with what follows, and taken in the sense of cave ne, or even cave ut) warned the king against acting for himself, in estrangement from God; and the imperative hashkēt exhorted him to courageous calmness, secured by confidence in God; or, as Calvin expresses it, exhorted him "to restrain himself outwardly, and keep his mind calm within." The explanation given by Jewish expositors to the word hisshamēr, viz., conside super faeces tuas (Luzzatto: vivi riposato), according to Jer 48:11; Zep 1:12, yields a sense which hardly suits the exhortation. The object of terror, at which and before which the king's heart was not to despair, is introduced first of all with Min and then with Beth, as in Jer 51:46. The two allies are designated at once as what they were in the sight of God, who sees through the true nature and future condition. They were two tails, i.e., nothing but the fag-ends, of wooden pokers (lit. stirrers, i.e., fire-stirrers), which would not blaze any more, but only continue smoking. They would burn and light no more, though their smoke might make the eyes smart still. Along with Rezin, and to avoid honouring him with the title of king, Aram (Syria) is especially mentioned; whilst Pekah is called Ben-Remaliah, to recall to mind his low birth, and the absence of any promise in the case of his house.


  The ya‛an 'asher ("because") which follows (as in Eze 12:12) does not belong to Isa 7:4 (as might appear from the sethume that comes afterwards), in the sense of "do not be afraid because," etc., but is to be understood as introducing the reason for the judicial sentence in Isa 7:7.


  Isaiah 7:5


  "Because Aram hath determined evil over thee, Ephraim and the son of Remaliah (Remalyahu), saying, We will march against Judah, and terrify it, and conquer it for ourselves, and make the son of Tâb'êl king in the midst of it: thus saith the Lord Jehovah, It will not be brought about, and will not take place." The inference drawn by Caspari (Krieg, p. 98), that at the time when Isaiah said this, Judaea was not yet heathen or conquered, is at any rate not conclusive. The promise given to Ahaz was founded upon the wicked design, with which the war had been commenced. How far the allies had already gone towards this last goal, the overthrow of the Davidic sovereignty, it does not say. But we know from Kg2 15:37 that the invasion had begun before Ahaz ascended the throne; and we may see from Isa 7:16 of Isaiah's prophecy, that the "terrifying" (nekı̄tzennah, from kūtz, taedere, pavere) had actually taken place; so that the "conquering" (hibkia‛, i.e., splitting, forcing of the passes and fortifications, Kg2 25:4; Eze 30:16; Ch2 21:17; Ch2 32:1) must also have been a thing belonging to the past. For history says nothing about a successful resistance on the part of Judah in this war. Only Jerusalem had not yet fallen, and, as the expression "king in the midst of it" shows, it is to this that the term "Judah" especially refers; just as in Isa 23:13 Asshur is to be understood as signifying Nineveh. There they determined to enthrone a man named Tâb'êl (vid., Ezr 4:7; it is written Tâb'al here in pause, although this change does not occur in other words (e.g., Israel) in pause—a name resembling the Syrian name Tab-rimmon),


  a man who is otherwise unknown; but it never went beyond the determination, never was even on the way towards being realized, to say nothing of being fully accomplished. The allies would not succeed in altering the course of history as it had been appointed by the Lord.


  Isaiah 7:8


  "For head of Aram is Damascus, and head of Damascus Rezin, and in five-and-sixty years will Ephraim as a people be broken in pieces. And head of Ephraim is Samaria, and head of Samaria the son of Remalyahu; if ye believe not, surely ye will not remain." The attempt to remove Isa 7:8, as a gloss at variance with the context, which is supported by Eichhorn, Gesenius, Hitzig, Knobel, and others, is a very natural one; and in that case the train of thought would simply be, that the two hostile kingdoms would continue in their former relation without the annexation of Judah. But when we look more closely, it is evident that the removal of Isa 7:8 destroys both the internal connection and the external harmony of the clauses. For just as Isa 7:8 and Isa 7:8 correspond, so do Isa 7:9 and Isa 7:9. Ephraim, i.e., the kingdom of the ten tribes, which has entered into so unnatural and ungodly a covenant with idolatrous Syria, will cease to exist as a nation in the course of sixty-five years; "and ye, if ye do not believe, but make flesh your arm, will also cease to exist." Thus the two clauses answer to one another: Isa 7:8 is a prophecy announcing Ephraim's destruction, and Isa 7:9 a warning, threatening Judah with destruction, if it rejects the promise with unbelief. Moreover, the style of Isa 7:8 is quite in accordance with that of Isaiah (on בּעוד, see Isa 21:16 and Isa 16:14; and on מעם, "away from being a people," in the sense of "so that it shall be no longer a nation," Isa 17:1; Isa 25:2, and Jer 48:2, Jer 48:42). And the doctrinal objection, that the prophecy is too minute, and therefore taken ex eventu, has no force whatever, since the Old Testament prophecy furnishes an abundance of examples of the same kind (vid., Isa 20:3-4; Isa 38:5; Isa 16:14; Isa 21:16; Eze 4:5., Isa 24:1., etc.). The only objection that can well be raised is, that the time given in Isa 7:8 is wrong, and is not in harmony with Isa 7:16. Now, undoubtedly the sixty-five years do not come out if we suppose the prophecy to refer to what was done by Tiglath-pileser after the Syro-Ephraimitish war, and to what was also done to Ephraim by Shalmanassar in the sixth year of Hezekiah's reign, to which Isa 7:16 unquestionably refers, and more especially to the former. But there is another event still, through which the existence of Ephraim, not only as a kingdom, but also as a people, was broken up—namely, the carrying away of the last remnant of the Ephraimitish population, and the planting of colonies from Eastern Asia by Esarhaddon.


  on Ephraimitish soil (Kg2 17:24; Ezr 4:2). Whereas the land of Judah was left desolate after the Chaldean deportation, and a new generation grew up there, and those who were in captivity were once more enabled to return; the land of Ephraim was occupied by heathen settlers, and the few who were left behind were melted up with these into the mixed people of the Samaritans, and those in captivity were lost among the heathen. We have only to assume that what was done to Ephraim by Esarhaddon, as related in the historical books, took place in the twenty-second and twenty-third years of Manasseh (the sixth year of Esarhaddon), which is very probable, since it must have been under Esarhaddon that Manasseh was carried away to Babylon about the middle of his reign (Ch2 33:11); and we get exactly sixty-five years from the second year of the reign of Ahaz to the termination of Ephraim's existence as a nation (viz., Ahaz, 14; Hezekiah, 29; Manasseh, 22; in all, 65). It was then that the unconditional prediction, "Ephraim as a people will be broken in pieces," was fulfilled (yēchath mē‛âm; it is certainly not the 3rd pers. fut. kal, but the niphal, Mal 2:5), just as the conditional threat "ye shall not remain" was fulfilled upon Judah in the Babylonian captivity. נאמן signifies to have a fast hold, and האמין to prove fast-holding. If Judah did not hold fast to its God, it would lose its fast hold by losing its country, the ground beneath its feet. We have the same play upon words in Ch2 20:20. The suggestion of Geiger is a very improbable one, viz., that the original reading was בי תאמינו לא אם, but that בי appeared objectionable, and was altered into כּי. Why should it be objectionable, when the words form the conclusion to a direct address of Jehovah Himself, which is introduced with all solemnity? For this כּי, passing over from a confirmative into an affirmative sense, and employed, as it is here, to introduce the apodosis of the hypothetical clause, see Sa1 14:39, and (in the formula עתּה כּי) Gen 31:42; Gen 43:10; Num 22:29, Num 22:33; Sa1 14:30 : their continued existence would depend upon their faith, as this chi emphatically declares.


  Isaiah 7:10


  Thus spake Isaiah, and Jehovah through him, to the king of Judah. Whether he replied, or what reply he made, we are not informed. He was probably silent, because he carried a secret in his heart which afforded him more consolation than the words of the prophet. The invisible help of Jehovah, and the remote prospect of the fall of Ephraim, were not enough for him. His trust was in Asshur, with whose help he would have far greater superiority over the kingdom of Israel, than Israel had over the kingdom of Judah through the help of Damascene Syria. The pious, theocratic policy of the prophet did not come in time. He therefore let the enthusiast talk on, and had his own thoughts about the matter. Nevertheless the grace of God did not give up the unhappy son of David for lost. "And Jehovah continued speaking to Ahaz as follows: Ask thee a sign of Jehovah thy God, going deep down into Hades, or high up to the height above." Jehovah continued: what a deep and firm consciousness of the identity of the word of Jehovah and the word of the prophet is expressed in these words! According to a very marvellous interchange of idioms (Communicatio idiomatum) which runs through the prophetic books of the Old Testament, at one time the prophet speaks as if he were Jehovah, and at another, as in the case before us, Jehovah speaks as if He were the prophet. Ahaz was to ask for a sign from Jehovah his God. Jehovah did not scorn to call Himself the God of this son of David, who had so hardened his heart. Possibly the holy love with which the expression "thy God" burned, might kindle a flame in his dark heart; or possibly he might think of the covenant promises and covenant duties which the words "thy God" recalled to his mind. From this, his God, he was to ask for a sign. A sign ('oth, from 'uth, to make an incision or dent) was something, some occurrence, or some action, which served as a pledge of the divine certainty of something else. This was secured sometimes by visible miracles performed at once (Exo 4:8-9), or by appointed symbols of future events (Isa 8:18; Isa 20:3); sometimes by predicted occurrences, which, whether miraculous or natural, could not possibly be foreseen by human capacities, and therefore, if they actually took place, were a proof either retrospectively of the divine causality of other events (Exo 3:12), or prospectively of their divine certainty (Isa 37:30; Jer 44:29-30). The thing to be confirmed on the present occasion was what the prophet had just predicted in so definite a manner, viz., the maintenance of Judah with its monarchy, and the failure of the wicked enterprise of the two allied kingdoms. If this was to be attested to Ahaz in such a way as to demolish his unbelief, it could only be effected by a miraculous sign. And just as Hezekiah asked for a sign when Isaiah foretold his recovery, and promised him the prolongation of his life for fifteen years, and the prophet gave him the sign he asked, by causing the shadow upon the royal sun-dial to go backwards instead of forwards (chapter 38); so here Isaiah meets Ahaz with the offer of such a supernatural sign, and offers him the choice of heaven, earth, and Hades as the scene of the miracle.


  העמּק and הגבּהּ are either in the infinitive absolute or in the imperative; and שאלה is either the imperative שׁאל with the He of challenge, which is written in this form in half pause instead of שׁאלה (for the two similar forms with pashtah and zakeph, vid., Dan 9:19), "Only ask, going deep down, or ascending to the height," without there being any reason for reading שׁאלה with the tone upon the last syllable, as Hupfeld proposes, in the sense of profundam fac (or faciendo) precationem (i.e., go deep down with thy petition); or else it is the pausal subordinate form for שׁאלה, which is quite allowable in itself (cf., yechpâtz, the constant form in pause for yachpōtz, and other examples, Gen 43:14; Gen 49:3, Gen 49:27), and is apparently preferred here on account of its consonance with למעלה (Ewald, 93, 3). We follow the Targum, with the Sept., Syr., and Vulgate, in giving the preference to the latter of the two possibilities. It answers to the antithesis; and if we had the words before us without points, this would be the first to suggest itself. Accordingly the words would read, Go deep down (in thy desire) to Hades, or go high up to the height; or more probably, taking העמק and הגבה in the sense of gerundives, "Going deep down to Hades, or (או from אוה, like vel from velle = si velis, malis) going high up to the height." This offer of the prophet to perform any kind of miracle, either in the world above or in the lower world, has thrown rationalistic commentators into very great perplexity. The prophet, says Hitzig, was playing a very dangerous game here; and if Ahaz had closed with his offer, Jehovah would probably have left him in the lurch. And Meier observes, that "it can never have entered the mind of an Isaiah to perform an actual miracle:" probably because no miracles were ever performed by Gthe, to whose high poetic consecration Meier compares the consecration of the prophet as described in Isa 6:1-13. Knobel answers the question, "What kind of sign from heaven would Isaiah have given in case it had been asked for?" by saying, "Probably a very simple matter." But even granting that an extraordinary heavenly phenomenon could be a "simple matter," it was open to king Ahaz not to be so moderate in his demands upon the venturesome prophet, as Knobel with his magnanimity might possibly have been. Dazzled by the glory of the Old Testament prophecy, a rationalistic exegesis falls prostrate upon the ground; and it is with such frivolous, coarse, and common words as these that it tries to escape from its difficulties. It cannot acknowledge the miraculous power of the prophet, because it believes in no miracles at all. But Ahaz had no doubt about his miraculous power, though he would not be constrained by any miracle to renounce his own plans and believe in Jehovah. "But Ahaz replied, I dare not ask, and dare not tempt Jehovah." What a pious sound this has! And yet his self-hardening reached its culminating point in these well-sounding words. He hid himself hypocritically under the mask of Deu 6:16, to avoid being disturbed in his Assyrian policy, and was infatuated enough to designate the acceptance of what Jehovah Himself had offered as tempting God. He studiously brought down upon himself the fate denounced in Isa 6:1-13, and indeed not upon himself only, but upon all Judah as well. For after a few years the forces of Asshur would stand upon the same fuller's field (Isa 36:2) and demand the surrender of Jerusalem. In that very hour, in which Isaiah was standing before Ahaz, the fate of Jerusalem was decided for more than two thousand years.


  Isaiah 7:13


  The prophet might have ceased speaking now; but in accordance with the command in Isa 6:1-13 he was obliged to speak, even though his word should be a savour of death unto death. "And he spake, Hear ye now, O house of David! Is it too little to you to weary men, that ye weary my God also?" "He spake." Who spake? According to Isa 7:10 the speaker was Jehovah; yet what follows is given as the word of the prophet. Here again it is assumed that the word of the prophet was the word of God, and that the prophet was the organ of God even when he expressly distinguished between himself and God. The words were addressed to the "house of David," i.e., to Ahaz, including all the members of the royal family. Ahaz himself was not yet thirty years old. The prophet could very well have borne that the members of the house of David should thus frustrate all his own faithful, zealous human efforts. But they were not content with this (on the expression minus quam vos = quam ut vobis sufficiat, see Num 16; 9; Job 15:11): they also wearied out the long-suffering of his God, by letting Him exhaust all His means of correcting them without effect. They would not believe without seeing; and when signs were offered them to see, in order that they might believe, they would not even look. Jehovah would therefore give them, against their will, a sign of His own choosing.


  Isaiah 7:14


  "Therefore the Lord, He will give you a sign: Behold, the virgin conceives, and bears a son, and calls his name Immanuel. Butter and honey will he eat, at the time that he knows to refuse the evil and choose the good." In its form the prophecy reminds one of Gen 16:11, "Behold, thou art with child, and wilt bear a son, and call his name Ishmael." Here, however, the words are not addressed to the person about to bear the child, although Matthew gives this interpretation to the prophecy; for קראת is not the second person, but the third, and is synonymous with קראה (according to Ges. 74. Anm. 1), another form which is also met with in Gen 33:11; Lev 25:21; Deu 31:29, and Psa 118:23.


  Moreover, the condition of pregnancy, which is here designated by the participial adjective הרה (cf., Sa2 11:5), was not an already existing one in this instance, but (as in all probability also in Jdg 13:5, cf., Jdg 13:4) something future, as well as the act of bearing, since hinnēh is always used by Isaiah to introduce a future occurrence. This use of hinneh in Isaiah is a sufficient answer to Gesenius, Knobel, and others, who understand hâ‛almâh as referring to the young wife of the prophet himself, who was at that very time with child. But it is altogether improbable that the wife of the prophet himself should be intended. For if it were to her that he referred, he could hardly have expressed himself in a more ambiguous and unintelligible manner; and we cannot see why he should not much rather have said אשׁתּי or הנּביאה, to say nothing of the fact that there is no further allusion made to any son of the prophet of that name, and that a sign of this kind founded upon the prophet's own family affairs would have been one of a very precarious nature.


  And the meaning and use of the word ‛almâh are also at variance with this. For whilst bethulâh (from bâtthal, related to bâdal, to separate, sejungere) signifies a maiden living in seclusion in her parents' house and still a long way from matrimony, ‛almâh (from ‛âlam, related to Châlam, and possibly also to אלם, to be strong, full of vigour, or arrived at the age of puberty) is applied to one fully mature, and approaching the time of her marriage.


  The two terms could both be applied to persons who were betrothed, and even to such as were married (Joe 2:16; Pro 30:19 : see Hitzig on these passages). It is also admitted that the idea of spotless virginity was not necessarily connected with ‛almâh (as in Gen 24:43, cf., Gen 24:16), since there are passages—such, for example, as Sol 6:8—where it can hardly be distinguished from the Arabic surrı̄je; and a person who had a very young-looking wife might be said to have an ‛almah for his wife. But it is inconceivable that in a well-considered style, and one of religious earnestness, a woman who had been long married, like the prophet's own wife, could be called hâ‛almâh without any reserve.


  On the other hand, the expression itself warrants the assumption that by hâ‛almâh the prophet meant one of the ‛alâmoth of the king's harem (Luzzatto); and if we consider that the birth of the child was to take place, as the prophet foresaw, in the immediate future, his thoughts might very well have been fixed upon Abijah (Abi) bath-Zechariah (Kg2 18:2; Ch2 29:1), who became the mother of king Hezekiah, to whom apparently the virtues of the mother descended, in marked contrast with the vices of his father. This is certainly possible. At the same time, it is also certain that the child who was to be born was the Messiah, and not a new Israel (Hofmann, Schriftbeweis, ii. 1, 87, 88); that is to say, that he was no other than that "wonderful" heir of the throne of David, whose birth is hailed with joy in chapter 9, where even commentators like Knobel are obliged to admit that the Messiah is meant. It was the Messiah whom the prophet saw here as about to be born, then again in chapter 9 as actually born, and again in chapter 11 as reigning—an indivisible triad of consolatory images in three distinct states, interwoven with the three stages into which the future history of the nation unfolded itself in the prophet's view. If, therefore, his eye was directed towards the Abijah mentioned, he must have regarded her as the future mother of the Messiah, and her son as the future Messiah. Now it is no doubt true, that in the course of the sacred history Messianic expectations were often associated with individuals who did not answer to them, so that the Messianic prospect was moved further into the future; and it is not only possible, but even probable, and according to many indications an actual fact, that the believing portion of the nation did concentrate their Messianic wishes and hopes for a long time upon Hezekiah; but even if Isaiah's prophecy may have evoked such human conjectures and expectations, through the measure of time which it laid down, it would not be a prophecy at all, if it rested upon no better foundation than this, which would be the case if Isaiah had a particular maiden of his own day in his mind at the time.


  Are we to conclude, then, that the prophet did not refer to any one individual, but that the "virgin" was a personification of the house of David? This view, which Hofmann propounded, and Stier appropriated, and which Ebrard has revived, notwithstanding the fact that Hofmann relinquished it, does not help us over the difficulty; for we should expect in that case to find "daughter of Zion," or something of the kind, since the term "virgin" is altogether unknown in a personification of this kind, and the house of David, as the prophet knew it, was by no means worthy of such an epithet.


  No other course is left, therefore, than to assume that whilst, on the one hand, the prophet meant by "the virgin" a maiden belonging to the house of David, which the Messianic character of the prophecy requires; on the other hand, he neither thought of any particular maiden, nor associated the promised conception with any human father, who could not have been any other than Ahaz. The reference is the same as in Mic 5:3 ("she which travaileth," yōlēdah). The objection that hâ‛almâh (the virgin) cannot be a person belonging to the future, on account of the article (Hofmann, p. 86), does not affect the true explanation: it was the virgin whom the spirit of prophecy brought before the prophet's mind, and who, although he could not give her name, stood before him as singled out for an extraordinary end (compare the article in hanna‛ar in Num 11:27 etc.). With what exalted dignity this mother appeared to him to be invested, is evident from the fact that it is she who gives the name to her son, and that the name Immanuel. This name sounds full of promise. But if we look at the expression "therefore," and the circumstance which occasioned it, the sign cannot have been intended as a pure or simple promise. We naturally expect, first, that it will be an extraordinary fact which the prophet foretells; and secondly, that it will be a fact with a threatening front. Now a humiliation of the house of David was indeed involved in the fact that the God of whom it would know nothing would nevertheless mould its future history, as the emphatic הוּא implies, He (αὐτός, the Lord Himself), by His own impulse and unfettered choice. Moreover, this moulding of the future could not possibly be such an one as was desired, but would of necessity be as full of threatening to the unbelieving house of David as it was full of promise to the believers in Israel. And the threatening character of the "sign" is not to be sought for exclusively in Isa 7:15, since both the expressions "therefore" (lâcēn) and "behold" (hinnēh) place the main point of the sign in Isa 7:14, whilst the introduction of Isa 7:15 without any external connection is a clear proof that what is stated in Isa 7:14 is the chief thing, and not the reverse. But the only thing in Isa 7:14 which indicated any threatening element in the sign in question, must have been the fact that it would not be by Ahaz, or by a son of Ahaz, or by the house of David generally, which at that time had hardened itself against God, that God would save His people, but that a nameless maiden of low rank, whom God had singled out and now showed to the prophet in the mirror of His counsel, would give birth to the divine deliverer of His people in the midst of the approaching tribulations, which was a sufficient intimation that He who was to be the pledge of Judah's continuance would not arrive without the present degenerate house of David, which had brought Judah to the brink of ruin, being altogether set aside.


  But the further question arises here, What constituted the extraordinary character of the fact here announced? It consisted in the fact, that, according to Isa 9:5, Immanuel Himself was to be a פּלא (wonder or wonderful). He would be God in corporeal self-manifestation, and therefore a "wonder" as being a superhuman person. We should not venture to assert this if it went beyond the line of Old Testament revelation, but the prophet asserts it himself in Isa 9:5 (cf., Isa 10:21): his words are as clear as possible; and we must not make them obscure, to favour any preconceived notions as to the development of history. The incarnation of Deity was unquestionably a secret that was not clearly unveiled in the Old Testament, but the veil was not so thick but that some rays could pass through. Such a ray, directed by the spirit of prophecy into the mind of the prophet, was the prediction of Immanuel. But if the Messiah was to be Immanuel in this sense, that He would Himself be El (God), as the prophet expressly affirms, His birth must also of necessity be a wonderful or miraculous one. The prophet does not affirm, indeed, that the "‛almâh," who had as yet known no man, would give birth to Immanuel without this taking place, so that he could not be born of the house of David as well as into it, but be a gift of Heaven itself; but this "‛almâh" or virgin continued throughout an enigma in the Old Testament, stimulating "inquiry" (Pe1 1:10-12), and waiting for the historical solution. Thus the sign in question was, on the one hand, a mystery glaring in the most threatening manner upon the house of David; and, on the other hand, a mystery smiling with which consolation upon the prophet and all believers, and couched in these enigmatical terms, in order that those who hardened themselves might not understand it, and that believers might increasingly long to comprehend its meaning.


  In Isa 7:15 the threatening element of Isa 7:14 becomes the predominant one. It would not be so, indeed, if "butter (thickened milk) and honey" were mentioned here as the ordinary food of the tenderest age of childhood (as Gesenius, Hengstenberg, and others suppose). But the reason afterwards assigned in Isa 7:16, Isa 7:17, teaches the very opposite. Thickened milk and honey, the food of the desert, would be the only provisions furnished by the land at the time in which the ripening youth of Immanuel would fall. חמאה (from המא, to be thick) is a kind of butter which is still prepared by nomads by shaking milk in skins. It may probably include the cream, as the Arabic semen signifies both, but not the curds or cheese, the name of which (at least the more accurate name) if gebı̄nâh. The object to ידע is expressed in Isa 7:15, Isa 7:16 by infinitive absolutes (compare the more usual mode of expression in Isa 8:4). The Lamed prefixed to the verb does not mean "until" (Ges. 131, 1), for Lamed is never used as so definite an indication of the terminus ad quem; the meaning is either "towards the time when he understands" (Amo 4:7, cf., Lev 24:12, "to the end that"), or about the time, at the time when he understands (Isa 10:3; Gen 8:11; Job 24:14). This kind of food would coincide in time with his understanding, that is to say, would run parallel to it. Incapacity to distinguish between good and bad is characteristic of early childhood (Deu 1:39, etc.), and also of old age when it relapses into childish ways (Sa2 19:36). The commencement of the capacity to understand is equivalent to entering into the so-called years of discretion—the riper age of free and conscious self-determination. By the time that Immanuel reached this age, all the blessings of the land would have been so far reduced, that from a land full of luxuriant corn-fields and vineyards, it would have become a large wooded pasture-ground, supplying milk and honey, and nothing more. A thorough devastation of the land is therefore the reason for this limitation to the simplest, and, when compared with the fat of wheat and the cheering influence of wine, most meagre and miserable food. And this is the ground assigned in Isa 7:16, Isa 7:17. Two successive and closely connected events would occasion this universal desolation.


  Isaiah 7:16


  "For before the boy shall understand to refuse the evil, and choose the good, the land will be desolate, of whose two kings thou art afraid. Jehovah will bring upon thee, and upon thy people, and upon thy father's house, days such as have not come since the day when Ephraim broke away from Judah—the king of Asshur." The land of the two kings, Syria and Israel, was first of all laid waste by the Assyrians, whom Ahaz called to his assistance. Tiglath-pileser conquered Damascus and a portion of the kingdom of Israel, and led a large part of the inhabitants of the two countries into captivity (Kg2 15:29; Kg2 16:9). Judah was then also laid waste by the Assyrians, as a punishment for having refused the help of Jehovah, and preferred the help of man. Days of adversity would come upon the royal house and people of Judah, such as ('asher, quales, as in Exo 10:6) had not come upon them since the calamitous day (l'miyyōm, inde a die; in other places we find l'min-hayyom, Exo 9:18; Deu 4:32; Deu 9:7, etc.) of the falling away of the ten tribes. The appeal to Asshur laid the foundation for the overthrow of the kingdom of Judah, quite as much as for that of the kingdom of Israel. Ahaz became the tributary vassal of the king of Assyria in consequence; and although Hezekiah was set free from Asshur through the miraculous assistance of Jehovah, what Nebuchadnezzar afterwards performed was only the accomplishment of the frustrated attempt of Sennacherib. It is with piercing force that the words "the king of Assyria" ('eth melek Asshur) are introduced at the close of the two verses. The particle 'eth is used frequently where an indefinite object is followed by the more precise and definite one (Gen 6:10; Gen 26:34). The point of the v. would be broken by eliminating the words as a gloss, as Knobel proposes. The very king to whom Ahaz had appealed in his terror, would bring Judah to the brink of destruction. The absence of any link of connection between Isa 7:16 and Isa 7:17 is also very effective. The hopes raised in the mind of Ahaz by Isa 7:16 are suddenly turned into bitter disappointment. In the face of such catastrophes as these, Isaiah predicts the birth of Immanuel. His eating only thickened milk and honey, at a time when he knew very well what was good and what was not, would arise from the desolation of the whole of the ancient territory of the Davidic kingdom that had preceded the riper years of his youth, when he would certainly have chosen other kinds of food, if they could possibly have been found. Consequently the birth of Immanuel apparently falls between the time then present and the Assyrian calamities, and his earliest childhood appears to run parallel to the Assyrian oppression. In any case, their consequences would be still felt at the time of his riper youth. In what way the truth of the prophecy was maintained notwithstanding, we shall see presently. What follows in Isa 7:18-25, is only a further expansion of Isa 7:17. The promising side of the "sign" remains in the background, because this was not for Ahaz. When Ewald expresses the opinion that a promising strophe has fallen out after Isa 7:17, he completely mistakes the circumstances under which the prophet uttered these predictions. In the presence of Ahaz he must keep silence as to the promises. But he pours out with all the greater fluency his threatening of judgment.


  Isaiah 7:18


  "And it comes to pass in that day, Jehovah will hiss for the fly which is at the end of the Nile-arms of Egypt, and the bees that are in the land of Asshur; and they come and settle all of them in the valleys of the slopes, and in the clefts of the rocks, and in all the thorn-hedges, and upon all grass-plats." The prophet has already stated, in Isa 5:26, that Jehovah would hiss for distant nations; and how he is able to describe them by name. The Egyptian nation, with its vast and unparalleled numbers, is compared to the swarming fly; and the Assyrian nation, with its love of war and conquest, to the stinging bee which is so hard to keep off (Deu 1:44; Psa 118:12). The emblems also correspond to the nature of the two countries: the fly to slimy Egypt with its swarms of insects (see Isa 18:1), and the bee to the more mountainous and woody Assyria, where the keeping of bees is still one of the principal branches of trade. יאר, pl. יארים, is an Egyptian name (yaro, with the article phiaro, pl. yarōu) for the Nile and its several arms. The end of the Nile-arms of Egypt, from a Palestinian point of view, was the extreme corner of the land. The military force of Egypt would march out of the whole compass of the land, and meet the Assyrian force in the Holy Land; and both together would cover the land in such a way that the valleys of steep precipitous heights (nachalee habbattoth), and clefts of the rocks (nekikē hasselâ‛im), and all the thorn-hedges (nâ‛azūzı̄m) and pastures (nahalolim, from nihēl, to lead to pasture), would be covered with these swarms. The fact that just such places are named, as afforded a suitable shelter and abundance of food for flies and bees, is a filling up of the figure in simple truthfulness to nature. And if we look at the historical fulfilment, it does not answer even in this respect to the actual letter of the prophecy; for in the time of Hezekiah no collision really took place between the Assyrian and Egyptian forces; and it was not till the days of Josiah that a collision took place between the Chaldean and Egyptian powers in the eventful battle fought between Pharaoh-Necho and Nebuchadnezzar at Carchemish (Circesium), which decided the fate of Judah. That the spirit of prophecy points to this eventful occurrence is evident from Isa 7:20, where no further allusion is made to Egypt, because of its having succumbed to the imperial power of Eastern Asia.


  Isaiah 7:20


  "In that day will the Lord shave with a razor, the thing for hire on the shore of the river, with the king of Assyria, the head and the hair of the feet; and even the beard it will take away." Knobel takes the hair to be a figurative representation of the produce of the land; but the only thing which at all favours the idea that the flora is ever regarded by biblical writers as the hairy covering of the soil, is the use of the term nâzir as the name of an uncultivated vine left to itself (Lev 25:5). The nation of Judah is regarded here, as in Isa 1:6, as a man stript naked, and not only with all the hair of his head and feet shaved off (raglaim, a euphemism), but what was regarded as the most shameful of all, with the hair of his beard shaved off as well. To this end the Almighty would make use of a razor, which is more distinctly defined as hired on the shore of the Euphrates (Conductitia in litoribus Euphratis: nâhâr stands here for hannâhâr), and still more precisely as the king of Asshur (the latter is again pronounced a gloss by Knobel and others). "The thing for hire:" hassecı̄râh might be an abstract term (hiring, Conductio), but it may also be the feminine of sâcı̄r, which indicates an emphatic advance from the indefinite to the more definite; in the sense of "with a razor, namely, that which was standing ready to be hired in the lands on both sides of the Euphrates, the king of Assyria." In hassecı̄râh (the thing for hire) there was involved the bitterest sarcasm for Ahaz. The sharp knife, which it had hired for the deliverance of Judah, was hired by the Lord, to shave Judah most thoroughly, and in the most disgraceful manner. Thus shaved, Judah would be a depopulated and desert land, in which men would no longer live by growing corn and vines, or by trade and commerce, but by grazing alone.


  Isaiah 7:21


  "And it will come to pass in that day, that a man will keep a small cow and a couple of sheep; and it comes to pass, for the abundance of the milk they give he will eat cream: for butter and honey will every one eat that is left within the land." The former prosperity would be reduced to the most miserable housekeeping. One man would keep a milch cow and two head of sheep (or goats) alive with the greatest care, the strongest and finest full-grown cattle having fallen into the hands of the foe (היּה, like החיה in other places: shtē, not shnē, because two female sheep or goats are meant). But this would be quite enough, for there would be only a few men left in the land; and as all the land would be pasture, the small number of animals would yield milk in abundance. Bread and wine would be unattainable. Whoever had escaped the Assyrian razor, would eat thickened milk and honey, that and nothing but that, without variation, ad nauseam. The reason for this would be, that the hills, which at other times were full of vines and corn-fields, would be overgrown with briers.


  Isaiah 7:23


  The prophet repeats this three times in Isa 7:23-25 : "And it will come to pass in that day, every place, where a thousand vines stood at a thousand silverlings, will have become thorns and thistles. With arrows and with bows will men go, for the whole land will have become thorns and thistles. And all the hills that were accustomed to be hoed with the hoe, thou wilt not go to them for fear of thorns and thistles; and it has become a gathering-place for oxen, and a treading-place for sheep." The "thousand silverlings" ('eleph ceseph, i.e., a thousand shekels of silver) recall to mind Sol 8:11, though there it is the value of the yearly produce, whereas here the thousand shekels are the value of a thousand vines, the sign of a peculiarly valuable piece of a vineyard. At the present time they reckon the worth of a vineyard in Lebanon and Syria according to the value of the separate vines, and generally take the vines at one piastre (from 2nd to 3rd) each; just as in Germany a Johannisberg vine is reckoned at a ducat. Every piece of ground, where such valuable vines were standing, would have fallen a prey to the briers. People would go there with bow and arrow, because the whole land had become thorns and thistles (see at Isa 5:12), and therefore wild animals had made their homes there. And thou (the prophet addresses the countryman thus) comest not to all the hills, which were formerly cultivated in the most careful manner; thou comest not thither to make them arable again, because thorns and thistles deter thee from reclaiming such a fallow. They would therefore give the oxen freedom to rove where they would, and let sheep and goats tread down whatever grew there. The description is intentionally thoroughly tautological and pleonastic, heavy and slow in movement. The writer's intention is to produce the impression of a waste heath, or tedious monotony. Hence the repetitions of hâyâh and yihyeh. Observe how great the variations are in the use of the future and perfect, and how the meaning is always determined by the context. In Isa 7:21, Isa 7:22, the futures have a really future sense; in Isa 7:23 the first and third yihyeh signify "will have become" (factus erit omnis locus), and the second "was" (erat); in Isa 7:24 יבוא means "will come" (veniet), and tihyeh "will have become" (facta erit terra); in Isa 7:25 we must render yē‛âdērūn, sarciebantur (they used to be hoed). And in Isa 7:21, Isa 7:22, and Isa 7:23, hâyâh is equivalent to fiet (it will become); whilst in Isa 7:25 it means factum est (it has become). Looked at from a western point of view, therefore, the future tense is sometimes a simple future, sometimes a future perfect, and sometimes an imperfect or synchronistic preterite; and the perfect sometimes a prophetic preterite, sometimes an actual preterite, but the sphere of an ideal past, or what is the same thing, of a predicted future.


  This ends Isaiah's address to king Ahaz. He does not expressly say when Immanuel is to be born, but only what will take place before he has reached the riper age of boyhood—namely, first, the devastation of Israel and Syria, and then the devastation of Judah itself, by the Assyrians. From the fact that the prophet says no more than this, we may see that his spirit and his tongue were under the direction of the Spirit of God, who does not descend within the historical and temporal range of vision, without at the same time remaining exalted above it. On the other hand, however, we may see from what he says, that the prophecy has its human side as well. When Isaiah speaks of Immanuel as eating thickened milk and honey, like all who survived the Assyrian troubles in the Holy Land; he evidently looks upon and thinks of the childhood of Immanuel as connected with the time of the Assyrian calamities. And it was in such a perspective combination of events lying far apart, that the complex character of prophecy consisted. The reason for this complex character was a double one, viz., the human limits associated with the prophet's telescopic view of distant times, and the pedagogical wisdom of God, in accordance with which He entered into these limits instead of removing them. If, therefore, we adhere to the letter of prophecy, we may easily throw doubt upon its veracity; but if we look at the substance of the prophecy, we soon find that the complex character by no means invalidates its truth. For the things which the prophet saw in combination were essentially connected, even though chronologically separated. When, for example, in the case before us (chapters 7-12), Isaiah saw Asshur only, standing out as the imperial kingdom; this was so far true, that the four imperial kingdoms from the Babylonian to the Roman were really nothing more than the full development of the commencement made in Assyria. And when he spoke of the son of the virgin (chapter 7) as growing up in the midst of the Assyrian oppressions; this also was so far true, that Jesus was really born at a time when the Holy Land, deprived of its previous abundance, was under the dominion of the imperial power, and in a condition whose primary cause was to be traced to the unbelief of Ahaz. Moreover, He who became flesh in the fulness of time, did really lead an ideal life in the Old Testament history. He was in the midst of it in a pre-existent presence, moving on towards the covenant goal. The fact that the house and nation of David did not perish in the Assyrian calamities, was actually to be attributed, as chapter 8 presupposes, to His real though not His bodily presence. In this way the apparent discrepancy between the prophecy and the history of the fulfilment may be solved. We do not require the solution proposed by Vitringa, and recently appropriate by Haneberg—namely, that the prophet takes the stages of the Messiah's life out of the distant future, to make them the measure of events about to take place in the immediate future; nor that of Bengel, Schegg, Schmieder, and others—namely, that the sign consisted in an event belonging to the immediate future, which pointed typically to the birth of the true Immanuel; nor that of Hofmann, who regards the words of the prophet as an emblematical prediction of the rise of a new Israel, which would come to the possession of spiritual intelligence in the midst of troublous times, occasioned by the want of intelligence in the Israel of his own time. The prophecy, as will be more fully confirmed as we proceed, is directly Messianic; it is a divine prophecy within human limits.


  Isaiah 8


  Isaiah 8:1


  In the midst of the Syro-Ephraimitish war, which was not yet at an end, Isaiah received instructions from God to perform a singular prophetic action. "Then Jehovah said to me, Take a large slab, and write upon it with common strokes, 'In Speed Spoil, Booty hastens;' and I will take to me trustworthy witnesses, Uriyah the priest, and Zecharyahu the son of Yeberechyahu." The slab or table (cf., Isa 3:23, where the same word is used to signify a metal mirror) was to be large, to produce the impression of a monument; and the writing upon it was to be "a man's pen" (Cheret 'enōsh), i.e., written in the vulgar, and, so to speak, popular character, consisting of inartistic strokes that could be easily read (vid., Rev 13:18; Rev 21:17). Philip d'Aquin, in his Lexicon, adopts the explanation, "Enosh-writing, i.e., hieroglyphic writing, so called because it was first introduced in the time of Enosh." Luzzatto renders it, a lettere cubitali; but the reading for this would be b'cheret ammath 'ish. The only true rendering is stylo vulgari (see Ges. Thes. s.v. 'enosh). The words to be written are introduced with Lamed, to indicate dedication (as in Eze 37:16), or the object to which the inscription was dedicated or applied, as if it read, "A table devoted to 'Spoil very quickly, booty hastens;' " unless, indeed, l'mahēr is to be taken as a fut. instans, as it is by Luzzatto—after Gen 15:12; Jos 2:5; Hab 1:17—in the sense of acceleratura sunt spolia, or (what the position of the words might more naturally suggest) with mahēr in a transitive sense, as in the construction לבערּ היה, and others, accelerationi spolia, i.e., they are ready for hastening. Most of the commentators have confused the matter here by taking the words as a proper name (Ewald, 288, c), which they were not at first, though they became so afterwards. At first they were an oracular announcement of the immediate future, accelerant spolia, festinat praeda (spoil is quick, booty hastens). Spoil; booty; but who would the vanquished be? Jehovah knew, and His prophet knew, although not initiated into the policy of Ahaz. But their knowledge was studiously veiled in enigmas. For the writing was not to disclose anything to the people. It was simply to serve as a public record of the fact, that the course of events was one that Jehovah had foreseen and indicated beforehand. And when what was written upon the table should afterwards take place, they would know that it was the fulfilment of what had already been written, and therefore was an event pre-determined by God. For this reason Jehovah took to Himself witnesses. There is no necessity to read ואעידה (and I had it witnessed), as Knobel and others do; nor והעידה (and have it witnessed), as the Sept., Targum, Syriac, and Hitzig do. Jehovah said what He would do; and the prophet knew, without requiring to be told, that it was to be accomplished instrumentally through him. Uriah was no doubt the priest (Urijah), who afterwards placed himself at the service of Ahaz to gratify his heathenish desires (Kg2 16:10.). Zechariah ben Yeberechyahu (Berechiah) was of course not the prophet of the times after the captivity, but possibly the Asaphite mentioned in Ch2 29:13. He is not further known to us. In good editions, ben is not followed by makkeph, but marked with mercha, according to the Masora at Gen 30:19. These two men were reliable witnesses, being persons of great distinction, and their testimony would weigh with the people. When the time should arrive that the history of their own times solved the riddle of this inscription, these two men were to tell the people how long ago the prophet had written that down in his prophetic capacity.


  Isaiah 8:3


  But something occurred in the meantime whereby the place of the lifeless table was taken by a more eloquent and living one. "And I drew near to the prophetess; and she conceived, and bare a son: and Jehovah said to me, Call his name In-speed-spoil-booty-hastens (Maher-shalal-hash-baz): for before the boy shall know how to cry, My father, and my mother, they will carry away the riches of Damascus, and the spoil of Samaria, before the king of Asshur." To his son Shear-yashub, in whose name the law of the history of Israel, as revealed to the prophet on the occasion of his call (Isa 6:1-13), viz., the restoration of only a remnant of the whole nation, had been formulated, there was now added a second son, to whom the inscription upon the table was given as a name (with a small abbreviation, and if the Lamed is the particle of dedication, a necessary one). He was therefore the symbol of the approaching chastisement of Syria and the kingdom of the ten tribes. Before the boy had learned to stammer out the name of father and mother, they would carry away (yissâ, not the third pers. fut. niphal, which is yinnâsē, but kal with a latent, indefinite subject hannōsē': Ges. 137, 3) the treasures of Damascus and the trophies (i.e., the spoil taken from the flying or murdered foe) of Samaria before the king of Asshur, who would therefore leave the territory of the two capitals as a conqueror. It is true that Tiglath-pileser only conquered Damascus, and not Samaria; but he took from Pekah, the king of Samaria, the land beyond the Jordan, and a portion of the land on this side. The trophies, which he took thence to Assyria, were no less the spoil of Samaria than if he had conquered Samaria itself (which Shalmanassar did twenty years afterwards). The birth of Mahershalal took place about three-quarters of a year later than the preparation of the table (as the verb vâ'ekrab is an aorist and not a pluperfect); and the time appointed, from the birth of the boy till the chastisement of the allied kingdoms, was about a year. Now, as the Syro-Ephraimitish war did not commence later than the first year of the reign of Ahaz, i.e., the year 743, and the chastisement by Tiglath-pileser occurred in the lifetime of the allies, whereas Pekah was assassinated in the year 739, the interval between the commencement of the war and the chastisement of the allies cannot have been more than three years; so that the preparation of the table must not be assigned to a much later period than the interview with Ahaz. The inscription upon the table, which was adopted as the name of the child, was not a purely consolatory prophecy, since the prophet had predicted, a short time before, that the same Asshur which devastated the two covenant lands would lay Judah waste as well. It was simply a practical proof of the omniscience and omnipotence of God, by which the history of the future was directed and controlled. The prophet had, in fact, the mournful vocation to harden. Hence the enigmatical character of his words and doings in relation to both kings and nation. Jehovah foreknew the consequences which would follow the appeal to Asshur for help, as regarded both Syria and Israel. This knowledge he committed to writing in the presence of witnesses. When this should be fulfilled, it would be all over with the rejoicing of the king and people at their self-secured deliverance.


  But Isaiah was not merely within the broader circle of an incorrigible nation ripe for judgment. He did not stand alone; but was encircled by a small band of believing disciples, who wanted consolation, and were worthy of it. It was to them that the more promising obverse of the prophecy of Immanuel belonged. Mahershalal could not comfort them; for they knew that when Asshur had done with Damascus and Samaria, the troubles of Judah would not be over, but would only then be really about to commence. To be the shelter of the faithful in the terrible judicial era of the imperial power, which was then commencing, was the great purpose of the prediction of Immanuel; and to bring out and expand the consolatory character of that prophecy for the benefit of believers, was the design of the addresses which follow.


  Isaiah 8:5


  The heading or introduction, "And Jehovah proceeded still further to speak to me, as follows," extends to all the following addresses as far as Isa 12:1-6. They all finish with consolation. But consolation presupposes the need of consolation. Consequently, even in this instance the prophet is obliged to commence with a threatening of judgment. "Forasmuch as this people despiseth the waters of Siloah that go softly, and regardeth as a delight the alliance with Rezin and the son of Remalyahu, therefore, behold! the Lord of all bringeth up upon them the waters of the river, the mighty and the great, the king of Asshur and all his military power; and he riseth over all his channels, and goeth over all his banks." The Siloah had its name (Shiloach, or, according to the reading of this passage contained in very good MSS, Shilloach), ab emittendo, either in an infinitive sense, "shooting forth," or in a participial sense, with a passive colouring, emissus, sent forth, spirted out (vid., Joh 9:7; and on the variations in meaning of this substantive form, Concord. p. 1349, s.). Josephus places the fountain and pool of Siloah at the opening of the Tyropoeon, on the south-eastern side of the ancient city, where we still find it at the present day (vid., Jos. Wars of the Jews, v. 4, 1; also Robinson, Pal. i. 504). The clear little brook—a pleasant sight to the eye as it issues from the ravine which runs between the south-western slope of Moriah and the south-eastern slope of Mount Zion


  (V. Schulbert, Reise, ii. 573)—is used here as a symbol of the Davidic monarchy enthroned upon Zion, which had the promise of God, who was enthroned upon Moriah, in contrast with the imperial or world kingdom, which is compared to the overflowing waters of the Euphrates. The reproach of despising the waters of Siloah applied to Judah as well as Ephraim: to the former because it trusted in Asshur, and despised the less tangible but more certain help which the house of David, if it were but believing, had to expect from the God of promise; to the latter, because it had entered into alliance with Aram to overthrow the house of David; and yet the house of David, although degenerate and deformed, was the divinely appointed source of that salvation, which is ever realized through quiet, secret ways. The second reproach applied more especially to Ephraim. The 'eth is not to be taken as the sign of the accusative, for sūs never occurs with the accusative of the object (not even in Isa 35:1), and could not well be so used. It is to be construed as a preposition in the sense of "and (or because) delight (is felt) with (i.e., in) the alliance with Rezin and Pekah." (On the constructive before a preposition, see Ges. 116, 1: sūs 'ēth, like râtzâh ‛im.) Luzzatto compares, for the construction, Gen 41:43, v'nâthōn; but only the inf. abs. is used in this way as a continuation of the finite verb (see Ges. 131, 4, a). Moreover, משׂושׂ is not an Aramaic infinitive, but a substantive used in such a way as to retain the power of the verb (like מסּע in Num 10:2, and מספר in Num 23:10, unless, indeed, the reading here should be ספר מי). The substantive clause is preferred to the verbal clause ושׂשׂ, for the sake of the antithetical consonance of משׂושׂס with מאס. It is also quite in accordance with Hebrew syntax, that an address which commences with כי יען should here lose itself in the second sentence "in the twilight," as Ewald expresses it (351, c), of a substantive clause. Knobel and others suppose the reproof to relate to dissatisfied Judaeans, who were secretly favourable to the enterprise of the two allied kings. But there is no further evidence that there were such persons; and Isa 8:8 is opposed to this interpretation. The overflowing of the Assyrian forces would fall first of all upon Ephraim. The threat of punishment is introduced with ולכן, the Vav being the sign of sequence (Ewald, 348, b). The words "the king of Asshur" are the prophet's own gloss, as in Isa 7:17, Isa 7:20.


  Isaiah 8:8


  Not till then would this overflowing reach as far as Judah, but then it would do so most certainly and incessantly."And presses forward into Judah, overflows and pours onward, till it reaches to the neck, and the spreading out of its wings fill the breadth of thy land, Immanuel." The fate of Judah would be different from that of Ephraim. Ephraim would be laid completely under water by the river, i.e., would be utterly destroyed. And in Judah the stream, as it rushed forward, would reach the most dangerous height; but if a deliverer could be found, there was still a possibility of its being saved. Such a deliverer was Immanuel, whom the prophet sees in the light of the Spirit living through all the Assyrian calamities. The prophet appeals complainingly to him that the land, which is his land, is almost swallowed up by the world-power: the spreadings out (muttoth, a hophal noun: for similar substantive forms, see Isa 14:6; Isa 29:3, and more especially Psa 66:11) of the wings of the stream (i.e., of the large bodies of water pouring out on both sides from the main stream, as from the trunk, and covering the land like two broad wings) have filled the whole land. According to Norzi, Immanul is to be written here as one word, as it is in Isa 7:14; but the correct reading is Immân El, with mercha silluk (see note on Isa 7:14), though it does not therefore cease to be a proper name. As Jerome observes, it is nomen proprium, non interpretatum; and so it is rendered in the Sept., Μεθ ̓ ἡμῶν ὁ Θεός.


  Isaiah 8:9


  The prophet's imploring look at Immanuel does not remain unanswered. We may see this from the fact, that what was almost a silent prayer is changed at once into the jubilate of holy defiance. "Exasperate yourselves, O nations, and go to pieces; and see it, all who are far off in the earth! Gird yourselves, and go to pieces; gird yourselves, and go to pieces! Consult counsel, and it comes to nought; speak the word, and it is not realized: for with us is God." The second imperatives in Isa 8:9 are threatening words of authority, having a future signification, which change into futures in Isa 8:19 (Ges. 130, 2): Go on exasperating yourselves רעוּ( with the tone upon the penultimate, and therefore not the pual of רעה, consociari, which is the rendering adopted in the Targum, but the kal of רעע, malum esse; not vociferari, for which רוּע, a different verb from the same root, is commonly employed), go on arming; ye will nevertheless fall to pieces (Chōttu, from Châthath, related to Câthath, Confringi, Consternari). The prophet classes together all the nations that are warring against the people of God, pronounces upon them the sentence of destruction, and calls upon all distant lands to hear this ultimate fate of the kingdom of the world, i.e., of the imperial power. The world-kingdom must be wrecked on the land of Immanuel; "for with us," as the watchword of believers runs, pointing to the person of the Savour, "with us is God."


  Isaiah 8:11


  There then follows in Isa 8:11 an explanatory clause, which seems at first sight to pass on to a totally different theme, but it really stands in the closest connection with the triumphant words of Isa 8:9, Isa 8:10. It is Immanuel whom believers receive, constitute, and hold fast as their refuge in the approaching times of the Assyrian judgment. He is their refuge and God in Him, and not any human support whatever. This is the link of connection with Isa 8:11, Isa 8:12 : "For Jehovah hath spoken thus to me, overpowering me with God's hand, and instructing me not to walk in the way of this people, saying, Call ye not conspiracy all that this people calls conspiracy; and what is feared by it, fear ye not, neither think ye dreadful." היד, "the hand," is the absolute hand, which is no sooner laid upon a man than it overpowers all perception, sensation, and though: Chezkath hayyâd (viz., âlai, upon me, Eze 3:14) therefore describes a condition in which the hand of God was put forth upon the prophet with peculiar force, as distinguished from the more usual prophetic state, the effect of a peculiarly impressive and energetic act of God. Luther is wrong in following the Syriac, and adopting the rendering, "taking me by the hand;" as Chezkath points back to the kal (invalescere), and not to the hiphil (apprehendere). It is this circumstantial statement, which is continued in v'yissereni ("and instructing me"), and not the leading verb âmar ("he said"); for the former is not the third pers. pret. piel, which would be v'yisserani, but the third pers. fut. kal, from the future form yissōr (Hos 10:10, whereas the fut. piel is v'yassēr); and it is closely connected with Chezkath hayyâd, according to the analogy of the change from the participial and infinitive construction to the finite verb (Ges. 132, Anm. 2). With this overpowering influence, and an instructive warning against going in the way of "this people," Jehovah spake to the prophet as follows. With regard to the substance of the following warning, the explanation that has been commonly adopted since the time of Jerome, viz., noli duorum regum timere conjurationem (fear not the conspiracy of the two kings), is contrary to the reading of the words. The warning runs thus: The prophet, and such as were on his side, were not to call that kesher which the great mass of the people called kesher (cf., Ch2 23:13, "She said, Treason, Treason!" kesher, kesher); yet the alliance of Rezin and Pekah was really a conspiracy—a league against the house and people of David. Nor can the warning mean that believers, when they saw how the unbelieving Ahaz brought the nation into distress, were not to join in a conspiracy against the person of the king (Hofmann, Drechsler); they are not warned at all against making a conspiracy, but against joining in the popular cry when the people called out kesher. The true explanation has been given by Roorda, viz., that the reference is to the conspiracy, as it was called, of the prophet and his disciples ("sermo hic est de conjuratione, quae dicebatur prophetae et discipulorum ejus"). The same thing happened to Isaiah as to Amos (Amo 7:10) and to Jeremiah. Whenever the prophets were at all zealous in their opposition to the appeal for foreign aid, they were accused and branded as standing in the service of the enemy, and conspiring for the overthrow of the kingdom. In such perversion of language as this, the honourable among them were not to join. The way of God was now a very different one from the way of that people. If the prophet and his followers opposed the alliance with Asshur, this was not a common human conspiracy against the will of the king and nation, but the inspiration of God, the true policy of Jehovah. Whoever trusted in Him had no need to be afraid of such attempts as those of Rezin and Pekah, or to look upon them as dreadful.


  Isaiah 8:13


  The object of their fear was a very different one. "Jehovah of hosts, sanctify Him; and let Him be your fear, and let Him be your terror. So will He become a sanctuary, but a stone of stumbling and a rock of offence (vexation) to both the houses of Israel, a snare and trap to the inhabitants of Jerusalem. And many among them shall stumble, and shall fall; and be dashed to pieces, and be snared and taken." The logical apodosis to Isa 8:13 commences with v'hâhâh (so shall He be). If ye actually acknowledge Jehovah the Holy One as the Holy One (hikdı̄sh, as in Isa 29:23), and if it is He whom ye fear, and who fills you with dread (ma‛arı̄tz, used for the object of dread, as mōrah is for the object of fear; hence "that which terrifies" in a causative sense), He will become a mikdâsh. The word mikdâsh may indeed denote the object sanctified, and so Knobel understands it here according to Num 18:29; but if we adhere to the strict notion of the word, this gives an unmeaning apodosis. Mikdâsh generally means the sanctified place or sanctuary, with which the idea of an asylum would easily associate itself, since even among the Israelites the temple was regarded and respected as an asylum (Kg1 1:50; Kg1 2:28). This is the explanation which most of the commentators have adopted here; and the punctuators also took it in the same sense, when they divided the two halves of Isa 8:14 by athnach as antithetical. And mikdâsh is really to be taken in this sense, although it cannot be exactly rendered "asylum," since this would improperly limit the meaning of the word. The temple was not only a place of shelter, but also of grace, blessing, and peace. All who sanctified the Lord of lords He surrounded like temple walls; hid them in Himself, whilst death and tribulation reigned without, and comforted, fed, and blessed them in His own gracious fellowship. This is the true explanation of v'hâyâh l'mikdâs, according to such passages as Isa 4:5-6; Psa 27:5; Psa 31:21. To the two houses of Israel, on the contrary, i.e., to the great mass of the people of both kingdoms who neither sanctified nor feared Jehovah, He would be a rock and snare. The synonyms are intentionally heaped together (cf., Isa 28:13), to produce the fearful impression of death occurring in many forms, but all inevitable. The first three verbs of Isa 8:15 refer to the "stone" ('eben) and "rock" (tzūr); the last two to the "snare" (pach), and "trap" or springe (mōkēsh).


  All who did not give glory to Jehovah would be dashed to pieces upon His work as upon a stone, and caught therein as in a trap. This was the burden of the divine warning, which the prophet heard for himself and for those that believed.


  Isaiah 8:16


  The words that follow in Isa 8:16, "Bind up the testimony, seal the lesson in my disciples," appear at first sight to be a command of God to the prophet, according to such parallel passages as Dan 12:4, Dan 12:9; Rev 22:10, cf., Dan 8:26; but with this explanation it is impossible to do justice to the words "in my disciples" (b'ilmmudâi). The explanation given by Rosenmller, Knobel, and others, viz., "by bringing in men divinely instructed" (adhibitis viris piis et sapientibus), is grammatically inadmissible. Consequently I agree with Vitringa, Drechsler, and others, in regarding Isa 8:16 as the prophet's own prayer to Jehovah. We tie together (צרר, imperf. צור = צר) what we wish to keep from getting separated and lost; we seal (Châtam) what is to be kept secret, and only opened by a person duly qualified. And so the prophet here prays that Jehovah would take his testimony with regard to the future, and his instruction, which was designed to prepare for this future—that testimony and thorah which the great mass in their hardness did not understand, and in their self-hardening despised—and lay them up well secured and well preserved, as if by band and seal, in the hearts of those who received the prophet's words with believing obedience (limmūd, as in Isa 50:4; Isa 54:13). For it would be all over with Israel, unless a community of believers should be preserved, and all over with this community, if the word of God, which was the ground of their life, should be allowed to slip from their hearts. We have here an announcement of the grand idea, which the second part of the book of Isaiah carries out in the grandest style. It is very evident that it is the prophet himself who is speaking here, as we may see from Isa 8:17, where he continues to speak in the first person, though he does not begin with ואני.


  Isaiah 8:17


  Whilst offering this prayer, and looking for its fulfilment, he waits upon Jehovah. "And I wait upon Jehovah, who hides His face before the house of Jacob, and hope for Him." A time of judgment had now commenced, which would still last a long time; but the word of God was the pledge of Israel's continuance in the midst of it, and of the renewal of Israel's glory afterwards. The prophet would therefore hope for the grace which was now hidden behind the wrath.


  Isaiah 8:18


  His home was the future, and to this he was subservient, even with all his house. "Behold, I and the children which Jehovah hath given me for signs and types in Israel, from Jehovah of hosts, who dwelleth upon Mount Zion." He presents himself to the Lord with his children, puts himself and them into His hands. They were Jehovah's gift, and that for a higher purpose than every-day family enjoyment. They subserved the purpose of signs and types in connection with the history of salvation. "Signs and types:" 'oth (sign) was an omen or prognostic (σημεῖον) in word and deed, which pointed to and was the pledge of something future (whether it were in itself miraculous or natural); mopheth was either something miraculous (τέρας) pointing back to a supernatural cause, or a type (τύπος, prodigium = porridigium) which pointed beyond itself to something future and concealed, literally twisted round, i.e., out of the ordinary course, paradoxical, striking, standing out (Arab. aft, ift, res mira, δεινόν τι), from אפת (related to הפך, אבך) = מאפת, like מוסר = מאסר. His children were signs and enigmatical symbols of the future, and that from Jehovah of hosts who dwelt on Zion. In accordance with His counsel (to which the עם in מעם points), He had selected these signs and types: He who could bring to pass the future, which they set forth, as surely as He was Jehovah of hosts, and who would bring it to pass as surely as He had chosen Mount Zion for the scene of His gracious presence upon earth. Shear-yashub and Mahershalal were indeed no less symbols of future wrath than of future grace; but the name of the father (Yesha'hâhu) was an assurance that all the future would issue from Jehovah's salvation, and end in the same. Isaiah and his children were figures and emblems of redemption, opening a way for itself through judgment. The Epistle to the Hebrews (Heb 2:13) quotes these words as the distinct words of Jesus, because the spirit of Jesus was in Isaiah—the spirit of Jesus, which in the midst of this holy family, bound together as it was only to the bands of "the shadow," pointed forward to that church of the New Testament which would be found together by the bands of the true substance. Isaiah, his children, and his wife, who is called "the prophetess" (nebi'ah) not only because she was the wife of the prophet but because she herself possessed the gift of prophecy, and all the believing disciples gathered round this family—these together formed the stock of the church of the Messianic future, on the foundation and soil of the existing massa perdita of Israel.


  Isaiah 8:19


  It is to this ecclesiola in ecclesia that the prophet's admonition is addressed. "And when they shall say to you, Inquire of the necromancers, and of the soothsayers that chirp and whisper:-Should not a people inquire of its God? for the living to the dead?" The appeal is supposed to be made by Judaeans of the existing stamp; for we know from Isa 2:6; Isa 3:2-3, that all kinds of heathen superstitions had found their way into Jerusalem, and were practised there as a trade. The persons into whose mouths the answer is put by the prophet (we may supply before Isa 8:19, "Thus shall ye say to them;" cf., Jer 10:11), are his own children and disciples. The circumstances of the times were very critical; and the people were applying to wizards to throw light upon the dark future. 'Ob signified primarily the spirit of witchcraft, then the possessor of such a spirit (equivalent to Baal ob), more especially the necromancer. Yidd‛oni, on the other hand, signified primarily the possessor of a prophesying or soothsaying spirit (πύθων or πνεῦμα τοῦ πύθωνος), Syr. yodūa‛ (after the intensive from pâ‛ul with immutable vowels), and then the soothsaying spirit itself (Lev 20:27), which was properly called yiddâ'ōn (the much knowing), like δαίμων, which, according to Plato, is equivalent to δαήμων. These people, who are designated by the lxx, both here and elsewhere, as ἐγγαστρόμυθοι, i.e., ventriloquists, imitated the chirping of bats, which was supposed to proceed from the shadows of Hades, and uttered their magical formulas in a whispering tone.


  What an unnatural thing, for the people of Jehovah to go and inquire, not of their won God, but of such heathenish and demoniacal deceivers and victims as these (dârash 'el, to go and inquire of a person, Isa 11:10, synonymous with shâ'ar b', Sa1 28:6)! What blindness, to consult the dead in the interests of the living! By "the dead" (hammēthim) we are not to understand "the idols" in this passage, as in Psa 106:28, but the departed, as Deu 18:11 (cf., 1 Sam 28) clearly proves; and בּעד is not to be taken, either here or elsewhere, as equivalent to tachath ("instead of"), as Knobel supposes, but, as in Jer 21:2 and other passages, as signifying "for the benefit of." Necromancy, which makes the dead the instructors of the living, is a most gloomy deception.


  Isaiah 8:20


  In opposition to such a falling away to wretched superstition, the watchword of the prophet and his supporters is this. "To the teaching of God (thorah, Gotteslehre), and to the testimony! If they do not accord with this word, they are a people for whom no morning dawns." The summons, "to the teaching and to the testimony" (namely, to those which Jehovah gave through His prophet, Isa 8:17), takes the form of a watchword in time of battle (Jdg 7:18). With this construction the following אם־לא (which Knobel understands interrogatively, "Should not they speak so, who, etc.?" and Luzzatto as an oath, as in Psa 131:2, "Surely they say such words as have no dawn in them") has, at any rate, all the presumption of a conditional signification. Whoever had not this watchword would be regarded as the enemy of Jehovah, and suffer the fate of such a man. This is, to all appearance, the meaning of the apodosis שׁהר אין־לו אשׁר. Luther has given the meaning correctly, "If they do not say this, they will not have the morning dawn;" or, according to his earlier and equally good rendering, "They shall never overtake the morning light," literally, "They are those to whom no dawn arises." The use of the plural in the hypothetical protasis, and the singular in the apodosis, is an intentional and significant change. All the several individuals who did not adhere to the revelation made by Jehovah through His prophet, formed one corrupt mass, which would remain in hopeless darkness. אשׁר is used in the same sense as in Isa 5:28 and Sa2 2:4, and possibly also as in Sa1 15:20, instead of the more usual כּי, when used in the affirmative sense which springs in both particles out of the confirmative (namque and quoniam): Truly they have no morning dawn to expect.


  Isaiah 8:21


  The night of despair to which the unbelieving nation would be brought, is described in Isa 8:21, Isa 8:22 : "And it goes about therein hard pressed and hungry: and it comes to pass, when hunger befals it, it frets itself, and curses by its king and by its God, and turns its face upward, and looks to the earth, and beyond distress and darkness, benighting with anguish, and thrust out into darkness." The singulars attach themselves to the לו in Isa 8:19, which embraces all the unbelievers in one mass; "therein" (bâh) refers to the self-evident land ('eretz). The people would be brought to such a plight in the approaching Assyrian oppressions, that they would wander about in the land pressed down by their hard fate (niksheh) and hungry (râ'eb), because all provisions would be gone and the fields and vineyards would be laid waste. As often as it experienced hunger afresh, it would work itself into a rage (v'hithkazzaqph with Vav apod. and pathach, according to Ges. 54, Anm.), and curse by its king and God, i.e., by its idol. This is the way in which we must explain the passage, in accordance with Sa1 14:43, where killel bēholim is equivalent to killel b'shēm elohim, and with Zep 1:5, where a distinction is made between an oath layehovâh, and an oath b'malcâm; if we would adhere to the usage of the language, in which we never find a בּ קלל corresponding to the Latin execrari in aliquem (Ges.), but on the contrary the object cursed is always expressed in the accusative. We must therefore give up Psa 5:3 and Psa 68:25 as parallels to b'malco and b'lohâi: they curse by the idol, which passes with them for both king and God, curse their wretched fate with this as they suppose the most effectual curse of all, without discerning in it the just punishment of their own apostasy, and humbling themselves penitentially under the almighty hand of Jehovah. Consequently all this reaction of their wrath would avail them nothing: whether they turned upwards, to see if the black sky were not clearing, or looked down to the earth, everywhere there would meet them nothing but distress and darkness, nothing but a night of anguish all around (me‛ūph zūkâh is a kind of summary; mâ‛ūph a complete veiling, or eclipse, written with ū instead of the more usual ō of this substantive form: Ewald, 160, a). The judgment of God does not convert them, but only heightens their wickedness; just as in Rev 16:11, Rev 16:21, after the pouring out of the fifth and seventh vials of wrath, men only utter blasphemies, and do not desist from their works. After stating what the people see, whether they turn their eyes upwards or downwards, the closing participial clause of Isa 8:22 describes how they see themselves "thrust out into darkness' (in caliginem propulsum). There is no necessity to supply הוּא; but out of the previous hinnēh it is easy to repeat hinno or hinnennu (en ipsum). "Into darkness:" ăphēlâh (acc. loci) is placed emphatically at the head, as in Jer 23:12.


  Isaiah 9


  Isaiah 9:1


  After the prophet has thus depicted the people as without morning dawn, he gives the reason for the assumption that a restoration of light is to be expected, although not for the existing generation. "For it does not remain dark where there is now distress: in the first time He brought into disgrace the land of Zebulun and the land of Naphtali, and in the last He brings to honour the road by the sea, the other side of Jordan, the circle of the Gentiles." כּי is neither to be taken as equivalent to the untranslatable ὃτι recitativum (Knobel), nor is there any necessity to translate it "but" or "nevertheless," and supply the clause, "it will not remain so." The reason assigned for the fact that the unbelieving people of Judah had fallen into a night without morning, is, that there was a morning coming, whose light, however, would not rise upon the land of Judah first, but upon other parts of the land. Mū‛âp and mūzâk are hophal nouns: a state of darkness and distress. The meaning is, There is not, i.e., there will not remain, a state of darkness over the land (lâh, like bâh in Isa 8:21, refers to 'eretz), which is now in a state of distress; but those very districts which God has hitherto caused to suffer deep humiliation He will bring to honour by and by (hēkal = hēkēl, according to Ges. 67, Anm. 3, opp. hicbı̄d, as in Isa 23:9). The height of the glorification would correspond to the depth of the disgrace. We cannot adopt Knobel's rendering, "as at a former time," etc., taking עת as an accusative of time and כּ as equivalent to כּאשׁר, for כּ is never used conjunctionally in this way (see Psalter, i. 301, and ii. 514); and in the examples adduced by Knobel (viz., Isa 61:11 and Job 7:2), the verbal clauses after Caph are elliptical relative clauses. The rendering adopted by Rosenmller and others (sicut tempus prius vilem reddidit, etc., "as a former time brought it into contempt") is equally wrong. And Ewald, again, is not correct in taking the Vav in v'hâ-acharōn as the Vav of sequence used in the place of the Cēn of comparison. הראשׁון כּעת and האחרון are both definitions of time. The prophet intentionally indicates the time of disgrace with כּ, because this would extend over a lengthened period, in which the same fate would occur again and again. The time of glorification, on the other hand, is indicated by the accus. temporis, because it would occur but once, and then continue in perpetuity and without change. It is certainly possible that the prophet may have regarded hâ-acharōn as the subject; but this would destroy the harmony of the antithesis. By the land or territory of Naphtali ('artzâh, poet. for 'eretz, as in Job 34:13; Job 37:12, with a toneless ah) we are to understand the upper Galilee of later times, and by the land of Zebulun lower Galilee. In the antithetical parallel clause, what is meant by the two lands is distinctly specified: (1.) "the road by the sea," derek hayyâm, the tract of land on the western shore of the sea of Chinnereth; (2.) "the other side of Jordan," ‛ēber hayyardēn, the country to the east of the Jordan; (3.) "the circle of the Gentiles," gelı̄l haggōyim, the northernmost border-land of Palestine, only a portion of the so-called Galilaea of after times. Ever since the times of the judges, all these lands had been exposed, on account of the countries that joined them, to corruption from Gentile influence and subjugation by heathen foes. The northern tribes on this side, as well as those on the other side, suffered the most in the almost incessant war between Israel and the Syrians, and afterwards between Israel and the Assyrians; and the transportation of their inhabitants, which continued under Pul, Tiglath-pileser, and Shalmanassar, amounted at last to utter depopulation (Caspari, Beitr. 116-118). But these countries would be the very first that would be remembered when that morning dawn of glory should break. Matthew informs us (Mat 4:13.) in what way this was fulfilled at the commencement of the Christian times. On the ground of this prophecy of Isaiah, and not of a "somewhat mistaken exposition of it," as Renan maintains in his Vie de Jsus (Chapter 13), the Messianic hopes of the Jewish nation were really directed towards Galilee.


  It is true that, according to Jerome, in loc., the Nazarenes supposed Isa 9:1 to refer to the light of the gospel spread by the preaching of Paul in terminos gentium et viam universi maris. But "the sea" (hayyâm) cannot possibly be understood as referring to the Mediterranean, as Meier and Hofmann suppose, for "the way of the sea" (derek hayyâm) would in that case have been inhabited by the Philistines and Phoenicians; whereas the prophet's intention was evidently to mention such Israelitish provinces as had suffered the greatest affliction and degradation.


  Isaiah 9:2


  The range of vision is first widened in Isa 9:2.: "The people that walk about in darkness see a great light; they who dwell in the land of the shadow of death, upon them a light shines." The range of vision is here extended; not to the Gentiles, however, but to all Israel. Salvation would not break forth till it had become utterly dark along the horizon of Israel, according to the description in Isa 5:30, i.e., till the land of Jehovah had become a land of the shadow of death on account of the apostasy of its inhabitants from Jehovah (zalmâveth is modified, after the manner of a composite noun, from zalmūth, according to the form kadrūth, and is derived from צלם, Aeth. salema, Arab. zalima, to be dark).


  The apostate mass of the nation is to be regarded as already swept away; for if death has cast its shadow over the land, it must be utterly desolate. In this state of things the remnant left in the land beholds a great light, which breaks through the sky that has been hitherto covered with blackness. The people, who turned their eyes upwards to no purpose, because they did so with cursing (Isa 8:21), are now no more. It is the remnant of Israel which sees this light of spiritual and material redemption arise above its head. In what this light would consist the prophet states afterwards, when describing first the blessings and then the star of the new time.


  Isaiah 9:3


  In Isa 9:3 he says, in words of thanksgiving and praise: "Thou multipliest the nation, preparest it great joy; they rejoice before Thee like the joy in harvest, as men rejoice when they share the spoil." "The nation" (haggoi) is undoubtedly Israel, reduced to a small remnant. That God would make this again into a numerous people, was a leading feature in the pictures drawn of the time of glory (Isa 26:15; Isa 66:8; Zac 14:10-11), which would be in this respect the counterpart of that of Solomon (Kg1 4:20). If our explanation is the correct one so far, the only way to give an intelligible meaning to the chethib לא, taking it in a negative sense, is to render it, as Hengstenberg, Hitzig, and others have done, "Thou multipliest the nation to which Thou hadst formerly not given great joy," which must signify, per litoten, "the nation which Thou hadst plunged into deep sorrow." But it is unnatural to take any one of the prophetic preterites, commencing with hicbı̄d in Isa 9:1, in any other than a future sense. We must therefore give the preference to the Keri לו, and render it, "Thou makest of the nation a great multitude, and preparest it great joy." The pronoun loo is written first, as in Lev 7:7-9; Job 41:4 (keri), probably with the emphasis assumed by Drechsler: "to it, in which there was not the smallest indication of such an issue as this." The verbs "multiplied" (higdaltâ) and "increased" (hirbithâ) are intentionally written together, to put the intensity of the joy on a level with the extensiveness of the multitude. This joy would be a holy joy, as the expression "before Thee" implies: the expression itself recals the sacrificial meals in the courts of the temple (Deu 12:7; Deu 14:26). It would be a joy over blessings received, as the figure of the harvest indicates; and joy over evil averted, as the figure of dividing the spoil presupposes: for the division of booty is the business of conquerors. This second figure is not merely a figure: the people that are so joyous are really victorious and triumphant.


  Isaiah 9:4


  "For the yoke of its burden and the stick of its neck, the stick of its oppressor, Thou hast broken to splinters, as in the day of Midian." The suffixes refer to the people (hâēâm). Instead of soblō, from sōbel, we have intentionally the more musical form סבּלו (with dagesh dirimens and chateph kametz under the influence of the previous u instead of the simple sheva). The rhythm of the v. of anapaestic. "Its burden" (subbolo) and "its oppressor" (nogēs bō) both recall to mind the Egyptian bondage (Exo 2:11; Exo 5:6). The future deliverance, which the prophet here celebrates, would be the counterpart of the Egyptian. But as the whole of the great nation of Israel was then redeemed, whereas only a small remnant would participate in the final redemption, he compares it to the day of Midian, when Gideon broke the seven years' dominion of Midian, not with a great army, but with a handful of resolute warriors, strong in the Lord (Judg 7). The question suggests itself here, Who is the hero, Gideon's antitype, through whom all this is to occur? The prophet does not say; but building up one clause upon another with כּי, he gives first of all the reason for the cessation of the oppressive dominion of the imperial power—namely, the destruction of all the military stores of the enemy.


  Isaiah 9:5


  "For every boot of those who tramp with boots in the tumult of battle, and cloak rolled in blood, shall be for burning, a food of fire." That which is the food of fire becomes at the same time a sĕrēphâh, inasmuch as the devouring fire reduces it to ashes, and destroys its previous existence. This closing statement requires for סאון the concrete sense of a combustible thing; and this precludes such meanings as business (Handel und Wandel), noise, or din (= שׁאון, Jerome, Syriac, Rashi, and others). On the other hand, the meaning "military equipment," adopted by Knobel and others—a meaning derived from a comparison of the derivatives of the Aramaean zūn, ăzan, and the Arabic zâna, fut. yezı̄n (to dress or equip)—would be quite admissible; at the same time, the interchange of Samech and Zain in this word cannot be dialectically established. Jos. Kimchi has very properly referred to the Targum sēn, mesân (Syr. also sâūn with an essentially long a), which signifies shoe (see Bynaeus, de calceo Hebraeorum)—a word which is more Aramaean than Hebrew, and the use of which in the present connection might be explained on the ground that the prophet had in his mind the annihilation of the Assyrian forces. We should no doubt expect sâ'ūn (sandaloumenos) instead of sō'ēn; but the denom. verb sâ'ăn might be applied to a soldier's coming up in military boots, and so signify Caligatum venire, although the primary meaning is certainly Calceare se (e.g., Eph 6:15, Syr.). Accordingly we should render it, "every boot of him who comes booted (des Einherstiefelnden) into the tumult of battle," taking the word ra‛ash, not as Drechsler does, in the sense of the noise made by a warrior coming up proudly in his war-boots, nor with Luzzatto in the sense of the war-boot itself, for which the word is too strong, but as referring to the noise or tumult of battle (as in Jer 10:22), in the midst of which the man comes up equipped or shod for military service. The prophet names the boot and garment with an obvious purpose. The destruction of the hostile weapons follows as a matter of course, if even the military shoes, worn by the soldiers in the enemies' ranks, and the military cloaks that were lying in dâmim, i.e., in blood violently shed upon the battle-field, were all given up to the fire.


  Isaiah 9:6


  Upon the two sentences with ci the prophet now builds a third. The reason for the triumph is the deliverance effected; and the reason for the deliverance, the destruction of the foe; and the reason for all the joy, all the freedom, all the peace, is the new great King.—"For unto us a child is born, unto us a son is given; and the government rests upon His shoulder: and they call His name, Wonder, Counsellor, mighty God, Eternal-Father, Prince of Peace." The same person whom the prophet foretold in chapter 7 as the son of the virgin who would come to maturity in troublous times, he here sees as born, and as having already taken possession of the government. There he appeared as a sign, here as a gift of grace. The prophet does not expressly say that he is a son of David in this instance any more than in chapter 7 (for the remark that has been recently made, that yeled is used here for "infant-prince," is absurd); but this followed as a matter of course, from the fact that he was to bear the government, with all its official rights (Isa 22:22) and godlike majesty (Psa 21:6), upon his shoulder; for the inviolable promise of eternal sovereignty, of which the new-born infant was to be the glorious fulfilment, had been bound up with the seed of David in the course of Israel's history ever since the declaration in 2 Sam 7. In chapter 7 it is the mother who names the child; here it is the people, or indeed any one who rejoices in him: ויּקרא, "one calls, they call, he is called," as Luther has correctly rendered it, though under the mistaken idea that the Jews had altered the original ויּקּרא into ויּקרא, for the purpose of eliminating the Messianic sense of the passage. But the active verb itself has really been twisted by Jewish commentators in this way; so that Rashi, Kimchi, Malbim, and others follow the Targum, and explain the passage as meaning, "the God, who is called and is Wonder,' Counsellor, the mighty God, the eternal Father, calls his name the Prince of Peace;" but this rendering evidently tears asunder things that are closely connected. And Luzzatto has justly observed, that you do not expect to find attributes of God here, but such as would be characteristic of the child. He therefore renders the passage, "God the mighty, the eternal Father, the Prince of Peace, resolves upon wonderful things," and persuades himself that this long clause is meant for the proper name of the child, just as in other cases declaratory clauses are made into proper names, e.g., the names of the prophet's two sons. But even granting that such a sesquipedalian name were possible, in what an unskilful manner would the name be formed, since the long-winded clause, which would necessarily have to be uttered in one breath, would resolve itself again into separate clauses, which are not only names themselves, but, contrary to all expectation, names of God! The motive which prompted Luzzatto to adopt this original interpretation is worthy of notice. He had formerly endeavoured, like other commentators, to explain the passage by taking the words from "Wonderful" to "Prince of Peace" as the name of the child; and in doing this he rendered יועץ פלא "one counselling wonderful things," thus inverting the object, and regarded "mighty God" as well as "eternal Father" as hyperbolical expressions, like the words applied to the King in Psa 45:7. But now he cannot help regarding it as absolutely impossible for a human child to be called el gibbor, like God Himself in Isa 10:21. So far as the relation between his novel attempt at exposition and the accentuation is concerned, it certainly does violence to this, though not to such an extent as the other specimen of exegetical leger-demain, which makes the clause from פלא to אבי־עד the subject to ויקרא. Nevertheless, in the face of the existing accentuation, we must admit that the latter is, comparatively speaking, the better of the two; for if שמו ויקרא were intended to be the introduction to the list of names which follows, שׁמו would not be pointed with geresh, but with zakeph. The accentuators seem also to have shrunk from taking el gibbor as the name of a man. They insert intermediate points, as though "eternal Father, Prince of Peace," were the name of the child, and all that precedes, from "Wonder" onwards, the name of God, who would call him by these two honourable names. But, at the very outset, it is improbable that there should be two names instead of one or more; and it is impossible to conceive for what precise reason such a periphrastic description of God should be employed in connection with the naming of this child, as is not only altogether different from Isaiah's usual custom, but altogether unparalleled in itself, especially without the definite article. The names of God should at least have been defined thus, הגּבּור פּלא היּועץ, so as to distinguish them from the two names of the child.


  Even assuming, therefore, that the accentuation is meant to convey this sense, "And the wonderful Counsellor, the mighty God, calls his name Eternal-Father, Prince of Peace," as appears to be the case; we must necessarily reject it, as resting upon a misunderstanding and misinterpretation.


  We regard the whole, from פלא onwards—as the connection, the expression, and the syntax require—as a dependent accusative predicate to שמו ויקרא (they call his name), which stands at the head (compare קרא, they call, it is called, in Gen 11:9; Gen 16:14; Jos 7:26, and above Isa 8:4, ישׂא, they will carry: Ges. 137, 3). If it be urged, as an objection to the Messianic interpretation of Isa 7:14-15, that the Christ who appeared was not named Immanuel, but Jesus, this objection is sufficiently met by the fact that He did not receive as a proper name any one of the five names by which, according to this second prophecy, He was to be called. Moreover, this objection would apply quite as strongly to the notion, which has been a very favourite one with Jewish commentators (e.g., Rashi, A. E. Kimchi, Abravanel, Malbim, Luzzatto, and others), and even with certain Christian commentators (such as Grotius, Gesenius, etc.), that the prophecy refers to Hezekiah—a notion which is a disgrace to those who thereby lead both themselves and others astray. For even if the hopes held out in the prophecy were attached for a long time to Hezekiah, the mistake was but too quickly discovered; whereas the commentators in question perpetuate the mistake, by forcing it upon the prophecy itself, although the prophet, even after the deception had been outlived, not only did not suppress the prophecy, but handed it down to succeeding ages as awaiting a future and infallible fulfilment. For the words in their strict meaning point to the Messiah, whom men may for a time, with pardonable error, have hoped to find in Hezekiah, but whom, with unpardonable error, men refused to acknowledge, even when He actually appeared in Jesus. The name Jesus is the combination of all the Old Testament titles used to designate the Coming One according to His nature and His works. The names contained in Isa 7:14 and Isa 9:6 are not thereby suppressed; but they have continued, from the time of Mary downwards, in the mouths of all believers. There is not one of these names under which worship and homage have not been paid to Him. But we never find them crowded together anywhere else, as we do here in Isaiah; and in this respect also our prophet proves himself the greatest of the Old Testament evangelists.


  The first name is פּלא, or perhaps more correctly פּלא, which is not to be taken in connection with the next word, יועץ, though this construction might seem to commend itself in accordance with עצה הפליא, in Isa 28:29. This is the way in which it has been taken by the Seventy and others (thus lxx, θαυμαστὸς σύμβουλος; Theodoret, θαυμαστῶς βουλεύων). If we adopted this explanation, we might regard יועץ פלא as an inverted form for פלא יועץ: counselling wonderful things. The possibility of such an inversion is apparent from Isa 22:2, מלאה תשׁאות, i.e., full of tumult. Or, following the analogy of pere' âdâm (a wild man) in Gen 16:12, we might regard it as a genitive construction: a wonder of a counsellor; in which case the disjunctive teilshâh gedolâh in pele' would have to be exchanged for a connecting mahpach. Both combinations have their doubtful points, and, so far as the sense is concerned, would lead us rather to expect עצה מפליא; whereas there is nothing at all to prevent our taking פלא and יועץ as two separate names (not even the accentuation, which is without parallel elsewhere, so far as the combination of pashta with teilshah is concerned, and therefore altogether unique). Just as the angel of Jehovah, when asked by Manoah what was his name (Jdg 13:18), replied פּלי (פּלאי), and indicated thereby his divine nature—a nature incomprehensible to mortal men; so here the God-given ruler is also pele', a phenomenon lying altogether beyond human conception or natural occurrence. Not only is this or that wonderful in Him; but He Himself is throughout a wonder—παραδοξασμός, as Symmachus renders it. The second name if yō‛ētz, counsellor, because, by virtue of the spirit of counsel which He possesses (Isa 11:2), He can always discern and given counsel for the good of His nation. There is no need for Him to surround Himself with counsellors; but without receiving counsel at all, He counsels those that are without counsel, and is thus the end of all want of counsel to His nation as a whole. The third name, El gibbor, attributes divinity to Him. Not, indeed, if we render the words "Strength, Hero," as Luther does; or "Hero of Strength," as Meier has done; or "a God of a hero," as Hofmann proposes; or "Hero-God," i.e., one who fights and conquers like an invincible god, as Ewald does. But all these renderings, and others of a similar kind, founder, without needing any further refutation, on Isa 10:21, where He, to whom the remnant of Israel will turn with penitence, is called El gibbor (the mighty God). There is no reason why we should take El in this name of the Messiah in any other sense than in Immanu-El; not to mention the fact that El in Isaiah is always a name of God, and that the prophet was ever strongly conscious of the antithesis between El and âdâm, as Isa 31:3 (cf., Hos 11:9) clearly shows. And finally, El gibbor was a traditional name of God, which occurs as early as Deu 10:17, cf., Jer 32:18; Neh 9:32; Psa 24:8, etc. The name gibbor is used here as an adjective, like shaddai in El shaddai. The Messiah, then, is here designated "mighty God." Undoubtedly this appears to go beyond the limits of the Old Testament horizon; but what if it should go beyond them? It stands written once for all, just as in Jer 23:6 Jehovah Zidkenu (Jehovah our Righteousness) is also used as a name of the Messiah—a Messianic name, which even the synagogue cannot set aside (vid., Midrash Mishle 57a, where this is adduced as one of the eight names of the Messiah). Still we must not go too far. If we look at the spirit of the prophecy, the mystery of the incarnation of God is unquestionably indicated in such statements as these. But if we look at the consciousness of the prophet himself, nothing further was involved than this, that the Messiah would be the image of God as no other man ever had been (cf., El, Psa 82:1), and that He would have God dwelling within Him (cf., Jer 33:16). Who else would lead Israel to victory over the hostile world, than God the mighty? The Messiah is the corporeal presence of this mighty God; for He is with Him, He is in Him, and in Him He is with Israel. The expression did not preclude the fact that the Messiah would be God and man in one person; but it did not penetrate to this depth, so far as the Old Testament consciousness was concerned. The fourth name springs out of the third: אבי־עד, eternal Father (not Booty Father, with which Hitzig and Knobel content themselves); for what is divine must be eternal. The title Eternal Father designates Him, however, not only as the possessor of eternity (Hengstenberg), but as the tender, faithful, and wise trainer, guardian, and provider for His people even in eternity (Isa 22:21). He is eternal Father, as the eternal, loving King, according to the description in Ps 72. Now, if He is mighty God, and uses His divine might in eternity for the good of His people, He is also, as the fifth name affirms, sar-shâl, a Prince who removes all peace-disturbing powers, and secures peace among the nations (Zac 9:10)—who is, as it were, the embodiment of peace come down into the world of nations (Mic 5:4). To exalt the government of David into an eternal rule of peace, is the end for which He is born; and moreover He proves Himself to be what He is not only called, but actually is.


  Isaiah 9:7


  "To the increase of government and to peace without end, upon the throne of David, and over his Kingdom, to strengthen it, and to support it through judgment and righteousness from henceforth even for ever. The jealousy of Jehovah of hosts will fulfil this." למרבּה (written with Mêm clausum in the middle of the one word, and, according to Elias Levita, properly to be read רבּה לם, iis magnificando, in accordance with this way of writing the word)


  is not a participle here, but a substantive after the forms מראה, מעשׂה, and that not from הרבּה, but from רבה, an infinitive noun expressing, according to its formation, the practical result of an action, rather than the abstract idea.


  Ever extending dominion and endless peace will be brought in by the sublime and lofty King's Son, when He sits upon the throne of David and rules over David's kingdom. He is a semper Augustus, i.e., a perpetual increaser of the kingdom; not by war, however, but with the spiritual weapons of peace. And within He gives to the kingdom "judgment" (mishpât) and "righteousness" (zedâkâh), as the foundations and pillars of its durability: mishpât, judgment or right, which He pronounces and ordains; and righteousness, which He not only exercises Himself, but transfers to the members of His kingdom. This new epoch of Davidic sovereignty was still only a matter of faith and hope. But the zeal of Jehovah was the guarantee of its realization. The accentuation is likely to mislead here, inasmuch as it makes it appear as though the words "from henceforth even for ever" (me‛attâh v‛ad ōlâm) belonged to the closing sentence, whereas the eternal perspective which they open applies directly to the reign of the great Son of David, and only indirectly to the work of the divine jealousy. "Zeal," or jealousy, kin'âh, lit., glowing fire, from קנּא, Arab. kanaa, to be deep red (Deu 4:24), is one of the deepest of the Old Testament ideas, and one of the most fruitful in relation to the work of reconciliation. It is two-sided. The fire of love has for its obverse the fire of wrath. For jealousy contends for the object of its love against everything that touches either the object or the love itself.


  Jehovah loves His nation. That He should leave it in the hands of such bad Davidic kings as Ahaz, and give it up to the imperial power of the world, would be altogether irreconcilable with this love, if continued long. But His love flares up, consumes all that is adverse, and gives to His people the true King, in whom that which was only foreshadowed in David and Solomon reaches its highest antitypical fulfilment. With the very same words, "the zeal of Jehovah of hosts," etc., Isaiah seals the promise in Isa 37:32.


  Isaiah 9:8


  The great light would not arise till the darkness had reached its deepest point. The gradual increase of this darkness is predicted in this second section of the esoteric addresses. Many difficult questions suggest themselves in connection with this section. 1. Is it directed against the northern kingdom only, or against all Israel? 2. What was the historical standpoint of the prophet himself? The majority of commentators reply that the prophet is only prophesying against Ephraim here, and that Syria and Ephraim have already been chastised by Tiglath-pileser. The former is incorrect. The prophet does indeed commence with Ephraim, but he does not stop there. The fates of both kingdoms flow into one another here, as well as in Isa 8:5., just as they were causally connected in actual fact. And it cannot be maintained, that when the prophet uttered his predictions Ephraim had already felt the scourging of Tiglath-pileser. The prophet takes his stand at a time when judgment after judgment had fallen upon all Israel without improving it. And one of these past judgments was the scourging of Ephraim by Tiglath-pileser. How much or how little of the events which the prophet looks back upon from this ideal standpoint had already taken place, it is impossible to determine; but this is a matter of indifference so far as the prophecy is concerned. The prophet, from his ideal standing-place, had not only this or that behind him, but all that is expressed in this section by perfects and aorists (Ges. 129, 2, b). And we already know from Isa 2:9; Isa 5:25, that he sued the future conversive as the preterite of the ideal past. We therefore translate the whole in the present tense. In outward arrangement there is no section of Isaiah so symmetrical as this. In chapter 5 we found one partial approach to the strophe in similarity of commencement, and another in chapter 2 in similarity of conclusion. But here Isa 5:25 is adapted as the refrain of four symmetrical strophes. We will take each strophe by itself.


  Strophe 1. Isa 9:8-12 "The Lord sends out a word against Jacob, and it descends into Israel. And all the people must make atonement, Ephraim and the inhabitants of Samaria, saying in pride and haughtiness of heart, 'Bricks are fallen down, and we build with square stones; sycamores are hewn down, and we put cedars in their place.' Jehovah raises Rezin's oppressors high above him, and pricks up his enemies: Aram from the east, and Philistines from the west; they devour Israel with full mouth. For all this His anger is not turned away, and His hand is stretched out still." The word (dâbâr) is both in nature and history the messenger of the Lord: it runs quickly through the earth (Psa 147:15, Psa 147:18), and when sent by the Lord, comes to men to destroy or to heal (Psa 107:20), and never returns to its sender void (Isa 55:10-11). Thus does the Lord now send a word against Jacob (Jacob, as in Isa 2:5); and this heavenly messenger descends into Israel (nâphal, as in Dan 4:28, and like the Arabic nazala, which is the word usually employed to denote the communication of divine revelation), taking shelter, as it were, in the soul of the prophet. Its immediate commission is directed against Ephraim, which has been so little humbled by the calamities that have fallen upon it since the time of Jehu, that the people are boasting that they will replace bricks and sycamores (or sycamines, from shikmin), that wide-spread tree (Kg1 10:27), with works of art and cedars. "We put in their place:" nachaliph is not used here as in Job 14:7, where it signifies to sprout again (nova germina emittere), but as in Isa 40:31; Isa 41:1, where it is construed with כּח (strength), and signifies to renew (novas vires assumere). In this instance, when the object is one external to the subject, the meaning is to substitute (substituere), like the Arabic achlafa, to restore. The poorest style of building in the land is contrasted with the best; for "the sycamore is a tree which only flourishes in the plain, and there the most wretched houses are still built of bricks dried in the sun, and of knotty beams of sycamore."


  These might have been destroyed by the war, but more durable and stately buildings would rise up in their place. Ephraim, however, would be made to feel this defiance of the judgments of God (to "know," as in Hos 9:7; Eze 25:14). Jehovah would give the adversaries of Rezin authority over Ephraim, and instigate his foes: sicsēc, as in Isa 19:2, from sâcac, in its primary sense of "prick," figere, which has nothing to do with the meanings to plait and cover, but from which we have the words שׂך, סך, a thorn, nail, or plug, and which is probably related to שׂכה, to view, lit., to fix; hence pilpel, to prick up, incite, which is the rendering adopted by the Targum here and in Isa 19:2, and by the lxx at Isa 19:2. There is no necessity to quote the talmudic sicsēc, to kindle (by friction), which is never met with in the metaphorical sense of exciting. It would be even better to take our sicsēc as an intensive form of sâcac, used in the same sense as the Arabic, viz., to provide one's self with weapons, to arm; but this is probably a denominative from sicca, signifying offensive armour, with the idea of pricking and spearing—a radical notion, from which it would be easy to get at the satisfactory meaning, to spur on or instigate. "The oppressors of Rezin" tzâr Retzı̄n, a simple play upon the words, like hoi goi in Isa 1:4, and many others in Isaiah) are the Assyrians, whose help had been sought by Ahaz against Rezin; though perhaps not these exclusively, but possibly also the Trachonites, for example, against whom the mountain fortress Rezı̄n appears to have been erected, to protect the rich lands of eastern Hauran. In Isa 9:12 the range of vision stretches over all Israel. It cannot be otherwise, for the northern kingdom never suffered anything from the Philistines; whereas an invasion of Judah by the Philistines was really one of the judgments belonging to the time of Ahaz (Ch2 28:16-19). Consequently by Israel here we are to understand all Israel, the two halves of which would become a rich prize to the enemy. Ephraim would be swallowed up by Aram—namely, by those who had been subjugated by Asshur, and were now tributary to it—and Judah would be swallowed up by the Philistines. But this strait would be very far from being the end of the punishments of God. Because Israel would not turn, the wrath of God would not turn away.


  Isaiah 9:13


  Strophe 2. "But the people turneth not unto Him that smiteth it, and they seek not Jehovah of hosts. Therefore Jehovah rooteth out of Israel head and tail, palm-branch and rush, in one day. Elders and highly distinguished men, this is the head; and prophets, lying teachers, this is the tail. The leaders of this people have become leaders astray, and their followers swallowed up. Therefore the Lord will not rejoice in their young men, and will have no compassion on their orphans and widows: for all together are profligate and evil-doers, and every mouth speaketh blasphemy. With all this His anger is not turned away, and His hand is stretched out still." As the first stage of the judgments has been followed by no true conversion to Jehovah the almighty judge, there comes a second. עד שׁוּב (to turn unto) denotes a thorough conversion, not stopping half-way. "The smiter of it" (hammaccēhu), or "he who smiteth it," it Jehovah (compare, on the other hand, Isa 10:20, where Asshur is intended). The article and suffix are used together, as in Isa 24:2; Pro 16:4 (vid., Ges. 110, 2; Caspari, Arab. Gram. 472). But there was coming now a great day of punishment (in the view of the prophet, it was already past), such as Israel experienced more than once in the Assyrian oppressions, and Judah in the Chaldean, when head and tail, or, according to another proverbial expression, palm-branch and rush, would be rooted out. We might suppose that the persons referred to were the high and low; but Isa 9:15 makes a different application of the first double figure, by giving it a different turn from its popular sense (compare the Arabic er-ru 'ūs w-aledhnâb = lofty and low, in Dietrich, Abhandlung, p. 209). The opinion which has very widely prevailed since the time of Koppe, that this v. is a gloss, is no doubt a very natural one (see Hitzig, Begriff der Kritik; Ewald, Propheten, i. 57). But Isaiah's custom of supplying his own gloss is opposed to such a view; also Isaiah's composition in Isa 3:3 and Isa 30:20, and the relation in which this v. stands to Isa 9:16; and lastly, the singular character of the gloss itself, which is one of the strongest proofs that it contains the prophet's exposition of his own words. The chiefs of the nation were the head of the national body; and behind, like a wagging dog's tail, sat the false prophets with their flatteries of the people, loving, as Persius says, blando caudam jactare popello. The prophet drops the figure of Cippâh, the palm-branch which forms the crown of the palm, and which derives its name from the fact that it resembles the palm of the hand (instar palmae manus), and agmōn, the rush which grows in the marsh.


  The allusion here is to the rulers of the nation and the dregs of the people. The basest extremity were the demagogues in the shape of prophets. For it had come to this, as Isa 9:16 affirms, that those who promised to lead by a straight road led astray, and those who suffered themselves to be led by them were as good as already swallowed up by hell (cf., Isa 5:14; Isa 3:12). Therefore the Sovereign Ruler would not rejoice over the young men of this nation; that is to say, He would suffer them to be smitten by their enemies, without going with them to battle, and would refuse His customary compassion even towards widows and orphans, for they were all thoroughly corrupt on every side. The alienation, obliquity, and dishonesty of their heart, are indicated by the word Chânēph (from Chânaph, which has in itself the indifferent radical idea of inclination; so that in Arabic, Chanı̄f, as a synonym of ‛âdil, has the very opposite meaning of decision in favour of what is right); the badness of their actions by מרע (in half pause for מרע


  = מרע, maleficus); the vicious infatuation of their words by nebâlâh. This they are, and this they continue; and consequently the wrathful hand of God is stretched out over them for the infliction of fresh strokes.


  Isaiah 9:18


  Strophe 3. "For the wickedness burneth up like fire: it devours thorns and thistles, and burns in the thickets of the wood; and they smoke upwards in a lofty volume of smoke. Through the wrath of Jehovah of hosts the land is turned into coal, and the nation has become like the food of fire: not one spares his brother. They hew on the right, and are hungry; and devour on the left, and are not satisfied: they devour the flesh of their own arm: Manasseh, Ephraim; and Ephraim, Manasseh: these together over Judah. With all this His anger is not turned away, and His hand is stretched out still." The standpoint of the prophet is at the extreme end of the course of judgment, and from that he looks back. Consequently this link of the chain is also past in his view, and hence the future conversives. The curse, which the apostasy of Israel carries within itself, now breaks fully out. Wickedness, i.e., the constant thirst of evil, is a fire which a man kindles in himself. And when the grace of God, which damps and restrains this fire, is all over, it is sure to burst forth: the wickedness bursts forth like fire (the verb is used here, as in Isa 30:27, with reference to the wrath of God). And this is the case with the wickedness of Israel, which now consumes first of all thorns and thistles, i.e., individual sinners who are the most ripe for judgment, upon whom the judgment commences, and then the thicket of the wood (sib-che, as in Isa 10:34, from sebac, Gen 22:13 = sobec), that is to say, the great mass of the people, which is woven together by bands of iniquity (vattizzath is not a reflective niphal, as in Kg2 22:13, but kal, to kindle into anything, i.e., to set it on fire). The contrast intended in the two figures is consequently not the high and low (Ewald), nor the useless and useful (Drechsler), but individuals and the whole (Vitringa). The fire, into which the wickedness bursts out, seizes individuals first of all; and then, like a forest fire, it seizes upon the nation at large in all its ranks and members, who "whirl up (roll up) ascending of smoke," i.e., who roll up in the form of ascending smoke (hith'abbek, a synonym of hithhappēk, Jdg 7:13, to curl or roll). This fire of wickedness was no other than the wrath (ebrâh) of God: it is God's own wrath, for all sin carries this within itself as its own self-punishment. By this fire of wrath the soil of the land is gradually but thoroughly burnt out, and the people of the land utterly consumed: עתם ἁπ λεγ to be red-hot (lxx συγκέκαυται, also the Targum), and to be dark or black (Arabic ‛atame, late at night), for what is burnt out becomes black. Fire and darkness are therefore correlative terms throughout the whole of the Scriptures. So far do the figures extend, in which the prophet presents the inmost essence of this stage of judgment. In its historical manifestation it consisted in the most inhuman self-destruction during an anarchical civil war. Destitute of any tender emotions, they devoured one another without being satisfied: gâzar, to cut, to hew (hence the Arabic for a butcher): zero'o, his arm, according to Jer 19:9, equivalent to the member of his own family and tribe, who was figuratively called his arm (Arabic ‛adud: see Ges. Thes. p. 433), as being the natural protector and support. This interminable self-immolation, and the regicide associated with the jealousy of the different tribes, shook the northern kingdom again and again to its utter destruction. And the readiness with which the unbrotherly feelings of the northern tribes towards one another could turn into combined hostility towards Judah, was evident enough from the Syro-Ephraimitish war, the consequences of which had not passed away at the time when these prophecies were uttered. This hostility on the part of the brother kingdoms would still further increase. And the end of the judgments of wrath had not come yet.


  Isaiah 10


  Isaiah 10:1


  Strophe 4. "Woe unto them that decree unrighteous decrees, and to the writers who prepare trouble to force away the needy from demanding justice, and to rob the suffering of my people of their rightful claims, that widows may become their prey, and they plunder orphans! And what will ye do in the day of visitation, and in the storm that cometh from afar? To whom will ye flee for help? and where will ye deposit your glory? There is nothing left but to bow down under prisoners, and they fall under the slain. With all this His anger is not turned away, but His hand is stretched out still." This last strophe is directed against the unjust authorities and judges. The woe pronounced upon them is, as we have already frequently seen, Isaiah's Ceterum censeo. Châkak is their decisive decree (not, however, in a denominative sense, but in the primary sense of hewing in, recording in official documents, Isa 30:8; Job 19:23); and Cittēb (piel only occurring here, and a perfect, according to Gesenius, 126, 3) their official signing and writing. Their decrees are Chikekē 'aven (an open plural, as in Jdg 5:15, for Chukkē, after the analogy of גללי, עממי, with an absolute Chăkâkim underlying it: Ewald, 186-7), inasmuch as their contents were worthlessness, i.e., the direct opposite of morality; and what they wrote out was ‛âmâl, trouble, i.e., an unjust oppression of the people (compare πόνος and πονηρός).


  Poor persons who wanted to commence legal proceedings were not even allowed to do so, and possessions to which widows and orphans had a well-founded claim were a welcome booty to them (for the diversion into the finite verb, see Isa 5:24; Isa 8:11; Isa 49:5; Isa 58:5). For all this they could not escape the judgment of God. This is announced to them in Isa 10:3, in the form of three distinct questions (commencing with ūmâh, quid igitur). The noun pekuddah in the first question always signifies simply a visitation of punishment; sho'âh is a confused, dull, desolate rumbling, hence confusion (turba), desolation: here it is described as "coming from afar," because a distant nation (Asshur) was the instrument of God's wrath. Second question: "Upon whom will ye throw yourselves in your search for help then" (nūs ‛al, a constr. praegnans, only met with here)? Third question: "Where, i.e., in whose hand, will ye deposit your wealth in money and possessions" (câbōd, what is weighty in value and imposing in appearance); ‛âzab with b'yad (Gen 39:6), or with Lamed (Job 39:14), to leave anything with a person as property in trust. No one would relieve them of their wealth, and hold it as a deposit; it was irrecoverably lost. To this negative answer there is appended the following bilti, which, when used as a preposition after a previous negation, signifies praeter; when used as a conjunction, nisi (bilti 'im, Jdg 7:14); and where it governs the whole sentence, as in this case, nisi quod (cf., Num 11:6; Dan 11:18). In the present instance, where the previous negation is to be supplied in thought, it has the force of nil reliquum est nisi quod (there is nothing left but). The singular verb (câra‛) is used contemptuously, embracing all the high persons as one condensed mass; and tachath does not mean aeque ac or loco (like, or in the place of), as Ewald (217, k) maintains, but is used in the primary and local sense of infra (below). Some crouch down to find room at the feet of the prisoners, who are crowded closely together in the prison; or if we suppose the prophet to have a scene of transportation in his mind, they sink down under the feet of the other prisoners, in their inability to bear such hardships, whilst the rest fall in war; and as the slaughter is of long duration, not only become corpses themselves, but are covered with corpses of the slain (cf., Isa 14:19). And even with this the wrath of God is not satisfied. The prophet, however, does not follow out the terrible gradation any further. Moreover, the captivity, to which this fourth strophe points, actually formed the conclusion of a distinct period.


  Isaiah 10:5


  The law of contrast prevails in prophecy, as it does also in the history of salvation. When distress is at its height, it is suddenly brought to an end, and changed into relief; and when prophecy has become as black with darkness as in the previous section, it suddenly becomes as bright and cloudless as in that which is opening now. The hoi (woe) pronounced upon Israel becomes a hoi upon Asshur. Proud Asshur, with its confidence in its own strength, after having served for a time as the goad of Jehovah's wrath, now falls a victim to that wrath itself. Its attack upon Jerusalem leads to its own overthrow; and on the ruins of the kingdom of the world there rises up the kingdom of the great and righteous Son of David, who rules in peace over His redeemed people, and the nations that rejoice in Him:—the counterpart of the redemption from Egypt, and one as rich in materials for songs of praise as the passage through the Red Sea. The Messianic prophecy, which turns its darker side towards unbelief in chapter 7, and whose promising aspect burst like a great light through the darkness in Isaiah 8:5-9:6, is standing now upon its third and highest stage. In chapter 7 it is like a star in the night; in Isaiah 8:5-9:6, like the morning dawn; and now the sky is perfectly cloudless, and it appears like the noonday sun. The prophet has now penetrated to the light fringe of Isa 6:1-13. The name Shear-yashub, having emptied itself of all the curse that it contained, is now transformed into a pure promise. And it becomes perfectly clear what the name Immanuel and the name given to Immanuel, El gibbor (mighty God), declared. The remnant of Israel turns to God the mighty One; and God the mighty is henceforth with His people in the Sprout of Jesse, who has the seven Spirits of God dwelling within Himself. So far as the date of composition is concerned, the majority of the more recent commentators agree in assigning it to the time of Hezekiah, because Isa 10:9-11 presupposes the destruction of Samaria by Shalmanassar, which took place in the sixth year of Hezekiah. But it was only from the prophet's point of view that this event was already past; it had not actually taken place. The prophet had already predicted that Samaria, and with Samaria the kingdom of Israel, would succumb to the Assyrians, and had even fixed the years (Isa 7:8 and Isa 8:4, Isa 8:7). Why, then, should he not be able to presuppose it here as an event already past? The stamp on this section does not tally at all with that of Isaiah's prophecy in the times of Hezekiah; whereas, on the other hand, it forms so integral a link in the prophetic cycle in chapters 7-12, and is interwoven in so many ways with that which precedes, and of which it forms both the continuation and crown, that we have no hesitation in assigning it, with Vitringa, Caspari, and Drechsler, to the first three years of the reign of Ahaz, though without deciding whether it preceded or followed the destruction of the two allies by Tiglath-pileser. It is by no means impossible that it may have preceded it.


  The prophet commences with hoi (woe!), which is always used as an expression of wrathful indignation to introduce the proclamation of judgment upon the person named; although, as in the present instance, this may not always follow immediately (cf., Isa 1:4, Isa 1:5-9), but may be preceded by the announcement of the sin by which the judgment had been provoked. In the first place, Asshur is more particularly indicated as the chosen instrument of divine judgment upon all Israel. "Woe to Asshur, the rod of mine anger, and it is a staff in their hand, mine indignation. Against a wicked nation will I send them, and against the people of my wrath give them a charge, to spoil spoil, and to prey prey, to make it trodden down like street-mire." "Mine indignation:" za‛mi is either a permutation of the predicative הוּא, which is placed emphatically in the foreground (compare the אתּה־הּוּא in Jer 14:22, which is also written with makkeph), as we have translated it, though without taking הוּא as a copula (= est), as Ewald does; or else בידם הוּא is written elliptically for בידם הוּא אשׁר, "the staff which they hold is mine indignation" (Ges., Rosenmller, and others), in which case, however, we should rather expect הוא זעמי בידם ומטה. It is quite inadmissible, however, to take za‛mi as a separate genitive to matteh, and to point the latter with zere, as Knobel has done; a thing altogether unparalleled in the Hebrew language.


  The futures in Isa 10:6 are to be taken literally; for what Asshur did to Israel in the sixty year of Hezekiah's reign, and to Judah in his fourteenth year, was still in the future at the time when Isaiah prophesied. Instead of וּלשׂימו the keri has וּלשׂוּמו, the form in which the infinitive is written in other passages when connected with suffixes (see, on the other hand, Sa2 14:7). "Trodden down:" mirmas with short a is the older form, which was retained along with the other form with the a lengthened by the tone (Ewald 160, c).


  Isaiah 10:7


  Asshur was to be an instrument of divine wrath upon all Israel; but it would exalt itself, and make itself the end instead of the means. Isa 10:7 "Nevertheless he meaneth not so, neither doth his heart think so; for it is in his heart to destroy and cut off nations not a few." Asshur did not think so (lo'-cēn), i.e., not as he ought to think, seeing that his power over Israel was determined by Jehovah Himself. For what filled his heart was the endeavour, peculiar to the imperial power, to destroy not a few nations, i.e., as many nations as possible, for the purpose of extending his own dominions, and with the determination to tolerate no other independent nation, and the desire to deal with Judah as with all the rest. For Jehovah was nothing more in his esteem than one of the idols of the nations. Isa 10:8-11 "For he saith, Are not my generals all kings? Is not Calno as Carchemish, or Hamath as Arpad, or Samaria as Damascus? As my hand hath reached the kingdoms of the idols, and their graven images were more than those of Jerusalem and Samaria; shall I not, as I have done unto Samaria and her idols, do likewise to Jerusalem and her idols?" The king of Asshur bore the title of the great king (Isa 36:4), and indeed, as we may infer from Eze 26:7, that of the king of kings. The generals in his army he could call kings, because the satraps who led their several contingents were equal to kings in the extent and splendour of their government, and some of them were really conquered kings (cf., Kg2 25:28). He proudly asks whether every one of the cities named has not been as incapable as the rest, of offering a successful resistance to him. Carchemish is the later Circesium (Cercusium), at the junction of the Chaboras with the Euphrates (see above); Calno, the later Ctesiphon, on the left bank of the Tigris; Arpad (according to Mershid, i. p. 47, in the pashalic of Chaleb, i.e., Aleppo) and Hamath (i.e., Epiphania) were Syrian cities, the latter on the river Orontes, still a large and wealthy place. The king of Asshur had also already conquered Samaria, at the time when the prophet introduced him as uttering these words. Jerusalem, therefore, would be unable to resist him. As he had obtained possession of idolatrous kingdoms (ל מעא, to reach, as in Psa 21:9 : hâ-'elil with the article indicating the genus), which had more idols than Jerusalem or than Samaria; so would he also overcome Jerusalem, which had just as few and just as powerless idols as Samaria had. Observe there that Isa 10:11 is the apodosis to Isa 10:10, and that the comparative clause of Isa 10:10 is repeated in Isa 10:11, for the purpose of instituting a comparison, more especially with Samaria and Jerusalem. The king of Asshur calls the gods of the nations by the simple name of idols, though the prophet does not therefore make him speak from his own Israelitish standpoint. On the contrary, the great sin of the king of Asshur consisted in the manner in which he spoke. For since he recognised no other gods than his own Assyrian national deities, he placed Jehovah among the idols of the nations, and, what ought particularly to be observed, with the other idols, whose worship had been introduced into Samaria and Jerusalem. But in this very fact there was so far consolation for the worshippers of Jehovah, that such blasphemy of the one living God would not remain unavenged; whilst for the worshipers of idols it contained a painful lesson, since their gods really deserved nothing better than that contempt should be heaped upon them. The prophet has now described the sin of Asshur. It was ambitious self-exaltation above Jehovah, amounting even to blasphemy. And yet he was only the staff of Jehovah, who could make use of him as He would.


  Isaiah 10:12


  And when He had made use of him as He would, He would throw him away. "And it will come to pass, when the Lord shall have brought to an end all His work upon Mount Zion and upon Jerusalem, I will come to punish over the fruit of the pride of heart of the king of Asshur, and over the haughty look of his eyes." The "fruit" (peri) of the heart's pride of Asshur is his vainglorious blasphemy of Jehovah, in which his whole nature is comprehended, as the inward nature of the tree is in the fruit which hangs above in the midst of the branches; tiph'ereth, as in Zac 12:7, the self-glorification which expresses itself in the lofty look of the eyes. Several constructives are here intentionally grouped together (Ges. 114, 1), to express the great swelling of Asshur even to bursting. But Jehovah, before whom humility is the soul of all virtue, would visit this pride with punishment, when He should have completely cut off His work, i.e., when He should have thoroughly completed (bizza', absolvere) His punitive work upon Jerusalem (ma‛aseh, as in Isa 28:21). The prep. Beth is used in the same sense as in Jer 18:23, agere cum aliquo. It is evident that ma‛aseh is not used to indicate the work of punishment and grace together, so that yebazza‛ could be taken as a literal future (as Schrring and Ewald suppose), but that it denotes the work of punishment especially; and consequently yebazza‛ is to be taken as a futurum exactum (cf., Isa 4:4), as we may clearly see from the choice of this word in Lam 2:17 (cf., Zac 4:9).


  Isaiah 10:13


  When Jehovah had punished to such an extent that He could not go any further without destroying Israel—a result which would be opposed to His mercy and truth—His punishing would turn against the instrument of punishment, which would fall under the curse of all ungodly selfishness. "For he hath said, By the strength of my hand I have done it, and by my own wisdom; for I am prudent: and I removed the bounds of the nations, and I plundered their stores, and threw down rulers like a bull. And my hand extracted the wealth of the nations like a nest: and as men sweep up forsaken eggs, have I swept the whole earth; there was none that moved the wing, and opened the mouth, and chirped." The futures may be taken most safely as regulated by the preterites, and used, like German imperfects, to express that which occurs not once merely, but several times. The second of these preterites, שׁושׂיתי, is the only example of a poel of verbs ל ה; possibly a mixed form from שׁסס (poel of שסס) and שהסה (piel of שסה). The object to this, viz., ‛athidoth (chethib) or ‛athudoth (keri), is sometimes used in the sense of τὰ μέλλοντα ; sometimes, as in this instance, in the sense of τὰ ὑπάρχοντα . According to the keri, the passage is to be rendered, "And I, a mighty one, threw down kings" (those sitting on thrones), cabbir being taken in the same sense as in Job 34:17, Job 34:24; Job 36:5. But the chethib câ'abbı̄r is to be preferred as more significant, and not to be rendered "as a hero" (to which the Caph similitudinis is so little suitable, that it would be necessary to take it, as in Isa 13:6, as Caph veritatis), but "as a bull," 'abbı̄r as in Psa 68:31; Psa 22:13; Psa 50:13. A bull, as the excavations show, was an emblem of royalty among the Assyrians. In Isa 10:14, the more stringent Vav conv. is introduced before the third pers. fem. The Kingdoms of the nations are compared here to birds' nests, which the Assyrian took for himself ('âsaph, as in Hab 2:5); and their possessions to single eggs. The mother bird was away, so that there was not even a sign of resistance; and in the nest itself not one of the young birds moved a wing to defend itself, or opened its beak to scare the intruder away. Seb. Schmid has interpreted to correctly, "nulla alam movet ad defendendum aut os aperit ad terrendum." Thus proudly did Asshur look back upon its course of victory, and thus contemptuously did it look down upon the conquered kingdoms.


  Isaiah 10:15


  This self-exaltation was a foolish sin. "Dare the axe boast itself against him that heweth therewith, or the saw magnify itself against him that useth it? As if a staff were to swing those that lift it up, as if a stick should lift up not-wood!" "Not-wood" is to be taken as one word, as in Isa 31:8. A stick is wood, and nothing more; in itself it is an absolutely motionless thing. A man is "not-wood," an incomparably higher, living being. As there must be "not-wood" to lay hold of wood, so, wherever a man performs extraordinary deeds, there is always a superhuman cause behind, viz., God Himself, who bears the same relation to the man as the man to the wood. The boasting of the Assyrian was like the bragging of an instrument, such as an axe, a saw, or a stick, against the person using it. The verb hēnı̄ph is applied both to saw and stick, indicating the oscillating movements of a measured and more or less obvious character. The plural, "those that lift it up," points to the fact that by Him who lifts up the stock, Jehovah, the cause of all causes, and power of all powers, is intended.


  Isaiah 10:16


  There follows in the next v. the punishment provoked by such self-deification (cf., Hab 1:11). "Therefore will the Lord, the Lord of hosts, send consumption against his fat men; and under Asshur's glory there burns a brand like a firebrand." Three epithets are here employed to designate God according to His unlimited, all-controlling omnipotence: viz., hâ'âdōn, which is always used by Isaiah in connection with judicial and penal manifestations of power; and adonâi zebâoth, a combination never met with again, similar to the one used in the Elohistic Psalms, Elohim zebaoth (compare, on the other hand, Isa 3:15; Isa 10:23-24). Even here a large number of codices and editions (Norzi's, for example) have the reading Jehovah Zebaoth, which is customary in other cases.


  Râzōn (Isa 17:4) is one of the diseases mentioned in the catalogue of curses in Lev 26:16 and Deu 28:22. Galloping consumption comes like a destroying angel upon the great masses of flesh seen in the well-fed Assyrian magnates: mishmannim is used in a personal sense, as in Psa 78:31. And under the glory of Asshur, i.e., its richly equipped army (câbōd as in Isa 8:7), He who makes His angels flames of fire places fire so as to cause it to pass away in flames. In accordance with Isaiah's masterly art of painting in tones, the whole passage is so expressed, that we can hear the crackling, and spluttering, and hissing of the fire, as it seizes upon everything within its reach. This fire, whatever it may be so far as its natural and phenomenal character is concerned, is in its true essence the wrath of Jehovah.


  Isaiah 10:17


  "And the light of Israel becomes a fire, and His Holy One a flame; and it sets on fire and devours its thistles and thorns on one day." God is fire (Deu 9:3), and light (Jo1 1:5); and in His own self-life the former is resolved into the latter. Kâdōsh (holy) is here parallel to 'ōr (light); for the fact that God is holy, and the fact that He is pure light, are essentially one and the same thing, whether kâdash meant originally to be pure or to be separate. The nature of all creatures, and of the whole cosmos, is a mixture of light and darkness. The nature of God alone is absolute light. But light is love. In this holy light of love He has given Himself up to Israel, and taken Israel to Himself. But He has also within Him a basis of fire, which sin excites against itself, and which was about to burst forth as a flaming fire of wrath against Asshur, on account of its sins against Him and His people. Before this fire of wrath, this destructive might of His penal righteousness, the splendid forces of Asshur were nothing but a mass of thistles and a bed of thorns (written here in the reverse order peculiar to Isaiah, shâmı̄r vâshaith), equally inflammable, and equally deserving to be burned. To all appearance, it was a forest and a park, but is was irrecoverably lost.


  Isaiah 10:18


  "And the glory of his forest and his garden-ground will He destroy, even to soul and flesh, so that it is as when a sick man dieth. And the remnant of the trees of his forest can be numbered, and a boy could write them." The army of Asshur, composed as it was of many and various nations, was a forest (ya‛ar); and, boasting as it did of the beauty of both men and armour, a garden ground (carmel), a human forest and park. Hence the idea of "utterly" is expressed in the proverbial "even to soul and flesh," which furnishes the occasion for a leap to the figure of the wasting away of a נסס (hap. leg. the consumptive man, from nâsas, related to nūsh, 'ânash, Syr. n‛sı̄so, n‛shisho, a sick man, based upon the radical notion of melting away, cf., mâsas, or of reeling to and fro, cf., mūt, nūt, Arab. nâsa, nâta). Only a single vital spark would still glimmer in the gigantic and splendid colossus, and with this its life would threaten to become entirely extinct. Or, what is the same thing, only a few trees of the forest, such as could be easily numbered (mispâr as in Deu 33:6, cf., Isa 21:17), would still remain, yea, so few, that a boy would be able to count and enter them. And this really came to pass. Only a small remnant of the army that marched against Jerusalem ever escaped. With this small remnant of an all-destroying power the prophet now contrasts the remnant of Israel, which is the seed of a new power that is about to arise.


  Isaiah 10:20


  "And it will come to pass in that day, the remnant of Israel, and that which has escaped of the house of Jacob, will not continue to stay itself upon its chastiser, and will stay itself upon Jehovah, the Holy One of Israel, in truth." Behind the judgment upon Asshur there lies the restoration of Israel. "The chastiser" was the Assyrian. While relying upon this, Israel received strokes, because Jehovah made Israel's staff into its rod. But henceforth it would sanctify the Holy One of Israel, putting its trust in Him and not in man, and that purely and truly (be'emeth, "in truth"), not with fickleness and hypocrisy. Then would be fulfilled the promise contained in the name Shear-yashub, after the fulfilment of the threat that it contained.


  Isaiah 10:21


  "The remnant will turn, the remnant of Jacob, to God the mighty." El gibbor is God as historically manifested in the heir of David (Isa 9:6). Whilst Hosea (Hos 3:5) places side by side Jehovah and the second David, Isaiah sees them as one. In New Testament phraseology, it would be "to God in Christ."


  Isaiah 10:22


  To Him the remnant of Israel would turn, but only the remnant. "For if thy people were even as the sea-sand, the remnant thereof will turn: destruction is firmly determined, flowing away righteousness. For the Lord, Jehovah of hosts, completes the finishing stroke and that which is firmly determined, within the whole land." As the words are not preceded by any negative clause, ci 'im are not combined in the sense of sed or nisi; but they belong to two sentences, and signify nam si (for if). If the number of the Israelites were the highest that had been promised, only the remnant among them, or of them (bō partitive, like the French en), would turn, or, as the nearer definition ad Deum is wanting here, come back to their right position. With regard to the great mass, destruction was irrevocably determined (râchatz, τέμνειν, then to resolve upon anything, ἀποτόμως, Kg1 20:40); and this destruction "overflowed with righteousness," or rather "flowed on (shōtēph, as in Isa 28:18) righteousness," i.e., brought forth righteousness as it flowed onwards, so that it was like a swell of the penal righteousness of God (shâtaph, with the accusative, according to Ges. 138, Anm. 2). That cillâyōn is not used here in the sense of completion any more than in Deu 28:65, is evident from Isa 10:23, where câlâh (fem. of câleh, that which vanishes, then the act of vanishing, the end) is used interchangeably with it, and necherâtzâh indicates judgment as a thing irrevocably decided (as in Isa 28:22, and borrowed from these passages in Dan 9:27; Dan 11:36). Such a judgment of extermination the almighty Judge had determined to carry fully out (‛ōseh in the sense of a fut. instans) within all the land (b'kereb, within, not b'thok, in the midst of), that is to say, one that would embrace the whole land and all the people, and would destroy, if not every individual without exception, at any rate the great mass, except a very few.


  Isaiah 10:24


  In these esoteric addresses, whoever, it is not the prophet's intention to threaten and terrify, but to comfort and encourage. He therefore turns to that portion of the nation which needs and is susceptible of consolation, and draws this conclusion from the element of consolation contained in what has been already predicted, that they may be consoled.—"Therefore thus saith the Lord, Jehovah of hosts, My people that dwellest in Zion, be not afraid of Asshur, if it shall smite thee with the rod, and lift its stick against thee, in the manner of Egypt." "Therefore:" lacēn never occurs in Hebrew in the sense of attamen (Gesenius and Hitzig), and this is not the meaning here, but propterea. The elevating appeal is founded upon what has just before been threatened in such terrible words, but at the same time contains an element of promise in the midst of the peremptory judgment. The very words in which the people are addressed, "My people that dwelleth on Zion," are indirectly encouraging. Zion was the site of the gracious presence of God, and of that sovereignty which had been declared imperishable. Those who dwelt there, and were the people of God (the servants of God), not only according to their calling, but also according to their internal character, were also heirs of the promise; and therefore, even if the Egyptian bondage should be renewed in the Assyrian, they might be assured of this to their consolation, that the redemption of Egypt would also be renewed. "In the manner of Egypt:" b'derek Mitzraim, lit., in the way, i.e., the Egyptians' mode of acting; derek denotes the course of active procedure, and also, as in Isa 10:26 and Amo 4:10, the course of passive endurance.


  Isaiah 10:25


  A still further reason is given for the elevating words, with a resumption of the grounds of consolation upon which they were founded. "For yet a very little the indignation is past, and my wrath turns to destroy them: and Jehovah of hosts moves the whip over it, as He smote Midian at the rock of Oreb; and His staff stretches out over the sea, and He lifts it up in the manner of Egypt." The expression "a very little" (as in Isa 16:14; Isa 29:17) does not date from the actual present, when the Assyrian oppressions had not yet begun, but from the ideal present, when they were threatening Israel with destruction. The indignation of Jehovah would then suddenly come to an end (câlâh za‛am, borrowed in Dan 11:36, and to be interpreted in accordance with Isa 26:20); and the wrath of Jehovah would be, or go, ‛al-tabilthâm. Luzzatto recommends the following emendation of the text, יתּם על־תּבל ואפּי, "and my wrath against the world will cease," tēbēl being used, as in Isa 14:17, with reference to the oikoumenon as enslaved by the imperial power. But the received text gives a better train of thought, if we connect it with Isa 10:26. We must not be led astray, however, by the preposition ‛al, and take the words as meaning, My wrath (burneth) over the destruction inflicted by Asshur upon the people of God, or the destruction endured by the latter. It is to the destruction of the Assyrians that the wrath of Jehovah is now directed; ‛al being used, as it frequently is, to indicate the object upon which the eye is fixed, or to which the intention points (Psa 32:8; Psa 18:42). With this explanation Isa 10:25 leads on to Isa 10:26. The destruction of Asshur is predicted there in two figures drawn from occurrences in the olden time. The almighty Judge would swing the whip over Asshur (‛orer, agitare, as in Sa2 23:18), and smite it, as Midian was once smitten. The rock of Oreb is the place where the Ephraimites slew the Midianitish king 'Oreb (Jdg 7:25). His staff would then be over the sea, i.e., would be stretched out, like the wonder-working staff of Moses, over the sea of affliction, into which the Assyrians had driven Israel (yâm, the sea, an emblem borrowed from the type; see Kohler on Zac 10:11, cf., Psa 66:6); and He would lift it up, commanding the waves of the sea, so that they would swallow Asshur. "In the manner of Egypt:" b'derek Mitzraim (according to Luzzatto in both instances, "on the way to Egypt," which restricts the Assyrian bondage in a most unhistorical manner to the time of the Egyptian campaign) signifies in Isa 10:24, as the Egyptians lifted it up; but here, as it was lifted up above the Egyptians. The expression is intentionally conformed to that in Isa 10:24 : because Asshur had lifted up the rod over Israel in the Egyptian manner, Jehovah would lift it up over Asshur in the Egyptian manner also.


  Isaiah 10:27


  The yoke of the imperial power would then burst asunder. "And it will come to pass in that day, its burden will remove from thy shoulder, and its yoke from thy neck; and the yoke will be destroyed from the pressure of the fat." We have here two figures: in the first (cessabit onus ejus a cervice tua) Israel is represented as a beast of burden; in the second (et jugum ejus a collo tuo), as a beast of draught. And this second figure is divided again into two fields. For yâsūr merely affirms that the yoke, like the burden, will be taken away from Israel; but chubbal, that the yoke itself will snap, from the pressure of his fat strong neck against it. Knobel, who alters the text, objects to this on the ground that the yoke was a cross piece of wood, and not a collar. And no doubt the simple yoke is a cross piece of wood, which is fastened to the forehead of the ox (generally of two oxen yoked together: jumenta = jugmenta, like jugum, from jungere); but the derivation of the name itself, ‛ol, from ‛âlal, points to the connection of the cross piece of wood with a collar, and here the yoke is expressly described as lying round the neck (and not merely fastened against the forehead). There is no necessity, therefore, to read chebel (chablo), as Knobel proposes; chubbal (Arabic chubbila) indicates her a corrumpi consequent upon a disrumpi. (On p'nē, vid., Job 41:5; and for the application of the term mippenē to energy manifesting itself in its effects, compare Psa 68:3 as an example.) Moreover, as Kimchi has observed, in most instances the yoke creates a wound in the fat flesh of the ox by pressure and friction; but here the very opposite occurs, and the fatness of the ox leads to the destruction of the yoke (compare the figure of grafting employed in Rom 11:17, to which Paul gives a turn altogether contrary to nature). Salvation, as the double turn in the second figure affirms, comes no less from within (Isa 10:27) than from without (Isa 10:27). It is no less a consequence of the world-conquering grace at work in Isaiah, than a miracle wrought for Israel upon their foes.


  The prophet now proceeds to describe how the Assyrian army advances steadily towards Jerusalem, spreading terror on every hand, and how, when planted there like a towering forest, it falls to the ground before the irresistible might of Jehovah. Eichhorn and Hitzig pronounce this prophecy a vaticinium post eventum, because of its far too special character; but Knobel regards it as a prophecy, because no Assyrian king ever did take the course described; in other words, as a mere piece of imagination, as Ewald maintains. Now, no doubt the Assyrian army, when it marched against Jerusalem, came from the southwest, namely, from the road to Egypt, and not directly from the north. Sennacherib had conquered Lachish; he then encamped before Libnah, and it was thence that he advanced towards Jerusalem. But the prophet had no intention of giving a fragment out of the history of the war: all that he meant to do was to give a lively representation of the future fact, that after devastating the land of Judah, the Assyrian would attack Jerusalem. There is no necessity whatever to contend, as Drechsler does, against calling the description an ideal one. There is all the difference in the world between idea and imagination. Idea is the essential root of the real, and the reality is its historical form. This form, its essential manifestation, may be either this or that, so far as individual features are concerned, without any violation of its essential character. What the prophet here predicts has, when properly interpreted, been all literally fulfilled. The Assyrian did come from the north with the storm-steps of a conqueror, and the cities named were really exposed to the dangers and terrors of war. And this was what the prophet depicted, looking as he did from a divine eminence, and drawing from the heart of the divine counsels, and then painting the future with colours which were but the broken lights of those counsels as they existed in his own mind.


  Isaiah 10:28


  Aesthetically considered, the description is one of the most magnificent that human poetry has ever produced. "He comes upon Ayyath, passes through Migron; in Michmash he leaves his baggage. They go through the pass: let Geba be our quarters for the night! Ramah trembles; Gibeah of Saul flees. Scream aloud, O daughter of Gallim! Only listen, O Laysha! Poor Anathoth! Madmenah hurries away; the inhabitants of Gebim rescue. He still halts in Nob today; swings his hand over the mountain of the daughter of Zion, the hill of Jerusalem. Behold, the Lord, Jehovah of hosts, lops down the branches with terrific force; and those of towering growth are hewn down, and the lofty are humbled. And He fells the thickets of the forest with iron; and Lebanon, it falls by a Majestic One." When the Assyrian came upon Ayyath (= Ayyah, Ch1 7:28 (?), Neh 11:31, generally hâ-‛ai, or 'Ai), about thirty miles to the north-east of Jerusalem, he trod for the first time upon Benjaminitish territory, which was under the sway of Judaea. The name of this 'Ai, which signifies "stone-heap," tallies, as Knobel observes, with the name of the Tell el-hagar, which is situated about three-quarters of an hour to the south-east of Beitn, i.e., Bethel. But there are tombs, reservoirs, and ruins to be seen about an hour to the south-east of Beitin; and these Robinson associates with Ai. From Ai, however, the army will not proceed towards Jerusalem by the ordinary route, viz., the great north road (or "Nablus road"); but, in order to surprise Jerusalem, it takes a different route, in which it will have to cross three deep and difficult valleys. From Ai they pass to Migron, the name of which has apparently been preserved in the ruins of Burg Magrun, situated about eight minutes' walk from Beitn.


  Michmash is still to be found in the form of a deserted village with ruins, under the name of Muchms, on the eastern side of the valley of Migron. Here they deposit their baggage (hiphkid, Jer 36:20), so far as they are able to dispense with it—either to leave it lying there, or to have it conveyed after them by an easier route. For they proceed thence through the pass of Michmash, a deep and precipitous ravine about forty-eight minutes in breadth, the present Wady Suweinit. "The pass" (ma‛bârâh) is the defile of Michmash, with two prominent rocky cliffs, where Jonathan had his adventure with the garrison of the Philistines. One of these cliffs was called Seneh (Sa1 14:4), a name which suggests es-Suweinit. Through this defile they pass, encouraging one another, as they proceed along the difficult march, by the prospect of passing the night in Geba, which is close at hand. It is still disputed whether this Geba is the same place as the following Gibeah of Saul or not. There is at the present time a village called Geba' below Muchms, situated upon an eminence. The almost universal opinion now is, that this is not Gibeah of Saul, but that the latter is to be seen in the prominent Tell (Tuleil) el-Fl, which is situated farther south. This is possibly correct.


  For there can be no doubt that this mountain, the name of which signifies "Bean-hill," would be a very strong position, and one very suitable for Gibeah of Saul; and the supposition that there were two places in Benjamin named Geba, Gibeah, or Gibeath, is favoured at any rate by Jos 18:21-28, where Geba and Gibeath are distinguished from one another. And this mountain, which is situated to the south of er-Rm—that is to say, between the ancient Ramah and Anathoth—tallies very well with the route of the Assyrian as here described; whilst it is very improbable that Isaiah has designated the very same place first of all Geba, and then (for what reason no one can tell) Gibeah of Saul. We therefore adopt the view, that the Assyrian army took up its quarters for the night at Geba, which still bears this name, spreading terror in all directions, both east and west, and still more towards the south. Starting in the morning from the deep valley between Michmash and Geba, they pass on one side of Rama (the present er-Rm), situated half an hour to the west of Geba, which trembles as it sees them go by; and the inhabitants of Gibeath of Saul, upon the "Bean-hill," a height that commands the whole of the surrounding country, take to flight when they pass by. Every halting-place on their route brings them nearer to Jerusalem. The prophet goes in spirit through it all. It is so objectively real to him, that it produces the utmost anxiety and pain. The cities and villages of the district are lost.


  He appeals to the daughter, i.e., the population, of Gallim, to raise a far-sounding yell of lamentation with their voice (Ges. 138, 1, Anm. 3), and calls out in deep sympathy to Laysha, which was close by (on the two places, both of which have vanished now, see Sa1 25:44 and Jdg 18:29), "only listen," the enemy is coming nearer and nearer; and then for Anathoth (‛Anâtâ, still to be seen about an hour and a quarter to the north of Jerusalem) he utters this lamentation (taking the name as an omen of its fate): O poor Anathoth! There is no necessity for any alteration of the text; ‛anniyâh is an appeal, or rather an exclamation, as in Isa 54:11; and ‛anâthoth follows, according to the same verbal order as in Isa 23:12, unless indeed we take it at once as an adjective written before the noun—an arrangement of the words which may possibly have been admissible in such interjectional sentences. The catastrophe so much to be dreaded by Jerusalem draws nearer and nearer. Madmenah (dung-hill, see Comm. on Job, at Job 9:11-15) flees in anxious haste: the inhabitants of Gebim (water-pits) carry off their possessions (הּעיז, from עוּז, to flee, related to chush, hence to carry off in flight, to bring in haste to a place of security, Exo 9:19, cf., Jer 4:6; Jer 6:1; synonymous with hēnı̄s, Exo 9:20; Jdg 6:11; different from ‛âzaz, to be firm, strong, defiant, from which mâ‛oz, a fortress, is derived—in distinction from the Arabic ma‛âdh, a place of refuge: comp. Isa 30:2, to flee to Pharaoh's shelter). There are no traces left of either place. The passage is generally understood as implying that the army rested another day in Nob. But this would be altogether at variance with the design—to take Jerusalem by surprise by the suddenness of the destructive blow. We therefore render it, "Even to-day he will halt in Nob" (in eo est ut subsistat, Ges. 132, Anm. 1)—namely, to gather up fresh strength there in front of the city which was doomed to destruction, and to arrange the plan of attack. The supposition that Nob was the village of el-'Isawiye, which is still inhabited, and lies to the south-west of Ant, fifty-five minutes to the north of Jerusalem, is at variance with the situation, as correctly described by Jerome, when he says: "Stans in oppidulo Nob et procul urbem conspiciens Jerusalem." A far more appropriate situation is to be found in the hill which rises to the north of Jerusalem, and which is called Sadr, from its breast-like projection or roundness—a name which is related in meaning to nob, nâb, to rise. From this eminence the way leads down into the valley of Kidron; and as you descend, the city spreads out before you at a very little distance off. It may have been here, in the prophet's view, that the Assyrians halted.


  It was not long, however (as the yenōphēph which follows ἀσυνδέτως implies), before his hand was drawn out to strike (Isa 11:15; Isa 19:16), and swing over the mountain of the daughter of Zion (Isa 16:1), over the city of the holy hill. But what would Jehovah do, who was the only One who could save His threatened dwelling-place in the face of such an army? As far as Isa 10:32, the prophet's address moved on at a hurried, stormy pace; it then halted, and seemed, as it were, panting with anxiety; it now breaks forth in a dactylic movement, like a long rolling thunder. The hostile army stands in front of Jerusalem, like a broad dense forest. But it is soon manifest that Jerusalem has a God who cannot be defied with impunity, and who will not leave His city in the lurch at the decisive moment, like the gods of Carchemish and Calno. Jehovah is the Lord, the God of both spiritual and starry hosts. He smites down the branches of this forest of an army: sē‛ēph is a so-called piel privativum, to lop (lit. to take the branches in hand; cf., sikkēl, Isa 5:2); and pu'rah = pe'urah (in Ezekiel pō'rah) is used like the Latin frons, to include both branches and foliage—in other words, the leafy branches as the ornament of the tree, or the branches as adorned with leaves. The instrument He employs is ma‛arâtzâh, his terrifying and crushing power (compare the verb in Isa 2:19, Isa 2:21). And even the lofty trunks of the forest thus cleared of branches and leaves do not remain; they lie hewn down, and the lofty ones must fall. It is just the same with the trunks, i.e., the leaders, as with the branches and the foliage, i.e., with the great crowded masses. The whole of the forest thicket (as in Isa 9:17) he hews down (nikkaph, third pers. piel, though it may also be niphal); and Lebanon, i.e., the army of Asshur which is now standing opposite to Mount Zion, like Lebanon with its forest of cedars, falls down through a Majestic One ('addı̄r), i.e., through Jehovah (Isa 33:21, cf., Psa 76:5; Psa 93:4). In the account of the fulfilment (Isa 37:36) it is the angel of the Lord (mal'ach Jehovah), who is represented as destroying the hundred and eighty-five thousand in the Assyrian camp in a single night. The angel of Jehovah is not a messenger of God sent from afar, but the chosen organ of the ever-present divine power.


  Isaiah 11


  Isaiah 11:1


  This is the fate of the imperial power of the world. When the axe is laid to it, it falls without hope. But in Israel spring is returning. "And there cometh forth a twig out of the stump of Jesse, and a shoot from its roots bringeth forth fruit." The world-power resembles the cedar-forest of Lebanon; the house of David, on the other hand, because of its apostasy, is like the stump of a felled tree (geza‛, truncus, from gâza‛, truncare), like a root without stem, branches, or crown. The world-kingdom, at the height of its power, presents the most striking contrast to Israel and the house of David in the uttermost depth announced in Isa 6:1-13 fin., mutilated and reduced to the lowliness of its Bethlehemitish origin. But whereas the Lebanon of the imperial power is thrown down, to remain prostrate; the house of David renews its youth. And whilst the former has no sooner reached the summit of its glory, than it is suddenly cast down; the latter, having been reduced to the utmost danger of destruction, is suddenly exalted. What Pliny says of certain trees, "inarescunt rursusque adolescunt, senescunt quidem, sed e radicibus repullulant," is fulfilled in the tree of Davidic royalty, that has its roots in Jesse (for the figure itself, see F. V. Lasaulx, Philosophie der Geschichte, pp. 117-119). Out of the stumps of Jesse, i.e., out of the remnant of the chosen royal family which has sunk down to the insignificance of the house from which it sprang, there comes forth a twig (choter), which promises to supply the place of the trunk and crown; and down below, in the roots covered with earth, and only rising a little above it, there shows itself a nētzer, i.e., a fresh green shoot (from nâtzēr, to shine or blossom). In the historical account of the fulfilment, even the ring of the words of the prophecy is noticed: the nētzer, at first so humble and insignificant, was a poor despised Nazarene (Mat 2:23). But the expression yiphreh shows at once that it will not stop at this lowliness of origin. The shoot will bring forth fruit (pârâh, different in meaning, and possibly also in root, from pârach, to blossom and bud). In the humble beginning there lies a power which will carry it up to a great height by a steady and certain process (Eze 17:22-23). The twig which is shooting up on the ground will become a tree, and this tree will have a crown laden with fruit. Consequently the state of humiliation will be followed by one of exaltation and perfection.


  Isaiah 11:2


  Jehovah acknowledges Him, and consecrates and equips Him for His great work with the seven spirits."And the Spirit of Jehovah descends upon Him, spirit of wisdom and understanding, spirit of counsel and might, spirit of knowledge and fear of Jehovah." "The Spirit of Jehovah" (ruach Yehovah) is the Divine Spirit, as the communicative vehicle of the whole creative fulness of divine powers. Then follow the six spirits, comprehended by the ruach Yehovah in three pairs, of which the first relates to the intellectual life, the second to the practical life, and the third to the direct relation to God. For chocmâh (wisdom) is the power of discerning the nature of things through the appearance, and bı̄nâh (understanding) the power of discerning the differences of things in their appearance; the former is σοφία, the latter διάκρισις or σύνεσις. "Counsel" (etzâh) is the gift of forming right conclusions, and "might" (gebūrâh) the ability to carry them out with energy. "The knowledge of Jehovah" (da‛ath Yehovah) is knowledge founded upon the fellowship of love; and "the fear of Jehovah" (yir'ath Yehovâh), fear absorbed in reverence. There are seven spirits, which are enumerated in order from the highest downwards; since the spirit of the fear of Jehovah is the basis of the whole (Pro 1:7; Job 28:28; Psa 111:10), and the Spirit of Jehovah is the heart of all. It corresponds to the shaft of the seven-lighted candlestick, and the three pair of arms that proceeded from it. In these seven forms the Holy Spirit descended upon the second David for a permanent possession, as is affirmed in the perf. consec. ונהה (with the tone upon the ultimate, on account of the following guttural, to prevent its being pronounced unintelligibly; nuach like καταβαίνειν καὶ μένειν, Joh 1:32-33). The seven torches before the throne of God (Rev 4:5, cf., Isa 1:4) burn and give light in His soul. The seven spirits are His seven eyes (Rev 5:6).


  Isaiah 11:3


  And His regal conduct is regulated by this His thoroughly spiritual nature."And fear of Jehovah is fragrance to Him; and He judges not according to outward sight, neither does He pass sentence according to outward hearing." We must not render it: His smelling is the smelling of the fear of God, i.e., the penetration of it with a keen judicial insight (as Hengstenberg and Umbreit understand it); for hērı̄ach with the preposition Beth has not merely the signification to smell (as when followed by an accusative, Job 39:25), but to smell with satisfaction (like בּ ראה, to see with satisfaction), Exo 30:38; Lev 26:31; Amo 5:21. The fear of God is that which He smells with satisfaction; it is rēach nı̄choach to Him. Meier's objection, that fear of God is not a thing that can be smelt, and therefore that hērı̄ach must signify to breathe, is a trivial one. Just as the outward man has five senses for the material world, the inner man has also a sensorium for the spiritual world, which discerns different things in different ways. Thus the second David scents the fear of God, and only the fear of God, as a pleasant fragrance; for the fear of God is a sacrifice of adoration continually ascending to God. His favour or displeasure does not depend upon brilliant or repulsive external qualities; He does not judge according to outward appearances, but according to the relation of the heart to His God.


  Isaiah 11:4


  This is the standard according to which He will judge when saving, and judge when punishing. "And judges the poor with righteousness, and passes sentence with equity for the humble in the land; and smites the earth with the rod of His mouth, and with the breath of His lips He slays the wicked. And righteousness is the girdle of His loins, and faithfulness the girdle of His hips." The main feature in Isa 11:4 is to be seen in the objective ideas. He will do justice to the dallim, the weak and helpless, by adopting an incorruptibly righteous course towards their oppressors, and decide with straightforwardness for the humble or meek of the land: ‛ânâv, like ‛ânı̄, from ‛ânâh, to bend, the latter denoting a person bowed down by misfortune, the former a person inwardly bowed down, i.e., from all self-conceit (hōcı̄ach l', as in Job 16:21). The poor and humble, or meek, are the peculiar objects of His royal care; just as it was really to them that the first beatitudes of the Sermon on the Mount applied. But "the earth" and "the wicked" (the latter is not to be understood collectively, but, as in several passages in the Old Testament, viz., Psa 68:22; Psa 110:6; Hab 3:13-14, as pointing forward prophetically to an eschatological person, in whom hostility towards Jehovah and His Anointed culminates most satanically) will experience the full force of His penal righteousness. The very word of His mouth is a rod which shatters in pieces (Psa 2:9; Rev 1:16); and the breath of His lips is sufficient to destroy, without standing in need of any further means (Th2 2:8). As the girdle upon the hips (mothnaim, lxx την̀ ὀσφύν), and in front upon the loins (chălâzaim, lxx τὰς πλευράς), fastens the clothes together, so all the qualities and active powers of His person have for their band tzedâkâh, which follows the inviolable norm of the divine will, and hâ'emūnâh, which holds immovably to the course divinely appointed, according to promise (Isa 25:1). Special prominence is given by the article to 'emūnâh; He is the faithful and true witness (Rev 1:5; Rev 3:14). Consequently with Him there commences a new epoch, in which the Son of David and His righteousness acquire a world-subduing force, and find their home in a humanity that has sprung, like Himself, out of deep humiliation.


  Isaiah 11:6


  The fruit of righteousness is peace, which now reigns in humanity under the rule of the Prince of Peace, and even in the animal world, with nothing whatever to disturb it. "And the wolf dwells with the lamb, and the leopard lies down with the kid; and calf and lion and stalled ox together: a little boy drives them. And cow and bear go to the pasture; their young ones lie down together: and the lion eats shopped straw like the ox. And the suckling plays by the hole of the adder, and the weaned child stretches its hand to the pupil of the basilisk-viper. They will not hurt nor destroy in all my holy mountain: for the land is filled with knowledge of Jehovah, like the waters covering the sea." The fathers, and such commentators as Luther, Calvin, and Vitringa, have taken all these figures from the animal world as symbolical. Modern rationalists, on the other hand, understand them literally, but regard the whole as a beautiful dream and wish. It is a prophecy, however, the realization of which is to be expected on this side of the boundary between time and eternity, and, as Paul has shown in Rom 8, is an integral link in the predestined course of the history of salvation (Hengstenberg, Umbreit, Hofmann, Drechsler). There now reign among irrational creatures, from the greatest to the least,—even among such as are invisible,—fierce conflicts and bloodthirstiness of the most savage kind. But when the Son of David enters upon the full possession of His royal inheritance, the peace of paradise will be renewed, and all that is true in the popular legends of the golden age be realized and confirmed. This is what the prophet depicts in such lovely colours. The wolf and lamb, those two hereditary foes, will be perfectly reconciled then. The leopard will let the teazing kid lie down beside it. The lion, between the calf and stalled ox, neither seizes upon its weaker neighbour, nor longs for the fatter one. Cow and bear graze together, whilst their young ones lie side beside in the pasture. The lion no longer thirsts for blood, but contents itself, like the ox, with chopped straw. The suckling pursues its sport (pilpel of שׁעע, mulcere) by the adder's hole, and the child just weaned stretches out its hand boldly and fearlessly to me'ūrath tziph‛ōni. It is evident from Jer 8:17 that tziph‛ōni is the name of a species of snake. According to Aquila and the Vulgate, it is basiliskos, serpens regulus, possibly from tzaph, to pipe or hiss (Ges., Frst); for Isidorus, in his Origg. xii. 4, says, Sibilus idem est qui et regulus; sibilo enim occidit, antequam mordeat vel exurat. For the hapax leg. hâdâh, the meaning dirigere, tendere, is established by the Arabic; but there is all the more uncertainty about the meaning of the hap. leg. מאורה. According to the parallel חר, it seems to signify the hollow (Syr., Vulg., lxx, κοίτη): whether from אּוּר = עוּר, from which comes מערה; or from אור, the light-hole (like מאור, which occurs in the Mishna, Ohaloth xiii. 1) or opening where a cavern opens to the light of day. It is probable, however, that me'ūrâh refers to something that exerts an attractive influence upon the child, either the "blending of colours" (Saad. renders tziph‛oni, errakas', the motley snake), or better still, the "pupil of the eye" (Targum), taking the word as a feminine of mâ'ōr, the light of the eye (b. Erubin 55b—the power of vision). The look of a snake, more especially of the basilisk (not merely the basilisk-lizard, but also the basilisk-viper), was supposed to have a paralyzing and bewitching influence; but now the snake will lose this pernicious power (Isa 65:25), and the basilisk become so tame and harmless, as to let children handle its sparkling eyes as if they were jewels. All this, as we should say with Luthardt and Hofmann (Schriftbeweis, ii. 2, 567), is only colouring which the hand of the prophet employs, for the purpose of painting the peace of that glorified state which surpasses all possibility of description; and it is unquestionably necessary to take the thought of the promise in a spiritual sense, without adhering literally to the medium employed in expressing it. But, on the other hand, we must guard against treating the description itself as merely a drapery thrown around the actual object; whereas it is rather the refraction of the object in the mind of the prophet himself, and therefore a manifestation of the true nature of that which he actually saw.


  But are the animals to be taken as the subject in Isa 11:9 also? The subject that most naturally suggests itself is undoubtedly the animals, of which a few that are alarming and destructive to men have been mentioned just before. And the fact that they really are thought of as the subject, is confirmed by Isa 65:25, where Isa 11:6-9 is repeated in a compendious form. The idea that ירעוּ requires men as the subject, is refuted by the common רעה חיּה (compare the parallel promise in Eze 34:25, which rests upon Hos 2:20). That the term yashchithu can be applied to animals, is evident from Jer 2:30, and may be assumed as a matter of course. But if the animals are the subject, har kodshi (my holy mountain) is not Zion-Moriah, upon which wild beasts never made their home in historical times; but, as the generalizing col (all) clearly shows, the whole of the holy mountain-land of Israel: har kodshi has just this meaning in Isa 57:13 (cf., Psa 78:54; Exo 15:17). The fact that peace prevails in the animal world, and also peace between man and beast, is then attributed to the universal prevalence of the knowledge of God, in consequence of which that destructive hostility between the animal world and man, by which estrangement and apostasy from God were so often punished (Kg2 17:25; Eze 14:15, etc.: see also Isa 7:24), have entirely come to an end. The meaning of "the earth" is also determined by that of "all my holy mountain." The land of Israel, the dominion of the Son of David in the more restricted sense, will be from this time forward the paradisaical centre, as it were, of the whole earth—a prelude of its future state of perfect and universal glorification (Isa 6:3, "all the earth"). It has now become full of "the knowledge of Jehovah," i.e., of that experimental knowledge which consists in the fellowship of love (דעה, like לדה, is a secondary form of דעת, the more common infinitive or verbal noun from ידע: Ges. 133, 1), like the waters which cover the sea, i.e., bottom of the sea (compare Hab 2:14, where lâda‛ath is a virtual accusative, full of that which is to be known). "Cover:" cissâh l' (like sâcac l', Psa 91:4), signifies to afford a covering to another; the Lamed is frequently introduced with a participle (in Arabic regularly) as a sign of the object (Ewald, 292, e), and the omission of the article in the case of mecassim is a natural consequence of the inverted order of the words.


  Isaiah 11:10


  The prophet has now described, in Isa 11:1-5, the righteous conduct of the Son of David, and in Isa 11:6-9 the peace which prevails under His government, and extends even to the animal world, and which is consequent upon the living knowledge of God that has now become universal, that is to say, of the spiritual transformation of the people subject to His sway,—an allusion full of enigmas, but one which is more clearly expounded in the following verse, both in its direct contents and also in all that it presupposes. "And it will come to pass in that day: the root-sprout of Jesse, which stands as a banner of the peoples, for it will nations ask, and its place of rest is glory." The first question which is disposed of here, has reference to the apparent restriction thus far of all the blessings of this peaceful rule to Israel and the land of Israel. This restriction, as we now learn, is not for its own sake, but is simply the means of an unlimited extension of this fulness of blessing. The proud tree of the Davidic sovereignty is hewn down, and nothing is left except the root. The new David is shoresh Yishai (the root-sprout of Jesse), and therefore in a certain sense the root itself, because the latter would long ago have perished if it had not borne within itself from the very commencement Him who was now about to issue from it. But when He who had been concealed in the root of Jesse as its sap and strength should have become the rejuvenated root of Jesse itself (cf., Rev 22:16), He would be exalted from this lowly beginning l'nēs ‛ammin, into a banner summoning the nations to assemble, and uniting them around itself. Thus visible to all the world, He would attract the attention of the heathen to Himself, and they would turn to Him with zeal, and His menuchâh, i.e., the place where He had settled down to live and reign (for the word in this local sense, compare Num 10:33 and Psa 132:8, Psa 132:14), would be glory, i.e., the dwelling-place and palace of a king whose light shines over all, who has all beneath His rule, and who gathers all nations around Himself. The Vulgate renders it "et sepulcrum ejus gloriosum" (a leading passage for encouraging pilgrimages), but the passion is here entirely swallowed up by the splendour of the figure of royalty; and menuchah is no more the place of rest in the grave than nēs is the cross, although undoubtedly the cross has become the banner in the actual fulfilment, which divides the parousia of Christ into a first and second coming.


  Isaiah 11:11


  A second question also concerns Israel. The nation out of which and for which this king will primarily arise, will before that time be scattered far away from its native land, in accordance with the revelation in Isa 6:1-13. How, then, will it be possible for Him to reign in the midst of it? "And it will come to pass in that day, the Lord will stretch out His hand again a second time to redeem the remnant of His people that shall be left, out of Asshur, and out of Egypt, and out of Pathros, and out of Ethiopia, and out of 'Elam, and out of Shinar, and out of Hamath, and out of the islands of the sea. And he raises a banner for the nations, and fetches home the outcasts of Israel; and the dispersed of Judah will He assemble from the four borders of the earth." Asshur and Egypt stand here in front, and side by side, as the two great powers of the time of Isaiah (cf., Isa 7:18-20). As appendices to Egypt, we have (1.) Pathros, hierogl. to-rēs, and with the article petorēs, the southland, i.e., Upper Egypt, so that Mizraim in the stricter sense is Lower Egypt (see, on the other hand, Jer 44:15); and (2.) Cush, the land which lies still farther south than Upper Egypt on both sides of the Arabian Gulf; and as appendices to Asshur, (1.) 'Elam, i.e., Elymais, in southern Media, to the east of the Tigris; and (2.) Shinar, the plain to the south of the junction of the Euphrates and Tigris. Then follow the Syrian Hamath at the northern foot of the Lebanon; and lastly, "the islands of the sea," i.e., the islands and coast-land of the Mediterranean, together with the whole of the insular continent of Europe. There was no such diaspora of Israel at the time when the prophet uttered this prediction, nor indeed even after the dissolution of the northern kingdom; so that the specification is not historical, but prophetic. The redemption which the prophet here foretells is a second, to be followed by no third; consequently the banishment out of which Israel is redeemed is the ultimate form of that which is threatened in Isa 6:12 (cf., Deu 30:1.). It is the second redemption, the counterpart of the Egyptian. He will then stretch out His hand again (yōsiph, supply lishloach); and as He once delivered Israel out of Egypt, so will He now redeem it—purchase it back (kânâh, opp. mâcar) out of all the countries named. The min attached to the names of the countries is to be construed with liknōth. Observe how, in the prophet's view, the conversion of the heathen becomes the means of the redemption of Israel. The course which the history of salvation has taken since the first coming of Christ, and which is will continue to take to the end, as described by Paul in the Epistle to the Romans, is distinctly indicated by the prophet. At the word of Jehovah the heathen will set His people free, and even escort them (Isa 49:22; Isa 62:10); and thus He will gather again ('âsaph, with reference to the one gathering point; kibbētz, with reference to the dispersion of those who are to be gathered together) from the utmost ends of the four quarters of the globe, "the outcasts of the kingdom of Israel, and the dispersed of the kingdom of Judah" (nidchē Yisrâe ūnephutzōth Yehūdâh: nidchē = niddechē, with the dagesh dropped before the following guttural), both men and women.


  Isaiah 11:13


  But this calls to mind the present rent in the unity of the nation; and the third question very naturally arises, whether this rent will continue. The answer to this is given in Isa 11:13 : "And the jealousy of Ephraim is removed, and the adversaries of Judah are cut off; Ephraim will not show jealousy towards Judah, and Judah will not oppose Ephraim." As the suffix and genitive after tzōrēr are objective in every other instance (e.g., Amo 5:12), tzorerē Yehudâh must mean, not those members of Judah who are hostile to Ephraim, as Ewald, Knobel, and others suppose, but those members of Ephraim who are hostile to Judah, as Umbreit and Schegg expound it. In Isa 11:13 the prophet has chiefly in his mind the old feeling of enmity cherished by the northern tribes, more especially those of Joseph, towards the tribe of Judah, which issued eventually in the division of the kingdom. It is only in Isa 11:13 that he predicts the termination of the hostility of Judah towards Ephraim. The people, when thus brought home again, would form one fraternally united nation, whilst all who broke the peace of this unity would be exposed to the immediate judgment of God (yiccârēthu, will be cut off).


  Isaiah 11:14


  A fourth question has reference to the relation between this Israel of the future and the surrounding nations, such as the warlike Philistines, the predatory nomad tribes of the East, the unbrotherly Edomites, the boasting Moabites, and the cruel Ammonites. Will they not disturb and weaken the new Israel, as they did the old? "And they fly upon the shoulder of the Philistines seawards; unitedly they plunder the sons of the East: they seize upon Edom and Moab, and the sons of Ammon are subject to them." Câthēph (shoulder) was the peculiar name of the coast-land of Philistia which sloped off towards the sea (Jos 15:11); but here it is used with an implied allusion to this, to signify the shoulder of the Philistian nation (becâthēph = becĕthĕph; for the cause see at Isa 5:2), upon which Israel plunges down like an eagle from the height of its mountain-land. The "object of the stretching out of their hand" is equivalent to the object of their grasp. And whenever any one of the surrounding nations mentioned should attack Israel, the whole people would make common cause, and act together. How does this warlike prospect square, however, with the previous promise of paradisaical peace, and the end of all warfare which this promise presupposes (cf., Isa 2:4)? This is a contradiction, the solution of which is to be found in the fact that we have only figures here, and figures drawn from the existing relations and warlike engagements of the nation, in which the prophet pictures that supremacy of the future united Israel over surrounding nations, which is to be maintained by spiritual weapons.


  Isaiah 11:15


  He dwells still longer upon the miracles in which the antitypical redemption will resemble the typical one. "And Jehovah pronounces the ban upon the sea-tongue of Egypt, and swings His hand over the Euphrates in the glow of His breath, and smites it into seven brooks, and makes it so that men go through in shoes. And there will be a road for the remnant of His people that shall be left, out of Asshur, as it was for Israel in the day of its departure out of the land of Egypt." The two countries of the diaspora mentioned first are Asshur and Egypt. And Jehovah makes a way by His miraculous power for those who are returning out of both and across both. The sea-tongue of Egypt, which runs between Egypt and Arabia, i.e., the Red Sea (sinus Heroopolitanus, according to another figure), He smites with the ban (hecherim, corresponding in meaning to the pouring out of the vial of wrath in Rev 16:12 -a stronger term than gâ‛ar, e.g., Psa 106:9); and the consequence of this is, that it affords a dry passage to those who are coming back (though without there being any necessity to read hecherı̄b, or to follow Meier and Knobel, who combine hecherı̄m with chârūm, Lev 21:18, in the precarious sense of splitting). And in order that the dividing of Jordan may have its antitype also, Jehovah swings His hand over the Euphrates, to smite, breathing upon it at the same time with burning breath, so that it is split up into seven shallow brooks, through which men can walk in sandals. בּעים stands, according to the law of sound, for בּעים; and the ἁπ λεγ עים (with a fixed kametz), from עום = חום, חמם, to glow, signifies a glowing heat—a meaning which is also so thoroughly supported by the two Arabic verbs med. Ye ‛lm and glm (inf. ‛aim, gaim, internal heat, burning thirst, also violent anger), that there is no need whatever for the conjecture of Luzzatto and Gesenius, בעתסם. The early translators (e.g., lxx πνεύματι βιαίῳ, Syr. beuchdono, with a display of might) merely give conjectural renderings of the word, which had become obsolete before their time; Saadia, however, renders it with etymological correctness suchūn, from sachana, to be hot, or set on fire. Thus, by changing the Euphrates in the (parching) heat of His breath into seven shallow wadys, Jehovah makes a free course for His people who come out of Asshur, etc. This was the idea which presented itself to the prophet in just this shape, though it by no means followed that it must necessarily embody itself in history in this particular form.


  Isaiah 12


  Isaiah 12:1


  As Israel, when redeemed from Egypt beyond the Red Sea, sang songs of praise, so also will the Israel of the second redemption, when brought, in a no less miraculous manner, across the Red Sea and the Euphrates. "And in that day thou wilt say, I thank Thee, O Jehovah, that Thou wast angry with me: Thine anger is turned away, and Thou hast comforted me. Behold, the God of my salvation; I trust, and am not afraid: for Jah Jehovah is my pride and song, and He became my salvation." The words are addressed to the people of the future in the people of the prophet's own time. They give thanks for the wrath experienced, inasmuch as it was followed by all the richer consolation. The formation of the sentence after כּי is paratactic; the principal tone falls upon 1b, where yâshōb is written poetically for vayyâshob (cf., Deu 32:8, Deu 32:18; Psa 18:12; Hos 6:1). We hear the notes of Psa 90:13; Psa 27:1, resounding here; whilst Isa 12:2 is the echo of Exo 15:2 (on which Psa 118:14 is also founded). עזי (to be read ‛ozzi, and therefore also written עזי) is another form of עזּי, and is used here to signify the proud self-consciousness associated with the possession of power: pride, and the expression of it, viz., boasting. Zimrath is equivalent in sense, and probably also in form, to zimrâti, just as in Syriac zemori (my song) is regularly pronounced zemōr, with the i of the suffix dropped (see Hupfeld on Psa 16:6). It is also possible, however, that it may be only an expansion of the primary form zimrath = zimrâh, and therefore that zimrath is only synonymous with zimrâti, as chēphetz in Sa2 23:5 is with chephtzi. One thing peculiar to this echo of Exo 15:2 is the doubling of the Jah in Jâh Jehōvâh, which answers to the surpassing of the type by the antitype.


  Isaiah 12:3


  Isa 12:3, again, contains a prophetic promise, which points back to the commencement of Isa 12:1 : "And with rapture ye will draw water out of the wells of salvation." Just as Israel was miraculously supplied with water in the desert, so will the God of salvation, who has become your salvation, open many and manifold sources of salvation for you (מעיני as it is pointed here, instead of מעיני, from which ye may draw with and according to your heart's delight. This water of salvation, then, forms both the material for, and instigation to, new songs of praise; and Isa 12:4-6 therefore continue in the strain of a psalm: "And ye will say in that day, Praise Jehovah, proclaim His name, make known His doings among the nations, boast that His name is exalted. Harp to Jehovah; for He has displayed majesty: let this be known in all lands. Shout and be jubilant, O inhabitants of Zion: for great is the Holy One of Israel in the midst of thee." The first song of six lines is here followed by a second of seven lines: a prophetic word of promise, inserted between them, separates the one from the other. This second also commences with the well-known tones of a psalm (compare especially Psa 105:1; Ch1 16:8). The phrase, "Call upon the name of Jehovah," signifies, Make the name of Jehovah the medium of invocation (Ges. 138, Anm. 3*), i.e., invoke it, or, as here, call it out. Gē'ūth is high, towering dignity; here it is used of God, as in Isa 26:10, with ‛âsâh: to prove it practically, just as with lābēsh in Psa 93:1, to show one's self openly therein. Instead of the Chethib meyudda‛ath in Isa 12:5, the keri substitutes the hophal form mūda‛ath, probably because meyuddâ‛, according to the standing usage of speech, denotes one well known, or intimate; the passive of the hophal is certainly the more suitable. According to the preceding appeals, the words are to be understood as expressing a desire, that the glorious self-attestation of the God of salvation might be brought to the consciousness of the whole of the inhabitants of the earth, i.e., of all mankind. When God redeems His people, He has the salvation of all the nations in view. It is the knowledge of the Holy One of Israel, made known through the word of proclamation, that brings salvation to them all. How well may the church on Zion rejoice, to have such a God dwelling in the midst of it! He is great as the giver or promises, and great in fulfilling them; great in grace, and great in judgment; great in all His saving acts which spread from Israel to all mankind. Thus does this second psalm of the redeemed nation close, and with it the book of Immanuel.


  Isaiah 13


  Collection of Oracles Concerning the Heathen—Isaiah 13-23 part iii


  Oracle Concerning the Chaldeans, the Heirs of the assyrians—Isaiah 13:1-14:27


  Just as in Jeremiah (chapters 46-51) and Ezekiel (chapters 25-32), so also in Isaiah, the oracles concerning the heathen are all placed together. In this respect the arrangement of the three great books of prophecy is perfectly homogeneous. In Jeremiah these oracles, apart from the prelude in chapter 25, form the concluding portion of the book. In Ezekiel they fill up that space of time, when Jerusalem at home was lying at her last gasp and the prophet was sitting speechless by the Chaboras. And here, in Isaiah, the compensate us for the interruption which the oral labours of the prophet appears to have sustained in the closing years of the reign of Ahaz. Moreover, this was their most suitable position, at the end of the cycle of Messianic prophecies in chapters 7-12; for the great consolatory thought of the prophecy of Immanuel, that all kingdoms are to become the kingdoms of God and His Christ, is here expanded. And as the prophecy of Immanuel was delivered on the threshold of the times of the great empires, so as to cover the whole of that period with its consolation, the oracles concerning the heathen nations and kingdoms are inseparably connected with that prophecy, which forms the ground and end, the unity and substance, of them all.


  Isaiah 13:1


  The heading in Isa 13:1, "Oracle concerning Babel, which Isaiah the son of Amoz did see," shows that chapter 13 forms the commencement of another part of the whole book. Massâh (from נסא), efferre, then effari, Exo 20:7) signifies, as we may see from Kg2 9:25, effatum, the verdict or oracle, more especially the verdict of God, and generally, perhaps always, the judicial sentence of God, though without introducing the idea of onus (burden), which is the rendering adopted by the Targum, Syriac, Vulgate, and Luther, notwithstanding the fact that, according to Jer 23:33., it was the scoffers who associated this idea with the word. In a book which could throughout be traced to Isaiah, there could be no necessity for it to be particularly stated, that it was to Isaiah that the oracle was revealed, of which Babel was the object. We may therefore see from this, that the prophecy relating to Babylon was originally complete in itself, and was intended to be issued in that form. But when the whole book was compiled, these headings were retained as signal-posts of the separate portions of which it was composed. Moreover, in the case before us, the retention of the heading may be regarded as a providential arrangement. For if this "oracle of Babel" lay before us in a separate form, and without the name of Isaiah, we should not dare to attribute it to him, for the simple reason that the overthrow of the Chaldean empire is here distinctly announced, and that at a time when the Assyrian empire was still standing. For this reason the majority of critics, from the time of Rosenmller and Justi downwards, have regarded the spuriousness of the prophecy as an established fact. But the evidence which can be adduced in support of the testimony contained in the heading is far too strong for it to be set aside: viz., (1.) the descriptive style as well as the whole stamp of the prophecy, which resembles the undisputed prophecies of Isaiah in a greater variety of points than any passage that can be selected from any other prophet. We will show this briefly, but yet amply, and as far as the nature of an exposition allows, against Knobel and others who maintain the opposite. And (2.) the dependent relation of Zephaniah and Jeremiah—a relation which the generally admitted muse-like character of the former, and the imitative character of the latter, render it impossible to invert. Both prophets show that they are acquainted with this prophecy of Isaiah, as indeed they are with all those prophecies which are set down as spurious. Sthelin, in his work on the Messianic prophecies (Excursus iv), has endeavoured to make out that the derivative passages in question are the original passages; but stat pro ratione voluntas. Now, as the testimony of the heading is sustained by such evidence as this, the one argument adduced on the other side, that the prophecy has no historical footing in the circumstances of Isaiah's times, cannot prove anything at all. No doubt all prophecy rested upon an existing historical basis. But we must not expect to be able to point this out in the case of every single prophecy. In the time of Hezekiah, as Isa 39:1-8 clearly shows (compare Mic 4:10), Isaiah had become spiritually certain of this, that the power by which the final judgment would be inflicted upon Judah would not be Asshur, but Babel, i.e., an empire which would have for its centre that Babylon, which was already the second capital of the Assyrian empire and the seat of kings who, though dependent then, were striving hard for independence; in other words, a Chaldean empire. Towards the end of his course Isaiah was full of this prophetic thought; and from it he rose higher and higher to the consoling discovery that Jehovah would avenge His people upon Babel, and redeem them from Babel, just as surely as from Asshur. The fact that so far-reaching an insight was granted to him into the counsels of God, was not merely founded on his own personality, but rested chiefly on the position which he occupied in the midst of the first beginnings of the age of great empires. Consequently, according to the law of the creative intensity of all divinely effected beginnings, he surveyed the whole of this long period as a universal prophet outstripped all his successors down to the time of Daniel, and left to succeeding ages not only such prophecies as those we have already read, which had their basis in the history of his own times and the historical fulfilment of which was not sealed up, but such far distant and sealed prophecies as those which immediately follow. For since Isaiah did not appear in public again after the fifteenth year of Hezekiah, the future, as his book clearly shows, was from that time forth his true home. Just as the apostle says of the New Testament believer, that he must separate himself from the world, and walk in heaven, so the Old Testament prophet separated himself from the present of his own nation, and lived and moved in its future alone.


  Isaiah 13:2


  The prophet hears a call to war. From whom it issues, and to whom or against whom it is directed, still remains a secret; but this only adds to the intensity."On woodless mountain lift ye up a banner, call to them with loud sounding voice, shake the hand, that they may enter into gates of princes!" The summons is urgent: hence a threefold signal, viz., the banner-staff planted on a mountain "made bald" (nishpeh, from which comes shephi, which only occurs in Isaiah and Jeremiah), the voice raised high, and the shaking of the hand, denoting a violent beckoning—all three being favourite signs with Isaiah. The destination of this army is to enter into a city of princes (nedı̄bı̄m, freemen, nobles, princes, Psa 107:40, cf., Psa 113:8), namely, to enter as conquerors; for it is not the princes who invite them, but Jehovah.


  Isaiah 13:3


  "I have summoned my sanctified ones, also called my heroes to my wrath, my proudly rejoicing ones." "To my wrath" is to be explained in accordance with Isa 10:5. To execute His wrath He had summoned His "sanctified ones" (mekuddâshim), i.e., according to Jer 22:7 (compare Jer 51:27-28), those who had already been solemnly consecrated by Him to go into the battle, and had called the heroes whom He had taken into His service, and who were His instruments in this respect, that they rejoiced with the pride of men intoxicated with victory (vid., Zep 1:7, cf., Isa 3:11). עליז is a word peculiarly Isaiah's; and the combination גאוה עליזי is so unusual, that we could hardly expect to find it employed by two authors who stood in no relation whatever to one another.


  Isaiah 13:4


  The command of Jehovah is quickly executed. The great army is already coming down from the mountains. "Hark, a rumbling on the mountains after the manner of a great people; hark, a rumbling of kingdoms of nations met together! Jehovah of hosts musters an army, those that have come out of a distant land, from the end of the heaven: Jehovah and His instruments of wrath, to destroy the whole earth." Kōl commences an interjectional sentence, and thus becomes almost an interjection itself (compare Isa 52:8; Isa 66:6, and on Gen 4:10). There is rumbling on the mountains (Isa 17:12-13), for there are the peoples of Eran, and in front the Medes inhabiting the mountainous north-western portion of Eran, who come across the lofty Shahu (Zagros), and the ranges that lie behind it towards the Tigris, and descend upon the lowlands of Babylon; and not only the peoples of Eran, but the peoples of the mountainous north of Asia generally (Jer 51:27)—an army under the guidance of Jehovah, the God of hosts of spirits and stars, whose wrath it will execute over the whole earth, i.e., upon the world-empire; for the fall of Babel is a judgment, and accompanied with judgments upon all the tribes under Babylonian rule.


  Isaiah 13:6


  Then all sink into anxious and fearful trembling. "Howl; for the day of Jehovah is near; like a destructive force from the Almighty it comes. Therefore all arms hang loosely down, and every human heart melts away. And they are troubled: they fall into cramps and pangs; like a woman in labour they twist themselves: one stares at the other; their faces are faces of flame." The command הילילוּ (not written defectively, הלילוּ) is followed by the reason for such a command, viz., "the day of Jehovah is near," the watchword of prophecy from the time of Joel downwards. The Caph in ceshod is the so-called Caph veritatis, or more correctly, the Caph of comparison between the individual and its genus. It is destruction by one who possesses unlimited power to destroy (shōd, from shâdad, from which we have shaddai, after the form chaggai, the festive one, from châgag). In this play upon the words, Isaiah also repeats certain words of Joel (Joe 1:15). Then the heads hang down from despondency and helplessness, and the heart, the seat of lift, melts (Isa 19:1) in the heat of anguish. Universal consternation ensues. This is expressed by the word venibhâlu, which stands in half pause; the word has shalsheleth followed by psik (pasek), an accent which only occurs in seven passages in the twenty-one prose books of the Old Testament, and always with this dividing stroke after it.


  Observe also the following fut. paragogica, which add considerably to the energy of the description by their anapaestic rhythm. The men (subj.) lay hold of cramps and pangs (as in Job 18:20; Job 21:6), the force of the events compelling them to enter into such a condition. Their faces are faces of flames. Knobel understands this as referring to their turning pale, which is a piece of exegetical jugglery. At the same time, it does not suggest mere redness, nor a convulsive movement; but just as a flame alternates between light and darkness, so their faces become alternately flushed and pale, as the blood ebbs and flows, as it were, being at one time driven with force into their faces, and then again driven back to the heart, so as to leave deadly paleness, in consequence of their anguish and terror.


  Isaiah 13:9


  The day of Jehovah's wrath is coming—a starless night—a nightlike, sunless day. "Behold, the day of Jehovah cometh, a cruel one, and wrath and fierce anger, to turn the earth into a wilderness: and its sinners He destroys out of it. For the stars of heaven, and its Orions, will not let their light shine: the sun darkens itself at its rising, and the moon does not let its light shine." The day of Jehovah cometh as one cruelly severe ('aczâri, an adj. rel. from 'aczâr, chosh, kosh, to be dry, hard, unfelling), as purely an overflowing of inward excitement, and as burning anger; lâsūm is carried on by the finite verb, according to a well-known alteration of style (= ūlehashmı̄d). It is not indeed the general judgment which the prophet is depicting here, but a certain historical catastrophe falling upon the nations, which draws the whole world into sympathetic suffering. 'Eretz, therefore (inasmuch as the notions of land generally, and some particular land or portion of the earth, are blended together—a very elastic term, with vanishing boundaries), is not merely the land of Babylon here, as Knobel supposes, but the earth. Verse 10 shows in what way the day of Jehovah is a day of wrath. Even nature clothes itself in the colour of wrath, which is the very opposite to light. The heavenly lights above the earth go out; the moon does not shine; and the sun, which is about to rise, alters its mind. "The Orions" are Orion itself and other constellations like it, just as the morning stars in Job 38:7 are Hesperus and other similar stars. It is more probable that the term cesiil is used for Orion in the sense of "the fool" (= foolhardy), according to the older translators (lxx ὁ ̓Ωρίων, Targum nephilehon from nephila', Syr. gaboro, Arab. gebbâr, the giant), than that it refers to Suhêl, i.e., Canopus (see the notes on Job 9:9; Job 38:31), although the Arabic suhêl does occur as a generic name for stars of surpassing splendour (see at Job 38:7). The comprehensive term employed is similar to the figure of speech met with in Arabic (called taglı̄b, i.e., the preponderance of the pars potior), in such expressions as "the two late evenings" for the evening and late evening, "the two Omars" for Omar and Abubekr, though the resemblance is still greater to the Latin Scipiones, i.e., men of Scipio's greatness. Even the Orions, i.e., those stars which are at other times the most conspicuous, withhold their light; for when God is angry, the principle of anger is set in motion even in the natural world, and primarily in the stars that were created "for signs (compare Gen 1:14 with Jer 10:2).


  Isaiah 13:11


  The prophet now hears again the voice of Jehovah revealing to him what His purpose is—namely, a visitation punishing the wicked, humbling the proud, and depopulating the countries. "And I visit the evil upon the world, and upon sinners their guilt, and sink into silence the pomp of the proud; and the boasting of tyrants I throw to the ground. I make men more precious than fine gold, and people than a jewel of Ophir." The verb pâkad is construed, as in Jer 23:2, with the accusative of the thing punished, and with על of the person punished. Instead of 'eretz we have here tēbel, which is always used like a proper name (never with the article), to denote the earth in its entire circumference. We have also ‛ârı̄tzı̄m instead of nedı̄bı̄m: the latter signifies merely princes, and it is only occasionally that it has the subordinate sense of despots; the former signifies men naturally cruel, or tyrants (it occurs very frequently in Isaiah). Everything here breathes the spirit of Isaiah both in thought and form. "The lofty is thrown down:" this is one of the leading themes of Isaiah's proclamation; and the fact that the judgment will only leave a remnant is a fundamental thought of his, which also runs through the oracles concerning the heathen (Isa 16:14; Isa 21:17; Isa 24:6), and is depicted by the prophet in various ways (Isa 10:16-19; Isa 17:4-6; Isa 24:13; Isa 30:17). There it is expressed under the figure that men become as scarce as the finest kinds of gold. Word-painting is Isaiah's delight and strength. 'Ophir, which resembles 'okir in sound, was the gold country of India, that lay nearest to the Phoenicians, the coast-land of Abhira on the northern shore of the Runn (Irina), i.e., the salt lake to the east of the mouths of the Indus (see at Gen 10:29 and Job 22:24; and for the Egypticized Souphir of the lxx, Job 28:16).


  Isaiah 13:13


  Thus does the wrath of God prevail among men, casting down and destroying; and the natural world above and below cannot fail to take part in it. "Therefore I shake the heavens, and the earth trembles away from its place, because of the wrath of Jehovah of hosts, and because of the day of His fierce anger." The two Beths have a causative meaning (cf., Isa 9:18). They correspond to ‛al-cēn (therefore), of which they supply the explanation. Because the wrath of God falls upon men, every creature which is not the direct object of the judgment must become a medium in the infliction of it. We have here the thought of Isa 13:9 repeated as a kind of refrain (in a similar manner to Isa 5:25). Then follow the several disasters. The first is flight.


  Isaiah 13:14


  "And it comes to pass as with a gazelle which is scared, and as with a flock without gatherers: they turn every one to his people, and they flee every one to his land." The neuter v'hâyâh affirms that it will then be as described in the simile and the interpretation which follows. Babylon was the market for the world in central Asia, and therefore a rendezvous for the most diverse nations (Jer 50:16, cf., Isa 51:9, 44)—for a πάμμικτος ὄχλος, as Aeschylus says in his Persae, v. 52. This great and motley mass of foreigners would now be scattered in the wildest flight, on the fall of the imperial city. The second disaster is violent death.


  Isaiah 13:15


  "Every one that is found is pierced through, and every one that is caught falls by the sword." By "every one that is found," we understand those that are taken in the city by the invading conquerors; and by "every one that is caught," those that are overtaken in their flight (sâphâh, abripere, Isa 7:20). All are put to the sword.—The third and fourth disasters are plunder and ravage. Isa 13:16 "And their infants are dashed to pieces before their eyes, their houses plundered, and their wives ravished." Instead of tisshâgalnâh, the keri has the euphemistic term tisshâcabnâh (concubitum patientur), a passive which never occurs in the Old Testament text itself. The keri readings shuccabt in Jer 3:2, and yishcâbennâh in Deu 28:30, also do violence to the language, which required עם שכב and את (the latter as a preposition in Gen 19:34) for the sake of euphemism; or rather they introduce a later (talmudic) usage of speech into the Scriptures (see Geiger, Urschrift, pp. 407-8). The prophet himself intentionally selects the base term shâgal, though, as the queen's name Shegal shows, it must have been regarded in northern Palestine and Aramaean as by no means a disreputable word. In this and other passages of the prophecy Knobel scents a fanaticism which is altogether strange to Isaiah.


  Isaiah 13:17


  With Isa 13:17 the prophecy takes a fresh turn, in which the veil that has hitherto obscured it is completely broken through. We now learn the name of the conquerors. "Behold, I rouse up the Medes over them, who do not regard silver, and take no pleasure in gold." It was the Medes (Darius Medus = Cyaxares II) who put an end to the Babylonian kingdom in combination with the Persians (Cyrus). The Persians are mentioned for the first time in the Old Testament by Ezekiel and Daniel. Consequently Mâdi (by the side of which Elam is mentioned in Isa 21:2) appears to have been a general term applied to the Arian populations of Eran from the most important ruling tribe. Until nearly the end of Hezekiah's reign, the Medes lived scattered about over different districts, and in hamlets (or villages) united together by a constitutional organization. After they had broken away from the Assyrians (714 b.c.) they placed themselves in 709-8 b.c. under one common king, namely Deyoces, probably for the purpose of upholding their national independence; or, to speak more correctly, under a common monarch, for even the chiefs of the villages were called kings.


  It is in this sense that Jeremiah speaks of "king of Madai;" at any rate, this is a much more probable supposition than that he refers to monarchs in a generic sense. But the kings of Media, i.e., the rulers of the several villages, are mentioned in Jer 25:25 among those who will have to drink the intoxicating cup which Jehovah is about to give to the nations through Nebuchadnezzar. So that their expedition against Babylon is an act of revenge for the disgrace of bondage that has been inflicted upon them. Their disregarding silver and gold is not intended to describe them as a rude, uncultivated people: the prophet simply means that they are impelled by a spirit of revenge, and do not come for the purpose of gathering booty. Revenge drives them on to forgetfulness of all morality, and humanity also.


  Isaiah 13:18


  "And bows dash down young men; and they have no compassion on the fruit of the womb: their eye has no pity on children." The bows do not stand for the bowmen (see Isa 21:17), but the bows of the latter dash the young men to the ground by means of the arrows shot from them. They did not spare the fruit of the womb, since they ripped up the bodies of those that were with child (Kg2 8:12; Kg2 15:16, etc.). Even towards children they felt no emotion of compassionate regard, such as would express itself in the eye: chuus, to feel, more especially to feel with another, i.e., to sympathize; here and in Eze 5:11 it is ascribed to the eye as the mirror of the soul (compare the Arabic chasyet el-‛ain ala fulânin, carefulness of eye for a person: Hariri, Comment. p. 140). With such inhuman conduct on the part of the foe, the capital of the empire becomes the scene of a terrible conflagration.


  Isaiah 13:19


  "And Babel, the ornament of kingdoms, the proud boast of the Chaldeans, becomes like Elohim's overthrowing judgment upon Sodom and Gomorrah." The ornament of kingdoms (mamlâcoth), because it was the centre of many conquered kingdoms, which now avenged themselves upon it (Isa 13:4); the pride (cf., Isa 28:1), because it was the primitive dwelling-place of the Chaldeans of the lowlands, that ancient cultivated people, who were related to the Chaldean tribes of the Carduchisan mountains in the north-east of Mesopotamia, though not of the same origin, and of totally different manners (see at Isa 23:13). Their present catastrophe resembled that of Sodom and Gomorrah: the two eths are accusative; mahpēcâh (καταστροφή) is used like de‛âh in Isa 11:9 with a verbal force (τὸ καταστρέψαι, well rendered by the lxx ὄν τρόπον κατέστρεψεν ὁ Θεός. On the arrangement of the words, see Ges. 133, 3).


  Isaiah 13:20


  Babel, like the cities of the Pentapolis, had now become a perpetual desert. "She remains uninhabited for ever, and unoccupied into generation of generations; and not an Arab pitches his tent there, and shepherds do not make their folds there. And there lie beasts of the desert, and horn-owls fill their houses; and ostriches dwell there, and field-devils hop about there. And jackals howl in her castles, and wild dogs in palaces of pleasure; and her time is near to come, and her days will not be prolonged." The conclusion is similar to that of the prophecy against Edom, in Isa 34:16-17. There the certainty of the prediction, even in its most minute particulars, is firmly declared; here the nearness of the time of fulfilment. But the fulfilment did not take place so soon as the words of the prophecy might make it appear. According to Herodotus, Cyrus, the leader of the Medo-Persian army, left the city still standing, with its double ring of walls. Darius Hystaspis, who had to conquer Babylon a second time in 518 b.c., had the walls entirely destroyed, with the exception of fifty cubits. Xerxes gave the last thrust to the glory of the temple of Belus. Having been conquered by Seleucus Nicator (312), it declined just in proportion as Seleucia rose. Babylon, says Pliny, ad solitudinem rediit exhausta vicinitate Seleuciae. At the time of Strabo (born 60 b.c.) Babylon was a perfect desert; and he applies to it (16:15) the words of the poet, ἐρημία μεγάλη ̓στὶν ἡ μεγάλη πόλις. Consequently, in the passage before us the prophecy falls under the law of perspective foreshortening. But all that it foretells has been literally fulfilled. The curse that Babylon would never come to be settled in and inhabited again (a poetical expression, like Jer 17:25; Jer 33:16), proved itself an effectual one, when Alexander once thought of making Babylon the metropolis of his empire. He was carried off by an early death. Ten thousand workmen were at that time employed for two months in simply clearing away the rubbish of the foundations of the temple of Belus (the Nimrod-tower). "Not an Arab pitches his tent there" (‛Arâbi, from ‛Arâbâh, a steppe, is used here for the first time in the Old Testament, and then again in Jer 3:2; yăhēl, different from yâhēl in Isa 13:10 and Job 31:26, is a syncopated form of יאהל, tentorium figet, according to Ges. 68, Anm. 2, used instead of the customary יאהל): this was simply the natural consequence of the great field of ruins, upon which there was nothing but the most scanty vegetation. But all kinds of beasts of the desert and waste places make their homes there instead. The list commences with ziyyim (from zi, dryness, or from ziyi, an adj. relat. of the noun zi), i.e., dwellers in the desert; the reference here is not to men, but, as in most other instances, to animals, though it is impossible to determine what are the animals particularly referred to. That ochim are horned owls (Uhus) is a conjecture of Aurivillius, which decidedly commends itself. On benoth ya‛ănâh, see at Job 39:13-18. Wetzstein connects ya‛ănâh with an Arabic word for desert; it is probably more correct, however, to connect it with the Syriac יענא, greedy. The feminine plural embraces ostriches of both sexes, just as the 'iyyim (sing. אי = אוי, from 'âvâh, to howl: see Bernstein's Lex. on Kirsch's Chrestom. Syr. p. 7), i.e., jackals, are called benât āwa in Arabic, without distinction of sex (awa in this appellation is a direct reproduction of the natural voice of the animal, which is called wawi in vulgar Arabic). Tan has also been regarded since the time of Pococke and Schnurrer as the name of the jackal; and this is supported by the Syriac and Targum rendering yaruro (see Bernstein, p. 220), even more than by the Arabic name of the wolf, tinân, which only occurs here and there. אי, ibnu āwa, is the common jackal found in Hither Asia (Canis aureus vulgaris), the true type of the whole species, which is divided into at least ten varieties, and belongs to the same genus as dogs and wolves (not foxes). Tan may refer to one of these varieties, which derived its name from its distinctive peculiarity as a long-stretched animal, whether the extension was in the trunk, the snout, or the tail.


  The animals mentioned, both quadrupeds (râbatz) and birds (shâcan), are really found there, on the soil of ancient Babylon. When Kerporter was drawing near to the Nimrod-tower, he saw lions sunning themselves quietly upon its walls, which came down very leisurely when alarmed by the cries of the Arabs. And as Rich heard in Bagdad, the ruins are still regarded as a rendezvous for ghosts: sâ‛ir, when contrasted with ‛attūd, signifies the full-grown shaggy buck-goat; but here se‛irim is applied to demons in the shape of goats (as in Isa 34:14). According to the Scriptures, the desert is the abode of unclean spirits, and such unclean spirits as the popular belief or mythology pictured to itself were se‛irim. Virgil, like Isaiah, calls them saltantes Satyros. It is remarkable also that Joseph Wolf, the missionary and traveller to Bochâra, saw pilgrims of the sect of Yezidis (or devil-worshippers) upon the ruins of Babylon, who performed strange and horrid rites by moonlight, and danced extraordinary dances with singular gestures and sounds. On seeing these ghost-like, howling, moonlight pilgrims, he very naturally recalled to mind the dancing se‛irim of prophecy (see Moritz Wagner's Reise nach Persien und dem Lande der Kurden, Bd. ii. p. 251). And the nightly howling and yelling of jackals (‛ânâh after rikkēd, as in Sa1 18:6-7) produces its natural effect upon every traveller there, just as in all the other ruins of the East. These are now the inhabitants of the royal 'armenoth, which the prophet calls 'almenoth with a sarcastic turn, on account of their widowhood and desolation; these are the inhabitants of the palaces of pleasure, the luxurious villas and country-seats, with their hanging gardens. The Apocalypse, in Rev 18:2, takes up this prophecy of Isaiah, and applies it to a still existing Babylon, which might have seen itself in the mirror of the Babylon of old.


  Isaiah 14


  Isaiah 14:1


  But it is love to His own people which impels the God of Israel to suspend such a judgment of eternal destruction over Babylon. "For Jehovah will have mercy on Jacob, and will once more choose Israel, and will settle them in their own land: and the foreigner will associate with them, and they will cleave to the house of Jacob. And nations take them, and accompany them to their place; and the house of Israel takes them to itself in the land of Jehovah for servants and maid-servants: and they hold in captivity those who led them away captive; and become lords over their oppressors." We have here in nuce the comforting substance of chapters 46-66. Babylon falls that Israel may rise. This is effected by the compassion of God. He chooses Israel once more (iterum, as in Job 14:7 for example), and therefore makes a new covenant with it. Then follows their return to Canaan, their own land, Jehovah's land (as in Hos 9:3). Proselytes from among the heathen, who have acknowledged the God of the exiles, go along with them, as Ruth did with Naomi. Heathen accompany the exiles to their own place. And now their relative positions are reversed. Those who accompany Israel are now taken possession of by the latter (hithnachēl, κληρονομεῖν ἑαυτῷ, like hithpattēach, Isa 52:2, λύεσθαι; cf., p. 62, note, and Ewald, 124, b), as servants and maid-servants; and they (the Israelites) become leaders into captivity of those who led them into captivity (Lamed with the participle, as in Isa 11:9), and they will oppress (râdâh b', as in Psa 49:15) their oppressors. This retribution of life for like is to all appearance quite out of harmony with the New Testament love. But in reality it is no retribution of like for like. For, according to the prophet's meaning, to be ruled by the people of God is the true happiness of the nations, and to allow themselves to be so ruled is their true liberty. At the same time, the form in which the promise is expressed is certainly not that of the New Testament; and it would not possibly have been so, for the simple reason that in Old Testament times, and from an Old Testament point of view, there was no other visible manifestation of the church (ecclesia) than in the form of a nation. This national form of the church has been broken up under the New Testament, and will never be restored. Israel, indeed, will be restored as a nation; but the true essence of the church, which is raised above all national distinctions, will never return to those worldly limits which it has broken through. And the fact that the prophecy moves within those limits here may be easily explained, on the ground that it is primarily the deliverance from the Babylonian captivity to which the promise refers. And the prophet himself was unconscious that this captivity would be followed by another.


  Isaiah 14:3


  The song of the redeemed is a song concerning the fall of the king of Babel. Isa 14:3, Isa 14:4. Instead of the hiphil hinniach (to let down) of Isa 14:1, we have here, as in the original passage, Deu 25:19, the form hēniach, which is commonly used in the sense of quieting, or procuring rest. עצב is trouble which plagues (as עמל is trouble which oppresses), and rōgez restlessness which wears out with anxious care (Job 3:26, cf., Eze 12:18). The assimilated min before the two words is pronounced mĭ, with a weak reduplication, instead of mē, as elsewhere, before ח, ה, and even before ר (Sa1 23:28; Sa2 18:16). In the relative clause עבּד־בך אשר, אשר is not the Hebrew casus adverb. answering to the Latin ablative qu servo te usi sunt; not do בך ... אשר belong to one another in the sense of quo, as in Deu 21:3, qu (vitul); but it is regarded as an acc. obj. according to Exo 1:14 and Lev 25:39, qu'on t'a fait servir, as in Num 32:5, qu'on donne la terre (Luzzatto). When delivered from such a yoke of bondage, Israel would raise a mâshâl. According to its primary and general meaning, mâshâl signifies figurative language, and hence poetry generally, more especially that kind of proverbial poetry which loves the emblematical, and, in fact, any artistic composition that is piquant in its character; so that the idea of what is satirical or defiant may easily be associated with it, as in the passage before us.


  The words are addressed to the Israel of the future in the Israel of the present, as in Isa 12:1. The former would then sing, and say as follows. "How hath the oppressor ceased! The place of torture ceased! Jehovah hath broken the rod of the wicked, the ruler's staff, which cmote nations in wrath with strokes without ceasing subjugated nations wrathfully with hunting than nevers stays." Not one of the early translators ever thought of deriving the hap. leg. madhebâh from the Aramaean dehab (gold), as Vitringa, Aurivillius, and Rosenmller have done. The former have all translated the word as if it were marhēbâh (haughty, violent treatment), as corrected by J. D. Michaelis, Doederlein, Knobel, and others. But we may arrive at the same result without altering a single letter, if we take דּאב as equivalent to דּהב, דּוּב, to melt or pine away, whether we go back to the kal or to the hiphil of the verb, and regard the Mem as used in a material or local sense. We understand it, according to madmenah (dunghill) in Isa 25:10, as denoting the place where they were reduced to pining away, i.e., as applied to Babylon as the house of servitude where Israel had been wearied to death. The tyrant's sceptre, mentioned in Isa 14:5, is the Chaldean world-power regarded as concentrated in the king of Babel (cf., shēbet in Num 24:17). This tyrant's sceptre smote nations with incessant blows and hunting: maccath is construed with macceh, the derivative of the same verb; and murdâph, a hophal noun (as in Isa 9:1; Isa 29:3), with rodeh, which is kindred in meaning. Doederlein's conjecture (mirdath), which has been adopted by most modern commentators, is quite unnecessary. Unceasing continuance is expressed first of all with bilti, which is used as a preposition, and followed by sârâh, a participial noun like câlâh, and then with b'li, which is construed with the finite verb as in Gen 31:20; Job 41:18; for b'li châsâk is an attributive clause: with a hunting which did not restrain itself, did not stop, and therefore did not spare. Nor is it only Israel and other subjugated nations that now breathe again.


  Isaiah 14:7


  "The whole earth rests, is quiet: they break forth into singing. Even the cypresses rejoice at thee, the cedars of Lebanon: 'Since thou hast gone to sleep, no one will come up to lay the axe upon us.'" The preterites indicate inchoatively the circumstances into which the whole earth has now entered. The omission of the subject in the case of pâtz'chu (they break forth) gives the greatest generality to the jubilant utterances: pâtzach rinnâh (erumpere gaudio) is an expression that is characteristic of Isaiah alone (e.g., Isa 44:23; Isa 49:13); and it is a distinctive peculiarity of the prophet to bring in the trees of the forest, as living and speaking beings, to share in the universal joy (cf., Isa 55:12). Jerome supposes the trees to be figuratively employed here for the "chiefs of the nations" (principes gentium). But this disposition to allegorize not only destroys the reality of the contents, but the spirit of the poetry also. Cypresses and cedars rejoice because of the treatment which they received from the Chaldean, who made use of the almost imperishable wood of both of them for ornamental buildings, for his siege apparatus, and for his fleets, and even for ordinary ships—as Alexander, for example, built himself a fleet of cypress-wood, and the Syrian vessels had masts of cedar. Of the old cedars of Lebanon, there are hardly thirty left in the principle spot where they formerly grew. Gardner Wilkinson (1843) and Hooker the botanist (1860) estimated the whole number at about four hundred; and according to the conclusion which the latter drew from the number of concentric rings and other signs, not one of them is more than about five hundred years old.


  Isaiah 14:9


  But whilst it has become so quiet on earth, there is the most violent agitation in the regions below. "The kingdom of the dead below is all in uproar on account of thee, to meet thy coming; it stirreth up the shades for thee, all the he-goats of the earth; it raiseth up from their throne-seats all the kings of the nations." The notion of Hades, notwithstanding the mythological character which it had assumed, was based upon the double truth, that what a man has been, and the manner in which he has lived on this side the grave, are not obliterated on the other side, but are then really brought to light, and that there is an immaterial self-formation of the soul, in which all that a man has become under certain divinely appointed circumstances, by his own self-determination, is, as it were, reflected in a mirror, and that in a permanent form. This psychical image, to which the dead body bears the same relation as the shattered mould to a cast, is the shade-like corporeality of the inhabitants of Hades, in which they appear essentially though spiritually just as they were on this side the grave. This is the deep root of what the prophet has here expressed in a poetical form; for it is really a mâshâl that he has interwoven with his prophecy here. All Hades is overwhelmed with excitement and wonder, now that the king of Babel, that invincible ruler of the world, who, if not unexpected altogether, was not expected so soon, as actually approaching. From עורר onwards, Sheol, although a feminine, might be the subject; in which case the verb would simply have reverted from the feminine to the radical masculine form. But it is better to regard the subject as neuter; a nescio quid, a nameless power. The shades are suddenly seized with astonishment, more especially the former leaders (leading goats or bell-wethers) of the herds of nations, so that, from sheer amazement, they spring up from their seats.


  Isaiah 14:10


  And how do they greet this lofty new-comer? "They all rise up and say to thee, Art thou also made weak like us? art thou become like us?" This is all that the shades say; what follows does not belong to them. The pual chullâh (only used here), "to be made sickly, or powerless," signifies to be transposed into the condition of the latter, viz., the Repahim (a word which also occurs in the Phoenician inscriptions, from רפא = רפה, to be relaxed or weary), since the life of the shades is only a shadow of life (cf., εἴδωλα ἄκικυς, and possibly also καμόντες in Homer, when used in the sense of those who are dying, exhausted and prostrate with weakness). And in Hades we could not expect anything more than this expression of extreme amazement. For why should they receive their new comrade with contempt or scorn? From Isa 14:11 onwards, the singers of the mashal take up the song again.


  Isaiah 14:11


  "Thy pomp is cast down to the region of the dead, the noise of thy harps: maggots are spread under thee, and they that cover thee are worms." From the book of Daniel we learn the character of the Babylonian music; it abounded in instruments, some of which were foreign. Maggots and worms (a bitter sarcasm) now take the place of the costly artistic Babylonian rugs, which once formed the pillow and counterpane of the distinguished corpse. יצּע might be a third pers. hophal (Ges. 71); but here, between perfects, it is a third pers. pual, like yullad in Isa 9:5. Rimmâh, which is preceded by the verb in a masculine and to a certain extent an indifferent form (Ges. 147, a), is a collective name for small worms, in any mass of which the individual is lost in the swarm. The passage is continued with איך (on which, as a catchword of the mashal, see at Isa 1:21).


  Isaiah 14:12


  "How art thou fallen from the sky, thou star of light, sun of the dawn, hurled down to the earth, thou that didst throw down nations from above?" הילל is here the morning star (from hâlal, to shine, resolved from hillel, after the form מאן, Jer 13:10, סעף, Psa 119:113, or rather attaching itself as a third class to the forms היכל, עירם: compare the Arabic sairaf, exchanger; saikal, sword-cleaner). It derives its name in other ancient languages also from its striking brilliancy, and is here called ben-shachar (sun of the dawn), just as in the classical mythology it is called son of Eos, from the fact that it rises before the sun, and swims in the morning light as if that were the source of its birth.


  Lucifer, as a name given to the devil, was derived from this passage, which the fathers (and lately Stier) interpreted, without any warrant whatever, as relating to the apostasy and punishment of the angelic leaders. The appellation is a perfectly appropriate one for the king of Babel, on account of the early date of the Babylonian culture, which reached back as far as the grey twilight of primeval times, and also because of its predominant astrological character. The additional epithet chōlēsh ‛al-gōyim is founded upon the idea of the influxus siderum: cholesh signifies "overthrowing" or laying down (Exo 17:13), and with ‛al, "bringing defeat upon;" whilst the Talmud (b. Sabbath 149b) uses it in the sense of projiciens sortem, and thus throws light upon the cholesh (= purah, lot) of the Mishnah. A retrospective glance is now cast at the self-deification of the king of Babylon, in which he was the antitype of the devil and the type of antichrist (Dan 11:36; Th2 2:4), and which had met with its reward.


  Isaiah 14:13


  "And thou, thou hast said in thy heart, I will ascend into heaven, I will exalt my throne above the stars of God, and sit down on the mount of the assembly of gods in the corner of the north. I will ascend to the heights of the clouds, I will make myself like the Most High. Nevertheless, thou wilt be cast down into the region of the dead, into the corner of the pit." An antithetical circumstantial clause commences with veattah, just as in Isa 14:19, "whilst thou," or "whereas thou." The har hammōēd (mount of assembly) cannot be Zion, as is assumed by Schegg and others, who are led astray by the parallel in Psa 48:3, which has been entirely misunderstood, and has no bearing upon this passage at all. Zion was neither a northern point of the earth, nor was it situated on the north of Jerusalem. The prophet makes the king of Babylon speak according to the general notion of his people, who had not the seat of the Deity in the midst of them, as the Israelites had, but who placed it on the summit of the northern mountains, which were lost in the clouds, just as the Hindus place it on the fabulous mountains of Kailâsa, which lie towards the north beyond the Himalayas (Lassen, i. 34ff.). ירכתים (with an aspirated כ in a loosely closed syllable) are the two sides into which a thing parts, the two legs of an angle, and then the apex at which the legs separate. And so here, צפון ירכּתי (with an unaspirated Caph in a triply closed syllable) is the uttermost extremity of the north, from which the northern mountains stretch fork-like into the land, and yarcethe-bor the interior of the pit into which its two walls slope, and from which it unfolds or widens. All the foolhardy purposes of the Chaldean are finally comprehended in this, "I will make myself like the Most High;" just as the Assyrians, according to Ctesias, and the Persians, according to the Persae of Aeschylus, really called their king God, and the Sassanidae call themselves bag, Theos, upon coins and inscriptions ('eddammeh is hithpael, equivalent to 'ethdammeh, which the usual assimilation of the preformative Tav: Ges. 34, 2, b). By the אך in Psa 48:14, the high-flying pride of the Chaldean is contrasted with his punishment, which hurls him down into the lowest depths. אך, which was originally affirmative, and then restrictive (as rak was originally restrictive and then affirmative), passes over here into an adversative, just as in Psa 49:16; Job 13:15 (a change seen still more frequently in אכן); nevertheless thou wilt be hurled down; nothing but that will occur, and not what you propose. The prophetic tūrad is language that neither befits the inhabitants of Hades, who greet his advent, nor the Israel singing the mashal; but the words of Israel have imperceptibly passed into words of the prophet, who still sees in the distance, and as something future, what the mashal commemorates as already past.


  Isaiah 14:16


  The prophet then continues in the language of prediction. "They that see thee look, considering thee, look at thee thoughtfully: Is this the man that set the earth trembling, and kingdoms shaking? that made the world a wilderness, and destroyed its cities, and did not release its prisoners (to their) home?" The scene is no longer in Hades (Knobel, Umbreit). Those who are speaking thus have no longer the Chaldean before them as a mere shade, but as an unburied corpse that has fallen into corruption. As tēbēl is feminine, the suffixes in Isa 14:17 must refer, according to a constructio ad sensum, to the world as changed into a wilderness (midbâr). Pâthach, to open, namely locks and fetters; here, with baithâh, it is equivalent to releasing or letting go (syn. shillēach, Jer 50:33). By the "prisoners" the Jewish exiles are principally intended; and it was their release that had never entered the mind of the king of Babylon.


  Isaiah 14:18


  The prophet, whose own words now follow the words of the spectators, proceeds to describe the state in which the tyrant lies, and which calls for such serious reflections. "All the kings of the nations, they are all interred in honour, every one in his house: but thou art cast away far from thy sepulchre like a shoot hurled away, clothed with slain, with those pierced through with the sword, those that go down to the stones of the pit; like a carcase trodden under feet." Every other king was laid out after his death "in his house" (b'bēthō), i.e. within the limits of his own palace; but the Chaldean lay far away from the sepulchre that was apparently intended for him. The מן in מקברך signifies procul ab, as in Num 15:24; Pro 20:3. He lies there like nētzer nith‛âb, i.e., like a branch torn off from the tree, that has withered and become offensive, or rather (as neetzer does not mean a branch, but a shoot) like a side-shoot that has been cut off the tree and thrown away with disgust as ugly, useless, and only a hindrance to the regular growth of the tree (possibly also an excrescence); nith‛âb (cast away) is a pregnant expression, signifying "cast away with disgust." The place where he lies is the field of battle. A vaticinium post eventum would be expressed differently from this, as Luzzatto has correctly observed. For what Seder 'Olam says—namely, that Nebuchadnezzar's corpse was taken out of the grave by Evilmerodach, or as Abravanel relates it, by the Medo-Persian conquerors—is merely a conclusion drawn from the passage before us, and would lead us to expect הוצת rather than השלכת. It is a matter of indifference, so far as the truth of the prophecy is concerned, whether it was fulfilled in the person of Nebuchadnezzar I, or of that second Nebuchadnezzar who gave himself out as a son of Nabonet, and tried to restore the freedom of Babylon. The scene which passes before the mind of the prophet is the field of battle. To clear this they made a hole and throw stones (abnē-bor, stones of the pit) on the top, without taking the trouble to shovel in the earth; but the king of Babylon is left lying there, like a carcase that is trampled under foot, and deserves nothing better than to be trampled under foot (mūbâs, part. hoph. of būs, conculcare). They do not even think him worth throwing into a hole along with the rest of the corpses.


  Isaiah 14:20


  "Thou art not united with them in burial, for thou hast destroyed thy land, murdered thy people: the seed of evil-doers will not be named for ever." In this way is vengeance taken for the tyrannical manner in which he has oppressed and exhausted his land, making his people the involuntary instruments of his thirst for conquest, and sacrificing them as victims to that thirst. For this reason he does not meet with the same compassion as those who have been compelled to sacrifice their lives in his service. And it is not only all over for ever with him, but it is so with his dynasty also. The prophet, the messenger of the penal justice of God, and the mouthpiece of that Omnipotence which regulates the course of history, commands this.


  Isaiah 14:21


  "Prepare a slaughter-house for his sons, because of the iniquity of their fathers! They shall not rise and conquer lands, and fill the face of the earth with cities." They exhortation is addressed to the Medes, if the prophet had any particular persons in his mind at all. After the nocturnal storming of Babylon by the Medes, the new Babylonian kingdom and royal house which had been established by Nabopolassar vanished entirely from history. The last shoot of the royal family of Nabopolassar was slain as a child of conspirators. The second Nebuchadnezzar deceived the people (as Darius says in the great inscription of Behistan), declaring, "I am Nabukudrac ara the son of Nabunita." בּל (used poetically for אל, like בּלי in Isa 14:6 for לא) expresses a negative wish (as pen does a negative intention): Let no Babylonian kingdom ever arise again! Hitzig corrects ערים into עיּים (heaps of ruins), Ewald into עריצים (tyrants), Knobel into רעים, and Meier into עדים, which are said to signify conflicts, whilst Maurer will not take ערים in the sense of cities, but of enemies. But there is no necessity for this at all. Nimrod, the first founder of a Babylonio-Assyrian kingdom, built cities to strengthen his monarchy. The king of Asshur built cities for the Medes, for the purpose of keeping them better in check. And it is to this building of cities, as a support to despotism, that the prophet here refers.


  Isaiah 14:22


  Thus far the prophet has spoken in the name of God. But the prophecy closes with a word of God Himself, spoken through the prophet. "And I will rise up against them, saith Jehovah of hosts, and root out in Babel name and remnant, sprout and shoot, saith Jehovah. And make it the possession of hedgehogs and marshes of water, and sweep it away with the bosom of destruction, saith Jehovah of hosts." שם ושאר and נין ונכד are two pairs of alliterative proverbial words, and are used to signify "the whole, without exception" (compare the Arabic expression "Kiesel und Kies," "flint and pebble," in the sense of "altogether:" Nldecke, Poesie der alten Araber, p. 162). Jehovah rises against the descendants of the king of Babylon, and exterminates Babylon utterly, root and branch. The destructive forces, which Babylon has hitherto been able to control by raising artificial defences, are now let loose; and the Euphrates, left without a dam, lays the whole region under water. Hedgehogs now take the place of men, and marshes the place of palaces. The kippod occurs in Isa 34:11 and Zep 2:14, in the company of birds; but according to the derivation of the word and the dialects, it denotes the hedgehog, which possesses the power of rolling itself up (lxx ἔρημον ὥστε κατοικεῖν ἐχίνους), and which, although it can neither fly, nor climb with any peculiar facility, on account of its mode of walking, could easily get upon the knob of a pillar that had been thrown down (Zep 2:14). The concluding threat makes the mode of Babel's origin the omen of its end: the city of טיט, i.e., Babylon, which had been built for the most part of clay or brick-earth, would be strangely swept away. The pilpel טאטא (or טאטא, as Kimchi conjugates it in Michlol 150ab, and in accordance with which some codices and early editions read וטאטאתיה with double zere) belongs to the cognate root which is mentioned at Psa 42:5, with an opening ד, ט, ס (cf., Isa 27:8), and which signifies to drive or thrust away. מטאטא is that with which anything is driven out or swept away, viz., a broom. Jehovah treats Babylon as rubbish, and sweeps it away, destruction (hashmēd: an inf. absol. used as a substantive) serving Him as a broom.


  Isaiah 14:24


  There now follows, apparently out of all connection, another prophecy against Asshur. It is introduced here quite abruptly, like a fragment; and it is an enigma how it got here, and what it means here, though not an enigma without solution. This short Assyrian passage reads as follows. "Jehovah of hosts hath sworn, saying, Surely as I have thought, so shall it come to pass; and as I have purposed, that takes place; to break Asshur to pieces in my land, and upon my mountain will I tread him under foot: then his yoke departs from them, and his burden will depart from their neck. This is the purpose that is purposed over the whole earth; and this the hand that is stretched out over all nations. For Jehovah of hosts hath purposed, and who could bring it to nought? And His hand that is stretched out, who can turn it back?" It is evidently a totally different judicial catastrophe which is predicted here, inasmuch as the world-power upon which it falls is not called Babel or Chasdim, but Asshur, which cannot possibly be taken as a name for Babylon (Abravanel, Lowth, etc.). Babylon is destroyed by the Medes, whereas Asshur falls to ruin in the mountain-land of Jehovah, which it is seeking to subjugate—a prediction which was literally fulfilled. And only when this had taken place did a fitting occasion present itself for a prophecy against Babel, the heiress of the ruined Assyrian power. Consequently the two prophecies against Babel and Asshur form a hysteron-proteron as they stand here. The thought which occasioned this arrangement, and which it is intended to set forth, is expressed by Jeremiah in Jer 50:18-19, "Behold, I will punish the king of Babylon and his land, as I have punished the king of Assyria." The one event was a pledge of the other. At a time when the prophecy against Assyria had actually been fulfilled, the prophet attached it to the still unfulfilled prophecy against Babylon, to give a pledge of the fulfilment of the latter. This was the pedestal upon which the Massâh Bâbel was raised. And it was doubly suited for this, on account of its purely epilogical tone from Isa 14:26 onwards.


  Isaiah 14:28


  This is one of the prophecies the date of which is fixed in Isa 14:28. "In the year of the death of king Ahaz the following oracle was uttered." "The year of the death of king Aha"Z was (as in Isa 6:1) the year in which the death of Ahaz was to take place. In that year the Philistines still remained in those possessions, their hold of which was so shameful to Judah, and had not yet met with any humiliating retribution. But this year was the turning-point; for Hezekiah, the successor of Ahaz, not only recovered the cities that they had taken, but thoroughly defeated them in their own land (Kg2 18:8).


  Isaiah 14:29


  It was therefore in a most eventful and decisive year that Isaiah began to prophesy as follows. "Rejoice not so fully, O Philistia, that the rod which smote thee is broken to pieces; for out of the serpent's root comes forth a basilisk, and its fruit is a flying dragon." Shēbet maccēk, "the rod which smote thee" (not "of him that smote thee," which is not so appropriate), is the Davidic sceptre, which had formerly kept the Philistines in subjection under David and Solomon, and again in more recent times since the reign of Uzziah. This sceptre was now broken to pieces, for the Davidic kingdom had been brought down by the Syro-Ephraimitish war, and had not been able to recover itself; and so far as its power over the surrounding nations was concerned, it had completely fallen to pieces. Philistia was thoroughly filled with joy in consequence, but this joy was all over now. The power from which Philistia had escaped was a common snake (nâchâsh), which had been either cut to pieces, or had died out down to the very roots. But out of this root, i.e., out of the house of David, which had been reduced to the humble condition of its tribal house, there was coming forth a zepha‛, a basilisk (regulus, as Jerome and other early translators render it: see at Isa 11:8); and this basilisk, which is dangerous and even fatal in itself, as soon as it had reached maturity, would bring forth a winged dragon as its fruit. The basilisk is Hezekiah, and the flying dragon is the Messiah (this is the explanation given by the Targum); or, what is the same thing, the former is the Davidic government of the immediate future, the latter the Davidic government of the ultimate future. The figure may appear an inappropriate one, because the serpent is a symbol of evil; but it is not a symbol of evil only, but of a curse also, and a curse is the energetic expression of the penal justice of God. And it is as the executor of such a curse in the form of a judgment of God upon Philistia that the Davidic king is here described in a threefold climax as a snake or serpent. The selection of this figure may possibly have also been suggested by Gen 49:17; for the saying of Jacob concerning Dan was fulfilled in Samson, the sworn foe of the Philistines.


  Isaiah 14:30


  The coming Davidic king is peace for Israel, but for Philistia death. "And the poorest of the poor will feed, and needy ones lie down in peace; and I kill thy root through hunger, and he slays thy remnant." "The poorest of the poor:" becōrē dallim is an intensified expression for benē dallim, the latter signifying such as belong to the family of the poor, the former (cf., Job 18:13, mors dirissima) such as hold the foremost rank in such a family—a description of Israel, which, although at present deeply, very deeply, repressed and threatened on every side, would then enjoy its land in quietness and peace (Zep 3:12-13). In this sense ורעוּ is used absolutely; and there is no necessity for Hupfeld's conjecture (Ps. ii. 258), that we should read בכרי (in my pastures). Israel rises again, but Philistia perishes even to a root and remnant; and the latter again falls a victim on the one hand to the judgment of God (famine), and on the other to the punishment inflicted by the house of David. The change of persons in Isa 14:30 is no synallage; but the subject to yaharōg (slays) is the basilisk, the father of the flying dragon. The first strophe of the massah terminates here. It consists of eight lines, each of the two Masoretic Isa 14:29, Isa 14:30 containing four clauses.


  Isaiah 14:31


  The massah consists of two strophes. The first threatens judgment from Judah, and the second—of seven lines—threatens judgment from Asshur. "Howl, O gate! cry, O city! O Philistia, thou must melt entirely away; for from the north cometh smoke, and there is no isolated one among his hosts." שׁער, which is a masculine everywhere else, is construed here as a feminine, possibly in order that the two imperfects may harmonize; for there is nothing to recommend Luzzatto's suggestion, that שׁער should be taken as an accusative. The strong gates of the Philistian cities (Ashdod and Gaza), of world-wide renown, and the cities themselves, shall lift up a cry of anguish; and Philistia, which has hitherto been full of joy, shall melt away in the heat of alarm (Isa 13:7, nâmōg, inf. abs. niph.; on the form itself, compare Isa 59:13): for from the north there comes a singing and burning fire, which proclaims its coming afar off by the smoke which it produces; in other words, an all-destroying army, out of whose ranks not one falls away from weariness or self-will (cf., Isa 5:27), that is to say, an army without a gap, animated throughout with one common desire. (מועד, after the form מושב, the mass of people assembled at an appointed place, or mō'ed, Jos 8:14; Sa1 20:35, and for an appointed end.)


  Isaiah 14:32


  To understand Isa 14:32, which follows here, nothing more is needed than a few simple parenthetical thoughts, which naturally suggest themselves. This one desire was the thirst for conquest, and such a desire could not possibly have only the small strip of Philistian coast for its object; but the conquest of this was intended as the means of securing possession of other countries on the right hand and on the left. The question arose, therefore, How would Judah fare with the fire which was rolling towards it from the north? For the very fact that the prophet of Judah was threatening Philistia with this fire, presupposed that Judah itself would not be consumed by it.


  And this is just what is expressed in Isa 14:32 : "And what answer do the messengers of the nations bring? That Jehovah hath founded Zion, and that the afflicted of His people are hidden therein." "The messengers of the nations" (maleacē goi): goi is to be taken in a distributive sense, and the messengers to be regarded either as individuals who have escaped from the Assyrian army, which was formed of contingents from many nations, or else (as we should expect pelitē in that case, instead of mal'acē) messengers from the neighbouring nations, who were sent to Jerusalem after the Assyrian army had perished in front of the city, to ascertain how the latter had fared. And they all reply as if with one mouth (yaaneh): Zion has stood unshaken, protected by its God; and the people of this God, the poor and despised congregation of Jehovah (cf., Zac 11:7), are, and know that they are, concealed in Zion. The prophecy is intentionally oracular. Prophecy does not adopt the same tone to the nations as to Israel. Its language to the former is dictatorially brief, elevated with strong self-consciousness, expressed in lofty poetic strains, and variously coloured, according to the peculiarity of the nation to which the oracle refers. The following prophecy relating to Moab shows us very clearly, that in the prophet's view the judgment executed by Asshur upon Philistia would prepare the way for the subjugation of Philistia by the sceptre of David. By the wreck of the Assyrian world-power upon Jerusalem, the house of David would recover its old supremacy over the nations round about. And this really was the case. But the fulfilment was not exhaustive. Jeremiah therefore took up the prophecy of his predecessor again at the time of the Chaldean judgment upon the nations (Jer 47:1-7), but only the second strophe. The Messianic element of the first was continued by Zechariah (Zech 9).


  Isaiah 15


  The Oracle Concerning Moab—Isaiah 15-16


  So far as the surrounding nations were concerned, the monarchy of Israel commenced with victory and glory. Saul punished them all severely for their previous offences against Israel (Sa1 14:47), and the Moabites along with the rest. The latter were completely subdued by David (Sa2 8:2). After the division of the kingdom, the northern kingdom took possession of Joab. The Moabites paid tribute from their flocks to Samaria. But when Ahab died, Mesha the king of Moab refused this tribute (Kg2 1:1; Kg2 3:4.). Ahaziah of Israel let this refusal pass. In the meantime, the Moabites formed an alliance with other nations, and invaded Judah. But the allies destroyed one another, and Jehoshaphat celebrated in the valley of Berachah the victory which he had gained without a battle, and which is commemorated in several psalms. And when Jehoram the king of Israel attempted to subjugate Moab again, Jehoshaphat made common cause with him. And the Moabites were defeated; but the fortress, the Moabitish Kir, which was situated upon a steep and lofty chalk rock, remained standing still. The interminable contests of the northern kingdom with the Syrians rendered it quite impossible to maintain either Moab itself, or the land to the east of the Jordan in general. During the reign of Jehu, the latter, in all its length and breadth, even as far south as the Arnon, was taken by the Syrians (Kg2 10:32-33). The tribes that were now no longer tributary to the kingdom of Israel oppressed the Israelitish population, and avenged upon the crippled kingdom the loss of their independence. Jeroboam II, as the prophet Jonah had foretold (Kg2 14:25), was the first to reconquer the territory of Israel from Hamath to the Dead Sea. It is not indeed expressly stated that he subjugated Moab again; but as Moabitish bands had disturbed even the country on this side under his predecessor Joash (Kg2 13:20), it may be supposed that he also attempted to keep Moab within bounds. If the Moabites, as is very probable, had extended their territory northwards beyond the Arnon, the war with Joab was inevitable. Moreover, under Jeroboam II on the one hand, and Uzziah-Jotham on the other, we read nothing about the Moabites rising; but, on the contrary, such notices as those contained in Ch1 5:17 and Ch2 26:10, show that they kept themselves quiet. But the application made by Ahaz to Assyria called up the hostility of Joab and the neighbouring nations again. Tiglath-pileser repeated what the Syrians had done before. He took possession of the northern part of the land on this side, and the whole of the land on the other side, and depopulated them. This furnished an opportunity for the Moabites to re-establish themselves in their original settlements to the north of the Arnon. And this was how it stood at the time when Isaiah prophesied. The calamity which befel them came from the north, and therefore fell chiefly and primarily upon the country to the north of the Arnon, which the Moabites had taken possession of but a short time before, after it had been peopled for a long time by the tribes of Reuben and Gad.


  Isaiah 15:1


  There is no other prophecy in the book of Isaiah in which the heart of the prophet is so painfully affected by what his mind sees, and his mouth is obliged to prophesy. All that he predicts evokes his deepest sympathy, just as if he himself belonged to the unfortunate nation to which he is called to be a messenger of woe. He commences with an utterance of amazement. "Oracle concerning Moab! for in a night 'Ar-Moab is laid waste, destroyed; for in a night Kir-Moab is laid waste, destroyed." The ci (for) is explanatory in both instances, and not simply affirmative, or, as Knobel maintains, recitative, and therefore unmeaning. The prophet justifies the peculiar heading to his prophecy from the horrible vision given him to see, and takes us at once into the very heart of the vision, as in Isa 17:1; Isa 23:1. 'Ar Moab (in which 'Ar is Moabitish for 'Ir; cf., Jer 49:3, where we find 'Ai written instead of 'Ar, which we should naturally expect) is the name of the capital of Moab (Grecized, Areopolis), which was situated to the south of the Arnon, at present a large field of ruins, with a village of the name of Rabba. Kir Moab (in which Kir is the Moabitish for Kiryah) was the chief fortress of Joab, which was situated to the south-east of Ar, the present Kerek, where there is still a town with a fortification upon a rock, which can be seen from Jerusalem with a telescope on a clear day, and forms so thoroughly one mass with the rock, that in 1834, when Ibrahim Pasha resolved to pull it down, he was obliged to relinquish the project. The identity of Kir and Kerek is unquestionable, but that of Ar and Rabba has been disputed; and on the ground of Num 22:36, where it seems to be placed nearer the Arnon, it has been transposed to the ruins on the pasture land at the confluence of the Lejm and Mujib (= "the city that is by the river" in Deu 2:36 and Jos 13:9, Jos 13:16 : see Comm. on Num 21:15)—a conjecture which has this against it, that the name Areopolis, which has been formed from Ar, is attached to the "metropolis civitas Ar," which was called Rabba as the metropolis, and of which Jerome relates (on the passage before us), as an event associated with his own childhood, that it was then destroyed by an earthquake (probably in 342). The two names of the cities are used as masculine here, like Dammesek in Isa 17:1, and Tzor in Isa 23:1, though it cannot therefore be said, as at Mic 5:1, that the city stands for the inhabitants (Ges. Lehrgebude, p. 469). "In a night" (ליל absolute, as in Isa 21:11, not construct, which would give an illogical assertion, as shuddad and nidmâh are almost coincident, so far as the sense is concerned) the two pillars of the strength of Moab are overthrown. In the space of a night, and therefore very suddenly (Isa 17:14), Moab is destroyed. The prophet repeats twice what it would have been quite sufficient to say once, just as if he had been condemned to keep his eye fixed upon the awful spectacle (on the asyndeton, see at Isa 33:9; and on the anadiplosis, Isa 15:8; Isa 8:9; Isa 21:11; Isa 17:12-13). His first sensation is that of horror.


  Isaiah 15:2


  But just as horror, when once it begins to reflect, is dissolved in tears, the thunder-claps in Isa 15:1 are followed by universal weeping and lamentation. "They go up to the temple-house and Dibon, up to the heights to weep: upon Nebo and upon Medebah of Moab there is weeping: on all heads baldness, every beard is mutilated. In the markets of Moab they gird themselves with sackcloth; on the roofs of the land, and in its streets, everything wails, melting into tears. Heshbon cries, and 'Elle; even to Jahaz they hear their howling; even the armed men of Moab break out into mourning thereat; its soul trembles within it." The people (the subject to עלה) ascend the mountain with the temple of Chemosh, the central sanctuary of the land. This temple is called hab-baith, though not that there was a Moabitish town or village with some such name as Bth-Diblathaim (Jer 48:22), as Knobel supposes. Dibon, which lay above the Arnon (Wady Mujib), like all the places mentioned in Isa 15:2-4, at present a heap of ruins, a short hour to the north of the central Arnon, in the splendid plain of el-Chura, had consecrated heights in the neighbourhood (cf., Jos 13:17; Num 22:41), and therefore would turn to them. Moab mourns upon Nebo and Medebah; ייליל, for which we find יהיליל in Isa 52:5, is written intentionally for a double preformative, instead of ייליל (compare the similar forms in Job 24:21; Psa 138:6, and Ges. 70, Anm.). על is to be taken in a local sense, as Hendewerk, Drechsler, and Knobel have rendered it. For Nebo was probably a place situated upon a height on the mountain of that name, towards the south-east of Heshbon (the ruins of Nabo, Nabau, mentioned in the Onom.); and Medebah (still a heap of ruins bearing the same name) stood upon a round hill about two hours to the south-east of Heshbon. According to Jerome, there was an image of Chemosh in Nebo; and among the ruins of Madeba, Seetzen discovered the foundations of a strange temple. There follows here a description of the expressions of pain. Instead of the usual ראשיו, we read ראשיו here. And instead of gedu‛âh (abscissae), Jeremiah (Jer 48:37) has, according to his usual style, geru'âh (decurtatae), with the simple alteration of a single letter.


  All runs down with weeping (culloh, written as in Isa 16:7; in Isa 9:8, Isa 9:16, we have cullo instead). In other cases it is the eyes that are said to run down in tears, streams, or water-brooks; but here, by a still bolder metonymy, the whole man is said to flow down to the ground, as if melting in a stream of tears. Heshbon and Elale are still visible in their ruins, which lie only half an hour apart upon their separate hills and are still called by the names Husban and el-Al. They were both situated upon hills which commanded an extensive prospect. And there the cry of woe created an echo which was audible as far as Jahaz (Jahza), the city where the king of Heshbon offered battle to Israel in the time of Moses (Deu 2:32). The general mourning was so great, that even the armed men, i.e., the heroes (Jer 48:41) of Moab, were seized with despair, and cried out in their anguish (the same figure as in Isa 33:7). על־כן(, thereat, namely on account of this universal lamentation. Thus the lamentation was universal, without exception. Naphsho (his soul) refers to Moab as a whole nation. The soul of Moab trembles in all the limbs of the national body; ירעה (forming a play upon the sound with יריעוּ), an Arabic word, and in יריעה a Hebrew word also, signifies tremere, huc illuc agitari—an explanation which we prefer, with Rosenmller and Gesenius, to the idea that ירע is a secondary verb to רעע, fut. ירע. לו is an ethical dative (as in Psa 120:6 and Psa 123:4), throwing the action or the pathos inwardly (see Psychology, p. 152). The heart of the prophet participates in this pain with which Moab is agitated throughout; for, as Rashi observes, it is just in this that the prophets of Israel were distinguished from heathen prophets, such as Balaam for example, viz., that the calamities which they announced to the nations went to their own heart (compare Isa 21:3-4, with Isa 22:4).


  Isaiah 15:5


  The difficult words in which the prophet expresses this sympathy we render as follows: "My heart, towards Moab it crieth out; its bolts reached to Zoar, the three-year-old heifer." The Lamed in l'Moab is the same both here and in Isa 16:11 as in Isa 14:8-9, viz., "turned toward Moab." Moab, which was masculine in Isa 15:4, is feminine here. We may infer from this that עד־צער בריחה is a statement which concerns Moab as a land. Now, berichim signifies the bolts in every other passage in which it occurs; and it is possible to speak of the bolts of a land with just as much propriety as in Lam 2:9 and Jer 51:30 (cf., Jon 2:7) of the bolts of a city. And the statement that the bolts of this land went to Zoar is also a very appropriate one, for Kir Moab and Zoar formed the southern fortified girdle of the land; and Zoar, on the south-western tongue of land which runs into the Dead Sea, was the uttermost fortress of Moab, looking over towards Judah; and in its depressed situation below the level of the sea it formed, as it were, the opposite pole of Kir Moab, the highest point in the high land itself. Hence we agree with Jerome, who adopts the rendering vectes ejus usque ad Segor, whereas all the modern translators have taken the word in the sense of fugitives. ‛Eglath sheilshiyyâh, which Rosenmller, Knobel, Drechsler, Meier, and others have taken quite unnecessarily as a proper name, is either in apposition to Zoar or to Moab. In the former case it is a distinguishing epithet. An ox of the three years, or more literally of the third year (cf., meshullesheth, Gen 15:9), i.e., a three-year-old ox, is one that is still in all the freshness and fulness of its strength, and that has not yet been exhausted by the length of time that it has worn the yoke. The application of the term to the Moabitish nation is favoured by Jer 46:20, where Egypt is called "a very fair heifer" (‛eglâh yephēh-phiyyâh), whilst Babylon is called the same in Jer 50:11 (cf., Hos 4:16; Hos 10:11). And in the same way, according to the lxx, Vulg., Targum, and Gesenius, Moab is called juvenca tertii anni, h. e. indomita jugoque non assueta, as a nation that was still in the vigour of youth, and if it had hitherto borne the yoke, had always shaken it off again. But the application of it to Zoar is favoured (1.) by Jer 48:34, where this epithet is applied to another Moabitish city; (2.) by the accentuation; and (3.) by the fact that in the other case we should expect berı̄châh (the three-year-old heifer, i.e., Moab, is a fugitive to Zoar: vid., Luzzatto). Thus Zoar, the fine, strong, and hitherto unconquered city, is now the destination of the wildest flight before the foe that is coming from the north. A blow has fallen upon Joab, that is more terrible than any that has preceded it.


  In a few co-ordinate clauses the prophet now sets before us the several scenes of mourning and desolation. "for the mountain slope of Luhith they ascend with weeping; for on the road to Horonayim they lift up a cry of despair. For the waters of Nimrim are waste places from this time forth: for the grass is dried up, the vegetation wasteth away, the green is gone." The road to Luhith (according to the Onom. between Ar-Moab and Zoar, and therefore in the centre of Moabitis proper) led up a height, and the road to Horonayim (according to Jer 48:5) down a slope. Weeping, they ran up to the mountain city to hide themselves there (bo, as in Psa 24:3; in Jer 48:5 it is written incorrectly בּכי). Raising loud cries of despair, they stand in front of Horonayim, which lay below, and was more exposed to the enemy. יעערוּ is softened from יערערוּ (possibly to increase the resemblance to an echo), like כּוכב from כּבכּב. The Septuagint renders it very well, κραυγὴν συντριμμοῦ ἐξαναγεροῦσιν—an unaccustomed expression of intense and ever renewed cries at the threatening danger of utter destruction, and with the hope of procuring relief and assistance (sheber, as in Isa 1:28; Isa 30:26). From the farthest south the scene would suddenly be transferred to the extreme north of the territory of Moab, if Nimrim were the Nimra (Beth-Nimra, Talm. nimrin) which was situated near to the Jordan in Gilead, and therefore farther north than any of the places previously mentioned, and the ruins of which lie a little to the south of Salt, and are still called Nimrin. But the name itself, which is derived from the vicinity of fresh water (Arab. nemir, nemı̄r, clear, pure, sound), is one of frequent occurrence; and even to the south of Moabitis proper there is a Wadi Numere, and a brook called Moyet Numere (two diminutives: "dear little stream of Nimra"), which flows through stony tracks, and which formerly watered the country (Burckhardt, Seetzen, and De Saulcy). In all probability the ruins of Numere by the side of this wady are the Nimrim referred to here, and the waters of the brook the "waters of Nimrim" (me Nimrim). The waters that flowed fresh from the spring had been filled up with rubbish by the enemy, and would now probably lie waste for ever (a similar expression to that in Isa 17:2). He had gone through the land scorching and burning, so that all the vegetation had vanished. On the miniature-like short sentences, see Isa 29:20; Isa 33:8-9; Isa 32:10; and on היה לא ("it is not in existence," or "it has become not," i.e., annihilated), vid., Eze 21:32.


  Isaiah 15:7


  As Moabitis has thus become a great scene of conflagration, the Moabites cross the border and fly to Idumaea. The reason for this is given in sentences which the prophet again links on to one another with the particle ci (for). "Therefore what has been spared, what has been gained, and their provision, they carry it over the willow-brook. For the scream has gone the round in the territory of Moab; the wailing of Joab resounds to Eglayim, and his wailing to Beeer-Elim. For the waters of Dimon are full of blood: for I suspend over Dimon a new calamity, over the escaped of Moab a lion, and over the remnant of the land." Yithrâh is what is superfluous or exceeds the present need, and pekuddâh (lit. a laying up, depositio) that which has been carefully stored; whilst ‛âsâh, as the derivative passage, Jer 48:36, clearly shows (although the accusative in the whole of Isa 15:7 is founded upon a different view: see Rashi), is an attributive clause (what has been made, worked out, or gained). All these things they carry across nachal hâ‛arâbim, i.e., not the desert-stream, as Hitzig, Maurer, Ewald, and Knobel suppose, since the plural of ‛arâbâh is ‛arâboth, but either the Arab stream (lxx, Saad.), or the willow-stream, torrens salicum (Vulg.). The latter is more suitable to the connection; and among the rivers which flow to the south of the Arnon from the mountains of the Moabitish highlands down to the Dead Sea, there is one which is called Wadi Sufsaf, i.e., willow-brook (Tzaphtzphh is the name of a brook in Hebrew also), viz., the northern arm of the Seil el-Kerek. This is what we suppose to be intended here, and not the Wadi el-Ahsa, although the latter (probably the biblical Zered is the boundary river on the extreme south, and separates Moab from Edom (Kerek from Gebal: see Ritter, Erdk. xv 1223-4). Wading through the willow-brook, they carry their possessions across, and hurry off to the land of Edom, for their own land has become the prey of the foe throughout its whole extent, and within its boundaries the cry of wailing passes from Eglayim, on the south-west of Ar, and therefore not far from the southern extremity of the Dead Sea (Eze 47:10), as far as Beer-elim, in the north-east of the land towards the desert (Num 21:16-18; עד must be supplied: Ewald, 351, a), that is to say, if we draw a diagonal through the land, from one end to the other. Even the waters of Dibon, which are called Dimon here to produce a greater resemblance in sound to dâm, blood, and by which we are probably to understand the Arnon, as this was only a short distance off (just as in Jdg 5:19 the "waters of Megiddo" are the Kishon), are full of blood, so that the enemy must have penetrated into the very heart of the land in his course of devastation and slaughter. But what drives them across the willow-brook is not this alone; it is as if they forebode that what has hitherto occurred is not the worst or the last. Jehovah suspends (shith, as in Hos 6:11) over Dibon, whose waters are already reddened with blood, nōsâphōth, something to be added, i.e., a still further judgment, namely a lion. The measure of Moab's misfortunes is not yet full: after the northern enemy, a lion will come upon those that have escaped by flight or have been spared at home (on the expression itself, compare Isa 10:20; Isa 37:32, and other passages). This lion is no other than the basilisk of the prophecy against Philistia, but with this difference, that the basilisk represents one particular Davidic king, whilst the lion is Judah generally, whose emblem was the lion from the time of Jacob's blessing, in Gen 49:9.


  Isaiah 16


  Isaiah 16:1


  But just because this lion is Judah and its government, the summons goes forth to the Moabites, who have fled to Edom, and even to Sela, i.e., Petra (Wady Musa), near Mount Hor in Arabia Petraea, to which it gave its name, to turn for protection to Jerusalem. "Send a land-ruler's tribute of lambs from Sela desert-wards to the mountain of the daughter of Zion." This v. is like a long-drawn trumpet-blast. The prophecy against Moab takes the same turn here as in Isa 14:32; Isa 18:7; Isa 19:16., Isa 23:18. The judgment first of all produces slavish fear; and this is afterwards refined into loving attachment. Submission to the house of David is Moab's only deliverance. This is what the prophet, weeping with those that weep, calls out to them in such long-drawn, vehement, and urgent tones, even into the farthest hiding-place in which they have concealed themselves, viz., the rocky city of the Edomites. The tribute of lambs which was due to the ruling prince is called briefly car mōshēl-'eretz. This tribute, which the holders of the pasture-land so rich in flocks have hitherto sent to Samaria (Kg2 3:4), they are now to send to Jerusalem, the "mountain of the daughter of Zion" (as in Isa 10:32, compared with Isa 18:7), the way to which lay through "the desert," i.e., first of all in a diagonal direction through the Arabah, which stretched downwards to Aelath.


  Isaiah 16:2


  The advice does not remain without effect, but they embrace it eagerly."And the daughters of Moab will be like birds fluttering about, a scared nest, at the fords of the Arnon." "The daughters of Moab," like "the daughters of Judah," for example, in Psa 48:12, are the inhabitants of the cities and villages of the land of Moab. They were already like birds soaring about (Pro 27:8), because of their flight from their own land; but here, as we may see from the expression תהיינה ... והיה, the simile is intended to depict the condition into which they would be thrown by the prophet's advice. The figure (cf., Isa 10:14) as well as the expression (cf., Isa 17:2) is thoroughly Isaiah's. It is a state of anxious and timid indecision, resembling the fluttering to and fro of birds, that have been driven away from their nest, and wheel anxiously round and round, without daring to return to their old home. In this way the daughters of Moab, coming out of their hiding-places, whether nearer or more remote, show themselves at the fords of the Arnon, that is to say, on the very soil of their old home, which was situated between the Arnon and Wady el-Ahsa, and which was now devastated by the hand of a foe. לארנון מעברות we should regard as in apposition to benoth Moab (the daughters of Moab), if ma‛bâroth signifies the coast-lands (like ‛ebrē in Isa 7:20), and not, as it invariably does, the fords. It is locative in its meaning, and is so accentuated.


  Isaiah 16:3


  There they show themselves, on the spot to which their land once reached before it passed into the possession of Israel—there, on its farthest boundary in the direction towards Judah, which was seated above; and taking heart, address the following petitions to Zion, or to the Davidic court, on the other side. "Give counsel, form a decision, make thy shadow like night in the midst of noon; hide the outcasts, do not betray the wanderers. Let mine outcasts tarry in thee, Moab; be a covert to it from before the spoiler." In their extremity they appeal to Zion for counsel, and the once proud but now thoroughly humbled Moabites place the decision of their fate in the hands of the men of Judah (so according to the Keri), and stand before Zion praying most earnestly for shelter and protection. Their fear of the enemy is so great, that in the light of the noon-day sun they desire to be covered with the protecting shade of Zion as with the blackness of night, that they may not be seen by the foe. The short-sentences correspond to the anxious urgency of the prayer (cf., Isa 33:8). Pelilâh (cf., peililyyâh, Isa 28:7) is the decision of a judge (pâlil); just as in Isa 15:5 sheilshiyyâh is the age and standing of three years. The figure of the shadow is the same as in Isa 30:2-3; Isa 32:2, etc.; nōdēd is the same as in Isa 21:14; niddâchai as in Isa 11:12; sēther as in Isa 32:2, and other passages; shōdēd as in Isa 33:1; mippenē as in Isa 21:15. The whole is word for word Isaiah's. There is no necessity to read nidchē instead of niddâc Mo'âb in Isa 16:4; still less is ay a collective termination, as in Isa 20:4. Nor are the words to be rendered "my outcasts ... of Moab," and the expression to be taken as a syntaxis ornata (cf., Isa 17:6). On the contrary, such an expression is absolutely impossible here, where the speaker is alluding to himself. It is better to abide by the punctuation as we have it, with niddâchai (zakeph) closing the first clause of Isa 16:4, and Moab (tebir, which is subordinate to the following tiphchah, and with this to athnach) opening the second as an absolute noun. This is the way in which we have rendered it above: "Moab ... be a shield to it ... " (though without taking lâmō as equivalent to lō).


  The question then arises, By what means has Zion awakened such reverence and confidence on the part of Moab? This question is answered in Isa 16:4, Isa 16:5 : "For the extortioner is at an end, desolation has disappeared, treaders down are away from the land. And a throne is established by grace, and there sits thereon in truth in the tent of David one judging, and zealous for right, and practised in righteousness." The imperial world-power, which pressed out both marrow and blood (mētz, a noun of the same form as lētz, like mı̄tz in Pro 30:33, pressure), and devastated and trod down everything (Isa 29:20; Isa 10:6; Isa 33:1, cf., Isa 16:8), is swept away from the land on this side of the Jordan; Jerusalem is not subject to it now, but has come forth more gloriously out of all her oppressions than ever she did before. And the throne of the kingdom of Judah has not fallen down, but by the manifestation of Jehovah's grace has been newly established. There no longer sits thereon a king who dishonours Him, and endangers His kingdom; but the tent-roof of the fallen and now re-erected hut of David (Amo 9:11) is spread over a King in whom the truth of the promise of Jehovah is verified, inasmuch as justice and righteousness are realized through all that He does. The Messianic times must therefore have dawned (so the Targum understands it), since grace and truth (chesed ve'emeth) and "justice and righteousness" (mishpât ūtzedâkâh) are the divino-human signs of those times, and as it were their kindred genii; and who can here fail to recall to mind the words of Isa 9:6 (cf., Isa 33:5-6)? The king depicted here is the same as "the lion out of Judah," threatened against Moab in Isa 15:9. Only by thus submitting to Him and imploring His grace will it escape the judgment.


  Isaiah 16:6


  But if Moab does this, and the law of the history of Israel, which is that "a remnant shall return," is thus reflected in the history of Moab; Isa 16:6 cannot possibly contain the answer which Moab receives from Zion, as the more modern commentators assume according to an error that has almost become traditional. On the contrary, the prophecy enters here upon a new stage, commencing with Moab's sin, and depicting the fate of Moab in still more elegiac strains. "We have heard of the pride of Moab, the very haughty (pride), his haughtiness, and his pride, and his wrath, the falsehood of his speech." The future self-humiliation of Moab, which would be the fruit of its sufferings, is here contrasted with the previous self-exaltation, of which these sufferings were the fruit. "We have heard," says the prophet, identifying himself with his people. Boasting pompousness has hitherto been the distinguishing characteristic of Moab in relation to the latter (see Isa 25:11). The heaping up of words of the same verbal stem (cf., Isa 3:1) is here intended to indicate how thoroughly haughty was their haughtiness (cf., Rom 7:13, "that sin might become exceeding sinful"), and how completely it had taken possession of Moab. It boasted and was full of rage towards Israel, to which, so far as it retained its consciousness of the truth of Jehovah, the talk of Moab (בדיו from בדד = בדא, בטא, to talk at random) must necessarily appear as לא־כן, not-right, i.e., at variance with fact. These expressions of opinion had been heard by the people of God, and, as Jeremiah adds in Jer 48:29-30, by Israel's God as well.


  Isaiah 16:7


  Therefore the delightful land is miserably laid waste. "Therefore will Moab wail for Moab, everything will wail: for the grape-cakes of Kir-hareseth will ye whine, utterly crushed. For the fruit-fields of Heshbon have faded away: the vine of Sibmah, lords of the nations its branches smote down; they reached to Ja'zer, trailed through the desert: its branches spread themselves out wide, crossed over the sea." The Lamed in l'Moab is the same as in Isa 15:5, and in la'ashishē, which follows here. Kir-hareseth (written Kir-heres in Isa 16:11, and by Jeremiah; compare Kg2 3:25, where the vowel-pointing is apparently false): Heres or Hareseth may possibly refer to the glazed tiles or grooved stones. As this was the principal fortress of Moab, and according to Isa 15:1 it had already been destroyed, ‛ashishē appears to mean the "strong foundations,"—namely, as laid bare; in other words, the "ruins" (cf., Jer 50:15, and mōsedē in Isa 58:12). But in every other passage in which the word occurs it signifies a kind of cake; and as the devastation of the vines of Moab is made the subject of mourning afterwards, it has the same meaning here as in Hos 3:1, namely raisin-cakes, or raisins pressed into the form of cakes. Such cakes as these may have been a special article of the export trade of Kir. Jeremiah has altered 'ashishē into 'anshē (Jer 48:31), and thus made men out of the grapes. Hâgâh is to be understood in accordance with Isa 38:14; Isa 59:11 (viz., of the cooing of the dove); 'ac (in good texts it is written with mercha, not with makkeph) according to Deu 16:15. On the construction of the pluralet. shadmoth, compare Hab 3:17. We have rendered the clause commencing with baalē goyim (lords of the nations) with the same amphibolism as we find in the Hebrew. It might mean either "lords of the nations (domini gentium) smote down its branches" (viz., those of the vine of Sibmah; hâlam being used as in Isa 41:7), or "its branches smote down (i.e., intoxicated) lords of the nations" (dominos gentium; hâlam having the same meaning as in the undisputed prophecy of Isaiah in Isa 28:1). As the prophet enlarges here upon the excellence of the Moabitish wine, the latter is probably intended. The wine of Sibmah was so good, that it was placed upon the tables of monarchs, and so strong that it smote down, i.e., inevitably intoxicated, even those who were accustomed to good wines. This Sibmah wine was cultivated, as the prophet says, far and wide in Moab—northwards as far as Ja'zer (between Ramoth, i.e., Salt, and Heshbon, now a heap of ruins), eastwards into the desert, and southwards across the Dead Sea—a hyperbolical expression for close up to its shores. Jeremiah defines yâm (the sea) more closely as yam Ja‛zer (the sea of Jazer; vid., Jer 48:32), so that the hyperbole vanishes. But what sea can the sea of Jazer be? Probably some celebrated large pool, like the pools of Heshbon, in which the waters of the Wady (Nahr) Sir, which takes its rise close by, were collected. Seetzen found some pools still there. The "sea" (yâm) in Solomon's temple shows clearly enough that the term sea was also commonly applied to artificial basins of a large size; and in Damascus the marble basins of flowing water in the halls of houses are still called baharât; and the same term is applied to the public reservoirs in all the streets of the city, which are fed by a network of aqueducts from the river Baradâ. The expression "break through the desert" (tâ‛u midbâr) is also a bold one, probably pointing to the fact that, like the red wines of Hungary at the present time, they were trailing vines, which did not require to be staked, but ran along the ground.


  Isaiah 16:9


  The beauties of nature and fruitfulness of the land, which come into the possession of any nation, are gifts from the riches of divine goodness, remnants of the paradisaical commencement of the history of man, and types of its paradisaical close; and for this very reason they are not matters of indifference to the spirit of prophecy. And for the same reason, it is not unworthy of a prophet, who predicts the renovation of nature and the perfecting of it into the beauty of paradise, to weep over such a devastation as that of the Moabitish vineyards which was now passing before his mind (cf., Isa 32:12-13). "Therefore I bemoan the vines of Sibmah with the weeping of Jazer; I flood thee with my tears, O Heshbon and Elealeh, that Hdad hath fallen upon thy fruit-harvest and upon thy vintage." A tetrastich, the Hebrew equivalent, in measure and movement, of a sapphic strophe. The circumstantiality of the vision is here swallowed up again by the sympathy of the prophet; and the prophecy, which is throughout as truly human as it is divine, becomes soft and flowing like an elegy. The prophet mingles his tears with the tears of Jazer. Just as the latter weeps for the devastated vines of Sibmah, so does he also weep. The form אריּוך, transposed from ארוּיך = ארוּך (cf., Ewald, 253, a, where it is explained as being a rare "voluntative" formation), corresponds to the elegiac tone of the whole strophe. Heshbon and Elealeh, those closely connected cities, with their luxuriant fields (shedemoth, Isa 16:8), are now lying in ruins; and the prophet waters them with tears, because hedad has fallen upon the fruit-harvest and vintage of both the sister cities. In other instances the term kâtzı̄r is applied to the wheat-harvest; but here it is used in the same sense as bâtzı̄r, to which it is preferred on account of Isaiah's favourite alliteration, viz., with kaytz (compare, for example, the alliteration of mistor with sēther in Isa 4:6). That it does not refer to the wheat-harvest here, but to the vintage, which was nearly coincident with the fruit-harvest (which is called kaytz, as in Isa 28:4), is evident from the figure suggested in the word hēdâd, which was the shout raised by the pressers of the grapes, to give the time for moving their feet when treading out the wine (Isa 16:10; Jer 25:30). A hēdâd of this kind had fallen upon the rich floors of Heshbon-Elealeh, inasmuch as they had been trodden down by enemies—a Hedad, and yet no Hedad, as Jeremiah gives it in a beautiful oxymoron (Jer 48:33), i.e., no joyous shout of actual grape-treaders.


  Isaiah 16:10


  The prophet, to whose favourite words and favourite figures Carmel belongs, both as the name of a place and as the name of a thing, now proceeds with his picture, and is plunged still more deeply into mourning. "And joy is taken away, and the rejoicing of the garden-land; and there is no exulting, no shouting in the vineyards: the treader treads out no wine in the presses; I put an end to the Hedad. Therefore my bowels sound for Moab like a harp, and my inside for Kir-heres." It is Jehovah who says "I put an end;" and consequently the words, "My bowels sound like a harp," or, as Jeremiah expresses it (Jer 48:36), like flutes, might appear to be expressive of the feelings of Jehovah. And the Scriptures do not hesitate to attribute mē‛ayim (viscera) to God (e.g., Isa 63:15; Jer 31:20). But as the prophet is the sympathizing subject throughout the whole of the prophecy, it is better, for the sake of unity, to take the words in this instance also as expressing the prophet's feelings. Just as the hand or plectrum touches the strings of the harp, so that they vibrate with sound; so did the terrible things that he had heard Jehovah say concerning Moab touch the strings of his inward parts, and cause them to resound with notes of pain. By the bowels, or rather entrails (viscera), the heart, liver, and kidneys are intended—the highest organs of the Psyche, and the sounding-board, as it were, of those "hidden sounds" which exist in every man. God conversed with the prophet "in the spirit;" but what passed there took the form of individual impressions in the domain of the soul, in which impressions the bodily organs of the psychical life sympathetically shared. Thus the prophet saw in the spirit the purpose of God concerning Moab, in which he could not and would not make any change; but it threw his soul into all the restlessness of pain.


  Isaiah 16:12


  The ultimate reason for this restlessness is, that Moab does not know the living God. "And it will come to pass, when it is seen that Moab is weary with weeping upon the mountain height, and enters into its sanctuary to pray, it will not gain anything." נלאה נראה, a pictorial assonance, such as Isaiah delights in. נראה .ni st is transferred from the Israelitish worship (appearance before God in His temple) to the heathen; syntactically, si apparuerit, etc., with Vav before the apodosis. It would be with the Moabites as with the priests of Baal in the time of Elijah (Kg1 18:26.).


  Isaiah 16:13


  The massa is now brought to a close, and there follows an epilogue which fixes the term of the fulfilment of what is not predicted now for the first time, from the standpoint of the anticipated history. "This is the word which Jehovah spake long ago concerning Moab. And now Jehovah speaketh thus: In three years, like years of a hireling, the glory of Moab is disgraced, together with all the multitude of the great; a remnant is left, contemptibly small, not great at all." The time fixed is the same as in Isa 20:3. Of working time the hirer remits nothing, and the labourer gives nothing in. The statement as to the time, therefore, is intended to be taken exactly: three years, not more, rather under than over. Then will the old saying of God concerning Moab be fulfilled. Only a remnant, a contemptible remnant, will be left (וּשׁאר, cf., וּמשׂושׂ, Isa 8:6, in sense equivalent to ושׁאר); for every history of the nations is but the shadow of the history of Israel.


  The massa in Isaiah 15:1-16:12 was a word that had already gone forth from Jehovah "long ago." This statement may be understood in three different senses. In the first place, Isaiah may mean that older prophecies had already foretold essentially the same concerning Moab. But what prophecies? We may get an answer to this question from the prophecies of Jeremiah concerning Moab in Jer 48. Jeremiah there reproduces the massa Moab of the book of Isaiah, but interweaves with it reminiscences (1.) out of the mâshal on Moab in Num 21:27-30; (2.) out of Balaam's prophecy concerning Moab in Num 24:17; (3.) out of the prophecy of Amos concerning Moab (Amo 2:1-3). And it might be to these earlier words of prophecy that Isaiah here refers (Hvernick, Drechsler, and others). But this is very improbable, as there is no ring of these earlier passages in the massa, such as we should expect if Isaiah had had them in his mind. Secondly, Isaiah might mean that Isa 15:1. contained the prophecy of an older prophet, which he merely brought to remembrance in order to connect therewith the precise tenor of its fulfilment which had been revealed to him. This is at present the prevailing view. Hitzig, in a special work on the subject (1831), as well as in his Commentary, has endeavoured to prove, on the ground of Kg2 14:25, that in all probability Jonah was the author of the oracle which Isaiah here resumes. And Knobel, Maurer, Gustav Baur, and Thenius agree with him in this; whilst De Wette, Ewald, and Umbreit regard it as, at any rate, decidedly non-Messianic. If the conjecture that Jonah was the author could but be better sustained, we should heartily rejoice in this addition to the history of the literature of the Old Testament. But all that we know of Jonah is at variance with such a conjecture. He was a prophet of the type of Elijah and Elisha, in whom the eloquence of a prophet's words was thrown altogether into the shade by the energy of a prophet's deeds. His prophecy concerning the restoration of the kingdom of Israel to its old boundaries, which was fulfilled by the victories of Jeroboam II, we cannot therefore imagine to have been so pictorial or highly poetical as the massa Moab (which would only be one part of that prophecy) really is; and the fact that he was angry at the sparing of Nineveh harmonizes very badly with its elegiac softness and its flood of tears. Moreover, it is never intimated that the conquerors to whom Moab was to succumb would belong to the kingdom of Israel; and the hypothesis is completely overthrown by the summons addressed to Moab to send tribute to Jerusalem. But the conclusion itself, that the oracle must have originated with any older prophet whatever, is drawn from very insufficient premises. No doubt it is a thing altogether unparalleled even in Isaiah, that a prophecy should assume so thoroughly the form of a kinah, or lamentation; still there are tendencies to this in Isa 22:4 (cf., Isa 21:3-4), and Isaiah was an inexhaustible master of language of every character and colour. It is true we do light upon many expressions which cannot be pointed out anywhere else in the book of Isaiah, such as baalē goyim, hedâd, yelâlâh, yâra‛, yithrâh, mâhir, mētz, nosâphoth, pekuddâh (provision, possession); and there is something peculiar in the circular movement of the prophecy, which is carried out to such an extent in the indication of reason and consequence, as well as in the perpetually returning, monotonous connection of the sentences by ci (for) and ‛al-cēn (lâcēn, therefore), the former of which is repeated twice in Isa 15:1, three times in Isa 15:8-9, and four times in succession in Isa 15:5-6. But there is probably no prophecy, especially in chapters 13-23, which does not contain expressions that the prophet uses nowhere else; and so far as the conjunctions ci and a‛ l-cēn (lâcēn), are concerned, Isaiah crowds them together in other passages as well, and here almost to monotony, as a natural consequence of the prevailing elegiac tone. Besides, even Ewald can detect the characteristics of Isaiah in Isa 16:1-6; and you have only to dissect the whole rhetorically, syntactically, and philologically, with the carefulness of a Caspari, to hear throughout the ring of Isaiah's style. And whoever has retained the impression which he brought with him from the oracle against Philistia, will be constrained to say, that not only the stamp and outward form, but also the spirit and ideas, are thoroughly Isaiah's. Hence the third possible conjecture must be the correct one. Thirdly, then, Isaiah may mean that the fate of Moab, which he has just proclaimed, was revealed to him long ago; and the addition made now is, that it will be fulfilled in exactly three years. מאז does not necessarily point to a time antecedent to that of Isaiah himself (compare Isa 44:8; Isa 48:3, Isa 48:5, Isa 48:7, with Sa2 15:34). If we assume that what Isaiah predicts down to Isa 16:12 was revealed to him in the year that Ahaz died, and that the epilogue reckons from the third or tenth year of Hezekiah, in either case the interval is long enough for the mê'âz (from of old). And we decide in favour of this. Unfortunately, we know nothing certain as to the time at which the three years commence. The question whether it was Shalmanassar, Sargon, or Sennacherib who treated the Moabites so harshly, is one that we cannot answer. In Herodotus (ii. 141), Sennacherib is called "king of the Arabians and Assyrians;" and Moab might be included in the Arabians. In any case, after the fulfilment of Isaiah's prophecy in the Assyrian times, there was still a portion left, the fulfilment of which, according to Jer 48, was reserved for the Chaldeans.


  Isaiah 17


  The Oracle Concerning Damascus and Israel—Isa 17:1-14


  From the Philistines on the west, and the Moabites on the east, the prophecy relating to the neighbouring nations now turns, without any chronological order, to the people of Damascene Syria on the north. The curse pronounced on them, however, falls upon the kingdom of Israel also, because it has allied itself with heathen Damascus, in opposition to its own brother tribe to the south, as well as to the Davidic government; and by this unnatural alliance with a zâr, or stranger, had become a zâr itself. From the period of Hezekiah's reign, to which the massa Moab belongs, at least so far as its epilogue is concerned, we are here carried back to the reign of Ahaz, and indeed far beyond "the year that Ahaz died" (Isa 14:28), to the very border of the reigns of Jotham and Ahaz—namely, to the time when the league for the destruction of Judah had only just been concluded. At the time when Isaiah incorporated this oracle in his collection, the threats against the kingdoms of Damascus and Israel had long been fulfilled. Assyria had punished both of them. And Assyria itself had also been punished, as the fourth turn in the oracle indicates. Consequently the oracle stands here as a memorial of the truthfulness of the prophecy; and it answers a further purpose still, viz., to furnish a rich prophetic consolation for the church of all times, when persecuted by the world, and sighing under the oppression of the kingdom of the world.


  Isaiah 17:1


  The first turn: "Behold, Damascus must (be taken) away out of the number of the cities, and will be a heap of fallen ruins. The cities of Aroer are forsaken, they are given up to flocks, they lie there without any one scaring them away. And the fortress of Ephraim is abolished, and the kingdom of Damascus; and it happens to those that are left of Aram as to the glory of the sons of Israel, saith Jehovah of hosts." "Behold," etc.: hinnēh followed by a participle indicates here, as it does everywhere else, something very near at hand. Damascus is removed מעיר (= עיר מהיות, cf., Kg1 15:13), i.e., out of the sphere of existence as a city. It becomes מעי, a heap of ruins. The word is used intentionally instead of עי, to sound as much as possible like מעיר: a mutilated city, so to speak. It is just the same with Israel, which has made itself an appendage of Damascus. The "cities of Aroer" (gen. appos. Ges. 114, 3) represent the land to the east of the Jordan: there the judgment upon Israel (executed by Tiglath-pileser) first began. There were two Aroers: an old Amoritish city allotted to the tribe of Reuben, viz., "Aroer on the Arnon" (Deu 2:36; Deu 3:12, etc.); and an old Ammonitish one, allotted to the tribe of Gad, viz., "Aroer before Rabbah" (Rabbath, Ammon, Jos 13:25). The ruins of the former are Arair, on the lofty northern bank of the Mugib; but the situation of the latter has not yet been determined with certainty (see Comm. on Jos 13:25). The "cities of Aroer" are these two Aroers, and the rest of the cities similar to it on the east of the Jordan; just as "the Orions" in Isa 13:10 are Orion and other similar stars. We meet here again with a significant play upon the sound in the expression ‛ârē ‛Aro‛ēr (cities of Aroer): the name of Aroer was ominous, and what its name indicated would happen to the cities in its circuit. ערער means "to lay bare," to pull down (Jer 51:58); and ערער, ערירי signifies a stark-naked condition, a state of desolation and solitude. After Isa 17:1 has threatened Damascus in particular, and Isa 17:2 has done the same to Israel, Isa 17:3 comprehends them both. Ephraim loses the fortified cities which once served it as defences, and Damascus loses its rank as a kingdom. Those that are left of Aram, who do not fall in the war, become like the proud citizens of the kingdom of Israel, i.e., they are carried away into captivity. All this was fulfilled under Tiglath-pileser. The accentuation connects ארם שׁאר (the remnant of Aram) with the first half of the verse; but the meaning remains the same, as the subject to יהיוּ is in any case the Aramaeans.


  Isaiah 17:4


  Second turn: "And it comes to pass in that day, the glory of Jacob wastes away, and the fat of his flesh grows thin. And it will be as when a reaper grasps the stalks of wheat, and his arm mows off the ears; and it will be as with one who gathers together ears in the valley of Rephaim. Yet a gleaning remains from it, as at the olive-beating: two, three berries high up at the top; four, five in its, the fruit tree's, branches, saith Jehovah the God of Israel. At that day will man look up to his Creator, and his eyes will look to the Holy One of Israel. And he will not look to the altars, the work of his hands; and what his fingers have made he will not regard, neither the Astartes nor the sun-gods." This second turn does not speak of Damascus, but simply of Israel, and in fact of all Israel, the range of vision widening out from Israel in the more restricted sense, so as to embrace the whole. It will all disappear, with the exception of a small remnant; but the latter will return. Thus "a remnant will return," the law of Israel's history, which is here shown first of all in its threatening aspect, and then in its more promising one. The reputation and prosperity to which the two kingdoms were raised by Jeroboam II and Uzziah would pass away. Israel was ripe for judgment, like a field of corn for the harvest; and it would be as when a reaper grasps the stalks that have shot up, and cuts off the ears. קציר is not used elliptically for קציר אישׁ (Gesenius), nor is it a definition of time (Luzzatto), nor an accusative of the object (Knobel), but a noun formed like נביא, פליל, פריץ, and used in the sense of reaper (kōtzēr in other cases).


  The figure suggested here is more fully expanded in John 4 and Rev 14. Hardly a single one will escape the judgment: just as in the broad plain of Rephaim, which slopes off to the south-west of Jerusalem as far as Bethlehem, where it is covered with rich fields of wheat, the collectors of ears leave only one or two ears lying scattered here and there.


  Nevertheless a gleaning of Israel ("in it," viz., in Jacob, Isa 17:4; Isa 10:22) will be left, just as when the branches of the olive tree, which have been already cleared with the hand, are still further shaken with a stick, there still remain a few olives upon the highest branch (two, three; cf., Kg2 9:32), or concealed under the foliage of the branches. "Its, the fruit tree's, branches:" this is an elegant expression, as, for example, in Pro 14:13; the carrying over of the ה to the second word is very natural in both passages (see Ges. 121, b). This small remnant will turn with stedfast gaze to the living God, as is becoming in man as such (hâ'âdâm), and not regard the idols as worthy of any look at all, at least of any reverential look. As hammânim are here images of the sun-god חמן בעל, which is well known from the Phoenician monuments,


  'ashērim (for which we find, though more rarely, 'ashēroth) apparently signifies images of the moon-goddess. And the combination of "Baal, Asherah, and all the host of heaven" in Kg2 23:4, as well as the surname "queen of heaven" in Jer 7:18; Jer 44:18-19, appears to require this (Knobel). But the latest researches have proved that 'Ashērâh is rather the Semitic Aphrodite, and therefore the planet Venus, which was called the "little luck" (es-sa‛d el-as'gar)


  by the Arabs, in distinction from Musteri (Jupiter), or "the great luck." And with this the name 'Asherah the "lucky" (i.e., the source of luck or prosperity) and the similar surname given to the Assyrian Istar agree; for 'Asherah is the very same goddess as 'Ashtoreth, whose name is thoroughly Arian, and apparently signifies the star (Ved. stir = star; Zend. stare; Neo-Pers. sitâre, used chiefly for the morning star), although Rawlinson (without being able to suggest any more acceptable interpretation) speaks of this view as "not worthy of much attention."


  Thus Asherim is used to signify the bosquets (shrubberies) or trees dedicated to the Semitic Aphrodite (Deu 16:21; compare the verbs used to signify their removal, גדע, כרת, נתשׁ); but here it probably refers to her statues or images


  (Kg2 21:7; compare the miphletzeth in Kg1 15:13, which is used to denote an obscene exhibition). For these images of the sun-god and of the goddess of the morning star, the remnant of Israel, that has been purified by the smelting furnace of judgment, has no longer any eye. Its looks are exclusively directed to the one true God of man. The promise, which here begins to dawn at the close of the second turn, is hidden again in the third, though only to break forth again in the fourth with double or triple intensity.


  Isaiah 17:9


  Third turn: "In that day will his fortified cities be like the ruins of the forest and of the mountain top, which they cleared before the sons of Israel: and there arises a waste place. For thou hast forgotten the God of thy salvation, and hast not thought of the Rock of thy stronghold, therefore thou plantedst charming plantations, and didst set them with strange vines. In the day that thou plantedst, thou didst make a fence; and with the morning dawn thou madest thy sowing to blossom: a harvest heap in the day of deep wounds and deadly sorrow of heart." The statement in Isa 17:3, "The fortress of Ephraim is abolished," is repeated in Isa 17:9 in a more descriptive manner. The fate of the strongly fortified cities of Ephraim would be the same as that of the old Canaanitish castles, which were still to be discerned in their antiquated remains, either in the depths of forests or high up on the mountains. The word ‛azubâh, which the early translators quite misunderstood, signifies, both here and in Isa 6:12, desolate places that have gone to ruin. They also misunderstood והאמיר הסהרשׁ. The Septuagint renders it, by a bold conjecture, οἱ Αμοῤῥηαῖοι καὶ οὶ Εὐαῖοι; but this is at once proved to be false by the inversion of the names of the two peoples, which was very properly thought to be necessary. האמיר undoubtedly signifies the top of a tree, which is quite unsuitable here. But as even this meaning points back to אמר, extollere, efferre (see at Psa 94:4), it may also mean the mountain-top. The name hâ'emori (the Amorites: those who dwell high up in the mountains) proves the possibility of this; and the prophet had this name in his mind, and was guided by it in his choice of a word. The subject of עזבוּ is self-evident. And the reason why only the ruins in forests and on mountains are mentioned is, that other places, which were situated on the different lines of traffic, merely changed their inhabitants when the land was taken by Israel. The reason why the fate of Ephraim's fortified castles was the same as that of the Amoritish castles, which were then lying in ruins, was that Ephraim, as stated in Isa 17:10, had turned away from its true rocky stronghold, namely from Jehovah. It was a consequence of this estrangement from God, that Ephraim planted נעמנים נטעי, plantations of the nature of pleasant things, or pleasant plantations (compare on Psa 78:49, and Ewald, 287, ab), i.e., cultivated all kinds of sensual accompaniments to its worship, in accordance with its heathen propensities; and sowed, or rather (as zemōrâh is the layer of a vine) "set," this garden-ground, to which the suffix ennu refers, with strange grapes, by forming an alliance with a zâr (a stranger), namely the king of Damascus. On the very day of the planting, Ephraim fenced it carefully (this is the meaning of the pilpel, sigsēg from שׂוּג = סוּג, not "to raise," as no such verb as שׂוּג = שׂגה, סגא, can be shown to exist), that is to say, he ensured the perpetuity of these sensuous modes of worship as a state religion, with all the shrewdness of a Jeroboam (see Amo 7:13). And the very next morning he had brought into blossom what he had sown: the foreign layer had shot up like a hot-house plant, i.e., the alliance had speedily grown into a hearty agreement, and had already produced one blossom at any rate, viz., the plan of a joint attack upon Judah. But this plantation, which was so flattering and promising for Israel, and which had succeeded so rapidly, and to all appearance so happily, was a harvest heap for the day of the judgment. Nearly all modern expositors have taken nēd as the third person (after the form mēth, Ges. 72, Anm. 1), and render it "the harvest flees;" but the third person of נוּד would be נד, like the participle in Gen 4:12; whereas the meaning cumulus (a heap), which it has elsewhere as a substantive, is quite appropriate, and the statement of the prophet resembles that of the apostle in Rom 2:5. The day of the judgment is called "the day of נחלה" (or, according to another reading, נחלה), not, however, as equivalent to nachal, a stream (Luzzatto, in giorno di fiumana), as in Psa 124:4 (the tone upon the last syllable proves this), nor in the sense of "in the day of possession," as Rosenmller and others suppose, since this necessarily gives to נד the former objectionable and (by the side of קציר) improbable verbal sense; but as the feminine of nachleh, written briefly for maccâh nachlâh (Jer 14:17), i.e., inasmuch as it inflicts grievous and mortal wounds. Ephraim's plantation is a harvest heap for that day (compare kâtzir, the harvest of punishment, in Hos 6:11 and Jer 51:33); and the hope set upon this plantation is changed into אנוּשׁ כּאב, a desperate and incurable heartfelt sorrow (Jer 30:15). The organic connection between Isa 17:12-14, which follow, and the oracle concerning Damascus and Israel, has also been either entirely misunderstood, or not thoroughly appreciated. The connection is the following: As the prophet sets before himself the manner in which the sin of Ephraim is punished by Asshur, as the latter sweeps over the Holy Land, the promise which already began to dawn in the second turn bursts completely through: the world-power is the instrument of punishment in the hands of Jehovah, but not for ever.


  Isaiah 17:12


  Fourth turn: "Woe to the raoring of many nations: like the roaring of seas they roar; and to the rumbling of nations, like the rumbling of mighty waters they rumble! Nations, like the rumbling of many waters they rumble; and He threatens it: then it flies far away, and is chased like chaff of the mountains before the wind, and like a cloud of dust before the gale. At eventide, behold consternation; and before the morning dawn it is destroyed: this the portion of our plunderers, and the lot of our robbers." It is the destruction of Asshur that the prophet is predicting here (as in Isa 14:24-27; Isa 29:5-8, etc.), though not of Asshur as Asshur, but of Asshur as the imperial kingdom, which embraced a multitude of nations (Isa 22:6; Isa 8:9, Isa 8:10; Isa 14:26; Isa 29:7, Isa 29:8) all gathered together under the rule of one will, to make a common attack upon the church of God. The connection between this fourth turn and the third is precisely the same as between Isa 8:9, Isa 8:10, and Isa 8:6-8. The exclamation of woe (hoi) is an expression of pain, as in Isa 10:1; and this is followed by a proclamation of the judgment of wrath. The description of the rolling wave of nations is as pictorial as the well-known illi inter sese, etc., of the Cyclops in Virgil. "It spreads and stretches out, as if it would never cease to roll, and roar, and surge, and sweep onward in its course" (Drechsler). In the expression "it" (bo) in Isa 17:13, the many surging nations are kneaded together, as it were, into one mass. It costs God simply a threatening word; and this mass all flies apart (mimmerchâk like mērâchōk, Isa 23:7), and falls into dust, and whirls about in all directions, like the chaff of threshing-floors in high situations, or like dust whirled up by the storm. The judgment commences in the evening, and rages through the night; and before the morning dawns, the army of nations raised by the imperial power is all destroyed (compare Isa 29:7, Isa 29:8, and the fulfilment in Isa 37:36). The fact that the oracle concerning Damascus in its fourth stage takes so comprehensive and, so far as Israel is concerned, so promising a form, may be explained on the ground that Syria was the forerunner of Asshur in the attack upon Israel, and that the alliance between Israel and Syria became the occasion of the complications with Asshur. If the substance of the massâ Dammesek (the oracle concerning Damascus) had been restricted to the prophecy contained in the name Mahershalal, the element of promise so characteristic of the prophecies against the nations of the world would be entirely wanting. But the shout of triumph, "This is the portion," etc., supplied a terminal point, beyond which the massa could not go without the sacrifice of its unity. We are therefore warranted in regarding Isa 18:1-7 as an independent prophecy, notwithstanding its commencement, which apparently forms a continuation of the fourth strophe of Isa 17:1-14.


  Isaiah 18


  Ethiopia's Submission to Jehovah—Isa 18:1-7


  The notion that Isa 18:4-6 contains an account of the judgment of Jehovah upon Ethiopia is quite an untenable one. The prophet is here predicting the destruction of the army of Sennacherib in his usual way, and in accordance with the actual fulfilment (Isa 37:36). The view which Hofmann has adopted from the Jewish expositors—namely, that the people so strangely described at the commencement and close of the prophecy is the Israelitish nation—is equally untenable. It is Ethiopia. Taking both these facts together, then, the conclusion to which we are brought is, that the prophet is here foretelling the effect that will be produced upon Ethiopia by the judgment which Jehovah is about to inflict upon Asshur. But it is altogether improbable either that the prophecy falls later than the Assyrian expedition against Egypt (as Schegg supposes), or that the Ethiopian ambassadors mentioned here are despatched to Judah to seek for friendship and aid (as Ewald, Knobel, Meier, and Thenius maintain). The expedition was still impending, and that against Judah was the means to this further end. The ambassadors are not sent to Judah, but carry commands with the most stirring despatch to every province under Ethiopian rule. The Ethiopian kingdom is thrown into the greatest excitement in the face of the approaching Assyrian invasion, and the messengers are sent out to raise the militia. At that time both Egypts were governed by the Ethiopian (or twenty-fifth) dynasty, Sabako the Ethiopian having made himself master of the country on the Lower Nile.


  The king of Egypt who was contemporaneous with Sennacherib was the Tirhaka of the Old Testament, the Tarakos of Manetho, and the Tearkon of Strabo—a great conqueror, according to Megasthenes, like Sesostris and Nebuchadnezzar, who had carried his conquests as far as the Pillars of Hercules (Strabo, xv 1, 6). This explains the strangely sounding description given in Isa 18:2, Isa 18:7 of the Ethiopian people, which had the universal reputation in antiquity of gigantic strength and invincibility. It is impossible to determine the length of time that intervened between the composition of the prophecy and the fourteenth year of Hezekiah's reign, in which the Assyrian army commenced the expedition across Judah to Egypt. The event which the prophecy foretells—namely, that the judgment of Jehovah upon Asshur would be followed by the submission of Ethiopia to Jehovah—was only partially and provisionally fulfilled (Ch2 32:23). And there is nothing to surprise us in this, inasmuch as in the prophecies delivered before the destruction of Assyria the latter always presented itself to the mind of the prophet as the kingdom of the world; and consequently the prophecy had also an eschatological feature, which still remained for a future and remote fulfilment.


  Isaiah 18:1


  The prophecy commences with hoi, which never signifies heus, but always vae (woe). Here, however, it differs from Isa 17:12, and is an expression of compassion (cf., Isa 55:1; Zac 2:10) rather than of anger; for the fact that the mighty Ethiopia is oppressed by the still mightier Asshur, is a humiliation which Jehovah has prepared for the former. Isa 18:1, Isa 18:2: "Woe to the land of the whirring of wings, which is beyond the rivers of Cush, that sends ambassadors into the sea and in boats of papyrus over the face of the waters." The land of Cush commences, according to Eze 29:10 (cf., Isa 30:6), where Upper Egypt ends. The Sevēneh (Aswân), mentioned by Ezekiel, is the boundary-point at which the Nile enters Mizraim proper, and which is still a depot for goods coming from the south down the Nile. The naharē-Cush (rivers of Cush) are chiefly those that surround the Cushite Seba (Gen 10:7). This is the name given to the present Sennr, the Meroitic island which is enclosed between the White and Blue Nile (the Astapos of Ptolemy, or the present Bahr el-Abyad, and the Astaboras of Ptolemy, or the present Bahr el-Azrak). According to the latest researches, more especially those of Speke, the White Nile, which takes its rise in the Lake of Nyanza, is the chief source of the Nile. The latter, and the Blue Nile, whose confluence (makran) with it takes place in lat. 15 25, are fed by many larger or smaller tributary streams (as well as mountain torrents); the Blue Nile even more than the Nile proper. And this abundance of water in the land to the south of Sevēnēh, and still farther south beyond Seba (or Mero), might very well have been known to the prophet as a general fact. The land "beyond the rivers of Cush" is the land bounded by the sources of the Nile, i.e., (including Ethiopia itself in the stricter sense of the word) the south land under Ethiopian rule that lay still deeper in the heart of the country, the land of its African auxiliary tribes, whose names (which probably include the later Nubians and Abyssinians), as given in Ch2 12:3; Nah 3:9; Eze 30:5; Jer 46:9, suppose a minuteness of information which has not yet been attained by modern research. To this Ethiopia, which is designated by its farthest limits (compare Zep 3:10, where Wolff, in his book of Judith, erroneously supposes Media to be intended as the Asiatic Cush), the prophets give the strange name of eretz tziltzal cenâp. This has been interpreted as meaning "the land of the wings of an army with clashing arms" by Gesenius and others; but cenâphaim does not occur in this sense, like 'agappim in Ezekiel. Others render it "the land of the noise of waves" (Umbreit); but cenâphaim cannot be used of waters except in such a connection as Isa 8:8. Moreover, tziltzal is not a fitting onomatopoetic word either for the clashing of arms or the noise of waves. Others, again, render it "the land of the double shadow" (Grotius, Vitringa, Knobel, and others); but, however appropriate this epithet might be to Ethiopia as a tropical land, it is very hazardous to take the word in a sense which is not sustained by the usage of the language; and the same objection may be brought against Luzzatto's "land of the far-shadowing defence." Shelling has also suggested another objection—namely, that the shadow thrown even in tropical lands is not a double one, falling northwards and southwards at the same time, and therefore that it cannot be figuratively described as double-winged. Tziltzal cenâphaim is the buzzing of the wings of insects, with which Egypt and Ethiopia swarmed on account of the climate and the abundance of water: צלצל, constr. צלצל, tinnitus, stridor, a primary meaning from which the other three meanings of the word-cymbal, harpoon (a whirring dart), and grasshopper


  - are derived. In Isa 7:18 the forces of Egypt are called "the fly from the end of the rivers of Egypt." Here Egypt and Ethiopia are called the land of the whirring of wings, inasmuch as the prophet had in his mind, under the designation of swarms of insects, the motley swarms of different people included in this great kingdom that were so fabulously strange to an Asiatic. Within this great kingdom messengers were now passing to and fro upon its great waters in boats of papyrus (on gōme, Copt. ‛gōme, Talm. gâmi, see at Job 8:11), Greek βαρίδες παπύριναι (βαρίς, from the Egyptian bari, bali, a barque). In such vessels as these, and with Egyptian tackle, they went as far as the remote island of Taprobane. The boats were made to clap together (pilcatiles), so as to be carried past the cataracts (Parthey on Plutarch. de Iside, pp. 198-9). And it is to these messengers in their paper boats that the appeal of the prophet is addressed.


  He sends them home; and what they are to say to their own people is generalized into an announcement to the whole earth. "Go, swift messengers, to the people stretched out and polished, to the terrible people far away on the other side, to the nation of command upon command and treading down, whose land rivers cut through. All ye possessors of the globe and inhabitants of the earth, when a banner rises on the mountains, look ye; and when they blow the trumpets, hearken!" We learn from what follows to what it is that the attention of Ethiopia and all the nations of the earth is directed: it is the destruction of Asshur by Jehovah. They are to attend, when they observe the two signals, the banner and the trumpet-blast; these are decisive moments. Because Jehovah was about to deliver the world from the conquering might of Assyria, against which the Ethiopian kingdom was now summoning all the means of self-defence, the prophet sends the messengers home. Their own people, to which he sends them home, are elaborately described. They are memusshâk, stretched out, i.e., very tall (lxx ἔθνος μετέωρον), just as the Sabaeans are said to have been in Isa 45:14. They are also mōrât = memorât (Ges. 52, Anm. 6), smoothed, politus, i.e., either not disfigured by an ugly growth of hair, or else, without any reference to depilation, but rather with reference to the bronze colour of their skin, smooth and shining with healthy freshness. The description which Herodotus gives of the Ethiopians, μέγιστοι καὶ κάλλιστοι ἀνθρώπων πάντων (iii. 20), quite answers to these first two predicates. They are still further described, with reference to the wide extent of their kingdom, which reached to the remotest south, as "the terrible nation והלאה מן־הוּא," i.e., from this point, where the prophet meets with the messengers, farther and farther off (compare Sa1 20:21-22, but not Sa1 18:9, where the expression has a chronological meaning, which would be less suitable here, where everything is so pictorial, and which is also to be rejected, because מן־הוּא cannot be equivalent to הוּא מאשׁר; cf., Nah 2:9). We may see from Isa 28:10, Isa 28:13, what kâv (kăv, with connecting accusatives and before makkeph), a measuring or levelling line, signifies, when used by the prophet with the reduplication which he employs here: it is a people of "command upon command,"—that is to say, a commanding nation; (according to Ewald, Knobel, and others, kâv is equivalent to the Arabic kūwe, strength, a nation of double or gigantic strength.) "A people of treading down" (sc., of others; mebūsah is a second genitive to goi), i.e., one which subdues and tramples down wherever it appears. These are all distinctive predicates—a nation of imposing grandeur, a ruling and conquering nation. The last predicate extols its fertile land. בּזא we take not in the sense of diripere, or as equivalent to bâzaz, like מאס, to melt, equivalent to mâsas, but in the sense of findere, i.e., as equivalent to בזע, like גּמא, to sip = גּמע. For it is no praise to say that a land is scoured out, or washed away, by rivers. Bttcher, who is wrong in describing this chapter as "perhaps the most difficult in the whole of the Old Testament," very aptly compares with it the expression used by Herodotus (ii. 108), κατετμήθη ἡ Αἴγυπτος. But why this strange elaboration instead of the simple name? There is a divine irony in the fact that a nation so great and glorious, and (though not without reason, considering its natural gifts) so full of self-consciousness, should be thrown into such violent agitation in the prospect of the danger that threatened it, and should be making such strenuous exertions to avert that danger, when Jehovah the God of Israel was about to destroy the threatening power itself in a night, and consequently all the care and trouble of Ethiopia were utterly needless.


  Isaiah 18:4


  The prophet knows for certain that the messengers may be home and announce this act of Jehovah to their own people and to all the world. "For thus hath Jehovah spoken to me: I will be still, and will observe upon my throne during clear weather in sunshine, during a cloud of dew in the heat of harvest. For before the harvest, when the blossom falls off, and the fruit becomes the ripening grape: then will He cut off the branches with pruning-hooks; and the tendrils He removes, breaks off. They are left altogether to the birds of prey on the mountains, and to the cattle of the land; and the birds of prey summer thereon, and all the cattle of the land will winter thereon." The prophecy explains itself here, as is very frequently the case, especially with Isaiah; for the literal words of v. 6 show us unquestionably what it is that Jehovah will allow to develop itself so prosperously under favourable circumstances, and without any interposition on His part, until He suddenly and violently puts an end to the whole, must as it is approaching perfect maturity. It is the might of Assyria. Jehovah quietly looks on from the heavenly seat of His glorious presence, without disturbing the course of the thing intended. This quietness, however, is not negligence, but, as the hortative expressions show, a well-considered resolution. The two Caphs in v. 4 are not comparative, but indicate the time. He remains quiet whilst there is clear weather with sunshine (עלי indicating continuance, as in Jer 8:18; Sa1 14:32), and whilst there is a dew-cloud in the midst of that warmth, which is so favourable for the harvest, by causing the plants that have been thoroughly heated in the day and refreshed at night by the dew, to shoot up and ripen with rapidity and luxuriance. The plant thought of, as v. 5 clearly shows, is the vine. By liphnē kâtzir (before the harvest) we are either to understand the period just before the wheat-harvest, which coincides with the flowering of the grape; or, since Isaiah uses kâtzir for bâzri in Isa 16:9, the time at the close of the summer, immediately preceding the vintage. Here again the Caph indicates the time. When the blossoming is over, so that the flower fades away, and the fruit that has set becomes a ripening grape (boser, as in Job 15:33, not in the sense of labruscum, but of omphax; and gâmal, maturescere, as in Num 17:8, maturare), He cuts off the branches (zalzalilm, from zilzēl, to swing to and fro; compare the Arabic dâliye, a vine-branch, from dalâ, to hang long and loose) upon which the nearly ripened grapes are hanging, and removes or nips off the tendrils (netishoth, as in Jer 5:10, from nâtash, to stretch far out; niphal, to twist about a long way, Isa 16:8, compare Jer 48:32); an intentional asyndeton with a pictorial sound. The words of Jehovah concerning Himself have here passed imperceptibly into words of the prophet concerning Jehovah. The ripening grapes, as Isa 18:6 now explains, are the Assyrians, who were not far from the summit of their power; the fruit-branches that are cut off and nipped in pieces are their corpses, which are now through both summer and winter the food of swarms of summer birds, as well as of beasts of prey that remain the whole winter through. This is the act of divine judgment, to which the approaching exaltation of the banner, and the approaching blast of trumpets, is to call the attention of the people of Ethiopia.


  Isaiah 18:7


  What effect this act of Jehovah would have upon the Ethiopian kingdom, if it should now take place, is described in Isa 18:7 : "At that time will there be offered as a homage to Jehovah of hosts a nation stretched out and polished, and from a terrible people, far away on the other side; a nation of command upon command and treading down, whose land rivers cut through, at the place of the name of Jehovah of hosts, the mountain of Zion." עם (a people), at the commencement, cannot possibly be equivalent to מעם (from a people). If it were taken in this sense, it would be necessary to make the correction accordingly, as Knobel has done; but the important parallels in Isa 66:20 and Zep 3:10 are against this. Consequently ‛am and goi (people and nation) must be rendered as subjects; and the מן in מעם must be taken as partitive. Ethiopia is offered, i.e., offers itself, as a free-will offering to Jehovah, impelled irresistibly by the force of the impression made by the mighty act of Jehovah, or, as it is expressed in "the Titan among the Psalms" (Psa 68:32, probably a Davidic psalm of the time of Hezekiah), "there come kingdoms of splendour out of Egypt; Cush rapidly stretches out its hands to Elohim." In order that the greatness of this spiritual conquest might be fully appreciated, the description of this strangely glorious people is repeated here; and with this poetical rounding, the prophecy itself, which was placed as a kind of overture before the following massa Mitzraim when the prophet collected the whole of his prophecies together, is brought to a close.


  Isaiah 19


  The Oracle Concerning Egypt—Isaiah 19


  Isaiah 19:1


  The three prophecies in Isa 18:1-7, 19 and Isa 20:1-6 really form a trilogy. The first (Isa 18:1-7), which, like chapter 1, the introduction to the whole, is without any special heading, treats in language of the sublimest pathos of Ethiopia. The second (chapter 19) treats in a calmer and more descriptive tone of Egypt. The third (Isa 20:1-6) treats of both Egypt and Ethiopia in the style of historic prose. The kingdom to which all three prophecies refer is one and the same, viz., the Egypto-Ethiopian kingdom; but whilst Isa 18:1-7 refers to the ruling nation, chapter 19 treats of the conquered one, and Isa 20:1-6 embraces both together. The reason why such particular attention is given to Egypt in the prophecy, is that no nation on earth was so mixed up with the history of the kingdom of God, from the patriarchal times downwards, as Egypt was. And because Israel, as the law plainly enjoined upon it, was never to forget that it had been sheltered for a long time in Egypt, and there had grown into a great nation, and had received many benefits; whenever prophecy has to speak concerning Egypt, it is quite as earnest in its promises as it is in its threats. And thus the massa of Isaiah falls into two distinct halves, viz., a threatening one (Isa 19:1-15), and a promising one (Isa 19:18-25); whilst between the judgment and the salvation (in Isa 19:16 and Isa 19:17) there stands the alarm, forming as it were a connecting bridge between the two. And just in proportion as the coil of punishments is unfolded on the one hand by the prophet, the promise is also unfolded in just as many stages on the other; and moving on in ever new grooves, rises at length to such a height, that it breaks not only through the limits of contemporaneous history, but even through those of the Old Testament itself, and speaks in the spiritual language of the world-embracing love of the New Testament.


  Isaiah 19:1


  The oracle opens with a short introduction, condensing the whole of the substance of the first half into a few weighty words—an art in which Isaiah peculiarly excelled. In this the name of Egypt, the land without an equal, occurs no less than three times. "Behold, Jehovah rideth upon a light cloud, and cometh to Egypt; and the idols of Egypt shake before Him, and the heart of Egypt melteth within it." Jehovah rides upon clouds when He is about to reveal Himself in His judicial majesty (Psa 18:11); and in this instance He rides upon a light cloud, because it will take place rapidly. The word kal signifies both light and swift, because what is light moves swiftly; and even a light cloud, which is light because it is thin, is comparatively עב, i.e., literally dense, opaque, or obscure. The idols of Egypt shake נוּע, as in Isa 6:4; Isa 7:2), because Jehovah comes over them to judgment (cf., Exo 12:12; Jer 46:25; Eze 30:13): they must shake, for they are to be thrown down; and their shaking for fear is a shaking to their fall נוּע, as in Isa 24:20; Isa 29:9). The Vav apodosis in ונעוּ together the cause and effect, as in Isa 6:7.—In what judgments the judgment will be fulfilled, is now declared by the majestic Judge Himself.


  Isaiah 19:2


  "And I spur Egypt against Egypt: and they go to war, every one with his brother, and every one with his neighbour; city against city, kingdom against kingdom. And the spirit of Egypt is emptied out within it: and I swallow up its ready counsel; and they go to the idols to inquire, and to the mutterers, and to the oracle-spirits, and to the soothsayers. And I shut up Egypt in the hand of a hard rule; and a fierce king will reign over them, saith the Lord, Jehovah of hosts." Civil war will rage in Egypt (on sicsēc, see at Isa 9:10). The people once so shrewd are now at their wits' end; their spirit is quite poured out נבקה, with the reduplication removed, for נבקּה, according to Ges. 68, Anm. 11—as, for example, in Gen 11:7; Eze 41:7), so that there is nothing left of either intelligence or resolution. Then (and this is also part of the judgment) they turn for help, in counsel and action, where no help is to be found, viz., to their "nothings" of gods, and the manifold demoniacal arts, of which Egypt could boast of being the primary seat. On the names of the practisers of the black art, see Isa 8:19; 'ittim, the mutterers, is from 'âtat, to squeak (used of a camel-saddle, especially when new), or to rumble (used of an empty stomach): see Lane's Lexicon. But all this is of no avail: Jehovah gives them up (סכּר, syn. הסגּיר, συγκλείειν to be ruled over by a hard-hearted and cruel king. The prophecy does not relate to a foreign conqueror, so as to lead us to think of Sargon (Knobel) or Cambyses (Luzzatto), but to a native despot. In comparing the prophecy with the fulfilment, we must bear in mind that Isa 19:2 relates to the national revolution which broke out in Sais, and resulted in the overthrow of the Ethiopian rule, and to the federal dodekarchy to which the rising of the nation led. "Kingdom against kingdom:" this exactly suits those twelve small kingdoms into which Egypt was split up after the overthrow of the Ethiopian dynasty in the year 695, until Psammetichus, the dodekarch of Sais, succeeded in the year 670 in comprehending these twelve states once more under a single monarchy. This very Psammetichus (and the royal house of Psammetichus generally) is the hard ruler, the reckless despot. He succeeded in gaining the battle at Momemphis, by which he established himself in the monarchy, through having first of all strengthened himself with mercenary troops from Ionia, Caria, and Greece. From his time downwards, the true Egyptian character was destroyed by the admixture of foreign elements; and this occasioned the emigration of a large portion of the military caste to Meroe. The Egyptian nation very soon came to feel how oppressive this new dynasty was, when Necho (616-597), the son and successor of Psammetichus, renewed the project of Ramses-Miamun, to construct a Suez canal, and tore away 120,000 of the natives of the land from their homes, sending them to wear out their lives in forced labour of the most wearisome kind. A revolt on the part of the native troops, who had been sent against the rising Cyrene, and driven back into the desert, led to the overthrow of Hophra, the grandson of Necho (570), and put an end to the hateful government of the family of Psammetichus.


  Isaiah 19:5


  The prophet then proceeds to foretell another misfortune which was coming upon Egypt: the Nile dries up, and with this the fertility of the land disappears. "And the waters will dry up from the sea, and the river is parched and dried. And the arms of the river spread a stench; the channels of Matzor become shallow and parched: reed and rush shrivel up. The meadows by the Nile, on the border of the Nile, and every corn-field of the Nile, dries up, is scattered, and disappears. And the fishermen groan, and all who throw draw-nets into the Nile lament, and they that spread out the net upon the face of the waters languish away. And the workers of fine combed flax are confounded, and the weavers of cotton fabrics. And the pillars of the land are ground to powder; all that work for wages are troubled in mind." In Isa 19:5 the Nile is called yâm (a sea), just as Homer calls it Oceanus, which, as Diodorus observes, was the name given by the natives to the river (Egypt. oham). The White Nile is called bahr el-abyad (the White Sea), the Blue Nile bahr el-azrak, and the combined waters bahr eṅNil, or, in the language of the Besharn, as here in Isaiah, yām. And in the account of the creation, in Gen 1, yammim is the collective name for great seas and rivers. But the Nile itself is more like an inland sea than a river, from the point at which the great bodies of water brought down by the Blue Nile and the White Nile, which rises a few weeks later, flow together; partly on account of its great breadth, and partly also because of its remaining stagnant throughout the dry season. It is not till the tropical rains commence that the swelling river begins to flow more rapidly, and the yâm becomes a nâhâr. But when, as is here threatened, the Nile sea and Nile river in Upper Egypt sink together and dry up (nisshethu, niphal either of shâthath = nâshattu, to set, to grow shallow; or more probably from nâshath, to dry up, since Isa 41:17 and Jer 51:30 warrant the assumption that there was such a verb), the mouths (or arms) of the Nile (nehâr), which flow through the Delta, and the many canals (ye'orim), by which the benefits of the overflow are conveyed to the Nile valley, are turned into stinking puddles (האזניחוּ, a hiphil, half substantive half verbal, unparalleled elsewhere, signifying to spread a stench; possibly it may have been used in the place of הזניח, from אזנח or אזנח, stinking, to which a different application was given in ordinary use). In all probability it is not without intention that Isaiah uses the expression Mâtzor, inasmuch as he distinguishes Mâzort from Pathros (Isa 11:11), i.e., Lower from Upper Egypt (Egyp. sa-het, the low land, and sa-res, the higher land), the two together being Mitzrayim. And ye'orim (by the side of nehâroth) we are warranted in regarding as the name given of the Nile canals. The canal system in Egypt and the system of irrigation are older than the invasion of the Hyksos (vid., Lepsius, in Herzog's Cyclopaedia). On the other hand, ye'ōr in Isa 19:7 (where it is written three times plene, as it is also in Isa 19:8) is the Egyptian name of the Nile generally (yaro).


  It is repeated emphatically three times, like Mitzrayim in Isa 19:1. Parallel to mizra‛, but yet different from it, is ערות, from ערה, to be naked or bare, which signifies, like many derivatives of the synonymous word in Arabic, either open spaces, or as here, grassy tracts by the water-side, i.e., meadows. Even the meadows, which lie close to the water-side (pi = ora, as in Psa 133:2, not ostium), and all the fields, become so parched, that they blow away like ashes.


  Then the three leading sources from which Egypt derived its maintenance all fail:—viz. the fishing; the linen manufacture, which supplied dresses for the priests and bandages for mummies; and the cotton manufacture, by which all who were not priests were supplied with clothes. The Egyptian fishery was very important. In the Berlin Museum there is an Egyptian micmoreth with lead attached. The mode of working the flax by means of serikâh, pectinatio (compare סרוק, wool-combs, Kelim, 12, 2), is shown on the monuments. In the Berlin Museum there are also Egyptian combs of this description with which the flax was carded. The productions of the Egyptian looms were celebrated in antiquity: chōrây, lit., white cloth (singularet. with the old termination ay), is the general name for cotton fabrics, or the different kinds of byssus that were woven there (compare the βυσσίνων ὀθονίων of the Rosetta inscription). All the castes, from the highest to the lowest, are not thrown into agonies of despair. The shâthōth (an epithet that was probably suggested by the thought of shethi, a warp, Syr. 'ashti, to weave, through the natural association of ideas), i.e., the "pillars" of the land (with a suffix relating to Mitzrayim, see at Isa 3:8, and construed as a masculine as at Psa 11:3), were the highest castes, who were the direct supporters of the state edifice; and שׂכר עשׂי cannot mean the citizens engaged in trade, i.e., the middle classes, but such of the people as hired themselves to the employers of labour, and therefore lived upon wages and not upon their own property (שׂכר is used here as in Pro 11:18, and not as equivalent to סכר, the dammers-up of the water for the purpose of catching the fish, like סכרין, Kelim, 23, 5).


  Isaiah 19:11


  The prophet now dwells upon the punishment which falls upon the pillars of the land, and describes it in Isa 19:11-13 : "The princes of Zoan become mere fools, the wise counsellors of Pharaoh; readiness in counsel is stupefied. How can ye say to Pharaoh, I am a son of wise men, a son of kings of the olden time? Where are they then, thy wise men? Let them announce to thee, and know what Jehovah of hosts hath determined concerning Egypt. The princes of Zoan have become fools, the princes of Memphis are deceived; and they have led Egypt astray who are the corner-stone of its castes." The two constructives יעצי חכמי do not stand in a subordinate relation, but in a co-ordinate one (see at Psa 78:9 and Job 20:17; compare also Kg2 17:13, Keri), viz., "the wise men, counsellors of Pharaoh,"


  so that the second noun is the explanatory permutative of the first. Zoan is the Tanis of primeval times (Num 13:22), which was situated on one of the arms through which the Nile flows into the sea (viz., the ostium Taniticum), and was the home from which two dynasties sprang. Noph (per aphaer. = Menoph, contracted into Moph in Hos 9:6) is Memphis, probably the seat of the Pharaohs in the time of Joseph, and raised by Psammetichus into the metropolis of the whole kingdom. The village of Mitrahenni still stands upon its ruins, with the Serapeum to the north-west.


  Consequently princes of Zoan and Memphis are princes of the chief cities of the land, and of the supposed primeval pedigree; probably priest-princes, since the wisdom of the Egyptian priest was of world-wide renown (Herod. ii. 77, 260), and the oldest kings of Egypt sprang from the priestly caste. Even in the time of Hezekiah, when the military caste had long become the ruling one, the priests once more succeeded in raising one of their own number, namely Sethos, to the throne of Sais. These magnates of Egypt, with their wisdom, would be turned into fools by the history of Egypt of the immediate future; and (this is the meaning of the sarcastic "how can ye say") they would no longer trust themselves to boast of their hereditary priestly wisdom, or their royal descent, when giving counsel to Pharaoh. They were the corner-stone of the shebâtim, i.e., of the castes of Egypt (not of the districts or provinces, νομοί); but instead of supporting and defending their people, it is now very evident that they only led them astray. התעוּ, as the Masora on Isa 19:15 observes, has no Vav cop.


  Isaiah 19:14


  In Isa 19:14 and Isa 19:15 this state of confusion is more minutely described: "Jehovah hath poured a spirit of giddiness into the heart of Egypt, so that they have led Egypt astray in all its doing, as a drunken man wandereth about in his vomit. And there does not occur of Egypt any work, which worked, of head and tail, palm-branch and rush." The spirit which God pours out (as it also said elsewhere) is not only a spirit of salvation, but also a spirit of judgment. The judicial, penal result which He produces is here called עועים, which is formed from עועו (root עו, to curve), and is either contracted from עועוים, or points back to a supposed singular עועה (vid., Ewald, 158, b). The suffix in b'kribâh points to Egypt. The divine spirit of judgment makes use of the imaginary wisdom of the priestly caste, and thereby plunges the people, as it were, into the giddiness of intoxication. The prophet employs the hiphil התעה to denote the carefully considered actions of the leaders of the nation, and the niphal נתעה to denote the constrained actions of a drunken man, who has lost all self-control. The nation has been so perverted by false counsels and hopes, that it lies there like a drunken man in his own vomit, and gropes and rolls about, without being able to find any way of escape. "No work that worked," i.e., that averted trouble (עשׂה is as emphatic as in Dan 8:24), was successfully carried out by any one, either by the leaders of the nation or by the common people and their flatterers, either by the upper classes or by the mob.


  Isaiah 19:16


  The result of all these plagues, which were coming upon Egypt, would be fear of Jehovah and of the people of Jehovah. "In that day will the Egyptians become like women, and tremble and be alarmed at the swinging of the hand of Jehovah of hosts, which He sets in motion against it. And the land of Judah becomes a shuddering for Egypt; as often as they mention this against Egypt, it is alarmed, because of the decree of Jehovah of hosts, that He suspendeth over it." The swinging (tenuphâh) of the hand (Isa 30:32) points back to the foregoing judgments, which have fallen upon Egypt blow after blow. These humiliations make the Egyptians as soft and timid as women (tert. compar., not as in Isa 13:7-8; Isa 21:3-4). And the sacred soil of Judah ('adâmâh, as in Isa 14:1-2; Isa 32:13), which Egypt has so often made the scene of war, throws them into giddiness, into agitation at the sight of terrors, whenever it is mentioned (אשׁר כּל, cf., Sa1 2:13, lit., "whoever," equivalent to "as often as any one," Ewald, 337, 3, f; חגּא is written according to the Aramaean form, with Aleph for He, like זרא) in Num 11:20, קרחא in Ezek. 37:31, compare כּלּא, Eze 36:5, and similar in form to חפה in Isa 4:5).


  The author of the plagues is well known to them, their faith in the idols is shaken, and the desire arises in their heart to avert fresh plagues by presents to Jehovah.


  Isaiah 19:18


  At first there is only slavish fear; but there is the beginning of a turn to something better. "In that day there will be five cities in the land of Egypt speaking the language of Canaan, and swearing to Jehovah of hosts: 'Ir ha-Heres will one be called." Five cities are very few for Egypt, which was completely covered with cities; but this is simply a fragmentary commencement of Egypt's future and complete conversion. The description given of them, as beginning to speak the language of Canaan, i.e., the sacred language of the worship of Jehovah (comp. Zep 3:9), and to give themselves up to Jehovah with vows made on oath, is simply a periphrastic announcement of the conversion of the five cities. ל נשׁבּע (different from בּ נשׁבּע, Isa 65:16, as Isa 45:23 clearly shows) signifies to swear to a person, to promise him fidelity, to give one's self up to him. One of these five will be called ‛Ir ha-Heres. As this is evidently intended for a proper name, lâ'echât does not mean unicuique, as in Jdg 8:18 and Eze 1:6, but uni. It is a customary thing with Isaiah to express the nature of anything under the form of some future name (vid., Isa 4:3; Isa 32:5; Isa 61:6; Isa 62:4). The name in this instance, therefore, must have a distinctive and promising meaning.


  But what does ‛Ir ha-Heres mean? The Septuagint has changed it into πόλις ἀσεδέκ, equivalent to ‛Ir hazzedek (city of righteousness), possibly in honour of the temple in the Heliopolitan nomos, which was founded under Ptolemaeus Philometor about 160 b.c., during the Syrian reign of terror, by Onias IV, son of the high priest Onias III, who emigrated to Egypt.


  Maurer in his Lexicon imagines that he has found the true meaning, when he renders it "city of rescue;" but the progressive advance from the meaning "to pull off' to that of "setting free" cannot be established in the case of the verb hâras; in fact, hâras does not mean to pull off or pull out, but to pull down. Heres cannot have any other meaning in Hebrew than that of "destruction." But as this appears unsuitable, it is more natural to read ‛Ir ha-cheres (which is found in some codices, though in opposition to the Masora).


  This is now generally rendered "city of protection" (Rosenmller, Ewald, Knobel, and Meier), as being equivalent to an Arabic word signifying divinitus protecta. But such an appeal to the Arabic is contrary to all Hebrew usage, and is always a very precarious loophole. ‛Ir ha-cheres would mean "city of the sun" (cheres as in Job 9:7 and Jdg 14:18), as the Talmud in the leading passage concerning the Onias temple (in b. Menahoth 110a) thinks that even the received reading may be understood in accordance with Job 9:7, and says "it is a description of the sun." "Sun-city" was really the name of one of the most celebrated of the old Egyptian cities, viz., Heliopolis, the city of the sun-god Ra, which was situated to the north-east of Memphis, and is called On in other passages of the Old Testament. Ezekiel (Eze 30:17) alters this into Aven, for the purpose of branding the idolatry of the city.


  But this alteration of the well-attested text is a mistake; and the true explanation is, that Ir-hahares is simply used with a play upon the name Ir-hacheres. This is the explanation given by the Targum: "Heliopolis, whose future fate will be destruction." But even if the name is intended to have a distinctive and promising meaning, it is impossible to adopt the explanation given by Luzzatto, "a city restored from the ruins;" for the name points to destruction, not to restoration. Moreover, Heliopolis never has been restored since the time of its destruction, which Strabo dates as far back as the Persian invasion. There is nothing left standing now out of all its monuments but one granite obelisk: they are all either destroyed, or carried away, like the so-called "Cleopatra's Needle," or sunk in the soil of the Nile (Parthey on Plutarch, de Iside, p. 162). This destruction cannot be the one intended. But hâras is the word commonly used to signify the throwing down of heathen altars (Jdg 6:25; Kg1 18:30; Kg1 19:10, Kg1 19:14); and the meaning of the prophecy may be, that the city which had hitherto been ‛Ir-ha-cheres, the chief city of the sun-worship, would become the city of the destruction of idolatry, as Jeremiah prophesies in Isa 43:13, "Jehovah will break in pieces the obelisks of the sun-temple in the land of Egypt." Hence Herzfeld's interpretation: "City of demolished Idols". It is true that in this case ha-heres merely announces the breaking up of the old, and does not say what new thing will rise upon the ruins of the old; but the context leaves no doubt as to this new thing, and the one-sided character of the description is to be accounted for from the intentional play upon the actual name of that one city out of the five to which the prophet gives especial prominence. With this interpretation—for which indeed we cannot pretend to find any special confirmation in the actual fulfilment in the history of the church, and, so to speak, the history of missions—the train of thought in the prophet's mind which led to the following groove of promises is a very obvious one.


  Isaiah 19:19


  The allusion to the sun-city, which had become the city of destruction, led to the mazzeboth or obelisks (see Jer 43:13), which were standing there on the spot where Ra was worshipped. "In that day there stands an altar consecrated to Jehovah in the midst of the land of Egypt, and an obelisk near the border of the land consecrated to Jehovah. And a sign and a witness for Jehovah of hosts is this in the land of Egypt: when they cry to Jehovah for oppressors, He will send them a helper and champion, and deliver them." This is the passage of Isaiah (not v. 18) to which Onias IV appealed, when he sought permission of Ptolemaeus Philometor to build a temple of Jehovah in Egypt. He built such a temple in the nomos of Heliopolis, 180 stadia (22 1/2 miles) to the north-east of Memphis (Josephus, Bell. vii. 10, 3), and on the foundation and soil of the ὀχύρωμα in Leontopolis, which was dedicated to Bubastis (Ant. xiii. 3, 1, 2).


  This temple, which was altogether unlike the temple of Jerusalem in its outward appearance, being built in the form of a castle, and which stood for more than two hundred years (from 160 b.c. to a.d. 71, when it was closed by command of Vespasian), was splendidly furnished and much frequented; but the recognition of it was strongly contested both in Palestine and Egypt. It was really situated "in the midst of the land of Egypt." But it is out of the question to seek in this temple for the fulfilment of the prophecy of Isaiah, from the simple fact that it was by Jews and for Jews that it was erected. And where, in that case, would the obelisk be, which, as Isaiah prophesies, was to stand on the border of Egypt, i.e., on the side towards the desert and Canaan? The altar was to be "a sign" ('oth) that there were worshippers of Jehovah in Egypt; and the obelisk a "witness" (‛ēd) that Jehovah had proved Himself, to Egypt's salvation, to be the God of the gods of Egypt. And now, if they who erected this place of worship and this monument cried to Jehovah, He would show Himself ready to help them; and they would no longer cry in vain, as they had formerly done to their own idols (Isa 19:3). Consequently it is the approaching conversion of the native Egyptians that is here spoken of. The fact that from the Grecian epoch Judaism became a power in Egypt, is certainly not unconnected with this. But we should be able to trace this connection more closely, if we had any information as to the extent to which Judaism had then spread among the natives, which we do know to have been by no means small. The therapeutae described by Philo, which were spread through all the nomoi of Egypt, were of a mixed Egypto-Jewish character (vid., Philo, Opp. ii. p. 474, ed. Mangey). It was a victory on the part of the religion of Jehovah, that Egypt was covered with Jewish synagogues and coenobia even in the age before Christ. And Alexandra was the place where the law of Jehovah was translated into Greek, and thus made accessible to the heathen world, and where the religion of Jehovah created for itself those forms of language and thought, under which it was to become, as Christianity, the religion of the world. And after the introduction of Christianity into the world, there were more than one mazzebah (obelisk) that were met with on the way from Palestine to Egypt, even by the end of the first century, and more than one mizbeach (altar) found in the heart of Egypt itself. The importance of Alexandria and of the monasticism and anachoretism of the peninsula of Sinai and also of Egypt, in connection with the history of the spread of Christianity, is very well known.


  Isaiah 19:21


  When Egypt became the prey of Islam in the year 640, there was already to be seen, at all events in the form of a magnificent prelude, the fulfilment of what the prophet foretells in Isa 19:21, Isa 19:22 : "And Jehovah makes Himself known to the Egyptians, and the Egyptians know Jehovah in that day; and they serve with slain-offerings and meat-offerings, and vow vows to Jehovah, and pay them. And Jehovah smites Egypt, smiting and healing; and if they return to Jehovah, He suffers Himself to be entreated, and heals them." From that small commencement of five cities, and a solitary altar, and one solitary obelisk, it has now come to this: Jehovah extends the knowledge of Himself to the whole of Egypt ענודע, reflective se cognoscendum dare, or neuter innotescere), and throughout all Egypt there arises the knowledge of God, which soon shows itself in acts of worship. This worship is represented by the prophet, just as we should expect according to the Old Testament view, as consisting in the offering of bleeding and bloodless, or legal and free-will offerings: ועבדוּ, viz., את־יהוה, so that עבד is construed with a double accusative, as in Exo 10:26, cf., Gen 30:29; or it may possibly be used directly in the sense of sacrificing, as in the Phoenician, and like עשׂה in the Thorah; and even if we took it in this sense, it would yield no evidence against Isaiah's authorship (compare Isa 28:21; Isa 32:17). Egypt, though converted, is still sinful; but Jehovah smites it, "smiting and healing" (nâgoph verâpho', compare Kg1 20:37), so that in the act of smiting the intention of healing prevails; and healing follows the smiting, since the chastisement of Jehovah leads it to repentance. Thus Egypt is now under the same plan of salvation as Israel (e.g., Lev 26:44; Deu 32:36).


  Isaiah 19:23


  Asshur, as we already know from Isa 18:1-7, is equally humbled; so that now the two great powers, which have hitherto only met as enemies, meet in the worship of Jehovah, which unites them together. "In that day a road will run from Egypt to Asshur, and Asshur comes into Egypt, and Egypt to Asshur; and Egypt worships (Jehovah) with Asshur." את is not a sign of the accusative, for there can be no longer any idea of the subjection of Egypt to Asshur: on the contrary, it is a preposition indicating fellowship; and עבדוּ is used in the sense of worship, as in Isa 19:21. Friendly intercourse is established between Egypt and Assyria by the fact that both nations are now converted to Jehovah. The road of communication runs through Canaan.


  Isaiah 19:24


  Thus is the way prepared for the highest point of all, which the prophet foretells in Isa 19:24, Isa 19:25 : "In that day will Israel be the third part to Egypt and Asshur, a blessing in the midst of the earth, since Jehovah of hosts blesseth them thus: Blessed be thou, my people Egypt; and thou Asshur, the work of my hands; and thou Israel, mine inheritance." Israel is added to the covenant between Egypt and Asshur, so that it becomes a tripartite covenant in which Israel forms the "third part" (sheilshiyyâh, tertia pars, like ‛ası̄ryyâh, decima pars, in Isa 6:13). Israel has now reached the great end of its calling—to be a blessing in "the midst of the earth" (b'kereb hâ'âretz, in the whole circuit of the earth), all nations being here represented by Egypt and Assyria. Hitherto it had been only to the disadvantage of Israel to be situated between Egypt and Assyria. The history of the Ephraimitish kingdom, as well as that of Judah, clearly proves this. If Israel relied upon Egypt, it deceived itself, and was deceived; and if it relied on Assyria, it only became the slave of Assyria, and had Egypt for a foe. Thus Israel was in a most painful vise between the two great powers of the earth, the western and the eastern powers. But how will all this be altered now! Egypt and Assyria become one in Jehovah, and Israel the third in the covenant. Israel is lo longer the only nation of God, the creation of God, the heir of God; but all this applies to Egypt and Assyria now, as well as to Israel. To give full expression to this, Israel's three titles of honour are mixed together, and each of the three nations receives one of the choice names—nachali, "my inheritance," being reserved for Israel, as pointing back to its earliest history. This essential equalization of the heathen nations and Israel is no degradation to the latter. For although from this time forward there is to be no essential difference between the nations in their relation to God, it is still the God of Israel who obtains this universal recognition, and the nation of Israel that has become, according to the promise, the medium of blessing to the world.


  Thus has the second half of the prophecy ascended step by step from salvation to salvation, as the first descended step by step from judgment to judgment. The culminating point in Isa 19:25 answers to the lowest point in Isa 19:15. Every step in the ascending half is indicated by the expression "in that day." Six times do we find this sign-post to the future within the limits of Isa 19:16-25. This expression is almost as characteristic of Isaiah as the corresponding expression, "Behold, the days come" (hinneh yâm bâ'im), is of Jeremiah (compare, for example, Isa 7:18-25). And it is more particularly in the promising or Messianic portions of the prophecy that it is so favourite an introduction (Isa 11:10-11; Isa 12:1; compare Zech). Nevertheless, the genuineness of Isa 19:16-25 has recently been called in question, more especially by Hitzig. Sometimes this passage has not been found fanatical enough to have emanated from Isaiah, i.e., too free from hatred towards the heathen; whereas, on the other hand, Knobel adduces evidence that the prophet was no fanatic at all. Sometimes it is too fanatical; in reply to which we observe, that there never was a prophet of God in the world who did not appear to a "sound human understanding" to be beside himself, since, even assuming that this human understanding be sound, it is only within the four sides of its own peculiar province that it is so. Again, in Isa 19:18, Isa 19:19, a prophecy has been discovered which is too special to be Isaiah's, in opposition to which Knobel proves that it is not so special as is supposed. But it is quite special enough; and this can never astonish any one who can discern in the prophecy a revelation of the future communicated by God, whereas in itself it neither proves nor disproves the authorship of Isaiah. So far as the other arguments adduced against the genuineness are concerned, they have been answered exhaustively by Caspari, in a paper which he contributed on the subject to the Lutherische Zeitschrift, 1841, 3. Hvernick, in his Introduction, has not been able to do anything better than appropriate the arguments adduced by Caspari. And we will not repeat for a third time what has been said twice already. The two halves of the prophecy are like the two wings of a bird. And it is only through its second half that the prophecy becomes the significant centre of the Ethiopic and Egyptian trilogy. For chapter 19 predicts the saving effect that will be produced upon Egypt by the destruction of Assyria. And Isa 19:23. announces what will become of Assyria. Assyria will also pass through judgment to salvation. This eschatological conclusion to chapter 19, in which Egypt and Assyria are raised above themselves into representatives of the two halves of the heathen world, is the golden clasp which connects chapters 19 and Isa 20:1-6. We now turn to this third portion of the trilogy, which bears the same relation to chapter 19 as Isa 16:13-14 to Isaiah 15-16:12.


  Isaiah 20


  Isaiah 20:1


  This section, commencing in the form of historic prose, introduces itself thus: "In the year that Tartan came to Ashdod, Sargon the king of Asshur having sent him (and he made war against Ashdod, and captured it): at that time Jehovah spake through Yeshayahu the son of Amoz as follows," i.e., He communicated the following revelation through the medium of Isaiah (b'yad, as in Isa 37:24; Jer 37:2, and many other passages). The revelation itself was attached to a symbolical act. B'yad (lit. "by the hand of") refers to what was about to be made known through the prophet by means of the command that was given him; in other words, to Isa 20:3, and indirectly to Isa 20:2. Tartan (probably the same man) is met with in Kg2 18:17 as the chief captain of Sennacherib. No Assyrian king of the name of Sargon is mentioned anywhere else in the Old Testament; but it may now be accepted as an established result of the researches which have been made, that Sargon was the successor of Shalmanassar, and that Shalmaneser (Shalman, Hos 10:14), Sargon, Sennacherib, and Esarhaddon, are the names of the four Assyrian kings who were mixed up with the closing history of the kingdoms of Israel and Judah. It was Longperrier who was the first to establish the identity of the monarch who built the palaces at Khorsabad, which form the north-eastern corner of ancient Nineveh, with the Sargon of the Bible. We are now acquainted with a considerable number of brick, harem, votive-table, and other inscriptions which bear the name of this king, and contain all kinds of testimony concerning himself.


  It was he, not Shalmanassar, who took Samaria after a three years' siege; and in the annalistic inscription he boasts of having conquered the city, and removed the house of Omri to Assyria. Oppert is right in calling attention to the fact, that in Kg2 18:10 the conquest is not attributed to Shalmanassar himself, but to the army. Shalmanassar died in front of Samaria; and Sargon not only put himself at the head of the army, but seized upon the throne, in which he succeeded in establishing himself, after a contest of several years' duration with the legitimate heirs and their party. He was therefore a usurper.


  Whether his name as it appears on the inscriptions is Sar-kin or not, and whether it signifies the king de facto as distinguished from the king de jure, we will not attempt to determine now.


  This Sargon, the founder of a new Assyrian dynasty, who reigned from 721-702 (according to Oppert), and for whom there is at all events plenty of room between 721-20 and the commencement of Sennacherib's reign, first of all blockaded Tyre for five years after the fall of Samaria, or rather brought to an end the siege of Tyre which had been begun by Shalmanassar (Jos. Ant. ix. 14, 2), though whether it was to a successful end or not is quite uncertain. He then pursued with all the greater energy his plan for following up the conquest of Samaria with the subjugation of Egypt, which was constantly threatening the possessions of Assyria in western Asia, either by instigation or support. The attack upon Ashdod was simply a means to this end. As the Philistines were led to join Egypt, not only by their situation, but probably by kinship of tribe as well, the conquest of Ashdod—a fortress so strong, that, according to Herodotus (ii. 157), Psammetichus besieged it for twenty-nine years—was an indispensable preliminary to the expedition against Egypt. When Alexander the Great marched against Egypt, he had to do the same with Gaza. How long Tartan required is not to be gathered from Isa 20:1. But if he conquered it as quickly as Alexander conquered Gaza—viz. in five months—it is impossible to understand why the following prophecy should defer for three years the subjugation of Ethiopia and Egypt. The words, "and fought against Ashdod, and took it," must therefore be taken as anticipatory and parenthetical.


  It was not after the conquest of Ashdod, but in the year in which the siege commenced, that Isaiah received the following admonition: "Go and loosen the smock-frock from off thy loins, and take off thy shoes from thy feet. And he did so, went stripped and barefooted." We see from this that Isaiah was clothed in the same manner as Elijah, who wore a fur coat (Kg2 1:8, cf., Zac 13:4; Heb 11:37), and John the Baptist, who had a garment of camel hair and a leather girdle round it (Mat 3:4); for sak is a coarse linen or hairy overcoat of a dark colour (Rev 6:12, cf., Isa 50:3), such as was worn by mourners, either next to the skin (‛al-habbâsâr, Kg1 21:27; Kg2 6:30; Job 16:15) or over the tunic, in either case being fastened by a girdle on account of its want of shape, for which reason the verb châgar is the word commonly used to signify the putting on of such a garment, instead of lâbash. The use of the word ârōm does not prove that the former was the case in this instance (see, on the contrary, Sa2 6:20, compared with Sa2 6:14 and Joh 21:7). With the great importance attached to the clothing in the East, where the feelings upon this point are peculiarly sensitive and modest, a person was looked upon as stripped and naked if he had only taken off his upper garment. What Isaiah was directed to do, therefore, was simply opposed to common custom, and not to moral decency. He was to lay aside the dress of a mourner and preacher of repentance, and to have nothing on but his tunic (cetoneth); and in this, as well as barefooted, he was to show himself in public. This was the costume of a man who had been robbed and disgraced, or else of a beggar or prisoner of war. The word cēn (so) is followed by the inf. abs., which develops the meaning, as in Isa 5:5; Isa 58:6-7.


  Isaiah 20:3


  It is not till Isaiah has carried out the divine instructions, that he learns the reason for this command to strip himself, and the length of time that he is to continue so stripped. "And Jehovah said, As my servant Yesha'yahu goeth naked and barefooted, a sign and type for three years long over Egypt and over Ethiopia, so will the king of Asshur carry away the prisoners of Egypt and the exiles of Ethiopia, children and old men, naked and barefooted, and with their seat uncovered—a shame to Egypt." The expression "as he goeth" (ca'asher hâlac) stands here at the commencement of the symbolical action, but it is introduced as if with a retrospective glance at its duration for three years, unless indeed the preterite hâlac stands here, as it frequently does, to express what has already commenced, and is still continuing and customary (compare, for example, Job 1:4 and Psa 1:1). The strange and unseemly dress of the prophet, whenever he appeared in his official capacity for three whole years, was a prediction of the fall of the Egypto-Ethiopian kingdom, which was to take place at the end of these three years. Egypt and Ethiopia are as closely connected here as Israel and Judah in Isa 11:12. They were at that time one kingdom, so that the shame of Egypt was the shame of Ethiopia also. ‛Ervâh is a shameful nakedness, and ‛ervath Mitzrayim is in apposition to all that precedes it in Isa 20:4. Shēth is the seat or hinder part, as in Sa2 10:4, from shâthâh, to set or seat; it is a substantive form, like בּן, עץ, רע, שׁם, with the third radical letter dropt. Chashūphay has the same ay as the words in Isa 19:9; Jdg 5:15; Jer 22:14, which can hardly be regarded as constructive forms, as Ewald, Knobel, and Gesenius suppose (although ־י of the construct has arisen from ־י), but rather as a singular form with a collective signification. The emendations suggested, viz., chasūphē by Olshausen, and chasūphı̄ with a connecting i by Meier, are quite unnecessary.


  Isaiah 20:5


  But if Egypt and Ethiopia are thus shamefully humbled, what kind of impression will this make upon those who rely upon the great power that is supposed to be both unapproachable and invincible? "And they cry together, and behold themselves deceived by Ethiopia, to which they looked, and by Egypt, in which they gloried. And the inhabitant of this coast-land saith in that day, Behold, thus it happens to those to whom we looked, whither we fled for help to deliver us from the king of Asshur: and how should we, we escape?" אי, which signifies both an island and a coast-land, is used as the name of Philistia and Zep 2:5, and as the name of Phoenicia in Isa 23:2, Isa 23:6; and for this reason Knobel and others understand it here as denoting the former with the inclusion of the latter. But as the Assyrians had already attacked both Phoenicians and Philistines at the time when they marched against Egypt, there can be no doubt that Isaiah had chiefly the Judaeans in his mind. This was the interpretation given by Jerome ("Judah trusted in the Egyptians, and Egypt will be destroyed"), and it has been adopted by Ewald, Drechsler, Luzzatto, and Meier. The expressions are the same as those in which a little further on we find Isaiah reproving the Egyptian tendencies of Judah's policy. At the same time, by "the inhabitant of this coast-land" we are not to understand Judah exclusively, but the inhabitants of Palestine generally, with whom Judah was mixed up to its shame, because it had denied its character as the nation of Jehovah in a manner so thoroughly opposed to its theocratic standing.


  Unfortunately, we know very little concerning the Assyrian campaigns in Egypt. But we may infer from Nah 3:8-10, according to which the Egyptian Thebes had fallen (for it is held up before Nineveh as the mirror of its own fate), that after the conquest of Ashdod Egypt was also overcome by Sargon's army. In the grand inscription found in the halls of the palace at Khorsabad, Sargon boasts of a successful battle which he had fought with Pharaoh Sebech at Raphia, and in consequence of which the latter became tributary to him. Still further on he relates that he had dethroned the rebellious king of Ashdod, and appointed another in his place, but that the people removed him, and chose another king; after which he marched with his army against Ashdod, and when the king fled from him into Egypt, he besieged Ashdod, and took it. Then follows a difficult and mutilated passage, in which Rawlinson agrees with Oppert in finding an account of the complete subjection of Sebech (Sabako?).


  Nothing can be built upon this, however; and it must also remain uncertain whether, even if the rest is correctly interpreted, Isa 20:1 relates to that conquest of Ashdod which was followed by the dethroning of the rebellious king and the appointment of another, or to the final conquest by which it became a colonial city of Assyria.


  This conquest Sargon ascribes to himself in person, so that apparently we must think of that conquest which was carried out by Tartan; and in that case the words, "he fought against it," etc., need not be taken as anticipatory. It is quite sufficient, that the monuments seem to intimate that the conquest of Samaria and Ashdod was followed by the subjugation of the Egypto-Ethiopian kingdom. But inasmuch as Judah, trusting in the reed of Egypt, fell away from Assyria under Hezekiah, and Sennacherib had to make war upon Egypt again, to all appearance the Assyrians never had much cause to congratulate themselves upon their possession of Egypt, and that for reasons which are not difficult to discover. At the time appointed by the prophecy, Egypt came under the Assyrian yoke, from which it was first delivered by Psammetichus; but, as the constant wars between Assyria and Egypt clearly show, it never patiently submitted to that yoke for any length of time. The confidence which Judah placed in Egypt turned out most disastrously for Judah itself, just as Isaiah predicted here. But the catastrophe that occurred in front of Jerusalem did not put an end to Assyria, nor did the campaigns of Sargon and Sennacherib bring Egypt to an end. And, on the other hand, the triumphs of Jehovah and of the prophecy concerning Assyria were not the means of Egypt's conversion. In all these respects the fulfilment showed that there was an element of human hope in the prophecy, which made the distant appear to be close at hand. And this element it eliminated. For the fulfilment of a prophecy is divine, but the prophecy itself is both divine and human.


  Isaiah 21


  The Oracle Concerning the Desert of the Sea (Babylon)—Isa 21:1-10


  Ewald pronounces this and other headings to be the glosses of ancient readers (proph. i. 56, 57). Even Vitringa at first attributed it to the collectors, but he afterwards saw that this was inadmissible. In fact, it is hardly possible to understand how the expression "desert of the sea" (midbar-yâm) could have been taken from the prophecy itself; for yâm cannot signify the south (as though synonymous with negeb), but is invariably applied to the west, whilst there is nothing about a sea in the prophecy. The heading, therefore, is a peculiar one; and this Knobel admits, though he nevertheless adheres to the opinion that it sprang from a later hand. But why? According to modern critics, the hand by which the whole massa was written was certainly quite late enough. From Koppe to Knobel they are almost unanimous in asserting that it emanated from a prophet who lived at the end of the Babylonian captivity. And Meier asserts with dictatorial brevity, that no further proof is needed that Isaiah was not the author. But assuming, what indeed seems impossible to modern critics—namely, that a prophet's insight into futurity might stretch over hundreds of years—the massa contains within itself and round about itself the strongest proofs of its genuineness. Within itself: for both the thoughts themselves, and the manner in which they are expressed, are so thoroughly Isaiah's, even in the most minute points, that it is impossible to conceive of any prophecy in a form more truly his own. And round about itself: inasmuch as the four massa's (Isa 21:1-10, Isa 21:11-12, Isa 21:13-17; 22), are so intertwined the one with the other as to form a tetralogy, not only through their emblematical titles (compare Isa 30:6) and their visionary bearing, but also in many ways through the contexts themselves. Thus the designation of the prophet as a "watchman" is common to the first and second massa's; and in the fourth, Jerusalem is called the valley of vision, because the watch-tower was there, from which the prophet surveyed the future fate of Babylon, Edom, and Arabia. And just as in the first, Elam and Madai march against Babylon; so in the fourth (Isa 22:6) Kir and Elam march against Jerusalem. The form of expression is also strikingly similar in both instances (compare Isa 22:6-7, with Isa 21:7). Is it then possible that the first portion of the tetralogy should be spurious, and the other three genuine? We come to the same conclusion in this instance as we did at Isa 13:1.; and that, most truly, neither from a needless apologetical interest, nor from forced traditional prejudice. Just as the massâ Bâbel rests upon a prophecy against Asshur, which forms, as it were, a pedestal to it, and cannot be supposed to have been placed there by any one but Isaiah himself; so that massa midbar-yâm rests, as it were, upon the pillars of its genuineness, and announces itself velut de tripode as Isaiah's. This also applies to the heading. We have already noticed, in connection with Isa 15:1, how closely the headings fit in to the prophecies themselves. Isaiah is fond of symbolical names (Isa 29:1; Isa 30:7). And midbar-yâm (desert of the sea) is a name of this kind applied to Babylon and the neighbourhood. The continent on which Babylon stood was a midbâr, a great plain running to the south into Arabia deserta; and so intersected by the Euphrates as well as by marshes and lakes, that it floated, as it were, in the sea. The low-lying land on the Lower Euphrates had been wrested, as it were, from the sea; for before Semiramis constructed the dams, the Euphrates used to overflow the whole just like a sea (πελαγίζειν, Herod. i. 184). Abydenus even says, that at first the whole of it was covered with water, and was called thalassa (Euseb. praep. ix. 41). We may learn from Isa 14:23, why it was that the prophet made use of this symbolical name. The origin and natural features of Babylon are made into ominous prognostics of its ultimate fate. The true interpretation is found in Jeremiah (Jer 51:13; Jer 50:38), who was acquainted with this oracle.


  Isaiah 21:1


  The power which first brings destruction upon the city of the world, is a hostile army composed of several nations. "As storms in the south approach, it comes from the desert, from a terrible land. Hard vision is made known to me: the spoiler spoils, and the devastator devastates. Go up, Elam! Surround, Maday! I put an end to all their sighing." "Storms in the south" (compare Isa 28:21; Amo 3:9) are storms which have their starting-point in the south, and therefore come to Babylon from Arabia deserta; and like all winds that come from boundless steppes, they are always violent (Job 1:19; Job 37:9; see Hos 13:15). It would be natural, therefore, to connect mimmidbâr with lachalōph (as Knobel and Umbreit do), but the arrangement of the words is opposed to this; lachalōōph ("pressing forwards") is sued instead of yachalōph (see Ges. 132, Anm. 1, and still more fully on Hab 1:17). The conjunctio periphrastica stands with great force at the close of the comparison, in order that it may express at the same time the violent pressure with which the progress of the storm is connected. It is true that, according to Herod. i. 189, Cyrus came across the Gyndes, so that he descended into the lowlands to Babylonia through Chalonitis and Apolloniatis, by the road described by Isidor V. Charax in his Itinerarium, over the Zagros pass through the Zagros-gate (Ptolem. vi. 2) to the upper course of the Gyndes (the present Diyala), and then along this river, which he crossed before its junction with the Tigris. But if the Medo-Persian army came in this direction, it could not be regarded as coming "from the desert." If, however, the Median portion of the army followed the course of the Choaspes (Kerkha) so as to descend into the lowland of Chuzistan (the route taken by Major Rawlinson with a Guran regiment), and thus approached Babylon from the south-east, it might be regarded in many respects as coming mimmidbâr (from the desert), and primarily because the lowland of Chuzistan is a broad open plain—that is to say, a midbâr. According to the simile employed of storms in the south, the assumption of the prophecy is really this, that the hostile army is advancing from Chuzistan, or (as geographical exactitude is not to be supposed) from the direction of the desert of ed-Dahna, that portion of Arabia deserta which bounded the lowland of Chaldean on the south-west. The Medo-Persian land itself is called "a terrible land," because it was situated outside the circle of civilised nations by which the land of Israel was surrounded. After the thematic commencement in Isa 21:1, which is quite in harmony with Isaiah's usual custom, the prophet begins again in Isa 21:2. Châzuth (a vision) has the same meaning here as in Isa 29:11 (though not Isa 28:18); and châzuth kâshâh is the object of the passive which follows (Ges. 143, 1, b). The prophet calls the look into the future, which is given to him by divine inspiration, hard or heavy (though in the sense of difficilis, not gravis, câbēd), on account of its repulsive, unendurable, and, so to speak, indigestible nature. The prospect is wide-spread plunder and devastation (the expression is the same as in Isa 33:1, compare Isa 16:4; Isa 24:16, bâgad denoting faithless or treacherous conduct, then heartless robbery), and the summoning of the nations on the east and north of Babylonia to the conquest of Babylon; for Jehovah is about to put an end (hishbatti, as in Isa 16:10) to all their sighing (anchâthâh, with He raf. and the tone upon the last syllable), i.e., to all the lamentations forced out of them far and wide by the oppressor.


  Isaiah 21:3


  Here again, as in the case of the prophecy concerning Moab, what the prophet has given to him to see does not pass without exciting his feelings of humanity, but works upon him like a horrible dream. "Therefore are my loins full of cramp: pangs have taken hold of me, as the pangs of a travailing woman: I twist myself, so that I do not hear; I am brought down with fear, so that I do not see. My heart beats wildly; horror hath troubled me: the darkness of night that I love, he hath turned for me into quaking." The prophet does not describe in detail what he saw; but the violent agitation produced by the impression leads us to conclude how horrible it must have been. Chalchâlâh is the contortion produced by cramp, as in Nah 2:11; tzirim is the word properly applied to the pains of childbirth; na‛avâh means to bend, or bow one's self, and is also used to denote a convulsive utterance of pain; tâ‛âh, which is used in a different sense from Psa 95:10 (compare, however, Psa 38:11), denotes a feverish and irregular beating of the pulse. The darkness of evening and night, which the prophet loved so much (chēshek, a desire arising from inclination, Kg1 9:1, Kg1 9:19), and always longed for, either that he might give himself up to contemplation, or that he might rest from outward and inward labour, had bee changed into quaking by the horrible vision. It is quite impossible to imagine, as Umbreit suggests, that nesheph chishki (the darkness of my pleasure) refers to the nocturnal feast during which Babylon was stormed (Herod. i. 191, and Xenophon, Cyrop. vii. 23).


  Isaiah 21:5


  On the other hand, what Xenophon so elaborately relates, and what is also in all probability described in Dan 5:30 (compare Jer 51:39, Jer 51:57), is referred to in Isa 21:5 : "They cover the table, watch the watch, eat, drink. Rise up, ye princes! Anoint the shield!" This is not a scene from the hostile camp, where they are strengthening themselves for an attack upon Babylon: for the express allusion to the covering of the table is intended to create the impression of confident and careless good living; and the exclamation "anoint the shield" (cf., Jer 51:11) presupposes that they have first of all to prepare themselves for battle, and therefore that they have been taken by surprise. What the prophet sees, therefore, is a banquet in Babylon. The only thing that does not seem quite to square with this is one of the infinitives with which the picture is so vividly described (Ges. 131, 4, b), namely tzâpōh hatztzâphith. Hitzig's explanation, "they spread carpets" (from tzâphâh, expandere, obducere, compare the Talmudic tziphâh, tziphtâh, a mat, storea), commends itself thoroughly; but it is without any support in biblical usage, so that we prefer to follow the Targum, Peshito, and Vulgate (the Sept. does not give any translation of the words at all), and understand the hap. leg. tzâphith as referring to the watch: "they set the watch." They content themselves with this one precautionary measure, and give themselves up with all the greater recklessness to their night's debauch (cf., Isa 22:13). The prophet mentions this, because (as Meier acknowledges) it is by the watch that the cry, "Rise up, ye princes," etc., is addressed to the feasters. The shield-leather was generally oiled, to make it shine and protect it from wet, and, more than all, to cause the strokes it might receive to glide off (compare the laeves clypeos in Virg. Aen. vii. 626). The infatuated self-confidence of the chief men of Babylon was proved by the fact that they had to be aroused. They fancied that they were hidden behind the walls and waters of the city, and therefore they had not even got their weapons ready for use.


  Isaiah 21:6


  The prophecy is continued with the conjunction "for" (ci). The tacit link in the train of thought is this: they act thus in Babylon, because the destruction of Babylon is determined. The form in which this thought is embodied is the following: the prophet receives instruction in the vision to set a metzappeh upon the watch-tower, who was to look out and see what more took place. "For thus said the Lord to me, Go, set a spy; what he seeth, let him declare." In other cases it is the prophet himself who stands upon the watch-tower (Isa 21:11; Hab 2:1-2); but here in the vision a distinction is made between the prophet and the person whom he stations upon the watch-tower (specula). The prophet divides himself, as it were, into two persons (compare Isa 18:4 for the introduction; and for the expression "go," Isa 20:2). He now sees through the medium of a spy, just as Zechariah sees by means of the angel speaking in him; with this difference, however, that here the spy is the instrument employed by the prophet, whereas there the prophet is the instrument employed by the angel.


  Isaiah 21:7


  What the man upon the watch-tower sees first of all, is a long, long procession, viz., the hostile army advancing quietly, like a caravan, in serried ranks, and with the most perfect self-reliance. "And he saw a procession of cavalry, pairs of horsemen, a procession of asses, a procession of camels; and listened sharply, as sharply as he could listen." Receb, both here and in Isa 21:9, signifies neither riding-animals nor war-chariots, but a troop seated upon animals—a procession of riders. In front there was a procession of riders arranged two and two, for Persians and Medes fought either on foot or on horseback (the latter, at any rate, from the time of Cyrus; vid., Cyrop. iv 3); and pârâsh signifies a rider on horseback (in Arabic it is used in distinction from râkib, the rider on camels). Then came lines of asses and camels, a large number of which were always taken with the Persian army for different purposes. They not only carried baggage and provisions, but were taken into battle to throw the enemy into confusion. Thus Cyrus gained the victory over the Lydians by means of the great number of his camels (Herod. i. 80), and Darius Hystaspis the victory over the Scythians by means of the number of asses that he employed (Herod. iv 129). Some of the subject tribes rode upon asses and camels instead of horses: the Arabs rode upon camels in the army of Xerxes, and the Caramanians rode upon asses. What the spy saw was therefore, no doubt, the Persian army. But he only saw and listened. It was indeed "listening, greatness of listening," i.e., he stretched his ear to the utmost (rab is a substantive, as in Isa 63:7; Psa 145:7; and hikshib, according to its radical notion, signifies to stiffen, viz., the ear); but he heard nothing, because the long procession was moving with the stillness of death.


  Isaiah 21:8


  At length the procession has vanished; he sees nothing and hears nothing, and is seized with impatience. "Then he cried with lion's voice, Upon the watch-tower, O Lord, I stand continually by day, and upon my watch I keep my stand all the nights." He loses all his patience, and growls as if he were a lion (compare Rev 10:3), with the same dull, angry sound, the same long, deep breath out of full lungs, complaining to God that he has to stand so long at his post without seeing anything, except that inexplicable procession that has now vanished away.


  Isaiah 21:9


  But when he is about to speak, his complaint is stifled in his mouth. "And, behold, there came a cavalcade of men, pairs of horsemen, and lifted up its voice, and said, Fallen, fallen is Babylon; and all the images of its gods He hath dashed to the ground!" It is now clear enough where the long procession went to when it disappeared. It entered Babylon, made itself master of the city, and established itself there. And now, after a long interval, there appears a smaller cavalcade, which has to carry the tidings of victory somewhere; and the spy hears them cry out in triumph, "Fallen, fallen is Babylon!" In Rev 18:1-2, the same words form the shout of triumph raised by the angel, the antitype being more majestic than the type, whilst upon the higher ground of the New Testament everything moves on in spiritual relations, all that is merely national having lost its power. Still even here the spiritual inwardness of the affair is so far expressed, that it is Jehovah who dashes to the ground; and even the heathen conquerors are obliged to confess that the fall of Babylon and its pesilim (compare Jer 51:47, Jer 51:52) is the work of Jehovah Himself. What is here only hinted at from afar—namely, that Cyrus would act as the anointed of Jehovah—is expanded in the second part (Isaiah 40-66) for the consolation of the captives.


  Isaiah 21:10


  The night vision related and recorded by the prophet, a prelude to the revelations contained in Chapters 40-60, was also intended for the consolation of Israel, which had already much to suffer, when Babylon was still Assyrian, but would have to suffer far more from it when it should become Chaldean. "O thou my threshing, and child of my threshing-floor! What I have heard from Jehovah of hosts, the God of Israel, I have declared to you." Threshing (dūsh) is a figure used to represent crushing oppression in Isa 41:15 and Mic 4:12-13; and judicial visitation in Jer 51:33 (a parallel by which we must not allow ourselves to be misled, as Jeremiah has there given a different turn to Isaiah's figure, as he very frequently does); and again, as in the present instance, chastising plagues, in which wrath and good intention are mingled together. Israel, placed as it was under the tyrannical supremacy of the imperial power, is called the medŭsshâh (for medūshah, i.e., the threshing) of Jehovah—in other words, the corn threshed by Him; also His "child of the threshing-floor," inasmuch as it was laid in the floor, in the bosom as it were of the threshing-place, to come out threshed (and then to become a thresher itself, Mic 4:12-13). This floor, in which Jehovah makes a judicial separation of grains and husks in Israel, was their captivity. Babylon is the instrument of the threshing wrath of God. But love also takes part in the threshing, and restrains the wrath. This is what the prophet has learned in the vision ("I have heard," as in Isa 28:22)—a consolatory figure for the threshing-corn in the floor, i.e., for Israel, which was now subject to the power of the world, and had been mowed off its own field and carried captive into Babylonia.


  Isaiah 21:11


  This oracle consists of a question, addressed to the prophet from Seir, and of the prophet's reply. Seir is the mountainous country to the south of Palestine, of which Edom took possession after the expulsion of the Horites. Consequently the Dumah of the heading cannot be either the Dūma of Eastern Hauran (by the side of which we find also a Tema and a Buzan); or the Duma in the high land of Arabia, on the great Nabataean line of traffic between the northern harbours of the Red Sea and Irak, which bore the cognomen of the rocky (el-gendel) or Syrian Duma (Gen 25:14); or the Duma mentioned in the Onom., which was seventeen miles from Eleutheropolis (or according to Jerome on this passage, twenty) "in Daroma hoc est ad australem plagam," and was probably the same place as the Duma in the mountains of Judah—that is to say, judging from the ruins of Daume, to the south-east of Eleutheropolis (see the Com. on Jos 15:52), a place out of which Jerome has made "a certain region of Idumaea, near which are the mountains of Seir." The name as it stands here is symbolical, and without any demonstrable topographical application. Dūmâh is deep, utter silence, and therefore the land of the dead (Psa 94:17; Psa 115:17). The name אדום is turned into an emblem of the future fate of Edom, by the removal of the a sound from the beginning of the word to the end. It becomes a land of deathlike stillness, deathlike sleep, deathlike darkness. "A cry comes to me out of Seir: Watchman, how far is it in the night? Watchman, how far in the night?" Luther translates the participle correctly, "they cry" (man ruft; compare the similar use of the participle in Isa 30:24; Isa 33:4). For the rest, however, we have deviated from Luther's excellent translation, for the purpose of giving to some extent the significant change from מלּילה and מלּיל. The more winged form of the second question is expressive of heightened, anxious urgency and haste. The wish is to hear that it is very late in the night, and that it will soon be past; min is partitive (Saad.), "What part of the night are we at now?" Just as a sick man longs for a sleepless night to come to an end, and is constantly asking what time it is, so do they inquire of the prophet out of Edom, whether the night of tribulation will not be soon over. We are not to understand, however, that messengers were really sent out of Edom to Isaiah; the process was purely a pneumatical one. The prophet stands there in Jerusalem, in the midst of the benighted world of nations, like a sentry upon the watch tower; he understands the anxious inquiries of the nations afar off, and answers them according to the word of Jehovah, which is the plan and chronological measure of the history of the nations, and the key to its interpretation. What, then, is the prophet's reply? He lets the inquirer "see through a glass darkly."


  Isaiah 21:12


  "Watchman says, Morning cometh, and also night. Will ye inquire, inquire! Turn, come!!" The answer is intentionally and pathetically expressed in an Aramaean form of Hebrew. אתא (written even with א at the end, cf., Deu 33:2) is the Aramaean word for בּוא; and בּעה בּעא) the Aramaean word for שׁאל, from the primary form of which (בּעי) the future tib‛âyūn is taken here (as in Isa 33:7), and the imperative be'ây (Ges. 75, Anm. 4). אתיוּ, which is here pointed in the Syriac style, אתיוּ, as in Isa 56:9, Isa 56:12, would be similarly traceable to אתי (cf., Ges. 75, Anm. 4, with 23, Anm. 2). But what is the meaning? Luther seems to me to have hit upon it: "When the morning comes, it will still be night." But v'gam (and also) is not equivalent to "and yet," as Schrring explains it, with a reference to Ewald, 354, a. With the simple connection in the clauses, the meaning cannot possibly be, that a morning is coming, and that it will nevertheless continue night, but that a morning is coming, and at the same time a night, i.e., that even if the morning dawns, it will be swallowed up again directly by night. And the history was quite in accordance with such an answer. The Assyrian period of judgment was followed by the Chaldean, and the Chaldean by the Persian, and the Persian by the Grecian, and the Grecian by the Roman. Again and again there was a glimmer of morning dawn for Edom (and what a glimmer in the Herodian age!), but it was swallowed up directly by another night, until Edom became an utter Dūmâh, and disappeared from the history of the nations. The prophet does not see to the utmost end of these Edomitish nights, but he has also no consolation for Edom. It is altogether different with Edom from what it is with Israel, the nocturnal portion of whose history has a morning dawn, according to promise, as its irrevocable close. The prophet therefore sends the inquirers home. Would they ask any further questions, they might do so, might turn and come. In shūbū (turn back) there lies a significant though ambiguous hint. It is only in the case of their turning, coming, i.e., coming back converted, that the prophet has any consolatory answer for them. So long as they are not so, there is suspended over their future an interminable night, to the prophet as much as to themselves. The way to salvation for every other people is just the same as for Israel—namely, the way of repentance.


  Isaiah 21:13


  The heading בּערב משּׂא (the ע written according to the best codd. with a simple sheva), when pointed as we have it, signifies, according to Zac 9:1 (cf., Isa 9:7), "oracle against Arabia." But why not massâ ‛Arâb, since massâ is followed by a simple genitive in the other three headings? Or again, is this the only heading in the tetralogy that is not symbolical? We must assume that the Beth by which this is distinguished is introduced for the express purpose of rendering it symbolical, and that the prophet pointed it first of all בּערב, but had at the same time בּערב in his mind. The earlier translators (lxx, Targum, Syr., Vulg., Ar.) read the second בּערב like the first, but without any reason. The oracle commences with an evening scene, even without our altering the second בּערב. And the massa has a symbolical title founded upon this evening scene. Just as 'Edom becomes Dumah, inasmuch as a night without a morning dawn falls upon the mountain land of Seir, so will בּערב soon be בּערב, inasmuch as the sun of Arabia is setting. Evening darkness is settling upon Arabia, and the morning-land is becoming an evening-land. "In the wilderness in Arabia ye must pass the night, caravans of the Dedanians. Bring water to meet thirsty ones! The inhabitants of the land of Tema are coming with its bread before the fugitive. For they are flying before swords, before drawn swords, and before a bent bow, and before oppressive war." There is all the less ground for making any alteration in בּערב בּיער, inasmuch as the second Beth (wilderness in Arabia for of Arabia) is favoured by Isaiah's common usage (Isa 28:21; Isa 9:2; compare Sa2 1:21; Amo 3:9). ‛Arab, written with pathach, is Arabia (Eze 27:21; ‛arâb in pause, Jer 25:24); and ya‛ar here is the solitary barren desert, as distinguished from the cultivated land with its cities and villages. Wetzstein rejects the meaning nemus, sylva, with ya‛ar has been assumed to have, because it would be rather a promise than a threat to be told that they would have to flee from the steppe into the wood, since a shady tree is the most delicious dream of the Beduins, who not only find shade in the forest, but a constant supply of green pasture, and fuel for their hospitable hearths. He therefore renders it, "Ye will take refuge in the V‛ar of Arabia," i.e., the open steppe will no longer afford you any shelter, so that ye will be obliged to hide yourselves in the V‛ar. Arab. wa‛ur for example, is the name applied to the trachytic rayon of the Syro-Hauranitic volcanoes which is covered with a layer of stones. But as the V‛ar in this sense is also planted with trees, and furnishes firewood, this epithet must rest upon some peculiar distinction in the radical meaning of the word ya‛ar, which really does mean a forest in Hebrew, though not necessarily a forest of lofty trees, but also a wilderness overgrown with brushwood and thorn-bushes. The meaning of the passage before us we therefore take to be this: the trading caravans ('ârchōth, like hailı̄coth in Job 6:19) of the Dedanians, that mixed tribe of Cushites and Abrahamides dwelling in the neighbourhood of the Edomites (Gen 10:7; Gen 25:3), when on their way from east to west, possibly to Tyre (Eze 27:20), would be obliged to encamp in the wilderness, being driven out of the caravan road in consequence of the war that was spreading from north to south. The prophet, whose sympathy mingles with the revelation in this instance also, asks for water for the panting fugitives (התיוּ, as in Jer 12:9, an imperative equivalent to האתיוּ = האתיוּ; compare Kg2 2:3 : there is no necessity to read קדמוּ, as the Targum, Dderlein, and Ewald do). They are driven back with fright towards the south-east as far as Tema, on the border of Negd and the Syrian desert. The Tema referred to is not the trans-Hauranian Tm, which is three-quarters of an hour from Dumah, although there is a good deal that seems to favour this, but the Tema on the pilgrim road from Damascus to Mecca, between Tebuk and Wadi el-Kora, which is about the same distance (four days' journey) from both these places, and also from Chaibar (it is to be distinguished, however, from Tihama, the coast land of Yemen, the antithesis of which is ne'gd, the mountain district of Yemen).


  But even here in the land of Tema they do not feel themselves safe. The inhabitants of Tema are obliged to bring them water and bread ("its bread," lachmo, referring to nōdēd: the bread necessary in order to save them), into the hiding-places in which they have concealed themselves. "How humiliating," as Drechsler well observes, "to be obliged to practise their hospitality, the pride of Arabian customs, in so restricted a manner, and with such unbecoming secrecy!" But it could not possibly be done in any other way, since the weapons of the foe were driving them incessantly before them, and the war itself was rolling incessantly forward like an overwhelming colossus, as the repetition of the word "before" (mippenē) no less than four times clearly implies.


  Isaiah 21:16


  Thus does the approaching fate of Arabia present itself in picture before the prophet's eye, whilst it is more distinctly revealed in Isa 21:16, Isa 21:17 : "For thus hath the Lord spoken to me, Within a year, as the years of a hired labourer, it is over with all the glory of Kedar. And the remnant of the number of bows of heroes of the Kedarenes will be small: for Jehovah, the God of Israel, hath spoken." The name Kedar is here the collective name of the Arabic tribes generally. In the stricter sense, Kedar, like Nebaioth, which is associated with it, as a nomadic tribe of Ishmaelites, which wandered as far as the Elanitic Gulf. Within the space of a year, measured as exactly as is generally the case where employers and labourers are concerned, Kedar's freedom, military strength, numbers, and wealth (all these together constituting its glory), would all have disappeared. Nothing but a small remnant would be left of the heroic sons of Kedar and their bows. They are numbered here by their bows (in distinction from the numbering by heads), showing that the righting men are referred to—a mode of numbering which is customary among the Indian tribes of America, for example.


  The noun she'âr (remnant) is followed by five genitives here (just as peri is by four in Isa 10:12); and the predicate ימעטוּ is in the plural because of the copiousness of the subject. The period of the fulfilment of the prophecy keeps us still within the Assyrian era. In Herodotus (2, 141), Sennacherib is actually called "king of Arabians and Assyrians" (compare Josephus, Ant. x. 1, 4); and both Sargon and Sennacherib, in their annalistic inscriptions, take credit to themselves for the subjugation of Arabian tribes. But in the Chaldean era Jeremiah predicted the same things against Kedar (chapter 49) as against Edom; and Jer 49:30-31 was evidently written with a retrospective allusion to this oracle of Isaiah. When the period fixed by Isaiah for the fulfilment arrived, a second period grew out of it, and one still more remote, inasmuch as a second empire, viz., the Chaldean, grew out of the Assyrian, and inaugurated a second period of judgment for the nations. After a short glimmer of morning, the night set in a second time upon Edom, and a second time upon Arabia.


  Isaiah 22


  The Oracle Concerning the Valley of Vision (Jerusalem)—Isa 22:1-14


  The châzūth concerning Babylon, and the no less visionary prophecies concerning Edom and Arabia, are now followed by a massâ, the object of which is "the valley of vision" (gē' chizzâyōn) itself. Of course these four prophecies were not composed in the tetralogical form in which they are grouped together here, but were joined together at a later period in a group of this kind on account of their close affinity. The internal arrangement of the group was suggested, not by the date of their composition (they stand rather in the opposite relation to one another), but by the idea of a storm coming from a distance, and bursting at last over Jerusalem; for there can be no doubt that the "valley of vision" is a general name for Jerusalem as a whole, and not the name given to one particular valley of Jerusalem. It is true that the epithet applied to the position of Jerusalem does not seem to be in harmony with this; for, according to Josephus, "the city was built upon two hills, which are opposite to one another and have a valley to divide them asunder, at which valley the corresponding rows of houses on both hills end" (Wars of the Jews, v. 4, 1; Whiston). But the epithet is so far allowable, that there are mountains round Jerusalem (Psa 125:2); and the same city which is on an eminence in relation to the land generally, appears to stand on low ground when contrasted with the mountains in the immediate neighbourhood (πρὸς δὲ τὰ ἐχόμενα ταύθς γηόλοφα χθαμαλίζεται, as Phocas says). According to this twofold aspect, Jerusalem is called the "inhabitant of the valley" in Jer 21:13, and directly afterwards the "rock of the plain;" just as in Jer 17:3 it is called the mountain in the fields, whereas Zephaniah (Zep 1:11) applies the epithet mactēsh (the mortar or cauldron) not to all Jerusalem, but to one portion of it (probably the ravine of the Tyropaeum). And if we add to this the fact that Isaiah's house was situated in the lower town—and therefore the standpoint of the epithet is really there—it is appropriate in other respects still; for the prophet had there the temple-hill and the Mount of Olives, which is three hundred feet higher, on the east, and Mount Zion before him towards the south; so that Jerusalem appeared like a city in a valley in relation to the mountains inside, quite as much as to those outside. But the epithet is intended to be something more than geographical. A valley is a deep, still, solitary place, but off and shut in by mountains. And thus Jerusalem was an enclosed place, hidden and shut off from the world, which Jehovah had chosen as the place in which to show to His prophets the mysteries of His government of the world. And upon this sacred prophets' city the judgment of Jehovah was about to fall; and the announcement of the judgment upon it is placed among the oracles concerning the nations of the world! We may see from this, that at the time when this prophecy was uttered, the attitude of Jerusalem was so worldly and heathenish, that it called forth this dark, nocturnal threat, which is penetrated by not a single glimmer of promise. But neither the prophecies of the time of Ahaz relating to the Assyrian age of judgment, nor those which were uttered in the midst of the Assyrian calamities, are so destitute of promise and so peremptory as this. The massa therefore falls in the intermediate time, probably the time when the people were seized with the mania for liberty, and the way was prepared for their breaking away from Assyria by their hope of an alliance with Egypt (vid., Delitzsch-Caspari, Studien, ii. 173-4).


  Isaiah 22:1


  The prophet exposes the nature and worthlessness of their confidence in Isa 22:1-3 : "What aileth thee, then, that thou art wholly ascended upon the house-tops? O full of tumult, thou noisy city, shouting castle, thy slain men are not slain with the sword, nor slaughtered in battle. All thy rulers departing together are fettered without bow; all thy captured ones are fettered together, fleeing far away." From the flat house-tops they all look out together at the approaching army of the foe, longing for battle, and sure of victory (cullâk is for cullēk, Isa 14:29, Isa 14:31). They have no suspicion of what is threatening them; therefore are they so sure, so contented, and so defiant. מלאה תּשׂאות is inverted, and stands for תּשׁאות מלאת, like מנדּח אפלה in Isa 8:22. עלּיזה is used to denote self-confident rejoicing, as in Zep 2:15. How terribly they deceive themselves! Not even the honour of falling upon the battle-field is allowed them. Their rulers (kâtzin, a judge, and then any person of rank) depart one and all out of the city, and are fettered outside "without bow" (mikkesheth), i.e., without there being any necessity for the bow to be drawn (min, as in Job 21:9; Sa2 1:22; cf., Ewald, 217, b). All, without exception, of those who are attacked in Jerusalem by the advancing foe (nimzâ'aik, thy captured ones, as in Isa 13:15), fall helplessly into captivity, as they are attempting to flee far away (see at Isa 17:13; the perf. de conatu answers to the classical praesens de conatu). Hence (what is here affirmed indirectly) the city is besieged, and in consequence of the long siege hunger and pestilence destroy the inhabitants, and every one who attempts to get away falls into the hands of the enemy, without venturing to defend himself, on account of his emaciation and exhaustion from hunger. Whilst the prophet thus pictures to himself the fate of Jerusalem and Judah, through their infatuation, he is seized with inconsolable anguish.


  Isaiah 22:4


  "Therefore I say, Look away from me, that I may weep bitterly; press me not with consolations for the destruction of the daughter of my people! For a day of noise, and of treading down, and of confusion, cometh from the Lord, Jehovah of hosts, in the valley of vision, breaking down walls; and a cry of woe echoes against the mountains." The note struck by Isaiah here is the note of the kinah that is continued in the Lamentations of Jeremiah. Jeremiah says sheber for shod (Lam 3:48), and bath-ammi (daughter of my people) is varied with batḣZion (daughter of Zion) and bath-yehudah (daughter of Judah). Mērēr babbeci (weep bitterly) is more than bâcâh mar (Isa 33:7): it signifies to give one's self thoroughly up to bitter weeping, to exhaust one's self with weeping. The two similar sounds which occur in Isa 22:5, in imitation of echoes, can hardly be translated. The day of divine judgment is called a day in which masses of men crowd together with great noise (mehūmâh), in which Jerusalem and its inhabitants are trodden down by foes (mebūsâh) and are thrown into wild confusion (mebūcâh). This is one play upon words. The other makes the crashing of the walls audible, as they are hurled down by the siege-artillery (mekarkar kir). Kirkēr is not a denom. of kı̄r, as Kimchi and Ewald suppose (unwalling walls), but is to be explained in accordance with Num 24:17, "he undermines," i.e., throws down by removing the supports, in other words, "to the very foundations" (kur, to dig, hence karkârâh, the bottom of a vessel, Kelim ii. 2; kurkoreth, the bottom of a net, ib. xxviii. 10, or of a cask, Ahaloth ix. 16). When this takes place, then a cry of woe echoes against the mountain (shōa‛, like shūa‛, sheva‛), i.e., strikes against the mountains that surround Jerusalem, and is echoed back again. Knobel understands it as signifying a cry for help addressed to the mountain where Jehovah dwells; but this feature is altogether unsuitable to the God—forgetting worldly state in which Jerusalem is found. It is also to be observed, in opposition to Knobel, that the description does not move on in the same natural and literal way as in a historical narrative. The prophet is not relating, but looking; and in Isa 22:5 he depicts the day of Jehovah according to both its ultimate intention and its ultimate result.


  Isaiah 22:6


  The advance of the besiegers, which leads to the destruction of the walls, is first described in Isa 22:6, Isa 22:7. "And Elam has taken the quiver, together with chariots with men, horsemen; and Kir has drawn out the shield. And then it comes to pass, that thy choicest valleys are filled with chariots, and the horsemen plant a firm foot towards the gate." Of the nations composing the Assyrian army, the two mentioned are Elam, the Semitic nation of Susiana (Chuzistan), whose original settlements were the row of valleys between the Zagros chain and the chain of advanced mountains bounding the Assyrian plains on the east, and who were greatly dreaded as bowmen (Eze 32:24; Jer 49:35), and Kir, the inhabitants of the country of the Cyrus river, which was an Assyrian province, according to Kg2 16:9 and Amo 1:5, and still retained its dependent position even in the time of the Achaemenides, when Armenia, at any rate, is expressly described in the arrowheaded writings as a Persian province, though a rebellious one. The readiness for battle of this people of Kur, who represent, in combination with Elam, the whole extent of the Assyrian empire from south to north, is attested by their "drawing out the shield" (‛ērâh mâgēn), which Caesar calls scutis tegimenta detrahere (bell. gall. ii. 21); for the Talmudic meaning applicare cannot be thought of for a moment (Buxtorf, lex. col. 1664). These nations that fought on foot were accompanied (Beth, as in Kg1 10:2) by chariots filled with men (receb 'âdâm), i.e., war-chariots (as distinguished from ‛agâloth), and, as is added ἀσυνδέτως, by pârâshim, riders (i.e., horsemen trained to arms). The historical tense is introduced with ויהי in Isa 22:7, but in a purely future sense. It is only for the sake of the favourite arrangement of the words that the passage does not proceed with Vav relat. וּמלאוּ. "Thy valleys" (‛amâkaik) are the valleys by which Jerusalem was encircled on the east, the west, and the south, viz., the valley of Kidron on the east; the valley of Gihon on the west; the valley of Rephaim, stretching away from the road to Bethlehem, on the south-west (Isa 17:5); the valley of Hinnom, which joins the Tyropaeum, and then runs on into a south-eastern angle; and possibly also the valley of Jehoshaphat, which ran on the north-east of the city above the valley of Kidron. These valleys, more especially the finest of them towards the south, are now cut up by the wheels and hoofs of the enemies' chariots and horses; and the enemies' horsemen have already taken a firm position gatewards, ready to ride full speed against the gates at a given signal, and force their way into the city (shı̄th with a shoth to strengthen it, as in Psa 3:7; also sı̄m in Kg1 20:12, compare Sa1 15:2).


  Isaiah 22:8


  When Judah, after being for a long time intoxicated with hope, shall become aware of the extreme danger in which it is standing, it will adopt prudent measures, but without God. "Then he takes away the covering of Judah, and thou lookest in that day to the store of arms of the forest-house; and ye see the breaches of the city of David, that there are many of them; and ye collect together the waters of the lower pool. And ye number the houses of Jerusalem, and pull down the houses, to fortify the wall. And ye make a basin between the two walls for the waters of the old pool; and ye do not look to Him who made it, neither do ye have regard to Him who fashioned it long ago." Mâsâk is the curtain or covering which made Judah blind to the threatening danger. Their looks are now directed first of all to the forest-house, built by Solomon upon Zion for the storing and display of valuable arms and utensils (nēshĕk, or rather, according to the Masora on Job 20:24, and the older editions, nĕshĕk), and so called because it rested upon four rows of cedar columns that ran all round (it was in the centre of the fore-court of the royal palace; see Thenius, das vorexil. Jerusalem, p. 13). They also noticed in the city of David, the southern and highest portion of the city of Jerusalem, the bad state of the walls, and began to think of repairing them. To this end they numbered the houses of the city, to obtain building materials for strengthening the walls and repairing the breaches, by pulling down such houses as were suitable for the purpose, and could be dispensed with (vattithtzu, from nâthatz, with the removal of the recompensative reduplication). The lower pool and the old pool, probably the upper, i.e., the lower and upper Gihon, were upon the western side of the city, the lower (Birket es-Sultan) to the west of Sion, the upper (Birket el-Mamilla) farther up to the west of Akra (Robinson, i. 483-486; V. Raumer, Pal. pp. 305-6). Kibbētz either means to collect in the pool by stopping up the outflow, or to gather together in the reservoirs and wells of the city by means of artificial canals. The latter, however, would most probably be expressed by אסף; so that the meaning that most naturally suggests itself is, that they concentrate the water, so as to be able before the siege to provide the city as rapidly as possible with a large supply. The word sâtham, which is used in the account of the actual measures adopted by Hezekiah when he was threatened with siege (Ch2 32:2-5), is a somewhat different one, and indicates the stopping up, not of the outflow but of the springs, and therefore of the influx. But in all essential points the measures adopted agree with those indicated here in the prophecy. The chronicler closes the account of Hezekiah's reign by still further observing that "Hezekiah also stopped the outflow of the upper Gihon, and carried the water westwards underground to the city of David" (Ch2 32:30, explanatory of Kg2 20:20). If the upper Gihon is the same as the upper pool, there was a conduit (teeâlâh), connected with the upper Gihon as early as the time of Ahaz, Isa 7:3. And Hezekiah's peculiar work consisted in carrying the water of the upper pool "into the city of David." The mikvâh between the two walls, which is here prospectively described by Isaiah, is connected with this water supply, which Hezekiah really carried out. There is still a pool of Hezekiah (also called Birket el-Batrak, pool of the patriarchs, the Amygdalon of Josephus) on the western side of the city, to the east of the Joppa gate. During the rainy season this pool is supplied by the small conduit which runs from the upper pool along the surface of the ground, and then under the wall against or near the Joppa gate. It also lies between two walls, viz., the wall to the north of Zion, and the one which runs to the north-east round the Akra (Robinson, i. 487-489). How it came to pass that Isaiah's words concerning "a basin between the two walls" were so exactly carried out, as though they had furnished a hydraulic plan, we do not know. But we will offer a conjecture at the close of the exposition. It stands here as one of those prudent measures which would be resorted to in Jerusalem in the anticipation of the coming siege; but it would be thought of too late, and in self-reliant alienation from God, with no look directed to Him who had wrought and fashioned that very calamity which they were now seeking to avert by all these precautions, and by whom it had been projected long, long before the actual realization. עשׂיה might be a plural, according to Isa 54:5; but the parallel יצרהּ favours the singular (on the form itself, from עשׂי = עשׂה, see Isa 42:5, and at Isa 5:12; Isa 1:30). We have here, and at Isa 37:26, i.e., within the first part of the book of Isaiah, the same doctrine of "ideas" that forms so universal a key-note of the second part, the authenticity of which has been denied. That which is realized in time has existed long before as a spiritual pattern, i.e., as an idea in God. God shows this to His prophets; and so far as prophecy foretells the future, whenever the event predicted is fulfilled, the prophecy becomes a proof that the event is the work of God, and was long ago the predetermined counsel of God. The whole of the Scripture presupposes this pre-existence of the divine idea before the historical realization, and Isaiah in Israel (like Plato in the heathen world) was the assiduous interpreter of this supposition. Thus, in the case before us, the fate of Jerusalem is said to have been fashioned "long ago" in God. But Jerusalem might have averted its realization, for it was no decretum absolutum. If Jerusalem repented, the realization would be arrested.


  Isaiah 22:12


  And so far as it had proceeded already, it was a call from Jehovah to repentance. "The Lord, Jehovah of hosts, calls in that day to weeping, and to mourning, and to the pulling out of hair, and to girding with sackcloth; and behold joy and gladness, slaughtering of oxen and killing of sheep, eating of flesh and drinking of wine, eating and drinking, for 'tomorrow we die.' And Jehovah of hosts hath revealed in mine ears, Surely this iniquity shall not be expiated for you until ye die, saith the Lord, Jehovah of hosts." The first condition of repentance is a feeling of pain produced by the punishments of God. But upon Jerusalem they produce the opposite effect. The more threatening the future, the more insensibly and madly do they give themselves up to the rude, sensual enjoyment of the present. Shâthoth is interchanged with shâthō (which is only another form of שׁתה, as in Isa 6:9; Isa 30:19), to ring with shâchōt (compare Hos 10:4). There are other passages in which we meet with unusual forms introduced for the sake of the play upon the words (vid., Isa 4:6; Isa 8:6; Isa 16:9, and compare Eze 43:11, and the keri of Sa2 3:25). The words of the rioters themselves, whose conduct is sketched by the inf. abs., which are all governed by hinnēh, are simply "for tomorrow we shall die." This does not imply that they feel any pleasure in the thought of death, but indicates a love of life which scoffs at death. Then the unalterable will of the all-commanding God is audibly and distinctly revealed to the prophet. Such scoffing as this, which defies the chastisements of God, will not be expiated in any other way than by the death of the scoffer (cuppar, from câphar, tegere, means to be covered over, i.e., expiated). This is done in the case of sin either by the justice of God, as in the present instance, or by the mercy of God (Isa 6:7), or by both justice and mercy combined (as in Isa 27:9). In all three cases the expiation is demanded by the divine holiness, which requires a covering between itself and sin, by which sin becomes as though it were not. In this instance the expunging act consists in punishment. The sin of Jerusalem is expiated by the giving up of the sinners themselves to death. The verb temūthūn (ye shall die) is written absolutely, and therefore is all the more dreadful. The Targum renders it "till ye die the second (eternal) death" (mōthâh thinyânâh). So far as they prophecy threatened the destruction of Jerusalem by Assyria, it was never actually fulfilled; but the very opposite occurred. Asshur itself met with destruction in front of Jerusalem. But this was by no means opposed to the prophecy; and it was with this conviction that Isaiah, nevertheless, included the prophecy in the collection which he made at a time when the non-fulfilment was perfectly apparent. It stands here in a double capacity. In the first place, it is a memorial of the mercy of God, which withdraws, or at all events modifies, the threatened judgment as soon as repentance intervenes. The falling away from Assyria did take place; but on the part of Hezekiah and many others, who had taken to heart the prophet's announcement, it did so simply as an affair that was surrendered into the hands of the God of Israel, through distrust of either their own strength or Egyptian assistance. Hezekiah carried out the measures of defence described by the prophet; but he did this for the good of Jerusalem, and with totally different feelings from those which the prophet had condemned. These measures of defence probably included the reservoir between the two walls, which the chronicler does not mention till the close of the history of his reign, inasmuch as he follows the thread of the book of Kings, to which his book stands, as it were, in the relation of a commentary, like the midrash, from which extracts are made. The king regulated his actions carefully by the prophecy, inasmuch as after the threats had produced repentance, Isa 22:8-11 still remained as good and wise counsels. In the second place, the oracle stands here as the proclamation of a judgment deferred but not repealed. Even if the danger of destruction which threatened Jerusalem on the part of Assyria had been mercifully caused to pass away, the threatening word of Jehovah had not fallen to the ground. The counsel of God contained in the word of prophecy still remained; and as it was the counsel of the Omniscient, the time would surely come when it would pass out of the sphere of ideality into that of actual fact. It remained hovering over Jerusalem like an eagle, and Jerusalem would eventually become its carrion. We have only to compare the temūthūn of this passage with the ἀποθανείσθε of Joh 8:21, to see when the eventual fulfilment took place. Thus the "massa of the valley of vision" became a memorial of mercy to Israel when it looked back to its past history: but when it looked into the future, it was still a mirror of wrath.


  Isaiah 22:15


  "Thus spake the Lord, Jehovah of hosts, Go, get thee to that steward there, to Shebna the house-mayor. What has thou here, and whom hast thou here, that thou hast hewn thyself out a sepulchre here, hewing out his sepulchre high up, digging himself a dwelling in rocks? Behold, Jehovah hurleth thee, hurling with a man's throw, and graspeth thee grasping. Coiling, He coileth thee a coil, a ball into a land far and wide; there shalt thou die, and thither the chariots of thy glory, thou shame of the house of thy lord! And I thrust thee from thy post, and from thy standing-place he pulleth thee down." לך־בּ, go, take thyself in—not into the house, however, but into the present halting-place. It is possible, at the same time, that the expression may simply mean "take thyself away," as in Gen 45:17 and Eze 3:4. The preposition אל is interchanged with על, which more commonly denotes the coming of a stronger man upon a weaker one (Sa1 12:12), and is here used to designate the overwhelming power of the prophet's word. "That steward there:" this expression points contemptuously to the position of the minister of the court as one which, however high, was a subordinate one after all. We feel at once, as we read this introduction to the divine address, that insatiable ambition was one of the leading traits in Shebna's character. What Isaiah is to say to Shebna follows somewhat abruptly. The words "and say to him," which are added in the Septuagint, naturally suggest themselves. The question, What hast thou to do here, and whom hast thou to bury here? is put with a glance at Shebna's approaching fate. This building of a sepulchre was quite unnecessary; Shebna himself would never lie there, nor would he be able to bury his relations there. The threefold repetition of the word "here" (poh) is of very incisive force: it is not here that he will stay—here, where he is even now placing himself on a bier, as if it were his home. The participles חצבי and חקקי (with chirek compaginis: see on Psa 113:1-9) are also part of the address. The third person which is introduced here is syntactically regular, although the second person is used as well (Isa 23:2-3; Hab 2:15). Rock-tombs, i.e., a collection of tombs in the form of chambers in the rocks, were indeed to be found to the east of Jerusalem, on the western slope of the Mount of Olives, and in the wall of rock to the west of Jerusalem; but the word mârom ("high up"), in connection with the threefold "here" (poh), and the contemptuous "that administrator there," warrants us in assuming that mârom refers to "the height of the sepulchres of the sons of David" (Ch2 32:33), i.e., the eastern slope of Zion, where the tombs of the kings were excavated in the rocks.


  So high did Shebna stand, and so great did he think himself, that he helped after his death to rest among kings, and by no means down at the bottom. But how he deceived himself! Jehovah would hurl him far away (tūl, to be long; pilpel, to throw or stretch out to a distance), גּבר טלטלה. This is either equivalent to גּבר טלטלת טלטלה, with a man's throw (Rosenmller), or גּבר is in apposition to Jehovah (Gesenius and Knobel). As taltēlah stands too baldly if the latter be adopted, for which reason the vocative rendering "O man," which is found in the Syriac, does not commend itself, and as such an elliptical combination of the absolute with the genitive is by no means unusual (e.g., Pro 22:21; Jer 10:10), we give the preference to the former. Jerome's rendering, "as they carry off a cock," which he obtained from the mouth of his Hebraeus, cannot be taken into consideration at all; although it has been retained by Schegg (see Geiger, Lesestcke aus der Mischna, p. 106). The verb עטה does not give a suitable sense as used in Jer 43:12, where it merely signifies to cover one's self, not to wrap up; nor can we obtain one from Sa1 15:19; Sa1 25:14; Sa1 14:32, since the verbal forms which we find there, and which are to be traced to עיט (from which comes עיט, a bird of prey), and not to עטה, signify "to rush upon anything" (when construed with either בּ or אל). It is better, therefore, to take it, as Michaelis, Rosenmller, Knobel, and others do, in the sense of grasping or laying hold of. On the other hand, tzânaph, which is applied in other instances to the twisting of a turban, also signifies to wrap up, make up into a bundle, or coil up. And caddūr, like tzenēphâh, signifies that into which Shebna would be coiled up; for the Caph is not to be taken in a comparative sense, since the use of caddūr in the sense of globus or sphaera is established by the Talmud (see at Job 15:24), whereas the Arabic daur only means gyrus, periodus. Shebna is made into a round coil, or ball, which is hurled into a land stretching out on both sides, i.e., over the broad surface of Mesopotamia, where he flies on farther and farther, without meeting with any obstacle whatever.


  He comes thither to die—he who, by his exaggeration and abuse of his position, has not only dishonoured his office, but the Davidic court as well; and thither do his state carriages also come. There can be no doubt that it was by the positive command of Jehovah that Isaiah apostrophized the proud and wealthy Shebna with such boldness and freedom as this. And such freedom was tolerated too. The murder or incarceration of a prophet was a thing of rare occurrence in the kingdom of Judah before the time of Manasseh. In order to pave the way for the institution of another in Shebna's office, the punishment of deposition, which cannot be understood in any other way than as preceding the punishment of banishment, is placed at the close of the first half of the prophecy. The subject in Isa 22:19 is not the king, as Luzzatto supposes, but Jehovah, as in Isa 22:19 (compare Isa 10:12).


  Isaiah 22:20


  Jehovah first of all gives him the blow which makes him tremble in his post, and then pulls him completely down from this his lofty station, in order that another worthier man may take his place. "And it will come to pass in that day, that I call to my servant Eliakim the son of Hilkiah, and invest him with thy coat, and I throw thy sash firmly round him, and place they government in his hand; and he will become a father to the inhabitants of Jerusalem and to the house of Judah. And I place the key of David upon his shoulder: and when he opens, no man shuts; and when he shuts, no man opens. And I fasten him as a plug in a fast place, and he becomes the seat of honour to his father's house. And the whole mass of his father's house hangs upon him, the offshoots and side-shoots, every small vessel, from the vessel of the basins even to every vessel of the pitchers." Eliakim is called the "servant of Jehovah," as one who was already a servant of God in his heart and conduct; the official service is added for the first time here. This title of honour generally embraces both kinds of service (Isa 20:3). It is quite in accordance with oriental custom, that this transfer of the office is effected by means of investiture (compare Kg1 19:19): chizzēk, with a double accusative, viz., that of the person and that of the official girdle, is used here according to its radical signification, in the sense of girding tightly or girding round, putting the girdle round him so as to cause the whole dress to sit firmly, without hanging loose. The word memshaltekâ (thy government) shows how very closely the office forfeited by Shebna was connected with that of the king. This is also proved by the word "father," which is applied in other cases to the king as the father of the land (Isa 9:5). The "key" signifies the power of the keys; and for this reason it is not given into Eliakim's hand, but placed upon his shoulder (Isa 9:5). This key was properly handled by the king (Rev 3:7), and therefore by the "house-mayor" only in his stead. The power of the keys consisted not only in the supervision of the royal chambers, but also in the decision who was and who was not to be received into the king's service. There is a resemblance, therefore, to the giving of the keys of the kingdom of heaven to Peter under the New Testament. But there the "binding" and "loosing" introduce another figure, though one similar in sense; whereas here, in the "opening" and "shutting," the figure of the key is retained. The comparison of the institution of Eliakim in his office to the fastening of a tent-peg was all the more natural, that yâthēd was also used as a general designation for national rulers (Zac 10:4), who stand in the same relation to the commonwealth as a tent-peg to the tent which it holds firmly and keeps upright. As the tent-peg is rammed into the ground, so that a person could easily sit upon it, the figure is changed, and the tent-peg becomes a seat of honour. As a splendid chair is an ornament to a room, so Eliakim would be an honour to his hitherto undistinguished family. The thought that naturally suggests itself—namely, that the members of the family would sit upon this chair, for the purpose of raising themselves to honour—is expressed by a different figure. Eliakim is once more depicted as a yâthed, but it is as a still higher one this time—namely, as the rod of a wardrobe, or a peg driven high up into the wall. Upon this rod or peg they hang (thâlu, i.e., one hangs, or there hangs) all the câbōd of the house of Eliakim, i.e., not every one who wished to be honoured and attained to honour in this way (cf., Isa 5:13), but the whole weight of his family (as in Isa 8:7). This family is then subdivided into its separate parts, and, as we may infer from the juxtaposition of the masculine and feminine nouns, according to its male and female constituents. In צאצאים (offshoots) and צפעות ("side-shoots," from צפע, to push out; compare צפיע, dung, with צאה, mire) there is contained the idea of a widely ramifying and undistinguished family connection. The numerous rabble consisted of nothing but vessels of a small kind (hakkâtân), at the best of basons (aggânoth) like those used by the priests for the blood (Exo 24:6), or in the house for mixing wine (Sol 7:3; Aram. aggono, Ar. iggâne, ingân, a washing bason), but chiefly of nebâlim, i.e., leather bottles or earthenware pitchers (Isa 30:14). The whole of this large but hitherto ignoble family of relations would fasten upon Eliakim, and climb through him to honour. Thus all at once the prophecy, which seemed so full of promise of Eliakim, assumes a satirical tone. We get an impression of the favouring of nephews and cousins, and cannot help asking how this could be a suitable prophecy for Shebna to hear.


  Isaiah 22:25


  We will refer to this again. But in the meantime the impression is an irresistible one; and the Targum, Jerome, Hitzig, and others, are therefore right in assuming that Eliakim is the peg which, however glorious its beginning may have been, comes at last to the shameful end described in Isa 22:25 : "In that day, saith Jehovah of hosts, will the peg that is fastened in a sure place be removed, and be cast down, and fall; and the burden that it bore falls to the ground: for Jehovah hath spoken." The prophet could not express in clearer terms the identity of the peg threatened here with Eliakim himself; for how is it conceivable that the prophet could turn all that he has predicated of Eliakim in Isa 22:23, Isa 22:24, into predicates of Shebna? What Umbreit says—namely, that common sense must refer Isa 22:25 to Shebna—is the very reverse of correct. Eliakim himself is also brought down at last by the greatness of his power, on account of the nepotism to which he has given way. His family makes a wrong use of him; and he is more yielding than he ought to be, and makes a wrong use of his office to favour them! He therefore falls, and brings down with him all that hung upon the peg, i.e., all his relations, who have brought him to ruin through the rapacity with which they have grasped at prosperity.


  Hitzig maintains that Isa 22:24, Isa 22:25 form a later addition. But it is much better to assume that the prophet wrote down Isa 22:15-25 at one sitting, after the predicted fate of the two great ministers of state, which had been revealed to him at two different times, had been actually fulfilled. We know nothing more about them than this, that in the fourteenth year of Hezekiah it was not Shebna, but Eliakim, "who was over the house" (Isa 36:3, Isa 36:22; Isa 37:2). But Shebna also filled another office of importance, namely that of sōpher. Was he really taken prisoner and carried away (a thing which is perfectly conceivable even without an Assyrian captivity of the nation generally)? Or did he anticipate the threatened judgment, and avert it by a penitential self-abasement? To this and other questions we can give no reply. One thing alone is certain—namely, that the threefold prediction of Shebna's fall, of Eliakim's elevation, and of Eliakim's fall, would not stand where it does, if there were any reason whatever to be ashamed of comparing the prophecy with its fulfilment.


  Isaiah 23


  The Oracle Concerning Tyre—Isaiah 23


  The second leading type of the pride of heathen power closes the series of prophecies against the nations, as Stier correctly observes, just as Babylon opened it. Babylon was the city of the imperial power of the world; Tyre, the city of the commerce of the world. The former was the centre of the greatest land power; the latter of the greatest maritime power. The former subjugated the nations with an iron arm, and ensured its rule by means of deportation; the latter obtained possession of the treasures of the nations in as peaceable a manner as possible, and secured its advantages by colonies and factories. The Phoenician cities formed at first six or eight independent states, the government of which was in the hands of kings. Of these, Sidon was much older than Tyre. The thorah and Homer mention only the former. Tyre did not rise into notoriety till after the time of David. But in the Assyrian era Tyre had gained a kind of supremacy over the rest of the Phoenician states. It stood by the sea, five miles from Sidon; but when hard pressed by enemies it had transferred the true seat of its trade and wealth to a small island, which was three-quarters of a mile farther to the north, and only twelve hundred paces from the mainland. The strait which separated this insular Tyre (Tyrus) from ancient Tyre (Palaetyrus) was mostly shallow, and its navigable waters near the island had only a draught of about eighteen feet, so that on one or two occasions a siege of singular Tyre was effected by throwing up an embankment of earth—namely, once by Alexander (the embankment still in existence), and once possible by Nebuchadnezzar, for Tyre was engaged in conflict with the Chaldean empire as well as the Assyrian. Now which of these two conflicts was it that the prophet had in his mind? Eichhorn, Rosenmller Hitzig, and Movers say the Chaldean, and seek in this way to establish the spuriousness of the passage; whereas Gesenius, Maurer, Umbreit, and Knobel say the Assyrian, thinking that this is the only way of sustaining its genuineness. Ewald and Meier say the same; but they pronounce Isa 23:15-18 an interpolation belonging to the Persian era. De Wette wavers between the genuineness and spuriousness of the whole. In our opinion, however, as in that of Vitringa and those who tread in his footsteps, the question whether the imperial power by which Tyre was threatened was the Assyrian or the Chaldean, is a purely exegetical question, not a critical one.


  Isaiah 23:1


  The prophecy commences by introducing the trading vessels of Phoenicia on their return home, as they hear with alarm the tidings of the fate that has befallen their home. "Howl, ye ships of Tarshish; for it is laid waste, so that there is no house, no entrance any more! Out of the land of the Chittaeans it is made known to them." Even upon the open sea they hear of it as a rumour from the ships that they meet. For their voyage is a very long one: they come from the Phoenician colony on the Spanish Baetis, or the Guadalquivir, as it was called from the time of the occupation by the Moors. "Ships of Tarshish" are ships that sail to Tartessus (lxx inaccurately, πλοῖα Καρχηδόνος). It is not improbable that the whole of the Mediterranean may have been called "the sea to Tarshish;" and hence the rendering adopted by the Targum, Jerome, Luther, and others, naves maris (see Humboldt, Kosmos, ii. 167, 415). These ships are to howl (hēlı̄lū instead of the feminine, as in Isa 32:11) because of the devastation that has taken place (it is easy to surmise that Tyre has been the victim); for the home and harbour, which the sailors were rejoicing at the prospect of being able to enter once more, have both been swept away. Cyprus was the last station on this homeward passage. The Chittim (written in the legends of coins and other inscriptions with Caph and Cheth) are the inhabitants of the Cyprian harbour of Citium and its territory. But Epiphanius, the bishop of Salamis in the island of Cyprus, says that Citium was also used as a name for the whole island, or even in a still broader sense. Cyprus, the principal mart of the Phoenicians, was the last landing-place. As soon as they touch the island, the fact which they have only heard of as a rumour upon the open sea, is fully disclosed (niglâh), i.e., it now becomes a clear undoubted certainty, for they are told of it by eye-witnesses who have made their escape to the island. The prophet now turns to the Phoenicians at home, who have this devastation in prospect.


  Isaiah 23:2


  "Be alarmed, ye inhabitants of the coast! Sidonian merchants, sailing over the sea, filled thee once. And the sowing of Sichor came upon great waters, the harvest of the Nile, her store; and she became gain for nations." The suffixes of מלּא (to fill with wares and riches) and תּבוּאה (the bringing in, viz., into barns and granaries) refer to the word אי, which is used here as a feminine for the name of a country, and denotes the Phoenician coast, including the insular Tyre. "Sidonian merchants" are the Phoenicians generally, as in Homer; for the "great Sidon" of antiquity (Zidon rabbâh, Jos 11:8; Jos 19:28) was the mother-city of Phoenicia, which so thoroughly stamped its name upon the whole nation, that Tyre is called צדנם אם upon Phoenician coins. The meaning of Isa 23:3 is not that the revenue of Tyre which accrued to it on the great unfruitful sea, was like a Nile-sowing, or an Egyptian harvest (Hitzig, Knobel). Such a simile would be a very beautiful one, but it is a very unlikely one, since the Phoenicians actually did buy up the corn-stores of Egypt, that granary of the ancient world, and housed the cargoes that were brought to them "upon great waters," i.e., on the great Mediterranean. Sichor is a Hebraic form of Siris (the native name of the upper Nile, according to Dionysius Perieg. and Pliny). It signifies the black river (Meals, Eust. on Dion. Per. 222), the black slime of which gave such fertility to the land. "The harvest of the Nile" is not so much an explanation as an amplification. The valley of the Nile was the field for sowing and reaping, and the Phoenician coast was the barn for this valuable corn; and inasmuch as corn and other articles of trade were purchased and bartered there, it thereby became gain (constr. of sachar, Ewald, 213, a, used in the same sense as in Isa 18:1-7, Isa 45:14, and Pro 3:14), i.e., the means of gain, the source of profit or provision, to whole nations, and even to many such. Others render the word "emporium;" but sâchâr cannot have this meaning. Moreover, foreigners did not come to Phoenicia, but the Phoenicians went to them (Luzzatto).


  Isaiah 23:4


  The address to the whole of the coast-land now passes into an address to the ancestral city. Isa 23:4 "Shudder, O Sidon; for the sea speaketh, the fortress of the sea, thus: I have not travailed, nor given birth, nor trained up young men, brought up maidens." The sea, or more closely considered, the fortress of the sea, i.e., the rock-island on which Neo-tyrus stood with its strong and lofty houses, lifts up its voice in lamentation. Sidon, the ancestress of Canaan, must hear with overwhelming shame how Tyre mourns the loss of her daughters, and complains that, robbed as she has been of her children, she is like a barren women. For the war to have murdered her young men and maidens, was exactly the same as if she had never given birth to them or brought them up. Who is there that does not recognise in this the language of Isaiah (compare Isa 1:2)?—Even in Egypt the fate of Phoenicia produces alarm. Isa 23:5 "When the report cometh to Egypt, they tremble at the report from Tzor." In the protasis (Isa 23:5) lemitzraim (to Egypt) the verb "cometh" is implied; the Caph in Isa 23:5 signifies simultaneousness, as in Isa 18:4 and Isa 30:19 (Ges. Thes. p. 650). The news of the fall of Tyre spreads universal terror in Egypt, because its own prosperity depended upon Tyre, which was the great market for its corn; and when such a bulwark had fallen, a similar fate awaited itself.


  Isaiah 23:6


  The inhabitants of Tyre, who desired to escape from death or transportation, are obliged to take refuge in the colonies, and the farther off the better: not in Cyprus, not in Carthage (as at the time when Alexander attacked the insular Tyre), but in Tartessus itself, the farthest off towards the west, and the hardest to reach. "Pass ye over to Tarshish; howl, ye inhabitants of the coast! Is this your fate, thou full of rejoicing, whose origin is from the days of the olden time, whom her feet carried far away to settle? Who hath determined such a thing concerning Tzor, the distributor of crowns, whose merchants are princes, whose traders are the chief men of the earth? Jehovah of hosts hath determined it, to desecrate the pomp of every kind of ornament, to dishonour the chief men of the earth, all of them." The exclamation "howl ye" (hēillu) implies their right to give themselves up to their pain. In other cases complaint is unmanly, but here it is justifiable (compare Isa 15:4). In Isa 23:7 the question arises, whether ‛allizâh is a nominative predicate, as is generally assumed ("Is this, this deserted heap of ruins, your formerly rejoicing city?"), or a vocative. We prefer the latter, because there is nothing astonishing in the omission of the article in this case (Isa 22:2; Ewald, 327, a); whereas in the former case, although it is certainly admissible (see Isa 32:13), it is very harsh (compare Isa 14:16), and the whole expression a very doubtful one to convey the sense of לכם אשר עליזה קריה הזאת. To ‛allizâh there is attached the descriptive, attributive clause: whose origin (kadmâh, Eze 16:55) dates from the days of the olden time; and then a second "whose feet brought her far away (raglaim construed as a masculine, as in Jer 13:16, for example) to dwell in a foreign land. This is generally understood as signifying transportation by force into an enemy's country. But Luzzatto very properly objects to this, partly on the ground that רגליה יבלוּה (her feet carried her) is the strongest expression that can be used for voluntary emigration, to which lâgūr (to settle) also corresponds; and partly because we miss the antithetical ועתּה, which we should expect with this interpretation. The reference is to the trading journeys which extended "far away" (whether by land or sea), and to the colonies, i.e., the settlements founded in those distant places, that leading characteristic of the Tyro-Phoenician people (this is expressed in the imperfect by yobiluâh, quam portabant; gur is the most appropriate word to apply to such settlements: for mērâchōk, see at Isa 17:13). Sidon was no doubt older than Tyre, but Tyre was also of primeval antiquity. Strabo speaks of its as the oldest Phoenician city "after Sidon;" Curtius calls it vetustate originis insignis; and Josephus reckons the time from the founding of Tyre to the building of Solomon's temple as 240 years (Ant. viii. 3, 1; compare Herod. ii. 44). Tyre is called hammaēatirâh, not as wearing a crown (Vulg. quondam coronata), but as a distributor of crowns (Targum). Either would be suitable as a matter of fact; but the latter answers better to the hiphil (as hikrı̄n, hiphrı̄s, which are expressive of results produced from within outwards, can hardly be brought into comparison). Such colonies as Citium, Tartessus, and at first Carthage, were governed by kings appointed by the mother city, and dependent upon her. Her merchants were princes (compare Isa 10:8), the most honoured of the earth; נכבּדּי acquires a superlative meaning from the genitive connection (Ges. 119, 2). From the fact that the Phoenicians had the commerce of the world in their hands, a merchant was called cena‛ani or cena‛an (Hos 12:8; from the latter, not from cin‛âni, the plural cin‛ânim which we find here is formed), and the merchandise cin‛âh. The verb chillēl, to desecrate or profane, in connection with the "pomp of every kind of ornament," leads us to think more especially of the holy places of both insular and continental Tyre, among which the temple of Melkarth in the new city of the former was the most prominent (according to the Arrian, Anab. ii. 16, παλαιότατον ὧν μνήμη ἀνθρωπίνη διασώζεται). These glories, which were thought so inviolable, Jehovah will profane. "To dishonour the chief men:" lehâkēl (ad ignominiam deducere, Vulg.) as in Isa 8:22.


  Isaiah 23:10


  The consequence of the fall of Tyre is, that the colonies achieve their independence, Tartessus being mentioned by way of example. "Overflow thy land like the Nile, O daughter of Tarshish! No girdle restrains thee any longer." The girdle (mēzach) is the supremacy of Tyre, which has hitherto restrained all independent action on the part of the colony. Now they no longer need to wait in the harbour for the ships of the mother city, no longer to dig in the mines as her tributaries for silver and other metals. The colonial territory is their own freehold now, and they can spread themselves over it like the Nile when it passes beyond its banks and overflows the land. Koppe has already given this as the meaning of Isa 23:10.


  Isaiah 23:11


  The prophet now proceeds to relate, as it were, to the Pheonicio-Spanish colony, the daughter, i.e., the population of Tartessus, what has happened to the mother country. "His hand hath He stretched over the sea, thrown kingdoms into trembling; Jehovah hath given commandment concerning Kena'an, to destroy her fortresses. And He said, Thou shalt not rejoice any further, thou disgraced one, virgin daughter of Sidon! Get up to Kittim, go over; there also shalt thou not find rest." There is no ground whatever for restricting the "kingdoms" (mamlâcoth) to the several small Phoenician states (compare Isa 19:2). Jehovah, reaching over the sea, has thrown the lands of Hither Asia and Egypto-Ethiopia into a state of the most anxious excitement, and has summoned them as instruments of destruction with regard to Kenaēan (אל, like על in Est 4:5). Phoenicia called itself Kena‛an (Canaan); but this is the only passage in the Old Testament in which the name occurs in this most restricted sense. לשׁמיד, for להשׁמיד, as in Num 5:22; Amo 8:4. The form מעזניה is more rare, but it is not a deformity, as Knobel and others maintain. There are other examples of the same resolution of the reduplication and transposition of the letters (it stands for מענזיה, possibly a Phoenician word; see Hitzig, Grabschrift, p. 16, and Levi, Phoenizische Studien, p. 17), viz., תּמנוּ in Lam 3:22 (vid., at Psa 64:7), and קבנו in Num 23:13, at least according to the Jewish grammar (see, however, Ewald, 250, b).


  "Virgin of the daughter of Sidon" (equivalent to "virgin daughter of Sidon," two epexegetical genitives; Ewald, 289, c) is synonymous with Kena‛an. The name of the ancestral city (compare Isa 37:22) has here become the name of the whole nation that has sprung from it. Hitherto this nation has been untouched, like a virgin, but now it resembles one ravished and defiled. If now they flee across to Cyprus (cittiyim or cittim), there will be no rest for them even there, because the colony, emancipated from the Phoenician yoke, will only be too glad to rid herself to the unwelcome guests from the despotic mother country.


  Isaiah 23:13


  The prophet now proceeds to describe the fate of Phoenicia. "Behold the Chaldean land: this people that has not been (Asshur—it hath prepared the same for desert beasts)—they set up their siege-towers, destroy the palaces of Kena'an, make it a heap of ruins. Mourn, he ships of Tarshish: for your fortress is laid waste." The general meaning of Isa 23:13, as the text now runs, is that the Chaldeans have destroyed Kenaēan, and in fact Tyre. הקימוּ (they set up) points to the plural idea of "this people," and בּחוּניו (chethib בּחיניו) to the singular idea of the same; on the other hand, the feminine suffixes relate to Tyre. "They (the Chaldeans) have laid bare the palaces ('armenoth, from 'armoneth) of Tyre," i.e., have thrown them down, or burned them down to their very foundations (עורר, from ערר = ערה, Psa 137:7, like ערער in Jer 51:58); it (the Chaldean people) has made her (Tyre) a heap of rubbish. So far the text is clear, and there is no ground for hesitation. But the question arises, whether in the words לציּים יסדהּ אשּׁוּר Asshur is the subject or the object. In the former case the prophet points to the land of the Chaldeans, for the purpose of describing the instruments of divine wrath; and having called them "a nation which has not been" (היה לא), explains this by saying that Asshur first founded the land which the Chaldeans now inhabit for them, i.e., wild hordes (Psa 72:9); or better still (as tziyyim can hardly signify mountain hordes), that Asshur has made it (this nation, עם fem., as in Jer 8:5; Exo 5:16) into dwellers in steppes (Knobel), which could not be conceived of in any other way than that Asshur settled the Chaldeans, who inhabited the northern mountains, in the present so-called land of Chaldea, and thus made the Chaldeans into a people, i.e., a settled, cultivated people, and a people bent on conquest and taking part in the history of the world (according to Knobel, primarily as a component part of the Assyrian army). But this view, which we meet with even in Calvin, is exposed to a grave difficulty. It is by no means improbable, indeed, that the Chaldeans, who were descendants of Nahor, according to Gen 22:22, and therefore of Semitic descent, came down from the mountains which bound Armenia, Media, and Assyria, having been forced out by the primitive migration of the Arians from west to east; although the more modern hypothesis, which represents them as a people of Tatar descent, and as mixing among the Shemites of the countries of the Euphrates and Tigris, has no historical support whatever, the very reverse being the case, according to Gen 10, since Babylon was of non-Semitic or Cushite origin, and therefore the land of Chaldea, as only a portion of Babylonia (Strabo, xvi. 1, 6), was the land of the Shemites. But the idea that the Assyrians brought them down from the mountains into the lowlands, though not under Ninus and Semiramis, as Vitringa supposes, but about the time of Shalmanassar (Ges., Hitzig, Knobel, and others), is pure imagination, and merely an inference drawn from this passage. For this reason I have tried to give a different interpretation to the clause לציּים יסדהּ אשּׁוּר in my Com. on Habakkuk (p. 22), viz., "Asshur—it has assigned the same to the beasts of the desert." That Asshur may be used not only pre-eminently, but directly, for Nineveh (like Kena‛an for Tzor), admits of no dispute, since even at the present day the ruins are called Arab. 'l-âṯūr, and this is probably a name applied to Nineveh in the arrow-headed writings also (Layard, Nineveh and its Remains).


  The word tziyyim is commonly applied to beasts of the wilderness (e.g., Isa 13:21), and לציּים יסד for ציּה שׂם (used of Nineveh in Zep 2:13-14) may be explained in accordance with Psa 104:8. The form of the parenthetical clause, however, would be like that of the concluding clause of Amo 1:11. But what makes me distrustful even of this view is not a doctrinal ground (Winer, Real Wrterbuch, i. 218), but one taken from Isaiah's own prophecy. Isaiah undoubtedly sees a Chaldean empire behind the Assyrian; but this would be the only passage in which he prophesied (and that quite by the way) how the imperial power would pass from the latter to the former. It was the task of Nahum and Zephaniah to draw this connecting line. It is true that this argument is not sufficient to outweigh the objections that can be brought against the other view, which makes the text declare a fact that is never mentioned anywhere else; but it is important nevertheless. For this reason it is possible, indeed, that Ewald's conjecture is a right one, and that the original reading of the text was כּנענים ארץ הן. Read in this manner, the first clause runs thus: "Behold the land of the Canaaneans: this people has come to nothing; Asshur has prepared it (their land) for the beasts of the desert." It is true that היה לא generally means not to exist, or not to have been (Oba 1:16); but there are also cases in which לא is used as a kind of substantive (cf., Jer 33:25), and the words mean to become or to have become nothing (Job 6:21; Eze 21:32, and possibly also Isa 15:6). Such an alteration of the text is not favoured, indeed, by any of the ancient versions. For our own part, we still abide by the explanation we have given in the Commentary on Habakkuk, not so much for this reason, as because the seventy years mentioned afterwards are a decisive proof that the prophet had the Chaldeans and not Asshur in view, as the instruments employed in executing the judgment upon Tyre. The prophet points out the Chaldeans—that nation which (although of primeval antiquity, Jer 5:15) had not yet shown itself as a conqueror of the world (cf., Hab 1:6), having been hitherto subject to the Assyrians; but which had now gained the mastery after having first of all destroyed Asshur, i.e., Nineveh


  (namely, with the Medo-Babylonian army under Nabopolassar, the founder of the Neo-Babylonian empire, in 606 b.c.)—as the destroyers of the palaces of Tyre. With the appeal to the ships of Tarshish to pour out their lamentation, the prophecy returns in Isa 23:14 to the opening words in Isa 23:1. According to Isa 23:4, the fortress here is insular Tyre. As the prophecy thus closes itself by completing the circle, Isa 23:15-18 might appear to be a later addition. This is no more the case, however, here, than in the last part of chapter 19. Those critics, indeed, who do not acknowledge any special prophecies that are not vaticinia post eventum, are obliged to assign Isa 23:15-18 to the Persian era.


  Isaiah 23:15


  The prophet here foretells the rise of Tyre again at the close of the Chaldean world-wide monarchy. "And it will come to pass in that day, that Tzor will be forgotten seventy years, equal to the days of one king; after the end of the seventy years, Tzor will go, according to the song of the harlot. Take the guitar, sweep through the city, O forgotten harlot! Play bravely, sing zealously, that thou mayest be remembered!" The "days of a king" are a fixed and unchangeable period, for which everything is determined by the one sovereign will (as is the case more especially in the East), and is therefore stereotyped. The seventy years are compared to the days of such a king. Seventy is well fitted to be the number used to denote a uniform period of this kind, being equal to 10 x 7, i.e., a compact series of heptads of years (shabbathoth). But the number is also historical, prophecy being the power by which the history of the future was "periodized" beforehand in this significant manner. They coincide with the seventy years of Jeremiah (compare Ch2 36:21), that is to say, with the duration of the Chaldean rule. During this period Tyre continued with its world-wide commerce in a state of involuntary repose. "Tyre will be forgotten:" v'nishcachath is not a participle (Bttcher), but the perf. cons. which is required here, and stands for ונשׁכּחה with an original ת fem. (cf., Isa 7:14; Psa 118:23). After the seventy years (that is to say, along with the commencement of the Persian rule) the harlot is welcomed again. She is like a bayadere or troubadour going through the streets with song and guitar, and bringing her charms into notice again. The prophecy here falls into the tone of a popular song, as in Isa 5:1 and Isa 27:2. It will be with Tyre as with such a musician and dancer as the one described in the popular song.


  Isaiah 23:17


  When it begins again to make love to all the world, it will get rich again from the gain acquired by this worldly intercourse. "And it will come to pass at the end of the seventy years: Jehovah will visit Tzor, and she comes again to her hire, and commits prostitution with all the kingdoms of the earth on the broad surface of the globe." Such mercantile trading as hers, which is only bent upon earthly advantages, is called zânâh, on account of its recognising none of the limits opposed by God, and making itself common to all the world, partly because it is a prostitution of the soul, and partly because from the very earliest times the prostitution of the body was also a common thing in markets and fairs, more especially in those of Phoenicia (as the Phoenicians were worshippers of Astarte). Hence the gain acquired by commerce, which Tyre had now secured again, is called 'ethnân (Deu 23:19), with a feminine suffix, according to the Masora without mappik (Ewald, 247, a).


  Isaiah 23:18


  This restoration of the trade of Tyre is called a visitation on the part of Jehovah, because, however profane the conduct of Tyre might be, it was nevertheless a holy purpose to which Jehovah rendered it subservient. "And her gain and her reward of prostitution will be holy to Jehovah: it is not stored up nor gathered together; but her gain from commerce will be theirs who dwell before Jehovah, to eat to satiety and for stately clothing." It is not the conversion of Tyre which is held up to view, but something approaching it. Sachar (which does not render it at all necessary to assume a form sâchâr for Isa 23:3) is used here in connection with 'ethnân, to denote the occupation itself which yielded the profit. This, and also the profit acquired, would become holy to Jehovah; the latter would not be treasured up and capitalized as it formerly was, but they would give tribute and presents from it to Israel, and thus help to sustain in abundance and clothe in stately dress the nation which dwelt before Jehovah, i.e., whose true dwelling-place was in the temple before the presence of God (Psa 27:4; Psa 84:5; mecasseh = that which covers, i.e., the covering; ‛âthik, like the Arabic ‛atik, old, noble, honourable). A strange prospect! As Jerome says, "Haec secundum historiam necdum facta comperimus."


  The Assyrians, therefore, were not the predicted instruments of the punishment to be inflicted upon Phoenicia. Nor was Shalmanassar successful in his Phoenician war, as the extract from the chronicle of Menander in the Antiquities of Josephus (Ant. ix. 14, 2) clearly shows. Elulaeus, the king of Tyre, had succeeded in once more subduing the rebellious Cyprians (Kittaioi). But with their assistance (if indeed ἐπὶ τούτους πέμπσας is to be so interpreted)


  Shalmanassar made war upon Phoenicia, though a general peace soon put an end to this campaign. Thereupon Sidon, Ace, Palaetyrus, and many other cities, fell away from Tyrus (insular Tyre), and placed themselves under Assyrian supremacy. But as the Tyrians would not do this, Shalmanassar renewed the war; and the Phoenicians that were under his sway supplied him with six hundred ships and eight hundred rowers for this purpose. The Tyrians, however, fell upon them with twelve vessels of war, and having scattered the hostile fleet, took about five hundred prisoners. This considerably heightened the distinction of Tyre. And the king of Assyria was obliged to content himself with stationing guards on the river (Leontes), and at the conduits, to cut off the supply of fresh water from the Tyrians. This lasted for five years, during the whole of which time the Tyrians drank from wells that they hand sunk themselves. Now, unless we want to lower the prophecy into a mere picture of the imagination, we cannot understand it as pointing to Asshur as the instrument of punishment, for the simple reason that Shalmanassar was obliged to withdraw from the "fortress of the sea" without accomplishing his purpose, and only succeeded in raising it to all the greater honour. But it is a question whether even Nebuchadnezzar was more successful with insular Tyre. All that Josephus is able to tell us from the Indian and Phoenician stories of Philostratus, is that Nebuchadnezzar besieged Tyre for thirteen years in the reign of Ithobal (Ant. x. 11, 1). And from Phoenician sources themselves, he merely relates (c. Ap. i. 21) that Nebuchadnezzar besieged Tyre for thirteen years under Ithobal (viz., from the seventh year of his reign onwards). But so much, at any rate, may apparently be gathered from the account of the Tyrian government which follows, viz., that the Persian era was preceded by the subjection of the Tyrians to the Chaldeans, inasmuch as they sent twice to fetch their king from Babylon. When the Chaldeans made themselves masters of the Assyrian empire, Phoenicia (whether with or without insular Tyre, we do not know) was a satrapy of that empire (Josephus, Ant. x. 11, 1; c. Ap. i. 19, from Berosus), and this relation still continued at the close of the Chaldean rule. So much is certain, however—and Berosus, in fact, says it expressly—viz. that Nebuchadnezzar once more subdued Phoenicia when it rose in rebellion; and that when he was called home to Babylon in consequence of the death of his father, he returned with Phoenician prisoners. What we want, however, is a direct account of the conquest of Tyre by the Chaldeans. Neither Josephus nor Jerome could give any such account. And the Old Testament Scriptures appear to state the very opposite—namely, the failure of Nebuchadnezzar's enterprise. For in the twenty-seventh year after Jehoiachim's captivity (the sixteenth from the destruction of Jerusalem) the following word of the Lord came to Ezekiel (Eze 29:17-18): "Son of man, Nebuchadnezzar the king of Babylon has caused his army to perform a long and hard service against Tyre: every head is made bald, and every shoulder peeled; yet neither he nor his army has any wages at Tyre for the hard service which they have performed around the same." It then goes on to announce that Jehovah would give Egypt to Nebuchadnezzar, and that this would be the wages of his army. Gesenius, Winer, Hitzig, and others, infer from this passage, when taken in connection with other non-Israelitish testimonies given by Josephus, which merely speak of a siege, that Nebuchadnezzar did not conquer Tyre; but Hengstenberg (de rebus Tyriorum, 1832), Hvernick (Ezek. pp. 427-442), and Drechsler (Isaiah ii. 166-169) maintain by arguments, which have been passed again and again through the sieve, that this passage presupposes the conquest of Tyre, and merely announces the disproportion between the profit which Nebuchadnezzar derived from it and the effort that it cost him. Jerome (on Ezekiel) gives the same explanation. When the army of Nebuchadnezzar had made insular Tyre accessible by heaping up an embankment with enormous exertions, and they were in a position to make use of their siege artillery, they found that the Tyrians had carried away all their wealth in vessels to the neighbouring islands; "so that when the city was taken, Nebuchadnezzar found nothing to repay him for his labour; and because he had obeyed the will of God in this undertaking, after the Tyrian captivity had lasted a few years, Egypt was given to him" (Jerome).


  I also regard this as the correct view to take; though without wishing to maintain that the words might not be understood as implying the failure of the siege, quite as readily as the uselessness of the conquest. But on the two following grounds, I am persuaded that they are used here in the latter sense. (1.) In the great trilogy which contains Ezekiel's prophecy against Tyre (Ezek 26-28), and in which he more than once introduces thoughts and figures from Isaiah 23, which he still further amplifies and elaborates (according to the general relation in which he stands to his predecessors, of whom he does not make a species of mosaic, as Jeremiah does, but whom he rather expands, fills up, and paraphrases, as seen more especially in his relation to Zephaniah), he predicts the conquest of insular Tyre by Nebuchadnezzar. He foretells indeed even more than this; but if Tyre had not been at least conquered by Nebuchadnezzar, the prophecy would have fallen completely to the ground, like any merely human hope. Now we candidly confess that, on doctrinal grounds, it is impossible for us to make such an assumption as this. There is indeed an element of human hope in all prophecy, but it does not reach such a point as to be put to shame by the test supplied in Deu 18:21-22. (2.) If I take a comprehensive survey of the following ancient testimonies: (a) that Nebuchadnezzar, when called home in consequence of his father's death, took some Phoenician prisoners with him (Berosus, ut sup.); (b) that with this fact before us, the statement found in the Phoenician sources, to the effect that the Tyrians fetched two of their rulers from Babylon, viz., Merbal and Eirom, presents a much greater resemblance to Kg2 24:12, Kg2 24:14, and Dan 1:3, than to Kg1 12:2-3, with which Hitzig compares it; (c) that, according to Josephus (c. Ap. i. 20), it was stated "in the archives of the Phoenicians concerning this king Nebuchadnezzar, that he conquered all Syria and Phoenicia;" and (d) that the voluntary submission to the Persians (Herod. Isa 3:19; Xen. Cyrop. i. 1, 4) was not the commencement of servitude, but merely a change of masters;—if, I say, I put all these things together, the conclusion to which I am brought is, that the thirteen years' siege of Tyre by Nebuchadnezzar ended in its capture, possibly through capitulation (as Winer, Movers, and others assume).


  The difficulties which present themselves to us when we compare together the prophecies of Isaiah and Ezekiel, are still no doubt very far from being removed; but it is in this way alone that any solution of the difficulty is to be found. For even assuming that Nebuchadnezzar conquered Tyre, he did not destroy it, as the words of the two prophecies would lead us to expect. The real solution of the difficulty has been already given by Hvernick and Drechsler: "The prophet sees the whole enormous mass of destruction which eventually came upon the city, concentrated, as it were, in Nebuchadnezzar's conquest, inasmuch as in the actual historical development it was linked on to that fact like a closely connected chain. The power of Tyre as broken by Nebuchadnezzar is associated in his view with its utter destruction." Even Alexander did not destroy Tyre, when he had conquered it after seven months' enormous exertions. Tyre was still a flourishing commercial city of considerable importance under both the Syrian and the Roman sway. In the time of the Crusades it was still the same; and even the Crusaders, who conquered it in 1125, did not destroy it. It was not till about a century and a half later that the destruction was commenced by the removal of the fortifications on the part of the Saracens. At the present time, all the glory of Tyre is either sunk in the sea or buried beneath the sand—an inexhaustible mine of building materials for Beirut and other towns upon the coast. Amidst these vast ruins of the island city, there is nothing standing now but a village of wretched wooden huts. And the island is an island no longer. The embankment which Alexander threw up has grown into a still broader and stronger tongue of earth through the washing up of sand, and now connects the island with the shore—a standing memorial of divine justice (Strauss, Sinai und Golgotha, p. 357). This picture of destruction stands before the prophet's mental eye, and indeed immediately behind the attack of the Chaldeans upon Tyre—the two thousand years between being so compressed, that the whole appears as a continuous event. This is the well-known law of perspective, by which prophecy is governed throughout. This law cannot have been unknown to the prophets themselves, inasmuch as they needed it to accredit their prophecies even to themselves. Still more was it necessary for future ages, in order that they might not be deceived with regard to the prophecy, that this universally determining law, in which human limitations are left unresolved, and are miraculously intermingled with the eternal view of God, should be clearly known.


  But another enigma presents itself. The prophet foretells a revival of Tyre at the end of seventy years, and the passing over of its world-wide commerce into the service of the congregation of Jehovah. We cannot agree with R. O. Gilbert (Theodulia, 1855, pp. 273-4) in regarding the seventy years as a sacred number, which precludes all clever human calculation, because the Lord thereby conceals His holy and irresistible decrees. The meaning of the seventy is clear enough: they are, as we saw, the seventy years of the Chaldean rule. And this is also quite enough, if only a prelude to what is predicted here took place in connection with the establishment of the Persian sway. Such a prelude there really was in the fact, that, according to the edict of Cyrus, both Sidonians and Tyrians assisted in the building of the temple at Jerusalem (Ezr 3:7, cf., Isa 1:4). A second prelude is to be seen in the fact, that at the very commencement of the labours of the apostles there was a Christian church in Tyre, which was visited by the Apostle Paul (Act 21:3-4), and that this church steadily grew from that time forward. In this way again the trade of Tyre entered the service of the God of revelation. But it is Christian Tyre which now lies in ruins. One of the most remarkable ruins is the splendid cathedral of Tyre, for which Eusebius of Caesarea wrote a dedicatory address, and in which Friedrich Barbarossa, who was drowned in the Kalykadnos in the year 1190, is supposed to have been buried. Hitherto, therefore, these have been only preludes to the fulfilment of the prophecy. Its ultimate fulfilment has still to be waited for. But whether the fulfilment will be an ideal one, when not only the kingdoms of the world, but also the trade of the world, shall belong to God and His Christ; or spiritually, in the sense in which this word is employed in the Apocalypse, i.e., by the true essence of the ancient Tyre reappearing in another city, like that of Babylon in Rome; or literally, by the fishing village of Tzur actually disappearing again as Tyre rises from its ruins—it would be impossible for any commentator to say, unless he were himself a prophet.


  Isaiah 24


  Finale of the Great Catastrophe—Isaiah 24-27 part iv


  The cycle of prophecies which commences here has no other parallel in the Old Testament than perhaps Zech. Both sections are thoroughly eschatological and apocryphal in their character, and start from apparently sharply defined historical circumstances, which vanish, however, like will-o'the-wisps, as soon as you attempt to follow and seize them; for the simple reason, that the prophet lays hold of their radical idea, carries them out beyond their outward historical form, and uses them as emblems of far-off events of the last days. It is not surprising, therefore, that the majority of modern critics, from the time of Eichhorn and Koppe, have denied the genuineness of these four chapters (Isaiah 24-27), notwithstanding the fact that there is nothing in the words themselves that passes beyond the Assyrian times. Rosenmller did this in the first edition of his Scholia; but in the second and third editions he has fallen into another error, chiefly because the prophecy contains nothing which passes beyond the political horizon of Isaiah's own times. Now we cannot accept this test of genuineness; it is just one of the will-o'-the-wisps already referred to. Another consequence of this phenomenon is, that our critical opponents inevitably get entangled in contradictions as soon as they seek for a different historical basis for this cycle of prophecies from that of Isaiah's own times. According to Gesenius, De Wette, Maurer, and Umbreit, the author wrote in Babylonia; according to Eichhorn, Ewald, and Knobel, in Judah. In the opinion of some, he wrote at the close of the captivity; in that of others, immediately after the overthrow of the kingdom of Judah. Hitzig supposes the imperial city, whose destruction is predicted, to be Nineveh; others, for the most part, suppose it to be Babylon. But the prophet only mentions Egypt and Asshur as powers by which Israel is enslaved; and Knobel consequently imagines that he wrote in this figurative manner from fear of the enemies that were still dwelling in Judah. This wavering arises from the fact, that what is apparently historical is simply an eschatological emblem. It is quite impossible to determine whether that which sounds historical belonged to the present or past in relation to the prophet himself. His standing-place was beyond all the history that has passed by, even down to the present day; and everything belonging to this history was merely a figure in the mirror of the last lines. Let it be once established that no human critics can determine priori the measure of divine revelation granted to any prophet, and all possible grounds combine to vindicate Isaiah's authorship of chapters 24-27, as demanded by its place in the book of Isaiah.


  Appended as they are to chapters 13-23 without a distinct heading, they are intended to stand in a relation of steady progress to the oracles concerning the nations; and this relation is sustained by the fact that Jeremiah read them in connection with these oracles (compare Isa 24:17-18, with Jer 48:43-44), and that they are full of retrospective allusions, which run out like a hundred threads, though grasped, as it were, in a single hand. Chapters 24-27 stand in the same relation to chapters 13-23, as chapters 11, Isa 12:1-6 to chapters 7-10. The particular judgments predicted in the oracle against the nations, all flow into the last judgment as into a sea; and all the salvation which formed the shining edge of the oracles against the nations, is here concentrated in the glory of a mid-day sun. Chapters 24-27 form the finale to chapters 13-23, and that in a strictly musical sense. What the finale should do in a piece of music—namely, gather up the scattered changes into a grand impressive whole—is done here by this closing cycle. But even part from this, it is full of music and song. The description of the catastrophe in chapter 24 is followed by a simple hymnal echo. As the book of Immanuel closes in Isa 12:1-6 with a psalm of the redeemed, so have we here a fourfold song of praise. The overthrow of the imperial city is celebrated in a song in Isa 25:1-5; another song in Isa 25:9 describes how Jehovah reveals himself with His saving presence; another in Isaiah 26:1-19 celebrates the restoration and resurrection of Israel; and a fourth in Isa 27:2-5 describes the vineyard of the church bringing forth fruit under the protection of Jehovah. And these songs contain every variety, from the most elevated heavenly hymn to the tenderest popular song. It is a grand manifold concert, which is merely introduced, as it were, by the epic opening in chapter 24 and the epic close in Isa 27:6., and in the midst of which the prophecy unfolds itself in a kind of recitative. Moreover, we do not find so much real music anywhere else in the ring of the words. The heaping up of paronomasia has been placed among the arguments against the genuineness of these chapters. But we have already shown by many examples, drawn from undisputed prophecies (such as Isa 22:5; Isa 17:12-13), that Isaiah is fond of painting for the ear; and the reason why he does it here more than anywhere else, is that chapters 24-27 formed a finale that was intended to surpass all that had gone before. The whole of this finale is a grand hallelujah to chapters 13-23, hymnic in its character, and musical in form, and that to such a degree, that, like Isa 25:6, the prophecy is, as it were, both text and divisions at the same time. There was no other than Isaiah who was so incomparable a master of language. Again, the incomparable depth in the contents of chapters 24-27 does not shake our confidence in his authorship, since the whole book of this Solomon among the prophets is full of what is incomparable. And in addition to much that is peculiar in this cycle of prophecies, which does not astonish us in a prophet so richly endowed, and so characterized by a continual change "from glory to glory," the whole cycle is so thoroughly Isaiah's in its deepest foundation, and in a hundred points of detail, that it is most uncritical to pronounce the whole to be certainly not Isaiah's simply because of these peculiarities. So far as the eschatological and apocalyptical contents, which seem to point to a very late period, are concerned, we would simply call to mind the wealth of eschatological ideas to be found even in Joel, who prophesies of the pouring out of the Spirit, the march of the nations of the world against the church, the signs that precede the last day, the miraculous water of the New Jerusalem. The revelation of all the last things, which the Apocalypse of the New Testament embraces in one grand picture, commenced with Obadiah and Joel; and there is nothing strange in the fact that Isaiah also, in chapters 24-27, should turn away from the immediate external facts of the history of his own time, and pass on to these depths beyond.


  Isaiah 24:1


  It is thoroughly characteristic of Isaiah, that the commencement of this prophecy, like Isa 19:1, places us at once in the very midst of the catastrophe, and condenses the contents of the subsequent picture of judgment into a few rapid, vigorous, vivid, and comprehensive clauses (like Isa 15:1; Isa 17:1; Isa 23:1, cf., Isa 33:1). "Behold, Jehovah emptieth the earth, and layeth it waste, and marreth its form, and scattereth its inhabitants. And it happeneth, as to the people, so to the priest; as to the servant, so to his master; as to the maid, so to her mistress; as to the buyer, so to the seller; as to the lender, so to the borrower; as to the creditor, so to the debtor. Emptying the earth is emptied, and plundering is plundered: for Jehovah hat spoken this word." The question, whether the prophet is speaking of a past of future judgment, which is one of importance to the interpretation of the whole, is answered by the fact that with Isaiah "hinnēh" (behold) always refers to something future (Isa 3:1; Isa 17:1; Isa 19:1; Isa 30:27, etc.). And it is only in his case, that we do meet with prophecies commencing so immediately with hinnēh. Those in Jeremiah which approach this the most nearly (viz., Jer 47:2; Jer 49:35, cf., Isa 51:1, and Eze 29:3) do indeed commence with hinnēh, but not without being preceded by an introductory formula. The opening "behold" corresponds to the confirmatory "for Jehovah hath spoken," which is always employed by Isaiah at the close of statements with regard to the future and occurs chiefly, though not exclusively, in the book of Isaiah, whom we may recognise in the detailed description in Isa 24:2 (vid., Isa 2:12-16; Isa 3:2-3, Isa 3:18-23, as compared with Isa 9:13; also with the description of judgment in Isa 19:2-4, which closes in a similar manner). Thus at the very outset we meet with Isaiah's peculiarities; and Caspari is right in saying that no prophecy could possibly commence with more of the characteristics of Isaiah than the prophecy before us. The play upon words commences at the very outset. Bâkak and bâlak (compare the Arabic ballūka, a blank, naked desert) have the same ring, just as in Nah 2:11, cf., Isa 24:3, and Jer 51:2. The niphal futures are intentionally written like verbs Pe-Vâv (tibbōk and tibbōz, instead of tibbak and tibbaz), for the purpose of making them rhyme with the infinitive absolutes (cf., Isa 22:13). So, again, caggebirtâh is so written instead of cigbirtâh, to produce a greater resemblance to the opening syllable of the other words. The form נשׁה is interchanged with נשׁא) (as in Sa1 22:2), or, according to Kimchi's way of writing it, with נשׁא) (written with tzere), just as in other passages we meet with נשׁא along with נשׁה, and, judging from Arab. ns', to postpone or credit, the former is the primary form. Nōsheh is the creditor, and בו נשׁא אשׁר is not the person who has borrowed of him, but, as נשה invariably signifies to credit (hiphil, to give credit), the person whom he credits (with ב obj., like בּ נגשׂ in Isa 9:3), not "the person through whom he is נשׁא)" (Hitzig on Jer 15:10). Hence, "lender and borrower, creditor and debtor" (or taker of credit). It is a judgment which embraces all, without distinction of rank and condition; and it is a universal one, not merely throughout the whole of the land of Israel (as even Drechsler renders הארץ), but in all the earth; for as Arndt correctly observes, הארץ signifies "the earth" in this passage, including, as in Isa 11:4, the ethical New Testament idea of "the world" (kosmos).


  Isaiah 24:4


  That this is the case is evident from Isa 24:4-9, where the accursed state into which the earth is brought is more fully described, and the cause thereof is given. "Smitten down, withered up is the earth; pined away, wasted away is the world; pined away have they, the foremost of the people of the earth. And the earth has become wicked among its inhabitants; for they transgressed revelations, set at nought the ordinance, broke the everlasting covenant. Therefore hath the curse devoured the earth, and they who dwelt in it make expiation: therefore are the inhabitants of the earth withered up, and there are very few mortals left. New wine mourneth, vine is parched, all the merry-hearted groan. The joyous playing of tabrets is silent; the noise of them that rejoice hath ceased; the joyous playing of the guitar is silent. They drink no wine with a song; meth tastes bitter to them that drink it." "The world" (tēbēl) is used here in Isa 24:4, as in Isa 26:9 (always in the form of a proper name, and without the article), as a parallel to "the earth" (hâ'âretz), with which it alternates throughout this cycle of prophecies. It is used poetically to signify the globe, and that without limitation (even in Isa 13:11 and Isa 18:3); and therefore "the earth" is also to be understood here in its most comprehensive sense (in a different sense, therefore, from Isa 33:9, which contains the same play upon sounds). The earth is sunk in mourning, and has become like a faded plant, withered up with heat; the high ones of the people of the earth (merōm; abstr. pro concr., like câbōd in Isa 5:13; Isa 22:24) are included (עם is used, as in Isa 42:5; Isa 40:7, to signify humanity, i.e., man generally). אמללוּ (for the form, see Comm. on Job, at Job 18:16-19) stands in half pause, which throws the subjective notion that follows into greater prominence. It is the punishment of the inhabitants of the earth, which the earth has to share, because it has shared in the wickedness of those who live upon it: chânaph (not related to tânaph) signifies to be degenerate, to have decided for what is evil (Isa 9:16), to be wicked; and in this intransitive sense it is applied to the land, which is said to be affected with the guilt of wicked, reckless conduct, more especially of blood-guiltiness (Psa 106:38; Num 35:33; compare the transitive use in Jer 3:9). The wicked conduct of men, which has caused the earth also to become chanēphâh, is described in three short, rapid, involuntarily excited sentences (compare Isa 15:6; Isa 16:4; Isa 29:20; Isa 33:8; also Isa 24:5; Isa 1:4, Isa 1:6, Isa 1:8; out of the book of Isaiah, however, we only meet with this in Joe 1:10, and possibly Jos 7:11). Understanding "the earth" as we do in a general sense, "the law" cannot signify merely the positive law of Israel. The Gentile world had also a torâh or divine teaching within, which contained an abundance of divine directions (tōrōth). They also had a law written in their hearts; and it was with the whole human race that God concluded a covenant in the person of Noah, at a time when the nations had none of them come into existence at all. This is the explanation given by even Jewish commentators; nevertheless, we must not forget that Israel was included among the transgressors, and the choice of expression was determined by this. With the expression "therefore" the prophecy moves on from sin to punishment, just as in Isa 5:25 (cf., Isa 5:24). אלה is the curse of God denounced against the transgressors of His law (Dan 9:11; compare Jer 23:10, which is founded upon this, and from which אבלה has been introduced into this passage in some codices and editions). The curse of God devours, for it is fire, and that from within outwards (see Isa 1:31; Isa 5:24; Isa 9:18; Isa 10:16-17; Isa 29:6; Isa 30:27., Isa 33:11-14): chârū (milel, since pashta is an acc. postpos.), from chârar, they are burnt up, exusti. With regard to ויּאשׁמוּ, it is hardly necessary to observe that it cannot be traced back to אשׁם = ישׁם, שׁמם; and that of the two meanings, culpam contrahere and culpam sustinere, it has the latter meaning here. We must not overlook the genuine mark of Isaiah here in the description of the vanishing away of men down to a small remnant: נשׁאר (שׁאר) is the standing word used to denote this; מזער (used with regard to number both here and in Isa 16:14; and with regard to time in Isa 10:25 and Isa 29:17) is exclusively Isaiah's; and אנושׁ is used in the same sense as in Isa 33:8 (cf., Isa 13:12). In Isa 24:7 we are reminded of Joel 1 (on the short sentences, see Isa 29:20; Isa 16:8-10); in Isa 24:8, Isa 24:9 any one acquainted with Isaiah's style will recall to mind not only Isa 5:12, Isa 5:14, but a multitude of other parallels. We content ourselves with pointing to עלּיז (which belongs exclusively to Isaiah, and is taken from Isa 22:2 and Isa 32:13 in Zep 2:15, and from Isa 13:3 in Zep 3:11); and for basshir (with joyous song) to Isa 30:32 (with the beating of drums and playing of guitars), together with Isa 28:7. The picture is elegiac, and dwells so long upon the wine (cf., Isa 16:1-14), just because wine, both as a natural production and in the form of drink, is the most exhilarating to the heart of all the natural gifts of God (Psa 104:15; Jdg 9:13). All the sources of joy and gladness are destroyed; and even if there is much still left of that which ought to give enjoyment, the taste of the men themselves turns it into bitterness.


  Isaiah 24:10


  The world with its pleasure is judged; the world's city is also judged, in which both the world's power and the world's pleasure were concentrated. "The city of tohu is broken to pieces; every house is shut up, so that no man can come in. There is lamentation for wine in the fields; all rejoicing has set; the delight of the earth is banished. What is left of the city is wilderness, and the gate was shattered to ruins. For so will it be within the earth, in the midst of the nations; as at the olive-beating, as at the gleaning, when the vintage is over." The city of tohu (kiryath tōhu): this cannot be taken collectively, as Rosenmller, Arndt, and Drechsler suppose, on account of the annexation of kiryath to tohu, which is turned into a kind of proper name; for can we understand it as referring to Jerusalem, as the majority of commentators have done, including even Schegg and Stier (according to Isa 32:13-14), after we have taken "the earth" (hâ'âretz) in the sense of kosmos (the world). It is rather the central city of the world as estranged from God; and it is here designated according to its end, which end will be tohu, as its nature was tohu. Its true nature was the breaking up of the harmony of all divine order; and so its end will be the breaking up of its own standing, and a hurling back, as it were, into the chaos of its primeval beginning. With a very similar significance Rome is called turbida Roma in Persius (i. 5). The whole is thoroughly Isaiah's, even to the finest points: tohu is the same as in Isa 29:21; and for the expression מבּוא (so that you cannot enter; namely, on account of the ruins which block up the doorway) compare Isa 23:1; Isa 7:8; Isa 17:1, also Isa 5:9; Isa 6:11; Isa 32:13. The cry or lamentation for the wine out in the fields (Isa 24:11; cf., Job 5:10) is the mourning on account of the destruction of the vineyards; the vine, which is one of Isaiah's most favourite symbols, represents in this instance also all the natural sources of joy. In the term ‛ârbâh (rejoicing) the relation between joy and light is presupposed; the sun of joy is set (compare Mic 3:6). What remains of the city בּעיר is partitive, just as בּו in Isa 10:22) is shammâh (desolation), to which the whole city has been brought (compare Isa 5:9; Isa 32:14). The strong gates, which once swarmed with men, are shattered to ruins (yuccath, like Mic 1:7, for yūcath, Ges. 67, Anm. 8; שׁאיּה, ἁπ λεγ, a predicating noun of sequence, as in Isa 37:26, "into desolated heaps;" compare Isa 6:11, etc., and other passages). In the whole circuit of the earth (Isa 6:12; Isa 7:22; hâ'âretz is "the earth" here as in Isa 10:23; Isa 19:24), and in the midst of what was once a crowd of nations (compare Mic 5:6-7), there is only a small remnant of men left. This is the leading thought, which runs through the book of Isaiah from beginning to end, and is figuratively depicted here in a miniature of Isa 17:4-6. The state of things produced by the catastrophe is compared to the olive-beating, which fetches down what fruit was left at the general picking, and to the gleaning of the grapes after the vintage has been fully gathered in (câlâh is used here as in Isa 10:25; Isa 16:4; Isa 21:16, etc., viz., "to be over," whereas in Isa 32:10 it means to be hopelessly lost, as in Isa 15:6). There are no more men in the whole of the wide world than there are of olives and grapes after the principal gathering has taken place. The persons saved belong chiefly, though not exclusively, to Israel (Joh 3:5). The place where they assemble is the land of promise.


  Isaiah 24:14


  There is now a church there refined by the judgment, and rejoicing in its apostolic calling to the whole world. "They will lift up their voice, and exult; for the majesty of Jehovah they shout from the sea: therefore praise ye Jehovah in the lands of the sun, in the islands of the sea the name of Jehovah the God of Israel." The ground and subject of the rejoicing is "the majesty of Jehovah," i.e., the fact that Jehovah had shown Himself so majestic in judgment and mercy (Isa 12:5-6), and was now so manifest in His glory (Isa 2:11, Isa 2:17). Therefore rejoicing was heard "from the sea" (the Mediterranean), by which the abode of the congregation of Jehovah was washed. Turning in that direction, it had the islands and coast lands of the European West in front (iyyi hayyâm; the only other passage in which this occurs is Isa 11:11, cf., Eze 26:18), and at its back the lands of the Asiatic East, which are called 'urim, the lands of light, i.e., of the sun-rising. This is the true meaning of 'urim, as J. Schelling and Drechsler agree; for Dderlein's comparison of the rare Arabic word awr, septentrio is as far removed from the Hebrew usage as that of the Talmud אור אורתּא, vespera. Hitzig's proposed reading באיים (according to the lxx) diminishes the substance and destroys the beauty of the appeal, which goes forth both to the east and west, and summons to the praise of the name of Jehovah the God of Israel, על־כּן, i.e., because of His manifested glory. His "name" (cf., Isa 30:27) is His nature as revealed and made "nameable" in judgment and mercy.


  Isaiah 24:16


  This appeal is not made in vain. Isa 24:16. "From the border of the earth we hear songs: Praise to the Righteous One!" It no doubt seems natural enough to understand the term tzaddı̄k (righteous) as referring to Jehovah; but, as Hitzig observes, Jehovah is never called "the Righteous One" in so absolute a manner as this (compare, however, Psa 112:4, where it occurs in connection with other attributes, and Exo 9:27, where it stands in an antithetical relation); and in addition to this, Jehovah gives צבי (Isa 4:2; Isa 28:5), whilst כבוד, and not צבי, is ascribed to Him. Hence we must take the word in the same sense as in Isa 3:10 (cf., Hab 2:4). The reference is to the church of righteous men, whose faith has endured the fire of the judgment of wrath. In response to its summons to the praise of Jehovah, they answer it in songs from the border of the earth. The earth is here thought of as a garment spread out; cenaph is the point or edge of the garment, the extreme eastern and western ends (compare Isa 11:12). Thence the church of the future catches the sound of this grateful song as it is echoed from one to the other.


  The prophet feels himself, "in spirit," to be a member of this church; but all at once he becomes aware of the sufferings which will have first of all to be overcome, and which he cannot look upon without sharing the suffering himself. "Then I said, Ruin to me! ruin to me! Woe to me! Robbers rob, and robbing, they rob as robbers. Horror, and pit, and snare, are over thee, O inhabitant of the earth! And it cometh to pass, whoever fleeth from the tidings of horror falleth into the pit; and whoever escapeth out of the pit is caught in the snare: for the trap-doors on high are opened, and the firm foundations of the earth shake. The earth rending, is rent asunder; the earth bursting, is burst in pieces; the earth shaking, tottereth. The earth reeling, reeleth like a drunken man, and swingeth like a hammock; and its burden of sin presseth upon it; and it falleth, and riseth not again." The expression "Then I said" (cf., Isa 6:5) stands here in the same apocalyptic connection as in Rev 7:14, for example. He said it at that time in a state of ecstasy; so that when he committed to writing what he had seen, the saying was a thing of the past. The final salvation follows a final judgment; and looking back upon the latter, he bursts out into the exclamation of pain: râzı̄-lı̄, consumption, passing away, to me (see Isa 10:16; Isa 17:4), i.e., I must perish (râzi is a word of the same form as kâli, shâni, ‛âni; literally, it is a neuter adjective signifying emaciatum = macies; Ewald, 749, g). He sees a dreadful, bloodthirsty people preying among both men and stores (compare Isa 21:2; Isa 33:1, for the play upon the word with בגד, root גד, cf., κεύθειν τινά τι, tecte agere, i.e., from behind, treacherously, like assassins). The exclamation, "Horror, and pit," etc. (which Jeremiah applies in Jer 48:43-44, to the destruction of Moab by the Chaldeans), is not an invocation, but simply a deeply agitated utterance of what is inevitable. In the pit and snare there is a comparison implied of men to game, and of the enemy to sportsmen (cf., Jer 15:16; Lam 4:19; yillâcēr, as in Isa 8:15; Isa 28:13). The על in עליך is exactly the same as in Jdg 16:9 (cf., Isa 16:9). They who should flee as soon as the horrible news arrived (min, as in Isa 33:3) would not escape destruction, but would become victims to one form if not to another (the same thought which we find expressed twice in Amo 5:19, and still more fully in Isa 9:1-4, as well as in a more dreadfully exalted tone). Observe, however, in how mysterious a background those human instruments of punishment remain, who are suggested by the word bōgdim (robbers). The idea that the judgment is a direct act of Jehovah, stands in the foreground and governs the whole. For this reason it is described as a repetition of the flood (for the opened windows or trap-doors of the firmament, which let the great bodies of water above them come down from on high upon the earth, point back to Gen 7:11 and Gen 8:2, cf., Psa 78:23); and this indirectly implies its universality. It is also described as an earthquake. "The foundations of the earth" are the internal supports upon which the visible crust of the earth rests. The way in which the earth in its quaking first breaks, then bursts, and then falls, is painted for the ear by the three reflective forms in Isa 24:19, together with their gerundives, which keep each stage in the process of the catastrophe vividly before the mind. רעה is apparently an error of the pen for רע, if it is not indeed a n. actionis instead of the inf. absol. as in Hab 3:9. The accentuation, however, regards the ah as a toneless addition, and the form therefore as a gerundive (like kob in Num 23:25). The reflective form התרעע is not the hithpalel of רוּע, vociferari, but the hithpoel of רעע (רצץ), frangere. The threefold play upon the words would be tame, if the words themselves formed an anti-climax; but it is really a climax ascendens. The earth first of all receives rents; then gaping wide, it bursts asunder; and finally sways to and fro once more, and falls. It is no longer possible for it to keep upright. Its wickedness presses it down like a burden (Isa 1:4; Psa 38:5), so that it now reels for the last time like a drunken man (Isa 28:7; Isa 29:9), or a hammock (Isa 1:8), until it falls never to rise again.


  Isaiah 24:21


  But if the old earth passes away in this manner out of the system of the universe, the punishment of God must fall at the same time both upon the princes of heaven and upon the princes of earth (the prophet does not arrange what belongs to the end of all things in a "chronotactic" manner). They are the secrets of two worlds, that are here unveiled to the apocalyptic seer of the Old Testament. "And it cometh to pass in that day, Jehovah will visit the army of the high place in the high place, and the kings of the earth on the earth. And they are imprisoned, as one imprisons captives in the pit, and shut up in prison; and in the course of many days they are visited. And the moon blushes, and the sun turns pale: for Jehovah of hosts reigns royally upon Mount Zion and in Jerusalem, and before His elders is glory." With this doubly expressed antithesis of mârōm and 'adâmâh (cf., Isa 23:17) before us, brought out as it is as sharply as possible, we cannot understand "the army of the high place" as referring to certain earthly powers (as the Targum, Luther, Calvin, and Hvernick do). Moreover, the expression itself is also opposed to such an interpretation; for, as Isa 24:18 clearly shows, in which mimmârom is equivalent to misshâmaim (cf., Isa 33:5; Isa 37:23; Isa 40:26), מרום צבא is synonymous with השּׁמים צבא; and this invariably signifies either the starry host (Isa 40:26) or the angelic host (Kg1 22:19; Psa 148:2), and occasionally the two combined, without any distinction (Neh 9:6). As the moon and sun are mentioned, it might be supposed that by the "host on high" we are to understand the angelic host, as Abravanel, Umbreit, and others really do: "the stars, that have been made into idols, the shining kings of the sky, fall from their altars, and the kings of the earth from their thrones." But the very antithesis in the word "kings" (malchē) leads us to conjecture that "the host on high" refers to personal powers; and the view referred to founders on the more minute description of the visitation (pâkad ‛al, as in Isa 27:1, Isa 27:3, cf., Isa 26:21), "they are imprisoned," etc.; for this must also be referred to the heavenly host. The objection might indeed be urged, that the imprisonment only relates to the kings, and that the visitation of the heavenly host finds its full expression in the shaming of the moon and sun (Isa 24:23); but the fact that the moon and sun are thrown into the shade by the revelation of the glory of Jehovah, cannot be regarded as a judgment inflicted upon them. Hence the commentators are now pretty well agreed, that "the host on high" signifies here the angelic army. But it is self-evident, that a visitation of the angelic army cannot be merely a relative and partial one. And it is not sufficient to understand the passage as meaning the wicked angels, to the exclusion of the good. Both the context and the parallelism show that the reference must be to a penal visitation in the spiritual world, which stands in the closest connection with the history of man, and in fact with the history of the nations. Consequently the host on high will refer to the angels of the nations and kingdoms; and the prophecy here presupposes what is affirmed in Deu 32:8 (lxx), and sustained in the book of Daniel, when it speaks of a sar of Persia, Javan, and even the people of Israel. In accordance with this exposition, there is a rabbinical saying, to the effect that "God never destroys a nation without having first of all destroyed its prince," i.e., the angel who, by whatever means he first obtained possession of the nation, whether by the will of God or against His will, has exerted an ungodly influence upon it. Just as, according to the scriptural view, both good and evil angels attach themselves to particular men, and an elevated state of mind may sometimes afford a glimpse of this encircling company and this conflict of spirits; so do angels contend for the rule over nations and kingdoms, either to guide them in the way of God or to lead them astray from God; and therefore the judgment upon the nations which the prophet here foretells will be a judgment upon angels also. The kingdom of spirits has its own history running parallel to the destinies of men. What is recorded in Gen 6 was a seduction of men by angels, and one of later occurrence than the temptation by Satan in paradise; and the seduction of nations and kingdoms by the host of heaven, which is here presupposed by the prophecy of Isaiah, is later than either.


  Isaiah 24:22


  Isa 24:22 announces the preliminary punishment of both angelic and human princes: 'asēphâh stands in the place of a gerundive, like taltēlâh in Isa 22:17. The connection of the words 'asēphâh 'assir is exactly the same as that of taltēlâh gâbēr in Isa 22:17 : incarceration after the manner of incarcerating prisoners; 'âsaph, to gather together (Isa 10:14; Isa 33:4), signifies here to incarcerate, just as in Gen 42:17. Both verbs are construed with ‛al, because the thrusting is from above downwards, into the pit and prison (‛al embraces both upon or over anything, and into it, e.g., Sa1 31:4; Job 6:16; see Hitzig on Nah 3:12). We may see from Pe2 2:4 and Jde 1:6 how this is to be understood. The reference is to the abyss of Hades, where they are reserved in chains of darkness unto the judgment of the great day. According to this parallel, yippâkedu (shall be visited) ought apparently to be understood as denoting a visitation in wrath (like Isa 29:6; Eze 38:8; compare pâkad followed by an accusative in Isa 26:21, also Isa 26:14, and Psa 59:6; niphkad, in fact, is never used to signify visitation in mercy), and therefore as referring to the infliction of the final punishment. Hitzig, however, understands it as relating to a visitation of mercy; and in this he is supported by Ewald, Knobel, and Luzzatto. Gesenius, Umbreit, and others, take it to indicate a citation or summons, though without any ground either in usage of speech or actual custom. A comparison of Isa 23:17 in its relation to Isa 23:15


  favours the second explanation, as being relatively the most correct; but the expression is intentionally left ambiguous. So far as the thing itself is concerned, we have a parallel in Rev 20:1-3 and Rev 20:7-9 : they are visited by being set free again, and commencing their old practice once more; but only (as Isa 24:23 affirms) to lose again directly, before the glorious and triumphant might of Jehovah, the power they have temporarily reacquired. What the apocalyptist of the New Testament describes in detail in Rev 20:4, Rev 20:11., and Rev 21:1, the apocalyptist of the Old Testament sees here condensed into one fact, viz., the enthroning of Jehovah and His people in a new Jerusalem, at which the silvery white moon (lebânâh) turns red, and the glowing sun (chammâh) turns pale; the two great lights of heaven becoming (according to a Jewish expression) "like a lamp at noonday" in the presence of such glory. Of the many parallels to Isa 24:23 which we meet with in Isaiah, the most worthy of note are Isa 11:10 to the concluding clause, "and before His elders is glory" (also Isa 4:5), and Isa 1:26 (cf., Isa 3:14), with reference to the use of the word zekēnim (elders). Other parallels are Isa 30:26, for chammâh and lebânâh; Isa 1:29, for châphēr and bōsh; Isa 33:22, for mâlak; Isa 10:12, for "Mount Zion and Jerusalem." We have already spoken at Isa 1:16 of the word neged (Arab. Ne'gd, from nâgad, njd, to be exalted; vid., opp. Arab. gâr, to be pressed down, to sink), as applied to that which stands out prominently and clearly before one's eyes. According to Hofmann (Schriftbeweis, i. 320-1), the elders here, like the twenty-four presbuteroi of the Apocalypse, are the sacred spirits, forming the council of God, to which He makes known His will concerning the world, before it is executed by His attendant spirits the angels. But as we find counsellors promised to the Israel of the new Jerusalem in Isa 1:26, in contrast with the bad zekēnim (elders) which it then possessed (Isa 3:14), such as it had at the glorious commencement of its history; and as the passage before us says essentially the same with regard to the zekēnim as we find in Isa 4:5 with regard to the festal meetings of Israel (vid., Isa 30:20 and Isa 32:1); and still further, as Rev 20:4 (cf., Mat 19:28) is a more appropriate parallel to the passage before us than Rev 4:4, we may assume with certainty, at least with regard to this passage, and without needing to come to any decision concerning Rev 4:4, that the zekēnim here are not angels, but human elders after God's own heart. These elders, being admitted into the immediate presence of God, and reigning together with Him, have nothing but glory in front of them, and they themselves reflect that glory.


  Isaiah 25


  The Fourfold Melodious Echo—Isaiah 25-26


  A. First Echo—Isa 25:1-8


  Salvation of the Nations after the Fall of the Imperial City


  There is not merely reflected glory, but reflected sound as well. The melodious echoes commence with Isa 25:1. The prophet, transported to the end of the days, commemorates what he has seen in psalms and songs. These psalms and songs not only repeat what has already been predicted; but, sinking into it, and drawing out of it, they partly expand it themselves, and partly prepare the way for its further extension.


  Isaiah 25:1


  The first echo is Isa 25:1-8, or more precisely Isa 25:1-5. The prophet, whom we already know as a psalmist from Isa 12:1-6, now acts as choral leader of the church of the future, and praises Jehovah for having destroyed the mighty imperial city, and proved Himself a defence and shield against its tyranny towards His oppressed church. "Jehovah, Thou art my God; I will exalt Thee, I will praise Thy name, that Thou hast wrought wonders, counsels from afar, sincerity, truth. For Thou hast turned it from a city into a heap of stones, the steep castle into a ruin; the palace of the barbarians from being a city, to be rebuilt no more for ever. Therefore a wild people will honour Thee, cities of violent nations fear Thee. For Thou provedst Thyself a stronghold to the lowly, a stronghold to the poor in his distress, as a shelter from the storm of rain, as a shadow from the burning of the sun; for the blast of violent ones was like a storm of rain against a wall. Like the burning of the sun in a parched land, Thou subduest the noise of the barbarians; (like) the burning of the sun through the shadow of a cloud, the triumphal song of violent ones was brought low." The introductory clause is to be understood as in Psa 118:28 : Jehovah (voc.), my God art Thou. "Thou hast wrought wonders:" this is taken from Exo 15:11 (as in Psa 77:15; Psa 78:12; like Isa 12:2, from Exo 15:2). The wonders which are now actually wrought are "counsels from afar" (mērâcōk), counsels already adopted afar off, i.e., long before, thoughts of God belonging to the olden time; the same ideal view as in Isa 22:11; Isa 37:26 (a parallel which coincides with our passage on every side), and, in fact, throughout the whole of the second part. It is the manifold "counsel" of the Holy One of Israel (Isa 5:19; Isa 14:24-27; Isa 19:12, Isa 19:17; Isa 23:8; Isa 28:29) which displays its wonders in the events of time. To the verb עשׂית we have also a second and third object, viz., אמן אמוּנה. It is a common custom with Isaiah to place derivatives of the same word side by side, for the purpose of giving the greatest possible emphasis to the idea (Isa 3:1; Isa 16:6). אמוּנה indicates a quality, אמן in actual fact. What He has executed is the realization of His faithfulness, and the reality of His promises. The imperial city is destroyed. Jehovah, as the first clause which is defined by tzakeph affirms, has removed it away from the nature of a city into the condition of a heap of stones. The sentence has its object within itself, and merely gives prominence to the change that has been effected; the Lamed is used in the same sense as in Isa 23:13 (cf., Isa 37:26); the min, as in Isa 7:8; Isa 17:1; Isa 23:1; Isa 24:10. Mappēlâh, with kametz or tzere before the tone, is a word that can only be accredited from the book of Isaiah (Isa 17:1; Isa 23:13). עיר, קריה, and אמרון are common parallel words in Isaiah (Isa 1:26; Isa 22:2; Isa 32:13-14); and zârim, as in Isa 1:7 and Isa 29:5, is the most general epithet for the enemies of the people of God. The fall of the imperial kingdom is followed by the conversion of the heathen; the songs proceed from the mouths of the remotest nations. Isa 25:3 runs parallel with Rev 15:3-4. Nations hitherto rude and passionate now submit to Jehovah with decorous reverence, and those that were previously oppressive (‛arı̄tzim, as in Isa 13:11, in form like pârı̄tzim, shâlı̄shı̄m) with humble fear. The cause of this conversion of the heathen is the one thus briefly indicated in the Apocalypse, "for thy judgments are made manifest" (Rev 15:4). דּל and אביון (cf., Isa 14:30; Isa 29:19) are names well known from the Psalms, as applying to the church when oppressed. To this church, in the distress which she had endured (לו בּצּר, as in Isa 26:16; Isa 63:9, cf., Isa 33:2), Jehovah had proved Himself a strong castle (mâ'ōz; on the expression, compare Isa 30:3), a shelter from storm and a shade from heat (for the figures, compare Isa 4:6; Isa 32:2; Isa 16:3), so that the blast of the tyrants (compare ruach on Isa 30:28; Isa 33:11, Ps. 76:13) was like a wall-storm, i.e., a storm striking against a wall (compare Isa 9:3, a shoulder-stick, i.e., a stick which strikes the shoulder), sounding against it and bursting upon it without being able to wash it away (Isa 28:17; Psa 62:4), because it was the wall of a strong castle, and this strong castle was Jehovah Himself. As Jehovah can suddenly subdue the heat of the sun in dryness (tzâyōn, abstract for concrete, as in Isa 32:2, equivalent to dry land, Isa 41:18), and it must give way when He brings up a shady thicket (Jer 4:29), namely of clouds (Exo 19:9; Psa 18:12), so did He suddenly subdue the thundering (shâ'on, as in Isa 17:12) of the hordes that stormed against His people; and the song of triumph (zâmı̄r, only met with again in Sol 2:12) of the tyrants, which passed over the world like a scorching heat, was soon "brought low" (‛ânâh, in its neuter radical signification "to bend," related to כּנע, as in Isa 31:4).


  Isaiah 25:6


  Thus the first hymnic echo dies away; and the eschatological prophecy, coming back to Isa 24:23, but with deeper prayerlike penetration, proceeds thus in Isa 25:6 : "And Jehovah of hosts prepares for all nations upon this mountain a feast of fat things, a feast of wines on the lees, of fat things rich in marrow, of wines on the lees thoroughly strained." "This mountain" is Zion, the seat of God's presence, and the place of His church's worship. The feast is therefore a spiritual one. The figure is taken, as in Psa 22:27., from the sacrificial meals connected with the shelâmim (the peace-offerings). Shemârim mezukkâkim are wines which have been left to stand upon their lees after the first fermentation is over, which have thus thoroughly fermented, and have been kept a long time (from shâmar, to keep, spec. to allow to ferment), and which are then filtered before drinking (Gr. οἶνος σακκίας, i.e., διΰλισμένος or διηθικὸς, from διηθεῖν, percolare), hence wine both strong and clear. Memuchâyı̄m might mean emedullatae ("with the marrow taken out;" compare, perhaps, Pro 31:3), but this could only apply to the bones, not to the fat meat itself; the meaning is therefore "mixed with marrow," made marrowy, medullosae. The thing symbolized in this way is the full enjoyment of blessedness in the perfected kingdom of God. The heathen are not only humbled so that they submit to Jehovah, but they also take part in the blessedness of His church, and are abundantly satisfied with the good things of His house, and made to drink of pleasure as from a river (Psa 36:9). The ring of the v. is inimitably pictorial. It is like joyful music to the heavenly feast. The more flexible form ממחיים (from the original, ממחי = ממחה) is intentionally chosen in the place of ממּסהים. It is as if we heard stringed instruments played with the most rapid movement of the bow.


  Isaiah 25:7


  Although the feast is one earth, it is on an earth which has been transformed into heaven; for the party-wall between God and the world has fallen down: death is no more, and all tears are for ever wiped away. "And He casts away upon this mountain the veil that veiled over all peoples, and the covering that covered over all nations. He puts away death for ever; and the Lord Jehovah wipes the tear from every face; and He removes the shame of His people from the whole earth: for Jehovah hath spoken it." What Jehovah bestows is followed by what He puts away. The "veil" and "covering" (massēcâh, from nâsac = mâsâc, Isa 22:8, from sâcac, to weave, twist, and twist over = to cover) are not symbols of mourning and affliction, but of spiritual blindness, like the "veil" upon the heart of Israel mentioned in Co2 3:15. The penē hallōt (cf., Job 41:5) is the upper side of the veil, the side turned towards you, by which Jehovah takes hold of the veil to lift it up. The second hallōt stands for הלּט (Ges. 71, Anm. 1), and is written in this form, according to Isaiah's peculiar style (vid., Isa 4:6; Isa 7:11; Isa 8:6; Isa 22:13), merely for the sake of the sound, like the obscurer niphal forms in Isa 24:3. The only difference between the two nouns is this: in lōt the leading idea is that of the completeness of the covering, and in massēcâh that of its thickness. The removing of the veil, as well as of death, is called בּלּע, which we find applied to God in other passages, viz., Isa 19:3; Psa 21:10; Psa 55:10. Swallowing up is used elsewhere as equivalent to making a thing disappear, by taking it into one's self; but here, as in many other instances, the notion of receiving into one's self is dropped, and nothing remains but the idea of taking away, unless, indeed, abolishing of death may perhaps be regarded as taking it back into what hell shows to be the eternal principle of wrath out of which God called it forth. God will abolish death, so that there shall be no trace left of its former sway. Paul gives a free rendering of this passage in Co1 15:54, κατεπόθη ὁ θάνατος εἰς νῖκος (after the Aramaean netzach, vincere). The Syriac combines both ideas, that of the Targum and that of Paul: absorpta est mors per victoriam in sempiternum. But the abolition of death is not in itself the perfection of blessedness. There are sufferings which force out a sigh, even after death has come as a deliverance. But all these sufferings, whose ultimate ground is sin, Jehovah sweeps away. There is something very significant in the use of the expression דּמעה (a tear), which the Apocalypse renders πᾶν δάκρυον (Rev 21:4). Wherever there is a tear on any face whatever, Jehovah wipes it away; and if Jehovah wipes away, this must be done most thoroughly: He removes the cause with the outward symptom, the sin as well as the tear. It is self-evident that this applies to the church triumphant. The world has been judged, and what was salvable has been saved. There is therefore no more shame for the people of God. Over the whole earth there is no further place to be found for this; Jehovah has taken it away. The earth is therefore a holy dwelling-place for blessed men. The new Jerusalem is Jehovah's throne, but the whole earth is Jehovah's glorious kingdom. The prophet is here looking from just the same point of view as Paul in Co1 15:28, and John in the last page of the Apocalypse.


  Isaiah 25:9


  After this prophetic section, which follows the first melodious echo like an interpolated recitative, the song of praise begins again; but it is soon deflected into the tone of prophecy. The shame of the people of God, mentioned in Isa 25:8, recals to mind the special enemies of the church in its immediate neighbourhood, who could not tyrannize over it indeed, like the empire of the world, but who nevertheless scoffed at it and persecuted it. The representative and emblem of these foes are the proud and boasting Moab (Isa 16:6; Jer 48:29). All such attempts as that of Knobel to turn this into history are but so much lost trouble. Moab is a mystic name. It is the prediction of the humiliation of Moab in this spiritual sense, for which the second echo opens the way by celebrating Jehovah's appearing. Jehovah is now in His manifested presence the conqueror of death, the drier of tears, the saviour of the honour of His oppressed church. "And they say in that day, Behold our God, for whom we waited to help us: this is Jehovah, for whom we waited; let us be glad and rejoice in His salvation." The undefined but self-evident subject to v'âmar ("they say") is the church of the last days. "Behold:" hinnēh and zeh belong to one another, as in Isa 21:9. The waiting may be understood as implying a retrospective glance at all the remote past, even as far back as Jacob's saying, "I wait for Thy salvation, O Jehovah" (Gen 49:18). The appeal, "Let us be glad," etc., has passed over into the grand hodu of Psa 118:24.


  Isaiah 25:10


  In the land of promise there is rejoicing, but on the other side of the Jordan there is fear of ruin. Two contrasted pictures are placed here side by side. The Jordan is the same as the "great gulf" in the parable of the rich man. Upon Zion Jehovah descends in mercy, but upon the highlands of Moab in His wrath. "For the hand of Jehovah will sink down upon this mountain, and Moab is trodden down there where it is, as straw is trodden down in the water of the dung-pit. And he spreadeth out his hands in the pool therein, as the swimmer spreadeth them out to swim; but Jehovah forceth down the pride of Moab in spite of the artifices of his hands. Yea, thy steep, towering walls He bows down, forces under, and casts earthwards into dust." Jehovah brings down His hand upon Zion (nūach, as in Isa 7:2; Isa 11:1), not only to shelter, but also to avenge. Israel, that has been despised, He now makes glorious, and for contemptuous Moab He prepares a shameful end. In the place where it now is תּחתּיו, as in Sa2 7:10; Hab 3:16, "in its own place," its own land) it is threshed down, stamped or trodden down, as straw is trodden down into a dung-pit to turn it into manure: hiddūsh, the inf. constr., with the vowel sound u, possibly to distinguish it from the inf. absol. hiddosh (Ewald, 240, b). Instead of בּמו (as in Isa 43:2), the chethib has בּמי (cf., Job 9:30); and this is probably the more correct reading, since madmēnâh, by itself, means the dunghill, and not the tank of dung water. At the same time, it is quite possible that b'mo is intended as a play upon the name Moab, just as the word madmēnâh may possibly have been chosen with a play upon the Moabitish Madmēn (Jer 48:2). In Isa 25:11 Jehovah would be the subject, if b'kirbo (in the midst of it) referred back to Moab; but although the figure of Jehovah pressing down the pride of Moab, by spreading out His hands within it like a swimmer, might produce the impression of boldness and dignity in a different connection, yet here, where Moab has just been described as forced down into the manure-pit, the comparison of Jehovah to a swimmer would be a very offensive one. The swimmer is Moab itself, as Gesenius, Hitzig, Knobel, and in fact the majority of commentators suppose. "In the midst of it:" b'kirbo points back in a neuter sense to the place into which Moab had been violently plunged, and which was so little adapted for swimming. A man cannot swim in a manure pond; but Moab attempts it, though without success, for Jehovah presses down the pride of Moab in spite of its artifices עם, as in Neh 5:18; ארבּות, written with dagesh (according to the majority of MSS, from ארבּה, like the Arabic urbe, irbe, cleverness, wit, sharpness), i.e., the skilful and cunning movement of its hands. Saad. gives it correctly, as muchâtale, wiles and stratagems; Hitzig also renders it "machinations," i.e., twistings and turnings, which Moab makes with its arms, for the purpose of keeping itself up in the water. What Isa 25:11 affirms in figure, Isa 25:12 illustrates without any figure. If the reading were מבצרך חומות משׂגּב, the reference would be to Kir-Moab (Isa 15:1; Isa 16:7). But as the text stands, we are evidently to understand by it the strong and lofty walls of the cities of Moab in general.


  Isaiah 26


  Isaiah 26:1


  Thus the second hymnic echo has its confirmation in a prophecy against Moab, on the basis of which a third hymnic echo now arises. Whilst on the other side, in the land of Moab, the people are trodden down, and its lofty castles demolished, the people in the land of Judah can boast of an impregnable city. "In that day will this song be sung in the land of Judah: A city of defence is ours; salvation He sets for walls and bulwark." According to the punctuation, this ought to be rendered, "A city is a shelter for us;" but עז עיר seem rather to be connected, according to Pro 17:19, "a city of strong, i.e., of impregnable offence and defence." The subject of ישׁית is Jehovah. The figure indicates what He is constantly doing, and ever doing afresh; for the walls and bulwarks of Jerusalem (chēl, as in Lam 2:8, the small outside wall which encloses all the fortifications) are not dead stone, but yeshuâh, ever living and never exhausted salvation (Isa 60:18). In just the same sense Jehovah is called elsewhere the wall of Jerusalem, and even a wall of fire in Zac 2:9—parallels which show that yeshuâh is intended to be taken as the accusative of the object, and not as the accusative of the predicate, according to Isa 5:6; Psa 21:7; Psa 84:7; Jer 22:6 (Luzzatto).


  Isaiah 26:2


  In Isa 26:1 this city is thought of as still empty: for, like paradise, in which man was placed, it is first of all a creation of God; and hence the exclamation in Isa 26:2 : "Open ye the gates, that a righteous people may enter, one keeping truthfulness." The cry is a heavenly one; and those who open, if indeed we are at liberty to inquire who they are, must be angels. We recall to mind Psa 24:1-10, but the scene is a different one. The author of Ps 118 has given individuality to this passage in Psa 118:19, Psa 118:20. Goi tzaddik (a righteous nation) is the church of the righteous, as in Isa 24:16. Goi (nation) is used here, as in Isa 26:15 and Isa 9:2, with reference to Israel, which has now by grace become a righteous nation, and has been established in covenant truth towards God, who keepeth truth ('emunim, from 'ēmūn, Psa 31:24).


  Isaiah 26:3


  The relation of Israel and Jehovah to one another is now a permanent one. "Thou keepest the firmly-established mind in peace, peace; for his confidence rests on Thee." A gnome (borrowed in Psa 112:7-8), but in a lyrical connection, and with a distinct reference to the church of the last days. There is no necessity to take סמוּ יצר as standing for יצר סמוּך, as Knobel does. The state of mind is mentioned here as designating the person possessing it, according to his inmost nature. יצר (the mind) is the whole attitude and habit of a man as inwardly constituted, i.e., as a being capable of thought and will. סמוּך is the same, regarded as having a firm hold in itself, and this it has whenever it has a firm hold on God (Isa 10:20). This is the mind of the new Israel, and Jehovah keeps it, shâlom, shâlom (peace, peace; accusative predicates, used in the place of a consequential clause), i.e., so that deep and constant peace abides therein (Phi 4:7). Such a mind is thus kept by Jehovah, because its trust is placed in Jehovah. בּטוּח refers to יצר, according to Ewald, 149, d, and is therefore equivalent to הוּא בּטוּח (cf., Psa 7:10; Psa 55:20), the passive participle, like the Latin confisus, fretus. To hang on God, or to be thoroughly devoted to Him, secures both stability and peace.


  Isaiah 26:4


  A cry goes forth again, as if from heaven, exhorting Israel to continue in this mind. "Hang confidently on Jehovah for ever: for in Jah, Jehovah, is an everlasting rock." The combination Jah Jehovah is only met with here and in Isa 12:2. It is the proper name of God the Redeemer in the most emphatic form. The Beth essentiae frequently stands before the predicate (Ges. 151, 3); here, however, it stands before the subject, as in Psa 78:5; Psa 55:19. In Jah Jehovah (munach, tzakeph) there is an everlasting rock, i.e., He is essentially such a rock (compare Deu 32:4, like Exo 15:2 for Isa 12:2).


  Isaiah 26:5


  He has already proved Himself to be such a rock, on which everything breaks that would attack the faithful whom He surrounds. "For He hath bent down them that dwell on high; the towering castle, He tore it down, tore it down to the earth, cast it into dust. The foot treads it to pieces, feet of the poor, steps of the lowly." Passing beyond the fall of Moab, the fall of the imperial city is celebrated, to which Moab was only an annex (Isa 25:1-2; Isa 24:10-12). The futures are determined by the preterite; and the anadiplosis, which in other instances (e.g., Isa 25:1, cf., Psa 118:11) links together derivatives or variations of form, is satisfied in this instance with changing the forms of the suffix. The second thought of Isa 26:6 is a more emphatic repetition of the first: it is trodden down; the oppression of those who have been hitherto oppressed is trodden down.


  Isaiah 26:7


  The righteous, who go astray according to the judgment of the world, thus arrive at a goal from which their way appears in a very different light. "The path that the righteous man takes is smoothness; Thou makest the course of the righteous smooth." ישׁר is an accusative predicate: Thou rollest it, i.e., Thou smoothest it, so that it is just as if it had been bevelled with a rule, and leads quite straight (on the derivative peles, a level, see at Job 37:16) and without interruption to the desired end. The song has here fallen into the language of a mashal of Solomon (vid., Pro 4:26; Pro 5:6, Pro 5:21). It pauses here to reflect, as if at the close of a strophe.


  Isaiah 26:8


  It then commences again in a lyrical tone in Isa 26:8 and Isa 26:9 : "We have also waited for Thee, that Thou shouldest come in the path of Thy judgments; the desire of the soul went after Thy name, and after Thy remembrance. With my soul I desired Thee in the night; yea, with my spirit deep within me, I longed to have Thee here: for when Thy judgments strike the earth, the inhabitants of the earth learn righteousness." In the opinion of Hitzig, Knobel, Drechsler, and others, the prophet here comes back from the ideal to the actual present. But this is not the case. The church of the last days, looking back to the past, declares with what longing it has waited for that manifestation of the righteousness of God which has now taken place. "The path of Thy judgments:" 'orach mishpâtēkâ belongs to the te; venientem (or venturum) being understood. The clause follows the poetical construction ארח בּוא, after the analogy of דרך הלך. They longed for God to come as a Redeemer in the way of His judgments. The "name" and "remembrance" ad the nature of God, that has become nameable and memorable through self-assertion and self-manifestation (Exo 3:15). They desired that God should present Himself again to the consciousness and memory of man, by such an act as should break through His concealment and silence. The prophet says this more especially of himself; for he feels himself "in spirit" to be a member of the perfected church. "My soul" and "my spirit" are accusatives giving a more precise definition (Ewald, 281, c). "The night" is the night of affliction, as in Isa 21:11. In connection with this, the word shichēr (lit. to dig for a thing, to seek it eagerly) is employed here, with a play upon shachar. The dawning of the morning after a night of suffering was the object for which he longed, naphshi (my soul), i.e., with his entire personality (Pyschol. p. 202), and ruchi b'kirbi (my spirit within me), i.e., with the spirit of his mind, πνεῦμα τοῦ νοός (Psychol. p. 183). And why? Because, as often as God manifested Himself in judgment, this brought men to the knowledge, and possibly also to the recognition, of what was right (cf., Psa 9:17). "Will learn:" lâmdu is a praet. gnomicum, giving the result of much practical experience.


  Isaiah 26:10


  Here again the shiir has struck the note of a mâshâl. And proceeding in this tone, it pauses here once more to reflect as at the close of a strophe. "If favour is shown to the wicked man, he does not learn righteousness; in the most upright land he acts wickedly, and has no eye for the majesty of Jehovah." רשׁע יחן is a hypothetical clause, which is left to be indicated by the emphasis, like Neh 1:8 (Ewald, 357, b): granting that favour (chēn = "goodness," Rom 2:4) is constantly shown to the wicked man. "The most upright land:" 'eretz necochoth is a land in which everything is right, and all goes honourably. A worthless man, supposing he were in such a land, would still act knavishly; and of the majesty of Jehovah, showing itself in passing punishments of sin, though still sparing him, he would have no perception whatever. The prophet utters this with a painful feeling of indignation; the word bal indicating denial with emotion.


  Isaiah 26:11


  The situation still remains essentially the same as in Isa 26:11-13 : "Jehovah, Thy hand has been exalted, but they did not see: they will see the zeal for a people, being put to shame; yea, fire will devour Thine adversaries. Jehovah, Thou wilt establish peace for us: for Thou hast accomplished all our work for us. Jehovah our God, lords besides Thee had enslaved us; but through Thee we praise Thy name." Here are three forms of address beginning with Jehovah, and rising in the third to "Jehovah our God." The standpoint of the first is the time before the judgment; the standpoint of the other two is in the midst of the redemption that has been effected through judgment. Hence what the prophet states in Isa 26:11 will be a general truth, which has now received its most splendid confirmation through the overthrow of the empire. The complaint of the prophet here is the same as in Isa 53:1. We may also compare Exo 14:8, not Psa 10:5; (rūm does not mean to remain beyond and unrecognised, but to prove one's self to be high.) The hand of Jehovah had already shown itself to be highly exalted (râmâh, 3 pr.), by manifesting itself in the history of the nations, by sheltering His congregation, and preparing the way for its exaltation in the midst of its humiliation; but as they had no eye for this hand, they would be made to feel it upon themselves as the avenger of His nation. The "zeal for a people," when reduced from this ideal expression into a concrete one, is the zeal of Jehovah of hosts (Isa 9:6; Isa 37:32) for His own nation (as in Isa 49:8). Kin'ath ‛âm (zeal for a people) is the object to yechezū (they shall see); v'yēbōshū (and be put to shame) being a parenthetical interpolation, which does not interfere with this connection. "Thou wilt establish peace" (tishpōt shâlom, Isa 26:12) expresses the certain hope of a future and imperturbable state of peace (pones, stabilies); and this hope is founded upon the fact, that all which the church has hitherto accomplished (ma‛aseh, the acting out of its calling, as in Psa 90:17, see at Isa 5:12) has not been its own work, but the work of Jehovah for it. And the deliverance just obtained from the yoke of the imperial power is the work of Jehovah also. The meaning of the complaint, "other lords beside Thee had enslaved us," is just the same as that in Isa 63:18; but there the standpoint is in the midst of the thing complained of, whereas here it is beyond it. Jehovah is Israel's King. He seemed indeed to have lost His rule, since the masters of the world had done as they liked with Israel. But it was very different now, and it was only through Jehovah ("through Thee") that Israel could now once more gratefully celebrate Jehovah's name.


  Isaiah 26:14


  The tyrants who usurped the rule over Israel have now utterly disappeared. "Dead men live not again, shades do not rise again: so hast Thou visited and destroyed them, and caused all their memory to perish." The meaning is not that Jehovah had put them to death because there was no resurrection at all after death; for, as we shall see further on, the prophet was acquainted with such a resurrection. In mēthim (dead men) and rephâ'im (shades) he had directly in mind the oppressors of Israel, who had been thrust down into the region of the shades (like the king of Babylon in chapter 14), so that there was no possibility of their being raised up or setting themselves up again. The לכן is not argumentative (which would be very freezing in this highly lyrical connection), but introduces what must have occurred eo ipso when the other had taken place (it corresponds to the Greek ἄρα, and is used here in the same way as in Isa 61:7; Jer 5:2; Jer 2:33; Zac 11:7; Job 34:25; Job 42:3). They had fallen irrevocably into Sheol (Psa 49:15), and consequently God had swept them away, so that not even their name was perpetuated.


  Isaiah 26:15


  Israel, when it has such cause as this for praising Jehovah, will have become a numerous people once more. "Thou hast added to the nation, O Jehovah, hast added to the nation; glorified Thyself; moved out all the borders of the land." The verb יסף, which is construed in other cases with על, אל ,, here with ל, carried its object within itself: to add, i.e., to give an increase. The allusion is to the same thing as that which caused the prophet to rejoice in Isa 9:2 (compare Isa 49:19-20; Isa 54:1., Mic 2:12; Mic 4:7; Oba 1:19-20, and many other passages; and for richaktâ, more especially Mic 7:11). Just as Isa 26:13 recals the bondage in Egypt, and Isa 26:14 the destruction of Pharaoh in the Red Sea, so Isa 26:16 recals the numerical strength of the nation, and the extent of the country in the time of David and Solomon. At the same time, we cannot say that the prophet intended to recall these to mind. The antitypical relation, in which the last times stand to these events and circumstances of the past, is a fact in sacred history, though not particularly referred to here.


  Isaiah 26:16


  The tephillâh now returns to the retrospective glance already cast in Isa 26:8, Isa 26:9 into that night of affliction, which preceded the redemption that had come. "Jehovah, in trouble they missed Thee, poured out light supplication when Thy chastisement came upon them. As a woman with child, who draws near to her delivery, writhes and cries out in her pangs, so were we in Thy sight, O Jehovah. We went with child, we writhed; it was as if we brought forth wind. We brought no deliverance to the land, and the inhabitants of the world did not come to the light." The substantive circumstantial clause in the parallel line, למו מוּסר, castigatione tua eos affilgente (ל as in Isa 26:9), corresponds to בּצּר; and לחשׁ צקוּן, a preterite עצוּק etire = יצק, Job 28:2; Job 29:6, to be poured out and melt away) with Nun paragogic (which is only met with again in Deu 8:3, Deu 8:16, the yekōshūn in Isa 29:21 being, according to the syntax, the future of kōsh), answers to pâkad, which is used here as in Isa 34:16; Sa1 20:6; Sa1 25:15, in the sense of lustrando desiderare. Lachash is a quiet, whispering prayer (like the whispering of forms of incantation in Isa 3:3); sorrow renders speechless in the long run; and a consciousness of sin crushes so completely, that a man does not dare to address God aloud (Isa 29:4). Pregnancy and pangs are symbols of a state of expectation strained to the utmost, the object of which appears all the closer the more the pains increase. Often, says the perfected church, as it looks back upon its past history, often did we regard the coming of salvation as certain; but again and again were our hopes deceived. The first כּמו is equivalent to כּ, "as a woman with child," etc. (see at Isa 8:22); the second is equivalent to כּאשׁר, "as it were, we brought forth wind." This is not an inverted expression, signifying we brought forth as it were wind; but כמו governs the whole sentence in the sense of "(it was) as if." The issue of all their painful toil was like the result of a false pregnancy (empneumatosis), a delivery of wind. This state of things also proceeded from Jehovah, as the expression "before Thee" implies. It was a consequence of the sins of Israel, and of a continued want of true susceptibility to the blessings of salvation. Side by side with their disappointed hope, Isa 26:18 places the ineffectual character of their won efforts. Israel's own doings—no, they could never make the land into ישׁוּעת (i.e., bring it into a state of complete salvation); and (so might the final clause be understood) they waited in vain for the judgment of Jehovah upon the sinful world that was at enmity against them, or they made ineffectual efforts to overcome it. This explanation is favoured by the fact, that throughout the whole of this cycle of prophecies yōshbē tēbēl does not mean the inhabitants of the holy land, but of the globe at large in the sense of "the world" (Isa 26:21; Isa 24:5-6). Again, the relation of יפּלוּ to the תּפּיל in Isa 26:19, land the figure previously employed of the pains of child-birth, speak most strongly in favour of the conclusion, that nâphal is here used for the falling of the fruit of the womb (cf., Wis. 7:3, Il. xix. 110, καταπεσεῖν and πεσεῖν). And yōshbē tēbēl (the inhabitants of the world) fits in with this sense (viz., that the expected increase of the population never came), from the fact that in this instance the reference is not to the inhabitants of the earth; but the words signify inhabitants generally, or, as we should say, young, new-born "mortals." The punishment of the land under the weight of the empire still continued, and a new generation did not come to the light of day to populate the desolate land (cf., Psychol. p. 414).


  Isaiah 26:19


  But now all this had taken place. Instead of singing what has occurred, the tephillah places itself in the midst of the occurrence itself. "Thy dead will live, my corpses rise again. Awake and rejoice, ye that lie in the dust! For thy dew is dew of the lights, and the earth will bring shades to the day." The prophet speaks thus out of the heart of the church of the last times. In consequence of the long-continued sufferings and chastisements, it has been melted down to a very small remnant; and many of those whom it could once truly reckon as its own, are now lying as corpses in the dust of the grave. The church, filled with hope which will not be put to shame, now calls to itself, "Thy dead will live" (מתיך יחיוּ, reviviscent, as in המּתים תּסהיּת, the resurrection of the dead), and consoles itself with the working of divine grace ad power, which is even now setting itself in motion: "my corpses will rise again" (יקמוּן נבלתי, nebēlah: a word without a plural, but frequently used in a plural sense, as in Isa 5:25, and therefore connected with יקמוּן, equivalent to תקמנה: here before a light suffix, with the ê retained, which is lost in other cases). It also cries out, in full assurance of the purpose of God, the believing word of command over the burial-ground of the dead, "Wake up and rejoice, ye that sleep in the dust," and then justifies to itself this believing word of command by looking up to Jehovah, and confessing, "Thy dew is dew born out of (supernatural) lights," as the dew of nature is born out of the womb of the morning dawn (Psa 110:3). Others render it "dew upon herbs," taking אורות as equivalent to ירקות, as in Kg2 4:39. We take it as from אורה (Psa 139:12), in the sense of החיּים אור. The plural implies that there is a perfect fulness of the lights of life in God ("the Father of lights," Jam 1:17). Out of these there is born the gentle dew, which gives new life to the bones that have been sown in the ground (Psa 141:7)—a figure full of mystery, which is quite needlessly wiped away by Hofmann's explanation, viz., that it is equivalent to tal hōrōth, "dew of thorough saturating." Luther, who renders it, "Thy dew is a dew of the green field," stands alone among the earlier translators. The Targum, Syriac, Vulgate, and Saad. all render it, "Thy dew is light dew;" and with the uniform connection in which the Scriptures place 'or (light) and chayyı̄m (life), this rendering is natural enough. We now translate still further, "and the earth (vâ'âretz, as in Isa 65:17; Pro 25:3, whereas וארץ is almost always in the construct state) will bring shades to the day" (hippil, as a causative of nâphal, Isa 26:18), i.e., bring forth again the dead that have sunken into it (like Luther's rendering, "and the land will cast out the dead"—the rendering of our English version also: Tr.). The dew from the glory of God falls like a heavenly seed into the bosom of the earth; and in consequence of this, the earth gives out from itself the shades which have hitherto been held fast beneath the ground, so that they appear alive again on the surface of the earth. Those who understand Isa 26:18 as relating to the earnestly descried overthrow of the lords of the world, interpret this passage accordingly, as meaning either, "and thou castest down shades to the earth" (ארץ, acc. loci, = עד־ארץ, Isa 26:5, לארץ, Isa 25:12), or, "and the earth causeth shades to fall," i.e., to fall into itself. This is Rosenmller's explanation (terra per prosopopaeiam, ut supra Isa 24:20, inducta, deturbare in orcum sistitur impios, eo ipso manes eos reddens). But although rephaim, when so interpreted, agrees with Isa 26:14, where this name is given to the oppressors of the people of God, it would be out of place here, where it would necessarily mean, "those who are just becoming shades." But, what is of greater importance still, if this concluding clause is understood as applying to the overthrow of the oppressors, it does not give any natural sequence to the words, "dew of the lights is thy dew;" whereas, according to our interpretation, it seals the faith, hope, and prayer of the church for what is to follow. When compared with the New Testament Apocalypse, it is "the first resurrection" which is here predicted by Isaiah. The confessors of Jehovah are awakened in their graves to form one glorious church with those who are still in the body. In the case of Ezekiel also (Ez. Eze 37:1-14), the resurrection of the dead which he beholds is something more than a figurative representation of the people that were buried in captivity. The church of the period of glory on this side is a church of those who have been miraculously saved and wakened up from the dead. Their persecutors lie at their feet beneath the ground.


  Isaiah 26:20


  The judgment upon them is not mentioned, indeed, till after the completion of the church through those of its members that have died, although it must have actually preceded the latter. Thus the standpoint of the prophecy is incessantly oscillating backwards and forwards in these four chapters (Isaiah 24-27). This explains the exhortation in the next verses, and the reason assigned. "Go in, my people, into thy chambers, and shut the door behind thee; hide thyself a little moment, till the judgment of wrath passes by. For, behold, Jehovah goeth out from His place to visit the iniquity of the inhabitants of the earth upon them; and the earth discloses the blood that it has sucked up, and no more covers her slain." The shı̄r is now at an end. The prophecy speaks once more as a prophet. Whilst the judgment of wrath (za‛am) is going forth, and until it shall have passed by (on the fut. exact., see Isa 10:12; Isa 4:4; and on the fact itself, acharith hazza‛am, Dan 8:19), the people of God are to continue in the solitude of prayer (Mat 6:6, cf., Psa 27:5; Psa 31:21). They can do so, for the judgment by which they get rid of their foes is the act of Jehovah alone; and they are to do so because only he who is hidden in God by prayer can escape the wrath. The judgment only lasts a little while (Isa 10:24-25; Isa 54:7-8,. cf., Psa 30:6), a short time which is shortened for the elect's sake. Instead of the dual דּלתיך (as the house-door is called, though not the chamber-door), the word is pointed דּלת (from דּלה = דּלת), just as the prophet intentionally chooses the feminine חבי instead of חבה. The nation is thought of as feminine in this particular instance (cf., Isa 54:7-8); because Jehovah, its avenger and protector, is acting on its behalf, whilst in a purely passive attitude it hides itself in Him. Just as Noah, behind whom Jehovah shut the door of the ark, was hidden in the ark whilst the water-floods of the judgment poured down without, so should the church be shut off from the world without in its life of prayer, because a judgment of Jehovah was at hand. "He goeth out of His place" (verbatim the same as in Mic 1:3), i.e., not out of His own divine life, as it rests within Himself, but out of the sphere of the manifested glory in which He presents Himself to the spirits. He goeth forth thence equipped for judgment, to visit the iniquity of the inhabitant of the earth upon him (the singular used collectively), and more especially their blood-guiltiness. The prohibition of murder was given to the sons of Noah, and therefore was one of the stipulations of "the covenant of old" (Isa 24:5). The earth supplies two witnesses: (1.) the innocent blood which has been violently shed (on dâmim, see Isa 1:15), which she has had to suck up, and which is now exposed, and cries for vengeance; and (2.) the persons themselves who have been murdered in their innocence, and who are slumbering within her. Streams of blood come to light and bear testimony, and martyrs arise to bear witness against their murderers.


  Isaiah 27


  Isaiah 27:1


  Upon whom the judgment of Jehovah particularly falls, is described in figurative and enigmatical words in Isa 27:1 : "In that day will Jehovah visit with His sword, with the hard, and the great, and the strong, leviathan the fleet serpent, and leviathan the twisted serpent, and slay the dragon in the sea." No doubt the three animals are emblems of three imperial powers. The assertion that there are no more three animals than there are three swords, is a mistake. If the preposition were repeated in the case of the swords, as it is in the case of the animals, we should have to understand the passage as referring to three swords as well as three animals. But this is not the case. We have therefore to inquire what the three world-powers are; and this question is quite a justifiable one: for we have no reason to rest satisfied with the opinion held by Drechsler, that the three emblems are symbols of ungodly powers in general, of every kind and every sphere, unless the question itself is absolutely unanswerable. Now the tannin (the stretched-out aquatic animal) is the standing emblem of Egypt (Isa 51:9; Psa 74:13; Eze 29:3; Eze 32:2). And as the Euphrates-land and Asshur are mentioned in Isa 27:12, Isa 27:13 in connection with Egypt, it is immediately probable that the other two animals signify the kingdom of the Tigris, i.e., Assyria, with its capital Nineveh which stood on the Tigris, and the kingdom of the Euphrates, i.e., Chaldea, with its capital Babylon which stood upon the Euphrates. Moreover, the application of the same epithet Leviathan to both the kingdoms, with simply a difference in the attributes, is suggestive of two kingdoms that were related to each other. We must not be misled by the fact that nâchâsh bâriach is a constellation in Job 26:13; we have no bammarōm (on high) here, as in Isa 24:21, and therefore are evidently still upon the surface of the globe. The epithet employed was primarily suggested by the situation of the two cities. Nineveh was on the Tigris, which was called Chiddekel, on account of the swiftness of its course and its terrible rapids; hence Asshur is compared to a serpent moving along in a rapid, impetuous, long, extended course (bâriach, as in Isa 43:14, is equivalent to barriach, a noun of the same form as עלּיז, and a different word from berriach, a bolt, Isa 15:5). Babylon, on the other hand, is compared to a twisted serpent, i.e., to one twisting about in serpentine curves, because it was situated on the very winding Euphrates, the windings of which are especially labyrinthine in the immediate vicinity of Babylon. The river did indeed flow straight away at one time, but by artificial cuttings it was made so serpentine that it passed the same place, viz., Arderikka, no less than three times; and according to the declaration of Herodotus in his own time, when any one sailed down the river, he had to pass it three times in three days (Ritter, x. p. 8). The real meaning of the emblem, however, is no more exhausted by this allusion to the geographical situation, than it was in the case of "the desert of the sea" (Isa 21:1). The attribute of winding is also a symbol of the longer duration of one empire than of the other, and of the more numerous complications into which Israel would be drawn by it. The world-power on the Tigris fires with rapidity upon Israel, so that the fate of Israel is very quickly decided. But the world-power on the Euphrates advances by many windings, and encircles its prey in many folds. And these windings are all the more numerous, because in the prophet's view Babylon is the final form assumed by the empire of the world, and therefore Israel remains encircled by this serpent until the last days. The judgment upon Asshur, Babylon, and Egypt, is the judgment upon the world-powers universally.


  Isaiah 27:2


  The prophecy here passes for the fourth time into the tone of a song. The church recognises itself in the judgments upon the world, as Jehovah's well-protected and beloved vineyard.


  In that day a merry vineyard—sing it!


  I, Jehovah, its keeper,


  Every moment I water it.


  That nothing may come near it,


  I watch it night and day.


  Wrath have I none;


  O, had I thorns, thistles before me!


  I would make up to them in battle,


  Burn them all together.


  Men would then have to grasp at my protection,


  Make peace with me,


  Make peace with me.


  Instead of introducing the song with, "In that day shall this song be sung," or some such introduction, the prophecy passes at once into the song. It consists in a descending scale of strophes, consisting of one of five lines (Isa 27:2, Isa 27:3), one of four lines (Isa 27:4), and one of three lines (Isa 27:5). The thema is placed at the beginning, in the absolute case: cerem chemer. This may signify a vineyard of fiery or good wine (compare cerem zaith in Jdg 15:5); but it is possible that the reading should be cerem chemed, as in Isa 32:12, as the lxx, Targum, and most modern commentators assume. ענּה ל signifies, according to Num 21:17; Psa 147:7 (cf., Exo 32:18; Psa 88:1), to strike up a song with reference to anything—an onomatopoetic word (different from ענה, to begin, literally to meet). Cerem (the vineyard) is a feminine here, like בּאר, the well, in the song of the well in Num 21:17-18, and just as Israel, of which the vineyard here is a symbol (Isa 3:14; Isa 5:1.), is sometimes regarded as masculine, and at other times as feminine (Isa 26:20). Jehovah Himself is introduced as speaking. He is the keeper of the vineyard, who waters it every moment when there is any necessity (lirgâ‛im, like labbekârim in Isa 33:2, every morning), and watches it by night as well as by day, that nothing may visit it. על פּקד (to visit upon) is used in other cases to signify the infliction of punishment; here it denotes visitation by some kind of misfortune. Because it was the church purified through afflictions, the feelings of Jehovah towards it were pure love, without any admixture of the burning of anger (chēmâh). This is reserved for all who dare to do injury to this vineyard. Jehovah challenges these, and says, Who is there, then, that gives me thorns, thistles! עיתּנני = לי יתּן, as in Jer 9:1, cf., Jos 15:19.) The asyndeton, instead of ושׁית שׁמיר, which is customary elsewhere, corresponds to the excitement of the exalted defender. If He had thorns, thistles before Him, He would break forth upon them in war, i.e., make war upon them (bâh, neuter, upon such a mass of bush), and set it all on fire (הצית = הצּית). The arrangement of the strophes requires that we should connect כּמּלחמה with אפשׂעה (var. אפשׂעה), though this is at variance with the accents. We may see very clearly, even by the choice of the expression bammilchâmâh, that thorns and thistles are a figurative representation of the enemies of the church (Sa2 23:6-7). And in this sense the song concludes in Isa 27:5 : only by yielding themselves to mercy will they find mercy. או with a voluntative following, "unless," as in Lev 26:41. "Take hold of:" hechezik b', as in Kg1 1:50, of Adonijah, who lays hold of the horns of the altar. "Make peace with:" ‛âsâh shâlōm l', as in Jos 9:15. The song closes here. What the church here utters, is the consciousness of the gracious protection of its God, as confirmed in her by the most recent events.


  Isaiah 27:6


  The prophet now adds to the song of the vineyard, by way of explanation. "In future will Jacob strike roots, Israel blossom and bud, and fill the surface of the globe with fruits." We may see from הבּאים (acc. temp. as in Ecc 2:16, equivalent in meaning to "Behold, the days come," Jer 7:32, etc.), that the true language of prophecy commences again here. For the active וּמלאוּ, compare Jer 19:4; Eze 8:17, etc. The prophet here says, in a figure, just the same as the apostle in Rom 11:12, viz., that Israel, when restored once more to favour as a nation, will become "the riches of the Gentiles."


  Isaiah 27:7


  The prophet does not return even now to his own actual times; but, with the certainty that Israel will not be exalted until it has been deeply humbled on account of its sins, he placed himself in the midst of this state of punishment. And there, in the face of the glorious future which awaited Israel, the fact shines out brightly before his eyes, that the punishment which God inflicts upon Israel is a very different thing from that inflicted upon the world. "Hath He smitten it like the smiting of its smiter, or is it slain like the slaying of those slain by Him? Thou punishedst it with measures, when thou didst thrust it away, sifting with violent breath in the day of the east wind." "Its smiter" (maccēhū) is the imperial power by which Israel had been attacked (Isa 10:20); and "those slain by Him" (הרגיו) are the slain of the empire who had fallen under the strokes of Jehovah. The former smote unmercifully, and its slain ones now lay without hope (Isa 26:14). Jehovah smites differently, and it is very different with the church, which has succumbed in the persons of its righteous members. For the double play upon words, see Isa 24:16; Isa 22:18; Isa 10:16. When Jehovah put Israel away (as if by means of a "bill of divorcement," Isa 50:1), He strove against it (Isa 49:25), i.e., punished it, "in measure," i.e., determining the measure very exactly, that it might not exceed the enduring power of Israel, not endanger the existence of Israel as a nation (cf., bemishpât in Jer 10:24; Jer 30:11; Jer 46:28). On the other hand, Hitzig, Ewald, and Knobel read בּסאסאה, from a word סאסא, related to זעזע, or even טאטא, "when thou didst disturb (or drive forth);" but the traditional text does not indicate any various reading with ה mappic., and the ancient versions and expositors all take the word as a reduplication of סאה, which stands here as the third of an ephah to denote a moderately large measure. The clause hâgâh berūchō is probably regarded as an elliptical relative clause, in which case the transition to the third person can be best explained: "thou, who siftedst with violent breath." Hâgâh, which only occurs again in Pro 25:4, signifies to separate, e.g., the dross from silver (Isa 1:25). Jehovah sifted Israel (compare the figure of the threshing-floor in Isa 21:10), at the time when, by suspending captivity over it, He blew as violently upon it as if the east wind had raged (vid., Job 2:1-13 :19). But He only sifted, He did not destroy.


  Isaiah 27:9


  He was angry, but not without love; He punished, but only to be able to pardon again. "Therefore will the guilt of Jacob be purged thus: and this is all the fruit of the removal of his son: when He maketh all altar-stones like chalk-stones that are broken in pieces, Astarte images and sun-pillars do not rise up again." With the word "therefore" (lâcēn) a conclusion is drawn from the expression "by measure." God punished Israel "by measure;" His punishment is a way to salvation: therefore it ceases as soon as its purpose is secured; and so would it cease now, if Israel would thoroughly renounce its sin, and, above all, the sin of all sins, namely idolatry. "Thus" (by this) refers to the בּשׂומו which follows; "by this," namely the breaking to pieces of the altars and images of the moon goddess; or possibly, to speak more correctly, the goddess of the morning-star, and those of the sun-god as well (see Isa 17:8). By the fact that Israel put away the fundamental cause of all mischief, viz., idolatry, the guilt for which it had yet to make atonement would be covered, made good, or wiped away (on cuppar, see at Isa 22:14). The parenthesis (cf., Isa 26:11) affirms that this very consequence would be all the fruit (cŏl-peri) desired by Jehovah of the removal of the sin of Israel, which the chastisement was intended to effect.


  Isaiah 27:10


  The prophet said this from out of the midst of the state of punishment, and was therefore able still further to confirm the fact, that the punishment would cease with the sin, by the punishment which followed the sin. "For the strong city is solitary, a dwelling given up and forsaken like the steppe: there calves feed, and there they lie down, and eat off its branches. When its branches become withered, they are broken: women come, make fires with them; for it is not a people of intelligence: therefore its Creator has no pity upon it, and its Former does not pardon it." The nation without any intelligence (Isa 1:3), of which Jehovah was the Creator and Former (Isa 22:11), is Israel; and therefore the fortress that has been destroyed is the city of Jerusalem. The standpoint of the prophet must therefore be beyond the destruction of Jerusalem, and in the midst of the captivity. If this appears strange for Isaiah, nearly every separate word in these two vv. rises up as a witness that it is Isaiah, and no other, who is speaking here (compare, as more general proofs, Isa 32:13-14, and Isa 5:17; and as more specific exemplifications, Isa 16:2, Isa 16:9; Isa 11:7, etc.). The suffix in "her branches" refers to the city, whose ruins were overgrown with bushes. Synonymous with סעפּים, branches (always written with dagesh in distinction from סעפים, clefts, Isa 2:21), is kâtzir, cuttings, equivalent to shoots that can be easily cut off. It was a mistake on the part of the early translators to take kâtzir in the sense of "harvest" (Vulg., Symm., Saad., though not the lxx or Luther). As kâtzir is a collective term here, signifying the whole mass of branches, the predicate can be written in the plural, tisshâbarnâh, which is not to be explained as a singular form, as in Isa 28:3. אותהּ, in the neuter sense, points back to this: women light it האיר, as in Mal 1:10), i.e., make with it a lighting flame (אור) and a warming fire (אוּר, Isa 54:16). So desolate does Jerusalem lie, that in the very spot which once swarmed with men a calf now quietly eats the green foliage of the bushes that grow between the ruins; and in the place whence hostile armies had formerly been compelled to withdraw without accomplishing their purpose, women now come and supply themselves with wood without the slightest opposition.


  Isaiah 27:12


  But when Israel repents, the mercy of Jehovah will change all this. "And it will come to pass on that day, Jehovah will appoint a beating of corn from the water-flood of the Euphrates to the brook of Egypt, and ye will be gathered together one by one, O sons of Israel. And it will come to pass in that day, a great trumpet will be blown, and the lost ones in the land of Asshur come, and the outcasts in the land of Egypt, and cast themselves down before Jehovah on the holy mountain in Jerusalem." I regard every exposition of Isa 27:12 which supposes it to refer to the return of the captives as altogether false. The Euphrates and the brook of Egypt, i.e., the Wady el-Arish, were the north-eastern and south-western boundaries of the land of Israel, according to the original promise (Gen 15:18; Kg1 8:65), and it is not stated that Jehovah will beat on the outside of these boundaries, but within them. Hence Gesenius is upon a more correct track, when he explains it as meaning that "the kingdom will be peopled again in its greatest promised extent, and that as rapidly and numerously as if men had fallen like olives from the trees." No doubt the word châbat is applied to the beating down of olives in Deu 24:20; but this figure is inapplicable here, as olives must already exist before they can be knocked down, whereas the land of Israel is to be thought of as desolate. What one expects is, that Jehovah will cause the dead to live within the whole of the broad expanse of the promised land (according to the promise in Isa 26:19, Isa 26:21). And the figure answers this expectation most clearly and most gloriously. Châbat as the word commonly applied to the knocking out of fruits with husks, which were too tender and valuable to be threshed. Such fruits, as the prophet himself affirms in Isa 28:27, were knocked out carefully with a stick, and would have been injured by the violence of ordinary threshing. And the great field of dead that stretched from the Euphrates to the Rhinokoloura, resembled a floor covered over with such tender, costly fruit. There true Israelites and apostate Israelites lay mixed together. But Jehovah would separate them. He would institute a beating, so that the true members of the church would come to the light of day, being separated from the false like grains sifted from their husks. "Thy dead will live;" it is to this that the prophet returns. And this view is supported by the choice of the word shibboleth, which combines in itself the meanings of "flood" (Psa 69:3, Psa 69:16) and "ear" (sc., of corn). This word gives a fine dilogy (compare the dilogy in Isa 19:18 and Hab 2:7). From the "ear" of the Euphrates down to the Peninsula of Sinai, Jehovah would knock—a great heap of ears, the grains of which were to be gathered together "one by one," i.e., singly (in the most careful manner possible; Greek, καθεῖς κατη ̓ ἓνα). To this risen church there would be added the still living diaspora, gathered together by the signal of God (compare Isa 18:3; Isa 11:12). Asshur and Egypt are named as lands of banishment. They represent all the lands of exile, as in Isa 19:23-25 (compare Isa 11:11). The two names are emblematical, and therefore not to be used as proofs that the prophecy is within the range of Isaiah's horizon. Nor is there any necessity for this. It is just as certain that the cycle of prophecy in chapters 24-27 belongs to Isaiah, and not to any other prophet, as it is that there are not two men to be found in the world with faces exactly alike.


  Isaiah 28


  Book of Woes or Historical Discourses Relating to Asshur and the Egyptian Alliance—Isaiah 28-33 part v


  These chapters carry us to the earliest years of Hezekiah's reign, probably to the second and third; as Samaria has not yet been destroyed. They run parallel to the book of Micah, which also takes its start from the destruction of Samaria, and are as faithful a mirror of the condition of the people under Hezekiah, as chapters 7-12 were of their condition under Ahaz. The time of Ahaz was characterized by a spiritless submission to the Assyrian yoke; that of Hezekiah by a casual striving after liberty. The people tried to throw off the yoke of Assyria; not with confidence in Jehovah, however, but in reliance upon the help of Egypt. This Egypticizing policy is traced step by step by Isaiah, in chapters 28-32. The gradual rise of these addresses may be seen from the fact, that they follow the gradual growth of the alliance with Egypt through all its stages, until it is fully concluded. By the side of this casual ground of trust, which Jehovah will sweep away, the prophet exhibits the precious corner-stone in Zion as the true, firm ground of confidence. We might therefore call these chapters (Isaiah 28-33) "the book of the precious corner-stone," just as we called chapters 7-12 "the book of Immanuel." But the prophecy in Isa 28:16 does not determine and mould the whole of this section, in the same manner in which the other section is moulded and governed by the prophecy of the Son of the Virgin. We therefore prefer to call this cycle of prophecy "the book of woes;" for censure and threatening are uttered here in repeated utterances of "woe," not against Israel only, but more especially against Judah and Jerusalem, until at last, in chapter 33, the "hoi concerning Jerusalem" is changed into a "hoi concerning Asshur." All the independent and self-contained addresses in this cycle of prophecy commence with hoi ("woe:" chapters 28, 29, 30, 31-32, 33). The section which does not begin with hoi (viz., Isa 32:9-20) is the last and dependent part of the long address commencing with Isa 31:1. On the other hand, Isa 29:15-24 also commences with hoi, though it does not form a distinct address in itself, since chapter 29 forms a complete whole. The subdivisions of the sections, therefore, have not a uniform commencement throughout; but the separate and independent addresses all commence with hoi. The climax of these prophecies of woe is chapter 30. Up to this point the exclamation of woe gradually ascends, but in chapters 31-32 it begins to fall; and in chapter 33 (which contains an epilogue that was only added in the fourteenth year of Hezekiah's reign) it has changed into the very opposite. The prophet begins with hoi, but it is a woe concerning the devastator. This utmost woe, however, was not fulfilled at the point of time when the fulfilment of "the utmost" predicted in chapters 28-32 was apparently close at hand; but Jerusalem, though threatened with destruction, was miraculously saved. Yet the prophet had not merely to look on, as Jonah had. He himself predicted this change in the purpose of God, inasmuch as the direction of the "woe" in his mouth is altered, like that of the wrath of God, which turns from Jerusalem to Asshur, and destroys it.


  Isaiah 28:1


  Isaiah, like Micah, commences with the fall of the proud and intoxicated Samaria. "Woe to the proud crown of the drunken of Ephraim, and to the fading flower of its splendid ornament, which is upon the head of the luxuriant valley of those slain with wine." The allusion is to Samaria, which is called (1.) "the pride-crown of the drunken of Ephraim," i.e., the crown of which the intoxicated and blinded Ephraimites were proud (Isa 29:9; Isa 19:14), and (2.) "the fading flower" (on the expression itself, compare Isa 1:30; Isa 40:7-8) "of the ornament of his splendour," i.e., the flower now fading, which had once been the ornament with which they made a show. This flower stood "upon the head of the valley of fatnesses of those slain with wine" (cf., Isa 16:8), i.e., of the valley so exuberant with fruitfulness, belonging to the Ephraimites, who were thoroughly enslaved by wine. Samaria stood upon a beautiful swelling hill, which commanded the whole country round in a most regal way (Amo 4:1; Amo 6:1), in the centre of a large basin, of about two hours' journey in diameter, shut in by a gigantic circle of still loftier mountains (Amo 3:9). The situation was commanding; the hill terraced up to the very top; and the surrounding country splendid and fruitful (Ritter, Erdkunde, xvi. 660, 661). The expression used by the prophet is intentionally bombastic. He heaps genitives upon genitives, as in Isa 10:12; Isa 21:17. The words are linked together in pairs. Shemânı̄m (fatnesses) has the absolute form, although it is annexed to the following word, the logical relation overruling the syntactical usage (compare Isa 32:13; Ch1 9:13). The sesquipedalia verba are intended to produce the impression of excessive worldly luxuriance and pleasure, upon which the woe is pronounced. The epithet nōbhēl (fading: possibly a genitive, as in Isa 28:4), which is introduced here into the midst of this picture of splendour, indicates that all this splendour is not only destined to fade, but is beginning to fade already.


  Isaiah 28:2


  In the next three vv. the hoi is expanded. "Behold, the Lord holds a strong and mighty thing like a hailstorm, a pestilent tempest; like a storm of mighty overflowing waters, He casts down to the earth with almighty hand. With feet they tread down the proud crown of the drunken of Ephraim. And it happens to the fading flower of its splendid ornament, which is upon the head of the luxuriant valley, as to an early fig before it is harvest, which whoever sees it looks at, and it is no sooner in his hand than he swallows it." "A strong and mighty thing:" ואמּי חזק we have rendered in the neuter (with the lxx and Targum) rather than in the masculine, as Luther does, although the strong and mighty thing which the Lord holds in readiness is no doubt the Assyrian. He is simply the medium of punishment in the hand of the Lord, which is called yâd absolutely, because it is absolute in power—as it were, the hand of all hands. This hand hurls Samaria to the ground (on the expression itself, compare Isa 25:12; Isa 26:5), so that they tread the proud crown to pieces with their feet (tērâmasnâh, the more pathetic plural form, instead of the singular tērâmēs; Ges. 47, Anm. 3, and Caspari on Oba 1:13). The noun sa‛ar, which is used elsewhere in the sense of shuddering, signifies here, like סערה, an awful tempest; and when connected with קטב, a tempest accompanied with a pestilential blast, spreading miasma. Such destructive power is held by the absolute hand. It is soon all over then with the splendid flower that has already begun to fade נבל ציצת, like הקּטן כּלי in Isa 22:24). It happens to it as to a bikkūrâh (according to the Masora, written with mappik here, as distinguished from Hos 9:10, equivalent to kebhikkūrâthâh; see Job 11:9, "like an early fig of this valley;" according to others, it is simply euphonic). The gathering of figs takes place about August. Now, if any one sees a fig as early as June, he fixes his eyes upon it, and hardly touches it with his hand before he swallows it, and that without waiting to masticate it long. Like such a dainty bit will the luxuriant Samaria vanish. The fact that Shalmanassar, or his successor Sargon, did not conquer Samaria till after the lapse of three years (Kg2 18:10), does not detract from the truth of the prophecy; it is enough that both the thirst of the conqueror and the utter destruction of Samaria answered to it.


  Isaiah 28:5


  The threat is now followed by a promise. This is essentially the same in character as Isa 4:2-6. The place of the false glory thus overthrown is now filled by a glory that is divine and true. "In that day will Jehovah of hosts be the adorning crown and the splendid diadem to the remnant of His people; and the spirit of justice to them that sit on the judgment-seat, and heroic strength to them that drive back war at the gate." "The remnant of His people" (שׁאר with a fixed kametz, as in Isa 21:17) is not Judah, as distinguished from Ephraim that had utterly perished; but Judah and the remaining portion of Ephraim, as distinguished from the portion which had perished. After the perishable thin in which they gloried had been swept away, the eternal person of Jehovah Himself would be the ornament and pride of His people. He, the Lord of the seven spirits (Isa 11:1), would be to this remnant of His people the spirit of right and heroic strength. There would be an end to unjust judging and powerless submission. The judges are called "those who sit ‛al-hammishpât" in the sense of "on the seat of judgment" (Psa 9:5; Psa 122:5); the warriors are called "those who press back milchâmâh shâ‛râh" (war at the gate), i.e., either war that has reached their own gate (Isa 22:7), or war which they drive back as far as the gate of the enemy (Sa2 11:23; 1 Macc. 5:22). The promise in this last passage corresponds to Mic 5:4-5. The athnach in Isa 28:6 ought to stand at hammishpât; the second clause of the v. may be completed from the first, ולגבוּרה being equivalent to גבורה ולרוח, and משיבי to למישבי. We might regard 2 Chron 30 as a fulfilment of what is predicted in Isa 28:6, if the feast of passover there described really fell in the age succeeding the fall of Samaria; for this feast of passover did furnish a representation and awaken a consciousness of that national unity which had been interrupted from the time of Rehoboam. But if we read the account in the Chronicles with unprejudiced minds, it is impossible to shut our eyes to the fact that this feast of passover took place in the second month of the first year of Hezekiah's reign, and therefore not after the depopulation of the northern kingdom by Shalmanassar, but after the previous and partial depopulation by Tiglath-pileser. In fact, the fulfilment cannot be looked for at all in the space between the sixth and fourteenth years of Hezekiah, since the condition of Judah during that time does not answer at all to the promises given above. The prophet here foretells what might be hoped for, when Asshur had not only humbled Ephraim, but Judah also. The address consists of two connected halves, the promising beginnings of which point to one and the same future, and lay hold of one another.


  Isaiah 28:7


  With the words, "and they also," the prophet commences the second half of the address, and passes from Ephraim to Judah. "And they also reel with wine, and are giddy with meth; priest and prophet reel with meth, are swallowed up by wine: they are giddy with meth, reel when seeing visions, stagger when pronouncing judgment. For all tables are full of filthy vomit, without any more place." The Judaeans are not less overcome with wine than the Ephraimites, and especially the rulers of Judah. In wicked violation of the law of God, which prohibited the priests from drinking strong drink when performing priestly service, and that on pain of death (Lev 10:9, cf., Eze 44:21), they were intoxicated even in the midst of their prophetic visions (הראה, literally "the thing seeing," then the act of seeing; equivalent to ראי, like חזה in Isa 28:15 = חזוּת; Olshausen, 176, c), and when passing judicial sentences. In the same way Micah also charges the prophets and priests with being drunkards (Mic 3:1., cf., Isa 2:11). Isaiah's indignation is manifested in the fact, that in the words which he uses he imitates the staggering and stumbling of the topers; like the well-known passage, Sta pes sta mi pes stas pes ne labere mi pes. Observe, for example, the threefold repetition of shâgu—tâghu, shâgu—tâghu, shâgu—pâqu. The hereditary priests and the four prophets represent the whole of the official personages. The preterites imply that drunkenness had become the fixed habit of the holders of these offices. The preposition בּ indicates the cause ("through," as in Sa2 13:28 and Est 1:10), and min the effect proceeding from the cause (in consequence of wine). In v. 8 we can hear them vomit. We have the same combination of the and צ in the verb kotzen, Gothic kozan. All the tables of the carousal are full, without there being any further room (cf., Isa 5:8); everything swims with vomit. The prophet paints from nature, here without idealizing. He receives their conduct as it were in a mirror, and then in the severest tones holds up this mirror before them, adults though they were.


  Isaiah 28:9


  "Whom then would he teach knowledge? And to whom make preaching intelligible? To those weaned from the milk? To those removed from the breast? For precept upon precept, precept upon precept, line upon line, line upon line, a little here, a little there!" They sneer at the prophet, that intolerable moralist. They are of age, and free; and he does not need to bring knowledge to them (da‛ath as in Isa 11:9), or make them understand the proclamation. They know of old to what he would lead. Are they little children that have just been weaned (on the constructives, see Isa 9:2; Isa 5:11; Isa 30:18; Ges. 114, 1), and who must let themselves be tutored? For the things he preaches are nothing but endless petty teazings. The short words (tsâv, as in Hos 5:11), together with the diminutive זעיר (equivalent to the Arabic sugayyir, mean, from sagı̄r, small), are intended to throw ridicule upon the smallness and vexatious character of the prophet's interminable and uninterrupted chidings, as ל (= על, אל; comp. יסף ל, Isa 26:15) implies that they are; just as the philosophers in Act 17:18 call Paul a σπερμολόγος, a collector of seeds, i.e., a dealer in trifles. And in the repetition of the short words we may hear the heavy babbling language of the drunken scoffers.


  Isaiah 28:11


  The prophet takes the ki ("for") out of their mouths, and carries it on in his own way. It was quite right that their ungodliness should show itself in such a way as this, for it would meet with an appropriate punishment. "For through men stammering in speech, and through a strange tongue, will He speak to this people. He who said to them, There is rest, give rest to weary ones, and there is refreshing! But they would not hear. Therefore the word of Jehovah becomes to them precept upon precept, precept upon precept, line upon line, line upon line, a little here, a little there, that they may go and stumble backwards, and be wrecked to pieces, and be snared and taken." Jehovah would speak to the scoffing people of stammering tongue a language of the same kind, since He would speak to them by a people that stammered in their estimation, i.e., who talked as barbarians (cf., βαρβαρίζειν and balbutire; see Isa 33:19, compared with Deu 28:49). The Assyrian Semitic had the same sound in the ear of an Israelite, as Low Saxon (a provincial dialect) in the ear of an educated German; in addition to which, it was plentifully mixed up with Iranian, and possibly also with Tatar elements. This people would practically interpret the will of Jehovah in its own patios to the despisers of the prophet. Jehovah had directed them, through His prophets, after the judgments which they had experienced with sufficient severity (Isa 1:5.), into the true way to rest and refreshing (Jer 6:16), and had exhorted them to give rest to the nation, which had suffered so much under Ahaz through the calamities of war (2 Chron 28), and not to drag it into another way by goading it on to rise against Assyria, or impose a new burden in addition to the tribute to Assyria by purchasing the help of Egypt. But they would not hearken (אבוּא = אבוּ, Isa 30:15-16; Ges. 23, 3, Anm. 3). Their policy was a very different one from being still, or believing and waiting. And therefore the word of Jehovah, which they regarded as en endless series of trivial commands, would be turned in their case into an endless series of painful sufferings. To those who thought themselves so free, and lived so free, it would become a stone on which they would go to pieces, a net in which they would be snared, a trap in which they would be caught (compare Isa 8:14-15).


  Isaiah 28:14


  The prophet now directly attacks the great men of Jerusalem, and holds up a Messianic prophecy before their eyes, which turns its dark side to them, as chapter 7 did to Ahaz. "Therefore hear the word of Jehovah, ye scornful lords, rulers of this people which is in Jerusalem! For ye say, We have made a covenant with death, and with Hades have we come to an agreement. The swelling scourge, when it cometh hither, will do us no harm; for we have made a lie our shelter, and in deceit have we hidden ourselves. Therefore thus saith the Lord Jehovah, Behold, I am He who hath laid in Zion a stone, a stone of trial, a precious corner-stone of well-founded founding; whoever believes will not have to move. And I make justice the line, and righteousness the level; and hail sweeps away the refuge of lies, and the hiding-place is washed away by waters." With lâkhēn (therefore) the announcement of punishment is once more suspended; and in Isa 28:16 it is resumed again, the exposition of the sin being inserted between, before the punishment is declared. Their sin is lâtsōn, and this free-thinking scorn rests upon a proud and insolent self-confidence, which imagines that there is no necessity to fear death and hell; and this self-confidence has for its secret reserve the alliance to be secretly entered into with Egypt against Assyria. What the prophet makes them say here, they do not indeed say exactly in this form; but this is the essential substance of the carnally devised thoughts and words of the rulers of the people of Jerusalem, as manifest to the Searcher of hearts. Jerusalem, the city of Jehovah, and such princes as these, who either proudly ignore Jehovah, or throw Him off as useless, what a contrast! Chōzeh, and châzūth in Isa 28:18, signify an agreement, either as a decision or completion (from the radical meaning of the verb châzâh), or as a choice, beneplacitum (like the Arabic ray), or as a record, i.e., the means of selecting (like the talmudic châzı̄th, a countersign, a ra'ăyâh, a proof or argument: Luzzatto). In shōt shōtēph ("the swelling scourge," chethib שׁיט), the comparison of Asshur to a flood (Isa 28:2, Isa 28:8, Isa 28:7), and the comparison of it to a whip or scourge, are mixed together; and this is all the more allowable, because a whip, when smacked, really does move in waving lines (compare Jer 8:6, where shâtaph is applied to the galloping of a war-horse). The chethib עבר in Isa 28:15 (for which the keri reads יעבר, according to Isa 28:19) is to be read עבר (granting that it shall have passed, or that it passes); and there is no necessity for any emendation. The Egyptian alliance for which they are suing, when designated according to its true ethical nature, is sheqer (lie) and kâzâb (falsehood); compare Kg2 17:4 (where we ought perhaps to read sheqer for qesher, according to the lxx), and more especially Eze 17:15., from which it is obvious that the true prophets regarded self-willed rebellion even against heathen rule as a reprehensible breach of faith.


  The lâkhēn (therefore), which is resumed in Isa 28:16, is apparently followed as strangely as in Isa 7:14, by a promise instead of a threat. But this is only apparently the case. It is unquestionably a promise; but as the last clause, "he that believeth will not flee," i.e., will stand firm, clearly indicates, it is a promise for believers alone. For those to whom the prophet is speaking here the promise is a threat, a savour of death unto death. Just as on a former occasion, when Ahaz refused to ask for a sign, the prophet announced to him a sign of Jehovah's own selection; so here Jehovah opposes to the false ground of confidence on which the leaders relied, the foundation stone laid in Zion, which would bear the believing in immoveable safety, but on which the unbelieving would be broken to pieces (Mat 21:44). This stone is called 'ebhen boochan, a stone of proving, i.e., a proved and self-proving stone. Then follow other epithets in a series commencing anew with pinnath = 'ebhen pinnath (compare Psa 118:22): angulus h. e. lapis angularis pretiositatis fundationis fundatae. It is a corner-stone, valuable in itself (on yiqrath, compare Kg1 5:17), and affording the strongest foundation and inviolable security to all that is built upon it (mūsâd a substantive in form like mūsâr, and mūssâd a hophal participle in the form of those of the verba contracta pe yod). This stone was not the Davidic sovereignty, but the true seed of David which appeared in Jesus (Rom 9:33; Pe1 2:6-7). The figure of a stone is not opposed to the personal reference, since the prophet in Isa 8:14 speaks even of Jehovah Himself under the figure of a stone. The majestically unique description renders it quite impossible that Hezekiah can be intended. Micah, whose book forms the side piece of this cycle of prophecy, also predicted, under similar historical circumstances, the birth of the Messiah in Bethlehem Ephratah (Mic 5:1). What Micah expresses in the words, "His goings forth are from of old," is indicated here in the preterite yissad connected with hineni (the construction is similar to that in Oba 1:2; Eze 25:7; compare Isa 28:2 above, and Jer 49:15; Jer 23:19). It denotes that which has been determined by Jehovah, and therefore is as good as accomplished. What is historically realized has had an eternal existence, and indeed an ideal pre-existence even in the heart of history itself (Isa 22:11; Isa 25:1; Isa 37:26). Ever since there had been a Davidic government at all, this stone had lain in Zion. The Davidic monarchy not only had in this its culminating point, but the ground of its continuance also. It was not only the Omega, but also the Alpha. Whatever escaped from wrath, even under the Old Testament, stood upon this stone. This (as the prophet predicts in יסהישׁ לא המּאמין יחישׁ׃ the fut. kal) would be the stronghold of faith in the midst of the approaching Assyrian calamities (cf., Isa 7:9); and faith would be the condition of life (Hab 2:4). But against unbelievers Jehovah would proceed according to His punitive justice. He would make this (justice and righteousness, mishpât and tsedâqâh) a norm, i.e., a line and level. A different turn, however, is given to qâv, with a play upon Isa 28:10, Isa 28:11. What Jehovah is about to do is depicted as a building which He is carrying out, and which He will carry out, so far as the despisers are concerned, on no other plan than that of strict retribution. His punitive justice comes like a hailstorm and like a flood (cf., Isa 28:2; Isa 10:22). The hail smites the refuge of lies of the great men of Jerusalem, and clears it away (יעה, hence יע, a shovel); and the flood buries their hiding-place in the waters, and carries it away (the accentuation should be סתר tifchah, מים mercha).


  Isaiah 28:18


  And the whip which Jehovah swings will not be satisfied with one stroke, but will rain strokes. "And your covenant with death is struck out, and your agreement with Hades will not stand; the swelling scourge, when it comes, ye will become a thing trodden down to it. As often as it passes it takes you: for every morning it passes, by day and by night; and it is nothing but shuddering to hear such preaching. For the bed is too short to stretch in, and the covering too tight when a man wraps himself in it." Although berı̄th is feminine, the predicate to it is placed before it in the masculine form (Ges. 144). The covenant is thought of as a document; for khuppar (for obliterari (just as the kal is used in Gen 6:14 in the sense of oblinere; or in Pro 30:20, the Targum, and the Syriac, in the sense of abstergere; and in the Talmud frequently in the sense of wiping off = qinnēăch, or wiping out = mâchaq—which meanings all go back, along with the meaning negare, to the primary meaning, tegere, obducere). The covenant will be "struck out," as you strike out a wrong word, by crossing it over with ink and rendering it illegible. They fancy that they have fortified themselves against death and Hades; but Jehovah gives to both of these unlimited power over them. When the swelling scourge shall come, they will become to it as mirmâs, i.e., they will be overwhelmed by it, and their corpses become like dirt of the streets (Isa 10:6; Isa 5:5); והייתם has the mercha upon the penult., according to the older editions and the smaller Masora on Lev 8:26, the tone being drawn back on account of the following לו. The strokes of the scourge come incessantly, and every stroke sweeps them, i.e., many of them, away. מדּי (from דּי, construct דּי, sufficiency, abundance) followed by the infinitive, quotiescunque irruet; lâqach, auferre, as in Jer 15:15, and in the idiom lâqach nephesh. These scourgings without end—what a painful lecture Jehovah is reading them! This is the thought expressed in the concluding words: for the meaning cannot be, that "even (raq as in Psa 32:6) the report (of such a fate) is alarming," as Grotius and others explain it; or the report is nothing but alarming, as Gussetius and others interpret it, since in that case שׁמועה שׁמע (cf., Isa 23:5) would have been quite sufficient, instead of שׁמוּעה הבין. There is no doubt that the expression points back to the scornful question addressed by the debauchees to the prophet in Isa 28:9, "To whom will he make preaching intelligible?" i.e., to whom will he preach the word of God in an intelligible manner? (as if they did not possess bı̄nâh without this; שׁמוּעה, ἀκοή, as in Isa 53:1). As Isa 28:11 affirmed that Jehovah would take up the word against them, the drunken stammerers, through a stammering people; so here the scourging without end is called the shemū‛âh, or sermon, which Jehovah preaches to them. At the same time, the word hâbhı̄n is not causative here, as in Isa 28:9, viz., "to give to understand," but signifies simply "to understand," or have an inward perception. To receive into one's comprehension such a sermon as that which was now being delivered to them, was raq-zevâ‛âh, nothing but shaking or shuddering (raq as in Gen 6:5); זוּע (from which comes זועה, or by transposition זעוה) is applied to inward shaking as well as to outward tossing to and fro. Jerome renders it "tantummodo sola vexatio intellectum dabit auditui," and Luther follows him thus: "but the vexation teaches to take heed to the word," as if the reading were תּבין. The alarming character of the lecture is depicted in Isa 28:20, in a figure which was probably proverbial. The situation into which they are brought is like a bed too short for a man to stretch himself in (min as in Kg2 6:1), and like a covering which, according to the measure of the man who covers himself up in it (or perhaps still better in a temporal sense, "when a man covers or wraps himself up in it," cf., Isa 18:4), is too narrow or too tight. So would it be in their case with the Egyptian treaty, in which they fancied that there were rest and safety for them. They would have to acknowledge its insufficiency. They had made themselves a bed, and procured bed-clothes; but how mistaken they had been in the measure, how miserably and ridiculously they had miscalculated!


  Isaiah 28:21


  It would be with them as it was with the Philistines when David turned their army into water at Baal-perazim (Sa2 5:20; Ch1 14:11), or when on another occasion he drove them before him from Gibeon to Gezer (Ch1 14:13.). "For Jehovah will rise up as in the mountain of Perazim, and be wroth as in the valley at Gibeon to work His work; astonishing is His work; and to act His act: strange is His act." The Targum wrongly supposes the first historical reminiscence to refer to the earthquake in the time of Uzziah, and the second to Joshua's victory over the Amorites. The allusion really is to the two shameful defeats which David inflicted upon the Philistines. There was a very good reason why victories over the Philistines especially should serve as similes. The same fate awaited the Philistines at the hands of the Assyrians, as predicted by the prophet in Isa 14:28. (cf., Isa 20:1-6). And the strangeness and verity of Jehovah's work were just this, that it would fare no better with the magnates of Judah at the hand of Asshur, than it had with the Philistines at the hand of David on both those occasions. The very same thing would now happen to the people of the house of David as formerly to its foes. Jehovah would have to act in opposition to His gracious purpose. He would have to act towards His own people as He once acted towards their foes. This was the most paradoxical thing of all that they would have to experience.


  Isaiah 28:22


  But the possibility of repentance was still open to them, and at least a modification of what had been threatened was attainable. "And now drive ye not mockeries, lest your fetters be strengthened; for I have heard from the Lord, Jehovah of hosts, a judgment of destruction, and an irrevocable one, upon the whole earth." It is assumed that they are already in fetters, namely, the fetters of Asshur (Nah 1:13). Out of these fetters they wanted to escape by a breach of faith, and with the help of Egypt without Jehovah, and consequently they mocked at the warnings of the prophet. He therefore appeals to them at any rate to stop their mocking, lest they should fall out of the bondage in which they now ere, into one that would bind them still more closely, and lest the judgment should become even more severe than it would otherwise be. For it was coming without fail. It might be modified, and with thorough repentance they might even escape; but that it would come, and that upon the whole earth, had been revealed to the prophet by Jehovah of hosts. This was the shemū‛âh which the prophet had heard from Jehovah, and which he gave them to hear and understand, though hitherto he had only been scoffed at by their wine-bibbing tongues.


  Isaiah 28:23


  The address of the prophet is here apparently closed. But an essential ingredient is still wanting to the second half, to make it correspond to the first. There is still wanting the fringe of promise coinciding with Isa 28:5, Isa 28:6. The prophet has not only to alarm the scoffers, that if possible he may pluck some of them out of the fire through fear (Jdg 5:23); he has also to comfort believers, who yield themselves as disciples to him and to the word of God (Isa 8:16). He does this here in a very peculiar manner. He has several times assumed the tone of the mashal, more especially in chapter 26; but here the consolation is dressed up in a longer parabolical address, which sets forth in figures drawn from husbandry the disciplinary and saving wisdom of God. Isaiah here proves himself a master of the mashal. In the usual tone of a mashal song, he first of all claims the attention of his audience as a teacher of wisdom. V. 23 "Lend me your ear, and hear my voice; attend, and hear my address!" Attention is all the more needful, that the prophet leaves his hearers to interpret and apply the parable themselves. The work of a husbandman is very manifold, as he tills, sows, and plants his field. Vv. 24-26 "Does the ploughman plough continually to sow? to furrow and to harrow his land? Is it not so: when he levels the surface thereof, he scatters black poppy seed, and strews cummin, and puts in wheat in rows, and barley in the appointed piece, and spelt on its border? And He has instructed him how to act rightly: his God teaches it him." The ploughing (chârash) which opens the soil, i.e., turns it up in furrows, and the harrowing (siddēd) which breaks the clods, take place to prepare for the sowing, and therefore not interminably, but only so long as it necessary to prepare the soil to receive the seed. When the seed-furrows have been drawn in the levelled surface of the ground (shivvâh), then the sowing and planting begin; and this also takes place in various ways, according to the different kinds of fruit. Qetsach is the black poppy (nigella sativa, Arab. habbe soda, so called from its black seeds), belonging to the ranunculaceae. Kammōn was the cummin (cuminum cyminum) with larger aromatic seeds, Ar. kammūn, neither of them our common carraway (Kmmel, carum). The wheat he sows carefully in rows (sōrâh, ordo; ad ordinem, as it is translated by Jerome), i.e., he does not scatter it about carelessly, like the other two, but lays the grains carefully in the furrows, because otherwise when they sprang up they would get massed together, and choke one another. Nismân, like sōrâh, is an acc. loci: the barley is sown in a piece of the field specially marked off for it, or specially furnished with signs (sı̄mânı̄m); and kussemeth, the spelt (ζειά, also mentioned by Homer, Od. iv 604, between wheat and barley), along the edge of it, so that spelt forms the rim of the barley field. It is by a divine instinct that the husbandman acts in this manner; for God, who established agriculture at the creation (i.e., Jehovah, not Osiris), has also given men understanding. This is the meaning of v'yisserō lammishpât: and (as we may see from all this) He (his God: the subject is given afterwards in the second clause) has led him (Pro 31:1) to the right (this is the rendering adopted by Kimchi, whilst other commentators have been misled by Jer 30:11, and last of all Malbim Luzzatto, "Cosi Dio con giustizia corregge;" he would have done better, however, to say, con moderazione).


  Isaiah 28:27


  Again, the labour of the husbandman is just as manifold after the reaping has been done. "For the black poppy is not threshed with a threshing sledge, nor is a cart wheel rolled over cummin; but black poppy is knocked out with a stick, and cummin with a staff. Is bread corn crushed? No; he does not go on threshing it for ever, and drive the wheel of his cart and his horses over it: he does not crush it. This also, it goeth forth from Jehovah of hosts: He gives wonderful intelligence, high understanding." Ki (for) introduces another proof that the husbandman is instructed by God, from what he still further does. He does not use the threshing machine (chârūts, syn. mōrag, Ar. naureg, nōreg), or the threshing cart (agâlâh: see Winer's Real-Wrterbuch, art. Dreschen), which would entirely destroy the more tender kinds of fruit, but knocks them out with a staff (baculo excutit: see at Isa 27:12). The sentence lechem yūdâq is to be accentuated as an interrogative: Is bread corn crushed? Oh no, he does not crush it. This would be the case if he were to cause the wheel (i.e., the wheels, gilgal, constr. to galgal) of the threshing cart with the horses harnessed in front to rattle over it with all their might (hâmam, to set in noisy violent motion). Lechem, like the Greek sitos, is corn from which bread is made (Isa 30:23; Psa 104:14). אדושׁ is metaplastic (as if from אדשׁ) for דושׁ (see Ewald, 312, b). Instead of וּפרשׁיו, the pointing ought to be וּפרשׁיו (from פרשׁ with kametz before the tone = Arab. faras, as distinguished from פרשׁ with a fixed kametz, equivalent to farras, a rider): "his horses," here the threshing horses, which were preferred to asses and oxen.Even in this treatment of the fruit when reaped, there is an evidence of the wonderful intelligence (הפלא), as written הפלא) and exalted understanding (on תּוּשׁהיה, from ושׁי, see at Job 26:3) imparted by God. The expression is one of such grandeur, that we perceive at once that the prophet has in his mind the wisdom of God in a higher sphere. The wise, divinely inspired course adopted by the husbandman in the treatment of the field and fruit, is a type of the wise course adopted by the divine Teacher Himself in the treatment of His nation. Israel is Jehovah's field. The punishments and chastisements of Jehovah are the ploughshare and harrow, with which He forcibly breaks up, turns over, and furrows this field. But this does not last for ever. When the field has been thus loosened, smoothed, and rendered fertile once more, the painful process of ploughing is followed by a beneficent sowing and planting in a multiform and wisely ordered fulness of grace. Again, Israel is Jehovah's child of the threshing-floor (see Isa 21:10). He threshes it; but He does not thresh it only: He also knocks; and when He threshes, He does not continue threshing for ever, i.e., as Caspari has well explained it, "He does not punish all the members of the nation with the same severity; and those whom He punishes with greater severity than others He does not punish incessantly, but as soon as His end is attained, and the husks of sin are separated from those that have been punished, and the punishment ceases, and only the worst in the nation, who are nothing but husks, and the husks on the nation itself, are swept away by the punishments" (compare Isa 1:25; Isa 29:20-21). This is the solemn lesson and affectionate consolation hidden behind the veil of the parable. Jehovah punishes, but it is in order that He may be able to bless. He sifts, but He does not destroy. He does not thresh His own people, but He knocks them; and even when He threshes, they may console themselves in the face of the approaching period of judgment, that they are never crushed or injured.


  Isaiah 29


  Isaiah 29:1


  The prophecy here passes from the fall of Samaria, the crown of flowers (Isa 28:1-4), to its formal parallel. Jerusalem takes its place by the side of Samaria, the crown of flowers, and under the emblem of a hearth of God. 'Arı̄'ēl might, indeed, mean a lion of God. It occurs in this sense as the name of certain Moabitish heroes (Sa2 23:20; Ch1 11:22), and Isaiah himself used the shorter form אראל for the heroes of Judah (Isa 33:7). But as אריאל (God's heart, interchanged with הראל htiw degna, God's height) is the name given in Eze 43:15-16, to the altar of burnt-offering in the new temple, and as Isaiah could not say anything more characteristic of Jerusalem, than that Jehovah had a fire and hearth there (Isa 31:9); and, moreover, as Jerusalem the city and community within the city would have been compared to a lioness rather than a lion, we take אריאל in the sense of ara Dei (from ארה, to burn). The prophet commences in his own peculiar way with a grand summary introduction, which passes in a few gigantic strides over the whole course from threatening to promise. Isa 29:1 "Woe to Ariel, to Ariel, the castle where David pitched his tent! Add year to year, let the feasts revolve: then I distress Ariel, and there is groaning and moaning; and so she proves herself to me as Ariel." By the fact that David fixed his headquarters in Jerusalem, and then brought the sacred ark thither, Jerusalem became a hearth of God. Within a single year, after only one more round of feasts (to be interpreted according to Isa 32:10, and probably spoken at the passover), Jehovah would make Jerusalem a besieged city, full of sighs (vahătsı̄qōthı̄, perf. cons., with the tone upon the ultimate); but "she becomes to me like an Arı̄el," i.e., being qualified through me, she will prove herself a hearth of God, by consuming the foes like a furnace, or by their meeting with their destruction at Jerusalem, like wood piled up on the altar and then consumed in flame. The prophecy has thus passed over the whole ground in a few majestic words. It now starts from the very beginning again, and first of all expands the hoi. Isa 29:3, Isa 29:4 "And I encamp in a circle round about thee, and surround thee with watch-posts, and erect tortoises against thee. And when brought down thou wilt speak from out of the ground, and thy speaking will sound low out of the dust; and thy voice cometh up like that of a demon from the ground, and thy speaking will whisper out of the dust." It would have to go so far with Ariel first of all, that it would be besieged by a hostile force, and would lie upon the ground in the greatest extremity, and then would whisper with a ghostlike softness, like a dying man, or like a spirit without flesh and bones. Kaddūr signifies sphaera, orbis, as in Isa 22:18 and in the Talmud (from kâdar = kâthar; cf., kudur in the name Nabu-kudur-ussur, Nebo protect the crown, κίδαριν), and is used here poetically for סביב. Jerome renders it quasi sphaeram (from dūr, orbis). מצּב (from נצב, יצב) might signify "firmly planted" (Luzzatto, immobilmente; compare shūth, Isa 2:7); but according to the parallel it signifies a military post, like מצּב, נציב. Metsurōth (from mâtsōr, Deu 20:20) are instruments of siege, the nature of which can only be determined conjecturally. On 'ōbh, see Isa 8:19; there is no necessity to take it as standing for ba‛al 'ōbh.


  Isaiah 29:5


  Thus far does the unfolding of the hoi reach. Now follows an unfolding of the words of promise, which stand at the end of Isa 29:1 : "And it proves itself to me as Ariel." Isa 29:5-8 : "And the multitude of thy foes will become like finely powdered dust, and the multitude of the tyrants like chaff flying away; and it will take place suddenly, very suddenly. From Jehovah of hosts there comes a visitation with crash of thunder and earthquake and great noise, whirlwind and tempest, and the blazing up of devouring fire. And the multitude of all the nations that gather together against Ariel, and all those who storm and distress Ariel and her stronghold, will be like a vision of the night in a dream. And it is just as a hungry man dreams, and behold he eats; and when he wakes up his soul is empty: and just as a thirsty man dreams, and behold he drinks; and when he wakes up, behold, he is faint, and his soul is parched with thirst: so will it be to the multitude of the nations which gather together against the mountain of Zion." The hostile army, described four times as hâmōn, a groaning multitude, is utterly annihilated through the terrible co-operation of the forces of nature which are let loose upon them (Isa 30:30, cf., Isa 17:13). "There comes a visitation:" tippâqēd might refer to Jerusalem in the sense of "it will be visited" in mercy, viz., by Jehovah acting thus upon its enemies. But it is better to take it in a neuter sense: "punishment is inflicted." The simile of the dream is applied in two different ways: (1.) They will dissolve into nothing, as if they had only the same apparent existence as a vision in a dream. (2.) Their plan for taking Jerusalem will be put to shame, and as utterly brought to nought as the eating or drinking of a dreamer, which turns out to be a delusion as soon as he awakes. Just as the prophet emphatically combines two substantives from the same verbal root in Isa 29:1, and two adverbs from the same verb in Isa 29:5; so does he place צבא and צבה together in Isa 29:7, the former with על relating to the crowding of an army for the purpose of a siege, the latter with an objective suffix (compare Psa 53:6) to the attack made by a crowded army. The metsōdâh of Ariel (i.e., the watch-tower, specula, from tsūd, to spy)


  is the mountain of Zion mentioned afterwards in Isa 29:8. כּאשׁר, as if; comp. Zac 10:6; Job 10:19. אוכל והנּה without הוּא; the personal pronoun is frequently omitted, not only in the leading participial clause, as in this instance (compare Isa 26:3; Isa 40:19; Psa 22:29; Job 25:2; and Khler on Zac 9:12), but also with a minor participial clause, as in Psa 7:10; Psa 55:20, and Hab 2:10. The hungering and thirsting of the waking man are attributed to his nephesh (soul: cf., Isa 32:6; Isa 5:14; Pro 6:30), just because the soul is the cause of the physical life, and without it the action of the senses would be followed by no sensation or experience whatever. The hungry stomach is simply the object of feeling, and everything sensitive in the bodily organism is merely the medium of sensation or feeling; that which really feels is the soul. The soul no sooner passes out of the dreaming state into a waking condition, than it feels that its desires are as unsatisfied as ever. Just like such a dream will the army of the enemy, and that victory of which it is so certain before the battle is fought, fade away into nothing.


  Isaiah 29:9


  This enigma of the future the prophet holds out before the eyes of his contemporaries. The prophet received it by revelation of Jehovah; and without the illumination of Jehovah it could not possibly be understood. The deep degradation of Ariel, the wonderful deliverance, the sudden elevation from the abyss to this lofty height—all this was a matter of faith. But this faith was just what the nation wanted, and therefore the understanding depending upon it was wanting also. The shemu‛âh was there, but the bı̄nâh was absent; and all שׁמועה הבין was wrecked on the obtuseness of the mass. The prophet, therefore, who had received the unhappy calling to harden his people, could not help exclaiming (Isa 29:9), "Stop, and stare; blind yourselves, and grow blind!" התמהמהּ, to show one's self delaying (from מההּ, according to Luzzatto the reflective of תּמהמהּ, an emphatic form which is never met with), is connected with the synonymous verb תּמהּ, to be stiff with astonishment; but to שׁעע, to be plastered up, i.e., incapable of seeing (cf., Isa 6:10), there is attached the hithpalpel of the same verb, signifying "to place one's self in such circumstances," se oblinere (differently, however, in Psa 119:16, Psa 119:47, compare Isa 11:8, se permulcere). They could not understand the word of God, but they were confused, and their eyes were, so to speak, festered up: therefore this self-induced condition would become to them a God-appointed punishment. The imperatives are judicial words of command.


  This growth of the self-hardening into a judicial sentence of obduracy, is proclaimed still more fully by the prophet. "They are drunken, and not with wine; they reel, and not with meth. For Jehovah hath poured upon you a spirit of deep sleep, and bound up your eyes; the prophets and your heads, the seers, He has veiled. And the revelation of all this will be to you like words of a sealed writing, which they give to him who understands writing, saying, Pray, read this; but he says, I cannot, it is sealed. And they give the writing to one who does not understand writing, saying, Pray, read this; but he says, I do not understand writing." They were drunken and stupid; not, however, merely because they gave themselves up to sensual intoxication (יין, dependent upon שׁכרוּ, ebrii vino), but because Jehovah had given them up to spiritual confusion and self-destruction. All the punishments of God are inflicted through the medium of His no less world-destroying than world-sustaining Spirit, which, although not willing what is evil, does make the evil called into existence by the creature the means of punishing evil. Tardēmâh is used here to signify the powerless, passive state of utter spiritual insensibility. This judgment had fallen upon the nation in all its members, even upon the eyes and heads of the nation, i.e., the prophets. Even they whose duty is was to see to the good of the nation, and lead it, were blind leaders of the blind; their eyes were fast shut (עצּם, the intensive form of the kal, Isa 33:15; Aram. עצּם; Talmud also עמּץ: to shut the eyes, or press them close), and over their heads a cover was drawn, as over sleepers in the night. Since the time of Koppe and Eichhorn it has become a usual thing to regard את־הנּביאים and החזים as a gloss, and indeed as a false one (compare Isa 9:13-14); but the reason assigned—namely, that Isaiah's polemics are directed not against the prophets, but against the stupid staring people—is utterly groundless (compare Isa 28:7, and the polemics of his contemporary Micah, e.g., Isa 3:5-8). Moreover, the author of a gloss would have been more likely to interpret ראשׁיכם by השּׂרים or הכּהנים (compare Job 9:24). And Isa 29:11, Isa 29:12 are also opposed to this assumption of a gloss. For by those who understood what was written (sēpher), it is evident that the prophets and rulers of the nation are intended; and by those who did not understand it, the great mass of the people. To both of them, "the vision of all," i.e., of all and everything that God had shown to His true prophets, was by the judgment of God completely sealed. Some of them might have an outward knowledge; but the inward understanding of the revelation was sealed to them. Some had not even this, but stared at the word of the prophet, just as a man who cannot read stares at what is written. The chethib has הסּפר; the keri ספר, though without any ground, since the article is merely generic. Instead of נא־זה קרא, we should write זה קרא־נא in both cases, as certain codices and old editions do.


  Isaiah 29:13


  This stupefaction was the self-inflicted punishment of the dead works with which the people mocked God and deceived themselves. "The Lord hath spoken: Because this people approaches me with its mouth, and honours me with its lips, and keeps its heart far from me, and its reverence of me has become a commandment learned from men: therefore, behold, I will proceed wondrously with this people, wondrously and marvellously strange; and the wisdom of its wise men is lost, and the understanding of its intelligent men becomes invisible." Ever since the time of Asaph (Ps 50, cf., Psa 78:36-37), the lamentation and condemnation of hypocritical ceremonial worship, without living faith or any striving after holiness, had been a leading theme of prophecy. Even in Isaiah's introductory address (chapter 1) this complain was uttered quite in the tone of that of Asaph. In the time of Hezekiah it was peculiarly called for, just as it was afterwards in that of Josiah (as the book of Jeremiah shows). The people had been obliged to consent to the abolition of the public worship of idols, but their worship of Jehovah was hypocrisy. Sometimes it was conscious hypocrisy, arising from the fear of man and favour of man; sometimes unconscious, inasmuch as without any inward conversion, but simply with work-righteousness, the people contented themselves with, and even prided themselves upon, an outward fulfilment of the law (Mic 6:6-8; Mic 3:11). Instead of נגּשׁ (lxx, Vulg., Syr., Mat 15:8; Mar 7:6), we also meet with the reading נגּשׂ, "because this people harasses itself as with tributary service;" but the antithesis to richaq (lxx πόῤῥω ἀπέχει ) favours the former reading niggash, accedit; and bephı̄v (with its moth) must be connected with this, though in opposition to the accents. This self-alienation and self-blinding, Jehovah would punish with a wondrously paradoxical judgment, namely, the judgment of a hardening, which would so completely empty and confuse, that even the appearance of wisdom and unity, which the leaders of Israel still had, would completely disappear. יוסיף (as in Isa 38:5) is not the third person fut. hiphil here (so that it could be rendered, according to Isa 28:16, "Behold, I am he who;" or more strictly still, "Behold me, who;" which, however, would give a prominence to the subject that would be out of place here), but the part. kal for יוסף. That the language really allowed of such a lengthening of the primary form qatĭl into qatı̄l, and especially in the case of יוסיף, is evident from Ecc 1:18 (see at Psa 16:5). In ופלא הפלא, פלא (cf., Lam 1:9) alternates with the gerundive (see at Isa 22:17): the fifth example in this one address of the emphatic juxtaposition of words having a similar sound and the same derivation (vid., Isa 29:1, Isa 29:5, Isa 29:7, Isa 29:9).


  Isaiah 29:15


  Their hypocrisy, which was about to be so wonderfully punished according to the universal law (Psa 18:26-27), manifested itself in their self-willed and secret behaviour, which would not inquire for Jehovah, nor suffer itself to be chastened by His word. "Woe unto them that hide plans deep from Jehovah, and their doing occurs in a dark place, and they say, Who saw us then, and who knew about us? Oh for your perversity! It is to be regarded as potters' clay; that a work could say to its maker, He has not made me; and an image to its sculptor, He does not understand it!" Just as Ahaz had carefully kept his appeal to Asshur for help secret from the prophet; so did they try, as far as possible, to hide from the prophet the plan for an alliance with Egypt. לסתּיר is a syncopated hiphil for להסתּיר, as in Isa 1:12; Isa 3:8; Isa 23:11. העמיק adds the adverbial notion, according to our mode of expression (comp. Joe 2:20, and the opposite thought in Joe 2:26; Ges. 142). To hide from Jehovah is equivalent to hiding from the prophet of Jehovah, that they might not have to listen to reproof from the word of Jehovah. We may see from Isa 8:12 how suspiciously they watched the prophet in such circumstances as these. But Jehovah saw them in their secrecy, and the prophet saw through the whole in the light of Jehovah. הפכּכם is an exclamation, like תּפלצתּך in Jer 49:16. They are perverse, or ('im) "is it not so?" They think they can dispense with Jehovah, and yet they are His creatures; they attribute cleverness to themselves, and practically disown Jehovah, as if the pot should say to the potter who has turned it, He does not understand it.


  Isaiah 29:17


  But the prophet's God, whose omniscience, creative glory, and perfect wisdom they so basely mistook and ignored, would very shortly turn the present state of the world upside down, and make Himself a congregation out of the poor and wretched, whilst He would entirely destroy this proud ungodly nation. "Is it not yet a very little, and Lebanon is turned into a fruitful field, and the fruitful field esteemed as a forest? And in that day the deaf hear scripture words, and the eyes of the blind will see out of obscurity and out of darkness. And the joy of the humble increases in Jehovah, and the poor among men will rejoice in the Holy One of Israel. For tyrants are gone, and it is over with scoffers; and all who think evil are rooted out, who condemn a man for a word, and lay snares for him that is free-spoken in the gate, and overthrow the righteous through shameful lies." The circumstances themselves, as well as the sentence passed, will experience a change, in complete contrast with the present state of things. This is what is affirmed in Isa 29:17; probably a proverb transposed into a more literary style. What is now forest becomes ennobled into garden ground; and what is garden ground becomes in general estimation a forest (לכרמל, ליער, although we should rather expect ל, just as in Isa 32:15). These emblems are explained in Isa 29:18. The people that are now blind and deaf, so far as the word of Jehovah is concerned, are changed into a people with open ears and seeing eyes. Scripture words, like those which the prophet now holds before the people so unsuccessfully, are heard by those who have been deaf. The unfettered sight of those who have been blind pierces through the hitherto surrounding darkness. The heirs of the new future thus transformed are the anâvı̄m ("meek") and the 'ebhyōnı̄m ("poor"). אדם (the antithesis of אנשׁהים, e.g., Isa 29:13) heightens the representation of lowliness; the combination is a superlative one, as in הצאן צעירי, Jer 49:20, and הצאן עניי in Zac 11:7 (cf., חיות פריץ in Isa 35:9): needy men who present a glaring contrast to, and stand out from, the general body of men. Such men will obtain ever increasing joy in Jehovah (yâsaph as in Isa 37:31). Such a people of God would take the place of the oppressors (cf., Isa 28:12) and scoffers (cf., Isa 28:14, Isa 28:22), and those who thought evil (shâqad, invigilare, sedulo agere), i.e., the wretched planners, who made a חטא of every one who did not enter into their plans (i.e., who called him a chōtē'; cf., Deu 24:4; Ecc 5:5), and went to law with the man who openly opposed them in the gate (Amo 5:10; yeqōshūn, possibly the perf. kal, cf., Jer 50:24; according to the syntax, however, it is the fut. kal of qūsh = yâqōsh: see at Isa 26:16; Ges. 44, Anm. 4), and thrust away the righteous, i.e., forced him away from his just rights (Isa 10:2), by tōhū, i.e., accusations and pretences of the utmost worthlessness; for these would all have been swept away. This is the true explanation of the last clause, as given in the Targum, and not "into the desert and desolation," as Knobel and Luzzatto suppose; for with Isaiah tōhū is the synonym for all such words as signify nothingness, groundlessness, and fraud. The prophet no doubt had in his mind, at the time that he uttered these words, the conduct of the people towards himself and his fellow-prophets, and such as were like-minded with them. The charge brought against him of being a conspirator, or a traitor to his country, was a tōhū of this kind. All these conspirators and persecutors Jehovah would clear entirely away.


  Isaiah 29:22


  Everything that was incorrigible would be given up to destruction; and therefore the people of God, when it came out of the judgment, would have nothing of the same kind to look for again. "Therefore thus saith Jehovah of the house of Jacob, He who redeemed Abraham: Jacob shall not henceforth be ashamed, nor shall his face turn pale any more. For when he, when his children see the work of my hands in the midst of him, they will sanctify my name, and sanctify the Holy One of Jacob, and shudder before the God of Israel. And those who were of an erring spirit discern understanding, and murmurers accept instruction." With אל (for which Luzzatto, following Lowth, reads אל sda, "the God of the house of Jacob") the theme is introduced to which the following utterance refers. The end of Israel will correspond to the holy root of its origin. Just as Abraham was separated from the human race that was sunk in heathenism, to become the ancestor of a nation of Jehovah, so would a remnant be separated from the great mass of Israel that was sunk in apostasy from Jehovah; and this remnant would be the foundation of a holy community well pleasing to God. And this would never be confounded or become pale with shame again (on bōsh, see at Isa 1:29; châvar is a poetical Aramaism); for both sins and sinners that called forth the punishments of God, which had put them to shame, would have been swept away (cf., Zep 3:11). In the presence of this decisive work of punishment (ma‛ăseh as in Isa 28:21; Isa 10:12; Isa 5:12, Isa 5:19), which Jehovah would perform in the heart of Israel, Israel itself would undergo a thorough change. ילדיו is in apposition to the subject in בּראתו, "when he, namely his children" (comp. Job 29:3); and the expression "his children" is intentionally chosen instead of "his sons" (bânı̄m), to indicate that there would be a new generation, which would become, in the face of the judicial self-manifestation of Jehovah, a holy church, sanctifying Him, the Holy One of Israel. Yaqdı̄shū is continued in vehiqdı̄shū: the prophet intentionally repeats this most significant word, and he‛ĕrı̄ts is the parallel word to it, as in Isa 8:12-13. The new church would indeed not be a sinless one, or thoroughly perfect; but, according to Isa 29:24, the previous self-hardening in error would have been exchanged for a willing and living appropriation of right understanding, and the former murmuring resistance to the admonitions of Jehovah would have given place to a joyful and receptive thirst for instruction. There is the same interchange of Jacob and Israel here which we so frequently met with in chapters 40ff. And, in fact, throughout this undisputedly genuine prophecy of Isaiah, we can detect the language of chapters 40-66. Through the whole of the first part, indeed, we may trace the gradual development of the thoughts and forms which predominate there.


  Isaiah 30


  Isaiah 30:1


  The plan which, according to Isa 29:15, was already projected and prepared in the deepest secrecy, is now much further advanced. The negotiations by means of ambassadors have already been commenced; but the prophet condemns what he can no longer prevent. "Woe to the stubborn children, saith Jehovah, to drive plans, and not by my impulse, and to plait alliance, and not according to my Spirit, to heap sin upon sin: that go away to travel down to Egypt, without having asked my mouth, to fly to Pharaoh's shelter, and to conceal themselves under the shadow of Egypt. And Pharaoh's shelter becomes a shame to them, and the concealment under the shadow of Egypt a disgrace. For Judah's princes have appeared in Zoan, and his ambassadors arrive in Hanes. They will all have to be ashamed of a people useless to them, that brings no help and no use, but shame, and also reproach." Sōrerı̄m is followed by infinitives with Lamed (cf., Isa 5:22; Isa 3:8): who are bent upon it in their obstinacy. Massēkhâh designates the alliance as a plait (massēkheth). According to Cappellus and others, it designates it as formed with a libation (σπονδη, from σπένδεσθαι); but the former is certainly the more correct view, inasmuch as massēkhâh (from nâsakh, fundere) signifies a cast, and hence it is more natural here to take nâsakh as equivalent to sâkhakh, plectere (Jerome: ordiremini telam). The context leaves no doubt as to the meaning of the adverbial expressions ולא־מנּי and ולא־רוּחי, viz., without its having proceeded from me, and without my Spirit being there. "Sin upon sin:" inasmuch as they carry out further and further to perfect realization the thought which was already a sinful one in itself. The prophet now follows for himself the ambassadors, who are already on the road to the country of the Nile valley. He sees them arrive in Zoan, and watches them as they proceed thence into Hanes. He foresees and foretells what a disgraceful opening of their eyes will attend the reward of this untheocratical beginning. On lâ‛ōz b', see at Isa 10:31 : ‛ōz is the infinitive constr. of ‛ūz; mâ‛ōz, on the contrary, is a derivative of ‛âzaz, to be strong. The suffixes of שׂריו (his princes) and מלאכיו (his ambassadors) are supposed by Hitzig, Ewald, and Knobel, who take a different view of what is said, to refer to the princes and ambassadors of Pharaoh. But this is by no means warranted on the ground that the prophet cannot so immediately transfer to Zoan and Hanes the ambassadors of Judah, who were still on their journey according to Isa 30:2. The prophet's vision overleaps the existing stage of the desire for this alliance; he sees the great men of his nation already suing for the favour of Egypt, first of all in Zoan, and then still further in Hanes, and at once foretells the shameful termination of this self-desecration of the people of Jehovah. The lxx give for יגיעוּ חנּס, μάτην κοπιάσουσιν, i.e., ייגעוּ סהנּם, and Knobel approves this reading; but it is a misunderstanding, which only happens to have fallen out a little better this time than the rendering ὡς Δαυίδ given for כּדּוּר in Isa 29:3. If chinnâm had been the original reading, it would hardly have entered any one's mind to change it into chânēs. The latter was the name of a city on an island of the Nile in Central Egypt, the later Heracleopolis (Eg. Hnēs; Ehnēs), the Anysis of Herodotus (ii. 137). On Zoan, see at Isa 19:11. At that time the Tanitic dynasty was reigning, the dynasty preceding the Ethiopian. Tanis and Anysis were the two capitals. הבאישׁ (= היבשׁ =( ה, a metaplastic hiphil of יבשׁ = בּושׁ, a different word from יבשׁ) is incorrectly pointed for הבאישׁ, like ריאשׁנה (keri) for ראישׁנה in Jos 21:10. הבאישׁ signifies elsewhere, "to make stinking" (to calumniate, Pro 13:5), or "to come into ill odour" (Sa1 27:12); here, however, it means to be put to shame (בּאשׁ = בּושׁ).


  Isaiah 30:6


  The prophet's address is hardly commenced, however, when a heading is introduced of the very same kind as we have already met with several times in the cycle of prophecies against the heathen nations. Gesenius, Hitzig, Umbreit, and Knobel, rid themselves of it by pronouncing it a gloss founded upon a misunderstanding. But nothing is more genuine in the whole book of Isaiah than the words massâ' bahămōth negebh . The heading is emblematical, like the four headings in chapters 21, 22. And the massâ' embraces Isa 30:6, Isa 30:7. Then follows the command to write it on a table by itself. The heading is an integral part of the smaller whole. Isaiah breaks off his address to communicate an oracle relating to the Egyptian treaty, which Jehovah has specially commanded him to hand down to posterity. The same interruption would take place if we expunged the heading; for in any case it was Isa 30:6, Isa 30:7 that he was to write upon a table. This is not an address to the people, but the preliminary text, the application of which is determined afterwards. The prophet communicates in the form of a citation what has been revealed to him by God, and then states what God has commanded him to do with it. We therefore enclose Isa 30:6, Isa 30:7 in inverted commas as a quotation, and render the short passage, which is written in the tone of chapter 21, as follows: "Oracle concerning the water-oxen of the south: Through a land of distress and confinement, whence the lioness and lion, adders and flying dragons; they carry their possessions on the shoulders of asses' foals, and their treasures on the humps of camels, to a nation that profits nothing. And Egypt, worthlessly and hollowly will they help; therefore I call this Egypt, Great-mouth that sits still." The "water-ox of the south" is the Nile-horse; and this is the emblem of Egypt, the land of the south (in Daniel and Zechariah Babylonia is "the land of the north"). Bahămōth is the construct of behēmōth (Job 40), which is a Hebraized from of an Egyptian word, p-ehe-mau (though the word itself has not yet been met with), i.e., the ox of the water, or possibly p-ehe-mau-t (with the feminine article at the close, though in hesmut, another name for a female animal, mut = t. mau signifies "the mother:" see at Job 40:15). The animal referred to is the hippopotamus, which is called bomarino in Italian, Arab. the Nile-horse or water-pig. The emblem of Egypt in other passages of the Old Testament is tannin, the water-snake, or leviathan, the crocodile. In Psa 78:31 this is called chayyath qâneh, "the beast of the reed," though Hengstenberg supposes that the Nile-horse is intended there. This cannot be maintained, however; but in the passage before us this emblem is chosen, just because the fat, swine-like, fleshy colossus, whose belly nearly touches the ground as it walks, is a fitting image of Egypt, a land so boastful and so eager to make itself thick and broad, and yet so slow to exert itself in the interest of others, and so unwilling to move from the spot. This is also implied in the name rahabh-hēm-shâb. Rahab is a name applied to Egypt in other passages also (Isa 51:9; Psa 87:4; Psa 89:11), and that in the senses attested by the lxx at Job 26:12 (cf., Isa 9:13), viz., κῆτος, a sea-monster, monstrum marinum. Here the name has the meaning common in other passages, viz., violence, domineering pride, boasting (ἀλαζονεία, as one translator renders it). הם is a term of comparison, as in Gen 14:2-3, etc.; the plural refers to the people called rahabh. Hence the meaning is either, "The bragging people, they are sit-still;" or, "Boast-house, they are idlers." To this deceitful land the ambassadors of Judah were going with rich resources (chăyâlı̄m, opes) on the shoulder of asses' foals, and on the hump (dabbesheth, from dâbhash, according to Luzzatto related to gâbhash, to be hilly) of camels, without shrinking from the difficulties and dangers of the road through the desert, where lions and snakes spring out now here and now there (מהם, neuter, as in Zep 2:7, comp. Isa 38:16; see also Deu 8:15; Num 21:6). Through this very desert, through which God had led their fathers when He redeemed them out of the bondage of Egypt, they were now marching to purchase the friendship of Egypt, though really, whatever might be the pretext which they offered, it was only to deceive themselves; for the vainglorious land would never keep the promises that it made.


  Isaiah 30:8


  So runs the divine oracle to which the following command refers. "Now go, write it on a table with them, and note it in a book, and let it stand there fore future days, for ever, to eternity." The suffixes of kothbâh (write it) and chuqqâh (note it) refer in a neuter sense to Isa 30:6, Isa 30:7; and the expression "go" is simply a general summons to proceed to the matter (cf., Isa 22:15). Sēpher could be used interchangeably with lūăch, because a single leaf, the contents of which were concluded, was called sēpher (Exo 17:14). Isaiah was to write the oracle upon a table, a separate leaf of durable material; and that "with them," i.e., so that his countrymen might have it before their eyes (compare Isa 8:1; Hab 2:2). It was to be a memorial for posterity. The reading לעד (Sept., Targ., Syr.) for לעד is appropriate, though quite unnecessary. The three indications of time form a climax: for futurity, for the most remote future, for the future without end.


  Isaiah 30:9


  It was necessary that the worthlessness of the help of Egypt should be placed in this way before the eyes of the people. "For it is a refractory people, lying children, children who do not like to hear the instruction of Jehovah, who say to the seers, See not; and to the prophets, Prophesy not unto us right things! Speak flatteries to us! Get out of the way, turn aside from the path, remove from our face the Holy One of Israel." On the expression ‛am merı̄ (a people of stubbornness), see at Isa 3:8. The vowel-pointing of כחשׁהים follows the same rule as that of החכם. The prophet traces back their words to an unvarnished expression of their true meaning, just as he does in Isa 28:15. They forbid the prophets of Jehovah to prophesy, more especially nekhōchōth, straight or true things (things not agreeable to their own wishes), but would rather hear chălâqōth, i.e., smooth, insinuating, and flattering things, and even mahăthallōth (from hâthal, Talm. tal, ludere), i.e., illusions or deceits. Their desire was to be entertained and lauded, not repelled and instructed. The prophets are to adopt another course (מנּי only occurs here, and that twice, instead of the more usual מנּי = מן, after the form אלי, עלי), and not trouble them any more with the Holy One of Israel, whom they (at least Isaiah, who is most fond of calling Jehovah by this name) have always in their mouths.


  Isaiah 30:12


  Thus do they fall out with Jehovah and the bearers of His word. "Therefore thus saith the Holy One of Israel, Because ye dislike this word, and put your trust in force and shufflings, and rely upon this; therefore will this iniquity be to you like a falling breach, bent forwards in a high-towering wall, which falls to ruin suddenly, very suddenly. And He smites it to pieces, as a potter's vessel falls to pieces, when they smash it without sparing, and of which, when it lies smashed to pieces there, you cannot find a sherd to fetch fire with from the hearth, or to take water with out of a cistern." The "word" towards which they cherished me'ōs (read mo'oskhem), was the word of Jehovah through His prophet, which was directed against their untheocratic policy of reckoning upon Egypt. Nâlōz, bent out or twisted, is the term used to denote this very policy, which was ever resorting to bypaths and secret ways; whilst ‛ōsheq denotes the squeezing out of the money required to carry on the war of freedom, and to purchase the help of Egypt (compare Kg2 15:20). The guilt of Judah is compared to the broken and overhanging part of a high wall (nibh‛eh, bent forwards; compare (בּעבּע, a term applied to a diseased swelling). Just as such a broken piece brings down the whole of the injured wall along with it, so would the sinful conduct of Judah immediately ruin the whole of its existing constitution. Israel, which would not recognise itself as the image of Jehovah, even when there was yet time (Isa 29:16), would be like a vessel smashed into the smallest fragments. It is the captivity which is here figuratively threatened by the prophet; for the smashing had regard to Israel as a state. The subject to וּשׁברהּ in Isa 30:14 is Jehovah, who would make use of the hostile power of man to destroy the wall, and break up the kingdom of Judah into such a diaspora of broken sherds. The reading is not ושׁהברהּ (lxx, Targum), but וּשׁברהּ, et franget eam. Kâthōth is an infinitive statement of the mode; the participle kâthūth, which is adopted by the Targum, Kimchi, Norzi, and others, is less suitable. It was necessary to proceed with יחמל לא (without his sparing), simply because the infinitive absolute cannot be connected with לא (Ewald, 350, a). לחשּׂוף (to be written thus with dagesh both here and Hag 2:16) passes from the primary meaning nudare to that of scooping up, as ערה does to that of pouring out.


  Isaiah 30:15


  Into such small sherds, a heap thus scattered hither and thither, would the kingdom of Judah be broken up, in consequence of its ungodly thirst for self-liberation. "For thus saith the Lord Jehovah, the Holy One of Israel, Through turning and rest ye would be helped; your strength would show itself in quietness and confidence; but ye would not. And ye said, No, but we will fly upon horses; therefore ye shall flee: and, We will ride upon racehorses; therefore your pursuers will race. A thousand, ye will flee from the threatening of one, from the threatening of five, until ye are reduced to a remnant, like a pine upon the top of the mountain, and like a banner upon the hill." The conditions upon which their salvation depended, and by complying with which they would attain to it, were shūbhâh, turning from their self-chosen way, and nachath, rest from self-confident work of their own (from nūăch, like rachath, ventilabrum, from rūăch, and shachath, fovea, from shūăch). Their strength (i.e., what they would be able to do in opposition to the imperial power) would show itself (hâyâh, arise, come to the light, as in Isa 29:2), in hashqēt, laying aside their busy care and stormy eagerness, and bitchâh, trust, which cleaves to Jehovah and, renouncing all self-help, leaves Him to act alone. This was the leading and fundamental principle of the prophet's politics even in the time of Ahaz (Isa 7:4). But from the very first they would not act upon it; nor would they now that the alliance with Egypt had become an irreversible fact. To fly upon horses, and ride away upon racehorses (kal, like κέλης, celer)


  had been and still was their proud and carnal ambition, which Jehovah would answer by fulfilling upon them the curses of the thorah (Lev 26:8, Lev 26:36; Deu 28:25; Deu 32:30). One, or at the most five, of the enemy would be able with their snorting to put to flight a whole thousand of the men of Judah. The verb nūs (Isa 30:16), which rhymes with sūs, is used first of all in its primary sense of "flying" (related to nūts, cf., Exo 14:27), and then in its more usual sense of "fleeing." (Luzzatto, after Abulwald: vogliamo far sui cavalli gloriosa comparsa, from nūs, or rather nâsas, hence nânōs, from which comes nēs, excellere.) יקּלּוּ, the fut. niphal, signifies to be light, i.e., swift; whereas יקל, the fut. kal, had become a common expression for light in the sense of despised or lightly esteemed. The horses and chariots are Judah's own (Isa 2:7; Mic 5:9), though possibly with the additional allusion to the Egyptian cavalry, of world-wide renown, which they had called to their help. In Isa 30:17 the subject of the first clause is also that of the second, and consequently we have not וּמפּני (compare the asyndeta in Isa 17:6). The insertion of rebhâbhâh (ten thousand) after chămisshâh (five), which Lowth, Gesenius, and others propose, is quite unnecessary. The play upon the words symbolizes the divine law of retribution (talio), which would be carried out with regard to them. The nation, which had hitherto resembled a thick forest, would become like a lofty pine (tōrne, according to the talmudic tūrnı̄thâ, Pinus pinea), standing solitary upon the top of a mountain, and like a flagstaff planted upon a hill—a miserable remnant in the broad land so fearfully devastated by war. For אם עד followed by a preterite (equivalent to the fut. exactum), compare Isa 6:11 and Gen 24:19.


  Isaiah 30:18


  The prophet now proceeds with ולכן, to which we cannot give any other meaning than et propterea, which it has everywhere else. The thought of the prophet is the perpetually recurring one, that Israel would have to be reduced to a small remnant before Jehovah would cease from His wrath. "And therefore will Jehovah wait till He inclines towards you, and therefore will He withdraw Himself on high till He has mercy upon you; for Jehovah is a God of right, salvation to those who wait for Him." In other places lâkhēn (therefore) deduces the punishment from the sin; here it infers, from the nature of the punishment, the long continuance of the divine wrath. Chikkâh, to wait, connected as it is here with Lamed, has at least the idea, if not the actual signification, of delay (as in Kg2 9:3; compare Job 32:4). This helps to determine the sense of yârūm, which does not mean, He will show Himself exalted as a judge, that through judgment He may render it possible to have mercy upon you (which is too far-fetched a meaning); but, He will raise Himself up, so as to be far away (cf., Num 16:45, "Get you up from among this congregation;" and Psa 10:5, mârōm = "far above," as far as heaven, out of his sight), that thus (after having for a long time withdrawn His gracious presence; cf., Hos 5:6) He may bestow His mercy upon you. A dark prospect, but only alarming to unbelievers. The salvation at the remotest end of the future belongs to believers even now. This is affirmed in the word 'ashrē (blessed), which recalls Psa 2:12. The prophet uses châkhâh in a very significant double sense here, just as he did nuus a short time before. Jehovah is waiting for the time when He can show His favour once more, and blessed are they who meet His waiting with their own waiting.


  Isaiah 30:19


  None but such are heirs of the grace that follows the judgment—a people, newly pardoned in response to its cry for help, conducted by faithful teachers in the right way, and renouncing idolatry with disgust. "For a people continues dwelling in Zion, in Jerusalem; thou shalt not weep for ever: He will prove Himself gracious to thee at the sound of thy cry for help; as soon as He hears, He answers thee. And the Lord giveth you bread in penury, and water for your need; and thy teachers will not hide themselves any more, and thine eyes come to see thy teachers. And thine ears will hear words behind thee, saying, 'This is the way, walk ye in it!' whether ye turn to the right hand or to the left. And ye defile the covering of thy graven images of silver, and the clothing of thy molten images of gold; thou wilt scatter them like filthy thing: 'Get out!' thou sayest to it." We do not render Isa 30:19, "For O people that dwelleth in Zion, in Jerusalem!" For although the personal pronoun may be omitted after Vav in an apostrophizing connection (Pro 8:5; Joe 2:23), we should certainly expect to find אתּה here. The accent very properly marks these words as forming an independent clause. The apparent tautology in the expression, "in Zion, in Jerusalem," is emphatic and explanatory. The fate of Zion-Jerusalem will not be the same as that of the imperial city (Isa 13:20; Isa 25:2); for it is the city of Jehovah, which, according to His promise, cannot become an eternally deserted ruin. After this promising declaration, the prophet turns and addresses the people of the future in the people of his own time; bâkhō strengthens the verbal notion with the mark of duration; chânōn with the mark of certainty and fulness. יחנך, with an advanced ŏ, as in Gen 43:29, for יחן. כּ is the shortest expression used to denote simultaneous occurrence; answering and hearing would coincide (shom‛âh, nomen actionis, as in Isa 47:9; Isa 55:2; Ges. 45, 1b; ‛ânâkh, the pausal form here, as in Jer 23:37). From this lowest stage of response to the penitential cry for help, the promise rises higher and higher. The next stage is that in which Jerusalem is brought into all the distress consequent upon a siege, as threatened by the prophet in Isa 29:3-4; the besieged would not be allowed by God to die of starvation, but He would send them the necessary support. The same expression, but very little altered, viz., "to give to eat lechem lachatz ūmayim lachatz," signifies to put any one upon the low rations of a siege or of imprisonment, in Kg1 22:27 and Ch2 18:26; but here it is a promise, with the threat kept in the background. צר and לחץ are connected with the absolute nouns לחם and מים, not as adverbial, but as appositional definitions (like תּרעלה יין, "wine which is giddiness," in Psa 60:5; and בּרכּים מים, "water which is knees," i.e., which has the measure of the knees, where birkayim is also in apposition, and not the accusative of measurement): literally, bread which is necessity, and water which is affliction; that is to say, nourishment of which there is extreme need, the very opposite of bread and water in abundance. Umbreit and Drechsler understand this spiritually. But the promise rises as it goes on. There is already an advance, in the fact that the faithful and well-meaning teachers (mōrı̄m) no longer keep themselves hidden because of the hard-heartedness and hatred of the people, as they have done ever since the time of Ahaz (נכנף, a denom.: to withdraw into כּנף, πτέρυξ, the utmost end, the most secret corner; though kânaph in itself signifies to cover or conceal). Israel, when penitent, would once more be able to rejoice in the sight of those whom it longed to have back again. מוריך is a plural, according to the context (on the singular of the previous predicate, see Ges. 147). As the shepherds of the flock, they would follow the people with friendly words of admonition, whilst the people would have their ears open to receive their instruction. תּאמינוּ is here equivalent to תּימינוּ, תּימינוּ. The abominations of idolatry (which continued even in the first years of Hezekiah's reign: Isa 31:7; Mic 1:5; Mic 5:11-13; Mic 6:16) would now be regarded as abominations, and put away. Even gold and silver, with which the images that were either carved or cast in inferior metal were overlaid, would be made unclean (see 2 Kings 28:8ff.); that is to say, no use would be made of them. Dâvâh is a shorter expression for kelı̄ dâvâh, the cloth worn by a woman at the monthly period. On zârâh, to dispense—to which dâvâh would be inappropriate if understood of the woman herself, as it is by Luzzatto—compare Kg2 23:6. With זהבך, the plural used in the general address passes over into the individualizing singular; לו is to be taken as a neuter pointing back to the plunder of idols.


  Isaiah 30:23


  The promise, after setting forth this act of penitence, rises higher and higher; it would not stop at bread in time of need. "And He gives rain to thy seed, with which thou sowest the land; and bread of the produce of the land, and it is full of sap and fat: in that day your flocks will feed in roomy pastures. And the oxen and the young asses, which work the land, salted mash will they eat, which is winnowed with the winnowing shovel and winnowing fork! And upon every high mountain, and every hill that rises high, there are springs, brooks in the day of the great massacre, when the towers fall." The blessing which the prophet depicts is the reverse of the day of judgment, and stands in the foreground when the judgment is past. The expression "in that day" fixes, as it were, the evening of the day of judgment, which is followed by the depicted morning of blessing. But the great mass of the Jewish nation would be first of all murdered in war; the towers must fall, i.e., (though without any figure, and merely as an exemplifying expression) all the bulwarks of self-confidence, self-help, and pride (Isa 2:15; Mic 5:9-10). In the place of the self-induced calamities of war, there would now come the God-given rich blessings of peace; and in the place of the proud towers, there would come fruitful heights abounding with water. The field would be cultivated again, and produce luxuriant crops of nutritious corn; so that not only the labour of man, but that of the animals also, would receive a rich reward. "Rain to thy seed:" this is the early rain commencing about the middle of October. אשׁר as an accusative, זרע being construed with a double accusative, as in Deu 22:9. מקניך might be the singular, so far as the form is concerned (see Isa 1:30; Isa 5:12; Isa 22:11); but, according to Exo 17:3, it must be taken as a plural, like מוריך. The 'ălâphı̄m are the oxen used in ploughing and threshing; the ‛ăyârı̄m, the asses used for carrying manure, soil, the sheaves, or the grain. Belı̄l châmı̄ts is a mash (composed of oats, barley, and vetches, or things of that kind) made more savoury with salt and sour vegetables; that is to say, a farrago (from bâlal, to mix; Comm. on Job, at Job 40:19-24). According to Wetzstein, it is ripe barley (unthreshed during the harvest and threshing time, and the grain itself for the rest of the year) mixed with salt or salt vegetables. In any case, belı̄l is to be understood as referring to the grain; this is evident from the relative clause, "which has been winnowed" (= mezōreh, Ewald, 169, d), or perhaps more correctly, "which he (one) winnows" (part. kal), the participle standing for the third person, with the subject contained within itself (Ewald, 200), i.e., not what was generally given from economy, viz., barley, etc., mixed with chopped straw (tibn), but pure grain (habb mahd, as they say at the present day). Rachath is a winnowing shovel, which is still used, according to Wetzstein, in Merj. Gedur, and Hauran; mizreh, on the other hand, is the winnowing fork with six prongs. Dainty food, such as was only given occasionally to the cattle, as something especially strengthening, would then be their regular food, and would be prepared in the most careful manner. "Who cannot see," exclaims Vitringa, "that this is to be taken spiritually?" He appeals to what Paul says in Co1 9:9, viz., that God does not trouble Himself about oxen. But Paul did not mean this in the same sense as Aristotle, who maintained that the minima were entirely excluded from the providence of God. What the Scriptures say concerning cattle, they do not say for the sake of the cattle, but for the sake of men; though it does not follow that the cattle are to be understood figuratively, as representing men. And this is the case here. What the prophet paints in this idyllic style, in colours furnished by the existing customs, is not indeed intended to be understood in the letter; and yet it is to be taken literally. In the age of glory, even on this side of eternity, a gigantic stride will be taken forward towards the glorification of universal nature, and towards the end of all those sighs which are so discernible now, more especially among domestic animals. The prophecy is therefore to be interpreted according to Rom 8:19.; from which we may clearly see that God does trouble Himself about the sighing of an ox or ass that is overburdened with severe toil, and sometimes left to starve.


  Isaiah 30:26


  The promise now rises higher and higher, and passes from earth to heaven. "And the light of the moon will be as the light of the sun, and the light of the sun will be multiplied sevenfold, like the light of seven days, in the day that Jehovah bindeth the hurt of His people, and healeth the crushing of His stroke." Modern commentators from Lowth downwards for the most part pronounce היּמים שׁבעת כּאור a gloss; and there is one external evidence in favour of this, which is wanting in the case of the other supposed glosses in Isaiah, namely, that the words are omitted by the lxx (though not by the Targum, the Syriac, or Jerome). Even Luther (although he notices these words in his exposition and sermons) merely renders them, der Sonnen schein wird siebenmal heller sein denn jtzt (the sunlight will be seven times as bright as it is now). But the internal evidence does not favour their spuriousness even in the case before us; for the fact that the regularity of the verse, as consisting of four members, is thereby disturbed, is no evidence at all, since the v. could be warranted in a pentastic quite as well as in a tetrastic form. We therefore decide in this instance also in favour of the conclusion that the prophet composed the gloss himself. But we cannot maintain, with Umbreit, that the addition was necessary, in order to guard against the idea that there would be seven suns shining in the sky; for the prophet does not predict a multiplication of the sun by seven, but simply the multiplication of its light. The seven days are the length of an ordinary week. Drechsler gives it correctly: "The radiated light, which is sufficient to produce the daylight for a whole week according to the existing order of things, will then be concentrated into a single day." Luther renders it in this way, als wenn sieben tag ynn eynander geschlossen weren (as if seven days were enclosed in one another). This also is not meant figuratively, any more than Paul means is figuratively, when he says, that with the manifestation of the "glory" of the children of God, the "corruption" of universal nature will come to an end. Nevertheless, it is not of the new heaven that the prophet is speaking, but of the glorification of nature, which is promised by both the Old Testament prophecy and by that of the New at the closing period of the world's history, and which will be the closing typical self-annunciation of that eternal glory in which everything will be swallowed up. The brightest, sunniest days then alternate, as the prophet foretells, with the most brilliant moonlight nights. No other miracles will be needed for this than that wonder-working power of God, which even now produces those changes of weather, the laws of which no researches of natural science have enabled us to calculate, and which will then give the greatest brilliancy and most unchangeable duration to what is now comparatively rare—namely, a perfectly unclouded sky, with sun or moon shining in all its brilliancy, yet without any scorching from the one, or injurious effects from the other. Heaven and earth will then put on their sabbath dress; for it will be the Sabbath of the world's history, the seventh day in the world's week. The light of the seven days of the world's week will be all concentrated in the seventh. For the beginning of creation was light, and its close will be light as well. The darkness all comes between, simply that it may be overcome. At last will come a bōqer (morning), after which it will no more be said, "And evening was, and morning was." The prophet is speaking of the last type of this morning. What he predicts here precedes what he predicted in Isa 24:23, just as the date of its composition precedes that of chapters 24-27; for there the imperial city was Babylon, whereas here the glory of the latter day is still placed immediately after the fall of Assyria.


  Isaiah 30:27


  "Behold, the name of Jehovah cometh from far, burning His wrath, and quantity of smoke: His lips are full of wrathful foam, and His tongue like devouring fire. And His breath is like an overflowing brook, which reaches half-way to the neck, to sift nations in the sieve of nothingness; and a misleading bridle comes to the cheeks of the nations." Two figures are here melted together—namely, that of a storm coming up from the farthest horizon, which turns the sky into a sea of fire, and kindles whatever it strikes, so that there rises up a heavy burden, or thick mass of smoke (kōbhed massâ'âh, like mas'ēth in Jdg 20:40, cf., Jdg 20:38; on this attributive combination, burning His wrath (Ewald, 288, c) and a quantity, etc., see Isa 13:9); and that of a man burning with wrath, whose lips foam, whose tongue moves to and fro like a flame, and whose breath is a snorting that threatens destruction, which when it issues from Jehovah swells into a stream, which so far covers a man that only his neck appears as the visible half. We had the same figure in Isa 8:8, where Asshur, as it came upon Judah, was compared to such an almost overwhelming and drowning flood. Here, again, it refers to Judah, which the wrath of Jehovah had almost though not entirely destroyed. For the ultimate object of the advancing name of Jehovah (shēm, name, relating to His judicial coming) is to sift nations, etc.: lahănâphâh for lehânı̄ph (like lahăzâdâh in Dan 5:20), to make it more like nâphâh in sound. The sieve of nothingness is a sieve in which everything, that does not remain in it as good corn, is given up to annihilation; שׁוא is want of being, i.e., of life from God, and denotes the fate that properly belongs to such worthlessness. In the case of v'resen (and a bridle, etc.) we must either supply in thought לשׂום (שׂם), or, what is better, take it as a substantive clause: "a misleading bridle" (or a bridle of misleading, as Bttcher renders it, math‛eh being the form mashqeh) holds the cheeks of the nations. The nations are regarded as wild horses, which could not be tamed, but which were now so firmly bound and controlled by the wrath of God, that they were driven down into the abyss.


  Isaiah 30:29


  This is the issue of the judgment which begins at the house of God, then turns against the instrument employed, namely the heathen, and becomes to the Israel that survives a counterpart of the deliverance from Egypt. "Your song will then sound as in the night, when the feast is celebrated; and ye will have joy of heart like those who march with the playing of flutes, to go up to the mountain of Jehovah, to the Rock of Israel." In the word châg (feast), which is generally used with special reference to the feast of tabernacles, there is here an unmistakeable allusion to the passover, as we may see from the introduction of "the night," which evidently means the night before the passover (lēl shimmurı̄m, Exo 12:42), which was so far a festal night, that it preceded and introduced the feast of unleavened bread. The prophet has taken his figure from the first passover-night in Egypt, when Israel was rejoicing in the deliverance which it was just about to receive, whilst the destroying angel was passing through the land. Such would be the song which they would be able to sing, when Jehovah poured out His judgment upon His people's enemies outside. The church is shut up in its chamber (Isa 26:20), and its joy resembles the heartfelt joy of those who go on pilgrimage on one of the three great feasts, or in the procession that carries up the first-fruits to Jerusalem (Biccurim, iii. 3), going up with the sound of flutes to the mountain of Jehovah, to appear before Him, the Rock of Israel.


  Isaiah 30:30


  Israel is marching in such a joyful way to a sacred and glorious height, whilst outside Jehovah is sweeping the world-power entirely away, and that without any help from Israel. "And Jehovah causes His majestic voice to be heard, and causes the lowering of His arm to be seen, with the snorting of wrath and the blazing of devouring fire, the bursting of a cloud, and pouring of rain and hailstones. For Asshur will be terrified at the voice of Jehovah, when He smites with the staff. And it will come to pass, every stroke of the rod of destiny, which Jehovah causes to fall upon Asshur, is dealt amidst the noise of drums and the playing of guitars; and in battles of swinging arm He fights it. For a place for the sacrifice of abominations has long been made ready, even for the king is it prepared; deep, broad has He made it: its funeral-pile has fire and wood in abundance; the breath of Jehovah like a stream of brimstone sets it on fire." The imposing crash (on hōd, see Job 39:20) of the cry which Jehovah causes to be heard is thunder (see Psa 29:1-11); for the catastrophe occurs with a discharge of all the destructive forces of a storm (see Isa 29:6). Nephets is the "breaking up" or "bursting," viz., of a cloud. It is through such wrath-announcing phenomena of nature that Jehovah manifests the otherwise invisible letting down of His arm to smite (nachath may possibly not be the derivative of nūăch, "settling down," but of nâchath, "the coming down," as in Psa 38:3; just as shebheth in Sa2 23:7 is not derived from shūbh, but from shâbhath, to go to ruin). Isa 30:31, commencing with ki (for), explains the terrible nature of what occurs, from the object at which it is directed: Asshur is alarmed at the voice of Jehovah, and thoroughly goes to pieces. We must not render this, as the Targum does, "which smites with the rod," i.e., which bears itself so haughtily, so tyrannically (after Isa 10:24). The smiter here is Jehovah (lxx, Vulg., Luther); and basshēbhet yakkeh is either an attributive clause, or, better still, a circumstantial determining clause, eo virga percutiente. According to the accents, vehâyâh in Isa 30:32 is introductory: "And it will come to pass, every stroke of the punishing rod falls (supply יהיה) with an accompaniment of drums and guitars" (the Beth is used to denote instrumental accompaniment, as in Isa 30:29; Isa 24:9; Psa 49:5, etc.)—namely, on the part of the people of Jerusalem, who have only to look on and rejoice in the approaching deliverance. Mūsâdâh with mattēh is a verbal substantive used as a genitive, "an appointment according to decree" (comp. yâsad in Hab 1:12, and yâ‛ad in Mic 6:9). The fact that drums and guitars are heard along with every stroke, is explained in Isa 30:32: "Jehovah fights against Asshur with battles of swinging," i.e., not with darts or any other kind of weapon, but by swinging His arm incessantly, to smite Asshur without its being able to defend itself (cf., Isa 19:16). Instead of בּהּ, which points back to Asshur, not to matteh, the keri has בּם, which is not so harsh, since it is immediately preceded by עליו. This cutting down of the Assyrians is accounted for in Isa 30:33, (ki, for), from the fact that it had long ago been decreed that they should be burned as dead bodies. 'Ethmūl in contrast with mâchâr is the past: it has not happened today, but yesterday, i.e., as the predestination of God is referred to, "long ago."


  Tophteh is the primary form of tōpheth (from tūph, not in the sense of the Neo-Persian tâften, Zend. tap, to kindle or burn, from which comes tafedra, melting; but in the Semitic sense of vomiting or abhorring: see at Job 17:6), the name of the abominable place where the sacrifices were offered to Moloch in the valley of Hinnom: a Tophet-like place. The word is variously treated as both a masculine and feminine, possibly because the place of abominable sacrifices is described first as bâmâh in Jer 7:31. In the clause הוּכן למּלך גּם־הוא, the gam, which stands at the head, may be connected with lammelekh, "also for the king is it prepared" (see at Job 2:10); but in all probability lammelekh is a play upon lammolekh (e.g., Lev 18:2), "even this has been prepared for the Melekh," viz., the king of Asshur. Because he was to be burned there, together with his army, Jehovah had made this Tophet-like place very deep, so that it might have a far-reaching background, and very broad, so that in this respect also there might be room for many sacrifices. And their medūrâh, i.e., their pile of wood (as in Eze 24:9, cf., Eze 24:5, from dūr, Talm. dayyēr, to lay round, to arrange, pile), has abundance of fire and wood (a hendiadys, like "cloud and smoke" in Isa 4:5). Abundance of fire: for the breath of Jehovah, pouring upon the funeral pile like a stream of brimstone, sets it on fire. בּ בּער, not to burn up, but to set on fire. בּהּ points back to tophteh, like the suffix of medurâthâh.


  Isaiah 31


  Isaiah 31:1


  There is nothing to surprise us in the fact, that the prophet returns again and again to the alliance with Egypt. After his warning had failed to prevent it, he wrestled with it in spirit, set before himself afresh the curse which would be its certain fruit, brought out and unfolded the consolation of believers that lay hidden in the curse, and did not rest till the cursed fruit, that had become a real thing, had been swallowed up by the promise, which was equally real. The situation of this fourth woe is just the same as that of the previous one. The alliance with Egypt is still in progress. "Woe to them that go down to Egypt for help, and rely upon horses, and put their trust in chariots, that there are many of them; and in horsemen, that there is a powerful multitude of them; and do not look up to the Holy One of Israel, and do not inquire for Jehovah! And yet He also is wise; thus then He brings evil, and sets not His words aside; and rises up against the house of miscreants, and against the help of evil-doers. And Egypt is man, and not God; and its horses flesh, and not spirit. And when Jehovah stretches out His hand, the helper stumbles, and he that is helped falls, and they all perish together." The expression "them that go down" (hayyōredı̄m) does not imply that the going down was taking place just then for the first time. It is the participle of qualification, just as God is called הבּרא. לעזרה with Lamed of the object, as in Isa 20:6. The horses, chariots, and horsemen here, as those of Egypt, which Diodorus calls ἱππάσιμος, on account of its soil being so suitable for cavalry (see Lepsius in Herzog's Cyclopaedia). The participle is combined in the finite verb. Instead of ועל־סוּסים, we also find the reading preferred by Norzi, of על without Vav, as in Isa 5:11 (cf., Isa 5:23). The perfects, שׁעוּ לא and דרשׁוּ לא, are used without any definite time, to denote that which was always wanting in them. The circumstantial clause, "whilst He is assuredly also wise," i.e., will bear comparison with their wisdom and that of Egypt, is a touching μείωσις. It was not necessary to think very highly of Jehovah, in order to perceive the reprehensible and destructive character of their apostasy from Him. The fut. consec. ויּבא is used to indicate the inevitable consequence of their despising Him who is also wise. He will not set aside His threatening words, but carry them out. The house of miscreants is Judah (Isa 1:4); and the help (abstr. pro concr., just as Jehovah is frequently called "my help," ‛ezrâthı̄, by the Psalmist) of evil-doers is Egypt, whose help has been sought by Judah. The latter is "man" ('âdâm), and its horses "flesh" (bâsâr); whereas Jehovah is God (El) and spirit (rūăch; see Psychol. p. 85). Hofmann expounds it correctly: "As ruuach has life in itself, it is opposed to the bâsâr, which is only rendered living through the rūăch; and so El is opposed to the corporeal 'âdâm, who needs the spirit in order to live at all." Thus have they preferred the help of the impotent and conditioned, to the help of the almighty and all-conditioning One. Jehovah, who is God and spirit, only requires to stretch out His hand (an anthropomorphism, by the side of which we find the rule for interpreting it); and the helpers, and those who are helped (i.e., according to the terms of the treaty, though not in reality), that is to say, both the source of the help and the object of help, are all cast into one heap together.


  Isaiah 31:4


  And things of this kind would occur. "For thus hath Jehovah spoken to me, As the lion growls, and the young lion over its prey, against which a whole crowd of shepherds is called together; he is not alarmed at their cry, and does not surrender at their noise; so will Jehovah of hosts descend to the campaign against the mountain of Zion, and against their hill." There is no other passage in the book of Isaiah which sounds so Homeric as this (vid., Il. xviii. 161, 162, xii. 299ff.). It has been misunderstood by Knobel, Umbreit, Drechsler, and others, who suppose על לצבּא to refer to Jehovah's purpose to fight for Jerusalem: Jehovah, who would no more allow His city to be taken from Him, than a lion would give up a lamb that it had taken as its prey. But how could Jerusalem be compared to a lamb which a lion holds in its claws as tereph? (Isa 5:29). We may see, even from Isa 29:7, what construction is meant to be put upon על צבא. Those sinners and their protectors would first of all perish; for like a fierce indomitable lion would Jehovah advance against Jerusalem, and take it as His prey, without suffering Himself to be thwarted by the Judaeans and Egyptians, who set themselves in opposition to His army (The Assyrians). The mountain of Zion was the citadel and temple; the hill of Zion the city of Jerusalem (Isa 10:32). They would both be given up to the judgment of Jehovah, without any possibility of escape. The commentators have been misled by the fact, that a simile of a promising character follows immediately afterwards, without anything to connect the one with the other. But this abrupt μετάβασις was intended as a surprise, and was a true picture of the actual fulfilment of the prophecy; for in the moment of the greatest distress, when the actual existence of Jerusalem was in question (cf., Isa 10:33-34), the fate of Ariel took suddenly and miraculously a totally different turn (Isa 29:2). In this sense, a pleasant picture is placed side by side with the terrible one (compare Mic 5:6-7).


  Isaiah 31:5


  Jehovah suddenly arrests the work of punishment, and the love which the wrath enfolds within itself begins to appear. "Like fluttering birds, so will Jehovah of Hosts screen Jerusalem; screening and delivering, sparing and setting free." The prophet uses the plural, "like fluttering birds," with an object—namely, not so much to represent Jehovah Himself, as the tender care and, as it were, maternal love, into which His leonine fierceness would be changed. This is indicated by the fact, that he attaches the feminine ‛âphōth to the common gender tsippŏrı̄m. The word pâsōăch recals to mind the deliverance from Egypt (as in Isa 30:29) in a very significant manner. The sparing of the Israelites by the destroyer passing over their doors, from which the passover derived its name, would be repeated once more. We may see from this, that in and along with Assyria, Jehovah Himself, whose instrument of punishment Assyria was, would take the filed against Jerusalem (Isa 29:2-3); but His attitude towards Jerusalem is suddenly changed into one resembling the action of birds, as they soar round and above their threatened nests. On the inf. abs. kal (gânōn) after the hiphil, see Ewald, 312, b; and on the continuance of the inf. abs. in the finite verb, 350, a. This generally takes place through the future, but here through the preterite, as in Jer 23:14; Gen 26:13, and Sa1 2:26 (if indeed vegâdēl is the third pers. preterite there).


  Isaiah 31:6


  On the ground of this half terrible, half comforting picture of the future, the call to repentance is now addressed to the people of the prophet's own time. "Then turn, O sons of Israel, to Him from whom men have so deeply departed." Strictly speaking, "to Him with regard to whom (אשׁר) ye are deeply fallen away" (he‛ĕmı̄q, as in Hos 9:9, and sârâh, that which is alienated, alienation, as in Isa 1:5); the transition to the third person is like the reverse in Isa 1:29. This call to repentance the prophet strengthens by two powerful motives drawn from the future.


  Isaiah 31:7


  The first is, that idolatry would one day be recognised in all its abomination, and put away. "For in that day they will abhor every one their silver idols and their gold idols, which your hands have made you for a sin," i.e., to commit sin and repent, with the preponderance of the latter idea, as in Hos 8:11 (compare Kg1 13:34). חטא, a second accusative to עשׂוּ, indicating the result. The prospect is the same as that held out in Isa 30:22; Isa 27:9; Isa 17:8; Isa 2:20.


  Isaiah 31:8


  The second motive is, that Israel will not be rescued by men, but by Jehovah alone; so that even He from whom they have now so deeply fallen will prove Himself the only true ground of confidence. "And Asshur falls by a sword not of a man, and a sword not of a man will devour him; and he flees before a sword, and his young men become tributary. And his rock, for fear will it pass away, and his princes be frightened away by the flags: the saying of Jehovah, who has His fire in Zion, and His furnace in Jerusalem." The lxx and Jerome render this falsely φεύξεται οὐκ (לא) ἀπὸ προσώπου μαχαίρας. לו is an ethical dative, and the prophet intentionally writes "before a sword" without any article, to suggest the idea of the unbounded, infinite, awful (cf., Isa 28:2, beyâd; Psalter, vol. i. p. 15). A sword is drawn without any human intervention, and before this Asshur falls, or at least so many of the Assyrians as are unable to save themselves by flight. The power of Asshur is for ever broken; even its young men will henceforth become tributary, or perform feudal service. By "his rock" most commentators understand the rock upon which the fugitive would gladly have taken refuge, but did not dare (Rosenmller, Gesenius, Knobel, etc.); others, again, the military force of Asshur, as its supposed invincible refuge (Saad., etc.); others, the apparently indestructible might of Asshur generally (Vulgate, Rashi, Hitzig). But the presence of "his princes" in the parallel clause makes it most natural to refer "his rock" to the king; and this reference is established with certainty by what Isa 32:2 affirms of the king and princes of Judah. Luther also renders it thus: und jr Fels wird fur furcht wegzihen (and their rock will withdraw for fear). Sennacherib really did hurry back to Assyria after the catastrophe in a most rapid flight. Minnēs are the standards of Asshur, which the commanders of the army fly away from in terror, without attempting to rally those that were scattered. Thus speaks Jehovah, and this is what He decrees who has His 'ūr and tannūr in Jerusalem. We cannot suppose that the allusion here is to the fire and hearth of the sacrifices; for tannūr does not mean a hearth, but a furnace (from nūr, to burn). The reference is to the light of the divine presence, which was outwardly a devouring fire for the enemies of Jerusalem, an unapproachable red-hot furnace (ignis et caminus qui devorat peccatores et ligna, faenum stipulamque consumit: Jerome).


  Isaiah 32


  Isaiah 32:1


  For Judah, sifted, delivered, and purified, there now begins a new ear. Righteous government, as a blessing for the people, is the first beneficent fruit. "Behold, the king will reign according to righteousness; and the princes, according to right will they command. And every one will be like a shelter from the wind, and a covert from the storm; like water-brooks in a dry place, like the shadow of a gigantic rock in a languishing land." The kingdom of Asshur is for ever destroyed; but the kingdom of Judah rises out of the state of confusion into which it has fallen through its God—forgetting policy and disregard of justice. King and princes now rule according to the standards that have been divinely appointed and revealed. The Lamed in ūlesârı̄m (and the princes) is that of reference (quod attinet ad, as in Psa 16:3 and Ecc 9:4), the exponent of the usual casus abs. (Ges. 146, 2); and the two other Lameds are equivalent to κατά, secundum (as in Jer 30:11). The figures in Isa 32:2 are the same as in Isa 25:4. The rock of Asshur (i.e., Sennacherib) has departed, and the princes of Asshur have deserted their standards, merely to save themselves. The king and princes of Judah are now the defence of their nation, and overshadow it like colossal walls of rock. This is the first fruit of the blessing.


  Isaiah 32:3


  The second is an opened understanding, following upon the ban of hardening. "And the eyes of the seeing no more are closed, and the ears of the hearing attend. And the heart of the hurried understands to know, and the tongue of stammerers speaks clear things with readiness." It is not physical miracles that are predicted here, but a spiritual change. The present judgment of hardening will be repealed: this is what Isa 32:3 affirms. The spiritual defects, from which many suffer who do not belong to the worst, will be healed: this is the statement in Isa 32:4. The form תּשׁעינה is not the future of שׁעה here, as in Isa 31:1; Isa 22:4; Isa 17:7-8 (in the sense of, they will no longer stare about restlessly and without aim), but of שׁעה = שׁעע, a metaplastic future of the latter, in the sense of, to be smeared over to closed (see Isa 29:9; Isa 6:10; cf., tach in Isa 44:18). On qâshabh (the kal of which is only met with here), see at Isa 21:7. The times succeeding the hardening, of which Isaiah is speaking here, are "the last times," as Isa 6:1-13 clearly shows; though it does not therefore follow that the king mentioned in Isa 32:1 (as in Isa 11:1.) is the Messiah Himself. In Isa 32:1 the prophet merely affirms, that Israel as a national commonwealth will then be governed in a manner well pleasing to God; here he predicts that Israel as a national congregation will be delivered from the judgment of not seeing with seeing eyes, and not hearing with hearing ears, and that it will be delivered from defects of weakness also. The nimhârı̄m are those that fall headlong, the precipitate, hurrying, or rash; and the עלּגים, stammerers, are not scoffers (Isa 28:7., Isa 19:20), as Knobel and Drechsler maintain, but such as are unable to think and speak with distinctness and certainty, more especially concerning the exalted things of God. The former would now have the gifts of discernment (yâbhı̄n), to perceive things in their true nature, and to distinguish under all circumstances that which is truly profitable (lâda‛ath); the latter would be able to express themselves suitably, with refinement, clearness, and worthiness. Tsachōth (old ed. tsâchōth) signifies that which is light, transparent; not merely intelligible, but refined and elegant. תּמהר gives the adverbial idea to ledabbēr (Ewald, 285, a).


  Isaiah 32:5


  A third fruit of the blessing is the naming and treating of every one according to his true character. "The fool will no more be called a nobleman, nor the crafty a gentleman. For a fool speaks follies, and his heart does godless things, to practise tricks and to speak error against Jehovah, to leave the soul of hungry men empty, and to withhold the drink of thirsty ones. And the craft of a crafty man is evil, who devises stratagems to destroy suffering ones by lying words, even when the needy exhibits his right. But a noble man devises noble things, and to noble things he adheres." Nobility of birth and wealth will give place to nobility of character, so that the former will not exist or not be recognised without the latter. Nâdı̄bh is properly one who is noble in character, and then, dropping the ethical meaning, one who is noble by rank. The meaning of the word generosus follows the same course in the opposite direction. Shōă‛ is the man who is raised to eminence by the possession of property; the gentleman, as in Job 34:19. The prophet explains for himself in what sense he uses the words nâbhâl and kı̄lai. We see from his explanation that kı̄lai neither signifies the covetous, from kūl (Saad.), nor the spendthrift, from killâh (Hitzig). Jerome gives the correct rendering, viz., fraudulentus; and Rashi and Kimchi very properly regard it as a contraction of nekhı̄lai. It is an adjective form derived from כּיל = נכיל, like שׂיא = נשׂיא (Job 20:6). The form כּלי in Isa 32:1 is used interchangeably with this, merely for the sake of the resemblance in sound to כּליו (machinatoris machinae pravae). In Isa 32:6, commencing with ki (for), the fact that the nâbhâl (fool) and kı̄lai (crafty man) will lose their titles of honour, is explained on the simple ground that such men are utterly unworthy of them. Nâbhâl is a scoffer at religion, who thinks himself an enlightened man, and yet at the same time has the basest heart, and is a worthless egotist. The infinitives with Lamed show in what the immorality ('âven) consists, with which his heart is so actively employed. In Isa 32:6, ūbhedabbēr ("and if he speak") is equivalent to, "even in the event of a needy man saying what is right and well founded:" Vâv = et in the sense of etiam ((cf., Sa2 1:23; Psa 31:12; Hos 8:6; Ecc 5:6); according to Knobel, it is equivalent to et quidem, as in Ecc 8:2; Amo 3:11; Amo 4:10; whereas Ewald regards it as Vav conj. (283, d), "and by going to law with the needy," but את־אביון would be the construction in this case (vid., Kg2 25:6). According to Isa 32:8, not only does the noble man devise what is noble, but as such (הוּא) he adheres to it. We might also adopt this explanation, "It is not upon gold or upon chance that he rises;" but according to the Arabic equivalents, qūm signifies persistere here.


  Isaiah 32:9


  This short address, although rounded off well, is something more than a fragment complete in itself, like the short parabolic piece in Isa 28:23-29, which commences in a similar manner. It is the last part of the fourth woe, just as that was the last part of the first. It is a side piece to the threatening prophecy of the time of Uzziah-Jotham (Isa 3:16.), and chastises the frivolous self-security of the women of Jerusalem, just as the former chastises their vain and luxurious love of finery. The prophet has now uttered many a woe upon Jerusalem, which is bringing itself to the verge of destruction; but notwithstanding the fact that women are by nature more delicate, and more easily affected and alarmed, than men, he has made no impression upon the women of Jerusalem, to whom he now foretells a terrible undeceiving of their carnal ease, whilst he holds out before them the ease secured by God, which can only be realized on the ruins of the former.


  The first part of the address proclaims the annihilation of their false ease. "Ye contented women, rise up, hear my voice; ye confident daughters, hearken to my speech! Days to the year: then will ye tremble, confident ones! for it is all over with the vintage, the fruit harvest comes to nought. Tremble, contented ones! Quake, ye confident ones! Strip, make yourselves bare, and gird your loins with sackcloth! They smite upon their breasts for the pleasant fields, for the fruitful vine. On the land of my people there come up weeds, briers; yea, upon all joyous houses of the rejoicing city. For the palace is made solitary; the crowd of the city is left desolate; the ofel and watch-tower serve as caves for ever, for the delight of wild asses, for the tending of flocks." The summons is the same as in Gen 4:23 and Jer 9:19 (comp. Isa 28:23); the attributes the same as in Amo 6:1 (cf., Isa 4:1, where Isaiah apostrophizes the women of Samaria). שׁאנן, lively, of good cheer; and בּטח, trusting, namely to nothing. They are to rise up (qōmnâh), because the word of God must be heard standing (Jdg 3:20). The definition of the time "days for a year" (yâmı̄m ‛al-shânâh) appears to indicate the length of time that the desolation would last, as the word tirgaznâh is without any Vav apod. (cf., Isa 65:24; Job 1:16-18); but Isa 29:1 shows us differently, and the Vav is omitted, just as it is, for example, in Dan 4:28. Shânâh is the current year. In an undefined number of days, at the most a year from the present time (which is sometimes the meaning of yâmı̄m), the trembling would begin, and there would be neither grapes nor fruit to gather. Hence the spring harvest of corn is supposed to be over when the devastation begins. ימים is an acc. temporis; it stands here (as in Isa 27:6, for example; vid., Ewald, 293, 1) to indicate the starting point, not the period of duration. The milel-forms פּשׁטה, ערה, חגרה ,ערה , are explained by Ewald, Drechsler, and Luzzatto, as plur. fem. imper. with the Nun of the termination nâh dropped—an elision that is certainly never heard of. Others regard it as inf. with He femin. (Credner, Joel, p. 151); but קטלה for the infinitive קטלה is unexampled; and equally unexampled would be the inf. with He indicating the summons, as suggested by Bttcher, "to the shaking!" "to the stripping!" They are sing. masc. imper., such as occur elsewhere apart from the pause, e.g., מלוכה (for which the keri has מלכה) in Jdg 9:8; and the singular in the place of the plural is the strongest form of command. The masculine instead of the feminine appears already in הרדוּ, which is used in the place of חרדנה. The prophet then proceeds in the singular number, comprehending the women as a mass, and using the most massive expression. The He introduced into the summons required that the feminine forms, רגזי, etc., should be given up. ערה, from ערר, to be naked, to strip one's self. חגרה absolute, as in Joe 1:13 (cf., Isa 3:24), signifies to gird one's self with sackcloth (saq). We meet with the same remarkable enall. generis in Isa 32:12. Men have no breasts (shâdaim), and yet the masculine sōphedı̄m is employed, inasmuch as the prophet had the whole nation in his mind, throughout which there would be such a plangere ubera on account of the utter destruction of the hopeful harvest of corn and wine. Shâdaim (breasts) and שׂדי (construct to sâdōth) have the same common ring as ubera and ubertas frugum. In Isa 32:13 ta‛ăleh points back to qōts shâmı̄r, which is condensed into one neuter idea. The ki in Isa 32:13 has the sense of the Latin imo (Ewald, 330, b). The genitive connection of עלּיזה קריה with משׂושׂ בּתּי (joy-houses of the jubilant city) is the same as in Isa 28:1. The whole is grammatically strange, just as in the Psalms the language becomes all the more complicated, disjointed, and difficult, the greater the wrath and indignation of the poet. Hence the short shrill sentences in Isa 32:14 : palace given up (cf., Isa 13:22); city bustle forsaken (i.e., the city generally so full of bustle, Isa 22:2). The use of בּעד is the same as in Pro 6:26; Job 2:4. ‛Ofel, i.e., the south-eastern fortified slope of the temple mountain, and the bachan (i.e., the watch-tower, possibly the flock-tower which is mentioned in Mic 4:8 along with ‛ofel), would be pro speluncis, i.e., would be considered and serve as such. And in the very place where the women of Jerusalem had once led their life of gaiety, wild asses would now have their delight, and flocks their pasture (on the wild asses, perâ'ı̄m, that fine animal of the woodless steppe, see at Job 24:5; Job 39:5-8). Thus would Jerusalem, with its strongest, proudest places, be laid in ruins, and that in a single year, or ever less than a year.


  Isaiah 32:15


  The state would then continue long, very long, until at last the destruction of the false rest would be followed by the realization of the true. "Until the Spirit is poured out over us from on high, and the wilderness becomes a fruitful field, and the fruitful field is counted as the forest. And justice makes its abode in the desert, and righteousness settles down upon the fruit-field. And the effect of righteousness will be peace, and the reward of righteousness rest and security for ever. And my people dwells in a place of peace, and in trustworthy, safe dwellings, and in cheerful resting-places. And it hails with the overthrow of the forest, and into lowliness must the city be brought low." There is a limit, therefore, to the "for ever" of Isa 32:14. The punishment would last till the Spirit, which Israel had not then dwelling in the midst of it (see Hag 2:5), and whose fulness was like a closed vessel to Israel, should be emptied out over Israel from the height of heaven (compare the piel ערה, Gen 24:20), i.e., should be poured out in all its fulness. When that was done, a great change would take place, the spiritual nature of which is figuratively represented in the same proverbial manner as in Isa 29:17. At the same time, a different turn is given to the second half in the passage before us. The meaning is, not that what was now valued as a fruit-bearing garden would be brought down from its false eminence, and be only regarded as forest; but that the whole would be so glorious, that what was now valued as a fruit-garden, would be thrown into the shade by something far more glorious still, in comparison with which it would have the appearance of a forest, in which everything grew wild. The whole land, the uncultivated pasture-land as well as the planted fruitful fields of corn and fruit, would then become the tent and seat of justice and righteousness. "Justice and righteousness' (mishpât and tsedâqâh) are throughout Isaiah the stamp of the last and perfect time. As these advance towards self-completion, the produce and result of these will be peace (ma‛ăseh and abhōdâh are used to denote the fruit or self-reward of work and painstaking toil; compare פּעלּה). But two things must take place before this calm, trustworthy, happy peace, of which the existing carnal security is only a caricature, can possibly be realized. In the first place, it must hail, and the wood must fall, being beaten down with hail. We already know, from Isa 10:34, that "the wood" was an emblem of Assyria; and in Isa 30:30-31, we find "the hail" mentioned as one of the forces of nature that would prove destructive to Assyria. And secondly, "the city" (העיר, a play upon the word, and a counterpart to היּער) must first of all be brought low into lowliness (i.e., be deeply humiliated). Rosenmller and others suppose the imperial city to be intended, according to parallels taken from chapters 24-27; but in this cycle of prophecies, in which the imperial city is never mentioned at all, "the city" must be Jerusalem, whose course from the false peace to the true lay through a humiliating punishment (Isa 29:2-4; Isa 30:19., Isa 31:4.).


  Isaiah 32:20


  In the face of this double judgment, the prophet congratulates those who will live to see the times after the judgment. "Blessed are ye that sow by all waters, and let the foot of the oxen and asses rove in freedom." Those who lived to see these times would be far and wide the lords of a quiet and fruitful land, cleared of its foes, and of all disturbers of peace. They would sow wherever they pleased, by all the waters that fertilized the soil, and therefore in a soil of the most productive kind, and one that required little if any trouble to cultivate. And inasmuch as everything would be in the most copious abundance, they would no longer need to watch with anxiety lest their oxen and asses should stray into the corn-fields, but would be able to let them wander wherever they pleased. There cannot be the slightest doubt that this is the correct explanation of the verse, according to Isa 30:23-25 (compare also Isa 7:21.).


  This concludes the four woes, from which the fifth, that immediately follows, is distinguished by the fact, that in the former the Assyrian troubles are still in the future, whereas the fifth places us in the very midst of them. The prophet commenced (Isa 28:1-4) with the destruction of Samaria; he then threatened Judah and Jerusalem also. But it is uncommonly difficult to combine the different features of the threat into a complete picture. Sifting even to a small remnant is a leading thought, which runs through the threat. And we also read throughout the whole, that Asshur will meet with its own destruction in front of that very Jerusalem which it is seeking to destroy. But the prophet also knows, on the one hand, that Jerusalem is besieged by the Assyrians, and will not be rescued till the besieged city has been brought to the last extremity (Isa 29:1., Isa 31:4.); and, on the other hand, that this will reach even to the falling of the towers (Isa 30:25), the overthrow of the wall of the state (Isa 30:13-14), the devastation of the land, and the destruction of Jerusalem itself (Isa 32:12.); and for both of these he fixes the limit of a year (Isa 29:1; Isa 32:10). This double threat may be explained in the following manner. The judgments which Israel has still to endure, and the period of glory that will follow them, lie before the mental eye of the prophet like a long deep diorama. While threatening the existing generation, he penetrates more or less deeply into the judgments which lie in perspective before him. He threatens at one time merely a siege that will continue till it is brought to the utmost extremity; at another time utter destruction. But the imperial power intended, by which this double calamity is to be brought upon Judah, must be Assyria; since the prophet knew of no other in the earliest years of Hezekiah, when these threatening addresses were uttered. And this gives rise to another difficulty. Not only was the worst prediction—namely, that of the destruction of Jerusalem—not fulfilled; but even the milder prophecy—namely, that of a siege, which would bring them to the deepest distress—was not accomplished. There never was any actual siege of Jerusalem by the Assyrians. The explanation of this is, that, according to Jer 18:7-8, and Jer 18:9, Jer 18:10, neither the threatenings of punishment nor the promises of blessing uttered by the prophets were so unconditional, that they were certain to be fulfilled and that with absolute necessity, at such and such a time, or upon such and such a generation. The threatened punishment might be repealed or modified, if repentance ensued on the part of the persons threatened (Jon 3:4; Kg1 21:29; Kg2 22:15-20; Ch2 12:5-8). The words of the prophecy did not on that account fall to the ground. If they produced repentance, they answered the very purpose for which they were intended; but if the circumstances which called for punishment should return, their force returned as well in all its fulness. If the judgment was one irrevocably determined, it was merely delayed by this, to be discharged upon the generation which should be ripest for it. And we have also an express historical testimony, which shows that this is the way in which the non-fulfilment of what Isaiah threatened as about to take place within a year is to be accounted for. Not only Isaiah, but also his contemporary Micah, threatened, that along with the judgment upon Samaria, the same judgment would also burst upon Jerusalem. Zion would be ploughed as a field, Jerusalem would be laid in ruins, and the temple mountain would be turned into a wooded height (Mic 3:12). This prophecy belongs to the first year of Hezekiah's reign, for it was then that the book of Micah was composed. But we read in Jer 26:18-19, that, in their alarm at this prophecy, Hezekiah and all Judah repented, and that Jehovah withdrew His threat in consequence. Thus, in the very first year of Hezekiah, a change for the better took place in Judah; and this was necessarily followed by the withdrawal of Isaiah's threatenings, just as those threatenings had co-operated in the production of this conversion (see Caspari, Micha, p. 160ff.). Not one of the three threats (Isa 29:1-4; Isa 32:9-14; Mic 3:12), which form an ascending climax, was fulfilled. Previous threatenings so far recovered their original force, when the insincerity of the conversion became apparent, that the Assyrians did unquestionably march through Judah, devastating everything as they went along. But because of Hezekiah's self-humiliation and faith, the threat was turned from that time forward into a promise. In direct opposition to his former threatening, Isaiah now promised that Jerusalem would not be besieged by the Assyrians (Isa 37:33-35), but that, before the siege was actually established, Assyria would fall under the walls of Jerusalem.


  Isaiah 33


  Isaiah 33:1


  We are now in the fourteenth year of Hezekiah's reign. The threatenings of the first years, which the repentance of the people had delayed, are now so far in force again, and so far actually realized, that the Assyrians are already in Judah, and have not only devastated the land, but are threatening Jerusalem. The element of promise now gains the upper hand, the prophet places himself between Asshur and his own nation with the weapons of prophecy and prayer, and the woe turns from the latter to the former. "Woe, devastator, and thyself not devastated; and thou spoiler, and still not spoiled! Hast thou done with devastating? thou shalt be devastated. Hast thou attained to rob? men rob thee." Asshur is described as not devastated and not spoiled (which could not be expressed by a participle as with us, since bâgad is construed with Beth, and not with the accusative of the person), because it had not yet been visited by any such misfortune as that which had fallen upon other lands and nations. But it would be repaid with like for the like as soon as כּ indicating simultaneousness, as in Isa 30:19 and Isa 18:5, for example) its devastating and spoiling had reached the point determined by Jehovah. Instead of בך, we find in some codd. and editions the reading בו, which is equally admissible. In כּהתימך (from תּמם) the radical syllable is lengthened, instead of having dagesh. כּנּלתך is equivalent to כּהנלותך, a hiphil syncopated for the sake of rhythm (as in Isa 3:8; Deu 1:33, and many other passages), written here with dagesh dirmens, from the verb nâlâh, which is attested also by Job 15:29. The coincidence in meaning with the Arab. verb nâl (fut. i and u), to acquire or attain (see Comm. on Job, at Job 15:29 and Job 30:24-27), has been admitted by the earliest of the national grammarians, Ben-Koreish, Chayug, etc. The conjecture כּכלּותך (in addition to which Cappellus proposed כנלאותך) is quite unnecessary. The play upon the sound sets forth the punishment of the hitherto unpunished one as the infallible echo of its sin.


  Isaiah 33:2


  In Isa 33:2 the prophet's word of command is changed into a believing prayer: "Jehovah, be gracious to us; we wait for Thee: be their arm with every morning, yea, our salvation in time of need!" "Their arm," i.e., the power which shelters and defends them, viz., Thy people and my own. "Yea," 'aph, is emphatic. Israel's arm every morning, because the danger is renewed every day; Israel's salvation, i.e., complete deliverance (Isa 25:9), because the culminating point of the trouble is still in prospect.


  Isaiah 33:3


  While the prophet is praying thus, he already sees the answer. "At the sound of a noise peoples pass away; at Thy rising nations are scattered. And your booty is swept away as a swarm of locusts sweeps away; as beetles run, they run upon it." The indeterminate hâmōn, which produces for that very reason the impression of something mysterious and terrible, is at once explained. The noise comes from Jehovah, who is raising Himself judicially above Assyria, and thunders as a judge. Then the hostile army runs away (נפצוּ = נפצּוּ, from the niphal נפץ, Sa1 13:11, from פּץ = נפוץ, from פּוּץ); and your booty (the address returns to Assyria) is swept away, just as when a swarm of locusts settles on a field, it soon eats it utterly away. Jerome, Cappellus, and others follow the Septuagint rendering, ὃν τρόπον ἐάν τις συναγάγη ἀκρίδας. The figure is quite as appropriate, but the article in hechâsı̄l makes the other view the more natural one; and Isa 33:4 places this beyond all doubt. Shâqaq, from which the participle shōqēq and the substantive masshâq are derived, is sued here, as in Joe 2:9, to signify a busy running hither and thither (discursitare). The syntactic use of shōqēq is the same as that of קרא (they call) in Isa 21:11, and sōphedı̄m (they smite) in Isa 32:12. The inhabitants of Jerusalem swarm in the enemy's camp like beetles; they are all in motion, and carry off what they can.


  Isaiah 33:5


  The prophet sees this as he prays, and now feasts himself on the consequences of this victory of Jehovah, prophesying in Isa 33:5, Isa 33:6 : "Jehovah is exalted; for, dwelling on high, He has filled Zion with justice and righteousness. And there will be security of thy times, riches of salvation, of wisdom, and knowledge. Fear of Jehovah is then the treasure of Judah." Exalted: for though highly exalted in Himself, He has performed an act of justice and righteousness, with the sight and remembrance of which Zion is filled as with an overflowing rich supply of instruction and praise. A new time has dawned for the people of Judah. The prophet addresses them in Isa 33:6; for there is nothing to warrant us in regarding the words as addressed to Hezekiah. To the times succeeding this great achievement there would belong 'emūnâh, i.e., (durability (Exo 17:12)—a uniform and therefore trustworthy state of things (compare Isa 39:8, "peace and truth"). Secondly, there would also belong to them חסן, a rich store of salvation, wisdom, and knowledge (compare the verb in Isa 23:18). We regard these three ideas as all connected with chōsen. The prophet makes a certain advance towards the unfolding of the seven gifts in Isa 11:2, which are implied in "salvation;" but he hurries at once to the lowest of them, which forms the groundwork of all the rest, when he says, thirdly, that the fear of Jehovah will be the people's treasure. The construct form, chokhmath, instead of chokhmâh, is a favourite one, which Isaiah employs, even apart from the genitive relation of the words, for the purpose of securing a closer connection, as Isa 35:2; Isa 51:21 (compare pârash in Eze 26:10), clearly show. In the case before us, it has the further advantage of consonance in the closing sound.


  Isaiah 33:7


  The prophet has thus run through the whole train of thought with a few rapid strides, in accordance with the custom which we have already frequently noticed; and now he commences afresh, mourning over the present miserable condition of things, in psalm-like elegiac tones, and weeping with his weeping people. "Behold, their heroes weep without; the messengers of peace weep bitterly. Desolate are roads, disappeared are travellers; he has broken covenant, insulted cities, despised men. The land mourns, languishes; Lebanon stands ashamed, parched; the meadow of Sharon has become like a steppe, and Bashan and Carmel shake their leaves." אראלּם is probably chosen with some allusion to 'Ariel, the name of Jerusalem in chapter 29; but it has a totally different meaning. We have rendered it "heroes," because אראל is here synonymous with אראל in the Nibelung-like piece contained in Sa2 23:20 and Ch1 11:22. This 'ărı̄'ēl, which is here contracted into 'er'el (compare the biblical name 'Ar'ēlı̄ and the post-biblical name of the angels, 'Er'ellı̄m), is compounded of 'arı̄ (a lion) and ‛El (God), and therefore signifies "the lion of God," but in this sense, that El (God) gives to the idea of leonine courage merely the additional force of extraordinary or wonderful; and as a composite word, it contents itself with a singular, with a collective sense according to circumstances, without forming any plural at all. The dagesh is to be explained from the fact that the word (which tradition has erroneously regarded as a compound of להם אראה) is pointed in accordance with the form כּרמל (כרמלּו). The heroes intended by the prophet were the messengers sent to Sennacherib to treat with him for peace. They carried to him the amount of silver and gold which he had demanded as the condition of peace (Kg2 18:14). But Sennacherib broke the treaty, by demanding nothing less than the surrender of Jerusalem itself. Then the heroes of Jerusalem cried aloud, when they arrived at Jerusalem, and had to convey this message of disgrace and alarm to the king and nation; and bitterly weeping over such a breach of faith, such deception and disgrace, the embassy, which had been sent off, to the deep self-humiliation of Judah and themselves, returned to Jerusalem. Moreover, Sennacherib continued to storm the fortified places, in violation of his agreement (on mâ'as ‛arı̄m, see Kg2 18:13). The land was more and more laid waste, the fields were trodden down; and the autumnal aspect of Lebanon, with its faded foliage, and of Bashan and Carmel, with their falling leaves, looked like shame and grief at the calamities of the land. It was in the autumn, therefore, that the prophet uttered these complaints; and the definition of the time given in his prophecy (Isa 32:10) coincides with this. קמל is the pausal form for קמל, just as in other places an ē with the tone, which has sprung from i, easily passes into a in pause; the sharpening of the syllable being preferred to the lengthening of it, not only when the syllable which precedes the tone syllable is an open one, but sometimes even when it is closed (e.g., Jdg 6:19, ויּגּשׁ). Instead of כּערבה we should read כּערבה (without the article), as certain codd. and early editions do.


  Isaiah having mourned in the tone of the Psalms, now comforts himself with the words of a psalm. Like David in Psa 12:6, he hears Jehovah speak. The measure of Asshur's iniquity is full; the hour of Judah's redemption is come; Jehovah has looked on long enough, as though sitting still (Isa 18:4). Isa 33:10 "Now will I arise, saith Jehovah, now exalt myself, now lift up myself." Three times does the prophet repeat the word ‛attâh (now), which is so significant a word with all the prophets, but more especially with Hosea and Isaiah, and which always fixes the boundary-line and turning-point between love and wrath, wrath and love. ארומם (in half pause for ארוממא is contracted from עתרומם (Ges. 54, 2, b). Jehovah would rise up from His throne, and show Himself in all His greatness to the enemies of Israel.


  Isaiah 33:11


  After the prophet has heard this from Jehovah, he knows how it will fare with them. He therefore cries out to them in triumph (Isa 33:11), "Ye are pregnant with hay, ye bring forth stubble! Your snorting is the fire that will devour you." Their vain purpose to destroy Jerusalem comes to nothing; their burning wrath against Jerusalem becomes the fire of wrath, which consumes them (for chashash and qash, see at Isa 5:24).


  Isaiah 33:12


  The prophet announces this to them, and now tells openly what has been exhibited to him in his mental mirror as the purpose of God. "And nations become as lime burnings, thorns cut off, which are kindled with fire." The first simile sets forth the totality of the destruction: they will be so completely burned up, that nothing but ashes will be left, like the lump of lime left at the burning of lime. The second contains a figurative description of its suddenness: they have vanished suddenly, like dead brushwood, which is cut down in consequence, and quickly crackles up and is consumed (Isa 5:24, cf., Isa 9:17): kâsach is the Targum word for zâmar, amputare, whereas in Arabic it has the same meaning as sâchâh, verrere.


  Isaiah 33:13


  But the prophet, while addressing Asshur, does not overlook those sinners of his own nation who are deserving of punishment. The judgment upon Asshur is an alarming lesson, not only for the heathen, but for Israel also; for there is no respect of persons with Jehovah. "Hear, ye distant ones, what I have accomplished; and perceive, ye near ones, my omnipotence! The sinners in Zion are afraid; trembling seizes the hypocrites: who of us can abide with devouring fire? who of us abide with everlasting burnings?" Even for the sinners in Jerusalem also there is no abiding in the presence of the Almighty and Just One, who has judged Asshur (the act of judgment is regarded by the prophet as having just occurred); they must either repent, or they cannot remain in His presence. Jehovah, so far as His wrath is concerned, is "a consuming fire" (Deu 4:24; Deu 9:3); and the fiery force of His anger is "everlasting burnings" (mōkedē ‛ōlâm), inasmuch as it consists of flames that are never extinguished, never burn themselves out. And this God had His fire and His furnace in Jerusalem (Isa 31:9), and had just shown what His fire could do, when once it burst forth. Therefore do the sinners inquire in their alarm, whilst confessing to one another (lânū; cf., Amo 9:1) that none of them can endure it, "Who can dwell with devouring fire?" etc. (gūr with the acc. loci, as in Psa 5:5).


  Isaiah 33:15


  The prophet answers their question. "He that walketh in righteousness, and speaketh uprightness; he that despiseth gain of oppressions, whose hand keepeth from grasping bribes; he that stoppeth his ear from hearing murderous counsel, and shutteth his eyes from looking at evil; he will dwell upon high places; rocky fastnesses are his castle; his bread is abundant, his waters inexhaustible." Isaiah's variation of Psa 15:1-5 and Psa 24:3-6 (as Jer 17:5-8 contains Jeremiah's variation of Psa 1:1-6). Tsedâqōth is the accusative of the object, so also is mēshârı̄m: he who walks in all the relations of life in the full measure of righteousness, i.e., who practises it continually, and whose words are in perfect agreement with his inward feelings and outward condition. The third quality is, that he not only does not seek without for any gain which injures the interests of his neighbour, but that he inwardly abhors it. The fourth is, that he diligently closes his hands, his ears, and his eyes, against all danger of moral pollution. Bribery, which others force into his hand, he throws away (cf., Neh 5:13); against murderous suggestions, or such as stimulate revenge, hatred, and violence, he stops his ear; and from sinful sights he closes his eyes firmly, and that without even winking. Such a man has no need to fear the wrath of God. Living according to the will of God, he lives in the love of God; and in that he is shut in as it were upon the inaccessible heights and in the impregnable walls of a castle upon a rock. He suffers neither hunger nor thirst; but his bread is constantly handed to him (nittân, partic.), namely, by the love of God; and his waters never fail, for God, the living One, makes them flow. This is the picture of a man who has no need to be alarmed at the judgment of God upon Asshur.


  Isaiah 33:17


  Over this picture the prophet forgets the sinners in Zion, and greets with words of promise the thriving church of the future. "Thine eyes will see the king in his beauty, will see a land that is very far off." The king of Judah, hitherto so deeply humbled, and, as Micah instances by way of example, "smitten upon the cheeks," is then glorified by the victory of his God; and the nation, constituted as described in Isa 33:15, Isa 33:16, will see him in his God-given beauty, and see the land of promise, cleared of enemies as far as the eye can reach and the foot carry, restored to Israel without reserve, and under the dominion of this sovereign enjoying all the blessedness of peace.


  Isaiah 33:18


  The tribulation has passed away like a dream. "Thy heart meditates upon the shuddering. Where is the valuer? where the weigher? where he who counted the towers? The rough people thou seest no more, the people of deep inaudible lip, of stammering unintelligible tongue." The dreadful past is so thoroughly forced out of mind by the glorious present, that they are obliged to turn back their thoughts (hâgâh, meditari, as Jerome renders it) to remember it at all. The sōphēr who had the management of the raising of the tribute, the shōqēl who tested the weight of the gold and silver, the sōpher 'eth hammigdâl who drew up the plan of the city to be besieged or stormed, are all vanished. The rough people (נועז עם, the niphal of עזז, from יעז), that had shown itself so insolent, so shameless, and so insatiable in its demands, has become invisible. This attribute is a perfectly appropriate one; and the explanation given by Rashi, Vitringa, Ewald, and Frst, who take it in the sense of lō‛ēz in Psa 114:1, is both forced and groundless. The expressions ‛imkē and nil‛ag refer to the obscure and barbarous sound of their language; misshemōă to the unintelligibility of their speech; and בּינה אין to the obscurity of their meaning. Even if the Assyrians spoke a Semitic language, they were of so totally different a nationality, and their manners were so entirely different, that their language must have sounded even more foreign to an Israelite than Dutch to a German.


  Isaiah 33:20


  And how will Jerusalem look when Asshur has been dashed to pieces on the strong fortress? The prophet passes over here into the tone of Psa 48:1-14 (Psa 48:13, Psa 48:14). Psa 46:1-11 and Psa 48:1-14 probably belong to the time of Jehoshaphat; but they are equally applicable to the deliverance of Jerusalem in the time of Hezekiah. "Look upon Zion, the castle of our festal meeting. Thine eyes will see Jerusalem, a pleasant place, a tent that does not wander about, whose pegs are never drawn, and none of whose cords are ever broken." Jerusalem stands there unconquered and inviolable, the fortress where the congregation of the whole land celebrates its feasts, a place full of good cheer (Isa 32:18), in which everything is now arranged for a continuance. Jerusalem has come out of tribulation stronger than ever—not a nomadic wandering tent (tsâ‛am, a nomad word, to wander, lit., to pack up = tâ‛an in Gen 45:17), but one set up for a permanent dwelling.


  Isaiah 33:21


  It is also a great Lord who dwells therein, a faithful and almighty defender. "No, there dwells for us a glorious One, Jehovah; a place of streams, canals of wide extent, into which no fleet of rowing vessels ventures, and which no strong man of war shall cross. For Jehovah is our Judge; Jehovah is our war-Prince; Jehovah is our King; He will bring us salvation." Following upon the negative clauses in Isa 33:20, the next v. commences with kı̄ 'im (imo). Glorious ('addı̄r) is Jehovah, who has overthrown Lebanon, i.e., Assyria (Isa 10:34). He dwells in Jerusalem for the good of His people—a place of streams, i.e., one resembling a place of streams, from the fact that He dwells therein. Luzzatto is right in maintaining, that בּו and יעברנּוּ point back to מקום, and therefore that mekōm is neither equivalent to loco (tachath, instead of), which would be quite possible indeed, as Kg1 21:19, if not Hos 2:1, clearly proves (cf., Kg1 22:38), nor used in the sense of substitution or compensation. The meaning is, that, by virtue of Jehovah's dwelling there, Jerusalem had become a place, or equivalent to a place, or broad streams, like those which in other instances defended the cities they surrounded (e.g., Babylon, the "twisted snake," Isa 27:1), and of broad canals, which kept off the enemy, like moats around a fortification. The word יארים was an Egyptian word, that had become naturalized in Hebrew; nevertheless it is a very natural supposition, that the prophet was thinking of the No of Egypt, which was surrounded by waters, probably Nile-canals (see Winer, R.W. Nah 3:8). The adjective in which yâdaim brings out with greater force the idea of breadth, as in Isa 22:18 ("on both sides"), belongs to both the nouns, which are placed side by side, ὰσυνδέτως (because permutative). The presence of Jehovah was to Jerusalem what the broadest streams and canals were to other cities; and into these streams and canals, which Jerusalem had around it spiritually in Jehovah Himself, no rowing vessels ventured בּ הלך, ingredi). Luzzatto renders the word "ships of roving," i.e., pirate ships; but this is improbable, as shūt, when used as a nautical word, signifies to row. Even a majestic tsı̄, i.e., trieris magna, could not cross it: a colossal vessel of this size would be wrecked in these mighty and dangerous waters. The figure is the same as that in Isa 26:1. In the consciousness of this inaccessible and impenetrable defence, the people of Jerusalem gloried in their God, who watched as a shōphēt over Israel's rights and honour, who held as mechoqēq the commander's rod, and ruled as melekh in the midst of Israel; so that for every future danger it was already provided with the most certain help.


  Isaiah 33:23


  Now indeed it was apparently very different from this. It was not Assyria, but Jerusalem, that was like a ship about to be wrecked; but when that which had just been predicted should be fulfilled, Jerusalem, at present so powerless and sinful, would be entirely changed. "Thy ropes hang loose; they do not hold fast the support of thy mast; they do not hold the flag extended: then is booty of plunder divided in abundance; even lame men share the prey. And not an inhabitant will say, I am weak: the people settled there have their sins forgiven." Nearly every commentator (even Luzzatto) has taken Isa 33:23 as addressed to Assyria, which, like a proud vessel of war, would cross the encircling river by which Jerusalem was surrounded. But Drechsler has very properly given up this view. The address itself, with the suffix ayikh (see at Isa 1:26), points to Jerusalem; and the reference to this gives the most appropriate sense, whilst the contrast between the now and then closes the prophecy in the most glorious manner. Jerusalem is now a badly appointed ship, dashed about by the storm, the sport of the waves. Its rigging hangs loose (Jerome, laxati sunt); it does not hold the kēn tornâm fast, i.e., the support of their mast, or cross beam with a hole in it, into which the mast is slipped (the mesodme of Homer, Od. xv 289), which is sure to go to ruin along with the falling mast, if the ropes do not assist its bearing power (malum sustinentes thecae succurrant, as Vitruvius says). And so the ropes of the ship Jerusalem do not keep the nēs spread out, i.e., the ἐπίσημον of the ship, whether we understand by it a flag or a sail, with a device worked upon it (see Winer, R.W. s. v. Schiffe). And this is the case with Jerusalem now; but then ('âz) it will be entirely different. Asshur is wrecked, and Jerusalem enriches itself, without employing any weapons, from the wealth of the Assyrian camp. It was with a prediction of this spoiling of Asshur that the prophet commenced in Isa 33:1; so that the address finishes as it began. But the closing words of the prophet are, that the people of Jerusalem are now strong in God, and are עון נשׂא (as in Psa 32:1), lifted up, taken away from their guilt. A people humbled by punishment, penitent, and therefore pardoned, would then dwell in Jerusalem. The strength of Israel, and all its salvation, rest upon the forgiveness of its sins.


  Isaiah 34


  Finale of the Judgment upon All the World (More Especially upon Edom); Redemption of the People of Jehovah—Isaiah 34-35 part vi


  These two chapters stand in precisely the same relation to chapters 28-33 as chapters 24-27 to chapters 13-23. In both instances the special prophecies connected with the history of the prophet's own times are followed by a comprehensive finale of an apocalyptic character. We feel that we are carried entirely away from the stage of history. There is no longer that foreshortening, by which the prophet's perspective was characterized before the fall of Assyria. The tangible shapes of the historical present, by which we have been hitherto surrounded, are now spiritualized into something perfectly ideal. We are transported directly into the midst of the last things; and the eschatological vision is less restricted, has greater mystical depth, belongs more to another sphere, and has altogether more of a New Testament character. The totally different impression which is thus made by chapters 34-35, as compared with chapters 28-33, must not cause any misgivings as to the authenticity of this closing prophecy. The relation in which Jeremiah and Zephaniah stand to chapters 34 and Isa 35:1-10, is quite sufficient to drive all doubts away. (Read Caspari's article, "Jeremiah a Witness to the Genuineness of Isaiah 34, and therefore also to the Genuineness of Isaiah; 13:1-14:23, and Isa 21:1-10," in the Lutherische Zeitschrift, 1843, 2; and Ngelsbach's Jeremia und Babylon, pp. 107-113, on the relation of Jer 50-51 more especially to Isaiah 34-35.) There are many passages in Jeremiah (viz., Jer 25:31, Jer 25:22-23; Jer 46:10; Jer 50:27, Jer 50:39; Jer 51:40) which cannot be explained in any other way than on the supposition that Jeremiah had the prophecy of Isaiah in chapter 34 before him. We cannot escape from the conclusion, that just as we find Jeremiah introducing earlier prophecies generally into his cycle of prophecies against the nations, and, in the addresses already mentioned, borrowing from Amos and Nahum, and placing side by side with a passage from Amos (compare Jer 25:30 with Amo 1:2) one of a similar character, and agreeing with Isaiah 34, so he also had Isaiah 34 and Isa 35:1-10 before him, and reproduced it in the same sense as he did other and earlier models. It is equally certain that Zep 1:7-8, and Zep 2:14, stand in a dependent relation to Isa 34:6, Isa 34:11; just as Zep 2:15 was taken from Isa 47:8, and Zep 1:7 fin. and Isa 3:11 from Isa 13:3; whilst Zep 2:14 also points back to Isa 13:21-22. We might, indeed, reverse the relation, and make Jeremiah and Zephaniah into the originals in the case of the passages mentioned; but this is opposed to the generally reproductive and secondary character of both these prophets, and also to the evident features of the passages in question. We might also follow Movers, De Wette, and Hitzig, who get rid of the testimony of Isaiah by assuming that the passages resting upon Isaiah 34, and other disputed prophecies of Isaiah, are interpolated; but this is opposed to the moral character of all biblical prophecy, and, moreover, it could only apply to Jeremiah, not to Zephaniah. We must in this case "bring reason into captivity to obedience" to the external evidence; though internal evidence also is not wanting to set a seal upon these external proofs. Just as chapters 24-27 are full of the clearest marks of Isaiah's authorship, so is it also with chapters 34-35. It is not difficult to understand the marked contrast which we find between these two closing prophecies and the historical prophecies of the Assyrian age. These two closing prophecies were appended to chapters 13-23 and 28-33 at the time when Isaiah revised the complete collection. They belong to the latest revelations received by the prophet, to the last steps by which he reached that ideal height at which he soars in chapters 40-66, and from which he never descends again to the stage of passing history, which lay so far beneath. After the fall of Assyria, and when darkness began to gather on the horizon again, Isaiah broke completely away from his own times. "The end of all things" became more and more his own true home. The obscure foreground of his prophecies is no longer Asshur, which he has done with now so far as prophecy is concerned, but Babel (Babylon). And the bright centre of his prophecies is not the fall of Asshur (for this was already prophetically a thing of the past, which had not been followed by complete salvation), but deliverance from Babylon. And the bright noon-day background of his prophecies is no longer the realized idea of the kingdom of prophecy—realized, that is to say, in the one person of the Messiah, whose form had lost the sharp outlines of chapters 7-12 even in the prophecies of Hezekiah's time—but the parousia of Jehovah, which all flesh would see. It was the revelation of the mystery of the incarnation of God, for which all this was intended to prepare the way. And there was no other way in which that could be done, than by completing the perfect portrait of the Messiah in the light of the ultimate future, so that both the factors in the prophecy might be assimilated. The spirit of Isaiah, more than that of any other prophet, was the laboratory of this great process in the history of revelation. The prophetic cycles in chapters 24-27 and 34-35 stand in the relation of preludes to it. In chapters 40-66 the process of assimilation is fully at work, and there is consequently no book of the Old Testament which has gone so thoroughly into New Testament depths, as this second part of the collection of Isaiah's prophecies, which commences with a prediction of the parousia of Jehovah, and ends with the creation of the new heaven and new earth. Chapters 34 and Isa 35:1-10 are, as it were, the first preparatory chords. Edom here is what Moab was in chapters 24-27. By the side of Babylon, the empire of the world, whose policy of conquest led to its enslaving Israel, it represents the world in its hostility to Israel as the people of Jehovah. For Edom was Israel's brother-nation, and hated Israel as the chosen people. In this its unbrotherly, hereditary hatred, it represented the sum-total of all the enemies and persecutors of the church of Jehovah. The special side-piece to chapter 34 is Isa 63:1-6.


  Isaiah 34:1


  What the prophet here foretells relates to all nations, and to every individual within them, in their relation to the congregation of Jehovah. He therefore commences with the appeal in Isa 34:1-3 : "Come near, ye peoples, to hear; and he nations, attend. Let the earth hear, and that which fills it, the world, and everything that springs from it. For the indignation of Jehovah will fall upon all nations, and burning wrath upon all their host; He has laid the ban upon them, delivered them to the slaughter. And their slain are cast away, and their corpses—their stench will arise, and mountains melt with their blood." The summons does not invite them to look upon the completion of the judgment, but to hear the prophecy of the future judgment; and it is issued to everything on the earth, because it would all have to endure the judgment upon the nations (see at Isa 5:25; Isa 13:10). The expression qetseph layehōvâh implies that Jehovah was ready to execute His wrath (compare yōm layehōvâh in Isa 34:8 and Isa 2:12). The nations that are hostile to Jehovah are slaughtered, the bodies remain unburied, and the streams of blood loosen the firm masses of the mountains, so that they melt away. On the stench of the corpses, compare Eze 39:11. Even if châsam, in this instance, does not mean "to take away the breath with the stench," there is no doubt that Ezekiel had this prophecy of Isaiah in his mind, when prophesying of the destruction of Gog and Magog (Ezek 39).


  Isaiah 34:4


  The judgment foretold by Isaiah also belongs to the last things; for it takes place in connection with the simultaneous destruction of the present heaven and the present earth."And all the host of the heavens moulder away, and the heavens are rolled up like a scroll, and all their host withers as a leaf withers away from the vine, and like withered leaves from the fig-tree" (Nâmaq, to be dissolved into powdered mother (Isa 3:24; Isa 5:24); nâgōl (for nâgal, like nâzōl in Isa 63:19; Isa 64:2, and nârōts in Ecc 12:6), to be rolled up—a term applied to the cylindrical book-scroll. The heaven, that is to say, the present system of the universe, breaks up into atoms, and is rolled up like a book that has been read through; and the stars fall down as a withered leaf falls from a vine, when it is moved by even the lightest breeze, or like the withered leaves shaken from the fig-tree. The expressions are so strong, that they cannot be understood in any other sense than as relating to the end of the world (Isa 65:17; Isa 66:22; compare Mat 24:29). It is not sufficient to say that "the stars appear to fall to the earth," though even Vitringa gives this explanation.


  When we look, however, at the following kı̄ (for), it undoubtedly appears strange that the prophet should foretell the passing away of the heavens, simply because Jehovah judges Edom. But Edom stands here as the representative of all powers that are hostile to the church of God as such, and therefore expresses an idea of the deepest and widest cosmical signification (as Isa 24:21 clearly shows). And it is not only a doctrine of Isaiah himself, but a biblical doctrine universally, that God will destroy the present world as soon as the measure of the sin which culminates in unbelief, and in the persecution of the congregation of the faithful, shall be really full.


  Isaiah 34:5


  If we bear this in mind, we shall not be surprised that the prophet gives the following reason for the passing away of the present heavens. "For my sword has become intoxicated in the heaven; behold, it comes down upon Edom, and upon the people of my ban to judgment. The sword of Jehovah fills itself with blood, is fattened with fat, with blood of lambs and he-goats, with kidney-fat of rams; for Jehovah has a sacrifice in Bozrah, and a great slaughter in the land of Edom. And buffaloes fall with them, and bullocks together with bulls; and their land become intoxicated with blood, and their dust fattened with fat." Just as in chapter 63 Jehovah is represented as a treader of the wine-press, and the nations as the grapes; so here He is represented as offering sacrifice, and the nations as the animals offered (zebhach: cf., Zep 1:7; Jer 46:10); Eze 39:17.: all three passages founded upon this). Jehovah does not appear here in person as judge, as He does there, but His sword appears; just as in Gen 3:24, the "sword which turned every way" is mentioned as an independent power standing by the side of the cherub. The sword is His executioner, which has no sooner drunk deeply of wrath in heaven, i.e., in the immediate sphere of the Deity (rivvethâh, an intensive form of the kal, like pittēăch, Isa 48:8; Ewald, 120, d), than it comes down in wild intoxication upon Edom, the people of the ban of Jehovah, i.e., the people upon whom He has laid the ban, and there, as His instrument of punishment, fills itself with blood, and fattens itself with fat. הדּשׁנה is the hothpaal = התדּשׁנה, with the ת of the preformative syllable assimilated (compare הזּכּוּ in Isa 1:16, and אדּמּה in Isa 14:14). The penultimate has the tone, the nâh being treated as in the plural forms of the future. The dropping of the dagesh in the שׁ eht ni hse is connected with this. The reading מחלב, in Isa 34:6, is an error that has been handed down in modern copies (in opposition to both codices and ancient editions); for חלב (primary form, chilb) is the only form met with in the Old Testament. The lambs, he-goats, and rams, represent the Edomitish nation, which is compared to these smaller sacrificial animals. Edom and Bozrah are also placed side by side in Isa 63:1. The latter was one of the chief cities of the Edomites (Gen 36:33; Amo 1:12; Jer 49:13, Jer 49:22)—not the Bozrah in Auranitis (Haurân), however, which is well known in church history, but Bozrah in the mountains of Edom, upon the same site as the village of Buzaire (i.e., Minor Bozrah), which is still surrounded by its ruins. In contrast with the three names of the smaller animals in Isa 34:6, the three names of oxen in Isa 34:7 represent the lords of Edom. They also will fall, smitten by the sword (yâredū: cf., Jer 50:27; Jer 51:40; also Jer 48:15). The feast of the sword is so abundant, that even the earth and the dust of the land of Edom are satiated with blood and fat.


  Isaiah 34:8


  Thus does Jehovah avenge His church upon Edom. "For Jehovah hath a day of vengeance, a year of recompense, to contend for Zion. And the brooks of Edom are turned into pitch, and its dust into brimstone, and its land becomes burning pitch. Day and night it is not quenched; the smoke of Edom goes up for ever: it lies waste from generation to generation; no one passes through it for ever and ever." The one expression, "to contend for Zion," is like a flash of lightning, throwing light upon the obscurity of prophecy, both backwards and forwards. A day and a year of judgment upon Edom (compare Isa 61:2; Isa 63:4) would do justice to Zion against its accusers and persecutors (rı̄bh, vindicare, as in Isa 51:22). The everlasting punishment which would fall upon it is depicted in figures and colours, suggested by the proximity of Edom to the Dead Sea, and the volcanic character of this mountainous country. The unquenchable fire (for which compare Isa 66:24), and the eternally ascending smoke (cf., Rev 19:3), prove that the end of all things is referred to. The prophet meant primarily, no doubt, that the punishment announced would fall upon the land of Edom, and within its geographical boundaries; but this particular punishment represented the punishment of all nations, and all men who were Edomitish in their feelings and conduct towards the congregation of Jehovah.


  Isaiah 34:11


  The land of Edom, in this geographical and also emblematical sense, would become a wilderness; the kingdom of Edom would be for ever destroyed. "And pelican and hedgehog take possession of it, and eared-owl and raven dwell there; and he stretches over it the measure of Tohu and the level of Bohu. Its nobles—there is no longer a monarchy which they elected; and all its princes come to nought." The description of the ruin, which commences in Isa 34:11 with a list of animals that frequent marshy and solitary regions, is similar to the one in Isa 13:20-22; Isa 14:23 (compare Zep 2:14, which is founded upon this). Isaiah's was the original of all such pictures of ruin which we meet with in the later prophets. The qippōd is the hedgehog, although we find it here in the company of birds (from qâphad, to draw one's self together, to roll up; see Isa 14:23). קאת is written here with a double kametz, as well as in Zep 2:14, according to codd. and Kimchi, W.B. (Targ. qâth, elsewhere qâq; Saad. and Abulwalid, qûq: see at Psa 102:7). According to well-established tradition, it is the long-necked pelican, which lives upon fish (the name is derived either from קוא, to vomit, or, as the construct is קאת, from a word קאה, formed in imitation of the animal's cry). Yanshūph is rendered by the Targum qı̄ppōphı̄n (Syr. kafûfo), i.e., eared-owls, which are frequently mentioned in the Talmud as birds of ill omen (Rashi, or Berachoth 57b, chouette). As the parallel to qâv, we have אבני (stones) here instead of משׁקלת, the level, in Isa 28:17. It is used in the same sense, however—namely, to signify the weight used in the plumb or level, which is suspended by a line. The level and the measure are commonly employed for the purpose of building up; but here Jehovah is represented as using these fore the purpose of pulling down (a figure met with even before the time of Isaiah: vid., Amo 7:7-9, cf., Kg2 21:13; Lam 2:8), inasmuch as He carries out this negative reverse of building with the same rigorous exactness as that with which a builder carries out his well-considered plan, and throws Edom back into a state of desolation and desert, resembling the disordered and shapeless chaos of creation (compare Jer 4:23, where tōhū vâbhōhū represents, as it does here, the state into which a land is reduced by fire). תהוּ has no dagesh lene; and this is one of the three passages in which the opening mute is without a dagesh, although the word not only follows, but is closely connected with, one which has a soft consonant as its final letter (the others are Psa 68:18 and Eze 23:42). Thus the primeval kingdom with its early monarchy, which is long preceded that of Israel, is brought to an end (Gen 36:31). חריה stands at the head as a kind of protasis. Edom was an elective monarchy; the hereditary nobility electing the new king. But this would be done no more. The electoral princes of Edom would come to nothing. Not a trace would be left of all that had built up the glory of Edom.


  Isaiah 34:13


  The allusion to the monarchy and the lofty electoral dignity leads the prophet on to the palaces and castles of the land. Starting with these, he carries out the picture of the ruins in Isa 34:13-15. "And the palaces of Edom break out into thorns, nettles and thistles in its castles; and it becomes the abode of wild dogs, pasture for ostriches. And martens meet with jackals, and a wood-devil runs upon its fellow; yea, Liiliith dwells there, and finds rest for itself. There the arrow-snake makes its nest, and breeds and lays eggs, and broods in the shadow there; yea, there vultures gather together one to another." The feminine suffixes refer to Edom, as they did in the previous instance, as בּת־אדום or אדום ארץ. On the tannı̄m, tsiyyı̄m, and 'iyyı̄m, see at Isa 13:21-22. It is doubtful whether châtsı̄r here corresponds to the Arabic word for an enclosure (= חצר), as Gesenius, Hitzig, and others suppose, as elsewhere to the Arabic for green, a green field, or garden vegetable. We take it in the latter sense, viz., a grassy place, such as was frequented by ostriches, which live upon plants and fruits. The word tsiyyim (steppe animals) we have rendered "martens," as the context requires a particular species of animals to be named. This is the interpretation given by Rashi (in loc.) and Kimchi in Jer 50:39 to the Targum word tamvân. We do not render 'iyyı̄m "wild cats" (chattūilin), but "jackals," after the Arabic. קרא with על we take in the sense of קרה (as in Exo 5:3). Lı̄lı̄th (Syr. and Zab. lelitho), lit., the creature of the night, was a female demon (shēdâh) of the popular mythology; according to the legends, it was a malicious fairy that was especially hurtful to children, like some of the fairies of our own fairy tales. There is life in Edom still; but what a caricature of that which once was there! In the very spot where the princes of Edom used to proclaim the new king, satyrs now invite one another to dance (Isa 13:21); and there kings and princes once slept in their palaces and country houses, the lı̄lı̄th, which is most at home in horrible places, finds, as though after a prolonged search, the most convenient and most comfortable resting-place. Demons and serpents are not very far distant from one another. The prophet therefore proceeds in Isa 34:15 to the arrow-snake, or springing-snake (Arabic qiffâze, from qâphaz, related to qâphats, Sol 2:8, to prepare for springing, or to spring; a different word from qippōd, which has the same root). This builds its nest in the ruins; there it breeds (millēt, to let its eggs slide out) and lays eggs (bâqa‛, to split, i.e., to bring forth); and then it broods in the shade (dâgar is the Targum word in Job 39:14 for chimmēm (ithpael in Lam 1:20 for חמרמר), and is also used in the rabbinical writings for fovere, as Jerome renders it here). The literal sense of the word is probably to keep the eggs together (Targum, Jer 17:11, בּעין מכנּשׁ, lxx συνήγαγεν), since דּגר (syn. חמּר) signifies "to collect." Rashi has therefore explained it in both passages as meaning glousser, to cluck, the noise by which a fowl calls its brood together. The dayyâh is the vulture. These fowls and most gregarious birds of prey also collect together there.


  Isaiah 34:16


  Whenever any one compared the prophecy with the fulfilment, they would be found to coincide. "Search in the book of Jehovah, and read! Not one of the creatures fails, not one misses the other: for my mouth—it has commanded it; and His breath—it has brought them together. And He has cast the lot for them, and His hand has assigned it (this land) to them by measure: they will possess it for ever; to generation and generation they will dwell therein." The phrase על כּתב is used for entering in a book, inasmuch as what is written there is placed upon the page; and מעל דּרשׁ for searching in a book, inasmuch as a person leans over the book when searching in it, and gets the object of his search out of it. The prophet applied the title "The Book of Jehovah" to his collection of the prophecies with which Jehovah had inspired him, and which He had commanded him to write down. Whoever lived to see the time when the judgment should come upon Edom, would have only to look inquiringly into this holy scripture; and if he compared what was predicted there with what had been actually realized, he would find the most exact agreement between them. The creatures named, which loved to frequent the marshes and solitary places, and ruins, would all really make their homes in what had once been Edom. But the satyrs and the lı̄lı̄th, which were only the offspring of the popular belief—what of them? They, too, would be there; for in the sense intended by the prophet they were actual devils, which he merely calls by well-known popular names to produce a spectral impression. Edom would really become a rendezvous for all the animals mentioned, as well as for such unearthly spirits as those which he refers to here. The prophet, or rather Jehovah, whose temporary organ he was, still further confirms this by saying, "My mouth hath commanded it, and His breath has brought them (all these creatures) together." As the first creating word proceeded from the mouth of Jehovah, so also does the word of prophecy, which resembles such a word; and the breath of the mouth of Jehovah, i.e., His Spirit, is the power which accomplishes the fiat of prophecy, as it did that of creation, and moulds all creatures and their history according to the will and counsel of God (Psa 33:6). In the second part of Isa 34:16 the prophet is speaking of Jehovah; whereas in the first Jehovah speaks through him—a variation which vanishes indeed if we read פּיו (Olshausen on Job 9:2), or, what would be better, פּיהוּ, but which may be sustained by a hundred cases of a similar kind. There is a shadow, as it were, of this change in the להם, which alternates with להן in connection with the animals named. The suffix of chilleqattâh (without mappik, as in Sa1 1:6) refers to the land of Edom. Edom is, as it were, given up by a divine lot, and measured off with a divine measure, to be for ever the horrible abode of beasts and demons such as those described. A prelude of the fulfilment of this swept over the mountainous land of Edom immediately after the destruction of Jerusalem (see Khler on Mal 1:2-5); and it has never risen to its previous state of cultivation again. It swarms with snakes, and the desolate mountain heights and barren table-lands are only inhabited by wild crows and eagles, and great flocks of birds. But the ultimate fulfilment, to which the appeal in Isa 34:16 refers, is still in the future, and will eventually fall upon the abodes of those who spiritually belong to that circle of hostility to Jehovah (Jesus) and His church, of which ancient Edom was merely the centre fixed by the prophet.


  Isaiah 35


  Isaiah 35:1


  Edom falls, never to rise again. Its land is turned into a horrible wilderness. But, on the other hand, the wilderness through which the redeemed Israel returns, is changed into a flowery field. "Gladness fills the desert and the heath; and the steppe rejoices, and flowers like the crocus. It flowers abundantly, and rejoices; yea, rejoicing and singing: the glory of Lebanon is given to it, the splendour of Carmel and the plain of Sharon; they will see the glory of Jehovah, the splendour of our God." מדבּר ישׂשׂוּם (to be accentuated with tiphchah munach, not with mercha tiphchah) has been correctly explained by Aben-Ezra. The original Nun has been assimilated to the following Mem, just as pidyōn in Num 3:49 is afterwards written pidyōm (Ewald, 91, b). The explanation given by Rashi, Gesenius, and others (laetabuntur his), is untenable, if only because sūs (sı̄s) cannot be construed with the accusative of the object (see at Isa 8:6); and to get rid of the form by correction, as Olshausen proposes, is all the more objectionable, because "the old full plural in ūn is very frequently met with before Mem" (Bttcher), in which case it may have been pronounced as it is written here.


  According to the Targum on Sol 2:1 (also Saad., Abulw.), the chăbhatstseleth is the narcissus; whilst the Targum on the passage before us leaves it indefinite—sicut lilia. The name (a derivative of bâtsal) points to a bulbous plant, probably the crocus and primrose, which were classed together.


  The sandy steppe would become like a lovely variegated plain covered with meadow flowers.


  On gı̄lath, see at Isa 33:6 (cf., Isa 65:18): the infin. noun takes the place of an inf. abs., which expresses the abstract verbal idea, though in a more rigid manner; 'aph (like gam in Gen 31:15; Gen 46:4) is an exponent of the increased emphasis already implied in the gerunds that come after. So joyful and so gloriously adorned will the barren desert, which has been hitherto so mournful, become, on account of the great things that are in store for it. Lebanon, Carmel, and Sharon have, as it were, shared their splendour with the desert, that all might be clothed alike in festal dress, when the glory of Jehovah, which surpasses everything self in its splendour, should appear; that glory which they would not only be privileged to behold, but of which they would be honoured to be the actual scene.


  Isaiah 35:3


  The prophet now exclaims to the afflicted church, in language of unmixed consolation, that Jehovah is coming. "Strengthen ye the weak hands, and make the trembling knees strong! Say to those of a terrified heart, Be strong! Fear ye not! Behold, your God will come for vengeance, for a divine retribution: He will come, and bring you salvation." Those who have become weak in faith, hopeless and despairing, are to cheer up; and the stronger are to tell such of their brethren as are perplexed and timid, to be comforted now: for Jehovah is coming nâqâm (i.e., as vengeance), and gemūl 'Elōhı̄m (i.e., as retribution, such as God the highly exalted and Almighty Judge inflicts; the expression is similar to that in Isa 30:27; Isa 13:9, cf., Isa 40:10, but a bolder one; the words in apposition stand as abbreviations of final clauses). The infliction of punishment is the immediate object of His coming, but the ultimate object is the salvation of His people (וישעכם a contracted future form, which is generally confined to the aorist).


  Isaiah 35:5


  "Then the eyes of the blind will be opened, and the ears of the deaf unstopped. Then will the lame man leap as the stag, and the tongue of the dumb man shout; for waters break out in the desert, and brooks in the steppe. And the mirage becomes a fish-pond, and the thirsty ground gushing water-springs; in the place of jackals, where it lies, there springs up grass with reeds and rushes." The bodily defects mentioned here there is no reason for regarding as figurative representations of spiritual defects. The healing of bodily defects, however, is merely the outer side of what is actually effected by the coming of Jehovah (for the other side, comp. Isa 32:3-4). And so, also, the change of the desert into a field abounding with water is not a mere poetical ornament; for in the last times, he era of redemption, nature itself will really share in the doxa which proceeds from the manifested God to His redeemed. Shârâb (Arab. sarâb) is essentially the same thing as that which we call in the western languages the mirage, or Fata morgana; not indeed every variety of this phenomenon of the refraction of light, through strata of air of varying density lying one above another, but more especially that appearance of water, which is produced as if by magic in the dry, sandy desert


  (literally perhaps the "desert shine," just as we speak of the "Alpine glow;" see Isa 49:10). The antithesis to this is 'ăgam (Chald. 'agmâ', Syr. egmo, Ar. agam), a fish-pond (as in Isa 41:18, different from 'âgâm in Isa 19:10). In the arid sandy desert, where the jackal once had her lair and suckled her young (this is, according to Lam 4:3, the true explanation of the permutative ribhtsâh, for which ribhtsâm would be in some respects more suitable), grass springs up even into reeds and rushes; so that, as Isa 43:20 affirms, the wild beasts of the desert praise Jehovah.


  Isaiah 35:8


  In the midst of such miracles, by which all nature is glorified, the people of Jehovah are redeemed, and led home to Zion. "And a highway rises there, and a road, and it will be called the Holy Road; no unclean man will pass along it, as it is appointed for them: whoever walks the road, even simple ones do not go astray. There will be no lion there, and the most ravenous beast of prey will not approach it, will not be met with there; and redeemed ones walk. And the ransomed of Jehovah will return, and come to Zion with shouting, and everlasting joy upon their head: they lay hold of gladness and joy, and sorrow and sighing flee away." Not only unclean persons from among the heathen, but even unclean persons belonging to Israel itself, will never pass along that holy road; none but the church purified and sanctified through sufferings, and those connected with it. למו הוּא, to them, and to them alone, does this road belong, which Jehovah has made and secured, and which so readily strikes the eye, that even an idiot could not miss it; whilst it lies to high, that no beast of prey, however powerful (perı̄ts chayyōth, a superlative verbal noun: Ewald, 313, c), could possibly leap up to it: not one is ever encountered by the pilgrim there. The pilgrims are those whom Jehovah has redeemed and delivered, or set free from captivity and affliction (גּאל, לג, related to חל, solvere; פּדה, פד, scindere, abscindere). Everlasting joy soars above their head; they lay fast hold of delight and joy (compare on Isa 13:8), so that it never departs from them. On the other hand, sorrow and sighing flee away. The whole of Isa 35:10 is like a mosaic from Isa 51:11; Isa 61:7; Isa 51:3; and what is affirmed of the holy road, is also affirmed in Isa 52:1 of the holy city (compare Isa 62:12; Isa 63:4). A prelude of the fulfilment is seen in what Ezra speaks of with gratitude to God in Ezr 8:31. We have intentionally avoided crowding together the parallel passages from chapters 40-66. The whole chapter is, in every part, both in thought and language, a prelude of that book of consolation for the exiles in their captivity. Not only in its spiritual New Testament thoughts, but also in its ethereal language, soaring high as it does in majestic softness and light, the prophecy has now reached the highest point of its development.


  Isaiah 36


  Fulfilments of Prophecy; Prophecies Belonging to the Fourteenth Year of Hezekiah's Reign; and the Times Immediately Following—Isaiah 36-39 part vii


  To the first six books of Isaiah's prophecies there is now appended a seventh. The six form three syzygies. In the "Book of Hardening," chapters 1-6 (apart from chapter 1, which belonged to the times of Uzziah and Jotham), we saw Israel's day of grace brought to an end. In the "Book of Immanuel," chapters 7-12 (from the time of Ahaz), we saw the judgment of hardening and destruction in its first stage of accomplishment; but Immanuel was pledge that, even if the great mass should perish, neither the whole of Israel nor the house of David would be destroyed. The separate judgments through which the way was to be prepared for the kingdom of Immanuel, are announced in the "Book concerning the Nations," chapters 13-23 (from the time of Ahaz and Hezekiah); and the general judgment in which they would issue, and after which a new Israel would triumph, is foretold in the "Book of the great Catastrophe," chapters 24-27 (after the fifteenth year of Hezekiah). These two syzygies form the first great orbit of the collection. A second opens with the "Book of Woes, or of the Precious Corner-stone," chapters 28-33 (ch. 28-32, from the first years of Hezekiah, and chapter 33 from the fourteenth year), by the side of which is placed the "Book of the Judgment upon Edom, and of the Restoration of Israel," chapters 34-35 (after Hezekiah's fifteenth year). The former shows how Ephraim succumbs to the power of Asshur, and Judah's trust in Egypt is put to shame; the latter, how the world, with its hostility to the church, eventually succumbs to the vengeance of Jehovah, whereas the church itself is redeemed and glorified. Then follows, in chapters 36-39, a "Book of Histories," which returns from the ideal distances of chapters 34-35 to the historical realities of chapters 33, and begins by stating that "at the conduit of the upper pool in the highway of the fuller's field," where Ahaz had formerly preferred the help of Asshur to that of Jehovah, there stood an embassy from the king of Asshur with a detachment of his army (Isa 36:2), scornfully demanding the surrender of Jerusalem.


  Just as we have found throughout a well-considered succession and dovetailing of the several parts, so here we can see reciprocal bearings, which are both designed and expressive; and it is priori a probable thing that Isaiah, who wrote the historical introduction to the Judaeo-Assyrian drama in the second book, is the author of the concluding act of the same drama, which is here the subject of Book 7. The fact that the murder of Sennacherib is related in Isa 37:37-38, in accordance with the prophecy in Isa 37:7, does not render this impossible, since, according to credible tradition, Isaiah outlived Hezekiah. The assertion made by Hitzig and others—that the speciality of the prophecy, and the miraculous character of the events recorded in chapters 36-39, preclude the possibility of Isaiah's authorship, inasmuch as, "according to a well-known critical rule," such special prophecies as these are always vaticinia ex eventu, and accounts of miracles are always more recent than their historical germ—rests upon a foregone conclusion which was completed before any investigation took place, and which we have good ground for rejecting, although we are well acquainted with the valuable service that has been rendered by this philosopher's stone. The statement that accounts of miracles as such are never contemporaneous with the events themselves, is altogether at variance with experience; and if the advance from the general to the particular were to be blotted out of Isaiah's prophecy in relation to Asshur, this would be not only unhistorical, but unpsychological also.


  The question whether Isaiah is the author of chapters 36-39 or not, is bound up with the question whether the original place of these histories is in the book of Isaiah or the book of Kings, where the whole passage is repeated with the exception of Hezekiah's psalm of thanksgiving (2 Kings 18:13-20:19). We shall find that the text of the book of Kings is in several places the purer and more authentic of the two (though not so much so as a biassed prejudice would assume), from which it apparently follows that this section is not in its original position in the book of Isaiah, but has been taken from some other place and inserted there. But this conclusion is a deceptive one. In the relation in which Jer 52 and 2 Kings 24:18-25:30 stand to one another, we have a proof that the text of a passage may be more faithfully preserved in a secondary place than in its original one. For in this particular instance it is equally certain that the section relating to king Zedekiah and the Chaldean catastrophe was written by the author of the book of Kings, whose style was formed on that of Deuteronomy, and also, that in the book of Jeremiah it is an appendix taken by an unknown hand from the book of the Kings. But it is also an acknowledged fact, that the text of Jer is incomparably the purer of the two, and also that there are many other instances in which the passage in the book of Kings is corrupt—that is to say, in the form in which it lies before us now—whereas the Alexandrian translator had it in his possession in a partially better form. Consequently, the fact that Isaiah 36-39 is in some respects less pure than 2 Kings 18:13-20:19, cannot be any argument in itself against the originality of this section in the book of Isaiah.


  It is indeed altogether inconceivable, that the author of the book of Kings should have written it; for, on the one hand, the liberality of the prophetic addresses communicated point to a written source; and, on the other hand, it is wanting in that Deuteronomic stamp, by which the hand of this author is so easily recognised. Nor can it have been copied by him out of the annals of Hezekiah (dibhrē hayyâmı̄m), as is commonly supposed, since it is written in prophetic and not in annalistic style. Whoever has once made himself acquainted with these two different kinds of historical composition, the fundamentally different characteristics of which we have pointed out in the Introduction, can never by any possibility confound them again. And this passage is written in a style so peculiarly prophetical, that, like the magnificent historical accounts of Elijah, for example, which commence so abruptly in Kg2 17:1, it must have been taken from some special and prophetical source, which had nothing to do with other prophetico-historical portions of the book of Kings. And the following facts are sufficient to raise the probability, that this source was no other than the book of Isaiah itself, into an absolute certainty. In the first place, the author of the book of Kings had the book of Isaiah amongst the different sources, of which his apparatus was composed; this is evident from Kg2 16:5, a passage which was written with Isa 7:1 in view. And secondly, we have express, though indirect, testimony to the effect that this section, which treats of the most important epoch in Hezekiah's reign, is in its original place in the book of Isaiah. The author of the book of Chronicles says, in Ch2 32:32 : "Now the rest of the acts of Hezekiah, and the gracious occurrences of his life, behold, they are written in the vision (châzōn) of Isaiah the son of Amoz, and in the book of the kings of Judah and Israel." This notice clearly proves that a certain historical account of Hezekiah had either been taken out of the collection of Isaiah's prophecies, which is headed châzōn (vision), and inserted in the "book of the kings of Judah and Israel," or else had been so inserted along with the whole collection. The book of the Kings was the principal source employed by the chronicler, which he calls "the midrash of the book of the Kings" in Ch2 24:27. Into this Midrash, or else into the still earlier work upon which it was a commentary, the section in question was copied from the book of Isaiah; and it follows from this, that the writer of the history of the kings made use of our book of Isaiah for one portion of the history of Hezekiah's reign, and made extracts from it. The chronicler himself did not care to repeat the whole section, which he knew to be already contained in the canonical book of Kings (to say nothing of the book of Isaiah). At the same time, his own historical account of Hezekiah in Ch2 27:1-9 clearly shows that he was acquainted with it, and also that the historical materials, which the annals supplied to him through the medium of the Midrash, were totally different both in substance and form from those contained in the section in question. These two testimonies are further strengthened by the fact, that Isaiah is well known to us as a historian through another passage in the Chronicles, namely, as the author of a complete history of Uzziah's reign; also by the fact, that the prophetico-historical style of chapters 36-39, with their fine, noble, pictorial prose, which is comparable to the grandest historical composition to be met with in Hebrew, is worthy of Isaiah, and bears every mark of Isaiah's pen; thirdly, by the fact, that there are other instances in which Isaiah has interwoven historical accounts with his prophecies (chapters 7-8 and Isa 20:1-6), and that in so doing he sometimes speaks of himself in the first person (Isa 6:1; Isa 8:1-4), and sometimes in the third (Isa 7:3., and Isa 20:1), just as in chapters 36-39; and fourthly, by the fact that, as we have already observed, Isa 7:3 and Isa 36:2 bear the clearest marks of having had one and the same author; and, as we shall also show, the order in which the four accounts in chapters 36-39 are arranged, corresponds to the general plan of the whole collection of prophecies—chapters 36 and 37 looking back to the prophecies of the Assyrian era, and chapters 38 and Isa 39:1-8 looking forwards to those of the Babylonian era, which is the prophet's ideal present from chapter 40 onwards.


  Isaiah 36:1


  Marcus V. Niebuhr, in his History of Asshur and Babel (p. 164), says, "Why should not Hezekiah have revolted from Asshur as soon as he ascended the throne? He had a motive for doing this, which other kings had not—namely, that as he held his kingdom in fief from his God, obedience to a temporal monarch was in his case sin." But this assumption, which is founded upon the same idea as that in which the question was put to Jesus concerning the tribute money, is not at all in accordance with Isaiah's view, as we may see from chapters 28-32; and Hezekiah's revolt cannot have occurred even in the sixth year of his reign. For Shalmanassar, or rather Sargon, made war upon Egypt and Ethiopia after the destruction of Samaria (Isa 20:1-6; cf., Oppert, Les Inscriptions des Sargonides, pp. 22, 27), without attempting anything against Hezekiah. It was not till the time of Sargon, who overthrew the reigning house of Assyria, that the actual preparations for the revolt were commenced, by the formation of an alliance between the kingdom of Judah on the one hand, and Egypt, and probably Philistia, on the other, the object of which was the rupture of the Assyrian yoke.


  The campaign of Sennacherib the son of Sargon, into which we are transported in the following history, was the third of his expeditions, the one to which Sennacherib himself refers in the inscription upon the prism: "dans ma ̄e campagne je marchai vers la Syrie." The position which we find Sennacherib taking up between Philistia and Jerusalem, to the south-west of the latter, is a very characteristic one in relation to both the occasion and the ultimate object of the campaign.


  Isa 32:1 "And it came to pass in the (K. and in the) fourteenth year of king Hizkyahu, Sancherb king of Asshur came up against all the fortified cities of Judah, and took them. (K. adds: Then Hizkiyah king of Judah sent to the king of Asshur to Lachish, saying, I have sinned, withdraw from me again; what thou imposest upon me I will raise. And the king of Asshur imposed upon Hizkiyah king of Judah three hundred talents of silver, and thirty talents of gold. And Hizkiyah gave up all the silver that was in the house of Jehovah, and in the treasures of the king's house. At the same time Hizkiyah mutilated the doors of the temple of Jehovah, and the pillars which Hizkiyah king of Judah had plated with gold, and gave it to the king of Asshur)." This long addition, which is distinguished at once by the introduction of חזיקה in the place of חזקיהו, is probably only an annalistic interpolation, though one of great importance in relation to Isa 33:7. What follows in Isaiah does not dovetail well into this addition, and therefore does not presuppose its existence. Isa 36:2 "Then the king of Asshur sent Rabshakeh (K.: Tartan, and Rabsaris, and Rabshakeh) from Lachish towards Jerusalem to king Hizkiyahu with a great army, and he advanced (K.: to king H. with a great army to Jerusalem; and they went up and came to Jerusalem, and went up, and came and advanced) to the conduit of the upper pool by the road of the fuller's field." Whereas in K. the repeated ויבאו ויעלו (and went up and came) forms a "dittography," the names Tartan and Rab-saris have apparently dropped out of the text of Isaiah, as Isa 37:6, Isa 37:24 presuppose a plurality of messengers. The three names are not names of persons, but official titles, viz., the commander-in-chief (Tartan, which really occurs in an Assyrian list of offices; see Rawlinson, Monarchies, ii. 412), the chief cup-bearer (רבשׁקה with tzere = רבשׁקא)). The situation of Lachish is marked by the present ruins of Umm Lakis, to the south-west of Bet-Gibrin ((Eleutheropolis) in the Shephelah. The messengers come from the south-west with the ultima ratio of a strong detachment (חיל a connecting form, from חיל, like גדולה גּיא, Zac 14:4; Ewald, 287, a); they therefore halt on the western side of Jerusalem (on the locality, see at Isa 7:3; Isa 22:8-11; compare Keil on Kings).


  Isaiah 36:3


  Hezekiah's confidential ministers go there also. Isa 36:3 (K. "And they called to the king), and there went out to him (K. to them) Eliakim son of Hilkiyahu, the house-minister, and Shebna the chancellor, and Joah son of Asaph, the recorder." On the office of the house-minister, or major-domo, which was now filled by Eliakim instead of Shebna (שׁבנא, K. twice שׁבנה), see Isa 22:15.; and on that of sōphēr and mazkı̄r. Rabshakeh's message follows in Isa 36:4-10 : "And Rabshakeh said to them, Say now to Hizkiyahu, Thus saith the great king, the king of Asshur, What sort of confidence is this that thou hast got? I say (K. thou sayest, i.e., thou talkest), vain talk is counsel and strength for war: now, then, in whom dost thou trust, that thou hast rebelled against me? (K. Now) Behold, thou trustest (K. לּך) in this broken reed-staff there, in Egypt, on which one leans, and it runs into his hand and pierces it; so does Pharaoh king of Egypt to all who trust in him. But if thou sayest to me (K. ye say), We trust in Jehovah our God; is it not He whose high places and altars Hizkiyahu has removed, and has said to Judah and Jerusalem, Ye shall worship before the altar (K. ads, in Jerusalem)? And now take a wager with my lord (K. with) the king of Asshur; I will deliver thee two thousand horses, if thou art able for thy part to give horsemen upon them. And how couldst thou repel the advance of a single satrap among the least of the servants of my lord?! Thou puttest thy trust then in Egypt for chariots and riders! And (omitted in K.) now have I come up without Jehovah against this land to destroy it (K. against this place, to destroy it)? Jehovah said to me, Go up to (K. against) this land, and destroy it." The chronicler has a portion of this address of Rabshakeh in Ch2 32:10-12. And just as the prophetic words in the book of Kings have a Deuteronomic sound, and those in the Chronicles the ring of a chronicle, so do Rabshakeh's words, and those which follow, sound like the words of Isaiah himself. "The great king" is the standing royal title appended to the names of Sargon and Sennacherib upon the Assyrian monuments (compare Isa 10:8). Hezekiah is not thought worthy of the title of king, ether here or afterwards. The reading אמרתּ in Isa 36:5 (thou speakest vain talk) is not the preferable one, because in that case we should expect דּבּרתּ, or rather (according to the usual style) אך דּבּרתּ. The meaning is, that he must look upon Hezekiah's resolution, and his strength (וּגבוּרה עצה connected as in Isa 11:2) for going to war, as mere boasting ("lip-words," as in Pro 14:23), and must therefore assume that there was something in the background of which he was well aware. And this must be Egypt, which would not only be of no real help to its ally, but would rather do him harm by leaving him in the lurch. The figure of a reed-staff has been borrowed by Ezekiel in Isa 29:6-7. It was a very appropriate one for Egypt, with its abundance of reeds and rushes (Isa 19:6), and it has Isaiah's peculiar ring (for the expression itself, compare Isa 42:3; and for the fact itself, Isa 30:5, and other passages). רצוּץ does not mean fragile (Luzz. quella fragil canna), but broken, namely, in consequence of the loss of the throne by the native royal family, from whom it had been wrested by the Ethiopians (Isa 18:1-7), and the defeats sustained at the hands of Sargon (Isa 20:1-6). The construction cui quis innitur et intrat is paratactic for cui si quis. In Isa 36:7 the reading תאמרוּן commends itself, from the fact that the sentence is not continued with הסירת; but as Hezekiah is addressed throughout, and it is to him that the reply is to be made, the original reading was probably תאמר. The fact that Hezekiah had restricted the worship of Jehovah to Jerusalem, by removing the other places of worship (Kg2 18:4), is brought against him in a thoroughly heathen, and yet at the same time (considering the inclination to worship other gods which still existed in the nation) a very crafty manner. In Isa 36:8, Isa 36:9, he throws in his teeth, with most imposing scorn, his own weakness as compared with Asshur, which was chiefly dreaded on account of its strength in cavalry and war-chariots. נא התערב does not refer to the performance and counter-performance which follow, in the sense of "connect thyself" (Luzz. associati), but is used in a similar sense to the Omeric μιγῆναι, though with the idea of vying with one another, not of engaging in war (the synonym in the Talmud is himrâh, to bet, e.g., b. Sabbath 31a): a bet and a pledge are kindred notions (Heb. ערבון, cf., Lat. vadari). On pechâh (for pachâh), which also occurs as an Assyrian title in Eze 23:6, Eze 23:23. אחד פּחת, two constructives, the first of which is to be explained according to Ewald, 286, a (compare above, Isa 36:2, כבד חיל), form the logical regens of the following servorum dominin mei minimorum; and hēshı̄bh penē does not mean here to refuse a petitioner, but to repel an antagonist (Isa 28:6). The fut. consec. ותּבטח deduces a consequence: Hezekiah could not do anything by himself, and therefore he trusted in Egypt, from which he expected chariots and horsemen. In Isa 36:10, the prophetic idea, that Asshur was the instrument employed by Jehovah (Isa 10:5, etc.), is put into the mouth of the Assyrian himself. This is very conceivable, but the colouring of Isaiah is undeniable.


  Isaiah 36:11


  The concluding words, in which the Assyrian boasts of having Jehovah on his side, affect the messengers of Hezekiah in the keenest manner, especially because of the people present. "Then said Eliakim (K. the son of Hilkiyahu), and Shebna, and Joah, to Rabshakeh, Pray, speak to thy servants in Aramaean, for we understand it; and do not speak to (K. with) us in Jewish, in the ears of the people that are on the wall." They spoke Yehūdı̄th, i.e., the colloquial language of the kingdom of Judah. The kingdom of Israel was no longer in existence, and the language of the Israelitish nation, as a whole, might therefore already be called Judaean (Jewish), as in Neh 13:24, more especially as there may have been a far greater dialectical difference between the popular speech of the northern and southern kingdoms, than we can gather from the biblical books that were written in the one or the other. Aramaean ('arâmı̄th), however, appears to have been even then, as it was at a later period (Ezr 4:7), the language of intercourse between the empire of Eastern Asia and the people to the west of the Tigris (compare Alex. Polyhistor in Euseb. chron. arm. i. 43, where Sennacherib is said to have erected a monument with a Chaldean inscription); and consequently educated Judaeans not only understood it, but were able to speak it, more especially those who were in the service of the state. Assyrian, on the contrary, was unintelligible to Judaeans (Isa 28:11; Isa 33:19), although this applied comparatively less to the true Assyrian dialect, which was Semitic, and can be interpreted for the most part from the Hebrew (see Oppert's "Outlines of an Assyrian Grammar" in the Journal Asiatique, 1859), than to the motley language of the Assyrian army, which was a compound of Arian and Turanian elements. The name Sennacherib (Sanchērı̄bh = סן־אסהי־ירב, lxx Sennachēreim, i.e., "Sin, the moon-god, had multiplied the brethren") is Semitic; on the other hand, the name Tartan, which cannot be interpreted either from the Semitic or the Arian, is an example of the element referred to, which was so utterly strange to a Judaean ear.
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  The harsh reply is given in Isa 36:12. "Then Rabshakeh said (K. to them), Has my lord sent me to (K. העל) the men who sit upon the wall, to eat their dung, and to drink their urine together with you?"—namely, because their rulers were exposing them to a siege which would involve the most dreadful state of famine.
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  After Rabshakeh had refused the request of Hezekiah's representatives in this contemptuous manner, he turned in defiance of them to the people themselves. "Then Rabshakeh went near, and cried with a loud voice in the Jewish language (K. and spake), and said, Hear the words (K. the word) of the great king, the king of Asshur. Thus saith the king, Let not Hizkiyahu practise deception upon you (יסה, K. יסהיא)); for he cannot deliver you (K. out of his hand). And let not Hizkiyahu feed you with hope in Jehovah, saying, Jehovah will deliver, yea, deliver us: (K. and) this city will not be delivered into the hand of the king of Asshur. Hearken not to Hizkiyahu: for thus saith the king (hammelekh, K. melekh) of Asshur, Enter into a connection of mutual good wishes with me, and come out to me: and enjoy every one his vine, and every one his fig-tree, and drink every one the water of his cistern; till I come and take you away into a land like your land, a land of corn and wine, a land of bread-corn and vineyards (K. a land full of fine olive-trees and honey, and live and do not die, and hearken not to Hizkiyahu); that Hizkiyahu to not befool you (K. for he befools you), saying, Jehovah will deliver us! Have the gods of the nations delivered (K. really delivered) every one his land out of the hand of the king of Asshur? Where are the gods of Hamath and Arpad? where the gods of Sepharvayim (K. adds, Hena‛ and ‛Ivah)? and how much less (וכי, K. כּי) have they delivered that Samaria out of my hand? Who were they among all the gods of these (K. of the) lands, who delivered their land out of my hand? how much less will Jehovah deliver Jerusalem out of my hand!? The chronicler also has this continuation of Rabshakeh's address in part (Ch2 32:13-15), but he has fused into one the Assyrian self-praise uttered by Rabshakeh on his first and second mission. The encouragement of the people, by referring to the help of Jehovah (Ch2 32:6-8), is placed by him before this first account is given by Isaiah, and forms a conclusion to the preparations for the contest with Asshur as there described. Rabshakeh now draws nearer to the wall, and harangues the people. השּׁיא is construed here with a dative (to excite treacherous hopes); whereas in Ch2 32:15 it is written with an accusative. The reading מיּדו is altered from מיּדי in Isa 36:20, which is inserted still more frequently by the chronicler. The reading את־העיר with תנּתן is incorrect; it would require ינּתן (Ges. 143, 1a). To make a berâkhâh with a person was equivalent to entering into a relation of blessing, i.e., into a state of mind in which each wished all prosperity to the other. This was probably a common phrase, though we only meet with it here. יצא, when applied to the besieged, is equivalent to surrendering (e.g., Sa1 11:3). If they did that, they should remain in quiet possession and enjoyment, until the Assyrian fetched them away (after the Egyptian campaign was over), and transported them to a land which he describes to them in the most enticing terms, in order to soften down the inevitable transportation. It is a question whether the expansion of this picture in the book of Kings is original or not; since ועוּה הנע in Isa 36:19 appears to be also tacked on here from Isa 37:13 (see at this passage). On Hamath and Arpad (to the north of Haleb in northern Syria, and a different place from Arvad = Arad), see Isa 10:9. Sepharvayim (a dual form, the house of the Sepharvı̄m, Kg2 17:31) is the Sipphara of Ptol. v. 18, 7, the southernmost city of Mesopotamia, on the left bank of the Euphrates; Pliny's Hipparenum on the Narraga, i.e., the canal, nehar malkâ, the key to the irrigating or inundating works of Babylon, which were completed afterwards by Nebuchadnezzar (Plin. h. n. vi. 30); probably the same place as the sun-city, Sippara, in which Xisuthros concealed the sacred books before the great flood (see K. Mller's Fragmenta Historicorum Gr. ii. 501-2). פּן in Isa 36:18 has a warning meaning (as if it followed לכם השּׁמרו ); and both וכי and כּי in Isa 36:19, Isa 36:20, introduce an exclamatory clause when following a negative interrogatory sentence: and that they should have saved," or "that Jehovah should save," equivalent to "how much less have they saved, or will He save" (Ewald, 354, c; comp. אף־כּי, Ch2 32:15). Rabshakeh's words in Isa 36:18-20 are the same as those in Isa 10:8-11. The manner in which he defies the gods of the heathen, of Samaria, and last of all of Jerusalem, corresponds to the prophecy there. It is the prophet himself who acts as historian here, and describes the fulfilment of the prophecy, though without therefore doing violence to his character as a prophet.


  Isaiah 36:21


  The effect of Rabshakeh's words. "But they held their peace (K. and they, the people, held their peace), and answered him not a word; for it was the king's commandment, saying, Ye shall not answer him. Then came Eliakim son of Hilkiyahu (K. Hilkiyah), the house-minister, and Shebna the chancellor, and Joah son of Asaph, the recorder, to Hizkiyahu, with torn clothes, and told him the words of Rabshakeh." It is only a superficial observation that could commend the reading in Kings, "They, the people, held their peace," which Hitzig and Knobel prefer, but which Luzzatto very properly rejects. As the Assyrians wished to speak to the king himself (Kg2 18:18), who sent the three to them as his representatives, the command to hear, and to make no reply, can only have applied to them (and they had already made the matter worse by the one remark which they had made concerning the language); and the reading ויּחרישׁוּ in the text of Isaiah is the correct one. The three were silent, because the king had imposed the duty of silence upon them; and regarding themselves as dismissed, inasmuch as Rabshakeh had turned away from them to the people, they hastened to the king, rending their clothes, in despair and grief and the disgrace they had experienced.


  Isaiah 37


  Isaiah 37:1


  The king and the deputation apply to Isaiah. "And it came to pass, when king Hizkiyahu had heard, he rent his clothes, and wrapped himself in mourning linen, and went into the house of Jehovah. And sent Eliakim the house-minister, and Shebna (K. omits את) the chancellor, and the eldest of the priests, wrapped in mourning linen, to Isaiah son of Amoz, the prophet (K. has what is inadmissible: the prophet son of Amoz). And they said to him, Thus saith Hizkiyahu, A day of affliction, and punishment, and blasphemy is this day; for children are come to the matrix, and there is no strength to bring them forth. Perhaps Jehovah thy God will hear the words (K. all the words) of Rabshakeh, with which the king of Asshur his lord has sent him to revile the living God; and Jehovah thy God will punish for the words which He hath heard, and thou wilt make intercession for the remnant that still exists." The distinguished embassy is a proof of the distinction of the prophet himself (Knobel). The character of the deputation accorded with its object, which was to obtain a consolatory word for the king and people. In the form of the instructions we recognise again the flowing style of Isaiah. תּוכחה, as a synonym of מוּסר, נקם, is used as in Hos 5:9; נאצה (from the kal נאץ) according to Isa 1:4; Isa 5:24; Isa 52:5, like נאצה (from the piel נאץ), Neh 9:18, Neh 9:26 (reviling, i.e., reviling of God, or blasphemy). The figure of there not being sufficient strength to bring forth the child, is the same as in Isa 66:9. משׁבּר (from שׁבר, syn. פּרץ, Gen 38:29) does not signify the actual birth (Luzzatto, punto di dover nascere), nor the delivering-stool (Targum), like mashbēr shel-chayyâh, the delivering-stool of the midwife (Kelim xxiii. 4); but as the subject is the children, and not the mother, the matrix or mouth of the womb, as in Hos 13:13, "He (Ephraim) is an unwise child; when it is time does he not stop in the children's passage" (mashbēr bânı̄m), i.e., the point which a child must pass, not only with its head, but also with its shoulders and its whole body, for which the force of the pains is often not sufficient? The existing condition of the state resembled such unpromising birth-pains, which threatened both the mother and the fruit of the womb with death, because the matrix would not open to give birth to the child. לדה like דּעה in Isa 11:9. The timid inquiry, which hardly dared to hope, commences with 'ūlai. The following future is continued in perfects, the force of which is determined by it: "and He (namely Jehovah, the Targum and Syriac) will punish for the words," or, as we point it, "there will punish for the words which He hath heard, Jehovah thy God (hōkhı̄ach, referring to a judicial decision, as in a general sense in Isa 2:4 and Isa 11:4); and thou wilt lift up prayer" (i.e., begin to offer it, Isa 14:4). "He will hear," namely as judge and deliverer; "He hath heard," namely as the omnipresent One. The expression, "to revile the living God" (lechârēph 'Elōhı̄m chai), sounds like a comparison of Rabshakeh to Goliath (Sa1 17:26, Sa1 17:36). The "existing remnant" was Jerusalem, which was not yet in the enemy's hand (compare Isa 1:8-9). The deliverance of the remnant is a key-note of Isaiah's prophecies. But the prophecy would not be fulfilled, until the grace which fulfilled it had been met by repentance and faith. Hence Hezekiah's weak faith sues for the intercession of the prophet, whose personal relation to God is here set forth as a closer one than that of the king and priests.


  Isaiah 37:5


  Isaiah's reply. "And the servants of king Hizkiyahu came to Isaiah. And Isaiah said to them (אליהם, K. להם), Speak thus to your lord, Thus saith Jehovah, Be not afraid of the words which thou hast heard, with which the servants of the king of Asshur have blasphemed me! Behold, I will bring a spirit upon him, and he will hear a hearsay, and return to his land; and I cut him down with the sword in his own land." Luzzatto, without any necessity, takes ויּאמרוּ in Isa 37:3 in the modal sense of what they were to do (e dovevano dirgli): they were to say this to him, but he anticipated them at once with the instructions given here. The fact, so far as the style is concerned, is rather this, that Isa 37:5, while pointing back, gives the ground for Isa 37:6 : "and when they had come to him (saying this), he said to them." נערי we render "servants" (Knappen)


  after Est 2:2; Est 6:3, Est 6:5; it is a more contemptuous expression than עבדי. The rūăch mentioned here as sent by God is a superior force of a spiritual kind, which influences both thought and conduct, as in such other connections as Isa 19:14; Isa 28:6; Isa 29:10 (Psychol. p. 295, Anm.).


  The external occasion which determined the return of Sennacherib, as described in Isa 37:36-37, was the fearful mortality that had taken place in his army. The shemū‛âh (rumour, hearsay), however, was not the tidings of this catastrophe, but, as the continuation of the account in Isa 37:8, Isa 37:9, clearly shows, the report of the advance of Tirhakah, which compelled Sennacherib to leave Palestine in consequence of this catastrophe. The prediction of his death is sufficiently special to be regarded by modern commentators, who will admit nothing but the most misty figures as prophecies, as a vaticinium post eventum. At the same time, the prediction of the event which would drive the Assyrian out of the land is intentionally couched in these general terms. The faith of the king, and of the inquirers generally, still needed to be tested and exercised. The time had not yet come for him to be rewarded by a clearer and fuller announcement of the judgment.
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  Rabshakeh, who is mentioned alone in both texts as the leading person engaged, returns to Sennacherib, who is induced to make a second attempt to obtain possession of Jerusalem, as a position of great strength and decisive importance. "Rabshakeh thereupon returned, and found the king of Asshur warring against Libnah: for he had heard that he had withdrawn from Lachish. And he heard say concerning Tirhakah king of Ethiopia, (K. Behold), he has come out to make war with thee; and heard, and sent (K. and repeated, and sent) messengers to Hizkiyahu, saying." Tirhakah was cursorily referred to in Isa 18:1-7. The twenty-fifth dynasty of Manetho contained three Ethiopian rulers: Sabakon, Sebichōs (סוא = סוא), although, so far as we know, the Egyptian names begin with Sh), and Tarakos (Tarkos), Egypt. Taharka, or Heb. with the tone upon the penultimate, Tirhâqâh. The only one mentioned by Herodotus is Sabakon, to whom he attributes a reign of fifty years (ii. 139), i.e., as much as the whole three amount to, when taken in a round sum. If Sebichos is the biblical So', to whom the lists attribute from twelve to fourteen years, it is perfectly conceivable that Tirhakah may have been reigning in the fourteenth year of Hezekiah. But if this took place, as Manetho affirms, 366 years before the conquest of Egypt by Alexander, i.e., from 696 onwards (and the Apis-stele, No. 2037, as deciphered by Vic. de Roug, Revue archol. 1863, confirms it), it would be more easily reconcilable with the Assyrian chronology, which represents Sennacherib as reigning from 702-680 (Oppert and Rawlinson), than with the current biblical chronology, according to which Hezekiah's fourteenth year is certainly not much later than the year 714.


  It is worthy of remark also, that Tirhakah is not described as Pharaoh here, but as the king of Ethiopia (melekh Kūsh; see at Isa 37:36). Libnah, according to the Onom. a place in regione Eleutheropolitana, is probably the same as Tell es-Safieh ("hill of the pure" = of the white), to the north-west of Bet Gibrin, called Alba Specula (Blanche Garde) in ten middle ages. The expression ויּשׁמע ("and he heard"), which occurs twice in the text, points back to what is past, and also prepares the way for what follows: "having heard this, he sent," etc. At the same time it appears to have been altered from ויּשׁב.
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  The message. "Thus shall ye say to Hizkiyahu king of Judah, saying, Let not thy God in whom thou trustest deceive thee, saying, Jerusalem will not be given into the hand of the king of Asshur. Behold, thou hast surely heard what (K. that which) the kings of Asshur have done to all lands, to lay the ban upon them; and thou, thou shouldst be delivered?! Have the gods of the nations, which my fathers destroyed, delivered them: Gozan, and Haran, and Rezeph, and the Benē-‛Eden, which are in Tellasar? Where is (K. where is he) the king of Hamath, and the king of Arpad, and the king of 'Ir-Sepharvaim, Hena', and 'Ivah?"Although ארץ is feminine, אותם (K. אתם), like להחרימם, points back to the lands (in accordance with the want of any thoroughly developed distinction of the genders in Hebrew); likewise אשׁר quas pessumdederunt. There is historical importance in the fact, that here Sennacherib attributes to his fathers (Sargon and the previous kings of the Derketade dynasty which he had overthrown) what Rabshakeh on the occasion of the first mission had imputed to Sennacherib himself. On Gozan, see p. 33. It is no doubt identical with the Zuzan of the Arabian geographers, which is described as a district of outer Armenia, situated on the Chabur, e.g., in the Merasid. ("The Chabur is the Chabur of el-Hasaniye, a district of Mosul, to the east of the Tigris; it comes down from the mountains of the land of Zuzan, flows through a broad and thickly populated country in the north of Mosul, which is called outer Armenia, and empties itself into the Tigris." Ptolemy, on the other hand (Isa 37:18, Isa 37:14), is acquainted with a Mesopotamian Gauzanitis; and, looking upon northern Mesopotamia as the border land of Armenia, he says, κατέχει δὲ τῆς ξηώρας τὰ μὲν πρὸς τῆ Αρμενία ἡ Ανθεμουσία (not far from Edessa) ὑφ ἥν ἡ Χαλκῖτις ὑπὸ δὲ ταύτην ἡ Γαυζανῖτις, possibly the district of Gulzan, in which Nisibin, the ancient Nisibis, still stands.


  For Hrn (Syr. Horon; Joseph. Charran of Mesopotamia), the present Harrn, not far from Charmelik, see Genesis, p. 327. The Harran in the Guta of Damascus (on the southern arm of the Harus), which Beke has recently identified with it, is not connected with it in any way. Retseph is the Rhesapha of Ptol. v. 18, 6, below Thapsacus, the present Rusafa in the Euphrates-valley of ez-Zor, between the Euphrates and Tadmur (Palmyra; see Robinson, Pal.). Telassar, with which the Targum (ii. iii.) and Syr. confound the Ellasar of Gen 14:1, i.e., Artemita (Artamita), is not the Thelseae of the Itin. Antonini and of the Notitia dignitatum—in which case the Benē-‛Eden might be the tribe of Bt Genn (Bettegene) on the southern slope of Lebanon (i.e., the 'Eden of Coelesyria, Amo 1:5; the Paradeisos of Ptol. v. 15, 20; Paradisus, Plin. v. 19)—but the Thelser of the Tab. Peuting., on the eastern side of the Tigris; and Benē-‛Eden is the tribe of the 'Eden mentioned by Ezekiel (Eze 27:23) after Haran and Ctesiphon. Consequently the enumeration of the warlike deeds describes a curve, which passes in a north-westerly direction through Hamath and Arpad, and then returns in Sepharvaim to the border of southern Mesopotamia and Babylonia. 'Ir-Sepharvaim is like 'Ir-Nchs, 'Ir-shemesh, etc. The legends connect the name with the sacred books. The form of the name is inexplicable; but the name itself probably signifies the double shore (after the Aramaean), as the city, which was the southernmost of the leading places of Mesopotamia, was situated on the Euphrates. The words ועוּה הנע, if not take as proper names, would signify, "he has taken away, and overthrown;" but in that case we should expect ועוּוּ הניעוּ or ועוּיתי הניעתי. They are really the names of cities which it is no longer possible to trace. Hena' is hardly the well-known Avatho on the Euphrates, as Gesenius, V. Niebuhr, and others suppose; and 'Ivah, the seat of the Avvı̄m (Kg2 17:31), agrees still less, so far as the sound of the word is concerned, with "the province of Hebeh (? Hebeb: Ritter, Erdk. xi. 707), situated between Anah and the Chabur on the Euphrates," with which V. Niebuhr combines it.
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  This intimidating message, which declared the God of Israel to be utterly powerless, was conveyed by the messengers of Sennacherib in the form of a latter. "And Hizkiyahu took the letter out of the hand of the messengers, and read it (K. read them), and went up to the house of Jehovah; and Hizkiyahu spread it before Jehovah." Sephârı̄m (the sheets) is equivalent to the letter (not a letter in duplo), like literae (cf., grammata). ויּקראהוּ (changed by K. into m- ') is construed according to the singular idea. Thenius regards this spreading out of the letter as a naivetי; and Gesenius even goes so far as to speak of the praying machines of the Buddhists. But it was simply prayer without words—an act of prayer, which afterwards passed into vocal prayer. "And Hizkiyahu prayed to (K. before) Jehovah, saying (K. and said), Jehovah of hosts (K. omits tsebhâ'ōth), God of Israel, enthroned upon the cherubim, Thou, yea Thou alone, art God of all the kingdoms of the earth; Thou, Thou hast made the heavens and the earth. Incline Thine ear, Jehovah, and hear וּשׁמע, various reading in both texts וּשׁמע)! Open Thine eyes (K. with Yod of the plural), Jehovah, and see; and hear the (K. all the) words of Sennacherib, which he hath sent (K. with which he hath sent him, i.e., Rabshakeh) to despise the living God! Truly, O Jehovah, the kings of Asshur have laid waste all lands, and their land (K. the nations and their land), and have put (venâthōn, K. venâthenū) their gods into the fire: for they were not gods, only the work of men's hands, wood and stone; therefore they have destroyed them. And now, Jehovah our God, help us (K. adds pray) out of his hand, and all the kingdoms of the earth may know that Thou Jehovah (K. Jehovah Elohim) art it alone." On כּרבים (no doubt the same word as γρυπές, though not fabulous beings like these, but a symbolical representation of heavenly beings), see my Genesis, p. 626; and on yōshēbh hakkerubhı̄m (enthroned on the cherubim), see at Psa 18:11 and Psa 80:2. הוּא in אתּה־הוּא is an emphatic repetition, that is to say a strengthening, of the subject, like Isa 43:25; Isa 51:12; Sa2 7:28; Jer 49:12; Psa 44:5; Neh 9:6-7; Ezr 5:11 : tu ille (not tu es ille, Ges. 121, 2) = tu, nullus alius. Such passages as Isa 41:4, where הוּא is the predicate, do not belong here. עין is not a singular (like עיני in Psa 32:8, where the lxx have עיני), but a defective plural, as we should expect after pâqach. On the other hand, the reading shelâchō ("hath sent him"), which cannot refer to debhârı̄m (the words), but only to the person bringing the written message, is to be rejected. Moreover, Knobel cannot help giving up his preference for the reading venâthōn (compare Gen 41:43; Ges. 131, 4a); just as, on the other hand, we cannot help regarding the reading ואת־ארצם את־כּל־הארצות as a mistake, when compared with the reading of the book of Kings. Abravanel explains the passage thus: "The Assyrians have devastated the lands, and their own land" (cf., Isa 14:20), of which we may find examples in the list of victories given above; compare also Beth-arbel in Hos 10:14, if this is Irbil on the Tigris, from which Alexander's second battle in Persia, which was really fought at Gaugamela, derived its name. But how does this tally with the fact that they threw the gods of these lands—that is to say, of their own land also (for אלהיהם could not possibly refer to הארצות, to the exclusion of ארצם)—into the fire? If we read haggōyı̄m (the nations), we get rid both of the reference to their own land, which is certainly purposeless here, and also of the otherwise inevitable conclusion that they burned the gods of their own country. The reading הארצות appears to have arisen from the fact, that after the verb החריב the lands appeared to follow more naturally as the object, than the tribes themselves (compare, however, Isa 60:12). The train of thought is the following: The Assyrians have certainly destroyed nations and their gods, because these gods were nothing but the works of men: do Thou then help us, O Jehovah, that the world may see that Thou alone art it, viz., God ('Elōhı̄m, as K. adds, although, according to the accents, Jehovah Elohim are connected together, as in the books of Samuel and Chronicles, and very frequently in the mouth of David: see Symbolae in Psalmos, pp. 15, 16).


  Isaiah 37:21


  The prophet's reply. "And Isaiah the son of Amoz sent to Hizkiyahu, saying, Thus saith Jehovah the God of Israel, That which thou hast prayed to me concerning Sennacherib the king of Asshur (K. adds, I have heard): this is the utterance which Jehovah utters concerning him." He sent, i.e., sent a message, viz., by one of his disciples (limmūdı̄m, Isa 8:16). According to the text of Isaiah, אשׁר would commence the protasis to הדּבר זה (as for that which—this is the utterance); or, as the Vav of the apodosis is wanting, it might introduce relative clauses to what precedes ("I, to whom:" Ges. 123, 1, Anm. 1). But both of these are very doubtful. We cannot dispense with שׁמעתּי (I have heard), which is given by both the lxx and Syr. in the text of Isaiah, as well as that of Kings.


  The prophecy of Isaiah which follows here, is in all respects one of the most magnificent that we meet with. It proceeds with strophe-like strides on the cothurnus of the Deborah style: "The virgin daughter of Zion despiseth thee, laugheth thee to scorn; the daughter of Jerusalem shaketh her head after thee. Whom hast thou reviled and blasphemed, and over whom hast thou spoken loftily, that thou hast lifted up thine eyes on high? Against the Holy One of Israel." The predicate is written at the head, in Isa 37:22, in the masculine, i.e., without any precise definition; since בּזה is a verb ל ה, and neither the participle nor the third pers. fem. of בּוּז. Zion is called a virgin, with reference to the shame with which it was threatened though without success (Isa 23:12); bethūlath bath are subordinate appositions, instead of co-ordinate. With a contented and heightened self-consciousness, she shakes her head behind him as he retreats with shame, saying by her attitude, as she moves her head backwards and forwards, that it must come to this, and could not be otherwise (Jer 18:16; Lam 2:15-16). The question in Isa 37:23 reaches as far as עיניך, although, according to the accents, Isa 37:23 is an affirmative clause: "and thou turnest thine eyes on high against the Holy One of Israel" (Hitzig, Ewald, Drechsler, and Keil). The question is put for the purpose of saying to Asshur, that He at whom they scoff is the God of Israel, whose pure holiness breaks out into a consuming fire against all by whom it is dishonoured. The fut. cons. ותּשּׂה is essentially the same as in Isa 51:12-13, and מרום is the same as in Isa 40:26.


  Isaiah 37:24


  Second turn, "By thy servants (K. thy messengers) hast thou reviled the Lord, in that thou sayest, With the multitude (K. chethib ברכב) of my chariots have I climbed the height of the mountains, the inner side of Lebanon; and I shall fell the lofty growth of its cedars, the choice (mibhchar, K. mibhchōr) of its cypresses: and I shall penetrate (K. and will penetrate) to the height (K. the halting-place) of its uttermost border, the grove of its orchard." The other text appears, for the most part, the preferable one here. Whether mal'ăkhekhâ (thy messengers, according to Isa 9:14) or ‛ăbhâdekhâ (thy servants, viz., Rabshakeh, Tartan, and Rabsaris) is to be preferred, may be left undecided; also whether רכבי ברכב is an error or a superlative expression, "with chariots of my chariots," i.e., my countless chariots; also, thirdly, whether Isaiah wrote mibhchōr. He uses mistōr in Isa 4:6 for a special reason; but such obscure forms befit in other instances the book of Kings, with its colouring of northern Palestine; and we also meet with mibhchōr in Kg2 3:19, in the strongly Aramaic first series of histories of Elisha. On the other hand, קצּה מלון is certainly the original reading, in contrast with קצו מרום. It is important, as bearing upon the interpretation of the passage, that both texts have ואכרת, not ואכרת, and that the other text confirms this pointing, inasmuch as it has ואבואה instead of ואובא. The Lebanon here, if not purely emblematical (as in Jer 22:6 = the royal city Jerusalem; Eze 17:3 = Judah-Jerusalem), has at any rate a synecdochical meaning (cf., Isa 14:8), signifying the land of Lebanon, i.e., the land of Israel, into which he had forced a way, and all the fortresses and great men of which he would destroy. He would not rest till Jerusalem, the most renowned height of the land of Lebanon, was lying at his feet. Thenius is quite right in regarding the "resting-place of the utmost border" and "the pleasure-garden wood" as containing allusions to the holy city and its royal citadel (compare the allegory in chapter 5).


  Isaiah 37:25


  Third turn, "I, I have digged and drunk (K. foreign) waters, and will make dry with the sole of my feet all the Nile-arms (יארי, K. יאורי) of Matsor." If we take עליתי in Isa 37:24 as a perfect of certainty, Isa 37:25 would refer to the overcoming of the difficulties connected with the barren sandy steppe on the way to Egypt (viz., et-Tih); but the perfects stand out against the following futures, as statements of what was actually past. Thus, in places where there were no waters at all, and it might have been supposed that his army would inevitably perish, there he had dug them (qūr, from which mâqōr is derived, fodere; not scaturire, as Luzzatto supposes), and had drunk up these waters, which had been called up, as if by magic, upon foreign soil; and in places where there were waters, as in Egypt (mâtsōr is used in Isaiah and Micah for mitsrayim, with a play upon the appellative meaning of the word: an enclosing fence, a fortifying girdle: see Psa 31:22), the Nile-arms and canals of which appeared to bar all farther progress, it was an easy thing for him to set at nought all these opposing hindrances. The Nile, with its many arms, was nothing but a puddle to him, which he trampled out with his feet.


  Isaiah 37:26


  And yet what he was able to do was not the result of his own power, but of the counsel of God, which he subserved. Fourth turn, "Hast thou not heart? I have done it long ago, from (K. lemin, since) the days of ancient time have I formed it, and now brought it to pass (הבאתיה, K. הביאתיה): that thou shouldst lay waste fortified cities into desolate stone heaps; and their inhabitants, powerless, were terrified, and were put to shame (ובשׁוּ, K. ויּבשׁוּ): became herb of the field and green of the turf, herb of the house-tops, and a corn-field (וּשׁדמה, K. and blighted corn) before the blades." L'mērâcōq (from afar) is not to be connected with the preceding words, but according to the parallel with those which follow. The historical reality, in this instance the Assyrian judgment upon the nations, had had from all eternity an ideal reality in God (see at Isa 22:11). The words are addressed to the Assyrian; and as his instrumentality formed the essential part of the divine purpose, וּתהי does not mean "there should," but "thou shouldest," e!mellej e)chremw=sai (cf., Isa 44:14-15, and Hab 1:17). K. has להשׁות instead of להשׁאות (though not as chethib, in which case it would have to be pointed להשׁות), a singularly syncopated hiphil (for לשׁאות). The point of comparison in the four figures is the facility with which they can be crushed. The nations in the presence of the Assyrian became, as it were, weak, delicate grasses, with roots only rooted in the surface, or like a cornfield with the stalk not yet formed (shedēmâh, Isa 16:8), which could easily be rooted up, and did not need to be cut down with the sickle. This idea is expressed still more strikingly in Kings, "like corn blighted (shedēphâh, compare shiddâpōn, corn-blight) before the shooting up of the stalk;" the Assyrian being regarded as a parching east wind, which destroys the seed before the stalk is formed.


  Isaiah 37:28


  Asshur is Jehovah's chosen instrument while thus casting down the nations, which are "short-handed against him," i.e., incapable of resisting him. But Jehovah afterwards places this lion under firm restraint; and before it has reached the goal set before it, He leads it back into its own land, as if with a ring through its nostril. Fifth turn, "And thy sitting down, and thy going out, and thy entering in, I know; and thy heating thyself against me. On account of thy heating thyself against me, and because thy self-confidence has risen up into mine ears, I put my ring into thy nose, and my muzzle into thy lips, and lead thee back by the way by which thou hast come." Sitting down and rising up (Psa 139:2), going out and coming in (Psa 121:8), denote every kind of human activity. All the thoughts and actions, the purposes and undertakings of Sennacherib, more especially with regard to the people of Jehovah, were under divine control. יען is followed by the infinitive, which is then continued in the finite verb, just as in Isa 30:12. שׁאננך (another reading, שׁאננך) is used as a substantive, and denotes the Assyrians' complacent and scornful self-confidence (Psa 123:4), and has nothing to do with שׁאון (Targum, Abulw., Rashi, Kimchi, Rosenmller, Luzzatto). The figure of the leading away with a nose-ring (chachı̄ with a latent dagesh, חא to prick, hence chōach, Arab. chōch, chōcha, a narrow slit, literally means a cut or aperture) is repeated in Eze 38:4. Like a wild beast that had been subdued by force, the Assyrian would have to return home, without having achieved his purpose with Judah (or with Egypt).


  Isaiah 37:30


  The prophet now turns to Hezekiah. "And let this be a sign to thee, Men eat this year what is self-sown; and in the second year what springs from the roots (shâc, K. sâchı̄sh); and in the third year they sow and reap and plant vineyards, and eat (chethib אכול) their fruit." According to Thenius, hasshânâh (this year) signifies the first year after Sennacherib's invasions, hasshânâh hasshēnı̄th (the second year) the current year in which the words were uttered by Hezekiah, hasshânâh hasshelı̄shith (the third year) the year that was coming in which the land would be cleared of the enemy. But understood in this way, the whole would have been no sign, but simply a prophecy that the condition of things during the two years was to come to an end in the third. It would only be a "sign" if the second year was also still in the future. By hasshânâh, therefore, we are to understand what the expression itself requires (cf., Isa 29:1; Isa 32:10), namely the current year, in which the people had been hindered from cultivating their fields by the Assyrian who was then in the land, and therefore had been thrown back upon the sâphı̄ach, i.e., the after growth (αὐτόματα, lxx, the self-sown), or crop which had sprung up from the fallen grains of the previous harvest (from sâphach, adjicere, see at Hab 2:15; or, according to others, effundere). It was autumn at the time when Isaiah gave this sign (Isa 33:9), and the current civil year was reckoned from one autumnal equinox to the other, as, for example, in Exo 23:16, where the feast of tabernacles or harvest festival is said to fall at the close of the year; so that if the fourteenth year of Hezekiah was the year 714, the current year would extend from Tishri 714 to Tishri 713. But if in the next year also, 713-712, there was no sowing and reaping, but the people were to eat shâchis, i.e., that which grew of itself (αὐτοφυές, Aq., Theod.), and that very sparingly, not from the grains shed at the previous harvest, but from the roots of the wheat, we need not assume that this year, 713-712, happened to be a sabbatical year, in which the law required all agricultural pursuits to be suspended.


  It is very improbable in itself that the prophet should have included a circumstance connected with the calendar in his "sign;" and, moreover, according to the existing chronological data, the year 715 had been a sabbatical year (see Hitzig). It is rather presupposed, either that the land would be too thoroughly devastated and desolate for the fields to be cultivated and sown (Keil); or, as we can hardly imagine such an impossibility as this, if we picture to ourselves the existing situation and the kind of agriculture common in Palestine, that the Assyrian would carry out his expedition to Egypt in this particular year (713-12), and returning through Judah, would again prevent the sowing of the corn (Hitzig, Knobel). But in the third year, that is to say the year 712-11, freedom and peace would prevail again, and there would be nothing more to hinder the cultivation of the fields or vineyards. If this should be the course of events during the three years, it would be a sign to king Hezekiah that the fate of the Assyrian would be no other than that predicated. The year 712-11 would be the peremptory limit appointed him, and the year of deliverance.


  Isaiah 37:31


  Seventh turn, "And that which is escaped of the house of Judah, that which remains will again take root downward, and bear fruit upward. For from Jerusalem will a remnant go forth, and a fugitive from Mount Zion; the zeal of Jehovah of hosts (K. chethib omits tsebhâ'ōth) will carry this out." The agricultural prospect of the third year shapes itself there into a figurative representation of the fate of Judah. Isaiah's watchword, "a remnant shall return," is now fulfilled; Jerusalem has been spared, and becomes the source of national rejuvenation. You year the echo of Isa 5:24; Isa 9:6, and also of Isa 27:6. The word tsebhâ'ōth is wanting in Kings, here as well as in Isa 37:17; in fact, this divine name is, as a rule, very rare in the book of Kings, where it only occurs in the first series of accounts of Elijah (Kg1 18:15; Kg1 19:10, Kg1 19:14; cf., Kg2 3:14).


  Isaiah 37:33


  The prophecy concerning the protection of Jerusalem becomes more definite in the last turn than it ever has been before. "Therefore thus saith Jehovah concerning the king of Asshur, He will not enter into this city, nor shoot off an arrow there; nor do they assault it with a shield, nor cast up earthworks against it. By the way by which he came (K. will come) will he return; and he will not enter into this city, saith Jehovah. And I shield this city (על, K. אל), to help it, for mine own sake, and for the sake of David my servant." According to Hitzig, this conclusion belongs to the later reporter, on account of its "suspiciously definite character." Knobel, on the other hand, sees no reason for disputing the authorship of Isaiah, inasmuch as in all probability the pestilence had already set in (Isa 33:24), and threatened to cripple the Assyrian army very considerably, so that the prophet began to hope that Sennacherib might now be unable to stand against the powerful Ethiopian king. To us, however, the words "Thus saith Jehovah" are something more than a flower of speech; and we hear the language of a man exalted above the standard of the natural man, and one how has been taken, as Amos says (Amo 3:7), by God, the moulder of history into "His secret." Here also we see the prophecy at its height, towards which it has been ascending from Isa 6:13 and Isa 10:33-34 onwards, through the midst of obstacles accumulated by the moral condition of the nation, but with the same goal invariably in view. The Assyrian will not storm Jerusalem; there will not even be preparations for a siege. The verb qiddēm is construed with a double accusative, as in Psa 21:4 : sōlelâh refers to the earthworks thrown up for besieging purposes, as in Jer 32:24. The reading יבא instead of בּא has arisen in consequence of the eye having wandered to the following יבא. The promise in Isa 37:35 sounds like Isa 31:5. The reading אל for על is incorrect. One motive assigned ("for my servant David's sake") is the same as in Kg1 15:4, etc.; and the other ("for mine own sake") the same as in Isa 43:25; Isa 48:11 (compare, however, Isa 55:3 also). On the one hand, it is in accordance with the honour and faithfulness of Jehovah, that Jerusalem is delivered; and, on the other hand, it is the worth of David, or, what is the same thing, the love of Jehovah turned towards him, of which Jerusalem reaps the advantage.


  Isaiah 37:36


  To this culminating prophecy there is now appended an account of the catastrophe itself. "Then (K. And it came to pass that night, that) the angel of Jehovah went forth and smote (vayyakkeh, K. vayyakh) in the camp of Asshur a hundred and eighty-five thousand; and when men rose up in the morning, behold, they were all lifeless corpses. Then Sennacherib king of Asshur decamped, and went forth and returned, and settled down in Nineveh. And it cam to pass, as he was worshipping in the temple of Misroch, his god, Adrammelech and Sharezer his sons (L. chethib omits 'his sons') smote him with the sword; and when they escaped to the land of Ararat, Esarhaddon ascended the throne in his stead." The first pair of histories closes here with a short account of the result of the Assyrian drama, in which Isaiah's prophecies were most gloriously fulfilled: not only the prophecies immediately preceding, but all the prophecies of the Assyrian era since the time of Ahaz, which pointed to the destruction of the Assyrian forces (e.g., Isa 10:33-34), and to the flight and death of the king of Assyrian (Isa 31:9; Isa 30:33). If we look still further forward to the second pair of histories (chapters 38-39), we see from Isa 38:6 that it is only by anticipation that the account of these closing events is finished here; for the third history carries us back to the period before the final catastrophe. We may account in some measure for the haste and brevity of this closing historical fragment, from the prophet's evident wish to finish up the history of the Assyrian complications, and the prophecy bearing upon it. But if we look back, there is a gap between Isa 37:36 and the event narrated here. For, according to Isa 37:30, there was to be an entire year of trouble between the prophecy and the fulfilment, during which the cultivation of the land would be suspended. What took place during that year? There can be no doubt that Sennacherib was engaged with Egypt; for (1.) when he made his second attempt to get Jerusalem into his power, he had received intelligence of the advance of Tirhakah, and therefore had withdrawn the centre of his army from Lachish, and encamped before Libnah (Isa 37:8-9); (2.) according to Josephus (Ant. x. 1, 4), there was a passage of Berosus, which has been lost, in which he stated that Sennacherib "made an expedition against all Asia and Egypt;" (3.) Herodotus relates (ii. 141) that, after Anysis the blind, who lost his throne for fifty years in consequence of an invasion of Egypt by the Ethiopians under Sabakoa, but who recovered it again, Sethon the priest of Hephaestus ascended the throne. The priestly caste was so oppressed by him, that when Sanacharibos, the king of the Arabians and Assyrians, led a great army against Egypt, they refused to perform their priestly functions. but the priest-king went into the temple to pray, and his God promised to help him. He experienced the fulfilment of this prophecy before Pelusium, where the invasion was to take place, and where he awaited the foe with such as continued true to him. "Immediately after the arrival of Sanacharibos, an army of field-mice swarmed throughout the camp of the foe, and devoured their quivers, bows, and shield-straps, so that when morning came on they had to flee without arms, and lost many men in consequence. This is the origin of the stone of Sethon in the temple of Hephaestus (at Memphis), which is standing there still, with a mouse in one hand, and with this inscription: Whosoever looks at me, let him fear the gods!" This Σέθως (possibly the Zet whose name occurs in the lists at the close of the twenty-third dynasty, and therefore in the wrong place) is to be regarded as one of the Saitic princes of the twenty-sixth dynasty, who seem to have ruled in Lower Egypt contemporaneously with the Ethiopians


  (as, in fact, is stated in a passage of the Armenian Eusebius, Aethiopas et Saitas regnasse aiunt eodem tempore), until they succeeded at length in ridding themselves of the hateful supremacy. Herodotus evidently depended in this instance upon the hearsay of Lower Egypt, which transferred the central point of the Assyrian history to their own native princely house. The question, whether the disarming of the Assyrian army in front of Pelusium merely rested upon a legendary interpretation of the mouse in Sethon's hand, which may possibly have been originally intended as a symbol of destruction; or whether it was really founded upon an actual occurrence which was exaggerated in the legend, may be left undecided.


  But it is a real insult to Isaiah, when Thenius and G. Rawlinson place the scene of Isa 37:36 at Pelusium, and thus give the preference to Herodotus. Has not Isaiah up to this point constantly prophesied that the power of Asshur was to be broken in the holy mountain land of Jehovah (Isa 14:25), that the Lebanon forest of the Assyrian army would break to pieces before Jerusalem (Isa 10:32-34), and that there the Assyrian camp would become the booty of the inhabitants of the city, and that without a conflict? And is not the catastrophe that would befal Assyria described in Isa 18:1-7 as an act of Jehovah, which would determine the Ethiopians to do homage to God who was enthroned upon Zion? We need neither cite Ch2 32:21 nor Psa 76:1-12 (lxx ὠδὴ πρὸς τὸν Ἀσσύριον), according to which the weapons of Asshur break to pieces upon Jerusalem; Isaiah's prophecies are quite sufficient to prove, that to force this Pelusiac disaster into Isa 37:36 is a most thoughtless concession to Herodotus. The final catastrophe occurred before Jerusalem, and the account in Herodotus gives us no certain information even as to the issue of the Egyptian campaign, which took place in the intervening year. Such a gap as the one which occurs before Isa 37:36 is not without analogy in the historical writings of the Bible; see, for example, Num 20:1, where an abrupt leap is made over the thirty-seven years of the wanderings in the desert. The abruptness is not affected by the addition of the clause in the book of Kings, "It came to pass that night." For, in the face of the "sign" mentioned in Isa 37:30, this cannot mean "in that very night" (viz., the night following the answer given by Isaiah); but (unless it is a careless interpolation) it must refer to Isa 37:33, Isa 37:34, and mean illa nocte, viz., the night in which the Assyrian had encamped before Jerusalem. The account before us reads just like that of the slaying of the first-born in Egypt (Exo 12:12; Exo 11:4). The plague of Egypt is marked as a pestilence by the use of the word nâgaph in connection with hikkâh in Exo 12:23, Exo 12:13 (compare Amo 4:10, where it seems to be alluded to under the name דּבר); and in the case before us also we cannot think of anything else than a divine judgment of this kind, which even to the present day defies all attempts at an aetiological solution, and which is described in 2 Sam as effected through the medium of angels, just as it is here. Moreover, the concise brevity of the narrative leaves it quite open to assume, as Hensler and others do, that the ravages of the pestilence in the Assyrian army, which carried off thousands in the night (Psa 91:6), even to the number of 185,000, may have continued for a considerable time.


  The main thing is the fact that the prophecy in Isa 31:8 was actually fulfilled. According to Josephus (Ant. x. 1, 5), when Sennacherib returned from his unsuccessful Egyptian expedition, he found the detachment of his army, which he had left behind in Palestine, in front of Jerusalem, where a pestilential disease sent by God was making great havoc among the soldiers, and that on the very first night of the siege. The three verses, "he broke up, and went away, and returned home," depict the hurried character of the retreat, like "abiit excessit evasit erupit" (Cic. ii. Catil. init.). The form of the sentence in Isa 37:38 places Sennacherib's act of worship and the murderous act of his sons side by side, as though they had occurred simultaneously. The connection would be somewhat different if the reading had been ויּכּהוּ (cf., Ewald, 341, a).


  Nisroch apparently signifies the eagle-like, or hawk-like (from nisr, nesher), possibly like "Arioch from 'ărı̄. (The lxx transcribe it νασαραχ, A. ασαραχ, א ασαρακ (K. ἐσθραχ, where B. has μεσεραχ), and explorers of the monuments imagined at one time that they had discovered this god as Asarak; but they have more recently retracted this, although there really is a hawk-headed figure among the images of the Assyrian deities or genii.


  The name has nothing to do with that of the supreme Assyrian deity, Asur, Asshur. A better derivation of Nisroch would be from סרך, שׂרך, שׂרג; and this is confirmed by Oppert, who has discovered among the inscriptions in the harem of Khorsabad a prayer of Sargon to Nisroch, who appears there, like the Hymen of Greece, as the patron of marriage, and therefore as a "uniter."


  The name 'Adrammelekh (a god in Kg2 17:31) signifies, as we now known, gloriosus ('addı̄r) est rex;" and Sharetser (for which we should expect to find Saretser), dominator tuebitur. The Armenian form of the latter name (in Moses Chroen. i. 23), San-asar (by the side of Adramel, who is also called Arcamozan), probably yields the original sense of "Lunus (the moon-god Sin) tuebitur." Polyhistorus (in Euseb. chron. arm. p. 19), on the authority of Berosus, mentions only the former, Ardumuzan, as the murderer, and gives eighteen years as the length of Sennacherib's reign. The murder did not take place immediately after his return, as Josephus says (Ant. x. 1, 5; cf., Tobit i. 21-25, Vulg.); and the expression used by Isaiah, he "dwelt (settled down) in Nineveh," suggests the idea of a considerable interval. This interval embraced the suppression of the rebellion in Babylon, where Sennacherib made his son Asordan king, and the campaign in Cilicia (both from Polyhistorus), and also, according to the monuments, wars both by sea and land with Susiana, which supported the Babylonian thirst for independence. The Asordan of Polyhistorus is Esar-haddon (also written without the makkeph, Esarhaddon), which is generally supposed to be the Assyrian form of אשׁור־ח־ידן, Assur fratrem dedit. It is so difficult to make the chronology tally here, that Oppert, on Isa 36:1, proposes to alter the fourteenth year into the twenty-ninth, and Rawlinson would alter it into the twenty-seventh.


  They both of them assign to king Sargon a reign of seventeen (eighteen) years, and to Sennacherib (in opposition to Polyhistorus) a reign of twenty-three (twenty-four) years; and they both agree in giving 680 as the year of Sennacherib's death. This brings us down below the first decade of Manasseh's reign, and would require a different author from Isaiah for Isa 37:37, Isa 37:38. But the accounts given by Polyhistorus, Abydenus, and the astronomical canon, however we may reconcile them among themselves, do not extend the reign of Sennacherib beyond 693.


  It is true that even then Isaiah would have been at least about ninety years old. But the tradition which represents him as dying a martyr's death in the reign of Manasseh, does really assign him a most unusual old age. Nevertheless, Isa 37:37, Isa 37:38 may possibly have been added by a later hand. The two parricides fled to the "land of Ararat," i.e., to Central Armenia. The Armenian history describes them as the founders of the tribes of the Sassunians and Arzerunians. From the princely house of the latter, among whom the name of Sennacherib was a very common one, sprang Leo the Armenian, whom Genesios describes as of Assyrio-Armenian blood. If this were the case, there would be no less than ten Byzantine emperors who were descendants of Sennacherib, and consequently it would not be till a very late period that the prophecy of Nahum was fulfilled.


  Isaiah 38


  Isaiah 38:1


  There is nothing to surprise us in the fact that we are carried back to the time when Jerusalem was still threatened by the Assyrian, since the closing vv. of chapter 37 merely contain an anticipatory announcement, introduced for the purpose of completing the picture of the last Assyrian troubles, by adding the fulfilment of Isaiah's prediction of their termination. It is within this period, and indeed in the year of the Assyrian invasion (Isa 36:1), since Hezekiah reigned twenty-nine years, and fifteen of these are promised here, that the event described by Isaiah falls—an event not merely of private interest, but one of importance in connection with the history of the nation also. "In those days Hizkiyahu became dangerously ill. And Isaiah son of Amoz, the prophet, came to him, and said to him, Thus saith Jehovah, Set thine house in order: for thou wilt die, and not recover. Then Hizkiyahu turned (K. om.) his face to the wall, and prayed to Jehovah, and said (K. saying), O Jehovah, remember this, I pray, that I have walked before thee in truth, and with the whole heart, and have done what was good in Thine eyes! And Hizkiyahu wept with loud weeping." "Give command to thy house" (ל, cf., אל, Sa2 17:23) is equivalent to, "Make known thy last will to thy family" (compare the rabbinical tsavvâ'âh, the last will and testament); for though tsivvâh is generally construed with the accusative of the person, it is also construed with Lamed (e.g., Exo 1:22; cf., אל, Exo 16:34). חיה in such a connection as this signifies to revive or recover. The announcement of his death is unconditional and absolute. As Vitringa observes, "the condition was not expressed, because God would draw it from him as a voluntary act." The sick man turned his face towards the wall (פּניו הסב, hence the usual fut. cons. ויּסּב as in Kg1 21:4, Kg1 21:8, Kg1 21:14), to retire into himself and to God. The supplicatory אנּה (here, as in Psa 116:4, Psa 116:16, and in all six times, with ה) always has the principal tone upon the last syllable before יהוה = אדני (Neh 1:11). The metheg has sometimes passed into a conjunctive accent (e.g., Gen 50:17; Exo 32:31). אשׁר את does not signify that which, but this, that, as in Deu 9:7; Kg2 8:12, etc. "In truth," i.e., without wavering or hypocrisy. שׁלם בלב, with a complete or whole heart, as in Kg1 8:61, etc. He wept aloud, because it was a dreadful thing to him to have to die without an heir to the throne, in the full strength of his manhood (in the thirty-ninth year of his age), and with the nation in so unsettled a state.


  Isaiah 38:4


  The prospect is now mercifully changed. "And it came to pass (K. Isaiah was not yet out of the inner city; keri סהצר, the forecourt, and) the word of Jehovah came to Isaiah (K. to him) as follows: Go (K. turn again) and say to Hizkiyahu (K. adds, to the prince of my people), Thus saith Jehovah, the God of David thine ancestor, I have heard thy prayer, seen thy tears; behold, I (K. will cure thee, on the third day thou shalt go up to the house of Jehovah) add (K. and I add) to thy days fifteen years. And I will deliver thee ad this city out of the hand of the king of Asshur, and will defend this city (K. for mine own sake and for David my servant's sake)." In the place of העיר (the city) the keri and the earlier translators have הצר. The city of David is not called the "inner city" anywhere else; in fact, Zion, with the temple hill, formed the upper city, so that apparently it is the inner space of the city of David that is here referred to, and Isaiah had not yet passed through the middle gate to return to the lower city, where he dwelt. The text of Kings is the more authentic throughout; except that עמּי נגיד, "the prince of my people," is an annalistic adorning which is hardly original. סהלוך in Isaiah is an inf. abs. used in an imperative sense; שׁוּב, on the other hand, which we find in the other text, is imperative. On yōsiph, see at Isa 29:14.


  Isaiah 38:21


  The text of Isaiah is not only curtailed here in a very forced manner, but it has got into confusion; for Isa 38:21 and Isa 38:22 are removed entirely from their proper place, although even the Septuagint has them at the close of Hezekiah's psalm. They have been omitted from their place at the close of Isa 38:6 through an oversight, and then added in the margin, where they now stand (probably with a sign, to indicate that they were supplied). We therefore insert them here, where they properly belong. "Then Isaiah said they were to bring (K. take) a fig-cake; and they plaistered (K. brought and covered) the boil, and he recovered. And Hizkiyahu said (K. to Isaiah), What sign is there that (K. Jehovah will heal me, so that I go up) I shall go up into the house of Jehovah?" As shechı̄n never signifies a plague-spot, but an abscess (indicated by heightened temperature), more especially that of leprosy (cf., Exo 9:9; Lev 13:18), there is no satisfactory ground, as some suppose, for connecting Hezekiah's illness (taken along with Isa 33:24) with the pestilence which broke out in the Assyrian army. The use of the figs does not help us to decide whether we are to assume that it was a boil (bubon) or a carbuncle (charbon). Figs were a well-known emmoliens or maturans, and were used to accelerate the rising of the swelling and the subsequent discharge. Isaiah did not show any special medical skill by ordering a softened cake of pressed figs to be laid upon the boil, nor did he expect it to act as a specific, and effect a cure: it was merely intended to promote what had already been declared to be the will of God. על ויּמרהוּ is probably more original than the simpler but less definite על ויּשׂימוּ. Hitzig is wrong in rendering ויּהי, "that it (the boil) may get well;" and Knobel in rendering it, "that he may recover." It is merely the anticipation of the result so common in the historical writings of Scripture (see at Isa 7:1 and Isa 20:1), after which the historian goes back a step or two.


  Isaiah 38:7


  The pledge desired. "(K. Then Isaiah said) and (K. om.) let this be the sign to thee on the part of Jehovah, that (אשׁר, K. כּי) Jehovah will perform this (K. the) word which He has spoken; Behold, I make the shadow retrace the steps, which it has gone down upon the sun-dial of Ahaz through the sun, ten steps backward. And the sun went back ten steps upon the dial, which it had gone down" (K. "Shall the shadow go forward [הלך, read הלך according to Job 40:2, or הילך] ten steps, or shall it go back ten steps? Then Yechizkiyahu said, It is easy for the shadow to go down ten steps; no, but the shadow shall go back ten steps. Then Isaiah the prophet cried to Jehovah, and turned back the shadow by the steps that it had gone down upon the sun-dial of Ahaz, ten steps backward"). "Steps of Ahaz" was the name given to a sun-dial erected by him. As ma‛ălâh may signify either one of a flight of steps or a degree (syn. madrigâh), we might suppose the reference to be to a dial-plate with a gnomon; but, in the first place, the expression points to an actual succession of steps, that is to say, to an obelisk upon a square or circular elevation ascended by steps, which threw the shadow of its highest point at noon upon the highest steps, and in the morning and evening upon the lowest either on the one side or the other, so that the obelisk itself served as a gnomon. It is in this sense that the Targum on Kg2 9:13 renders gerem hamma‛ălōth by derag shâ‛ayyâ', step (flight of steps) of the sun-dial; and the obelisk of Augustus, on the Field of Mars at Rome, was one of this kind, which served as a sun-dial. The going forward, going down, or declining of the shadow, and its going back, were regulated by the meridian line, and under certain circumstances the same might be said of a vertical dial, i.e., of a sun-dial with a vertical dial-plate; but it applies more strictly to a step-dial, i.e., to a sun-dial in which the degrees that measure definite periods of time are really gradus. The step-dial of Ahaz may have consisted of twenty steps or more, which measured the time of day by half-hours, or even quarters. If the sign was given an hour before sunset, the shadow, by going back ten steps of half-an-hour each, would return to the point at which it stood at twelve o'clock. But how was this effected? Certainly not by giving an opposite direction to the revolution of the earth upon its axis, which would have been followed by the most terrible convulsions over the entire globe; and in all probability not even by an apparently retrograde motion of the sun (in which case the miracle would be optical rather than cosmical); but as the intention was to give a sign that should serve as a pledge, and therefore had not need whatever to be supernatural, it may have been simply through a phenomenon of refraction, since all that was required was that the shadow which was down at the bottom in the afternoon should be carried upwards by a sudden and unexpected refraction. Hamma‛ălōth (the steps) in Isa 38:8 does not stand in a genitive relation to tsēl (the shadow), as the accents would make it appear, but is an accusative of measure, equivalent to בּמּעלות in the sum of the steps (Kg2 20:11). To this accusative of measure there is appended the relative clause: quos (gradus) descendit (ירדה; צל being used as a feminine) in scala Ahasi per solem, i.e., through the onward motion of the sun. When it is stated that "the sun returned," this does not mean the sun in the heaven, but the sun upon the sun-dial, upon which the illuminated surface moved upwards as the shadow retreated; for when the shadow moved back, the sun moved back as well. The event is intended to be represented as a miracle; and a miracle it really was. The force of will proved itself to be a power superior to all natural law; the phenomenon followed upon the prophet's prayer as an extraordinary result of divine power, not effected through his astronomical learning, but simply through that faith which can move mountains, because it can set in motion the omnipotence of God.


  Isaiah 38:9


  As a documentary proof of this third account, a psalm of Hezekiah is added in the text of Isaiah, in which he celebrates his miraculous rescue from the brink of death. The author of the book of Kings has omitted it; but the genuineness is undoubted. The heading runs thus in Isa 38:9 : "Writing of Hizkiyahu king of Judah, when he was sick, and recovered from his sickness." The song which follows might be headed Mikhtam, since it has the characteristics of this description of psalm (see at Psa 16:1). We cannot infer from bachălōthō (when he was sick) that it was composed by Hezekiah during his illness (see at Psa 51:1); vayyechi (and he recovered) stamps it as a song of thanksgiving, composed by him after his recovery. In common with the two Ezrahitish psalms, Ps 88 and 89, it has not only a considerable number of echoes of the book of Job, but also a lofty sweep, which is rather forced than lyrically direct, and appears to aim at copying the best models.


  Isaiah 38:10


  Strophe 1 consists indisputably of seven lines:


  "I said, In quiet of my days shall I depart into the gates of Hades:


  I am mulcted of the rest of my years.


  I said, I shall not see Jah, Jah, in the land of the living:


  I shall behold man no more, with the inhabitants of the regions of the dead.


  My home is broken up, and is carried off from me like a shepherd's tent:


  I rolled up my life like a weaver; He would have cut me loose from the roll:


  From day to night Thou makest an end of me."


  "In quiet of my days" is equivalent to, in the midst of the quiet course of a healthy life, and is spoken without reference to the Assyrian troubles, which still continued. דּמי, from דּמה, to be quiet, lit., to be even, for the radical form דם has the primary idea of a flat covering, of something stroked smooth, of that which is level and equal, so that it could easily branch out into the different ideas of aequabilitas, equality of measure, aequitas, equanimity, aequitas, equality, and also of destruction = complanatio, levelling. On the cohortative, in the sense of that which is to be, see Ewald, 228, a; אלכה, according to its verbal idea, has the same meaning as in Ps. 39:14 and Ch2 21:20; and the construction with בּ (= ואבואה אלכה) is constructio praegnans (Luzzatto). The pual פּקּדתּי does not mean, "I am made to want" (Rashi, Knobel, and others), which, as the passive of the causative, would rather be הפקשׂדתּי, like הנסהלתּי, I am made to inherit (Job 7:3); but, I am visited with punishment as to the remnant, mulcted of the remainder, deprived, as a punishment, of the rest of my years. The clause, "Jah in the land of the living," i.e., the God of salvation, who reveals Himself in the land of the living, is followed by the corresponding clause, הדל עם־יושׁבי, "I dwelling with the inhabitants of the region of the dead;" for whilst הלד signifies temporal life (from châlad, to glide imperceptibly away, Job 11:17), הלד signifies the end of this life, the negation of all conscious activity of being, the region of the dead. The body is called a dwelling (dōr, Arab. dâr), as the home of a man who possesses the capacity to distinguish himself from everything belonging to him (Psychol. p. 227). It is compared to a nomadic tent. רעי (a different word from that in Zac 11:17, where it is the chirek compaginis) is not a genitive (= רעה, Ewald, 151, b), but an adjective in i, like אוילי רעה in Zac 11:15. With niglâh (in connection with נסּע, as in Job 4:21), which does not mean to be laid bare (Luzz.), nor to be wrapt up (Ewald), but to be obliged to depart, compare the New Testament ἐκδημεῖν ἐκ τοῦ σώματος (Co2 5:8). The ἁπ γεγρ קפד might mean to cut off, or shorten (related to qâphach); it is safer, however, and more appropriate, to take it in the sense of rolling up, as in the name of the badger (Isa 14:23; Isa 34:11), since otherwise what Hezekiah says of himself and of God would be tautological. I rolled or wound up my life, as the weaver rolls up the finished piece of cloth: i.e., I was sure of my death, namely, because God was about to give me up to death; He was about to cut me off from the thrum (the future is here significantly interchanged with the perfect). Dallâh is the thrum, licium, the threads of the warp upon a loom, which becomes shorter and shorter the further the weft proceeds, until at length the piece is finished, and the weaver cuts through the short threads, and so sets it free (בצּע, cf., Job 6:9; Job 27:8). The strophe closes with the deep lamentation which the sufferer poured out at that time: he could not help feeling that God would put an end to him (shâlam, syn. kâlâh, tâmam, gâmar) from day to night, i.e., in the shortest time possible (compare Job 4:20).


  Isaiah 38:13


  In strophe 2 the retrospective glance is continued. His sufferings increased to such an extent, that there was nothing left in his power but a whining moan—a languid look for help.


  I waited patiently till the morning; like the lion,


  So He broke in pieces all my bones:


  From day to night Thou makest it all over with me.


  Like a swallow, a crane, so I chirped;


  I cooed like the dove;


  Mine eyes pined for the height.


  O Lord, men assault me! Be bail for me."


  The meaning of shivvithi may be seen from Psa 131:2, in accordance with which an Arabic translator has rendered the passage, "I smoothed, i.e., quieted (sâweitu) my soul, notwithstanding the sickness, all night, until the morning." But the morning brought no improvement; the violence of the pain, crushing him like a lion, forced from him again and again the mournful cry, that he must die before the day had passed, and should not live to see another. The Masora here has a remark, which is of importance, as bearing upon Psa 22:17, viz., that כּארי occurs twice, and לישׁני בתרי with two different meanings. The meaning of עגוּר סוּס is determined by Jer 8:7, from which it is evident that עגּור is not an attribute of סּוס here, in the sense of "chirping mournfully," or "making a circle in its flight," but is the name of a particular bird, namely the crane. For although the Targum and Syriac both seem to render סוס in that passage (keri סיס, which is the chethib here, according to the reading of Orientals) by כּוּרכּיא) (a crane, Arab. Kurki), and עגוּר, by סנוּניתא) (the ordinary name of the swallow, which Haji Gaon explains by the Arabic chuttaf), yet the relation is really the reverse: sūs (sı̄s) is the swallow, and ‛âgūr the crane. Hence Rashi, on b. Kiddusin 44a ("then cried Res Lakis like a crane"), gives âg, Fr. grue, as the rendering of כרוכי; whereas Parchon (s.verse ‛âgūr), confounds the crane with the hoarsely croaking stork (ciconia alba). The verb 'ătsaphtsēph answers very well not only to the flebile murmur of the swallow (into which the penitential Progne was changed, according to the Grecian myth), but also to the shrill shriek of the crane, which is caused by the extraordinary elongation of the windpipe, and is onomatopoetically expressed in its name ‛âgūr.


  Tsiphtsēph, like τρίζειν, is applied to every kind of shrill, penetrating, inarticulate sound. The ordinary meaning of dallū, to hang long and loose, has here passed over into that of pining (syn. kâlâh). The name of God in Isa 38:14 is Adonai, not Jehovah, being one of the 134 ודּין, i.e., words which are really written Adonai, and not merely to be read so.


  It is impossible to take עשׁקה־לּי as an imperative. The pointing, according to which we are to read ‛ashqa, admits this (compare shâmrâh in Psa 86:2; Psa 119:167; and on the other hand, zochrālli, in Neh 5:19, etc.); but the usage of the language does not yield any appropriate meaning for such an imperative. It is either the third person, used in a neuter sense, "it is sorrowful with me;" or, what Luzzatto very properly considers still more probable, on account of the antithesis of ‛ashqâh and ‛ârbēni, a substantive (‛ashqah for ‛osheq), "there is pressure upon me" (compare רזי־לי, Isa 24:16), i.e., it presses me like an unmerciful creditor; and to this there is appended the petition, Guarantee me, i.e., be bail for me, answer for me (see at Job 17:3).


  Isaiah 38:15


  In strophe 3 he now describes how Jehovah promised him help, how this promise put new life into him, and how it was fulfilled, and turned his sufferings into salvation.


  "What shall I say, that He promised me, and He hath carried it out:


  I should walk quietly all my years, on the trouble of my soul?!


  'O Lord, by such things men revive, and the life of my spirit is always therein:


  And so wilt Thou restore me, and make me to live!'


  Behold, bitterness became salvation to me, bitterness;


  And Thou, Thou hast delivered my soul in love out of the pit of destruction


  For Thou hast cast all my sins behind Thy back."


  The question, "What shall I say?" is to be understood as in Sa2 7:20, viz., What shall I say, to thank Him for having promised me, and carried out His promise? The Vav in ואמר introduces the statement of his reason (Ges. 155, 1, c). On הדּדּה (= התדּדּה), from דּדה (= דּאדא), see at Psa 42:5. The future here, in Isa 38:15, gives the purpose of God concerning him. He was to walk (referring to the walk of life, not the walk to the temple) gently (without any disturbance) all his years upon the trouble of his soul, i.e., all the years that followed upon it, the years that were added to his life. This is the true explanation of על, as in Isa 38:5; Isa 32:10; Lev 15:25; not "in spite of" (Ewald), or "with," as in Psa 31:24; Jer 6:14, where it forms an adverb. A better rendering than this would be "for," or "on account of," i.e., in humble salutary remembrance of the way in which God by His free grace averted the danger of death. What follows in Isa 38:16 can only be regarded in connection with the petition in Isa 38:16, as Hezekiah's reply to the promise of God, which had been communicated to him by the prophet. Consequently the neuters עליהם and בּהן( dna (cf., Isa 64:4; Job 22:21; Eze 33:18-19) refer to the gracious words and gracious acts of God. These are the true support of life (על as in Deu 8:3) for every man, and in these does the life of his spirit consist, i.e., his inmost and highest source of life, and that "on all sides" (לכל, which it would be more correct to point לכּל, as in Ch1 7:5; cf., bakkōl, in every respect, Sa2 23:5). With this explanation, the conjecture of Ewald and Knobel, that the reading should be רוּחו, falls to the ground. From the general truth of which he had made a personal application, that the word of God is the source of all life, he drew this conclusion, which he here repeats with a retrospective glance, "So wilt Thou then make me whole (see the kal in Job 39:4), and keep me alive" (for ותחיני; with the hope passing over into a prayer). The praise for the fulfilment of the promise commences with the word hinnēh (behold). His severe illness had been sent in anticipation of a happy deliverance (on the radical signification of mar, which is here doubled, to give it a superlative force, see Comm. on Job, at Job 16:2-5). The Lord meant it for good; the suffering was indeed a chastisement, but it was a chastisement of love. Casting all his sins behind Him, as men do with things which they do not wish to know, or have no desire to be reminded of (compare e.g., Neh 9:26), He "loved him out," i.e., drew him lovingly out, of the pit of destruction (châshaq, love as a firm inward bond; belı̄, which is generally used as a particle, stands here in its primary substantive signification, from bâlâh, to consume).


  Isaiah 38:18


  In strophe 4 he rejoices in the preservation of his life as the highest good, and promises to praise God for it as long as he lives.


  "For Hades does not praise Thee; death does not sing praises to Thee:


  They that sink into the grave do not hope for Thy truth.


  The living, the living, he praises Thee, as I do today;


  The father to the children makes known Thy truth.


  Jehovah is ready to give me salvation;


  Therefore will we play my stringed instruments all the days of my life


  In the house of Jehovah."


  We have here that comfortless idea of the future state, which is so common in the Psalms (vid., Psa 6:6; Psa 30:10; Psa 88:12-13, cf., Psa 115:17), and also in the book of Ecclesiastes (Ecc 9:4-5, Ecc 9:10). The foundation of this idea, notwithstanding the mythological dress, is an actual truth (vid., Psychol. p. 409), which the personal faith of the hero of Job endeavours to surmount (Comment. pp. 150-153, and elsewhere), but the decisive removal of which was only to be effected by the progressive history of salvation. The v. is introduced with "for" (kı̄), inasmuch as the gracious act of God is accounted for on the ground that He wished to be still further glorified by His servant whom He delivered. לא, in Isa 38:18, is written only once instead of twice, as in Isa 23:4. They "sink into the grave," i.e., are not thought of as dying, but as already dead. "Truth" ('ĕmeth) is the sincerity of God, with which He keeps His promises. Isa 38:19 reminds us that Manasseh, who was twelve years old when he succeeded his father, was not yet born (cf., Isa 39:7). The להושׁיעני יהוה, μέλλει σώζειν με, is the same as in Isa 37:26. The change in the number in Isa 38:20 may be explained from the fact that the writer thought of himself as the choral leader of his family; ay is a suffix, not a substantive termination (Ewald, 164, p. 427). The impression follows us to the end, that we have cultivated rather than original poetry here. Hezekiah's love to the older sacred literature is well known. He restored the liturgical psalmody (Ch2 29:30). He caused a further collection of proverbs to be made, as a supplement to the older book of Proverbs (Pro 25:1). The "men of Hezekiah" resembled the Pisistratian Society, of which Onomacritos was the head.


  Isaiah 38:21


  On Isa 38:21, Isa 38:22, see the notes at the close of Isa 38:4-6, where these two vv. belong.


  Isaiah 39


  Isaiah 39:1


  From this point onwards the text of the book of Kings (Kg2 20:12-19, cf., Ch2 32:24-31) runs parallel to the text before us. Babylonian ambassadors have an interview with the convalescent king of Judah. "At that time Merodach Bal'adan (K. Berodach Bal'adan), son of Bal'adan king of Babel, sent writings and a present to Hizkiyahu, and heard (K. for he had heard) that he (K. Hizkiyahu) had been sick, and was restored again." The two texts here share the original text between them. Instead of the unnatural ויּשׁמע (which would link the cause on to the effect, as in Sa2 14:5), we should read שׁמע כּי, whereas ויּחזק in our text appears to be the genuine word out of which חזקיהו in the other text has sprung, although it is not indispensable, as חלה has a pluperfect sense. In a similar manner the name of the king of Babylon is given here correctly as מראדך (Nissel, מרדך without א, as in Jer 50:2), whilst the book of Kings has בּראד (according to the Masora with א), probably occasioned by the other name Bal'ădân, which begins with Beth. It cannot be maintained that the words ben Bal'ădân are a mistake; at the same time, Bal'ădân (Jos. Baladas) evidently cannot be a name by itself if Merō'dakh Bal'ădân signifies "Merodach (the Babylonian Bel or Jupiter)


  filium dedit."


  In the Canon Ptol. Mardokempados is preceded by a Jugaeus; and the inscriptions, according to G. Rawlinson, Mon. ii. 395, indicate Merodach-Baladan as the "son of Yakin." They relate that the latter acknowledged Tiglath-pileser as his feudal lord; that, after reigning twelve years as a vassal, he rose in rebellion against Sargon in league with the Susanians and the Aramaean tribes above Babylonia, and lost everything except his life; that he afterwards rebelled against Sennacherib in conjunction with a Chaldean prince named Susub, just after Sennacherib had returned from his first


  Judaean campaign to Nineveh; and that having been utterly defeated, he took refuge in an island of the Persian Gulf. He does not make his appearance any more; but Susub escaped from his place of concealment, and being supported by the Susanians and certain Aramaean tribes, fought a long and bloody battle with Sennacherib on the Lower Tigris. this battle he lost, and Nebo-som-iskun, a son of Merodach Baladan, fell into the hands of the conqueror. In the midst of these details, as given by the inscriptions, the statement of the Can. Ptol. may still be maintained, according to which the twelve years of Mardokempados (a contraction, as Ewald supposes, of Mardokempalados) commence with the year 721. From this point onwards the biblical and extra-biblical accounts dovetail together; whereas in Polyhistor (Eus. chron. arm.) the following Babylonian rulers are mentioned: "a brother of Sennacherib, Acises, who reigned hardly a month; Merodach Baladan, six months; Elibus into the third year; Asordan, Sennacherib's son, who was made king after the defeat of Elibus." Now, as the Can. Ptolem. also gives a Belibos with a three years' reign, the identity of Mardokempados and Marodach Baladan is indisputable. The Can. Ptol. seems only to take into account his legitimate reign as a vassal, and Polyhistor (from Berosus) only his last act of rebellion. At the same time, this is very far from removing all the difficulties that lie in the way of a reconciliation, more especially the chronological difficulties. Rawlinson, who places the commencement of the (second) Judaean campaign in the year 698, and therefore transfers it to the end of the twenty-ninth year of Hezekiah's reign instead of the middle, sets himself in opposition not only to Isa 36:1, but also to Isa 38:5 and Kg2 18:2. According to the biblical accounts, as compared with the Can. Ptol., the embassy must have been sent by Merodach Baladan during the period of his reign as vassal, which commenced in the year 721. Apparently it had only the harmless object of congratulating the king upon his recovery (and also, according to Ch2 32:31, of making some inquiry, in the interests of Chaldean astrology, into the mōphēth connected with the sun-dial); but it certainly had also the secret political object of making common cause with Hezekiah to throw off the Assyrian yoke. All that can be maintained with certainty beside this is, that the embassy cannot have been sent before the fourteenth year of Hezekiah's reign; for as he reigned twenty-nine years, his illness must have occurred, according to Isa 38:5, in the fourteenth year itself, i.e., the seventh year of Mardokempados. Such questions as whether the embassy came before or after the Assyrian catastrophe, which was till in the future at the time referred to in Isa 38:4-6, or whether it came before or after the payment of the compensation money to Sennacherib (Kg2 18:14-16), are open to dispute. In all probability it took place immediately before the Assyrian campaign, as Hezekiah was still able to show off the abundance of his riches to the Babylonian ambassadors.


  Isaiah 39:2


  "And Hezekiah rejoiced (K. heard, which is quite inappropriate) concerning them, and showed them (K. all) his storehouse: the silver, and the gold, and the spices, and the fine oil (hasshâmen,K. shemen), and all his arsenal, and all that was in his treasures: there was nothing that Hezekiah had not shown them, in his house or in all his kingdom." Although there were spices kept in נכת בּית, נכת is not equivalent to נכאת (from נכא, to break to pieces, to pulverize), which is applied to gum-dragon and other drugs, but is the niphal נכת from כּוּת (piel, Arab. kayyata, to cram full, related to כּוּס (כּיס), נכס (נכס), and possibly also to כּתם, katama (Hitzig, Knobel, Frst), and consequently it does not mean "the house of his spices," as Aquila, Symmachus, and the Vulgate render it, but his "treasure-house or storehouse" (Targ., Syr., Saad.). It differs, however, from bēth kēilim, the wood house of Lebanon (Isa 22:8). He was able to show them all that was worth seeing "in his whole kingdom," inasmuch as it was all concentrated in Jerusalem, the capital.


  Isaiah 39:3


  The consequences of this coqueting with the children of the stranger, and this vain display, are pointed out in Isa 39:3-8 : "Then came Isaiah the prophet to king Hizkiyahu, and said to him, What have these men said, and whence come they to thee? Hizkiyahu said, They came to me from a far country (K. omits to me), out of Babel. He said further, What have they seen in thy house? Hizkiyahu said, All that is in my house have they seen: there was nothing in my treasures that I had not shown them. Then Isaiah said to Hizkiyahu, Hear the word of Jehovah of hosts (K. omits tsebhâ'ōth); Behold, days come, that all that is in thy house, and all that thy fathers have laid up unto this day, will be carried away to Babel (בּבל, K. בּבלה): nothing will be left behind, saith Jehovah. And of thy children that proceed from thee, whom thou shalt beget, will they take (K. chethib, 'will he take'); and they will be courtiers in the palace of the king of Babel. Then said Hizkiyahu to Isaiah, Good is the word of Jehovah which thou hast spoken. And he said further, Yea (כּי, K. אם הלוא), there shall be peace and stedfastness in my days." Hezekiah's two candid answers in vv. 3 and 4 are an involuntary condemnation of his own conduct, which was sinful in two respects. This self-satisfied display of worthless earthly possessions would bring its own punishment in their loss; and this obsequious suing for admiration and favour on the part of strangers, would be followed by plundering and enslaving on the part of those very same strangers whose envy he had excited. The prophet here foretells the Babylonian captivity; but, in accordance with the occasion here given, not as the destiny of the whole nation, but as that of the house of David. Even political sharp-sightedness might have foreseen, that some such disastrous consequences would follow Hezekiah's imprudent course; but this absolute certainty, that Babylon, which was then struggling hard for independence, would really be the heiress to the Assyrian government of the world, and that it was not from Assyria, which was actually threatening Judah with destruction for its rebellion, but from Babylon, that this destruction would really come, was impossible without the spirit of prophecy. We may infer from Isa 39:7 (cf., Isa 38:19, and for the fulfilment, Dan 1:3) that Hezekiah had no son as yet, at least none with a claim to the throne; and this is confirmed by Kg2 21:1. So far as the concluding words are concerned, we should quite misunderstand them, if we saw nothing in them but common egotism. כּי (for) is explanatory here, and therefore confirmatory. אם הלוא, however, does not mean "yea, if only," as Ewald supposes (324, b), but is also explanatory, though in an interrogative form, "Is it not good (i.e., still gracious and kind), if," etc.? He submits with humility to the word of Jehovah, in penitential acknowledgement of his vain, shortsighted, untheocratic conduct, and feels that he is mercifully spared by God, inasmuch as the divine blessings of peace and stability (אמת a self-attesting state of things, without any of those changes which disappoint our confident expectations) would continue. "Although he desired the prosperity of future ages, it would not have been right for him to think it nothing that God had given him a token of His clemency, by delaying His judgment" (Calvin).


  Over the kingdom of Judah there was now hanging the very same fate of captivity and exile, which had put an end to the kingdom of Israel eight years before. When the author of the book of Kings prefaces the four accounts of Isaiah in Kg2 18:13-20, with the recapitulation in Kg2 18:9-12 (cf., Isa 17:5-6), his evident meaning is, that the end of the kingdom of Israel, and the beginning of the end of the kingdom of Judah, had their meeting-point in Hezekiah's time. As Israel fell under the power of the Assyrian empire, which foundered upon Judah, though only through a miraculous manifestation of the grace of God (see Hos 1:7); so did Judah fall a victim to the Babylonian empire. The four accounts are so arranged, that the first two, together with the epilogue in Isa 37:36., which contains the account of the fulfilment, bring the Assyrian period of judgment to a close; and the last two, with the eventful sketch in Isa 39:6-7, open the way for the great bulk of the prophecies which now follow in chapters 40-66, relating to the Babylonian period of judgment. This Janus-headed arrangement of the contents of chapters 36-39 is a proof that this historical section formed an original part of the "vision of Isaiah." At any rate, it leads to the conclusion that, whoever arranged the four accounts in their present order, had chapters 40-66 before him at the time. We believe, however, that we may, or rather, considering the prophetico-historical style of chapters 36-39, that we must, draw the still further conclusion, that Isaiah himself, when he revised the collection of his prophecies at the end of Hezekiah's reign, or possibly not till the beginning of Manasseh's, bridged over the division between the two halves of the collection by the historical trilogy in the seventh book.


  Isaiah 40


  Second Half of the Collection—Isaiah 40-66


  The first half consisted of seven parts; the second consists of three. The trilogical arrangement of this cycle of prophecies has hardly been disputed by any one, since Rckert pointed it out in his Translation of the Hebrew Prophets (1831). And it is equally certain that each part consists of 3 x 3 addresses. The division of the chapters furnishes an unintentional proof of this, though the true commencement is not always indicated. The first part embraces the following nine addresses: chapters 40; 41, Isaiah 42:1-43:13; 43:14-44:5; 44:6-23; 44:24-45:25; Isa 46:1-13; Isa 47:1-15; 48. The second part includes the following nine: chapters 49; Isa 50:1-11; 51; Isa 52:1-12; 52:13-53:12; 54; Isa 55:1-13; Isa 56:1-8; 56:9-57:21. The third part the following nine: Isa 58:1-14; 59; 60; Isa 61:1-11; Isa 62:1-12; Isa 63:1-6; 63:7-64:12; 65; 66. It is only in the middle of the first part that the division is at all questionable. In the other two it is hardly possible to err. The theme of the whole is the comforting announcement of the approaching deliverance, and its attendant summons to repentance. For the deliverance itself was for the Israel, which remained true to the confession of Jehovah in the midst of affliction and while redemption was delayed, and not for the rebellious, who denied Jehovah in word and deed, and thus placed themselves on the level of the heathen. "There is no peace, saith Jehovah, for the wicked:" with these words does the first part of the twenty-seven addresses close in Isa 48:22. The second closes in Isa 57:21 in a more excited and fuller tone: "There is no peace, saith my God, for the wicked." And at the close of the third part (Isa 66:24) the prophet drops this form of refrain, and declares the miserable end of the wicked in deeply pathetic though horrifying terms: "Their worm shall not die, and their fire shall not be quenched, and they shall be an abhorrence to all flesh;" just as, at the close of the fifth book of the Psalms, the shorter form of berâkhâh (blessing) is dropt, and an entire psalm, the Hallelujah (Ps), takes its place.


  The three parts, which are thus marked off by the prophet himself, are only variations of the one theme common to them all. At the same time, each has its own leading thought, and its own special key-note, which is struck in the very first words. In each of the three parts, also, a different antithesis stands in the foreground: viz., in the first part, chapters 40-48, the contrast between Jehovah and the idols, and between Israel and the heathen; in the second part, chapters 49-57, the contrast between the present suffering of the Servant of Jehovah and His future glory; in the third part, chapters 58-66, the contrast observable in the heart of Israel itself, between the hypocrites, the depraved, the rebellious, on the one side, and the faithful, the mourning, the persecuted, on the other. The first part sets forth the deliverance from Babylon, in which the prophecy of Jehovah is fulfilled, to the shame ad overthrow of the idols and their worshippers; the second part, the way of the Servant of Jehovah through deep humiliation to exaltation and glory, which is at the same time the exaltation of Israel to the height of its world-wide calling; the third part, the indispensable conditions of participation in the future redemption and glory. There is some truth in Hahn's opinion, that the distinctive characteristics of the three separate parts are exhibited in the three clauses of Isa 40:2 : "that her distress is ended, that her debt is paid, that she has received (according to his explanation, 'will receive') double for all her sins." For the central point of the first part is really the termination of the Babylonian distress; that of the second, the expiation of guilt by the self-sacrifice of the Servant of Jehovah; and that of the third, the assurance that the sufferings will be followed by "a far more exceeding weight of glory." The promise rises higher and higher in the circular movements of the 3 x 9 addresses, until at length it reaches its zenith in chapters 65 and 66, and links time and eternity together.


  So far as the language is concerned, there is nothing more finished or more elevated in the whole of the Old Testament than this trilogy of addresses by Isaiah. In chapters 1-39 of the collection, the prophet's language is generally more compressed, chiselled (lapidarisch), plastic, although even there his style passes through all varieties of colour. But here in chapters 40-66, where he no longer has his foot upon the soil of his own time, but is transported into the far distant future, as into his own home, even the language retains an ideal and, so to speak, ethereal character. It has grown into a broad, pellucid, shining stream, which floats us over as it were into the world beyond, upon majestic yet gentle and translucent waves. There are only two passages in which it becomes more harsh, turbid, and ponderous, viz., Isa 53:1-12 and Isaiah 56:9-57:11a. In the former it is the emotion of sorrow which throws its shadow upon it; in the latter, the emotion of wrath. And in every other instance in which it changes, we may detect at once the influence of the object and of the emotion. In Isa 63:7 the prophet strikes the note of the liturgical tephillâh; in Isaiah 63:19b-64:4 it is sadness which chokes the stream of words; in Isa 64:5 you year, as in Jer 3:25, the key-note of the liturgical vidduy, or confessional prayer.


  And when we turn to the contents of his trilogy, it is more incomparable still. It commences with a prophecy, which gave to John the Baptist the great theme of his preaching. It closes with the prediction of the creation of a new heaven and new earth, beyond which even the last page of the New Testament Apocalypse cannot go. And in the centre (Isaiah 52:13-53:12) the sufferings and exaltation of Christ are proclaimed as clearly, as if the prophet had stood beneath the cross itself, and had seen the Risen Saviour. He is transported to the very commencement of the New Testament times, and begins just like the New Testament evangelists. He afterwards describes the death and resurrection of Christ as completed events, with all the clearness of a Pauline discourse. And lastly, he clings to the heavenly world beyond, like John in the Apocalypse. Yet the Old Testament limits are not disturbed; but within those limits, evangelist, apostle, and apocalyptist are all condensed into one. Throughout the whole of these addresses we never meet with a strictly Messianic prophecy; and yet they have more christological depth than all the Messianic prophecies taken together. The bright picture of the coming King, which is met with in the earlier Messianic prophecies, undergoes a metamorphosis here, out of which it issues enriched by many essential elements, viz., those of the two status, the mors vicaria, and the munus triplex. The dark typical background of suffering, which the mournful Davidic psalms give to the figure of the Messiah, becomes here for the first time an object of direct prediction. The place of the Son of David, who is only a King, is now take by the Servant of Jehovah, who is Prophet and Priest by virtue of His self-sacrifice, and King as well; the Saviour of Israel and of the Gentiles, persecuted even to death by His own nation, but exalted by God to be both Priest and King. So rich and profound a legacy did Isaiah leave to the church of the captivity, and to the church of the future also, yea, even to the New Jerusalem upon the new earth. Hengstenberg has very properly compared these prophecies of Isaiah to the Deuteronomic "last words" of Moses in the steppes of Moab, and to the last words of the Lord Jesus, within the circle of His own disciples, as reported by John. It is a thoroughly esoteric book, left to the church for future interpretation. To none of the Old Testament prophets who followed him was the ability given perfectly to open the book. Nothing but the coming of the Servant of Jehovah in the person of Jesus Christ could break all the seven seals. But was Isaiah really the author of this book of consolation? Modern criticism visits all who dare to assert this with the double ban of want of science and want of conscience. It regards Isaiah's authorship as being quite as impossible as any miracle in the sphere of nature, of history, or of the spirit. No prophecies find any favour in its eyes, but such as can be naturally explained. It knows exactly how far a prophet can see, and where he must stand, in order to see so far. But we are not tempted at all to purchase such omniscience at the price of the supernatural. We believe in the supernatural reality of prophecy, simply because history furnishes indisputable proofs of it, and because a supernatural interposition on the part of God in both the inner and outer life of man takes place even at the present day, and can be readily put to the test. But this interposition varies greatly both in degree and kind; and even in the far-sight of the prophets there were the greatest diversities, according to the measure of their charisma. It is quite possible, therefore, that Isaiah may have foreseen the calamities of the Babylonian age and the deliverance that followed "by an excellent spirit," as the son of Sirach says (Ecclus. 48:24), and may have lived and moved in these "last things," even at a time when the Assyrian empire was still standing. But we do not regard all that is possible as being therefore real. We can examine quite impartially whether this really was the case, and without our ultimate decision being under the constraint of any unalterable foregone conclusion, like that of the critics referred to. All that we have said in praise of chapters 40-66 would retain its fullest force, even if the author of the whole should prove to be a prophet of the captivity, and not Isaiah.


  We have already given a cursory glance at the general and particular grounds upon which we maintain the probability, or rather the certainty, that Isaiah was the author of chapters 40-66; and we have explained them more fully in the concluding remarks to Drechsler's Commentary (vol. iii. pp. 361-416), to which we would refer any readers who wish to obtain a complete insight into the pro and con of this critical question. All false supports of Isaiah's authorship have there been willingly given up; for the words of Job to his friends (Job 13:7-8) are quite as applicable to a biblical theologian of the present day.


  We have admitted, that throughout the whole of the twenty-seven prophecies, the author of chapters 40-66 has the captivity as his fixed standpoint, or at any rate as a standpoint that is only so far a fluctuating one, as the eventual deliverance approaches nearer and nearer, and that without ever betraying the difference between the real present and this ideal one; so that as the prophetic vision of the future has its roots in every other instance in the soil of the prophet's own time, and springs out of that soil, to all appearance he is an exile himself. But notwithstanding this, the following arguments may be adduced in support of Isaiah's authorship. In the first place, the deliverance foretold in these prophecies, with all its attendant circumstances, is referred to as something beyond the reach of human foresight, and known to Jehovah alone, and as something the occurrence of which would prove Him to be the God of Gods. Jehovah, the God of the prophecy, new the name of Cyrus even before he knew it himself; and He demonstrated His Godhead to all the world, inasmuch as He caused the name and work of the deliverer of Israel to be foretold (Isa 45:4-7). Secondly, although these prophecies rest throughout upon the soil of the captivity, and do not start with the historical basis of Hezekiah's time, as we should expect them to do, with Isaiah as their author; yet the discrepancy between this phenomenon and the general character of prophecy elsewhere, loses its full force as an argument against Isaiah's authorship, if we do not separate chapters 40-66 from chapters 1-39 and take it as an independent work, as is generally done. The whole of the first half of the collection is a staircase, leading up to these addresses to the exiles, and bears the same relation to them, as a whole, as the Assyrian pedestal in Isa 14:24-27 to the Babylonian massâ in Isaiah 13-14:26. This relation between the two—namely, that Assyrian prophecies lay the foundation for Babylonian—runs through the whole of the first half. It is so arranged, that the prophecies of the Assyrian times throughout have intermediate layers, which reach beyond those times; and whilst the former constitute the groundwork, the latter form the gable. This is the relation in which chapters 24-27 stand to chapters 13-23, and chapters 34-35 to chapters 28-33. And within the cycle of prophecies against the nations, three Babylonian prophecies—viz. Isaiah 13-14:23; Isa 21:1-10, and 23—form the commencement, middle, and end. The Assyrian prophecies lie within a circle, the circumference and diameter of which consist of prophecies that have a longer span. And are all these prophecies, that are inserted with such evident skill and design, to be taken away from our prophet? The oracle concerning Babel, in Isaiah 13-14:23, has all the ring of a prophecy of Isaiah's, as we have already seen; and in the epilogue, in Isa 14:24-27, it has Isaiah's signature. The second oracle concerning Babel, in Isa 21:1-10, is not only connected with three passages of Isaiah's that are acknowledged as genuine, so as to form a tetralogy; but in style and spirit it is most intimately bound up with them. The cycle of prophecies of the final catastrophe (chapters 24-27) commences so thoroughly in Isaiah's style, that nearly every word and every turn in the first three vv. bears Isaiah's stamp; and in Isa 27:12-13, it dies away, just like the book of Immanuel, Isa 11:11. And the genuineness of chapters 34 and Isa 35:1-10 has never yet been disputed on any valid grounds. Knobel, indeed, maintains that the historical background of this passage establishes its spuriousness; but it is impossible to detect any background of contemporaneous history. Edom in this instance represents the world, as opposed to the people of God, just as Moab does in Isa 25:1-12. Consider, moreover, that these disputed prophecies form a series which constitutes in every respect a prelude to chapters 40-66. Have we not in Isa 13:1-2, the substance of chapters 40-66, as it were, in nuce? Is not the trilogy "Babel," in chapters 46-48, like an expansion of the vision in Isa 21:1-10? Is not the prophecy concerning Edom in chapter 34 the side-piece to Isa 63:1-6? And do we not hear in Isa 35:1-10 the direct prelude to the melody, which is continued in chapters 40-66? And to this we may add still further the fact, that prominent marks of Isaiah are common alike to the disputed prophecies, and to those whose genuineness is acknowledged. The name of God, which is so characteristic of Isaiah, and which we meet with on every hand in acknowledged prophecies in chapters 1-39, viz., "the Holy One of Israel," runs also through chapters 40-66. And so again do the confirmatory words, "Thus saith Jehovah," and the interchange of the national names Jacob and Israel (compare, for example, Isa 40:27 with Isa 29:23).


  The rhetorical figure called epnanaphora, which may be illustrated by an Arabic proverb -


  "Enjoy the scent of the yellow roses of Negd;


  For when the evening if gone, it is over with the yellow roses," -


  is very rare apart from the book of Isaiah (Gen 6:9; Gen 35:12; Lev 25:41; Job 11:7); whereas in the book of Isaiah itself it runs like a favourite oratorical turn from beginning to end (vid., Isa 1:7; Isa 4:3; Isa 6:11; Isa 13:10; Isa 14:25; Isa 15:8; Isa 30:20; Isa 34:9; Isa 40:19; Isa 42:15, Isa 42:19; Isa 48:21; Isa 51:13; Isa 53:6-7; Isa 54:5, Isa 54:13; Isa 50:4; Isa 58:2; Isa 59:8—a collection of examples which could probably be still further increased). But there are still deeper lines of connection than these. How strikingly, for example, does Isa 28:5 ring in harmony with Isa 62:3, and Isa 29:23 (cf., Isa 5:7) with Isa 60:21! And does not the leading thought which is expressed in Isa 22:11; Isa 37:26 (cf., Isa 25:1), viz., that whatever is realized in history has had its pre-existence as an idea in God, run with a multiplied echo through chapters 40-66? And does not the second half repeat, in Isa 65:25, in splendidly elaborate paintings, and to some extent in the very same words (which is not unlike Isaiah), what we have already found in Isa 11:6., Isa 30:26, and other passages, concerning the future glorification of the earthly and heavenly creation? Yea, we may venture to maintain (and no one has ever attempted to refute it), that the second half of the book of Isaiah (chapters 40-66), so far as its theme, its standpoint, its style, and its ideas are concerned, is in a state of continuous formation throughout the whole of the first (chapters 1-39). On the frontier of the two halves, the prediction in Isa 39:5, Isa 39:7 stands like a sign-post, with the inscription, "To Babylon." There, viz., in Babylon, is henceforth Isaiah's spiritual home; there he preaches to the church of the captivity the way of salvation, and the consolation of redemption, but to the rebellious the terrors of judgment.


  That this is the case, is confirmed by the reciprocal relation in which chapters 40-66 stand to all the other literature of the Old Testament with which we are acquainted. In chapters 40-66 we find reminiscences from the book of Job (compare Isa 40:23 with Job 12:24; Isa 44:25 with Job 12:17, Job 12:20; Isa 44:24 with Job 9:8; Isa 40:14 with Job 21:22; Isa 59:4 with Job 15:35 and Psa 7:15). And the first half points back to Job in just the same manner. The poetical words גזע, התגּבּר, צאצאים, are only met with in the book of Isaiah and the book of Job. Once at least, namely Isa 59:7, we are reminded of mishlē (Pro 1:16); whilst in the first half we frequently met with imitations of the mâshâl of Solomon. The two halves stand in exactly the same relation to the book of Micah; compare Isa 58:1 with Mic 3:8, like Isa 2:2-4 with Mic 4:1-4, and Isa 26:21 with Mic 1:3. And the same relation to Nahum runs through the two; compare Nah 3:4-5 with Isa 47:1-15, Nah 2:1 with Isa 52:7, Isa 52:1, and Nah 2:11 with Isa 24:1; Nah 3:13 with Isa 19:16. We leave the question open, on which side the priority lies. But when we find in Zephaniah and Jeremiah points of contact not only with Isaiah 40-66, but also with chapter 13-14:23; Isa 21:1-10; 21:34-35, which preclude the possibility of accident, it is more than improbable that these two prophets should have been imitated by the author of chapters 40-66, since it is in them above all others that we meet with the peculiar disposition to blend the words and thoughts of their predecessors with their own. Not only does Zephaniah establish points of contact with Isaiah 13 and 34 in by no means an accidental manner, but compare Isa 2:15 with Isa 47:8, Isa 47:10, and Isa 3:10 with Isa 66:20. The former passage betrays its derivative character by the fact that עלּיז is a word that belongs exclusively to Isaiah; whilst the latter is not only a compendium of Isa 66:20, but also points back to Isa 18:1, Isa 18:7, in the expression לנהרי־כוּשׁ מעבר. In Jeremiah, the indication of dependence upon Isaiah comes out most strongly in the prophecy against Babylon in Jer 50-51; in fact, it is so strong, that Movers, Hitzig, and De Wette regard the anonymous author of chapters 40-66 as the interpolator of this prophecy. But it also contains echoes of Isaiah 13-14; 21, and 34, and is throughout a Mosaic or earlier prophecies. The passage in Jer 10:1-16 concerning the nothingness of the gods of the nations, sounds also most strikingly like Isaiah's; compare more especially Isa 44:12-15; Isa 41:7; Isa 46:7, though the attempt has also been made to render this intelligible by the interpolation hypothesis. It is not only in Isa 40:6-8 and Isa 40:10, which are admitted to be Jeremiah's, that we meet with the peculiar characteristics of Jeremiah; but even in passages that are rejected we find such expressions of his as יפּה, אותם for אתּם, נבער, תּעתּעים, פּקדּה, a penal visitation, such as we never meet with in Isaiah II. And the whole of the consolatory words in Jer 30:10-11, and again in Jer 46:27-28, which sound so much like the deutero-Isaiah, are set down as having been inserted in the book of Jeremiah by Isaiah II. But Caspari has shown that this is impossible, because the concluding words of the promise, "I will correct thee in measure, and will not leave thee altogether unpunished," would have no meaning at all if uttered at the close of the captivity; and also, because such elements as are evidently Jeremiah's, and in which it coincides with prophecies of Jeremiah that are acknowledged to be genuine, far outweigh those of the deutero-Isaiah. And yet in this passage, when Israel is addressed as "my servant," we hear the tone of the deutero-Isaiah. Jeremiah fuses in this instance, as in many other passages, the tones of Isaiah with his own. There are also many other passages which coincide with passages of the second part of Isaiah, both in substance and expression, though not so conclusively as those already quoted, and in which we have to decide between regarding Jeremiah as an imitator, or Isaiah II as an interpolator. But if we compare Jer 6:15 with Isa 56:11, and Isa 48:6 with Jer 33:3, where Jeremiah, according to his usual custom, gives a different turn to the original passages by a slight change in the letters, we shall find involuntary reminiscences of Isaiah in Jeremiah, in such parallels as Jer 3:16; Isa 65:17; Jer 4:13; Isa 66:15; Jer 11:19; Isa 53:1; and shall hear the ring of Isa 51:17-23 in Jeremiah's qı̄nōth, and that of Isaiah 56:9-57:11a in the earlier reproachful addresses of Jeremiah, and not vice versa.


  In conclusion, let us picture to ourselves the gradual development of Isaiah's view of the captivity, that penal judgment already threatened in the law. (1.) In the Uzziah-Jotham age the prophet refers to the captivity, in the most general terms that can be conceived, in Isa 6:12, though he mentions it casually by its own name even in Isa 5:13. (2.) In the time of Ahaz we already see him far advanced beyond this first sketchy reference to the captivity. In Isa 11:11. he predicts a second deliverance, resembling the Egyptian exodus. Asshur stands at the head of the countries of the diaspora, as the imperial power by which the judgment of captivity is carried out. (3.) In the early years of Hezekiah, Isa 22:18 appears to indicate the carrying away of Judah by Asshur. But when the northern kingdom had succumbed to the judgment of the Assyrian banishment, and Judah had been mercifully spared this judgment, the eyes of Isaiah were directed to Babylon as the imperial power destined to execute the same judgment upon Judah. We may see this from Isa 39:5-7. Micah also speaks of Babylon as the future place of punishment and deliverance (Mic 4:10). The prophecies of the overthrow of Babylon in Isa 13:14, Isa 13:21, are therefore quite in the spirit of the prophecies of Hezekiah's time. And chapters 40-66 merely develop on all sides what was already contained in germ in Isa 14:1-2; Isa 21:10. It is well known that in the time of Hezekiah Babylon attempted to break loose from Assyria; and so also the revolt of the Medes from Asshur, and the union of their villages and districts under one monarch named Deyoces, occurred in the time of Hezekiah.


  It is quite characteristic of Isaiah that he never names the Persians, who were at that time still subject to the Medes. He mentions Madai in Isa 13:17 and Isa 21:2, and Kōresh (Kurus), the founder of the Persian monarchy; but not that one of the two leading Iranian tribes, which gained its liberty through him in the time of Astyages, and afterwards rose to the possession of the imperial sway.


  But how is it possible that Isaiah should have mentioned Cyrus by name centuries before this time (210 years, according to Josephus, Ant. xi. 1, 2)? Windischmann answers this question in his Zoroastrische Studien, p. 137. "No one," he says, "who believes in a living, personal, omniscient God, and in the possibility of His revealing future events, will ever deny that He possesses the power to foretell the name of a future monarch." And Albrecht Weber, the Indologian, finds in this answer "an evidence of self-hardening against the scientific conscience," and pronounces such hardening nothing less than "devilish."


  It is not possible to come to any understanding concerning this point, which is the real nerve of the prevailing settled conclusion as to chapters 40-66. We therefore hasten on to our exposition. And in relation to this, if we only allow that the prophet really was a prophet, it is of no essential consequence to what age he belonged. For in this one point we quite agree with the opponents of its genuineness, namely, that the standpoint of the prophet is the second half of the captivity. If the author is Isaiah, as we feel constrained to assume for reasons that we have already stated here and elsewhere, he is entirely carried away from his own times, and leads a pneumatic life among the exiles. There is, in fact, no more "Johannic" book in the whole of the Old Testament than this book of consolation. It is like the produce of an Old Testament gift of tongues. The fleshly body of speech has been changed into a glorified body; and we hear, as it were, spiritual voices from the world beyond, or world of glory.


  Isaiah 40:1


  In this first address the prophet vindicates his call to be the preacher of the comfort of the approaching deliverance, and explains this comfort on the ground that Jehovah, who called him to this comforting proclamation, was the incomparably exalted Creator and Ruler of the world. The first part of this address (Isa 40:1-11) may be regarded as the prologue to the whole twenty-seven. The theme of the prophetic promise, and the irresistible certainty of its fulfilment, are here declared. Turning of the people of the captivity, whom Jehovah has neither forgotten nor rejected, the prophet commences thus in Isa 40:1 : "Comfort ye, comfort ye may people, saith your God." This is the divine command to the prophets. Nachămū (piel, literally, to cause to breathe again) is repeated, because of its urgency (anadiplosis, as in Isa 41:27; Isa 43:11, Isa 43:25, etc.). The word יאמר, which does not mean "will say" here (Hofmann, Stier), but "saith" (lxx, Jerome)—as, for example, in Sa1 24:14—affirms that the command is a continuous one. The expression "saith your God" is peculiar to Isaiah, and common to both parts of the collection (Isa 1:11, Isa 1:18; Isa 33:10; Isa 40:1, Isa 40:25; Isa 41:21; Isa 66:9). The future in all these passages is expressive of that which is taking place or still continuing. And it is the same here. The divine command has not been issued once only, or merely to one prophet, but is being continually addressed to many prophets. "Comfort ye, comfort ye my people," is the continual charge of the God of the exiles. who has not ceased to be their God even in the midst of wrath, to His messengers and heralds the prophets.


  Isaiah 40:2


  The summons is now repeated with still greater emphasis, the substance of the consoling proclamation being also given. "Speak ye to the heart of Jerusalem, and cry unto her, that her affliction is ended, that her debt is paid, that she has received from the hand of Jehovah double for all her sins." The holy city is thought of here in connection with the population belonging to it. על־לב דּבּר (to speak to the heart) is an expression applied in Gen 34:3 and Jdg 19:3 to words adapted to win the heart; in Gen 50:21, to the words used by Joseph to inspire his brethren with confidence; whilst here it is used in precisely the same sense as in Hos 2:16, and possibly not without a reminiscence of this earlier prophecy. אל קרא (to call to a person) is applied to a prophetic announcement made to a person, as in Jer 7:27; Zac 1:4. The announcement to be made to Jerusalem is then introduced with כּי, ὅτι, which serves as the introduction to either an indirect or a direct address (Ges. 155, 1, e). (1.) Her affliction has become full, and therefore has come to an end. צבא, military service, then feudal service, and hardship generally (Job 7:1); here it applies to the captivity or exile—that unsheltered bivouac, as it were, of the people who had bee transported into a foreign land, and were living there in bondage, restlessness, and insecurity. (2.) Her iniquity is atoned for, and the justice of God is satisfied: nirtsâh, which generally denotes a satisfactory reception, is used here in the sense of meeting with a satisfactory payment, like עון רצה in Lev 26:41, Lev 26:43, to pay off the debt of sin by enduring the punishment of sin. (3.) The third clause repeats the substance of the previous ones with greater emphasis and in a fuller tone: Jerusalem has already suffered fully for her sins. In direct opposition to לקחה, which cannot, when connected with two actual perfects as it is here, be take as a perfect used to indicate the certainty of some future occurrence, Gesenius, Hitzig, Ewald, Umbreit, Stier, and Hahn suppose kiphlayim to refer to the double favour that Jerusalem was about to receive (like mishneh in Isa 61:7, and possibly borrowed from Isaiah in Zac 9:12), instead of to the double punishment which Jerusalem had endured (like mishneh in Jer 16:18). It is not to be taken, however, in a judicial sense; in which case God would appear over-rigid, and therefore unjust. Jerusalem had not suffered more than its sins had deserved; but the compassion of God regarded what His justice had been obliged to inflict upon Jerusalem as superabundant. This compassion also expresses itself in the words "for all" (bekhol, c. Beth pretii): there is nothing left for further punishment. The turning-point from wrath to love has arrived. The wrath has gone forth in double measure. With what intensity, therefore, will the love break forth, which has been so long restrained!


  Isaiah 40:3


  There is a sethume in the text at this point. The first two vv. form a small parashah by themselves, the prologue of the prologue. After the substance of the consolation has been given on its negative side, the question arises, What positive salvation is to be expected? This question is answered for the prophet, inasmuch as, in the ecstatic stillness of his mind as turned to God, he hears a marvellous voice. "Hark, a crier! In the wilderness prepare ye a way for Jehovah, make smooth in the desert a road for our God." This is not to be rendered "a voice cries" (Ges., Umbreit, etc.); but the two words are in the construct state, and form an interjectional clause, as in Isa 13:4; Isa 52:8; Isa 66:6 : Voice of one crying! Who the crier is remains concealed; his person vanishes in the splendour of his calling, and falls into the background behind the substance of his cry. The cry sounds like the long-drawn trumpet-blast of a herald (cf., Isa 16:1). The crier is like the outrider of a king, who takes care that the way by which the king is to go shall be put into good condition. The king is Jehovah; and it is all the more necessary to prepare the way for Him in a becoming manner, that this way leads through the pathless desert. Bammidbâr is to be connected with pannū, according to the accents on account of the parallel (zakeph katan has a stronger disjunctive force here than zekpeh gadol, as in Deu 26:14; Deu 28:8; Kg2 1:6), though without any consequent collision with the New Testament description of the fulfilment itself. And so also the Targum and Jewish expositors take במדבר קור קול together, like the lxx, and after this the Gospels. We may, or rather apparently we must, imagine the crier as advancing into the desert, and summoning the people to come and make a road through it. But why does the way of Jehovah lie through the desert, and whither does it lead? It was through the desert that He went to redeem Israel out of Egyptian bondage, and to reveal Himself to Israel from Sinai (Deu 33:2; Jdg 5:4; Psa 88:8); and in Psa 88:4 (5.) God the Redeemer of His people is called hârōkhēbh bâ‛ărâbhōth. Just as His people looked for Him then, when they were between Egypt and Canaan; so was He to be looked for by His people again, now that they were in the "desert of the sea" (Isa 21:1), and separated by Arabia deserta from their fatherland. If He were coming at the head of His people, He Himself would clear the hindrances out of His way; but He was coming through the desert to Israel, and therefore Israel itself was to take care that nothing should impede the rapidity or detract from the favour of the Coming One. The description answers to the reality; but, as we shall frequently find as we go further on, the literal meaning spiritualizes itself in an allegorical way.


  Isaiah 40:4


  The summons proceeds in a commanding tone. "Let every valley be exalted, and every mountain and hill made low; and let the rugged be made a plain, and the ledges of rocks a valley." והיה, which takes its tone from the two jussive verbs, is also itself equivalent to ויהי. Instead of גּיא (from גּיא), the pointing in Zac 14:4, we have here (according to Kimchi) the vowel-pointing גּיא; at the same time, the editions of Brescia, Pesaro, Venice 1678, have גּיא (with tzere), and this is also the reading of a codex of Luzzatto without Masoretic notes. The command, according to its spiritual interpretation, points to the encouragement of those that are cast down, the humiliation of the self-righteous and self-secure, the changing of dishonesty into simplicity, and of unapproachable haughtiness into submission (for ‛âqōbh, hilly, rugged, compare Jer 17:9 together with Hab 2:4). In general, the meaning is that Israel is to take care, that the God who is coming to deliver it shall find it in such an inward and outwards state as befits His exaltation and His purpose.


  Isaiah 40:5


  The cry of the crier proceeds thus in Isa 40:5 : "And the glory of Jehovah will be revealed, and all flesh seeth together: for the mouth of Jehovah hath spoken it." The pret. cons. קנגלה is here apodosis imper. When the way is prepared for Jehovah the Coming One, the glory of the God of salvation will unveil itself (on the name Jehovah, which is applied to God, the absolute I, as living and revealing Himself in history, more especially in the history of salvation). His parousia is the revelation of His glory (Pe1 4:13). This revelation is made for the good of Israel, but not secretly or exclusively; for all the human race, called here designedly "all flesh" (kol bâsâr), will come to see it (compare Luk 3:6, "the salvation of God"). Man, because he is flesh, cannot see God without dying (Exo 33:20); but the future will fill up this gulf of separation. The object to the verb "see" is not what follows, as Rosenmller supposes, viz., "that the mouth of Jehovah hath spoken," for the word of promise which is here fulfilled is not one addressed to all flesh; nor does it mean, "see that Jehovah hath spoken with His own mouth," i.e., after having become man, as Stier maintains, for the verb required in this case would be מדבּר, not דּבּר. The clause, "for the mouth of Jehovah hath spoken it," is rather Isaiah's usual confirmation of the foregoing prophecy. Here the crier uses it to establish the certainty of what he foretells, provided that Israel will do what he summons it to perform.


  Isaiah 40:6


  The prophet now hears a second voice, and then a third, entering into conversation with it. "Hark, one speaking, Cry! And he answers, What shall I cry? All flesh is grass, and all its beauty as the flower of the field. Grass is withered, flower faded: for the breath of Jehovah has blown upon it. Surely grass is the people; grass withereth, flower fadeth: yet the word of our God will stand for ever." A second voice celebrates the divine word of promise in the face of the approaching fulfilment, and appoints a preacher of its eternal duration. The verb is not ואמר (et dixi, lxx, Vulg.), but ואמר; so that the person asking the question is not the prophet himself, but an ideal person, whom he has before him in visionary objectiveness. The appointed theme of his proclamation is the perishable nature of all flesh (Isa 40:5 πᾶσα σάρξ, here πᾶσα ἡ σάρξ), and, on the other hand, the imperishable nature of the word of God. Men living in the flesh are universally impotent, perishing, limited; God, on the contrary (Isa 31:3), is the omnipotent, eternal, all-determining; and like Himself, so is His word, which, regarded as the vehicle and utterance of His willing and thinking, is not something separate from Himself, and therefore is the same as He. Chasdō is the charm or gracefulness of the outward appearance (lxx; Pe1 1:24, δόξα: see Schott on the passage, Jam 1:11, εὐπρέπεια). The comparison instituted with grass and flower recals Isa 37:27 and Job 8:12, and still more Psa 90:5-6, and Job 14:2. Isa 40:7 describes what happens to the grass and flower. The preterites, like the Greek aoristus gnomicus (cf., Isa 26:10), express a fact of experience sustained by innumerable examples: exaruit gramen, emarcuit flos; consequently the כּי which follows is not hypothetical (granting that), but explanatory of the reason, viz., "because rūăch Jehovah hath blown upon it," i.e., the "breath" of God the Creator, which pervades the creation, generating life, sustaining life, and destroying life, and whose most characteristic elementary manifestation is the wind. Every breath of wind is a drawing of the breath of the whole life of nature, the active indwelling principle of whose existence is the rūăch of God. A fresh v. ought to commence now with אכן. The clause העם חציר אכן is genuine, and thoroughly in Isaiah's style, notwithstanding the lxx, which Gesenius and Hitzig follow. עכן is not equivalent to a comparative כן (Ewald, 105, a), but is assuring, as in Isa 45:15; Isa 49:4; Isa 53:4; and hâ‛âm (the people) refers to men generally, as in Isa 42:5. The order of thought is in the form of a triolet. The explanation of the striking simile commences with 'âkhēn (surely); and then in the repetition of the words, "grass withereth, flower fadeth," the men are intended, resemble the grass and the flower. Surely grass is the human race; such grass withereth and such flower fadeth, but the word of our God (Jehovah, the God of His people and of sacred history) yâqūm le‛ōlâm, i.e., it rises up without withering or fading, and endures for ever, fulfilling and verifying itself through all times. This general truth refers, in the preset instance, to the word of promise uttered by the voice in the desert. If the word of God generally has an eternal duration, more especially is this the case with the word of the parousia of God the Redeemer, the word in which all the words of God are yea and amen. The imperishable nature of this word, however, has for its dark foil the perishable nature of all flesh, and all the beauty thereof. The oppressors of Israel are mortal, and their chesed with which they impose and bribe is perishable; but the word of God, with which Israel can console itself, preserves the fields, and ensures it a glorious end to its history. Thus the seal, which the first crier set upon the promise of Jehovah's speedy coming, is inviolable; and the comfort which the prophets of God are to bring to His people, who have now been suffering so long, is infallibly sure.


  Isaiah 40:9


  The prophet accordingly now takes, as his standpoint, the time when Jehovah will already have come. "Upon a high mountain get thee up, O evangelistess Zion; lift up they voice with strength, evangelistess Jerusalem: lift up, be not afraid; say to the cities of Judah, Behold your God." Knobel and others follow the lxx and Targum, and regard Zion and Jerusalem as accusatives of the object, viz., "preacher of salvation (i.e., a chorus of preachers) to Zion-Jerusalem;" but such parallels as Isa 52:7 and Isa 62:11 are misleading here. The words are in apposition (A. S. Th. εὐαγγελιζομένη Σιών). Zion-Jerusalem herself is called an evangelistess: the personification as a female renders this probable at the outset, and it is placed beyond all doubt by the fact, that it is the cities of Judah (the daughters of Zion-Jerusalem) that are to be evangelized. The prophet's standpoint here is in the very midst of the parousia. When Jerusalem shall have her God in the midst of her once more, after He has broken up His home there for so long a time; she is then, as the restored mother-community, to ascend a high mountain, and raising her voice with fearless strength, to bring to her daughters the joyful news of the appearance of their God. The verb bissēr signifies literally to smooth, to unfold, then to make glad, more especially with joyful news.


  It lies at the root of the New Testament εὐαγγελίζειν (evangelize), and is a favourite word of the author of chapters 40-66, that Old Testament evangelist, though it is no disproof of Isaiah's authorship (cf., Nah 2:1). Hitherto Jerusalem has been in despair, bowed down under the weight of the punishment of her sins, and standing in need of consolation. But now that she has Jehovah with her again, she is to lift up her voice with the most joyful confidence, without further anxiety, and to become, according to her true vocation, the messenger of good tidings to all Judaea.


  Isaiah 40:10


  In Isa 40:10 the prophet goes back from the standpoint of the fulfilment to that of the prophecy. "Behold the Lord, Jehovah, as a mighty one will He come, His arm ruling for Him; behold, His reward is with Him, and His retribution before Him." We must not render the first clause "with strong," i.e., with strength, as the lxx and Targum do. The Beth is Beth essentiae (cf., Isa 26:4; Ges. 154, 3, a). He will come in the essence, strength, and energy of a strong one; and this is still further defined by the participial, circumstantial clause, "His arm ruling for Him" (brachio suo ipsi dominante). It is His arm that rules for Him, i.e., that either brings into subjection to Him, or else overthrows whatever opposes Him. Nevertheless, Isa 40:10 does not present Him merely in one aspect, namely as coming to judge and punish, but in both aspects, viz., that of the law and that of the gospel, as a righteous rewarder; hence the double name of God, Adonai Jehovah (compare Isa 3:15; Isa 28:16; Isa 30:15, all in the first part), which is used even in the Pentateuch, and most frequently by Amos and Ezekiel, and which forms, as it were, an anagram. פּעלּה is already met with in Lev 19:13 as a synonym of שׂכר, passing from the general idea of work to that of something earned and forfeited. Jehovah brings with Him the penal reward of the enemies of His people, and also the gracious reward of the faithful of His people, whom He will compensate for their previous sufferings with far exceeding joys (see Isa 62:11).


  Isaiah 40:11


  The prophet dwells upon this, the redeeming side not the judicial, as he proceeds to place the image of the good shepherd by the side of that of the Lord Jehovah. "He will feed His flock like a shepherd, take the lambs in His arm, and carry them in His bosom, and gently lead those that are giving suck." The flock is His people, now dispersed in a foreign land. The love with which He tends this flock is shown, by way of example, in His conduct towards the טלאים (= טליים from טלי = טלה), the young lambs that have not long been born, and the עלות, those giving suck, lactantes (Vulg. fetae), not those that are sucking, sugentes (from עוּל med. Vav, to nourish). Such as cannot keep pace with the flock he takes in his arms, and carries in the bosom of his dress; and the mothers he does not overdrive, but ינהל (see at Psa 23:2), lets them go gently alone, because they require care (Gen 33:13). With this loving picture the prologue in Isa 40:1-11 is brought to a close. It stands at the head of the whole, like a divine inauguration of the prophet, and like the quintessence of what he is commanded to proclaim. Nevertheless it is also an integral part of the first address. For the questions which follow cannot possibly be the commencement of the prophecy, though it is not very clear how far they form a continuation.


  The connection is the following: The prophet shows both didactically and paraenetically what kind of God it is whose appearance to redeem His people has been prophetically announced in Isa 40:1-11. He is the incomparably exalted One. This incomparable exaltation makes the ignorance of the worshipers of idols the more apparent, but it serves to comfort Israel. And Israel needs such consolation in its present banishment, in which it is so hard for it to comprehend the ways of God.


  Isaiah 40:12


  In order to bring His people to the full consciousness of the exaltation of Jehovah, the prophet asks in Isa 40:12, "Who hath measured the waters with the hollow of his hand, and regulated the heavens with a span, and taken up the dust of the earth in a third measure, and weighed the mountains with a steelyard, and hills with balances?" Jehovah, and He alone, has given to all these their proper quantities, their determinate form, and their proportionate place in the universe. How very little can a man hold in the hollow of his hand (shō‛al)!


  how very small is the space which a man's span will cover! how little is contained in the third of an ephah (shâlı̄sh; see at Psa 80:6)! and how trifling in either bulk or measure is the quantity you can weight in scales, whether it be a peles, i.e., a steelyard (statera), or mō'zenayim, a tradesman's balance (bilances), consisting of two scales.


  But what Jehovah measures with the hollow of His hand, and with His span, is nothing less than the waters beneath and the heavens above. He carries a scoop, in which there is room for all the dust of which the earth consists, and a scale on which He has weighed the great colossal mountains.


  Isaiah 40:13


  A second question follows in Isa 40:13, Isa 40:14. "Who regulated the Spirit of Jehovah, and (who) instructed Him as His counsellor? With whom took He counsel, and who would have explained to Him and instructed Him concerning the path of right, and taught Him knowledge, and made known to Him a prudent course?" The first question called to mind the omnipotence of Jehovah; this recalls His omniscience, which has all fulness in itself, and therefore precludes all instruction from without. "The Spirit of Jehovah" is the Spirit which moved upon the waters at the creation, and by which chaos was reduced to order. "Who," inquires this prophet—"who furnished this Spirit with the standard, according to which all this was to be done?" תּכּן as in Isa 40:12, to bring into conformity with rule, and so to fit for regulated working. Instead of mercha tifchah athnach, which suggests the Targum rendering, "quis direxit spiritum? Jehova" (vid., Pro 16:2), it would be more correct to adopt the accentuation tifchah munach athnach (cf., Exo 21:24; Exo 23:9), and there are certain codices in which we find this (see Dachselt). In Isa 40:13 we might follow the Septuagint translation, καὶ τίς αὐτοῦ σύμβουλος ἐγένετο ὃς σύμβιβᾶ (Rom 11:34; Co1 2:16, συμβιβάσει) αὐτόν, but in this case we miss the verb היה. The rendering we have given above is not so harsh, and the accentuation is indifferent here, since silluk is never written without tifchahif only a single word precedes it. In Isa 40:14 the reciprocal נוע is connected with את = אם. The futt. cons. retain their literal meaning: with whom did He consult, so that he supplied Him with understanding in consequence (hēbhı̄n, generally to understand, here in a causative sense). The verbs of instruction are sometimes construed with בּ of the lesson taught, sometimes with a double accusative. In reply to the questions in Isa 40:13, Isa 40:14, which are essentially one, Israel must acknowledge that its God is the possessor of absolute might, and also of absolute wisdom.


  Isaiah 40:15


  From His exaltation as Creator, the prophet now proceeds to His exaltation as Governor of the world. "Behold, nations like a little drop on a bucket, and like a grain of sand in a balance, are they esteemed; behold, islands like an atom of dust that rises in the air." Upon Jehovah, the King of the world, does the burden rest of ruling over the whole human race, which is split up into different nations; but the great masses of people over whom Jehovah rules are no more burden to Him than a drop hanging upon a bucket is a burden to the man who carries it (min is used in the same sense as in Sol 4:1; Sol 6:5), no more than the weight in a balance is perceptibly increased or diminished by a grain of sand that happens to lie upon it (shachaq, from shâchaq, to grind to powder). The islands, those fragments of firm ground in the midst of the ocean (אי = ivy, from אוה, to betake one's self to a place, and remain there), upon which the heathen world was dispersed (Gen 10), are to Him who carries the universe like the small particle of dust (דּק from דּקק, to crush or pulverize), which is lifted up, viz., by the slightest breath of wind (יטּול metaplastic fut. niph. of tūl = nâtal, cf., Isa 63:9). The rendering of Knobel, "dust which is thrown," would require עפר (Isa 41:2); and neither that of Gesenius, viz., "He takes up islands like a particle of dust," nor that of Hitzig, "He carries islands," etc., is admissible, for טוּל = נטל signifies tollere, not portare; and the former, viz., insulas tollit, furnishes no answer to the question, "How so, and to what end?"


  Isaiah 40:16


  By the side of this vanishing diminutiveness on the part of man as contrasted with Jehovah, everything by which man could express his adoration of the exalted One comes incomparably short of His exaltation. "And Lebanon is not a sufficiency of burning, nor its game a sufficiency of burnt-offerings;" i.e., there is not enough wood to sustain the fire, nor a sufficient supply of sacrificial animals to be slaughtered, and to ascend in fire. דּי (constr. דּי) signifies that which suffices (and then that which is plentiful); it differs therefore from τὸ δέον, what is requisite.


  Isaiah 40:17


  From the obverse of the thought in Isa 40:15 the prophet returns to the thought itself, and dwells upon it still further. "All the nations are as nothing before Him; they are regarded by Him as belonging to nullity and emptiness." 'Ephes is the end at which a thing ceases, and in an absolute sense that at which all being ceases, hence non-existence or nullity. Tōhū (from tâhâh, related to shâ'âh; vid., Comm. on Job, at Job 37:6), a horrible desolation, like the chaos of creation, where there is nothing definite, and therefore as good as nothing at all; min is hardly comparative in the sense of "more nothing than nothing itself" (Like Job 11:17, where "brighter" is to be supplied, or Mic 7:4, where "sharper" is similarly required), but is used in the same partitive sense as in Isa 41:24 (cf., Isa 44:11 and Psa 62:10).


  Isaiah 40:18


  The conclusion drawn from Isa 40:17, that Jehovah is therefore the matchless Being, shapes itself into a question, which is addressed not to idolaters, but to such of the Israelites as needed to be armed against the seductive power of idolatry, to which the majority of mankind had yielded. "And to whom can ye liken God, and what kind of image can ye place beside Him!" The ו before ואל is conclusive, as in Isa 28:26, and the futures are modi potent.: with what can ye bring into comparison (אל as in Isa 14:10) El, i.e., God, the one Being who is absolutely the Mighty? and what kind of demūth (i.e., divine, like Himself) can ye place by His side?


  Isaiah 40:19


  Least of all can an idol bear comparison with Him. "The idol, when the smith has cast it, the melter plates it with gold, and melteth silver chains for it." The object (happesel, the idol), which is here placed first as the theme in the accusative (lit. the image hewn out), denotes in this instance an idol generally. חרשׁ is as comprehensive as faber. בּזּהב רקּע signifies here to cover over with a זהב רקּע (laminâ auri), the verb being used in a denominative sense, and not in its primary meaning. As we must assume, according to Isa 40:20, that the prophet intends to carry us into the midst of the process of manufacturing the idol, the paratactic expression is to be pointed as above, viz., "after the (a) smith has cast it (compare Arab. nasik, a piece of cast metal), the (a) melter (goldsmith) covers it with gold plate;" and tsōrēph, which is palindromically repeated, according to Isaiah's custom, is not the third pers. poel (on the poel of strong stems, see at Job 9:15 and Psa 109:10), but a participle, equivalent to הוּא צורף (as in Isa 29:8, which see; and also, according to the accents, Isa 33:5), "and he melteth chains of silver," viz., to fasten the image.


  Isaiah 40:20


  This is the origin of a metal idol. The wooden idol is described in Isa 40:20 : "The man who is impoverished in oblations, he chooseth a block of wood that will not rot; he seeketh for himself a skilful smith, to prepare an idol that will not shake." He who has fallen into such poverty that he can only offer to his God a poor oblation (terūmâh, accusative, according to Ewald, 284, c), has an idol cut for himself out of a block of wood. That sâkhan (Arab. sakana or sakuna)


  is an ancient word, is evident from Deu 8:9. The verb yimmōt, like yittōl in Isa 40:15, is a fut. niphal, to be made to shake. A wooden image, which is planed at the bottom, and made heavier below than above, to prevent its falling over with every shock, is to be a god! The thing carries its own satire, even when described with the greatest seriousness.


  Isaiah 40:21


  Having thus depicted in a few strokes the infatuation of idolatry, the prophet addresses the following question to such of the Israelites as are looking at it with longing eye, even if they have not already been deluded by it. "Do ye not know? Do ye not hear? Is it not proclaimed to you from the beginning? Have ye not obtained an insight into the foundations of the earth?" We have here four questions chiastically arranged. The absolute being of God, which is above all created things, is something which may be either inferred per ratiocinationem, or learned per traditionem. When Israel failed to acknowledge the absolute distinctness and unequalled supremacy of Jehovah its God, it hardened itself against the knowledge which it might acquire even in a natural way (cf., Psa 19:1-14 and Rom 1:20), and shut its ears against the teaching of revelation and tradition, which had come down from the very beginning of its history. The first two questions are construed with futures, the other two with perfects; the former refer to what is possible, the latter to what is an actual fact. Have you—this is the meaning of the four questions—have you obtained no knowledge of the foundations of the earth, namely, as to the way in which they were laid?


  Isaiah 40:22


  The prophet now proceeds to describe the God whom both His works and word proclaim. The participles which follow are predicates of the subject, which filled the consciousness of the prophet as well as that of every believer. "He who is enthroned above the vault of the earth, and its inhabitants resemble grasshoppers; who has spread out the heavens like gauze, and stretched them out like a tent-roof to dwell in." He, the manifested and yet unknown, is He who has for His throne the circle of the heavens (chūg shâmayim, Job 22:14), which arches over the earth, and to whom from His inaccessible height men appear as diminutive as grasshoppers (Num 13:33); He who has spread out the blue sky like a thin transparent garment (dōq, a thin fabric, like daq, fine dust, in Isa 40:15), and stretched it out above the earth like a tent for dwelling in ('ōhel lâshebheth). The participle brings to view the actions and circumstances of all times. In the present instance, where it is continued in the historical sense, it is to be resolved into the perfect; in other cases, the preservation of the world is evidently thought of as a creatio continua (see Psychol. P. 111).


  Isaiah 40:23


  This is followed by a series of predicates of God the Ruler of the universe. "He who giveth up rulers to annihilation; maketh judges of the earth like a desolation. They are hardly planted, hardly sown, their stem has hardly taken root in the earth, and He only blows upon them, and they dry up, and the storm carries them away like stubble." There is nothing so high and inaccessible in the world, that He cannot bring it to nothing, even in the midst of its most self-confident and threatening exaltation. Rōzenı̄m are solemn persons, σεμνοί, possessors of the greatest distinction and influence; shōphelı̄m, those who combine in themselves the highest judicial and administrative power. The former He gives up to annihilation; the latter He brings into a condition resembling the negative state of the tōhū out of which the world was produced, and to which it can be reduced again. We are reminded here of such descriptions as Job 12:17, Job 12:24. The suddenness of the catastrophe is depicted in Isa 40:24. אף בּל (which only occurs here), when followed by וגם in the apodosis (cf., Kg2 20:4), signifies that even this has not yet taken place when the other also occurs: hence vixdum plantati sunt, etc. The niphal נטּע and the pual זרע denote the hopeful commencement; the poelשׁרשׁ the hopeful continuation. A layer or seed excites the hope of blossom and fruit, more especially when it has taken root; but nothing more is needed than a breath of Jehovah, and it is all over with it (the verb nâshaph is used in this verse, where plants with stems are referred to; a verb with a softer labial, nâshabh, was employed above in connection with grass and flowers). A single withering breath lays them at rest; and by the power of Jehovah there rises a stormy wind, which carries them away like light dry stubble (נשׂא); compare, on the other hand, the verb used in Isa 40:15, viz., tūl = nâtal, to lift up, to keep in the air).


  Isaiah 40:25


  The thought of Isa 40:18 now recurs like a refrain, a conclusion being appended to the premises by means of ו, as was the case there. "And to whom will ye compare me, to whom I can be equal? saith the Holy One." Not haqqâdōsh, because a poetical or oratorical style omits the article wherever it can be dispensed with. The Holy One asks this, and can ask it, because as such He is also exalted above the whole world (Job 15:15; Job 25:5).


  Isaiah 40:26


  After the questions in Isa 40:18 and Isa 40:25, which close syllogistically, a third start is made, to demonstrate the incomparable nature of Jehovah. "Lift up your eyes on high, and see: who hath created these things? It is He who bringeth out their host by number, calleth them all by names, because of the greatness of (His) might, and as being strong in power: there is not one that is missing." Jehovah spoke in Isa 40:25; now the prophet speaks again. We have here the same interchange which occurs in every prophetic book from Deuteronomy downwards, and in which the divine fulness of the prophets is displayed. The answer does not begin with המּוציא, in the sense of "He who brings them out has created them;" but the participle is the predicate to the subject of which the prophet's soul is full: Jehovah, it is He who brings out the army of stars upon the plane of heaven, as a general leads out his army upon the field of battle, and that bemispâr, by number, counting the innumerable stars, those children of light in armour of light, which meet the eye as it looks up by night. The finite verb יקרא denotes that which takes place every night. He calls them all by name (comp. the derivative passage, Psa 147:4): this He does on account of the greatness and fulness of His might ('ōnı̄m, vires, virtus), and as strong in power, i.e., because He is so. This explanation is simpler than Ewald's (293, c), viz., "because of the power (τὸ κρατερὸν) of the Strong One." The call addressed to the stars that are to rise is the call of the Almighty, and therefore not one of all the innumerable host remains behind. אישׁ individualizes; נעדּר (participle), as in Isa 34:16, suggests the idea of a sheep that is missed from the flock through staying behind. The second part of the address closes here, having demonstrated the folly of idolatry from the infinite superiority of God; and from this the third part deduces consolation for Israel in the midst of its despair.


  Isaiah 40:27


  Such of the Israelites are required first of all to be brought to a consciousness of the folly of idolatry are not called Israel at all, because they place themselves on a part with the gōyı̄m. But now the prophet addresses those of little faith, who nevertheless desire salvation; those who are cast down, but not in utter despair. "Why sayest thou, O Jacob, and speakest, O Israel, My way is hidden from Jehovah, and my right is overlooked by my God?" The name Jacob stands here at the head, as in Isa 29:22, as being the more exquisite name, and the one which more immediately recalled their patriarchal ancestor. They fancied that Jehovah had completely turned away from them in wrath and weariness. "My way" refers to their thorny way of life; "my right" (mishpâtı̄) to their good right, in opposition to their oppressors. Of all this He appeared to take no notice at all. He seemed to have no thought of vindicating it judicially (on the double min, away from him, see Ges. 154, 3, c).


  Isaiah 40:28


  The groundlessness of such despondency is set before them in a double question. "Is it not known to thee, or hast thou not heard, an eternal God is Jehovah, Creator of the ends of the earth: He fainteth not, neither becomes weary; His understanding is unsearchable." Those who are so desponding ought to know, if not from their own experience, at least from information that had been handed down, that Jehovah, who created the earth from one end to the other, so that even Babylonian was not beyond the range of His vision or the domain of His power, was an eternal God, i.e., a God eternally the same and never varying, who still possessed and manifested the power which He had displayed in the creation. Israel had already passed through a long history, and Jehovah had presided over this, and ruled within it; and He had not so lost His power in consequence, as to have now left His people to themselves. He does not grow faint, as a man would do, who neglected to take the repeated nourishment requisite to sustain the energy of his vital power; nor does He become weary, like a man who has exhausted his capacity for work by over-exertion. And if He had not redeemed His people till then, His people were to know that His course was pure tebhūnâh or understanding, which was in the possession of infallible criteria for determining the right point of time at which to interpose with His aid.


  Isaiah 40:29


  Jehovah is so far from becoming faint, that it is He who gives strength to the fainting. "Giving power to the faint, and to the incapable He giveth strength in abundance." אונים לאין is equivalent to אונים אין לאשׁר אין is used exactly like a privative to form a negative adjective (e.g., Psa 88:5; Pro 25:3).


  Isaiah 40:30


  Faith is all that is needed to ensure a participation in the strength (עצמה after the form חכמה), which He so richly bestows and so powerfully enhances. "And youths grow faint and weary, and young men suffer a fall. But they who wait for Jehovah gain fresh strength; lift up their wings like eagles; run, and are not weary; go forward, and do not faint." Even youths, even young men in the early bloom of their morning of life (bachūrı̄m, youths, from בּחר, related to בּכר, בּגר), succumb to the effects of the loss of sustenance or over-exertion (both futures are defective, the first letter being dropped), and any outward obstacle is sufficient to cause them to fall (נכשׁל with inf. abs. kal, which retains what has been stated for contemplation, according to Ges. 131, 3, Anm. 2). In Isa 40:30 the verb stands first, Isa 40:30 being like a concessive clause in relation to Isa 40:31. "Even though this may happen, it is different with those who wait for Jehovah," i.e., those who believe in Him; for the Old Testament applies to faith a number of synonyms denoting trust, hope, and longing, and thus describes it according to its inmost nature, as fiducia and as hope, directed to the manifestation and completion of that which is hoped for. The Vav cop. introduces the antithesis, as in Isa 40:8. החליף, to cause one to pursue, or new to take the place of the old (Lat. recentare). The expression וגו יעלוּ is supposed by early translators, after the Sept., Targ. Jer., and Saad., to refer to the moulting of the eagle and the growth of the new feathers, which we meet with in Psa 103:5 (cf., Mic 1:16) as a figurative representation of the renewal of youth through grace. But Hitzig correctly observes that העלה is never met with as the causative of the kal used in Isa 5:6, and moreover that it would require נוצה instead of אבר. The proper rendering therefore is, "they cause their wings to rise, or lift their wings high, like the eagles" ('ēbher as in Psa 55:7). Their course of life, which has Jehovah for its object, is as it were possessed of wings. They draw from Him strength upon strength (see Psa 84:8); running does not tire them, nor do they become faint from going ever further and further.


  The first address, consisting of three parts (Isa 40:1-11, Isa 40:12-26, Isa 40:27-31), is here brought to a close.


  Isaiah 41


  Second Prophecy—Isaiah 41


  The God of the World's History and of Prophecy


  Jehovah comes forward here, and speaking in the tone in which He already began to speak in Isa 40:25, invites the idolatrous nations to contend with Him, declares the raising up of the conqueror from the east to be His work, and adduces this as the sign that He has been the Author and Guider of the world's history from the beginning. But what if the question should be asked on the part of the nations, With what right does He do this? The acts of the conqueror prove themselves to be a work of the God who is exalted above the idols, from the fact that they bring destruction to the idolatrous nations, and to the people of Jehovah the long-desired redemption. It is in this that the conclusiveness of the illustration lies. The argument, however, presupposes that Cyrus has already entered upon his victorious course. It is evident at the outset that future events, or events still unfulfilled, would have no force as present proofs. And the words also clearly imply, that the work which Jehovah attributes to Himself, in opposition to the gods of the nations, is already in progress.


  Isaiah 41:1


  Summons to the contest: "Be silent to me, ye islands; and let the nations procure fresh strength: let them come near, then speak; we will enter into contest together." The words are addressed to the whole of the heathen world, and first of all to the inhabitants of the western islands and coasts. This was the expression commonly employed in the Old Testament to designate the continent of Europe, the solid ground of which is so deeply cut, and so broken up, by seas and lakes, that it looks as if it were about to resolve itself into nothing but islands and peninsulas. על החרישׁ is a pregnant expression for turning in silence towards a person; just as in Job 13:13 it is used with min, in the sense of forsaking a person in silence. That they may have no excuse if they are defeated, they are to put on fresh strength; just as in Isa 40:31 believers are spoken of as drawing fresh strength out of Jehovah's fulness. They are to draw near, then speak, i.e., to reply after hearing the evidence, for Jehovah desires to go through all the forms of a legal process with them in pro et contra. The mishpât is thought of here in a local sense, as a forum or tribunal. But if Jehovah is one party to the cause, who is the judge to pronounce the decision? The answer to this question is the same as at Isa 5:3. "The nations," says Rosenmller, "are called to judgment, not to the tribunal of God, but to that of reason." The deciding authority is reason, which cannot fail to recognise the facts, and the consequences to be deduced from them.


  Isaiah 41:2


  The parties invited are now to be thought of as present, and Jehovah commences in Isa 41:2 : "Who hath raised up the man from the rising of the sun, whom justice meets at his foot, He giveth up nations before him, and kings He subdues, giveth men like the dust to his sword, and like driven stubble to his bow?" The sentence governed by "who" (mı̄) ends at leraglō (at his foot); at the same time, all that follows is spoken with the echo of the interrogative accent. The person raised up is Cyrus, who is afterwards mentioned by name. The coming one (if, that is to say, we adhere to the belief in Isaiah's authorship of these addresses) first approaches gradually within the horizon of the prophet's ideal present; and it is only little by little that the prophet becomes more intimately acquainted with a phenomenon which belongs to so distant a future, and has been brought so close to his own eyes. Jehovah has raised up the new great hero "from the east" (mimmizrâch), and, according to Isa 41:25, "from the north" also. Both of these were fulfilled; for Cyrus was a Persian belonging to the clan of Achaemenes (Hakhâmanis), which stood at the head of the tribe, or of the Pasargadae. He was the son of Cambyses; and even if the Median princess Mandane were not his mother, yet, according to nearly all the ancient accounts, he was connected with the royal house of Media; at any rate, after Astyages was dethroned, he became head and chief of the Medes as well as of the Persians (hence the name of "Mule" which was give to him by the oracle, and that given by Jerome, "agitator bigae"). Now Media was to the north of Babylonia, and Persia to the east; so that his victorious march, in which, even before the conquest of Babylon, he subjugated all the lands from the heights of Hinduku to the shores of the Aegean Sea, had for its starting-point both the east and north.


  The clause לרגלו יקראהוּ צדק is an attributive clause, and as such a virtual object: "him whom (supply עת־אשׁר) justice comes to meet (קרא) = קרה, Ges. 75, vi.) on his track" (cf., Gen 30:30; Job 18:11; Hab 3:5). The idea of tsedeq is determined by what follows: Jehovah gives up nations before him, and causes kings to be trodden down (causative of râdâh). Accordingly, tsedeq is either to be understood here in an attributive sense, as denoting the justice exercised by a person (viz., the justice executed successfully by Cyrus, as the instrument of Jehovah, by the force of arms); or objectively of the justice awarded to a person (to which the idea of "meeting" is more appropriate), viz., the favourable result, the victory which procures justice for the just cause of the combatant. Rosenmller, Knobel, and others, are wrong in maintaining that tsedeq (tsedâqâh) in chapters 40-66 signifies primarily justice, and the prosperity and salvation as its reward. The word means straightness, justice, righteousness, and nothing more (from tsâdaq, to be hard, firm, extended, straight, e.g., rumh-un-tsadq, a hard, firm, and straight lance); but it has a double aspect, because justice consists, according to circumstances, of either wrath of favour, and therefore has sometimes the idea of the strict execution of justice, as in this instance, sometimes of a manifestation of justice in fidelity to promises, as in Isa 41:10. יתּן is repeated here in Isa 41:2 (just like וילמדהו in Isa 40:14) with the same subject, but in a different sense. To make sword and bow the subject, in the sense of "his sword gives (sc., 'the foe')," is a doubtful thing in itself; and as cherebh and qesheth are feminines, it is by no means advisable. Moreover, in other instances, the comparative כ leaves it to the reader to carry out the figure indicated according to his own fancy. And this is the case here: He (Jehovah) makes his sword as if there were dust, his bow as if there were hunted stubble (Bttcher), i.e., pounding the enemy like dust, and hunting it like flying stubble. Our text has כּעפר, but in certain codices we find כּעפר with tzere; and this reading, which is contrary to rule, has in its favour the express testimony of Moses the punctuator.


  Isaiah 41:3


  The conqueror is now still further described in futures, which might be defined by העיר, and so express a simultaneous past (synchronistic imperfects), but which it is safer to take as standing traits in the picture drawn of the conqueror referred to. "He pursueth them and marcheth in peace by a course which he never trod with his feet." He marches victoriously further and further, shâlōm," i.e., "in safety" (or, as an adjective, safely; Job 21:9), without any one being able to do him harm, by a course (accus. Ges. 138, 1) which he has not been accustomed to tread with his feet (ingredi).


  Isaiah 41:4


  The great fact of the present time, which not one of the gods of the heathen can boast of having brought to pass, is now explained. Jehovah is its author. "Who hath wrought and executed it? He who calleth the generations of men from the beginning, I Jehovah am first, and with the last am I He." The synonyms פּעל and עשׂה are distinguished from each other in the same way as "to work" (or bring about) and "to realize" (or carry out). Hence the meaning is, Who is the author to whom both the origin and progress of such an occurrence are to be referred? It is He who "from the beginning," i.e., ever since there has been a human history, has called into existence the generations of men through His authoritative command. And this is no other than Jehovah, who can declare of Himself, in contrast with the heathen and their gods, who are of yesterday, and tomorrow will not be: I am Jehovah, the very first, whose being precedes all history; and with the men of the latest generations yet to come "I am it." הוּא is not introduced here to strengthen the subject, ego ille "I and no other," as in Isa 37:16, which see); but, as in Isa 43:10, Isa 43:13; Isa 56:4; Isa 48:12, it is a predicate of the substantive clause, ego sum is (ille), viz., 'Elōhı̄m; or even as in Psa 102:28 (cf., Job 3:19 and Heb 13:8), ego sum idem (Hitzig). They are both included, without any distinction in the assertion. He is this, viz., God throughout all ages, and is through all ages He, i.e., the Being who is ever the same in this His deity. It is the full meaning of the name Jehovah which is unfolded here; for God is called Jehovah as the absolute I, the absolutely free Being, pervading all history, and yet above all history, as He who is Lord of His own absolute being, in revealing which He is purely self-determined; in a word, as the unconditionally free and unchangeably eternal personality.


  Isaiah 41:5


  In the following v. we have not a description of the impression made upon the heathen by the argument of Jehovah, but the argument itself is continued. Isa 41:5 "Islands have seen it, and shuddered; the ends of the earth trembled; they have approached, and drawn near." We have here a description of the effects which the victorious course of Cyrus had begun to produce in the heathen world. The perfects denote the past, and the futures a simultaneous past; so that we have not to compare Isa 41:5 with Hab 3:10 so much as with Psa 77:17. The play upon the words וייראּוּ ... ראּוּ pairs together both seeing and fearing. The Cumaeans, when consulting the oracle, commenced thus: ἡμεῖς δὲ δειμαίνοντες τὴν Περσέων δύναμιν. The perfect with the aorist following in Isa 41:5 places the following picture upon the stage: They have approached and drawn near (from all directions) to meet the threatening danger; and how? Isa 41:6, Isa 41:7 "One helped his companion, and he said to his brother, Only firm! The caster put firmness into the melter, the hammer-smoother into the anvil-smiter, saying of the soldering, It is good; and made him firm with nails, that he should not shake." Him, viz., the idol. Everything is in confusion, from the terror that prevails; and the gods from which they expect deliverance are not made till now, the workmen stimulating one another to work. The chârâsh, who casts the image, encourages the tsōrēph, whose task it is to provide it with the plating of gold and silver chains (Isa 40:19), to work more bravely; and the man who smooths with the hammer (pattish, instrumentalis) does the same to the man who smites the anvil (הולם with seghol, whereas in other cases, e.g., Eze 22:25, the tone generally gives way without any change in the vowel-pointing). The latter finds the soldering all right, by which the gold plates of the covering are fastened together, so as to give to the golden idol a massive appearance. He is the last into whose hands it comes; and nothing more is wanting, than that he should forge upon the anvil the nails with which it is fastened, to prevent it from falling. To such foolish, fruitless proceedings have the nations resorted when threatened with subjugation by Cyrus.


  Isaiah 41:8


  The proof adduced by Jehovah of His own deity closes here. But instead of our hearing whether the nations, with which He has entered upon the contest, have any reply to make, the address turns to Israel, upon which deliverance dawns from that very quarter, from which the others are threatened with destruction. "And thou, Israel my servant, Jacob whom I have chosen, seed of Abraham my friend, thou whom I have laid hold of from the ends of the earth, and called from the corners thereof, and said to thee, Thou art my servant, I have chosen and not despised thee; fear thou not, for I am with thee; be not afraid, for I am thy God: I have chosen thee, I also help thee, I also hold thee with the right hand of my righteousness." The ו before ואתּה connects together antitheses, which show themselves at once to be antitheses. Whereas the nations, which put their trust in idols that they themselves had made, were thrown into alarm, and yielded before the world-wide commotions that had originated with the eastern conqueror, Israel, the nation of Jehovah, might take comfort to itself. Every word here breathes the deepest affection. The address moves on in soft undulating lines. The repetition of the suffix ך, with which אשׁר forms a relative of the second person, for which we have no equivalent in our language (Ges. 123, Anm. 1), gives to the address a pressing, clinging, and, as it were, loving key-note. The reason, which precedes the comforting assurance in Isa 41:10, recals the intimate relation in which Jehovah had placed Himself towards Israel, and Israel towards Himself. The leading thought, "servant of Jehovah," which is characteristic of chapters 40-46, and lies at the root of the whole spirit of these addresses, more especially of their Christology, we first meet with here, and that in a popular sense. It has both an objective and a subjective side. On the one hand, Israel is the servant of Jehovah by virtue of a divine act; and this act, viz., its election and call, was an act of pure grace, and was not to be traced, as the expression "I have chosen and not despised thee' indicates, to any superior excellence or merit on the part of Israel. On the contrary, Israel was so obscure that Jehovah might have despised it; nevertheless He had anticipated it in free unmerited love with this stamp of the character indelibilis of a servant of Jehovah. On the other hand, Israel was the servant of Jehovah, inasmuch as it acted out what Jehovah had made it, partly in reverential worship of this God, and partly in active obedience. את־ה עבד, i.e., "serving Jehovah," includes both liturgical service (also עבד absolutely, Isa 19:23) and the service of works. The divine act of choosing and calling is dated from Abraham. From a Palestinian point of view, Ur of Chaldaea, within the old kingdom of Nimrod, and Haran in northern Mesopotamia, seemed like the ends and corners of the earth ('ătsı̄lı̄m, remote places, from 'âtsal, to put aside or apart). Israel and the land of Israel were so inseparably connected, that whenever the origin of Israel was spoken of, the point of view could only be taken in Palestine. To the far distant land of the Tigris and Euphrates had Jehovah gone to fetch Abraham, "the friend of God" (Jam 2:23), who is called in the East even to the present day, chalil ollah, the friend of God. This calling of Abraham was the furthest terminus a quo of the existence of Israel as the covenant nation; for the leading of Abraham was providentially appointed with reference to the rise of Israel as a nation. The latter was pre-existent in him by virtue of the counsel of God. And when Jehovah adopted Abraham as His servant, and called him "my servant" (Gen 26:24), Israel, the nation that was coming into existence in Abraham, received both the essence and name of a "servant of Jehovah." Inasmuch then as, on looking back to its past history, it would not fail to perceive that it was so thoroughly a creation of divine power and grace, it ought not to be fearful, and look about with timidity and anxiety; for He who had presented Himself at the very beginning as its God, was still always near. The question arises, in connection with the word אמּצתּי, whether it means to strengthen (Isa 35:3; Psa 89:22), or to lay firm hold of, to attach firmly to one's self, to choose. We decide in favour of the latter meaning, which is established by Isa 44:14, cf., Psa 80:16, Psa 80:18. The other perfects affirm what Jehovah has ever done, and still continues to do. In the expression "by the right hand of my righteousness," the justice or righteousness is regarded pre-eminently on its brighter side, the side turned towards Israel; but it is also regarded on its fiery side, or the side turned towards the enemies of Israel. It is the righteousness which aids the oppressed congregation against its oppressors. The repeated אף heaps one synonym upon another, expressive of the divine love; for ו simply connects, גּם appends, אף heaps up (cumulat). Language is too contracted to hold all the fulness of the divine love; and for this reason the latter could not find words enough to express all that it desired.


  Isaiah 41:11


  With the exclamation hēn (behold) the eyes of Israel are now directed to the saving interposition of Jehovah in the immediate future. "Behold, all they that were incensed against thee must be ashamed and confounded; the men of thy conflict become as nothing, and perish. Thou wilt seek them, and not find them, the men of thy feuds; the men of thy warfare become as nothing, and nonentity. For I, Jehovah thy God, lay hold of thy right hand, He who saith to thee, Fear not; I will help thee." The comprehensive expression omnes inflammati in te (niphal, as in Isa 45:24) stands at the head; and then, in order that every kind may be included, the enemies are called by a different name every time. The three substantives bear much the same relation to one another as lis, rixa, bellum (milchâmâh, lit., throng = war-tumult, like the epic κλόνος), hence adversarii, inimici, hostes. The suffixes have the force of objective genitives. We have founded our translation upon the reading מצּוּתיך. The three names of the enemies are placed emphatically at the close of the sentences, and these are long drawn out, whilst the indignation gives vent to itself; whereas in Isa 41:13 there follows nothing but short sentences, in which the persecuted church is encouraged and affectionately embraced. Two clauses, which are made to rhyme with ēm, announce the utter destruction of their foes; then the inflective rhyme ekha is repeated five times; and the sixth time it passes over into ı̄kha.


  Isaiah 41:14


  The consolatory words, "Fear not," are now repeated, for the purpose of once more adding the promise that Israel will not succumb to its foes, but will acquire power over its enemies. "Fear not, thou worm Jacob, and handful Israel: I will help thee, saith Jehovah; and thy Redeemer is the Holy One of Israel. Behold, I have made thee a threshing roller, a sharp new one, with double edges: thou wilt thresh mountains, and pound them; and hills thou wilt make like chaff. Thou wilt winnow them, and wind carries them away, and tempest scatters them: and thou wilt rejoice in Jehovah, and glory in the Holy One of Israel." Israel, which is now helplessly oppressed, is called "worm of Jacob" (gen. appos.) in compassion, i.e., Jacob that is like a worm, probably with some allusion to Psa 22:7; for the image of the Messiah enriches itself in these discourses, inasmuch as Israel itself is looked upon in a Messianic light, so that the second David does not stand by the side of Israel, but appears as Israel's heart, or true and inmost essence. The people are then addressed as the "people of Israel," with some allusion to the phrase מספּר מתי (i.e., few men, easily numbered) in Gen 34:30; Deu 4:27 (lxx ὀλιγοστὸσ ̓Ισραήλ; Luther, Ir armer hauffe Israel, ye poor crowd of Israel). They no longer formed the compact mass of a nation; the band of the commonwealth was broken: they were melted down into a few individuals, scattered about hither and thither. But it would not continue so. "I help thee" (perfect of certainty) is Jehovah's solemn declaration; and the Redeemer (redemtor, Lev 25:48-49) of His now enslaved people is the Holy One of Israel, with His love, which perpetually triumphs over wrath. Not only will He set it free, but He will also endow it with might over its oppressors; samtı̄kh is a perfect of assurance (Ges. 126, 4); mōrag (roller) signifies a threshing-sledge (Arab. naureg, nōreg), which has here the term חרוּץ (Isa 28:27) as a secondary name along with חדשׁ, and is described as furnished on the under part of the two arms of the sledge not only with sharp knives, but with two-edged knives (פּיפיּות a reduplication, like מאסּאה in Isa 27:8, whereas מימי is a double plural). Just like such a threshing machine would Israel thresh and grind to powder from that time forth both mountains and hills. This is evidently a figurative expression for proud and mighty foes, just as wind and tempest denote the irresistible force of Jehovah's aid. The might of the enemy would be broken down to the very last remnant, whereas Israel would be able to rejoice and glory in its God.


  Isaiah 41:17


  At the present time, indeed, the state of His people was a helpless one, but its cry for help was not in vain. "The poor and needy, who seek for water and there is none, their tongue faints for thirst. I Jehovah will hear them, I the God of Israel will not forsake them. I open streams upon hills of the field, and springs in the midst of the valleys; I make the desert into a pond, and dry land into fountains of water. I give in the desert cedars, acacias, and myrtles, and oleasters; I set in the steppe cypresses, plane-trees, and sherbin-trees together, that they may see, and know, and lay to heart and understand all together, that the hand of Jehovah hath accomplished this, and the Holy One of Israel hath created it." Kimchi, Hitzig, and others refer these promises to the returning exiles; but there is also a description, without any restriction to the return home, of the miraculous change which would take place in the now comfortless and helpless condition of the exiles. The shephâyı̄m, i.e., bare, woodless hills rising up from the plain, Jer 12:12, the beqâ‛ōth, or deep valleys, by the sides of which there rise precipitous mountains, and the 'erets tsiyyâh, the land of burning heat or drought (cf., Psa 63:2), depict the homeless condition of Israel, as it wandered over bald heights and through waterless plains about a land with parched and gaping soil. For the characteristics of the object, which is placed before אענם, we may therefore compare such passages as Isa 44:3; Isa 55:1. נשׁתּה is either a pausal form for נשׁתּה, and therefore the niphal of שׁתת (to set, become shallow, dry up), or a pausal form for נשׁתה, and therefore the kal of נשׁת with dagesh affectuosum, like נתנּוּ in Eze 27:19 (Olshausen, 83, b). The form נשׁתה in Jer 51:30 may just as well be derived from שׁתת (Ges. 67, Anm. 11) as from נשׁת, whereas נשּׁתוּ may certainly be taken as the niphal of שׁתת after the form נמּל, נחר (Ges. 67, Anm. 5), though it would be safer to refer it to a kal נשׁת, which seems to be also favoured by ינּתשׁוּ in Jer 18:14 as a transposition of ינּשׁתוּ. The root נש, of which נשׁת would be a further expansion, really exhibits the meaning to dry up or thirst, in the Arabic nassa; whereas the verbs נוּשׁ, אנשׁ, נסס (Isa 10:18), נשׁה, Syr. nas', nos', Arab. nâsa, nasnasa, with the primary meaning to slacken, lose their hold, and נשׁא, נשׁה, נסע, to deceive, derange, and advance, form separate families. Just when they are thus on the point of pining away, they receive an answer to their prayer: their God opens streams, i.e., causes streams to break forth on the hills of the field, and springs in the midst of the valleys. The desert is transformed into a lake, and the steppe of burning sand into fountains of water. What was predicted in Isa 35:6-7 is echoed again here—a figurative representation of the manifold fulness of refreshing, consolation, and marvellous help which was to burst all at once upon those who were apparently forsaken of God. What is depicted in Isa 41:19, Isa 41:20, is the effect of these. It is not merely a scanty vegetation that springs up, but a corresponding manifold fulness of stately, fragrant, and shady trees; so that the steppe, where neither foot nor eye could find a resting-place, is changed, as by a stroke of magic, into a large, dense, well-watered forest, and shines with sevenfold glory—an image of the many-sided manifestations of divine grace which are experienced by those who are comforted now. Isaiah is especially fond of such figures as these (vid., Isa 5:7; Isa 6:13; Isa 27:6; Isa 37:31). There are seven (4 + 3) trees named; seven indicating the divine character of this manifold development (Psychol. p. 188). 'Erez is the generic name for the cedar; shittâh, the acacia, the Egyptian spina (ἄκανθα), Copt. shont; hadas, the myrtle, ‛ēts shemen, the wild olive, as distinguished from zayith (ἡ ἀγριέλαιος, opposed to ἡ ἐλαία in Rom 11:17); berōsh, the cypress, at any rate more especially this; tidhâr we have rendered the "plane-tree," after Saad.; and te'asshūr the "sherbin" (a kind of cedar), after Saad. and Syr. The crowded synonyms indicating sensual and spiritual perception in Isa 41:20 (ישׂימוּ, sc. לבּם, Isa 41:22) are meant to express as strongly as possible the irresistible character of the impression. They will be quite unable to regard all this as accidental or self-produced, or as anything but the production of the power and grace of their God.


  Isaiah 41:21


  There follows now the second stage in the suit. "Bring hither your cause, saith Jehovah; bring forward your proofs, saith the king of Jacob. Let them bring forward, and make known to us what will happen: make known the beginning, what it is, and we will fix our heart upon it, and take knowledge of its issue; or let us hear what is to come. Make known what is coming later, and we will acknowledge that ye are gods: yea, do good, and do evil, and we will measure ourselves, and see together." In the first stage Jehovah appealed, in support of His deity, to the fact that it was He who had called the oppressor of the nations upon the arena of history. In this second stage He appeals to the fact that He only knows or can predict the future. There the challenge was addressed to the worshippers of idols, here to the idols themselves; but in both cases both of these are ranged on the one side, and Jehovah with His people upon the other. It is with purpose that Jehovah is called the "King of Jacob,"as being the tutelar God of Israel, in contrast to the tutelar deities of the heathen. The challenge to the latter to establish their deity is first of all addressed to them directly in Isa 41:21, and then indirectly in Isa 41:22, where Jehovah connects Himself with His people as the opposing party; but in Isa 41:22 He returns again to a direct address. עצּמות are evidences (lit. robara, cf., ὀχυρώματα, Co2 10:4, from עצם, to be strong or stringent; mishn. נתעצּם, to contend with one another pro et contra); here it signifies proofs that they can foresee the future. Jehovah for His part has displayed this knowledge, inasmuch as, at the very time when He threatened destruction to the heathen at the hands of Cyrus, He consoled His people with the announcement of their deliverance (Isa 41:8-20). It is therefore the turn of the idol deities now: "Let them bring forward and announce to us the things that will come to pass." the general idea of what is in the future stands at the head. Then within this the choice is given them of proving their foreknowledge of what is afterwards to happen, by announcing either ראשׁנות, or even בּאות. These two ideas, therefore, are generic terms within the range of the things that are to happen. Consequently הרשׁנות cannot mean "earlier predictions," prius praedicta, as Hitzig, Knobel, and others suppose. This explanation is precluded in the present instance by the logic of the context. Both ideas lie upon the one line of the future; the one being more immediate, the other more remote, or as the expression alternating with הבאות implies לאחור האתיּות, ventura in posterum ("in later times," compare Isa 42:23, "at a later period;" from the participle אתה, radical form אתי, vid., Ges. 75, Anm. 5, probably to distinguish it from אתות). This is the explanation adopted by Stier and Hahn, the latter of whom has correctly expounded the word, as denoting "the events about to happen first in the immediate future, which it is not so difficult to prognosticate from signs that are discernible in the present." The choice is given them, either to foretell "things at the beginning" (haggı̄dū in our editions is erroneously pointed with kadma instead of geresh), i.e., that which will take place first or next, "what they be" (quae et qualia sint), so that now, when the achărı̄th, "the latter end" (i.e., the issue of that which is held out to view), as prognosticated from the standpoint of the present, really occurs, the prophetic utterance concerning it may be verified; or "things to come," i.e., things further off, in later times (in the remote future), the prediction of which is incomparably more difficult, because without any point of contact in the present. They are to choose which they like (או from אוה, like vel from velle): "ye do good, and do evil," i.e., (according to the proverbial use of the phrase; cf., Zep 1:12 and Jer 10:5) only express yourselves in some way; come forward, and do either the one or the other. The meaning is, not that they are to stir themselves and predict either good or evil, but they are to show some sign of life, no matter what. "And we will measure ourselves (i.e., look one another in the face, testing and measuring), and see together," viz., what the result of the contest will be. השׁתּעה like התראה in Kg2 14:8, Kg2 14:11, with a cohortative âh, which is rarely met with in connection with verbs ל ה, and the tone upon the penultimate, the âh being attached without tone to the voluntative נשׁתּע in Kg2 14:5 (Ewald, 228, c). For the chethib ונראה, the Keri has the voluntative ונרא.


  Isaiah 41:24


  Jehovah has thus placed Himself in opposition to the heathen and their gods, as the God of history and prophecy. It now remains to be seen whether the idols will speak, to prove their deity. By no means; not only are they silent, but they cannot speak. Therefore Jehovah breaks out into words of wrath and contempt. "Behold, ye are of nothing, and your doing of nought: an abomination whoever chooseth you." The two מן are partitive, as in Isa 40:17; and מאפע is not an error of the pen for מאפס, as Gesenius and others suppose, but אפע from עפע = פּה (from which comes פּה), פּעה, Isa 42:14 (from which comes אפעה, Isa 59:5), to breathe, stands as a synonym to און, הבל, רוח. The attributive clause בּכם יבחר (supply אשׁר חוּא) is a virtual subject (Ewald, 333, b): ye and your doings are equally nil; and whoever chooses you for protectors, and makes you the objects of his worship, is morally the most degraded of beings.


  Isaiah 41:25


  The more conclusively and incontrovertibly, therefore, does Jehovah keep the field as the moulder of history and foreteller of the future, and therefore as God above all gods. "I have raised up from the north, and he came: from the rising of the sun one who invokes my name; and he treads upon satraps as mud, and like a potter kneadeth clay." The object of the verb hâ‛ı̄rōthı̄ (I have wakened up) is he who came when wakened up by Jehovah from the north and east, i.e., from Media and Persia (ויּאת = ויּאתּ for ויּאת, with evasion of the auxiliary pathach, Ges. 76, 2, c), and, as the second clause affirms, who invokes or will invoke the name of Jehovah (at any rate, qui invocabit is the real meaning of qui invocat). For although the Zarathustrian religion, which Cyrus followed, was nearest to the Jehovah religion of all the systems of heathenism, it was a heathen religion after all. The doctrine of a great God (baga vazarka), the Creator of heaven and earth, and at the same time of a great number of Bagas and Yazatas, behind whose working and worship the great God was thrown into the shade, is (apart from the dualism condemned in Isa 45:7) the substance of the sacred writings of the Magi in our possession, as confirmed by the inscriptions of the Achemenides.


  But the awakened of Jehovah would, as is here predicted, "call with the name, or by means of the name, of Jehovah," which may mean either call upon this name (Zep 3:9; Jer 10:25), or call out the name (compare Exo 33:19; Exo 34:5, with Exo 35:30) in the manner in which he does make use of it in the edict setting the exiles free (Ezr 1:2). The verb יבא which follows (cf., Isa 41:2) designated him still further as a conqueror of nations; the verb construed with an accusative is used here, as is very frequently the case, in the sense of hostile attack. The word Sâgân, which is met with first in Ezekiel—apart, that is to say, from the passage before us—may have owed its meaning in the Hebrew vocabulary to its similarity in sound to sōkhēn (Isa 22:15); at any rate, it is no doubt a Persian word, which became naturalized in the Hebrew (ζωγάνης in Athenaeus, and Neo-Pers. sichne, a governor: see Ges. Thes.), though this comparison is by no means so certain as that σατράπης is the same as the Ksatrapâv of the inscriptions, i.e., protector of the kingdom.


  Without at all overlooking the fact that this word segânı̄m, so far as it can really be supposed to be a Persian word, favours the later composition of this portion of the book of Isaiah, we cannot admit that it has any decisive weight, inasmuch as the Persian word pardēs occurs even in the Song of Solomon. And the indications which might be found in the word segânı̄m unfavourable to Isaiah's authorship are abundantly counterbalanced by what immediately follows.


  Isaiah 41:26


  As Isa 41:25 points back to the first charge against the heathen and their gods (Isa 41:2-7), so Isa 41:26-28 point back to the second. Not only did Jehovah manifest Himself as the Universal Ruler in the waking up of Cyrus, but as the Omniscient Ruler also. "Who hath made it known from the beginning, we will acknowledge it, and from former time, we will say He is in the right?! Yea, there was none that made known; yea, none that caused to hear; yea, none that heard your words. As the first I saith to Zion, Behold, behold, there it is: and I bestow evangelists upon Jerusalem. And I looked, and there was no man; and of these there was no one answering whom I would ask, and who would give me an answer." If any one of the heathen deities had foretold this appearance of Cyrus so long before as at the very commencement of that course of history which had thus reached its goal, Jehovah with His people, being thus taught by experience, would admit and acknowledge their divinity. מראשׁ is used in the same sense as in Isa 48:16 : and also in Isa 41:4 and Isa 40:21, where it refers according to the context in each case, to the beginning of the particular line of history. צדּיק signifies either "he is right," i.e., in the right (compare the Arabic siddik, genuine), or in a neuter sense, "it is right" (= true), i.e., the claim to divine honours is really founded upon divine performances. But there was not one who had proclaimed it, or who gave a single sound of himself; no one had heard anything of the kind from them. אין receives a retrospective character from the connection; and bearing this in mind, the participles may be also resolved into imperfects. The repeated אף, passing beyond what is set down as possible, declares the reality of the very opposite. What Jehovah thus proves the idols to want, He can lay claim to for Himself. In Isa 41:27 we need not assume that there is any hyperbaton, as Louis de Dieu, Rosenmller, and others have done: "I first will give to Zion and Jerusalem one bringing glad tidings: behold, behold them." After what has gone before in Isa 41:26 we may easily supply אמרתּי, "I said," in Isa 41:27 (compare Isa 8:19; Isa 14:16; Isa 27:2), not אמר, for the whole comparison drawn by Jehovah between Himself and the idols is retrospective, and looks back from the fulfilment in progress to the prophecies relating to it. The only reply that we can look for to the question in Isa 41:26 is not, "I on the contrary do it," but "I did it." At the same time, the rendering is a correct one: "Behold, behold them" (illa; for the neuter use of the masculine, compare Isa 48:3; Isa 38:16; Isa 45:8). "As the first," Jehovah replies (i.e., without any one anticipating me), "Have I spoken to Zion: behold, behold, there it is," pointing with the finger of prophecy to the coming salvation, which is here regarded as present; "and I gave to Jerusalem messengers of joy;" i.e., long ago, before what is now approaching could be known by any one, I foretold to my church, through the medium of prophets, the glad tidings of the deliverance from Babylon. If the author of chapters 40-66 were a prophet of the captivity, his reference here would be to such prophecies as Isa 11:11 (where Shinar is mentioned as a land of dispersion), and more especially still Mic 4:10, "There in Babylon wilt thou be delivered, there will Jehovah redeem thee out of the hand of thine enemies;" but if Isaiah were the author, he is looking back from the ideal standpoint of the time of the captivity, and of Cyrus more especially, to his own prophecies before the captivity (such as Isaiah 13:1-14:23, and Isa 21:1-10), just as Ezekiel, when prophesying of Gog and Magog, looks back in Isa 38:17 fro the ideal standpoint of this remote future, more especially to his own prophecies in relation to it. In that case the mebhassēr, or evangelist, more especially referred to is the prophet himself (Grotius and Stier), namely, as being the foreteller of those prophets to whom the commission in Isa 40:1, "Comfort ye, comfort ye," is addressed, and who are greeted in Isa 52:7-8 as the bearers of the joyful news of the existing fulfilment of the deliverance that has appeared, and therefore as the mebhassēr or evangelist of the future מבשׂרים. In any case, it follows from Isa 41:26, Isa 41:27 that the overthrow of Babylon and the redemption of Israel had long before been proclaimed by Jehovah through His prophets; and if our exposition is correct so far, the futures in Isa 41:28 are to be taken as imperfects: And I looked round (וארא, a voluntative in the hypothetical protasis, Ges. 128, 2), and there was no one (who announced anything of the kind); and of these (the idols) there was no adviser (with regard to the future, Num 24:14), and none whom I could ask, and who answered me (the questioner). Consequently, just as the raising up of Cyrus proclaimed the sole omnipotence of Jehovah, so did the fact that the deliverance of Zion-Jerusalem, for which the raising up of Cyrus prepared the way, had been predicted by Him long before, proclaim His sole omniscience.


  Isaiah 41:29


  This closing declaration of Jehovah terminates with similar words of wrath and contempt to those with which the judicial process ended in Isa 41:24. "See them all, vanity; nothingness are their productions, wind and desolation their molten images." מעשׂיהם are not the works of the idols, but, as the parallel shows, the productions (plural, as in Eze 6:6; Jer 1:16) of the idolaters—in other words, the idols themselves—a parallel expression to נסכּיהם (from נסך, as in Isa 48:5 = massēkhâh, Isa 42:17). אפס און is an emotional asyndeton (Ges. 155, 1, a). The address is thus rounded off by returning to the idolaters, with whom it first started. The first part, vv. 1-24, contains the judicial pleadings; the second part, Isa 41:25., recapitulates the evidence and the verdict.


  Isaiah 42


  Isaiah 42:1


  The hēn (behold) in Isa 41:29 is now followed by a second hēn. With the former, Jehovah pronounced sentence upon the idolaters and their idols; with the latter, He introduces His "servant." In Isa 41:8 this epithet was applied to the nation, which had been chosen as the servant and for the service of Jehovah. But the servant of Jehovah who is presented to us here is distinct from Israel, and has so strong an individuality and such marked personal features, that the expression cannot possibly be merely a personified collective. Nor can the prophet himself be intended; for what is here affirmed of this servant of Jehovah goes infinitely beyond anything to which a prophet was ever called, or of which a man was ever capable. It must therefore be the future Christ; and this is the view taken in the Targum, where the translation of our prophecy commences thus: "Hâ' ‛abhdı̄ Meshı̄châ." Still there must be a connection between the national sense, in which the expression "servant of Jehovah" was used in Isa 41:8, and the personal sense in which it is used here. The coming Saviour is not depicted as the Son of David, as in chapters 7-12, and elsewhere, but appears as the embodied idea of Israel, i.e., as its truth and reality embodied in one person. The idea of "the servant of Jehovah" assumed, to speak figuratively, the from of a pyramid. The base was Israel as a whole; the central section was that Israel, which was not merely Israel according to the flesh, but according to the spirit also; the apex is the person of the Mediator of salvation springing out of Israel. And the last of the three is regarded (1.) as the centre of the circle of the promised kingdom—the second David; (2.) the centre of the circle of the people of salvation—the second Israel; (3.) the centre of the circle of the human race—the second Adam. Throughout the whole of these prophecies in chapters 40-66 the knowledge of salvation is still in its second stage, and about to pass into the third. Israel's true nature as a servant of God, which had its roots in the election and calling of Jehovah, and manifested itself in conduct and action in harmony with this calling, is all concentrated in Him, the One, as its ripest fruit. The gracious purposes of God towards the whole human race, which were manifested even in the election of Israel, are brought by Him to their full completion. Whilst judgments are inflicted upon the heathen by the oppressor of the nations, and display the nothingness of idolatry, the servant of Jehovah brings to them in a peaceful way the greatest of all blessings. "Behold my servant, whom I uphold; mine elect, whom my soul loveth: I have laid my Spirit upon Him; He will bring out right to the Gentiles." We must not render the first clause "by whom I hold." Tâmakh b' means to lay firm hold of and keep upright (sustinere). נפשׁי רצתה (supply בו or אתו, Job 33:26) is an attributive clause. The amplified subject extends as far as naphshii; then follows the predicate: I have endowed Him with my Spirit, and by virtue of this Spirit He will carry out mishpât, i.e., absolute and therefore divine right, beyond the circle in which He Himself is to be found, even far away to the Gentiles. Mishpât is the term employed here to denote true religion regarded on its practical side, as the rule and authority for life in all its relations, i.e., religion as the law of life, νομός.


  Isaiah 42:2


  The prophet then proceeds to describe how the servant of Jehovah will manifest Himself in the world outside Israel by the promulgation of this right. "He will not cry, nor lift up, nor cause to be heard in the street, His voice." "His voice" is the object of "lift up," as well as "cause to be heard." With our existing division of the verse, it must at least be supplied in thought. Although he is certain of His divine call, and brings to the nations the highest and best, His manner of appearing is nevertheless quiet, gentle, and humble; the very opposite of those lying teachers, who endeavoured to exalt themselves by noisy demonstrations. He does not seek His own, and therefore denies Himself; He brings what commends itself, and therefore requires no forced trumpeting.


  Isaiah 42:3


  With this unassuming appearance there is associated a tender pastoral care. "A bruised reed He does not break, and a glimmering wick He does not put out: according to truth He brings out right." "Bruised:" râtsūts signifies here, as in Isa 36:6, what is cracked, and therefore half-broken already. Glimmering: kēheh (a form indicative of defects, like עוּר), that which is burning feebly, and very nearly extinguished. Tertullian understands by the "bruised reed" (arundinem contusam) the faith of Israel, and by the "glimmering wick" (linum ardens) the momentary zeal of the Gentiles. But the words hardly admit of this distinction; the reference is rather a general one, to those whose inner and outer life is only hanging by a slender thread. In the statement that in such a case as this He does not completely break or extinguish, there is more implied than is really expressed. Not only will He not destroy the life that is dying out, but He will actually save it; His course is not to destroy, but to save. If we explain the words that follow as meaning, "He will carry out right to truth," i.e., to its fullest efficacy and permanence (lxx εἰς ἀλήθειαν; instead of which we find εἰς νῖκος, "unto victory," in Mat 12:20, as if the reading were לנצח, as in Hab 1:4), the connection between the first and last clauses of Isa 42:3 is a very loose one. It becomes much closer if we take the ל as indicating the standard, as in Isa 11:3 and Isa 32:1, and adopt the rendering "according to truth" (Hitzig and Knobel). It is on its subjective and practical side that truth is referred to here, viz., as denoting such a knowledge, and acknowledgement of the true facts in the complicated affairs of men, as will promote both equity and kindness.


  Isaiah 42:4


  The figures in Isa 42:3 now lead to the thought that the servant of God will never be extinguished or become broken Himself. "He will not become faint or broken, till He establish right upon earth, and the islands wait for His instruction." As יכהה (become faint) points back to כהה פשׁתה (the finat or glimmering wick), so ירּוץ must point back to רצוּץ קנה (the bruised or broken reed); it cannot therefore be derived from רוּץ (to run) in the sense of "He will not be rash or impetuous, but execute His calling with wise moderation," as Hengstenberg supposes, but as in Ecc 12:6, from רצץ = ירץ (Ges. 67, Anm. 9), in the neuter sense of infringetur (will break). His zeal will not be extinguished, nor will anything break His strength, till He shall have secured for right a firm standing on the earth (ישׂים is a fut. ex. so far as the meaning is concerned, like יבצּע in Isa 10:12). The question arises now, whether what follows is also governed by עד, in the sense of "and until the islands shall have believed his instruction," as Hitzig supposes; or whether it is an independent sentence, as rendered by the lxx and in Mat 12:21. We prefer the latter, both because of Isa 51:5, and also because, although לדבר ה יחל may certainly mean to exercise a believing confidence in the word of God (Psa 119:74, Psa 119:81), לתורתו יחל can only mean "to wait with longing for a person's instruction" (Job 29:23), and especially in this case, where no thought is more naturally suggested, than that the messenger to the Gentile world will be welcomed by a consciousness of need already existing in the heathen world itself. There is a gratia praeparans at work in the Gentile world, as these prophecies all presuppose, in perfect harmony with the Gospel of John, with which they have so much affinity; and it is an actual fact, that the cry for redemption runs through the whole human race, i.e., an earnest longing, the ultimate object of which, however unconsciously, is the servant of Jehovah and his instruction from Zion (Isa 2:3)—in other words, the gospel.


  Isaiah 42:5


  The words of Jehovah are now addressed to His servant himself. He has not only an exalted vocation, answering to the infinite exaltation of Him from whom he has received his call; but by virtue of the infinite might of the caller, he may be well assured that he will never be wanting in power to execute his calling. "Thus saith God, Jehovah, who created the heavens, and stretched them out; who spread the earth, and its productions; who gave the spirit of life to the people upon it, and the breath of life to them that walk upon it: I, Jehovah, I have called thee in righteousness, and grasped thy hand; and I keep thee, and make thee the covenant of the people, the light of the Gentiles, to open blind eyes, to bring out prisoners out of the prison, them that sit in darkness out of the prison-house." The perfect 'âmar is to be explained on the ground that the words of God, as compared with the prophecy which announces them, are always the earlier of the two. האל (the absolutely Mighty) is an anticipatory apposition to Jehovah (Ges. 113**). The attributive participles we have resolved into perfects, because the three first at least declare facts of creation, which have occurred once for all. נוטיהם is not to be regarded as a plural, after Isa 54:5 and Job 35:10; but as בּורא precedes it, we may take it as a singular with an original quiescent Yod, after Isa 5:12; Isa 22:11; Isa 26:12. On רקע (construct of רקע), see Isa 40:19. The ו of וצאצאיה (a word found both in Job and Isaiah, used here in its most direct sense, to signify the vegetable world) must be taken in accordance with the sense, as the Vav of appurtenance; since רקע may be affirmed of the globe itself, but not of the vegetable productions upon it (cf., Gen 4:20; Jdg 6:5; Ch2 2:3). Neshâmâh and rūăch are epithets applied to the divine principle of life in all created corporeal beings, or, what is the same thing, in all beings with living souls. At the same time, neshâmâh is an epithet restricted to the self-conscious spirit of man, which gives him his personality (Psychol. p. 76, etc.); whereas rūăch is applied not only to the human spirit, but to the spirit of the beast as well. Accordingly, עם signifies the human race, as in Isa 40:7. What is it, then, that Jehovah, the Author of all being and all life, the Creator of the heaven and the earth, says to His servant here? "I Jehovah have called thee 'in righteousness'" (betsedeq: cf., Isa 45:13, where Jehovah also says of Cyrus, "I have raised him up in righteousness"). צדק, derived from צדק, to be rigid, straight, denotes the observance of a fixed rule. The righteousness of God is the stringency with which He acts, in accordance with the will of His holiness. This will of holiness is, so far as the human race is concerned, and apart from the counsels of salvation, a will of wrath; but from the standpoint of these counsels it is a will of love, which is only changed into a will of wrath towards those who despise the grace thus offered to them. Accordingly, tsedeq denotes the action of God in accordance with His purposes of love and the plan of salvation. It signifies just the same as what we should call in New Testament phraseology the holy love of God, which, because it is a holy love, has wrath against its despisers as its obverse side, but which acts towards men not according to the law of works, but according to the law of grace. The word has this evangelical sense here, where Jehovah says of the Mediator of His counsels of love, that He has called Him in strict adherence to the will of His love, which will show mercy as right, but at the same time will manifest a right of double severity towards those who scornfully repel the offered mercy. That He had been called in righteousness, is attested to the servant of Jehovah by the fact that Jehovah has taken Him by the hand (ואחזד contracted after the manner of a future of sequence), and guards Him, and appoints Him גּוים לאור עם לברית. These words are a decisive proof that the idea of the expression "servant of Jehovah" has been elevated in Isa 42:1., as compared with Isa 41:8, from the national base to the personal apex. Adherence to the national sense necessarily compels a resort to artifices which carry their own condemnation, such as that עם ברית signifies the "covenant nation,"as Hitzig supposes, or "the mediating nation," as Ewald maintains, whereas either of these would require ברית עם; or "national covenant" (Knobel), in support of which we are referred, though quite inconclusively, to Dan 11:28, where קדשׁ בּרית does not mean the covenant of the patriots among themselves, but the covenant religion, with its distinctive sign, circumcision; or even that עם is collective, and equivalent to עמים (Rosenmller), whereas עם and גוים, when standing side by side, as they do here, can only mean Israel and the Gentiles; and so far as the passage before us is concerned, this is put beyond all doubt by Isa 49:8 (cf., Isa 42:6).


  An unprejudiced commentator must admit that the "servant of Jehovah" is pointed out here, as He in whom and through whom Jehovah concludes a new covenant with His people, in the place of the old covenant that was broken—namely, the covenant promised in Isa 54:10; Isa 61:8; Jer 31:31-34; Eze 16:60. The mediator of this covenant with Israel cannot be Israel itself, not even the true Israel, as distinguished from the mass (where do we read anything of this kind?); on the contrary, the remnant left after the sweeping away of the mass is the object of this covenant.


  Nor can the expression refer to the prophets as a body, or, in fact, have any collective meaning at all: the form of the word, which is so strongly personal, is in itself opposed to this. It cannot, in fact, denote any other than that Prophet who is more than a prophet, namely, Malachi's "Messenger of the covenant" (Isa 3:1). Amongst those who suppose that the "servant of Jehovah" is either Israel, regarded in the light of its prophetic calling, or the prophets as a body, Umbreit at any rate is obliged to admit that this collective body is looked at here in the ideal unity of one single Messianic personality; and he adds, that "in the holy countenance of this prophet, which shines forth as the idea of future realization, we discern exactly the loved features of Him to whom all prophecy points, and who saw Himself therein." This is very beautiful; but why this roundabout course? Let us bear in mind, that the servant of Jehovah appears here not only as one who is the medium of a covenant to the nation, and of light to the Gentiles, but as being himself the people's covenant and heathen's light, inasmuch as in his own person he is the band of a new fellowship between Israel and Jehovah, and becomes in his own person the light which illumines the dark heathen world. This is surely more than could be affirmed of any prophet, even of Isaiah or Jeremiah. Hence the "servant of Jehovah" must be that one Person who was the goal and culminating point to which, from the very first, the history of Israel was ever pressing on; that One who throws into the shade not only all that prophets did before, but all that had been ever done by Israel's priests of kings; that One who arose out of Israel, for Israel and the whole human race, and who stood in the same relation not only to the wider circle of the whole nation, but also to the inner circle of the best and noblest within it, as the heart to the body which it animates, or the head to the body over which it rules. All that Cyrus did, was simply to throw the idolatrous nations into a state of alarm, and set the exiles free. But the Servant of Jehovah opens blind eyes; and therefore the deliverance which He brings is not only redemption from bodily captivity, but from spiritual bondage also. He leads His people (cf., Isa 49:8-9), and the Gentiles also, out of night into light; He is the Redeemer of all that need redemption and desire salvation.


  Isaiah 42:8


  Jehovah pledges His name and honour that this work of the Servant of Jehovah will be carried into effect. "I am Jehovah; that is my name, and my glory I give not to another, nor my renown to idols." That is His name, which affirms how truly He stands alone in His nature, and recals to mind the manifestations of His life, His power, and His grace from the very earliest times (cf., Exo 3:15). He to whom this name belongs cannot permit the honour due to Him to be permanently transferred to sham gods. He has therefore made preparations for putting an end to idolatry. Cyrus does this provisionally by the tempestuous force of arms; and the Servant of Jehovah completes it by the spiritual force of His simple word, and of His gentle, unselfish love.


  Isaiah 42:9


  First the overthrow of idolatry, then the restoration of Israel and conversion of the Gentiles: this is the double work of Jehovah's zeal which is already in progress. "The first, behold, is come to pass, and new things am I proclaiming; before it springs up, I let you hear it." The "first" is the rise of Cyrus, and the agitation of the nations which it occasioned—events which not only formed the starting-point of the prophecy in these addresses, whether the captivity was the prophet's historical or ideal standpoint, but which had no less force in themselves, as the connection between the first and second halves of the v. before us imply, as events both foreknown and distinctly foretold by Jehovah. The "new things" which Jehovah now foretells before their visible development (Isa 43:19), are the restoration of Israel, for which the defeat of their oppressors prepares the say, and the conversion of the heathen, to which an impulse is given by the fact that God thus glorifies Himself in His people.


  Isaiah 42:10


  The prediction of these "new things," which now follows, looks away from all human mediation. They are manifestly the work of Jehovah Himself, and consist primarily in the subjugation of His enemies, who are holding His people in captivity. "Sing ye to Jehovah a new song, His praise from the end of the earth, ye navigators of the sea, and its fulness; ye islands, and their inhabitants. Let the desert and the cities thereof strike up, the villages that Kedar doth inhabit; the inhabitants of the rock-city may rejoice, shout from the summits of the mountains. Let them give glory to Jehovah, and proclaim His praise in the islands. Jehovah, like a hero will He go forth, kindle jealousy like a man of war; He will breath forth into a war-cry, a yelling war-cry, prove Himself a hero upon His enemies." The "new things" furnish the impulse and materials of "a new song," such as had never been heard in the heathen world before. This whole group of vv. is like a variation of Isa 24:14-15. The standing-place, whence the summons is uttered, is apparently Ezion-geber, at the head of the Elanitic Gulf, that seaport town from which in the time of the kings the news of the nations reached the Holy Land through the extensive commerce of Israel. From this point the eye stretches to the utmost circle of the earth, and then returns from the point where it meets with those who "go down to the sea," i.e., who navigate the ocean which lies lower than the solid ground. These are to sing, and everything that lives and moves in the sea is to join in the sailors' song. The islands and coast lands, that are washed by the sea, are likewise to sing together with their inhabitants. After the summons has drawn these into the net of the song of praise, it moves into the heart of the land. The desert and its cities are to lift up (viz., "their voice"), the villages which Kedar inhabits. The reference to Sela', the rock-city of Edomitish Nabataea, which is also mentioned in Isa 16:1 (the Wadi Musa, which is still celebrated for its splendid ruins), shows by way of example what cities are intended. Their inhabitants are to ascend the steep mountains by which the city is surrounded, and to raise a joyful cry (yitsvâchū, to cry out with a loud noise; cf., Isa 24:11). Along with the inhabitants of cities, the stationary Arabs, who are still called Hadariye in distinction from Wabariye, the Arabs of the tents, are also summoned; hadar (châtsēr) is a fixed abode, in contrast to bedû, the steppe, where the tents are pitched for a short time, now in one place and now in another. In Isa 42:12 the summons becomes more general. The subject is the heathen universally and in every place; they are to give Jehovah the glory (Psa 56:2), and declare His praise upon the islands, i.e., to the remotest ends of the whole world of nations. In Isa 42:13 there follows the reason for this summons, and the theme of the new song in honour of the God of Israel, viz., His victory over His enemies, the enemies of His people. The description is anthropomorphically dazzling and bold, such as the self-assurance and vividness of the Israelitish idea of God permitted, without any danger of misunderstanding. Jehovah goes out into the conflict like a hero; and like a "man of war," i.e., like one who has already fought many battles, and is therefore ready for war, and well versed in warfare, He stirs up jealousy (see at Isa 9:6). His jealousy has slumbered as it were for a long time, as if smouldering under the ashes; but now He stirs it up, i.e., makes it burn up into a bright flame. Going forward to the attack, יריע, "He breaks out into a cry," אף־יצריח, "yea, a yelling cry" (kal Zep 1:14, to cry with a yell; hiphil, to utter a yelling cry). In the words, "He will show Himself as a hero upon His enemies," we see Him already engaged in the battle itself, in which He proves Himself to possess the strength and boldness of a hero (hithgabbar only occurs again in the book of Job). The overthrow which heathenism here suffers at the hand of Jehovah is, according to our prophet's view, the final and decisive one. The redemption of Israel, which is thus about to appear, is redemption from the punishment of captivity, and at the same time from all the troubles that arise from sin. The period following the captivity and the New Testament times here flow into one.


  Isaiah 42:14


  The period of punishment has now lasted sufficiently long; it is time for Jehovah to bring forth the salvation of His people. "I have been silent eternally long, was still, restrained myself; like a travailing woman, I now breathe again, snort and snuff together." The standpoint of these prophecies has the larger half of the captivity behind it. It has already lasted a long time, though only for several decades; but in the estimation of Jehovah, with His love to His people, this time of long-suffering towards their oppressors is already an "eternity" (see Isa 57:11; Isa 58:12; Isa 61:4; Isa 63:18-19; Isa 64:4, cf., Isa 64:10, Isa 64:11). He has kept silence, has still forcibly restrained Himself, just as Joseph is said to have done to prevent himself from breaking out into tears (Gen 43:31). Love impelled Him to redeem His people; but justice was still obliged to proceed with punishment.


  Three real futures now take the place of imperfects regulated by החשׁיתי. They are not to be understood as denoting the violent breathing and snorting of a hero, burning with rage and thirsting for battle (Knobel); nor is אשּׁם to be derived from שׁמם, as Hitzig supposes, through a mistaken comparison of Eze 36:3, though the latter does not mean to lay waste, but to be waste (see Hitzig on Eze 36:3). The true derivation is from נשׁם, related to נשׁף, נפשׁ, נשׁב. To the figure of a hero there is now added that of a travailing woman; פּעה is short breathing (with the glottis closed); נשׁם the snorting of violent inspiration and expiration; שׁאף the earnest longing for deliverance pressing upon the burden in the womb; and יחד expresses the combination of all these several strainings of the breath, which are associated with the so-called labour-pains. Some great thing, with which Jehovah has, as it were, long been pregnant, is now about to be born.


  Isaiah 42:15


  The delivery takes place, and the whole world of nature undergoes a metamorphosis, which is subservient to the great work of the future. "I make waste mountains and hills, and all their herbage I dry up, and change streams into islands, and lakes I dry up." Here is another example of Isaiah's favourite palindromy, as Nitzsch calls this return to a word that has been used before, or linking on the close of a period of its commencement. Jehovah's panting in labour is His almighty fiery breath, which turns mountains and hills into heaps of ruins, scorches up the vegetation, condenses streams into islands, and dries up the lakes; that is to say, turns the strange land, in which Israel has been held captive, into a desert, and at the same time removes all the hindrances to His people's return, thus changing the present condition of the world into one of the very opposite kind, which displays His righteousness in wrath and love.


  Isaiah 42:16


  The great thing which is brought to pass by means of this catastrophe is the redemption of His people. "And I lead the blind by a way that they know not; by steps that they know not, I make them walk: I turn dark space before them into light, and rugged places into a plain. These are the things that I carry out, and do not leave." The "blind" are those who have been deprived of sight by their sin, and the consequent punishment. The unknown ways in which Jehovah leads them, are the ways of deliverance, which are known to Him alone, but which have now been made manifest in the fulness of time. The "dark space" (machshâk) is their existing state of hopeless misery; the "rugged places" (ma‛ăqasshı̄m) the hindrances that met them, and dangers that threatened them on all sides in the foreign land. The mercy of Jehovah adopts the blind, lights up the darkness, and clears every obstacle away. "These are the things" (haddebhârı̄m): this refers to the particulars already sketched out of the double manifestation of Jehovah in judgment and in mercy. The perfects of the attributive clause are perfects of certainty.


  Isaiah 42:17


  In connection with this, the following v. declares what effect this double manifestation will produce among the heathen. "They fall back, are put deeply to shame, that trust in molten images, that say to the molten image, Thou art our God." Bōsheth takes the place of an inf. intens.; cf., Hab 3:9. Jehovah's glorious acts of judgment and salvation unmask the false gods, to the utter confusion of their worshippers. And whilst in this way the false religions fall, the redemption of Israel becomes at the same time the redemption of the heathen. The first half of this third prophecy is here brought to a close.


  Isaiah 42:18


  The thought which connects the second half with the first is to be found in the expression in Isa 42:16, "I will bring the blind by a way." It is the blind whom Jehovah will lead into the light of liberty, the blind who bring upon themselves not only His compassion, but also His displeasure; for it is their own fault that they do not see. And to them is addressed the summons, to free themselves from the ban which is resting upon them. "Ye deaf, hear; and ye blind, look up, that ye may see." הסהרשׁהים and העורים (this is the proper pointing, according to the codd. and the Masora)


  are vocatives. The relation in which הבּיט and ראה stand to one another is that of design and accomplishment (Isa 63:15; Job 35:5; Kg2 3:14, etc.); and they are used interchangeably with עיניו פּקח and ראה (e.g., Kg2 19:16), which also stand in the same relation of design and result.


  Isaiah 42:19


  The next v. states who these self-willed deaf and blind are, and how necessary this arousing was. "Who is blind, but my servant? and deaf, as my messenger whom I send? who blind as the confidant of God, and blind as the servant of Jehovah?" The first double question implies that Jehovah's servant and messenger is blind and deaf in a singular and unparalleled way. The words are repeated, the questioner dwelling upon the one predicate ‛ı̄vvēr, "blind," in which everything is affirmed, and, according to Isaiah's favourite custom, returning palindromically to the opening expression "servant of Jehovah" (cf., Isa 40:19; Isa 42:15, and many other passages). משׁלּם does not mean "the perfect one," as Vitringa renders it, nor "the paid, i.e., purchased one," as Rosenmller supposes, but one allied in peace and friendship, the confidant of God. It is the passive of the Arabic muslim, one who trusts in God (compare the hophal in Job 5:23). It is impossible to read the expression, "My messenger whom I send," without thinking of Isa 42:1., where the "servant of Jehovah" is represented as a messenger to the heathen. (Jerome is wrong in following the Jewish commentators, and adopting the rendering, ad quem nuntios meos misi.) With this similarity both of name and calling, there must be a connection between the "servant" mentioned here, and the "servant" referred to there. Now the "servant of Jehovah" is always Israel. But since Israel might be regarded either according to the character of the overwhelming majority of its members (the mass), who had forgotten their calling, or according to the character of those living members who had remained true to their calling, and constituted the kernel, or as concentrated in that one Person who is the essence of Israel in the fullest truth and highest potency, statements of the most opposite kind could be made with respect to this one homonymous subject. In Isa 41:8. the "servant of Jehovah" is caressed and comforted, inasmuch as there the true Israel, which deserved and needed consolation, is addressed, without regard to the mass who had forgotten their calling. In Isa 42:1. that One person is referred to, who is, as it were, the centre of this inner circle of Israel, and the head upon the body of Israel. And in the passage before us, the idea is carried from this its highest point back again to its lowest basis; and the servant of Jehovah is blamed and reproved for the harsh contrast between its actual conduct and its divine calling, between the reality and the idea. As we proceed, we shall meet again with the "servant of Jehovah" in the same systole and diastole. The expression covers two concentric circles, and their one centre. The inner circle of the "Israel according to the Spirit" forms the connecting link between Israel in its widest sense, and Israel in a personal sense. Here indeed Israel is severely blamed as incapable, and unworthy of fulfilling its sacred calling; but the expression "whom I send" nevertheless affirms that it will fulfil it—namely, in the person of the servant of Jehovah, and in all those members of the "servant of Jehovah" in a national sense, who long for deliverance from the ban and bonds of the present state of punishment (see Isa 29:18). For it is really the mission of Israel to be the medium of salvation and blessing to the nations; and this is fulfilled by the servant of Jehovah, who proceeds from Israel, and takes his place at the head of Israel. And as the history of the fulfilment shows, when the foundation for the accomplishment of this mission had been laid by the servant of Jehovah in person, it was carried on by the servant of Jehovah in a national sense; for the Lord became "a covenant of the people" through His own preaching and that of His apostles. But "a light of the Gentiles" He became purely and simply through the apostles, who represented the true and believing Israel.


  Isaiah 42:20


  The reproof, which affects Israel a potiori, now proceeds still further, as follows. "Thou hast seen much, and yet keepest not; opening the ears, he yet doth not hear. Jehovah was pleased for His righteousness' sake: He gave a thorah great and glorious. And yet it is a people robbed and plundered; fastened in holes all of them, and they are hidden in prison-houses: they have become booty, without deliverers; a spoil, without any one saying, Give it up again!" In Isa 42:20 "thou" and "he" alternate, like "they" and "ye" in Isa 1:29, and "I" and "he" in Isa 14:30. ראית, which points back to the past, is to be preserved. The reading of the keri is ראות (inf. abs. like שׁתות, Isa 22:13, and ערות, Hab 3:13), which makes the two half-verses uniform. Israel has had many and great things to see, but without keeping the admonitions they contained; opening its ears, namely to the earnestness of the preaching, it hears, and yet does not hear, i.e., it only hears outwardly, but without taking it into itself. Isa 42:21 shows us to what Isa 42:20 chiefly refers. חפץ is followed here by the future instead of by Lamed with an infinitive, just as in Isa 53:10 it is followed by the perfect (Ges. 142, 3, b). Jehovah was pleased for His righteousness' sake (which is mentioned here, not as that which recompenses for works of the law, but as that which bestows mercy according to His purpose, His promise, and the plan of salvation) to make thorâh, i.e., the direction, instruction, revelation which He gave to His people, great and glorious. The reference is primarily and chiefly to the Sinaitic law, and the verbs relate not to the solemnity of the promulgation, but to the riches and exalted character of the contents. But what a glaring contrast did the existing condition of Israel present to these manifestations and purposes of mercy on the part of its God! The intervening thought expressed by Hosea (Hos 8:12), viz., that this condition was the punishment of unfaithfulness, may easily be supplied. The inf. abs. הפח is introduced to give life to the picture, as in Isa 22:13. Hahn renders it, "They pant (hiphil of puuach) in the holes all of them," but kullâm (all of them) must be the accusative of the object; so that the true meaning is, "They have fastened (hiphil of pâchach) all of them," etc. (Ges. 131, 4, b). Schegg adopts the rendering, "All his youths fall into traps," which is wrong in two respects; for bachūrı̄m is the plural of chūr (Isa 11:8), and it is parallel to the double plural כלאים בּתּי, houses of custodies. The whole nation in all its members is, as it were, put into bonds, and confined in prisons of all kinds (an allegorizing picture of the homelessness and servitude of exile), without any one thinking of demanding it back (השׁב = השׁב, as in Eze 21:32; a pausal form here: vid., Ges. 29, 4 Anm.).


  Isaiah 42:23


  When they ceased to be deaf to this crying contradiction, they would recognise with penitence that it was but the merited punishment of God. "Who among you will give ear to this, attend, and hear afar off? Who has give up Jacob to plundering, and Israel to the spoilers? Is it not Jehovah, against whom we have sinned? and they would not walk in His ways, and hearkened not to His law. Then He poured upon it in burning heat His wrath, and the strength of the fury of war: and this set it in flames round about, and it did not come to be recognised; it set it on fire, and it did not lay it to heart." The question in Isa 42:23 has not the force of a negative sentence, "No one does this," but of a wish, "O that one would" (as in Sa2 23:15; Sa2 15:4; Ges. 136, 1). If they had but an inward ear for the contradiction which the state of Israel presented to its true calling, and the earlier manifestations of divine mercy, and would but give up their previous deafness for the time to come: this must lead to the knowledge and confession expressed in Isa 42:24. The names Jacob and Israel here follow one another in the same order as in Isa 29:23; Isa 40:27 (compare Isa 41:8, where this would have been impracticable). זוּ belongs to לו in the sense of cui. The punctuation does not acknowledge this relative use of זו (on which, see at Isa 43:21), and therefore puts the athnach in the wrong place (see Rashi). In the words "we have sinned" the prophet identifies himself with the exiles, in whose sin he knew and felt that he was really involved (cf., Isa 6:5). The objective affirmation which follows applies to the former generations, who had sinned on till the measure became full. הלוך takes the place of the object to אבוּ (see Isa 1:17); the more usual expression would be ללכת; the inverted order of the words makes the assertion all the more energetic. In Isa 42:25 the genitive relation אפּו חמת is avoided, probably in favour of the similar ring of חמה and מלחמה. חמה is either the accusative of the object, and אפּו a subordinate statement of what constituted the burning heat (cf., Ewald, 287, k), or else an accusative, of more precise definition = בּחמה in Isa 66:15 (Ges. 118, 3). The outpouring is also connected by zeugma with the "violence of war." The milchâmâh then becomes the subject. The war-fury raged without result. Israel was not brought to reflection.


  Isaiah 43


  Isaiah 43:1


  The tone of the address is now suddenly changed. The sudden leap from reproach to consolation was very significant. It gave them to understand, that no meritorious work of their own would come in between what Israel was and what it was to be, but that it was God's free grace which came to meet it. "But now thus saith Jehovah thy Creator, O Jacob, and thy Former, O Israel! Fear not, for I have redeemed thee; I have called thee by name, thou art mine. When thou goest through the water, I am with thee; and through rivers, they shall not drown thee: when thou goest into fire, thou shalt not be burned; and the flame shall not set thee on fire." The punishment has now lasted quite long enough; and, as ועתּה affirms, the love which has hitherto retreated behind the wrath returns to its own prerogatives again. He who created and formed Israel, by giving Abraham the son of the promise, and caused the seventy of Jacob's family to grow up into a nation in Egypt, He also will shelter and preserve it. He bids it be of good cheer; for their early history is a pledge of this. The perfects after כּי in Isa 43:1 stand out against the promising futures in Isa 43:2, as retrospective glances: the expression "I have redeemed thee" pointing back to Israel's redemption out of Egypt; "I have called thee by thy name" (lit. I have called with thy name, i.e., called it out), to its call to be the peculiar people of Jehovah, who therefore speaks of it in Isa 48:12 as "My called." This help of the God of Israel will also continue to arm it against the destructive power of the most hostile elements, and rescue it from the midst of the greatest dangers, from which there is apparently no escape (cf., Psa 66:12; Dan 3:17, Dan 3:27; and Ges. 103, 2).


  Isaiah 43:3


  Just as in Isa 43:1, kı̄ (for), with all that follows, assigns the reason for the encouraging "Fear not;" so here a second kı̄ introduces the reason for the promise which ensures them against the dangers arising from either water or fire. "For I Jehovah am thy God; (I) the Holy One of Israel, thy Saviour: I give up Egypt as a ransom for thee, Ethiopia and Seba in thy stead. Because thou art dear in my eyes, highly esteemed, and I loved thee; I give up men in thy stead, and peoples for thy life." Both "Jehovah" and "the Holy One of Israel" are in apposition to "I" ('ănı̄), the force of which is continued in the second clause. The preterite nâthattı̄ (I have given), as the words "I will give" in Isa 43:4 clearly show, states a fact which as yet is only completed so far as the purpose is concerned. "A ransom:" kōpher (λύτρον) is literally the covering—the person making the payment. סבא is the land of Mero, which is enclosed between the White and Blue Nile, the present Dr Sennr, district of Sennr (Sen-rti, i.e., island of Sen), or the ancient Meriotic priestly state settled about this enclosed land, probably included in the Mudrya (Egypt) of the Achaemenidian arrowheaded inscriptions; though it is uncertain whether the Kusiya (Heb. Kūshı̄m) mentioned there are the predatory tribe of archers called Κοσσαῖοι (Strabo, xi. 13, 6), whose name has been preserved in the present Chuzistan, the eastern Ethiopians of the Greeks (as Lassen and Rawlinson suppose), or the African Ethiopians of the Bible, as Oppert imagines. The fact that Egypt was only conquered by Cambyses, and not by Cyrus, who merely planned it (Herod. i. 153), and to whom it is only attributed by a legend (Xen. Cyr. viii. 6, 20, λἐγεται καταστρἐψσασθαι Αἰγυπτον), does no violence to the truth of the promise. It is quite enough that Egypt and the neighbouring kingdoms were subjugated by the new imperial power of Persia, and that through that empire the Jewish people recovered their long-lost liberty. The free love of God was the reason for His treating Israel according to the principle laid down in Pro 11:8; Pro 21:18. מאשׁר does not signify ex quo tempore here, but is equivalent to אשׁר מפּני in Exo 19:18; Jer 44:23; for if it indicated the terminus a quo, it would be followed by a more distinct statement of the fact of their election. The personal pronoun "and I" (va'ănı̄) is introduced in consequence of the change of persons. In the place of ונתתּי (perf. cons.), ואתּן commended itself, as the former had already been used in a somewhat different function. All that composed the chosen nation are here designated as "man" (âdâm), because there was nothing in them but what was derived from Adam. תּחת has here a strictly substitutionary meaning throughout.


  Isaiah 43:5


  The encouraging "Fear not" is here resumed, for the purpose of assigning a still further reason. "Fear not; for I am with thee: I bring thy seed from the east, and from the west will I gather them; I will say to the north, Give up; and to the south, Keep not back: bring my sons from far, and my daughters from the end of the earth; everything that is called by my name, and I have created for my glory, that I have formed, yea finished!" The fact that Jehovah is with Israel will show itself in this, that He effects its complete restoration from all quarters of the heaven (compare the lands of the diaspora in all directions already mentioned by Isaiah in Isa 11:11-12). Jehovah's command is issued to north and south to give up their unrighteous possession, not to keep it back, and to restore His sons and daughters (compare the similar change in the gender in Isa 11:12), which evidently implies the help and escort of the exiles on the part of the heathen (Isa 14:2). The four quarters and four winds are of the feminine gender. In Isa 43:7 the object is more precisely defined from the standpoint of sacred history. The three synonyms bring out the might, the freeness, and the riches of grace, with which Jehovah called Israel into existence, to glorify Himself in it, and that He might be glorified by it. They form a climax, for בּרא signifies to produce as a new thing; יצר, to shape what has been produced; and עשׂה, to make it perfect or complete, hence creavi, formavi, perfeci.


  Isaiah 43:8


  We come now to the third turn in the second half of this prophecy. It is linked on to the commencement of the first turn ("Hear, ye deaf, and look, ye blind, that ye may see"), the summons being now addressed to some one to bring forth the Israel, which has eyes and ears without seeing or hearing; whilst, on the other hand, the nations are all to come together, and this time not for the purpose of convincing them, but of convincing Israel. "Bring out a blind people, and it has eyes; and deaf people, and yet furnished with ears! All ye heathen, gather yourselves together, and let peoples assemble! Who among you can proclaim such a thing? And let them cause former things to be heard, appoint their witnesses, and be justified. Let these hear, and say, True! Ye are my witnesses, saith Jehovah, and my servant whom I have chosen; that ye may know and believe me, and see that it is I: before me was no God formed, and there will be none after me." "Bring out" does not refer here to bringing out of captivity, as in Eze 20:34, Eze 20:41; Eze 34:13, since the names by which Israel is called are hardly applicable to this, but rather to bringing to the place appointed for judicial proceedings. The verb is in the imperative. The heathen are also to gather together en masse; נקבּצוּ is also an imperative here, as in Joe 3:11 = הקּבצוּ (cf., נלווּ, Jer 50:5; Ewald, 226, c). In Isa 43:9 we have the commencement of the evidence adduced by Jehovah in support of His own divine right: Who among the gods of the nations can proclaim this? i.e., anything like my present announcement of the restoration of Israel? To prove that they can, let them cause "former things" to be heard, i.e., any former events which they had foretold, and which had really taken place; and let them appoint witnesses of such earlier prophecies, and so prove themselves to be gods, that is to say, by the fact that these witnesses have publicly heard their declaration and confirm the truth thereof. The subject to וגו וישׁמעוּ (they may hear, etc.) is the witnesses, not as now informing themselves for the first time, but as making a public declaration. The explanation, "that men may hear," changes the subject without any necessity. But whereas the gods are dumb and lifeless, and therefore cannot call any witnesses for themselves, and not one of all the assembled multitude can come forward as their legitimate witness, or as one able to vindicate them, Jehovah can call His people as witnesses, since they have had proofs in abundance that He possesses infallible knowledge of the future. It is generally assumed that "and my servant" introduces a second subject: "Ye, and (especially) my servant whom I have chosen." In this case, "my servant" would denote that portion of the nation which was so, not merely like the mass of the people according to its divine calling, but also by its own fidelity to that calling; that is to say, the kernel of the nation, which was in the midst of the mass, but had not the manners of the mass. At the same time, the sentence which follows is much more favourable to the unity of the subject; and why should not "my servant" be a second predicate? The expression "ye" points to the people, who were capable of seeing and hearing, and yet both blind and deaf, and who had been brought out to the forum, according to Isa 43:8. Ye, says Jehovah, are my witnesses, and ye are my servant whom I have chosen; I can appeal to what I have enabled you to experience and to perceive, and to the relation in which I have in mercy caused you to stand to myself, that ye may thereby be brought to consider the great difference that there is between what ye have in your God and that which the heathen (here present with you) have in their idols. "I am He," i.e., God exclusively, and God for ever. His being has no beginning and no end; so that any being apart from His, which could have gone before or could follow after, so as to be regarded as divine (in other words, the deity of the artificial and temporal images which are called gods by the heathen), is a contradiction in itself.


  Isaiah 43:11


  The address now closes by holding up once more the object and warrant of faith. "I am Jehovah; and beside me there is no Savour. I have proclaimed and brought salvation, and given to perceive, and there was no other god among you: and ye are my witnesses, saith Jehovah, and I am God. Even from the day onwards I am so; and there is no deliverer out of my hand: I act, and who can turn it back?" The proper name "Jehovah" is used here (Isa 43:13) as a name indicating essence: "I and no other am the absolutely existing and living One," i.e., He who proves His existence by His acts, and indeed by His saving acts. מושׁיע and Jehovah are kindred epithets here; just as in the New Testament the name Jehovah sets, as it were, but only to rise again in the name Jesus, in which it is historically fulfilled. Jehovah's previous self-manifestation in history furnished a pledge of the coming redemption. The two synonyms הגּדתּי and השׁמעתּ have הושׁעתּי in the midst. He proclaimed salvation, brought salvation, and in the new afflictions was still ever preaching salvation, without there having been any zâr, i.e., any strange or other god in Israel (Deu 32:16; see above, Isa 17:10), who proved his existence in any such way, or, in fact, gave any sign of existence at all. This they must themselves confess; and therefore (Vav in sense equivalent to ergo, as in Isa 40:18, Isa 40:25) He, and He alone, is El, the absolutely mighty One, i.e., God. And from this time forth He is so, i.e., He, and He only, displays divine nature and divine life. There is no reason for taking מיּום in the sense of יום מהיות, "from the period when the day, i.e., time, existed" (as the lxx, Jerome, Stier, etc., render it). Both the gam (also) and the future 'eph‛al (I will work) require the meaning supported by Eze 48:35, "from the day onwards," i.e., from this time forth (syn. לפני־יום, Isa 48:7). The concluding words give them to understand, that the predicted salvation is coming in the way of judgment. Jehovah will go forward with His work; and if He who is the same yesterday and today sets this before Him, who can turn it back, so that it shall remain unaccomplished? The prophecy dies away, like the massâ' Bâbhel with its epilogue in Isa 14:27. In the first half (Isaiah 42:1-17) Jehovah introduced His servant, the medium of salvation, and proclaimed the approaching work of salvation, at which all the world had reason to rejoice. The second half (Isaiah 42:18-43:13) began with reproaching, and sought to bring Israel through this predicted salvation to reflect upon itself, and also upon its God, the One God, to whom there was no equal.


  Isaiah 43:14


  In close connection with the foregoing prophecy, the present one commences with the dissolution of the Chaldean empire. "Thus saith Jehovah, your Redeemer, the Holy One of Israel, For your sake I have sent to Babel, and will hurl them all down as fugitives, and the Chaldeans into the ships of their rejoicing. I, Jehovah, am your Holy One; (I) Israel's Creator, your King." Hitzig reads באניות, and adopts the rendering, "and drowned the shouting of the Chaldeans in groaning." Ewald also corrects Isa 43:14 thus: "And plunge their guitars into groanings, and the rejoicing of the Chaldeans into sighs." We cannot see any good taste in this un-Hebraic bombast. Nor is there any more reason for altering ברייחם (lxx φεύγοντας) into ברייחם (Jerome, vectes), as Umbreit proposes: "and make all their bolts fall down, and the Chaldeans, who rejoice in ships" (bāŏniyōth). None of these alterations effect any improvement. For your sakes, says Jehovah, i.e., for the purpose of releasing you, I have sent to Babylon (sc., the agents of my judgments, Isa 13:3), and will throw them all down (viz., the πάμιμκτος ὄχλος of this market of the world; see Isa 13:14; Isa 47:15) as fugitives (bârı̄chı̄m with a fixed kametz, equivalent to barrı̄chı̄m), i.e., into a hurried flight; and the Chaldeans, who have been settled there from a hoary antiquity, even they shall be driven into the ships of their rejoicing (bŏŏniyōth, as in Pro 31:14), i.e., the ships which were previously the object of their jubilant pride and their jubilant rejoicing. והורדתּי stands in the perf. consec., as indicating the object of all the means already set in motion. The ships of pleasure are not air-balloons, as Hitzig affirms. Herodotus (i. 194) describes the freight ships discharging in Babylon; and we know from other sources that the Chaldeans not only navigated the Euphrates, but the Persian Gulf as well, and employed vessels built by Phoenicians for warlike purposes also.


  הוריד itself might indeed signify "to hurl to the ground" (Psa 56:8; Psa 59:12); but the allusion to ships shows that בּ הוריד are to be connected (cf., Isa 63:14), and that a general driving down both by land and water to the southern coast is intended. By thus sweeping away both foreigners and natives out of Babylon into the sea, Jehovah proves what He is in Himself, according to Isa 43:15, and also in His relation to Israel; we must supply a repetition of אני here (Isa 43:15), as in Isa 43:3. The congregation which addresses Him as the Holy One, the people who suffer Him to reign over them as their King, cannot remain permanently despised and enslaved.


  Isaiah 43:16


  There now follows a second field of the picture of redemption; and the expression "for your sake" is expounded in Isa 43:16-21 : "Thus saith Jehovah, who giveth a road through the sea, and a path through tumultuous waters; who bringeth out chariot and horse, army and hero; they lie down together, they never rise: they have flickered away, extinguished like a wick. Remember not things of olden time, nor meditate upon those of earlier times! Behold, I work out a new thing: will ye not live to see it? Yea, I make a road through the desert, and streams through solitudes. The beast of the field will praise me, wild dogs and ostriches: for I give water in the desert, streams in solitude, to give drink to my people, my chosen. The people that I formed for myself, they shall show forth my praise." What Jehovah really says commences in Isa 43:18. Then in between He is described as Redeemer out of Egypt; for the redemption out of Egypt was a type and pledge of the deliverance to be looked for out of Babylon. The participles must not be rendered qui dedit, eduxit; but from the mighty act of Jehovah in olden time general attributes are deduced: He who makes a road in the sea, as He once showed. The sea with the tumultuous waters is the Red Sea (Neh 9:11); ‛izzūz, which rhymes with vâsūs, is a concrete, as in Psa 24:8, the army with the heroes at its head. The expression "bringeth out," etc., is not followed by "and suddenly destroys them," but we are transported at once into the very midst of the scenes of destruction. ישׁכּבוּ shows them to us entering upon the sleep of death, in which they lie without hope (Isa 26:14). The close (kappishtâh khâbhū) is iambic, as in Jdg 5:27. The admonition in Isa 43:18 does not commend utter forgetfulness and disregard (see Isa 66:9); but that henceforth they are to look forwards rather than backward. The new thing which Jehovah is in the process of working out eclipses the old, and deserves a more undivided and prolonged attention. Of this new thing it is affirmed, "even now it sprouts up;" whereas in Isa 42:9, even in the domain of the future, a distinction was drawn between "the former things" and "new things," and it could be affirmed of the latter that they were not yet sprouting up. In the passage before us the entire work of God in the new time is called chădâshâh (new), and is placed in contrast with the ri'shōnōth, or occurrences of the olden time; so that as the first part of this new thing had already taken place (Isa 42:9), and there was only the last part still to come, it might very well be affirmed of the latter, that it was even now sprouting up (not already, which עתה may indeed also mean, but as in Isa 48:7). In connection with this, תדעוּה הלוא (a verbal form with the suffix, as in Jer 13:17, with kametz in the syllable before the tone, as in Isa 6:9; Isa 47:11, in pause) does not mean, "Will ye then not regard it," as Ewald, Umbreit, and others render it; but, "shall ye not, i.e., assuredly ye will, experience it." The substance of the chădâshâh (the new thing) is unfolded in Isa 43:19. It enfolds a rich fulness of wonders: אף affirming that, among other things, Jehovah will do this one very especially. He transforms the pathless, waterless desert, that His chosen one, the people of God, may be able to go through in safety, and without fainting. And the benefits of this miracle of divine grace reach the animal world as well, so that their joyful cries are an unconscious praise of Jehovah. (On the names of the animals, see Khler on Mal 1:3.) In this we can recognise the prophet, who, as we have several times observed since chapter 11 (compare especially Isa 30:23-24; Isa 35:7), has not only a sympathizing heart for the woes of the human race, but also an open ear for the sighs of all creation. He knows that when the sufferings of the people of God shall be brought to an end, the sufferings of creation will also terminate; for humanity is the heart of the universe, and the people of God (understanding by this the people of God according to the Spirit) are the heart of humanity. In v. 21 the promise is brought to a general close: the people that (zū personal and relative, as in Isa 42:24)


  I have formed for myself will have richly to relate how I glorified myself in them.


  Isaiah 43:22


  It would be the praise of God, however, and not the merits of their own works, that they would have to relate; for there was nothing at all that could give them any claim to reward. There were not even acts of ceremonial worship, but only the guilt of grievous sins. "And thou hast not called upon me, O Jacob, that thou shouldst have wearied thyself for me, O Israel! Thou hast not brought me sheep of thy burnt-offerings, and thou hast not honoured me with thy slain-offerings. I have not burdened thee with meat-offerings, and have not troubled thee about incense. Thou hast bought me no spice-cane for silver, nor hast thou refreshed me with fat of thy slain-offerings. No; thou hast wearied me with thy sins, troubled me with thine iniquities." We cannot agree with Stier, that these words refer to the whole of the previous worship of Israel, which is treated here as having no existence, because of its heartlessness and false-holiness. And we must also not forget, that all these prophecies rested on either the historical or the ideal soil of the captivity. The charge commences with the worship of prayer (with calling upon Jehovah, as in Psa 14:4; Psa 18:7), to which the people were restricted when in exile, since the law did not allow them to offer sacrifice outside the holy land. The personal pronoun אתי, in the place of the suffix, is written first of all for the sake of emphasis, as if the meaning were, "Israel could exert itself to call upon other gods, but not upon Jehovah." The following kı̄ is equivalent to ut (Hos 1:6), or ‛ad-kı̄ in Sa2 23:10, adeo ut laborasses me colendo (so as to have wearied thyself in worshipping me). They are also charged with having offered no sacrifices, inasmuch as in a foreign land this duty necessarily lapsed of itself, together with the self-denial that it involved. The spelling הביאת (as in Num 14:31) appears to have been intended for the pronunciation הביאת (compare the pronunciation in Kg2 19:25, which comes between the two). The ‛ōlōth (burnt-offerings) stand first, as the expression of adoration, and are connected with sēh, which points to the daily morning and evening sacrifice (the tâmı̄d). Then follow the zebâchı̄m (slain-offerings), the expression of the establishment of fellowship with Jehovah (וּזבחיך is equivalent to וּבזביחך, like חמה = בּחמה, Isa 43:25). The "fat" (chēlebh) in Isa 43:24 refers to the portions of fat that were placed upon the altar in connection with this kind of sacrifice. After the zebâchı̄m comes the michâh, the expression of desire for the blessing of Jehovah, a portion of which, the so-called remembrance portion ('azkârâh), was placed upon the altar along with the whole of the incense. And lastly, the qâneh (spice-cane), i.e., some one of the Amoma, points to the holy anointing oil (Exo 30:23), or if it refer to spices generally, to the sacred incense, though qâneh is not mentioned as one of the ingredients in Exo 30:34. The nation, which Jehovah was now redeeming out of pure unmingled grace, had not been burdened with costly tasks of this description (see Jer 6:20); on the contrary, it was Jehovah only who was burdened and troubled. He denies that there was any "causing to serve" (העביד, lit., to make a person a servant, to impose servile labour upon him) endured by Israel, but affirms this rather of Himself. The sins of Israel pressed upon Him, as a burden does upon a servant. His love took upon itself the burden of Israel's guilt, which derived its gravitating force from His won holy righteous wrath; but it was a severe task to bear this heavy burden, and expunge it—a thoroughly divine task, the significance of which was first brought out in its own true light by the cross on Golgotha. When God creates, He expresses His fiat, and what He wills comes to pass. But He does not blot out sin without balancing His love with His justice; and this equalization is not effected without conflict and victory.


  Isaiah 43:25


  Nevertheless, the sustaining power of divine love is greater than the gravitating force of divine wrath. "I, I alone, blot out thy transgressions for my own sake, and do not remember thy sins." Jehovah Himself here announces the sola gratia and sola fides. We have adopted the rendering "I alone," because the threefold repetition of the subject, "I, I, He is blotting out thy transgressions," is intended to affirm that this blotting out of sin is so far from being in any way merited by Israel, that it is a sovereign act of His absolute freedom; and the expression "for my own sake," that it has its foundation only in God, namely, in His absolute free grace, that movement of His love by which wrath is subdued. For the debt stands written in God's own book. Justice has entered it, and love alone blots it out (mâchâh, ἐξαλείφει, as in Isa 44:22; Psa 51:3, Psa 51:11; Psa 109:14); but, as we know from the actual fulfilment, not without paying with blood, and giving the quittance with blood.


  Isaiah 43:26


  Jehovah now calls upon Israel, if this be not the case, to remind Him of any merit upon which it can rely. "Call to my remembrance; we will strive with one another: tell now, that thou mayst appear just." Justification is an actus forensis (see Isa 1:18). Justice accuses, and grace acquits. Or has Israel any actual merits, so that Justice would be obliged to pronounce it just? The object to hazkı̄rēnı̄ and sappēr, which never have the closed sense of pleading, as Bttcher supposes, is the supposed meritorious works of Israel.


  Isaiah 43:27


  But Israel has no such works; on the contrary, its history has been a string of sins from the very first. "Thy first forefather sinned, and thy mediators have fallen away from me." By the first forefather, Hitzig, Umbreit, and Knobel understand Adam; but Adam was the forefather of the human race, not of Israel; and the debt of Adam was the debt of mankind, and not of Israel. The reference is to Abraham, as the first of the three from whom the origin and election of Israel were dated; Abraham, whom Israel from the very first had called with pride "our father" (Mat 3:9). Even the history of Abraham was stained with sin, and did not shine in the light of meritorious works, but in that of grace, and of faith laying hold of grace. The melı̄tsı̄m, interpreters, and mediators generally (Ch2 32:31; Job 33:23), are the prophets and priests, who stood between Jehovah and Israel, and were the medium of intercourse between the two, both in word and deed. They also had for the most part become unfaithful to God, by resorting to ungodly soothsaying and false worship. Hence the sin of Israel was as old as its very earliest origin; and apostasy had spread even among those who ought to have been the best and most godly, because of the office they sustained.


  Isaiah 43:28


  Consequently the all-holy One was obliged to do what had taken place. "Then I profaned holy princes, and gave up Jacob to the curse, and Israel to blasphemies." ואחלל might be an imperfect, like ואכל, "I ate," in Isa 44:19, and ואבּיט, "I looked," in Isa 63:5; but ואתּנה by the side of it shows that the pointing sprang out of the future interpretation contained in the Targum; so that as the latter is to be rejected, we must substitute ואחלל, ואתּנה (Ges. 49, 2). The "holy princes" (sârē qōdesh) are the hierarchs, as in Ch1 24:5, the supreme spiritual rulers as distinguished from the temporal rulers. The profanation referred to was the fact that they were ruthlessly hurried off into a strange land, where their official labours were necessarily suspended. This was the fate of the leaders of the worship; and the whole nation, which bore the honourable names of Jacob and Israel, was give up to the ban (chērem) and the blasphemies (giddūphı̄m) of the nations of the world.


  Isaiah 44


  Isaiah 44:1


  The prophet cannot bear to dwell any longer upon this dark picture of their state of punishment; and light of the promise breaks through again, and in this third field of the fourth prophecy in all the more intensive form. "And now hear, O Jacob my servant, and Israel whom I have chosen. Thus saith Jehovah, thy Creator, and thy Former from the womb, who cometh to thy help; Fear not, my servant Jacob; and Jeshurun, whom I have chosen! For I will pour out water upon thirsty ones, and brooks upon the dry ground; will pour out my Spirit upon thy seed, and my blessing upon thine after-growth; and they shoot up among the grass, as willows by flowing waters." In contrast with the cheerem, i.e., the setting apart for destruction, there is here presented the promise of the pouring out of the Spirit and of blessing; and in contrast with the giddūphı̄m, the promise of general eagerness to come and honour Israel and its God (Isa 44:5). The epithets by which Jehovah designates Himself, and those applied to Israel in Isa 44:1, Isa 44:2, make the claim to love all the more urgent and emphatic. The accent which connects מבּטן ויצרך, so as to make יעזרך by itself an attributive clause like בו בּחרתּי, is confirmed by Isa 44:24 and Isa 49:5 : Israel as a nation and all the individuals within it are, as the chosen servant of Jehovah (Isa 49:1), the direct formation of Jehovah Himself from the remotest point of their history. In Isa 44:26, Jeshurun is used interchangeably with Jacob. This word occurs in three other passages (viz., Deu 32:15; Deu 33:5, Deu 33:26), and is always written with kibbutz, just as it is here. The rendering ̓Ισραελίσκος in Gr. Ven. is founded upon the supposition that the word is equivalent to ישׂרלוּן—a strange contraction, which is inadmissible, if only on account of the substitution of שׁ for שׂ. The שׁ points back to ישׁר, to be straight or even; hence A. S. Th. εὐθύσς (elsewhere εὐθύτατος), Jerome rectissimus (though in Deu 32:15 he renders it, after the lxx, dilectus). It is an offshoot of ישׁר = ישׁר (Psa 25:21), like זבלוּן, ידתוּן from זבל, ידת; and ūn (= ōn) does not stamp it as a diminutive (for אישׁון, which Kamphausen adduces in opposition to Hengstenberg and Volck, does not stand in the same relation to אישׁ as mannikin to man, but rather as the image of a man to a man himself; compare the Arabic insân). We must not render it therefore as an affectionate diminutive, as Gesenius does, the more especially as Jehovah, though speaking in loving terms, does not adopt the language of a lover. The relation of Jeshurun to ישׁר is rather the same as that of שׁלמה to שׁלום, so that the real meaning is "gentleman," or one of gentlemanly or honourable mind, though this need not appear in the translation, since the very nature of a proper name would obliterate it. In Isa 44:3, the blessings to be expected are assigned as the reason for the exhortation to be of good cheer. In Isa 44:3 water is promised in the midst of drought, and in Isa 44:3 the Spirit and blessing of God, just as in Joel the promise of rain is first of all placed in contrast with drought; and this is followed by the promise of the far surpassing antitype, namely, the outpouring of the Spirit. There is nothing at variance with this in the fact that we have not the form צמאה in the place of צמא fo e (according to the analogy of עיפה ארץ, ציּה, נלאה, Psa 68:10). By צמא) we understand the inhabitants of the land who are thirsting for rain, and by yabbâshâh the parched land itself. Further on, however, an express distinction is made between the abundance of water in the land and the prosperous growth of the nation planted by the side of water-brooks (Psa 1:3). We must not regard Isa 44:3, therefore, as a figure, and Isa 44:3 as the explanation, or turn Isa 44:3 into a simile introduced in the form of a protasis, although unquestionably water and mountain streams are made the symbol, or rather the anagogical type, of spiritual blessings coming down from above in the form of heavenly gifts, by a gradual ascent from מים and נוזלים (from נזל, to trickle downwards, Sol 4:15, Jer 18:14) to ה רוּח and ה בּרכת (בּרכּת). When these natural and spiritual waters flow down upon the people, once more restored to their home, they spring up among (בּבין only met with here, lxx and Targum כּבין) the grass, like willows by water-brooks.


  The willows are the nation, which has hitherto resembled withered plants in a barren soil, but is now restored to all the bloom of youth through the Spirit and blessing of God. The grass stands for the land, which resembles a green luxuriant plain; and the water-brooks represent the abundant supply of living waters, which promote the prosperity of the land and its inhabitants.


  Isaiah 44:5


  When Jehovah has thus acknowledged His people once more, the heathen, to whose giddūphı̄m (blasphemies) Israel has hitherto been given up, will count it the greatest honour to belong to Jehovah and His people. "One will say, I belong to Jehovah; and a second will solemnly name the name of Jacob; and a third will inscribe himself to Jehovah, and name the name of Israel with honour." The threefold zeh refers to the heathen, as in Psa 87:4-5. One will declare himself to belong to Jehovah; another will call with the name of Jacob, i.e., (according to the analogy of the phrase ה בשׁם קרא) make it the medium and object of solemn exclamation; a third will write with his hand (ידו, an acc. of more precise definition, like חמה in Isa 42:25, and זביחך in Isa 43:23), "To Jehovah," thereby attesting that he desires to belong to Jehovah, and Jehovah alone. This is the explanation given by Gesenius, Hahn, and others; whereas Hitzig and Knobel follow the lxx in the rendering, "he will write upon his hand '‛layehōvâh,' i.e., mark the name of Jehovah upon it." But apart from the fact that kâthabh, with an accusative of the writing materials, would be unprecedented (the construction required would be על־ידו), this view is overthrown by the fact that tatooing was prohibited by the Israelitish law (Lev 19:28; compare the mark of the beast in Rev 13:16). בשׁם קרא is interchanged with בסם כּנּה, to surname, or entitle (the Syriac and Arabic are the same; compare the Arabic kunye, the name given to a man as the father of such and such a person, e.g., Abu-Muhammed, rhetorically called metonymy). The name Israel becomes a name or title of honour among the heathen. This concludes the fourth prophecy, which opens out into three distinct fields. With ועתּה in Isa 44:1 it began to approach the close, just as the third did in Isa 43:1 -a well-rounded whole, which leaves nothing wanting.


  Isaiah 44:6


  A new pledge of redemption is given, and a fresh exhortation to trust in Jehovah; the wretchedness of the idols and their worshippers being pointed out, in contrast with Jehovah, the only speaking and acting God. Isa 44:6 "Thus saith Jehovah the King of Israel, and its Redeemer, Jehovah of hosts; I am first, and I last; and beside me there is no God." The fact that His deity, which rules over not only the natural world, but history as well, is thus without equal and above all time, is now proved by Him from the fact that He alone manifests Himself as God, and that by the utterance of prophecy. Isa 44:7 "And who preaches as I do? Let him make it known, and show it to me; since I founded the people of ancient time! And future things, and what is approaching, let them only make known." Jehovah shows Himself as the God of prophecy since the time that He founded עם־עולם (יקרא refers to the continued preaching of prophecy). ‛Am‛ōlâm is the epithet applied in Eze 26:20 to the people of the dead, who are sleeping the long sleep of the grave; and here it does not refer to Israel, which could neither be called an "eternal" nation, nor a people of the olden time, and which would have been more directly named; but according to Isa 40:7 and Isa 42:5, where ‛am signifies the human race, and Job 22:15., where ‛ōlâm is the time of the old world before the flood, it signifies humanity as existing from the very earliest times. The prophecies of Jehovah reach back even to the history of paradise. The parenthetical clause, "Let him speak it out, and tell it me," is like the apodosis of a hypothetical protasis: "if any one thinks that he can stand by my side." The challenge points to earlier prophecies; with ואתיּות it takes a turn to what is future, אתיות itself denoting what is absolutely future, according to Isa 41:23, and תּבאנה אשׁר what is about to be realized immediately; lâmō is an ethical dative.


  Isaiah 44:8


  Of course, none of the heathen gods could in any way answer to the challenge. So much the more confident might Israel be, seeing that it had quite another God. "Despair ye not, neither tremble: have not I told thee long ago, and made known, and ye are my witnesses: is there a God beside me? And nowhere a rock; I know of none." The Jewish lexicographers derive תּרהוּ (with the first syllable closed) from רהה (רה); whereas modern lexicographers prefer some of them to read תּרהוּ, tı̄rehū, from ירהּ (Ges., Knobel), and others תּיראוּ (Ewald). But the possibility of there being a verb רהה, to tremble or fear, cannot for a moment be doubted when we think of such words as ירא, ירע, compare also Arab. r'h (applied to water moving to and fro). It was not of the heathen deities that they were directed not to be afraid, as in Jer 10:5, but rather the great catastrophe coming upon the nations, of which Cyrus was the instrument. In the midst of this, when one nation after another would be overthrown, and its tutelar gods would prove to be worthless, Israel would have nothing to fear, since its God, who was no dumb idol, had foretold all this, and that indeed long ago (מאז, cf., מראשׁ, Isa 41:26), as they themselves must bear witness. Prophecies before the captivity had foretold the conquest of Babylon by Medes and Elamites, and the deliverance of Israel from the Babylonian bondage; and even these prophecies themselves were like a spirit's voice from the far distant past, consoling the people of the captivity beforehand, and serving to support their faith. On the ground of such well-known self-manifestations, Jehovah could well ask, "Is there a God beside me?"—a virtual denial in the form of an interrogation, to which the categorical denial, "There is no rock (i.e., no ground of trust, Isa 26:4; Isa 17:10), I know of none (beside me)," is attached.


  Isaiah 44:9


  The heathen gods are so far from being a ground of trust, that all who trust in them must discover with alarm how they have deceived themselves. "The makers of idols, they are all desolation, and their bosom-children worthless; and those who bear witness for them see nothing and know nothing, that they may be put to shame. Who hath formed the god, and cast the idol to no profit? Behold, all its followers will be put to shame; and the workmen are men: let them all assemble together, draw near, be alarmed, be all put to shame together." The chămūdı̄m (favourites) of the makers of idols are the false gods, for whose favour they sue with such earnestness. If we retain the word המּה, which is pointed as critically suspicious, and therefore is not accentuated, the explanation might possibly be, "Their witnesses (i.e., witnesses against themselves) are they (the idols): they see not, and are without consciousness, that they (those who trust in them) may be put to shame." In any case, the subject to yēbhōshū (shall be put to shame) is the worshippers of idols. If we erase המה, (עדיהם will be those who come forward as witnesses for the idols. This makes the words easier and less ambiguous. At the same time, the Septuagint retains the word (καὶ μάρτυρες αὐτῶν εἰσίν). As "not seeing" here signifies to be blind, so "not knowing" is also to be understood as a self-contained expression, meaning to be irrational, just as in Isa 45:20; Isa 56:10 (in Isa 1:3, on the other hand, we have taken it in a different sense). למען implies that the will of the sinner in his sin has also destruction for its object; and this is not something added to the sin, but growing out of it. The question in Isa 44:10 summons the maker of idols for the purpose of announcing his fate, and in הועיל לבלתּי (to no profit) this announcement is already contained. Isa 44:11 is simply a development of this expression, "to no profit." יצר, like נטע in Isa 44:14, is contrary to the rhythmical law milra which prevails elsewhere. חבריו (its followers) are not the fellow-workmen of the maker of idols (inasmuch as in that case the maker himself would be left without any share in the threat), but the associates (i.e., followers) of the idols (Hos 4:17; Co1 10:20). It is a pernicious work that they have thus had done for them. And what of the makers themselves? They are numbered among the men. So that they who ought to know that they are made by God, become makers of gods themselves. What an absurdity! Let them crowd together, the whole guild of god-makers, and draw near to speak to the works they have made. All their eyes will soon be opened with amazement and alarm.


  Isaiah 44:12


  The prophet now conducts us into the workshops. "The iron-smith has a chisel, and works with red-hot coals, and shapes it with hammers, and works it with his powerful arm. He gets hungry thereby, and his strength fails; if he drink no water, he becomes exhausted. The carpenter draws the line, marks it with the pencil, carries it out with planes, and makes a drawing of it with the compass, and carries it out like the figure of a man, like the beauty of a man, which may dwell in the house." The two words chârash barzel are connected together in the sense of faber ferrarius, as we may see from the expression chârash ‛ētsı̄m (the carpenter, faber lignarius), which follows in Isa 44:13. Chârash is the construct of chârâsh (= charrâsh), as in Exo 28:11. The second kametz of this form of noun does indeed admit of contraction, but only to the extent of a full short vowel; consequently the construct of the plural is not חרשׁי, but חרשׁי (Isa 45:16, etc.). Hence Isa 44:12 describes how the smith constructs an idol of iron, Isa 44:13 how the carpenter makes one of wood. But the first clause, מעצד בּרזל חרשׁ, is enigmatical. In any case, מעצד is a smith's tool of some kind (from עצד, related to חצד). And consequently Gesenius, Umbreit, and others, adopt the rendering, "the smith an axe, that does he work ... ;" but the further account of the origin of an idol says nothing at all about this axe, which the smith supplies to the carpenter, that he may hew out an idol with it. Hitzig renders it, "The smith, a hatchet does he work, and forms it (viz., into an idol);" but what a roundabout way! first to make a hatchet and then make it into an idol, which would look very slim when made. Knobel translates it, "As for the cutting-smith, he works it;" but this guild of cutting-smiths certainly belongs to Utopia. The best way to render the sentence intelligible, would be to supply לו: "The smith has (uses) the ma‛ătsâd." But in all probability a word has dropped out; and the Septuagint rendering, ὅτι ὤξυνεν τέκτων σίδηρον σκεπάρνω εἰργάσατο κ.τ.λ, shows that the original reading of the text was מעצד ברזל חרס חדד, and that חדד got lost on account of its proximity to יחץ. The meaning therefore is, "The smith has sharpened, or sharpens (chiddēd, syn. shinnēn) the ma‛ătsâd," possibly the chisel, to cut the iron upon the anvil; and works with red-hot coals, making the iron red-hot by blowing the fire. The piece of iron which he cuts off is the future idol, and this he shapes with hammers (יצרהוּ the future of יצר). And what of the carpenter? He stretches the line upon the block of wood, to measure the length and breadth of the idol; he marks it upon the wood with red-stone (sered, rubrica, used by carpenters), and works it with planes (maqtsu‛ōth, a feminine form of מקצוע, from קצע, to cut off, pare off, plane; compare the Arabic mikta‛), and with the compasses (mechūgâh, the tool used, lâchūg, i.e. for making a circle) he draws the outline of it, that is to say, in order that the different parts of the body may be in right proportion; and he constructs it in such a manner that it acquires the shape of a man, the beautiful appearance of a man, to be set up like a human inmate in either a temple or private house. The piel תּאר (תּאר), from which comes yetāărēhū, is varied here (according to Isaiah's custom; cf., Isa 29:7; Isa 26:5) with the poelתּאר, which is to be understood as denoting the more exact configuration. The preterites indicate the work for which both smith and carpenter have made their preparations; the futures, the work in which they are engaged.


  Isaiah 44:14


  The prophet now traces the origin of the idols still further back. Their existence or non-existence ultimately depends upon whether it rains or not. "One prepares to cut down cedars, and takes holm and oak-tree, and chooses for himself among the trees of the forest. He has planted a fig, and the rain draws it up. And it serves the man for firing: he takes thereof, and warms himself; he also heats, and bakes bread; he also works it into a god, and prostrates himself; makes an idol of it, and falls down before it. The half of it he has burned in the fire: over the half of it he eats flesh, roasts a roast, and is satisfied; he also warms himself, and says, Hurrah, I am getting warm, I feel the heat. And the rest of it he makes into a god, into his idol, and says, Save me, for thou art my god." The subject of the sentence is not the carpenter of the previous verse, but "any one." ארזים apparently stands first, as indicating the species; and in the Talmud and Midrash the trees named are really described as ארזים מיני. But tirzâh (from târaz, to be hard or firm) does not appear to be a coniferous tree; and the connection with 'allōn, the oak, is favourable to the rendering ἀγριοβάλανος (lxx, A. Th.), ilex (Vulg.). On 'immēts, to choose, see Isa 41:10. ארן (with Nun minusculum), plur. ארונים (b. Ros-ha Sana 23a) or ארנים (Para iii. 8), is explained by the Talmud as ערי, sing. ערא, i.e., according to Aruch and Rashi, laurier, the berries of which are called baies. We have rendered it "fig," according to the lxx and Jerome, since it will not do to follow the seductive guidance of the similarity in sound to ornus (which is hardly equivalent to ὀρεινός).


  The description is genealogical, and therefore moves retrogressively, from the felling to the planting. והיה in Isa 44:15 refers to the felled and planted tree, and primarily to the ash. מהם (of such as these) is neuter, as in Isa 30:6; at the same time, the prophet had the עצים (the wood, both as produce and material) in his mind. The repeated אף lays emphasis upon the fact, that such different things are done with the very same wood. It is sued for warming, and fore the preparation of food, as well as for making a god. On the verbs of adoration, hishtachăvâh (root shach, to sink, to settle down) and sâgad, which is only applied to idolatrous worship, and from which mes'gid, a mosque, is derived, see Holemann's Bibelstudien, i. 3. למו may no doubt be take as a plural (= להם, as in Isa 30:5), "such things (taila) does he worship," as Stier supposes; but it is probably pathetic, and equivalent to לו, as in Isa 53:8 (compare Psa 11:7; Ewald, 247, a). According to the double application of the wood mentioned in Isa 44:15, a distinction is drawn in Isa 44:16, Isa 44:17 between the one half of the wood and the other. The repeated chetsyō (the half of it) in Isa 44:16 refers to the first half, which furnishes not only fuel for burning, but shavings and coals for roasting and baking as well. And as a fire made for cooking warms quite as much as one made expressly for the purpose, the prophet dwells upon this benefit which the wood of the idol does confer. On the tone upon the last syllable of chammōthı̄, see at Job 19:17; and on the use of the word ראה as a comprehensive term, embracing every kind of sensation and perception, see my Psychologie, p. 234. Diagoras of Melos, a pupil of Democritus, once threw a wooden standing figure of Hercules into the fire, and said jocularly, "Come now, Hercules, perform thy thirteenth labour, and help me to cook the turnips."


  Isaiah 44:18


  So irrational is idolatry; but yet, through self-hardening, they have fallen under the judgment of hardness of heart (Isa 6:9-10; Isa 19:3; Isa 29:10), and have been given up to a reprobate mind (Rom 1:28). "They perceive not, and do not understand: for their eyes are smeared over, so that they do not see; their hearts, so that they do not understand. And men take it not to heart, no perception and no understanding, that men should say, The half of it I have burned in the fire, and also baked bread upon the coals thereof; roasted flesh, and eaten: and ought I to make the rest of it an abomination, to fall down before the produce of a tree?" Instead of טח, Lev 14:42, the third person is written טח (from tâchach, Ges. 72, Anm. 8) in a circumstantial sense: their eyes are, as it were, smeared over with plaster. The expression אל־לב השׁיב or על־לב (Isa 46:8), literally to carry back into the heart, which we find as well as על־לב שׂים, to take to heart (Isa 42:25), answers exactly to the idea of reflection, here with reference to the immense contrast between a piece of wood and the Divine Being. The second and third לא in Isa 44:19 introduce substantive clauses, just as verbal clauses are introduced by ואין. לאמר is used in the same manner as in Isa 9:8 : "perception and insight showing themselves in their saying." On būl, see Job 40:20; the meaning "block" cannot be established: the talmudic būl, a lump or piece, which Ewald adduces, is the Greek βῶλος.


  Isaiah 44:20


  This exposure of the infatuation of idolatry closes with an epiphonem in the form of a gnome (cf., Isa 26:7, Isa 26:10). "He who striveth after ashes, a befooled heart has led him astray, and he does not deliver his soul, and does not think, Is there not a lie in my right hand?" We have here a complete and self-contained sentence, which must not be broken up in the manner proposed by Knobel, "He hunts after ashes; his heart is deceived," etc. He who makes ashes, i.e., things easily scattered, perishable, and worthless, the object of his effort and striving (compare rūăch in Hos 12:2), has bee led astray from the path of truth and salvation by a heart overpowered by delusion; he is so certain, that he does not think of saving his soul, and it never occurs to him to say, "Is there not a lie in my right hand?" All that belongs to idolatry is sheqer—a fabrication and a lie. רעה means primarily to pasture or tend, hence to be concerned about, to strive after. הותל is an attributive, from tâlal—hâtal, ludere, ludificare (see at Isa 30:10).


  Isaiah 44:21


  The second half of the prophecy commences with Isa 44:21. It opens with an admonition. "Remember this, Jacob and Israel; for thou art my servant: I have formed thee; thou art servant to me, O Israel: thou art not forgotten by me." The thing to which the former were blind—namely, that idolatry is a lie—Jacob was to have firmly impressed upon its mind. The words "and Israel," which are attached, are a contract for "and remember this, O Israel" (compare the vocatives after Vâv in Pro 8:5 and Joe 2:23). In the reason assigned, the tone rests upon my in the expression "my servant," and for this reason "servant to me" is used interchangeably with it. Israel is the servant of Jehovah, and as such it was formed by Jehovah; and therefore reverence was due to Him, and Him alone. The words which follow are rendered by the lxx, Targum, Jerome, and Luther as though they read לא תנשׁני, though Hitzig regards the same rendering as admissible even with the reading תנּשנּי, inasmuch as the niphal נשּׁה has the middle sense of ἐπιλανθάνεσθαι, oblivisci. But it cannot be shown that nizkar is ever used in the analogous sense of μιμνήσκεσθαι, recordari. The niphal, which was no doubt originally reflective, is always used in Hebrew to indicate simply the passive endurance of something which originated with the subject of the action referred to, so that nisshâh could only signify "to forget one's self." We must indeed admit the possibility of the meaning "to forget one's self" having passed into the meaning "to be forgetful," and this into the meaning "to forget." The Aramaean תנשׁי also signifies to be forgotten and (with an accent following) to forget, and the connection with an objective suffix has a support in ויּלּחמוּני in Psa 109:3. But the latter is really equivalent to אתּי וילחמו, so that it may be adduced with equal propriety in support of the other rendering, according to which תּנּשׁני is equivalent to לי תנש (Ges., Umbr., Ewald, Stier). There are many examples of this brachyological use of the suffix (Ges. 121, 4), so that this rendering is certainly the safer of the two. It also suits the context quite as well as the former, "Oh, forget me not;" the assurance "thou wilt not be forgotten by me" (compare Isa 49:15 and the lamentation of Israel in Isa 40:27) being immediately followed by an announcement of the act of love, by which the declaration is most gloriously confirmed.—Isa 44:22 "I have blotted out thy transgressions as a mist, and thy sins as clouds: return to me; for I have redeemed thee." We have adopted the rendering "mist" merely because we have no synonym to "cloud;" we have not translated it "thick cloud," because the idea of darkness, thickness, or opacity, which is the one immediately suggested by the word, had become almost entirely lost (see Isa 25:5). Moreover, קל עב is evidently intended here (see Isa 19:1), inasmuch as the point of comparison is not the dark, heavy multitude of sins, but the facility and rapidity with which they are expunged. Whether we connect with מסהיתי the idea of a stain, as in Psa 51:3, Psa 51:11, or that of a debt entered in a ledge, as in Col 2:14, and as we explained it in Isa 43:25 (cf., mâchâh, Exo 32:32-33), in any case sin is regarded as something standing between God and man, and impeding or disturbing the intercourse between them. This Jehovah clears away, just as when His wind sweeps away the clouds, and restores the blue sky again (Job 26:13). Thus does God's free grace now interpose at the very time when Israel thinks He has forgotten it, blotting out Israel's sin, and proving this by redeeming it from a state of punishment. What an evangelical sound the preaching of the Old Testament evangelist has in this passage also! Forgiveness and redemption are not offered on condition of conversion, but the mercy of God comes to Israel in direct contrast to what its works deserve, and Israel is merely called upon to reciprocate this by conversion and renewed obedience. The perfects denote that which has essentially taken place. Jehovah has blotted out Israel's sin, inasmuch as He does not impute it any more, and thus has redeemed Israel. All that yet remains is the outward manifestation of this redemption, which is already accomplished in the counsel of God.


  Isaiah 44:23


  There is already good ground, therefore, for exuberant rejoicing; and the reply of the church to these words of divine consolation is as follows: "Exult, O heavens; for Jehovah hath accomplished it: shout, ye depths of the earth; break out, ye mountains, into exulting; thou forest, and all the wood therein: for Jehovah hath redeemed Jacob, and He showeth Himself glorious upon Israel." All creation is to rejoice in the fact that Jehovah has completed what He purposed, that He has redeemed His people, and henceforth will show Himself glorious in them. The heavens on high are to exult; also the depths of the earth, i.e., not Hades, which would be opposed to the prevailing view of the Old Testament (Ps 66, cf., Psa 88:13), but the interior of the earth, with its caves, its pits, and its deep abysses (see Psa 139:15); and the mountains and woods which rise up from the earth towards heaven—all are to unite in the exultation of the redeemed: for the redemption that is being accomplished in man will extend its effects in all directions, even to the utmost limits of the natural world.


  This exulting finale is a safe boundary-stone of this fifth prophecy. It opened with "Thus saith the Lord," and the sixth opens with the same.


  Isaiah 44:24


  The promise takes a new turn here, acquiring greater and greater speciality. It is introduced as the word of Jehovah, who first gave existence to Israel, and has not let it go to ruin. "Thus saith Jehovah, thy Redeemer, and He that formed thee from the womb, I Jehovah am He that accomplisheth all; who stretched out the heavens alone, spread out the earth by Himself; who bringeth to nought the signs of the prophets of lies, and exposeth the soothsayers as raging mad; who turneth back the wise men, and maketh their science folly; who realizeth the word of His servant, and accomplisheth the prediction of His messengers; who saith to Jerusalem, She shall be inhabited! and to the cities of Judah, They shall be built, and their ruins I raise up again! who saith to the whirlpool, Dry up; and I dry its streams! who saith to Koresh, My shepherd and he will perform all my will; and will say to Jerusalem, She shall be built, and the temple founded!" The prophecy which commences with Isa 44:24 is carried on through this group of vv. in a series of participial predicates to אנכי (I) Jehovah is ‛ōseh kōl, accomplishing all (perficiens omnia), so that there is nothing that is not traceable to His might and wisdom as the first cause. It was He who alone, without the co-operation of any other being, stretched out the heavens, who made the earth into a wide plain by Himself, i.e., so that it proceeded from Himself alone: מאתּי, as in Jos 11:20 (compare מני, Isa 30:1; and mimmennı̄ in Hos 8:4), chethib אתּי מי, "who was with me," or "who is it beside me?" The Targum follows the keri; the Septuagint the chethib, attaching it to the following words, τίς ἕτερος διασκεδάσει. Isa 44:25 passes on from Him whom creation proves to be God, to Him who is proving Himself to be so in history also, and that with obvious reference to the Chaldean soothsayers and wise men (Isa 47:9-10), who held out to proud Babylon the most splendid and hopeful prognostics. "Who brings to nought (mēphēr, opp. mēqı̄m) the signs," i.e., the marvellous proofs of their divine mission which the false prophets adduced by means of fraud and witchcraft. The lxx render baddı̄m, ἐγγαστριμύθων, Targ. bı̄dı̄n (in other passages = 'ōb, Lev 20:27; 'ōbōth, Lev 19:31; hence = πύθων πύθωνες). At Isa 16:6 and Job 11:3 we have derived it as a common noun from בּדה = בּטא, to speak at random; but it is possible that בּדה may originally have signified to produce or bring forth, without any reference to βαττολογεῖν, then to invent, to fabricate, so that baddı̄m as a personal name (as in Jer 50:36) would be synonymous with baddâ'ı̄m, mendaces. On qōsemı̄m, see Isa 3:2; on yehōlēl, (Job 12:17, where it occurs in connection with a similar predicative description of God according to His works.


  In Isa 44:26 a contrast is draw between the heathen soothsayers and wise men, and the servant and messengers of Jehovah, whose word, whose ‛ētsâh, i.e., determination or disclosure concerning the future (cf., yâ‛ats, Isa 41:28), he realizes and perfectly fulfils. By "his servant" we are to understand Israel itself, according to Isa 42:19, but only relatively, namely, as the bearer of the prophetic word, and therefore as the kernel of Israel regarded from the standpoint of the prophetic mission which it performed; and consequently "his messengers" are the prophets of Jehovah who were called out of Israel. The singular "his servant" is expanded in "his messenger" into the plurality embraced in the one idea. This is far more probable than that the author of these prophetic words, who only speaks of himself in a roundabout manner even in Isa 40:6, should here refer directly to himself (according to Isa 20:3). In Isa 44:26 the predicates become special prophecies, and hence their outward limits are also defined. As we have תּוּשׁב and not תּוּשׁבי, we must adopt the rendering habitetur and oedificentur, with which the continuation of the latter et vastata ejus erigam agrees. In Isa 44:27 the prophecy moves back from the restoration of Jerusalem and the cities of Judah to the conquest of Babylon. The expression calls to mind the drying up of the Red Sea (Isa 51:10; Isa 43:16); but here it relates to something future, according to Isa 42:15; Isa 50:2 -namely, to the drying up of the Euphrates, which Cyrus turned into the enlarged basin of Sepharvaim, so that the water sank to the depth of a single foot, and men could "go through on foot" (Herod. i. 191). But in the complex view of the prophet, the possibility of the conqueror's crossing involved the possibility or the exiles' departing from the prison of the imperial city, which was surrounded by a natural and artificial line of waters (Isa 11:15). צוּלה (from צוּל = צלל, to whiz or whirl) refers to the Euphrates, just as metsūlâh in Job 41:23; Zac 10:11, does to the Nile; נתרריה is used in the same sense as the Homeric ̓Ωοκεάνοιο ῥέεθρα. In Isa 44:28 the special character of the promise reaches its highest shoot. The deliverer of Israel is mentioned by name: "That saith to Koresh, My shepherd (i.e., a ποιμὴν λαῶν appointed by me), and he who performs all my will" (chēphets, θέλημα, not in the generalized sense of πρᾶγμα), and that inasmuch as he (Cyrus) saith to (or of) Jerusalem, It shall be built (tibbâneh, not the second pers. tibbânı̄), and the foundation of the temple laid (hēkhâl a masculine elsewhere, here a feminine). This is the passage which is said by Josephus to have induced Cyrus to send back the Jews to their native land: "Accordingly, when Cyrus read this, and admired the divine power, an earnest desire and ambition seized upon him to fulfil what was so written" (Jos. Ant. xi. 2). According to Ctesias and others, the name of Cyrus signifies the sun.But all that can really be affirmed is, that it sounds like the name of the sun. For in Neo-Pers. the sun is called char, in Zendic hvarĕ (karĕ), and from this proper names are formed, such as chars'ı̂d (Sunshine, also the Sun); but Cyrus is called Kuru or Khuru upon the monuments, and this cannot possibly be connected with our chur, which would be uwara in Old Persian (Rawlinson, Lassen, Spiegel), and Kōresh is simply the name of Kuru (Κῦρ-ος) Hebraized after the manner of a segholate. There is a marble-block, for example, in the Murghab valley, not far from the mausoleum of Cyrus, which contained the golden coffin with the body of the king (see Strabo, xv 3, 7); and on this we find an inscription that we also meet with elsewhere, viz., adam. k'ur'us.khsâya thiya.hakhâmanisiya, i.e., I am Kuru the king of the Achaemenides.


  This name is identical with the name of the river Kur (Κῦρ-ος); and what Strabo says is worthy of notice—namely, that "there is also a river called Cyrus, which flows through the so-called cave of Persis near Pasargadae, and whence the king took his name, changing it from Agradates into Cyrus" (Strab. xv 3, 6). It is possible also that there may be some connection between the name and the Indian princely title of Kuru.


  Isaiah 45


  Isaiah 45:1


  The first strophe of the first half of this sixth prophecy (Isa 44:24.), the subject of which is Cyrus, the predicted restorer of Jerusalem, of the cities of Judah, and of the temple, is now followed by a second strophe (Isa 45:1-8), having for its subject Cyrus, the man through whose irresistible career of conquest the heathen would be brought to recognise the power of Jehovah, so that heavenly blessings would come down upon the earth. The naming of the great shepherd of the nations, and the address of him, are continued in Isa 45:1-3 : "Thus saith Jehovah to His anointed, to Koresh, whom I have taken by his right hand to subdue nations before him; and the loins of kings I ungird, to open before him doors and gates, that they may not continue shut. I shall go before thee, and level what is heaped up: gates of brass shall I break in pieces, and bolts of iron shall I smite to the ground. And I shall give thee treasures of darkness, and jewels of hidden places, that thou mayest know that I Jehovah am He who called out thy name, (even) the God of Israel." The words addressed to Cyrus by Jehovah commence in Isa 45:2, but promises applying to him force themselves into the introduction, being evoked by the mention of his name. He is the only king of the Gentiles whom Jehovah ever meshı̄chı̄ (my anointed; lxx τῷ χριστῷ μου). The fundamental principle of the politics of the empire of the world was all-absorbing selfishness. But the politics of Cyrus were pervaded by purer motives, and this brought him eternal honour. The very same thing which the spirit of Darius, the father of Xerxes, is represented as saying of him in the Persae of Aeschylus (v. 735), Θεὸς γὰρ οὐκ ἤχθησεν ὡς εὔφρων ἔφυ (for he was not hateful to God, because he was well-disposed), is here said by the Spirit of revelation, which by no means regards the virtues of the heathen as splendida vitia. Jehovah has taken him by his right hand, to accomplish great things through him while supporting him thus. (On the inf. rad for rōd, from râdad, to tread down, see Ges. 67, Anm. 3.) The dual delâthaim has also a plural force: "double doors" (fores) in great number, viz., those of palaces. After the two infinitives, the verb passes into the finite tense: "loins of kings I ungird" (discingo; pittēăch, which refers primarily to the loosening of a fastened garment, is equivalent to depriving of strength). The gates—namely, those of the cities which he storms—will not be shut, sc. in perpetuity, that is to say, they will have to open to him. Jerome refers here to the account given of the elder Cyrus in Xenophon's Cyropaedia. A general picture may no doubt be obtained from this of his success in war; but particular statements need support from other quarters, since it is only a historical romance. Instead of אושׁר (אושׁר)? in Isa 45:2, the keri has אישּׁר; just as in Psa 5:9 it has הישׁר instead of הושׁר. A hiphil הושׁיר cannot really be shown to have existed, and the abbreviated future form עושׁר would be altogether without ground or object here. הדּורים (tumida; like נעיימם, amaena, and others) is meant to refer to the difficulties piled up in the conqueror's way. The "gates of brass' (nedhūshâh, brazen, poetical for nechōsheth, brass, as in the derivative passage, Psa 107:16) and "bolts of iron" remind one more especially of Babylon with its hundred "brazen gates," the very posts and lintels of which were also of brass (Herod. i. 179); and the treasures laid up in deep darkness and jewels preserved in hiding-places, of the riches of Babylon (Jer 50:37; Jer 51:13), and especially of those of the Lydian Sardes, "the richest city of Asia after Babylon" (Cyrop. vii. 2, 11), which Cyrus conquered first. On the treasures which Cyrus acquired through his conquests, and to which allusion is made in the Persae of Aeschylus, v. 327 ("O Persian, land and harbour of many riches thou"), see Plin. h. n. xxxiii. 2. Brerewood estimates the quantity of gold and silver mentioned there as captured by him at no less than 126,224,000 sterling. And all this success is given to him by Jehovah, that he may know that it is Jehovah the God of Israel who has called out with his name, i.e., called out his name, or called him to be what he is, and as what he shows himself to be.


  Isaiah 45:4


  A second and third object are introduced by a second and third למען. "For the sake of my servant Jacob, and Israel my chosen, I called thee hither by name, surnamed thee when thou knewest me not. I Jehovah, and there is none else, beside me no God: I equipped thee when thou knewest me not; that they may know from the rising of the sun, and its going down, that there is none without me: I Jehovah, and there is none else, former of the light, and creator of the darkness; founder of peace, and creator of evil: I Jehovah am He who worketh all this." The ואקרא which follows the second reason assigned like an apodosis, is construed doubly: "I called to thee, calling thee by name." The parallel אכנּך refers to such titles of honour as "my shepherd" and "my anointed," which had been given to him by Jehovah. This calling, distinguishing, and girding, i.e., this equipment of Cyrus, took place at a time when Cyrus knew nothing as yet of Jehovah, and by this very fact Jehovah made known His sole Deity. The meaning is, not that it occurred while he was still worshipping false gods, but, as the refrain-like repetition of the words "though thou hast not know me" affirms with strong emphasis, before he had been brought into existence, or could know anything of Jehovah. The passage is to be explained in the same way as Jer 1:5, "Before I formed thee in the womb, I knew thee" (see Psychol. pp. 36, 37, 39); and what the God of prophecy here claims for Himself, must not be questioned by false criticism, or weakened down by false apologetics (i.e., by giving up the proper name Cyrus as a gloss in Isa 44:28 and Isa 45:1; or generalizing it into a king's name, such as Pharaoh, Abimelech, or Agag). The third and last object of this predicted and realized success of the oppressor of nations and deliverer of Israel is the acknowledgement of Jehovah, spreading over the heathen world from the rising and setting of the sun, i.e., in every direction. The ah of וּממּערבה is not a feminine termination (lxx, Targ., Jer.), but a feminine suffix with He raphato pro mappic (Kimchi); compare Isa 23:17-18; Isa 34:17 (but not נצּה in Isa 18:5, or מוּסדה in Isa 30:32). Shemesh (the sun) is a feminine here, as in Gen 15:17, Nah 3:17, Mal 4:2, and always in Arabic; for the west is invariably called מערב (Arab. magrib). In Isa 45:7 we are led by the context to understand by darkness and evil the penal judgments, through which light and peace, or salvation, break forth for the people of God and the nations generally. But as the prophecy concerning Cyrus closes with this self-assertion of Jehovah, it is unquestionably a natural supposition that there is also a contrast implied to the dualistic system of Zarathustra, which divided the one nature of the Deity into two opposing powers (see Windischmann, Zoroastrische Studien, p. 135). The declaration is so bold, that Marcion appealed to this passage as a proof that the God of the Old Testament was a different being from the God of the New, and not the God of goodness only. The Valentinians and other gnostics also regarded the words "There is no God beside me" in Isaiah, as deceptive words of the Demiurugs. The early church met them with Tertullian's reply, "de his creator profitetur malis quae congruunt judici," and also made use of this self-attestation of the God of revelation as a weapon with which to attack Manicheesism. The meaning of the words is not exhausted by those who content themselves with the assertion, that by the evil (or darkness) we are not to understand the evil of guilt (malum culpae), but the evil of punishment (malum paenae). Undoubtedly, evil as an act is not the direct working of God, but the spontaneous work of a creature endowed with freedom. At the same time, evil, as well as good, has in this sense its origin in God—that He combines within Himself the first principles of love and wrath, the possibility of evil, the self-punishment of evil, and therefore the consciousness of guilt as well as the evil of punishment in the broadest sense. When the apostle celebrates the glory of free grace in Rom 9:11., he stands on that giddy height, to which few are able to follow him without falling headlong into the false conclusions of a decretum absolutum, and the denial of all creaturely freedom.


  Isaiah 45:8


  In the prospect of this ultimate and saving purpose of the mission of Cyrus, viz., the redemption of Israel and the conversion of the heathen, heaven and earth are now summoned to bring forth and pour down spiritual blessings in heavenly gifts, according to the will and in the power of Jehovah, who has in view a new spiritual creation. "Cause to trickle down, ye heavens above, and let the blue sky rain down righteousness; let the earth open, and let salvation blossom, and righteousness; let them sprout together: I Jehovah have created it." What the heavens are to cause to trickle down, follows as the object to יזּלוּ. And what is to flower when the earth opens (pâthach as in Psa 106:17; compare aprilis and the Neo-Greek anoixis, spring), is salvation and righteousness. But tzedek (righteousness) is immediately afterwards the object of a new verb; so that וּצדקה ישׁע, which are thought of as combined, as the word יחד (together) shows, are uncoupled in the actual expression. Knobel expresses a different opinion, and assumes that ישׁע is regarded as a collective noun, and therefore construed with a plural, like אמרּה in Psa 119:103, and חמדה in Hag 2:7. But the use of yachad (together) favours the other interpretation. The suffix of בּראתיו points to this fulness of righteousness and salvation. It is a creation of Jehovah Himself. Heaven and earth, when co-operating to effect this, are endowed with their capacity through Him from whom cometh every good and perfect gift, and obey now, as at the first, His creative fiat. This "rorate caeli desuper et nubes pluant justum," as the Vulgate renders it, is justly regarded as an old advent cry.


  Isaiah 45:9


  The promise is now continued in the third strophe (Isa 45:9-13), and increases more and more in the distinctness of its terms; but just as in Isa 29:15-21, it opens with a reproof of that pusillanimity (Isa 40:27; cf., Isa 51:13; Isa 49:24; Isa 58:3), which goes so far to complain of the ways of Jehovah. "Woe to him that quarreleth with his Maker—a pot among the pots of earthenware? Can the clay indeed say to him that shapeth it, What makest thou? and thy work, He hath no hands? Woe to him that saith to his father, What begettest thou? and to the woman, What bringest thou forth?" The comparison drawn between a man as the work of God and the clay-work of a potter suggested itself all the more naturally, inasmuch as the same word yootseer was applied to God as Creator, and also to a potter (figulus). The word cheres signifies either a sherd, or fragment of earthenware (Isa 30:14), or an earthenware vessel (Jer 19:1; Pro 26:23). In the passage before us, where the point of comparison is not the fragmentary condition, but the earthen character of the material ()'adâmâh), the latter is intended: the man, who complains of God, is nothing but a vessel of clay, and, more than that, a perishable vessel among many others of the very same kind.


  The questions which follow are meant to show the folly of this complaining. Can it possibly occur to the clay to raise a complaint against him who has it in hand, that he has formed it in such and such a manner, or for such and such a purpose (compare Rom 9:20, "Why hast thou made me thus")? To the words "or thy work" we must supply num dicet (shall it say); pō‛al is a manufacture, as in Isa 1:31. The question is addressed to the maker, as those in Isa 7:25 are to the husbandman: Can the thing made by thee, O man, possibly say in a contemptuous tone, "He has no hands?"—a supposition the ridiculous absurdity of which condemns it at once; and yet it is a very suitable analogy to the conduct of the man who complains of God. In Isa 45:10 a woe is denounced upon those who resemble a man who should say to his own father, What children dost thou beget? or to a wife, What dost thou bring forth? (techı̄lı̄n an emphatic, and for the most part pausal, fut. parag., as in Rut 2:8; Rut 3:18). This would be the rudest and most revolting attack upon an inviolably tender and private relation; and yet Israel does this when it makes the hidden providential government of its God the object of expostulation.


  Isaiah 45:11


  After this double woe, which is expressed in general terms, but the application of which is easily made, the words of Jehovah are directly addressed to the presumptuous criticizers. Isa 45:11 "Thus saith Jehovah, the Holy One of Israel, and its Maker, Ask me what is to come; let my sons and the work of my hands be committed to me!" The names by which He calls Himself express his absolute blamelessness, and His absolute right of supremacy over Israel. שׁאלוּני is an imperative, like שׁמעוּני in Gen 23:8; the third person would be written שׁאלוּני. The meaning is: If ye would have any information or satisfaction concerning the future ("things to come," Isa 41:23; Isa 44:7), about which ye can neither know nor determine anything of yourselves, inquire of me. צוּה with an accusative of the person, and על of the thing, signifies to commit anything to the care of another (Ch1 22:12). The fault-finders in Israel were to leave the people of whom Jehovah was the Maker (a retrospective allusion to Isa 45:10 and Isa 45:9), in the hands of Him who has created everything, and on whom everything depends. Isa 45:12 "I, I have made the earth, and created men upon it; I, my hands have stretched out the heavens, and all their host have I called forth." ידי אני, according to Ges. 121, 3, is equivalent to my hands, and mine alone—a similar arrangement of words to those in Gen 24:27; Ch2 28:10; Ecc 2:15. Hitzig is wrong in his rendering, "all their host do I command." That of Ewald is the correct one, "did I appoint;" for tsivvâsh, followed by an accusative of the person, means to give a definite order or command to any one, the command in this case being the order to come into actual existence (= esse jussi, cf., Psa 33:9).


  Isaiah 45:13


  He who created all things, and called all things into existence, had also raised up this Cyrus, whose victorious career had increased the anxieties and fears of the exiles, instead of leading them to lift up their heads, because their redemption was drawing nigh. "I, I have raised him up in righteousness, and all his ways shall I make smooth: He will build my city, and release my banished ones, not for price nor for reward, saith Jehovah of hosts." All the anxieties of the exiles are calmed by the words "in righteousness," which trace back the revolutions that Cyrus was causing to the righteousness of Jehovah, i.e., to His interposition, which was determined by love alone, and tended directly to the salvation of His people, and in reality to that of all nations. And they are fully quieted by the promise, which is now expressed in the clearest and most unequivocal words, that Cyrus would build up Jerusalem again, and set the captivity free (gâlūth, as in Isa 20:4), and that without redemption with money (Isa 52:3)—a clear proof that Jehovah had not only raised up Cyrus himself, but had put his spirit within him, i.e., had stirred up within him the resolution to do this (see the conclusion to the books of Chronicles, and the introduction to that of Ezra). This closes the first half of our sixth prophecy.


  Isaiah 45:14


  The second half is uttered in the prospect, that the judgment which Cyrus brings upon the nations will prepare the way for the overthrow of heathenism, and the universal acknowledgment of the God of Israel. The heathen submit, as the first strophe or group of vv. (Isa 45:14-17) affirms, to the congregation and its God; the idolatrous are converted, whilst Israel is for ever redeemed. With the prospect of the release of the exiles, there is associated in the prophet's perspective the prospect of an expansion of the restored church, through the entrance of "the fulness of the Gentiles." "Thus saith Jehovah, The productions of Egypt, and gain of Ethiopia, and the Sabaeans, men of tall stature, will come over to thee, and belong to thee: they will come after thee; in chains they will come over, and cast themselves down to thee; they pray to thee, Surely God is in thee, and there is none else; no Deity at all." Assuming that יעברוּ has the same meaning in both cases, the prophet's meaning appears to be, that the Egyptians, Ethiopians, and Meroites (see Isa 43:3), who had been enslaved by the imperial power of Persia, would enter the miraculously emancipated congregation of Israel (Ewald). But if they were thought of as in a state of subjugation to the imperial power of Asia, who could the promise be at the same time held out that their riches would pass over into the possession of the church? And yet, on the other hand, the chains in which they come over cannot be regarded, at least in this connection, where such emphasis is laid upon the voluntary character of the surrender, as placed upon them by Israel itself (as in Isa 60:11 and Psa 149:8). We must therefore suppose that they put chains upon themselves voluntarily, and of their own accord, and thus offer themselves spontaneously to the church, to be henceforth its subjects and slaves. Egypt, Ethiopia, and Saba are the nations that we meet with in other passages, where the haereditas gentium is promised to the church, and generally in connection with Tyre (vid., Psa 68:32; Psa 72:10; compare Isa 18:7; Isa 19:16., Isa 23:18). Whilst the labour of Egypt (i.e., the productions of its labour) and the trade of Ethiopia (i.e., the riches acquired by trade) are mentioned; in the case of Saba the prophecy looks at the tall and handsome tribe itself, a tribe which Agatharchides describes as having σώματα ἀξιολογώτερα. These would place themselves at the service of the church with their invincible strength. The voluntary character of the surrender is pointed out, not only in the expression "they will come over," but also in the confession with which this is accompanied. In other cases the words hithpallēl 'el are only used of prayer to God and idols; but here it is to the church that prayer is offered. In the prophet's view, Jehovah and His church are inseparably one (compare Co1 12:12, where "Christ" stands for the church as one body, consisting of both head and members; also the use of the word "worship" in Rev 3:9, which has all the ring of a passage taken from Isaiah). אך is used here in its primary affirmative sense, as in Psa 58:11. There can be no doubt that Paul had this passage of Isaiah in his mind when writing Co1 14:24-25, ἀπαγγέλλων ὅτι ὁ Θεὸς ὄντως ἐν ὑμῖν ἐστί, or, according to a better arrangement of the words, ὅτι ὄντως (= אך) ὁ Θεὸς ἐν ὑμῖν ἐστίν. 'Ephes does not signify praeter (as a synonym of בּלעדי, זוּלתי) either here or anywhere else, but is a substantive used with a verbal force, which stands in the same relation to אין as "there is not at all (absolutely not)" to "there is not;" compare Isa 5:8; Isa 45:6; Isa 46:9, also Deu 32:36 (derivative passage, Kg2 14:26), and Amo 6:10; Sa2 9:3; vid., Isa 47:8.


  Isaiah 45:15


  What follows in Isa 45:15 is not a continuation of the words of the Gentiles, but a response of the church to their confession. The nations that have been idolatrous till now, bend in humble spontaneous worship before the church and its God; and at the sight of this, the church, from whose soul the prophet is speaking, bursts out into an exclamation of reverential amazement. "Verily Thou art a mysterious God, Thou God of Israel, Thou Savour." Literally, a God who hides Himself (mistattēr: the resemblance to μυστηρ-ιώδης is quite an accidental one; the ē is retained in the participle even in pause). The meaning is, a God who guides with marvellous strangeness the history of the nations of the earth, and by secret ways, which human eyes can never discern, conducts all to a glorious issue. The exclamation in Rom 11:33, "O the depth of the riches," etc., is a similar one.


  Isaiah 45:16


  The way in which this God who hides Himself is ultimately revealed as the God of salvation, is then pointed out in Isa 45:16, Isa 45:17 : "They are put to shame, and also confounded, all of them; they go away into confusion together, the forgers of idols. Israel is redeemed by Jehovah with everlasting redemption: ye are not put to shame nor confounded to everlasting eternities." The perfects are expressive of the ideal past. Jehovah shows Himself as a Savour by the fact, that whereas the makers of idols perish, Israel is redeemed an everlasting redemption (acc. obj. as in Isa 14:6; Isa 22:17; Ges. 138, 1, Anm. 1), i.e., so that its redemption is one that lasts for aeons (αἰωνία λύτρωσις, Heb 9:12)—observe that teshū‛âh does not literally signify redemption or rescue, but transfer into a state of wide expanse, i.e., of freedom and happiness. The plural ‛ōlâmı̄m (eternities = αἰῶνες aeua) belongs, according to Knobel, to the later period of the language; but it is met with as early as in old Asaphite psalms (Psa 77:6). When the further promise is added, Ye shall not be put to shame, etc., this clearly shows, what is also certain on other grounds—namely, that the redemption is not thought of merely as an outward and bodily one, but also as inward and spiritual, and indeed (in accordance with the prophetic blending of the end of the captivity with the end of all things) as a final one. Israel will never bring upon itself again such a penal judgment as that of the captivity by falling away from God; that is to say, its state of sin will end with its state of punishment, even עב עד־עולמי, i.e., since עד has no plural, εἰς αἰῶνας τῶν αἰώνων.


  Isaiah 45:18


  The second and last strophe of this prophecy commences with Isa 45:18. By the fulfilment of the promise thus openly proclaimed, those of the heathen who have been saved from the judgment will recognise Jehovah as the only God; and the irresistible will of Jehovah, that all mankind should worship Him, be carried out. The promise cannot remain unfulfilled. "For thus saith Jehovah, the creator of the heavens (He is the Deity), the former of the earth, and its finisher; He has established it (He has not created it a desert, He has formed it to be inhabited): I am Jehovah, and there is none else. I have not spoken in secret, in a place of the land of darkness; I did not say to the seed of Jacob, Into the desert seek ye me! I Jehovah am speaking righteousness, proclaiming upright things." The athnach properly divides Isa 45:18 in half. Isa 45:18 describes the speaker, and what He says commences in Isa 45:18. The first parenthesis affirms that Jehovah is God in the fullest and most exclusive sense; the second that He has created the earth for man's sake, not "as a desert" (tōhū: the lxx, Targum, and Jerome render this with less accuracy, non in vanum), i.e., not to be and continue to be a desert, but to be inhabited. Even in Gen 1:2, chaos is not described as of God's creation, because (whatever may be men's opinions concerning it in other respects) the creative activity of God merely made use of this as a starting-point, and because, although it did not come into existence without God, it was at any rate not desired by God for its own sake. The words of Jehovah commence, then, with the assertion that Jehovah is the absolute One; and from this two thoughts branch off: (1.) The first is, that the prophecy which emanates from Him is an affair of light, no black art, but essentially different from heathen soothsaying. By "a dark place of the earth" we are to understand, according to Psa 139:15, the interior of the earth, and according to Job 10:21, Hades; the intention being to point out the contrast between the prophecies of Jehovah and the heathen cave-oracles and spirit-voices of the necromancists, which seemed to rise up from the interior of the earth (see Isa 65:4; Isa 8:19; Isa 29:4). (2.) The second thought is, that the very same love of Jehovah, which has already been displayed in the creation, attests itself in His relation to Israel, which He has not directed to Himself "into the desert" (tōhū), just as He did not create the earth a tōhū. Meier and Knobel suppose that baqshūnı̄, which is written here, according to a well-supported reading, with Koph raphatum (whereas in other cases the dagesh is generally retained, particularly in the imperative of biqqēsh), refers to seeking for disclosures as to the future; but the word דרשׁוּני would be used for this, as in Isa 8:19. He has not said, "Seek ye me (as in Zep 2:3) into the desert," i.e., without the prospect of meeting with any return for your pains. On the contrary, He has attached promises to the seeking of Himself, which cannot remain unfulfilled, for He is "one speaking righteousness, declaring things that are right;" i.e., when He promises, He follows out the rule of His purpose and of His plan of salvation, and the impulse of sincere desire for their good, and love which is ever true to itself. The present word of prophecy points to the fulfilment of these promises.


  Isaiah 45:20


  The salvation of Israel, foretold and realized by Jehovah, becomes at the same time the salvation of the heathen world. "Assemble yourselves and come; draw near together, ye escaped of the heathen! Irrational are they who burden themselves with the wood of their idol, and pray to a god that bringeth no salvation. Make known, and cause to draw near; yea, let them take counsel together: Who has made such things known from the olden time, proclaimed it long ago? have not I, Jehovah? and there is no Deity beside me; a God just, and bringing salvation: there is not without me!" The fulness of the Gentiles, which enters into the kingdom of God, is a remnant of the whole mass of the heathen: for salvation comes through judgment; and it is in the midst of great calamities that the work of that heathen mission is accomplished, which is represented in these prophecies on the one hand as the mission of Cyrus, and on the other hand as the mission of Jehovah and His servant. Hence this summons to listen to the self-assertion of the God of revelation, is addressed to the escaped of the heathen, who are not therefore the converted, but those who are susceptible of salvation, and therefore spared. By "the heathen" (haggōyı̄m) Knobel understands the allies and auxiliaries of the Babylonians, whom Cyrus put to flight (according to the Cyropaedia) before his Lydian campaign. But this is only an example of that exaggerated desire to turn everything into history, which not only prevented his seeing the poetry of the form, but obscured the fact that prophecy is both human and divine. For the future was foreshortened to the telescopic glance of the prophet, so that he could not see it in all its length and breadth. He saw in one mass what history afterwards unrolled; and then behind the present he could just see as it were the summit of the end, although a long eventful way still lay between the two. Accordingly, our prophet here takes his stand not at the close of any particular victory of Cyrus, but at the close of all his victories; and, in his view, these terminate the whole series of catastrophes, which are outlived by a remnant of the heathen, who are converted to Jehovah, and thus complete the final glory of the restored people of God. Throughout the whole of these prophecies we see immediately behind the historical foreground this eschatological background lifting up its head. The heathen who have been preserved will assemble together; and from the fact that Jehovah proves Himself the sole foreteller of the events that are now unfolding themselves, they will be brought to the conviction that He is the only God. The hithpael hithnaggēsh does not occur anywhere else. On the absolute ידע לא, see at Isa 44:9 (cf., Isa 1:3). To the verb haggı̄shū we must supply, as in Isa 41:22, according to the same expression in Isa 45:21, עצּמתיכם (your proofs). "This" refers to the fall of Babylon and redemption of Israel—salvation breaking through judgment. On mē'âz, from the olden time, compare Isa 44:8. God is "a just God and a Saviour," as a being who acts most stringently according to the demands of His holiness, and wherever His wrath is not wickedly provoked, sets in motion His loving will, which is ever concerned to secure the salvation of men.


  Isaiah 45:22


  It is in accordance with this holy loving will that the cry is published in Isa 45:22 : "Turn unto me, and be ye saved, all ye ends of the earth; for I am God, and none else." The first imperative is hortatory, the second promising (cf., Isa 36:16 and Isa 8:9): Jehovah desires both, viz., the conversion of all men to Himself; and through this their salvation, ad this His gracious will, which extends to all mankind, will not rest till its object has been fully accomplished. Isa 45:23 "By myself have I sworn, a word has gone out of a mouth of righteousness, and will not return, That to me every knee shall bend, every tongue swear." Swearing by Himself (see Gen 22:16), God pledges what He swears with His own life (compare Rom 14:11, "as I live"). Parallel to נשׁבּעתּי בּי is the clause ישׁוּב ולא דּבר צדק מפּי יצא. Here Rosenmller connects דבר צדקה together as if with a hyphen, in the sense of a truth-word (Jerome, justitiae verbum). But this is grammatically impossible, since it would require צדקה דּבר; moreover, it is opposed both to the accents, and to the dagesh in the Daleth. Hitzig's rendering is a better one: "Truth (lxx δικαιοσύνη), a word that does not return,"—the latter being taken as an explanatory permutative; but in that case we should require לא for ולא, and tsedâqâh is not used in the sense of truth anywhere else (compare tsaddı̄q, however, in Isa 41:26). On the other hand, צדקה might be equivalent to בצדקה "in righteousness;" cf., Isa 42:25, חמה = בּהמה), if it were not incomparably more natural to connect together צדקה מפי as a genitive construction; though not in the sense in which הגבורה מפי is used in post-biblical writings—namely, as equivalent to "out of the mouth of God" (see Buxtorf, Lex. Chald. Col. 385)—but rather in this way, that the mouth of God is described attributively as regulated in its words by His holy will (as "speaking righteousness, Isa 45:19). A word has gone forth from this mouth of righteousness; and after it has once gone forth, it does not return without accomplishing its object (Isa 55:11). What follows is not so much a promising prediction (that every knee will bend to me), as a definitive declaration of will (that it shall or must bend to me). According to Isa 19:18; Isa 44:5, "to me" is to be regarded as carried forward, and so to be supplied after "shall swear" (the Septuagint rendering, ὀμεῖται @85 τὸν Θεόν, is false; that of Paul in Rom 14:11, ἐξομολογήσεται τῷ Θεῷ, is correct; and in this case, as in others also, the Cod. Al. of the Sept. has been corrected from the New Testament quotations).


  Isaiah 45:24


  This bending of the knee, this confession as an oath of homage, will be no forced one. Isa 45:24 "Only in Jehovah, do men say of me, is fulness of righteousness and strength; they come to Him, and all that were incensed against Him are put to shame." The parenthetical insertion of אמר לי ל, with reference to, as in Isa 41:7; Isa 44:26, Isa 44:28) is the same as in Psa 119:57. אך has a restrictive sense here, which springs out of the affirmative (cf., Psa 39:7; Psa 73:1), just as, in the case of raq, the affirmative grows out of the primary restrictive sense. The "righteousness" is abounding (superabundant) righteousness (Rom 5:15.). עז is the strength of sanctification, and of the conquest of the world. The subject to יבוא (which is not to be changed, according to the Masora, into the more natural יבאּוּ, as it is by the lxx, Syr., and Vulg.) is, whoever has seen what man has in Jehovah, and made confession of this; such a man does not rest till he has altogether come over to Jehovah, whereas all His enemies are put to shame. They separate themselves irretrievably from the men who serve Him, the restoration of whom is His direct will, and the goal of the history of salvation. Isa 45:25 "In Jehovah all the seed of Israel shall become righteous, and shall glory." Ruetschi has very properly observed on this verse, that the reference is to the Israel of God out of all the human race, i.e., the church of the believers in Israel expanded by the addition of the heathen; which church is now righteous, i.e., reconciled and renewed by Jehovah, and glories in Him, because by grace it is what it is.


  This brings the sixth prophecy to a close. Its five strophes commence with "Thus saith the Lord;" at the same time, the fifth strophe has two "woes" (hoi) before this, as the ground upon which it rests.


  Isaiah 46


  Isaiah 46:1


  There follows now a trilogy of prophecies referring to Babylon. After the prophet has shown what Israel has to expect of Cyrus, he turns to what awaits Babylon at the hands of Cyrus. "Bel sinketh down, Nebo stoopeth; its images come to the beast of burden and draught cattle: your litters are laden, a burden for the panting. They stopped, sank down all at once, and could not get rid of the burden; and their own self went into captivity." The reference to Babylon comes out at once in the names of the gods. Bēl was the Jupiter of the Babylonians and, as Bel-Merodach, the tutelar deity of Babylon; Nebo was Mercury, the tutelar deity of the later Chaldean royal family, as the many kings' names in which it appears clearly show (e.g., Mabonassar, Nabo-polassar, etc.). The pryamidal heap of ruins on the right bank of the Euphrates, which is now called Birs Nimrud, is the ruin of the temple of Bel, of which Herodotus gives a description in i. 181-183, and probably also of the tower mentioned in Gen 11, which was dedicated to Bel, if not to El = Saturn. Herodotus describes two golden statues of Bel which were found there (cf., Diodorus, ii. 9, 5), but the way in which Nebo was represented is still unknown. The judgment of Jehovah falls upon these gods through Cyrus. Bel suddenly falls headlong, and Nebo stoops till he also falls. Their images come to (fall to the lot of) the chayyâh, i.e., the camels, dromedaries, and elephants; and behēmâh, i.e., horses, oxen, and asses. Your נשׂאת, gestamina, the prophet exclaims to the Babylonians, i.e., the images hitherto carried by you in solemn procession (Isa 45:20; Amo 5:26; Jer 10:5), are now packed up, a burden for that which is wearied out, i.e., for cattle that has become weary with carrying them. In Isa 46:1, as the two participial clauses show, the prophet still takes his stand in the midst of the catastrophe; but in Isa 46:2 it undoubtedly lies behind him as a completed act. In Isa 46:2 he continues, as in Isa 46:1, to enter into the delusion of the heathen, and distinguish between the numina and simulacra. The gods of Babylon have all stooped at once, have sunken down, and have been unable to save their images which were packed upon the cattle, out of the hands of the conquerors. In Isa 46:2 he destroys this delusion: they are going into captivity (Hos 10:5; Jer 48:7; Jer 49:3), even "their ownself" (naphshâm), since the self or personality of the beingless beings consists of nothing more than the wood and metal of which their images are composed.


  Isaiah 46:3


  From this approaching reduction of the gods of Babylon to their original nothingness, several admonitions are now derived. The first admonition is addressed to all Israel. "Hearken unto me, O house of Jacob, and all the remnant of the house of Israel: ye, lifted up from the womb; ye, carried from the mother's lap! And till old age it is I, and to grey hair I shall bear you on my shoulder: I have done it, and I shall carry; and I put upon my shoulder, and deliver. To whom can ye compare me, and liken, and place side by side, that we should be equal?" The house of Jacob is Judah here, as in Oba 1:18 (see Caspari on the passage), Nah 2:3, and the house of Israel the same as the house of Joseph in Obadiah; whereas in Amo 3:13; Amo 6:8; Amo 7:2, Jacob stands for Israel, in distinction from Judah. The Assyrian exile was earlier than the Babylonian, and had already naturalized the greater part of the exiles in a heathen land, and robbed them of their natural character, so that there was only a remnant left by whom there was any hope that the prophet's message would be received. What the exiles of both houses were to hear was the question in Isa 46:5, which called upon them to consider the incomparable nature of their God, as deduced from what Jehovah could say of Himself in relation to all Israel, and what He does say from העמסים onwards. Babylon carried its idols, but all in vain: they were carried forth, without being able to save themselves; but Jehovah carried His people, and saved them. The expressions, "from the womb, and from the mother's lap," point back to the time when the nation which had been in process of formation from the time of Abraham onwards came out of Egypt, and was born, as it were, into the light of the world. From this time forward it had lain upon Jehovah like a willingly adopted burden, and He had carried it as a nurse carries a suckling (Num 11:12), and an eagle its young (Deu 32:11). In Isa 46:4 the attributes of the people are carried on in direct (not relative) self-assertions on the part of Jehovah. The senectus and canities are obviously those of the people—not, however, as though it was already in a state of dotage (as Hitzig maintains, appealing erroneously to Isa 47:6), but as denoting the future and latest periods of its history. Even till then Jehovah is He, i.e., the Absolute, and always the same (see Isa 41:4). As He has acted in the past, so will He act at all times—supporting and saving His people. Hence He could properly ask, Whom could you place by the side of me, so that we should be equal? (Vav consec. as in Isa 40:25).


  Isaiah 46:6


  The negative answer to this question is the direct result of what precedes, but a still further proof is given in Isa 46:6, Isa 46:7. "They who pour gold out of the bag, and weigh silver with the balance, hire a goldsmith to make it into a god, that they may fall down, yea, throw themselves down. They lift it up, carry it away upon their shoulder, and set it down in its place: there it stands; from its place it does not move: men also cry to it, but it does not answer; it saves no one out of distress." There is no necessity for assuming that הזּלים is used in the place of the finite verb, as Hitzig imagines, or as equivalent to זלים הם, as Rosenmller and Gesenius suppose; but up to ישׂכּרוּ the whole is subject, and therefore ישׁקלוּ is the point at which the change into the finite verb occurs (Ges. 131, 2). The point in hazzâlı̄m is not the extravagant expenditure, as Ewald thinks, but the mean origin of the god, which commences with the pouring out of gold from a purse (zūl = zâlal, to shake, to pour out). Qâneh is the lever of the scales (κανών). The metal weighed out is given to a goldsmith, who plates the idol with the gold, and makes the ornaments for it of silver. When it is finished, they lift it up, or shoulder it (ישּׂאהוּ with a distinctive Great Telisha), carry it home, and set it down in the place which it is to have under it (תּחתּיו). There it stands firm, immoveable, and also deaf and dumb, hearing no one, answering no one, and helping no one. The subject to יצעק is any צעק. The first admonition closes here. The gods who are carried fall without being able to save themselves, whereas Israel's God carries and saves His people; He, the Incomparable, more especially in contrast with the lifeless puppets of idols.


  Isaiah 46:8


  The second admonition is addressed to those who would imitate the heathen. "Remember this, and become firm, take it to heart, ye rebellious ones! Remember the beginning from the olden time, that I am God, and none else: Deity, and absolutely none like me: proclaiming the issue from the beginning, and from ancient times what has not yet taken place, saying, My counsel shall stand, and all my good pleasure I carry out: calling a bird of prey from the east, the man of my counsel from a distant land: not only have I spoken, I also bring it; I have purposed it, I also execute it." The object to which "this" points back is the nothingness of idols and idolatry. The persons addressed are the פושׁעים (those apostatizing), but, as התאשׁשׁוּ shows, whether it mean ἀνδιρίζεσθε or κραταιοῦσθε (Co1 16:13), such as have not yet actually carried out their rebellion or apostasy, but waver between Jehovahism and heathenism, and are inclined to the latter. התאשׁשׁו is hardly a denom. hithpalel of אישׁ in the sense of "man yourselves," since אישׁ, whether it signifies a husband or a social being, or like אנושׁ, a frail or mortal being, is at any rate equivalent to אנשׁ, and therefore never shows the modification u. אשׁשׁ (אשׁה) signifies to be firm, strong, compact; in the piel (rabb.), to be well-grounded; nithpael, to be fortified, established; here hithpoel, "show yourselves firm" (Targ., Jer.: fundamini ne rursum subitus idololatriae vos turbo subvertat). That they may strengthen themselves in faith and fidelity, they are referred to the history of their nation; ראשׁנות are not prophecies given at an earlier time—a meaning which the priora only acquire in such a connection as Isa 43:9—but former occurrences. They are to pass before their minds the earlier history, and indeed "from the olden time." "Remember:" zikhrū is connected with the accusative of the object of remembrance, and כּי points to its result. An earnest and thoughtful study of history would show them that Jehovah alone was El, the absolutely Mighty One, and 'Elōhı̄m, the Being who united in Himself all divine majesty by which reverence was evoked. The participles in Isa 46:10, Isa 46:11 are attached to the "I" of כּמוני. It is Jehovah, the Incomparable, who has now, as at other times from the very commencement of the new turn in history, predicted the issue of which it would lead, and miqqedem, i.e., long before, predicted things that have not yet occurred, and which therefore lit outside the sphere of human combination—another passage like Isa 41:26; Isa 45:21, etc., in which what is predicted in these prophecies lays claim to the character of a prediction of long standing, and not of one merely uttered a few years before. The ראשׁית, in which the ראשׁנות are already in progress (Isa 42:9), is to be regarded as the prophet's ideal present; for Jehovah not only foretells before the appearance of Cyrus what is to be expected of him, but declares that His determination must be realized, that He will bring to pass everything upon which His will is set, and summons the man upon the stage of history as the instrument of its accomplishment, so that He knew Cyrus before he himself had either consciousness or being (Isa 45:4-5). The east is Persis (Isa 41:2); and the distant land, the northern part of Media (as in Isa 13:5). Cyrus is called an eagle, or, strictly speaking, a bird of prey (‛ayit), just as in Jer 49:22 and Eze 17:3 Nebuchadnezzar is called a nesher. According to Cyrop. vii. 1, 4, the campaign of Cyrus was ἀετὸς χρυσοῦς ἐπὶ δόρατος μακροῦ ἀνατεταμένος. Instead of עצתו אישׁ, the keri reads more clearly, though quite unnecessarily, (עצתי אישׁ (see e.g., Isa 44:26). The correlate אף (Isa 46:11), which is only attached to the second verb the second time, affirms that Jehovah does not only the one, but the other also. His word is made by Him into a deed, His idea into a reality. יצר is a word used particularly by Isaiah, to denote the ideal preformation of the future in the mind of God (cf., Isa 22:11; Isa 37:26). The feminine suffixes refer in a neuter sense to the theme of the prophecy—the overthrow of idolatrous Babel, upon which Cyrus comes down like an eagle, in the strength of Jehovah. So far we have the nota bene for those who are inclined to apostasy. They are to lay to heart the nothingness of the heathen gods, and, on the other hand, the self-manifestation of Jehovah from the olden time, that is to say, of the One God who is now foretelling and carrying out the destruction of the imperial city through the eagle from the east.


  Isaiah 46:12


  A third admonition is addressed to the forts esprits in Isa 46:12, Isa 46:13. "Hearken to me, ye strong-hearted, that are far from righteousness! I have brought my righteousness near; it is not far off, and my salvation tarrieth not: and I give salvation in Zion, my glory to Israel." All that is called in Hellenic and Hellenistic νοῦς λόγος συνείδησις θυμός, is comprehended in καρδία; and everything by which bâsâr and nephesh are affected comes into the light of consciousness in the heart (Psychol. p. 251). According to this biblico-psychological idea, לב אבּיתי may signify either the courageous (Psa 76:6), or, as in this instance, the strong-minded; but as a synonym of לב סהזקי (Eze 2:4) and לב קשׁי (Eze 3:7), viz., in the sense of those who resist the impressions of the work and grace of God in their consciousness of mental superiority to anything of the kind, and not in the sense of those who have great mental endowments. These are "far from righteousness" (tsedâqâh), that is to say, they have despaired of the true, loving fidelity of Jehovah, and have no wish for any further knowledge of it. Therefore they shall hear, and possibly not without impression, that this loving fidelity is about to manifest itself, and salvation is about to be realized. Jehovah has given salvation in Zion, that is to say, is giving it even now, so that it will become once more the centre of the renovated nation, and impart its glory to this, so that it may shine in the splendour bestowed upon it by its God. We have here the side of light and love, turned towards us by the two-faced tsedâqâh, as a parallel word to theshū‛âh, or salvation. With this admonition to the indifferent and careless, to whom the salvation of which they have given up all hope is proclaimed as at the door, this prophecy is brought to a close. In three distinct stages, commencing with "hearken," "remember," "hearken," it has unfolded the spiritual influences which the fact declared in Isa 46:1, Isa 46:2 ought to have upon Israel, and resembles a pastoral sermon in its tone.


  Isaiah 47


  Isaiah 47:1


  From the gods of Babylon the proclamation of judgment passes onto Babylon itself. "Come down, and sit in the dust, O virgin daughter Babel; sit on the ground without a throne, O Chaldaeans-daughter! For men no longer call thee delicate and voluptuous. Take the mill, and grind meal: throw back they veil, lift up the train, uncover the thigh, wade through streams. Let thy nakedness be uncovered, even let thy shame be seen; I shall take vengeance, and not spare men. Our Redeemer, Jehovah of hosts is His name, Holy One of Israel." This is the first strophe in the prophecy. As v. 36 clearly shows, what precedes is a penal sentence from Jehovah. Both בּת in relation to בּתוּלת (Isa 23:12; Isa 37:22), and בּבל and כּשׂדּים in relation to בּת, are appositional genitives; Babel and Chaldeans (כשׂדים as in Isa 48:20) are regarded as a woman, and that as one not yet dishonoured. The unconquered oppressor is threatened with degradation from her proud eminence into shameful humiliation; sitting on the ground is used in the same sense as in Isa 3:26. Hitherto men have called her, with envious admiration, rakkâh va‛ânuggâh (from Deu 28:56), mollis et delicata, as having carefully kept everything disagreeable at a distance, and revelled in nothing but luxury (compare ‛ōneg, Isa 13:22). Debauchery with its attendant rioting (Isa 14:11; Isa 25:5), and the Mylitta worship with its licensed prostitution (Herod. i. 199), were current there; but now all this was at an end. תוסיפי, according to the Masora, has only one pashta both here and in Isa 47:5, and so has the tone upon the last syllable, and accordingly metheg in the antepenult. Isaiah's artistic style may be readily perceived both in the three clauses of Isa 47:1 that are comparable to a long trumpet-blast (compare Isa 40:9 and Isa 16:1), and also in the short, rugged, involuntarily excited clauses that follow. The mistress becomes the maid, and has to perform the low, menial service of those who, as Homer says in Od. vii. 104, ἀλετρεύουσι μύλης ἔπι μήλοπα καρπόν (grind at the mill the quince-coloured fruit; compare at Job 31:10). She has to leave her palace as a prisoner of war, and, laying aside all feminine modesty, to wade through the rivers upon which she borders. Chespı̄ has ĕ instead of ĭ, and, as in other cases where a sibilant precedes, the mute p instead of f (compare 'ispı̄, Jer 10:17). Both the prosopopeia and the parallel, "thy shame shall be seen," require that the expression "thy nakedness shall be uncovered" should not be understood literally. The shame of Babel is her shameful conduct, which is not to be exhibited in its true colours, inasmuch as a stronger one is coming upon it to rob it of its might and honour. This stronger one, apart from the instrument employed, is Jehovah: vindictam sumam, non parcam homini. Stier gives a different rendering here, namely, "I will run upon no man, i.e., so as to make him give way;" Hahn, "I will not meet with a man," so destitute of population will Babylon be; and Ruetschi, "I will not step in as a man." Gesenius and Rosenmller are nearer to the mark when they suggest non pangam (paciscar) cum homine; but this would require at any rate את־אדם, even if the verb פּגע really had the meaning to strike a treaty. It means rather to strike against a person, to assault any one, then to meet or come in an opposite direction, and that not only in a hostile sense, but, as in this instance, and also in Isa 64:4, in a friendly sense as well. Hence, "I shall not receive any man, or pardon any man" (Hitzig, Ewald, etc.). According to an old method of writing the passage, there is a pause here. But Isa 47:4 is still connected with what goes before. As Jehovah is speaking in Isa 47:5, but Israel in Isa 47:4, and as Isa 47:4 is unsuitable to form the basis of the words of Jehovah, it must be regarded as the antiphone to Isa 47:1-3 (cf., Isa 45:15). Our Redeemer, exclaims the church in joyfully exalted self-consciousness, He is Jehovah of Hosts, the Holy One of Israel! The one name affirms that He possesses the all-conquering might; the other that He possesses the will to carry on the work of redemption—a will influenced and constrained by both love and wrath.


  Isaiah 47:5


  In the second strophe the penal sentence of Jehovah is continued. "Sit silent, and creep into the darkness, O Chaldeans-daughter! for men no longer call thee lady of kingdoms. I was wroth with my people; I polluted mine inheritance, and gave them into thy hand: thou hast shown them no mercy; upon old men thou laidst thy yoke very heavily. And thou saidst, I shall be lady for ever; so that thou didst not take these things to heart: thou didst not consider the latter end thereof." Babylon shall sit down in silent, brooding sorrow, and take herself away into darkness, just as those who have fallen into disgrace shrink from the eyes of men. She is looked upon as an empress (Isa 13:9; the king of Babylon called himself the king of kings, Eze 26:7), who has been reduced to the condition of a slave, and durst not show herself for shame. This would happen to her, because at the time when Jehovah made use of her as His instrument for punishing His people, she went beyond the bounds of her authority, showing ho pity, and ill-treating even defenceless old men. According to Loppe, Gesenius, and Hitzig, Israel is here called zâqēn, as a decayed nation awakening sympathy; but according to the Scripture, the people of God is always young, and never decays; on the contrary, its ziqnâh, i.e., the latest period of its history (Isa 46:4), is to be like its youth. The words are to be understood literally, like Lam 4:16; Lam 5:12 : even upon old men, Babylon had placed the heavy yoke of prisoners and slaves. But in spite of this inhumanity, it flattered itself that it would last for ever. Hitzig adopts the reading עד גּברת, and renders it, "To all future times shall I continue, mistress to all eternity." This may possibly be correct, but it is by no means necessary, inasmuch as it can be shown from Sa1 20:41, and Job 14:6, that (ד is used as equivalent to אשׁר עד, in the sense of "till the time that;" and gebhereth, as the feminine of gâbhēr = gebher, may be the absolute quite as well as the construct. The meaning therefore is, that the confidence of Babylon in the eternal continuance of its power was such, that "these things," i.e., such punishments as those which were now about to fall upon it according to the prophecy, had never come into its mind; such, indeed, that it had not called to remembrance as even possible "the latter end of it," i.e., the inevitably evil termination of its tyranny and presumption.


  Isaiah 47:8


  A third strophe of this proclamation of punishment is opened here with ועתה, on the ground of the conduct censured. "And now hear this, thou voluptuous one, she who sitteth so securely, who sayeth in her heart, I am it, and none else: I shall not sit a widow, nor experience bereavement of children. And these two will come upon thee suddenly in one day: bereavement of children and widowhood; they come upon thee in fullest measure, in spite of the multitude of thy sorceries, in spite of the great abundance of thy witchcrafts. Thou trustedst in thy wickedness, saidst, No one seeth me. Thy wisdom and thy knowledge, they led thee astray; so that thou saidst in thy heart, I am it, and none else. And misfortune cometh upon thee, which thou dost not understand how to charm away: and destruction will fall upon thee, which thou canst not atone for; there will come suddenly upon thee ruin which thou suspectest not." In the surnames given to Babylon here, a new reason is assigned for the judgment—namely, extravagance, security, and self-exaltation. עדין is an intensive from of עדן (lxx τρυφερά). The i of אפסי is regarded by Hahn as the same as we meet with in אתּי = אתּ; but this is impossible here with the first person. Rosenmller, Ewald, Gesenius, and others, take it as chirek compaginis, and equivalent to עוד אין, which would only occur in this particular formula. Hitzig supposes it to be the suffix of the word, which is meant as a preposition in the sense of et praeter me ultra (nemo); but this nemo would be omitted, which is improbable. The more probable explanation is, that אפס signifies absolute non-existence, and when used as an adverb, "exclusively, nothing but," e.g., קצהוּ אפס, nothing, the utmost extremity thereof, i.e., only the utmost extremity of it (Num 23:13; cf., Num 22:35). But it is mostly used with a verbal force, like אין (אין), (utique) non est (see Isa 45:14); hence אפסי, like איני, (utique) non sum. The form in which the presumption of Babylon expresses itself, viz., "I (am it), and I am absolutely nothing further," sounds like self-deification, by the side of similar self-assertion on the part of Jehovah (Isa 45:5-6; Isa 14:21, Isa 14:22 and Isa 46:9). Nineveh speaks in just the same way in Zep 2:15; compare Martial: "Terrarum Dea gentiumque Roma cui par est nihil et nihil secundum." Babylon also says still further (like the Babylon of the last days in Rev 18:7): "I shall not sit as a widow (viz., mourning thus in solitude, Lam 1:1; Lam 3:28; and secluded from the world, Gen 38:11), nor experience the loss of children" (orbitatem). She would become a widow, if she should lose the different nations, and "the kings of the earth who committed fornication with her" (Rev 18:9); for her relation to her own king cannot possibly be thought of, inasmuch as the relation in which a nation stands to its temporal king is never thought of as marriage, like that of Jehovah to Israel. She would also be a mother bereaved of her children, if war and captivity robbed her of her population. But both of these would happen to her suddenly in one day, so that she would succumb to the weight of the double sorrow. Both of them would come upon her kethummâm (secundum integritatem eorum), i.e., so that she would come to learn what the loss of men and the loss of children signified in all its extent and in all its depth, and that in spite of (בּ, with, equivalent to "notwithstanding," as in Isa 5:25; not "through = on account of," since this tone is adopted for the first time in Isa 47:10) the multitude of its incantations, and the very great mass (‛ŏtsmâh, an inf. noun, as in Isa 30:19; Isa 55:2, used here, not as in Isa 40:29, in an intensive sense, but, like ‛âtsūm, as a parallel word to rabh in a numerical sense) of its witchcrafts (chebher, binding by means of incantations, κατάδεσμος). Babylonia was the birth-place of astrology, from which sprang the twelve-fold division of the day, the horoscope and sun-dial (Herod. ii. 109); but it was also the home of magic, which pretended to bind the course of events, and even the power of the gods, and to direct them in whatever way it pleased (Diodorus, ii. 29). Thus had Babylon trusted in her wickedness (Isa 13:11), viz., in the tyranny and cunning by which she hoped to ensure perpetual duration, with the notion that she was exalted above the reach of any earthly calamity.


  She thought, "None seeth me" (non est videns me), thus suppressing the voice of conscience, and practically denying the omnipotence and omnipresence of God. ראני (with a verbal suffix, videns me, whereas ראי saere in Gen 16:3 signifies videns mei = meus), also written ראני, is a pausal form in half pause for ראני (Isa 29:15). Tzere passes in pause both into pathach (e.g., Isa 42:22), and also, apart from such hithpael forms as Isa 41:16, into kametz, as in קימנוּ (Job 22:20, which see). By the "wisdom and knowledge" of Babylon, which had turned her aside from the right way, we are to understand her policy, strategy, and more especially her magical arts, i.e., the mysteries of the Chaldeans, their ἐπιχώριοι φιλόσοφοι (Strabo, xxi. 1, 6). On hōvâh (used here and in Eze 7:26, written havvâh elsewhere), according to its primary meaning, "yawning," χαῖνον, then a yawning depth, χάσμα, utter destruction, see at Job 37:6. שׁאה signifies primarily a desert, or desolate place, here destruction; and hence the derivative meaning, waste noise, a dull groan. The perfect consec. of the first clause precedes its predicate רעה in the radical form בא (Ges., 147, a). With the parallelism of כּפּרהּ, it is not probable that שׁחרהּ, which rhymes with it, is a substantive, in the sense of "from which thou wilt experience no morning dawn" (i.e., after the night of calamity), as Umbreit supposes. The suffix also causes some difficulty (hence the Vulgate rendering, ortum ejus, sc. mali); and instead of תדעי, we should expect תראי. In any case, shachrâh is a verb, and Hitzig renders it, "which thou wilt not know how to unblacken;" but this privative use of shichēr as a word of colour would be without example. It would be better to translate it, "which thou wilt not know how to spy out" (as in Isa 26:9), but better still, "which thou wilt not know how to conjure away" (shichēr = Arab. sḥḥr, as it were incantitare, and here incantando averruncare). The last relative clause affirms what shachrâh would state, if understood according to Isa 26:9 : destruction which thou wilt not know, i.e., which will come suddenly and unexpectedly.


  Isaiah 47:12


  Then follows the concluding strophe, which, like the first, announces to the imperial city in a triumphantly sarcastic tone its inevitable fate; whereas the intermediate strophes refer rather to the sins by which this fate has been brought upon it. "Come near, then, with thine enchantments, and with the multitude of thy witchcrafts, wherein thou hast laboured from thy youth: perhaps thou canst profit, perhaps thou wilt inspire terror. Thou art wearied through the multitude of thy consultations; let the dissectors of the heavens come near, then, and save thee, the star-gazers, they who with every new moon bring things to light that will come upon thee. Behold, they have become like stubble: fire has consumed them: there is not a red-hot coal to warm themselves, a hearth-fire to sit before. So is it with thy people, for whom thou hast laboured: thy partners in trade from thy youth, they wander away every one in his own direction; no one who brings salvation to thee." Hitzig and others adopt the simple rendering, "Persevere, then, with thine enchantments." It is indeed true, that in Lev 13:5 בּ עמד signifies "to remain standing by anything," i.e., to persevere with it, just as in Eze 13:5 it signifies to keep one's standing in anything; in Kg2 23:3, to enter upon anything; and in Ecc 8:3, to engage in anything; but there is no reason for taking it here in any other sense than in Isa 47:13. Babylon is to draw near with all the processes of the black art, wherein בּאשׁר, according to our western mode of expression, equivalent to בּהם אשׁר, Ges. 123, 2*) it had been addicted to abundance of routine from its youth upwards (יגעאתּ with an auxiliary pathach for יגעתּ); possibly it may be of some use, possibly it will terrify, i.e., make itself so terrible to the approaching calamity, as to cause it to keep off. The prophet now sees in spirit how Babylon draws near, and how it also harasses itself to no purpose; he therefore follows up the עמדי־נא, addressed in pleno to Babylon, with a second challenge commencing with יעמדוּ־נא. Their astrologers are to draw near, and try that power over the future to which they lay claim, by bringing it to bear at once upon the approaching destruction for the benefit of Babylon. עצתיך is a singular form connected with a feminine plural suffix, such as we find in Psa 9:15; Eze 35:11; Ezr 9:15, connected with a masculine plural suffix. Assuming the correctness of the vowel-pointing, the singular appears in such cases as these to have a collective meaning, like the Arabic pl. fractus; for there is no ground to suppose that the Aramaean plural form ‛ētsâth is used here in the place of the Hebrew. Instead of שׁמים הברו (which would be equivalent to הברו אשׁרא, the keri reads שׁמים הברי, cutters up of the heavens, i.e., planners or dissectors of them, from hâb, dissecare, resecare (compare the rabbinical habhârâh, a syllable, i.e., segmentum vocabuli, and possibly also the talmudic 'ēbhârı̄m, limbs of a body). The correction proposed by Knobel, viz., chōbherē, from châbhār, to know, or be versed in, is unnecessary. Châzâh b' signifies here, as it generally does, to look with pleasure or with interest at anything; hence Luther has rendered it correctly, die Sternkucker (Eng. ver. star-gazers). They are described still further as those who make known with every new moon (lechŏdâshı̄m, like labbeqârı̄m, every morning, Isa 33:2, etc.), things which, etc. מאשׁר is used in a partitive sense: out of the great mass of events they select the most important, and prepare a calendar or almanack (ἀλμενιχιακά in Plutarch) for the state every month. But these very wise men cannot save themselves, to say nothing of others, out of the power of that flame, which is no comforting coal-fire to warm one's self by, no hearth-fire (Isa 44:16) to sit in front of, but a devouring, eternal, i.e., peremptory flame (Isa 33:14). The rendering adopted by Grotius, Vitringa, Lowth, Gesenius, and others, "non supererit pruna ad calendum," is a false one, if only because it is not in harmony with the figure. "Thus shall they be unto thee," he continues in Isa 47:15, i.e., such things shall be endured to thy disgrace by those about whom thou hast wearied thyself (אשׁר = בּהם אשׁר). The learned orders of the Chaldeans had their own quarter, and enjoyed all the distinction and privileges of a priestly caste. What follows cannot possibly be understood as relating to these masters of astrology and witchcraft, as Ewald supposes; for, according to the expression שׁחרהּ in Isa 47:11, they would be called שׁחריך. Moreover, if they became a prey of the flames, and therefore were unable to flee, we should have to assume that they were burned while taking flight (Umbreit). סחריך are those who carried on commercial intercourse with the great "trading city" (Eze 17:4), as Berossos says, "In Babylon there was a great multitude of men of other nations who had settled in Chaldea, and they lived in disorder, like the wild beasts;" compare Aeschylus, Pers. 52-3, Βαβυλὼν δ ̓ ἡ πολύχρυσος πάμμικτον ὄχλον πέμπει. All of these are scattered in the wildest flight, אל־עברו אישׁ, every one on his own side, viz., in the direction of his own home, and do not trouble themselves about Babylon.


  Isaiah 48


  Isaiah 48:1


  This third portion of the trilogy (Isa 46:1-13, Isa 47:1-15, 48) stands in the same relation to Isa 47:1-15, as Isa 46:3. to Isa 46:1-2. The prophecy is addressed to the great body of the captives. "Hear ye this, O house of Jacob, who are called by the name of Israel, and have flowed out of the waters of Judah, who swear by the name of Jehovah, and extol the God of Israel, not in truth and not in righteousness! For they call themselves of the holy city, and stay themselves upon the God of Israel, Jehovah of hosts His name." The summons to hear is based upon the Israelitish nationality of those who are summoned, to which they still cling, and upon the relation in which they place themselves to the God of Israel. This gives to Jehovah the right to turn to them, and imposes upon them the duty to hearken to Him. The blame, inserted by the way, points at the same time to the reason for the address which follows, and to the form which it necessarily assumes. "The house of Jacob" is not all Israel, as the following words clearly show, but, as in Isa 46:3, the house of Judah, which shared in the honourable name of Israel, but have flowed out of the waters, i.e., the source of Judah. The summons, therefore, is addressed to the Judaean exiles in Babylon, and that inasmuch as they swear by the name of Jehovah, and remember the God of Israel with praise (hizkı̄r b' as in Psa 20:8), though not in truth and not in righteousness (Kg1 3:6; Zac 8:8), i.e., without their state of mind (cf., Isa 38:3; Jer 32:41) or mode of action corresponding to their confession, so as to prove that it was sincerely and seriously meant. The praise bestowed upon the persons summoned, which is somewhat spoiled by this, is explained in Isa 48:2; they call themselves after the holy city (this title is applied to Jerusalem both here and in Isa 52:1, as well as in the books of Daniel and Nehemiah). We may easily supply here, that the holiness of the city laid an obligation upon its citizens to be holy in their character and conduct. They also relied upon the God of Israel, whose name is Jehovah Zebaoth; and therefore He would require of them the fullest confidence and deepest reverence.


  Isaiah 48:3


  After this summons, and description of those who are summoned, the address of Jehovah begins. "The first I have long ago proclaimed, and it has gone forth out of my mouth, and I caused it to be heard. I carried it out suddenly, and it came to pass. Because I knew that thou art hard, and thy neck an iron clasp, and thy brow of brass; I proclaimed it to thee long ago; before it came to pass, I caused thee to hear it, that thou mightest not say, My idol has done it, and my graven image and molten image commanded it." The word הראשׁנות in itself signifies simply priora; and then, according to the context, it signifies prius facta (Isa 46:9), or prius praedicta (Isa 43:9), or prius eventura (Isa 41:22; Isa 42:9). In the present passage it refers to earlier occurrences, which Jehovah had foretold, and, when the time fixed for their accomplishment arrived, which He had immediately brought to pass. With a retrospective glance at this, we find plural masc. suffixes (cf., Isa 41:27) used interchangeably with plural fem. (cf., Isa 48:7 and Isa 38:16); the prophet more frequently uses the sing. fem. in this neuter sense (Isa 41:20; Isa 42:23, etc.), and also, though very rarely, the sing. masc. (Isa 45:8). On gı̄d, a band, a sinew, but here a clasp (cf., Arab. kaid, a fetter), see Psychology, p. 233. Nechūshâh is a poetical equivalent for nechōsheth, as in Isa 45:2. The heathen cravings of Israel, which reached into the captivity, are here presupposed. Hengstenberg is mistaken in his supposition, that the prophet's standpoint is always anterior to the captivity when he speaks in condemnation of idolatry. We cannot draw any conclusion from the character of the community that returned, with regard to that of the people of the captivity generally. The great mass even of Judah, and still more of Israel, remained behind, and became absorbed into the heathen, to whom they became more and more assimilated. And does not Ezekiel expressly state in Eze 20:30., that the golah by the Chaboras defiled themselves with the same abominations of idolatry as their fathers, and that the prevailing disposition was to combine the worship of Jehovah with heathenism, or else to exchange the former altogether for the latter? And we know that it was just the same with the exiles in Egypt, among whom the life and labours of Jeremiah terminated. Wherever the prophet speaks of פשׁעים and רשׁעים, these names invariably include a tendency or falling away to Babylonian idolatry, to which he describes the exiles as having been addicted, both in Isa 66:17 and elsewhere.


  Isaiah 48:6


  But in order to determine exactly what "the former things" were, which Jehovah had foretold in order that Israel might not ascribe them to this idol or the other, we must add Isa 48:6-8 : "Thou hast heard it, look then at it all; and ye, must ye not confess it? I give thee new things to hear from this time forth, and hidden things, and what thou didst not know. It is created now, and not long ago; and thou hast not heard it before, that thou mightest not say, Behold, I knew it. Thou hast neither heard it, nor known it, nor did thine ear open itself to it long ago: for I knew thou art altogether faithless, and thou art called rebellious from the womb." The meaning of the question in Isa 48:6 is very obvious: they must acknowledge and attest, even thou against their will (Isa 43:10; Isa 44:8), that Jehovah has foretold all that is now confirmed by the evident fulfilment. Consequently the "former things" are the events experienced by the people from the very earliest times (Isa 46:9) down to the present times of Cyrus, and more especially the first half or epoch of this period itself, which expired at the time that formed the prophet's standpoint. And as the object of the prediction was to guard Israel against ascribing to its idols that which had taken place (which can only be understood of events that had occurred in favour of Israel), the "former things" must include the preparation for the redemption of Israel from the Babylonian captivity through the revolution brought to pass by Cyrus. Hence the "new things" will embrace the redemption of Israel with its attendant circumstances, and that not merely on its outward side, but on its spiritual side as well; also the glorification of the redeemed people in the midst of a world of nations converted to the God of Israel, and the creation of a new heaven and a new earth; in short, the New Testament aeon (compare עם לברית, lxx εἰς διαθήκην γένους, Isa 42:6), with the facts which contribute to its ultimate completion (f. Isa 42:9). The announcement and realization of these absolutely new and hitherto secret things (cf., Rom 16:25) take place from this time forward; Israel has not heard of them "before today" (compare מיּום, "from this day forward," Isa 43:13), that it may not lay claim to the knowledge conveyed to it by prophecy, as something drawn from itself. This thought is carried to a climax in Isa 48:8 in three correlated sentences commencing with "yea" (gam). פּתח signifies patescere here, as in Isa 60:11 (Ewald, 120, a). Jehovah had said nothing to them of this before, because it was to be feared that, with their faithlessness and tendency to idolatry, which had run through their entire history, they would only abuse it. This is strange! On the one hand, the rise of Cyrus is spoken of here as predicted from of old, because it belonged to the "former things," and as knowable through prophecy—a statement which favours the opinion that these addresses were written before the captivity; and, on the other hand, a distinction is drawn between these "former things" and certain "new things" that were intentionally not predicted before the expiration of these "former things," which certainly seems to preclude the possibility of their having been composed before the captivity; since, as Ruetschi observes, if "the older Isaiah had predicted this, he would have acted in direct opposition to Jehovah's design." But in actual fact, the dilemma in which the opponents of the authenticity of these prophecies find themselves, is comparatively worse than this. For the principal objection—namely, that a prophet before the captivity could not possibly have known or predicted anything concerning Cyrus—cannot be satisfactorily removed by attributing these prophecies to a prophet of the time of the captivity, since they expressly and repeatedly affirm that the rise of Cyrus was an event foreknown and predicted by the God of prophecy. Now, if it is Isaiah who thus takes his stand directly in the midst of the captivity, we can understand both of these: viz., the retrospective glance at previous prophecies, which issued in the rise of Cyrus that prepared the way for the redemption from Babylon, since, so far as the prophet was concerned, such prophecies as Isaiah 13-14:23; Isa 21:1-10, and also Isa 11:10-12 (Mic 4:10), are fused into one with his present predictions; and also the prospective glance at prophecies which are now first to be uttered, and events which are now fore the first time about to be accomplished; inasmuch as the revelations contained in these prophecies concerning Israel's pathway through suffering to glory, more especially so far as they grew out of the idea of the "servant of Jehovah," might really be set down as absolutely new to the prophet himself, and never heard of before. Meanwhile our exposition is not affected by the critical question; for even we most firmly maintain, that the prophet who is speaking here has his standpoint in the midst of the captivity, on the boundary line of the condition of suffering and punishment and its approaching termination.


  Isaiah 48:9


  The people now expiating its offences in exile has been from time immemorial faithless and inclined to apostasy; nevertheless Jehovah will save it, and its salvation is therefore an unmerited work of His compassion. "For my name's sake I lengthen out my wrath, and for my praise I hold back towards thee, that I may not cut thee off. Behold, I have refined thee, and not in the manner of silver: I have proved thee in the furnace of affliction. For mine own sake, for mine own sake I accomplish it (for how is it profaned!), and my glory I give not to another." The futures in Isa 48:9 affirm what Jehovah continually does. He lengthens out His wrath, i.e., He retards its outbreak, and thus shows Himself long-suffering. He tames or chains it (חטם, like Arab. chṭm, root טם, compare domare, root Sanscr. dam, possibly also to dam or damp) for the sake of Israel, that He may not exterminate it utterly by letting it loose, and that for the sake of His name and His praise, which require the carrying out of His plan to salvation, on which the existence of Israel depends. What Israel has hitherto experienced has been a melting, the object of which was not destruction, but testing and refinement. The Beth of בכסף ולא is not Beth pretii in the sense of "not to gain silver," or "not so that I should have gained silver as operae pretium," as Umbreit and Ewald maintain (and even Knobel, who explains it however as meaning "in the accompaniment of silver," though in the same sense). Such a thought would be out of place and purposeless here. Nor is Rosenmller's explanation admissible, viz., "not with silver, i.e., with that force of fire which is necessary for the smelting out of silver." This is altogether unsuitable, because the sufferings inflicted upon Israel did resemble the smelting out of the precious metal (see Isa 1:25). The Beth is rather the Beth essentiae, which may be rendered by tanquam, and introduces the accusative predicate in this instance, just as it introduces the nominative predicate in the substantive clause of Job 23:13, and the verbal clause of Psa 39:7. Jehovah melted Israel, but not like silver (not as men melt silver); the meaning of which is, not that He melted it more severely, i.e., even more thoroughly, than silver, as Stier explains it, but, as the thought is positively expressed in Isa 48:10, that the afflictions which fell upon Israel served as a smelting furnace (kūr as in Deu 4:20). It was, however, a smelting of a superior kind, a spiritual refining and testing (bâchar is Aramaic in form, and equivalent to bâchan). The manifestation of wrath, therefore, as these expressions affirm, had a salutary object; and in this very object the intention was involved from the very first, that it should only last for a time. He therefore puts an end to it now for His own sake, i.e., not because He is induced to do so by the merits of Israel, but purely as an act of grace, to satisfy a demand made upon Him by His own holiness, inasmuch as, if it continued any longer, it would encourage the heathen to blaspheme His name, and would make it appear as though He cared nothing for His own honour, which was inseparably bound up with the existence of Israel. The expression here is curt and harsh throughout. In Isa 48:9, למען and אפּי are to be supplied in thought from Isa 48:9; and in the parenthetical exclamation, יחל איך (niphal of חלל, as in Eze 22:26), the distant word שׁים (my name), also from Isa 48:9. "I will do it" refers to the carrying out of their redemption (cf., Isa 44:23). In Eze 36:19-23 we have, as it were, a commentary upon Isa 48:11.


  Isaiah 48:12


  The prophecy opened with "Hear ye;" and now the second half commences with "Hear." Three times is the appeal made to Israel: Hear ye; Jehovah alone is God, Creator, shaper of history, God of prophecy and of fulfilment. "Hearken to me, O Jacob, and Israel my called! I am it, I first, also I last. My hand also hath laid the foundation of the earth, and my right hand hath spanned the heavens: I call to them, and they stand there together. All ye, assemble yourselves, and hear: Who among them hath proclaimed this? He whom Jehovah loveth will accomplish his will upon Babel, and his arm upon the Chaldeans. I, I have spoken, have also called him, have brought him here, and his way prospers. Come ye near to me! Hear ye this! I have not spoken in secret, from the beginning: from the time that it takes place, there am I: and now the Lord Jehovah hath sent me and His Spirit." Israel is to hearken to the call of Jehovah. The obligation to this exists, on the one hand, in the fact that it is the nation called to be the servant of Jehovah (Isa 41:9), the people of sacred history; and on the other hand, in the fact that Jehovah is הוּא (ever since Deu 32:39, the fundamental clause of the Old Testament credo), i.e., the absolute and eternally unchangeable One, the Alpha and Omega of all history, more especially of that of Israel, the Creator of the earth and heavens (tippach, like nâtâh elsewhere, equivalent to the Syriac tephach, to spread out), at whose almighty call they stand ready to obey, with all the beings they contain. אני קרא is virtually a conditional sentence (Ewald, 357, b). So far everything has explained the reason for the exhortation to listen to Jehovah. A further reason is now given, by His summoning the members of His nation to assemble together, to hear His own self-attestation, and to confirm it: Who among them (the gods of the heathen) has proclaimed this, or anything of the kind? That which no one but Jehovah has ever predicted follows immediately, in the form of an independent sentence, the subject of which is אהבו יהוה (cf., Isa 41:24): He whom Jehovah loveth will accomplish his will upon Babylon, and his arm (accomplish it) upon the Chaldeans. וּזרעו is not an accusative (as Hitzig, Ewald, Stier, and others maintain); for the expression "accomplish his arm" (? Jehovah's or his own) is a phrase that is quite unintelligible, even if taken as zeugmatic; it is rather the nominative of the subject, whilst כּשׂדּים = בּכּשׂדּים, like תהלתי = תהלתי למען in Isa 48:9. Jehovah, He alone, is He who has proclaimed such things; He also has raised up in Cyrus the predicted conqueror of Babylon. The prosperity of his career is Jehovah's work.


  As certainly now as הקּבצוּ in Isa 48:14 is the word of Jehovah, so certain is it that אלי קרבוּ is the same. He summons to Himself the members of His nation, that they may hear still further His own testimony concerning Himself. From the beginning He has not spoken in secret (see Isa 45:19); but from the time that all which now lies before their eyes—namely, the victorious career of Cyrus—has unfolded itself, He has been there, or has been by (shâm, there, as in Pro 8:27), to regulate what was coming to pass, and to cause it to result in the redemption of Israel. Hofmann gives a different explanation, viz.: "I have not spoken in secret from the beginning; not from the time when it came to pass (not then for the first time, but long before); I was then (when it occurred)." But the arrangement of the words is opposed to this continued force of the לא, and the accents are opposed to this breaking off of the אני שׁם, which affirms that, at the time when the revolution caused by Cyrus was preparing in the distance, He caused it to be publicly foretold, and thereby proclaimed Himself the present Author and Lord of what was then occurring. Up to this point Jehovah is speaking; but who is it that now proceeds to say, "And now—namely, now that the redemption of Israel is about to appear (ועתּה being here, as in many other instances, e.g., Isa 33:10, the turning-point of salvation)—now hath the Lord Jehovah sent me and His Spirit?" The majority of the commentators assume that the prophet comes forward here in his own person, behind Him whom he has introduced, and interrupts Him. But although it is perfectly true, that in all prophecy, from Deuteronomy onwards, words of Jehovah through the prophet and words of the prophet of Jehovah alternate in constant, and often harsh transitions, and that our prophet has this mark of divine inspiration in common with all the other prophets (cf., Isa 62:5-6), it must also be borne in mind, that hitherto he has not spoken once objectively of himself, except quite indirectly (vid., Isa 40:6; Isa 44:26), to say nothing of actually coming forward in his own person. Whether this takes place further on, more especially in Isa 61:1-11, we will leave for the present; but here, since the prophet has not spoken in his own person before, whereas, on the other hand, these words are followed in Isa 49:1. by an address concerning himself from that servant of Jehovah who announces himself as the restorer of Israel and light of the Gentiles, and who cannot therefore be ether Israel as a nation or the author of these prophecies, nothing is more natural than to suppose that the words, "And now hath the Lord," etc., form a prelude to the words of the One unequalled servant of Jehovah concerning Himself which occur in chapter 49. The surprisingly mysterious way in which the words of Jehovah suddenly pass into those of His messenger, which is only comparable to Zac 2:12., Zac 4:9 (where the speaker is also not the prophet, but a divine messenger exalted above him), can only be explained in this manner. And in no other way can we explain the ועתּה, which means that, after Jehovah has prepared the way for the redemption of Israel by the raising up of Cyrus, in accordance with prophecy, and by his success in arms, He has sent him, the speaker in this case, to carry out, in a mediatorial capacity, the redemption thus prepared, and that not by force of arms, but in the power of the Spirit of God (Isa 42:1; cf., Zac 4:6). Consequently the Spirit is not spoken of here as joining in the sending (as Umbreit and Stier suppose, after Jerome and the Targum: the Septuagint is indefinite, καὶ τὸ πνεῦμα αὐτοῦ); nor do we ever find the Spirit mentioned in such co-ordination as this (see, on the other hand, Zac 7:12, per spiritum suum). The meaning is, that it is also sent, i.e., sent in and with the servant of Jehovah, who is peaking here. To convey this meaning, there was no necessity to write either ורוּחו אתי שׁלח or ואת־רוחו שׁלחוי, since the expression is just the same as that in Isa 29:7, וּמצדתהּ צביה; and the Vav may be regarded as the Vav of companionship (Mitschaft, lit., with-ship, as the Arabs call it; see at Isa 42:5).


  Isaiah 48:17


  The exhortation is now continued. Israel is to learn the incomparable nature of Jehovah from the work of redemption thus prepared in word and deed. The whole future depends upon the attitude which it henceforth assumes to His commandments. "Thus saith Jehovah, thy Redeemer, the Holy One of Israel; I, Jehovah thy God, am He that teacheth thee to do that which profiteth, and leadeth thee by the way that thou shouldst go. O that thou hearkenedst to my commandments! then thy peace becomes like the river, and thy righteousness like waves of the sea; and thy seed becomes like the sand, and the children of thy body like the grains thereof: its name will not be cut off nor destroyed away from my countenance." Jehovah is Israel's rightful and right teacher and leader. להועיל is used in the same sense as in Isa 30:5 and Isa 44:10, to furnish what is useful, to produce what is beneficial or profitable. The optative לוּא is followed, as in Isa 63:19, by the preterite utinam attenderis, the idea of reality being mixed up with the wish. Instead of ויהי in the apodosis, we should expect ויהי (so would), as in Deu 32:29. The former points out the consequence of the wish regarded as already realized. Shâlōm, prosperity or health, will thereby come upon Israel in such abundance, that it will, as it were, bathe therein; and tsedâqâh, rectitude acceptable to God, so abundantly, that it, the sinful one, will be covered by it over and over again. Both of these, shâlōm and tsedâqâh, are introduced here as a divine gift, not merited by Israel, but only conditional upon that faith which gives heed to the word of God, especially to the word which promises redemption, and appropriates it to itself. Another consequence of the obedience of faith is, that Israel thereby becomes a numerous and eternally enduring nation. The play upon the words in כמעותיו מעיך is very conspicuous. Many expositors (e.g., Rashi, Gesenius, Hitzig, and Knobel) regard מעות as synonymous with מעים, and therefore as signifying the viscera, i.e., the beings that fill the heart of the sea; but it is much more natural to suppose that the suffix points back to chōl. Moreover, no such metaphorical use of viscera can be pointed out; and since in other instances the feminine plural (such as kenâphōth, qerânōth) denotes that which is artificial as distinguished from what is natural, it is impossible to see why the interior of the sea, which is elsewhere called lēbh (lebhabh, the heart), and indirectly also beten, should be called מעות instead of מעים. To all appearance מעותיו signifies the grains of sand (lxx, Jerome, Targ.); and this is confirmed by the fact that מעא (Neo-Heb. מעה numulus) is the Targum word for גּרה, and the Semitic root מע, related to מג; מק, melted, dissolved, signifies to be soft or tender. The conditional character of the concluding promise has its truth in the word מלּפני. Israel remains a nation even in its apostasy, but fallen under the punishment of kareth (of cutting off), under which individuals perish when they wickedly transgress the commandment of circumcision, and others of a similar kind. It is still a people, but rooted out and swept away from the gracious countenance of God, who no more acknowledges it as His own people.


  Isaiah 48:20


  So far the address is hortatory. In the face of the approaching redemption, it demands fidelity and faith. But in the certainty that such a faithful and believing people will not be wanting within the outer Israel, the prophecy of redemption clothes itself in the form of a summons. "Go out of Babel, flee from Chaldaea with voice of shouting: declare ye, preach ye this, carry it out to the end of the earth! Say ye, Jehovah hath redeemed Jacob His servant. And they thirsted not: He led them through dry places; He caused water to trickle out of rocks for them; He split rocks, and waters gushed out. There is no peace, saith Jehovah, for the wicked." They are to go out of Babylon, and with speed and joy to leave the land of slavery and idolatry far behind. Bârach does not mean literally to flee in this instance, but to depart with all the rapidity of flight (compare Exo 14:5). And what Jehovah has done to them, is to be published by them over the whole earth; the redemption experienced by Israel is to become a gospel to all mankind. The tidings which are to be sent forth (הוצי) as in Isa 42:1), extend from גאל to the second מים, which is repeated palindromically. Jehovah has redeemed the nation that He chose to be the bearer of His salvation, amidst displays of love, in which the miracles of the Egyptian redemption have been renewed. This is what Israel has to experience, and to preach, so far as it has remained true to its God. But there is no peace, saith Jehovah, to the reshâ‛ı̄m: this is the name given to loose men (for the primary meaning of the verbal root is laxity and looseness), i.e., to those whose inward moral nature is loosened, without firm hold, and therefore in a state of chaotic confusion, because they are without God. The reference is to the godless in Israel. The words express the same thought negatively which is expressed positively in Gal 6:16, "Peace upon the Israel of God." "Shâlōm is the significant and comprehensive name given to the coming salvation. From this the godless exclude themselves; they have no part in the future inheritance; the sabbatical rest reserved for the people of God does not belong to them. With this divine utterance, which pierces the conscience like the point of an arrow, this ninth prophecy is brought to a close; and not that only, but also the trilogy concerning "Babel" in chapters 46-49, and the whole of the first third of these 3 x 9 addresses to the exiles. From this time forth the name Kōresh (Cyrus), and also the name Babel, never occur again; the relation of the people of Jehovah to heathenism, and the redemption from Babylon, so far as it was foretold and accomplished by Jehovah, not only proving His sole deity, but leading to the overthrow of the idols and the destruction of their worshippers. This theme is now exhausted, and comes into the foreground no more. The expression איּים שׁמעוּ, in its connection with עמּי נחמוּ, points at once to the diversity in character of the second section, which commences here.


  Isaiah 49


  Isaiah 49:1


  The very same person who was introduced by Jehovah in Isa 42:1. here speaks for himself, commencing thus in Isa 49:1-3 : "Listen, O isles, unto me; and hearken, ye nations afar off: Jehovah hath called me from the womb; from my mother's lap hath He remembered my name. And He made my mouth like a sharp sword; in the shadow of His hand hath He hid me, and made me into a polished shaft; in His quiver hath He concealed me. And He said to me, Thou art my servant, O Israel, thou in whom I glorify myself." Although the speaker is called Israel in Isa 49:3, he must not be regarded as either a collective person representing all Israel, or as the collective personality of the kernel of Israel, which answered to its true idea. It is not the former, because in Isa 49:5 he is expressly distinguished from the nation itself, which is the immediate object of his special work as restorer and (according to Isa 49:8 and Isa 42:6) covenant-mediator also; not the latter, because the nation, whose restoration he effects, according to Isa 49:5, was not something distinct from the collective personality of the "servant of Jehovah" in a national sense, but rather the entire body of the "servants of Jehovah" or remnant of Israel (see, for example, Isa 65:8-16). Moreover, it cannot be either of these, because what he affirms of himself is expressed in such terms of individuality, that they cannot be understood as employed in a collective sense at all, more especially where he speaks of his mother's womb. In every other case in which Israel is spoken of in this way, we find only "from the womb" (mibbeten, Isa 44:2, Isa 44:24; Isa 56:3, along with minnı̄-racham; also Isa 48:8), without the addition of אם (mother), which is quite unsuitable to the collective body of the nation (except in such allegorical connections as Isa 51:1-2, and Eze 16:3). Is it then possibly the prophet, who is here speaking of himself and refers in Isa 49:1 to his own mother (compare אמּי in Jer 15:10; Jer 20:14, Jer 20:17)? This is very improbable, if only because the prophet, who is the medium of the word of God in these prophecies, has never placed himself in the foreground before. In Isa 40:6 he merely speaks of himself indirectly; in Isa 44:26, even if he refer to himself at all (which we greatly doubt), it is only objectively; and in Isa 48:16, the other person, into whose words the words of Jehovah pass, cannot be the prophet, for the simple reason that the transition of the words of Jehovah into those of His messenger is essentially different in this instance from the otherwise frequent interchange of the words of Jehovah and those of His prophet, and also because the messenger of Jehovah speaks of himself there, after the "former things" have come to pass, as the mediator (either in word or deed) of the "new things" which were never heard of before, but are to be expected now; whereas the author of these addresses was also the prophet of the "former things," and therefore the messenger referred to rises up within the course of sacred history predicted by the author of these prophecies. Moreover, what the speaker in this case (Isa 49:1-2) says of himself is so unique, so glorious, that it reaches far beyond the vocation and performance of any single prophet, or, in fact, of any individual man subject to the limitations of human life and human strength.


  There is nothing else left, therefore, than to suppose that the idea implied in the expression "servant of Jehovah" is condensed in this instance, as in Isa 42:1., into that of a single person. When it is expanded to its widest circumference, the "servant of Jehovah" is all Israel; when it only covers its smaller and inner circle, it is the true people of Jehovah contained within the entire nation, like the kernel in the shell (see the definition of this at Isa 51:7; Isa 65:10; Psa 24:6; Psa 73:15); but here it goes back to its very centre. The "servant of Jehovah," in this central sense, is the heart of Israel. From this heart of Israel the stream of salvation flows out, first of all through the veins of the people of God, and thence through the veins of the nations generally. Just as Cyrus is the world-power in person, as made subservient to the people of God, so the servant of Jehovah, who is speaking here, is Israel in person, as promoting the glorification of Jehovah in all Israel, and in all the world of nations: in other words, it is He in whom the true nature of Israel is concentrated like a sun, in whom the history of Israel is coiled up as into a knot for a further and final development, in whom Israel's world-wide calling to be the Saviour of mankind, including Israel itself, is fully carried out; the very same who took up the word of Jehovah in Isa 48:16, in the full consciousness of His fellowship with Him, declaring Himself to be His messenger who had now appeared. It must not be forgotten, moreover, that throughout these prophecies the breaking forth of salvation, not for Israel only, but for all mankind, is regarded as bound up with the termination of the captivity; and from this its basis, the restoration of the people who were then in exile, it is never separated. This fact is of great importance in relation to the question of authorship, and favours the conclusion that they emanated from a prophet who lived before the captivity, and not in the midst of it. Just as in chapter 7 Isaiah sees the son of the virgin grow up in the time of the Assyrian oppressions, and then sees his kingdom rising up on the ruins of the Assyrian; so does he here behold the servant of Jehovah rising up in the second half of the captivity, as if born in exile, in the midst of the punishment borne by his people, to effect the restoration of Israel. At the present time, when he begins to speak, coming forward without any further introduction, and speaking in his own name (a unique instance of dramatic style, which goes beyond even Psa 2:1-12), he has already left behind him the commencement of his work, which was directed towards the salvation of mankind. His appeal is addressed to the "isles," which had been frequently mentioned already when the evangelization of the heathen was spoken of (Isa 42:4, Isa 42:10, Isa 42:12; cf., Isa 24:15), and to the "nations from afar," i.e., the distant nations (as in Isa 5:26; compare, on the other hand, Jer 23:23). They are to hear what he says, not merely what he says in the words that follow, but what he says generally. What follows is rather a vindication of his right to demand a hearing and obedience, then the discourse itself, which is to be received with the obedience of faith; at the same time, the two are most intimately connected. Jehovah has called him ab utero, has thought of his name from the bowels of his mother (מעי as in Psa 71:6), i.e., even before he was born; ever since his conception has Jehovah assigned to him his calling, viz., his saving calling. We call to mind here Jer 1:5; Luk 1:41; Gal 1:15, but above all the name Immanuel, which is given by anticipation to the Coming One in Isa 7:14, and the name Jesus, which God appointed through the mouth of angels, when the human life of Him who was to bear that name was still ripening in the womb of the Virgin (Mat 1:20-23). It is worthy of notice, however, that the great Coming One, though he is described in the Old Testament as one who is to be looked for "from the seed of David," is also spoken of as "born of a woman," whenever his entrance into the world is directly referred to. In the Protevangelium he is called, though not in an individual sense, "the seed of the woman;" Isaiah, in the time of Ahaz, mentions "the virgin" as his mother; Micah (Mic 5:2) speaks of his יולדה; even the typical psalms, as in Psa 22:10-11, give prominence to the mother. And is not this a sign that prophecy is a work of the Spirit, who searches out the deep things of the counsel of God?


  In Isa 49:2 the speaker says still further, that Jehovah has made his mouth kecherebh chaddâh (like a sharp sword), namely, that he may overcome everything that resists him as if with a sharp sword, and sever asunder things that are bound up together in a pernicious bond (Isa 11:4; Rev 1:16; Heb 4:12); also that He has made him into chēts bârūr (not βέλος εκλεκτόν, lxx, but, as in Jer 51:11, cleaned, polished, sharpened, pointed), namely, to pierce the hearts (Psa 45:6), and inflict upon them the most wholesome wounds; and again, that Jehovah has hidden him under the shadow of His almighty hand, and kept him concealed in the quiver of His loving counsel, just girt as men keep their swords and arrows in sheaths and quivers ready for the time when they want to use them, in order that in the fulness of time He might draw out this His sword, and put this His arrow to the bow. The question whether the allusion here is to the time preceding the foreknown period of his coming, or whether it is to eternity that the words refer, does not present any great dilemma; at the same time, the prophecy in this instance only traces back the being of the person, who now appears, to the remotest point of his historical coming. Isa 49:3 describes, without any figure, what Jehovah has made him. He has said to him (cf., Psa 2:7): Thou art my servant; thou art Israel, in whom (in quo, as in Isa 44:23) I glorify myself. Schenkel's exposition is grammatically impossible: "(It is) in Israel that I will glorify myself through thee." The servant himself is called Israel. We call to mind here the expression in Mat 16:18, "Thou art Peter;" and the use of the name "Israel," as the individuation of a generic name, reminds us of the fact that the kings of a nation are sometimes called by the name of the nation itself (e.g., Asshur, Isa 10:5.). But Israel was from the very first the God-given name of an individual. Just as the name Israel was first of all given to a man, and then after that to a nation, so the name which sprang from a personal root has also a personal crown. The servant of Jehovah is Israel in person, inasmuch as the purpose of mercy, upon the basis of which and for the accomplishment of which Jehovah made Jacob the father of the twelve-tribed nation, is brought by him into full and final realization. We have already seen that Israel, as an entire nation, formed the basis of the idea contained in the term "servant of Jehovah;" Israel, regarded as a people faithful to its calling, the centre; and the personal servant of Jehovah its apex. In the present instance, where he is called distinctly "Israel," the fact is clearly expressed, that the servant of Jehovah in these prophecies is regarded as the kernel of the kernel of Israel, as Israel's inmost centre, as Israel's highest head. He it is in whom (i.e., on whom and through whom) Jehovah glorifies Himself, inasmuch as He carried out through him the counsels of His love, which are the self-glorification of His holy love, its glory and its triumph.


  Isaiah 49:4


  In the next v. the speaker meets the words of divine calling and promise with a complaint, which immediately silences itself, however. "And I, I said, I have wearied myself in vain, and thrown away my strength for nothing and to no purpose; yet my right is with Jehovah, and my reward with my God." The Vav with which the v. opens introduces the apparent discrepancy between the calling he had received, and the apparent failure of his work. אכן, however, denotes the conclusion which might be drawn from this, that there was neither reality nor truth in his call. The relation between the clauses is exactly the same as that in Psa 31:23 and Jon 2:5 (where we find אך, which is more rarely used in this adversative sense); compare also Psa 30:7 (but I said), and the psalm of Hezekiah in Isa 38:10 with the antithesis in Psa 38:15. In the midst of his activity no fruit was to be seen, and the thought came upon him, that it was a failure; but this disturbance of his rejoicing in his calling was soon quieted in the confident assurance that his mishpât (i.e., his good right in opposition to all contradiction and resistance) and his "work" (i.e., the result and fruit of the work, which is apparently in vain) are with Jehovah, and laid up with Him until the time when He will vindicate His servant's right, and crown his labour with success. We must not allow ourselves to be led astray by such parallels as Isa 40:10; Isa 62:11. The words are not spoken in a collective capacity any more than in the former part of the verse; the lamentation of Israel as a people, in Isa 40:27, is expressed very differently.


  Isaiah 49:5


  The expression "and now" (ועתּה), which follows, evidently indicates a fresh turn in the official life of the person speaking here. At the same time, it is evident that it is the failure of his labours within his own people, which has forced out the lamentation in Isa 49:4. For his reason for addressing his summons in Isa 49:1 to the world of nations, is that Jehovah has not guaranteed to him, the undaunted one, success to his labours among his own people, but has assigned him a mission extending far beyond and reaching to all mankind. "And now, saith Jehovah, that formed me from the womb to be His servant, to bring back Jacob to Him, and that Israel may be gathered together to Him; and I am honoured in the eyes of Jehovah, and my God has become my strength. He saith, It is only a small thing that thou becomest my servant, to set up the tribes of Jacob, and to bring back the preserved of Israel. I have set thee for the light of the Gentiles, to become my salvation to the end of the earth." Both shōbhēbh and hâshı̄bh unite within themselves the meanings reducere (Jer 50:19) and restituere. On לא = לו generally, see at Isa 9:2; Isa 63:9. Jerome is wrong in his rendering, et Israel qui non congregabitur (what could a prophecy of the rejection of the Jews do here?); so also is Hitzig's rendering, "since Israel is not swept away;" and Hofmann's, "Israel, which is not swept away." In the present instance, where the restoration of Israel is the event referred to, אצף must signify "the gathering together of Israel," as in Isa 11:12. לו (parallel אליו) points to Jehovah as the author of the gathering, and as the object of it also. The transition from the infinitive of design to the finite verb of desire, is the same as in Isa 13:9; Isa 14:25. The attributive clause, added to the name Jehovah, expresses the lofty mission of the servant of God with regard to Israel. The parenthesis, "I have honour in the eyes of Jehovah, and my God has become my strength, i.e., has become mighty in me, the apparently weak one," looks beyond to the still loftier mission, by which the former lofty one is far surpassed. On account of this parenthetically inserted praise of Jehovah, the אמר is resumed in ויּאמר. Instead of נקל היותך (compare Kg1 16:31), i.e., it is a small thing that thou shouldst be, we have it here, as in Eze 8:17, with a comparative min, which must not, however, be logically pressed: "It is smaller than that," i.e., it is too small a thing that thou shouldst be. The netsı̄rē (Keri, netsūrē) of Israel are those who have been preserved in exile (Eze 6:12); in other cases, we find שׁאר, שׁארית, or פּלטה. Not only is the restoration of the remnant of Israel the work of the servant of Jehovah; but Jehovah has appointed him for something higher than this. He has given or set him for the light of the heathen ("a light to lighten the Gentiles," Luk 2:32), to become His salvation to the end of the earth (lxx: τοῦ εἶναι σε εἰς σωτηρίαν ἕως ἐσχάτου τῆς γῆς). Those who regard Israel as a nation as speaking here (e.g., Hitzig, Ewald, Umbreit, etc.) go right away from this, which is the most natural sense of the words, and explain them as meaning, "that my salvation may be, reach, or penetrate to the end of the earth." But inasmuch as the servant of Jehovah is the light of the world, he is through that very fact the salvation of the world; and he is both of these through Jehovah, whose counsels of ישׁוּעה are brought by him into historical realization and visible manifestation.


  Isaiah 49:7


  The words of the servant of God, in which he enforces his claim upon the nations, are now lost in words of Jehovah to him, which are no longer reported by him, but are appended as an independent address. His present condition is one of the deepest humiliation. "Thus saith Jehovah, the Redeemer of Israel, His Holy One, to him of contemptible soul, to the abhorrence of the people, to the servant of tyrants: kings shall see and arise; princes, and prostrate themselves for the sake of Jehovah, who is faithful, the Holy One of Israel, that He hath chosen thee." As bâzōh with a changeable kamtez (cf., châmōts, Isa 1:17) has, if not exactly a passive force, yet something very like a passive circumstantial meaning, בּזה־נפשׁ must mean the man who is contemptible as regards his soul, i.e., held in contempt, or, as Hofmann explains it, whom men do not think worthy to live (though he follows Ewald, and takes bezōh as an infinitive treated as a substantive). Accordingly מתעב is also to be taken personally. The meaning abhorring is unsuitable; but תּעב is also used in a causative sense, to cause to abhor, i.e., to make a thing an abomination (Eze 16:25), or to excite abhorrence: hence, "to him who excites the people's abhorrence," which is the same, so far as the sense is concerned, as "to the object of their abhorrence." But even as a participial substantive מתעב would literally mean the thing exciting abhorrence, i.e., the abhorrence, just as mekhasseh in Isa 23:18 signifies the thing covering, i.e., the covering. All these participial substantives of the piel indicate the thing, place, or instrument accomplishing that which the piel affirms. We need not raise the question whether gōi refers to Israel or to the heathen. It signifies the mass of men, the people, like ‛âm in Psa 62:9, and in those passages in which it is used by our prophet for the human race generally. The mōsheilim, of whom the person here addressed is the servant or enslaved one, are obviously heathen tyrants. What is here affirmed of the "one servant of Jehovah" was no doubt also applicable to the nation generally, and more especially to that portion of the nation which was true to its calling and confession. He in whom Israel's relation of servant to Jehovah was fully realized, did indeed spring out of His own nation, when it was under the oppression of the powers of this world; and all the shame and persecution which those who remained faithful among His people had to endure from the heathen oppressors, and also from the ungodly among their own countrymen (see, for example, Isa 66:5), discharge their force like a violent storm upon Him as an individual. When, therefore, we find the sufferings of the people and the glory of which they became partakers described in other passages in just the same terms, we must not infer from this that "servant of Jehovah" is a collective epithet in the passage before us. The person addressed here is the Restorer of Israel, the Light of the Gentiles, the Salvation of Jehovah for all mankind. When kings and princes shall behold Him who was once brought so low, delivered from His humiliation, and exalted to the glorious height of the work to which He has been called, they will rise up with reverence from their thrones, and prostrate themselves upon the ground in worship for the sake of Jehovah, as before Him who (אשׁר emphatic, utpote qui) is faithful, showing Himself sincere in His promises, and for the sake of the Holy One of Israel, in that, as is now made manifest, "He hath chosen thee." The fut. consec. particularizes the general motive assigned, and carries it still further.


  Isaiah 49:8


  The next two vv. describe (though only with reference to Israel, the immediate circle) what is the glory of the vocation to which Jehovah, in accordance with His promise, exalts His chosen One. "Thus saith Jehovah, In a time of favour have I heard thee, and in the day of salvation have I helped thee: and I form thee, and set thee for a covenant of the people, to raise up the land, to apportion again desolate inheritances, saying to prisoners, Go ye out: to those who are in darkness, Come ye to the light." Jehovah heard His servant, and came to his help when he prayed to Him out of the condition of bondage to the world, which he shared with his people. He did it at the time for the active display of His good pleasure, and for the realizing of salvation, which had been foreseen by Him, and had now arrived. The futures which follow are to be taken as such. The fact that Jehovah makes His servant "a covenant of the people," i.e., the personal bond which unites Israel and its God in a new fellowship (see Isa 42:6), is the fruit of his being heard and helped. The infinitives with Lamed affirm in what way the new covenant relation will be made manifest. The land that has fallen into decay rises into prosperity again, and the desolate possessions return to their former owners. This manifestation of the covenant grace, that has been restored to the nation again, is effected through the medium of the servant of Jehovah. The rendering of the lxx is quite correct: τοῦ καταστῆσαι τὴν γῆν καὶ κληρονομῆσαι κληρονομίας ἐρήμους λέγοντα לאמר is a dicendo governed by both infinitives. The prisoners in the darkness of the prison and of affliction are the exiles (Isa 42:22). The mighty word of the servant of Jehovah brings to them the light of liberty, in connection with which (as has been already more than once observed) the fact should be noticed, that the redemption is viewed in connection with the termination of the captivity, and, in accordance with the peculiar character of the Old Testament, is regarded as possessing a national character, and therefore is purely external.


  The person of the servant of Jehovah now falls into the background again, and the prophecy proceeds with a description of the return of the redeemed. "They shall feed by the ways, and there is pasture for them upon all field-hills. They shall not hunger nor thirst, and the mirage and sun shall not blind them: for He that hath mercy on them shall lead them, and guide them by bubbling water-springs. And I make all my mountains ways, and my roads are exalted. Behold these, they come from afar; and, behold, these from the north and from the sea; and these from the land of the Sinese." The people returning home are represented as a flock. By the roads that they take to their homes, they are able to obtain sufficient pasture, without being obliged to go a long way round in order to find a sufficient supply; and even upon bare sandy hills (Isa 41:18) there is pasture found for them. Nothing is wanting; even the shârâb (see Isa 35:7) and the sun do not hurt them, the former by deceiving and leading astray, the latter by wearying them with its oppressive heat: for He whose compassion has been excited by their long pining misery (Isa 41:17-20) is leading them, and bringing them along in comfort by bubbling springs of real and refreshing water (ינחל, as Petrarch once says of shepherds, Move la schira sua soavemente). Jehovah also makes all the mountains into roads for those who are returning home, and the paths of the desert are lifted up, as it were, into well-made roads (yerumūn, Ges. 47, Anm. 4). They are called my mountains and my highways (differently from Isa 14:25), because they are His creation; and therefore He is also able to change them, and now really does change them for the good of His people, who are returning to the land of their forefathers out of every quarter of the globe. Although in Psa 107:3 yâm (the sea) appears to stand for the south, as referring to the southern part of the Mediterranean, which washes the coast of Egypt, there is no ground at all in the present instance for regarding it as employed in any other than its usual sense, namely the west; mērâchōq (from far) is therefore either the south (cf., Isa 43:6) or the east, according to the interpretation that we give to 'erets Sı̄nı̄m, as signifying a land to the east or to the south.


  The Phoenician Sinim (Ges. Isa 10:17), the inhabitants of a fortified town in the neighbourhood of Area, which has now disappeared, but which was seen not only by Jerome, but also by Mariono Sanuto (de castro Arachas ad dimidiam leucam est oppidum Sin), cannot be thought of, for the simple reason that this Sin was too near, and was situated to the west of Babylon and to the north of Jerusalem; whilst Sin (= Pelusium) in Egypt, to which Ewald refers, did not give its name to either a tribe or a land. Arias Montanus was among the first to suggest that the Sinim are the Sinese (Chinese); and since the question has been so thoroughly discussed by Gesenius (in his Commentary and Thesaursu), most of the commentators, and also such Orientalists as Langles (in his Recherches asiatiques), Movers (in his Phoenicians), Lassen (in his Indische Alterthumskunde, i. 856-7), have decided in favour of this opinion. The objection brought against the supposition, that the name of the Chinese was known to the nations of the west at so early a period as this, viz., that this could not have been the case till after the reign of the emperor Shi-hoang-ti, of the dynasty of Thsin, who restored the empire that had been broken up into seven smaller kingdoms (in the year 247 b.c.), and through whose celebrated reign the name of his dynasty came to be employed in the western nations as the name of China generally, is met by Lassen with the simple fact that the name occurs at a much earlier period than this, and in many different forms, as the name of smaller states into which the empire was broken up after the reign of Wu-wang (1122-1115 b.c.). "The name Θῖναι (Strabo), Σῖναι (Ptol.), Τζίνιτζα (Kosmas), says the Sinologist Neumann, did not obtain currency for the first time from the founder of the great dynasty of Tsin; but long before this, Tsin was the name of a feudal kingdom of some importance in Shen-si, one of the western provinces of the Sinese land, and Fei-tse, the first feudal king of Tsin, began to reign as early as 897 b.c." It is quite possible, therefore, that the prophet, whether he were Isaiah or any other, may have heard of the land of the Sinese in the far east, and this is all that we need assume; not that Sinese merchants visited the market of the world on the Euphrates (Movers and Lassen), but only that information concerning the strange people who were so wealthy in rare productions, had reached the remote parts of the East through the medium of commerce, possibly from Ophir, and through the Phoenicians. But Egli replies: "The seer on the streams of Babel certainly could not have described any exiles as returning home from China, if he had not known that some of his countrymen were pining there in misery, and I most positively affirm that this was not the case." What is here assumed—namely, that there must have been a Chinese diaspora in the prophet's own time—is overthrown by what has been already observed in Isa 11:11; and we may also see that it is to purely by accident that the land of the Sinese is given as the farthest point to the east, from my communications concerning the Jews of China in the History of the Post-biblical Poetry of the Jews (1836, pp. 58-62, cf., p. 21). I have not yet seen Sionnet's work, which has appeared since, viz., Essai sur les Juifs de la Chine et sur l'influence, qu'ils ont eue sur la litrature de ce vaste empire, avant l're chrtienne; but I have read the Mission of Enquiry to the Jews in China in the Jewish Intelligence, May 1851, where a facsimile of their thorah is given. The immigration took place from Persia (cf., ‛Elâm, Isa 11:11), at the latest, under the Han dynasty (205 b.c.-220 a.d.), and certainly before the Christian era.


  Isaiah 49:13


  In this return of the exiles from every quarter of the globe to their fatherland, and for this mighty work of God on behalf of His church, which has been scattered in all directions, the whole creation is to praise Him. "Sing, O heavens; and shout, O earth; and break out into singing, O mountains! for Jehovah hath comforted His people, and He hath compassion upon His afflicted ones." The phrase רנּה פּצח, like ורנּן פּצח (which occurs in Psa 98:4 as well as in Isaiah), is peculiarly Isaiah's (Isa 14:7, and several times in chapters 40-66). "The afflicted ones" (‛ăniyyı̄m) is the usual Old Testament name for the ecclesia militans. The future alternates with the perfect: the act of consolation takes place once for all, but the compassion lasts for ever. Here again the glorious liberty of the children of God appears as the focus from which the whole world is glorified. The joy of the Israel of God becomes the joy of heaven and earth. With the summons to this joy the first half of the prophecy closes; for the word תאמר, which follows, shows clearly enough that the prophecy has merely reached a resting-point here, since this word is unsuitable for commencing a fresh prophecy.


  Isaiah 49:14


  The prophet, looking back at the period of suffering from the standpoint of the deliverance, exclaims from the midst of this train of thought: Isa 49:14 "Zion said, Jehovah hath forsaken me, and the Lord hath forgotten me." The period of suffering which forces out this lamentation still continues. What follows, therefore, applies to the church of the present, i.e., of the captivity. Isa 49:15, Isa 49:16 "Does a woman forget her sucking child, so as not to have compassion upon the child of her womb? Even though mothers should forget, I will not forget thee. Behold, I have graven thee upon the palms of my hands; thy walls stand continually before me." In reply to the complaining church, which knows that her home is in Zion-Jerusalem, and which has been kept so long away from her home, Jehovah sets forth His love, which is as inalienable as a mother's love, yea, far greater than even maternal love. On עוּל, the min in mērachēm is equivalent to ὥστε μή, as in Isa 23:1; Isa 24:10; Isa 33:15, etc. גּם, so far as the actual sense is concerned, is equivalent to גּם־כּי (Ewald, 362, b): "granted that such (mothers) should forget, i.e., disown, their love." The picture of Zion (not merely the name, as Isa 49:16 clearly shows) is drawn in the inside of Jehovah's hands, just as men are accustomed to burn or puncture ornamental figures and mementoes upon the hand, the arm, and the forehead, and to colour the punctures with alhenna or indigo (see Tafel, xii., in vol. ii. pp. 33-35 of Lane's Manners and Customs of the Modern Egyptians). There is the figure of Zion, unapproachable to every creature, as close to Him as He is to Himself, and facing Him amidst all the emotions of His divine life. There has He the walls of Zion constantly before Him (on neged, see at Isa 1:15; Isa 24:23); and even if for a time they are broken down here below, with Him they have an eternal ideal existence, which must be realized again and again in an increasingly glorious form.


  Isaiah 49:17


  It is this fact of a renewed glorification which presents itself afresh to the prophet's mind. "Thy children make haste, thy destroyers and masters draw out from thee. Lift up thine eyes round about, and see: all these assemble themselves together, and come to thee. As truly as I live, saith Jehovah, thou wilt put them all on like jewellery, and gird them round thee like a bride." The pointing adopted by the lxx, Targ., Jer. and Saad., is בּניך. The antithesis favours this reading; but בּניך suits Isa 49:18, Isa 49:19 better; and the thought that Zion's children come and restore her fallen walls, follows of itself from the very antithesis: her children come; and those who destroyed their maternal home, and made it a desolate ruin, have to depart from both city and land. Zion is to lift up her eyes, that have been cast down till now, yea, to lift them up round about; for on all sides those whom she thought she had lost are coming in dense crowds לך (cf., לא = לו with אליו, Isa 49:5), to her, i.e., henceforth to belong to her again. Jehovah pledges His life (chai 'ănı̄, ζῶν ἐγώ, Ewald, 329, a) that a time of glory is coming for Zion and her children. כּי in the affirmative sense, springing out of the confirmative after an affirming oath, equivalent to אם־לא elsewhere (e.g., Isa 5:9). The population which Zion recovers once more, will be to her like the ornaments which a woman puts on, like the ornamental girdle (Isa 3:20) which a bride fastens round her wedding dress.


  Isaiah 49:19


  Thus will Zion shine forth once more with the multitude of her children as with a festal adorning. "For thy ruins and thy waste places and thy land full of ruin—yea, now thou wilt be too narrow for the inhabitants, and thy devourers are far away. Thy children, that were formerly taken from thee, shall say in thine ears, The space is too narrow for me; give way for me, that I may have room." The word "for" (kı̄) introduces the explanatory reason for the figures just employed of jewellery and a bridal girdle. Instead of the three subjects, "thy ruins," etc., the comprehensive "thou" is employed permutatively, and the sentence commenced afresh. כּי is repeated emphatically in עתּה כּי (for now, or yea now); this has essentially the same meaning as in the apodosis of hypothetical protasis (e.g., Gen 31:42; Gen 43:10), except that the sense is more decidedly affirmative than in the present instance, where one sees it spring out of the confirmative. Zion, that has been hitherto desolate, now becomes too small to hold her inhabitants; and her devourers are far away, i.e., those who took forcible possession of the land and cities, and made them untenable. עוד is to be understood in accordance with Psa 42:6, and בעזניך in accordance with Psa 54:2 (see at Isa 5:9). It will even come to this, that the children of which Zion was formerly robbed will call to one another, so that she becomes a witness with her ears to that which they have so clearly seen: the space is too narrow, give way (geshâh, from nâgash, to advance, then to move generally, also to move in an opposite direction, i.e., to fall back, as in Gen 19:9) for me, that I may be able to settle down.


  Isaiah 49:21


  The words that sound in the ears of Zion are now followed by the thought of astonishment and surprise, that rises up in her heart. "And thou wilt say in thy heart, Who hath borne me these, seeing I was robbed of children, and barren, banished, and thrust away; and these, who hath brought them up? Behold, I was left alone; these, where were they?" She sees herself suddenly surrounded by a great multitude of children, and yet she was robbed of children, and galmūdâh (lit. hard, stony, Arab. 'galmad, 'gulmūd, e.g., es-sachr el'gulmūd, the hardest stone, mostly as a sugstantive, stone or rock, from gâlam, from which comes the Syriac gelomo, stony ground, related to châlam, whence challâmı̄sh, gravel, root gal, gam, to press together, or heap up in a lump or mass), i.e., one who seemed utterly incapacitated for bearing children any more. She therefore asks, Who hath borne me these (not, who hath begotten, and which is an absurd question)? She cannot believe that they are the children of her body, and her children's children. As a tree, whose foliage is all faded away, is called nōbheleth itself in Isa 1:30, so she calls herself gōlâh vesūrâh, extorris et remota (sūr = mūsâr, like sūg in Pro 14:14 = nâsōg or mussâg), because her children have been carried away into exile. In the second question, the thought has dawned upon her mind, that those by whom she finds herself surrounded are her own children; but as she was left alone, whilst they went forth, as she thought to die in a foreign land, she cannot comprehend where they have been hitherto concealed, or where they have grown up into so numerous a people.


  Isaiah 49:22


  The prophecy now takes a step backward in the domain of the future, and describes the manner in which the children of Zion get back to their home. "Thus saith the Lord Jehovah, Behold, I lift up my hand to nations, and set up my standard to peoples: and they bring thy sons in their bosom; and thy daughters, upon shoulders are they carried." The setting up of a standard (Isa 5:26; Isa 11:12; Isa 18:3, cf., Isa 62:10) is a favourite figure with Isaiah, as well as swaying the hand. Jehovah gives a sign to the heathen nations with His hand, and points out to them the mark that they are to keep in view, with a signal pole which is set up. They understand it, and carry out His instructions, and bring Zion's sons and daughters thither, and that as a foster-father ('ōmēn) carries an infant in the bosom of his dress (chōtsen, as in Neh 5:13; Arabic as in Psa 129:7, hidn, from hadana, to embrace, to press tenderly to one's self; vid., Num 11:12), or upon his arms, so that it reclines upon his shoulder (‛al-kâthēph; cf., ‛al-tsad, Isa 60:4; Isa 66:12).


  Isaiah 49:23


  Such affectionate treatment does the church receive, which is assembling once more upon its native soil, whilst kings and their consorts hasten to serve the re-assembled community. "And kings become thy foster-fathers, and their princesses they nurses: they bow down their face to thee to the earth, and they lick the dust of thy feet; and thou learnest that I am Jehovah, He whose hoping ones are not put to shame." As foster-fathers devote all their strength and care to those entrusted to them, and nurses nourish children from the very marrow of their own life, so will kings become the shelterers of Zion, and princesses the sustainers of her growth. All that is true in the regal headship of the church will be realized, and all that is false in regal territorialism will condemn itself: "vultu in terram demisso adorabunt te et pulverem pedum tuorum lingent" (Jerome). They do homage to the church, and kiss the ground upon which she stands and walks. According to Isa 45:14, this adoration belongs to the God who is present in the church, and points the church itself away from all thought of her own merits to Jehovah, the God of salvation, cui qui confidunt non pudefient (וידעתּ with an auxiliary pathach, like יגעתּ in Isa 47:15; Ges. 65, 2: אשׁר with the first person made into a relative as in Isa 41:8; Ges. 123, 1, Anm. 1). Observe, however, that the state will not be swallowed up by the church—a thing which never will occur, and is never meant to occur; but by the state becoming serviceable to the church, there is realized a prelude of the perfected kingdom of God, in which the dualism of the state and the church is entirely abolished.


  Isaiah 49:24


  There follows now a sceptical question prompted by weakness of faith; and the divine reply. The question, Isa 49:24 : "Can the booty indeed be wrested from a giant, or will the captive host of the righteous escape?" The question is logically one, and only divided rhetorically into two (Ges. 153, 2). The giant, or gigantically strong one, is the Chaldean. Knobel, in opposition to Hitzig, who supposes the Persian to be referred to, points very properly to Isa 51:12-13, and Isa 52:5. He is mistaken, however, in thinking that we must read עריץ שׁבי in Isa 49:24, as Ewald does after the Syriac and Jerome, on account of the parallelism. The exiles are called shebhı̄ tsaddı̄q, not, however, as captives wrested from the righteous (the congregation of the righteous), as Meier thinks, taking tsaddı̄q as the gen. obj.; still less as captives carried off by the righteous one, i.e., the Chaldean, for the Chaldean, even regarded as the accomplisher of the righteous judgment of God, is not tsaddı̄q, but "wicked" (Hab 1:13); but merely as a host of captives consisting of righteous men (Hitzig). The divine answer, Isa 49:25, Isa 49:26 : "Yea, thus saith Jehovah, Even the captive hosts of a giant are wrested from him, and the booty of a tyrant escapes: and I will make war upon him that warreth with thee, and I will bring salvation to thy children. And I feed them that pain thee with their own flesh; and they shall be drunken with their own blood, as if with new wine; and all flesh sees that I Jehovah am thy Saviour, and that thy Redeemer is the Mighty One of Jacob." We might take the kı̄ in Isa 49:25 as a simple affirmative, but it is really to be taken as preceded by a tacit intermediate thought. Rosenmller's explanation is the correct one: "that which is hardly credible shall take place, for thus hath Jehovah said." He has also given the true interpretation of gam: "although this really seems incredible, yet I will give it effect." Ewald, on the contrary, has quite missed the sense of Isa 49:24, Isa 49:25, which he gives as follows: "The booty in men which a hero has taken in war, may indeed be taken from him again; but Jehovah will never let the booty that He takes from the Chaldean (viz., Israel) be wrested from Him again." This is inadmissible, for the simple reason that it presupposes the emendation עריץ שׁבי עריץ noita; and this 'ârı̄ts is quite unsuitable, partly because it would be Jehovah to whom the case supposed referred, and still more, because the correspondence in character between Isa 49:24 and Isa 49:14 is thereby destroyed. The gibbōr and 'ârı̄ts is called יריבך in Isa 49:25, with direct reference to Zion. This is a noun formed from the future, like Jareb in Hos 5:13 and Hos 10:6—a name chosen as the distinctive epithet of the Asiatic emperor (probably a name signifying "king Fighting-cock"). The self-laceration threatened against the Chaldean empire recals to mind Isa 9:19-20, and Zac 11:9, and has as revolting a sound as Num 23:24 and Zac 9:15 -passages which Daumer and Ghillany understand in the cannibal sense which they appear to have, whereas what they understand literally is merely a hyperbolical figure. Moreover, it must not be forgotten that the Old Testament church was a nation, and that the spirit of revelation in the Old Testament assumed the national form, which it afterwards shattered to pieces. Knobel points to the revolt of the Hyrcanians and several satraps, who fought on the side of Cyrus against their former rulers (Cyrop. iv 2, 6, v. 1-3). All this will be subservient to that salvation and redemption, which form the historical aim of Jehovah and the irresistible work of the Mighty One of Jacob. The name of God which we meet with here, viz., the Mighty One of Jacob, only occurs again in Isa 1:24, and shows who is the author of the prophecy which is concluded here. The first half set forth, in the servant of Jehovah, the mediator of Israel's restoration and of the conversion of the heathen, and closed with an appeal to the heaven and the earth to rejoice with the ransomed church. The second half (Isa 49:14-26) rebukes the despondency of Zion, which fancies itself forgotten of Jehovah, by pointing to Jehovah's more than maternal love, and the superabundant blessing to be expected from Him. It also rebukes the doubts of Zion as to the possibility of such a redemption, by pointing to the faithfulness and omnipotence of the God of Israel, who will cause the exiles to be wrested from the Chaldean, and their tormentors to devour one another. The following chapter commences a fresh train of ideas.


  Isaiah 50


  Isaiah 50:1


  The words are no longer addressed to Zion, but to her children. "Thus saith Jehovah, Where is your mother's bill of divorce, with which I put her away? Or where is one of my creditors, to whom I sold you? Behold, for your iniquities are ye sold, and for your transgressions is your mother put away." It was not He who had broken off the relation in which He stood to Zion; for the mother of Israel, whom Jehovah had betrothed to Himself, had no bill of divorce to show, with which Jehovah had put her away and thus renounced for ever the possibility of receiving her again (according to Deu 24:1-4), provided she should in the meantime have married another. Moreover, He had not yielded to outward constraint, and therefore given her up to a foreign power; for where was there on of His creditors (there is not any one) to whom He would have been obliged to relinquish His sons, because unable to pay His debts, and in this way to discharge them?—a harsh demand, which was frequently made by unfelling creditors of insolvent debtors (Exo 21:7; Kg2 4:1; Mat 18:25). On nōsheh, a creditor, see at Isa 24:2. Their present condition was indeed that of being sold and put away; but this was not the effect of despotic caprice, or the result of compulsion on the part of Jehovah. It was Israel itself that had broken off the relation in which it stood to Jehovah; they had been sold through their own faults, and "for your transgressions is your mother put away." Instead of וּבפשׁעיה we have וּבפשׁעיכם. This may be because the church, although on the one hand standing higher and being older than her children (i.e., her members at any particular time), is yet, on the other hand, orally affected by those to whom she has given birth, who have been trained by her, and recognised by her as her own.


  Isaiah 50:2


  The radical sin, however, which has lasted from the time of the captivity down to the present time, is disobedience to the word of God. This sin brought upon Zion and her children the judgment of banishment, and it was this which made it last so long. "Why did I come, and there was no one there? Why did I call, and there was no one who answered? Is my hand too short to redeem? or is there no strength in me to deliver? Behold, through my threatening I dry up the sea; turn streams into a plain: their fish rot, because there is no water, and die for thirst. I clothe the heavens in mourning, and make sackcloth their covering." Jehovah has come, and with what? It follows, from the fact of His bidding them consider, that His hand is not too short to set Israel loose and at liberty, that He is not so powerless as to be unable to draw it out; that He is the Almighty, who by His mere threatening word (Psa 106:9; Psa 104:7) can dry up the sea, and turn streams into a hard and barren soil, so that the fishes putrefy for want of water (Exo 7:18, etc.), and die from thirst (thâmōth a voluntative used as an indicative, as in Isa 12:1, and very frequently in poetical composition); who can clothe the heavens in mourning, and make sackcloth their (dull, dark) covering (for the expression itself, compare Isa 37:1-2); who therefore, fiat applicatio, can annihilate the girdle of waters behind which Babylon fancies herself concealed (see Isa 42:15; Isa 44:27), and cover the empire, which is now enslaving and torturing Israel, with a sunless and starless night of destruction (Isa 13:10). It follows from all this, that He has come with a gospel of deliverance from sin and punishment; but Israel has given no answer, has not received this message of salvation with faith, since faith is assent to the word of God. And in whom did Jehovah come? Knobel and most of the commentators reply, "in His prophets." This answer is not wrong, but it does not suffice to show the connection between what follows and what goes before. For there it is one person who speaks; and who is that, but the servant of Jehovah, who is introduced in these prophecies with dramatic directness, as speaking in his own name? Jehovah has come to His people in His servant. We know who was the servant of Jehovah in the historical fulfilment. It was He whom even the New Testament Scriptures describe as τὸν παῖδα τοῦ κυρίου, especially in the Acts (Act 3:13, Act 3:26; Act 4:27, Act 4:30). It was not indeed during the Babylonian captivity that the servant of Jehovah appeared in Israel with the gospel of redemption; but, as we shall never be tired of repeating, this is the human element in these prophecies, that they regard the appearance of the "servant of Jehovah," the Saviour of Israel and the heathen, as connected with the captivity: the punishment of Israel terminating, according to the law of the perspective foreshortening of prophetic vision, with the termination of the captivity—a connection which we regard as one of the strongest confirmations of the composition of these addresses before the captivity, as well as of Isaiah's authorship. But this ἀνθρώπινον does not destroy the θεῖον in them, inasmuch as the time at which Jesus appeared was not only similar to that of the Babylonian captivity, but stood in a causal connection with it, since the Roman empire was the continuation of the Babylonian, and the moral state of the people under the iron arm of the Roman rule resembled that of the Babylonian exiles (Eze 2:6-7). At the same time, whatever our opinion on this point may be, it is perfectly certain that it is to the servant of Jehovah, who was seen by the prophet in connection with the Babylonian captivity, that the words "wherefore did I come" refer.


  Isaiah 50:4


  He in whom Jehovah came to His nation, and proclaimed to it, in the midst of its self-induced misery, the way and work of salvation, is He who speaks in Isa 50:4 : "The Lord Jehovah hath given me a disciple's tongue, that I may know how to set up the wearied with words: He wakeneth every morning; wakeneth mine ear to attend in disciple's manner." The word limmūdı̄m, which is used in the middle of the verse, and which is the older word for the later talmidı̄m, μαθηταί, as in Isa 8:16; Isa 54:13, is repeated at the close of the verse, according to the figure of palindromy, which is such a favourite figure in both parts of the book of Isaiah; and the train of thought, "He wakeneth morning by morning, wakeneth mine ear," recals to mind the parallelism with reservation which is very common in the Psalms, and more especially the custom of a "triolet-like" spinning out of the thoughts, from which the songs of "degrees" (or ascending steps, shı̄r hamma‛ălōth) have obtained their name. The servant of Jehovah affords us a deep insight here into His hidden life. The prophets received special revelations from God, for the most part in the night, either in dreams or else in visions, which were shown them in a waking condition, but yet in the more susceptible state of nocturnal quiet and rest. Here, however, the servant of Jehovah receives the divine revelations neither in dreams nor visions of the night; but every morning (babbōqer babbōqer as in Isa 28:19), i.e., when his sleep is over, Jehovah comes to him, awakens his ear, by making a sign to him to listen, and then takes him as it were into the school after the manner of a pupil, and teaches him what and how he is to preach. Nothing indicates a tongue befitting the disciples of God, so much as the gift of administering consolation; and such a gift is possessed by the speaker here. "To help with words him that is exhausted" (with suffering and self-torture): עוּת, Arab. gât̬, med. Vav, related to אוּשׁ, חוּשׁ, signifies to spring to a person with words to help, Aq. ὑποστηρίσαι, Jer. sustentare. The Arabic gât̬, med. Je, to rain upon or water (Ewald, Umbreit, etc.), cannot possibly be thought of, since this has no support in the Hebrew; still less, however, can we take עוּת as a denom. from עת, upon which Luther has founded his rendering, "to speak to the weary in due season" (also Eng. ver.). דּבר is an accusative of more precise definition, like אשׁר in Isa 50:1 (cf., Isa 42:25; Isa 43:23). Jerome has given the correct rendering: "that I may know how to sustain him that is weary with a word."


  Isaiah 50:5


  His calling is to save, not to destroy; and for this calling he has Jehovah as a teacher, and to Him he has submitted himself in docile susceptibility and immoveable obedience. Isa 50:5 "The Lord Jehovah hath opened mine ear; and I, I was not rebellious, and did not turn back." He put him into a position inwardly to discern His will, that he might become the mediator of divine revelation; and he did not set himself against this calling (mârâh, according to its radical meaning stringere, to make one's self rigid against any one, ἀντιτείνειν), and did not draw back from obeying the call, which, as he well knew, would not bring him earthly honour and gain, but rather shame and ill-treatment. Ever since he had taken the path of his calling, he had not drawn timidly back from the sufferings with which it was connected, but had rather cheerfully taken them upon him. V.6 "I offered my back to smiters, and my cheeks to them that pluck off the hair; I hid not my face from shame and spitting." He offered his back to such as smote it, his cheeks to such as plucked out the hair of his beard (mârat as in Neh 13:25). He did not hide his face, to cover it up from actual insults, or from being spit upon (on kelimmōth with rōq, smiting on the cheek, κολαφίζειν, strokes with rods, ῥαπίζειν, blows upon the head, τύπτειν εἰς τὴν κεφαλήν with ἐμπτύειν, compare Mat 26:67; Mat 27:30; Joh 18:22). The way of his calling leads through a shameful condition of humiliation. What was typified in Job (see Isa 30:10; Isa 17:6), and prefigured typically and prophetically in the Psalms of David (see Psa 22:7; Psa 69:8), finds in him its perfect antitypical fulfilment.


  Isaiah 50:7


  But no shame makes him faint-hearted; he trusts in Him who hath called him, and looks to the end. "But the Lord Jehovah will help me; therefore have I not suffered myself to be overcome by mockery: therefore did I make my face like the flint, and knew that I should not be put to shame." The ו introduces the thought with which his soul was filled amidst all his sufferings. In נכלמתּי לא he affirms, that he did not suffer himself to be inwardly overcome and overpowered by kelimmâh. The consciousness of his high calling remained undisturbed; he was never ashamed of that, nor did he turn away from it. The two על־כּן stand side by side upon the same line. He made his face kachallâmı̄sh (from châlam, related to gâlam in Isa 49:21, with the substantive termination ı̄sh: see Jeshurun, p. 229), i.e., he made it as unfelling as a flint-stone to the attacks of his foes (cf., Eze 3:8-9). The lxx renders this ἔθηκα τὸ πρόσωπον μου ὡς στερεὰν πέτραν; but ἐστήριξα τὸ πρός, which is the rendering given to פני שׂים in Jer 21:10, would have been just the proper rendering here (see Luk 9:51). In "holy hardness of endurance," as Stier says, he turned his face to his antagonists, without being subdued or frightened away, and was well assured that He whose cause he represented would never leave him in the lurch.


  Isaiah 50:8


  In the midst of his continued sufferings he was still certain of victory, feeling himself exalted above every human accusation, and knowing that Jehovah would acknowledge him; whereas his opponents were on the way to that destruction, the germ of which they already carried with them. "He is near that justifieth me; who will contend with me?! We will draw near together! Who is my adversary in judgment?! Let him draw near to me! Behold, the Lord Jehovah will help me; who is he that could condemn me?! Behold, they all shall fall to pieces like a garment; the moth shall eat them up." הצדּיו and הרשׁיע are forensic antitheses: the former signifies to set one forth, both practically and judicially, as righteous (Sa2 15:4; Psa 82:3); the latter as guilty, רשׁע (Deu 25:1; Psa 109:7). נעמדה, which has lost the principal tone on account of the following יחד (יּהד), has munach instead of metheg in the antepenultimate. Ba‛al mishpâtı̄ means, "he who has a judicial cause of lawsuit against me," just as in Roman law the dominus litis is distinguished from the procurator, i.e., from the person who represents him in court (syn. ba‛al debhârı̄m, Exo 24:14, and 'ı̄sh rı̄bhı̄ in Job 31:35; compare Isa 41:11). מי־הוּא are connected, and form an emphatic τίς, Rom 8:34 (Ewald 325, a). "All of them" (kullâm): this refers to all who are hostile to him. They fall to pieces like a worn-out garment, and fall a prey to the moth which they already carry within them—a figure which we meet with again in Isa 51:8 (cf., Job 13:28; Hos 5:12), and one which, although apparently insignificant, is yet really a terrible one, inasmuch as it points to a power of destruction working imperceptibly and slowly, but yet effecting the destruction of the object selected with all the greater certainty.


  Isaiah 50:10


  Thus far we have the words of the servant. The prophecy opened with words of Jehovah (Isa 50:1-3), and with such words it closes, as we may see from the expression, "this shall ye have at my hand," in Isa 50:11. The first word of Jehovah is addressed to those who fear Him, and hearken to the voice of His servant. Isa 50:10"Who among you is fearing Jehovah, hearkening to the voice of His servant? He that walketh in darkness, and without a ray of light, let him trust in the name of Jehovah, and stay himself upon his God." The question is asked for the purpose of showing to any one who could reply, "I am one, or wish to be such an one," what his duty and his privileges are. In the midst of the apparent hopelessness of his situation (chăshēkhı̄m the accusative of the object, and plural to chăshēkhâh, Isa 8:22), and of his consequent despondency of mind, he is to trust in the name of Jehovah, that firmest and surest of all grounds of trust, and to stay himself upon his God, who cannot forsake or deceive him. He is to believe (Isa 7:9; Isa 28:16; Hab 2:4) in God and the word of salvation, for בטח and נשׁען are terms applied to that fiducia fidei which is the essence of faith. The second word of Jehovah is addressed to the despisers of His word, of which His servant is the bearer. Isa 50:11 "Behold, all ye that kindle fire, that equip yourselves with burning darts, away into the glow of your fire, and into the burning darts that ye have kindled! This comes to you from my hand; ye shall lie down in sorrow." The fire is not the fire of divine wrath (Jer 17:4), but the fire of wickedness (rish‛âh, Isa 9:17), more especially that hellish fire with which an evil tongue is set on fire (Jam 3:6); for the zı̄qōth (equivalent to ziqqōth, from zēq = zinq, from zânaq, to spring, to let fly, Syr. to shoot or hurl), i.e., shots, and indeed burning arrows (Psa 7:14), are figurative, and stand for the blasphemies and anathemas which they cast at the servant of Jehovah. It is quite unnecessary to read מאירי instead of מאזּרי, as Hitzig, Ewald, and Knobel propose, or even, contrary to all usage of speech, מאורי. The former is the more pictorial: they gird burning darts, accingunt malleolos, i.e., they equip or arm themselves with them for the purpose of attack (Isa 45:5). But the destruction which they prepare for the servant of Jehovah becomes their own. They themselves have to go into the midst of the burning fire and the burning darts, that they have set on fire. The hand of Jehovah suddenly inverts the position; the fire of wrath becomes the fire of divine judgment, and this fire becomes their bed of torment. The lxx has it correctly, ἐν λύπῃ κοιμηθήσεσθε. The Lamed indicates the situation (Ewald, 217, d). תּשׁכּבוּן with the tone upon the last syllable gives a dictatorial conclusion. It has a terrible sound, but still more terrible (apart from the future state) is the historical fulfilment that presents itself to the eye.


  Isaiah 51


  Isaiah 51:1


  The prophetic address now turns again from the despisers of the word, whom it has threatened with the torment of fire, to those who long for salvation. "Hearken to me, ye that are in pursuit of righteousness, ye that seek Jehovah. Look up to the rock whence ye are hewn, and to the hollow of the pit whence ye are dug. Look up toe Abraham your forefather, and to Sara who bare you, that he was one when I called him, and blessed him, and multiplied him. For Jehovah hath comforted Zion, comforted all her ruins, and turned her desert like Eden, and her steppe as into the garden of God; joy and gladness are found in her, thanksgiving and sounding music." The prophecy is addressed to those who are striving after the right kind of life and seeking Jehovah, and not turning from Him to make earthly things and themselves the object of their pursuit; for such only are in a condition by faith to regard that as possible, and in spirit to behold that as real, which seems impossible, and in spirit to behold that as real, which seems impossible to human understanding, because the very opposite is lying before the eye of the senses. Abraham and Sarah they are mentally to set before them, for they are types of the salvation to be anticipated now. Abraham is the rock whence the stones were hewn, of which the house of Jacob is composed; and Sarah with her maternal womb the hollow of the pit out of which Israel was brought to the light, just as peat is dug out of a pit, or copper out of a mine. The marriage of Abraham and Sarah was for a long time unfruitful; it was, as it were, out of hard stone that God raised up children to Himself in Abraham and Sarah. The rise of Israel was a miracle of divine power and grace. In antithesis to the masculine tsūr, bōr is made into a feminine through maqqebheth, which is chosen with reference to neqēbhâh. to חצּבתּם we must supply ממּנּוּ ... אשׁר, and to נקּרתּם, ממּנּה ... אשׁר. Isa 51:2 informs them who the rock and the hollow of the pit are, viz., Abraham your forefather, and Sarah techōlelkhem, who bare you with all the pains of childbirth: "you," for the birth of Isaac, the son of promise, was the birth of the nation. The point to be specially looked at in relation to Abraham (in comparison with whom Sarah falls into the background) is given in the words quod unum vocavi eum (that he was one when I called him). The perfect קראתיו relates the single call of divine grace, which removed Abraham from the midst of idolaters into the fellowship of Jehovah. The futures that follow (with Vav cop.) point out the blessing and multiplication that were connected with it (Gen 12:1-2). He is called one ('echâd as in Eze 33:24; Mal 2:15), because he was one at the time of his call, and yet through the might of the divine blessing became the root of the whole genealogical tree of Israel, and of a great multitude of people that branched off from it. This is what those who are now longing for salvation are to remember, strengthening themselves by means of the olden time in their faith in the future which so greatly resembles it. The corresponding blessing is expressed in preterites (nicham, vayyâsem), inasmuch as to the eye of faith and in prophetic vision the future has the reality of a present and the certainty of a completed fact. Zion, the mother of Israel (Isa 50:1), the counterpart of Sarah, the ancestress of the nation-Zion, which is now mourning so bitterly, because she is lying waste and in ruins—is comforted by Jehovah. The comforting word of promise (Isa 40:1) becomes, in her case, the comforting fact of fulfilment (Isa 49:13). Jehovah makes her waste like Eden (lxx ὡς παράδεισον), like a garden, as glorious as if it had been directly planted by Himself (Gen 13:10; Num 24:6). And this paradise is not without human occupants; but when you enter it you find joy and gladness therein, and hear thanksgiving at the wondrous change that has taken place, as well as the voice of melody (zimrâh as in Amo 5:23). The pleasant land is therefore full of men in the midst of festal enjoyment and activity. As Sarah gave birth to Isaac after a long period of barrenness, so Zion, a second Sarah, will be surrounded by a joyous multitude of children after a long period of desolation.


  Isaiah 51:4


  But the great work of the future extends far beyond the restoration of Israel, which becomes the source of salvation to all the world. "Hearken unto me, my people, and give ear unto me, O my congregation! for instruction will go forth from me, and I make a place for my right, to be a light of the nations. My righteousness is near, my salvation is drawn out, and my arms will judge nations: the hoping of the islands looks to me, and for mine arm is their waiting." It is Israel which is here summoned to hearken to the promise introduced with kı̄. לאוּמּי is only used here of Israel, like גּוי in Zep 2:9; and the lxx (καὶ οἱ βασιλεῖς) have quite misunderstood it. An address to the heathen would be quite out of harmony with the character of the whole prophecy, which is carried out quite consistently throughout. עמי and לאומי, therefore, are not plurals, as the Syriac supposes, although it cannot be disputed that it is a rare thing to meet with the plural form apocopated thus, after the form of the talmudic Aramaean; and see also at Psa 45:9). What Isa 42:1. describes as the calling of the servant of Jehovah, viz., to carry out justice among the nations, and to plant it on the earth, appears here as the act of Jehovah; but, as a comparison of מאתּי with מצּיּון (Isa 2:3) clearly shows, as the act of the God who is present in Israel, and works from Israel outwards. Out of Israel sprang the Saviour; out of Israel the apostleship; and when God shall have mercy upon Israel again, it will become to the whole world of nations "life from the dead." The thorâh referred to here is that of Sion, as distinguished from that of Sinai, the gospel of redemption, and mishpât the new order of life in which Israel and the nations are united. Jehovah makes for this a place of rest, a firm standing-place, from which its light to lighten the nations streams forth in all directions. הרגּיע as in Jer 31:2; Jer 50:34, from רגע, in the sense of the Arabic rj‛, to return, to procure return, entrance, and rest; a different word from רגע in Isa 51:15, which signifies the very opposite, viz., to disturb, literally to throw into trembling. צדק and ישע, which occur in Isa 51:5, are synonyms throughout these prophecies. The meaning of the former is determined by the character of the thorah, which gives "the knowledge of salvation" (Luk 1:77), and with that "the righteousness of God" (Rom 1:17; cf., Isa 53:11). This righteousness is now upon the point of being revealed; this salvation has started on the way towards the fullest realization. The great mass of the nations fall under the judgment which the arms of Jehovah inflict, as they cast down to the ground on the right hand and on the left. When it is stated of the islands, therefore, that they hope for Jehovah, and wait for His arm, the reference is evidently to the remnant of the heathen nations, which outlives the judgment, and not only desires salvation, and is susceptible of it, but which actually receives salvation (compare the view given in Joh 11:52, which agrees with that of Isaiah, and which, in fact, is the biblical view generally, e.g., Joe 3:5). To these the saving arm (the singular only was suitable here; cf., Psa 16:11) now brings that salvation, towards which their longing was more or less consciously directed, and which satisfied their inmost need. Observe in Isa 51:5 the majestic and self-conscious movement of the rhythm, with the effective tone of yeyachēlûn.


  Isaiah 51:6


  The people of God are now summoned to turn their eyes upwards and downwards: the old world above their heads and under their feet is destined to destruction. "Lift up your eyes to the heavens, and look upon the earth beneath: for the heavens will pass away like smoke, and the earth fall to pieces like a garment, and its inhabitants die out like a nonentity; and my salvation will last for ever, and my righteousness does not go to ruin." The reason for the summons follows with kı̄. The heavens will be resolved into atoms, like smoke: nimlâchū from mâlach, related to mârach, root mal, from which comes mâlal (see at Job 14:2), to rub to pieces, to crumble to pieces, or mangle; Aquila, ἠλοήθησαν, from ἀλοᾶν, to thresh. As melâchı̄m signifies rags, the figure of a garment that has fallen to pieces, which was then quite ready to hand (Isa 50:9), presented itself from the natural association of ideas. כּמו־כן, however, cannot mean "in like manner" (lxx, Targ., Jerome); for if we keep to the figure of a garment falling to pieces, the figure is a very insipid one; and if we refer it to the fate of the earth generally, the thought which it offers is a very tame one. The older expositors were not even acquainted with what is now the favourite explanation, viz., "as gnats perish" (Hitzig, Ewald, Umbreit, Knobel, Stier, etc.); since the singular of kinnı̄m is no more kēn than the singular of בּיצים is בּיץ. The gnat (viz., a species of stinging gnat, probably the diminutive but yet very troublesome species which is called akol uskut, "eat and be silent," in Egyptian) is called kinnâh, as the talmudic usage shows, where the singular, which does not happen to be met with in the Old Testament, is found in the case of kinnı̄m as well as in that of bētsı̄m.


  We must explain the word in the same manner as in Sa2 23:5; Num 13:33; Job 9:35. In all these passages kēn merely signifies "so" (ita, sic); but just as in the classical languages, these words often derive their meaning from the gesture with which they are accompanied (e.g., in Terence's Eunuch: Cape hoc flabellum et ventulum sic facito). This is probably Rckert's opinion, when he adopts the rendering: and its inhabitants "like so" (so wie so) do they die. But "like so" is here equivalent to "like nothing." That the heavens and the earth do not perish without rising again in a renewed form, is a thought which may naturally be supplied, and which is distinctly expressed in Isa 51:16; Isa 65:17; Isa 66:22. Righteousness (tsedâqâh) and salvation (yeshū‛âh) are the heavenly powers, which acquire dominion through the overthrow of the ancient world, and become the foundations of the new (Pe2 3:13). That the tsedâqâh will endure for ever, and the yeshū‛âh will not be broken (yēchath, as in Isa 7:8, confringetur, whereas in Isa 51:7 the meaning is consternemini), is a prospect that opens after the restoration of the new world, and which indirectly applies to men who survive the catastrophe, having become partakers of righteousness and salvation. For righteousness and salvation require beings in whom to exert their power.


  Isaiah 51:7


  Upon this magnificent promise of the final triumph of the counsel of God, an exhortation is founded to the persecuted church, not to be afraid of men. "Hearken unto me, ye that know about righteousness, thou people with my law in the heart; fear ye not the reproach of mortals, and be ye not alarmed at their revilings. For the moth will devour them like a garment, and the worm devour them like woollen cloth; and my righteousness will stand for ever, and my salvation to distant generations." The idea of the "servant of Jehovah," in its middle sense, viz., as denoting the true Israel, is most clearly set forth in the address here. They that pursue after righteousness, and seek Jehovah (Isa 51:1), that is to say, the servants of Jehovah (Isa 65:8-9), are embraced in the unity of a "people," as in Isa 65:10 (cf., Isa 10:24), i.e., of the true people of God in the people of His choice, and therefore of the kernel in the heart of the whole mass—an integral intermediate link in the organism of the general idea, which Hvernick and, to a certain extent, Hofmann eliminate from it, but not without thereby destroying the typical mirror in which the prophet beholds the passion of the One. The words are addressed to those who know from their own experience what righteousness is as a gift of grace, and as conduct in harmony with the plan of salvation, i.e., to the nation, which bears in its heart the law of God as the standard and impulse of its life, the church which not only has it as a letter outside itself, but as a vital power within (cf., Psa 40:9). None of these need to be afraid of men. Their despisers and blasphemers are men ('ĕnōsh; cf., Isa 51:12, Psa 9:20; Psa 10:18), whose pretended omnipotence, exaltation, and indestructibility, are an unnatural self-convicted lie. The double figure in Isa 51:8, which forms a play upon words that cannot well be reproduced, affirms that the smallest exertion of strength is quite sufficient to annihilate their sham greatness and sham power; and that long before they are actually destroyed, they carry the constantly increasing germ of it within themselves. The sâs, says a Jewish proverb, is brother to the ‛âsh. The latter (from ‛âshēsh, collabi, Arab. ‛aththa, trans. corrodere) signifies a moth; the former (like the Arabic sūs, sūse, Gr. σής) a moth, and also a weevil, curculio. The relative terms in Greek are σής (Armen. tzetz) and κίς. But whilst the persecutors of the church succumb to these powers of destruction, the righteousness and salvation of God, which are even now the confidence and hope of His church, and the full and manifest realization of which it will hereafter enjoy, stand for ever, and from "generation to generation," ledōr dōrı̄m, i.e., to an age which embraces endless ages within itself.


  Isaiah 51:9


  But just as such an exhortation as this followed very naturally from the grand promises with which they prophecy commenced, so does a longing for the promised salvation spring out of this exhortation, together with the assurance of its eventual realization. "Awake, awake, clothe thyself in might, O arm of Jehovah; awake, as in the days of ancient time, the ages of the olden world! Was it not thou that didst split Rahab in pieces, and pierced the dragon? Was it not thou that didst dry up the sea, the waters of the great billow; that didst turn the depths of the sea into a way for redeemed to pass through? Ad the emancipated of Jehovah will return, and come to Zion with shouting, and everlasting joy upon their head: they grasp at gladness and joy, and sorrow and sighing flee away." The paradisaical restoration of Zion, the new world of righteousness and salvation, is a work of the arm of Jehovah, i.e., of the manifestation of His might. His arm is now in a sleeping state. It is not lifeless, indeed, but motionless. Therefore the church calls out to it three times, "Awake" (‛ūrı̄: to avoid monotony, the milra and milel tones are interchanged, as in Jdg 5:12).


  It is to arise and put on strength out of the fulness of omnipotence (lâbhēsh as in Psa 93:1; cf., λαμβάνειν δύναμιν Rev 11:17, and δύσεο ἀλκήν, arm thyself with strength, in Il. 19:36; 9:231). The arm of Jehovah is able to accomplish what the prophecy affirms and the church hopes for; since it has already miraculously redeemed Israel once. Rahabh is Egypt represented as a monster of the waters (see Isa 30:7), and tannı̄n is the same (cf., Isa 27:1), but with particular reference to Pharaoh (Eze 29:3). אתּ־היא, tu illud, is equivalent to "thou, yea thou" (see at Isa 37:16). The Red Sea is described as the "waters of the great deep" (tehōm rabbâh), because the great storehouse of waters that lie below the solid ground were partially manifested there. השּׂמה has double pashta; it is therefore milel, and therefore the third pr. = שׂמה אשׁר (Ges. 109, Anf.). Isa 35:10 is repeated in Isa 51:11, being attached to גּאוּלים of the previous verse, jut as it is there. Instead of נסוּ ישּׂיגוּן, which we find here, we have there ונסוּ ישּׂיגוּ; in everything else the two passages are word for word the same. Hitzig, Ewald, and Knobel suppose that Isa 51:11 was not written by the author of these addresses, but was interpolated by some one else. But in Isa 65:25 we meet with just the same kind of repetition from chapters 1-39; and in the first part we find, at any rate, repetitions in the form of refrains and others of a smaller kind (like Isa 19:15, cf., Isa 9:13). And Isa 51:11 forms a conclusion here, just as it does in Isa 35:10. An argument is founded upon the olden time with reference to the things to be expected now; the look into the future is cleared and strengthened by the look into the past. And thus will the emancipated of Jehovah return, being liberated from the present calamity as they were delivered from the Egyptian then. The first half of this prophecy is here brought to a close. It concludes with expressions of longing and of hope, the echo of promises that had gone before.


  Isaiah 51:12


  In the second half the promise commences again, but with more distinct reference to the oppression of the exiles and the sufferings of Jerusalem. Jehovah Himself begins to speak now, setting His seal upon what is longed and hoped for. "I am your comforter: who art thou, that thou shouldst be afraid of a mortal who will die, and of a son of man who is made a blade of grass; that thou shouldst forget Jehovah thy Creator, who stretched out the heavens and founded the earth; that thou shouldst be afraid continually all the day of the fury of the tormentor, as he aims to destroy? and where is the fury of the tormentor left? He that is bowed down is quickly set loose, and does not die to the grave, and his bread does not fail him; as truly as I Jehovah am thy God, who frighteneth up the sea, so that its waves roar: Jehovah of hosts is His name." הוּא after אנכי אנכי is an emphatic repetition, and therefore a strengthening of the subject (αὐτὸς ἐγώ), as above, in Isa 51:10, in אתּ־היא. From this major, that Jehovah is the comforter of His church, and by means of a minor, that whoever has Him for a comforter has no need to fear, the conclusion is drawn that the church has no cause to fear. Consequently we cannot adopt Knobel's explanation, "How small thou art, that thou art afraid." The meaning is rather, "Is it really the case with thee (i.e., art thou then so small, so forsaken), that thou hast any need to fear" (fut. consec., according to Ges. 129, 1; cf., ki, Exo 3:11; Jdg 9:28)? The attributive sentence tâmūth (who will die) brings out the meaning involved in the epithet applied to man, viz., 'ĕnōsh (compare in the Persian myth Gayomard, from the old Persian gaya meretan, mortal life); חציר = כּחציר (Psa 37:2; Psa 90:5; Psa 103:15; compare above, Isa 40:6-8) is an equation instead of a comparison. In Isa 51:12 the address is thrown into a feminine form, in Isa 51:13 into a masculine one; Zion being the object in the former, and (what is the same thing) Israel in the latter: that thou forgettest thy Creator, who is also the almighty Maker of the universe, and soarest about in constant endless alarm at the wrath of the tormentor, whilst he is aiming to destroy (pichad, contremiscere, as in Pro 28:14; ka'ăsher as in Psa 66:7; Num 27:14, lit., according as; kōnēn, viz., his arrows, or even his bow, as in Psa 11:2; Psa 7:13, cf., Isa 21:13). We must not translate this quasi disposuisset, which is opposed to the actual fact, although syntactically possible (Job 10:19; Zac 10:6). The question with which the fear is met, "And where is the fury of the tormentor?" looks into the future: "There is not a trace of him to be seen, he is utterly swept away." If hammētsı̄q signifies the Chaldean, Isa 51:14, in which the warning passes into a promise, just as in the first half the promise passed into a warning, is not to be understood as referring to oppression by their own countrymen, who were more heathenish than Israelitish in their disposition, as Knobel supposes; but tsō‛eh (from tsâ‛âh, to stoop or bend) is an individualizing description of the exiles, who were in captivity in Babylon, and some of them actually in prison (see Isa 42:7, Isa 42:22). Those who were lying there in fetters, and were therefore obliged to bend, hastened to be loosed, i.e., would speedily be set at liberty (the conquest of Babylon by Cyrus may be referred to here); they would not die and fall into the pit (constr. praegnans), nor would their bread fail; that is to say, if we regard the two clauses as the dissection of one thought (which is not necessary, however, though Hitzig supports it), "he will not die of starvation." The pledge of this is to be found in the all-sufficiency of Jehovah, who throws the sea into a state of trembling (even by a threatening word, geârâh; רגע is the construct of the participle, with the tone upon the last syllable, as in Lev 11:7; Psa 94:9 : see Br's Psalter, p. 132, from râga‛, tremefacere), so that its waves roar (cf., Jer 31:35, and the original passage in Job 26:12).


  Isaiah 51:16


  The promise, as the pledge of which Jehovah has staked His absolute power, to which everything must yield, now rises up to an eschatological height, from the historical point at which it began. "And I put my words into thy mouth, and in the shadow of my hand have I covered thee, to plant heavens, and to found an earth, and to say to Zion, Thou art my people." It is a lofty calling, a glorious future, for the preparation and introduction of which Israel, although fallen as low as Isa 51:7 describes, has been equipped and kept in the shadow of unapproachable omnipotence. Jehovah has put His words into the mouth of this Israel—His words, the force and certainty of which are measured by His all-determining absoluteness. And what is the exalted calling which it is to subserve through the medium of these words, and for which it is preserved, without previously, or indeed at any time, passing away? We must not render it, "that thou mayest plant," etc., with which the conclusion does not harmonize, viz., "that thou mayest say," etc.; for it is not Israel who says this to Israel, but Jehovah says it to Israel. The planter, founder, speaker, is therefore Jehovah. It is God's own work, to which Israel is merely instrumentally subservient, by means of the words of God place din its mouth, viz., the new creation of the world, and the restoration of Israel to favour; both of them, the former as well as the latter, regalia of God. The reference is to the last times. The Targum explains it thus: "to restore the people of whom it is said, They will be as numerous as the stars of heaven; and to perfect the church, of which it is said, They will be as numerous as the dust of the earth." Knobel understands by this a completion of the theocracy, and a new arrangement of the condition of the world; Ewald, a new spiritual creation, of which the liberation of Israel is the first corner-stone. But the prophecy speaks of a new heaven and a new earth, in something more than a figurative sense, as a new creation of God (Isa 65:17). Jehovah intends to create a new world of righteousness and salvation, and practically to acknowledge Zion as His people. The preparation for this great and all-renewing work of the future is aided by the true Israel, which is now enslaved by the heathen, and disowned and persecuted by its own countrymen. A future of salvation, embracing Israel and the heaven and the earth, is implied in the words placed by Jehovah in the mouth of His church, which was faithful to its calling. These words in their mouth are the seed-corns of a new world in the midst of the old. The fact that the very same thing is said here of the true spiritual Israel, as in Isa 49:2 of the one servant of Jehovah, may be explained in the same manner as when the apostles apply to themselves, in Act 13:47, a word of God relating to the one Servant of Jehovah, by saying, "So hath the Lord commanded us." The One is, in fact, one with this Israel; He is this Israel in its highest potency; He towers above it, but only as the head rises above the members of the body, with which it forms a living whole. There is no necessity, therefore, to assume, as Hengstenberg and Philippi do, that Isa 51:13 contains an address from the One who then stood before the mind of the prophet. "There is no proof," as Vitringa affirms, "of any change in the object in this passage, nor any solid reason for assuming it." The circumference of the idea is always the same. Here, however, it merely takes the direction towards the centre, and penetrates its smaller inner circle, but does not go back to the centre itself.


  Isaiah 51:17


  Just as we found above, that the exclamation "awake" (‛ūrı̄), which the church addresses to the arm of Jehovah, grew out of the preceding great promises; so here there grows out of the same another "awake" (hith‛ōrerı̄), which the prophet addresses to Jerusalem in the name of his God, and the reason for which is given in the form of new promises. "Wake thyself up, wake thyself up, stand up, O Jerusalem, thou that hast drunk out of the hand of Jehovah the goblet of His fury: the goblet cup of reeling hast thou drunk, sipped out. There was none who guided her of all the children that she had brought forth; and none who took her by the hand of all the children that she had brought up. There were two things that happened to thee; who should console thee? Devastation, and ruin, and famine, and the sword: how should I comfort thee? Thy children were benighted, lay at the corners of all the streets like a snared antelope: as those who were full of the fury of Jehovah, the rebuke of thy God. Therefore hearken to this, O wretched and drunken, but not with wine: Thus saith thy Lord, Jehovah, and thy God that defendeth His people, Behold, I take out of thine hand the goblet of reeling, the goblet cup of my fury: thou shalt not continue to drink it any more. And I put it into the hand of thy tormentors; who said to thy soul, Bow down, that we may go over; and thou madest thy back like the ground, and like a public way for those who go over it." In Isa 51:17, Jerusalem is regarded as a woman lying on the ground in the sleep of faintness and stupefaction. She has been obliged to drink, for her punishment, the goblet filled with the fury of the wrath of God, the goblet which throws those who drink it into unconscious reeling; and this goblet, which is called qubba‛ath kōs (κύπελλον ποτηιρίου, a genitive construction, though appositional in sense), for the purpose of giving greater prominence to its swelling sides, she has not only had to drink, but to drain quite clean (cf., Psa 75:9, and more especially Eze 23:32-34). Observe the plaintive falling of the tone in shâthı̄th mâtsı̄th. In this state of unconscious stupefaction was Jerusalem lying, without any help on the part of her children; there was not one who came to guide the stupefied one, or took her by the hand to lift her up. The consciousness of the punishment that their sins had deserved, and the greatness of the sufferings that the punishment had brought, pressed so heavily upon all the members of the congregation, that not one of them showed the requisite cheerfulness and strength to rise up on her behalf, so as to make her fate at any rate tolerable to her, and ward off the worst calamities. What elegiac music we have here in the deep cadences: mikkol-bânı̄m yâlâdâh, mikkol-bânı̄m giddēlâh! So terrible was her calamity, that no one ventured to break the silence of the terror, or give expression to their sympathy. Even the prophet, humanly speaking, is obliged to exclaim, "How (mı̄, literally as who, as in Amo 7:2, Amo 7:5) should I comfort thee!" He knew of no equal or greater calamity, to which he could point Jerusalem, according to the principle which experience confirms, solamen miseris socios habuisse malorum. This is the real explanation, according to Lam 2:13, though we must not therefore take mı̄ as an accusative = bemı̄, as Hitzig does. The whole of the group is in the tone of the Lamentations of Jeremiah. There were two kinds of things (i.e., two kinds of evils: mishpâchōth, as in Jer 15:3) that had happened to her (קרא = קרה, with which it is used interchangeably even in the Pentateuch)—namely, the devastation and ruin of their city and their land, famine and the sword to her children, their inhabitants.


  In Isa 51:20 this is depicted with special reference to the famine. Her children were veiled (‛ullaph, deliquium pati, lit., obvelari), and lay in a state of unconsciousness like corpses at the corner of every street, where this horrible spectacle presented itself on every hand. They lay ketho' mikhmâr (rendered strangely and with very bad taste in the lxx, viz., like a half-cooked turnip; but given correctly by Jerome, sicut oryx, as in the lxx at Deu 14:5, illaqueatus), i.e., like a netted antelope (see at Job 39:9), i.e., one that has been taken in a hunter's net and lies there exhausted, after having almost strangled itself by ineffectual attempts to release itself. The appositional וגו המלאים, which refers to בניך, gives as a quippe qui the reason for all this suffering. It is the punishment decreed by God, which has pierced their very heart, and got them completely in its power. This clause assigning the reason, shows that the expression "thy children" (bânayikh) is not to be taken here in the same manner as in Lam 2:11-12; Lam 4:3-4, viz., as referring to children in distinction from adults; the subject is a general one, as in Isa 5:25. With lâkhē̄n (therefore, Isa 51:21) the address turns from the picture of sufferings to the promise, in the view of which the cry was uttered, in Isa 51:17, to awake and arise. Therefore, viz., because she had endured the full measure of God's wrath, she is to hear what His mercy, that has now begun to move, purposes to do. The connecting form shekhurath stands here, according to Ges. 116, 1, notwithstanding the (epexegetical) Vav which comes between. We may see from Isa 29:9 how thoroughly this "drunk, but not with wine," is in Isaiah's own style (from this distinction between a higher and lower sphere of related facts, compare Isa 47:14; Isa 48:10). The intensive plural 'ădōnı̄m is only applied to human lords in other places in the book of Isaiah; but in this passage, in which Jerusalem is described as a woman, it is used once of Jehovah. Yârı̄bh ‛ammō is an attributive clause, signifying "who conducts the cause of His people," i.e., their advocate or defender. He takes the goblet of reeling and wrath, which Jerusalem has emptied, for ever out of her hand, and forces it newly filled upon her tormentors. There is no ground whatever for reading מוניך (from ינה, to throw down, related to יון, whence comes יון, a precipitate or sediment) in the place of מוגי (pret. hi. of יגה, (laborare, dolere), that favourite word of the Lamentations of Jeremiah (Lam 1:5, Lam 1:12; Lam 3:32, cf., Isa 1:4), the tone of which we recognise here throughout, as Lowth, Ewald, and Umbreit propose after the Targum ליך מונן דהוו. The words attributed to the enemies, shechı̄ vena‛ăbhorâh (from shâchâh, the kal of which only occurs here), are to be understood figuratively, as in Psa 129:3. Jerusalem has been obliged to let her children be degraded into the defenceless objects of despotic tyranny and caprice, both at home in their own conquered country, and abroad in exile. But the relation is reversed now. Jerusalem is delivered, after having been punished, and the instruments of her punishment are given up to the punishment which their pride deserved.


  Isaiah 52


  Isaiah 52:1


  The same call, which was addressed in Isa 51:9 to the arm of Jehovah that was then represented as sleeping, is here addressed to Jerusalem, which is represented as a sleeping woman. "Awake, awake; clothe thyself in thy might, O Zion; clothe thyself in thy state dresses, O Jerusalem, thou holy city: for henceforth there will no more enter into thee one uncircumcised and unclean! Shake thyself from the dust; arise, sit down, O Jerusalem: loose thyself from the chains of thy neck, O captive daughter of Zion!" Jerusalem is lying upon the ground stupefied with the wrath of God, and exhausted with grief; but this shameful prostration and degradation will now come to an end. She is to rise up and put on her might, which has long been broken down, and apparently has altogether disappeared, but which can and must be constantly renewed, because it rests upon the foundation of an inviolable promise. She is to wake up and recover her ancient power, and put on her state robes, i.e., her priestly and royal ornaments, which belong to her as a "royal city," i.e., as the city of Jehovah had His anointed one. For henceforth she will be what she was always intended to be, and that without any further desecration. Heathen, uncircumcised, and those who were unclean in heart and flesh (Eze 44:9), had entered her by force, and desecrated her: heathen, who had no right to enter the congregation of Jehovah as they were (Lam 1:10). But she should no longer be defiled, not to say conquered, by such invaders as these (Joe 3:17; Nah 2:1; compare Joe 3:7 with Nah 2:1). On the construction non perget intrabit = intrare, see Ges. 142, 3, c. In Isa 52:2 the idea of the city falls into the background, and that of the nation takes its place. ירולשׁם שׁבי does not mean "captive people of Jerusalem," however, as Hitzig supposes, for this would require שׁביה in accordance with the personification, as in Isa 52:2. The rendering supported by the lxx is the true one, "Sit down, O Jerusalem;" and this is also the way in which it is accentuated. The exhortation is the counterpart of Isa 47:1. Jerusalem is sitting upon the ground as a prisoner, having no seat to sit upon; but this is only that she may be the more highly exalted;—whereas the daughter of Babylon is seated as a queen upon a throne, but only to be the more deeply degraded. The former is now to shake herself free from the dust, and to rise up and sit down (viz., upon a throne, Targum). The captive daughter of Zion (shebhiyyâh, αἰχμάλωτος, Exo 12:29, an adjective written first for the sake of emphasis, as in Isa 10:30; Isa 53:11) is to undo for herself (sibi laxare according to p. 62, note, like hithnachēl, Isa 14:2, sibi possidendo capere) the chains of her neck (the chethib התפתחו, they loosen themselves, is opposed to the beautiful parallelism); for she who was mourning in her humiliation is to be restored to honour once more, and she who was so shamefully laden with fetters to liberty.


  Isaiah 52:3


  The reason for the address is now given in a well-sustained promise. "For thus saith Jehovah, Ye have been sold for nothing, and ye shall not be redeemed with silver. For thus saith the Lord Jehovah, My people went down to Egypt in the beginning to dwell there as guests; and Asshur has oppressed it for nothing. And now, what have I to do here? saith Jehovah: for my people are taken away for nothing; their oppressors shriek, saith Jehovah, and my name is continually blasphemed all the day. Therefore my people shall learn my name; therefore, in that day, that I am He who saith, There am I." Ye have been sold (this is the meaning of Isa 52:3); but this selling is merely a giving over to a foreign power, without the slightest advantage accusing to Him who had no other object in view than to cause them to atone for their sins (Isa 50:1), and without any other people taking their place, and serving Him in their stead as an equivalent for the loss He sustained. And there would be no need of silver to purchase the favour of Him who had given them up, since a manifestation of divine power would be all that would be required (Isa 45:13). For whether Jehovah show Himself to Israel as the Righteous One or as the Gracious One, as a Judge or as a Redeemer, He always acts as the Absolute One, exalted above all earthly affairs, having no need to receive anything, but able to give everything. He receives no recompense, and gives none. Whether punishing or redeeming, He always guards His people's honour, proving Himself in the one case to be all-sufficient, and in the other almighty, but acting in both cases freely from Himself.


  In the train of thought in Isa 52:4-6 the reason is given for the general statement in Isa 52:3. Israel went down to Egypt, the country of the Nile valley, with the innocent intention of sojourning, i.e., living as a guest (gūr) there in a foreign land; and yet (as we may supply from the next clause, according to the law of a self-completing parallelism) there it fell into the bondage of the Pharaohs, who, whilst they did not fear Jehovah, but rather despised Him, were merely the blind instruments of His will. Asshur then oppressed it bephes, i.e., not "at last" (ultimo tempore, as Hvernick renders it), but (as אפס is the synonym of אין in Isa 40:17; Isa 41:2) "for nothing," i.e., without having acquired any right to it, but rather serving in its unrighteousness simply as the blind instrument of the righteousness of Jehovah, who through the instrumentality of Asshur put an end first of all to the kingdom of Israel, and then to the kingdom of Judah. The two references to the Egyptian and Assyrian oppressions are expressed in as brief terms as possible. But with the words "now therefore" the prophecy passes on in a much more copious strain to the present oppression in Babylon. Jehovah inquires, Quid mihi hic (What have I to do here)? Hitzig supposes pōh (here) to refer to heaven, in the sense of, "What pressing occupation have I here, that all this can take place without my interfering?" But such a question as this would be far more appropriate to the Zeus of the Greek comedy than to the Jehovah of prophecy. Knobel, who takes pōh as referring to the captivity, in accordance with the context, gives a ridiculous turn to the question, viz., "What do I get here in Babylonia, from the fact that my people are carried off for nothing? Only loss." He observes himself that there is a certain wit in the question. But it would be silly rather than witty, if, after Jehovah had just stated that He had given up His people for nothing, the prophet represented Him as preparing to redeem it by asking, "What have I gained by it?" The question can have no other meaning, according to Isa 22:16, than "What have I to do here?" Jehovah is thought of as present with His people (cf., Gen 46:4), and means to inquire whether He shall continue this penal condition of exile any longer (Targum, Rashi, Rosenmller, Ewald, Stier, etc.). The question implies an intention to redeem Israel, and the reason for this intention is introduced with kı̄. Israel is taken away (ablatus), viz., from its own native home, chinnâm, i.e., without the Chaldeans having any human claim upon them whatever. The words יהיליילוּ משׁליו (משׁלו) are not to be rendered, "its singers lament," as Reutschi and Rosenmller maintain, since the singers of Israel are called meshōrerı̄m; nor "its (Israel's) princes lament," as Vitringa and Hitzig supposed, since the people of the captivity, although they had still their national sârı̄m, had no other mōshelı̄m than the Chaldean oppressors (Isa 49:7; Isa 14:5). It is the intolerable tyranny of the oppressors of His people, that Jehovah assigns in this sentence as the reason for His interposition, which cannot any longer be deferred. It is true that we do meet with hēlı̄l (of which we have the future here without any syncope of the first syllable) in other passages in the sense of ululare, as a cry of pain; but just as הריע, רנן, רזח signify a yelling utterance of either joy or pain, so heeliil may also be applied to the harsh shrieking of the capricious tyrants, like Lucan's laetis ululare triumphis, and the Syriac ailel, which is used to denote a war-cry and other noises as well. In connection with this proud and haughty bluster, there is also the practice of making Jehovah's name the butt of their incessant blasphemy: מנּאץ is a part. hithpoel with an assimilated ת and a pausal ā for ē, although it might also be a passive hithpoal (for the ō in the middle syllable, compare מגאל, Mal 1:7; מבהל, Est 8:14). In Isa 52:6 there follows the closing sentence of the whole train of thought: therefore His people are to get to learn His name, i.e., the self-manifestation of its God, who is so despised by the heathen; therefore lâkhēn repeated with emphasis, like כּעל in Isa 59:18, and possibly min in Psa 45:9) in that day, the day of redemption, (supply "it shall get to learn") that "I am he who saith, Here am I," i.e., that He who has promised redemption is now present as the True and Omnipotent One to carry it into effect.


  Isaiah 52:7


  The first two turns in the prophecy (Isa 52:1-2, Isa 52:3-6) close here. The third turn (Isa 52:7-10) exults at the salvation which is being carried into effect. The prophet sees in spirit, how the tidings of the redemption, to which the fall of Babylon, which is equivalent to the dismission of the prisoners, gives the finishing stroke, are carried over the mountains of Judah to Jerusalem. "How lovely upon the mountains are the feet of them that bring good tidings, that publish peace, that bring tidings of good, that publish salvation, that say unto Zion, Thy God reigneth royally!" The words are addressed to Jerusalem, consequently the mountains are those of the Holy Land, and especially those to the north of Jerusalem: mebhassēr is collective (as in the primary passage, Nah 2:1; cf., Isa 41:27; Psa 68:12), "whoever brings the glad tidings to Jerusalem." The exclamation "how lovely" does not refer to the lovely sound of their footsteps, but to the lovely appearance presented by their feet, which spring over the mountains with all the swiftness of gazelles (Sol 2:17; Sol 8:14). Their feet look as if they had wings, because they are the messengers of good tidings of joy. The joyful tidings that are left indefinite in mebhassēr, are afterwards more particularly described as a proclamation of peace, good, salvation, and also as containing the announcement "thy God reigneth," i.e., has risen to a right royal sway, or seized upon the government (מלך in an inchoative historical sense, as in the theocratic psalms which commence with the same watchword, or like ἐβασίλευσε in Rev 19:6, cf., Rev 11:17). Up to this time, when His people were in bondage, He appeared to have lost His dominion (Isa 63:19); but now He has ascended the throne as a Redeemer with greater glory than ever before (Isa 24:23). The gospel of the swift-footed messengers, therefore, is the gospel of the kingdom of God that is at hand; and the application which the apostle makes of this passage of Isaiah in Rom 10:15, is justified by the fact that the prophet saw the final and universal redemption as though in combination with the close of the captivity.


  Isaiah 52:8


  How will the prophets rejoice, when they see bodily before them what they have already seen from afar! "Hark, thy watchers! They lift up the voice together; they rejoice: for they see eye to eye, how Jehovah bringeth Zion home." קול followed by a genitive formed an interjectional clause, and had almost become an interjection itself (see Gen 4:10). The prophets are here called tsōphı̄m, spies, as persons who looked into the distance as if from a watch-tower (specula, Isa 21:6; Hab 2:1) just as in Isa 56:10. It is assumed that the people of the captivity would still have prophets among them: in fact, the very first word in these prophecies (Isa 40:1) is addressed to them. They who saw the redemption from afar, and comforted the church therewith (different from mebhassēr, the evangelist of the fulfilment), lift up their voice together with rejoicing; for they see Jehovah bringing back Zion, as closely as one man is to another when he looks directly into his eyes (Num 14:14). בּ is the same as in the construction בּ ראה; and שׁוּב has the transitive meaning reducere, restituere (as in Psa 14:7; Psa 126:1, etc.), which is placed beyond all doubt by שׁוּבנוּ in Psa 85:5.


  Isaiah 52:9


  Zion is restored, inasmuch as Jehovah turns away her misery, brings back her exiles, and causes the holy city to rise again from her ruins. "Break out into exultation, sing together, ye ruins of Jerusalem: for Jehovah hath comforted His people, He hath redeemed Jerusalem." Because the word of consolation has become an act of consolation, i.e., of redemption, the ruins of Jerusalem are to break out into jubilant shouting as they rise again from the ground.


  Isaiah 52:10


  Jehovah has wrought out salvation through judgment in the sight of all the world. "Jehovah hath made bare His holy arm before the eyes of all nations, and all the ends of the earth see the salvation of our God." As a warrior is accustomed to make bare his right arm up to the shoulder, that he may fight without encumbrance (exsertare humeros nudamque lacessere pugnan, as Statius says in Theb. i. 413), so has Jehovah made bare His holy arm, that arm in which holiness dwells, which shines with holiness, and which acts in holiness, that arm which has been hitherto concealed and therefore has appeared to be powerless, and that in the sight of the whole world of nations; so that all the ends of the earth come to see the reality of the work, which this arm has already accomplished by showing itself in its unveiled glory—in other words, "the salvation of our God."


  Isaiah 52:11


  This salvation in its immediate manifestation is the liberation of the exiles; and on the ground of what the prophet sees in spirit, he exclaims to them (as in Isa 48:20), in Isa 52:11, Isa 52:12 : "Go ye forth, go ye forth, go out from thence, lay hold of no unclean thing; go ye out of the midst of her, cleanse yourselves, ye that bear the vessels of Jehovah. For ye shall not go out in confusion, and ye shall not go forth in flight: for Jehovah goeth before you, and the God of Israel is your rear-guard." When they go out from thence, i.e., from Babylon, they are not to touch anything unclean, i.e., they are not to enrich themselves with the property of their now subjugated oppressors, as was the case at the exodus from Egypt (Exo 12:36). It is to be a holy procession, at which they are to appear morally as well as corporeally unstained. But those who bear the vessels of Jehovah, i.e., the vessels of the temple, are not only not to defile themselves, but are to purify themselves (hibbârū with the tone upon the last syllable, a regular imperative niphal of bârar). This is an indirect prophecy, and was fulfilled in the fact that Cyrus directed the golden and silver vessels, which Nebuchadnezzar had brought to Babylon, to be restored to the returning exiles as their rightful property (Ezr 1:7-11). It would thus be possible for them to put themselves into the right attitude for their departure, since it would not take place in precipitous haste (bechippâzon), as the departure from Egypt did (Deu 16:3, cf., Exo 12:39), nor like a flight, but they would go forth under the guidance of Jehovah. מאסּפכם (with the ē changed into the original ı̆) does not man, "He bringeth you, the scattered ones, together," but according to Num 10:25; Jos 6:9, Jos 6:13, "He closes your procession,"—He not only goes before you to lead you, but also behind you, to protect you (as in Exo 14:19). For the me'assēph, or the rear-guard of an army, is its keystone, and has to preserve the compactness of the whole.


  The division of the chapters generally coincides with the several prophetic addresses. But here it needs emendation. Most of the commentators are agreed that the words "Behold my servant," etc. (hinnēh yaskı̄l ‛abhdı̄) commence a new section, like hēn ‛abhdı̄ (behold my servant) in Isa 42:1.


  Isaiah 52:13


  In this sense there follows here, immediately after the cry. "Go ye out from Babylon," an index pointing from the suffering of the Servant to His reward in glory. "Behold, my servant will act wisely; he will come forth, and arise, and be very high." Even apart from Isa 42:1, hinnēh (hēn) is a favourite commencement with Isaiah; and this very first v. contains, according to Isaiah's custom, a brief, condensed explanation of the theme. The exaltation of the Servant of Jehovah is the theme of the prophecy which follows. In v. 13a the way is shown, by which He reaches His greatness; in v. 13b the increasing greatness itself. השׂכּיל by itself means simply to gain, prove, or act with intelligence (lxx συνήσει); and then, since intelligent action, as a rule, is also effective, it is used as synonymous with הצליח, הכשׁהיר, to act with result, i.e., so as to be successful. Hence it is only by way of sequence that the idea of "prosperously" is connected with that of "prudently" (e.g., Jos 1:8; Jer 10:21). The word is never applied to such prosperity as a man enjoys without any effort of his own, but only to such as he attains by successful action, i.e., by such action as is appropriate to the desired and desirable result. In Jer 23:2, where hiskı̄l is one feature in the picture of the dominion exercised by the Messiah, the idea of intelligent action is quite sufficient, without any further subordinate meaning. But here, where the exaltation is derived from ישׂכיל as the immediate consequence, without any intervening על־כן, there is naturally associated with the idea of wise action, i.e., of action suited to the great object of his call, that of effective execution or abundant success, which has as its natural sequel an ever-increasing exaltation. Rosenmller observes, in Isa 52:13, "There is no need to discuss, or even to inquire, what precise difference there is in the meaning of the separate words;" but this is a very superficial remark. If we consider that rūm signifies not only to be high, but to rise up (Pro 11:11) and become exalted, and also to become manifest as exalted (Ps. 21:14), and that נשּׂא, according to the immediate and original reflective meaning of the niphal, signifies to raise one's self, whereas gâbhah expresses merely the condition, without the subordinate idea of activity, we obtain this chain of thought: he will rise up, he will raise himself still higher, he will stand on high. The three verbs (of which the two perfects are defined by the previous future) consequently denote the commencement, the continuation, and the result or climax of the exaltation; and Stier is not wrong in recalling to mind the three principal steps of the exaltatio in the historical fulfilment, viz., the resurrection, the ascension, and the sitting down at the right hand of God. The addition of the word מאד shows very clearly that וגבהּ is intended to be taken as the final result: the servant of Jehovah, rising from stage to stage, reaches at last an immeasurable height, that towers above everything besides (comp. ὑπερύψωσε in Phi 2:9, with ὑψωθείς in Act 2:33, and for the nature of the ὑπερύψωσε, Eph 1:20-23).


  Isaiah 52:14


  The prophecy concerning him passes now into an address to him, as in Isa 49:8 (cf., Isa 49:7), which sinks again immediately into an objective tone. "Just as many were astonished at thee: so disfigured, his appearance was not human, and his form not like that of the children of men: so will he make many nations to tremble; kings will shut their mouth at him: for they see what has not been told them, and discover what they have not heard." Both Oehler and Hahn suppose that the first clause is addressed to Israel, and that it is here pointed away from its own degradation, which excited such astonishment, to the depth of suffering endured by the One man. Hahn's principal reason, which Oehler adopts, is the sudden leap that we should otherwise have to assume from the second person to the third—an example of "negligence" which we can hardly impute to the prophet. But a single glance at Isa 42:20 and Isa 1:29 is sufficient to show how little force there is in this principal argument. We should no doubt expect עליכם or עליך after what has gone before, if the nation were addressed; but it is difficult to see what end a comparison between the sufferings of the nation and those of the One man, which merely places the sufferings of the two in an external relation to one another, could be intended to answer; whilst the second kēn (so), which evidently introduces an antithesis, is altogether unexplained. The words are certainly addressed to the servant of Jehovah; and the meaning of the sicut (just as) in Isa 52:14, and of the sic (so) which introduces the principal sentence in Isa 52:15, is, that just as His degradation was the deepest degradation possible, so His glorification would be of the loftiest kind. The height of the exaltation is held up as presenting a perfect contrast to the depth of the degradation. The words, "so distorted was his face, more than that of a man," form, as has been almost unanimously admitted since the time of Vitringa, a parenthesis, containing the reason for the astonishment excited by the servant of Jehovah. Stier is wrong in supposing that this first "so" (kēn) refers to ka'ăsher (just as), in the sense of "If men were astonished at thee, there was ground for the astonishment." Isa 52:15 would not stand out as an antithesis, if we adopted this explanation; moreover, the thought that the fact corresponded to the impression which men received, is a very tame and unnecessary one; and the change of persons in sentences related to one another in this manner is intolerably harsh; whereas, with our view of the relation in which the sentences stand to one another, the parenthesis prepares the way for the sudden change from a direct address to a declaration. Hitherto many had been astonished at the servant of Jehovah: shâmēm, to be desolate or waste, to be thrown by anything into a desolate or benumbed condition, to be startled, confused, as it were petrified, by paralyzing astonishment (Lev 26:32; Eze 26:16). To such a degree (kēn, adeo) was his appearance mishchath mē'ı̄sh, and his form mibbenē 'âdâm (sc., mishchath). We might take mishchath as the construct of mishchâth, as Hitzig does, since this connecting form is sometimes used (e.g., Isa 33:6) even without any genitive relation; but it may also be the absolute, syncopated from משׁחתתּ = משׁחתת (Hvernick and Stier), like moshchath in Mal 1:14, or, what we prefer, after the form mirmas (Isa 10:6), with the original ă, without the usual lengthening (Ewald, 160, c, Anm. 4). His appearance and his form were altogether distortion (stronger than moshchâth, distorted), away from men, out beyond men, i.e., a distortion that destroys all likeness to a man;


  'ı̄sh does not signify man as distinguished from woman here, but a human being generally.


  The antithesis follows in Isa 52:15 : viz., the state of glory in which this form of wretchedness has passed away. As a parallel to the "many" in Isa 52:14, we have here "many nations," indicating the excess of the glory by the greater fulness of the expression; and as a parallel to "were astonished at thee," "he shall make to tremble" (yazzeh), in other words, the effect which He produces by what He does to the effect produced by what He suffers. The hiphil hizzâh generally means to spirt or sprinkle (adspergere), and is applied to the sprinkling of the blood with the finger, more especially upon the capporeth and altar of incense on the day of atonement (differing in this respect from zâraq, the swinging of the blood out of a bowl), also to the sprinkling of the water of purification upon a leper with the bunch of hyssop (Lev 14:7), and of the ashes of the red heifer upon those defiled through touching a corpse (Num 19:18); in fact, generally, to sprinkling for the purpose of expiation and sanctification. And Vitringa, Hengstenberg, and others, accordingly follow the Syriac and Vulgate in adopting the rendering adsperget (he will sprinkle). They have the usage of the language in their favour; and this explanation also commends itself from a reference to נגוּע in Isa 53:4, and נגע in Isa 53:8 (words which are generally used of leprosy, and on account of which the suffering Messiah is called in b. Sanhedrin 98b by an emblematical name adopted from the old synagogue, "the leper of Rabbi's school"), since it yields the significant antithesis, that he who was himself regarded as unclean, even as a second Job, would sprinkle and sanctify whole nations, and thus abolish the wall of partition between Israel and the heathen, and gather together into one holy church with Israel those who had hitherto been pronounced "unclean" (Isa 52:1). But, on the other hand, this explanation has so far the usage of the language against it, that hizzâh is never construed with the accusative of the person or thing sprinkled (like adspergere aliqua re aliquem; since 'eth in Lev 4:6, Lev 4:17 is a preposition like ‛al, ‛el elsewhere); moreover, there would be something very abrupt in this sudden representation of the servant as a priest. Such explanations as "he will scatter asunder" (disperget, Targum, etc.), or "he will spill" (sc., their blood), are altogether out of the question; such thoughts as these would be quite out of place in a spiritual picture of salvation and glory, painted upon the dark ground we have here. The verb nâzâh signified primarily to leap or spring; hence hizzâh, with the causative meaning to sprinkle. The kal combines the intransitive and transitive meanings of the word "spirt," and is used in the former sense in Isa 63:3, to signify the springing up or sprouting up of any liquid scattered about in drops. The Arabic nazâ (see Ges. Thes.) shows that this verb may also be applied to the springing or leaping of living beings, caused by excess of emotion. And accordingly we follow the majority of the commentators in adopting the rendering exsilire faciet. The fact that whole nations are the object, and not merely individuals, proves nothing to the contrary, as Hab 3:6 clearly shows. The reference is to their leaping up in amazement (lxx θαυμάσονται); and the verb denotes less an external than an internal movement. They will tremble with astonishment within themselves (cf., pâchădū verâgezū in Jer 33:9), being electrified, as it were, by the surprising change that has taken place in the servant of Jehovah. The reason why kings "shut their mouths at him" is expressly stated, viz., what was never related they see, and what was never heard of they perceive; i.e., it was something going far beyond all that had ever been reported to them outside the world of nations, or come to their knowledge within it. Hitzig's explanation, that they do not trust themselves to begin to speak before him or along with him, gives too feeble a sense, and would lead us rather to expect לפניו than עליו. The shutting of the mouth is the involuntary effect of the overpowering impression, or the manifestation of their extreme amazement at one so suddenly brought out of the depths, and lifted up to so great a height. The strongest emotion is that which remains shut up within ourselves, because, from its very intensity, it throws the whole nature into a suffering state, and drowns all reflection in emotion (cf., yachărı̄sh in Zep 3:17). The parallel in Isa 49:7 is not opposed to this; the speechless astonishment, at what is unheard and inconceivable, changes into adoring homage, as soon as they have become to some extent familiar with it. The first turn in the prophecy closes here: The servant of Jehovah, whose inhuman sufferings excite such astonishment, is exalted on high; so that from utter amazement the nations tremble, and their kings are struck dumb.
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  But, says the second turn in Isa 53:1-3, the man of sorrows was despised among us, and the prophecy as to his future was not believed. We hear the first lamentation (the question is, From whose mouth does it come?) in Isa 53:1 : "Who hath believed our preaching; and the arm of Jehovah, over whom has it been revealed?" "I was formerly mistaken," says Hofmann (Schriftbeweis, ii. 1, 159, 160), "as to the connection between Isa 53:1 and Isa 52:13-15, and thought that the Gentiles were the speakers in the former, simply because it was to them that the latter referred. But I see now that I was in error. It is affirmed of the heathen, that they have never heard before the things which they now see with their eyes. Consequently it cannot be they who exclaim, or in whose name the inquiry is made, Who hath believed our preaching?" Moreover, it cannot be they, both because the redemption itself and the exaltation of the Mediator of the redemption are made known to them from the midst of Israel as already accomplished facts, and also because according to Isa 52:15 (cf., Isa 49:7; Isa 42:4; Isa 51:5) they hear the things unheard of before, with amazement which passes into reverent awe, as the satisfaction of their own desires, in other words, with the glad obedience of faith. And we may also add, that the expression in Isa 53:8, "for the transgression of my people," would be quite out of place in the mouths of Gentiles, and that, as a general rule, words attributed to Gentiles ought to be expressly introduced as theirs. Whenever we find a "we" introduced abruptly in the midst of a prophecy, it is always Israel that speaks, including the prophet himself (Isa 42:24; Isa 64:5; Isa 16:6; Isa 24:16, etc.). Hofmann therefore very properly rejects the view advocated by many, from Calvin down to Stier and Oehler, who suppose that it is the prophet himself who is speaking here in connection with the other heralds of salvation; "for," as he says, "how does all the rest which is expressed in the 1st pers. plural tally with such a supposition?" If it is really Israel, which confesses in Isa 53:2. how blind it has been to the calling of the servant of Jehovah, which was formerly hidden in humiliation but is now manifested in glory; the mournful inquiry in Isa 53:1 must also proceed from the mouth of Israel. The references to this passage in Joh 12:37-38, and Rom 10:16, do not compel us to assign Isa 53:1 to the prophet and his comrades in office. It is Israel that speaks even in Isa 53:1. The nation, which acknowledges with penitence how shamefully it has mistaken its own Saviour, laments that it has put no faith in the tidings of the lofty and glorious calling of the servant of God. We need not assume, therefore, that there is any change of subject in Isa 53:2; and (what is still more decisive) it is necessary that we should not, if we would keep up any close connection between Isa 53:1 and Isa 52:15. The heathen receive with faith tidings of things which had never been heard of before; whereas Israel has to lament that it put no faith in the tidings which it had heard long, long before, not only with reference to the person and work of the servant of God, but with regard to his lowly origin and glorious end. שמוּעה (a noun after the form ישׁוּעה, שׁבוּעה, a different form from that of גּדלּה, which is derived from the adjective גדל) signifies the hearsay (ἀκοή), i.e., the tidings, more especially the prophetic announcement in Isa 28:9; and שׁמעתנוּ, according to the primary subjective force of the suffix, is equivalent to שמענוּ אשר שמוּעה (cf., Jer 49:14), i.e., the hearsay which we have heard. There were some, indeed, who did not refuse to believe the tidings which Israel heard: ἀλλ ̓ οὖ πάντες ὑπήκουσαν τῷ εὐαγγελίῳ (Rom 10:16); the number of the believers was vanishingly small, when compared with the unbelieving mass of the nation. And it is the latter, or rather its remnant which had eventually come to its senses, that here inquires, Who hath believed our preaching, i.e., the preaching that was common among us? The substance of the preaching, which had not been believed, was the exaltation of the servant of God from a state of deep degradation. This is a work performed by the "arm of Jehovah," namely, His holy arm that has been made bare, and that now effects the salvation of His people, and of the nations generally, according to His own counsel (Isa 52:10; Isa 51:5). This arm works down from on high, exalted far above all created things; men have it above them, and it is made manifest to those who recognise it in what is passing around them. Who, asks Israel, has had any faith in the coming exaltation of the servant of God? who has recognised the omnipotence of Jehovah, which has set itself to effect his exaltation? All that follows is the confession of the Israel of the last times, to which this question is the introduction. We must not overlook the fact that this golden "passional" is also one of the greatest prophecies of the future conversion of the nation, which has rejected the servant of God, and allowed the Gentiles to be the first to recognise him. At last, though very late, it will feel remorse. And when this shall once take place, then and not till then will this chapter—which, to use an old epithet, will ever be carnificina Rabbinorum—receive its complete historical fulfilment.
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  The confession, which follows, grows out of the great lamentation depicted by Zechariah in Zac 12:11. "And he sprang up like a layer-shoot before Him, and like a root-sprout out of dry ground: he had no form, and no beauty; and we looked, and there was no look, such that we could have found pleasure in him." Isa 53:2, as a sequel to Isa 53:1, looks back to the past, and describes how the arm of Jehovah manifested itself in the servant's course of life from the very beginning, though imperceptibly at first, and unobserved by those who merely noticed the outside. The suffix of לפניו cannot refer to the subject of the interrogative sentence, as Hahn and Hofmann suppose, for the answer to the quis there is nemo; it relates to Jehovah, by which it is immediately preceded. Before Jehovah, namely, so that He, whose counsel thus began to be fulfilled, fixed His eye upon him with watchfulness and protecting care, he grew up כּיּונק, like the suckling, i.e., (in a horticultural sense) the tender twig which sucks up its nourishment from the root and stem (not as Hitzig supposes, according to Eze 31:16, from the moisture in the soil); for the tender twig upon a tree, or trunk, or stalk, is called ינקת (for which we have יונק here): vid., Eze 17:22, the twig of a cedar; Psa 80:12 (11), of a vine; Job 8:16, of a liana. It is thought of here as a layer, as in Eze 17:22; and, indeed, as the second figure shows when taken in connection with Isa 11:1, as having been laid down after the proud cedar of the Davidic monarchy from which it sprang had been felled; for elsewhere it is compared to a shoot which springs from the root left in the ground after the tree has been felled. Both figures depict the lowly and unattractive character of the small though vigorous beginning. The expression "out of dry ground," which belongs to both figures, brings out, in addition, the miserable character of the external circumstances in the midst of which the birth and growth of the servant had taken place. The "dry ground" is the existing state of the enslaved and degraded nation; i.e., he was subject to all the conditions inseparable from a nation that had been given up to the power of the world, and was not only enduring all the consequent misery, but was in utter ignorance as to its cause; in a word, the dry ground is the corrupt character of the age. In what follows, the majority of the commentators have departed from the accents, and adopted the rendering, "he had no form and no beauty, that we should look at Him" (should have looked at Him), viz., with fixed looks that loved to dwell upon Him. This rendering was adopted by Symmachus and Vitringa (ἳνα εἴδωμεν αὐτόν; ut ipsum respiceremus). But Luther, Stier, and others, very properly adhere to the existing punctuation; since the other would lead us to expect בּו ונראה instead of ונראהוּ, and the close reciprocal relation of ולא־מראה ונראהוּ, which resembles a play upon the words, is entirely expunged. The meaning therefore is, "We saw Him, and there was nothing in His appearance to make us desire Him, or feel attracted by Him." The literal rendering of the Hebrew, with its lively method of transferring you into the precise situation, is ut concupisceremus eum (delectaremur eo); whereas, in our oriental style, we should rather have written ut concupivissemus, using the pluperfect instead of the imperfect, or the tense of the associated past. Even in this sense ונראהוּ is very far from being unmeaning: He dwelt in Israel, so that they had Him bodily before their eyes, but in His outward appearance there was nothing to attract or delight the senses.
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  On the contrary, the impression produced by His appearance was rather repulsive, and, to those who measured the great and noble by a merely worldly standard, contemptible. "He was despised and forsaken by men; a man of griefs, and well acquainted with disease; and like one from whom men hide their face: despised, and we esteemed Him not." All these different features are predicates of the erat that is latent in non species ei neque decor and non adspectus. Nibhzeh is introduced again palindromically at the close in Isaiah's peculiar style; consequently Martini's conjecture לא וגו נבזהוּ is to be rejected. This nibhzeh (cf., bâzōh, Isa 49:7) is the keynote of the description which looks back in this plaintive tone. The predicate chădal 'ı̄shı̄m is misunderstood by nearly all the commentators, inasmuch as they take אישׁים as synonymous with בני־אדם, whereas it is rather used in the sense of בני־אישׁ (lords), as distinguished from benē 'âdâm, or people generally (see Isa 2:9, Isa 2:11, Isa 2:17). The only other passages in which it occurs are Pro 8:4 and Psa 141:4; and in both instances it signifies persons of rank. Hence Cocceius explains it thus: "wanting in men, i.e., having no respectable men with Him, to support Him with their authority." It might also be understood as meaning the ending one among men, i.e., the one who takes the last place (S. ἐλάχιστος, Jer. novissimus); but in this case He Himself would be described as אישׁ, whereas it is absolutely affirmed that He had not the appearance or distinction of such an one. But the rendering deficiens (wanting) is quite correct; compare Job 19:14, "my kinsfolk have failed" (defecerunt, châdelū, cognati mei). The Arabic chadhalahu or chadhala ‛anhu (also points to the true meaning; and from this we have the derivatives châdhil, refusing assistance, leaving without help; and machdhûl, helpless, forsaken (see Lane's Arabic Lexicon). In Hebrew, châdal has not only the transitive meaning to discontinue or leave off a thing, but the intransitive, to case or be in want, so that chădal 'ı̄shı̄m may mean one in want of men of rank, i.e., finding no sympathy from such men. The chief men of His nation who towered above the multitude, the great men of this world, withdrew their hands from Him, drew back from Him: He had none of the men of any distinction at His side. Moreover, He was מכאבות אישׁ, a man of sorrow of heart in all its forms, i.e., a man whose chief distinction was, that His life was one of constant painful endurance. And He was also חלי ידוּע, that is to say, not one known through His sickness (according to Deu 1:13, Deu 1:15), which is hardly sufficient to express the genitive construction; nor an acquaintance of disease (S. γνωστὸς νόσῳ, familiaris morbo), which would be expressed by מידּע or מודע; but scitus morbi, i.e., one who was placed in a state to make the acquaintance of disease. The deponent passive ירוּע, acquainted (like bâtuăch, confisus; zâkbūr, mindful; peritus, pervaded, experienced), is supported by מדּוּע = מה־יּרוּע; Gr. τί μαθών. The meaning is not, that He had by nature a sickly body, falling out of one disease into another; but that the wrath instigated by sin, and the zeal of self-sacrifice (Psa 69:10), burnt like the fire of a fever in His soul and body, so that even if He had not died a violent death, He would have succumbed to the force of the powers of destruction that were innate in humanity in consequence of sin, and of His own self-consuming conflict with them. Moreover, He was kemastēr pânı̄m mimmennū. This cannot mean, "like one hiding his face from us," as Hengstenberg supposes (with an allusion to Lev 13:45); or, what is comparatively better, "like one causing the hiding of the face from him:" for although the feminine of the participle is written מסתּרת, and in the plural מסתּרים for מסתּירים is quite possible, we never meet with mastēr for mastı̄r, like hastēr for hastı̄r in the infinitive (Isa 29:15, cf., Deu 26:12). Hence mastēr must be a noun (of the form marbēts, marbēq, mashchēth); and the words mean either "like the hiding of the face on our part," or like one who met with this from us, or (what is more natural) like the hiding of the face before his presence (according to Isa 8:17; Isa 50:6; Isa 54:8; Isa 59:2, and many other passages), i.e., like one whose repulsive face it is impossible to endure, so that men turn away their face or cover it with their dress (compare Isa 50:6 with Job 30:10). And lastly, all the predicates are summed up in the expressive word nibhzeh: He was despised, and we did not think Him dear and worthy, but rather "esteemed Him not," or rather did not estimate Him at all, or as Luther expresses it, "estimated Him at nothing" (châshabh, to reckon, value, esteem, as in Isa 13:17; Isa 33:8; Mal 3:16).


  The second turn closes here. The preaching concerning His calling and His future was not believed; but the Man of sorrows was greatly despised among us.
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  Those who formerly mistook and despised the Servant of Jehovah on account of His miserable condition, now confess that His sufferings were altogether of a different character from what they had supposed. "Verily He hath borne our diseases and our pains: He hath laden them upon Himself; but we regarded Him as one stricken, smitten of God, and afflicted." It might appear doubtful whether אכן (the fuller form of אך) is affirmative here, as in Isa 40:7; Isa 45:15, or adversative, as in Isa 49:4. The latter meaning grows out of the former, inasmuch as it is the opposite which is strongly affirmed. We have rendered it affirmatively (Jer. vere), not adversatively (verum, ut vero), because Isa 53:4 itself consists of two antithetical halves—a relation which is expressed in the independent pronouns הוּא and אנחנוּ, that answer to one another. The penitents contrast themselves and their false notion with Him and His real achievement. In Matthew (Mat 8:17) the words are rendered freely and faithfully thus: αὐτὸς τὰς ἀσθενείας ἡμῶν ἔλαβε καὶ τὰς νόσους ἐβάστασεν. Even the fact that the relief which Jesus afforded to all kinds of bodily diseases is regarded as a fulfilment of what is here affirmed of the Servant of Jehovah, is an exegetical index worth noticing. In Isa 53:4 it is not really sin that is spoken of, but the evil which is consequent upon human sin, although not always the direct consequence of the sins of individuals (Joh 9:3). But in the fact that He was concerned to relieve this evil in all its forms, whenever it came in His way in the exercise of His calling, the relief implied as a consequence in Isa 53:4 was brought distinctly into view, though not the bearing and lading that are primarily noticed here. Matthew has very aptly rendered נשׂא by ἔλαβε, and סבל by ἐβάστασε. For whilst סבל denotes the toilsome bearing of a burden that has been taken up, נשׂא combines in itself the ideas of tollere and ferre. When construed with the accusative of the sin, it signifies to take the debt of sin upon one's self, and carry it as one's own, i.e., to look at it and feel it as one's own (e.g., Lev 5:1, Lev 5:17), or more frequently to bear the punishment occasioned by sin, i.e., to make expiation for it (Lev 17:16; Lev 20:19-20; Lev 24:15), and in any case in which the person bearing it is not himself the guilty person, to bear sin in a mediatorial capacity, for the purpose of making expiation for it (Lev 10:17). The lxx render this נשׂא both in the Pentateuch and Ezekiel λαβεῖν ἁμαρτίαν, once ἀναφέρειν; and it is evident that both of these are to be understood in the sense of an expiatory bearing, and not merely of taking away, as has been recently maintained in opposition to the satisfactio vicaria, as we may see clearly enough from Eze 4:4-8, where the עון שׂאת is represented by the prophet in a symbolical action.


  But in the case before us, where it is not the sins, but "our diseases" (חלינוּ is a defective plural, as the singular would be written חלינוּ) and "our pains" that are the object, this mediatorial sense remains essentially the same. The meaning is not merely that the Servant of God entered into the fellowship of our sufferings, but that He took upon Himself the sufferings which we had to bear and deserved to bear, and therefore not only took them away (as Mat 8:17 might make it appear), but bore them in His own person, that He might deliver us from them. But when one person takes upon himself suffering which another would have had to bear, and therefore not only endures it with him, but in his stead, this is called substitution or representation—an idea which, however unintelligible to the understanding, belongs to the actual substance of the common consciousness of man, and the realities of the divine government of the world as brought within the range of our experience, and one which has continued even down to the present time to have much greater vigour in the Jewish nation, where it has found it true expression in sacrifice and the kindred institutions, than in any other, at least so far as its nationality has not been entirely annulled.


  Here again it is Israel, which, having been at length better instructed, and now bearing witness against itself, laments its former blindness to the mediatorially vicarious character of the deep agonies, both of soul and body, that were endured by the great Sufferer. They looked upon them as the punishment of His own sins, and indeed—inasmuch as, like the friends of Job, they measured the sin of the Sufferer by the sufferings that He endured—of peculiarly great sins. They saw in Him נגוּע, "one stricken," i.e., afflicted with a hateful, shocking disease (Gen 12:17; Sa1 6:9)—such, for example, as leprosy, which was called נגע κατ ̓ ἐξ (Kg2 15:5, A. ἀφήμενον, S. ἐν ἁφῆ ὄντα = leprosum, Th. μεμαστιγωμένον, cf., μάστιγες, Mar 3:10, scourges, i.e., bad attacks); also אלהים מכּה, "one smitten of God" (from nâkhâh, root נך, נג; see Comm. on Job, at Job 30:8), and מענּה bowed down (by God), i.e., afflicted with sufferings. The name Jehovah would have been out of place here, where the evident intention is to point to the all-determining divine power generally, whose vengeance appeared to have fallen upon this particular sufferer. The construction mukkēh 'Elōhı̄m signifies, like the Arabic muqâtal rabbuh, one who has been defeated in conflict with God his Lord (see Comm. on Job, at Job 15:28); and 'Elōhı̄m has the syntactic position between the two adjectives, which it necessarily must have in order to be logically connected with them both.
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  In Isa 53:5, והוּא, as contrasted with ואנחנוּ, continues the true state of the case as contrasted with their false judgment. "Whereas He was pierced for our sins, bruised for our iniquities: the punishment was laid upon Him for our peace; and through His stripes we were healed." The question is, whether Isa 53:5 describes what He was during His life, or what He was in His death. The words decide in favour of the latter. For although châlâl is applied to a person mortally wounded but not yet dead (Jer 51:52; Psa 69:27), and châlal to a heart wounded to death (Psa 109:22); the pure passives used here, which denote a calamity inflicted by violence from without, more especially mechōlâl, which is not the participle polal of chı̄l (made to twist one's self with pain), but the participle poal of châl (pierced, transfossus, the passive of mechōlēl, Isa 51:9), and the substantive clauses, which express a fact that has become complete in all its circumstances, can hardly be understood in any other way than as denoting, that "the servant of God" floated before the mind of the speaker in all the sufferings of death, just as was the case with Zechariah in Zac 12:10. There were no stronger expressions to be found in the language, to denote a violent and painful death. As min, with the passive, does not answer to the Greek ὑπό, but to ἀπό, the meaning is not that it was our sins and iniquities that had pierced Him through like swords, and crushed Him like heavy burdens, but that He was pierced and crushed on account of our sins and iniquities. It was not His own sins and iniquities, but ours, which He had taken upon Himself, that He might make atonement for them in our stead, that were the cause of His having to suffer so cruel and painful a death.


  The ultimate cause is not mentioned; but עליו שׁלומנוּ מוּסר which follows points to it. His suffering was a mūsâr, which is an indirect affirmation that it was God who had inflicted it upon Him, for who else could the yōsēr (meyassēr) be? We have rendered mūsâr "punishment;" and there was no other word in the language for this idea; for though נקם and פּקדּה (to which Hofmann refers) have indeed the idea of punishment associated with them, the former signifies ἐκδίκησις, the latter ἐπίσκεψις, whereas mūsâr not only denotes παιδεία, as the chastisement of love (Pro 3:11), but also as the infliction of punishment (= τιμωρία κόλασις, Pro 7:22; Jer 30:14), just as David, when he prayed that God might not punish him in His anger and hot displeasure (Psa 6:2), could not find a more suitable expression for punishment, regarded as the execution of judgment, than יסּר (הוכיח). The word itself, which follows the form of mūsâd (Isa 28:16), signifies primarily being chastised (from yâsar = vâsar, constringere, coercere), and included from the very outset the idea of practical chastisement, which then passed over into that of admonition in words, of warning by example, and of chastity as a moral quality. In the case before us, in which the reference is to a sufferer, and to a mūsâr resting upon him, this can only mean actual chastisement. If the expression had been עליו מוּסרנוּ, it would merely mean that God had caused Him, who had taken upon Himself our sins and iniquities and thus made Himself representatively or vicariously guilty, to endure the chastisement which those sins deserved. but it is שׁלומנוּ מוּסר. The connection of the words is the same as that of חיּים תּוכחת in Pro 15:31. As the latter signifies "reproof leading to life," so the former signifies "the chastisement which leads to our peace." It is true that the suffix belongs to the one idea, that that has grown up through this combination of the words, like berı̄th shelōmı̄, "my peace-covenant" (Isa 54:10); but what else could our "peace-chastisement" be, than the chastisement that brings us peace, or puts us into a state of salvation? This is the idea involved in Stier's rendering, "restoring chastisement," and Hofmann's, "the chastisement wholesome for us." The difference in the exposition simply lies in the view entertained of the mūsâr, in which neither of these commentators will allow that there is any idea of a visitation of justice here. But according to our interpretation, the genitive שׁלומנו, which defines the mūsâr so far as its object and results are concerned, clearly shows that this manifestation of the justice of God, this satisfaction procured by His holiness, had His love for its foundation and end. It was our peace, or, what is more in accordance with the full idea of the word, our general well-being, our blessedness, which these sufferings arrived at and secured (the synonyms of shâlōm are tōbh and yeshū‛âh, Isa 52:7). In what follows, "and by His stripes (chăbhūrâh = chabbūrâh, Isa 1:6) we have been healed," shâlōm is defined as a condition of salvation brought about by healing. "Venustissimum ὀξύμωρον," exclaims Vitringa here. He means the same as Jerome when he says, suo vulnere vulnera nostra curavit. The stripes and weals that were inflicted upon Him have made us sound and well (the lxx keeps the collective singular, and renders it very aptly τῷ μώλωπι αὐτοῦ; cf., Pe1 2:24). We were sick unto death because of our sins; but He, the sinless one, took upon Himself a suffering unto death, which was, as it were, the concentration and essence of the woes that we had deserved; and this voluntary endurance, this submission to the justice of the Holy One, in accordance with the counsels of divine love, became the source of our healing.
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  Thus does the whole body of the restored Israel confess with penitence, that it has so long mistaken Him whom Jehovah, as is now distinctly affirmed, had made a curse for their good, when they had gone astray to their own ruin. "All we like sheep went astray; we had turned every one to his own way; and Jehovah caused the iniquity of us all to fall on Him." It is the state of exile, upon which the penitent Israel is here looking back; but exile as being, in the prophet's view, the final state of punishment before the final deliverance. Israel in its exile resembled a scattered flock without a shepherd; it had lost the way of Jehovah (Isa 63:17), and every one had turned to his own way, in utter selfishness and estrangement from God (Isa 56:11). But whereas Israel thus heaped up guilt upon guilt, the Servant of Jehovah was He upon whom Jehovah Himself caused the punishment of their guilt to fall, that He might make atonement for it through His own suffering. Many of the more modern expositors endeavour to set aside the paena vicaria here, by giving to הפגּיע a meaning which it never has. Thus Stier renders it, "Jehovah caused the iniquity of all to strike or break upon Him." Others, again, give a meaning to the statement which is directly at variance with the words themselves. Thus Hahn renders it: Jehovah took the guilt of the whole into His service, causing Him to die a violent death through their crime. Hofmann very properly rejects both explanations, and holds fast to the fact that בּ הפגּיע, regarded as a causative of בּ פּגע, signifies "to cause anything to strike or fall upon a person," which is the rendering adopted by Symmachus: κύριος καταντήσαι ἐποίησεν εἰς αὐτὸν τὴν ἀνομίαν πάντων ἡμῶν. "Just as the blood of a murdered man comes upon the murderer, when the bloody deed committed comes back upon him in the form of blood-guiltiness inflicting vengeance; so does sin come upon, overtake (Psa 40:13), or meet with the sinner. It went forth from him as his own act; it returns with destructive effect, as a fact by which he is condemned. But in this case God does not suffer those who have sinned to be overtaken by the sin they have committed; but it falls upon His servant, the righteous One." These are Hofmann's words. But if the sin turns back upon the sinner in the shape of punishment, why should the sin of all men, which the Servant of God has taken upon Himself as His own, overtake Him in the form of an evil, which, even it if be a punishment, is not punishment inflicted upon Him? For this is just the characteristic of Hofmann's doctrine of the atonement, that it altogether eliminates from the atoning work the reconciliation of the purposes of love with the demands of righteousness. Now it is indeed perfectly true, that the Servant of God cannot become the object of punishment, either as a servant of God or as an atoning Saviour; for as servant of God He is the beloved of God, and as atoning Saviour He undertakes a work which is well pleasing to God, and ordained in God's eternal counsel. So that the wrath which pours out upon Him is not meant for Him as the righteous One who voluntarily offers up Himself but indirectly it relates to Him, so far as He has vicariously identified Himself with sinners, who are deserving of wrath. How could He have made expiation for sin, if He had simply subjected Himself to its cosmical effects, and not directly subjected Himself to that wrath which is the invariable divine correlative of human sin? And what other reason could there be for God's not rescuing Him from this the bitterest cup of death, than the ethical impossibility of acknowledging the atonement as really made, without having left the representative of the guilty, who had presented Himself to Him as though guilty Himself, to taste of the punishment which they had deserved? It is true that vicarious expiation and paena vicaria are not coincident ideas. The punishment is but one element in the expiation, and it derives a peculiar character from the fact that one innocent person voluntarily submits to it in His own person. It does not stand in a thoroughly external relation of identity to that deserved by the many who are guilty; but the latter cannot be set aside without the atoning individual enduring an intensive equivalent to it, and that in such a manner, that this endurance is no less a self-cancelling of wrath on the part of God, than an absorption of wrath on the part of the Mediator; and in this central point of the atoning work, the voluntarily forgiving love of God and the voluntarily self-sacrificing love of the Mediator meet together, like hands stretched out grasp one another from the midst of a dark cloud. Hermann Schultz also maintains that the suffering, which was the consequence of sin and therefore punishment to the guilty, is borne by the Redeemer as suffering, without being punishment. But in this way the true mystery is wiped out of the heart of the atoning work; and this explanation is also at variance with the expression "the chastisement of our peace" in Isa 53:5, and the equally distinct statement in Isa 53:6, "He hath laid on Him the iniquity of us all." It was the sin of all Israel, as the palindromically repeated kullânū emphatically declares, which pressed upon Him with such force when His atoning work was about to be decided, but עון is used to denote not only the transgression itself, but also the guilt incurred thereby, and the punishment to which it gives rise. All this great multitude of sins, and mass of guilt, and weight of punishment, came upon the Servant of Jehovah according to the appointment of the God of salvation, who is gracious in holiness. The third turn ends here. It was our sins that He bore, and for our salvation that God caused Him to suffer on our account.


  Isaiah 53:7


  The fourth turn describes how He suffered and died and was buried. "He was ill treated; whilst He suffered willingly, and opened not His mouth, like the sheep that is led to the slaughter-bench, and like a lamb that is dumb before its shearers, and opened not His mouth." The third pers. niphal stands first in a passive sense: He has been hard pressed (Sa1 13:6): He is driven, or hunted (Sa1 14:24), treated tyrannically and unsparingly; in a word, plagued (vexatus; compare the niphal in a reciprocal sense in Isa 3:5, and according to the reading נגשׂ in Isa 29:13 in a reflective sense, to torment one's self). Hitzig renders the next clause, "and although tormented, He opened not His mouth." But although an explanatory subordinate clause may precede the principal clause which it more fully explains, not example can be found of such a clause with (a retrospective) והוּא explaining what follows; for in Job 2:8 the circumstantial clause, "sitting down among the ashes," belongs to the principal fact which stands before. And so here, where נענה (from which comes the participle נענה, usually met with in circumstantial clauses) has not a passive, but a reflective meaning, as in Exo 10:3 : "He was ill treated, whilst He bowed Himself (= suffered voluntarily), and opened not His mouth" (the regular leap from the participle to the finite). The voluntary endurance is then explained by the simile "like a sheep that is led to the slaughter" (an attributive clause, like Jer 11:19); and the submissive quiet bearing, by the simile "like a lamb that is dumb before its shearers." The commentators regard נאלמה as a participle; but this would have the tone upon the last syllable (see Isa 1:21, Isa 1:26; Nah 3:11; cf., Comm. on Job, at Job 20:27, note). The tone shows it to be the pausal form for נאלרמה, and so we have rendered it; and, indeed, as the interchange of the perfect with the future in the attributive clause must be intentional, not quae obmutescit, but obmutuit. The following words, פּיו יפתּח ולא, do not form part of the simile, which would require tiphtach, for nothing but absolute necessity would warrant us in assuming that it points back beyond רחל to שׂה, as Rashi and others suppose. The palindromical repetition also favours the unity of the subject with that of the previous יפתח and the correctness of the delicate accentuation, with which the rendering in the lxx and Act 8:32 coincides. All the references in the New Testament to the Lamb of God (with which the corresponding allusions to the passover are interwoven) spring from this passage in the book of Isaiah.


  Isaiah 53:8


  The description of the closing portion of the life of the Servant of Jehovah is continued in Isa 53:8. "He has been taken away from prison and from judgment; and of His generation who considered: 'He was snatched away out of the land of the living; for the wickedness of my people punishment fell upon Him'?" The principal emphasis is not laid upon the fact that He was taken away from suffering, but that it was out of the midst of suffering that He was carried off. The idea that is most prominent in luqqâch (with â in half pause) is not that of being translated (as in the accounts of Enoch and Elijah), but of being snatched or hurried away (abreptus est, Isa 52:5; Eze 33:4, etc.). The parallel is abscissus (cf., nikhrath, Jer 11:19) a terra viventium, for which נגזר by itself is supposed to be used in the sense of carried away (i.e., out of the sphere of the living into that of the dead, Lam 3:54; cf., Eze 37:11, "It is all over with us"). עצר (from עצר, compescere) is a violent constraint; here, as in Psa 107:39, it signifies a persecuting treatment which restrains by outward force, such as that of prison or bonds; and mishpât refers to the judicial proceedings, in which He was put upon His trial, accused and convicted as worthy of death—in other words, to His unjust judgment. The min might indeed be understood, as in Isa 53:5, not as referring to the persons who swept Him away (= ὑπὸ), but, as in Psa 107:39, as relating to the ground and cause of the sweeping away. But the local sense, which is the one most naturally suggested by luqqach (e.g., Isa 49:24), is to be preferred: hostile oppression and judicial persecution were the circumstances out of which He was carried away by death. With regard to what follows, we must in any case adhere to the ordinary usage, according to which dōr (= Arab. daur, dahr, a revolution or period of time) signifies an age, or the men living in a particular age; also, in an ethical sense, the entire body of those who are connected together by similarity of disposition (see, for example, Psa 14:5); or again (= Arab. dâr) a dwelling, as in Isa 38:12, and possibly also (of the grave) in Psa 49:20. Such meanings as length of life (Luther and Grotius), course of life (Vitringa), or fate (Hitzig), it is impossible to sustain. Hence the Sept. rendering, τὴν γενεὰν αὐτοῦ τίς διηγήσεται, which Jerome also adopts, can only mean, so far as the usage of the language is concerned, "who can declare the number of His generation" (i.e., of those inspire by His spirit,or filled with His life); but in this connection such a thought would be premature. Moreover, the generation intended would be called זרעו rather than דורו, as springing from Him.


  Still less can we adopt the meaning "dwelling," as Knobel does, who explains the passage thus: "who considers how little the grave becomes Him, which He has received as His dwelling-place." The words do not admit of this explanation. Hofmann formerly explained the passage as meaning, "No one takes His dwelling-place into his mind or mouth, so as even to think of it, or inquire what had become of Him;" but in His Schriftbeweis he has decided in favour of the meaning, His contemporaries, or the men of His generation. It is only with this rendering that we obtain a thought at all suitable to the picture of suffering given here, or to the words which follow (compare Jer 2:31, O ye men of this generation). ואת־דּורו in that case is not the object to ישׂוחח, the real object to which is rather the clause introduced by כּי, but an adverbial accusative, which may serve to give emphatic prominence to the subject, as we may see from Isa 57:12; Eze 17:21; Neh 9:34 (Ges 117, Anm.); for את cannot be a preposition, since inter aequales ejus would not be expressed in Hebrew by את־דרור, but by בדורו. The pilel sōchēăch with be signifies in Psa 143:5 a thoughtful consideration or deliberation, in a word, meditationem alicujus rei (compare the kal with the accusative, Psa 145:5). The following kı̄ is an explanatory quod: with regard to His contemporaries, who considered that, etc. The words introduced with kı̄ are spoken, as it were, out of the heart of His contemporaries, who ought to have considered, but did not. We may see from עמּי that it is intended to introduce a direct address; and again, if we leave kı̄ untranslated, like ὃτι recitativum (see, for example, Jos 2:24; compare di, Dan 2:25), we can understand why the address, which has been carried on thus far in such general terms, assumes all at once an individual form. It cannot be denied, indeed, that we obtain a suitable object for the missing consideration, if we adopt this rendering: "He was torn away (3rd praet.) out of the land of the living, through (min denoting the mediating cause) the wicked conduct of my people (in bringing Him to death), to their own punishment; i.e., none of the men of His age (like mı̄ in Isa 53:1, no one = only a very few) discerned what had befallen them on account of their sin, in ridding themselves of Him by a violent death." Hofmann and V. F. Oehler both adopt this explanation, saying, "Can the prophet have had the person of the Ecce Homo before his eye, without intimating that his people called down judgment upon themselves, by laying violent hands upon the Servant of God?" We cannot, however, decide in favour of this explanation; since the impression produced by this למו נגע עמּי מפּשׁע is, that it is intended to be taken as a rectification of נגוע חשׁבנהו ואנחנו in Isa 53:4, to which it stands in a reciprocal relation. This reciprocal relation is brought out more fully, if we regard the force of the min as still continued (ob plagam quae illis debebatur, Seb. Schmid, Kleinert, etc.); though not in the sense of "through the stroke proceeding from them, my people" (Hahn), which would be opposed to the general usage of נגע; or taking למו נגע as a relative clause, populi mei quibus plaga debebatur (Hengstenberg, Hvernick). But the most natural course is to take lâmō as referring to the Servant of God, more especially as our prophet uses lâmō pathetically for lō, as Isa 54:15 unquestionably shows (notwithstanding the remonstrance of Stier, who renders the passage, "He was all plague, or smiting, for them"). נגע always signifies suffering as a calamity proceeding from Go (e.g., Exo 11:1; Psa 39:11, and in every other passage in which it does not occur in the special sense of leprosy, which also points back, however, to the generic idea of a plague divinely sent); hence Jerome renders it, "for the sin of my people have I smitten Him." The text does not read so; but the smiter is really Jehovah. Men looked upon His Servant as a נגוע; and so He really was, but not in the sense of which men regarded Him as such. Yet, even if they had been mistaken concerning His during His lifetime; now that He no longer dwelt among the living, they ought to see, as they looked back upon His actions and His sufferings, that it was not for His own wickedness, but for that of Israel, viz., to make atonement for it, that such a visitation from God had fallen upon Him (ל as in Isa 24:16 and Isa 26:16, where the sentence is in the same logical subordination to the previous one as it is here, where Dachselt gives this interpretation, which is logically quite correct: propter praevaricationem populi mei plaga ei contingente).


  Isaiah 53:9


  After this description in Isa 53:7 of the patience with which He suffered, and in Isa 53:8 of the manner in which He died, there follows a retrospective glance at His burial. "And they assigned Him His grave with sinners, and with a rich man in His martyrdom, because He had done no wrong, and there was no deceit in His mouth." The subject to ויּתּן (assigned) is not Jehovah, although this would not be impossible, since נגע has Jehovah as the latent subject; but it would be irreconcilable with Isa 53:10, where Jehovah is introduced as the subject with antithetical prominence. It would be better to assume that "my people" is the subject; but as this would make it appear as if the statement introduced in Isa 53:8 with kı̄ (for) were continued here, we seem compelled to refer it to dōrō (His generation), which occurs in the principal clause. No objection could be offered to our regarding "His own generation" as the subject; but dōrō is somewhat too far removed for this; and if the prophet had had the contemporaries of the sufferer in his mind, he would most likely have used a plural verb (vayyittenū). Some, therefore, supply a personal subject of the most general kind to yittēn (which occurs even with a neuter subject, like the German es gibt, Fr. il y a, Eng. "there is;" cf., Pro 13:10): "they (on) gave;" and looking at the history of the fulfilment, we confess that this is the rendering we prefer. In fact, without the commentary supplied by the fulfilment, it would be impossible to understand Isa 53:9 at all. The earlier translators did great violence to the text, and yet failed to bring out any admissible thought. And the explanation which is most generally adopted now, viz., that עשׁיר is the synonymous parallel to רשׁעי (as even Luther rendered it, "and died like a rich man," with the marginal gloss, "a rich man who sets all his heart upon riches, i.e., a wicked man"), is also untenable; for even granting that ‛âshīr could be proved by examples to be sometimes used as synonymous with רשׁע, as עני and אביון are as synonyms of צדּיק, this would be just the passage in which it would be least possible to sustain any such use of the word; since he who finds his grave with rich men, whether with the godly or the ungodly, would thereby have received a decent, and even honourable burial. This is so thoroughly sustained by experience, as to need no confirmation from such passages as Job 21:32. Hitzig has very good ground, therefore, for opposing this "synonymous" explanation; but when he adopts the rendering lapsator, after the Arabic ‛tūr, this is quite as much in opposition to Arabic usage (according to which this word merely signifies a person who falls into error, and makes a mistake in speaking), as it is to the Hebrew. Ewald changes עשׁיר into עשּׁהיק (a word which has no existence); and Bttcher alters it into רע עשׂי, which is comparatively the best suggestion of all. Hofmann connects the two words בּמותיו עשׁיר, "men who have become rich through the murders that they have treacherously caused" (though without being able to adduce any proof that mōth is ever applied to the death which one person inflicts upon another). At any rate, all these attempts spring from the indisputable assumption, that to be rich is not in itself a sin which deserves a dishonourable burial, to say nothing of its receiving one.


  If, therefore, רשׁיעם and עשׁיר are not kindred ideas, they must be antithetical; but it is no easier to establish a purely ethical antithesis than an ethical coincidence. If, however, we take the word רשׁעים as suggesting the idea of persons found guilty, or criminals (an explanation which the juridical context of the passage well sustains; see at Isa 50:9), we get a contrast which our own usage of speech also draws between a rich man who is living in the enjoyment of his own possessions, and a delinquent who has become impoverished to the utmost, through hatred, condemnation, ruin. And if we reflect that the Jewish rulers would have given to Jesus the same dishonourable burial as to the two thieves, but that the Roman authorities handed over the body to Joseph the Arimathaean, a "rich man" (Mat 27:57), who placed it in the sepulchre in his own garden, we see an agreement at once between the gospel history and the prophetic words, which could only be the work of the God of both the prophecy and its fulfilment, inasmuch as no suspicion could possibly arise of there having been any human design of bringing the former into conformity with the latter. But if it be objected, that according to the parallel the ‛âshı̄r must be regarded as dead, quite as much as the reshâ‛ı̄m, we admit the force of this objection, and should explain it in this way: "They assigned Him His grave with criminals, and after He had actually died a martyr's death, with a rich man;" i.e., He was to have lain where the bodies of criminals lie, but He was really laid in a grave that was intended for the corpse of a rich man.


  The rendering adopted by Vitringa and others, "and He was with a rich man in his death," is open to this objection, that such a clause, to be quite free from ambiguity, would require במויתו הוּא ואת־עשׁיר. Hengstenberg and Stier very properly refer both ויתן and קברו, which must be repeated in thought, to the second clause as well as the first. The rendering tumulum ejus must be rejected, since bâmâh never has this meaning; and בּמתיו, which is the pointing sustained by three Codd., would not be mausolea, but a lofty burial-hill, after the fashion of the Hnengrber (certain "giants' graves," or barrows, in Holstein and Saxony).


  מותי is a plur. exaggerativus here, as in Eze 28:10 (compare memōthē in Eze 28:8 and Jer 16:4); it is applied to a violent death, the very pain of which makes it like dying again and again. The first clause states with whom they at first assigned Him His grave; the second with whom it was assigned Him, after He had really died a painful death. "Of course," as F. Philippi observes, "this was not a thorough compensation for the ignominy of having died the death of a criminal; but the honourable burial, granted to one who had been ignominiously put to death, showed that there must be something very remarkable about Him. It was the beginning of the glorification which commenced with His death." If we have correctly interpreted the second clause, there can be no doubt in our minds, since we cannot shake the word of God like a kaleidoscope, and multiply the sensus complex, as Stier does, that לא על (= לא על־אשׁר) does not mean "notwithstanding that not," as in Job 16:17, but "because not," like על־בּלי in Gen 31:20. The reason why the Servant of God received such honourable treatment immediately after His ignominious martyrdom, was to be found in His freedom from sin, in the fact that He had done no wrong, and there was no deceit in His mouth (lxx and Pe1 2:22, where the clause is correctly rendered οὐδὲ εὑρέθη δόλος ἐν τῶ στόματι αὐτοῦ). His actions were invariably prompted by pure love, and His speech consisted of unclouded sincerity and truth.


  Isaiah 53:10


  The last turn in the prophecy, which commences here, carries out Isa 53:6 still further, and opens up the background of His fate. The gracious counsel of God for our salvation was accomplished thus. "And it pleased Jehovah to bruise Him, to afflict Him with disease; if His soul would pay a trespass-offering, He should see posterity, should live long days, and the purpose of Jehovah should prosper through His hand." החלי cannot possibly be equivalent to החלי, as Hitzig supposes. An article appended to a noun never obliterates the fundamental character of its form (not even in הארץ). Nor does Bttcher's suggestion, that we should read החלי as an accusative of more precise definition, commend itself; for what would the article do in that case? It is the hiphil of חלה, like the Syriac agil from gelo; or rather, as even in Syriac this אגלי is equivalent to אגליא, of חלא, Ch2 16:12 (cf., תּחלוּאים), like החטי in Kg2 13:6 and Jer 32:35, from חטא. דּכּאו is placed under דּכא) (= דּכאו with Dag. dirimens) in Gesenius' Lexicon; but this substantive is a needless fiction. דכאו is an inf. piel: conterere eum (Jerome), not καθαρίσαι αὐτόν (lxx from דּכא) = זכה). According to Mic 6:13 (הכּותך החליתי, I hurt to smite thee, i.e., I smite thee with a painful blow), החלי דכּאו are apparently connected, in the sense of "And it pleased Jehovah to bruise Him painfully." But both logically and syntactically this would require the opposite construction, viz., דכאו החלי. דּכּאו must therefore be an infinitive, depending upon חפץ, according to Job 33:32 (= εὐδόκησε; the lxx thoughtlessly renders it βούλεται). The infinitive construction is then changed into the finite; for even החלי is subordinate to חפץ, as in Hos 5:11 (cf., Isa 42:21; Ges. 142, 3); "he would, made ill," being equivalent to "he would make ill," i.e., he would plunge into distress. There is no necessity to repeat דכאו after החלי, in the sense of "he caused sore evil therewith," viz., with the דכאו. It was men who inflicted upon the Servant of God such crushing suffering, such deep sorrow; but the supreme causa efficiens in the whole was God, who made the sin of men subservient to His pleasure, His will, and predetermined counsel. The suffering of His Servant was to be to Him the way to glory, and this way of His through suffering to glory was to lead to the establishment of a church of the redeemed, which would spring from Him; in other words, it would become the commencement of that fulfilment of the divine plan of salvation which He, the ever-living, ever-working One, would carry out to completion. We give up the idea that תּשׂים is to be taken as addressed by Jehovah to "His Servant." The person acting is the Servant, and it is to Jehovah that the action refers. But Hofmann's present view, viz., that tâsı̄m is addressed to the people, is still less admissible. It is the people who are speaking here; and although the confession of the penitent Israel runs on from Isa 53:11 (where the confessing retrospective view of the past becomes prospective and prophetic glance at the future) in a direct prophetic tone, and Isa 53:10 might form the transition to this; yet, if the people were addressed in this word tâsı̄m, it would be absolutely necessary that it should be distinctly mentioned in this connection. And is it really Israel which makes the soul of the Servant an 'âshâm, and not rather the Servant Himself? No doubt it is true, that if nothing further were stated here than that "the people made the life of the Servant of God an 'âshâm, inasmuch as it treated Him just as if it had a pricking in its conscience so long as it suffered Him to live,"—which is a natural sequel in Hofmann's case to his false assumption, that the passion described in Isa 53:1-12 was merely the culminating point in the sufferings which the Servant was called to endure as a prophet, whereas the prophet falls into the background here behind the sacrifice and the priest—we should no doubt have one scriptural testimony less to support the satisfactio vicaria.


  But if we adopt the following rendering, which is the simplest, and the one least open to exception: if His soul offered (placed, i.e., should have placed; cf., Job 14:14, si mortuus fuerit) an 'âshâm—it is evident that 'âshâm has here a sacrificial meaning, and indeed a very definite one, inasmuch as the 'âshâm (the trespass-offering) was a sacrifice, the character of which was very sharply defined. It is self-evident, however, that the 'âshâm paid by the soul of the Servant must consist in the sacrifice of itself, since He pays it by submitting to a violent death; and a sacrifice presented by the nephesh (the soul, the life, the very self) must be not only one which proceeds from itself, but one which consists in itself. If, then, we would understand the point of view in which the self-sacrifice of the Servant of God is placed when it is called an 'âshâm, we must notice very clearly the characteristic distinction between this kind of sacrifice and every other. Many of the ritual distinctions, however, may be indicated superficially, inasmuch as they have no bearing upon the present subject, where we have to do with an antitypical and personal sacrifice, and not with a typical and animal one. The 'âshâm was a sanctissimum, like that of the sin-offering (Lev 6:10, Lev 6:17, and Lev 14:13), and according to Lev 7:7 there was "one law" for them both. This similarity in the treatment was restricted simply to the fact, that the fat portions of the trespass-offering, as well as of the sin-offering, were placed upon the altar, and that the remainder, as in the case of those sin-offerings the blood of which was not taken into the interior of the holy place, was assigned to the priests and to the male members of the priestly families (see Lev 6:22; Lev 7:6). There were the following points of contrast, however, between these two kinds of sacrifice: (1.) The material of the sin-offerings varied considerably, consisting sometimes of a bullock, sometimes of a pair of doves, and even of meal without oil or incense; whereas the trespass-offering always consisted of a ram, or at any rate of a male sheep. (2.) The choice of the victim, and the course adopted with its blood, was regulated in the case of the sin-offering according to the condition of the offerer; but in the case of the trespass-offering they were neither of them affected by this in the slightest degree. (3.) Sin-offerings were presented by the congregation, and upon holy days, whereas trespass-offerings were only presented by individuals, and never upon holy days. (4.) In connection with the trespass-offering there was none of the smearing of the blood (nethı̄nâh) or of the sprinkling of the blood (hazzâ'âh) connected with the sin-offering, and the pouring out of the blood at the foot of the altar (shephı̄khâh) is never mentioned.The ritual for the blood consisted purely in the swinging out of the blood (zerı̄qâh), as in the case of the whole offering and of the peace-offerings. There is only one instance in which the blood of the trespass-offering is ordered to be smeared, viz., upon certain portions of the body of the leper (Lev 14:14), for which the blood of the sin-offering that was to be applied exclusively to the altar could not be used. And in general we find that, in the case of the trespass-offering, instead of the altar-ritual, concerning which the law is very brief (Lev 7:1-7), other acts that are altogether peculiar to it are brought prominently into the foreground (Lev 5:14.; Num 5:5-8). These are all to be accounted for from the fact that a trespass-offering was to be presented by the man who had unintentionally laid hands upon anything holy, e.g., the tithes or first-fruits, or who had broken any commandment of God "in ignorance" (if indeed this is to be taken as the meaning of the expression "and wist it not" in Lev 5:17-19); also by the man who had in any way defrauded his neighbour (which was regarded as unfaithfulness towards Jehovah), provided he anticipated it by a voluntary confession—this included the violation of another's conjugal rights in the case of a bondmaid (Lev 19:20-22); also by a leper or a Nazarite defiled by contact with a corpse, at the time of their purification, because their uncleanness involved the neglect and interruption of the duties of worship which they were bound to observe. Wherever a material restitution was possible, it was to be made with the addition of a fifth; and in the one case mentioned in Lev 19:20-22, the trespass-offerings was admissible even after a judicial punishment had been inflicted. But in every case the guilty person had to present the animal of the trespass-offering "according to thy valuation, O priest, in silver shekels," i.e., according to the priests' taxation, and in holy coin. Such was the prominence given to the person of the priest in the ritual of the trespass-offering. In the sin-offering the priest is always the representative of the offerer; but in the trespass-offering he is generally the representative of God. The trespass-offering was a restitution or compensation made to God in the person of the priest, a payment or penance which made amends for the wrong done, a satisfactio in a disciplinary sense. And this is implied in the name; for just as חטּאת denotes first the sin, then the punishment of the sin and the expiation of the sin, and hence the sacrifice which cancels the sin; so 'âshâm signifies first the guilt or debt, then the compensation or penance, and hence (cf., Lev 5:15) the sacrifice which discharges the debt or guilt, and sets the man free.


  Every species of sacrifice had its own primary idea. The fundamental idea of the ‛ōlâh (burnt-offering) was oblatio, or the offering of worship; that of the shelâmı̄m (peace-offerings), conciliatio, or the knitting of fellowship that of the minchâh (meat-offering), donatio, or sanctifying consecration; that of the chattâ'th (sin-offering), expiatio, or atonement; that of the 'âshâm (trespass-offering), mulcta (satisfactio), or a compensatory payment. The self-sacrifice of the Servant of Jehovah may be presented under all these points of view. It is the complete antitype, the truth, the object, and the end of all the sacrifices. So far as it is the antitype of the "whole offering," the central point in its antitypical character is to be found in the offering of His entire personality (προσφορὰ τοῦ σώματος, Heb 10:10) to God for a sweet smelling savour (Eph 5:2); so far as it is the antitype of the sin-offering, in the shedding of His blood (Heb 9:13-14), the "blood of sprinkling" (Heb 12:24; Pe1 1:2); so far as it is the antitype of the shelâmı̄m, and especially of the passover, in the sacramental participation in His one self-sacrifice, which He grants to us in His courts, thus applying to us His own redeeming work, and confirming our fellowship of peace with God (Heb 13:10; Co1 5:7), since the shelâmı̄m derive their name from shâlōm, pax, communio; so far as it is the antitype of the trespass-offering, in the equivalent rendered to the justice of God for the sacrileges of our sins. The idea of compensatory payment, which Hofmann extends to the whole sacrifice, understanding by kipper the covering of the guilt in the sense of a debt (debitum), is peculiar to the 'âshâm; and at the same time an idea, which Hofmann cannot find in the sacrifices, is expressed here in the most specific manner, viz., that of satisfaction demanded by the justice of God, and of paena outweighing the guilt contracted (cf., nirtsâh, Isa 40:2); in other words, the idea of satisfactio vicaria in the sense of Anselm is brought out most distinctly here, where the soul of the Servant of God is said to present such an atoning sacrifice for the whole, that is to say, where He offers Himself as such a sacrifice by laying down the life so highly valued by God (Isa 42:1; Isa 49:5). As the verb most suitable to the idea of the 'âshâm the writer selects the verb sı̄m, which is generally used to denote the giving of a pledge (Job 17:3), and is therefore the most suitable word for every kind of satisfactio that represents a direct solutio. The apodoses to "if His soul shall have paid the penalty (paenam or mulctam)" are expressed in the future, and therefore state what would take place when the former should have been done. He should see posterity (vid., Gen 50:23; Job 42:16), i.e., should become possessed of a large family of descendants stretching far and wide. The reference here is to the new "seed of Israel," the people redeemed by Him, the church of the redeemed out of Israel and all nations, of which He would lay the foundation. Again, He should live long days, as He says in Rev 1:18, "I was dead, and, behold, I am alive for evermore."


  Thirdly, the pleasure of Jehovah should prosper "in His hand," i.e., through the service of His mediation, or (according to the primary meaning of tsâlach) should go on advancing incessantly, and pressing on to the final goal. His self-sacrifice, therefore, merely lays the foundation for a progressively self-realizing "pleasure of the Lord," i.e., (cf., Isa 44:28) for the realization of the purpose of God according to His determinate counsel, the fuller description of which we had in chapters 42 and 49, where it was stated that He should be the mediator of a new covenant, and the restorer of Israel, the light of the Gentiles and salvation of Jehovah even to the ends of the earth.


  Isaiah 53:11


  This great work of salvation lies as the great object of His calling in the hand of the deceased and yet eternally living One, and goes on victoriously through His mediation. He now reaps the fruit of His self-sacrifice in a continuous priestly course. "Because of the travail of His soul, He will see, and be refreshed; through His knowledge will He procure justice, my righteous servant, for the many, and will take their iniquities upon Himself." The prophecy now leaves the standpoint of Israel's retrospective acknowledgment of the long rejected Servant of God, and becomes once more the prophetic organ of God Himself, who acknowledges the servant as His own. The min of מעמל might be used here in its primary local signification, "far away from the trouble" (as in Job 21:9, for example); or the temporal meaning which is derived from the local would be also admissible, viz., "from the time of the trouble," i.e., immediately after it (as in Psa 73:20); but the causal sense is the most natural, viz., on account of, in consequence of (as in Exo 2:23), which not only separates locally and links together temporarily, but brings into intimate connection. The meaning therefore is, "In consequence of the trouble of His soul (i.e., trouble experienced not only in His body, but into the inmost recesses of His soul), He will see, satisfy Himself." Hitzig supplies בּטּוב (Jer 29:32); Knobel connects בדעתּו, in opposition to the accents (like A. S. Th. ἐμπλησθήσεται ἐν τῇ γνώσει αὐτοῦ), thus: "He looks at His prudent work, and has full satisfaction therewith." But there is nothing to supply, and no necessity to alter the existing punctuation. The second verb receives its colouring from the first; the expression "He will see, will satisfy Himself," being equivalent to "He will enjoy a satisfying or pleasing sight" (cf., Psa 17:15), which will consist, as Isa 53:10 clearly shows, in the successful progress of the divine work of salvation, of which He is the Mediator. בדעתו belongs to יצדּיק as the medium of setting right (cf., Pro 11:9). This is connected with ḻ in the sense of "procure justice," like ל רפא (Isa 6:10); ל הניח in Isa 14:3; Isa 28:12 (cf., Dan 11:33, ל הבין, to procure intelligence; Gen 45:7, ל החיה, to prolong life—a usage which leads on to the Aramaean combination of the dative with the accusative, e.g., Job 37:18, compare Job 5:2). Tsaddı̄q ‛abhdı̄ do not stand to one another in the relation of a proper name and a noun in apposition, as Hofmann thinks, nor is this expression to be interpreted according to דּוד המּלך (Ges. 113); but "a righteous man, my servant," with the emphatic prominence given to the attribute (cf., Isa 10:30; Isa 23:12; Psa 89:51), is equivalent to "my righteous servant.'


  But does בדעתו mean per cognitionem sui, or per cognitionem suam? The former gives a sense which is both doctrinally satisfying and practically correct: the Righteous One makes others partakers of righteousness, through their knowledge of Him, His person, and His work, and (as the biblical ידע, which has reference not only to the understanding, but to personal experience also, clearly signifies) through their entrance into living fellowship with Him. Nearly all the commentators, who understand by the servant of God the Divine Redeemer, give the preference to this explanation (e.g., Vitringa, Hengstenberg, and Stier). But the meaning preferred is not always the correct one. The subjective rendering of the suffix (cf., Pro 22:17) is favoured by Mal 2:7, where it is said that "the priest's lips should keep da‛ath (knowledge);" by Dan 12:3, where faithful teachers are called matsdı̄qē hârabbı̄m (they that turn many to righteousness); and by Isa 11:2, according to which "the spirit of knowledge" (rūăch da‛ath) is one of the seven spirits that descend upon the sprout of Jesse; so that "knowledge" (da‛ath) is represented as equally the qualification for the priestly, the prophetic, and the regal calling. It is a very unseemly remark, therefore, on the part of a modern commentator, when he speaks of the subjective knowledge of the Servant as "halting weakly behind in the picture, after His sacrificial death has already been described." We need only recall to mind the words of the Lord in Mat 11:27, which are not only recorded both by the synoptists and by John, but supported by testimony outside the Gospels also: "No man knoweth the Son, but the Father; neither knoweth any man the Father, save the Son, and he to whomsoever the Son will reveal Him." Let us remember also, that the Servant of Jehovah, whose priestly mediatorial work is unfolded before us here in chapter 53, upon the ground of which He rises to more than regal glory (Isa 52:15, compare Isa 53:12), is no other than He to whom His God has given the tongue of the learned, "to know how to speak a word in season to him that is weary, i.e., to raise up the wary and heavy laden" (Isa 50:4). He knows God, with whom He stands in loving fellowship; He knows the counsels of His love and the will of His grace, in the fulfilment of which His own life ascends, after having gone down into death and come forth from death; and by virtue of this knowledge, which rests upon His own truest and most direct experience, He, the righteous One, will help "the many," i.e., the great mass (hârabbı̄m as in Dan 9:27; Dan 11:33, Dan 11:39; Dan 12:3; cf., Exo 23:2, where rabbı̄m is used in the same sense without the article), hence all His own nation, and beyond that, all mankind (so far as they were susceptible of salvation = τοῖς πολλοῖς, Rom 5:19, cf., πολλῶν, Mat 26:28), to a right state of life and conduct, and one that should be well-pleasing to God. The primary reference is to the righteousness of faith, which is the consequence of justification on the ground of His atoning work, when this is believingly appropriated; but the expression also includes that righteousness of life, which springs by an inward necessity out of those sanctifying powers, that are bound up with the atoning work which we have made our own (see Dan 9:24). The ancients recognised this connection between the justitia fidei et vitae better than many of the moderns, who look askance at the Romish justitia infusa, and therewith boast of advancing knowledge. Because our righteousness has its roots in the forgiveness of sins, as an absolutely unmerited gift of grace without works, the prophecy returns once more from the justifying work of the Servant of God to His sin-expunging work as the basis of all righteousness: "He shall bear their iniquities." This yisbōl (He shall bear), which stands along with futures, and therefore, being also future itself, refers to something to be done after the completion of the work to which He is called in this life (with which Hofmann connects it), denotes the continued operation of His sebhâlâm (Isa 53:4), through His own active mediation. His continued lading of our trespasses upon Himself is merely the constant presence and presentation of His atonement, which has been offered once for all. The dead yet living One, because of His one self-sacrifice, is an eternal Priest, who now lives to distribute the blessings that He has acquired.


  Isaiah 53:12


  The last reward of His thus working after this life for the salvation of sinners, and also of His work in this life upon which the former is founded, is victorious dominion. "Therefore I give Him a portion among the great, and with strong ones will He divide spoil; because He has poured out His soul into death: and He let Himself be reckoned among transgressors; whilst He bare the sin of many, and made intercession for the transgressors." The promise takes its stand between humiliation and exaltation, and rests partly upon the working of the exalted One, and partly upon the doing and suffering of One who was so ready to sacrifice Himself. Luther follows the lxx and Vulgate, and adopts the rendering, "Therefore will I give Him a great multitude for booty;" and Hvernick, Stier, and others adopt essentially the same rendering, "Therefore will I apportion to Him the many." But, as Job 39:17 clearly shows, this clause can only mean, "Therefore will I give Him a portion in the many." If, however, chillēq b' means to have a portion in anything, and not to give the thing itself as a portion, it is evident that hârabbı̄m here are not the many, but the great; and this is favoured by the parallel clause. The ideas of greatness and force, both in multitude and might, are bound up together in rabh and ‛âtsūm (see Isa 8:7), and the context only can decide which rendering is to be adopted when these ideas are separated from one another. What is meant by "giving a portion bârabbı̄m," is clearly seen from such passages as Isa 52:15; Isa 49:7, according to which the great ones of the earth will be brought to do homage to Him, or at all events to submit to Him. The second clause is rendered by Luther, "and He shall have the strong for a prey." This is at any rate better than the rendering of the lxx and Vulgate, "et fortium dividet spolia." But Pro 16:19 shows that את is a preposition. Strong ones surround Him, and fight along with Him. The reference here is to the people of which it is said in Psa 110:3, "They people are thorough devotion in the day of Thy power;" and this people, which goes with Him to battle, and joins with Him in the conquest of the hostile powers of the world (Rev 19:14), also participates in the enjoyment of the spoils of His victory. With this victorious sway is He rewarded, because He has poured out His soul unto death, having not only exposed His life to death, but "poured out" (he‛ĕrâh, to strip or empty, or pour clean out, even to the very last remnant) His life-blood into death (lammâveth like the Lamed in Psa 22:16), and also because He has suffered Himself to be reckoned with transgressors, i.e., numbered among them (niph. tolerativum), namely, in the judgment of His countrymen, and in the unjust judgment (mishpât) by which He was delivered up to death as a wicked apostate and transgressor of the law. With והוּא there is attached to נמנה ואת־פּשׁעים (He was numbered with the transgressors), if not in a subordinate connection (like והוא) in Isa 53:5; (compare Isa 10:7), the following antithesis: He submitted cheerfully to the death of a sinner, and yet He was no sinner, but "bare the sin of many (cf., Heb 9:28), and made intercession for the transgressors." Many adopt the rendering, "and He takes away the sin of many, and intervenes on behalf of the transgressors." But in this connection the preterite נשׂא) can only relate to something antecedent to the foregoing future, so that יפגּיע denotes a connected past; and thus have the lxx and Vulg. correctly rendered it. Just as בּ הפגּיע in Isa 53:6 signifies to cause to fall upon a person, so in Jer 15:11 it signifies to make one approach another (in supplication). Here, however, as in Isa 59:16, the hiphil is not a causative, but has the intensive force of the kal, viz., to press forward with entreaty, hence to intercede (with a Lâmed of the person on whose behalf it occurs). According to the cons. temporum, the reference is not to the intercession (ἔντευξις) of the glorified One, but to that of the suffering One, on behalf of His foes. Every word stands here as if written beneath the cross on Golgotha. And this is the case with the clause before us, which was fulfilled (though not exclusively) in the prayer of the crucified Saviour: "Father, forgive them; for they know not what they do" (Luk 23:34).


  "The prophetic view," says Oehler, who agrees with us in the general opinion that the idea of the Servant of Jehovah has three distinct stages, "ascends in these discourses step by step, as it were, from the one broad space covered by the foundation-walls of a cathedral up to the very summit with its giddy height, on which the cross is planted; and the nearer it reaches the summit, the more conspicuous do the outlines of the cross itself become, until at last, when the summit is reached, it rests in peace, having attained what it desired when it set its foot upon the first steps of the temple tower." There is something very striking in this figure. Here, in the very centre of this book of consolation, we find the idea of the Servant of Jehovah at the very summit of its ascent. It has reached the goal. The Messianic idea, which was hidden in the general idea of the nation regarded as "the servant of Jehovah," has gradually risen up in the most magnificent metamorphosis from the depths in which it was thus concealed. And this fusion has generated what was hitherto altogether strange to the figure of the Messiah, viz., the unio mystica capitis et corporis. Hitherto Israel has appeared simply as the nation governed by the Messiah, the army which He conducted into battle, the commonwealth ordered by Him. But now, in the person of the Servant of Jehovah, we see Israel itself in personal self-manifestation: the idea of Israel is fully realized, and the true nature of Israel shines forth in all its brilliancy. Israel is the body, and He the head, towering above it. Another element, with which we found the Messianic idea enriched even before Isa 53:1-12, was the munus triplex. As early as chapters 7-12 the figure of the Messiah stood forth as the figure of a King; but the Prophet like unto Moses, promised in Deu 18:15, was still wanting. But, according to chapters 42, 49, Isa 50:1-11, the servant of Jehovah is first a prophet, and as the proclaimer of a new law, and the mediator of a new covenant, really a second Moses; at the close of the work appointed Him, however, He receives the homage of kings, whilst, as Isa 53:1-12 clearly shows, that self-sacrifice lies between, on the ground of which He rules above as Priest after the order of Melchizedek—in other words, a Priest and also a King. From this point onward there are added to the Messianic idea the further elements of the status duplex and the satisfactio vicaria. David was indeed the type of the twofold state of his antitype, inasmuch as it was through suffering that he reached the throne; but where have we found, in all the direct Messianic prophecies anterior to this, the suffering path of the Ecce Homo even to the grave? But the Servant of Jehovah goes through shame to glory, and through death to life. He conquers when He falls; He rules after being enslaved; He lives after He has died; He completes His work after He Himself has been apparently cut off. His glory streams upon the dark ground of the deepest humiliation, to set forth which the dark colours were supplied by the pictures of suffering contained in the Psalms and in the book of Job. And these sufferings of His are not merely the sufferings of a confessor or a martyr, like those of the ecclesia pressa, but a vicarious atoning suffering, a sacrifice for sin. To this the chapter before us returns again and again, being never tired of repeating it. "Spiritus Sanctus," says Brentius, "non delectatur inani battologi'a, et tamen quum in hoc cap. videatur βαττολόγος καὶ ταυτολόγος esse, dubium non est, quin tractet rem cognitu maxime necessariam." The banner of the cross is here set up. The curtain of the most holy is lifted higher and higher. The blood of the typical sacrifice, which has been hitherto dumb, begins to speak. Faith, which penetrates to the true meaning of the prophecy, hopes on not only for the Lion of the tribe of Judah, but also for the Lamb of God, which beareth the sin of the world. And in prophecy itself we see the after-effect of this gigantic advance. Zechariah no longer prophesies of the Messiah merely as a king (Isa 5:13); He not only rules upon His throne, but is also a priest upon His throne: sovereignty and priesthood go hand in hand, being peacefully united in Him. And in Zac 12:13 the same prophet predicts in Him the good Divine Shepherd, whom His people pierce, though not without thereby fulfilling the counsel of God, and whom they afterwards long for with bitter lamentation and weeping. The penitential and believing confession which would then be made by Israel is prophetically depicted by Isaiah's pen—"mourning in bitter sorrow the lateness of its love."
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  After the "Servant of God" has expiated the sin of His people by the sacrifice of Himself, and Israel has acknowledged its fault in connection with the rejected One, and entered into the possession and enjoyment of the salvation procured by Him, the glory of the church, which has thus become a partaker of salvation through repentance and faith, is quite ready to burst forth. Hence the prophet can now exclaim, Isa 54:1 : "Exult, O barren one, thou that didst not bear; break forth into exulting, and cry aloud, thou that didst not travail with child: for there are more children of the solitary one than children of the married wife, saith Jehovah." The words are addressed to Jerusalem, which was a counterpart of Sarah in her barrenness at first, and her fruitfulness afterwards (Isa 41:1-3). She is not תלד לא עקרה (Job 24:21), but ילדה לא עקרה (Jdg 13:2); not indeed that she had never had any children, but during her captivity and exile she had been robbed of her children, and as a holy city had given birth to no more (Isa 49:21). She was shōmēmâh, rendered solitary (Sa2 13:20; the allusion is to her depopulation as a city), whereas formerly she was בּעוּלה, i.e., enjoyed the fellowship of Jehovah her husband (ba‛al). But this condition would not last (for Jehovah had not given her a divorce): she was therefore to exult and shout, since the number of children which she would now have, as one desolate and solitary, would be greater than the number of those which she had as a married wife.
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  With this prospect before her, even her dwelling-place would need enlarging. "Enlarge the space of thy tent, and let them stretch out the curtains of thy habitations; forbid not! lengthen thy cords, and fasten thy plugs." She is to widen out the space inside her tent, and they (יטּוּ has no definite subject, which is often the case where some subordinate servant is to be thought of) are to spread out far and wide the coverings of the framework of her dwelling, which is called mishkenōth (in the plural) on account of its roominess and magnificence: she is not to forbid it, thinking in her weakness of faith, "It is good enough as it is; it would be too large." The cords which hold up the walls, she is to lengthen; and the plugs, to which the cords are fastened, she is to ram fast into the earth: the former because the tent (i.e., the holy city, Jer 31:38-40, and the dwelling-place of the church generally, Isa 26:15) has to receive a large number of inhabitants; the latter because it will not be broken up so soon again (Isa 33:20).
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  The reason why the tent is to be so large and strong is given in Isa 54:3 : "For thou wilt break forth on the right and on the left; and thy seed will take possession of nations, and they will people desolate cities." "On the right and on the left" is equivalent to "on the south and north" (Psa 89:13, the speaker being supposed to have his face turned towards the east: compare the Sanscrit apân, situated at the back, i.e., towards the west). We must supply both west and east, since the promises contained in such passages as Gen 15:18-21 remained unfulfilled even in the age of David and Solomon. Jerusalem will now spread out, and break through all her former bounds (pârats is used in the same sense in Gen 28:14); and her seed (i.e., the seed acquired by the Servant of Jehovah, the dead yet eternally living One, the σπέρμα, whose σπέρμα He Himself is) will take possession of nations (yârash, yârēsh, capessere, occupare; more especially κληρονομεῖν, syn. nâchal); and they (i.e., the children born to her) will people desolate cities (hōshı̄bh, the causative of yâshabh, to be inhabited, Isa 14:20). Thus will the promise be fulfilled, that "the meek shall inherit the earth,"—a promise not confined to the Preacher on the mount, but found also in Psa 37:9-11, and uttered by our own prophet in Isa 60:21; Isa 65:9.
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  The encouraging promise is continued in Isa 54:4 : "Fear not, for thou wilt not be put to shame; and bid defiance to reproach, for thou wilt not blush: no, thou wilt forget the shame of thy youth, and wilt no more remember the reproach of thy widowhood." Now that redemption was before the door, Israel was not to fear any more, or to be overcome (as the niphal nikhlam implies) by a felling of the shame consequent upon her state of punishment, or so to behave herself as to leave no room for hope. For a state of things was about to commence, in which she would have no need to be ashamed (on bōsh and châphēr or hechpı̄r), but which, on the contrary (כּי, imo, as in Isa 10:7; Isa 55:9), would be so glorious that she would forget the shame of her youth, i.e., of the Egyptian bondage, in which the national community of Israel was still but like a virgin (‛almâh), who entered into a betrothal when redeemed by Jehovah, and became His youthful wife through a covenant of love (ehe = berı̄th) when the law was given at Sinai (Jer 2:2; Eze 16:60); so glorious indeed, that she would never again remember the shame of her widowhood, i.e., of the Babylonian captivity, in which she, the wife whom Jehovah had taken to Himself, was like a widow whose husband had died.
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  It was no real widowhood, however, but only an apparent one (Jer 51:5), for the husband of Jerusalem was living still, "For thy husband is thy Creator; Jehovah of hosts is His name; and thy Redeemer the Holy One of Israel; God of the whole earth is He called." The plurals בעליך and עשׂיך (see at Isa 22:11) are to be explained from the plural 'Elōhı̄m, which is connected with plural attributes in Jos 24:19; Sa1 17:26, Ps. 58:12 (compare מרימיו in Isa 10:15), and with plural predicates in Gen 20:13; Gen 35:7, and Sa2 7:23. By such expressions as these, which represent all the plurality of the divine nature as inherent in the One, the religion of revelation, both Israelitish and Christian, exhibits itself as embodying all that is true in polytheism. He who has entered into the relation of husband to Jerusalem (בעליך, not בעליך, Isa 1:3) is the very same through whom she first came into existence, the God whose bidding the heavenly hosts obey; and the Redeemer of Jerusalem, the Holy One of Israel, is called the God of the whole earth, and therefore has both the power and the means to help her, as prompted by the relation of love which exists between them.
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  And this relation He now renews. "For Jehovah calleth thee as a wife forsaken and burdened with sorrow, and as a wife of youth, when once she is despised, saith thy God." The verb קרא, which is the one commonly used in these prophecies to denote the call of grace, on the ground of the election of grace, is used here to signify the call into that relation, which did indeed exist before, but had apparently been dissolved. קראך is used here out of pause (cf., Isa 60:9); it stands, however, quite irregularly for the form in ēkh, which is the one commonly employed (Jdg 4:20; Eze 27:26). "And as a wife:" ואשׁת is equivalent to וּכאשׁת. The hypothetical תמּאס כּי belongs to the figure. Jehovah calls His church back to Himself, as a husband takes back the wife he loved in his youth, even though he may once have been angry with her. It is with intention that the word נמאסה is not used. The future (imperfect) indicates what partially happens, but does not become an accomplished or completed fact: He is displeased with her, but He has not cherished aversion or hatred towards her.
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  Thus does Jehovah's displeasure towards Jerusalem pass quickly away; and all the more intense is the manifestation of love which follows His merely momentary anger. "For a small moment have I forsaken thee, and with great mercy will I gather thee. In an effusion of anger I hid my face from thee for a moment, and with everlasting grace I have compassion upon thee, saith Jehovah thy Redeemer." "For a small moment" carries us to the time of the captivity, which was a small moment in comparison with the duration of the tender and merciful love, with which Jehovah once more received the church into His fellowship in the person of its members. רגע in Isa 54:8 is not an adverb, meaning momentarily, as in Isa 47:9, but an accusative of duration, signifying a single moment long. Ketseph signifies wrath regarded as an outburst (fragor), like the violence of a storm or a clap of thunder; shetseph, which rhymes with it, is explained by A. Schultens, after the Arabic, as signifying durum et asperum esse: and hence the rendering adopted by Hitzig, "in hard harshness." But this yields no antithesis to "everlasting kindness," which requires that shetseph should be rendered in some way that expresses the idea of something transitory or of short duration. The earlier translators felt this, when like the lxx for example, they adopted the rendering ἐν θυμῷ μικρῷ, and others of a similar kind; and Ibn Labrt, in his writing against Menahem b. Zerk, who gives chŏrı̄, burning heat, as a gloss to shetseph, explains it by מעט (as Kimchi and others did afterwards). But, as Jakob Tam correctly observes, "this makes the sense purely tautological." In all probability, shâtsaph is a form allied to shâtaph, as nâshabh (Isa 40:7) is to nâshaph (Isa 40:24), and qâmat (Job 16:8) to qâmats, which stand in the same relation to one another, so far as the sense is concerned, as bubbling over to flowing over: so that the proper rendering would not be "in the overflowing of glowing heat," as Umbreit thinks, which would require קצף בּשׁטף (Pro 27:4), but in the gushing up of displeasure, the overflowing of indignation (Meier). The ketseph is only a shetseph, a vanishing moment (Jer. in momento indignationis), when compared with the true feeling of Jehovah towards Jerusalem, which is chesed ‛ōlâm, everlasting kindness.
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  The ground of this "everlasting kindness" is given in Isa 54:9 : "For it is now as at the waters of Noah, when I swore that the waters of Noah should not overflow the earth any more; so have I sworn not to be wroth with thee, and not to threaten thee." The commencement of this v. has been a fluctuating one from the earliest times. The Sept. reading is ממּי; that of the Targ., S., Jerome, Syriac, and Saad., כּימי; and even the Codd. read sometimes כּי־מי, sometimes כּימי (compare Mat 24:37, ὥσπερ αἱ ἡμέραι τοῦ Νῶε οὕτως κ.τ.λ—a passage which appears to derive its shape from the one before us, with the reading כימי, and which is expounded in Luk 17:26). If we read כימי, the word זאת must refer to the present, as the turning-point between wrath and mercy; but if we read כי־מי, זאת denotes the pouring out of wrath in connection with the captivity. Both readings are admissible; and as even the Septuagint, with its ἀπὸ τοῦ ὕδατος (from the water), gives an indirect support to the reading כּימי as one word, this may probably merit the preference, as the one best sustained. אשׁר is ubi, quum, as in Num 20:13; Psa 95:9, etc., although it might also be taken as the correlate of the kēn which follows, as in Jer 33:22 (cf., Isa 48:8); and in accordance with the accents, we prefer the former. The present turning-point resembles, in Jehovah's esteem, the days of Noah—those days in which He swore that a flood should not any more come upon the earth (min as in Isa 5:6 and many other passages): for so does He now confirm with an oath His fixed purpose that no such judgment of wrath as that which has just been endured shall ever fall upon Jerusalem again (גּער denotes threatening with a judicial word, which passes at once into effect, as in Isa 51:20). Hendewerk has the following quibbling remark here: "What the comparison with the flood is worth, we may gather from the alter history, which shows how soon the new Jerusalem and the renovated state succumbed to the judicial wrath of God again." To this we reply: (1.) That the prophecy refers to the converted Israel of the last days, whose Jerusalem will never be destroyed again. These last days appear to the prophet, according to the general character of all prophecy, as though linked on to the close of the captivity. For throughout all prophecy, along with the far-sightedness imparted by the Spirit, there was also a short-sightedness which the Spirit did not remove; that is to say, the directly divine element of insight into the future was associated with a human element of hope, which was nevertheless also indirectly divine, inasmuch as it subserved the divine plan of salvation; and this hope brought, as it were, the far distant future into the closest proximity with the troubled present. If, the, we keep this in mind, we shall see that it was quite in order for the prophet to behold the final future on the very edge of the present, and not to see the long and undulating way between. (2.) The Israel which has been plunged by the Romans into the present exile of a thousand years is that part of the nation (Rom 11:25), which has thrust away the eternal mercy and the unchangeable covenant of peace; but this rejection has simply postponed, and not prevented, the full realization of the salvation promised to Israel as a people. The covenant still exists, primarily indeed as an offer on the part of Jehovah, so that it rests with Israel whether it shall continued one-sided or not; but all that is wanted on the part of Israel is faith, to enable it to exchange the shifting soil of its present exile for the rocky foundation of that covenant of peace which has encircled the ages since the captivity (see Hag 2:9), as the covenant with Noah encircled those after the flood with the covenant sign of the rainbow in the cloud.


  Isaiah 54:10


  "For the mountains may depart, and the hills may shake; my grace will not depart from thee, and my covenant of peace will not shake, saith Jehovah who hath compassion on thee." Jehovah's grace and covenant of peace (cf., Num 25:12) stand as firm as the mountains of God (Psa 36:7), without departing from Jerusalem (מאתּך instead of the usual מאתּך) and without shaking; and they will be fulfilled. This fulfilment will not take place either by force or by enchantment; but the church which is to be glorified must pass through sufferings, until it has attained the form which answers to the glory promised to it on oath. And this will also take place; for the old Jerusalem will come forth as a new one out of the furnace of affliction.


  Isaiah 54:11


  "O thou afflicted, tossed with tempest, not comforted, behold, I lay thy stones in stibium, and lay thy foundations with sapphires; and make thy minarets of ruby, and thy gates into carbuncles, and all thy boundary into jewels." At the present time the church, of which Jerusalem is the metropolis, is sunk in misery, driven with tempest like chaff of the threshing-floor (Hos 13:3), without comfort; because till now it has waited in vain for any act of consolation on the part of God, and has been scorned rather than comforted by man (סערה is a part. kal, not pual; and נחמה 3rd pers. praet. like נעזבה, Isa 62:12, and רחמה, Hos 1:6; Hos 2:3). But this will be altered; Jerusalem will rise again from the dust, like a glorious building of God. Jerome makes the following apt remark on Isa 54:11: "in stibio, i.e., in the likeness of an elegant woman, who paints her eyes with stibium; referring to the beauty of the city." Pūkh is eye-black (kohl, cf., kâchal, Eze 23:40), i.e., a sooty compound, the chief component of which was powdered antimony, or else manganese or lead, and with which oriental women coloured their eyebrows, and more particularly the eyelids both above and below the eyes, that the beauty of the latter might be all the more conspicuous (Kg2 9:30). The classic φῦκος, fucus, has a meaning foreign to the Hebrew word, viz., that of rouge for the cheeks. If, then, stibium (antimony), or any blackening collyrium generally, served the purpose of mortar in the rebuilding of Jerusalem, the stones of its walls (not its foundation-stones, אדניך, which is the reading adopted by Ewald, but, on the contrary, the visible stones of its towering walls) would look like the eyes of a woman shining forth from the black framework of their painted lids, i.e., they would stand out in splendour from their dark ground. The Beth in bassappı̄rı̄m indicates the means employed. Sapphires serve as foundation-stones, for the foundation of Jerusalem stands as immoveably firm as the covenant of God. The sapphire blue is the colour of the heaven, of revelation, and of the covenant. The shemâshōth, however, i.e., the minarets which stand out like rays of the sun, and also the gates, have a red appearance. Red is the colour of blood, and hence of life and of imperishableness; also the colour of fire and of lightning, and hence of wrath and victory. Jehovah makes the minarets of "ruby." The Sept. and Jerome adopt the rendering iaspidem (a jasper); at any rate, כּדכד (which is the proper way of writing the word: Ewald, 48, c)


  is a red sparkling jewel (from kidkēd; cf., kı̄dōd, scintilla). The arches of the gates He forms of אקדּח אבני, stones of fiery splendour (from qâdach, to burn: hence qaddachath, πυρετός), that is to say, or carbuncle stones (from carbunculus, a small red-hot coal), like ruby, garnet, etc. Jerome has adopted the false rendering lapides sculptos, after Symm. λίθοι γλυφῆς (from קדח = קדד, findere?). The accusative of the predicate כדכד is interchanged with עקדח לבני, and then with לאבני־חפץ, to denote the materia ex qua. The whole territory (precinct) of Jerusalem is turned by Jehovah into precious stones, that is to say, it appears to be paved with such stones, just as in Tobit 13:17 the streets are said to be "paved with beryl, and carbuncle, and stones of Ophir," i.e., to be covered with a mosaic formed of precious stones. It is upon the passage before us that Tobit 13:16, 17, and Rev 21:18-21, are founded. The motley colours of the precious stones, with which the new Jerusalem is adorned, are something more than a mere childish fancy. Whence, then, do the precious stones derive their charm? The ultimate ground of this charm is the fact, that in universal nature everything presses to the light, and that in the mineral world the jewels represent the highest stage of this ascending process. It is the self-unfolding process of the divine glory itself, which is reflected typologically in the several gradations of the manifold play of colours and the transparency of the precious stones. For this reason, the high priest wore a breastplate with twelve precious stones, upon which were the names of the twelve tribes of Israel; and for this same reason, the author of the Apocalypse carries out into detail in chapter 21 the picture of the new Jerusalem, which is here sketched by the prophet of the Old Testament (without distinguishing time from eternity), adding crystals and pearls to the precious stones which he there mentions one by one. How can all this be explained, except on the ground that even the mineral world reflects the glory of those eternal lights from which God is called the "Father of lights," or except on the assumption that the saints in light will one day be able to translate these stony types into the words of God, out of which they have their being?


  Isaiah 54:13


  The outward glory of the city is only the manifestation, which strikes the senses, of the spiritual glory of the church dwelling therein. "And all thy children will be the learned of Jehovah; and great the peace of thy children." We translate both halves of the v. as substantive clauses, although they might be accusatives of both the object and predicate, dependent upon שׂמתּי. ה למּוּדי are disciples of Jehovah, but, as in Isa 50:4, with the subordinate idea of both docility and learning. The children of Jerusalem will need no instruction from man, but carry within them the teaching of heaven, as those who are "taught of God" (διδακτοὶ Θεοῦ, Joh 6:45; θεοδίδακτοι, Th1 4:9). Essentially the same promise is given in Joe 3:1-2, and Jer 31:34; and represented in Jo1 2:20 ("Ye have the anointing of the Holy One, and know all things") as already fulfilled. In the place of the former inward and outward distress, there has no entered shâlōm, perfect inward and outward peace, complete salvation, and blessedness as its result. רב is an adjective, for this form cannot be shown to have existed as a syncopated third pers. praet., like שׁח, חי (= חיי). The v. closes palindromically.


  Isaiah 54:14


  In perfect keeping with this grace through righteousness, Jerusalem will then stand firm and impregnable. "Through righteousness wilt thou be fortified: be far from anxiety, for thou hast nothing to fear; and from terror, for it will not come near thee. Behold, men crowd together in crowds; my will is not there. Who crowd together against thee?—he shall fall by thee." Both the thought and action of Jerusalem will be righteousness then, and it will thereby acquire strength; תּכּונני is a pausal future hithpalel, with the ת of the reflective opening syllable assimilated (Ges. 53, 2, b). With this reciprocal influence of its moral character and imparted glory, it can, and is to keep far away from all thought of oppression and terror; for, through divine grace and a corresponding divine nature, it has nothing to fear. הן (Isa 54:15), when pointing to any transaction as possible (as, for example, in Job 12:14; Job 23:8), acquires almost the significance of a conditional particle (Ewald, 103, g). The equally hypothetical parallel clause is clothed in the form of an interrogative. For the verb gūr, the meaning "to gather together" (related to אגר), more especially to join together with hostile intention (cf., συνάγεσθαι, Rev 19:19; Rev 20:8), is sustained by Psa 56:7; Psa 59:4; and with גּרה, lacessere, it has nothing to do (Hitzig and Ewald). אתּך has the force of contra te, as in the case of verbs of combat. The first apodosis is this: "but it takes place entirely away from me," i.e., without and against my will; מאותי = מאתּי (as in Isa 59:21), and אותם = אתּם, are no sure signs of a later usage; for this alternation of the two forms of את is met with as early as Jos 14:12. The second apodosis is, "he will fall upon (or against) thee," or, as we should say, "founder," or "be wrecked." It is far more likely that this is the meaning of the words, than that they mean "he will fall to thy lot" (על נפל, like ל נפל elsewhere, to fall to a person); for the context here is a totally different one from Isa 45:14, and we look for nothing more than a declaration of the utter failure and ruin of the undertaking.


  Isaiah 54:16


  Jerusalem will be thus invincible, because Jehovah, the Almighty One, is its protector. "Behold, I have created the smith who bloweth the coal-fire, and brings to the light a weapon according to his trade; and I have created the destroyer to destroy. Every weapon formed against thee has no success, and every tongue that cometh before the judgment with thee thou wilt condemn. This the inheritance of the servants of Jehovah; and their righteousness from me, saith Jehovah." If Jehovah has created the armourer, who forges a weapon למעסהוּ (i.e., according to his trade, or according to the thing he has to finish, whether an arrow, or a sword, or a spear; not "for his own use," as Kimchi supposes), to be used in the hostile army against Jerusalem, He has also created a destroyer (לחבּל) to destroy. The very same creative might, to which the origin of the weapon is to be traced as its primary cause, has opposed to it beforehand a defender of Jerusalem. And as every hostile weapon fails, Jerusalem, in the consciousness of its divine right, will convict every accusing tongue as guilty and deserving of utter condemnation (הרשׁיע as in Isa 50:9, cf., Sa1 14:47, where it denotes the punishment of the guilty). The epiphonem in Isa 54:17, with the retrospective זאת and the words "saith the Lord," which confirm the certainty of the fulfilment, forms an unmistakeable close to the prophecy. This is the position in which Jehovah has placed His servants as heirs of the future salvation; and this the righteousness which they have received as His gift, and which makes them strong within and victorious without. The individual idea of the church, which we find elsewhere personified as "the servant of Jehovah," equivalent to "the people in whose heart is my law" (Isa 51:7), or "my people that have sought me" (Isa 65:10), is here expanded into "the servants of Jehovah" (as in Isa 65:8-9; compare Isa 59:21 with Isa 51:16). But totally different colours are employed in Isa 52:13 to Isa 53:1-12 to depict the exaltation of the one "Servant of Jehovah," from those used here to paint the glory of the church of the "servants of Jehovah," a proof that the ideas do not cover one another. That which is the reward of suffering in the case of the former, is the experience of divine mercy in that of the latter: it becomes a partaker of the salvation purchased by the other. The one "Servant of Jehovah" is the heart of the church, in which the crisis which bursts forth into life is passing; the righteousness of the "servants of Jehovah" is the fruit of the sufferings of this one "Servant of Jehovah," who is Himself צדיק and מצידק. He is the Mediator of all the salvation of the church. He is not only its "head," but its "fulness" (πλήρωμα) also.


  Isaiah 55


  Isaiah 55:1


  All things are ready; the guests are invited; and nothing is required of them except to come. "Alas, all ye thirsty ones, come ye to the water; and ye that have no silver, come ye, buy, and eat! Yea, come, buy wine and milk without money and without payment! Wherefore do ye weigh silver for that which is not bread, and the result of your labour for that which satisfieth not? O hearken ye to me, and eat the good, and let your soul delight itself in fat." Hitzig and Knobel understand by water, wine, and milk, the rich material blessings which awaited the exiles on their return to their fatherland, whereas they were now paying tribute and performing service inf Babylon without receiving anything in return. But the prophet was acquainted with something higher than either natural water (Isa 54:3, cf., Isa 41:17) or natural wine (Isa 25:6). He knew of an eating and drinking which reached beyond the mere material enjoyment (Isa 65:13); and the expression ה טּוּב, whilst it includes material blessings (Jer 31:12), is not exhausted by them (Isa 63:7, cf., Psa 27:13), just as התענּג in Isa 58:14 (cf., Psa 37:4, Psa 37:11) does not denote a feeling or worldly, but of spiritual joy. Water, wine, and milk, as the fact that water is placed first clearly shows, are not the produce of the Holy Land, but figurative representations of spiritual revival, recreation, and nourishment (cf., Pe1 2:2, "the sincere milk of the word"). The whole appeal is framed accordingly. When Jehovah summons the thirsty ones of His people to come to the water, the summons must have reference to something more than the water to which a shepherd leads his flock. And as buying without money or any other medium of exchange is an idea which neutralizes itself in the sphere of natural objects, wine and ilk are here blessings and gifts of divine grace, which are obtained by grace (χάριτι, gratis), their reception being dependent upon nothing but a sense of need, and a readiness to accept the blessings offered. Again, the use of the verb שׁברוּ, which is confined in other passages to the purchase of cereals, is a sufficient proof that the reference is not to natural objects, but to such objects as could properly be compared to cereals. The bread and other provisions, which Israel obtained in its present state of punishment, are called "not bread," and "not serving to satisfy," because that which truly satisfies the soul comes from above, and being of no earthly nature, is to be obtained by those who are the most destitute of earthly supplies. Can any Christian reader fail to recall, when reading the invitation in Isa 55:1, the words of the parable in Mat 22:4, "All things are now ready?" And does not Isa 55:2 equally suggest the words of Paul in Rom 11:6, "If by grace, then is it no more of works?" Even the exclamation hoi (alas! see Isa 18:1), with which the passage commences, expresses deep sorrow on account of the unsatisfied thirst, and the toilsome labour which affords nothing but seeming satisfaction. The way to true satisfaction is indicated in the words, "Hearken unto me:" it is the way of the obedience of faith. In this way alone can the satisfaction of the soul be obtained.


  Isaiah 55:3


  And in this way it is possible to obtain not only the satisfaction of absolute need, but a superabundant enjoyment, and an overflowing fulfilment of the promise. "Incline your ear, and come to me: hear, and let your soul revive; and I will make an everlasting covenant with you, the true mercies of David. Behold, I have set him as a witness for nations, a prince and commander of nations. Behold, thou wilt call a mass of people that thou knowest not; and a mass of people that knoweth thee not will hasten to thee, for the sake of Jehovah thy God, and for the Holy One of Israel, that He hath made thee glorious." The expression "make a covenant" (kârath berı̄th) is not always applied to a superior in relation to an inferior (compare, on the contrary, Ezr 10:3); but here the double-sided idea implied in pactio is confined to one side alone, in the sense of a spontaneous sponsio having all the force of a covenant (Isa 61:8; compare Ch2 7:18, where kârath by itself signifies "to promise with the force of a covenant"), and also of the offer of a covenant or anticipated conclusion of a covenant, as in Eze 34:25, and in the case before us, where "the true mercies of David" are attached to the idea of offering or granting involved in the expression, "I will make an everlasting covenant with you," as a more precise definition of the object. All that is required on the part of Israel is hearing, and coming, and taking: let it do this, and it will be pervaded by new life; and Jehovah will meet with with an everlasting covenant, viz., the unchangeable mercies of David. Our interpretation of this must be dependent chiefly upon whether Isa 55:4 is regarded as looking back to the history of David, or looking forward to something future. In the latter case we are either to understand by "David" the second David (according to Hos 3:5; Jer 30:9; Eze 34:24), so that the allusion is to the mercies granted in the Messiah, and according to Isa 9:7, enduring "from henceforth even for ever;" or else David is the son of Jesse, and "the mercies of David" are the mercies bestowed upon him, which are called "the true mercies" as mercies promised and running into the future (Psa 89:50; Ch2 6:42), in which case Isa 55:4 explains what David will become in the person of his antitype the second David. The directly Messianic application of the name "David" is to be objected to, on the ground that the Messiah is never so called without further remark; whilst the following objections may be adduced to the indirectly Messianic interpretation of Isa 55:4 (David in the Messiah). (1.) The change of the tense in Isa 55:4, Isa 55:5, which requires that we should assume that Isa 55:4 points backwards into the past, and Isa 55:5 forwards into the future.


  (2.) That the choice of the expression in Isa 55:4, Isa 55:5 is designed to represent what Israel has to look for in the future as going beyond what was historically realized in David; for in Isa 55:5 the mass of the heathen world, which has hitherto stood out of all relation to Israel, answers to the לאמּים. (3.) That the juxtaposition of the Messiah and Israel would be altogether without parallel in these prophecies (chapters 40-66), and contrary to their peculiar character; for the earlier stereotype idea of the Messiah is here resolved into the idea of the "servant of Jehovah," from which it returns again to its primary use, i.e., from the national basis to the individual, by means of the ascending variations through which this expression passes, and thus reaches a more comprehensive, spiritual, and glorified form. The personal "servant of Jehovah" is undoubtedly no other than the "Son of David" of the earlier prophecy; but the premises, from which we arrive at this conclusion in connection with our prophet, are not that the "servant of Jehovah" is of the seed of David and the final personal realization of the promise of a future king, but that he is of the nation of Israel, and the final personal realization of the idea of Israel, both in its inward nature, and in its calling in relation to the whole world of nations.


  Consequently Isa 55:4 and Isa 55:5 stand to one another in the relation of type and antitype, and the "mercies of David" are called "the true mercies" (Probably with an allusion to Sa2 7:16; cf., Psa 89:29-30), as being inviolable-mercies which had both been realized in the case of David himself, and would be realized still further, inasmuch as they must endure for an everlasting future, and therefore be further and further fulfilled, until they have reached that lofty height, on the summit of which they will remain unchangeable for ever. It is of David the son of Jesse that Jehovah says in Isa 55:4, "I have given him for a witness to peoples, a leader and commander to the peoples." So far as the sense is concerned, נגיד is as much a construct as מצוּה. In the application to David of the term עד, which never means anything but testis, witness, in these prophecies, we may clearly see the bent of the prophet's mind towards what is spiritual. David had subdued nations by the force of arms, but his true and loftiest greatness consisted in the fact that he was a witness of the nations—a witness by the victorious power of his word, the conquering might of his Psalms, the attractive force of his typical life. What he expresses so frequently in the Psalms as a resolution and a vow, viz., that he will proclaim the name of Jehovah among the nations (Psa 18:50; Psa 57:10), he has really fulfilled: he has not only overcome them by bloody warfare, but by the might of his testimony, more especially as "the sweet psalmist of Israel" (Sa2 23:1). What David himself was able to say in Psa 18:43, "People that I did not know served me," will be fulfilled to a still wider extent in the experience of Israel. Having been presented with the promised "inviolable mercies of David," it will effect a spiritual conquest over the heathen world, even over that portion which has hitherto stood in no reciprocal relation to it, and gain possession of it for itself for the sake of Jehovah, whom it has for its God, and to the Holy One of Israel (ל of the object, in relation to which, or at the instigation of which, anything is done), because He hath glorified it (His people: פארך is not a pausal form for פארך, cf., Isa 54:6, but for פארך, פארך, hence = פארך, cf., ענך, Isa 30:19); so that joining themselves to Israel is the same as joining themselves to God and to the church of the God of revelation (cf., Isa 60:9, where Isa 55:5 is repeated almost word for word).
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  So gracious is the offer which Jehovah now makes to His people, so great are the promises that He makes to it, viz., the regal glory of David, and the government of the world by virtue of the religion of Jehovah. Hence the exhortation is addressed to it in Isa 55:6 and Isa 55:7 : "Seek ye Jehovah while He may be found, call ye upon Him while He is near. Let the wicked forsake his way, and the unrighteous man his thoughts: and let him return to Jehovah, and He will have compassion upon him; and to our God, for He will abundantly pardon." They are to seek to press into the fellowship of Jehovah (dârash with the radical meaning terere, to acquire experimental knowledge or confidential acquaintance with anything) now that He is to be found (Isa 65:1, compare the parallelism of words and things in Jer 29:14), and to call upon Him, viz., for a share in that superabundant grace, ow that He is near, i.e., now that He approaches Israel, and offers it. In the admonition to repentance introduced in Isa 55:7, both sides of the μετάνοια find expression, viz., turning away from sinful self-will, and turning to the God of salvation. The apodosis with its promises commences with וירחמהוּ—then will He have compassion upon such a man; and consequently לסלוח כּי־ירבּה (with כּי because the fragmentary sentence ואל־אלהינוּ did not admit of the continuation with ו) has not a general, but an individual meaning (vid., Psa 130:4, Psa 130:7), and is to be translated as a future (for the expression, compare Isa 26:17).
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  The appeal, to leave their own way and their own thoughts, and yield themselves to God the Redeemer, and to His word, is now urged on the ground of the heaven-wide difference between the ways and thoughts of this God and the despairing thoughts of men (Isa 40:27; Isa 49:24), and their aimless labyrinthine ways. "For my thoughts are not your thoughts, neither are your ways my ways, saith Jehovah: no, heaven is high above the earth; so high are my ways above your ways, and my thoughts above your thoughts." The kı̄ (imo) introduces the undeniable statement of a fact patent to the senses, for the purpose of clearly setting forth, by way of comparison, the relation in which the ways and thoughts of God stand to those of man. There is no necessity to supply כאשׁר after כּי, as Hitzig and Knobel do. It is simply omitted, as in Isa 62:5 and Jer 3:20, or like כּן in Pro 26:11, etc. On what side the heaven-wide elevation is to be seen, is shown in what follows. They are not so fickle, so unreliable, or so powerless.
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  This is set forth under a figure drawn from the rain and the snow. "For as the rain cometh down, and the snow from heaven, and returneth not thither, till it has moistened the earth, and fertilized it, and made it green, and offered seed to the sower and bread to the eater; so will my word be which goeth forth out of my mouth: it will not return to me fruitless, till it has accomplished that which I willed, and prosperously carried out that for which I sent it." The rain and snow come down from the sky, and return not thither till they have .... The perfects after אם כּי are all to be understood as such (Ewald, 356, a). Rain and snow return as vapour to the sky, but not without having first of all accomplished the purpose of their descent. And so with the word of Jehovah, which goeth forth out of His mouth (יצא, not יצא, Isa 45:23, because it is thought of as still going on in the preaching of the prophet): it will not return without having effected its object, i.e., without having accomplished what was Jehovah's counsel, or "good pleasure"—without having attained the end for which it was sent by Jehovah (constr. as in Sa2 11:22; Kg1 14:6). The word is represented in other places as the messenger of God (Isa 9:8; Psa 107:20; Psa 147:15.). The personification presupposes that it is not a mere sound or letter. As it goeth forth out of the mouth of God it acquires shape, and in this shape is hidden a divine life, because of its divine origin; and so it runs, with life from God, endowed with divine power, supplied with divine commissions, like a swift messenger through nature and the world of man, there to melt the ice, as it were, and here to heal and to save; and does not return from its course till it has given effect to the will of the sender. This return of the word to God also presupposes its divine nature. The will of God, which becomes concrete and audible in the word, is the utterance of His nature, and is resolved into that nature again as soon as it is fulfilled. The figures chosen are rich in analogies. As snow and rain are the mediating causes of growth, and therefore the enjoyment of what is reaped; so is the soil of the human heart softened, refreshed, and rendered productive or prolific by the word out of the mouth of Jehovah; and this word furnishes the prophet, who resembles the sower, with the seed which he scatters, and brings with it bread which feeds the souls: for every word that proceedeth out of the mouth of God is bread (Deu 8:3).
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  The true point of comparison, however, is the energy with which the word is realized. Assuredly and irresistibly will the word of redemption be fulfilled. "For ye will go out with joy, and be led forth in peace: the mountains and the hills will break out before you into shouting, and all the trees of the field will clap their hands. Instead of the thorn will cypresses shoot up, and instead of the fleabane will myrtles shoot up: and it will be to Jehovah for a name, for an everlasting memorial that will not be swept away." "With joy," i.e., without the hurry of fear (Isa 52:12); "in peace," i.e., without having to fight their way through or flee. The idea of the sufferer falls back in הוּבל behind that of a festal procession (Psa 45:15-16). In applying the term kaph (hand) to the trees, the prophet had in his mind their kippōth, or branches. The psalmist in Psa 98:8 transfers the figure created by our prophet to the waves of the streams. Na‛ătsūts (from nâ‛ats, to sting) is probably no particular kind of thorn, such, for example, as the fuller's thistle, but, as in Isa 7:19, briers and thorns generally. On sirpad, see Ges. Thes.; we have followed the rendering, κόυζα, of the lxx. That this transformation of the vegetation of the desert is not to be taken literally, any more than in Isa 41:17-20, is evident from the shouting of the mountains, and the clapping of hands on the part of the trees. On the other hand, however, the prophet says something more than that Israel will return home with such feelings of joy as will cause everything to appear transformed. Such promises as those which we find here and in Isa 41:19 and Isa 35:1-2, and such exhortations as those which we find in Isa 44:23; Isa 49:13, and Isa 52:9, arise from the consciousness, which was common to both prophets and apostles, that the whole creation will one day share in the liberty and glory of the children of God (Rom 8:21). This thought is dressed up sometimes in one for, and sometimes in another. The psalmists after the captivity borrowed the colours in which they painted it from our prophet (see at Psa 96:1-13 and Psa 98:1-9). והיה is construed as a neuter (cf., בּראתיו, Isa 45:8), referring to this festal transformation of the outer world on the festive return of the redeemed. אות is treated in the attributive clause as a masculine, as if it came from אוּת, to make an incision, to crimp, as we have already indicated; but the Arabic âyat, shows that it comes from אוה, to point out, and is contracted from ăwăyat, and therefore was originally a feminine.
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  Isaiah 56:1


  The note of admonition struck in the foregoing prophecy is continued here, the sabbatical duties being enforced with especial emphasis as part of the general righteousness of life. "Thus saith Jehovah, Keep ye right, and do righteousness: for my salvation is near to come, and my righteousness to reveal itself. Blessed is the mortal that doeth this, and the son of man that layeth fast hold thereon; who keepeth the Sabbath, that he doth not desecrate it, and keepeth his hand from doing any kind of evil." Jehovah and Israel have both an objective standard in the covenant relation into which they have entered: משׁפּט (right) is practice answering to this; ישׁוּעה (salvation) the performance promised by God; צדקה (righteousness) on both sides such personal activity as is in accordance with the covenant relation, or what is the same thing, with the purpose and plan of salvation. The nearer the full realization on the part of Jehovah of what He has promised, the more faithful ought Israel to be in everything to which it is bound by its relation to Jehovah. זאת (this) points, as in Psa 7:4, to what follows; and so also does בּהּ, which points back to זאת. Instead of שׁמור or לשׁמר we have here שׁמר, the זאת being described personally instead of objectively. שּׁבּת is used as a masculine in Isa 56:2, Isa 56:6 (cf., Isa 58:13), although the word is not formed after the same manner as קטּל, but is rather contracted from שׁבּתת (a festive time, possibly with עת = עדת understood), and therefore was originally a feminine; and it is so personified in the language employed in the worship of the synagogue.


  Isaiah 56:3


  The אשרי (blessed) of Isa 56:2 is now extended to those who might imagine that they had no right to console themselves with the promises which it contained. "And let not the foreigner, who hath not joined himself to Jehovah, speak thus: Assuredly Jehovah will cut me off from His people; and let not the eunuch say, I am only a dry tree." As נלוה is not pointed as a participle (נלוה), but as a 3rd pers. pres., the ה of הנּלוה is equivalent to אשׁר, as in Jos 10:24; Gen 18:21; Gen 21:3; Gen 46:27; Kg1 11:9 (Ges. 109). By the eunuchs we are to understand those of Israelitish descent, as the attributive clause is not repeated in their case. Heathen, who professed the religion of Jehovah, and had attached themselves to Israel, might be afraid lest, when Israel should be restored to its native land, according to the promise, as a holy and glorious community with a thoroughly priestly character, Jehovah would no longer tolerate them, i.e., would forbid their receiving full citizenship. יבדּילני has the connecting vowel , as in Gen 19:19; Gen 29:32, instead of the usual ē. And the Israelitish eunuchs, who had been mutilated against their will, that they might serve at heathen courts or in the houses of foreign lords, and therefore had not been unfaithful to Jehovah, might be afraid lest, as unfruitful trees, they should be pronounced unworthy of standing in the congregation of Jehovah. There was more ground for the anxiety of the latter than for that of the former. For the law in Deu 23:4-7 merely prohibits Ammonites and Moabites for all time to come from reception into the congregation, on account of their unbrotherly conduct towards the Israelites as they came out of Egypt, whilst that in Deu 23:8-9 prohibits the reception of Edomites and Egyptians to the third generation; so that there was no prohibition as to other allies—such, for example, as the Babylonians. On the other hand, the law in Deu 23:2 expressly declares, as an expression of the horror of God at any such mutilation of nature, and for the purpose of precluding it, that no kind of emasculated person is to enter the congregation of Jehovah. But prophecy breaks through these limits of the law.


  Isaiah 56:4


  "For thus saith Jehovah to the circumcised, Those who keep my Sabbaths, and decide for that in which I take pleasure, and take fast hold of my covenant; I give to them in my house and within my walls a memorial and a name better than sons and daughters: I give such a man an everlasting name, that shall not be cut off." The second condition after the sanctification of the Sabbath has reference to the regulation of life according to the revealed will of God; the third to fidelity with regard to the covenant of circumcision. יד also means a side, and hence a place (Deu 23:13); but in the passage before us, where ושׁם יד form a closely connected pair of words, to which וּמבּנות מבּנים is appended, it signifies the memorial, equivalent to מצּבת (2 Sam 18; 1:1-24:25; Sa1 15:12), as an index lifted up on high (Eze 21:24), which strikes the eye and arrests attention, pointing like a signpost to the person upon whom it is placed, like monumentum a monendo. They are assured that they will not be excluded from close fellowship with the church ("in my house and within my walls"), and also promised, as a superabundant compensation for the want of posterity, long life in the memory of future ages, by whom their long tried attachment to Jehovah and His people in circumstances of great temptation will not be forgotten.


  Isaiah 56:6


  The fears of proselytes from among the heathen are also removed. "And the foreigners, who have joined themselves to Jehovah, to serve Him, and to love the name of Jehovah, to be His servants, whoever keepeth the Sabbath from desecrating it, and those who hold fast to my covenant, I bring them to my holy mountain, and make them joyful in my house of prayer; their whole-offerings and their slain-offerings are well-pleasing upon mine altar: for my house, a house of prayer shall it be called for all nations." The proselytes, who have attached themselves to Jehovah (על־הא), the God of Israel, with the pure intention of serving Him with love, are not to be left behind in the strange land. Jehovah will bring them along with His people to the holy mountain, upon which His temple rises once more; there will He cause them to rejoice, and all that they place upon His altar will find a most gracious acceptance. It is impossible that the prophet should be thinking here of the worship of the future without sacrifice, although in Isa 53:1-12 he predicts the self-sacrifice of the "Servant of Jehovah," which puts an end to all animals sacrifices. But here the temple is called "the house of prayer," from the prayer which is the soul of all worship. It will be called a house of prayer for all nations; and therefore its nature will correspond to its name. This ultimate intention is already indicated in Solomon's dedicatory prayer (Kg1 8:41-43); but our prophet was the first to give it this definite universal expression. Throughout this passage the spirit of the law is striving to liberate itself from its bondage. Nor is there anything to surprise us in the breaking down of the party wall, built up so absolutely between the eunuchs on the one hand and the congregation on the other, or the one partially erected between the heathen and the congregation of Israel; as we may see from Isa 66:21, where it is affirmed that Jehovah will even take priests and Levites out of the midst of the heathen whom Israel will bring back with it into its own land.


  Isaiah 56:8


  The expression "saying of the Lord" (Ne'um Jehovah), which is so solemn an expression in itself, and which stands here at the head of the following declaration, is a proof that it contains not only something great, but something which needs a solemn confirmation because of its strangeness. Not only is there no ground for supposing that Gentiles who love Jehovah will be excluded from the congregation; but it is really Jehovah's intention to gather some out of the heathen, and add them to the assembled diaspora of Israel. "Word of the Lord, Jehovah: gathering the outcasts of Israel, I will also gather beyond itself to its gathered ones." We only find ה נאם at the commencement of the sentence, in this passage and Zac 12:1. The double name of God, Adonai Jehovah, also indicates something great. עליו (to it) refers to Israel, and לנקבּציו is an explanatory permutative, equivalent to על־נקבציו; or else על denotes the fact that the gathering will exceed the limits of Israel (cf., Gen 48:22), and ל the addition that will be made to the gathered ones of Israel. The meaning in either case remains the same. Jehovah here declares what Jesus says in Joh 10:16 : "Other sheep I have which are not of this fold: them also I must bring, and they shall hear my voice; and there shall be one fold and one Shepherd:" "Jehovah one, and His name one," as it is expressed in Zac 14:9. Such as the views and hopes that have grown up out of the chastisement inflicted by their captivity. God has made it a preparatory school for New Testament times. It has been made subservient to the bursting of the fetters of the law, the liberation of the spirit of the law, and the establishment of friendship between Israel and the Gentile world as called to one common salvation.


  Isaiah 56:9


  It is a question whether Isa 56:9 forms the commencement of a fresh prophecy, or merely the second half of the prophecy contained in Isa 56:1-8. We decide, for our part, in favour of the former. If Isa 56:9. formed an antithetical second half to the promising first half in Isa 56:1-8, we should expect to find the prophets and leaders of Israel, whose licentiousness and want of principle are here so severely condemned, threatened with destruction in the heathen land, whilst true proselytes and even eunuchs were brought to the holy mountain. But we meet with this antithesis for the first time in Isa 57:13, where we evidently find ourselves in the midst of another prophetic address. And where can that address commence, if not at Isa 56:9, from which point onwards we have that hard, dull, sharp, and concise language of strong indignation, which recals to mind psalms written "in a thundering style" (Psalter, i. 80) and the reproachful addresses of Jeremiah, and which passes again in Isa 57:11. into the lofty crystalline language peculiar to our prophet's "book of consolation?" The new prophetic address commences, like Isa 55:1, with a summons. "All ye beasts of the field, come near! To devour, all ye beasts in the forest!" According to the accentuation before us (לכל mercha, כלח־יתו tiphchah), the beasts of the field are summoned to devour the beasts in the forest. This accentuation, however, is false, and must be exchanged for another which is supported by some MSS, viz., לכל tiphchah, כלח־יתו mercha, and ביער Beth raphatum. It is true that even with these accents we might still adhere to the view favoured by Jewish commentators, viz., that the beasts of the field are to be devoured by the beasts of the forest, if this view yielded any admissible sense (compare, for example, that supported by Meyer, "Ye enemies, devour the scattered ones of my congregation"), and had not against it the synonymous parallelism of שדי חיתו and ביער חיתו (Isa 43:20; Psa 104:11, Psa 104:20; cf., Gen 3:14). But there remains another view, according to which ביער כל־חיתו is a second vocative answering to שׂדי כל־חיתו. According to the Targum, what is to be devoured is the great body of heathen kings attacking Jerusalem; according to Jerome, Cyril, Stier, etc., the pasture and food provided by the grace of God. But what follows teaches us something different from this. Israel has prophets and shepherds, who are blind to every coming danger, and therefore fail to give warning of its approach, because they are sunken in selfishness and debauchery. It resembles a flock with a keeper, and therefore an easy prey (Eze 34:5); and the meaning of the appeal, which is certainly addressed to the nations of the world, the enemies of the people of God, is this: "Ye have only to draw near; ye can feed undisturbed, and devour as much as ye please." This is the explanation adopted by most of the more modern commentators. In Jer 12:9, which is founded upon this ("Assemble all ye beasts of the field, bring them hither to devour"), it is also Jerusalem which is assigned as food to the heathen. The parallel in Isa 56:9 is both synonymous and progressive. The writer seeks for rare forms, because he is about to depict a rare inversion of the proper state of things. חיתו (with the first syllable loosely closed) is the antiquated form of connection, which was admissible even with ביּער following (cf., Isa 5:11; Isa 9:1-2; Sa2 1:21). On אתיוּ (= אתוּ), see at Isa 21:12 (cf., Isa 21:14).


  Isaiah 56:10


  The prophet now proceeds with צפו (צפיו): the suffix refers to Israel, which was also the object to לאכל. "His watchmen are blind: they (are) all ignorant, they (are) all dumb dogs that cannot bark; raving, lying down, loving to slumber. And the dogs are mightily greedy, they know no satiety; and such are shepherds! They know no understanding; they have all turned to their own ways, every one for his own gain throughout his border." The "watchmen" are the prophets here, as everywhere else (Isa 52:8, cf., Isa 21:6, Hab 2:1; Jer 6:17; Eze 3:17). The prophet is like a watchman (tsōpheh) stationed upon his watch-tower (specula), whose duty it is, when he sees the sword come upon the land, to blow the shōphâr, and warn the people (Eze 33:1-9). But just as Jeremiah speaks of bad prophets among the captives (Jer 29), and the book of Ezekiel is full of reproaches at the existing neglect of the office of watchman and shepherd; so does the prophet here complain that the watchmen of the nation are blind, in direct opposition to both their title and their calling; they are all without either knowledge or the capacity for knowledge (vid., Isa 44:9; Isa 45:20). They ought to resemble watchful sheep-dogs (Job 30:1), which bark when the flock is threatened; but they are dumb, and cannot bark (nâbhach, root nab), and leave the flock to all its danger. Instead of being "seers" (chōzı̄m), they are ravers (hōzı̄m; cf., Isa 19:18, where we have a play upon החרס in ההרס). הזים, from הזה, to rave in sickness, n. act. hadhajan (which Kimchi compares to parlare in snno); hence the Targum נימים, lxx ἐνυπνιαζόμενοι A φανταζόμενοι, S ὁραματισταί, Jer. videntes vana. The predicates which follow are attached to the leading word hōzı̄m (raving), if not precisely as adjectives, yet as more minutely descriptive. Instead of watching, praying, wrestling, to render themselves susceptible of visions of divine revelations for the good of their people, and to keep themselves in readiness to receive them, they are idle, loving comfortable ease, talkers in their sleep. And the dogs, viz., those prophets who resemble the worst of them (see at Isa 40:8), are נפשׁ עזּי, of violent, unrestrained soul, insatiable. Their soul lives and moves in the lowest parts of their nature; it is nothing but selfish avarice, self-indulgent greediness, violent restlessness of passion, that revolves perpetually around itself. With the words "and these are shepherds," the range of the prophet's vision is extended to the leaders of the nation generally; for when the prophet adds as an exclamation, "And such (hi = tales) are shepherds!" he applies the glaring contrast between calling and conduct to the holders of both offices, that of teacher and that of ruler alike. For, apart from the accents, it would be quite at variance with the general use of the personal pronoun המה, to apply it to any other persons than those just described (viz., in any such sense as this: "And those, who ought to be shepherds, do not know"). Nor is it admissible to commence an adversative minor clause with והמה, as Knobel does, "whereas they are shepherds;" for, since the principal clause has הכלבים (dogs) as the subject, this would introduce a heterogeneous mixture of the two figures, shepherds' dogs and shepherds. We therefore take רעים והמה as an independent clause: "And it is upon men of such a kind, that the duty of watching and tending the nation devolves!" These רעים (for which the Targum reads רעים) are then still further described: they know not to understand, i.e., they are without spiritual capacity to pass an intelligible judgment (compare the opposite combination of the two verbs in Isa 32:4); instead of caring for the general good, they have all turned to their own way (ledarkâm), i.e., to their own selfish interests, every one bent upon his own advantage (בּצע from בּצע, abscindere, as we say, seinen Schnitt zu machen, to reap an advantage, lit., to make an incision). מקּצהוּ, from his utmost extremity (i.e., from that of his own station, including all its members), in other words, "throughout the length and breadth of his own circle;" qâtseh, the end, being regarded not as the terminal point, but as the circumference (as in Gen 19:4; Gen 47:21, and Jer 51:31).


  Isaiah 56:12


  An office-bearer of the kind described is now introduced per mimesin as speaking. "Come here, I will fetch wine, and let us drink meth; and tomorrow shall be like today, great, excessively abundant." He gives a banquet, and promises the guests that the revelry shall be as great tomorrow as today, or rather much more glorious. מחר יום is the day of tomorrow, τὸ ἐπαύριον, for mâchâr is always without an article; hence et fiet uti hic (dies) dies crastinus, viz., magnus supra modum valde. יתר, or יתר (as it is to be pointed here according to Kimchi, Michlol 167b, and Wrterbuch), signifies superabundance; it is used here adverbially in the sense of extra-ordinarily, beyond all bounds (differing therefore from יותר, "more," or "singularly," in the book of Ecclesiastes).


  Isaiah 57


  Isaiah 57:1


  Whilst watchmen and shepherds, prophets and rulers, without troubling themselves about the flock which they have to watch and feed, are thus indulging their own selfish desires, and living in debauchery, the righteous man is saved by early death from the judgment, which cannot fail to come with such corruption as this. "The righteous perisheth, and no man taketh it to heart; and pious men are swept away, without any one considering that the righteous is swept away from misfortune. He entereth into peace: they rest upon their beds, whoever has walked straight before him." With "the righteous" the prophet introduces, in glaring contrast to this luxurious living on the part of the leading men of the nation, the standing figure used to denote the fate of its best men. With this prevailing demoralization and worldliness, the righteous succumbs to the violence of both external and internal sufferings. אבד, he dies before his time (Ecc 7:15); from the midst of the men of his generation he is carried away from this world (Psa 12:2; Mic 7:2), and no one lays it to heart, viz., the divine accusation and threat involved in this early death. Men of piety (chesed, the love of God and man) are swept away, without there being any one to understand or consider that (kı̄ unfolds the object to be considered and laid to heart, viz., what is involved in this carrying away when regarded as a providential event) the righteous is swept away "from the evil," i.e., that he may be saved from the approaching punishment (compare Kg2 22:20). For the prevailing corruption calls for punishment from God; and what is first of all to be expected is severe judgment, through which the coming salvation will force its way. In Isa 57:2 it is intimated that the righteous man and the pious do not lose the blessings of this salvation because they lose this life: for whereas, according to the prophet's watchword, there is no peace to the wicked, it is true, on the other hand, of the departing righteous man, that "he enters into peace" (shâlōm, acc. loci s. status; Ges. 118, 1); "they rest upon their beds," viz., the bottom of the grave, which has become their mishkâb (Job 17:13; Job 21:26), "however has walked in that which lay straight before him," i.e., the one straight plain path which he had set before him (נכחו acc. obj. as in Isa 33:15; Isa 50:10, Ewald, 172, b, from נכח, that which lies straight before a person; whereas נכח with נכח נכחו, signifying probably fixedness, steadiness of look, related to Arab. nkḥ, to pierce, נכה, percutere, is used as a preposition: compare Pro 4:25, לנכח, straight or exactly before him). The grave, when compared with the restlessness of this life, is therefore "peace." He who has died in faith rests in God, to whom he has committed himself and entrusted his future. We have here the glimmering light of the New Testament consolation, that the death of the righteous is better than life in this world, because it is the entrance into peace.


  Isaiah 57:3


  The reproachful language of the prophet is now directed against the mass of the nation, who have occasioned the "evil" from which the righteous is swept away, i.e., the generation that is hostile to the servants of Jehovah, and by whom those sins of idolatry are still so shamelessly carried on, which first led to the captivity. "And ye, draw nearer hither, children of the sorceress, seed of the adulterer, and of her that committed whoredom! Over whom do ye make yourselves merry? Over whom do ye open the mouth wide, and put the tongue out long? Are ye not the brook of apostasy, seed of lying?" They are to draw nearer hither (hēnnâh as in Gen 15:16), to the place where God is speaking through His prophet, to have themselves painted, and to hear their sentence. Just as elsewhere the moral character of a man is frequently indicated by the mention of his father (Kg2 6:32), or his mother (Sa1 20:30), or both parents (Job 30:8), so here the generation of the captivity, so far as it continued to practise the idolatry by which its ancestors had brought upon themselves the Chaldean catastrophe, is called first עננה בּני (or more correctly עננה), sons of the sorceress (possibly the maker of clouds or storm, Isa 2:6, Jer. auguratricis), one who made heathen and superstitious customs her means of livelihood, viz., the community as it existed before the captivity, which really deserved no better name, on account of the crying contradiction between its calling and its conduct; and secondly, with regard to both the male and female members of the community, ותּזנה מנאף זרע, semen adulteri et fornicariae (Jer.), though Stier, Hahn, and others adopt the rendering semen adulterum et quod (qui) scortaris. A better rendering than this would be, "Seed of an adulterer, and one who committest adultery thyself," viz., (what would be indicated with this explanation by the fut. consec.) in consequence of this descent from an adulterer. But as זרע (seed, posterity), wherever it is more minutely defined, is connected with a genitive, and not with an adjective, the presumption is that ותזנה מנאף denotes the father and mother. ותּזנה is an attributive clause regarded as a genitive (Ges. 123, 3, Anm. 1), and more closely connected with מנאף htiw than if it was written ותזנה = וזונה, Isa 1:21): Seed of an adulterer, and consequently (Ewald, 351, b), or similarly, of one who gave herself up to whoredom. Idolatry, prostitution, and magic are most closely allied. The prophet now asks, "Over whom do ye find your pleasure? For whom are your common contemptuous actions intended?" התענּג is only used here, and denotes the feeling which finds pleasure in the sufferings of another. The objects of this malicious contemptuous pleasure (Psa 22:8., Psa 35:21) are the servants of Jehovah; and the question, as in Isa 37:23, is one of amazement at their impudence, since the men over whom they make merry are really deserving of esteem, whereas they themselves are the refuse of Israel: Are ye not a brook of apostasy, seed of lying? As apostasy and lying, when regarded as parents, can only produce something resembling themselves; the character of those from whom they are descended is here imputed to the men themselves, even more clearly than before. The genitives of origin are also genitives of attribute. Instead of ילדי (e.g., Isa 2:6) we have here ילדי before makkeph, with the shortening of a into i.


  Isaiah 57:5


  The participles which follow in the next v. are in apposition to אתּ, and confirm the predicates already applied to them. They soon give place, however, to independent sentences. "Ye that inflame yourselves by the terebinths, under every green tree, ye slayers of children in the valleys under the clefts of the rocks. By the smooth ones of the brook was thy portion; they, they were thy lot: thou also pouredst out libations to them, thou laidst meat-offerings upon them. Shall I be contented with this?" The people of the captivity are addressed, and the idolatry handed down to them from their ancestors depicted. The prophet looks back from the standpoint of the captivity, and takes his colours from the time in which he himself lived, possibly from the commencement of Manasseh's reign, when the heathenism that had for a long time been suppressed burst forth again in all its force, and the measure of iniquity became full. The part. niphal הנּחמים is formed like נחן in Jer 22:23, if the latter signifies miserandum esse. The primary form is נחם, which is doubled like נגּר from גּרר in Job 20:28, and from which נחם is formed by the resolution of the latent reduplication. Stier derives it from; but even if formed from this, נחם would still have to be explained from נחם, after the form נצּת. 'Elı̄m signifies either gods or terebinths. But although it might certainly mean idols, according to Exo 15:11; Dan 11:36 (lxx, Targ., and Jerome), it is never used directly in this sense, and Isaiah always uses the word as the name of a tree (Isa 1:29; Isa 61:3). The terebinths are introduced here, exactly as in Isa 1:29, as an object of idolatrous lust: "who inflame themselves with the terebinths;" ב denotes the object with which the lust is excited and inf Lamed. The terebinth ('ēlâh) held the chief place in tree-worship (hence אלנם, lit., oak-trees, together with אלם, is the name of one of the Phoenician gods), possibly as being the tree sacred to Astarte; just as the Samura Acacia among the heathen Arabs was the tree sacred to the goddess 'Uzza.


  The following expression, "under every green tree," is simply a permutative of the words "with the terebinths" in the sense of "with the terebinths, yea, under every green tree" (a standing expression from Deu 12:2 downwards)—one tree being regarded as the abode and favourite of this deity, and another of that, and all alluring you to your carnal worship.


  From the tree-worship with its orgies, which was so widely spread in antiquity generally, the prophet passes to the leading Canaanitish abomination, viz., human sacrifices, which had been adopted by the Israelites (along with שׁחטי we find the false reading שׂחטי, which is interpreted as signifying self-abuse). Judging from the locality named, "under the clefts of the rocks," the reference is not to the slaying of children sacrificed to Moloch in the valley of Hinnom, but to those offered to Baal upon his bâmōth or high places (Jer 19:5; Eze 16:20-21; Hos 13:2; Psa 106:37-38). As we learn from the chronique scandaleuse many things connected with the religious history of Israel, which cannot be found in its historical books, there is nothing to surprise us in the stone-worship condemned in Isa 57:6. The dagesh of חלּקי is in any case dagesh dirimens. The singular is wither חלק after the form חכמי (cf., עצבי, Isa 58:3), or חלק after the form ילדי. But חלק, smoothness, never occurs; and the explanation, "in the smoothnesses, i.e., the smooth places of the valley, is thy portion," has this also against it, that it does not do justice to the connection בּ חלק, in which the preposition is not used in a local sense, and that it leaves the emphatic הם הם quite unexplained. The latter does not point to places, but to objects of worship for which they had exchanged Jehovah, of whom the true Israelite could say ה חלקי, Psa 119:57, etc., or בה לי חלק, Jos 22:25, and גּורלי תּומיך אתּה (Thou art He that maintaineth my lot), Psa 16:5. The prophet had such expressions as these in his mind, and possibly also the primary meaning of גורל = κλῆρος, which may be gathered from the rare Arabic word 'garal, gravel, stones worn smooth by rolling, when he said, "In the smooth ones of the valley is thy portion; they, they are thy lot." In the Arabic also, achlaq (equilvaent to châlâq, smooth, which forms here a play upon the word with חלק, châlâq) is a favourite word for stones and rocks. חלּקי־נחל, however, according to Sa1 17:40 (where the intensive form חלּוּק, like שׁכּוּל, is used), are stones which the stream in the valley has washed smooth with time, and rounded into a pleasing shape. The mode of the worship, the pouring out of libations, and the laying of meat-offerings upon them, confirm this view. In Carthage such stones were called abbadires (= אדיר, אבן); and among the ancient Arabs, the asnâm or idols consisted for the most part of rude blocks of stone of this description. Herodotus (3:8) speaks of seven stones which the Arabs anointed, calling upon the god Orotal. Suidas (s.v. Θεῦς ἄρης) states that the idol of Ares in Petra was a black square stone; and the black stone of the Ka'aba was, according to a very inconvenient tradition for the Mohammedans, an idol of Saturn (zuhal).


  Stone-worship of this kind had been practised by the Israelites before the captivity, and their heathenish practices had been transmitted to the exiles in Babylon. The meaning of the question, Shall I comfort myself concerning such things?—i.e., Shall I be contented with them (אנּחם niphal, not hithpael)?—is, that it was impossible that descendants who so resembled their fathers should remain unpunished.


  Isaiah 57:7


  The prophet now proceeds with perfects, like שׁפכתּ and העלית (addressed to the national community generally, the congregation regarded as a woman). The description is mostly retrospective. "Upon a lofty and high mountain hast thou set up thy bed; thou also ascendedst thither to offer slain offerings. And behind the door and the post thou didst place thy reminder: for thou uncoveredst away from me, and ascendedst; thou madest thy bed broad, and didst stipulate for thyself what they had to do: thou lovedst their lying with thee; thou sawest their manhood." The lovers that she sought for herself are the gods of the heathen. Upon lofty mountains, where they are generally worshipped, did she set up her bed, and did all that was needed to win their favour. The zikkârōn, i.e., the declaration that Jehovah is the only God, which the Israelites were to write upon the posts of their houses, and upon the entrances (Deu 6:9; Deu 11:20), for a constant reminder, she had put behind the door and post, that she might not be reminded, to her shame, of her unfaithfulness. That this explanation, which most of the commentators adopt, is the true one, is proved by the expression מאתּי כּי which follows, and according to which זכרון is something inconvenient, which might and was intended to remind them of Jehovah. מאתּי, away, far from me, as in Jer 3:1, and like מתּחתּי, which is still more frequently used. It is unnecessary to take gillı̄th with ערותך understood (Eze 23:18) as equivalent to "thou makest thyself naked," or with reference to the clothes = ἀνασύρεις. משׁכּב is the common object of all three verbs, even of ותּעלי (with double metheg), after Gen 49:4. On ותּכרת for ותּכרתי (cf., Jer 3:5), see Ewald, 191, b. The explanation "thou didst bind," or "thou didst choose (some) of them to thyself," is contrary to the general usage, according to which ל כּרת signifies spondere (Ch2 7:18), and (עם כּרת pacisci (Sa1 22:8), in both cases with בּרית to be supplied, so that מן (בּרית) כּרת would mean stipulari ab aliquo, i.e., to obtain from a person a solemn promise, with all the force of a covenant. What she stipulated from them was, either the wages of adultery, or the satisfaction of her wanton lust. What follows agrees with this; for it is there distinctly stated, that the lovers to whom she offered herself gratified her lust abundantly: adamasti concutibum eorum (mishkâb, cubile, e.g., Pro 7:17, and concubitus, e.g., Ezra 23:17), manum conspexisit. The Targum and Jewish commentators adopt this explanation, loco quem delegisti, or (postquam) locum delegisti. This also is apparently the meaning of the accents, and most of the more modern commentators have adopted it, taking יד in the sense of place or side. But this yields only a very lame and unmeaning thought. Doederlein conjectured that יד was employed here in the sense of ἰθύφαλλος; and this is the explanation adopted by Hitzig, Ewald, and others. The Arabic furnishes several analogies to this obscene use of the word; and by the side of Eze 16:26 and Eze 23:20, where the same thing is affirmed in even plainer language, there is nothing to astonish in the passage before us. The meaning is, that after the church of Jehovah had turned away from its God to the world and its pleasures, it took more and more delight in the pleasures afforded it by idolatry, and indulged its tastes to the full.


  Isaiah 57:9


  In the closest reciprocal connection with this God-forgetting, adulterous craving for the favour of heathen gods, stood their coquetting with the heathen power of the world. "And thou wentest to the king with oil, and didst measure copiously thy spices, and didst send thy messengers to a great distance, and didst deeply abase thyself, even to Hades. Thou didst become weary of the greatness of thy way; yet thou saidst not, It is unattainable: thou obtainedst the revival of thy strength: therefore thou wast not pained." The first thing to be noticed here, is one that has been overlooked by nearly all the modern commentators, viz., that we have here a historical retrospect before us. And secondly, a single glance at Isa 57:11 is sufficient to show that the words refer to a servile coquetry from the fear of man, and therefore to a wicked craving for the favour of man; so that "the king," is not Baal, or any heathen god whatever (according to Isa 8:21 and Zep 1:5), but the Asiatic ruler of the world. Ahaz sent messengers, as we read in Kg2 16:7., to Tiglath-pileser, the king of Assyria, to say to Him, "I am thy servant and thy son." And Ahaz took the silver and gold that were in the house of Jehovah, and in the treasures of the palace, and sent a bribe to the king of Assyria. And again, at Kg2 16:10., Ahaz went to Damascus to meet the king of Assyria, and there he saw an altar, and sent a model of it to Jerusalem, and had one like it put in the place of the altar of burnt-offering. Such acts as these are here described in the figure of Israel travelling with oil to the king, and taking a quantity of choice spices with it to gain his favour, and also sending messengers, and not only bowing itself to the earth, but even stooping to Hades, that is to say, standing as it were on its head in its excessive servility, for the purpose of obtaining allies. It seems most natural to take בּשׁמן as equivalent to בשמן משׁוּחה: thou wentest in oil (dripping with pomade), and didst apply to thyself many spices; but Beth after verbs of going signifies to go with anything, to take it with one and bring it, so that the oil and spices are thought of here as presents, which she took with her as sensual stimulants, with a view to the amorous pleasures she was seeking (Eze 23:41, cf., Hos 12:2). השׁפּיל signifies to go deep down in Jer 13:18; the meaning here is, to bow very low, or to degrade one's self. By "the greatness or breadth of the way" (a similar expression to that in Jos 9:13), all the great sacrifices are intended which it cost her to purchase the favour of the heathen ruler. Although they were a great trouble to her, yet she did not say נואש, "it is hopeless;" the niphal of יאשׁ signifies in Sa1 27:1, to betake one's self to a thing with despair of its success. The participle in Job 6:26 means a despairing person; it also occurs in a neuter sense in Jer 2:26; Jer 18:12, viz., given up, i.e., absolutely in vain. She did not give up hope, although the offerings nearly exhausted her strength; on the contrary, she gained יד חיּת, "life of her arm," i.e., (according to the use of חיה in the sense of reviving, and החיה, to bring to life again) new life in her arm, in other words, "the renewing of her strength" (recentem vigorem virium suarum). Thus, without noticing the sighs and groans forced from her by the excessive toil and fatigue, but stirring herself up again and again, she pursued the plan of strengthening her alliances with the heathen. Ezekiel's picture of Aholah and Aholibah is like a commentary on Isa 57:3-10 (see Ezek 23).


  Isaiah 57:11


  From fear of man, Israel, and still more Judah, had given up the fear of Jehovah. "And of whom hast thou been afraid, and (whom) didst thou fear, that thou becamest a liar, and didst not continue mindful of me, and didst not take it to heart?" It was of men—only mortal men, with no real power (Isa 51:12)—that Israel was so needlessly afraid, that it resorted to lies and treachery to Jehovah (kı̄, ut, an interrogative sentence, as in Sa2 7:18; Psa 8:5): purchasing the favour of man out of the fear of man, and throwing itself into the arms of false tutelar deities, it banished Jehovah its true shelter out of its memory, and did not take it to heart, viz., the sinfulness of such infidelity, and the eventful consequences by which it was punished (compare Isa 47:7 and Isa 42:25).


  With Isa 57:11 the reproaches are addressed to the present. The treachery of Israel had been severely punished in the catastrophe of which the captivity was the result, but without effecting any improvement. The great mass of the people were as forgetful of God as ever, and would not be led to repentance by the long-suffering of God, which had hitherto spared them from other well-merited punishments. "Am I not silent, and that for a long time, whereas thou wast not afraid of me?" A comparison with Isa 42:14 will show that the prophecy returns here to its ordinary style. The lxx and Jerome render the passage as if the reading were מעלם (viz., עיני = παρορῶν, quasi non videns), and this is the reading which Lowth adopts. We may see from this, that the original text had a defective ומעלם, which was intended, however, to be read וּמעלם. The prophet applies the term ‛ōlâm (see Isa 42:14) to the captivity, which had already lasted a long time—a time of divine silence: the silence of His help so fas as the servants of Jehovah were concerned, but the silence of His wrath as to the great mass of the people.


  Isaiah 57:12


  But this silence would not last for ever. "I will proclaim thy righteousness; and thy works, they will not profit thee. When thou criest, let thy heaps of idols save thee: but a wind carries them all away; a breath takes them off; and whoever putteth trust in me will inherit the land, and take possession of my holy mountain." According to the context, צדקתך cannot be a synonym of ישׁוּעה f here. It is neither salvation nor the way of salvation that is intended; nor is this even included, as Stier supposes. But the simple reference is to what Israel in its blindness regarded as righteousness; whereas, if it had known itself, it would have seen that it was the most glaring opposite. This lying-righteousness of Israel would be brought to a judicial exposure by Jehovah. ואת־מעשׂיך is not a second accusative to אגּיד, for in that case we should have ומעשׂיך את־צדקתך; but it commences a second sentence, as the accents really indicate. When Jehovah begins thus to speak and act, the impotence of the false gods which His people have made for themselves will soon be exposed; and "as for thy works (i.e., thine idols, Isa 41:29, cf., Isa 1:31), they will do thee no good" (Isa 44:9-10, compare Jer 23:33; for the question מה־משׂא), here an empatic elevation of the subject, compare Isa 53:8, ואת־דורו, Ewald, 277, p. 683). This determines the meaning of קבּוּציך, which Knobel supposes to refer to the large army of the Babylonians, with which the apostates among the exiles had formed an offensive and defensive alliance. But the term is really applied to the heaps (qibbūts, collectio, not an adjective of the form limmūd) of different idols, with which Israel had furnished itself even in its captivity (compare qibbâtsâh in Mic 1:7). It was in vain for them to turn to these pantheons of theirs; a single rūăch would carry them all away, a hebhel would sweep them off, for they themselves were nothing but hebhel and rūăch (Isa 41:29). The proper punctuation here is יקּח־הבל; the first syllable of יקח, which is attached to a word with a disjunctive accent, has a so-called heavy Gaya, the second a euphonic Gaya, according to rules which are too little discussed in our grammars. When Knobel supports his explanation of קבוציך on the ground that the idols in Isa 57:13 and the worshippers of Jehovah in Isa 57:13 do not form a fitting antithesis, the simple reply is, that the contrast lies between the idols, which cannot save, and Jehovah, who not only saves those who trust in Him, but sends them prosperity according to His promises. With the promise, "Whoso trusts in me will inherit the land," this prophecy reaches the thought with which the previous prophecy (Isa 51:7-8) closed; and possibly what is here affirmed of קבּוּציך forms an intentional antithesis to the promise there, לנקבּציו עליו אקבּץ עוד: when Jehovah gathers His faithful ones from the dispersion, and gathers others to them (from among the heathen), then will the plunder which the faithless have gathered together be all scattered to the winds. And whilst the latter stand forsaken by their powerless works, the former will be established in the peaceful inheritance of the promised land. The first half of the prophecy closes here. It is full of reproach, and closes with a brief word of promise, which is merely the obverse of the threat. The second half follows an opposite course. Jehovah will redeem His people, provided it has been truly humbled by the sufferings appointed, for He has seen into what errors it has fallen since He has withdrawn His mercy from it. "But the wicked," etc. The whole closes here with words of threatening, which are the obverse of the promise. Isa 57:13 forms the transition from the first half to the second.


  Isaiah 57:14


  The promise is now followed by a appeal to make ready the way which the redeemed people have to take. "And He saith, Heap up, heap up, prepare a way, take away every obstruction from the way of my people." This is the very same appeal which occurs once in all three books of these prophecies (Isa 40:3-4; Isa 57:14; Isa 62:10). The subject of the verb ('âmar) is not Jehovah; but the prophet intentionally leaves it obscure, as in Isa 40:3, Isa 40:6 (cf., Isa 26:2). It is a heavenly cry; and the crier is not to be more precisely named.


  Isaiah 57:15


  The primary ground for this voice being heard at all is, that the Holy One is also the Merciful One, and not only has a manifestation of glory on high, but also a manifestation of grace below. "For thus saith the high and lofty One, the eternally dwelling One, He whose name is Holy One; I dwell on high and in the holy place, and with the contrite one and him that is of a humbled spirit, to revive the spirit of humbled ones, and to revive the heart of contrite ones." He inflicts punishment in His wrath; but to those who suffer themselves to be urged thereby to repentance and the desire for salvation, He is most inwardly and most effectually near with His grace. For the heaven of heavens is not too great for Him, and a human heart is not too small for Him to dwell in. And He who dwells upon cherubim, and among the praises of seraphim, does not scorn to dwell among the sighs of a poor human soul. He is called râm (high), as being high and exalted in Himself; נשּׂא (the lofty One), as towering above all besides; and עד שׁכן. This does not mean the dweller in eternity, which is a thought quite outside the biblical range of ideas; but, since עד stands to שׁכן not in an objective, but in an attributive or adverbial relation (Psa 45:7, cf., Pro 1:33), and שׁכן, as opposed to being violently wrested from the ordinary sphere of life and work (cf., Psa 16:9; 102:29), denotes a continuing life, a life having its root in itself, עד שׁכן must mean the eternally (= לעד) dwelling One, i.e., He whose life lasts for ever and is always the same. He is also called qâdōsh, as One who is absolutely pure and good, separated from all the uncleanness and imperfection by which creatures are characterized. This is not to be rendered sanctum nomen ejus, but sanctus; this name is the facit of His revelation of Himself in the history of salvation, which is accomplished in love and wrath, grace and judgment. This God inhabits mârōm veqâdōsh, the height and the Holy Place (accusatives of the object, like mârōm in Isa 33:5, and merōmı̄m in Isa 33:16), both together being equivalent to φῶς ἀπρόσιτον (Ti1 6:16), since qâdōsh (neuter, as in Psa 46:5; Psa 65:5) answers to φῶς, and mârōm to ἀπρόσιτον. But He also dwells with (את as in Lev 16:16) the crushed and lowly of spirit. To these He is most intimately near, and that for a salutary and gracious purpose, namely "to revive ... ." ההיהe and היּה always signify either to keep that which is living alive, or to restore to life that which is dead. The spirit is the seat of pride and humility, the heart the seat of all feeling of joy and sorrow; we have therefore spiritum humilium and cor contritorum. The selfish egotism which repentance breaks has its root in the heart; and the self-consciousness, from whose false elevation repentance brings down, has its seat in the spirit (Psychol. p. 199).


  Isaiah 57:16


  The compassion, by virtue of which God has His abode and His work of grace in the spirit and heart of the penitent, is founded in that free anticipating love which called man and his self-conscious spirit-soul into being at the first. "For I do not contend for ever, and I am not angry for ever: for the spirit would pine away before me, and the souls of men which I have created." The early translators (lxx, Syr., Jer., possibly also the Targum) give to יעטף the meaning egredietur, which certainly cannot be established. And so also does Stier, so far as the thought is concerned, when he adopts the rendering, "A spirit from me will cover over, and breath of life will I make;" and so Hahn, "When the spirit pines away before me, I create breath in abundance." But in both cases the writer would at any rate have used the perf. consec. ועשׂיתי, and the last clause of the v. has not the syntactic form of an apodosis. The rendering given above is the only one that is unassailable both grammatically and in fact. כּי introduces the reason for the self-limitation of the divine wrath, just as in Psa 78:38-39 (cf., Psa 103:14): if God should put no restraint upon His wrath, the consequence would be the entire destruction of human life, which was His creative work at first. The verb עטף, from its primary meaning to bend round (Comm. on Job, at Job 23:9), has sometimes the transitive meaning to cover, and sometimes the meaning to wrap one's self round, i.e., to become faint or weak (compare עטוּף, fainted away, Lam 2:19; and התעטּף in Psa 142:4, which is applied to the spirit, like the kal here). מלּפני is equivalent to "in consequence of the wrath proceeding from me." נשׁמות (a plural only met with here) signifies, according to the fixed usage of the Old Testament (Isa 2:22; Isa 42:5), the souls of men, the origin of which is described as a creation in the attributive clause (with an emphatic אני), just as in Jer 38:16 (cf., Zac 12:1). Whether the accents are intended to take עשׂיתי אני in this attributive sense or not, cannot be decided from the tiphchah attached to ונשׁמות. The prophet, who refers to the flood in other passages also (e.g., Isa 54:9), had probably in his mind the promise given after the flood, according to which God would not make the existing and inherited moral depravity an occasion for utterly destroying the human race.


  Isaiah 57:17


  This general law of His action is most especially the law of His conduct towards Israel, in which such grievous effects of its well-deserved punishment are apparent, and effects so different from those intended, that the compassion of God feels impelled to put an end to the punishment for the good of all that are susceptible of salvation. "And because of the iniquity of its selfishness, I was wroth, and smote it; hiding myself, and being angry: then it went on, turning away in the way of its own heart. I have seen its ways, and will heal it; and will lead it, and afford consolations to it, and to its mourning ones." The fundamental and chief sin of Israel is here called בּצע, lit., a cut of slice (= gain, Isa 56:11); then, like πλεονεξία, which is "idolatry" according to Col 3:5, or like φιλαργυρία, which is "the root of all evil" according to Ti1 6:10, greedy desire for worldly possession, self-seeking, or worldliness generally. The future ואכּהוּ, standing as it does by the side of the perfect here, indicates that which is also past; and ואקצף stands in the place of a second gerund: abscondendo (viz., pânai, my face, Isa 54:8) et stomachando. When Jehovah had thus wrathfully hidden His gracious countenance from Israel, and withdrawn His gracious presence out of the midst of Israel (Hos 5:6, מהם חל), it went away from Him (שׁובב with שׁובב, like עולל with עולל), going its own ways like the world of nations that had been left to themselves. But Jehovah had not seen these wanderings without pity. The futures which follow are promising, not by virtue of any syntactic necessity, but by virtue of an inward necessity. He will heal His wounded (Isa 1:4-6) and languishing people, and lead in the right way those that are going astray, and afford them consolation as a recompense for their long sufferings (נחוּמים is derived from the piel נחם, and not, as in Hos 11:8, from the hiphal hinnâchēm, in the sense of "feelings of sympathy"), especially (Vav epexeget.; Ges. 155, 1) its mourning ones (Isa 61:2-3; Isa 66:10), i.e., those who punishment has brought to repentance, and rendered desirous of salvation.


  Isaiah 57:19


  But when the redemption comes, it will divide Israel into two halves, with very different prospects. "Creating fruit of the lips; Jehovah saith, 'Peace, peace to those that are far off, and to those that are near; and I heal it.' But the wicked are like the sea that is cast up for it cannot rest, and its waters cast out slime and mud. There is no peace, saith my God, for the wicked." The words of God in Isa 57:19 are introduced with an interpolated "inquit Jehova" (cf., Isa 45:24, and the ellipsis in Isa 41:27); and what Jehovah effects by speaking thus is placed first in a determining participial clause: "Creating fruit (נוב = נוּב, נוב, keri ניב) of the lips," καρπὸν χείλεων (lxx, Heb 13:15), i.e., not of His own lips, to which בּורא would be inapplicable, but the offering of praise and thanksgiving springing from human lips (for the figure, see Psychol. p. 214, trans.; and on the root נב, to press upon forward): "Jehovah saith shâlōm, shâlōm," i.e., lasting and perfect peace (as in Isa 26:3), "be the portion of those of my people who are scattered far and near" (Isa 43:5-7; Isa 49:12; compare the application to heathen and Jews in Eph 2:17); "and I heal it" (viz., the nation, which, although scattered, is like one person in the sight of God). But the wicked, who persist in the alienation from God inherited from the fathers, are incapable of the peace which God brings to His people: they are like the sea in its tossed and stormy state (נגרשׁ pausal third pers. as an attributive clause). As this cannot rest, and as its waters cast out slime and mud, so has their natural state become one of perpetual disturbance, leading to the uninterrupted production of unclean and ungodly thoughts, words, and works. Thus, then, there is no peace for them, saith my God. With these words, which have even a more pathetic sound here than in Isa 48:22, the prophet seals the second book of his prophecies. The "wicked" referred to are not the heathen outside Israel, but the heathen, i.e., those estranged from God, within Israel itself.


  The transition form the first to the second half of this closing prophecy is formed by ואמר in Isa 57:14. In the second half, from Isa 57:11, we find the accustomed style of our prophet; but in Isaiah 56:9-57:11a the style is so thoroughly different, that Ewald maintains that the prophet has here inserted in his book a fragment from some earlier writer of the time of Manasseh. But we regard this as very improbable. It is not required by what is stated concerning the prophets and shepherds, for the book of Ezekiel clearly shows that the prophets and shepherds of the captivity were thus debased. Still less does what is stated concerning the early death of the righteous require it; for the fundamental idea of the suffering servant of Jehovah, which is peculiar to the second book, is shadowed forth therein. Nor by what is affirmed as to the idolatrous conduct of the people; for in the very centre (Isa 57:4) the great mass of the people are reproached for their contemptuous treatment of the servants of Jehovah. Nor does the language itself force us to any such conjecture, for Isa 53:1-12 also differs from the style met with elsewhere; and yet (although Ewald regards it as an earlier, borrowed fragment) it must be written by the author of the whole, since its grandest idea finds its fullest expression there. At the same time, we may assume that the prophet described the idolatry of the people under the influences of earlier models. If he had been a prophet of the captives after the time of Isaiah, he would have rested his prophecies on Jeremiah and Ezekiel. For just as Isa 51:18. has the ring of the Lamentations of Jeremiah, so does Isa 57:3. resemble in many respects the earlier reproaches of Jeremiah (compare Jer 5:7-9, Jer 5:29; Jer 9:8, with the expression, "Should I rest satisfied with this?"); also Jer 2:25 (נואשׁ), Jer 2:20; Jer 3:6, Jer 3:13 ("upon lofty mountains and under green trees"); also the night scene in Ezek 23.


  Isaiah 58


  Isaiah 58:1


  As the last prophecy of the second book contained all the three elements of prophetic addresses—reproach, threat, and promise—so this, the first prophecy of the third book, cannot open in any other way than with a rehearsal of one of these. The prophet receives the commission to appear as the preacher of condemnation; and whilst Jehovah is giving the reason for this commission, the preaching itself commences. "Cry with full throat, hold not back; lift up thy voice like a bugle, and proclaim to my people their apostasy, and to the house of Jacob their sins. And they seek me day by day, and desire to learn my ways, like a nation which has done righteousness, and has not forsaken the right of their God: they ask of me judgments of righteousness; they desire the drawing near of Elohim." As the second prophecy of the first part takes as its basis a text from Micah (Mic 2:1-4), so have we here in Isa 58:1 the echo of Mic 3:8. Not only with lisping lips (Sa1 1:13), but with the throat (Psa 115:7; Psa 149:6); that is to say, with all the strength of the voice, lifting up the voice like the shōphâr (not a trumpet, which is called חצצרה, nor in fact any metallic instrument, but a bugle or signal horn, like that blown on new year's day: see at Psa 81:4), i.e., in a shrill shouting tone. With a loud voice that must be heard, with the most unsparing publicity, the prophet is to point out to the people their deep moral wounds, which they may indeed hide from themselves with hypocritical opus operatum, but cannot conceal from the all-seeing God. The ו of ואותי does not stand for an explanatory particle, but for an adversative one: "their apostasy ... their sins; and yet (although they are to be punished for these) they approach Jehovah every day" (יום יום with mahpach under the first יום, and pasek after it, as is the general rule between two like-sounding words), "that He would now speedily interpose." They also desire to know the ways which He intends to take for their deliverance, and by which He desires to lead them. This reminds us of the occurrence between Ezekiel and the elders of Gola (Eze 20:1.; compare also Eze 33:30.). As if they had been a people whose rectitude of action and fidelity to the commands of God warranted them in expecting nothing but what was good in the future, they ask God (viz., in prayer and by inquiring of the prophet) for mishpetē tsedeq, "righteous manifestations of judgment" i.e., such as will save them and destroy their foes, and desire qirbath 'Elōhı̄m, the coming of God, i.e., His saving parousia. The energetic futures, with the tone upon the last syllable, answer to their self-righteous presumption; and יחפצוּן is repeated, according to Isaiah's most favourite oratorical figure, at the close of the verse.
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  There follow now the words of the work-righteous themselves, who hold up their fasting before the eyes of God, and complain that He takes no notice of it. And how could He?! "'Wherefore do we fast and Thou seest not, afflict our soul and Thou regardest not?' Behold, on the day of your fasting ye carry on your business, and ye oppress all your labourers. Behold, ye fast with strife and quarrelling, and with smiting with the fist maliciously closed: ye do not fast now to make your voice audible on high." By the side of צוּם (root צם, to press, tie up, constrain) we have here the older expression found in the Pentateuch, נפשׁ ענּה, to do violence to the natural life. In addition to the fasting on the day of atonement (the tenth of the seventh month Tizri), the only fast prescribed by the law, other fasts were observed according to Zac 7:3; Zac 8:19, viz., fasts to commemorate the commencement of the siege of Jerusalem (10th Tebeth), its capture (17th Tammuz), its destruction (9th Aibb), and the murder of Gedaliah (3rd Tizri). The exiles boast of this fasting here; but it is a heartless, dead work, and therefore worthless in the sight of God. There is the most glaring contrast between the object of the fast and their conduct on the fast-day: for they carry on their work-day occupation; they are then, more than at any other time, true taskmasters to their work-people (lest the service of the master should suffer form the service of God); and because when fasting they are doubly irritable and ill-tempered, this leads to quarrelling and strife, and even to striking with angry fist (בּאגרף, from גּרף, to collect together, make into a ball, clench). Hence in their present state the true purpose of fasting is quite unknown to them, viz., to enable them to draw near with importunate prayer to God, who is enthroned on high (Isa 57:15).


  The only difficulty here is the phrase חפץ מצא. In the face of Isa 58:13, this cannot have any other meaning than to stretch one's hand after occupation, to carry on business, to occupy one's self with it—חפץ combining the three meanings, application or affairs, striving, and trade or occupation. מצא, however, maintains its primary meaning, to lay hold of or grasp (cf., Isa 10:14; Targ. צרכיכון תּבעין אתּוּן, ye seek your livelihood). This is sustained by what follows, whether we derive עצּביכם (cf., חלּקי, Isa 57:6) from עצב (et omnes labores vestros graves rigide exigitis), נגשׂ (from which we have here תּנגּשׂוּ for תּגּשׂוּ, Deu 15:3) being construed as in Kg2 23:35 with the accusative of what is peremptorily demanded; or (what we certainly prefer) from עצב; or better still from עצב morf ll (like עמל): omnes operarios vestros adigitis (urgetis), נגשׂ being construed with the accusative of the person oppressed, as in Deu 15:2, where it is applied to the oppression of a debtor. Here, however, the reference is not to those who owe money, but to those who owe labour, or to obligations to labour; and עצב does not signify a debtor (an idea quite foreign to this verbal root), but a labourer, one who eats the bread of sorrows, or of hard toil (Psa 127:2). The prophet paints throughout from the life; and we cannot be persuaded by Stier's false zeal for Isaiah's authorship to give up the opinion, that we have here a figure drawn from the life of the exiles in Babylon.


  Isaiah 58:5


  Whilst the people on the fast-day are carrying on their worldly, selfish, everyday business, the fasting is perverted from a means of divine worship and absorption in the spiritual character of the day to the most thoroughly selfish purposes: it is supposed to be of some worth and to merit some reward. This work-holy delusion, behind which self-righteousness and unrighteousness were concealed, is met thus by Jehovah through His prophet: "Can such things as these pass for a fast that I have pleasure in, as a day for a man to afflict his soul? To bow down his head like a bulrush, and spread sackcloth and ashes under him—dost thou call this a fast and an acceptable day for Jehovah? Is not this a fast that I have pleasure in: To loose coils of wickedness, to untie the bands of the yoke, and for sending away the oppressed as free, and that ye break every kind of yoke? Is it not this, to break thy bread to the hungry, and to take the poor and houseless to thy home; when thou seest a naked man that thou clothest him, and dost not deny thyself before thine own flesh?" The true worship, which consists in works of merciful love to one's brethren, and its great promises are here placed in contrast with the false worship just described. הכזה points backwards: is such a fast as this a fast after Jehovah's mind, a day on which it can be said in truth that a man afflicts his soul (Lev 16:29)? The ה of הלכף is resumed in הלזה; the second ל is the object to תּקרא expressed as a dative. The first ל answers to our preposition "to" with the infinitive, which stands here at the beginning like a casus absol. (to hang down; for which the inf. abs. הכפוף might also be used), and as in most other cases passes over into the finite (et quod saccum et cinerem substernit, viz., sibi: Ges. 132, Anm. 2). To hang down the head and sit in sackcloth and ashes—this does not in itself deserve the name of fasting and of a day of gracious reception (Isa 56:7; Isa 61:2) on the part of Jehovah (ליהוה for a subjective genitive).


  Isa 58:6 and Isa 58:7 affirm that the fasting which is pleasant to Jehovah consists in something very different from this, namely, in releasing the oppressed, and in kindness to the helpless; not in abstinence form eating as such, but in sympathetic acts of that self-denying love, which gives up bread or any other possession for the sake of doing good to the needy.


  There is a bitter irony in these words, just as when the ancients said, "not eating is a natural fast, but abstaining form sin is a spiritual fast." During the siege of Jerusalem by the Chaldeans a general emancipation of the slaves of Israelitish descent (who were to be set free, according to the law, every three years) was resolved upon and carried out; but as soon as the Chaldeans were gone, the masters fetched their liberated slaves back into servitude again (Jer 34:8-22). And as Isa 58:6 shows, they carried the same selfish and despotic disposition with them into captivity. The זה which points forwards is expanded into infin. absolutes, which are carried on quite regularly in the finite tense. Mōtâh, which is repeated palindromically, signifies in both cases a yoke, lit., vectis, the cross wood which formed the most important part of the yoke, and which was fastened to the animal's head, and so connected with the plough by means of a cord or strap (Sir. 30:13; 33:27).


  It is to this that אגדּות, knots, refers. We cannot connect it with mutteh, a state of perverted right (Eze 9:9), as Hitzig does. רצוּצים are persons unjustly and forcibly oppressed even with cruelty; רצץ is a stronger synonym to עשׂק (e.g., Amo 4:1). In Isa 58:7 we have the same spirit of general humanity as in Job 31:13-23; Eze 18:7-8 (compare what James describes in Jam 1:27 as "pure religion and undefiled"). לחם (פרשׂ) פרץ is the usual phrase for κλᾶν (κλάζειν) ἄρτον. מרוּדים is the adjective to עניּים, and apparently therefore must be derived from מרד: miserable men who have shown themselves refractory towards despotic rulers. But the participle mârūd cannot be found elsewhere; and the recommendation to receive political fugitives has a modern look. The parallels in Lam 1:7 and Lam 3:19 are conclusive evidence, that the word is intended as a derivative of רוּד, to wander about, and it is so rendered in the lxx, Targ., and Jerome (vagos). But מרוד, pl. מרוּדים, is no adjective; and there is nothing to recommend the opinion, that by "wanderers" we are to understand Israelitish men. Ewald supposes that מרוּדים may be taken as a part. hoph. for מוּרדים, hunted away, like הממותים in Kg2 11:2 (Keri המּמתים); but it cannot be shown that the language allowed of this shifting of a vowel-sound. We prefer to assume that מרוּדים (persecuted) is regarded as part. pass., even if only per metaplasmum, from מרד, a secondary form of רוּד (cf., מכס, מלץ, מצח, makuna). Isa 58:7 is still the virtual subject to אבחרהוּ צום. The apodosis to the hypothetical כּי commences with a perf. consec., which then passes into the pausal future תתעלּם. In hsilgnE:egaugnaL\&מבשׂרך (from thine own flesh) it is presupposed that all men form one united whole as being of the same flesh and blood, and that they form one family, owing to one another mutual love.


  Isaiah 58:8


  The prophet now proceeds to point out the reward of divine grace, which would follow such a fast as this, consisting of self-renouncing, self-sacrificing love; and in the midst of the promise he once more reminds of the fact, that this love is the condition of the promise. This divides the promises into two. The middle promise is linked on to the first; the morning dawn giving promise of the "perfect day" (Pro 4:18). The first series of promises we have in Isa 58:8, Isa 58:9. "Then will thy light break forth as the morning dawn, and thy healing will sprout up speedily, and thy righteousness will go before thee, the glory of Jehovah will follow thee. Then wilt thou call and Jehovah will answer; thou wilt beseech, and He will say, Here am I!" The love of God is called "light" in contrast with His wrath; and a quiet cheerful life in God's love is so called, in contrast with a wild troubled life spent in God's wrath. This life in God's love has its dawn and its noon-day. When it is night both within and around a man, and he suffers himself to be awakened by the love of God to a reciprocity of love; then does the love of God, like the rising sun, open for itself a way through the man's dark night and overcome the darkness of wrath, but so gradually that the sky within is at first only streaked as it were with the red of the morning dawn, the herald of the sun. A second figure of a promising character follows. The man is sick unto death; but when the love of God stimulates him to reciprocal love, he is filled with new vigour, and his recovery springs up suddenly; he feels within him a new life working through with energetic force like a miraculous springing up of verdure from the earth, or of growing and flowering plants. The only other passages in which ארוּכה occurs are in the books of Jeremiah, Chronicles, and Nehemiah. It signifies recovery (lxx here, τὰ ἰάματά σου ταχὺ ἀνατελεῖ, an old mistake for ἱμάτια, vestimenta), and hence general prosperity (Ch2 24:13). It always occurs with the predicate עלתה (causative העלה, cf., Targ. Psa 147:3, ארכא אסּק, another reading ארוּכין), oritur (for which we have here poetically germinat) alicui sanitas; hence Gesenius and others have inferred, that the word originally meant the binding up of a wound, bandage (impontiru alicui fascia). But the primary word is ארך = ארך, to set to rights, to restore or put into the right condition (e.g., b. Sabbath 33b, "he cured his wounded flesh"), connected with אריך, Arab. ârak, accommodatus; so that ארוּכה, after the form מלוּכה, Arab. (though rarely) arika, signifies properly, setting to rights, i.e., restoration.


  The third promise is: "thy righteousness will go before thee, the glory of Jehovah will gather thee, or keep thee together," i.e., be thy rear-guard (lxx περιστελεῖ σε, enclose thee with its protection; אסף as in מאסּף, Isa 52:12). The figure is a significant one: the first of the mercies of God is δικαιοῦν, and the last δοξάζειν. When Israel is diligent in the performance of works of compassionate love, it is like an army on the march or a travelling caravan, for which righteousness clear and shows the way as being the most appropriate gift of God, and whose rear is closed by the glory of God, which so conducts it to its goal that not one is left behind. The fourth promise assures them of the immediate hearing of prayer, of every appeal to God, every cry for help.


  But before the prophet brings his promises up to their culminating point, he once more lays down the condition upon which they rest. "If thou put away from the midst of thee the yoke, the pointing of the finger, and speaking of evil, and offerest up thy gluttony to the hungry, and satisfiest the soul that is bowed down: thy light will stream out in the darkness, and thy darkness become like the brightness of noon-day. And Jehovah will guide thee continually, and satisfy thy soul in droughts, and refresh thy bones; and thou wilt become like a well-watered garden, and like a fountain, whose waters never deceive. And thy people will build ruins of the olden time, foundations of earlier generations wilt thou erect; and men will call thee repairers of breaches, restorers of habitable streets." מוטה, a yoke, is here equivalent to yoking or oppression, as in Isa 58:6, where it stands by the side of רשׁע. שׁלח־אצבּא (only met with here, for שׁלח, Ges. 65, 1, a), the stretching out of the finger, signifies a scornful pointing with the fingers (Pro 6:13, δακτυλοδεικτεῖν) at humbler men, and especially at such as are godly (Isa 57:4). דּבּר־און, the utterance of things which are wicked in themselves and injurious to one's neighbour, hence sinful conversation in general. The early commentators looked for more under נפשׁך, than is really meant (and so does even Stier: "they soul, thy heart, all thy sympathetic feelings," etc.). The name of the soul, which is regarded here as greedily longing (Isa 56:11), is used in Deu 24:6 for that which nourishes it, and here for that which it longs for; the longing itself (appetitus) for the object of the longing (Psychol. p. 204). We may see this very clearly from the choice of the verb תּפק (a voluntative in a conditional clause, Ges. 128, 2), which, starting from the primary meaning educere (related to נפק, Arabic anfaqa, to give out, distribute, nafaqa, distribution, especially of alms), signifies both to work out, acquire, carry off (Pro 3:13; Pro 8:35, etc.), and also to take out, deliver, offer, expromere (as in this instance and Psa 140:9; Psa 144:13). The soul "bowed down" is bowed down in this instance through abstinence. The apodoses commence with the perf. cons. וזרח. אפלה is the darkness caused by the utter absence of light (Arab. afalat esh-shemsu, "the sun has become invisible"); see at Job 10:22. This, as the substantive clause affirms, is like the noon-day, which is called צהרים, because at that point the daylight of both the forenoon and afternoon, the rising and setting light, is divided as it were into two by the climax which it has attained. A new promise points to the fat, that such a man may enjoy without intermission the mild and safe guidance of divine grace, for which נחה (הנחה, syn. נהל) is the word commonly employed; and another to the communication of the most copious supply of strength. The ἅπαξ γεγρ בצחצחות does not state with what God will satisfy the soul, as Hahn supposes (after Jerome, "splendoribus"), but according to צסהיחה (Psa 68:7) and such promises as Isa 43:20; Isa 48:21; Isa 49:10, the kind of satisfaction and the circumstances under which it occurs, viz., in extreme droughts (Targ. "years of drought"). In the place of the perf. cons. we have then the future, which facilitates the elevation of the object: "and thy bones will He make strong," יחליח, for which Hupfeld would read יחליף, "will He rejuvenate." חחליץ is a denom. of חלוּץ, expeditus; it may, however, be directly derived from a verb חלץ, presupposed by חלצים, not, however, in the meaning "to be fat" (lxx πιανθήσεται, and so also Kimchi), but "to be strong," lit., to be loose or ready for action; and b. Jebamoth 102b has the very suitable gloss גרמי זרוזי (making the bones strong). This idea of invigorating is then unfolded in two different figures, of which that of a well-watered garden sets forth the abundance received, that of a spring the abundance possessed. Natural objects are promised, but as a gift of grace; for this is the difference between the two testaments, that in the Old Testament the natural is ever striving to reach the spiritual, whereas in the New Testament the spiritual lifts up the natural to its own level. The Old Testament is ever striving to give inwardness to what was outward; in the New Testament this object is attained, and the further object now is to make the outward conformed to the inward, the natural life to the spiritual.


  The last promise (whether the seventh or eighth, depends upon whether we include the growing of the morning light into the light of noon, or not) takes its form from the pining of the exiles for their home: "and thy people (ממּך) build" (Ewald, 295, c); and Bttcher would read ממך וּבנּוּ; but מן with a passive, although more admissible in Hebrew than in Arabic, is very rarely met with, and then more frequently in the sense of ἀπό than in that of ὑπό, and בּנּוּ followed by a plural of the thing would be more exact than customary. Moreover, there is no force in the objection that ממּך with the active can only signify "some of thee," since it is equivalent to ממך אשׁר, those who sprang from thee and belong to thee by kindred descent. The members born to the congregation in exile will begin, as soon as they return to their home, to build up again the ruins of olden time, the foundations of earlier generations, i.e., houses and cities of which only the foundations are left (Isa 61:4); therefore Israel restored to its fatherland receives the honourable title of "builder of breaches," "restorer of streets (i.e., of places much frequented once) לשׁבת" (for inhabiting), i.e., so that, although so desolate now (Isa 33:8), they become habitable and populous once more.


  Isaiah 58:13


  The third part of the prophecy now adds to the duties of human love the duty of keeping the Sabbath, together with equally great promises; i.e., it adds the duties of the first table to those of the second, for the service of works is sanctified by the service of worship. "If thou hold back thy foot from the Sabbath, from doing thy business on my holy day, and callest the Sabbath a delight, the holy of Jehovah, reverer, and honourest it, not doing thine own ways, not pursuing thy business and speaking words: then wilt thou have delight in Jehovah, and I will cause thee to ride upon the high places of the land, and make thee enjoy the inheritance of Jacob thy forefather, for the mouth of Jehovah hath spoken it." The duty of keeping the Sabbath is also enforced by Jeremiah (Jer 17:19.) and Ezekiel (Eze 20:12., Eze 22:8, Eze 22:26), and the neglect of this duty severely condemned. Chapter 56 has already shown the importance attached to it by our prophet. The Sabbath, above all other institutions appointed by the law, was the true means of uniting and sustaining Israel as a religious community, more especially in exile, where a great part of the worship necessarily feel into abeyance on account of its intimate connection with Jerusalem and the holy land; but whilst it was a Mosaic institution so far as its legal appointments were concerned, it rested, in a way which reached even beyond the rite of circumcision, upon a basis much older than that of the law, being a ceremonial copy of the Sabbath of creation, which was the divine rest established by God as the true object of all motion; for God entered into Himself again after He had created the world out of Himself, that all created things might enter into Him. In order that this, the great end set before all creation, and especially before mankind, viz., entrance into the rest of God, might be secured, the keeping of the Sabbath prescribed by the law was a divine method of education, which put an end every week to the ordinary avocations of the people, with their secular influence and their tendency to fix the mind on outward things, and was designed by the strict prohibition of all work to force them to enter into themselves and occupy their minds with God and His word. The prophet does not hedge round this commandment to keep the Sabbath with any new precepts, but merely demands for its observance full truth answering to the spirit of the letter. "If thou turn away thy foot from the Sabbath" is equivalent to, if thou do not tread upon its holy ground with a foot occupied with its everyday work.


  עשׂות which follows is not elliptical (= מעשׂות answering to משּׁבּת, an unnecessary and mistaken assumption), but an explanatory permutative of the object "thy foot:" "turn away thy foot," viz., from attending to thy business (a defective plural) on my holy day. Again, if thou call (i.e., from inward contemplation and esteem) the Sabbath a pleasure (‛ōneg, because it leads thee to God, and not a burden because it leads thee away from thine everyday life; cf., Amo 8:5) and the holy one of Jehovah (on this masculine personification of the Sabbath, see Isa 56:2), "mekhubbâd," honoured = honourable, honorandus, and if thou truly honourest him, whom Jehovah has invested with the splendour of His own glory (Gen 2:3 : "and sanctified it"), "not" (מן = ὥστε μὴ) "to perform thy ways" (the ordinary ways which relate to self-preservation, not to God), "not to attend to thine own business' (see at Isa 58:3) "and make words," viz., words of vain useless character and needless multitude (דּבּר־דּברas in Hos 10:4, denoting unspiritual gossip and boasting); then, just as the Sabbath is thy pleasure, so wilt thou have thy pleasure in Jehovah, i.e., enjoy His delightful fellowship (על־ה תּתענּג, a promise as in Job 22:26), and He will reward thee for thy renunciation of earthly advantages with a victorious reign, with an unapproachable possession of the high places of the land—i.e., chiefly, though not exclusively, of the promised land, which shall then be restored to thee—and with the free and undisputed usufruct of the inheritance promised to thy forefather Jacob (Psa 105:10-11; Deu 32:13 and Deu 33:29)—this will be thy glorious reward, for the mouth of Jehovah hath spoken it. Thus does Isaiah confirm the predictions of Isa 1:20 and Isa 40:25 (compare Isa 24:3).


  Isaiah 59


  Isaiah 59:1


  This second prophetic address continues the reproachful theme of the first. In the previous prophecy we found the virtues which are well-pleasing to God, and to which He promises redemption as a reward of grace, set in contrast with those false means, upon which the people rested their claim to redemption. In the prophecy before us the sins which retard redemption are still more directly exposed. "Behold, Jehovah's hand is not too short to help, nor His ear too heavy to hear; but your iniquities have become a party-wall between you and your God, and your sins have hidden His face from you, so that He does not hear." The reason why redemption is delayed, is not that the power of Jehovah has not been sufficient for it (cf., Isa 50:2), or that He has not been aware of their desire for it, but that their iniquities (עונתיכם with the second syllable defective) have become dividers (מבדּלים, defective), have grown into a party-wall between them and their God, and their sins (cf., Jer 5:25) have hidden pânı̄m from them. As the "hand" (yâd) in Isa 28:2 is the absolute hand; so here the "face" pânı̄m) is that face which sees everything, which is everywhere present, whether uncovered or concealed; which diffuses light when it unveils itself, and leaves darkness when it is veiled; the sight of which is blessedness, and not to see which is damnation. This absolute countenance is never to be seen in this life without a veil; but the rejection and abuse of grace make this veil a perfectly impenetrable covering. And Israel had forfeited in this way the light and sight of this countenance of God, and had raised a party-wall between itself and Him, and that משּׁמוע, so that He did not hear, i.e., so that their prayer did not reach Him (Lam 3:44) or bring down an answer from Him.


  Isaiah 59:3


  The sins of Israel are sins in words and deeds. "For your hands are defiled with blood, and your fingers with iniquity; your lips speak lies, your tongue murmurs wickedness." The verb גּאל, to spot (see Isa 63:3), is a later softening down of גּעל (e.g., Sa2 1:21); and in the place of the niphal נגאל (Zep 3:1), we have here, as in Lam 4:14, the double passive form נגאל, compounded of niphal and pual. The post-biblical nithpal, compounded of the niphal and the hithpael, is a mixed form of the same kind, though we also meet with it in a few biblical passages (Deu 21:8; Pro 27:15; Eze 23:48). The verb hâgâh (lxx μελετᾶ) combines the two meanings of "thought" (meditation or reflection), and of a light low "expression," half inward half outward.


  Isaiah 59:4


  The description now passes over to the social and judicial life. Lying and oppression universally prevail. "No one speaks with justice, and no one pleads with faithfulness; men trust in vanity, and speak with deception; they conceive trouble, and bring forth ruin. They hatch basilisks' eggs, and weave spiders' webs. He that eateth of their eggs must die; and if one is trodden upon, it splits into an adder. Their webs do not suffice for clothing, and men cannot cover themselves with their works: their works are works of ruin, and the practice of injustice is in their hands." As קרא is generally used in these prophetic addresses in the sense of κηρύσσειν, and the judicial meaning, citare, in just vocare, litem intendere, cannot be sustained, we must adopt this explanation, "no one gives public evidence with justice" (lxx οὐδεὶς λαλεῖ δίκαια). צדק is firm adherence to the rule of right and truth; אמוּנה a conscientious reliance which awakens trust; משׁפּט (in a reciprocal sense, as in Isa 43:26; Isa 66:16) signifies the commencement and pursuit of a law-suit with any one. The abstract infinitives which follow in Isa 59:4 express the general characteristics of the social life of that time, after the manner of the historical infinitive in Latin (cf., Isa 21:5; Ges. 131, 4, b). Men trust in tōhū, that which is perfectly destitute of truth, and speak שׁוא, what is morally corrupt and worthless. The double figure און והוליד עמל הרו is taken from Job 15:35 (cf., Psa 7:15). הרו (compare the poel in Isa 59:13) is only another form for הרה (Ges. 131, 4, b); and הוליד (the western or Palestinian reading here), or הולד (the oriental or Babylonian reading), is the usual form of the inf. abs. hiph. (Ges. 53, Anm. 2). What they carry about with them and set in operation is compared in Isa 59:5 to basilisks' eggs (צפעוני, serpens regulus, as in Isa 11:8) and spiders' webs (עכּבישׁ, as in Job 8:14, from עכּב, possibly in the sense of squatter, sitter still, with the substantive ending ı̄sh). They hatch basilisks' eggs (בּקּע like בּקע, Isa 34:15, a perfect, denoting that which has hitherto always taken place and therefore is a customary thing); and they spin spiders' webs (ארג possibly related to ἀράχ-νη; the future denoting that which goes on occurring). The point of comparison in the first figure is the injurious nature of all they do, whether men rely upon it, in which case "he that eateth of their eggs dieth," or whether they are bold or imprudent enough to try and frustrate their plans and performances, when that (the egg) which is crushed or trodden upon splits into an adder, i.e., sends out an adder, which snaps at the heel of the disturber of its rest. זוּר as in Job 39:15, here the part. pass. fem. like סוּרה (Isa 49:21), with a—instead of ā—like לנה, the original ă of the feminine (zūrăth) having returned from its lengthening into ā to the weaker lengthening into ĕ. The point of comparison in the second figure is the worthlessness and deceptive character of their works. What they spin and make does not serve for a covering to any man (יתכּסּוּ with the most general subject: Ges. 137, 3), but has simply the appearance of usefulness; their works are מעשׂי־און (with metheg, not munach, under the Mem), evil works, and their acts are all directed to the injury of their neighbour, in his right and his possession.


  Isaiah 59:7


  This evil doing of theirs rises even to hatred, the very opposite of that love which is well-pleasing to God. "Their feet run to evil, and make haste to shed innocent blood: their thoughts are thoughts of wickedness; wasting and destruction are in their paths." Paul has interwoven this passage into his description of the universal corruption of morals, in Rom 3:15-17. The comparison of life to a road, and of a man's conduct to walking, is very common in proverbial sayings. The prophet has here taken from them both his simile and his expressions. We may see from Isa 59:7, that during the captivity the true believers were persecuted even to death by their countrymen, who had forgotten God. The verbs ירוּצוּ and וימהרוּ (the proper reading, with metheg, not munach, under the מ) depict the pleasure taken in wickedness, when the conscience is thoroughly lulled to sleep.


  Isaiah 59:8


  Their whole nature is broken up into discord. "The way of peace they know not, and there is no right in their roads: they make their paths crooked: every one who treads upon them knows no peace." With דּרך, the way upon which a man goes, the prophet uses interchangeably (here and in Isa 59:7) מסלּה, a high-road thrown up with an embankment; מעגּל (with the plural in ı̂m and ôth), a carriage-road; and נתיבה, a footpath formed by the constant passing to and fro of travellers. Peaceable conduct, springing form a love of peace, and aiming at producing peace, is altogether strange to them; no such thing is to be met with in their path as the recognition of practice of right: they make their paths for themselves (להם, dat. ethicus), i.e., most diligently, twisting about; and whoever treads upon them (bâh, neuter, as in Isa 27:4), forfeits all enjoyment of either inward or outward peace. Shâlōm is repeated significantly, in Isaiah's peculiar style, at the end of the verse. The first strophe of the prophecy closes here: it was from no want of power or willingness on the part of God, that He had not come to the help of His people; the fault lay in their own sins.


  Isaiah 59:9


  In the second strophe the prophet includes himself when speaking of the people. They now mourn over that state of exhaustion into which they have been brought through the perpetual straining and disappointment of expectation, and confess those sins on account of which the righteousness and salvation of Jehovah have been withheld. The prophet is speaking communicatively here; for even the better portion of the nation was involved in the guilt and consequences of the corruption which prevailed among the exiles, inasmuch as a nation forms an organized whole, and the delay of redemption really affected them. "Therefore right remains far from us, and righteousness does not overtake us; we hope for light, and behold darkness; for brightness—we walk in thick darkness. We grope along the wall like the blind, and like eyeless men we grope: we stumble in the light of noon-day as in the darkness, and among the living like the dead. We roar all like bears, and moan deeply like doves: we hope for right, and it cometh not; for salvation—it remaineth far off from us." At the end of this group of verses, again, the thought with which it sets out is palindromically repeated. The perfect רחקה denotes a state of things reaching from the past into the present; the future תשּׂיגנוּ a state of things continuing unchangeable in the present. By mishpât we understand a solution of existing inequalities or incongruities through the judicial interposition of God; by tsedâqâh the manifestation of justice, which bestows upon Israel grace as its right in accordance with the plan of salvation after the long continuance of punishment, and pours out merited punishment upon the instruments employed in punishing Israel. The prophet's standpoint, whether a real or an ideal one, is the last decade of the captivity. At that time, about the period of the Lydian war, when Cyrus was making one prosperous stroke after another, and yet waited so long before he turned his arms against Babylon, it may easily be supposed that hope and despondency alternated incessantly in the minds of the exiles. The dark future, which the prophet penetrated in the light of the Spirit, was indeed broken up by rays of hope, but it did not amount to light, i.e., to a perfect lighting up (negōhōth, an intensified plural of negōhâh, like nekhōchōth in Isa 26:10, pl. of nekhōchâh in Isa 59:14); on the contrary, darkness was still the prevailing state, and in the deep thick darkness ('ăphēlōth) the exiles pined away, without the promised release being effected for them by the oppressor of the nations. "We grope," they here complain, "like blind men by a wall, in which there is no opening, and like eyeless men we grope." גּשּׁשׁ (only used here) is a synonym of the older משּׁשׁ (Deu 28:29); נגשׁשׁה (with the elision of the reduplication, which it is hardly possible to render audible, and which comes up again in the pausal נגשּׁשׁה) has the âh of force, here of the impulse to self-preservation, which leads them to grope for an outlet in this ἀπορία; and עינים אין is not quite synonymous with עורים, for there is such a thing as blindness with apparently sound eyes (cf., Isa 43:8); and there is also a real absence of eyes, on account of either a natural malformation, or the actual loss of the eyes through either external injury or disease.


  In the lamentation which follows, "we stumble in the light of noon-day (צהרים, meridies = mesidies, the culminating point at which the eastern light is separated from the western) as if it were darkness, and בּאשׁמנּים, as if we were dead men," we may infer from the parallelism that since בּאשׁמנּים must express some antithesis to כּמּתים, it cannot mean either in caliginosis (Jer., Luther, etc.), or "in the graves" (Targ., D. Kimchi, etc.), or "in desolate places" (J. Kimchi). Moreover, there is no such word in Hebrew as אשׁם, to be dark, although the lexicographers give a Syriac word אוּתמנא, thick darkness (possibly related to Arab. ‛atamat, which does not mean the dark night, but late in the night); and the verb shâmēn, to be fat, is never applied to "fat, i.e., thick darkness," as Knobel assumes, whilst the form of the word with נ c. dagesh precludes the meaning a solitary place or desert (from אשׁם = שׁמם). The form in question points rather to the verbal stem שׁמן, which yields a fitting antithesis to כמתים, whether we explain it as meaning "in luxuriant fields," or "among the fat ones, i.e., those who glory in their abundant health." We prefer the latter, since the word mishmannı̄m (Dan 11:24; cf., Gen 27:28) had already been coined to express the other idea; and as a rule, words formed with א prosth. point rather to an attributive than to a substantive idea. אשׁמן is a more emphatic form of שׁמן (Jdg 3:29); and אשׁמנּים indicates indirectly the very same thing which is directly expressed by משׁמנּים in Isa 10:16. Such explanations as "in opimis rebus" (Stier, etc.), or "in fatness of body, i.e., fulness of life" (Bttcher), are neither so suitable to the form of the word, nor do they answer to the circumstances referred to here, where all the people in exile are speaking. The true meaning therefore is, "we stumble (reel about) among fat ones, or those who lead a merry life," as if we were dead. "And what," as Doederlein observes, "can be imagined more gloomy and sad, than to be wandering about like shades, while others are fat and flourishing?" The growling and moaning in Isa 59:11 are expressions of impatience and pain produced by longing. The people now fall into a state of impatience, and roar like bears (hâmâh like fremere), as when, for example, a bear scents a flock, and prowls about it (vespertinus circumgemit ursus ovile: Hor. Ep. xvi. 51); and now again they give themselves up to melancholy, and moan in a low and mournful tone like the doves, quarum blanditias verbaque murmur habet (Ovid). הגה, like murmurare, expresses less depth of tone or raucitas than המה. All their looking for righteousness and salvation turns out again and again to be nothing but self-deception, when the time for their coming seems close at hand.


  Isaiah 59:12


  The people have already indicated by על־כּן in Isa 59:9 that this benighted, hopeless state is the consequence of their prevailing sins; they now come back to this, and strike the note of penitence (viddui), which is easily recognised by the recurring rhymes ānu and ênu. The prophet makes the confession (as in Jer 14:19-20, cf., Isa 3:21.), standing at the head of the people as the leader of their prayer (ba‛al tephillâh): "For our transgressions are many before Thee, and our sins testify against us; for our transgressions are known to us, and our evil deeds well known: apostasy and denial of Jehovah, and turning back from following our God, oppressive and false speaking, receiving and giving out from the heart words of falsehood." The people acknowledge the multitude and magnitude of their apostate deeds, which are the object of the omniscience of God, and their sins which bear witness against them (ענתה the predicate of a neuter plural; Ges. 146, 3). The second כּי resumes the first: "our apostate deeds are with us (את as in Job 12:3; cf., עם, Job 15:9), i.e., we are conscious of them; and our misdeeds, we know them" (ידענוּם for ידענון, as in Gen 41:21, cf., Isa 59:8, and with ע, as is always the case with verbs ל ע before נ, and with a suffix; Ewald, 60). The sins are now enumerated in Isa 59:13 in abstract infinitive forms. At the head stands apostasy in thought and deed, which is expressed as a threefold sin. בּה (of Jehovah) belongs to both the "apostasy" (treachery; e.g., Isa 1:2) and the "denial" (Jer 5:12). נסוג is an inf. abs. (different from Psa 80:19). Then follow sins against the neighbour: viz., such speaking as leads to oppression, and consists of sârâh, that which deviates from or is opposed to the law and truth (Deu 19:16); also the conception (concipere) of lying words, and the utterance of them from the heart in which they are conceived (Mat 15:18; Mat 12:35). הרו and הגו are the only poel infinitives which occur in the Old Testament, just as שׁושׂתי (Isa 10:13) is the only example of a poel perfect of a verb ל ה. The pol is suitable throughout this passage, because the action expressed affects others, and is intended to do them harm. According to Ewald, the poel indicates the object or tendency: it is the conjugation employed to denote seeking, attacking, or laying hold of; e.g., לושׁן, lingua petere, i.e., to calumniate; עוין, oculo petere, i.e., to envy.


  Isaiah 59:14


  The confession of personal sins is followed by that of the sinful state of society. "And right is forced back, and righteousness stands afar off; for truth has fallen in the market-place, and honesty finds no admission. And truth became missing, and he who avoids evil is outlawed." In connection with mishpât and tsedâqâh here, we have not to think of the manifestation of divine judgment and justice which is prevented from being realized; but the people are here continuing the confession of their own moral depravity. Right has been forced back from the place which it ought to occupy (hissı̄g is the word applied in the law to the removal of boundaries), and righteousness has to look from afar off at the unjust habits of the people, without being able to interpose. And why are right and righteousness—that united pair so pleasing to God and beneficial to man—thrust out of the nation, and why do they stand without? Because there is no truth or uprightness in the nation. Truth wanders about, and stands no longer in the midst of the nation; but upon the open street, the broad market-place, where justice is administered, and where she ought above all to stand upright and be preserved upright, she has stumbled and fallen down (cf., Isa 3:8); and honesty (nekhōchâh), which goes straight forward, would gladly enter the limits of the forum, but she cannot: people and judges alike form a barrier which keeps her back. The consequence of this is indicated in Isa 59:15: truth in its manifold practical forms has become a missing thing; and whoever avoids the existing voice is mishtōlēl (part. hithpoel, not hithpoal), one who is obliged to let himself be plundered and stripped (Psa 76:6), to be made a shōlâl (Mic 1:8), Arab. maslûb, with a passive turn given to the reflective meaning, as in התחפּשׂ, to cause one's self to be spied out = to disguise one's self, and as in the so-called niphal tolerativum (Ewald, 133, b, 2).


  The third strophe of the prophecy commences at Isa 59:15 or Isa 59:16. It begins with threatening, and closes with promises; for the true nature of God is love, and every manifestation of wrath is merely one phase in its development. In consideration of the fact that this corrupt state of things furnishes no prospect of self-improvement, Jehovah has already equipped Himself for judicial interposition. "And Jehovah saw it, and it was displeasing in His eyes, that there was no right. And He saw that there was not a man anywhere, and was astonished that there was nowhere an intercessor: then His arm brought Him help, and His righteousness became His stay. And He put on righteousness as a coat of mail, and the helmet of salvation upon His head; and put on garments of vengeance as armour, and clothed Himself in zeal as in a cloak. According to the deeds, accordingly He will repay: burning wrath to His adversaries, punishment to His foes; the islands He will repay with chastisement." The prophet's language has now toilsomely worked its way through the underwood of keen reproach, of dark descriptions of character, and of mournful confession which has brought up the apostasy of the great mass in all the blacker colours before his mind, from the fact that the confession proceeds from those who are ready for salvation. And now, having come to the description of the approaching judgment, out of whose furnace the church of the future is to spring, it rises again like a palm-tree that has been violently hurled to the ground, and shakes its head as if restored to itself in the transforming ether of the future. Jehovah saw, and it excited His displeasure ("it was evil in His eyes," an antiquated phrase from the Pentateuch, e.g., Gen 38:10) to see that right (which He loves, Isa 61:8; Psa 37:28) had vanished form the life of His nation. He saw that there was no man there, no man possessing either the disposition or the power to stem this corruption (אישׁ as in Jer 5:1, cf., Sa1 4:9; Kg1 2:2, and the old Jewish saying, "Where there is no man, I strive to be a man"). He was astonished (the sight of such total depravity exciting in Him the highest degree of compassion and displeasure) that there was no מפגּיע, i.e., no one to step in between God and the people, and by his intercession to press this disastrous condition of the people upon the attention of God (see Isa 53:12); no one to form a wall against the coming ruin, and cover the rent with his body; no one to appease the wrath, like Aaron (Num 17:12-13) or Phinehas (Num 25:7).


  What the fut. consec. affirms from ותּושׁע onwards, is not something to come, but something past, as distinguished form the coming events announced from Isa 59:18 onwards. Because the nation was so utterly and deeply corrupt, Jehovah had quipped Himself for judicial interposition. The equipment was already completed; only the taking of vengeance remained to be effected. Jehovah saw no man at His side who was either able or willing to help Him to His right in opposition to the prevailing abominations, or to support His cause. Then His own arm became His help, and His righteousness His support (cf., Isa 63:5); so that He did not desist from the judgment to which He felt Himself impelled, until He had procured the fullest satisfaction for the honour of His holiness (Isa 5:16). The armour which Jehovah puts on is now described. According to the scriptural view, Jehovah is never unclothed; but the free radiation of His own nature shapes itself into a garment of light. Light is the robe He wears (Psa 104:2). When the prophet describes this garment of light as changed into a suit of armour, this must be understood in the same sense as when the apostle in Eph speaks of a Christian's panoply. Just as there the separate pieces of armour represent the manifold self-manifestations of the inward spiritual life so here the pieces of Jehovah's armour stand for the manifold self-manifestations of His holy nature, which consists of a mixture of wrath and love. He does not arm Himself from any outward armoury; but the armoury is His infinite wrath and His infinite love, and the might in which He manifests Himself in such and such a way to His creatures is His infinite will. He puts on righteousness as a coat of mail (שׁרין in half pause, as in Kg1 22:34 in full pause, for שׁריון, ō passing into the broader a, as is generally the case in יחפּץ, יחבשׁ; also in Gen 43:14, שׁכלתי; Gen 49:3, עז; Gen 49:27, יטרף), so that His appearance on every side is righteousness; and on His head He sets the helmet of salvation: for the ultimate object for which He goes into the conflict is the redemption of the oppressed, salvation as the fruit of the victory gained by righteousness. And over the coat of mail He draws on clothes of vengeance as a tabard (lxx περιβόλαιον), and wraps Himself in zeal as in a war-cloak. The inexorable justice of God is compared to an impenetrable brazen coat of mail; His joyful salvation, to a helmet which glitters from afar; His vengeance, with its manifold inflictions of punishment, to the clothes worn above the coat of mail; and His wrathful zeal (קנאה from קנא), to be deep red) with the fiery-looking chlamys. No weapon is mentioned, neither the sword nor bow; for His own arm procures Him help, and this alone. But what will Jehovah do, when He has armed Himself thus with justice and salvation, vengeance and zeal? As Isa 59:18 affirms, He will carry out a severe and general retributive judgment. גּמוּל and גּמלה signify accomplishment of (on gâmal, see at Isa 3:9) a ῥῆμα μέσον; גּמלות, which may signify, according to the context, either manifestations of love or manifestations of wrath, and either retribution as looked at from the side of God, or forfeiture as regarded from the side of man, has the latter meaning here, viz., the works of men and the double-sided gemūl, i.e., repayment, and that in the infliction of punishment. כּעל, as if, as on account of, signifies, according to its Semitic use, in the measure (כּ) of that which is fitting (על); cf., Isa 63:7, uti par est propter. It is repeated with emphasis (like לכן in Isa 52:6); the second stands without rectum, as the correlate of the first. By the adversaries and enemies, we naturally understand, after what goes before, the rebellious Israelites. The prophet does not mention these, however, but "the islands," that is to say, the heathen world. He hides the special judgment upon Israel in the general judgment upon the nations. The very same fate falls upon Israel, the salt of the world which has lost its savour, as upon the whole of the ungodly world. The purified church will have its place in the midst of a world out of which the crying injustice has been swept away.


  Isaiah 59:19


  The prophet now proceeds to depict the ישׁוּעה, the symbol of which is the helmet upon Jehovah's head. "And they will fear the name of Jehovah from the west, and His glory from the rising of the sun: for He will come like a stream dammed up, which a tempest of Jehovah drives away. And a Redeemer comes for Zion, and for those who turn from apostasy in Jacob, saith Jehovah." Instead of ויראוּ, Knobel would strike out the metheg, and read ויראוּ, "and they will see;" but "seeing the name of Jehovah" (the usual expression is "seeing His glory") is a phrase that cannot be met with, though it is certainly a passable one; and the relation in which Isa 59:19 stands to Isa 59:19 does not recommend the alteration, since Isa 59:19 attributes that general fear of the name of Jehovah (cf., Deu 28:58) and of His glory (see the parallel overlooked by Knobel, Psa 102:16), which follows the manifestation of judgment on the part of Jehovah, to the manner in which this manifestation occurs. Moreover, the true Masoretic reading in this passage is not ויראו (as in Mic 7:17), but וייראו (see Norzi). The two מן in ממּערב (with the indispensable metheg before the chateph, and a second to ensure clearness of pronunciation)


  and וּממּזרח־שׁמשׁ (also with the so-called strong metheg)


  indicate the terminus a quo. From all quarters of the globe will fear of the name and of the glory of Jehovah become naturalized among the nations of the world. For when God has withdrawn His name and His glory from the world's history, as during the Babylonian captivity (and also at the present time), the return of both is all the more intense and extraordinary; and this is represented here in a figure which recals Isa 30:27-28; Isa 10:22-23 (cf., Eze 43:2). The accentuation, which gives pashta to כנּהר, does indeed appear to make צר the subject, either in the sense of oppressor or adversary, as in Lam 4:12, or in that of oppression, as in Isa 25:4; Isa 26:16; Isa 30:20. The former is quite out of the question, since no such transition to a human instrument of the retributive judgment could well take place after the לצריו חמה in Isa 59:18. In support of the latter, it would be possible to quote Isa 48:18 and Isa 66:12, since צר is the antithesis to shâlōm. But according to such parallels as Isa 30:27-28, it is incomparably more natural to take Jehovah (His name, His glory) as the subject. Moreover, בּו, which must in any case refer to כנהר, is opposed to the idea that צר is the subject, to which בו would have the most natural claim to be referred—an explanation indeed which Stier and Hahn have really tried, taking נוססח as in Psa 60:4, and rendering it "The Spirit of Jehovah holds up a banner against him, viz., the enemy." If, however, Jehovah is the subject to יבא, צר כנּהר must be taken together (like מכסּים ... כּמּים, Isa 11:9; טובה רוּחך, Psa 143:10; Ges. 111, 2, b), either in the sense of "a hemming stream," one causing as it were a state of siege (from tsūr, Isa 21:2; Isa 29:3), or, better still, according to the adjective use of the noun צר (here with tzakeph, צר from צרר) in Isa 28:20; Job 41:7; Kg2 6:1, a closely confined stream, to whose waters the banks form a compressing dam, which it bursts through when agitated by a tempest, carrying everything away with it.


  Accordingly, the explanation we adopt is this: Jehovah will come like the stream, a stream hemmed in, which a wind of Jehovah, i.e., (like "the mountains of God," "cedars of God," "garden of Jehovah," Isa 51:3, cf., Num 24:6) a strong tempestuous wind, sweeps away (בּו נססה, nōsesa-b-bô, with the tone drawn back and dagesh forte conj. in the monosyllable, the pilel of nūs with Beth: to hunt into, to press upon and put to flight)—a figure which also indicates that the Spirit of Jehovah is the driving force in this His judicially gracious revelation of Himself. Then, when the name of Jehovah makes itself legible once more as with letters of fire, when His glory comes like a sea of fire within the horizon of the world's history, all the world form west to east, from east to west, will begin to fear Him. But the true object of the love, which bursts forth through this revelation of wrath, is His church, which includes not only those who have retained their faith, but all who have been truly converted to Him. And He comes (וּבא) a continuation of יבא) for Zion a Redeemer, i.e., as a Redeemer (a closer definition of the predicate), and for those who turn away from apostasy (פשׁע שׁבי, compare Isa 1:27, and for the genitive connection Mic 2:8, מלחמה שׁוּבי, those who have turned away form the war). The Vav here does not signify "and indeed," as in Isa 57:18, but "more especially." He comes as a Redeemer for Zion, i.e., His church which has remained true, including those who turn again to Jehovah from their previous apostasy. In Rom 11:26 the apostle quotes this word of God, which is sealed with "Thus saith Jehovah," as a proof of the final restoration of all Israel; for יהוה (according to the Apocalypse, ὁ ὤν καὶ ὁ ἦν καὶ ὁ ἐρχόμενος) is to him the God who moves on through the Old Testament towards the goal of His incarnation, and through the New Testament towards that of His parousia in Christ, which will bring the world's history to a close. But this final close does not take place without its having become apparent at the same time that God "has concluded all in unbelief that He may have compassion upon all" (Rom 11:32).


  Isaiah 59:21


  Jehovah, having thus come as a Redeemer to His people, who have hitherto been lying under the curse, makes an everlasting covenant with them. "And I, this is my covenant with them, saith Jehovah: My Spirit which is upon thee, and my word which I have put in thy mouth, shall not depart out of thy mouth, and out of the mouth of thy seed, and out of the mouth of thy seed's seed, saith Jehovah, from henceforth and for ever." In the words, "And I, this is my covenant with them," we have a renewal of the words of God to Abram in Gen 17:4, "As for me, behold, my covenant is with thee." Instead of אתּם we have in the same sense אתם (not אותם, as in Isa 54:15); we find this very frequently in Jeremiah. The following prophecy is addressed to Israel, the "servant of Jehovah," which has been hitherto partially faithful and partially unfaithful, but which has now returned to fidelity, viz., the "remnant of Israel," which has been rescued through the medium of a general judgment upon the nations, and to which the great body of all who fear God from east to west attach themselves. This church of the new covenant has the Spirit of God over it, for it comes down upon it from above; and the comforting saving words of God are not only the blessed treasure of its heart, but the confession of its mouth which spreads salvation all around. The words intended are those which prove, according to Isa 51:16, the seeds of the new heaven and the new earth. The church of the last days, endowed with the Spirit of God, and never again forsaking its calling, carries them as the evangelist of God in her apostolic mouth. The subject of the following prophecy is the new Jerusalem, the glorious centre of this holy church.


  Isaiah 60


  Isaiah 60:1


  It is still night. The inward and outward condition of the church is night; and if it is night followed by a morning, it is so only for those who "against hope believe in hope." The reality which strikes the senses is the night of sin, of punishment, of suffering, and of mourning—a long night of nearly seventy years. In this night, the prophet, according to the command of God, has bee prophesying of the coming light. In his inward penetration of the substance of his own preaching, he has come close to the time when faith is to be turned to sight. And now in the strength of God, who has made him the mouthpiece of His own creative fiat, he exclaims to the church, Isa 60:1 : "Arise, grow light; for thy light cometh, and the glory of Jehovah riseth upon thee." The appeal so addressed to Zion-Jerusalem, which is regarded (as in Isa 49:18; Isa 50:1; Isa 52:1-2; Isa 54:1) as a woman, and indeed as the mother of Israel. Here, however, it is regarded as the church redeemed from banishment, and settled once more in the holy city and the holy land, the church of salvation, which is now about to become the church of glory. Zion lies prostrate on the ground, smitten down by the judgment of God, brought down to the ground by inward prostration, and partly overcome by the sleep of self-security. She now hears the cry, "Arise" (qūmı̄). This is not a mere admonition, but a word of power which puts new life into her limbs, so that she is able to rise from the ground, on which she has lain, as it were, under the ban. The night, which has brought her to the ground mourning, and faint, and intoxicated with sleep, is now at an end. The mighty word qūmı̄, "arise," is supplemented by a second word: 'ōrı̄. What creative force there is in these two trochees, qūmı̄ 'ōrı̄, which hold on, as it were, till what they express is accomplished; and what force of consolation in the two iambi, ki-bhâ 'ōrēkh, which affix, as it were, to the acts of Zion the seal of the divine act, and add to the ἄρσις (or elevation) its θέσις (or foundation)! Zion is to become light; it is to, because it can. But it cannot of itself, for in itself it has no light, because it has so absolutely given itself up to sin; but there is a light which will communicate itself to her, viz., the light which radiates from the holy nature of God Himself. And this light is salvation, because the Holy One loves Zion: it is also glory, because it not only dispels the darkness, but sets itself, all glorious as it is, in the place of the darkness. Zârach is the word commonly applied to the rising of the sun (Mal 4:2). The sun of suns is Jehovah (Psa 84:12), the God who is coming (Isa 59:20).


  Isaiah 60:2


  It is now all darkness over mankind; but Zion is the east, in which this sun of suns will rise. Isa 60:2 "For, behold, the darkness covereth the earth, and deep darkness the nations; and Jehovah riseth over thee, and His glory becomes visible over thee." The night which settles upon the world of nations is not to be understood as meaning a night of ignorance and enmity against God. This prophecy no doubt stands in progressive connection with the previous one; but, according to Isa 59:19, the manifestation of judgment, through which Zion is redeemed, brings even the heathen from west to east, i.e., those who survive the judgment, to the fear of Jehovah. The idea is rather the following: After the judgments of God have passed, darkness in its greatest depth still covers the earth, and a night of clouds the nations. It is still night as on the first day, but a night which is to give place to light. Where, then, will the sun rise, by which this darkness is to be lighted up? The answer is, "Over Zion, the redeemed church of Israel." But whilst darkness still covers the nations, it is getting light in the Holy Land, for a sun is rising over Zion, viz., Jehovah in His unveiled glory. The consequence of this is, that Zion itself becomes thoroughly light, and that not for itself only, but for all mankind. When Jehovah has transformed Zion into the likeness of His own glory, Zion transforms all nations into the likeness of her own. Isa 60:3 "And nations walk to thy light, and kings to the shining of thy rays." Zion exerts such an attractive force, that nations move towards her light (ל הלך as in לביתו ni sa הלך and other similar expressions), and kings to the splendour of her rays, to share in them for themselves, and enjoy them with her. All earthly might and majesty station themselves in the light of the divine glory, which is reflected by the church.


  Isaiah 60:4


  Zion is now exhorted, as in Isa 49:18, to lift up her eyes, and turn them in all directions; for she is the object sought by an approaching multitude. "Lift up thine eyes round about, and see: they all crowd together, they come to thee: thy sons come from afar, and thy daughters are carried hither upon arms." The multitude that are crowding together and coming near are the diaspora of her sons and daughters that have been scattered far away (Isa 11:12), and whom the heathen that are now drawing near to her bring with them, conducting them and carrying them, so that they cling "to the side" (Isa 66:12) of those who are carrying them upon their arms and shoulders (Isa 49:22). תּאמנה is softened from תאמנּה, the pausal form for אתמנה (compare the softening in Rut 1:13), from אמן, to keep, fasten, support; whence אמן, אמנת, a foster-father, a nurse who has a child in safe keeping.


  Isaiah 60:5


  When this takes place, Zion will be seized with the greatest delight, mingled with some trembling. "Then wilt thou see and shine, and thine heart will tremble and expand; for the abundance of the sea will be turned to thee, the wealth of the nations cometh to thee." It is a disputed question whether the proper reading is תּראי, תּראי, or תּיראי—all three point to יר)—or תּראי, from ראה. The last is favoured by the lxx, Targ., Syr., Jerome, Saad., and all the earlier Jewish commentators except AE, and is also the Masoretic reading; for the Masora finalis (f. 1, col. 6) observes that this רתאי is the only instance of such a form from ראה (differing therefore from תיראי in Zep 3:15, where we also find the readings תיראי and תראי); and there is a note in the margin of the Masora, חטף לית, to the effect that this תראי is the only one with chateph, i.e., Sheva. Moreover, תּראי (thou shalt see) is the more natural reading, according to Isa 66:14 and Zac 10:7; more especially as ירא is not a suitable word to use (like pâchad and râgaz in Jer 33:9) in the sense of trembling for joy (compare, on the contrary, ירע, Isa 15:4, and רהה in Isa 44:8). The true rendering therefore is, "Then wilt thou see and shine," i.e., when thou seest this thou wilt thine, thy face will light up with joy; nâhar as in Psa 34:6. Luther render it, "Then wilt thou see thy desire, and break out," viz., into shouting; Jerome, on the contrary, has, "Thou wilt overflow, i.e., thou wilt be inundated with waters coming suddenly like rivers."


  The impression produced by this revolution is so overpowering, that Zion's heart trembles; yet at the same time it is so elevating, that the straitened heart expands (ורחב, a figure quite unknown to the classical languages, although they have angor and angustia; the lxx renders it καὶ ἐκστήση, after the reading ורהב in Chayug, and Isaac Nathan in his Concordance, entitled נתיב מיר): for hămōn yâm, i.e., everything of value that is possessed by islands and coast lands (hâmōm, groaning, a groaning multitude, more especially of possessions, Psa 37:16, etc.), is brought to her; and chēl gōyim, the property, i.e., (looking at the plural of the predicate which follows; cf., Hag 2:7) the riches (gold, silver, etc., Zac 14:14) of the heathen, are brought into her, that she may dispose of them to the glory of her God.


  Isaiah 60:6


  The nations engaged in commerce, and those possessing cattle, vie with one another in enriching the church. "A swarm of camels will cover thee, the foals of Midian and Ephah: they come all together from Saba; they bring gold and incense, and they joyfully make known the praises of Jehovah. All the flocks, of Kedar gather together unto thee, the rams of Nebaioth will serve thee: they will come up with acceptance upon mine altar, and I will adorn the house of my adorning." The trading nations bring their wares to the church. The tribe of Midian, which sprang from Abraham and Keturah (Gen 25:2), and of which Ephah (Targ. Hōlâd, the Hutheilites?) formed one of the several branches (Gen 25:4), had its seat on the eastern coast of the Elanitic Gulf, which is still indicated by the town of Madyan, situated, according to the geographers of Arabia, five days' journey to the south of Aila. These come in such long and numerous caravans, that all the country round Jerusalem swarms with camels. שׁפעת as in Job 22:11; and בּכרי (parallel to גּמלּים) from בּכר = Arabic bakr or bikr, a young male camel, or generally a camel's foal (up to the age of not more than nine years; see Lane's Lexicon, i. 240). All of these, both Midianites and Ephaeans, come out of Sheba, which Strabo (xvi. 4, 10) describes as "the highly blessed land of the Sabaeans, in which myrrh, frankincense, and cinnamon grow." There, viz., in Yemen, where spices, jewels, and gold abound, they have purchased gold and frankincense, and these valuable gifts they now bring to Jerusalem, not as unwilling tribute, but with the joyful proclamation of the glorious deeds and attributes of Jehovah, the God of Israel.


  And not only do the trading nations come, but the nomad tribes also: viz., Kedar, the Kedarenes, with their bows (Isa 21:17), who lived in the desert, between Babylonia and Syria, in חצרים (Isa 42:11), i.e., fixed settlements; and Nebaitoh, also in Ishmaelitish tribe (according to the incontrovertible account of Gen 25:13), a nomad tribe, which was still of no note even in the time of the kings of Israel, but which rose into a highly cultivated nation in the centuries just before Christ, and had a kingdom extending from the Elanitic Gulf to the land on the east of the Jordan, and across Belka as far as Hauran; for the monuments reach from Egypt to Babylonia, though Arabia Petraea is the place where they chiefly abound.


  The Kedarenes drive their collected flocks to Jerusalem, and the rams (אילי, arietes, not principes) of the Nabataeans, being brought by them, are at the service of the church (ישׁרתוּנך a verbal form with a toneless contracted suffix, as in Isa 47:10), and ascend על־רצון, according to good pleasure = acceptably (with the על used to form adverbs, Ewald, 217, i; cf., lerâtsōn in Isa 66:7), the altar of Jehovah (âlâh with the local object in the accusative, as in Gen 49:4; Num 13:17). The meaning is, that Jehovah will graciously accept the sacrifices which the church offers from the gifts of the Nabataeans (and Kedarenes) upon His altar. It would be quite wrong to follow Antistes Hess and Baumgarten, and draw the conclusion from such prophecies as these, that animal sacrifices will be revived again. The sacrifice of animals has been abolished once for all by the self-sacrifice of the "Servant of Jehovah;" and by the spiritual revolution which Christianity, i.e., the Messianic religion, as produced, so far as the consciousness of modern times is concerned, even in Israel itself, it is once for all condemned (see Holdheim's Schrift ber das Ceremonial-gesetz im Messiasreich, 1845). The prophet, indeed, cannot describe even what belongs to the New Testament in any other than Old Testament colours, because he is still within the Old Testament limits. But from the standpoint of the New Testament fulfilment, that which was merely educational and preparatory, and of which there will be no revival, is naturally transformed into the truly essential purpose at which the former aimed; so that all that was real in the prophecy remains unaffected and pure, after the dedication of what was merely the unessential medium employed to depict it. The very same Paul who preaches Christ as the end of the law, predicts the conversion of Israel as the topstone of the gracious counsels of God as they unfold themselves in the history of salvation, and describes the restoration of Israel as "the riches of the Gentiles;" and the very same John who wrote the Gospel was also the apocalyptist, by whom the distinction between Israel and the Gentiles was seen in vision as still maintained even in the New Jerusalem. It must therefore be possible (though we cannot form any clear idea of the manner in which it will be carried out), that the Israel of the future may have a very prominent position in the perfect church, and be, as it were, the central leader of its worship, though without the restoration of the party-wall of particularism and ceremonial shadows, which the blood of the crucified One has entirely washed away. The house of God in Jerusalem, as the prophet has already stated in Isa 56:7, will be a house of prayer (bēth tephillâh) for all nations. Here Jehovah calls the house built in His honour, and filled with His gracious presence, "the house of my glory." He will make its inward glory like the outward, by adorning it with the gifts presented by the converted Gentile world.


  Isaiah 60:8


  From the mainland, over which caravans and flocks are coming, the prophet now turns his eyes to the sea. "Who are these who fly hither as a cloud, and like the doves to their windows? Yea, the islands wait for me; and the ships of Tarshish come first, to bring thy children from far, their silver and gold with them, to the name of thy God, and to the holy One of Israel, because He hath ornamented thee." Upon the sea there appear first of all enigmatical shapes, driving along as swiftly as if they were light clouds flying before the wind (Isa 19:1; Isa 45:22), or like doves flying to their dovecots (celeres cavis se turribus abdunt, as Ovid says), i.e., to the round towers with their numerous pigeon-holes, which are provided for their shelter. The question is addressed to Zion, and the answer may easily be anticipated—namely, that this swarm of swiftly flying figures are hurrying to a house which they long to reach, as much as pigeons do to reach their pigeon-house. The kı̄ which follows is explanatory: this hurrying presents itself to thine eyes, because the isles wait for me. The reason for all this haste is to be found in the faith of those who are hurrying on. The Old Testament generally speaks of faith as hope (ל קוּה as in Isa 51:5; Isa 42:4); not that faith is the same as hope, but it is the support of hope, just as hope is the comfort of faith. In the Old Testament, when the true salvation existed only in promise, this epithet, for which there were many synonyms in the language, was the most appropriate one. The faith of the distant lands of the west is now beginning to work. The object of all this activity is expressed in the word להביא. The things thus flying along like clouds and doves are ships; with the Tartessus ships, which come from the farthest extremity of the European insular quarter of the globe, at their head (בּראשׁנה with munach instead of metheg, in the same sense as in Num 10:14; lxx ἐν πρώτοις; Jerome, in principio, in the foremost rank), i.e., acting as the leaders of the fleet which is sailing to Zion and bringing Zion's children from afar, and along with them the gold and silver of the owners of the vessels themselves, to the name (לשׁם, to the name, dative, not equivalent to למען; lxx διὰ, as in Isa 55:5) of thy God, whom they adore, and to the Holy One of Israel, because He hath ornamented thee, and thereby inspired them with reverence and love to thee (פארך for פארך, as in Isa 54:6, where it even stands out of pause).


  Isaiah 60:10


  The first turn (Isa 60:1-3) described the glorification of Zion through the rising of the glory of Jehovah; the second (Isa 60:4-9) her glorification through the recovery of her scattered children, and the gifts of the Gentiles who bring them home; and now the third depicts her glorification through the service of the nations, especially of her former persecutors, and generally through the service of all that is great and glorious in the world of nature and the world of men. Not only do the converted heathen offer their possessions to the church on Zion, but they offer up themselves and their kings to pay her homage and render service to her. "And sons of strangers build thy walls, and their kings serve thee: for in my wrath I have smitten thee, and in my favour I have had mercy upon thee. And thy gates remain open continually day and night, they shall not be shut, to bring in to thee the possessions of the nations and their kings in triumph. For the nation and the kingdom which will not serve thee will perish, and the nations be certainly laid waste." The walls of Zion (חמתיך doubly defective) rise up from their ruins through the willing co-operation of converted foreigners (Isa 56:6-7), and foreign kings place themselves at the service of Zion (Isa 49:23); the help rendered by the edicts of Cyrus, Darius, and Artaxerxes Longimanus being only a prelude to events stretching on to the end of time, though indeed, in the view of the prophet himself, the period immediately succeeding the captivity really would be the end of time. Of the two perfects in Isa 60:10, הכּיתיך points to the more remote past; רחמתּיך to the nearer past, stretching forward into the present (cf., Isa 54:8). On pittēăch, patescere, hiscere, see Isa 48:8, where it is applied to the ear, as in Sol 7:13 to a bud. The first clause of Isa 60:11 closes with ולילה; tiphchah divides more strongly than tebir, which is subordinate to it. At the same time, "day and night" may be connected with "shall not be shut," as in Rev 21:25-26. The gates of Zion may always be left open, for there is no more fear of a hostile attack; and they must be left open ad importandum, that men may bring in the possession of the heathen through them (a thing which goes on uninterruptedly), נהוּגים וּמלכיהם. The last words are rendered by Knobel, "and their kings are leaders (of the procession);" but nâhūg would be a strange substantive, having nothing to support it but the obscure יקוּש from יקושׁ, for אחוּז in Sol 3:8 does not mean a support, but amplexus (Ewald, 149, d). The rendering "and their kings escorted," i.e., attended by an escort, commends itself more than this; but in the passage quoted in support of this use of nâhag, viz., Nah 2:8, it is used as a synonym of hâgâh, signifying gemere. It is better to follow the lxx and Jerome, and render it, "and their kings brought," viz., according to Isa 20:4; Sa1 30:2, as prisoners (Targ. zeqı̄qı̄n, i.e., beziqqı̄m, in fetters)—brought, however, not by their several nations who are tired of their government and deliver them up (as Hitzig supposes), but by the church, by which they have been irresistibly bound in fetters, i.e., inwardly conquered (compare Isa 45:14 with Psa 149:8), and thus suffer themselves to be brought in a triumphal procession to the holy city as the captives of the church and her God. Isa 60:12 is connected with this nehūgı̄m; for the state of every nation and kingdom is henceforth to be determined by its subjection to the church of the God of sacred history (עבד, δουλεύειν, in distinction from shērēth, διακονεῖν, θεραπεύειν), and by its entrance into this church—the very same thought which Zechariah carries out in Isa 14:16. Instead of כי־הגוי, כי is more properly pointed according to certain MSS with munach (without makkeph); the article before haggōyim is remonstrative, and the inf. intens. chârōbh makes the thing threatened unquestionable.


  Isaiah 60:13


  From the thought that everything great in the world of man is to be made to serve the Holy One and His church, the prophet passes to what is great in the world of nature. "The glory of Lebanon will come to thee, cypresses, plane-trees and Sherbin-trees all together, to beautify the place of my sanctuary, and to make the place of my feet glorious." The splendid cedars, which are the glory of Lebanon, and in fact the finest trees of all kinds, will be brought to Zion, not as trunks felled to be used as building materials, but dug up with their roots, to ornament the holy place of the temple (Jer 17:12), and also to this end, that Jehovah may glorify the "holy place of His feet," i.e., the place where He, who towers above the heaven of all heavens, has as it were to place His feet. The temple is frequently called His footstool (hadōm raglâiv), with especial reference to the ark of the covenant (Psa 99:5; Psa 132:7; Lam 2:1; Ch1 28:2) as being the central point of the earthly presence of God (cf., Isa 66:1). The trees, that is to say, which tower in regal glory above all the rest of the vegetable world, are to adorn the environs of the temple, so that avenues of cedars and plane-trees lead into it; a proof that there is no more fear of any further falling away to idolatry. On the names of the trees, see Isa 41:19. Three kinds are mentioned here; we found seven there. The words יחדו ותשׁור תדהר ברושׁ are repeated verbatim from Isa 41:19.


  Isaiah 60:14


  The prophecy now returns to the world of man. "The children also of thy tormentors come bending unto thee, and all thy despisers stretch themselves at the soles of thy feet, and call thee 'City of Jehovah, Zion of the Holy One of Israel.'" The persecutors of the church both in work and word are now no more (Isa 26:14), and their children fell themselves disarmed. They are seized with shame and repentance, when they see the church which was formerly tormented and despised so highly exalted. They come shechōăch (an inf. noun of the form טחון, Lam 5:13; used here as an accusative of more precise definition, just as nouns of this kind are frequently connected directly with the verb הלך, Ewald, 279, c), literally a bow or stoop, equivalent to bowing or stooping (the opposite to rōmâh in Mic 2:3), and stretch themselves "at the soles of thy feet," i.e., clinging to thee as imploringly and obsequiously as if they would lay themselves down under thy very feet, and were not worthy to lie anywhere but there (as in Isa 49:23); and whereas formerly they called thee by nicknames, they now give thee the honourable name of "City of Jehovah, Zion of the Holy One of Israel," not "Sanctuary of Israel," as Meier supposes, since qedōsh Israel is always a name of Jehovah in the book of Isaiah. It is a genitive construction like Bethlehem of Judah, Gibeah of Saul, and others.


  Isaiah 60:15


  The fourth turn (Isa 60:15-18) describes the glorification of Zion through the growth and stability of its community both without and within. A glorious change takes place in the church, not only in itself, but also in the judgment of the nations. "Whereas thou wast forsaken, and hated, and no one walked through thee, I make thee now into eternal splendour, a rapture from generation to generation. And thou suckest the milk of nations, and the breast of kings thou wilt suck, and learn that I Jehovah am thy Saviour and thy Redeemer, the Mighty One of Jacob." Of the two ideas of a church (the mother of Israel) and a city (Metropolis) involved in the term Zion, the former prevails in Isa 60:15, the latter in Isa 60:16. For although עזוּבה and שׂנוּאה are equally applicable to a city and a church (Isa 54:6, Isa 54:11), the expression "no one walked through thee" applies only to the desolate city as she lay in ruins (see Isa 34:10). The fusion of the two ideas in Isa 60:15 is similar to Isa 49:21. Jerusalem will now become thoroughly a splendour, and in fact an eternal splendour, a rapture of successive generations so long as the history of this world continues. The nations and their kings give up their own vital energy to the church, just as a mother or nurse gives the milk of her breasts to a child; and the church has thereby rich food for a prosperous growth, and a constant supply of fresh material for grateful joy. We cannot for a moment think of enriching by means of conquest, as Hitzig does; the sucking is that of a child, not of a vampyre. We should expect melâkhōth (Isa 49:23) instead of melâkhı̄m (kings); but by שׁד (as in Isa 56:11 for שׁדי) the natural character of what is promised is intentionally spiritualized. The figure proves itself to be only a figure, and requires an ideal interpretation. The church sees in all this the gracious superintendence of her God; she learns from experience that Jehovah is her Saviour, that He is her Redeemer, He the Mighty One of Jacob, who has conquered for her, and now causes her to triumph (אני כּי with munach yethib, as in Isa 49:26, which passage is repeated almost verbatim here, and Isa 61:8).


  Isaiah 60:17


  The outward and inward beauty of the new Jerusalem is now depicted by the materials of her structure, and the powers which prevail within her. "For copper I bring gold, and for iron I bring silver, and for wood copper, and for stones iron, and make peace thy magistracy, and righteousness thy bailiffs. Injustice is no more seen in thy land, wasting and destruction in thy borders; and thou callest salvation thy walls, and renown thy gates." Wood and stone are not used at all in the building of the new Jerusalem. Just as in the time of Solomon silver was counted as nothing (Kg1 10:21) and had only the value of stones (Kg1 10:27), so here Jehovah gives her gold instead of copper, silver instead of iron; whilst copper and iron are so despised with this superabundance of the precious metals, that they take the place of such building materials as wood and stones. Thus the city will be a massive one, and not even all of stone, but entirely built of metal, and indestructible not only by the elements, but by all kinds of foes. The allegorical continuation of the prophecy shows very clearly that the prophet does not mean his words to be taken literally. The lxx, Saad., and others, are wrong in adopting the rendering, "I make thy magistracy peace," etc.; since shâlōm and tsedâqâh are not accusatives of either the predicate or the object, but such personifications as we are accustomed to in Isaiah (vid., Isa 32:16-17; Isa 59:14; cf., Isa 45:8). Jehovah makes peace its pequddâh, i.e., its "overseership" (like gebhūrâh, heroship, in Isa 3:25, and ‛ezrâh, helpership, in Isa 31:2), or magistracy; and righteousness its bailiffs. The plural נגשׂיך is no disproof of the personification; the meaning is, that tsedâqâh (righteousness) is to Jerusalem what the whole body of civil officers together are: that is to say, righteousness is a substitute for the police force in every form. Under such magistracy and such police, nothing is ever heard within the land, of which Jerusalem is the capital, of either châmâs, i.e., a rude and unjust attack of the stronger upon the weaker, or of shōd, i.e., conquest and devastation, and shebher, i.e., dashing to pieces, or breaking in two. It has walls (Isa 60:10); but in truth "salvation," the salvation of its God, is regarded as its impregnable fortifications. It has gates (Isa 60:11) but tehillâh, the renown that commands respect, with which Jehovah has invested it, is really better than any gate, whether for ornament or protection.


  Isaiah 60:19


  The fifth turn celebrates the glorifying of Jerusalem, through the shining of Jehovah as its everlasting light and through the form of its ever-growing membership, which is so well-pleasing to God. The prophecy returns to the thought with which it set out, and by which the whole is regulated, viz., that Jerusalem will be light. This leading thought is now unfolded in the most majestic manner, and opened up in all its eschatological depth. "The sun will be no more thy light by day, neither for brightness will the moon shine upon thee: Jehovah will be to thee an everlasting light, and thy God thy glory. Thy sun will no more go down, and thy moon will not be withdrawn; for Jehovah will be to thee an everlasting light, and the days of thy mourning will be fulfilled." Although, in the prophet's view, the Jerusalem of the period of glory in this world and the Jerusalem of the eternal glory beyond flow into one another; the meaning of this prophecy is not that the sun and moon will no longer exist. Even of the Jerusalem which is not to be built by Israel with the help of converted heathen, but which comes down from heaven to earth, the seer in Rev 21:23 merely says, that the city needs neither the shining of the sun nor of the moon (as the Targum renders the passage before us, "thou wilt not need the shining of the sun by day"), for the glory of God lightens it, and the Lamb is the light thereof, i.e., God Himself is instead of a sun to her, and the Lamb instead of a moon. Consequently we do not agree with Stier, who infers from this passage that "there is a final new creation approaching, when there will be no more turning round into the shadow (Jam 1:17), when the whole planetary system, including the earth, will be changed, and when the earth itself will become a sun, yea, will become even more than that, in the direct and primary light which streams down upon it from God Himself." We rather agree with Hofmann, that "there will still be both sun and moon, but the Holy Place will be illuminated without interruption by the manifestation of the presence of God, which outshines all besides." The prophet has here found the most complete expression, for that which has already been hinted at in such prophecies in Isa 4:5; Isa 30:26; Isa 24:23. As the city receives its light neither from the sun nor from the moon, this implies, what Rev 21:25 distinctly affirms, that there will be no more night there. The prophet intentionally avoids a לילה לאור parallel to יומם לאור. We must not render the second clause in Isa 60:19, "and it will not become light to thee with the shining of the moon," for האיר never means to get light; nor "and as for the shining of the moon, it does not give the light," as Hitzig and Knobel propose, for וּלנגהּ is used alone, and not היּרח וּלנגהּ as the antithesis to יומם לאור, in the sense of "to light up the night" (compare נגהּ as applied to the shining of the moon in Isa 13:10, and נגהּ to the glittering of the stars in Joe 2:10), and even the use of הלילה is avoided. The true rendering is either, "and for lighting, the moon will not shine upon thee" (Stier, Hahn, etc.); or, what is more in accordance with the accentuation, which would have given ולנגה tifchah and not tsakeph gadol, if it had been intended to indicate the object, "and as for the lighting" (ל as in Isa 32:1). The glory of Jehovah, which soars above Jerusalem, and has come down into her, is henceforth her sun and her moon—a sun that never sets, a moon יאסף לא which is not taken in towards morning, like a lamp that has been hung out at night (compare נאסף, Isa 16:10, withdrawn, disappeared). The triumph of light over darkness, which is the object of the world's history, is concentrated in the new Jerusalem. How this is to be understood, is explained in the closing clause of Isa 60:20. The sum of the days of mourning allotted to the church is complete. The darkness of the corruption of sin and state of punishment is overcome, and the church is nothing but holy blessed joy without change or disturbance; for it walks no longer in sidereal light, but in the eternally unchangeable light of Jehovah, which with its peaceful gentleness and perfect purity illumines within as well as without. The seer of the Apocalypse also mentions the Lamb. The Lamb is also known to our prophet; for the "Servant of Jehovah" is the Lamb. But the light of transfiguration, in which he sees this exalted Lamb, is not great enough to admit of its being combined with the light of the Divine Nature itself.


  Isaiah 60:21


  The next v. shows how deep was his consciousness of the close connection between darkness, wrath, and sin. "And thy people, they are all righteous; they possess the land for ever, a sprout of my plantations, a work of my hands for glorification." The church of the new Jerusalem consists of none but righteous ones, who have been cleansed from guilt, and keep themselves henceforth pure from sinning, and therefore possess the land of promise for ever, without having to fear repeated destruction and banishment: a "sprout" (nētser as in Isa 11:1; Isa 14:19; Arab. nadr, the green branch) "of my plantations" (מטּעי chethib, erroneously מטּעו or מטּעו), i.e., of my creative acts of grace (cf., Isa 5:7), a "work of my hands" (cf., Isa 19:25), "to glorify me," i.e., in which I possess that in which I glory (להתפּאר as in Isa 61:3).


  Isaiah 60:22


  The life of this church, which is newly created, new-born, through judgment and grace, gradually expands from the most unassuming centre in ever widening circles until it has attained the broadest dimensions. "The smallest one will become thousands, and the meanest one a powerful nation." "The small and mean one," or, as the idea is a relative one, "the smallest and meanest one" (Ges. 119, 2), is either a childless one, or one blessed with very few children. At the same time, the reference is not exclusively to growth through the blessing of children, but also to growth through the extension of fellowship. We have a similar expression in Mic 4:7 (cf., Isa 5:1), where 'eleph is employed, just as it is here, in the sense of לאלף, "to thousands (or chiliads)."


  The whole of the prophetic address is now sealed with this declaration: "I Jehovah, will hasten it in His time." The neuter נּה (as in Isa 43:13; Isa 46:11) refers to everything that has been predicted from Isa 60:1 downwards. Jehovah will fulfil it rapidly, when the point of time (καιρός) which He has fixed for it shall have arrived. As this point of time is known to Him only, the predicted glory will burst all at once with startling suddenness upon the eyes of those who have waited believingly for Him.


  This chapter forms a connected and self-contained whole, as we may see very clearly from the address to Zion-Jerusalem, which is sustained throughout. If we compare together such passages as Isa 51:17-23 ("Awake, awake, stand up, O Jerusalem"), Isa 52:1-2 ("Awake, awake, put on thy strength, O Zion"), and chapter 54 ("Sing, O barren"), which are all closely related so far as their contents are concerned, we shall find that these addresses to Zion form an ascending series, chapter 60 being the summit to which they rise, and that the whole is a complete counterpart to the address to the daughter of Babylon in Isa 47:1-15.


  Isaiah 61


  Isaiah 61:1


  The words of Jehovah Himself pass over here into the words of another, whom He has appointed as the Mediator of His gracious counsel. "The Spirit of the Lord Jehovah is over me, because Jehovah hath anointed me, to bring glad tidings to sufferers, hath sent me to bind up broken-hearted ones, to proclaim liberty to those led captive, and emancipation to the fettered; to proclaim a year of grace from Jehovah, and a day of vengeance from our God; to comfort all that mourn; to put upon the mourners of Zion, to give them a head-dress for ashes, oil of joy for mourning, a wrapper of renown for an expiring spirit, that they may be called terebinths of righteousness, a planting of Jehovah for glorification." Who is the person speaking here? The Targum introduces the passage with נביּא אמר. Nearly all the modern commentators support this view. Even the closing remarks to Drechsler (iii. 381) express the opinion, that the prophet who exhibited to the church the summit of its glory in chapter 60, an evangelist of the rising from on high, an apocalyptist who sketches the painting which the New Testament apocalyptist is to carry out in detail, is here looking up to Jehovah with a grateful eye, and praising Him with joyful heart for his exalted commission. But this view, when looked at more closely, cannot possibly be sustained. It is open to the following objections: (1.) The prophet never speaks of himself as a prophet at any such length as this; on the contrary, with the exception of the closing words of Isa 57:21, "saith my God," he has always most studiously let his own person fall back into the shade. (2.) Wherever any other than Jehovah is represented as speaking, and as referring to his own calling, or his experience in connection with that calling, as in Isa 49:1., Isa 50:4., it is the very same "servant of Jehovah" of whom and to whom Jehovah speaks in Isa 42:1., Isaiah 52:13-53:12, and therefore not the prophet himself, but He who had been appointed to be the Mediator of a new covenant, the light of the Gentiles, the salvation of Jehovah for the whole world, and who would reach this glorious height, to which He had been called, through self-abasement even to death. (3.) All that the person speaking here says of himself is to be found in the picture of the unequalled "Servant of Jehovah," who is highly exalted above the prophet. He is endowed with the Spirit of Jehovah (Isa 42:1); Jehovah has sent Him, and with Him His Spirit (Isa 48:16); He has a tongue taught of God, to help the exhausted with words (Isa 50:4); He spares and rescues those who are almost despairing and destroyed, the bruised reed and expiring wick (Isa 42:7). "To open blind eyes, to bring out prisoners from the prison, and them that sit in darkness out of the prison-house:" this is what He has chiefly to do for His people, both in word and deed (Isa 42:7; Isa 49:9). (4.) We can hardly expect that, after the prophet has described the Servant of Jehovah, of whom He prophesied, as coming forward to speak with such dramatic directness as in Isa 49:1., Isa 50:4. (and even Isa 48:16), he will now proceed to put himself in the foreground, and ascribe to himself those very same official attributes which he has already set forth as characteristic features in his portrait of the predicted One. For these reasons we have no doubt that we have here the words of the Servant of Jehovah. The glory of Jerusalem is depicted in chapter 60 in the direct words of Jehovah Himself, which are well sustained throughout. And now, just as in Isa 48:16, though still more elaborately, we have by their side the words of His servant, who is the mediator of this glory, and who above all others is the pioneer thereof in his evangelical predictions. Just as Jehovah says of him in Isa 42:1, "I have put my Spirit upon him;" so here he says of himself, "The Spirit of Jehovah is upon me." And when he continues to explain this still further by saying, "because" (יען from ענה, intention, purpose; here equivalent to אשׁר יען) "Jehovah hath anointed me" (mâs 'ōthı̄, more emphatic than meshâchanı̄), notwithstanding the fact that mâshach is used here in the sense of prophetic and not regal anointing (Kg1 19:16), we may find in the choice of this particular word a hint at the fact, that the Servant of Jehovah and the Messiah are one and the same person. So also the account given in Luk 4:16-22 viz. that when Jesus was in the synagogue at Nazareth, after reading the opening words of this address, He closed the book with these words, "This day is this scripture fulfilled in your ears"—cannot be interpreted more simply in any other way, than on the supposition that Jesus here declares Himself to be the predicted and divinely anointed Servant of Jehovah, who brings the gospel of redemption to His people. Moreover, though it is not decisive in favour of our explanation, yet this explanation is favoured by the fact that the speaker not only appears as the herald of the new and great gifts of God, but also as the dispenser of them ("non praeco tantum, sed et dispensator," Vitringa).


  The combination of the names of God ('Adonai Yehovâh) is the same as in Isa 50:4-9. On bissēr, εὐαγγελίζειν (-εσθαι). He comes to put a bandage on the hearts' wounds of those who are broken-hearted: ל חבשׁ (חבּשׁ) as in Eze 34:4; Psa 147:3; cf., ל רפא (רפּא); ל הצדיק. דרור קרא is the phrase used in the law for the proclamation of the freedom brought by the year of jubilee, which occurred every fiftieth year after seven sabbatical periods, and was called shenath hadderōr (Eze 46:17); deror from dârar, a verbal stem, denoting the straight, swift flight of a swallow (see at Psa 84:4), and free motion in general, such as that of a flash of lightning, a liberal self-diffusion, like that of a superabundant fulness. Peqach-qōăch is written like two words (see at Isa 2:20). The Targum translates it as if peqach were an imperative: "Come to the light," probably meaning undo the bands. But qōăch is not a Hebrew word; for the qı̄chōth of the Mishna (the loops through which the strings of a purse are drawn, for the purpose of lacing it up) cannot be adduced as a comparison. Parchon, AE, and A, take peqachqōăch as one word (of the form פּתלתּל, שׁחרחר), in the sense of throwing open, viz., the prison. But as pâqach is never used like pâthach (Isa 14:17; Isa 51:14), to signify the opening of a room, but is always applied to the opening of the eyes (Isa 35:5; Isa 42:7, etc.), except in Isa 42:20, where it is used for the opening of the ears, we adhere to the strict usage of the language, if we understand by peqachqōăch the opening up of the eyes (as contrasted with the dense darkness of the prison); and this is how it has been taken even by the lxx, who have rendered it καὶ τυφλοῖς ἀνάβλεψιν, as if the reading had been ולעורים (Psa 146:8). Again, he is sent to promise with a loud proclamation a year of good pleasure (râtsōn: syn. yeshū‛âh) and a day of vengeance, which Jehovah has appointed; a promise which assigns the length of a year for the thorough accomplishment of the work of grace, and only the length of a day for the work of vengeance. The vengeance applies to those who hold the people of God in fetters, and oppress them; the grace to all those whom the infliction of punishment has inwardly humbled, though they have been strongly agitated by its long continuance (Isa 57:15). The 'ăbhēlı̄m, whom the Servant of Jehovah has to comfort, are the "mourners of Zion," those who take to heart the fall of Zion. In Isa 61:3, לשׂוּם ... לתת, he corrects himself, because what he brings is not merely a diadem, to which the word sūm (to set) would apply, but an abundant supply of manifold gifts, to which only a general word like nâthan (to give) is appropriate. Instead of אפר, the ashes of mourning or repentance laid upon the head, he brings פּאר, a diadem to adorn the head (a transposition even so far as the letters are concerned, and therefore the counterpart of אפר; the"oil of joy" (from Psa 45:8; compare also משׁחך there with אתי משׁח here) instead of mourning; "a wrapper (cloak) of renown" instead of a faint and almost extinguished spirit. The oil with which they henceforth anoint themselves is to be joy or gladness, and renown the cloak in which they wrap themselves (a genitive connection, as in Isa 59:17). And whence is all this? The gifts of God, though represented in outward figures, are really spiritual, and take effect within, rejuvenating and sanctifying the inward man; they are the sap and strength, the marrow and impulse of a new life. The church thereby becomes "terebinths of righteousness" (אילי: Targ., Symm., Jer., render this, strong ones, mighty ones; Syr. dechre, rams; but though both of these are possible, so far as the letters are concerned, they are unsuitable here), i.e., possessors of righteousness, produced by God and acceptable with God, having all the firmness and fulness of terebinths, with their strong trunks, their luxuriant verdure, and their perennial foliage—a planting of Jehovah, to the end that He may get glory out of it (a repetition of Isa 60:21).


  Isaiah 61:4


  Even in Isa 61:3 with להם וקרא a perfect was introduced in the place of the infinitives of the object, and affirmed what was to be accomplished through the mediation of the Servant of Jehovah. The second turn in the address, which follows in Isa 61:4-9, continues the use of such perfects, which afterwards pass into futures. But the whole is still governed by the commencement in Isa 61:1. The Servant of Jehovah celebrates the glorious office committed to him, and expounds the substance of the gospel given him to proclaim. It points to the restoration of the promised land, and to the elevation of Israel, after its purification in the furnace of judgment, to great honour and dignity in the midst of the world of nations. "And they will build up wastes of the olden time, raise up desolations of the forefathers, and renew desolate cities, desolations of former generations. And strangers stand and feed your flocks, and foreigners become your ploughmen and vinedressers. But ye will be called priests of Jehovah; Servants of our God, will men say to you: ye will eat the riches of the nations, and pride yourselves in their glory." The desolations and wastes of ‛ōlâm and dōr vâdōr, i.e., of ages remote and near (Isa 58:12), are not confined to what had lain in ruins during the seventy years of the captivity. The land will be so thickly populated, that the former places of abode will not suffice (Isa 49:19-20); so that places must be referred to which are lying waste beyond the present bounds of the promised land (Isa 54:3), and which will be rebuilt, raised up, and renewed by those who return from exile, and indeed by the latest generations (Isa 58:12, מםּ; cf., Isa 60:14). Chōrebh, in the sense of desolation, is a word belonging to the alter period of the language (Zeph., Jer., and Ezek.). The rebuilding naturally suggests the thought of assistance on the part of the heathen (Isa 60:10). But the prophet expresses the fact that they will enter into the service of Israel (Isa 61:5), in a new and different form. They "stand there" (viz., at their posts ready for service, ‛al-mish-martâm, Ch2 7:6), "and feed your flocks" (צאן singularetantum, cf., Gen 30:43), and foreigners are your ploughmen and vinedressers. Israel is now, in the midst of the heathen who have entered into the congregation of Jehovah and become the people of God (ch Isa 19:25), what the Aaronites formerly were in the midst of Israel itself. It stands upon the height of its primary destination to be a kingdom of priests (Exo 19:6). They are called "priests of Jehovah," and the heathen call them "servants of our God;" for even the heathen speak with believing reverence of the God, to whom Israel renders priestly service, as "our God." This reads as if the restored Israelites were to stand in the same relation to the converted heathen as the clergy to the laity; but it is evident, from Isa 66:21, that the prophet has no such hierarchical separation as this in his mind. All that we can safely infer from his prophecy is, that the nationality of Israel will not be swallowed up by the entrance of the heathen into the community of the God of revelation. The people created by Jehovah, to serve as the vehicle of the promise of salvation and the instrument in preparing the way for salvation, will also render Him special service, even after that salvation has been really effected. At the same time, we cannot take the attitude, which is here assigned to the people of sacred history after it has become the teacher of the nations, viz., as the leader of its worship also, and shape it into any clear and definite form that shall be reconcilable with the New Testament spirit of liberty and the abolition of all national party-walls. The Old Testament prophet utters New Testament prophecies in an Old Testament form. Even when he continues to say, "Ye will eat the riches of the Gentiles, and pride yourselves in their glory," i.e., be proud of the glorious things which have passed from their possession into yours, this is merely colouring intended to strike the eye, which admits of explanation on the ground that he saw the future in the mirror of the present, as a complete inversion of the relation in which the two had stood before. The figures present themselves to him in the form of contrasts. The New Testament apostle, on the other hand, says in Rom 11:12 that the conversion of all Israel to Christ will be "the riches of the Gentiles." But if even then the Gentile church should act according to the words of the same apostle in Rom 15:27, and show her gratitude to the people whose spiritual debtor she is, by ministering to them in carnal things, all that the prophet has promised here will be amply fulfilled. We cannot adopt the explanation proposed by Hitzig, Stier, etc., "and changing with them, ye enter into their glory" (hithyammēr from yâmar = mūr, Hiph.: hēmı̄r, Jer 2:11; lit., to exchange with one another, to enter into one another's places); for yâmar = ‛âmar (cf., yâchad = 'âchad; yâsham = 'âsham; yâlaph = 'âlaph), to press upwards, to rise up (related to tâmar, see at Isa 17:9; sâmar, Symm. ὀρθοτριχεῖν, possibly also ‛âmar with the hithpael hith‛ammēr, lxx καταδυναστεύειν), yields a much simpler and more appropriate meaning. From this verb we have hith'ammēr in Psa 94:4, "to lift one's self up (proudly)," and here hithyammēr; and it is in this way that the word has been explained by Jerome (superbietis), and possibly by the lxx (θαυμασθήσεσθε, in the sense of spectabiles eritis), by the Targum, and the Syriac, as well as by most of the ancient and modern expositors.


  Isaiah 61:7


  The shame of banishment will then be changed into an excess of joy, and honourable distinction. "Instead of shame ye will have double, and (instead) of insult they rejoice at their portion: thus in their land they will possess double; everlasting joy will they have. For I Jehovah love right, hate robbery in wickedness; and give them their reward in faithfulness, and conclude an everlasting covenant with them. And their family will be known among the nations, and their offspring in the midst of the nations: all who see them will recognise them, for they are a family that Jehovah hath blessed." The enigmatical first half of Isa 61:7 is explained in Isa 61:2, where mishneh is shown to consist of double possession in the land of their inheritance, which has not only been restored to them, but extended far beyond the borders of their former possession; and yârōnnū chelqâm (cf., Isa 65:14) denotes excessive rejoicing in the ground and soil belonging to them (according to the appointment of Jehovah): chelqâm as in Mic 2:4; and mishneh as equivalent not to כבוד משׁנה, but to ירשּׁה משׁנה. Taking this to be the relation between Isa 61:7 and Isa 61:7, the meaning of lâkhēn is not, "therefore, because they have hitherto suffered shame and reproach;" but what is promised in Isa 61:7 is unfolded according to its practical results, the effects consequent upon its fulfilment being placed in the foreground; so that there is less to astonish us in the elliptically brief form of Isa 61:7 which needed explanation. The transition from the form of address to that of declaration is the same as in Isa 1:29; Isa 31:6; Isa 52:14-15. וּכלמּה is a concise expression for כלמה ותחת, just as וּתהלּתי in Isa 48:9 is for תהלתי וּלמען. Chelqâm is either the accusative of the object, according to the construction of רנּן, which occurs in Psa 51:16; or what I prefer, looking at חמה in Isa 42:25, and וּזבחיך in Isa 43:23, an adverbial accusative = בחלקם. The lxx, Jerome, and Saad. render the clause, in opposition to the accents, "instead of your double shame and reproach;" but in that case the principal words of the clause would read הלקכם תּרנּוּ. The explanation adopted by the Targum, Saad., and Jerome, "shame on the part of those who rejoice in their portion," is absolutely impossible. The great majority of the modern commentators adopt essentially the same explanation of Isa 61:7 as we have done, and even A. E. Kimchi does the same. Hahn's modification, "instead of your shame is the double their portion, and (instead) of the insult this, that they will rejoice," forces a meaning upon the syntax which is absolutely impossible. The reason for the gracious recompense for the wrong endured is given in Isa 61:8, "Jehovah loves the right," which the enemies of Israel have so shamefully abused. "He hates בּעולה גזל, i.e., not rapinam in holocausto (as Jerome, Talmud b. Succa 30a, Luther, and others render it; Eng. ver. "robbery for burnt-offering")—for what object would there be in mentioning sacrifices here, seeing that only heathen sacrifices could be intended, and there would be something worse than gâzēl to condemn in them?—but robbery, or, strictly speaking, "something robbed in or with knavery" (lxx, Targ., Syr., Saad.), which calls to mind at once the cruel robbery or spoiling that Israel had sustained from the Chaldeans, its bōzezı̄m (Isa 42:24)—a robbery which passed all bounds. עולה is softened from עולה (from עול, עול), like עלתה in Job 5:16, and עולת in Psa 58:3 and Psa 64:7; though it is doubtful whether the punctuation assumes the latter, as the Targum does, and not rather the meaning holocaustum supported by the Talmud. For the very reason, therefore, that Israel had been so grievously ill-treated by the instruments of punishment employed by Jehovah, He would give those who had been ill-treated their due reward, after He had made the evil, which He had not approved, subservient to His own salutary purposes. פּעלּה is the reward of work in Lev 19:13, of hardship in Eze 29:20; here it is the reward of suffering. This reward He would give בּאמת, exactly as He had promised, without the slightest deduction. The posterity of those who have been ill-treated and insulted will be honourably known (נודע as in Pro 31:23) in the world of nations, and men will need only to catch sight of them to recognise them (by prominent marks of blessing), for they are a family blessed of God. כּי, not quod (because), although it might have this meaning, but nam (for), as in Gen 27:23, since hikkı̄r includes the meaning agnoscere (to recognise).


  Isaiah 61:10


  This is the joyful calling of the Servant of Jehovah to be the messenger of such promises of God to His people. "Joyfully I rejoice in Jehovah; my soul shall be joyful in my God, that He hath given me garments of salvation to put on, hath wrapped me in the robe of righteousness, as a bridegroom who wears the turban like a priest, and as a bride who puts on her jewellery. For like the land which brings forth its sprouts, and as a garde which causes the things sown in it to sprout up; so the Lord Jehovah bringeth righteousness to sprouting, and renown before all nations." The Targum precedes this last turn with "Thus saith Jerusalem." But as Isa 61:4-9 are a development of the glorious prospects, the realization of which has to be effected through the instrumentality of the person speaking in Isa 61:1-3 both in word and deed, the speaker here is certainly the same as there. Nor is it even the fact that he is here supposed to commence speaking again; but he is simply continuing his address by expressing at the close, as he did at the beginning, the relation in which he stands in his own person to the approaching elevation of His people. Exalted joy, which impels him to exult, is what he experiences in Jehovah his God (בּ denoting the ground and orbit of his experience): for the future, which so abounds in grace, and which he has to proclaim as a prophet and as the evangelist of Israel, and of which he has to lay the foundation as the mediator of Israel, and in which he is destined to participate as being himself an Israelite, consists entirely of salvation and righteousness; so that he, the bearer and messenger of the divine counsels of grace, appears to himself as one to whom Jehovah has given clothes of salvation to put on, and whom He has wrapped in the robe of righteousness. Tsedâqâh (righteousness), looked at from the evangelical side of the idea which it expresses, is here the parallel word to yeshū‛âh (salvation). The figurative representation of both by different articles of dress is similar to Isa 59:17 : yâ‛at, which only occurs here, is synonymous with ‛âtâh, from which comes ma‛ăteh, a wrapper or cloak (Isa 61:3). He appears to himself, as he stands there hoping such things for his people, and preaching such things to his people, to resemble a bridegroom, who makes his turban in priestly style, i.e., who winds it round his head after the fashion of the priestly migbâ‛ōth (Exo 29:9), which are called פּארים in Exo 39:28 (cf., Eze 44:18). Rashi and others think of the mitsnepheth of the high priest, which was of purple-blue; but יכהן does not imply anything beyond the migba‛âh, a tall mitra, which was formed by twisting a long linen band round the head so as to make it stand up in a point. כּהן is by no means equivalent to kōnēn, or hēkhı̄n, as Hitzig and Hahn suppose, since the verb kâhan = kūn only survives in kōhēn. Kı̄hēn is a denom., and signifies to act or play the priest; it is construed here with the accusative פּאר, which is either the accusative of more precise definition ("who play the priest in a turban;" A. ὡς νύμφιον ἱερατευόμενον στεφάνῳ), or what would answer better to the parallel member, "who makes the turban like a priest." As often as he receives the word of promise into his heart and takes it into his mouth, it is to him like the turban of a bridegroom, or like the jewellery which a bride puts on (ta‛deh, kal, as in Hos 2:15). For the substance of the promise is nothing but salvation and renown, which Jehovah causes to sprout up before all nations, just as the earth causes its vegetation to sprout, or a garden its seed (כ as a preposition in both instances, instar followed by attributive clauses; see Isa 8:22). The word in the mouth of the servant of Jehovah is the seed, out of which great things are developed before all the world. The ground and soil ('erets) of this development is mankind; the enclosed garden therein (gannâh) is the church; and the great things themselves are tsedâqâh, as the true inward nature of His church, and tehillâh as its outward manifestation. The force which causes the seed to germinate is Jehovah; but the bearer of the seed is the servant of Jehovah, and the ground of his festive rejoicing is the fact that he is able to scatter the seed of so gracious and glorious a future.


  Isaiah 62


  Isaiah 62:1


  Nearly all the more recent commentators regard the prophet himself as speaking here. Having given himself up to praying to Jehovah and preaching to the people, he will not rest or hold his peace till the salvation, which has begun to be realized, has been brought fully out to the light of day. It is, however, really Jehovah who commences thus: "For Zion's sake I shall not be silent, and for Jerusalem's sake I shall not rest, till her righteousness breaks forth like morning brightness, and her salvation like a blazing torch. And nations will see they righteousness, and all kings thy glory; and men will call thee by a new name, which the mouth of Jehovah will determine. And thou wilt be an adorning coronet in the hand of Jehovah, and a royal diadem in the lap of thy God." It is evident that Jehovah is the speaker here, both from Isa 62:6 and also from the expression used; for châshâh is the word commonly employed in such utterances of Jehovah concerning Himself, to denote His leaving things in their existing state without interposing (Isa 65:6; Isa 57:11; Isa 64:11). Moreover, the arguments which may be adduced to prove that the author of chapters 40-66 is not the speaker in Isa 61:1-11, also prove that it is not he who is continuing to speak of himself in Isa 62:1-12 Jehovah, having now begun to speak and move on behalf of Zion, will "for Zion's sake," i.e., just because it is Zion, His own church, neither be silent nor give Himself rest, till He has gloriously executed His work of grace. Zion is now in the shade, but the time will come when her righteousness will go forth as nōgah, the light which bursts through the night (Isa 60:19; Isa 59:9; here the morning sunlight, Pro 4:18; compare shachar, the morning red, Isa 58:8); or till her salvation is like a torch which blazes. יבער belongs to כלפּיד (mercha) in the form of an attributive clause = בּער, although it might also be assumed that יבער stands by attraction for תבער (cf., Isa 2:11; Ewald, 317, c). The verb בּער, which is generally applied to wrath (e.g., Isa 30:27), is here used in connection with salvation, which has wrath towards the enemies of Zion as its obverse side: Zion's tsedeq (righteousness) shall become like the morning sunlight, before which even the last twilight has vanished; and Zion's yeshū‛âh is like a nightly torch, which sets fire to its own material, and everything that comes near it. The force of the conjunction עד (until) does not extend beyond Isa 62:1. From Isa 62:2 onwards, the condition of things in the object indicated by עד is more fully described. The eyes of the nations will be directed to the righteousness of Zion, the impress of which is now their common property; the eyes of all kings to her glory, with which the glory of none of them, nor even of all together, can possibly compare. And because this state of Zion is a new one, which has never existed before, her old name is not sufficient to indicate her nature. She is called by a new name; and who could determine this new name? He who makes the church righteous and glorious, He, and He alone, is able to utter a name answering to her new nature, just as it was He who called Abram Abraham, and Jacob Israel. The mouth of Jehovah will determine it (נקב, to pierce, to mark, to designate in a signal and distinguishing manner, nuncupare; cf., Amo 6:1; Num 1:17). It is only in imagery that prophecy here sees what Zion will be in the future: she will be "a crown of glory," "a diadem," or rather a tiara (tsenı̄ph; Chethib tsenūph = mitsnepheth, the head-dress of the high priest, Exo 28:4; Zac 3:5; and that of the king, Eze 21:31) "of regal dignity," in the hand of her God (for want of a synonym of "hand," we have adopted the rendering "in the lap" the second time that it occurs). Meier renders יהוה בּיד (בּכף) Jovae sub praesidio, as though it did not form part of the figure. But it is a main feature in the figure, that Jehovah holds the crown in His hand. Zion is not the ancient crown which the Eternal wears upon His head, but the crown wrought out in time, which He holds in His hand, because He is seen in Zion by all creation. The whole history of salvation is the history of the taking of the kingdom, and the perfecting of the kingdom by Jehovah; in other words, the history of the working out of this crown.


  Isaiah 62:4


  Zion will be once more the beloved of God, and her home the bride of her children. "Men will no more call thee 'Forsaken one;' and thy land they will no more call 'Desert:' but men will name thee 'My delight in her,' and thy home 'Married one:' for Jehovah hath delight in thee, and thy land is married. For the young man marrieth the maiden, thy children will marry thee; and as the bridegroom rejoiceth in the bride, thy God will rejoice in thee." The prophecy mentions new names, which will now take the place of the old ones; but these names indicate what Zion appears to be, not her true nature which is brought to the light. In the explanatory clause לך stands at the head, because the name of Zion is given first in distinction from the name of her land. Zion has hitherto been called ‛ăzūbhâh, forsaken by Jehovah, who formerly loved her; but she now receives instead the name of chephtsı̄-bhâh (really the name of a woman, viz., the wife of Hezekiah, and mother of Manasseh, Kg2 21:1), for she is now the object of true affection on the part of Jehovah. With the rejoicing of a bridegroom in his bride (the accusative is used here in the same sense as in גדלה שׂמחה שׂמח; Ges. 138, 1) will her God rejoice in her, turning to her again with a love as strong and deep as the first love of a bridal pair. And the land of Zion's abode, the fatherland of her children, was hitherto called shemâmâh; it was turned into a desert by the heathen, and the connection that existed between it and the children of the land was severed; but now it shall be called be‛ūlâh, for it will be newly married. A young man marries a virgin, thy children will marry thee: the figure and the fact are placed side by side in the form of an emblematical proverb, the particle of comparison being omitted (see Herzog's Cyclopaedia, xiv 696, and Ges. 155, 2, h). The church in its relation to Jehovah is a weak but beloved woman, which has Him for its Lord and Husband (Isa 54:5); but in relation to her home she is the totality of those who are lords or possessors (ba‛alē, Sa2 6:2) of the land, and who call the land their own as it were by right of marriage. Out of the loving relation in which the church stands to its God, there flows its relation of authority over every earthly thing of which it stands in need. In some MSS there is a break here.


  Isaiah 62:6


  Watchmen stationed upon the walls of Zion (says the third strophe) do not forsake Jehovah till He has fulfilled all His promise. "Upon thy walls, O Jerusalem, have I stationed watchmen; all the day and all the night continually they are not silent. O ye who remember Jehovah, leave yourselves no rest! And give Him no rest, till He raise up, and till He set Jerusalem for a praise in the earth." As the phrase hiphqı̄d ‛al signifies to make a person an overseer (president) over anything, it seems as though we ought to render the sentence before us, "I have set watchmen over thy walls." But hiphqı̄d by itself may also mean "to appoint" (Kg2 25:23), and therefore עלח־ומתיך may indicate the place of appointment (lxx ἐπὶ τῶν τειχέων σου, upon thy walls: ̔Ιερουσαλήμ κατέστησα φύλακας). Those who are stationed upon the walls are no doubt keepers of the walls; not, however, as persons whose exclusive duty it is to keep the walls, but as those who have committed to them the guarding of the city both within and without (Sol 5:7). The appointment of such watchmen presupposes the existence of the city, which is thus to be watched from the walls. It is therefore inadmissible to think of the walls of Jerusalem as still lying in ruins, as the majority of commentators have done, and to understand by the watchmen pious Israelites, who pray for their restoration, or (according to b. Menachoth 87a; cf., Zac 1:12) angelic intercessors. The walls intended are those of the city, which, though once destroyed, is actually imperishable (Isa 49:16) and has now been raised up again. And who else could the watchmen stationed upon the walls really be, but prophets who are called tsōphı̄m (e.g., Isa 52:8), and whose calling, according to Ezek 33, is that of watchmen? And if prophets are meant, who else can the person appointing them be but Jehovah Himself? The idea that the author of these prophecies is speaking of himself, as having appointed the shōmerı̄m, must therefore be rejected. Jehovah gives to the restored Jerusalem faithful prophets, whom He stations upon the walls of the city, that they may see far and wide, and be heard afar off. And from those walls does their warning cry on behalf of the holy city committed to their care ascent day and night to Jehovah, and their testimony go round about to the world. For after Jerusalem has been restored and re-peopled, the further end to be attained is this, that Jehovah should build up the newly founded city within (cōnēn the consequence of bânâh, Num 21:27, and ‛âsâh, Isa 45:18; Deu 32:6; cf., Isa 54:14 and Psa 87:5), and help it to attain the central post of honour in relation to those without, which He has destined for it. Such prophets of the times succeeding the captivity (nebhı̄'ı̄m 'achărōnı̄m; cf., Zac 1:4) were Haggai, Zechariah, and Malachi. Haggai stands upon the walls of Jerusalem, and proclaims the glory of the second temple as surpassing that of the first. Zechariah points from Joshua and Zerubbabel onwards to the sprout of Jehovah, who is priest and prince in one person, and builds the true temple of God. Malachi predicts the coming of the Lord to His temple, and the rising of the Sun of righteousness. Under the eyes of these prophets the city of God rose up again, and they stand upon its pinnacles, and look thence into the glorious future that awaits it, and hasten its approach through the word of their testimony. Such prophets, who carry the good of their people day and night upon their anxious praying hearts, does Jehovah give to the Jerusalem after the captivity, which is one in the prophet's view with the Jerusalem of the last days; and in so lively a manner does the prophet here call them up before his own mind, that he exclaims to them, "Ye who remind Jehovah, to finish gloriously the gracious work which He has begun," give yourselves to rest (dŏmi from dâmâh = dâmam, to grow dumb, i.e., to cease speaking or working, in distinction from châshâh, to be silent, i.e., not to speak or work), and allow Him no rest till He puts Jerusalem in the right state, and so glorifies it, that it shall be recognised and extolled as glorious over all the earth. Prophecy here sees the final glory of the church as one that gradually unfolds itself, and that not without human instrumentality. The prophets of the last times, with their zeal in prayer, and in the exercise of their calling as witnesses, form a striking contrast to the blind, dumb, indolent, sleepy hirelings of the prophet's own time (Isa 56:10).


  Isaiah 62:8


  The following strophe expresses one side of the divine promise, on which the hope of that lofty and universally acknowledged glory of Jerusalem, for whose completion the watchers upon its walls so ceaselessly exert themselves, is founded. "Jehovah hath sworn by His right hand, and by His powerful arm, Surely I no more give thy corn for food to thine enemies; and foreigners will to drink thy must, for which thou hast laboured hard. No, they that gather it in shall eat it, and praise Jehovah; and they that store it, shall drink it in the courts of my sanctuary." The church will no more succumb to the tyranny of a worldly power. Peace undisturbed, and unrestricted freedom, reign there. With praise to Jehovah are the fruits of the land enjoyed by those who raised and reaped them. יגעתּ (with an auxiliary pathach, as in Isa 47:12, Isa 47:15) is applied to the cultivation of the soil, and includes the service of the heathen who are incorporated in Israel (Isa 61:5); whilst אסּף (whence מאספיו with ס raphatum) or אסף (poel, whence the reading מאספיו, cf., Psa 101:5, meloshnı̄; Psa 109:10, ve-dorshū, for which in some codd. and editions we find מאספיו, an intermediate form between piel and poel; see at Psa 62:4) and קבּץ stand in the same relation to one another as condere (horreo) and colligere (cf., Isa 11:12). The expression bechatsrōth qodshı̄, in the courts of my sanctuary, cannot imply that the produce of the harvest will never be consumed anywhere else than there (which is inconceivable), but only that their enjoyment of the harvest-produce will be consecrated by festal meals of worship, with an allusion to the legal regulation that two-tenths (ma‛ăsēr shēnı̄) should be eaten in a holy place (liphnē Jehovah) by the original possessor and his family, with the addition of the Levites and the poor (Deu 14:22-27 : see Saalschtz, Mosaisches Recht, cap. 42). Such thoughts, as that all Israel will then be a priestly nation, or that all Jerusalem will be holy, are not implied in this promise. All that it affirms is, that the enjoyment of the harvest-blessing will continue henceforth undisturbed, and be accompanied with the grateful worship of the giver, and therefore, because sanctified by thanksgiving, will become an act of worship in itself. This is what Jehovah has sworn "by His right hand," which He only lifts up with truth, and "by His powerful arm," which carries out what it promises without the possibility of resistance. The Talmud (b. Nazir 3b) understand by עזו זרוע the left arm, after Dan 12:7; but the ו of ובזרוע is epexegetical.


  Isaiah 62:10


  The concluding strophe goes back to the standpoint of the captivity. "Go forth, go forth through the gates, clear the way of the people. Cast up, cast up the road, clear it of stones; lift up a banner above the nations! Behold, Jehovah hath caused tidings to sound to the end of the earth. Say to the daughter of Zion, Behold, thy salvation cometh; behold, His reward is with Him, and His recompense before Him. And men will call them the holy people, the redeemed of Jehovah; and men will call thee, Striven after, A city that will not be forsaken." We cannot adopt the rendering proposed by Gesenius, "Go ye into the gates," whether of Jerusalem or of the temple, since the reading would then be שׁערים בּאוּ (Gen 23:10) or בשּׁערים (Jer 7:2). For although בּ עבר may under certain circumstances be applied to entrance into a city (Jdg 9:26), yet it generally denotes either passing through a land (Isa 8:21; Isa 34:10; Gen 41:46; Lev 26:6, etc.), or through a nation (Sa2 20:14), or through a certain place (Isa 10:28); so that the phrase בּשּׁער עבר, which does not occur anywhere else (for in Mic 2:13, which refers, however, to the exodus of the people out of the gates of the cities of the captivity, שׁער ויּעברוּ do not belong together), must refer to passing through the gate; and the cry בשׁערים עברוּ means just the same as מבּבל צאוּ ("Go ye forth from Babylon") in Isa 48:20; Isa 52:11.


  The call to go out of Babylon forms the conclusion of the prophecy here, just as it does in Isa 48:20-21; Isa 52:11-12. It is addressed to the exiles; but who are they to whom the command is given, "Throw up a way,"—a summons repeatedly found in all the three books of these prophecies (Isa 40:3; Isa 57:14)? They cannot be the heathen, for this is contradicted by the conclusion of the charge, "Lift ye up a banner above the nations;" nor can we adopt what seems to us a useless fancy on the part of Stier, viz., that Isa 62:10 is addressed to the watchmen on the walls of Zion. We have no hesitation, therefore, in concluding that they are the very same persons who are to march through the gates of Babylon. The vanguard (or pioneers) of those who are coming out are here summoned to open the way by which the people are to march, to throw up the road (viz., by casting up an embankment, hamsillâh, as in Isa 11:16; Isa 49:11; maslūl, Isa 35:8), to clear it of stones (siqqēl, as in Isa 5:2; cf., Hos 9:12, shikkēl mē'âdâm), and lift up a banner above the nations (one rising so high as to be visible far and wide), that the diaspora of all places may join those who are returning home with the friendly help of the nations (Isa 11:12; Isa 49:22). For Jehovah hath caused tidings to be heard to the end of the earth, i.e., as we may see from what follows, the tidings of their liberation; in other words, looking at the historical fulfilment, the proclamation of Cyrus, which he caused to be issued throughout his empire at the instigation of Jehovah (Ezr 1:1). Hitzig regards השׁמיע as expressing what had actually occurred at the time when the prophet uttered his predictions; and in reality the standpoint of the prophets was so far a variable one, that the fulfilment of what was predicted did draw nearer and nearer to it ἐν πνεύματι. But as hinnēh throughout the book of Isaiah, even when followed by a perfect, invariably points to something future, all that can be said is, that the divine announcement of the time of redemption, as having now arrived, stands out before the soul of the prophet with all the certainty of a historical fact. The conclusion which Knobel draws from the expression "to the end of the earth," as to the Babylonian standpoint of the prophet, is a false one. In his opinion, "the end of the earth" in such passages as Psa 72:8; Zac 9:10 ('aphsē-'ârets), and Isa 24:16 (kenaph hâ'ârets), signifies the western extremity of the orbis orientalis, that is to say, the region of the Mediterranean, more especially Palestine; whereas it was rather a term applied to the remotest lands which bounded the geographical horizon (compare Isa 42:10; Isa 48:20, with Psa 2:8; Psa 22:28, and other passages). The words that follow ("Say ye," etc.) might be taken as a command issued on the ground of the divine hishimiă‛ ("the Lord hath proclaimed"); but hishimiă‛ itself is a word that needs to be supplemented, so that what follows is the divine proclamation: Men everywhere, i.e., as far as the earth or the dispersion of Israel extends, are to say to the daughter of Zion—that is to say, to the church which has its home in Zion, but is now in foreign lands—that "its salvation cometh," i.e., that Jehovah, its Saviour, is coming to bestow a rich reward upon His church, which has passed through sever punishment, but has been so salutarily refined. Those to whom the words "Say ye," etc., are addressed, are not only the prophets of Israel, but all the mourners of Zion, who become mebhasserı̄m, just because they respond to this appeal (compare the meaning of this "Say ye to the daughter of Zion" with Zac 9:9 in Mat 21:5). The whole of the next clause, "Behold, His reward," etc., is a repetition of the prophet's own words in Isa 40:10. It is a question whether the words "and they shall call thee," etc., contain the gospel which is to be proclaimed according to the will of Jehovah to the end of the earth (see Isa 48:20), or whether they are a continuation of the prophecy which commences with "Behold, Jehovah hath proclaimed." The latter is the more probable, as the address here passes again into an objective promise. The realization of the gospel, which Jehovah causes to be preached, leads men to call those who are now still in exile "the holy people," "the redeemed" (lit. ransomed, Isa 51:10; like pedūyē in Isa 35:10). "And thee"—thus does the prophecy close by returning to a direct address to Zion-Jerusalem—"thee will men call derūshâh," sought assiduously, i.e., one whose welfare men, and still more Jehovah, are zealously concerned to promote (compare the opposite in Jer 30:17)—"a city that will not be forsaken," i.e., in which men gladly settle, and which will never be without inhabitants again (the antithesis to ‛ăzūbhâh in Isa 60:15), possibly also in the sense that the gracious presence of God will never be withdrawn from it again (the antithesis to ‛ăzūbhâh in Isa 62:4). נעזבה is the third pers. pr., like nuchâmâh in Isa 54:11 : the perfect as expressing the abstract present (Ges. 126, 3).


  The following prophecy anticipates the question, how Israel can possibly rejoice in the recovered possession of its inheritance, if it is still to be surrounded by such malicious neighbours as the Edomites.


  Isaiah 63


  Sixth Prophecy—Isa 63:1-6


  Judgment Upon Edom and Upon the Whole World that Is Hostile to the Church


  Just as the Ammonites had been characterized by a thirst for extending their territory as well as by cruelty, and the Moabites by boasting and a slanderous disposition, so were the Edomites, although the brother-nation to Israel, characterised from time immemorial by fierce, implacable, bloodthirsty hatred towards Israel, upon which they fell in the most ruthless and malicious manner, whenever it was surrounded by danger or had suffered defeat. The knavish way in which they acted in the time of Joram, when Jerusalem was surprised and plundered by Philistines and Arabians (Ch2 21:16-17), has been depicted by Obadiah. A large part of the inhabitants of Jerusalem were then taken prisoners, and sold by the conquerors, some to the Phoenicians and some to the Greeks (Oba 1:20; Joe 3:1-8); to the latter through the medium of the Edomites, who were in possession of the port and commercial city of Elath on the Elanitic Gulf (Amo 1:6). Under the rule of the very same Joram the Edomites had made themselves independent of the house of David (Kg2 8:20; Ch2 21:10), and a great massacre took place among the Judaeans settled in Idumaea; an act of wickedness for which Joel threatens them with the judgment of God (Joe 3:19), and which was regarded as not yet expiated even in the time of Uzziah, notwithstanding the fact that Amaziah had chastised them (Kg2 14:7), and Uzziah had wrested Elath from them (Kg2 14:22). "Thus saith Jehovah," was the prophecy of Amos (Amo 1:11-12) in the first half of Uzziah's reign, "for three transgressions of Edom, ad for four, I will not take it back, because he pursued his brother with the sword, and stifled his compassion, so that his anger tears in pieces for ever, and he keeps his fierce wrath eternally: And I let fire loose upon Teman, and it devours the palaces of Bozrah." So also at the destruction of Jerusalem by the Chaldeans, and the carrying away of the people, Edom took the side of the Chaldeans, rejoiced over Israel's defeat, and flattered itself that it should eventually rule over the territory that had hitherto belonged to Israel. They availed themselves of this opportunity to slake their thirst for revenge upon Israel, placing themselves at the service of its enemies, delivering up fugitive Judaeans or else massacring them, and really obtaining possession of the southern portion of Judaea, viz., Hebron (1 Macc. 5:65; cf., Josephus, Wars of the Jews, iv 9, 7). With a retrospective glance at these, the latest manifestations of eternal enmity, Edom is threatened with divine vengeance by Jeremiah in the prophecy contained in Jer 49:7-22, which is taken for the most part from Obadiah; also in the Lamentations (Lam 4:21-22), as well as by Ezekiel (Eze 25:12-14, and especially Eze 35:1), and by the author of Psa 137:1-9, which looks back upon the time of the captivity. Edom is not always an emblematical name for the imperial power of the world: this is evident enough from Psa 137:1-9, from Isaiah 21, and also from Isaiah 34 in connection with chapter 13, where the judgment upon Edom is represented as a different one from the judgment upon Babylon. Babylon and Edom are always to be taken literally, so far as the primary meaning of the prophecy is concerned; but they are also representative, Babylon standing for the violent and tyrannical world-power, and Edom for the world as cherishing hostility and manifesting hostility to Israel as Israel, i.e., as the people of God. Babylon had no other interest, so far as Israel was concerned, than to subjugate it like other kingdoms, and destroy every possibility of its ever rising again. But Edom, which dwelt in Israel's immediate neighbourhood, and sprang from the same ancestral house, hated Israel with hereditary mortal hatred, although it knew the God of Israel better than Babylon ever did, because it knew that Israel had deprived it of its birthright, viz., the chieftainship. If Israel should have such a people as this, and such neighbouring nations generally round about it, after it had been delivered from the tyranny of the mistress of the world, its peace would still be incessantly threatened. Not only must Babylon fall, but Edom also must be trodden down, before Israel could be redeemed, or be regarded as perfectly redeemed. The prophecy against Edom which follows here is therefore a well-chosen side-piece to the prophecy against Babel in Isa 47:1-15, at the point of time to which the prophet has been transported.


  Isaiah 63:1


  This is the smallest of all the twenty-seven prophecies. In its dramatic style it resembles Psa 24:1-10; in its visionary and emblematical character it resembles the tetralogy in Isaiah 21:1-22:14. The attention of the seer is attracted by a strange and lofty form coming from Edom, or more strictly from Bozrah; not the place in Auranitis or Hauran (Jer 48:24) which is memorable in church history, but the place in Edomitis or Gebal, between Petra and the Dead Sea, which still exists as a village in ruins under the diminutive name of el-Busaire. "Who is this that cometh from Edom, in deep red clothes from Bozrah? This, glorious in his apparel, bending to and fro in the fulness of his strength?" The verb châmats means to be sharp or bitter; but here, where it can only refer to colour, it means to be glaring, and as the Syriac shows, in which it is generally applied to blushing from shame or reverential awe, to be a staring red (ὀξέως). The question, what is it that makes the clothes of this new-comer so strikingly red? is answered afterwards. But apart from the colour, they are splendid in their general arrangement and character. The person seen approaching is בּלבוּשׁו הדוּר (cf., Arab. ḥdr and hdr, to rush up, to shoot up luxuriantly, ahdar used for a swollen body), and possibly through the medium of hâdâr (which may signify primarily a swelling, or pad, ὄγκος, and secondarily pomp or splendour), "to honour or adorn;" so that hâdūr signifies adorned, grand (as in Gen 24:65; Targ. II lxx ὡραῖος), splendid. The verb tsâ‛âh, to bend or stoop, we have already met with in Isa 51:14. Here it is used to denote a gesture of proud self-consciousness, partly with or without the idea of the proud bending back of the head (or bending forward to listen), and partly with that of swaying to and fro, i.e., the walk of a proud man swinging to and fro upon the hips. The latter is the sense in which we understand tsō‛eh here, viz., as a syn. of the Arabic mutamâli, to bend proudly from one side to the other (Vitringa: se huc illuc motitans). The person seen here produces the impression of great and abundant strength; and his walk indicates the corresponding pride of self-consciousness.


  "Who is this?" asks the seer of a third person. But the answer comes from the person himself, though only seen in the distance, and therefore with a voice that could be heard afar off. "I am he that speaketh in righteousness, mighty to aid." Hitzig, Knobel, and others, take righteousness as the object of the speaking; and this is grammatically possible (בּ = περί, e.g., Deu 6:7). But our prophet uses בצדק in Isa 42:6; Isa 45:13, and בצדקה in an adverbial sense: "strictly according to the rule of truth (more especially that of the counsel of mercy or plan of salvation) and right." The person approaching says that he is great in word and deed (Jer 32:19). He speaks in righteousness; in the zeal of his holiness threatening judgment to the oppressors, and promising salvation to the oppressed; and what he threatens and promises, he carries out with mighty power. He is great (רב, not רב; S. ὑπερμαχῶν, Jer. propugnator) to aid the oppressed against their oppressors. This alone might lead us to surmise, that it is God from whose mouth of righteousness (Isa 45:23) the consolation of redemption proceeds, and whose holy omnipotent arm (Isa 52:10; Isa 59:16) carries out the act of redemption.


  Isaiah 63:2


  The seer surmises this also, and now inquires still further, whence the strange red colour of his apparel, which does not look like the purple of a king's talar or the scarlet of a chlamys. "Whence the red on thine apparel, and thy clothes like those of a wine-presser?" מדּוּע inquires the reason and cause; למּה, in its primary sense, the object or purpose. The seer asks, "Why is there red ('âdōm, neuter, like rabh in Isa 63:7) to thine apparel?" The Lamed, which might be omitted (wherefore is thy garment red?), implies that the red was not its original colour, but something added (cf., Jer 30:12, and lâmō in Isa 26:16; Isa 53:8). This comes out still more distinctly in the second half of the question: "and (why are) thy clothes like those of one who treads (wine) in the wine-press" (begath with a pausal not lengthened, like baz in Isa 8:1), i.e., saturated and stained as if with the juice of purple grapes?


  Isaiah 63:3


  The person replies: "I have trodden the wine-trough alone, and of the nations no one was with me: and I trode them in my wrath, and trampled them down in my fury; and their life-sap spirted upon my clothes, and all my raiment was stained. For a day of vengeance was in my heart, and the year of my redemption was come. And I looked round, and there was no helper; and I wondered there was no supporter: then mine own arm helped me; and my fury, it became my support. And I trode down nations in my wrath, and made them drunk in my fury, and made their life-blood run down to the earth." He had indeed trodden the wine-press (pūrâh = gath, or, if distinct from this, the pressing-trough as distinguished from the pressing-house or pressing-place; according to Frst, something hollowed out; but according to the traditional interpretation from pūr = pârar, to crush, press, both different from yeqebh: see at Isa 5:2), and he alone; so that the juice of the grapes had saturated and coloured his clothes, and his only. When he adds, that of the nations no one was with him, it follows that the press which he trode was so great, that he might have needed the assistance of whole nations. And when he continues thus: And I trod them in my wrath, etc., the enigma is at once explained. It was to the nations themselves that the knife was applied. They were cut off like grapes and put into the wine-press (Joe 3:13); and this heroic figure, of which there was no longer any doubt that it was Jehovah Himself, had trodden them down in the impulse and strength of His wrath. The red upon the clothes was the life-blood of the nations, which had spirted upon them, and with which, as He trode this wine-press, He had soiled all His garments. Nētsach, according to the more recently accepted derivation from nâtsach, signifies, according to the traditional idea, which is favoured by Lam 3:18, vigor, the vital strength and life-blood, regarded as the sap of life. ויז (compare the historical tense ויּז in Kg2 9:33) is the future used as an imperfect, and it spirted, from nâzâh (see at Isa 52:15). אגאלתּי (from גּאל = גּעל, Isa 59:3) is the perfect hiphil with an Aramaean inflexion (compare the same Aramaism in Psa 76:6; Ch2 20:35; and הלאני, which is half like it, in Job 16:7); the Hebrew form would be הגאלתּי.


  AE and A regard the form as a mixture of the perfect and future, but this is a mistake. This work of wrath had been executed by Jehovah, because He had in His heart a day of vengeance, which could not be delayed, and because the year (see at Isa 61:2) of His promised redemption had arrived. גּאּלי (this is the proper reading, not גּאוּלי, as some codd. have it; and this was the reading which Rashi had before him in his comm. on Lam 1:6) is the plural of the passive participle used as an abstract noun (compare היּים vivi, vitales, or rather viva, vitalia = vita). And He only had accomplished this work of wrath. Isa 63:5 is the expansion of לבדּי, and almost a verbal repetition of Isa 59:16. The meaning is, that no one joined Him with conscious free-will, to render help to the God of judgment and salvation in His purposes. The church that was devoted to Him was itself the object of the redemption, and the great mass of those who were estranged from Him the object of the judgment. Thus He found Himself alone, neither human co-operation nor the natural course of events helping the accomplishment of His purposes. And consequently He renounced all human help, and broke through the steady course of development by a marvellous act of His own. He trode down nations in His wrath, and intoxicated them in His fury, and caused their life-blood to flow down to the ground. The Targum adopts the rendering "et triturabo eos," as if the reading were ואשׁבּרם, which we find in Sonc. 1488, and certain other editions, as well as in some codd. Many agree with Cappellus in preferring this reading; and in itself it is not inadmissible (see Lam 1:15). But the lxx and all the other ancient versions, the Masora (which distinguishes ואשׁכרם with כ, as only met with once, from ואשׁברם morf , with ב in Deu 9:17), and the great majority of the MSS, support the traditional reading. There is nothing surprising in the transition to the figure of the cup of wrath, which is a very common one with Isaiah. Moreover, all that is intended is, that Jehovah caused the nations to feel the full force of this His fury, by trampling them down in His fury.


  Even in this short ad highly poetical passage we see a desire to emblematize, just as in the emblematic cycle of prophetical night-visions in Isaiah 21:1-22:14. For not only is the name of Edom made covertly into an emblem of its future fate, אדם becoming אדם upon the apparel of Jehovah the avenger, when the blood of the people, stained with blood-guiltiness towards the people of God, is spirted out, but the name of Bozrah also; for bâtsar means to cut off bunches of grapes (vindemiare), and botsrâh becomes bâtsı̄r, i.e., a vintage, which Jehovah treads in His wrath, when He punishes the Edomitish nation as well as all the rest of the nations, which in their hostility towards Him and His people have taken pleasure in the carrying away of Israel and the destruction of Jerusalem, and have lent their assistance in accomplishing them. Knobel supposes that the judgment referred to is the defeat which Cyrus inflicted upon the nations under Croesus and their allies; but it can neither be shown that this defeat affected the Edomites, nor can we understand why Jehovah should appear as if coming from Edom-Bozrah, after inflicting this judgment, to which Isa 41:2. refers. Knobel himself also observes, that Edom was still an independent kingdom, and hostile to the Persians (Diod. xv 2) not only under the reign of Cambyses (Herod. iii. 5ff.), but even later than that (Diod. xiii. 46). But at the time of Malachi, who lived under Artaxerxes Longimanus, if not under his successor Darius Nothus, a judgment of devastation was inflicted upon Edom (Mal 1:3-5), from which it never recovered. The Chaldeans, as Caspari has shown (Obad. p. 142), cannot have executed it, since the Edomites appear throughout as their accomplices, and as still maintaining their independence even under the first Persian kings; nor can any historical support be found to the conjecture, that it occurred in the wars between the Persians and the Egyptians (Hitzig and Khler, Mal. p. 35). What the prophet's eye really saw was fulfilled in the time of the Maccabaeans, when Judas inflicted a total defeat upon them, John Hyrcanus compelled them to become Jews, and Alexander Jannai completed their subjection; and in the time of the destruction of Jerusalem by the Romans, when Simon of Gerasa avenged their cruel conduct in Jerusalem in combination with the Zelots, by ruthlessly turning their well-cultivated land into a horrible desert, just as it would have been left by a swarm of locusts (Jos. Wars of the Jews, iv 9, 7).


  The New Testament counterpart of this passage in Isaiah is the destruction of Antichrist and his army (Rev 19:11.). He who effects this destruction is called the Faithful and True, the Logos of God; and the seer beholds Him sitting upon a white horse, with eyes of flaming fire, and many diadems upon His head, wearing a blood-stained garment, like the person seen by the prophet here. The vision of John is evidently formed upon the basis of that of Isaiah; for when it is said of the Logos that He rules the nations with a staff of iron, this points to Psa 2:1-12; and when it is still further said that He treads the wine-press of the wrath of Almighty God, this points back to Isaiah 63. The reference throughout is not to the first coming of the Lord, when He laid the foundation of His kingdom by suffering and dying, but to His final coming, when He will bring His regal sway to a victorious issue. Nevertheless Isa 63:1-6 has always been a favourite passage for reading in Passion week. It is no doubt true that the Christian cannot read this prophecy without thinking of the Saviour streaming with blood, who trode the wine-press of wrath for us without the help of angels and men, i.e., who conquered wrath for us. But the prophecy does not relate to this. The blood upon the garment of the divine Hero is not His own, but that of His enemies; and His treading of the wine-press is not the conquest of wrath, but the manifestation of wrath. This section can only be properly used as a lesson for Passion week so far as this, that Jehovah, who here appears to the Old Testament seer, was certainly He who became man in His Christ, in the historical fulfilment of His purposes; and behind the first advent to bring salvation there stood with warning form the final coming to judgment, which will take vengeance upon that Edom, to whom the red lentil-judgment of worldly lust and power was dearer than the red life-blood of that loving Servant of Jehovah who offered Himself for the sin of the whole world.


  There follows now in Isaiah 63:7-64:11 a prayer commencing with the thanksgiving as it looks back to the past, and closing with a prayer for help as it turns to the present. Hitzig and Knobel connect this closely with Isa 63:1-6, assuming that through the great event which had occurred, viz., the overthrow of Edom, and of the nations hostile to the people of God as such, by which the exiles were brought one step nearer to freedom, the prophet was led to praise Jehovah for all His previous goodness to Israel. There is nothing, however, to indicate this connection, which is in itself a very loose one. The prayer which follows is chiefly an entreaty, and an entreaty appended to Isa 63:1-6, but without any retrospective allusion to it: it is rather a prayer in general for the realization of the redemption already promised. Ewald is right in regarding Isaiah 63:7-66:24 as an appendix to this whole book of consolation, since the traces of the same prophet are unmistakeable; but the whole style of the description is obviously different, and the historical circumstances must have been still further developed in the meantime.


  The three prophecies which follow are the finale of the whole. The announcement of the prophet, which has reached its highest point in the majestic vision in Isa 63:1-6, is now drawing to an end. It is standing close upon the threshold of all that has been promised, and nothing remains but the fulfilment of the promise, which he has held up like a jewel on every side. And now, just as in the finale of a poetical composition, all the melodies and movements that have been struck before are gathered up into one effective close; and first of all, as in Hab, into a prayer, which forms, as it were, the lyrical echo of the preaching that has gone before.


  Isaiah 63:7


  The prophet, as the leader of the prayers of the church, here passes into the expanded style of the tephillah. Isa 63:7 "I will celebrate the mercies of Jehovah, the praises of Jehovah, as is seemly for all that Jehovah hath shown us, and the great goodness towards the house of Israel, which He hath shown them according to His pity, and the riches of His mercies." The speaker is the prophet, in the name of the church, or, what is the same thing, the church in which the prophet includes himself. The prayer commences with thanksgiving, according to the fundamental rule in Psa 50:23. The church brings to its own remembrance, as the subject of praise in the presence of God, all the words and deeds by which Jehovah has displayed His mercy and secured glory to Himself. חסדי (this is the correct pointing, with ד protected by gaya; cf., כּדכד in Isa 54:12) are the many thoughts of mercy and acts of mercy into which the grace of God, i.e., His one purpose of grace and His one work of grace, had been divided. They are just so many tehillōth, self-glorifications of God, and impulses to His glorification. On כּעל, as is seemly, see at Isa 59:18. There is no reason for assuming that ורב־טוּב is equivalent to רב־טוב וּכעל, as Hitzig and Knobel do. רב־טוב commences the second object to אזכּיר, in which what follows is unfolded as a parallel to the first. Rabh, the much, is a neuter formed into a substantive, as in Psa 145:7; rōbh, plurality or multiplicity, is an infinitive used as a substantive. Tūbh is God's benignant goodness; rachămı̄m, His deepest sympathizing tenderness; chesed (root חס, used of violent emotion; cf., Syr. chăsad, chăsam, aemulari; Arab. ḥss, to be tender, full of compassion), grace which condescends to and comes to meet a sinful creature. After this introit, the prayer itself commences with a retrospective glance at the time of the giving of law, when the relation of a child, in which Israel stood to Jehovah, was solemnly proclaimed and legally regulated. Isa 63:8 "He said, They are my people, children who will not lie; and He became their Saviour." אך is used here in its primary affirmative sense. ישׁקּרוּ is the future of hope. When He made them His people, His children, He expected from them a grateful return of His covenant grace in covenant fidelity; and whenever they needed help from above, He became their Saviour (mōshı̄ă‛). We can recognise the ring of Exo 15:2 here, just as in Isa 12:2. Mōshı̄ă‛) is a favourite word in chapters 40-66 (compare, however, Isa 19:20 also).


  Isaiah 63:9


  The next v. commemorates the way in which He proved Himself a Saviour in heart and action. "In all their affliction He was afflicted, and the Angel of His face brought them salvation. In His love and in His pity He redeemed them, and lifted them up, and bare them all the days of the olden time." This is one of the fifteen passages in which the chethib has לא, the keri לו. It is only with difficulty that we can obtain any meaning from the chethib: "in all the affliction which He brought upon them He did not afflict, viz., according to their desert" (Targ., Jer., Rashi); or better still, as tsâr must in this case be derived from tsūr, and tsăr is only met with in an intransitive sense, "In all their distress there was no distress" (Saad.), with which J. D. Michaelis compares Co2 4:8, "troubled on every side, yet not distressed." The oxymoron is perceptible enough, but the להם (צר לא), which is indispensable to this expression, is wanting. Even with the explanation, "In all their affliction He was not an enemy, viz., Jehovah, to them" (Dderlein), or "No man persecuted them without the angel immediately," etc. (Cocceius and Rosenmller), we miss להם or אתם. There are other still more twisted and jejune attempts to explain the passage with לא, which are not worth the space they occupy. Even in the older translators did not know how to deal with the לא in the text. The Sept. takes tsăr as equivalent to tsı̄r, a messenger, and renders the passage according to its own peculiar interpunctuation: οὐ πρέσβυς οὐδὲ ἄγγελος ἀλλ ̓ αὐτὸς ἔσωσεν αὐτούς (neither a messenger nor an angel, but His face, i.e., He Himself helped them: Exo 33:14-15; Sa2 17:11). Everything forces to the conclusion that the keri לו is to be preferred. The Masora actually does reckon this as one of the fifteen passages in which לו is to be read for לא.


  Jerome was also acquainted with this explanation. He says: "Where we have rendered it, 'In all their affliction He was not afflicted,' which is expressed in Hebrew by lo, the adverb of negation, we might read ipse; so that the sense would be, 'In all their affliction He, i.e., God, was afflicted.' " If we take the sentence in this way, "In all oppression there was oppression to Him," it yields a forcible thought in perfect accordance with the Scripture (compare e.g., Jdg 10:16), an expression in harmony with the usage of the language (compare tsar-lı̄, Sa2 1:26), and a construction suited to the contents (לו = ipsi). There is nothing to surprise us in the fact that God should be said to feel the sufferings of His people as His own sufferings; for the question whether God can feel pain is answered by the Scriptures in the affirmative. He can as surely as everything originates in Him, with the exception of sin, which is a free act and only originates in Him so far as the possibility is concerned, but not in its actuality. Just as a man can feel pain, and yet in his personality keep himself superior to it, so God feels pain without His own happiness being thereby destroyed. And so did He suffer with His people; their affliction was reflected in His own life in Himself, and shared Him inwardly. But because He, the all-knowing, all-feeling One, is also the almighty will, He sent the angel of His face, and brought them salvation. "The angel of His face," says Knobel, "is the pillar of cloud and fire, in which Jehovah was present with His people in the march through the desert, with His protection, instruction, and guidance, the helpful presence of God in the pillar of cloud and fire." But where do we ever read of this, that it brought Israel salvation in the pressure of great dangers? Only on one occasion (Exo 14:19-20) does it cover the Israelites from their pursuers; but in that very instance a distinction is expressly made between the angel of God and the pillar of cloud.


  Consequently the cloud and the angel were two distinct media of the manifestation of the presence of God. They differed in two respects. The cloud was a material medium—the evil, the sign, and the site of the revealed presence of God. The angel, on the other hand, was a personal medium, a ministering spirit (λειτουργικὸν πνεῦμα), in which the name of Jehovah was indwelling for the purpose of His own self-attestation in connection with the historical preparation for the coming of salvation (Exo 23:21). He was the mediator of the preparatory work of God in both word and deed under the Old Testament, and the manifestation of that redeeming might and grace which realized in Israel the covenant promises given to Abraham (Gen 15). A second distinction consisted in the fact that the cloud was a mode of divine manifestation which was always visible; whereas, although the angel of God did sometimes appear in human shape both in the time of the patriarchs and also in that of Joshua (Jos 5:13.), it never appeared in such a form during the history of the exodus, and therefore is only to be regarded as a mode of divine revelation which was chiefly discernible in its effects, and belonged to the sphere of invisibility: so that in any case, if we search in the history of the people that was brought out of Egypt for the fulfilment of such promises as Exo 23:20-23, we are forced to the conclusion that the cloud was the medium of the settled presence of God in His angel in the midst of Israel, although it is never so expressed in the thorah. This mediatorial angel is called "the angel of His face," as being the representative of God, for "the face of God" is His self-revealing presence (even though only revealed to the mental eye); and consequently the presence of God, which led Israel to Canaan, is called directly "His face" in Deu 4:37, apart from the angelic mediation to be understood; and "my face" in Exo 33:14-15, by the side of "my angel" in Exo 32:34, and the angel in Exo 33:2, appears as something incomparably higher than the presence of God through the mediation of that one angel, whose personality is completely hidden by his mediatorial instrumentality. The genitive פניו, therefore, is not to be taken objectively in the sense of "the angel who sees His face," but as explanatory, "the angel who is His face, or in whom His face is manifested." The הוּא which follows does not point back to the angel, but to Jehovah, who reveals Himself thus. But although the angel is regarded as a distinct being from Jehovah, it is also regarded as one that is completely hidden before Him, whose name is in him. He redeemed them by virtue of His love and of His chemlâh, i.e., of His forgiving gentleness (Arabic, with the letters transposed, chilm; compare, however, chamūl, gentle-hearted), and lifted them up, and carried them (נשּׂא the consequence of נטּל, which is similar in sense, and more Aramaean; cf., tollere root tal, and ferre root bhar, perf. tuli) all the days of the olden time.


  The prayer passes now quite into the tone of Ps 78 and 106, and begins to describe how, in spite of Jehovah's grace, Israel fell again and again away from Jehovah, and yet was always rescued again by virtue of His grace. For it is impossible that it should leap at once in והמּה to the people who caused the captivity, and ויּזכּר have for its subject the penitential church of the exiles which was longing for redemption (Ewald). The train of thought is rather this: From the proofs of grace which the Israel of the olden time had experienced, the prophet passes to that disobedience to Jehovah into which it fell, to that punishment of Jehovah which it thereby brought upon itself, and to that longing for the renewal of the old Mosaic period of redemption, which seized it in the midst of its state of punishment. But instead of saying that Jehovah did not leave this longing unsatisfied, and responded to the penitence of Israel with ever fresh help, the prophet passes at once from the desire of the old Israel for redemption, to the prayer of the existing Israel for redemption, suppressing the intermediate thought, that Israel was even now in such a state of punishment and longing.


  Isaiah 63:10


  Israel's ingratitude. "But they resisted and vexed His Holy Spirit: then He turned to be their enemy; He made war upon them." Not only has ועצּבוּ (to cause cutting pain) קדשׁו את־רוּח as its object, but מרוּ has the same (on the primary meaning, see at Isa 3:8). In other cases, the object of merōth (hamrōth) is Jehovah, or His word, His promise, His providence, hence Jehovah himself in the revelations of His nature in word and deed; here it is the spirit of holiness, which is distinguished from Him as a personal existence. For just as the angel who is His face, i.e., the representation of His nature, is designated as a person both by His name and also by the redeeming activity ascribed to Him; so also is the Spirit of holiness, by the fact that He can be grieved, and therefore can feel grief (compare Eph 4:30, "Grieve not the Holy Spirit of God"). Hence Jehovah, and the angel of His face, and the Spirit of His holiness, are distinguished as three persons, but so that the two latter derive their existence from the first, which is the absolute ground of the Deity, and of everything that is divine. Now, if we consider that the angel of Jehovah was indeed an angel, but that he was the angelic anticipation of the appearance of God the Mediator "in the flesh," and served to foreshadow Him "who, as the image of the invisible God" (Col 1:15), as "the reflection of His glory and the stamp of His nature" (Heb 1:3), is not merely a temporary medium of self-manifestation, but the perfect personal self-manifestation of the divine pânı̄m, we have here an unmistakeable indication of the mystery of the triune nature of God the One, which was revealed in history in the New Testament work of redemption. The subject to ויּהפך is Jehovah, whose Holy Spirit they troubled. He who proved Himself to be their Father (cf., Deu 32:6), became, through the reaction of His holiness, the very reverse of what He wished to be. He turned to be their enemy; הוּא, He, the most fearful of all foes, made war against them. This is the way in which we explain Isa 63:10, although with this explanation it would have to be accentuated differently, viz., ויהפך mahpach, להם pashta, לאויב zakeph, הוא tiphchah, נלחם־בם silluk. The accentuation as we find it takes נלחם־בם הוא as an attributive clause: "to an enemy, who made war against them."


  Isaiah 63:11


  Israel being brought to a right mind in the midst of this state of punishment, longed fro the better past to return. "Then His people remembered the days of the olden time, of Moses: Where is He who brought them up out of the sea with the shepherd of his flock? where is He who put the spirit of His holiness in the midst of them; who caused the arm of His majesty to go at the right of Moses; who split the waters before them, to make Himself an everlasting name: who caused them to pass through abysses of the deep, like the horse upon the plain, without their stumbling? Like the cattle which goeth down into the valley, the Spirit of Jehovah brought them to rest: thus hast Thou led Thy people, to make Thyself a majestic name." According to the accentuation before us, Isa 63:11 should be rendered thus: "Then He (viz., Jehovah) remembered the days of the olden time, the Moses of His people" (lxx, Targ., Syr., Jerome). But apart from the strange expression "the Moses of His people," which might perhaps be regarded as possible, because the proper name mōsheh might suggest the thought of its real meaning in Hebrew, viz., extrahens = liberator, but which the Syriac rejects by introducing the reading ‛abhdō (Moses, His servant), we have only to look at the questions of evidently human longing which follow, to see that Jehovah cannot be the subject to ויּזכּר (remembered), by which these reminiscences are introduced. It is the people which begins its inquiries with איּה, just as in Jer 2:6 (cf., Isa 51:9-10), and recals "the days of olden time," according to the admonition in Deu 32:7. Consequently, in spite of the accents, such Jewish commentators as Saad. and Rashi regard "his people" (‛ammō) as the subject; whereas others, such as AE, Kimchi, and Abravanel, take account of the accents, and make the people the suppressed subject of the verb "remembered," by rendering it thus, "Then it remembered the days of olden time, (the days) of Moses (and) His people," or in some similar way. But with all modifications the rendering is forced and lame. The best way of keeping to the accents is that suggested by Stier, "Then men (indef. man, the French on) remembered the days of old, the Moses of His people."


  But why did the prophet not say ויּזכּרוּ, as the proper sequel to Isa 63:10? We prefer to adopt the following rendering and accentuation: Then remembered (zakeph gadol) the days-of-old (mercha) of Moses (tiphchah) His people. The object stands before the subject, as for example in Kg2 5:13 (compare the inversions in Isa 8:22 extr., Isa 22:2 init.); and mosheh is a genitive governing the composite "days of old" (for this form of the construct state, compare Isa 28:1 and Rut 2:1). The retrospect commences with "Where is He who led them up?" etc. The suffix of המּעלם (for המעלם, like רדם in Psa 68:28, and therefore with the verbal force predominant) refers to the ancestors; and although the word is determined by the suffix, it has the article as equivalent to a demonstrative pronoun (ille qui sursum duxit, eduxit eos). "The shepherd of his flock" is added as a more precise definition, not dependent upon vayyizkōr, as even the accents prove. את is rendered emphatic by yethib, since here it signifies un cum. The Targum takes it in the sense of instar pastoris gregis sui; but though עם is sometimes used in this way, את never is. Both the lxx and Targum read רעה; Jerome, on the other hand, adopts the reading רעי, and this is the Masoretic reading, for the Masora in Gen 47:3 reckons four רעה, without including the present passage. Kimchi and Abravanel also support this reading, and Norzi very properly gives it the preference. The shepherds of the flock of Jehovah are Moses and Aaron, together with Miriam (Ps. 77:21; Mic 6:4). With these (i.e., in their company or under their guidance) Jehovah led His people up out of Egypt through the Red Sea. With the reading רעי, the question whether beqirbô refers to Moses or Israel falls to the ground. Into the heart of His people (Neh 9:20) Jehovah put the spirit of His holiness: it was present in the midst of Israel, inasmuch as Moses, Aaron, Miriam, the Seventy, and the prophets in the camp possessed it, and inasmuch as Joshua inherited it as the successor of Moses, and all the people might become possessed of it. The majestic might of Jehovah, which manifested itself majestically, is called the "arm of His majesty;" an anthropomorphism to which the expression "who caused it to march at the right hand of Moses" compels us to give an interpretation worthy of God. Stier will not allow that תּפארתּו זרע is to be taken as the object, and exclaims, "What a marvellous figure of speech, an arm walking at a person's right hand!" But the arm which is visible in its deeds belongs to the God who is invisible in His own nature; and the meaning is, that the active power of Moses was not left to itself, but he overwhelming omnipotence of God went by its side, and endowed it with superhuman strength. It was by virtue of this that the elevated staff and extended hand of Moses divided the Red Sea (Exo 14:16). בּוקע has mahpach attached to the ב, and therefore the tone drawn back upon the penultimate, and metheg with the tsere, that it may not be slipped over in the pronunciation. The clause וגו לעשׂות affirms that the absolute purpose of God is in Himself. But He is holy love, and whilst willing for Himself, He wills at the same time the salvation of His creatures. He makes to Himself an "everlasting name," by glorifying Himself in such memorable miracles of redemption, as that performed in the deliverance of His people out of Egypt. According to the general order of the passage, Isa 63:13 apparently refers to the passage through the Jordan; but the psalmist, in Psa 106:9 (cf., Psa 77:17), understood it as referring to the passage through the Red Sea. The prayer dwells upon this chief miracle, of which the other was only an after-play. "As the horse gallops over the plain," so did they pass through the depths of the sea יכּשׁלוּ לא (a circumstantial minor clause), i.e., without stumbling. Then follows another beautiful figure: "like the beast that goeth down into the valley," not "as the beast goeth down into the valley," the Spirit of Jehovah brought it (Israel) to rest, viz., to the menūchâh of the Canaan flowing with milk and honey (Deu 12:9; Psa 95:11), where it rested and was refreshed after the long and wearisome march through the sandy desert, like a flock that had descended from the bare mountains to the brooks and meadows of the valley. The Spirit of God is represented as the leader here (as in Psa 143:10), viz., through the medium of those who stood, enlightened and instigated by Him, at the head of the wandering people. The following כּן is no more a correlate of the foregoing particle of comparison than in Isa 52:14. It is a recapitulation, and refers to the whole description as far back as Isa 63:9, passing with נהגתּ into the direct tone of prayer.


  Isaiah 63:15


  The way is prepared for the petitions for redemption which follow, outwardly by the change in Isa 63:14, from a mere description to a direct address, and inwardly by the thought, that Israel is at the present time in such a condition, as to cause it to look back with longing eyes to the time of the Mosaic redemption. "Look from heaven and see, from the habitation of Thy holiness and majesty! Where is Thy zeal and Thy display of might? The pressure of Thy bowels and Thy compassions are restrained towards me." On the relation between הבּיט, to look up, to open the eyes, and ראה, to fix the eye upon a thing. It is very rarely that we meet with the words in the reverse order, והביט ראה (vid., Hab 1:5; Lam 1:11). In the second clause of Isa 63:15, instead of misshâmayim (from heaven), we have "from the dwelling-place (mizzebhul) of Thy holiness and majesty." The all-holy and all-glorious One, who once revealed Himself so gloriously in the history of Israel, has now withdrawn into His own heaven, where He is only revealed to the spirits. The object of the looking and seeing, as apparent from what follows, is the present helpless condition of the people in their sufferings, to which there does not seem likely to be any end. There are no traces now of the kin'âh (zeal) with which Jehovah used to strive on behalf of His people, and against their oppressors (Isa 26:11), or of the former displays of His gebhūrâh (וּגבוּרתך, as it is correctly written in Ven. 1521, is a defective plural). In Isa 63:15 we have not a continued question ("the sounding of Thy bowels and Thy mercies, which are restrained towards me?"), as Hitzig and Knobel suppose. The words 'ēlai hith'appâqū have not the appearance of an attributive clause, either according to the new strong thought expressed, or according to the order of the words (with אלי written first). On strepitus viscerum, as the effect and sign of deep sympathy, see at Isa 16:11. רחמים and מעים, or rather מעים (from מעה, of the form רעה) both signify primarily σπλἀγχνα, strictly speaking the soft inward parts of the body; the latter from the root מע, to be pulpy or soft, the former from the root חר, to be slack, loose, or soft. המון, as the plural of the predicate shows, does not govern רחמיך also. It is presupposed that the love of Jehovah urges Him towards His people, to relieve their misery; but His compassion and sympathy apparently put constraint upon themselves (hith'appēq as in Isa 42:14, lit., se superare, from 'âphaq, root פק), to abstain from working on behalf of Israel.


  Isaiah 63:16


  The prayer for help, and the lamentation over its absence, are now justified in Isa 63:16 : "For Thou art our Father; for Abraham is ignorant of us, and Israel knoweth us not. Thou, O Jehovah, art our Father; our Redeemer is from olden time Thy name." Jehovah is Israel's Father (Deu 32:6). His creative might, and the gracious counsels of His love, have called it into being: אבינוּ has not yet the deep and unrestricted sense of the New Testament "Our Father." The second kı̄ introduces the reason for this confession that Jehovah was Israel's Father, and could therefore look for paternal care and help from Him alone. Even the dearest and most honourable men, the forefathers of the nation, could not help it. Abraham and Jacob-Israel had been taken away from this world, and were unable to interfere on their own account in the history of their people. ידע and הכּיר suggest the idea of participating notice and regard, as in Deu 33:9 and Rut 2:10, Rut 2:19. יכּירנוּ has the vowel â (pausal for a, Isa 56:3) in the place of ē, to rhyme with ידענוּ (see Ges. 60, Anm. 2). In the concluding clause, according to the accents, מעולם גּאלנוּ are connected together; but the more correct accentuation is גאלנו tiphchah, מעולם mercha, and we have rendered it so. From the very earliest time the acts of Jehovah towards Israel had been such that Israel could call Him גאלנו.


  Isaiah 63:17


  But the in the existing state of things there was a contrast which put their faith to a severe test. "O Jehovah, why leadest Thou us astray from Thy ways, hardenest our heart, so as not to fear Thee? Return for Thy servants' sake, the tribes of Thine inheritance." When men have scornfully and obstinately rejected the grace of God, God withdraws it from them judicially, gives them up to their wanderings, and makes their heart incapable of faith (hiqshı̄ăch, which only occurs again in Job 39:16, is here equivalent to hiqshâh in Psa 95:8; Deu 2:30). The history of Israel from Isa 6:1-13 onwards has been the history of such a gradual judgment of hardening, and such a curse, eating deeper and deeper, and spreading its influence wider and wider round. The great mass are lost, but not without the possibility of deliverance for the better part of the nation, which now appeals to the mercy of God, and sighs for deliverance from this ban. Two reasons are assigned for this petition for the return of the gracious presence of God: first, that there are still "servants of Jehovah" to be found, as this prayer itself actually proves; and secondly, that the divine election of grace cannot perish.


  Isaiah 63:18


  But the existing condition of Israel looks like a withdrawal of this grace; and it is impossible that these contrasts should cease, unless Jehovah comes down from heaven as the deliverer of His people. Isa 63:8, Isa 63:19 (Isa 64:1). "For a little time Thy holy people was in possession. Our adversaries have trodden down Thy sanctuary. We have become such as He who is from everlasting has not ruled over, upon whom Thy name was not called. O that Thou wouldst rend the heaven, come down, the mountains would shake before thy countenance." It is very natural to try whether yâreshū may not have tsârēnū for its subject (cf., Jer 49:2); but all the attempts made to explain the words on this supposition, show that lammits‛âr is at variance with the idea that yâreshū refers to the foes. Compare, for example, Jerome's rendering "quasi nihilum (i.e., ad nihil et absque allo labore) possederunt populum sanctum tuum;" that of Cocceius, "propemodum ad haereditatem;" and that of Stier, "for a little they possess entirely Thy holy nation." Mits‛âr is the harsher form for miz‛âr, which the prophet uses in Isa 10:25; Isa 16:14; Isa 29:17 for a contemptibly small space of time; and as ל is commonly used to denote the time to which, towards which, within which, and through which, anything occurs (cf., Ch2 11:17; Ch2 29:17; Ewald, 217, d), lammits‛âr may signify for a (lit. the well-known) short time (per breve tempus; like εἰς ἐπ ̓κατ ̓ ἐνιαυτόν, a year long). If miqdâsh could mean the holy land, as Hitzig and others suppose, miqdâshekhâ might be the common object of both sentences (Ewald, 351, p. 838). But miqdash Jehovah (the sanctuary of Jehovah) is the place of His abode and worship; and "taking possession of the temple" is hardly an admissible expression. On the other hand, yârash hâ'ârets, to take possession of the (holy) land, is so common a phrase (e.g., Isa 60:21; Isa 65:9; Psa 44:4), that with the words "Thy holy people possessed for a little (time)" we naturally supply the holy land as the object. The order of the words in the two clauses is chiastic. The two strikingly different subjects touch one another as the two inner members. Of the perfects, the first expresses the more remote past, the second the nearer past, as in Isa 60:10. The two clauses of the v. rhyme—the holiest thing in the possession of the people, which was holy according to the choice and calling of Jehovah, being brought into the greatest prominence; bōsēs = πατεῖν, Luk 21:24; Rev 11:2. Hahn's objection, that the time between the conquest of the land and the Chaldean catastrophe could not be called mits‛âr (a little while), may be answered, from the fact that a time which is long in itself shrinks up when looked back upon or recalled, and that as an actual fact from the time of David and Solomon, when Israel really rejoiced in the possession of the land, the coming catastrophe began to be foreboded by many significant preludes.


  The lamentation in Isa 63:19 proceeds from the same feeling which caused the better portion of the past to vanish before the long continuance of the mournful present. Hitzig renders היינוּ "we were;" Hahn, "we shall be;" but here, where the speaker is not looking back, as in Isa 26:17, at a state of things which has come to an end, but rather at one which is still going on, it signifies "we have become." The passage is rendered correctly in S.: ἐγενήθημεν (or better, γεγόναμεν) ὡς ἀπ ̓αἰῶνος ὧν οὐκ ἐξουσίασας οὐδὲ ἐπικλήθη τὸ ὄνομά σου αὐτοῖς. The virtual predicate to hâyı̄nū commences with mē‛ōlâm: "we have become such (or like such persons) as," etc.; which would be fully expressed by אשׁר כּעם, or merely כּעשׁר, or without אשׁר, and simply by transposing the words, וגו משׁלתּ כּלא (cf., Oba 1:16): compare the virtual subject אהבו יהוה in Isa 48:14, and the virtual object בשׁמי יקרא in Isa 41:25 (Ewald, 333, b). Every form of "as if" is intentionally omitted. The relation in which Jehovah placed Himself to Israel, viz., as its King, and as to His own people called by His name, appears not only as though it had been dissolved, but as though it had never existed at all. The existing state of Israel is a complete practical denial of any such relation. Deeper tones than these no lamentation could possibly utter, and hence the immediate utterance of the sigh which goes up to heaven: "O that Thou wouldst rend heaven!" It is extremely awkward to begin a fresh chapter with כּקדח ("as when the melting fire burneth"); at the same time, the Masoretic division of the vv. is unassailable.


  For Isa 63:19 (Isa 64:1) could not be attached to Isa 64:1-2, since this v. would be immensely overladen; moreover, this sigh really belongs to Isa 63:19 (Isa 63:19), and ascends out of the depth of the lamentation uttered there. On utinam discideris = discinderes, see at Isa 48:18. The wish presupposes that the gracious presence of God had been withdrawn from Israel, and that Israel felt itself to be separated from the world beyond by a thick party-wall, resembling an impenetrable black cloud. The closing member of the optative clause is generally rendered (utinam) a facie tua montes diffluerent (e.g., Rosenmller after the lxx τακήσονται), or more correctly, defluerent (Jerome), as nâzal means to flow down, not to melt. The meaning therefore would be, "O that they might flow down, as it were to the ground melting in the fire" (Hitzig). The form nâzollu cannot be directly derived from nâzal, if taken in this sense; for it is a pure fancy that nâzōllū may be a modification of the pausal נזלוּ with ō for ā, and the so-called dagesh affectuosum). Stier invents a verb med. o. נזל. The more probable supposition is, that it is a niphal formed from zâlāl = nâzal (Ewald, 193, c). But zâlal signifies to hang down slack, to sway to and fro (hence zōlēl, lightly esteemed, and zalzallı̄m, Isa 18:5, pliable branches), like zūl in Isa 46:6, to shake, to pour down; and nâzōllu, if derived from this, yields the appropriate sense concuterentur (compare the Arabic zalzala, which is commonly applied to an earthquake). The nearest niphal form would be נזלּוּ (or resolved, נזלוּ, Jdg 5:5); but instead of the a of the second syllable, the niphal of the verbs ע has sometimes o, like the verb ע ו (e.g., נגלּוּ, Isa 34:4; Ges. 67, Anm. 5).


  Isaiah 64


  Isaiah 64:1


  The similes which follow cannot be attached to this nâzōllū, however we may explain it. Yet Isa 64:1 (2) does not form a new and independent sentence; but we must in thought repeat the word upon which the principal emphasis rests in Isa 63:19 (Isa 64:1). "(Wouldst come down) as fire kindles brushwood, fire causes water to boil; to make known Thy name to Thine adversaries, that the heathen may tremble before Thy face! When Thou doest terrible things which we hoped not for; wouldst come down, (and) mountains shake before Thy countenance!" The older expositors gave themselves a great deal of trouble in the attempt to trace hămâsı̄m to mâsas, to melt. But since Louis de Dieu and Albert Schultens have followed Saadia and Abulwlid in citing the Arabic hms, to crack, to mutter, to mumble, etc., and hšm, to break in pieces, confringere, from which comes hashim, broken, dry wood, it is generally admitted that hămâsim is from hemes (lit. crackling, rattling, Arab. hams), and signifies "dry twigs," arida sarmenta. The second simile might be rendered, "as water bubbles up in the fire;" and in that case mayim would be treated as a feminine (according to the rule in Ges. 146, 3), in support of which Job 14:19 may be adduced as an unquestionable example (although in other cases it is masculine), and אשׁ = בּאשׁ would be used in a local sense, like lehâbhâh, into flames, in Isa 5:24. But it is much more natural to take אשׁ, which is just as often a feminine as מים is a masculine, as the subject of תּבעה, and to give to the verb בּעה, which is originally intransitive, judging from the Arabic bgâ, to swell, the Chald. בּוּע, to spring up (compare אבעבּעות, blisters, pustules), the Syr. בּגא, to bubble up, etc., the transitive meaning to cause to boil or bubble up, rather than the intransitive to boil (comp. Isa 30:13, נבעה, swollen = bent forwards, as it were protumidus). Jehovah is to come down with the same irresistible force which fire exerts upon brushwood or water, when it sets the former in flames and makes the latter boil; in order that by such a display of might He may make His name known (viz., the name thus judicially revealing itself, hence "in fire," Isa 30:27; Isa 66:15) to His adversaries, and that nations (viz., those that are idolaters) may tremble before Him (מפּניך: cf., Psa 68:2-3). The infinitive clause denoting the purpose, like that indicating the comparison, passes into the finite (cf., Isa 10:2; Isa 13:9; Isa 14:25). Modern commentators for the most part now regard the optative lū' (O that) as extending to Isa 64:2 also; and, in fact, although this continued influence of lū' appears to overstep the bounds of the possible, we are forced to resort to this extremity. Isa 64:2 cannot contain a historical retrospect: the word "formerly" would be introduced if it did, and the order of the words would be a different one. Again, we cannot assume that נזלּוּ הרים מפּניך ירדתּ contains an expression of confidence, or that the prefects indicate certainty. Neither the context, the foregoing נוראות בּעשׂותך נו (why not עשׂה?), nor the parenthetical assertion נקוּה לא, permits of this. On the other hand, וגו בעשׂותך connects itself very appropriately with the purposes indicated in Isa 64:1 (2.): "may tremble when Thou doest terrible things, which we, i.e., such as we, do not look for," i.e., which surpass our expectations. And now nothing remains but to recognise the resumption of Isa 63:19 (Isa 64:1) in the clause "The mountains shake at Thy presence," in which case Isaiah 63:19b-64:2 (Isa 64:1-3) forms a grand period rounded off palindromically after Isaiah's peculiar style.


  Isaiah 64:3


  The following clause gives the reason for this; ו being very frequently the logical equivalent for kı̄ (e.g., Isa 3:7 and Isa 38:15). The justification of this wish, which is forced from them by the existing misery, is found in the incomparable acts of Jehovah for the good of His own people, which are to be seen in a long series of historical events. Isa 64:3 (4.). "For from olden time men have not heard, nor perceived, nor hath an eye seen, a God beside Thee, who acted on behalf of him that waiteth for Him." No ear, no eye has ever been able to perceive the existence of a God who acted like Jehovah, i.e., really interposed on behalf of those who set their hopes upon Him. This is the explanation adopted by Knobel; but he wrongly supplies נוראות to יעשׂה, whereas עשׂה is used here in the same pregnant sense as in Ps. 22:32; Psa 37:5; 52:11 (cf., gâmar in Psa 57:3; Psa 138:8). It has been objected to this explanation, that האזין is never connected with the accusative of the person, and that God can neither be heard nor seen. But what is terrible in relation to שׁמע in Job 42:5 cannot be untenable in relation to האזין. Hearing and seeing God are here equivalent to recognising His existence through the perception of His works. The explanation favoured by Rosenmller and Stier, viz., "And from olden time men have not heard it, nor perceived with ears, no eye has seen it, O God, beside Thee, what (this God) doth to him that waiteth for Him," is open to still graver objections. The thought is the same as in Psa 31:20, and when so explained it corresponds more exactly to the free quotation in Co1 2:9, which with our explanation there is no necessity to trace back to either Isa 42:15-16, or a lost book, as Origen imagined (see Tischendorf's ed. vii. of the N.T. on this passage). This which no ear has heard, no eye seen, is not God Himself, but He who acts for His people, and justifies their waiting for Him (cf., Hofmann, Die h. Schrift Neuen Testaments, ii. 2, 51). Another proof that Paul had no other passage than this in his mind, is the fact that the same quotation is met with in Clement's Epistle to the Corinthians (ch. 34), where, instead of "those that love Him," we have "those that wait for Him," a literal rendering of למחכּה־לו. The quotation by Paul therefore by no means leads us to take Elohim as a vocative or וגו יעשׂה as the object, although it must not be concealed that this view of the passage and its reference to the fulness of glory in the eternal life is an old rabbinical one, as Rashi expressly affirms, when he appeals to R. Jose (Joseph Kara) as bondsman for the other (see b. Sanhedrin 99a). Hahn has justly objected to this traditional explanation, which regards Elohim as a vocative, that the thought, that God alone has heard and perceived and seen with His eye what He intends to do to His people, is unsuitable in itself, and at variance with the context, and that if וגו יעשׂה was intended as the object, אשר (את) would certainly be inserted. And to this we may add, that we cannot find the words Elohim zūlâthekhâ (God beside Thee) preceded by a negation anywhere in chapters 40-66 without receiving at once the impression, that they affirm the sole deity of Jehovah (comp. Isa 45:5, Isa 45:21). The meaning therefore is, "No other God beside Jehovah has ever been heard or seen, who acted for (ageret pro) those who waited for Him." Mechakkēh is the construct, according to Ges. 116, 1; and ya‛ăsēh has tsere here, according to Kimchi (Michlol 125b) and other testimonies, just as we meet with תעסה four times (in Gen 26:29; Jos 7:9; Sa2 13:12; Jer 40:16) and ונעשׂה once (Jos 9:24), mostly with a disjunctive accent, and not without the influence of a whole or half pause, the form with tsere being regarded as more emphatic than that with seghol.


  Isaiah 64:4


  (5)


  After the long period governed by לוּא has thus been followed by the retrospect in Isa 64:3 (4.), it is absolutely impossible that Isa 64:4 (5a) should be intended as an optative, in the sense of "O that thou wouldst receive him that," etc., as Stier and others propose. The retrospect is still continued thus: "Thou didst meet him that rejoiceth to work righteousness, when they remembered Thee in Thy ways." צדק ועשׂה שׂשׂ is one in whom joy and right action are paired, and is therefore equivalent to לעשׂות שׂשׂ. At the same time, it may possibly be more correct to take צדק as the object of both verses, as Hofmann does in the sense of "those who let what is right be their joy, and their action also;" for though שׂוּשׂ (שׂישׂ) cannot be directly construed with the accusative of the object, as we have already observed at Isa 8:6 and Isa 35:1, it may be indirectly, as in this passage and Isa 65:18. On pâga‛, "to come to meet," in the sense of "coming to the help of," see at Isa 47:3; it is here significantly interchanged with בּדרכיך of the minor clause bidrâkhekhâ yizkerūkhâ, "those who remember Thee in Thy ways" (for the syntax, compare Isa 1:5 and Isa 26:16): "When such as love and do right, walking in Thy ways, remembered Thee (i.e., thanked Thee for grace received, and longed for fresh grace), Thou camest again and again to meet them as a friend."


  But Israel appeared to have been given up without hope to the wrath of this very God. Isa 64:4 (5b). "Behold, Thou, Thou art enraged, and we stood as sinners there; already have we been long in this state, and shall we be saved?" Instead of hēn ‛attâh (the antithesis of now and formerly), the passage proceeds with hēn 'attâh. There was no necessity for 'attâh with qâtsaphtâ; so that it is used with special emphasis: "Behold, Thou, a God who so faithfully accepts His own people, hast broken out in wrath." The following word ונּחטא cannot mean "and we have sinned," but is a fut. consec., and therefore must mean at least, "then we have sinned" (the sin inferred from the punishment). It is more correct, however, to take it, as in Gen 43:9, in the sense of, "Then we stand as sinners, as guilty persons:" the punishment has exhibited Israel before the world, and before itself, as what it really is (consequently the fut. consec. does not express the logical inference, but the practical consequence). As ונחטא has tsakeph, and therefore the accents at any rate preclude Shelling's rendering, "and we have wandered in those ways from the very earliest times," we must take the next two clauses as independent, if indeed בהם is to be understood as referring to בדרכיך. Stier only goes halfway towards this when he renders it, "And indeed in them (the ways of God, we sinned) from of old, and should we be helped?" This is forced, and yet not in accordance with the accents. Rosenmller and Hahn quite satisfy this demand when they render it, "Tamen in viis tuis aeternitas ut salvemur;" but ‛ōlâm, αἰών, in this sense of αἰωνιότης, is not scriptural. The rendering adopted by Besser, Grotius, and Starck is a better one: "(Si vero) in illis (viis tuis) perpetuo (mansissemus), tunc servati fuerimus" (if we had continued in Thy ways, then we should have been preserved). But there is no succession of tenses here, which could warrant us in taking ונוּשׁע as a paulo-post future; and Hofmann's view is syntactically more correct, "In them (i.e., the ways of Jehovah) eternally, we shall find salvation, after the time is passed in which He has been angry and we have sinned" (or rather, been shown to be guilty). But we question the connection between בהם and רדכיך in any form. In our view the prayer suddenly takes a new turn from hēn (behold) onwards, just as it did with lū' (O that) in Isa 64:1; and רדכיך in Isa 64:5 stands at the head of a subordinate clause. Hence בהם must refer back to ונחטא קצפת ("in Thine anger and in our sins," Schegg). There is no necessity, however, to search for nouns to which to refer בּהם. It is rather to be taken as neuter, signifying "therein" (Eze 33:18, cf., Psa 90:10), like עליהם, thereupon = thereby (Isa 38:16), בּהן therein (Isa 37:16), מהם thereout (Isa 30:6), therefrom (Isa 44:15). The idea suggested by such expressions as these is no doubt that of plurality (here a plurality of manifestations of wrath and of sins), but one which vanishes into the neuter idea of totality. Now we do justice both to the clause without a verb, which, being a logical copula, admits simply of a present sumus; and also to ‛ōlâm, which is the accusative of duration, when we explain the sentence as meaning, "In this state we are and have been for a long time." ‛Olâm is used in other instances in these prophecies to denote the long continuance of the sate of punishment (see Isa 42:14; Isa 57:11), since it appeared to the exiles as an eternity (a whole aeon), and what lay beyond it as but a little while (mits‛âr, Isa 63:18). The following word ונוּשׁע needs no correction. There is no necessity to change it into ונּתע, as Ewald proposes, after the lxx καὶ ἐπλανήθημεν ("and we fell into wandering"), or what would correspond still more closely to the lxx (cf., Isa 46:8, פשׁעים, lxx πεπλανήμενοι), but is less appropriate here, into ונּפשׁע ("and we fell into apostasy"), the reading supported by Lowth and others. If it were necessary to alter the text at all, we might simply transpose the letters, and read וּנשׁוּע, "and cried for help." But if we take it as a question, "And shall we experience salvation—find help?" there is nothing grammatically inadmissible in this (compare Isa 28:28), and psychologically it is commended by the state of mind depicted in Isa 40:27; Isa 59:10-12. Moreover, what follows attaches itself quite naturally to this.


  Isaiah 64:5


  (6)


  The people who ask the question in Isa 64:5 do not regard themselves as worthy of redemption, as their self-righteousness has been so thoroughly put to shame. "We all became like the unclean thing, and all our virtues like a garment soiled with blood; and we all faded away together like the leaves; and our iniquities, like the storm they carried us away." The whole nation is like one whom the law pronounces unclean, like a leper, who has to cry "tâmē, tâmē "as he goes along, that men may get out of his way (Lev 13:45). Doing right in all its manifold forms (tsedâqōth, like Isa 33:15, used elsewhere of the manifestations of divine righteousness), which once made Israel well-pleasing to God (Isa 1:21), has disappeared and become like a garment stained with menstruous discharge (cf., Eze 36:17); (lxx ὡς ῥάκος ἀποκαθημένης = dâvâ, Isa 30:22; niddâh, Lam 1:17; temē'âh, Lev 15:33). ‛Iddı̄m (used thus in the plural in the Talmud also) signifies the monthly period (menstrua). In the third figure, that of fading falling foliage, the form vannâbhel is not kal (= vannibbōl or vannibbal; Ewald, 232, b), which would be an impossibility according to the laws of inflexion; still less is it niphal = vanninnâbhel (which Kimchi suggests as an alternative); but certainly a hiphil. It is not, however, from nâbhēl = vannabbel, "with the reduplication dropped to express the idea of something gradual," as Bttcher proposes (a new and arbitrary explanation in the place of one founded upon the simple laws of inflexion), but either from bâlal (compare the remarks on belı̄l in Isa 30:24, which hardly signifies "ripe barley" however), after the form ויּגל (from גּלל) ויּסך (from סכך), or from būl, after the form ויּקם, etc. In any case, therefore, it is a metaplastic formation, whether from bâlal or būl = nâbhēl, like ויּשׂר (in Ch1 20:3, after the form ויּסר, from שּׂור = נשׂר, or after the form ויּרע, from שׂרר = נשׂר (compare the rabbinical explanation of the name of the month Bul from the falling of the leaves, in Buxtorf, Lex. talm. col. 271). The hiphil הבל or הביל is to be compared to האדים, to stream out red (= to be red); האריך, to make an extension (= to be long); השׁרישׁ, to strike root (= to root), etc., and signifies literally to produce a fading (= to fade away). In the fourth figure, עוננוּ (as it is also written in Isa 64:6 according to correct codices) is a defective plural (as in Jer 14:7; Eze 28:18; Dan 9:13) for the more usual עונתינוּ (Isa 59:12). עון is the usual term applied to sin regarded as guilt, which produces punishment of itself. The people were robbed by their sins of all vital strength and energy, like dry leaves, which the guilt and punishment springing from sin carried off as a very easy prey.


  Isaiah 64:6


  (7)


  Universal forgetfulness of God was the consequence of this self-instigated departure from God. "And there was no one who called upon Thy name, who aroused himself to lay firm hold of Thee: for Thou hadst hidden Thy face from us, and didst melt us into the hand of our transgressions." There was no one (see Isa 59:16) who had risen up in prayer and intercession out of this deep fall, or had shaken himself out of the sleep of security and lethargy of insensibility, to lay firm hold of Jehovah, i.e., not to let Him go till He blessed him and his people again. The curse of God pressed every one down; God had withdrawn His grace from them, and given them up to the consequences of their sins. The form ותּמוּגנוּ is not softened from the pilel ותּמגגנוּ, but is a kal like ויכוּננּוּ ekil in Job 31:15 (which see), מוּג being used in a transitive sense, as kūn is there (cf., shūbh, Isa 52:8; mūsh, Zac 3:9). The lxx, Targ., and Syr. render it et tradidisti nos; but we cannot conclude from this with any certainty that they read ותּמגּננוּ, which Knobel follows Ewald in correcting into the incorrect form ותּמגּנּוּ. The prophet himself had the expression miggēn beyad (Gen 14:20, cf., Job 8:4) in his mind, in the sense of liquefecisti nos in manum, equivalent to liquefecisti et tradidisti (παρέδωκας, Rom 1:28), from which it is evident that ביד is not a mere διά (lxx), but the "hand" of the transgressions is their destructive and damning power.


  Isaiah 64:7


  (8-9)


  This was the case when the measure of Israel's sins had become full. They were carried into exile, where they sank deeper and deeper. The great mass of the people proved themselves to be really massa perdita, and perished among the heathen. But there were some, though a vanishingly small number, who humbled themselves under the mighty hand of God, and, when redemption could not be far off, wrestled in such prayers as these, that the nation might share it in its entirety, and if possible not one be left behind. With ועתּה the existing state of sin and punishment is placed among the things of the past, and the petition presented that the present moment of prayer may have all the significance of a turning-point in their history. "And now, O Jehovah, Thou art our Father: we are the clay, and Thou our Maker; and we are all the work of Thy hand. Be not extremely angry, O Jehovah, and remember not the transgression for ever! Behold, consider, we beseech Thee, we are all Thy people." The state of things must change at last; for Israel is an image made by Jehovah; yea, more than this, Jehovah is the begetter of Israel, and loves Israel not merely as a sculptor, but as a father (compare Isa 45:9-10, and the unquestionable passage of Isaiah in Isa 29:16). Let Him then not be angry עד־מאד, "to the utmost measure" (cf., Psa 119:8), or if we paraphrase it according to the radical meaning of מד, "till the weight becomes intolerable." Let Him not keep in mind the guilt for ever, to punish it; but, in consideration of the fact that Israel is the nation of His choice, let mercy take the place of justice. הן strengthens the petition in its own way (see Gen 30:34), just as נא does; and הבּיט signifies here, as elsewhere, to fix the eye upon anything. The object, in this instance, is the existing fact expressed in "we are all Thy people." Hitzig is correct in regarding the repetition of "all of us" in this prayer as significant. The object throughout is to entreat that the whole nation may participate in the inheritance of the coming salvation, in order that the exodus from Babylonia may resemble the exodus from Egypt.


  Isaiah 64:9


  The re-erection of the ruins of the promised land requires the zeal of every one, and this state of ruin must not continue. It calls out the love and faithfulness of Jehovah. "The cities of Thy holiness have become a pasture-ground; Zion has become a pasture-ground, Jerusalem a desert. The house of our holiness and of our adorning, where our fathers praised Thee, is given up to the fire, and everything that was our delight given up to devastation. Wilt Thou restrain Thyself in spite of this, O Jehovah, be silent, and leave us to suffer the utmost?" Jerusalem by itself could not possibly be called "cities" (‛ârē), say with reference to the upper and lower cities (Vitringa). It is merely mentioned by name as the most prominent of the many cities which were all "holy cities," inasmuch as the whole of Canaan was the land of Jehovah (Isa 14:25), and His holy territory (Psa 78:54). The word midbâr (pasture-land, heath, different from tsiyyâh, the pastureless desert, Isa 35:1) is repeated, for the purpose of showing that the same fate had fallen upon Zion-Jerusalem as upon the rest of the cities of the land. The climax of the terrible calamity was the fact, that the temple had also fallen a prey to the burning of the fire (compare for the fact, Jer 52:13). The people call it "house of our holiness and of our glory." Jehovah's qōdesh and tiph'ereth have, as it were, transplanted heaven to earth in the temple (compare Isa 63:15 with Isa 60:7); and this earthly dwelling-place of God is Israel's possession, and therefore Israel's qōdesh and tiph'ereth. The relative clause describes what sublime historical reminiscences are attached to the temple: אשׁר is equivalent to שׁם אשׁר, as in Gen 39:20; Num 20:13 (compare Psa 84:4), Deu 8:15, etc. הללּך has chateph-pathach, into which, as a rule, the vocal sheva under the first of two similar letters is changed. Machămaddēnū (our delights) may possibly include favourite places, ornamental buildings, and pleasure grounds; but the parallel leads us rather to think primarily of things associated with the worship of God, in which the people found a holy delight. כל, contrary to the usual custom, is here followed by the singular of the predicate, as in Pro 16:2; Eze 31:15 (cf., Gen 9:29). Will Jehovah still put restraint upon Himself, and cause His merciful love to keep silence, על־זאת, with such a state of things as this, or notwithstanding this state of things (Job 10:7)? On התאפּק, see Isa 63:15; Isa 42:14. The suffering would indeed increase עד־מאד (to the utmost), if it caused the destruction of Israel, or should not be followed at last by Israel's restoration. Jehovah's compassion cannot any longer thus forcibly restrain itself; it must break forth, like Joseph's tears in the recognition scene (Gen 45:1).


  Isaiah 65


  Isaiah 65:1


  After the people have poured out their heart before Jehovah, He announces what they may expect from Him. But instead of commencing with a promise, as we might anticipate after the foregoing prayer, He begins with reproach and threatening; for although the penitential portion of the community had included the whole nation in their prayer, it was destruction, and not deliverance, which awaited one portion of the nation, and that portion was the greater one. The great mass were in that state of "sin unto death" which defies all intercession (Jo1 5:16), because they had so scornfully and obstinately resisted the grace which had been so long and so incessantly offered to them. "I was discernible to those who did not inquire, discoverable by those who did not seek me. I said, 'Here am I, here am I,' to a nation where my name was not called. I spread out my hands all the day to a refractory people, who walked in the way that was not good, after their own thoughts." The lxx (A) render Isa 65:1, "I was found by those who did not seek me, I became manifest to those who did not ask for me" (B reverses the order); and in Rom 10:20-21, Paul refers Isa 65:1 to the Gentiles, and Isa 65:2 to Israel. The former, to whom He has hitherto been strange, enter into fellowship with Him; whilst the latter, to whom He has constantly offered Himself, thrust Him away, and lose His fellowship. Luther accordingly adopts this rendering: "I shall be sought by those who did not ask for me, I shall be found by those who did not seek me. And to the heathen who did not call upon my name, I say, Here am I, here am I." Zwingli, again, observes on Isa 65:1, "This is an irresistible testimony to the adoption of the Gentiles." Calvin also follows the apostle's exposition, and observes, that "Paul argues boldly for the calling of the Gentiles on the ground of this passage, and says that Isaiah dared to proclaim and assert that the Gentiles had been called by God, because he announced a greater thing, and announced it more clearly than the reason of those times would bear." Of all the Jewish expositors, where is only one, viz., Gecatilia, who refers v. 1 to the Gentiles; and of all the Christina expositors of modern times, there is only one, viz., Hendewerk, who interprets it in this way, without having been influenced by the quotation made by Paul. Hofman, however, and Stier, feel obliged to follow the apostle's exposition, and endeavour to vindicate it. But we have no sympathy with any such untenable efforts to save the apostle's honour. In Rom 9:25-26, he also quotes Hos 2:23 and Hos 2:1 in support of the calling of the Gentiles; whereas he could not have failed to know, that it is the restoration of Israel to favour which is alluded to there. He merely appeals to Hos 2 in support of the New Testament fact of the calling of the Gentiles, so far as it is in these words of the Old Testament prophet that the fact is most adequately expressed. And according to Pe1 2:10, Peter received the same impression from Hosea's words.


  But with the passage before us it is very different. The apostle shows, by the way in which he applies the Scripture, how he depended in this instance upon the Septuagint translation, which was in his own hands and those of his readers also, and by which the allusion to the Gentiles is naturally suggested, even if not actually demanded. And we may also assume that the apostle himself understood the Hebrew text, with which he, the pupil of Rabban Gamaliel, was of course well acquainted, in the same sense, viz., as relating to the calling of the Gentiles, without being therefore legally bound to adopt the same interpretation. The interchange of גּוי (cf., Isa 55:5) and עם; the attribute בשׁים קרא לא, which applies to heathen, and heathen only; the possibility of interpreting Isa 65:1-2, in harmony with the context both before and after, if Isa 65:1 be taken as referring to the Gentiles, on the supposition that Jehovah is here contrasting His success with the Gentiles and His failure with Israel: all these certainly throw weight into the scale. Nevertheless they are not decisive, if we look at the Hebrew alone, apart altogether from the lxx. For nidrashtı̄ does not mean "I have become manifest;" but, regarded as the so-called niphal tolerativum (according to Eze 14:3; Eze 20:3, Eze 20:31; Eze 36:37), "I permitted myself to be explored or found out;" and consequently נמצאתי, according to Isa 55:6, "I let myself be found." And so explained, Isa 65:1 stands in a parallel relation to Isa 55:6 : Jehovah was searchable, was discoverable (cf., Zep 1:6) to those who asked no questions, and did not seek Him (ללוא = לא לאשׁר, Ges. 123, 3), i.e., He displayed to Israel the fulness of His nature and the possibility of His fellowship, although they did not bestir themselves or trouble themselves in the least about Him—a view which is confirmed by the fact that Isa 65:1 merely refers to offers made to them, and not to results of any kind. Israel, however, is called בשׁמי אל־קרא גוי, not as a nation that was not called by Jehovah's name (which would be expressed by נקרא, Isa 43:7; cf., מקראי, κλητός μου, Isa 48:12), but as a nation where (supply 'ăsher) Jehovah's name was not invoked (lxx "who called not upon my name"), and therefore as a thoroughly heathenish nation; for which reason we have gōi (lxx ἔθνος) here, and not ‛am (lxx λαός). Israel was estranged from Him, just like the heathen; but He still turned towards them with infinite patience, and (as is added in Isa 65:2) with ever open arms of love. He spread out His hands (as a man does to draw another towards him to embrace him) all the day (i.e., continually, cf., Isa 28:24) towards an obstinate people, who walked in the way that was not good (cf., Psa 36:5; Pro 16:29; here with the article, which could not be repeated with the adjective, because of the לא), behind their own thoughts. That which led them, and which they followed, was not the will of God, but selfish views and purposes, according to their won hearts' lusts; and yet Jehovah did not let them alone, but they were the constant thought and object of His love, which was ever seeking, alluring, and longing for their salvation.


  Isaiah 65:3


  But through this obstinate and unyielding rejection of His love they have excited wrath, which, though long and patiently suppressed, now bursts forth with irresistible violence. "The people that continually provoketh me by defying me to my face, sacrificing in the gardens, and burning incense upon the tiles; who sit in the graves, and spend the night in closed places; to eat the flesh of swine, and broken pieces of abominations is in their dishes; who say, Stop! come not too near me; for I am holy to thee: they are a smoke in my nose, a fire blazing continually." אלּה (these) in Isa 65:5 is retrospective, summing up the subject as described in Isa 65:3-5, and what follows in Isa 65:5 contains the predicate. The heathenish practices of the exiles are here depicted, and in Isa 65:7 they are expressly distinguished from those of their fathers. Hence there is something so peculiar in the description, that we look in vain for parallels among those connected with the idolatry of the Israelites before the time of the captivity. There is only one point of resemblance, viz., the allusion to gardens as places of worship, which only occurs in the book of Isaiah, and in which our passage, together with Isa 57:5 and Isa 66:17, strikingly coincides with Isa 1:29. "Upon my face" (‛al-pânai) is equivalent to "freely and openly, without being ashamed of me, or fearing me;" cf., Job 1:11; Job 6:28; Job 21:31. "Burning incense upon the bricks" carries us to Babylonia, the true home of the cocti lateres (laterculi). The thorah only mentions lebhēnı̄m in connection with Babylonian and Egyptian buildings. The only altars that it allows are altars of earth thrown up, or of unhewn stones and wooden beams with a brazen covering. "They who sit in the graves," according to Vitringa, are they who sacrifice to the dead. He refers to the Greek and Roman inferiae and februationes, or expiations for the dead, as probably originating in the East. Sacrifices for the dead were offered, in fact, not only in India and Persia, but also in Hither Asia among the Ssabians, and therefore probably in ancient Mesopotamia and Babylonia. But were they offered in the graves themselves, as we must assume from בּקּברים (not על־קברים)? Nothing at all is known of this, and Bttcher (de inferis, 234) is correct in rendering it "among (inter) the graves," and supposing the object to be to hold intercourse there with the dead and with demons. The next point, viz., passing the night in closed places (i.e., places not accessible to every one: netsūrı̄m, custodita = clausa, like ne‛ı̄mı̄m, amaena), may refer to the mysteries celebrated in natural caves and artificial crypts (on the mysteries of the Ssabians, see Chwolsohn, Die Ssabier u. der Ssabismus, ii. 332ff.). But the lxx and Syriac render it ἐν τοῖς σπηλαίοις κοιμῶνται δι ̓ἐνύπνια, evidently understanding it to refer to the so-called incubare, ἐγκοιμᾶσθαι; and so Jerome explains it. "In the temples of idols," he says, "where they were accustomed to lie upon the skins of the victims stretched upon the ground, to gather future events from their dreams." The expression ubhannetsūrı̄m points not so much to open temples, as to inaccessible caves or subterraneous places. G. Rawlinson (Monarchies, ii. 269) mentions the discovery of "clay idols in holes below the pavement of palaces." From the next charge, "who eat there the flesh of the swine," we may infer that the Babylonians offered swine in sacrifice, if not as a common thing, yet like the Egyptians and other heathen, and ate their flesh ("the flesh taken from the sacrifice," 2 Macc. 6:21); whereas among the later Ssabians (Harranians) the swine was not regarded as either edible or fit for sacrifice.


  On the synecdochical character of the sentence כּליהם פּגּלים וּפרק, see at Isa 5:12, cf., Jer 24:2. Knobel's explanation, "pieces" (but it is not וּפרקי) "of abominations are their vessels, i.e., those of their ἱεροσκοπία," is a needless innovation. פּגּוּל signifies a stench, putrefaction (Eze 4:14, besar piggūl), then in a concrete sense anything corrupt or inedible, a thing to be abhorred according to the laws of food or the law generally (syn. פּסּוּל, פּצוּל); and when connected with פרק (chethib), which bears the same relation to מרק as crumbs or pieces (from פּרק, to crumble) to broth (from מתק, to rub off or scald off), it means a decoction, or broth made either of such kinds of flesh or such parts of the body as were forbidden by the law. The context also points to such heathen sacrifices and sacrificial meals as were altogether at variance with the Mosaic law. For the five following words proceed from the mouths of persons who fancy that they have derived a high degree of sanctity either from the mysteries, or from their participation in rites of peculiar sacredness, so that to every one who abstains from such rites, or does not enter so deeply into them as they do themselves, they call out their "odi profanum vulgus et arceo." אליך קרב, keep near to thyself, i.e., stay where you are, like the Arabic idhab ileika, go away to thyself, for take thyself off. על־תּגּשׁ־בּי (according to some MSS with mercha tifchah), do not push against me (equivalent to גּשׁ־הלאה or גּשׁה־לך, get away, make room; Gen 19:9; Isa 49:20), for qedashtikhâ, I am holy to thee, i.e., unapproachable. The verbal suffix is used for the dative, as in Isa 44:21 (Ges. 121, 4), for it never occurred to any of the Jewish expositors (all of whom give sanctus prae te as a gloss) that the kal qâdash was used in a transitive sense, like châzaq in Jer 20:7, as Luther, Calvin, and even Hitzig suppose. Nor is the exclamation the well-meant warning against the communication of a burdensome qedusshâh, which had to be removed by washing before a man could proceed to the duties of every-day life (such, for example, as the qedusshâh of the man who had touched the flesh of a sin-offering, or bee sprinkled with the blood of a sin-offering; Lev 6:20, cf., Eze 44:19; Eze 46:20). It is rather a proud demand to respect the sacro-sanctus, and not to draw down the chastisement of the gods by the want of reverential awe. After this elaborate picture, the men who are so degenerate receive their fitting predicate. They are fuel for the wrath of God, which manifests itself, as it were, in smoking breath. This does not now need for the first time to seize upon them; but they are already in the midst of the fire of wrath, and are burning there in inextinguishable flame.


  Isaiah 65:6


  The justice of God will not rest till it has procured for itself the fullest satisfaction. "Behold, it is written before me: I will not keep silence without having recompensed, and I will recompense into their bosom. Your offences, and the offences of your fathers together, saith Jehovah, that they have burned incense upon the mountains, and insulted me upon the hills, and I measure their reward first of all into their bosom." Vitringa has been misled by such passages as Isa 10:1; Job 13:26; Jer 22:30, in which kâthabh (kittēbh) is used to signify a written decree, and understands by khethūbhâh the sentence pronounced by God; but the reference really is to their idolatrous conduct and contemptuous defiance of the laws of God. This is ever before Him, written in indelible characters, waiting for the day of vengeance; for, according to the figurative language of Scripture, there are heavenly books, in which the good and evil works of men are entered. And this agrees with what follows: "I will not be silent, without having first repaid," etc. The accentuation very properly places the tone upon the penultimate of the first shillamtı̄ as being a pure perfect, and upon the last syllable of the second as a perf. consec. אם כּי preceded by a future and followed by a perfect signifies, "but if (without having) first," etc. (Isa 55:10; Gen 32:27; Lev 22:6; Rut 3:18; cf., Jdg 15:7). The original train of thought was, "I will not keep silence, for I shall first of all keep silence when," etc. Instead of ‛al chēqâm, "Upon their bosom," we might have 'el chēqâm, into their bosom, as in Jer 32:18; Psa 79:12. In Isa 65:7 the keri really has 'el instead of ‛al, whilst in Isa 65:9 the chethib is ‛al without any keri (for the figure itself, compare Luk 6:38, "into your bosom"). The thing to be repaid follows in Isa 65:7; it is not governed, however, by shillamtı̄, as the form of the address clearly shows, but by 'ăshallēm understood, which may easily be supplied. Whether 'ăsher is to be taken in the sense of qui or quod (that), it is hardly possible to decide; but the construction of the sentence favours the latter. Sacrificing "upon mountains and hills" (and, what is omitted, here, "under every green tree") is the well-known standing phrase used to describe the idolatry of the times preceding the captivity (cf., Isa 57:7; Hos 4:13; Eze 6:13). וּמדּתי points back to veshillamtı̄ in Isa 65:6, after the object has been more precisely defined. Most of the modern expositors take ראשׁנה פעלּתם together, in the sense of "their former wages," i.e., the recompense previously deserved by their fathers. But in this case the concluding clause would only affirm, by the side of Isa 65:7, that the sins of the fathers would be visited upon them. Moreover, this explanation has not only the accents against it, but also the parallel in Jer 16:18 (see Hitzig), which evidently stands in a reciprocal relation to the passage before us. Consequently ri'shōnâh must be an adverb, and the meaning evidently is, that the first thing which Jehovah had to do by virtue of His holiness was to punish the sins of the apostate Israelites; and He would so punish them that inasmuch as the sins of the children were merely the continuation of the fathers' sins, the punishment would be measured out according to the desert of both together.


  Isaiah 65:8


  As the word ri'shōnâh (first of all) has clearly intimated that the work of the future will not all consist in the execution of penal justice, there is no abruptness in the transition from threatening to promises. "Thus saith Jehovah, As when the must is found in the cluster, men say, Do not destroy it, for there is a blessing within it, so will I do for the sake of my servants, that I may not destroy the whole. And I will bring forth a seed out of Jacob, and an heir of my mountains out of Judah, and my chosen ones shall inherit it, and my servants shall dwell there." Of the two co-ordinate clauses of the protasis (Isa 65:8), the first contains the necessary condition of the second. Hattı̄rōsh (must, or the juice of the grapes, from yârash, possibly primarily nothing more than receipt, or the produce of labour) and bâ'eshkōl have both of them the article generally found in comparisons (Ges. 109, Anm. 1); ואמר signifies, as in Isa 45:24, "men say," with the most general and indefinite subject. As men to not destroy a juicy cluster of grapes, because they would thereby destroy the blessing of God which it contains; so will Jehovah for His servants' sake not utterly destroy Israel, but preserve those who are the clusters in the vineyard (Isa 3:14; Isa 5:1-7) or upon the vine (Psa 80:9.) of Israel. He will not destroy hakkōl, the whole without exception; that is to say, keeping to the figure, not "the juice with the skin and stalk," as Knobel and Hahn explain it, but "the particular clusters in which juice is contained, along with the degenerate neglected vineyard or vine, which bears for the most part only sour grapes (Isa 5:4) or tendrils without fruit (cf., Isa 18:5). The servants of Jehovah, who resemble these clusters, remain preserved. Jehovah brings out, causes to go forth, calls to the light of day (הוצי) as in Isa 54:16; here, however, it is by means of sifting: Eze 20:34.), out of Jacob and Judah, i.e., the people of the two captivities (see Isa 56:3), a seed, a family, that takes possession of His mountains, i.e., His holy mountain-land (Isa 14:25, cf., Psa 121:1, and har qodshı̄, which is used in the same sense in Isa 11:9; Isa 65:25). As "my mountain" is equivalent in sense to the "land of Israel," for which Ezekiel is fond of saying "the mountains of Israel" (e.g., Isa 6:2-3), the promise proceeds still further to say, "and my chosen ones will take possession thereof" (viz., of the land, Isa 60:21, cf., Isa 8:21).


  Isaiah 65:10


  From west to east, i.e., in its whole extent, the land then presents the aspect of prosperous peace. "And the plain of Sharon becomes a meadow for flocks, and the valley of Achor a resting-place for oxen, for my people that asketh for me." Hasshârōn (Sharon) is the plain of rich pasture-land which stretches along the coast of the Mediterranean from Yafo to the neighbourhood of Carmel. ‛Emeq ‛Akhōr is a valley which became renowned through the stoning of Achan, in a range of hills running through the plain of Jericho (see Keil on Jos 7:24.). From the one to the other will the wealth in flocks extend, and in the one as well as in the other will that peace prevail which is now enjoyed by the people of Jehovah, who inquired for Him in the time of suffering, and therefore bear this name in truth. The idyllic picture of peace is thoroughly characteristic of Isaiah: see, for example, Isa 32:20; and for rēbhets with nâveh, compare Isa 35:7.


  Isaiah 65:11


  The prophecy now turns again to those already indicated and threatened in Isa 65:1-7. "And ye, who are enemies to Jehovah, O ye that are unmindful of my holy mountain, who prepare a table for Gad, and fill up mixed drink for the goddess of destiny—I have destined you to the sword, and ye will all bow down to the slaughter, because I have called and ye have not replied, I have spoken and ye have not heard; and ye did evil in mine eyes, and ye chose that which I did not like." It may be taken for granted as a thing generally admitted, that Isa 65:11 refers to two deities, and to the lectisternia (meals of the gods, cf., Jer 7:18; Jer 51:44) held in their honour. שׁלחן ערך is the other side of the lectum sternere, i.e., the spreading of the cushions upon which the images of the gods were placed during such meals of the gods as these. In the passage before us, at any rate, the lectus answering to the shulchân (like the sella used in the case of the goddesses) is to be taken as a couch for eating, not for sleeping on. In the second clause, therefore, ממסך למני והממלאים (which is falsely accentuated in our editions with tifchah mercha silluk, instead of mercha tifchah silluk), ממסך מלּא signifies to fill with mixed drink, i.e., with wine mixed with spices, probably oil of spikenard. מלּא may be connected not only with the accusative of the vessel filled, but also with that of the thing with which it is filled (e.g., Exo 28:17). Both names have the article, like הבּעל. הגּד is perfectly clear; if used as an appellative, it would mean "good fortune." The word has this meaning in all the three leading Semitic dialects, and it also occurs in this sense in Gen 30:11, where the chethib is to be read בּגד (lxx ἐν τύχῃ). The Aramaean definitive is גּדּא (not גּדא), as the Arabic 'gadd evidently shows. The primary word is גּדד (Arab. 'gadda), to cut off, to apportion; so that Arab. jaddun, like the synonymous ḥaḍḍun, signifies that which is appointed, more especially the good fortune appointed. There can be no doubt, therefore, that Gad, the god of good fortune, more especially if the name of the place Baal-Gad is to be explained in the same way as Baal-hammn, is Baal (Bel) as the god of good fortune. Gecatilia (Mose ha-Cohen) observes, that this is the deified planet Jupiter. This star is called by the Arabs "the greater luck" as being the star of good fortune; and in all probability it is also the rabb-el-bacht (lord of good fortune) worshipped by the Ssabians (Chwolsohn, ii. 30, 32). It is true that it is only from the passage before us that we learn that it was worshipped by the Babylonians; for although H. Rawlinson once thought that he had found the names Gad and Menni in certain Babylonian inscriptions (Journal of the Royal Asiatic Society, xii. p. 478), the Babylonian Pantheon in G. Rawlinson's Monarchies contains neither of these names. With this want of corroborative testimony, the fact is worthy of notice, that a Rabbi named 'Ulla, who sprang from Babylon, explains the דרגשׁ of the Mishna by דגדא ערסא (a sofa dedicated to the god of prosperity, and often left unused) (b. Nedarim 56a; cf., Sanhedrin 20a).


  But if Gad is Jupiter, nothing is more probable than that Meni is Venus; for the planet Venus is also regarded as a star of prosperity, and is called by the Arabs "the lesser luck." The name Meni in itself, indeed, does not necessarily point to a female deity; for meni from mânâh, if taken as a passive participial noun (like גּרי בּריה, a creature), signifies "that which is apportioned;" or if taken as a modification of the primary form many, like גּדי, טלי, צבי, and many others, allotment, destination, fate. We have synonyms in the Arabic mana-n and meniye, and the Persian bacht (adopted into the Arabic), which signify the general fate, and from which bago-bacht is distinguished as signifying that which is exceptionally allotted by the gods. The existence of a deity of this name meni is also probably confirmed by the occurrence of the personal name עבדמני on certain Aramaeo-Persian coins of the Achaemenides, with which Frst associates the personal name Achiman (see his Lex.), combining מן with Μήν, and מני with Μήνη, as Movers (Phnizier, i. 650) and Knobel have also done. מן and מני would then be Semitic forms of these Indo-Germanic names of deities; for Μήν is Deus Lunus, the worship of which in Carrae (Charran) is mentioned by Spartian in chapter vi. of the Life of Caracalla, whilst Strabo (xii. 3, 31, 32) speaks of it as being worshipped in Pontus, Phrygia, and other places; and Μήνη is Dea Luna (cf., Γενείτη Μάνη in Plut. quaest. rom. 52, Genita Mana in Plin. h. n. 29, 4, and Dea Mena in Augustine, Civ. 4, 11), which was worshipped, according to Diodorus (iii. 56) and Nonnus (Dionys. v. 70 ss.), in Phoenicia and Africa. The rendering of the lxx may be quoted in favour of the identity of the latter with מני (ἑτοιμάζοντες τῷ δαιμονίῳ (another reading δαίμονι τράπεζαν καὶ πληροῦντες τῇ τύχῃ κέρασμα), especially if we compare with this what Macrobius says in Saturn. i. 19, viz., that "according to the Egyptians there are four of the gods which preside over the birth of men, Δαίμων Τύχη ̓́Ερωσ ̓Ανάγκη. Of these Daimōn is the sun, the author of spirit, of warmth, and of light. Tychē is the moon, as the goddess through whom all bodies below the moon grow and disappear, and whose ever changing course accompanies the multiform changes of this mortal life."


  In perfect harmony with this is the following passage of Vettius Valens, the astrologer of Antioch, which has been brought to light by Selden in his Syntagma de Diis Syris: Κλῆροι τῆς τύχης καὶ τοῦ δαίμονος σημαίνουσιν (viz., by the signs of nativity) ἣλιον τε καὶ σελήνην. Rosenmller very properly traces back the Sept. rendering to this Egyptian view, according to which Gad is the sun-god, and Meni the lunar goddess as the power of fate. Now it is quite true that the passage before us refers to Babylonian deities, and not to Egyptian; at the same time there might be some relation between the two views, just as in other instances ancient Babylonia and Egypt coincide.


  But there are many objections that may be offered to the combination of מני (Meni) and Μήνη: (1.) The Babylonian moon-deity was either called Sı̄n, as among the ancient Shemites generally, or else by other names connected with ירח (ירח) and châmar. (2.) The moon is called mâs is Sanscrit, Zendic mâo, Neo-Pers. mâh (mah); but in the Arian languages we meet with no such names as could be traced to a root mân as the expansion of mâ (to measure), like μήν μήνη), Goth. mena; for the ancient proper names which Movers cites, viz., ̓Αριαμένησ ̓Αρταμένης, etc., are traceable rather to the Arian manas = μένος, mens, with which Minerva (Menerva, endowed with mind) is connected. (3.) If meni were the Semitic form of the name for the moon, we should expect a closer reciprocal relation in the meanings of the words. We therefore subscribe to the view propounded by Gesenius, who adopts the pairing of Jupiter and Venus common among the Arabs, as the two heavenly bodies that preside over the fortunes of men; and understands by Meni Venus, and by Gad Jupiter. There is nothing at variance with this in the fact that 'Ashtoreth (Ishtar, with 'Ashērâh) is the name of Venus (the morning star), as we have shown at Isa 14:12. Meni is her special name as the bestower of good fortune and the distributor of fate generally; probably identical with Mant, one of the three leading deities of the prae-Islamitish Arabs.


  The address proceeds with umânı̄thı̄ (and I have measured), which forms an apodosis and contains a play upon the name of Meni, Isa 65:11 being as it were a protasis indicating the principal reason of their approaching fate. Because they sued for the favour of the two gods of fortune (the Arabs call them es-sa'dâni, "the two fortunes") and put Jehovah into the shade, Jehovah would assign them to the sword, and they would all have to bow down (כּרע as in Isa 10:4). Another reason is now assigned for this, the address thus completing the circle, viz., because when I called ye did not reply, when I spake ye did not hear (this is expressed in the same paratactic manner as in Isa 5:4; Isa 12:1; Isa 50:2), and ye have done, etc.: an explanatory clause, consisting of four members, which is repeated almost word for word in Isa 66:4 (cf., Isa 56:4).


  Isaiah 65:13


  On the ground of the sin thus referred to again, the proclamation of punishment is renewed, and the different fates awaiting the servants of Jehovah and those by whom He is despised are here announced in five distinct theses and antitheses. "Therefore thus saith the Lord, Jehovah: Behold my servants will eat, but ye will hunger; behold my servants will drink, but ye will thirst; behold my servants will rejoice, but ye will be put to shame; behold my servants will exult for delight of heart, but ye will cry for anguish of heart, and ye will lament for brokenness of spirit. And ye will leave your name for a curse to my chosen ones, and the Lord, Jehovah, will slay thee; but His servants He will call by another name, to that whoever blesseth himself in the land will bless himself by the God of truthfulness, and whoever sweareth in the land will swear by the God of truthfulness, because the former troubles are forgotten, and because they have vanished from mine eyes." The name Adonai is connected with the name Jehovah for the purpose of affirming that the God of salvation and judgment has the power to carry His promises and threats into execution. Starving, confounded by the salvation they had rejected (תּבשׁוּ as in Isa 66:5), crying and wailing (תּילילוּ, fut. hiph. as in Isa 15:2, with a double preformative; Ges. 70, 2 Anm.) for sorrow of heart and crushing of spirit (shebher, rendered very well by the lxx συντριβή, as in Isa 61:1, συντετριμμένους ), the rebellious ones are left behind in the land of captivity, whilst the servants of Jehovah enjoy the richest blessings from God in the land of promise (Isa 62:8-9). The former, perishing in the land of captivity, leave their name to the latter as shebhū‛âh, i.e., to serve as a formula by which to swear, or rather to execrate or curse (Num 5:21), so that men will say, "Jehovah slay thee, as He slew them." This, at any rate, is the meaning of the threat; but the words וגו והמיתך cannot contain the actual formula, not even if we drop the Vav, as Knobel proposes, and change לבחירי into לבחיריו; for, in the first place, although in the doxologies a Hebrew was in the habit of saying "berūkh shemō" (bless his name) instead of yehı̄ shemō bârukh (his name be blessed), he never went so far as the Arab with his Allâh tabâr, but said rather יתברך. Still less could he make use of the perfect (indicative) in such sentences as "may he slay thee," instead of the future (voluntative) ימיתך, unless the perfect shared the optative force of the previous future by virtue of the consecutio temporum. And secondly, the indispensable כּהם or כּאלּה would be wanting (see Jer 29:22, cf., Gen 48:20). We may therefore assume, that the prophet has before his mind the words of this imprecatory formula, though he does not really express them, and that he deduces from it the continuation of the threat. And this explains his passing from the plural to the singular. Their name will become an execration; but Jehovah will call His servants by another name (cf., Isa 62:2), so that henceforth it will be the God of the faithfully fulfilled promise whose name men take into their mouth when they either desire a blessing or wish to give assurance of the truth (hithbâr be, to bless one's self with any one, or with the name of any one; Ewald, 133, Anm. 1). No other name of any god is now heard in the land, except this gloriously attested name; for the former troubles, which included the mixed condition of Israel in exile and the persecution of the worshippers of Jehovah by the despisers of Jehovah, are now forgotten, so that they no longer disturb the enjoyment of the present, and are eve hidden from the eyes of God, so that all thought of ever renewing them is utterly remote from His mind. This is the connection between Isa 65:16 and Isa 65:13-15. אשׁר does not mean eo quod here, as in Gen 31:49 for example, but ita ut, as in Gen 13:16. What follows is the result of the separation accomplished and the promise fulfilled. For the same reason God is called Elohē'âmēn, "the God of Amen," i.e., the God who turns what He promises into Yea and Amen (Co2 1:20). The epithet derived from the confirmatory Amen, which is thus applied to Jehovah, is similar to the expression in Rev 3:14, where Jesus is called "the Amen, the faithful and true witness." The explanatory kı̄ (for) is emphatically repeated in וכי, as in Gen 33:11 and Sa1 19:4 (compare Job 38:20). The inhabitants of the land stand in a close and undisturbed relation to the God who has proved Himself to be true to His promises; for all the former evils that followed from the sin have entirely passed away.


  Isaiah 65:17


  The fact that they have thus passed away is now still further explained; the prophet heaping up one kı̄ (for) upon another, as in Isa 9:3-5. "For behold I create a new heaven and a new earth; and men will not remember the first, nor do they come to any one's mind. No, be ye joyful and exult for ever at that which I create: for behold I turn Jerusalem into exulting, and her people into joy. And I shall exult over Jerusalem, and be joyous over my people, and the voice of weeping and screaming will be heard in her no more." The promise here reaches its culminating point, which had already been seen from afar in Isa 51:16. Jehovah creates a new heaven and a new earth, which bind so fast with their glory, and which so thoroughly satisfy all desires, that there is no thought of the former ones, and no one wishes them back again. Most of the commentators, from Jerome to Hahn, suppose the ri'shōnōth in Isa 65:16 to refer to the former sorrowful times. Calvin says, "The statement of the prophet, that there will be no remembrance of former things, is supposed by some to refer to the heaven and the earth, as if he meant, that henceforth neither the fame nor even the name of either would any more be heard; but I prefer to refer them to the former times." But the correctness of the former explanation is shown by the parallel in Jer 3:16, which stands in by no means an accidental relation to this passage, and where it is stated that in the future there will be no ark of the covenant, "neither shall it come to mind, neither shall they remember it," inasmuch as all Jerusalem will be the throne of Jehovah, and not merely the capporeth with its symbolical cherubim. This promise is also a glorious one; but Jeremiah and all the other prophets fall short of the eagle-flight of Isaiah, of whom the same may be said as of John, "volat avis sine meta." Luther (like Zwingli and Stier) adopts the correct rendering, "that men shall no more remember the former ones (i.e., the old heaven and old earth), nor take it to heart." But ‛âlâh ‛al-lēbh signifies to come into the mind, not "to take to heart," and is applied to a thing, the thought of which "ascends" within us, and with which we are inwardly occupied. There is no necessity to take the futures in Isa 65:17 as commands (Hitzig); for אם־שׂישׂוּ כּי (כי with muach, as in Ven. 1521, after the Masora to Num 35:33) fits on quite naturally, even if we take them as simple predictions. Instead of such a possible, though not actual, calling back and wishing back, those who survive the new times are called upon rather to rejoice for ever in that which Jehovah is actually creating, and will have created then. אשׁר, if not regarded as the accusative-object, is certainly regarded as the object of causality, "in consideration of that which" (cf., Isa 31:6; Gen 3:17; Jdg 8:15), equivalent to, "on account of that which" (see at Isa 64:4; Isa 35:1). The imperatives sı̄sū vegı̄lū are not words of admonition so much as words of command, and kı̄ gives the reason in this sense: Jehovah makes Jerusalem gı̄lâh and her people mâsōs (accusative of the predicate, or according to the terminology adopted in Becker's syntax, the "factitive object," Ges. 139, 2), by making joy its perpetual state, its appointed condition of life both inwardly and outwardly. Nor is it joy on the part of the church only, but on the part of its God as well (see the primary passages in Deu 30:9). When the church thus rejoices in God, and God in the church, so that the light of the two commingle, and each is reflected in the other; then will no sobbing of weeping ones, no sound of lamentation, be heard any more in Jerusalem (see the opposite side as expressed in Isa 51:3).


  Isaiah 65:20


  There will be a different measure then, and a much greater one, for measuring the period of life and grace. "And there shall no more come thence a suckling of a few days, and an old man who has not lived out all his days; for the youth in it will die as one a hundred years old, and the sinner be smitten with the curse as one a hundred years old." Our editions of the text commence Isa 65:20 with לא־יהיה, but according to the Masora (see Mas. finalis, p. 23, col. 7), which reckons five ולא־יהיה at the commencement of verses, and includes our v. among them, it must read ולא־יהיה, as it is also rendered by the lxx and Targum. The meaning and connection are not affected by this various reading. Henceforth there will not spring from Jerusalem (or, what hâyâh really means, "come into existence;" "thence," misshâm, not "from that time," but locally, as in Hos 2:17 and elsewhere, cf., Isa 58:12) a suckling (see p. 90) of days, i.e., one who has only reached the age of a few days (yâmı̄m as in Gen 24:55, etc.), nor an old man who has not filled his days, i.e., has not attained to what is regarded as a rule as the full measure of human life. He who dies as a youth, or is regarded as having died young, will not die before the hundredth year of his life; and the sinner (והחוטא with seghol, as in Ecc 8:12; Ecc 9:18; Ges. 75, Anm. 21) upon whom the curse of God falls, and who is overwhelmed by the punishment, will not be swept away before the hundredth year of his life. We cannot maintain with Hofmann (Schriftbeweis, ii. 2, 567), that it is only in appearance that less is here affirmed than in Isa 25:8. The reference there is to the ultimate destruction of the power of death; here it is merely to the limitation of its power.


  Isaiah 65:21


  In the place of the threatened curses of the law in Lev 26:16 (cf., Deu 28:30), the very opposite will now receive their fullest realization. "And they will build houses and inhabit them, and plant vineyards and enjoy the fruit thereof. They will not build and another inhabit, nor plant and another enjoy; for like the days of trees are the days of my people, ad my chosen ones will consume the work of their hands. They will not weary themselves in vain, nor bring forth for sudden disaster; for they are a family of the blessed of Jehovah, and their offspring are left to them." They themselves will enjoy what they have worked for, without some one else stepping in, whether a countryman by violence or inheritance, or a foreigner by plunder or conquest (Isa 62:8), to take possession of that which they have built and planted (read יטעוּ without dagesh); for the duration of their life will be as great as that of trees (i.e., of oaks, terebinths, and cedars, which live for centuries), and thus they will be able thoroughly to enjoy in their own person what their hands have made. Billâh does not mean merely to use and enjoy, but to use up and consume. Work and generation will be blessed then, and there will be no more disappointed hopes. They will not weary themselves (יגעוּ with a preformative י without that of the root) for failure, not get children labbehâlâh, i.e., for some calamity to fall suddenly upon them and carry them away (Lev 26:16, cf., Psa 78:33). The primary idea of bâhal is either acting, permitting, or bearing, with the characteristic of being let loose, of suddenness, of overthrow, or of throwing into confusion. The lxx renders it εἰς κατάραν, probably according to the Egypto-Jewish usage, in which behâlâh may have signified cursing, like bahle, buhle in the Arabic (see the Appendices). The two clauses of the explanation which follows stand in a reciprocal relation to the two clauses of the previous promise. They are a family of the blessed of God, upon whose labour the blessing of God rests, and their offspring are with them, without being lost to them by premature death. This is the true meaning, as in Job 21:8, and not "their offspring with them," i.e., in like manner, as Hitzig supposes.


  Isaiah 65:24


  All prayer will be heard then. "And it will come to pass: before they call, I will answer; they are still speaking, and I already hear." The will of the church of the new Jerusalem will be so perfectly the will of Jehovah also, that He will hear the slightest emotion of prayer in the heart, the half-uttered prayer, and will at once fulfill it (cf., Isa 30:19).


  Isaiah 65:25


  And all around will peace and harmony prevail, even in the animal world itself. "Wolf and lamb then feed together, and the lion eats chopped straw like the ox, and the serpent-dust is its bread. They will neither do harm not destroy in all my holy mountain, saith Jehovah." We have frequently observed within chapters 40-66 (last of all at Isa 65:12, cf., Isa 66:4), how the prophet repeats entire passages from the earlier portion of his prophecies almost word for word. Here he repeats Isa 11:6-9 with a compendious abridgment. Isa 65:25 refers to the animals just as it does there. But whilst this custom of self-repetition favours the unity of authorship, כּאחד for יחדּו = unâ, which only occurs elsewhere in Ezra and Ecclesiastes (answering to the Chaldee כּחדה), might be adduced as evidence of the opposite. The only thing that is new in the picture as here reproduced, is what is said of the serpent. This will no longer watch for human life, but will content itself with the food assigned it in Gen 3:14. It still continues to wriggle in the dust, but without doing injury to man. The words affirm nothing more than this, although Stier's method of exposition gets more out, or rather puts more in. The assertion of those who regard the prophet speaking here as one later than Isaiah, viz., that Isa 65:25 is only attached quite loosely to what precedes, is unjust and untrue. The description of the new age closes here, as in chapter 11, with the peace of the world of nature, which stands throughout chapters 40-66 in the closest reciprocal relation to man, just as it did in chapters 1-39. If we follow Hahn, and change the animals into men by simply allegorizing, we just throw our exposition back to a standpoint that has been long passed by. But to what part of the history of salvation are we to look for a place for the fulfilment of such prophecies as these of the state of peace prevailing in nature around the church, except in the millennium? A prophet was certainly no fanatic, so that we could say, these are beautiful dreams. And if, what is certainly true, his prophecies are not intended to be interpreted according to the letter, but according to the spirit of the letter; the letter is the sheath of the spirit, as Luther calls it, and we must not give out as the spirit of the letter what is nothing more than a quid-pro-quo of the letter. The prophet here promises a new age, in which the patriarchal measure of human life will return, in which death will no more break off the life that is just beginning to bloom, and in which the war of man with the animal world will be exchanged for peace without danger. And when is all this to occur? Certainly not in the blessed life beyond the grave, to which it would be both absurd and impossible to refer these promises, since they presuppose a continued mixture of sinners with the righteous, and merely a limitation of the power of death, not its utter destruction. But when then? This question ought to be answered by the anti-millenarians. They throw back the interpretation of prophecy to a stage, in which commentators were in the habit of lowering the concrete substance of the prophecies into mere doctrinal loci communes. They take refuge behind the enigmatical character of the Apocalypse, without acknowledging that what the Apocalypse predicts under the definite form of the millennium is the substance of all prophecy, and that no interpretation of prophecy on sound principles is any longer possible from the standpoint of an orthodox antichiliasm, inasmuch as the antichiliasts twist the word in the mouths of the prophets, and through their perversion of Scripture shake the foundation of all doctrines, every one of which rests upon the simple interpretation of the words of revelation. But one objection may be made to the supposition, that the prophet is here depicting the state of things in the millennium; viz., that this description is preceded by an account of the creation of a new heaven and a new earth. The prophet appears, therefore, to refer to that Jerusalem, which is represented in the Apocalypse as coming down from heaven to earth after the transformation of the globe. But to this it may be replied, that the Old Testament prophet was not yet able to distinguish from one another the things which the author of the Apocalypse separates into distinct periods. From the Old Testament point of view generally, nothing was known of a state of blessedness beyond the grave. Hades lay beyond this present life; and nothing was known of a heaven in which men were blessed. Around the throne of God in heaven there were angels and not men. And, indeed, until the risen Saviour ascended to heaven, heaven itself was not open to men, and therefore there was no heavenly Jerusalem whose descent to earth could be anticipated then. Consequently in the prophecies of the Old Testament the eschatological idea of the new Cosmos does unquestionably coincide with the millennium. It is only in the New Testament that the new creation intervenes as a party-wall between this life and the life beyond; whereas the Old Testament prophecy brings down the new creation itself into the present life, and knows nothing of any Jerusalem of the blessed life to come, as distinct from the new Jerusalem of the millennium. We shall meet with a still further illustration in chapter 66 of this Old Testament custom of reducing the things of the life to come within the limits of this present world.


  Isaiah 66


  Isaiah 66:1


  Although the note on which this prophecy opens is a different one from any that has yet been struck, there are many points in which it coincides with the preceding prophecy. For not only is Isa 65:12 repeated here in Isa 66:4, but the sharp line of demarcation drawn in chapter 65, between the servants of Jehovah and the worldly majority of the nation with reference to the approaching return to the Holy Land, is continued here. As the idea of their return is associated immediately with that of the erection of a new temple, there is nothing at all to surprise us, after what we have read in Isa 65:8., in the fact that Jehovah expresses His abhorrence at the thought of having a temple built by the Israel of the captivity, as the majority then were, and does so in such words as those which follow in Isa 66:1-4 : "Thus saith Jehovah: The heaven is my throne, and the earth my footstool. What kind of house is it that ye would build me, and what kind of place for my rest? My hand hath made all these things; then all these thing arose, saith Jehovah; and at such persons do I look, at the miserable and broken-hearted, and him that trembleth at my word. He that slaughtereth the ox is the slayer of a man; he that sacrificeth the sheep is a strangler of dogs; he that offereth a meat-offering, it is swine's blood; he that causeth incense to rise up in smoke, blesseth idols. As they have chosen their ways, and their soul cheriseth pleasure in their abominations; so will I choose their ill-treatments, and bring their terrors upon them, because I called and no one replied, I spake and they did not hear, and they did evil in mine eyes, and chose that in which I took no pleasure." Hitzig is of opinion that the author has broken off here, and proceeds quite unexpectedly to denounce the intention to build a temple for Jehovah. Those who wish to build he imagines to be those who have made up their minds to stay behind in Chaldea, and who, whilst their brethren who have returned to their native land are preparing to build a temple there, want to have one of their own, just as the Jews in Egypt built one for themselves in Leontopolis. Without some such supposition as this, Hitzig thinks it altogether impossible to discover the thread which connects the different vv. together. This view is at any rate better than that of Umbreit, who imagines that the prophet places us here "on the loftiest spiritual height of the Christian development." "In the new Jerusalem," he says, "there will be no temple seen, nor any sacrifice; Jehovah forbids these in the strongest terms, regarding them as equivalent to mortal sins." But the prophet, if this were his meaning, would involve himself in self-contradiction, inasmuch as, according to Isa 56:1-12 and 60, there will be a temple in the new Jerusalem with perpetual sacrifice, which this prophecy also presupposes in Isa 66:20. (cf., Isa 66:6); and secondly, he would contradict other prophets, such as Ezekiel and Zechariah, and the spirit of the Old Testament generally, in which the statement, that whoever slaughters a sacrificial animal in the new Jerusalem will be as bad as a murderer, has no parallel, and is in fact absolutely impossible. According to Hitzig's view, on the other hand, v. 3a affirms, that the worship which they would be bound to perform in their projected temple would be an abomination to Jehovah, however thoroughly it might be made to conform to the Mosaic ritual. But there is nothing in the text to sustain the idea, that there is any intention here to condemn the building of a temple to Jehovah in Chaldaea, nor is such an explanation by any means necessary to make the text clear. The condemnation on the part of Jehovah has reference to the temple, which the returning exiles intend to build in Jerusalem. The prophecy is addressed to the entire body now ready to return, and says to the whole without exception, that Jehovah, the Creator of heaven and earth, does not stand in need of any house erected by human hands, and then proceeds to separate the penitent from those that are at enmity against God, rejects in the most scornful manner all offerings in the form of worship on the part of the latter, and threatens them with divine retribution, having dropped in Isa 66:3-4 the form of address to the entire body. Just as in the Psalm of Asaph (Ps 50) Jehovah refuses animal and other material offerings as such, because the whole of the animal world, the earth and the fulness thereof, are His possession, so here He addresses this question to the entire body of the exiles: What kind of house is there that ye could build, that would be worthy of me, and what kind of place that would be worthy of being assigned to me as a resting-place? On mâqōm menūchâthı̄, locus qui sit requies mea (apposition instead of genitive connection). He needs no temple; for heaven is His throne, and the earth His footstool. He is the Being who filleth all, the Creator, and therefore the possessor, of the universe; and if men think to do Him a service by building Him a temple, and forget His infinite majesty in their concern for their own contemptible fabric, He wants to temple at all. "All these" refer, as if pointing with the finger, to the world of visible objects that surround us. ויּהיוּ (from היה, existere, fieri) is used in the same sense as the ויהי which followed the creative יהי. In this His exaltation He is not concerned about a temple; but His gracious look is fixed upon the man who is as follows (zeh pointing forwards as in Isa 58:6), viz., upon the mourner, the man of broken heart, who is filled with reverential awe at the word of His revelation.


  We may see from Psa 51:9 what the link of connection is between Isa 66:2 and Isa 66:3. So far as the mass of the exiles were concerned, who had not been humbled by their sufferings, and whom the preaching of the prophet could not bring to reflection, He did not want any temple or sacrifice from them. The sacrificial acts, to which such detestable predicates are here applied, are such as end with the merely external act, whilst the inward feelings of the person presenting the sacrifice are altogether opposed to the idea of both the animal sacrifice and the meat-offering, more especially to that desire for salvation which was symbolized in all the sacrifices; in other words, they are sacrificial acts regarded as νεκρὰ ἔργα, the lifeless works of men spiritually dead. The articles of hasshōr and hasseh are used as generic with reference to sacrificial animals. The slaughter of an ox was like the slaying (makkēh construct with tzere) of a man (for the association of ideas, see Gen 49:6); the sacrifice (zōbhēăch like shâchat is sometimes applied to slaughtering for the purpose of eating; here, however, it refers to an animal prepared for Jehovah) of a sheep like the strangling of a dog, that unclean animal (for the association of ideas, see Job 30:1); the offerer up (me‛ōlēh) of a meat-offering (like one who offered up) swine's blood, i.e., as if he was offering up the blood of this most unclean animal upon the altar; he who offered incense as an 'azkârâh (see at Isa 1:13) like one who blessed 'âven, i.e., godlessness, used here as in Sa1 15:23, and also in Hosea in the change of the name of Bethel into Beth 'Aven, for idolatry, or rather in a concrete sense for the worthless idols themselves, all of which, according to Isa 41:29, are nothing but 'âven. Rosenmller, Gesenius, Hitzig, Stier, and even Jerome, have all correctly rendered it in this way, "as if he blessed an idol" (quasi qui benedicat idolo); and Vitringa, "cultum exhibens vano numini" (offering worship to a vain god). Such explanations as that of Luther, on the other hand, viz., "as if he praised that which was wrong," are opposed to the antithesis, and also to the presumption of a concrete object to מברך (blessing); whilst that of Knobel, "praising vainly" ('âven being taken as an acc. Adv.), yields too tame an antithesis, and is at variance with the usage of the language. In this condemnation of the ritual acts of worship, the closing prophecy of the book of Isaiah coincides with the first (Isa 1:11-15). But that it is not sacrifices in themselves that are rejected, but the sacrifices of those whose hearts are divided between Jehovah and idols, and who refuse to offer to Him the sacrifice that is dearest to Him (Psa 51:19, cf., Psa 50:23), is evident from the correlative double-sentence that follows in Isa 66:3 and Isa 66:4, which is divided into two masoretic verses, as the only means of securing symmetry. Gam ... gam, which means in other cases, "both ... and also," or in negative sentences "neither ... nor," means here, as in Jer 51:12, "as assuredly the one as the other," in other words, "as ... so." They have chosen their own ways, which are far away from those of Jehovah, and their soul has taken pleasure, not in the worship of Jehovah, but in all kinds of heathen abominations (shiqqūtsēhem, as in many other places, after Deu 29:16); therefore Jehovah wants no temple built by them or with their co-operation, nor any restoration of sacrificial worship at their hands. But according to the law of retribution, He chooses tha‛ălūlēhem, vexationes eorum (lxx τὰ ἐμπαίγματα αὐτῶν: see at Isa 3:4), with the suffix of the object: fates that will use them ill, and brings their terrors upon them, i.e., such a condition of life as will inspire them with terror (megūrōth, as in Psa 34:5).


  Isaiah 66:5


  From the heathenish majority, with their ungodly hearts, the prophet now turns to the minority, consisting of those who tremble with reverential awe when they hear the word of God. They are called to hear how Jehovah will accept them in defiance of their persecutors. "Hear ye the word of Jehovah, ye that tremble at His word: your brethren that hate you, that thrust you from them for my name's sake, say, 'Let Jehovah get honour, that we may see your joy:' they will be put to shame." They that hate them are their own brethren, and (what makes the sin still greater) the name of Jehovah is the reason why they are hated by them. According to the accents, indeed (מנדיכם rebia, סמי pashta), the meaning would be, "your brethren say ... 'for my name's sake (i.e., for me = out of goodness and love to us) will Jehovah glorify Himself,'—then we shall see your joy, but—they will be put to shame." Rashi and other Jewish expositors interpret it in this or some similar way; but Rosenmller, Stier, and Hahn are the only modern Christian expositors, who have done so, following the precedent of earlier commentators, who regarded the accents as binding. Luther, however, very properly disregarded them. If סמי למען be taken in connection with יכבד, it gives only a forced sense, which disturbs the relation of all the clauses; whereas this is preserved in all respects in the most natural and connected manner if we combine שמי למען with מנדּיכם שׂנאיכם, as we must do, according to such parallels as Mat 24:9. נדּה from נר, to scare away or thrust away (Amo 6:3, with the object in the dative), corresponds to ἀφορίζειν in Luk 6:22 (compare Joh 16:22, "to put out of the synagogue"). The practice of excommunication, or putting under the ban (niddūi), reaches beyond the period of the Herodians (see Eduyoth v. 6), at any rate as far back as the times succeeding the captivity; but in the passage before us it is quite sufficient to understand niddâh in the sense of a defamatory renunciation of fellowship. To the accentuators this שמי למען מנדיכם appeared quite unintelligible. They never considered that it had a confessional sense here, which certainly does not occur anywhere else: viz., "for my name's sake, which ye confess in word and deed." With unbelieving scorn they say to those who confess Jehovah, and believe in the word of the true redemption: Let Jehovah glorify Himself (lit. let Him be, i.e., show Himself, glorious = yikkâbēd, cf., Job 14:21), that we may thoroughly satisfy ourselves with looking at your joy. They regard their hope as deceptive, and the word of the prophet as fanaticism. These are they, who, when permission to return is suddenly given, will desire to accompany them, but will be disappointed, because they did not rejoice in faith before, and because, although they do now rejoice in that which is self-evident, they do this in a wrong way.


  Isaiah 66:6


  The city and temple, to which they desire to go, are nothing more, so far as they are concerned, than the places from which just judgment will issue. "Sound of tumult from the city! Sound from the Temple! Sound of Jehovah, who repays His enemies with punishment." All three קול, to the second of which שׁאון must be supplied in thought, are in the form of interjectional exclamations (as in Isa 52:8). In the third, however, we have omitted the note of admiration, because here the interjectional clause approximates very nearly to a substantive clause ("it is the sound of Jehovah"), as the person shouting announces here who is the originator and cause of the noise which was so enigmatical at first. The city and temple are indeed still lying in ruins as the prophet is speaking; but even in this state they both preserve the holiness conferred upon them. They are the places where Jehovah will take up His abode once more; and even now, at the point at which promise and fulfilment coincide, they are in the very process of rising again. A loud noise (like the tumult of war) proceeds from it. It is Jehovah, He who is enthroned in Zion and rules from thence (Isa 31:9), who makes Himself heard in this loud noise (compare Joe 3:16 with the derivative passage in Amo 1:2); it is He who awards punishment or reckons retribution to His foes. In other cases גּמוּל (השׁהיב) שׁלּם generally means to repay that which has been worked out (what has been deserved; e.g., Psa 137:8, compare Isa 3:11); but in Isa 59:18 gemūl was the parallel word to chēmâh, and therefore, as in Isa 35:4, it did not apply to the works of men, but to the retribution of the judge, just as in Jer 51:6, where it is used quite as absolutely. We have therefore rendered it "punishment;" "merited punishment" would express both sides of this double-sided word. By "His enemies," according to the context, we are to understand primarily the mass of the exiles, who were so estranged from God, and yet withal so full of demands and expectations.


  Isaiah 66:7


  All of these fall victims to the judgment; and yet Zion is not left either childless or without population. "Before she travailed she brought forth; before pains came upon her, she was delivered of a boy. Who hath heard such a thing? Who hath seen anything like it? Are men delivered of a land in one day? or is a nation begotten at once? For Zion hath travailed, yea, hath brought forth her children. Should I bring to the birth, and not cause to bring forth? saith Jehovah: or should I, who cause to bring forth, shut it? saith thy God." Before Zion travaileth, before any labour pains come upon her (chēbhel with tzere), she has already given birth, or brought with ease into the world a male child (hı̄mlit like millēt, in Isa 34:15, to cause to glide out). This boy, of whom she is delivered with such marvellous rapidity, is a whole land full of men, an entire nation. The seer exclaims with amazement, like Zion herself in Isa 49:21, "who hath heard such a thing, or seen anything like it? is a land brought to the birth (hăyūchal followed by 'erets for hăthūchal, as in Gen 13:6; Isa 9:18; Ges. 147), i.e., the population of a whole land (as in Jdg 18:30), and that in one day, or a nation born all at once (yivvâlēd, with munach attached to the kametz, and metheg to the tzere)? This unheard-of event has taken place now, for Zion has travailed, yea, has also brought forth her children,"—not one child, but her children, a whole people that calls her mother.


  "For" (kı̄) presupposes the suppressed thought, that this unexampled event has now occurred: yâledâh follows châlâh with gam, because chı̄l signifies strictly parturire; yâl, parere. Zion, the mother, is no other than the woman of the sun in Rev 12; but the child born of her there is the shepherd of the nations, who proceeds from her at the end of the days, whereas here it is the new Israel of the last days; for the church, which is saved through all her tribulations, is both the mother of the Lord, by whom Babel is overthrown, and the mother of that Israel which inherits the promises, that the unbelieving mass have failed to obtain. Isa 66:9 follows with an emphatic confirmation of the things promised. Jehovah inquires: "Should I create the delivery (cause the child to break through the matrix) and not the birth (both hiphil, causative), so that although the child makes an effort to pass the opening of the womb, it never comes to the light of day? Or should I be one to bring it to the birth, and then to have closed, viz., the womb, so that the word of bringing forth should remain ineffectual, when all that is required is the last effort to bring to the light the fruit of the womb?" From the expression "thy God," we see that the questions are addressed to Zion, whose faith they are intended to strengthen. According to Hofmann (Schriftbeweis, ii. 1, 149, 150), the future יאמר affirms what Jehovah will say, when the time for bringing forth arrives, and the perfect אמר what He is saying now: "Should I who create the bringing forth have shut up?" And He comforts the now barren daughter Zion (Isa 54:1) with the assurance, that her barrenness is not meant to continue for ever. "The prediction," says Hofmann, "which is contained in ה יאמר, of the ultimate issue of the fate of Zion, is so far connected with the consolation administered for the time present, that she who is barren now is exhorted to anticipate the time when the former promise shall be fulfilled." But this change in the standpoint is artificial, and contrary to the general use of the expression ה יאמר elsewhere (see at Isa 40:1). Moreover, the meaning of the two clauses, which constitute here as elsewhere a disjunctive double question in form more than in sense, really runs into one. The first member affirms that Jehovah will complete the bringing to the birth; the second, that He will not ultimately frustrate what He has almost brought to completion: an ego sum is qui parere faciat et (uterum) occluserim (occludam)? There is no other difference between יאמר and אמר, than that the former signifies the word of God which is sounding at the present moment, the latter the word that has been uttered and is resounding still. The prophetic announcement of our prophet has advanced so far, that the promised future is before the door. The church of the future is already like the fruit of the body ripe for the birth, and about to separate itself from the womb of Zion, which has been barren until now. The God by whom everything has been already so far prepared, will suddenly cause Zion to become a mother—a boy, viz., a whole people after Jehovah's own heart, will suddenly lie in her lap, and this new-born Israel, not the corrupt mass, will build a temple for Jehovah.


  Isaiah 66:10


  In the anticipation of such a future, those who inwardly participate in the present sufferings of Zion are to rejoice beforehand in the change of all their suffering into glory. "Rejoice ye with Jerusalem, and exult over her, all ye that love her; be ye delightfully glad with her, all ye that mourn over her, that he may suck and be satisfied with the breast of her consolations, that ye may sip and delight yourselves in the abundance of her glory." Those who love Jerusalem (the abode of the church, and the church itself), who mourn over her (hith'abbēl, inwardly mourn, Sa1 15:35, prove and show themselves to be mourners and go into mourning, b. Mod katan 20b, the word generally used in prose, whereas אבל, to be thrown into mourning, to mourn, only occurs in the higher style; compare ציּון אבלי, Isa 57:18; Isa 61:2-3; Isa 60:20), these are even now to rejoice in spirit with Jerusalem and exult on her account (bâh), and share her ecstatic delight with her ('ittâh), in order that when that in which they now rejoice in spirit shall be fulfilled, they may suck and be satisfied, etc. Jerusalem is regarded as a mother, and the rich actual consolation, which she receives (Isa 51:3), as the milk that enters her breasts (shōd as in Isa 60:16), and from which she now supplies her children with plentiful nourishment. זיז, which is parallel to שׁד (not זיו, a reading which none of the ancients adopted), signifies a moving, shaking abundance, which oscillates to and fro like a great mass of water, from זאזא, to move by fits and starts, for pellere movere is the radical meaning common in such combinations of letters as זא, זע, רא, Psa 42:5, to which Bernstein and Knobel have correctly traced the word; whereas the meaning emicans fluxus (Schrder), or radians copia (Kocher), to pour out in the form of rays, has nothing to sustain it in the usage of the language.


  Isaiah 66:12


  The reason is now given, why the church of the future promises such abundant enjoyment to those who have suffered with her. "For thus saith Jehovah, Behold, I guide peace to her like a river, and the glory of the Gentiles like an overflowing stream, that ye may suck; ye shall be borne upon arms, and fondled upon knees." Jehovah guides or turns (Gen 39:21) peace to Jerusalem, the greatest of all inward blessings, and at the same time the most glorious of all the outward blessings, that are in the possession of the Gentile world (kâbhōd as in Isa 56:6), both of them in the richest superabundance ("like a river," as in Isa 48:18), so that (perf. cons.) "ye may be able to suck yourselves full according to your heart's desire" (Isa 60:16). The figure of the new maternity of Zion, and of her children as quasimodogeniti, is still preserved. The members of the church can then revel in peace and wealth, like a child at its mother's breasts. The world is now altogether in the possession of the church, because the church is altogether God's. The allusion to the heathen leads on to the thought, which was already expressed in a similar manner in Isa 49:22 and Isa 60:4 : "on the side (arm or shoulder) will ye be carried, and fondled (שׁעשׁע, pulpal of the pilpel שׁעשׁע, Isa 11:8) upon the knees," viz., by the heathen, who will vie with one another in the effort to show you tenderness and care (Isa 49:23).


  Isaiah 66:13


  The prophet now looks upon the members of the church as having grown up, as it were, from childhood to maturity: they suck like a child, and are comforted like a grown-up son. "Like a man whom his mother comforteth, so will I comfort you, and ye shall be comforted in Jerusalem." Hitzig says that 'ı̄sh is not well chosen; but how easily could the prophet have written bēn (son), as in Isa 49:15! He writes 'ı̄sh, however, not indeed in the unmeaning sense in which the lxx has taken it, viz., ὡς εἴ τινα μήτηρ παρακαλέσει, but looking upon the people, whom he had previously thought of as children, as standing before him as one man. Israel is now like a man who has escaped from bondage and returned home from a foreign land, full of mournful recollections, the echoing sounds of which entirely disappear in the maternal arms of divine love there in Jerusalem, the beloved home, which was the home of its thoughts even in the strange land.


  Isaiah 66:14


  Wherever they look, joy now meets their eye. "And ye will see, and your heart will be joyful, and your bones will flourish like young herbage; and thus does the hand of Jehovah make itself known in His servants, and fiercely does He treat His enemies." They will see, and their heart will rejoice, i.e., (cf., Isa 53:11; Isa 60:5) they will enjoy a heart-cheering prospect, and revive again with such smiling scenery all around. The body is like a tree The bones are its branches. These will move and extend themselves in the fulness of rejuvenated strength (compare Isa 58:11, et ossa tua expedita faciet); and thus will the hand of Jehovah practically become known (venwde‛âh, perf. cons.) in His servants—that hand under whose gracious touch all vernal life awakens, whether in body or in mind. And thus is it with the surviving remnant of Israel, whereas Jehovah is fiercely angry with His foes. The first את is used in a prepositional sense, as in Psa 67:2, viz., "in His servants, so that they come to be acquainted with it"; the second in an accusative sense, for zâ'am is either connected with על, or as in Zac 1:12; Mal 1:4, with the accusative of the object. It is quite contrary to the usage of the language to take both את according to the phrase (עס) את (רעה) מובה עשׂה.


  Isaiah 66:15


  The prophecy now takes a new turn with the thought expressed in the words, "and fiercely does He treat His enemies." The judgment of wrath, which prepares the way for the redemption and ensures its continuance, is described more minutely in Isa 66:15 : "For behold Jehovah, in the fire will He come, and His chariots are like the whirlwind, to pay out His wrath in burning heat, and His threatening passeth into flames of fire." Jehovah comes bâ'ēsh, in igne (Jerome; the lxx, on the contrary, render it arbitrarily ὡς πῦρ kâ'ēsh), since it is the fiery side of His glory, in which He appears, and fire pours from Him, which is primarily the intense excitement of the powers of destruction within God Himself (Isa 10:17; Isa 30:27; Psa 18:9), and in these is transformed into cosmical powers of destruction (Isa 29:6; Isa 30:30; Psa 18:13). He is compared to a warrior, driving along upon war-chariots resembling stormy wind, which force everything out of their way, and crush to pieces whatever comes under their wheels. The plural מרכּבתיו (His chariots) is probably not merely amplifying, but a strict plural; for Jehovah, the One, can manifest Himself in love or wrath in different places at the same time. The very same substantive clause מרכבתיו וכסופה occurs in Jer 4:13, where it is not used of Jehovah, however, but of the Chaldeans. Observe also that Jeremiah there proceeds immediately with a derivative passage from Hab 1:8. In the following clause denoting the object, אפּו בּחמה להשׁיב, we must not adopt the rendering, "to breathe out His wrath in burning heat" (Hitzig), for hēshı̄bh may mean respirare, but not exspirare (if this were the meaning, it would be better to read להשּׁיב from נשׁב, as Lowth does); nor "ut iram suam furore sedet" (Meier), for even in Job 9:13; Psa 78:38, עפו השיב does not mean to still or cool His wrath, but to turn it away or take it back; not even "to direct His wrath in burning heat" (Ges., Kn.), for in this sense hēshı̄bh would be connected with an object with ל, אל (Job 15:13), על (Isa 1:25). It has rather the meaning reddere in the sense of retribuere (Arab. athâba, syn. shillēm), and "to pay back, or pay out, His wrath" is equivalent to hēshı̄bh nâqâm (Deu 32:41, Deu 32:43), Hence עפו בחמה does not stand in a permutative relation instead of a genitive one (viz., in fervore, riâ suâ = irae suae), but is an adverbial definition, just as in Isa 42:25. That the payment of the wrath deserved takes place in burning heat, and His rebuke (ge‛ârâh) in flames of fire, are thoughts that answer to one another.


  Isaiah 66:16


  Jehovah appears with these warlike terrors because He is coming for a great judgment. "For in the midst of fire Jehovah holds judgment, and in the midst of His sword with all flesh; and great will be the multitude of those pierced through by Jehovah." The fire, which is here introduced as the medium of judgment, points to destructive occurrences of nature, and the sword to destructive occurrences of history. At the same time all the emphasis is laid here, as in Isa 34:5-6 (cf., Isa 27:1), upon the direct action of Jehovah Himself. The parallelism in Isa 66:16 is progressive. Nishpat 'ēth, "to go into judgment with a person," as in Eze 38:22 (cf., עם in Isa 3:14, Joe 3:2; Ch2 22:8; μετά, Luk 11:31-32). We find a resemblance to Isa 66:16 in Zep 2:12, and this is not the only resemblance to our prophecy in that strongly reproductive prophet.


  Isaiah 66:17


  The judgment predicted here is a judgment upon nations, and falls not only upon the heathen, but upon the great mass of Israel, who have fallen away from their election of grace and become like the heathen. "They that consecrate themselves and purify themselves for the gardens behind one in the midst, who eat swine's flesh and abomination and the field-mouse-they will come to an end together, saith Jehovah." The persons are first of all described; and then follows the judgment pronounced, as the predicate of the sentence. They subject themselves to the heathen rites of lustration, and that with truly bigoted thoroughness, as is clearly implied by the combination of the two synonyms hammithqaddeshı̄m and hammittahărı̄m (hithpael with an assimilated tav), which, like the Arabic qadusa and tahura, are both traceable to the radical idea ἀφορίζειν. The אל of תונּגּה־לא is to be understood as relating to the object or behoof: their intention being directed to the gardens as places of worship (Isa 1:29; Isa 65:3), ad sacra in lucis obeunda, as Shelling correctly explains. In the chethib בּתּוך אחד אחר, the אחד (for which we may also read אחד, the form of connection, although the two pathachs of the text belong to the keri) is in all probability the hierophant, who leads the people in the performances of the rites of religious worship and as he is represented as standing in the midst (בּתּוך) of the worshipping crowd that surrounds him, 'achar (behind, after) cannot be understood locally, as if they formed his train or tail, but temporally or in the way of imitation. He who stands in their midst performs the ceremonies before them, and they follow him, i.e., perform them after him. This explanation leaves nothing to be desired. The keri, 'achath, is based upon the assumption that 'achad must refer to the idol, and substitutes therefore the feminine, no doubt with an allusion to 'ăshērâh, so that battâvekh (in the midst) is to be taken as referring not to the midst of the worshipping congregation, but to the midst of the gardens. This would be quite as suitable; for even if it were not expressly stated, we should have to assume that the sacred tree of Astarte, or her statue, occupied the post of honour in the midst of the garden, and 'achar would correspond to the phrase in the Pentateuch, אחרים אלהים אחרי זנה. But the foregoing expression, sanctificantes et mundantes se (consecrating and purifying), does not favour this sense of the word 'achar (why not ל = לכבוד?), nor do we see why the name of the goddess should be suppressed, or why she should be simply hinted at in the word אחת (one). אחד (אחד) has its sufficient explanation in the antithesis between the one choir-leader and the many followers; but if we take 'achath as referring to the goddess, we can find no intelligible reason or object.


  Some again have taken both 'achad and 'achath to be the proper name of the idol. Ever since the time of Scaliger and Groitus, 'achad has been associated with the Phoenician ̓́Αδωδος βασιλεὺς θεῶν mentioned by Sanchuniathon in Euseb. praep. ev. 1, 10, 21, or with the Assyrian sun-god Adad, of whom Macrobius says (Saturn. 1, 23), Ejus nominis interpretatio significat unus; but we should expect the name of a Babylonian god here, and not of a Phoenician or Assyrian (Syrian) deity. Moreover, Macrobius' combination of the Syrian Hadad with 'achad was a mere fancy, arising from an imperfect knowledge of the language. Clericus' combination of 'achath with Hecate, who certainly appears to have been worshipped by the Harranians as a monster, though not under this name, and not in gardens (which would not have suited her character), is also untenable. Now as 'achath cannot be explained as a proper name, and the form of the statement does not favour the idea that 'achar 'achath or 'achar 'achad refers to an idol, we adopt the reading 'achad, and understand it to refer to the hierophant or mystagogue. Jerome follows the keri, and renders it post unam intrinsecus. The reading post januam is an ancient correction, which is not worth tracing to the Aramaean interpretation of 'achar 'achad, "behind a closed door," and merely rests upon some rectification of the unintelligible post unam. The Targum renders it, "one division after another," and omits battâvekh. The lxx, on the other hand, omits 'achar 'achad, reads ūbhattâvekh, and renders it καὶ ἐν τοῖς προθύροις (in the inner court). Symmachus and Theodoret follow the Targum and Syriac, and render it ὀπίσω ἀλλήλων, and then pointing the next word בּתוך (which Schelling and Bttcher approve), render the rest ἐν μέσω ἐσθιόντων τὸ κρέας τὸ χοιρεῖον (in the midst of those who eat, etc.). But אכלי commences the further description of those who were indicated first of all by their zealous adoption of heathen customs. Whilst, on the one hand, they readily adopt the heathen ritual; they set themselves on the other hand, in the most daring way, altogether above the law of Jehovah, by eating swine's flesh (Isa 65:4) and reptiles (sheqets, abomination, used for disgusting animals, such as lizards, snails, etc., Lev 7:21; Lev 11:11), and more especially the mouse (Lev 11:29), or according to Jerome and Zwingli the dormouse (glis esculentus), which the Talmud also mentions under the name דברא עכברא (wild mouse) as a dainty bit with epicures, and which was fattened, as is well known, by the Romans in their gliraria.


  However inward and spiritual may be the interpretation given to the law in these prophecies, yet, as we see here, the whole of it, even the laws of food, were regarded as inviolable. So long as God Himself had not taken away the hedges set about His church, every wilful attempt to break through them was a sin, which brought down His wrath and indignation.


  Isaiah 66:18


  The prophecy now marks out clearly the way which the history of Israel will take. It is the same as that set forth by Paul, the prophetic apostle, in Rom 9-11 as the winding but memorable path by which the compassion of God will reach its all-embracing end. A universal judgment is the turning-point. "And I, their works and their thoughts—it comes to pass that all nations and tongues are gathered together, that they come and see my glory." This v. commences in any case with a harsh ellipsis. Hofmann, who regards Isa 66:17 as referring not to idolatrous Israelites, but to the idolatrous world outside Israel, tries to meet the difficulty by adopting this rendering: "And I, saith Jehovah, when their thoughts and actions succeed in bringing together all nations and tongues (to march against Jerusalem), they come and see my glory (i.e., the alarming manifestation of my power)." But what is the meaning of the opening ואנכי (and I), which cannot possibly strengthen the distant כּבודי, as we should be obliged to assume? Or what rule of syntax would warrant our taking בּאה וּמחשׁבתיהם מעשׂיהם as a participial clause in opposition to the accents? Again, it is impossible that ואנכי should mean "et contra me;" or ומחשׁבתיהם מעשׂיהם, "in spite of their works and thoughts," as Hahn supposes, which leaves ואנכי sevael hc quite unexplained; not to mention other impossibilities which Ewald, Knobel, and others have persuaded themselves to adopt. If we wanted to get rid of the ellipsis, the explanation adopted by Hitzig would recommend itself the most strongly, viz., "and as for me, their works and thoughts have come, i.e., have become manifest (ἥκασιν, Susanna v. 52), so that I shall gather together." But this separation of לקבּץ בּאה (it is going to gather together) is improbable: moreover, according to the accents, the first clause reaches as far as ומחסבתיהם (with the twin-accent zakeph-munach instead of zakeph and metheg); whereupon the second clause commences with באה, which could not have any other disjunctive accent than zakeph gadol according to the well-defined rules (see, for example, Num 13:27). But if we admit the elliptical character of the expression, we have not to supply ידעתּי (I know), as the Targ., Syr., Saad., Ges., and others do, but, what answers much better to the strength of the emotion which explains the ellipsis, אפקד (I will punish). The ellipsis is similar in character to that of the "Quos ego" of Virgil (Aen. i. 139), and comes under the rhetorical figure aposiopesis: "and I, their works and thoughts (I shall now how to punish)." The thoughts are placed after the works, because the reference is more especially to their plans against Jerusalem, that work of theirs, which has still to be carried out, and which Jehovah turns into a judgment upon them. The passage might have been continued with kı̄ mishpâtı̄ (for my judgment), like the derivative passage in Zep 3:8; but the emotional hurry of the address is still preserved: בּאה (properly accented as a participle) is equivalent to העת(בּא) בּאה in Jer 51:33; Eze 7:7, Eze 7:12 (cf., הבּאים, Isa 27:6). At the same time there is no necessity to supply anything, since באה by itself may also be taken in a neuter sense, and signify venturum (futurum) est (Eze 39:8). The expression "peoples and tongues" (as in the genealogy of the nations in Gen. 10) is not tautological, since, although the distinctions of tongues and nationalities coincided at first, yet in the course of history they diverged from one another in many ways. All nations and all communities of men speaking the same language does Jehovah bring together (including the apostates of Israel, cf., Zac 14:14): these will come, viz., as Joel describes it in Joe 3:9., impelled by enmity towards Jerusalem, but not without the direction of Jehovah, who makes even what is evil subservient to His plans, and will see His glory—not the glory manifest in grace (Ewald, Umbreit, Stier, Hahn), but His majestic manifestation of judgment, by which they, viz., those who have been encoiled by sinful conduct, are completely overthrown.


  Isaiah 66:19


  But a remnant escapes; and this remnant is employed by Jehovah to promote the conversion of the Gentile world and the restoration of Israel. "And I set a sign upon them, and send away those that have escaped from them to the Gentiles to Tarshiish, Phl, and Ld, to the stretchers of the bow, Tbal and Javan—the distant islands that have not heard my fame and have not seen my glory, and they will proclaim my glory among the Gentiles. And they will bring your brethren out of all heathen nations, a sacrifice for Jehovah, upon horses and upon chariots, and upon litters and upon mules and upon dromedaries, to my holy mountain, to Jerusalem, saith Jehovah, as the children of Israel bring the meat-offering in a clear vessel to the house of Jehovah." The majority of commentators understand vesamtı̄ bâhem 'ōth (and I set a sign upon them) as signifying, according to Exo 10:2, that Jehovah will perform such a miraculous sign upon the assembled nations as He formerly performed upon Egypt (Hofmann), and one which will outweigh the ten Egyptian 'ōthōth and complete the destruction commenced by them. Hitzig supposes the 'ōth to refer directly to the horrible wonder connected with the battle, in which Jehovah fights against them with fire and sword (compare the parallels so far as the substance is concerned in Joe 3:14-16, Zep 3:8, Eze 38:18., Zac 14:12.). But since, according to the foregoing threat, the expression "they shall see my glory" signifies that they will be brought to experience the judicial revelation of the glory of Jehovah, if vesamtı̄ bâhem 'ōth (and I set a sign upon them) were to be understood in this judicial sense, it would be more appropriate for it to precede than to follow. Moreover, this vesamtı̄ bâhem 'ōth would be a very colourless description of what takes place in connection with the assembled army of nations. It is like a frame without a picture; and consequently Ewald and Umbreit are right in maintaining that what follows directly after is to be taken as the picture for this framework. The 'ōth (or sign) consists in the unexpected and, with this universal slaughter, the surprising fact, that a remnant is still spared, and survives this judicial revelation of glory. This marvellous rescue of individuals out of the mass is made subservient in the midst of judgment to the divine plan of salvation. those who have escaped are to bring to the far distant heathen world the tidings of Jehovah, the God who has been manifested in judgment and grace, tidings founded upon their own experience. It is evident from this, that notwithstanding the expression "all nations and tongues," the nations that crowd together against Jerusalem and are overthrown in the attempt, are not to be understood as embracing all nations without exception, since the prophet is able to mention the names of many nations which were beyond the circle of these great events, and had been hitherto quite unaffected by the positive historical revelation, which was concentrated in Israel. By Tarshish Knobel understand the nation of the Tyrsenes, Tuscans, or Etruscans; but there is far greater propriety in looking for Tarshish, as the opposite point to 'Ophir, in the extreme west, where the name of the Spanish colony Tartessus resembles it in sound. In the middle ages Tunis was combined with this. Instead of ולוּד פּוּל we should probably read with the lxx ולוּד פּוּט, as in Eze 27:10; Eze 30:5. Stier decides in favour of this, whilst Hitzig and Ewald regard פול as another form of פוט. The epithet קשׁת משׁכי (drawers of the bow) is admirably adapted to the inhabitants of Pūt, since this people of the early Egyptian Phet (Phaiat) is represented ideographically upon the monuments by nine bows. According to Josephus, Ant. i. 6, 2, a river of Mauritania was called Phout, and the adjoining country Phoute; and this is confirmed by other testimonies. As Lud is by no means to be understood as referring to the Lydians of Asia Minor here, if only because they could not well be included among the nations of the farthest historico-geographical horizon in a book which traces prophetically the victorious career of Cyrus, but signifies rather the undoubtedly African tribe, the לוד which Ezekiel mentions in Isa 30:5 among the nations under Egyptian rule, and in Isa 27:10 among the auxiliaries of the Tyrians, and which Jeremiah notices in Jer 46:9 along with Put as armed with bows; Put and Lud form a fitting pair in this relation also, whereas Pul is never met with again. The Targum renders it by פּוּלאי, i.e., (according to Bochart) inhabitants of Φιλαί, a Nile island of Upper Egypt, which Strabo (xvii. 1, 49) calls "a common abode of Ethiopians and Egyptians" (see Parthey's work, De Philis insula); and this is at any rate better than Knobel's supposition, that either Apulia (which was certainly called Pul by the Jews of the middle ages) or Lower Italy is intended here. Tubal stands for the Tibarenes on the south-east coast of the Black Sea, the neighbours of the Moschi (משׁך), with whom they are frequently associated by Ezekiel (Eze 27:13; Eze 38:2-3; Eze 39:1); according to Josephus (Ant. i. 6, 1), the (Caucasian) Iberians. Javan is a name given to the Greeks, from the aboriginal tribe of the Bawones. The eye is now directed towards the west: the "isles afar off" are the islands standing out of the great western sea (the Mediterranean), and the coastlands that project into it. To all these nations, which have hitherto known nothing of the God of revelation, either through the hearing of the word or through their own experience, Jehovah sends those who have escaped; and they make known His glory there, that glory the judicial manifestation of which they have just seen for themselves.


  The prophet is speaking here of the ultimate completion of the conversion of the Gentiles; for elsewhere this appeared to him as the work of the Servant of Jehovah, for which Cyrus the oppressor of the nations prepared the soil. His standpoint here resembles that of the apostle in Rom 11:25, who describes the conversion of the heathen world and the rescue of all Israel as facts belonging to the future; although at the time when he wrote this, the evangelization of the heathen foretold by our prophet in Isa 42:1. was already progressing most rapidly. A direct judicial act of God Himself will ultimately determine the entrance of the Pleroma of the Gentiles into the kingdom of God, and this entrance of the fulness of the Gentiles will then lead to the recovery of the diaspora of Israel, since the heathen, when won by the testimony borne to Jehovah by those who have been saved, "bring your brethren out of all nations." On the means employed to carry this into effect, including kirkârōth, a species of camels (female camels), which derives its name from its rapid swaying motion, see the Lexicons.


  The words are addressed, as in Isa 66:5, to the exiles of Babylonia. The prophet presupposes that his countrymen are dispersed among all nations to the farthest extremity of the geographical horizon. In fact, the commerce of the Israelites, which had extended as far as India and Spain ever since the time of Solomon, the sale of Jewish prisoners as slaves to Phoenicians, Edomites, and Greeks in the time of king Joram (Oba 1:20; Joe 3:6; Amo 1:6), the Assyrian captivities, the free emigrations—for example, of those who stayed behind in the land after the destruction of Jerusalem and then went down to Egypt—had already scattered the Israelites over the whole of the known world (see at Isa 49:12). Umbreit is of opinion that the prophet calls all the nations who had turned to Jehovah "brethren of Israel," and represents them as marching in the most motley grouping to the holy city. In that case those who were brought upon horses, chariots, etc., would be proselytes; but who would bring them? This explanation is opposed not only to numerous parallels in Isaiah, such as Isa 60:4, but also to the abridgment of the passage in Zep 3:10 : "From the other side of the rivers of Ethiopia (taken from Isa 18:1-7) will they offer my worshippers, the daughters of my dispersed ones, to me for a holy offering." It is the diaspora of Israel to which the significant name "my worshippers, the daughters of my dispersed ones," is there applied. The figure hinted at in minchâtı̄ (my holy offering) is given more elaborately here in the book of Isaiah, viz., "as the children of Israel are accustomed (fut. as in Isa 6:2) to offer the meat-offering" (i.e., that which was to be placed upon the altar as such, viz., wheaten flour, incense, oil, the grains of the first-fruits of wheat, etc.) "in a pure vessel to the house of Jehovah," not in the house of Jehovah, for the point of comparison is not the presentation in the temple, but the bringing to the temple. The minchah is the diaspora of Israel, and the heathen who have become vessels of honour correspond to the clean vessels.


  Isaiah 66:21


  The latter, having been incorporated into the priestly congregation of Jehovah (Isa 61:6), are not even excluded from the priestly and Levitical service of the sanctuary. "And I will also add some of them to the priests, to the Levites, saith Jehovah." Hitzig and Knobel suppose mēhem to refer to the Israelites thus brought home. But in this case something would be promised, which needed no promise at all, since the right of the native cohen and Levites to take part in the priesthood and temple service was by no means neutralized by their sojourn in a foreign land. And even if the meaning were that Jehovah would take those who were brought home for priests and Levites, without regard to their Aaronic or priestly descent, or (as Jewish commentators explain it) without regard to the apostasy, of which through weakness they had made themselves guilty among the heathen; this ought to be expressly stated. But as there is nothing said about any such disregard of priestly descent or apostasy, and what is here promised must be something extraordinary, and not self-evident, meehem must refer to the converted heathen, by whom the Israelites had been brought home. Many Jewish commentators even are unable to throw off the impression thus made by the expression mēhem (of them); but they attempt to get rid of the apparent discrepancy between this statement and the Mosaic law, by understanding by the Gentiles those who had been originally Israelites of Levitical and Aaronic descent, and whom Jehovah would single out again. David Friedlnder and David Ottensosser interpret it quite correctly thus: "Mēhem, i.e., of those heathen who bring them home, will He take for priests and Levites, for all will be saints of Jehovah; and therefore He has just compared them to a clean vessel, and the Israelites offered by their hand to a minchâh." The majority of commentators do not even ask the question, in what sense the prophet uses lakkōhănı̄m lalevayyim (to the priests, to the Levites) with the article. Joseph Kimchi, however, explains it thus: "הכהנים לצורך, to the service of the priests, the Levites, so that they (the converted heathen) take the place of the Gibeonites (cf., Zac 14:21), and therefore of the former Cananaean nethı̄nı̄m" (see Khler, Nach-exil. Proph. iii. p. 39). But so interpreted, the substance of the promise falls behind the expectation aroused by מהם וגם. Hofmann has adopted a more correct explanation, viz.: "God rewards them for this offering, by taking priests to Himself out of the number of the offering priests, who are added as such to the Levitical priests." Apart, however, from the fact that ללוים לכהנים cannot well signify "for Levitical priests" according to the Deuteronomic הכהנים, since this would require הלוים לכהנים (inasmuch as such permutative and more precisely defining expressions as Gen 19:9; Jos 8:24 cannot be brought into comparison); the idea "in addition to the priests, to the Levites," is really implied in the expression (cf., Isa 56:8), as they would say לאשּׁה לקח and not לאשׁה, and would only use לנּשׁים לקח in the sense of adding to those already there. The article presupposes the existence of priests, Levites (asyndeton, as in Isa 38:14; Isa 41:29; Isa 66:5), to whom Jehovah adds some taken from the heathen. When the heathen shall be converted, and Israel brought back, the temple service will demand a more numerous priesthood and Levitehood than ever before; and Jehovah will then increase the number of those already existing, not only from the מובאים, but from the מביאים also. The very same spirit, which broke through all the restraints of the law in Isa 56:1-12, is to be seen at work here as well. Those who suppose mēhem to refer to the Israelites are wrong in saying that there is no other way, in which the connection with Isa 66:22 can be made intelligible. Friedlnder had a certain feeling of what was right, when he took Isa 66:21 to be a parenthesis and connected Isa 66:22 with Isa 66:20. There is no necessity for any parenthesis, however. The reason which follows, relates to the whole of the previous promise, including Isa 66:21; the election of Israel, as Hofmann observes, being equally confirmed by the fact that the heathen exert themselves to bring back the diaspora of Israel to their sacred home, and also by the fact that the highest reward granted to them is, that some of them are permitted to take part in the priestly and Levitical service of the sanctuary.


  Isaiah 66:22


  "For as the new heaven and the new earth, which I am about to make, continue before me, saith Jehovah, so will your family and your name continue." The great mass of the world of nations and of Israel also perish; but the seed and name of Israel, i.e., Israel as a people with the same ancestors and an independent name, continues for ever, like the new heaven and the new earth; and because the calling of Israel towards the world of nations is now fulfilled and everything has become new, the former fencing off of Israel from other nations comes to an end, and the qualification for priesthood and Levitical office in the temple of God is no longer merely natural descent, but inward nobility. The new heaven and the new earth, God's approaching creation (quae facturus sum), continue eternally before Him (lephânai as in Isa 49:16), for the old ones pass away because they do not please God; but these are pleasing to Him, and are eternally like His love, whose work and image they are. The prophet here thinks of the church of the future as being upon a new earth and under a new heaven. But he cannot conceive of the eternal in the form of eternity; all that he can do is to conceive of it as the endless continuance of the history of time.


  Isaiah 66:23


  "And it will come to pass: from new moon to new moon, and from Sabbath to Sabbath, all flesh will come, to worship before me, saith Jehovah." New moons and Sabbaths will still be celebrated therefore; and the difference is simply this, that just as all Israel once assembled in Jerusalem at the three great feasts, all flesh now journey to Jerusalem every new moon and every Sabbath. דּי (construct דּי) signifies that which suffices, then that which is plentiful (see Isa 40:16), that which is due or fitting, so that (שׁבת) חדשׁ מדּי (with a temporal, not an explanatory min, as Gesenius supposes) signifies "from the time when, or as often as what is befitting to the new moon (or Sabbath) occurs" (cf., Isa 28:19). If (בשׁבת) בחדשׁ be added, בּ is that of exchange: as often as new moon (Sabbath) for new moon (Sabbath) is befitting, i.e., ought to occur: Sa1 7:16; Zac 14:16 (cf., Sa1 1:7; Kg1 10:25; Ch1 27:1 : "year by year," "month by month"). When we find (בּשׁבּתּו) בּחדשׁו as we do here, the meaning is, "as often as it has to occur on one new moon (or Sabbath) after the other," i.e., in the periodical succession of one after another. At the same time it might be interpreted in accordance with Kg1 8:59, בּיומו יום דּבר, which does not mean the obligation of one day after the other, but rather "of a day on the fitting day" (cf., Num 28:10, Num 28:14), although the meaning of change and not of a series might be sustained in the passage before us by the suffixless mode of expression which occurs in connection with it.


  Isaiah 66:24


  They who go on pilgrimage to Jerusalem every new moon and Sabbath, see there with their own eyes the terrible punishment of the rebellious. "And they go out and look at the corpses of the men that have rebelled against me, for their worm will not die and their fire will not be quenched, and they become an abomination to all flesh." They perfects are perf. cons. regulated by the foregoing יבוא. ויצאוּ (accented with pashta in our editions, but more correctly with munach) refers to their going out of the holy city. The prophet had predicted in Isa 66:18, that in the last times the whole multitude of the enemies of Jerusalem would be crowded together against it, in the hope of getting possession of it. This accounts for the fact that the neighbourhood of Jerusalem becomes such a scene of divine judgment. בּ ראה always denotes a fixed, lingering look directed to any object; here it is connected with the grateful feeling of satisfaction at the righteous acts of God and their own gracious deliverance. דראון, which only occurs again in Dan 12:2, is the strongest word for "abomination." It is very difficult to imagine the picture which floated before the prophet's mind. How is it possible that all flesh, i.e., all men of all nations, should find room in Jerusalem and the temple? Even if the city and temple should be enlarged, as Ezekiel and Zechariah predict, the thing itself still remains inconceivable. And again, how can corpses be eaten by worms at the same time as they are being burned, or how can they be the endless prey of worms and fire without disappearing altogether from the sight of man? It is perfectly obvious, that the thing itself, as here described, must appear monstrous and inconceivable, however we may suppose it to be realized. The prophet, by the very mode of description adopted by him, precludes the possibility of our conceiving of the thing here set forth as realized in any material form in this present state. He is speaking of the future state, but in figures drawn from the present world. The object of his prediction is no other than the new Jerusalem of the world to come, and the eternal torment of the damned; but the way in which he pictures it, forces us to translate it out of the figures drawn from this life into the realities of the life to come; as has already been done in the apocryphal books of Judith (16:17) and Wisdom (7:17), as well as in the New Testament, e.g., Mar 9:43., with evident reference to this passage. This is just the distinction between the Old Testament and the New, that the Old Testament brings down the life to come to the level of this life, whilst the New Testament lifts up this life to the level of the life to come; that the Old Testament depicts both this life and the life to come as an endless extension of this life, whilst the New Testament depicts is as a continuous line in two halves, the last point in this finite state being the first point of the infinite state beyond; that the Old Testament preserves the continuity of this life and the life to come by transferring the outer side, the form, the appearance of this life to the life to come, the New Testament by making the inner side, the nature, the reality of the life to come, the δυνάμεις με λλοντος αἰῶνος, immanent in this life. The new Jerusalem of our prophet has indeed a new heaven above it and a new earth under it, but it is only the old Jerusalem of earth lifted up to its highest glory and happiness; whereas the new Jerusalem of the Apocalypse comes down from heaven, and is therefore of heavenly nature. In the former dwells the Israel that has been brought back from captivity; in the latter, the risen church of those who are written in the book of life. And whilst our prophet transfers the place in which the rebellious are judged to the neighbourhood of Jerusalem itself; in the Apocalypse, the lake of fire in which the life of the ungodly is consumed, and the abode of God with men, are for ever separated. The Hinnom-valley outside Jerusalem has become Gehenna, and this is no longer within the precincts of the new Jerusalem, because there is no need of any such example to the righteous who are for ever perfect.


  In the lessons prepared for the synagogue Isa 66:23 is repeated after Isa 66:24, on account of the terrible character of the latter, "so as to close with words of consolation."


  But the prophet, who has sealed the first two sections of these prophetic orations with the words, "there is no peace to the wicked," intentionally closes the third section with this terrible picture of their want of peace. The promises have gradually soared into the clear light of the eternal glory, to the new creation in eternity; and the threatenings have sunk down to the depth of eternal torment, which is the eternal foil of the eternal light. More than this we could not expect from our prophet. His threefold book is now concluded. It consists of twenty-seven orations. The central one of the whole, i.e., the fourteenth, is Isaiah 52:13-53:12; so that the cross forms the centre of this prophetic trilogy. Per crucem ad lucem is its watchword. The self-sacrifice of the Servant of Jehovah lays the foundation for a new Israel, a new human race, a new heaven and a new earth.


  Jeremiah


  Introduction


  1. The Times of Jeremiah


  It was in the thirteenth year of the reign of Josiah, b.c. 629, that Jeremiah was called to be a prophet. At that time the kingdom of Judah enjoyed unbroken peace. Since the miraculous destruction of Sennacherib's host before the gates of Jerusalem in the fourteenth year of Hezekiah's reign, b.c. 714, Judah had no longer had much to fear from the imperial power of Assyria. The reverse then sustained before Jerusalem, just eight years after the overthrow of the kingdom of Israel, had terribly crushed the might of the great empire. It was but a few years after that disaster till the Medes under Deoces asserted their independence against Assyria; and the Babylonians too, though soon reduced to subjection again, rose in insurrection against Sennacherib. Sennacherib's energetic son and successor Esarhaddon did indeed succeed in re-establishing for a time the tottering throne. While holding Babylon, Elam, Susa, and Persia to their allegiance, he restored the ascendency of the empire in the western provinces, and brought lower Syria, the districts of Syria that lay on the sea coast, under the Assyrian yoke. But the rulers who succeeded him, Samuges and the second Sardanapalus, were wholly unable to offer any effective resistance to the growing power of the Medes, or to check the steady decline of the once so mighty empire. Cf. M. Duncker, Gesch. des Alterth. i. S. 707ff. of 3 Aufl. Under Esarhaddon an Assyrian marauding army again made an inroad into Judah, and carried King Manasseh captive to Babylon; but, under what circumstances we know not, he soon regained his freedom, and was permitted to return to Jerusalem and remount his throne (Ch2 33:11-13). From this time forward the Assyrians appeared no more in Judah. Nor did it seem as if Judah had any danger to apprehend from Egypt, the great southern empire; for the power of Egypt had been greatly weakened by intestine dissensions and civil wars. It is true that Psammetichus, after the overthrow of the dodecarchy, began to raise Egypt's head amongst the nations once more, and to extend his sway beyond the boundaries of the country; but we learn much as to his success in this direction from the statement of Herodotus (ii. 157), that the capture of the Philistine city of Ashdod was not accomplished until after a twenty-nine years' siege. Even if, with Duncker, we refer the length of time here mentioned to the total duration of the war against the Philistines, we are yet enabled clearly to see that Egypt had not then so far recovered her former might as to be able to menace the kingdom of Judah with destruction, had Judah but faithfully adhered to the Lord its God, and in Him sought its strength. This, unhappily, Judah utterly filed to do, notwithstanding all the zeal wherewith the godly King Josiah laboured to secure for his kingdom that foremost element of its strength.


  In the eighth year of his reign, "while he was yet young," i.e., when but a lad of sixteen years of age, he began to seek the God of David his father; and in the twelfth year of his reign he began to purge Judah and Jerusalem of the high places and Astartes, and the carved and molten images (Ch2 34:3). He carried on the work of reforming the public worship without intermission, until every public trace of idolatry was removed, and the lawful worship of Jahveh was re-established. In the eighteenth year of his reign, upon occasion of some repairs in the temple, the book of the law of Moses was discovered there, was brought and read before him. Deeply agitated by the curses with which the transgressors of the law were threatened, he then, together with the elders of Judah and the people itself, solemnly renewed the covenant with the Lord. To set a seal upon the renewal of the covenant, he instituted a passover, to which not only all Judah was invited, but also all remnants of the ten tribes that had been left behind in the land of Israel (2 Kings 22:3-23:24; 2 Chron 34:4-35:19). To Josiah there is given in Kg2 23:25 the testimony that like unto him there was no king before him, that turned to Jahveh with all his heart, all his soul, and all his might, according to all the law of Moses; yet this most godly of all the kings of Judah was unable to heal the mischief which his predecessors Manasseh and Amon had by their wicked government created, or to crush the germs of spiritual and moral corruption which could not fail to bring about the ruin of the kingdom. And so the account of Josiah's reign and of his efforts towards the revival of the worship of Jahveh, given in Kg2 23:26, is concluded: "Yet Jahveh ceased not from His great wrath wherewith He was kindled against Judah, because of all the provocations wherewith Manasseh provoked Him; and Jahveh said: Judah also will I put away from my face as I have put away Israel, and will cast off this city which I have chosen, Jerusalem, and the house of which I said, My name shall dwell there."


  The kingdom of Israel had come to utter ruin in consequence of its apostasy from the Lord its God, and on account of the calf-worship which had been established by Jeroboam, the founder of the kingdom, and to which, from political motives, all his successors adhered. The history of Judah too is summed up in a perpetual alternation of apostasy from the Lord and return to Him. As early as the time of heathen-hearted Ahaz idolatry had raised itself to all but unbounded ascendency; and through the untheocratic policy of this wicked king, Judah had sunk into a dependency of Assyria. It would have shared the fate of the sister kingdom even then, had not the accession of Hezekiah, Ahaz's godly son, brought about a return to the faithful covenant God. The reformation then inaugurated not only turned aside the impending ruin, but converted this very ruin into a glorious deliverance such as Israel had not seen since its exodus from Egypt. The marvellous overthrow of the vast Assyrian host at the very gates of Jerusalem, wrought by the angel of the Lord in one night by means of a sore pestilence, abundantly testified that Judah, despite its littleness and inconsiderable earthly strength, might have been able to hold its own against all the onsets of the great empire, if it had only kept true to the covenant God and looked for its support from His almighty hand alone. But the repentant loyalty to the faithful and almighty God of the covenant hardly lasted until Hezekiah's death. The heathen party amongst the people gained again the upper hand under Hezekiah's son Manasseh, who ascended the throne in his twelfth year; and idolatry, which had been only outwardly suppressed, broke out anew and, during the fifty-five years' reign of this most godless of all the kings of Israel, reached a pitch Judah had never yet known. Manasseh not only restored the high places and altars of Baal which is father had destroyed, he built altars to the whole host of heaven in both courts of the temple, and went so far as to erect an image of Asherah in the house of the Lord; he devoted his son to Moloch, practised witchcraft and soothsaying more than ever the Amorites had done, and by his idols seduced Israel to sin. Further, by putting to death such prophets and godly persons as resisted his impious courses, he shed very much innocent blood, until he had filled Jerusalem therewith from end to end (2 Kings 21:1-16; Ch2 33:1-10). His humbling himself before God when in captivity in Babylon, and his removal of the images out of the temple upon his return to Jerusalem and to his throne (Ch2 33:11., Ch2 33:15.), passed by and left hardly a trace behind; and his godless son Amon did but continue his father's sins and multiply the guilt (Kg2 21:19-23; Ch2 33:21-23). Thus Judah's spiritual and moral strength was so broken that a thorough-going conversion of the people at large to the Lord and His law was no longer to be looked for. Hence the godly Josiah accomplished by his reformation nothing more than the suppression of the grosser forms of idol-worship and the restoration of the formal temple-services; he could neither put an end to the people's estrangement at heart from God, nor check with any effect that moral corruption which was the result of the heart's forsaking the living God. And so, even after Josiah's reform of public worship, we find Jeremiah complaining: "As many as are thy cities, so many are thy gods, Judah; and as many as are the streets in Jerusalem, so many altars have ye made to shame, to burn incense to Baal" (Jer 2:28; Jer 11:13). And godlessness showed itself in all classes of the people. "Go about in the streets of Jerusalem," Jeremiah exclaims, "and look and search if there is one that doeth right and asks after honesty, and I will pardon her (saith the Lord). I thought, it is but the meaner sort that are foolish, for they know not the way of Jahveh, the judgment of their God. I will then get me to the great, and will speak with them, for they know the way of Jahveh, the right of their God. But they have all broken the yoke, burst the bonds" (Jer 5:1-5). "Small and great are greedy for gain; prophet and priest use deceit" (Jer 6:13). This being the spiritual condition of the people, we cannot wonder that immediately after the death of Josiah, unblushing apostasy appeared again as well in public idolatry as in injustice and sin of every kind. Jehoiakim did that which was evil in the eyes of Jahveh even as his fathers had done (Kg2 23:37; Ch2 36:6). His eyes and his heart were set upon nothing but on gain and on innocent blood, to shed it, and on oppression and on violence, to do it, Jer 22:17. And his successors on the throne, both his son Jehoiachin and his brother Zedekiah, walked in his footsteps (Kg2 24:5, Kg2 24:19; Ch2 36:9, Ch2 36:12), although Zedekiah did not equal his brother Jehoiakim in energy for carrying out evil, but let himself be ruled by those who were about him. For Judah's persistence in rebellion against God and His law, the Lord ceased not from His great wrath; but carried out the threatening proclamation to king and people by the prophetess Hulda, when Josiah sent to consult her for himself, and for the people, and for all Judah, concerning the words of the newly found book of the law: "Behold, I bring evil in this place, and upon its inhabitants, all the words of the book which the king of Judah hath read: because that they have forsaken me, and burnt incense to other gods, to provoke me with all the works of their hands; therefore my wrath is kindled against this place, and shall not be quenched" (Kg2 22:16.).


  This evil began to fall on the kingdom in Jehoiakim's days. Josiah was not to see the coming of it. Because, when he heard the curses of the law, he humbled himself before the Lord, rent his raiment and wept before Him, the Lord vouchsafed to him the promise that He would gather him to his fathers in peace, that his eyes should not look on the evil God would bring on Jerusalem (Kg2 22:19.); and this pledge God fulfilled to him, although they that were to execute God's righteous justice were already equipped, and though towards the end of his reign the storm clouds of judgment were gathering ominously over Judah.


  While Josiah was labouring in the reformation of public worship, there had taken place in Central Asia the events which brought about the fall of the Assyrian empire. the younger son of Esarhaddon, the second Sardanapalus, had been succeeded in the year 626 by his son Saracus. Since the victorious progress of the Medes under Cyaxares, his dominion had been limited to the cradle of the empire, Assyria, to Mesopotamia, Babylonia, and Cilicia. To all appearance in the design of preserving Babylonia to the empire, Saracus appointed Nabopolassar, a Babylonian by birth and sprung from the Chaldean stock, to be governor of that province. This man found opportunity to aggrandize himself during a war between the Medes and the Lydians. An eclipse of the sun took place on the 30th September 610, while a battle was going on. Both armies in terror gave up the contest; and, seconded by Syennesis, who governed Cilicia under the Assyrian supremacy, Nabopolassar made use of the favourable temper which the omen had excited in both camps to negotiate a peace between the contending peoples, and to institute a coalition of Babylonia and Media against Assyria. To confirm this alliance, Amytis, the daughter of Cyaxares, was given in marriage to Nebuchadnezzar, the son of Nabopolassar; and the war against Assyria was opened without delay by the advance against Nineveh in the spring of 609 of the allied armies of Medes and Babylonians. But two years had been spent in the siege of that most impregnable city, and two battles had been lost, before they succeeded by a night attack in utterly routing the Assyrians, pursuing the fugitives to beneath the city walls. The fortification would long have defied their assaults, had not a prodigious spring flood of the Tigris, in the third year of the war, washed down a part of the walls lying next the river, and so made it possible for the besiegers to enter the city, to take it, and reduce it to ashes. The fall of Nineveh in the year 607 overthrew the Assyrian empire; and when the conquerors proceeded to distribute their rich booty, all the land lying on the western bank of the Tigris fell to the share of Nabopolassar of Babylon. But the occupation by the Babylonians of the provinces which lay west of the Euphrates was contested by the Egyptians. Before the campaign of the allied Medes and Babylonians against Nineveh, Pharaoh Necho, the warlike son of Psammetichus, had advanced with his army into Palestine, having landed apparently in the bay of Acco, on his way to war by the Euphrates with Assyria, Egypt's hereditary enemy. To oppose his progress King Josiah marched against the Egyptian; fearing as he did with good reason, that if Syria fell into Necho's power, the end had come to the independence of Judah as a kingdom. A battle was fought in the plain near Megiddo; the Jewish army was defeated, and Josiah mortally wounded, so that he died on the way to Jerusalem (Kg2 23:29.; Ch2 35:20.). In his stead the people of the land raised his second son Jehoahaz to the throne; but Pharaoh came to Jerusalem, took Jehoahaz prisoner, and had him carried to Egypt, where he closed his life in captivity, imposed a fine on the country, and set up Eliakim, Josiah's eldest son, to be king as his vassal under the name of Jehoiakim (Kg2 23:30-35; Ch2 36:1-4). Thereafter Necho pursued his march through Syria, and subject to himself the western provinces of the Assyrian empire; and he had penetrated to the fortified town of Carchemish (Kirkesion) on the Euphrates when Nineveh succumbed to the united Medes and Babylonians.—Immediately upon the dissolution of the Assyrian empire, Nabopolassar, now an old man no longer able to sustain the fatigues of a new campaign, entrusted the command of the army to his vigorous son Nebuchadnezzar, to the end that he might wage war against Pharaoh Necho and wrest from the Egyptians the provinces they had possessed themselves of (cf. Berosi fragm. in Joseph. Antt. x. 11. 1, and c. Ap. i. 19). In the year 607, the third year of Jehoiakim's reign, Nebuchadnezzar put the army entrusted to him in motion, and in the next year, the fourth of Jehoiakim's reign, b.c. 606, he crushed Pharaoh Necho at Carchemish on the Euphrates. Pursuing the fleeing enemy, he pressed irresistibly forwards into Syria and Palestine, took Jerusalem in the same year, made Jehoiakim his dependant, and carried off to Babel a number of the Jewish youths of highest rank, young Daniel amongst them, together with part of the temple furniture (Kg2 24:1; Ch2 36:6.; Dan 1:1.). He had done as far on his march as the boundaries of Egypt when he heard of the death of his father Nabopolassar at Babylon. In consequence of this intelligence he hastened to Babylon the shortest way through the desert, with but few attendants, with the view of mounting the throne and seizing the reins of government, while he caused the army to follow slowly with the prisoners and the booty (Beros. l.c.).


  This, the first taking of Jerusalem by Nebuchadnezzar, is the commencement of the seventy years of Judah's Chaldean bondage, foretold by Jeremiah in Jer 25:11, shortly before the Chaldeans invaded Judah in the fourth year of Jehoiakim; and with the subjection of Judah to Nebuchadnezzar's supremacy the dissolution of the kingdom began. For three years Jehoiakim remained subject to the king of Babylon; in the fourth year he rebelled against him. Nebuchadnezzar, who with the main body of his army was engaged in the interior of Asia, lost no time in sending into the rebellious country such forces of Chaldeans as were about the frontiers, together with contingents of Syrians, Moabites, and Ammonites; and these troops devastated Judah through out the remainder of Jehoiakim's reign (Kg2 24:1-2). But immediately upon the death of Jehoiakim, just as his son had mounted the throne, Nebuchadnezzar's generals advanced against Jerusalem with a vast army and invested the city in retribution for Jehoiakim's defection. During the siege Nebuchadnezzar joined the army. Jehoiachin, seeing the impossibility of holding out any longer against the besiegers, resolved to go out to the king of Babylon, taking with him the queen-mother, the princes of the kingdom, and the officers of the court, and to make unconditional surrender of himself and the city. Nebuchadnezzar made the king and his train prisoners; and, after plundering the treasures of the royal palace and the temple, carried captive to Babylon the king, the leading men of the country, the soldiers, the smiths and artisans, and, in short, every man in Jerusalem who was capable of bearing arms. He left in the land only the poorest sort of the people, from whom no insurrectionary attempts were to be feared; and having taken an oath of fealty from Mattaniah, the uncle of the captive king, he installed him, under the name of Zedekiah, as vassal king over a land that had been robbed of all that was powerful or noble amongst its inhabitants (Kg2 24:8-17; Ch2 36:10). Nor did Zedekiah either keep true to the oath of allegiance he had sworn and pledged to the king of Babylon. In the fourth year of his reign, ambassadors appeared from the neighbouring states of Edom, Ammon, Moab, Tyre, and Sidon, seeking to organize a vast coalition against the Chaldean supremacy (Jer 27:3; Jer 28:1). Their mission was indeed unsuccessful; for Jeremiah crushed the people's hope of a speedy return of the exiles in Babylon by repeated and emphatic declaration that the Babylonian bondage must last seventy years (Jer 27-29). In the same year Zedekiah visited Babylon, apparently in order to assure his liege lord of his loyalty and to deceive him as to his projects (Jer 51:59). But in Zedekiah's ninth year Hophra (Apries), the grandson of Necho, succeeded to the crown of Egypt; and when he was arming for war against Babylon, Zedekiah, trusting in the help of Egypt (Eze 17:15), broke the oath of fealty he had sworn (Eze 17:16), and tried to shake off the Babylonian yoke. But straightway a mighty Chaldean army marched against Jerusalem, and in the tenth month of that same year established a blockade round Jerusalem (Kg2 25:1). The Egyptian army advanced to relieve the beleaguered city, and for a time compelled the Chaldeans to raise the siege; but it was in the end defeated by the Chaldeans in a pitched battle (Jer 37:5.), and the siege was again resumed with all rigour. For long the Jews made stout resistance, and fought with the courage of despair, Zedekiah and his advisers being compelled to admit that this time Nebuchadnezzar would show no mercy. The Hebrew slaves were set free that they might do military service; the stone buildings were one after another torn down that their materials might serve to strengthen the walls; and in this way for about a year and a half all the enemy's efforts to master the strong city were in vain. Famine had reached its extremity when, in the fourth month of the eleventh year of Zedekiah, the Chaldean battering rams made a breach in the northern wall, and through this the besiegers made their way into the lower city. The defenders withdrew to the temple hill and the city of Zion; and, when the Chaldeans began to storm these strongholds during the night, Zedekiah, under cover of darkness, fled with the rest of his soldiers by the door between the two walls by the king's garden. He was, however, overtaken in the steppes of Jericho by the pursuing Chaldeans, made prisoner, and carried to Riblah in Coele-Syria. Here Nebuchadnezzar had his headquarters during the siege of Jerusalem, and here he pronounced judgment on Zedekiah. His sons and the leading men of Judah were put to death before his eyes; he was then deprived of eyesight and carried in chains to Babylon, where he remained a prisoner till his death (Kg2 25:3-7; Jer 39:2-7; Jer 52:6-11). A month later Nebuzar-adan, the captain of the king of Babylon's guard, came to Jerusalem to destroy the rebellious city. The principal priests and officers of the kingdom and sixty citizens were sent to the king at Riblah, and executed there. Everything of value to be found amongst the utensils of the temple was carried to Babylon, the city with the temple and palace was burnt to the ground, the walls were destroyed, and what able-bodied men were left amongst the people were carried into exile. Nothing was left in the land but a part of the poorer people to serve as vinedressers and husbandmen; and over this miserable remnant, increased a little in numbers by the return of some of those who had fled during the war into the neighbouring countries, Gedaliah the son of Ahikam was appointed governor in the Chaldean interest. Jeremiah chose to stay with him amidst his countrymen. But three months afterwards Gedaliah was murdered, at the instigation of Baalis the king of the Ammonites, by one Ishmael, who was sprung from the royal stock; and thereupon a great part of the remaining population, fearing the vengeance of the Chaldeans, fled, against the prophet's advice, into Egypt (Jer 40-43). And so the banishment of the people was now a total one, and throughout the whole period of the Chaldean domination the land was a wilderness.


  Judah was now, like the ten tribes, cast out amongst the heathen out of the land the Lord had given them for an inheritance, because they had forsaken Jahveh, their God, and had despised His statutes. Jerusalem, the city of the great King over all the earth, was in ruins, the house which the Lord had consecrated to His name was burnt with fire, and the people of His covenant had become a scorn and derision to all peoples. But God had not broken His covenant with Israel. Even in the law—Lev. 26 and Deut 30—He had promised that even when Israel was an outcast from his land amongst the heathen, He would remember His covenant with Abraham, Isaac, and Jacob, and not utterly reject the exiles; but when they had borne the punishment of their sins, would turn again their captivity, and gather them together out of the nations.


  2. The Person of the Prophet


  Concerning the life and labours of the prophet Jeremiah, we have fuller information than we have as to those of many of the other prophets. The man is very clearly reflected in his prophecies, and his life is closely interwoven with the history of Judah. We consider first the outward circumstances of the prophet's life, and then his character and mental gifts.


  a. His Outward Circumstances—Jeremiah (ירמיהוּ, contracted ירמיהi, ̔Ιερεμίας, Jeremias) was the son of Hilkiah, one of the priests belonging to the priest-city Anathoth, situated about five miles north of Jerusalem, now a village called Anta. This Hilkiah is not the high priest of that name, mentioned in Kg2 22:4. and Ch2 34:9, as has been supposed by some of the Fathers, Rabbins, and recent commentators. This view is shown to be untenable by the indefinite הכהניםa מןi, Jer 1:1. Besides, it is hardly likely that the high priest could have lived with his household out of Jerusalem, as was the case in Jeremiah's family (Jer 32:8; Jer 37:12.); and we learn from Kg1 2:26 that it was priests of the house of Ithamar that lived in Anathoth, whereas the high priests belonged to the line of Eleazar and the house of Phinehas (Ch1 24:3). Jeremiah, called to be prophet at an early age (נער, Jer 1:6), laboured in Jerusalem from the thirteenth year of Josiah's reign (b.c. 629) until the fall of the kingdom; and after the destruction of Jerusalem he continued his work for some years longer amidst the ruins of Judah, and in Egypt amongst those of his countrymen who had fled thither (Jer 1:2., Jer 25:3; Jer 40:1). His prophetic ministry falls, consequently, into the period of the internal dissolution of the kingdom of Judah, and its destruction by the Chaldeans. He had himself received a mission from the Lord to peoples and kingdoms, as well to break down and destroy, as to build and plant (Jer 1:10). He was to fulfil this mission, in the first place, in the case of Judah, and then to the heathen peoples, in so far forth as they came in contact with the kingdom of God in Judah. The scene of his labours was Jerusalem. Here he proclaimed the word of the Lord in the courts of the temple (e.g., Jer 7:2; Jer 26:1); at the gates of the city (Jer 17:19); in the king's palace (Jer 32:1; Jer 37:17); in the prison (Jer 32:1); and in other places (Jer 18:1., Jer 19:1., Jer 27:2). Some commentators think that he first began as prophet in his native town of Anathoth, and that he wrought there for some time ere he visited Jerusalem; but this is in contradiction to the statement of Jer 2:2, that he uttered almost his very first discourse "before the ears of Jerusalem." Nor does this assumption find any support from Jer 11:21; Jer 12:5. All that can be gathered from these passages is, that during his ministry he occasionally visited his native town, which lay so near Jerusalem, and preached the word of the Lord to his former fellow-citizens.


  When he began his work as prophet, King Josiah had already taken in hand the extirpation of idolatry and the restoration of the worship of Jahveh in the temple; and Jeremiah was set apart by the Lord to be a prophet that he might support the godly king in this work. His task was to bring back the hearts of the people to the God of their fathers by preaching God's word, and to convert that outward return to the service of Jahveh into a thorough turning of the heart to Him, so as to rescue from destruction all who were willing to convert and be saved. Encouraged by Manasseh's sins, backsliding from the Lord, godlessness, and unrighteousness had reached in Judah such a pitch, that it was no longer possible to turn aside the judgment of rejection from the face of the Lord, to save the backsliding race from being delivered into the power of the heathen. Yet the faithful covenant God, in divine long-suffering, granted to His faithless people still another gracious opportunity for repentance and return to Him; He gave them Josiah's reformation, and sent the prophets, because, though resolved to punish the sinful people for its stiff-necked apostasy, He would not make an utter end of it. This gives us a view point from which to consider Jeremiah's mission, and looking hence, we cannot fail to find sufficient light to enable us to understand the whole course of his labours, and the contents of his discourses.


  Immediately after his call, he was made to see, under the emblem of a seething caldron, the evil that was about to break from out of the north upon all the inhabitants of the land: the families of the kingdoms of the north are to come and set their thrones before the gates of Jerusalem and the cities of Judah, and through them God is to utter judgment upon Judah for its idolatry (Jer 1:13-16). Accordingly, from the beginning of his work in the days of Josiah onwards, the prophet can never be driven from the maintenance of his position, that Judah and Jerusalem will be laid waste by a hostile nation besetting them from the north, that the people of Judah will fall by the enemy's sword, and go forth into captivity; cf. Jer 4:5, Jer 4:13, Jer 4:27; Jer 5:15, Jer 6:22, etc. This nation, not particularly specified in the prophecies of the earlier period, is none other than that of the Chaldeans, the king of Babylon and his hosts. It is not the nation of the Scythians, as many commentators suppose; see the comm. on Jer 4:5. Nevertheless he unremittingly calls upon all ranks of his people to repent, to do away with the abominable idols, and to cease from its wickedness; to plough up a new soil and not sow among thorns, lest the anger of the Lord break forth in fire and burn unquenchably (Jer 4:1-4; cf. Jer 6:8, Jer 6:16; Jer 7:3., etc.). He is never weary of holding up their sins to the view of the people and its leaders, the corrupt priests, the false prophets, the godless kings and princes; this, too, he does amidst much trial both from within and from without, and without seeing any fruit of his labours (cf. Jer 25:3-8). After twenty-three years of indefatigable expostulation with the people, the judgment of which he had so long warned them burst upon the incorrigible race. The fourth year of Jehoiakim's reign (b.c. 606) forms a turning point not only in the history of the kingdom, but also in Jeremiah's work as prophet. In the year in which Jerusalem was taken for the first time, and Judah made tributary to the Chaldeans, those devastations began with which Jeremiah had so often threatened his hardened hearers; and together with it came the fulfilment of what Jeremiah had shortly before foretold, the seventy years' dominion of Babylon over Judah, and over Egypt and the neighbouring peoples (Jer 25:19). For seventy years these nations are to serve the king of Babylon; but when these years are out, the king and land of the Chaldeans shall be visited, Judah shall be set free from its captivity, and shall return into its own land (Jer 25:11., Jer 37:6., Jer 29:10).


  The progressive fulfilment of Jeremiah's warning prophecies vindicated his character as prophet of the Lord; yet, notwithstanding, it was now that the sorest days of trial in his calling were to come. At the first taking of Jerusalem, Nebuchadnezzar had contented himself with reducing Jehoiakim under his sway and imposing a tribute on the land, and king and people but waited and plotted for a favourable opportunity to shake off the Babylonian yoke. In this course they were encouraged by the lying prophecies of the false prophets, and the work done by these men prepared for Jeremiah sore controversies and bitter trials. At the very beginning of Jehoiakim's reign, the priests, the prophets, and the people assembled in the temple, laid hands on Jeremiah, because he had declared that Zion should share the fate of Shiloh, and that Jerusalem should be destroyed. He was by them found worthy of death, and he escaped from the power of his enemies only by the mediation of the princes of Judah, who hastened to his rescue, and reminded the people that in Hezekiah's days the prophet Micah had uttered a like prophecy, and yet had suffered nothing at the hand of the king, because he feared God. At the same time, Uriah, who had foretold the same issue of affairs, and who had fled to Egypt to escape Jehoiakim's vengeance, was forced back thence by an envoy of the king and put to death (Jer 26). Now it was that Jeremiah, by command of God, caused his assistant Baruch to write all the discourses he had delivered into a roll-book, and to read it before the assembled people on the day of the fast, observed in the ninth month of the fifty year of Jehoiakim's reign. When the king had word of it, he caused the roll to be brought and read to him. But when two or three passages had been read, he cut the roll in pieces and cast the fragments into a brasier that was burning before him. He ordered Jeremiah and Baruch to be brought; but by the advice of the friendly princes they had concealed themselves, and God hid them so that they were not found (Jer 36). It does not appear that the prophet suffered any further persecution under Jehoiakim and Jehoiachin. Two years after the fast above mentioned, Jehoiakim rose against Nebuchadnezzar. The result was, that Jerusalem was besieged and taken for the second time in the reign of the next king; Jehoiakim, the leading men, and the flower of the nation were carried into exile to Babylon; and so Jeremiah's prophecy was yet more strikingly affirmed. Jerusalem was saved from destruction this time again, and in Zedekiah, the uncle of the exiled king, who had, of course, to take the oath of fealty, the country had again a king of the old stock. Yet the heavy blow that had now fallen on the nation was not sufficient to bend the stiff neck of the infatuated people and its leaders. Even yet were found false prophets who foretold the speedy overthrow of Chaldean domination, and the return, ere long, of the exiles (Jer 28). In vain did Jeremiah lift up his voice in warning against putting reliance on these prophets, or on the soothsayers and sorcerers who speak like them (Jer 27:9., Jer 27:14). When, during the first years of Zedekiah's reign, ambassadors had come from the bordering nations, Jeremiah, in opposition to the false prophets, declares to the king that God has given all these countries into the hand of the king of Babylon, and that these peoples shall serve him and his son and his grandson. He cries to the king, "Put your necks into the yoke of the king of Babylon, and ye shall live; he that will not serve him shall perish by sword, famine, and pestilence" (Jer 27:12.). This announcement had repeated before the people, the princes, and the king, during the siege by the Chaldeans, which followed on Zedekiah's treacherous insurrection against his liege lord, and he chose for it the particular time at which the Chaldeans had temporarily raised the siege, in order to meet the Egyptian king in the field, Pharaoh Hophra having advanced to the help of the Jews (Jer 34:20.). It was then that, when going out by the city gate, Jeremiah was laid hold of, beaten by the magistrates, and thrown into prison, on the pretext that he wanted to desert to the Chaldeans. After he had spent a long time in prison, the king had him brought to him, and inquired of him secretly for a word of Jahveh; but Jeremiah had no other word from God to give him but, "Thou shalt be given into the hand of the king of Babylon." Favoured by this opportunity, he complained to the king about his imprisonment. Zedekiah gave order that he should not be taken back to the prison, but placed in the court of the prison, and that a loaf of bread should be given him daily until all the bread in Jerusalem was consumed (Jer 37). Shortly thereafter, however, some of the princes demanded of the king the death of the prophet, on the ground that he was paralysing the courage of soldiers and people by such speeches as, "He that remains in this city shall die by sword, famine, and pestilence; but he that goeth out to the Chaldeans shall carry off his life as a prey from them." They alleged he was seeking the hurt and not the weal of the city; and the feeble king yielded to their demands, with the words: "Behold, he is in your hand, for the king can do nothing against you." Upon this he was cast into a deep pit in the court of the prison, in the slime of which he sank deep, and would soon have perished but for the noble-minded Ethiopian Ebed-melech, a royal chamberlain, who made application to the king on his behalf, and procured his removal out of the dungeon of mire. When consulted privately by the king yet again, he had none other than his former answer to give him, and so he remained in the court of the prison until the capture of Jerusalem by the Chaldeans (Jer 38). After this he was restored to freedom by Nebuzar-adan, the captain of Nebuchadnezzar's guard, at the command of the king; and being left free to choose his place of residence, he decided to remain at Mizpah with Gedaliah, appointed governor of the land, amongst his own people (Jer 39:11-14, and Jer 40:1-6). Now it was that he composed the Lamentations upon the fall of Jerusalem and Judah.


  After the foul murder of Gedaliah, the people, fleeing through fear of Chaldean vengeance, compelled him to accompany them to Egypt, although he had expressly protested against the flight as a thing displeasing to God (Jer 41:17-43:7). In Egypt he foretold the conquest of the land by Nebuchadnezzar (Jer 43:8-13); and, further on, the judgment of God on his countrymen, who had attached themselves to the worship of the Queen of Heaven (44). Beyond this we are told nothing else about him in Bible records. Neither the time, the place, nor the manner of his death is known. We cannot confidently assert from Jer 44 that he was still living in b.c. 570, for this last discourse of the prophet does not necessarily presume the death of King Hophra (b.c. 570). Only this much is certain, that he lived yet for some years in Egypt, till about 585 or 580; that his labours consequently extended over some fifty years, and so that, presuming he was called to be prophet when a youth of 20 to 25 years old, he must have attained an age of 70 to 75 years. As to his death, we are told in the fathers Jerome, Tertull, Epiph., that he was stoned by the people at Tahpanhes (Daphne of Egypt), and accordingly his grave used to be pointed out near Cairo. But a Jewish tradition, in the Seder ol. rabb. c. 26, makes him out to have been carried off with Baruch to Babylon by Nebuchadnezzar at the conquest of Egypt, in the 27th year of Nebuchadnezzar's reign. Isidor Pelusiota, epist. i. 298, calls him πολυπαθέστατος τῶν προφητῶν; but the greater were the ignominy and suffering endured by Jeremiah in life, the higher was the esteem in which he was held by posterity, chiefly, doubtless, because of the exact fulfilment of his prophecy as to the seventy years' duration of the Babylonian empire (cf. Dan 9; 2; Ch2 36:20., Ezr 1:1). Jesus Sirach, in his Praise of the Prophets, Ecclus. c. xlix. 7, does not go beyond what we already know from Jer 1:10; but was early as the second book of the Maccabees, we have traditions and legends which leave no doubt of the profound veneration in which he was held, especially by the Alexandrian Jews.


  b. His Character and Mental Qualities—If we gather together in one the points of view that are discovered in a summary glance over Jeremiah's work as a prophet, we feel the truth of Ed. Vilmar's statement at p. 38 of his essay on the prophet Jeremiah in the periodical, Der Beweis des Glaubens. Bd. v. Gtersloh 1869. "When we consider the prophet's faith in the imperishableness of God's people, in spite of the inevitable ruin which is to overwhelm the race then living, and his conviction, firm as the rock, that the Chaldeans are invincible until the end of the period allotted to them by Providence, it is manifest that his work is grounded in something other and higher than mere political sharp-sightedness or human sagacity." Nor is the unintermitting stedfastness with which, amidst the sorest difficulties from without, he exercised his office to be explained by the native strength of his character. Naturally of a yielding disposition, sensitive and timid, it was with trembling that he bowed to God's call (Jer 1:6); and afterwards, when borne down by the burden of them, he repeatedly entertained the wish to be relieved from his hard duties. "Thou hast persuaded me, Lord," he complains in Jer 20:7., "and I let myself be persuaded; Thou hast laid hold on me and hast prevailed. I am become a laughing-stock all the day long: the word of Jahveh is become a reproach and a derision. And I thought: I will think no more of Him nor speak more in His name; and it was in my head as burning fire, shut up in my bones, and I become weary of bearing up, and cannot." Though filled with glowing love that sought the salvation of his people, he is compelled, while he beholds their moral corruptness, to cry out: "O that I had in my wilderness a lodging-place of wayfarers! then would I leave my people, and go from them; for they are all adulterers, a crew of faithless men" (Jer 9:1). And his assurance that the judgment about to burst on the land and people could not be turned aside, draws from him the sigh: "O that mine head were waters, and mine eyes a fountain of tears! then would I weep day and night for the slain of my people" (8:23). "He was no second Elijah," as Hgstbg. Christol. ii. p. 370 happily puts it. "He had a soft nature, a susceptible temperament; his tears flowed readily. And he who was so glad to live in peace and love with all men, must needs, because he has enlisted in the service of truth, become a second Ishmael, his hand against every man, and every man's hand against him; he whose love for his people was so glowing, was doomed to see that love misconstrued, to see himself branded as a traitor by those who were themselves the traitors to the people." Experiences like these raised bitter struggles in his soul, repeatedly set forth by him, especially in Jer 12:1 and Jer 20:1. Yet he stands immovably stedfast in the strife against all the powers of wickedness, like "a pillar of iron and a wall of brass against the whole land, the kings of Judah, its rulers and priests, and against the common people," so that all who strove against him could effect nothing, because the Lord, according to His promise, Jer 1:18., was with him, stood by his side as a terrible warrior (Jer 20:11), and showed His power mighty in the prophet's weakness.


  This character of Jeremiah is also reflected in his writings. His speech is clear and simple, incisive and pithy, and, though generally speaking somewhat diffuse, yet ever rich in thought. If it lacks the lofty strain, the soaring flight of an Isaiah, yet it has beauties of its own. It is distinguished by a wealth of new imagery which is wrought out with great delicacy and deep feeling, and by "a versatility that easily adapts itself to the most various objects, and by artistic clearness" (Ewald). In the management of his thoughts Jeremiah has more recourse than other prophets to the law and the older sacred writings (cf. Koenig, das Deuteronom u. der Proph. Jeremia, Heft ii. of the Alttstl. Studien; and A Kper, Jeremias librorum sacrr. interpres atque vindex). And his style of expression is rich in repetitions and standing phrases. These peculiarities are not, however, to be regarded as signs of the progressive decline of the prophetic gift (Ew.), but are to be derived from deeper foundations, from positive and fundamental causes. The continual recurrence to the law, and the frequent application of the prophetic parts of Deuteronomy, was prompted by the circumstances of the time. The wider the people's apostasy from God's law extended itself, so much the greater became the need for a renewed preaching of the law, that should point to the sore judgments there threatened against hardened sinners, now about to come into fulfilment. And as against the guile of false prophets whose influence with the infatuated people became ever greater, the true witnesses of the Lord could have no more effective means of showing and proving the divineness of their mission and the truth of their testimony than by bringing strongly out their connection with the old prophets and their utterances. On this wise did Jeremiah put in small compass and preserve the spiritual inheritance which Israel had received from Moses a thousand years before, and thus he sent it with the people into exile as its better self (E. Vilm. as above). The numerous repetitions do unquestionably produce a certain monotony, but this monotony is nothing else than the expression of the bitter grief that penetrates the soul; the soul is full of the one thought which takes entire possession of its elastic powers, and is never weary of ever crying out anew the same truth to the people, so as to stagger their assurance by this importunate expostulation (cf. Haevern. Introd. p. 196). From the same cause comes the negligence in diction and style, on which Jerome in Prol. in Jer. passed this criticism: Jeremias propheta sermone apud Hebraeos Jesaia et Osea et quibusdam aliis prophetis videtur esse rusticior, sed sensibus par est; and further in the Proaem. to lib. iv. of the Comment.: quantum in verbis simplex et facilis, tantum in majestate sensuum profundissimus. And unadorned style is the natural expression of a heart filled with grief and sadness. "He that is sad and downcast in heart, whose eyes run over with tears (Lam 2:2), is not the man to deck and trick himself out in frippery and fine speeches" (Hgstb. as above, p. 372). Finally, as to the language, the influence of the Aramaic upon the Hebrew tongue is already pretty evident.


  3. The Book of the Prophecies of Jeremiah


  a. Contents and Arrangement.—The prophecies of Jeremiah divide themselves, in accordance with their subjects, into those that concern Judah and the kingdom of God, and those regarding foreign nations. The former come first in the book, and extend from Jer 1-45; the latter are comprised in Jer 46-51. The former again fall into three groups, clearly distinguishable by their form and subjects. So that the whole book may be divided into four sections; while Jer 1 contains the account of the prophet's consecration, and Jer 52 furnishes an historical supplement.


  The first section occupies Jer 2-20, and comprises six lengthy discourses which contain the substance of Jeremiah's oral preaching during the reign of Josiah. In these the people is brought face to face with its apostasy from the Lord into idolatry; its unrighteousness and moral corruption is set before it, the need of contrition and repentance is brought home, and a race of hardened sinners is threatened with the devastation of their land by a barbarous people coming from afar: while to the contrite the prospect of a better future is opened up. By means of headings, these discourses or compilations of discourses are marked off from one another and gathered into continuous wholes. The first discourse, Jer 2:1-3:5, sets forth, in general terms, the Lord's love and faithfulness towards Israel. The second, Jer 3:6-6:30, presents in the first half of it (3:6-4:2) the fate of the ten tribes, their dispersion for their backsliding, and the certainty of their being received again in the event of their repentance, all as a warning to faithless Judah; and in the second half (4:3-6:30), announces that if Judah holds on in its disloyalty, its land will be ravaged, Jerusalem will be destroyed, and its people cast out amongst the heathen. The third discourse, Jer 6-10, admonishes against a vain confidence in the temple and the sacrifices, and threatens the dispersion of Judah and the spoliation of the country (Jer 7:1-8:3); chides the people for being obstinately averse to all reformation (8:4-9:21); shows wherein true wisdom consists, and points out the folly of idolatry (9:22-10:25). The fourth discourse, Jer 11-13, exhibits the people's disloyalty to the covenant (11:1-17); shows by concrete examples their utter corruptness, and tells them that the doom pronounced is irrevocable (11:18-12:17); and closes with a symbolical action adumbrating the expulsion into exile of the incorrigible race (Jer 13:1). The fifth, Jer 14-17, "the word concerning the droughts," gives illustrative evidence to show that the impending judgment cannot be turned aside by any entreaties; that Judah, for its sins, will be driven into exile, but will yet in the future be brought back again (14:1-17:4); and closes with general animadversions upon the root of the mischief, and the way by which punishment may be escaped (17:5-27). The sixth discourse, Jer 18-20, contains two oracles from God, set forth in symbolical actions, which signify the judgment about to burst on Judah for its continuance in sin, and which drew down persecution, blows, and harsh imprisonment on the prophet, so that he complains of his distress to the Lord, and curses the day of his birth. All these discourses have this in common, that threatening and promise are alike general in their terms. Most emphatically and repeatedly is threatening made of the devastation of the land by enemies, of the destruction of Jerusalem, and the dispersion of Judah amongst the heathen; and yet nowhere is it indicated who are to execute this judgment. Not until the threatening addressed to Pashur in Jer 20:4 are we told that it is the king of Babylon into whose hand all Judah is to be given, that he may lead them away to Babylon and smite them with the sword. And beyond the general indication, Jer 3:6, "in the days of Josiah," not even the headings contain any hint as to the date of the several prophecies or of portions of them, or as to the circumstances that called them forth. The quite general character of the heading, Jer 3:6, and the fact that the tone and subject remain identical throughout the whole series of chapters that open the collected prophecies of Jeremiah, are sufficient to justify Hgstbg. (as above, p. 373) in concluding that "we have here before us not so much a series of prophecies which were delivered precisely as we have them, each on a particular occasion during Josiah's reign, but rather a resum of Jeremiah's entire public work as prophet during Josiah's reign; a summary of all that, taken apart from the special circumstances of the time, had at large the aim of giving deeper stability to the reformatory efforts Josiah was carrying on in outward affairs." This view is not just, only it is not to be limited to Jer 2-7, but is equally applicable to the whole of the first section of the collected prophecies.


  The second section, Jer 21-32, contains special predictions; on the one hand, of the judgment to be executed by the Chaldeans (Jer 27-29); on the other, of Messianic salvation (Jer 30-33). The predictions of judgment fall into three groups. The central one of these, the announcement of the seventy years' dominion of the Chaldeans over Judah and all nations, passes into a description of judgment to come upon the whole world. As introductory to this, we have it announced in Jer 21:1-14 that Judah and its royal family are to be given into the hands of the king of Babylon; we have in Jer 22 and Jer 23:1 the word concerning the shepherds and leaders of the people; while in Jer 24:1 comes the statement, illustrated by the emblem of two baskets of figs, as to the character and future fortunes of the Jewish people. The several parts of this group are of various dates. The intimation of the fate awaiting Judah in Jer 21:1 is, according to the heading, taken from the answer given to Zedekiah by Jeremiah during the last siege of Jerusalem, when the king had inquired of him about the issue of the war; the denunciation of the people's corrupt rulers, the wicked kings and false prophets, together with the promise that a righteous branch is yet to be raised to David, belongs, if we may judge from what is therein said of the kings, to the times of Jehoiakim and Jehoiachin; while the vision of the two baskets of figs in Jer 24:1 dates from the first part of Zedekiah's reign, shortly after Jehoiachin and the best part of the nation had been carried off to Babylon. As this group of prophecies is a preparation for the central prediction of judgment in Jer 25:1, so the group that follows, Jer 26-29, serves to show reason for the universal judgment, and to maintain it against the contradiction of the false prophets and of the people deluded by their vain expectations. To the same end we are told in Jer 26:1 of the accusation and acquittal of Jeremiah on the charge of his having foretold the destruction of Jerusalem: this and the supplementary notice of the prophet Urijah fall within the reign of Jehoiakim. The same aim is yet more clearly to be traced in the oracle in Jer 27:1, regarding the yoke of the king of Babylon, which God will lay on the kings of Edom, Moab, Ammon, and Phoenicia, on King Zedekiah, the priests and people of Judah; in the threatening against the lying prophet Hananiah in Jer 28:1; and in Jeremiah's letter to the exiles in Babylon in Jer 29:1, dating from the earlier years of Zedekiah's reign. From the dark background of these threatenings stands out in Jer 30-33 the comforting promise of the salvation of Israel. The prediction of grace and glory yet in store for Israel and Judah through the Messiah occupies two long discourses. The first is a complete whole, both in matter and in form. It begins with intimating the recovery of both houses of Israel from captivity and the certainty of their being received again as the people of God (Jer 30:1-22), while the wicked fall before God's wrath; then Jer 31 promises grace and salvation, first to the ten tribes (vv. 1-22), and then to Judah (Jer 31:23-36); lastly, we have (Jer 31:27-40) intimation that a new and everlasting covenant will be concluded with the whole covenant people. The second discourse in Jer 32 and Jer 33:1 goes to support the first, and consists of two words of God communicated to Jeremiah in the tenth year of Zedekiah, i.e., in prospect of the destruction of Jerusalem; one being in emblematic shape (Jer 32:1), the other is another explicit prediction of the destruction of Jerusalem, and of blessings yet in store for the race of David and for the Levitical priesthood (23).


  The third section of the book, Jer 34-44, has, in the first place, brief utterances of the prophet, dating from the times of Zedekiah and Jehoiachin, together with the circumstances that called them forth, in Jer 34-36; secondly, in Jer 37-39, notice of the prophet's experiences, and of the counsels given by him during the siege in Zedekiah's reign up till the taking of the city; finally, in Jer 40-45 are given events that happened and prophecies that were delivered after the siege. So that here there is gathered together by way of supplements all that was of cardinal importance in Jeremiah's efforts in behalf of the unhappy people, in so far as it had not found a place in the previous sections.


  In the fourth section, Jer 46-51, follow prophecies against foreign nations, uttered partly in the fourth year of Jehoiakim, or rather later, partly in the first year of Zedekiah. And last of all, the conclusion of the whole collective book is formed by Jer 52, an historical supplement which is not the work of Jeremiah himself. In it are notices of the destruction of the city, of the number of the captives taken to Babylon, and of what befell King Jehoiachin there.


  b. Origin of the Compilation or Book of the Prophecies of Jeremiah—Regarding the composition of the book, all sorts of ingenious and arbitrary hypotheses have been propounded. Almost all of them proceed on the assumption that the longer discourses of the first part of the book consist of a greater or less number of addresses delivered to the people at stated times, and have been arranged partly chronologically, but partly also without reference to any plan whatever. Hence the conclusion is drawn that in the book a hopeless confusion reigns. In proof of this, see the hypotheses of Movers and Hitzig. From the summary of contents just given, it is plain that in none of the four sections of the book has chronological succession been the principle of arrangement; this has been had regard to only in so far as it fell in with the plan chiefly kept in view, which was that of grouping the fragments according to their subject-matter. In the three sections of the prophecies concerning Israel, a general chronological order has to a certain extent been observed thus far, namely, that in the first section (Jer 2-20) are the discourses of the time of Josiah; in the second (Jer 21-33), the prophecies belonging to the period between the fourth year of Jehoiakim and the siege of Jerusalem under Zedekiah; in the third (Jer 34-45), events and oracles of the time before and after the siege and capture of the city. But even in those passages in the second and third sections which are furnished with historical references, order in time is so little regarded that discourses of the time of Zedekiah precede those of Jehoiakim's time. And in the first section the date of the several discourses is a matter of no secondary importance that, beyond the indefinite intimation in Jer 3:6, there is not to be found in any of the headings any hint of the date; and here, upon the whole, we have not the individual discourses in the form in which they were under various circumstances delivered to the people, but only a resum of his oral addresses arranged with reference to the subject-matter.


  The first notice of a written collection of the prophecies occurs in Jer 36. Here we are told that in the fourth year of Jehoiakim's reign, Jeremiah, by divine command, caused his assistant Baruch to write in a roll all the words he had spoken concerning Israel and Judah and all nations from the day he was called up till that time, intending them to be read by Baruch to the assembled people in the temple on the approaching fast. And after the king had cut up the roll and cast it into the fire, the prophet caused the words Baruch had taken down to his dictation to be written anew in a roll, with the addition of many words of like import. This fact suggests the idea that the second roll written by Baruch to Jeremiah's dictation formed the basis of the collected edition of all Jeremiah's prophecies. The history makes it clear that till then the prophet had not committed his prophecies to writing, and that in the roll written by Baruch they for the first time assumed a written form. The same account leads us also to suppose that in this roll the prophet's discourses and addresses were not transcribed in the precise words and in the exact order in which he had from time to time delivered them to the people, but that they were set down from memory, the substance only being preserved. The design with which they were committed to writing was to lead the people to humble themselves before the Lord and turn from their evil ways (Jer 36:3, Jer 36:7), by means of importunately forcing upon their attention all God's commands and warnings. And we may feel sure that this parenetic aim was foremost not only in the first document (burnt by the king), but in the second also; it was not proposed here either to give a complete and authoritative transcription of all the prophet's sayings and speeches. The assumption of recent critics seems justifiable, that the document composed in Jehoiakim's reign was the foundation of the book handed down to us, and that it was extended to the compass of the canonical book by the addition of revelations vouchsafed after that time, and of the historical notices that most illustrated Jeremiah's labours. But, however great be the probability of this view, we are no longer in a position to point out the original book in that which we have received, and as a constituent part of the same. At first sight, we might indeed be led to look on the first twenty chapters of our book as the original document, since the character of these chapters rather favours the hypothesis. For they are all lengthy compositions, condensed from oral addresses with the view of reporting mainly the substance of them; nor is there in them anything that certainly carries us beyond the time of Josiah and the beginning of Jehoiakim's reign, except indeed the heading of the book, Jer 1:1-3, and this was certainly prefixed only when the book was given forth as a whole. But according to the statement in Jer 36:2, the original manuscript prepared by Baruch contained not only the words of the prophet which he had up to that time spoken concerning Israel and Judah, but also his words concerning all nations, that is, doubtless, all the prophecies concerning the heathen he had till now uttered, viz., Jer 25:15-31; 46:1-49:33. Nor can the most important discourse, Jer 25, belonging to the beginning of the fourth year of Jehoiakim, have been omitted from the original manuscript; certainly not from the second roll, increased by many words, which was put together after the first was burnt. For of the second manuscript we may say with perfect confidence what Ewald says of the first, that nothing of importance would be omitted from it. If then we may take for granted that the discourse of Jer 25 was included in the book put together by Baruch, it follows that upon the subsequent expansion of the work that chapter must have been displaced from its original position by the intercalation of Jer 21:1-14 and Jer 24:1-10, which are both of the time of Zedekiah. But the displacement of Jer 25 by prophecies of Zedekiah's time, and the arrangement of the several fragments which compose the central sections of the book now in our hands, show conclusively that the method and nature of this book are incompatible with the hypothesis that the existing book arose from the work written down by Baruch to Jeremiah's dictation by the addition and interpolation of later prophetic utterances and historical facts (Ew., Graf). The contents of Jer 21-45 were unmistakeably disposed according to a definite uniform plan which had regard chiefly to the subject-matter of those chapters, even though we are no longer in a position confidently to discriminate the several constituent parts, or point out the reason for the place assigned to them. The same plan may be traced in the arrangement of the longer compositions in Jer 2-20.


  The consistency of the plan goes to show that the entire collection of the prophecies was executed by one editor at one time. Ew., Umbr., and Graf conclude that the original book attained its final form by a process of completion immediately after the destruction of the city and the deportation of the people; but it is impossible to admit their conclusion on the grounds they give, namely, the heading at Jer 1:3 : "until the carrying away of Jerusalem in the fifth month;" and the fact that what befell the prophet, and what was spoken by him after the city was destroyed, have found a place immediately after Jer 39 in Jer 40-44. Both circumstances are sufficiently explained by the fact that with the destruction of Jerusalem, Jeremiah's work as a prophet, though not absolutely finished, had yet anticipatively come to an end. His later labours at Mizpah and in Egypt were but a continuation of secondary importance, which might consequently be passed over in the heading of the book. See the Comment. on Jer 1:3. We are not sure that the period between the fifth and seventh months, Jer 41:1, during which Jeremiah and Baruch remained with the governor Gedaliah at Mizpah, was more suitable than any other for looking back over his work which had now extended over more than forty-one years, and by expanding the book he had at an earlier period written, for leaving behind him a monument for posterity in the record of his most memorable utterances and experiences—a monument that might serve to warn and instruct, as well as to comfort in present suffering means of the treasure of hopes and promises which he has thus laid up (Graf). But, judging from Jeremiah's habit of mind, we imagine that at that time Jeremiah would be disposed rather to indite the Lamentations than to edit his prophecies.


  Arguments for repeated editings and transformations of particular chapters have been founded partly on the subject-matter, partly on peculiarities in the form of certain passages, e.g., the alternation, in the headings, of the formulas ויהי דבר יהוה אלי or ויּאמר אלי and ;ויהי דבר יהוה אל ירמיהוּ לאמר and the title , which occurs only in certain chapters, Jer 20:2; Jer 25:2; Jer 28:5-6, and often, Jer 29:1, Jer 29:29; Jer 32:2. But on deeper investigation these arguments appear inconclusive. If we are desirous not to add by new and uncertain conjectures to the already large number of arbitrary hypotheses as to the compilation and origin of the book before us, we must abide by what, after a careful scrutiny of its subject-matter and form, proves to be certainly established. And the result of our examination may be epitomized in the following propositions:—1. The book in its canonical form has been arranged according to a distinct, self-consistent plan, in virtue of which the preservation of chronological order has been made secondary to the principle of grouping together cognate subjects. 2. The book written by Baruch in the fifth year of Jehoiakim's reign, which contained the oracles spoken by Jeremiah up till that time, is doubtless the basis of the book as finally handed down, without being incorporated with it as a distinct work; but, in accordance with the plan laid down for the compilation of the entire series, was so disposed that the several portions of it were interspersed with later portions, handed down, some orally, some in writing, so that the result was a uniform whole. For that prophecies other than those in Baruch's roll were straightway written down (if they were not first composed in writing), is expressly testified by Jer 30:2; Jer 29:1, and Jer 51:60. 3. The complete edition of the whole was not executed till after the close of Jeremiah's labours, probably immediately after his death. This work, together with the supplying of the historical notice in Jer 52, was probably the work of Jeremiah's colleague Baruch, who may have survived the last event mentioned in the book, Jer 52:31., the restoration of Jehoiakim to freedom after Nebuchadnezzar's death, b.c. 563.


  4. The Genuineness of the Book and the Integrity of the Masoretic Text


  Jeremiah's prophecies bear everywhere so plainly upon the face of them the impress of this prophet's strongly marked individuality, that their genuineness, taken as a whole, remains unimpugned even by recent criticism. Hitzig, e.g., holds it to be so undoubted that in the prolegomena to his commentary he simply takes the matter for granted. And Ewald, after expounding this view of the contents and origin of the book, observes that so striking a similarity in expression, attitude, and colouring obtains throughout every portion that from end to end we hear the same prophet speak. Ewald excepts, indeed, the oracle against Babylon in Jer 50 and 51, which he attributes to an anonymous disciple who had not confidence to write in his own name, towards the end of the Babylonian captivity. He admits that he wrote after the manner of Jeremiah, but with this marked difference, that he gave an entirely new reference to words which he copied from Jeremiah; for example, according to Ewald, the description of the northern enemies, who were in Jeremiah's view first the Scythians and then the Chaldeans, is applied by him to the Medes and Persians, who were then at war with the Chaldeans. But with Ewald, as with his predecessors Eichh., Maur., Knobel, etc., the chief motive for denying the genuineness of this prophecy is to be found in the dogmatic prejudice which leads them to suppose it impossible for Jeremiah to have spoken of the Chaldeans as he does in Jeremiah 50f., since his expectation was that the Chaldeans were to be the divine instruments of carrying out the judgment near at hand upon Judah and the other nations. Others, such as Movers, de Wette, Hitz., have, on the contrary, proposed to get rid of what seemed to them out of order in this prediction by assuming interpolations. These critics believe themselves further able to make out interpolations, on a greater or less scale, in other passages, such as Jer 10; 25; 27; 29; 30; 33, yet without throwing doubt on the genuineness of the book at large. See details on this head in my Manual of Introduction, 75; and the proof of the assertions in the commentary upon the passages in question.


  Besides this, several critics have denied the integrity of the Hebrew text, in consideration of the numerous divergencies from it which are to be found in the Alexandrine translation; and they have proposed to explain the discrepancies between the Greek and the Hebrew text by the hypothesis of two recensions, an Alexandrine Greek recension and a Babylonian Jewish. J. D. Mich., in the notes to his translation of the New Testament, i. p. 285, declared the text of the lxx to be the original, and purer than the existing Hebrew text; and Eichh., Jahn, Berthdolt, Dahler, and, most confident of all, Movers (de utriusque recensionis vaticiniorum Jer. graecae Alexandr. et hebraicae Masor., indole et origine), have done what they could to establish this position; while de Wette, Hitz., and Bleek (in his Introd.) have adopted the same view in so far that they propose in many places to correct the Masoretic text from the Alexandrine. But, on the other hand, Kper (Jerem. librorum ss. interpres), Haevern. (Introd.), J. Wichelhaus (de Jeremiae versione Alexandr.), and finally, and most thoroughly, Graf, in his Comment. p. 40, have made comparison of the two texts throughout, and have set the character of the Alexandrine text in a clear light; and their united contention is, that almost all the divergencies of this text from the Hebrew have arisen from the Greek translator's free and arbitrary way of treating the Hebrew original. The text given by the Alexandrine is very much shorter. Graf says that about 2700 words or the Masoretic text, or somewhere about the eighth part of the whole, have not been expressed at all in the Greek, while the few additions that occur there are of very trifling importance. The Greek text very frequently omits certain standing phrases, forms, and expressions often repeated throughout the book: e.g., נאם יהוה is dropped sixty-four times; instead of the frequently recurring יהוה צבאות or יהוה צ' אלהי ישׂראל there is usually found but יהוה. In the historical portions the name of the father of the principal person, regularly added in the Hebrew, is often not given; so with the title הנביא, when Jeremiah is mentioned; in speaking of the king of Babylon, the name Nebuchadnezzar, which we find thirty-six times in the Hebrew text, appears only thirteen times. Such expressions and clauses as seemed synonymous or pleonastic are often left out, frequently to the destruction of the parallelism of the clauses, occasionally to the marring of the sense; so, too, longer passages which had been given before, either literally or in substance. Still greater are the discrepancies in detail; and they are of such a sort as to bring plainly out on all hands the translator's arbitrariness, carelessness, and want of apprehension. All but innumerable are the cases in which gender, number, person, and tense are altered, synonymous expressions interchanged, metaphors destroyed, words transposed; we find frequently inexact and false translations, erroneous reading of the unpointed text, and occasionally, when the Hebrew word was not understood, we have it simply transcribed in Greek letters, etc. See copious illustration of this in Kper, Wichelh., and Graf, il. cc., and in my Manual of Introd. 175, N. 14. Such being the character of the Alexandrine version, it is clearly out of the question to talk of the special recension on which it has been based. As Hgstb. Christol. ii. p. 461 justly says: "Where it is notorious that the rule is carelessness, ignorance, arbitrariness, and utterly defective notions as to what the translator's province is, then surely those conclusions are beside the mark that take the contrary of all this for granted." None of those who maintain the theory that the Alexandrine translation has been made from a special recension of the Hebrew text, has taken the trouble to investigate the character of that translation with any minuteness, not even Ewald, though he ventures to assert that the mass of slight discrepancies between the lxx and the existing text shows how far the MSS of this book diverged from one another at the time the lxx originated. He also holds that not infrequently the original reading has been preserved in the lxx, though he adds the caveat: "but in very many, or indeed most of these places, the translator has but read and translated too hastily, or again, has simply abbreviated the text arbitrarily." Hence we can only subscribe the judgment passed by Graf at the end of his examination of the Alexandr. translation of the present book: "The proofs of self-confidence and arbitrariness on the part of the Alexandrian translator being innumerable, it is impossible to concede any critical authority to his version—or it can hardly be called a translation—or to draw from it conclusions as to a Hebrew text differing in form from that which has been handed down to us."


  We must maintain this position against Ngelsbach's attempt to explain, by means of discrepancies amongst the original Hebrew authorities, the different arrangement of the prophecies against foreign nations adopted in the lxx, these being here introduced in Jer 25 between Jer 25:12 and Jer 25:14. For the arguments on which Ng., like Movers and Hitz., lays stress in his dissertations on Jeremiah in Lange's Bibelwerk, p. 13, and in the exposition of Jer 25:12; Jer 27:1; Jer 49:34, and in the introduction to Jer 46-51, are not conclusive, and rest on assumptions that are erroneous and quite illegitimate. In the first place, he finds in Jer 25:12-14, which, like Mov., Hitz., etc., he takes to be a later interpolation (see table below), a proof that the Book against the Nations must have stood in the immediate neighbourhood of Jer 25. To avoid anticipating the exposition, we must here confine ourselves to remarking that the verses adduced give no such proof: for the grounds for this assertion we must refer to the comment. on Jer 25:12-14. But besides, it is proved, he says, that the prophecies against the nations must once have come after Jer 25 and before Jer 27, by the peculiar expression τὰ Αἰλάμ at the end of Jer 25:13 (Septuag.), by the omission of Jer 27:1 in the Sept., and by the somewhat unexpected date given at Jer 49:34. Now the date, "in the beginning of the reign of Zedekiah," in the heading of the prophecy against Elam, Jer 49:34, found not only in the Masoretic text, but also in the Alexandr. version (where, however, it occurs as a postscript at the end of the prophecy in Jer 26:1), creates a difficulty only if the prophecy be wrongly taken to refer to a conquest of Elam by Nebuchadnezzar. The other two arguments, founded on the τὰ Αἰλαμ of Jer 25:13, and the omission of the heading at Jer 27:1 (Heb.) in the lxx, stand


  Differences Between lxx and MT Versification Septuagint Prophecyagainst Masoretic Text Chapter Jer 25:15. Elam Chapter Jer 49:34 Chapter Jer 26:1 Egypt Chapter Jer 46:1 Chapter Jer 27:1 & Jer 28:1 Babylon Chapter Jer 50:1 & Jer 51:1 Chapter Jer 29:1-7 Philistines Chapter Jer 47:1-7 Chapter 29:7-29 Edom Chapter 49:7-22 Chapter Jer 30:1-5 Ammon Chapter Jer 49:1-6 Chapter Jer 30:6-11 Kedar Chapter Jer 49:28-33 Chapter Jer 30:12-16 Damascus Chapter Jer 49:23-27 Chapter Jer 31:1 Moab Chapter Jer 48:1 Chapter Jer 32:1 Nations Chapter 25:15-38 After which Jeremiah 33-51 of the lxx run parallel with Jeremiah 26-45 of the Masoretic text.


  and fall with the assumption that the Greek translator adhered closely to the Hebrew text and rendered it with literal accuracy, the very reverse of which is betrayed from one end of the translation to the other. The heading at Jer 27:1, "In the beginning of the reign of Jehoiakim the son of Josiah king of Judah, came this word to Jeremiah from the Lord, saying," coincides word for word with the heading of Jer 26:1, save that in the latter the words "to Jeremiah" do not occur; and this former heading the Greek translator has simply omitted—holding it to be incorrect, since the prophecy belongs to the time of Zedekiah, and is addressed to him. On the other hand, he has appended τὰ Αἰλάμ to the last clause of Jer 25:13, "which Jeremiah prophesied against the nations," taking this clause to be the heading of Jeremiah's prophecies against the nations; this appears from the τὰ Αἰλάμ, manifestly imitated from the ἐπὶ τὰ ἔθνη . His purpose was to make out the following oracle as against Elam; but he omitted from its place the full title of the prophecy against Elam, because it seemed to him unsuitable to have it come immediately after the (in his view) general heading, ἅ ἐπροφήτευσε ̔Ιερεμίας ἐπὶ τὰ ἔθνη, while, however, he introduced it at the end of the prophecy. It is wholly wrong to suppose that the heading at Jer 27:1 of the Hebrew text, omitted in the lxx, is nothing but the postscript to the prophecy against Elam (Jer 26:1 in the lxx and Jer 49:34 in the Heb.); for this postscript runs thus: ἐν ἀρχῇ βασιλεύοντος Σεδεκίου βασιλέως ἐγένετο κ.τ.λ., and is a literal translation of the heading at Jer 49:34 of the Heb. It is from this, and not from Jer 27:1 of the Heb., that the translator has manifestly taken his postscript to the prophecy against Elam; and if so, the postscript is, of course, no kind of proof that in the original text used by the Greek translator of the prophecies against the nations stood before Jer 27. The notion we are combating is vitiated, finally, by the fact that it does not in the least explain why these prophecies are in the lxx placed after Jer 25:13, but rather suggests for them a wholly unsuitable position between Jer 26 and Jer 27:1, where they certainly never stood, nor by any possibility ever could have stood. From what has been said it will be seen that we can seek the cause for the transposition of the prophecies against the nations only in the Alexandrian translator's arbitrary mode of handling the Hebrew text.


  For the exegetical literature on the subject of Jeremiah's prophecies, see my Introduction to Old Testament, vol. i. p. 332, English translation (Foreign Theological Library). Besides the commentaries there mentioned, there have since appeared: K. H. Graf, der Proph. Jeremia erklrt, Leipz. 1862; and C. W. E. Naegelsbach, der Proph. Jeremia, Theologisch-homiletisch bearbeitet, in J. P. Lange's Bibelwerk, Bielefeld and Leipz. 1868; translated in Dr. Schaff's edition of Lange's Bibelwerk, and published by Messrs. Clark.


  Jeremiah 1


  Jer 1:1


  Jer 1:1-3 contain the heading to the whole book of the prophecies of Jeremiah. The heading runs thus: "Sayings of Jeremiah the son of Hilkiah, of the priests at Anathoth, in the land of Benjamin, to whom befell the word of Jahveh in the days of Josiah the son of Amon king of Judah, in the thirteenth year of his reign, and in the days of Jehoiakim the son of Josiah king of Judah, unto the end of the eleventh year of Zedekiah the son of Josiah king of Judah, until the carrying away of Jerusalem captive in the fifth month." The period mentioned in these verses includes the time of Jeremiah's principal labours, while no reference is here made to the work he at a later time wrought amidst the ruins of Judah and in Egypt; this being held to be of but subordinate importance for the theocracy. Similarly, when the names of the kings under whom he laboured are given, the brief reigns of Jehoahaz and of Jehoiachin are omitted, neither reign having lasted over three months. His prophecies are called דברים, words or speeches, as in Jer 36:10; so with the prophecies of Amos, Amo 1:1. More complete information as to the person of the prophet is given by the mention made of his father and of his extraction. The name ירמיהוּ, "Jahveh throws," was in very common use, and is found as the name of many persons; cf. Ch1 5:24; Ch1 12:4, Ch1 12:10, Ch1 12:13; Kg2 23:31; Jer 35:3; Neh 10:3; Neh 12:1. Hence we are hardly entitled to explain the name with Hengstb. by Exo 15:1, to the effect that whoever bore it was consecrated to the God who with almighty hand dashes to the ground all His foes, so that in his name the nature of our prophet's mission would be held to be set forth. His father Hilkiah is taken by Clem. Alex., Jerome, and some Rabbins, for the high priest of that name who is mentioned in Ch2 22:4; but without sufficient grounds. For Hilkiah, too, is a name that often occurs; and the high priest is sure to have had his home not in Anathoth, but in Jerusalem. But Jeremiah and his father belonged to the priests who lived in Anathoth, now called Anta, a town of the priests, lying 1 1/4 hours north of Jerusalem (see on Jos 21:18), in the land, i.e., the tribal territory, of Benjamin. In Jer 1:2 אליו belongs to אשׁר: "to whom befell (to whom came) the word of Jahveh in the days of Josiah,...in the thirteenth year of his reign." This same year is named by Jeremiah in Jer 25:3 as the beginning of his prophetic labours. ויהי in Jer 1:3 is the continuation of היה in Jer 1:2, and its subject is דבר יהוה: and then (further) it came (to him) in the days of Jehoiakim,...to the end of the eleventh year of Zedekiah, etc. In the fifth month of the year named, the eleventh of the reign of Zedekiah, Jerusalem was reduced to ashes by Nebuzar-adan, and its inhabitants carried away to Babylon; cf. Jer 52:12., Kg2 25:8. Shortly before, King Zedekiah, captured when in flight from the Chaldeans during the siege of Jerusalem, had been deprived of eyesight at Riblah and carried to Babylon in chains. And thus his kingship was at an end, thought the eleventh year of his reign might not be yet quite completed.


  Jer 1:4


  The Call and Consecration of Jeremiah to be a Prophet of the Lord.—The investiture of Jeremiah with the prophetic office follows in four acts: the call on the part of the Lord, Jer 1:4-8; Jeremiah's consecration for his calling in Jer 1:9-10; and in two signs, by means of which the Lord assures him of certain success in his work and of powerful support in the exercise of his office (Jer 1:11-19). The call was given by a word of the Lord which came to him in this form: Jer 1:5. "Before I formed thee in the womb I have known thee, and before thou wentest forth from the belly have I consecrated thee, to be prophet to the nations have I set thee. Jer 1:6. Then said I, Ah, Lord Jahveh! behold, I know not how to speak; for I am too young. Jer 1:7. Then said Jahveh to me, Say not, I am too young; but to all to whom I send thee shalt thou go, and all that I command thee shalt thou speak. Jer 1:8. Fear not before them: for I am with thee, to save thee, saith Jahveh. This word came to Jeremiah by means of inspiration, and is neither the product of a reflective musing as to what his calling was to be, nor the outcome of an irresistible impulse, felt within him, to come forward as a prophet. It was a supernatural divine revelation vouchsafed to him, which raised his spiritual life to a state of ecstasy, so that he both recognised the voice of God and felt his lips touched by the hand of God (Jer 1:9). Further, he saw in spirit, one after another, two visions which God interpreted to him as confirmatory tokens of his divine commission (Jer 1:11-19). Jeremiah's appointment to be a prophet for the nations follows upon a decree of God's, fixed before he was conceived or born. God in His counsel has not only foreordained our life and being, but has predetermined before our birth what is to be our calling upon this earth; and He has accordingly so influenced our origin and our growth in the womb, as to prepare us for what we are to become, and for what we are to accomplish on behalf of His kingdom. This is true of all men, but very especially of those who have been chosen by God to be the extraordinary instruments of His grace, whom He has appointed to be instruments for the carrying out of the redemptive schemes of His kingdom; cf. Jer 44:2, Jer 44:24; Jer 49:5; Gal 1:15. Thus Samson was appointed to be a Nazarite from the womb, this having been revealed to his mother before he was conceived, Jdg 13:3. To other men of God such divine predestination was made known for the first time when they were called to that office to which God had chosen them. So was it with our prophet Jeremiah. In such a case a reminder by God of the divine counsel of grace, of old time ordained and provided with means for its accomplishment, should be accepted as an encouragement willingly to take upon one the allotted calling. For the man God has chosen before his birth to a special office in His kingdom He equips with the gifts and graces needed for the exercise of his functions. The three clauses of Jer 1:5 give the three moments whereof the choosing consists: God has chosen him, has consecrated him, and has installed him as prophet. The reference of the words "I have known thee," Calvin limited to the office, quasi diceret, priusquam te formarem in utero, destinavi te in hunc usum, nempe ut subires docendi munus in populo meo. Divine knowing is at the same time a singling out; and of this, choosing is the immediate consequence. But the choosing takes place by means of הקדישׁ, sanctifying, i.e., setting apart and consecrating for a special calling, and is completed by institution to the office. "To be prophet for the nations have I set thee" (נתן, ponere, not only appoint, but install). The sense has been briefly put by Calv. thus: (Jer.) fuisse hac lege creatum hominem, ut suo tempore manifestaretur propheta. לנוים, to the nations = for the nations; not for Judah alone, but for the heathen peoples too; cf. Jer 1:10, Jer 25:9, 46ff. The Chethibh אצורך should apparently be read אצוּרך, from צוּר, equivalent to יצר; the root-form צוּר, being warranted by Exo 32:4; Kg1 7:15, and being often found in Aramaic. It is, however, possible that the Chet. may be only scriptio plena of אצר, a radice יצר, since the scriptio pl. is found elsewhere, e.g., Hos 8:12; Jer 44:17; Eze 21:28, etc.


  Jer 1:6


  The divine call throws Jeremiah into terror. Knowing well his too great weakness for such an office, he exclaims: Ah, Lord Jahveh! I know not how to speak; for I am נער, i.e., young and inexperienced; cf. Kg1 3:7. This excuse shows that לא יד means something else than לא אישׁ דברים, by which Moses sought to repel God's summons. Moses was not ready of speech, he lacked the gift of utterance; Jeremiah, on the other hand, only thinks himself not yet equal to the task by reason of his youth and want of experience.


  Jer 1:7


  This excuse God holds of no account. As prophet to the nations, Jeremiah was not to make known his own thoughts or human wisdom, but the will and counsel of God which were to be revealed to him. This is signified by the clauses: for to all to whom I send thee, etc. The על belonging to תלך stands for אל, and does not indicate a hostile advance against any one. כל after על is not neuter, but refers to persons, or rather peoples; since to the relative אשׁר in this connection, עליהם is quite a natural completion; cf. Isa 8:12, and Ew. 331, c. Only to those men or peoples is he to go to whom God sends him; and to them he is to declare only what God commands him. And so he needs be in no anxiety on this head, that, as a youth, he has no experience in the matter of speaking.


  Jer 1:8


  Just as little needs youthful bashfulness or shy unwillingness to speak before high and mighty personages stand as a hindrance in the way of his accepting God's call. The Lord will be with him, so that he needs have no fear for any man. The suffix in מפניהם refers to all to whom God sends him (Jer 1:7). These, enraged by the threatenings of punishment which he must proclaim to them, will seek to persecute him and put him to death (cf. Jer 1:19); but God promises to rescue him from every distress and danger which the fulfilment of his duties can bring upon him. Yet God does not let the matter cease with this pledge; but, further, He consecrates him to his calling.


  Jer 1:9


  The Consecration.—Jer 1:9. "And Jahveh stretched forth His hand, and touched my mouth, and Jahveh said to me, Behold, I put my words into thy mouth. Jer 1:10. Behold, I set thee this day over the nations, and over the kingdoms, to root up and to ruin, to destroy and to demolish, to build and to plant." In order to assure him by overt act of His support, the Lord gives him a palpable pledge. He stretches out His hand and causes it to touch his mouth (cf. Isa 6:7); while, as explanation of this symbolical act, He adds: I have put my words in thy mouth. The hand is the instrument of making and doing; the touching of Jeremiah's mouth by the hand of God is consequently an emblematical token that God frames in his mouth what he is to speak. It is a tangible pledge of ἔμπνευσις, inspiratio, embodiment of that influence exercised on the human spirit, by means of which the holy men of God speak, being moved by the Holy Ghost, Pe2 1:21 (Nδgelsb.). The act is a real occurrence, taking place not indeed in the earthly, corporeal sphere, but experienced in spirit, and of the nature of ecstasy. By means of it God has consecrated him to be His prophet, and endowed him for the discharge of his duties; He may now entrust him with His commission to the peoples and kingdoms, and set him over them as His prophet who proclaims to them His word. The contents of this proclaiming are indicated in the following infinitive clauses. With the words of the Lord he is to destroy and to build up peoples and kingdoms. The word of God is a power that carries out His will, and accomplishes that whereto He sends it, Isa 55:10. Against this power nothing earthly can stand; it is a hammer that breaks rocks in pieces, Jer 23:29. What is here said of the word of Jahveh to be preached by Jeremiah is said of Jahveh Himself in Jer 31:28. Its power is to show itself in two ways, in destroying and in building up. The destroying is not set down as a mere preliminary, but is expressed by means of four different words, whereas the building is given only in two words, and these standing after the four; in order, doubtless, to indicate that the labours of Jeremiah should consist, in the first place and for the most part, in proclaiming judgment upon the nations. The assonant verbs נתשׁ and נתץ are joined to heighten the sense; for the same reason להרוס is added to להאביד, and in the antithesis לנטוע is joined with לבנות.


  Jer 1:11


  The Confirmatory Tokens.—The first is given in Jer 1:11 and Jer 1:12 : "And there came to me the word of Jahveh, saying, What seest thou, Jeremiah? And I said, I see an almond rod. Then Jahveh said to me, Thou hast seen aright: for I will keep watch over my word to fulfil it." With the consecration of the prophet to his office are associated two visions, to give him a surety of the divine promise regarding the discharge of the duties imposed on him. First, Jeremiah sees in spirit a rod or twig of an almond tree. God calls his attention to this vision, and interprets it to him as a symbol of the swift fulfilment of His word. The choice of this symbol for the purpose given is suggested by the Hebrew name for the almond tree, שׁקד, the wakeful, the vigilant; because this tree begins to blossom and expand its leaves in January, when the other trees are still in their winter's sleep (florat omnium prima mense Januario, Martio vero poma maturat. Plin. h. n. xvi. 42, and Von Schubert, Reise iii. S. 14), and so of all trees awakes earliest to new life. Without any sufficient reason Graf has combated this meaning for שׁקד, proposing to change שׁקד into שׁקד, and, with Aquil., Sym., and Jerome, to translate מקּל שׁקד watchful twig, virga vigilans, i.e., a twig whose eyes are open, whose buds have opened, burst; but he has not even attempted to give any authority for the use of the verb שׁקד for the bursting of buds, much less justified it. In the explanation of this symbol between the words, thou hast seen aright, and the grounding clause, for I will keep watch, there is omitted the intermediate thought: it is indeed a שׁקד. The twig thou hast seen is an emblem of what I shall do; for I will keep watch over my word, will be watchful to fulfil it. This interpretation of the symbol shows besides that מקּל is not here to be taken, as by Kimchi, Vatabl., Seb. Schmidt, Ngelsb., and others, for a stick to beat with, or as a threatening rod of correction. The reasons alleged by Ngelsb. for this view are utterly inconclusive. For his assertion, that מקּל always means a stick, and never a fresh, leafy branch, is proved to be false by Gen 30:37; and the supposed climax found by ancient expositors in the two symbols: rod-boiling caldron, put thus by Jerome: qui noluerint percutiente virga emendari, mittentur in ollam aeneam atque succensam, is forced into the text by a false interpretation of the figure of the seething pot. The figure of the almond rod was meant only to afford to the prophet surety for the speedy and certain fulfilment of the word of God proclaimed by him. It is the second emblem alone that has anything to do with the contents of his preaching.


  Jer 1:13


  The Seething Pot.—Jer 1:13. "And there came to me the word of Jahveh for the second time, saying, What seest thou? And I said: I see a seething-pot; and it looketh hither from the north. Jer 1:14. Then said Jahveh to me: From the north will trouble break forth upon all inhabitants of the land. Jer 1:15. For, behold, I call to all families of the kingdoms towards the north, saith Jahveh; that they come and set each his throne before the gates of Jerusalem, and against all her walls round about, and against all cities of Judah. Jer 1:16. And I will pronounce judgment against them for all their wickedness, in that they have forsaken me, and have offered odours to other gods, and worshipped the work of their hands." סיר is a large pot or caldron in which can be cooked vegetables or meat for many persons at once; cf. Kg2 4:38., Eze 24:3. נפוּח, fanned, blown upon, used of fire, Ezek. 21:36; Eze 22:20.; then by transference, seething, steaming, since the caldron under which fire is fanned steams, its contents boil; cf. Job 41:12. The פּנים of the pot is the side turned to the spectator (the prophet), the side towards the front. This is turned from the north this way, i.e., set so that its contents will run thence this way. צפונה, properly: towards the north; then, that which lies towards the north, or the northerly direction. In the interpretation of this symbol in Jer 1:14, תּפּתח, assonant to נפוּח, is introduced, just as in Amo 8:2 קיץ is explained by קץ; so that there was no occasion for the conjecture of Houbig. and Graf: תּפּח, it is fanned up; and against this we have Hitzig's objection that the Hophal of נפח never occurs. Equally uncalled for is Hitzig's own conjecture, xaw%pt@f, it will steam, fume, be kindled; while against this we have the fact, that as to xpanf no evidence can be given for the meaning be kindled, and that we have no cases of such a mode of speaking as: the trouble is fuming, steaming up. The Arabian poetical saying: their pot steams or boils, i.e., a war is being prepared by them, is not sufficient to justify such a figure. We hold then תּפּתח for the correct reading, and decline to be led astray by the paraphrastic ἐκκαυθήσεται of the lxx, since תּפּתח gives a suitable sense. It is true, indeed, that פּתח usually means open; but an opening of the caldron by the removal of the lid is not (with Graf) to be thought of. But, again, פּתח has the derived sig. let loose, let off (cf. ,פּתח בּי Isa 14:17), from which there can be no difficulty in inferring for the Niph. the sig. be let loose, and in the case of trouble, calamity: break forth. That which is in the pot runs over as the heat increases, and pours itself on the hearth or ground. If the seething contents of the pot represent disaster, their running over will point to its being let loose, its breaking out. are the inhabitants of the land of Judah, as the interpretation in Jer 1:15 shows. In Jer 1:15 reference to the figure is given up, and the further meaning is given in direct statement. The Lord will call to all families of the kingdoms of the north, and they will come (= that they are to come). The kingdoms of the north are not merely the kingdoms of Syria, but in general those of Upper Asia; since all armies marching from the Euphrates towards Palestine entered the land from the north. משׁפּחות, families, are the separate races of nations, hence often used in parallelism with גּוים; cf. Jer 10:25; Nah 3:4. We must not conclude from this explanation of the vision seen that the seething pot symbolizes the Chaldeans themselves or the kingdom of Nebuchadnezzar; such a figure would be too unnatural. The seething pot, whose contents boil over, symbolizes the disaster and ruin which the families of the kingdoms of the north will pour out on Judah.


  Jer 1:15


  Jer 1:15 is not the precise interpretation of the picture seen, but a direct statement of the afflictions about to fall on the inhabitants of Judah. "They will set each his throne." The representatives of the kingdoms are meant, the kings and generals. To set one's throne (נתן or שׂוּם; cf. Jer 43:10; Jer 49:38) is a figure for the establishing of sovereignty. כּסא, seat or throne, is not the seat of judgment, but the throne of the sovereign; cf. the expression: set the throne upon these stones, Jer 43:10; where a passing of judgment on the stones being out of the question, the only idea is the setting up of dominion, as is put beyond doubt by the parallel clause; to spread out his state carpet upon the stones. "Before the gates of Jerusalem:" not merely in order to besiege the city and occupy the outlets from it (Jerome and others), but to lord it over the city and its inhabitants. If we take the figurative expression in this sense, the further statement fits well into it, and we have no need to take refuge in Hitzig's unnatural view that these clauses are not dependent on נתנוּ וגו' but on וּבאוּ. For the words: they set up their dominion against the calls of Jerusalem, and against all cities of Judah, give the suitable sense, that they will use violence against the walls and cities.


  Jer 1:16


  God holds judgment upon the inhabitants of Judah in this very way, viz., by bringing these nations and permitting them to set up their lordship before the gates of Jerusalem, and against all cities of Judah. The suffix in אותם refers to ישׁבי, Jer 1:14, and אותם stands by later usage for אתּם, as frequently in Jer.; cf. Ew. 264, b. 'דּבּר משׁפּטים את־פ, speak judgment, properly, have a lawsuit with one, an expression peculiar to Jeremiah—cf. Jer 4:12; Jer 12:1; Jer 39:5; Jer 52:9, and Kg2 25:6—is in substance equivalent to נשׁפּט את, plead with one, cf. Jer 12:1 with Jer 2:35, Eze 20:35., and signifies not only remonstrating against wrong doing, but also the passing of condemnation, and so comprehends trial and sentencing; cf. Jer 39:5; Jer 42:9. "All their wickedness" is more exactly defined in the following relative clauses; it consists in their apostasy from God, and their worship of heathen gods and idols made by themselves; cf. Jer 19:4, Kg1 11:33, Kg2 22:17. קטּר, offer odours, cause to rise in smoke, used not of the burning of incense alone, but of all offerings upon the altar, bloody offerings and meat-offerings; hence frequently in parallelism with זבח; cf. Hos 4:13; Hos 11:2, etc. In the Pentateuch the Hiphil is used for this sense. Instead of the plural מעשׂי, many MSS give the singular מעשׂה as the ordinary expression for the productions of the hand, handiwork; cf. Jer 25:6-7, Jer 25:14; Jer 32:30; Kg2 22:17, etc.; but the plural too is found in Jer 44:8; Ch2 34:25, and is approved by these passages. The sense is no way affected by this variation.


  Jer 1:17


  The interpretation of the symbols is followed by a charge to Jeremiah to address himself stoutly to his duties, and to discharge them fearlessly, together with still further and fuller assurance of powerful divine assistance.


  "But thou, gird up thy loins, and arise, and speak to them all that I command thee: be not dismayed before them, lest I dismay thee before them. Jer 1:18. And I, behold I make thee this day a strong city, an iron pillar, a brazen wall against the whole land, the kings of Judah its princes, its priests, and the people of the land. Jer 1:19. They shall strive against thee, but not prevail against thee; for I am with thee, saith Jahveh, to save thee." To gird up the loins, i.e., to fasten or tuck up with the girdle the long wide garment, in order to make oneself fit and ready for labour, for a journey, or a race (Exo 12:11; Kg1 18:46; Kg2 4:29; Kg2 9:1), or for battle (Job 38:3; Job 40:7). Meaning: equip thyself and arise to preach my words to the inhabitants of the land. In 'אל־תּחת and ' אחתּך לthere is a play on words. The Niph. sig. broken in spirit by terror and anxiety; the Hiph. to throw into terror and anguish. If Jeremiah appears before his adversaries in terror, then he will have cause to be terrified for them; only if by unshaken confidence in the power of the word he preaches in the name of the Lord, will he be able to accomplish anything. Such confidence he has reason to cherish, for God will furnish him with the strength necessary for making a stand, will make him strong and not to be vanquished. This is the meaning of the pictorial statement in Jer 1:18. A strong city resists the assaults of the foes; the storm cannot shatter an iron pillar; and walls of brass defy the enemy's missiles. Instead of the plural חמות, the parallel passage Jer 15:20 has the sing. חומת, the plural being used as frequently as the singular to indicate the wall encircling the city; cf. Kg2 25:10 with Kg1 3:1; Neh 2:13; Neh 4:1 with Neh 1:3, and Neh 2:17; Neh 4:10. With such invincible power will God equip His prophet "against the whole land," i.e., so that he will be able to hold his own against the whole land. The mention of the component parts of "all the land," i.e., the several classes of the population, is introduced by למלכי, so that "the kings," etc., is to be taken as an apposition to "against all the land." Kings in the plural are mentioned, because the prophet's labours are to extend over several reigns. שׂרים are the chiefs of the people, the heads of families and clans, and officers, civil and military. "The people of the land" is the rest of the population not included in these three classes, elsewhere called men of Judah and inhabitants of Jerusalem, Jer 17:25; Jer 32:32, and frequently. אליך for עליך; so in Jer 15:20, and often. With the promise in Jer 15:19, cf. Jer 1:8.


  Jeremiah 2


  I. General Admonitions and Reproofs Belonging to the Time of Josiah—Jeremiah 2-22


  If we compare the six longer discourses in these chapters with the sayings and prophecies gathered together in the other portions of the book, we observe between them this distinction in form and matter, that the former are more general in their character than the latter. Considered as to their form, these last prophecies have, with few exceptions, headings in which we are told both the date of their composition and the circumstances under which they were uttered; while in the headings of these six discourses, if we except the somewhat indefinite notice, "in the days of Josiah" (Jer 3:6), we find nowhere mentioned either their date or the circumstances which led to their composition. Again, both the shorter sayings and the lengthier prophecies between Jer 21:1-14 and the end of the book are unmistakeably to be looked upon as prophetic addresses, separately rounded off; but the discourses of our first part give us throughout the impression that they are not discourses delivered before the people, but treatises compiled in writing from the oral addresses of the prophet. As to their matter, too, we cannot fail to notice the difference that, whereas from Jer 21:1-14 onwards the king of Babylon is named as the executor of judgment upon Judah and the nations, in the discourses of Jer 2-20 the enemies who are to execute judgment are nowhere defined, but are only generally described as a powerful and terrible nation coming from the north. And so, in rebuking the idolatry and the prevailing sins of the people, no reference is made to special contemporary events; but there are introduced to a great extent lengthy general animadversions on their moral degeneracy, and reflections on the vanity if idolatry and the nature of true wisdom. From these facts we infer the probable conclusion that these discourses are but comprehensive summaries of the prophet's labours in the days of Josiah. The probability becomes certainty when we perceive that the matters treated in these discourses are arranged according to their subjects. The first discourse (Jer 2:1-3:5) gives, so to speak, the programme of the subjects of all the following discourses: that disloyal defection to idolatry, with which Israel has from of old requited the Lord for His love and faithfulness, brings with it sore chastening judgments. In the second discourse (Jer 3:6-6:30) faithless Judah is shown, in the fall of the ten tribes, what awaits itself in case of stiff-necked persistence in idolatry. In the third (Jer 7-10) is torn from it the support of a vain confidence in the possession of the temple and in the offering of the sacrifices commanded by the law. In the fourth (Jer 11-13) its sins are characterized as a breach of the covenant; and rejection by the Lord is declared to be its punishment. In the fifth (Jer 14-17) the hope is destroyed that the threatened chastisement can be turned aside by intercession. Finally, in the sixth (Jer 18-20) the judgment of the destruction of Jerusalem and of the kingdom of Judah is exhibited in symbolical acts. In this arrangement and distribution of what the prophet had to announce to the people in his endeavours to save them, if possible, from destruction, we can recognise a progression from general admonitions and threatenings to more and more definite announcement of coming judgments; and when, on the other hand, we see growing greater and bitterer the prophet's complaints against the hatreds and persecutions he has to endure (cf. Jer 12:1-6; Jer 15:10-11, Jer 15:15-21; Jer 17:14-18; Jer 18:18-23, Jer 18:20), we can gather that the expectation of the people's being saved from impending destruction was growing less and less, that their obduracy was increasing, and that judgment must inevitably come upon them. These complaints of the prophet cease with Jer 20, though later he had much fiercer hatred to endure.


  None of these discourses contains any allusions to events that occurred after Josiah's death, or stand in any relation to such events. Hence we believe we are safe in taking them for a digest of the quintessence of Jeremiah's oral preaching in the days of Josiah, and this arranged with reference to the subject-matter. It was by this preaching that Jeremiah sought to give a firm footing to the king's reformatory efforts to restore and inspire new life into the public worship, and to develope the external return to the legal temple worship into an inward conversion to the living God. And it was thus he sought, while the destruction of the kingdom was impending, to save all that would let themselves be saved; knowing as he did that God, in virtue of His unchangeable covenant faithfulness, would sharply chastise His faithless people for its obstinate apostasy from Him, but had not determined to make an utter end of it.


  The Love and Faithfulness of the Lord, and Israel's Disloyalty and Idolatry—Jeremiah 2:1-3:5


  The Lord has loved Israel sincerely (Jer 2:2-3), but Israel has fallen from the Lord its God and followed after imaginary gods (Jer 2:4-8); therefore He will yet further punish it for this unparalleled sin (Jer 2:9-19). From of old Israel has been renegade, and has by its idolatry contracted fearful guilt, being led not even by afflictions to return to the Lord (Jer 2:20-30); therefore must the Lord chastise (Jer 2:31-37), because they will not repent (Jer 3:1-5). This discourse is of a quite general character; it only sketches the main thoughts which are extended in the following discourses and prophecies concerning Judah. So that by most critics it is held to be the discourse by which Jeremiah inaugurated his ministry; for, as Hitzig puts it, "in its finished completeness it gives the impression of a first-uttered outpouring of the heart, in which are set forth, without restraint, Jahveh's list of grievances against Israel, which has long been running up." It unquestionably contains the chief of the thoughts uttered by the prophet at the beginning of his ministry.


  Jer 2:1


  "And then came to me the word of Jahveh, saying: Go and publish in the ears of Jerusalem, saying: I have remembered to thy account the love of thy youth, the lovingness of thy courtship time, thy going after me in the wilderness, in a land unsown. Holy was Israel to the Lord, his first-fruits of the produce: all who would have devoured him brought guilt upon themselves: evil came upon him, is the saying of Jahveh." The Jer 2:2 and Jer 2:3 are not "in a certain sense the text of the following reproof" (Graf), but contain "the main idea which shows the cause of the following rebuke" (Hitz.): The Lord has rewarded the people of Israel with blessings for its love to Him. זכר with ל pers. and accus. rei means: to remember to one's account that it may stand him in good stead afterwards—cf. Neh 5:19; Neh 13:22, Neh 13:31; Psa 98:3; Psa 106:45, etc.—that it may be repaid with evil, Neh 6:14; Neh 13:29; Psa 79:8, etc. The perfect זכרתּי is to be noted, and not inverted into the present. It is a thing completed that is spoken of; what the Lord has done, not what He is going on with. He remembered to the people Israel the love of its youth. חסד, ordinarily, condescending love, graciousness and favour; here, the self-devoting, nestling love of Israel to its God. The youth of Israel is the time of the sojourn in Egypt and of the exodus thence (Hos 2:17; Hos 11:1); here the latter, as is shown by the following: lovingness of the courtship. The courtship comprises the time from the exodus out of Egypt till the concluding of the covenant at Sinai (Exo 19:8). When the Lord redeemed Israel with a strong hand out of the power of Egypt, He chose it to be His spouse, whom He bare on eagles' wings and brought unto Himself, Exo 19:4. The love of the bride to her Lord and Husband, Israel proved by its following Him as He went before in the wilderness, the land where it is not sown, i.e., followed Him gladly into the parched, barren wilderness. "Thy going after me" is decisive for the question so much debated by commentators, whether חסד and אהבה stand for the love of Israel to its God, or God's love to Israel. The latter view we find so early as Chrysostom, and still in Rosenm. and Graf; but it is entirely overthrown by the לכתּך אחרי, which Chrysost. transforms into ποιῆσας ἐξακολουθῆσαι μου, while Graf takes no notice of it. The reasons, too, which Graf, after the example of Rosenm. and Dathe, brings in support of this and against the only feasible exposition, are altogether valueless. The assertion that the facts forbid us to understand the words of the love of Israel to the Lord, because history represents the Israelites, when vixdum Aegypto egressos, as refractarios et ad aliorum deorum cultum pronos, cannot be supported by a reference to Deu 9:6, Deu 9:24; Isa 48:8; Amo 5:25., Psa 106:7. History knows of no apostasy of Israel from its God and no idolatry of the people during the time from the exodus out of Egypt till the arrival at Sinai, and of this time alone Jeremiah speaks. All the rebellions of Israel against its God fall within the time after the conclusion of the covenant at Sinai, and during the march from Sinai to Canaan. On the way from Egypt to Sinai the people murmured repeatedly, indeed, against Moses; at the Red Sea, when Pharaoh was pursuing with chariots and horsemen (Exo 14:11.); at Marah, where they were not able to drink the water for bitterness (15:24); in the wilderness of Sin, for lack of bread and meat (Jer 16:2.); and at Massah, for want of water (Jer 17:2.). But in all these cases the murmuring was no apostasy from the Lord, no rebellion against God, but an outburst of timorousness and want of proper trust in God, as is abundantly clear from the fact that in all these cases of distress and trouble God straightway brings help, with the view of strengthening the confidence of the timorous people in the omnipotence of His helping grace. Their backsliding from the Lord into heathenism begins with the worship of the golden calf, after the covenant had been entered into at Sinai (Ex 32), and is continued in the revolts on the way from Sinai to the borders of Canaan, at Taberah, at Kibroth-hattaavah (Num 11), in the desert of Paran at Kadesh (Num 13; 20); and each time it was severely punished by the Lord.


  Neither are we to conclude, with J. D. Mich., that God interprets the journey through the desert in meliorem partem, and makes no mention of their offences and revolts; nor with Graf, that Jeremiah looks steadily away from all that history tells of the march of the Israelites through the desert, of their discontent and refractoriness, of the golden calf and of Baal Peor, and, idealizing the past as contrasted with the much darker present, keeps in view only the brighter side of the old times. Idealizing of this sort is found neither elsewhere in Jeremiah nor in any other prophet; nor is there anything of the kind in our verse, if we take up rightly the sense of it and the thread of the thought. It becomes necessary so to view it, only if we hold the whole forty years' sojourn of the Israelites in the wilderness to be the espousal time, and make the marriage union begin not with the covenanting at Sinai, but with the entrance of Israel into Canaan. Yet more entirely without foundation is the other assertion, that the words rightly given as the sense is, "stand in no connection with the following, since then the point in hand is the people's forgetfulness of the divine benefits, its thanklessness and apostasy, not at all the deliverances wrought by Jahveh in consideration of its former devotedness." For in Jer 2:2 it is plainly enough told how God remembered to the people its love. Israel was so shielded by Him, as His sanctuary, that whoever touched it must pay the penalty. קדשׁ are all gifts consecrated to Jahveh. The Lord has made Israel a holy offering consecrated to Him in this, that He has separated it to Himself for a סגלּה, for a precious possession, and has chosen it to be a holy people: Exo 19:5.; Deu 7:6; Deu 14:2. We can explain from the Torah of offering the further designation of Israel: his first-fruits; the first of the produce of the soil or yield of the land belonged, as קדשׁ, to the Lord: Exo 23:19; Num 8:8, etc. Israel, as the chosen people of God, as such a consecrated firstling. Inasmuch as Jahveh is Creator and Lord of the whole world, all the peoples are His possession, the harvest of His creation. But amongst the peoples of the earth He has chosen Israel to Himself for a firstling-people (,ראשׁית הגּוים Amo 6:1), and so pronounced it His sanctuary, not to be profaned by touch. Just as each laic who ate of a firstling consecrated to God incurred guilt, so all who meddled with Israel brought guilt upon their heads. The choice of the verb אכליו is also to be explained from the figure of firstling-offerings. The eating of firstling-fruit is appropriation of it to one's own use. Accordingly, by the eating of the holy people of Jahveh, not merely the killing and destroying of it is to be understood, but all laying of violent hands on it, to make it a prey, and so all injury or oppression of Israel by the heathen nations. The practical meaning of יאשׁמוּ is given by the next clause: mischief came upon them. The verbs יאשׁמוּ and תּבא dna יא are not futures; for we have here to do not with the future, but with what did take place so long as Israel showed the love of the espousal time to Jahveh. Hence rightly Hitz.: "he that would devour it must pay the penalty." An historical proof of this is furnished by the attack of the Amalekites on Israel and its result, Exo 17:8-15.


  Jer 2:4


  But Israel did not remain true to its first love; it has forgotten the benefits and blessings of its God, and has fallen away from Him in rebellion.


  Jer 2:4-5


  "Hear the word of Jahveh, house of Jacob, and all families of the house of Israel. Jer 2:5. Thus saith Jahveh, What have your fathers found in me of wrongfulness, that they are gone far from me, and have gone after vanity, and are become vain? Jer 2:6. And they said not, Where is Jahveh that brought us up out of the land of Egypt, that led us in the wilderness, in the land of steppes and of pits, in the land of drought and of the shadow of death, in a land that no one passes through and where no man dwells? Jer 2:7. And I brought you into a land of fruitful fields, to eat its fruit and its goodness: and ye came and defiled my land, and my heritage ye have made an abomination. Jer 2:8. The priests said not, Where is Jahveh? and they that handled the law knew me not: the shepherds fell away from me, and the prophets prophesied by Baal, and after them that profit not are they gone." The rebuke for ungrateful, faithless apostasy is directed against the whole people. The "house of Jacob" is the people of the twelve tribes, and the parallel member, "all families of the house of Israel," is an elucidative apposition. The "fathers" in Jer 2:5 are the ancestors of the now living race onwards from the days of the Judges, when the generation arising after the death of Joshua and his contemporaries forsook the Lord and served the Baals (Jdg 2:10.). עול, perversity, wrongfulness, used also of a single wicked deed in Psa 7:4, the opposite to acting in truth and good faith. Jahveh is a God of faithfulness (אמוּנה); in Him is no iniquity (אין עול), Deu 32:4. The question, what have they found...? is answered in the negative by Jer 2:6. To remove far from me and follow after vanity, is tantamount to forsaking Jahveh and serving the false gods (Baals), Jdg 2:11. הבל, lit., breath, thence emptiness, vanity, is applied so early as the song of Moses, Deu 32:21, to the false gods, as being nonentities. Here, however, the word means not the gods, but the worship of them, as being groundless and vain; bringing no return to him who devotes himself to it, but making him foolish and useless in thought and deed. By the apostle in Rom 1:21 יהבּלוּ is expressed by ἐματαιώ́θησαν. Cf. Kg2 17:15, where the second hemistich of our verse is applied to the ten tribes.


  Jer 2:6


  They said not, Where is Jahveh? i.e., they have no longer taken any thought of Jahveh; have not recalled His benefits, though they owed to Him all they had become and all they possessed. He has brought them out of Egypt, freed them from the house of bondage (Mic 6:4), and saved them from the oppression of the Pharaohs, meant to extirpate them (Exo 3:7.). He has led them through pathless and inhospitable deserts, miraculously furnished them with bread and water, and protected them from all dangers (Deu 8:15). To show the greatness of His benefits, the wilderness is described as parched unfruitful land, as a land of deadly terrors and dangers. ,ארץ ערבה land of steppes or heaths, corresponds to the land unsown of Jer 2:2. "And of pits," i.e., full of dangerous pits and chasms into which one may stumble unawares. Land of drought, where one may have to pine through thirst. And of the shadow of death: so Sheol is named in Job 10:21 as being a place of deep darkness; here, the wilderness, as a land of the terrors of death, which surround the traveller with darkness as of death: Isa 8:22; Isa 9:1; Job 16:16. A land through which no one passes, etc., i.e., which offers the traveller neither path nor shelter. Through his frightful desert God has brought His people in safety.


  Jer 2:7-8


  And He has done yet more. He has brought them into a fruitful and well-cultivated land. כּרמל, fruitful fields, the opposite of wilderness, Jer 4:26; Isa 29:17. To eat up its fruit and its good; cf. the enumeration of the fruits and useful products of the land of Canaan, Deu 8:7-9. And this rich and splendid land the ungrateful people have defiled by their sins and vices (cf. Lev 18:24), and idolatry (cf. Eze 36:18); and the heritage of Jahveh they have thus made an abomination, an object of horror. The land of Canaan is called "my heritage," the especial domain of Jahveh, inasmuch as, being the Lord of the earth, He is the possessor of the land and has given it to the Israelites for a possession, yet dwells in the midst of it as its real lord, Num. 25:34.—In Jer 2:8 the complaint briefly given in Jer 2:6 is expanded by an account of the conduct of the higher classes, those who gave its tone to the spirit of the people. The priests, whom God had chosen to be the ministers of His sanctuary, asked not after Him, i.e., sought neither Him nor His sanctuary. They who occupy themselves with the law, who administer the law: these too are the priests as teachers of the law (Mic 3:11), who should instruct the people as to the Lord's claims on them and commandments (Lev 10:11; Deu 33:10). They knew not Jahveh, i.e., they took no note of Him, did not seek to discover what His will and just claims were, so as to instruct the people therein, and press them to keep the law. The shepherds are the civil authorities, princes and kings (cf. Jer 23:1.): those who by their lives set the example to the people, fell away from the Lord; and the prophets, who should have preached God's word, prophesied בּבּעל, by Baal, i.e., inspired by Baal. Baal is here a generic name for all false gods; cf. Jer 23:13. ,לא those who profit not, are the Baals as unreal gods; cf. Isa 44:9; Sa1 12:21. The utterances as to the various ranks form a climax, as Hitz. rightly remarks. The ministers of public worship manifested no desire towards me; those learned in the law took no knowledge of me, of my will, of the contents of the book of the law; the civil powers went the length of rising up against my law; and the prophets fairly fell away to false gods, took inspiration from Baal, the incarnation of the lying spirit.


  Jer 2:9


  Such backsliding from God is unexampled and appalling. Jer 2:9. "Therefore will I further contend with you, ad with your children's children will I contend. Jer 2:10. For go over to the islands of the Chittim, and see; and send to Kedar, and observe well, and see if such things have been; Jer 2:11. whether a nation hath changed it gods, which indeed are no gods? but my people hath changed its glory for that which profits not. Jer 2:12. Be horrified, ye heavens, at this, and shudder, and be sore dismayed, saith Jahveh. Jer 2:13. For double evil hath my people done; me have they forsaken, the fountain of living waters, to hew out for themselves cisterns, broken cisterns, the hold no water."


  In the preceding verses the fathers were charged with the backsliding from the Lord; in Jer 2:9 punishment is threatened against the now-living people of Israel, and on their children's children after them. For the people in its successive and even yet future generations constitutes a unity, and in this unity a moral personality. Since the sins of the fathers transmit themselves to the children and remoter descendants, sons and grandsons must pay the penalty of the fathers' guilt, that is, so long as they share the disposition of their ancestors. The conception of this moral unity is at the foundation of the threatening. That the present race persists in the fathers' backsliding from the Lord is clearly expressed in Jer 2:17. In "I will further chide or strive," is intimated implicite that God had chidden already up till now, or even earlier with the fathers. ריב, contend, when said of God, is actual striving or chastening with all kinds of punishment. This must God do as the righteous and holy one; for the sin of the people is an unheard of sin, seen in no other people. "The islands of the Chittim" are the isles and coast lands of the far west, as in Eze 27:6; כּתּים having originally been the name for Cyprus and the city of Cition, see in Gen 10:4. In contrast with these distant western lands, Kedar is mentioned as representative of the races of the east. The Kedarenes lived as a pastoral people in the eastern part of the desert between Arabia Petraea and Babylonia; see in Gen 25:13 and Eze 27:21. Peoples in the two opposite regions of the world are individualizingly mentioned instead of all peoples. התבּוננוּ, give good heed, serves to heighten the expression. אם = הןintroduces the indirect question; cf. Ew. 324, c. The unheard of, that which has happened amongst no people, is put interrogatively for rhetorical effect. Has any heathen nation changed its gods, which indeed are not truly gods? No; no heathen nation has done this; but the people of Jahveh, Israel, has exchanged its glory, i.e., the God who made Himself known to it in His glory, for false gods that are of no profit. כּבוד is the glory in which the invisible God manifested His majesty in the world and amidst His people. Cf. the analogous title given to God, ,נּאון ישׂראל Amo 8:7; Hos 5:5. The exact antithesis to כּבודו would be בּשׁת, cf. Jer 3:24; Jer 11:13; but Jeremiah chose לאto represent the exchange as not advantageous. God showed His glory to the Israelites in the glorious deeds of His omnipotence and grace, like those mentioned in Jer 2:5 and Jer 2:6. The Baals, on the other hand, are not אלהים, but, אלילים nothings, phantoms without a being, that bring no help or profit to their worshippers. Before the sin of Israel is more fully set forth, the prophet calls on heaven to be appalled at it. The heavens are addressed as that part of the creation where the glory of God is most brightly reflected. The rhetorical aim is seen in the piling up of words. חרב, lit., to be parched up, to be deprived of the life-marrow. Israel has committed two crimes: a. It has forsaken Jahveh, the fountain of living water. ,מים חיּיםliving water, i.e., water that originates and nourishes life, is a significant figure for God, with whom is the fountain of life (Psa 36:10), i.e., from whose Spirit all life comes. Fountain of living water (here and Jer 17:13) is synonymous with well of life in Pro 10:11; Pro 13:14; Pro 14:27, Sir. 21:13. b. The other sin is this, that they hew or dig out wells, broken, rent, full of crevices, that hold no water. The delineation keeps to the same figure. The dead gods have no life and can dispense no life, just as wells with rents or fissures hold no water. The two sins, the forsaking of the living God and the seeking out of dead gods, cannot really be separated. Man, created by God and for God, cannot live without God. If he forsake the living God, he passes in spite of himself into the service of dead, unreal gods. Forsaking the living God is eo ipso exchanging Him for an imaginary god. The prophet sets the two moments of the apostasy from God side by side, so as to depict to the people with greater fulness of light the enormity of their crime. The fact in Jer 2:11 that no heathen nation changes its gods for others, has its foundation in this, that the gods of the heathen are the creations of men, and that the worship of them is moulded by the carnal-mindedness of sinful man; so that there is less inducement to change, the gods of the different nations being in nature alike. But the true God claims to be worshipped in spirit and in truth, and does not permit the nature and manner of His worship to depend on the fancies of His worshippers; He makes demands upon men that run counter to carnal nature, insisting upon the renunciation of sensual lusts and cravings and the crucifixion of the flesh, and against this corrupt carnal nature rebels. Upon this reason for the fact adduced, Jeremiah does not dwell, but lays stress on the fact itself. This he does with the view of bringing out the distinction, wide as heaven, between the true God and the false gods, to the shaming of the idolatrous people; and in order, at the same time, to scourge the folly of idolatry by giving prominence to the contrast between the glory of God and the nothingness of the idols.


  Jer 2:14


  By this double sin Israel has drawn on its own head all the evil that has befallen it. Nevertheless it will not cease its intriguing with the heathen nations. Jer 2:14. "Is Israel a servant? is he a home-born slave? why is he become a booty? Jer 2:15. Against him roared the young lions, let their voice be heard, and made his land a waste; his cities were burnt up void of inhabitants. Jer 2:16. Also the sons of Noph and Tahpanes feed on the crown of thy head. Jer 2:17. Does not this bring it upon thee, thy forsaking Jahveh thy God, at the time when He led thee on the way? Jer 2:18. And now what hast thou to do with the way to Egypt, to drink the waters of the Nile? and what with the way to Assur, to drink the waters of the river? Jer 2:19. Thy wickedness chastises thee, and thy backslidings punish thee; then know and see that it is evil and bitter to forsake Jahveh thy God, and to have no fear of me, saith the Lord Jahveh of hosts." The thought from Jer 2:14-16 is this: Israel was plundered and abused by the nations like a slave. To characterize such a fate as in direct contradiction to its destiny is the aim of the question: Is Israel a servant? i.e., a slave or a house-born serf. עבד is he who has in any way fallen into slavery, יליד בּיתa slave born in the house of his master. The distinction between these two classes of salves does not consist in the superior value of the servant born in the house by reason of his attachment to the house. This peculiarity is not here thought of, but only the circumstance that the son of a salve, born in the house, remained a slave without any prospect of being set free; while the man who has been forced into slavery by one of the vicissitudes of life might hope again to acquire his freedom by some favourable turn of circumstances. Another failure is the attempt of Hitz. to interpret עבד as servant of Jahveh, worshipper of the true God; for this interpretation, even if we take no account of all the other arguments that make against it, is rendered impossible by .יליד That expression never means the son of the house, but by unfailing usage the slave born in the house of his master. Now the people of Israel had not been born as serf in the land of Jahveh, but had become עבד, i.e., slave, in Egypt (Deu 5:15); but Jahveh has redeemed it from this bondage and made it His people. The questions suppose a state of affairs that did not exist. This is shown by the next question, one expressing wonder: Why then is he it become a prey? Slaves are treated as a prey, but Israel was no slave; why then has such treatment fallen to his lot? Propheta per admirationem quasi de re nova et absurda sciscitatur. An servus est Israel? atqui erat liber prae cunctis gentibus, erat enim filius primogenitus Dei; necesse est igitur quaerere aliam causam, cur adeo miser sit (Calv.). Cf. the similar turn of the thought in Jer 2:31. How Israel became a prey is shown in Jer 2:15 and Jer 2:16. These verses do not treat of future events, but of what has already happened, and, according to Jer 2:18 and Jer 2:19, will still continue. The imperff. ישׁאגוּ and ירעוּך alternate consequently with the perff. נתנוּ and נצּתה, and are governed by היה לבז, so that they are utterances regarding events of the past, which have been and are still repeated. Lions are a figure that frequently stands for enemies thirsting for plunder, who burst in upon a people or land; cf. Mic 5:7; Isa 5:29, etc. Roared עליו, against him, not, over him: the lion roars when he is about to rush upon his prey, Amo 3:4, Amo 3:8; Psa 104:21; Jdg 14:5; when he has pounced upon it he growls or grumbles over it; cf. Isa 31:4.—In Jer 2:15 the figurative manner passes into plain statement. They made his land a waste; cf. Jer 4:7; Jer 18:16, etc., where instead of שׁית we have the more ordinary שׂוּם. The Cheth. נצּתה from יצת, not from the Ethiop. נצה (Graf, Hitz.), is to be retained; the Keri here, as in Jer 22:6, is an unnecessary correction; cf. Ew. 317, a. In this delineation Jeremiah has in his eye chiefly the land of the ten tribes, which had been ravaged and depopulated by the Assyrians, even although Judah had often suffered partial devastations by enemies; cf. Kg1 14:25.


  Jer 2:16


  Israel has had to submit to spoliation at the hands of the Egyptians too. The present reference to the Egyptians is explained by the circumstances of the prophet's times-from the fact, namely, that just as Israel and Judah had sought the help of Egypt against the Assyrians (cf. Hos 7:11; Kg2 17:4, and Isa 30:1-5) in the time of Hezekiah, so now in Jeremiah's times Judah was expecting and seeking help from the same quarter against the advancing power of the Chaldeans; cf. Jer 37:7. Noph and Tahpanes are two former capitals of Egypt, here put as representing the kingdom of the Pharaohs. nop נף, in Hos 9:6 mop מף contracted from מנף, Manoph or Menoph, is Memphis, the old metropolis of Lower Egypt, made by Psammetichus the capital of the whole kingdom. Its ruins lie on the western bank of the Nile, to the south of Old Cairo, close by the present village of Mitrahenny, which is built amongst the ruins; cf. Brugsch Reiseberichte aus Egypten, 60ff., and the remarks on Hos 9:6 and Isa 19:13. תחפנס, elsewhere spelt as here in the Keri תּחפּנחס—cf. Jer 43:7., Jer 44:1; Jer 46:14, Eze 30:18 -was a strong border city on the Pelusiac arm of the Nile, called by the Greeks Δάφναι (Herod. ii. 20), by the lxx Τάφναι; see in Eze 30:18. A part of the Jews who had remained in the land fled hither after the destruction of Jerusalem, Jer 43:7. ,ירעוּך קדקד feed upon thy crown (lit., feed on thee in respect of thy crown), is a trope for ignominious devastation; for to shave one bald is a token of disgrace and sorrow, cf. Jer 47:5; Jer 48:37, Isa 3:17; and with this Israel is threatened in Isa 7:20. רעה, to eat up by grazing, as in Job 20:26 and Job 24:21; in the latter passage in the sense of depopulari. We must then reject the conjectures of J. D. Mich., Hitz., and others, suggesting the sense: crush thy head for thee; a sense not at all suitable, since crushing the head would signify the utter destruction of Israel.—The land of Israel is personified as a woman, as is shown by the fem. suffix in ירעוּך. Like a land closely cropped by herds, so is Israel by the Egyptians. In Jer 6:3 also the enemies are represented as shepherds coming with their flocks against Jerusalem, and pitching their tents round about the city, while each flock crops its portion of ground. In Jer 12:10 shepherds lay the vineyard waste.


  Jer 2:17-19


  In Jer 2:17 the question as to the cause of the evil is answered. זאת is the above-mentioned evil, that Israel had become a prey to the foe. This thy forsaking of Jahveh makes or prepares for thee. תּעשׂה is neuter; the infin. עזבך is the subject of the clause, and it is construed as a neuter, as in Sa1 18:23. The fact that thou hast forsaken Jahveh thy God has brought this evil on thee. At the time when He led thee on the way. The participle מוליך is subordinated to עת in the stat. constr. as a partic. standing for the praeterit. durans; cf. Ew. 337, c. בּדּרך is understood by Ros. and Hitz. of the right way (Psa 25:8); but in this they forget that this acceptation is incompatible with the בּעת, which circumscribes the leading within a definite time. God will lead His people on the right way at all times. The way on which He led them at the particular time is the way through the Arabian desert, cf. Jer 2:6, and בּדּרך is to be understood as in Deu 1:33; Exo 18:8; Exo 23:20, etc. Even thus early their fathers forsook the Lord: At Sinai, by the worship of the golden calf; then when the people rose against Moses and Aaron in the desert of Paran, called a rejecting (נאץ) of Jahveh in Num 14:11; and at Shittim, where Israel joined himself to Baal Peor, Num 25:1-3. The forsaking of Jahveh is not to be limited to direct idolatry, but comprehends also the seeking of help from the heathen; this is shown by the following 18th verse, in which the reproaches are extended to the present bearing of the people. ' מה־לּך לדרך וגו, lit., what is to thee in reference to the way of Egypt (for the expression, see Hos 14:9), i.e., what hast thou to do with the way of Egypt? Why dost thou arise to go into Egypt, to drink the water of the Nile? שׁחור, the black, turbid stream, is a name for the Nile, taken from its dark-grey or black mud. The Nile is the life-giving artery of Egypt, on whose fertilizing waters the fruitfulness and the prosperity of the country depend. To drink the waters of the Nile is as much as to say to procure for oneself the sources of Egypt's life, to make the power of Egypt useful to oneself. Analogous to this is the drinking the waters of the river, i.e., the Euphrates. What is meant is seeking help from Egyptians and Assyrians. The water of the Nile and of the Euphrates was to be made to furnish them with that which the fountain of living water, i.e., Jahveh (Jer 2:14), supplied to them. This is an old sin, and with it Israel of the ten tribes is upbraided by Hosea (Hos 7:11; Hos 12:2). From this we are not to infer "that here we have nothing to do with the present, since the existing Israel, Judah, was surely no longer a suitor for the assistance of Assyria, already grown powerless" (Hitz.). The limitation of the reproach solely to the past is irreconcilable with the terms of the verse and with the context (Jer 2:19). מה־לּך לדרךcannot grammatically be translated: What hadst thou to do with the way; just as little can we make תּיסּרך hath chastised thee, since the following: know and see, is then utterly unsuitable to it. תּיסּרך and תּוכיחך are not futures, but imperfects, i.e., expressing what is wont to happen over again in each similar case; and so to be expressed in English by the present: thy wickedness, i.e., thy wicked work, chastises thee. The wickedness was shown in forsaking Jahveh, in the משׁבות, backslidings, the repeated defection from the living God; cf. Jer 3:22; Jer 5:6; Jer 14:7. As to the fact, we have no historical evidence that under Josiah political alliance with Egypt or Assyria was compassed; but even if no formal negotiations took place, the country was certainly even then not without a party to build its hopes on one or other of the great powers between which Judah lay, whenever a conflict arose with either of them.—וּדעי, with the Vav of consecution (see Ew. 347, a): Know then, and at last comprehend, that forsaking the Lord thy God is evil and bitter, i.e., bears evil and bitter fruit, prepares bitter misery for thee. "To have no fear of me" corresponds "to forsake," lit., thy forsaking, as second subject; lit.,: and the no fear of me in thee, i.e., the fact that thou hast no awe of me. פּחדּתי, awe of me, like פּחדּך in Deu 2:25.


  Jer 2:20


  All along Israel has been refractory; it cannot and will not cease from idolatry. Jer 2:20. "For of old time thou hast broken thy yoke, torn off thy bands; and hast said: I will not serve; but upon every high hill, and under every green tree, thou stretchedst thyself as a harlot. Jer 2:21. And I have planted thee a noble vine, all of genuine stock: and how hast thou changed thyself to me into the bastards of a strange vine? Jer 2:22. Even though thou washedst thee with natron and tookest much soap, filthy remains thy guilt before me, saith the Lord Jahveh. Jer 2:23. How canst thou say, I have not defiled me, after the Baals have I not gone? See thy way in the valley, know what thou hast done-thou lightfooted camel filly, entangling her says. Jer 2:24. A wild she-ass used to the wilderness, that in her lust panteth for air; her heat, who shall restrain it? all that seek her run themselves weary; in her month they will find her. Jer 2:25. Keep thy foot from going barefoot, and thy throat from thirst; but thou sayest, It is useless; no; for I have loved strangers, and after them I go." Jer 2:20. מעולם, from eternity, i.e., from immemorial antiquity, has Israel broken the yoke of the divine law laid on it, and torn asunder the bands of decency and order which the commands of God, the ordinances of the Torah, put on, to nurture it to be a holy people of the Lord; torn them as an untamed bullock (Jer 31:18) or a stubborn cow, Hos 4:16. מוסרות, bands, are not the bands or cords of love with which God drew Israel, Hos 11:4 (Graf), but the commands of God whose part it was to keep life within the bounds of purity, and to hold the people back from running riot in idolatry. On this head see Jer 5:5; and for the expression, Psa 2:3. The Masoretes have taken שׁברתי and נתקתי for the 1st person, pointing accordingly, and for אעבוד, as unsuitable to this, they have substituted אעבור. Ewald has decided in favour of these readings; but he is thus compelled to tear the verse to pieces and to hold the text to be defective, since the words from ותּאמרי onwards are not in keeping with what precedes. Even if we translate: I offend transgress not, the thought does not adapt itself well to the preceding; I have of old time broken thy yoke, etc.; nor can we easily reconcile with it the grounding clause; for on every high hill,...thou layest a whoring, where Ew. is compelled to force on כּי the adversative sig. Most commentators, following the example of the lxx and Vulg., have taken the two verbs for 2nd person; and thus is maintained the simple and natural thought that Israel has broken the yoke laid on it by God, renounced allegiance to Him, and practised idolatry on every hand. The spelling ,נתּקתּי ,שׁברתּי i.e., the formation of the 2nd pers. perf. with y, is frequently found in Jer.; cf. Jer 2:33; Jer 3:4; Jer 4:19; Jer 13:21, etc. It is really the fuller original spelling tiy which has been preserved in Aramaic, though seldom found in Hebrew; in Jer. it must be accounted an Aramaism; cf. Ew. 190, c; Gesen. 44, 2, Rem. 4. With the last clause, on every high hill, etc., cf. Hos 4:13 and Eze 6:13 with the comm. on Deu 12:2. Stretchest thyself as a harlot or a whoring, is a vivid description of idolatry. צעה, bend oneself, lie down ad coitum, like κατακλίνεσθαι, inclinari.


  Jer 2:21


  In this whoring with the false gods, Israel shows its utter corruption. I have planted thee a noble vine; not, with noble vines, as we translate in Isa 5:2, where Israel is compared to a vineyard. Here Israel is compared to the vine itself, a vine which Jahveh has planted; cf. Psa 80:9; Hos 10:1. This vine was all (כּלּה, in its entirety, referred to שׂורק, as collect.) genuine seed; a proper shoot which could bear good grapes (cf. Eze 17:5); children of Abraham, as they are described in Gen 18:19. But how has this Israel changed itself to me (לי, dativ. incommodi) into bastards! סוּרי is accus., dependent on נהפכתּ; for this constr. cf. Lev 13:25; Psa 114:8. סוּרים sig. not shoots or twigs, but degenerate sprouts or suckers. The article in הגּפן is generic: wild shoots of the species of the wild vine; but this is not the first determining word; cf. for this exposition of the article Jer 13:4; Sa2 12:30, etc., Ew. 290, a3); and for the omission of the article with נכריּה, cf. Ew. 293, a. Thus are removed the grammatical difficulties that led Hitz. to take ' סוּרי וגוquite unnaturally as vocative, and Graf to alter the text. "A strange vine" is an interloping vine, not of the true, genuine stock planted by Jahveh (Jer 2:10), and which bears poisonous berries of gall. Deu 32:32.


  Jer 2:22


  Though thou adoptedst the most powerful means of purification, yet couldst thou not purify thyself from the defilement of thy sins. נתר, natron, is mineral, and בּרית vegetable alkali. נכתּם introduces the apodosis; and by the participle a lasting condition is expressed. This word, occurring only here in the O.T., sig. in Aram. to be stained, filthy, a sense here very suitable. לפני, before me, i.e., before my eyes, the defilement of thy sins cannot be wiped out. On this head see Isa 1:18; Psa 51:4, Psa 51:9.


  Jer 2:23


  And yet Judah professes to be pure and upright before God. This plea Jeremiah meets by pointing to the open practising of idolatrous worship. The people of Judah personified as a woman—זונה in Jer 2:20—is addressed. איך is a question expressing astonishment. נדמאתי, of defilement by idolatry, as is shown by the next explanatory clause: the Baals I have not followed. בּעלים is used generically for strange gods, Jer 1:16. The public worship of Baal had been practised in the kingdom of Judah under Joram, Ahaziah, and Athaliah only, and had been extirpated by Jehu, Kg2 10:18. Idolatry became again rampant under Ahaz (by his instigation), Manasseh, and Amon, and in the first year of Josiah's reign. Josiah began to restore the worship of Jahveh in the twelfth year of his reign; but it was not till the eighteenth that he was able to complete the reformation of the public services. There is then no difficulty in the way of our assuming that there was yet public worship of idols in Judah during the first five years of Jeremiah's labours. We must not, however, refer the prophet's words to this alone. The following of Baal by the people was not put an end to when the altars and images were demolished; for this was sufficient neither to banish from the hearts of the people the proneness to idolatry, nor utterly to suppress the secret practising of it. The answer to the protestation of the people, blinded in self-righteousness, shows, further, that the grosser publicly practised forms had not yet disappeared. "See thy way in the valley." Way, i.e., doing and practising. בּגּיא with the article must be some valley known for superstitions cultivated there; most commentators suggest rightly the valley of Ben or Bne-Hinnom to the south of Jerusalem, where children were offered to Moloch; see on Jer 7:31. The next words, "and know what thou hast done," do not, taken by themselves, imply that this form of idol-worship was yet to be met with, but only that the people had not yet purified themselves from it. If, however, we take them in connection with what follows, they certainly do imply the continued existence of practices of that sort. The prophet remonstrates with the people for its passionate devotion to idolatry by comparing it to irrational animals, which in their season of heat yield themselves to their instinct. The comparison gains in pointedness by his addressing the people as a camel-filly and a wild she-ass. 'בּכרה is vocative, co-ordinate with the subject of address, and means the young filly of the camel. קלּה, running lightly, nimbly, swiftly. 'משׂרכת דר, intertwining, i.e., crossing her says; rushing right and left on the paths during the season of heat. Thus Israel ran now after one god, now after another, deviating to the right and to the left from the path prescribed by the law, Deu 28:14. To delineate yet more sharply the unruly passionateness with which the people rioted in idolatry, there is added the figure of a wild ass running herself weary in her heat. Hitz. holds the comparison to be so managed that the figure of the she-camel is adhered to, and that this creature is compared to a wild ass only in respect of its panting for air. But this view could be well founded only if the Keri נפשׁהּ were the original reading. Then we might read the words thus: (like) a wild ass used to the wilderness she (the she-camel) pants in the heat of her soul for air. But this is incompatible with the Cheth. נפשׁו, since the suffix points back to פּרה, and requires בּאוּת נפשׁו to be joined with 'פּרה ל, so that שׁאפה must be spoken of the latter. Besides, taken on its own account, it is a very unnatural hypothesis that the behaviour of the she-camel should be itself compared to the gasping of the wild ass for breath; for the camel is only a figure of the people, and Jer 2:24 is meant to exhibit the unbridled ardour, not of the camel, but of the people. So that with the rest of the comm. we take the wild ass to be a second figure for the people. פּרה differs only orthographically from פּרא, the usual form of the word, and which many codd. have here. This is the wood ass, or rather wild ass, since the creature lives on steppes, not in woods. It is of a yellowish colour, with a white belly, and forms a kind of link between the deer species and the ass; by reason of its arrow-like speed not easily caught, and untameable. Thus it is used as an emblem of boundless love of freedom, Gen 16:12, and of unbridled licentiousness, see on Job 24:5 and Job 39:5. פּרהas nom. epicaen. has the adj. next it, למּד ,ti t, in the masc., and so too in the apposition בּאוּת נפשׁו; the fem. appears first in the statement as to its behaviour, שׁאפה: she pants for air to cool the glow of heat within. תּאנה sig. neither copulation, from אנה, approach (Dietr.), nor aestus libidinosus (Schroed., Ros.). The sig. approach, meet, attributed to אנה, Dietr. grounds upon the Ags. gelimpan, to be convenient, opportune; and the sig. slow is derived from the fact that Arab. ̀ny is used of the boiling of water. The root meaning of אנה, Arab. ̀ny, is, according to Fleischer, tempestivus fuit, and the root indicates generally any effort after the attainment of the aim of a thing, or impulse; from which come all the meanings ascribed to the word, and for תּאנה in the text before us the sig. heat, i.e., the animal instinct impelling to the satisfaction of sexual cravings.


  Jer 2:24-25


  In Jer 2:24 בּחדשׁהּ is variously interpreted. Thus much is beyond all doubt, that the words are still a part of the figure, i.e., of the comparison between the idolatrous people and the wild ass. The use of the 3rd person stands in the way of the direct reference of the words to Israel, since in what precedes and in what follows Israel is addressed (in 2nd pers.). חדשׁ can thus mean neither the new moon as a feast (L. de Dieu, Chr. B. Mich.), still less tempus menstruum (Jerome, etc.), but month; and the suffix in הדשׁהּ is to be referred, not with Hitz. to תּאנתהּ, but to פּרה. The suffixes in מבקשׁיה and ימצאוּנה absolutely demand this. "Her month" is the month appointed for the gratification of the wild ass's natural impulse, i.e., as Bochart rightly explains it (Hieroz. ii. p. 230, ed. Ros.) mensis quo solent sylvestres asinae maris appetitu fervere. The meaning of the comparison is this: the false gods do not need anxiously to court the favour of the people; in its unbridled desires it gives itself up to them; cf. Jer 3:2; Hos 2:7, Hos 2:15. With this is suitably coupled the warning of Jer 2:25 : hold back, i.e., keep thy foot from getting bare (יהף is subst. not adjective, which would have had to be fem., since רגל is fem.), and thy throat from thirst, viz., by reason of the fever of running after the idols. This admonition God addresses by the prophet to the people. It is not to wear the sandals off its feet by running after amours, nor so to heat its throat as to become thirsty. Hitz. proposes unsuitably, because in the face of the context, to connect the going barefoot with the visiting of the sanctuary, and the thirsting of the throat (Kg1 18:26) with incessant calling on the gods. The answer of the people to this admonition shows clearly that it has been receiving an advice against running after the gods. The Chet. וגורנך is evidently a copyists's error for וּגרונך. The people replies: נואשׁ, desperatum (est), i.e., hopeless; thy advice of all in vain; cf. Jer 18:12, and on Isa 57:10. The meaning is made clearer by לוא: no; for I love the aliens, etc. זרים are not merely strange gods, but also strange peoples. Although idolatry is the matter chiefly in hand, yet it was so bound up with intriguing for the favour of the heathen nations that we cannot exclude from the words some reference to this also.


  Jer 2:26


  And yet idolatry brings to the people only disgrace, giving no help in the time of need. Jer 2:26. "As a thief is shamed when he is taken, so is the house of Israel put to shame; they, their kings, their princes, their priests, and their prophets. Jer 2:27. Because they say to the wood, Thou art my father; and to the stone, Thou hast borne me: for they have turned to me the back and not the face; but in the time of their trouble they say, Arise, and help us. Jer 2:28. Where then are thy gods that thou hast made thee? let them arise, if they can help thee in the time of thy trouble; for as many as are thy cities, so many are thy gods, Judah." The thought in Jer 2:26 and Jer 2:27 is this, Israel reaps from its idolatry but shame, as the thief from stealing when he is caught in the act. The comparison in Jer 2:26 contains a universal truth of force at all times. The perf. הובישׁוּ is the timeless expression of certainty (Hitz.), and refers to the past as well as to the future. Just as already in past time, so also in the future, idolatry brings but shame and confusion by the frustration of the hopes placed in the false gods. The "house of Israel" is all Israel collectively, and not merely the kingdom of the ten tribes. To give the greater emphasis to the reproaches, the leading ranks are mentioned one by one. אמרים, not: who say, but because (since) they say to the wood, etc., i.e., because they hold images of wood and stone for the gods to whom they owe life and being; whereas Jahveh alone is their Creator or Father and Genitor, Deu 32:6, Deu 32:18; Isa 64:7; Mal 2:10. אבן is fem., and thus is put for mother. The Keri ילדתּנוּ is suggested solely by the preceding אמרים, while the Chet. is correct, and is to be read ילדתּני, inasmuch as each one severally speaks thus.—With "for they have turned" follows the reason of the statement that Israel will reap only shame from its idolatry. To the living God who has power to help them they turn their back; but when distress comes upon them they cry to Him for help (קוּמה והושׁיענוּ as in Psa 3:8). But then God will send the people to their gods (idols); then will it discover they will not help, for all so great as their number is. The last clause of Jer 2:28 runs literally: the number of thy cities are thy gods become, i.e., so great is the number of thy gods; cf. Jer 11:13. Judah is here directly addressed, so that the people of Judah may not take for granted that what has been said is of force for the ten tribes only. On the contrary, Judah will experience the same as Israel of the ten tribes did when disaster broke over it.


  Jer 2:29


  Judah has refused to let itself be turned from idolatry either by judgments or by the warnings of the prophets; nevertheless it holds itself guiltless, and believes itself able to turn aside judgment by means of its intrigues with Egypt. Jer 2:29. "Wherefore contend ye against me? ye are all fallen away from me, saith Jahveh. Jer 2:30. In vain have I smitten your sons; correction have they not taken: your sword hath devoured your prophets, like a devouring lion. Jer 2:31. O race that ye are, mark the word of Jahveh. Was I a wilderness to Israel, or a land of dread darkness? Why saith my people, We wander about, come no more to thee? Jer 2:32. Does a maiden forget her ornaments, a bride her girdle? but my people hath forgotten me days without number. Jer 2:33. How finely thou trimmest thy ways to seek love! therefore to misdeeds thou accustomest thy ways. Jer 2:34. Even in thy skirts is found the blood of the souls of the innocent poor ones; not at housebreaking hast thou caught them, but by reason of all this. Jer 2:35. And thou sayest, I am innocent, yea His wrath hath turned from me: behold, I will plead at law with thee for that thou hast said, I have not sinned. Jer 2:36. Why runnest thou so hard to change thy way? for Egypt too thou shalt come to shame, as thou wast put to shame for Asshur. Jer 2:37. From this also shalt thou come forth, beating thy hands upon thy head; for Jahveh rejecteth those in whom thou trustest, and thou shalt not prosper with them." The question in Jer 2:29, Wherefore contend ye against me? implies that the people contended with God as to His visitations, murmured at the divine chastisements they had met with; not as to the reproaches addressed to them on account of their idolatry (Hitz., Graf). ריב with אל, contend, dispute against, is used of the murmuring of men against divine visitations, Jer 12:1; Job 33:13. Judah has no ground for discontent with the Lord; for they have all fallen away from Him, and (Jer 2:31) let themselves be turned to repentance neither by afflictions, nor by warnings, nor by God's goodness to them. לשּׁוא, to vanity, i.e., without effect, or in vain. Hitz. and Graf wish to refer "your sons" to the able-bodied youth who had at different times been slain by Jahveh in war. The lxx seem to have taken it thus, expression לקחוּ by ἐδέξασθε; for the third pers. of the verb will not agree with this acceptation of "your sons," since the reproach of not having taken correction could not apply to such as had fallen in war, but only to those who had escaped. This view is unquestionably incorrect, because, as Hitz. admits the subject, those addressed in לקחוּ, must be the people. Hence it follows of necessity that in בּניכם too the people is meant. The expression is similar to בּני עמּך, Lev 19:18, and is used for the members of the nation, those who constitute the people; or rather it is like בּני יהוּדה, Joe 3:6, where Judah is looked on by the prophet as a unity, where sons are the members of the people. הכּה, too, is not to be limited to those smitten or slain in war. It is used of all the judgments with which God visits His people, of sword, pestilence, famine, failure of crops, drought, and of all kinds of diseases; cf. Lev 26:24., Deu 28:22, Deu 28:27. מוּסר is instruction by word and by warning, as well as correction by chastisement. Most comm. take the not receiving of correction to refer to divine punitive visitations, and to mean refusal to amend after such warning; Ros., on the other hand, holds the reference to be to the warnings and reproofs of the prophets (מוּסר( stehpohic instructionem valet, ut Pro 5:12, Pro 5:23 cet.). But both these references are one-sided. If we refer "correction have they not taken" to divine chastisement by means of judgments, there will be no connection between this and the following clause: your sword devoured your prophets; and we are hindered from restraining the reference wholly to the admonitions and rebukes of the prophets by the close connection of the words with the first part of the verse, a connection indicated by the omission of all particles of transition. We must combine the two references, and understand מוּסר both of the rebukes or warnings of the prophets and of the chastisements of God, holding at the same time that it was the correction of the people by the prophets that Jer. here chiefly kept in view. In administering this correction the prophets not only applied to the hearts of the people as judgments from God all the ills that fell upon them, but declared to the stiff-necked sinners the punishments of God, and by their words showed those punishments to be impending: e.g., Elijah, 1 Kings 17 and 18, Kg2 1:9.; Elisha, Kg2 2:23; the prophet at Bethel, Kg1 13:4. Thus this portion of the verse acquires a meaning for itself, which simplifies the transition from the first to the third clause, and we gain the following thought: I visited you with punishments, and made you to be instructed and reproved by prophets, but ye have slain the prophets who were sent to you. Nehemiah puts it so in Neh 9:26; but Jeremiah uses a much stronger expression, Your sword devoured your prophets like a lion which destroys, in order to set full before the sinners' eyes the savage hatred of the idolatrous people against the prophets of God. Historical examples of this are furnished by Kg1 18:4, Kg1 18:13; Kg1 19:10; Ch2 24:21., Kg2 21:16; Jer 26:23.


  The prophet's indignation grows hotter as he brings into view God's treatment of the apostate race, and sets before it, to its shame, the divine long-suffering and love. הדּור, O generation ye! English: O generation that ye are! (cf. Ew. 327, a), is the cry of indignation; cf. Deu 32:5, where Moses calls the people a perverse foolish generation. ראוּ: see, observe, give heed to the word of the Lord. This verb is often used of perceptions by any sense, as expressive of that sense by which men apprehend most of the things belonging to the outward world. Have I been for Israel a wilderness, i.e., an unfruitful soil, offering neither means of support nor shelter? This question contains a litotes, and is as much as to say: have not I richly blessed Israel with earthly goods? Or a land of dread darkness? מאפּליה, lit., a darkness sent by Jahveh; cf. the analogous form שׁלהבתיה, Sol 8:6.


  The desert is so called not merely because it is pathless (Job 3:23), but as a land in which the traveller is on all sides surrounded by deadly dangers; cf. Jer 2:6 and Psa 55:5. Why then will His people insist on being quit of Him? We roam about unfettered (as to רוּד, see on Hos 12:1), i.e., we will no longer bear the yoke of His law; cf. Jer 2:20. By a comparison breathing love and longing sadness, the prophet seeks to bring home to the heart of the people a feeling of the unnaturalness of their behaviour towards the Lord their God. Does a bride, then, forget her ornaments? etc. קשׁרים, found besides in Isa 3:20, is the ornamental girdle with which the bride adorns herself on the wedding-day; cf. Isa 3:20 with Isa 49:18. God is His people's best adornment; to Him it owes all the precious possessions it has. It should keep fast hold of Him as its most priceless treasure, should prize Him more highly than the virgin her jewels, than the bride her girdle. but instead of this it has forgotten its God, and that not for a brief time, but throughout countless days. ימים is accus. of duration of time. Jeremiah uses this figure besides, as Calv. observed, to pave the way for what comes next. Volebat enim Judaeos conferre mulieribus adulteris, quae dum feruntur effreni sua libidine, rapiuntur post suos vagos amores.


  Jer 2:33


  In Jer 2:33 the style of address is ironical. How good thou makest thy way! i.e., how well thou knowest to choose out and follow the right way to seek love. היטיב דּרך sig. usually: strive after a good walk and conversation; cf. Jer 7:3, Jer 7:5; Jer 18:11, etc.; here, on the other hand, to take the right way for gaining the end in view. "Love" here is seen from the context to be love to the idols, intrigues with the heathen and their gods. Seek love = strive to gain the love of the false gods. To attain this end thou hast taught thy ways misdeeds, i.e., accustomed thy ways to misdeeds, forsaken the commandments of thy God which demand righteousness and the purifying of one's life, and accommodated thyself to the immoral practices of the heathen. הרעות, with the article as in Jer 3:5, the evil deeds which are undisguisedly visible; not: the evils, the misfortunes which follow thee closely, as Hitz. interprets in the face of the context. For in Jer 2:34 we have indisputable evidence that the matter in hand is not evils and misfortunes, but evil deeds or misdemeanours; since there the cleaving of the blood of innocent souls to the hems of the garments is mentioned as one of the basest "evils," and as such is introduced by the גּם of gradation. The "blood of souls" is the blood of innocent murdered men, which clings to the skirts of the murderers' clothes. כּנפים are the skirts of the flowing garment, Eze 5:3; Sa1 15:27; Zac 8:23. The plural נמצאוּ before דּם is explained by the fact that נפשׁות is the principal idea. אביונים are not merely those who live in straitened circumstances, but pious oppressed ones as contrasted with powerful transgressors and oppressors; cf. Ps. 40:18; Psa 72:13., Psa 86:1-2, etc. By the next clause greater prominence is given to the fact that they were slain being innocent. The words: not בּמּחתּרת, at housebreaking, thou tookest them, contain an allusion to the law in Exo 22:1 and onwards; according to which the killing of a thief caught in the act of breaking in was not a cause of blood-guiltiness. The thought runs thus: The poor ones thou hast slain were no thieves or robbers whom thou hadst a right to slay, but guiltless pious men; and the killing of them is a crime worthy of death. Exo 21:12. The last words כּי על כּל־אלּה are obscure, and have been very variously interpreted. Changes upon the text are not to the purpose. For we get no help from the reading of the lxx, of the Syr. and Arab., which seem to have read אלּה as אלה, and which have translated δρυΐ́ oak or terebinth; since "upon every oak" gives no rational meaning. Nor from the connection of the words with the next verse (Venem., Schnur., Ros., and others): yet with all this, or in spite of all this, thou saidst; since neither does כּי mean yet, nor can the ו before תאמרי, in this connection, introduce the sequel thought. The words manifestly belong to what goes before, and contain a contrast: not in breaking in by night thou tookest them, but upon, or on account of all this. על in the sig. upon gives a suitable sense only if, with Abarb., Ew., Ng., we refer אלּה to בּכנפיך and take מצאתים as 1st pers.: I found it (the blood of the slain souls) not on the place where the murder took place, but upon all these, sc. lappets of the clothes, i.e., borne openly for display. But even without dwelling on the fact that מחתּרת does not mean the scene of a murder or breaking in, this explanation is wrecked on the unmistakeably manifest allusion to the law, אם בּמּחתּרת ימּצא הגּנּב, Exo 21:1, which is ignored, or at least obscured, by that view. The allusion to this passage of the law shows that מצאתים is not 1st but 2nd pers., and that the suffix refers to the innocent poor who were slain. Therefore, with Hitz. and Graf, we take על כּל־ אלּה in the sig. "on account of all this," and refer the "all this" to the idolatry before mentioned. Consequently the words bear this meaning: Not for a crime thou killedst the poor, but because of thine apostasy from God and thy fornication with the idols, their blood cleaves to thy raiment. the words seem, as Calv. surmised, to point to the persecution and slaying of the prophets spoken of in Jer 2:30, namely, to the innocent blood with which the godless king Manasseh filled Jerusalem, Kg2 21:16; Kg2 24:4; seeking as he did to crush out all opposition to the abominations of idolatry, and finding in his way the prophets and the godly of the land, who by their words and their lives lifted up their common testimony against the idolaters and their abandoned practices.


  Jer 2:35


  Yet withal the people holds itself to be guiltless, and deludes itself with the belief that God's wrath has turned away from it, because it has for long enjoyed peace, and because the judgment of devastation of the land by enemies, threatened by the earlier prophets, had not immediately received its fulfilment. For this self-righteous confidence in its innocence, God will contend with His people (אותך for אתּך as in Jer 1:16).


  Jer 2:36


  Yet in spite of its proud security Judah seeks to assure itself against hostile attacks by the eager negotiation of alliances. This thought is the link between Jer 2:35 and the reproach of Jer 2:36. Why runnest thou to change thy way? תּזלּי for תּאזלי, from אזל, go, with מאד, go impetuously or with strength, i.e., go in haste, run; cf. Sa1 20:19. To change, shift (שׁנּות) one's way, is to take another way than that on which one has hitherto gone. The prophet's meaning is clear from the second half of the verse: "for Egypt, too, wilt thou come to shame, as for Assyria thou hast come to shame." Changing they way, is ceasing to seek help from Assyria in order to form close relations with Egypt. The verbs תּבשׁי and בּשׁתּ show that the intrigues for the favour of Assyria belong to the past, for the favour of Egypt to the present. Judah was put to shame in regard to Assyria under Ahaz, Ch2 28:21; and after the experience of Assyria it had had under Hezekiah and Manasseh, there could be little more thought of looking for help thence. But what could have made Judah under Josiah, in the earlier days of Jeremiah, to seek an alliance with Egypt, considering that Assyria was at that time already nearing its dissolution? Graf is therefore of opinion that the prophet is here keeping in view the political relations in the days of Jehoiakim, in which and for which time he wrote his book, rather than those of Josiah's times, when the alliance with Asshur was still in force; and that he has thus in passing cast a stray glance into a time influenced by later events. But the opinion that in Josiah's time the alliance with Asshur was still existing cannot be historically proved. Josiah's invitation to the passover of all those who remained in what had been the kingdom of the ten tribes, does not prove that he exercised a kind of sovereignty over the provinces that had formerly belonged to the kingdom of Israel, a thing he could have done only as vassal of Assyria; see against this view the remarks on Kg2 23:15. As little does his setting himself against the now mighty Pharaoh Necho at Mediggo show clearly that he remained faithful to the alliance with Asshur in spite of the disruption of the Assyrian empire; see against this the remarks on Kg2 23:29. Historically only thus much is certain, that Jehoiakim was raised to the throne by Pharaoh Necho, and that he was a vassal of Egypt. During the period of this subjection the formation of alliances with Egypt was for Judah out of the question. Such a case could happen only when Jehoiakim had become subject to the Chaldean king Nebuchadnezzar, and was cherishing the plan of throwing off the Chaldean yoke. But the reference of the words to this design is devoid of the faintest probability, Jer 2:35 and Jer 2:36; and the discourse throughout is far from giving the impression that Judah had already lost its political independence; they rather imply that the kingdom was under the sway neither of Assyrians nor Egyptians, but was still politically independent. We may very plausibly refer to Josiah's time the resolution to give up all trust in the assistance of Assyria and to court the favour of Egypt. We need not seek for the outward inducement to this in the recognition of the beginning decline of the Assyrian power; it might equally well lie in the growth of the Egyptian state. that the power of Egypt had made considerable progress in the reign of Josiah, is made clear by Pharaoh Necho's enterprise against Assyria in the last year of Josiah, from Necho's march towards the Euphrates. Josiah's setting himself in opposition to the advance of the Egyptians, which cost him his life at Megiddo, neither proves that Judah was then allied with Assyria nor excludes the possibility of intrigues for Egypt's favour having already taken place. It is perfectly possible that the taking of Manasseh a captive to Babylon by Assyrian generals may have shaken the confidence in Assyria of the idolatrous people of Judah, and that, their thoughts turning to Egypt, steps may have been taken for paving the way towards an alliance with this great power, even although the godly king Josiah took no part in these proceedings. The prophets' warning against confidence in Egypt and against courting its alliance, is given in terms so general that it is impossible to draw any certain conclusions either with regard to the principles of Josiah's government or with regard to the circumstances of the time which Jeremiah was keeping in view.


  Jer 2:37


  Also from this, i.e., Egypt, shalt thou go away (come back), thy hands upon thy head, i.e., beating them on thy head in grief and dismay (cf. for this gesture Sa2 13:19). זה refers to Egypt, thought of as a people as in Jer 46:8; Isa 19:16, Isa 19:25; and thus is removed Hitz.'s objection, that in that case we must have מבטחים .זאת, objects of confidence. The expression refers equally to Egypt and to Assyria. As God has broken the power of Assyria, so will He also overthrow Egypt's might, thus making all trust in it a shame. להם, in reference to them.


  Jeremiah 3


  Jer 3:1


  As a divorced woman who has become another man's wife cannot return to her first husband, so Judah, after it has turned away to other gods, will not be received again by Jahveh; especially since, in spite of all chastisement, it adheres to its evil ways. Jer 3:1. "He saith, If a man put away his wife, and she go from him, and become another man's, can he return to her again? would not such a land be polluted? and thou hast whored with many partners; and wouldst thou return to me? saith Jahveh. Jer 3:2. Lift up thine eyes unto the bare-topped hills and look, where hast thou not been lien with; on the ways thou sattest for them, like an Arab in the desert, and pollutedst the land by thy whoredoms and by thy wickedness. Jer 3:3. And the showers were withheld, and the latter rain came not; but thou hadst the forehead of an harlot woman, wouldst not be ashamed. Jer 3:4. Ay, and from this time forward thou criest to me, My father, the friend of my youth art thou. Jer 3:5. Will he always bear a grudge and keep it up for ever? Behold, thou speakest thus and dost wickedness and carriest it out." This section is a continuation of the preceding discourse in Jer 2, and forms the conclusion of it. That this is so may be seen from the fact that a new discourse, introduced by a heading of its own, begins with Jer 3:6. The substance of the fifth verse is further evidence in the same direction; for the rejection of Judah by God declared in that verse furnishes the suitable conclusion to the discourse in Jer 2, and briefly shows how the Lord will plead with the people that holds itself blameless (Jer 2:35).


  But it is somewhat singular to find the connection made by means of לאמר, which is not translated by the lxx or Syr., and is expressed by Jerome by vulgo dicitur. Ros. would make it, after Rashi, possem dicere, Rashi's opinion being that it stands for ישׁ לי לימר. In this shape the assumption can hardly be justified. It might be more readily supposed that the infinitive stood in the sense: it is to be said, one may say, it must be affirmed; but there is against this the objection that this use of the infinitive is never found at the beginning of a new train of thought. The only alternative is with Maur. and Hitz. to join לאמר with what precedes, and to make it dependent on the verb מאס in Jer 2:37 : Jahveh hath rejected those in whom thou trustest, so that thou shalt not prosper with them; for He says: As a wife, after she has been put away from her husband and has been joined to another, cannot be taken back again by her first husband, so art thou thrust away for thy whoredom. The rejection of Judah by God is not, indeed, declared expressis verbis in Jer 3:1-5, but is clearly enough contained there in substance. Besides, "the rejection of the people's sureties (Jer 2:37) involves that of the people too" (Hitz.). לאמר, indeed, is not universally used after verbis dicendi alone, but frequently stands after very various antecedent verbs, in which case it must be very variously expressed in English; e.g., in Jos 22:11 it comes after ישׁמעוּ, they heard: as follows, or these words; in Sa2 3:12 we have it twice, once after the words, he sent messengers to David to say, i.e., and cause them say to him, a second time in the sense of namely; in Sa1 27:11 with the force of: for he said or thought. It is used here in a manner analogous to this: he announces to thee, makes known to thee.—The comparison with the divorced wife is suggested by the law in Deu 24:1-4. Here it is forbidden that a man shall take in marriage again his divorced wife after she has been married to another, even although she has been separated from her second husband, or even in the case of the death of the latter; and re-marriage of this kind is called an abomination before the Lord, a thing that makes the land sinful. The question, May he yet return to her? corresponds to the words of the law: her husband may not again (לשׁוּב) take her to be his wife. The making of the land sinful is put by Jer. in stronger words: this land is polluted; making in this an allusion to Lev 18:25, Lev 18:27, where it is said of similar sins of the flesh that they pollute the land.


  With "and thou hast whored" comes the application of this law to the people that had by its idolatry broken its marriage vows to its God. זנה is construed with the accus. as in Eze 16:28. רעים, comrades in the sense of paramours; cf. Hos 3:1. רבּים, inasmuch as Israel or Judah had intrigued with the gods of many nations. ושׁוב אלי .snoi is infin. abs., and the clause is to be taken as a question: and is it to be supposed that thou mayest return to me? The question is marked only by the accent; cf. Ew. 328, a, and Gesen. 131, 4, b. Syr., Targ., Jerome, etc. have taken ושׁוב as imperative: return again to me; but wrongly, since the continuity is destroyed. This argument is not answered by taking ו copul. adversatively with the sig. yet: it is on the contrary strengthened by this arbitrary interpretation. The call to return to God is incompatible with the reference in Jer 3:2 to the idolatry which is set before the eyes of the people to show it that God has cause to be wroth. "Look but to the bare-topped hills." שׁפים, bald hills and mountains (cf. Isa 41:18), were favoured spots for idolatrous worship; cf. Hos 4:13. When hast not thou let thyself be ravished? i.e., on all sides. For שׁגּלתּ the Masoretes have here and everywhere substituted שׁכּבתּ, see Deu 28:30; Zac 14:2, etc. The word is here used for spiritual ravishment by idolatry; here represented as spiritual fornication. Upon the roads thou sattest, like a prostitute, to entice the passers-by; cf. Gen 38:14; Pro 7:12. This figure corresponds in actual fact to the erection of idolatrous altars at the corners of the streets and at the gates: Kg2 23:8; Eze 16:25. Like an Arab in the desert, i.e., a Bedouin, who lies in wait for travellers, to plunder them. The Bedouins were known to the ancients, cf. Diod. Sic. 2:48, Plin. Hist. Nat. vi. 28, precisely as they are represented to this day by travellers.—By this idolatrous course Israel desecrated the land. The plural form of the suffix with the singular זנוּת is to be explained by the resemblance borne both in sound and meaning (an abstract) by the termination וּת to the plural ות; cf. Jer 3:8, Zep 3:20, and Ew. 259, b. רעתך refers to the moral enormities bound up with idolatry, e.g., the shedding of innocent blood, Jer 2:30, Jer 2:35. The shedding of blood is represented as defilement of the land in Num 35:33.


  Jer 3:3


  But the idolatrous race was not to be brought to reflection or turned from its evil ways, even when judgment fell upon it. God chastised it by withholding the rain, by drought; cf. Jer 14:1., Amo 4:7. רביבים, rain-showers (Deu 32:2), does not stand for the early rain (יורה), but denotes any fall of rain; and the late rain (shortly before harvest) is mentioned along with it, as in Hos 6:3; Zac 10:1. But affliction made no impression. The people persisted in its sinful courses with unabashed effrontery; cf. Jer 5:3; Eze 3:7.


  Jer 3:4


  Henceforward, forsooth, it calls upon its God, and expects that His wrath will abate; but this calling on Him is but lip-service, for it goes on in its sins, amends not its life. הלוא, nonne, has usually the force of a confident assurance, introducing in the form of a question that which is held not to be in the least doubtful. מעתּה, henceforward, the antithesis to מעולם, Jer 2:20, Jer 2:27, is rightly referred by Chr. B. Mich. to the time of the reformation in public worship, begun by Josiah in the twelfth year of his reign, and finally completed in the eighteenth year, 2 Chron 34:3-33. Clearly we cannot suppose a reference to distress and anxiety excited by the drought; since, in Jer 3:3, it is expressly said that this had made no impression on the people. On אבי, cf. Jer 2:27. אלּוּף נערי (cf. Pro 2:17), the familiar friend of my youth, is the dear beloved God, i.e., Jahveh, who has espoused Israel when it was a young nation (Jer 2:2). Of Him it expects that He will not bear a grudge for ever. נטר, guard, then like τηρεῖν, cherish ill-will, keep up, used of anger; see on Lev 19:18; Psa 103:9, etc. A like meaning has ישׁמר, to which אף, iram, is to be supplied from the context; cf. Amo 1:11.—Thus the people speaks, but it does evil. דּבּרתּי, like קראתי in Jer 3:4, is 2nd pers. fem.; see in Jer 2:20. Hitz. connects דּבּרתּי so closely with ותּעשׂי as to make הרעות the object to the former verb also: thou hast spoken and done the evil; but this is plainly contrary to the context. "Thou speakest" refers to the people's saying quoted in the first half of the verse: Will God be angry for ever? What they do is the contradiction of what they thus say. If the people wishes that God be angry no more, it must give over its evil life. הרעות, not calamity, but misdeeds, as in Jer 2:33. תּוּכל, thou hast managed it, properly mastered, i.e., carried it through; cf. Sa1 26:25; Kg1 22:22. The form is 2nd pers. fem., with the fem. ending dropped on account of the Vav consec. at the end of the discourse, cf. Ew. 191, b. So long as this is the behaviour of the people, God cannot withdraw His anger.


  Jer 3:6


  Israel's backsliding and rejection a warning for Judah.—Jer 3:6. "And Jahveh spake to me in the days of King Josiah, Hast thou seen what the backsliding one, Israel, hath done? she went up on every high mountain, and under every green tree, and played the harlot there. Jer 3:7. And I thought: After she hath done all this, she will return to me; but she returned not. And the faithless one, her sister Judah, saw it. Jer 3:8. And I saw that, because the backsliding one, Israel, had committed adultery, and I had put her away, and had given her a bill of divorce, yet the faithless one, Judah, her sister, feared not even on this account, and went and played the harlot also. Jer 3:9. And it befell that for the noise of her whoredom the land was defiled, and she committed adultery with stone and wood. Jer 3:10. And yet with all this, the faithless one, her sister Judah, turned not to me with her whole heart, but with falsehood, saith Jahveh." The thought of these verses is this: notwithstanding that Judah has before its eyes the lot which Israel (of the ten tribes) has brought on itself by its obdurate apostasy from the covenant God, it will not be moved to true fear of God and real repentance. Viewing idolatry as spiritual whoredom, the prophet developes that train of thought by representing the two kingdoms as two adulterous sisters, calling the inhabitants of the ten tribes משׁבה, the backsliding, those of Judah בּגודה, the faithless. On these names Venema well remarks: "Sorores propter unam eandemque stirpem, unde uterque populus fuit, et arctam ad se invicem relationem appellantur. Utraque fuit adultera propter idololatriam et faederis violationem; sed Israel vocatur uxor aversa; Juda vero perfida, quia Israel non tantum religionis sed et regni et civitatis respectu, adeoque palam erat a Deo alienata, Juda vero Deo et sedi regni ac religionis adfixa, sed nihilominus a Deo et cultu ejus defecerat, et sub externa specie populi Dei faedus ejus fregerat, quo ipso gravius peccaverat." This representation Ezekiel has in Jer 23 expanded into an elaborate allegory. The epithets משׁבה and בּגודה or בּגדה (Jer 3:11) are coined into proper names. This is shown by their being set without articles before the names; as mere epithets they would stand after the substantives and have the article, since Israel and Judah as being nomm. propr. are definite ideas. משׁוּבה is elsewhere an abstract substantive: apostasy, defection (Jer 8:5; Hos 11:7, etc.), here concrete, the apostate, so-called for her many משׁבות, Jer 3:22 and Jer 2:19. בּגודה, the faithless, used of perfidious forsaking of a husband; cf. Jer 3:20, Mal 2:14. הלכה היא, going was she, expressing continuance. Cf. the same statement in Jer 2:20. ותּזני, 3rd pers. fem., is an Aramaizing form for ותּזנה or ותּזן; cf. Isa 53:10.


  Jer 3:7


  And I said, sc. to myself, i.e., I thought. A speaking by the prophets (Rashi) is not to be thought of; for it is no summons, turn again to me, but only the thought, they will return. It is true that God caused backsliding Israel to be ever called again to repentance by the prophets, yet without effect. Meantime, however, no reference is made to what God did in this connection, only Israel's behaviour towards the Lord being here kept in view. The Chet. ותּראה is the later usage; the Keri substitutes the regular contracted form ותּרא. The object, it (the whoredom of Israel), may be gathered from what precedes.


  Jer 3:8


  Many commentators have taken objection to the וארא, because the sentence, "I saw that I had therefore given Israel a bill of divorce," is as little intelligible as "and the faithless Judah saw it, and I saw it, for," etc. Thus e.g., Graf, who proposes with Ew. and Syr. to read ותּרא, "and she saw," or with Jerome to omit the word from the text. To this we may add, that either the change or the omission destroys the natural relation to one another of the clauses. In either case we would have this connection: "and the faithless one, her sister Judah, saw that, because the backslider Israel had committed adultery, I had put her away...yet the faithless one feared not." But thus the gist of the thing, what Judah saw, namely, the repudiation of Israel, would be related but cursorily in a subordinate clause, and the 7th verse would be shortened into a half verse; while, on the other hand, the 8th verse would be burdened with an unnaturally long protasis. Ros. is right in declaring any change to be unnecessary, provided the two halves of Jer 3:7 and Jer 3:8 are connected in this sense: vidi quod quum adulteram Israelitidem dimiseram, tamen non timeret ejus perfida soror Juda. If we compare Jer 3:7 and Jer 3:8 together, the correspondence between the two comes clearly out. In the first half of either verse Israel is spoken of, in the second Judah; while as to Israel, both verses state how God regarded the conduct of Israel, and as to Judah, how it observed and imitated Israel's conduct. וארא corresponds to ואמר in Jer 3:7. God thought the backsliding Israel will repent, and it did not, and this Judah saw. Thus, then, God saw that even the repudiation of the backsliding Israel for her adultery incited no fear in Judah, but Judah went and did whoredom like Israel. The true sense of Jer 3:8 is rendered obscure or difficult by the external co-ordination to one another of the two thoughts, that God has rejected Israel just because it has committed adultery, and, that Judah nevertheless feared not; the second thought being introduced by Vav. In reality, however, the first should be subordinated to the second thus: that although I had to reject Israel, Judah yet feared not. What God saw is not the adultery and rejection or divorce of Israel, but that Judah nevertheless had no fear in committing and persisting in the self-same sin. The כּי belongs properly to לא יראה, but this relation is obscured by the length of the prefixed grounding clause, and so לא יראה is introduced by ,על־כּל־אדות וגו' .ו yb decud literally: that for all the reasons, because the backslider had committed adultery, I put her away and gave her a bill of divorce; yet the faithless Judah feared not. In plain English: that, in spite of all my putting away the backsliding Israel, and my giving her...because she had committed adultery, yet the faithless Judah feared not. On ספר כּריתוּת, cf. Deu 24:1, Deu 24:3.


  Jer 3:9


  In Jer 3:9 Judah's fornication with the false gods is further described. Here מקּל זנוּתהּ ereH is rather stumbling, since ob vocem scortationis cannot well be simply tantamount to ob famosam scortationem; for קול, voice, tone, sound, din, noise, is distinct from שׁם or שׁמע, fame, rumour. All ancient translators have taken קל from קלל, as being formed analogously to עז ,תּם ,חם; and a Masoretic note finds in the defective spelling קל an indication of the meaning levitas. Yet we occasionally find קול, vox, written defectively, e.g., Exo 4:8; Gen 27:22; Gen 45:16. And the derivation from קלל gives no very suitable sense; neither lightness nor despisedness is a proper predicate for whoredom, by which the land is polluted; only shame or shameful would suit, as it is put by Ew. and Graf. But there is no evidence from the usage of the language that קל has the meaning of קלון. Yet more inadmissible is the conjecture of J. D. Mich., adopted by Hitz., that of reading מקּל gnidaer fo taht, stock, for מקּל, a stock being the object of her unchastity; in support of which, reference is unfairly made to Hos 4:12. For there the matter in hand is rhabdomancy, with which the present passage has evidently nothing to do. The case standing thus, we adhere to the usual meaning of קל: for the noise or din of her whoredom, not, for her crying whoredom (de Wette). Jeremiah makes use of this epithet to point out the open riotous orgies of idolatry. תּחנף is neither used in the active signification of desecrating, nor is it to be pointed ותּחנף (Hiph.). On the last clause cf. Jer 2:27.


  Jer 3:10


  But even with all this, i.e., in spite of this deep degradation in idolatry, Judah returned not to God sincerely, but in hypocritical wise. "And yet with all this," Ros., following Rashi, refers to the judgment that had fallen on Israel (Jer 3:8); but this is too remote. The words can bear reference only to that which immediately precedes: even in view of all these sinful horrors the returning was not "from the whole heart," i.e., did not proceed from a sincere heart, but in falsehood and hypocrisy. For (the returning being that which began with the abolition of idolatrous public worship in Josiah's reformation) the people had returned outwardly to the worship of Jahveh in the temple, but at heart they still calve to the idols. Although Josiah had put an end to the idol-worship, and though the people too, in the enthusiasm for the service of Jahveh, awakened by the solemn celebration of the passover, had broken in pieces the images and altars of the false gods throughout the land, yet there was imminent danger that the people, alienated in heart from the living God, should take the suppression of open idolatry for a true return to God, and, vainly admiring themselves, should look upon themselves as righteous and pious. Against this delusion the prophet takes his stand.


  Jer 3:11


  Israel's return, pardon, and blessedness.—Jer 3:11. "And Jahveh said to me, The backsliding one, Israel, is justified more than the faithless one, Judah. Jer 3:12. Go and proclaim these words towards the north, and say, Turn, thou backsliding one, Israel, saith Jahveh; I will not look darkly on you, for I am gracious, saith Jahveh; I will not always be wrathful. Jer 3:13. Only acknowledge thy guilt, for from Jahveh thy God art thou fallen away, and hither and thither hast thou wandered to strangers under every green tree, but to my voice ye have not hearkened, saith Jahveh. Jer 3:14. Return, backsliding sons, saith Jahveh; for I have wedded you to me, and will take you, one out of a city and two out of a race, and will bring you to Zion; Jer 3:15. And will give you shepherds according to my heart, and they will feed you with knowledge ad wisdom. Jer 3:16. And it comes to pass, when ye increase and are fruitful in the land, in those days, saith Jahveh, they will no more say, 'The ark of the covenant of Jahveh;' and it will no more come to mind, and ye will not longer remember it or miss it, and it shall not be made again. Jer 3:17. In that time they shall call Jerusalem the throne of Jahveh; and to it all peoples shall gather themselves, because the name of Jahveh is at Jerusalem: and no longer shall they walk after the stubbornness of their evil heart. Jer 3:18. In those days shall the house of Judah go along with the house of Israel, and together out of the land of midnight shall they come into the land which I have given for an inheritance unto your fathers." In Jer 3:11, from the comparison of the faithless Judah with the backsliding Israel, is drawn the conclusion: Israel stands forth more righteous than Judah. The same is said in other words by Eze 16:51.; cf. (Ezek.) Jer 23:11. צדק in Piel is to show to be righteous, to justify. נפשׁהּ, her soul, i.e., herself. Israel appears more righteous than Judah, not because the apostasy and idolatry of the Israelites was less than that of the people of Judah; in this they are put on the same footing in Jer 3:6-10; in the like fashion both have played the harlot, i.e., stained themselves with idolatry (while by a rhetorical amplification the apostasy of Judah is in Jer 3:9 represented as not greater than that of Israel). But it is inasmuch as, in the first place, Judah had the warning example of Israel before its eyes, but would not be persuaded to repentance by Israel's punishment; then again, Judah had more notable pledges than the ten tribes of divine grace, especially in the temple with its divinely-ordained cultus, in the Levitical priesthood, and in its race of kings chosen by God. Hence its fall into idolatry called more loudly for punishment than did that of the ten tribes; for these, after their disruption from Judah and the Davidic dynasty, had neither a lawful cultus, lawful priests, nor a divinely-ordained kingship. If, then, in spite of these privileges, Judah sank as far into idolatry as Israel, its offence was greater and more grievous than that of the ten tribes; and it was surely yet more deserving of punishment than Israel, if it was resolved neither to be brought to reflection nor moved to repentance from its evil ways by the judgment that had fallen upon Israel, and if, on the contrary, it returned to God only outwardly and took the opus operatum of the temple-service for genuine conversion. For "the measure of guilt is proportioned to the measure of grace." Yet will not the Lord utterly cast off His people, Jer 3:12. He summons to repentance the Israelites who had now long been living in exile; and to them, the backsliding sons, who confess their sin and return to Him, He offers restoration to the full favours of the covenant and to rich blessings, and this in order to humble Judah and to provoke it to jealousy. The call to repentance which the prophet is in Jer 3:12 to proclaim towards the region of midnight, concerns the ten tribes living in Assyrian exile. צפנה, towards midnight, i.e., into the northern provinces of the Assyrian empire the tribes had been carried away (Kg2 17:6; Kg2 18:11). שׁוּבה, return, sc. to thy God. Notwithstanding that the subject which follows, משׁבה, is fem., we have the masculine form here used ad sensum, because the faithless Israel is the people of the ten tribes. לא אפּיל פּני, I will not lower my countenance, is explained by Gen 4:5; Job 29:24, and means to look darkly, frowningly, as outward expression of anger; and this without our needing to take פּני for כּעסי as Kimchi does. For I am חסיד, gracious; cf. Exo 34:6. As to אטּור, see on Jer 3:5.


  Jer 3:13


  An indispensable element of the return is: Acknowledge thy guilt, thine offence, for grievously hast thou offended; thou art fallen away (פּשׁע), and תּפזּרי את־דּרכיך, lit., hast scattered thy ways for strangers; i.e., hither and thither, on many a track, hast thou run after the strange gods: cf. Jer 2:23.


  The repeated call שׁוּבוּ, Jer 3:14, is, like that in Jer 3:12, addressed to Israel in the narrower sense, not to the whole covenant people or to Judah. The "backsliding sons" are "the backsliding Israel" of Jer 3:7, Jer 3:8, Jer 3:11., and of Jer 3:22. In Jer 3:18 also Judah is mentioned only as it is in connection with Israel. בּעלתּי בכם, here and in Jer 31:32, is variously explained. There is no evidence for the meaning loathe, despise, which Ges. and Diet. in the Lex., following the example of Jos. Kimchi, Pococke, A Schultens, and others, attribute to the word בּעל; against this, cf. Hgstb. Christol. ii. p. 375; nor is the sig. "rule" certified (lxx διότι ἐγὼ κατακυριεύσω ὑμῶν); it cannot be proved from Isa 26:13. בּעל means only, own, possess; whence come the meanings, take to wife, have oneself married, which are to be maintained here and in Jer 31:32. In this view Jerome translates, quia ego vir vester; Luther, denn ich will euch mir vertrauen; Hgstb., denn ich traue euch mir an;-the reception anew of the people being given under the figure of a new marriage. This acceptation is, however, not suitable to the perf. בּעלתּי, for this, even if taken prophetically, cannot refer to a renewal of marriage which is to take place in the future. The perf. can be referred only to the marriage of Israel at the conclusion of the covenant on Sinai, and must be translated accordingly: I am your husband, or: I have wedded you to me. This is demanded by the grounding כּי; for the summons to repent cannot give as its motive some future act of God, but must point to that covenant relationship founded in the past, which, though suspended for a time, was not wholly broken up.


  The promise of what God will do if Israel repents is given only from ולקחתּי (with ו consec.) onwards. The words, I take you, one out of a city, two out of a race, are not with Kimchi to be so turned: if even a single Israelite dwelt in a heathen city; but thus: if from amongst the inhabitants of a city there returns to me but one, and if out of a whole race there return but two, I will gather even these few and bring them to Zion. Quite aside from the point is Hitz.'s remark, that in Mic 5:1, too, a city is called אלף, and is equivalent to משׁפּחה. The numbers one and two themselves show us that משׁפּחה is a larger community than the inhabitants of one town, i.e., that it indicates the great subdivisions into which the tribes of Israel were distributed. The thought, then, is this: Though but so small a number obey the call to repent, yet the Lord will save even these; He will exclude from salvation no one who is willing to return, but will increase the small number of the saved to a great nation. This promise is not only not contradictory of those which declare the restoration of Israel as a whole; but it is rather a pledge that God will forget no one who is willing to be saved, and shows the greatness of the divine compassion.


  As to the historical reference, it is manifest that the promise cannot be limited, as it is by Theodrt. and Grot., to the return from the Assyrian and Babylonian exile; and although the majority of commentators take it so, it can as little be solely referred to the Messianic times or to the time of the consummation of the kingdom of God. The fulfilment is accomplished gradually. It begins with the end of the Babylonian exile, in so far as at that time individual members of the ten tribes may have returned into the land of their fathers; it is continued in Messianic times during the lives of the apostles, by the reception, on the part of the Israelites, of the salvation that had appeared in Christ; it is carried on throughout the whole history of the Church, and attains its completion in the final conversion of Israel. This Messianic reference of the words is here the ruling one. This we may see from "bring you to Zion," which is intelligible only when we look on Zion as the seat of the kingdom of God; and yet more clearly is it seen from the further promise, Jer 3:15-17, I will give you shepherds according to my heart, etc. By shepherds we are not to understand prophets and priests, but the civil authorities, rulers, princes, kings (cf. Jer 2:8, Jer 2:26). This may not only be gathered from the parallel passage, Jer 23:4, but is found in the כּלבּי, which is an unmistakeable allusion to Sa1 13:14, where David is spoken of as a man whom Jahveh has sought out for Himself after His heart (כּלבבו), and has set to be prince over His people. They will feed you דּעה . Both these words are used adverbially. דּעה is a noun, and השׂכּיל an infin.: deal wisely, possess, and show wisdom; the latter is as noun generally השׂכּל , Dan 1:17; Pro 1:3; Pro 21:16, but is found also as infin. absol. Jer 9:23. A direct contrast to these shepherds is found in the earlier kings, whom Israel had itself appointed according to the desire of its heart, of whom the Lord said by Hosea, They have set up kings (to themselves), but not by me (Hos 8:4); kings who seduced the people of God to apostasy, and encouraged them in it. "In the whole of the long series of Israelitish rulers we find no Jehoshaphat, no Hezekiah, no Josiah; and quite as might have been expected, for the foundation of the throne of Israel was insurrection" (Hgstb.). But if Israel will return to the Lord, He will give it rulers according to His heart, like David (cf. Eze 34:23; Hos 3:5), who did wisely (משׂכּיל ) in all his ways, and with whom Jahveh was (Sa1 18:14.; cf. Kg1 2:3). The knowledge and wisdom consists in the keeping and doing of the law of God, Deu 4:6; Deu 29:8. As regards form, the promise attaches itself to the circumstances of the earlier times, and is not to be understood of particular historical rulers in the period after the exile; it means simply that the Lord will give to Israel, when it is converted to Him, good and faithful governors who will rule over it in the spirit of David. But the Davidic dynasty culminates in the kingship of the Messiah, who is indeed named David by the prophets; cf. Jer 22:4.


  Jer 3:16


  In Jer 3:16 and Jer 3:17 also the thought is clothed in a form characteristic of the Old Testament. When the returned Israelites shall increase and be fruitful in the land, then shall they no more remember the ark of the covenant of the Lord or feel the want of it, because Jerusalem will then be the throne of the Lord. The fruitfulness and increase of the saved remnant is a constant feature in the picture of Israel's Messianic future; cf. Jer 23:3; Eze 36:11; Hos 2:1. This promise rests on the blessing given at the creation, Gen 1:28. God as creator and preserver of the world increases mankind together with the creatures; even so, as covenant God, He increases His people Israel. Thus He increased the sons of Israel in Egypt to be a numerous nation, Exo 1:12; thus, too, He will again make fruitful and multiply the small number of those who have been saved from the judgment that scattered Israel amongst the heathen. In the passages which treat of this blessing, פּרה generally precedes רבה; here, on the contrary, and in Eze 36:11, the latter is put first. The words 'לא יאמרוּ וגו must not be translated: they will speak no more of the ark of the covenant; אמר c. accus. never has this meaning. They must be taken as the substance of what is said, the predicate being omitted for rhetorical effect, so that the words are to be taken as an exclamation. Hgstb. supplies: It is the aim of all our wishes, the object of our longing. Mov. simply: It is our most precious treasure, or the glory of Israel, Sa1 4:21.; Psa 78:61. And they will no more remember it. Ascend into the heart, i.e., come to mind, joined with זכר here and in Isa 65:17; cf. Jer 7:31; Jer 32:35; Jer 51:50; Co1 2:9. ולא יפקדוּ, and they will not miss it; cf. Isa 34:16; Sa1 20:6, etc. This meaning is called for by the context, and especially by the next clause: it will not be made again. Hitz.'s objection against this, that the words cannot mean this, is an arbitrary dictum. Non fiet amplius (Chr. B. Mich.), or, it will not happen any more, is an unsuitable translation, for this would be but an unmeaning addition; and the expansion, that the ark will be taken into the battle as it formerly was, is such a manifest rabbinical attempt to twist the words, that it needs no further refutation. Luther's translation, nor offer more there, is untenable, since עשׂה by itself never means offer.


  The thought is this: then they will no longer have any feeling of desire or want towards the ark. And wherefore? The answer is contained in Jer 3:17: At that time will they call Jerusalem the throne of Jahveh. The ark was the throne of Jahveh, inasmuch as Jahveh, in fulfilment of His promise in Exo 25:22, and as covenant God, was ever present to His people in a cloud over the extended wings of the two cherubim that were upon the covering of the ark of the law; from the mercy-seat too, between the two cherubs, He spake with His people, and made known to them His gracious presence: Lev 16:2; cf. Ch1 13:6; Psa 80:2; Sa1 4:4. The ark was therefore called the footstool of God, Ch1 28:2; Psa 99:5; Psa 132:7; Lam 2:1. But in future Jerusalem is to be, and to be called, the throne of Jahveh; and it is in such a manner to take the place of the ark, that the people will neither miss it nor make any more mention of it. The promise by no means presumes that when Jeremiah spoke or wrote this prophecy the ark was no longer in existence; "was gone out of sight in some mysterious manner," as Movers, Chron. S. 139, and Hitz. suppose, but only that it will be lost or destroyed. This could happen only at and along with the destruction of Jerusalem; and history testifies that the temple after the exile had no ark. Hence it is justly concluded that the ark had perished in the destruction of Jerusalem by the Chaldeans, and that upon the rebuilding of the temple after the exile, the ark was not restored, because the nucleus of it, the tables of the law written by the finger of God, could not be constructed by the hand of man. Without the ark the second temple was also without the gracious presence of Jahveh, the Shechinah or dwelling-place of God; so that this temple was no longer the throne of God, but only a seeming temple, without substance or reality. And thus the Old Testament covenant had come to an end. "We have here then before us," Hgstb. truly observes, "the announcement of an entire overthrow of the earlier form of the kingdom; but it is such an overthrow of the form that it is at the same time the highest perfection of the substance—a process like that in seed-corn, which only dies in order to bring forth much fruit; like that in the body, which is sown a corruptible that it may rise an incorruptible." For the dwelling and enthronement of the Lord amidst His people was again to come about, but in a higher form. Jerusalem is to become the throne of Jahveh, i.e., Jerusalem is to be for the renewed Israel that which the ark had been for the former Israel, the holy dwelling-place of God. Under the old covenant Jerusalem had been the city of Jahveh, of the great King (Psa 48:3); because Jerusalem had possessed the temple, in which the Lord sat enthroned in the holy of holies over the ark. If in the future Jerusalem is to become the throne of the Lord instead of the ark, Jerusalem must itself become a sanctuary of God; God the Lord must fill all Jerusalem with His glory (כּבוד), as Isaiah prophesied He would in Isaiah 60, of which prophecy we have the fulfilment portrayed in Apoc. 21 and 22. Jeremiah does not more particularly explain how this is to happen, or how the raising of Jerusalem to be the throne of the Lord is to be accomplished; for he is not seeking in this discourse to proclaim the future reconstitution of the kingdom of God. His immediate aim is to clear away the false props of their confidence from a people that set its trust in the possession of the temple and the ark, and further to show it that the presence of the temple and ark will not protect it from judgment; that, on the contrary, the Lord will reject faithless Judah, destroying Jerusalem and the temple; that nevertheless He will keep His covenant promises, and that by receiving again as His people the repentant members of the ten tribes, regarded by Judah as wholly repudiated, with whom indeed He will renew His covenant.


  As a consequence of Jerusalem's being raised to the glory of being the Lord's throne, all nations will gather themselves to her, the city of God; cf. Zac 2:1-13 :15. Indeed in the Old Testament every revelation of the glory of God amongst His people attracted the heathen; cf. Jos 9:9. לשׁם יהוה, not, to the name of Jahveh towards Jerusalem (Hitz.), but, because of the name of Jahveh at Jerusalem (as in Jos 9:9), i.e., because Jahveh reveals His glory there; for the name of Jahveh is Jahveh Himself in the making of His glorious being known in deeds of almighty power and grace. לירוּשׁלם, prop. belonging to Jerusalem, because the name makes itself known there; cf. Jer 16:19; Mic 4:2; Zac 8:22.—The last clause, they will walk no more, etc., refers not to the heathen peoples, but to the Israelites as being the principal subject of the discourse (cf. Jer 5:16), since שׁררוּת is used of Israel in all the cases (Jer 7:24; Jer 9:13; Jer 11:8; Jer 13:10; Jer 16:12; Jer 18:12; Jer 23:17, and Psa 81:13), thus corresponding to the original in Deu 29:18, whence it is taken. שׁררוּת prop. firmness, but in Hebr. always sensu malo: obstinacy, obduracy of heart, see in Deut. l.c.; here strengthened by the adjective הרע belonging to לבּם.


  Jer 3:18


  In those days when Jerusalem is glorified by being made the throne of the Lord, Judah along with Israel will come out of the north into the land which the Lord gave to their fathers. As the destruction of Jerusalem and of the temple is foretold implicite in Jer 3:16, so here the expulsion of Judah into exile is assumed as having already taken place, and the return not of Israel, only, but of Judah too is announced, as in Hos 2:2, and more fully in Eze 27:16. We should note the arrangement, the house of Judah with (על, prop. on) the house of Israel; this is as much as to say that Israel is the first to resolve on a return and to arise, and that Judah joins itself to the house of Israel. Judah is thus subordinated to the house of Israel, because the prophet is here seeking chiefly to announce the return of Israel to the Lord. It can surely not be necessary to say that, as regards the fulfilment, we are not entitled hence to infer that the remnant of the ten tribes will positively be converted to the Lord and redeemed out of exile sooner than the remnant of Judah. For more on this point see on Jer 31:8.


  Jer 3:19


  The return of Israel to its God.—Jer 3:19. "I thought, O how I will put thee among the sons, and give thee a delightful land, a heritage of the chiefest splendour of the nations! and thought, 'My Father,' ye will cry to me, and not turn yourselves away from me. Jer 3:20. truly as a wife faithlessly forsakes her mate, so are ye become faithless towards me, house of Israel, saith Jahveh. Jer 3:21. A voice upon the bare-topped hills is heard, suppliant weeping of the sons of Israel; for that they have made their way crooked, forsaken Jahveh their God. Jer 3:22. 'Return, ye backsliding sons, I will heal your backsliding,' Behold, we come to thee; for Thou Jahveh art our God. Jer 3:23. Truly the sound from the hills, from the mountains, is become falsehood: truly in Jahveh our God is the salvation of Israel. Jer 3:24. And shame hath devoured the gains of our fathers from our youth on; their sheep and their oxen, their sons and their daughters. Jer 3:25. Let us lie down in our shame, and let our disgrace cover us; for against Jahveh our God have we sinned, we and our fathers, from our youth even unto this day, and have not listened to the voice of our God." Hitz. takes Jer 3:18 and Jer 3:19 together, without giving an opinion on ואנכי אמרתּי. Ew. joins Jer 3:19 to the preceding, and begins a new strophe with Jer 3:21. Neither assumption can be justified. With Jer 3:18 closes the promise which formed the burden of the preceding strophe, and in Jer 3:19 there begins a new train of thought, the announcement as to how Israel comes to a consciousness of sin and returns penitent to the Lord its God (Jer 3:21-25). The transition to this announcement is formed by Jer 3:19 and Jer 3:20, in which the contrast between God's fatherly designs and Israel's faithless bearing towards God is brought prominently forward; and by ואנכי אמרתּי it is attached to the last clause of the 18th verse. His having mentioned the land into which the Israelites would again return, carries the prophet's thoughts back again to the present and the past, to the bliss which Jahveh had designed for them, forfeited by their faithless apostasy, and to be regained only by repentant return (Graf). "I thought," refers to the time when God gave the land to their fathers for an inheritance. Then spake, i.e., thought, I; cf. Psa 31:23. How I will set thee or place thee among the sons! i.e., how I will make thee glorious among the sons (שׁית c. accus. and ב, as in Sa2 19:29). No valid objection against this is founded by Hitz.'s plea that in that case we must read אשׁיתך, and that by Jeremiah, the teacher of morals, no heathen nation, or any but Israel, can ever be regarded as a son of God (Jer 31:9, Jer 31:20). The fem. אשׁיתך is explained by the personification of Judah and Israel as two sisters, extending throughout the whole prophecy. The other objection is erroneous as to the fact. In Jer 31:9 Jahveh calls Ephraim, = Israel, his first-born son, as all Israel is called by God in Exo 4:22. But the conception of first-born has, as necessary correlate, that of other "sons." Inasmuch as Jahveh the God of Israel is creator of the world and of all men, all the peoples of the earth are His בּנים; and from amongst all the peoples He has made choice of Israel as סגלּה, or chosen him for His first-born son. Hitz.'s translation: how will I endow thee with children, is contrary to the usage of the language.—The place which God willed to give Israel amongst His children is specified by the next clause: and I willed to give thee a delightful land (ארץ חמדּה as in Zac 7:14; Psa 106:24). צבי צבאות, ornament of ornaments, i.e., the greatest, most splendid ornament. For there can be no doubt that צבאות does not come from צבא, but, with Kimchi after the Targum, is to be derived from צבי; for the plural צביים from צבי may pass into צבאים, cf. Gesen. 93. 6b, as Ew., too, in 186, c, admits, though he takes our צבאות from צבא, and strains the meaning into: an heirloom-adornment amidst the hosts of heathen. After such proofs of a father's love, God expected that Israel would by a true cleaving to Him show some return of filial affection. To cry, "My father," is a token of a child's love and adherence. The Chet. תּקראוּ and תּשׁוּבוּ are not to be impugned; the Keris are unnecessary alterations.


  Jer 3:20-21


  But Israel did not meet the expectation. Like a faithless wife from her husband, Israel fell away from its God. The particle of comparison כּאשׁר is omitted before the verb, as in Isa 55:9, cf. Isa 55:10 and Isa 55:11. רע does not precisely mean husband, nor yet paramour, but friend and companion, and so here is equal to wedded husband. בּגד c. מן, withdraw faithlessly from one, faithlessly forsake—c. בּ, be faithless, deal faithlessly with one.


  Yet Israel will come to a knowledge of its iniquity, and bitterly repent it, Jer 3:21. From the heights where idolatry was practised, the prophet already hears in spirit the lamentations and supplications of the Israelites entreating for forgiveness. על שׁפיים points back to Jer 3:2, when the naked heights were mentioned as the scenes of idolatry. From these places is heard the supplicating cry for pardon. כּי העווּ, because (for that) they had made their way crooked, i.e., had entered on a crooked path, had forgotten their God.


  Jer 3:22


  The prophet further overhears in spirit, as answer to the entreaty of the Israelites, the divine invitation and promise: Return, ye backsliding children (cf. Jer 3:14), I will heal your backslidings. ארפּה for ארפּא. Backslidings, i.e., mischief which backsliding has brought, the wounds inflicted by apostasy from God; cf. Hos 14:5, a passage which was in the prophet's mind; and fore the figure of healing, cf. Jer 30:17; Jer 33:6. To this promise they answer: Behold, we come to Thee (אתנוּ for אתאנוּ from אתא, Isa 21:12, for אתה ), for Thou art Jahveh, art our God. Of this confession they further state the cause in Jer 3:23-25.


  Jer 3:23


  From the false gods they have gained but disgrace; the salvation of Israel is found only in Jahveh their God. The thought now given is clearly expressed in the second clause of the verse; less clear is the meaning of the first clause, which tells what Israel had got from idolatry. The difficulty lies in המון הרים, which the early commentators so joined together as to make המון stat. constr. (המון). Similarly Hitz. and Graf: from the hills the host (or tumult) of the mountains is (for) a delusion; Hitz. understanding by the host of the mountains the many gods, or the numerous statues of them that were erected at the spots where they were worshipped, while Graf takes the tumult of the mountains to mean the turmoil of the pilgrims, the exulting cries of the celebrants. But it is as impossible that "the sound of the hills" should mean the multitude of the gods, as that it should mean the tumult of the pilgrims upon the mountains. Besides, the expression, "the host or tumult of the mountains comes from the hills," would be singularly tautological. These reasons are enough to show that הרים cannot be a genitive dependent on המון, but must be taken as coordinate with מגּבעות, so that the preposition מן will have to be repeated before הרים. But המון must be the subject of the clause, else where would be no subject at all. המון means bustle, eager crowd, tumult, noise, and is also used of the surging mass of earthly possessions or riches, Psa 37:16; Isa 60:5. Schnur., Ros., Maur., de W., have preferred the last meaning, and have put the sense thus: vana est ex collibus, vana ex montibus affluentia, or: delusive is the abundance that comes from the hills, from the mountains. This view is not to be overthrown by Graf's objection, that we cannot here entertain the idea of abundance, however, imaginary, acquired by the Israelites through idolatry, seeing that in the next verses it is declared that the false gods have devoured the wealth which the Israelites had inherited and received from God. For in the present connection the abundance would be not a real but expected or imagined abundance, the delusiveness of which would be shown in the next verse by the statement that the false gods had devoured the acquisitions of Israel. But to take המון in the sense of affluentia seems questionable here, when the context makes no reference to wealth or earthly riches, and where the abundance of the hills and mountains cannot be understood to mean their produce; the abundance is that which the idolatry practised upon the hills and mountains brought or was expected to bring to the people. Hence, along with Ew., we take this word in the sig. tumult or noise, and by it we understand the wild uproarious orgies of idolatry, which, according to Jer 3:2 and Jer 3:6, were practised on the hills and mountains (קל זנוּתהּ, Jer 3:9). Thus we obtain the sense already given by the Targ.: in vanum coluimus super collibus et non in utilitatem congregavimus nos (אתרגישׁנא ( son , prop. tumultuati sumus) super montibus, i.e., delusive and profitless were our idolatrous observances upon the heights.


  Jer 3:24


  In Jer 3:24 we are told in what particulars idolatry became to them הבּשׁת .לשׁקר, the shame, opprobrious expression for הבּעל, equal to shame-god, cf. Jer 11:13 and Hos 9:10; since the worship of Baal, i.e., of the false gods, resulted in disgrace to the people. He devoured the wealth of our fathers, namely, their sheep and oxen, mentioned as a specimen of their wealth, and their sons and daughters. The idols devoured this wealth, to in respect that sheep and oxen, and, on Moloch's altar, children too, were sacrificed, for sheep and oxen were offered to Jahveh; but because idolatry drew down judgments on the people and brought about the devastation of the land by enemies who devoured the substance of the people, and slew sons and daughters, Deu 28:30, Deu 28:33. From our youth on;—the youth of the people is the period of the judges.


  Jer 3:25


  The people does not repudiate this shame and disgrace, but is willing to endure it patiently, since by its sin it has fully deserved it. נשׁכּבה, not: we lie, but: we will lay us down in our shame, as a man in pain and grief throws himself on the ground, or on his couch (cf. Sa2 12:16; Sa2 13:31; Kg1 21:4), in order wholly to give way to the feelings that crush him down. And let our disgrace cover us, i.e., enwrap us as a mourning robe or cloak; cf. Psa 35:26; Psa 109:29; Mic 7:10, Oba 1:10.


  Jeremiah 4


  Jer 4:1


  The answer of the Lord.—Jer 4:1. "If thou returnest, Israel, saith Jahveh, returnest to me; and if thou puttest away thine abominations from before my face, and strayest not, Jer 4:2. and swearest, As Jahveh liveth, in truth, with right, and uprightness; then shall the nations bless themselves in Him, and in Him make their boast." Graf errs in taking these verses as a wish: if thou wouldst but repent...and swear...and if they blessed themselves. His reason is, that the conversion and reconciliation with Jahveh has not yet taken place, and are yet only hoped for; and he cites passages for אם with the force of a wish, as Gen 13:3; Gen 28:13, where, however, נא or לוּ is joined with it. But if we take all the verbs in the same construction, we get a very cumbrous result; and the reason alleged proceeds upon a prosaic misconception of the dramatic nature of the prophet's mode of presentation from Jer 3:21 onwards. Just as there the prophet hears in spirit the penitent supplication of the people, so here he hears the Lord's answer to this supplication, by inward vision seeing the future as already present. The early commentators have followed the example of the lxx and Vulg. in construing the two verses differently, and take אלי and ולא תנוּד as apodoses: if thou returnest, Israel, then return to me; or, if thou, Israel, returnest to me, then shalt thou return, sc. into thy fatherland; and if thou puttest away thine abominations from before mine eyes, then shalt thou no longer wander; and if thou swearest...then will they bless themselves. But by reason of its position after נאם יהוה it is impossible to connect אלי with the protasis. It would be more natural to take אלי תּשׁוּב as apodosis, the אלי being put first for the sake of emphasis. But if we take it as apodosis at all, the apodosis of the second half of the verse does not rightly correspond to that of the first half. לא תנוּד would need to be translated, "then shalt thou no longer wander without fixed habitation," and so would refer to the condition of the people as exiled. but for this נוּד is not a suitable expression. Besides, it is difficult to justify the introduction of אם before ונשׁבּאתּ, since an apodosis has already preceded. For these reasons we are bound to prefer the view of Ew. and Hitz., that Jer 4:1 and Jer 4:2 contain nothing but protases. The removal of the abominations from before God's face is the utter extirpation of idolatry, the negative moment of the return to the Lord; and the swearing by the life of Jahveh is added as a positive expression of their acknowledgment of the true God. תנוּד is the wandering of the idolatrous people after this and the other false god, Jer 2:23 and Jer 3:13. "And strayest not" serves to strengthen "puttest away thine abominations." A sincere return to God demanded not only the destruction of images and the suppression of idol-worship, but also the giving up of all wandering after idols, i.e., seeking or longing after other gods. Similarly, swearing by Jahveh is strengthened by the additions: בּאמת, in truth, not deceptively (לשׁקר, Jer 5:2), and with right and uprightness, i.e., in a just cause, and with honest intentions.—The promise, "they shall bless themselves," etc., has in it an allusion to the patriarchal promises in Gen 12:3; Gen 18:18; Gen 22:18; Gen 26:4; Gen 28:14, but it is not, as most commentators, following Jerome, suppose, a direct citation of these, and certainly not "a learned quotation from a book" (Ew.), in which case בּו would be referable, as in those promises, to Israel, the seed of Abraham, and would stand for בּך. This is put out of the question by the parallel וּבּו יתהלּלוּ, which never occurs but with the sense of glorying in God the Lord; cf. Isa 41:16, Psa 34:3; 64:11; Psa 105:3, and Jer 9:22. Hence it follows that בּו must be referred, as Calv. refers it, to יהוה, just as in Isa 65:16 : the nations will bless themselves in or with Jahveh, i.e., will desire and appropriate the blessing of Jahveh and glory in the true God. Even under this acceptation, the only one that can be justified from an exegetical point of view, the words stand in manifest relation to the patriarchal blessing. If the heathen peoples bless themselves in the name of Jahveh, then are they become partakers of the salvation that comes from Jahveh; and if this blessing comes to them as a consequence of the true conversion of Israel to the Lord, as a fruit of this, then it has come to them through Israel as the channel, as the patriarchal blessings declare disertis verbis. Jeremiah does not lay stress upon this intermediate agency of Israel, but leaves it to be indirectly understood from the unmistakeable allusion to the older promise. The reason for the application thus given by Jeremiah to the divine promise made to the patriarchs is found in the aim and scope of the present discourse. The appointment of Israel to be the channel of salvation for the nations is an outcome of the calling grace of God, and the fulfilment of this gracious plan on the part of God is an exercise of the same grace—a grace which Israel by its apostasy does not reject, but helps onwards towards its ordained issue. The return of apostate Israel to its God is indeed necessary ere the destined end be attained; it is not, however, the ground of the blessing of the nations, but only one means towards the consummation of the divine plan of redemption, a plan which embraces all mankind. Israel's apostasy delayed this consummation; the conversion of Israel will have for its issue the blessing of the nations.


  Jer 4:3


  Threatening of Judgment upon Jerusalem and Judah.—If Judah and Jerusalem do not reform, the wrath of God will be inevitably kindled against them (Jer 4:3, Jer 4:4). Already the prophet sees in spirit the judgment bursting in upon Judah from the north, to the dismay of all who were accounting themselves secure (Jer 4:5-10). Like a hot tempest-blast it rushes on, because of the wickedness of Jerusalem (Jer 4:11-18), bringing desolation and ruin on the besotted people, devastating the whole land, and not to be turned aside by any meretricious devices (Jer 4:19-31).


  Jer 4:3-4


  "For thus hath Jahveh spoken to the men of Judah and to Jerusalem: Break up for yourselves new ground, and sow not among thorns. Jer 4:4. Circumcise yourselves to Jahveh, and take away the foreskins of your heart, men of Judah and inhabitants of Jerusalem, lest my fury break forth like fire and burn unquenchably, because of the evil of your doings." The exhortation to a reformation of life is attached by כּי, as being the ground of it, to the preceding exhortation to return. The אם תּשׁוּב, Jer 4:1, contained the indirect call to repent. In Jer 4:1 this was addressed to Israel. In Jer 4:3 the call comes to Judah, which the prophet had already in his eye in Jer 3; cf. Jer 3:7-8, Jer 3:10-11. The transition from Israel to Judah in the phrase: for thus saith Jahveh, is explained by the introduction of a connecting thought, which can without difficulty be supplied from the last clause of Jer 4:2; the promise that the nations bless themselves in Jahveh will come to be fulfilled. The thought to be supplied is: this conversion is indispensable for Judah also, for Judah too must begin a new life. Without conversion there is no salvation. The evil of their doings brings nought but heavy judgments with it. אישׁ, as often, in collective sense, since the plural of this word was little in use, see in Jos 9:6. ניר לו ניר, as in Hos 10:12, plough up new land, to bring new untilled soil under cultivation—a figure for the reformation of life; as much as to say, to prepare new ground for living on, to begin a new life. Sow not among thorns. The seed-corns are the good resolutions which, when they have sunk into the soil of the mind, should spring up into deeds (Hitz.). The thorns which choke the good seed as it grows (Mat 13:7) are not mala vestra studia (Ros.), but the evil inclinations of the unrenewed heart, which thrive luxuriantly like thorns. "Circumcise you to the Lord" is explained by the next clause: remove the foreskins of your heart. The stress lies in ליהוה; in this is implied that the circumcision should not be in the flesh merely. In the flesh all Jews were circumcised. If they then are called to circumcise themselves to the Lord, this must be meant spiritually, of the putting away of the spiritual impurity of the heart, i.e., of all that hinders the sanctifying of the heart; see in Deu 10:16. The plur. ערלות is explained by the figurative use of the word, and the reading ערלת, presented by some codd., is a correction from Deu 10:16. The foreskins are the evil lusts and longings of the heart. Lest my fury break forth like fire; cf. Jer 7:20; Amo 5:6; Psa 89:47. 'מפּני רע מ as in Deu 28:20. This judgment of wrath the prophet already in spirit sees breaking on Judah.


  Jer 4:5


  From the north destruction approaches.—Jer 4:5. "Proclaim in Judah, and in Jerusalem let it be heard, and say, Blow the trumpet in the land; cry with a loud voice, and say, Assemble, and let us go into the defenced cities. Jer 4:6. Raise a standard toward Zion: save yourselves by flight, linger not; for from the north I bring evil and great destruction. Jer 4:7. A lion comes up from his thicket, and a destroyer of the nations is on his way, comes forth from his place, to make they land a waste, that thy cities be destroyed, without an inhabitant. Jer 4:8. For this gird you in sackcloth, lament and howl, for the heat of Jahveh's anger hath not turned itself from us. Jer 4:9. And it cometh to pass on that day, saith Jahveh, the heart of the king and the heart of the princes shall perish, and the priests shall be confounded and the prophets amazed." The invasion of a formidable foe is here represented with poetic animation; the inhabitants being called upon to publish the enemy's approach throughout the land, so that every one may hide himself in the fortified cities.


  (Note: By this dreaded foe the older commentators understand the Chaldeans; but some of the moderns will have it that the Scythians are meant. Among the latter are Dahler, Hitz., Ew., Bertheau (z. Gesch. der Isr.), Movers, and others; and they have been preceded by Eichhorn (Hebr. Proph. ii. 96 f), Cramer (in the Comm. on Zephaniah, under the title Scythische Denkmler in Palstina, 1777). On the basis of their hypothesis, M. Duncker (Gesch. des Alterth. S. 751ff.) has sketched out a minute picture of the inundation of Palestine by hordes of Scythian horsemen in the year 626, according to the prophecies of Jeremiah and Zephaniah. For this there is absolutely no historical support, although Roesch in his archaeological investigations on Nabopolassar (Deutsch-morgld. Ztschr. xv. S. 502ff.), who, according to him, was a Scythian king, alleges that "pretty nearly all (?) exegetical authorities" understand these prophecies of the Scythians (S. 536). For this view can be neither justified exegetically nor made good historically, as has been admitted and proved by A. Kueper (Jerem. libr. ss. int. p. 13f.), and Ad. Strauss (Vaticin. Zeph. p. 18f.), and then by Tholuck (die Propheten u. ihre Weiss, S. 94ff.), Graf (Jer. S. 16ff.), Ng., and others. On exegetical grounds the theory is untenable; for in the descriptions of the northern foe, whose invasion of Judah Zephaniah and Jeremiah threaten, there is not the faintest hint that can be taken to point to the Scythian squadrons, and, on the contrary, there is much that cannot be suitable to these wandering hordes. The enemies approaching like clouds, their chariots like the whirlwind, with horses swifter than eagles (Jer 4:13), every city fleeing from the noise of the horsemen and of the bowmen (Jer 4:29), and the like, go to form a description obviously founded on Deu 28:49., and on the account of the Chaldeans ( כּשׂדּים) in Hab 1:7-11—a fact which leads Roesch to suppose Habakkuk meant Scythian by כּשׂדּים. All the Asiatic world-powers had horsemen, war-chariots, and archers, and we do not know that the Scythians fought on chariots. Nor was it at all according to the plan of Scythian hordes to besiege cities and carry the vanquished people into exile, as Jeremiah prophesies of these enemies. Again, in Jer 25, where he expressly names Nebuchadnezzar the king of Babel as the fulfiller of judgment foretold, Jeremiah mentions the enemy in the same words as in Jer 1:15, ּכל־משׁפּחות צפון (Jer 25:9), and represents the accomplishment of judgment by Nebuchadnezzar as the fulfilment of all the words he had been prophesying since the 13th year of Josiah. This makes it as clear as possible that Jeremiah regarded the Chaldeans as the families of the peoples of the north who were to lay Judah waste, conquer Jerusalem, and scatter its inhabitants amongst the heathen. In a historical reference, also, the Scythian theory is quite unfounded. The account in Herod. i. 103-105 of the incursion of the Scythians into Media and of dominion exercised over Asia for 28 years by them, does say that they came to Syrian Palestine and advanced on Egypt, but by means of presents were induced by King Psammetichus to withdraw, that they marched back again without committing any violence, and that only ὀλίγοι τινὲς αὐτῶν plundered the temple of Venus Urania at Ascalon on the way back. But these accounts, taken at their strict historical value, tell us nothing more than that one swarm of the Scythian hordes, which overspread Media and Asia Minor, entered Palestine and penetrated to the borders of Egypt, passing by the ancient track of armies across the Jordan at Bethshan, and through the plain of Jezreel along the Philistine coast; that here they were bought off by Psammetichus and retired without even so much as touching on the kingdom of Judah on their way. The historical books of the Old Testament have no knowledge whatever of any incursion into Judah of Scythians or other northern nations during the reign of Josiah. On the other hand, we give no weight to the argument that the march of the Scythians through Syria against Egypt had taken place in the 7th or 8th year of Josiah, a few years before Jeremiah's public appearance, and so could be no subject for his prophecies (Thol., Graf, Ng.). For the chronological data of the ancients as to the Scythian invasion are not so definite that we can draw confident conclusions from them; cf. M. v. Niebuhr, Ges. Assurs u. Babels, S. 67ff.


  All historical evidence for a Scythian inroad into Judah being thus entirely wanting, the supporters of this hypothesis can make nothing of any point save the Greek name Scythopolis for Bethshan, which Dunck. calls "a memorial for Judah of the Scythian raid." We find the name in Jdg 1:27 of the lxx, Βαιθσάν ἥ ἐστι Σκυθῶν πόλις, and from this come the Σκυθόπολις of Judith 3:10, 2 Macc. 12:29, and in Joseph. Antt. v. 1. 22, xii. 8. 5, etc. Even if we do not hold, as Reland, Pal. ill. p. 992, does, that the gloss, ἥ ἐστι Σκυθῶν πόλις, Jdg 1:27, has been interpolated late into the lxx; even if we admit that it originated with the translator, the fact that the author of the lxx, who lived 300 years after Josiah, interpreted Σκυθόπολις by Σκυθῶν πόλις, does by no means prove that the city had received this Greek name from a Scythian invasion of Palestine, or from a colony of those Scythians who had settled down there. The Greek derivation of the name shows that it could not have originated before the extension of Greek supremacy in Palestine—not before Alexander the Great. But there is no historical proof that Scythians dwelt in Bethshan. Duncker e.g., makes the inference simply from the name Σκυθῶν πόλις and Σκυθοπολίται, 2 Macc. 12:29f. His statement: "Josephus (Antt. xii. 5. 8) and Pliny (Hist. n. v. 16) affirm that Scythians had settled down there," is wholly unfounded. In Joseph. l.c. there is no word of it; nor will a critical historian accept as sufficient historical evidence of an ancient Scythian settlement in Bethshan, Pliny's l.c. aphoristic notice: Scythopolin (antea Nysam a Libero Patre, spulta nutrice ibi) Scythis deducts. The late Byzantine author, George Syncellus, is the first to derive the name Scythopolis from the incursion of the Scythians into Palestine; cf. Reland, p. 993. The origin of the name is obscure, but is not likely to be found, as by Reland, Gesen., etc., in the neighbouring Succoth. More probably it comes from a Jewish interpretation of the prophecy of Ezekiel, Eze 39:11, regarding the overthrow of Gog in the valley of the wanderers eastwards from the sea. This is Hvernick's view, suggested by Bochart.


  Taking all into consideration, we see that the reference of our prophecy to the Scythians is founded neither on exegetical results nor on historical evidence, but wholly on the rationalistic prejudice that the prophecies of the biblical prophets are nothing more than either disguised descriptions of historical events or threatenings of results that lay immediately before the prophet's eyes, which is the view of Hitz., Ew., and others.)


  The ו before תּקעוּ in the Chet. has evidently got into the text through an error in transcription, and the Keri, according to which all the old versions translate, is the only correct reading. "Blow the trumpet in the land," is that which is to be proclaimed or published, and the blast into the far-sounding שׁופר is the signal of alarm by which the people was made aware of the danger that threatened it; cf. Joe 2:1; Hos 5:8. The second clause expresses the same matter in an intensified form and with plainer words. Cry, make full (the crying), i.e., cry with a full clear voice; gather, and let us go into the fortified cities; cf. Jer 8:14. This was the meaning of the trumpet blast. Raise a banner pointing towards Zion, i.e., showing the fugitives the way to Zion as the safest stronghold in the kingdom. נס, a lofty pole with a waving flag (Isa 33:23; Eze 27:7), erected upon mountains, spread the alarm farther than even the sound of the pealing trumpet; see in Isa 5:26. העיזוּ, secure your possessions by flight; cf. Isa 10:31. The evil which Jahveh is bringing on the land is specified by שׁבר גּדול, after Zep 1:10, but very frequently used by Jeremiah; cf. Jer 6:1; Jer 48:3; Jer 50:22; Jer 51:54. שׁבר, breaking (of a limb), Lev 21:19, then the upbreaking of what exists, ruin, destruction. In Jer 4:7 the evil is yet more fully described. A lion is come up from his thicket (סבּכו with dag. forte dirim., from שׂובך[ סבך, Sa2 18:9], or from סבך, Psa 74:5; cf. Ew. 255, d, and Olsh. 155, b), going forth for prey. This lion is a destroyer of the nations (not merely of individual persons as the ordinary lion); he has started (נסע, or striking tents for the march), and is come out to waste the land and to destroy the cities. The infin. is continued by the temp. fin. תּצּינה, and the Kal of נצה is here used in a passive sense: to be destroyed by war.


  Jer 4:8


  For this calamity the people was to mourn deeply. For the description of the mourning, cf. Joe 1:13; Mic 1:8. For the wrath of the Lord has not turned from us, as in blind self-delusion ye imagine, Jer 2:35. The heath of Jahveh's anger is the burning wrath on account of the sins of Manasseh, with which the people has been threatened by the prophets. This wrath has not turned itself away, because even under Josiah the people has not sincerely returned to its God.


  Jer 4:9


  When this wrath bursts over them, the rulers and leaders of the people will be perplexed and helpless. The heart, i.e., the mind, is lot. For this use of לב, cf. Job 12:3; Job 34:10; Pro 7:7, etc. נשׁמּוּ, be paralyzed by terror, like the Kal in Jer 2:12. The prophets are mentioned last, because Jer 4:10 cites a word of prophecy whereby they seduced the people into a false security.


  Jer 4:10


  "Then said I, Ah, Lord Jahveh, truly Thou hast deceived this people and Jerusalem in saying, Peace shall be to you, and the sword is reaching unto the soul." This verse is to be taken as a sign addressed to God by Jeremiah when he heard the announcement of the judgment about to fall on Judah, contained in Jer 4:5-9. The Chald. has well paraphrased ואמר thus: et dixi: suscipe deprecationem meam, Jahveh, Deus. but Hensler and Ew. wish to have ואמר changed to ואמר, "so that they say," quite unnecessarily, and indeed unsuitably, since השּׁאת, thou hast deceived, is out of place either in the mouth of the people or of the lying prophets. That the word quoted, "Peace shall be to you," is the saying of the false prophets, may be gathered from the context, and this is directly supported by Jer 14:13; Jer 23:17. The deception of the people by such discourse from the false prophets is referred back to God: "Lord, Thou hast deceived," inasmuch as God not only permits these lying spirits to appear and work, but has ordained them and brought them forth for the hardening of the people's heart; as He once caused the spirit of prophecy to inspire as a lying spirit the prophets of Ahab, so that by promises of victory they prevailed upon him to march to that war in which, as a punishment for his godlessness, he was to perish; Kg1 22:20-23. Umbr. takes the words less correctly as spoken in the name of the people, to whom the unexpected turn affairs had now taken seemed a deception on the part of God; and this, although it was by itself it had been deceived, through its revolt from God. For it is not the people's opinion that Jeremiah expresses, but a truth concerning which his wish is that the people may learn to recognise it, and so come to reflect and repent before it be too late. On the use of the perf. consec. ונגעה, see Ew. 342, b. As to the fact, cf. Jer 5:18, Psa 69:2.


  Jer 4:11


  Description of the impending ruin, from which nothing can save but speedy repentance.—Jer 4:11. "At that time shall it be said to this people and to Jerusalem, A hot wind from the bleak hills in the wilderness cometh on the way toward the daughter of my people, not to winnow and not to cleanse. Jer 4:12. A wind fuller than for this shall come to me; now will I also utter judgments upon them. Jer 4:13. Behold, like clouds it draws near, and like the storm are it chariots, swifter than eagles its horses. Woe unto us! for we are spoiled. Jer 4:14. Wash from wickedness thy heart, Jerusalem, that thou mayest be saved. How long shall thine iniquitous thoughts lodge within thee? Jer 4:15. For a voice declareth from Dan, and publisheth affliction from the Mount Ephraim. Jer 4:16. Tell it to the peoples; behold, publish it to Jerusalem: Besiegers come from a far country, and let their voice ring out against the cities of Judah. Jer 4:17. As keepers of a field, they are against her round about; for against me hath she rebelled, saith Jahveh. Jer 4:18. Thy way and thy doings have wrought thee this. This is thy wickedness; yea, it is bitter, yea, it reaCheth unto thine heart."


  A more minute account of the impending judgment is introduced by the phrase: at that time. It shall be said to this people; in other words, it shall be said of this people; substantially, that shall fall upon it which is expressed by the figure following, a hot wind blowing from the naked hills of the wilderness. רוּח is stat. constr., and שׁפים dna its genitive, after which latter the adjective צח should be placed; but it is interpolated between the nomen regens and the n. rectum by reason of its smallness, and partly, too, that it may not be too far separated from its nomen, while בּמּדבּר belongs to שׁפים. The wind blowing from the bleak hills in the wilderness, is the very severe east wind of Palestine. It blows in incessant gusts, and cannot be used for winnowing or cleansing the grain, since it would blow away chaff and seed together; cf. Wetzst. in Del., Job, S. 320. דּרך is universally taken adverbially: is on the way, i.e., comes, moves in the direction of the daughter of Zion. The daughter of Zion is a personification of the inhabitants of Zion or Jerusalem. This hot blast is a figure for the destruction which is drawing near Jerusalem. It is not a chastisement to purify the people, but a judgment which will sweep away the whole people, carry away both wheat and chaff—a most effective figure for the approaching catastrophe of the destruction of Jerusalem, and the carrying away captive of its inhabitants. Hitz. and Graf have, however, taken דּרך as subject of the clause: the path, i.e., the behaviour of my people, is a keen wind of the bare hills in the wilderness. Thus the conduct of the people would be compared with that wind as unprofitable, inasmuch as it was altogether windy, empty, and further as being a hurtful storm. But the comparison of the people's behaviour with a parched violent wind is a wholly unnatural one, for the justification of which it is not sufficient to point to Hos 8:7 : sow wind and reap storm. Besides, upon this construction of the illustration, the description: not to winnow and not to cleanse, is not only unmeaning, but wholly unsuitable. Who is to be winnowed and cleansed by the windy ways of the people? Jahveh?! Jer 4:14 is indeed so managed by Hitz. and Graf that the tempestuous wind blows against God, "is directed against Jahveh like a blast of defiance and hostility." But this argument is sufficient to overthrow that unnatural view of the figure, which, besides, obtains no support from Jer 4:12. מאלּה cannot refer to בּת־עמּי: a full wind from these, i.e., the sons of my people; and יבוא לי, in spite of the passages, Jer 22:23; Jer 50:26; Jer 51:48; Job 3:25, does not mean: comes towards me, or: blows from them on me; for in all these passages לי is dativ commodi or incommodi. Here, too, לי is dative, used of the originator and efficient cause. The wind comes for me—in plainer English: from me. Properly: it comes to God, i.e., at His signal, to carry out His will. מלא מאלּה is comparative: fuller than these, namely, the winds useful for winnowing and cleansing. Now will I too utter. The intensifying גּם does not point to a contrast in the immediately preceding clause: because the people blows against God like a strong wind, He too will utter judgment against it. The גּם refers back to the preceding לי: the storm comes from me; for now will I on my side hold judgment with them. The contrast implied in גּם lies in the wider context, in the formerly described behaviour of the people, particularly in the sayings of the false prophets mentioned in Jer 4:10, that there will be peace. On דּבּר משׁפּטים, cf. Jer 1:16.


  These judgments are already on the way in Jer 4:13. "Like clouds it draws near." The subject is not mentioned, but a hostile army is meant, about to execute God's judgments. "Like clouds," i.e., in such thick dark masses; cf. Eze 38:16. The war-chariots drive with the speed of the tempest; cf. Isa 5:28; Isa 66:15. The running of the horses resembles the flight of the eagle; cf. Hab 1:8, where the same is said of the horsemen of the hostile people. Both passages are founded on Deu 28:49; but Jeremiah, while he had the expression קלּוּ מנּמרים סוּסיו, Hab 1:8, in his mind, chose נשׁרים; instead of leopards (נמרים), in this following the original in Deut.; cf. Sa2 1:23 and Lam 4:19. Already is heard the cry of woe: we are spoiled, cf. Jer 4:20, Jer 9:18; Jer 48:1.


  Jer 4:14


  If Jerusalem wishes to be saved, it must thoroughly turn from its sin, wash its heart clean; not merely abstain outwardly from wickedness, but renounce the evil desires of the heart. In the question: How long shall...remain? we have implied the thought that Jerusalem has already only too long cherished and indulged wicked thoughts. תּלין is 3rd pers. imperf. Kal, not 2nd pers. Hiph.: wilt thou let remain (Schnur. and others). For the Hiphil of luwn is not in use, and besides, would need to be תּליני. The מחשׁבות און, as in Pro 6:18; Isa 59:7, refer chiefly to sins against one's neighbour, such as are reckoned up in Jer 7:5., Jer 7:8.


  Jer 4:15


  It is high time to cleanse oneself from sin, periculum in mora est; for already calamity is announced from Dan, even from the Mount Ephraim. קול מגּיד, the voice of him who gives the alarm, sc. נשׁמע, is heard; cf. Jer 3:21; Jer 31:15. That of which the herald gives warning is not given till the next clause. און, mischief, i.e., calamity. משׁמיע is still dependent on קול. "From Dan," i.e., the northern boundary of Palestine; see on Jdg 20:1. "From Mount Ephraim," i.e., the northern boundary of the kingdom of Judah, not far distant from Jerusalem. The alarm and the calamity draw ever nearer. "The messenger comes from each successive place towards which the foe approaches" (Hitz.). In Jer 4:16 the substance of the warning message is given, but in so animated a manner, that a charge is given to make the matter known to the peoples and in Jerusalem. Tell to the peoples, behold, cause to be heard. The הנּה in the first clause points forward, calling attention to the message in the second clause. A similar charge is given in Jer 4:5, only "to the peoples" seems strange here. "The meaning would be simple if we could take 'the peoples' to be the Israelites," says Graf. But since גּוים in this connection can mean only the other nations, the question obtrudes itself: to what end the approach of the besiegers of Jerusalem should be proclaimed to the heathen peoples. Jerome remarks on this: Vult omnes in circuitu nationes Dei nosse sententiam, et flagelat Jerusalem cunctos recipere disciplinam. In like manner, Chr. B. Mich., following Schmid: Gentibus, ut his quoque innotescat severitatis divinae in Judaeos exemplum. Hitz. and Gr. object, that in what follows there is no word of the taking and destruction of Jerusalem, but only of the siege; that this could form no such exemplum, and that for this the issue must be awaited. But this objection counts for little. After the description given of the enemies (cf. Jer 4:13), there can be no doubt as to the issue of the siege, that is, as to the taking of Jerusalem. But if this be so, then the warning of the heathen as to the coming catastrophe, by holding the case of Jerusalem before them, is not so far-fetched a thought as that it should be set aside by Hitz.'s remark: "So friendly an anxiety on behalf of the heathen is utterly unnatural to a Jew, especially seeing that the prophet is doubly absorbed by anxiety for his own people." Jeremiah was not the narrow-minded Jew Hitz. takes him for. Besides, there is no absolute necessity for holding "Tell to the peoples" to be a warning of a similar fate addressed to the heathen. The charge is but a rhetorical form, conveying the idea that there is no doubt about the matter to be published, and that it concerned not Jerusalem alone, but the nations too. This objection settled, there is no call to seek other interpretations, especially as all such are less easily justified. By changing the imper. הזכּירוּ and השׁמיעוּ into perfects, Ew. obtains the translation: "they say already to the peoples, behold, they come, already they proclaim in Jerusalem," etc.; but Hitz. and Graf have shown the change to be indefensible. Yet more unsatisfactory is the translation, "declare of the heathen," which Hitz. and Graf have adopted, following the lxx, Kimchi, Vat., and others. This destroys the parallelism, it is out of keeping with the הנּה, and demands the addition (with the lxx) of בּאוּ thereto to complete the sense. Graf and Hitz. have not been able to agree upon the sense of the second member of the verse. If we make לגּויםde gentibus, then 'השׁמיעוּ וגו ought to be: proclaim upon (i.e., concerning) Jerusalem. Hitz., however, translates, in accordance with the use of משׁמיע in vv. 5 and 15: Cry it aloud in Jerusalem (prop. over Jerusalem, Psa 49:12; Hos 8:1); but this, though clearly correct, does not correspond to the first part of the verse, according to Hitz.'s translation of it. Graf, on the other hand, gives: Call them (the peoples) out against Jerusalem—a translation which, besides completely destroying the parallelism of the two clauses, violently separates from the proclamation the thing proclaimed: Besiegers come, etc. Nor can השׁמיעוּ be taken in the sense: call together, as in Jer 50:29; Jer 51:27; Kg1 15:22; for in that case the object could not be omitted, those who are to be called together would need to be mentioned; and it is too much to assume גּוים from the לגּוים for an object. The warning cry to Jerusalem runs: נצרים, besiegers, (acc. to Isa 1:8) come from the far country (cf. Jer 5:15), and give their voice (cf. Kg1 2:15); i.e., let the tumult of a besieging army echo throughout the cities of Judah. These besiegers will be like field-keepers round about Jerusalem (עליה refers back to Jerus.), like field-keepers they will pitch their tents round the city (cf. Kg1 1:15) to blockade it. For against me (Jahveh) was she refractory (מרה c. acc. pers., elsewhere with ב, Hos 14:1; Psa 5:11, or with את־פּי, Num 20:24, and often). This is expanded in Jer 4:18. Thy way, i.e., they behaviour and thy doings, have wrought thee this (calamity). This is thy wickedness, i.e., the effect or fruit of thy wickedness, yea, it is bitter, cf. Jer 2:19; yea, it reacheth unto thine heart, i.e., inflicts deadly wounds on thee.


  Jer 4:19


  Grief at the desolation of the land the infatuation of the people.—Jer 4:19. "My bowels, my bowels! I am pained! the chambers of my heart—my heart rages within me! I cannot hold my peace! for thou hearest (the) sound of the trumpet, my soul, (the) war-cry. Jer 4:20. Destruction upon destruction is called; for spoiled is the whole land; suddenly are my tents spoiled, my curtains in a moment. Jer 4:21. How long shall I see (the) standard, hear (the) sound of the trumpet? Jer 4:22. For my people is foolish, me they know not; senseless children are they, and without understanding; wise are they to do evil, but to do good they know not. Jer 4:23. I look on the earth, and, lo, it is waste and void; and towards the heavens, and there is no light in them. Jer 4:24. I look on the mountains, and, lo, they tremble, and all the hills totter. Jer 4:25. I look, and, lo, no man is there, and all the fowls of the heavens are fled. Jer 4:26. I look, and, lo, Carmel is the wilderness, and all the cities thereof are destroyed before Jahveh, before the heath of His anger."


  To express the misery which the approaching siege of Jerusalem and the cities of Judah is about to bring, the prophet breaks forth into lamentation, Jer 4:19-21. It is a much debated question, whether the prophet is the speaker, as the Chald. has taken it, i.e., whether Jeremiah is uttering his own (subjective) feelings, or whether the people is brought before us speaking, as Grot., Schnur., Hitz., Ew. believe. The answer is this: the prophet certainly is expressing his personal feelings regarding the nearing catastrophe, but in doing so he lends words to the grief which all the godly will feel. The lament of Jer 4:20, suddenly are my tents spoiled, is unquestionably the lament not of the prophet as an individual, but of the congregation, i.e., of the godly among the people, not of the mass of the blinded people. The violence of the grief finds vent in abrupt ejaculations of distress. "My bowels, my bowels!" is the cry of sore pain, for with the Hebrews the bowels are the seat of the deepest feelings. The Chet. אוחולה is a monstrosity, certainly a copyist's error for אחוּלה, as it is in many MSS and edd., from חוּל: I am driven to writhe in agony. The Keri אוחילה, I will wait (cf. Mic 7:7), yields no good sense, and is probably suggested merely by the cohortative form, a cohortative being regarded as out of place in the case of חוּל. But that form may express also the effort to incite one's own volition, and so would here be rendered in English by: I am bound to suffer pain, or must suffer; cf. Ew. 228, a.—קירות , prop. the walls of my heart, which quiver as the heart throbs in anguish. הומה־לּי is not to be joined with the last two words as if it were part of the same clause; in that case we should expect הומה. But these words too are an ejaculation. The subject of הומה is the following לבּי; cf. Jer 48:36. In defiance of usage, Hitz. connects לבּי with לא : my heart can I not put to silence. But this verb in Hiph. means always: be silent, never: put to silence. Not even in Job 11:3 can it have the latter meaning; where we have the same verb construed with acc. rei, as in Job 41:4, and where we must translate: at thy harangues shall the people be silent. The heart cannot be silent, because the soul hears the peal of the war-trumpet. שׁמעתּי is 2nd pers. fem., as in Jer 2:20, Jer 2:33, and freq., the soul being addressed, as in Psa 16:2 (in אמרתּ), Psa 42:6, 12. This apostrophe is in keeping with the agitated tone of the whole verse.


  Jer 4:20-26


  One destruction after another is heralded (on שׁבר, see Jer 4:6). Ew. translates loosely: wound upon wound meet one another. For the word does not mean wound, but the fracture of a limb; and it seems inadmissible to follow the Chald. and Syr. in taking נקרא here in the sense of נקרה , since the sig. "meet" does not suit שׁבר. The thought is this: tidings are brought of one catastrophe after another, for the devastation extends itself over the whole land and comes suddenly upon the tents, i.e., dwellings of those who are lamenting. Covers, curtains of the tent, is used as synonymous with tents; cf. Jer 10:20; Isa 54:2. How long shall I see the standard, etc.! is the cry of despair, seeing no prospect of the end to the horrors of the war. The standard and the sound of the trumpet are, as in Jer 4:5, the alarm-signals on the approach of the enemy.


  There is no prospect of an end to the horrors, for (Jer 4:22) the people is so foolish that it understands only how to do the evil, but not the good; cf. for this Jer 5:21; Isa 1:3; Mic 7:3. Jer 4:21 gives God's answer to the woful query, how long the ravaging of the land by war is to last. The answer is: as long as the people persists in the folly of its rebellion against God, so long will chastising judgments continue. To bring this answer of God home to the people's heart, the prophet, in Jer 4:23-26, tells what he has seen in the spirit. He has seen (ראיתי, perf. proph.) bursting over Judah a visitation which convulses the whole world. The earth seemed waste and void as at the beginning of creation, Gen 1:2, before the separation of the elements and before the creation of organic and living beings. In heaven no light was to be seen, earth and heaven seemed to have been thrown back into a condition of chaos. The mountains and hills, these firm foundations of the earth, quivered and swayed (התקלקל, be put into a light motion, cf. Nah 1:5); men had fled and hidden themselves from the wrath of God (cf. Isa 2:19, Isa 2:21), and all the birds had flown out of sight in terror at the dreadful tokens of the beginning catastrophe (Gen 9:9). The fruitful field was the wilderness—not a wilderness, but "changed into the wilderness with all its attributes" (Hitz.). הכּרמל is not appell. as in Jer 2:7, but nom. prop. of the lower slopes of Carmel, famed for their fruitfulness; these being taken as representatives of all the fruitful districts of the land. The cities of the Carmel, or of the fruitful-field, are manifestly not to be identified with the store cities of Kg1 9:19, as Hitz. supposes, but the cities in the most fertile districts of the country, which, by reason of their situation, were in a prosperous condition, but now are destroyed. "Before the heat of His anger," which is kindled against the foolish and godless race; cf. Nah 1:6; Isa 13:13.


  Jer 4:27


  The devastation of Judah, though not its utter annihilation, is irrevocably decreed, and cannot be turned away by any meretricious expedients.—Jer 4:27. "For thus saith Jahveh, A waste shall the whole land be, yet will I not make an utter end. Jer 4:28. For this shall the earth mourn, and the heaven above darken, because I have said it, purposed it, and repent it not, neither will I turn back from it. Jer 4:29. For the noise of the horseman and bowman every city flees; they come into thickets, and into clefts of the rock they go up; every city is forsaken, and no man dwells therein. Jer 4:30. And thou, spoiled one, what wilt thou do? Though thou clothest thyself in purple, though thou deckest thee with ornaments of gold, though thou tearest open thine eyes with paint, in vain thou makest thyself fair; the lovers despise thee, they seek thy life. Jer 4:31. For I hear a voice as of a woman in travail, anguish as of one who bringeth forth her first-born, the voice of the daughter of Zion; she sigheth, she spreadeth out her hands: Woe is me! for my soul sinketh powerless beneath murderers."


  Jer 4:27-29


  Jer 4:27 and Jer 4:28 confirm and explain what the prophet has seen in spirit in Jer 4:23-26. A waste shall the land become; but the wasting shall not be a thorough annihilation, not such a destruction as befell Sodom and Gomorrah. עשׂה , as in Nah 1:8., Isa 10:23, and freq. This limitation is yet again in v. Jer 5:10, Jer 5:18 made to apply to Jerusalem, as it has done already to the people at large. It is founded on the promise in Lev 26:44, that the Lord will punish Israel with the greatest severity for its stubborn apostasy from Him, but will not utterly destroy it, so as to break His covenant with it. Accordingly, all prophets declare that after the judgments of punishment, a remnant shall be left, from which a new holy race shall spring; cf. Amo 9:8; Isa 6:13; Isa 11:11, Isa 11:16; Isa 10:20., Mic 2:12; Mic 5:6; Zep 3:13, etc. "For this" refers to the first half of Jer 4:27, and is again resumed in the על כּי following: for this, because Jahveh hath purposed the desolation of the whole land. The earth mourns, as in Hos 4:3, because her productive power is impaired by the ravaging of the land. The heaven blackens itself, i.e., shrouds itself in dark clouds (Kg1 18:45), so as to mourn over the desolated earth. The vividness of the style permits "have decreed it" to be appended as asyndeton to "I have said it," for the sake of greater emphasis. God has not only pronounced the desolation of the land, but God's utterance in this is based upon a decree which God does not repent, and from which He will not turn back. The lxx have placed the זמּתי after נחמתּי, and have thus obtained a neater arrangement of the clauses; but by this the force of expression in "I have said it, decreed it," is weakened. In Jer 4:29 the desolation of the land is further portrayed, set forth in Jer 4:30 as inevitable, and exhibited in its sad consequences in Jer 4:31. On the approach of the hostile army, all the inhabitants flee into inaccessible places from the clatter or noise of the horsemen and archers. He that casts the bow, the bowman; cf. Psa 78:9. כּל־העיר means, in spite of the article, not the whole city, but every city, all cities, as may be gathered from the בּהן, which points back to this. So frequently before the definite noun, especially when it is further defined by a relative clause, as e.g., Exo 1:22; Deu 4:3; Sa1 3:17; cf. Ew. 290, c. For the first כּל־העירthe lxx have πᾶσα ἡ χώρα, and accordingly J. D. Mich., Hitz., and Graf propose to amend to כּל־הארץ, so as to avoid "the clumsy repetition." But we cannot be ruled here by aesthetic principles of taste. Clearly the first "every city" means the populace of the cities, and so בּאוּ is: they (i.e., the men) come, pouring forth. עבים is not here clouds, but, according to its etymology, to be dark, means the dark thickets or woods; cf. the Syr. ̀āb, wood. כּפים, rocks, here clefts in the rocks, as is demanded by the בּ. For this state of things, cf. Isa 2:19, Isa 2:21, and the accounts of Jdg 6:2; Sa1 13:6, where the Israelites hide themselves from the invading Midianites in caves, ravines, thorn-thickets, rocks, and natural fastnesses.


  Jer 4:30


  In vain will Jerusalem attempt to turn away calamity by the wiles of a courtesan. In Jer 4:31 the daughter of Zion is addressed, i.e., the community dwelling around the citadel of Zion, or the inhabitants of Jerusalem, the capital of the kingdom, regarded as a female personality (as to בּת־ציּון, see on Isa 1:8). "Spoiled one" is in apposition not to the אתּי, but to the person in the verb; it is regarded as adverbial, and so is without inflexion: if thou art spoiled, like ערום, Job 24:7, Job 24:10; cf. Ew. 316, b. The following clauses introduced by כּי are not so connected with the question, what wilt thou do? as that כּי should mean that: what wilt thou do, devise to the end that thou mayest clothe thee? (Graf); the כּי means if or though, and introduces new clauses, the apodosis of which is: "in vain," etc. If thou even clothest thyself in purple. שׁני, the crimson dye, and stuffs or fabrics dyed with it, see in Exo 25:4. פּוּך is a pigment for the eye, prepared from silver-glance, sulphur-antimony—the Cohol, yet much esteemed by Arab women, a black powder with a metallic glitter. It is applied to the eyelids, either dry or reduced to a paste by means of oil, by means of a blunt-pointed style or eye-pencil, and increases the lustre of dark eyes so that they seem larger and more brilliant. See the more minute account in Hillel, on the eye-paint of the East, in ref. to Kg2 9:30. קרע, tear asunder, not, prick, puncture, as Ew., following J. D. Mich., makes it. This does not answer the mode of using the eye-paint, which was this: the style rubbed over with the black powder is drawn horizontally through between the closed eyelids, and these are thus smeared with the ointment. This proceeding Jeremiah sarcastically terms rending open the eyes. As a wife seeks by means of paint and finery to heighten the charms of her beauty in order to please men and gain the favour of lovers, so the woman Jerusalem will attempt by like stratagems to secure the favour of the enemy; but in vain like Jezebel in Kg2 9:30. The lovers will despise her. The enemies are called lovers, paramours, just as Israel's quest for help amongst the heathen nations is represented as intrigue with them; see on Jer 2:33, Jer 2:36.


  Jer 4:31


  Jer 4:31, as giving a reason, is introduced by כּי. Zion's attempts to secure the goodwill of the enemy are in vain, for already the prophet hears in spirit the agonized cry of the daughter of Zion, who beseechingly stretches out her hands for help, and falls exhausted under the assassin's strokes. חולה, partic. Kal faem. from חוּל; see Ew. 151, b, and Gesen. 72, Rem. 1. צרה, in parallelism with קול and dependent on "I hear," means cry of anguish. התיפּח, breathe heavily, pant, sign. תּפרשׂ is joined asynd. with the preceding word, but is in sense subordinate to it: she sighs with hands spread out; a pleading gesture expressing a prayer for protection. עיף, be exhausted, here = sink down faint, succumb to the murderers.


  Jeremiah 5


  Jer 5:1


  The Causes which Called Down the Judgment Pronounced: The Total Corruption of the People.—Chr. B. Mich. has excellently summed up thus the contents of this chapter: Deus judicia sua, quae cap. IV praedixerat, justificat ostendens, se quamvis invitum, tamen non aliter posse quam punire Judaeos propter praefractam ipsorum malitiam. The train of thought in this chapter is the following: God would pardon if there were to be found in Jerusalem but one who practised righteousness and strove to keep good faith; but high and low have forsaken God and His law, and serve the false gods. This the Lord must punish (Jer 5:1-9). Judah, like Israel, disowns the Lord, and despises the words of His prophets; therefore the Lord must affirm His word by deeds of judgment (Jer 5:10-18). Because they serve the gods of strangers, He will throw them into bondage to strange peoples, that they may learn to fear Him as the Almighty God and Lord of the world, who withholds His benefits from them because their sins keep them far from Him (Jer 5:19-25); for wickedness and crime have acquired a frightful predominance (Jer 5:26-31).


  Jer 5:1-2


  By reason of the universal godlessness and moral corruption the Lord cannot pardon.—Jer 5:1. "Range through the streets of Jerusalem, and see now, and know, and seek upon her thoroughfares, if ye find any, if any doth judgment, seeketh after faithfulness, and I will pardon her. Jer 5:2. And if they say, 'As Jahveh liveth,' then in this they swear falsely. Jer 5:3. Jahveh, are not Thine yes upon faithfulness? Thou smitest them, an they are not pained; thou consumest them, they will take no correction; they make their face harder than rock, they will not turn. Jer 5:4. And I thought, It is but the baser sort, they are foolish; for they know not the way of Jahveh, the judgment of their God. Jer 5:5. I will get me then to the great, and will speak with them, for they know the way of Jahveh, the judgment of their God; yet together have they broken the yoke, burst the bonds. Jer 5:6. Therefore a lion out of the wood smiteth them, a wolf of the deserts spoileth them, a leopard lieth in wait against their cities: every one that goeth out thence is torn in pieces; because many are their transgressions, many their backslidings. Jer 5:7. Wherefore should I pardon thee? thy sons have forsaken me, and sworn by them that are no gods. I caused them to sear, but they committed adultery, and crowd into the house of the harlot. Jer 5:8. Like well-fed horses, they are roaming about; each neigheth after the other's wife. Jer 5:9. Shall I not punish this? saith Jahveh; or shall not my soul be avenged on such a people as this?"


  The thought of Jer 5:1, that in Jerusalem there is not to be found one solitary soul who concerns himself about uprightness and sincerity, does not, though rhetorically expressed, contain any rhetorical hyperbole or exaggeration such as may have arisen from the prophet's righteous indignation, or have been inferred from the severity of the expected judgment (Hitz.); it gives but the simple truth, as is seen when we consider that it is not Jeremiah who speaks according to the best of his judgment, but God, the searcher of hearts. Before the all-seeing eye of God no man is pure and good. They are all gone astray, and there is none that doeth good, Psa 14:2-3. And if anywhere the fear of God is the ruling principle, yet when the look falls on the mighty hosts of the wicked, even the human eye loses sight of the small company of the godly, since they are in no case to exert an influence on the moral standing of the whole mass. "If ye find any" is defined by, "if there is a worker of right;" and the doing of right or judgment is made more complete by "that seeketh faithfulness," the doing of right or judgment is made more complete by "that seeketh faithfulness," the doing being given as the outcome of the disposition. אמוּנה is not truth (אמת), but sincerity and good faith. On this state of affairs, cf. Hos 4:1; Mic 7:2; Isa 64:5. The pledge that God would pardon Jerusalem if He found but one righteous man in it, recalls Abraham's dealing with God on behalf of Sodom, Gen 18:23. In support of what has been said, it is added in Jer 5:2, that they even abuse God's name for lying purposes; cf. Lev 19:12. Making oath by the life of Jahveh is not looked on here as a confession of faith in the Lord, giving thus as the sense, that even their worship of God was but the work of the lips, not of the heart (Ros.); but the solemn appeal to the living God for the purpose of setting the impress of truth on the face of a life, is brought forward as evidence that there is none that strives after sincerity. the antithesis forced in here by Hitz. and Graf is foreign to text and context both, viz., that between swearing by Jahveh and by the false gods, or any other indifferent name. The emphasis lies on swearing לשׁקר, as opposed to swearing in the way demanded by God, בּאמת וּבמשׁפּט וּבצדקה, Jer 4:2. לכן, therein, i.e., yet even in this, or nevertheless.


  Jer 5:3


  The eye of the Lord is directed towards faithfulness, which is not to be found in Jerusalem (Jer 5:1), ל showing the direction toward person or thing, as in Psa 33:18, where ל alternates with אל. Hitz. is wrong in translating: are not thine eyes faithful, i.e., directed according to faithfulness; a sense quite unsuitable here, since the matter in hand is not the character or direction of the eye of God, but that on which God looks. But because God desired sincerity, and there was none in the people of Jerusalem, He has smitten them, chastised them, but they felt no pain (חלוּ from חלה, the tone being drawn back by reason of the '); the chastisement made no impression. Thou consumedst them, exterminatedst them, i.e., "Thou hast utterly exterminated multitudes and swarms of them" (Hitz.), but they refused to receive correction; cf. Jer 2:30. They made their face harder than rock, i.e., hardened themselves by obstinately setting the divine chastisements at naught; cf. Eze 3:7-8.


  Jer 5:4-5


  This total want of good faith and uprightness is found not only in the lower orders of the populace, amongst the mean and ignorant rabble, but in the higher ranks of the educated. This is rhetorically put in this shape, that Jeremiah, believing that only the common people are so deeply sunk in immorality, turns to the great to speak to them, and amongst them discovers a thorough-going renunciation of the law of God. דּלּים, weak, are the mean and poor of the people, who live from hand to mouth in rudeness and ignorance, their anxieties bent on food and clothing (cf. Jer 39:10; Jer 40:7). These do foolishly (נואלוּ as in Num 12:11), from want of religious training. They know not the way of Jahveh, i.e., the way, the manner of life, prescribed to men by God in His word; cf. Kg2 21:22; Psa 25:9, etc. The judgment of their God, i.e., that which God demanded as right and lawful, Kg2 17:26, etc. The great, i.e., the wealthy, distinguished, and educated. Yet even these have broken the yoke of the law, i.e., have emancipated themselves from obedience to the law (Hitz.); cf. Jer 2:20. Therefore they must be visited with punishment.


  Jer 5:6-8


  This verse is neither a threatening of future punishments, nor is to be taken figuratively (lion, bear, leopard, as figures for dreadful enemies). The change from the perf. הכּם to the imperf. ישׁדדם and יטּרף tells against the future construction, showing as it does that the verbs are used aoristically of chastisements which have partly already taken place, which may be partly yet to come. And the figurative explanation of the beasts of prey by hostile peoples—found so early as the Chald.—is not in the least called for by the text; nor is it easy to reconcile it with the specification of various kinds of wild beasts. The words are a case of the threatening of the law in Lev 26:22, that God will chasten the transgressors of His law by sending beasts of prey which shall rob them of their children. Cf. with the promise, that if they keep His commandments, He will destroy the wild beasts out of the land. Cf. also the fact given in Kg2 17:25, that God sent lions amongst the heathen colonists who had been transplanted into the depopulated kingdom of the ten tribes, lions which slew some of them, because they served not Jahveh. The true conception of the words is confirmed by Eze 14:15, when in like manner the sending of evil (ravening) beasts is mentioned as an example of God's punishments. הכּה, smite, is a standing expression for the lion's way of striking down his prey with his paws; cf. Kg1 20:36. זאב ערבות is not wolf of the evening, as Chald. Syr., Hitz. explain it, following Hab 1:8 and Zep 3:3; for ערבות is not the plural of ערב, but of ערבה, steppe: the wolf that lives in the steppe, and thence makes its raids on inhabited spots. The reference of the words to place is suggested plainly by the parallel, the lion out of the wood. The leopard (panther) watches, i.e., lies lurking in wait against their cities, to tear those that come out. The panther is wont to lie in wait for his prey, and to spring suddenly out on it; cf. Hos 13:7. With "because many are thy transgressions," cf. Jer 30:14.


  Since these chastisements have profited nothing God cannot pardon the people. This is the meaning of the question in Jer 5:7, אי לזאת, wherefore should I then pardon? not, should I then pardon for this? for אי by itself does not stand for ה interrog., but is set before the pronom. demonstr. to give it the force of an interrogative adjective; cf. Ew. 326, a. The Cheth. אסלוחest obsoletum adeoque genuinum (Ros.); the Keri substitutes the usual form. To justify the question with a negative answer implied, the people's fall into idolatry is again set up before it in strong colours. Thy sons (the sons of the daughter of Zion, i.e., of the national congregation, and so the individual members of the nation; cf. Lev 19:18) have forsaken me, and swear by them that are not gods, i.e., the idols; cf. Jer 2:11. For אשׁבּיע אותם, I caused them to swear, the old translators have אשׂבּיע , I filled them to the full, and so it is read in many codd. and edd. This reading is preferred by most of the ancient commentators, and they appeal for a parallel to Jer 5:28, and Deu 32:15 ("when Jeshurun waxed fat, he kicked"), Hos 13:6; Neh 9:25, etc., where apostasy from God is chidden as a consequence of superfluity of earthly goods. So Luther: "and now that I have filled them full, they committed adultery." Now possibly it is just the recollection of the passages cited that has suggested the reading אשׂביע. The apodosis, they committed adultery, forms no antithesis to filling full. Adultery presupposes a marriage vow, or troth plighted by an oath. God caused Israel to swear fidelity when He made the covenant with it at Sinai, Ex 24. This oath Israel repeated at each renewal of the covenant, and last under Josiah: Kg2 23:3; Ch2 34:31. Hence we must not wholly restrict the searing to the conclusion of the covenant at Sinai, nor wholly to the renewal of it under Josiah. We must refer it to both acts, or rather to the solemnity at Sinai, together with all solemn renewals of it in after times; while at the same time the reference to the renewal under Josiah, this being still fresh in memory, may have been the foremost. We must not confine the reference of ינאפוּ to spiritual adultery (= a fall away from Jahveh into idolatry); the context, especially the next clause, and yet more unmistakeably Jer 5:8, refers to carnal uncleanness. This too was a breach of the covenant, since in taking it the people bound itself not only to be faithful to God, but to keep and follow all the laws of His covenant. That the words, crowd into the house of the harlot, i.e., go thither in crowds, are to be taken of carnal uncleanness, may be gathered from Jer 5:8: each neighs after the wife of his neighbour. Fornication is denounced as a desecration of the name of the Lord in Amo 2:7. The first clause of Jer 5:8 suggests a comparison: well-fed horses are they, i.e., they resemble such. On the lechery of horses, see on Eze 23:20. The Cheth. מוזנים is partic. Hoph. of זוּן, in Aram. feed, fatten, here most suitable. The Keri מיזנים would be the partic. Pu. from יזן, the meaning of which is doubtful, given arbitrarily by Kimchi and others as armati sc. membro genitali. משׁכּים, too, is derived from משׁך, and given by Jerome sensu obscaeno: trahentes sc. genitalia; but משׁכּים cannot come from משׁך, משׁכּים being the only possible form in that case. Nor does trahentes, "draught-horses" (Hitz.), give a sense at all in point for the comparison. A better view is that of those who follow Simonis, in holding it to be partic. Hiph. of שׁכה, in Aethiop. oberravit, vagatus est. The participle is not to be joined with "horses" as a second qualifying word, but to be taken with היוּ, the periphrastic form being chosen to indicate the enduring chronic character of the roaming.


  Jer 5:9


  Such abandoned behaviour the Lord must punish.


  Jer 5:10


  In spite of the feeling of security fostered by the false prophets, the Lord will make good His word, and cause the land and kingdom to be laid waste by a barbarous people.—Jer 5:10. "Go ye up upon her walls, and destroy, but make not a full end: tear away her tendrils; for they are not Jahveh's. Jer 5:11. For faithless to me is the house of Israel become and the house of Judah, saith Jahveh. Jer 5:12. They deny Jahveh, and say, He is not; and evil shall not come upon us, and sword and famine we shall not see. Jer 5:13. And the prophets shall become wind, and he that speaketh is not in them: so may it happen unto them. Jer 5:14. Therefore thus saith Jahveh the God of hosts: Because ye speak this word, behold, I make my words in thy mouth fire, and this people wood, and it shall devour them. Jer 5:15. Behold, I bring upon you a nation from far, house of Israel, saith Jahveh, a people that is strong, a people that is from of old, a people whose speech thou knowest not, and understandest not what it saith. Jer 5:16. Its quiver is as an open grave, they are all mighty men. Jer 5:17. It shall eat up thy harvest and thy bread; they shall eat up thy sons and thy daughters; it shall eat up thy flocks and thy cattle, eat up thy vine and thy fig-tree; it shall break down thy fenced cities, wherein thou trustest, with the sword. Jer 5:18. But yet in those days, saith Jahveh, I will not make a full end with you."


  To give emphasis to the threat, that the Lord will avenge Himself on such a people, we have immediately following, in Jer 5:10, the summons given to the enemy to subdue the land.עלוּ בשׁרותיה is variously explained. The old translators took שׁרות to mean walls; but the second clause, tear away the tendrils, seems not to suit this well. And then this word occurs but once again, and with the meaning "caravan," while walls are שׁוּרות in Job 24:11. But this reason is not strong enough to throw any doubt on the rendering: walls, supported as it is by the old versions. The form שׁרות from שׁוּר is contracted from a form שׁורים, constructed analogously to שׁורות. The second clause would be unsuitable to the first only in the case that walls were to mean exclusively town walls or fortifications. But this is not the case. Even if the suffix here referred to Jerusalem, mentioned in Jer 5:1, which is very doubtful, still then the city would be looked on not in the light of a stronghold, but only as representative of the kingdom or of the theocracy. Probably, however, the suffix refers to the daughter of Zion as seat of the kingdom of God, and the idea of a vineyard was in the prophet's mind (cf. Jer 2:21), under which figure Isaiah (Isa 5:1-7) set forth the kingdom of God founded on Mount Zion; so that under walls, the walls of the vineyard are to be thought of. Elsewhere, indeed, these are called גּדרות (also in Jer 49:3), but only where the figure of a vineyard is further developed, or at least is brought more plainly and prominently forward. Here, again, where the enemy is summoned to go upon the walls, this figure is mixed up with that of a city; and so the word שׂרות, as indicating walls of any kind, seems most fitting. Graf has overthrown, as being unfounded, Hitz.'s assertion, that עלה signified only, to go up against a thing; and that accuracy and elegance required that the destruction should be of the walls, not of the vineyard itself. עלה c. בּ means also: to go up upon a thing, e.g., Psa 24:3; Deu 5:5; and the verb שׁחתוּ stands quite absolutely, so that it cannot be restricted to the walls. "And destruction can only take place when, by scaling the walls, entrance has been obtained into that which is to be destroyed, be it city or vineyard." We therefore adhere to the sig. walls, especially since the other translations attempted by Ew. and Hitz. are wholly without foundation. Hitz. will have us read שׂרותיה, and take this as plural of שׁורה; next he supposes a row of vines to be intended, but he obtains this sense only by arbitrarily appending the idea of vines. Ew. endeavours, from the Aram. and Arab., to vindicate for the word the meaning: clusters of blossom, and so to obtain for the whole the translation: push in amidst the blossom-spikes. A singular figure truly, which in no way harmonizes with עלוּ ב. "Destroy" is restricted by the following "but make not," etc.; see on Jer 4:27. On "tear away her tendrils," cf. Isa 18:5. The spoilers are not to root up the vine itself, but to remove the tendrils, which do not belong to Jahveh. Spurious members of the nation are meant, those who have degenerated out of their kind.


  The reasons of this command are given in Jer 5:11., by a renewed exposure of the people's apostasy. The house of Israel and the house of Judah are become faithless. On this cf. Jer 3:6. The mention of Israel along with Judah gives point to the threatening, since judgment has already been executed upon Israel. Judah has equalled Israel in faithlessness, and so a like fate will be its lot. Judah shows its faithlessness by denying the Lord, by saying לא הוּא. This Ew. translates: not so, after the οὐκ ἔστι ταῦτα of the lxx; but he is certainly wrong in this. Even though הוּא may be used in place of the neuter, yet it cannot be so used in this connection, after the preceding כּחשׁוּ ביהוה. Better to take it: He is not, as the fools speak in Psa 14:1 : there is no God, i.e., go on in their lives as if God were not. "Jahveh is not" is therefore in other words: there exists not a God such as Jahveh is preached to us, who is to visit His people with sore punishments. This view is not open to the objection, quod pro lubitu supplent, which Ros. raises against the interpretation: non est is, qualem prophetae describunt. For we take הוּא not as is qualem, but as est sc. Jahveh; and we explain the meaning of Jahveh only in that reference in which He is disowned by these men, namely, as God who visits His people with punishments. In this character He was preached by the prophets. This appears from what is further said by these disowners of God: evil or mischief will not come on us. To a saying of this kind they could have been provoked only by threatenings of punishments. The prophets were not indeed the first to announce judgments; Moses in the law threatened transgressors with the sorest punishments. But the context, the threatening against the false prophets in Jer 5:13, suggests that here we are to think of announcements by the prophets. Doubtless the false prophets assured the people: evil shall not come upon you, in opposition to the true prophets, who threatened the sinful race with the judgments of God. Such prophets are to become wind, sc. with their utterances. הדּבּר is not a noun: the word, but a verb, with the article instead of the relative pronoun, as in Josh. 1:24; Ch1 26:28, and often: He who speaks is not in them, i.e., in them there is none other speaker than themselves; the Spirit of God is not in them. אין, "there is none," is stronger than לא, meaning: they speak out of their own hearts. The threat, so be it unto them, may be most simply referred to the first clause: they become wind. Let the emptiness of their prophecies fall on their own heads, so that they themselves may come to nought.


  Jer 5:14


  But the people is to have proof of the truth of the word of the Lord. Because it, despising the threatening of punishment, says: Misfortune shall not light upon us, the Lord will make the word in the mouth of Jeremiah a fire, and the people wood, that the fire may consume it. On this figure, cf. Isa 1:31; Isa 10:17. Jer 5:15. explain this, and announce the inroad of a dreadful enemy that is to lay waste the land and consume the people. "A people from far," as in Jer 4:16. Judah is called "house of Israel," not so much because it is what remains of Israel, but because, after the captivity of the ten tribes, Judah regarded itself as the only true Israel or people of God. Further description of the hostile people is intended to show its formidable power, and to inspire dread. איתן, enduring, firm, strong; cf. Gen 49:24; Mic 6:2. מעולם, dating from eternity, i.e., very ancient, not of recent origin, but become mighty in immemorial antiquity. A people speaking a language unfamiliar to the Jews, to comprehend whom is impossible, i.e., barbarous; cf. Deu 28:49. Further (Jer 5:16), it is a race of very heroes, fully furnished with deadly weapons. J. D. Mich. took objection to the figure, "its quiver is as an open grave;" but his conjecture שׂפתו put nothing better in place of it. The link of comparison is this: as an open grave is filled with dead men, so the quiver of this enemy is filled with deadly missiles.


  Jer 5:17


  This people will devour the harvest and the bread, the children, the cattle, and the best fruits of the land. Devour, here as often, in the wider sense, destroy; cf. e.g., Jer 3:24 and Jer 10:25, where the first half of the present verse is compressed into the words: they ate up Jacob. We need not wait to refute Hitz.'s absurd remark, that the author imagined the enemy, the assumed Scythians, to be cannibals. In the second half of the verse the words, "the fenced cities wherein thou trustest,"are a reminiscence of Deu 28:52; and hence we may see, that while our prophet is describing the enemy in Jer 5:15-18, Moses' threatening, Deu 28:49-52, was in his mind. רשׁשׁ, break in pieces, as in Mal 1:4. With the sword, i.e., by force of arms; the sword, as principal weapon, being named, instead of the entire apparatus of war. In Jer 5:18 the restriction of Jer 5:10 (cf. Jer 4:27) is repeated, and with it the threatening of judgment is rounded off.


  Jer 5:19


  This calamity Judah is preparing for itself by its obduracy and excess of wickedness.—Jer 5:19. "And if ye then shall say, Wherefore hath Jahveh our God done all this unto us? then say to them, Like as ye have forsaken me and served strange gods in your land, so shall ye serve strangers in a land that is not yours. Jer 5:20. Declare this in the house of Jacob, and publish it in Judah, saying, Jer 5:21. Hear now this, foolish people without understanding, that have eyes and see not, have ears and hear not. Jer 5:22. Me will ye not fear, saith Jahve, nor tremble before me? who have set the sand for a bound to the sea, an everlasting boundary that it passes not, and its waves toss themselves and cannot, and roar and pass not over. Jer 5:23. But this people hath a stubborn and rebellious heart; they turned away and went. Jer 5:24. And said not in their heart: Let us now fear Jahveh our God, who giveth rain, the early rain and the late rain, in its season; who keepeth for us the appointed weeks of the harvest. Jer 5:25. Your iniquities have turned away these, and your sins have withholden the good from you. Jer 5:26. For among my people are found wicked men; they lie in wait as fowlers stoop; they set a trap, they catch men. Jer 5:27. As a cage full of birds, so are their houses full of deceit; therefore are they become great and rich. Jer 5:28. They are grown fat and sleek, they go beyond bound in wickedness; the cause they try not, the cause of the orphans, that they might have prosperity; and the right of the needy they judge not. Jer 5:29. Shall I not punish this? saith Jahveh; shall not my soul be avenged on such a people as this? Jer 5:30. The appalling and horrible is done in the land. Jer 5:31. The prophets prophesy falsely, and the priests bear rule under their lead, and my people loves it so. But what will ye do in the end thereof."


  The thought of Jer 5:19, that the people, by its apostasy, draws down this judgment on itself, forms the transition from the threat of punishment to the reproof of sins. The penalty corresponds to the sin. Because Judah in its own land serves the gods of foreigners, so it must serve strangers in a foreign land.


  Jer 5:20-22


  The reproof of sins is introduced by an apostrophe to the hardened race. The exhortation, "Publish this," is addressed to all the prophet's hearers who have the welfare of the people at heart. "This," in Jer 5:20 and Jer 5:21, refers to the chiding statement from Jer 5:23 onwards, that the people fears not God. The form of address, people foolish and without understanding (cf. Jer 4:22; Hos 7:11), is made cutting, in order, if possible, to bring the people yet to their senses. The following clauses, "they have eyes," etc., depict spiritual blindness and deafness, as in Eze 12:22; cf. Deu 29:3. Blindness is shown in that they see not the government of God's almighty power in nature; deafness, in that they hear not the voice of God in His word. They have no fear even of the God whose power has in the sand set an impassable barrier for the mighty waves of the sea. "Me" is put first for emphasis. The waves beat against their appointed barrier, but are not able, sc. to pass it.


  Jer 5:23-24


  But this people has a stubborn and rebellious heart; it bows not beneath the almighty hand of God. "Stubborn and rebellious," joined as in Deu 21:18, Deu 21:20. Hence the following סרוּ is not to be taken from סרר: they defy (Hitz.), but from סוּר: they turn away and go off, and consider not that they owe their daily bread to the Lord. Neither does God's power move the obdurate people to the fear of Him, nor do the proofs of His love make any impression. They do not consider that God gives them the rain which lends the land its fruitfulness, so that at the fixed time they may gather in the harvest. The ו cop. before יורה is rejected by the Masoretes in the Keri as out of place, since גּשׁם is not any special rain, co-ordinate to the early and late rain (Hitz.), or because they had Deu 11:14; Joe 2:23 before them. But in this they failed to notice that the ו before יורה and that before מלקושׁ are correlative, having the force of et—et. שׁבעת is stat. constr. from שׁבעת, weeks, and to it חקּות is co-ordinated in place of an adjective, so that קציר is dependent on two co-ordinate stat. constr., as in Jer 46:9, Jer 46:11; Zep 2:6. But the sense is not, the weeks, the statutes, of the harvest, i.e., the fixed and regulated phenomena which regulate the harvest (Graf), but, appointed weeks of harvest. The seven weeks between the second day of the passover and the feast of harvest, or of weeks, Exo 23:16; Exo 34:22; Deu 16:9., are what is here meant. We must reject the rendering, "oath as to the harvest-time" (L. de Dieu, J. D. Mich., and Ew.), since Scripture knows nothing of oaths taken by God as to the time of harvest; in Gen 8:22 there is no word of an oath.


  Jer 5:25-27


  The people has by its sins brought about the withdrawal of these blessings (the withholding of rain, etc.). הטּוּ, turned away, as in Amo 5:12; Mal 3:5. "These," i.e., the blessings mentioned in Jer 5:24. The second clause repeats the same thing. The good, i.e., which God in His goodness bestowed on them.


  This is established in Jer 5:26. by bringing home to the people their besetting sins. In (amidst) the people are found notorious sinners. ישׁוּר in indefinite generality: they spy about, lie in wait; cf. Hos 13:7. The singular is chosen because the act described is not undertaken in company, but by individuals. שׁך from שׁכך, bend down, stoop, as bird-catchers hide behind the extended nets till the birds have gone in, so as then to draw them tight. "They set;" not the fowlers, but the wicked ones. משׁחית, destroyer (Exo 12:23, and often), or destruction (Ezek. 21:36); here, by virtue of the context, a trap which brings destruction. The men they catch are the poor, the needy, and the just; cf. Jer 5:28 and Isa 29:21. The figure of bird-catching leads to a cognate one, by which are set forth the gains of the wicked or the produce of their labours. As a cage is filled with captured birds, so the houses of the wicked are filled with deceit, i.e., possessions obtained by deceit, through which they attain to credit, power, and wealth. Graf has overthrown Hitz.'s note, that we must understand by מרמה, not riches obtained by deceit, but he means and instruments of deceit; and this on account of the following: therefore they enrich themselves. But, as Graf shows, it is not the possession of these appliances, but of the goods acquired by deceit, that has made these people great and rich, "as the birds that fill the cage are not a means for capture, but property got by cunning." כּלוּב, cage, is not strictly a bird-cage, but a bird-trap woven of willows (Amo 8:1), with a lid to shut down, by means of which birds were caught.


  Jer 5:28


  Through the luxurious living their wealth makes possible to them, they are grown fat and sleek. עשׁתוּ, in graphic description, is joined asynd. to the preceding verb. It is explained by recent comm. of fat bodies, become glossy, in keeping with the noun עשׁת, which in Sol 5:14 expresses the glitter of ivory; for the meaning cogitare, think, meditate, which עשׁת bears in Chald., yields no sense available here. The next clause is variously explained. גּם points to another, yet worse kind of behaviour. It is not possible to defend the translation: they overflow with evil speeches, or swell out with evil things (Umbr., Ew.), since עבר c. accus. does not mean to overflow with a thing. Yet more arbitrary is the assumption of a change of the subject: (their) evil speeches overflow. The only possible subject to the verb is the wicked ones, with whom the context deals before and after. דּברי־רע are not words of wickedness = what may be called wickedness, but things of wickedness, wicked things. דּברי serves to distribute the idea of רע into the particular cases into which it falls, as in Psa 65:4; Psa 105:27, and elsewhere, where it is commonly held to be pleonastic. Hitz. expounds truly: the individual wickednesses in which the abstract idea of wicked manifests itself. Sense: they go beyond all that can be conceived as evil, i.e., the bounds of evil or wickedness. The cause they plead not, namely, the case of the orphans. ויצליחוּ, imperf. c. ו consec.: that so they might have prosperity. Hitz. regards the wicked men as the subject, and explains the words thus: such justice would indeed be a necessary condition of their success. But that the wicked could attain to prosperity by seizing every opportunity of defending the rights of the fatherless is too weak a thought, coming after what has preceded, and besides it does not fit the case of those who go beyond all bounds in wickedness. Ew. and Graf translate: that they (the wicked) might make good the rightful cause (of the orphan), help the poor man to his rights. But even if הצליח seems in Ch2 7:11; Dan 8:25, to have the signif. carry through, make good, yet in these passages the sig. carry through with success is fundamental; there, as here, this will not suit, הצליח being in any case applicable only to doubtful and difficult causes—a thought foreign to the present context. Blame is attached to the wicked, not because they do not defend the orphan's doubtful pleas, but because they give no heed at all to the orphan's rights. We therefore hold with Raschi that the orphans are subject to this verb: that the orphans might have had prosperity. The plural is explained when we note that יתום is perfectly general, and may be taken as collective. The accusation in this verse shows further that the prophet had the godless rulers and judges of the people in his eye.


  Jer 5:29-31


  Jer 5:29 is a refrain-like repetition of Jer 5:9.—The Jer 5:30 and Jer 5:31 are, as Hitz. rightly says, "a sort of epimetrum added after the conclusion in Jer 5:29," in which the already described moral depravity is briefly characterized, and is asserted of all ranks of the people. Appalling and horrible things happen in the land; cf. Jer 2:12; Jer 23:14; Jer 18:13; Hos 6:10. The prophets prophesy with falsehood, בּשּׁקר, as in Jer 20:6; Jer 29:9; more fully בּשׁמי לשׁקר, Jer 23:25; Jer 27:15. The priests rule על, at their (the prophets') hands, i.e., under their guidance or direction; cf. Ch1 25:2., Ch2 23:18; not: go by their side (Ges., Dietr.), for רדה is not: go, march on, but: trample down. My people loves it so, yields willingly to such a lead; cf. Amo 4:5. What will ye do לאחריתהּ, as to the end of this conduct? The suff. faem. with neuter force. The end thereof will be the judgment; will ye be able to turn it away?


  Jeremiah 6


  Jer 6:1


  The Judgment is Irrevocably Decreed.—A hostile army approaches from the north, and lays siege to Jerusalem, in order to storm the city (Jer 6:1-8). None is spared, since the people rejects all counsels to reform (Jer 6:9-15). Since it will not repent, it will fall by the hands of the enemy, in spite of the outward sacrificial service (Jer 6:16-21). The enemy will smite Zion without mercy, seeing that the trial of the people has brought about no change for the better in them (Jer 6:22-30).


  Jer 6:1-2


  The judgment breaking over Jerusalem.—Jer 6:1. "Flee, ye sons of Benjamin, out of the midst of Jerusalem, and in Tekoa blow the trumpet, and over Beth-haccerem set up a sign; for evil approaCheth from the north, and great destruction. Jer 6:2. The comely and the delicate—I lay waste the daughter of Zion. Jer 6:3. To her come shepherds with their flocks, pitch their tents about her round about, and devour each his portion. Jer 6:4. Sanctify war against her; arise, let us go up at noon. Woe unto us! for the day declineth; for the shadows of evening lengthen. Jer 6:5. Arise, let us go up by night, and destroy her palaces. Jer 6:6. For thus hath Jahveh of hosts spoken, Hew down wood, and pile up against Jerusalem a rampart; she is the city that is (to be) punished, she is all full of oppression in her midst. Jer 6:7. As a fountain pours forth its water, so pours she forth her wickedness: violence and spoiling is heard in her; before my face continually, wounds and smiting. Jer 6:8. Be warned, Jerusalem, lest my soul tear herself from thee, lest I make thee a waste, a land uninhabited."


  In graphic delineation of the enemy's approach against Jerusalem, the prophet calls on the people to flee. As regarded its situation, Jerusalem belonged to the tribe of Benjamin; the boundary between the tribal domain of Judah and Benjamin passed through the valley of Ben-hinnom on the south side of Jerusalem, and then ran northwards to the west of the city (Jos 15:8; Jos 18:16.). The city was inhabited by Judeans and Benjamites, Ch1 9:2. The summons is addressed to the Benjamites as the prophet's fellow-countrymen. Tekoa lay about two hours' journey southwards from Bethlehem, according to Jerome, on a hill twelve Roman miles south of Jerusalem; see on Jos 15:59. This town is mentioned because its name admits of a play on the word תּקעוּ. The alarm is given in the country south of Jerusalem, because the enemy is coming from the north, so that the flight will be directed southwards. Beth-haccerem, acc. to Jerome, was a hamlet (vicus) between Jerusalem and Tekoa, qui lingua Syra et Hebraic Bethacharma nominatur, et ipse in monte positus, apparently on what is now called the Frank's Hill, Jebel Fureidis; see on Neh 3:14. משׂאת, the lifting up, that which raises itself up, or is raised; here a lofty beacon or signal, the nature of which is not further made known. The meaning, fire-signal, or ascending column of smoke, cannot be made good from Jdg 20:38, Jdg 20:40, since there עשׁן is appended; nor from the statements of classical authors (in Ros.), that in time of war bodies of troops stationed in different places made their positions known to one another by masses of rising flame during the night, and by columns of smoke in the day time. As to the last clause, cf. Jer 1:14. "Great destruction," as in Jer 4:6.—In Jer 6:2 the impending judgment is further described. It falls on the daughter of Zion, the capital and its inhabitants, personified as a beautiful and delicately reared woman. נוה, defectively written for נאוה, contracted from נאוה, lovely, beautiful. The words are not vocatives, O fair and delicate, but accusatives made to precede their governing verb absolutely, and are explained by "the daughter of Zion," dependent on "I destroy:" the fair and the delicate, namely, the daughter of Zion, I destroy. דּמה as in Hos 4:5. The other meaning of this verb, to be like, to resemble, is wholly unsuitable here; and, besides, in this signification it is construed with אל or ל. Ew.'s translation, I mean the daughter of Zion, is not justifiable by the usage of the word, the Piel only, and not the Kal, being capable of this interpretation.


  Jer 6:3


  The destruction comes about by means of shepherds with their flocks, who set up their tents round the city, and depasture each his portion. We need hardly observe that the shepherds and their flocks are a figure for princes, who with their peoples besiege and sack Jerusalem; with this cf. Jer 1:15. The figure does not point to a nomad swarm, or the Scythian people, as Ew. supposes. "Each his hand," i.e., what lies to his hand, or next him.


  Jer 6:4-7


  The description passes from figure to reality, and the enemies appear before us as speaking, inciting one another to the combat, encouraging one another to storm the city. To sanctify a war, i.e., prepare themselves for the war by religious consecration, inasmuch as the war was undertaken under commission from God, and because the departure of the army, like the combat itself, was consecrated by sacrifice and other religious ceremonies; see on Joe 3:9. עלה, to go up against a place as an enemy, not, go up upon, in which case the object, them (the city or walls), could not be omitted. It is plainly the storming or capture of the town that is meant by the going up; hence we may understand what follows: and we will destroy her palaces. We have a rousing call to go up at noon or in clear daylight, joined with "woe to us," a cry of disappointment that they will not be able to gain their ends so soon, not indeed till night; in these we see the great eagerness with which they carry on the assault. יום פּנה, the day turns itself, declines towards its end; cf. Psa 90:9. The enemies act under a commission from God, who has imposed on them the labour of the siege, in order to punish Jerusalem for her sins. Jahveh is here most fittingly called the God of hosts; for as God of the world, obeyed by the armies of heaven, He commands the kings of the earth to chastise His people. Hew wood, i.e., fell trees for making the siege works, cf. Deu 20:20, both for raising the attacking ramparts, and for the entire apparatus necessary for storming the town. עצה is not a collective form from עץ, like דּגה from דּג; but the ה is a suffix in spite of the omission of the Mappik, which is given by but a few of the codd., eastern and western, for we know that Mappik is sometimes omitted, e.g., Num 15:28, Num 15:31; cf. Ew. 247, d. We are encouraged to take it so by Deu 20:19, where עצה are the trees in the vicinity of the town, of which only the fruit trees were to be spared in case of siege, while those which did not bear eatable fruit were to be made use of for the purposes of the siege. And thus we must here, too, read עצה, and refer the suffix to the next noun (Jerusalem). On "pile up a rampart," cf. Sa2 20:5; Eze 4:2, etc. הפקד is used as passive of Kal, and impersonally. The connection with העיר is to be taken like חנה in Isa 29:1 : the city where it is punished, or perhaps like Psa 59:6, the relative being supplied: that is punished. כּלּהּ is not to be joined, contrary to the accents, with הפקד (Ven., J. D. Mich.), a connection which, even if it were legitimate, would give but a feeble thought. It belongs to what follows, "she is wholly oppression in her midst," i.e., on all sides in her there is oppression. This is expanded in Jer 6:7. lxx and Jerome have taken הקיר from קרר, and translate: like as a cistern keeps its water cool (ψύχει, frigidam facit), so she keeps her wickedness cool. Hitz. has pronounced in favour of this interpretation, but changes "keep cool" into "keep fresh," and understands the metaphor thus: they take good care that their wickedness does not stagnate or become impaired by disuse. But it would be a strange metaphor to put "keep wickedness cool," for "maintain it in strength and vigour." We therefore, along with Luth. and most commentators, prefer the rabbinical interpretation: as a well makes its water to gush out, etc.; for there is no sufficient force in the objection that מקור from קוּר, dig, is not a spring but a well, that הקיר has still less the force of making to gush forth, and that בּור wholly excludes the idea of causing to spring out. The first assertion is refuted by Jer 2:13, מקור, fountain of living water; whence it is clear that the word does mean a well fed by a spring. It is true, indeed, that the word בּור, a later way of writing בּאר (cf. Ch1 11:17. 22 with Sa2 23:15. 20), means usually, a pit, a cistern dug out; but this form is not substantially different from בּאר, well, puteus, which is used for בּור in Ps. 55:24 and Psa 69:16. Accordingly, this latter form can undoubtedly stand with the force of בּאר, as has been admitted by the Masoretes when they substituted for it בּאר; cf. the Arab. bi'run. The noun מקור puts beyond doubt the legitimacy of giving to הקיר, from קוּר, to dig a well, the signification of making water to gush forth.


  The form הקרה is indeed referable to קרר, but only shows, as is otherwise well known, that no very strict line of demarcation can be drawn between the forms of verbs 'עע and 'הקיר ;עו, again, is formed regularly from קוּר. Violence and spoiling; cf. Jer 20:8, and Amo 3:10; Hab 1:3. "Before my face," before mine eyes, corresponds to "is heard," as wounds and smitings are the consequences of violence. On that head, cf. Psa 55:10-12.


  Jer 6:8


  If Jerusalem cease not from these sins and crimes, the Lord must devote it to spoliation. Let thyself be corrected, warned; cf. Psa 2:10; Lev 26:23. תּקע from יקע, tear oneself loose, estrange oneself, as in Eze 23:17. "A land uninhabited" is an apposition giving greater expressiveness to "a waste," Jer 22:6.


  Jer 6:9


  This judgment will fall unsparingly on Jerusalem, because they listen to no warning, but suffer themselves to be confirmed in their shameless courses by false prophets and wicked priests.—Jer 6:9. "Thus hath Jahveh of hosts said: They shall have a gleaning of the remnant of Israel as of a vine: lay thine hand again as a vine-dresser on the soots. Jer 6:10. To whom shall I speak, and testify, that they may hear? Behold, uncircumcised is their ear, and they cannot give heed: behold, the word of Jahveh is become to them a reproach; they have no pleasure in it. Jer 6:11. But of the fury of Jahveh am I full, am weary with holding it in. Pour it out upon the child on the street, and upon the group of young men together; for even the husband with the wife shall be taken, the old man with him that is full of days. Jer 6:12. And their houses shall pass unto others, fields and wives together; for I stretch out mine hand against the inhabitants of the land, saith Jahveh. Jer 6:13. For great and small are all of them greedy for gain; and from the prophet to the priest, all use deceit. Jer 6:14. And they heal the breach of the daughter of my people lightly, saying, Peace, peace, when there is no peace. Jer 6:15. They are put to shame because they have done abomination, yet they take not shame to themselves, neither know they disgrace; therefore they shall fall among them that fall: at the time that I visit them they shall stumble, hath Jahveh said."


  The threatening of Jer 6:9 is closely connected with the foregoing. The Lord will make Jerusalem an uninhabited waste, because it will not take warning. The enemy will make a gleaning like vine-dressers, i.e., they will yet search out eve that which is left of the people, and crush it or carry it captive. This still sterner threat does come into contradiction with the repeated pledge, that Israel is not to be wholly extirpated, not to be made an utter end of (Jer 4:27; Jer 5:10, Jer 5:18). For even at the gleaning odd clusters are left, which are not noticed or set store by. The words convey the idea that the enemy will not have done with it after one devastating campaign, but will repeat his inroads. עולל is construed with the accus. of the vineyard in Lev 19:10. The "remnant of Israel" is not the kingdom of Judah at large, but Judah already reduced by judgments. In the second clause the idea of the first is repeated in the form of a command to the gleaners. The command is to be looked on as addressed to the enemy by God; and this turn of the expression serves to put the thought with a positiveness that excludes the faintest doubt. To bring back the hand means: yet again to turn it, stretch it out against a person or thing; cf. Amo 1:8; Isa 1:25. סלסלּות is not baskets, like סלּים, Gen 40:16, but like זלזלּים, Isa 18:5, vine-shoots, prop. waving twigs, like תּלתּלּים, Sol 5:11, from סלל = זלל and תּלל, wave (Ew., Hitz.).


  Jer 6:10-11


  Well might Jeremiah warn the people once more (cf. Jer 6:8), in order to turn sore judgment away from it; but it cannot and will not hear, for it is utterly hardened. Yet can he not be silent; for he is so filled with the fury of God, that he must pour it forth on the depraved race. This is our view of the progress of the thought in these verses; whereas Hitz. and Graf make what is said in Jer 6:11 refer to the utterance of the dreadful revelation received in Jer 6:9. But this is not in keeping with "testify that they may hear," or with the unmistakeable contrast between the pouring out of the divine fury, Jer 6:11, and the testifying that they may hear, Jer 6:10. Just because their ear is uncircumcised to that they cannot hear, is it in vain to speak to them for the purpose of warning them; and the prophet has no alternative left but to pour out on the deaf and seared people that fury of the Lord with which he is inwardly filled. The question: to whom should I speak? etc. (על for אל, as Psa 111:2 and often), is not to be taken as a question to God, but only as a rhetorical turn of the thought, that all further speaking or warning is in vain. "Testify," lay down testimony by exhibiting the sin and the punishment it brings with it. "That they may hear," ut audiant, the Chald. has well paraphrased: ut accipiant doctrinam. Uncircumcised is their ear, as it were covered with a foreskin, so that the voice of God's word cannot find its way in; cf. Jer 5:24; Jer 4:4. The second clause, introduced by הנּה, adduces the reason of their not being able to hear. The word of God is become a reproach to them; they are determined not to hearken to it, because it lashes their sins. Jer 6:11 comes in adversatively: But the fury of the Lord drives him to speak. חמת יהוה is not a holy ardour for Jahveh (Graf and many ancient comm.), but the wrath of God against the people, which the prophet cannot contain, i.e., keep to himself, but must pour out. Because they will not take correction, he must inflict the judgment upon them, not merely utter it. The imper. שׁפך is to be taken like השׁב, Jer 6:9, not as an expression of the irresistible necessity which, in spite of all his efforts against it, compels the prophet to pour forth, in a certain sense, the wrath of the Lord on all classes of the people by the very publishing of God's word (Graf); but it is the command of God, to be executed by him, as is shown by "for I stretch out mine hand," Jer 6:12. The prophet is to pour out the wrath of God by the proclamation of God's word, which finds its fulfilment in judgments of wrath; see on Jer 1:10. Upon all classes of the people: the children that play in the street (cf. Jer 9:20), the young men gathered together in a cheerful company, the men and women, old men and them that are full of days, i.e., those who have reached the furthest limit of old age. כּי tells why the prophet is so to speak: for upon the whole population will God's wrath be poured out. ילּכד, not, be taken captive, but, be taken, overtaken by the wrath, as in Jer 8:9; cf. Sa1 14:41.


  Jer 6:12-14


  Jer 6:12 gives the result of being thus taken: their houses, fields, and wives will be handed over to others, descend to others. Wives are mentioned along with houses and fields, as in the commandment, Exo 20:17; cf. Deu 5:18. The loss of all one's possessions is mentioned in connection with reproof, following in Jer 6:13, of greed and base avarice. The threatening is confirmed in Jer 6:12 by the clause: for I (Jahveh) stretch my hand out, etc. Then in Jer 6:13 and Jer 6:14 the cause of the judgment is adduced. The judgment falls upon all, for all, great and little, i.e., mean and powerful (cf. Jer 6:4, Jer 6:5), go after base gain; and the teachers, who ought to lead the people on the true way (Isa 30:21), sue deceit and dishonesty. They heal the breach of the daughter of my people, i.e., the infirmities and injuries of the state, after a light and frivolous fashion (נקלּה is partic.Niph. faem., and על is of the thing that covers another);—in this, namely, that they speak of peace and healing where there is no peace; that they do not uncover the real injuries so as to heal them thoroughly, but treat them as if they were trifling and in no way dangerous infirmities.


  Jer 6:15


  For this behaviour they are put to shame, i.e., deceived in their hope. The perf. is prophetic, representing the matter as being equally certain as if it had been already realized. It cannot bear to be translated either: they should be ashamed (Ros., Umbr. after the Chald.), or: they would be ashamed (Ew.). The following grounding clause adduces the cause of their being put to shame: because they have done abomination; and the next clauses bring in a contrast: yet on the contrary, shame and disgrace they know not; therefore on the day of visitation they will fall with the rest. When these verses are repeated in Jer 8:12, the Niph. הכּלם is used in place of the Hiph. הכלים. It does not, however, follow from this that the Hiph. has here the force of the Niph., but only thus much, that the Hiph. is here used, not in a transitive, but in a simply active meaning: to have shame or disgrace. For פּקדתּים with the relative omitted, time when I visit, we have in Jer 8:12 the simpler form of the noun פּקדּת, as in Jer 10:15; Jer 46:21, and often. Such divergencies do not justify the accommodation of the present passage to these others, since on occasions of repetitions the expression in matters of subordinate importance is often varied. The perf. of the verb has here the force of the fut. exact.


  Jer 6:16


  The judgment cannot be turned aside by mere sacrifice without a change of heart.—Jer 6:16. "Thus hath Jahveh said: Stand on the ways, and look, and ask after the everlasting paths, which (one) is the way of good, and walk therein; so shall ye find rest for your souls. But they say, We will not go. Jer 6:17. And I have set over you watchmen, (saying): Hearken to the sound of the trumpet; but they say, We will not hearken. Jer 6:18. Therefore hear, ye peoples, and know, thou congregation, what happens to them. Jer 6:19. Hear, O earth! Behold, I bring evil on this people, the fruit of their thoughts; for to my words they have not hearkened, and at my law they have spurned. Jer 6:20. To what end, then, is their incense coming to me from Sheba, and the good spice-cane from a far land? Your burnt-offerings are not a pleasure, and your slain-offerings are not grateful to me. Jer 6:21. Therefore thus hath Jahveh said: Behold, I lay stumbling-blocks for this people, that thereon fathers and sons may stumble, at once the neighbour and his friend shall perish."


  Jer 6:16


  The Lord has not left any lack of instruction and warning. He has marked out for them the way of salvation in the history of the ancient times. It is to this reference is made when they, in ignorance of the way to walk in, are called to ask after the everlasting paths. This thought is clothed thus: they are to step forth upon the ways, to place themselves where several ways diverge from one another, and inquire as to the everlasting paths, so as to discover which is the right way, and then on this they are to walk. נתיבות עולם are paths that have been trod in the hoary time of old, but not all sorts of ways, good and bad, which they are to walk on indiscriminately, so that it may be discovered which of them is the right one (Hitz.). This meaning is not to be inferred from the fact, that in Jer 18:15 everlasting paths are opposed to untrodden ways; indeed this very passage teaches that the everlasting ways are the right ones, from which through idolatry the people have wandered into unbeaten paths. Thus the paths of the old time are here the ways in which Israel's godly ancestors have trod; meaning substantially, the patriarchs' manner of thinking and acting. For the following question, "which is the way," etc., does not mean, amongst the paths of old time to seek out that which, as the right one, leads to salvation, but says simply thus much: ask after the paths of the old time, so as thus to recognise the right way, and then, when ye have found it, to walk therein. דּרך הטּוב, not, the good way; for הטּוב cannot be an objective appended to דּרך, since immediately after, the latter word is construed in בּהּ as faem. "The good" is the genitive dependent on "way:" way of the good, that leads to the good, to salvation. This way Israel might learn to know from the history of antiquity recorded in the Torah. Graf has brought the sense well out in this shape: "Look inquiringly backwards to ancient history (Deu 32:7), and see how success and enduring prosperity forsook your fathers when they left the way prescribed to them by God, to walk in the ways of the heathen (Jer 18:15); learn that there is but one way, the way of the fear of Jahveh, on which blessing and salvation are to be found (Jer 32:39-40)." Find (with ו consec.), and find thus = so shall ye find; cf. Ew. 347, b; Ges. 130, 2. To "we will not go," we may supply from the context: on the way of good.


  Jer 6:17


  But God does not let the matter end here. He caused prophets to rise up amongst them, who called their attention to the threatening evil. Watchers are prophets, Eze 3:17, who stand upon the watch-tower to keep a lookout, Hab 2:1, and to give the people warning, by proclaiming what they have seen in spirit. "Hearken to the sound," etc., are not the words of the watchmen (prophets), for it is they who blow the trumpet, but the words of God; so that we have to supply, "and I said." The comparison of the prophets to watchmen, who give the alarm of the imminent danger by means of the sound of the trumpet, involves the comparison of the prophets' utterances to the clang of the signal-horn-suggested besides by Amo 3:6.


  Jer 6:18


  Judah being thus hardened, the Lord makes known to the nations what He has determined regarding it; cf. Mic 1:2. The sense of "Know, thou congregation," etc., is far from clear, and has been very variously given. Ros., Dahl., Maur., Umbr., and others, understand עדה of the congregation or assembly of the foreign nations; but the word cannot have this meaning without some further qualifying word. Besides, a second mention of the nations is not suitable to the context. the congregation must be that of Israel. The only question can be, whether we are by this to think of the whole people (of Judah), (Chald, Syr., Ew., and others), or whether it is the company of the ungodly that is addressed, as in the phrase עדת קרח(Hitz.). But there is little probability in the view, that the crew of the ungodly is addressed along with the nations and the earth. Not less open to debate is the construction of את־אשׁר־בּם. In any case little weight can be attached to Hitz.'s assumption, that את is used only to mark out the אשׁר as relative pronoun: observe it, O company that is amidst them. The passages, Jer 38:16 (Chet.), and Ecc 4:3, where את seems to have this force, are different in kind; for a definite noun precedes, and to it the relation את־אשׁרis subjoined. And then what, on this construction, is the reference of בּם, amidst them? Hitz. has said nothing on this point. But it could only be referred to "peoples:" the company which is amidst the peoples; and this gives no reasonable sense. These three words can only be object to "know:" know what is amongst (in) them; or: what is or happens to them (against them). It has been taken in the first sense by Chald. (their sins), Umbr., Maur.: what happens in or amongst them; in the second by Ros., Dahl.: what I shall do against them. Ewald, again, without more ado, changes בּם into בּא: know, thou congregation, what is coming. By this certainly a suitable sense is secured; but there are no sufficient reasons for a change of the text, it is the mere expedient of embarrassment. All the ancient translators have read the present text; even the translation of the lxx: καὶ οἱ ποιμαίνοντες τὰ ποίμνια αὐτῶν, has been arrived at by a confounding of letters (דעי עדה with רעי עדר). We understand "congregation" of Israel, i.e., not of the whole people of Judah, but of those to whom the title "congregation" was applicable, i.e., of the godly, small as their number might be. Accordingly, we are not to refer את־אשׁר בּםto "peoples:" what is occurring amidst the peoples, viz., that they are coming to besiege Jerusalem, etc. (Jer 6:3.). Nor is it to be referred to those in Judah who, according to Jer 6:16 and Jer 6:17, do not walk in the right way, and will not give ear to the sound of the trumpet. The latter reference, acc. to which the disputed phrase would be translated: what will happen to them (against them), seems more feasible, and corresponds better to the parallelism of Jer 6:18 and Jer 6:19, since this corresponds better to the parallelism of Jer 6:18 and Jer 6:19, since this same phrase is then explained in Jer 6:19 by: I bring evil upon this people.


  Jer 6:19


  In Jer 6:19 the evil is characterized as a punishment drawn down by them on themselves by means of the apposition: fruit of their thoughts. "Fruit of their thoughts," not of their deeds (Isa 3:10), in order to mark the hostility of the evil heart towards God. God's law is put in a place of prominence by the turn of the expression: My law, and they spurned at it; cf. Ew. 344, b, with 309, b.


  Jer 6:20


  The people had no shortcoming in the matter of sacrifice in the temple; but in this service, as being mere outward service of works, the Lord has no pleasure, if the heart is estranged from Him, rebels against His commandments. Here we have the doctrine, to obey is better than sacrifice, Sa1 15:22. The Lord desires that men do justice, exercise love, and walk humbly with Him, Mic 6:8. Sacrifice, as opus operatum, is denounced by all the prophets: cf. Hos 6:6; Amo 5:21., Isa 1:11; Psa 50:8. Incense from Sheba (see on Eze 27:22) was required partly for the preparation of the holy incense (Exo 30:34), partly as an addition to the meat-offerings, Lev 2:1, Lev 2:15, etc. Good, precious cane, is the aromatic reed, calamus odoratus (Exo 30:23), calamus from a far country—namely, brought from India—and used in the preparation of the anointing oil; see on Exo 30:23. לרצון is from the language of the Torah; cf. Lev 1:3., Jer 22:19., Exo 28:38; and with לא: not to well-pleasing, sc. before Jahveh, i.e., they cannot procure for the offerers the pleasure or favour of God. With לא ערבוּ לי cf. Hos 9:4.


  Jer 6:21


  Therefore the Lord will lay stumbling-blocks before the people, whereby they all come to grief. The stumbling-blocks by which the people are to fall and perish, are the inroads, of the enemies, whose formidableness is depicted in Jer 6:22. The idea of totality is realized by individual cases in "fathers and sons, neighbour and his friend." יחדּו belongs to the following clause, and not the Keri, but the Cheth. יאבדוּ, is the true reading. The Keri is formed after the analogy of Jer 46:6 and Jer 50:32; but it is unsuitable, since then we would require, as in the passages cited, to have נפל in direct connection with כּשׁל.


  Jer 6:22


  A distant, cruel people will execute the judgment, since Judah, under the trial, has proved to be worthless metal.—Jer 6:22. "Thus hath Jahveh said: Behold, a people cometh from the land of the north, and a great nation raises itself from the furthermost sides of the earth. Jer 6:23. Bows and javelins they bear; cruel it is, and they have no mercy; their voice roareth like the sea; and on horses they ride, equipped as a man for the war against thee, daughter of Zion. Jer 6:24. We heard the rumour thereof: weak are our hands: anguish hath taken hold of us, and pain, as of a woman in travail. Jer 6:25. Go not forth into the field, and in the way walk not; for a sword hath the enemy, fear is all around. Jer 6:26. O daughter of my people, gird thee with sackcloth, and besprinkle thee with ashes; make mourning for an only son, butter lamentation: for suddenly shall the spoiler come upon us. Jer 6:27. For a trier have I set thee among my people as a strong tower, that thou mightest know and try their way. Jer 6:28. They are all revolters of revolters; go about as slanderers; brass and iron; they are all dealing corruptingly. Jer 6:29. Burned are the bellows by the fire, at an end is the lead; in vain they melt and melt; and wicked ones are not separated. Jer 6:30. Rejected silver they call them, for Jahveh hath rejected them."


  In Jer 6:22 the stumbling-blocks of Jer 6:21 are explained. At the end of this discourse yet again the invasion of the enemy from the far north is announced, cf. Jer 4:13 and Jer 5:15, and its terribleness is portrayed with new colours. The farther the land is from which the enemy comes, the more strange and terrible he appears to the imagination. The farthest (hindmost) sides of the earth (cf. Jer 25:32) is only a heightening of the idea: land of the north, or of the far distance (Jer 5:15); in other words, the far uttermost north (cf. Isa 14:13). In this notice of their home, Hitz. finds a proof that the enemies were the Scythians, not the Chaldeans; since, acc. to Eze 38:6, Eze 38:15, and Eze 39:2, Gog, i.e., The Scythians, come "from the sides of the north." But "sides of the earth" is not a geographical term for any particular northern country, but only for very remote lands; and that the Chaldeans were reckoned as falling within this term, is shown by the passage Jer 31:8, according to which Israel is to be gathered again from the land of the north and from the sides of the earth. Here any connection with Scythia in "sides of the earth" is not to be thought of, since prophecy knows nothing of a captivity of Israel in Scythia, but regards Assur and Babylon alone as the lands of the exile of Israelites and Jews. As weapons of the enemy then are mentioned bows (cf. Jer 4:29; Jer 5:16), and the javelin or lance (כּידון, not shield; see on Sa1 17:6). It is cruel, knows no pity, and is so numerous and powerful, that its voice, i.e., the tumult of its approach, is like the roaring of the sea; cf. Isa 5:30; Isa 17:12. On horses they ride; cf. Jer 4:13; Jer 8:16; Hab 1:8. ערוּך in the singular, answering to "cruel it is," points back to גּוי or כּאישׁ . is not for כּאישׁ אחד (Ros.), but for כּאישׁ מלחמה, cf. Sa1 17:33; Isa 42:13; and the genitive is omitted only because of the למלחמה coming immediately after (Graf). "Against thee" is dependent on ערוּך: equipped as a warrior is equipped for the war, against the daughter of Zion. In Jer 6:24-26 are set forth the terrors and the suspense which the appearance of the foe will spread abroad. In Jer 6:24 the prophet, as a member of the people, gives utterance to its feelings. As to the sense, the clauses are to be connected thus: As soon as we hear the rumour of the people, i.e., of its approach, our hands become feeble through dread, all power to resist vanishes: cf. Isa 13:7; and for the metaphor of travail, Isa 13:8; Mic 4:9, etc. In v. 28 the inhabitants of Jerusalem, personified as the daughter of Zion, are warned not to go forth of the city into the field or about the country, lest they fall into the enemies' hands and be put to death. מגור מסּביב, often used by Jeremiah, cf. Jer 20:3, Jer 20:10; Jer 46:5; Jer 49:29, and, as Jer 20:10 shows, taken from Psa 31:14. Fear or terrors around, i.e., on all sides danger and destruction threaten.


  Jer 6:26


  Sorest affliction will seize the inhabitants of Jerusalem. As to "daughter of my people," cf. Jer 4:11; on "gird thee with sackcloth," cf. Jer 4:8. To bestrew the head with ashes is a mode of expressing the greatest affliction; cf. Eze 27:30; Mic 1:10. אבל as in Amo 8:10; Zac 12:10.


  The closing verses of this discourse (Jer 6:27-30) are regarded by Hitz. as a meditation upon the results of his labours. "He was to try the people, and he found it to be evil." But in this he neglects the connection of these verses with the preceding. From the conclusion of Jer 6:30, "Jahveh hath rejected them," we may see that they stand connected in matter with the threatening of the spoiler; and the fact is put beyond a doubt when we compare together the greater subdivisions of the present discourse. The Jer 6:27-30 correspond in substance with the view given in Jer 5:30-31 of the moral character of the people. As that statement shows the reasons for the threatening that God must take vengeance on such a people (Jer 5:29), so what is said in the verses before us explain why it is threatened that a people approaching from the north will execute judgment without mercy on the daughter of Zion. For these verses do not tell us only the results of the prophet's past labours, but they at the same time indicate that his further efforts will be without effect. The people is like copper and iron, unproductive of either gold or silver; and so the smelting process is in vain. The illustration and the thing illustrated are not strictly discriminated in the statement. בּחון is adject. verb. with active force: he that tries metal, that by smelting separates the slag from the gold and silver ore; cf. Zac 13:9; Job 23:10. מבצר creates a difficulty, and is very variously understood. The ancient comm. have interpreted it, according to Jer 1:18, as either in a fortress, or as a fortress. So the Chald., changing בחון for בחור: electum dedi te in populo meo, in urbe munita forti. Jerome: datur propheta populo incredulo probator robustus, quod ebraice dicitur מבצר, quod vel munitum juxta Aquil., vel clausum atque circumdatum juxta Symm. et lxx sonat. The extant text of the lxx has ἐν λαοῖς δεδοκιμασμένοις. Following the usage of the language, we are justified only in taking מבצר as apposition to בּחון, or to the suffix in נתתּיך; in which case Luther's connection of it with עמּי, "among my people, which is so hard," will appear to be impossible. But again, it has been objected, not without reason, that the reference of "fortress" to Jeremiah is here opposed to the context, while in Jer 1:18 it falls well in with it; consequently other interpretations have been attempted. Gaab, Maur., Hitz., have taken note of the fact that בּצר occurs in Job 36:19, like בּצר in the signification of gold; they take מבצר as a contraction for מן בצר, and expound: without gold, i.e., although then was there no gold, to try for which was thy task. To this view Graf has objected: the testing would be wholly purposeless, if it was already declared beforehand that there was no noble metal in the people. But this objection is not conclusive; for the testing could only have as its aim to exhibit the real character of the people, so as to bring home to the people's apprehension what was already well known to God. These are weightier considerations: 1. We cannot make sure of the meaning gold-ore for בּצר by means of Job 36:19, since the interpretation there is open to dispute; and בּצר, Job 22:24, does not properly mean gold, but unworked ore, though in its connection with the context we must understand virgin gold and silver ore in its natural condition. Here, accordingly, we would be entitled to translate only: without virgin ore, native metal. 2. The choice of a word so unusual is singular, and the connection of מבצר with עמּי htiw is still very harsh. Yet less satisfactory is the emendation defended by J. D. Mich., Dahl, Ew., and Graf, מבצּר: "for a trier have I made thee among my people, for a separater;" for בּצר has in Heb. only the meaning cut off and fortify, and the Pi. occurs in Isa 22:10 and Jer 51:53 in the latter meaning, whereas the signif. separate, discriminate, can be maintained neither from Hebrew nor Arabic usage. The case being so, it seems to us that the interpretation acc. to Jer 1:18 has most to be said for it: To be a trier have I set thee amid my people "as a strong tower;" and to this Ges., Dietr. in Lex. s.v., adhere.


  Jer 6:28


  Jer 6:28 gives a statement as to the moral character of the people. "Revolters of revolters" is a kind of superlative, and סרי is to be derived from סרר, not from סוּר, perverse of perverse; or, as Hitz., imitating the Heb. phrase, rebels of the rebellious. Going about as slanderers, see on Lev 19:16, in order to bring others into difficulties; cf. Eze 22:9. To this is subjoined the figurative expression: brass and iron, i.e., ignoble metal as contrasted with gold and silver, cf. Eze 22:18; and to this, again, the unfigurative statement: they are all dealing corruptingly. משׁחיתים, cf. Isa 1:4; Deu 31:29. There is no sufficient reason for joining כּלּם with the preceding: brass and iron, as Hitz. and Graf do in defiance of the accents.


  Jer 6:29


  The trial of the people has brought about no purification, no separation of the wicked ones. The trial is viewed under the figure of a long-continued but resultless process of smelting. נחר, Niph. from חרר, to be burnt, scorched, as in Eze 15:4. מאשׁתּם is to be broken up, as in the Keri, into two words: מאשׁ and תּם (from תמם). For there does not occur any feminine form אשּׁה from אשׁ, nor any plural אשּׁת (even אשּׁה forms the plur. אשּׁים), so as to admit of our reading מאשּׁתם or מאשּׁתם. Nor would the plur., if there were one, be suitable; Ew.'s assertion that אשּׁות means flames of fire is devoid of all proof. We connect מאשׁ with what precedes: Burnt are the bellows with fire, at an end is the lead. Others attach "by the fire" to what follows: By the fire is the lead consumed. The thought is in either case the same, only תּם is not the proper word for: to be consumed. Sense: the smelting has been carried on so perseveringly, that the bellows have been scorched by the heat of the fire, and the lead added in order to get the ore into fusion is used up; but they have gone on smelting quite in vain. צרף with indefinite subject, and the infin. absol. added to indicate the long duration of the experiment. In the last clause of the verse the result is mentioned in words without a figure: The wicked have not been separated out (prop., torn asunder from the mass).


  Jer 6:30


  The final statement of the case: They call them (the whole people) rejected silver, i.e., they are recognised as such; for Jahveh has rejected them, has given over trying to make anything of them.


  Jeremiah 7


  The Vanity of Putting Trust in the Temple and in the Sacrificial Service, and the Way to Safety and Life—Jeremiah 7-10


  This discourse divides itself into three sections. Starting with the people's confident reliance in the possession of the temple and the legal sacrificial worship, Jeremiah in the first section, by pointing to the destruction of Shiloh, where in the old time the sanctuary of the ark of the covenant had been, shows that Jerusalem and Judah will not escape the fate of Shiloh and the kingdom of Ephraim, in case they persist in their stiffneckedness against the Lord their God (Jer 7:1-8:3). For the confirmation of this threatening he goes on, in the second section, further to tell of the people's determined resistance to all reformation, and to set forth the terrible visitation which hardened continuance in sin draws down on itself (Jer 8:4-9:21). To the same end he finally, in the third section, points out the means of escape from impending destruction, showing that the way to safety and life lies in acknowledging the Lord as the only, everlasting, and almighty God, and in seeing the nothingness of the false gods; and, as the fruit of such knowledge, he inculcates the fear of the Lord, and self-humiliation under His mighty hand (Jer 9:22-10:25).


  This discourse also was not uttered at any one particular time before the people in the temple, and in the shape in which it comes before us; but it has been gathered into one uniform whole, out of several oral addresses delivered in the temple by Jeremiah upon various occasions in the days of Josiah. According to Jer 26, Jeremiah, at the beginning of the reign of Jehoiakim, and in the court of the temple before the people, uttered the threatening that if they would not hear the words addressed to them by the prophets, nor reform their lives, the Lord would make the temple like Shiloh, and make the city a curse to all nations. For this speech he was found worthy of death by the priests and false prophets, and was saved only through the interference of the princes of the people Now the present discourse opposes to the people's vain confidence in the temple the solemn warning that the temple will share the fate of Shiloh; and hence many commentators, especially Graf and Ng., have inferred the identity of this with the discourse in Jer 26, and have referred its composition to the beginning of Jehoiakim's reign. But the agreement of the two chapters on this one point is not sufficient to justify such an inference. Jeremiah is wont often to repeat his leading thoughts in his discourses; and so it is not unlikely that more than once, during the eighteen years of his ministry under Josiah, he may have held up the fate of Shiloh and the sanctuary there, as a warning to the people which built its confidence on the possession of the temple and the performance of the legal cultus. If the foundation even of the first section of the present discourse were to be found in that given in Jer 26, taken in connection with the impression it made on the priests and prophets, with the violent feeling it excited, and the storm against Jeremiah which it called forth, then certainly the continuation of this discourse from Jer 7:16 onwards would have been something different from what we find it. In writing down the discourse, Jeremiah would certainly not have passed immediately from threatening the people with the fate of Shiloh to the repudiation of all intercessory prayers, and to the statement there made as to the sacrificial service. This we mention without entering on the discussion of the other portions of the discourse. In the whole of the rest of the discourse, as continued Jer 8-10, there is not the least trace of hostility against Jeremiah on the part of priests or people, or any hint of anything that would carry us beyond the time of Josiah into the reign of Jehoiakim.


  Jeremiah 7:1-8:3


  Warning against a False Trust in the Temple and the Sacrificial Service. The temple does not afford protection from the threatened punishment. If Judah does not change its manner of life, the temple will suffer the fate of Shiloh, and Judah will, like Ephraim, be rejected by the Lord (Jer 7:1-15). Neither intercession on behalf of the corrupt race, nor the multitude of its burnt and slain offerings, will turn aside from Jerusalem the visitation of wrath (Jer 7:16-28); for the Lord has cast away the hardened sinners on account of their idolatry, and will make Jerusalem and Judah a field of death (v. 29-8:3).


  Jer 7:1


  The vanity of trusting in the temple.—Jer 7:1. "The word that came to Jeremiah from Jahveh, saying, Jer 7:2. Stand in the gate of the house of Jahveh, and proclaim there this word, and say, Hear the word of Jahveh, all ye of Judah, that enter these gates to worship before Jahveh: Jer 7:3. Thus hath spoken Jahveh of hosts, the God of Israel, Make your ways and your doings good, and I will cause you to dwell in this place. Jer 7:4. Trust ye not in lying words, when they say, The temple of Jahveh, the temple of Jahveh, the temple of Jahveh, is this. Jer 7:5. But if ye thoroughly make your ways good, and your doings; if ye thoroughly execute right amongst one another; Jer 7:6. Oppress not stranger, fatherless, and widow, and shed not innocent blood in this place, neither follow after other gods to your hurt; Jer 7:7. Then I cause you to dwell in this place, in the land which I have given unto your fathers, from eternity unto eternity. Jer 7:8. Behold, ye trust in lying words, though they profit not. Jer 7:9. How? to steal, to murder, and commit adultery, and swear falsely, and offer odours to Baal, and to walk after other gods whom ye know not? Jer 7:10. And then ye come and stand before my face in this house, upon which my name is named, and think, We are saved to do all these abominations. Jer 7:11. Is then this house become a den or murderers, over which my name is named, in your eyes? I too, behold, have seen it, saith Jahveh. Jer 7:12. For go ye now to may place which was at Shiloh, where I formerly caused my name to dwell, and see what I have done unto it for the wickedness of my people Israel. Jer 7:13. And now, because ye do all these deeds, saith Jahve, and I have spoken to you, speaking from early morning on, and ye have not heard; and I have called you, and ye have not answered; Jer 7:14. Therefore I do unto this house, over which my name is named, wherein ye trust, and unto the place which I have given to you and to your fathers, as I have done unto Shiloh. Jer 7:15. And cast you away from my face, as I have cast away all your brethren, the whole seed of Ephraim."


  Jer 7:2


  The gate of the temple into which the prophet was to go and stand, is doubtless one of the three gates of the inner or upper court, in which he could stand and address the people gathered before him, in the outer court; perhaps the same in which Baruch read Jeremiah's prophecies to the people, Jer 36:10 (Schmid, Hitz.). The gates through which the people entered to worship are those of the outer court. The form of address: All Judah, ye who enter, etc., warrant us in assuming that Jeremiah delivered this discourse at one of the great annual festivals, when the people were wont to gather to Jerusalem from the length and breadth of the land.


  Jer 7:3-4


  Jer 7:3 contains the central idea of the discourse: it is only morally good endeavours and deeds that give the people a sure title to a long lease of the land. היטיב is not merely, amend one's conduct; but, make one's way good, i.e., lead a good life. The "ways" mean the tendency of life at large, the "doings" are the individual manifestations of that tendency; cf. Jer 18:11; Jer 26:13. "In this place," i.e., in the land that I have given to your fathers; cf. Jer 7:8 and Jer 14:13 with Jer 7:15, Jer 24:5-6. Positive exhortation to a pure life is followed by negative dehortation from putting trust in the illusion: The temple, etc. The threefold repetition of the same word is the most marked way of laying very great emphasis upon it; cf. Jer 22:29, Isa 6:3. "These," these halls, the whole complex mass of buildings (Hitz.), as in Ch2 8:11; and here המּה has the force of the neuter; cf. Ew. 318, b. The meaning of this emphatic way of mentioning the temple of the Lord is, in this connection, the following: Jerusalem cannot be destroyed by enemies, because the Lord has consecrated for the abode of His name that temple which is in Jerusalem; for the Lord will not give His sanctuary, the seat of His throne, to be a prey to the heathen, but will defend it, and under its protection we too may dwell safely. In the temple of the Lord we have a sure pledge for unbroken possession of the land and the maintenance of the kingdom. Cf. the like discourse in Mic 3:11, "Jahveh is in our midst, upon us none evil can come." This passage likewise shows that the "lying words" quoted are the sayings of the false prophets, whereby they confirmed the people in their secure sinfulness; the mass of the people at the same time so making these sayings their own as to lull themselves into the sense of security.


  Jer 7:5-7


  Over against such sayings Jeremiah puts that which is the indispensable condition of continued sojourn in the land. כּי, Jer 7:5, after a preceding negative clause, means: but on the contrary. This condition is a life morally good, that shall show itself in doing justice, in putting away all unrighteousness, and in giving up idolatry. With אם begins a list of the things that belong to the making of one's ways and doings good. The adjunct to משׁפּט, right, "between the man and his neighbour," shows that the justice meant is that they should help one man to his rights against another. The law attached penalties to the oppression of those who needed protection—strangers, orphans, widows; cf. Exo 22:21., Deu 24:17., Jer 27:19; and the prophets often denounce the same; cf. Isa 1:17, Isa 1:23; Isa 10:2; Eze 22:7; Zac 7:10; Mal 3:5; Psa 94:6, etc. for 'לא־ת is noteworthy, but is not a simple equivalent for it. Like ου ̓ μή, כ̓ב implies a deeper interest on the part of the speaker, and the sense here is: and ye be really determined not to shed innocent blood (cf. Ew. 320, b). Hitz.'s explanation, that אל is equal to אשׁר לא or אם לא, and that it her resumes again the now remote אם, is overturned by the consideration that אל is not at the beginning of the clause; and there is not the slightest probability in Graf's view, that the אל must have come into the text through the copyist, who had in his mind the similar clause in Jer 22:3. Shedding innocent blood refers in part to judicial murders (condemnation of innocent persons), in part to violent attacks made by the kings on prophets and godly men, such as we hear of in Manasseh's case, Kg2 21:16. In this place (Jer 7:7), i.e., first and foremost Jerusalem, the metropolis, where moral corruption had its chief seat; in a wider sense, however, it means the whole kingdom of Judah (Jer 7:3 and Jer 7:7). "To your hurt" belongs to all the above-mentioned transgressions of the law; cf. Jer 25:7. "In the land," etc., explains "this place." "From eternity to eternity" is a rhetorically heightened expression for the promise given to the patriarchs, that God would give the land of Canaan to their posterity for an everlasting possession, Gen 17:8; although here it belongs not to the relative clause, "that I gave," but to the principal clause, "cause you to dwell," as in Exo 32:13.


  Jer 7:8


  In Jer 7:8 there is a recurrence to the warning of Jer 7:4, under the form of a statement of fact; and in Jer 7:9-11 it is expanded to this effect: The affirmation that the temple of the Lord affords protection is a sheer delusion, so long as all God's commandments are being audaciously broken. לבלתּי הועיל, lit., to no profiting: ye rely on lying words, without there being any possibility that they should profit you.


  Jer 7:9


  The query before the infin. absoll. is the expression of wonder and indignation; and the infinitives are used with special emphasis for the verb. fin.: How? to steal, kill, etc., is your practice, and then ye come....


  Jer 7:10


  Breaches of almost all the commandments are specified; first the eighth, sixth, and seventh of the second table, and then two commandments of the first table; cf. Hos 4:2. Swearing falsely is an abuse of God's name. In "offer odours to Baal," Baal is the representation of the false gods. The phrase, other gods, points to the first commandment, Exo 20:3; and the relative clause: whom ye knew not, stands in opposition to: I am Jahveh your God, who hath brought you out of Egypt. They knew not the other gods, because they had not made themselves known to them in benefits and blessings; cf. Jer 19:4. While they so daringly break all God's commands, they yet come before His face in the temple which Jahveh has chosen to reveal His name there. 'אשׁר נקרא is not: which bears my name (Hitz.); or: on which my name is bestowed, which is named after me (Graf). The name of Jahveh is the revelation of Himself, and the meaning is: on which I have set my glory, in which I have made my glorious being known; see on Deu 28:10 and Amo 9:12. We are saved, sc. from all the evils that threaten us, i.e., we are concealed, have nothing to fear; cf. Eze 14:16, Eze 14:18; Amo 3:12. The perfect denotat firmam persuasionem incolumitatis. Chr. B. Mich. By changing נצּלנוּ into נצּלנוּ, as Ewald, following the Syr., reads, the sense is weakened. 'למען עשׂות וגו is neither: as regards what we have done, nor: because = while or whereas ye have done (Hitz.), but: in order to do that ye may do. למען with the infin., as with the perf., has never the signif., because of or in reference to something past and done, but always means, with the view of doing something; English: to the end that. The thought is simply this: Ye appear in my temple to sacrifice and worship, thinking thus to appease my wrath and turn aside all punishment, that so ye may go on doing all these (in Jer 7:9 enumerated) abominations. By frequenting the temple, they thought to procure an indulgence for their wicked ongoings, not merely for what they had already done, but for what they do from day to day.


  Jer 7:11


  To expose the senselessness of such an idea, God asks if they take the temple for a den of robbers? "In your eyes" goes with היה : is it become in your eyes, i.e., do ye take it for such? If thieves, murderers, adulterers, etc., gathered to the temple, and supposed that by appearing there they procured the absolution of their sins, they were in very act declaring the temple to be a robbers' retreat. פּריץ, the violent, here: the house-breaker, robber. I, too, have seen, sc. that the temple is made by you a den of thieves, and will deal accordingly. This completion of the thought appears from the context.


  Jer 7:12-14


  The temple is to undergo the fate of the former sanctuary at Shiloh. This threat is introduced by a grounding כּי, for. This for refers to the central idea of the last verse, that they must not build their expectations on the temple, hold it to be a pledge for their safety. For since the Lord has seen how they have profaned and still profane it, He will destroy it, as the sanctuary at Shiloh was destroyed. The rhetorical mode of utterance, Go to the place, etc., contributes to strengthen the threatening. They were to behold with their own eyes the fate of the sanctuary at Shiloh, that so they might understand that the sacredness of a place does not save it from overthrow, if men have desecrated it by their wickedness. We have no historical notice of the event to which Jeremiah refers. At Shiloh, now Seiln (in ruins) the Mosaic tabernacle was erected after the conquest of Canaan (Jos 18:1), and there it was still standing in the time of the high priest Eli, Sa1 1:1-3; but the ark, which had fallen into the hands of the Philistines at the time of their victory (1 Sam 4), was not brought back to the tabernacle when it was restored again to the Israelites. In the reign of Saul we find the tabernacle at Nob (Sa1 21:2.). The words of Jer 7:12 intimate, that at that time "the place of God at Shiloh" was lying in ruins. As Hitz. justly remarks, the destruction of it is not to be understood of its gradual decay after the removal of the ark (Sa1 4:11; Sa1 7:1.); the words imply a devastation or destruction, not of the place of God at Shiloh only, but of the place Shiloh itself. This is clearly seen from Jer 7:14 : I will do unto this house (the temple), and the place which I gave to your fathers, as I have done unto Shiloh. This destruction did not take place when the Assyrians overthrew the kingdom of the ten tribes, but much earlier. It may, indeed, be gathered from Jdg 18:20, Jdg 18:31 (see the comment. on this passage), that it was as early as the time of Saul, during a Syrian invasion. By the destruction of the place of God at Shiloh, we need not understand that the tabernacle itself, with its altar and other sacred furniture (except the ark), was swept away. Such a view is contradicted by the statement in Ch1 21:29; Ch2 1:3, according to which the tabernacle built by Moses in the wilderness was still standing at Gibeon in David's time, and in the beginning of Solomon's reign; cf. with Ch2 1:5, when the brazen altar of burnt-offering is expressly mentioned as that which was made by Bezaleel. Hence it is clear that the Mosaic tabernacle, with its altar of burnt-offering, had been preserved, and consequently that it must have been moved first from Shiloh to Nob, and then, when Saul sacked this town (1 Sam 22), to Gibeon. The destruction of the place of God in Shiloh must accordingly have consisted in this, that not only was the tabernacle with the altar carried off from thence, but the buildings necessary in connection with the maintenance of the public worship which surrounded it were swept away when the city was plundered, so that of the place of the sanctuary nothing was left remaining. It is clear that about the tabernacle there were various buildings which, along with the tabernacle and its altars, constituted "the house of God at Shiloh;" for in 1 Sam 3 we are told that Samuel slept in the temple of Jahveh (Sa1 3:3), and that in the morning he opened the doors of the house of God (Sa1 3:15). Hence we may gather, that round about the court of the tabernacle there were buildings erected, which were used partly as a dwelling-place for the officiating priests and Levites, and partly for storing up the heave-offerings, and for preparing the thank-offerings at the sacrificial meals (Sa1 2:11-21). This whole system of buildings surrounding the tabernacle, with its court and altar of burnt-offering, was called the "house of God;" from which name Graf erroneously inferred that there was at Shiloh a temple like the one in Jerusalem. The wickedness of my people, is the Israelites' fall into idolatry in Eli's time, because of which the Lord gave up Israel into the power of the Philistines and other enemies (Jdg 13:1; cf. Sa1 7:3). "These deeds" (Jer 7:13) are the sins named in Jer 7:9. ואדבּר is a continuation of the infinitive sentence, and is still dependent on יען. Speaking from early morn, i.e., speaking earnestly and unremittingly; cf. Gesen. 131, 3, b. I have called you, i.e., to repent, and ye have not answered, i.e., have not repented and turned to me.


  Jer 7:15


  I cast you out from my sight, i.e., drive you forth amongst the heathen; cf. Deu 29:27; and with the second clause cf. Kg2 17:20. The whole seed of Ephraim is the ten tribes.


  Jer 7:16


  This punishment will be turned aside, neither by intercession, because the people re2fuses to give up its idolatry, nor by sacrifice, which God desires not, because for long they have turned to Him the back and not the face, and have not hearkened to His words.—Jer 7:16. "But thou, pray not for this people, and lift not up for them cry and prayer; and urge me not, for I do not hear thee. Jer 7:17. Seest thou not what they do in the cities of Judah, and in the streets of Jerusalem? Jer 7:18. The sons gather sticks, and the fathers kindle the fire, and the women knead dough, to make cakes for the Queen of heaven, and to pour out drink-offerings unto other gods, to provoke me. Jer 7:19. Provoke they me, saith Jahveh, not themselves, to the shaming of their face? Jer 7:20. Therefore thus saith the Lord Jahveh, Behold, mine anger and my fury shall be poured out on this place, upon man, upon beast, upon the trees of the field, and upon the fruit of the ground; and shall burn, and not be quenched. Jer 7:21. Thus saith Jahveh of hosts, the God of Israel: Your burnt-offerings add to your slain-offerings, and eat flesh. Jer 7:22. For I spake not with your fathers, nor commanded them in the day that I brought them out of the land of Egypt, concerning the matters of burnt-offering or slain-offering. Jer 7:23. But this word commanded I them, saying, Hearken to my voice, and I will be your God, and ye shall be my people; and walk in the way which I command you, that it may be well with you. Jer 7:24. But they hearkened not, nor inclined their ear, and walked in the counsels, in the stubbornness of their evil heart, and turned to me the back, and not the face. Jer 7:25. Since the day that your fathers went forth of the land of Egypt until this day, I sent to you all my servants the prophets, daily from early morn sending them; Jer 7:26. But they hearkened not to me, nor inclined their ear, and were stiffnecked, and did worse than their fathers. Jer 7:27. And though thou speakest all these words unto them, yet will they not hearken unto thee; and though thou callest unto them, yet will they not answer thee. Jer 7:28. Thus speak to them: This is the people that hearken not unto the voice of Jahveh its God, and that receive not correction. Perished is faithfulness, cut off from their mouth."


  The purport of Jer 7:16, that God will not suffer Himself to be moved by any entreaties to revoke the doom pronounced on the wicked people, is expressed by way of a command from God to the prophet not to pray for the people. That Jeremiah did sometimes pray thus, however, we see from Jer 14:19. (cf. Jer 18:20), when to his prayer the same answer is given as we have here, and all intercession for the corrupt race is characterized as in vain. The second clause: lift not up for them crying, i.e., supplicatory prayer, expresses the same, only more strongly; while the third clause: urge me not, cuts off all hope of success from even the most importunate intercession. The reason for this command to desist is shown in Jer 7:17, by a reference to the idolatry which was openly practised throughout the land by young and old, men and women. Each takes part according to strength and capacity: the sons gather wood together, the fathers set the fire in order, etc. The deity so zealously worshipped by the people is called the Queen of heaven, and is mentioned only by Jeremiah. Besides here, there is reference to her in Jer 44:17, where we see that her worship was very diligently cultivated, and that she was adored as the bestower of earthly possessions. (מלכת is stat. constr., either from the Chald. form מלך, or from מליכה, after the analogy of גּברת, st. constr. of גּבירה; but perhaps it has מלכת in stat. abs.) This worship was combined with that of the stars, the host of heaven, which especially prevailed under Manasseh (Kg2 21:5). Thence it may be presumed that the Queen of heaven was one of the deities who came to Western Asia with the Assyrians, and that she corresponds to the Assyrian-Persian Tanais and Artemis, who in the course of time took the place once occupied by the closely related Phoenician Astarte. She is originally a deification of the moon, the Assyrian Selene and Virgo caelestis, who, as supreme female deity, was companion to Baal-Moloch as sun-god; cf. Movers, Phnizier, i. S. 623ff. With this accords the statement of Steph. Byz., that σελήνη is also πήπανον τι τῷ ἄστρω παραπλήσιον. The offerings which, acc. to this verse and Jer 44:19, were brought to her, are called כּוּנים, a word which would appear to have come to the Hebrews along with the foreign cultus. By the lxx it was Grecized into χαυῶνας, for which we find in glossators and codd. καυῶνας and χαβῶνας. They were, acc. to the Etymol. magn. and Suidas, ἄρτοι ἐλαίῳ ἀναφυραθέντες or λάχανα ὄπτα (? cooked vegetables); acc. to Jerome, χαυῶνας, quas nos placentas interpretati sumus. In any case, they were some kind of sacrificial cakes, which Vitr. put alongside of the πόπανα of Aristophanes and Lucian; cf. the various interpretations in Schleussner, Lexic. in lxx s.v. χαυών. These cakes were kindled on the altar (cf. מקטּרים, Jer 44:19) as a kind of Minchah (meat-offering), and with this Minchah a libation or drink-offering (נסכים) was combined. הסּך corresponds to לעשׂות, so that ל has to be repeated; cf. Jer 44:19, Jer 44:25, where we find libations poured out to the Queen of heaven. In the 18th verse the expression is generalized into "other gods," with reference to the fact that the service of the Queen of heaven was but one kind of idolatry along with others, since other strange gods were worshipped by sacrifices and libations. To provoke me; cf. Deu 31:29; Deu 32:16, etc.


  Jer 7:19


  But instead of vexing Him (Jahveh) they rather vex themselves, inasmuch as God causes the consequences of their idolatry to fall on their own head. אתם is used reflexively: se ipsos; cf. Ew. 314, c; Gesen. 124, 1, b. For the cause of the shame of their face, i.e., to prepare for themselves the shame of their face, to cover their face with shame; cf. Jer 3:25.—For (Jer 7:20) because of this idolatrous work, the wrath of the Lord will pour itself over the land in the consuming fire of war (cf. Jer 4:4 with Jer 5:17, Nah 1:6, etc.), so as to cut off men and beasts, trees and fruit.


  Jer 7:21


  The multiplication of burnt and slain offerings will not avert judgment. Your burnt-offerings add to your slain-offerings. In the case of the זבחים, the greater part of the flesh was eaten at the sacrificial meals by those who brought them. Along with these they might put the burnt-offerings, which were wont to be burnt entire upon the altar, and eat them also. The words express indignation at the sacrifices of those who were so wholly alienated from God. God had so little pleasure in their sacrifices, that they might eat of the very burnt-offerings.


  To show the reason of what is here said, Jeremiah adds, in Jer 7:22, that God had not commanded their fathers, when He led them out of Egypt, in the matter of burnt and slain offerings, but this word: "Hearken to my voice, and I will be your God," etc. The Keri הוציאי is a true exegesis, acc. to Jer 11:4; Jer 34:13, but is unnecessary; cf. Gen 24:30; Gen 25:26, etc. This utterance has been erroneously interpreted by the majority of commentators, and has been misused by modern criticism to make good positions as to the late origin of the Pentateuch. To understand it aright, we must carefully take into consideration not merely the particular terms of the present passage, but the context as well. In the two verses as they stand there is the antithesis: Not על דּברי did God speak and give command to the fathers, when He led them out of Egypt, but commanded the word: Hearken to my voice, etc. The last word immediately suggests Exo 19:5 : If ye will hearken to my voice, then shall ye be my peculiar treasure out of all peoples; and it points to the beginning of the law-giving, the decalogue, and the fundamental principles of the law of Israel, in Ex 20-23, made known in order to the conclusion of the covenant in 24, after the arrival at Sinai of the people marching from Egypt. The promise: Then will I be your God, etc., is not given in these precise terms in Exo 19:5.; but it is found in the account of Moses' call to be the leader of the people in their exodus, Exo 6:7; and then repeatedly in the promises of covenant blessings, if Israel keep all the commandments of God, Lev 26:12; Deu 26:18. Hence it is clear that Jeremiah had before his mind the taking of the covenant, but did not bind himself closely to the words of Exo 19:5, adopting his expression from the passages of Leviticus and Deuteronomy which refer to and reaffirm that transaction. If there be still any doubt on this head, it will be removed by the clause: and walk in all the way which I command you this day (והלכתם is a continuation of the imper. שׁמעוּ). The expression: to walk in all the way God has commanded, is so unusual, that it occurs only once besides in the whole Old Testament, viz., Deu 5:30, after the renewed inculcation of the ten commandments. And they then occur with the addition (למען תּחיוּן וטוב, in which we cannot fail to recognise the למען ייטב לכם of our verse. Hence we assume, without fear of contradiction, that Jeremiah was keeping the giving of the law in view, and specially the promulgation of the fundamental law of the book, namely of the decalogue, which was spoken by God from out of the fire on Sinai, as Moses in Deu 5:23 repeats with marked emphasis. In this fundamental law we find no prescriptions as to burnt or slain offerings. On this fact many commentators, following Jerome, have laid stress, and suppose the prophet to be speaking of the first act of the law-giving, arguing that the Torah of offering in the Pentateuch was called for first by the worship of the golden calf, after which time God held it to be necessary to give express precepts as to the presenting of offerings, so as to prevent idolatry. But this view does not at all agree with the historical fact. For the worship of the calf was subsequent to the law on the building of the altar on which Israel was to offer burnt and slain offerings, Exo 20:24; to the institution of the daily morning and evening sacrifice, Exo 29:38.; and to the regulation as to the place of worship and the consecration of the priests, Ex 25-31. But besides, any difficulty in our verses is not solved by distinguishing between a first and a second law-giving, since no hint of any such contrast is found in our verse, but is even entirely foreign to the precise terms of it. The antithesis is a different one. The stress in Jer 7:23 lies on: hearken to the voice of the Lord, and on walking in all the way which God commanded to the people at Sinai. "To walk in all the way God commanded" is in substance the same as "not to depart from all the words which I command you this day," as Moses expands his former exhortation in Deu 28:14, when he is showing the blessings of keeping the covenant. Hearkening to God's voice, and walking in all His commandments, are the conditions under which Jahveh will be a God to the Israelites, and Israel a people to Him, i.e., His peculiar people from out of all the peoples of the earth. This word of God is not only the centre of the act of taking the covenant, but of the whole Sinaitic law-giving; and it is so both with regard to the moral law and to the ceremonial precepts, of which the law of sacrifice constituted the chief part. If yet the words demanding the observance of the whole law be set in opposition to the commandments as to sacrifices, and if it be said that on this latter head God commanded nothing when He led Israel out of Egypt, then it may be replied that the meaning of the words cannot be: God has given no law of sacrifice, and desires no offerings. The sense can only be: When the covenant was entered into, God did not speak על דּברי, i.e., as to the matters of burnt and slain offerings. על דּברי is not identical with דּברי עולה .על־דּבר are words or things that concern burnt and slain offerings; that is, practically, detailed prescriptions regarding sacrifice.


  The purport of the two verses is accordingly as follows: When the Lord entered into covenant with Israel at Sinai, He insisted on their hearkening to His voice and walking in all His commandments, as the condition necessary for bringing about the covenant relationship, in which He was to be God to Israel, and Israel a people to Him; but He did not at that time give all the various commandments as to the presenting of sacrifices. Such an intimation neither denies the divine origin of the Torah of sacrifice in Leviticus, nor discredits its character as a part of the Sinaitic legislation.


  All it implies is, that the giving of sacrifices is not the thing of primary importance in the law, is not the central point of the covenant laws, and that so long as the cardinal precepts of the decalogue are freely transgressed, sacrifices neither are desired by God, nor secure covenant blessings for those who present them. That this is what is meant is shown by the connection in which our verse stands. The words: that God did not give command as to sacrifice, refer to the sacrifices brought by a people that recklessly broke all the commandments of the decalogue (Jer 7:9.), in the thought that by means of these sacrifices they were proving themselves to be the covenant people, and that to them as such God was bound to bestow the blessings of His covenant. It is therefore with justice that Oehler, in Herzog's Realencykl. xii. S. 228, says: "In the sense that the righteousness of the people and the continuance of its covenant relationship were maintained by sacrifice as such—in this sense Jahveh did not ordain sacrifices in the Torah." Such a soulless service of sacrifice is repudiated by Samuel in Sa1 15:22, when he says to Saul: Hath Jahveh delight in burnt and slain offerings, as in hearkening to the voice of Jahveh? Behold, to hearken is better than sacrifice, etc. So in Psa 40:7; Psa 50:8., Jer 51:18, and Isa 1:11., Jer 6:20; Amo 5:22. What is here said differs from these passages only in this: Jeremiah does not simply say that God has no pleasure in such sacrifices, but adds the inference that the Lord does not desire the sacrifices of a people that have fallen away from Him. This Jeremiah gathers from the history of the giving of the law, and from the fact that, when God adopted Israel as His people, He demanded not sacrifices, but their obedience to His word and their walking in His ways. The design of Jeremiah's addition was the more thoroughly to crush all such vain confidence in sacrifices.


  Jer 7:24


  But they have not regarded that which was foremost and most cardinal in the law. They hearkened not, sc. to my voice; and instead of walking in the ways commanded, they walked in the counsels of the stubbornness of their evil heart. בּמעצות is stat. absol., and בּשׁררוּת is co-ordinated with it in apposition, instead of being subordinated; cf. Ew. 289, c. The lxx have not seen their way to admit such a co-ordination, and so have omitted the second term; and in this, Movers, Hitz., and Graf have followed them, deleting the word as a mere gloss. As to "the stubbornness of their evil heart," see on Jer 3:17. יהיוּ לאחור, they were backwards, not forwards, i.e., they so walked as to turn to me the back and not the face. היה with ל expresses the direction or aim of a thing. The subject to these clauses is the Israelites from the time of Moses down to that of Jeremiah. This is shown by the continuation of the same idea in Jer 7:25 and Jer 7:26. From the time the fathers were led out of Egypt till the present time, God has with anxious care been sending prophets to exhort and warn them; but they have not hearkened, they have made their neck hard, i.e., were stiffnecked, and did worse than their fathers, i.e., each succeeding generation did more wickedly than that which preceded it. On למן היּום, (the period) from the day...until...cf. the remarks on Hag 2:18. The ל gives to the mention of the time the value of an independent clause, to which that which is said regarding that time is joined by ו consec. יום is adverbial accusative: by the day, i.e., daily, in early morn, i.e., with watchful care sending (on this expression, see at Jer 7:13). יום acquires this sense, not in virtue of its standing for יום יום, but by reason of its connection with the two infinitives absoll.


  Jer 7:27


  Just as little will they listen to Jeremiah's words. ודבּרתּ with ו consec. is properly: Speak to them, and they will not hearken to thee, for: Even if thou speakest to them, they will not hearken to thee.


  Jer 7:28


  Hence the prophet will be bound to say to them: This is the people that hath not hearkened to the voice of God. On this Chr. B. Mich. makes this remark: Etsi adhortationibus tuis non obedient, tamen, ut sciant quales sint et quae paenae ipsos maneant, dicas eis. Perished or gone is faithfulness, and cut off out of their mouth. They have violated the fidelity they owed to God, by not hearkening to His voice, by breaking all His commandments (cf. Jer 7:23 and Jer 7:9). "Out of their mouth" is used instead of "out of the heart," because they continually make profession with their mouth of their devotion to God, e.g., swear by Jahveh, but always lyingly, Jer 7:2.


  Jer 7:29


  Therefore the Lord has rejected the backsliding people, so that it shall perish shamefully.—Jer 7:29. "Cut off thy diadem (daughter of Zion), and cast it away, and lift up a lamentation on the bald peaked mountains; for the Lord hath rejected and cast out the generation of His wrath. Jer 7:30. For the sons of Judah have done the evil in mine eyes, saith Jahveh, have put their abominations in the house on which my name is named, to pollute it; Jer 7:31. And have built the high places of Tophet, which is in the valley of Benhinnom, to burn their sons and daughters in the fire; which I have not commanded, neither came it into my heart. Jer 7:32. Therefore, behold, the days come, saith Jahveh, that they shall no longer say, Tophet and Valley of Benhinnom, but, The valley of slaughter; and they shall bury in Tophet for want of room. Jer 7:33. And the carcases of this people shall be meat for the fowls of heaven and the beasts of the earth, with no one to fray them away. Jer 7:34. And I make to cease out of the cities of Judah and from the streets of Jerusalem, the voice of mirth and the voice of gladness, the voice of the bridegroom and the voice of the bride; for a waste shall the land become. Jer 8:1. At that time, saith Jahveh, they shall bring out the bones of the kings of Judah and the bones of his princes, the bones of the priests and the bones of the prophets, and the bones of the inhabitants of Jerusalem, out of their graves. Jer 8:2. And they shall spread them before the sun, and the moon, and all the host of heaven, which they have loved, and which they have served, after which they have walked, and which they have sought and worshipped: they shall not be gathered nor buried; for dung upon the face of the earth shall they be. Jer 8:3. And death shall be chosen rather than life by all the residue which is left of this evil race, in all the places whither I have driven them that are left, saith Jahveh of hosts."


  In these verses the judgment of Jer 7:20 is depicted in all its horror, and the description is introduced by a call upon Zion to mourn and lament for the evil awaiting Jerusalem and the whole land. It is not any particular woman that is addressed in Jer 7:29, but the daughter of Zion (cf. Jer 6:23), i.e., the capital city personified as a woman, as the mother of the whole people. Cut off נזרך, thy diadem. There can be no doubt that we are by this to understand the hair of the woman; but the current opinion, that the words simply and directly means the hair, is without foundation. It means crown, originally the diadem of the high priest, Exo 29:6; and the transference of the same word to the hair of the head is explained by the practice of the Nazarites, to wear the hair uncut as a mark of consecration to the Lord, Num 6:5. The hair of the Nazarite is called in Num 6:7 the consecration (נזר) of his God upon his head, as was the anointing oil on the head of the high priest, Lev 21:12. In this sense the long hair of the daughter of Zion is called her diadem, to mark her out as a virgin consecrated to the Lord. Cutting off this hair is not only in token of mourning, as in Job 1:20; Mic 1:16, but in token of the loss of the consecrated character. The Nazarite, defiled by the sudden occurrence of death near to his person, was bound to cut off his long hair, because by this defilement his consecrated hair had been defiled; and just so must the daughter of Zion cut off her hair and cast it from her, because by her sins she had defiled herself, and must be held as unconsecrate. Venema and Ros. object to this reference of the idea to the consecrated hair of the Nazarite: quod huc non quadrat, nec in faeminis adeo suetum erat; but this objection is grounded on defective apprehension of the meaning of the Nazarite's vow, and on misunderstanding of the figurative style here employed. The allusion to the Nazarite order, for the purpose of representing the daughter of Zion as a virgin consecrated to the Lord, does not imply that the Nazarite vow was very common amongst women. Deprived of her holy ornament, Zion is to set up a lament upon bare hill-tops (cf. Jer 3:21), since the Lord has rejected or cast out (Jer 7:30) the generation that has drawn His wrath down on it, because they have set idols in the temple in which He has revealed His glory, to profane it. The abominations are the image of Asherah which Manasseh set up in the temple, and the altars he had built to the host of heaven in both the courts (Kg2 21:5, Kg2 21:7). Besides the desecration of the temple of the Lord by idolatry, Jeremiah mentions in Jer 7:31, as an especially offensive abomination, the worship of Moloch practised in the valley of Benhinnom. Here children were burnt to this deity, to whom Manasseh had sacrificed his son, Kg2 21:6. The expression "high altars of Tophet" is singular. In the parallel passages, where Jeremiah repeats the same subject, Jer 19:5 and Jer 32:35, we find mentioned instead high altars of Baal; and on this ground, Hitz. and Graf hold התפת in our verse to be a contemptuous name for Baal Moloch. תּפת is not derived from the Persian; nor is it true that, as Hitz. asserts, it does not occur till after the beginning of the Assyrian period, since we have it in Job 17:6. It is formed from תּוּף, to spit out, like נפת from נוּף; and means properly a spitting out, then that before or on which one spits (as in Job 17:6), object of deepest abhorrence. It is transferred to the worship of Moloch here and Jer 19:6, Jer 19:13., and in Kg2 23:10. In the latter passage the word is unquestionably used for the place in the valley of Benhinnom where children were offered to Moloch. So in Jer 19:6, Jer 19:13 (the place of Tophet), and Jer 19:14; and so also, without a doubt, in Jer 7:32 of the present chapter. There is no valid reason for departing from this well-ascertained local signification; "high altars of the Tophet" may perfectly well be the high altars of the place of abominable sacrifices. With the article the word means the ill-famed seat of the Moloch-worship, situated in the valley of Ben or Bne Hinnom, to the south of Jerusalem. Hinnom is nomen propr. of a man of whom we know nothing else, and בּן( בּני הנּום) is not an appellative: son of sobbing, as Hitz., Graf, Bttcher explain (after Rashi), rendering the phrase by "Valley of the weepers," or "of groaning, sobbing," with reference to the cries of the children slain there for sacrifices. For the name Ben-hinnom is much older than the Moloch-worship, introduced first by Ahaz and Manasseh. We find it in Jos 15:8; Jos 18:16, in the topographical account of the boundaries of the tribes of Judah and Benjamin. As to Moloch-worship, see on Lev 18:21 and Eze 16:20. At the restoration of the public worship of Jahveh, Josiah had extirpated Moloch-worship, and had caused the place of the sacrifice of abominations in the valley of Ben-hinnom to be defiled (Kg2 23:20); so that it is hardly probable that it had been again restored immediately after Josiah's death, at the beginning of Jehoiakim's reign. Nor does the present passage imply this; for Jer. is not speaking of the forms of idolatry at that time in favour with the Jews, but of the abominations they had done. That he had Manasseh's doings especially in view, we may gather from Jer 15:4, where the coming calamities are expressly declared to be the punishment for Manasseh's sins. Neither is it come into my heart, i.e., into my mind, goes to strengthen: which I have not commanded.


  Jer 7:32


  Therefore God will make the place of their sins the scene of judgment on the sinners. There shall come days when men will call the valley of these abominations the valley of slaughter, i.e., shall make it into such a valley. Where they have sacrificed their children to Moloch, they shall themselves be slaughtered, massacred by their enemies. And in this valley, as an unclean place (Jer 19:13), shall they be buried "for want of room;" since, because of the vast numbers of the slain, there will be nowhere else to put them.


  Jer 7:33


  Even the number of the dead will be so great that the corpses shall remain unburied, shall become food for beasts of prey, which no one will scare away. This is taken almost literally from Deu 28:26.


  Jer 7:34


  Thus the Lord will put an end to all joyfulness in life throughout the land: cf. Hos 2:13; Eze 26:13. The voice of the bridegroom and the bride is a circumlocution for the mirth of marriage festivities; cf. 1 Macc. 9:39. All joy will be dumb, for the land shall become a waste; as the people had been warned, in Lev 26:31, Lev 26:33, would be the case if they forsook the Lord.


  Jeremiah 8


  Jer 8:1


  But even then the judgment has not come to a height. Even sinners long dead must yet bear the shame of their sins. "At that time" points back to "days come" in Jer 7:32. The Masoretes wished to have the ו before יוציאוּ deleted, apparently because they took it for ו consec. But it here stands before the jussive, as it does frequently, e.g., Jer 13:10, Exo 12:3. They will take the bones of the kings, princes, priests, and prophets, the rulers and leaders of the people (cf. Jer 2:26), and the bones of the other inhabitants of Jerusalem, out of their graves, and spread them out before the sun, the moon, and the stars, i.e., expose them under the open sky to the influence of the heavenly bodies, so that they shall rot away, become "dung on the face of the earth." The worst dishonour that could be done to the dead, a just return in kind for their worship of sun, moon, and stars: cf. Exo 7:18; Kg2 21:5; Kg2 23:11. This worship the prophet describes in its various stages: "Inclination of the heart, the act of devoting and dedicating themselves to the service, the frequenting of gods' sanctuary in order to worship and to obtain oracles; while he strives to bring out in strong relief the contrast between the zeal of their service and the reward they get by it" (Hitz.). They shall not be gathered, i.e., for burial: cf. Sa2 21:13.; Sa1 31:13. The dead shall suffer this at the hands of enemies despoiling the land. The reason for so doing was, as Jerome observes, the practice of burying ornaments and articles of value along with the dead. Seeking for such things, enemies will turn up the graves (cf. acts of this kind the case of Ibn Chaldun, in Sylv. de Sacy, Abdollat. p. 561), and, in their hatred and insolence, scatter the bones of the dead all about.


  Jer 8:3


  Not less dreadful will be the fate of those who remain in life; so appalling that they will prefer death to life, since every kind of hardship in exile and imprisonment amongst the heathen is awaiting them: cf. Lev 26:36-39; Deu 28:65-67. המּקמות strikes us as peculiar, seeing that the latter word cannot be adjective to the former; for "in all the remaining places of Judah" (Umbr.) gives no suitable sense, and "in all remaining places outside of Judah" is contrary to usage. But הנּשׁארים may be taken as genitive, in spite of the article prefixed to the stat. constr. מקמות; and we may then translate, with Maur.: in all the places of those who remain whither I have driven them. The lxx have omitted the second word; and it is possible it may have found its way hither from the preceding line by an error of transcription. And so Hitz., Ew., and Graf have deleted it as a gloss; but the arguments adduced have little weight. The lxx have also omitted "and say to them," Jer 8:4, have changed כּה into כּי, and generally have treated Jeremiah in a quite uncritical fashion: so that they may have omitted the word from the present verse because it seemed awkward to them, and was not found in the parallel passages, Jer 29:14; Jer 23:3, which are not, however, precisely similar to the present verse.


  Jer 8:4


  The People's Obstinacy in Wickedness, and the Dreadfulness of the Judgment.—Since the people cleaves stedfastly to its sin (Jer 8:4-13), the Lord must punish sorely (Jer 8:14 -23).—Jer 8:4-13. "And say to them, Thus hath the Lord said: Doth one fall, and not rise again? or doth one turn away, and not turn back again? Jer 8:5. Why doth this people of Jerusalem turn itself away with a perpetual turning? They hold fast by deceit, they refuse to return. Jer 8:6. I listened and heard: they speak not aright; no one repenteth him of his wickedness, saying, What have I done? They all turn to their course again, like a horse rushing into the battle. Jer 8:7. Yea, the stork in the heaven knoweth her appointed times; and turtle-dove, and swallow, and crane, keep the time of their coming; but my people know not the judgment of Jahveh. Jer 8:8. How can ye say, Wise are we, and the law of Jahve we have? Certainly the lying pen of the scribes hath made it a lie. Jer 8:9. Ashamed the wise men become, confounded and taken; lo, the word of Jahveh they spurn at; and whose wisdom have they? Jer 8:10. Therefore will I give their wives unto others, their fields to new heirs: for from the small to the great, they are all greedy for gain; from the prophet even unto the priest, they all use deceit. Jer 8:11. And they heal the hurt of the daughter of my people as it were a light matter, saying, Peace, peace; and yet there is no peace. Jer 8:12. They have been put to shame because they have done abomination; yet they take not shame to themselves, ashamedness they know not. Therefore they shall fall amongst them that fall: in the time of their visitation they shall stumble, that Jahve said. Jer 8:13. Away, away will I sweep them, saith Jahveh: no grapes on the vine, and no figs on the fig-tree, and the leaf is withered; so I appoint unto them those that shall pass over them."


  This strophe connects itself with what precedes. A judgment, dreadful as has been described in Jer 7:32-8:3, will come on Judah, because the people cleaves stiffneckedly to its sins. The ואמרתּ of Jer 8:4 corresponds to that in Jer 7:28. The questioning clauses in Jer 8:4 contain universal truths, which are applied to the people of Judah in Jer 8:5. The subjects to יפּלוּ and ישׁוּב are indefinite, hence singular and plural with like significance: cf. Gesen. 137, 3; Ew. 294, b. The verb ישׁוּב, turn oneself, turn about, is here used in a double sense: first, as turn away from one; and then turn towards him, return again. In the application in Jer 8:5, the Pilel is used for to turn away from, and strengthened by: with perpetual turning away or backsliding. נצּחת is not partic. Niph. fem. from נצח, but an adjectival formation, continual, enduring, from נצח, continuance, durableness. "Jerusalem" belongs to "this people:" this people of Jerusalem; the loose grammatical connection by means of the stat. constr. not being maintained, if the first idea gives a sense intelligible by itself, so that the second noun may then be looked on rather in the light of an apposition conveying additional information; cf. Ew. 290, c. תּרמית, equivalent to מרמה, deceit against God. they refuse to return. Sense: they will not receive the truth, repent and return to God. The same idea is developed in Jer 8:6. The first person: I have listened and heard, Hitz. insists, refers to the prophet, "who is justified as to all he said in Jer 8:5 by what he has seen." But we cannot account that even an "apt" view of the case, which makes the prophet cite his own observations to show that God had not spoken without cause. It is Jahveh that speaks in Jer 8:5; and seeing that Jer 8:6 gives not the slightest hint of any change in the speaker, we are bound to take Jer 8:6 also as spoken by God. Thus, to prove that they cleave unto deceit, Jahveh says that He has given heed to their deeds and habits, and heard how they speak the לוא־כן, the not right, i.e., lies and deceit. The next clause: not one repents him of his wickedness, corresponds to: they refuse to return; cf. Jer 8:5 (נחם is partic.). Instead of this, the whole of it, i.e., all of them, turn again to their course. שׁוּב with ב, construed as in Hos 12:7 : turn oneself to a thing, so as to enter into it. For מרוּצה, the sig. course is certified to by Sa2 18:27. The Chet. מרצותם .tehC e is doubtless merely an error of transcription for מרוּצתם, as is demanded by the Keri. Turn again into their course. The thought is: instead of considering, of becoming repentant, they continue their evil courses. This, too, is substantially what Hitz. gives. Ros., Graf, and others, again, take this in the sense of turning themselves away in their course; but it is not fair to deduce this sense for שׁוּב without מן from Jer 8:4; nor is the addition of "from me" justifiable. Besides, this explanation does not suit the following comparison with the horse. It is against analogy to derive מרצותם from רצה with the sig. desire, cupidity. Ew., following the Chald., adopts this sense both here and in Jer 22:17 and Jer 23:10, though it is not called for in any of these passages, and is unsuitable in Jer 22:17. As a horse rusheth into the battle. שׁטף, pour forth, overflow, hence rush on impetuously; by Jerome rightly translated, cum impetu vadens. Several commentators compare the Latin se effundere (Caes. Bell. Gall. v. 19) and effundi (Liv. xxviii. 7); but the cases are not quite in point, since in both the words are used of the cavalry, and not of the steed by itself. This simile makes way for more in Jer 8:7. Even the fowls under the heaven keep the time of their coming and departure, but Israel takes no concern for the judgment of its God; cf. Isa 1:3. חסידה, (avis) pia, is the stork, not the heron; see on Lev 11:19. "In the heaven" refers to the flight of the stork. All the birds mentioned here are birds of passage. תּור and סוּס are turtle-dove and pigeon. For סוּס the Masoretes read סיס, apparently to distinguish the word from that for horse; and so the oriental Codd. propose to read in Isa 38:14, although they wrote עגוּר .סוּס is the crane (acc. to Saad. and Rashi), both here and in Isa 38:14, where Gesen., Knob., and others, mistaking the asyndeton, take it as an adjective in the sig. sighing.


  (Note: Starting from this unproved interpretation of Isa 38:14, and supporting their case from the lxx translation of the present passage, τρυγὼν καὶ χελιδὼν ἀγροῦ στρουθία, Hitz. and Graf argue that עגוּר is not the name of any particular bird, but only a qualifying word to סוּס, in order to distinguish the swallow from the horse, the sense more commonly attached to the same word. But that confused text of the lxx by no means justifies us in supposing that the ו cop. was introduced subsequently into the Heb. text. It is possible that ἁγροῦ is only a corrupt representation of עגוּר, and the στρουθία came into the lxx text in consequence of this corruption. but certainly the fact that the lxx, as also Aquil. and Symm., both here and in Isa 38:14, did not know what to make of the Hebrew word, and so transcribed it in Greek letters, leads us to conclude that these translators permitted themselves to be guided by Isa 38, and omitted here also the copula, which was there omitted before עגוּר.


  מועדים are the fixed times for the arrival and departure of the birds of passage.


  Jer 8:8


  In spite of this heedlessness of the statutes, the judgment of God, they vainly boast in their knowledge and possession of God's law. Those who said, We are wise, are mainly the priests and false prophets; cf. Jer 8:10, Jer 2:8; Jer 5:31. The wisdom these people claimed for themselves is, as the following clause shows, the knowledge of the law. They prided themselves on possessing the law, from which they conceived themselves to have drawn their wisdom. The second clause, as Hitz. observed, shows that it is the written law that is meant. The law is with us. This is not to be understood merely of the outward possession of it, but the inward, appropriated knowledge, the mastery of the law. The law of Jahveh, recorded in the Pentateuch, teaches not only the bearing towards God due by man, but the bearing of God towards His people. The knowledge of this law begets the wisdom for ruling one's life, tells how God is to be worshipped, how His favour is to be procured and His anger appeased.


  As against all this, Jeremiah declares: Assuredly the lying pen (style) of the scribes hath made it a lie. Ew., Hitz., Graf, translate ספרים, authors, writers; and the two latter of them take עשׂה = labour: "for a lie (or for deception) hath the lying style (pen) of the writers laboured." This transl. is feasible; but it seems simpler to supply 'תּורת יי: hath made it (the law); and there is no good reason for confining סופר to the original composers of works. The words are not to be limited in their reference to the efforts of the false prophets, who spread their delusive prophecies by means of writings: they refer equally to the work of the priests, whose duty it was to train the people in the law, and who, by false teaching as to its demands, led the people astray, seduced them from the way of truth, and deceived them as to the future. The labours both of the false prophets and of the wicked priests consisted not merely in authorship, in composing and circulating writings, but to a very great extent in the oral teaching of the people, partly by prophetic announcements, partly by instruction in the law; only in so far as it was necessary was it their duty to set down in writing and circulate their prophecies and interpretations of the law. But this work by word and writing was founded on the existing written law, the Torah of Moses; just as the true prophets sought to influence the people chiefly by preaching the law to them, by examining their deeds and habits by the rule of the divine will as revealed in the Torah, and by applying to their times the law's promises and threatenings. For this work with the law, and application of it to life, Jer. uses the expression "style of the Shoferim," because the interpretation of the law, if it was to have valid authority as the rule of life, must be fixed by writing. Yet he did not in this speak only of authors, composers, but meant such as busied themselves about the book of the law, made it the object of their study. But inasmuch as such persons, by false interpretation and application, perverted the truth of the law into a lie, he calls their work the work of the lying style (pen).


  Jer 8:9


  Those who held themselves wise will come to shame, will be dismally disabused of their hopes. When the great calamity comes on the sin-hardened people, they shall be confounded and overwhelmed in ruin (cf. Jer 6:11). They spurn at the word of Jahveh; whose wisdom then have they? None; for the word of the Lord alone is Israel's wisdom and understanding, Deu 4:6.


  The threatening in Jer 8:10 includes not only the wise ones, but the whole people. "Therefore" attaches to the central truth of Jer 8:5 and Jer 8:6, which has been elucidated in Jer 8:7-9. The first half of Jer 8:10 corresponds, in shorter compass, to what has been said in Jer 6:12, and is here continued in Jer 8:10-12 in the same words as in Jer 6:13-15. יורשׁים are those who take possession, make themselves masters of a thing, as in Jer 49:2 and Mic 1:15. This repetition of the three verses is not given in the lxx, and Hitz. therefore proposes to delete them as a supplementary interpolation, holding that they are not only superfluous, but that they interrupt the sense. For he thinks Jer 8:13 connects remarkably well with Jer 8:10, but, taken out of its connection with what precedes as we have it, begins baldly enough. To this Graf has made fitting answer: This passage is in no respect more superfluous or awkward than Jer 6:13.; nor is the connection of Jer 8:13 with Jer 8:10 at all closer than with Jer 8:12. And Hitz., in order to defend the immediate connection between Jer 8:13 and Jer 8:10, sees himself compelled, for the restoration of equilibrium, to delete the middle part of Jer 8:13 (from "no grapes" to "withered") as spurious; for which proceeding there is not the smallest reason, since this passage has neither the character of an explanatory gloss, nor is it a repetition from any place whatever, nor is it awanting in the lxx. Just as little ground is there to argue against the genuineness of the two passages from the variations found in them. Here in Jer 8:10 we have מקּטן ועד־גּדול instead of the מקּטנּםof Jer 6:13; but the suffix, which in the latter case pointed to the preceding "inhabitants of the land," was unnecessary here, where there is no such reference. In like manner, the forms הכּלם for הכלים, and עת פּקדּתם for עת־פּקדתּים, are but the more usual forms used by Jeremiah elsewhere. So the omission of the א in ירפּוּ for ירפּאוּ, as coming either from the writer or the copyist, clearly does not make against the genuineness of the verses. And there is the less reason for making any difficulty about the passage, seeing that such repetitions are amongst the peculiarities of Jeremiah's style: cf. e.g., Jer 7:31-33 with Jer 19:5-7; Jer 10:12-16 with Jer 51:15-19; Jer 15:13-14, with Jer 17:3-4; Jer 16:14-15, with Jer 23:7-8, Jer 23:5-6, with Jer 33:15-16; Jer 23:19-20, with Jer 30:23-24, and other shorter repetitions.


  Jer 8:13


  The warning of coming punishment, reiterated from a former discourse, is strengthened by the threatening that God will sweep them utterly away, because Judah has become an unfruitful vine and fig-tree. In אסף we have a combination of אסף, gather, glean, carry away, and הסיף, Niph. of סוּף, make an end, sweep off, so as to heighten the sense, as in Zep 1:1.—a passage which was doubtless in the prophet's mind: wholly will I sweep them away. The circumstantial clauses: no grapes—and the leaves are withered, show the cause of the threatening: The people is become an unfruitful vine and fig-tree, whose leaves are withered. Israel was a vineyard the Lord had planted with noble vines, but which brought forth sour grapes, Jer 2:21; Isa 5:2. In keeping with this figure, Israel is thought of as a vine on which are no grapes. With this is joined the like figure of a fig-tree, to which Micah in Mic 7:1 makes allusion, and which is applied by Christ to the degenerate race of His own time in His symbolical act of cursing the fig-tree (Mat 21:19). To exhaust the thought that Judah is ripe for judgment, it is further added that the leaves are withered. The tree whose leaves are withered, is near being parched throughout. Such a tree was the people of Judah, fallen away from its God, spurning at the law of the Lord; in contrast with which, the man who trusts in the Lord, and has delight in the law of the Lord, is like the tree planted by the water, whose leaves are ever green, and which bringeth forth fruit in his season, Jer 17:8; Psa 1:1-3. Ros. and Mov. are quite wrong in following the Chald., and in taking the circumstantial clauses as a description of the future; Mov. even proceeds to change אסף אסיפם into אסף . The interpretation of the last clause is a disputed point. Ew., following the old translators (Chald., Syr., Aq., Symm., Vulg.; in the lxx they are omitted), understands the words of the transgression of the commands of God, which they seem to have received only in order to break them. ואתּן seems to tell in favour of this, and it may be taken as praeter. with the translation: and I gave to them that which they transgress. But unless we are to admit that the idea thus obtained stands quite abruptly, we must follow the Chald., and take it as the reason of what precedes: They are become an unfruitful tree with faded leaves, because they have transgressed my law which I gave them. But ואתּן with ו consec. goes directly against this construction. Of less weight is the other objection against this view, that the plural suffix in יעברוּם has no suitable antecedent; for there could be no difficulty in supplying "judgments" (cf. Jer 8:8). But the abrupt appearance of the thought, wholly unlooked for here, is sufficient to exclude that interpretation. We therefore prefer the other interpretation, given with various modifications by Ven., Rose., and Maur., and translate: so I appoint unto them those that shall pass over them. The imperf. c. ו consec. attaches itself to the circumstantial clauses, and introduces the resulting consequence; it is therefore to be expressed in English by the present, not by the praeter.: therefore I gave them (Ng.). נתן in the general sig. appoint, and the second verb with the pron. rel. omitted: illos qui eos invadent. עבר, to overrun a country or people, of a hostile army swarming over it, as e.g., Isa 8:8; Isa 28:15. For the construction c. accus. cf. Jer 23:9; Jer 5:22. Hitz.'s and Graf's mode of construction is forced: I deliver them up to them (to those) who pass over them; for then we must not only supply an object to אתּן, but adopt the unusual arrangement by which the pronoun להם is made to stand before the words that explain it.


  Jer 8:14


  The horrors of the approaching visitation.—Jer 8:14. "Why do we sit still? Assemble yourselves, and let us go into the defenced cities, and perish there; for Jahveh our God hath decreed our ruin, and given us water of gall to drink, because we have sinned against Jahveh. Jer 8:15. We looked for safety, and there is no good; for a time of healing, and behold terrors. Jer 8:16. From Dan is heard the snorting of his horses; at the loud neighing of his steeds the whole earth trembles: they come, and devour the land and its fulness, the city and those that dwell therein. Jer 8:17. For, behold, I send among you serpents, vipers, of which there is no charming, which shall sting you, saith Jahve. Jer 8:18. Oh my comfort in sorrow, in me my heart grows too sock. Jer 8:19. Behold, loud sounds the cry of the daughter from out of a far country: 'Is Jahveh not in Zion, nor her King in her?' Why provoked they me with their images, with vanities of a foreign land? Jer 8:20. Past is the harvest, ended is the fruit-gathering, and we are not saved. Jer 8:21. For the breaking of the daughter of my people am I broken, am in mourning; horror hath taken hold on me. Jer 8:22. Is there no balm in Gilead, or no physician there? why then is no plaister laid upon the daughter of my people? V. 23. Oh that my head were waters, and mine eyes a fountain of tears! then would I weep day and night for the slain of the daughter of my people."


  In spirit the prophet sees the enemy forcing his way into the country, and the inhabitants fleeing into the fortified cities. This he represents to his hearers with graphic and dramatic effect. In Jer 8:14 the citizens of Judah are made to speak, calling on one another to flee and give up hope of being saved. "Why do we sit still?" i.e., remain calmly where we are? We will withdraw into the strong cities (cf. Jer 4:5), and perish there by famine and disease (נדּמה for נדּמּה, imperf. Niph., from דּמם: cf. Gesen. 67, 5, Rem. 11; in Niph. be destroyed, perish). The fortresses cannot save them from ruin, since they will be besieged and taken by the enemy. For our sin against Him, God has decreed our ruin. The Hiph. from דמם, prop. put to silence, bring to ruin, here with the force of a decree. מי ראשׁ, bitter waters; ראשׁ or רושׁ, Deu 32:32, is a plant with a very bitter taste, and so, since bitterness and poison were to the Jews closely connected, a poisonous plant; see on Deu 29:17. So they call the bitter suffering from the ruin at hand which they must undergo. Cf. the similar figure of the cup of the anger of Jahveh, Jer 25:15.


  Jer 8:15


  Instead of peace and safety hoped for, there is calamity and terror. The infin. abs. קוּה is used emphatically for the imperf.: We looked for safety, and no good has come to us: for healing, sc. of our injuries, and instead comes terror, by reason of the appearance of the foe in the land. This hope has been awakened and cherished in the people by false prophets (see on Jer 4:10), and now, to their sore suffering, they must feel the contrary of it. The same idea is repeated in Jer 14:19. מרפּה is a mis-spelling of מרפּא, Jer 14:19, etc.


  Jer 8:16


  From the northern borders of Canaan (from Dan; see on Jer 4:15) is already heard the dreadful tumult of the advancing enemy, the snorting of his horses. The suffix in סוּסיו refers to the enemy, whose invasion is threatened in Jer 6:22, and is here presumed as known. אבּיריו, his strong ones, here, as in Jer 47:3; Jer 50:11, a poetical name for strong horses, stallions; elsewhere for strong animals, e.g., Psa 22:13; Psa 50:13. The whole earth, not the whole land. With "devour the land," cf. Jer 5:17. עיר and ארץ have an indefinite comprehensive force; town and country on which the enemy is marching.


  Jer 8:17


  The terribleness of these enemies is heightened by a new figure. They are compared to snakes of the most venomous description, which cannot be made innocuous by any charming, whose sting is fatal. "Vipers" is in apposition to "serpents;" serpents, namely basilisks. צפעני is, acc. to Aq. and Vulg. on Isa 11:8, serpens regulus, the basilisk, a small and very venomous species of viper, of which there is no charming. Cf. for the figure, Cant. 10:11; and fore the enemies' cruelty thereby expressed, cf. Jer 6:23; Isa 13:18.


  Jer 8:18-22


  The hopeless ruin of his people cuts the prophet to the very heart. In Jer 8:18 -23 his sore oppressed heart finds itself vent in bitter lamentations. Oh my comfort in sorrow! is the cry of sore affliction. This may be seen from the second half of the verse, the sense of which is clear: sick (faint) is my heart upon me. עלי shows that the sickness of heart is a sore burden on him, crushes him down; cf. Ew. 217, i. "My comfort" is accordingly vocative: Oh my comfort concerning the sorrow! Usually מי יתּן is supplied: Oh that I had, that there were for me comfort! The sense suits, but the ellipse is without parallel. It is simpler to take the words as an exclamation: the special force of it, that he knows not when to seek comfort, may be gathered from the context. For other far-fetched explanations, see in Ros. ad h. l. The grief which cuts so deeply into his heart that he sighs for relief, is caused by his already hearing in spirit the mourning cry of his people as they go away into captivity.


  Jer 8:19-20


  From a far country he hears the people complain: Is Jahveh not in Zion? is He no longer the King of His people there? The suffix in מלכּהּ refers to "daughter of my people," and the King is Jahveh; cf. Isa 33:22. They ask whether Jahveh is no longer King in Zion, that He may release His people from captivity and bring them back to Zion. To this the voice of God replies with the counter-question: Why have they provoked me with their idolatry, sc. so that I had to give them over into the power of the heathen for punishment? "Images" is expounded by the apposition: vanities (no-gods; for הבל, see on Jer 2:5) of a foreign land. Because they have chosen the empty idols from abroad (Isa 14:22) as their gods, Jahveh, the almighty God of Zion, has cast them out into a far country amidst strange people. The people goes on to complain in Jer 8:20 : Past is the harvest...and we are not saved. As Schnur. remarked, these words have something of the proverb about them. As a country-man, hoping for a good harvest, falls into despair as to his chances, so the people have been in vain looking for its rescue and deliverance. The events, or combinations of events, to which it looked for its rescue are gone by without bringing any such result. Many ancient commentators, following Rashi, have given too special a significance to this verse in applying it to the assistance expected from Egypt in the time of Jehoiakim or Zedekiah. Hitz. is yet more mistaken when he takes the saying to refer to an unproductive harvest. From Jer 8:19 we see that the words are spoken by the people while it pines in exile, which sets its hopes of being saved not in the productiveness of the harvest, but in a happy turn of the political situation.


  Jer 8:21-22


  The hopeless case of the people and kingdom moves the seer so deeply, that he bursts forth with the cry: For the breaking of my people I am broken (the Hoph. השׁבּרתּי, of the breaking of the heart, only here; in this sig. usu. the Niph., e.g., Jer 38:7. Horror hath taken hold on me, is stronger than: Anguish hath taken hold on me, Jer 6:24, Mic 4:9. Help is nowhere to be found. This thought is in Jer 8:22 clothed in the question: Is there no balm in Gilead, or no physician there? "There" points back to Gilead. Graf's remark, that "it is not known that the physicians were got from that quarter," shows nothing more than that its author has mistaken the figurative force of the words. צרי, balsam, is mentioned in Gen 37:25 as an article of commerce carried by Midianite merchants to Egypt (cf. Eze 27:17), but is hardly the real balsam from Mecca (amyris opobalsamum), which during the Roman sovereignty was grown under culture in the gardens of Jericho, and which only succeeds in a climate little short of tropical. It was more likely the resina of the ancients, a gum procured from the terebinth or mastic tree (lentiscus, σχῖνος), which, acc. to Plin. h. nat. xxiv. 22, was held in esteem as a medicament for wounds (resolvitur resina ad vulnerum usus et malagmata oleo). Acc. to our passage and Jer 46:11, cf. Gen 37:25, it was procured chiefly from Gilead; cf. Movers, Phniz. ii. 3, S. 220ff., and the remarks on Gen 37:25. To these questions a negative answer is given. From this we explain the introduction of a further question with כּי: if there were balm in Gilead, and a physician there, then a plaister would have been laid on the daughter of my people, which is not the case. As to עלתה , lit., a plaister comes upon, see on Jer 30:17.


  Jeremiah 9


  Jer 9:1


  Jer 9:1. "Oh that I had in the wilderness a lodging-place of wayfarers! then would I leave my people, and go away from them. For they be all adulterers, a crew of faithless ones. Jer 9:2. They bend their tongue like their bow with lying; and not according to faithfulness do they manage in the land, but go on from evil to evil, and me they know not, saith Jahve. Jer 9:3. Beware each of his neighbour, and trust not in any brother; for every brother supplanteth, and every friend goeth slandering. Jer 9:4. And one overreaCheth the other, and truth they speak not; they teach their tongue to speak lies, to deal perversely they weary themselves. Jer 9:5. Thy dwelling is in the midst of deceit; in deceit they refuse to know me, saith Jahveh. Jer 9:6. Therefore thus hath spoken Jahveh of hosts: Behold, I will melt them, and try them; for how should I deal in regard to the daughter of my people? Jer 9:7. A deadly arrow is their tongue; they speak deceit; with his mouth one speaketh peace with his neighbour, and inwardly within him he layeth ambush. Jer 9:8. Shall I not visit this upon them? saith Jahveh; or on such a people as this shall not my soul take vengeance?"


  Jeremiah would flee into the wilderness, far away from his people; because amidst such a corrupt, false, and cunning people, life had become unbearable, Jer 9:1. מי יתּנני, as in Isa 27:4, equivalent to מי יתּן לי, Psa 55:7 : who would give me = Oh that I had! The "lodging-place" is not a resting-place under the open sky, but a harbour for travellers—a building (khan) erected on the route of the caravans, as a shelter for travellers. Adultery and faithlessness are mentioned as cardinal sins. The first sin has been rebuked in Jer 5:7, the second is exposed in Jer 9:2-4. בּוגד, faithless either towards God or one's fellow-men; here in the latter sense. The account of the unfaithful conduct is introduced in Jer 9:2 by the imperf. with ו consec., and is carried on in the perf. Manifestations of sin are the issue of a sinful state of heart; the perfects are used to suggest the particular sins as accomplished facts.


  In the clause, "they bend," etc., שׁקר is the second object; and "their bow" is in apposition to "their tongue:" they bend their tongue, which is their bow, with lying. For this construction the Hiph. is the proper form, and this is not to be changed into the Kal (as by Hitz., Gr., Ng.). In Job 28:8 the Hiph. is used instead of the Kal in the sense of tread upon, walk upon; here it is used of the treading of the bow to bend it, and lying is looked upon as the arrow with which the bow is stretched or armed for shooting. If the verb be changed into the Kal, we must join שׁקר with קשׁתּם: their lying-bow. For this connection דּרכּך זמּה, Eze 16:27, may be cited; but it gives us the unnatural figure: their tongue as a bow, which is lying. It is neither the tongue nor the bow which is lying, but that which they shoot with their tongue as with a bow. According to faithfulness; ל of the rule, norm, as in Jer 5:3. Not faithfulness to their convictions (Hitz.), but in their behaviour towards their fellow-man. גּבר, be strong, exercise strength, rule, and manage. The prophet has in view the great and mighty who had power in their hands, and who misused it to oppress their inferiors. From evil to evil they go on, i.e., they proceed from one sin to another; but God the Lord they know not, i.e., are determined to know nothing of Him; cf. Sa1 2:12; Job 18:21. Hence each must keep himself on his guard against the other. To express this in the most emphatic manner, Jeremiah gives it the form of a command: Beware each of his neighbour, trust not in a brother; for each seeks to overreach and trip up the other. In the words עקוב יעקב there seems to be an allusion to Jacob's underhand dealing with his brother Esau, Gen 27:36. On "goes slandering," cf. Jer 6:28, and cf. also the similar description in Mic 7:5-6.


  Jer 9:4-8


  In Jer 9:4 these sinful ways are exposed in yet stronger words. יהתל, uncontracted form of the imperf. Hiph. of תּלל, trip up, deceive. On the infin. העוה, cf. Ew. 238, e, and Gesen. 75, Rem. 17. They weary themselves out, put themselves to great labour, in order to deal corruptly; נלאה as in Jer 20:9; Isa 16:12, elsewhere to be weary of a thing; cf. Jer 6:11; Jer 15:6.—In Jer 9:5 the statement returns to the point at which it commenced: thy sitting (dwelling) is in the midst of deceit. In deceit, i.e., in the state of their mind, directed as it is by deceit and cheating, they refuse to know me, i.e., they are resolved to have nothing to do with the knowledge of God, because in that case they must give up their godless ways.


  By reason of this depravity, the Lord must purge His people by sore judgments. He will melt it in the fire of affliction (Isa 48:10), to separate the wicked: cf. Isa 1:25; Zac 13:9; and on בּחן, Jer 6:27. For how should I do, deal? Not: what dreadful judgments shall I inflict (Hitz., Gr.), in which case the grounding כּי would not have its proper force; but: I can do none otherwise than purge. Before the face of, i.e., by reason of, the daughter, because the daughter of my people behaves herself as has been described in Jer 9:2-4, and as is yet to be briefly repeated in Jer 9:7. The lxx have paraphrased מפּני: ἀπὸ προσώπου πονηρίας. This is true to the sense, but it is unfair to argue from it, as Ew., Hitz., Gr. do, that רעת has been dropped out of the Hebrew text and should be restored.—In Jer 9:7 what has been said is recapitulated shortly, and then in Jer 9:8 the necessity of the judgment is shown. חץ שׁוחט, a slaying, slaughtering, i.e., murderous arrow. Instead of this Chet., which gives a good sense, the Keri gives שׁחוּט, which, judging from the Chald. translation, is probably to be translated sharpened. But there is no evidence for this sig., since שׁחוּט occurs only in connection with זהב, Kg1 10:16, and means beaten, lit., spread gold. At מרמה דבּר the plural passes into the singular: he (one of them) speaks; cf. Psa 55:22. ארב for insidious scheming, as in Hos 7:6. With Jer 9:8 cf. Jer 5:9, Jer 5:29.


  Jer 9:9


  The land laid waste, and the people scattered amongst the heathen.—Jer 9:9. "For the mountains I take up a weeping and wailing, and for the pastures of the wilderness a lament; for they are burnt up so that no man passeth over them, neither hear they the voice of the flock; the fowls of the heavens and the cattle are fled, are gone. Jer 9:10. And I make Jerusalem heaps, a dwelling of jackals; and the cities of Judah I make a desolation, without an inhabitant. Jer 9:11. Who is the wise man, that he may understand this? and to whom the mouth of Jahveh hath spoken, that he may declare it? Wherefore doth the land come to ruin, is it burnt up like the wilderness, that none passeth through? Jer 9:12. Jahveh said: Because they forsake my law which I set before them, and have not hearkened unto my voice, neither walked therein, Jer 9:13. But went after the stubbornness of their heart, and after the Baals, which their fathers have taught them. Jer 9:14. Therefore thus hath Jahveh of hosts spoken, the God of Israel: Behold, I feed this people with wormwood, and give them water of gall to drink, Jer 9:15. And scatter them among the nations which they knew not, neither they nor their fathers, and send the sword after them, until I have consumed them."


  Already in spirit Jeremiah sees God's visitation come upon the land, and in Jer 9:9 and Jer 9:10 he raises a bitter lamentation for the desolation of the country. The mountains and meadows of the steppes or prairies are made so desolate, that neither men nor beasts are to be found there. Mountains and meadows or pastures of the steppes, as contrasted with the cities (Jer 9:10), represent the remoter parts of the country. על is here not local: upon, but causal, concerning = because of, cf. Jer 4:24., as is usual with (נשׂא נהי )קינה; cf. Sa2 1:17; Amo 5:1; Eze 26:17, etc. נצּתוּ, kindled, burnt up, usually of cities (cf. Jer 2:15), here of a tract of country with the sig. be parched by the glowing heat of the sun, as a result of the interruption of agriculture. מדבּר is steppe, prairie, not suitable for tillage, but well fitted for pasturing cattle, as e.g., the wilderness of Judah; cf. Sa1 17:28. With מבּלי, Jer 9:11, cf. Eze 33:28. Not only have the herds disappeared that used to feed there, but the very birds have flown away, because the parched land no longer furnishes food for them; cf. Jer 4:25. To "are fled," which is used most properly of birds, is added: are gone away, departed, in reference to the cattle.


  Jer 9:10-13


  Jerusalem is to become stone-heaps, where only jackals dwell. תּנּים is jackals (canis aureus), in Isa 13:22 called איּים from their cry; see on Isa. l.c., and Gesen. thes. s. v. מבּלי יושׁב as in Jer 2:15; Jer 4:7.—That such a judgment will pass over Judah every wise man must see well, and every one enlightened by God is to declare it; for universal apostasy from God and His law cannot but bring down punishment. But such wisdom and such spiritual enlightenment is not found in the infatuated people. This is the idea of Jer 9:11-13. The question: Who is the wise man? etc., reminds us of Hos 14:9, and is used with a negative force: unhappily there is none so wise as to see this. "This" is explained by the clause, Wherefore doth the land, etc.: this, i.e., the reason why the land is going to destruction. The second clause, "and to whom," etc., is dependent on the מי, which is to be repeated in thought: and who is he that, etc. Jeremiah has the false prophets here in view, who, if they were really illumined by God, if they had the word of God, could not but declare to the people their corruptness, and the consequences which must flow from it. But since none is so wise...Jeremiah proposes to them the question in Jer 9:11, and in Jer 9:12 tells the answer as given by God Himself. Because they have forsaken my law, etc. נתן לפני, to set before; as in Deu 4:8, so here, of the oral inculcation of the law by the prophets. "Walketh therein" refers to the law. The stubbornness of their heart, as in Jer 3:17; Jer 7:24. After the Baals, Jer 2:23. The relative clause, "which their fathers," etc., refers to both clauses of the verse; אשׁר with a neuter sense: which their fathers have taught them.


  Jer 9:14-15


  The description of the offence is again followed by the threatening of judgment. To feed with wormwood and give gall to drink is a figure for sore and bitter suffering at the overthrow of the kingdom and in exile. The meaning of the suffix in מאכילם is shown by the apposition: this people. On water of gall see Jer 8:14, and for the use of לענה and ראשׁ together see Deu 29:17.—'הפיצותים וגו implies a verbal allusion to the words of Deu 28:64 and Deu 28:36, cf. Lev 26:33. With this latter passage the second clause: I send the sword after them, has a close affinity. The purport of it is: I send the sword after the fugitives, to pursue them into foreign lands and slay them; cf. Jer 42:16; Jer 44:27. Thus it is indicated that those who fled into Egypt would be reached by the sword there and slain. This does not stand in contradiction to what is said in Jer 4:27; Jer 5:18, etc., to the effect that God will not make an utter end of them (Graf's opinion). This appears from Jer 44:27, where those that flee to Egypt are threatened with destruction by famine and sword עד כּלּותי או, while Jer 44:28 continues: but they that have escaped the sword shall return. Hence we see that the terms of the threatening do not imply the extirpation of the people to the last man, but only the extirpation of all the godless, of this wicked people.


  Jer 9:16


  Zion laid waste.—Jer 9:16. "Thus hath Jahveh of hosts said: Give heed and call for mourning women, that they may come, and send to the wise women, that they may come, Jer 9:17. And may make haste and strike up a lamentation for us, that our eyes may run down with tears and our eyelids gush out with water. Jer 9:18. For loud lamentation is heard out of Zion: How are we spoiled, sore put to shame! because we have left the land, because they have thrown down our dwellings. Jer 9:19. For year, ye women, the word of Jahve, and let your ear receive the word of His mouth, and teach your daughters lamentation, and let one teach the other the song of mourning! Jer 9:20. For death cometh up by our windows, he entereth into our palaces, to cut off the children from the streets, the young men from the thoroughfares. Jer 9:21. Speak: Thus runs the saying of Jahve: And the carcases of men shall fall as dung upon the field, and as a sheaf behind the shearer, which none gathereth."


  In this strophe we have a further account of the execution of the judgment, and a poetical description of the vast harvest death is to have in Zion. The citizens of Zion are called upon to give heed to the state of affairs now in prospect, i.e., the judgment preparing, and are to assemble mourning women that they may strike up a dirge for the dead. התבּונן, to be attentive, give heed to a thing; cf. Jer 2:10. Women cunning in song are to come with speed (תּמהרנה takes the place of an adverb). The form תּבואינה (Psa 45:16; Sa1 10:7) alternates with תּבואנהּ, the usual form in this verb, e.g., Gen 30:38; Kg1 3:16, etc., in order to produce an alternating form of expression . "For us" Ng. understands of those who call the mourning women, and in it he finds "something unusual," because ordinarily mourners are summoned to lament for those already dead, i.e., others than those who summon them. "But here they are to raise their laments for the very persons who summon them, and for the death of these same, which has yet to happen." There is a misunderstanding at the bottom of this remark. The "for us" is not said of the callers; for these are addressed in the second person. If Ng.'s view were right, it must be "for you," not "for us." True, the lxx has εφ ̓ ὑμᾶς; but Hitz. has rejected this reading as a simplification and weakening expression, and as disturbing the plan. "For us" is used by the people taken collectively, the nation as such, which is to be so sorely afflicted and chastised by death that it is time for the mourning women to raise their dirge, that so the nation may give vent to its grief in tears. We must also take into account, that even although the lamentations were for the dead, they yet chiefly concerned the living, who had been deeply afflicted by the loss of beloved relations; it would not be the dead merely that were mourned for, but the living too, because of their loss. It is this reference that stands here in the foreground, since the purpose of the chanting of dirges is that our eyes may flow with tears, etc. Zion will lament the slain of her people (Jer 8:22), and so the mourning women are to strike up dirges. תּשּׂנה for תּשּׂאנה, as in Rut 1:14; cf. Ew. 198, b. On the use of ירד and נזל with the accus.: flow down in tears, cf. Gesen. 138, 1, Rem. 2, Ew. 281, b.


  Jer 9:18


  Jer 9:18 gives the reason why the mourning women are to be called: Loud lamentation is heard out of Zion. Ew. takes "out of Zion" of the Israelites carried away from their country—a view arbitrary in itself, and incompatible with Jer 9:20. "How are we spoiled!" cf. Jer 4:13; brought utterly to shame, because we have left the land, i.e., have been forced to leave it, and because they (the enemies) have thrown down our dwellings! השׁליך, cast down, overthrow, Job 18:7, cf. Eze 19:12, and of buildings, Dan 8:11. Kimchi and Hitz., again, take "our dwellings" as subject: our dwellings have cast us out, and appeal to Lev 18:25 : The land vomited out its inhabitants. But the figurative style in this passage does not justify us in adopting so unnatural a figure as this, that the dwellings cast out their occupants. Nor could the object be omitted in such a case. The passages, Isa 33:9; Mic 2:4, to which Hitz. appeals, are not analogous to the present one. The subject, not expressed, acc. to our view of the passage, is readily suggested by the context and the nature of the case. The "for" in Jer 9:19 gives a second reason for calling the mourning women together. They are to come not only to chant laments for the spoiling of Zion, but that they may train their daughters and other women in the art of dirge-singing, because the number of deaths will be so great that the existing number of mourning women will not be sufficient for the task about to fall on them. This thought is introduced by a command of God, in order to certify that this great harvest of death will without fail be gathered. אזנכם and בּנתיכם have masc. suffixes instead of feminine, the masc. being often thus used as the more general form; cf. Ew. 184, c. In the last clause the verb "teach" is to be supplied from the preceding context.


  Jer 9:20


  Death comes in through (in at) the windows, not because the doors are to be thought of as barricaded (Hitz.), but as a thief in the night, i.e., suddenly, in an unexpected way. Perhaps Jeremiah was here thinking of Joe 2:9. And comes into the palaces, i.e., spares no house, but carries off high and low. The second clause is not to be very closely joined with the first, thus: Death comes into the houses and palaces, to sweep the children from off the streets; this would be self-contradictory. We must rather repeat "comes" from the first clause: He comes to sweep off the streets the child at play. That is: In the houses and palaces, as upon the streets and highways, he will seize his prey.


  Jer 9:21


  The numbers of the dead will be so great, that the bodies will be left lying unburied. The concluding touch to this awful picture is introduced by the formula, "Speak: Thus saith the Lord," as a distinct word from God to banish all doubt of the truth of the statement. This formula is interposed parenthetically, so that the main idea of the clause is joined by ו cop. to Jer 9:20. This ו is not to be deleted as a gloss, as it is by Ew. and others, because it is not found in the lxx. With "as dung," cf. Jer 8:2; Jer 16:4. עמיר, prop. a bundle of stalks, grasped by the hand and cut, then = עמר, sheaf. As a sheaf behind the reaper, which nobody gathers, i.e., which is left to lie unheeded, is not brought by the reaper into the barn. The point of the simile is in the lying unheeded. Strange to say, Graf and Ng. propose to refer the "none gathereth" not to the sheaf of the shearer, but to the dead bodies: whereas the reaper piles the sheaves upon the waggon ad brings them to the threshing-floor, the corpses are left ungathered.


  Jer 9:23


  (9:22-23)


  The True Wisdom.—It is not a reliance on one's own wisdom and strength that brings well-being, but the knowledge of the Lord and of His dealings in grace and justice (Jer 9:22-25). Idolatry is folly, for the idols are the mere work of men's hands; whereas Jahveh, the Almighty God, is ruler of the world (10:1-16). Israel will be made to understand this by the coming judgment (Jer 9:17-25).


  Jer 9:22-25


  The way of safety.—Jer 9:22. "Thus hath Jahveh said: Let not the wise man glory in his wisdom, and let not the strong man glory in his strength; let not the rich man glory in his riches: Jer 9:23. But let him that glorieth glory in this, in having understanding, and in knowing me, that I am Jahveh, dealing grace, right, and justice upon earth; for therein have I pleasure, saith Jahveh. Jer 9:24. Behold, days come, saith Jahveh, that I punish all the circumcised (who are) with foreskin, Jer 9:25. Egypt, and Judah, and Edom, and the sons of Ammon, Moab and them that have their hair-corners polled, that dwell in the wilderness; for all the heathen are uncircumcised, and the whole house of Israel is uncircumcised in heart."


  After having overturned the foundations of the people's false reliance on the temple, or the sacrifices, and in the wisdom of its leaders, Jeremiah finally points out the way that leads to safety. This consists solely in the true knowledge of the Lord who doth grace, right, and justice, and therein hath pleasure. In Jer 9:23 he mentions the delusive objects of confidence on which the children of this world are wont to pride themselves: their own wisdom, strength, and riches. These things do not save from ruin. Safety is secured only by "having understanding and knowing me." These two ideas are so closely connected, that the second may be looked on as giving the nearer definition of the first. The having of understanding must manifest itself in the knowing of the Lord. The two verbs are in the infin. abs., because all that was necessary was to suggest the idea expressed by the verb; cf. Ew. 328, b. The knowledge of God consists in knowing Him as Him who doth grace, right, and justice upon earth. חסד, grace, favour, is the foundation on which right and justice are based; cf. Jer 32:18; Psa 33:5; Psa 99:4; Psa 103:6. He who has attained to this knowledge will seek to practise these virtues towards his fellow-men, because only therein has God pleasure (אלּה pointing back to the objects before mentioned); cf. Jer 22:3; Psa 11:7; Psa 37:28. But because the Lord has pleasure in right and justice, He will punish all peoples that do not practise justice.


  Jer 9:25


  (9:24-25)


  Thus Jer 9:24 and Jer 9:25 are connected with what precedes. The lack of righteousness is indicated by the idea מוּל בּערלה: circumcised with foreskin, i.e., not, circumcised in the foreskin (lxx, Vulg.), but circumcised and yet possessed of the foreskin. It is incorrect to translate: circumcised together with the uncircumcised (Kimchi, de W.). This is not only contrary to the usage of the language, but inconsistent with the context, since in Jer 9:25 uncircumcisedness is predicated of the heathen and of Judah. The expression is an oxymoron, thus: uncircumcised-circumcised (Ew.), intended to gather Jews and heathen into one category. This is shown by the order of the enumeration in Jer 9:24 : Egypt, Judah, Edom, etc.; whence we may see that in this reference the prophet puts Judah on the same footing with the heathen, with the Egyptians, Edomites, etc., and so mentions Judah between Egypt and Edom. From the enumeration Ew. and Ng., following the example of Jerome, conclude that all the peoples named along with Judah practised circumcision. But neither on exegetical nor on historical grounds can this be confidently asserted. Considered from the exegetical point of view, it is contradictory of the direct statement in Jer 9:25, that all the nations are uncircumcised. We must certainly not take the words כּל־הגּוים as: all these peoples, giving the article then the force of a retrospective demonstrative; still less can they mean "all the other nations" besides those named. "All the nations" are all nations besides Israel. When these are called "uncircumcised," and Israel "uncircumcised in heart," it is as clear as can be that all nations, and so Egyptians, Edomites, etc., are called uncircumcised, i.e., in the flesh; while Israel—the whole house of Israel, i.e., Judah and the other tribes—are set over against the nations in contrast to them as being uncircumcised in heart, i.e., spiritually. From the historical view-point, too, it is impossible to prove that circumcision was in use amongst all the nations mentioned along with Judah. Only of the Egyptians does Herod. ii. 36f., 104, record that they practised circumcision; and if we accept the testimony of all other ancient authors, Herod.'s statement concerns only the priests and those initiated into the mysteries of Egypt, not the Egyptian people as a whole; cf. my Bibl. Archol. i. S. 307f. The only ground for attributing the custom of circumcision to the Moabites and Arabs, is the fact that Esau and Ishmael, the ancestors of these peoples, were circumcised. But the inference drawn therefrom is not supported by historical testimony. Indeed, so far as the Edomites are concerned, Josephus testifies directly the contrary, since in Antt. xiii. 9. 1, he tells us that when John Hyrcanus had conquered this people, he offered them the choice of forsaking their country or adopting circumcision, and that they chose the latter alternative. As to the ancient Arabs, we find in the Ztschr. fr die Kunde des Morgl. iii. S. 230, a notice of the tribe 'Advân, where we are told that the warriors of this tribe consist of uncircumcised young men along with those already circumcised. But this gives us no certain testimony to the universal prevalence of circumcision; for the notice comes from a work in which pre-and post-Mohammedan traditions are confounded. Finally, there is no historical trace of the custom of circumcision amongst the Ammonites and Moabites. קצוּצי פאה here, and Jer 25:23; Jer 49:32 : those polled, cropped at the edges of the beard and sides of the head, are such as have the hair cut from off the temples and the forehead, observing a custom which, according to Herod. iii. 8, was usual amongst some of the tribes of the Arabian Desert. The imitation of this practice was forbidden to the Israelites by the law, Lev 19:27; from which passage we may see that פאה refers to the head and the beard. Acc. to Jer 49:32, cf. with v. 28, the tribes meant belonged to the Kedarenes, descended according to Gen 25:13 from Ishmael. In the wilderness, i.e., the Arabian Desert to the east of Palestine. By means of the predicate "uncircumcised in heart," the whole house of Israel, i.e., the whole covenant people, is put in contrast with the heathen. Circumcision involved the obligation to walk blameless before God (Gen 17:1), and, as sign of the covenant, to keep God's commandments. If this condition was not fulfilled, if the heart remained uncircumcised, Israel lost all pre-eminence over the heathen, and was devoid of all room for glorying in the sight of God, just as the heathen were, who know not God the Lord, who have turned the truth of God into unrighteousness, and in their unrighteousness have become liable to the judgment of God.


  Jeremiah 10


  Jer 10:1


  Warning against idolatry by means of a view of the nothingness of the false gods (Jer 10:1-5), and a counter-view of the almighty and everlasting God (Jer 10:6-11) and of His governing care in the natural world. This warning is but a further continuation of the idea of Jer 9:23, that Israel's glory should consist in Jahveh who doth grace, right, and justice upon earth. In order thoroughly to impress this truth on the backsliding and idolatrous people, Jeremiah sets forth the nullity of the gods feared by the heathen, and, by showing how these gods are made of wood, plated with silver and gold, proves that these dead idols, which have neither life nor motion, cannot be objects of fear; whereas Jahveh is God in truth, a living and everlasting God, before whose anger the earth trembles, who has created the earth, and rules it, who in the day of visitation will also annihilate the false gods.


  Jer 10:1-2


  The nothingness of the false gods.—Jer 10:1. "Hear the word which Jahveh speaketh unto you, house of Israel! Jer 10:2. Thus saith Jahveh: To the ways of the heathen use yourselves not, and at the signs of the heaven be not dismayed, because the heathen are dismayed at them. Jer 10:3. For the ordinances of the peoples are vain. For it is wood, which one hath cut out of the forest, a work of the craftsman's hands with the axe. Jer 10:4. With silver and with gold he decks it, with nails and hammers they fasten it, that it move not. Jer 10:5. As a lathe-wrought pillar are they, and speak not; they are borne, because they cannot walk. Be not afraid of them; for they do not hurt, neither is it in them to do good."


  This is addressed to the house of Israel, i.e., to the whole covenant people; and "house of Israel" points back to "all the house of Israel" in Jer 9:25. עליכם for אליכם, as frequently in Jeremiah. The way of the heathen is their mode of life, especially their way of worshipping their gods; cf. ἡ ὁδὸς, Act 9:2; Act 19:9. למד c. אל, accustom oneself to a thing, used in Jer 13:21 with the synonymous על, and in Psa 18:35 (Piel) with ל. The signs of heaven are unwonted phenomena in the heavens, eclipses of the sun and moon, comets, and unusual conjunctions of the stars, which were regarded as the precursors of extraordinary and disastrous events. We cannot admit Hitz.'s objection, that these signs in heaven were sent by Jahveh (Joe 3:3-4), and that before these, as heralds of judgment, not only the heathen, but the Jews themselves, had good cause to be dismayed. For the signs that marked the dawning of the day of the Lord are not merely such things as eclipses of sun and moon, and the like. There is still less ground for Ng.'s idea, that the signs of heaven are such as, being permanently there, call forth religious adoration from year to year, the primitive constellations (Job 9:9), the twelve signs of the zodiac; for תּחתּוּ( נחת), to be in fear, consternari, never means, even in Mal 2:5, regular or permanent adoration. "For the heathen," etc., gives the cause of the fear: the heathen are dismayed before these, because in the stars they adored supernatural powers.


  Jer 10:3-5


  The reason of the warning counsel: The ordinances of the peoples, i.e., the religious ideas and customs of the heathen, are vanity. הוּא refers to and is in agreement with the predicate; cf. Ew. 319, c. The vanity of the religious ordinances of the heathen is proved by the vanity of their gods. "For wood, which one has hewn out of the forest," sc. it is, viz., the god. The predicate is omitted, and must be supplied from הבל, a word which is in the plural used directly for the false gods; cf. Jer 8:19; Deu 32:21, etc. With the axe, sc. wrought. מעצד Rashi explains as axe, and suitably; for here it means in any case a carpenter's tool, whereas this is doubtful in Isa 44:12. The images were made of wood, which was covered with silver plating and gold; cf. Isa 30:22; Isa 40:19. This Jeremiah calls adorning them, making them fair with silver and gold. When the images were finished, they were fastened in their places with hammer and nails, that they might not tumble over; cf. Isa 41:7; Isa 40:20. When thus complete, they are like a lathe-wrought pillar. In Jdg 4:5, where alone this word elsewhere occurs. תּמר means palm-tree (=תּמר); here, by a later, derivative usage, = pillar, in support of which we can appeal to the Talmudic תּמּר, columnam facere, and to the O.T. תּימרה, pillar of smoke. מקשׁה is the work of the turning-lathe, Exo 25:18, Exo 25:31, etc. Lifeless and motionless as a turned pillar.


  Not to be able to speak is to be without life; not to walk, to take not a single step, i.e., to be without all power of motion; cf. Isa 46:7. The Chald. paraphrases correctly: quia non est in iis spiritus vitalis ad ambulandum. The incorrect form ינּשׂוּא for ינּשׂאוּ is doubtless only a copyist's error, induced by the preceding נשׂוא. They can do neither good nor evil, neither hurt nor help; cf. Isa 41:23. אותם for אתּם, as frequently; see on Jer 1:16.


  Jer 10:6-9


  The almighty power of Jahveh, the living God.—Jer 10:6. "None at all is like Thee, Jahveh; great art Thou, and Thy name is great in might. Jer 10:7. Who would not fear Thee, Thou King of the peoples? To Thee doth it appertain; for among all the wise men of the peoples, and in all their kingdoms, there is none at all like unto Thee. Jer 10:8. But they are all together brutish and foolish; the teaching of the vanities is wood. Jer 10:9. Beaten silver, from Tarshish it is brought, and gold from Uphaz, work of the craftsman and of the hands of the goldsmith; blue and red purple is their clothing; the work of cunning workmen are they all. Jer 10:10. But Jahveh is God in truth, He is living God and everlasting King; at His wrath the earth trembles, and the peoples abide not His indignation. Jer 10:11. Thus shall ye say unto them: The gods that have not made the heavens and the earth, these shall perish from the earth and from under the heavens."


  In this second strophe Jahveh is contrasted, as the only true God and Lord of the world, with the lifeless gods. These there is no need to fear, but it behoves all to fear the almighty God, since in His wrath He can destroy nations. When compared with Psa 86:8, the מן in מאין seems redundant—so much so, that Ven. pronounces it a copyist's error, and Hitz. sets it aside by changing the vowels. The word as it stands contains a double negation, and is usually found only in dependent clauses with a strong negative force: so that there is none. Here it has the same force, but at the beginning of the sentence: none at all is as Thou; cf. Ew. 323, a. Great is Thy name, i.e., the manifestation of Thee in the world, in Thy government of the earth. "In (or with) might" belongs to "great:" great with might, displaying itself in acts of might; cf. Jer 16:21. Who would not fear Thee? a negative setting of the thought: every one must fear Thee. King of the nations; cf. Psa 22:29; Psa 47:8; Psa 96:10. יאתה from יאה, ἁπ. λεγ.. equivalent to נאה (whence נאוה), to be seemly, suitable. Among the wise men of the peoples none is like Thee, so as that any should be able to make head against Thee by any clever stroke; cf. Isa 19:12; Isa 29:14. Nor is there in any kingdom of the peoples any one like Jahveh, i.e., in might. It is not merely earthly kings that are meant, but the gods of the heathen as well. In no heathen kingdom is there any power to be compared with Jahveh. We are led here to think also of the pagan gods by Jer 10:8, where the wisdom and almighty power of the living God are contrasted with foolishness and vanity of the false gods. בּאחת is not: in uno = in una re, sc. idololatria (Rabb.); nor is it, as Hitz. in most strained fashion makes it: by means of one thing, i.e., by (or at) a single word, the word which comes immediately after: it is wood. אחת is unquestionably neuter, and the force of it here is collective, = all together, like the Chald. כחדא. The nominative to "are brutish" is "the peoples." The verb בּער is denom. from בּעיר, to be brutish, occurring elsewhere in the Kal only in Psa 94:8, Ezek. 21:36; in the Niph. Jer 10:14, Jer 10:21, Jer 51:17; Isa 19:11. כּסל as verb is found only here; elsewhere we have כּסיל, foolish, and כּסל, folly (Sol 7:1-13 :25), and, as a verb, the transposed form סכל. The remaining words of the verse make up one clause; the construction is the same as in Jer 10:3, but the sense is not: "a mere vain doctrine is the wood," i.e., the idol is itself but a doctrine of vanities. In this way Ew. takes it, making "wood" the subject of the clause and מוּסר the predicate. מוּסר הבלים is the antithesis to מוּסר יהוה, Deu 11:2; Pro 3:11; Job 5:17. As the latter is the παιδεία of the Lord, so the former is the παιδεία of the false gods (הבלים, cf. Jer 8:19). The παιδεία of Jahveh displayed itself, acc. to Deu 11:2, in deeds of might by means of which Jahveh set His people Israel free from the power of Egypt. Consequently it is the education of Israel by means of acts of love and chastenings, or, taken more generally, the divine leading and guidance of the people. Such a παιδεία the null and void gods could not give to their worshippers. Their παιδεία is wood, i.e., not: wooden, but nothing else than that which the gods themselves are—wood, which, however it be decked up (Jer 10:9), remains a mere lifeless block. So that the thought of Jer 10:8 is this: The heathen, with all their wise men, are brutish; since their gods, from which they should receive wisdom and instruction, are wood. Starting from this, Jer 10:9 continues to this effect: However much this wood be decked out with silver, gold, and purple raiment, it remains but the product of men's hands; by no such process does the wood become a god. The description of the polishing off of the wood into a god is loosely attached to the predicate עץ, by way of an enumeration of the various things made use of therefore. The specification served to make the picture the more graphic; what idols were made of was familiar to everybody. מרקּע, beat out into thin plates for coating over the wooden image; cf. Exo 39:3; Num 17:3. As to תּרשׁישׁ, Tartessus in Spain, the source of the silver, see on Eze 27:12. Gold from Ophir; אוּפז here and Dan 10:5 is only a dialectical variety of אופיר, see on Kg1 9:27. As the blue and red purple, see on Exo 25:4. חכמים, skilful artisans, cf. Isa 40:20. They all, i.e., all the idols.


  Jer 10:10


  Whereas Jahveh is really and truly God. אלהים (standing in apposition), God in truth, "truth" being strongly contrasted with "vanity," and "living God" (cf. Deu 5:23) with the dead gods (Jer 10:5, Jer 10:8); and everlasting King of the whole world (cf. Psa 10:16; Psa 29:10; Exo 15:18), before whose wrath the earth trembles and the peoples quake with terror; cf. Nah 1:5; Joe 2:11; Psa 97:5. לא יכלוּ (written as in Jer 2:13), they hold not, do not hold out, do not endure.


  Jer 10:11


  Jer 10:11 is Chaldee. But it must not be regarded as a gloss that has found its way into the text, on the grounds on which Houb., Ven., Ros., Ew., Hitz., Gr., etc., so regard it, namely, because it is Chaldee, and because there is an immediate connection between Jer 10:10 and Jer 10:12. Both the language in which the verse is written, and the subject-matter of it, are unfavourable to this view. The latter does not bear the character of a gloss; and no copyist would have interpolated a Chaldee verse into the Hebrew text. Besides, the verse is found in the Alexandrian version; and in point of sense it connects very suitably with Jer 10:10 : Jahveh is everlasting King, whereas the gods which have not made heaven and earth shall perish from the earth and from under the heavens. This the Israelites are to say to the idolaters. ארקא is the harder form for ארעא. The last word, אלּה, is Hebrew; it does not belong to שׁמיּא, but serves to emphasize the subject: the gods—these shall perish. Jeremiah wrote the verse in Chaldee, ut Judaeis suggerat, quomodo Chaldaeis (ad quos non nisi Chaldaice loqui poterant) paucis verbis respondendum sit, as Seb. Schm has remarked. The thought of this verse is a fitting conclusion to the exhortation not to fear the gods of the heathen; it corresponds to the 5th verse, with which the first strophe concludes the warning against idolatry The Israelites are not only not to fear the null and void gods of the heathen, but they are to tell the heathen that their gods will perish from the earth and from under the heavens.


  Jer 10:12-13


  The third strophe.—In it the almighty power of the living God is shown from His providential government of nature, the overthrow of the false gods in the time of judgment is declared, and, finally, the Creator of the universe is set forth as the God of Israel.—Jer 10:12. "That made the earth by His power, that founded the world by His wisdom, and by His understanding stretched out the heavens. Jer 10:13. When He thundering makes the roar of waters in the heavens, He causes clouds to rise from the ends of the earth, makes lightnings for the rain, and brings the wind forth out of His treasuries. Jer 10:14. Brutish becomes every man without knowledge; ashamed is every goldsmith by reason of the image, for falsehood is his molten image, and there is no spirit in them. Jer 10:15. Vanity are they, a work of mockery; in the time of their visitation they perish. Jer 10:16. Not like these is the portion of Jacob: the framer of (the) all is He, and Israel is the stock of His inheritance: Jahveh of hosts is His name."


  In point of form, "that made the earth," etc., connects with "Jahveh God," Jer 10:10; but in respect of its matter, the description of God as Creator of heaven and earth is led up to by the contrast: The gods which have not made the heaven and the earth shall perish. The subject to עשׂה and the following verbs is not expressed, but may be supplied from the contrasted statement of Jer 10:11, or from the substance of the several statements in Jer 10:12. The connection may be taken thus: The true God is the one making the earth by His power = is He that made, etc. As the creation of the earth is a work of God's almighty power, so the establishing, the founding of it upon the waters (Psa 24:2) is an act of divine wisdom, and the stretching out of the heavens over the earth like a tent (Isa 40:22; Psa 104:2) is a work of intelligent design. On this cf. Isa 42:5; Isa 44:24; Isa 45:18; Isa 51:13. Every thunder-storm bears witness to the wise and almighty government of God, Jer 10:13. The words לקול are difficult. Acc. to Ew. ֗307, b, they stand for לתּתּו קול: when He gives His voice, i.e., when He thunders. In support of this it may be said, that the mention of lightnings, rain, and wind suggests such an interpretation. But the transposition of the words cannot be justified. Hitz. has justly remarked: The putting of the accusative first, taken by itself, might do; but not when it must at the same time be stat. constr., and when its genitive thus separated from it would assume the appearance of being an accusative to תּתּו. Besides, we would expect לתת קולו rather than לתּתּו קול. קול תּתּו cannot grammatically be rendered: the voice which He gives, as Ng. would have it, but: the voice of His giving; and "roar of waters" must be the accusative of the object, governed by תּתּו. Hence we must protest against the explanation of L. de Dieu: ad vocem dationis ejus multitudo aquarum est in caelo, at least if ad vocem dationis is tantamount to simul ac dat. Just as little can לקול taken by itself mean thunder, so that ad vocem should, with Schnur., be interpreted by tonitru est dare ejus multitudinem aquae. The only grammatically feasible explanation is the second of those proposed by L. de Dieu: ad vocem dandi ipsum, i.e., qua dat vel ponit multitudinem aquarum. So Hitz.: at the roar of His giving wealth of waters. Accordingly we expound: at the noise, when He gives the roar of waters in heaven, He raises up clouds from the ends of the earth; taking, as we do, the ויּעלה to be a ו consec. introducing the supplementary clause. The voice or noise with which God gives the roar or the fulness of waters in the heaven, is the sound of the thunder. With this the gathering of the dark thunder-clouds is put into causal connection, as it appears to be to the eye; for during the thunder we see the thunder-clouds gather thicker and darker on the horizon. נשׂיא, the ascended, poetic word for cloud. Lightnings for the rain; i.e., since the rain comes as a consequence of the lightning, for the lightning seems to rend the clouds and let them pour their water out on the earth. Thunder-storms are always accompanied by a strong wind. God causes the wind to go forth from His store-chambers, where He has it also under custody, and blow over the earth. See a like simile of the store-chambers of the snow and hail, Job 38:22. From ויּעלה onwards, this verse is repeated in Psa 135:7.


  Jer 10:14-15


  In presence of such marvels of divine power and wisdom, all men seem brutish and ignorant (away from knowledge = without knowledge), and all makers of idols are put to shame "because of the image" which they make for a god, and which is but a deception, has no breath of life. נסך, prop. drink-offering, libamen, cf. Jer 7:15; here molten image = מסּכה, as in Isa 41:29; Isa 48:5; Dan 11:8. Vanity they are, these idols made by the goldsmith. A work of mockings, i.e., that is exposed to ridicule when the nullity of the things taken to be gods is clearly brought to light. Others: A work which makes mockery of its worshippers, befools and deludes them (Hitz., Ng.). In the time of their visitation, cf. Jer 6:15.


  Jer 10:16


  Quite other is the portion of Jacob, i.e., the God who has fallen to the lot of Jacob (the people of Israel) as inheritance. The expression is formed after Deu 4:19-20, where it is said of sun, moon, and stars that Jahveh has apportioned (חלק) them to the heathen as gods, but has taken Israel that it may be to Him לעם נחלה; accordingly Israel is in Deu 32:9 called חלק יהוה, while in Psa 16:5 David praises Jahveh as מנת־חלקו. For He is the framer הכּל, i.e., of the universe. Israel is the stock of His inheritance, i.e., the race which belongs to Him as a peculiar possession. שׁבט נחלתו is like חבל נחלתו, Deu 32:9; in Psa 74:2 it is said of Mount Zion, and in Isa 63:17 it is used in the plural, 'שׁבטי נ, of the godly servants of the Lord. The name of this God, the framer of the universe, is Jahveh of hosts—the God whom the hosts of heaven, angels and stars, serve, the Lord and Ruler of the whole world; cf. Isa 54:5; Amo 4:13.


  Jer 10:17


  The captivity of the people, their lamentation for the devastation of the land, and entreaty that the punishment may be mitigated.—Jer 10:17. "Gather up thy bundle out of the land, thou that sittest in the siege. Jer 10:18. For thus hath Jahveh spoken: Behold, I hurl forth the inhabitants of the land this time, and press them hard, that they may find them. Jer 10:19. Woe is me for my hurt! grievous is my stroke! yet I think: This is my suffering, and I will bear it! Jer 10:20. My tent is despoiled, and all my cords are rent asunder. My sons have forsaken me, and are gone: none stretches forth my tent any more, or hangs up my curtains. Jer 10:21. For the shepherds are become brutish, and have not sought Jahveh; therefore they have not dealt wisely, and the whole flock is scattered.—Jer 10:22. Hark! a rumour: behold, it comes, and great commotion from the land of midnight, to make the cities of Judah a desolation, an abode of jackals.—Jer 10:23. I know, Jahveh, that the way of man is not in himself, nor in the man that walketh to fix his step. Jer 10:24. Chasten me, Jahveh, but according to right; not in Thine anger, lest Thou make me little. Jer 10:25. Pour out Thy fury upon the peoples that know Thee not, and upon the races that call not upon Thy name! for they have devoured Jacob, have devoured him and made an end of him, and laid his pastures waste."


  Jer 10:17-20


  In Jer 10:17 the congregation of the people is addressed, and captivity in a foreign land is announced to them. This announcement stands in connection with Jer 9:25, in so far as captivity is the accomplishment of the visitation of Judah threatened in Jer 9:24. That connection is not, however, quite direct; the announcement is led up to by the warning against idolatry of vv. 1-16, inasmuch as it furnishes confirmation of the threat uttered in Jer 10:15, that the idols shall perish in the day of their visitation, and shows besides how, by its folly in the matter of idolatry, Judah has drawn judgment down on itself. The confession in Jer 10:21 : the shepherds are become brutish, points manifestly back to the description in Jer 10:14 of the folly of the idolaters, and exhibits the connection of Jer 10:17-25 with the preceding warning against idolatry. For "gather up," etc., Hitz. translates: gather thy trumpery from the ground; so that the expression would have a contemptuous tone. But the meaning of rubbish cannot be proved to belong to כּנעה; and the mockery that would lie in the phrase is out of place. כּנעה, from Arab. kǹ, contrahere, constipare, means that which is put together, packed up, one's bundle. The connection of אסף and מארץ is pregnant: put up thy bundle and carry it forth of the land. As N. G. Schroeder suspected, there is about the expression something of the nature of a current popular phrase, like the German Schnr dein Bndel, pack up, i.e., make ready fore the road. She who sits in the siege. The daughter of Zion is meant, but we must not limit the scope to the population of Jerusalem; as is clear from "inhabitants of the land," Jer 10:18, the population of the whole land are comprised in the expression. As to the form יושׁבתי, see at Jer 22:23. אספּי with dag. lene after the sibilant, as in Isa 47:2. "I hurl forth" expresses the violent manner of the captivity; cf. Isa 22:17. "This time;" hitherto hostile invasions ended with plundering and the imposition of a tribute: Kg2 14:14; Kg2 16:5; Kg2 18:13.—And I press them hard, or close them in, למען ימצאוּ. These words are variously explained, because there is no object expressed, and there may be variety of opinion as to what is the subject. Hitz., Umbr., Ng., take the verb find in the sense of feel, and so the object צרה would easily be supplied from the verb הצרתי: so that they may feel it, i.e., I will press them sensibly. But we cannot make sure of this meaning for מצא either from Jer 17:9 or from Ecc 8:17, where know (ידע) and מצא are clearly identical conceptions. Still less is Graf entitled to supply as object: that which they seek and are to find, namely, God. His appeal in support of this to passages like Psa 32:6; Deu 4:27 and Deu 4:29, proves nothing; for in such the object is manifestly suggested by the contest, which is not the case here. A just conclusion is obtained when we consider that הצרתי contains a play on בּמּצור in Jer 10:17, and cannot be understood otherwise than as a hemming in by means of a siege. The aim of the siege is to bring those hemmed in under the power of the besiegers, to get at, reach them, or find them. Hence we must take the enemy as subject to "find," while the object is given in להם: so that they (the enemy) may find them (the besieged). Thus too Jerome, who translates the disputed verb passively: et tribulabo eos ut inveniantur; while he explains the meaning thus: sic eos obsideri faciam, sicque tribulabo et coangustabo, ut omnes in urbe reperiantur et effugere nequeant malum. Taken thus, the second clause serves to strengthen the first: I will hurl forth the inhabitants of this land into a foreign land, and none shall avoid this fate, for I will so hem them in that none shall be able to escape.


  This harassment will bring the people to their senses, so that they shall humble themselves under the mighty hand of God. Such feelings the prophet utters at Jer 10:19., in the name of the congregation, as he did in the like passage Jer 4:19. As from the hearts of those who had been touched by their affliction, he exclaims: Woe is me for my breach! i.e., my crushing overthrow. The breach is that sustained by the state in its destruction, see at Jer 4:6. נחלה, grown sick, i.e., grievous, incurable is the stroke that has fallen upon me. For this word we have in Jer 15:18 אנוּשׁה, which is explained by "refuseth to be healed." ואני introduces an antithesis: but I say, sc. in my heart, i.e., I think. Hitz. gives אך the force of a limitation = nothing further than this, but wrongly; and, taking the perf. אמרתּי as a preterite, makes out the import to be: "in their state of careless security they had taken the matter lightly, saying as it were, If no further calamity than this menace us, we may be well content;" a thought quite foreign to the context. For "this my suffering" can be nothing else than the "hurt" on account of which the speaker laments, or the stroke which he calls dangerous, incurable. אך has, besides, frequently the force of positive asseveration: yea, certainly (cf. Ew. 354, a), a force readily derived from that of only, nothing else than. And so here: only this, i.e., even this is my suffering. חלי, sickness, here suffering in general, as in Hos 5:13; Isa 53:3., etc. The old translators took the Yod as pronoun (my suffering), whence it would be necessary to point חלי, like גּוי, Zep 2:9; cf. Ew. 293, b, Rem.—The suffering which the congregation must bear consists in the spoliation of the land and the captivity of the people, represented in Jer 10:20 under the figure of a destruction of their tent and the disappearance of their sons. The Chald. has fairly paraphrased the verse thus: my land is laid waste and all my cities are plundered, my people has gone off (into exile) and is no longer here. יצאני construed with the accus. like egredi urbem; cf. Ge. 54:4, etc.—From "my sons have forsaken me" Ng. draws the inference that Jer 10:19 and Jer 10:20 are the words of the country personified, since neither the prophet could so speak, nor the people, the latter being indeed identical with the sons, and so not forsaken, but forsaking. This inference rests on a mistaken view of the figure of the daughter of Zion, in which is involved the conception of the inhabitants of a land as the children of the land when personified as mother. Nor is there any evidence that the land is speaking in the words: I think, This is my suffering, etc. It is besides alleged that the words give no expression to any sense of guilt; they are said, on the contrary, to give utterance to a consolation which only an innocent land draws from the fact that a calamity is laid upon it, a calamity which must straightway be borne. This is neither true in point of fact, nor does it prove the case. The words, This is my suffering, etc., indicate resignation to the inevitable, not innocence or undeserved suffering. Hereon Graf remarks: "The suffering was unmerited, in so far as the prophet and the godly amongst the people were concerned; but it was inevitable that he and they should take it upon their shoulders, along with the rest." Asserted with so great width, this statement cannot be admitted. The present generation bears the punishment not only for the sins of many past generations, but for its own sins; nor were the godly themselves free from sin and guilt, for they acknowledge the justice of God's chastisement, and pray God to chasten them בּמשׁפּט, not in anger (Jer 10:24). Besides, we cannot take the words as spoken by the prophet or by the godly as opposed to the ungodly, since it is the sons of the speaker ("my sons") that are carried captive, who can certainly not be the sons of the godly alone.


  Jer 10:21-25


  The cause of this calamity is that the shepherds, i.e., the princes and leaders of the people (see on Jer 2:8; Jer 3:15), are become brutish, have not sought Jahveh, i.e., have not sought wisdom and guidance from the Lord. And so they could not deal wisely, i.e., rule the people with wisdom. השׂכּיל is here not merely: have prosperity, but: show wisdom, deal wisely, securing thus the blessed results of wisdom. This is shown both by the contrasted "become brutish" and by the parallel passage, Jer 3:15. מרעיתם, their pasturing, equivalent to "flock of their pasturing," their flock, Jer 23:1.


  The calamity over which the people mourns is drawing near, Jer 10:22. Already is heard the tremendous din of a mighty host which approaches from the north to make the cities of Judah a wilderness. קול שׁמוּעה is an exclamation: listen to the rumour, it is coming near. From a grammatical point of view the subject to "comes" is "rumour," but in point of sense it is that of which the rumour gives notice. Graf weakens the sense by gathering the words into one assertory clause: "They hear a rumour come." The "great commotion" is that of an army on the march, the clattering of the weapons, the stamping and neighing of the war-horses; cf. Jer 6:23; Jer 8:16. From the land of midnight, the north, cf. Jer 1:14; Jer 4:6, etc. "To make the cities," etc., cf. Jer 4:7; Jer 9:10.—The rumour of the enemy's approach drives the people to prayer, Jer 10:23-25. The prayer of these verses is uttered in the name of the congregation. It begins with the confession: Not with man is his way, i.e., it is not within man's power to arrange the course of his life, nor in the power of the man who walks to fix his step (וbefore הכין merely marking the connection of the thought: cf. Ew. 348, a). The antithesis to לאדם and לאישׁ is ליהוה, with God; cf. Psa 37:23; Pro 16:9 : Man's heart deviseth his way, but Jahveh establisheth the steps. The thought is not: it is not in man's option to walk in straight or crooked, good or evil ways, but: the directing of man, the way by which he must go, lies not in his own but in God's power. Hitz. justly finds here the wisdom that admits: "Mit unserer Macht ist nichts getan,"—man's destiny is ordained not by himself, but by God. Upon this acquiescence in God's dispensation of events follows the petition: Chasten me, for I have deserved punishment, but chasten בּמשׁפּט, acc. to right, not in Thine anger; cf. Psa 6:2; Psa 38:2. A chastening in anger is the judgment of wrath that shall fall on obstinate sinners and destroy them. A chastening acc. to right is one such as is demanded by right (judgment), as the issue of God's justice, in order to the reclamation and conversion of the repentant sinner. "Lest Thou make me little," insignificant, puny; not merely, diminish me, make me smaller than I now am. For such a decrease of the people would result even from a gentle chastisement. There is no comparative force in the words. To make small, in other words, reduce to a small, insignificant people. This would be at variance with "right," with God's ordained plan in regard to His people. The expression is not equivalent to: not to make an utter end, Jer 30:11, etc. The people had no call to pray that they might escape being made an utter end of; thus much had been promised by God, Jer 4:27; Jer 5:10.—God is asked to pour forth His fury upon the heathen who know not the Lord nor call upon His name, because they seek to extirpate Jacob (the people of Israel) as the people of God, at this time found in Judah alone. The several words in Jer 10:25 suggest the fury with which the heathen proceed to the destruction of Israel. The present verse is reproduced in Psa 79:6-7, a psalm written during the exile, or at least after the destruction of Jerusalem by the Chaldeans; but in the reproduction the energetic expansion of the "devoured" is omitted.


  Jeremiah 11


  Judah's Faithlessness to Covenant Obligations, and the Consequences Thereof—Jeremiah 11-13


  In the first part of this compilation of discourses (Jer 11:1-17) Judah is upbraided for disloyalty to the covenant, on account of which people and kingdom are threatened with sore disaster. In the second part (11:18-12:17), the murderous attempt of the people of Anathoth against the prophet's life (Jer 11:18-23) gives occasion for a description of Judah's irreclaimable perverseness; while Jeremiah's expostulation with God as to the prosperity of godless men, and the reproof therefor received by him from God (Jer 12:1-6), call forth an announcement that, in spite of God's long-suffering, judgment on Judah and all nations will not be for ever deferred (Jer 12:7-17). Finally, in the third part, Jer 13, we have first a further account, by means of a symbolical action to be performed by the prophet, of the abasement of Judah's pride in banishment to Euphrates (Jer 11:1-11); and next, an account of the judgment about to fall on Judah in the destruction of Jerusalem, and this both in figurative and in direct language (Jer 11:12 -27).


  From the contents of the discourses it appears unquestionable that we have here, gathered into the unity of a written record, various oral addresses of Jeremiah, together with some of the experiences that befell him in the exercise of his calling. There is no foundation for the assertion, that Jer 12:7-17 is a self-complete prophetic discourse (Hitz.), or a supplement to the rest, written in the last years of Jehoiakim (Graf); nor for the assumption of several commentators, that the composition of c. 13 falls into the time of Jehoiachin—as will be shown when we come to expound the passages referred to. The discourse throughout contains nothing that might not have been spoken or have happened in the time of Josiah; nor have we here any data for determining precisely the dates of the several portions of the whole discourse.


  Jer 11:1


  Judah's Disloyalty to the Covenant, with the Consequences Thereof


  In Jer 11:2-8 is a short summary of the covenant made with the fathers; in Jer 11:9-13 is an account of the breaking of this covenant by Judah, and of the calamity which results therefrom; and in Jer 11:14-17 further description of this calamity.


  Jer 11:1-8


  "The word which came to Jeremiah from Jahveh, saying: Jer 11:2. Hear ye the words of this covenant, and speak to the men of Judah and to the inhabitants of Jerusalem, Jer 11:3. And say thou to them: Thus hath Jahve, the God of Israel, said: Cursed is the man that heareth not the words of this covenant, Jer 11:4. Which I commanded your fathers in the day that I brought them forth out of the land of Egypt, out of the iron furnace, saying: Hearken to my voice, and do them according to all which I command you; so shall ye be my people, and I will be your God; Jer 11:5. That I may perform the oath which I have sworn unto your fathers, to give them a land flowing with milk and honey, as it is this day. And I answered and said: So be it, Jahveh. Jer 11:6. Then said Jahveh to me: Proclaim all these words in the cities of Judah and in the streets of Jerusalem, saying: Hear ye the words of this covenant and do them. Jer 11:7. For I have testified to your fathers in the day that I brought them out of the land of Egypt unto this day, testifying from early morning on: Hearken to my voice! Jer 11:8. But they hearkened not, nor inclined their ear, but walked each in the stubbornness of their evil heart; and so I brought on them all the words of this covenant which I have commanded them to do, and they have not done them."


  The form of address, Jer 11:2 : hear ye (שׁמעוּ), and speak ye (דּבּרתּם), is noteworthy since we are not told who are to hear and speak; while at Jer 11:3, in ואמרתּ Jeremiah receives the commission to declare the words of the covenant to the people, and to make known in the cities of Judah, etc. (Jer 11:6). The difficulty is not removed by the plan adopted by Hitz. and Graf from the lxx, of changing ודבּרתּם into ודבּרתּם, "and speak them;" for the שׁמעוּ remains to be dealt with. To whom then, is it addressed? Schleussner proposed to change it into שׁמעה—a purely arbitrary change. In Jer 11:4 "hearing" is used in the sense of giving ear to, obeying. And in no other sense can it be taken in Jer 11:1. "The words of this covenant" are, as is clear from the succeeding context, the words of the covenant recorded in the Pentateuch, known from the reading of the Torah. The call to hear the words thereof can only have the meaning of: to give ear to them, take them to heart. Hence Chr. B. Mich. and Schnur. have referred the words to the Jews: Listen, ye Jews and ye citizens of Jerusalem, to the words of the covenant, and make them know to one another, and exhort one another to observe them. But this paraphrase is hardly consistent with the wording of the verse. Others fancied that the priests and elders were addressed; but if so, these must necessarily have been named. Clearly it is to the prophets in general that the words are spoken, as Kimchi observed; and we must not take "hear ye" as if the covenant was unknown to the prophets, but as intended to remind the prophets of them, that they might enforce them upon the people. Taken thus, this introductory verse serves to exalt the importance of the truths mentioned, to mark them out as truths which God had commanded all the prophets to proclaim. If it be the prophets in general who are addressed in Jer 11:2, the transition to "and say thou" is easily explained. Jeremiah, too, must himself do that which was the bounden duty of all the prophets, must make the men of Judah and Jerusalem call to mind the curse overhanging transgressors of the covenant. The words: Cursed is the man, etc., are taken from Deu 27:26, from the directions for the engagement to keep the covenant, which the people were to solemnise upon their entry into Canaan, and which, acc. to Jos 8:30., they did solemnise. The quotation is made freely from memory. Instead of "that heareth not the words of this covenant," we find in Deut. l.c.: "the confirmeth not (יקים) the words of this law to do them." The choice there of the word יקים is suggested by its connection with the act of solemnisation enjoined. The recitation and promulgation of the law upon Mount Gerizim and Ebal (Deut 27) had no other aim than that of solemnly binding the people to keep or follow the law; and this is what Jeremiah means by "hearing." The law to be established is the law of the covenant, i.e., the covenant made by Jahveh with Israel, and spoken of in Deu 28:68 and Deu 29:8 as the "words of this covenant." This covenant, which Moses had made with the sons of Israel in the land of Moab (Deu 28:68), was but a renewal of that solemnly concluded at Sinai (Ex 24). And so Jeremiah speaks of this covenant as the one which Jahveh commanded the fathers in the day, i.e., at the time, of their leaving Egypt. "In the day that," etc., as in Jer 7:22. "Out of the iron furnace:" this metaphor for the affliction endured by Israel in Egypt is taken from Deu 4:20. The words: hearken unto my voice and do them (the words of the covenant), suggest Deu 27:1-2; and the words: so shall ye be my people, suggest Deu 29:12, a passage which itself points back to ex. Jer 6:7 (Jer 19:5.), Lev 27:12; Deu 7:6, etc. That I may establish, i.e., perform, the oath which I have sworn unto your fathers, i.e., the patriarchs Abraham, Isaac, and Jacob (Deu 7:8, etc.), promising to give them a land flowing, etc. The frequently repeated description of the promised land; cf. Exo 3:8, Exo 3:17; Deu 6:3, etc. כּיּום , as in Deu 2:30; Deu 4:20, etc., is not: at this time, now (Graf), but: as this day, meaning: as is even now the case, sc. that ye still possess this precious land. The assenting reply of the prophet: אמן יהוה, yea, or so be it (γένοιτο, lxx), Lord, corresponds to the אמן with which the people, acc. to Deu 27:15., were to take on themselves the curses attached to the breaking of the law, curses which they did take on themselves when the law was promulgated in Canaan. As the whole congregation did on that occasion, so here the prophet, by his "yea," expresses his adherence to the covenant, and admits that the engagement is yet in full force for the congregation of God; and at the same time indicates that he, on his part, is ready to labour for the fulfilment of the covenant, so that the people may not become liable to the curse of the law.


  Jer 11:6-8


  Having set forth the curse to which transgressors of the law are exposed, God commands the prophet to proclaim the words of the covenant to the inhabitants of Judah and Jerusalem, and to call upon them to do these. "All these words" are those subsequently specified, i.e., the commandments of the law (cf. Jer 11:2). Jeremiah is to proclaim these, because, in spite of unremitting exhortation to hear and give heed to the voice of the Lord, the fathers had paid no regard thereto. קתא, not: read aloud (Hitz., Graf), but: proclaim, make known, as in Jer 2:2; Jer 3:12, etc. העיד with בּ, to testify against any one, equivalent to: solemnly to enforce on one with importunate counsel and warning; cf. Deu 30:19; Psa 50:7, etc. On השׁכּם והעד, see at Jer 7:13.—But they have not hearkened, Jer 11:8, running almost literally in the words of Jer 7:24. "And I brought upon them," etc., i.e., inflicted upon them the punishments with which transgressors of the law were threatened, which curses had been, in the case of the greater part of the people, the ten tribes, carried to the extreme length, i.e., to the length of their banishment from their own land into the midst of the heathen; cf. Kg2 17:13.


  Jer 11:9-13


  The people's breach of the covenant, and the consequences of this.—Jer 11:9. "And Jahveh said unto me: Conspiracy is found among the men of Judah and the inhabitants of Jerusalem. Jer 11:10. They are turned back to the iniquities of their forefathers, which refused to give ear to my words, and they are gone after other gods to serve them; the house of Israel and the house of Judah have broken my covenant which I made with their fathers. Jer 11:11. Behold, I bring evil upon them, from which they cannot escape; and though they cry to me, I will not hear them. Jer 11:12. And the cities of Judah and the inhabitants of Jerusalem shall go and cry unto the gods unto whom they offer incense, but they shall not help them in the time of their trouble. Jer 11:13. For as many as are thy cities, so many are thy gods become, O Judah; and as many as are the streets of Jerusalem, so many altars have ye set up to Shame, altars to offer odours to Baal."


  Jeremiah is once more to enforce the words of the covenant upon the people, because they have broken the covenant, returned to the idolatry of the fathers. Conspiracy is found, is to be seen. The people's defection from Jahveh, their breach of faith towards the covenant God, is called conspiracy, because it had become as universal as if it had been initiated by a formal preconcertment. "The former fathers," forefathers of the people, are the Israelites under Moses, who broke the covenant by idolatry while still at Sinai, and those of the time of the Judges. With והמּה the subject is changed; "they" are not the forefathers, but the prophet's contemporaries. In the last clause of Jer 11:10 is comprehended the apostasy of the whole people: Like Israel, Judah too has broken the covenant. Israel has been punished for this by being cast out among the heathen, the like doom awaits Judah.


  Jer 11:11-13


  Because of the covenant broken, the Lord will bring on Judah and Jerusalem evil out of which they shall not come forth, i.e., not merely, from which they shall not escape safely, but: in which they shall find no way of rescue; for it in this calamity they cry to the Lord, He will not hear them. Nor will the gods whom they serve, i.e., the false gods, help them then. As to "as many as are," etc., see on Jer 2:28. "(The) Shame," i.e., Baal, as at Jer 3:24.


  Jer 11:14-17


  Neither entreaty on their behalf nor their hypocritical worship will avert judgment.—Jer 11:14. "But thou, pray not for this people, neither lift up for them cry or prayer; for I hear them not in the time that they cry unto me for their trouble. Jer 11:15. What would my beloved in my house? they who practise guile? Shall vows and holy flesh remove they calamity from thee? then mayest thou exult. Jer 11:16. A green olive, fair for its goodly fruit, Jahveh called thy name; with the noise of great tumult He set fire to it, and its branches brake. Jer 11:17. And Jahveh of hosts, that planted thee, hath decreed evil against thee, for the evil of the house of Israel and of the house of Judah which they themselves have done, to provoke me, in that they have offered odours to Baal."


  We have already, in Jer 7:16, met with the declaration that the Lord will not accept any intercession for the covenant-breaking people (Jer 11:14); the termination of this verse differs slightly in the turn to takes.—בּעד רעתם the ancient commentators have almost unanimously rendered: tempore mali eorum, as if they had read בּעת (this is, in fact, the reading of some codd.); but hardly on sufficient grounds. בּעד gives a suitable sense, with the force of the Greek ἀμφί, which, like the German um, passes into the sense of wegen, as the English about passes into that of concerning.—In Jer 11:15-17 we have the reason why the Lord will hear neither the prophet's supplication nor the people's cry in their time of need. Jer 11:15 is very obscure; and from the Masoretic text it is hardly possible to obtain a suitable sense. "The beloved" of Jahveh is Judah, the covenant people; cf. Deu 33:12, where Benjamin is so called, and Jer 12:7, where the Lord calls His people ידידוּת נפשׁי. "What is to my beloved in my house?" i.e., what has my people to do in my house—what does it want there? "My house" is the temple of the Lord in Jerusalem, as appears from the mention of holy flesh in the second clause. The main difficulty lies in the words עשׂותהּ המזמּתה הרבּים. Hitz. takes עשׂותהּ to be the subject of the clause, and makes the suffix point back to ידידי, which, as collective, is to be construed generis faem.: what should the accomplishment of his plans be to my beloved in my house? But as adverse to this we must note, a. the improbability of ידיד as used of the people being feminine; b. the fact that even if we adopt Hitz.'s change of המזמּתה into המזמּות, yet the latter word does not mean plans or designs to bring offerings. The phrase is clearly to be taken by itself as a continuation of the question; and the suffix to be regarded, with Ew., Umbr., etc., as pointing, in the Aramaic fashion, to the object following: they who practise guile. מזמּה, a thinking out, devising, usually of hurtful schemes, here guile, as in Psa 139:20; Job 21:27. What is meant is the hypocrisy of cloaking their apostasy from God by offering sacrifices in the temple, of concealing their idolatry and passing themselves off as worshippers of Jahve. On the form מזמּתה, see Ew. 173, g, Gesen. 80, Rem. 2,f. הרבּים makes no sense. It belongs manifestly to the words which follow; for it can neither be subject to עשׂותהּ, nor can it be joined to המזמּתה as its genitive. The lxx render: μὴ εὐχαὶ καὶ κρέα ἅγια ἀφελοῦσιν ἀπὸ σοῦ τὰς κακίας σου; and following this, Dathe, Dahl., Ew., Hitz. hold הנדרים to be the original reading. On the other hand, Maur., Graf, and Ng. think we should read הרנּים (after Psa 32:7) or הרנּים myinirah, crying, loud supplication; on the ground of Buxtorf's hint, Anticrit. p. 661, that probably the Alexandrians had הרבּים in their text, but, changing the ב for נ, read הרנים. We must make our choice between these two conjectures; for even if הרבּים did not stand in the codex used by the Alexandrians, it cannot have been the original word. The form רנּים is, indeed, sufficiently attested by רנּי פלט, Psa 32:7; but the meaning of exultation which it has there is here wholly out of place. And we find no case of a plural to רנּה, which means both exultation and piteous, beseeching cry (e.g., Jer 7:16). So that, although רנּה is in the lxx occasionally rendered by δέησις (Jer 11:14; Jer 14:12, etc.) or προσευχή (Kg1 8:28), we prefer the conjecture הנדרים; for "vow" is in better keeping with "holy flesh," i.e., flesh of sacrifice, Hag 2:12, since the vow was generally carried out by offering sacrifice.—Nor do the following words, 'יעברוּ מעליך וגו, convey any meaning, without some alteration. As quoted above, they may be translated: shall pass away from thee. But this can mean neither: they shall be torn from thee, nor: they shall disappoint thee. And even if this force did lie in the words, no statement can begin with the following כּי רעתכי gniwollo. If this be a protasis, the verb is wanting. We shall have to change it, after the manner of the lxx, to יעברוּ מעליכי רעתכי: shall vows and holy flesh (sacrifice) avert thine evil from thee? For the form יעברוּ as Hiph. cf. ידרכוּ, Jer 9:2. "Thine evil" with the double force: thy sin and shame, and the disaster impending, i.e., sin and (judicial) suffering. There is no occasion for any further changes. אז, rendered ἤ by the lxx, and so read או by them, may be completely vindicated: then, i.e., if this were the case, if thou couldst avert calamity by sacrifice, then mightest thou exult. Thus we obtain the following as the sense of the whole verse: What mean my people in my temple with their hypocritical sacrifices? Can vows and offerings, presented by you there, avert calamity from you? If it could be so, well might you shout for joy.


  Jer 11:16-17


  This idea is carried on in Jer 11:16, Jer 11:17. Judah (Israel) was truly a noble planting of God's, but by defection from the Lord, its God and Creator, it has drawn down on itself this ruin. Jahveh called Judah a green olive with splendid fruit. For a comparison of Israel to an olive, cf. Hos 14:7, Ps. 52:10; Psa 128:3. The fruit of the tree is the nation in its individual members. The naming of the name is the representation of the state of the case, and so here: the growth and prosperity of the people. The contrasted state is introduced by לקול ה' without adversative particle, and is thus made to seem the more abrupt and violent (Hitz.). Noise of tumult (המלּה, occurring besides here only in Eze 1:24 as equivalent to המון), i.e., of the tumult of war, cf. Isa 13:4; not: roar of the thunderstorm or crash of thunder (Ng., Graf). עליה for בּהּ (OT:871a), cf. Jer 17:27; Jer 21:14, etc. The suffix is regulated by the thing represented by the olive, i.e., Judah as a kingdom. Its branches brake; רעע, elsewhere only transitive, here intransitive, analogously to רצץ in Isa 42:4. Hitz. renders less suitably: its branches look bad, as being charred, robbed of their gay adornment. On this head cf. Eze 31:12. The setting of fire to the olive tree Israel came about through its enemies, who broke up one part of the kingdom after the other, who had already destroyed the kingdom of the ten tribes, and were now about to destroy Judah next. That the words apply not to Judah only, but to Israel as well, appears from Jer 11:17, where the Lord, who has planted Israel, is said to have spoken, i.e., decreed evil for the sin of the two houses, Israel and Judah. דּבּר is not directly = decree, but intimates also the utterance of the decree by the prophet. להם after עשׂוּ is dat. incomm.: the evil which they have done to their hurt; cf. Jer 44:3, where the dative is wanting. Hitz. finds in להם an intimation of voluntary action, as throwing back the deed upon the subject as an act of free choice; cf. Ew. 315, a.


  Jer 11:18


  Evidence that Judah is Unreclaimable, and that the Sore Judgments Threatened cannot be Averted.—As a practical proof of the people's determination not to reform, we have in Jer 11:18-23 an account of the designs of the inhabitants of Anathoth against the prophet's life, inasmuch as it was their ill-will towards his prophecies that led them to this crime. They are determined not to hear the word of God, chiding and punishing them for their sins, and so to put the preacher of this word out of the way.—Jer 11:18. "And Jahveh gave me knowledge of it, and I knew it; then showedst Thou me their doings. Jer 11:19. And I was as a tame lamb that is led to the slaughter, and knew not that they plotted designs against me: Let us destroy the three with the fruit thereof, and cut him off out of the land of the living, that his name may be no more remembered. Jer 11:20. But Jahveh of hosts, that judgeth justly, trieth reins and heart-I shall see Thy vengeance on them, for to Thee have I confided my case. Jer 11:21. Therefore thus hath Jahveh spoken against the men of Anathoth, that seek after thy life, saying, Thou shalt not prophesy in the name of Jahveh, that thou die not by our hand. Jer 11:22. Therefore thus hath Jahveh of hosts spoken: Behold, I will punish them; the young men shall die by the sword, their sons and daughters shall die by famine. Jer 11:23. And a remnant shall not remain to them; for I bring evil upon the men of Anathoth, the year of their visitation."


  Jeremiah had not himself observed the designs of the people of Anathoth against his life, because the thing was carried on in secret; but the Lord made it known to him. אז, then, sc. when I knew nought of their murderous intent; cf. Jer 11:19. "Their doings," i.e., those done in secret. Jer 11:19. כּבשׂ , agnus mansuetus, a tame pet-lamb, such as the Arabs used to keep, such as the Hebrews too, Sa2 12:3, kept; familiar with the household, reared by them in the house, that does not suspect when it is being taken to be killed. In like manner Jeremiah had no suspicion that his countrymen were harbouring evil designs against him. These designs are quoted directly without לאמר. The saying is a figurative or proverbial one: we will destroy the tree בּלחמו. This word is variously taken. The ordinary meaning, food for men and beasts, usually bread, seems not to be suitable. And so Hitz. wishes to read בּלחו, in its sap (cf. Deu 34:7; Eze 21:3), because לחם may mean grain, but it does not mean fruit. Ng. justly remarks against this view: What is here essential is simply the produce of the tree, furnished for the use of man. The word of the prophet was a food which they abhorred (cf. Jer 11:21). As לחם originally meant food, we here understand by it the edible product of the tree, that is, its fruit, in opposition to sap, wood, leaves. This interpretation is confirmed by the Arabic; the Arabs use both lahûmun and ukulu of the fruit of a tree, see ill. in Rosenm. Schol. ad h. l. The proverbial saying is given in plain words in the next clause. We will cut him (i.e., the prophet) off, etc.


  Jer 11:20-23


  Therefore Jeremiah calls upon the Lord, as the righteous judge and omniscient searcher of hearts, to punish his enemies. This verse is repeated almost verbally in Jer 20:12, and in substance in Jer 17:10. Who trieth reins and heart, and therefore knows that Jeremiah has done no evil. אראה is future as expressing certainty that God will interfere to punish; for to Him he has wholly committed his cause. גּלּיתי, Pi. of גּלה, is taken by Hitz., Ew., etc. in the sense of גּלל: on Thee have I rolled over my cause; in support of this they adduce Psa 22:9; Psa 37:5; Pro 16:3, as parallel passages. It is true that this interpretation can be vindicated grammatically, for גלל might have assumed the form of גלה (Ew. 121, a). But the passages quoted are not at all decisive, since Jeremiah very frequently gives a new sense to quotations by making slight alterations on them; and in the passage cited we read גּלל את ריב. We therefore adhere, with Grot. and Ros., to the usual meaning of גּלה; understanding that in making known there is included the idea of entrusting, a force suggested by the construction with אל instead of ל. ריב, controversy, cause.—The prophet declares God's vengeance to the instigators of the plots against his life, Jer 11:21-23. The introductory formula in Jer 11:21 is repeated in Jer 11:22, on account of the long intervening parenthesis. "That thou diest not" is introduced by the ו of consecution. The punishment is to fall upon the entire population of Anathoth; on the young men of military age (בּחוּרים), a violent death in war; on the children, death by famine consequent on the siege. Even though all had not had a share in the complot, yet were they at heart just as much alienated from God and ill-disposed towards His word. "Year of their visitation" is still dependent on "bring." This construction is simpler than taking שׁנת for accus. adverb., both here and in Jer 23:12.


  Jeremiah 12


  Jer 12:1


  The prophet's displeasure at the prosperity of the wicked.—The enmity experienced by Jeremiah at the hands of his countrymen at Anathoth excites his displeasure at the prosperity of the wicked, who thrive and live with immunity. He therefore beings to expostulate with God, and demands from God's righteousness that they be cut off out of the land (Jer 12:1-4); whereupon the Lord reproves him for this outburst of ill-nature and impatience by telling him that he must patiently endure still worse.—This section, the connection of which with the preceding is unmistakeable, shows by a concrete instance the utter corruptness of the people; and it has been included in the prophecies because it sets before us the greatness of God's long-suffering towards a people ripe for destruction.


  Jer 12:1


  "Righteous art Thou, Jahveh, if I contend with Thee; yet will I plead with Thee in words. Wherefore doth the way of the wicked prosper, are all secure that deal faithlessly? Jer 12:2. Thou hast planted them, yea, they have taken root; grow, yea, bring forth fruit. Near art Thou in their mouth, yet far from their reins. Jer 12:3. But Thou, Jahveh, knowest me, seest me, and triest mine heart toward Thee. Tear them away like sheep to the slaughter, and devote them for a day of slaughter. Jer 12:4. How long is the earth to mourn and the herb of the field to wither? For the wickedness of them that dwell therein, gone are cattle and fowl; for they say: He sees not our end. Jer 12:5. If with the footmen thou didst run and they wearied thee, how couldst thou contend with the horses? and if thou trustest in the land of peace, how wilt thou do in the glory of Jordan? Jer 12:6. For even thy brethren and they father's house, even they are faithless towards thee, yea, they call after thee with full voice. Believe them not, though they speak friendly to thee."


  The prophet's complaint begins by acknowledging: Thou art righteous, Lord, if I would dispute with Thee, i.e., would accuse Thee of injustice. I could convict Thee of no wrong; Thou wouldst appear righteous and prove Thyself in the right. Psa 51:6; Job 9:2. With אך comes in a limitation: only he will speak pleas of right, maintain a suit with Jahveh, will set before Him something that seems incompatible with God's justice, namely the question: Why the way of the wicked prospers, why they that act faithlessly are in ease and comfort? On this cf. Job 21:7., where Job sets forth at length the contradiction between the prosperity of the wicked and the justice of God's providence. The way of the wicked is the course of their life, their conduct. God has planted them, i.e., has placed them in their circumstances of life; like a tree they have struck root into the ground; they go on, i.e., grow, and bear fruit, i.e., their undertakings succeed, although they have God in their mouth only, not in their heart.


  Jer 12:3


  To show that he has cause for his question, Jeremiah appeals to the omniscience of the Searcher of hearts. God knows him, tries his heart, and therefore knows how it is disposed towards Himself (אתּך belongs to לבּי, and את indicating the relation—here, viz., fidelity—in which the heart stands to God; cf. Sa2 16:17). Thus God knows that in his heart there is no unfaithfulness, and that he maintains to God an attitude altogether other than that of those hypocrites who have God on their lips only; and knows too the enmity which, without having provoked it, he experiences. How then comes it about that with the prophet it goes ill, while with those faithless ones it goes well? God, as the righteous God, must remove this contradiction. And so his request concludes: Tear them out (נתק of the tearing out of roots, Eze 17:9); here Hiph. with the same force (pointing back to the metaphor of their being rooted, Jer 12:2), implying total destruction. Hence also the illustration: as sheep, that are dragged away out of the flock to be slaughtered. Devote them for the day of slaughter, like animals devoted to sacrifice.


  Jer 12:4


  Jer 12:4 gives the motive of his prayer: How long shall the earth suffer from the wickedness of these hypocrites? be visited with drought and dearth for their sins? This question is not to be taken as a complaint that God is punishing without end; Hitz. so takes it, and then proposes to delete it as being out of all connection in sense with Jer 12:3 or Jer 12:5. It is a complaint because of the continuance of God's chastisement, drawn down by the wickedness of the apostates, which are bringing the land to utter ruin. The mourning of the land and the withering of the herb is a consequence of great drought; and the drought is a divine chastisement: cf. Jer 3:3; Jer 5:24., Jer 14:2., etc. But this falls not only on the unfaithful, but upon the godly too, and even the beasts, cattle, and birds suffer from it; and so the innocent along with the guilty. There seems to be injustice in this. To put an end to this injustice, to rescue the innocent from the curse brought by the wickedness of the ungodly, the prophet seeks the destruction of the wicked. ספה, to be swept away. The 3rd pers. fem. sing. with the plural ות-, as in Joe 1:20 and often; cf. Ew. 317, a, Gesen. 146, 3. "They that dwell therein" are inhabitants of the land at large, the ungodly multitude of the people, of whom it is said in the last clause: they say, He will not see our end. The sense of these words is determined by the subject. Many follow the lxx (οὐκ ὄψεται ὁ Θεὸς ὁδοὺς ἡμῶν) and refer the seeing to God. God will not see their end, i.e., will not trouble Himself about it (Schnur., Ros., and others), or will not pay any heed to their future fate, so that they may do all they choose unpunished (Ew.). But to this Graf has justly objected, that ראה, in all the passages that can be cited for this sense of the word, is used only of that which God sees, regards as already present, never of that which is future. "He sees" is to be referred to the prophet. Of him the ungodly say, he shall not see their end, because they intend to put him out of the way (Hitz.); or better, in a less special sense, they ridicule the idea that his prophecies will be fulfilled, and say: He shall not see our end, because his threatenings will not come to pass.


  Jer 12:5-6


  In Jer 12:5 and Jer 12:6 the Lord so answers the prophet's complaint as to reprove his impatience, by intimating that he will have to endure still worse. Both parts of Jer 12:5 are of the nature of proverbs. If even the race with footmen made him weary, how will he be able to compete with horses? תּחרה here and Jer 22:15, a Tiph., Aramaic form for Hiph., arising by the hardening of the ה into ת-cf. Hos 11:3, and Ew. 122, a—rival, vie with. The proverb exhibits the contrast between tasks of smaller and greater difficulty, applied to the prophet's relation to his enemies. What Jeremiah had to suffer from his countrymen at Anathoth was but a trifle compared with the malign assaults that yet awaited him in the discharge of his office. The second comparison conveys the same thought, but with a clearer intimation of the dangers the prophet will undergo. If thou puttest thy trust in a peaceful land, there alone countest on living in peace and safety, how wilt thou bear thyself in the glory of Jordan? The latter phrase does not mean the swelling of Jordan, its high flood, so as that we should with Umbr. and Ew., have here to think of the danger arising from a great and sudden inundation. It is the strip of land along the bank of the Jordan, thickly overgrown with shrubs, trees, and tall reeds, the lower valley, flooded when the river was swollen, where lions had their haunt, as in the reedy thickets of the Euphrates. Cf. v. Schubert, Resie, iii. S. 82; Robins. Bibl. Researches in Palestine, i. 535, and Phys. Geogr. of the Holy Land, p. 147. The "pride of the Jordan" is therefore mentioned in Jer 49:19; Jer 50:44; Zac 11:3, as the haunt of lions, and comes before us here as a region where men's lives were in danger. The point of the comparison is accordingly this: Thy case up till this time is, in spite of the onsets thou hast borne, to be compared to a sojourn in a peaceful land; but thou shalt come into much sorer case, where thou shalt never for a moment be sure of thy life. To illustrate this, he is told in Jer 12:6 that his nearest of kin, and those dwelling under the same roof, will behave unfaithfully towards him. They will cry behind him מלא, plena voce (Jerome; cf. קראוּ מלאוּ, Jer 4:5). They will cry after him, "as one cries when pursuing a thief or murderer" (Gr.). Perfectly apposite is therefore Luther's translation: They set up a hue and cry after thee. These words are not meant to be literally taken, but convey the thought, that even his nearest friends will persecute him as a malefactor. It is therefore a perverse design that seeks to find the distinction between the inhabitants of Anathoth and the brethren and housemates, in a contrast between the priests and the blood-relations. Although Anathoth was a city of the priests, the men of Anathoth need not have been all priests, since these cities were not exclusively occupied by priests.—In this reproof of the prophet there lies not merely the truth that much sorer suffering yet awaits him, but the truth besides, that the people's faithlessness and wickedness towards God and men will yet grow greater, ere the judgment of destruction fall upon Judah; for the divine long-suffering is not yet exhausted, nor has ungodliness yet fairly reached its highest point, so that the final destruction must straightway be carried out. But judgment will not tarry long. This thought is carried on in what follows.


  Jer 12:7


  The execution of the judgment on Judah and its enemies.—As to this passage, which falls into two strophes, Jer 12:7-13 and Jer 12:14-17, Hitz., Graf, and others pronounce that it stands in no kind of connection with what immediately precedes. The connection of the two strophes with one another is, however, allowed by these commentators; while Eichh. and Dahler hold Jer 12:14-17 to be a distinct oracle, belonging to the time of Zedekiah, or to the seventh or eighth year of Jehoiakim. These views are bound up with an incorrect conception of the contents of the passage-to which in the first place we must accordingly direct our attention.


  Jer 12:7


  "I have forsaken mine house, cast out mine heritage, given the beloved of my soul into the hand of its enemies. Jer 12:8. Mine heritage is become unto me as a lion in the forest, it hath lifted up its voice against me; therefore have I hated it. Jer 12:9. Is mine heritage to me a speckled vulture, that vultures are round about it? Come, gather all the beasts of the field, bring them to devour! Jer 12:10. Many shepherds have destroyed my vineyard, have trodden down my ground, have made the plot of my pleasure a desolate wilderness. Jer 12:11. They have made it a desolation; it mourneth around me desolate; desolated is the whole land, because none laid it to heart. Jer 12:12. On all the bare-peaked heights in the wilderness are spoilers come; for a sword of Jahveh's devours from one end of the land unto the other: no peace to all flesh. Jer 12:13. They have sown wheat and reaped thorns; they have worn themselves weary and accomplished nothing. So then ye shall be put to shame for your produce, because of the hot anger of Jahve."


  Jer 12:14. "Thus saith Jahveh against all mine evil neighbours, that touch the heritage which I have given unto my people Israel: Behold, I pluck them out of their land, and the house of Judah will I pluck out of their midst. Jer 12:15. But after I have plucked them out, I will pity them again, and bring them back, each to his heritage, and each into his land. Jer 12:16. And it shall be, if they will learn the ways of my people, to swear by my name: As Jahveh liveth, as they have taught my people to swear by Baal, then they shall be built in the midst of my people. Jer 12:17. But if they hearken not, I will pluck up such a nation, utterly destroying it, saith Jahve."


  Hitz. and Graf, in opposition to other commentators, will have the strophe, Jer 12:7-13, to be taken not as prophecy, but as a lament on the devastation which Judah, after Jehoiakim's defection from Nebuchadnezzar in the eighth year of his reign, had suffered through the war of spoliation undertaken against insurgent Judah by those neighbouring nations that had maintained their allegiance to Chaldean supremacy, Kg2 24:2. In support of this, Gr. appeals to the use throughout of unconnected perfects, and to the prophecy, Jer 12:14., joined with this description; which, he says, shows that it is something complete, existing, which is described, a state of affairs on which the prophecy is based. For although the prophet, viewing the future with the eyes of a seer as a thing present, often describes it as if it had already taken place, yet, he says, the context easily enables us in such a case to recognise the description as prophetic, which, acc. to Graf, is not the case here. This argument is void of all force. To show that the use of unconnected perfects proves nothing, it is sufficient to note that such perfects are used in Jer 12:6, where Hitz. and Gr. take בּגדוּ and קראוּ as prophetic. So with the perfects in Jer 12:7. The context demands this. For though no particle attaches Jer 12:7 to what precedes, yet, as Graf himself alleges against Hitz., it is shown by the lack of any heading that the fragment (Jer 12:7-13) is "not a special, originally independent oracle;" and just as clearly, that it can by no means be (as Gr. supposes) an appendix, stuck on to the preceding in a purely external and accidental fashion. These assumptions are disproved by the contents of the fragment, which are simply an expansion of the threat of expulsion from their inheritance conveyed to the people already in Jer 11:14-17; an expansion which not merely points back to Jer 11:14-17, but which most aptly attaches itself to the reproof given to the prophet for his complaint that judgment on the ungodly was delayed (Jer 12:1-6); since it discloses to the prophet God's designs in regard to His people, and teaches that the judgment, though it may be delayed, will not be withheld.


  Jer 12:7-12


  contain sayings of God, not of the prophet, who had left his house in Anathoth, as Zwingli and Bugenhagen thought. The perfects are prophetic, i.e., intimate the divine decree already determined on, whose accomplishment is irrevocably fixed, and will certainly by and by take place. "My house" is neither the temple nor the land inhabited by Israel, in support whereof appeal is unjustly made to passages like Hos 8:1-14; Hos 1:1-11; Hos 9:15; Eze 8:12; Eze 9:9; but, as is clearly shown by the parallel "mine heritage," taken in connection with what is said of the heritage in Jer 12:8, and by "the beloved of my soul," Jer 12:7, means the people of Israel, or Judah as the existing representative of the people of God (house = family); see on Hos 8:1. נחלתי = עם נחלה, Deu 4:20, cf. Isa 47:6; Isa 19:25. ידדוּת, object of my soul's love, cf. Jer 11:15. This appellation, too, cannot apply to the land, but to the people of Israel—Jer 12:8 contains the reason why Jahveh gives up His people for a prey. It has behaved to God like a lion, i.e., has opposed Him fiercely like a furious beast. Therefore He must withdraw His love. To give with the voice = to lift up the voice, as in Psa 46:7; Psa 68:34. "Hate" is a stronger expression for the withdrawal of love, shown by delivering Israel into the hand of its enemies, as in Mal 1:3. There is no reason for taking שׂנאתי as inchoative (Hitz., I learned to hate it). The "hating" is explained fully in the following verses. In Jer 12:9 the meaning of העיט צבוּע is disputed. In all other places where it occurs עיט means a bird of prey, cf. Isa 46:11, or collective, birds of prey, Gen 15:11; Isa 18:6. צבוּע, in the Rabbinical Heb. the hyaena, like the Arabic s[abu'un or s[ab'un. So the lxx have rendered it; and so, too, many recent comm., e.g., Gesen. in thes. But with this the asyndeton by way of connection with עיט does not well consist: is a bird of prey, a hyaena, mine heritage? On this ground Boch. (Hieroz. ii. p. 176, ed. Ros.) sought to make good the claim of עיט to mean "beast of prey," but without proving his case. Nor is there in biblical Heb. any sure case for צבוּע in the meaning of hyaena; and the Rabbinical usage would appear to be founded on this interpretation of the word in the passage before us. צבע, Arab. s[aba'a, means dip, hence dye; and so צבע, Jdg 5:30, is dyed materials, in plur. parti-coloured clothes. To this meaning Jerome, Syr., and Targ. have adhered in the present case; Jerome gives avis discolor, whence Luther's der sprincklight Vogel; Chr. B. Mich., avis colorata. So, and rightly, Hitz., Ew., Graf, Ng. The prophet alludes to the well-known fact of natural history, that "whenever a strange-looking bird is seen amongst the others, whether it be an owl of the night amidst the birds of day, or a bird of gay, variegated plumage amidst those of duskier hue, the others pursue the unfamiliar intruder with loud cries and unite in attacking it." Hitz., with reference to Tacit. Ann. vi. 28, Sueton. Caes. 81, and Plin. Hist. N. x. 19. The question is the expression of amazement, and is assertory. לי is dat. ethic., intimating sympathetic participation (Ng.), and not to be changed, with Gr., into כּי. The next clause is also a question: are birds of prey round about it (mine heritage), sc. to plunder it? This, too, is meant to convey affirmation. With it is connected the summons to the beasts of prey to gather round Judah to devour it. The words here come from Isa 56:9. The beasts are emblem for enemies. התיוּ is not first mode or perfect (Hitz.), but imperat., contracted from האתיוּ, as in Isa 21:14. The same thought is, in Jer 12:10, carried on under a figure that is more directly expressive of the matter in hand. The perfects in Jer 12:10-12 are once more prophetic. The shepherds who (along with their flocks, of course) destroy the vineyard of the Lord are the kings of the heathen, Nebuchadnezzar and the kings subject to him, with their warriors. The "destroying" is expanded in a manner consistent with the figure; and here we must not fail to note the cumulation of the words and the climax thus produced. They tread down the plot of ground, turn the precious plot into a howling wilderness. With "plot of my pleasure" cf. 'ארץ חמדּה, Jer 3:19.


  In Jer 12:11 the emblematical shepherds are brought forward in the more direct form of enemy. שׂמהּ, he (the enemy, "they" impersonal) has changed it (the plot of ground) into desolation. It mourneth עלי, round about me, desolated. Spoilers are come on all the bare-topped hills of the desert. מרבּר is the name for such parts of the country as were suited only for rearing and pasturing cattle, like the so-called wilderness of Judah to the west of the Dead Sea. A sword of the Lord's (i.e., the war sent by Jahveh, cf. Jer 25:29; Jer 6:25) devours the whole land from end to end; cf. Jer 25:33. "All flesh" is limited by the context to all flesh in the land of Judah. בּשׂר in the sense of Gen 6:12, sinful mankind; here: the whole sinful population of Judah. For them there is no שׁלום, welfare or peace.


  Jer 12:13


  They reap the contrary of what they have sowed. The words: wheat they have sown, thorns they reap, are manifestly of the nature of a saw or proverb; certainly not merely with the force of meliora exspectaverant et venerunt pessima (Jerome); for sowing corresponds not to hoping or expecting, but to doing and undertaking. Their labour brings them the reverse of what they aimed at or sought to attain. To understand the words directly of the failure of the crop, as Ven., Ros., Hitz., Graf, Ng. prefer to do, is fair neither to text nor context. To reap thorns is not = to have a bad harvest by reason of drought, blight, or the ravaging of enemies. The seed: wheat, the noblest grain, produces thorns, the very opposite of available fruit. And the context, too, excludes the thought of agriculture and "literal harvesting." The thought that the crop turned out a failure would be a very lame termination to a description of how the whole land was ravaged from end to end by the sword of the Lord. The verse forms a conclusion which sums up the threatening of Jer 12:7-12, to the effect that the people's sinful ongoings will bring them sore suffering, instead of the good fortune they hoped for. נחלוּ, they have worn themselves out, exhausted their strength, and secured no profit. Thus shall ye be put to shame for your produce, ignominiously disappointed in your hopes for the issue of your labour.


  Jer 12:14-17


  The spoilers of the Lord's heritage are also to be carried off out of their land; but after they, like Judah, have been punished, the Lord will have pity on them, and will bring them back one and all into their own land. And if the heathen, who now seduce the people of God to idolatry, learn the ways of God's people and be converted to the Lord, they shall receive citizenship amongst God's people and be built up amongst them; but if they will not do so, they shall be extirpated. Thus will the Lord manifest Himself before the whole earth as righteous judge, and through judgment secure the weal not only of Israel, but of the heathen peoples too. By this discovery of His world-plan the Lord makes so complete a reply to the prophet's murmuring concerning the prosperity of the ungodly (Jer 12:1-6), that from it may clearly be seen the justice of God's government on earth. Viewed thus, both strophes of the passage before us (Jer 12:7-17) connect themselves singularly well with Jer 12:1-6.


  Jer 12:14-15


  The evil neighbours that lay hands on Jahve's heritage are the neighbouring heathen nations, the Edomites, Moabites, Ammonites, Philistines, and Syrians. It does not, however, follow that this threatening has special reference to the event related in Kg2 24:2, and that it belongs to the time of Jehoiakim. These nations were always endeavouring to assault Israel, and made use of every opportunity that seemed favourable for waging war against them and subjugating them; and not for the first time during the reign of Nebuchadnezzar, at which time it was indeed that they suffered the punishment here pronounced, of being carried away into exile. The neighbours are brought up here simply as representatives of the heathen nations, and what is said of them is true for all the heathen. The transition to the first person in שׁכני is like that in Jer 14:15. Jahveh is possessor of the land of Israel, and so the adjoining peoples are His neighbours. נגע ב, to touch as an enemy, to attack, cf. Zac 2:12. I pluck the house of Judah out of their midst, i.e., the midst of the evil neighbours. This is understood by most commentators of the carrying of Judah into captivity, since נתשׁ cannot be taken in two different senses in the two corresponding clauses. For this word used of deportation, cf. Kg1 14:15. "Them," Jer 12:15, refers to the heathen peoples. After they have been carried forth of their land and have received their punishment, the Lord will again have compassion upon them, and will bring back each to its inheritance, its land. Here the restoration of Judah, the people of God, is assumed as a thing of course (cf. Jer 12:16 and Jer 32:37, Jer 32:44; Jer 33:26).


  Jer 12:16


  If then the heathen learn the ways of the people of God. What we are to understand by this is clear from the following infinitive clause: to swear in the name of Jahveh, viz., if they adopt the worship of Jahveh (for swearing is mentioned as one of the principal utterances of a religious confession). If they do so, then shall they be built in the midst of God's people, i.e., incorporated with it, and along with it favoured and blessed.


  Jer 12:17


  But they who hearken not, namely, to the invitation to take Jahveh as the true God, these shall be utterly destroyed. נתושׁ ואבּד, so to pluck them out that they may perish. The promise is Messianic, cf. Jer 16:19; Isa 56:6., Mic 4:1-4, etc., inasmuch as it points to the end of God's way with all nations.


  Jeremiah 13


  The Humiliation of Judah's Pride.—The first section of this chapter contains a symbolical action which sets forth the corruptness of Judah (Jer 13:1-11), and shows in figurative language how the Lord will bring Judah's haughtiness to nothing (Jer 13:12-14). Upon the back of this comes the warning to repent, and the threatening addressed to the king and queen, that the crown shall fall from their head, that Judah shall be carried captive, and Jerusalem dishonoured, because of their disgraceful idolatry (Jer 13:15-27).


  Jer 13:1


  The spoilt girdle.—Jer 13:1. "Thus spake Jahveh unto me: Go and buy thee a linen girdle, and put it upon thy loins, but into the water thou shalt not bring it. Jer 13:2. So I bought the girdle, according to the word of Jahveh, and put it upon my loins, Jer 13:3. Then came the word of Jahveh to me the second time, saying: Jer 13:4. Take the girdle which thou hast bought, which is upon thy loins, and arise, and go to the Euphrates, and hide it there in a cleft of the rock. Jer 13:5. So I went and hid it, as Jahveh had commanded me. Jer 13:6. And it came to pass after many days, that Jahveh said unto me: Arise, go to the Euphrates, and bring thence the girdle which I commanded thee to hide there. Jer 13:7. And I went to the Euphrates, and digged, and took the girdle from the place where I had hid it; and, behold, the girdle was marred, was good for nothing. Jer 13:8. And the word of Jahveh came to me, saying: Jer 13:9. Thus hath Jahveh said, After this manner will I mar the pride of Judah, and the great pride of Jerusalem. Jer 13:10. This evil people, which refuse to hear my words, which walk in the stubbornness of their heart, and walk after other gods, to serve them and to worship them, it shall be as this girdle which is good for nothing. Jer 13:11. For as the girdle cleaves to the loins of a man, so have I caused to cleave unto me the whole house of Israel and the whole house of Judah, saith Jahveh; that it might be to me for a people and for a name, for a praise and for an ornament; but they hearkened not."


  With regard to the symbolical action imposed on the prophet and performed by him, the question arises, whether the thing took place in outward reality, or was only an occurrence in the spirit, in the inward vision. The first view seems to be supported by the wording of the passage, namely, the twice repeated account of the prophet's journey to the Phrat on the strength of a twice repeated divine command. But on the other hand, it has been found very improbable that "Jeremiah should twice have made a journey to the Euphrates, merely to prove that a linen girdle, if it lie long in the damp, becomes spoilt, a thing he could have done much nearer home, and which besides everybody knew without experiment" (Graf.). On this ground Ros., Graf, etc., hold the matter for a parable or an allegorical tale, But this view depends for support on the erroneous assumption that the specification of the Euphrates is of no kind of importance for the matter in hand; whereas the contrary may be gathered from the four times repeated mention of the place. Nor is anything proved against the real performance of God's command by the remark, that the journey thither and back on both occasions is spoken of as if it were a mere matter of crossing a field. The Bible writers are wont to set forth such external matters in no very circumstantial way. And the great distance of the Euphrates—about 250 miles—gives us no sufficient reason for departing from the narrative as we have it before us, pointing as it does to a literal and real carrying out of God's command, and to relegate the matter to the inward region of spiritual vision, or to take the narrative for an allegorical tale.—Still less reason is to be found in arbitrary interpretations of the name, such as, after Bochart's example, have been attempted by Ven., Hitz., and Ew. The assertion that the Euphrates is called נהר פּרת everywhere else, including Jer 46:2, Jer 46:6,Jer 46:10, loses its claim to conclusiveness from the fact that the prefaced rhn is omitted in Gen 2:14; Jer 51:63. And even Ew. observes, that "fifty years later a prophet understood the word of the Euphrates at Jer 51:63." Now even if Jer 51:63 had been written by another prophet, and fifty years later (which is not the case, see on Jer 50ff.), the authority of this prophet would suffice to prove every other interpretation erroneous; even although the other attempts at interpretation had been more than the merest fancies. Ew. remarks, "It is most amazing that recent scholars (Hitz. with Ven. and Dahl.) could seriously come to adopt the conceit that פּרת is one and the same with אפּרת (Gen 48:7), and so with Bethlehem;" and what he says is doubly relevant to his own rendering. פּרת, he says, is either to be understood like Arab. frt, of fresh water in general, or like frdt, a place near the water, a crevice opening from the water into the land—interpretations so far fetched as to require no serious refutation.


  More important than the question as to the formal nature of the emblematical action is that regarding its meaning; on which the views of commentators are as much divided. from the interpretation in Jer 13:9-11 thus much is clear, that the girdle is the emblem of Israel, and that the prophet, in putting on and wearing this girdle, illustrates the relation of God to the folk of His covenant (Israel and Judah). The further significance of the emblem is suggested by the several moments of the action. The girdle does not merely belong to a man's adornment, but is that part of his clothing which he must put on when about to undertake any laborious piece of work. The prophet is to buy and put on a linen girdle. פּשׁתּים, linen, was the material of the priests' raiment, Eze 44:17., which in Exo 28:40; Exo 39:27. is called שׁשׁ, white byssus, or בּד, linen. The priest's girdle was not, however, white, but woven parti-coloured, after the four colours of the curtains of the sanctuary, Exo 28:40; Exo 39:29. Wool (צמר) is in Eze 44:18 expressly excluded, because it causes the body to sweat. The linen girdle points, therefore, to the priestly character of Israel, called to be a holy people, a kingdom of priests (Exo 19:6). "The purchased white girdle of linen, a man's pride and adornment, is the people bought out of Egypt, yet in its innocence as it was when the Lord bound it to Himself with the bands of love" (Umbr.). The prohibition that follows, "into water thou shalt not bring it," is variously interpreted. Chr. B. Mich. says: forte ne madefiat et facilius dein computrescat; to the same effect Dahl., Ew., Umbr., Graf: to keep it safe from the hurtful effects of damp. A view which refutes itself; since washing does no kind of harm to the linen girdle, but rather makes it again as good as new. Thus to the point writes Ng., remarking justly at the same time, that the command not to bring the girdle into the water plainly implies that the prophet would have washed it when it had become soiled. This was not to be. The girdle was to remain dirty, and as such to be carried to the Euphrates, in order that, as Ros. and Maur. observed, it might symbolize sordes quas contraxerit populus in dies majores, mores populi magis magisque lapsi, and that the carrying of the soiled girdle to the Euphrates might set forth before the eyes of the people what awaited it, after it had long been borne by God covered with the filth of its sins.—The just appreciation of this prohibition leads us easily to the true meaning of the command in Jer 13:4, to bring the girdle that was on his loins to the Euphrates, and there to conceal it in a cleft in the rock, where it decays. But it is signifies, as Chr. B. Mich., following Jerome, observes, populi Judaici apud Chaldaeos citra Euphratem captivitas et exilium. Graf has objected: "The corruptness of Israel was not a consequence of the Babylonish captivity; the latter, indeed, came about in consequence of the existing corruptness." But this objection stands and falls with the amphibolia of the word corruptness, decay. Israel was, indeed, morally decayed before the exile; but the mouldering of the girdle in the earth by the Euphrates signifies not the moral but the physical decay of the covenant people, which, again, was a result of the moral decay of the period during which God had, in His long-suffering, borne the people notwithstanding their sins. Wholly erroneous is the view adopted by Gr. from Umbr.: the girdle decayed by the water is the sin-stained people which, intriguing with the foreign gods, had in its pride cast itself loose from its God, and had for long imagined itself secure under the protection of the gods of Chaldea. The hiding of the girdle in the crevice of a rock by the banks of the Euphrates would have been the most unsuitable emblem conceivable for representing the moral corruption of the people. Had the girdle, which God makes to decay by the Euphrates, loosed itself from him and imagined it could conceal itself in a foreign land? as Umbr. puts the case. According to the declaration, Jer 13:9, God will mar the great pride of Judah and Jerusalem, even as the girdle had been marred, which had at His command been carried to the Euphrates and hid there. The carrying of the girdle to the Euphrates is an act proceeding from God, by which Israel is marred; the intriguing of Israel with strange gods in the land of Canaan was an act of Israel's own, against the will of God.


  Jer 13:6-11


  After the course of many days—these are the seventy years of the captivity—the prophet is to fetch the girdle again. He went, digged (חפר, whence we see that the hiding in the cleft of the rock was a burying in the rocky soil of the Euphrates bank), and found the girdle marred, fit for nothing. These words correspond to the effect which the exile was designed to have, which it has had, on the wicked, idolatrous race. The ungodly should as Moses' law, Lev 26:36, Lev 26:39, declared, perish in the land of their enemies; the land of their enemies will devour them, and they that remain shall pine or moulder away in their iniquities and in the iniquities of their fathers. This mouldering (ימּקּוּ) is well reproduced in the marring (נשׁחת) of the girdle. It is no contradiction to this, that a part of the people will be rescued from the captivity and brought back to the land of their fathers. For although the girdle which the prophet had put on his loins symbolized the people at large, yet the decay of the same at the Euphrates sets forth only the physical decay of the ungodly part of the people, as Jer 13:10 intimates in clear words: "This evil people that refuses to hear the word of the Lord, etc., shall be as this girdle." The Lord will mar the גּאון of Judah and Jerusalem. The word means highness in both a good and in an evil sense, glory and self-glory. Here it is used with the latter force. This is shown both by the context, and by a comparison of the passage Lev 26:19, that God will break the נּאון of the people by sore judgments, which is the foundation of the present Jer 13:9.—In Jer 13:11 the meaning of the girdle is given, in order to explain the threatening in Jer 13:9 and Jer 13:10. As the girdle lies on the loins of a man, so the Lord hath laid Israel on Himself, that it may be to Him for a people and for a praise, for a glory and an adornment, inasmuch as He designed to set it above all other nations and to make it very glorious; cf. Deu 26:19, whither these words point back.


  Jer 13:12


  How the Lord will destroy His degenerate people, and how they may yet escape the impending ruin.—Jer 13:12. "And speak unto them this word: Thus hath Jahveh the God of Israel said, Every jar is filled with wine. And when they say to thee, Know we not that every jar is filled with wine? Jer 13:13. Then say to them: Thus hath Jahve said: Behold, I fill all inhabitants of this land—the kings that sit for David upon his throne, and the priests, and the prophets, and all inhabitants of Jerusalem—with drunkenness, Jer 13:14. And dash them one against another, the fathers and the sons together, saith Jahve; I will not spare, nor pity, nor have mercy, not to destroy them.—Jer 13:15. Hear ye and give ear! Be not proud, for Jahveh speaketh. Jer 13:16. Give to Jahveh, your God, honour, ere He bring darkness, and before your feet stumble upon the mountains of dusk, and ye look for light, but He turn it into the shadow of death and make it darkness. Jer 13:17. But if ye hear it not, then in concealment shall my soul weep for the pride, and weep and run down shall mine eye with tears, because the flock of Jahve is carried away captive."


  To give emphasis to the threatening conveyed in the symbolical action, the kind and manner of the destruction awaiting them is forcibly set before the various ranks in Judah and Jerusalem by the interpretation, in Jer 13:12-14, of a proverbial saying and the application of it to them. The circumstantial way in which the figurative saying is brought in in Jer 13:12, is designed to call attention to its import. נבל, an earthenware vessel, especially the wine jar (cf. Isa 30:24; Lam 4:2), is here the emblem of man; cf. Jer 18:6; Isa 29:16. We must not, as Ng. does, suppose the similar to be used because such jars are an excellent emblem of that carnal aristocratic pride which lacked all substantial merit, by reason of their being of bulging shape, hollow within and without solidity, and of fragile material besides. No stress is laid on the bulging form and hollowness of the jars, but only on their fulness with wine and their brittleness. Nor can aristocratic haughtiness be predicated of all the inhabitants of the land. The saying: Every jar is filled with wine, seemed so plain and natural, that those addressed answer: Of that we are well aware. "The answer is that of the psychical man, who dreams of no deeper sense" (Hitz.). Just this very answer gives the prophet occasion to expound the deeper meaning of this word of God's. As one fills all wine jars, so must all inhabitants of the land be filled by God with wine of intoxication. Drunkenness is the effect of the intoxicating wine of God's wrath, Psa 60:5. This wine Jahveh will give them (cf. Jer 25:15; Isa 51:17, etc.), so that, filled with drunken frenzy, they shall helplessly destroy one another. This spirit will seize upon all ranks: upon the kings who sit upon the throne of David, not merely him who was reigning at the time; upon the priests and prophets as leaders of the people; and upon all inhabitants of Jerusalem, the metropolis, the spirit and temper of which exercises an unlimited influence upon the temper and destiny of the kingdom at large. I dash them one against the other, as jars are shivered when knocked together. Here Hitz. finds a foreshadowing of civil war, by which they should exterminate one another. Jeremiah was indeed thinking of the staggering against one another of drunken men, but in "dash them," etc., adhered simply to the figure of jars or pots. But what can be meant by the shivering of pots knocked together, other than mutual destruction? The kingdom of Judah did not indeed fall by civil war; but who can deny that the fury of the various factions in Judah and Jerusalem did really contribute to the fall of the realm? The shattering of the pots does not mean directly civil war; it is given as the result of the drunkenness of the inhabitants, under which they, no longer capable of self-control, dash against and so destroy one another. But besides, the breaking of jars reminds us of the stratagem of Gideon and his 300 warriors, who, by the sound of trumpets and the smashing of jars, threw the whole Midianite camp into such panic, that these foes turned their swords against one another and fled in wild confusion: Jdg 7:19., cf. too Sa1 14:20. Thus shall Judah be broken without mercy or pity. To increase the emphasis, there is a cumulation of expressions, as in Jer 21:7; Jer 15:5, cf. Eze 5:11; Eze 7:4, Eze 7:9, etc.


  Jer 13:15


  With this threatening the prophet couples a solemn exhortation not to leave the word of the Lord unheeded in their pride, but to give God the glory, ere judgment fall on them. To give God the glory is, in this connection, to acknowledge His glory by confession of apostasy from Him and by returning to Him in sincere repentance; cf. Jos 7:19; Mal 2:2. "Your God," who has attested Himself to you as God. The Hiph. יחשׁך is not used intransitively, either here or in Psa 139:12, but transitively: before He brings or makes darkness; cf. Amo 8:9. Mountains of dusk, i.e., mountains shrouded in dusk, are the emblem of unseen stumbling-blocks, on which one stumbles and falls. Light and darkness are well-known emblems of prosperity and adversity, welfare and misery. The suffix in שׂמהּ goes with אור, which is construed feminine here as in Job 36:32. Shadow of death = deep darkness; ערפל, cloudy night, i.e., dark night. The Chet. ישׁית is imperf., and to be read ישׁית; the Keri ושׁית is uncalled for and incorrect.


  Jer 13:17


  Knowing their obstinacy, the prophet adds: if ye hear it (what I have declared to you) not, my soul shall weep. In the concealment, quo secedere lugentes amant, ut impensius flere possint (Chr. B. Mich.). For the pride, sc. in which ye persist. With tears mine eye shall run down because the flock of Jahveh, i.e., the people of God (cf. Zac 10:3), is carried away into captivity (perfect. proph).


  Jer 13:18


  The fall of the kingdom, the captivity of Judah, with upbraidings against Jerusalem for her grievous guilt in the matter of idolatry.—Jer 13:18. "Say unto the king and to the sovereign lady: Sit you low down, for from your heads falls the crown of your glory. Jer 13:19. The cities of the south are shut and no man openeth; Judah is carried away captive all of it, wholly carried away captive. Jer 13:20. Lift up your eyes and behold them that come from midnight! Where is the flock that was given thee, thy glorious flock? Jer 13:21. What wilt thou say, if He set over thee those whom thou hast accustomed to thee as familiar friends, for a head? Shall not sorrows take thee, as a woman in travail? Jer 13:22. And if thou say in thine heart, Wherefore cometh this upon me? for the plenty of thine iniquity are thy skirts uncovered, thy heels abused. Jer 13:23. Can an Ethiopian change his skin, and a leopard his spots? Then may ye also do good that are accustomed to doing evil. Jer 13:24. Therefore will I scatter them like chaff that flies before the wind of the wilderness. Jer 13:25. This is thy lot, thine apportioned inheritance from me, because thou hast forgotten me and trustedst in falsehood. Jer 13:26. Therefore will I turn thy skirts over thy face, that thy shame be seen. Jer 13:27. Thine adultery and thy neighing, the crime of thy whoredom upon the ills, in the fields, I have seen thine abominations. Woe unto thee, Jerusalem! thou shalt not be made clean after how long a time yet!"


  From Jer 13:18 on the prophet's discourse is addressed to the king and the queen-mother. The latter as such exercised great influence on the government, and is in the Books of Kings mentioned alongside of almost all the reigning kings (cf. Kg1 15:13; Kg2 10:13, etc.); so that we are not necessarily led to think of Jechoniah and his mother in especial. To them he proclaims the loss of the crown and the captivity of Judah. Set yourselves low down (cf. Gesen. 142, 3, b), i.e., descend from the throne; not in order to turn aside the threatening danger by humiliation, but, as the reason that follows show, because the kingdom is passing from you. For fallen is מראשׁתיכם, your head-gear, lit., what is about or on your head (elsewhere pointed מראשׁות, Sa1 19:13; Sa1 26:7), namely, your splendid crown. The perf. here is prophetic. The crown falls when the king loses country and kingship. This is put expressly in Jer 13:19. The meaning of the first half of the verse, which is variously taken, may be gathered from the second. In the latter the complete deportation of Judah is spoken of as an accomplished fact, because it is as sure to happen as if it had taken place already. Accordingly the first clause cannot bespeak expectation merely, or be understood, as it is by Grotius, as meaning that Judah need hope for no help from Egypt. This interpretation is irreconcilable with "the cities of the south." "The south" is the south country of Judah, cf. Jos 10:40; Gen 13:1, etc., and is not to be taken according to the prophetic use of "king of the south," Dan 11:5, Dan 11:9. The shutting of the cities is not to be taken, with Jerome, as siege by the enemy, as in Jos 6:1. There the closedness is otherwise illustrated: No man was going out or in; here, on the other hand, it is: No man openeth. "Shut" is to be explained according to Isa 24:10 : the cities are shut up by reason of ruins which block up the entrances to them; and in them is none that can open, because all Judah is utterly carried away. The cities of the south are mentioned, not because the enemy, avoiding the capital, had first brought the southern part of the land under his power, as Sennacherib had once advanced against Jerusalem from the south, Kg2 18:13., Jer 19:8 (Graf, Ng., etc.), but because they were the part of the kingdom most remote for an enemy approaching from the north; so that when they were taken, the land was reduced and the captivity of all Judah accomplished. For the form הגלת see Ew. 194, a, Ges. 75, Rem. 1. שׁלומים is adverbial accusative: in entirety, like מישׁרים, Psa 58:2, etc. For this cf. גּלוּת, Amo 1:6, Amo 1:9.


  The announcement of captivity is carried on in Jer 13:20, where we have first an account of the impression which the carrying away captive will produce upon Jerusalem (Jer 13:20 and Jer 13:21), and next a statement of the cause of that judgment (Jer 13:22-27). In שׂאי and ראי a feminine is addressed, and, as appears from the suffix in עיניכם, one which is collective. The same holds good of the following verses on to Jer 13:27, where Jerusalem is named, doubtless the inhabitants of it, personified as the daughter of Zion—a frequent case. Ng. is wrong in supposing that the feminines in Jer 13:20 are called for by the previously mentioned queen-mother, that Jer 13:20-22 are still addressed to her, and that not till Jer 13:23 is there a transition from her in the address to the nation taken collectively and regarded as the mother of the country. The contents of Jer 13:20 do not tally with Ng.'s view; for the queen-mother was not the reigning sovereign, so that the inhabitants of the land could have been called her flock, however great was the influence she might exercise upon the king. The mention of foes coming from the north, and the question coupled therewith: Where is the flock? convey the thought that the flock is carried off by those enemies. The flock is the flock of Jahveh (Jer 13:17), and, in virtue of God's choice of it, a herd of gloriousness. The relative clause: "that was given thee," implies that the person addressed is to be regarded as the shepherd or owner of the flock. This will not apply to the capital and its citizens; for the influence exerted by the capital in the country is not so great as to make it appear the shepherd or lord of the people. But the relative clause is in good keeping with the idea of the idea of the daughter of Zion, with which is readily associated that of ruler of land and people. It intimates the suffering that will be endured by the daughter of Zion when those who have been hitherto her paramours are set up as head over her. The verse is variously explained. The old transll. and comm. take פּקד על in the sense of visit, chastise; so too Chr. B. Mich. and Ros.; and Ew. besides, who alters the text acc. to the lxx, changing יפקד into the plural יפקדוּ. For this change there is no sufficient reason; and without such change, the signif. visit, punish, gives us no suitable sense. The phrase means also: to appoint or set over anybody; cf. e.g., Jer 15:3. The subject can only be Jahveh. The words from ואתּ onwards form an adversative circumstantial clause: and yet thou hast accustomed them עליך, for אליך rof ,, to thee (cf. for למּד c. אל, Jer 10:2). The connection of the words אלּפים לראשׁ depends upon the sig. assigned to אלּפים. Gesen. (thes.) and Ros. still adhere to the meaning taken by Luther, Vat., and many others, viz., principes, princes, taking for the sense of the whole: whom thou hast accustomed (trained) to be princes over thee. This word is indeed the technical term for the old Edomitish chieftains of clans, Gen 36:15., and is applied as an archaic term by Zac 9:7 to the tribal princes of Judah; but it does not, as a general rule, mean prince, but familiar, friend, Ps. 655:14, Pro 16:28, Mic 7:5; cf. Jer 11:19. This being the well-attested signification, it is, in the first place, not competent to render עליך over or against thee (adversus te, Jerome); and Hitz.'s exposition: thou hast instructed them to thy hurt, hast taught them a disposition hostile to thee, cannot be justified by usage. In the second place, אלפים cannot be attached to the principal clause, "set over thee," and joined with "for a head:" if He set over thee—as princes for a head; but it belongs to "hast accustomed," while only "for a head" goes with "if He set" (as de Wet., Umbr., Ng., etc., construe). The prophet means the heathen kings, for whose favour Judah had hitherto been intriguing, the Babylonians and Egyptians. There is no cogent reason for referring the words, as many comm. do, to the Babylonians alone. For the statement is quite general throughout; and, on the one hand, Judah had, from the days of Ahaz on, courted the alliance not of the Babylonians alone, but of the Egyptians too (cf. Jer 2:18); and, on the other hand, after the death of Josiah, Judah had become subject to Egypt, and had had to endure the grievous domination of the Pharaohs, as Jeremiah had threatened, Jer 2:16. If God deliver the daughter of Zion into the power of these her paramours, i.e., if she be subjected to their rule, then will grief and pain seize on her as on a woman in childbirth; cf. Jer 6:24; Jer 22:23, etc. אשׁת לדה, woman of bearing; so here, only, elsewhere יולדה (cf. the passages cited); לדה is infin., as in Isa 37:3; Kg2 19:3; Hos 9:11.


  Jer 13:22


  This will befall the daughter of Zion for her sore transgressions. Therefore will she be covered with scorn and shame. The manner of her dishonour, discovery of the skirts (here and esp. in Jer 13:26), recalls Nah 3:5, cf. Isa 47:3; Hos 2:5. Chr. B. Mich. and others understand the violent treatment of the heels to be the loading of the feet with chains; but the mention of heels is not in keeping with this. Still less can the exposure of the heels by the upturning of the skirts be called maltreatment of the heels; nor can it be that, as Hitz. holds, the affront is simply specialized by the mention of the heels instead of the person. The thing can only mean, that the person will be driven forth into exile barefoot and with violence, perhaps under the rod; cf. Psa 89:52.


  Jer 13:23


  Judah will not escape this ignominious lot, since wickedness has so grown to be its nature, that it can as little cease therefrom and do good, as an Ethiopian can wash out the blackness of his skin, or a panther change it spots. The consequential clause introduced by גּם אתּם connects with the possibility suggested in, but denied by, the preceding question: if that could happen, then might even ye do good. The one thing is as impossible as the other. And so the Lord must scatter Judah among the heathen, like stubble swept away by the desert wind, lit., passing by with the desert wind. The desert wind is the strong east wind that blows from the Arabian Desert; see on Jer 4:11.


  Jer 13:25


  In Jer 13:25 the discourse draws to a conclusion in such a way that, after a repetition of the manner in which Jerusalem prepares for herself the doom announced, we have again, in brief and condensed shape, the disgrace that is to befall her. This shall be thy lot. Hitz. renders מנת מדּיך: portion of thy garment, that is allotted for the swelling folds of thy garment (cf. Ruth. Jer 3:15; Kg2 4:39), on the ground that מד never means mensura, but garment only. This is, however, no conclusive argument; since so many words admit of two plural forms, so that מדּים might be formed from מדּה; and since so many are found in the singular in the forms of both genders, so that, alongside of מדּה, מד might also be used in the sense of mensura; especially as both the signiff. measure and garment are derived from the same root meaning of מדד. We therefore adhere to the usual rendering, portio mensurae tuae, the share portioned out to thee. אשׁר, causal, because. Trusted in falsehood, i.e., both in delusive promises (Jer 7:4, Jer 7:8) and in the help of beingless gods (Jer 16:19).—In the וגם־אני lies the force of reciprocation: because thou hast forgotten me, etc., I too have taken means to make retribution on your unthankfulness (Calv.). The threatening of this verse is word for word from Nah 3:5.—For her lewd idolatry Jerusalem shall be carried off like a harlot amid mockery and disgrace. In Jer 13:27 the language is cumulative, to lay as great stress as possible on Jerusalem's idolatrous ongoings. Thy lewd neighing, i.e., thy ardent longing for and running after strange gods; cf. Jer 5:8; Jer 2:24. זמּה, as in Eze 16:27; Eze 22:9, etc., of the crime of uncleanness, see on Lev 18:17. The three words are accusatives dependent on ראיתי, though separated from it by the specification of place, and therefore summed up again in "thine abominations." The addition: in the field, after "upon the hills," is meant to make more prominent the publicity of the idolatrous work. The concluding sentence: thou shalt not become clean for how long a time yet, is not to be regarded as contradictory of Jer 13:23, which affirms that the people is beyond the reach of reformation; Jer 13:23 is not a hyperbolical statement, reduced within its true limits here. What is said in Jer 13:23 is true of the present generation, which cleaves immoveably to wickedness. It does not exclude the possibility of a future reform on the part of the people, a purification of it from idolatry. Only this cannot be attained for a long time, until after sore and long-lasting, purifying judgments. Cf. Jer 12:14., Jer 3:18.


  Jeremiah 14


  The Word Concerning the Droughts—Jeremiah 14-17


  The distress arising from a lengthened drought (Jer 14:2-6) gives the prophet occasion for urgent prayer on behalf of his people (Jer 14:7-9 and Jer 14:19-22); but the Lord rejects all intercession, and gives the people notice, for their apostasy from Him, of their coming destruction by sword, famine, and pestilence (Jer 14:10-18 and Jer 15:1-9). Next, the prophet complains of the persecution he has to endure, and is corrected by the Lord and comforted (Jer 15:10-21). Then he has his course of conduct for the future prescribed to him, since Judah is, for its sins, to be cast forth into banishment, but is again to be restored (16:1-17:4). And the discourse concludes with general considerations upon the roots of the mischief, together with prayers for the prophet's safety, and statements as to the way by which judgment may be turned aside.


  This prophetic word, though it had its origin in a special period of distress, does not contain any single discourse such as may have been delivered by Jeremiah before the people upon occasion of this calamity, but is, like the former sections, a summary of addresses and utterances concerning the corruption of the people, and the bitter experiences to which his office exposes the prophet. For these matters the special event above mentioned serves as a starting-point, inasmuch as the deep moral degradation of Judah, which must draw after it yet sorer judgments, is displayed in the relation assumed by the people to the judgment sent on them at that time.—The favourite attempts of recent commentators to dissect the passage into single portions, and to assign these to special points of time and to refer them to particular historical occurrences, have proved an entire failure, as Graf himself admits. The whole discourse moves in the same region of thought and adheres to the same aspect of affairs as the preceding ones, without suggesting special historical relations. And there is an advance made in the prophetic declaration, only in so far as here the whole substance of the discourse culminates in the thought that, because of Judah's being hardened in sin, the judgment of rejection can no in no way be turned aside, not even by the intercession of those whose prayers would have the greatest weight.


  Jer 14:1


  The Uselessness of Prayer on behalf of the People.—The title in Jer 14:1 specifies the occasion for the following discourse: What came a word of Jahveh to Jeremiah concerning the drought.—Besides here, אשׁר היה is made to precede the דבר יהוה in Jer 46:1; Jer 47:1; Jer 49:34; and so, by a kind of attraction, the prophecy which follows receivers an outward connection with that which precedes. Concerning the matters of the droughts. בּצּרות, plur. of בּצּרה, Psa 9:10; Psa 10:1, might mean harassments, troubles in general. But the description of a great drought, with which the prophecy begins, taken along with Jer 17:8, where בּצּרת occurs, meaning drought, lit., cutting off, restraint of rain, shows that the plural here is to be referred to the sing. בּצּרת (cf. עשׁתּרות from עשׁתּרת), and that it means the withholding of rain or drought (as freq. in Chald.). We must note the plur., which is not to be taken as intensive of a great drought, but points to repeated droughts. Withdrawal of rain was threatened as a judgment against the despisers of God's word (Lev 26:19.; Deu 11:17; Deu 28:23); and this chastisement has at various times been inflicted on the sinful people; cf. Jer 3:3; Jer 12:4; Jer 23:10; Hag 1:10. As the occasion of the present prophecy, we have therefore to regard not a single great drought, but a succession of droughts. Hence we cannot fix the time at which the discourse was composed, since we have no historical notices as to the particular times at which God was then punishing His people by withdrawing the rain.


  Jer 14:2


  Description of the distress arising from the drought.—Jer 14:2. Judah mourneth, and the gates thereof languish, like mourning on the ground, and the cry of Jerusalem goeth up. Jer 14:3. Their nobles send their mean ones for water: they come to the wells, find no water, return with empty pitchers, are ashamed and confounded and cover their head. Jer 14:4. For the ground, which is confounded, because no rain is fallen upon the earth, the husbandmen are ashamed, cover their head. Jer 14:5. Yea, the hind also in the field, she beareth and forsaketh it, because there is no grass. Jer 14:6. And the wild asses stand on the bare-topped heights, gasp for air like the jackals; their eyes fail because there is no herb."


  The country and the city, the distinguished and the mean, the field and the husbandmen, are thrown into deep mourning, and the beasts of the field pine away because neither grass nor herb grows. This description gives a touching picture of the distress into which the land and its inhabitants have fallen for lack of rain. Judah is the kingdom or the country with its inhabitants; the gates as used poetically for the cities with the citizens. Not mankind only, but the land itself mourns and pines away, with all the creatures that live on it; cf. Jer 14:4, where the ground is said to be dismayed along with the tillers of it. The gates of the cities are mentioned as being the places where the citizens congregate. אמלל, fade away, pine, is strengthened by: are black, i.e., mourn, down to the earth; pregnant for: set themselves mourning on the ground. As frequently, Jerusalem is mentioned alongside of Judah as being its capital. Their cry of anguish rises up to heaven. This universal mourning is specialized from Jer 14:3 on. Their nobles, i.e., the distinguished men of Judah and Jerusalem, send their mean ones, i.e., their retainers or servants and maids, for water to the wells (גּבים, pits, Kg2 3:16, here cisterns). The Chet. צעור, here and in Jer 48:4, is an unusual form for צעיר, Keri. Finding no water, they return, their vessels empty, i.e., with empty pitchers, ashamed of their disappointed hope. בּשׁוּ is strengthened by the synonym הכלמוּ. Covering the head is a token of deep grief turned inwards upon itself; cf. Sa2 15:30; Sa2 19:5. האדמה is the ground generally. חתּה is a relative clause: quae consternata est. "Because no rain," etc., literally as in Kg1 17:7.—Even the beasts droop and perish. כּי is intensive: yea, even. The hind brings forth and forsakes, sc. the new-born offspring, because for want of grass she cannot sustain herself and her young. עזוב, infin. abs. set with emphasis for the temp. fin., as Gen 41:43; Exo 8:11, and often; cf. Gesen. 131, 4, a, Ew. 351, c. The hind was regarded by the ancients as tenderly caring for her young, cf. Boch. Hieroz. i. lib. 3, c. 17 (ii. p. 254, ed. Ros.) The wild asses upon the bleak mountain-tops, where these animals choose to dwell, gasp for air, because, by reason of the dreadful drought, it is not possible to get a breath of air even on the hills. Like the תּנּים, jackals, cf. Jer 9:10; Jer 10:22, etc. Vulg. has dracones, with the Aram. versions; and Hitz. and Graf are of opinion that the mention of jackals is not here in point, and that, since תּנּים does not mean dracones, the word stands here, as in Exo 29:3; Exo 32:2, for תּנּין, the monster inhabiting the water, a crocodile or some kind of whale that stretches its head out of the water to draw breath with gaping jaws. On this Ng. has well remarked: he cannot see why the gaping, panting jaws of the jackal should not serve as a figure in such a case as the present. Their eyes fail away—from exhaustion due to want of wear. עשׂב, bushes and under-shrubs, as distinguished from דּשׁא, green grass.


  Jer 14:7


  The prayer.—Jer 14:7. "If our iniquities testify against us, O Jahveh, deal Thou for Thy name's sake, for many are our backslidings; against Thee have we sinned. Jer 14:8. Thou hope of Israel, his Saviour in time of need, why wilt Thou be as a stranger in the land, like a wayfarer that hath put up to tarry for a night? Jer 14:9. Why wilt Thou be as a man astonied, as a mighty man that cannot help, and yet Thou art in the midst of us, Jahveh, and Thy name is named upon us—O leave us not!"


  The prophet utters this prayer in the name of his people (cf. Jer 14:11). It begins with confession of sore transgression. Thus the chastisement which has befallen them they have deserved as a just punishment; but the Lord is besought to help for His name's sake, i.e., not: "for the sake of Thy honour, with which it is not consistent that contempt of Thy will should go unpunished" (Hitz.). This interpretation suits neither the idea of the name of God nor the context. The name of God is the manifestation of God's being. From Moses' time on, God, as Jahveh, has revealed Himself as the Redeemer and Saviour of the children of Israel, whom He had adopted to be His people, and as God, who is merciful and gracious, long-suffering, and of great goodness and faithfulness (Exo 34:6). As such He is besought to reveal Himself now that they confess their backsliding and sin, and seek His grace. Not for the sake of His honour in the eyes of the world, lest the heathen believe He has no power to help, as Graf holds, for all reference to the heathen nations is foreign to this connection; but He is entreated to help, not to belie the hope of His people, because Israel sets its hope in Him as Saviour in time of need (Jer 14:9). If by withholding rain He makes His land and people to pine, then He does not reveal Himself as the lord and owner of Judah, not as the God that dwells amidst His people; but He seems a stranger passing through the land, who sets up His tent there only to spend the night, who "feels no share in the weal and woe of the dwellers therein" (Hitz.). This is the meaning of the question in Jer 14:8. The ancient expositors take נטה elliptically, as in Gen 12:8 : that stretches out His tent to pass the night. Hitz., again, objects that the wayfarer does not drag a tent about with him, and, like Ew., takes this verb in the sense of swerve from the direct route, cf. Sa2 2:19, Sa2 2:21, etc. But the reason alleged is not tenable; since travellers did often carry their tents with them, and נטה, to turn oneself, is not used absolutely in the sig. to turn aside from the way, without the qualification: to the right or to the left. סוּר is in use for to turn aside to tarry, to turn in, Jer 15:5. We therefore abide by the old interpretation, since "swerve from the way" has here no suitable meaning.


  Jer 14:9


  The pleader makes further appeal to God's almighty power. It is impossible that Jahveh can let Himself look like a man at his wit's end or a nerveless warrior, as He would seem to be if He should not give help to His people in their present need. Since the time of A. Schultens the ἁπ. λεγ. נדהם is rendered, after the Arab. dahama, to make an unforeseen attack, by stupefactus, attonitus, one who, by reason of a sudden mischance, has lost his presence of mind and is helpless. This is in keeping with the next comparison, that with a warrior who has no strength to help. The passage closes with an appeal to the relation of grace which Jahveh sustains towards His people. ואתּה comes in adversatively: yet art Thou in our midst, i.e., present to Thy people. Thy name is named upon us, i.e., Thou hast revealed Thyself to us in Thy being as God of salvation; see on Jer 7:10. אל־תּנּחנוּ, lit., lay us not down, i.e., let us not sink.


  Jer 14:10


  The Lord's answer.—Jer 14:10. "Thus saith Jahveh unto this people: Thus they loved to wander, their feet they kept not back; and Jahveh hath no pleasure in them, now will He remember their iniquities and visit their sins. Jer 14:11. And Jahveh hath said unto me: Pray not for this people for their good. Jer 14:12. When they fast, I hear not their cry; and when they bring burnt-offering and meat-offering, I have no pleasure in them; but by sword, and famine, and pestilence will I consume them. Jer 14:13. Then said I: Ah Lord Jahveh, behold, the prophets say to them, Ye shall see no sword, and famine shall not befall you, but assured peace give I in this place. Jer 14:14. And Jahveh said unto me: Lies do the prophets prophesy in my name: I have not sent them, nor commanded them, nor spoken to them; lying vision, and divination, and a thing of nought, and deceit of their heart they prophesy to you. Jer 14:15. Therefore thus saith Jahveh concerning the prophets that prophesy in my name, when I have not sent them, who yet say, Sword and famine shall not be in this land: By sword and famine shall these prophets perish. Jer 14:16. And the people to whom they prophesy shall lie cast out upon the streets of Jerusalem, by reason of the famine and of the sword, and none will bury them, them and their wives, their sons and their daughters; and I pour their wickedness upon them. Jer 14:17. And thou shalt say to them this word: Let mine eyes run down with tears day and night and let them not cease; for with a great breach is broken the virgin-daughter of my people, with a very grievous blow. Jer 14:18. If I go forth into the field, behold the slain with the sword; and if I come into the city, behold them that pine with famine; for prophet and priest pass into a land and know it not."


  To the prophet's prayer the Lord answers in the first place, Jer 14:10, by pointing to the backsliding of the people, for which He is now punishing them. In the "thus they love," etc., lies a backward reference to what precedes. The reference is certainly not to the vain going for water (Jer 14:3), as Chr. B. Mich. and R. Salomo Haccohen thought it was; nor is it to the description of the animals afflicted by thirst, Jer 14:5 and Jer 14:6, in which Ng. finds a description of the passionate, unbridled lust after idolatry, the real and final cause of the ruin that has befallen Israel. Where could be the likeness between the wild ass's panting for breath and the wandering of the Jews? That to which the "thus" refers must be sought for in the body of the prayer to which Jahveh makes answer, as Ros. rightly saw. Not by any means in the fact that in Jer 14:9 the Jews prided themselves on being the people of God and yet went after false gods, so that God answered: ita amant vacillare, as good as to say: ita instabiles illos esse, ut nunc ab ipso, nunc ab aliis auxilium quaerant (Ros.); for נוּע cannot here mean the waving and swaying of reeds, but only the wandering after other gods, cf. Jer 2:23, Jer 2:31. This is shown by the addition: they kept not back their feet, cf. with Jer 2:25, where in the same reference the withholding of the feet is enjoined. Graf is right in referring huts to the preceding prayer: "Thus, in the same degree as Jahveh has estranged Himself from His people (cf. Jer 14:8 and Jer 14:9), have they estranged themselves from their God." They loved to wander after strange gods, and so have brought on themselves God's displeasure. Therefore punishment comes on them. The second clause of the verse is a reminiscence of Hos 8:13.—After mentioning the reason why He punishes Judah, the Lord in Jer 14:11. rejects the prayer of the prophet, because He will not hear the people's cry to Him. Neither by means of fasts nor sacrifice will they secure God's pleasure. The prophet's prayer implies that the people will humble themselves and turn to the Lord. Hence God explains His rejection of the prayer by saying that He will give no heed to the people's fasting and sacrifices. The reason of this appears from the context—namely, because they turn to Him only in their need, while their heart still cleaves to the idols, so that their prayers are but lip-service, and their sacrifices a soulless formality. The suffix in רצם refers not to the sacrifices, but, like that in רנּתם, to the Jews who, by bringing sacrifices, seek to win God's love. כּי, but, introducing the antithesis to "have no pleasure in them." The sword in battle, famine, and pestilence, at the siege of the cities, are the three means by which God designs to destroy the backsliding people; cf. Lev 26:25.


  In spite of the rejection of his prayer, the prophet endeavours yet again to entreat God's favour for the people, laying stress, Jer 14:13, on the fact that they had been deceived and confirmed in their infatuation by the delusive forecastings of the false prophets who promised peace. Peace of truth, i.e., peace that rests on God's faithfulness, and so: assured peace will I give you. Thus spoke these prophets in the name of Jahveh; cf. on this Jer 4:10; Jer 5:12. Hitz. and Graf propose to change שׁלום אמת into שׁלום ואמת, acc. to Jer 33:6 and Isa 39:8, because the lxx have ἀλήθειαν καὶ εἰρήνην. But none of the passages cited furnishes sufficient ground for this. In Jer 33:6 the lxx have rendered εἰρήνην καὶ πίστιν, in Isa 39:8, εἰρήνη καὶ δικαιοσύνη; giving thereby a clear proof that we cannot draw from their rendering any certain inferences as to the precise words of the original text. Nor do the parallels prove anything, since in them the expression often varies in detail. But there can be no doubt that in the mouth of the pseudo-prophets "assured peace" is more natural than "peace and truth." But the Lord does not allow this excuse. He has not sent the prophets that so prophesy: they prophesy lying vision, divination, falsehood, and deceit, and shall themselves be destroyed by sword and famine. The cumulation of the words, "lying vision," etc., shows God's wrath and indignation at the wicked practices of these men. Graf wants to delete ו before אליל, and to couple אליל with קסם, so as to make one idea: prophecy of nought. For this he can allege none other than the erroneous reason that קסם, taken by itself, does not sufficiently correspond to "lying vision," inasmuch as, he says, it has not always a bad sense attached to it; whereas the fact is that it is nowhere used for genuine prophecy. The Chet. אלוּל and תּרמוּת are unusual formations, for which the usual forms are substituted in the Keri. Deceit of their heart is not self-deceit, but deceit which their heart has devised; cf. Jer 23:26. But the people to whom these prophets prophesied are to perish by sword and famine, and to lie unburied in the streets of Jerusalem; cf. Jer 8:2; Jer 16:4. They are not therefore held excused because false prophets told them lies, for they have given credit to these lies, lies that flattered their sinful passions, and have not been willing to hear or take to heart the word of the true prophets, who preached repentance and return to God.


  To Hitz. it seems surprising that, in describing the punishment which is to fall on seducers and seduced, there should not be severer judgment, in words at least, levelled against the seducers as being those involved in the deeper guilt; whereas the very contrary is the case in the Hebrew text. Hitz. further proposes to get rid of this discrepancy by conjectures founded on the lxx, yet without clearly informing us how we are to read. But the difficulty solves itself as soon as we pay attention to the connection. The portion of the discourse before us deals with the judgment which is to burst on the godless people, in the course of which those who had seduced the people are only casually mentioned. For the purpose in hand, it was sufficient to say briefly of the seducers that they too should perish by sword and famine who affirmed that these punishments should not befall the people, whereas it was necessary to set before the people the terrors of this judgment in all their horror, in order not to fail of effect. With the reckoning of the various classes of persons: they, their wives, etc., cf. the account of their participation in idolatry, Jer 7:18. Hitz. rightly paraphrases ושׁפכתּי: and in this wise will I pour out. רעתם, not: the calamity destined for them, but: their wickedness which falls on them with its consequences, cf. Jer 2:19, Hos 9:15, for propheta videtur causam reddere, cur Deus horribile illud judicium exequi statuerit contra Judaeos, nempe quoniam digni erant tali mercede (Calv.).


  Jer 14:17


  The words, "and speak unto them this word," surprise us, because no word from God follows, as in Jer 13:12, but an exposition of the prophet's feelings in regard to the dreadful judgment announced. Hence Dahl. and Ew. propose to join the words in question with what goes before, while at the same time Ew. hints a suspicion that an entire sentence has been dropped after the words. But for this suspicion there is no ground, and the joining of the words with the preceding context is contrary to the unfailing usage of this by no means infrequent formula. The true explanation is found in Kimchi and Calvin. The prophet is led to exhibit to the hardened people the grief and pain he feels in contemplating the coming ruin of Judah, ut pavorem illis incuteret, si forte, cum haec audirent, resipiscerent (Kimchi). If not his words, then surely his tears; for the terrible calamity he has to announce must touch and stagger them, so that they may be persuaded to examine themselves and consider what it is that tends to their peace. To make impression on their hardened consciences, he depicts the appalling ruin, because of which his eyes run with tears day and night. On "run down," etc., cf. Jer 9:17; Jer 13:17; Lam 2:18, etc. "Let them not cease" gives emphasis: not be silent, at peace, cf. Lam 3:49, i.e., weep incessantly day and night. The appellation of the people: virgin-daughter of my people, i.e., daughter that is my people, cf. Jer 8:11, corresponds to the love revealing itself in tears. The depth of sorrow is further shown in the clause: with a blow that is very dangerous, cf. Jer 10:19. In Jer 14:18 the prophet portrays the condition of things after the fall of Jerusalem: out upon the field are those pierced with the sword; in the city תּחלוּאי , lit., suffering of famine, Deu 29:21, here abstr. pro concr. of those pining in famine; and those that remain in life depart into exile. Instead of the people Jeremiah mentions only the prophets and priests as being the flower of God's people. סחר, to wander about, in Hebr. usually in the way of commerce, here acc. to Aram. usage, possibly too with the idea of begging subjoined. In the ולא ידעוּ Graf holds the ו to be entirely out of place, while Hitz. pronounces against him. The words are variously taken; e.g., and know nothing, wander about aimless and helpless. But with this the omission of the article with ארץ is incompatible. The omission shows that "and now not" furnishes an attribute to "into a land." We therefore translate: and know it not = which they know not, since the pronominal suffix is wont to be often omitted where it can without difficulty be supplied from the preceding clause.


  Jer 14:19


  Renewed supplication and repeated rejection of the same.—Jer 14:19. "Hast thou then really rejected Judah? or doth thy soul loathe Zion? Why hast Thou smitten us, so that there is no healing for us? We look for peace, and there is no good; for the time of healing, and behold terror! Jer 14:20. We know, Jahveh, our wickedness, the iniquity of our fathers, for we have sinned against Thee. Jer 14:21. Abhor not, for Thy name's sake; disgrace not the throne of Thy glory; remember, break not Thy covenant with us! Jer 14:22. Are there among the vain gods of the Gentiles givers of rain, or will the heavens give showers? Art not Thou (He), Jahveh our God? and we hope in Thee, for Thou hast made all these."


  Jeremiah 15


  Jer 15:1


  "And Jahveh said unto me: If Moses and Samuel stood before me, yet would not my soul incline to this people. Drive them from my face, that they go forth. Jer 15:2. And if they say to thee: Whither shall we go forth? then say to them: Thus hath Jahveh said—Such as are for death, to death; and such as are for the sword, to the sword; and such as are for the famine, to the famine; and such as are for the captivity, to the captivity. Jer 15:3. And I appoint over them four kinds, saith Jahveh: the sword to slay and the dogs to tear, the fowls of the heaven and the cattle of the earth, to devour and destroy. Jer 15:4. And I give them up to be abused to all kingdoms of the earth, for Manasseh's sake, the son of Hezekiah king of Judah, for what he did in Jerusalem. Jer 15:5. For who shall have pity upon thee, Jerusalem? and who shall bemoan thee? and who shall go aside to ask after thy welfare? Jer 15:6. Thou hast rejected me, saith Jahveh; thou goest backwards, and so I stretch forth mine hand against thee and destroy thee; I am weary of repenting. Jer 15:7. And I fan them with a fain into the gates of the land: bereave, ruin my people; from their ways they turned not. Jer 15:8. More in number are his widows become unto me than the sand of the sea; I bring to them, against the mother of the young man, a spoiler at noon-day; I cause to fall upon her suddenly anguish and terrors. Jer 15:9. She that hath borne seven languisheth, she breatheth out her soul, her sun goeth down while yet it is day, she is put to shame and confounded; and their residue I give to the sword before their enemies, saith Jahveh."


  The Lord had indeed distinctly refused the favour sought for Judah; yet the command to disclose to the people the sorrow of his own soul at their calamity (Jer 15:17 and Jer 15:18) gave the prophet courage to renew his supplication, and to ask of the Lord if He had in very truth cast off Judah and Zion (Jer 15:19), and to set forth the reasons which made this seem impossible (Jer 15:20 -22). In the question, Jer 15:19, the emphasis lies on the מאסתּ, strengthened as it is by the inf. abs.: hast Thou utterly or really rejected? The form of the question is the same as that in Jer 2:14; first the double question, dealing with a state of affairs which the questioner is unable to regard as being actually the case, and then a further question, conveying wonder at what has happened. גּעל, loathe, cast from one, is synonymous with מאס. The second clause agrees verbally with Jer 8:15. The reasons why the Lord cannot have wholly rejected Judah are: 1. That they acknowledge their wickedness. Confession of sin is the beginning of return to God; and in case of such return, the Lord, by His compassion, has vouchsafed to His people forgiveness and the renewal of covenant blessings; cf. Lev 26:41., Deu 30:2. Along with their own evil doing, the transgression of their fathers is mentioned, cf. Jer 2:5., Jer 7:25., that full confession may be made of the entire weight of wickedness for which Israel has made itself answerable. So that, on its own account, Judah has no claim upon the help of its God. But the Lord may be moved thereto by regard for His name and the covenant relation. On this is founded the prayer of Jer 15:21 : Abhor not, sc. thy people, for Thy name's sake, lest Thou appear powerless to help in the eyes of the nations; see on Jer 15:7 and on Num 14:16. נבּל, lit., to treat as fools, see on Deu 32:15, here: make contemptible. The throne of the glory of God is the temple, where Jahveh sits enthroned over the ark of the covenant in the holy of holies, Exo 25:22, etc. The destruction of Jerusalem would, by the sack of the temple, dishonour the throne of the Lord. The object to "remember," viz., "Thy covenant," comes after "break not." The remembering or rememberedness of the covenant is shown in the not breaking maintenance of the same; cf. Lev 26:44. Lastly, we have in v. 22 the final motive for supplication: that the Lord alone can put an end to trouble. Neither the vain gods of the heathen (הבלים, see Jer 8:19) can procure rain, nor can the heaven, as one of the powers of nature, without power from God. אתּה הוּא, Thou art (הוּא is the copula between subject and predicate). Thou hast made all these. Not: the heaven and the earth, as Hitz. and Gr. would make it, after Isa 37:16; still less is it, with Calv.: the punishment inflicted on us; but, as אלּה demands, the things mentioned immediately before: caelum, pluvias et quidquid est in omni rerum natura, Ros. Only when thus taken, does the clause contain any motive for: we wait upon Thee, i.e., expect from Thee help out of our trouble. It further clearly appears from this verse that the supplication was called forth by the calamity depicted in Jer 15:2-5.


  Jer 15:1-4


  Decisive refusal of the petition.—Jer 15:1. Even Moses and Samuel, who stood so far in God's favour that by their supplications they repeatedly rescued their people from overwhelming ruin (cf. Exo 17:11; Exo 32:11., Num 14:13., and Sa1 7:9., Jer 12:17., Psa 99:6), if they were to come now before the Lord, would not incline His love towards this people. אל indicates the direction of the soul towards any one; in this connection: the inclination of it towards the people. He has cast off this people and will no longer let them come before His face. In Jer 15:2-9 this is set forth with terrible earnestness. We must supply the object, "this people," to "drive" from the preceding clause. "From my face" implies the people's standing before the Lord in the temple, where they had appeared bringing sacrifices, and by prayer invoking His help (Jer 14:12). To go forth from the temple = to go forth from God's face. Jer 15:2. But in case they ask where they are to go to, Jeremiah is to give them the sarcastic direction: Each to the destruction allotted to him. He that is appointed to death, shall go forth to death, etc. The clauses: such as are for death, etc., are to be filled up after the analogy of Sa2 15:20; Kg2 8:1, so that before the second "death," "sword," etc., we supply the verb "shall go." There are mentioned four kinds of punishments that are to befall the people. The "death" mentioned over and above the sword is death by disease, for which we have in Jer 14:12 דּבר, pestilence, disease; cf. Jer 43:11, where death, captivity, and sword are mentioned together, with Eze 14:21, sword, famine, wild beasts, and disease (דּבר), and Eze 33:27, sword, wild beasts, and disease. This doom is made more terrible in Jer 15:3. The Lord will appoint over them (פּקד as in Jer 13:21) four kinds, i.e., four different destructive powers which shall prepare a miserable end for them. One is the sword already mentioned in Jer 15:2, which slays them; the three others are to execute judgment on the dead: the dogs which shall tear, mutilate, and partly devour the dead bodies (cf. Kg2 9:35, Kg2 9:37), and birds and beasts of prey, vultures, jackals, and others, which shall make an end of such portions as are left by the dogs. In Jer 15:4 the whole is summed up in the threatening of Deu 28:25, that the people shall be delivered over to be abused to all the kingdoms of the earth, and the cause of this terrible judgment is mentioned. The Chet. זועה is not to be read זועה, but זועה, and is the contracted form from זעוה, see on Deu 28:25, from the rad. זוּע, lit., tossing hither and thither, hence for maltreatment. For the sake of King Manasseh, who by his godless courses had filled up the measure of the people's sins, so that the Lord must cast Judah away from His face, and give it up to the heathen to be chastised; cf. Kg2 23:26; Kg2 24:3, with the exposition of these passages; and as to what Manasseh did, see 2 Kings 21:1-16.


  Jer 15:5


  In Jer 15:5-9 we have a still further account of this appalling judgment and its causes. The grounding כּי in Jer 15:5 attaches to the central thought of Jer 15:4. The sinful people will be given up to all the kingdoms of the earth to be ill used, for no one will or can have compassion on Jerusalem, since its rejection by God is a just punishment for its rejection of the Lord (Jer 15:6). "Have pity" and "bemoan" denote loving sympathy for the fall of the unfortunate. חמל, to feel sympathy; נוּד, to lament and bemoan. סוּר, to swerve from the straight way, and turn aside or enter into any one's house; cf. Gen 19:2., Exo 3:3, etc. ל שׁאל לשׁלום, to inquire of one as to his health, cf. Exo 18:7; then: to salute one, to desire לך שׁלום, Gen 43:27; Jdg 18:15, and often. Not only will none show sympathy for Jerusalem, none will even ask how it goes with her welfare.


  Jer 15:6


  The reason of this treatment: because Jerusalem has dishonoured and rejected its God, therefore He now stretched out His hand to destroy it. To go backwards, instead of following the Lord, cf. Jer 7:24. This determination the Lord will not change, for He is weary of repenting. הנּחם frequently of the withdrawal, in grace and pity, of a divine decree to punish, cf. Jer 4:28, Gen 6:6., Joe 2:14, etc.


  Jer 15:7


  ואזרם is a continuation of ואט, Jer 15:6, and, like the latter, is to be understood prophetically of what God has irrevocably determined to do. It is not a description of what is past, an allusion to the battle lost at Megiddo, as Hitz., carrying out his priori system of slighting prophecy, supposes. To take the verbs of this verse as proper preterites, as J. D. Mich. and Ew. also do, is not in keeping with the contents of the clauses. In the first clause Ew. and Gr. translate שׁערי gates, i.e., exits, boundaries of the earth, and thereby understand the remotest lands of the earth, the four corners of extremities of the earth, Isa 11:12 (Ew.). But "gates" cannot be looked on as corners or extremities, nor are they ends or borders, but the inlets and outlets of cities. For how can a man construe to himself the ends of the earth as the outlets of it? where could one go to from there? Hence it is impossible to take הארץ of the earth in this case; it is the land of Judah. The gates of the land are either mentioned by synecdoche for the cities, cf. Mic 5:5, or are the approaches to the land (cf. Nah 3:13), its outlets and inlets. Here the context demands the latter sense. זרה, to fan, c. בּ loci, to scatter into a place, cf. Eze 12:15; Eze 30:26 : fan into the outlets of the land, i.e., cast out of the land. שׁכּל, make the people childless, by the fall in battle of the sons, the young men, cf. Eze 5:17. The threat is intensified by אבּדתּי, added as asyndeton. The last clause: from their ways, etc., subjoins the reason.


  Jer 15:8-9


  By the death of the sons, the women lose their husbands, and become widows. לי is the dative of sympathetic interest. "Sand of the sea" is the figure for a countless number. ימּים is poetic plural; cf. Psa 78:27; Job 6:3. On these defenceless women come suddenly spoilers, and these mothers who had perhaps borne seven sons give up the ghost and perish without succour, because their sons have fallen in war. Thus proceeds the portrayal as Hitz. has well exhibited it. על אם בּחוּר is variously interpreted. We must reject the view taken by Chr. B. Mich. from the Syr. and Arab. versions: upon mother and young man; as also the view of Rashi, Cler., Eichh., Dahl., etc., that אם means the mother-city, i.e., Jerusalem. The true rendering is that of Jerome and Kimchi, who have been followed by J. D. Mich., Hitz., Ew., Graf, and Ng.: upon the mother of the youth or young warrior. This view is favoured by the correspondence of the woman mentioned in Job 6:9 who had borne seven sons. Both are individualized as women of full bodily vigour, to lend vividness to the thought that no age and no sex will escape destruction בּצּהרים, at clear noontide, when one least looks for an attack. Thus the word corresponds with the "suddenly" of the next clause. עיר, Aramaic form for ציר, Isa 13:8, pangs. The bearer of seven, i.e., the mother of many sons. Seven as the perfect number of children given in blessing by God, cf. Sa1 2:5; Rut 4:15. "She breathes to her life," cf. Job 31:39. Graf wrongly: she sighs. The sun of her life sets (בּאה) while it is still day, before the evening of her life has been reached, cf. Amo 8:9. "Is put to shame and confounded" is not to be referred to the son, but the mother, who, bereaved of her children, goes covered with shame to the grave. The Keri בּא for בּאה is an unnecessary change, since שׁמשׁ is also construed as fem., Gen 15:17. The description closes with a glance cast on those left in life after the overthrow of Jerusalem. These are to be given to the sword when in flight before their enemies, cf. Mic 6:14.


  Jer 15:10


  Complaint of the Prophet, and Soothing Answer of the Lord.—His sorrow at the rejection by God of his petition so overcomes the prophet, that he gives utterance to the wish: he had rather not have been born than live on in the calling in which he must ever foretell misery and ruin to his people, thereby provoking hatred and attacks, while his heart is like to break for grief and fellow-feeling; whereupon the Lord reprovingly replies as in Jer 15:11-14.


  Jer 15:10


  "Woe is me, my mother, that thou hast born me, a man of strive and contention to all the earth! I have not lent out, nor have men lent to me; all curse me. Jer 15:11. Jahveh saith, Verily I strengthen thee to thy good; verily I cause the enemy to entreat thee in the time of evil and of trouble. Jer 15:12. Does iron break, iron from the north and brass? Jer 15:13. Thy substance and thy treasures give I for a prey without a price, and that for all thy sins, and in all thy borders, Jer 15:14. And cause thine enemies bring it into a land which thou knowest not; for fire burneth in mine anger, against you it is kindled."


  Woe is me, exclaims Jeremiah in Jer 15:10, that my mother brought me forth! The apostrophe to his mother is significant of the depth of his sorrow, and is not to be understood as if he were casting any reproach on his mother; it is an appeal to his mother to share with him his sorrow at his lot. This lament is consequently very different from Job's cursing of the day of his birth, Job 3:1. The apposition to the suffix "me," the man of strife and contention, conveys the meaning of the lament in this wise: me, who must yet be a man, with whom the whole world strives and contends. Ew. wrongly render it: "to be a man of strife," etc.; for it was not his mother's fault that he became such an one. The second clause intimates that he has not provoked the strife and contention. נשׁה, lend, i.e., give on loan, and with בּ, to lend to a person, lend out; hence נשׁה, debtor, and נשׁה בו, creditor, Isa 24:2. These words are not an individualizing of the thought: all interchange of friendly services between me and human society is broken off (Hitz.). For intercourse with one's fellow-men does not chiefly, or in the foremost place, consist in lending and borrowing of gold and other articles. Borrowing and lending is rather the frequent occasion of strife and ill-will; and it is in this reference that it is here brought up. Jeremiah says he has neither as bad debtor or disobliging creditor given occasion to hatred and quarrelling, and yet all curse him. This is the meaning of the last words, in which the form מקללוני is hard to explain. The rabbinical attempts to clear it up by means of a commingling of the verbs קלל and קלה are now, and reasonably, given up. Ew. (Gram. 350, c) wants to make it מקללנני; but probably the form has arisen merely out of the wrong dividing of a word, and ought to be read כּלּהם קללוּני. So read most recent scholars, after the example of J. D. Mich.; cf. also Bttcher, Grammat. ii. S. 322, note. It is true that we nowhere else find כּלּהם; but we find an analogy in the archaic כּלּהם . In its favour we have, besides, the circumstance, that the heavy form הם is by preference appended to short words; see Bttcher, as above, S. 21.


  Jer 15:11-14


  To this complaint the Lord makes answer in Jer 15:11-14, first giving the prophet the prospect of complete vindication against those that oppose him (Jer 15:11), and then (Jer 15:12-14) pointing to the circumstances that shall compel the people to this result. The introduction of God's answer by אמר יהוה without כּה is found also in Jer 46:25, where Graf erroneously seeks to join the formula with what precedes. In the present 11th verse the want of the כּה is the less felt, since the word from the Lord that follows bears in the first place upon the prophet himself, and is not addressed to the people. אם לא is a particle of asseveration, introducing the answer which follows with a solemn assurance. The vowel-points of שׁרותך fo require שׁריתיך, 1 pers. perf., from שׁרה = the Aram. שׁרא, loose, solve (Dan 5:12): I loose (free) thee to thy good. The Chet. is variously read and rendered. By reason of the preceding אם, the view is improbable that we have here an infinitive; either שׁרותך, inf. Pi. of שׁרר in the sig. inflict suffering: "thy affliction becomes welfare" (Hitz.); or שׁרותך, inf. Kal of שׁרה, set free: thy release falls out to thy good (Ros., etc.). The context suggests the 1 pers. perf. of שׁרר, against which the defective written form is no argument, since this occurs frequently elsewhere, e.g., ענּתך, Nah 1:12. The question remains: whether we are to take שׁרר according to the Hebrew usage: I afflict thee to thy good, harass thee to thine advantage (Gesen. in the thes. p. 1482, and Ng.), or according to the Aramaic (_ra) in the sig. firmabo, stabiliam: I strengthen thee or support thee to thy good (Ew., Maur.). We prefer the latter rendering, because the saying: I afflict thee, is not true of God; since the prophet's troubles came not from God, nor is Jeremiah complaining of affliction at the hand of God, but only that he was treated as an enemy by all the world. לטוב, for good, as in Psa 119:122, so that it shall fall out well for thee, lead to a happy issue, for which we have elsewhere לטובה, Jer 14:11, Psa 86:17; Neh 5:19.—This happy issue is disclosed in the second clause: I bring it about that the enemy shall in time of trouble turn himself in supplication to thee, because he shall recognise in the prophet's prayers the only way of safety; cf. the fulfilment of this promise, Jer 21:1., Jer 37:3; Jer 38:14., Jer 42:2. הפנּיע, here causative, elsewhere only with the sig. of the Kal, e.g., Jer 36:25, Isa 53:12. "The enemy," in unlimited generality: each of thine adversaries.


  Jer 15:12-14


  That the case will turn out so is intimated by Jer 15:12-14, the exposition of which is, however, difficult and much debated. Jer 15:12 is rendered either: can iron (ordinary iron) break northern iron and brass (the first "iron" being taken as subject, the second as object)? or: can one break iron, (namely) iron of the north, and brass ("iron" being taken both times as object, and "break" having its subject indefinite)? or: can iron...break (ירוע intrans. as in Jer 11:16)? Of these three translations the first has little probability, inasmuch as the simile of one kind of iron breaking another is unnatural. But Hitz.'s view is wholly unnatural: that the first "iron" and "brass" are the object, and that "iron from the north" is subject, standing as it does between the two objects, as in Sol 5:6, where, however, the construction alleged is still very doubtful. Nor does the sense, which would in this way be expressed, go far to commend this rendering. By iron and brass we would then have to understand, according to Jer 6:28, the stiff-necked Jewish people; and by iron from the north, the calamity that was to come from the north. Thus the sense would be: will this calamity break the sullen obstinacy of the prophet's enemies? will it make them pliable? The verse would thus contain an objection on the part of the prophet against the concession vouchsafed by God in Jer 15:11. With this idea, however, Jer 15:11-14 are emphatically not in harmony. The other two translations take each a different view of the sense. The one party understand by iron and brass the prophet; the other, either the Jewish people or the northern might of the Chaldean empire. Holding that the prophet is so symbolized, L. de Dieu and Umbr. give the sense thus: "Let him but bethink him of his immoveable firmness against the onsets of the world; in spite of all, he is iron, northern iron and brass, that cannot be broken." Thus God would here be speaking to the prophet. Dahl., again, holds the verse to be spoken by the prophet, and gives the sense: Can I, a frail and feeble man, break the determination of a numerous and stiff-necked nation? Against the later view the objection already alleged against Hitz. is decisive, showing as it did that the verse cannot be the prophet's speech or complaint; against the former, the improbability that God would call the prophet iron, northern iron and brass, when the very complaint he has making showed how little of the firmness of iron he had about him. If by the northern iron we understand the Jewish people, then God would here say to the prophet, that he should always contend in vain against the stiff-neckedness of the people (Eichh.). This would have been but small comfort for him. But the appellation of northern iron does not at all fit the Jewish people. For the observation that the hardest iron, the steel made by the Chalybes in Pontus, was imported from the north, does not serve the turn; since a distinction between ordinary iron and very hard iron nowhere else appears in the Old Testament. The attribute "from the north" points manifestly to the iron sway of the Chaldean empire (Ros., Ew., Maur., and many others); and the meaning of the verse can only be this: As little as a man can break iron, will the Jewish people be able to break the hostile power of the north (Jer 13:20). Taken thus, the pictorial style of the verse contains a suggestion that the adversaries of the prophet will, by the crushing power of the Chaldeans, be reduced to the condition of turning themselves in supplication to the prophet.


  Jer 15:13-14


  With this Jer 15:13 and Jer 15:14 are thus connected: This time of evil and tribulation (Jer 15:10) will not last long. Their enemies will carry off the people's substance and treasures as their booty into a strange land. These verses are to be taken, with Umbr., as a declaration from the mouth of the Lord to His guilt-burdened people. This appears from the contents of the verses. The immediate transition from the address to the prophet to that to the people is to be explained by the fact, that both the prophet's complaint, Jer 15:10, and God's answer, Jer 15:11-13, have a full bearing on the people; the prophet's complaint at the attacks on the part of the people serving to force them to a sense of their obstinacy against the Lord, and God's answer to the complaint, that the prophet's announcement will come true, and that he will then be justified, serving to crush their sullen doggedness. The connection of thought in Jer 15:13 and Jer 15:14 is thus: The people that so assaults thee, by reason of thy threatening judgment, will not break the iron might of the Chaldeans, but will by them be overwhelmed. It will come about as thou hast declared to them in my name; their substance and their treasures will I give as booty to the Chaldeans. לא = בּלא מחיר, Isa 55:1, not for purchase-money, i.e., freely. As God sells His people for nought, i.e., gives them up to their enemies (cf. Isa 52:3; Psa 44:13), so here He threatens to deliver up their treasures to the enemy as a booty, and for nought. When Graf says that this last thought has no sufficient meaning, his reasons therefor do not appear. Nor is there anything "peculiar," or such as could throw suspicion on the passage, in the juxtaposition of the two qualifying phrases: and that for all thy sins, and in all thy borders. The latter phrase bears unmistakeably on the treasures, not on the sins. "Cause...to bring it," lit., I cause them (the treasures) to pass with thine enemies into a land which thou knowest not, i.e., I cause the enemies to bring them, etc. Hitz. and Graf erroneously: I carry thine enemies away into a land; which affords no suitable sense. The grounding clause: for hire, etc., is taken from Deu 32:22, to show that the threatening of judgment contained in Moses' song is about to come upon degenerate Judah. "Against you it is kindled" apply the words to Jeremiah's contemporaries.


  Jer 15:15-16


  Jeremiah continues his complaint.—Jer 15:15. "Thou knowest it, Jahveh; remember me, and visit me, and revenge me on my persecutors! Do not, in Thy long-suffering, take me away; know that for Thy sake I bear reproach. Jer 15:16. Thy words were found, and I did eat them; and Thy words were to me a delight and the joy of my heart: for Thy name was named upon me, Jahveh, God of hosts. Jer 15:17. I sat not in the assembly of the laughers, nor was merry; because of Thy hand I sat solitary; for with indignation Thou hast filled me. Jer 15:18. Why is my pain perpetual, and my wound malignant? will not heal. Wilt Thou really be to me as a deceiving brook, a water that doth not endure?"


  The Lord's answer, Jer 15:11-14, has not yet restored tranquillity to the prophet's mind; since in it his vindication by means of the abasement of his adversaries had been kept at an indefinite distance. And so he now, Jer 15:15, prays the Lord to revenge him on his adversaries, and not to let him perish, since for His sake he bears reproach. The object to "Thou knowest, Lord," appears from the context—namely: "the attacks which I endure," or more generally: Thou knowest my case, my distress. At the same time he clearly means the harassment detailed in Jer 15:10, so that "Thou knowest" is, as to its sense, directly connected with Jer 15:10. But it by no means follows from this that Jer 15:11-14 are not original; only that Jeremiah did not feel his anxiety put at rest by the divine answer conveyed in these verses. In the climax: Remember me, visit me, i.e., turn Thy care on me, and revenge me, we have the utterance of the importunity of his prayer, and therein, too, the extremity of his distress. According to Thy long-suffering, i.e., the long-suffering Thou showest towards my persecutors, take me not away, i.e., do not deliver me up to final ruin. This prayer he supports by the reminder, that for the Lord's sake he bears reproach; cf. Psa 69:8. Further, the imperative: know, recognise, bethink thee of, is the utterance of urgent prayer. In Jer 15:16 he exhibits how he suffers for the Lord's sake. The words of the Lord which came to him he has received with eagerness, as it had been the choicest dainties. "Thy words were found" intimates that he had come into possession of them as something actual, without particularizing how they were revealed. With the figurative expression: I ate them, cf. the symbolical embodiment of the figure, Eze 2:9; Eze 3:3, Apoc. Jer 10:9. The Keri דּבריך is an uncalled for correction, suggested by the preceding יהי, and the Chet. is perfectly correct. Thy words turned out to me a joy and delight, because Thy name was named upon me, i.e., because Thou hast revealed Thyself to me, hast chosen me to be the proclaimer of Thy word.


  Jer 15:17


  To this calling he has devoted his whole life: has not sat in the assembly of the laughers, nor made merry with them; but sat alone, i.e., avoided all cheerful company. Because of Thy hand, i.e., because Thy hand had laid hold on me. The hand of Jahveh is the divine power which took possession of the prophets, transported their spirit to the ecstatic domain of inner vision, and impelled to prophesy; cf. Jer 20:7; Isa 8:11; Eze 1:3, etc. Alone I sat, because Thou hast filled me with indignation. זעם is the wrath of God against the moral corruptness and infatuation of Judah, with which the Spirit of God has filled Jeremiah in order that he may publish it abroad, cf. Jer 6:11. The sadness of what he had to publish filled his heart with the deepest grief, and constrained him to keep far from all cheery good fellowship.


  Jer 15:18


  Why is my pain become perpetual? "My pain" is the pain or grief he feels at the judgment he has to announce to the people; not his pain at the hostility he has on that account to endure. נצח adverbial = לנצח, as in Amo 1:11; Psa 13:2, etc. "My wound," the blow that has fallen on him. אנוּשׁה, malignant, is explained by "(that) will not heal," cf. Jer 30:12; Mic 1:9. The clause 'היו still depends on למּה, and the infin. gives emphasis: Wilt Thou really be? אכזב, lit., lying, deception, means here, and in Mic 1:16, a deceptive torrent that dries up in the season of drought, and so disappoints the hope of finding water, cf. Job 6:15. "A water," etc., is epexegesis: water that doth not endure. To this the Lord answers -


  Jer 15:19-21


  By reprimanding his impatience, and by again assuring him of His protection and of rescue from the power of his oppressors.—Jer 15:19. "Therefore thus saith Jahveh: If thou return, then will I bring thee again to serve me; and if thou separate the precious from the vile, thou shalt be as my mouth. They will return to thee, but thou shalt not return unto them. Jer 15:20. And I make thee unto this people a strong wall of brass, so that they fight against thee, but prevail not against thee; for I am with thee, to help thee and to save thee, saith Jahveh. Jer 15:21. And I save thee out of the hand of the wicked, and deliver thee out of the clutch of the violent."


  In the words: if thou return, lies the reproach that in his complaint, in which his indignation had hurried him on to doubt God's faithfulness, Jeremiah had sinned and must repent. אשׁיבך is by many commentators taken adverbially and joined with the following words: then will I again cause thee to stand before me. But this adverbial use has been proved only for the Kal of שׁוּב, not for the Hiphil, which must here be taken by itself: then will I bring thee again, sc. into proper relations with me—namely, to stand before me, i.e., to be my servant. עמד , of the standing of the servant before his lord, to receive his commands, and so also of prophets, cf. Kg1 17:1; Kg1 18:15; Kg2 3:14, etc. In the words: if thou make to go forth, i.e., separate the precious from the vile, we have the figure of metal-refining, in course of which the pure metal is by fusion parted from the earthy and other ingredients mixed with it. The meaning of the figure is, however, variously understood. Some think here, unfittingly, of good and bad men; so Chald. and Rashi: if thou cause the good to come forth of the bad, turn the good into bad; or, if out of the evil mass thou cause to come forth at least a few as good, i.e., if thou convert them (Chr. B. Mich., Ros., etc.). For we cannot here have to do with the issue of his labours, as Graf well remarks, since this did not lie in his own power. Just as little is the case one of contrast between God's word and man's word, the view adopted by Ven., Eichh., Dahl., Hitz., Ew. The idea that Jeremiah presented man's word for God's word, or God's word mixed with spurious, human additions, is utterly foreign to the context; nay, rather it was just because he declared only what God imposed on him that he was so hard bested. Further, that idea is wholly inconsistent with the nature of true prophecy. Maurer has hit upon the truth: si quae pretiosa in te sunt, admixtis liberaveris sordibus, si virtutes quas habes maculis liberaveris impatientiae et iracundiae; with whom Graf agrees. כּפי (with the so-called כ verit.), as my mouth shalt thou be, i.e., as the instrument by which I speak, cf. Exo 4:16. Then shall his labours be crowned with success. They (the adversaries) will turn themselves to thee, in the manner shown in Jer 15:11, but thou shalt not turn thyself to them, i.e., not yield to their wishes or permit thyself to be moved by them from the right way. Jer 15:20. After this reprimand, the Lord renews to him the promise of His most active support, such as He had promised him at his call, Jer 1:18.; "to save thee" being amplified in Jer 15:21.


  Jeremiah 16


  Jeremiah 16:1-17:4


  The Course to be Pursued by the Prophet in Reference to the Approaching Overthrow of the Kingdom of Judah.—The ruin of Jerusalem and of Judah will inevitably come. This the prophet must proclaim by word and deed. To this end he is shown in Jer 16:1-9 what relation he is to maintain towards the people, now grown ripe for judgment, and next in Jer 16:10-15 he is told the cause of this terrible judgment; then comes an account of its fulfilment (Jer 16:16-21); then again, finally, we have the cause of it explained once more (Jer 17:1-4).


  Jer 16:1


  The course to be pursued by the prophet with reference to the approaching judgment.—Jer 16:1. "And the word of Jahveh cam to me, saying: Jer 16:2. Thou shalt not take thee a wife, neither shalt thou have sons or daughters in this place. Jer 16:3. For thus hath Jahveh said concerning the sons and the daughters that are born in this place, and concerning their mothers that bear them, and concerning their fathers that beget them in this land: Jer 16:4. By deadly suffering shall they die, be neither lamented or buried; dung upon the field shall they become; and by sword and by famine shall they be consumed, and their carcases shall be meat for the fowls of the heavens and the beasts of the field. Jer 16:5. For thus hath Jahveh said: Come not into the house of mourning, and go not to lament, and bemoan them not; for I have taken away my peace from this people, saith Jahveh, grace and mercies. Jer 16:6. And great and small shall die in this land, not be buried; they shall not lament them, nor cut themselves, nor make themselves bald for them. Jer 16:7. And they shall not break bread for them in their mourning, to comfort one for the dead; nor shall they give to any the cup of comfort for his father and his mother. Jer 16:8. And into the house of feasting go not, to sit by them, to eat and to drink. Jer 16:9. For thus hath spoken Jahveh of hosts, the God of Israel: Behold, I cause to cease out of this place before your eyes, and in your days, the voice of mirth and the voice of gladness, the voice of the bridegroom and the voice of the bride."


  What the prophet is here bidden to do and to forbear is closely bound up with the proclamation enjoined on him of judgment to come on sinful Judah. This connection is brought prominently forward in the reasons given for these commands. He is neither to take a wife nor to beget children, because all the inhabitants of the land, sons and daughters, mothers and fathers, are to perish by sickness, the sword, and famine (Jer 16:3 and Jer 16:4). He is both to abstain from the customary usages of mourning for the dead, and to keep away from mirthful feasts, in order to give the people to understand that, by reason of the multitude of the dead, customary mourning will have to be given up, and that all opportunity for merry-making will disappear (Jer 16:5-9). Adapting thus his actions to help to convey his message, he will approve himself to be the mouth of the Lord, and then the promised divine protection will not fail. Thus closely is this passage connected with the preceding complaint and reproof of the prophet (Jer 15:10-21), while it at the same time further continues the threatening of judgment in Jer 15:1-9.—With the prohibition to take a wife, cf. the apostle's counsel, Co1 7:26. "This place" alternates with "this land," and so must not be limited to Jerusalem, but bears on Judah at large. ילּדים, adject. verbale, as in Ex. 1:32. The form ממותי is found, besides here, only in Eze 28:8, where it takes the place of מותי, Jer 16:10. תחלאים ממותי, lit., deaths of sicknesses or sufferings, i.e., deaths by all kinds of sufferings, since תחלאים is not to be confined to disease, but in Jer 14:18 is used of pining away by famine. With "they shall not be lamented," cf. Jer 25:33; Jer 8:2; Jer 14:16; Jer 7:33.


  Jer 16:5


  The command not to go into a house of mourning (מרזח, loud crying, cry of lament for one dead, see on Amo 6:7), not to show sympathy with the survivors, is explained by the Lord in the fearfully solemn saying: I withdraw from this people my peace, grace, and mercy. שׁלום is not "the inviolateness of the relation between me and my people" (Graf), but the pace of God which rested on Judah, the source of its well-being, of its life and prosperity, and which showed itself to the sinful race in the extension to them of grace and mercy. The consequence of the withdrawal of this peace is the death of great and small in such multitudes that they can neither be buried nor mourned for (Jer 16:6). התגּדד, but one's self, is used in Deu 14:1 for נתן שׂרט, to make cuts in the body, Lev 19:28; and קרח, Niph., to crop one's self bald, acc. to Deu 14:1, to shave a bare place on the front part of the head above the eyes. These are two modes of expressing passionate mourning for the dead which were forbidden to the Israelites in the law, yet which remained in use among the people, see on Lev 19:28 and Deu 14:1. להם, for them, in honour of the dead.


  Jer 16:7


  פּרס, as in Isa 58:7, for פּרשׂ, Lam 4:4, break, sc. the bread (cf. Isa. l.c.) for mourning, and to give to drink the cup of comfort, does not refer to the meals which were held in the house of mourning upon occasion of a death after the interment, for this custom cannot be proved of the Israelites in Old Testament times, and is not strictly demanded by the words of the verse. To break bread to any one does not mean to hold a feast with him, but to bestow a gift of bread upon him; cf. Isa 58:7. Correspondingly, to give to drink, does not here mean to drink to one's health at a feast, but only to present with wine to drink. The words refer to the custom of sending bread and wine for refreshment into the house of the surviving relatives of one dead, to comfort them in their sorrow; cf. Sa2 3:35; Sa2 12:16., and the remarks on Eze 24:17. The singular suffixes on לנחמו, אביו, and אמּו, alongside of the plurals להם and אותם, are to be taken distributively of every one who is to be comforted upon occasion of a death in his house; and להם is not to be changed, as by J. D. Mich. and Hitz., into לחם.


  Jer 16:8


  The prophet is to withdraw from all participation in mirthful meals and feasts, in token that God will take away all joy from the people. בּית־משׁתּה, house in which a feast is given. אותם, for אתּם, refers, taken ad sensum, to the others who take part in the feast. On Jer 16:9, cf. Jer 7:34.


  Jer 16:10


  "And when thou showest this people all these things, and they say unto thee, Wherefore hath Jahveh pronounced all this great evil against us, and what is our transgression, and what our sin that we have committed against Jahveh our God? Jer 16:11. Then say thou to them, Because your fathers have forsaken me, saith Jahveh, and have walked after other gods, and served them, and worshipped them, and have forsaken me, and not kept my law; Jer 16:12. And ye did yet worse than your fathers; and behold, ye walk each after the stubbornness of his evil heart, hearkening not unto me. Jer 16:13. Therefore I cast you out of this land into the land which he know not, neither ye nor your fathers, and there may ye serve other gods day and night, because I will show you no favour. Jer 16:14. Therefore, behold, the days come, saith Jahveh, that it shall no more be said, By the life of Jahveh, that brought up the sons of Israel out of the land of Egypt, Jer 16:15. But, By the life of Jahveh, that brought the sons of Israel out of the land of the north, and out of all the lands whither I had driven them, and I bring them again into their land that I gave to their fathers."


  The turn of the discourse in Jer 16:10 and Jer 16:11 is like that in Jer 5:19. With Jer 16:11 cf. Jer 11:8, Jer 11:10; Jer 7:24; with "ye did yet worse," etc., cf. Kg1 14:9; and on "after the stubbornness," cf. on Kg1 3:17. The apodosis begins with "therefore I cast you out." On this head cf. Jer 7:15; Jer 9:15, and Jer 22:26. The article in על־הארץ, Graf quite unnecessarily insists on having cancelled, as out of place. It is explained sufficiently by the fact, that the land, of which mention has so often been made, is looked on as a specific one, and is characterized by the following relative clause, as one unknown to the people. Besides, the "ye know not" is not meant of geographical ignorance, but, as is often the case with ידע, the knowledge is that obtained by direct experience. They know not the land, because they have never been there. "There ye may serve them," Ros. justly characterizes as concessio cum ironia: there ye may serve, as long as ye will, the gods whom ye have so longed after. The irony is especially marked in the "day and night." Here Jeremiah has in mind Deu 4:28; Deu 28:36, Deu 28:63. אשׁר is causal, giving the grounds of the threat, "I cast you out." The form חנינה is hap leg .—In Jer 16:14 and Jer 16:15 the prophet opens to the people a view of ultimate redemption from the affliction amidst the heathen, into which, for their sin, they will be cast. By and by men will swear no more by Jahveh who redeemed them out of Egypt, but by Jahveh who has brought them again from the land of the north and the other lands into which they have been thrust forth. In this is implied that this second deliverance will be a blessing which shall outshine the former blessing of redemption from Egypt. But just as this deliverance will excel the earlier one, so much the greater will the affliction of Israel in the northern land be than the Egyptian bondage had been. On this point Ros. throws especial weight, remarking that the aim of these verses is not so much to give promise of coming salvation, as to announce instare illis atrocius malum, quam illud Aegyptiacum, eamque quam mox sint subituri servitutem multo fore duriorem, quam olim Aegyptiaca fuerit. But though this idea does lie implicite in the words, yet we must not fail to be sure that the prospect held out of a future deliverance of Israel from the lands into which it is soon to be scattered, and of its restoration again to the land of its fathers, has, in the first and foremost place, a comforting import, and that it is intended to preserve the godly from despair under the catastrophe which is now awaiting them.


  לכן is not nevertheless, but, as universally, therefore; and the train of thought is as follows: Because the Lord will, for their idolatry, cast forth His people into the lands of the heathen, just for that very reason will their redemption from exile not fail to follow, and this deliverance surpass in gloriousness the greatest of all former deeds of blessing, the rescue of Israel from Egypt. The prospect of future redemption given amidst announcements of judgment cannot be surprising in Jeremiah, who elsewhere also interweaves the like happy forecastings with his most solemn threatenings; cf. Jer 4:27; Jer 5:10, Jer 5:18, with Jer 3:14., Jer 23:3., etc. "This ray of light, falling suddenly into the darkness, does not take us more by surprise than 'I will not make a full end,' Jer 4:27. There is therefore no reason for regarding these two verses as interpolations from Jer 23:7-8" (Graf).


  Jer 16:16


  Further account of the punishment foretold, with the reasons for the same.—Jer 16:16. "Behold, I send for many fishers, saith Jahve, who shall fish them, and after will I send fore many hunters, who shall hunt them from every mountain and every hill, and out of the clefts of the rock. Jer 16:17. For mine eyes are upon all their ways, they are not hidden from me, neither is their iniquity concealed from mine eyes. Jer 16:18. And first, I requite double their iniquity and their sin, because they defiled my land with the carcases of their detestables, and with their abominations they have filled mine inheritance. Jer 16:19. Jahveh, my strength and my fortress, and my refuge in the day of trouble! Unto Thee shall the peoples come from the ends of the earth and say: But lies have our fathers inherited, vanity, and amidst them none profiteth at all. Jer 16:20. Shall a man make gods to himself, which are yet no gods? Jer 16:21. Therefore, behold, I make them to know this once, I make them to know my hand and my might, and they shall know that my name is Jahveh."


  Jer 16:16-17


  Jer 16:16-18 are a continuation of the threatening in Jer 16:13, that Judah is to be cast out, but are directly connected with Jer 16:15, and elucidate the expulsion into many lands there foretold. The figures of the fishers and hunters do not bespeak the gathering again and restoration of the scattered people, as Ven. would make out, but the carrying of Judah captive out of his land. This is clear from the second of the figures, for the hunter does not gather the animals together, but kills them; and the reference of the verses is put beyond a doubt by Jer 16:17 and Jer 16:18, and is consequently admitted by all other comm. The two figures signify various kinds of treatment at the hands of enemies. The fishers represent the enemies that gather the inhabitants of the land as in a net, and carry them wholesale into captivity (cf. Amo 4:2; Hab 1:15). The hunters, again, are those who drive out from their hiding-places, and slay or carry captive such as have escaped from the cities, and have taken refuge in the mountains and ravines; cf. Jer 4:29, Jdg 6:2 Sa1 13:6. In this the idea is visibly set forth that none shall escape the enemy. שׁלה c. ל pers., send for one, cause him to come, as in Jer 14:3 (send for water), so that there is no call to take ל according to the Aram. usage as sign of the accusative, for which we can cite in Jeremiah only the case in Jer 40:2. The form דּוּגים (Chet.) agrees with Eze 47:10, while the Keri, דּיּגים, is a formation similar to ציּדים. In the second clause רבּים is, like the numerals, made to precede the noun; cf. Pro 31:29; Psa 89:51.—For the Lord knows their doings and dealings, and their transgressions are not hid from Him; cf. Jer 23:24; Jer 32:19. על for אל, indicating the direction. Their ways are not the ways of flight, but their course of action.


  Jer 16:18


  The punishment foretold is but retribution for their sins. Because they have defiled the land by idolatry, they shall be driven out of it. ראשׁונה, first, is by Jerome, Hitz., Ew., Umbr. made to refer to the salvation promised in Jer 16:15 : first, i.e., before the restoration of my favour spoken of in Jer 16:15, I requite double. Against this Graf has objected, that on this view "first" would appear somewhat superfluous; and Ng., that the manifestly intended antithesis to משׁנה is left out of account. There is little force in either objection. Even Ng.'s paraphrase does not do full justice to the presumed antithesis; for if we render: "For the first time the double shall be requited, in the event of repetition a severer standard shall be used," then the antithesis to "first" would not be "double," but the supplied repetition of the offence. There is not the slightest hint in the context to lead us to supply this idea; nor is there any antithesis between "first" and "double." It is a mere assumption of the comm., which Rashi, Kimchi, Ros., Maur., etc., have brought into the text by the interpolation of a ו cop. before משׁנה: I requite the first of their transgressions and the repetition of them, i.e., their earlier and their repeated sins, or the sins committed by their fathers and by themselves, on a greater scale. We therefore hold the reference to Jer 16:15 to be the only true one, and regard it as corresponding both to the words before us and the context. "The double of their iniquity," i.e., ample measure for their sins (cf. Isa 40:2; Job 11:6) by way of the horrors of war and the sufferings of the exile. The sins are more exactly defined by: because they defiled my land by the carcases of their detestables, i.e., their dead detestable idols. שׁקּוּצים נבלת is formed according to פּגרי , Lev 26:30, and it belongs to "they defiled," not to "they filled," as the Masoretic accentuation puts it; for מלא is construed, not with בּ of the thing, but with double accus.; cf. Eze 8:17; Eze 30:11, etc. So it is construed in the last clause: With their abominations they have filled the inheritance of Jahveh, i.e., the land of the Lord (cf. Jer 2:7). The infin. חלּלם is continued by מלאוּ in verbo fin., as usual.


  In Jer 16:19-21 we have more as to the necessity of the threatened punishment. The prophet turns to the Lord as his defence and fortress in time of need, and utters the hope that even the heathen may some time turn to the Lord and confess the vanity of idolatry, since the gods which men make are no gods. To this the Lord answers in Jer 16:21, that just therefore He must punish His idolatrous people, so that they shall feel His power and learn to know His name.


  Jer 16:19-21


  In his cry to the Lord: My strength...in the day of trouble, which agrees closely with Psa 28:8; Psa 59:17; Psa 18:3, Jeremiah utters not merely his own feelings, but those which would animate every member of his people. In the time of need the powerlessness of the idols to help, and so their vanity, becomes apparent. Trouble therefore drives to God, the Almighty Lord and Ruler of the world, and forces to bend under His power. The coming tribulation is to have this fruit not only in the case of the Israelites, but also in that of the heathen nations, so that they shall see the vanity of the idolatry they have inherited from their fathers, and be converted to the Lord, the only true God. How this knowledge is to be awakened in the heathen, Jeremiah does not disclose; but it may be gathered from Jer 16:15, from the deliverance of Israel, there announced, out of the heathen lands into which they had been cast forth. By this deliverance the heathen will be made aware both of the almighty power of the God of Israel and of the nothingness of their own gods. On הבל cf. Jer 2:5; and with "none that profiteth," cf. Jer 2:8; Jer 14:22. In Jer 16:20 the prophet confirms what the heathen have been saying. The question has a negative force, as is clear from the second clause. In Jer 16:21 we have the Lord's answer to the prophets' confession in Jer 16:19. Since the Jews are so blinded that they prefer vain idols to the living God, He will this time so show them His hand and His strength in that foretold chastisement, that they shall know His name, i.e., know that He alone is God in deed and in truth. Cf. Eze 12:15; Exo 3:14.


  Jeremiah 17


  Jer 17:1


  Judah's sin is ineffaceably stamped upon the hearts of the people and on their altars. These four verses are closely connected with the preceding, and show why it is necessary that Judah be cast forth amidst the heathen, by reason of its being perfectly stepped in idolatry. Jer 17:1. "The sin of Judah is written with an iron pen, with the point of a diamond graven on the table of their hearts and on the horns of your altars. Jer 17:2. As they remember their children, so do they their altars and their Astartes by the green tree upon the high hills. Jer 17:3. My mountain in the field, thy substance, all thy treasures give I for a prey, thy high places for sin in all thy borders. Jer 17:4. And thou shalt discontinue, and that of thine own self, from thine inheritance that I gave thee, and I cause thee to serve thine enemies in a land which thou knowest not; for a fire have ye kindled in mine anger, for ever it burneth."


  The sin of Judah (Jer 17:1) is not their sinfulness, their proneness to sin, but their sinful practices, idolatry. This is written upon the tables of the hearts of them of Judah, i.e., stamped on them (cf. for this figure Pro 3:3; Pro 7:3), and that deep and firmly. This is intimated by the writing with an iron pen and graving with a diamond. צפּרן, from צפר, scratch, used in Deu 21:12 for the nail of the finger, here of the point of the style or graving-iron, the diamond pencil which gravers use for carving in iron, steel, and stone.


  שׁמיר, diamond, not emery as Boch. and Ros. supposed; cf. Eze 3:9; Zac 7:12. The things last mentioned are so to be distributed that "on the table of their heart" shall belong to "written with a pen of iron," and "on the horns of their altars" to "with the point of a diamond grave." The iron style was used only for writing or carving letters in a hard material, Job 19:24. If with it one wrote on tables, it was for the purpose of impressing the writing very deeply, so that it could not easily be effaced. The having of sin engraved upon the tables of the heart does not mean that a sense of unatoned sin could not be got rid of (Graf); for with a sense of sin we have here nothing to do, but with the deep and firm root sin has taken in the heart. To the tables of the heart as the inward seat of sin are opposed the horns of their altars (at "altars" the discourse is directly addressed to the Jews). By altars are generally understood idolatrous altars, partly because of the plural, "since the altar of Jahveh was but one," partly because of Jer 17:2, where the altars in question are certainly those of the idols. But the first reason proves nothing, since the temple of the Lord itself contained two altars, on whose horns the blood of the sacrifice was sprinkled. The blood of the sin-offering was put not merely on the altar of burnt-offering, but also on the horns of the altar of incense, Lev 4:7-8; Lev 16:16. Nor is the second reason conclusive, since there is no difficulty in taking it to be the altars of Jahveh as defiled by idolatry. This, indeed, we must do, since Josiah had destroyed the altars of the false gods, whereas here the altars are spoken of as existing monuments of idolatry. The question, in how far the sin of Judah is ineffaceably engraven upon the horns of her altars, is variously answered by comm., and the answer depends on the view taken of Jer 17:2, which is itself disputed. It is certainly wrong to join Jer 17:2 as protasis with Jer 17:3 as apodosis, for it is incompatible with the beginning of Jer 17:3, הררי. Ew. therefore proposes to attach "my mountain in the field" to Jer 17:2, and to change הררי into הררי: upon the high hills, the mountains in the field—a manifest makeshift. Umbr. translates: As their children remember their altars...so will I my mountain in the field, thy possession...give for a prey; and makes out the sense to be: "in proportion to the strength and ineffaceableness of the impressions, such as are to be found in the children of idolatrous fathers, must be the severity of the consequent punishment from God." But if this were the force, then כּן could not possibly be omitted before the apodosis; apart altogether from the suddenness of such a transition from the sins of the people (Jer 17:1) to the sins of the children.


  Jer 17:2-3


  Jer 17:2 is plainly meant to be a fuller and clearer disclosure of the sins written on the tables of Judah's heart, finding therein its point of connection with Jer 17:1. The verse has no verbum finit., and besides it is a question whether "their children" is subject or object to "remember." The rule, that in calm discourse the subject follows the verb, does not decide for us; for the object very frequently follows next, and in the case of the infinitive the subject is often not mentioned, but must be supplied from the context. Here we may either translate: as their sons remember (Chald. and Jerome), or: as they remember their sons. As already said, the first translation gives no sense in keeping with the context. Rashi, Kimchi, J. D. Mich., Maur., Hitz. follow the other rendering: as they remember their children, so do they their altars. On this view, the verb. fin. יזכּרוּ is supplied from the infin. זכר, and the two accusatives are placed alongside, as in Isa 66:3 after the participle, without the particle of comparison demanded by the sense, cf. also Psa 92:8; Job 27:15. Ng. calls this construction very harsh; but it has analogues in the passages cited, and gives the very suitable sense: Their altars, Astartes, are as dear to them as their children. Hitz. takes the force to be this: "Whenever they think of their children, they remember, and cannot but remember, the altars to whose horns the blood of their sacrificed children adheres. And so in the case of a green tree upon the heights; i.e., when they light upon such an one, they cannot help calling to mind the Asherahs, which were such trees." But this interpretation is clearly wrong; for it takes the second clause על עץ as object to זכר, which is grammatically quite indefensible, and which is besides incompatible with the order of the words. Besides, the idea that they remember the altars because the blood of their children stuck to the horns of them, is put into the words; and the putting of it in is made possible only by Hitz.'s arbitrarily separating "their Astartes" from "their altars," and from the specification of place in the next clause: "by the green tree." The words mean: As they remember their children, so do they their altars and Asherahs by every green tree. The co-ordination of Asherahs and altars makes it clear that it is not sacrifices to Moloch that are meant by altars; for the Asherahs have no connection with the worship of Moloch. Ng.'s assertions, that אשׁרים is the name for male images of Baal, and that there can be no doubt of their connection with child-slaughtering Moloch-worship, are unfounded and erroneous. The word means images of Asherah; see on Kg1 14:23 and Deu 16:21. Graf says that ר' על־עץdoes not belong to "altars and Asherahs," because in that case it would need to be ר' עץ תּחת, as in Jer 2:20; Jer 3:6, Jer 3:13; Isa 57:5; Deu 12:2; Kg2 16:4; Kg2 17:10, but that it depends on זכר. This remark is not correctly expressed, and Graf himself gives על a local force, thus: by every green tree and on every high hill they think of the altars and Asherahs. This local relation cannot be spoken of as a "dependence" upon the verb; nor does it necessarily exclude the connection with "altars and Asherahs," since we can quite well think of the altars and Asherahs as being by or beside every green tree and on the hills. At the same time, we hold it better to connect the local reference with the verb, because it gives the stronger sense—namely, that the Jews not merely think of the altars and Asherahs which are by every green tree and upon the high hills, but that by every green tree and on the high hills they think of their altars and Asherahs, even when there are no such things to be seen there. Thus we can now answer the question before thrown out, in what respects the sin was ineffaceably engraven on the horns of the altar: It was because the altars and images of the false gods had entwined themselves as closely about their hearts as their children, so that they brought the sin of their idolatry along with their sacrifices to the altars of Jahveh. The offerings which they bring, in this state of mind, to the Lord are defiled by idolatry and carry their sins to the altar, so that, in the blood which is sprinkled on its horns, the sins of the offerers are poured out on the altar. Hence it appears unmistakeably that Jer 17:1 does not deal with the consciousness of sin as not yet cancelled or forgiven, but with the sin of idolatry, which, ineradicably implanted in the hearts of the people and indelibly recorded before God on the horns of the altar, calls down God's wrath in punishment as announced in Jer 17:3 and Jer 17:4.


  "My mountain in the field" is taken by most comm. as a name for Jerusalem or Zion. But it is a question whether the words are vocative, or whether they are accusative; and so with the rest of the objects, "thy substance," etc., dependent on אתּן. If we take them to be vocative, so that Jerusalem is addressed, then we must hold "thy substance" and "thy treasures" to be the goods and gear of Jerusalem, while the city will be regarded as representative of the kingdom, or rather of the population of Judah. But the second clause, "thy high places in all thy borders," does not seem to be quite in keeping with this, and still less Jer 17:4 : thou shalt discontinue from thine inheritance, which is clearly spoken of the people of Judah. Furthermore, if Jerusalem were the party addressed, we should expect feminine suffixes, since Jerusalem is everywhere else personified as a woman, as the daughter of Zion. We therefore hold "my mountain" to be accusative, and, under "the mountain of Jahveh in the field," understand, not the city of Jerusalem, but Mount Zion as the site of the temple, the mountain of the house of Jahveh, Isa 2:3; Zac 8:3; Psa 24:3. The addition בּשׂדה may not be translated: with the field (Ges., de W., Ng.); for בּ denotes the means or instrument, or an accessory accompanying the principal thing or action and subservient to it (Ew. 217, f. 3), but not the mere external surroundings or belongings. Ng.'s assertion, that בּ, amidst = together with, is due to an extreme position in an empirical mode of treating language. בּשׂדה means "in the field," and "mountain in the field" is like the "rock of the plain," Jer 21:13. But whether it denotes "the clear outstanding loftiness of the mountain, so that for it we might say: My mountain commanding a wide prospect" (Umbr., Graf), is a question. שׂדה, field, denotes not the fruitful fields lying round Mount Zion, but, like "field of the Amalekites," Gen 14:7, "field of Edom" (Gen 32:4), the land or country; see on Eze 21:2; and so here: my mountain in the land (of Judah or Israel). The land is spoken of as a field, as a level or plain (Jer 21:13), in reference to the spiritual height of the temple mountain or mountain of God above the whole land; not in reference to the physical pre-eminence of Zion, which cannot be meant, since Zion is considerably exceeded in height of the highlands of Judah. By its choice to be the site of the Lord's throne amid His people, Mount Zion was exalted above the whole land as is a mountain in the field; and it is hereafter to be exalted above all mountains (Isa 2:2; Mic 4:1), while the whole land is to be lowered to the level of a plain (Zac 14:10). The following objects are ranged alongside as asyndetons: the Mount Zion as His peculiar possession and the substance of the people, all their treasures will the Lord give for a prey to the enemy. "Thy high places" is also introduced, with rhetorical effect, without copula. "Thy high places," i.e., the heights on which Judah had practised idolatry, will He give up, for their sins' sake, throughout the whole land. The whole clause, from "thy high places" to "thy borders," is an apposition to the first half of the verse, setting forth the reason why the whole land, the mountain of the Lord, and all the substance of the people, are to be delivered to the enemy; because, viz., the whole land has been defiled by idolatry. Hitz. wrongly translates בּחטּאת for sin, i.e., for a sin-offering.


  Jer 17:4


  And thou shalt discontinue from thine inheritance. There is in שׁמטתּה an allusion to the law in Exo 23:11, to let the ground lie untilled in the seventh year, and in Deu 15:2, to let loans go, not to exact from one's neighbour what has been lent to him. Because Judah has transgressed this law, the Lord will compel the people to let go their hold of their inheritance, i.e., He will cast them out of it. וּבך seems strange, interposed between the verb and the "from thine inheritance" dependent on it. The later Greek translators (for the entire passage Jer 17:1-4 is wanting in the lxx) render it μόνη, and Jerome sola. Ew. therefore conjectures לבדד, but without due reason, since the translation is only a free rendering of: and that by thyself. J. D. Mich., Gr., and Ng. propose to read ידך, on the ground of the connection wrongly made between שׁמט and ידו, to let go his hand, Deu 15:2, given in Ges. Lex. s.v. For ידו in this case is not object to שׁמט, but belongs to משׁה, hand-lending; and in Deu 15:3 ידך is subject to תּשׁמט, the hand shall quit hold. וּבך sig. and that by thee, i.e., by thine own fault; cf. Eze 22:16. Meaning: by thine own fault thou must needs leave behind thee thine inheritance, thy land, and serve thine enemies in a foreign land. On the last clause, "for a fire," etc., cf. Jer 15:14, where is also discussed the relation of the present Jer 17:3 and Jer 17:4 to Jer 15:13-14. For ever burns the fire, i.e., until the sin is blotted out by the punishment, and for ever inasmuch as the wicked are to be punished for ever.


  Jer 17:5


  Further Confirmation of this Announcement in General Reflections concerning the Sources of Ruin and of well-being.—This portion falls into two halves: a. On the sources of ruin and of well-being (Jer 17:5-18); b. On the way to life (Jer 17:18-27). The reflections of the first half show the curse of confidence in man and the blessings of confidence in God the Lord, Jer 17:5-13; to which is joined, Jer 17:14-18, a prayer of the prophet for deliverance from his enemies.


  Jer 17:5-6


  "Thus saith Jahveh: Cursed is the man that trusteth in man and maketh flesh his arm, while his heart departeth from Jahveh. Jer 17:6. He shall be as a destitute man in the wilderness, and shall not see that good cometh; he shall inhabit parched places in the desert, a salt land and uninhabited. Jer 17:7. Blessed is the man that trusteth in Jahve, and whose trust Jahveh is. Jer 17:8. He shall be as a tree planted by the water, and shall by the river spread out his roots, and shall not fear when heat cometh; his leaves shall be green, and in the year of drought he shall not have care, neither cease from yielding fruit. Jer 17:9. Deceitful is the heart above all, and corrupt it is, who can know it? Jer 17:10. I Jahveh search the heart and try the reins, even to give every one according to his way, according to the fruit of his doings. Jer 17:11. The partridge hatCheth the egg which it laid not; there is that getteth riches and not by right. In the midst of his days they forsake him, and at his end he shall be a fool. Jer 17:12. Thou throne of glory, loftiness from the beginning, thou place of our sanctuary. Jer 17:13. Thou hope of Israel, Jahveh, all that forsake Thee come to shame. They that depart from me shall be written in the earth, for they have forsaken the fountain of living water, Jahveh."


  Trust in man and departure from God brings only mischief (Jer 17:5 and Jer 17:6); trust in the Lord brings blessing only (Jer 17:7, Jer 17:8). These truths are substantiated in Jer 17:9-13, and elucidated by illustrations.


  Trust in man is described according to the nature of it in the second clause: he that maketh flesh his arm, i.e., has strength. Flesh, the antithesis to spirit (cf. Isa 31:3), sets forth the vanity and perishableness of man and of all other earthly beings; cf. besides Isa 31:3, also Job 10:4; Psa 56:5. In Jer 17:6 we are shown the curse of this trusting in man. One who so does is as ערער in the steppe. This word, which is found beside only in Psa 102:18, and in the form ערוער Jer 48:6, is rendered by the old translators by means of words which mean desert plants or thorny growths (lxx ἀγριομυρίκη; Jerome, myrice; similarly in Chald. and Syr.); so Ew., arid shrub; Umbr., a bare tree. All these renderings are merely guesses from the context; and the latter, indeed, tells rather against than for a bush or tree, since the following clause, "he shall not see," can be said only of a man. So in Psa 102:18, where we hear of the prayer of the ערער. The word is from ערר, to be naked, made bare, and denotes the destitute man, who lacks all the means of subsistence. It is not the homeless or outcast (Graf, Hitz.). He shall not see, i.e., experience that good comes, i.e., he shall have no prosperity, but shall inhabit "burnt places," tracts in the desert parched by the sun's heat. Salt-land, i.e., quite unfruitful land; cf. Deu 29:22. לא תשׁב is a relative clause: and which is not inhabited = uninhabitable. Dwelling in parched tracts and salt regions is a figure for the total want of the means of life (equivalent to the German: auf keinen grnen Zweig kommen).


  Jer 17:7-8


  Jer 17:7 and Jer 17:8 show the companion picture, the blessings of trusting in the Lord. "That trusteth in Jahveh" is strengthened by the synonymous "whose trust Jahveh is;" cf. Psa 40:5. The portrayal of the prosperity of him that trusts in the Lord is an extension of the picture in Psa 1:3-4, of the man that hath his delight in the law of the Lord. The form יוּבל is ἁπ. λεγ., equivalent to יבל, water-brook, which, moreover, occurs only in the plural (יבלי), Isa 30:25; Isa 44:4. He spreads forth his roots by the brook, to gain more and more strength for growth. The Chet. ירא is imperf. from ירא, and is to be read ירא. The Keri gives יראה from ראה, corresponding to the יראה in Jer 17:6. The Chet. is unqualifiedly right, and לא ירא correspond to לא ידאג. As to בּצּרת, see on Jer 14:1. He has no fear for the heat in the year of drought, because the brook by which he grows does not dry up.


  Jer 17:9


  To bring this truth home to the people, the prophet in Jer 17:9 discloses the nature of the human heart, and then shows in Jer 17:10 how God, as the Searcher of hearts, requites man according to his conduct. Trust in man has its seat in the heart, which seeks thereby to secure to itself success and prosperity. But the heart of man is more deceitful, cunning than all else עקב, from the denom. עקב .moned , to deal treacherously). אנוּשׁ, lit., dangerously sick, incurable, cf. Jer 15:18; here, sore wounded by sin, corrupt or depraved. Who can know it? i.e., fathom its nature and corruptness. Therefore a man must not trust the suggestions and illusions of his own heart.


  Jer 17:10-11


  Only God searches the heart and tries the reins, the seat of the most hidden emotions and feelings, cf. Jer 11:20; Jer 12:3, and deals accordingly, requiting each according to his life and his doings. The ו before לתת, which is wanting in many MSS and is not expressed by the old translators, is not to be objected to. It serves to separate the aim in view from the rest, and to give it the prominence due to an independent thought; cf. Ew. 340, b. As to the truth itself, cf. Jer 32:19. With this is joined the common saying as to the partridge, Jer 17:11. The aim is not to specify greed as another root of the corruption of the heart, or to give another case of false confidence in the earthly (Ng., Graf); but to corroborate by a common saying, whose truth should be obvious to the people, the greater truth, that God, as Searcher of hearts, requites each according to his works. The proverb ran: He that gains riches, and that by wrong, i.e., in an unjust, dishonourable manner, is like a partridge which hatches eggs it has not laid. In the Proverbs we often find comparisons, as here, without the כּ similit.: a gainer of riches is a partridge (Rephuhn, properly Rphuhn from rpen = rufen, to call or cry); a bird yet found in plenty in the tribe of Judah; cf. Robinson, Palestine. All other interpretations are arbitrary. It is true that natural history has not proved the fact of this peculiarity of the partridge, on which the proverb was founded; testimonies as to this habit of the creature are found only in certain Church fathers, and these were probably deduced from this passage (cf. Winer, bibl. R. W., art. Rebhuhn). But the proverb assumes only the fact that such was the widespread popular belief amongst the Israelites, without saying anything as to the correctness of it. "HatCheth and layeth not" are to be taken relatively. דּגר, the Targum word in Job 39:14 for חמּם, fovere, sig. hatch, lit., to hold eggs close together, cover eggs; see on Isa 34:15. ילד, to bring forth, here of laying eggs. As to the Kametz in both words, see Ew. 100, c. The point of the comparison, that the young hatched out of another bird's eggs forsake the mother, is brought out in the application of the proverb. Hence is to be explained "forsake him:" the riches forsake him, instead of: are lost to him, vanish, in the half of his days, i.e., in the midst of life; and at the end of his life he shall be a fool, i.e., the folly of his conduct shall fully appear.


  Jer 17:12-13


  In Jer 17:12 and Jer 17:13 Jeremiah concludes this meditation with an address to the Lord, which the Lord corroborates by His own word.


  Verse 12 is taken by many ancient comm. as a simple statement: a throne of glory, loftiness from the beginning, is the place of our sanctuary. This is grammatically defensible; but the view preferred by almost all moderns, that it is an apostrophe, is more in keeping with the tension of feeling in the discourse. The "place of our sanctuary" is the temple as the spot where God sits throned amidst His people, not the heaven as God's throne: Isa 66:1. This the pronoun our does not befit, since heaven is never spoken of as the sanctuary of Israel. Hence we must refer both the preceding phrases to the earthly throne of God in the temple on Zion. The temple is in Jer 14:21 called throne of the כּבוד יהוה, because in it Jahveh is enthroned above the ark; Exo 25:22; Psa 80:2; Psa 99:1. מראשׁון has here the sig. of מראשׁ, Isa 40:21; Isa 41:4, Isa 41:26; Isa 48:16 : from the beginning onwards, from all time. Heaven as the proper throne of God is often called מרום, loftiness; cf. Isa 57:15; Psa 7:8; but so also is Mount Zion as God's earthly dwelling-place; cf. Eze 17:23; Eze 20:40. Zion is called loftiness from the beginning, i.e., from immemorial time, as having been from eternity chosen to be the abode of God's glory upon earth; cf. Exo 15:17, where in the song of Moses by the Red Sea, Mount Zion is pointed out prophetically as the place of the abode of Jahveh, inasmuch as it had been set apart thereto by the sacrifice of Isaac; see the expos. of Exo 15:17. Nor does מראשׁ always mean the beginning of the world, but in Isa 41:26 and Isa 48:16 it is used of the beginning of the things then under discussion. From the place of Jahveh's throne amongst His people, Jer 17:13, the discourse passes to Him who is there enthroned: Thou hope of Israel, Jahveh (cf. Jer 14:8), through whom Zion and the temple had attained to that eminence. The praise of God's throne prepares only the transition to praise of the Lord, who there makes known His glory. The address to Jahveh: Thou hope of Israel, is not a prayer directed to Him, so as to justify the objection against the vocative acceptation of Jer 17:12, that it were unseemly to address words of prayer to the temple. The juxtaposition of the sanctuary as the throne of God and of Jahveh, the hope of Israel, involves only that the forsaking of the sanctuary on Zion is a forsaking of Jahveh, the hope of Israel. It needs hardly be observed that this adverting to the temple as the seat of Jahve's throne, whence help may come, is not in contradiction to the warning given in Jer 7:4, Jer 7:9. against false confidence in the temple as a power present to protect. That warning is aimed against the idolaters, who believed that God's presence was so bound up with the temple, that the latter was beyond the risk of harm. The Lord is really present in the temple on Zion only to those who draw near Him in the confidence of true faith. All who forsake the Lord come to shame. This word the Lord confirms through the mouth of the prophet in the second part of the verse. יסוּרי, according to the Chet., is a substantive from סוּר, formed like יריב from ריב (cf. Ew. 162, a); the Keri וסוּרי is partic. from סוּר with ו cop.—an uncalled-for conjecture. My departers = those that depart from me, shall be written in the earth, in the loose earth, where writing speedily disappears. ארץ, synonymous with עפר, cf. Job 14:8, suggesting death. The antithesis to this is not the graving in rock, Job 19:24, but being written in the book of life; cf. Dan 12:1 with Exo 32:32. In this direction the grounding clause points: they have forsaken the fountain of living water (Jer 2:13); for without water one must pine and perish.—On this follows directly,


  Jer 17:14-16


  The prophet's prayer for rescue from his enemies.—Jer 17:14. "Heal me, Jahveh, that I may be healed; help me, that I may be holpen, for Thou art my praise. Jer 17:15. Behold, they say to me, Where is the word of Jahveh? let it come, now. Jer 17:16. I have not withdrawn myself from being a shepherd after Thee, neither wished for the day of trouble, Thou knowest; that which went forth of my lips was open before Thy face. Jer 17:17. Be not to me a confusion, my refuge art Thou in the day of evil. Jer 17:18. Let my persecutors be put to shame, but let not me be put to shame; let them be confounded, but let not me be confounded; bring upon them the day of evil, and break them with a double breach."


  The experience Jeremiah had had in his calling seemed to contradict the truth, that trust in the Lord brings blessing (Jer 17:7.); for his preaching of God's word had brought him nothing but persecution and suffering. Therefore he prays the Lord to remove this contradiction and to verify that truth in his case also. The prayer of Jer 17:14, "heal me," reminds one of Psa 6:3; Psa 30:3. Thou art תּהלּתי, the object of my praises; cf. Psa 71:6; Deu 10:21.—The occasion for this prayer is furnished by the attacks of his enemies, who ask in scorn what then has become of that which he proclaims as the word of the Lord, why it does not come to pass. Hence we see that the discourse, of which this complaint is the conclusion, was delivered before the first invasion of Judah by the Chaldeans. So long as his announcements were not fulfilled, the unbelieving were free to persecute him as a false prophet (cf. Deu 18:22), and to give out that his prophecies were inspired by his own spite against his people. He explains, on the contrary, that in his calling he has neither acted of his own accord, nor wished for misfortune to the people, but that he has spoken by the inspiration of God alone. 'לא אצתּי cannot mean: I have not pressed myself forward to follow Thee as shepherd, i.e., pressed myself forward into Thy service in vain and overweening self-conceit (Umbr.). For although this sense would fall very well in with the train of thought, yet it cannot be grammatically justified. אוּץ, press, press oneself on to anything, is construed with ל, cf.Josh. Jer 10:13; with מן it can only mean: press oneself away from a thing. מרעה may stand for מהיות , cf. Jer 48:2, Sa1 15:23; Kg1 15:13 : from being a shepherd after Thee, i.e., I have not withdrawn myself from following after Thee as a shepherd. Against this rendering the fact seems to weigh, that usually it is not the prophets, but only the kings and princes, that are entitled the shepherds of the people; cf. Jer 23:1. For this reason, it would appear, Hitz. and Graf have taken רעה in the sig. to seek after a person or thing, and have translated: I have not pressed myself away from keeping after Thee, or from being one that followed Thee faithfully. For this appeal is made to places like Pro 13:20; Pro 28:7; Psa 37:3, where רעה does mean to seek after a thing, to take pleasure in it. But in this sig. רעה is always construed with the accus. of the thing or person, not with אחרי, as here. Nor does it by any means follow, from the fact of shepherds meaning usually kings or rulers, that the idea of "shepherd" is exhausted in ruling and governing people. According to Psa 23:1, Jahveh is the shepherd of the godly, who feeds them in green pastures and leads them to the refreshing water, who revives their soul, etc. In this sense prophets, too, feed the people, if they, following the Lord as chief shepherd, declare God's word to the people. We cannot in any case abide by Ng.'s rendering, who, taking רעה in its literal sense, puts the meaning thus: I have not pressed myself away from being a shepherd, in order to go after Thee. For the assumption that Jeremiah had, before his call, been, like Amos, a herd of cattle, contradicts Jer 1:1; nor from the fact, that the cities of the priests and of the Levites were provided with grazing fields (מגרשׁים), does it at all follow that the priests themselves tended their flocks. "The day of trouble," the ill, disastrous day, is made out by Ng. to be the day of his entering upon the office of prophet—a view that needs no refutation. It is the day of destruction for Jerusalem and Judah, which Jeremiah had foretold. When Ng. says: "He need not have gone out of his way to affirm that he did not desire the day of disaster for the whole people," he has neglected to notice that Jeremiah is here defending himself against the charges of his enemies, who inferred from his prophecies of evil that he found a pleasure in his people's calamity, and wished for it to come. For the truth of his defence, Jeremiah appeals to the omniscience of God: "Thou knowest it." That which goes from my lips, i.e., the word that came from my lips, was נך פּניך, before or over against thy face, i.e., manifest to Thee.


  Jer 17:17-18


  On this he founds his entreaty that the Lord will not bring him to confusion and shame by leaving his prophecies as to Judah unfulfilled, and gives his encouragement to pray in the clause: Thou art my refuge in the day of evil, in evil times; cf. Jer 15:11. May God rather put his persecutors to shame and confusion by the accomplishment of the calamity foretold, Jer 17:18. תּהיה pointed with Tsere instead of the abbreviation תּהי, cf. Ew. 224, c. הביא is imperat. instead of הבא, as in Sa1 20:40, where the Masoretes have thus pointed even the הביא. But in the Hiph. the i has in many cases maintained itself against the , so that we are neither justified in regarding the form before us as scriptio plena, nor yet in reading הביאה.—Break them with a double breach, i.e., let the disaster fall on them doubly. "A double breach," pr. something doubled in the way of breaking or demolition. שׁבּרון is not subordinated to משׁנה in stat. constr., but is added as accus. of kind; cf. Ew. 287, h.


  Jer 17:19-25


  Of the hallowing of the Sabbath.—Jer 17:19. "Thus said Jahveh unto me: Go and stand in the gate of the sons of the people, by which the kings of Judah come in and by which they go out, and in all gates of Jerusalem, Jer 17:20. And say unto them: Hear the word of Jahveh, ye kings of Judah, and all Judah, and all inhabitants of Jerusalem, that go in by these gates: Jer 17:21. Thus hath Jahveh said: Take heed for your souls, and bear no burden on the Sabbath-day, and bring it in by the gates of Jerusalem. Jer 17:22. And carry forth no burden out of your houses on the Sabbath-day, and do no work, and hallow the Sabbath-day, as I commanded your fathers. Jer 17:23. But they hearkened not, neither inclined their ear, and made their neck stiff, that they might not hear nor take instruction. Jer 17:24. But if ye will really hearken unto me, saith Jahveh, to bring in no burden by the gates of the city on the Sabbath-day, and to hallow the Sabbath-day, to do no work thereon, Jer 17:25. Then shall there go through the gates of the city kings and princes, who sit on the throne of David, riding in chariots and on horses, they and their princes, the men of Judah and the inhabitants of Jerusalem, ad this city shall be inhabited for ever. Jer 17:26. And they shall come from the cities of Judah and the outskirts of Jerusalem, from the land of Benjamin and from the lowland, from the hill-country and from the south, that bring burnt-offering and slain-offering, meat-offering and incense, and that bring praise into the house of Jahveh. Jer 17:27. But if ye hearken not to me, to hallow the Sabbath-day, and not to bear a burden, and to come into the gates of Jerusalem on the Sabbath-day, then will I kindle fire in her gates, so that it shall devour the palaces of Jerusalem, and not be quenched."


  The introduction, Jer 17:19, shows that this passage has, in point of form, but a loose connection with what precedes. It is, however, not a distinct and independent prophecy; for it wants the heading, "The word of Jahveh which came," etc., proper to all the greater discourses. Besides, in point of subject-matter, it may very well be joined with the preceding general reflections as to the springs of mischief and of well-being; inasmuch as it shows how the way of safety appointed to the people lies in keeping the decalogue, as exemplified in one of its fundamental precepts.—The whole passage contains only God's command to the prophet; but the execution of it, i.e., the proclamation to the people of what was commanded, is involved in the nature of the case. Jeremiah is to proclaim this word of the Lord in all the gates of Jerusalem, that it may be obeyed in them all. The locality of the gate of the sons of the people is obscure and difficult to determine, that by which the kings of Judah go and come. בּני עם seems to stand for בּני העם, as the Keri would have it. In Jer 25:23 and Kg2 23:6, "sons of the people" means the common people as opposed to the rich and the notables; in Ch2 35:5, Ch2 35:7., the people as opposed to the priests and Levites, that is, the laity. The first sig. of the phrase seems here to be excluded by the fact, that the kings come and go by this gate; for there is not the smallest probability that a gate so used could have borne the name of "gate of the common people." But we might well pause to weigh the second sig. of the word, if we could but assume that it was a gate of the temple that was meant. Ng. concludes that it was so, on the ground that we know of no city gate through which only the kings and the dregs of the people were free to go, or the kings and the mass of their subjects, to the exclusion of the priests. But this does not prove his point; for we are not informed as to the temple, that the kings and the laity were permitted to go and come by one gate only, while the others were reserved for priests and Levites. Still it is much more likely that the principal entrance to the outer court of the temple should have obtained the name of "people's gate," or "laymen's gate," than that a city gate should have been so called; and that by that "people's gate" the kings also entered into the court of the temple, while the priests and Levites came and went by side gates which were more at hand for the court of the priests. Certainly Ng. is right when he further remarks, that the name was not one in general use, but must have been used by the priests only. On the other hand, there is nothing to support clearly the surmise that the gate יסוד, Ch2 23:5, was so called; the east gate of the outer court is much more likely. We need not be surprised at the mention of this chief gate of the temple along with the city gates; for certainly there would be always a great multitude of people to be found at this gate, even if what Ng. assumes were not the case, that by the sale and purchase of things used in the temple, this gate was the scene of a Sabbath-breaking trade. But if, with the majority of comm., we are to hold that by "people's gate" a city gate was meant, then we cannot determine which it was. Of the suppositions that it was the Benjamin-gate, or the well-gate, Neh 2:14 (Maur.), or the gate of the midst which led through the northern wall of Zion from the upper city into the lower city (Hitz.), or the water-gate, Neh 3:26 (Graf), each is as unfounded as another. From the plural: the kings of Judah (Jer 17:20), Hitz. infers that more kings than one were then existing alongside one another, and that thus the name must denote the members of the royal family. But his idea has been arbitrarily forced into the text. The gates of the city, as well as of the temple, did not last over the reign of but one king, Jer 17:21. השּׁמר בּנפשׁות, to take heed for the souls, i.e., take care of the souls, so as not to lose life (cf. Mal 2:15), is a more pregnant construction than that with ל, Deu 4:15, although it yields the same sense. Ng. seeks erroneously to explain the phrase according to Sa2 20:10 (נשׁמר בּחרב, take care against the sword) and Deu 24:8, where השּׁׁמר ought not to be joined at all with בּנגע. The bearing of burdens on the Sabbath, both into the city and out of one's house, seems to point most directly at market trade and business, cf. Neh 13:15., but is used only as one instance of the citizens' occupations; hence are appended the very words of the law: to do no work, Exo 12:16; Exo 20:10; Deu 5:14, and: to hallow the Sabbath, namely, by cessation from all labour, cf. Jer 17:24. The remark in Jer 17:23, that the fathers have already transgressed God's law, is neither contrary to the aim in view, as Hitz. fancies, nor superfluous, but serves to characterize the transgression censured as an old and deeply-rooted sin, which God must at length punish unless the people cease therefrom. The description of the fathers' disobedience is a verbal repetition of Jer 7:26. The Chet. שׁומע cannot be a participle, but is a clerical error for שׁמוע (infin. constr. with (scriptio plena), as in Jer 11:10 and Jer 19:15. See a similar error in Jer 2:25 and Jer 8:6. On "nor take instruction," cf. Jer 2:30.


  In the next verses the observance of this commandment is enforced by a representation of the blessings which the hallowing of the Sabbath will bring to the people (Jer 17:24-26), and the curse upon its profanation (Jer 2:27). If they keep the Sabbath holy, the glory of the dynasty of David and the prosperity of the people will acquire permanence, and Jerusalem remain continually inhabited, and the people at large will bring thank-offerings to the Lord in His temple. Hitz., Graf, and Ng. take objection to the collocation: kings and princes (Jer 2:25), because princes do not sit on the throne of David, nor can they have other "princes" dependent on them, as we must assume from the "they and their princes." But although the ושׂרים be awanting in the parallel, Jer 22:4, yet this passage cannot be regarded as the standard; for whereas the discourse in Jer 22 is addressed to the king, the present is to the inhabitants of Jerusalem, or rather the people of Judah. The ושׂרים is subordinate to the kings, so that the sitting on the throne of David is to be referred only to the kings, the following ושׂריהם helping further to define them. "Riding" is to be joined both with "in chariots" and "on horses," since רכב means either driving or riding. The driving and riding of the kings and their princes through the gates of Jerusalem is a sign of the undiminished splendour of the rule of David's race.


  Jer 17:26


  Besides the blessing of the continuance of the Davidic monarchy, Jerusalem will also have to rejoice in the continued spiritual privilege of public worship in the house of the Lord. From the ends of the kingdom the people will come with offerings to the temple, to present thank-offerings for benefits received. The rhetorical enumeration of the various parts of the country appears again in Jer 32:44. The cities of Judah and the outskirts of Jerusalem denote the part of the country which bordered on Jerusalem; then we have the land of Benjamin, the northern province of the kingdom, and three districts into which the tribal domain of Judah was divided: the Shephelah in the west on the Mediterranean Sea, the hill-country, and the southland; see on Jos 15:21, Jos 15:33, and Jos 15:48. The desert of Judah (Jos 15:61) is not mentioned, as being comprehended under the hill-country. The offerings are divided into two classes: bloody, burnt and slain offerings, and unbloody, meat-offerings and frankincense, which was strewed upon the meat-offering (Lev 2:1). The latter is not the incense-offering (Graf), which is not called לבונה, but קטרת, cf. Exo 30:7., although frankincense was one of the ingredients of the incense prepared for burning (Exo 30:34). These offerings they will bring as "praise-offering" into the house of the Lord. תּודה is not here used for זבח תּודה, praise-offering, as one species of slain-offering, but is, as we see from Jer 33:11, a general designation for the praise and thanks which they desire to express by means of the offerings specified.


  Jer 17:27


  In the event of the continuance of this desecration of the Sabbath, Jerusalem is to be burnt up with fire, cf. Jer 21:14, and, as regards the expressions used, Amo 1:14; Hos 8:14.


  Jeremiah 18


  The Figures of the Potter's Clay and of the Earthen Pitcher—Jeremiah 18-20


  These three chapters have the title common to all Jeremiah's discourses of the earlier period: The word which came to Jeremiah from Jahveh (Jer 18:1). In them, bodied forth in two symbolical actions, are to discourses which are very closely related to one another in form and substance, and which may be regarded as one single prophecy set forth in words and actions. In them we find discussed Judah's ripeness for the judgment, the destruction of the kingdom, and the speediness with which that judgment was to befall. The subject-matter of this discourse-compilation falls into two parts: Jer 18 and Jer 19:1-15 and 20; that is, into the accounts of two symbolical actions, together with the interpretation of them and their application to the people (Jer 18:1-17 and Jer 19:1-13), followed immediately by notices as to the reception which these announcements met on the part of the people and their rulers (Jer 18:18-23, and Jer 19:14-20:18). In the first discourse, that illustrated by the figure of a potter who remodels a misshapen vessel, Jer 18, the prophet inculcates on the people the truth that the Lord has power to do according to His good-will, seeking in this to make another appeal to them to turn from their evil ways; and the people replies to this appeal by scheming against the life of the austere preacher of repentance. As the consequence of this obdurate impenitency, he, in Jer 19:1-15, by breaking an earthen pitcher bought of the potter, predicts to the elders of the people and the priests, in the valley of Benhinnom, the breaking up of the kingdom and the demolition of Jerusalem (Jer 18:1-13). For this he is put in the stocks by Pashur, the ward of the temple; and when freed from this imprisonment, he tells him that he and all Judah shall be carried off to Babylon and be put to death by the sword (19:14-20:6). As a conclusion we have, as in Jer 18, complaint at the sufferings that attend his calling (Jer 20:7-18).


  As to the time of these two symbolical actions and announcements, we can determine only thus much with certainty, that they both belong to the period before the fourth year of the reign of Jehoiakim, and that they were not far separated in time from one another. The first assumes still the possibility of the people's repentance, whence we may safely conclude that the first chastisement at the hands of the Chaldeans was not yet ready to be inflicted; in the second, that judgment is threatened as inevitably on the approach, while still there is nothing here either to show that the catastrophe was immediately at hand. Ng. tries to make out that Jer 18 falls before the critical epoch of the battle at Carchemish, Jer 19:1-15 and 20 after it; but his arguments are worthless. For there is not ground whatever for the assertion that Jeremiah did not, until after that decisive battle, give warning of the deliverance of all Judah into the hand of the king of Babylon, and that not till the prophecies after that time do we find the phrase: Jeremiah the prophet, as in Jer 20:2. The contents of the three chapters do not even point us assuredly to the first year of Jehoiakim's reign. There is no hint that Judah had become tributary to Egypt; so that we might even assign both prophecies to the last year of Josiah. For it might have happened even under Josiah that the upper warden of the temple should have kept the prophet in custody for one night.


  Jer 18:1


  The Emblem of the Clay and the Potter and the Complaint of the Prophet against his Adversaries.—The figure of the potter who remodels a misshapen vessel (Jer 18:2-4). The interpretation of this (Jer 18:5-10), and its application to degenerate Israel (Jer 18:11-17). The reception of the discourse by the people, and Jeremiah's cry to the Lord (Jer 18:18-23).


  Jer 18:2


  The emblem and its interpretation.—Jer 18:2. "Arise and go down into the potter's house; there will I cause thee to hear my words. Jer 18:3. And I went down into the potter's house; and, behold, he wrought on the wheels. Jer 18:4. And the vessel was marred, that he wrought in clay, in the hand of the potter; then he made again another vessel of it, as seemed good to the potter to make. Jer 18:5. Then came the word of Jahveh to me, saying: Jer 18:6. Cannot I do with you as this potter, house of Israel? saith Jahveh. Behold, as the clay in the hand of the potter, so are ye in mine hand, house of Israel. Jer 18:7. Now I speak concerning a people and kingdom, to root it out and pluck up and destroy it. Jer 18:8. But if that people turns from its wickedness, against which I spake, the it repents me of the evil which I thought to do it. Jer 18:9. And now I speak concerning a people and a kingdom, to build and to plant it. Jer 18:10. If it do that which is evil in mine eyes, so that it hearkens not unto my voice, then it repents me of the good which I said I would do unto it."


  By God's command Jeremiah is to go and see the potter's treatment of the clay, and to receive thereafter God's interpretation of the same. Here he has set before his eyes that which suggests a comparison of man to the clay and of God to the potter, a comparison that frequently occurred to the Hebrews, and which had been made to appear in the first formation of man (cf. Job 10:9; Job 33:6; Isa 29:16; Isa 45:9; Isa 64:7). This is done that he may forcibly represent to the people, by means of the emblem, the power of the Lord to do according to His will with all nations, and so with Israel too. From the "go down," we gather that the potteries of Jerusalem lay in a valley near the city. האבנים are the round frames by means of which the potter moulded his vessels. This sig. of the word is well approved here; but in Exo 1:16, where too it is found, the meaning is doubtful, and it is a question whether the derivation is from אבן or from אופן, wheel. The perfecta consec. ונשׁחת and ושׁב designate, taken in connection with the participle עשׂה, actions that were possibly repeated: "and if the vessel was spoilt, he made it over again;" cf. Ew. 342, b. עשׂה , working in clay, of the material in which men work in order to make something of it; cf. Exo 31:4.


  Jer 18:6


  In Jer 18:6-10 the Lord discloses to the prophet the truth lying in the potter's treatment of the clay. The power the potter has over the clay to remould, according to his pleasure, the vessel he had formed from it if it went wrong; the same power God possesses over the people of Israel. This unlimited power of God over mankind is exercised according to man's conduct, not according to a decretum absolutum or unchangeable determination. If he pronounces a people's overthrow or ruin, and if that people turn from its wickedness, He repeals His decree (Jer 18:7.); and conversely, if He promises a people welfare and prosperity, and if that people turn away from Him to wickedness, then too He changes His resolve to do good to it (Jer 18:9.). Inasmuch as He is even now making His decree known by the mouth of the prophet, it follows that the accomplishment of Jeremiah's last utterances is conditioned by the impression God's word makes on men. רגע, adv., in the moment, forthwith, and when repeated = now...now, now...again. Ng. maintains that the arrangement here is paratactic, so that the רגע does not belong to the nearest verb, but to the main idea, i.e., to the apodosis in this case. The remark is just; but the word does not mean suddenly, but immediately, and the sense is: when I have spoken against a people, and this people repents, then immediately I let it repent me. נחם על as in Joe 2:13, etc. With "to pluck up," etc., "to build," etc., cf. Jer 1:10. "Against which I spake," Jer 18:8, belongs to "that people," and seems as if it might be dispensed with; but is not therefore spurious because the lxx have omitted it. For הרעה the Keri has הרע, the most usual form, Jer 7:30, Num 32:13; Jdg 2:11, etc.; but the Chet. is called for by the following הטּובה and מרעתו. להיטיב הטּובה, to show kindness, cf. Num 10:32.


  The emblematical interpretation of the potter with the clay lays a foundation for the prophecy that follows, Jer 18:11-17, in which the people are told that it is only by reason of their stiffnecked persistency in wickedness that they render threatened judgment certain, whereas by return to their God they might prevent the ruin of the kingdom.


  Jer 18:11


  Application of the emblem to Judah.—Jer 18:11. "And now speak to the men of Judah and the inhabitants of Jerusalem, saying: Thus hath Jahveh said: Behold, I frame against you evil and devise against you a device. Return ye, now, each from his evil way, and better your ways and your doings. Jer 18:12. But they say: There is no use! For our imaginations will we follow, and each do the stubbornness of his evil heart. Jer 18:13. Therefore thus hath Jahveh said: Ask now among the heathen! who hath heard the like? A very horrible thing hath the virgin of Israel done! Jer 18:14. Does the snow of Lebanon cease from the rock of the field? or do strange, cold trickling waters dry up? Jer 18:15. For my people hath forgotten me; to the vanity they offer odours; they have made them to stumble upon their ways, the everlasting paths, to walk in by-paths, a way not cast up. Jer 18:16. To make their land a dismay, a perpetual hissing, every one that passeth thereby shall be astonished and shake his head. Jer 18:17. Like the east wind I will scatter them before the enemy; with the back and not with the face will I look upon them in the day of their ruin."


  Jer 18:11-12


  In Jer 18:11 and Jer 18:12 what was said at Jer 18:6. is applied to Judah. יצר, from in sense of prepare (cf. Isa 22:11; Isa 37:26), is chosen with special reference to the potter (יוצר). מחשׁבה, the thought, design, here in virtue of the parallelism: evil plot, as often both with and without רעה; cf. Est 8:3, Est 8:5; Est 9:25; Eze 38:10. The call to repentance runs much as do Jer 35:15 and Jer 7:3.—But this call the people reject disdainfully, replying that they are resolved to abide by their evil courses. ואמרוּ, not: they said, but: they say; the perf. consec. of the action repeating itself at the present time; cf. Ew. 342, b. 1. נואשׁ as in Jer 2:25; on "stubbornness of their evil heart," cf. Jer 3:17. By this answer the prophet makes them condemn themselves out of their own mouth; cf. Isa 28:15; Isa 30:10.


  Jer 18:13-14


  Such obduracy is unheard of amongst the peoples; cf. a like idea in Jer 2:10. שׁעררת = שׁערוּרה, Jer 5:30. מאד belongs to the verb: horrible things hath Israel very much done = very horrible things have they done. The idea is strengthened by Israel's being designated a virgin (see on Jer 14:17). One could hardly believe that a virgin could be guilty of such barefaced and determined wickedness. In Jer 18:14. the public conduct is further described; and first, it is illustrated by a picture drawn from natural history, designed to fill the people with shame for their unnatural conduct. But the significance of the picture is disputed. The questions have a negative force: does it forsake? = it does not forsake. The force of the first question is conditioned by the view taken of מצּוּר ; and שׂדי may be either genitive to צוּר, or it may be the accusative of the object, and be either a poetic form for שׂדה, or plural c. suff. 1. pers. (my fields). Chr. B. Mich., Schur., Ros., Maur., Neum. translate according to the latter view: Does the snow of Lebanon descending from the rock forsake my fields? i.e., does it ever cease, flowing down from the rock, to water my fields, the fields of my people? To this view, however, it is to be opposed, a. that "from the rock" thus appears superfluous, at least not in its proper place, since, according to the sense given, it would belong to "snow of Lebanon;" b. that the figure contains no real illustrative truth. The watering of the fields of God's people, i.e., of Palestine or Judah, by the snow of Lebanon could be brought about only by the water from the melting snow of Lebanon soaking into the ground, and so feeding the springs of the country. But this view of the supply for the springs that watered the land cannot be supposed to be a fact of natural history so well known that the prophet could found an argument on it. Most recent commentators therefore join מצּוּר שׂדי, and translate: does the snow of Lebanon cease from the rock of the field (does it disappear)? The use of עזב with מן is unexampled, but is analogous to עזב חסד מעם, Gen 24:27, where, however, עזב is used transitively.


  But even when translated as above, "rock of the field" is variously understood. Hitz. will have it to be Mount Zion, which in Jer 17:3 is called my mountain in the field, and Jer 21:13, rock of the plain; and says the trickling waters are the waters of Gihon, these being the only never-drying water of Jerusalem, the origin of which has never been known, and may have been commonly held to be from the snow of Lebanon. Graf and Ng., again, have justly objected that the connection between the snow of Lebanon and the water-springs of Zion is of too doubtful a kind, and does not become probable by appeal to Psa 133:3, where the dew of Hermon is said to descend on the mountains of Zion. For it is perfectly possible that a heavy dew after warm days might be carried to Jerusalem by means of the cool current of air coming down from the north over Hermon (cf. Del. on Psa 133:3); but not that the water of the springs of Jerusalem should have come from Lebanon. Like Ew., Umbr., Graf, and Ng., we therefore understand the rock of the field to be Lebanon itself. But it is not so called as being a detached, commanding rocky mountain, for this is not involved in the sig. of שׂדי (see on Jer 17:3); nor as bulwark of the field (Ng.), for צוּר does not mean bulwark, and the change of מצּוּר into מצור, from מצור, a hemming in, siege, would give a most unsuitable figure. We hold the "field" to be the land of Israel, whence seen, the summit of Lebanon, and especially the peak of Hermon covered with eternal snows might very well be called the rock of the field.


  Observe the omission of the article before Lebanon, whereby it comes about that the name is joined appellatively to "snow:" the Lebanon-snow. And accordingly we regard the waters as those which trickle down from Hermon. The wealth of springs in Lebanon is well known, and the trickling water of Lebanon is used as an illustration in Sol 4:15. ינּתשׁוּ, are rooted up, strikes us as singular, since "root up" seems suitable neither for the drying up of springs, nor for: to be checked in their course. Dav. Kimchi thought, therefore, it stood for ,ינּתשׁוּomittuntur; but this word has not this signification. Probably a transposition has taken place, so that we have ינתשׁו for ינּשׁתוּ, since for נשׁת in Niph. the sig. dry up is certified by Isa 19:5. The predicate, too, זרים is singular. Strange waters are in Kg2 19:24 waters belonging to others; but this will not do here. So Ew. derives זר from זרר, press, urge, and correspondingly, קרים from קוּר, spring, well up: waters pouring forth with fierce pressure. In this case, however, the following נוזלים would be superfluous, or at least feeble. Then, מים קרים, Pro 25:25, is cold water; and besides, זרר means constinxit, compressit, of which root-meaning the sig. to press forth is a contradiction. There is therefore nothing for it but to keep to the sig. strange for זרים; strange waters = waters coming from afar, whose springs are not known, so that they could be stopped up. The predicate cold is quite in keeping, for cold waters do not readily dry up, the coldness being a protection against evaporation. Such, then, will be the meaning of the verse: As the Lebanon-snow does not forsake the rock, so the waters trickling thence do not dry up. From the application of this general idea, that in inanimate nature faithfulness and constancy are found, to Israel's bearing towards God arises a deeper significance, which shows why this figure was chosen. The rock in the field points to the Rock of Israel as the everlasting rock, rock of ages (Isa 30:29 and Isa 26:4), and the cold, i.e., refreshing waters, which trickle from the rock of the field, point to Jahveh, the fountain of living water, Jer 2:13 and Jer 17:13. Although the snow does not forsake Lebanon, Israel has forgotten the fountain of living water from which water of life flows to it; cf. Jer 2:13.


  Jer 18:15-17


  The application at Jer 18:15 is introduced by a causal כּי. Ew. wrongly translates: that my people forgot me. כּי means for; and the causal import is founded on the main idea of Jer 18:13 : A very horrible thing hath Israel done; for it hath done that which is unheard of in the natural world, it hath forsaken me, the rock of safety; cf. Jer 2:32. They burn odours, i.e., kindle sacrifices, to the vanity, i.e., the null gods, cf. Psa 31:7, i.e., to Baal, Jer 7:9; Jer 11:13, Jer 11:17. The subject to יכשׁלוּם may be most simply supplied from the idea of "the vanity:" the null gods made them to stumble; cf. for this idea Ch2 28:23. This seems more natural than to leave the subject indefinite, in which case the false prophets (cf. Jer 23:27) or the priests, or other seducers, would be the moving spirits. "The ancient paths" is apposition to "their ways:" upon their ways, the paths of the old time, i.e., not, however, the good old believing times, from whose ways the Israelites have but recently diverged. For עולם never denotes the time not very long passed away, but always old, immemorial time, here specially the time of the patriarchs, who walked on the right paths of faithfulness to God, as in Jer 6:16. Hitz. and Graf have taken "the ancient paths" as subject: the old paths have made the Israelites to stumble on their ways, which gives a most unnatural idea, while the "paths of the earliest time" is weakened into "the example of their ancestors;" and besides, the parallelism is destroyed. As "by-paths" is defined by the apposition "a way not cast up," so is "on their ways" by "the ancient paths." The Chet. שׁבוּלי is found only here; the Keri is formed after Psa 77:20. A way not cast up is one on which one cannot advance, reach the goal, or on which one suffers hurt and perishes.—In Jer 18:16 the consequences of these doings are spoken of as having been wrought out by themselves, in order thus to bring out the God-ordained causal nexus between actions and their consequences. To make their land an object of horror to all that set foot on it. שׁרוּקות occurs only here, while the Keri שׁריקות is found only in Jdg 5:16 for the piping of shepherds, from שׁרק, to hiss, to pipe. In connection with שׁמּה as expression of horror or amazement, Jeremiah elsewhere uses only שׁרקה, cf. Jer 19:8; Jer 25:9, Jer 25:18; Jer 29:18; Jer 51:37, so that here the vowelling should perhaps be שׁרוּקת. The word does not here denote the hissing = hissing down or against one, by way of contempt, but the sound midway between hissing and whistling which escapes one when one looks on something appalling. On "every one that passeth by shall be dismayed," cf. Kg1 9:8. הניע בּראשׁו only here = הניע ראשׁ, to move the head to and fro, shake the head; a gesture of malicious amazement, cf. Psa 22:8; Psa 109:25, like מנוד ראשׁ, Psa 44:15.—In Jer 18:17 the Lord discloses the coming punishment. Like an east wind, i.e., a violent storm-wind (cf. Psa 48:8), will I scatter them, cf. Jer 13:24. Because they have turned to Him the back and not the face (cf. Jer 2:27), so will He turn His back on them in the day of their ruin, cf. Eze 35:5.


  Jer 18:18


  Enmity displayed against the prophet by the people for this discourse, and prayer for protection from his enemies.—Jer 18:18. "Then said they: Come and let us plot schemes against Jeremiah; for law shall not be lost to the priest, and counsel to the wise, and speech to the prophet. Come and let us smite him with the tongue and not give heed to all his speeches. Jer 18:19. Give heed to me, Jahveh, and hearken to the voice of them that contend with me! Jer 18:20. Shall evil be repaid for good, that they dig a pit for my soul? Remember how I stood before Thee to speak good for them, to turn away Thy wrath from them! Jer 18:21. Therefore give their sons to the famine and deliver them to the sword, that their wives become childless and widows, and their men slaughtered by death, their young men smitten by the sword in battle. Jer 18:22. Let a cry be heard from their houses, when Thou bringest troops upon them suddenly; for they have digged a pit to take me and laid snares for my feet. Jer 18:23. But Thou Jahveh knowest all their counsels against me for death: forgive not their iniquity and blot not out their sin from before Thy face, that they be overthrown before Thee; in the time of Thine anger deal with them."


  Even the solemn words (Jer 18:15-17) of the prophet were in vain. Instead of examining themselves and reforming their lives, the blinded sinners resolve to put the troublesome preacher of repentance out of the way by means of false charges. The subject of "and they said" is those who had heard the above discourse; not all, of course, but the infatuated leaders of the people who had. They call on the multitude to plot schemes against him, cf. Jer 11:18. For they have, as they think, priests, wise men, and prophets to give them instruction out of the law, counsel, and word, i.e., prophecy—namely, according to their idea, such as advise, teach, and preach otherwise than Jeremiah, who speaks only of repentance and judgment. Recent scholars render תּורה doctrine, which is right etymologically, but not so when judged by the constant usage, which regards the Torah, the law, as containing the substance of all the doctrine needed by man to tell him how to bear himself towards God, or to make his life happy. The Mosaic law is the foundation of all prophetic preaching; and that the speakers mean תּורה in this sense is clear from their claiming the knowledge of the Torah as belonging to the priests; the law was committed to the keeping and administration of the priests. The "counsel" is that needed for the conduct of the state in difficult circumstances, and in Eze 7:26 it is attributed to the elders; and "speech" or word is the declarations of the prophets. On that subject, cf. Jer 8:8-10. To smite with the tongue is to ruin by slanders and malicious charges, cf. Jer 9:2, Jer 9:4,Jer 9:7, where the tongue is compared to a lying bow and deadly arrow, Psa 64:4., Psa 59:8, etc. That they had the prophet's death in view appears from Jer 18:23; although their further speech: We will not give heed to his words, shows that in the discourse against which they were so enraged, he had said "nothing that, according to their ideas, was directly and immediately punishable with death" (Hitz.); cf. Jer 26:6, Jer 26:11. Against these schemes Jeremiah cries to God in Jer 18:19 for help and protection. While his adversaries are saying: People should give no heed to his speeches, he prays the Lord to give heed to him and to listen to the sayings of his enemies. "My contenders," who contend against me, cf. Jer 35:1; Isa 49:25.—In support of his prayer he says in Jer 18:20 : Shall evil be repaid for good? cf. Psa 35:12. In his discourses he had in view nothing but the good of the people, and he appeals to the prayers he had presented to the Lord to turn away God's anger from the people, cf. Jer 14:7., Jer 18:19-22. (On "my standing before Thee," cf. Jer 15:1.) This good they seek to repay with ill, by lying charges to dig a pit for his soul, i.e., for his life, into which pit he may fall; cf. Psa 57:7, where, however, instead of שׁוּחה (Jer 2:6; Pro 22:14; Pro 23:27), we have שׁיחה, as in Jer 18:22, Chet.—He prays the Lord to requite them for this wickedness by bringing on the people that which Jeremiah had sought to avert, by destroying them with famine, sword, and disease. The various kinds of death are, Jer 18:21, distributed rhetorically amongst the different classes of the people. The sons, i.e., children, are to be given up to the famine, the men to the sword, the young men to the sword in war. The suffix on הגּרם refers to the people, of which the children are mentioned before, the men and women after. On הגּר על ידי ח, cf. Eze 35:5; Psa 63:11. "Death," mentioned alongside of sword and famine, is death by disease and pestilence, as in Jer 15:2.


  Jer 18:22


  To the terrors of the war and the siege is to be added the cry rising from all the houses into which hostile troops have burst, plundering and massacring. To lay snares, as in Psa 140:6; Psa 142:4. פּח is the spring of the bird-catcher.


  Jer 18:23


  Comprehensive summing up of the whole prayer. As the Lord knows their design against him for his death, he prays Him not to forgive their sin, but to punish it. The form תּמחי instead of תּמח (Neh 13:14) is the Aramaic form for תּמחה, like תּזני, Jer 3:6; cf. Ew. 224, c. The Chet. והיוּ is the regular continuation of the imperative: and let them be cast down before Thee. The Keri ויהיוּ would be: that they may be cast down before Thee. Hitz. wrongly expounds the Chet.: but let them be fallen before Thee (in Thine eyes), i.e., morally degraded sinners; for the question is not here one of moral degradation, but of the punishment of sinners. In the time of Thine anger, i.e., when Thou lettest loose Thy wrath, causest Thy judgments to come down, deal with them, i.e., with their transgressions. On עשׂה ב, cf. Dan 11:7.


  On this prayer of the prophet to God to exterminate his enemies Hitz. remarks: "The various curses which in his bitter indignation he directs against his enemies are at bottom but the expression of the thought: Now may all that befall them which I sought to avert from them." The Hirschberg Bible takes a deeper grasp of the matter: "It is no prayer of carnal vengeance against those that hated him, Jer 18:18, Jer 18:23, Psa 9:18; Psa 55:16; but as God had commanded him to desist (Jer 14:11, Jer 14:12) from the prayers he had frequently made for them, Jer 18:20, and as they themselves could not endure these prayers, Jer 18:18, he leaves them to God's judgments which he had been already compelled to predict to them, Jer 11:22; Jer 14:12, Jer 14:16, without any longer resisting with his entreaties, Luk 13:9; Ti2 4:14." In this observation that clause only is wrong which says Jeremiah merely leaves the wicked to God's judgments, since he, on the other hand, gives them up thereto, prays God to carry out judgment on them with the utmost severity. In this respect the present passage resembles the so-called cursing psalms (Psa 35:4-10; Psa 109:6-20; Psa 59:14-16; Psa 69:26-29, etc.); nor can we say with Calvin: hanc vehementiam, quoniam dictata fuit a spiritu sancto, non posse damnari, sed non debere trahi in exemplum, quia hoc singulare fuit in propheta. For the prophet's prayer is no inspired דבר יהוה, but the wish and utterance of his heart, for the fulfilment of which he cries to God; just as in the psalms cited. On these imprecations, cf. Del. on Ps 35 and 109; as also the solid investigation of this point by Kurtz: Zur Theologie der Ps. IV. die Fluch-und Rachepsalmen in the Dorpat Ztschr. f. Theol. u. Kirche, vii. (1865), S. 359ff. All these curses are not the outcome and effusions of personal vengeance against enemies, but flow from the pure spring of a zeal, not self-regarding at all, for the glory of God. The enemies are God's enemies, despisers of His salvation. Their hostility against David and against Jeremiah was rooted in their hostility against God and the kingdom of God. The advancement of the kingdom of God, the fulfilment of the divine scheme of salvation, required the fall of the ungodly who seek the lives of God's servants. In this way we would seek to defend such words of cursing by appealing to the legal spirit of the Old Testament, and would not oppose them to the words of Christ, Luk 9:55. For Christ tells us why He blamed the Elias-like zeal of His disciples in the words: "The Son of man is not come to destroy men's lives, but to save them." In keeping with this, the peculiar end of Christ's coming on earth, we find no curses from Him against His enemies and the enemies of the kingdom of God. But just as the word, "I am not come," etc. (Luk 9:56), does not exclude the truth that the Father hath given all judgment to Him, so, as Kurtz very justly remarks, "from our hearing no word of cursing from the mouth of Christ during His life on earth we cannot infer the absolute inadmissibleness of all such; still less can we infer that Christ's apostles and disciples could not at all be justified in using any words of cursing." And the apostles have indeed uttered curses against obdurate enemies: so Peter against Simon the Magian, Act 8:20; Paul against the high priest Ananias, Act 23:3, against the Jewish false teachers, Gal 1:9 and Gal 5:12, and against Alexander the coppersmith, Ti2 4:14. But these cases do not annihilate the distinction between the Old and the New Testaments. Since grace and truth have been revealed in Christ, the Old Testament standpoint of retribution according to the rigour of the law cannot be for us the standard of our bearing even towards the enemies of Christ and His kingdom.


  Jeremiah 19


  Jer 19:1


  The Broken Pitcher.—Jer 19:1. "Thus said Jahveh: Go and buy a potter's vessel, and take of the elders of the people and of the elders of the priests, Jer 19:2. And go forth into the valley of Benhinnom, which is before the gate Harsuth, and proclaim there the words which I shall speak unto thee, Jer 19:3. And say: Hear the word of Jahveh, ye kings of Judah and inhabitants of Jerusalem: Thus hath said Jahveh of hosts, the God of Israel: Behold, I bring evil upon this place, the which whosoever heareth his ears shall tingle. Jer 19:4. Because they have forsaken me, and disowned this place, and burnt incense in it to other gods whom they knew not, they, and their fathers, and the kings of Judah, and have filled this place with the blood of innocents, Jer 19:5. And have built high places for Baal, to burn their sons in the fire as burnt-offerings to Baal, which I have neither commanded nor spoken, nor came it into my heart. Jer 19:6. Therefore, behold, days come, saith Jahve, that this place shall no longer be called Tophet and Valley of Benhinnom, but Valley of Slaughter. Jer 19:7. And I make void the counsel of Judah and Jerusalem in this place, and cause them to fall by the sword before their enemies and by the hand of them that seek their lives, and give their carcases to be food for the fowls of the heaven and the beast of the earth. Jer 19:8. And make this city a dismay and a scoffing; every one that passeth thereby shall be dismayed and hiss because of all her strokes; Jer 19:9. And make them eat the flesh of their sons and the flesh of their daughters, and each shall eat his neighbour's flesh in the siege and straitness wherewith their enemies and they that seek after their lives shall straiten them.—Jer 19:10. And break the pitcher before the eyes of the men that go with thee, Jer 19:11. And say to them: Thus hath Jahve of hosts said: Even so will I break this people and this city as one breaketh this potter's vessel, that it cannot be made whole again; and in Tophet shall they bury them, because there is no room to bury. Jer 19:12. Thus will I do unto this place, saith Jahveh, and its inhabitants, to make this city as Tophet. Jer 19:13. And the houses of Jerusalem and the houses of the kings of Judah shall become, as the place Tophet, unclean, all the houses upon whose roofs they have burnt incense to the whole host of heaven and poured out drink-offerings to other gods."


  The purpose for which Jeremiah was to buy the earthen jar is told in Jer 19:10, and the meaning of breaking it in the valley of Benhinnom is shown in Jer 19:11-13. בּקבּק, from בּקק, to pour out, is a jar with a narrow neck, so called from the sound heard when liquid is poured out of it, although the vessel was used for storing honey, Kg1 14:3. The appellation יוצר, former of earthen vessels, i.e., potter, is given to denote the jar as one which, on being broken, would shiver into many fragments. Before "of the elders of the people" a verb seems to be awanting, for which cause many supply ולקחתּ (according to Jer 41:12; Jer 43:10, etc.), rightly so far as sense is concerned; but we are hardly entitled to assume a lacuna in the text. That assumption is opposed by the ו before מזּקני; for we cannot straightway presume that this ו was put in after the verb had dropped out of the text. In that case the whole word would have been restored. We have here rather, as Schnur. saw, a bold constructio praegnans, the verb "buy" being also joined in zeugma with "of the elders:" buy a jar and (take) certain of the elders; cf. similar, only less bold, zeugmatic constr. in Job 4:10; Job 10:12; Isa 58:5. "Elders of the priests," as in Kg2 19:2, probably identical with the "princes (שׂרי) of the priests," Ch2 36:14, are doubtless virtually the same as the "heads (ראשׁי) of the priests," Neh 12:7, the priests highest in esteem, not merely for their age, but also in virtue of their rank; just as the "elders of the people" were a permanent representation of the people, consisting of the heads of tribes, houses or septs, and families; cf. Kg1 8:1-3, and my Bibl. Archol. ii. S. 218. Jeremiah was to take elders of the people and of the priesthood, because it was most readily to be expected of them that the word of God to be proclaimed would find a hearing amongst them. As to the valley of Benhinnom, see on Jer 7:31. שׁער החרסוּת, not Sun-gate (after חרס, Job 9:7; Jdg 8:13), but Pottery or Sherd-gate, from חרס = חרשׂ, in rabbin. חרסית, potter's clay. The Chet. חרסוּת is the ancient form, not the modern (Hitz.), for the Keri is adapted to the rabbinical form. The clause, "which is before the Harsuth-gate," is not meant to describe more particularly the locality, sufficiently well known in Jerusalem, but has reference to the act to be performed there. The name, gate of חרסוּת, which nowhere else occurs, points no doubt to the breaking to shivers of the jar. Hence we are rather to translate Sherd-gate than Pottery-gate, the name having probably arisen amongst the people from the broken fragments which lay about this gate. Comm. are not at one as to which of the known city gates is meant. Hitz. and Kimchi are wrong in thinking of a gate of the court of the temple—the southern one. The context demands one of the city gates, two of which led into the Benhinnom valley: the Spring-or Fountain-gate at the south-east corner, and the Dung-gate on the south-west side of Zion; see on Neh 3:13-15. One of these two must be meant, but which of them it cannot be decided. there Jeremiah is to cry aloud the words which follow, Jer 19:3-8, and which bear on the kings of Judah and the inhabitants of Jerusalem. "Kings" in the plural, as in Jer 13:13, because the matter concerned not the reigning king only, but his successors too, who had been guilty of the sins to be punished.


  Jer 19:3-5


  In Jer 19:3-5 the threatening is summarily set forth. Horrible evil will the Lord bring on this place, i.e., Jerusalem. The ears of every one that hears it will tingle, so utterly stunning will the news of it turn out to be; cf. Kg2 21:12 and Sa1 3:11, where we find תּצלּינה; cf. Ew. 197, a. This they have brought on themselves by their dreadful sins. They have forsaken Jahveh, disowned this place; נכּר , prop. find strange, Deu 32:27, then treat as strange, deny, Job 21:29. In substance: they have not treated Jerusalem as the city of the sanctuary of their God, but, as it mentioned after, they have burnt incense in it to other (strange) gods. The words: they and their fathers, and the kings of Judah, are not the subject to "knew not," as is "they and their," etc., in Jer 9:15; Jer 16:13, but to the preceding verb of the principal clause. "And have filled the city with the blood of innocents." This Grot. and others understand by the blood of the children slain for Moloch; and for this, appeal is made to Psa 106:37., where the pouring out of innocent blood is explained to be that of sons and daughters offered to idols. But this passage cannot be the standard for the present one, neither can the statement that here we have to deal with idolatry alone. This latter is petitio principii. If shedding the blood of innocents had been said of offerings to Moloch, then Jer 19:5 must be taken as epexegesis. But in opposition to this we have not only the parallelism of the clauses, but also and especially the circumstance, that not till Jer 19:5 is mention made of altars on which to offer children of Moloch. We therefore understand the filling of Jerusalem with the blood of innocents, according to Jer 7:6, cf. Jer 2:34 and Jer 22:3, Jer 22:17, of judicial murder or of bloody persecution of the godly; and on two grounds: 1. because alongside of idolatry we always find mentioned as the chief sin the perversion of justice to the shedding of innocent blood (cf. the passages cited), so that this sin would not likely be omitted here, as one cause of the dreadful judgment about to pass on Jerusalem; 2. because our passage recalls the very wording of Kg2 21:16, where, after mentioning his idolatry, it is said of Manasseh: Also innocent blood hath he shed, until he made Jerusalem full (מלּא) to the brink.


  The climax in the enumeration of sins in these verses is accordingly this: 1. The disowning of the holiness of Jerusalem as the abode of the Lord by the public practice of idolatry; 2. the shedding of innocent blood as extremity of injustice and godless judicial practices; 3. as worst of all abominations, the building of altars for burning their own children to Moloch. That the Moloch-sacrifices are mentioned last, as being worst of all, is shown by the three relative clauses: which I have not commanded, etc., which by an impassioned gradation of phrases mark God's abomination of these horrors. On this subject cf. Jer 7:31 and Jer 32:35.


  Jer 19:6-13


  In Jer 19:6-13 the threatened punishment is given again at large, and that in two strophes or series of ideas, which explain the emblematical act with the pitcher. The first series, Jer 19:6-9, is introduced by בּקּותי, which intimates the meaning of the pitcher; and the other, Jer 19:10-13, is bound up with the breaking of the pitcher. But both series are, Jer 19:6, opened by the mention of the locality of the act. As Jer 19:5 was but an expansion of Jer 7:31, so Jer 19:6 is a literal repetition of Jer 7:32. The valley of Benhinnom, with its places for abominable sacrifices (תּפת, see on Jer 7:32), shall in the future be called Valley of Slaughter; i.e., at the judgment on Jerusalem it will be the place where the inhabitants of Jerusalem and Judah will be slain by the enemy. There God will make void (בּקּותי, playing on בּקבּק), i.e., bring to nothing; for what is poured out comes to nothing; cf. Isa 19:3. There they shall fall by the sword in such numbers that their corpses shall be food for the beasts of prey (cf. Jer 7:33), and the city of Jerusalem shall be frightfully ravaged (Jer 19:8, cf. Jer 18:16; Jer 25:9, etc.). מכּתה (plural form of suffix without Jod; cf. Ew. 258, a), the wounds she has received.—In Jer 19:9 is added yet another item to complete the awful picture, the terrible famine during the siege, partly taken from the words of Deu 28:53. and Lev 26:29. That this appalling misery did actually come about during the last siege by the Chaldeans, we learn from Lam 4:10.—The second series, Jer 19:10-13, is introduced by the act of breaking the pitcher. This happens before the eyes of the elders who have accompanied Jeremiah thither: to them the explanatory word of the Lord is addressed. As the earthen pitcher, so shall Jerusalem—people and city—be broken to pieces; and that irremediably. This is implied in: as one breaks a potter's vessel, etc. (הרפה for הרפא). The next clause: and in Tophet they shall bury, etc., is omitted by the lxx as a repetition from Jer 7:32, and is object to by Ew., Hitz., and Graf, as not being in keeping with its context. Ew. proposes to insert it before "as one breaketh;" but this transposition only obscures the meaning of the clause. It connects very suitably with the idea of the incurable breaking in sunder. Because the breaking up of Jerusalem and its inhabitants shall be incurable, shall be like the breaking of a pitcher dashed into countless fragments, therefore there will be lack of room in Jerusalem to bury the dead, and the unclean places of Tophet will need to be used for that purpose. With this the further thought of Jer 19:12 and Jer 19:13 connects simply and suitably. Thus (as had been said at Jer 19:11) will I do unto this place and its inhabitants, ולתת, and that to make the city as Tophet, i.e., not "a mass of sherds and rubbish, as Tophet now is" (Graf); for neither was Tophet then a rubbish-heap, nor did it so become by the breaking of the pitcher. But Josiah had turned all the place of Tophet in the valley of Benhinnom into an unclean region (Kg2 23:10). All Jerusalem shall become an unclean place like Tophet. This is put in so many words in Jer 19:13 : The houses of Jerusalem shall become unclean like the place Tophet, namely, all houses on whose roofs idolatry has been practised. The construction of הטּמאים causes some difficulty. The position of the word at the end disfavours our connecting it with the subject בּתּי, and so does the article, which does not countenance its being taken as predicate. To get rid of the article, J. D. Mich. and Ew. sought to change the reading into תּפתּה טמאים, after Isa 30:33. But תּפתּה means a Tophet-like place, not Tophet itself, and so gives no meaning to the purpose. No other course is open than to join the word with "the place Tophet:" like the place Tophet, which is unclean. The plural would then be explained less from the collective force of מקום than from regard to the plural subject. "All the houses" opens a supplementary definition of the subject: as concerning all houses; cf. Ew. 310, a. On the worship of the stars by sacrifice on the housetops, transplanted by Manasseh to Jerusalem, see the expos. of Zep 1:5 and Kg2 21:3. 'והסּך, coinciding literally with Jer 7:18; the inf. absol. being attached to the verb. finit. of the former clause (Ew. 351, c.).—Thus far the word of the Lord to Jeremiah, which he was to proclaim in the valley of Benhinnom.—The execution of the divine commission is, as being a matter of course, not expressly recounted, but is implied in Jer 19:14 as having taken place.


  Jer 19:14


  The Prophet Jeremiah and the Temple-Warden Pashur.—Jer 19:14. When Jeremiah, having performed the divine command, returned from Tophet to the city, he went into the court of the house of God and spoke to the people assembled there, v. 15: "Thus hath said Jahveh of hosts, the God of Israel: Behold, I bring upon this city, and all its cities, all the evil that I have pronounced against it, because they stiffened their necks not to hear my words." "All the people" is the people present in the court of the temple as distinguished from the men who had accompanied Jeremiah into the valley of Benhinnom (Jer 19:10). מבי, the א having dropped off, as in Jer 39:16; Kg1 21:21, Kg1 21:29; Sa2 5:2, and often. "All its cities" are the towns that belonged to Jerusalem, were subject to it (Jer 34:1); in other words, the cities of Judah, Jer 1:15; Jer 9:10, etc. All the evil that I have pronounced against it, not merely in the valley of Benhinnom (Jer 19:3-13), but generally up till this time, by the mouth of Jeremiah. If we limit the reference of this view to the prophecy in Tophet, we must assume, with Ng., that Jeremiah repeated the substance of it here; and besides, that prophecy is not in keeping with "all its cities," inasmuch as it (Jer 19:3-13) deals with Jerusalem alone. Apparently Jeremiah must have said more than is written in the verse, and described the evil somewhat more closely; so that the new matter spoken by him here consists in the "Behold I bring," etc., i.e., in his forewarning them of the speedy fulfilment of the threatenings against Jerusalem and Judah, as was the case with the prophecy in the valley of Benhinnom, which also, Jer 19:3, begins with הנני מביא. On "they stiffened their necks," etc., cf. Jer 17:23; Jer 7:26.


  Jeremiah 20


  Jer 20:1-3


  When the chief overseer of the temple, Pashur, heard this prophecy, he had the prophet beaten, and put him over-night in the stocks at the upper gate of Benjamin in the temple. Pashur is by the appellation: son of Immer, distinguished from other priests of this name, e.g., Pashur, son of Malchijah, Ch1 9:12. It cannot be determined whether Immer is here the name of the 16th class of priests (Ch1 24:14) or of one of the greater priestly clans (Ezr 2:37; Neh 7:40). Pashur held the office of פּקיד נגיד, chief overseer in the house of God. נגיד is an official name attached to פּקיד to explain it. In the latter word lies the idea of overseeing, while the former denotes the official standing or rank of the overseer. The position of נגיד was a high one, as may be seen from the fact that the priest Zephaniah, who, according to Jer 29:26, held this post, is quoted in Jer 52:24 (Kg2 25:18) as next to the high priest. The compound expression without article implies that there were several נגידים of the temple. In Ch2 35:8 there are three mentioned under Josiah; which is not contradicted by Ch2 31:13; Ch1 9:11; Neh 11:11, where particular persons are called 'נגיד. As chief overseer of the temple, Pashur conceived it to be his duty to take summary magisterial steps against Jeremiah, for his public appearance in the temple. To put this procedure of the priest and temple-warden in its proper light, Jeremiah is designated by the name of his office, הנּביא.


  In virtue of the summary authority which belonged to him (cf. Jer 29:26), Pashur smote the prophet, i.e., caused him to be beaten with stripes, perhaps according to the precept Deu 25:3, cf. Co2 11:24, and then threw him into prison till the following day, and put him in the stocks. מהפּכת, twisting, was an instrument of torture by which the body was forced into a distorted, unnatural posture; the culprit's hands and feet were presumably bound, so as to keep the position so; see on Ch2 16:10, cf. with Act 16:24. The upper gate of Benjamin in the house of Jahveh is the northern gate at the upper, i.e., inner court of the temple, the same with the upper gate or the gate of the inner court, looking northwards, Eze 9:2 and Eze 8:3. By the designation "which is in the house," etc., it is distinguished from the city gate of like name, Jer 37:13; Jer 38:7.—When on the next day Pashur released the prophet from imprisonment, the latter made known to him the divine punishment for his misdeed: "Not Pashur will Jahveh call thy name, but Magor-Missabib" (i.e., Fear round about). The name is expressive of the thing. And so: Jahveh will call the name, is, in other words, He will make the person to be that which the name expresses; in this case, make Pashur to be an object of fear round about. Under the presumption that the name Magor-Missabib conveyed a meaning the most directly opposed to that of Pashur, comm. have in various ways attempted to interpret פּשׁחוּר. It is supposed to be composed of פּוּשׁ, Chald. augeri, and חוּר, nobilitas, with the force: abundantia claritatis (Rashi); or after Arab. fs̀, gloriatus est de nobilitate (Simonis); or from Arab. hsh, amplus fuit locus, and the Chald. סחור, circumcirca: de securitate circumcirca; or finally, by Ew., from פּשׁ from פּוּשׁ, spring, leap, rejoice (Mal 3:18), and חור = חול, joy round about. All these interpretations are arbitrary. פּוּשׁ sig. leap and gallop about, Mal 3:18 and Hab 1:8, and in Niph. Nah 3:18, to be scattered (see on Hab 1:8); and x#ap@f sig. in Lam 3:11 to tear. But the syllable chowr חור can by no means have the sig. of מסּביב claimed for it. Nor are there, indeed, sufficient grounds for assuming that Jeremiah turned the original name upside down in an etymological or philological reference. The new name given by Jeremiah to Pashur is meant to intimate the man's destiny. On "Fear round about," see on Jer 6:25. What the words of the new name signify is explained in Jer 20:4-6.


  Jer 20:4


  Jer 20:4. "For thus hath Jahveh said: Behold, I make thee a terror to thyself and to all thy friends, and they shall fall by the sword of their enemies and thine eyes behold it; and all Judah will I give into the hand of the king of Babylon, that he may carry them captive to Babylon and smite them with the sword. Jer 20:5. And I will give all the stores of this city, and all its gains, and all its splendour, and all the treasures of the kings of Judah will I give into the hand of their enemies, who shall plunder them and take and bring them to Babylon. Jer 20:6. And thou, Pashur, and all that dwell in thine house shall go into captivity, and to Babylon shalt thou come, and there die, and there be buried, thou and all thy friends, to whom thou hast prophesied lyingly."—Pashur will become a fear or terror to himself and all his friends, because of his own and his friend's fate; for he will see his friends fall by the sword of the enemy, and then he himself, with those of his house and his friends not as yet slain, will go forth into exile to Babylon and die there. So that not to himself merely, but to all about him, he will be an object of fear. Ng. wrongly translates נתנך למגור, I deliver thee up to fear, and brings into the text the contrast that Pashur is not to become the victim of death itself, but of perpetual fear of death. Along with Pashur's friends, all Judah is to be given into the hand of the king of Babylon, and be partly exiled to Babylon, partly put to death with the sword. All the goods and gear of Jerusalem, together with the king's treasures, are to be plundered and carried off by the enemy. We must not press "all thy friends" in Jer 20:4 and Jer 20:6; and so we escape the apparent contradiction, that while in Jer 20:4 it is said of all the friends that they shall die by the sword, it is said of all in Jer 20:6 that they shall go into exile. The friends are those who take Pashur's side, his partisans. From the last clause of Jer 20:6 we see that Pashur was also of the number of the false prophets, who prophesied the verse of Jeremiah's prediction, namely, welfare and peace (cf. Jer 23:17; Jer 14:13).—This saying of Jeremiah was most probably fulfilled at the taking of Jerusalem under Jechoniah, Pashur and the better part of the people being carried off to Babylon.


  Jer 20:7


  The Prophet's Complaints as to the Sufferings Met with in his Calling.—This portion contains, first, a complaint addressed to the Lord regarding the persecutions which the preaching of God's word draws down on Jeremiah, but the complaint passes into a jubilant cry of hope (Jer 20:7-13); secondly, a cursing of the day of his birth (Jer 20:13-18). The first complaint runs thus:


  Jer 20:7-13


  "Thou hast persuaded me, Jahveh, and I let myself be persuaded; Thou hast laid hold on me and hast prevailed. I am become a laughter the whole day long, every one mocketh at me. Jer 20:8. For as often as I speak, I must call out and cry violence and spoil, for the word of Jahveh is made a reproach and a derision to me all the day. Jer 20:9. And I said, I will not more remember nor speak more in His name; then was it in my heart as burning fire, shut up in my bones, and I become weary of holding out, and cannot. Jer 20:10. For I heard the talk of many: Fear round about! Report, and let us report him! Every man of my friendship lies in wait for my downfall: Peradventure he will let himself be enticed, that we may prevail against him and take our revenge on him. Jer 20:11. But Jahveh stands by me as a mighty warrior; therefore shall my persecutors stumble and not prevail, shall be greatly put to shame, because they have not dealt wisely, with everlasting disgrace which will not be forgotten. Jer 20:12. And, Jahveh of hosts that trieth the righteous, that seeth reins and heart, let me see Thy vengeance on them, for to Thee have I committed my cause. Jer 20:13. Sing to Jahveh, praise Jahveh, for He saves the soul of the poor from the hand of the evil-doers."


  This lament as to the hatred and persecution brought upon him by the preaching of the word of the Lord, is chiefly called forth by the proceedings, recounted in Jer 20:1, Jer 20:2, of the temple-warden Pashur against him. This is clear from the מגור ; for, as Nהg. truly remarks, the use of this expression against the prophet may certainly be most easily explained by the use he had so pregnantly made of it against one so distinguished as Pashur. Besides, the bitterness of the complaint, rising at last to the extent of cursing the day of his birth (Jer 20:14.), is only intelligible as a consequence of such ill-usage as Pashur had already inflicted on him. For although his enemies had schemed against his life, they had never yet ventured positively to lay hands on his person. Pashur first caused him to be beaten, and then had him kept a whole night long in the torture of the stocks. From torture like this his enemies might proceed even to taking his life, if the Lord did not miraculously shield him from their vengeance.—The complaint, Jer 20:7-13, is an outpouring of the heart to God, a prayer that begins with complaint, passes into confidence in the Lord's protection, and ends in a triumph of hope. In Jer 20:7 and Jer 20:8 Jeremiah complains of the evil consequences of his labours. God has persuaded him to undertake the office of prophet, so that he has yielded to the call of God. The words of Jer 20:7 are not an upbraiding, nor are they given in an upbraiding tone (Hitz.); for פּתּה does not mean befool, but persuade, induce by words to do a thing. חזק used transitively, but not as Kg1 16:22, overpower (Ros., Graf, etc.); for then it would not be in keeping with the following ותּוּכל, which after "overpower" would seem very feeble. It means: lay hold of; as usually in the Hiph., so here in Kal. It thus corresponds to חזקת יד, Isa 8:11, denoting the state of being laid hold of by the power of the Spirit of God in order to prophesy. תּוּכל, not: Thou hast been able, but: Thou hast prevailed, conquered. A sharp contrast to this is presented by the issue of his prophetic labours: I am become a laughing-stock all the day, i.e., incessantly. כּלּה, its (the people's) entirety = all the people.—In Jer 20:8 "call" is explained by "cry out violence and spoil:" complain of the violence and spoliation that are practised. The word of Jahveh is become a reproach and obloquy, i.e., the proclamation of it has brought him only contempt and obloquy. The two cases of כּי are co-ordinate; the two clauses give two reasons for everybody mocking at him. One is objective: so often as he speaks he can do nothing but complain of violence, so that he is ridiculed by the mass of the people; and one is subjective: his preaching brings him only disgrace. Most comm. refer "violence and spoiling" to the ill-usage the prophet experiences; but this does not exhaust the reference of the words.


  Jer 20:9


  After such bitter experiences, the thought arose in his soul: I will remember Him (Jahveh) no more, i.e., make no more mention of the Lord, nor speak in His name, labour as a prophet; but it was within him as burning fire. The subject is not expressed, but is, as Ros. and Hitz. rightly say, the word of Jahveh which is held back. "Shut up in my bones" is apposition to "burning fire," for אשׁ occurs elsewhere also as masc., e.g., Jer 48:45; Job 20:26; Psa 104:4. The word of God dwells in the heart; but from there outwards it acts upon his whole organism, like a fire shut up in the hollow of his bones, burning the marrow of them (Job 21:24), so that he can no longer bear to keep silence. The perfects "and I said," "and (then) it was," "and I became weary," are to be taken as preterites, expressing events that have several times been repeated, and so the final result is spoken in the imperf. I cannot.


  Jer 20:10-13


  Jer 20:10 gives the reason for the resolution, adopted but not carried out, of speaking no more in the name of the Lord. This was found in the reports that reached his ears of schemes against his life. The first clause is a verbal quotation from Psa 31:14, a lament of David in the time of Saul's persecutions. דּבּה, base, backbiting slander. The phrase: Fear round about, indicates, in the form of a brief popular saying, the dangerous case in which the prophet was, which his adversaries prepare for him by their repeating: Report him, we will report him.


  Report: here, report to the authorities as a dangerous man. Even those who are on friendly terms with him lie in wait for his fall. This phrase too is formed of phrases from the Psalms. On "am of my peace," cf. Psa 41:10; on צלעי, Psa 35:15; Psa 38:18; and on שׁמר, watch, lie in wait for, Psa 56:7; Psa 71:10. "Peradventure"—so they said—"he may let himself be enticed," sc. to say something on which a capital charge may be founded (Graf). With "that we may prevail against him," cf. Jer 1:19; Jer 15:20.—At Jer 20:11 the lament rises into confidence in the Lord, springing from the promise given to him by God at his call. אותי (for אתּי) יהוה recalls Jer 1:19; Jer 15:20.The designation of God as גּבּור is formed after Jer 15:21. Because the Lord has promised to deliver him out of the hand of the עריצים, violent, he now calls him a hero using violence, and on this founds his assurance that his persecutors will accomplish nothing, but will come to a downfall, to shame, and be covered with never-dying, never-to-be-forgotten disgrace. Because they have dealt not wisely, i.e., foolishly, see on Jer 10:21; not: because they did not prosper, which would give a weak, superfluous idea, since their not prospering lies already in בּושׁ, spe frustrari. This disgrace will befall the persecutors, because the Lord of hosts will, as Searcher of hearts, take the part of the righteous, and will take vengeance on their foes. This is the force of Jer 20:12, which, with a few changes, is repeated from Jer 11:20.—In this trustfulness his soul rises to a firm hope of deliverance, so that in Jer 20:13 he can call on himself and all the godly to praise God, the Saviour of the poor. Cf. Psa 31:8; Psa 35:9-10, Psa 35:28, etc.


  Jer 20:14-18


  The day of his birth cursed.—Jer 20:14. "Cursed be the day wherein I was born! The day my mother bare me, let it not be blessed! Jer 20:15. Cursed be the man that brought the good tidings to my father, saying: A man-child is born to thee, who made him very glad. Jer 20:16. Let that man be as the cities which Jahveh overthrew without repenting; let him hear crying in the morning and a war-cry at noon-tide, Jer 20:17. Because he slew me not from the womb, and so my mother should have been my grave, and her womb should have been always great. Jer 20:18. Wherefore am I come forth out of the womb to see hardship and sorrow, and that my days should wear away in shame?"


  Inasmuch as the foregoing lamentation had ended in assured hope of deliverance, and in the praise rendered to God therefor, it seems surprising that now there should follow curses on the day of his birth, without any hint to show that at the end this temptation, too, had been overcome. For this reason Ew. wishes to rearrange the two parts of the complaint, setting Jer 20:14-18 before Jer 20:7-12. This transposition he holds to be so unquestionably certain, that he speaks of the order ad numbering of the verses in the text as an example, clear as it is remarkable, of displacement. But against this hypothesis we have to consider the improbability that, if individual copyists had omitted the second portion (Jer 20:14-18) or written it on the margin, others should have introduced it into an unsuitable place. Copyists did not go to work with the biblical text in such an arbitrary and clumsy fashion. Nor is the position occupied by the piece in question so incomprehensible as Ew. imagines. The cursing of the day of his birth, or of his life, after the preceding exaltation to hopeful assurance is not psychologically inconceivable. It may well be understood, if we but think of the two parts of the lamentation as not following one another in the prophet's soul in such immediate succession as they do in the text; if we regard them as spiritual struggles, separated by an interval of time, through which the prophet must successively pass. In vanquishing the temptation that arose from the plots of his enemies against his life, Jeremiah had a strong support in the promise which the Lord gave him at his call, that those who strove against him should not prevail against him; and the deliverance out of the hand of Pashur which he had just experience, must have given him an actual proof that the Lord was fulfilling His promise. The feeling of this might fill the trembling heart with strength to conquer his temptation, and to elevate himself again, in the joyful confidence of faith, to the praising of the Lord, who delivers the soul of the poor from the hand of the ungodly. But the power of the temptation was not finally vanquished by the renewal of his confidence that the Lord will defend him against all his foes. The unsuccess of his mission might stir up sore struggles in his soul, and not only rob him of all heart to continue his labours, but excite bitter discontent with a life full or hardship and sorrow—a discontent which found vent in his cursing the day of his birth.


  The curse uttered in Jer 20:14-18 against the day of his birth, while it reminds us of the verses, Jer 3:3., in which Job curses the day of his conception and of his birth, is markedly distinguished in form and substance from that dreadful utterance of Job's. Job's words are much more violent and passionate, and are turned directly against God, who has given life to him, to a man whose way is hid, whom God hath hedged round. Jeremiah, on the other hand, curses first the day of his birth (Jer 20:14), then the man that brought his father the joyful news of the birth of a son (Jer 20:15-17), because his life is passing away in hardship, trials, sorrow, and shame, without expressly blaming God as the author of that life.


  Jer 20:14


  The day on which I was born, let it be cursed and not blessed, sc. because life has never been a blessing to me. Job wishes that the day of his birth and the night of his conception may perish, be annihilated.


  Jer 20:15


  In the curse on the man that brought the father the news of the birth, the stress lies on the clause, "who made him very glad," which goes to strengthen בּשּׂר, εὐαγγελίζεσθαι, a clause which is subordinated to the principal clause without any grammatical connection (cf. Ew. 341, b). The joy that man gave the father by his news is become to the son a source of bitter grief.


  Jer 20:16


  He wishes the fate of Sodom (Gen 19:25), namely ruin, to befall that man. ולא נחם, and may He (Jahveh) not let it repent Him, is adverbially used: without feeling compunction for the destruction, i.e., without pity. In Jer 20:16 destruction is depicted under the figure of the terrors of a town beleaguered by enemies and suddenly taken. זעקה, the wailing cry of the afflicted townspeople; תּרוּעה, the war-cry of the enemies breaking in; cf. Jer 15:8.


  Jer 20:17-18


  tells why the curse should fall on that man: because (אשׁר, causal) he slew me not from the womb, i.e., according to what follows: while yet in the womb, and so (ותּהי with ו consec.) my mother would have become my grave. Logically considered, the subject to מותתני can only be the man on whom the curse of Jer 20:15 is pronounced. But how could the man kill the child in the mother's womb? This consideration has given occasion to various untenable renderings. Some have taken "from the womb," according to Job 3:11, in the sense: immediately after birth, simul ac ex utero exiissem (Ros.). This is grammatically fair enough, but it does not fall in with the context; for then the following Vav consec. must be taken as having the negative force "or rather," the negation being repeated in the next clause again (Ros., Graf). Both these cases are grammatically inadmissible. Others would supply "Jahveh" as subject to מותתני, or take the verb as with indefinite subject, or as passive. But to supply "Jahveh" is quite arbitrary; and against the passive construction it must be said that thus the causal nexus, indicated by אשׁר, between the man on whom the curse is to fall and the slaying of the child is done away with, and all connection for the אשׁר with what precedes would be lost. The difficulty arising from simply accepting the literal meaning is solved by the consideration, that the curse is not levelled against any one particular person. The man that was present at the birth, so as to be able to bring the father the news of it, might have killed the child in the mother's womb. Jeremiah is as little thinking how this could happen as, in the next words, he is of the possibility of everlasting pregnancy. His words must be taken rhetorically, not physiologically. That pregnancy is everlasting that has no birth at the end of it.—In Jer 20:18 a reason for the curse is given, in that birth had brought him only a life of hardship and sorrow. To see hardship, i.e., experience, endure it. His days pass away, vanish in shame, i.e., shame at the discomfiture of hopes; for his life-calling produces no fruit, his prophetic work is in vain, since he cannot save his people from destruction.


  The curse on the day of birth closes with a sigh at the wretchedness of life, without any hint that he again rises to new joyful faith, and without God's reprimanding him for his discontent as in Jer 11:19. This difficulty the comm. have not touched upon; they have considered only the questions: how at all such a curse in the mouth of a prophet is to be defended; and whether it is in its right place in this connection, immediately after the words so full of hope as Jer 20:11. (cf. Ng.). The latter question we have already discussed art the beginning of the exposition of these verses. As to the first, opinions differ. Some take the curse to be a purely rhetorical form, having no object whatsoever. For, it is said, the long past day of his birth is as little an object on which the curse could really fall, as is the man who told his father of the birth of a son—a man who in all probability never had a real existence (Ng.). To this view, ventured so early as Origen, Cor. a Lap. has justly answered: obstat, quod dies illa exstiterit fueritque creatura Dei; non licet autem maledicere alicui creaturae Dei, sive illa praesens sit sive praeterita. Others, as Calv., espied in this cursing quasi sacrilegum furorem, and try to excuse it on the ground that the principium hujus zeli was justifiable, because Jeremiah cursed the day of his birth not because of personal sufferings, sicknesses, poverty, and the like, but quoniam videret se perdere operam, quum tamen fideliter studeret eam impendere in salutem populi, deinde quum videret doctrinam Dei obnoxiam esse probris et vituperationibus, quum videret impios ita procaciter insurgere, quum videret totam pietatem ita haberi ludibrio. But the sentence passed, that the prophet gravissime peccaverit ut esset contumeliosus in Deu, is too severe one, as is also that of the Berleburg Bible, that "Jeremiah therein stands for an example of warning to all faithful witnesses for the truth, showing that they should not be impatient of the reproach, contempt, derision, and mockery that befall them on that account, if God's long-suffering bears with the mockers so long, and ever delays His judgments." For had Jeremiah sinned so grievously, God would certainly have reproached him with his wrong-doing, as in Jer 15:19. Since that is not here the case, we are not entitled to make out his words to be a beacon of warning to all witnesses for the truth. Certainly this imprecation was not written fore our imitation; for it is doubtless an infirmitas, as Seb. Schm. called it—an outbreak of the striving of the flesh against the spirit. But it should be to us a source of instruction and comfort. From it we should, on the one hand, learn the full weight of the temptation, so that we may arm ourselves with prayer in faith as a weapon against the power of the tempter; on the other hand, we should see the greatness of God's grace, which raises again those that are stumbling to their fall, and does not let God's true servants succumb under the temptation, as we gather from the fact, that the Lord does not cast off His servant, but gives him the needed strength for carrying on the heavy labours of his office.—The difficulty that there is no answer from the Lord to this complaint, neither by way of reprimand nor of consolation, as in Jer 12:5., Jer 15:10, Jer 15:19., is solved when we consider that at his former complainings the Lord had said to him all that was needed to comfort him and raise him up again. A repetition of those promises would have soothed his bitterness of spirit for a time, perhaps, but not permanently. For the latter purpose the Lord was silent, and left him time to conquer from within the temptation that was crushing him down, by recalling calmly the help from God he had so often hitherto experienced in his labours, especially as the time was now not far distant in which, by the bursting of the threatened judgment on Jerusalem and Judah, he should not only be justified before his adversaries, but also perceive that his labour had not been in vain. And that Jeremiah did indeed victoriously struggle against this temptation, we may gather from remembering that hereafter, when, especially during the siege of Jerusalem under Zedekiah, he had still sorer afflictions to endure, he no longer trembles or bewails the sufferings connected with his calling.


  Jeremiah 21


  II. Special Predictions of the Judgment to Be Accomplished by the Chaldeans, and of the Messianic Salvation—Jeremiah 21-33


  These predictions are distinguished from the discourses of the first section, in regard to their form, by special headings assigning precisely the occasion and the date of the particular utterances; and in regard to their substance, by the minute detail with which judgment and salvation are foretold. They fall into two groups. In Jer 21-29 is set forth in detail the judgment to be executed upon Judah and the nations by Nebuchadnezzar, king of Babylon; and in Jer 30-33 the restoration of Judah and Israel on the expiry of the period of punishment.


  A. The Predictions of Judgment on Judah and the Nations—Jeremiah 21-29


  Although these prophecies deal first and chiefly with the judgment which the king of Babylon is to execute on Judah, yet they at the same time intimate that a like fate is in store for the surrounding nations. And in them there is besides a foreshadowing of the judgment to come on Babylon after the expiration of the period appointed for the domination of the Chaldeans, and in brief hints, of the redemption of Israel from captivity in Babylon and other lands into which it has been scattered. They consist of three prophetic pieces, of which the middle one only, Jer 25, forms one lengthy continuous discourse, while the two others are composed of several shorter or longer utterances; the latter two being arranged around the former as a centre. In the first piece the necessity of judgment is shown by means of an exposure of the profound corruption of the leaders of the people, the kings and the false prophets, and of the people itself; this being done with a view to check the reigning depravity and to bring back Israel to the true God. In the discourse of Jer 25 the judgment is set forth with comprehensive generalness. In the third piece, Jer 26-29, the truth of this declaration is confirmed, and defended against the gainsaying of priests and prophets, by a series of utterances which crush all hopes and all attempts to avert the ruin of Jerusalem and Judah.—This gathering together of the individual utterances and addresses into longer discourse-like compositions, and the grouping of them around the central discourse Jer 25, is evidently a part of the work of editing the book but was doubtless carried out under the direction of the prophet by his assistant Baruch.


  The Shepherds and Leaders of the People—Jeremiah 21-24


  Under this heading may be comprehended the contents of these four chapters; for the nucleus of this compilation is formed by the prophecy concerning the shepherds of the people, the godless last kings of Judah and the false prophets, in Jer 22 and 23, while Jer 21:1-14 is to be regarded as an introduction thereto, and Jer 24:1-10 a supplement. The aim of this portion of prophetic teaching is to show how the covenant people has been brought to ruin by its corrupt temporal and spiritual rulers, that the Lord must purge it by sore judgments, presently to fall on Judah through Nebuchadnezzar's instrumentality. This is to be done in order to root out the ungodly by sword, famine, and pestilence, and so to make the survivors His true people again by means of right shepherds whom He will raise up in the true branch of David. The introduction, Jer 21:1-14, contains deliverances regarding the fate of King Zedekiah, the people, and the city, addressed by Jeremiah, at the beginning of the siege of Jerusalem by the Chaldeans, to the men sent to him from the king, in reply to the request for intercession with the Lord; the answer being to the effect that God will punish them according to the fruit of their doings. Then follow in order the discourse against the corrupt rulers, especially Kings Jehoahaz, Jehoiakim, and Jechoniah, Jer 22, with a promise that the remainder of the Lord's flock will be gathered again and blessed with a righteous shepherd (Jer 23:1-8), and next threatenings against the false prophets (Jer 23:9-40); the conclusion of the whole being formed by the vision of the two baskets of figs, Jer 24:1-10, which foreshadows the fate of the people carried away to Babylon with Jehoiachin and of those that remained in the land with Zedekiah.—The several long constituent portions of this "word of God," united into a whole by the heading Jer 21:1, belong to various times. The contents of Jer 21:1-14 belong to the first period of the Chaldean siege, i.e., the ninth year of Zedekiah; the middle portion, Jer 22 and 23, dates from the reigns of Jehoiakim and Jehoiachin; the conclusion, Jer 24:1-10, is from the beginning of the reign of Zedekiah, not long after Jehoiachin and the best part of the people had been carried off to Babylon.—As to the joining of Jer 22 and 23 with Jer 21:1-14, Ewald rightly says that Jeremiah made use of the opportunity furnished by the message of the king to him of speaking plainly out regarding the future destiny of the whole kingdom, as well as in an especial way with regard to the royal house, and the great men and leaders of the people; and that he accordingly gathered into this part of the book all he had hitherto publicly uttered concerning the leaders of the people, both kings and temporal princes, and also prophets and priests. This he did in order to disclose, regardless of consequences, the causes for the destruction of the kingdom of Judah and the city Jerusalem by the Chaldean; while the brief promise of a future gathering again of the remnant of the scattered flock, introduced at Jer 23:1-8, is to show that, spite of the judgment to fall on Judah and Jerusalem, the Lord will yet not wholly cast of His people, but will at a future time admit them to favour again. For the confirmation of this truth there is added in Jer 24:1-10 the vision of the two baskets of figs.


  Jer 21:1


  The Taking of Jerusalem by the Chaldeans.—Jer 21:1 and Jer 21:2. The heading specifying the occasion for the following prediction. "The word of the Lord came to Jeremiah when King Zedekiah sent unto him Pashur the son of Malchiah, and Zephaniah the son of Maaseiah the priest, saying: Inquire now of Jahveh for us, for Nebuchadrezzar the king of Babylon maketh war against us; if so be that the Lord will deal with us according to all His wondrous works, that he may go up from us." The fighting of Nebuchadrezzar is in Jer 21:4 stated to be the besieging of the city. From this it appears that the siege had begun ere the king sent the two men to the prophet. Pashur the son of Malchiah is held by Hitz., Graf, Ng., etc., to be a distinguished priest of the class of Malchiah. But this is without sufficient reason; for he is not called a priest, as is the case with Zephaniah the son of Maaseiah, and with Pashur the son of Immer (Jer 21:1). Nor is anything proved by the circumstance that Pashur and Malchiah occur in several places as the names of priests, e.g., Ch1 9:12; for both names are also used of persons not priests, e.g., Malchiah, Ezr 10:25, Ezr 10:31, and Pashur, Jer 38:1, where this son of Gedaliah is certainly a laic. From this passage, where Pashur ben Malchiah appears again, it is clear that the four men there named, who accused Jeremiah for his speech, were government authorities or court officials, since in Jer 38:4 they are called שׂרים. Ros. is therefore right in saying of the Pashur under consideration: videtur unus ex principibus sive aulicis fuisse, cf. Jer 38:4. Only Zephaniah the son of Maaseiah is called priest; and he, acc. to Jer 29:25; Jer 37:3; Jer 52:24, held a high position in the priesthood. Inquire for us of Jahveh, i.e., ask for a revelation for us, as Kg2 22:13, cf. Gen 25:22. It is not: pray for His help on our behalf, which is expressed by התפּלּל בּעדנוּ, Jer 37:3, cf. Jer 52:2. In the request for a revelation the element of intercession is certainly not excluded, but it is not directly expressed. But it is on this that the king founds his hope: Peradventure Jahveh will do with us (אותנוּ for אתּנוּ) according to all His wondrous works, i.e., in the miraculous manner in which He has so often saved us, e.g., under Hezekiah, and also, during the blockade of the city by Sennacherib, had recourse to the prophet Isaiah and besought his intercession with the Lord, Kg2 19:2., Isa 37:2. That he (Nebuch.) may go up from us. עלה, to march against a city in order to besiege it or take it, but with מעל, to withdraw from it, cf. Jer 37:5; Kg1 15:19. As to the name Nebuchadrezzar, which corresponds more exactly than the Aramaic-Jewish Nebuchadnezzar with the Nebucadurriusur of the inscriptions (נבו כדר אצר, i.e., Nebo coronam servat), see Comm. on Daniel at Dan 1:1.


  Jer 21:3


  The Lord's reply through Jeremiah consists of three parts: a. The answer to the king's hope that the Lord will save Jerusalem from the Chaldeans (Jer 21:4-7); b. The counsel given to the people and the royal family as to how they may avert ruin (Jer 21:8-12); c. The prediction that Jerusalem will be punished for her sins (Jer 21:13 and Jer 21:14).


  Jer 21:3-6


  The answer.—Jer 21:3. "And Jeremiah said to them: Thus shall ye say to Zedekiah: Jer 21:4. Thus hath Jahveh the God of Israel said: Behold, I turn back the weapons of war that are in your hands, wherewith ye fight against the king of Babylon and the Chaldeans, which besiege you without the walls, and gather them together into the midst of this city. Jer 21:5. And I fight against you with outstretched hand and strong arm, and with anger and fury and great wrath, Jer 21:6. And smite the inhabitants of this city, both man and beast; of a great plague they shall die. Jer 21:7. And afterward, saith Jahveh, I will give Zedekiah the king of Judah, and his servants, and the people—namely, such as in this city are left of the plague, of the sword, and of the famine—into the hand of Nebuchadrezzar king of Babylon, and into the hand of their enemies, and into the hand of those that seek after their life, that he may smite them according to the sharpness of the sword, not spare them, neither have pity nor mercy." This answer is intended to disabuse the king and his servants of all hope of help from God. So far from saving them from the Chaldeans, God will fight against them, will drive back into the city its defenders that are still holding out without the walls against the enemy; consume the inhabitants by sword, pestilence, famine; deliver the king, with his servants and all that survive inside the lines of the besiegers, into the hand of the latter, and unsparingly cause them to be put to death. "I make the weapons of war turn back" is carried on and explained by "I gather them into the city." The sense is: I will bring it about that ye, who still fight without the walls against the beleaguerers, must turn back with your weapons and retreat into the city. "Without the walls" is not to be joined to מסב, because this is too remote, and מחוּץ is by usage locative, not ablative. It should go with "wherewith ye fight," etc.: wherewith ye fight without the walls against the beleaguering enemies. The siege had but just begun, so that the Jews were still trying to hinder the enemy from taking possession of stronger positions and from a closer blockade of the city. In this they will not succeed, but their weapons will be thrust back into the city.


  Jer 21:7


  The Lord will make known His almighty power not for the rescue but for the chastisement of Judah. The words "with outstretched hand and strong arm" are a standing figure for the miraculous manifestation of God's power at the release of Israel from Egypt, Deu 4:34; Deu 5:15; Deu 26:8. This power He will now exercise upon Israel, and execute the punishment threatened against apostasy at the renewal of the covenant by Moses in the land of Moab. The words גּדול...בּאף are from Deu 29:27. The inhabitants of Jerusalem are to perish during the siege by pestilence and disease, and the remainder, including the king and his servants, to be mercilessly massacred. "Great pestilence" alone is mentioned in Jer 21:6, but in Jer 21:7 there are sword and famine along with it. The ואת before הנּשׁארים seems superfluous and unsuitable, since besides the king, his servants and the people, there could be none others left. The lxx have therefore omitted it, and Hitz., Ew., Graf, and others propose to erase it. But the ו may be taken to be explicative: namely, such as are left, in which case ואת serves to extend the participial clause to all the persons before mentioned, while without the ואת the 'הנּשׁארים וגו could be referred only to העם. "Into the hand of their enemies" is rhetorically amplified by "into the hand of those that seek," etc., as in Jer 19:7, Jer 19:9; Jer 34:20, etc.; לפי חרב, according to the sharpness (or edge) of the sword, i.e., mercilessly (see on Gen 34:26; in Jer. only here), explained by "not spare them," etc., cf. Jer 13:14.


  Jer 21:8-10


  The counsel given to the people and royal family how to escape death.—Jer 21:8. "And unto the people thou shalt say: Thus hath Jahveh said: Behold, I set before you the way of life and the way of death. Jer 21:9. He that abideth in this city shall die by sword, by famine, and by pestilence; but he that goeth out and falleth to the Chaldeans that besiege you, he shall live, and have his soul for a prey. Jer 21:10. For I have set my face on this city for evil and not for good, saith Jahveh; into the hand of the king of Babylon shall it be given, who shall burn it with fire. Jer 21:11. And to the house of the king of Judah: Hear the word of Jahveh: Jer 21:12. House of David! thus hath Jahveh said: Hold judgment every morning, and save the despoiled out of the hand of the oppressor, lest my fury break forth as fire, and burn unquenchably, because of the evil of your doings." What the prophet is here to say to the people and the royal house is not directly addressed to the king's envoy, but is closely connected with the answer he was to give to the latter, and serves to strengthen the same. We need not be hampered by the assumption that Jeremiah, immediately after that answer, communicated this advice, so that it might be made known to the people and to the royal house. The counsel given in Jer 21:8-12 to the people was during the siege repeatedly given by Jeremiah both to the king and to the people, cf. Jer 38:1., Jer 38:17., and Jer 27:11., and many of the people acted by his advice, cf. Jer 38:19; Jer 39:9; Jer 52:15. But the defenders of the city, the authorities, saw therein treason, or at least a highly dangerous discouragement to those who were fighting, and accused the prophet as a traitor, Jer 38:4., cf. Jer 37:13. Still Jeremiah, holding his duty higher than his life, remained in the city, and gave as his opinion, under conviction attained to only by divine revelation, that all resistance is useless, since God has irrevocably decreed the destruction of Jerusalem as a punishment for their sins. The idea of Jer 21:7 is clothed in words taken from Deu 30:15, cf. Deu 11:26. ישׁב , Jer 21:9, as opposed to יצא, does not mean: to dwell, but: to sit still, abide. To fall to the Chaldeans, i.e., to go over to them, cf. Jer 37:14; Jer 39:9; Kg2 25:11; על is interchanged with אל, Jer 37:13; Jer 38:19; Jer 52:15. The Chet. יחיה is right, corresponding to ימוּת; the Keri וחיה is wrong. His life shall be to him for a prey, i.e., he shall carry it thence as a prey, i.e., preserve it. Jer 21:10 gives the reason for the advice given. For I have set my face, cf. Jer 44:11, recalls Amo 9:4, only there we have עיני for פּני, as in Jer 24:6. To set the face or eye on one means: to pay special heed to him, in good (cf. Jer 39:12) or in evil sense; hence the addition, "for evil," etc.


  Jer 21:11-12


  The kingly house, i.e., the king and his family, under which are here comprehended not merely women and children, but also the king's companions, his servants and councillors; they are counselled to hold judgment every morning. דּין משׁפּט = דּין דּין, Jer 5:28; Jer 22:16, or שׁפט, Lam 3:59; Kg1 3:28. לבּקר distributively, every morning, as Amo 4:4. To save the despoiled out of the hand of the oppressor means: to defend his just cause against the oppressor, to defend him from being despoiled; cf. Jer 22:3. The form of address; House of David, which is by a displacement awkwardly separated from שׁמעוּ, is meant to remind the kingly house of its origin, its ancestor David, who walked in the ways of the Lord.—The second half of the verse, "lest my fury," etc., runs like Jer 4:4.


  Jer 21:13-14


  The chastisement of Jerusalem.—Jer 21:13. "Behold, I am against thee, inhabitress of the valley, of the rock of the plain, saith Jahveh, ye who say: Who shall come down against us, and who shall come into our dwellings? Jer 21:14. And will visit you according to the fruit of your doings, saith Jahveh, and kindle a fire in her forest, that it may devour all her surroundings." This threatening is levelled against the citizens of Jerusalem, who vaunted the impregnableness of their city. The inhabitress of the valley is the daughter of Zion, the population of Jerusalem personified. The situation of the city is spoken of as עמק, ravine between mountains, in respect that Jerusalem was encircled by mountains of greater height (Psa 125:2); and as rock of the plain, i.e., the region regarded as a level from which Mount Zion, the seat of the kingdom, rose, equivalent to rock of the field, Jer 17:3. In the "rock" we think specially of Mount Zion, and in the "valley" of the so-called lower city. The two designations are chosen to indicate the strong situation of Jerusalem. On this the inhabitants pride themselves, who say: Who shall come down against us? יחת for ינחת, from נחת; cf. Ew. 139, c. Dwellings, cf. Jer 25:30, not cities or refuge or coverts of wild animals; מעון has not this force, but can at most acquire it from the context; see Del. on Psa 26:8. The strength of the city will not shield the inhabitants from the punishment with which God will visit them. "According to the fruit," etc., cf. Jer 17:10. I kindle fire in her forest. The city is a forest of houses, and the figure is to be explained by the simile in Jer 22:6, but was not suggested by מעון = lustra ferarum (Hitz.). All her surroundings, how much more then the city itself!


  Jeremiah 22


  Rebuke of the Ungodly Kings Jehoiakim and Jehoiachin, and Promise of a Righteous Branch of David.—This discourse begins with an exhortation to the king, his servants, and the people to do right and justice, and to eschew all unrighteousness, and with the warning, that in case of the contrary the royal palace will be reduced to ruins and Jerusalem destroyed by fire. After touching briefly on the fate of Jehoahaz, who has been deported to Egypt (Jer 22:10-12), the discourse turns against Jehoiakim, rebukes his tyranny, in that he builds his house with unrighteousness and schemes only bloodshed and violence, and threatens him with ignominious ruin (Jer 22:13-19). Then, after a threatening against Jerusalem (Jer 22:20-23), it deals with Jechoniah, who is told he shall be carried to Babylon never to return, and without any descendant to sit on his throne (Jer 22:24-30). Next, after an outcry of grief at the wicked shepherds, follows the promise that the Lord will gather the remnant of His flock out of all the lands whither they have been driven, that He will restore them to their fields and multiply them, and that He will raise up to them a good shepherd in the righteous branch of David (Jer 23:1-8).—According to Jer 21:1, Jeremiah spoke these words in the house of the king of Judah; whence we see that in this passage we have not merely ideas and scraps of addresses gathered together, such as had been on various occasions orally delivered by the prophet. It further appears from Jer 22:10 and Jer 22:13-17, that the portion of the discourse addressed to Jehoiakim was uttered in the first year of his reign; and from Jer 22:24, where Jechoniah is addressed as king, that the utterance concerning him belongs to the short period (only three months long) of his reign. But the utterance concerning Jechoniah is joined with that concerning Jehoiakim on account of the close relationship in matter between them. The exhortation and warning against injustice, forming the introduction, as regards it contents, fits very well into the time of Jehoiakim (cf. Jer 22:17 with Jer 22:3). The promise with which the discourse concludes was apparently not spoken till the time of Jechoniah, shortly before his being taken to Babylon. So that we have here the discourses of Jeremiah belonging to the times of Jehoiakim and Jehoiachin respectively, joined into one continuous whole.


  Jer 22:1


  The king is warned against injustice, and the violent oppression of the poor and defenceless.—Jer 22:1. "Thus said Jahveh: Go down to the house of the king of Judah and speak there this word, Jer 22:2. And say: Hear the word of Jahveh, thou king of Judah, that sittest upon the throne of David, thou, and thy servants, and thy people, that go in by these gates. Jer 22:3. Thus hath Jahveh said: Do ye right and justice, and save the despoiled out of the hand of the oppressor; to stranger, orphan, and widow do no wrong, no violence; and innocent blood shed not in this place. Jer 22:4. For if ye will do this word indeed, then by the gates of this place there shall come in kings that sit upon the throne of David, riding in chariots and on horses, he, and his servants, and his people. Jer 22:5. But if ye hearken not to these words, by myself have I sworn, saith Jahve, that this house shall become a desolation. Jer 22:6. For thus hath Jahveh said concerning the house of the king of Judah: A Gilead art thou to me, a head of Lebanon; surely I will make thee a wilderness, cities uninhabited; Jer 22:7. And will consecrate against thee destroyers, each with his tools, who shall hew down the choice of thy cedars and cast them into the fire. Jer 22:8. And there shall pass may peoples by this city, and one shall say to the other: Wherefore hath Jahveh done thus unto this great city? Jer 22:9. And they will say: Because they have forsaken the covenant of Jahveh their God, and worshipped other gods and served them."


  Go down into the house of the king. The prophet could go down only from the temple; cf. Jer 36:12 and Jer 26:10. Not only the king is to hear the word of the Lord, but his servants too, and the people, who go in by these gates, the gates of the royal castle. The exhortation: to do right and justice, etc., is only an expansion of the brief counsel at Jer 21:12, and that brought home to the heart of the whole people in Jer 7:6, cf. Eze 22:6. The form עשׁוק for עושׁק, Jer 21:12, occurs only here, but is formed analogously to גּדול, and cannot be objected to. אל־תּנוּ is strengthened by "do no violence." On "kings riding," etc., cf. Jer 17:25.—With Jer 22:5 cf. Jer 17:27, where, however, the threatening is otherwise worded. בּי , cf. Gen 22:16. כּי introduces the contents of the oath. "This house" is the royal palace. לחרבּה as in Jer 7:34, cf. Jer 27:17. The threatening is illustrated in Jer 22:6 by further description of the destruction of the palace. The royal castle is addressed, and, in respect of its lofty situation and magnificence, is called a Gilead and a head of Lebanon. It lay on the north-eastern eminence of Mount Zion (see on Kg1 7:12, note 1), and contained the so-called forest-house of Lebanon (Kg1 7:2-5) and various other buildings built of cedar, or, at least, faced with cedar planks (cf. Jer 22:14, Jer 22:23); so that the entire building might be compared to a forest of cedars on the summit of Lebanon. In the comparison to Gilead, Gilead can hardly be adduced in respect of its great fertility as a pasturing land (Num 32:1; Mic 7:14), but in virtue of the thickly wooded covering of the hill-country of Gilead on both sides of the Jabbok. This is still in great measure clothed with oak thickets and, according to Buckingham, the most beautiful forest tracts that can be imagined; cf. C. v. Raumer, Pal. S. 82.


  אם לא is a particle of asseveration. This glorious forest of cedar buildings is to become a מדבּר, a treeless steppe, cities uninhabited. "Cities" refers to the thing compared, not to the emblem; and the plural, as being the form for indefinite generality, presents no difficulty. And the attachment thereto of a singular predicate has many analogies in its support, cf. Ew. 317, a. The Keri נושׁבוּ is an uncalled for emendation of the Chet. נושׁבה, cf. Jer 6:5.—"I consecrate," in respect that the destroyers are warriors whom God sends as the executors of His will, see on Jer 6:4. With "a man and his weapons," cf. Eze 9:2. In keeping with the figure of a forest, the destruction is represented as the hewing down of the choicest cedars; cf. Isa 10:34.—Thus is to be accomplished in Jerusalem what Moses threatened, Deu 29:23; the destroyed city will become a monument of God's wrath against the transgressors of His covenant. Jer 22:8 is modelled upon Deu 29:23., cf. Kg1 9:8., and made to bear upon Jerusalem, since, along with the palace, the city too is destroyed by the enemy.


  From Jer 22:10 onwards the exhortation to the evil shepherds becomes a prophecy concerning the kings of that time, who by their godless courses hurried on the threatened destruction. The prophecy begins with King Jehoahaz, who, after a reign of three months, had bee discrowned by Pharaoh Necho and carried captive to Egypt; Kg2 23:30-35; Ch2 36:1-4.


  Jer 22:10


  On Jehoahaz.—Jer 22:10. "Weep not for the dead, neither bemoan him; weep rather for him that is gone away, for he shall no more return and see the land of his birth. Jer 22:11. For thus saith Jahveh concerning Shallum, the son of Josiah king of Judah, who became king in his father Josiah's stead, and who went forth from this place: He shall not return thither more; Jer 22:12. but in the place whither they have carried hi captive, there shall he die and see this land no more." The clause: weep not for the dead, with which the prophecy on Shallum is begun, shows that the mourning for King Josiah was kept up and was still heartily felt amongst the people (Ch2 35:24.), and that the circumstances of his death were still fresh in their memory. למת without the article, although Josiah, slain in battle at Megiddo, is meant, because there was no design particularly to define the person. Him that goes or is gone away. He, again, is defined and called Shallum. This Shallum, who became king in his father Josiah's place, can be none other than Josiah's successor, who is called Joahaz in Kg2 23:30., Ch2 36:1; as was seen by Chrysost. and Aben-Ezra, and, since Grotius, by most commentators. The only question is, why he should here be called Shallum. According to Frc. Junius, Hitz., and Graf, Jeremiah compares Joahaz on account of his short reign with Shallum in Israel, who reigned but one month (Kg2 15:13), and ironically calls him Shallum, as Jezebel called Jehu, Zimri murderer of his lord, Kg2 9:31. This explanation is unquestionably erroneous, since irony of such a sort is inconsistent with what Jeremiah says of Shallum. More plausible seems Hgstb.'s opinion, Christ. ii. p. 401, that Jeremiah gives Joahaz the name Shallum, i.e., the requited (cf. שׁלּם, Ch1 6:13, = משׁלּם, Ch1 9:11), as nomen reale, to mark him out as the man the Lord had punished for the evil of his doings. But this conjecture too is overthrown by the fact, that in the genealogy of the kings of Judah, Ch1 3:15, we find among the four sons of Josiah the name שׁלּוּם instead of Joahaz. Now this name cannot have come there from the present passage, for the genealogies of Chronicles are derived from old family registers. That this is so in the case of Josiah's sons, appears from the mention there of a fourth, Johanan, over and above the three known to history, of whom we hear nothing more. In the genealogical tables persons are universally mentioned by their own proper names, not according to "renamings" or surnames, except in the case that these have received the currency and value of historical names, as e.g., Israel for Jacob. On the ground of the genealogical table 1 Chron 3 we must accordingly hold that Joahaz was properly called Shallum, and that probably at his accession he assumed the name יואחז, "Jahveh sustains, holds." But Jeremiah might still have used the name Shallum in preference to the assumed Joahaz, because the former had verified itself in that king's fate. With Jer 22:11 and Jer 22:12, cf. Kg2 23:33-35.—The brief saying in regard to Joahaz forms the transition from the general censure of the wicked rulers of Judah who brought on the ruin of the kingdom, to the special predictions concerning the ungodly kings Jehoiakim and Jehoiachin, in whose time the judgment burst forth. In counselling not to weep for the dead king (Josiah), but for the departed one (Joahaz), Jeremiah does not mean merely to bewail the lot of the king carried prisoner to Egypt, but to foreshadow the misery that awaits the whole people. From this point of view Calv. well says: si lugenda est urbis hujus clades, potius lugendi sunt qui manebunt superstites quam qui morientur. Mors enim erit quasi requies, erit portus ad finienda omnia mala: Vita autem longior nihil aliud erit quam continua miseriarum series; and further, that in the words: he shall no more return and see the land of his birth, Jeremiah shows: exilium fore quasi tabem, quae paulatim consumat miseros Judaeos. Ita mors fuisset illis dulcior longe, quam sic diu cruciari et nihil habere relaxationis. In the lot of the two kings the people had to recognise what was in store for itself.


  Jer 22:13


  The woe uttered upon Jehoiakim.—Jer 22:13. "Woe unto him that buildeth his house with unrighteousness and his upper chambers with wrong, that maketh his fellow labour for nought, and giveth him not his hire; Jer 22:14. That saith: I will build me a wide house and spacious upper chambers, and cutteth him out many windows, and covereth it with cedars, and painteth it with vermilion. Jer 22:15. Art thou a king of thou viest in cedar? Did not thy father eat and drink, and do right and justice? Then it went well with him. Jer 22:16. He did justice to the poor and wretched, then it was well. Is not this to know me? saith Jahveh. Jer 22:17. For on nothing are thine eyes and thy heart set but on gain and on the blood of the innocent, to shed it, and on oppression and violence, to do them. Jer 22:18. Therefore thus saith Jahveh concerning Jehoiakim the son of Josiah king of Judah: They shall not mourn for him, saying: Alas, my brother! and alas, sister! they shall not mourn for him: Alas, lord! and alas for his glory! Jer 22:19. An ass's burial shall his burial be, dragged and cast far away from the gates of Jerusalem."


  The prediction as to Jehoiakim begins with a woe upon the unjust oppression of the people. The oppression consisted in his building a magnificent palace with the sweat and blood of his subjects, whom he compelled to do forced labour without giving the labourers wages. The people must have felt this burden all the more severely that Jehoiakim, to obtain the throne, had bound himself to pay to Pharaoh a large tribute, the gold and silver for which he raised from the population according to Pharaoh's own valuation, Kg2 23:33. With "Woe to him that buildeth," etc., cf. Hab 2:12; Mic 3:10. "That maketh his fellow labour," lit., through his neighbour he works, i.e., he causes the work to be done by his neighbour (fellow-man) for nought, without giving him wages, forces him to unpaid statute-labour. עבד בּ as in Lev 25:39, Lev 25:46. פּעל, labour, work, gain, then wages, cf. Job 7:2. Jehoiakim sought to increase the splendour of his kingship by palace-building. To this the speech points, put in his mouth at Jer 22:14 : I will build me בּית מדּות, a house of extensions, i.e., a palace in the grand style, with spacious halls, vast chambers. מרוּח from רוח, to find vent, cheer up, Sa1 16:23; not airy, but spacious, for quite a modest house might have airy chambers. וקרע is a continuation of the participle; literally: and he cuts himself out windows, makes huge openings in the walls for windows. This verb is used in Jer 4:30 of opening up the eyes with paint. חלּוני presents some difficulty, seeing that the suffix of the first person makes no sense. It has therefore been held to be a contracted plural form (Gesen. Lehrgeb. S. 523) or for a dual (Ew. 177, a), but without any proof of the existence of such formations, since גּובי, Amo 7:1; Nah 3:17, is to be otherwise explained (see on Amo 7:1). Following on the back of J. D. Mich., Hitz., Graf, and Bttcher (ausf. Gramm. 414) propose to connect the ו before ספוּן with this word and to read חלּוניו: and tears open for himself his windows; in support of which it is alleged that one cod. so reads. But this one cod. can decide nothing, and the suffix his is superfluous, even unsuitable, seeing that there can be no thought of another person's building; whereas the copula cannot well be omitted before ספוּן. For the rule adduced for this, that the manner of the principal action is frequently explained by appending infinitives absoll. (Ew. 280, a), does not meet the present case; the covering with cedar, etc., does not refer to the windows, and so cannot be an explanation of the cutting out for himself. We therefore hold, with Bttcher (Proben, S. 40), that חלּוני is an adjective formation, with the force of: abundant in windows, since this formation is completely accredited by כּילי and חרי (cf. Ew. 164, c); and the objection alleged against this by Graf, that then no object is specified for "cutteth out," is not of much weight, it being easy to supply the object from the preceding "house:" and he cuts it out for himself abounding in windows. There needs be no change of וספוּן into וספון. For although the infin. absol. would be quite in place as continuation of the verb. fin. (cf. Ew. 351, c), yet it is not necessary. The word is attached in zeugma to וקרע or חלּוני: and he covers with cedar, to: faces or overlays, for this verb does not mean to plank or floor, for which צפּה is the usual word, but hide, cover, and is used Kg1 6:9; Kg1 7:3, for roofing. The last statement is given in infin. absol.: וּמשׁוח :.los, and besmears it, paints it (the building) with שׁשׁר, red ochre, a brilliant colour (lxx μίλτος, i.e., acc. to Kimchi, red lead; see Gesen. thess s.v.).


  Jer 22:15


  In Jer 22:15 Jeremiah pursues the subject: kingship and kingcraft do not consist in the erection of splendid palaces, but in the administration of right and justice. The reproachful question התמלך has not the meaning: wilt thou reign long? or wilt thou consolidate thy dominion? but: dost thou suppose thyself to be a king, to show thyself a king, if thy aim and endeavour is solely fixed on the building of a stately palace? "Viest," as in Jer 12:5. בּארז, not: with the cedar, for תחרה is construed with the accus. of that with which one vies, but: in cedar, i.e., in the building of cedar palaces. It was not necessary to say with whom he vied, since the thought of Solomon's edifices would suggest itself. The lxx have changed בארז by a pointless quid pro quo into באחז, ἐν ̓́Αχαζ, for which Cod. Alex. and Arabs have ἐν ̓Αχαάβ. The fact that Ahab had built a palace veneered with ivory (Kg1 22:39) is not sufficient to approve this reading, which Ew. prefers. Still less cause is there to delete בארז as a gloss (Hitz.) in order to obtain the rendering, justified neither by grammar nor in fact, "if thou contendest with thy father." To confirm what he has said, the prophet sets before the worthless king the example of his godly father Josiah. "Thy father, did not he eat and drink," i.e., enjoy life (cf. Ecc 2:24; Ecc 3:13)? yet at the same time he administered right and justice, like his forefather David; Sa2 8:15. Then went it well with him and the kingdom. אז, Jer 22:16, is wider than אז טו: in respect that he did justice to the poor and wretched, things went well, were well managed in the kingdom at large. In so doing consists "the knowing of me." The knowledge of Jahveh is the practical recognition of God which is displayed in the fear of God and a pious life. The infinitive nomin. דּעת has the article because a special emphasis lies on the word (cf. Ew. 277, c), the true knowledge of God required to have stress laid on it.—But Jehoiakim is the reverse of his father. This thought, lying in Jer 22:16, is illustrated in Jer 22:17. For thine eyes are set upon nothing but gain. בּצע, gain with the suggestion of unrighteousness about it, cf. Jer 6:13; Jer 8:10. His whole endeavour was after wealth and splendour. The means of attaining this aim was injustice, since he not only withheld their wages from his workers (Jer 22:13), but caused the innocent to be condemned in the judgment that he might grasp their goods to himself, as e.g., Ahab had done with Naboth. He also put to death the prophets who rebuked his unrighteousness, Jer 26:23, and used every kind of lawless violence. "Oppression" is amplified by המרוּצה (from רצץ, cf. Deu 28:33; Sa1 12:3), crushing, "what we call flaying people" (Hitz.); cf. on this subject, Mic 3:3.


  Jer 22:18


  As punishment for this, his end will be full of horrors; when he dies he will not be bemoaned and mourned for, and will lie unburied. To have an ass's burial means: to be left unburied in the open field, or cast into a flaying-ground, inasmuch as they drag out the dead body and cast it far from the gates of Jerusalem. The words: Alas, my brother! alas, etc.! are ipsissima verba of the regular mourners who were procured to bewail the deaths of men and women. The lxx took objection to the "alas, sister," and left it out, applying the words literally to Jehoiakim's death; whereas the words are but a rhetorical individualizing of the general idea: they will make no death-laments for him, and the omission destroys the parallelism. His glory, i.e., the king's. The idea is: neither his relatives nor his subjects will lament his death. The infinn. absoll. סחוב והשׁלך, dragging forth and casting (him), serve to explain: the burial of an ass, etc. In Jer 36:30, where Jeremiah repeats this prediction concerning Jehoiakim, it is said: His dead body shall be cast out (exposed) to the heat by day and to the cold by night, i.e., rot unburied under the open sky.


  As to the fulfilment of this prophecy, we are told, indeed, in Kg2 24:6 that Jehoiakim slept with his fathers, and Jehoiachin, his son, was king in his stead. But the phrase "to sleep with his fathers" denotes merely departure from this life, without saying anything as to the manner of the death. It is not used only of kings who died a peaceful death on a sickbed, but of Ahab (Kg1 22:40), who, mortally wounded in the battle, died in the war-chariot. There is no record of Jehoiakim's funeral obsequies or burial in 2 Kings 24, and in Chr. there is not even mention made of his death. Three years after the first siege of Jerusalem by the Chaldeans, and after he had become tributary to the king of Babylon, Jehoiakim rose in insurrection, and Nebuchadnezzar sent against him the troops of the Chaldeans, Aramaeans, Moabites, and Ammonites. It was not till after the accession of Jehoiachin that Nebuchadnezzar himself appeared before Jerusalem and besieged it (Kg2 24:1-2, and Kg2 24:10). So it is in the highest degree probable that Jehoiakim fell in battle against the Chaldean-Syrian armies before Jerusalem was besieged, and while the enemies were advancing against the city; also that he was left to lie unburied outside of Jerusalem; see on Kg2 24:6, where other untenable attempts to harmonize are discussed. The absence of direct testimony to the fulfilment of the prophecy before us can be no ground for doubting that it was fulfilled, when we consider the great brevity of the notices of the last kings' reigns given by the authors of the books of Kings and Chronicles. Graf's remark hereon is excellent: "We have a warrant for the fulfilment of this prediction precisely in the fact that it is again expressly recounted in Jer 36, a historical passage written certainly at a later time (Jer 36:30 seems to contain but a slight reference to the prediction in Jer 22:18-19, Jer 22:30); or, while Jer 22:12, Jer 22:25. tallies so completely with the history, is Jer 22:18. to be held as contradicting it?"


  Jer 22:20


  The ruin about to fall on Judah.—Jer 22:20. "Go up on Lebanon and cry, and lift up thy voice in Bashan and cry from Abarim; for broken are all thy lovers. Jer 22:21. I spake to thee in thy prosperity; thou saidst: I will not hear; that was thy way from thy youth up, that thou hearkenedst not to my voice. Jer 22:22. All thy shepherds the wind shall sweep away, and thy lovers shall go into captivity; yea, then shalt thou be put to shame and ashamed for all thy wickedness. Jer 22:23. Thou that dwellest on Lebanon and makest thy nest on cedars, how shalt thou sigh when pangs come upon thee, pain as of a woman in travail!"—It is the people personified as the daughter of Zion, the collective population of Jerusalem and Judah, that is addressed, as in Jer 7:29. She is to lift up her wailing cry upon the highest mountains, that it may be heard far and near. The peaks of the mountain masses that bordered Palestine are mentioned, from which one would have a view of the land; namely, Lebanon northwards, the mountains of Bashan (Psa 86:16) to the north-east, those of Abarim to the south-east, amongst which was Mount Nebo, whence Moses viewed the land of Canaan, Num 27:12; Deu 32:49. She is to lament because all her lovers are destroyed. The lovers are not the kings (Ros., Ew., Neum. Ng.), nor the idols (Umbr.), but the allied nations (J. D. Mich., Maur., Hitz.), for whose favour Judah had intrigued (Jer 4:30)—Egypt (Jer 2:36) and the little neighbouring states (Jer 27:3). All these nations were brought under the yoke by Nebuchadnezzar, and could not longer give Judah help (Jer 28:14; Jer 30:14). On the form צעקי, see Ew. 41, c.


  Jer 22:21-23


  The cause of this calamity: because Judah in its prosperity had not hearkened to the voice of its God. שׁלות, from שׁלוה, security, tranquillity, state of well-being free from anxiety; the plur. denotes the peaceful, secure relations. Thus Judah had behaved from youth up, i.e., from the time it had become the people of God and been led out of captivity; see Jer 2:2; Hos 2:17.—In Jer 22:22 תּרעה is chosen for the sake of the word-play with רעיך, and denotes to depasture, as in Jer 2:16. As the storm-wind, especially the parching east wind, depastures, so to speak, the grass of the field, so will the storm about to break on Judah sweep away the shepherds, carry them off; cf. Jer 13:24, Isa 27:8; Job 27:21. The shepherds of the people are not merely the kings, but all its leaders, the authorities generally, as in Jer 10:21; and "thy shepherds" is not equivalent to "thy lovers," but the thought is this: Neither its allies nor its leaders will be able to help; the storm of calamity will sweep away the former, the latter must go captive. So that there is no need to alter רעיך into רעיך (Hitz.). With the last clause cf. Jer 2:36. Then surely will the daughter of Zion, feeling secure in her cedar palaces, sigh bitterly. The inhabitants of Jerusalem are said to dwell in Lebanon and to have their nests in cedars in reference to the palaces of cedar belonging to the great and famous, who at the coming destruction will suffer most. As to the forms ישׁבתּי and מקנּנתּי, see on Jer 10:17. The explanation of the form נחנתּי is disputed. Ros., Ges., and others take it for the Niph. of חנן, with the force: to be compassionated, thus: who deserving of pity or compassion wilt thou be! But this rendering does not give a very apt sense, even if it were not the case that the sig. to be worthy of pity is not approved by usage, and that it is nowhere taken from the Niph. We therefore prefer the derivation of the word from אנץ, Niph. נאנח .hpi, contr. ננח, a derivative founded on the lxx rendering: τὶ καταστενάξεις, and Vulg. quomodo congemuisti. The only question that then remains is, whether the form נחנתּ has arisen by transposition from ננחתּ, so as to avoid the coming together of the same letter at the beginning (Ew., Hitz., Gr.); or whether, with Bttch. ausf. Gramm. 1124, B, it is to be held as a reading corrupted from ננחתּי. With "pangs," etc., cf. Jer 13:21; Jer 6:24.


  Jer 22:24


  Against Jehoiachin or Jechoniah.—Jer 22:24. "As I live, saith Jahveh, though Conjahu, the son of Jehoiakim, the king of Judah, were a signet ring on my right hand, yet would I pluck him thence, Jer 22:25. And give thee into the hand of them that seek thy life, and into the hand of them of whom thou art afraid, and into the hand of Nebuchadrezzar the king of Babylon, and into the hand of the Chaldeans; Jer 22:26. And will cast thee and thy mother that bare thee into another land where ye were not born; and there shall ye die. Jer 22:27. And into the land whither they lift up their soul to return, thither shall they not return. Jer 22:28. Is this man Conjahu a vessel despised and to be broken, or an utensil wherein one has no pleasure? Jer 22:29. O land, land, land, hear the word of Jahveh! Jer 22:30. Thus hath Jahveh said: Write down this man as childless, as a man that hath no prosperity in his life; for no man of his seed shall prosper that sitteth upon the throne of David and ruleth widely over Judah."


  The son and successor of Jehoiakim is called in Kg2 24:6., Ch2 36:8., Jer 52:31, Jehojachin, and in Eze 1:2, Jojachin; here, Jer 22:24, Jer 22:28, and Jer 37:1, Conjahu; in Jer 24:1, Jeconjahu; and in Jer 27:20; Jer 28:4; Jer 29:2, Est 2:6; Ch1 3:16, Jeconjah. The names Jeconjahu and abbreviated Jeconjah are equivalent to Jojachin and Jehojachin, i.e., Jahveh will establish. Jeconjah was doubtless his original name, and so stands in the family register, Ch1 3:16, but was at his accession to the throne changed into Jehojachin or Jojachin, to make it liker his father's name. The abbreviation of Jeconjahu into Conjahu is held by Hgstb. Christol. ii. p. 402, to be a change made by Jeremiah in order by cutting off the y (will establish) to cut off the hope expressed by the name, to make "a Jeconiah without the J, a 'God will establish' without the will." For two reasons we cannot adopt this as the true view: 1. The general reason, that if Jeremiah had wished to adumbrate the fate of the three kings (Jehoahaz, Jehoiakim, and Jehoiachin) by making changes in their names, he would then have changed the name of Jehoiakim in like manner as he did that of Jehoahaz into Shallum, and that of Jehoiachin into Conjahu. The argument by which Hgstb. seeks to justify the exception in the one case will not hold its own. Had Jeremiah thought it unseemly to practise a kind of conceit, for however solemn a purpose, on the name of the then reigning monarch, then neither could he have ventured on the like in the case of Jehoiachin; for the present prediction was not, as Hgstb. assumed, uttered before his accession, but, as may be seen from the title king of Judah, Jer 22:24, after he had ascended the throne, was actually king. Besides. 2. the name Conjahu occurs also at Jer 37:1, in a historical heading, as of equal dignity with Jeconjahu, Jer 29:2; Jer 28:4, etc., where a name proper only to prophetic discourse would not have been in place. The passages in which the prophets express the character and destiny of a person in a name specially formed for the purpose, are of another kind. There we have always: they shall call his name, or: his name shall be; cf. Jer 33:16; Isa 9:5; Isa 62:4; Eze 48:35. That the name Jeconjah has not merely the prophet's authority, is vouched for by Ch1 3:15; Est 2:6, and by the historical notices, Jer 24:1; Jer 27:20; Jer 28:4; Jer 29:2. And the occurrence of the name Jojachin only in 2 Kings 24; Ch2 36:1; Jer 52:31, and Eze 1:2 is in consequence of the original documents used by the authors of these books, where, so to speak, the official names were made use of; whereas Jeremiah preferred the proper, original name which the man bore as the prince-royal and son of Jehoiakim, and which was therefore the current and best known one.


  The utterance concerning Jechoniah is more distinct and decided than that concerning Jehoiakim. With a solemn oath the Lord not only causes to be made known to him that he is to be cast off and taken into exile, but further, that his descendants are debarred from the throne for ever. Nothing is said of his own conduct towards the Lord. In Kg2 24:9 and Ch2 36:9 it is said of him that he did that which was displeasing to the Lord, even as his father had done. Ezekiel confirms this sentence when in Eze 19:5-9 he portrays him as a young lion that devoured men, forced widows, and laid cities waste. The words of Jahveh: Although Conjahu were a signet ring on my right hand, convey no judgment as to his character, but simply mean: Although he were as precious a jewel in the Lord's eyes as a signet ring (cf. Hag 2:23), the Lord would nevertheless cast him away. כּי before אם introduces the body of the oath, as in Jer 22:5, and is for rhetorical effect repeated before the apodosis, as in Sa2 3:9; Sa2 2:27, etc. Although he were, sc. what he is not; not: although he is (Graf); for there is no proof for the remark: that as being the prince set by Jahveh over His people, he has really as close a connection with Him. Hitz.'s explanation is also erroneous: "even if, seeking help, he were to cling so closely to me as a ring does to the finger." A most unnatural figure, not supported by reference to Sol 8:6. As to אתּקנךּ, from נתק with ן epenth., cf. Ew. 250, b.—From Jer 22:25 on, the discourse is addressed directly to Jechoniah, to make his rejection known to him. God will deliver him into the hand of his enemies, whom he fears, namely, into the hand of Nebuchadnezzar and the Chaldeans, and cast him with his mother into a strange land, where he shall die. The mother was called Nehushta, Kg2 24:8, and is brought forward in 29:2 as גּבירה. On the fulfilment of this threatening, see Kg2 24:12, Kg2 24:15; Jer 24:1; Jer 29:2. The construction הארץ is like that of הגּפן נכריּה, Jer 2:21; and the absence of the article from אחרת is no sufficient reason for holding it to be a gloss (Hitz.), or for taking the article in הארץ to be a slip caused by על הארץ, Jer 22:27. To lift up their souls, i.e., to direct their longings, wishes, towards a thing, cf. Deu 24:15; Hos 4:8, etc.—The further sentence on Jechoniah was not pronounced after he had been carried captive, as Ng. infers from the perfects הוּטלוּ and השׁלכוּ. The perfects are prophetic. The question: Is this man a vessel despised and to be broken (עצב, vas fictile)? is an expression of sympathising regret on the part of the prophet for the unhappy fate of the king; but we may not hence conclude that Jeremiah regarded him as better than his father. The prophet's sympathy for his fate regarded less the person of the unfortunate king than it did the fortunes of David's royal seed, in that, of Jechoniah's sons, none was to sit on the throne of David (Jer 22:30). Ew. has excellently paraphrased the sense: "Although there is many a sympathising heart in the land that bitterly laments the hard fate of the dear young king, who along with his infant children has been (? will be) dragged away, yet it is God's unchangeable decree that neither he nor any of his sons shall ascend the throne of David." נפוּץ, not: broken, but: that shall be broken (cf. Ew. 335, b). Wherefore are they—he and his seed—cast out? At his accession Jehoiachin was eighteen years old, not eight, as by an error stands in Ch2 36:9, see on Kg2 24:8; so that when taken captive, he might well enough have children, or at least one son, since his wives are expressly mentioned in the account of the captivity, Kg2 24:15. That the sons mentioned in Ch1 3:16 and Ch1 3:17 were born to him in exile, cannot be inferred from that passage, rightly understood, see on that passage. The fact that no sons are mentioned in connection with the carrying captive is simply explained by the fact that they were still infants.


  Jer 22:29


  The land is to take the king's fate sore to heart. The triple repetition of the summons: Land, gives it a special emphasis, and marks the following sentence as of high importance; cf. Jer 7:4; Eze 21:32; Isa 6:3. Write him down, record him in the family registers, as childless, i.e., as a man with whom his race becomes extinct. This is more definitely intimated in the parallel member, namely, that he will not have the fortune to have any of his posterity sit on the throne of David. This does not exclude the possibility of his having sons; it merely implies that none of them should obtain the throne. ערירי sig. lit., solitary, forsaken. Thus a man might well be called who has lost his children by death. Acc. to Ch1 3:16., Jechoniah had two sons, Zedekiah and Assir, of whom the former died childless, the second had but one daughter; and from her and her husband, of the line of Nathan, was born Shealtiel, who also died childless; see the expos. of Ch1 3:16. Jechoniah was followed on the throne by his uncle Mattaniah, whom Nebuchadnezzar installed under the name of Zedekiah. He it was that rose in insurrection against the king of Babylon, and after the capture of Jerusalem was taken prisoner while in flight; and being carried before Nebuchadnezzar at Riblah, saw his sons put to death before his eyes, was then made blind, thrown in chains, and carried a prisoner to Babylon, Kg2 25:4.


  Jeremiah 23


  Jer 23:1


  The gathering again of the flock, scattered by the evil shepherds, by meant of the righteous branch from the stock of David.—Jer 23:1. "Woe to shepherds that destroy and scatter the flock of my pasturing! saith Jahveh. Jer 23:2. Therefore thus saith Jahveh, the God of Israel, concerning the shepherds that feed my people: Ye have scattered my flock, and driven them away, and not visited them; behold, I will visit on you the evil of your doings, saith Jahveh. Jer 23:3. And I will gather the remnant of my flock out of all lands whither I have driven them, and bring them back to their pasture, that they may be fruitful and increase; Jer 23:4. And will raise up over them shepherds that shall feed them, and they shall fear no more, nor be dismayed, nor be lacking, saith Jahveh. Jer 23:5. Behold, days come, saith Jahveh, that I raise up unto David a righteous branch, that shall reign as king, and deal wisely, and do right and justice in the land. Jer 23:6. In his days Judah shall have welfare, and Israel dwell safely; and this is his name whereby he shall be called: Jahveh our Righteousness. Jer 23:7. Therefore, behold, days come, saith Jahveh, that they shall no more say: By the life of Jahveh who brought up the sons of Israel out of the land of Egypt, Jer 23:8. But: By the life of Jahveh who brought up and led forth the seed of the house of Israel out of the land towards midnight, and out of all the lands whither I had driven them, and they shall dwell in their own land."


  This portion is the conclusion of the prophecy concerning the shepherds of Israel, Jer 22. In Jer 23:1 and Jer 23:2 what has been foretold concerning the last kings of Judah is condensed into one general sentence, so as thus to form a point of connection for the declaration of salvation which follows at Jer 23:3, consisting in the gathering again of the people, neglected and scattered by the evil shepherds, by means of the righteous branch of David. The Lord cries woe upon the shepherds. רעים without article, because the matter concerns all evil shepherds, and is not applied till Jer 23:2 to the evil rulers of Judah. Venema rightly says: Generale vae pastoribus malis praemittitur, quod mox ad pastores Judae applicatur. It is so clear from the context as to have been generally admitted by recent comm., that by shepherds are meant not merely the false prophets and priests, nor even these along with the kings; cf. on Jer 3:15; Jer 25:34., and Ezek 34. The flock of my pasturing, in other words, the flock, which I feed; for מרעית sig. both the feeding (cf. Hos 13:6) and the place where the flock feeds, cf. Jer 25:36; Psa 74:1. Israel is called the flock of Jahveh's pasturing inasmuch as He exerts a special care over it. The flock bad shepherds, the ungodly monarchs on the throne of David, have brought to ruin and scattered. The scattering is in Jer 23:2, cf. with Jer 23:3, called a driving out into the lands; but the "destroying" must be discovered from the train of thought, for the clause: ye have not visited them (Jer 23:2), intimates merely their neglect of the sheep committed to their charge. What the "destroying" more especially is, we may gather from the conduct of King Jehoiakim, described in Jer 22:13.; it consists in oppression, violence, and the shedding of innocent blood; cf. Eze 34:2-3. With לכן, Jer 23:2, is made the application of the general sentence, Jer 23:1, to the shepherds of Israel. Because they are such as have scattered, driven away, and not visited the flock of the Lord, therefore He will punish in them the wickedness of their doings. In the לא פקדתּם אתם is summed up all that the rulers have omitted to do for the flock committed to their care; cf. the specification of what they have not done, Eze 34:4. It was their duty, as Ven. truly says, to see ut vera religio, pabulum populi spiritual, recte et rite exerceretur. Instead of this, they have, by introducing idolatry, directly encouraged ungodliness, and the immorality which flows therefrom. Here in "ye have not visited them" we have the negative moment made prominent, so that in Jer 23:3 may follow what the Lord will do for His scattered flock. Cf. the further expansion of this promise in Eze 34:12. We must note "I have driven them," since in Jer 23:2 it was said that the bad shepherds had driven the flock away. The one does not exclude the other. By their corrupting the people, the wicked shepherds had occasioned the driving out; and this God has inflicted on the people as punishment. But the people, too, had their share in the guilt; but to this attention is not here directed, since the question deals only with the shepherds.


  Jer 23:4


  When the Lord shall gather His people out of the dispersion, then will He raise up shepherds over them who will so feed them that they shall no longer need to fear or to be dismayed before enemies who might be strong enough to subjugate, slay, and carry them captive. The figurative expressions are founded on the idea that the sheep, when they are neglected by the shepherds, are torn and devoured by wild beasts; cf. Eze 34:8. They shall not be lacking; cf. for נפקד with this force, Sa1 25:7; in substance = not be lost. לא יפּקדוּ is chosen with a view to לא פקדתּם אתם (Jer 23:2): because the shepherds did not take charge of the sheep, therefore the sheep are scattered and lost. Hereafter this shall happen no more. The question as to how this promise is to be accomplished is answered by Jer 23:5 and Jer 23:6. The substance of these verses is indeed introduced by the phrase: behold, days come, as something new and important, but not as something not to happen till after the things foretold in Jer 23:4. According to Jeremiah's usage throughout, that phrase does not indicate any progress in time as compared with what precedes, but draws attention to the weightiness of what is to be announced. There is also a suggestion of "the contrast between the hope and the existing condition of affairs, which does not itself justify that hope. However gloomy the present is, yet there is a time coming" (Hgstb.). The promise: I make to arise (raise up) to David a righteous branch, rests upon the promise, Sa2 7:12; Ch1 17:12 : I raise up thy seed after thee, which shall be of thy sons-which the Lord will hereafter fulfil to David. Graf tries to show by many, but not tenable arguments, that צמח has here a collective force. That he is wrong, we may see from the passages Zac 3:8 and Zac 6:12, where the same "branch" foretold by Jeremiah is called the man whose name is צמח; and even without this we may discover the same from the context of the present passage, both from "He shall reign as king," and still more from: they shall call his name Jahveh Tsidkenu. Neither of these sayings can be spoken of a series of kings. Besides, we have the passages Jer 30:9 and Eze 34:23., Eze 37:24, where the servant to be raised up to David by Jahveh is called "my servant David." Although then צמח has a collective force when it means a plant of the field, it by no means follows that "it has always a collective force" in its transferred spiritual signification. And the passage, Jer 33:17, where the promise is explained by: David shall never want a man to sit upon the throne of Israel (cf. Jer 33:21), does not prove that the branch of David is a collective grouping together of all David's future posterity, but only that this one branch of David shall possess the throne for ever, and not, like mortal men, for a series of years only; Sa2 7:16. צמח denotes the Messiah, and this title is formed from צמח, Isa 4:2 (see Del. on this passage). Nor does the mention of shepherds in the plural, Jer 23:4, at all oppose this. An untenable rendering of the sense is: first I will raise up unto you shepherds, then the Messiah; or: better shepherds, inprimis unum, Messiam (Chr. B. Mich.). The two promises are not so to be joined. First we have the raising up of good shepherds, in contrast to the evil shepherds that have destroyed the people; then the promise is further explained to the effect that these good shepherds shall be raised up to David in the "righteous branch," i.e., in the promised "seed" of his sons. The good shepherds are contrasted with the evil shepherds, but are then summed up in the person of the Messiah, as being comprised therein. The relation of the good shepherds to the righteous branch is not so, that the latter is the most pre-eminent of the former, but that in that one branch of David the people should have given to them all the good shepherds needed for their deliverance. The Messiah does not correspond to the series of David's earthly posterity that sit upon his throne, in that He too, as second David, will also have a long series of descendants upon His throne; but in that His kingdom, His dominion, lasts for ever. In the parallel passage, Jer 33:15, where the contrast to the evil shepherds is omitted, we therefore hear only of the one branch of David; so in Ezek 34, where only the one good shepherd, the servant of the Lord, David, stands in contrast to the evil shepherds (Jer 23:23). Hence neither must we seek the fulfilment of our prophecy in the elevation of the Maccabees, who were not even of the race of David, nor understand, as Grot., Zerubbabel to be the righteous branch, but the Messiah, as was rightly understood by the Chald. He is צדּיק in contrast to the then reigning members of the house of David, and as He who will do right and justice in His realm; cf. Jer 22:15, where the same is said of Josiah as contrasted with his ungodly son Jehoiakim. מלך is subjoined to מלך to bespeak His rule as kingship in the fullest sense of the word. Regnabit rex, i.e., magnifice regnabit, ut non tantum appareant aliquae reliquiae pristinae dignitatis, sed ut rex floreat et vigeat et obtineat perfectionem, qualis fuit sub Davide et Salomone ac multo praestantior (Calv.). השׂכּיל, deal prudently, rule wisely, as in Jer 3:15, not: be fortunate, prosperous. Here the context demands the former rendering, the only one justified by usage, since the doing of right and justice is mentioned as the fruit and result of the השׂכיל. These words, too, point back to David, of whom it is in Sa2 8:15 said, that he as king did right and justice to all his people.


  Jer 23:6


  Jer 23:6 exhibits the welfare which the "branch" will, by His wise and just rule, secure for the people. Judah shall be blessed with welfare (נושׁע), and Israel dwell safely; that blessing will come into fulfilment which Moses set before the people's view in Deu 33:28. יהוּדה as the totality of the inhabitants is construed as feminine, as in Jer 3:7; Jer 14:2, etc. Israel denotes the ten tribes. Under the just sceptre of the Messiah, all Israel will reach the destiny designed for it by the Lord, will, as God's people, attain to full dignity and glory.


  This is the name by which they shall call Him, the branch of David: Jahveh our Righteousness. The suffix in יקראו refers to "righteous branch." Instead of the 3 pers. sing. יקרא with the suffix ו, some codd. have the plur. יקראוּ. This some polemical authors, such as Raim., Martini, Galatin, hold to be the true reading; and they affirmed the other had proceeded from the Jews, with the design of explaining away the deity of the Messiah. The Jews translated, they said: This is the name whereby Jahveh will call him: Our Righteousness; which is indeed the rendering of R. Saad. Gaon apud Aben Ezra, and of Menasse ben Israel. But this rendering is rejected by most Jewish comm. as being at variance with the accents, so that the impugned reading could not well have been invented by the Jews for polemical purposes. יקראו is attested by most codd., and is rendered by the lxx, so that the sense can be none other than: they will call the righteous branch of David "Jahveh our Righteousness." Most comm., including even Hitz., admit that the suffix refers to צמח, the principal person in both verses. Only Ew., Graf, and Ng. seek to refer it to Israel, because in Jer 33:16 the same name is given to Jerusalem. But the passage cited does not prove the case. To call any one by a name universally denotes in the prophetic usage: to set him forth as that which the name expresses; so here: the branch of David will manifest Himself to the people of Israel as Jahve Tsidkenu. This name is variously expounded. The older Christian comm. understand that the Messiah is here called Jehovah, and must therefore be true God, and that He is called our righteousness, inasmuch as He justifies us by His merit.


  But the rabbinical interpreters, headed by the Chald., take the name to be an abbreviation of a sentence; so e.g., Kimchi: Israel vocabit Messiam hoc nomine, quia ejus temporibus Domini justitia nobis firma, jugis et non recedet. They appeal to Jer 33:17 and to other passages, such as Exo 17:15, where Moses calls the altar "Jahveh my Banner," and Gen 33:20, where Jacob gives to the altar built by him the name El elohe Jisrael. Hgstb. has rightly pronounced for this interpretation. The passages cited show who in such names an entire sentence is conveyed. "Jahveh my Banner" is as much as to say: This altar is dedicated to Jahveh my banner, or to the Almighty, the God of Israel. So all names compounded of Jahveh; e.g., Jehoshua = Jahveh salvation, brief for: he to whom Jahveh vouchsafes salvation. So Tsidkijahu = Jahve's righteousness, for: he to whom Jahveh deals righteousness. To this corresponds Jahveh Tsidkenu: he by whom Jahveh deals righteousness. We are bound to take the name thus by the parallel passage, Jer 33:16, where the same name is given to Jerusalem, to convey the thought, that by the Messiah the Lord will make Jerusalem the city of Righteousness, will give His righteousness to it, will adorn and glorify it therewith.


  צדקנוּ is not to be referred, as it is by the ancient Church comm., to justification through the forgiveness of sins. With this we have not here to do, but with personal righteousness, which consists in deliverance from all unrighteousness, and which is bound up with blessedness. Actual righteousness has indeed the forgiveness of sins for its foundation, and in this respect justification is not to be wholly excluded; but this latter is here subordinate to actual righteousness, which the Messiah secures for Israel by the righteousness of His reign. The unrighteousness of the former kings has brought Israel and Judah to corruption and ruin; the righteousness of the branch to be hereafter raised up to David will remove all the ruin and mischief from Judah, and procure for them the righteousness and blessedness which is of God.—"What Jeremiah," as is well remarked by Hgstb., "sums up in the name Jehovah Tsidkenu, Ezekiel expands at length in the parallel Eze 34:25-31 : the Lord concludes with them a covenant of peace; rich blessings fall to their lot; He breaks their yoke, frees them from bondage; they do not become the heathen's prey." These divine blessings are also to be conferred upon the people by means of the righteous branch. What the ancient Church comm. found in the name was true as to the substance. For as no man is perfectly righteous, so no mere earthly king can impart to the people the righteousness of Jahveh in the full sense of the term; only He who is endowed with the righteousness of God. In so far the Godhead of this King is contained implicite in the name; only we must not understand that he that bore the name is called Jahveh. But that righteousness, as the sum of all blessing, is set before the people's view, we may gather from the context, especially from Jer 23:7 and Jer 23:8, where it is said that the blessings to be conferred will outshine all former manifestations of God's grace. This is the sense of both verses, which, save in the matter of a trifling change in Jer 23:8, are verbally repeated from Jer 16:14 and Jer 16:15, where they have already been expounded.


  Jer 23:9


  Against the False Prophets.—Next to the kings, the pseudo-prophets, who flattered the people's carnal longings, have done most to contribute to the fall of the realm. Therefore Jeremiah passes directly from his discourse against the wicked kings to rebuking the false prophets; and if we may presume from the main substance, the latter discourse belongs to the same time as the former. It begins


  Jer 23:9-11


  With a description of the pernicious practices of these persons.—Jer 23:9. "Concerning the prophets. Broken is mine heart within me; all my bones totter. I am become like a drunken man, and like a man whom wine hath overcome, because of Jahveh and because of His holy words. Jer 23:10. For of adulterers the land is full, for because of the curse the land withereth, the pastures of the wilderness dry up; and their course is become evil, and their strength not right. Jer 23:11. For both prophet and priest are profane; yea, in mine house found I their wickedness, saith Jahveh. Jer 23:12. Therefore their way shall be to them as slippery places in darkness, they shall be thrown down and fall therein; for I bring evil upon them, the year of their visitation, saith Jahveh. Jer 23:13. In the prophets of Samaria saw I folly; they prophesied in the name of Baal, and led my people Israel astray. Jer 23:14. But in the prophets of Jerusalem saw I an horrible thing, committing adultery and walking in falsehood, and they strengthen the hands of the wicked, that none returneth from his wickedness. They are all become to me as Sodom, and the inhabitants thereof as Gomorrah. Jer 23:15. Therefore thus saith Jahveh of hosts concerning the prophets: Behold, I feed them with wormwood, and give them to drink water of bitterness; for from the prophets of Jerusalem is profaneness gone forth over all the land."


  "Concerning the prophets" is the heading, as in Jer 46:2; Jer 48:1; Jer 49:1, Jer 49:7, Jer 49:23, Jer 49:28; and corresponds to the woe uttered against the wicked shepherds, Jer 23:1. It refers to the entire portion vv. 9-40, which is thus distinguished from the oracles concerning the kings, Jer 21:1-14 and 22. It might indeed be joined, according to the accents, with what follows: because of the prophets is my heart broken; but as the cause of Jeremiah's deep agitation is given at the end of the second half-verse: because of Jahveh, etc., it is not likely the seer would in one sentence have given two different and quite separate reasons. The brokenness of his heart denotes the profoundest inward emotion yet not despondency by reason of sin and misery, like "a broken heart" in Psa 34:19; Psa 51:19, etc., but because of God's wrath at the impious lives of the pseudo-prophets. This has overcome him, and this he must publish. This wrath had broken his heart and seized on all his bones, so that they nervelessly tremble, and he resembles a drunken man who can no longer stand firm on his feet. He feels himself inwardly quite downcast; he not only feels the horrors of the judgment that is to befall the false prophets and corrupt priests who lead the people astray, but knows well the dreadful sufferings the people too will have to endure. The verb רחף occurs only twice in the Piel besides in the present passage; in Gen 1:2, of the Spirit of God that in the beginning of creation brooded over the waters of the earth, and Deu 32:11, of the eagle that flutters over her young—in Arabic rchf, to be soft. The root meaning of the word is doubtless: to be flaccid; here accordingly, to totter, to sway to and fro. "Because of Jahveh" is more fully explained by "because of the words of His holiness," i.e., the words which God as holy has made known to him regarding the unholy ongoings of the pseudo-prophets.—From Jer 23:10 onwards come the sayings of God which have so terribly agitated the prophet. The land is full of adulterers. Adultery in the literal sense is mentioned by way of example, as a reckless transgression of God's commands, then much in vogue, whereby the moral foundations of the kingdom were broken up. In Jer 23:14 the prophets are said to commit adultery and walk in lying, cf. Jer 29:23 and Jer 5:7. By reason of this vice a curse lies on the land, under which it is withering away. The clause "for because of the curse," etc., is not to be taken as parenthesis (Ng.), but as co-ordinate with the previous clause, giving the second, or rather the chief ground, why Jeremiah is so deeply distressed. The reason of this is not so much the prevailing moral corruption, as the curse lying on the land because of the moral corruption of its inhabitants. אלה is not perjury (Chald., Rashi, Kimchi), but the curse wherewith God punishes the transgression of His covenant laws, cf. Jer 11:3, Jer 11:8, Deu 28:15., Jer 29:19. The words are modelled after Isa 24:4.; and הארץ is not the population, but the land itself, which suffers under God's curse, and which is visited with drought; cf. Jer 12:4. The next words point to drought. נאות מדבּר as in Jer 9:9. By ותּהי the further description of the people's depravity is attached to the first clause of the verse. Their course is become evil; their running or racing, i.e., the aim and endeavour of the ungodly. The suffix on this word מרוּצתם refers not to "adulterers," but ad sensum to the inhabitants of the land. Their strength is not-right, i.e., they are strong, valiant in wrong; cf. Jer 9:2. For—so goes Jer 23:11—both prophets and priests, who should lead the people in the right way, are profane, and desecrate by their wickedness even the house of God, presumably by idolatry; cf. Jer 32:34. There is no reason for thinking here, as Hitz. does, of adultery practised in the temple.


  Jer 23:12


  For this the Lord will punish them. Their way shall be to them as slippery places in darkness. This threatening is after the manner of Psa 35:6, where חשׁך are joined, changed by Jeremiah to the words in the text. The passage cited shows that we may not separate בּאפלה from חלקלקּות, as Ew. does, to join it to the following ידּחוּ. Their way shall resemble slippery places in the dark, when one may readily slip and fall. Besides, they are to be thrust, pushed, so that they must fall on the slippery path (ידּחוּ from דּחח = דּחה, Psa 35:5; "therein" to be referred to "their way"). The clause: "for I bring evil," etc., is formed after Jer 11:23.


  Jer 23:13-15


  To display the vileness of the prophets, these are parallelized with the prophets of Samaria. The latter did foolishly (תּפלה, prop. of that which is unsalted, insipid, Job 6:6, hence irrational, insulsum), since they prophesied, being inspired by Baal the no-god, and by such prophesying led the people into error; cf. Kg1 18:19. Much more horrible is the conduct of the prophets of Jerusalem, who commit adultery, walk in lying, and strengthen the wicked in their wickedness, not merely by their delusive pretences (cf. Jer 23:17, Jer 6:14; Jer 14:13), but also by their immoral lives, so that no one turns from his wickedness, cf. Eze 13:22. לבלתּי is here and in Jer 27:18, as in ex. 20:20, construed, contrary to the usage everywhere else, not with the infin., but with the verb. fin. As the prophets, instead of converting the wicked, only confirmed them in their sins, therefore all the inhabitants of Judah or Jerusalem are become as corrupt as Sodom and Gomorrah. "They all" are not the prophets, but the inhabitants of Judah or Jerusalem; and "the inhabitants thereof" are those of the capital, cf. Deu 32:32; Isa 1:10. On the seducers the Lord will therefore inflict punishment, because impiousness has gone forth from them over the whole land. With the punishment threatened in Jer 23:15, cf. Jer 9:14.


  Jer 23:16-20


  Warning against the lying prophecies of the prophets.—Jer 23:16. "Thus saith Jahveh of hosts: Hearken not unto the words of the prophets that prophesy unto you! They deceive you; a vision of their heart they speak, not out of the mouth of Jahveh. Jer 23:17. They say still unto my despisers: 'Jahveh hath spoken: Peace shall ye have;' and unto every one that walketh in the stubbornness of his heart they say: 'There shall no evil come upon you.' Jer 23:18. For who hath stood in Jahveh's counsel, that he might have seen and heard His word? who hath marked my word and heard it? Jer 23:19. Behold a tempest from Jahveh, fury goeth forth, and eddying whirlwind shall hurl itself upon the head of the wicked. Jer 23:20. The anger of God shall not turn till He have done and till He have performed the thoughts of His heart. At the end of the days shall ye be well aware of this. Jer 23:21. I have not sent the prophets, yet they ran; I have not spoken to them, yet they prophesied. Jer 23:22. But if they had stood in my counsel, they would publish my words to my people and bring them back from their evil way and from the evil of their doings."


  The warning against these prophets is founded in Jer 23:16 on the fact that they give out the thoughts of their own hearts to be divine revelation, and promise peace and prosperity to all stiff-necked sinners. מהבּלים, lit., they make you vain, i.e., make you to yield yourselves to vain delusion, seduce you to false confidence. This they do by their speaking visions, i.e., revelations of their heart, not what God has spoken, revealed to them. As an illustration of this, Jer 23:17 tells that they prophesy continued peace or well-being to the despisers of God. The infin. abs. אמור after the verb. fin. intimates the duration or repetition of the thing. דּבּר יהוה are words of the false prophets, with which they give out that their prophesyings are God's word. Since we nowhere else find sayings of Jahveh introduced by דּבּר יהוה, but usually by 'כּה אמר י, the lxx have taken offence at that formula, and, reading דבר, join the words with למנאצי: τοῖς ἀπωθουμένοις τὸν λόγον κυρίου. To this reading Hitz. and Gr. give the preference over the Masoretic; but they have not noticed that they thus get an unsuitable sense. For דבר יהוה in prophetic language never denotes the Mosaic law or the "moral law" (Hitz.), but the word of God published by the prophets. By their view of "word of Jahveh" they would here obtain the self-inconsistent thought: to the despisers of divine revelation they proclaim as revelation. The Masoretic reading is clearly right; and Jeremiah chose the unusual introductory formula to distinguish the language of the pseudo-prophets from that of the true prophets of the Lord. וכל־הלך ב' is prefixed absolutely: and as concerning every one that walks...they say, for: and to every one...they say. On the "stubbornness of their heart," see on Jer 3:17. With the speech of the false prophets, cf. Jer 14:13 and Jer 6:14.—In Jer 23:18 a more comprehensive reason is given to show that these prophets are not publishing God's decrees. The question: Who hath stood? has negative force = None hath stood. By this Jeremiah does not deny the possibility of this universally, but only of the false prophets (Hitz.). This limitation of the words is suggested by the context. To the true prophets the Lord reveals His סוד, Amo 3:7. ויראוישׁמע are not to be taken jussively: let him see and hear (Hitz.), for the foregoing interrogation is not a conditional clause introducing a command. The imperfects with ו are clauses of consequence or design, and after a preceding perfect should be rendered in English by the conditional of the pluperfect. Seeing the word of God refers to prophetic vision. The second question is appended without at all conveying any inference from what precedes; and in it the second verb (with ו consec.) is simply a strengthening of the first: who hath hearkened to my word and heard it? The Masoretes have quite unnecessarily changed the Chet. דּברי .tehC into דּברו. In the graphic representation of the prophets, the transition to the direct speech of God, and conversely, is no unusual thing. The change of ויּשׁמע into ישׁמע, unnecessary and even improper as it is, is preferred by Graf and Ng., inasmuch as they take the interrogative מי in both clauses in the sense of quisquis and understand the verse thus: He who has but stood in the counsel of the Lord, let him see and hear His word (i.e., he must see and hear His word); and he that hath marked my word, let him publish it (i.e., he must publish it). This exposition becomes only then necessary, if we leave the context out of view and regard the question as being to the effect that no one has stood in God's counsel—which Jeremiah could not mean. Not to speak of the change of the text necessary for carrying it through, this view does not even give a suitable sense. If the clause: He that has stood in the counsel of the Lord, he must proclaim His word, is to be regarded as having a demonstrative force, then the principal idea must be supplied, thus namely: "and it is impossible that it should be favourable to those who despise it." In Jer 23:19 Jeremiah publishes a real word of the Lord, which sounds very differently from the words of the false prophets. A tempest from Jahveh will burst over the heads of the evil-doers, and the wrath of God will not cease until it has accomplished the divine decree. "A tempest from Jahveh" is defined by "fury" in apposition as being a manifestation of God's wrath; and the whole first clause is further expanded in the second part of the verse. The tempest from Jahveh goes forth, i.e., breaks out, and as whirling tornado or eddying whirlwind bursts over the head of the wicked. יחוּל is to be taken in accordance with מתחולל: twist, whirl, cf. Sa2 3:29. "The thoughts of His heart" must not be limited to what God has decreed de interitu populi (Calv.); it comprehends God's whole redemptive plan in His people's regard-not merely the overthrow of the kingdom of Judah, but also the purification of the people by means of judgments and the final glorification of His kingdom. To this future the next clause points: at the end of the days ye shall have clear knowledge of this. "The end of the days" is not merely the completion of the period in which we now are (Hitz., Gr. Ng., etc.), but, as universally, the end of the times, i.e., the Messianic future, the last period of the world's history which opens at the close of the present aeon; see on Gen 49:1; Num 24:14, etc. התבּונן is strengthened by בּינה yb dene: attain to insight, come to clearer knowledge.


  Jer 23:21-22


  From the word of the Lord proclaimed in Jer 23:19. it appears that the prophets who prophesy peace or well-being to the despisers of God are not sent and inspired by God. If they had stood in the counsel of God, and so had truly learnt God's word, they must have published it and turned the people from its evil way. This completely proves the statement of Jer 23:16, that the preachers of peace deceive the people. Then follows -


  Jer 23:23-29


  Jer 23:23-32, in continuation, an intimation that God knows and will punish the lying practices of these prophets.—Jer 23:23. "Am I then a God near at hand, saith Jahveh, and not a God afar off? Jer 23:24. Or can any hide himself in secret, that I cannot see him? saith Jahveh. Do not I will the heaven and the earth? saith Jahveh. Jer 23:25. I have heard what the prophets say, that prophesy falsehood in my name, saying: I have dreamed, I have dreamed. Jer 23:26. How long? Have they it in their mind, the prophets of the deceit of their heart, Jer 23:27. Do they think to make my people forget my name by their dreams which they tell one to the other, as their fathers forgot my name by Baal? Jer 23:28. The prophet that hath a dream, let him tell a dream; and he that hath my word, let him speak my word in truth. What is the straw to the corn? saith Jahveh. Jer 23:29. Is not thus my word—as fire, saith Jahveh, and as a hammer that dasheth the rock in pieces? Jer 23:30. Therefore, behold, I am against the prophets that steal my words one from the other. Jer 23:31. Behold, I am against the prophets, saith Jahveh, that take their tongues and say: God's word. Jer 23:32. Behold, I am against the prophets that prophesy lying dreams, saith Jahve, and tell them, and lead my people astray with their lies and their boasting, whom yet I have not sent nor commanded them, and they bring no good to this people, saith Jahveh."


  The force of the question: Am I a God at hand, not afar off? is seen from what follows. Far and near are here in their local, not their temporal signification. A god near at hand is one whose domain and whose knowledge do not extend far; a God afar off, one who sees and works into the far distance. The question, which has an affirmative force, is explained by the statement of Jer 23:24 : I fill heaven and earth. Hitz. insists on understanding "near at hand" of temporal nearness, after Deu 32:17 : a God who is not far hence, a newly appeared God; and he supposes that, since in the east, from of old, knowledge is that which is known by experience, therefore the greatness of one's knowledge depends on one's advancement in years (Job 15:7, Job 15:10; Job 12:12, etc.); and God, he says, is the Ancient of days, Dan 7:9. But this line of thought is wholly foreign to the present passage. It is not wealth of knowledge as the result of long life or old age that God claims for Himself in Jer 23:24, but the power of seeing into that which is hidden so that none can conceal himself from Him, or omniscience. The design with which God here dwells on His omniscience and omnipresence too (cf. Kg1 8:27; Isa 66:1) is shown in Jer 23:25. The false prophets went so far with their lying predictions, that it might appear as if God did not hear or see their words and deeds. The Lord exposes this delusion by calling His omniscience to mind in the words: I have heard how they prophesy falsehood in my name and say, I have dreamed, i.e., a dream sent by God, have had a revelation in dreams, whereas according to Jer 23:26 the dream was the deceit of their heart—"spun out of their own heart" (Hitz.). Jer 23:26 is variously interpreted. Hitz. supposes that the interrogative ה (in הישׁ) is made subordinate in the clause, and that the question is expressed with a double interrogative. He translates: How long still is there anything left in the heart of the prophets? as much as to say: how long have they materials for this? But there is a total want of illustrations in point for this subordination and doubling of the interrogative; and the force given to the ישׁ is quite arbitrary, since we should have had some intimation of what it was that was present in their hearts. Even the repetition of the interrogative particles is unexplained, and the connecting of ישׁ with a participle, instead of with the infinitive with ל, cannot be defended by means of passages where החל is joined with an adjective and the idea "to be" has to be supplied. L. de Dieu, followed by Seb. Schmidt, Chr. B. Mich., Ros., Maur., Umbr., Graf, was right in taking "How long" by itself as an aposiopesis: how long, sc. shall this go on? and in beginning a new question with הישׁ, a question continued and completed by the further question: "Do they think," etc., Jer 23:27. Is it in the heart of the prophets, i.e., have the prophets a mind to prophesy falsehood? do they mean to make men forget my name? Against holding Jer 23:27 as a resumption of the question there is no well-founded objection. Ng. affirms that after החשׁבים we must in that case have here הם as recapitulation of the subject; but that is rendered unnecessary by the subject's being contained in the immediately preceding words. The conjecture propounded by Ng., to change הישׁ into האשׁ: how long still is the fire in the heart of the prophets? needs no refutation. To make to forget the name of the Lord is: so to banish the Lord, as seen in His government and works, from the people's heart, that He is no longer feared and honoured. By their dreams which they relate one to the other, i.e., not one prophet to the other, but the prophet to his fellow-man amongst the people. בּבּעל, because of the Baal, whom their fathers made their god, cf. Jdg 3:7; Sa1 12:9.—These lies the prophets ought to cease. Jer 23:28. Each is to speak what he has, what is given him. He that has a dream is to tell the dream, and he that has God's word should tell it. Dream as opposed to word of the Lord is an ordinary dream, the fiction of one's own heart; not a dream-revelation given by God, which the pseudo-prophets represented their dreams to be. These dreams are as different from God's word as straw is from corn. This clause is supported, Jer 23:29, by a statement of the nature of God's word. It is thus (כּה), namely, as fire and as a hammer that smashes the rocks. The sense of these words is not this: the word of God is strong enough by itself, needs no human addition, or: it will burn as fire the straw of the man's word mixed with it. There is here no question of the mixing of God's word with man's word. The false prophets did not mingle the two, but gave out their man's word for God's. Nor, by laying stress on the indwelling power of the word of God, does Jeremiah merely give his hearers a characteristic by which they may distinguish genuine prophecy; he seeks besides to make them know that the word of the Lord which he proclaims will make an end of the lying prophets' work. Thus understood, Jer 23:29 forms a stepping-stone to the threatenings uttered in Jer 23:30-32 against the lying prophets. The comparison to fire does not refer to the reflex influence which the word exerts on the speaker, so as that we should with Rashi and Ros. cf. Jer 20:9; the fire comes before us as that which consumes all man's work that will not stand the test; cf. Co1 3:12. The comparison to a hammer which smashes the rock shows the power of God, which overcomes all that is earthly, even what is firmest and hardest; cf. Heb 4:12. Its effect and accomplishment nothing can hinder.


  Jer 23:30-32


  Threatening of punishment. לכן does not connect with Jer 23:29, but with the main idea of the previous verses, the conduct of the false prophets there exposed. הנני על, behold, I will be against them, will come upon them as an enemy; cf. Eze 5:8. The practice of these prophets is characterized in three ways, yet without marking out three classes of unworthy men. One habit of theirs is that of stealing the word of God one from another. Not inspired of God themselves, they tried to appropriate words of God from other prophets in order to give their own utterances the character of divine oracles. Another is: they take their tongues and say, God's word, i.e., they use their tongues to speak pretended words from God. The verb ינאמוּ occurs only here; elsewhere only the participle נאם, and that almost always joined with יהוה in the sig. effatum Domini; here without it, but in the same sense. The root meaning of נאם is disputed. Connected etymologically with נהם, המה, it doubtlessly denotes originally, that which is whispered, Jahveh's secret confidential communication; but it is constantly used, not for the word of God as silently inspired by God, but as softly uttered by the prophet. The meaning is not: their prophesying is "mere wagging of the tongue, talk according to their own caprice" (Graf); but: they give out their sayings for God's, whereas God speaks neither to nor by them. Finally, their third way of doing consists in feigning revelations by means of dreams, which are but deceptive dreams. At this point the discourse falls back on the description in Jer 23:26. The words "and lead my people astray" refer to all their three ways of acting before characterized. פּחזוּת is their boasting of revelations from God. Then comes


  Jer 23:33-37


  A rebuke of their mockery at Jeremiah's threatening predictions.—Jer 23:33. "And when this people, or the prophet, or a priest ask thee, saying: What is the burden of Jahveh? then say to them: What the burden is—now I will cast you off, saith Jahveh. Jer 23:34. And the prophet, the priest, and the people that shall say: burden of Jahveh, on that man will I visit it and on his house. Jer 23:35. Thus shall ye say each to the other, and each to his brother: What hath Jahveh answered, and what hath Jahveh spoken? Jer 23:36. But burden of Jahveh shall ye mention no more, for a burden to every one shall his own word be; and ye wrest the words of the living God Jahveh of hosts, our God. Jer 23:37. Thus shalt thou say to the prophet: What hath Jahveh answered thee, and what hath He spoken? Jer 23:38. But if ye say: burden of Jahveh, therefore thus saith Jahveh: Because ye say this word: burden of Jahveh, and yet I have sent unto you, saying, Ye shall not say: burden of Jahveh; Jer 23:39. Therefore, behold, I will utterly forget you, and cast away from my face you and this city that I gave you and your fathers, Jer 23:40. And will lay upon you everlasting reproach, and everlasting, never-to-be-forgotten disgrace."


  The word משּׂא, from נשׂא, lift up, bear, sig. burden, and, like the phrase: lift up the voice, means a saying of weighty or dread import. The word has the latter sig. in the headings to the prophecies of threatening character; see on Nah 1:1, where this meaning of the word in the headings is asserted, and the widespread opinion that it means effatum is refuted. Jeremiah's adversaries—as appears from these verses—used the word "burden" of his prophetic sayings by way of mockery, meaning burdensome prophecies, in order to throw ridicule on the prophet's speeches, by them regarded as offensive. Thus if the people, or a prophet, or a priest ask: What is the burden of Jahveh, i.e., how runs it, or what does it contain? he is to answer: The Lord saith: I will cast you off, i.e., disburden myself of you, as it were—the idea of "burden" being kept up in the answer to the question. The article on the word prophet is used to show that the word is used generally of the class of prophets at large. The את in the answering clause is nota accus., the following phrase being designedly repeated from the question; and hence the unusual combination את־מה. The sense is: as regards the question what the burden is, I will cast you away. There is no reason to alter the text to fit the lxx translation: ὑμεῖς ἐστὲ τὸ λῆμμα, or Vulg.: vos estis onus, as Cappell., J. D. Mich., Hitz., Gr., etc., do. The lxx rendering is based, not on another reading, but on another division of the words, viz., אתם המשׂא.—In Jer 23:34 the meaning of this answer is more fully explained. On every one that uses the word "burden" in this sneering way God will avenge the sneer, and not only on his person, but on his house, his family as well. In Jer 23:35 they are told how they are to speak of prophecy. Jer 23:36. They are no longer to make use of the phrase "burden of Jahveh," "for the burden shall his word be to each one," i.e., the word "burden" will be to each who uses it a burden that crushes him down. "And ye wrest," etc., is part of the reason for what is said: and ye have = for ye have wrested the words of the living God. The clause is properly a corollary which tells what happens when they use the forbidden word.


  Jer 23:38-40


  In case they, in spite of the prohibition, persist in the use of the forbidden word, i.e., to not cease their mockery of God's word, then the punishment set forth in Jer 23:33 is certainly to come on them. In the threat אתכם נשׁיתי there is a manifestly designed word-play on משּׂא. lxx, Vulg., Syr. have therefore rendered as if from נשׂיתי נשׂא (or נשׂאתי) instead: ἐγὼ λαμβάνω, ego tollam vos portans. One cod. gives נשׂא, and Ew., Hitz., Graf, Ng., etc., hold this reading to be right; but hardly with justice. The Chald. has expressed the reading of the text in its ארטושׁ יתכון מרטשׁ, et relinquam vos relinquendo. And the form נשׁיתי is explained only by reading נשׁא (נשׁה); not by נשׂא, for this verb keeps its א everywhere, save with the one exception of נשׂוּי, Psa 32:1, formed after the parallel כסוּי. The assertion that the reading in the text gives no good sense is unfounded. I will utterly forget you is much more in keeping than: I will utterly lift you up, carry you forth.—With Jer 23:40, cf. Jer 20:11.


  Jeremiah 24


  Jer 24:1


  The Two Fig Baskets-an emblem of the future of Judah's people.—Jer 24:1. "Jahveh caused me to see, and behold two baskets of figs set before the temple of Jahveh, after Nebuchadrezzar had carried captive Jechoniah, the son of Jehoiakim, king of Judah, and the princes of Judah, and the work-people and the smiths from Jerusalem, and had brought them to Babylon. Jer 24:2. One basket had very good figs like the early figs, the other basket very bad figs, which could not be eaten for badness. Jer 24:3. And Jahveh said to me: What seest thou, Jeremiah? and I said: Figs; the good figs are very good, and the bad figs very bad, which cannot be eaten for badness. Jer 24:4. Then came the word of Jahveh unto me, saying: Jer 24:5. Thus saith Jahveh, the God of Israel: Like these good figs, so will I look on the captives of Judah, whom I have sent out of this place into the land of the Chaldeans, for good; Jer 24:6. And I will set mine eye upon them for good, and will bring them back again to this land, and build them and not pull down, and plant them and not pluck up. Jer 24:7. And I give them an heart to know me, that I am Jahveh; and they shall be my people, and I will be their God; for they will return unto me with their whole heart. Jer 24:8. And as the bad figs, which cannot be eaten for badness, yea thus saith Jahveh, so will I make Zedekiah the king of Judah, and his princes and the residue of Jerusalem, them that are left remaining in this land and them that dwell in Egypt. Jer 24:9. I give them up for ill-usage, for trouble to all kingdoms of the earth, for a reproach and a by-word, for a taunt and for a curse in all the places whither I shall drive them. Jer 24:10. and I send among them the sword, the famine, and the plague, till they be consumed from off the land that I gave to them and to their fathers."


  This vision resembles in form and substance that in Amo 8:1-3. The words: Jahveh caused me to see, point to an inward event, a seeing with the eyes of the spirit, not of the body. The time is, Jer 24:1, precisely given: after Nebuchadnezzar had carried to Babylon King Jechoniah, with the princes and a part of the people; apparently soon after this deportation, at the beginning of the reign of Zedekiah, the king set up by Nebuchadnezzar over Judah. Cf. Kg2 24:14-17.—The Lord caused the prophet to see in spirit two baskets of figs (דּוּדאים, from דּוּדי, equivalent to דּוּד, Jer 24:2), מוּעדים (from יעד) in the place appointed therefor (מועד( rofereh) before the temple. We are not to regard these figs as an offering brought to Jahveh (Graf); and so neither are we to think here of the place where first-fruits or tithes were offered to the Lord, Exo 23:19., Deu 26:2. The two baskets of figs have nothing to do with first-fruits. They symbolize the people, those who appear before the Lord their God, namely, before the altar of burnt-offering; where the Lord desired to appear to, to meet with His people (נועד, Exo 29:42.), so as to sanctify it by His glory, Exo 29:43. מוּעדים therefore means: placed in the spot appointed by the Lord for His meeting with Israel.


  Jer 24:2


  "The one basket very good figs" is short for: the basket was quite full of very good figs; cf. Friedr. W. M. Philippi, on the Nature and Origin of the Status constr. in Hebrew (1871), p. 93. The comparison to early figs serves simply to heighten the idea of very good; for the first figs, those ripened at the end of June, before the fruit season in August, were highly prized dainties. Cf. Isa 28:4; Hos 9:10.


  Jer 24:3


  The question: what seest thou? serves merely to give the object seen greater prominence, and does not imply the possibility of seeing wrong (Ng.).


  Jer 24:4


  The interpretation of the symbol. Jer 24:5. Like the good figs, the Lord will look on the captives in Chaldea for good ("for good" belongs to the verb "look on them"). The point of resemblance is: as one looks with pleasure on good figs, takes them and keeps them, so will I bestow my favour on Judah's captives. Looking on them for good is explained, Jer 24:6 : the Lord will set His eye on them, bring them back into their land and build them up again. With "build them," etc., cf. Jer 1:10. The building and planting of the captives is not to consist solely in the restoration of their former civil well-being, but will be a spiritual regeneration of the people. God will give them a heart to know Him as their God, so that they may be in truth His people, and He their God. "For they will return," not: when they return (Ew., Hitz.). The turning to the Lord cannot be regarded as the condition of their receiving favour, because God will give them a heart to know Him; it is the working of the knowledge of the Lord put in their hearts. And this is adduced to certify the idea that they will then be really the Lord's people.


  Jer 24:8


  And as one deals with the bad uneatable figs, i.e., throws them away, so will the Lord deliver up to ignominious ruin Zedekiah with his princes and the remainder of the people, both those still staying in the land and those living in Egypt. This, the fate awaiting them, is more fully described in Jer 24:9 and Jer 24:10. In Jer 24:8 the "yea, thus saith," is inserted into the sentence by way of repetition of the "thus saith," Jer 24:5. כּן is resumed and expanded by וּנתתּים in Jer 24:9. The "princes" are Zedekiah's courtiers. Those in Egypt are they who during the war had fled thither to hide themselves from judgment. From the beginning of Jer 24:9 to הארץ is verbally the same as Jer 15:4, save that לרעה is added to make more marked the contrast to לטובּהּ, Jer 24:5—the evil, namely, that is done to them. Hitz., Ew., Umbr., Gr., following the lxx, delete this word, but without due cause. The further description of the ill-usage in "for a reproach," etc., is based on Deu 28:37; and is intensified by the addition of "and for an object of cursing," to show that in their case the curse there recorded will be fulfilled. From the last words, according to which disgrace will light on them in all the lands they are driven into, it appears that captivity will fall to the lot of such as are yet to be found in the land. But captivity involves new hostile invasions, and a repeated siege and capture of Jerusalem; during which many will perish by sword, famine, and plague. Thus and by deportation they shall be utterly rooted out of the land of their fathers. Cf. Jer 29:17., where Jeremiah repeats the main idea of this threatening.


  Jeremiah 25


  Jer 25:1


  The prediction of this chapter is introduced by a full heading, which details with sufficient precision the time of its composition. Jer 25:1. "The word that came (befell) to (על for אל) Jeremiah concerning the whole people of Judah, in the fourth year of Jehoiakim the son of Josiah king of Judah, that is, the first year of Nebuchadrezzar the king of Babylon; Jer 25:2. Which Jeremiah the prophet spake to the whole people of Judah and to all the inhabitants of Jerusalem, saying."—All the discourses of Jeremiah delivered before this time contain either no dates at all, or only very general ones, such as Jer 3:6 : In the days of Josiah, or: at the beginning of the reign of Jehoiakim (Jer 26:1). And it is only some of those of the following period that are so completely dated, as Jer 28:1; Jer 32:1; Jer 36:1; Jer 39:1, etc. The present heading is in this further respect peculiar, that besides the year of the king of Judah's reign, we are also told that of the king of Babylon. This is suggested by the contents of this prediction, in which the people are told of the near approach of the judgment which Nebuchadnezzar is to execute on Judah and on all the surrounding nations far and near, until after seventy years judgment fall on Babylon itself. The fourth year of Jehoiakim is accordingly a notable turning-point for the kingdom of Judah. It is called the first year of Nebuchadrezzar king of Babylon, because then, at the command of his old and decrepit father Nabopolassar, Nebuchadnezzar had undertaken the conduct of the war against Pharaoh Necho of Egypt, who had penetrated as far as the Euphrates. At Carchemish he defeated Necho (Jer 46:2), and in the same year he came in pursuit of the fleeing Egyptians to Judah, took Jerusalem, and made King Jehoiakim tributary. With the first taking of Jerusalem by Nebuchadnezzar in the fourth year of Jehoiakim, i.e., in 606 b.c., begins the seventy years' Babylonian bondage or exile of Judah, foretold by Jeremiah in Jer 25:11 of the present chapter. Nebuchadnezzar was then only commander of his father's armies; but he is here, and in Kg2 24:1; Dan 1:1, called king of Babylon, because, equipped with kingly authority, he dictated to the Jews, and treated them as if he had been really king. Not till the following year, when he was at the head of his army in Farther Asia, did his father Nabopolassar die; whereupon he hastened to Babylon to mount the throne; see on Dan 1:1 and 1 Kings 24:1.—In Jer 25:2 it is again specified that Jeremiah spoke the word of that Lord that came to him to the whole people and to all the inhabitants of Jerusalem (על for אל again). There is no cogent reason for doubting, as Graf does, the correctness of these dates. Jer 36:5 tells us that Jeremiah in the same year caused Baruch to write down the prophecies he had hitherto delivered, in order to read them to the people assembled in the temple, and this because he himself was imprisoned; but it does not follow from this, that at the time of receiving this prophecy he was prevented from going into the temple. The occurrence of Jer 36 falls in any case into a later time of Jehoiakim's fourth year than the present chapter. Ew., too, finds it very probable that the discourse of this chapter was, in substance at least, publicly delivered. The contents of it tell strongly in favour of this view.


  It falls into three parts. In the first, Jer 25:3-11, the people of Judah are told that he (Jeremiah) has for twenty-three years long unceasingly preached the word of the Lord to the people with a view to their repentance, without Judah's having paid any heed to his sayings, or to the exhortations of the other prophets, so that now all the kings of the north, headed by Nebuchadnezzar, will come against Judah and the surrounding nations, will plunder everything, and make these lands tributary to the king of Babylon; and then, Jer 25:12-14, that after seventy years judgment will come on the king of Babylon and his land. In the second part, Jer 25:15-29, Jeremiah receives the cup of the Lord's wrath, to give it to all the people to drink, beginning with Jerusalem and the cities of Judah, proceeding to the Egyptians and the nationalities in the west and east as far as Elam and Media, and concluding with the king of Babylon. Then in the third part, vv. 30-38, judgment to come upon all peoples is set forth in plain statement.—The first part of this discourse would have failed of its effect if Jeremiah had only composed it in writing, and had not delivered it publicly before the people, in its main substance at least. And the two other parts are so closely bound up with the first, that they cannot be separated from it. The judgment made to pass on Judah by Nebuchadnezzar is only the beginning of the judgment which is to pass on one nation after another, until it culminates in judgment upon the whole world. As to the import of the judgment of the Babylonian exile, cf. the remm. in the Comm. on Daniel, Introd. 2. The announcement of the judgment, whose beginning was now at hand, was of the highest importance for Judah. Even the proclamations concerning the other peoples were designed to take effect in the first instance on the covenant people, that so they might learn to fear the Lord their God as the Lord of the whole world and as the Ruler of all the peoples, who by judgment is preparing the way for and advancing the salvation of the whole world. The ungodly were, by the warning of what was to come on all flesh, to be terrified out of their security and led to turn to God; while by a knowledge beforehand of the coming affliction and the time it was appointed to endure, the God-fearing would be strengthened with confidence in the power and grace of the Lord, so that they might bear calamity with patience and self-devotion as a chastisement necessary to their well-being, without taking false views of God's covenant promises or being overwhelmed by their distresses.


  Jer 25:3


  The seventy years' Chaldean bondage of Judah and the peoples.—Jer 25:3. "From the thirteenth year of Josiah, son of Amon king of Judah, unto this day, these three and twenty years, came the word of Jahveh to me, and I spake to you, from early morn onwards speaking, but ye hearkened not. Jer 25:4. And Jahveh sent to you all His servants, the prophets, from early morning on sending them, but ye hearkened not, and inclined not your ear to hear. Jer 25:5. They said: Turn ye now each from his evil way and from the evil of your doings, so shall ye abide in the land which Jahveh hath given to your fathers from everlasting to everlasting. Jer 25:6. And go not after other gods, to serve them and to worship them, that ye provoke me not with the work of your hands, and that I do you no evil. Jer 25:7. But ye hearkened not to me, to provoke me by the work of your hands, to your own hurt. Jer 25:8. Therefore thus hath said Jahveh of hosts: Because ye have not heard my words, Jer 25:9. Behold, I send and take all the families of the north, saith Jahveh, and to Nebuchadrezzar my servant (I send), and bring them upon this land, and upon its inhabitants, and upon all these peoples round about, and ban them, and make them an astonishment and a derision and everlasting desolations, Jer 25:10. And destroy from among them the voice of the bridegroom and the voice of the bride, the sound of the mill and the light of the lamp. Jer 25:11. And this land shall become a desert, a desolation, and these peoples shall serve the king of Babylon seventy years."


  The very beginning of this discourse points to the great crisis in the fortunes of Judah. Jeremiah recalls into the memory of the people not merely the whole time of his own labours hitherto, but also the labours of many other prophets, who, like himself, have unremittingly preached repentance to the people, called on them to forsake idolatry and their evil ways, and to return to the God of their fathers—but in vain (Jer 25:3-7). The 23 years, from the 13th of Josiah till the 4th of Jehoiakim, are thus made up: 19 years of Josiah and 4 years of Jehoiakim, including the 3 months' reign of Jehoahaz. The form אשׁכּים might be an Aramaism; but it is more probably a clerical error, since we have השׁכּם everywhere else; cf. Jer 25:4, Jer 7:13; Jer 35:14, etc., and Olsh. Gramm. 191, g. For syntactical reasons it cannot be 1st pers. imperf., as Hitz. thinks it is. On the significance of this infin. abs. see on Jer 7:13. As to the thought of Jer 25:4 cf. Jer 7:25. and Jer 11:7. לאמר introduces the contents of the discourses of Jeremiah and the other prophets, though formally it is connected with ושׁלח, Jer 25:4. As to the fact, cf. Jer 35:15. וּשׁבוּ, so shall ye dwell, cf. Jer 7:7.—With Jer 25:6 cf. Jer 7:6; Jer 1:16, etc. (ארע, imperf. Hiph. from רעע). הכעסוּני cannot be the reading of its Chet., for the 3rd person will not do. The ו seems to have found its way in by an error in writing and the Keri to be the proper reading, since למען is construed with the infinitive.


  Jer 25:8


  For this obstinate resistance the Lord will cause the nations of the north, under Nebuchadrezzar's leadership, to come and lay Judah waste. "All the families of the north" points back to all the tribes of the kingdoms of the north, Jer 1:14. ואל נבוך cannot be joined with "and take," but must depend from שׁלח in such a way that that verb is again repeated in thought. Ew. proposes to read ואת according to some codd., especially as Syr., Chald., Vulg. have rendered by an accusative. Against this Graf has justly objected, that then Nebuchadnezzar would be merely mentioned by the way as in addition to the various races, whereas it is he that brings these races and is the instrument of destruction in God's hand. Ew.'s reading is therefore to be unhesitatingly rejected. No valid reason appears for pronouncing the words: and to Nebuchadrezzar...my servant, to be a later interpolation (Hitz., Gr.) because they are not in the lxx. There is prominence given to Nebuchadnezzar by the very change of the construction, another "send" requiring to be repeated before "to Nebuchadrezzar." God calls Nebuchadnezzar His servant, as the executor of His will on Judah, cf. Jer 27:6 and Jer 43:10. The "them" in "and bring them" refers to Nebuchadnezzar and the races of the north. "This land" is Judah, the הזּאת being δεικτικῶς; so too the corresponding האלּה, "all these peoples round about;" so that we need have no doubt of the genuineness of the demonstrative. The peoples meant are those found about Judah, that are specified in Jer 25:19-25. החרמתּים, used frequently in Deuteronomy and Joshua for the extirpation of the Canaanites, is used by Jeremiah, besides here, only in the prophecy against Babylon, Jer 50:21, Jer 50:26; Jer 51:3. With לשׁמּה ולשׁרקה cf. Jer 19:8; Jer 18:16; the words cannot be used of the peoples, but of the countries, which have been comprehended in the mention of the peoples. With "everlasting desolations," cf. Jer 49:13, Isa 58:12; Isa 61:4.—With Jer 25:10 cf. Jer 16:9; Jer 7:34. But here the thought is strengthened by the addition: the sound of the mill and the light of the lamp. Not merely every sound of joyfulness shall vanish, but even every sign of life, such as could make known the presence of inhabitants.


  Jer 25:11


  The land of Judah shall be made waste and desolate, and these peoples shall serve the king of Babylon for seventy years. The time indicated appertains to both clauses. "This land" is not, with Ng., to be referred to the countries inhabited by all the peoples mentioned in Jer 25:9, but, as in Jer 25:9, to be understood of the land of Judah; and "all these peoples" are those who dwelt around Judah. The meaning is unquestionably, that Judah and the countries of the adjoining peoples shall lie waste, and that Judah and these peoples shall serve the king of Babylon; but the thought is so distributed amongst the parallel members of the verse, that the desolation is predicated of Judah only, the serving only of the peoples—it being necessary to complete each of the parallel members from the other.


  The term of seventy years mentioned is not a so-called round number, but a chronologically exact prediction of the duration of Chaldean supremacy over Judah. So the number is understood in Ch2 36:21-22; so too by the prophet Daniel, when, Dan 9:2, in the first year of the Median king Darius, he took note of the seventy years which God, according to the prophecy of Jeremiah, would accomplish for the desolation of Jerusalem. The seventy years may be reckoned chronologically. From the 4th year of Jehoiakim, i.e., 606 b.c., till the 1st year of the sole supremacy of Cyrus over Babylon, i.e., 536 b.c., gives a period of 70 years. This number is arrived at by means of the dates given by profane authors as well as those of the historians of Scripture. Nebuchadnezzar reigned 43 years, his son Evil-Merodach 2 years, Neriglissor 4 years, Labrosoarchad (according to Berosus) 9 months, and Naboned 17 years (43 + 2 + 4 + 17 years and 9 months are 66 years and 9 months). Add to this 1 year—that namely which elapsed between the time when Jerusalem was first taken by Nebuchadnezzar, and the death of Nabopolassar and Nebuchadnezzar's accession—add further the 2 years of the reign of Darius the Mede (see on Dan 6:1), and we have 69 3/4 years. With this the biblical accounts also agree. Of Jehoiakim's reign these give 7 years (from his 4th till his 11th year), for Jehoiachin's 3 months, for the captivity of Jehoiachin in Babylon until the accession of Evil-Merodach 37 years (see Kg2 25:27, according to which Evil-Merodach, when he became king, set Jehoiachin at liberty on the 27th day of the 12th months, in the 37th year after he had been carried away). Thus, till the beginning of Evil-Merodach's reign, we would have 44 years and 3 months to reckon, thence till the fall of the Babylonian empire 23 years and 9 months, and 2 years of Darius the Mede, i.e., in all 70 years complete.—But although this number corresponds so exactly with history, it is less its arithmetical value that is of account in Jeremiah; it is rather its symbolical significance as the number of perfection for God's works. This significance lies in the contrast of seven, as the characteristic number for works of God, with ten, the number that marks earthly completeness; and hereby prophecy makes good its distinguishing character as contrasted with soothsaying, or the prediction of contingent matters. The symbolical value of the number comes clearly out in the following verses, where the fall of Babylon is announced to come in seventy years, although it took place two years earlier.


  Jer 25:12


  The overthrow of the king of Babylon's sovereignty.—Jer 25:12. "But when seventy years are accomplished, I will visit their iniquity upon the king of Babylon and upon that people, saith Jahveh, and upon the land of the Chaldeans, and will make it everlasting desolations. Jer 25:13. And I bring upon that land all my words which I have spoken concerning it, all that is written in this book, that Jeremiah hath prophesied concerning all peoples. Jer 25:14. For of them also shall many nations and great kings serve themselves, and I will requite them according to their doing and according to the work of their hands."


  The punishment or visitation of its iniquity upon Babylon was executed when the city was taken, after a long and difficult siege, by the allied Medes and Persians under Cyrus' command. This was in b.c. 538, just 68 years after Jerusalem was taken by Nebuchadnezzar for the first time. From the time of the fall of Babylon the sovereignty passed to the Medes and Persians; so that the dominion of Babylon over Judah and the surrounding nations, taken exactly, last 68 years, for which the symbolically significant number 70 is used. The Masoretes have changed the Chet. הבאתי into הבאתי (Keri), because the latter is the usual form and is that which alone elsewhere occurs in Jeremiah, cf. Jer 3:14; Jer 36:31; Jer 49:36.; whereas in Jer 25:9 they have pointed הבאתים, because this form is found in Isa 56:7; Eze 34:13, and Neh 1:9.—The second half of the Jer 25:13, from "all that is written" onwards, was not, of course, spoken by Jeremiah to the people, but was first added to explain "all my words," etc., when his prophecies were written down and published.


  Jer 25:14


  The perfect עבדוּ is to be regarded as a prophetic present. עבד בּ, impose labour, servitude on one, cf. Jer 22:13, i.e., reduce one to servitude. גּם המּה is an emphatic repetition of the pronoun בּם, cf. Gesen. 121, 3. Upon them, too (the Chaldeans), shall many peoples and great kings impose service, i.e., they shall make the Chaldeans bondsmen, reduce them to subjection. With "I will requite them," cf. Jer 50:29; Jer 51:24, where this idea is repeatedly expressed.


  Jer 25:15


  The cup of God's fury.—Jer 25:15. "For thus hath Jahveh, the God of Israel, said to me: Take this cup of the wine of fury at my hand, and give it to drink to all the peoples to whom I send thee, Jer 25:16. That they may drink, and reel, and be mad, because of the sword that I send amongst them. Jer 25:17. And I took the cup at the hand of Jahveh, and made all the peoples drink it to whom Jahveh had sent me: Jer 25:18. Jerusalem and the cities of Judah, and her kings, her princes, to make them a desolation and an astonishment, an hissing and a curse, as it is this day; Jer 25:19. Pharaoh the king of Egypt, and his servants, and his princes, and all his people; Jer 25:20. And all the mixed races and all the kings of the land of Uz, and all the kings of the land of the Philistines, Ashkelon, Gaza, Ekron, and the remnant of Ashdod; Jer 25:21. Edom, and Moab, and the sons of Ammon; Jer 25:22. All the kings of Tyre, all the kings of Sidon, and the kings of the islands beyond the sea; Jer 25:23. Dedan, and Tema, and Buz, and all with the corners of their hair polled; Jer 25:24. And all the kings of Arabia, and all the kings of the mixed races that dwell in the wilderness; Jer 25:25. All the kings of Zimri, and all the kings of Elam, and all the kings of Media; Jer 25:26. And all the kings of the north, near and far, one with another, and all the kingdoms of the world, which are upon the face of the earth; and the king of Sheshach shall drink after them. Jer 25:27. And say to them: Thus hath Jahveh, the God of Israel, said: Drink and be drunken, and spue, and fall and rise not up again, because of the sword which I send among you. Jer 25:28. And if it be that they refuse to take the cup out of thine hand to drink, then say to them: Thus hath Jahveh of hosts said: Drink ye shall. Jer 25:29. For, behold, on the city upon which my name is named I begin to bring evil, and ye think to go unpunished? Ye shall not go unpunished; for I call the sword against all inhabitants of the earth, saith Jahveh of hosts."


  To illustrate more fully the threatening against Judah and all peoples, Jer 25:9., the judgment the Lord is about to execute on all the world is set forth under the similitude of a flagon filled with wrath, which the prophet is to hand to all the kings and peoples, one after another, and which he does give them to drink. The symbolical action imposed upon the prophet and, acc. to Jer 25:17, performed by him, serves to give emphasis to the threatening, and is therefore introduced by כּי; of which Graf erroneously affirms that it conveys a meaning only when Jer 25:11-14 are omitted. Giving the peoples to drink of the cup of wrath is a figure not uncommon with the prophets for divine chastisements to be inflicted; cf. Jer 49:12; Jer 51:7; Isa 51:17, Isa 51:22; Eze 23:31., Hab 2:15; Psa 60:5; Psa 75:9, etc. The cup of wine which is wrath (fury). החמּה is an explanatory apposition to "wine." The wine with which the cup is filled is the wrath of God. הזּאת belongs to כּוּס, which is fem., cf. Eze 23:32, Eze 23:34; Lam 4:21, whereas אותו belongs to the wine which is wrath. In Jer 25:16, where the purpose with which the cup of wrath is to be presented is given, figure is exchanged for fact: they shall reel and become mad because of the sword which the Lord sends amidst them. To reel, sway to and fro, like drunken men. התהלל, demean oneself insanely, be mad. The sword as a weapon of war stands often for war, and the thought is: war with its horrors will stupefy the peoples, so that they perish helpless and powerless.


  Jer 25:17


  This duty imposed by the Lord Jeremiah performs; he takes the cup and makes all peoples drink it. Here the question has been suggested, how Jeremiah performed this commission: whether he made journeys to the various kings and peoples, or, as J. D. Mich. thought, gave the cup to ambassadors, who were perhaps then in Jerusalem. This question is the result of an imperfect understanding of the case. The prophet does not receive from god a flagon filled with wine which he is to give, as a symbol of divine wrath, to the kings and peoples; he receives a cup filled with the wrath of God, which is to intoxicate those that drink of it. As the wrath of God is no essence that may be drunk by the bodily act, so manifestly the cup is no material cup, and the drinking of it no act of the outer, physical reality. The whole action is accordingly only emblematical of a real work of God wrought on kings and peoples, and is performed by Jeremiah when he announces what he is commanded. And the announcement he accomplished not by travelling to each of the nations named, but by declaring to the king and his princes in Jerusalem the divine decree of judgment.


  The enumeration begins with Judah, Jer 25:18, on which first judgment is to come. Along with it are named Jerusalem, the capital, and the other cities, and then the kings and princes; whereas in what follows, for the most part only the kings, or, alternating with them, the peoples, are mentioned, to show that kings and peoples alike must fall before the coming judgment. The plural "kings of Judah" is used as in Jer 19:3. The consequence of the judgment: to make them a desolation, etc., runs as in Jer 25:9, Jer 25:11, Jer 19:8; Jer 24:9. כּיּום הזּה has here the force: as is now about to happen.


  Jer 25:19


  The enumeration of the heathen nations begins with Egypt and goes northwards, the peoples dwelling to the east and west of Judah being ranged alongside one another. First we have in Jer 25:20 the races of Arabia and Philistia that bordered on Egypt to the east and west; and then in Jer 25:21 the Edomites, Moabites, and Ammonites to the east, and, Jer 25:22, the Phoenicians with their colonies to the west. Next we have the Arabian tribes of the desert extending eastwards from Palestine to the Euphrates (Jer 25:23, Jer 25:24); then the Elamites and Medes in the distant east (Jer 25:25), the near and distant kings of the north, and all kingdoms upon earth; last of all the king of Babylon (Jer 25:26). כּל־הערב, lxx: πάντας τοῦς συμμίκτους, and Jerome: cunctusque qui non est Aegyptius, sed in ejus regionibus commoratur. The word means originally a mixed multitude of different races that attach themselves to one people and dwell as strangers amongst them; cf. Exo 12:38 and Neh 13:3. Here it is races that in part dwelt on the borders of Egypt and were in subjection to that people. It is rendered accordingly "vassals" by Ew.; an interpretation that suits the present verse very well, but will not do in Jer 25:24. It is certainly too narrow a view, to confine the reference of the word to the mercenaries or Ionian and Carian troops by whose help Necho's father Psammetichus acquired sole supremacy (Graf), although this be the reference of the same word in Eze 30:5. The land of Uz is, acc. to the present passage and to Lam 4:21, where the daughter of Edom dwells in the land of Uz, to be sought for in the neighbourhood of Idumaea and the Egyptian border. To delete the words "and all the kings of the land of Uz" as a gloss, with Hitz. and Gr., because they are not in the lxx, is an exercise of critical violence. The lxx omitted them for the same reason as that on which Hitz. still lays stress—namely, that they manifestly do not belong to this place, but to Jer 25:23. And this argument is based on the idea that the land of Uz ( ̓Αυσῖτις) lies much farther to the north in Arabia Deserta, in the Hauran or the region of Damascus, or that it is a collective name for the whole northern region of Arabia Deserta that stretches from Idumaea as far as Syria; see Del. on Job 1:1, and Wetzstein in Del.'s Job, S. 536f. This is an assumption for which valid proofs are not before us. The late oriental legends as to Job's native country do not suffice for this. The kings of the land of the Philistines are the kings of the four towns next in order mentioned, with their territories, cf. Jos 13:3; Sa1 6:4. The fifth of the towns of the lords of the Philistines, Gath, is omitted here as it was before this, in Amo 1:7. and Zep 2:4, and later in Zac 9:5, not because Gath had already fallen into premature decay; for in Amos' time Gath was still a very important city. It is rather, apparently, because Gath had ceased to be the capital of a separate kingdom or principality. There is remaining now only a remnant of Ashdod; for after a twenty-nine years' siege, this town was taken by Psammetichus and destroyed (Herod. ii. 157), so that thus the whole territory great lost its importance. Jer 25:21. On Edom, Moab, and the Ammonites, cf. Jer 49:7-22; Jer 48:1; Jer 49:1-6. Jer 25:22. The plural: "kings of Tyre and Sidon," is to be understood as in Jer 25:18. With them are mentioned "the kings of the island" or "of the coast" land, that is, beyond the (Mediterranean) Sea. האי is not Κύπρος (Cyprus), but means, generally, the Phoenician colonies in and upon the Mediterranean. Of the Arabian tribes mentioned in Jer 25:23, the Dedanites are those descended from the Cushite Dedan and living ear Edom, with whom, however, the Abrahamic Dedanite had probably mingled; a famous commercial people, Isa 21:13; Eze 27:15, Eze 27:20; Eze 38:13; Job 6:19. Tema is not Tm beyond the Hauran (Wetzst. Reiseber. S. 21 and 93ff.; cf. on the other hand, the same in Del.'s Job, S. 526), but Tem situated on the pilgrims' route from Damascus to Mecca, between Tebk and Wadi el Kora, see Del. on Isa 21:14; here, accordingly, the Arabian tribe settled there. Buz is the Arabian race sprung from the second son of Nahor. As to "hair-corners polled," see on Jer 9:25.—The two appellations ערב and "the mixed races that dwell in the wilderness" comprehend the whole of the Arabian races, not merely those that are left after deducting the already (Jer 25:23) mentioned nomad tribes. The latter also dwelt in the wilderness, and the word ערב is a general name, not for the whole of Arabia, but for the nomadic Arabs, see on Eze 27:21, whose tribal chieftains, here called kings, are in Ezek. called נשׂיאים. In Jer 25:25 come three very remote peoples of the east and north-east: Zimri, Elamites, and Medes. The name Zimri is found only here, and has been connected by the Syr. and most comm. with Zimran, Gen 25:2, a son of Abraham and Keturah. Accordingly זמרי would stand for זמרני, and might be identified with Ζαβράμ, Ptol. vi. 7, 5, a people which occupied a territory between the Arabs and Persians—which would seem to suit our passage. The reference is certainly not to the Ζεμβρῖται in Ethiopia, in the region of the later priestly city Mero (Strabo, 786). On Elam, see on Jer 49:34.


  Finally, to make the list complete, Jer 25:26 mentions the kings of the north, those near and those far, and all the kingdoms of the earth. המּמלכות with the article in stat. constr. against the rule. Hence Hitz. and Graf infer that הארץ may not be genuine, it being at the same time superfluous and not given in the lxx. This may be possible, but it is not certain; for in Isa 23:17 we find the same pleonastic mode of expression, and there are precedents for the article with the nomen regens. "The one to (or with) the other" means: according as the kingdoms of the north stand in relation to one another, far or near.—After the mention of all the kings and peoples on whom the king of Babylon is to execute judgment, it is said that he himself must at last drink the cup of wrath. שׁשׁך is, according to Jer 51:41, a name for Babylon, as Jerome states, presumably on the authority of his Jewish teacher, who followed the tradition. The name is formed acc. to the Canon Atbash, in virtue of which the letters of the alphabet were put one for the other in the inverse order (ת for א, שׁ for ב, etc.); thus שׁ would correspond to ב and כ to ל. Cf. Buxtorf, Lex. talm. s.v. אתבשׁ and de abbreviaturis hebr. p. 41. A like example is found in Jer 51:1, where כּשׂדּים is represented by לב קמי yb d. The assertion of Gesen. that this way of playing with words was not then in use, is groundless, as it also Hitz.'s, when he says it appeared first during the exile, and is consequently none of Jeremiah's work. It is also erroneous when many comm. remark, that Jeremiah made use of the mysterious name from the fear of weakening the impression of terror which the name of Babylon ought to make on their minds. These assumptions are refuted by Jer 25:12, where there is threatening of the punishment of spoliation made against the king of Babylon and the land of the Chaldeans; and by Jer 51:41, where alongside of Sheshach we find in parallelism Babylon. The Atbash is, both originally and in the present case, no mere playing with words, but a transposition of the letters so as to gain a significant meaning, as may plainly be seen in the transposition to לב , Jer 51:1. This is the case with Sheshach also, which would be a contraction of שׁכשׁך (see Ew. 158, c), from שׁכך, to sink (of the water, Gen 8:1), to crouch (of the bird-catcher, Jer 5:26). The sig. is therefore a sinking down, so that the threatening, Jer 51:64 : Babel shall sink and not rise again, constitutes a commentary on the name; cf. Hgstb. Christ. iii. p. 377. The name does not sig. humiliation, in support of which Graf has recourse partly to שׁחה, partly to the Arabic usage. For other arbitrary interpretations, see in Ges. thes. p. 1486.


  Jer 25:27


  From Jer 25:27 onwards the commission from God (Jer 25:15.) is still more completely communicated to Jeremiah, so that the record of its fulfilment (Jer 25:17-26), together with the enumeration of the various peoples, is to be regarded as an explanatory parenthesis. These might the less unsuitably be inserted after Jer 25:16, inasmuch as what there is further of the divine command in Jer 25:27-29 is, if we examine its substance, little else than an enforcement of the command. The prophet is not merely to declare to them what is the meaning of this drinking of wrath (Hitz.), but is to tell them that they are to drink the cup of wrath to the bottom, so that they shall fall for drunkenness and not be able to stand again (Jer 25:27); and that they must drink, because when once Jahveh has begun judgment on His own people, He is determined not to spare any other people. קיוּ from קיה = קוא serves to strengthen the שׁכרוּ; in the second hemistich the figurative statement passes into the real, as at Jer 25:16. In Jer 25:28 שׁתו תשׁתּוּ is a peremptory command; ye shall = must drink. Jer 25:29 gives the reason; since God spares not His own people, then the heathen people need not count on immunity. "And ye think to go unpunished" is a question of surprise. Judgment is to be extended over all the inhabitants of the earth.


  As to the fulfilment of this prophecy, see detail sin the exposition of the oracles against the nations, Jer 46-51. Hence it appears that most of the nations here mentioned were subject to Nebuchadnezzar. Only of Elam is no express mention there made; and as to Media, Jeremiah has given no special prophecy. As to both these peoples, it is very questionable whether Nebuchadnezzar ever subdued them. For more on this, see on Jer 49:34-39. Although it is said in Jer 25:9 of the present chapter and in Jer 27:5. that God has given all peoples, all the lands of the earth, into the hand of Nebuchadnezzar, yet it does not follow thence that Nebuchadnezzar really conquered all. The meaning of the prophetic announcement is simply that the king of Babylon will obtain dominion over the world for the coming period, and that when his time is run, he too must fall beneath the judgment. The judgment executed by Nebuchadnezzar on the nations is the beginning of that upon the whole earth, before which, in course of time, all inhabitants of the earth fall, even those whom Nebuchadnezzar's sword has not reached. In the beginning of the Chaldean judgment the prophet sees the beginning of judgment upon the whole earth.


  Jer 25:30


  "But do thou prophesy to them all these words, and say unto them: Jahveh will roar from on high, and from His holy habitation let His voice resound; He will roar against His pasture, raise a shout like treaders of grapes against all the inhabitants of the earth. Jer 25:31. Noise reacheth to the end of the earth, for controversy hath Jahveh with the nations; contend will He with all flesh; the wicked He gives to the sword, is the saying of Jahveh. Jer 25:32. Thus saith Jahveh of hosts: Behold, evil goeth forth from nation to nation, and (a) great storm shall raise itself from the utmost coasts of the earth. Jer 25:33. And the slain of Jahveh shall lie on that day from one end of the earth unto the other, shall not be lamented, neither gathered nor buried; for dung shall they be upon the ground. Jer 25:34. Howl, ye shepherds, and cry! and sprinkle you (with ashes), ye lordliest of the flock! For your days are filled for the slaughter; and I scatter you so that ye shall fall like a precious vessel. Jer 25:35. Lost is flight to the shepherds, and escape to the lordliest of the flock. Jer 25:36. Hark! Crying of the shepherds and howling of the lordliest of the flock; for Jahveh layeth waste their pasture. Jer 25:37. Desolated are the pastures of peace because of the heat of Jahveh's anger. Jer 25:38. He hath forsaken like a young lion his covert; for their land is become a desert, because of the oppressing sword, and because of the heath of His anger."


  In this passage the emblem of the cup of the Lord's anger (Jer 25:25-29) is explained by a description of the dreadful judgment God is to inflict on all the inhabitants of the earth. This is not the judgment on the world at large as distinguished from that proclaimed in Jer 25:15-29 against the kingdom of God and the kingdoms of the world, as Ng. supposes. It is the nature of this same judgment that is here discussed, not regard being here paid to the successive steps of its fulfilment. Jer 25:30 and Jer 25:31 are only a further expansion of the second half of Jer 25:29. "All these words" refers to what follows. The clause"Jahveh will roar" to "let His voice resound" is a reminiscence from Joe 3:16 and Amo 1:2; but instead of "out of Zion and out of Jerusalem" in those passages, we have here "from on high," i.e., heaven, and out of His holy habitation (in heaven), because the judgment is not to fall on the heathen only, but on the theocracy in a special manner, and on the earthly sanctuary, the temple itself, so that it can come only from heaven or the upper sanctuary. Jahveh will roar like a lion against His pasture (the pasture or meadow where His flock feeds, cf. Jer 10:25); a name for the holy land, including Jerusalem and the temple; not: the world subject to Him (Ew.). 'הידד , He will answer Hedad like treaders of grapes; i.e., raise a shout as they do. Answer; inasmuch as the shout or wary-cry of Jahveh is the answer to the words and deeds of the wicked. Grammatically הידד is accus. and object to the verb: Hedad he gives as answer. The word is from הדד, crash, and signifies the loud cry with which those that tread grapes keep time in the alternate raising and thrusting of the feet. Ew. is accordingly correct, though far from happy, in rendering the word "tramping-song;" see on Isa 16:9. As to the figure of the treader of grapes, cf. Isa 63:3.


  Jer 25:31


  שׁאון is the din of war, the noise of great armies, cf. Isa 17:12., etc. For the Lord conducts a controversy, a cause at law, with the nations, with all flesh, i.e., with all mankind; cf. Jer 2:9, Jer 2:35.—הרשׁעים is for the sake of emphasis put first and resumed again in the suffix to נתנם. "Give to the sword" as in Jer 15:9.


  Jer 25:32-33


  As a fierce storm (cf. Jer 23:19) rises from the ends of the earth on the horizon, so will evil burst forth and seize on one nation after another. Those slain by Jahveh will then lie, unmourned and unburied, from one end of the earth to the other; cf. Jer 8:2; Jer 16:4. With "slain of Jahveh," cf. Isa 66:16. Jahveh slays them by the sword in war.


  Jer 25:34-35


  No rank is spared. This is intimated in the summons to howl and lament addressed to the shepherds, i.e., the kings and rulers on earth (cf. Jer 10:21; Jer 22:22, etc.), and to the lordly or glorious of the flock, i.e., to the illustrious, powerful, and wealthy. With "sprinkle you," cf. Jer 6:26. Your days are full or filled for the slaughter, i.e., the days of your life are full, so that ye shall be slain; cf. Lam 4:18. וּתפוצותיכם is obscure and hard to explain. It is so read by the Masora, while many codd. and editt. have וּתפוּצותיכם. According to this latter form, Jerome, Rashi, Kimchi, lately Maur. and Umbr., hold the word for a substantive: your dispersions. But whether we connect this with what precedes or what follows, we fail to obtain a fitting sense from it. Your days are full and your dispersions, for: the time is come when ye shall be slain and dispersed, cannot be maintained, because "dispersions" is not in keeping with "are full." Again: as regards your dispersions, ye shall fall, would give a good meaning, only if "your dispersions" meant: the flock dispersed by the fault of the shepherds; and with this the second pers. "ye shall fall" does not agree. The sig. of fatness given by Ew. to the word is wholly arbitrary. Hitz., Gr. and Ng. take the word to be a Tiphil (like תהרה, Jer 12:5; Jer 22:15), and read תּפיצותיכם, I scatter you. This gives a suitable sense; and there is no valid reason for attaching to the word, as Hitz. and Gr. do, the force of פּצץ or נפץ, smite in pieces. The thought, that one part of the flock shall be slain, the other scattered, seems quite apt; so also is that which follows, that they are scattered shall fall and break like precious, i.e., fine, ornamental vases. Hence there was no occasion for Ew.'s conjectural emendation, כּכרי, like precious lambs. Nor does the lxx rendering: ἥωσπερ οἱ κριοὶ οἱ ἐκλεκτοί, give it any support; for כּרים does not mean rams, but lambs. The similar comparison of Jechoniah to a worthless vessel (22:28) tells in favour of the reading in the text (Graf).—In Jer 25:35 the threatening is made more woeful by the thought, that the shepherds shall find no refuge, and that no escape will be open to the sheep.


  Jer 25:36-38


  The prophet is already hearing in spirit the lamentation to which in Jer 25:34 he has called them, because Jahveh has laid waste the pastures of the shepherds and their flocks, and destroyed the peaceful meadows by the heat of His anger.—In Jer 25:38, finally, the discourse is rounded off by a repetition and expansion of the thought with which the description of the judgment was begun in Jer 25:30. As a young lion forsakes his covert to seek for prey, so Jahveh has gone forth out of His heavenly habitation to hold judgment on the people; for their (the shepherds') land becomes a desert. The perff. are prophetic. כּי has grounding force. The desolation of the land gives proof that the Lord has arisen to do judgment. חרון היּונה seems strange, since the adjective היּונה never occurs independently, but only in connection with חרב (Jer 46:16; Jer 50:16, and with עיר, Zac 3:1). חרון, again, is regularly joined with 'אף י, and only three times besides with a suffix referring to Jahveh (Exo 15:7; Psa 2:5; Eze 7:14). In this we find justification for the conjecture of Hitz., Ew., Gr., etc., that we should read with the lxx and Chald. חרב . The article with the adj. after the subst. without one, here and in Jer 46:16; Jer 50:16, is to be explained by the looseness of connection between the participle and its noun; cf. Ew. ֗335, a.


  Jeremiah 26


  Accusation and Acquittal of Jeremiah in the Matter of His Prophesying Threatenings. The Prophet Urijah Put to Death


  This chapter is separated from the discourses that precede and follow by a heading of its own, and dates from the beginning of the reign of Jehoiakim; whereas the following Jer 27-29 fall into the earlier years of Zedekiah's reign. In point of matter, however, the present chapter is closely connected with these latter, though the connection between them is certainly not that held to exist by Ew. His view is, that Jer 27-29 furnish "three historical supplements regarding true and false prophethood," in each of which we are told in the first place how the prophet himself acted, the account being concluded with notices of prophets who either prophesied what was directly false, or who vindicated the truth with but insufficient stedfastness. As again this, Graf justly observes, "that this is in keeping neither with the real contents of Jer 27-29 nor with Jer 26; for Micah was far from being a false prophet, and Urijah was as little wanting in courage as was Jeremiah, who hid himself from Jehoiakim, Jer 36:19, Jer 36:26."—Jer 27-29 are related in the closest possible manner to Jer 25; for all that is said by Jeremiah in these chapters has manifestly for its aim to vindicate the truth of his announcement, that Judah's captivity in Chaldea would last seventy years, as against the false prophets, who foretold a speedy return of the exiles into their fatherland. To this the contents of Jer 26 form a sort of prelude, inasmuch as here we are informed of the attitude assumed by the leaders of the people, by the priests and prophets, and by King Jehoiakim towards the prophet's announcement of judgment about to fall on Judah. Thus we are put in a position to judge of the opposition on the part of the people and its leaders, with which his prophecy of the seventy years' bondage of Judah was likely to meet. For this reason Jer 26, with its historical notices, is inserted after Jer 25 and before Jer 27-29.


  Jer 26:1


  Accusation and Acquittal of Jeremiah.—Jer 26:1-7. His prophecy that temple and city would be destroyed gave occasion to the accusation of the prophet.—Jer 26:1. "In the beginning of the reign of Jehoiakim, the son of Josiah king of Judah, came this word from Jahveh, saying: Jer 26:2. Thus said Jahveh: Stand in the court of the house of Jahveh, and speak to all the cities of Judah which come to worship in Jahveh's house, all the words that I have commanded thee to speak to them; take not a word therefrom. Jer 26:3. Perchance they will hearken and turn each from his evil way, that I may repent me of the evil which I purpose to do unto them for the evil of their doings. Jer 26:4. And say unto them: Thus saith Jahveh: If ye hearken not to me, to walk in my law which I have set before you, Jer 26:5. To hearken to the words of my servants the prophets whom I sent unto you, from early morning on sending, but ye have not hearkened. Jer 26:6. Then I make this house like Shiloh, and this city a curse to all the peoples of the earth. Jer 26:7. And the priests and the prophets and all the people heard Jeremiah speaking these words in the house of Jahveh."


  In the discourse of Jer 7, where he was combating the people's false reliance upon the temple, Jeremiah had already threatened that the temple should share the fate of Shiloh, unless the people turned from its evil ways. Now, since that discourse was also delivered in the temple, and since Jer 26:2-6 of the present chapter manifestly communicate only the substance of what the prophet said, several comm. have held these discourses to be identical, and have taken it for granted that the discourse here referred to, belonging to the beginning of Jehoiakim's reign, was given in full in Jer 7, while the history of it has been given in the present chapter by way of supplement (cf. the introductory remarks to Jer 7). But considering that it is a peculiarity of Jeremiah frequently to repeat certain of the main thoughts of his message, the saying of God, that He will do to the temple as He has done to Shiloh, is not sufficient to warrant this assumption. Jeremiah frequently held discourses in the temple, and more than once foretold the destruction of Jerusalem; so that it need not be surprising if on more than one occasion he threatened the temple with the fate of Shiloh. Between the two discourses there is further this distinction: Whereas in Jer 7 the prophet speaks chiefly of the spoliation or destruction of the temple and the expulsion of the people into exile, here in brief incisive words he intimates the destruction of the city of Jerusalem as well; and the present chapter throughout gives the impression that by this, so to speak, peremptory declaration, the prophet sought to move the people finally to decide for Jahveh its God, and that he thus so exasperated the priests and prophets present, that they seized him and pronounced him worthy of death.—According to the heading, this took place in the beginning of the reign of Jehoiakim. The like specification in the heading of Jer 27 does not warrant us to refer the date to the fourth year of this king. "The beginning" intimates simply that the discourse belongs to the earlier period of Jehoiakim's reign, without minuter information as to year and day. "To Jeremiah" seems to have been dropped out after "came this word," Jer 26:1. The court of the house of God is not necessarily the inner or priests' court of the temple; it may have been the outer one where the people assembled; cf. Jer 19:14. All the "cities of Judah" for their inhabitants, as in Jer 11:12. The addition: "take not a word therefrom," cf. Deu 4:2; Deu 13:1, indicates the peremptory character of the discourse. In full, without softening the threat by the omission of anything the Lord commanded him, i.e., he is to proclaim the word of the Lord in its full unconditional severity, to move the people, if possible, to repentance, acc. to Jer 26:3. With Jer 26:3, cf. Jer 18:8, etc.—In Jer 26:4-6 we have the contents of the discourse. If they hearken not to the words of the prophet, as has hitherto been the case, the Lord will make the temple as Shiloh, and this city, i.e., Jerusalem, a curse, i.e., an object of curses (cf. Jer 24:9), for all peoples. On this cf. Jer 7:12. But ye have not hearkened. The Chet. הזּאתה Hitz. holds to be an error of transcription; Ew. 173, g, and Olsh. Gramm. 101, c, and 133, a paragogically lengthened form; Bttcher, Lehrb. 665. iii. and 897, 3, a toneless appended suffix, strengthening the demonstrative force: this (city) here.


  Jer 26:8-9


  The behaviour of the priests, prophets, and princes of the people towards Jeremiah on account of this discourse.—Jer 26:7-9. When the priests and prophets and all the people present in the temple had heard this discourse, they laid hold of Jeremiah, saying, "Thou must die. Wherefore prophesiest thou in the name of Jahveh, saying, Like Shiloh shall this house become, and this city shall be desolate, without inhabitant? And all the people gathered to Jeremiah in the house of Jahveh." This last remark is not so to be understood, when compared with Jer 26:7 and Jer 26:8, as that all the people who, according to Jer 26:7, had been hearing the discourse, and, according to Jer 26:8, had with the priests and prophets laid hold on Jeremiah, gathered themselves to him now. It means, that after one part of the people present had, along with the priests and prophets, laid hold on him, the whole people gathered around him. "All the people," Jer 26:9, is accordingly to be distinguished from "all the people," Jer 26:8; and the word כּל, all, must not be pressed, in both cases meaning simply a great many. When it is thus taken, there is no reason for following Hitz., and deleting "all the people" in Jer 26:8 as a gloss. Jeremiah's special opponents were the priests and prophets after their own hearts. But to them there adhered many from among the people; and these it is that are meant by "all the people," Jer 26:8. But since these partisans of the priests and pseudo-prophets had no independent power of their own to pass judgment, and since, after Jeremiah was laid hold of, all the rest of the people then in the temple gathered around him, it happens that in Jer 26:11 the priests and prophets are opposed to "all the people," and are mentioned as being alone the accusers of Jeremiah.—When the princes of Judah heard what had occurred, they repaired from the king's house (the palace) to the temple, and seated themselves in the entry of the new gate of Jahve, sc. to investigate and decide the case. The new gate was, according to Jer 36:10, by the upper, i.e., inner court, and is doubtless the same that Jotham caused to be built (Kg2 15:35); but whether it was identical with the upper gate of Benjamin, Jer 20:2, cannot be decided. The princes of Judah, since they came up into the temple from the palace, are the judicial officers who were at that time about the palace. the judges were chosen from among the heads of the people; cf. my Bibl. Archol. ii. 149.


  Jer 26:10-16


  Before these princes, about whom all the people gathered, Jeremiah is accused by the priests and prophets: "This man is worthy of death;" literally: a sentence of death (cf. Deu 19:6), condemnation to death, is due to this man; "for he hath prophesied against this city, as ye have heard with your ears." With these last words they appeal to the people standing round who had heard the prophecy, for the princes had not reached the temple till after Jeremiah had been apprehended. Jer 26:12. To this Jeremiah answered in his own defence before the princes and all the people: "Jahveh hath sent me to prophesy against (אל for על) this house and against this city all the words which ye have heard. Jer 26:13. And now make your ways good and your doings, and hearken to the voice of Jahveh your God, and Jahveh will repent Him of the evil that He hath spoken against you. Jer 26:14. But I, behold, I am in your hand; do with me as seemeth to you good and right. Jer 26:15. Only ye must know, that if ye put me to death, ye bring innocent blood upon you, and upon this city, and upon her inhabitants; for of a truth Jahveh hath sent me to you to speak in your ears all these words."—As to "make your ways good," cf. Jer 7:3. This defence made an impression on the princes and on all the people. From the intimation that by reform it was possible to avert the threatened calamity, and from the appeal to the fact that in truth Jahveh had sent him and commanded him so to speak, they see that he is a true prophet, whose violent death would bring blood-guiltiness upon the city and its inhabitants. They therefore declare to the accusers, Jer 26:16 : "This man is not worthy of death, for in the name of Jahveh our God hath he spoken unto us."


  Jer 26:17-19


  To justify and confirm this sentence, certain of the elders of the land rise and point to the like sentence passed on the prophet Micah of Moresheth-Gath, who had foretold the destruction of the city and temple under King Hezekiah, but had not been put to death by the king; Hezekiah, on the contrary, turning to prayer to the Lord, and thus succeeding in averting the catastrophe. The "men of the elders of the land" are different from "all the princes," and are not to be taken, as by Graf, for representatives of the people in the capacity of assessors at judicial decisions, who had to give their voice as to guilt or innocence; nor are they necessarily to be regarded as local authorities of the land. They come before us here solely in their character as elders of the people, who possessed a high authority in the eyes of the people. The saying of the Morasthite Micah which they cite in Jer 26:18 is found in Mic 3:12, verbally agreeing with Jer 26:18; see the exposition of that passage. The stress of what they say lies in the conclusion drawn by them from Micah's prophesy, taken in connection with Hezekiah's attitude towards the Lord, Jer 26:19 : "Did Hezekiah king of Judah and all Judah put him to death? Did he not fear Jahveh and entreat Jahveh, and did not Jahveh repent Him of the evil which He had spoken concerning them? and we would commit a great evil against our souls?" Neither in the book of Micah, nor in the accounts of the books of Kings, nor in the chronicle of Hezekiah's reign are we told that, in consequence of that prophecy of Micah, Hezekiah entreated the Lord and so averted judgment from Jerusalem. There we find only that during the siege of Jerusalem by the Assyrians, Hezekiah besought the help of the Lord and protection from that mighty enemy. The elders have combined this fact with Micah's prophecy, and thence drawn the conclusion that the godly king succeeded by his prayer in averting the mischief. Cf. the remarks on this passage at Mic 4:10. 'חלּה , lit., stroke the face of Jahveh, i.e., entreat Him, cf. Exo 32:11. "And we would commit," are thinking of doing, are on the point of doing a great evil against our souls; inasmuch as by putting the prophet to death they would bring blood-guiltiness upon themselves and hasten the judgment of God.—The acquittal of Jeremiah is not directly related; but it may be gathered from the decision of the princes: This man is not worthy of death.


  Jer 26:20


  The prophet Urijah put to death.—While the history we have just been considering gives testimony to the hostility of the priests and false prophets towards the true prophets of the Lord, the story of the prophet Urijah shows the hostility of King Jehoiakim against the proclaimers of divine truth. For this purpose, and not merely to show in how great peril Jeremiah then stood (Gr., Nהg.), this history is introduced into our book. It is not stated that the occurrence took place at the beginning of Jehoiakim's reign, nor can we infer so much from its being placed directly after the events of that time. The time is not specified, because it was irrelevant for the case in hand. Jer 26:20. A man, Urijah the son of Shemaiah—both unknown—from Kirjath-Jearim, now called Kuriyet el 'Enab, about three hours to the north-west of Jerusalem, on the frontiers of the tribe of Benjamin (see on Jos 9:17), prophesied in the name of Jahveh against Jerusalem and Judah very much in the same terms as Jeremiah had done. When King Jehoiakim and his great men heard this, discourse, he sought after the prophet to kill him. Urijah, when he heard of it, fled to Egypt; but the king sent men after him, Elnathan the son of Achbor with some followers, and had him brought back thence, caused him to be put to death, and his body to be thrown into the graves of the common people. Hitz. takes objection to "all his mighty men," Jer 26:21, because it is not found in the lxx, and is nowhere else used by Jeremiah. But these facts do not prove that the words are not genuine; the latter of the two, indeed, tells rather in favour of their genuineness, since a glossator would not readily have interpolated an expression foreign to the rest of the book. The "mighty men" are the distinguished soldiers who were about the king, the military commanders, as the "princes" are the supreme civil authorities. Elnathan the son of Achbor, according to Jer 36:12, Jer 36:25, one of Jehoiakim's princes, was a son of Achbor who is mentioned in Kg2 22:12-14 as amongst the princes of Josiah. Whether this Elnathan was the same as the Elnathan whose daughter Nehushta was Jehoiachin's mother (Kg2 24:8), and who was therefore the king's father-in-law, must remain an undecided point, since the name Elnathan is of not unfrequent occurrence; of Levites, Ezr 8:16. בּני העם (see on Jer 17:19) means the common people here, as in Kg2 22:6. The place of burial for the common people was in the valley of the Kidron; see on Kg2 22:6.


  Jer 26:24


  The narrative closes with a remark as to how, amid such hostility against the prophets of God on the part of king and people, Jeremiah escaped death. This was because the hand of Ahikam the son of Shaphan was with him. This person is named in Kg2 22:12, Kg2 22:14, as one of the great men sent by King Josiah to the prophetess Hulda to inquire of her concerning the book of the law recently discovered. According to Jer 39:14; Jer 40:5, etc., he was the father of the future Chaldean governor Gedaliah.


  Jeremiah 27


  The Yoke of Babylon upon Judah and the Neighbouring Peoples—Jeremiah 27-29


  These three chapters are closely connected with one another. They all belong to the earlier period of Zedekiah's reign, and contain words of Jeremiah by means of which he confirms and vindicates against the opposition of false prophets his announcement of the seventy years' duration of the Chaldean supremacy over Judah and the nations, and warns king and people patiently to bear the yoke laid on them by Nebuchadnezzar. The three chapters have besides an external connection. For Jer 28 is attached to the event of Jer 27 by its introductory formula: And it came to pass in that year, at the beginning, etc., as Jer 29 is to Jer 28 by ואלּה. To this, it is true, the heading handed down in the Masoretic text is in contradiction. The date: In the beginning of the reign of Jehoiakim, the son of Josiah king of Judah, came this word to Jeremiah (Jer 27:1), is irreconcilable with the date: And it came to pass in that year, in the beginning of the reign of Zedekiah king of Judah, in the fourth year, in the fifth month. The name "Jehoiakim the son of Josiah" in Jer 27:1 is erroneous. It is without doubt the blunder of a copyist who had in his mind the heading of the 26th chapter, and should have been "Zedekiah;" for the contents of Jer 27 carry us into Zedekiah's time, as plainly appears from Jer 27:3, Jer 27:12, and Jer 27:20. Hence the Syr. translation and one of Kennicott's codd. have substituted the latter name.


  (Note: Following the example of ancient comm., Haevernick in his Introd. (ii. 2) has endeavoured to defend the date: "In the beginning of the reign of Jehoiakim the son of Josiah." To this end he ventures the hypothesis, that in Jer 27 there are placed beside one another three discourses agreeing in their subject-matter: "one addressed to Jehoiakim (Jer 27:2-11), a second to Zedekiah (Jer 27:12-15), a third to the priests and people;" and that the words: "by the hand of the ambassador that came to Zedekiah the king of Judah," are appended to show how Zedekiah ought to have obeyed the older prophecy of Jehoiakim's time, and how he should have borne himself towards the nations with which he was in alliance. but this does not solve the difficulty. The prophecy, Jer 27:4-11, is addressed to the kings of Edom, Moab, Ammon, Tyre, and Sidon; but since the envoys of these kings did not come to Jerusalem till Zedekiah's time, we are bound, if the prophecy dates from the beginning of Jehoiakim's reign, to assume that this prophecy was communicated to Jeremiah and published by him eleven years before the event, upon occasion of which it was to be conveyed to the kings concerned. An assumption that would require unusually cogent reasons to render it credible. Vv. 4b-21 contain nothing whatever that points to Jehoiakim's time, or give countenance to the hypothesis that the three sections of this chapter contain three discourses of different dates, which have been put together on account merely of the similarity of their contents.


  Beyond this one error of transcription, these three chapters contain nothing that could throw any doubt on the integrity of the text. There are no traces of a later supplementary revision by another hand, such as Mov., Hitz., and de W. profess to have discovered. The occurrence of Jeremiah's name in the contracted form ירמיה, as also of other names compounded with Jahu in the form Jah, does not prove later retouching; for, as Graf has shown, we find alongside of it the fuller form also (Jer 28:12; Jer 29:27-30), and have frequently both longer and shorter forms in the same verse (so in Jer 27:1; Jer 28:12; Jer 29:29-31). And so long as other means for distinguishing are wanting, it will not do to discriminate the manner of expression in the original text from that of the reviser by means of these forms alone. Again, as we have shown at p. 194, note, there is a good practical reason for Jeremiah's being called "the prophet" (הנּביא); so that this too is not the reviser's work. Finally, we cannot argue later addition from the fact that the name of the king of Babylon is written Nebuchadnezzar in Jer 27:6, Jer 27:8,Jer 27:20; Jer 28:3, Jer 28:11, Jer 28:14; Jer 29:1, Jer 29:3; for the same form appears again in Jer 34:1 and Jer 39:5, and with it we have also Nebuchadrezzar in Jer 29:21 and Jer 39:1. Elsewhere, it is true, we find only the one form Nebuchadnezzar, and this is the unvarying spelling in the books of Kings, Chron., Ezra, Dan., and in Est 2:6; whereas Ezekiel uniformly writes Nebuchadrezzar (Eze 26:7; Eze 29:18-19, and Eze 30:10), and this form Jeremiah uses twenty-seven times (Jer 21:2, Jer 21:7; Jer 22:25; Jer 24:1; Jer 25:1, Jer 25:9; Jer 29:21; Jer 32:1, Jer 32:28; Jer 35:11; Jer 37:1; Jer 39:1, Jer 39:11; Jer 43:10; Jer 44:30; Jer 46:2, Jer 46:13, Jer 46:26; Jer 49:28, 40; Jer 50:17; Jer 51:34; Jer 52:4, Jer 52:12, Jer 52:28-30—not merely in the discourses, but in the headings and historical parts as well). But though the case is so, we are not entitled to conclude that Nebuchadnezzar was a way of pronouncing the name that came into use at a later time; the conclusion rather is, as we have remarked at p. 203, and on Dan 1:1, that the writing with n represents the Jewish-Aramaean pronunciation, whereas the form Nebuchadrezzar, according to the testimony of such inscriptions as have been preserved, expresses more fairly Assyrian pronunciation. The Jewish way of pronouncing would naturally not arise till after the king of Babylon had appeared in Palestine, from which time the Jews would have this name often on their lips. Hence it is in the book of Jeremiah alone that we find both forms of the name (that with r 27 times, that with n 10 times). How it has come about that the latter form is used just three times in each of Jer 27 and 28 cannot with certainty be made out. But note, (1) that the form with n occurs twice in 28 (Jer 28:3 and Jer 28:11) in the speech of the false prophet Hananiah, and then, Jer 28:14, in Jeremiah's answer to that speech; (2) that the prophecy of Jer 27 was addressed partly to the envoys of the kings of Edom, Moab, Ammon, and Phoenicia, while it is partly a warning to the people against the lying speeches of the false prophets, and that it is just in these portions, Jer 27:6, Jer 27:8, and Jer 27:20, that the name so written occurs. If we consider this, we cannot avoid the conjecture, that by changing the r for n, the Jewish people had accommodated to their own mode of utterance the strange-sounding name Nabucudurusur, and that Jeremiah made use of the popular pronunciation in these two discourses, whereas elsewhere in all his discourses he uses Nebucahdrezzar alone; for the remaining cases in which we find Nebuchadnezzar in this book are contained in historical notices.)


  Jer 27:1


  The Yoke of Babylon.—In three sections, connected as to their date and their matter, Jeremiah prophesies to the nations adjoining Judah (Jer 27:2-11), to King Zedekiah (Jer 27:12-15), and to the priests and all the people (Jer 27:16-22), that God has laid on them the yoke of the king of Babylon, and that they ought to humble themselves under His almighty hand.


  According to the (corrected) heading, the prophecy was given in the beginning of the reign of Zedekiah. If we compare Jer 28 we find the same date: "in that year, at the beginning of the reign of Zedekiah," more fully defined as the fourth year of his reign. Graf has made objection, that in the case of a reign of eleven years, one could not well speak of the fourth year as the beginning of the reign. But the idea of beginning is relative (cf. Gen 10:10), and does not necessarily coincide with that of the first year. The reign of Zedekiah is divided into two halves: the first period, or beginning, when he was elevated by Nebuchadnezzar, and remained subject to him, and the after or last period, when he had rebelled against his liege lord.


  Jer 27:2


  The yoke of the king of Babylon upon the kings of Edom, Moab, Ammon, Tyre, and Sidon.—Jer 27:2. "Thus said Jahveh to me: Make thee bonds and yokes, and put them upon thy neck, Jer 27:3. And send them to the king of Edom, the king of Moab, the king of the sons of Ammon, the king of Tyre, and the king of Sidon, by the hand of the messengers that are come to Jerusalem to Zedekiah king of Judah. Jer 27:4. And command them to say unto their masters, Thus hath Jahveh of hosts, the God of Israel, said: Thus shall ye say unto your masters: Jer 27:5. I have made the earth, the man and the beast that are upon the ground, by my great power and by my outstretched hand, and give it to whom it seemeth meet unto me. Jer 27:6. And how have I given all these lands into the hand of Nebuchadnezzar king of Babylon, my servant; and the beasts of the field also have I given him to serve him. Jer 27:7. And all nations shall serve him, and his son, and his son's son, until the time of his land come, and many nations and great kings serve themselves of him. Jer 27:8. And the people and the kingdom that will not serve him, Nebuchadnezzar king of Babylon, and that will not put its neck into the yoke of the king of Babylon, with sword, with famine, and with pestilence I will visit that people, until I have made an end of them by his hand. Jer 27:9. And ye, hearken not to your prophets, and your soothsayers, and to your dreams, to your enchanters and your sorcerers, which speak unto you, saying: Ye shall not serve the king of Babylon. Jer 27:10. For they prophesy a lie unto you, that I should remove you far from your land, and that I should drive you out and ye should perish. Jer 27:11. But the people that will bring its neck under the yoke of the king of Babylon and will serve him, that will I let remain in its land, saith Jahveh, to till it and to dwell therein."


  The yoke Jeremiah is to make and lay on his neck is a plain emblem of the Babylonian yoke the nations are to bear. The words "bonds and yokes" denote together one yoke. מטות are the two wooden beams or poles of the yoke, which were fastened together by means of the מוסרות, bonds, ropes, so that the yoke might be laid on the beast's neck; cf. Lev 26:13. That Jeremiah really put such a yoke on his neck and wore it, we see from Jer 28:10, Jer 28:12, where a false prophet breaks it for him. He is to send the yoke to the kings of Edom, Moab, etc., by means of envoys of those kings, who were come to Jerusalem to Zedekiah. And since Jeremiah laid a yoke on his own neck, and so carried out the commanded symbolical action in objective reality, there is no reason to doubt that he made yokes for the five kings named and gave them to their respective envoys. Chr. B. Mich., Hitz., Graf, hold this to be improbable, and suppose that Jeremiah only made a yoke for himself and put it on his neck; but by appearing abroad with it, he set before the eyes of the ambassadors, the yoke that was to be laid on their kings, and, in a certain sense, emblematically gave it to them. But even though this might have sufficed to accomplish the aim of the prophecy, it is difficulty to reconcile it with the wording of the text; hence Hitz. seeks arbitrarily to change שׁלּחתּם into שׁלּחתּה. And it is a worthless argument that Jeremiah cannot possibly have believed that the envoys would carry the yokes with them and deliver them to their masters. Why should not he have believed they would do so? And if they did not, it was their concern. The plur. "bands and yokes" may indeed mean a single yoke, but it may also mean many; and the verbs נתתּם and שׁלּחתּם, both with plural suffixes, indicate clearly that he was to make not merely one yoke for himself, but yokes for himself and the kings. In Jer 28:10 and Jer 28:12, where one yoke is spoken of, the singular המּוטה is used; while, Jer 28:13, "yokes of wood hast thou broken," does not prove that this plural has the same force as the singular.


  We are not told for what purpose ambassadors from the kings named had come to Jerusalem; but we can discover what it was from the message Jeremiah gives them for their lords. From this it appears, without a doubt, that they were come to take counsel as to a coalition with the view of throwing off the Chaldean supremacy. By God's command Jeremiah opposes this design with the announcement, that the God of Israel, the Creator of the world and of all creatures, has given all these lands (those of the kings named in Jer 27:3) into the hand of Nebuchadnezzar; that men, and even beasts, should serve him, i.e., that he might exercise unbounded dominion over these lands and all that belonged to them, cf. Jer 28:14. "My servant," as in Jer 25:9. All nations are to serve him, his son and his grandson. These words simply express the long duration of the king of Babylon's power over them, without warranting us in concluding that he was succeeded on the throne by his son and his grandson, cf. Deu 6:2; Deu 4:25. For, as we know, Nebuchadnezzar was succeeded by his son Evil-Merodach; then came his brother-in-law Neriglissar, who murdered Evil-Merodach, who was followed by his son Laborosoarchod, a child, murdered after a nine months' reign by conspirators. Of these latter, Neboned ascended the throne of Babylon; and it was under his reign that the time for his land came that it should be made subject by many nations and great kings, cf. Jer 25:14. גּם הוּא serves to strengthen the suffix on ארצו; and the suffix, like בּו, refers to Nebuchadnezzar.


  What is said in Jer 27:6 and Jer 27:7 is made sterner by the threatening of Jer 27:8, that the Lord will punish with sword, famine, and pestilence the people and kingdom that will not serve Nebuchadnezzar. ואת introduces a second relative clause, the את being here quite in place, since "the people and the kingdom" are accusatives made to precede absolutely, and resumed again by the 'על הגּוי ה, which belongs directly to the verb "visit." With עד־תּמּי, cf. Jer 24:10 and אתם עד־כּלּותי, corresponding in meaning, in Jer 9:15.


  Jer 27:9


  Therefore they must not hearken to their prophets, soothsayers, and sorcerers, that prophesy the contrary. The mention of dreams between the prophets and soothsayers on the one hand, and the enchanters and sorcerers on the other, strikes us as singular. It is, however, to be explained from the fact, that prophets and soothsayers often feigned dreams and dream-revelations (cf. Jer 23:25); and other persons, too, might have dreams, and could give them out as significant. Cf. Jer 29:8, where dreams are expressly distinguished from the discourse of the prophets and soothsayers. Whether the reckoning of five kinds of heathen prophecy has anything to do with the naming of five kings (Hitz.), appears to us to be questionable; but it is certain that Jeremiah does not design to specify five different, i.e., distinct and separate, kinds of heathen divination. For there was in reality no such distinction. Heathen prophecy was closely allied with sorcery ad soothsaying; cf. Deu 18:9., and Oehler on the Relation of Old Testament Prophecy to Heathen Divination (Tb. 1861). The enumeration of the multifarious means and methods for forecasting the future is designed to show the multitude of delusive schemes for supplying the lack of true and real divine inspiration. כּשּׁפים, equivalent to מכשּׁפים , the same which in Deu 18:10 is used along with מעונן. The explanation of the last-mentioned word is disputed. Some take it from ענן, cloud = cloud-maker or storm-raiser; others from עין, eye = fascinator, the idea being that of bewitching with the evil eye; see on Lev 19:26. The use of the word along with מנחשׁ וּמכשּׁף, Deu 18:10, favours the latter rendering, whereas no passage in which the word is used in the Old Testament supports the sig. storm-raiser. "That I should remove you," as is shown by the continuation of the infinitive by והדּחתּי. The false prophets delude the people, inducing them to rise in rebellion against Nebuchadnezzar, contrary to God's will, and thus simply bringing about their expulsion from their land, i.e., removal into banishment. למען shows, as frequently, that the inevitable consequence of these persons' proceedings is designed by them.


  Jer 27:11


  The people, on the other hand, that bends under the yoke of the king of Babylon shall remain in its own land. For the great Asiatic conquerors contented themselves, in the first place, with thoroughly subjecting the vanquished nations and imposing a tribute; only in the case of stubborn resistance or of insurrection on the part of the conquered did they proceed to destroy the kingdoms and deport their populations. This Zedekiah and the ambassadors that had come to him might have learnt from Nebuchadnezzar's course of action after the capture of Jerusalem under Jehoiachin, as compared with that in Jehoiakim's time, had they not been utterly infatuated by the lying spirit of the false prophets, whose prophecies accommodated themselves to the wishes of the natural heart.


  Jer 27:12


  To King Zedekiah Jeremiah addressed words of like import, saying: "Bring your necks into the yoke of the king of Babylon, and serve him and his people, and ye shall live. Jer 27:13. Why will ye die, thou and thy people, by sword, famine, and pestilence, as Jahveh hath spoken concerning the people that will not serve the king of Babylon? Jer 27:14. And hearken not unto the words of the prophets that speak unto you: Ye shall not serve the king of Babylon; for they prophesy a lie unto you. Jer 27:15. For I have not sent them, saith Jahveh, and they prophesy in my name falsely, that I might drive you out and ye might perish, ye and the prophets that prophesy unto you."—The discourse addressed to the king in the plural, "bring your necks," etc., is explained by the fact that, as Jer 27:13 shows, in and along with the king of his people are addressed. The imperative וחיוּ intimates the consequence of the preceding command. Jer 27:13 gives the application of the threat in Jer 27:8 to King Zedekiah and his people; and Jer 27:14. gives the warning corresponding to Jer 27:9 and Jer 27:10 against the sayings of the lying prophets; cf. Jer 14:14 and Jer 23:16, Jer 23:21.


  Jer 27:16


  The priests and all the people are warned to give no belief to the false prophesyings of a speedy restoration of the vessels carried off to Babylon.—Jer 27:16. "Thus hath Jahveh said: Hearken not to the sayings of your prophets that prophesy unto you: Behold, the vessels of Jahveh's house shall now shortly be brought again from Babylon; for they prophesy a lie unto you. Jer 27:17. Hearken not unto them; serve the king of Babylon and live; wherefore should this city become a desert? Jer 27:18. But if they be prophets, and if the word of Jahveh be with them, let them now make intercession to Jahveh of hosts, that the vessels which are left in the house of Jahveh, and in the king's house, and in Jerusalem, go not to Babylon. Jer 27:19. For thus saith Jahveh of hosts concerning the pillars and the [brazen] sea and the frames, and concerning the other vessels that are left in this city, Jer 27:20. Which Nebuchadnezzar king of Babylon took not away when he carried away captive Jechoniah the son of Jehoiakim king of Judah from Jerusalem to Babylon, with all the nobles of Judah and Jerusalem. Jer 27:21. For thus saith Jahveh of hosts, the God of Israel, concerning the vessels that are left in the house of Jahveh, and in the house of the king of Judah, and in Jerusalem: Jer 27:22. To Babylon shall they be brought, and there shall they remain until the day that I visit them, saith Jahveh, and carry them up, and bring them back to this place."


  Here Jeremiah gives King Zedekiah warning that the prophecies of a speedy end to Chaldean bondage are lies, and that confidence in such lies will hurry on the ruin of the state. He at the same time disabuses the priests of the hope raised by the false prophets, that the vessels of the temple and of the palace that had been carried off at the time Jechoniah was taken to Babylon will very soon be restored; and assures them that such statements can only procure the destruction of the city, since their tendency is to seduce king and people to rebellion, and rebellion against the king of Babylon means the destruction of Jerusalem—a prophecy that was but too soon fulfilled. The vessels of the temple, Jer 27:16, are the golden vessels Solomon caused to be made (Kg1 7:48.), which Nebuchadnezzar had carried to Babylon, Kg2 24:13. מבּבלה, from towards Babylon, i.e., from Babylon, whither they had been taken; cf. Ew. 216, b. "Now shortly," lit., hastily or speedily, i.e., ere long, cf. Jer 28:3, where the prophet Hananiah foretells the restoration of them within two years, in opposition to Jeremiah's affirmation that the exile will last seventy years.


  To show more clearly the irreconcilableness of his own position with that of the false prophets, Jeremiah further tells what true prophets, who have the word of Jahveh, would do. They would betake themselves in intercession to the Lord, seeking to avert yet further calamity or punishment, as all the prophets sent by God, including Jeremiah himself, did, cf. Jer 7:16. They should endeavour by intercession to prevent the vessels that are still left in Jerusalem from being taken away. The extraordinary expression לבלתּי באוּ has probably come from the omission of Jod from the verb, which should be read יבאוּ. As it stands, it can only be imperative, which is certainly not suitable. לבלתּי is usually construed with the infinitive, but occasionally also with the temp. fin.; with the imperf., which is what the sense here demands, in Exo 20:20; with the perf., Jer 23:14.—Of the temple furniture still remaining, he mentions in Jer 27:19 as most valuable the two golden pillars, Jachin and Boaz, Kg1 7:15., the brazen sea, Kg1 7:23., and המּכונות, the artistic waggon frames for the basins in which to wash the sacrificial flesh, Kg1 7:27.; and he declares they too shall be carried to Babylon, as happened at the destruction of Jerusalem, Kg2 25:13. (בּגלותו for בּהגלותו.)


  Jeremiah 28


  Jer 28:1


  Against the False Prophet Hananiah.—Jer 28:1-4. This man's prophecy. At the same time, namely in the fourth year of Zedekiah (cf. rem. on Jer 27:1. The Chet. בּשׁנת is supported by Jer 46:2 and Jer 51:59; the Keri בּשּׁנה is an unnecessary alteration), in the fifth month, spake Hananiah the son of Azur,—a prophet not otherwise known, belonging to Gibeon, a city of the priests (Jos 21:17; now Jib, a large village two hours north-west of Jerusalem; see on Jos 9:3), possibly therefore himself a priest—in the house of the Lord, in the presence of the priests and people assembled there, saying: Jer 28:2. "Thus hath Jahveh of hosts, the God of Israel, said: I break the yoke of the king of Babylon. Jer 28:3. Within two years I bring again into this place the vessels of the house of Jahveh, which Nebuchadnezzar the king of Babylon took away from this place and carried them to Babylon. Jer 28:4. And Jechoniah, the son of Jehoiakim the king of Judah, and all the captives of Judah that went into Babylon, bring I again to this place, saith Jahveh; for I will break the yoke of the king of Babylon."—The false prophet endeavours to stamp on his prediction the impress of a true, God-inspired prophecy, by copying the title of God, so often used by Jeremiah, "Jahveh of hosts, the God of Israel," and by giving the utmost definiteness to his promise: "within two years" (in contrast to Jeremiah's seventy years). "Two years" is made as definite as possible by the addition of ימים: two years in days, i.e., in two full years.See on Gen 41:1; Sa2 13:23.


  Jer 28:5


  Jeremiah's reply.—First Jeremiah admits that the fulfilment of this prediction would be desirable (Jer 28:6), but then reminds his opponent that all the prophets of the Lord up till this time have prophesied of war and calamity (Jer 28:7 and Jer 28:8). So that if a prophet, in opposition to these witnesses of God, predicts nothing but peace and safety, then nothing short of the fulfilment of his prediction can make good his claim to be a true prophet (Jer 28:9).—Jeremiah's answer is to this effect: Jer 28:6. "Amen (i.e., yea), may Jahveh so do! may Jahveh perform thy words which thou hast prophesied, to bring again the vessels of Jahveh's house and all the captives from Babylon into this place. Jer 28:7. Only hear now this word that I speak in thine ears, and in the ears of all the people. Jer 28:8. The prophets that were before me and before thee from of old, they prophesied concerning many lands and great kingdoms, of war, and of trouble, and of pestilence. Jer 28:9. The prophet that prophesieth of peace, when the word of the prophet cometh to pass, shall be known as the prophet that Jahveh hath truly sent.—As to אמן, yea, see on Jer 11:5. The scope of this assent is straightway defined in "may Jahveh so do." But in order that the hearers may not misunderstand his assent, Jeremiah proceeds to show that hitherto only threatening predictions have carried with them the presumption of their being true prophecies, inasmuch as it is these alone that have been in harmony with the predictions of all previous prophets. ויּנּבאוּ (Jer 28:8) is explained by the fact that "the prophets" with the accompany relative clause is made to precede absolute-wise. In the same absolute manner the clause "the prophet...peace" is disposed so that after the verb יוּדע the word הנּביא is repeated. For לרעה many MSS have לרעב; manifestly an adaptation to passages like Jer 14:12; Jer 21:9; Jer 24:10; Jer 27:8, Jer 27:13; Jer 29:17., where sword, famine, and pestilence are mentioned together as three modes of visitation by God; whereas only the general word רעה seems in place here, when mentioned alongside of "war." For this very reason Hitz. rejects רעב as being the least difficult reading, while Ew. takes it under his protection on account of the parallel passages, not considering that the train of thought is different there.—The truth expressed in Jer 28:9 is based on the Mosaic law concerning prophecy, Deu 18:21., where the fulfilment of the prediction is given as the test of true, God-inspired prophecy.


  Jer 28:10


  Had Hananiah been sent by the Lord, he might have been satisfied with Jeremiah's opinion, and have contentedly awaited the issue. But instead of this, he seeks by means of violence to secure credence for his prophesying. He takes the yoke from off the neck of the prophet, and breaks it in pieces, as he repeats before the people his former prediction: "Thus hath Jahveh said: Even so will I break the yoke of Nebuchadnezzar king of Babylon from the neck of all nations within two years."—Thereupon Jeremiah went his way without answering a word, calmly entrusting to the Lord the vindication of the truth of His own word.


  Jer 28:12


  The Lord's testimony against Hananiah.—Apparently not long after Jeremiah had departed, he received from the Lord the commission to go to Hananiah and to say to him: Jer 28:13. "Thus saith Jahveh: Yokes of wood hast thou broken, but hast made in place of them yokes of iron. Jer 28:14. For thus saith Jahveh of hosts, the God of Israel: A yoke of iron I lay upon the neck of all these nations, that they may serve Nebuchadnezzar king of Babylon, and they shall serve him; and the beasts of the field also have I given him."—When the prophet says: Yokes of wood hast thou broken, etc., we are not to understand him as speaking of the breaking of the wooden yoke Jeremiah had been wearing; he gives the deeper meaning of that occurrence. By breaking Jeremiah's wooden yoke, Hananiah has only signified that the yoke Nebuchadnezzar lays on the nations will not be so easily broken as a wooden one, but is of iron, i.e., not to be broken. The plural "yokes" is to be explained by the emblematical import of the words, and is not here to be identified, as it sometimes may be, with the singular, Jer 28:10. Jer 28:14 shows in what sense Hananiah put an iron yoke in the place of the wooden one: Jahveh will lay iron yokes on all nations, that they may serve the king of Babel. Hananiah's breaking the wooden yoke does not alter the divine decree, but is made to contribute to its fuller revelation. With the last clause of Jer 28:14, cf. Jer 27:6.—Hereupon Jeremiah forewarns the false prophets what is to be God's punishment on them for their false and audacious declarations. Jer 28:15. "Hear now, Hananiah: Jahveh hath not sent thee, and thou hast made this people to believe a lie. Jer 28:16. Therefore thus saith Jahveh: Behold, I cast thee from off the face of the earth; this year shalt thou die, for thou hast spoken rebellion against Jahveh." "The year" = this year, as in Isa 37:30. The words "for thou hast spoken," etc., recall Deu 13:6. They involve an application to Hananiah's case of the command there given to put such a prophet to death, and show how it can with justice be said that the Lord will cast him from off the face of the earth. The verb משׁלּחך is chosen for the sake of the play on לא שׁלחך. God has not sent him as prophet to His people, but will send him away from off the earth, i.e., cause him to die.—In Jer 28:17 it is recorded that this saying was soon fulfilled. Hananiah died in the seventh month of that year, i.e., two months after his controversy with Jeremiah (cf. Jer 28:1).


  Jeremiah 29


  Jer 29:1


  A Letter from Jeremiah to the Captives in Babylon, together with Threatenings against their False Prophets.—As in Jerusalem, so too in Babylon the predictions of the false prophets fostered a lively hope that the domination of Nebuchadnezzar would not last long, and that the return of the exiles to their fatherland would soon come about. The spirit of discontent thus excited must have exercised an injurious influence on the fortunes of the captives, and could not fail to frustrate the aim which the chastisement inflicted by God was designed to work out, namely, the moral advancement of the people. Therefore Jeremiah makes use of an opportunity furnished by an embassy sent by King Zedekiah to Babel, to address a letter to the exiles, exhorting them to yield with submission to the lot God had assigned to them. He counsels them to prepare, by establishing their households there, for a long sojourn in Babel, and to seek the welfare of that country as the necessary condition of their own. They must not let themselves be deceived by the false prophets' idle promises of a speedy return, since God will not bring them back and fulfil His glorious promises till after seventy years have passed (Jer 29:4-14). Then he tells them that sore judgments are yet in store for King Zedekiah and such as have been left in the land (Jer 29:15-20); and declares that some of their false prophets shall perish miserably (Jer 29:21-32).


  Heading and Introduction.—The following circular is connected, in point of outward form, with the preceding discourses against the false prophets in Jerusalem by means of the words: "And these are the words of the letter," etc. The words of the letter, i.e., the main contents of the letter, since it was not transcribed, but given in substance. "Which the prophet Jeremiah sent from Jerusalem unto the residue of the elders of the captives, and to the priests and prophets, and to the whole people, which Nebuchadnezzar had carried away from Jerusalem to Babylon." "The residue of the elders," Hitz. and Graf understand of those elders who were not at the same time priests or prophets. On this Ng. pronounces: "It is impossible that they can be right, for then 'the residue of the elders of the captivity' must have stood after the priests and prophets." And though we hear of elders of the priests, there is no trace in the O.T. of elders of the prophets. Besides, the elders, whenever they are mentioned along with the priests, are universally the elders of the people. Thus must we understand the expression here also. "The residue of the elders" can only be the remaining, i.e., still surviving, elders of the exiles, as יתר is used also in Jer 39:9 for those still in life. But there is no foundation for the assumption by means of which Gr. seeks to support his interpretation, namely, that the place of elders that died was immediately filled by new appointments, so that the council of the elders must always have been regarded as a whole, and could not come to be a residue or remnant. Jeremiah could not possibly have assumed the existence of such an organized governing authority, since in this very letter he exhorts them to set about the establishment of regular system in their affairs. The date given in Jer 29:2 : "after that Jechoniah the king, and the sovereign lady, and the courtiers, the princes of Judah and Jerusalem, the workmen and smiths, were gone away from Jerusalem," points to the beginning of Zedekiah's reign, to the first or second year of it. With this the advice given to the captives in the letter harmonizes well, namely, the counsel to build houses, plant gardens, etc.; since this makes it clear that they had not been long there. The despatch of this letter is usually referred to the fourth year of Zedekiah's reign, because in Jer 28:1 this year is specified. But the connection in point of matter between the present chapter and Jer 28 does not necessarily imply their contemporaneousness, although that is perfectly possible; and the fact that, according to Jer 51:59, Zedekiah himself undertook a journey to Babylon in the fourth year of his reign, does not exclude the possibility of an embassy thither in the same year. The going away from Jerusalem is the emigration to Babylon; cf. Jer 24:1, Kg2 24:15. הגּבירה, the queen-mother, see on Jer 13:18. סריסים are the officials of the court; not necessarily eunuchs. Both words are joined to the king, because these stood in closest relations to him. Then follows without copula the second class of emigrants, the princes of Judah and Jerusalem, i.e., the heads of the tribes, septs, and families of the nation. The artisans form the third class. This disposes of the objections raised by Mov. and Hitz. against the genuineness of the words "princes of Judah and Jerusalem," their objections being based on the false assumption that these words were an exposition of "courtiers." Cf. against this, Kg2 24:15, where along with the סריסים the heads of tribes and families are comprehended under the head of אוּלי הארץ. Jer 29:3. "By the hand" of Elasah is dependent on "sent," Jer 29:1. The men by whom Jeremiah sent the letter to Babylon are not further known. Shaphan is perhaps the same who is mentioned in Jer 26:24. We have no information as to the aim of the embassy.


  Jer 29:4


  At Jer 29:4 the contents of the letter begin. Jeremiah warns the people to prepare for a lengthened sojourn in Babylonia, and exhorts them to settle down there. Jer 29:5. "Build houses and dwell (therein), and plant gardens and eat the fruit of them. Jer 29:6. Take wives and beget sons and daughters, and take for your sons wives and give your daughters to husbands, that they may bear sons and daughters; and increase there and not diminish. Jer 29:7. And seek the safety of the city whither I have carried you captive, and pray for it to Jahveh, and in its safety shall be safety to you." The imperatives "increase and not diminish" give the consequence of what has been said just before. "The city whither I have carried you captive" is not precisely Babylon, but every place whither separate companies of the exiles have been transported. And pray for the city whither you are come, because in this you further your own welfare, instead of looking for advantage to yourselves from the fall of the Chaldean empire, from the calamity of your heathen fellow-citizens.—With this is suitably joined immediately the warning against putting trust in the delusive hopes held out by the false prophets. "For thus saith Jahve of hosts, the God of Israel: Let not your prophets, that are in the midst of you, and your soothsayers, deceive you, and hearken not to your dreams which ye cause to be dreamed; for falsely they prophesy to you in my name; I have not sent them, saith Jahveh." מחלמים is somewhat singular, since we have no other example of the Hiph. of חלם in its sig. dream (in Isa 38:16 the Hiph. of the same root means to preserve in good health); but the Hiph. may here express the people's spontaneity in the matter of dreams: which ye cause to be dreamed for you (Hitz.). Thus there would be no need to alter the reading into חלמים; a precedent for the defective spelling being found in מעזרים, Ch2 28:23. What the false prophets gave out is not expressly intimated, but may be gathered from the context Jer 29:10, namely, that the yoke of Babylon would soon be broken and captivity come to an end.—This warning is justified in Jer 29:10-14, where God's decree is set forth. The deliverance will not come about till after seventy years; but then the Lord will fulfil to His people His promise of grace. Jer 29:10. "For thus saith Jahveh: When as seventy years are fulfilled for Babylon, I will visit you, and perform to you my good word, to bring you back to this place. Jer 29:11. For I know the thoughts that I think toward you, saith Jahveh, thoughts of peace and not for evil, to give you (a) destiny and hope. Jer 29:12. And ye will call upon me, and go and pray unto me, and I will hear you. Jer 29:13. And ye will seek me, and find me, if ye search for me with all your heart. Jer 29:14. And I will let myself be found of you, saith Jahve, and will turn your captivity, and gather you out of all the peoples and from all the places whither I have driven you, saith Jahveh, and will bring you again to the place whence I have carried you away."—לפי מלאת, according to the measure of the fulfilment of seventy years for Babel. These words point back to Jer 25:11., and we must reckon from the date of that prediction. פּקד c. accus. sig. to visit in a good sense, to look favourably on one and take his part. "My good word" is expounded by the following infinitive clause. Jer 29:11. "I know my thoughts" is not to be taken, as by Jerome, J. D. Mich., etc., as in contrast with the false prophets: I know, but they do not. This antithesis is not in keeping with what follows. The meaning is rather: Although I appoint so long a term for the fulfilment of the plan of redemption, yet fear not that I have utterly rejected you; I know well what my design is in your regard. My thoughts toward you are thoughts of God, not of evil. Although now I inflict lengthened sufferings on you, yet this chastisement but serves to bring about your welfare in the future (Chr. B. Mich., Graf, etc.).—To give you אחרית, lit., last, i.e., issue or future, and hope. For this sig. cf. Job 8:7; Pro 5:4, etc. This future destiny and hope can, however, only be realized if by the sorrows of exile you permit yourselves to be brought to a knowledge of your sins, and return penitent to me. Then ye will call on me and pray, and I will hear you. "And ye will go," Jer 29:12, is not the apodosis to "ye will call," since there is no further explanation of it, and since the simple הלך can neither mean to go away satisfied nor to have success. "Go" must be taken with what follows: go to the place of prayer (Ew., Umbr., Gr. Ng.). In Jer 29:13 אתי is to be repeated after "find." Jer 29:12 and Jer 29:13 are a renewal of the promise, Deu 4:29-30; and Jer 29:14 is a brief summary of the promise, Deu 30:3-5, whence is taken the graphic expression שׁוּב את־שׁבוּת; see on that passage.—Thereafter in


  Jer 29:15


  Jeremiah informs the captives of the judgments that is to gall on such as are still left in the land. Jer 29:15. "If ye say: Jahveh hath raised us up prophets in Babylon—Jer 29:16. Yea, thus saith Jahveh of the king that sitteth upon the throne of David, and of all the people that dwelleth in this city, your brethren that are not gone forth with you into captivity, Jer 29:17. Thus saith Jahveh of hosts: Behold, I send amongst them the sword, famine, and pestilence, and make them like horrible figs, that cannot be eaten for badness, Jer 29:18. And hunt after them with the sword, the famine, and the pestilence, and give them to be abused to all the kingdoms of the earth, to be a curse, and an astonishment, and a hissing, and a reproach among all the peoples whither I have driven them; Jer 29:19. Inasmuch as they have not hearkened to my words, saith Jahveh, wherewith I sent to them my servants the prophets, from early morning on sending them, and ye have not hearkened, saith Jahveh. Jer 29:20. But ye, hear the word of Jahveh, all ye captives whom I have sent from Jerusalem to Babylon."—The design with which Jeremiah tells the captives of this judgment may be gathered from the terms of Jer 29:15, with which this prophecy is introduced: God had raised up to us prophets in Babel (בּבלה, lit., as far as Babel, i.e., extending His agency so far beyond the bounds of Judah). Hence it is clear that the announcement of judgment to come on those left in the land is in direct opposition to the predictions of the prophets that had appeared in Babylon. these prophesied a swift end to Chaldean domination and an immediate return of the exiles to their fatherland. So long as one of David's posterity sat on his throne in Jerusalem, and so long as the kingdom of Judah was maintained, the partial captivity of the people and removal of the plundered treasures of the temple would appear as a calamity which might soon be repaired. The false prophets in Babylon laid, therefore, great stress on the continued existence of the kingdom, with its capital and the temple, in their efforts to obtain belief amongst the exiles. As Ng. justly remarks, it was to take this ground from beneath their feet that Jeremiah predicted expulsion and destruction against the people of Jerusalem. The prophecy does indeed bear upon the inhabitants of Jerusalem, "but not in the first reference; its immediate purpose was to overthrow the foundations on which the false prophets of the exile stood" (Ng.). Taken thus, these verses form and integral part of the message sent by Jeremiah to the exiles, which was of no small weight for quieting the excitement, nourished by the false prophets, which reigned amongst them. One is struck by the want of connection between Jer 29:15 and Jer 29:16. The beginning of Jer 29:16, "Yea, thus saith," comes directly after the end of Jer 29:15 without any joining link. Ng. holds the כּי to be the pleonastic כּי which often introduces a saying. But its position before the "thus saith" makes this impossible. Here it serves to strengthen the asseveration: yea, thus fitly introducing what Jahveh says to the contrary; and Jer 29:15 and Jer 29:16 are, tersely and immediately, set over against one another. "If ye say" means: as regards your saying that Jahveh hath raised you up prophets in Babylon, the answer is: Thus hath Jahveh said. This is the connection of Jer 29:16 with Jer 29:15.


  "Your brethren that," etc., is co-ordinate with "all the people." The words: "I make them like horrible figs," make allusion to the vision in Jer 24:2., but do not imply that this vision was known to the exiles, for they are quite intelligible to him who knows nothing of Jer 24:1-10 (Ng.). The adject. שׁער is found only here, from שׁער, shudder; horrible, that on tasting which one shudders. With Jer 29:18, cf. Jer 24:9. "Wherewith I sent my servants," i.e., commissioned them. This verb construed with double accus. as in Sa2 11:22; Isa 55:11. "Ye have not hearkened," the 2nd pers. instead of the 3rd, is hardly to be explained by the fact that the prophet here cites in full an often quoted saying (Hitz., Ng., etc.). The reason is that the prophet is thinking of the exiles also as having been equal to their brethren remaining in Judah in the matter of not hearkening. Thus the way is prepared for the summons: But ye, hear, Jer 29:20.


  Jer 29:21


  After having set forth the divine determination, the prophet's letter addresses itself specially against the false prophets and tells them their punishment from God. Jer 29:21. "Thus saith Jahveh, the God of hosts, of Ahab the son of Kolaiah, and of Zedekiah the son of Maaseiah, who prophesy to you in my name falsely: Behold, I give them into the hand of Nebuchadrezzar the king of Babylon, that he may smite them before your eyes. Jer 29:22. And of them shall be taken up a curse by all the exiles of Judah that are in Babylon, saying: Jahveh make thee like Zedekiah and like Ahab, whom the king of Babylon roasted in the fire, Jer 29:23. Because they have done folly in Israel, and have committed adultery with their neighbours' wives, and have spoken in my name lying words which I have not commanded them. But I know it and am witness, saith Jahveh."—Beyond what is here told, we know nothing of these two pseudo-prophets. The name אחאב is written in Jer 29:20 without א; thus the Kametz comes to be under the ח, and in consequence of this the Pathach is changed into a Seghol "Smite," i.e., slay. The manner of their death is called, probably with allusion to the name Kolaiah, קלה, roast, burn in a heated furnace; a mode of execution usual in Babylon, acc. to Dan 3:6. This punishment is to fall on them because of two kinds of sin: 1. Because they have done folly in Israel, namely, committed adultery with their neighbours' wives; 2. Because they have prophesied falsely in the name of Jahveh. Except in Jos 7:15, the phrase: commit folly in Israel, is always used of the grosser sins of uncleanness; see on Gen 34:7. So here also.—The Chet. הוידע is expounded in the Keri by היּודע, according to which there has been a transposition of the letters ו and י, as in Jer 2:25; Jer 8:6, etc. Still the article here is extraordinary, since עד has none. Therefore J. D. Mich., Ew., Hitz., Graf suppose we should read הוּ ידע, the א having been dropped from הוּא in scriptio continua, as it often is, especially after י, in הביא and other words, cf. Jer 19:15; Jer 39:16, Kg1 21:29, etc. הוּא is then the copula between subject and predicate, as in Isa 43:25; cf. Ew. 297, b.


  Jer 29:24


  Threatening against the false prophet Shemaiah.—Jeremiah's letter to the exiles (vv. 1-23) had excited great indignation among the false prophets in Babylon, who predicted speedy restoration. One of them, named Shemaiah, wrote accordingly letters to Jerusalem addressed to the people, and especially to the priest Zephaniah, who held the highest place in the management of the temple, insisting that he should immediately take steps to punish Jeremiah and check his labours (Jer 29:24-28). When Zephaniah read this letter to Jeremiah, the latter received from God the commission to tell the pseudo-prophet of the punishment awaiting him, that and his race should perish and not survive Israel's liberation (Jer 29:29-32).—This threatening accordingly dates from a somewhat later time than the letter, vv. 1-23, since it was its arrival and influence upon the exiles that led Shemaiah to write to Jerusalem that letter, to which the threatening of the present verse is the reply. But on account of their historical connection, the letter of Jeremiah and that of Shemaiah were, at the publication of Jeremiah's prophecies, placed the one after the other.—From the introductory clause of Jer 29:24 : "And to Shemaiah the Nehelamite thou shalt speak thus," we might conclude, with Graf, that what Jeremiah had to say was not addressed by letter to Shemaiah himself; and hold it to have sufficed that he should read it, like all the exiles, in the letter which doubtless found its way to Babylon. But this is incompatible with the command of God, Jer 29:31 : Send to all the captives, saying, etc. For it was only by writing that Jeremiah could send to the exiles the sentence from God on Shemaiah that follows in Jer 29:31. The introductory clause is therefore interposed by the author of the book to form a link of connection between the two utterances regarding the pseudo-prophets at Babylon. We cannot make sure whether "the Nehelamite" refers the man to a family or to a place of which we know nothing else. Jer 29:25. Next the introduction to the divine sentence comes (from "Because thou" on) a statement of the occasion that called for it, which extends to Jer 29:28. Then in Jer 29:29-31 we are told that Zephaniah read to Jeremiah the letter he had received from Shemaiah in Babylon, and that Jeremiah was then commissioned by God to intimate to Shemaiah the punishment to be sent on him by God for his false and seducing prophecies. Then, again, attached to the preliminary statement by "therefore," the introductory phrase "Thus saith Jahveh" is repeated, and what the Lord said follows.


  Jer 29:25-28


  "Because thou hast sent in thy name (without divine commission) letters to all the people in Jerusalem, and to Sephaniah the son of Maaseiah the priest, and to all the priests, saying." ספרים may be a single letter, cf. Kg2 10:1-2; but since these were sent to the people, the priest Zephaniah, and all the people, the word doubtless means here letters in the plural. As to Zephaniah ben Maaseiah, see at Jer 21:1.—In Jer 29:26-28 follows the main substance of the letter: "Jahveh hath set thee to be priest in the stead of the priest Jehoiada, that there should be officers in the house of Jahveh for every man that is mad and prophesieth, that thou shouldest put him in the stocks and in neck-irons. Jer 29:27. And, now, why hast thou not restrained Jeremiah of Anathoth, that prophesieth to you? Jer 29:28. For therefore hath he sent to us to Babylon (a letter) to the effect: It will last long; build houses and dwell (therein), and plant gardens and eat the fruit of them." Zephaniah occupied, acc. to Jer 29:26, the post of a chief officer of the temple, was a chief warden, as Pashur had been before him, Jer 21:1, who had charge of the police regulations of the temple.


  In the stead of the priest Jehoiada. These words Grot., Hitz., and Gr. refer to the high priest Jehoiada under King Joash, Kg2 11:18, who set up officers (פּקדּות) over the temple. But this view cannot be reconciled with the words of the text: "Jahveh hath set thee to be priest in Jehoiada's stead, that there should be officers;" since from these ambiguous words, Zephaniah filled the same post as Jehoiada had done, and was his successor in office. The other well-known Jehoiada was high priest, who appointed officers; Zephaniah, on the other hand was only "the second priest," and as such had charge of the temple arrangements and of public order there. Nor is there any hint here or elsewhere that Zephaniah was the immediate successor of Pashur in this office, nor any indication to make it unlikely that Jehoiada held the post after Pashur and that Zedekiah succeeded him. The plural "officers" is general: that at all times there should be officers. "For every man that is mad an prophesieth." משׁגּע, the deranged or mad person, is here closely associated with מתנבּא, him that bears himself as prophet. The former word is used in the evil sense of the apparently deranged behaviour of the man on whom the Spirit of God has laid hold, Kg2 9:11; Hos 9:7. The idea is not: for (or against) every prophet, but: for every madman that plays the prophet. The temple, i.e., the outer court of the temple, was the usual place for prophets to take their stand. Shemaiah accordingly means that it was the duty of the chief warden of the temple to repress attempts to speak in the temple on the part of pretended prophets, by putting such persons in stocks and irons. As to מהפּכת, see on Jer 20:2. צינק is ἁπ λεγ.. It certainly does not mean prison after צנק, in Samaritan = clausit; but apparently neck-irons after Arab. znâq, necklace, ring. Since both words are used together here, and since the meaning is apparently that Jeremiah should be put into both instruments at once, Hitz. conjectures that both together were needed to make the stocks complete, but that each had its own proper name, because it was possible to fix in the neck, leaving hands and feet free, or conversely, as in Jer 20:2.—גּער, rebuke, check by threats, restrain, cf. Rut 2:16; Mal 3:11, etc. "For therefore," sc. just because thou hast not restrained him from prophesying he has sent to Babylon. שׁלח with לאמר following, send to say, means: to send a message or letter as follows. לאמר ארכה היא Hitz. renders: for he thought: it (Babylon) is far away; Jeremiah's meaning being, that in Jerusalem they would know nothing about his letter he was sending to Babylon. But such a hidden purpose is utterly foreign to the character of the prophet. He had publicly predicted in Jerusalem the long seventy years' duration of the exile; and it was not likely to occur to him to wish to make a secret of the letter of like import which he sent to Babylon. Besides, Hitz.'s interpretation is forced. Since there is no לאמר before בּנוּ בתּים, the לאמר before ארכה can only be introductory to the contents of the letter. For ארך used of duration in time, cf. Sa2 3:1; Job 11:9. "Long-lasting it is," sc. your sojourn in Babylon. These words give the burden of his prophecy, that on which he founded his counsel: build houses, etc.


  Jer 29:29


  Zephaniah read aloud to Jeremiah the letter he had received from Babylon. With what design, we are not told; probably simply to inform him of the proceedings of the pseudo-prophets in Babylon. If we may judge by Jer 21:1 and Jer 37:3, Zephaniah seems to have been friendly to Jeremiah.


  Jer 29:30-32


  In consequence of this, Jeremiah received from the Lord the commission to predict to Shemaiah his punishment at the hand of God, and to send the prediction to all that are in Babylon in banishment. With Jer 29:31, cf. Jer 28:15. The punishment is this: Shemaiah shall have no posterity among his people, i.e., of his children none shall be left amongst the people, nor shall he see, i.e., experience, have any share in the blessings which the Lord will yet bestow upon His people. The extinction of his race and his own exclusion from the privilege of seeing the day of Israel's redemption are the punishment that is to fall on him for his rebellion against the commandment of the Lord. With 'כּי סרה cf. Jer 28:16.


  Jeremiah 30


  B. The Announcement of Deliverance for All Israel—Jeremiah 30-33


  In view of the impending fall of the kingdom of Judah, Jeremiah seeks to present the godly with a strong anchor of hope in the realization of God's gracious promises, which were to be fulfilled after the appointed season of punishment had passed. For this purpose, after predicting the ills of exile times, the prophet gives a comprehensive statement concerning the deliverance which the Lord will vouchsafe to His people in the future, and gathers together the repeated briefer promises regarding the restoration and glorious condition of Israel and Judah, so as to give a full description of the deliverance intended for all the covenant people under the sceptre of the future David. This detailed announcement of the deliverance consists of a pretty long prophetic address (which Hengstenberg very properly designates "the triumphal hymn of Israel's salvation," Jer 30 and 31), and two pieces confirmatory of this address, viz.: (1) one recording a symbolical act performed by the prophet at God's command—the sale of a piece of hereditary property in land during the last siege of Jerusalem, shortly before the breaking up of the kingdom, which commenced with the taking of the city—together with a message from God explaining this act, Jer 32; and (2) another passage giving, in prophetic language, a renewed promise that Jerusalem and Judah would be restored with the blissful arrangements connected with the Davidic monarchy and the Levitical priesthood, Jer 33. According to the headings given in Jer 32:1 and Jer 33:1, these two latter pieces belong to the tenth year of Zedekiah's reign; the address contained in Jer 30 and 31, on the other hand, belongs to a somewhat earlier period, and was not uttered publicly before the people, but simply composed in writing, and meant to be preserved for future use. As regards the exact time of its composition, the views of modern expositors are very dissimilar. While Hengstenberg, with many others, places it in the same period with the allied chapters 32 and 33, viz., in the time when Jerusalem was being besieged, immediately before the capture and destruction of the city, Ngelsbach reckons this address among the oldest portions of the whole book, and assigns its composition to the times of King Josiah, to which Jer 3:11-25 belongs. But the arguments adduced in support of this view are quite insufficient to establish it. It does not by any means follow from the substantial agreement of the address with that in Jer 3, so far as it exists, that they were both composed at the same time; and if (as Ngelsbach thinks) the fact that there is no mention made of the Chaldeans were taken as a criterion of composition before the fourth year of Jehoiakim, then, too, would the address in Jer 33 be put down as having been composed before that year, but in glaring contradiction to the inscription given Jer 33:1. And as little reason is there for inferring, with Hengstenberg, from Jer 30:5-7, that the final catastrophe of Jeremiah's time is represented as still imminent; for these verses do not refer at all to the destruction of Jerusalem by the Chaldeans. That learned writer is, however, quite correct in his remark, that the prophet takes his stand-point within the period of the catastrophe, as if it had already begun, but that this time is an ideal present, so that we must not allow ourselves to be deceived as to the time of composition by the circumstance that, generally, Judah no less than Israel appears to be already in a state of exile, far from the land of the Lord. The time of composition cannot be made out with perfect certainty. Yet there is nothing against the assumption that it is the tenth year of Zedekiah.


  Israel's Deliverance and Glorious Condition in the Future—Jeremiah 30-31


  A great day of judgment, before which all the world trembles, will bring to Israel deliverance from the yoke imposed on them. The Lord will bring them out of the land of their captivity (Jer 30:4-11). He will bind up and heal the wounds which He inflicted on them because of their sins; will render to those who oppressed and chastised them according to their deeds (Jer 30:12-17); will again build up His kingdom, and render His people glorious, both in temporal and spiritual respects (Jer 30:18-22). The wrath of the Lord will be poured forth upon all evil-doers like a tempest, till He has performed the thoughts of His heart at the end of the days (Jer 30:23, Jer 30:24). At that time the Lord will become the God of all the families of Israel, and show them favour as His own people (Jer 31:1-6); He will also gather the remnant of Israel out of the land of the north, lead them back into their inheritance, and make them glad and prosperous through His blessing (Jer 31:7-14); the sorrow of Ephraim will He change to joy, and He will perform a new thing in the land (Jer 31:15-22). In like manner will He restore Judah, and make want to cease (Jer 31:23-26). Israel and Judah shall be raised to new life (Jer 31:27-30), and a new covenant will be made with them, for the Lord will write His law in their heart and forgive their sins (Jer 31:31-34). Israel shall for ever remain the people of God, and Jerusalem be built anew to the honour of the Lord, and, as a holy city, shall no more be laid waste for ever (Jer 31:35-40).


  This address forms a united whole which divides into two halves. In Jer 30:4-22 it is the deliverance of Israel in general that is set forth; while in the passage from Jer 30:23 on to the end of Jer 31 it is deliverance, more especially in reference to Israel and Judah, that is portrayed. As there is no doubt about its unity, so neither is there any well-founded doubt regarding its genuineness and integrity. Hence the assertion of Hitzig, that, as a whole, it exhibits such a want of connection, such constant alternation of view-point, so many repetitions, and such irregularity in the structure of the verses, that there seems good ground for suspecting interpolation—such an assertion only shows the inability of the expositor to put himself into the course of thought in the prophetic word, to grasp its contents properly, and to give a fair and unprejudiced estimate of the whole. Hitzig would reject Jer 31:38-40, and Ngelsbach Jer 30:20-24, as later additions, but in neither case is this admissible; and Kueper (Jeremias, p. 170ff.) and Graf, in his Commentary, have already so well shown with what little reason Movers and Hitzig have supposed they had discovered so many "interpolations," that, in our exposition, we merely intend to take up in detail some of the chief passages.


  Jer 30:1


  Introduction, and Statement of the Subject—Jer 30:1. "The word which came to Jeremiah from Jahveh, saying: Jer 30:2. Thus hath Jahveh the God of Israel said: Write thee all the words that I have spoken unto thee in a book; Jer 30:3. For, behold, days come, saith Jahveh, when I shall turn the captivity of my people Israel and Judah, saith Jahve, and I shall bring them back to the land which I gave to their fathers, and they shall possess it."


  Jer 30:1 contains the heading not merely of Jer 30:2 and Jer 30:3, as Hitzig erroneously maintains, but of the whole prophecy, in Jer 30 and 31. Jer 30:2 and Jer 30:3 form the introduction. Jeremiah is to write the following word of God in a book, because it refers to times still future,—regards the deliverance of Israel and Judah from exile, which will not take place till afterwards. In assigning the reason for the command to write down the word of God that had been received, there is at the same time given the subject of the prophecy which follows. From this it is further evident that the expression "all the words which I have spoken to thee" cannot, like Jer 36:2, be referred, with J. D. Michaelis, to the whole of the prophecies which Jeremiah had up till that time received; it merely refers to the following prophecy of deliverance. The perfect דּבּרתּי is thus not a preterite, but only expresses that the address of God to the prophet precedes the writing down of the words he received. As to the expression שׁוּב שׁבוּת, see on Jer 29:14.


  Jer 30:4


  The judgment on the nations for the deliverance of Israel.—Jer 30:4. "And these are the words which Jahveh spake concerning Israel and Judah: Jer 30:5. For thus saith Jahveh: We have heard a cry of terror, fear, and no peace. Jer 30:6. Ask now, and see whether a male bears a child? Why do I see every man with his hands on his loins like a woman in childbirth, and every face turned to paleness? Jer 30:7. Alas! for that day is great, with none like it, and it is a time of distress for Jacob, but he will be saved out of it. Jer 30:8. And it shall come to pass on that day, saith Jahveh of hosts, that I will break his yoke from upon thy neck, and I will burst thy bonds, and strangers shall no more put servitude on him; Jer 30:9. But they shall serve Jahveh their God, and David their king, whom I shall raise up to them. Jer 30:10. But fear thou not, O my servant Jacob, saith Jahveh, neither be confounded, O Israel; for, behold, I will save thee from afar, and thy seed from the land of their captivity; and Jacob shall return, and be at rest, and be secure, and there shall be none making him afraid. Jer 30:11. For I am with thee, saith Jahveh, to save thee; for I will make an end of all the nations whither I have scattered thee, yet of thee will I not make an end, but I will chastise thee properly and will not let thee go quite unpunished."


  With Jer 30:4 is introduced the description of Israel's restoration announced in Jer 30:3. This introduction is not absolutely necessary, but neither is it for that reason spurious and to be expunged, as Hitzig seeks to do; it rather corresponds to the breadth of Jeremiah's representation. The כּי in Jer 30:5 is explicative: "Thus, namely, hath Jahveh spoken." With the lively dramatic power of a poet, the prophet at once transports the hearers or readers of his prophecy, in thought, into the great day to come, which is to bring deliverance to all Israel. As a day of judgment, it brings terror and anguish on all those who live to see it. קול חרדה, "A voice (sound) of trembling (or terror) we hear," viz., the people, of whom the prophet is one. פּחד does not depend on שׁמענוּ, but forms with ואין שׁלום an independent clause: "There is fear and not peace" (or safety). Jer 30:6. What is the cause of this great horror, which makes all men, from convulsive pains, hold their hands on their loins, so as to support their bowels, in which they feel the pangs, and which makes every countenance pale? In Jer 30:7 the cause of this horror is declared. It is the great day of judgment that is coming. "That (not hits) day" points to the future, and thus, even apart from other reasons, excludes the supposition that it is the day of the destruction of Jerusalem that is meant. The words "that day is great" refer to Joe 2:11, and "there is none like it" is an imitation of Joe 2:2; in the latter passage the prophet makes use of a judgment which he had seen passed on Judah—its devastation by locusts—and for the first time presents, as the main element in his prophecy, the idea of the great day of judgment to come on all nations, and by which the Lord will perfect His kingdom on this earth. This day is for Jacob also, i.e., for all Israel, a time of distress; for the judgment falls not merely on the heathen nations, but also on the godless members of the covenant people, that they may be destroyed from among the congregation of the Lord. The judgment is therefore for Israel as well as for other nations a critical juncture, from which the Israel of God, the community of the faithful, will be delivered. This deliverance is described more in detail in Jer 30:8. The Lord will break the yoke imposed on Israel, free His people from all bondage to strangers, i.e., the heathen, so that they may serve only Him, the Lord, and David, His king, whom He will raise up. The suffix in עלּו is referred by several expositors (Hitzig, Ngelsbach) to the king of Babylon, "as having been most clearly before the minds of Jeremiah and his contemporaries;" in support of this view we are pointed to Isa 10:27, as a passage which may have been before the eyes of Jeremiah. But neither this parallel passage nor צוּארך (with the suffix of the second person), which immediately follows, sufficiently justifies this view. For, in the second half also of the verse, the second person is interchanged with the third, and מוסרותיך, which is parallel with עלּו, requires us to refer the suffix in the latter word to Jacob, so that "his yoke" means "the yoke laid on him," as in Kg1 12:4; Isa 9:3. It is also to be borne in mind that, throughout the whole prophecy, neither Babylon nor the king of Babylon is once mentioned; and that the judgment described in these verses cannot possibly be restricted to the downfall of the Babylonian monarchy, but is the judgment that is to fall upon all nations (Jer 30:11). And although this judgment begins with the fall of the Babylonian supremacy, it will bring deliverance to the people of God, not merely from the yoke of Babylon, but from every yoke which strangers have laid or will lay on them.


  Jer 30:9


  Then Israel will no longer serve strangers, i.e., foreign rulers who are heathens, but their God Jahveh, and David the king who will be raised up to them, i.e., the Messiah, the righteous sprout that Jahveh will raise up to David; cf. Jer 23:5. The designation of this sprout as "David their king," i.e., the king of the Israelites, points us back to Hos 3:5.


  Jer 30:10-11


  Israel the servant of Jahveh, i.e., the true Israel, faithful and devoted to God, need thus fear nothing, since their God will deliver them from the land of their captivity, and stand by them as their deliverer, so that they shall be able to dwell in peace and undisturbed security in their own land. For Jahveh will make a complete end of all the nations among whom Israel has been scattered; Israel, on the other hand, He shall certainly chastise, but למּשׁפּט (according to what is right, in due measure), that they may be made better by their punishment. As to the expression יסּר למּשׁפּט, see on Jer 10:24; for לא עשׂה כלה, see on Jer 4:27 and Jer 5:18 (אתך for אתּך, Jer 5:18); and lastly, on נקּה לא אנקּך, cf. Ex. 34:47, Num 14:18, Nah 1:3.


  Jer 30:10 and Jer 30:11 are repeated in Jer 46:27-28, though with some slight changes.


  Jer 30:12


  Because Israel has been severely chastised for his sins, the Lord will now punish his enemies, and heal Israel.—Jer 30:12. "For thus saith Jahveh: It is ill with thy bruise, thy wound is painful. Jer 30:13. There is none to judge thy cause; for a sore, healing-plaster there is none for thee. Jer 30:14. All thy lovers have forgotten thee, thee they seek not; for I have wounded thee with the wound of an enemy, the chastisement of a cruel one, because of the multitude of thine iniquity, [because] thy sins were numerous. Jer 30:15. Why criest thou over thy bruise—[because] thy wound is bad? Because of the multitude of thine iniquity, [because] thy sins were numerous, have I done these things to thee. Jer 30:16. Therefore all those who devour thee shall be devoured; and all thine oppressors, they shall all go into captivity; and they who spoiled thee shall become a spoil, and those that plundered thee I will give up for plunder. Jer 30:17. For I will put a plaster on thee, and will heal thee of thy wounds, saith Jahveh; for they call thee an outcast, [and say], Zion is she [whom] none seeketh after."


  This strophe is only a fuller expression of the idea set forth in Jer 30:11, that the Lord certainly chastises Israel, but will not make an end of him. The chastisement has commenced. From the wounds and blows which Israel has received, he lies motionless and helpless, getting neither sympathy nor aid from his lovers. The feminine suffix and the mention of lovers show that the address turns to the daughter of Zion. On the expression אנוּשׁ , "it is ill with thy bruise," cf. Jer 15:18. נחלה מכּה, "bad, incurable is the stroke which thou hast received," as in Jer 10:19; Jer 14:17. דּוּן דּין, "to execute justice;" cf. Jer 5:28; Jer 22:16. Hitzig well explains the meaning: "thy claims against thy heathen oppressors." למזור, although connected by the accents with what precedes, does not agree well with דּן דּינך; for מזור has not the meaning which has been attributed to it, of a "bandage," but, as derived from the verb זוּר, "to press a wound," signifies the wound that has been pressed together; see on Hos 5:13. Neither does the figure of the wound agree with the expression, "there is none to judge thy cause," so that we might, with Umbreit, render the passage, "No one gives thee thy due, in pressing thy wounds;" while, as Graf says, " רפאות dissociated from למזור forms a useless synonym with תּעלה," and in Jer 46:11, where the thought is repeated, it is separated from the latter word. Accordingly, with Hitzig and Graf, we connect למזור into one clause: "for the wound, there is no healing (or medicine)-no plaster." תּעלה is what is laid upon the wound, a plaster. "All thy lovers," i.e., the nations which were once allied with thee (cf. Jer 22:20, Jer 22:22), do not trouble themselves about thee, because I have smitten thee so heavily on account of the multitude of thy transgressions; cf. Jer 5:6; Jer 13:22. עצמוּ still depends on the preposition על, which continues its force, but as a conjunction. The idea that the Israelites have richly deserved their sufferings is still more plainly presented in Jer 30:15 : "Why criest thou, because thou hast brought this suffering on thee through thy sins?" אנוּשׁ also depends on על, which continues to exert its power in the sentence as a conjunction.


  Jer 30:16-17


  Therefore (i.e., because Israel, although punished for his sins, is destitute of help) will the Lord take pity on him. He will recompense to his oppressors and spoilers according to their deeds, and will heal his wounds. The enemies of Zion will now meet the fate which they have prepared for Zion. Those who, like rapacious animals, would devour Israel (see on Jer 2:3), shall be devoured, and all his oppressors shall go into captivity; cf. Jer 22:22. The Kethib שׁאסיך is the Aramaic form of the participle from שׁאס for שׁסס; the Qeri substitutes the Hebrew form שׁסיך, after Jer 50:11, Isa 17:14. עלה ארכה, to put on a bandage, lay on a plaster. ארכה signifies, primarily, not a bandage, but, like the Arabic arîkah (according to Fleischer in Delitzsch on Isa 58:8), the new skin which forms over a wound as it heals, and (as is shown by the expression of Isaiah, ארכתך־תּצמח) proves the healing of the wound. Against the direct transference of the meaning of the word in Arabic to the Hebrew ארכה, without taking into consideration the passage in Isaiah just referred to, there is the objection that the word is always used in connection with עלה, "to be put on" (cf. Isa 8:22; Ch2 24:13; Neh 4:1), or העלה, "to put on" (here and in Jer 33:6), which is not the proper verb to be used in speaking of the formation of a new skin over a wound after suppuration has ceased. Hence the word in Hebrew seems to have received the derived sense of "a healing-plaster;" this is confirmed by the employment of the word תּעלה, "plaster," in Jer 30:13 and Jer 46:11.—The second כּי, Jer 30:17, is subordinate to the clause which precedes. "Because they called thee one rejected," i.e., because the enemies of Zion spoke of her contemptuously, as a city that has been forsaken of God, and the Lord will heal her wounds.


  Jer 30:18


  Further explanation of the deliverance promised to Zion.—Jer 30:18. "Thus saith Jahveh: Behold, I will turn the captivity of the tents of Jacob, and will take pity on his dwellings; and the city shall be built again upon its own hill, and the palace shall be inhabited after its own fashion. Jer 30:19. And there shall come forth from them praise and the voice of those who laugh; and I will multiply them, so that they shall not be few, and I will honour them, so that they shall not be mean. Jer 30:20. And his sons shall be as in former times, and his congregation shall be established before me, and I will punish all that oppress him. Jer 30:21. And his leader shall spring from himself, and his ruler shall proceed from his midst; and I will bring him near, so that he shall approach to me; for who is he that became surety for his life in drawing near to me? saith Jahveh. Jer 30:22. And ye shall become my people, and I will be your God."


  The dwellings of Israel that have been laid waste, and the cities that have been destroyed, shall be restored and inhabited as formerly, so that songs of praise and tones of joy shall resound from them (Jer 30:18.). "The captivity of the tents of Jacob" means the miserable condition of the dwellings of Jacob, i.e., of all Israel; for "to turn the captivity" has everywhere a figurative sense, and signifies the turning of adversity and misery into prosperity and comfort; see on Jer 29:14. Hitzig is quite wrong in his rendering: "I bring back the captives of the tents of Jacob, i.e., those who have been carried away out of the tents." That "tents" does not stand for those who dwell in tents, but is a poetic expression for "habitations," is perfectly clear from the parallel "his dwellings." To "take pity on the dwellings" means to "restore the dwellings that have been destroyed" (cf. Jer 9:18). The anarthrous עיר must not be restricted to the capital, but means every city that has been destroyed; here, the capital naturally claims the first consideration. "Upon its hills" is equivalent to saying on its former site, cf. Jos 11:13; it does not mean "on the mound made by its ruins," in support of which Ngelsbach erroneously adduces Deu 13:17. ארמון in like manner stands, in the most general way, for every palace. על־משׁפּטו does not mean "on the proper place," i.e., on an open, elevated spot on the hill (Hitzig), neither does it mean "on its right position" (Ewald); both of these renderings are against the usage of the words: but it signifies "according to its right" (cf. Deu 17:11), i.e., in accordance with what a palace requires, after its own fashion. ישׁב, to be inhabited, as in Jer 17:6, etc. "Out of them" refers to the cities and palaces. Thence proceeds, resounds praise or thanksgiving for the divine grace shown them (cf. Jer 33:11), and the voice, i.e., the tones or sounds, of those who laugh (cf. Jer 15:17), i.e., of the people living in the cities and palaces, rejoicing over their good fortune. "I will increase them, so that they shall not become fewer," cf. Jer 29:6; "I will bring them to honour (cf. Isa 8:22), so that they shall not be lightly esteemed."—In Jer 30:20. the singular suffixes refer to Jacob as a nation (Jer 30:18). "His sons" are the members of the nation; they become as they were previously, in former times—sicut olim sub Davide et Salmonoe, florentissimo rerum statu. "The congregation will be established before me," i.e., under my survey (תּכּון as in Ps. 102:29), i.e., they shall no more be shaken or moved from their position.


  Jer 30:21


  The expression "his prince will be out of him" is explained by the parallel clause, "his ruler will proceed from him." The meaning is, that the people will no longer be ruled or subdued by foreign masters, but be ruled by glorious princes, i.e., leaders endowed with princely glory, and these out of the midst of themselves. Herein is contained the truth, that the sovereignty of Israel, as restored, culminates in the kingdom of the Messiah. Yet the words employed are so general that we cannot restrict אדּירו and משׁלו to the person of the Messiah. The idea is to be taken in a more general way: As Israel was ruled by princes of the house of David, whom God had chosen, so will it again in the future have its own rulers, whom God will raise out of their midst and exalt gloriously. This is clear from the further statement, "I will cause him to approach, and he shall come near unto me." To affirm that these words do not refer to the ruler, but to the people, is a mistake that could be made only by those expositors who view the "ruler" as being none else than the Messiah. Yet the lxx and the Chaldee paraphrase understood the words as referring to the people; and in support of this view, it may be asserted that, in the Messianic period, Israel is to become a holy people (Jer 3:17), and attain its destiny of being a nation of priests (Exo 19:6), in reference to which it is called עם קרבו, Psa 148:14. But the context evidently requires us to refer the words to the king, with regard to whom one here looks for a further statement. The verb הקריב is the regular expression employed in reference to the approach on the part of the priests to Jahveh, cf. Num 16:5; and נגּשׁ in Exo 24:2 denotes the approach of Moses to Jahveh on Mount Sinai. The two verbs thus signify a bringing near and a coming near, which, under the old covenant, was the prerogative of those persons who were consecrated by the Lord to be servants in His sanctuary, but was denied the common people. As to the kings of Israel, in regard to this matter, the ordinance proclaimed concerning Joshua held good in reference to them also: "he shall stand before Eleazar, who shall inquire for him in a matter of Urim before Jahveh" (Num 27:21). Even a David could not approach into the immediate presence of the Lord to ask His will. This prerogative of the priests the Lord will, in the future, vouchsafe also to the princes of Israel, i.e., He will then put them in such a relation to Himself as no one may now presume to occupy, except at the risk of his life. This is shown by the succeeding sentence, which assigns the reason: "For who is there that stands surety for his heart, i.e., with his heart answers for the consequences of approaching me?" לב and not נפשׁ is named, as the seat of physical life, in so far as the heart is the place where the soul is alone with itself, and becomes conscious of all it does and suffers as its own (Oehler in Delitzsch's Psychology, p. 296 of Clark's Translation). The meaning is, that nobody will stake his spiritual-moral life on any attempt to draw near to God, because a sinful man is destroyed before the holiness of the Divine Being. Whoever approaches into the presence of Jahveh must die; Num 8:19; Exo 19:21; Exo 34:3, etc.


  Jer 30:22


  Then Israel shall really become the people of the Lord, and the Lord shall be their God; thus the end of their divine calling shall be attained, and the salvation of Israel shall be complete; see on Jer 7:23.


  Jer 30:23


  The wicked shall be destroyed by the fire of God's anger.—Jer 30:23. "Behold, a whirlwind of Jahveh—wrath goeth forth—a sweeping whirlwind; it shall hurl down on the head of the wicked. Jer 30:24. The heat of Jahveh's anger shall not return till He hath done and till He hath established the purpose of His heart; in the end of the days ye shall consider it."


  These two verses have been already met with in Jer 23:19 and Jer 23:20, with a few variations. Instead of מיחולל we have here מתגּורר, and אף־יהוה is here strengthened by prefixing חרון; on the other hand, בּינה, which is added in the preceding passage to intensify התבּוננוּ, is here omitted. The first of these changes is more of a formal than a real kind; for by the substitution of מתגּורר for מיחולל, the play in the latter word on יחוּל is merely disturbed, not "destroyed," since ר and ל are kindred sounds. התגּורר has been variously rendered. The meaning of "abiding," which is founded on Kg1 17:20, is here unsuitable. Equally inappropriate is the meaning of "crowding together," or assembling in troops, which we find in Hos 7:14. It is more correct to derive it from גּרר, either in the sense of sweeping away or that of blustering, which are meanings derived from the fundamental one of producing harsh sounds in the throat, and transferred to the rushing sound made by the storm as it carries everything along with it. The second and third changes affect the sense. For, by the addition of חרון to אף, the idea of a judgment in wrath is intensified; and by dropping בּינה, less is made of the acuteness of perception. Both of these variations correspond to differences in the context of both passages. In Jer 23, where the words are applied to the false prophets, it was important to place emphasis on the statement that these men would, by experience, come to a full knowledge of the reality of that judgment they denied; in this chapter, on the other hand, the idea of judgment in wrath must be expressly set aside. There is thus no good ground for considering these verses a later interpolation into the text, as Movers, Hitzig, and Ngelsbach think. Hitzig rejects these verses as spurious on the false ground that the judgment threatened in this chapter refers merely to the fall of the kingdom of Babylon, which Jeremiah could not have been able to know beforehand; Ngelsbach rejects them on the ground of other erroneous assumptions.


  The only doubtful point regarding these verses is, whether they are to be connected, as Hengstenberg thinks, with what precedes, or with what follows, as Ewald supposes. In the former case, to the promise for the true Israel would be added a threat against those who only seemed to be Israel,—like the declaration in Isaiah, "There is no peace to the wicked:" this addition would thus be made, lest those for whom the promise was not intended should unwarrantably apply it to themselves. But, however well-founded the thought is, that every increasing manifestation of grace is invariably accompanied by an increased manifestation of righteousness, and though all the prophets clearly testify that the godless members of the covenant people have no share in the promised salvation, but instead are liable to judgment; yet there has not been such preparation made for the introduction of this thought as that we might be able at once to join these two verses to what precedes. The exclamation "Behold!" with which the words are introduced, rather form a sign that a new addition is to be made to the prophecy. We therefore view the threat in this verse as a resumption of the threat of judgment made in Jer 30:5., to which is attached, in Jer 31:1, the further development of the announcement of deliverance; but we refer the threat made in the verse not merely to the heathen as such, but to all "wicked ones," in such a way that it at the same time applies to the godless members of the covenant people, and signifies their exclusion from salvation.


  Jeremiah 31


  Jer 31:1


  The Salvation for all the Families of Israel.—Ewald has well stated the connection of this chapter with the conclusion of the preceding, as follows: "In order that the old form of blessing, found in the books of Moses, and here given in Jer 31:22, may be fulfilled, the whirlwind of Jahveh, which must carry away all the unrighteous, will at last discharge itself, as has been already threatened, Jer 23:19; this must take place in order that there may be a fulfilment of that hope to all the tribes of Israel (both kingdoms)." Jer 31:1. announces deliverance for all the families of Israel, but afterwards it is promised to both divisions of the people separately—first, in vv. 2-22, to the ten tribes, who have been exiles the longest; and then, in a more brief statement, Jer 31:23-26, to the kingdom of Judah: to this, again, there is appended, Jer 31:27-40, a further description of the nature of the deliverance in store for the two houses of Israel.


  Jer 31:1-2


  The deliverance for all Israel, and the readmission of the ten tribes.—Jer 31:1. "At that time, saith Jahveh, will I be a God to all the families of Israel, and they shall be my people. Jer 31:2. Thus saith Jahveh: A people escaped from the sword found grace in the wilderness. Let me go to give him rest, even Israel. Jer 31:3. From afar hath Jahve appeared unto me, and with everlasting love have I loved thee; therefore have I continued my favour towards thee. Jer 31:4. Once more will I build thee up, and thou shalt be built, O virgin of Israel; once more shalt thou adorn [thyself] with thy tabrets, and go forth in the dance of those that make merry. Jer 31:5. Once more shalt thou plant vineyards on the ills of Samaria; planters will plant them, and apply them to common use. Jer 31:6. For there is a day [when] watchmen will cry on Mount Ephraim: Arise ye, and let us go up to Zion, to Jahveh our God!"


  The expression "At that time" refers to Jer 30:24, "in the end of the days," which means the Messianic future. The announcement of deliverance itself is continued by resumption of the promise made in Jer 30:22; the transposition of the two portions of the promise is to be remarked. Here, "I will be a God to them" stands first, because the restoration and perfection of Israel have their only foundation in the love of God and in the faithfulness with which He keeps His covenant, and it is only through this gracious act that Israel again becomes the people of God. "All the families of Israel" are the families of the whole twelve tribes—of the two kingdoms of Israel and Judah, separated since the death of Solomon. After this announcement of deliverance for the whole of Israel, the address turns first to Israel of the ten tribes, and continues to treat longest of them, "because, judging from appearances, they seem irrecoverably lost—for ever rejected by the Lord" (Hengstenberg). Jer 31:2 is variously explained. Ewald, following Raschi and others, refers the words 'מצא חן וגו to the leading of Israel out of Egypt: once on a time, in the Arabian desert, the people that had just barely escaped the sword of the Egyptians nevertheless found grace, when Jahveh, as it were, went to make a quiet dwelling-place for them. The love which He displayed towards them at that time He has since continued, and thus He will now once more bring back His people out of the midst of strangers. This view of the passage is supported by the use of the perfects in Jer 31:2 and Jer 31:3, in contrast with the imperfect, "again will I build thee," Jer 31:4, and the employment of the expression "in the desert;" cf. Jer 2:2; Hos 13:4-5. But "the people of those who have escaped the sword" is an expression that cannot be reconciled with it. Rashi, indeed, understands this as referring to the sword of the Egyptians and Amalekites; but the thought that Israel, led out of Egypt through the Arabian desert, was a people that had survived or escaped the sword, is one met with nowhere else in the Old Testament, and is quite inapplicable to the condition of the people of Israel when they were led out of Egypt. Although Pharaoh wished to exterminate the people of Israel through hard servile labour, and through such measures as the order to kill all male children when they were born, yet he did not make an exhibition of his wrath against Israel by the sword, neither did he show his anger thus at the Red Sea, where he sought to bring Israel back to Egypt by force. There God shielded His people from the attack of Pharaoh, as He did in the battle against the Amalekites, so that Israel was led through the desert as a whole people, not as a remnant. The designation, "a people escaped from the sword," unconditionally requires us to refer the words to the deliverance of the Israelites from exile; these were only a remnant of what they had formerly been, since the greater portion of them perished, partly at the downfall of the kingdom, and partly in exile, by the sword of the enemy. Hence the perfects in Jer 31:2 and Jer 31:3 are prophetic, and used of the divine counsel, which precedes its execution in time. By using the expression "in the desert," Jeremiah makes an allusion to Israel's being led through the Arabian desert. The restoration of Israel to Canaan, from their exile among the nations, is viewed under the figure of their exodus from Egypt into the land promised to their fathers, as in Hos 2:16.; and the exodus from the place of banishment is, at the same time, represented as having already occurred, so that Israel is again on the march to his native land, and is being safely conducted through the desert by his God. There is as little ground for thinking that there is reference here made to the desert lying between Assyria or Babylon and Palestine, as there is for Hitzig's referring שׂרידי חרב to the sword of the Medes and Persians.—The inf. abs. הלוך is used instead of the first person of the imperative (cf. Kg1 22:30), to express a summons addressed by God to Himself: "I will go." See Gesenius, 131, 4, b, γ. ] The suffix in הרגּיעו points out the object (Israel) by anticipation: "to bring him to rest." רגע in the Hiphil usually means to be at rest, to rest (Deu 28:65); here, to give rest, bring to rest.


  Jer 31:3


  The people already see in spirit how the Lord is accomplishing His purpose, Jer 31:2. "From afar (the prophet speaks in the name of the people, of which he views himself as one) hath Jahveh appeared unto me." So long as Israel languished in exile, the Lord had withdrawn from him, kept Himself far off. Now the prophet sees Him appearing again. "From afar," i.e., from Zion, where the Lord is viewed as enthroned, the God of His people (Psa 14:7), sitting there to lead them back into their land. But the Lord at once assures the people, who have been waiting for Him, of His everlasting love. Because He loves His people with everlasting love, therefore has He kept them by His grace, so that they were not destroyed. משׁך, to draw, keep, restrain; hence משׁך חסד, prolongare gratiam, Psa 36:11; Psa 109:12, but construed with ל of a person; here, with a double accusative, to restrain any one, to preserve him constantly by grace.


  Jer 31:4


  Israel is now to be built up again, i.e., to be raised to a permanent condition of ever-increasing prosperity; cf. Jer 12:16. The additional clause, "and thou shalt be built," confirms this promise. The "virgin of Israel" is the congregation of Israel; cf. Jer 14:17. A new and joyful phase in the life of the people is to begin: such is the meaning of the words, "with tabrets shalt thou adorn thyself, and thou shalt go forth in the dance of those who make merry." In this manner were the popular feasts celebrated in Israel; cf. Jdg 11:34, Ps. 66:26.


  Jer 31:5


  "The mountains of Samaria," i.e., of the kingdom of Ephraim (Kg1 13:22; Kg2 17:24), shall again be planted with vineyards, and the planters, too, shall enjoy the fruits in peace—not plant for strangers, so that enemies shall destroy the fruits; cf. Isa 62:8., Isa 65:21. The words "planters plant and profane" (i.e., those who plant the vineyards are also to enjoy the fruit of them) are to be explained by the law in Lev 19:23., according to which the fruits of newly planted fruit trees, and according to Jdg 9:27, vines also, were not to be eaten during the first three years; those of the fourth year were to be presented as a thank-offering to the Lord; and only those of the fifth year were to be applied to common use. This application to one's own use is expressed in Deu 20:6 by חלּל, properly, to make common.


  Jer 31:6


  Jer 31:6 is attached to the foregoing by כּי, which introduces the reason of what has been stated. The connection is as follows: This prosperous condition of Ephraim is to be a permanent one; for the sin of Jeroboam, the seduction of the ten tribes from the sanctuary of the Lord, shall not continue, but Ephraim shall once more, in the future, betake himself to Zion, to the Lord his God. "There is a day," i.e., there comes a day, a time, when watchmen call. נצרים here denotes the watchmen who were posted on the mountains, that they might observe and given notice of the first appearance of the crescent of the moon after new-moon, so that the festival of the new-moon and the feasts connected with it might be fixed; cf. Keil's Bibl. Archol. ii. 74, Anm. 9 see also the articles Mond and Neumond in Herzog's Real-Encykl. vols. ix. and x.; New-moon in Smith's Bible Dictionary, vol. ii.]. עלה, to go up to Jerusalem, which was pre-eminent among the cities of the land as to spiritual matters.


  Jer 31:7


  The restoration of Israel.—Jer 31:7. "For thus saith Jahveh: Shout for joy over Jacob, and cry out over the head of the nations! Make known, praise, and say, I Jahveh, save Thy people, the remnant of Israel! Jer 31:8. Behold, I will bring them out of the land of the north, and will gather them from the sides of the earth. Among them are the blind and lame, the woman with child and she that hath born, together; a great company shall they return hither. Jer 31:9. With weeping shall they come, and with supplications will I lead them: I will bring them to streams of water, by a straight way in which they shall not stumble; for I have become a father to Israel, and Ephraim is my first-born. Jer 31:10. Hear the word of Jahveh, ye nations, and declare among the islands far off, and say: He that scattered Israel will gather him, and keep him, as a shepherd his flock. Jer 31:11. For Jahveh hath redeemed Israel and ransomed him out of the hand of one stronger than he. Jer 31:12. And they shall come and sing with joy on the height of Zion, and come like a flood to the goodness of Jahveh, because of corn, and new wine, and fresh oil, and the young of the flock and the herd; and their soul shall be like a well-watered garden, neither shall they pine away any more. Jer 31:13. Then shall the virgin rejoice in the dance, and young men and old men together; and I will turn their mourning to joy, and will comfort them, and will cause them to rejoice after their sorrow. Jer 31:14. And I will satiate the soul of the priests with fat, and my people shall be satisfied with my goodness, saith Jahveh."


  In order to set forth the greatness of the salvation which the Lord will prepare for Israel, so long outcast, Israel is commanded to make loud jubilation, and exhorted to approach the Lord with entreaties for the fulfilment of His purpose of grace. The statement regarding this salvation is introduced by כּי, "for," since the description, given in this strophe, of Israel's being led back and re-established, furnishes the actual proof that the nation shall be built up again. The summons to rejoice comes from Jahveh (since, by His gracious dealings, He gives the people material for praise), and is addressed to the members of the nation. These are to rejoice over Jacob, i.e., over the glorious destiny before the people. צהלו is translated by Hitzig: "shout at the head of the nations," i.e., making a beginning among them all; but this is incorrect and against the context. The thought that many other enslaved nations besides Israel will rejoice over the fall of their oppressors, has not the least foundation in this passage. The summons to the nations, which follows in Jer 31:19, is simply a command to make known God's purpose regarding the deliverance of Israel. Of course, בּראשׁ, taken literally and by itself, may be rendered "at the head" (Kg1 21:12; Amo 6:7, etc.); but in this place, the expression of which it forms the first word is the object of צהלו, which is construed with בּ, "to rejoice over something," Isa 24:4. "The head of the nations" signifies "the first of the nations" (ראשׁית הגּוים, Amo 6:1), i.e., the most exalted among the nations. Such is the designation given to Israel, because God has chosen them before all the nations of the earth to be His peculiar people (Deu 7:6; Sa2 7:23.), made them the highest over (עליון על, Deu 26:19) all nations. This high honour of Israel, which seemed to have been taken from him by his being delivered over to the power of heathen nations, is now to appear again. השׁמיעוּ, "make to be heard, sing praise," are to be combined into one thought, "sing praise loudly" (so that people may hear it). The words of praise, "Save Thy people, O Jahveh," form rather the expression of a wish than of a request, just as in many psalms, e.g., Ps. 20:10; Psa 28:9, especially Psa 118:25 in הושׁיאה נא, with which Jesus was greeted on His entry into Jerusalem, Mat 21:9 (Graf).—To the rejoicing and praise the Lord replies with the promise that He will lead back His people out of the most distant countries of the north,—every one, even the feeble and frail, who ordinarily would not have strength for so long a journey, "Hither," i.e., to Palestine, where Jeremiah wrote the promise; cf. Jer 3:18; Jer 16:15.


  "With weeping," i.e., with tears of joy, and with contrition of heart over favour so undeserved, they come, and God leads them with weeping, "amidst earnest prayers to the God they have found again, as a lost son returns to the arms of his father" (Umbreit). Hitzig and Graf would connect בּתחנוּנים with what precedes, and combine "I will lead them, I will bring them;" by this arrangement, it is said, the careful guidance of God, in leaving nothing behind, is properly set forth. But the symmetry of the verse is thereby destroyed; and the reason assigned for this construction (which is opposed by the accents), viz., that תּחנוּנים does not mean miseratio, clementia, will not stand the test. As in Isa 55:12 it is the being brought בּשׂמחה that is the chief point, so here, it is the bringing בּתחנוּנים, amidst weeping, i.e., fervent prayer. At the same time, the Lord will care like a father for their refreshment and nurture; He will lead them to brooks of water, so that they shall not suffer thirst in the desert (Isa 48:21), and guide them by a straight (i.e., level) road, so that they shall not fall. For He shows Himself again to Israel as a father, one who cares for them like a father (cf. Jer 3:19; Deu 32:6; Isa 63:6), and treats Ephraim as His first-born. "The first-born of Jahveh," in Exo 4:22, means the people of Israel as compared with the other nations of the earth. This designation is here transferred to Ephraim as the head and representative of the ten tribes; but it is not likely that there is in this any allusion to the preference which Jacob displayed for the sons of Joseph, Gen 49:22. compared with Jer 31:4 (Venema, J. D. Michaelis, Ngelsbach)—the advantage they obtained consisting in this, that Ephraim and Manasseh were placed on an equal footing with Jacob's sons as regards inheritance in the land of Canaan; in other words, they were elevated to the dignity of being founders of tribes. There is no trace in this prophecy of any preference given to Ephraim before Judah, or of the ten tribes before the two tribes of the kingdom of Judah. That the deliverance of Ephraim (Israel) from exile is mentioned before that of Judah, and is further more minutely described, is simply due to the fact, already mentioned, that the ten tribes, who had long languished in exile, had the least hope, according to man's estimation, of deliverance. The designation of Ephraim as the first-born of Jahveh simply shows that, in the deliverance of the people, Ephraim is in no respect to be behind Judah,—that they are to receive their full share in the Messianic salvation of the whole people; in other words, that the love which the Lord once displayed towards Israel, when He delivered them out of the power of Pharaoh, is also to be, in the future, displayed towards the ten tribes, who were looked on as lost. The nature of fatherhood and sonship, as set forth in the Old Testament, does not contain the element of the Spirit's testimony to our spirit, but only the idea of paternal care and love, founded on the choosing of Israel out of all the nations to be the peculiar people of God; see on Exo 4:22 and Isa 63:16; Isa 64:7. בּכרי is substantially the same as יקּיר been בּן and ילד שׁעשׁעים in Jer 31:20.


  Jer 31:10-11


  The most remote of the heathen, too, are to be told that Jahveh will free His people from their hands, gather them again, and highly favour them, lest they should imagine that the God of Israel has not the power to save His people, and that they may learn to fear Him as the Almighty God, who has given His people into their power, not from any inability to defend them, but merely for the purpose of chastising them for their sins. איּים are the islands in, and countries lying along the coast of, the Mediterranean Sea; in the language of prophecy, the word is used as a designation of the distant countries of the west; cf. Psa 72:10; Isa 41:1, Isa 41:5; Isa 42:12, etc. On Jer 31:10, cf. Jer 23:3; Exo 34:12., Isa 40:11. "Stronger than he," as in Psa 35:10; the expression is here used of the heathen master of the world.


  Jer 31:12-14


  Thus led by the Lord through the wilderness (Jer 31:9), the redeemed shall come rejoicing to the sacred height of Zion (see on Jer 17:12), and thence go in streams, i.e., scatter themselves over the country like a stream, for the goodness of the Lord, i.e., for the good things which He deals out to them in their native land. "To the goodness of Jahveh" is explained by "because of corn," etc. (על for אל), cf. Hos 3:5. As to the good things of the country, cf. Deu 8:8. Their soul will be like a well-watered garden, an emblem of the fulness and freshness of living power; cf. Isa 58:11.


  Jer 31:13


  Then shall young men and old live in unclouded joy, and forget all their former sorrow. "In the dance" refers merely to the virgins: to "young men and old together," only the notion of joy is to be repeated from the context.


  Jer 31:14


  The priests and the people will refresh themselves with the fat, i.e., the fat pieces of the thank-offerings, because numerous offerings will be presented to the Lord in consequence of the blessing received from Him.


  Jer 31:15


  Changing of sorrow into joy, because Ephraim will turn to the Lord, and the Lord will lead him back.—Jer 31:15. "Thus saith Jahveh: A voice is heard in Ramah, lamentation, bitter weeping, Rachel is weeping for her children; she refuses to be comforted for her children, because they are not. Jer 31:16. Thus saith Jahveh: Restrain thy voice from weeping, and thine eyes from tears; for there is a reward for thy work, saith Jahveh, and they shall return from the land of the enemy. Jer 31:17. And there is hope for thy latter end, saith Jahveh, that children shall return to thy border. Jer 31:18. I have certainly heard Ephraim complaining, Thou hast chastised me and I was chastised, like a calf not tamed. Turn me that I may turn, for Thou, O Jahveh, art my God. Jer 31:19. For, after I return I repent, and after I have been taught I smite upon [my] thigh; I am ashamed, yea, and confounded, because I bear the reproach of my youth. Jer 31:20. Is Ephraim a son dear to me, or a child of delight, that, as often as I speak against him, I do yet certainly remember him? Therefore my bowels move for him; I shall surely pity him, saith Jahveh. Jer 31:21. Set thee up way-marks, put up posts for thyself; set thine heart to the highway, the road [by which] thou camest: return, O virgin of Israel, return to these cities of thine. Jer 31:22. How long wilt thou wander about, O backsliding daughter? For Jahveh hath created a new [thing] in the earth: a woman shall encompass a man."


  In this strophe the promise is further confirmed by carrying out the thought, that Israel's release from his captivity shall certainly take place, however little prospect there is of it at present. For Israel will come to an acknowledgment of his sins, and the Lord will then once more show him His love. The hopeless condition of Israel is dramatically set forth in Jer 31:15.: Rachel, the mother of Joseph, and thus the ancestress of Ephraim, the chief tribe of the Israelites who had revolted from the royal house of David, weeps bitterly over the loss of her children, the ten tribes who have been carried away into exile; and the Lord addresses consolation to her, with the promise that they shall return out of the land of the enemy. "A voice is heard" (נשׁמע, participle, to show duration). The "voice" is more fully treated of in the second part of the verse: loud lamentation and bitter weeping. There is a difficulty connected with בּרמה. The lxx took it to be the name of the city Ramah, now called er-Râm, in the tribe of Benjamin, five English miles north from Jerusalem, on the borders of the kingdoms of Judah and Israel (Kg1 15:17), although this city is elsewhere written with the article (הרמה), not only in the historical notices found in Jer 40:1, Jos 18:25; Jdg 4:5, etc., but also in prophetical addresses, as in Hos 6:8; Isa 10:29. In this passage it cannot be a mere appellative ("on a height"), as in Sa1 22:6; Eze 16:24; nor can we think of Ramah in Naphtali (Jos 19:36, also הרמה), for this latter city never figures in history like the Ramah of Samuel, not far from Gibeah; see on Jos 18:25 and Sa1 1:1. But why is the lamentation of Rachel heard at Ramah? Most expositors reply, because the tomb of Rachel was in the divinity of Ramah; in support of this they cite Sa1 10:2. Ngelsbach, who is one of these, still maintains this view with the utmost confidence. But this assumption is opposed to Gen 35:16 and Gen 35:19, where it is stated that Rachel died and was buried on the way to Bethlehem, and not far from the town (see on Genesis, l.c.), which is about five miles south from Jerusalem, and thus far from Ramah. Nor is any support for this view to be got from Sa1 10:2, except by making the groundless assumption, that Saul, while seeking for the asses of his father, came to Samuel in his native town; whereas, in the account given in that chapter, he is merely said to have sought for Samuel in a certain town, of which nothing more is stated, and to have inquired at him; see on Sa1 10:2. We must therefore reject, as arbitrary and groundless, all attempts to fix the locality of Rachel's sepulchre in the neighbourhood of Ramah (Ngelsbach); in the same way we must treat the assertion of Thenius, Knobel, Graf, etc., that the Ephratah of Gen 35:16, Gen 35:19, is the same as the Ephron of Ch2 13:19, which was situated near Bethel; so, too, must we deal with the statements, that Ephratah, i.e., Bethlehem, is to be expunged from the text of Gen 35:9 and 48 as a false gloss, and that the tradition, attested in Mat 2:18, as to the situation of Rachel's sepulchre in the vicinity of Bethlehem, is incorrect. Nor does the passage of Jeremiah now before us imply that Rachel's sepulchre was near Ramah. Rachel does not weep at Ramah over her lost children, either because she had been buried there, or because it was in Ramah of Benjamin that the exiles were assembled, according to Jer 40:1 (Hitzig, and also Delitzsch on Gen 35:20). For it was the Jews who were to be carried away captive that were gathered together at Ramah, whereas it was over Israelites or Ephraimites that had been carried into exile that Rachel weeps. The lamentation of Rachel is heard at Ramah, as the most loftily situated border-town of the two kingdoms, whence the wailing that had arisen sounded far and near, and could be heard in Judah. Nor does she weep because she has learned something in her tomb of the carrying away of the people, but as their common mother, as the beloved spouse of Jacob, who in her married life so earnestly desired children. Just as the people are often included under the notion of the "daughter of Zion," as their ideal representative, so the great ancestress of Ephraim, Benjamin, and Manasseh is here named as the representative of the maternal love shown by Israel in the pain felt when the people are lost. The sing. כּי איננּוּ signifies, "for not one of them is left."—This verse is quoted by Matthew (Mat 2:18), after relating the story of the murder of the children at Bethlehem, with the introductory formula, τότε ἐπληρώθη τὸ ῥηθὲν διὰ ̓Ιερεμίου: from this the older theologians (cf. Calovii Bibl. illustr. ad Jer. l.c.) conclude that Jeremiah directly prophesied that massacre of the children committed by Herod. But this inference cannot be allowed; it will not fit in with the context of the prophecy. The expression ἐπληρώθη, used by Matthew, only shows that the prophecy of Jeremiah received a new fulfilment through that act of Herod. Of course, we must not reduce the typical reference of the prophecy to that event at Bethlehem simply to this, that the wailing of the mothers of Bethlehem over their murdered children was as great as the lamentation made when the people were carried into exile. Typology rather assumes a causal connection between the two events. The destruction of the people of Israel by the Assyrians and Chaldeans is a type of the massacre of the infants at Bethlehem, in so far as the sin which brought the children of Israel into exile laid a foundation for the fact that Herod the Idumean became king over the Jews, and wished to destroy the true King and Saviour of Israel that he might strengthen his own dominion. Cf. Fr. Kleinschmidt, die typolog. Citate der vier Evangelien, 1861, S. 10ff.; Fairbairn's Typology, fifth edition, vol. i. pp. 452-3.]


  The Lord will put an end to this wailing. "Cease thy weeping," He cries to the sorrowing ones, "for there is a reward for thy labour" (almost identical with Ch2 15:7). פּעלּה is the maternal labour of birth and rearing of children. The reward consists in this, that the children shall return out of the land of the enemy into their own land. Jer 31:17 states the same thing in parallel clauses, to confirm the promise. On the expression "hope for thy latter end," cf. Jer 29:11. בּנים without the article, as in Hos 11:10, etc.; cf. Ewald, 277, b. This hope is grounded on the circumstance that Israel will become aware, through suffering, that he is punished for his sins, and, repenting of these sins, will beseech his God for favour. The Lord already perceives this repentant spirit and acknowledgment of sin. ואוּסר does not mean "I had myself chastised," or "I learned chastisement" (Hitzig), but "I was chastised," like an untamed calf, i.e., one not trained to bear the yoke and to endure labour. On this figure, cf. Hos 10:11. The recognition of suffering as chastisement by God excites a desire after amelioration and amendment. But since man cannot accomplish these through his own powers, Israel prays, "Lead me back," sc. from my evil way, i.e., turn me. He finds himself constrained to this request, because he feels regret for his apostasy from God. אחרי שׁוּבי in this connection can only mean, "after I turned," sc. from Thee, O Lord my God; on this meaning of שׁוּב, cf. Jer 8:4. הוּדע, to be brought to understanding through punishment, i.e., to become wise. To smite the thighs is a token of terror and horror; cf. Eze 21:17. On בּשׁתּי וגם נכלמתּי cf. Isa 45:16. "The shame of my youth" is that which I brought on myself in my youth through the sins I then committed. On this confession generally, cf. the similar one in Jer 3:21.—Thereafter the Lord replies, Jer 31:20, with the question, whether Ephraim is so dear a son to Him that, as often as He has spoken against him, i.e., uttered hard words of condemnation, He still, or again, thinks of him. ילד שׁעשׁעים, "a child of delight," whom one fondles; cf. Isa 5:7. The clause explanatory of the question, "for as often as," etc., is taken in different ways. דּבּר may signify, "to speak about one," or "to speak against one," or "to pay addresses to one," i.e., to court him: Sa1 25:39; Sol 8:8. Hitzig applies the last meaning to the expression, and translates, "as often as I have paid my suit to him;" according to this view, the basis of the representation of Jahveh's relation to the people is that of a husband to his wife. But this meaning of the verb does not by any means suit the present context, well established though it is by the passages that have been adduced. Ephraim is here represented as a son, not a virgin to whom Jahveh could pay suit. Hence we must take the expression in the sense of "speaking against" some one. But what Jahveh says against Ephraim is no mere threatening by words, but a reprimand by deeds of judgment. The answer to the question is to be inferred from the context: If the Lord, whenever He is constrained to punish Ephraim, still thinks of him, then Ephraim must be a son dear to Him. But this is not because of his conduct, as if he caused Him joy by obedience and faithful attachment, but in consequence of the unchangeable love of God, who cannot leave His son, however much grief he causes his Father. "Therefore," i.e., because he is a son to whom Jahveh shows the fulness of His paternal love, all His kindly feelings towards him are now excited, and He desires to show compassion on him. On המוּ מעי cf. Isa 16:11 and Isa 63:15. Under "bowels" are included especially the heart, liver, reins, the noblest organs of the soul. The expression is strongly anthropopathic, and denotes the most heartfelt sympathy. This fellow-feeling manifests itself in the form of pity, and actually as deliverance from misery.


  The Lord desires to execute this purpose of His everlasting love. Jer 31:21. Israel is required to prepare himself for return, and to go home again into his own cities. "Set thee up way marks." ציּוּן, in Kg2 23:17 and Eze 39:15, "a tombstone," probably a stone pillar, which could also serve as a way-mark. תּמרוּרים is not from מרר as in Jer 31:15, but from תּמר, and has the same meaning as תּימרה, Joe 3:3, Talm. תּמּוּר, a pillar, Arab. t̀âmîrun, pl., cippi, signa in desertis. "Set thy heart," i.e., turn thy mind to the road, the way you have gone (on הלכתּי see Jer 2:20), not, that you may not miss it, but because it leads thee home. "Return to these cities of thine." "These" implies that the summons issues from Palestine. Moreover, the separate clauses of this verse are merely a poetic individualization of the thought that Israel is to think seriously of returning; and, inasmuch as this return to Palestine presupposes return to the Lord, Israel must first turn with the heart to his God. Then, in Jer 31:22, follows the exhortation not to delay. The meaning of התחמּק is educed from Sol 5:6, where חמק signifies to turn one's self round; hence the Hithpael means to wander about here and there, uncertain what to do. This exhortation is finally enforced by the statement, "Jahveh creates a new thing on earth" (cf. Isa 43:19). This novelty is, "a woman will encompass a man." With regard to the meaning of these words, about which there is great dispute, this much is evident from the context, that they indicate a transformation of things, a new arrangement of the relations of life. This new arrangement of things which Jahveh brings about is mentioned as a motive which should rouse Ephraim (= Israel) to return without delay to the Lord and to his cities. If we keep this in mind, we shall at once set aside as untenable such interpretations as that of Luther in his first translation of 1532-38, "those who formerly behaved like women shall be men," which Ewald has revived in his rendering, "a woman changing into a man," or that of Schnurrer, Rosenmller, Gesenius, Maurer, "the woman shall protect the man," or that of Ngelsbach, "the woman shall turn the man to herself." The above-mentioned general consideration, we repeat, is sufficient to set aside these explanations, quite apart from the fact that none of them can be lexically substantiated; for סובב neither means to "turn one's self, vertere," nor to "protect," nor to "cause to return" (as if סובב were used for שׁובב). Deu 32:10 is adduced to prove the meaning of protection; but the word there means to go about fondling and cherishing. Neither the transmutation of the female into a male, or of a weak woman into a strong man, nor the protection of the man by a woman, nor the notion that the strong succumbs to the weak, forms an effectual motive for the summons to Israel to return; nor can we call any of them a new creative act effected by Jahveh, or a new arrangement of things. But we must utterly reject the meaning of the words given by Castle, le Clerc, and Hitzig, who apply them to the unnatural circumstance, that a woman makes her suit to a man, even where by the woman is understood the virgin of Israel, and by the man, Jahveh. Luther gave the correct rendering in his editions of 1543 and 1545, "the woman shall encompass the man,"—only, "embrace" (Ger. umfangen) might express the sense better than "encompass" (Ger. umgeben). נקבה is nomen sexus, "femella, a female;" גּבר, a "man," also "proles mascula," not according to the sexual relation (=זכר), but with the idea of strength. Both in the choice of these words and by the omission of the article, the relation is set forth in its widest generality; the attention is thereby steadily directed to its fundamental nature. The woman, the weak and tender being, shall lovingly embrace the man, the strong one. Hengstenberg reverses the meaning of the words when he renders them, "the strong one shall again take the weak into his closest intercourse, under his protection, loving care." Many expositors, including Hengstenberg and Hitzig of moderns, have rightly perceived that the general idea has been set forth with special reference to the relation between the woman, Israel, and the man, Jahveh.


  Starting with this view, which is suggested by the context, the older expositors explained the words of the conception and birth of Christ by a virgin; cf. Corn. a Lapide, Calovii Bibl. ill., Cocceius, and Pfeiffer, dubia vex. p. 758ff. Thus, for example, the Berleburger Bibel gives the following explanation: "A woman or virgin—not a married woman—will encompass, i.e., carry and contain in her body, the man who is to be a vanquisher of all and to surpass all in strength." This explanation cannot be set aside by the simple remark, "that here there would be set forth the very feature in the birth of Christ by a virgin which is not peculiar to it as compared with others;" for this "superficial remark" does not in the least touch the real point to be explained. But it may very properly be objected, that סובב has not the special meaning of conceiving in a mother's womb. On this ground we can also set down as incorrect the other explanation of the words in the Berleburger Bibel, that the text rather speaks of "the woman who is the Jewish Church, and who, in the spirit of faith, is to bear Christ as the mighty God, Isa 9:6, in the likeness of a man, Rev 12:1-2." However, these explanations are nearer the truth than any that have been offered since. The general statement, "a woman shall encompass (the) man," i.e., lovingly embrace him—this new relation which Jahveh will bring about in place of the old, that the man encompasses the wife, loving, providing for, protecting her—can only be referred, agreeably to the context, to change of relation between Israel and the Lord. סובב, "to encompass," is used tropically, not merely of the mode of dealing on the part of the Lord to His people, the faithful,—of the protection, the grace, and the aid which He grants to the pious ones, as in Psa 32:7, Psa 32:10; Deu 32:10,—but also of the dealings of men with divine things. אסובבה מזבּחך, Psa 26:6, does not mean, "I will go round Thine altar," in a circle or semicircle as it were, but, "I will keep to Thine altar," instead of keeping company with the wicked; or more correctly, "I will surround Thine altar," making it the object of my care, of all my dealings,—I will make mine own the favours shown to the faithful at Thine altar. In the verse now before us, סובב signifies to encompass with love and care, to surround lovingly and carefully,—the natural and fitting dealing on the part of the stronger to the weak and those who need assistance. And the new thing that God creates consists in this, that the woman, the weaker nature that needs help, will lovingly and solicitously surround the man, the stronger. Herein is expressed a new relation of Israel to the Lord, a reference to a new covenant which the Lord, Jer 31:31., will conclude with His people, and in which He deals so condescendingly towards them that they can lovingly embrace Him. This is the substance of the Messianic meaning in the words. The conception of the Son of God in the womb of the Virgin Mary is not expressed in them either directly or indirectly, even though we were allowed to take סובב in the meaning of "embrace." This new creation of the Lord is intended to be, and can be, for Israel, a powerful motive to their immediate return to their God.


  Jer 31:23


  The re-establishment and blessing of Judah.—Jer 31:23. "Thus saith Jahveh of hosts, the God of Israel: Once more shall they say this word in the land of Judah and in its cities, when I turn their captivity: 'Jahveh bless thee, O habitation of righteousness, O mountain of holiness!' Jer 31:24. And there shall dwell in it, [in] Judah and all its cities together, husbandmen and [those who] move about with the flock. Jer 31:25. For I have satiated the weary soul, and I have filled every languishing soul. Jer 31:26. Because of this I awoke and looked, and my sleep was sweet unto me."


  The prophecy which treats of Judah alone is condensed, but states much in few words—not merely the restitutio in statum integritatis, but also rich blessing thereafter. "May Jahveh bless thee" is a benediction, equivalent to "may you be blessed;" cf. Psa 128:5; Psa 134:3. נוה צדק does not mean "habitation of salvation," but "habitation of righteousness;" cf. Isa 1:21, where it is said of Jerusalem that righteousness formerly dwelt in it. This state of matters is again to exist; Jerusalem is again to become a city in which righteousness dwells. "The holy mountain" is Zion, including Moriah, where the Lord had set up His throne. That the designation "the holy mountain" was applied to the whole of Jerusalem cannot be made out from Psa 2:6; Psa 48:2., Isa 11:9; Isa 27:13, which have been adduced to prove the assertion. The prayer for the blessing implies that Zion will again be the seat of the Divine King of His people. Jer 31:24. "There dwell in it (in the land of Judah) Judah and all his towns," i.e., the population of Judah and of all its towns, as "husbandmen and (those who) pasture flocks," i.e., each one pursuing undisturbed his own peaceful employment, agriculture and cattle-rearing, and (Jer 31:25) so blessed in these callings that they are kept from every need and want. דּאבה may either be viewed as the perfect, before which the relative is to be supplied, or an adjectival form imitated from the Aramaic participle, masc. דּאב.


  Jer 31:26


  Thereupon the prophet awoke from his ecstatic sleep, and said, "My sleep was pleasant" (cf. Pro 3:24). Very many expositors, including Rosenmller, Umbreit, and Neumann among the moderns, understand the words, "therefore (or, because of this) I awoke," etc., as referring to God, because in what precedes and follows Jahveh speaks, and because God is sometimes, in the Psalms, called on to awake, e.g., Psa 7:7; Psa 35:23; Psa 44:24, etc. But it has been properly objected to this, that the words, "my sleep was sweet" (pleasant), are inappropriate as utterances of God, inasmuch as He does not sleep; nowhere in Scripture is sleep attributed to God, and the summons to awake merely implies the non-interference on the part of God in the affairs of His people. Moreover, we would need to refer the sleeping of God, mentioned in this verse, to His dealing towards Israel during the exile, in such a way that His conduct as a powerful judge would be compared to a sweet sleep—which is inconceivable. As little can the verse be supposed to contain words of the people languishing in exile, as Jerome has taken them. For the people could not possibly compare the time of oppression during the exile to a pleasant sleep. There is thus nothing left for us but to take this verse, as the Targum, Raschi, Kimchi, Venema, Dahler, Hitzig, Hengstenberg, and others have done, as a remark by the prophet regarding his feelings when he received this revelation; and we must accept something like the paraphrase of Tholuck (die Propheten, S. 68): "Because of such glorious promises I awoke to reflect on them, and my ecstatic sleep delighted me." This view is not rendered less tenable by the objection that Jeremiah nowhere says God had revealed Himself to him in a dream, and that, in what precedes, there is not to be found any intimation that what he sets forth appeared to him as a vision. For neither is there any intimation, throughout the whole prophecy, that he received it while in a waking state. The command of God, given Jer 30:2 at the first, to write in a book the words which Jahveh spoke to him, implies that the prophecy was not intended, in the first instance, to be publicly read before the people; moreover, it agrees with the assumption that he received the prophecy in a dream. But against the objection that Jeremiah never states, in any other place, in what bodily condition he was when he received his revelations from God, and that we cannot see why he should make such an intimation here—we may reply, with Ngelsbach, that this prophecy is the only one in the whole book which contains unmixed comfort, and that it is thus easy to explain why he could never forget that moment when, awaking after he had received it, he found he had experienced a sweet sleep. Still less weight is there in the objection of Graf, that one cannot comprehend why this remark stands here, because the description is evidently continued in what follows, while the dream must have ended here, when the prophet awoke. For this is against the assumption that the hand of the Lord immediately touched him again, and put him back into the ecstatic state. One might rather urge the consideration that the use of the word שׁנה, "sleep," does not certainly prove that the prophet was in the ecstatic state, from the fact that the lxx render תּר, in Gen 2:21 and Gen 15:2, by ἔκστασις. But wherever divine revelations were made in dreams, these of course presuppose sleep; so that the ecstatic state might also be properly called "sleep." Jeremiah adds, "And I looked," to signify that he had been thoroughly awakened, and, in complete self-consciousness, perceived that his sleep had been pleasant.


  Jer 31:27


  The renovation of Israel and Judah.—Jer 31:27. "Behold, days are coming, saith Jahveh, when I will sow the house of Israel and the house of Judah with seed of men and seed of beasts. Jer 31:28. And it shall be that, just as I have watched over them to pluck up and to break down, to pull down and to destroy and to hurt, so shall I watch over them to build and to plant, saith Jahveh. Jer 31:29. In those days they shall no more say, 'Fathers have eaten sour grapes, and the teeth of the children become blunt;' Jer 31:30. But each man shall die for his own iniquity: every man who eats the sour grapes, his own teeth shall become blunted."


  After announcement has been made, in what preceded, that both portions of the covenant people will be led back into their own land and re-established there, both are now combined, since they are again, at the restoration, to be united under one king, the sprout of David (cf. Jer 3:15, Jer 3:18), and to both there is promised great blessing, both temporal and spiritual. The house of Israel and the house of Judah, as separate nations, are represented as a fruitful field, which God will sow with men and cattle. בּהמּה, "cattle," the tame domestic animals, contribute to the prosperity of a nation. That this seed will mightily increase, is evident from the fact that God sows it, and (as is further stated in Jer 31:28) will watch over it as it grows. Whereas, hitherto, He has watched for the purpose of destroying and annihilating the people, because of their apostasy, He will in time to come watch for the purpose of planting and building them up. The prophet has hitherto been engaged in fulfilling, against the faithless people, the first part of the commission given him by the Lord when he was called to his office (Jer 1:10); hereafter, he will be engaged in building up. As certainly as the first has taken place—and of this the people have had practical experience—so certainly shall the other now take place.


  Jer 31:29


  The proverb, which Ezekiel also (Eze 18:2.) mentions and contends against, cannot mean, "The fathers have begun to eat sour grapes, but not till the teeth of their sons have become blunted by them" (Ngelsbach); the change of tense is against this, for, by the perfect אכלוּ and the imperfect תּקהינה, the blunting of the children's teeth is set down as a result of the fathers' eating. The proverb means, "Children atone for the misdeeds of their fathers," or "The sins of the fathers are visited on their innocent children." On this point, cf. the explanations given in Eze 18:2. "Then shall they no more say" is rightly explained by Hitzig to mean, "They shall have no more occasion to say." But the meaning of the words is not yet made plain by this; in particular, the question how we must understand Jer 31:30 is not settled. Graf, referring to Jer 23:7-8, supplies יאמרוּ after כּי־אם, and thus obtains the meaning, Then will they no more accuse God of unrighteousness, as in that wicked proverb, but they will perceive that every one has to suffer for his own guilt. Hitzig and Ngelsbach have declared against this insertion—the former with the remark that, in Jer 23:7-8, because both members of the sentence begin with protestations, the whole is clear, while here it is not so—the latter resting on the fact that the dropping of the proverb from current use certainly implies a correct knowledge of the righteousness of God, but one which is very elementary and merely negative; while, on the other hand, the whole connection of the passage now before us shows that it is intended to describe a period when the theocratic life is in a most flourishing condition. Then expositors take Jer 31:30 as the utterance of the prophet, and as embodying the notion that the average level of morality shall be so high at this future period, that only some sins will continue to be committed, and these as isolated exceptions to the rule. Taken all in all, Israel will be a holy people, in which the general spirit pervading them will repress the evil in some individuals, that would otherwise manifest itself. But we cannot imagine how these ideas can be supposed to be contained in the words, "Every man shall die for his own sins," etc. Jer 31:30 unquestionably contains the opposite of Jer 31:29. The proverb mentioned in Jer 31:29 involves the complaint against God, that in punishing sin He deals unjustly. According to this view, Jer 31:30 must contain the declaration that, in the future, the righteousness of God is to be revealed in the punishment of sins. As we have already remarked on Eze 18:3., the verse in question rather means, that after the re-establishment of Israel, the Lord will make known to His people His grace in so glorious a manner that the favoured ones will fully perceive the righteousness of His judgments. The experience of the unmerited love and compassion of the Lord softens the heart so much, that the favoured one no longer doubts the righteousness of the divine punishment. Such knowledge of true blessedness cannot be called elementary; rather, it implies a deep experience of divine grace and a great advance in the life of faith. Nor does the verse contain a judgment expressed by the prophet in opposition to that of his contemporaries, but it simply declares that the opinion contained in that current proverb shall no longer be accepted then, but the favoured people will recognise in the death of the sinner the punishment due to them for their own sin. Viewed in this manner, these verses prepare the way for the following announcement concerning the nature of the new covenant.


  Jer 31:31


  The new covenant.—Jer 31:31. "Behold, days are coming, saith Jahveh, when I will make with the house of Israel and with the house of Judah a new covenant; Jer 31:32. Not like the covenant that I made with their fathers on the day when I laid hold of their hand to bring them out of the land of Egypt, which covenant of mine they broke, though I had married them to myself, saith Jahveh; Jer 31:33. But this is the covenant which I will make with the house of Israel after those days, saith Jahveh: I will put my law within them, and on their heart will I write it; and I will become to them a God, and they shall be to me a people. Jer 31:34. And they shall no more teach every man his neighbour and every man his brother, saying, Know ye Jahveh, for all of them shall know me, from the least of them to the greatest of them, saith Jahveh; for I will pardon their iniquity, and their sins will I remember no more. Jer 31:35. Thus saith Jahveh, [who] gives the sun for light by day, and the ordinances of the moon and stars for light by night, who rouses the sea so that its waves roar, Jahveh of hosts is His name: Jer 31:36. If these ordinances move away from before me, saith Jahveh, then also will the seed of Israel cease to be a people before me for ever. Jer 31:37. Thus saith Jahveh: If the heavens above can be measured, and the foundations of the earth below can be searched out, then will I also reject all the seed of Israel because of all that they have done, saith Jahveh. Jer 31:38. Behold, days come, saith Jahveh, when the city shall be built for Jahveh, from the tower of Hananeel unto the gate of the corner, Jer 31:39. And the measuring-line shall once more go out straight over the hill of Gareb, and turn round towards Goah. Jer 31:40. And all the valley of the corpses and of the ashes, and all the fields unto the valley of Kidron, unto the corner of the gate of the horses towards the east, [shall be] holiness to Jahveh; it shall not be plucked up nor pulled down again for ever.


  The re-establishment of Israel reaches its completion in the making of a new covenant, according to which the law of God is written in the hearts of the people; thereby Israel becomes in truth the people of the Lord, and the knowledge of God founded on the experience of the forgiveness of sins is such that there is no further need of any external means like mutual teaching about God (Jer 31:31-34). This covenant is to endure for ever, like the unchangeable ordinances of nature (Jer 31:35-37); and in consequence of this, Jerusalem shall be guilt as the holy city of God, which shall never be destroyed again (Jer 31:38-40).


  Jer 31:31-32


  כּרת בּרית does not mean "to make an appointment," but "to conclude a covenant," to establish a relation of mutual duties and obligations. Every covenant which God concludes with men consists, on the side of God, in assurance of His favours and actual bestowal of them; these bind men to the keeping of the commands laid on them. The covenant which the Lord will make with all Israel in the future is called "a new covenant," as compared with that made with the fathers at Sinai, when the people were led out of Egypt; this latter is thus implicitly called the "old covenant." The words, "on the day when I took them by the hand," etc., must not be restricted, on the one side, to the day of the exodus from Egypt, nor, on the other, to the day when the covenant was solemnly made at Sinai; they rather refer to the whole time of the exodus, which did not reach its termination till the entrance into Canaan, though it culminated in the solemn admission of Israel, at Sinai, as the people of Jahveh; see on Jer 7:22. (On the punctuation of החזיקי, cf. Ewald, 238, d, Olshaus. Gramm. 191,f.) אשׁר is not a conjunction, "quod, because," but a relative pronoun, and must be combined with את־בּריתי, "which my covenant," i.e., which covenant of mine. "They" stands emphatically in contrast with "though I" in the following circumstantial clause, which literally means, "but I have married them to myself," or, "I was their husband." As to בּעלתּי, see on Jer 3:14. Hengstenberg wrongly takes the words as a promise, "but I will marry them to myself;" this view, however, is incompatible with the perfect, and the position of the words as a contrast with "they broke."


  The two closely connected expressions indicate why a new covenant was necessary; there is no formal statement, however, of the reason, which is merely given in a subordinate and appended clause. For the proper reason why a new covenant is made is not that the people have broken the old one, but that, though Jahveh had united Israel to Himself, they have broken the covenant and thereby rendered it necessary to make a new one. God the Lord, in virtue of His unchangeable faithfulness, would not alter the relation He had Himself established in His love, but simply found it anew in a way which obviated the breaking of the covenant by Israel. For it was a defect connected with the covenant made with Israel at Sinai, that it could be broken on their part. This defect is not to exist in the new covenant which God will make in after times. The expression "after those (not these) days" is remarkable; ההם is not the same as האלּה, and yet the days meant can only be the "coming days;" accordingly, it is "those days" (as in Jer 31:29) that are to be expected. The expression "after these days" is inexact, and probably owes its origin to the idea contained in the phrase "in the end of the days" (בּאחרית, cf. Jer 23:20).


  Jer 31:33-37


  The character of the new covenant: "I (Jahveh) give (will put) my law within them, and write it upon their heart." בּקרבּם is the opposite of נתן לפניהם, which is constantly used of the Sinaitic law, cf. Jer 9:12; Deu 4:8; Deu 11:32; Kg1 9:6; and the "writing on the heart" is opposed to writing on the tables of stone, Exo 31:18, cf. Jer 32:15., Jer 34:8, Deu 4:13; Deu 9:11; Deu 10:4, etc. The difference, therefore, between the old and the new covenants consists in this, that in the old the law was laid before the people that they might accept it and follow it, receiving it into their hearts, as the copy of what God not merely required of men, but offered and vouchsafed to them for their happiness; while in the new it is put within, implanted into the heart and soul by the Spirit of God, and becomes the animating life-principle, Co2 3:3. The law of the Lord thus forms, in the old as well as in the new covenant, the kernel and essence of the relation instituted between the Lord and His people; and the difference between the two consists merely in this, that the will of God as expressed in the law under the old covenant was presented externally to the people, while under the new covenant it is to become an internal principle of life. Now, even in the old covenant, we not only find that Israel is urged to receive the law of the Lord his God into his heart,—to make the law presented to him from without the property of his heart, as it were,—but even Moses, we also find, promises that God will circumcise the heart of the people, that they may love God the Lord with all their heart and all their soul (Deu 30:6). But this circumcision of heart and this love of God with the whole soul, which are repeatedly required in the law (Deu 6:5; Deu 10:12, Deu 10:16), are impossibilities, unless the law be received into the heart. It thus appears that the difference between the old and the new covenants must be reduced to this, that what was commanded and applied to the heart in the old is given in the new, and the new is but the completion of the old covenant. This is, indeed, the true relation between them, as is clearly shown by the fact, that the essential element of the new covenant, "I will be their God, and they shall be my people," was set forth as the object of the old; cf. Lev 26:12 with Exo 29:45. Nevertheless the difference is not merely one of degree, but one of kind. The demands of the law, "Keep the commandments of your God," "Be ye holy as the Lord your God is holy," cannot be fulfilled by sinful man. Even when he strives most earnestly to keep the commands of the law, he cannot satisfy its requirements. The law, with its rigid demands, can only humble the sinner, and make him beseech God to blot out his sin and create in him a clean heart (Psa 51:11.); it can only awaken him to the perception of sin, but cannot blot it out. It is God who must forgive this, and by forgiving it, write His will on the heart. The forgiveness of sin, accordingly, is mentioned, Jer 31:34, at the latter part of the promise, as the basis of the new covenant. But the forgiveness of sins is a work of grace which annuls the demand of the law against men. In the old covenant, the law with its requirements is the impelling force; in the new covenant, the grace shown in the forgiveness of sins is the aiding power by which man attains that common life with God which the law sets before him as the great problem of life. It is in this that the qualitative difference between the old and the new covenants consists. The object which both set before men for attainment is the same, but the means of attaining it are different in each. In the old covenant are found commandment and requirement; in the new, grace and giving. Certainly, even under the old covenant, God bestowed on the people of Israel grace and the forgiveness of sins, and, by the institution of sacrifice, had opened up a way of access by which men might approach Him and rejoice in His gracious gifts; His Spirit, moreover, produced in the heart of the godly ones the feeling that their sins were forgiven, and that they were favoured of God. But even this institution and this working of the Holy Spirit on and in the heart, was no more than a shadow and prefiguration of what is actually offered and vouchsafed under the new covenant, Heb 10:1. The sacrifices of the old covenant are but prefigurations of the true atoning-offering of Christ, by which the sins of the whole world are atoned for and blotted out.


  In Jer 31:34 are unfolded the results of God's putting His law in the heart. The knowledge of the Lord will then no longer be communicated by the outward teaching of every man to his fellow, but all, small and great, will be enlightened and taught by the Spirit of God (Isa 54:13) to know the Lord; cf. Joe 3:1., Isa 11:9. These words do not imply that, under the new covenant, "the office of the teacher of religion must cease" (Hitzig); and as little is "disparity in the imparting of the knowledge of God silently excluded" in Jer 31:33. The meaning simply is this, that the knowledge of God will then no longer be dependent on the communication and instruction of man. The knowledge of Jahveh, of which the prophet speaks, is not the theoretic knowledge which is imparted and acquired by means of religious instruction; it is rather knowledge of divine grace based upon the inward experience of the heart, which knowledge the Holy Spirit works in the heart by assuring the sinner that he has indeed been adopted as a son of God through the forgiveness of his sins. This knowledge, as being an inward experience of grace, does not exclude religious instruction, but rather tacitly implies that there is intimation given of God's desire to save and of His purpose of grace. The correct understanding of the words results from a right perception of the contrast involved in them, viz., that under the old covenant the knowledge of the Lord was connected with the mediation of priests and prophets. Just as, at Sinai, the sinful people could not endure that the Lord should address them directly, but retreated, terrified by the awful manifestation of the Lord on the mountain, and said entreatingly to Moses, "Speak thou with us and we will hear, but let not God speak with us, lest we die" (Exo 20:15); so, under the old covenant economy generally, access to the Lord was denied to individuals, and His grace was only obtained by the intervention of human mediators. This state of matters has been abolished under the new covenant, inasmuch as the favoured sinner is placed in immediate relation to God by the Holy Spirit. Heb 4:16; Eph 3:12.


  In order to give good security that the promise of a new covenant would be fulfilled, the Lord, in Jer 31:35., points to the everlasting duration of the arrangements of nature, and declares that, if this order of nature were to cease, then Israel also would cease to be a people before Him; i.e., the continuance of Israel as the people of God shall be like the laws of nature. Thus the eternal duration of the new covenant is implicitly declared. Hengstenberg contests the common view of Jer 31:35 and Jer 31:36, according to which the reference is to the firm, unchangeable continuance of God's laws in nature, which everything must obey; and he is of opinion that, in Jer 31:35, it is merely the omnipotence of God that is spoken of, that this proves He is God and not man, and that there is thus formed a basis for the statement set forth in Jer 31:35, so full of comfort for the doubting covenant people; that God does not life, that He can never repent of His covenant and His promises. But the arguments adduced for this, and against the common view, are not decisive. The expression "stirring the sea, so that its waves roar," certainly serves in the original passage, Isa 51:15, from which Jeremiah has taken it, to bring the divine omnipotence into prominence; but it does not follow from this that here also it is merely the omnipotence of God that is pointed out. Although, in rousing the sea, "no definite rule that we can perceive is observed, no uninterrupted return," yet it is repeated according to the unchangeable ordinance of God, though not every day, like the rising and setting of the heavenly bodies. And in Jer 31:35, under the expression "these ordinances" are comprehended the rousing of the sea as well as the movements of the moon and stars; further, the departure, i.e., the cessation, of these natural phenomena is mentioned as impossible, to signify that Israel cannot cease to exist as a people; hence the emphasis laid on the immutability of these ordinances of nature. Considered in itself, the putting of the sun for a light by day, and the appointment of the moon and stars for a light by night, are works of the almighty power of God, just as the sea is roused so that its waves roar; but, that these phenomena never cease, but always recur as long as the present world lasts, is a proof of the immutability of these works of the omnipotence of God, and it is this point alone which here receives consideration. "The ordinances of the moon and of the stars" mean the established arrangements as regards the phases of the moon, and the rising and setting of the different stars. "From being a nation before me" declares not merely the continuance of Israel as a nation, so that they shall not disappear from the earth, just as so many others perish in the course of ages, but also their continuance before Jahveh, i.e., as His chosen people; cf. Jer 30:20.—This positive promise regarding the continuance of Israel is confirmed by a second simile, in Jer 31:37, which declares the impossibility of rejection. The measurement of the heavens and the searching of the foundations, i.e., of the inmost depths, of the earth, is regarded as an impossibility. God will not reject the whole seed of Israel: here כּל is to be attentively considered. As Hengstenberg correctly remarks, the hypocrites are deprived of the comfort which they could draw from these promises. Since the posterity of Israel are not all rejected, the rejection of the dead members of the people, i.e., unbelievers, is not thereby excluded, but included. That the whole cannot perish "is no bolster for the sin of any single person." The prophet adds: "because of all that they have done," i.e., because of their sins, their apostasy from God, in order to keep believing ones from despair on account of the greatness of their sins. On this, Calvin makes the appropriate remark: Consulto propheta hic proponit scelera populi, ut sciamus superiorem fore Dei clementiam, nec congeriem tot malorum fore obstaculo, quominus Deus ignoscat. If we keep before our mind these points in the promise contained in this verse, we shall not, like Graf, find in Jer 31:37 merely a tame repetition of what has already been said, and be inclined to take the verse as a superfluous marginal gloss.


  Jer 31:38-39


  Then shall Jerusalem be built up as a holy city of God, and be no more destroyed. After ימים, the Masoretic text wants בּאים, which is supplied in the Qeri. Hengstenberg is of opinion that the expression was abbreviated here, inasmuch as it has already occurred before, several times, in its full form (Jer 31:27 and Jer 31:31); but Jeremiah does not usually abbreviate when he repeats an expression, and באים has perhaps been dropped merely through an error in transcription. "The city shall be built for Jahveh," so that it thenceforth belongs to Him, is consecrated to Him. The extent of the new city is described as being "from the tower of Hananeel to the gate of the corner." The tower of Hananeel, according to Neh 3:1 and Zac 4:10, was situated on the north-east corner of the city wall; the gate of the corner was at the north-west corner of the city, to the north or north-west of the present "Jaffa Gate;" see on Kg2 14:13; Ch2 26:9; cf. Zac 14:10. This account thus briefly describes the whole north side. Jer 31:39. The measuring-line (קוה as found here, Kg1 7:23 and Zac 1:16, is the original form, afterwards shortened into קו, the Qeri) further goes out נגדּו, "before itself," i.e., straight out over the hill Gareb. על does not mean "away towards, or on" (Hitzig); nor is the true reading עד, "as far as, even to," which is met with in several codices: the correct rendering is "away over," so that a part, at least, of the hill was included within the city bounds. "And turns towards Goah." These two places last named are unknown. From the context of the passage only this much is clear, that both of them were situated on the west of the city; for the starting-point of the line spoken of is in the north-west, and the valley of Ben-hinnom joins in at the end of it, in the south, Jer 31:40. גּרב means "itching," for גּרב in Lev 21:20; Lev 22:22 means "the itch;" in Arabic also "the leprosy." From this, many expositors infer that the hill Gareb was the hill where lepers were obliged to dwell by themselves, outside the city. This supposition is probable; there is no truth, however, in the assumption of Schleussner, Krafft (Topogr. von Jerus. S. 158), Hitzig, and Hengstenberg, that the hill Bezetha, included within the city bounds by the third wall of Agrippa, is the one meant; for the line described in Jer 31:39 is not to be sought for on the north side of the city. With Graf, we look for the hill Gareb on the mount which lies westward from the valley of Ben-hinnom and at the end of the valley of Rephaim, towards the north (Jos 15:8; Jos 18:16), so that it is likely we must consider it to be identical with "the top of the mountain" mentioned in these passages. This mountain is the rocky ridge which bounds the valley of Ben-hinnom on the west, and stretches northwards, on the west side of the valley of Gihon and the Lower Pool (Birket es Sultn), to near the high road to Jaffa, where it turns off towards the west on the under (i.e., south) side of the Upper Pool (Birket el Mamilla); see on Jos 15:8. It is not, as Thenius supposes (Jerusalem before the Exile, an appendix to his commentary on the Books of Kings), the bare rocky hill situated on the north, and overhanging the Upper Pool; on this view, Goah could only be the steep descent from the plateau into the valley of Kidron, opposite this hill, towards the east. Regarding Goah, only this much can be said with certainty, that the supposition, made by Vitringa and Hengstenberg, of a connection between the name and Golgotha, is untenable; lexical considerations and facts are all against it. Golgotha was situated in the north-west: Goah must be sought for south-west from Jerusalem. The translation of the Chaldee, "cattle-pond," is a mere inference from גּעה, "to bellow." But, in spite of the uncertainty experienced in determining the positions of the hill Gareb and Goah, this much is evident from the verse before us, that the city, which is thus to be built anew, will extend to the west beyond the space occupied by old Jerusalem, and include within it districts or spots which lay outside old (i.e., pre-and post-exile) Jerusalem, and which had been divided off from the city, as unclean places.


  Jer 31:40


  In Jer 31:40, without any change of construction, the southern border is described. "The whole valley of the corpses and of the ashes...shall be holy to Jahveh," i.e., be included within the space occupied by the new city. By "the valley of the corpses and of the ashes" expositors generally and rightly understand the valley of Ben-hinnom (פּגרים are the carcases of animals that have been killed, and of men who have been slain through some judgment of God and been left unburied). Jeremiah applies this name to the valley, because, in consequence of the pollution by Josiah of the place where the abominations had been offered to Moloch (Kg2 23:10), it had become a sort of slaughtering-place or tan-yard for the city. According to Lev 6:3, דּשׁן means the ashes of the burnt-offerings consumed on the altar. According to Lev 4:12 and Lev 6:4, these were to be carried from the ash-heap near the altar, out of the city, to a clean place; but they might also be considered as the gross deposit of the sacrifices, and thus as unclean. Hence also it came to pass that all the sweepings of the temple were probably brought to this place where the ashes were, which thus became still more unclean. Instead of השּׁרמות, the Qeri requires השּׁדמות , and, in fact, the former word may not be very different from שׁדמות קדרון, Kg2 23:4, whither Josiah caused all the instruments used in idolatrous worship to be brought and burned. But it is improbable that שׁרמות is a mere error in transcription for שׁדמות. The former word is found nowhere else; not even does the verb שׁרם occur. The latter noun, which is quite well known, could not readily be written by mistake for the former; and even if such an error had been committed, it would not have gained admission into all the MSS, so that even the lxx should have that reading, and give the word as ̓Ασαρημώθ, in Greek characters. We must, then, consider שׁרמות as the correct reading, and derive the word from Arab. srm, or s]rm, or s[rm, "to cut off, cut to pieces," in the sense of "ravines, hollows" (Arab. s]arm), or loca abscissa, places cut off or shut out from the holy city. "Unto the brook of Kidron," into which the valley of Ben-hinnom opens towards the east, "unto the corner of the horse-gate towards the east." The horse-gate stood on the site of the modern "Dung-gate" (Ba=b el Mogha=riebh), in the wall which ran along from the south-east end of Zion to the western border of Ophel (see on Neh 3:28), so that, in this verse before us, it is the south and south-eastern boundaries of the city that are given; and only the length of the eastern side, which enclosed the temple area, on to the north-eastern corner, has been left without mention, because the valley of the Kidron here formed a strong boundary.


  The extent of the new city, as here given, does not much surpass that of old Jerusalem. Only in the west and south are tracts to be included within the city, and such tracts, too, as had formerly been excluded from the old city, as unclean places. Jeremiah accordingly announces, not merely that there will be a considerable increase in the size of Jerusalem, but that the whole city shall be holy to the Lord, the unclean places in its vicinity shall disappear, and be transformed into hallowed places of the new city. As being sacred to the Lord, the city shall no more be destroyed.


  From this description of Jerusalem which is to be built anew, so that the whole city, including the unclean places now outside of it, shall be holy, or a sanctuary of the Lord, it is very evident that this prophecy does not refer to the rebuilding of Jerusalem after the exile, but, under the figure of Jerusalem, as the centre of the kingdom of God under the Old Testament, announces the erection of a more spiritual kingdom of God in the Messianic age. The earthly Jerusalem was a holy city only in so far as the sanctuary of the Lord, the temple, had been built in it. Jeremiah makes no mention of the rebuilding of the temple, although he had prophesied the destruction, not only of the city, but also of the temple. But he represents the new city as being, in its whole extent, the sanctuary of the Lord, which the temple only had been, in ancient Jerusalem. Cf. as a substantial parallel, Zac 14:10-11.—The erection of Jerusalem into a city, within whose walls there shall be nothing unholy, implies the vanquishment of sin, from which all impurity proceeds; it is also the ripe fruit of the forgiveness of sins, in which the new covenant, which the Lord will make with His people in the days to come, consists and culminates. This prophecy, then, reaches on to the time when the kingdom of God shall have been perfected: it contains, under an old Testament dress, the outlines of the image of the heavenly Jerusalem, which the seer perceives at Patmos in its full glory. This image of the new Jerusalem thus forms a very suitable conclusion to this prophecy regarding the restoration of Israel, which, although it begins with the deliverance of the covenant people from their exile, is yet thoroughly Messianic. Though clothed in an Old Testament dress, it does not implicitly declare that Israel shall be brought back to their native land during the period extending from the time of Cyrus to that of Christ; but, taking this interval as its stand-point, it combines in one view both the deliverance from the exile and the redemption by the Messiah, and not merely announces the formation of the new covenant in its beginnings, when the Christian Church was founded, but at the same time points to the completion of the kingdom of God under the new covenant, in order to show the whole extent of the salvation which the Lord will prepare for His people who return to Him. If these last verses have not made the impression on Graf's mind, that they could well have formed the original conclusion to the prophecy which precedes, the reason lies simply in the theological inability of their expositor to get to the bottom of the sacred writings.


  Jeremiah 32


  The Purchase of a Field as a Symbol of the Restoration of Judah after the Exile


  This chapter, after an introduction (Jer 32:1-5) which accurately sets forth the time and circumstances of the following event, contains, first of all (Jer 32:6-15), the account of the purchase of a hereditary field at Anathoth, which Jeremiah, at the divine command, executes in full legal form, together with a statement of the meaning of this purchase; then (Jer 32:16-25) a prayer of the prophet for an explanation as to how the purchase of the field could be reconciled with the delivering up of the people and the city of Jerusalem to the Chaldeans; together with (Jer 32:26-35) the Lord's reply, that He shall certainly give up Jerusalem to the Chaldeans, because Israel and Judah, by their sins and their idolatries, have roused His wrath; but (Jer 32:36-44) that He shall also gather again His people out of all the lands whither they have been scattered, and make an everlasting covenant with them, so that they shall dwell safely and happily in the land in true fear of God.


  Jer 32:1


  The time and the circumstances of the following message from God.—The message came to Jeremiah in the tenth year of Zedekiah, i.e., in the eighteenth year of Nebuchadrezzar (cf. Jer 25:1 and Jer 52:12), when the army of the king of Babylon was besieging Jerusalem, and Jeremiah was kept in confinement in the fore-court of the royal palace. These historical data are inserted (Jer 32:2-5) in the form of circumstantial clauses: 'ואז חיל וגו, "for at that time the army of the king of Babylon was besieging Jerusalem." The siege had begun in the ninth year of Zedekiah (Jer 39:1; Jer 52:4), and was afterwards raised for a short time, in consequence of the approach of an auxiliary corps of Egyptians; but, as soon as these had been defeated, it was resumed (Jer 37:5, Jer 37:11). Jeremiah was then kept confined in the court of the prison of the royal palace (cf. Neh 3:25), "where Zedekiah, king of Judah, had imprisoned him, saying: Why dost thou prophesy, 'Thus saith the Lord, Behold, I will give this city into the hand of the king of Babylon, so that he shall take it; Jer 32:4. And Zedekiah, the king of Judah, shall not escape out of the hand of the Chaldeans, but shall assuredly be delivered into the hand of the king of Babylon, and his mouth shall speak with his mouth, and his eyes shall behold his eyes; Jer 32:5. And he shall lead Zedekiah to Babylon, and there shall he be until I visit him, saith the Lord. Though ye fight with the Chaldeans, ye shall not succeed?'"—We have already found an utterance of like import in Jer 21:1-14, but that is not here referred to; for it was fulfilled at the beginning of the siege of Jerusalem, and did not bring on Jeremiah the consequences mentioned here. From Jer 37 we learn that Jeremiah, during the siege of Jerusalem, on till the time when it was raised through the approach of the Egyptian army, had not been imprisoned, but went freely in and out among the people (Jer 37:4.). Not till during the temporary raising of the siege, when he wanted to go out of the city into the land of Benjamin, was he seized and thrown into a dungeon, on the pretence that he intended to go over to the Chaldeans. There he remained many days, till King Zedekiah ordered him to be brought, and questioned him privately as to the issue of the conflict; when Jeremiah replied, "Thou shalt be delivered into the hand of the king of Babylon." On this occasion Jeremiah complained to the king of his imprisonment, and requested that he might not be sent back into the dungeon, where he must soon perish; the king then ordered him (Jer 37:11-21) to be taken into the court of the prison-house (חצר , Jer 37:21), where he remained in confinement till the city was taken (Jer 38:13, Jer 38:28; Jer 39:14). The statement in our verses as to the cause of this imprisonment does not contradict, but agrees with the notice in Jer 37, as soon as we perceive that this account contains merely a brief passing notice of the matter. The same holds true of the utterance of the prophet in Jer 32:3-5. Jeremiah, even at the beginning of the siege (Jer 21:3.), had sent a message of similar import to the king, and repeated the same afterwards: Jer 34:3-5; Jer 37:17; Jer 38:17-23. The words of our verses are taken from these repeated utterances; Jer 32:4 agrees almost verbatim with Jer 34:3; and the words, "there shall he remain עד־פּקדי אתו, till I regard him with favour," are based upon the clearer utterance as to the end of Zedekiah, Jer 34:4-5.—The circumstances under which Jeremiah received the following commission from the Lord are thus exactly stated, in order to show how little prospect the present of the kingdom of Judah offered for the future, which was portrayed by the purchase of the field. Not only must the kingdom of Judah inevitably succumb to the power of the Chaldeans, and its population go into exile, but even Jeremiah is imprisoned, in so hopeless a condition, that he is no longer sure of his life for a single day.


  Jer 32:6


  The purchase of the field.—In Jer 32:6, the introduction, which has been interrupted by long parentheses, is resumed with the words, "And Jeremiah said," etc. The word of the Lord follows, Jer 32:7. The Lord said to him: "Behold, Hanamel, the son of Shallum, thine uncle, cometh to thee, saying, 'Buy thee my field at Anathoth, for thou hast the redemption-right to purchase it.' " According to a mode of construction common elsewhere, דּדך might be taken as in apposition to חנמאל: "Hanamel, son of Shallum, thine uncle." But Jer 32:8, Jer 32:9, in which Jeremiah calls Hanamel בּן־דּדי, son of my uncle, show that דּדך is in apposition to שׁלּם: "son of Shallum, [who is] thine uncle." The right of redemption consisted in this, that if any one was forced through circumstances to sell his landed property, the nearest blood-relation had the right, or rather was obliged, to preserve the possession for the family, either through pre-emption, or redemption from the stranger who had bought it (Lev 25:25). For the land which God had given to the tribes and families of Israel for a hereditary possession could not be sold, so as to pass into the hands of strangers; and for this reason, in the year of jubilee, what had bee sold since the previous jubilee reverted, without payment of any kind, to the original possessor or his heirs. (Cf. Lev 25:23-28, and Keil's Bibl. Archol. ii. 141, p. 208ff.)


  Jer 32:8


  What had been announced to the prophet by God took place. Hanamel came to him, and offered him his field for sale. From this Jeremiah perceived that the proposed sale was the word of the Lord, i.e., that the matter was appointed by the Lord. Jer 32:9. Jeremiah accordingly bought the field, and weighed out to Hanamel "seven shekels and ten the silver" (הכּסף is definite, as being the amount of money asked as price of purchase). But the form of expression is remarkable: "seven shekels and ten" instead of "seventeen" (שׁבעה ועשׂרת שׁקלי הכּסף). The Chaldee consequently has "seven manehs and ten shekels of silver;" and J. D. Michaelis supposes that the seven shekels which are first named, and are separated from the ten, were shekels of gold: "seven shekels of gold, and seven shekels of silver." But both assumptions are gratuitous, and perhaps only inferences, not merely from the unusual separation of the numerals, but likewise from the fact that seventeen silver shekels (less than two pounds sterling) was too small a price for an arable field. The supposition of Hitzig has more in its favour, that the mode of expression "seven shekels and ten (shekels) of silver" was a law form. Some have sought to explain the smallness of the price on the ground that the seller was compelled to part with his property through poverty, and that the land had become depreciated in consequence of the war. Both may be true; but, as Ngelsbach has already remarked, neither explains the smallness of the price. For instances have very properly been adduced from Roman history (Livy, xxvi. 11, and Florus, ii. 6) which show that occupation of a country by an enemy did not lessen the value of ground-property. It is rather to be taken into consideration, that in the first place we do not know the real value of arable land among the Hebrews; and secondly, the sale of portions of land was, correctly speaking, only the sale of the harvests up till the year of jubilee, for then the property returned to the former possessor of his heirs. In the case of a sale, then, the nearer the jubilee-year, the smaller must be the price of purchase in the alienation of the land.


  Jer 32:10


  The purchase was concluded in full legal form. "I wrote it (the necessary terms) in the letter (the usual letter of purchase), and sealed it, and took witnesses, and weighed out the money on the balance" (it was then and still is the custom in the East to weigh money). חתם means here, not to append a seal instead of subscribing the name, or for attestation (cf. Kg1 21:8; Neh 10:1; 2), but to seal up, make sure by sealing (Isa 29:11, etc.). For, from Jer 32:11, Jer 32:12, we perceive that two copies of the bill of purchase were prepared, one sealed up, and the other open; so that, in case the open one were lost, or were accidentally or designedly injured or defaced, a perfect original might still exist in the sealed-up copy. Then "Jeremiah took the bill of purchase, the sealed one,"—the specification and the conditions—"and the open one." The words המּצוה והחקּים are in apposition with 'את־ספר וגו. The Vulgate renders stipulationes et rata; Jerome, stipulatione rata, which he explains by stipulationibus et sponsionibus corroborata. מצוה, usually "a command, order," is probably employed here in the general sense of "specification," namely, the object and the price of purchase; חקּים, "statutes," the conditions and stipulations of sale. The apposition has the meaning, "containing the agreement and the conditions." Both copies of this bill, the prophet-before the eyes of Hanamel, his cousin (דּדי, either in the general sense of a near relation, since the relationship has been stated exactly enough already, or בּן־ has been inadvertently omitted), and before the eyes of, i.e., in the presence of "the witnesses, who wrote in the letter of purchase," i.e., had subscribed it as witnesses in attestation of the matter, and in the eyes of all the Jews who were sitting in the court of the prison, and in whose presence the transaction had been concluded—delivered up to his attendant Baruch, son of Nerijah, the son of Mahsejah, with the words, Jer 32:14 : "Thus saith Jahveh of hosts, the God of Israel: Take these letters, this sealed-up letter of purchase and this open letter, and put them into an earthen vessel, that they may remain a long time there. Jer 32:15. For thus saith Jahveh of hosts, the God of Israel: Houses, and fields, and vineyards shall still be bought in this land."—The second utterance of the Lord (Jer 32:15) declares the reason why the letters were to be preserved in an earthen vessel, in order to protect them from damp, decay, and destruction, namely, because one could make use of them afterwards, when sale of property would still be taking place. There is also implied the intimation, that the present desolation of the land and the transportation of its inhabitants will only last during their time; and then the population of Judah will return, and enter again on the possession of their land. The purchase of the field on the part of Jeremiah had this meaning; and for the sake of this meaning it was announced to him by God, and completed before witnesses, in the presence of the Jews who happened to be in the court of the prison.


  Jer 32:16


  The prayer of Jeremiah.—Although Jeremiah has declared, in the words of the Lord, Jer 32:14., the meaning of the purchase of the field to the witnesses who were present at the transaction, yet the intimation that houses, fields, and vineyards would once more be bought, seemed so improbable, in view of the impending capture and destruction of Jerusalem by the Chaldeans, that he betakes himself to the Lord in prayer, asking for further disclosures regarding the future of the people and the land, less for his own sake than for that of the people, who could with difficulty rise to such confidence of faith. The prayer runs thus, Jer 32:17 : "Ah, Lord Jahveh! behold, Thou hast made the heaven and the earth by Thy great power and Thine outstretched arm; to Thee nothing is impossible. Jer 32:18. Thou showest mercy unto thousands, and repayest the iniquity of fathers into the bosom of their children after them, Thou great and mighty God, whose name is Jahveh of hosts. Jer 32:19. Great in counsel and mighty in deed, whose eyes are open to all the ways of the children of men, to give unto every one according to his ways, and according to the fruit of his works: Jer 32:20. Thou who didst signs and wonders in the land of Egypt until this day, both in Israel and among [other] men, and madest for Thyself a name, as it is this day; Jer 32:21. And didst lead Thy people Israel out of the land of Egypt with signs and wonders, and with strong hand and outstretched arm, and with great terror, Jer 32:22. And didst give them this land, which Thou hast sworn to their fathers to give them, a land flowing with milk and honey; Jer 32:23. And they came and took possession of it, but they hearkened not to Thy voice and walked not in Thy law: all that Thou commandedst them to do they did not, therefore didst Thou cause all this evil to come against them. Jer 32:24. Behold, the besiegers' mounds are come to the city, to take it, and the city will be given into the hands of the Chaldeans, who fight against it, because of the sword, hunger, and pestilence; and what Thou didst speak is come to pass, and, behold, Thou seest it. Jer 32:25. Yet Thou hast said to me, O Lord Jahveh, 'Buy thee the field for money, and take witnesses,' while the city is being delivered into the hands of the Chaldeans."


  This prayer contains a laudation of the omnipotence of the Lord and the justice of His dealing among all men (Jer 32:17-19), and especially in the guidance of the people Israel (Jer 32:20-23), with the view of connecting with it the question, how the divine command to buy the field is to be reconciled with the decreed deliverance of the city into the power of the Chaldeans (Jer 32:24, Jer 32:25). Jer 32:17. God proclaims His omnipotence in the creation of the heaven and the earth, cf. Jer 27:5. From this it is plain that nothing is too wonderful for God, i.e., is impossible for Him, Gen 18:14. As Creator and Ruler of the world, God exercises grace and justice. The words of Jer 32:18 are a reminiscence and free imitation of the passages Exo 20:5. and Jer 34:7, where the Lord so depicts His dealings in the guidance of men. To "recompense iniquity into the bosom" (see Isa 65:6, cf. Psa 79:12), i.e., to pour into the bosom of the garment the reward for iniquity, so that it may be carried away and borne; cf. Rut 3:15; Pro 17:23. "The great and mighty God," as in Deu 10:17. On "Jahveh of hosts is His name," cf. Jer 10:16; Jer 31:35. שׁמו is to be explained thus: "O Thou great God, whose name is Jahveh of hosts."


  Jer 32:19


  God shows His greatness and might in the wisdom with which He regards the doings of men, and in the power with which He executes His decrees, so as to recompense to every one according to his deeds. On 19a cf. Isa 28:29; Psa 66:5. "To give to every one," etc., is repeated, word for word, from Jer 17:10.


  Jer 32:20


  The Lord has further shown this omnipotence and righteousness in His guidance of Israel, in His leading them out of Egypt with wonders and signs; cf. Deu 6:22; Deu 34:11. "Until this day" cannot mean that the wonders continue in Egypt until this day—still less, that their glorious remembrance continues till this day (Calvin, Rosenmller, etc.). Just as little can we connect the words with what follows, "until this day, in Egypt and among men," as Jerome supposed; although the idea et in Israel et in cunctis mortalibus quotidie tua signa complentur is in itself quite right. Logically considered, "until this day" belongs to the verb. 'ושׂמתּ וגו, and the construction is pregnant, as in Jer 11:7 : "Thou hast done wonders in Egypt, and hast still been doing them until this day in Israel and among other men." "Men," in contrast to "Israel," are mankind outside of Israel—other men, the heathen; on the expression, cf. Jdg 18:7; Isa 43:4; Psa 73:5. "As at this day:" cf. Jer 11:5; Jer 25:18. Through signs and wonders the Lord wrought, leading Israel out of Egypt, and into the land of Canaan, which had been promised to their fathers. Jer 32:21 is almost exactly the same as Deu 26:8, cf. Deu 4:34. מורא refers to the terror spread among the neighbouring nations, Exo 15:14., by the wonders, especially the slaying of the first-born among the Egyptians, Exo 12:30., and the miracle at the Red Sea. On "a land flowing with milk and honey," cf. Exo 3:8.


  Jer 32:23


  These wonders of grace which the Lord wrought for His people, Israel requited with base unthankfulness. When they had got into possession of the land, they did not listen to the voice of their God, and did the reverse of what He had commanded. (The Kethib בתרותך might be read as a plural. But since תּורה in the plural is always written elsewhere תּורת (cf. Gen 26:5; Exo 16:28; Exo 18:20; Lev 26:46, etc.), and the omission of the י in plural suffixes is unusual (cf. Jer 38:22), the word rather seems to have been incorrectly written for בּתורתך (cf. Jer 26:4; Jer 44:10, Jer 44:23), i.e., the w seems to have been misplaced. Therefore the Lord brought on them this great calamity, the Chaldean invasion (תּקרא for תּקרה); cf. Jer 13:22, Deu 31:29. With this thought, the prophet makes transition to the questions addressed to the Lord, into which the prayer glides. In Jer 32:24, the great calamity is more fully described. The ramparts of the besieging enemy have come to the city (בּוא with acc.), to take it, and the city is given (נתּנה, prophetic perfect) into the hands of the Chaldeans. "Because of the sword;" i.e., the sword, famine, and pestilence (cf. Jer 14:16; Jer 25:16, etc.) bring them into the power of the enemy. "What Thou spakest," i.e., didst threaten through the prophets, "is come to pass; and, behold, Thou seest it (viz., what has happened), and yet (ואתּה adversative) Thou sayest to me, 'Buy the field,' " etc. The last clause, 'והעיר נ, is a "circumstantial" one, and is not a part of God's address, but is added by Jeremiah in order to give greater prominence to the contrast between the actual state of matters and the divine command regarding the purchase. The prayer concludes with this, which is for men an inexplicable riddle, not (as Ngelsbach thinks) for the purpose of leaving to the reader the solution of the problem, after all aids have been offered him—for Jeremiah would not need to direct his question to God for that purpose—but in order to ask from God an explanation regarding the future. This explanation immediately follows in the word of the Lord, which, from Jer 32:26 onwards, is addressed to the prophet.


  Jer 32:26


  The answer of the Lord.—Behold, I am Jahveh, the God of all flesh; is there anything impossible to me? Jer 32:28. Therefore, thus saith Jahveh: Behold, I give this city into the hand of the Chaldeans, and into the hand of Nebuchadrezzar, the king of Babylon, that he may take it. Jer 32:29. The Chaldeans that fight against this city shall come, and shall set fire to this city, and burn it and the houses on whose roofs you have burned incense to Baal and poured out libations to other gods, to provoke me. Jer 32:30. For the children of Israel and the children of Judah have done only what is evil in mine eyes from their youth; for the children of Israel have only provoked me with the work of their hands, saith Jahveh. Jer 32:31. For this city has been to me a burden upon mine anger and upon my wrath from the day that it was built till this day, that I might remove it from before my face;] Jer 32:32. Because of all the wickedness of the children of Israel and the children of Judah, which they have done, to provoke me-they, their kings, their princes, their priests, and their prophets, the men of Judah and the inhabitants of Jerusalem. Jer 32:33. They turned to me the back and not the face; and though they were constantly being taught, they would not hear so as to receive instruction. Jer 32:34. And they placed their abominations in the house which is called by my name, in order to defile it; Jer 32:35. And built high places to Baal in the valley of Ben-hinnom, to devote their sons and their daughters of Moloch-which I did not command them, nor did it come into my mind that they would do such abomination-that they might lead Judah to sin. Jer 32:36. And now, therefore, thus saith Jahveh, the God of Israel, concerning this city, of which ye say, 'It shall be delivered into the hand of the king of Babylon, through the sword, famine, and pestilence:' Jer 32:37. Behold, I shall gather them out of all lands whither I have driven them in my wrath, and in mine anger, and in great rage, and shall bring them back to this place, and make them dwell safely. Jer 32:38. And they shall be my people, and I will be their God. Jer 32:39. And I will give them one heart and one way, to fear me always, for good to them and to their children after them. Jer 32:40. And I will make with them an everlasting covenant, that I shall not turn aside form doing them good; and I will put my fear in their heart, that they may not depart from me. Jer 32:41. And I shall rejoice over them, to do them good, and shall plant them in this land, in truth, with my whole heart and my whole soul. Jer 32:42. For thus saith Jahveh: 'Just as I have brought all this great evil on this people, so shall I bring on them all the good of which I speak regarding them.' Jer 32:43. And fields shall be bought in this land, of which ye say, It is a desolation, without man or beast, and it is given into the hand of the Chaldeans. Jer 32:44. They shall buy fields for money, and write it in the letter, and seal it up, and take witnesses, in the land of Benjamin, and in the places round Jerusalem, and in the cities of Judah, and in the cities of the hill-country, and in the cities of the plain, and in the cities of the south; for I shall turn again their captivity, saith Jahveh."


  The Lord replies to the three points touched on in the prayer of the prophet. First, in Jer 32:27, He emphatically confirms the acknowledgment that to Him, as Creator of heaven and earth, nothing is impossible (Jer 32:17), and at the same time points out Himself as the God of all flesh, i.e., the God on whom depend the life and death of all men. This description of God is copied from Num 16:22; Num 27:16, where Jahveh is called "the God of the spirits of all flesh." "All flesh" is the name given to humanity, as being frail and perishing.—Then God reaffirms that Jerusalem will be given into the hand of Nebuchadrezzar, and be burned by the Chaldeans (Jer 32:28.), because Israel and Judah have always roused His wrath by their idolatry and rebellion against His commands (Jer 32:30-35). The substance of these verses has been often given before. On והצּיתוּ cf. Jer 21:10; Jer 37:8; on אשׁר cf. Jer 19:13 with Jer 7:9, Jer 7:18. The mention of the children of Israel in connection with the children of Judah is not to be understood as if the destruction of Jerusalem was partly owing to the former; but it is here made, to signify that Judah can expect no better fate than the Israelites, whose kingdom has been destroyed long before, and who have for a long time now been driven into exile. היוּ, "they were only doing," i.e., doing nothing else than what is displeasing to the Lord. In Jer 32:30 "the children of Israel" is a designation of the whole covenant people. The whole sentence has reference to Deu 31:29. "The work of their hands" is not the idols, but signifies the whole conduct and actions of the people. Jer 32:31. The difficult construction היתה־לּי...על־אפּי is most easily explained from the employment of היה על with reference to the superincumbency of a duty or burden lying on one. "This city became to me a burden on my wrath," an object which lay upon my wrath, called it forth. No other explanation can be vindicated. The passages Jer 52:3 and Kg2 24:3, Kg2 24:20, are of a different character, and the meaning juxta, secundum for על, after Kg2 6:14 (Hitzig), is quite unsuitable. The words, "from the day when it was built," are not to be referred to the earliest founding of Jerusalem, but to that time when the Israelites first built it; and even in reference to this, they are not to be pressed, but to be viewed as a rhetorically strong expression for, "from its earliest times." Even so early as David's time, opposition against Jahveh showed itself in the conspiracy of Absalom; and towards the end of Solomon's reign, idolatry had been introduced into Jerusalem, Kg1 11:5. After the words "to remove it from before my face," there follows once more, in Jer 32:32, the reason of the rejection; cf. Jer 7:12; Jer 11:17, and for enumeration of the several classes of the population, Jer 2:26; Jer 17:25. The sins are once more specified, Jer 32:33-35; in Jer 32:33, as a stiff-necked departure from God, and in Jer 32:34. the mention of the greatest abomination of idolatry, the setting up of idols in the temple, and of the worship of Moloch. With 33a cf. Jer 2:27. The inf. abs. ולמּד stands with special emphasis instead of the finite tense: though they were taught from early morn, yet they were inattentive still. On this point cf. Jer 2:13, Jer 2:25; Jer 25:3-4. On לקחת מוּסר cf. Jer 17:23; Jer 7:28. Jer 32:34, Jer 32:35 are almost identical with Jer 7:30-31. לעשׂות וגו does not belong to the relative clause אשׁר לא וגו' (Nהgelsbach), but is parallel to להעביר וגו', continuing the main clause: "that they should commit these abominations, and thereby cause Judah to sin," i.e., bring them into sin and guilt. החטי with א dropped; see Jer 19:15.—After setting forth the sin for which Judah had drawn on herself the judgment through the Chaldeans, the Lord proclaims, Jer 32:36., the deliverance of the people from exile, and their restoration; thus He answers the question which had been put to Him, Jer 32:25. ועתּה, "but now," marks what follows as the antithesis to what precedes. "Therefore, thus saith Jahveh," in Jer 32:36, corresponds to the same words in Jer 32:28. Because nothing is impossible to the Lord, He shall, as God of Israel, gather again those who have been scattered through every land, and bring them back into their own country. "To this city,"—namely, of which ye speak. The suffix of מקבּצם refers to העיר, whose inhabitants are meant. Jerusalem, as the capital, represents the whole kingdom. "The dispersed" are thus, in general, the inhabitants of Judah. Hence, too, from the nature of the case, "this place" is the kingdom of Judah. On this point cf. Eze 36:11, Eze 36:33; Hos 11:11.


  Jer 32:38


  Jer 32:38, Jer 32:39 are to be understood like Jer 31:33. They must in very deed become the people of the Lord, for God gives them one heart and one way of life, to fear Him always, i.e., through His Spirit He renews and sanctifies them (Jer 31:33; Jer 24:7; Jer 11:19). "One heart and one way" that they may all with one mind and in one way fear me, no longer wander through many wicked ways (Jer 26:3; Isa 53:6). יראה is an infinitive, as often in Deut., e.g., Jer 4:10, from which the whole sentence has been derived, and Jer 6:24, to which the expression לטוב להם points. The everlasting covenant which the Lord wishes to conclude with them, i.e., the covenant-relationship which He desires to grant them, is, in fact, the new covenant, Jer 31:33. Here, however, only the eternal duration of it is made prominent, in order to comfort the pious in the midst of their present sufferings. Consequently, only the idea of the עולם is mainly set forth: "that I shall not turn away from them, to do them good—no more withdraw from them my gracious benefits;" but the uninterrupted bestowal of these implies also faithfulness to the Lord on the part of the people. The Lord desires to establish His redeemed people in this condition by putting His fear in their heart, namely, through His Spirit; see Jer 31:33-34. ושׂשׂתּי, "And I shall rejoice over them, by doing them good," as was formerly the case (Deu 28:63), and is again to be, in time to come. בּאמת, in truth, properly, "in faithfulness." This expression is strengthened by the addition, "with my whole heart and my whole soul."—So much for the promise of restoration and renewal of the covenant people. This promise is confirmed, Jer 32:42-44, by the assurance that the accomplishment of deliverance shall follow as certainly as the decree of the calamity has done; the change is similar to that in Jer 31:38. Finally, Jer 32:43, Jer 32:44, there is the application made of this to the purchase of the field which the prophet had been commanded to fulfil; and the signification of this purchase is thus far determined, that after the restoration of Judah to their own land, fields shall once more be bought in full legal form: with this, the discourse returns to its starting-point, and finishes. The article is used generically in השׂדה; hence, on the repetition of the thought, Jer 32:44, the plural שׂדות is employed instead. The enumeration of the several regions of the kingdom, as in Jer 17:26, is a rhetorical individualization for strengthening the thought. The land of Benjamin is here made prominent in relation to the field purchased by Jeremiah at Anathoth in the land of Benjamin. The final sentence 'כּי אשׁיב also serves for further proof. The Hiphil in this expression does not mean the same as the usual אשׁוּב: "I turn the captivity," i.e., I change the adversity into prosperity. השׁיב expresses restitutio in statum incolumitatis seu integritatis more plainly than שׁוּב—not merely the change of misfortune or misery; but it properly means, to lead back or restore the captivity, i.e., to remove the condition of adversity by restoration of previous prosperity. The expression is analogous to קומם or בּנה חרבות, to build or raise ruins, Isa 44:26; Isa 58:12; Isa 61:4, and קומם שׁממות, to raise up desolate places, Isa 61:4, which does not mean to restore ruins or desolate places, but to build them up into inhabitable places (cf. Isa 61:4), to remove ruins or desolations by the building and restoration of cities.


  Jeremiah 33


  Jer 33:1


  While Jeremiah was still in confinement in the court of the prison belonging to the palace (see Jer 32:2), the word of the Lord came to him the second time. This word of God is attached by שׁנית to the promise of Jer 32. It followed, too, not long, perhaps, after the other, which it further serves to confirm.—After the command to call on Him, that He might make known to him great and hidden things (Jer 33:2, Jer 33:3), the Lord announces that, although Jerusalem shall be destroyed by the Chaldeans, He shall yet restore it, bring back the captives of Judah and Israel, purify the city from its iniquities, and make it the glory and praise of all the people of the earth (Jer 33:4-9), so that in it and in the whole land joy will again prevail (Jer 33:10-13). Then the Lord promises the restoration of the kingdom through the righteous sprout of David—of the priesthood, too, and sacrificial worship (Jer 33:14-18); He promises also the everlasting duration of these two ordinances of grace (Jer 33:19-22), because His covenant with the seed of Jacob and David shall be as enduring as the natural ordinance of day and night, and the laws of heaven and earth (Jer 33:23-26).—The promises thus fall into two parts. First, there is proclaimed the restoration of the people and kingdom to a new and glorious state of prosperity (Jer 33:4-13); then the re-establishment of the monarchy and the priesthood to a new and permanent condition (Jer 33:14-26). In the first part, the promise given in Jer 32:36-44 is further carried out; in the second, the future form of the kingdom is more plainly depicted.


  Jer 33:2


  Introduction.—Jer 33:2. "Thus saith Jahveh who makes it, Jahveh who forms it in order to establish it, Jahveh is His name: Jer 33:3. Call on me and I will answer thee, and tell thee great and hidden things which thou knowest not." The reference of the suffixes in עשׂהּ, אותהּ, and הכינהּ is evident from the contents of the propositions: the Lord does what He says, and forms what He wants to make, in order to accomplish it, i.e., He completes what He has spoken and determined on. יצר, to frame, namely, in the mind, as if to think out, just as in Jer 18:11 : the expression is parallel with חשׁב; in this sense also we find Isa 46:11. הכין, to establish, realize what has been determined on, prepare, is also found in Isa 9:6; Isa 40:20, but more frequently in Jeremiah (Jer 10:12; Jer 51:12, Jer 51:15), and pretty often in the Old Testament generally. On the phrase "Jahveh is His name," cf. Jer 31:35. The idea contained in Jer 33:2 reminds us of similar expressions of Isaiah, as in Isa 22:11; Isa 37:26; Isa 46:11, etc.; but this similarity offers no foundation for the doubts of Movers and Hitzig regarding the genuineness of this verse. The same holds as regards Jer 33:3. The first proposition occurs frequently in the Psalms, e.g., Jer 4:4; Jer 28:1; Jer 30:9, also in Jer 7:27; Jer 11:14; but קתא with אל is unusual in Isaiah. The words בּצרות לא are certainly an imitation of נצרות ולא ידעתּם, Isa 48:6; but they are modified, in the manner peculiar to Jeremiah, by the change of נצרות into בצרות. The combination גּדלות וּבצרות noit is elsewhere used only of the strong cities of the Canaanites, Deu 1:28; Deu 9:1; Jos 14:12, cf. Num 13:28; here בּצרות is transferred to things which lie beyond the limits of human power to discover, and become known to men only through divine revelation. There is no good reason for Ewald's change of בצרות in accordance with Isa 48:6.—On the contents of these verses Hengstenberg remarks: "It may seem strange that, though in the opening part the prophet is promised a revelation of greater, unknown things, for which he is to call on God, yet the succeeding announcement contains scarcely anything remarkable or peculiar." Graf also adds the remark of Hitzig, that the command to pray, addressed to Jeremiah, cannot have the effect of keeping us from the conclusion that the verses are an addition by a later hand. Ngelsbach replies that the mode of expression presents nothing specially unlike Jeremiah, and that what is most calculated to give the impression of being unlike Jeremiah's, namely, this introduction in itself, and especially the peculiar turn of Jer 33:3, "Call unto me," etc., is occasioned by the prayer of the prophet, Jer 32:16-25. To this prayer the prophet had received an answer, Jer 32:36-44; but he is here admonished to approach the Lord more frequently with such a request. The God who has the power to execute as well as make decrees is quite prepared to give him an insight into His great thoughts regarding the future; and of this a proof is at once given. Thus, Jer 33:1-3 must be viewed as the connecting link between Jer 32; 33.


  Yet these remarks are not sufficient to silence the objections set forth against the genuineness of Jer 33:2, Jer 33:3; for the specializing title of our chapter, in Jer 33:1, is opposed to the close connection which Ngelsbach maintains between Jer 32; 33. The fact that, in Jer 32, Jeremiah addresses the Lord in prayer for further revelation regarding the purchase of the field, as commanded, and that he receives the information he desired regarding it, gives no occasion for warning to the prophet, to betake himself more frequently to God for disclosures regarding His purposes of salvation. And Ngelsbach has quite evaded the objection that Jeremiah does not obey the injunction. Moreover, the succeeding revelation made in vv. 4-26 is not of the nature of a "proof," for it does not contain a single great leading feature in God's purposes as regards the future.—Hengstenberg also points out the difficulty, "that the Scripture everywhere refuses to recognise a dead knowledge as true knowledge, and that the hope of restoration has an obstacle in the natural man, who strives to obscure and to extinguish it; that, consequently, the promise of restoration is always new, and the word of God always great and grand;" but what he adduces for the solution of the difficulty contained in the command, "Call on me, and I will show thee great and unknown things," is insufficient for his purpose. The objection which expositors have taken to these verses has arisen from an improper application of them; the words קרא אלי have been understood as referring to the request that God should give some revelation regarding the future, or His purposes of deliverance, and ענה as referring to the communication of His purposes for increasing our knowledge of them. But "to call on God" rather signifies to pray to God, i.e., to beseech Him for protection, or help, or deliverance in time of need, cf. Psa 3:5; Psa 28:1; Psa 30:9; Psa 55:17, etc.; and to "answer" is the reply of God made when He actually vouchsafes the aid sought for; cf. e.g., Psa 55:17, "I call on God, and Jahveh answers me (saves me);" Psa 4:2, Psa 4:4; Psa 18:7; Psa 27:7, etc. Consequently, also, "to make known" (הגּיד) is no mere communication of knowledge regarding great and unknown things, no mere letting them be known, but a making known by deeds. The words עשׂהּ and יוצר אותהּ, ascribed to the Lord, suggest and require that the words should be thus understood. With the incorrect reference of these words to knowing and making known there is connected the further error, that the command, "Call unto me," is directed to the person of the prophet, and gives an admonition for his behaviour towards God, for which the text affords on foundation whatever; for it does not run: "Thus saith Jahveh to me" (אלי), and the insertion of this אלי is unwarranted, and inconsistent with the use of כּי which introduces the announcement. Hitzig, Graf, and others have passed by this כּי without remark; and what Ngelsbach says about it is connected with his view, already refuted, as to the essential unity of Jer 32; 33. Lastly, Ewald has enclosed Jer 33:3 within parentheses, and considers that the introductory formula of Jer 33:2 is resumed in Jer 33:4 : "Yea, thus saith Jahveh." This is a conclusion hastily formed by one who is in difficulty, for Jer 33:3 has not the nature of a parenthesis. If we allow the arbitrary addition "to me" after the words, "Thus saith the Lord," Jer 33:2, and if we take the words in their simplest sense—the invocation of the Lord as a call to God for help in need—then Jer 33:2, Jer 33:3 do not contain a mere prelude to the revelation which follows, but an exhortation to the people to betake themselves to the Lord their God in their calamity, when He will make known to them things unattainable by human discernment; for (כּי, Jer 33:4) He announces, in reference to the ruined houses of the city, that He will repair their injuries.


  Jer 33:4


  Repair of the injuries and renewal of the prosperity of Jerusalem and Judah.—Jer 33:4. "For thus saith Jahveh, the God of Israel, concerning the houses of this city, and concerning the houses of the kings of Judah, which are broken down because of the besiegers' mounds and because of the sword, Jer 33:5. While they come to fight with the Chaldeans, and to fill them with the corpses of men, whom I have slain in my wrath and in my fury, and for all whose wickedness I have hidden my face from this city: Jer 33:6. Behold, I will apply a bandage to it and a remedy, and will heal them, and will reveal to them abundance of peace and truth. Jer 33:7. And I will turn again the captivity of Judah and the captivity of Israel, and will build them up as at the first. Jer 33:8. And I will purify them from all their iniquity by which they have sinned against me, and will pardon all their iniquities, by which they have sinned and have transgressed against me. Jer 33:9. And it (the city) shall become to me a name of joy, a praise, and an honour among all the people of the earth that shall hear all the good which I do them, and shall tremble and quake because of all the good and because of all the prosperity that I show to it. Jer 33:10. Thus saith Jahveh: Again shall there be heard in this place-of which ye say, 'It is desolate, without man and without beast,'-in the cities of Judah, and in the streets of Jerusalem, which are laid waste, without men, and without inhabitants, and without beasts, Jer 33:11. The voice of gladness and the voice of joy, the voice of the bridegroom and the voice of the bride, the voice of those who say, 'Praise Jahveh of hosts, for Jahveh is good, for His mercy is for ever,' who bring thank-offerings into the house of Jahveh. For I will turn again the captivity of the land, as in the beginning, saith Jahveh. Jer 33:12. Thus saith Jahveh of hosts: In this place, which is laid waste, without man and beast, and in all its cities, there will yet be pasture-ground for shepherds making their flocks lie down in. Jer 33:13. In the cities of the hill-country, in the cities of the plain, and in the cities of the south, in the land of Benjamin, and in the environs of Jerusalem, and in the cities of Judah, the flock shall yet pass under the hand of one who counts them, saith Jahveh."


  With Jer 33:4 begins the statement concerning the great and incomprehensible things which the Lord will make known to His people; it is introduced by כּי, which marks the ground or reason—so far as the mere statement of these things gives reason for the promise of them. The word of the Lord does not follow till Jer 33:6 and onwards. In Jer 33:4 and Jer 33:5 are mentioned those whom the word concerns—the houses of Jerusalem (Jer 33:4), and the people that defend the city (Jer 33:5). Corresponding to this order, there comes first the promise to the city (Jer 33:6), and then to the people. Along with the houses of the city are specially named also the houses of the kings of Judah; not, perhaps, as Hitzig thinks, because these, being built of stone, afforded a more suitable material for the declared object—for that these alone were built of stone is an unfounded supposition—but in order to show that no house or palace is spared to defend the city. "Which are broken down" refers to the houses, not only of the kings, but also of the city. They are broken, pulled down, according to Isa 22:10, in order to fortify the walls of the city against the attacks of the enemy, partly to strengthen them, partly to repair the damage caused by the battering-rams directed against them. This gives the following meaning to the expression אל־הסּללות ואל־החרב: in order to work against the mounds, i.e., the earthworks erected by the enemy, and against the sword. The sword is named as being the chief weapon, instead of all the instruments of war which the enemy employs for reducing the city; cf. Eze 26:9. It is against the laws of grammar to understand נתשׁים as referring to the destruction of the enemy by the siege material; for, on such a supposition, אל־ would require to designate the efficient cause, i.e., to stand for מפּני (cf. Jer 4:26), but neither אל־ nor על can mean this.—The first half of Jer 33:5 is difficult, especially בּאים, which the lxx have omitted, and which Movers and Hitzig would expunge, with the absurd remark, that it has come here from Jer 31:38; this is an easy and frivolous method of setting aside difficulties. All other ancient translations have read בּאים, and have attempted to point out how its genuineness is ascertained on critical grounds.


  To connect בּאים closely with what precedes is impossible; and to understand it as referring to the houses, quae dirutae adhibentur ad dimicandum cum Chaldaeis (C. B. Michaelis), is incompatible with the idea contained in בּוא. Still more inadmissible is the view of L. de Dieu, Venema, Schnurrer, Dahler, and Rosenmller: venientibus ad oppugnandum cum Chaldaeis; according to this view, אּת־כּשׂדּים must be the nominative or subject to להלּחם את־הכּשׂדּים בּאים can only signify, "to contend with the Chaldeans" (against them); cf. Jer 32:5. According to this view, only the Jews can be the subject of בּאים. "They come to make war with the Chaldeans, and to fill them (the houses) with the dead bodies of men, whom I (the Lord) slay in my wrath." The subject is not named, since it is evident from the whole scope of the sentence what is meant. We take the verse as a predication regarding the issues of the conflict—but without a copula; or, as a statement added parenthetically, so that the participle may be rendered, "while they come," or, "get ready, to fight." בּוא, used of the approach of an enemy (cf. Dan 1:1), is here employed with regard to the advance of the Jews to battle against the besiegers of the city. The second infinitival clause, "to fill them," represents the issue of the struggle as contemplated by the Jews, in order to express most strongly its utter fruitlessness; while the relative clauses, "whom I have slain," etc., bring out the reasons for the evil consequences. Substantially, the statement in Jer 33:5 is parallel to that in Jer 33:4, so that we might supply the preposition על (ועל): "and concerning those who come to fight," etc. Through the attachment of this second predication to the first by means of the participle, the expression has become obscured. In the last clause, אשׁר is to be connected with על־רעתם.


  In view of the destruction of Jerusalem now beginning, the Lord promises, Jer 33:6, "I will apply to it (the city) a bandage (see Jer 30:17) and a remedy," i.e., a bandage which brings healing, "and heal them" (the inhabitants); for, although the suffix in רפאתים might be referred to the houses, yet the following clause shows that it points to the inhabitants. Hitzig takes גּלּיתי in the meaning of גּלל, "I roll to them like a stream," and appeals to Amo 5:24; Isa 48:18; Isa 66:12, where the fulness of prosperity is compared to a stream, and the waves of the sea; but this use of גּלה is as uncertain here as in Jer 11:20. We keep, then, to the well-established sense of revealing, making known (cf. Psa 98:2, where it is parallel with הודיע), without any reference to the figure of sealed treasure-chambers (Deu 28:12), but with the accessory notion of the unfolding of the prosperity before all nations (Jer 33:9), as in Psa 98:2. עתרת is here to be taken as a noun, "fulness, wealth," from עתר, an Aramaizing form for עשׁר, to be rich (Eze 35:13). שׁלום ואמת does not mean "prosperity and stability," but "peace and truth;" but this is not to be toned down to "true peace," i.e., real, enduring happiness (Ngelsbach). אמת is the truth of God, i.e., His faithfulness in His promises and covenants, as in Psa 85:11-12, where mercy and truth, righteousness and peace, are specified as the gracious benefits with which the Lord blesses His people.


  Jer 33:7


  The attainment of this prosperity consists in the change of the wretchedness and misery of Judah and Israel (the whole covenant people) into permanent happiness, and their being built up—i.e., the firm establishment of their civil prosperity through the secure possession and enjoyment of the good things of the land—as in the beginning, i.e., the time previous to the rending of the state through the falling away of the people into idolatry; cf. Isa 1:26; Kg1 13:6. For השׁיב את see Jer 32:44.


  Jer 33:8


  This prosperity gains stability and permanence through the people's being cleansed from their sins by their being forgiven, which, according to Jer 31:34, will form the basis of the new covenant. Regarding the anomalous form לכול for לכל־ rof לכול mro, Hitzig supposes that in the scriptio continua a transcriber wished to keep the two datives לך לעונותיהם separate by inserting the ו. But the form כּוּלּם, Jer 31:34, is equally irregular, except that there the insertion of the ו may be explained in this, or in some similar way.


  Jer 33:9


  In consequence of the renovation of Israel externally and internally, Jerusalem will become to the Lord a name of delight, i.e., a name which affords joy, delight. שׁם here signifies, not fame, but a name. But the name, as always in Scripture, is the expression of the essential nature; the meaning therefore is, "she will develope into a city over which men will rejoice, whenever her name is mentioned." On the following words, "for praise and for glory," i.e., for a subject of praise, etc., cf. Jer 13:11. לכל־גּויי, "to all," or "among all nations." How far Jerusalem becomes such is shown by the succeeding clauses: "who shall hear...and tremble and quake because of the good," i.e., not from fear "because they are seized with terror through these proofs of the wonderful power of God in contrast with the helplessness of their idols, and through the feeling of their miserable and destitute condition as contrasted with the happiness and prosperity of the people of Israel" (Graf). Against this usual view of the words, it has already been remarked in the Berleburger Bible, that it does not agree with what precedes, viz., with the statement that Jerusalem shall become a name of joy to all nations. Moreover, פּחד and רגז, in the sense of fear and terror, are construed with מפּני or מן; here, they signify to shake and tremble for joy, like פּחד in Isa 60:5, cf. Hos 3:5, i.e., as it is expressed in the Berleburger Bible, "not with a slavish fear, but with the filial fear of penitents, which will also draw and drive them to the reconciled God in Christ, with holy fear and trembling." Calvin had previously recognised this Messianic idea, and fitly elucidated the words thus: haec duo inter se conjuncta, nempe pavor et tremor, qui nos humiliet coram Deo, et fiducia quae nos erigat, ut audeamus familiariter ad ipsum accedere. אותם may be for אתּם, cf. Jer 1:16; but probably עשׂה is construed with a double accusative, as in Isa 42:16.


  The prosperity which the Lord designs to procure for His people, is, Jer 33:10-13, further described in two strophes (Jer 33:10-11 and Jer 33:12-13); in Jer 33:10, Jer 33:11, the joyous life of men. In the land now laid waste, gladness and joy shall once more prevail, and God will be praised for this. The description, "it is desolate," etc., does not imply the burning of Jerusalem, Jer 52:12., but only the desolation which began about the end of the siege. "In this place" means "in this land;" this is apparent from the more detailed statement, "in the cities of Judah and in the streets of Jerusalem." "The voice of gladness," etc., forms the subject of the verb ישּׁמע. On the expression see Jer 7:34; Jer 16:9; Jer 25:10. There is here added: "the voice of those who say, 'Praise the Lord,' " etc.—the usual liturgic formula in thanksgiving to God; cf. Ch2 5:13; Ch2 7:3; Ezr 3:11; Psa 106:1. תּודה, praise and thanks in word and deed; see Jer 17:26. On אשׁיב את־שׁבוּת see Jer 32:44. The rendering, "I shall bring back the captives of the land" (here as in Jer 33:7), is both grammatically indefensible, and further, unsuitable: (a) inappropriate, on account of כּבראשׁנה, for no previous restoration of captives had taken place; the leading of the people out of Egypt is never represented as a bringing back from captivity. And (b) it is grammatically untenable, because restoration to Canaan is expressed either by אל־הארץ הביא, after Deu 30:5; or by השׁיב, with the mention of the place (); cf. Jer 16:15; Jer 24:6; Jer 32:37, etc.


  Jer 33:12


  In the land which is now laid waste, and emptied of men and beasts, shepherds, with their flocks, shall again move about and lie down. "This place," is specified by the mention of the several parts of the land, as in Jer 32:44; Jer 17:26. על־ידי מונה, at the hands, i.e., under the guidance, of him who counts them, viz., the shepherd, who counted the sheep when he took them out to the pasture as well as when he brought them back into the fold; cf. Virgil, Ecl. iii. 34.


  Jer 33:14


  The re-establishment of the Davidic monarchy and of the Levitical priesthood.—Jer 33:14. "Behold, days are coming, saith Jahveh, when I will perform the good word which I have spoken to the house of Israel, and concerning the house of Judah. Jer 33:15. In those days and at that time will I cause to sprout unto David a sprout of righteousness, and he shall do judgment and righteousness in the land. Jer 33:16. In those days shall Judah be saved, and Jerusalem shall dwell safely; and this is how she shall be called, 'Jahveh our righteousness.' Jer 33:17. For thus saith Jahveh: David shall never want a man to sit upon the throne of the house of Israel. Jer 33:18. Nor shall the Levitical priests want a man before me to offer a burnt-offering, to burn a meat-offering, or to perform sacrifice every day.


  Jer 33:19. "And the word of Jahveh came unto Jeremiah, saying: Jer 33:20. Thus saith Jahveh, If ye shall be able to break my covenant (with) the day and my covenant (with) the night, so that there shall not be day and night in their proper time, Jer 33:21. Then also shall my covenant with David my servant be broken, so that he shall not have a son to reign upon his throne, and with the Levites, the priests, my ministers. Jer 33:22. As the host of heaven cannot be numbered, nor the sand of the sea measured, so will I multiply the seed of David my servant, and the Levites who serve me.


  Jer 33:23. "And the word of Jahveh came to Jeremiah, saying: Jer 33:24. Hast thou not seen what this people have spoken, saying, 'The two families which the Lord hath chosen, these He hath rejected?' and my people they have despised, so that they are no longer a nation before them. Jer 33:25. Thus saith Jahveh: If my covenant with day and night doth not exist, if I have not appointed the laws of heaven and earth, Jer 33:26. Then also will I reject the seed of Jacob and David my servant, so as not to take any of his seed as rulers over the seed of Abraham, Isaac, and Jacob. For I will turn their captivity, and take pity on them."


  Jer 33:14-21


  Jer 33:14-18 contain the promise of the restoration of the monarchy and the priesthood. Jer 33:19-26 further present two special messages from God, in the form of supplements, which guarantee the eternal continuance of these institutions.


  The promise in Jer 33:14-16 has already been given in substance in Jer 23:5-6, and in our verses it is only formally extended, and thereby made more prominent. In Jer 33:14 it is designated as the establishment, i.e., the realization, of the good word which the Lord has spoken concerning Israel and Judah. "The good word" is, according to Deu 28:1-14, the blessing which the Lord has promised to His people if they obey His commands; cf. Kg1 8:56. Here also must "the good word" be taken in the same general meaning; for our verse forms the transition from the promise of the restoration and blessing of Israel in the future (Jer 33:6-13) to the special promise of the renewal and completion of the Davidic monarchy (Jer 33:15.). In Jer 29:10, on the contrary, "the good word" is specially referred, by the following infinitival clause, to the deliverance of the people from Babylon. But it is unlikely that "the good word" refers to the "sprout" of David, which is expressly promised in Jer 23:5., and repeated here, Jer 33:15.; for here a like promise to the Levites follows, while there is none in Jer 23, and it is here so closely linked with the promise regarding David, that it must be viewed as a portion of the "good word." In the change from אל to על in Jer 33:14, we must not, with Hengstenberg, seek a real difference; for in Jeremiah these prepositions often interchange without any difference of meaning, as in Jer 11:2; Jer 18:11; Jer 23:35, etc. The blessing promised to the people in the "good word" culminates in the promise, Jer 33:15., that the Lord will cause a righteous sprout to spring up for David. On the meaning of this promise, see the remarks on Jer 23:5-6. The difference made in the repetition of that promise is really unimportant. אצמיח instead of הקמתי does not change the sense. הצמיח, to cause to sprout of grow, corresponds to the figure of the צמח, under which the Messiah is represented in both passages. צמח צדקה is only a more sonorous expression for צמח צדּיק. The words "He shall rule as king and deal wisely," which in Jer 23:5 bring into prominence the contrast between the kingdom of the Messiah and that of the godless shepherd of the people, were unnecessary for the connection of our passage. Besides, in Jer 23:6 Israel is named together with Judah, instead of which, we have here, in Jer 33:16, Jerusalem; accordingly, the name "Jahveh Tsidkenu" is referred to Jerusalem, while in Jer 23:6 it is predicated of the sprout of David. The mention of Jerusalem instead of Israel is connected with the general scope of our prophecy, viz., to comfort the covenant people over the destruction of Jerusalem (Jer 33:4.). But that, through the mention simply of Judah and its capital, the ten tribes are not to be excluded from participation in the coming prosperity, may be seen even from Jer 33:14, where "the good word" is referred to Israel and Judah, and still more plainly from Jer 33:24, Jer 33:26, where this promise is made sure to the whole seed of Israel. The transference of the name Jahveh Tsidkenu from the sprout of David to the city of Jerusalem is connected with the fact, that the name only expresses what the Messiah will bring to the people (see Jer 23:6); the righteousness which He works in and on Jerusalem may, without changing the substance of the thought, be attributed to Jerusalem itself, inasmuch as Jerusalem reflects the righteousness which is bestowed on her by the Messiah.


  This promise is, Jer 33:17, further confirmed by the renewal of that which the Lord had given King David, through Nathan the prophet, Sa2 7:12-16, and that, too, in the form in which David himself had expressed it in his address to Solomon, shortly before his death, Kg1 2:4, and in which Solomon had repeated it, Kg1 8:25 and Kg1 9:5. The formula לא יכּרת וגו, "there never will be cut off from David one sitting," etc., has the meaning, David will never want a descendant to occupy his throne; or, the posterity of David will possess the kingdom for ever. A temporary loss of the throne is not thereby excluded, but only such a permanent loss as would be caused by the family of David becoming extinct, or by the kingdom in Israel either passing over to some other family, or in some way or other coming to an end; see on Kg1 2:4.—The very same promise is given to the Levitical priests, i.e., the priests of the tribe or family of Levi (כּהנים as in Deu 17:9, Deu 17:18; Deu 18:1, etc.). They shall never want one to bring and prepare an offering before the Lord. Burnt-offering, meat-offering, and sin-offering are the three species of sacrifice which were to be brought, according to the law, as in Jer 17:26. By means of the apposition "the Levites," the priests are designated as the legitimate priesthood, established as such in virtue of God's choice of the tribe of Levi, in contrast with priests such as Jeroboam appointed, out of the common people, for the worship set up by him. Not only shall Israel have priests, but priests out of the tribe of Levi, which was chosen by God for the sacerdotal office, as the medium of communicating His gracious gifts. The designation of the priests as "the Levites" corresponds, accordingly, to the kings of the family of David. Such a view explains this addition to our passage, to which critics such as Hitzig have taken objection. The Davidic kingdom and the Levitical priesthood were the two pillars and bases of the Old Testament theocracy, on which its existence and continuance depended. The priesthood formed the medium of approach for the people into divine favour. The kingdom assured them of the divine guidance.


  Both of these pillars were broken with the destruction of Jerusalem and of the temple; the theocracy the appeared to have ceased to exist. At this time, when the kingdom, with its ordinances of justice and of grace, bestowed by God, was being dissolved, the Lord, in order to keep His people from despair, declares that these two institutions, in accordance with His promise, shall not fall to the ground, but shall stand for ever. By this, God's own people received a pledge for the re-establishment and renovation of the kingdom of God. Such is the object of this promise.—As to the kind and mode of reinstitution of both of these ordinances, which were abolished when the state came to ruin, the prophecy now before us gives no explanation; but in the emphatic confirmation of the prophecy which follows, we find brief indications which clearly show that the restoration spoken of will not be a reinstitution of the old form which is now perishing, but a renovation of it, in its essential features, to a permanent existence.


  The confirmations of these promises, which follow them in Jer 33:19-26, are each introduced by separate headings, perhaps not merely to render them more prominent, but because the Lord revealed them separately to the prophet; but it by no means follows from this that they are later additions, without any connection. Jer 33:20. "If ye shall break my covenant with the day,...then also will my covenant with David...be broken." This if betokens the impossible; man cannot alter the arrangement in nature for the regular alternation of day and night. היום and הלּילה are in apposition to בּריתי, "my covenant the day—the night," for "my covenant with regard to the day and the night, which is this, that day and night shall return at their appointed times." The ו before לבלתּי is explanatory. יומם־ולילה are adverbs, "day and night," for "the regular alternation of day and night." These divine arrangements in nature are called a covenant; because God, after the flood, gave a pledge that they should uninterruptedly continue, in a covenant made with the human race; cf. Gen 9:9 with Gen 8:22. As this covenant of nature cannot be broken by men, so also the covenant of grace of the Lord with David and the Levites cannot be broken, i.e., annulled. The covenant with David consisted in the promise that his kingdom should endure for ever (see Jer 33:17); that with the Levites, in the eternal possession of the right to the priesthood. The institution of the priesthood is certainly not represented in the law as a covenant; it consisted merely in the choice of Aaron and his sons as priests by God, Exo 28:1. But, inasmuch as they were thereby brought into a peculiar relation to the Lord, and thus had vouchsafed to them not merely privileges and promises, but also had laid on them duties, the fulfilment of which was a condition of receiving the privileges, this relation might be called a covenant; and indeed, in Num 25:11., the promise given to Phinehas, that he should have the priesthood as an eternal possession, is called a covenant of peace and an eternal covenant of priesthood. This promise concerned the whole priesthood in the person of Phinehas, and the Levites also, inasmuch as the Levites were given to the priests; hence there is mention made in Mal 2:4, Mal 2:8, of a covenant with Levi. In this prophecy, too, mention is made of the priests alone. The general idea contained in the words "the Levites," placed first, is more clearly defined by the apposition "the priests," and restricted to the priests of the tribe of Levi.


  Jer 33:22-26


  In order to make still more impressive the pledge given, that the covenant with David and the Levitical priesthood can never be broken, the Lord adds the promise of a numerous increase of the seed of David and the Levites. אשׁר as correlative to כּן stands for כּאשׁר; for in the accusative lies the general reference to place, time, kind, and manner; cf. Ew. 360 a, 333 a. The comparison with the innumerable host of stars and the immeasurable quantity of the sand reminds us of the patriarchal promises, Gen 15:5; Gen 22:17. In this way, the promises that apply to all Israel are specially referred to the family of David and the Levites ("the Levites," Jer 33:22, is abbreviated from "the Levites, the priests," Jer 33:21). This transference, however, is not a mere hyperbole which misses the mark; for, as Jahn observes, an immense increase of the royal and priestly families would only have been a burden on the people (Graf). The import of the words of the verse is simply that the Lord purposes to fulfil the promise of His blessing, made to the patriarchs in favour of their whole posterity, in the shape of a numerous increase; but this promise will now be specially applied to the posterity of David and to the priests, so that there shall never be wanting descendants of David to occupy the throne, nor Levites to perform the service of the Lord. The question is not about a "change of the whole of Israel into the family of David and the tribe of Levi" (Hengstenberg); and if the increase of the family of David and the Levites correspond in multitude with the number of all the people of Israel, this increase cannot be a burden on the people. But the question, whether this promise is to be understood literally, of the increase of the ordinary descendants of David and the Levites, or spiritually, of their spiritual posterity, cannot be decided, as Hengstenberg and Ngelsbach think, by referring to the words of the Lord in Exo 19:6, that all Israel shall be a kingdom of priests, and to the prophetic passages, Isa 66:6, Isa 66:23., according to which the whole people shall be priests to God, while Levites also shall be taken from among the heathen. For this prophecy does not treat of the final glory of the people of God, but only of the innumerable increase of those who shall attain membership in the family of David and the Levitical priests. The question that has been raised is rather to be decided in accordance with the general promises regarding the increase of Israel; and in conformity with these, we answer that it will not result from the countless increase of the descendants of Jacob according to the flesh, but from the incorporation, among the people of God, of the heathen who return to the God of Israel. As the God-fearing among the heathen will be raised, for their piety, to be the children of Abraham, and according to the promise, Isa 66:20., even Levitical priests taken from among them, so shall the increase placed in prospect before the descendants of David and Levi be realized by the reception of the heathen into the royal and sacerdotal privileges of the people of God under the new covenant.


  This view of our verse is confirmed by the additional proof given of the promised restoration of Israel, Jer 33:23-26; for here there is assurance given to the seed of Jacob and David, and therefore to all Israel, that they shall be kept as the people of God. The occasion of this renewed confirmation was the allegation by the people, that the Lord had rejected the two families, i.e., Israel and Judah (cf. Jer 31:27, Jer 31:31; Jer 32:20), called, Isa 8:14, the two houses of Israel. With such words they despised the people of the Lord, as being no longer a people before them, i.e., in their eyes, in their opinion. That those who spoke thus were Jews, who, on the fall of the kingdom of Judah, despaired of the continuance of God's election of Israel, is so very evident, that Hengstenberg may well find it difficult to understand how several modern commentators could think of heathens—Egyptians (Schnurrer), Chaldeans (Jahn), Samaritans (Movers), or neighbours of the Jews and of Ezekiel on the Chebar (Hitzig). The verdict pronounced on what these people said, "they despise, or contemn, my people," at once relieves us from any need for making such assumptions, as soon as we assign the full and proper force to the expression "my people" = the people of Jahveh. Just as in this passage, so too in Jer 29:32, "this people" is interchanged with "my people" as a designation of the Jews. Moreover, as Graf correctly says, the expression "this people" nowhere occurs in the prophets of the exile as applied to the heathen; on the contrary, it is very frequently employed by Jeremiah to designate the people of Judah in their estrangement from the Lord: Jer 4:10; Jer 5:14, Jer 5:23; Jer 6:19; Jer 7:33; Jer 8:5; Jer 9:14; Jer 13:10; Jer 14:10; Jer 15:1, Jer 15:20, and often elsewhere. "My people," on the other hand, marks Judah and Israel as the people of God. In contrast with such contempt of the people of God, the Lord announces, "If my covenant with day and night does not stand, if I have not appointed the laws of heaven and earth, then neither shall I cast away the seed of Jacob." The לא is repeated a second time before the verb. Others take the two antecedent clauses as one: "If I have not made my covenant with day and night, the laws of heaven and earth." This construction also is possible; the sense remains unchanged. בּריתי יומם ולילה is imitated from Jer 33:20. "The laws of heaven and earth" are the whole order of nature; cf. Jer 31:35. The establishment, institution of the order of nature, is a work of divine omnipotence. This omnipotence has founded the covenant of grace with Israel, and pledged its continuance, despite the present destruction of the kingdom of Judah and the temporary rejection of the guilty people. But this covenant of grace includes not merely the choosing of David, but also the choosing of the seed of Jacob, the people of Israel, on the ground of which David was chosen to be the ruler over Israel. Israel will therefore continue to exist, and that, too, as a nation which will have rulers out of the seed of David, the servant of the Lord. "The mention of the three patriarchs recalls to mind the whole series of the promises made to them" (Hengstenberg). The plural משׁלים does not, certainly, refer directly to the promise made regarding the sprout of David, the Messiah, but at the same time does not stand in contradiction with it; for the revival and continued existence of the Davidic rule in Israel culminates in the Messiah. On כּי cf. Jer 31:23; Jer 30:3, Jer 30:18, and the explanations on Jer 32:44. The Qeri אשׁיב rests on Jer 33:11, but is unnecessary; for אשׁוּב makes good enough sense, and corresponds better to ורחמתּים, in so far as it exactly follows the fundamental passage, Deu 30:3, where רחם is joined with שׁוּב את־שׁבוּת.


  Jeremiah 34


  I. The Labour and Suffering of the Prophet Before and after the Conquest and Destruction of Jerusalem—Jeremiah 34-45


  Under this title may be placed the whole of the contents of these twelve chapters, which fall into three divisions. For Jer 34-36 contain partly utterances of Jeremiah in the early part of the siege of Jerusalem under Zedekiah, partly matters of fact in Jehoiakim's time. Next, mention is made, in Jer 37-39, of the toils and sufferings of the prophet during that siege, until the fall of the city; then, in Jer 40-44, is depicted his active labour among the people who had been left behind in the land by the Chaldeans, and who afterwards fled to Egypt; finally, as an appendix to the account of his labours among the people, we find, in Jer 45:1-5, the words of comfort addressed to Baruch by Jeremiah. The second of these divisions is marked by a historical introduction, Jer 37:1-2, and the third by a somewhat lengthened prophetic heading. Only Jer 34-36, which we regard as the first division, seems to be without an external bond of unity. Graf, Ewald, Ngelsbach, and others have consequently marked them as appendixes; but in this way neither their position nor their connection is at all accounted for. The relation of Jer 34 to the following is analogous to that of Jer 21:1-14. Just as the collection of special announcements regarding judgment and deliverance, Jer 21:1-14, was introduced by the utterances of the prophet in the beginning of the last siege of Jerusalem by the Chaldeans; so too, in our third division, the collected evidences of the labours of Jeremiah before and after the destruction of Jerusalem, are introduced, Jer 34, by the utterances which predict quite definitely what shall be the issue of the siege of the city and the fate of the king and people. The first of these utterances is set in a frame of historical statements regarding the siege (Jer 34:1, Jer 34:7); this setting marks it out as an introduction to the notices following. But the second utterance, Jer 34:8-22, refers to the fact of the manumission of the Hebrew men-and maid-servants during the siege, and the cancelling of that measure afterwards. The following chapters, Jer 35, 36, furnish two proofs of the activity of the prophet under Jehoiakim, which, on account of their historical nature, could not be introduced till now, since they would not admit of being inserted in the collection of the particular prophecies of coming judgment, Jer 21-29.


  A. Prophecies Delivered under Zedekiah, and Events of Jehoiakim's Time—Jeremiah 34-36


  Concerning Zedekiah and the Emancipation of the Men-and Maid-Servants—Jeremiah 34


  This chapter contains two prophecies of the time of the siege of Jerusalem under Zedekiah, of which the first, Jer 34:1-7, announces to the king the fruitlessness of resistance to the power of the Chaldeans; the second, Jer 34:8-22, threatens the princes and people of Judah with severe judgments for annulling the manumission of the Hebrew men-and maid-servants. Both of these utterances belong to the first period of the siege, probably the ninth year of the reign of Zedekiah.


  Jer 34:1


  The message to Zedekiah is regarded by Hitzig, Ewald, Graf, Ngelsbach, etc. as a supplement to Jer 32:1., and as giving, in its complete form, the prophecy to which Jer 32:3. was referred, as the reason of the confinement of Jeremiah in the court of the prison. Certainly it is so far true that Jeremiah, in Jer 34:2-5, expresses himself more fully regarding the fate of King Zedekiah at the fall of Jerusalem into the hands of the Chaldeans than in Jer 32:3-5; Jer 21:3., and Jer 37:17; but we are not warranted in drawing the inference that this message forms a historical appendix or supplement to Jer 32:3., and was the occasion or reason of Jeremiah's imprisonment. See, on the contrary, the remarks on Jer 32:3. It is not given here as an appendix to explain the reason of the prophet's imprisonment, but as a prophecy from which we may see how King Zedekiah was forewarned, from the very beginning of the siege, of what its issue would be, that he might frame his conduct accordingly. Nor does it belong to the period when Nebuchadnezzar, after beating off the Egyptians who had come to the relief of the beleaguered city, had returned to the siege of Jerusalem, but to the earliest period of the siege, when Zedekiah might still cherish the hope of defeating and driving off the Chaldeans through the help of the Egyptians.—According to Jer 34:1, the word of the Lord came to Jeremiah when "Nebuchadnezzar and," i.e., with, "all his host, and all the kingdoms of the land of the dominion of his hand, and all the nations, were fighting against Jerusalem and all her towns." The words are multiplied to represent the strength of the Chaldean army, so as to deepen the impression of overpowering might, against which resistance is vain. The army consists of men drawn from all the kingdoms of the territory he rules, and of all nations. ארץ ממשׁלת means the same as ארץ ממשׁלתּו, Jer 51:28, the territory over which his dominion, which includes many kingdoms, extends. The lxx have omitted "all the nations" as superfluous. See a like conglomeration of words in a similar description, Eze 26:7. "All her towns" are the towns of Judah which belong to Jerusalem; see Jer 19:15. According to Jer 34:7, the strong towns not yet taken are meant, especially those strongly fortified, Lachish and Azekah in the plain (Jos 15:39, Jos 15:35), the former of which is shown still under the name Um Lakhis, while the latter is to be sought for in the vicinity of Socho; see on Jos 10:3, Jos 10:10, and Ch2 11:9.—Jeremiah is to say to the king:


  Jer 34:2-7


  "Thus saith Jahveh: Behold, I will deliver this city into the hand of the king of Babylon, that he may burn it with fire. Jer 34:3. And thou shalt not escape from his hand, but shalt certainly be seized and delivered into his hand; and thine eyes shall see the eyes of the king of Babylon, and his mouth shall speak with thy mouth, and thou shalt go to Babylon. Jer 34:4. But hear the word of Jahveh, O Zedekiah, king of Judah. Thus saith Jahveh concerning thee: Thou shalt not die by the sword. Jer 34:5. In peace shalt thou die; and as with the burnings of thy fathers, the former kings who were before thee, so shall they make a burning for thee, and they shall wail for thee, [crying,] 'Alas, lord!' for I have spoken the word, saith Jahveh.—On Jer 34:2, Jer 34:3, cf. Jer 32:3-5. "But hear," Jer 34:4, introduces an exception to what has been said before; but the meaning of Jer 34:4, Jer 34:5 is disputed. They are usually understood in this say: Zedekiah shall be carried into exile to Babylon, but shall not be killed with the sword, or executed, but shall die a peaceful death, and be buried with royal honours. But C. B. Michaelis, Venema, Hitzig, and Graf take the words as an exception that will occur, should Zedekiah follow the advice given him to deliver himself up to the king of Babylon, instead of continuing the struggle. Then what is denounced in Jer 34:3 will not happen; Zedekiah shall not be carried away to Babylon, but shall die as king in Jerusalem. This view rests on the hypothesis that the divine message has for its object to induce the king to submit and give up himself (cf. Jer 38:17.). But this supposition has no foundation; and what must be inserted, as the condition laid before Zedekiah, "if thou dost willingly submit to the king of Babylon," is quite arbitrary, and incompatible with the spirit of the word, "But hear the word of Jahveh," for in this case Jer 34:4 at least would require to run, "Obey the word of Jahveh" (שׁמע בּדבר ), as Jer 38:20. To take the words שׁמע דברin the sense, "Give ear to the word, obey the word of Jahveh," is not merely inadmissible grammatically, but also against the context; for the word of Jahveh which Zedekiah is to hear, gives no directions as to how he is to act, but is simply an intimation as to what the end of his life shall be: to change or avert this does not stand in his power, so that we cannot here think of obedience or disobedience. The message in Jer 34:4, Jer 34:5 states more in detail what that was which lay before Zedekiah: he shall fall into the hands of the king of Babylon, be carried into exile in Babylon, yet shall not die a violent death through the sword, but die peacefully, and be buried with honour—not, like Jehoiakim, fall in battle, and be left unmourned and unburied (Jer 22:18.). This intimation accords with the notices given elsewhere as to the end of Zedekiah (Jer 32:5; Jer 39:5-7). Although Zedekiah died a prisoner in Babylon (Jer 52:11), yet his imprisonment would not necessarily be an obstacle in the way of an honourable burial after the fashion of his fathers. When Jehoiachin, after an imprisonment of thirty-seven years, was raised again to royal honours, then also might there be accorded not merely a tolerably comfortable imprisonment to Zedekiah himself, but to the Jews also, at his death, the permission to bury their king according to their national custom. Nor is anything to be found elsewhere contrary to this view of the words. The supposition that Zedekiah caused the prophet to be imprisoned on account of this message to him, which Ngelsbach has laboured hard to reconcile with the common acceptation of the passage, is wholly devoid of foundation in fact, and does not suit the time into which this message falls; for Jeremiah was not imprisoned till after the time when the Chaldeans were obliged for a season to raise the siege, on the approach of the Egyptians, and that, too, not at the command of the king, but by the watchman at the gate, on pretence that he was a deserter. "Thou shalt die in peace," in contrast with "thou shalt die by the sword," marks a peaceful death on a bed of sickness in contrast with execution, but not (what Graf introduces into the words) in addition, his being deposited in the sepulchre of his fathers. "With the burnings of thy fathers," etc., is to be understood, according to Ch2 16:14; Ch2 21:19, of the burning of aromatic spices in honour of the dead; for the burning of corpses was not customary among the Hebrews: see on Ch2 16:14. On "alas, lord!" see Jer 22:18. This promise is strengthened by the addition, "for I have spoken the word," where the emphasis lies on the אני: I the Lord have spoken the word, which therefore shall certainly be fulfilled.—In Jer 34:6, Jer 34:7 it is further remarked in conclusion, that Jeremiah addressed these words to the king during the siege of Jerusalem, when all the cities of Judah except Lachish and Azekah were already in the power of the Chaldeans. ערי is not in apposition to ערי יהוּדה, but belongs to נשׁארוּ: "they were left among the towns of Judah as strong cities;" i.e., of the strong cities of Judah, they alone had not yet been conquered.


  Jer 34:8


  Threatening because of the Re-enslavement of the Liberated Hebrew Men-and Maid-servants.—Jer 34:8-11 describe the occasion of the word of the Lord, which follows in Jer 34:12-22. It came to Jeremiah "after King Zedekiah had made a covenant with all the people in Jerusalem, to proclaim liberty to them, that every one should send away his man-servant, or his maid-servant, being a Hebrew or Hebrewess, so that none should impose servitude on any one of them who was a Jew, his brother. Jer 34:10. And all the princes and all the people who entered into the covenant obeyed, each one setting free his man-servant and his maid-servant, and not imposing servitude on them any more: they obeyed and each one set them free. Jer 34:11. But they turned round afterwards, and brought back the servants and the handmaids whom they had set free, and brought them under subjection, for servants and for handmaids." The covenant which Zedekiah concluded with all the people at Jerusalem, according to what follows, consisted in a solemn vow made before the Lord in the temple, probably confirmed by sacrifices, to set free the male and female slaves of Hebrew descent, in conformity with the law, Exo 21:1-4; Deu 15:12.


  The law required the gratuitous manumission of these after seven years of service. This time, indeed, is not mentioned in our verses, but it is assumed as well known through the law. But, in the general departure of the people from the Lord and His commandments, the observance of this law had probably long been intermitted, so that, in consequence of the solemn engagement to obey it once more, a great number of Hebrew male and female slaves received their freedom, inasmuch as very many had served longer than seven years; however, we need not suppose that all bond men and women were liberated at once. The resolution, Jer 34:9, that every one should liberate his Hebrew man-or maid-servant, and that no one should continue to impose servitude on a Jew, his brother, i.e., compel him any longer to serve as a slave, is conditioned by the law, which is assumed as well known: this also accords with the expression לבלתּי עבד־בּם, which is used in a general way of the treatment of Hebrew men-and maid-servants, Lev 25:39. However, it is also possible that a liberation of all bond men and women took place without regard to the duration of their servitude, partly for the purpose of averting, by such obedience to the law, the calamity now threatening the city, and partly also to employ the liberated slaves in the defence of the city; for, according to Jer 34:21., the emancipation took place during the siege of Jerusalem, and after the departure of the Chaldeans the solemn promise was revoked. The expression קתא דרור, "to proclaim liberty," is taken from Lev 25:10, but it does not prove that the manumission took place on a sabbath-or jubilee-year. להם refers ad sensum to those who were bondmen and had a right to be set free. The general expression is explained by שׁלּח חפשׁים, and this again is more closely defined by לבלתּי עבד־בּם (cf. Lev 25:39). אישׁ בּיהוּדי אחיהוּ, (that no one should labour) "though a Jew, who is his brother," i.e., a fellow-countryman; i.e., that no one should impose servitude on a Jew, as being a compatriot. "To enter into a covenant" is to assume its obligation; cf. Ch2 15:12; Eze 16:8. The Kethib יכבישׁום receives, in the Qeri, the vowels of the Kal, since the Hiphil of this verb does not occur elsewhere, only the Kal, cf. Ch2 28:10; but the alteration is unnecessary—the Hiphil may intensify the active meaning.


  Jer 34:12


  The threat of punishment.—Jer 34:12. "Then came the word of Jahveh to Jeremiah from Jahveh, saying: Jer 34:13. Thus saith Jahveh, the God of Israel, 'I made a covenant with your fathers in the day when I brought them out of the land of Egypt, from a house of bondmen, saying, Jer 34:14. At the end of seven years shall ye set free each man his brother, who is a Hebrew that sold himself to thee; and he shall serve thee six years, then shalt thou send him away from thee free: but your fathers hearkened not unto me, nor inclined their ear. Jer 34:15. But you had turned just now, and had done what is right in mine eyes, because each man proclaimed liberty to his neighbour, ad ye had made a covenant before me in the house on which my name is called. Jer 34:16. But ye turned again and profaned my name, and each one made his man-servant and his handmaid, whom he had sent away free, at their pleasure, to return, and ye brought them into subjection, to be men-and maid-servants to you. Jer 34:17. Therefore, thus saith Jahveh, Ye have not hearkened unto me in proclaiming liberty each man to his brother, and each man to his neighbour: behold, I proclaim a liberty for you, saith Jahveh, to the sword, to the pestilence, and to famine, and I will deliver you up for maltreatment to all the kingdoms of the earth. Jer 34:18. And I shall make the men who have transgressed my covenant, that have not kept the words of the covenant which they concluded before me, like the calf which they cut in two, and between whose pieces they passed. Jer 34:19. The princes of Judah and the princes of Jerusalem, the courtiers, and the priests, and all he people of the land, who passed through between the pieces of the calf, Jer 34:20. Them will I give into the hand of their enemies, and into the hand of those who seek their life, so that their corpses shall be for food to the birds of heaven and to the beasts of the earth. Jer 34:21. And Zedekiah, king of Judah, and his princes will I give into the hand of their enemies, and into the hand of those who seek their life, and into the hand of the army of the king of Babylon, that has departed from against you. Jer 34:22. Behold, I will command, saith Jahveh, and will make them return to this city, and they shall fight against it, and shall take it, and shall burn it with fire; and the cities of Judah will I make a desolation, without an inhabitant."


  Jer 34:13-16


  In Jer 34:13-16 the Lord sets before the people and their rulers their new offence; in Jer 34:17-22 He announces to them the punishment for this new deed by which the covenant is broken. In order to place the transgression in its proper light, He mentions, first of all, that, when He led Israel out of Egypt, He concluded with them a covenant to the effect that every one of them should set free his Hebrew servant at the end of seven years; He also mentions that their fathers had transgressed this covenant (Jer 34:13, Jer 34:14). The designation of Egypt as a house of bondmen, as in Exo 13:3, Exo 13:14; Exo 20:2; Deu 6:12, etc., possesses a special emphasis, and points to what is mentioned in Deu 15:15 as the motive for obeying the law referred to in the address. Because Israel was a servant in Egypt, and the Lord has redeemed him out of this house of bondmen, therefore must they not treat as slaves their brethren who had fallen into poverty, but set them free after six years of service. The expression "at the end (after the lapse) of seven years" is to be understood in the same way as the expression "after eight days." As this just means "when seven days are completed," so also, according to the law, Exo 21:2; Deu 15:12, the emancipation was to follow in the seventh year, after six full years of service. "Who sold himself to thee" is an expression copied from Deu 15:12.—From this sin of their fathers they had now for a little turned away, and, in a solemn covenant, resolved to free the bondmen, as the law decreed (Jer 34:15); but they have immediately profaned the name of the Lord again by revoking this decree, viz., by breaking the covenant made before God. לנפשׁם, "according to their pleasure," like eלנפשׁהּ, Deu 21:14.


  Jer 34:17-18


  The announcement of punishment. Because ye have not hearkened, by proclaiming, every one, liberty to his bondman (this certainly had been done, but was again undone by annulling the decree), therefore I proclaim liberty for you; i.e., you, who have hitherto been my servants (Lev 25:55), I discharge from this relation,—deliver you up to your fate as regards the sword, etc., that the sword, famine, and pestilence may have power over you. For לזועה see Jer 15:4.—In Jer 34:18 the construction is disputed. Many, including Luther, take העגל as the second object to נתתּי: "I will make the men...the calf," i.e., like the calf. But, though נתן is frequently construed with a double accusative with the meaning of making some thing another thing (cf. e.g., Jer 34:22, Gen 17:5; Exo 7:1), yet in such a case the predicative-object does not readily take the article. Moreover, נתן, in the sense required here, to make like = treat as, is joined with כּ, as in Isa 41:2; Eze 28:2, Eze 28:6; Gen 42:30; Kg1 10:27, etc. Finally, Rosenmller objects: continuata versu 19 personarum descriptio et repetitio verbi yṭitanfw̱ Jer 34:20 vix permittunt, propositionem hoc versu absolvi. For these reasons, L. de Dieu, Rosenmller, Ewald, and Graf have taken העגל as being in apposition to הבּרית, and the enumeration "princes of Judah," etc., Jer 34:19, as a continuation or exposition of האנשׁים, Jer 34:18, and ונתתּי אותם, Jer 34:20, as a resumption of the same words in Jer 34:18. According to this view, Jer 34:18-20 would form a series of appositions: "I will give the men...that have not kept the words of the covenant which they concluded before me...the princes of Judah who passed between the parts of the calf,—these will I give into the hands of their enemies." But, apart from the consideration that the enumeration of the covenant-breakers (viz., the princes of Judah, etc.), which is added by way of apposition in Jer 34:19, ought not to come in till after the apposition to הבּרית, which would be a harsh and complicated arrangement of the members of the sentence, this construction seems untenable for the following reasons: (a) "The calf that they cut," etc., which forms the explanatory apposition to "the covenant," is separated from it by the intervening clause, "which they made before me." And (b), even though we might modify this harshness by repeating את־דּברי before העגל, yet the mode of expression, "they have not performed the words of the calf which they cut in two, and between whose parts they passed," would be a very stiff and unnatural one for "they have not performed what they vowed or sware in presence of the parts of the calf which they had halved, and when they passed through between these pieces." With Maurer and Hitzig, therefore, we abide by the older view, which takes העגל as the second object to ונתתּי: "I will make the men...the calf," or, better, "like the calf which they cut in two," etc. The article is used with עגל because this predicate is more exactly determined by relative clauses, and העגל stands for כּעגל, since, as often happens, the כּ of likeness is dropped to give more point to the idea. We make Jer 34:19 begin a new sentence, and take the names of this verse as objects absolute, which, by אותם following ונתתּי, are subordinated to the verb: "As for the princes of Judah...them shall I give...."—From Jer 34:18 we see that, when alliances were entered into, the contracting parties slaughtered an עגל, "calf," i.e., a young bullock, cut it in two halves, and went through between the pieces that were placed opposite one another. See on Gen 15:10 for details regarding this most ancient custom and its meaning: according to the account of Ephraem Syrus, it is of Chaldean origin. Thus are explained the phrases used to signify the making of a covenant. כּרת בּרית, to cut a covenant, ὅρκια τέμνειν, faedus ferire, i.e., ferienda hostia faedus facere. We cannot with certainty infer, from the threatening pronounced in this passage, that this rite originally signified nothing more than that he who broke his promise would be treated like the animal that had been slaughtered. For the threatening is merely a conclusion drawn from the sacred act; but this does not exclude a deeper meaning of the rite.


  Jer 34:19-22


  Jer 34:19-22 give the real explanation of the threatening attached to the ritual of the covenant. Princes, officers of the court, priests and people, who have transgressed the covenant, shall die by the hand of the enemy, and perish ignominiously. On Jer 34:20, cf. Jer 7:33; Jer 16:4, etc. On סריסים see on Gen 37:36. King Zedekiah also, with his princes, his retinue, shall fall into the hand of his enemies, ay, into the hands of the Chaldeans, who have now withdrawn from Jerusalem (on עלה see on Jer 21:2). See also Gen 37:5-8.


  Jeremiah 35


  The Example of the Rechabites


  By the command of God, Jeremiah brings the family of the Rechabites (who had fled for refuge to Jerusalem before the approach of the Chaldeans) into one of the chambers of the temple, and sets before them some wine to drink (Jer 35:1-5). They decline to drink, because the head of their family had forbidden them the use of wine, as well as the possession of houses and the cultivation of the soil, and had commanded them to live in tents (Jer 35:6-11). Jeremiah is to put this before the people of Judah. The Rechabites faithfully observe the command of their ancestor, while the people of Judah transgress the commands of their God, which are continually presented to them (Jer 35:12-16). Therefore the threatened calamity shall fall upon Judah; but the house of Rechab, as a reward for their faithfulness to the injunctions of their ancestor, shall continue for ever (Jer 35:17-19).


  According to Jer 35:1, this word of the Lord came to Jeremiah in the fourth year of the reign of Jehoiakim, and, according to Jer 35:11, previous to the arrival of Nebuchadnezzar and his host before Jerusalem; therefore perhaps in the summer of the year 606 b.c., for Jerusalem was taken for the first time by Nebuchadnezzar in the ninth month (December) of that year.


  Jer 35:1


  Jeremiah's dealings with the Rechabites—Jer 35:2. Jeremiah is to go to the house, i.e., the family, of the Rechabites, speak with them, and bring them into tone of the chambers of the temple, and set before them wine to drink. בּית , Jer 35:2, Jer 35:3, Jer 35:18, is exchanged for בּני בית־הרכבים, Jer 35:5, from which it is apparent that "the house of the Rechabites" does not mean their dwelling-place, but the family, called in Ch1 2:55 בּית־רכב. According to this passage, the Rechabites were a branch of the Kenites, i.e., descendants of the Kenite, the father-in-law of Moses (Jdg 1:16), who had gone to Canaan with the Israelites, and welt among them, partly in the wilderness on the southern frontier of the tribe of Judah (Sa1 15:6; Sa1 27:10; Sa1 30:29), partly at Kadesh in Naphtali (Jdg 4:11, Jdg 4:17; Jdg 5:24). Their ancestor, or father of the tribe, was Rechab, the father of Jonadab, with whom Jehu made a friendly alliance (Kg2 10:15, Kg2 10:23). Jonadab had laid on them the obligation to live in the special manner mentioned below, in order to keep them in the simplicity of nomad life observed by their fathers, and to preserve them from the corrupting influences connected with a settled life. לשׁכות, "cells of the temple," were additional buildings in the temple fore-courts, used partly for keeping the stores of the temple (Ch1 28:12), partly as dwellings for those who served in it, and as places of meeting for those who came to visit it; see Eze 40:17.


  Jer 35:3-4


  In executing the command of the Lord, Jeremiah took (went for) Jaazaniah, son of Jeremiah, son of Habaziniah, and all his brethren, and sons, and the whole house of the Rechabites, and brought them into the temple-chamber of the sons of Hanan. Jaazaniah was probably the then chief of the Rechabites. The chamber of the sons of Hanan was situated next the princes' chamber, which stood over that of Maaseiah the door-keeper. Nothing further is known about Hanan the son of Jigdaliah; here he is called "the man of God," an honourable title of the prophets—see e.g., Kg1 12:22—for, according to the usual mode of construction, אישׁ האלהים does not belong to Jigdaliah, but to Hanan, cf. Jer 28:1; Zac 1:1. "The chamber of the princes" is the chamber where the princes, the chiefs of the people, used to assemble in the temple. Its position is more exactly described by ממּעל לל, "over the chamber of Maaseiah," but not very clearly for us, since the buildings of the temple fore-courts are nowhere else more exactly described; however, see on Jer 36:10. Maaseiah was שׁמר הסּף, "keeper of the threshold," i.e., overseer of the watchmen of the temple gates, of which, according to Jer 52:24 and Kg2 25:18, there were three, who are there mentioned along with the high priest and his substitute Maaseiah is probably the same whose son Zephaniah was כּהן המּשׁנה , cf. Jer 52:24 with Jer 37:3; Jer 29:25, and Jer 21:1.


  Jer 35:5-7


  There, Jeremiah caused bowls filled with wine to be set before the Rechabites, and commanded them to drink. (גּביעים are large goblets, bowls, out of which drinking-cups [כּסות] were filled.) But they explained that they did not drink wine, because their father, i.e., their ancestor, Jonadab had forbidden them and their posterity to drink wine for ever, as also to build houses, to sow seed, and to plant vineyards, i.e., to settle themselves down in permanent dwellings and to pursue agriculture. ולא יהיה לכם, "And there shall not be to you," sc. what has just been named, i.e., ye must not possess houses, growing-crops, or vineyards (cf. Jer 35:9), but ye are to dwell in tents all your life, that ye may live long, etc. This promise is an imitation of that found in Exo 20:12.


  Jer 35:8-11


  This command of their forefather they observe in all points, and therefore dwell in tents; and only because of Nebuchadnezzar's arrival in the country have they come to Jerusalem, in order to find refuge for a time from the army of the Chaldeans and that of Aram (the Arameans). The special mention of the army of Aram in connection with that of the Chaldeans is perhaps due to the frequent predatory incursions made, at an earlier period, on Israel and Judah by the Syrians. According to Kg2 24:2, after Jehoiakim had rebelled against Nebuchadnezzar, hostile bands of Arameans invaded Judah for the purpose of laying waste the country.


  Jer 35:12


  The example of the Rechabites is one for Judah.—Jeremiah is to proclaim the word of the Lord to the people of Judah, as follows: Jer 35:13. "Thus saith Jahveh of hosts, the God of Israel: Go and say to the men of Judah and the inhabitants of Jerusalem, Will ye not receive instruction by listening to my words? saith Jahveh. Jer 35:14. The words of Jonadab the son of Rechab, who commanded this sons not to drink wine, are performed, and they have drunk no wine to this day, but have obeyed the command of their father. But I have spoken unto you, rising up early and speaking, yet ye have not listened unto me. Jer 35:15. And I sent unto you all my servants the prophets, rising early and sending them, saying, Turn ye, now, every one from his evil way, and do good deeds, and do not go after other gods, to serve them; then shall ye dwell in the land which I have given to you and to your fathers. But ye did not incline your ear, nor hearken unto me. Jer 35:16. Yea, the children of Jonadab the son of Rechab have observed the commandment of their father which he commanded them, while this people have not hearkened unto me. Jer 35:17. Therefore, thus saith Jahveh, the God of hosts, the God of Israel: Behold, I will bring upon Judah and on the inhabitants of Jerusalem all the evil which I have uttered regarding them, because I spake unto them and they did not hear, and I called unto them, but they did not answer. Jer 35:18. And to the house of the Rechabites Jeremiah said: Thus saith Jahveh of hosts, the God of Israel, Because ye have listened to the command of Jonadab your father, and have kept all his commandments, and have done according to all that he commanded you, Jer 35:19. Therefore, thus saith Jahveh of hosts, the God of Israel, Jonadab the son of Rechab shall not want a man to stand before me for ever."


  The command, "Go and speak to the men of Judah," etc., shows that it was not in the chamber of the temple, in presence of the Rechabites, but probably in one of the temple fore-courts, that Jeremiah addressed the following word of the Lord to the people assembled there. In order to shame the Jews thoroughly, he shows them the faithfulness with which the Rechabites observe the ordinances of their ancestor Jonadab. The character of the address, as one intended to rouse feelings of shame, is indicated even at the beginning of Jer 35:13 : "Will ye not receive instruction by hearkening to the words of the Lord?" The Hoph. הוּקם is construed as a passive with the accus.; in the older writers we frequently find this construction, in which the passive is used impersonally, hence the sing. is here employed: cf. Ges. 143, 1, Ew. 295, b. "To this day"—now for nearly 300 years without interruption; for Jonadab was already held in high esteem when Jehu ascended the throne, 883 b.c. (Kg2 10:15). Judah, on the contrary, does not listen to the commandments which his God unceasingly inculcates on him, but rather wanders after other gods, to serve them. On Jer 35:15 cf. Jer 25:4-5. אל־האדמה stands for על־האדמה , Jer 25:5.—In Jer 35:16, where the introductory כּי, imo, indicates a culmination, the idea is once more briefly expressed. Ngelsbach incorrectly renders כּי "because," and makes Jer 35:16 the protasis to Jer 35:17. "Such a protasis with because (quia), without any connection with what precedes, is contrary to the use of language" (Hitzig). On the threat of punishment in Jer 35:17, see Jer 11:11.


  Jer 35:18


  The declaration concerning the Rechabites is introduced by the formula, "And to the house of the Rechabites Jeremiah said;" thereby, too, it is shown that the statement does not form an integral portion of the preceding address, but was uttered by Jeremiah perhaps at the close of his transactions with them (Jer 35:11). But it is not given till now, in order to signify to the people of Judah that even fidelity to paternal commands has its own rewards, to make the threat uttered against Judah all the more impressive. On the promise Jer 35:19, cf. Jer 33:18. Since עמד denotes the standing of a servant before his master, and in Jer 7:10 is used of the appearance of the people before the Lord in the temple, עמד לפני seems here also to express not merely the permanence of the family, but in addition, their continuance in the service of the Lord, without, of course, involving sacerdotal service; cf. on the other hand, Jer 33:18, where this service is more exactly described. The acknowledgment of the Lord on the part of the Rechabites is a necessary result of their connection with Israel.


  Jeremiah 36


  Jer 36:1


  In the fourth year of the reign of Jehoiakim the word of the Lord came to Jeremiah, bidding him commit to writing all the addresses he had previously delivered, that Judah might, if it were possible, still regard the threatenings and return (Jer 36:1-3). In accordance with this command, he got all the words of the Lord written down in a book by his attendant Baruch, with the further instruction that this should be read on the fast-day in the temple to the people who came out of the country into Jerusalem (Jer 36:4-8). When, after this, in the ninth month of the fifth year of Jehoiakim, a fast was appointed, Baruch read the prophecies to the assembled people in the chamber of Gemariah in the temple. Michaiah the son of Gemariah mentioned the matter to the princes who were assembled in the royal palace; these then sent for Baruch with the roll, and made him read it to them. But they were so frightened by what was read to them that they deemed it necessary to inform the king regarding it (Jer 36:9-19). At their advice, the king had the roll brought and some of it read before him; but scarcely had some few columns been read, when he cut the roll into pieces and threw them into the pan of coals burning in the room, at the same time commanding that Baruch and Jeremiah should be brought to him; but God hid them (Jer 36:20-26). After this roll had been burnt, the Lord commanded the prophet to get all his words written on a new roll, and to predict an ignominious fate for King Jehoiakim; whereupon Jeremiah once more dictated his addresses to Baruch (Jer 36:27-32).


  Since Jeremiah, according to Jer 36:3, Jer 36:6, Jer 36:7, is to get his addresses written down that Baruch may be able to read them publicly on the fast-day, now at hand, because he himself was prevented from getting to the temple, the intention of the divine command was not to make the prophet put down in writing and gather together all the addresses he had hitherto given, but the writing down is merely to serve as a means of once more presenting to the people the whole contents of his prophecies, in order to induce them, wherever it was possible, to return to the Lord. In the fourth year of Jehoiakim, Nebuchadnezzar, after vanquishing the Egyptians at the Euphrates, advanced against Judah, took Jerusalem, and made Jehoiakim tributary. In the same year, too, Jeremiah had delivered the prophecy regarding the giving up of Judah and all nations for seventy years into the power of the king of Babylon (Jer 25); this was before he had been bidden write down all his addresses. For, that he did not receive this command till towards the end of the fourth year, may be gathered with certainty from the fact that the public reading of the addresses, after they were written down, was to take place on the fast-day, which, according to Jer 36:9, was not held till the ninth month of the fifth year. The only doubtful point is, whether they were written down and read before or after the first capture of Jerusalem by Nebuchadnezzar. Most modern commentators take the former view; e.g., Hitzig says, briefly and decidedly, "According to Jer 36:29, the Chaldeans had not as yet appeared in the country." But this is not mentioned in Jer 36:29. The threatening in this verse, "The king of Babylon shall come and destroy this land, and exterminate men and beasts from it," does not prove that the king of Babylon had not yet come to Judah, but merely that the country had not yet been destroyed, and men and cattle exterminated from it. When Jerusalem was first taken, Nebuchadnezzar contented himself with subjecting Jehoiakim under his supreme authority and requiring the payment of tribute, as well as carrying away some of the vessels of the temple and some hostages. The devastation of Judah and the extirpation of men and beasts did not commence till the second subjugation of Jerusalem under Jehoiakim, and was completed when the city was utterly destroyed, in Zedekiah's time, on its third subjugation. The settlement of the question that has been raised depends on the determination of the object for which the special fast-day in the fifth year was appointed, whether for averting the threatened invasion by the Chaldeans, or as a memorial of the first capture of Jerusalem. This question we have already so far decided in the Commentary on Daniel, at Jer 1:1, where it is stated that the fast was held in remembrance of that day in the year when Jerusalem was taken for the first time by Nebuchadnezzar; we have also remarked in the same place, that Jehoiakim either appointed or permitted this special fast "for the purpose of rousing the popular feeling against the Chaldeans, to whom they were in subjection,—to evoke in the people a religious enthusiasm in favour of resistance; for Jehoiakim keenly felt the subjugation by the Chaldeans, and from the first thought of revolt." However, every form of resistance to the king of Babylon could only issue in the ruin of Judah. Accordingly, Jeremiah made Baruch read his prophecies publicly to the people assembled in the temple on that day, "by way of counterpoise to the king's desire;" the prophet also bade him announce to the king that the king of Babylon would come, i.e., return, to destroy the land, and to root out of it both men and beasts. These circumstances give the first complete explanation of the terror of the princes when they listened to the reading of the book (Jer 36:16), as well as of the wrath of the king, exhibited by his cutting the book in pieces and throwing it into the fire: he saw that the addresses of the prophet were more calculated to damp those religious aspirations of the people on which he based his hopes, than to rouse the nation against continued submission to the Chaldeans. Not till now, too, when the object of the appointment of the fast-day was perceived, did the command given by God to the prophet to write down his prophecies appear in its proper light. Shortly before, and in the most earnest manner, Jeremiah had reminded the people of their opposition to the word of God preached by him for twenty-three years, and had announced to them, as a punishment, the seventy years' subjugation to the Chaldeans and the desolation of the country; yet this announcement of the fearful chastisement had made no deeper or more lasting impression on the people. Hence, so long as the threatened judgment was still in the distance, not much could be expected to result from the reading of his addresses in the temple on the fast-day, so that the command of God to do so should appear quite justified. But the matter took a considerably different from when Nebuchadnezzar had actually taken Jerusalem and Jehoiakim had submitted. The commencement of the judgments which had been threatened by God was the proper moment for laying before the hearts of the people, once more, the intense earnestness of the divine message, and for urging them to deeper penitence. Just at this point the reading of the whole contents of the prophecies delivered by Jeremiah appears like a final attempt to preserve the people, on whom judgment has fallen, from complete destruction.


  Jer 36:2


  The word of the Lord to Jeremiah was to this effect: "Take thee a book-roll, and write on it (אליה for עליה) all the words that I have spoken unto thee concerning Israel and Judah, and concerning all the nations, from the day I spake unto thee, from the days of Josiah till this day. Jer 36:3. Perhaps the house of Judah will hear all the evil which I meditate doing to them, that they may return every one from his evil way, and that I may forgive their iniquity and their sin." ישׁמעוּ here means, to hear correctly and lay to heart; cf. Jer 26:3. Hitzig views the command as meaning, not that Jeremiah is now for the first time to write down his addresses (which would be an impossibility for the most faithful memory), but that he is merely to write them down together in one book, out of the several scattered leaves and scraps. Graf has already refuted this view, though more fully than was necessary. It is not a copying, word for word, of every separate address that is meant, but merely a writing down of the essential contents of all his oral discourses. This is quite clear, not merely from what is stated in Jer 36:3 as the object of this command, but also from the character of these collected addresses, as they are preserved to us. That the expression "all the words" is not to be understood in the most rigid sense, follows from the very fact that, when Jeremiah anew wrote down his prophecies, Jer 36:32, he further added "many similar words" to what had been contained in the first book-roll, which was burned by Jehoiakim. But Jeremiah might perhaps be able to retain in his memory the substance of all the addresses he had delivered during the twenty-three years, since all of them treated of the same subjects—reproof of prevailing sins, threat of punishment, and promises.


  Jer 36:4


  Jeremiah carries out the divine command by making Baruch write down on a book-roll all the words of the Lord, out of his mouth ('מפּי , i.e., at the dictation of Jeremiah); and since he himself is prevented from getting to the house of the Lord, he bids him read the words he had written down in the ears of the people in the temple on the fast-day, at the same time expressing the hope, Jer 36:7 : "Perhaps their supplication will fall down before the Lord, and they will return each one from his wicked way; for great is the wrath and the anger which the Lord hath expressed concerning this people." Baruch, who is mentioned so early as Jer 32:12. as the attendant of the prophet, was, according to the passage now before us, his amanuensis, and executed his commissions. אני עצוּר, according to Jer 33:1 and Jer 39:15, might mean, "I am in prison;" but this does not accord with the request of the princes, Jer 36:19, that Jeremiah should hide himself. Moreover, עצוּר does not mean "seized, captus," but "stopped, restrained, hindered;" see on Neh 6:10. The cause of hindrance is not mentioned, as being away from the purpose of the narrative. "To read in the roll in the ears of the people," i.e., to read to the people out of the book. בּיום צום does not mean "on any fast-day whatever," but, "on the fast-day." The article is omitted because there was no need for defining the fast-day more exactly. The special fast-day mentioned in Jer 36:9 is intended. 'תּפּל תּחנּתם וגו, "their supplication will fall down before the Lord," i.e., reach unto God, as if it were laid before His feet. נפל is transferred from the posture of the suppliant—his falling down before God—to his supplication. Hence, in Hiphil, to make the supplication fall down before the Lord is equivalent to laying the request at His feet; Jer 38:26; Jer 42:9; Dan 9:18, Dan 9:20. If the supplication actually comes before God, it is also heard and finds success. This success is pointed out in 'וישׁבוּ וגו, "that they may repent." If man, in a repentant spirit, supplicates God for grace, God grants him power for conversion. But the return of the people from their wicked way is indispensable, because the wrath which God has expressed concerning it is great, i.e., because God has threatened a heavy judgment of wrath.


  Jer 36:8


  Baruch executes his commission.


  Jer 36:9-19


  The reading of the book in the temple.—Jer 36:9. In the fifth year of Jehoiakim, in the ninth month, "they proclaimed a fast before the Lord—all the people in Jerusalem, and all the people who had come out of the cities of the Judah to Jerusalem." קתא צום, to call, declare, appoint a fast; cf. Kg1 21:9, Kg1 21:12; Ch2 20:3. From the tenor of the words, the people who lived in Jerusalem and those who had come thither out of the country might seem to have called the fast. But this is impossible; for the people from the cities of Judah evidently came to Jerusalem only in consequence of the fast being appointed. Hence Graf is of opinion that קתא צום seems here used in a general way of the keeping of such a fast. This view is not confirmed by any parallel instances. The expression is inexact, and the inexactness has arisen from the effort to attain greater conciseness of expression. The meaning is this: a fast was proclaimed, and all the people in Jerusalem and out of the cities of Judah came to worship the Lord in the temple. It remains doubtful with whom the appointment originated,—whether with the king, or with the high priest and the priesthood. The ninth month corresponds to our December, and consequently came round with the cold season; cf. Jer 36:22. The fast-day was a special one; for in the law only the day of atonement, in the seventh month, was prescribed as a fast-day. On the object of this measure, see supra, p. 316f.


  Jer 36:10


  On this day Baruch read the addresses of Jeremiah out of the book to the people who had come to the temple, in the "chamber of Gemariah, the son of Shaphan, the scribe, in the upper forecourt, at the entrance of the new gate of the house of the Lord." Gemariah the son of Shaphan was one of the king's private scribes, a secretary of state. For, according to Jer 36:12, he belonged to the princes, and was probably a brother of Ahikam the son of Shaphan, who had already shown himself, before this, a protector of the prophet (Jer 26:24). The chamber which he had in the temple was situated in the upper forecourt, at the entrance of the new gate, whose position we cannot exactly determine (see on Jer 26:10), but which led from the outer to the inner court of the priests, which rose higher than the others.


  Jer 36:11-13


  Micaiah, a son of Gemariah, was also listening to the reading; and he it was who brought the news into the palace. He made of the room, i.e., the office, of Elishama, the secretary of state, where the princes, viz., Elishama, Delaiah the son of Shemaiah, Elnathan the son of Achbor (cf. Jer 26:22), Gemariah the son of Shaphan, and Zedekiah the son of Hananiah, had just met for a consultation; and he mentioned to them what he had heard.


  Jer 36:14


  On this information the princes sent Jehudi (perhaps one of the under-officers of the secretary of state) to Baruch, to bring him, with the book from which he had read. From the designation, "Jehudi son of Nethaniah, son of Shelemiah, son of Cushi," Hitzig and Graf conclude that the first and last are not proper names, but appellatives, "the Jew" and "the Cushite," and account for the use of them on the ground that, through the application of the law given in Deu 23:7-8 to Cushites as well as Egyptians, the ancestor was a Cushite, and only his great-grandson became a Jew, or Jewish citizen, and was called "Jehudi." But this view is opposed (1) by the fact that the names of the father and the grandfather are true proper names, and these, moreover, contain the name Jah (Jahveh),—hence are genuine proper names of Israelites; moreover, (2) even in olden times Jehudith occurs as a woman's name, Gen 26:34. According to this, Jehudi is a true proper name, and at the most, Cushi is but a surname of the great-grandfather, given him because of his descent from the Cushites. Further, the law, Deu 23:7, applies only to the posterity of the Edomites and Egyptians, that these should not be received into the congregation of the Lord till the third generation; this ordinance was based on grounds which did not permit of its application to other nations. These might be naturalized even in the first generation on undergoing circumcision, with the exception of Canaanites, Ammonites, and Moabites, who were not to be admitted into the Israelitish community even in the tenth generation, Deu 23:3.


  Jer 36:15-16


  When Baruch came, the princes, in token of friendly and respectful treatment, bade him sit down and read to them out of the book he had brought with him. Jer 36:16. But when they heard all the words read, "they were afraid one at another;" i.e., by looks, gestures, and words, they gave mutual expression of their fear, partly because of the contents of what had been read. Although they were generally acquainted with the sense and the spirit of Jeremiah's addresses, yet what had now been read made a powerful impression on them; for Baruch plainly had read, both to the people in the temple and to the princes, not the whole book, but only the main portions, containing the sternest denunciations of sin and the strongest threats of punishment. The statement, "he read in (out of) the book the words of Jeremiah" (Jer 36:10), does not mean that he read the whole book; this would only have wearied the people and weakened the impression made. But they were partly also terrified, perhaps, by the boldness of a declaration which so decidedly opposed the desires and hopes of the king; for the thought of the event mentioned in Jer 26:20. would at once suggest to them the danger that might arise to the live of Jeremiah and Baruch from the despotic character of the king. They said therefore to Baruch, "We must tell the king all these things." For it was clear that the matter could not long remain concealed from the king, after the public reading in the temple. Hence they dared not, agreeably to their official relation to the king, hide from him what had taken place.


  Jer 36:17-18


  Meanwhile, in order to inform themselves more exactly regarding what had happened, they ask Baruch, "Tell us, how hast thou written all these words at his mouth?" Thereupon Baruch replied, "He used to call aloud these words to me," i.e., he used to dictate them to me by word of mouth, "and I wrote them in the book with ink." The imperfect expresses the repeated or continued doing of anything; hence יקרא here means to dictate, which requires considerable time. In the following circumstantial clause is found the participle ואני כתב, while I was writing; and so I myself was doing nothing else all the time than writing down what was dictated. Some commentators have found a stumbling-block in מפּיו in the question of the princes (Jer 36:17); the lxx and Ewald omit this word, inasmuch as Baruch does not explain till afterwards that he had written down the words from the mouth of Jeremiah. Others, like Venema, take מפּיו as a question = המפּיו. Both explanations are arbitrary and unnecessary. The princes knew quite well that the substance of the book was from the mouth of Jeremiah, i.e., contained his addresses; but Baruch, too, might have composed the book from the oral discourses of the prophet without being commissioned by him, without his knowledge also, and against his will. Accordingly, to attain certainty as to the share of the prophet in this matter, they ask him, and Baruch answers that Jeremiah had dictated it to him.


  Jer 36:19


  Thereupon the princes advised Baruch to hide himself and Jeremiah; for they know beforehand that Jehoiakim would put to death the witnesses of the truth.


  Jer 36:20


  The reading of the book before the king.—Jer 36:20. The princes betook themselves to the king חצרה, into the inner fore-court (leaving the book-roll in the chamber of the secretary of state), and gave him an account of the matter. חצר is the inner court of the palace, in which the royal dwelling-apartments are situated. הפקיד, to entrust a thing or person to any one (Jer 40:7), hence to deposit, preserve, Isa 10:28.


  Jer 36:21-22


  Thereupon the king makes Jehudi fetch the book, and causes it to be read before himself and the assembled princes. עמד מעל, to stand over, since the one who is standing before his master, while the latter is sitting, overtops him; cf. Gen 18:8. The king was sitting, as is stated in Jer 36:22 by way of preparation for what follows, in the winter-house, i.e., in that portion of the palace which was erected for a winter residence, in the ninth month, i.e., during the winter, and the pot of coals was burning before him. The rooms of eastern houses have no stoves, but in the middle of the floor there is a depression, in which is placed a sort of basin with burning coals, for the purpose of heating the apartment: cf. Keil's Bibl. Archol. ii. 95, S. 7. For the expression ואת־האח, "and as for the fire-pot, it was burning before him," cf. Ewald, 277, d.


  Jer 36:23


  Now, "when Jehudi had read three or four columns, he the king cut it the book-roll with a pen-knife and threw the pieces into the fire, in the pot of coals, till the whole roll was consumed on the fire in the pot of coals." דּלתות, properly "doors," are not leaves, but divisions of a book. The opinion of Hitzig, that leaves are to be understood, and that the Megillah, therefore, was not a roll, properly speaking, but a book with leaves, cannot be substantiated. In the synagogues, the Jews even at the present day, according to the ancient custom, use real rolls, which are rolled up on a stick. On these the Scripture text is written, though not in lines which occupy the whole breadth of the roll; the whole space is divided into parts. "Scribebatur," says Buxtorf in Institutione epistolari Hebr. p. 4, "volumen lineis, non per longitudinem totius chartae aut pergamenti deductis, sed in plures areas divisis, quomodo sunt latera paginarum in libris complicatis. Istae propterea voce metaphoric vocanturדּלתותjanuae valvae, quod figuram januae referent." The subject of יקרעה is not Jehudi, as Hitzig thinks, but the king, and the word does not signify "he cut it out," but "he cut it in pieces" (the suffix refers to המּגלּה). We are not, with many expositors, to view the conduct of the king in such a way as to think that, whenever Jehudi had read some portions, he cut these off and threw them into the fire, so that the book was, with these interruptions, read through to the end, and at the same time gradually destroyed. Such conduct Graf justly characterizes as trifling and silly, and not in harmony with the anger of a king having a violent disposition. But we cannot see how the imperfect יקרע (in Ngelsbach's opinion) proves that Jehudi read the whole, when the text states that only three or four columns were read. The meaning, peculiar to the imperfect, of the continuation or repetition of an act, is fully made out by supposing that the king cut down the roll bit by bit, and threw the pieces into the fire one after the other. Neither does the expression עד־תּם כּל־המּגלּה imply that the whole book was read; for תּמם does not denote the completion of the reading, but the completion of the burning: hence the words are to be translated, "till the whole roll had completely got upon the fire," i.e., was completely burnt; cf. תּם אל־, Gen 47:18. The inf. absol. והשׁלך is a continuation of the finite verb, as frequently occurs, e.g., in Jer 14:5; Jer 32:44.


  Jer 36:24-25


  In order to characterize the conduct of the king, the writer remarks, "Yet the king and his servants who heard all these words (which Jehudi had read) were not afraid, nor did they rend their garments (in token of deep sorrow); and even when Elnathan, Delaiah, and Gemariah addressed the king, requesting him not to burn the roll, he did not listen to them." So hardened was the king, that he and his servants neither were terrified by the threatenings of the prophet, nor felt deep sorrow, as Josiah did in a similar case (Kg2 22:11, cf. Kg1 21:27), nor did they listen to the earnest representations of the princes. עבדיו are the court-attendants of the king in contrast with the princes, who, according to Jer 36:16, had been alarmed by what they heard read, and wished, by entreaties, to keep the king from the commission of such a wicked act as the destruction of the book. Ewald, on the contrary, has identified עבדיו with the princes, and thereby marred the whole account, while he reproaches the princes with "acting as the wretched instruments of what they knew to be the sentiments prevailing at court."


  Jer 36:26


  Not content with destroying the book, Jehoiakim also wished to get Baruch and Jeremiah out of the way; for he ordered the king's son Jerahmel and two other men to go for Baruch the scribe and Jeremiah the prophet; "but the Lord hid them," i.e., graciously kept them out of the sight of the spies. בּן־המּלך is not the son of Jehoiakim,—if so, we would find simply את־בּנו; but a royal prince is meant, cf. Jer 38:6; Kg1 22:26; Kg2 11:1-2; Zep 1:8.


  Jer 36:22


  The punishment which is to come on Jehoiakim for his wicked act.—Jer 36:27. After the burning of the roll by the king, Jeremiah received from the Lord the command to get all that had been on the former roll written on another, and to announce the following to Jehoiakim the king: Jer 36:29. "Thus saith Jahveh: Thou hast burned this roll, whilst thou sayest, Why hast thou written thereon, The king of Babylon shall surely come and destroy this land, and root out man and beast from it? Jer 36:30. Therefore thus saith Jahveh regarding Jehoiakim the king of Judah: He shall not have one who sits upon the throne of David, and his corpse shall be cast forth to the heat by day and to the frost by night. Jer 36:31. And I shall punish him, his servants, and his seed for their iniquity, and bring on them and on all the inhabitants of Judah and all the men of Judah all the evil which I have spoken to them; but they did not hear." On the meaning of Jer 36:29 see p. 316, supra. The threatening expressed in Jer 36:30. is really only a repetition of what is given in Jer 22:18-19, and has already been explained there. "There shall not be to him one who sits upon the throne of David," i.e., he is not to have a son that shall occupy the throne of David after him. This does not contradict the fact that, after his death, his son Jehoiachin ascended the throne. For this ascension could not be called a sitting on the throne, a reign, inasmuch as he was immediately besieged in Jerusalem by Nebuchadnezzar, and compelled to surrender after three months, then go into exile to Babylon. On Jer 36:31 cf. Jer 35:17; Jer 19:15.


  Jer 36:22-32


  Thereupon Jeremiah made his attendant Baruch write all the words of the former roll on a new one, "out of his mouth," i.e., at his dictation; and to these he added many other words like them. כּהמּה, i.e., of like import with those on the previous roll. Hence we perceive that on the first roll there were written down not all the several addresses fully, but only the most important parts of his oral announcements.


  Jeremiah 37


  Jer 37:1


  The account of what befell Jeremiah and what he did during the last siege of Jerusalem by the Chaldeans, until the taking of the city, is introduced, Jer 37:1 and Jer 37:2, with the general remark that Zedekiah—whom Nebuchadnezzar the king of Babylon had made king in the land of Judah in place of Coniah (on which name see on Jer 22:24)—when he became king, did not listen to the words of the Lord through Jeremiah, neither himself, nor his servants (officers), nor the people of the land (the population of Judah). Then follows, Jer 37:3-10, a declaration of the prophet regarding the issue of the siege, which he sent to the king by the messengers who were to beseech him for his intercession with the Lord. Jer 37:3-5. The occasion of this declaration was the following: Zedekiah sent to Jeremiah two of his chief officers, Jehucal the son of Shelemiah (see on Jer 38:1), and Zephaniah the son of Maaseiah, the priest (see Jer 21:1 and Jer 29:25), with this charge: "Pray now for us to Jahveh our God." This message was sent to Jeremiah while he still went in and out among the people, and had not yet been put in prison (כּליא, Jer 37:4 and Jer 52:31, an unusual form for כּלא, Jer 37:15 and Jer 37:18, for which the Qeri would have us in both instances read כּלוּא); the army of Pharaoh (Hophra, Jer 44:30), too, had marched out of Egypt to oppose the Chaldeans; and the latter, when they heard the report of them (שׁמעם, the news of their approach), had withdrawn from Jerusalem (עלה מעל, see on Jer 21:2), viz., in order to repulse the Egyptians. Both of these circumstances are mentioned for the purpose of giving a clear view of the state of things: (a) Jeremiah's freedom to go in and out, not to prepare us for his imprisonment afterwards, but to explain the reason why the king sent two chief officers of the realm to him, whereas, after his imprisonment, he caused him to be brought (cf. Jer 37:17 with Jer 38:14); and (b) the approach of the Egyptians joined with the raising of the siege, because this event seemed to afford some hope that the city would be saved.—This occurrence, consequently, falls within a later period than that mentioned in Jer 21:1-14.


  Jer 37:6


  Then came the word of the Lord to this effect: Jer 37:7. "Thus saith Jahveh, the God of Israel: Thus shall ye say to the king of Judah who hath sent you to me to ask at me, Behold, the army of Pharaoh, which marched out to your help, will return to Egypt, their own land. Jer 37:8. And the Chaldeans shall return and fight against this city, and take it, and burn it with fire. Jer 37:9. Thus saith Jahveh: Do not deceive yourselves by thinking, The Chaldeans will quite withdraw from us; for they will not withdraw. Jer 37:10. For, even though he had beaten the whole army of the Chaldeans who are fighting with you, and there remained of them only some who had been pierced through and through, yet they would rise up, every man in his tent, and burn this city with fire." In order to cut off every hope, the prophet announces that the Egyptians will bring no help, but withdraw to their own land before the Chaldeans who went out to meet them, without having accomplished their object; but then the Chaldeans will return, continue the siege, take the city and burn it. To assure them of this, he adds: "Ye must not deceive yourselves with the vain hope that the Chaldeans may possibly be defeated and driven back by the Egyptians. The destruction of Jerusalem is so certain that, even supposing you were actually to defeat and repulse the Chaldeans, and only some few grievously wounded ones remained in the tents, these would rise up and burn the city." In הלוך ילכוּ the inf. abs. is to be observed, as strengthening the idea contained in the verb: "to depart wholly or completely;" הלך is here to "depart, withdraw." אנשׁים in contrast with חיל are separate individuals. מדקּר, pierced through by sword or lance, i.e., grievously, mortally wounded.


  Jer 37:11


  The imprisonment of Jeremiah.—During the time when the Chaldeans, on account of the advancing army of pharaoh, had withdrawn from Jerusalem and raised the siege, "Jeremiah went out of the city to go to the land of Benjamin, in order to bring thence his portion among the people." והיה, in accordance with later usage, for ויהי, as in Jer 3:9; cf. Ewald, 345, b. לחלק is explained in various ways. לחלק for להחליק can scarcely have any other meaning than to share, receive a share; and in connection with משּׁם, "to receive a portion thence," not, to receive an inheritance (Syr., Chald., Vulg.), for משּׁם does not suit this meaning. The lxx render τοῦ ἀγοράσαι ἐκεῖθεν, which Theodoret explains by πρίασθαι ἄρτους. All other explanations have still less in their favour. We must connect בּתוך העם with 'ללכת וגו, since it is unsuitable for לחלק משּׁם.


  Jer 37:13


  When he was entering the gate of Benjamin, where Jeriah the son of Shelemiah kept watch, the latter seized him, saying, "Thou desirest to go over to the Chaldeans" (נפל אל־, see on Jer 21:9). The gate of Benjamin (Jer 38:7; Jer 14:10) was the north gate of the city, through which ran the road to Benjamin and Ephraim; hence it was also called the gate of Ephraim, Kg2 14:13; Neh 8:16. בּעל, "holder of the oversight," he who kept the watch, or commander of the watch at the gate. "The accusation was founded on the well-known views and opinions of Jeremiah (Jer 21:9); but it was mere sophistry, for the simple reason that the Chaldeans were no longer lying before the city" (Hitzig).


  Jer 37:14


  Jeremiah replied: "A lie [= not true; cf. Kg2 9:12]; I am not going over to the Chaldeans. But he gave no heed to him; so Jeriah seized Jeremiah, and brought him to the princes. Jer 37:15. And the princes were angry against Jeremiah, and smote him, and put him in prison, in the house of Jonathan the scribe; for they had made it the prison,"—probably because it contained apartments suitable for the purpose. From Jer 37:16 we perceive that they were subterranean prisons and vaults into which the prisoners were thrust; and from v. 28 and Jer 38:26, it is clear that Jeremiah was in a confinement much more severe and dangerous to his life. There he sat many days, i.e., a pretty long time.


  Jer 37:16


  Examination of the prophet by the king, and alleviation of his confinement.—Jer 37:16. "When Jeremiah had got into the dungeon and into the vaults, and had sat there many days, then Zedekiah the king sent and fetched him, and questioned him in his own house (palace) secretly," etc. Jer 37:16 is by most interpreters joined with the foregoing, but the words כּי בּא do not properly permit of this. For if we take the verse as a further confirmation of ויּקצפוּ השׂרים, "the princes vented their wrath on Jeremiah, beat him," etc., "for Jeremiah came...," then it must be acknowledged that the account would be very long and lumbering. כּי בּא is too widely separated from יקצפוּ. But the passages, Sa1 2:21, where כּי פּקד is supposed to stand for ויּפקד, and Isa 39:1, where ויּשׁמע is thought to have arisen out of כּי, Kg2 20:12, are not very strong proofs, since there, as here, no error in writing is marked. The Vulgate has itaque ingressus; many therefore would change כּי into כּן; but this also is quite arbitrary. Accordingly, with Rosenmller, we connect Jer 37:16 with the following, and take כּי as a temporal particle; in this, the most we miss is ו copulative, or ויהי. In the preceding sentence the prison of the prophet is somewhat minutely described, in order to prepare us for the request that follows in Jer 37:20. Jeremiah was in a בּית־בּור, "house of a pit," cf. Exo 12:29, i.e., a subterranean prison, and in החניּות. This word only occurs here; but in the kindred dialects it means vaults, stalls, shops; hence it possibly signifies here subterranean prison-cells, so that אל־החניּות more exactly determines what בּית־הבּור is. This meaning of the word is, at any rate, more certain than that given by Eb. Scheid in Rosenmller, who renders חניות by flexa, curvata; then, supplying ligna, he thinks of the stocks to which the prisoners were fastened.—The king questioned him בּסּתר, "in secret," namely, through fear of his ministers and court-officers, who were prejudiced against the prophet, perhaps also in the hope of receiving in a private interview a message from God of more favourable import. To the question of the king, "Is there any word from Jahveh?" Jeremiah replies in the affirmative; but the word of God is this, "Thou shalt be given into the hand of the king of Babylon," just as Jeremiah had previously announced to him; cf. Jer 32:4; Jer 34:3.—Jeremiah took this opportunity of complaining about his imprisonment, saying, Jer 37:18, "In what have I sinned against thee, or against thy servants, or against this people, that ye have put me in prison? Jer 37:19. And where are your prophets, who prophesied to you, The king of Babylon shall not come against you, nor against this land?" Jeremiah appeals to his perfect innocence (Jer 37:18), and to the confirmation of his prediction by its event. The interview with the king took place when the Chaldeans, after driving the Egyptians out of the country, had recommenced the siege of Jerusalem, and, as is evident from Jer 37:21, were pressing the city very hard. The Kethib איו is to be read איּו, formed from איּה with the suffix וׁ; the idea of the suffix has gradually become obscured, so that it stands here before a noun in the plural. The Qeri requires איּה. The question, Where are your prophets? means, Let these prophets come forward and vindicate their lying prophecies. Not what these men had prophesied, but what Jeremiah had declared had come to pass; his imprisonment, accordingly, was unjust.—Besides thus appealing to his innocence, Jeremiah, Jer 37:20, entreats the king, "Let my supplication come before thee, and do not send me back into the house of Jonathan the scribe, that I may not die there." For 'תּפּל־נא ת see on Jer 36:7. The king granted this request. "He commanded, and they put Jeremiah into the court of the watch [of the royal palace, see on Jer 32:2], and gave him a loaf of bread daily out of the bakers' street, till all the bread in the city was consumed;" cf. Jer 52:6. The king did not give him his liberty, because Jeremiah held to his views, that were so distasteful to the king (see on Jer 32:3). "So Jeremiah remained in the court of the guard."


  Jeremiah 38


  Jer 38:1


  In this chapter two events are mentioned which took place in the last period of the siege of Jerusalem, shortly before the capture of the city by the Chaldeans. According to Jer 38:4, the number of fighting men had now very much decreased; and according to Jer 38:19, the number of deserters to the Chaldeans had become large. Moreover, according to Jer 38:9, famine had already begun to prevail; this hastened the fall of the city.


  Jer 38:1-4


  Jeremiah is cast into a miry pit, but drawn out again by Ebedmelech the Cushite. Jer 38:1-6. Being confined in the court of the guard attached to the royal palace, Jeremiah had opportunities of conversing with the soldiers stationed there and the people of Judah who came thither (cf. Jer 38:1 with Jer 32:8, Jer 32:12), and of declaring, in opposition to them, his conviction (which he had indeed expressed from the beginning of the siege) that all resistance to the Chaldeans would be fruitless, and only bring destruction (cf. Jer 21:9.). On this account, the princes who were of a hostile disposition towards him were so embittered, that they resolved on his death, and obtain from the king permission to cast him into a deep pit with mire at the bottom. In v. 1 four of these princes are named, two of whom, Jucal the son of Shelemiah, and Pashur the son of Malchiah, are known, from Jer 37:3 and Jer 21:1, as confidants of the king; the other two, Shephatiah the son of Mattan, and Gedaliah the son of Pashur, are not mentioned elsewhere. Gedaliah was probably a son of the Pashur who had once put Jeremiah in the stocks (Jer 20:1-2). The words of the prophet, Jer 38:2, Jer 38:3, are substantially the same as he had already uttered at the beginning of the siege, Jer 21:9 (יחיה as in Jer 21:9). Jer 38:4. The princes said to the king, "Let this man, we beseech thee, be put to death for the construction, see on Jer 35:14; for therefore i.e., because no one puts him out of existence—על־כּן as in Jer 29:28 he weakens the hands of the men of war who remain in this city, and the hands of all the people, by speaking words like these to them; for this man does not seek the welfare of this people, but their ill." מרפּא for מרפּא, to cause the hands of any one to be relaxed, i.e., to make him dispirited; cf. Ezr 4:4; Isa 35:3. דּרשׁ with ל htiw , as Job 10:6; Deu 12:30; Ch1 22:19, etc., elsewhere with the accusatival את; cf. Jer 29:7 et passim. On this point cf. Jer 29:7. The allegation which the princes made against Jeremiah was possibly correct. The constancy with which Jeremiah declared that resistance was useless, since, in accordance with the divine decree, Jerusalem was to be taken and burnt by the Chaldeans, could not but make the soldiers and the people unwilling any longer to sacrifice their lives in defending the city. Nevertheless the complaint was unjust, because Jeremiah was not expressing his own personal opinion, but was declaring the word of the Lord, and that, too, not from any want of patriotism or through personal cowardice, but in the conviction, derived from the divine revelation, that it was only by voluntary submission that the fate of the besieged could be mitigated; hence he acted from a deep feeling of love to the people, and in order to avert complete destruction from them. The courage of the people which he sought to weaken was not a heroic courage founded on genuine trust in God, but carnal obstinacy, which could not but lead to ruin.


  Jer 38:5


  The king said, "Behold, he is in your hand, for the king can do nothing alongside of you." This reply indicates not merely the weakness and powerlessness of the king against his princes, but also his inward aversion to the testimony of the man of God. "That he would like to save him, just as he afterwards does (Jer 38:10)," is not implied in what he says, with which he delivers up the prophet to the spite of his enemies. Though the princes had at once put Jeremiah to death, the king would not even have been able to reproach them. The want of courage vigorously to oppose the demand of the princes did not spring from any kindly feeling towards the prophet, but partly from moral weakness of character, partly from inward repugnance to the word of God proclaimed by Jeremiah. On the construction אין וּיכל instead of the participle from יכול, which does not occur, cf. Ewald, 321, a. אתכם is certainly in form an accusative; but it cannot be such, since דּבר follows as the accusative: it is therefore either to be pointed אתּכם or to be considered as standing for it, just as אותך often occurs for אתּך, "with," i.e., "along with you."


  Jer 38:6


  The princes (שׂרים) now cast Jeremiah into the pit of the king's son (בּן־מלך, see on Jer 36:26) Malchiah, which was in the court of the prison, letting him down with ropes into the pit, in which there was no water, but mud; into this Jeremiah sank. The act is first mentioned in a general way in the words, "they cast him into the pit;" then the mode of proceeding is particularized in the words, "and they let him down," etc. On the expression הבּור מלכּיּהוּ, "the pit of Malchiah," cf. Ewald, 290, d: the article stands here before the nomen regens, because the nomen rectum, from being a proper name, cannot take it; and yet the pit must be pointed out as one well known and definite. That it was very deep, and that Jeremiah must have perished in it if he were not soon taken out again, is evident from the very fact that they were obliged to use ropes in letting him down, and still more so from the trouble caused in pulling him out (Jer 38:10-12). That the princes did not at once put the prophet to death with the sword was not owing to any feeling of respect for the king, because the latter had not pronounced sentence of death on him, but because they sought to put the prophet to a final death, and yet at the same time wished to silence the voice of conscience with the excuse that they had not shed his blood.


  Jer 38:7-9


  The deliverance of Jeremiah. Ebedmelech the Cushite, a eunuch, heard of what had happened to Jeremiah. אישׁ סריס .haimer signifies a eunuch: the אישׁ shows that סריס is here to be taken in its proper meaning, not in the metaphorical sense of an officer of the court. Since the king had many wives (Jer 38:22.), the presence of a eunuch at the court, as overseer of the harem, cannot seem strange. The law of Moses, indeed, prohibited castration (Deu 23:2); but the man was a foreigner, and had been taken by the king into his service as one castrated. עבד מלך is a proper name (otherwise it must have been written המּלך); the name is a genuine Hebrew one, and probably may have been assumed when the man entered the service of Zedekiah.—On hearing of what had occurred, the Ethiopian went to the king, who was sitting in the gate of Benjamin, on the north wall of the city, which was probably the point most threatened by the besiegers, and said to him, Jer 38:9, "My lord, O king, these men have acted wickedly in all that they have done to Jeremiah the prophet, whom they have cast into the pit; and he is dying of hunger on the spot, for there is no more bread in the city." הרעוּ את־א, lit.,: "they have done wickedly what they have done." ויּמת cannot be translated, "and he died on the spot," for Ebedmelech wishes to save him before he dies of hunger. But neither does it stand for וימת, "so that he must die." The imperfect with Vav consecutive expresses the consequence of a preceding act, and usually stands in the narrative as a historic tense; but it may also declare what necessarily follows or will follow from what precedes; cf. Ewald, 342, a. Thus ויּמת stands here in the sense, "and so he is dying," i.e., "he must die of hunger." תּחתּיו, "on his spot," i.e., on the place where he is; cf. Sa2 2:23. The reason, "for there is no longer any bread (הלחם with the article, the necessary bread) in the city," is not to be taken in the exact sense of the words, but merely expresses the greatest deficiency in provisions. As long as Jeremiah was in the court of the prison, he received, like the officers of the court, at the king's order, his ration of bread every day (Jer 37:21). But after he had been cast into the pit, that royal ordinance no longer applied to him, so that he was given over to the tender mercies of others, from whom, in the prevailing scarcity of bread, he had not much to hope for.


  Jer 38:10


  Then the king commanded the Ethiopian, "Take hence thirty men in thine hand, and bring up Jeremiah out of the pit before he dies." בידך, "in thine hand," i.e., under your direction; cf. Num 31:49. The number thirty has been found too great; and Ewald, Hitzig, and Graf would read שׁלשׁה, because the syntax requires the singular אישׁ after שׁלשׁים, and because at that time, when the fighting men had already decreased in number (Jer 38:4), thirty men could not be sent away from a post in danger without difficulty. These two arguments are quite invalid. The syntax does not demand אישׁ; for with the tens (20-90) the noun frequently follows in the plural as well as in the singular, if the number precede; cf. Sa2 3:20; Kg2 2:16, etc.; see also Gesenius' Grammar, 120, 2. The other argument is based on arbitrary hypotheses; for the passage neither speaks of fighting men, nor states that they would be taken from a post in danger. Ebedmelech was to take thirty men, not because they would all be required for drawing out the prophet, but for making surer work in effecting the deliverance of the prophet, against all possible attempts on the part of the princes or of the populace to prevent them.


  Jer 38:11-13


  Ebedmelech took the men at his hand, went into the king's house under the treasury, and took thence rags of torn and of worn-out garments, and let them down on ropes to Jeremiah into the pit, and said to him, "Put, I pray thee, the rages of the torn and cast-off clothes under thine arm-pits under the ropes." Jeremiah did so, and then they drew him out of the pit by the ropes. תּחת is a room under the treasury. בּלוי, in Jer 38:12 בּלואים, from בּלה, to be worn away (of clothes), are rags. סחבות (from סחב, to drag, drag about, tear to pieces) are torn pieces of clothing. מלחים, worn-out garments, from מלח, in Niphal, Isa 51:6, to vanish, dissolve away. The article at הסּחבות is expunged from the Qeri for sake of uniformity, because it is not found with מלחים; but it may as well be allowed to stand as be removed. אצּילות ידים, properly the roots of the hands, are not the knuckles of the hand, but the shoulders of the arms. מתּחת לחבלים, under the ropes; i.e., the rags were to serve as pads to the ropes which were to be placed under the arm-pits, to prevent the ropes from cutting the flesh. When Jeremiah had been drawn out in this way from the deep pit of mire, he remained in the court of the prison.


  Jer 38:14


  Conversation between the king and the prophet.—Jer 38:14. King Zedekiah was desirous of once more hearing a message of God from the prophet, and for this object had him brought into the third entrance in the house of the Lord. Nothing further is known about the situation and the nature of this entrance; possibly it led from the palace to the temple, and seems to have been an enclosed space, for the king could carry on a private conversation there with the prophet. The king said to him, "I ask you about a matter, do not conceal anything from me." He meant a message from God regarding the final issue of the siege, cf. Jer 37:7. Jeremiah, knowing the aversion of the king to the truth, replies, Jer 38:15 : "If I tell thee [sc. the word of the Lord], wilt thou not assuredly kill me? And if I were to give thee advice, thou wouldst not listen to me." Jer 38:16. Then the king sware to him secretly, "As Jahveh liveth, who hath made us this soul, I shall certainly not kill thee, nor deliver thee into the hand of these men who seek thy life." את אשׁר, as in Jer 27:8, properly means, "with regard to Him who has created us." The Qeri expunges את. "These men" are the princes mentioned in Jer 38:1.


  Jer 38:17


  After this solemn asseveration of the king, Jeremiah said to him, "Thus saith Jahveh, the God of hosts, the God of Israel: If thou wilt assuredly go out to the princes of the king of Babylon [i.e., wilt surrender thyself to them, cf. Kg2 18:31; Kg2 24:12], then thy soul shall live, and this city shall not be burned with fire, and thou and thy house shall live. But if thou dost not go out to the princes of the king of Babylon, then this city will be given into the hand of the Chaldeans, and they shall burn it with fire, and thou shalt not escape out of their hand." The word of God is the same that Jeremiah had already repeatedly announced to the king, cf. Jer 34:2-5; Jer 32:4; Jer 21:4-10. The princes (chiefs, generals) of the king of Babylon are named, because they commanded the besieging army (Jer 39:3, Jer 39:13); Nebuchadnezzar himself had his headquarters at Riblah, Jer 39:5.


  Jer 38:19


  Against the advice that he should save his life by surrendering to the Chaldeans, Zedekiah suggests the consideration, "I am afraid of the Jews, who have deserted [נפל אל as in Jer 37:13] to the Chaldeans, lest they give me into their hands and maltreat me." התעלּל בּ, illudere alicui, to abuse any one by mockery or ill-treatment; cf. Num 22:29; Ch1 10:4, etc. Jeremiah replies, Jer 38:20., "They will not give thee up. Yet, pray, listen to the voice of Jahveh, in that which I say to thee, that it may be well with thee, and that thy soul may live. Jer 38:21. But if thou dost refuse to go out i.e., to surrender thyself to the Chaldeans, this is the word which the Lord hath shown me has revealed to me: Jer 38:22. Behold, all the women that are left in the house of the king of Judah shall be brought out to the princes of the king of Babylon, and those [women] shall say, Thy friends have misled thee and have overcome thee; thy feet are sunk in the mud, they have turned away back. Jer 38:23. And all thy wives and thy children shall they bring out to the Chaldeans, and thou shalt not escape out of their hand; for thou shalt be seized by the hand of the king of Babylon, and thou shalt burn this city with fire."—After Jeremiah had once more assured the king that he would save his life by voluntary surrender, he announces to him that, on the other alternative, instead of his becoming the sport of the deserters, the women of his harem would be insulted. The women who remain in the king's house, as distinguished from "thy wives" (Jer 38:23), are the women of the royal harem, the wives of former kings, who remain in the harem as the concubines of the reigning king. These are to be brought out to the generals of the Chaldean king, and to sing a satire on him, to this effect: "Thy friends have misled thee, and overpowered thee," etc. The first sentence of this song is from Oba 1:7, where השּׁיאוּך ere stands instead of הסּיתוּך. The friends (אנשׁי שׁלמך, cf. Jer 20:10) are his great men and his false prophets. Through their counsels, these have led him astray, and brought him into a bog, in which his feet stick fast, and then they have gone back; i.e., instead of helping him out, they have deserted him, leaving him sticking in the bog. The expression is figurative, and the meaning of the figure is plain (רגלך is plural). בּץ, ἁπ λεγ.., is equivalent to בּצּה, a bog, Job 8:11. Moreover, the wives and children of Zedekiah are to fall into the hand of the Chaldeans. מוצאים, the participle, is used instead of the finite tense to express the notion of indefinite personality: "they bring them out." תּתּפשׂ בּיד ".tuo meht gnirb , properly, "to be seized in the hand," is a pregnant construction for, "to fall into the hand and be held fast by it." "Thou shalt burn this city," i.e., bring the blame of burning it upon thyself. Ewald, Hitzig, and Graf, following the lxx, Syr., and Chald., would change תּשׂרף into תּשּׂרף, but needlessly.


  Jer 38:24


  From the king's weakness of character, and his dependence on his evil counsellors, neither could this interview have any result. Partly from want of firmness, but chiefly from fear of the reproaches of his princes, he did not venture to surrender himself and the city to the Chaldeans. Hence he did not wish that his interview with the prophet should be known, partly for the purpose of sparing himself reproaches from the princes, partly also, perhaps, not to expose the prophet to further persecutions on the part of the great men. Accordingly, he dismissed Jeremiah with this instruction: "Let no man know of these words, lest thou die." But if the princes should learn that the king had been speaking with him, and asked him, "Tell us, now, what thou hast said to the king, do not hide it from us, and we will not kill thee; and what did the king say to thee?" then he was to say to them, "I presented my supplication before the king, that he would not send me back to the house of Jonathan, to die there." As to the house of Jonathan, see on Jer 37:15. On מפּיל תּחנּתי cf. Jer 36:7; Jer 37:20.


  Jer 38:27


  What the king had supposed actually occurred, and Jeremiah gave the princes, who asked about the conversation, the reply that the king had prepared for him. יחרשׁוּ ממּנּוּ .mih rof deraperp, they went away in silence from him, and left him in peace; cf. Sa1 7:8. כּי לא נשׁמע , for the matter, the real subject of the conversation did not become known. So Jeremiah remained in the court of the prison till the day of the capture of Jerusalem.—The last sentence of Jer 38:28 belongs to the following chapter, and forms the introductory sentence of the passage whose conclusion follows in Jer 39:3.


  Jeremiah 39


  Jer 39:1


  In Jer 39:1-14 the events which took place at the taking of Jerusalem are summarily related, for the purpose of showing how the announcements of Jeremiah the prophet have been fulfilled.


  Jer 39:1-3


  "And it came to pass, when Jerusalem had been taken (in the ninth year of Zedekiah the king of Judah, in the tenth month, Nebuchadrezzar and all his army had come against Jerusalem and besieged it; in the eleventh year of Zedekiah, in the fourth month, on the ninth of the month, was the city broken into), then came all the princes of the king of Babylon and sat down at the middle gate,—Nergal-sharezer, Samgar-nebo, Sarsechim, chief chamberlain, Nergal-sharezer, chief magician, and all the rest of the princes of the king of Babylon." These three verses, to which the last clause of Jer 38:28 belongs, form one period, broken up by a pretty long piece inserted in it, on the beginning and duration of the siege of Jerusalem; so that, after the introductory clause והיה כּאשׁר( = ויהי as in Jer 37:11), Jer 38:28, the conclusion does not come till the word ויּבאוּ, Jer 39:3. In the parenthesis, the length of the siege, as stated, substantially agrees with Jer 52:4-7 and Kg2 25:1-4, only that in these passages the time when the siege began is further determined by the mention of the day of the month, לחדשׁ be בּעשׂור, which words are omitted here. The siege, then, lasted eighteen months, all but one day. After the besiegers had penetrated into the city through the breaches made in the wall, the princes, i.e., the chief generals, took up their position at "the gate of the midst." ישׁבוּ, "they sat down," i.e., took up a position, fixed their quarters. "The gate of the midst," which is mentioned only in this passage, is supposed, and perhaps rightly, to have been a gate in the wall which divided the city of Zion from the lower city; from this point, the two portions of the city, the upper and the lower city, could most easily be commanded.


  With regard to the names of the Babylonian princes, it is remarkable (1) that the name Nergal-sharezer occurs twice, the first time without any designation, the second time with the official title of chief magician; (2) that the name Samgar-nebo has the name of God (Nebo or Nebu) in the second half, whereas in all other compounds of this kind that are known to us, Nebu forms the first portion of the name, as in Nebuchadnezzar, Nebuzaradan, Nebushasban (Jer 39:13), Naboned, Nabonassar, Nabopolassar, etc.; (3) from this name, too, is omitted the title of office, while we find one with the following name. Moreover (4) in Jer 39:13, where the Babylonian grandees are again spoken of, instead of the four names, only three are given, but every one of them with a title of office; and only the third of these, Nergal-sharezer, the chief magician, is identical with the one who is named last in Jer 39:3; while Nebushasban is mentioned instead of the Sarsechim of Jer 39:3 as רב־סריס, chief of the eunuchs (high chamberlain); and in place of Nergal-sharezer, Samgar-nebo, we find Nebuzaradan as the commander of the body-guards (רב טבּחים). On these four grounds, Hitzig infers that Jer 39:3, in the passage before us, has been corrupted, and that it contained originally only the names of three persons, with their official titles. Moreover, he supposes that סמגּר is formed from the Persian jâm and the derivation-syllable kr, Pers. war, and means "he who has or holds the cup," the cup-bearer; thus corresponding to רב שׁקה ot gnidnop, Rab-shakeh, "chief cup-bearer," Kg2 18:17; Isa 36:2. He also considers שׂרסכים a Hebraizing form of רב סריס; סכה or שׂכה, "to cut," by transposition from חצה, Arab. chtṣy, from which comes chatṣiyun, "a eunuch," = סכי, plur. סכים; hence שׂרסכים = רב סריס, of which the former has been a marginal gloss, afterwards received into the text. This complicated combination, however, by which Hitzig certainly makes out two official titles, though he retains no more than the divine name Nebu as that of Rabsaris, is founded upon two very hazardous conjectures. Nor do these conjectures gain much support from the renewal of the attempt, made about fifty years since by the late P. von Bohlen, to explain from the Neo-Persian the names of persons and titles occurring in the Assyrian and Old-Babylonian languages, an attempt which has long since been looked upon as scientifically unwarranted. Strange as it may seem that the two persons first named are not further specified by the addition of an official title, yet the supposition that the persons named in Isa 36:3 are identical with those mentioned in Isa 36:13 is erroneous, since it stands in contradiction with Jer 52:12, which even Hitzig recognises as historically reliable. According to Jer 52:12, Nebuzaradan, who is the first mentioned in Jer 39:13, was not present at the taking of Jerusalem, and did not reach the city till four weeks afterwards; he was ordered by Nebuchadnezzar to superintend arrangements for the destruction of Jerusalem, and also to make arrangements for the transportation of the captives to Babylon, and for the administration of the country now being laid waste. But in Jer 39:3 are named the generals who, when the city had bee taken by storm, took up their position within it.—Nor do the other difficulties, mentioned above, compel us to make such harsh conjectures. If Nergal-sharezer be the name of a person, compounded of two words, the divine name, Nergal (Kg2 17:30), and Sharezer, probably dominator tuebitur (see Delitzsch on Isa 37:38), then Samgar-Nebu-Sarsechim may possibly be a proper name compounded of three words. So long as we are unable with certainty to explain the words סמגּר and שׂרסכים out of the Assyrian, we can form no decisive judgment regarding them. But not even does the hypothesis of Hitzig account for the occurrence twice over of the name Nergal-sharezer. The Nergal-sharezer mentioned in the first passage was, no doubt, the commander-in-chief of the besieging army; but it could hardly be maintained, with anything like convincing power, that this officer could not bear the same name as that of the chief magician. And if it be conceded that there are really errors in the strange words סמגּר־נבוּ and שׂרסכים, we are as yet without the necessary means of correcting them, and obtaining the proper text.


  Jer 39:4-7


  In Jer 39:4-7 are narrated the flight of Zedekiah, his capture, and his condemnation, like what we find in Jer 52:7-11 and Kg2 25:4-7. "When Zedekiah the king of Judah and all the men of war saw them (the Chaldean generals who had taken up their position at the mid-gate), they fled by night out of the city, by the way of the king's garden, by a gate between the walls, and he went out by the way to the Arabah. Jer 39:5. But the army of the Chaldeans pursued after them, and overtook Zedekiah in the steppes of Jericho, and captured him, and brought him to Nebuchadnezzar the king of Babylon, to Riblah, in the land of Hamath; and he pronounced judgment on him." Hitzig and Graf consider that the connection of these events, made by כּאשׁר ראם, is awkward, and say that the king would not have waited till the Chaldean generals took up their position at the mid-gate, nor could he see these in the night-time; that, moreover, he would hardly have waited till the city was taken before he fled. These objections are utterly worthless. If the city of Zion, in which the royal palace stood, was separated from the lower city by a wall, then the king might still be quite at ease, with his men of war, in the upper city or city of Zion, so long as the enemy, who were pushing into the lower city from the north, remained at the separating wall, near the middle gate in it; and only when he saw that the city of Zion, too, could no longer be held, did he need to betake himself to flight with the men of war around him. In actual fact, then, he might have been able to see the Chaldean generals with his own eyes, although we need not press ראם so much as to extract this meaning from it. Even at this juncture, flight was still possible through the south gate, at the king's garden, between the two walls. Thenius, on Kg2 25:4, takes חמתים to mean a double wall, which at the southern end of Ophel closed up the ravine between Ophel and Zion. But a double wall must also have had two gates, and Thenius, indeed, has exhibited them in his plan of Jerusalem; but the text speaks of but one gate (שׁער). "The two walls" are rather the walls which ran along the eastern border of Zion and the western border of Ophel. The gate between these was situated in the wall which ran across the Tyropoean valley, and united the wall of Zion and that of Ophel; it was called the horse-gate (Neh 3:28), and occupied the position of the modern "dung-gate" (Bab-el Moghribeh); see on Neh 3:27-28. It was not the "gate of the fountain," as Thenius (Bcher der Kn. S. 456), Ngelsbach, and others imagine, founding on the supposed existence of the double wall at the south end of Ophel. Outside this gate, where the valley of the Tyropoeon joined with the valley of the Kidron, lay the king's garden, in the vicinity of the pool of Siloam; see on Neh 3:15. The words 'ויּצא וגו introduce further details as to the king's flight. In spite of the preceding plurals ויּברחוּ , the sing. יצא is quite suitable here, since the narrator wishes to give further details with regard to the flight of the king alone, without bringing into consideration the warriors who fled along with him. Nor does the following אחריהם militate against this view; for the Chaldean warriors pursued the king and his followers, not to capture these followers, but the king. Escaped from the city, the king took the direction of the ערבה, the plain of the Jordan, in order to escape over Jordan to Gilead. But the pursuing enemy overtook him in the steppes of Jericho (see Comm. on Joshua on Jos 4:13), and thus before he had crossed the Jordan; they led him, bound, to Riblah, before the king of Babylon. "Riblah in the land of Hamath" is still called Ribleh, a wretched village about 20 miles S.S.W. from Hums (Emesa) on the river el Ahsy (Orontes), in a large fertile plain in the northern portion of the Beka, on the great caravan-track which passes from Palestine through Damascus, Emesa, and Hamath to Thapsacus and Carchemish on the Euphrates; see Robinson's Bibl. Res. iii. 545, and on Comm. on Kings at Kg2 23:33.—On דּבּר משׁפּטים, to speak judgment, pronounce sentence of punishment, see on Jer 1:16. Nebuchadnezzar caused the sons of Zedekiah and all the princes of Judah (חרים, nobles, lords, as in 27:30) to be slain before the eyes of the Jewish king; then he put out his eyes and bound him with brazen fetters, to carry him away to Babylon (לביא for להביא), where, according to Jer 52:11, he remained in confinement till his death.


  Jer 39:8-10


  Jer 39:8-10 contain a brief notice regarding the fate of the city of Jerusalem and its inhabitants, joined on to the passage preceding, in order to prepare the way for a short account of the treatment which Jeremiah experienced at the same time. From the more detailed notice regarding the fate of the city, given in Jer 52:12., Kg2 25:8., we see that the destruction of the city and the carrying away of the people took place one month after their fall, and that the king of Babylon had appointed Nebuzaradan, the commander of his body-guards, to go to Jerusalem for the purpose of carrying out these matters. In these verses of ours, also, Nebuzaradan is mentioned as the one who carried out the judgment that had been pronounced (Jer 39:10.); but the fact of his being sent from Riblah and the date of the execution of his commission are here omitted, so that it appears as if it had all occurred immediately after the capture of the city, and as if Nebuzaradan had been always on the spot. For the writer of this chapter did not need to give a historically exact account of the separate events; it was merely necessary briefly to mention the chief points, in order to place in proper light the treatment experienced by the prophet. The Chaldeans burned the king's house (the palace) and בּית־העם. This latter expression, taken in connection with "the king's house," signifies the rest of the city apart from the king's palace; hence בּית is used in a collective sense. the temple is not mentioned, as being of no consequence for the immediate purpose of this short notice.


  Jer 39:9-10


  "And the rest of the people that had remained in the city, and the deserters who had deserted to him, and the rest of the people that remained, Nebuzaradan, the chief of the body-guards, led captive to Babylon. Jer 39:10. But of the poorest of the people, who had nothing, Nebuzaradan left some in the country, and he gave them vineyards and arable fields at the same time." עליו after נפלוּ refers, ad sensum, to the king of Babylon; his name, certainly, is not given in the immediate context, but it is readily suggested by it. In Jer 52:15 we find אל־מלך בּבל instead of עליו; yet we might also refer this last-named word to the following subject, Nebuzaradan, as the representative of the king. רב־טבּחים, properly, chief of the slayers, i.e., of the executioners, is the chief of the king's body-guard, who occupied the first place among the royal attendants; see on Gen 37:36. By the addition of the words בּיום ההוּא, on that day, i.e., then, the more general account regarding Jerusalem and its inhabitants is concluded, for the purpose of attaching to it the notice regarding the fate of the prophet Jeremiah, Jer 39:11-14.


  Jer 39:11-14


  Nebuchadnezzar gave orders regarding Jeremiah, through Nebuzaradan, the chief of the body-guards: "Take him, and set thine eyes upon him, and do him no harm; but, just as he telleth thee, so do with him." In obedience to this command, "Nebuzaradan, the chief of the body-guards, sent-and Nebushasban the head chamberlain, and Nergal-sharezer the chief magician, and all (the other) chief men of the king of Babylon-they sent and took Jeremiah out of the court of the prison, and delivered him over to Gedaliah the son of Ahikam, the son of Shaphan, to take him out to the house. Thus he dwelt among the people."—On the names of the Chaldean grandees, see on Jer 39:3. Instead of the chief chamberlain (רב־סריס) Sarsechim, there is here named, as occupying this office, Nebushasban, who, it seems, along with Nebuzaradan, was not sent from Riblah till after the taking of Jerusalem, when Sarsechim was relieved.


  We cannot come to any certain conclusion regarding the relation in which the two persons or names stand to one another, since Nebushasban is only mentioned in Jer 39:13, just as Sarsechim is mentioned only in Jer 39:3. Gedaliah the son of Ahikam, the man who had already on a former occasion given protection to Jeremiah (Jer 26:24), was, according to Jer 40:5, placed by the king of Babylon over the cities of Judah, i.e., was nominated the Chaldean governor over Judah and the Jews who were left in the land. To him, as such, Jeremiah is here (Jer 39:14) delivered, that he may take him into the house. בּית is neither the temple (Hitzig) nor the palace, the king's house (Graf), but the house in which Gedaliah resided as the governor; and we find here הבּית, not בּביתו, since the house was neither the property nor the permanent dwelling-place of Gedaliah.—According to this account, Jeremiah seems to have remained in the court of the prison till Nebuchadnezzar came, to have been liberated by Nebuzaradan only at the command of the king, and to have been sent to Gedaliah the governor. But this is contradicted by the account in Jer 40:1., according to which, Nebuzaradan liberated the prophet in Ramah, where he had been kept, confined by manacles, among the captives of Judah that were to be carried to Babylon: Nebuzaradan sent for him, and gave him his liberty. This contradiction has arisen simply from the intense brevity with which, in this verse, the fate of Jeremiah at the capture and destruction of Jerusalem is recorded; it is easy to settle the difference in this way:—When the city was taken, those inhabitants, especially males, who had not carried arms, were seized by the Chaldeans and carried out of the city to Ramah, where they were held prisoners till the decision of the king regarding their fate should be made known. Jeremiah shared this lot with his fellow-countrymen. When, after this, Nebuzaradan came to Jerusalem to execute the king's commands regarding the city and its inhabitants, at the special order of his monarch, he sent for Jeremiah the prophet, taking him out from among the crowd of prisoners who had been already carried away to Ramah, loosed him from his fetters, and gave him permission to choose his place of residence. This liberation of Jeremiah from his confinement might, in a summary account, be called a sending for him out of the court of the prison, even though the prophet, at the exact moment of his liberation, was no longer in the court of the prison of the palace at Jerusalem, but had been already carried away to Ramah as a captive.


  Jer 39:15


  Jeremiah's message of comfort to Ebedmelech.—Jer 39:15. "Now to Jeremiah there had come the word of the Lord, while he remained shut up in the court of the prison, as follows: Jer 39:16. Go and speak to Ebedmelech the Cushite, saying, Thus saith Jahveh of hosts, the God of Israel: Behold, I will bring my words against this city for evil and not for good, and they shall take place before thee on that day. Jer 39:17. But I will deliver thee on that day, saith Jahveh; neither shalt thou be given into the hand of the men of whom thou art afraid. Jer 39:18. For I will surely save thee, neither shalt thou fall by the sword, and thine own life shall be thy spoil, because thou hast trusted me, saith Jahveh."—This word of God for Ebedmelech came to the prophet, no doubt, very soon after his deliverance from the miry pit by this pious Ethiopian; but it is not given till now, and this by way of supplement, lest its introduction previously should break the chain of events which occurred at the time of that deliverance, Jer 38:14-39:13. Hence היה, Jer 39:15, is to be translated as a pluperfect. "Go and say," etc., is not inconsistent with the fact that Jeremiah, from being in confinement, could not leave the court of the prison. For Ebedmelech could come into the prison, and then Jeremiah could go to him and declare the word of God. "Behold, I will bring my words against this city," i.e., I shall cause the evil with which I have threatened Jerusalem and its inhabitants to come, or, to be accomplished (מבי with א dropped, as in Jer 19:15, and אל־ for על). והיוּ לפּניך, "and these words are to take place before thy face," i.e., thou shalt with thine own eyes behold their fulfilment, בּיום ההוּא, i.e., at the time of their occurrence. But thou shalt be saved, not fall into the hands of the enemy and be killed, but carry away thy body out of it all as booty; cf. Jer 21:9; Jer 38:2. "Because thou hast trusted me;" i.e., through the aid afforded to my prophet thou hast continued thy faith in me.


  Jeremiah 40


  Jer 40:1


  The liberation of Jeremiah by Nebuzaradan, the chief of the body-guards.—The superscription, "The word which came to Jeremiah from the Lord, after that Nebuzaradan, the captain of the body-guard, had let him go from Ramah," does not seem to be appropriate; for in what follows there is no word of God declared by Jeremiah, but first, Jer 1:2-6, we are told that Jeremiah was liberated and given in charge to Gedaliah; then is told, Jer 40:7-41:18, the story of the murder of Gedaliah the governor by Ishmael, together with its consequences; and not till Jer 42:7. is there communicated a word of God, which Jeremiah uttered regarding the Jews who wished to flee to Egypt, and had besought him for some revelation from God (Jer 42:1-6). The heading of our verse cannot refer to this prophecy, not merely for the reason that it is too far removed, but still more because it has a historical notice introducing it, Jer 42:1-6. Our superscription rather refers to Jer 1:1-3; and דּבר here, as well as there, means, not a single prophecy, but a number of prophecies. Just as דבר in Jer 1:2 forms the heading for all the prophecies uttered by Jeremiah from the thirteenth year of Josiah till the destruction of Jerusalem and the carrying away of the people in the eleventh year of Zedekiah, so the words 'הדּבר אשׁר וגו of this verse form the superscription for the prophecies which Jeremiah uttered after the destruction of Jerusalem, i.e., to the section formed by Jer 40-45, although Jer 44; Jer 45:1-5 have headings of their own; these, however, are subordinate to the heading of this chapter, in the same way as the titles in Jer 7:1; Jer 11:11; Jer 14:1, etc. fall under the general title given in Jer 1:2-3.—Regarding Nebuzaradan and the discharge of Jeremiah at Ramah (i.e., er Rm, see on Jer 31:15), cf. the explanations given on Jer 39:13 (p. 335 of this volume). In what follows, from בּקחתּו onwards, further details are given regarding Jeremiah's liberation. "When he (Nebuzaradan) sent for him, he (Jeremiah), bound with fetters, was among all the captives of Jerusalem and Judah who were being carried away to Babylon." Those who were to be carried away had been gathered together to Ramah, which lies about five miles north from Jerusalem; thence they were to set out for Babylon. אזקּים (= זקּים, Job 36:8; Isa 45:14), "fetters,"—here, according to Jer 40:4, "manacles," by which, perhaps, two or more prisoners were fastened to one another.


  Jer 40:2-3


  When Jeremiah had been brought, the commander of the guards said to him, "The Lord thy God hath declared this evil against this place, and the Lord hath brought it on (brought it to pass), and hath done as He spake; for ye have sinned against the Lord, and have not hearkened to His voice: thus hath this thing happened to you." The mode of expression is that of Jeremiah; but Nebuzaradan may have expressed the thought, that now there had been fulfilled what Jeremiah had predicted in the name of God, because the people, by their rebellion, had broken the oath they had sworn before their God (cf. Eze 17:13.), and had thereby sinned against Him. The article before דּבר, required by the Qeri, is unnecessary; cf. Ewald, 293, a; Gesenius, 112, 2, a.


  Jer 40:4-6


  Nebuzaradan then declared him free: "And now, behold, I free thee this day from the shackles on thine hands. If it please thee to come with me to Babylon, then come, and I will set mine eye upon thee (i.e., take thee under my protection, cf. Jer 39:12). But if it please thee not to come with me to Babylon, then let it be so. See, the whole country is before thee (cf. Gen 13:9; Gen 20:5, etc.); whithersoever it pleases thee, and seems right to thee to go, go." Jer 40:5. And because Jeremiah had not yet returned, he said, "Go back to Gedaliah,...whom the king of Babylon hath set over the cities of Judah, and remain with him among the people; or go wherever it seemeth right to thee to go." And the commander of the guard gave him what provisions he required and a present, and sent him away; thereafter Jeremiah went to Gedaliah to Mizpah, and remained there among the people who had been left behind in the land (Jer 40:6). The words ועדנּוּ were certainly misunderstood by the old translators, who made various conjectures as to their meaning; even yet, Dahler, Movers, Graf, and Nהgelsbach are of opinion that "it is impossible to understand" this sentence, and that the text is plainly corrupt. Luther renders: "for no one will any longer return thither." Hitzig considers this translation substantially correct, and only requiring to be a little more exactly rendered: "but there, no one returns home again." Apart, however, from the consideration that on this view עדנּוּ, which stands at the head of the sentence, does not get full justice paid to it, the thought does not accord with what precedes, and the reference of the suffix to the indefinite "person" or "one" is extremely forced. According to what goes before, in which Nebuzaradan gives the prophet full liberty of choosing whether he would go with him to Babylon or remain in the country, in whatever part he likes, and from the following advice which he gives him, "Go, or return, to Gedaliah," the words עדנּוּ לא ישׁוּב, on account of the third person (ישׁוּב), cannot certainly be an address of the chief captain to Jeremiah, and as little can they contain a remark about going to Babylon. The words are evidently, both as to their form and their contents, a circumstantial clause, containing a statement regarding the relation of Jeremiah to the proposal of the chief captain (and this is the view taken long ago by Kimchi), i.e., a parenthetical remark of the narrator, according to which Nebuzaradan demands that he shall remain with Gedaliah, in the sense, "and yet he was not going back," or, still better, on account of the imperfect ישׁוּב, "because he was still unwilling to go back," namely, to this or that place indefinitely; then Nebuzaradan further said, "Return, then, to Gedaliah." If we supply ויּאמר before 'ושׁוּבה וגו, with which Nebuzaradan brings the matter to a close, the meaning is quite clear. It is evident from Jer 40:4 that Nebuzaradan stopped a little in order to let Jeremiah decide; but since the prophet did not return, i.e., neither decided in the one way nor the other, he adds 'ושׁוּבה וגו, and thereby puts an end to the indecision. ארחה means a portion of food, or victuals; cf. Jer 52:34 and Pro 15:17. Mizpah, where Gedaliah had taken up his position, is the Mizpah of the tribe of Benjamin, where Samuel judged the people and chose Saul to be king (Sa1 7:15., Jer 10:17); doubtless the modern Neby Samwil, five miles north-west from Jerusalem, a short distance south-west from Ramah; see on Jos 18:26.


  Jer 40:7


  Return of those who had been dispersed: they gather round Gedaliah.—Whilst the country and its capital were being conquered, many of the men of war had dispersed here and there through the land, and fled for refuge to regions difficult of access, where they could not be reached by the Chaldeans; others had even escaped into the territory of the Moabites, Ammonites, and Edomites. When these heard that now, after the destruction of Jerusalem and the carrying away of the captives, the king of Babylon had appointed Gedaliah as governor over the few people who had been left behind in the country, they returned from their several places of refuge, and came to Mizpah to Gedaliah, who promised them protection and safety, on condition that they would recognise the authority of the king of Babylon and peaceably cultivate the soil. שׂרי חילים, "leaders of the forces, captains." בּשׂדה, "in the country," as opposed to the city; שׂדה, "fields," as in Jer 17:3. אנשׁיהם, "their men," the troops under the captains. כּי הפקיד אתּו, "that he had committed to his oversight and care." "Men," viz., old, weak, infirm men; "women and children," whose husbands and fathers had perished; "and some of the poor of the country, of those who had not been carried captive to Babylon" (מן partitive), i.e., the poor and mean people whom the Chaldeans had left behind in the country (Jer 39:10).


  Jer 40:8-12


  These captains came to Mizpah, namely (ו explicative), Ishmael the son of Nethaniah (according to Jer 41:1, the grandson of Elishama, and of royal blood), Johanan and Jonathan the sons of Kareah (cf. Jer 40:13 and Jer 41:11, Jer 41:16; Jer 42:1.; the name Jonathan is omitted in Kg2 25:23; see on this passage), Seraiah the son of Tanhumeth, and the sons of Ephai the Netophathite (from Netophah in the vicinity of Bethlehem, Ch1 2:54; Ezr 2:22), Jezaniah (יזניהוּ; but in Kg2 25:23 יאזניהוּ), the Maachathite, from Maachah, a district in Syria near Hermon, Deu 3:14; Jos 12:5. These men, who had borne arms against the Chaldeans, were concerned for their safety when they returned into the country. Gedaliah sware to them, i.e., promised them on oath, "Be not afraid to serve the Chaldeans; remain in the country and serve the king of Babylon, and it shall be well with you. And as for me, behold, I shall remain at Mizpah to stand before the Chaldeans who will come to us," i.e., as lieutenant of the king of Babylon, to represent you before the Chaldean officers and armies, to maintain your rights and interests, so that you may be able to settle down where you choose, without anxiety, and cultivate the land. "And as for yourselves, father ye wine and fruit (קיץ, see on Sa2 16:1) and oil, and put them in your vessels." אסף is used of the ingathering of the fruits of the ground. It was during the fifth or sixth month (Kg2 25:8), the end of July or beginning of August, that grapes, figs, and olives became ripe; and these had grown so plentifully in comparison with the small number of those who had returned, that they could gather sufficient for their wants. "And dwell in your cities, cities which ye seize," i.e., which you shall take possession of. Jer 40:11. Those Jews also who had fled, during the war, into the neighbouring countries of Moab, Ammon, Edom, etc., returned to Judah when they learned that the king of Babylon had left a remnant, and placed Gedaliah over them; they came to Mizpah and Gedaliah, who appointed them places to dwell in, and they gathered much wine and fruit, i.e., made a rich vintage and fruit harvest. נתן שׁארית, "to give a remainder," as it were to leave a remainder ('הותיר שׁ'( redniamer, Jer 44:7, or 'שׂוּם שׁ, Gen 45:7).


  Jer 40:13


  Gedaliah is forewarned of Ishmael's intention to murder him.—After the return of those who had taken refuge in Moab, etc., Johanan the son of Kareah, together with the rest of the captains who were scattered here and there through the country, came to Gedaliah at Mizpah, to say to him: "Dost thou know indeed that Baalis the king of the Ammonites hath sent Ishmael the son of Nethaniah to take thy life?" The words "that were in the country" are neither a gloss, nor a thoughtless repetition by some scribe from Jer 40:7 (as Hitzig and Graf suppose), but they are repeated for the purpose of distinguishing plainly between the captains with their men from the Jews who had returned out of Moab, Ammon, and Edom. הכּות, "to strike the soul, life" = to kill; cf. Gen 37:21; Deu 19:6. What induced the king of Ammon to think of assassination—whether it was personal hostility towards Gedaliah, or the hope of destroying the only remaining support of the Jews, and thereby perhaps putting himself in possession of the country,—cannot be determined. That he employed Ishmael for the accomplishment of his purpose, may have been owing to the fact that this man had a personal envy of Gedaliah; for Ishmael, being sprung from the royal family (Jer 40:1), probably could not endure being subordinate to Gedaliah.—The plot had become known, and Gedaliah was secretly informed of it by Johanan; but the former did not believe the rumour. Johanan then secretly offered to slay Ishmael, taking care that no one should know who did it, and urged compliance in the following terms: "Why should he slay thee, and all the Jews who have gathered themselves round thee be scattered, and the remnant of Judah perish?" Johanan thus called his attention to the evil consequences which would result to the remnant left in the land were he killed; but Gedaliah replied, "Do not this thing, for thou speakest a lie against Ishmael." The Qeri needlessly changes אל־תּעשׂ into אל־תּעשׂה; cf. Jer 39:12.


  Jeremiah 41


  Jer 41:1


  Murder of Gedaliah and his followers, as well as other Jews, by Ishmael.—Jer 41:1-3. The warning of Johanan had been only too well founded. In the seventh month—only two months, therefore, after the destruction of Jerusalem and the appointment of Gedaliah as governor—Ishmael came with the men to Mizpah, and was hospitably received by Gedaliah and invited to his table. Ishmael is here more exactly described as to his family descent, for the purpose of throwing a stronger light upon the exceeding cruelty of the murders afterwards ascribed to him. He was the son of Nethaniah, the son of Elishama—perhaps the secretary of state mentioned Jer 36:12, or more likely the son of David who bore this name, Sa2 5:6; Ch1 3:8; Ch1 14:7; so that Ishmael would belong to a lateral branch of the house of David, be of royal extraction, and one of the royal lords. ורבּי המּלך cannot be joined with Ishmael as the subject, because in what follows there is no further mention made of the royal lords, but only of Ishmael and his ten men; it belongs to what precedes, מזּרע המּלוּכּה, so that we must repeat מן before רבּי. The objections of Ngelsbach to this view will not stand examination. It is not self-evident that Ishmael, because he was of royal blood, was therefore also one of the royal nobles; for the רבּים certainly did not form a hereditary caste, but were perhaps a class of nobles in the service of the king, to which class the princes did not belong simply in virtue of their being princes. But the improbability that Ishmael should have been able with ten men to overpower the whole of the Jewish followers of Gedaliah, together with the Chaldean warriors, and (according to Jer 41:7) out of eighty men to kill some, making prisoners of the rest, is not so great as to compel us to take רבּי המּלך in such a meaning as to make it stand in contradiction with the statement, repeated twice, over, that Ishmael, with his ten men, did all this. Eleven men who are determined to commit murder can kill a large number of persons who are not prepared against such an attempt, and may also keep a whole district in terror.


  "And they did eat bread there together," i.e., they were invited by Gedaliah to his table. While at meat, Ishmael and his ten men rose and slew Gedaliah with the sword. On account of ויּמת אתו, which comes after, Hitzig and Graf would change ויּכּוּ into ויּכּוּ, he slew him, Gedaliah; this alteration is possibly warranted, but by no means absolutely necessary. The words 'ויּמת אתו וגו, "and he killed him," contain a reflection of the narrator as to the greatness of the crime; in conformity with the facts of the case, the murder is ascribed only to the originator of the deed, since the ten men of Ishmael's retinue were simply his executioners. Besides Gedaliah, Ishmael killed "all the Jews that were with him, with Gedaliah in Mizpah, and the Chaldeans that were found there, the men of war." The very expression shows that, of the Jews, only those are meant who were present in the house with Gedaliah, and, of the Chaldean soldiers, only those warriors who had been allowed him as a guard, who for the time being were his servants, and who, though they were not, as Schmidt thinks, hausto liberalius vino inebriati, yet, as Chr. B. Michaelis remarks, were tunc temporis inermes et imparati. The Jews of post-exile times used to keep the third day of the seventh month as a fast-day, in commemoration of the murder of Gedaliah; see on Zac 7:3.


  Jer 41:4


  On the next day after the murder of Gedaliah, "when no man knew it," i.e., before the deed had become known beyond Mizpah, "there came eighty men from Shechem, Shiloh, and Samaria," having all the tokens of mourning, "with their beards shaven, their clothes rent, and with cuts and scratches on their bodies (מתגּדדים, see on Jer 16:6), and a meat-offering and frankincense in their hand, to bring them into the house of Jahveh." The order in which the towns are named is not geographical; for Shiloh lay south from Shechem, and a little to the side from the straight road leading from Shechem to Jerusalem. Instead of שׁלו, the lxx (Cod. Vat.) have Σαλήμ; they use the same word as the name of a place in Gen 33:18, although the Hebrew שׁלם is there an adjective, meaning safe, in good condition. According to Robinson (Bibl. Res. iii. 102), there is a village named Slim three miles east from Nabls (Shechem); Hitzig and Graf, on the strength of this, prefer the reading of the lxx, to preserve the order of the names in the text. But Hitzig has renounced this conjecture in the second edition of his Commentary, "because Slim in Hebrew would be שׁולם, not שׁלם." There is absolutely no foundation for the view in the lxx and in Gen 33:18; the supposition, moreover, that the three towns are given in their topographical order, and must have stood near each other, is also unfounded. Shechem may have been named first because the greater number of these men came from that city, and other men from Shiloh and Samaria accompanied them. These men were pious descendants of the Israelites who belonged to the kingdom of Israel; they dwelt among the heathen colonists who had been settled in the country under Esarhaddon (Kg2 17:24.), but, from the days of Hezekiah or Josiah, had continued to serve Jahveh in Jerusalem, where they used to attend the feasts (Ch2 34:9, cf. Jer 30:11). Nay, even after the destruction of Jerusalem, at the seasons of the sacred feasts, they were still content to bring at least unbloody offerings—meat-offerings and incense—on the still sacred spot where these things used to be offered to Jahveh; but just because this could now be done only on the ruins of what had once been the sanctuary, they appeared there with all the signs of deep sorrow for the destruction of this holy place and the cessation of sacrificial worship. In illustration of this, Grotius has adduced a passage from Papinian's instit. de rerum divis. sacrae: "Locus in quo aedes sacrae sunt aedificatae, etiam diruto aedificio, sacer adhuc manet."


  Jer 41:6


  Ishmael went out from Mizpah to meet these men, always weeping as he went (הלך הלך וּבכה, cf. Ges. 131, ab; Ew. 280, b). If they came from Ephraim by way of Gibeon (el Jb), the road on to Jerusalem passed close by Mizpah. When Ishmael met them, he asked them to come to Gedaliah (to Mizpah). But when they had entered the city, "Ishmael slew them into the midst of the pit" (which was there), i.e., killed them and cast their corpses into the pit.


  Jer 41:8


  Only ten men out of the eighty saved their lives, and this by saying to Ishmael, "Do not kill us, for we have hidden stores in the field—wheat, and barley, and oil, and honey." מטמנים are excavations in the form of cisterns, or subterranean storehouses in the open country, for keeping grain; the openings or entrances to these are so concealed that the eye of a stranger could not perceive them. Such places are still universally employed in Palestine at the present day (Robinson's Palestine, i. pp. 324-5), and are also to be found in other southern countries, both in ancient and modern times; see proofs of this in Rosenmller's Scholia ad hunc locum. It is remarked, in Jer 41:9, of the pit into which Ishmael threw the corpses, that it was the same that King Asa had made, i.e., had caused to be made, against, i.e., for protection against, Baasha the king of Israel. In the historical books there is no mention made of this pit in the account of the war between Asa and Baasha, Kg1 15:16-22 and Ch2 16:1-6; it is only stated in Kg1 15:22 and Ch2 16:6 that, after Baasha, who had fortified Ramah, had been compelled to return to his own land because of the invasion of Benhadad the Syrian king, whom Asa had called to his aid, the king of Judah ordered all his people to carry away from Ramah the stones and timber which Baasha had employed in building, and therewith fortify Geba and Mizpah. The expression מפּני בעשׁא certainly implies that the pit had been formed as a protection against Baasha, and belonged to the fortifications raised at that time. However, הבּור cannot mean the burial-place belonging to the city (Grotius), but only a cistern (cf. Kg2 10:14); and one such as could contain a considerable store of water was as necessary as a wall and a moat for the fortification of a city, so that it might be able to endure a long siege (Graf). Hitzig, on the other hand, takes בּור to mean a long and broad ditch which cut off the approach to the city from Ephraim, or which, forming a part of the fortifications, made a break in the road to Jerusalem, though it was bridged over in times of peace, thus forming a kind of tunnel. This idea is certainly incorrect; for, according to Jer 41:7, the "ditch" was inside the city (בּתוך). The expression בּיד גּדליהוּ is obscure, and cannot be explained with any of certainty. בּיד cannot mean "through the fault of" Gedaliah (Raschi), or "because of" Gedaliah—for his sake (Kimchi, Umbreit), or "coram" Gedaliah (Venema), but must rather be rendered "by means of, through the medium of," or "at the side of, together with." Ngelsbach has decided for the rendering "by means of," giving as his reason the fact that Ishmael had made use of the name of Gedaliah in order to decoy these men into destruction. He had called to them, "Come to Gedaliah" (Jer 41:6); and simply on the authority of this name, they had followed him. But the employment of the name as a means of decoy can hardly be expressed by בּיד. We therefore prefer the meaning "at the hand = at the side of" (following the Syriac, L. de Dieu, Rosenmller, Ewald), although this signification cannot be established from the passages cited by Rosenm. (Sa1 14:34; Sa1 16:2; Ezr 7:23), nor can the meaning "together with" (Ewald) be shown to belong to it. On the other hand, a passage which is quite decisive for the rendering "by the hand of, beside," is Job 15:23 : "there stands ready at his hand (בּידו, i.e., close to him) a day of darkness." If we take this meaning for the passage now before us, then בּיד גּדליהוּ cannot be connected with אשׁר , in accordance with the Masoretic accents, but with השׁליך שׁם, "where Ishmael cast the bodies of the men whom he had slain, by the side of Gedaliah;" so that it is not stated till here and now, and only in a casual manner, what had become of Gedaliah's corpse. Nothing that admits of being proved can be brought against this view.


  The הוּא which follows is a predicate: "the ditch wherein...was that which Asa the king had formed."


  The motive for this second series of assassinations by Ishmael is difficult to discover. The supposition that he was afraid of being betrayed, and for this reason killed these strangers, not wishing to be troubled with them, is improbable, for the simple reason that these strangers did not want to go to Mizpah, but to Jerusalem. For the supposition of Thenius (on Kg2 25:23) and of Schmieder, that the people had intended going to Mizpah to a house of God that was there, is very properly rejected by Hitzig, because no mention is made in history of a place of worship at Mizpah; and, according to the express statement of Jer 41:6., Ishmael had enticed them into this city only by inviting them to come and see Gedaliah. Had Ishmael wished merely to conceal the murder of Gedaliah from these strangers, he ought to have done anything but let them into Mizpah. As little can we regard this deed (with Graf) as an act of revenge on these Israelites by Ishmael for the murder of his relations and equals in rank by Nebuchadnezzar (Jer 52:10), because these men, who had now for a long time been living together with heathens, were Assyrian and Chaldean subjects. For we cannot comprehend how he could look on these Israelites as friends of the Chaldeans, and vent his anger against the Chaldean rule by murdering them; the mournful procession which they formed, and the offerings they were carrying to present, proclaimed them faithful adherents of Judah. Ngelsbach, accordingly, is of opinion that Ishmael had simply intended robbery. As it is evident that he, a rough and wild man, had assassinated the noble Gedaliah from personal jealousy, and in order to further the political interest of his Ammonite patron, he must have been seeking to put himself in the position of his victim, or to flee. "When we find, moreover, that he soon murdered a peaceable caravan of pilgrims, and preserved the lives only of a few who offered to show him hidden treasures; when, finally, we perceive that the whole turba imbellis of Mizpah were seized and carried off into slavery, Ishmael proves himself a mere robber." But, though the fact that Ishmael spared the lives of the ten men who offered to show him hidden treasures seems to support this view, yet the supposition that nothing more than robbery was intended does not suffice to explain the double murder. The two series of assassinations plainly stand in the closest connection, and must have been executed from one and the same motive. It was at the instigation of the Ammonite king that Ishmael murdered Gedaliah; moreover, as we learn from the report brought to Gedaliah by Johanan (Jer 40:15), the crime was committed in the expectation that the whole of Judah would then be dispersed, and the remnant of them perish. This murder was thus the work of the Ammonite king, who selected the royally-descended Ishmael as his instrument simply because he could conveniently, for the execution of his plans, employ the personal envy of one man against another who had been preferred by the king of Babylon. There can be no doubt that the same motive which urged him to destroy the remnant of Judah, i.e., to frustrate the attempt to gather and restore Judah, was also at work in the massacre of the pilgrims who were coming to the temple. If Ishmael, the leader of a robber-gang, had entered into the design of the Ammonite king, then everything that might serve for the preservation and consolidation of Judah must have been a source of pain to him; and this hatred of his towards Judah, which derived its strength and support from his religious views, incited him to murder the Jewish pilgrims to the temple, although the prospect of obtaining treasures might well cooperate with this in such a way as to make him spare the ten men who pretended they had hidden stores. With this, too, we can easily connect the hypocritical dealing on the part of Ishmael, in going forth, with tears, to meet these pious pilgrims, so that he might deceive them by making such a show of grief over the calamity that had befallen Judah; fore the wicked often assume an appearance of sanctity for the more effectual accomplishment of their evil deeds. The lxx evidently did not know what to make of this passage as it stands; hence, in Jer 41:6, they have quite dropped the words "from Mizpah," and have rendered הלך הלך by αὐτοὶ ἐπορεύοντο καὶ ἔκλαιον. Hitzig and Graf accept this as indicating the original text, since Ishmael had no ostensible ground for weeping. But the reasons which are supposed to justify this conjecture are, as Ngelsbach well remarks, of such a nature that one can scarcely believe they are seriously held.


  Jer 41:10


  After executing these murderous deeds, Ishmael led away into captivity all the people that still remained in Mizpah, the king's daughters and all the people whom Nebuchadnezzar had committed to the care of Gedaliah, intending to go over with them to the Ammonites. As the object of ויּשׁבּ is very far removed through the intervention of a relative clause, the connection is resumed by ויּשׁבּם. "The king's daughters" are not only the daughters of Zedekiah, but female members generally of the royal house, princesses, analogous to בּן־מלך, king's son = prince, Jer 36:26; Jer 38:6.


  Jer 41:11


  - Jer 41:11. When Johanan and the rest of the captains heard of what had taken place in Mizpah, they marched out with all their men to fight Ishmael, and came on him at the great water at Gibeon, i.e., by the pool at Gibeon which is mentioned Sa2 2:13, one of the large receptacles for water which are still found there; see on Sa2 2:13. Gibeon, now called el Jib (see on Jos 9:3), was situated only about two miles north from Mizpah; from which we may conclude that it was soon known what had happened, and the captains quickly assembled their men and marched after Ishmael.


  Jer 41:13


  When those who had been carried off by Ishmael saw these captains, they were glad, since they had followed their captor merely because they were forced to do so. They all turned, and went over to Johanan; but Ishmael escaped from Johanan, with eight men,—having thus lost two in the fight with Johanan,—and went to the Ammonites.


  Jer 41:16


  After the escape of Ishmael, it was to be feared that the Chaldeans would avenge the murder of the governor, and make the Jews who remained atone for the escape of the murderer by executing them or carrying them away to Babylon. Accordingly, Johanan and the other captains determined to withdraw to Egypt with the men, women, and children that had been carried off by Ishmael; these they conducted first to Bethlehem, where they encamped for the purpose of deliberating as to the rest of the journey, and taking due precautions. The account given in Jer 41:16 is clumsily expressed, especially the middle portion, between "whom he had brought back" and "the son of Ahikam;" and in this part the words "from Mizpah" are particularly troublesome in breaking the connection: "whom he (Johanan) had brought back from Ishmael the son of Nethaniah, from Mizpah, after he (Ishmael) had slain Gedaliah," while it is more correctly stated in the second relative clause, "whom he had brought back from Gibeon." Hitzig and Graf accordingly suppose that, originally, instead of אשׁר השׁיב מאת, there stood in the text אשׁר שׁבה, "whom he (Ishmael) had led captive from Mizpah, after he had slain Gedaliah." Thus the whole becomes clear. Against this conjecture there only stands the fact that the lxx translate οὕς ἀπέστρεψεν ἀπὸ ̓Ισμαήλ; they must thus have read אשׁר השׁיב מאת, and omitted merely המּצפּה as unsuited to the passage. However, the error may be even older than the lxx, and השׁיב מאת may easily have arisen through a scribe having glanced at the words אשׁר השׁיב of the last clause. The words from "men" to "chamberlains" form the more exact specification of the general expression "all the remnant of the people:" "men, viz., men of war, women (including the king's daughters, Jer 40:10), and children and chamberlains" (סריסים, guardians and servants of the female members of the royal family).


  Jer 41:17


  "They marched and stopped (made a half) at the inn if Chimham, which is near Bethlehem." גּרוּת, ἅπ.λεγ., considered etymologically, must mean diversorium, hospitium, an inn, khan, or caravanserai. Instead of the Kethib כמוהם, many codices read כּמהם (like the Qeri); nor, have any of the old translators read וּ or וׁ in the word. The Qeri is evidently correct, and we are to read כּמהם, the name of a son of Barzillai the rich Gileadite, Sa2 19:38, Sa2 19:41, who is supposed to have built or founded this caravanserai for the convenience of travellers. The words "because of the Chaldeans" in the beginning of Jer 41:18 depend on "to go to Egypt" at the end of the preceding verse: "to go to Egypt for fear of the Chaldeans," on account of the murder of Gedaliah by Ishmael.


  Jeremiah 42


  The Word of God Concerning the Flight to Egypt


  At the halting-place near Bethlehem the captains and the people whom they led deem it necessary to inquire through Jeremiah as to the will of God regarding their intention; they betake themselves to the prophet with the request that he would address God in prayer for them regarding this matter, and they promise that they will, in any case, comply with the message that he may receive from God (Jer 42:1-6). Whereupon, after ten days, the word of the Lord came to the prophet, vv. 7-22, to the effect that, if they remained in the country, the Lord would take pity on them and protect them from the Chaldeans, and establish them; but, should they go to Egypt, against the will of the Lord, then the evil which they feared would follow them thither, so that they would perish by the sword, hunger, and pestilence.


  Jer 42:1


  "And there drew near all the captains, namely, Johanan the son of Kareah, and Jezaniah the son of Hoshaiah, and all the people, from little to great, Jer 42:2. And said to Jeremiah the prophet, Let our supplication come before thee, and pray for us to Jahveh thy God, for all this remnant (for we are left a few out of many, as thine eyes see us); Jer 42:3. That Jahveh thy God may tell us the way in which we should go, and the thing that we should do." Of the captains, two, viz., Johanan and Jezaniah, are mentioned as the leaders of the people and the directors of the whole undertaking, who also, Jer 42:1., insolently accuse the prophet of falsehood, and carry out the proposed march to Egypt. Jezaniah is in Jer 40:8 called the Maachathite; here he is named in connection with his father, "the son of Hoshaiah;" while in Jer 43:2, in conjunction with Johanan the son of Kareah, Azariah the son of Hoshaiah is mentioned, which name the lxx also have in Jer 42:1 of this chapter. Hitzig, Ewald, etc., are consequently of the opinion that יזניה in our verse has been written by mistake for עזריה. But more probable is the supposition that the error is in the עזריה of Jer 43:2, inasmuch as there is no reason to doubt the identity of Jezaniah the son of Hoshaiah with the Jezaniah descended from Maacha (Jer 40:8); and the assumption that יזניה is incorrect in two passages (Jer 42:1 and Jer 40:8) is highly improbable. They go to the prophet Jeremiah, whom they had taken with them from Mizpah, where he was living among the people, with the rest of the inhabitants of the place (Jer 41:16). תּפּל־נא as in Jer 37:20; see on Jer 36:7. The request made to the prophet that he would intercede for them with the Lord, which they further urge on the ground that the number left out of the whole people is small, while there is implied in this the wish that God may not let this small remnant also perish;—this request Nהgelsbach considers a piece of hypocrisy, and the form of asking the prophet "a mere farce," since it is quite plain from Jer 43:1-6 that the desire to go to Egypt was already deeply rooted in their minds, and from this they would not allow themselves to be moved, even by the earnest warning of the prophet. But to hypocrites, who were playing a mere farce with the prophet, the Lord would have probably replied in a different way from what we find in Jer 42:8-22. As the Searcher of hearts, He certainly would have laid bare their hypocrisy. And however unequivocally the whole address implies the existence of disobedience to the voice of God, it yet contains nothing which can justify the assumption that it was only in hypocrisy that they wished to learn the will of God. We must therefore assume that their request addressed to the prophet was made in earnest, although they expected that the Lord's reply would be given in terms favourable to their intention. They wished to obtain from God information as to which way they should go, and what they should do,—not as to whether they should remain in the country or go to Egypt. "The way that we should go" is, of course, not to be understood literally, as if they merely wished to be told the road by which they would most safely reach Egypt; neither, on the other hand, are the words to be understood in a merely figurative sense, of the mode of procedure they ought to pursue; but they are to be understood of the road they ought to take in order to avoid the vengeance of the Chaldeans which they dreaded,—in the sense, whither they ought to go, in order to preserve their lives from the danger which threatened them.


  Jer 42:4-6


  Jeremiah replies: "I have heard (i.e., acceded to your request); behold, I will pray to Jahveh your God, according to your words; and it shall come to pass that whatever Jahveh answers you I will tell you, I will not keep anything from you." Jer 42:5. They said further: "Let Jahveh be a true and faithful witness against us, if we do not just according to all the word which Jahveh thy God shall send thee (to declare) unto us. Jer 42:6. Whether it be good or bad, we shall obey the voice of Jahveh our God, to whom we send thee, that it may be well with us when we obey the voice of Jahveh our God." עד, Pro 14:25, and נאמן, Isa 8:2; Psa 89:38. Both predicates occupy emphatic positions. God is to be a faithful witness, not in regard to the truth of what they say, but as regards the fulfilment of their promise, so that, if they would not obey His word, He might come forward to punish them. ישׁלחך is construed with a double accusative: to send away a person with something, i.e., to give him a commission. After "whether it be good or evil," there is no need for supplying "in our eyes" (בּעינינוּ), as Hitzig and Graf allege: "whether it please us or not;" the subject is הדּבר: "we will obey the word, whether it be good or evil," i.e., whether it announce good or evil to come (cf. Ecc 12:14). The Kethib אנוּ occurs only in this passage in the Old Testament; the Qeri accordingly substitutes אנחנוּ: the former, however, is taken from the vulgar tongue, and should not be altered here. כּי נשׁמע does not mean "because we obey," but "when we obey." The hearing is the condition, not the cause of the prosperity.


  Jer 42:7


  The word of the Lord.—At the end of ten days, the reply that had been asked for came from the Lord. Hitzig and Graf think that Jeremiah had lingered ten days with the answer, in order to obtain strong and clear conviction, "matured through his own meditation, probably also in part confirmed by the arrival of further news." This opinion is characterized by Ngelsbach as "in harmony with modern science, but unhistorical;" it should rather be called unscriptural, as resting on a denial of divine inspiration. The reason why the Lord did not make known His will to the prophet for ten days was a disciplinary one. By waiting, those who asked would get time for bethinking themselves, and for quietly considering the situation of affairs, so that they might be able, calmly and collectedly, to receive and obey the answer of God, which was far from satisfying the fears and wishes of their heart. Jer 42:8. Jeremiah called the captains and all the people together, and announced to them as follows: Jer 42:9. "Thus saith Jahveh, the God of Israel, to whom ye have sent me, that I might bring your supplication before Him: Jer 42:10. If ye will indeed abide in this land, then will I build you up and not pull down; and I will plant you, but not root out; for I repent of the evil that I have done to you. Jer 42:11. Be not afraid of the king of Babylon, whom ye fear, be not afraid of him, saith Jahveh; for I am with you to save you and to deliver you out of his hand. Jer 42:12. And I will get pity for you, so that he shall take pity on you, and bring you back to your land. Jer 42:13. But if ye say, We will not remain in this land, so that ye will not obey the voice of Jahveh your God, Jer 42:14. Saying, Nay, but we will go to the land of Egypt, that we may not see war nor hear the wound of a trumpet, and we shall not hunger after bread, and we will dwell there.—Jer 42:15. Now therefore hear the word of Jahveh, ye remnant of Judah: Thus saith Jahveh of hosts, the God of Israel, If ye do indeed set your face to go to Egypt, and go to sojourn there, Jer 42:16. Then shall the sword, of which ye are afraid, overtake you there, in the land of Egypt, and hunger, which ye dread, shall there follow hard after you, in Egypt, and there shall ye die. Jer 42:17. And all the men who have set their face to go to Egypt, to sojourn there, shall die by the sword, and through hunger, and from the plague; nor shall they have any one left or escaped from the evil which I will bring on them. Jer 42:18. For thus saith Jahveh of hosts, the God of Israel: As mine anger and my wrath were poured out upon the inhabitants of Jerusalem, so shall my wrath be poured out upon you when ye go to Egypt, and ye shall become an execration, and an astonishment, and a curse, and a reproach, and ye shall not see this place again.—Jer 42:19. Jahveh hath spoken to you, O remnant of Judah. Go not to Egypt: ye shall know for certain that I have warned you to-day. Jer 42:20. For ye err at the risk of your souls when ye sent me to Jahveh your God, saying, Pray for us to Jahveh our God, and according to all that Jahveh our God shall say to us, so tell us, and we will do it. Jer 42:21. Now I have told you to-day, and ye have not obeyed the voice of Jahveh your God, nor in anything for which He hath sent me unto you. Jer 42:22. Now, therefore, ye must surely know that ye shall die by the sword, by famine, and by pestilence in the place whither ye have been pleased to go to sojourn."


  The Lord's reply extends as far as Jer 42:18; the last four verses (19-22) form an epilogue, a further address by the prophet, in which he once more specially impresses God's resolution on the minds of the people. The answer of God consists (1) in the promise that, if they will remain in the land, the Lord is willing to build them up, and protect them from the wrath of the king of Babylon (Jer 42:9-12); and (2) the threat that, if they will go to Egypt against the advice and will of the Lord, they shall certainly perish there by the sword, famine, and pestilence (Jer 42:13-18). On the expression הפּיל תּהנּה, see on Jer 36:7. שׁוב (Jer 42:10) can only be inf. abs. of ישׁב, for ישׁוב ; if we view it as coming from שׁוּב morf , we get no suitable meaning, for the thought si revertendo illuc manseritis in hc terr (C. B. Michaelis) could not be expressed by שׁוב תּשׁבוּ. Certainly there is no other instance of such a form as שׁוב being used for ישׁוב; in a verb like ישׁב, however, which drops the י in the inf. constr., a like omission in the inf. abs. is quite conceivable, while the supposition of some injury having been done to the text (Olshausen, Gram. 89) is less probable. On the expression, "I will build you," etc., cf. Jer 24:6; Jer 31:4; Jer 33:7. "I repent of the evil" is an anthropopathic expression for the cancelling of a penal sentence: cf. Joe 2:14, etc.—In Jer 42:11, the repetition of the words "do not fear him" produces special emphasis.


  Jer 42:12


  "I shall give you compassion," i.e., obtain it for you, so that the king of Babylon will show pity on you; cf. Gen 43:14; Kg1 8:50. J. D. Michaelis, Hitzig, Ewald, and Graf, following the lxx, Vulgate, and Syriac, would change והשׁיב into הושׁיב (make you dwell); but there is no necessity for this, since השׁיב makes good enough sense, provided we refer it, not to the return of those who had been exiled to Babylon, but, as the connection requires, to the departure from Mizpah, after the half near Bethlehem, in the intended flight to Egypt; we must, besides, view this departure as a complete forsaking of their country, and the leaders in this emigration as being fugitives who had fled before the Chaldeans, and had returned only a short time before, for the purpose of settling down again in the country.


  Jer 42:13


  The threatening if, in spite of warning and against God's will, they should still persist in going to Egypt. The protasis of the conditional sentence begun in Jer 42:13, "If ye say," etc., extends onwards through Jer 42:14; the apodosis is introduced co-ordinately with the commencement of Jer 42:15, "Now therefore," etc. קול שׁופר, "the sound of war-trumpet," as in Jer 4:19. On "hungering after bread," cf. Amo 8:11. הלחם (with the article) is the bread necessary for life. "The remnant of Judah" is to be understood of those who still remained in the land, as is shown by Jer 42:2; see also Jer 42:19, Jer 43:5; Jer 44:12, Jer 44:14. The warning given in Jer 42:16 contains the idea that the very evil which they feared would come on them in Judah will befall them in Egypt. There they shall perish by sword, famine, and plague, since Nebuchadnezzar will conquer Egypt; cf. Jer 43:8-13.


  Jer 42:17


  ויהיוּ, used instead of the impersonal והיה, is referred to the following subject by a rather unusual kind of attraction; cf. Ewald, 345, b. All the men who set their faces, i.e., intend, to go to Egypt shall perish; not a single one shall escape the evil; for the same judgment of wrath which has befallen Jerusalem shall also come on those who flee to Egypt; cf. Jer 7:20. On the expression "ye shall become a curse," etc., cf. Jer 24:9; Jer 25:18; Jer 29:18.


  Taking for granted that the leaders of the people will not obey, Jeremiah appends to the word of the Lord an earnest address, in which several points are specially insisted on, viz., that the Lord had spoken to them, that He had forbidden them to go to Egypt, and that he (the prophet), by proclaiming the word of the Lord, had warned them (העיד בּ, to testify, bear witness against a person, i.e., warn him of something, cf. Jer 11:7). Thus he discloses to them the dangerous mistake they are in, when they first desire some expression of the mind of the Lord regarding their intentions, and, in the hope that He will accede to their request, promise unconditional obedience to whatever He may direct, but afterwards, when they have received a message from the Lord, will not obey it, because it is contrary to what they wish. The Kethib התעתים has been incorrectly written for התעיים, the Hiphil from תּעה, to err; here, as in Pro 10:17, it means to make a mistake. בּנפשׁותיכם, not, "you mislead your own selves," decepistis animas vestras (Vulg.), nor "in your souls,"—meaning, in your thoughts and intentions (Ngelsbach),—but "at the risk of your souls," your life; cf. Jer 17:21. וּלכל אשׁר (Jer 42:21), "and that in regard to all that for which Jahveh has sent me to you," points back to their promise, Jer 42:5, that they would do "according to all the word." By employing the perfect in Jer 42:20, Jer 42:21, the thing is represented as quite certain, as if it had already taken place. Jer 42:22 concludes the warning with a renewed threat of the destruction which shall befall them for their disobedience.


  Jeremiah 43


  Jer 43:1


  The march of the people to Egypt.—When Jeremiah had thus ended all the words which the Lord had announced to him for the people, then came forward Azariah (probably an error for Jezaniah, see on Jer 42:1) the son of Hoshaiah, Johanan the son of Kareah, and the rest of the insolent men, and said to Jeremiah, "Thou dost utter falsehood; Jahveh our God hath not sent thee unto us, saying, Ye must not go to Egypt to sojourn there; Jer 43:3. But Baruch the son of Neriah inciteth thee against us, in order to give us into the hand of the Chaldeans, to kill us, and to take us captive to Babylon." אמרים is not the predicate to כּל־האנשׁים, but forms a resumption of ויּאמר, with which it thus serves to connect its object, Jeremiah, and from which it would otherwise be pretty far removed. Azariah (or, more correctly, Jezaniah) occupies the last place in the enumeration of the captains, Jer 40:8, and in Jer 42:1 is also named after Johanan, who is the only one specially mentioned, in what follows, as the leader on the march. From this we may safely conclude that Jezaniah was the chief speaker and the leader of the opposition against the prophet. To avoid any reference to the promise they had made to obey the will of God, they declare that Jeremiah's prophecy is an untruth, which had been suggested to him, not by God, but by his attendant Baruch, with the view of delivering up the people to the Chaldeans.


  Jer 43:4


  Thereupon Johanan and the other captains took "all the remnant of Judah, that had returned from all the nations whither they had been driven, to dwell in the land of Judah-the men and women and children, the king's daughters, and all the souls whom Nebuzaradan, chief of the body-guard, had committed to Gedaliah...and Jeremiah the prophet, and Baruch the son of Neriah,—and went to the land of Egypt—for they did not hearken to the voice of Jahveh—and came to Tahpanhes." In this enumeration of those who were conducted to Egypt, Hitzig, Graf, and others distinguish two classes: (1) the men, women, children, etc., who had been in Mizpah with Gedaliah, and had been led to Gibeon, after the murder of the latter, by Ishmael, but had afterwards been brought to Bethlehem by Johanan and the other captains (Jer 43:6, cf. Jer 40:7; Jer 41:10, Jer 41:16); (2) those who had returned from the foreign countries whither they had fled, but who had hitherto lived in the country, scattered here and there, and who must have joined the company led by Johanan to Bethlehem during the ten days of halt at that resting-place (Jer 43:5, cf. Jer 40:11-12). There is no foundation, however, for this distinction. Neither in the present chapter is there anything mentioned of those who had been dispersed through the land joining those who had marched to Bethlehem; nor are the Jews who had returned from Moab, Ammon, Edom, and other countries to their own home distinguished, in Jer 40 and 41, as a different class from those who had been with Gedaliah in Mizpah; but on the other hand, according to Jer 40:12, these returned Jews also came to Gedaliah at Mizpah, and gathered grapes and fruit. Besides, in these verses the distinction can only be made after the insertion into the text of the conjunction ו before את־הגּברים. To "all the remnant of Judah who had returned from the nations" belong the men, women, children, etc., whom Nebuzaradan had committed to the care of Gedaliah. The enumeration in Jer 43:6 gives only one specification of the "whole remnant of Judah," as in Jer 41:16. "And all the souls;" as if it were said, "and whoever else was still left alive;" cf. Jos 10:28. Tahpanhes was a frontier town of Egypt on the Pelusian branch of the Nile, and named Δάφναι by the Greeks; see on Jer 2:16. Here, on the borders of Egypt, a halt was made, for the purpose of coming to further resolutions regarding their residence in that country. Here, too, Jeremiah received a revelation from God regarding the fate now impending on Egypt.


  Jer 43:8


  Prediction regarding Egypt.—Jer 43:8. "And the word of the Lord came to Jeremiah in Tahpanhes, saying, Jer 43:9. Take in thine hand large stones, and hide them in the clay in the brick-kiln, which is at the entrance to the house of Pharaoh in Taphanhes, in the eyes of the Jews; Jer 43:10. And say to them: Thus saith Jahveh of hosts, the God of Israel, Behold, I will send and take Nebuchadrezzar, the king of Babylon, my servant, and will place his throne over these stones which I have hidden, and he shall stretch his tapestry over them. Jer 43:11. And he shall come and smite the land of Egypt, (he who is) for death, to death,—(he who is) for captivity, to captivity,—(he who is) for the sword, to the sword. Jer 43:12. And I will kindle fire in the houses of the gods of Egypt, and he shall burn them and carry them away; and he shall wrap the land of Egypt round him as the shepherd wraps his cloak round him, and thence depart in peace. Jer 43:13. And he shall destroy the pillars of Beth-shemesh, which is in the land of Egypt, and the houses of the gods of the Egyptians shall he burn with fire."


  This prophecy is introduced by a symbolical action, on which it is based. But in spite of the fact that the object of the action is stated in the address which follows, the action itself is not quite plain from the occurrence of בּמּלבּן, whose usual meaning, "brick-kiln" (cf. Nah 3:14), does not seem suitable here. Eichhorn and Hitzig think it absurd that there should be found before the door of a royal habitation a brick-kiln on which a king was to place his throne. From the Arabic malbin, which also signifies a rectangular figure like tile or brick, and is used of the projecting entablature of doors,—from the employment, also, in the Talmud of the word מלבּן to signify a quadrangular tablet in the form of a tile,—Hitzig would claim for the word the meaning of a stone floor, and accordingly renders, "and insert them with mortar into the stone flooring." But the entablatures over doors, or quadrangular figures like bricks, are nothing like a stone flooring or pavement before a palace. Besides, in the way of attaching to the word the signification of a "brick-kiln,"—a meaning which is well established,—or even of a brickwork, the difficulties are not so great as to compel us to accept interpretations that have no foundation. We do not need to think of a brick-kiln or brickwork as being always before the palace; as Neumann has observed, it may have indeed ben there, although only for a short time, during the erecting of some part of the palace; nor need it have been just at the palace gateway, but a considerable distance away from it, and on the opposite side. Alongside of it there was lying mortar, an indispensable building material. טמן, "to hide," perhaps means here not merely to embed, but to embed in such a way that the stones could not very readily be perceived. Jeremiah was to press down the big stones, not into the brick-kiln, but into the mortar which was lying at (near) the brick-kiln,—to put them, too, before the eyes of the Jews, inasmuch as the meaning of this act had a primary reference to the fate of the Jews in Egypt. The object of the action is thus stated in what follows: Jahveh shall bring the king of Babylon and set his throne on these stones, so that he shall spread out his beautiful tapestry over them. שׁפרוּר (Qeri שׁפריר), an intensive form of שׁפר, שׁפרה, "splendour, beauty," signifies a glittering ornament,—here, the decoration of the throne, the gorgeous tapestry with which the seat of the throne was covered. The stones must thus form the basis for the throne, which the king of Babylon will set up in front of the palace of the king of Egypt at Tahpanhes. But the symbolical meaning of this action is not thereby exhausted. Not merely is the laying of the stones significant, but also the place where they are laid,—at the entrance, or opposite Pharaoh's palace. This palace was built of tiles or bricks: this is indicated by the brick-kiln and the mortar. The throne of the king of Babylon, on the contrary, is set up on large stones. The materials of which the palace and the throne are formed, shadow forth the strength and stability of the kingdom. Pharaoh's dominion is like crumbling clay, the material of bricks; the throne which Nebuchadnezzar shall set up opposite the clay-building of the Pharaohs rests on large stones,—his rule will be powerful and permanent. According to Jeremiah's further development of the symbol in Jer 43:11., Nebuchadnezzar will come to Egypt (the Kethib באה is to be read בּאה, "he came down," to Egypt, בּוא being construed with the accus.), and will smite the land together with its inhabitants, so that every man will receive his appointed lot, viz., death by pestilence, imprisonment, and the sword, i.e., death in battle. On the mode of representation here, cf. Jer 15:2.


  Jer 43:12


  He shall burn the temples of the gods of Egypt, and carry away the idols. The first person הצּתּי, for which lxx, Syriac, and Vulgate have the third, must not be meddled with; it corresponds to שׂמתּי in Jer 43:10. What Nebuchadnezzar does as Jahveh's servant (עבדּי, Jer 43:10) is done by God. The suffixes in שׂרפם and שׁבּם are assigned in such a way that the one is to be referred to the temples, the other to the idols; see on Jer 48:7.—ועטה has been variously interpreted. עטה with the accus. מעיל or שׂלמה means the envelope one's self with a garment, put on a garment, wrap the cloak round; cf. Sa1 28:14; Psa 109:19; Isa 59:17, etc. This is the meaning of the verb here, as is shown by the clause expressing the comparison. The point of likeness is the easiness of the action. Ewald has very well explained the meaning of the whole: "As easily as any shepherd in the open field wraps himself in his cloak, so will he take the whole of Egypt in his hand, and be able to throw it round him like a light garment, that he may then, thus dressed as it were with booty, leave the land in peace, without a foe,—a complete victor." Other explanations of the word are far-fetched, and lexically untenable.


  Jer 43:13


  In conclusion, mention is further made of the destruction of the famous temple of the Sun at Heliopolis, to show the fulfilment of the prophecy that all Egypt would fall under the power of Nebuchadnezzar. בּית שׁמשׁ, "House of the Sun," is the Hebrew rendering of the Egyptian Pe-râ, i.e., House of the Sun, the sacred name of the city vulgarly called On; see on Gen 41:45. It lay north-east from Cairo, near the modern village of Matarieh, and thus pretty far inland; it was renowned for its magnificent temple, dedicated to Râ, the Sun-god. At the entrance to this building stood several larger and smaller obelisks, of which the two larger, added to the two older ones by Pheron the son of Sesostris, were about 150 feet high. One of these the Emperor Augustus caused to be brought to Rome; the other was thrown down in the year 1160; while one of the more ancient but smaller obelisks still stands in its original position, raising its head in the midst of a beautiful garden over a mass of dense foliage. These obelisks are signified by מצּבות. The additional clause, "which is in the land of Egypt," does not belong to Beth-shemesh, as if it were appended for the purpose of distinguishing the city so named from Beth-shemesh in the land of Judah; the words are rather connected with מצּבות, and correspond with אלהי מצרים in the parallel member of the verse. The obelisks of the most famous temple of the Egyptian Sun-god are well known as the most splendid representatives of the glory of the Egyptian idolatry: the destruction of these monuments indicates the ruin of all the sanctuaries of the ancient kingdom of the Pharaohs. The last clause is a kind of re-echo from Jer 43:12; ישׂרף is strengthened by the addition of בּאשׁ for the purpose of giving a sonorous ending to the whole.—The king of Egypt is not named in the prophecy, but according to Jer 44:30 it is Pharaoh-Hophra, who is to be given into the power of Nebuchadnezzar.


  When we inquire as to the fulfilment of this prediction, we find M. Duncker, in his Gesch. des Alterthums, i. 841, giving a reply in these words: "Nebuchadnezzar did not fulfil these expectations (of Jeremiah, Jer 43:8-13; Jer 44:30, and of Ezekiel, Jer 29:32). He contented himself with having repelled the renewed attack of Egypt. The establishment of his dominion in Syria did not depend on his conquering Egypt; but Syria must obey him, throughout its whole extent. The capture of Jerusalem followed the siege of the island-town of Tyre (b.c. 586), the last city that had maintained its independence. The army of the Chaldean slay thirteen years before Tyre without being able to bring the king Ethbaal (Ithobal) under subjection. At last, in the year 573, a treaty was concluded, in which the Tyrians recognised the supremacy of the king of Babylon." That Tyre was brought into subjection is inferred by Duncker (in a note, p. 682), first, from the generally accepted statement of Berosus, that the whole of Phoenicia was subdued by Nebuchadnezzar (Josephus' Ant. x. 11. 1, and contra Ap. i. 19); secondly, from Josephus' statement (contra Ap. i. 21), that the kings Merbal and Hiram had been brought by the Tyrians from Babylon; and lastly, from the fact that, with the close of the siege, the reign of Ithobal ends and that of Baal begins. "It would thus appear that Ithobal was removed, and his family carried to Babylon." These facts, which are also acknowledged by Duncker, sufficiently show (what we have already pointed out in Ezekiel) that the siege of Tyre ended with the taking of this island-city. For, unless the besieged city had been taken by storm, or at least compelled to surrender, the king would not have let himself be dethroned and carried to Babylon.—But whence has Duncker derived the information that Nebuchadnezzar had no concern with the subjugation of Egypt, but merely with the establishment of his authority in Syria? Although Nebuchadnezzar began the siege of the island-city of Tyre soon after the destruction of Jerusalem, and required thirteen years to reduce it, yet it does not by any means follow from this that he had only to do with the strengthening of his authority in Syria, and no connection with the subjugation of Egypt; all that we can safely infer is, that he thought he could not attempt the conquest of Egypt with any certain prospect of success until he had subdued the whole of Syria. Besides, so long as such an one as Pharaoh-Hophra occupied the throne of Egypt,—who had not only sent an army to Zedekiah king of Judah to raise the siege of Jerusalem, but also (according to Herodotus, ii. 161, who draws from Egyptian sources) led an army to Sidon and fought a naval battle with the Tyrians; who (as Diod. Sic. i. 68 relates, also following Egyptian tradition) set out for Cyprus with abundant war-material and a strong army and fleet, and took Sidon by storm, while the rest of the towns submitted through fear; who, moreover, had defeated the Phoenicians and Cyprians in a naval engagement, and had returned to Egypt with immense spoil;—how could Nebuchadnezzar possibly think that his rule in Syria was firmly established? Such statements as those now referred to even Duncker does not venture to reject. We must, however, view them with a regard to the usual exaggerations by which the Egyptians were accustomed to extol the deeds of their Pharaohs; but after making all due allowance, we are led to this, that, after the fall of Tyre, Hophra sought to prevent the island of Cyprus as well as Tyre from becoming a dependency of Nebuchadnezzar. Could Nebuchadnezzar leave unmolested such an enemy as this, who, on the first suitable opportunity, would attempt to wrest the whole of Syria from him? So short-sighted a policy we could not attribute to such a conqueror as Nebuchadnezzar. Much more considerate is the judgment previously expressed regarding this by Vitringa, on Isa 19: "Etiamsi omnis historia hic sileret, non est probabile, Nebucadnezarem magnum dominatorem gentium, post Palaestinam et Phoeniciam subactam, non tentasse Aegyptum, et si tentaverit, tentasse frustra; et qu parte Aegyptum occupavit, eam non vastasse et desolasse."


  It is also to be borne in mind that the conquest of Egypt by Nebuchadnezzar, which is denied by Hitzig and Graf as well as Duncker, as it formerly was by Volney, is vouched for by the trustworthy testimony of Berosus (in Josephus, contra Ap. i. 19), who says that Nebuchadnezzar took Egypt (κρατῆσαι Αἰγύπτου, ̓Αραβίας, κ.τ.λ.); the denial, too, rests on a mere inference from the account given by Herodotus from the traditions of the priests regarding the reign of Apris (Hophra). If the witness of Berosus regarding the conquest of Syria and Phoenicia be trustworthy, why should his testimony concerning Egypt be unreliable? The account of Josephus (Ant. x. 9. 7), that Nebuchadnezzar, in the fifth year after the capture of Jerusalem, and the twenty-third year of his reign, invaded Egypt, killed the king (Hophra), put another in his place, and led captive to Babylon the Jews that had fled to Egypt,—this account will not admit of being brought forward (as has often been attempted, and anew, of late, by Mrc. von Niebuhr, Assur und Babel, S. 215) as sufficient testimony for a successful campaign carried on by Nebuchadnezzar against Egypt during the siege of Tyre. The difficulty in the way of proving that such a campaign actually took place is not so much that the death of Hophra in battle with Nebuchadnezzar, or his execution afterwards, contradicts all authenticated history, as that the particular statements of Josephus regarding this campaign, both as to the date and the carrying away to Babylon of the Jews that had fled to Egypt, are simply conclusions drawn from a combination of Jer 43:8-13 and Jer 44:30 with Jer 52:20; besides, the execution of King Hophra by Nebuchadnezzar is foretold neither by Jeremiah nor by Ezekiel. Ezekiel, in Jer 29-32, merely predicts the decline of the Egyptian influence, the breaking of the arm of Pharaoh, i.e., of his military power, and his fall into Sheol; but he does it in so ideal a manner, that even the words of Jer 30:13, "there shall be no more a prince out of the land of Egypt,"—i.e., Egypt shall lose all her princes, just as her idols have been destroyed,—even these words cannot well be applied to the execution of Pharaoh-Hophra. But Jeremiah, in Jer 43:1-13 and in Jer 46:13., predicts merely the downfall of the pride and power of Pharaoh, and the conquest, devastation, and spoiling of Egypt by Nebuchadnezzar. And even in the words of Jer 44:30, "I (Jahveh) will deliver Pharaoh-Hophra into the hand of his enemies, and of those who seek his life, just as I delivered Zedekiah the king of Judah into the hand of Nebuchadnezzar his enemy, and of those who sought after his life," there is nothing definitely stated regarding Hophra's being executed by Nebuchadnezzar, or killed in battle with him. Such a reference cannot be made out from the words, even though we lay no emphasis on the plural "his enemies," in contrast with the expression "Nebuchadnezzar his enemy," and, according to Jer 46:26, understand Nebuchadnezzar and his servants as being included under the "enemies;" for certainly Zedekiah was not killed by Nebuchadnezzar, but merely taken prisoner and carried to Babylon. Besides, there was no need of special proof that the prophecies of Jeremiah regarding Egypt declare much more important matters than merely an expedition of Chaldean soldiers to Egypt, as well as the plunder of some cities and the carrying away of the Jews who resided there; and that, in Jer 44, what the Jews who went to Egypt against the will of God are threatened with, is not transportation to Babylon, but destruction in Egypt by sword, hunger, and pestilence, until only a few individuals shall escape, and these shall return to Judah (Jer 44:14, Jer 44:27-28).


  But if we compare with the prophecy of Jeremiah in Jer 43:8-13, and in Jer 46:13-26, that of Ezekiel in Jer 29:17-21, which was uttered or composed in the twenty-seventh year of the captivity of Jehoiachin, i.e., in the year 573, it becomes abundantly evident that Nebuchadnezzar cannot have invaded and conquered Egypt before that year, and not till after the fall of Tyre, which immediately ensued. And that this was actually the case, is put beyond doubt by the statement of Herodotus, ii. 161ff., regarding Apris, that he lost his throne and his life in consequence of being defeated in battle with the Cyrenians. What Herodotus assigns as the cause of the fall of Apris, is insufficient to account for the unhappy end of this king. Herodotus himself states, ii. 169, that the Egyptians were filled with the most intense hatred against Apris; the monuments also bear witness to this fact. This bitter feeling must have had a deeper source than merely the unsuccessful issue of a war with Cyrene; it receives its explanation only when we find that Apris, by his attempts against Nebuchadnezzar, had deserved and brought on the subjugation of Egypt by the king of Babylon; cf. Hvernick on Ezekiel, p. 500. By sending an auxiliary army to Judah, for the purpose of driving back the Chaldeans, and by forming an expedition to Cyprus and the cities of Phoenicia, which was evidently directed against the establishment of the Chaldean power in Phoenicia, Apris had so provoked the king of Babylon, that the latter, immediately after the subjugation of Tyre, entered on the campaign against Egypt, which he invaded, subdued, and spoiled, without, however, killing the king; him he preferred allowing to rule on, but as his vassal, and under the promise that he would recognise his authority and pay tribute, just as had been done with King Jehoiakim when Jerusalem was first taken. If all this actually took place (which we may well assume), Apris might probably have begun another war against Cyrene, after the Chaldeans had departed, in the hope of procuring some small compensation to the Egyptians for the defeat they had suffered from the Chaldeans, by subduing that province in the west; in this war the king might have lost his life, as Herodotus relates, through want of success in his attempt. In this say, the account of Herodotus regarding the death of Apris quite agrees with the conquest of Egypt by Nebuchadnezzar. But that Herodotus makes no mention of the conquest of Egypt, is sufficiently accounted for when we remember that he derived his information from the stories of the priests, who carefully omitted all mention of a struggle between Egypt and the power of Chaldea, since this had ended in the humiliation of Egypt; hence also mention was made only of the victories and mighty deeds of Necho II, while his defeat at Carchemish was passed over in silence.


  Jeremiah 44


  Warning Against Idolatry, and Intimation of Its Punishment


  When the Jews had settled down in Egypt in different places, they betook themselves zealously to the worship of the queen of heaven; to this they were probably induced by the example of the heathen round about them, and by the vain expectation of thereby promoting their interests as members of the community (cf. Jer 44:17.). Accordingly, when all the people who were living here and there through the country had assembled in Upper Egypt (Jer 44:15) for the celebration of the festival, the prophet seized the opportunity of setting before them, in an earnest manner, the ruinous consequences of their doings. First of all, he reminds them of the judgments which they and their fathers, by their continued apostasy from the Lord, and by their idolatry, had brought on Jerusalem and Judah (Jer 44:2-7); and he warns them not to bring destruction on the remnant of Judah still left, by continuing in their idolatry (Jer 44:8-10). The threatening also is expressed, that the Lord will destroy all those who marched to Egypt with the sword, famine, and pestilence (Jer 44:11-14). But the whole assembly declare to him that they will not obey his word, but persist in worshipping the queen of heaven; alleging that their fathers prospered so long as they honoured her, and war and famine had come on them only after they ceased to do so (Jer 44:15-19). Jeremiah refutes this false notion (Jer 44:20-23), and once more solemnly announces to them the sentence of destruction by sword and famine in Egypt. As a sign that the Lord will keep His word, he finally predicts that King Hophra shall be delivered into the hand of Nebuchadnezzar.


  Jer 44:1


  "The word that came to Jeremiah regarding all the Jews who were living in the land of Egypt, who dwelt in Migdol, in Tahpanhes, in Noph, and in the land of Pathros." From this heading we perceive that those who (according to Jer 43:1-13) had gone to Egypt, had settled there in various parts of the country, and that the following denunciations, which at the same time form his last prophecy, were uttered a long time after that which is given in Jer 43:8-13 as having been delivered at Tahpanhes. The date of it cannot, indeed, be determined exactly. From the threatening that King Hophra shall be delivered over to the power of Nebuchadnezzar (Jer 44:24-30), only this much is clear, that Egypt was not yet occupied by the Chaldeans, which, as we have shown above (p. 353), did not take place before the year 572. But it by no means follows from this that Jeremiah did not utter these words of threatening till shortly before this event. He may have done so even five or ten years before, in the period between 585 and 580, as we have already observed on p. 12. The Jews had settled down, not merely in the two northern frontier towns, Migdol (i.e., Magdolo, Μαγδώλος, according to the Itiner. Anton., twelve Roman miles from Pelusium, Copt. Meschtl, Egypt. Ma'ktr, the most northerly place in Egypt; see on Eze 29:10) and Tahpanhes (i.e., Daphne, see on Jer 43:7), but also in more inland places, in Noph (i.e., Memphis, see on Jer 2:16) and the land of Pathros (lxx Παθούρης, Egypt. Petorees, i.e., Southland, viz., Upper Egypt, the Thebais of the Greeks and Romans; see on Eze 29:14). The word of the Lord runs as follows: -


  Jer 44:2


  The warning and threatening.—"Thus saith Jahveh of hosts, the God of Israel: Ye yourselves have been all the evil which I have brought on Jerusalem, and on all the cities of Judah; and, behold, they are a desolation this day, and there is no inhabitant in them; Jer 44:3. Because of their wickedness which they have done, by provoking me through going to burn incense, (and) to serve other gods whom they knew not, (neither) they (nor) ye, nor your fathers. Jer 44:4. And I sent unto you all my servants the prophets, rising early and sending (them), to say, Do not this abominable thing which I hate. Jer 44:5. But they did not hear, nor inclined their ear to turn from their wickedness, by not burning incense to other gods. Jer 44:6. Therefore my wrath and mine anger poured itself out, and burned up the cities of Judah and the streets of Jerusalem; so that they have become a desolation and a waste, as at this day. Jer 44:7. Now therefore thus saith Jahveh of hosts, the God of Israel: Why do ye great evil against your souls, by cutting off from yourselves man and women, child and suckling, out of the midst of Judah, so leaving no remnant for yourselves; Jer 44:8. Through provoking me by the works of your hands, burning incense to other gods in the land of Egypt, whither ye have gone to sojourn, that ye might bring destruction on yourselves, and that ye might become a curse and a reproach among all the nations of the earth? Jer 44:9. Have ye forgotten the evil deeds of your fathers, and the evil deeds of the kings of Judah, and the evil deeds of their wives, and your own evil deeds, and the evil deeds of your wives, which they committed in the land of Judah and on the streets of Jerusalem? Jer 44:10. They have not been contrite to this day, and are not afraid, nor do they walk in my law, and in my statutes, which I have set before you and before your fathers. Jer 44:11. Therefore thus saith Jahveh of hosts, the God of Israel: Behold, I will set my face against you for evil, and to cut off all Judah. Jer 44:12. And I will take the remnant of Judah, that have set their faces to go to the land of Egypt in order to sojourn there, and they shall all be consumed; in the land of Egypt shall they fall, by sword and famine shall they be consumed; small and great, by sword and famine shall they die, and they shall become an execration and an astonishment, and a curse and a reproach. Jer 44:13. And I will punish those who dwell in the land of Egypt, as I punished Jerusalem, by sword, and famine, and pestilence. Jer 44:14. There shall not be one escaped or left to the remnant of Judah that came to sojourn there in the land of Egypt, so as to return to the land of Judah, whither they long to return and dwell; for they shall not return except as escaped ones."


  Jer 44:2-6


  In order to make an impression on the people by his warning against idolatry, Jeremiah begins his address with a reference to the great calamity which the fathers have brought on the kingdom of Judah through their continued idolatry (Jer 44:2-6). "Ye have seen all the evil," etc.; all the cities are laid waste and depopulated, because their inhabitants have roused the anger of the Lord, and have not let themselves be dissuaded by the admonitions of the prophets whom God has sent. "This day," i.e., now, at present. On Jer 44:3, cf. Jer 11:17; Jer 19:4; Jer 32:32, etc.; and as to the meaning of קטּר, see on Jer 1:16. In Jer 44:3 the address becomes more direct, through the change into the second person, "ye;" the audience then present only continue these sins of their fathers. On Jer 44:4, cf. Jer 7:25; Jer 25:4, etc. דּבר התּעבה הזּאת, "the thing of this abomination," which is equivalent to "this abominable idolatry." דּבר serves to render the subject more prominent, as in Jdg 19:24. On Jer 44:6, cf. Jer 42:18; Jer 7:20. The wrath of God burned in the cities, for the fire of destruction was a manifestation of the divine wrath. As to כּיום הזּה, see on Jer 11:5.


  Jer 44:7-14


  In Jer 44:7-10 follows the application of what has been said to those present, who are asked how they come to continue in the old sins, to their own destruction, "doing evil in regard to your souls," i.e., for the injury, destruction of your souls, yourself; cf. Jer 26:19, where על־נ' stands for אל־נ'. This is immediately afterwards more exactly specified by 'להכרית וגו, to exterminate the whole of you, without an exception. As to the enumeration "man and woman," etc., cf. Sa1 15:3; Sa1 22:19. The infs. להכעיסני and לקטּר are used as gerundives: "inasmuch as (through this that) ye provoke me." For the expression "the works of your hands," see on Jer 1:16. In Jer 44:8, an object must be supplied from Jer 44:7 for the expression למען הכרית לכם; for, to take לכם (with Hitzig) in a reflexive sense is a very harsh construction. On 'לקללה וגו, cf. Jer 42:18; Jer 26:6. The answer to the question now asked follows in Jer 44:9 and Jer 44:10, in the form of the further question, whether they have forgotten those former sins, and that these sins have been the cause of the evil which has befallen the land. The interrogation expresses the reproach that they have been able to forget both, as is evidenced by their continuance in sin. In Jer 44:9, the expression "the evil deeds of his wives" (נשׁיו) is remarkable. Hitzig and Ngelsbach, following Kimchi, refer the suffix to the kings, since there was always but one king at a time. But this is an unnatural explanation; the suffix refers to Judah as a nation, and is used in order to comprehend the wives of the fathers and of the kings together. It is quite arbitrary in Ewald and Graf to change נשׁיו to שׂריו, following the lxx τῶν ἀρχόντων ὑμῶν; for these translators have mutilated the text by the omission of the following ואת רעתיכם. רעות נשׁיו is not merely conserved, but even required, by ואת רעת נשׁיכם. But the prophet gives special prominence to the evil deeds of the wives, since it was they who were most zealous in worshipping the queen of heaven; cf. Jer 44:15 and Jer 44:19. לא דכּאוּ, "they have not been crushed," viz., by repentance and sorrow for these sins. The transition to the third person is not merely accounted for by the fact that the subject treated of is the sins of the fathers and of the present generation,—for, as is shown by the expression "till this day," the prophet has chiefly his own contemporaries in view; but he speaks of these in the third person, to signify the indignation with which he turns away from men so difficult to reform. On the expression, "they had not walked in my law," cf. Jer 26:4; Jer 9:12. For this the Lord will punish them severely, Jer 44:11-14. All those who have fled to Egypt, with the intention of remaining there, will be quite exterminated. On "Behold, I will set my face," etc., cf. Jer 21:10. "For evil" is more exactly defined by "to cut off all Judah," i.e., those of Judah who are in Egypt, not those who are in Babylon. This limitation of the words "all Judah" is necessarily required by the context, and is plainly expressed in Jer 44:12, where "Judah" is specified as "the remnant of Judah that were determined to go to Egypt." לקחתּי has the meaning of taking away, as in Jer 15:15. ותמּוּ are to be taken by themselves; and בּארץ מצרים, as is shown by the accents, is to be attached to what follows, on which, too, the emphasis is placed; in like manner, 'בּחרב are to be attached to the succeeding verb. The arrangement of the words, like the accumulation of sentences all expressing the same meaning, reveals the spirit of the address in which God vents His wrath. On "they shall become an execration," etc., see Jer 42:18. In Jer 44:13, Jer 44:14, the threatened extermination is further set forth. Those who dwelling Egypt shall be punished with sword, famine, and plague, like Jerusalem. The inhabitants of Egypt generally are meant; and by the judgment which is to fall on that country, the remnant of Judah there shall be so completely destroyed, that none shall escape. The leading member of the sentence is continued by ולשׁוּב, "and that they should return to the land of Judah, after which their soul longs, that they may live there." A reason is further assigned, and with this the address, reduced within becoming limits, concludes: "for there shall return none except (כּי אם) fugitives," i.e., except a few individual fugitives who shall come back. This last clause shows that we are not to understand the declaration "none shall escape" in the strictest meaning of the words. Those who escape and return to Judah shall be so few, in comparison with those who shall perish in Egypt, as to be quite inconsiderable. Cf. the like instance of a seeming contradiction in Jer 44:27, Jer 44:28. On נשּׂא את־נפשׁם, cf. Jer 22:27.


  Jer 44:15


  The answer of the people to this threatening address.—Jer 44:15. "Then all the men who knew that their wives burned incense to other gods, and all the women standing [there], a great multitude, and all the people who dwelt in the land of Egypt, in Pathros, answered Jeremiah, saying, Jer 44:16. [As for] the word which thou hast spoken unto us in the name of Jahveh, we will not hearken unto thee: Jer 44:17. But we will certainly perform every word that has proceeded out of our own mouth, by burning incense to the queen of heaven, and pouring out libations to her, just as we have done, we and our fathers, our kings and our princes, in the cities of Judah, and in the streets of Jerusalem; and we were filled with bread, and became prosperous, and saw no evil. Jer 44:18. But since we ceased to offer incense to the queen of heaven, and to pour out libations to her, we have been in want of everything, and are consumed by sword and famine. Jer 44:19. And when we [women] have been burning incense to the queen of heaven, and poured out libations to her, have we made cakes to her without our husbands, making an image of her, and offering libations to her?" To the word of the prophet the men and women oppose their pretended experience, that the adoration of the queen of heaven has brought them comfort and prosperity, while the neglect of this worship, on the other hand, has brought want and misfortune. No doubt they inferred this, by the argument post hoc, ergo propter hoc, from the fact that, after idolatry had been rooted out by Josiah, adversity had befallen the land of Judah; while, up till that time, the kingdom of Judah had been independent, and, for more than a century before, had been spared the suffering of misfortune. Thus, through their blindness, peculiar to the natural man, they had overlooked the minor transient evils with which the Lord visits His people when they sin. Not till near the end of Josiah's reign did misfortune fall on Judah: this was when the Egyptian army, under Pharaoh-Necho, marched through Palestine; Josiah was slain in the battle he had lost, the land was laid waste by the enemy, and its inhabitants perished by sword and famine. In Jer 44:15, those who are represented speaking are all the men who knew of their wives' idolatry, i.e., who permitted it, and all the women, "a great company," i.e., gathered together in great numbers, and all the rest of the people who lived in Egypt. The specification "in Pathros" is not in apposition to the words "in the land of Egypt," but belongs to the verb ויּענוּ; it tells where the gathering took place, viz., in a district of Upper Egypt. From the presence of a large number of women, we may conclude that the assembly was a festival in honour of the queen of heaven. The former portion of Jer 44:16 forms an absolute clause, from הדּבר to בּשׁם, "as regards the word which...we will not listen to thee," i.e., with regard to this word we obey thee not. The expression, "the word which has gone forth out of our mouth," points to the uttering of vows: cf. Num 30:13; Deu 23:24. 'כּל־הדּבר means "all that we have uttered as a vow," every vow to offer incense, etc., i.e., to present meat and drink offerings to the queen of heaven,—that shall we keep, fulfil, as we and our fathers have done in the land of Judah. On this mode of worship, cf. Jer 7:17., and the remarks there made. "And we were satisfied with bread," i.e., in consequence of this worship we had amply sufficient food. Towbiym טובים, "good," well, comfortable; cf. Jer 22:16. מן אז, "from that time" = since. תּמנוּ is for תּמּנוּ, from תּמם, as in Num 17:1-13 :28; cf. Ewald, 197, a. To this statement on the part of the men, the women further add, Jer 44:19, that they do not engage in this sacrificial worship or prepare the sacrificial cakes without their husbands, i.e., without their knowledge and approval. This is put forward by the women in the way of self-vindication; for, according to the law, Num 30:9., the husband could annul, i.e., declare not binding, any vow which had been made by his wife without his knowledge. Although it is women who are speaking, the masc. מקטּרים is used as being the gender which most commonly occurs; it also pretty often stands for the feminine. The inf. constr. וּלהסּך (with ל) is here employed, in conformity with later usage, instead of the inf. abs., for the finite verb, by way of continuation; cf. Ewald, 351, c, where, however, many passages have been set down as falling under this rule that demand a different explanation. The meaning of להעצבה is disputed; the final ה is a suffix, written with Raphe, though Mappik also occurs in some MSS. The Hiphil of this verb is found elsewhere only in Psa 78:40, and there in the signification of vexing, grieving, like the Piel in Isa 63:10; Psa 66:6. Ewald translates "in order to move her," i.e., make her well-disposed,—but quite arbitrarily, for to provoke is the very opposite of rendering propitious. The verb עצּב also signifies "to form, shape," Job 10:8; and in this sense the Hiphil is used here, "in order to put them into shape," i.e., to form the moon-goddess (queen of heaven) in or on the sacrificial cakes (Kimchi, Raschi, Dahler, Maurer, Graf, etc.). The sacrificial cakes (כּוּנים, see on Jer 7:18) probably had the form of a crescent, or even of the full moon, like the σελῆναι of the Greeks, which used to be offered in Athens at the time of the full moon in the month of Munychion, to Artemis, as goddess of the moon; cf. Hermann, gottesdienstliche Alterthmer der Griechen, 2 Ausg. S. 146, Anm. 13, u. S. 414.


  Jer 44:20


  Refutation of these statements of the people.—Jer 44:20. "And Jeremiah spake to all the people, to the men and women, and to all the people that had given him answer, saying, Jer 44:21. Did not the incense-burning which he performed in the cities of Judah and in the streets of Jerusalem, ye and your fathers, your kings and your princes, and the people of the land-did not Jahveh remember them, and did it not arise in His mind? Jer 44:22. And Jahveh could no longer endure it, because of the wickedness of your deeds, because of the abominations which ye committed; thus your land became a desolation, and a waste, and a curse, without an inhabitant, as at this day. Jer 44:23. Because ye burned incense and sinned against Jahveh, and did not hearken to the voice of Jahveh, and in His law, in His statutes, and in His testimonies ye walked not; therefore this evil hath befallen you, as at this day." Jeremiah answers them that their idol-worship, by which they have provoked the Lord their God, is the very cause of the misfortune that has befallen them, because God could no longer endure this abomination which they would not forsake. הקּטּר is a noun, "the burning of incense," which includes, besides, all the other elements of idolatrous worship hence the word is resumed, at the close, under the plur. אותם, "these things." ותּעלה is 3rd pers. sing. neut., lit., "it has come into His mind," i.e., He has carefully considered it, and that in the way of punishment, for He could no longer endure such abomination. The imperf. יוּכל is used for the historic tense (imperf. with ו consec.), because the ו would necessarily be separated from the verb by the לא; and it is employed instead of the perfect, which we would be inclined to expect after the preceding זכר, since that which is treated of is something that endures for a considerable time; cf. Ewald, 346, b. On the expression "because of the evil," etc., cf. Jer 21:12; Jer 4:4, etc.; on the last clause in Jer 44:22, cf. Jer 44:6 and Jer 44:12.


  Jer 44:23


  Jer 44:23 is an emphatic and brief repetition of what has already been said. קראת is for קראה, as in Deu 31:29; cf. Gesenius, 74, note 1; Ewald, 194, b.


  Jer 44:24


  Announcement of the punishment for this idolatry.—Jer 44:24. "And Jeremiah said unto all the people, and unto all the women, Hear the word of Jahveh, all of Judah that are in the land of Egypt; Jer 44:25. Thus saith Jahve of hosts, the God of Israel: Ye and your wives have both spoken with your mouth, and fulfilled it with your hands, saying, We will assuredly perform our vows which we have vowed, by burning incense to the queen of heaven, and by pouring out libations to her: ye will by all means perform your vows, and carry out your vows. Jer 44:26. Therefore hear the word of Jahveh, all Judah that dwell in the land of Egypt: Behold, I have sworn by my great name, saith Jahveh, truly my name shall no more be named in the mouth of any man of Judah, saying, 'As the Lord Jahveh liveth,' in all the land of Egypt. Jer 44:27. Behold, I will watch over them for evil, and not for good; and all the men of Judah that are in the land of Egypt shall be consumed by the sword and by famine, till they are annihilated. Jer 44:28. And those who escape the sword shall return out of the land of Egypt to the land of Judah, a small number; and all the remnant of Judah, that went to the land of Egypt to sojourn there, shall know whose word shall stand, mine or theirs. Jer 44:29. And this shall be the sign to you, saith Jahveh, that I will punish you in this place, that ye may know that my words shall surely rise up against you for evil: Jer 44:30. Thus hath Jahveh spoken, Behold, I will give Pharaoh-Hophra into the hand of his enemies, and into the hand of those who seek his life, just as I have given Zedekiah the king of Judah into the hand of Nebuchadrezzar the king of Babylon, who was his enemy, and sought his life."


  After refuting the false assertion of the people, Jeremiah once more announces to them, on behalf of God, in the most solemn manner, the punishment of extermination by sword and famine in Egypt; this he does for the purpose of giving the greatest possible emphasis to his warning against persevering in idolatry. For substance, this announcement is similar to that of Jer 44:11-14, but the expression is stronger. Even in the summary account of their offences, Jer 44:25, the words are so chosen and arranged as to bring out clearly the determination of the people to persevere in worshipping the queen of heaven. "As for you and your wives, ye have spoken with your mouth and fulfilled it with your hand" (on the Vav consec. attached to תּדבּרנה, cf. Ewald, 344, b), i.e., ye have uttered vows and then carried them out; for ye say, We must keep the vows that we have vowed. It is to be observed that the verbs תּדבּרנה, and in the concluding portion תּקימנה and תּעשׂינה, are feminine, since the address chiefly applies to the wives, who clung most tenaciously to idolatry. In the clause 'הקים תּקימנה וגו, "ye will make your vows and perform them," there is unmistakeable irony, in which the reference is to the wilfulness of the people in this idolatry. This ἑθελοθρησκεία is shown by the inf. abs. הקים, which strengthens תּקימנה. "To establish vows," i.e., to make them, was not a thing commanded, but left to one's free determination. Hence, also, no appeal to the maxim that vows which have been made or uttered must be fulfilled, can justify the making of the vows. The form תּקימנה for תּקמנה is an unusual one; and the י which the Hirik takes after it is occasioned by the form הקים; cf. Ewald, 196, c.—The announcement of the punishment is introduced by a solemn oath on the part of God. Jahveh swears by His great name, i.e., as the one who has shown Himself God by His mighty deeds—who has the power of keeping His word. The name is, of course, only a manifestation of His existence. אם as a particle used in swearing = certainly not. His name shall no more be named in the mouth of any Jew in the land of Egypt, i.e., be used in asseverations, because all the Jews in Egypt shall be exterminated. On the expression, "Behold, I will watch over them," etc., cf. Jer 31:28 and Jer 21:10. In Jer 44:28, it is more exactly stated that only a few individuals shall escape the sword and return to Judah; thus, no one shall remain behind in Egypt. By this judgment, all the remnant of Judah that went to Egypt shall find out whose word—Jahveh's or theirs—will endure, i.e., prove true. ממּנּי properly depends on דבר, "the word from me or from them" (the people).


  Jer 44:29


  In confirmation of this threatening, the Lord gives them another sign which, when it is fulfilled, will let them know that the destruction announced to them shall certainly befall them. The token consists in the giving up of King Hophra into the hand of his enemies. As certainly as this shall take place, so certainly shall the extermination of the Jews in Egypt ensue. The name חפרע is rendered Οὐάφρις in Manetho, in the classical writers ̓Απρίης, Apris, who, according to Herodotus (ii. 161), reigned twenty-five years, but nineteen according to Manetho (cf. Boeckh, Manetho, etc., p. 341ff.). His death took place in the year 570 b.c. This date is reached by a comparison of the following facts:—Cambyses conquered Egypt in the year 525; and in the preceding year Amasis had died, after a reign of forty-four years (Herod. iii. 10). Hence Amasis—who took Apris prisoner, and gave him up to the common people, who killed him (Herod. ii. 161-163, 169)—must have commenced his reign in the year 570. On the death of Apris, or Hophra, cf. the explanation given on p. 353f., where we have shown that the words, "I will give him into the hand of his enemies, and of those who seek his life," when compared with what is said of Zedekiah, "into the hand of Nebuchadnezzar his enemy," do not require us to assume that Hophra was killed by Nebuchadnezzar, and can very well be harmonized with the notice of Herodotus regarding the death of this king.


  Hitzig and Graf have taken objection to this sign given by Jeremiah, and regard Jer 44:29, Jer 44:30 as a spurious vaticinium ex eventu, the work of another hand. The reasons they urge are, that it is scarcely possible Jeremiah could have lived till 570; that Jer 44:29. would be the only place where Jeremiah offered such a criterion; and that, even as it is, these verses contain nothing original, but, by their stiff and lifeless parallelism, are easily seen to be an artificial conclusion. Of these three arguments, the last can prove nothing, since it is merely a subjective opinion on an aesthetic point. The second, again, rather declares for than against the genuineness. For "if it were not Jeremiah's usual, elsewhere, to offer some criterion, then such an interpolation would have been all the more carefully avoided" (Ngelsbach). Of course we do not find any other signs of this kind in Jeremiah; but it does not follow from this that he could not offer such a thing in a special case. Yet the ground taken up by Ngelsbach, as sufficient to establish this position, seems quite untenable, viz., that the announcement of the fate in store for the king must have been the answer of the true God to the presumptuous boast of Apris, mentioned by Herodotus, "that even God could not dethrone him, so firmly did he think he was established:" this view of the matter seems too remote from the object of Jeremiah's address. And finally, the first-named objection receives importance only on the supposition that "an event which was intended to serve as אות, a sign or criterion, must be something that was to happen immediately, or within a brief appointed period of time, so that a person might be able, from the occurrence of the one, to conclude that what had been foretold about a later period would as certainly take place" (Graf). But there are no sufficient grounds for this hypothesis. If no definite time be fixed for the occurrence of this sign, then it may not appear till a considerable time afterwards, and yet be a pledge for the occurrence of what was predicted for a still later period. That Jeremiah lived till the year 570 is certainly not inconceivable, but it is not likely that he uttered the prophecy now before us at the advanced age of nearly eighty years. Now, if his address is allowed to be a real prophecy, and not a mere vaticinium ex eventu, as Hitzig, looking from his dogmatic standpoint, considers it, then it must have been uttered before the year 570; but whether this was two, or five, or ten years before, makes no material difference. The address itself contains nothing to justify the assumption of Graf, that it is closely connected with the prophecy in Jer 43:8-13, and with the warning against the migration into Egypt, Jer 42. That the Jews spoken of had not been long in Egypt, cannot be inferred from Jer 44:8, Jer 44:12, and Jer 44:18; on the contrary, the fact that they had settled down in different parts of Egypt, and had assembled at Pathros for a festival, shows that they had been living there for a considerable time before. Nor does it follow, from the statement in Jer 44:14 that they longed to return to Judah, that they had gone to Egypt some months before. The desire to return into the land of their fathers remains, in a measure, in the heart of the Jew even at the present day. After all, then, no valid reason can be assigned for doubting the genuineness of these verses.


  On the fulfilment of these threatenings Ngelsbach remarks: "Every one must be struck on finding that, in Jer 44, the extermination of the Jews who dwelt in Egypt is predicted; while some centuries later, the Jews in Egypt were very numerous, and that country formed a central point for the Jewish exiles (cf. Herzog, Real-Encycl. xvii. S. 285). Alexander the Great found so many Jews in Egypt, that he peopled with Jews, in great measure, the city he had founded and called after himself (cf. Herzog, i. S. 235). How did these Jews get to Egypt? Whence the great number of Jews whom Alexander found already in Egypt? I am inclined to think that we must consider them, for the most part, as the descendants of those who had come into the country with Jeremiah. But, according to this view of the matter, Jeremiah's prophecy has not been fulfilled." Ngelsbach therefore thinks we must assume that idolatrous worship, through time, almost entirely ceased among the exiled Jews in Egypt as it did among those in Babylon, and that the Lord then, in return, as regards the penitents, repented of the evil which He had spoken against them (Jer 26:13, Jer 26:19). But this whole explanation is fundamentally wrong, since the assertion, that Alexander the Great found so many Jews in Egypt, that with them mainly he peopled the city of Alexandria which he had founded, is contrary to historic testimony. In Herzog (Real-Encycl. i. S. 235), to which Ngelsbach refers for proof on the point, nothing of the kind is to be found, but rather the opposite, viz., the following: "Soon after the foundation of Alexandria by Alexander the Great, this city became not merely the centre of Jewish Hellenism in Egypt, but generally speaking the place of union between Oriental and Occidental Jews. The external condition of the Jews of Alexandria must, on the whole, be characterized as highly prosperous. The first Jewish settlers had, indeed, been compelled by Alexander the Great to take up their residence in the city (Josephus, Antt. xv. 3. 1); so, too, were other Jews, by Ptolemy I. or Lagi (ibid. xii. 2. 4). But both of these monarchs granted them the same rights and privileges as the Macedonians, including Greek citizenship; and in consequence of the extremely advantageous position of the city, it speedily increased in importance. A still larger number, therefore, soon went thither of their own accord, and adopted the Greek language." In this account, the quotation from Josephus, Antt. xv. 3. 1, is certainly incorrect; for neither is there in that passage any testimony borne to the measures attributed to Alexander, nor are there any other historical testimonies given from antiquity. But as little can we find any proofs that Alexander the Great found so many Jews in Egypt that he could, to a large extent, people with them the city he had founded. It is merely testified by Josephus (Antt. xi. 8. 5), and by Hecataeus in Josephus (contra Ap. i. 22; p. 457, ed. Haverc.), that Alexander had Jewish soldiers in his army; it is further evident, from a notice in Josephus, de bell. Jud. ii. 18. 7, contra Ap. ii. 4) cf. Curtius Rufus, iv. 8), that the newly founded city, even under Alexander, immediately after it was commenced, and still more under Ptolemy Lagi (cf. Josephus, Antt. xii. 1, and Hecataeus in Jos. contra Ap. i. 22, p. 455), attracted a constantly increasing multitude of Jewish immigrants. This same Ptolemy, after having subdued Phoenicia and Coele-Syria in the year 320, and taken Jerusalem also, it would seem, by a stratagem on a Sabbath day, transported many captives and hostages out of the whole country into Egypt; many, too, must have been sold at that time as slaves to the inhabitants of such a wealthy country as Egypt: see a statement in the book of Aristeas, at the end of Havercamp's edition of Josephus, ii. p. 104. In the same place, and in Josephus' Antt. xii. 1, Ptolemy is said to have armed 30,000 Jewish soldiers, placed them as garrisons in the fortresses, and granted them all the rights of Macedonian citizens (ἰσοπολιτεία). Ewald well says, History of the People of Israel, vol. iv. of second edition, p. 254: "When we further take into consideration, that, in addition to all other similar disasters which had previously befallen them, many Jews were removed to Egypt (especially by Ochus, after Egypt had been reconquered), we can easily explain how Ptolemy Philadelphus can be said to have liberated 100,000 Egyptian Jews. Aristeas' Book, p. 105." This much, at least, is proved by these various notices,—that, in order to understand how such a vast increase took place in the number of the Jews in Egypt, we do not need to regard them as the descendants of those who removed thither with Jeremiah, and so to question the fulfilment of the prophecy now before us. Jeremiah does not, of course, threaten with destruction all those Jews who live in Egypt, but only those who at that time went thither against the divine will, and there persevered in their idolatry. We do not know how great may have been the number of these immigrants, but they could hardly exceed two thousand,—perhaps, indeed, there were not so many. All these, as had been foretold them, may have perished in the conquest of Egypt by the Chaldeans, and afterwards, through the sword, famine, and pestilence; for the myriads of Jews in Egypt at the time of Ptolemy Lagi could easily have removed thither during the period of 250 years intermediate between the immigration in Jeremiah's time and the foundation of Alexandria, partly as prisoners and slaves, partly through voluntary settlement.


  Jeremiah 45


  Jer 45:1


  "The word which Jeremiah the prophet spake to Baruch the son of Neriah, when he wrote these words in a book at the mouth of Jeremiah, in the fourth year of Jehoiakim the son of Josiah king of Judah, saying, Jer 45:2. Thus saith Jahveh, the God of Israel, to thee, O Baruch: V. 3. Thou saidst, Woe to me now! for Jahveh hath added sorrow to my pain: I am weary with sighing, and no rest do I find. V. 4. Thus shalt thou say unto him, Thus saith Jahveh: Behold, what I have built I will destroy, and what I have planted I will pluck up, and that is the whole earth. V. 5. And thou seekest great things for thyself: seek them not: for, behold, I will bring evil on all flesh, saith Jahveh; but I will give thy life unto thee for booty in all places whither thou shalt go."


  From the superscription in Jer 45:1, it appears that this word of God came to Baruch through Jeremiah the prophet, in the fourth year of the reign of Jehoiakim, when Baruch was writing out, or had written out, in a book-roll the prophecies that had been uttered by Jeremiah up till that time. It is not necessarily implied in the infin. בּכתבו that the word of God came during the transcription, while he was still engaged in writing: it may also mean, "when he was ready with the writing," had got done with it; and Hitzig is wrong when he rejects as "misleading" the view which Movers takes—"when he had written." The writing down of the addresses of Jeremiah in the year mentioned is related in Jer 36; thus the substance of this chapter and that of Jer 36 agree. "These words" can only be the addresses (words) of Jeremiah which Baruch was then writing down. From this, Hitzig, Graf, Ngelsbach, and others, infer that this small piece was the last in the copy of Jeremiah's prophecies originally prepared under Jehoiakim,—if not of the first one which was intended to be read in the temple, at least of the second copy which was made after the former one had been destroyed; and that it was only after the collection had been enlarged to the extent of the collection handed down to us, that this portion was affixed as an appendix to the end of the prophecies of Jeremiah which relate to his own country. But this inference is not a valid one. "These words" are the addresses of the prophet in general, which Baruch wrote down; and that only those which were uttered up to the fourth year of Jehoiakim are intended, is implied, not in the demonstrative "these," but in the date given afterwards, by which "these" is further specified. In Jer 45:1 it is merely stated that at that time the word of God, given below, came to Jeremiah, and through Him to Baruch, but not that Baruch wrote down this also on that occasion, and appended it to the roll of Jeremiah's prophecies which had been prepared at his dictation. It may have been written down much later, possibly not till the whole of Jeremiah's prophecies were collected and arranged in Egypt. Moreover, the position occupied by this chapter in the collection shows that this message of comfort to Baruch was added as an appendix to those predictions of Jeremiah which concern Judah and Israel.


  The occasion for this message of comfort addressed to the prophet's attendant is pointed out in Jer 45:3, in the words which Baruch had uttered: "Woe to me! for Jahveh adds sorrow to my pain." Baruch felt "pain," i.e., pain of soul, at the moral corruption of the people, their impenitence and obduracy in sin and vice, just like the prophet himself, Jer 15:18. To this pain God adds sorrow, by threatening the judgment which shall fall on Judah for sin, and which was even then beginning to break over the land; cf. Jer 8:18. Baruch sighs over this till he is wearied, and finds no rest; cf. Lam 5:5. "I am weary with my sighing," is a reminiscence from Psa 6:7. This sorrow in addition to his pain was not caused in him for the first time by writing down the discourses of the prophet, but was rather thus freshened and increased. The answer of the Lord to this sighing is of a stern character, yet soothing for Baruch. The sentence of destruction has been determined on. What the Lord has built He will now destroy: it is not said why, since the reason was sufficiently known from the prophet's utterances. As to the expression in Jer 45:4, cf. Jer 1:10; Jer 31:28. The destruction regards the whole earth, היא ואת־כּל־הארץ, lit., "and as regards the whole earth, it is it," namely that I destroy. On the employment of את in introducing the subject, cf. Dan 9:13; Hag 2:5, and Ewald, 277 d. כּל־הארץ does not mean "the whole land," but "the whole earth:" this is indubitably evident from the parallel "upon all flesh," Jer 45:5, i.e., the whole of humanity, as in Jer 25:31. The sentence is passed on all the earth, in accordance with the announcement made in Jer 25:15.


  Jer 45:5


  But when the judgment extends over the whole of humanity, an individual man cannot ask for anything great. "To seek for great things," i.e., to ask for things which in general or under certain circumstances are unattainable (cf. Psa 131:1), is here used with reference to worldly prosperity. When the whole world is visited with judgment, an individual man must not make great demands, but be content with saving his life. This is promised to Baruch in Jer 45:5, to alleviate his pain and sorrow. "To give life to any one for booty," means to let him escape with his life; cf. Jer 21:9; Jer 38:2; Jer 39:18. In the words, "in all places whither thou shalt go," it is intimated that he will be obliged to avoid destruction by flight, but will thereby save his life.


  Jeremiah 46


  IV. Prophecies Directed Against Foreign Nations—Jeremiah 46-51


  Like Amos, Isaiah, and Ezekiel, Jeremiah has uttered predictions concerning a number of heathen nations, and incorporated them with the collection of his prophecies regarding Judah and Israel. But while in Amos the utterances regarding six nations round about the kingdom of God, as representatives of the whole heathen world, merely pave the way for announcing judgment on Judah and Israel, and are given for the purpose of teaching the necessity for judgment on the whole world that is opposed to God, in order that the kingdom of God may be advanced; Isaiah, on the other hand, when the power of Assyria appeared against the kingdom of God, brought forward the thought, in a pretty long series of oracles against the nations, Jer 13-23, that all kingdoms and peoples, cities and men of the world that had apostatized from God, and still continued in apostasy, shall be humbled, and compelled by judgments inflicted on them to seek refuge with the God of Israel,—to submit to Him, and to offer their gifts for the establishment of His kingdom; and he concludes this announcement with an apocalyptic description of the judgment on the whole earth, and the consummation of the kingdom of God in glory, Jer 24-27. The object aimed at by Ezekiel and Jeremiah in their oracles against the heathen nations is more specific. Ezekiel, in view of the destruction of Jerusalem and the kingdom of Judah, directs a series of oracles against seven nations; and in these addresses he predicts the destruction of the heathen world, and the fall of all heathen powers into Sheol, in order that these may not exult over the fall of the people of God, but rather, in the judgment on Israel, recognise the omnipotence and justice of the Lord, the Judge of all the earth. And Jeremiah, in his addresses to the nations, Jer 46-51, merely brings out more fully the execution of that sentence which he had already proclaimed (Jer 25) to all the peoples and kingdoms of the earth, shortly before the appearance of Nebuchadnezzar the king of Babylon in the fourth year of Jehoiakim's reign. The multitude of nations and tribes, far and near, to which, in Jer 25:17-26, he gives the cup of the divine wrath out of Jahveh's hand, is in Jer 46-51 reduced to nine nations; and these are named in such order, that here, as there (Jer 25), Egypt heads the list (Jer 46), while Babylon closes it (Jer 50; 51). Of the rest of these nations, those related to Israel, viz., Moabites, Ammonites, and Edomites, have special prophecies addressed to them, Jer 48 and Jer 49:1-22; but the others are more summarily addressed. Thus, in the oracle pronounced against the Philistines, the Phoenicians also (Tyre and Sidon) are threatened with extermination (Jer 47:1-7); the many Arabian tribes severally named in Jer 25 are comprehended under the general designations "Kedar" and "the kingdoms of Hazor" (Jer 49:28-33); while the kingdoms of the north are represented by Damascus (Jer 49:23-27), and the distant nations of the east (Media and Elam) by Elam, Jer 49:34-39.


  Ewald, Hitzig, Graf, and Ngelsbach would account for several smaller nations being taken together in one prophecy, on the ground that the prophet wished to make out the significant number seven,—just as Amos (Amos 1:1-2:5) brings forward seven kingdoms before his address is directed to Israel, and as Ezekiel also has arranged his prophecies against the nations in accordance with the number seven. But though the number seven plainly appears in Amos and Ezekiel, such an assumption cannot be established in the case of Jeremiah. To make out this number, the oracles against Elam and Babylon are viewed as later additions, on the ground that both of them are connected with the first years of the reign of Zedekiah. But the assertion that the first seven belong to the fourth year of Jehoiakim cannot be proved. The second prophecy regarding Egypt (Jer 46:14-28), and that against the Philistines (Jer 47:1-7), contain, in their headings, indications of the time of composition, which do not point to the fourth year of Jehoiakim. With this also accords the remark further brought to bear on the alleged composition of those seven prophecies in the fourth year of Jehoiakim,—that this follows, not merely from the general agreement of their contents with Jer 46 as well as with Jer 25, but also from the fact that "the same expressions which the prophet uses in Jer 25 with reference to the judgment of all nations, are re-echoed in Jer 46-49:33: e.g., cf Jer 25:31, Jer 25:34, with Jer 46:10; Jer 25:35 with Jer 46:5-6; Jer 25:29, Jer 25:31, with Jer 47:6-7; and particularly Jer 25:28-29, with Jer 49:12 (Caspari on Obadiah, p. 16): cf. also Jer 25:27 with Jer 48:26; Jer 25:30 with Jer 48:33; Jer 25:34 with Jer 49:20; Jer 25:38 with Jer 49:19 and Jer 46:16." For, of all these passages, none belongs to the second prophecy against Egypt (Jer 46:14-28), and to that against the Philistines (Jer 47:1-7), except the last-quoted passage, Jer 46:16, in which the expression חרב agrees with Jer 25:38, if in the latter passage we read חרב for חרון. But this expression is also repeated in the oracle against Babylon, Jer 50:16; so that no proof can be drawn, from a consideration of the language employed, to show that the prophecies against Egypt (Jer 46:14-28) and against the Philistines (Jer 47:1-7) belong to the same time, as has been supposed. And the assertion that the prophecy against Elam forms an appendix to those which precede, could have been made only by a mind in a state of perplexity. Its position, after that against the Arabian tribes, and before that against Babylon, exactly agrees with the place occupied by Elam in Jer 25:5.


  When we examine the contents of these nine oracles, we find that the one against Babylon differs from all the preceding in this, that it announces not merely the ruin of Babylon, but also the salvation of Israel; but this peculiarity is the very point in which it agrees with the prophecies against Egypt, of which the second ends with a promise in Israel's favour (Jer 46:27-28). This correspondence shows us that we cannot separate the prophecy regarding Babylon from the others, or even place it in contrast with them. Egypt and Babylon were, at that time, the two great powers of this world which sought to oppress and destroy the kingdom of God. The fall of one or the other of these powers was thus for Israel a pledge that they would be preserved and saved. In the remaining oracles, the reference to the theocracy is quite placed in the background. Only in that against Ammon do we meet with the complaint that it had taken possession of the cities of Israel, as if Israel had no heir (Jer 49:1). In the others there is no mention made of offence against the theocracy, but only of pride, arrogance, and carnal reliance on their earthly power, for which they shall be humbled and punished. Further, it is to be observed that the oracles against Egypt, Moab, Ammon, and Elam conclude with the promise of restoration at the end of the days, i.e., in the Messianic future (cf. Jer 46:26; Jer 48:47; Jer 49:6 and Jer 49:39). All these things plainly show that these oracles against the people merely repeat, in greater detail, the sentence already pronounced, Jer 25, against all nations: God the Lord has appointed the king of Babylon to execute this sentence, and for this end will give him, in the immediate future, and till his appointed time shall end, supremacy over the nations; after that, Babylon also shall succumb to the sentence of ruin passed on it; and for Israel, with the deliverance from Babylon, there will arise a state of prosperity in which all nations will afterwards participate. In giving details with regard to these announcements of judgment, Jeremiah throughout falls back on the expressions of the older prophet, just as he does in his prophecies regarding Israel and Judah; these expressions he reproduces in a manner suited to the circumstances of his time, and still further developes. Cf. the collection of these references in Kueper on Jeremiah, p. 79ff.; see further the proofs given in the following commentary on each particular case.


  Jer 46:1


  Superscriptions.—Jer 46:1 contains the title for the whole collection of prophecies regarding the nations (הגּוים, as contrasted with Israel, mean the heathen nations), Jer 46-51. As to the formula, "What came as the word of Jahveh to Jeremiah," etc., cf. the remarks on Jer 14:1.—In Jer 46:2, the special heading of this chapter begins with the word מצרים .למצרים is subordinated by ל to the general title,—properly, "with regard to Egypt:" cf. למואב, etc., Jer 48:1; Jer 49:1, Jer 49:7,Jer 49:23, Jer 49:28, also Jer 23:9. This chapter contains two prophecies regarding Egypt, Jer 46:2-12, and vv. 13-28. למצרים refers to both. After this there follows an account of the occasion for the first of these two prophecies, in the words, "Concerning the army of Pharaoh-Necho, the king of Egypt, which was at the river Euphrates, near Carchemish, which Nebuchadnezzar the king of Babylon smote in the fourth year of Jehoiakim the son of Josiah king of Judah." נכו, as in Ch2 35:20, or נכּה, as in Kg2 23:29, in lxx Νεχαώ; Egyptian, according to Brugsch (Hist. d'Egypte, i. p. 252), Nekaaou; in Herodotus Νεκώς,—is said by Manetho to have been the sixth king of the twenty-sixth (Sate) dynasty, the second Pharaoh of this name, the son of Psammetichus I, and grandson of Necho I. Brugsch says he reigned from 611 to 595 b.c. See on 2 Chr. 23:29. The two relative clauses are co-ordinate, i.e., אשׁר in each case depends on חיל. The first clause merely states where Pharaoh's army was, the second tells what befall it at the Euphrates. It is to this that the following prophecy refers. Pharaoh-Necho, soon after ascending the throne, in the last year of Josiah's reign (610 b.c.), had landed in Palestine, at the bay of Acre, with the view of subjugating Hither Asia as far as the Euphrates, and had defeated the slain King Josiah, who marched out against him. He next deposed Jehoahaz, whom the people had raised to the throne as Josiah's successor, and carried him to Egypt, after having substituted Eliakim, the elder brother of Jehoahaz, and made him his vassal-king, under the name of Jehoiakim. When he had thus laid Judah under tribute, he advanced farther into Syria, towards the Euphrates, and had reached Carchemish on that river, as is stated in this verse: there his army was defeated by Nebuchadnezzar, in the fourth year of the reign of Jehoiakim (606 b.c.); see on Kg2 23:29. Carchemish is Κιρκήσιον, Circesium, or Cercusium of the classical writers,


  Arabic karqi=si=yat, a fortified city at the junction of the Chebar with the Euphrates, built on the peninsula formed by the two rivers (Ammian. Marc. xxiii. 5, Procop. bell. Pers. ii. 5, and Maras. under Karkesija). All that now remains of it are ruins, called by the modern Arabs Abu Psera, and situated on the Mesopotamian side of the Euphrates, where that river is joined by the Chebar (Ausland, 1864, S. 1058). This fortress was either taken, or at least besieged, by Necho. The statement, "in the fourth year of Jehoiakim," can be referred exegetically only to the time of the defeat of the Egyptians at Carchemish, or the year of the battle, and is actually so understood by most interpreters. No one but Niebuhr (Gesch. Ass. u. Babl. S. 59, 86, 370ff.) alters the date of the battle, which he places in the third year of Jehoiakim, partly from consideration of Dan 1:1, partly from other chronological calculations; he would refer the date given in our verse to the time when the following song was composed or published. But Dan 1:1 does not necessarily require us to make any such assumption (see on that passage), and the other chronological computations are quite uncertain. Exegetically, it is as impossible to insert a period after "which Nebuchadnezzar the king of Babylon smote" (Nieb. p. 86, note 3), as to connect the date "in the fourth year of Jehoiakim" with "which word came to Jeremiah" (Jer 46:10). The title in Jer 46:1 certainly does not refer specially to the prophecy about Egypt, but to על־הגּוים. But if we wished to make the whole of Jer 46:2 dependent on 'אשׁר היה דבר , which would, at all events, be a forced, unnatural construction, then, from the combination of the title in Jer 46:1 with the specification of time at the end of Jer 46:2, it would follow that all the prophecies regarding the nations had come to Jeremiah in the fourth year of Jehoiakim,—which would contradict what is said in the heading to the oracle against Elam (Jer 49:34), not to mention the oracle against Babylon.


  Moreover, there is nothing to prevent us from assuming that the first prophecy against Egypt was revealed to Jeremiah, and uttered by him, in the same fourth year of Jehoiakim in which Necho was defeated by Nebuchadnezzar. In this way, the argument brought forward by Niebuhr in support of his forced interpretation, viz., that all specifications of time in the addresses of Jeremiah refer to the period of composition, loses all its force. In Jer 45:1 also, and in Jer 51:9, the time when the event occurred coincides with the time when the utterance regarding it was pronounced. Although we assume this to hold in the case before us, yet it by no means follows that what succeeds, in Jer 46:3-12, is not a prophecy, but a song or lyric celebrating so important a battle, "the picture of an event that had already occurred," as Niebuhr, Ewald, and Hitzig assume. This neither follows from the statement in the title, "which Nebuchadnezzar in the fourth year of Jehoiakim smote," nor from the contents of the succeeding address. The superscription does not naturally belong to what Jeremiah has said or uttered, but must have been prefixed, for the first time, only when the address was committed to writing and inserted in the collection, and this not till after the battle had been fought; but it is evident that the address is to be viewed as substantially a prophecy (see Jer 46:6 and Jer 46:10), although Jeremiah depicts, in the most lively and dramatic way, not merely the preparation of the mighty host, Jer 46:3, and its formidable advance, Jer 46:7-9, but also its flight and annihilation, in Jer 46:5 and in Jer 46:10-12.


  Jer 46:3


  "Prepare shield and target, and advance to the battle. Jer 46:4. Yoke the horses [to the chariots]; mount the steeds, and stand with helmets on; polish the spears, put on the armour. Jer 46:5. Why do I see? they are terrified and turned back, and their heroes are beaten, and flee in flight, and do not turn: terror is round about, saith Jahveh. Jer 46:6. Let not the swift one flee, nor let the hero escape; towards the north, by the side of the river Euphrates, they stumble and fall. Jer 46:7. Who is this that cometh up like the Nile? his waters wave like the rivers. Jer 46:8. Egypt cometh up like the Nile, [his] waters are moved like the rivers; and he saith, I will go up, I will cover the earth; I will destroy the city, and those who dwell in it. Jer 46:9. Go up, ye horses; and drive furiously, ye chariots; and let the heroes go forth; Cushites and Phutites, bearing the shield; and Lydians, handling [and] bending the bow. Jer 46:10. But that day [belongs] to the Lord Jahveh of hosts, a day of vengeance for avenging Himself on His enemies: and the sword shall devour and be satisfied, and shall drink its fill of their blood; for the Lord Jahveh of hosts holdeth a slaying of sacrifices in the land of the north at the river Euphrates. Jer 46:11. Go up to Gilead, and take balsam, O virgin, daughter of Egypt: in vain hast thou multiplied medicines; cure there is none for thee. Jer 46:12. The nations have heard of thine ignominy, and thy cry hath filled the earth: for heroes stumble against heroes, both of them fall together."


  This address falls into two strophes, Jer 46:3-6 and Jer 46:7-12. In both are depicted in a lively manner, first the advance of the Egyptian host to the battle, then their flight and destruction. The whole has been arranged so as to form a climax: in the first strophe, the admirable equipment of the armies, and their sudden flight and defeat, are set forth in brief sentences; in the second, there is fully described not merely the powerful advance of the host that covers the earth, but also the judgment of inevitable destruction passed on them by God: the reason for the whole is also assigned. Jer 46:3. In order to represent the matter in a lively way, the description begins with the call addressed to the army, to make ready for the battle. "Make ready shield and target," the two main pieces of defensive armour. מגן was the small [round] shield; צנּה, scutum, the large shield, covering the whole body. "Advance to the fight," i.e., go forward into the battle. Then the address turns to the several portions of the army: first to those who fight from chariots, who are to yoke the horses; then to the horsemen, to mount the steeds. פּרשׁים are not horsemen, but riding-horses, as in Kg1 5:6; Kg1 10:26; Eze 27:14. עלה is construed with the accus., as in Gen 49:4. The rendering given by Dahler and Umbreit, "Mount, ye horsemen," and that of Hitzig, "Advance, ye horsemen," are against the parallelism; and the remark of the last-named writer, that "Mount the steeds" would be רכבוּ, does not accord with Sa1 30:17. Next, the address is directed to the foot-soldiers, who formed the main portion of the army. These are to take up their position with helmets on, to polish the spears, i.e., to sharpen them, and to put on the pieces of armour, in order to be arrayed for battle. מרק, to rub, polish, remove rust from the spear, and thereby sharpen it. סריון, here and in Jer 51:3 for שׁריון, a coat of mail, pieces of armour.


  Jer 46:5


  Thus well arrayed, the host advances to the fight; but suddenly the seer perceives the magnificent army terror-stricken, retreating, and breaking out into a disorderly flight. The question, "Why (wherefore) do I see?" points to the unexpected and incomprehensible turn in the progress of events. המּה חתּים is not an accus. dependent on ראיתי, but an independent clause: "What do I see? They are terror-stricken" (חתּים, terrified, broken-spirited through terror). יכּתּוּ, Hoph. from כּתת, to be broken, here and in Job 4:20 applied to persons. מנוס is added to the verb instead of the inf. abs., to give emphasis to the idea contained in the word; cf. Ewald, 281, a. מגור מסּביב .a , "horror, terror around" (cf. Jer 6:25), is taken by Ewald as the reply of Jahveh to the question, "Wherefore is this? On every side there is danger;" and this is appropriately followed by the imperatives in Jer 46:6, "Let no one, then, attempt to flee; not one shall escape to Egypt, but they must fall at the Euphrates." The perfects כּשׁלוּ ונפלוּ are prophetic; the stumbling and falling are as certain as if they had already happened. The second strophe commences at Jer 46:7. The description begins anew, and that with a question of astonishment at the mighty host advancing like the Nile when it bursts its banks and inundates the whole country. יאר is the name of the Nile, taken from the Egyptian into the Hebrew language; cf. Gen. 41ff., Exo 1:22, etc. התגּעשׁ, dash about (Jer 5:22), wave backwards and forwards: the Hithpa. is here interchanged with the Hithpo. without any difference of meaning.


  Jer 46:8


  brings the answer to the question of astonishment: "Egypt approaches, its hosts cover the land like the waves of the Nile, to destroy cities and men." On the form אבידה (with א contracted from אא), cf. Ewald, 192, d; Gesenius, 68, Rem. 1. עיר is used in an indefinite general sense, "cities," as in Jer 8:16.—In Jer 46:9, the imperat. stands as in Jer 46:3.: "Let the formidable army approach,—cavalry, chariots, and infantry, with all their splendidly equipped auxiliaries,—nevertheless it shall perish." עלוּ הסּוּסים does not here mean "Mount the steeds," which is against the parallelism, but "Get up (i.e., prance), ye horses;" this meaning is guaranteed by the Hiphil מעלה, as used in Nah 3:3. התהללוּ הרכב is an imitation of Nah 2:5. As auxiliaries, and very brave ones too (גבּורים), are mentioned "Cush," i.e., the Ethiopians; "Phut," the Libyans; and "Ludim," i.e., Hamitic, African Lydians, as in Eze 30:5. On the double construct in תּפשׂי דר, "holding, bending bows," cf. Ew. 280, c.


  Jer 46:10


  This formidable army shall perish; for the day of the battle is the day of the Lord of hosts, on which He will take vengeance upon His enemies. Among these enemies are the Egyptians, who have grievously sinned against Israel, the people of the Lord, not merely of late, by making war upon and killing King Josiah, by carrying away Jehoahaz, and making Jehoiakim his vassal, but also from the earliest times. For this, Egypt is now to be brought low. The sword shall devour and be refreshed by drinking the blood of the Egyptians. For the Lord is preparing for a slaying of sacrifices (זבח) in the north, at the Euphrates. Isa 34:6 forms the basis of these words.


  Jer 46:11


  The blow which shall there come on the Egyptians is one from which they shall never recover, and the wound shall be one not to be healed by any balm. As to the balm of Gilead, see on Jer 8:22; on רפאות and תּעלה, see Jer 30:13. "Virgin daughter of Egypt" is equivalent to virgin-like people of Egypt, i.e., not hitherto forced, but now ravished, violated, so that all nations shall hear of the dishonour done them, and their cry shall fill the whole earth, for (as at the conclusion, the threat is added by way of confirmation) all the heroes of Egypt stumble and fall. גּבּור בּגבּור, "hero against hero," i.e., one against another, or over the others, as usually happens in a flight where confusion reigns; cf. Jer. 26:37.


  Jer 46:13


  The second prophecy regarding Egypt, with a message for Israel attached to it, was uttered after the preceding. This is evident even from the superscription, Jer 46:13 : "The word which Jahveh spake to Jeremiah the prophet of the coming of Nebuchadrezzar the king of Babylon to smite the land of Egypt." The formula, "The word which," etc., agrees with that in Jer 50:1; and דּבר, in contrast with היה, the word usually met with in headings, perhaps means that this prophecy, like that concerning Babylon, was not uttered in public by Jeremiah, but only written down. לבוא is used in reference to the coming of Nebuchadrezzar to smite the land. Graf puts down this heading as an addition, not made till a late edition of the prophecies was brought out, and even then added through a mistake on the part of the compiler. In support of this, he urges that the announcement in Jer 46:14-26 does not form an independent prophecy, but merely constitutes the second portion of the description given in Jer 46:3-12 of the defeat of the Egyptians. But the ground assigned for this view, viz., that if this prophecy formed a separate and distinct piece, written at another time, then Jeremiah would have predicted the conquest of the other countries, Philistia, Moab, Ammon, etc., in consequence of the battle of Carchemish; and as regards Egypt, would have contented himself with a triumphal song over its fall—which is in itself unlikely: this argument is utterly null. It has no meaning whatever; for Jer 46:3-12 contain, not a triumphal song over a defeat that had already taken place, but a prophecy regarding the defeat about to take place. To this the prophet added a second prophecy, in which he once more announces beforehand to Egypt that it shall be conquered. In this way, more is foretold regarding Egypt than the neighbouring countries, because Egypt was of much greater consequence, in relation to the theocracy, than Philistia, Moab, etc. According to the superscription, this second prophecy refers to the conquest of Egypt by Nebuchadnezzar. According to Jer 37:5, this did not take place so long as Zedekiah was king; and according to Jer 43:8., it was foretold by Jeremiah, after the destruction of Jerusalem, when the Jews were fleeing to Egypt after the murder of Gedaliah. From this, one might conclude, with Ngelsbach, that the piece now before us is contemporaneous with Jer 43:8. But this inference is not a valid one. The threat uttered in Jer 43:8. of a conquest to befall Egypt had a special occasion of its own, and we cannot well regard it in any other light than as a repetition of the prophecy now before us, for the Jews; for its contents seem to show that it was composed not long after that in Jer 46:3-12, or soon after the defeat of the Egyptians at Carchemish. This address also falls into two strophes, Jer 46:14-19 and Jer 46:20-26, while Jer 46:27, Jer 46:28 form an additional message for Israel. The line of thought is this: Egypt may arm herself as she chooses, but her power shall fall, and her auxiliaries shall flee (Jer 46:14-16). Pharaoh's fall is certain; the enemy shall come in force, and turn all Egypt into a desert (Jer 46:17-19). The destroyer comes from the north, the mercenaries flee, and the enemy hews down countless hosts of men like trees in a forest (Jer 46:20-23). Egypt will be given into the hand of the people out of the north; for Jahveh will punish gods, princes, and people, and deliver up Egypt to the king of Babylon. But afterwards, Egypt will again be inhabited as it was before (Jer 46:24-26). On the other hand, Israel need fear nothing, for their God will lead them back out of their captivity (Jer 46:27, Jer 46:28).


  Jer 46:14


  "Tell ye it in Egypt, and make it to be heard in Migdol, and make it be heard in Noph and Tahpanhes: say, Stand firm, and prepare thee; for the sword hath devoured around thee. Jer 46:15. Why hath thy strong one been swept away? he stood not, for Jahveh pushed him down. Jer 46:16. He made many stumble, yea, one fell on another; and they said, Arise, and let us return to our own people, and to the land of our birth, from before the oppressing sword. Jer 46:17. They cried there, Pharaoh the king of Egypt is undone; he hath let the appointed time pass. Jer 46:18. As I live, saith the King, whose name is Jahveh of hosts, Surely as Tabor among the mountains, and as Carmel by the sea, shall he come. Jer 46:19. Prepare thee things for exile, O daughter dwelling in Egypt: for Noph will become a desolation, and be destroyed by fire, without an inhabitant."


  Like the last prophecy, this one also begins with the summons to arms (Jer 46:14), in order to prepare the way for the description given immediately afterwards of the defeat (Jer 46:15.). The summons to make the proclamation is addressed to some persons not named, who are to announce through the country, particularly in the frontier towns and in the northern capital of Egypt, that the foe, in his devastating career, has advanced to the borders of the land. This is evident from the clause which states the reason: "The sword hath devoured what lay round thee." Regarding Migdol, i.e., Magdolos, and Tahpanhes, i.e., Daphne, the two frontier towns in the north, and Noph, i.e., Memphis, the northern capital of the kingdom, see on Jer 2:16 and 54:1. התיצּב, to take up one's position for the fight; cf. Jer 46:4. סביביך, "thy surroundings," are the frontier countries, but especially those on the north,—Judah, Philistia, Edom,—since the enemy comes from the north. However, we cannot with certainty infer from this, that by that time the kingdom of Judah had already fallen, and Jerusalem been laid waste. Immediately after Necho had been vanquished at the Euphrates, Nebuchadnezzar marched after the fugitive foe, pursuing him as far as the borders of Egypt; hence we read, in Kg2 24:7, "The king of Egypt went no more out of his land; for the king of Babylon had taken all that had belonged to the king of Egypt, from the river of Egypt to the river Euphrates." Even at that time, in the fourth and fifth years of Jehoiakim, it could be said, "His sword hath devoured the countries contiguous to Egypt." And Nebuchadnezzar was prevented on that occasion from advancing farther, and penetrating into Egypt itself, only by hearing of his father's death at Babylon, in consequence of which he was compelled to return to Babylon as speedily as possible, for the purpose of assuming the reins of government, and to let his army with the prisoners follow him at their leisure (Berosus in Josephus, contra Ap. i. 19).


  Jer 46:15


  The prophet in spirit looks on the power of Egypt as already broken. This is shown by the question of astonishment, מדּוּע נסחף אבּיריך, which has been variously rendered. אבּירים .deredner ylsuoirav neeb sa, "strong ones," is used in Jer 8:16; Jer 47:3, and Jer 50:11, of stallions, but elsewhere as an epithet of bulls, especially the strong bulls of Bashan; see on Jer 8:16. In the present passage the reference may be to the mighty men of war, who do not maintain their position (Chald. and most of the old interpreters); the verb in the singular forms no sufficient objection to this view, the irregularity being due to the fact that the verb precedes its subject see Ewald, 316, t; Gesenius, 147]. It is more difficult to combine with this the singulars of the verbs עמד and הדפו which follow; these, and especially the suffix in the singular, appear to indicate that אבּידיך really refers to a noun in the singular. But the form of this noun seems against such a view; for the words adduced in support of the position that singular nouns sometimes assume plural suffixes, are insufficient for the purpose: thus, תּהלּתיך, Psa 9:15, and שׂנאתיך, Eze 35:11, are plainly nouns in the singular. And in support of the averment that, in pausal forms with Segol, the י is a mere mater lectionis, only כּפּיך, Pro 6:1, can be adduced: the other instances brought forward by Hitzig fail to establish his position. For איביך, Deu 28:48, may be plural; בּיני, Gen 16:5, is far from being a case in point, for the preposition often takes plural suffixes; and even in the case of חסידיך, Psa 16:10, the י is marked in the Qeri as superfluous; most codices, too, rather give the form חסידך. But even in the verse now before us, many codices, according to Kennicott and de Rossi, read אבּירך, so that the word should perhaps be taken as a singular. The singulars, however, which occur in the following clauses do not form conclusive proofs of this, since they may be taken in a distributive sense; and more generally the address often suddenly changes from the plural to the singular. In connection with the possibility of taking אבּיריך as a singular, the paraphrase of the lxx deserves mention and consideration, ὁ μόσχος ὁ ἔκλετός σου, to which a gloss adds ὁ But we cannot agree with Kennicott, J. D. Michaelis, Ewald, Hitzig, Graf, and Nδgelsbach, in holding this as certainly the correct rendering; nor can we give to אבּיר the sense of "bull," for this meaning is not made out for the singular simply because the plural is used of strong bulls: this holds especially in Jeremiah, who constantly applies the plural to strong steeds. Still less ground is there for appealing to the fact that Jahveh is repeatedly called אבּיר ישׂראל or אבּיר יעקוב, Gen 49:24, Isa 1:24; Isa 39:1-8 :26 etc.; for this epithet of Jahveh (who shows Himself in or towards Israel as the Mighty One) cannot be applied to the helpless images of Apis. In Psa 68:31, אבּירים means "strong ones"—bulls as emblems of kings. If the word be used here with such a reference, it may be singular or plural. In the former case it would mean the king; in the latter, the king with his princes and magnates. Against the application of the word to the images of Apis, there is the fact that Apis, a symbol of Osiris, was neither the only nor the chief god of Egypt, but was worshipped nowhere except in Memphis (Herodotus, ii. 153); hence it was not suited to be the representative of the gods or the power of Egypt, as the context of the present passage requires.


  Jer 46:16


  As the mighty one of Egypt does not stand, but is thrust down by God, so Jahveh makes many stumble and fall over one another, so that the strangers return to their own home in order to escape the violence of the sword. The subject of ויּאמרוּ is indefinite; the speakers, however, are not merely the hired soldiers or mercenaries (Jer 46:11), or the allied nations (Eze 30:5), but strangers generally, who had been living in Egypt partly for the sake of commerce, partly for other reasons (Hitzig, Graf). As to חרב היּונה, see on Jer 25:38.


  Jer 46:17-19


  In Jer 46:17, "they cry there" is not to be referred to those who fled to their native land; the subject is undefined, and "there" refers to the place where one falls over the other, viz., Egypt. "There they cry, 'Pharaoh the king of Egypt is שׁאון, desolation, destruction, ruin:' " for this meaning, cf. Jer 25:31; Psa 40:3; the signification "noise, bustle," is unsuitable here.


  The meaning of העביר המּועד also is disputed; it is quite inadmissible, however, to join the words with שׁאון, as Ewald does, for the purpose of making out a name. No suitable meaning can be extracted from them. Neither שׁאון nor המּועד can be the subject of העביר; the translation given by Schnurrer, "devastation that goes beyond all bounds," is still more arbitrary than that of Ewald given in the note. Since the Hiphil העביר is never used except with a transitive meaning, the subject can be none else than Pharaoh; and the words העביר המּועד must be intended to give the reason for this becoming a desolation: they are thus to be rendered, "he has allowed המּועד to pass by," not "the precise place," as Rosenmller explains it ("he did not stop in his flight at the place where the army could be gathered again, on the return"), but "the precise time." The reference, however, is not to the suitable time for action, for self-defence and for driving off the enemy (Grotius, C. B. Michaelis, Maurer, Umbreit), because the word does not mean suitable, convenient time, but appointed time. As Hitzig rightly perceived, the time meant is that within which the desolation might still be averted, and after which the judgment of God fell on him (Isa 10:25; Isa 30:18),—the time of grace which God had vouchsafed to him, so that Nebuchadnezzar did not at once, after the victory at Carchemish, invade and conquer Egypt. Pharaoh let this time pass by; because, instead of seeing in that defeat a judgment from God, he provoked the anger of Nebuchadnezzar by his repeated attacks on the Chaldean power, and brought on the invasion of Egypt by the king of Babylon (see above, p. 354).—In Jer 46:18. there is laid down a more positive foundation for the threat uttered in Jer 46:17. With an oath, the Lord announces the coming of the destroyer into Egypt. Like Tabor, which overtops all the mountains round about, and like Carmel, which looks out over the sea as if it were a watch-tower, so will he come, viz., he from whom proceeds the devastation of Egypt, the king of Babylon. the power of Nebuchadnezzar, in respect of its overshadowing all other kings, forms the point of comparison. Tabor has the form of a truncated cone. Its height is given at 1805 feet above the level of the sea, or 1350 from the surface of the plain below; it far surpasses in height all the hills in the vicinity, ad affords a wide prospect on every side; cf. Robinson's Phys. Geogr. of Palestine, p. 26f. Carmel stretches out in the form of a long ridge more than three miles wide, till it terminates on the shore of the Mediterranean Sea, as a bold, lofty promontory, which rises in an imposing manner at least 500 feet above the sea; cf. Robinson, p. 26f. Then the inhabitants of Egypt will be driven into exile. כּלי גולה .e, "vessels of wandering;" outfit for an exile, as in Eze 12:3. "Daughter of Egypt" is not a personification of the country, whose inhabitants are the people, but of the population, which is viewed as the daughter of the country; it stands in apposition to יושׁבת, like בּתוּלת בּת מצרי, Jer 46:11. For Noph, i.e., Memphis, the capital, is laid waste and burned, so as to lose its inhabitants. With Jer 46:20 begins the second strophe, in which the fate impending on Egypt is still more plainly predicted.


  Jer 46:20-26


  "Egypt is a very beautiful young heifer; a gadfly from the north comes—comes. Jer 46:21. Her mercenaries, too, in her midst, are like fatted calves; for they also turn their backs, they flee together: they do not stand, for the day of her destruction is some on her, the time of her visitation. Jer 46:22. Its sound is like [that of] the serpent [as it] goes; for they go with an army, and come against her with axes, like hewers of trees. Jer 46:23. They cut down her forest, saith Jahveh, for it is not to be searched; for they are more numerous than locusts, and they cannot be numbered. Jer 46:24. The daughter of Egypt is disgraced; she is given into the hand of the people of the north. Jer 46:25. Jahveh of hosts, the God of Israel, saith, Behold, I will visit Amon of No, and Pharaoh, and Egypt, her gods, and her kings; Pharaoh, and all those who trust in him. Jer 46:26. And I will give them into the hand of those who seek their life, even into the hand of Nebuchadnezzar the king of Babylon, and into the hand of his servants; but afterwards it shall be inhabited, as in the days of old, saith Jahveh."


  Jer 46:20


  In Jer 46:20 the address begins afresh, in order to carry out further, under new images, the description of the desolation already threatened. Egypt is a very beautiful עגלה; this feminine is chosen with a regard to "the daughter of Egypt." יפה־פיּה is an adjective formed from the Peal of יפה, "very beautiful," not "coquetting" (Hitzig, who follows the κεκαλλωπισμένη of the lxx). A very beautiful heifer is the people when carefully and abundantly fed in their beautiful and fertile land (Hitzig). Upon this heifer there comes from the north קרץ. This ἁπ. λεγ. is variously rendered. קרץ means, in the Hebrew, to pinch, nip (Job 33:6), to compress together, as in winking (Psa 35:19), to bring the lips closely together (Pro 16:30), and to nip off; cf. Arab. qaras[a to pinch, nip, cut off. Hence A. Schultens (Orig. Heb. ii. 34ff.), after Cocceius, and with a reference to Virgil, Georg. iii. 147, has rendered קרץ by morsus vellicans oestri. Hitzig (with whom Roediger, in his additions to Gesenius' Thesaurus, agrees) takes Arab. qârṣ, insectum cimici simile as his warrant for rendering it by oestrus, "the gadfly," which gives a more suitable meaning. Ewald, on the contrary, compares קרץ with Arab. qrs], and translates it "whale," a huge sea-monster; but this is quite arbitrary, for קרץ does not correspond to the Arabic qrs], and the whale or shark does not afford any figure that would be suitable for the context: e.g., Jer 46:21, "her mercenaries also flee," shows that the subject treated of is not the devouring or destruction, but the expulsion of the Egyptians out of their land; this is put as an addition to what is said about exile in Jer 46:19. Still less suitable is the general rendering excidium, destruction (Rabbins, Gesenius, Umbreit); and there is no lexical foundation for the Vulgate translation stimulator, nor for "taskmaster," the rendering of J. D. Michaelis and Rosenmller. The old translators have only made guesses from the context. The figure of the gadfly corresponds to the bee in the land of Assyria, Isa 7:18. The repetition of בּא gives emphasis, and points either to the certainty of the coming, or its continuance.


  Jer 46:21


  The mercenaries, also, of the daughter of Egypt, well fed, like fatted calves, betake themselves to flight. שׂכרים are "mercenaries," as distinguished from the allies mentioned in Jer 46:9. It was Carians and Ionians through whom Psammetichus attained the supremacy over all Egypt: these had settled down in στρατόπεδα of their own, between Bubastis and Pelusium, on both banks of the eastern arm of the Nile (Herodotus, ii. 152, 154), and were very well cared for, since the king relied on them (Herod. ii. 152, 163). Hence the comparison with fatted calves, which, moreover, are co-ordinated with the subject, as is shown by the resumption of the subject in גּם המּה. כּי stands in the middle of the sentence, with an asseverative meaning: "Yea, these also turn their back, they flee together, do not stand; for the day of their destruction is come." "The day of their destruction" is used as in Jer 18:17. On "the time of their visitation" (which stands in apposition to the preceding expression (cf. Jer 11:23; Jer 23:12 : it is not an accusative of time (Graf), for this always expresses the idea of continuance during a space of time.


  Jer 46:22-23


  In Jer 46:22, Jer 46:23, the annihilation of the power of Egypt is portrayed under another figure. A difficult expression is קולהּ כּנּחשׁ ילך, "her (viz., that of the daughter of Egypt) voice is like (the voice of) the serpent (which) goes." ילך must be taken as part of a relative sentence, since this verb is nowhere used of a voice or sound; hence it cannot be so joined here. Ewald, following the συρίζοντος of the lxx, would read שׁרק, "hissing," instead of ילך, and translates, "it makes a noise like the hissing serpent." He more fully defines the meaning thus: "Even though Egypt were hidden like a serpent in a thicket, yet it would be heard in its flight, like a nasty serpent hissing fiercely, while it hurries away from the axe of the wood-cutter." But, apart from the arbitrary change of ילך into שׁרק (the former word is used in Gen 3:14 of the going, i.e., crawling, of a serpent), Ewald puts into the words an idea altogether foreign to them. The nasty, fierce hissing of the serpent that is forced to flee, is quite unsuitable; for there is no further mention made of the flight of the Egyptians, but Egypt is hewn down like a forest by woodcutters. Moreover, as Graf has already well remarked, Egypt is not compared to a serpent, but only its voice to the voice or hiss of a serpent. For קול signifies, not merely the voice, but any sound, even the rustling and rattling of leaves (cf. Gen 3:8; Lev 26:36; Sa2 5:24); hence it may denote the noise caused by a serpent crawling on its belly in the thicket. The comparison, as Graf has correctly observed, is like that in Isa 29:4. There it is the daughter of Zion, but here it is the daughter of Egypt that lies on the ground, deeply humbled; weeping softly and moaning, making a sound like that of a serpent in a moss among fallen leaves, fleeing before the woodcutters.


  Thus she lies on the ground, for the enemy comes in force, with axes like woodcutters, to hew down the forest of men in Egypt. The mention of the axes is occasioned by the comparison of the foe to woodcutters; we are not to think of battle-axes as weapons of the Massagetae, Scythians, Persians, and other nations (Herodotus, i. 215, iv. 70, vii. 64; Xenophon, Cyroped. i. 2, 9). Axes here form the type of murderous weapons generally. On the comparison of a multitude of people to a forest, cf. Jer 21:14; Isa 10:18., Isa 10:33. The clause כּי לא יחקר is referred by L. de Dieu, J. D. Michaelis, Hitzig, Ngelsbach, etc., to the wood, "for it cannot be explored or penetrated;" thus a road must be made in order to get through it. However, the question is not about the enemy going or marching through Egypt, but about the destruction of Egypt and her powers. Rosenmller and Graf, with Raschi, are more correct in referring the clause to the hostile army, "for it cannot be investigated," i.e., it is impossible to learn the number of them. It is no great objection to this interpretation that the verb occurs in the singular: this must be retained as it is, since it is not the individual enemies that cannot be searched out, but it is the number of the whole army that cannot be reckoned. On the employment of חקר in the Niphal in connection with the impossibility of counting a multitude, cf. Kg1 7:47, and the expression לא in Job 5:9; Job 9:10; 36:36. The clauses which follow, and conclude Jer 46:23, explain the thought further: "more numerous than grasshoppers," i.e., innumerable.


  Jer 46:24-26


  In Jer 46:24. the result of the overthrow of Egypt, which has hitherto been set forth in figurative language, is stated in words which describe the exact realities: Egypt will be given up to ignominy, delivered into the power of a people from the north, i.e., the Chaldeans. The Lord of hosts, the Almighty God of Israel, punishes it for its sins. He visits, i.e., punishes, Amon of No, the chief idol of Egypt; Pharaoh, and the land, with all its gods and its kings, and with Pharaoh, all those who place their trust in his power. Words are accumulated for the purpose of showing that the judgment will be one which shall befall the whole land, together with its gods, its rulers, and its inhabitants. First of all is mentioned Amon of No, as in Eze 30:14. נא is an abbreviation of נא אמון , i.e., dwelling of Amon, the sacred name of the royal city in Upper Egypt, famous in antiquity, which the Greeks called Διὸς πόλις, or Θήβη, or Θῆβαι it is supposed, after the vulgar Egyptian name Tapet or Tape (Throne or Seat); see on Nah 3:8. Amon—in Greek ̓Αμμοῦν (Herodotus, ii. 42), ̓Αμοῦν (Plutarch, de Is. Ch. 9), ̓Αμῶν (Jamblichus, de myst. 5, 8)—was a sun-god (Amon-R), probably a symbol of the sun as it appears in the spring, in the sign of the Ram; hence he was represented with rams' horns. By the Greeks he was compared to Jupiter, or Zeus, and named Jupiter Ammon. The chief seat of his worship was Thebes, where he had a temple, with a numerous learned priesthood and a famous oracle (cf. Strabo, xvii. 1. 43; Justin. xi. 11), which Cambyses destroyed (Diodorus, Siculus, Fragm. Lib. x.). Under the expression "kings of Egypt" we are not to include governors or vassal-kings, but all the kings who ever ruled Egypt; for in the judgment now falling on Egypt, all the kings it ever had, together with all its gods, are punished. In the last part of the verse the name of Pharaoh is once more given, for the purpose of attaching to it the words "and all who trust in him;" these are intended for the Jews who expected help from Egypt. The punishment consists in their being all given into the hand of their enemies, namely (ו explic.) into the hand of Nebuchadnezzar and his servants. This defeat, however, is not to be the end of the Egyptian kingdom. The threat of judgment concludes, in Jer 46:26, with a promise for the future. "Afterwards, it shall be inhabited, as in the days of yore." שׁכן is used in a neuter sense, as in Jer 17:6; Jer 33:16, etc. Since this verb also signifies to settle down, be encamped (Num 24:2), and to lie quiet, to rest, or keep oneself quiet, inactive (Jdg 5:17; Pro 7:11), Hitzig and Graf, with Kimchi, give the explanation: "because the power of Egypt shall be broken, it will keep quiet, and remain at home in its own country, instead of marching forth and fighting other nations, as it has lately begun again to do (Jer 46:7) after centuries of peace." But although, in support of this view, we are pointed to Eze 29:13, where the restoration of Egypt is predicted, with the further remark, "it will be an abject kingdom," yet this idea is not contained in the words of our verse. To render שׁכן by "to keep quiet, be inactive," does not suit the words "as in the days of old." In former days, Egypt was neither inactive nor remained at home in peace in its own land. From the remotest antiquity, the Pharaohs made wars, and sought to enlarge their dominions by conquest. Add to this, that we must view the concluding portion of this prophecy in a manner analogous to the closing thought of the prophecies regarding Moab (Jer 48:47), Ammon (Jer 49:6), and Elam (Jer 49:39), where the turning of the captivity in the last times is given in prospect to these nations, and "afterwards," in Jer 49:6, alternates with "in the latter days" found in Jer 48:47 and Jer 49:39. From this it follows that, in the verse now before us also, it is not the future in general, but the last time, i.e., the Messianic future, that is pointed out; hence שׁכן does not express the peaceful condition of the land, but its being inhabited, in contrast with its depopulation in the immediate future, in consequence of its inhabitants being killed or carried away. On the fulfilment of this threatening, see p. 351ff.


  Jer 46:27-28


  A promise for Israel.—Jer 46:27. "But fear not thou, O my servant Jacob, nor be dismayed: for, behold, I will save thee from afar, and thy seed from the land of their captivity; and Jacob shall return, and be at rest and secure, and no one shall make him afraid. Jer 46:28. Fear thou not, my servant Jacob, saith Jahveh, for I am with thee; for I will make complete destruction of all the nations whither I have driven thee, but of thee will I not make complete destruction: yet I will correct thee in a proper manner, and I will not leave thee wholly unpunished." These verses certainly form no integral portion of the prophecy, but an epilogue; yet they are closely connected with the preceding, and are occasioned by the declaration in Jer 46:26, that the Lord, when He visits Pharaoh, shall also visit all those who trust in Him. This word, which is directed to Judah, might be understood to declare that it is Judah chiefly which will share the fate of Egypt. In order to prevent such a misconception, Jeremiah adds a word for Israel, which shows how the true Israel has another destiny to hope for. Their deliverer is Jahveh, their God, who certainly punishes them for their sins, gives them up to the power of the heathen, but will also gather them gain after their dispersion, and then grant them uninterrupted prosperity. This promise of salvation at the close of the announcement of judgment on Egypt is similar to the promise of salvation for Israel inserted in the threat of judgment against Babylon, Jer 50:4-7 and Jer 50:19, Jer 50:20, Jer 51:5-6, Jer 51:10, Jer 51:35-36, Jer 51:45-46, Jer 51:50; and this similarity furnishes a proof in behalf of the genuineness of the verse, which is denied by modern critics. For, although what Ngelsbach remarks is quite correct, viz., that the fall of the kingdom of Babylon, through its conquest by Cyrus, directly brought about the deliverance of Israel, while the same cannot be said regarding the conquest of Egypt, yet even Egypt had a much greater importance, in relation to Judah, than the smaller neighbouring nations, against which the oracles in Jer 47-49 are directed; hence there is no ground for the inference that, because there is nothing said in these three chapters of such a connection between Egypt and Israel, it did not really exist. But when Ngelsbach further asks, "How does this agree with the fact that Jeremiah, on other occasions, while in Egypt, utters only the strongest threats against the Israelites—Jer 42-44?"—there is the ready answer, that the expressions in Jer 42-44 do not apply to the whole covenant people, but only to the rabble of Judah that was ripe for the sentence of destruction, that had fled to Egypt against the will of God. What Hitzig and Graf have further urged in another place against the genuineness of the verses now before us, is scarcely worth mention. The assertion that the verses do not accord with the time of the foregoing prophecy, and rather presuppose the exile, can have weight only with those who priori deny that the prophet could make any prediction. But if Jeremiah, in the fourth year of Jehoiakim, distinctly announces not merely the carrying away of Judah to Babylon, but also fixes the duration of the exile at seventy years, then he might well speak at the same time, or later, of the restoration of Israel from their captivity.


  But there are two other considerations which support the genuineness of these verses: (1) The fact that Hitzig and Graf are obliged to confess it remains a problem how they came to form a part of the oracle against Egypt. The attempt made by the former writer to solve this problem partly rests on the assumption, already refuted by Graf, that the verses were written by the second Isaiah (on this point, see our remarks at p. 263, note), and partly on a combination of results obtained by criticism, in which even their author has little confidence. But (2) we must also bear in mind the nature of the verses in question. They form a repetition of what we find in Jer 30:10-11, and a repetition, too, quite in the style of Jeremiah, who makes variations in expression. Thus here, in Jer 46:27, נאם יהוה is omitted after יעקוב, perhaps simply because Jer 46:26 concludes with נאם יהוה; again, in Jer 46:20, תּה אל־תּירא is repeated with נאם יהוה, which is wanting in Jer 30:11. On the other hand, להושׁיעך in Jer 30:11, and אך in Jer 30:11, have been dropped; הפיצותיך שׁם (Jer 30:11) has been exchanged for הדּחתּיך שׁמּה. Hence Hitzig has taken the text here to be the better and the original one; and on this he founds the supposition that the verses were first placed here in the text, and were only afterwards, and from this passage, inserted in Jer 30:10-11, where, however, they stand in the best connection, and even for that reason could not be a gloss inserted there. Such are some of the contradictions in which critical scepticism involves itself. We have already given an explanation of these verses under Jer 30.


  Jeremiah 47


  Jer 47:1


  The word of the Lord against the Philistines came to Jeremiah "before Pharaoh smote Gaza." If we understand this time-definition in such a way that "the prophecy would refer to the conquest of Gaza by Pharaoh," as Graf thinks, and as Hitzig also is inclined to suppose, then this portion of the title does not accord with the contents of the following prophecy; for, according to Jer 47:2, the devastator of Philistia approaches from the north, and the desolation comes not merely on Gaza, but on all Philistia, and even Tyre and Sidon (Jer 47:4, Jer 47:5). Hence Graf thinks that, if any one is inclined to consider the title as utterly incorrect, only two hypotheses are possible: either the author of the title overlooked the statement in Jer 47:2, that the hostile army was to come from the north; in which case this conquest might have taken place at any time during the wearisome struggles, fraught with such changes of fortune, between the Chaldeans and the Egyptians for the possession of the border fortresses, during the reign of Jehoiakim (which is Ewald's opinion): or he may possibly have noticed the statement, but found no difficulty in it; in which case, in spite of all opposing considerations (see M. von Niebuhr, Gesch. Assyr. und Bab. p. 369), it must be assumed that the conquest was effected by the defeated army as it was returning from the Euphrates, when Necho, on his march home, reduced Gaza (Hitzig), and by taking this fortress from the enemy, barred the way to Egypt. Of these two alternatives, we can accept neither as probable. The neglect, on the part of the author of the title, to observe the statement that the enemy is to come from the north, would show too great carelessness for us to trust him. But if he did notice the remark, then it merely follows that Pharaoh must have reduced Gaza on his return, after being defeated at Carchemish. Nor is it legitimate to conclude, as Ewald does, from the statement in Kg2 24:7 ("The king of Egypt went no more out of his land; for the king of Babylon had taken all that had belonged to the king of Egypt, from the river of Egypt unto the river Euphrates"), that the wars between the Chaldeans and the Egyptians for the possession of the border fortresses, such as Gaza, were tedious, and attended with frequent changes of fortune. In the connection in which it stands, this statement merely shows that, after Nebuchadnezzar had made Jehoiakim his vassal, the latter could not receive any help from Egypt in his rebellion, after he had ruled three years, because Pharaoh did not venture to march out of his own territory any more. But it plainly follows from this, that Pharaoh cannot have taken the fortress of Gaza while retreating before Nebuchadnezzar. For, in this case, Nebuchadnezzar would have been obliged to drive him thence before ever he could have reduced King Jehoiakim again to subjection. The assumption is difficult to reconcile with what Berosus says regarding the campaign of Nebuchadnezzar, viz., that the continued in the field till he heard of the death of his father. Add to this, that, as M. von Niebuhr very rightly says, "there is every military probability against it" (i.e., against the assumption that Gaza was reduced by Necho on his retreat). "If this fortress had stood out till the battle of Carchemish, then it is inconceivable that a routed eastern army should have taken the city during its retreat, even though there were, on the line of march, the strongest positions on the Orontes, in Lebanon, etc., where it might have taken its stand." Hence Niebuhr thinks it "infinitely more improbable either that Gaza was conquered before the battle of Carchemish, about the same time as Ashdod, and that Jeremiah, in Jer 47:1-7, predicts the approach of the army which was still engaged in the neighbourhood of Nineveh; or that the capture of the fortress did not take place till later, when Nebuchadnezzar was again engaged in Babylon, and that the prophet announces his return, not his first approach."


  Rosenmller and Ngelsbach have declared in favour of the first of these suppositions. Both of them place the capture of Gaza in the time of Necho's march against the Assyrians under Josiah; Rosenmller before the battle of Megiddo; Ngelsbach after that engagement, because he assumes, with all modern expositors, that Necho had landed with his army at the Bay of Acre. He endeavours to support this view by the observation that Necho, before marching farther north, sought to keep the way clear for a retreat to Egypt, since he would otherwise have been lost after the battle of Carchemish, if he did not previously reduce Gaza, the key of the high road to Egypt. In this, Ngelsbach rightly assumes that the heading, "before Pharaoh smote Gaza," was not intended to show the fulfilment of the prophecy in the conquest of Gaza by Necho soon afterwards, but merely states that Jeremiah predicts to the Philistines that they will be destroyed by a foe from the north, at a time when conquest by a foe from the north was impending over them. Rightly, too, does Niebuhr remark that, in support of the view that Gaza was taken after the battle at Carchemish, there is nothing more than the announcement of the attack from the north, and the arrangement of the prophecies in Jeremiah, in which that against the Philistines is placed after that about the battle of Carchemish. Hitzig and Graf lay great weight upon this order and arrangement, and thence conclude that all the prophecies against the nations in Jer 46-49, with the exception of that regarding Elam, were uttered in the fourth year of Jehoiakim. There are no sufficient grounds for this conclusion. The agreement between this prophecy now before us and that in Jer 46, as regards particular figures and expressions (Graf), is too insignificant to afford a proof that the two belong to the same time; nor is much to be made out of the point so strongly insisted on by Hitzig, that after the Egyptians, as the chief nation, had been treated of, the author properly brings forward those who, from the situation of their country, must be visited by war immediately before it is sent on the Egyptians. The main foundation for this view is taken from the notice by Herodotus (ii. 159), that Necho, after the battle at Magdolos, took the large Syrian city Κάδυτις. Magdolos is here taken as a variation of Megiddo, and Kadytis of Gaza. But neither Hitzig nor Stark have proved the identity of Kadytis with Gaza, as we have already remarked on Kg2 23:33; so that we cannot safely draw any conclusion, regarding the time when Gaza was taken, from that statement of Herodotus. In consequence of the want of evidence from other sources, the date of this event cannot be more exactly determined.


  From the contents of this prophecy and its position among the oracles against the nations, we can draw no more than a very probable inference that it was not published before the fourth year of Jehoiakim, inasmuch as it is evidently but a further amplification of the sentence pronounced in that year against all the nations, and recorded in Jer 25. Thus all conjectures as to the capture of Gaza by Necho on his march to the Euphrates, before the battle at Carchemish, become very precarious. But the assumption is utterly improbable also, that Necho at a later period, whether in his flight before the Chaldeans, or afterwards, while Nebuchadnezzar was occupied in Babylon, undertook an expedition against Philistia: such a hypothesis is irreconcilable with the statement given in 2 Kings 24; 7. There is thus no course left open for us, but to understand, by the Pharaoh of the title here, not Necho, but his successor Hophra: this has been suggested by Rashi, who refers to Jer 37:5, Jer 37:11, and by Perizonius, in his Origg. Aegypt. p. 459, who founds on the notices of Herodotus (ii. 261) and of Diodorus Siculus, i. 68, regarding the naval battle between Apries on the one hand and the Cyprians and Phoenicians on the other. From these notices, it appears pretty certain that Pharaoh-Hophra sought to avenge the defeat of Necho on the Chaldeans, and to extend the power of Egypt in Asia. Hence it is also very probable that he took Gaza, with the view of getting into his hands this key of the highway to Egypt. This assumption we regard as the most probable, since nothing has been made out against it; there are no sufficient grounds for the opinion that this prophecy belongs to the same time as that in Jer 46.


  Contents of the Prophecy.—From the north there pours forth a river, inundating fields and cities, whereupon lamentation begins. Every one flees in haste before the sound of the hostile army, for the day of desolation is come on all Philistia and Phoenicia (Jer 47:2-4). The cities of Philistia mourn, for the sword of the Lord is incessantly active among them (Jer 47:5-7). This brief prophecy thus falls into two strophes: in the first (Jer 47:2-4), the ruin that is breaking over Philistia is described; in the second (Jer 47:5-7), its operation on the country and on the people.


  Jer 47:2


  "Thus saith Jahveh: Behold, waters shall rise up out of the north, and shall become an inundating stream, and they shall inundate the land and its fulness, cities and those who dwell in them; and men shall cry, and all the inhabitants of the land shall howl. Jer 47:3. Because of the sound of the trampling of the hoofs of his strong horses, because of the din of his chariots, the noise of his wheels, fathers to not look back to their children from weakness of hands; Jer 47:4. Because of the day that cometh to destroy all the Philistines, to cut off from Tyre and Zidon every one remaining as a helper; for Jahveh destroyeth the Philistines, the remnant of the coast of Caphtor. Jer 47:5. Baldness is come upon Gaza; Ashkelon is destroyed, the rest of their plain. How long wilt thou cut thyself? Jer 47:6. O sword of Jahveh, how long wilt thou not rest? Draw thyself back into thy sheath; rest, and be still. Jer 47:7. How canst thou be quiet, when Jahveh hath commanded thee? Against Ashkelon and against the sea-coast, there hath He appointed it."


  The address opens with a figure. The hostile army that is to devastate Philistia is represented as a stream of water, breaking forth from the north, and swelling to an overflowing winter-torrent, that inundates the country ad cities with their inhabitants. The figure is often used: cf. Jer 46:7-8, where the Egyptian host is compared to the waves of the Nile; and Isa 8:7, where the Assyrian army is likened to the floods of the Euphrates. The simile is applied here in another way. The figure is taken from a strong spring of water, coming forth in streams out of the ground, in the north, and swelling to an overflowing winter-torrent, that pours out its floods over Philistia, laying it waste. "From the north" is used here as in Jer 46:20, and points back to Jer 1:13-14. "An inundating stream" is here employed as in Isa 30:20; "earth and its fulness, a city and those who dwell in it," as in Isa 8:16. In Jer 47:3 follows the application of the figure. It is a martial host that overflows the land, and with its mighty noise puts the inhabitants in such terror that they think only of a hasty flight; even fathers do not turn back to save their children. שׁעטהἅπ. λεγ., Syriac se‛aṭ, incedere, gradi, hence probably the stamping of hoofs. אבּירים, strong horses, as in Jer 8:16. לרכבּו, instead of the construct state, has perhaps been chosen only for the sake of introducing a variation; cf. Ewald, 290, a. הפנה, to turn the back, as in Jer 46:5. "Slackness of hands," i.e., utter loss of courage through terror; cf. Jer 6:24 (the form רפיון only occurs here). In Jer 47:4 the deeper source of fear is mentioned; "because of the day," i.e., because the day has come to destroy all the Philistines, namely, the day of the judgment determined by the Lord; cf. Jer 46:10. "In order to destroy every remnant helping Tyre and Zidon." שׂריד עזר are the Philistines, who could afford help to the Phoenicians in the struggle against the Chaldean power. This implies that the Phoenicians also shall perish without any one to help them. This indirect mention of the Phoenicians appears striking, but it is to be explained partly on the ground that Jeremiah has uttered special prophecies only against the chief enemies of Judah, and partly also perhaps from the historical relations, i.e., from the fact that the Philistines might have afforded help to the Phoenicians in the struggles against the great powers of the world. Hitzig unnecessarily seeks to take לצר וּלצידון as the object, and to expunge כּל־שׂריד עזר as a gloss. The objections which he raises against the construction are groundless, as is shown by such passages as Jer 44:7; Isa 14:22; Kg1 14:10, etc. "The remaining helper" is the expression used, because the other nations that could help the Egyptians, viz., the Syrians and Phoenicians, had already succumbed to the Chaldean power. The destruction will be so great as this, because it is Jahveh who destroys the Philistines, the remnant of the coast of Caphtor. According to Amo 9:7; Deu 2:23, the Philistines came from Caphtor; hence שׁארית אי can only mean "what still remains of the people of Philistia who come from the coat of Caphtor," like "the remnant of the Philistines" in Amo 1:8. Opinions are divided as to Caphtor. The prevailing view is that of Lakemacher, that Caphtor is the name of the island of Crete; but for this there are no tenable grounds: see on Zep 2:5; and Delitzsch on Genesis, S. 248, Aufl. 4. Dietrich (in Merx' Archiv. i. S. 313ff.) and Ebers (Aegypten u. die Bcher Moses, i. S. 130ff.) agree in thinking that Caphtor is the shore of the Delta, but they explain the name differently. Dietrich derives it from the Egyptian Kah-pet-Hôr (district of Hor), which he takes to be the environs of the city of Buto, and the lake called after it (the modern Burlos), not far from the Sebennytic mouth of the Nile; Ebers, following the tablet of Canopus, in which the Egyptian name Kfa (Kaf) is given as that of Phoenicia, derives the name from Kaf-t-ur, i.e., the great Kefa, as the ancient seat of the Phoenicians on the shore of the Delta must have been called. But both explanations are still very doubtful, though there is no question about the migration of the Philistines from Egypt into Canaan.


  Jer 47:5


  The prophet sees, in the spirit, the threatened desolation as already come upon Philistia, and portrays it in its effects upon the people and the country. "Baldness (a sign of the deepest and most painful sorrow) has come upon Gaza;" cf. Mic 1:16. נדמתה is rendered by the Vulgate conticuit. After this Graf and Ngelsbach take the meaning of being "speechless through pain and sorrow;" cf. Lam 2:10. Others translate "to be destroyed." Both renderings are lexically permissible, for דּמה and דּמם have both meanings. In support of the first, the parallelism of the members has been adduced; but this is not decisive, for figurative and literal representations are often interchanged. On the whole, it is impossible to reach any definite conclusion; for both renderings give suitable ideas, and these not fundamentally different in reality the one from the other. שׁארית עמקם, "the rest of their valley" (the suffix referring to Gaza and Ashkelon), is the low country round about Gaza and Ashkelon, which are specially mentioned from their being the two chief fortresses of Philistia. עמק is suitably applied to the low-lying belt of the country, elsewhere called שׁפלה, "the low country," as distinguished from the hill-country; for עמק does not always denote a deep valley, but is also sometimes used, as in Jos 17:16, etc., of the plain of Jezreel, and of other plains which are far from being deeply-sunk valleys. Thus there is no valid reason for following the arbitrary translation of the lxx, καὶ τὰ κατάλοιπα ̓Ενακείμ, and changing עמקם into ענקים, as Hitzig and Graf do; more especially is it utterly improbable that in the Chaldean period Anakim were still to be found in Philistia. The mention of them, moreover, is out of place here; and still less can we follow Graf in his belief that the inhabitants of Gath are the "rest of the Anakim." In the last clause of Jer 47:5, Philistia is set forth as a woman, who tears her body (with her nails) in despair, makes incisions on her body; cf. Jer 16:6; Jer 41:5. The question, "How long dost thou tear thyself?" forms a transition to the plaintive request, "Gather thyself," i.e., draw thyself back into thy scabbard. But the seer replies, "How can it rest? for Jahveh hath given it a commission against Ashkelon and the Philistine sea-coast." For תּשׁקטי, in Jer 47:7, we must read the 3rd pers. fem. תּשׁקט, as the following להּ shows. The form probably got into the text from an oversight, through looking at תּשׁקטי in Jer 47:6. חוף, "the sea-coast," a designation of Philistia, as in Eze 25:16.


  The prophecy concludes without a glance at the Messianic future. The threatened destruction of the Philistines has actually begun with the conquest of Philistia by Nebuchadnezzar, but has not yet culminated in the extermination of the people. The extermination and complete extirpation are thus not merely repeated by Ezek; Eze 25:15., but after the exile the threats are once more repeated against the Philistines by Zechariah (Zac 9:5): they only reached their complete fulfilment when, as Zechariah announces, in the addition made to Isa 14:30., their idolatry also was removed from them, and their incorporation into the Church of God was accomplished through judgment. Cf. the remarks on Zep 2:10.


  Jeremiah 48


  Concerning Moab


  The Moabites had spread themselves on the eastern side of the Dead Sea, where the Emims dwelt in former times (Deu 2:10). But previous to the immigration of the Israelites into Canaan, the Amorites, under King Sihon, had already taken forcible possession of the northern portion of this territory as far as the Arnon (Num 21:13). The Israelites, on their march through the desert, were not to treat the Moabites as enemies, nor touch their territory (Deu 2:9; cf. Jdg 11:15, Jdg 11:18). But when Sihon, king of the Amorites, had been slain by the Israelites, and his kingdom subdued, the Israelites took possession of the territory north of the Arnon, that had formerly belonged to the Moabites, but had been conquered by Sihon: this was given to the tribe of Reuben for an inheritance (Num 21:24.; Deu 2:32-36; Jos 13:15.). The Moabites could not get over this loss of the northern half of their country. The victory of the Israelites over the powerful kings of the Amorites, viz., Sihon in Heshbon and Og of Bashan, inspired them with terror for the power of this people; so that their king Balak, while the Israelites were encamped in the steppes of Moab opposite Jericho, fetched Balaam the sorcerer from Mesopotamia, with the design of destroying Israel through the power of his anathema. And when this plan did not succeed, since Balaam was obliged, against his will, to bless Israel instead of cursing them, the Moabites sought to weaken them, and to render them powerless to do any injury, by seducing them to idolatry (cf. Num 22-25). Such malicious conduct was shown repeatedly afterwards. Not long after the death of Joshua, Eglon the king of Joab, aided by the Ammonites and Amalekites, crossed the Jordan and took Jericho, which he made the centre of operations for keeping the Israelites under subjection: these were thus oppressed for eighteen years, until they succeeded in defeating the Moabites and driving them back into their own land, after Ehud had assassinated King Eglon (Jdg 3:12.). At a later period, Saul made war on them (Sa1 14:47); and David completely subdued them, severely chastised them, and made them tributary (Sa2 8:2). But after the death of Ahab, to whom King Mesha had paid a very considerable yearly tribute (Kg2 3:4), they revolted from Israel (Kg2 1:1; Kg2 3:5). In the time of Jehoshaphat, in conjunction with the Ammonites and a portion of the Edomites, they even invaded Judah, with the design of taking Jerusalem; but they ruined themselves through mutual discords, so that Jehoshaphat obtained a glorious victory over them (2 Chron 20). It was possibly also with the view of taking revenge for this exhibition of malicious spirit that the king of Judah afterwards, in conjunction with Joram king of Israel, carried war into their country, and defeated them (2 Kings 3:6-27). Still later, mention is made of an invasion of Israel by Moabite hosts during the reign of Joash (Kg2 13:20); and in the time of Hezekiah, we find them once more in possession of their ancient territory to the north of the Arnon, at a time when the trans-Jordanic tribes of Israel had been carried away by the Assyrians into exile.


  Judging from these aphoristic notices, the Moabites, on the division of the kingdom after Solomon's death, seem to have remained tributary to the kingdom of the ten tribes until the death of Ahab; then they revolted, but soon afterwards were once more reduced to subjection by Joram and Jehoshaphat. Still later, they certainly made several invasions into Israel, but without permanent result; nor was it till the carrying away of the trans-Jordanic tribes by the Assyrians that they succeeded in regaining permanent possession of the depopulated land of Reuben, their former territory. This account, however, has been modified in several important respects by the recent discovery of an inscription on a monument raised by King Mesha after a victory he had gained; this "Moabite stone" was found in the neighbourhood of the ancient Dibon. The deciphering of the long inscription of thirty-four liens on this memorial stone, so far as success has followed the attempts hitherto made, has issued in its giving important disclosures concerning the relation of Moab to Israel.


  From these we gather that Omri, king of Israel, had taken possession of the district of Medeba, and that the Moabites were heavily oppressed by him and his successor for forty years, until King Mesha succeeded, through the help of his god Chemosh, in regaining the territory that had been seized by the Israelites. We may further with certainty conclude, from various statements in this inscription, that the Moabites were by no means exterminated by the Israelites, when they took possession of the country to the north of the Arnon, which had been seized by the Amorites; they continued to live beside and among the Israelites. Moreover, since the tribe of Reuben was chiefly engaged in the rearing of cattle, and thus appropriated the pastoral districts of the country, the Moabites were not utterly, at least not permanently subdued, but rather took every opportunity of weakening the Israelites, in order not merely to reclaim their old possessions, but also to make themselves independent of Israel. This object they seem to have actually attained, even so soon as immediately after the death of Solomon. They continued independent until the powerful Omri restored the supremacy of Israel in the territory of Reuben; and Moab continued subject for forty years, at the end of which King Mesha again succeeded in breaking the yoke of Israel after the death of Ahab. Thenceforward, Israel never again got the upper hand, though Jeroboam II (as we are entitled to conclude from Kg2 14:25) may have disputed the supremacy with the Moabites for a time.


  Amos (Amo 2:1-3) and Isaiah (Jer 15 and 16) have already, before Jeremiah, threatened Moab with destruction, because of the acts of hostility against Israel of which they have been guilty. We have no historical notice concerning the fulfilment of these threatenings. Inasmuch as the power of the Assyrians in Eastern Asia was broken through the defeat of Sennacherib before Jerusalem, the Moabites may possibly have asserted their independence against the Assyrians. Certainly it seems to follow, from the remark in Ch1 5:17 (that the families of Gad were reckoned by genealogies in the days of Jotham king of Judah), that some of the Israelites on the east of Jordan came for a time under the sway of Judah. But even though this were allowed to hold true of the tribe of Reuben also, such a mastery could not have lasted long, since even towards the end of Jotham's reign, Pekah the king of Israel joined with Hazael king of Syria in war against Judah (Kg2 15:37); and during the reign of Ahaz, Rezin invaded Gilead, and penetrating as far as the seaport of Elath, took it from Judah (Kg2 16:6). At all events, up till the time of Nebuchadnezzar, the threats of Amos and Isaiah had attained only the feeblest beginnings of fulfilment; and (as is abundantly evident from the prophecy in this chapter) the Moabites were then more powerful than ever they had been before, and in undisturbed possession also of that portion of their ancient territory lying north of the Arnon, which had been taken from them by Sihon the Amorite; and after his defeat, the victorious Israelites had again apportioned it to the tribe of Reuben.


  This prophecy of Jeremiah concerning Moab is to be explained on the ground of these historical relations. The day of ruin was to begin with the appearance of the Chaldeans in Palestine; this day had been predicted not merely by Amos and Isaiah, but even by Balaam, on the occasion of the first conflict of the Moabites with Israel. Jeremiah accordingly takes up anew the utterances of the old prophets regarding Moab which had not yet been fulfilled, but were now about to receive their accomplishment: these he reproduces in his own peculiar manner, taking as his foundation the oracular sentences of Isaiah concerning Moab, and combining these by means of the utterances of Amos and Balaam, not only regarding Moab, but also regarding the whole heathen world now ripe for judgment; and out of all this he frames a comprehensive announcement of the ruin to fall on this people, so haughty, and so filled with hatred against Israel.


  The contents of this announcement are as follow:—The chief cities of Moab are perished, and with them their fame. Plans are being concocted for their destruction. On all sides there is a crying over the devastation, and wailing, and flight; Chemosh, with his priests and princes, wanders into exile, and country and city are laid waste (Jer 48:1-8). Let Moab escape with wings, in order to avoid the destruction; for although they have, in all time past, lived securely in their own land, they shall now be driven out of their dwellings, and come to dishonour with their god Chemosh, in spite of the bravery of their heroes (Jer 48:9-15). The destruction of Moab draws near, their glory perishes, the whole country and all its towns are laid waste, and the power of Moab is broken (Jer 48:16-25). All this befalls them for their pride and loftiness of spirit; because of this they are punished, with the destruction of their glorious vines and their harvest; and the whole land becomes filled with sorrow and lamentation over the desolation, and the extermination of all those who make offerings to idols (Jer 48:26-35). Meanwhile the prophet mourns with the hapless people, who are broken like a despised vessel (Jer 48:36-38). Moab becomes the laughing-stock and the horror of all around: the enemy captures all their fortresses, and none shall escape the ruin (Jer 48:39-44). Fire goes out from Heshbon and destroys the whole land, and the people must go into captivity; but at the end of the days, the Lord will turn the captivity of Moab (Jer 48:45-47). According to this view of the whole, this prophecy falls into seven strophes of unequal length, of which every one concludes either with אמר יהוה or נאם. The middle one, which is also the longest (Jer 48:26-35), forms an apparent exception, inasmuch as נאם יהוה does not stand at the end, but in the middle of Jer 48:35; while in the second last strophe (Jer 48:39-44), the last two verses (Jer 48:43 and Jer 48:44) end with this formula.


  Jer 48:1


  Calamities to come on Moab.—Jer 48:1. "Thus saith Jahveh of hosts, the God of Israel, Woe to Nebo, for it is laid waste! Kiriathaim is come to dishonour, it is taken: the fortress is come to dishonour and broken down. Jer 48:2. Moab's glory is no more. In Heshbon they have devised evil against her, [saying], Come, and let us cut her off from [being] a nation: thou also, O Madmen, art brought to silence; the sword shall go after thee. Jer 48:3. A sound of crying from Horonaim, desolation and great destruction. Jer 48:4. Moab is destroyed; her little ones have caused a cry to be heard. Jer 48:5. For they ascend the ascent of Luhith with weeping—weeping: for on the descent of Horonaim the enemies have heard a cry of destruction. Jer 48:6. Flee, save your life! and be like one destitute in the wilderness. Jer 48:7. For, because they trust [was] in thy works, and in thy treasures, thou also shalt be taken; and Chemosh shall go into captivity, his priests and his princes together. Jer 48:8. The destroyer shall come to every city, and no city shall escape; and the valley shall perish, and the plain shall be laid waste, as Jahveh hath said."


  With the exclamation "Woe!" Jeremiah transports the hearers of the word of God at once into the midst of the catastrophe which is to come on Moab; this is with the view of humbling the pride of this people, and chastening them for their sins. The woe is uttered over Nebo, but holds also of the towns named afterwards. Nebo is not the mountain of that name (Deu 32:49; Deu 34:1), but the city, which probably did not lie far from the peak in the mountain-range of Abarim, which bore the same name (Num 32:3, Num 32:38; Isa 15:2), although in the Onomasticon, s.v. Ναβαῦ, the situation of the mountain is given as being six Roman miles from Heshbon, towards the west, and s.v. Ναβώρ, that of the city, eight Roman miles south from Heshbon, for both accounts point to a situation in the south-west. The Arab. name nba= is still applied to some ruins; cf. Robinson's Palestine, iii. p. 170. "Kiriathaim is taken." The site of this town, mentioned as early as Gen 14:5, has been fixed, since the time of Burckhardt, as that of a mass of ruins called et Teim, about five miles south of Heshbon; but Dietrich, in Merx' Archiv. i. S. 337ff., has shown this is incorrect. According to Eusebius, in his Onomasticon, Kiriathaim lay ten Roman miles to the west of Medeba: this suits not merely the position of et Teim, but also the ruins of Kereyat south-west from Medeba, on the ridge of Mount Attarus, a little to the south of M'kaur (Machaerus), and of Baara in the Wady Zerka Maein, where also is the plain mentioned in Gen 14:5, either in the plain stretching direct east from Kereyat between Wady Zerka Maein and Wady Wal, or south-east in the beautiful plain el Kura, described by Burckhardt, p. 371ff., between the Wal and the Mojeb. Nebo and Kiriathaim lay on the eastern border of the high range of mountains, and seem to be comprehended under המּשׂגּב, "the height, the high fortress," in the third clause of Jer 48:1, as the representatives of the mountain country of Moab. Various expositors, certainly, take the word as a proper name designating an elevated region; Graf and Ngelsbach take it to be a name of Kir-Moab (Kir-heres, Kir-haresheth, Jer 48:31, Jer 48:36), the chief fortress in the country, the modern Kerek in the southern part of Moab; but no valid proof has been adduced. By "the height" Hitzig understands the highlands, which learn of the fall of these towns in the lowlands, and feel this disgrace that has come on Moab, but have not yet themselves been taken. But this view is untenable, because the towns of Nebo and Kiriathaim are not situated in the level country. Again, since הובשׁה is common to the two clauses, the distinction between נלכּדה and חתּה could hardly be pressed so far as to make the latter the opposite of the former, in the sense of being still unconquered. The meaning rather is, that through Nebo's being laid waste, and the capture of Kiriathaim, the fortress on which the Moabites trusted is no more. And to this Jer 48:3 appropriately adds, "the boasting of Moab is gone," i.e., Moab has no more ground for boasting. "In Heshbon they (the enemy, or the conquerors) plot evil against Moab." Heshbon was formerly the capital of the Amorite kingdom of Sihon (Num 21:26; Deu 2:24, etc.), and was assigned to the tribe of Reuben (Jos 13:17); but because it lay on the boundary of the territory belonging to the tribe, it was given up to the Gadites, and set apart as a Levitical city (Jos 21:37). It lay ten Roman miles east from the Jordan, opposite Jericho, almost intermediate between the Arnon and the Jabbok, and is still pointed out, though in ruins, under the old name Heshbn (see on Num 32:37). At the time of Jeremiah it was taken possession of by the Ammonites (Jer 49:3), consequently it was the frontier town of the Moabite territory at that time; and being such, it is here named as the town where the enemy, coming from the north, deliberate regarding the conquest of Moab—"meditate evil," i.e., decide upon conquest and devastation. The suffix of עליה refers to Moab as a country, and hence is feminine; cf. v. 4. "We will destroy it (Moab) מגּוי, so that it shall no longer be a nation." Just as in בּחשׁבּון חשׁבוּ there is a play on the words, so is there also in the expression מדמן תּדּמּי which follows. This very circumstance forms an argument for taking Madmen as a proper name, instead of an appellative, as Venema and Hitzig have done, after the example of the lxx: "Yea, thou shalt be destroyed (and made into) a dunghill." In support of this rendering they point to Kg2 10:27; Ezr 6:11. But the verb דּמם, in its meaning, ill accords with מדמן in the sense of a dung-heap, and in this case there would be no foundation for a play upon the words (Graf). It is no proof of the non-existence of a place called Madmen in Moab, that it is not mentioned elsewhere; Madmena in the tribe of Benjamin (Isa 10:31), and Madmanna in Judah (Jos 15:31), are also mentioned but once. These passages rather show that the name Madmen was not uncommon; and it was perhaps with reference to this name that Isaiah (Isa 25:10) chose the figure of the dunghill. דּמם, to be silent, means, in the Niphal, to be brought to silence, be exterminated, perish; cf. Jer 49:26; Jer 25:37; Jer 8:14, etc. As to the form תּדּמּי instead of תּדּמּי , cf. Ewald, 140, b; Gesenius, 67, Rem. 5. The following clause refers to Madmen: "after thee shall the sword go;" cf. Jer 9:15.


  Jer 48:3-4


  A cry is heard from Horonaim against violence and destruction. The words שׁד ושׁב are to be taken as the cry itself; cf. Jer 4:20; Jer 20:8. The city of Horonaim, mentioned both here and in Isa 15:5 in connection with Luhith, lay on a slope, it would seem, not far from Luhith. Regarding this latter place we find it remarked in the Onomasticon: est usque hodie vicus inter Areopolim et Zoaram nomine Luitha (Λουειθά). As to ̓Ωροναείμ, the Onomasticon says no more than πόλις Μωὰβ ὲν ̔Ιερεμίᾳ (ed. Lars. p. 376). The destruction over which the outcry is made comes on Moab. By "Moab" Graf refuses to understand the country or its inhabitants, but rather the ancient capital of the country, Ar-Moab (Num 21:28; Isa 15:1), in the valley of the Arnon, which is also simply called Ar in Num 21:15; Deu 2:9. But, as Dietrich has already shown (S. 329ff.), the arguments adduced in support of this view are insufficient to prove the point.


  שׁבר, to break,of a nation or a city (Jer 19:11; Isa 14:25, etc.), as it were, to ruin,—is here used of the country or kingdom. צעוריה is for צעיריה, as in Jer 14:3. The little ones of Moab, that raise a cry, are neither the children (Vulgate, Dahler, Maurer), nor the small towns (Hitzig), nor the people of humble condition, but cives Moabi ad statum miserum dejecti (Kueper). The lxx have rendered εἰς Ζογόρα (i.e., צעורה), which reading is preferred by J. D. Michaelis, Ewald, Umbreit, Graf, Ngelsbach, but without sufficient reason; for neither the occurrence of Zoar in combination with Horonaim in Jer 48:34, nor the parallel passage Isa 15:5, will prove the point. Isa 15:5 is not a parallel to this verse, but to Jer 48:34; however, the train of thought is different from that before us here. Besides, Jeremiah writes the name of the town צער (not צוער), cf. v. 34, as in Isa 15:5; Deu 34:3; Gen 13:10 (צוער occurs only in Gen 19:22, Gen 19:30); hence it is unlikely that צעור has been written by mistake for צוער.


  Jer 48:5


  In Jer 48:5 this idea is further elucidated. The inhabitants flee, weeping as they go, towards the south, before the conquering enemy advancing from the north, up the ascent of Luhith, and down the descent of Horonaim. The idea is taken from Isa 15:5, but applied by Jeremiah in his own peculiar manner; יעלה בּו is changed into יעלה בּכי, and the notion of weeping is thereby intensified. We take בּכי as an adverbial accusative, but in fact it is to be rendered like the preceding בּבכי; and יעלה stands with an indefinite nominative: "one ascends = they ascend," not "weeping rises over weeping," as Hitzig, Graf, and others take it. For, in the latter case, בּבכי could not be separated from בּכי, nor stand first; cf. the instances adduced by Graf, שׁנה בּשׁנה and עין בּעין. The form חלּחות for חלּחית is either an error of transcription or an optional form, and there is no ground for taking the word as appellative, as Hitzig does, "the ascent of boards, i.e., as boards tower one above another, so does weeping rise,"—an unnatural figure, and one devoid of all taste. The last words of the second member of the verse present some difficulty, chiefly on account of צרי, which the lxx have omitted, and which Ewald and Umbreit set down as spurious, although (as Graf rightly remarks) they do not thereby explain how it came into the text. To suppose, with the Rabbinical writers, that the construct state צרי stands for the absolute, is not only inadmissible, as being against the principles of grammar, but also contrary to the whole scope of the passage. The context shows that the clamour cannot proceed from the enemy, but only from the fugitive Moabites. Only two explanations are possible: either צרי must be taken in the sense of angustiae, and in connection with צעקת, "straits, distress of crying," a cry of distress, as De Wette does; or, "oppressors of the cry of distress," as Ngelsbach takes it. We prefer the former, in spite of the objection of Graf, that the expression "distress of crying," for "a cry of distress," would be a strange one: for this objection may be made against his own explanation, that צרי means the bursting open of the mouth in making a loud cry; and צרי זעקה is a loud outcry for help.


  Jer 48:6


  Only by a precipitate flight into the desert can the Moabites save even their lives. The summons to flee is merely a rhetorical expression for the thought that there is no safety to be had in the country. To ותּהינה in Jer 48:6 we must supply נפשׁות as the subject: "your souls shall be." Ewald would change נפשׁכם into נפשׁיכם; but this proposal has against it the fact that the plural form נפשׁים is found in but a single case, Eze 13:20, and נפשׁות everywhere else: besides, נפשׁ is often used in the singular of several persons, as in Sa2 19:6, and may further be easily taken here in a distributive sense; cf. מלּטוּ אישׁ נפשׁו, Jer 51:6. The assumption of C. B. Michaelis, Rosenmller, Maurer, and of the translators of our "Authorized" English Version, that תּהינה is the second person, and refers to the cities, i.e., their inhabitants, is against the context. ערוער cannot here be the name of a town, because neither Aroer in the tribe of Reuben, which was situated on the Arnon, nor Aroer of the tribe of Gad, which was before Rabbath-Ammon, lay in the wilderness; the comparison, too, of the fugitives to a city is unsuitable. The clause reminds us of Jer 17:6, and ערוער = the ערער of that passage; the form found here is either an error of transcription caused by thinking of Aroer, or a play upon the name of the city, for the purpose of pointing out the fate impending over it.


  Jer 48:7-8


  Moab will not be saved from destruction by any trust on their works or on their treasures. The lxx, Vulgate, and Syriac render מעשׂיך by fortresses, hence Ewald would read מעוניך instead; but there is no ground for the change, since the peculiar rendering alluded to has evidently originated from מעשׂה having been confounded with מעוז. Others, as Dahler, refer the word to idols; but these are always designated as מעשׂי יד. Graf translates "property," and points to Sa1 25:2; Exo 23:16; but this meaning also has really nothing to support it, for מעשׂה in these passages denotes only agriculture and its produce, and the combination of the word with אוצרות in this passage does not require such a rendering. We abide by the common meaning of "doings" or "works," not evil deeds specially (Hitzig), but "all that Moab undertakes." Neither their efforts to maintain and increase their power, nor their wealth, will avail them in any way. They shall be overcome. Moab is addressed as a country or kingdom. לכד, to seize, capture; of a land, to take, conquer. Chemosh, with his priests and princes, shall go into exile. כּמישׁ is perhaps a mere error of the copyist for כּמושׁ, Chemosh, the chief deity of the Moabites and Ammonites, worshipped as a king and the war-god of his people: see on Num 21:29. As in the last-named passage the Moabites are called the people of Chemosh, so here, not merely the priests, but also the princes of Moab, are called his priests and his princes. The Kethib יחד is not to be changed, although Jeremiah elsewhere always uses יחדּו, which is substituted in the Qeri; cf. Jer 49:3. In confirmation of this, it is added, in Jer 48:8, that all the cities of Moab, without exception, shall be laid waste, and the whole country, valley and plain, shall be brought to ruin. המּישׁור, "the level," is the table-land stretching from the Arnon to Heshbon, and north-eastwards as far as Rabbath-Ammon, and which originally belonged to the Moabites, hence called "the fields of Moab" in Num. 21:40; but it was taken from them by the Amorites, and after the conquest of the latter was taken possession of by the Israelites (Deu 3:10; Deu 4:43; Jos 13:9), but at that time had been taken back once more by the Moabites. העמק is the valley of the Jordan, commonly called הערבה, as in Jos 13:27 and Jos 13:19; here it is that portion of the valley towards the west which bounds the table-land. אשׁר can only be taken in a causal signification, "because," as in Jer 16:13, or in a relative meaning, quod, or "as."


  Jer 48:9


  Moab is laid waste, and its inhabitants carried captive.—Jer 48:9. "Give pinions to Moab, for he will flee and get away, and his cities shall become a waste, with no one dwelling in them. Jer 48:10. Cursed is he that doeth the work of Jahveh negligently, and cursed is he that restraineth his sword from blood. Jer 48:11. Moab hath been at ease from his youth, and lay still upon his lees; he was not poured out from vessel to vessel, neither hath he gone into captivity, therefore his taste hath remained in him, and his smell hath not changed. Jer 48:12. Therefore, behold, days come, saith Jahveh, when I will send to him those who pour out, and they shall pour him out; and they shall empty his vessels, and break their bottles. Jer 48:13. And Moab shall be ashamed of Chemosh, as the house of Israel was ashamed of Bethel their confidence. Jer 48:14. How can ye say, We are mighty, and men of valour for the war? Jer 48:15. Moab is laid waste, and people ascend into his cities, and the choice of his young men go down to the slaughter, saith the King, whose name is Jahveh of hosts."


  The devastation will come so suddenly, that Moab, in order to escape it, uses wings for enabling him to flee from it. The request "give" is not ironical, but a mere rhetorical employment of the idea that wings would be necessary in order to escape. ציץ, which elsewhere means a flower, here signifies wings or waving plumes, as in the Targum on Psa 139:9, and in the Rabbinical writings. נצא, written with א for the sake of obtaining similarity of sound, stands for נצה = נצץ, to flee.


  Jer 48:10-12


  The devastation is a work of the Lord, and those who execute it must carry out the divine decree, so that they may not bring the curse upon themselves. The first clause is taken quite generally: the more exact specification of the work of the Lord follows in the second clause; it is the employment of the sword against Moab. "His sword" does not mean Jahveh's, but the sword carried by the devastator. רמיּה is used adverbially, but not in the sense of "deceitfully," rather "carelessly, negligently;" cf. כּף רמיּה, Pro 10:4; Pro 12:24. In Jer 48:11 follows the reason why the judgment has necessarily come on Moab. Moab is compared to old wine that has lain long on its lees, and thereby preserved its flavour and smell unchanged. The taste and odour of Moab signify his disposition towards other nations, particularly towards Israel, the people of God. Good wine becomes stronger and more juicy by lying pretty long on its lees (see on Isa 25:6); inferior wine, however, becomes thereby more harsh and thick. The figure is used here in the latter sense, after Zep 1:12. Moab's disposition towards Israel was harsh and bitter; the people were arrogant and proud (Jer 48:29.; Isa 16:6), and so hostile towards Israel, that they sought every opportunity of injuring them (see above, p. 385f., and the comments on Sa2 8:2). From his youth, i.e., from the time when Moab, after subduing the Emims (Deu 2:10), had established himself in his own land, or had become enrolled among the nations of history,—from that time forward had he remained undisturbed in his own land, i.e., without being driven out of it, had not gone into captivity (as is shown by the figure of the wine poured from one vessel into another). In this way there is a qualification made of the general statement that he remains at rest on his lees, and undisturbed. For Moab has often carried on wars, and even suffered many defeats, but has never yet been driven from his own land; nor had the temporary dependence on Israel exercised any transforming influence on the ordinary life of the people, for they were simply made tributary. This quiet continuance in the country is to cease. The God of Israel "will send to them cellarmen (Germ. Schrter), who shall bring them out of the cellar" (Germ. ausschroten), as Luther translates Jer 48:12. "Schrter" are men who bring the wine-casks out of the cellar; for "schroten" means to bring out heavy burdens, especially full casks on a strong kind of hand-barrow (Germ. Hebewerkzeug), like a ladder in appearance. צעים (from צעה, to bend, incline) are those who incline a barrel or vessel for the purpose or pouring out its contents. These will not merely empty the vessels, but also break the pitchers; i.e., not merely carry away the Moabites, but also break down their political organization, and destroy their social arrangements.


  Jer 48:13-15


  In this way Moab will come to dishonour through his god Chemosh, i.e., experience his powerlessness and nothingness, and perish with him, just as Israel (the ten tribes) came to dishonour through Bethel, i.e., through their golden calf at Bethel. As to the form מבטחם, with Segol in the pretone, cf. Ewald, 70, a; Olshausen, Gram. S. 377. Moab will then be no longer able to boast of his valour; this is the meaning of the question in Jer 48:14 : on this term in the address, cf. Jer 2:23; Jer 8:8. In Jer 48:15 it is further stated that the result will show this: "Moab is laid waste." ועריה עלה is variously interpreted. An explanation which has met with much acceptance, but which nevertheless is really untenable, is founded on Jdg 20:40 ("The whole city went up towards heaven" i.e., in smoke and fire): "As for his cities, fire or smoke ascends;" but there is no mention here either of smoke or fire. Kimchi long ago came near the truth when he sought to find the subject שׁדד in shudad שׁדּד: "and the devastator comes against his cities." However, the contrast between עלה and ירדוּ is not fully brought out in this way: it is better to leave the subject indeterminate: "and his cities they climb" (Kueper), or: "they go up to his cities" (Bttcher, Neue Aehrenlese, ii. 163). The enemy who mounts the cities is evidently intended. The change שׁדּד into שׁדד is both unnecessary and unsuitable; but J. D. Michaelis, Ewald, Dahler, Graf, after making the alteration, translate, "The destroyer of Moab and of his cities draws near." Hitzig justly remarks, in opposition to this conjecture: "There is nothing to justify the mere placing of the subject at the head of the sentence (contrast Jer 48:8, Jer 48:18); besides, one does not see why the cities of Moab are distinguished from Moab itself; and cf. 20b." ירד לבּטח, "to sink down to the slaughter," cf. Jer 50:27; and on this use of ירד, Isa 34:7. The enemy ascends into the cities, the young soldiers of Moab descend to the shambles. This threatening is enforced by the addition, "saith the King," etc. Jahveh is called the King, in contrast with the belief of the Moabites, that their god Chemosh was the king of his people (see on Jer 48:7). The true King of the Moabites also is Jahveh, the God of hosts, i.e., the Ruler of the whole world.


  Jer 48:16


  Moab's glory is departed.—Jer 48:16. "The destruction of Moab is near to come, and his trouble hastens rapidly. Jer 48:17. Bewail him, all [ye who are] round about him, and all who know his name! Say, How the rod of strength is broken, the staff of majesty! Jer 48:18. Come down from [thy] glory, and sit in the drought, [thou] inhabitants, daughter of Dibon; for the destroyer of Moab hath come up against thee, he hath destroyed thy strongholds. Jer 48:19. Stand by the way, and watch, O inhabitants of Aroer! ask him who flees, and her that has escaped; say, What has happened? Jer 48:20. Moab is ashamed, for it is broken down: howl and cry out; tell it in Arnon, that Moab is laid waste. Jer 48:21. And judgment hath come upon the country of the plain, upon Holon, and upon Jahzah, and upon Mephaath, Jer 48:22. And upon Dibon, and upon Nebo, and upon Beth-diblathaim, Jer 48:23. And upon Kirjathaim, and upon Beth-gamul, and upon Beth-meon, Jer 48:24. And upon Kerioth, and upon Bozrah, and upon all the cities of the land of Moab, those that are far off and those that are near. Jer 48:25. The horn of Moab is cut off, ad his arm is broken, saith Jahveh."


  The downfall of Moab will soon begin. Jer 48:16 is an imitation of Deu 32:35; cf. Isa 13:22; Isa 56:1. The fall of the Moabite power and glory will be so terrible, that all the nations, near ad distant, will have pity on him. The summons to lament, Jer 48:17, is not a mockery, but is seriously meant, for the purpose of expressing the idea that the downfall of so mighty and glorious a power will rouse compassion. The environs of Moab are the neighbouring nations, and "those who know his name" are those who live far off, and have only heard about him. The staff, the sceptre, is the emblem of authority; cf. Eze 19:11-12, Eze 19:14, and Psa 110:2.


  Jer 48:18


  In Jer 48:18-25 is further described the downfall of this strong and glorious power. The inhabitants if Dibon are to come down from their glory and sit in misery; those of Aroer are to ask the fugitives what has happened, that they may learn that the whole table-land on to the Arnon has been taken by the enemy; and they are to howl over the calamity. The idea presented in Jer 48:18 is an imitation of that in Isa 47:1, "Come down, O daughter of Babylon, sit in the dust;" but רדי is intensified by the addition of מכּבוד, and וּשׁבי על is changed into וּשׁבי בצּמא (the Kethib ישׁבי has evidently been written by mistake for וּשׁבי, the Qeri). צמא elsewhere means "thirst;" but "sit down in the thirst" would be too strange an expression; hence צמא must here have the meaning of צמא, Isa 44:3, "the thirsty arid land:" thus it remains a question whether we should point the word צמא, or take צמא as another form of צמא, as חלב sa ,צמא fo mro is of חלב, Eze 23:19. There is no sufficient reason why Hitzig and Ewald should give the word a meaning foreign to it, from the Arabic or Syriac. Dibon lay about four miles north from the Arnon, at the foot of a mountain, in a very beautiful plain, where, under the name of Dibn, many traces of walls, and a well by the wayside, hewn out of the rock, are still to be found (Seetzen, i. S. 409f.). Hence it must have been well provided with water, even though we should be obliged to understand by "the water of Dimon" (Dibon), which Isaiah mentions (Isa 15:9), the river Arnon, which is about three miles off. The command to "sit down in an arid land" thus forms a suitable figure, representing the humiliation and devastation of Dibon. That the city was fortified, is evident from the mention of the fortifications in the last clause. ישׁבת , as in Jer 46:19. Aroer was situated on the north bank of the Arnon (Mojeb), where its ruins still remain, under the old name Arג'ir (Burckhardt, p. 372). It was a frontier town, between the kingdom of Sihon (afterwards the territory of the Israelites) and the possession of the Moabites (Deu 2:36; Deu 3:12; Deu 4:48; Jos 12:2; Jos 13:9, Jos 13:16). But after the Moabites had regained the northern portion of their original territory, it lay in the midst of the land. The fugitives here represented as passing by are endeavouring, by crossing the Arnon, to escape from the enemy advancing from the north, and subduing the country before them. נס ונמלטה means fugitives of every kind. The co-ordination of the same word or synonymous terms in the masc. and fem. serves to generalize the idea; see on Isa 3:1, and Ewald, 172, c. In נמלטה the tone is retracted through the influence of the distinctive accent; the form is participial. The question, "What has happened?" is answered in Jer 48:20. כּי חתּה, "for (= certainly) it is broken down." The Kethib הלילי וּזעקי must not be changed. Moab is addressed: with הגּידוּ is introduced the summons, addressed to individuals, to proclaim at the Arnon the calamity that has befallen the country to the north of that river.


  Jer 48:21


  In Jer 48:21-24 the general idea of Moab's being laid waste is specialized by the enumeration of a long list of towns on which judgment has come. They are towns of ארץ המּישׁור, the table-land to the north of the Arnon, the names of which early all occur in the Pentateuch and Joshua as towns in the tribe of Reuben. But Holon is mentioned only here. According to Eusebius, in the Onomasticon, s.v. ̓Ιεσσά, Jahzah was situated between Μηδαβῶν (Medeba) and Δηβοῦς (Dibon); according to Jerome, between Medeba and Debus, or Deblathai; but from Num 21:23, we conclude that it lay in an easterly direction, on the border of the desert, near the commencement of the Wady Wale. Mophaath or Mephaath, where, according to the Onomasticon, a Roman garrison was placed, on account of the near proximity of the desert, is to be sought for in the neighbourhood of Jahzah; see on Jos 13:18. As to Dibon, see on Jer 48:18; for Nebo, see on Jer 48:1. Beth-diblathaim is mentioned only in this passage. It is probably identical with Almon-diblathaim, Num 33:46, and to be sought for somewhere north from Dibon. For Kirjahthaim see Jer 48:1. Beth-gamul is nowhere else mentioned; its site, too, is unknown. Eli Smith, in Robinson's Palestine, iii. App. p. 153, is inclined to recognise it in the ruins of Um-el-Jemel, lying on the southern boundary of the Hauran, about twenty miles south-west from Bozrah; but a consideration of the position shows that they cannot be the same. Beth-meon, or Baal-meon (Num 32:38), or more fully, Beth-baal-meon (Jos 13:17), lay about three miles south from Heshbon, where Burckhardt (p. 365) found some ruins called Mi-n (Robinson, iii. App. p. 170, Ma-n); see on Num 32:38. Kerioth, Jer 48:24 and Jer 48:41, and Amo 2:2, is not to be identified with the ruins called Kereyath or Kreiyath, mentioned by Burckhardt (p. 367) and Seetzen (Reisen, ii. 342, iv. 384), as Ritter has assumed; for this Kereyath is more probably Kirjathaim (see on Jer 48:1). Rather, as is pretty fully proved by Dietrich (in Merx' Archiv. i. 320ff.), it is a synonym of Ar, the old capital of Moab, Num 22:36; and the plural form is to be accounted for by supposing that Ar was made up of two or several large portions. We find two great arguments supporting this position: (1.) When Ar, the capital, occurs among the names of the towns of Moab, as in the list of those in Reuben, Jos 13:16-21, and in the prophecy against Moab in Isaiah, Jer 15 and 16, where so many Moabitic towns are named, we find no mention of Kerioth; and on the other hand, where Kerioth is named as an important town in Moab, Amo 2:2; Jer 48:1, there is no mention of Ar. (2.) Kerioth is mentioned as an important place in the country in Amo 2:2, where, from the whole arrangement of the prophecy, it can only be the capital of Moab; in this present chapter also, Jer 48:24, Kerioth and Bozrah are introduced as two very important towns which maintained the strength of Moab; and immediately afterwards it is added, "The horn of Moab is cut off," etc. Further, in Jer 48:41 the capture of Kerioth is put on a level with the taking of the fortresses; while it is added, that the courage of the mighty men has failed, just as in Jer 49:22 the capture of Bozrah is coupled with the loss of courage on the part of Edom's heroes. Bozrah is not to be confounded with Bozrah in Edom (Jer 49:13), nor with the later flourishing city of Bostra in Hauran: it is the same with Bezer (בּצר), which, according to Deu 4:43 and Jos 20:8, was situated in the Mishor of the tribe of Reuben, but has not yet been discovered; see on Deu 4:43. For the purpose of completing the enumeration, it is further added, "all the towns of the land of Moab, those which are far off (i.e., those which are situated towards the frontier) and those which are near" (i.e., the towns of the interior, as Kimchi has already explained). Thereby the horn of Moab is cut off, and his arm broken. Horn and arm are figures of power: the horn an emblem of power that boldly asserts itself, and pushes down all that opposes (cf. Psa 75:5, 11); the arm being rather an emblem of dominion.


  Jer 48:26


  Moab's haughtiness and deplorable fall.—Jer 48:26. "Make him drunk—for he hath boasted against Jahveh—so that Moab shall splash down into his vomit, and himself become a laughing-stock. Jer 48:27. Was not Israel a laughing-stock to thee, or was he found among thieves? for whenever thou spakest of him, thou didst shake thine head. Jer 48:28. Leave the cities and dwell in the rock, ye inhabitants of Moab; and be ye like a dove [that] builds its nest in the sides of the mouth of a pit. Jer 48:29. We have heard the very arrogant pride of Moab, his haughtiness, and his arrogance, and his high-mindedness, and his elation of mind. Jer 48:30. I know, saith Jahveh, his wrath, and the untruthfulness of his words; they have done what is untrue. Jer 48:31. Therefore will I howl over Moab, and for all Moab will I cry; they mourn for the people of Kir-heres. Jer 48:32. I will weep for thee [with more] than the weeping of Jazer, O vine of Sibmah, thou whose tendrils have gone over the sea, have reached even to the sea of Jazer; on thy fruit-harvest and thy vintage a spoiler has fallen. Jer 48:33. And joy and gladness are taken from the garden, and from the land of Moab; and I have caused wine to fail from the wine-vats: they shall not tread [with] a shout; the shout shall be no shout. Jer 48:34. From the cry of Heshbon as far as Elealeh, as far as Jahaz, they utter their voice; from Zoar as far as Horonaim and the third Eglath; for even the waters of Nimrim shall become desolations. Jer 48:35. And I will destroy from Moab, saith Jahveh, him that offers on a high place and burns incense to his gods."


  Through his pride, Moab has incurred the sentence of destruction to his power. In arrogance and rage he has exalted himself over Jahveh and His people Israel; therefore must he now be humbled, Jer 48:26-30. The summons to make Moab drunk is addressed to those whom God has charged with the execution of the sentence; cf. Jer 48:10 and Jer 48:21. These are to present to the people of Moab the cup of the divine wrath, and so to intoxicate them, that they shall fall like a drunk man into his vomit, and become a laughing-stock to others (cf. Jer 13:13; Jer 25:15), because they have boasted against Jahveh by driving the Israelites from their inheritance, and by deriding the people of God; cf. Zep 2:8. ספק, to strike, frequently of striking the hands together; here it signifies to fall into his vomit, i.e., to tumble into it with a splash. No other explanation of the word can find support from the language used. Cf. Isa 19:14 and Isa 25:10. In the last clause of Jer 48:26, the emphasis lies on גּם הוּא: "he also (Moab, like Israel before) shall become a laughing-stock." This statement is enforced by the question put in Jer 48:27, "Was not Israel a laughing-stock to thee?" ואם־אם shows a double question, like ה־אם; and ואם in the first clause may be further strengthened by the interrogative ה before שׂחק, as in Gen 17:17. For other forms of the double question, see Psa 94:9; Job 21:4; Jer 23:26. On Dagesh dirimens in השּׂחק, cf. Ewald, 104, b. There is no sufficient reason for questioning the feminine form נמצאה in the Qeri; Israel is personified as a woman, just as Moab in Jer 48:20, where חתּה is found. On מדּי דב, cf. Jer 31:20, where, however, דּבּר בּ is used in another meaning. התנודד, to shake oneself, is a stronger expression than הניד בּראשׁ, to shake the head (Jer 18:16), a gesture denoting mockery and rejoicing over another's injury; cf. Psa 64:9.


  Jer 48:28


  A transition is now made from figurative to literal language, and Moab is summoned to leave the cities and take refuge in inaccessible rocks, because he will not be able to offer resistance to the enemy; cf. Jer 48:6 and Jer 48:9. "Like a dove that builds its nest over deep crevices." The reference is to wild pigeons, which occur in large numbers in Palestine, and make their nests in the clefts of high rocks (Sol 2:14) even at the present day, e.g., in the wilderness of Engedi; cf. Robinson's Palestine, ii. 203. בּעברי , lit., "on the other side of the mouth of the deep pit," or of the abyss, i.e., over the yawning hollows. בּעברי is a poetic form for בּעבר, as in Isa 7:20. The humiliation of Moab finds its justification in what is brought out in Jer 48:29., his boundless pride and hatred against Israel.


  Jer 48:29


  Jer 48:29 and Jer 48:30 only more fully develop the idea contained in Isa 16:6. Those who "heard" are the prophet and the people of God. There is an accumulation of words to describe the pride of Moab. Isaiah's expression also, עברתו לא־כן בּדּיו, is here expanded into two clauses, and Jahveh is named as the subject. Not only have the people of God perceived the pride of Moab, but God also knows his wrath. בּדּיו belongs to לא־כן as a genitive, as in Isaiah לא־כן means "not right," contrary to actual facts, i.e., untrue.


  Jer 48:31


  Jer 48:31-33 are also an imitation of Isa 16:7-10. V. 31 is a reproduction of Isa 16:7. In Jer 48:7, Isaiah sets forth the lamentation of Moab over the devastation of his country and its precious fruits; and not until v. 9 does the prophet, in deep sympathy, mingle his tears with those of the Moabites. Jeremiah, on the other hand, with his natural softness, at once begins, in the first person, his lament over Moab. על־כּן, "therefore," is not immediately connected with Jer 48:29., but with the leading idea presented in Jer 48:26 and Jer 48:28, that Moab will fall like one intoxicated, and that he must flee out of his cities. If we refer it to Jer 48:30, there we must attach it to the thought implicitly contained in the emphatic statement, "I (Jahveh) know his wrath," viz., "and I will punish him for it." The I who makes lament is the prophet, as in Isa 16:9 and Isa 15:5. Schnurrer, Hitzig, and Graf, on the contrary, think that it is an indefinite third person who is introduced as representing the Moabites; but there is no analogous case to support this assumption, since the instances in which third persons are introduced are of a different kind. But when Graf further asserts, against referring the I to the prophet, that, according to what precedes, especially what we find in Jer 48:26., such an outburst of sympathy for Moab would involve a contradiction, he makes out the prophet to be a Jew thirsting for revenge, which he was not. Raschi has already well remarked, on the other hand, under Isa 15:5, that "the prophets of Israel differ from heathen prophets like Balaam in this, that they lay to heart the distress which they announce to the nations;" cf. Isa 21:3. The prophet weeps for all Moab, because the judgment is coming not merely on the northern portion (Jer 48:18-25), but on the whole of the country. In Jer 48:31, Jeremiah has properly changed לאשׁישׁי (cakes of dried grapes) into אל־אנשׁי, the people of Kir-heres, because his sympathy was directed, not to dainties, but to the men in Moab; he has also omitted "surely they are smitten," as being too strong for his sympathy. יהגּה, to groan, taken from the cooing of doves, perhaps after Isa 38:15; Isa 59:11. The third person indicates a universal indefinite. Kir-heres, as in Isa 16:11, or Kir-haresheth in Isa 16:7; Kg2 3:25, was the chief stronghold of Moab, probably the same as Kir-Moab, the modern Kerek, as we may certainly infer from a comparison of Isa 16:7 with Isa 15:1 see on Kg2 3:25, and Dietrich, S. 324.


  Jer 48:32-33


  מבּכי יעזר, "more than the weeping of Jazer," may signify, "More than Jazer weeps do I weep over thee;" or, "More than over Jazer weeps do I weep over thee;" or, "More than over Jazer do I weep over thee." However, the former interpretation is the more obvious, and is confirmed by the reading in Isa 16:9. According to the Onomasticon, Jazer was fifteen Roman miles north from Heshbon. Seetzen recognises it in the ruins called es Szir at the source of the Nahr Szir; see on Num 21:32. According to Jerome, on Isa 16:8, Sibmah was only five hundred paces from Heshbon; see on Num 32:38. Judging from the verse now before us, and from Isa. l.c., the vines of Sibmah must have been famed for the strength and excellence of their clusters. Even now, that region produces excellent grapes in abundance. From Szalt, which lies only ten miles north from Szir, raisins and grapes are carried to Jerusalem, and these of excellent quality (Seetzen, i. S. 399; Burckhardt, p. 350). In what follows, "his tendrils crossed the sea," etc., the extensive cultivation of the grape is set forth under the figure of a vine whose tendrils stretch out on all sides. "They have crossed over the sea" has reference in Isaiah (Isa 16:8) to the Dead Sea (ים, as in Psa 68:23; Ch2 20:2); not merely, however, in the sense of the shoots reaching close to the Dead Sea, but also over it, for Engedi was famed for its vines (Sol 1:14). Jeremiah also has reproduced the words taken from Isaiah in this sense. From the following clause, "they reached to the sea of Jazer," it does not follow that he has specified "the sea" by "Jazer." What tells rather the other way is the fact that עבר, which means to cross over, cannot possibly be used as equivalent to נגע עד, "to reach to." "They crossed over the sea" shows extension towards the west, while "they reached to the sea of Jazer" indicates extension towards the north. This latter statement also is an imitation of what we find in Isa 16:8; and "Jazer" is merely further specified as "the sea of Jazer." In spite of the most diligent inquiries, Seetzen (i. S. 406) could learn nothing from the people of that region regarding an inland lake; but in the beautiful green vale in the vicinity of Szr (i.e., Jazer) there were several ponds, which he supposes may possibly be the mare Jazer, since this valley lying among the mountains is somewhat depressed, and in ancient times was probably filled with water. The "sea" (ים) of Solomon's temple further shows that ים does not necessarily denote only a large lake, but might also be applied to a large artificial basin of water. So also, at the present day, the artificial water-basins on the streets of Damascus are called baharat, "seas;" cf. Wetzstein in Delitzsch on Isa 16:8. This cultivation of the vine is at an end; for the destroyer has fallen upon the fruit-harvest and the vintage. Jeremiah, by "the destroyer has fallen," explains the words of Isaiah (Isa 16:9), "shouting has fallen."—In Jer 48:33, Isa 16:10 is reproduced. "Joy and gladness are taken away from the gardens, and from the whole land of Moab." כּרמל is not here a proper name, for Mount Carmel does not at all suit the present context; it is an appellative, fruit-land, i.e., the fruitful wine-country near Jazer. Jeremiah adds, "and from the land (i.e., the whole land) of Moab." The pressing of the grapes comes to an end; there is no wine in the vat; no longer is the wine pressed with "Hedad." הידד is an adverbial accusative. This is further specified by the oxymoron: a "Hedad, and yet not a Hedad." This word generally signifies any loud shout,—not merely the shout of the wine-pressers as they tread the grapes (see on Jer 25:30), but also a battle-cry; cf. Jer 51:14. Hence the meaning is, "Hedad is heard, but not a merry shout of the wine-pressers."


  Jer 48:34


  Jer 48:34 is based on Isa 15:4-6. "From the cry of Heshbon is heard the echo as far as Elealeh and Jahaz," or "from Heshbon to Elealeh and Jahaz is heard a cry, and from Zoar to Horonaim." Heshbon and Elealeh are only about two miles distant from each other; their ruins are still visible under the names of Hesbn (Husban, see on Jer 48:2) and El Al (see on Num 32:37). They were both built on hills; Elealeh in particular was situated on the summit of a hill whence the whole of the southern Belka may be seen (Burckhardt, p. 365), so that a shout thence emitted could be heard at a great distance, even as far as Jahaz, which is pretty far off to the south-west from Heshbon (see on Jer 48:21). The words "from Zoar to Horonaim" also depend on "they uttered their voice." Both places lay in the south of the land; see on Jer 48:3 and Jer 48:4. The wailing resounds not merely on the north, but also on the south of the Arnon. There is much dispute as to the meaning of עגלת שׁלישׁיּה, which is here mentioned after Horonaim, but in Isa 15:5 in connection with, or after Zoar. To take the expression as an appellative, juvenca tertii anni (lxx, Vulgate, Targum, Gesenius, etc.), would perhaps be suitable, if it were an apposition to Moab, in which case we might compare with it passages like Jer 46:20; Jer 50:11; but this does not accord with its position after Horonaim and Zoar, for we have no analogy for the comparison of cities or fortresses with a juvenca tertii anni, h. e. indomita jugoque non assueta; and it cannot even be proved that Zoar and Horonaim were fortresses of Moab. Hence we take 'עגלת שׁ as the proper name of a place, "the third Eglath;" this is the view of Rosenmller, Drechsler, and Dietrich (in Merx' Archiv. i. S. 342ff.). The main reason for this view, is, that there would be no use for an addition being made, by way of apposition, to a place which is mentioned as the limit of the Moabites' flight, or that reached by their wailing. The parallelism of the clauses argues in favour of its being a proper name; for, on this view of it, three towns are named in both members, the first one, as the starting-point of the cry of wailing, the other two as points up to which it is heard. The preposition עד, which is omitted, may be supplied from the parallel member, as in Isa 15:8. Regarding the position of Eglath Shelishijah, it is evident from the context of both passages that we must look for it on the southern frontier of Moab. It is implied in the epithet "the third" that there were three places (villages), not far from one another, all bearing the same name. Dietrich (S. 344f.) has adduced several analogous cases of towns in the country to the east of the Jordan,—two, and sometimes even three, towns of the same name, which are distinguished from each other by numerals. "The waters of Nimrim also shall become desolations," because the enemy fill up the springs with earth. Nimrim is not the place called נמרה or בּית נמרה mentioned in Num 32:3, Num 32:36; Jos 13:27, whose ruins lie on the way from Szalt to Jericho, in the Wady Shaib, on the east side of the Jordan (see on Num 32:36), for this lies much too far to the north to be the place mentioned here. The context points to a place in the south, in Moab proper. where Burckhardt (p. 355), Seetzen (Reisen, ii. S. 354), and de Saulcy (Voyage, i. 283, ii. 52) have indicated a stream fed by a spring, called Moiet Numre (i.e., brook Nimrah), in the country at the south end of the Dead Sea, and in that wady a mass of ruins called Numre (the Nimmery of Seetzen, iii. 18).


  Jer 48:35


  Jer 48:35 ends the strophe of which it is a part; here the Lord declares that He will make to cease למואב (for, or from Moab, lit., to Moab), every one who offers on a high place and burns incense to his gods. מעלה cannot be a substantive, else the parallelism would be destroyed. Nor may we, with Hitzig, render "he who raises a high place," i.e., builds it, for העלה is not used in this sense.


  Jer 48:36


  Further lamentation over the fall of Moab.—Jer 48:36. "Therefore my heart sounds like pipes for Moab, and my heart sounds like pipes for the men of Kir-heres; therefore the savings which he has made are perished. Jer 48:37. For every head is baldness, and every beard is shorn; on all hands there are cuts, and on loins sackcloth. Jer 48:38. On all the roofs of Moab, and in its streets, it is all mourning; for I have broken Moab like a vessel, in which there is no pleasure, saith Jahveh."


  The prophet once more lifts up his lamentation over Moab (Jer 48:36 corresponds to Jer 48:31), and gives reason for it in the picture he draws of the deep affliction of the Moabites. Jer 48:36 is an imitation of Isa 16:11; the thought presented in v. 36b accords with that found in Isa 15:7. Isaiah says, "My bowels sound (groan) like the harp," whose strings give a tremulous sound when struck with the plectrum. Instead of this, Jeremiah puts the sounding of pipes, the instruments used in dirges (Mat 9:23). Moab and Kir-heres are mentioned together, as in Jer 48:31. על־כּן, in the second clause, does not stand for כּי על־כּן, "on this account that" (Kimchi, Hitzig, Graf, etc.), but is co-ordinated with the first על־כּן. The idea is not, "Therefore my heart mourns over Moab, because the savings are perished;" but because the sentence of desolation has been passed on the whole of Moab, therefore the heart of the prophet makes lament, and therefore, too, all the property which Moab has acquired is lost. יתרה, as a collective noun, is joined with the plural verb אבדוּ. On the construction יתרת עשׂה, cf. Gesenius, 123, 3, Rem. 1; Ewald, 332, c. The proof of this is given by the deep sorrow and wailing of the whole Moabite nation, Jer 48:37. On all sides are tokens of the deepest sadness,—heads shorn bald, beards cut off, incisions on the hands, sackcloth round the loins.


  Jer 48:37-38


  Jer 48:37 is formed out of pieces taken from Isa 15:2-3. קרחה is a substantive, "baldness," i.e., quite bald. גּרוּעה, decurtata, instead of גּדוּעה (in Isaiah), is weaker, but more suitable for the present connection. גּדדת, i.e., cuts or scratches inflicted on the body, as signs of mourning; cf. Jer 16:6; Jer 41:5. כּלּה , "It is all wailing;" nothing is heard but wailing, for God has broken Moab in pieces like a useless vessel. On the simile employed, cf. Jer 22:28.


  Jer 48:39


  No escape from destruction.—Jer 48:39. "How it is broken! they howl. How hath Moab turned the back, for shame! And Moab becomes a laughing-stock and a terror to all his neighbours. Jer 48:40. For thus saith Jahveh: Behold, he shall fly like the eagle, and spread his wings over Moab. Jer 48:41. Kerioth is taken, and the strongholds are seized, and the heart of the heroes of Moab on that day become like the heart of a travailing woman. Jer 48:42. And Moab is destroyed from being a people, because he hath boasted against Jahveh. Jer 48:43. Fear, and a pit, and a snare, are against thee, O inhabitants of Moab, saith Jahveh. Jer 48:44. He who flees from the fear shall fall into the pit, and he who goes up out of the pit shall be taken in the snare; for I will bring against it, against Moab, the year of their recompense, saith Jahveh."


  The subject of חתּה in Jer 48:39 is Moab viewed as a nation. הילילוּ might be imperative, but in this case we would be obliged to take בּושׁ also as an imperative (as Hitzig and Graf do). It is simpler to take both forms as perfects: "they howl...Moab turns the back, is ashamed" (= for shame). On היה לשׂחק, cf. Jer 48:26. מחתּה, object of terror, as in Jer 17:17. "All who are round about him," as in Jer 48:17. "For (Jer 48:40) the enemy rushes down upon Moab like an eagle, and seizes Kerioth and all his strongholds." The subject is left unnamed, as in Jer 46:18, but it is Nebuchadnezzar. The figure of the eagle, darting down in flight on its prey, is founded on Deu 28:49 (on אל- for על, cf. Jer 49:22). Kerioth, the capital, is taken (see on Jer 48:24); so are the other strongholds or fastnesses of the country. The mere fact that קריּות has the article does not justify any one in taking it as an appellative, "the cities;" this appears from a comparison of Amo 2:2 with this verse. No plural of קריה occurs anywhere. Then the fear of death falls on the heroes of Moab like a woman in labour. מצרה, partic. Hiphil from צרר, uterum comprimens, is found only here and in Jer 49:22, where the figure is repeated. Moab is annihilated, so that it is no longer a nation (cf. Jer 48:2), because it has risen up in pride against the God of Israel; cf. Jer 48:26. He who flees from one danger falls into the other. The play on the words פּחד, fear, horror, פּחת, pit, and פּח, spring-trap, as well as the mode in which it is carried out, is taken from Isa 24:17.,—a prophecy of the judgment on the world; see a similar idea presented in Amo 5:19, but somewhat differently expressed. The Kethib הניס, perfect Hiphil, "he flees," is less suitable than the Qeri הנּס (after Isaiah). The last clause, "for I will bring," etc., is quite in Jeremiah's peculiar style; cf. Jer 4:23; Jer 23:12. אליה belongs to אל־מואב: the noun is anticipated by the pronoun, as frequently occurs; cf. Jer 9:14; Jer 41:3; Jer 43:11.


  Jer 48:45


  Conclusion.—Jer 48:45. "Under the shadow of Heshbon stand fugitives, powerless; for a fire goes out from Heshbon, and a flame from Sihon, and devours the region of Moab, and the crown of the head of the sons of tumult. Jer 48:46. Woe unto thee, Moab! the people of Chemosh are perished! for thy sons are taken away into captivity, and thy daughters into captivity. Jer 48:47. Yet will I turn the captivity of Moab at the end of the days, saith Jahveh. Thus far is the judgment of Moab."


  From Heshbon issued the resolution to annihilate Moab (Jer 48:2); to Heshbon the prophecy finally returns. "In the shadow of Heshbon stand fugitives, powerless' (מכּח, with מן privative), where, no doubt, they were seeking refuge; cf. Isa 30:2-3. The fugitives can only be Moabites. Here it is astonishing that they seek refuge in Heshbon, since the enemy comes from the north, and according to Jer 48:2, it is in Heshbon that the resolution to destroy Moab was formed; and judging from Jer 49:3, that city was then in the hands of the Ammonites. Hence Hitzig and Graf miss the connection. Hitzig thinks that the whole clause was inserted by a glosser, who imagined the town belonged to Moab, perhaps allowing himself to be misled in this by Num 21:27, "Come to Heshbon." Graf, on the other hand, is of opinion that the fugitives are seeking the protection of the Ammonites in Heshbon, but do not find it: hence he would take the כּי which follows in the adversative sense of "however" or "rather;" but this is against the use of the word, and cannot be allowed. The tenor of the words, "Fugitives stand under the shadow of Heshbon," does not require us to assume that people had fled to Heshbon out of the whole of Moab. Let us rather think of fugitives from the environs of Heshbon, who seek refuge in this fortified town, from the enemy advancing from the north, but who find themselves disappointed in their expectation, because from this city there bursts forth the fire of war which destroys Moab. The thought merely serves the purpose of attaching to it the utterances which follow regarding Moab; but from Jer 48:43 and Jer 48:44 alone, it is evident that escape will be impossible. In proof of this he mentions the flight to Heshbon, that he may have an opportunity of introducing a portion of the old triumphal songs of the Mosaic age, with which he wished to conclude his prophecy, Jer 48:45 and Jer 48:46. The fugitives stand powerless, i.e., exhausted and unable to flee any further, while Heshbon affords them no refuge. For there bursts forth from it the fire that is to destroy the whole of Moab. The words from "for a fire," etc., on to the end of Jer 48:46, are a free imitation of some strophes out of an ancient song, in which poets of the Mosaic period celebrated the victory of Israel over Sihon the king of the Amorites, who had conquered the greater portion of Moab; but with this here is interwoven a passage from the utterances of Balaam the seer, regarding the fall of Moab, found in Num 24:17, viz., from ותּאכל to בּני שׁאון. These insertions are made for the purpose of showing that, through this judgment which is now coming upon Moab, not only those ancient sayings, but also the prophecy of Balaam, will find their full accomplishment. Just as in the time of Moses, so now also there again proceeds from Heshbon the fire of war which will consume Moab. The words, "for a fire has gone out from Heshbon," are a verbatim repetition of what we find in Num 21:28, with the single exception that אשׁ is here, as in Psa 104:4, construed as masculine, and thus takes יצא instead of יצאה; but this change, of course, does not affect the meaning of the words. The next clause runs, in Numbers, l.c., להבה מקּרית סיחון, but here ולהבה מבּין; this change into מבּין is difficult to account for, so that J. D. Michaelis and Ewald would alter it into מבּית.


  There is no need for refuting the assumption of Raschi and Ngelsbach, that Sihon stands for the city of Sihon; or the fancy of Morus and Hitzig, that an old glosser imagined Sihon was a town instead of a king. When we consider that the burning of Heshbon by the Israelites, celebrated in that ancient song, was brought on by Sihon the Amorite king, since the Israelites were not to make war on Moab, and only fought against Sihon, who had made Heshbon his residence, there can be no doubt that Jeremiah purposely changed מקּרית into מבּין סיחון, in order to show that Sihon was the originator of the fire which consumed Heshbon. By this latter expression Jeremiah seeks to intimate that, in Nebuchadnezzar and the Chaldean army, there will arise against the Moabites another Sihon, from whose legions will burst forth the flame that is to consume Moab. מבּין, "from between," is to be explained on the ground that Sion is not viewed as a single individual, but as the leader of martial hosts. This fire will "devour the region of Moab, and the crown of the head of the sons of tumult." These words have been taken by Jeremiah from Balaam's utterance regarding Moab, Num 24:17, and embodied in his address after some transformation. What Balaam announces regarding the ruler (Star and Sceptre) that is to arise out of Israel, viz., "he shall smite the region of Moab, and dash in pieces the sons of tumult," Jeremiah has transferred to the fire: accordingly, he has changed וּמחץ into ותּאכל, and וקרקר into וקדקד. Several commentators understand פאה as signifying the margin of the beard (Lev 19:27; Lev 21:5); but the mention of the crown of the head in the parallel member does not require this meaning, for פאה does not signify the corner of the beard, except when found in combination with ראשׁ or זקן. The singeing of the margin of the beard seems, in connection with the burning of the crown, too paltry and insignificant. As in the fundamental passage פּאתי signify the sides of Moab, so here פאה is the side of the body, and קדקד the head. בּני שׁאון, homines tumultuosi, are the Moabites with their imperious disposition; cf. Jer 48:29.


  Jer 48:46


  Jer 48:46 is again derived from the ancient poem in Num 21, but the second half of the verse is altered. The bold figure which represents Chemosh the god of the Moabites as delivering his people up to captivity, is continued in the literal statement of the case; Moab's sons and daughters, i.e., its population, are carried away by the enemy into captivity.


  Jer 48:47


  This infliction of judgment, however, on the Moabites, is not to prove a complete annihilation of them. At the end of the days, i.e., in the Messianic times (see on Jer 23:20), there is in store for them a turn in their fortunes, or a restoration. For שׁוּב שׁבוּת, see on Jer 29:14. Cf. the similar promise for Egypt, Jer 46:26; Ammon and Elam, Jer 49:6 and Jer 49:39. The last clause, "Thus far," etc., is an addition made by the editor, when this oracle was received into the collection of Jeremiah's prophecies; cf. Jer 51:64. משׁפּט means the prophecy regarding Moab with respect to its contents.


  As to the fulfilment of the threatened ruin, Josephus (Antt. x. 9. 7) states that Nebuchadnezzar, in the fifth year after the destruction of Jerusalem, made war on the Moabites and subdued them. This statement is not to be questioned, though the date given should be incorrect. We have no other sources of information regarding this people. After the return of the Israelites from Babylon, the Moabites are no longer mentioned as a people, except in Ezr 9:1; Neh 13:1, Neh 13:23, where it is stated that some Israelites had married Moabitish wives; nor is any mention made of this people in the books of the Maccabees, which, however, relate the wars of Judas Maccabeus with the Ammonites and Edomites (1 Macc. 5:3 and 6, cf. 4:61); neither is there any further notice taken of them in Josephus, who only now and then speaks of Moab, i.e., the country and its towns (Antt. xiii. 14. 2, 15. 4; Bell. Jud. iii. 3. 3, iv. 8. 2). This name seems to have been merged, after the exile, in that of the Arabians. But the disappearance of the name of this people does not exclude the probability that descendants continued to exist, who, when Christianity spread in the country to the east of the Jordan, were received into the communion of the Christian church.


  Jeremiah 49


  Concerning Ammon, Edom, Damascus, Kedar, Hazor, Elam


  Concerning the Children of Ammon.—The Ammonites were, not merely as regards descent, but also as to their character and their relation to Israel, the twin-people with the Moabites. From them, too, as well as from the Moabites, Sihon the king of the Ammonites had wrenched a portion of their territory, which the Israelites received for a possession after Sihon had been subdued. This territory they sought every opportunity of retaking from the Israelites, whom they as constantly endeavoured to humiliate when they could. Besides their connection with Eglon the Moabite king (Jdg 3:13), they oppressed Israel during the period of the judges for eighteen years, not only in Gilead, but also on this side of Jordan, since they fought against Ephraim, Benjamin, and Judah (Jdg 10:7., Jer 11:12 -32). During Samuel's time, their king Nahash besieged Jabesh-gilead, and demanded the surrender of the city under shameful conditions, in consequence of which they were defeated by Saul (1 Sam 2). During the time of David they disgracefully treated his ambassadors, who had come to comfort King Hanun over the death of his father; they then united with the Syrians against Israel, but were defeated by Joab, and, after the taking of their capital, Rabbah, severely chastised (Sa2 10:1 to Sa2 11:1, and Sa2 12:26-31). Under the reign of Jehoshaphat, also, in company with the Moabites, they invaded Judah (2 Chron 20); and when, later, the Israelites were heavily oppressed by the Syrians under Hazael, the Ammonites practised cruelties on them in Gilead, for which the prophet Amos (Amo 1:13-15) threatens them with devastation of their country and foreign captivity. After the death of Jeroboam II, who had restored the borders of Israel as far as the Dead Sea (Kg2 14:25), the Ammonites must have made fresh attempts to enlarge their territory during the interregnum that had begun in the kingdom of the ten tribes; for it is mentioned in Ch2 26:8 that they brought presents to King Uzziah, i.e., paid tribute, and had thus been rendered tributary to him: it is also stated in Ch2 27:5 that his son Jotham marched against them in order to enforce the payment of the tribute. But when, soon afterwards, Tiglath-pileser the Assyrian carried away the tribes of Israel on the east of the Jordan (Kg2 15:29; Ch1 5:26), the Ammonites seized possession of the depopulated country of the tribes of Gad and Reuben, while they also seized Heshbon on the border of these two tribal territories. This unjust appropriation of Israelitish territory forms the starting-point of the prophecy now before us.


  Ammon has taken possession of the inheritance of Gad, therefore must his cities be destroyed by war, that Israel may again obtain his own property (Jer 49:1, Jer 49:2). Ammon will sorrow deeply, for his god will go with his princes into captivity (Jer 49:2-4). His trust in the wealth of his land will not help him, but his people will be frightened away through terror on every side, yet they will be restored in the future (Jer 49:5, Jer 49:6).


  Jer 49:1


  "Concerning the children of Ammon, thus saith Jahveh: Hath Israel no sons, or hath he no heir? Why doth their king inherit Gad, and his people dwell in his cities? Jer 49:2. Therefore, behold, days are coming, saith Jahveh, when I will cause to be heard against Rabbah of the children of Ammon a war-cry; and it shall become a heap of ruins, and her daughters shall be burned with fire: and Israel shall heir those who heired him, saith Jahveh. Jer 49:3. Howl, O Heshbon! for Ai is laid waste. Cry! ye daughters of Rabbah, gird yourselves with sackcloth; lament, and run up and down among the enclosures: for their king shall go into captivity, his priests and his princes together. Jer 49:4. Why dost thou glory in the valleys? Thy valley flows away, O thou rebellious daughter, that trusted in her treasures, [saying], Who shall come to me? Jer 49:5. Behold, I will bring a fear upon thee, saith the Lord Jahveh of hosts, from all that is round thee; and ye shall be driven each one before him, and there shall be none to gather together the fugitives. Jer 49:6. But afterwards I will turn the captivity of the children of Ammon, saith Jahveh."


  The address begins with a question full of reproach: "Has Israel, then, no sons who could take possession of his land as their inheritance, that the king of the Ammonites has taken possession of Gad (i.e., of the hereditary portion of the tribe of Gad), and dwells in the cities of Gad?" The question presupposes that the Israelites had been carried away by Tiglath-pileser, but at the same time, also, that the country still belongs to the Gadites, for they certainly have sons who shall again receive the inheritance of their fathers. Since Jeremiah, as is clear from Jer 49:3, had Amo 1:13-15 in his mind, he evidently uses מלכּם in a double sense, not merely in Jer 49:3, but even in Jer 49:1 also, with a reference to Amo 1:15, meaning the king and god of the Ammonites. As in Amos, Aquila, Symmachus, Jerome, and the Syriac, so in this passage also, the lxx, Vulgate, and Syriac have understood מלכּם of the god מלכּם; with them agree Ewald, Hitzig, and Graf. But the reasons alleged for the change of מלכּם into מלכּם are quite as insufficient here as in Amo 1:15. Just as, in the last-named passage, מלכּם first of all refers to the king of the Ammonites, so is it here. It is not the god, but the king, of the Ammonites that has taken possession of the territory of Gad. It is not till Jer 49:3 that the reference to the god Milcom plainly comes out. Jer 49:2. Therefore shall Rabbah, the capital of the Ammonites, hear the cry of war, and be changed into a heap of ruins. רבּת בּני , "The great (city) of the sons of Ammon," is the full name of the Ammonite capital (cf. Deu 3:11), which is usually called, briefly, רבּה (Amo 1:14; Sa2 11:1, etc.); it was afterwards called Philadelphia, probably after Ptolemy Philadelphus, in Polybius' ̔Ραββατάμανα, in Abulfeda Amn, which is the name still given to its ruins on the Nahr Ammn, i.e., the Upper Jabbok; see on Deu 3:11. "A cry of war," as in Jer 4:19; cf. Amo 1:14. "A will of desolation," i.e., a heap of ruins; cf. Jos 8:28; Deu 13:17. "her daughters" are the smaller cities dependent on the capital,—here, all the remaining cities of the Ammonites; cf. Num 21:25; Jos 15:45, etc. "Israel shall heir those who heired him," i.e., receive back the property of those who have appropriated his land.


  Jer 49:3


  The cities of the Ammonites, i.e., their inhabitants, shall howl and lament over this calamity. The summons given to Heshbon to howl implies that this city, formerly the residence of Sihon, was then in possession of the Ammonites. There is obscurity in the clause announcing the reason, "for עי (lxx Γαΐ́) is laid waste:" the word seems to be a proper noun, but there is no city of this name known in the Ammonite country, or the land east of the Jordan; while we must not think of Ai (העי, Jos 7:2.), which was situated on the west side of the Jordan. Venema and Ewald are inclined to take the word as an appellative, synonymous with תּל, "ruins" (which is the meaning of עי), and regard it as the subject of Rabbah, the capital, "because it has been laid in ruins." But a comparison of Jer 48:20; Jer 4:20; Zac 11:3, rather favours our taking עי as the subject. Graf and others would therefore change עי into ער, as (they say) the capital of the Ammonites was called by the Israelites. But there are no historical traces of this designation of Rabbah. There remains hardly any other course open than to consider עי as the name of an important Ammonite city. The mere fact that it is mentioned nowhere else cannot form a strong foundation for the objection against this assumption, for we do not find anywhere a list of the Ammonite cities. The inhabitants of the other towns are to put on signs of sorrow, and go about mourning "in the enclosures," i.e., in the open country, since the cities, being reduced to ashes, no longer afford shelter. Most expositors understand גּדרות as meaning sheep-folds (Num 32:16, Num 32:24, Num 32:36); but there is no reason for taking this special view of the meaning of the word, according to which גּדרות would stand for גּדרות צאן. גּדרה and גּדר also mean the wall of a vineyard, or the hedges of the vineyards, and in Num 22:24 specially the enclosure of the vineyards at the cross-roads in the country east of the Jordan. This is the meaning here. We must not, with Ngelsbach, think of city walls on which one could run up and down, for the purpose of taking measures for defence: the words to not signify the walls of a city. The carrying away into exile of Malcam with his priests and princes gives the reason for the sorrow. מלכּם is here not the earthly king, but the god Milcom viewed as the king of the Ammonites, as is clear from the addition כּהניו noitidd, and from the parallel passage in Jer 48:7. The clause is copied from Amo 1:15, but הוּא has been substituted for כּהניו, in order that מלכּם may be understood of Milcom, the chief deity (see on Kg1 11:5).


  Jer 49:4-5


  Thus shall the empty boasting of the Ammonites and their trust in their riches come to nothing. "Why dost thou boast of the valleys?" i.e., of the splendid fruitful valleys and plains which, being well watered, produced large crops of corn and wheat.


  זב is viewed by some as an antithesis to what immediately precedes: "thy valley flows, sc. with the blood of the slain" (Rosenm׬ller and Gesenius still view it thus); or, "it flows away," i.e., thy valley (viz., its inhabitants) is scattered, dispersed. But it is quite arbitrary to supply "with blood;" and even the other explanation—which Hitzig justifies on the ground that valley or river-bottom stands for what it contains, i.e., the inhabitants of the valley, and that the population is represented under the figure of a mass of water running, flowing away—is very far-fetched. The words cannot form an antithesis to what precedes (because the description of the confidence shown is still continued, and the antithesis does not follow till Jer 49:5), but merely a further extension of the preceding clause. We may, then, either translate, "thy valley flows, overflows," so that the words shall be subordinated to what precedes; or we may take זב, with Ewald and Graf, as a noun, in which case we must repeat the preposition בּ, "the abundance of thy valley." The singular, "thy valley," means, together with the other valleys of the country, perhaps the valley of Rabbah; for Ammn lies in a broad valley along with banks of the Moiet Ammn, which has its source in a pool two hundred paces from the south-west end of the city (Burckhardt's Syria, p. 355). Regarding the vicinity, Abulfeda writes (Tabulae Syr. ed. Mich. p. 92), circumjecta regio arva sativa sunt ac terra bona et abundans. The direct address, "O rebellious daughter," used of Israel in Jer 31:22, is here transferred to the inhabitants of Rabbah, with reference to the fact that the Ammonites, denying their descent from Lot, behaved like enemies towards Jahveh and His people. In trusting their riches, they are like the Moabites, Jer 48:7. In this confidence they said, "Who will come unto us?" i.e., attack us as enemies. Thereupon the Lord replies, "I will bring on thee fear, terror from all that is round thee," all the nations that dwell about thee (cf. Jer 48:17, Jer 48:39), whose distress or overthrow will put thee in terror. אישׁ = אישׁ לפניו, "every one before him" (cf. Jos 6:5; Amo 4:3), without looking about him, or turning round (cf. Jer 46:5), i.e., in the most precipitate flight, with no one to rally the fugitives. לנּדר is collective.


  Jer 49:6


  Yet afterwards, the fortunes of Ammon also shall be changed, as it was with Moab. Jer 48:47.


  Regarding the fulfilment of this prophecy (just as in the case of Moab), we have no further information than that of Josephus (Ant. x. 9. 7), that Nebuchadnezzar defeated and subdued the Ammonites in the fifth year after the destruction of Jerusalem. Shortly before, their king Baalis had got Gedaliah the governor put out of the way (Jer 40:14). Even after the exile they kept up their hostile spirit against the Israelites and the Jews, inasmuch as they tried to hinder the building of the city walls at Jerusalem (Neh 4:1.), and in the Maccabean age were still making war against the Jews; 1 Macc. 5:6, 30-43. Their name was preserved till the time of Justin Martyr ( ̓Αμμανιτῶν ἐστι νῦν πολὺ πλῆθος, Dial. Tryph. p. 272). But Origen already comprehends their country under the general name Arabia (lib. 1 in Jobum).


  Jer 49:7


  Concerning Edom.—To the Edomites, whom Israel were to leave undisturbed in their possession, since they were a kindred nations (Deu 2:4), Balaam announces that "Edom shall become a possession," i.e., shall be taken possession of by the ruler rising out of Israel. We have shown, in the explanation given of Num 24:18, that up to the time of the exile this utterance had been fulfilled merely by feeble attacks being made, since the Edomites were only temporarily subdued by the Israelites, then soon made themselves independent again, and made war on Israel. On account of their implacable hostility towards the people of God, Ezekiel (Eze 25:12.), as well as Jeremiah in this prophecy, announces ruin to them. The contents of the prophecy before us are as follow: The far-famed wisdom of Teman will not preserve Edom from the destruction with which Jahveh will visit it. The judgment of desolation that has been decreed shall inevitably come on it (Jer 49:7-13). The nations shall wage war against it, and make it small; because of its proud trust in the strength of its dwelling-place, it shall become the laughing-stock of every passer-by (Jer 49:14-18). As a lion from the reedy places of Jordan suddenly attacks a herd, the Lord will drag the Edomites from their rocky dwelling, so that the earth shall quake with the crash of their fall, and the anguish of death shall seize their heroes (Jer 49:19-22). In this prophecy Jeremiah has relied much on Obadiah, Oba 1:1-9, and reproduced much of his expressions regarding the fall of Edom.


  According to what has been said, his address falls into three strophes. In the first (Jer 49:7-13), the judgment breaking over Edom is depicted as one that cannot be averted, and as having been irrevocably decreed by the Lord; in the second (Jer 49:14-18), it is set forth as to its nature and the occasion of its occurrence; and in the third (Jer 49:19-22), as to its completion and consequences.


  Jer 49:7-13


  The judgment as inevitable.—Jer 49:7. "Thus saith Jahveh of hosts: Is there no more wisdom in Teman? has wisdom perished from those of understanding? is their wisdom [all] poured out? Jer 49:8. Flee, turn ye! hide yourselves, ye inhabitants of Dedan; for I bring the destruction of Esau upon him, the time [when] I visit him. Jer 49:9. If grape-gatherers come to thee, they will not leave gleanings; if thieves by night, they destroy what suffices them. Jer 49:10. For I have stripped Esau, I have uncovered his secret places, and he cannot cover himself; his seed is destroyed, and his brethren, and his neighbours, and he is not. Jer 49:11. Leave thine orphans, I will keep them alive; and let thy widows trust me. Jer 49:12. For thus saith Jahveh: Behold, they whose judgment was not to drink the cup shall certainly drink it: and art thou he [who] shall be quite unpunished? thou shalt not be unpunished, but shalt certainly drink. Jer 49:13. For by myself have I sworn, saith Jahveh, that Bozrah shall become a desolation, a reproach, a waste, and a curse; and all its cities shall become everlasting wastes."


  In order to frighten Edom out of his carnal security, the prophet begins by depicting the horror of the judgment coming down on this people, before which his wise men shall stand not knowing what to advise, and unable to find out any means for averting the evil. Teman, the home of the wise Eliphaz (Job 2:11), is here, as in Amo 1:12, Oba 1:9, the region of that name in Gebalene, the northern district of Idumea; see on Amo 1:12. The question, "Is there no longer wisdom in Teman?" is ironical, and has a negative meaning. The following clauses also are to be taken as questions, not as assent to the question, as Hitzig and Graf infer from the omission of בּנים אם is not the plural of בּן, "son," but the participle of בּוּן fo elpici or בּין, and equivalent to נבנים; cf. Isa 29:14.


  Jer 49:8


  The Dedanites, whose caravans march in peace through Edom (see on Jer 25:23), must flee, and hide themselves in deeply concealed hiding-places, in order to escape the evil befalling Edom. The form הפנוּ, which only occurs besides in Eze 9:2, in the sense of being "turned, directed," is here preferred to the Hiphil (cf. Jer 49:24, Jer 46:21, etc.), in order to indicate the constraint under which they must change their route. העמיקוּ is also an imperative, in spite of the Segol in the first syllable, which is found there, in some forms, instead of a; cf. Ewald, 226, a. העמיקוּ לשׁבת, "make deep to stay," i.e., withdraw yourselves into deep or hidden places, where the enemy does not see and discover you. "For the destruction of Esau," i.e., the destruction determined on Esau, or Edom, "I bring on him;" on this matter, cf. Eze 46:21.


  Jer 49:9-13


  Jer 49:9 is a reproduction of Oba 1:5, but in such a way that what Obadiah brings forward as a comparison is directly applied by Jeremiah to the enemy: our prophet represents the enemy as grape-gatherers who leave nothing to glean, and as nocturnal thieves who destroy what is sufficient for them, i.e., destroy till they have enough, drag away and destroy as much as they can. The after-clauses, "they will not leave," etc., "they destroy," etc., are thus not to be taken as questions. The reference to Obadiah does not entitle us to supply הלוא from that passage. The connection here is somewhat different. The following verse is joined by means of כּי, "for;" and the thought, "for I have stripped Esau, I have discovered his secret places," shows that the enemy is to be understood by the grape-gatherers and nocturnal thieves: he will leave nothing to glean—will plunder all the goods and treasures of Edom, even those that have been hidden. On this subject, cf. Oba 1:6. חשׂף, "to strip off leaves, make bare" (Jer 13:26), has been chosen with a regard to נחפּשׂוּ in Obadiah. ונחבּה לא יוּכל, lit., "and he hides himself, he will not be able to do it;" i.e., Esau (Edom) tries to hide himself; he will not be able to do it—he will not remain concealed from the enemy. There are not sufficient grounds for changing the perf. נחבּה =נחבּא into the inf. abs. נחבּה, as Ewald and Graf do. "His seed is destroyed," i.e., his family, the posterity of Esau, the Edomites, his brethren," the descendants of nations related to the family, and of others similar who had intermingled with them, as the Amalekites, Gen 36:12, Horites, Gen 36:20., Simeonites, Ch1 4:42, "and his neighbours," the neighbouring tribes, as Dedan, Jer 49:8, Thema and Buz, Jer 25:23. "And he is not" is added to give intensity, as in Isa 19:7; cf. Jer 31:15. The last idea is made more intensive by Jer 49:11, "Leave your orphans and widows." Edom is addressed, and the imperative expresses what must happen. The men of Edom will be obliged to leave their wives and children, and these will be left behind as widows and orphans, because the men fall in battle. Yet the Lord will care for them, so that they shall not perish. In this comfort there is contained a very bitter truth for the Edomites who hated Jahveh. עזבה is the imperative (Ewald, 228, a), not infinitive (Hitzig); and תּבטחוּ is a rare form of the jussive for תּבטחנה, as in Eze 37:7; cf. Ewald, 191, b. Reasons are given for these threats in Jer 49:12 and Jer 49:13, first in the thought that Edom cannot continue to be the only one unpunished, then in the bringing forward of the solemnly uttered purpose of God. "Those who should not be compelled to drink." Those meant are the Israelites, who, as the people of God, ought to have been free from the penal judgment with which the Lord visits the nations. If, now, these are not left (spared such an infliction), still less can Edom, as a heathen nation, lay claim to exemption. By this Jeremiah does not mean to say that nay injustice befalls the Jews if they are obliged to drink the cup of the wrath of God, but merely that their having been chosen to be the people of God does not give them any right to exemption from the judgments of God on the world, i.e., if they make themselves like the heathen through their sins and vices. The inf. abs. שׁתו for שׁתה intensifies: "ye shall (must) drink." The idea is founded on that pervading Jer 25, and there is use made of the words in Jer 25:29. The כּי in Jer 49:13 is mainly dependent on the clause immediately preceding: "thou shalt certainly drink." On "by myself have I sworn" cf. Jer 22:5. In the threat that Edom shall be laid waste there is an accumulation of words corresponding to the excitement of feeling accompanying an utterance under solemn oath. חרב is used instead of the more common חרבּה; cf. Jer 25:18; Jer 44:22, etc. חרבות עולם, as in Jer 25:9. Bozrah was at that time the capital of the Edomites (cf. Jer 49:22); it lay south from the Dead Sea, on the site of the village Buseireh (Little Bozrah), in Jebal, which is still surrounded by a castle and with ruins of considerable extent, and is situated on an eminence; see on Amo 1:12 and Gen 36:33. "And all its cities," i.e., the rest of the cities of Idumea; cf. וּבנותיה, Jer 49:2.


  Jer 49:14-18


  The nature and occasion of the judgment decreed.—Jer 49:14. "I have heard tidings from Jahveh, and a messenger has been sent among the nations: Gather yourselves together, and go against her, and arise to the battle! Jer 49:15. For, behold, I have made thee small among the nations, despised among men. Jer 49:16. Thy terribleness hath deceived thee, the pride of thy heart, O thou that dwellest in the hiding-places of the rock, that holdest the height of the hill. Though thou makest thy nest high like the eagle, thence will I bring thee down, saith Jahveh. Jer 49:17. And Edom shall become an astonishment; every passer-by shall be astonished at her, and shall hiss at all her plagues. Jer 49:18. As [it was in] the overthrow of Sodom and Gomorrah, saith Jahveh, no man shall dwell there, nor shall a son of man sojourn there."


  This judgment will immediately take place. The nations who are to make Edom small and despised have been already summoned by the Lord to the war. Jeremiah has taken this idea from Oba 1:1, Oba 1:2. The subject in "I have heard" is the prophet, who has heard the information from Jahveh. In Obadiah is found the plural, "we have heard," because the prophet includes himself among the people; this is to show that the news serves as a consolation to Israel, because Edom shall be punished for his crimes committed against Judah. This view was not before the mind of Jeremiah; with him the prevailing representation is, that judgment, from which Edom cannot be excepted, is passed upon all nations. Therefore he has chosen the singular, "I have heard." In the succeeding clause the perf. Pual שׁלּח has been changed into שׁלוּח, as the more usual form. The messenger is to be considered as having been sent by the Lord for the purpose of summoning the nations to war, as he actually does in the second hemistich. The message agrees, in the nature of its contents, with Oba 1:1; but Jeremiah has dealt somewhat freely with its form. The statement with regard to the object of the war, Jer 49:15, agrees pretty exactly with Oba 1:2. The account, too, which is given of the cause of the judgment, i.e., the guilt of Edom arising from his trusting in the impregnable character of his habitation, is derived from Oba 1:3, Oba 1:4. Jeremiah has intensified the idea by the additional use of תּפלצתּך, but has also made certain limitations of the expression by omitting some clauses found in Obadiah. The word just named is ἅπ. λεγ., and has been variously explained. The verb פּלץ occurs only in Job 9:6, with the meaning of quaking, trembling; and the noun פּלּצוּת pretty frequently in the sense of fear, shuddering, horror; further, מפלצת is used in Kg1 15:13; Ch2 15:16, of an idol, monster, object of horror. Hence Rabbinical writers have been inclined to understand תּפלצת as meaning idolatry; in this they are followed by J. D. Michaelis, Meier, and Ngelsbach. The last-named writer translates, "Thy monster (idol) led thee astray." But even though this meaning were better established from the use of language than it is, yet the mention of idolatry, or even of an idol, is quite unsuitable in this passage. The lxx render ἡ παιγνία σου i.e., risus or jocus tuus, Chald. טפשׁוּתך, "thy folly,"—evidently a mere guess from the context. The best ascertained translation is, "Thy terror," i.e., the terror which thou dost inspire, or the fear of thee, "hath misled thee, the pride of thine heart," so that "the pride," etc., forms an apposition to "thy terror." The combination of the fem. תּפלצתּך with the verb השּׁיא in the masc. is not decisive against this. Following the example of Schleussner (O arrogantiam tuam), Hitzig and Graf would take the word as an exclamation, "Terror to thee! horror on thee!" and thy point for support to הפכּכם, Isa 29:16. But an exclamation is out of place here, and incompatible with the derivation of the following words from Obadiah. Since Jeremiah appropriates from Obadiah the thought, "thy pride hath misled thee," תּפלצתּך may possibly be meant as a mere intensification of זדוי לבּך. The pride of Edom increased because the other nations were afraid to make war on him in his rocky dwelling, so difficult of access. On שׂכני בּחגוי הסּלע, see on Oba 1:3. The succeeding apposition-clause מרום שׁבתּו, found in Obadiah, is modified by Jeremiah into תּפשׂי מרום גּבעה otni , "thou that seizest, or holdest (as in Jer 40:10), the height of the hill." In the expression חגוי there is perhaps implied an allusion to the rock-city סלע, or Petra, in the Wady Musa (see on Kg2 14:7), and in מרום גּבעה ni dn another allusion to Bozrah, which lay on a hill; see on Jer 49:13. On Jer 49:16, cf. Oba 1:4. Jeremiah has omitted the hyperbolic addition, "among the stars." In Jer 49:17 and Jer 49:18 the devastation of Edom is further portrayed. On Jer 49:17, cf. Jer 25:11, Jer 25:38; with 17b agrees Jer 19:8, almost word for word. The comparison with Sodom, etc., is a reminiscence from Deu 29:22, and is repeated in the prophecy concerning Babylon, 50:40; cf. Isa 13:19; Amo 4:11. "Her neighbours" are Admah and Zeboim, Deu 29:22; Hos 11:8. The comparison with Sodom is not so to be understood as if it indicated that Edom shall be destroyed in the same manner as Sodom; it is merely stated that the land of Edom shall become a desert waste, like the region of the Dead Sea, uninhabited, and with no human beings in it; cf. Jer 49:33 and Jer 50:40.


  Jer 49:19-22


  "The execution of the judgment, and fall of Edom.—Jer 49:19. "Behold, he shall come up like a lion from the glory of Jordan, to the dwelling or rock: but in a moment will I drive him away from her, and will appoint over her him who is chosen; for who is like me? and who will summon me [before the judge]? and what shepherd shall stand before me? Jer 49:20. Therefore hear the counsel of Jahveh which He hath counselled against Edom, and His purposes which He has purposed against the inhabitants of Teman: Surely they shall drag them about, the little ones of the flock; surely he shall lay waste their dwelling over them. Jer 49:21. At the noise of their fall the earth trembles; a cry—its noise is heard in the Red Sea. Jer 49:22. Behold, he shall come like the eagle and dart after [his prey], and spread his wings over Bozrah; and the heart of the mighty men of Edom in that day shall become like the heart of a woman travailing."


  As a lion coming up out of the thicket of reeds at the Jordan (נּאון היּרדּן, see on Jer 12:5) suddenly attacks a flock, so shall he who executes the judgment attack the Edomites in their strong habitations, and at once put them to flight. The foe or general who executes the judgment is here no further pointed out, as in Jer 46:18; Jer 48:20; but he is merely set forth as a lion, and in Jer 49:22 as an eagle that in its flight darts down on its prey. נוה איתן, pasture or dwelling of permanence; as איתן is used in Num 24:21 of the rocky range of Sinai, so is it used here of the rocky range of Seir (חגוי הסּלע, Jer 49:16). The translation "evergreen pasture" (Graf, Ngelsbach) cannot be defended; for neither איתן, "continual, enduring," nor נוה, "pasture-ground, dwelling," includes the notion of green grass. Quite baseless is the assumption of Hitzig, that the former word means the "shepherd" as remaining with the flock. ארגּיעה, "I shall wink," stands for the adverb, "immediately, at once." מעליה אריצנּוּ, "I will make him (Edom) run," i.e., drive him, "from it," his habitation (which is construed as fem. ad sensum). Jahveh sends the lion; Jahveh is not compared with the lion (Hitzig). In מי בּחוּר the former word is not the interrogative pronoun, but the indefinite quicunque, as in Exo 24:14; cf. Ewald, 332, b. And the latter word is not "the valiant shepherd" (Hitzig), but signifies "chosen." אליה is used instead of עליה; and פּקד על means to "set over" something, as the chief, superior. The idea is, that God will frighten away the Edomites out of their land by a lion, and appoint him as the shepherd whom He chooses for that purpose. None can prevent this, for there is none like Jahveh in strength or power, and none can call Him to account for His doing. יעידנּוּ (from יעד), in Hiphil, to "summon before the court of justice," i.e., to call on one to make a defence; cf. Job 9:19. Nor can any shepherd stand before Jahveh, i.e., defend his flock. These words are directed against the rulers of Edom, who foolishly imagined they were secure, and could not be touched in their rock-fortresses. The words, moreover, contain general truths, so that we cannot apply בּחוּר to historical persons, such as Nebuchadnezzar or Alexander the Great.


  Jer 49:20


  This truth the Edomites are to lay to heart, and to hear, i.e., consider the purpose which the Lord has formed regarding Edom. Teman is not synonymous with Edom, but the inhabitants of Teman are specially named together with Edom in the parallel member, because they were particularly famous for their wisdom (Jer 49:7), and in their pride over this wisdom, held the counsels of God in very small esteem. The counsel of God, the thoughts which He has conceived regarding Edom, follow in the clauses which are introduced with solemn assurance. יסחבוּם is rendered by the Vulgate, si non dejecerint eos parvuli gregis, which Luther follows in his translation, "if the shepherd-boys will not drag them away." And C. B. Michaelis and Hהvernick (on Ezekiel, p. 415) still view the words as meaning that "the least of the flock" will drag away Edom; i.e., the covenant people, weak and miserable though they are, will be victorious over Edom: in support of this rendering they point to Eze 25:14. But though Ezekiel clearly declares that the Lord will satisfy His revenge on Edom by means of His people Israel, yet it does not follow from this that Ezekiel had this passage of Jeremiah in his mind, and sought so to apply it. In spite of the clearness with which the thought is expressed by Obadiah and Ezekiel, that Edom will at last become the prey of the people of God, we would expect to find it in Jeremiah only as a simple inference from his words; for Jeremiah does not, like Obadiah and Ezekiel, mention the enmity of Edom to Israel as the cause of his guilt, but only the pride of his heart. Against taking "the little ones of the flock" as the subject of the clause, we find these considerations: (1) סחב, "to pull, drag away," does not well apply to sheep, but rather points to dogs (Jer 15:3) or lions, which drag away their prey. (2) The context is far from leading us to understand, by the little ones of the sheep, Israel or the people of God, either here or where the words are repeated, 50:45; while Zac 2:7 and Zac 13:7 are passages which cannot be held as regulating this verse. In Jer 49:19 the rulers of Edom are viewed as shepherds: in accordance with this figure, the Edomites are in Jer 49:20 called sheep, and weak, helpless ones too. The subject of יסחבוּם is indefinite: "the enemy will advance like a lion out of the jungle of the Jordan;" the suffix precedes the noun, as in Jer 48:44, etc. The fate of Edom will be so terrible, that their pasture-ground, their habitation will be astonished at it. The Hiphil ישּׁים is formed, like נשּׁים in Num 21:20, from שׁמם; not, however, with the sense of "laying waste," which the construction with על of a person does not suit, but with the meaning of "making astonished," as in Eze 32:10, and only here with the directly causative sense of manifesting, showing astonishment or amazement.


  Jer 49:21-22


  The fall of Edom will be so fearful, that the earth will tremble, and the cry of anguish from the perishing people will be heard on the Red Sea. נפלם is the inf. Kal with suffix. The threatening concludes, in Jer 49:22, with the same though through which destruction is threatened to the Moabites, Jer 48:40. The comparison of the enemy to an eagle is continued in the expression, "he shall come up;" the coming up, however, does not mean the rising of the eagle into the air, but refers to the enemy: to march as an enemy against Edom.


  With reference to the fulfilment of this prophecy, we have already pointed out, on Num 24:18, and at the close of the exposition in Obadiah, that the threatened devastation of the land of Edom was brought about by the Chaldeans, as is clear from Mal 1:3; but the annihilation of the people was commenced by the Maccabeans, and completed by the Romans, about the time of the Jewish war.


  Jer 49:23


  Concerning Damascus.—Aram, on this side of the Euphrates, or Syria, was divided, in the times of Saul and David, into the kingdoms of Damascus, Zobah, and Hamath, of which the second, extending between Damascus and Hamath (see on Sa2 8:3), or situated north-eastward from Damascus, between the Orontes and the Euphrates, was the most powerful; its kings were defeated by Saul (Sa1 14:47), and afterwards conquered and made tributary to the kingdom of Israel by David, who did the same to the Syrians of Damascus that had come to the assistance of Hadadezer king of Zobah (2 Sam 8 and 10). After the death of David and during the time of Solomon, a freebooter named Rezon, who had broken away from Hadadezer during the war, established himself in Damascus (see on Kg1 11:23-25), and became the founder of a dynasty which afterwards made vassals of all the smaller kings of Syria, whose number is given Kg1 20:1. This dynasty also, under the powerful rulers Benhadad I and II and Hazael, long pressed hard on the kingdom of Israel, and conquered a great part of the Israelite territory (Kg1 15:18., Jer 20:1., Jer 22:3.; Kg2 5:1., Jer 6:8., 8:28f., 10:32f., 12:18ff., Jer 13:3.). At last, King Joash, after the death of Hazael, succeeded in retaking the conquered cities from his son, Benhadad III (Kg2 13:19.); and Jeroboam II was able to restore the ancient frontiers of Israel as far as Hamath (Kg2 14:25). Some decades alter, Rezin king of Damascus, in alliance with Pekah of Israel, undertook a war of conquest against Judah during the time of Ahaz, who therefore called to his aid the Assyrian king Tiglath-pileser. This monarch conquered Damascus, and put an end to the Syrian kingdom, by carrying away the people to Kir (Kg2 15:37; Kg2 16:5-9). This kingdom of Syria is called "Damascus" in the prophets, after its capital. We find threats of destruction and ruin pronounced against it even by such early prophets as Amos (Amo 1:3-5), for its cruelty committed against Israel, and Isaiah (Isa 17:1.), because of its having combined with Israel to destroy Judah. According to the use of language just referred to, "Damascus," mentioned in the heading of this prophecy, is not the city, but the kingdom of Syria, which has been named after its capital, and to which, besides Damascus, belonged the powerful cities of Hamath and Arpad, wxich formerly had kings of their own (Isa 37:13). Jeremiah does not mention any special offence. In the judgment to come on all nations, Aram-Damascus cannot remain exempt.


  Jer 49:23


  "Hamath is ashamed, and Arpad, for they have heard evil tidings: they despair; there is trouble on the sea; no one can rest. Jer 49:24. Damascus has become discouraged, she has turned to flee: terror has seized her; distress and pains have laid hold on her, like a woman in childbirth. Jer 49:25. How is the city of praise not left, the city of my delight? Jer 49:26. Therefore shall her young men fall in her streets, and all the man of war shall be silent in that day, saith Jahveh of hosts. Jer 49:27. And I will kindle a fire in the wall of Damascus, and it shall devour the palaces of Benhadad."


  The largest cities of Aram are seized with consternation and discouragement. Damascus would flee, but its men of war fall by the sword of the enemy, and the city is in flames. The description of the terror which overpowers the inhabitants of Aram begins with Hamath (Epiphaneia of the Greeks, now called Hamah), which lies north from Hums (Emesa), on the Orontes (el 'Asi); see on Gen 10:17 and Num 34:8. Arpad is always mentioned in connection with Hamath (Isa 10:9; Isa 36:19; Isa 37:13; Kg2 18:34 and Kg2 19:13): in the list of Assyrian synonyms published by Oppert and Schrader, it is sounded Arpadda; and judging by the name, it still remains in the large village of Arfd, mentioned by Maras., about fifteen miles north from Haleb (Aleppo); see on Kg2 18:34. The bad news which Hamath and Arpad have heard is about the approach of a hostile army. "She is ashamed," i.e., disappointed in her hope and trust (cf. Jer 17:13), with the accessory idea of being confounded. נמוג, to be fainthearted from fear and anxiety; cf. Jos 2:9, Jos 2:24; Exo 15:15, etc. There is a difficulty with the expression בּים, from the mention of the sea. Ewald has therefore invented a new word, בּי, which is stated to signify mind, heart; and he translates, "their heart is in trouble." Graf very rightly remarks, against this, that there was no occasion whatever for the employment of a word which occurs nowhere else. The simplest explanation is that of J. D. Michaelis, Rosenmller, and Maurer: "on the sea," i.e., onwards to the sea, "anxiety prevails." The objection of Graf, that on this view there is no nominative to יוּכל, cannot make this explanation doubtful, because the subject (Ger. man, Fr. on, Eng. people, they) is easily obtained from the context. The words השׁקט לא יוּכל form a reminiscence from Isa 57:20, where they are used of the sea when stirred up, to which the wicked are compared. But it does not follow from this that the words are to be understood in this passage also of the sea, and to be translated accordingly: "in the sea there is no rest," i.e., the sea itself is in ceaseless motion (Hitzig); or with a change of בּים into כּים, "there is a tumult like the sea, which cannot keep quiet" (Graf). As little warrant is there for concluding, from passages like Jer 17:12., where the surging of the Assyrian power is compared to the roaring of the waves of the sea, that the unrest of the inhabitants of Syria, who are in a state of anxious solicitude, is here compared to the restless surging and roaring of the sea (Umbreit). For such a purpose, דּאגה, "concern, solicitude," is much too weak, or rather inappropriate.


  Jer 49:24-26


  רפתה דמּשׁק, "Damascus has become slack," i.e., discouraged; she turns to flee, and cannot escape, being seized with trembling and anxiety. החזיקה is not the third pers. fem., prehendit terrorem, but stands for החזיקהּ, with Mappik omitted, because the tone is retracted in consequence of the Athnach; cf. Jer 6:24; Jer 8:21, etc. "Terror has seized Damascus." In the last clause וחבלים is subsumed along with צרה; hence the verb is put in the singular.—Jer 49:25. The question, "How is not," etc., has been differently explained. Eichhorn, Gesenius, Ewald, and Umbreit take the words according to the German usage, in the sense, "How is the city forsaken?" or laid waste. But this Germanism is foreign to the Hebrew; and it is not obviated by C. B. Michaelis taking "how" in the sense of quam inopinato et quam horribiliter non deserta est, so that the words would mean nullus est modus desertionis aut gradus quem Damascus non sit experta, because איך לא does not express the kind and manner, or the degree of an action. In the only other passage where איך לא occurs (Sa2 1:14) the negative has its full meaning. Others (Calvin, Schnurrer, J. D. Michaelis, Rosenmller, Maurer) take עזב in the sense of leaving free, untouched: "How has she not been left untouched?" i.e., been spared. But this meaning of the verb is nowhere found. There is no other course left than, with Ngelsbach, to take the verb as referring to the desertion of the city through the flight of the inhabitants, as in Jer 4:29, etc., and to take the words thus: "How is (i.e., how has it happened that) the famous city (is) not forsaken?" According to this view, it is not the desolation of the city that is bewailed, but the fact that the inhabitants have not saved their lives by flight. The way is prepared for this thought by Jer 49:24, where it is said that the inhabitants of Damascus wish to flee, but are seized with convulsive terror; in Jer 49:25 also there is a more specific reason given for it, where it is stated that the youths (the young warriors) and all the men of war shall fall in the streets of the city, and be slain by foes. The suffix in "my delight" refers to the prophet, and expresses his sympathy for the fall of the glorious city (see on Jer 48:31); because not only does its population perish, but the city itself also (Jer 49:27) is to be burned to ashes.


  Jer 49:27


  Jer 49:27 has been imitated from Amo 1:4 and Jer 49:14 conjointly. בּחמת, not "on," but "in," i.e., "within the wall." "The palaces of Benhadad" are the palaces of the Syrian kings generally, because three kings of Damascus bore this name.


  The fulfilment of this threat cannot be proved historically, from want of information. Since Pharaoh-Necho had conquered Syria as far as the Euphrates, it is very possible that, after the defeat of the Egyptians at Carchemish, in the conquest of Syria by Nebuchadnezzar, Damascus was harshly treated. The prophecy is, however, so general in its statement, that we need not confine its fulfilment to the conquest by Nebuchadnezzar.


  Jer 49:28


  "Concerning Kedar and the Kingdoms of Hazor, which Nebuchadrezzar the king of Babylon smote." (The Kethib נבוּכדראצּור is perhaps merely an error in transcription occasioned by the occurrence of the preceding חצור). Kedar, the Kedarenes, a Bedouin nation descended from Ishmael, dwelling in tents throughout the region between Arabia Petraea and Babylonia (see on Gen 25:13 and Eze 27:21), is here, no doubt, a general name for all the nomadic tribes and shepherd nations of Arabia. Hazor elsewhere occurs only as the name of various cities in Palestine (Jos 11:1; Jos 15:23, Jos 15:25; Jos 19:23; Nah. 11:33), of which we need not think here, since it is Arabians who are spoken of. No locality or region of this name in Arabia is known. Jeremiah appears to have formed the name for the purpose of designating those Arabians who dwelt in חצרים, "courts" or "villages," and who thus differed from the Bedouins proper, or nomads and dwellers in tents; cf. Isa 42:11 with Gen 25:16. The settled Arabians are to this day called Hadarijeh, in contrast with Wabarijeh, who dwell in tents. "Hadar, חצר, is the settled dwelling-place, in contrast with bedû, the steppe, where the tents are pitched, sometimes here, sometimes there, and only for a time" (Delitzsch on Isa 42:11). "The kingdoms of Hazor" are the regions of the settled tribes, ruled by their own princes or sheiks; cf. Jer 25:24.


  In the prophecy, the general designation, "children of the east," i.e., Orientals, alternates with Kedar: the former is the most common name given to the tribes living to the east of Palestine, in the wilderness: cf. Jdg 6:3; Job 1:3; Eze 25:4. Instead of this name, Josephus uses the designation "Arabians" (Ant. Eze 25:6. 1); later, "Nabateans" or "Kedarenes" became common. Here also (Jer 49:32) is used the special designation קצוּצי פאה cut (at) the corner (of the hair), which points to the custom, usual among several of these Bedouin tribes, of cropping the hair of the head and beard; see on Jer 9:25 and Jer 25:23.


  Jer 49:28


  "Thus saith Jahveh, Arise, go up to Kedar, and destroy the children of the east. Jer 49:29. Their tents and their flocks shall they take: their curtains, and all their vessels, and their camels shall they carry away for themselves; and they shall cry over them, Fear is on every side. Jer 49:30. Flee! wander far, dwell deep, ye inhabitants of Hazor, saith Jahveh; for Nebuchadrezzar king of Babylon hath taken counsel against you, and hath devised a plan against them. Jer 49:31. Arise! go up against a nation at ease, dwelling carelessly, saith Jahveh; it has no gates nor bars—they dwell alone. Jer 49:32. And their camels shall be a prey, and the multitude of their herds a spoil; and I will scatter them to every wind who have cut the corner [of their beards], and from all sides will I bring their destruction, saith Jahveh. Jer 49:33. And Hazor shall be an habitation of jackals, a desolation for ever. No man shall dwell there, nor shall a son of man sojourn in it."


  This prophecy consists of two brief strophes, which begin with a summons to the army of the enemy to wage war on the Arabians (Jer 49:28 and Jer 49:31), and then announce the execution of this order; the arrangement, moreover, is such that there is attached to the first strophe a summons to the Arabians to save themselves by flight (Jer 49:30), while the other concludes with the threat that their territory shall be destroyed (Jer 49:33).


  Jer 49:28-30


  עלה is used with אל instead of על, to signify hostile advance against a nation or city. שׁדדוּ with Qametz-Hatuph (without Metheg) is imperative; cf. Ewald, 227, i, with 251, c. The verbs יקּחוּ and ישׂאוּ in Jer 49:29 are not jussives (Ewald, Umbreit, etc.), but imperfects, describing what takes place in consequence of the order given. Tents and flocks of sheep and goats, curtains and vessels, together with camels, form the property and wealth of the nomads. נשׂא, to take away, carry off; להם, sibi. They call out over them, as if it were a watch-cry, "Horror around:" on this expression, see Jer 6:25. This justifies the call addressed to them, "Flee," etc. To נסוּ is added נדוּ for the purpose of intensifying, and this again is further strengthened by appending מאד: "Use every effort to flee." העמיקוּ as in Jer 49:8. A reason is given for the summons, in the statement that Nebuchadnezzar, as the instrument of Jahveh, has formed a plan against them; cf. Jer 49:20 and Jer 18:11. Instead of עליהם, many MSS and the ancient versions have עליכם, in conformity with the first member. In all probability, the original reading is "against them," inasmuch as "the discourse, as in other instances, makes a transition, in the last portion, from direct address to a calmer style of speaking" (Ewald).


  Jer 49:31-32


  Jer 49:31 does not declare the plan of the king of Babylon; but the words, "Arise, go ye up," etc., are once more the summons of the Lord, as is shown by the expression "saith Jahveh." The enemy is to march against a peaceful nation, dwelling securely, that has neither doors nor bars, i.e., does not live in cities surrounded by walls with gates and bars (cf. Sa1 23:7; Deu 3:5), whose territory, therefore, is easily conquered. They dwell alone, apart from others, without connection and intercourse with other nations, from which they could obtain help and support. שׁליו, like זעיר, Job 36:2; Dan 7:8, is a Chaldaizing form; elsewhere it is written שׁליו, Job 21:23, or שׁלו, Job 16:12. As to living securely, cf. Jdg 18:7; Eze 38:11; on living alone, 15:17. This last is elsewhere said only of Israel, Num 23:9; Deu 33:28. Their possessions will become the spoil of the enemy; God will scatter them to every wind (cf. Eze 5:12; Eze 12:14), and bring destruction on them from every side (on עבריו, cf. Kg1 5:4).


  Jer 49:33


  The dwelling-places of the settled tribes (Hazor) shall become the habitation of jackals (cf. Jer 9:10), an uninhabited desolation for ever. Jer 49:33 is in part a repetition of Jer 49:18.


  With regard to the fulfilment of this prophecy, it follows from the latter part of the title that Nebuchadnezzar had smitten the Arabian tribes, i.e., defeated them, and subjected them to his sway. But we have no historical information as to the time when this took place. M. von Niebuhr (Gesch. Assyr. u. Bab. S. 209) and Duncker (Gesch. d. Alterth. i. S. 427) suppose that Nebuchadnezzar, after he had returned home to Babylon from Hither Asia, having heard of the death of his father, after his victory at Carchemish, and after he had ascended the throne, "as it seems," first thought of extending his authority over the Arabians on the lower portion of the Euphrates, in North Arabia, and in the Syrian desert. This supposition may possibly be true, but cannot be raised to historic probability; moreover, it is connected, by the above-mentioned historians, with theories regarding the campaigns against Hither Asia which rest upon statements of Josephus that are very uncertain, and some of which can be proved to be incorrect. Such is the statement in Antt. x. 6. 1, that Nebuchadnezzar, after his victory at Carchemish, in pursuing the Egyptians to the borders of their country, did not touch Judea. The only notice we have, apart from Scripture, of the conquest of Arabia by Nebuchadnezzar, is that furnished by Josephus (contra Ap. i. 19) from Berosus: κρατῆσαι δέ φησί τὸν Βαβυλώνιον (i.e., Nebuchadnezzar) Αἰγύπτου Συρίας Φοινίκης ̓Αραβίας. But this notice is stated in such indefinite and general terms, that nothing more specific can be inferred from it regarding the time and circumstances of the conquest of Arabians.


  Jer 49:34


  Concerning Elam.—By the title (on the form of which, cf. Jer 46:1; Jer 47:1, and Jer 14:1), the utterance regarding Elam is placed "in the beginning of the reign of Zedekiah king of Judah;" hence it was published later than the prophecies in Jer 48 and in 49:1-33, and not long before the prophecy regarding Babylon in Jer 50. Elam, a Shemitic people in Elymais, the Persian province of Susiana (the modern Husistn), which, except in Gen 14:1, only appears in history when it had no longer a Shemitic but an Aryan language (see on Gen 10:22 and Dan 8:2), is mentioned in Isa 22:6 as serving in the Assyrian army, and in Isa 21:6 as being, together with Madai (the Medes), the executors of judgment against Babylon. That Elam still belonged, in the time of Esarhaddon, to the kingdom of Assyria, follows from Ezr 4:9, where Elamites are mentioned among the colonists whom this Assyrian king transplanted into the depopulated kingdom of the ten tribes. But whether Elam, after the revolt of Media, also made itself independent of Assyria, or remained subject to this kingdom till it fell, we have no historical data to determine. The same must be said regarding the question whether, after the fall of Nineveh and the destruction of the Assyrian kingdom by the united armies of Nabopolassar from Babylon and Cyaxares from Media, Elam was incorporated with the Median or the Babylonian kingdom; for nothing more specific has been transmitted to us regarding the division of the conquered kingdom among the two victors. Judging from its geographical situation, we must probably come to the conclusion that Elam fell to the lot of the Medes. Seeing that there is an utter want, in other respects, of facts regarding the earlier history of Elam, neither can a historical occasion be made out for this prophecy. The supposition of Ewald, "that the wild and warlike Elamites (Isa 22:6) had shortly before taken part with the Chaldeans as their allies in the deposition of Jehoiachin and the first great exile of the people, and had therein shown themselves particularly cruel," has no support of any kind, either in the contents of the prophecy or in the time when it was composed. The prophecy itself contains not the slightest indication of any hostility on the part of the Elamites towards Judah; nor is anything proved regarding this by the fact that the chastisement is not said to proceed from Nebuchadnezzar, but directly from Jahveh, since, in the oracles concerning Philistia, Edom, and Damascus also, Nebuchadnezzar is not mentioned, but Jahveh is named as the one who destroys these peoples and burns up their cities; cf. Jer 47:4; Jer 49:10, Jer 49:13., 27. Add to this, that the assumption of Elamites being in Nebuchadnezzar's army is devoid of historic probability, since Elam, as has already been stated, hardly belonged to the Chaldean kingdom.


  Jer 49:35


  "Thus saith Jahveh of hosts: Behold, I will break the bow of Elam, the chief part of their strength. Jer 49:36. And I will bring upon Elam four winds from the four ends of the heaven, and I will scatter them towards all these winds; and there shall be no nation where the scattered ones of Elam shall not come. Jer 49:37. And I will make Elam terrified before their enemies, and before those who seek their life; and I will bring on them evil, the heat of my wrath, saith Jahveh; and I will send after them the sword, until I consume them. Jer 49:38. And I will place my throne in Elam, and will destroy thence king and princes, saith Jahveh. Jer 49:39. But it shall be in the end of the days, that I will turn the captivity of Elam, saith Jahveh."


  Elam's martial power is to be destroyed, and its population scattered to the four winds among all nations (Jer 49:25.). The Lord will make them terrified before their enemies, and let them be pursued by the sword till they are swept away (Jer 49:37). In the country itself He will hold a tribunal, and destroy king and priests out of it (Jer 49:38). In Jer 49:35, the bow, as the chief weapon of the Elamites (cf. Isa 22:6), is mentioned, by synecdoche, instead of all offensive and defensive weapons, for all the means of resistance and attack employed by this warlike nation. This, indeed, is shown by the apposition, "the first-fruits (i.e., the chief part) of their strength" or valour. To break the bow in pieces is thus equivalent to rendering defenceless. The plural suffix in גּבוּרתם points to Elam as a nation—the Elamites. Hitzig, Graf, and older expositors make an assumption which is both unnecessary and incapable of proof, that קשׁת stands for גבּורים, and means "the valiant, brave people of war," as in Isa 21:17 and Sa1 2:4; but neither in these passages can the alleged meaning be fully made out.


  Jer 49:36-39


  Through the working of God's power, the Elamites shall be dispersed to all the four winds, i.e., to all parts of the earth. This exercise of power is represented under the figure of the four winds. The wind is the most appropriate among all earthly things for symbolizing the Spirit of God, or the energy of the divine operation; cf. Zac 6:5; Dan 7:2. The Kethib עולם in Jer 49:36 has evidently been written by mistake for עילם. The meaning of the figure is this: Elam is to be attacked on all sides by enemies, and be scattered in every direction. This is evident from Jer 49:37, where the figurative is changed for the literal, and the thought further extended. החתּתּי, Hiphil from חתת, be broken to pieces, in Hiphil to dispirit through fear and terror; cf. Jer 1:17. On the form of the text, which is shortened from החתּותי through the shifting of the tone to the last syllable, cf. Ewald, 234, e. רעה, "evil, misfortune," is marked by the apposition, "the heat of mine anger," as the emanation of God's judgment of wrath. On 37b, cf. Jer 9:15. The Lord will sit in judgment on king and princes, and punish them with death. The throne is set for the Judge to sit in judgment; see Jer 43:10. Yet (Jer 49:39), in the Messianic future, blessing shall come on Elam; cf. Jer 49:6; Jer 48:7.


  If we compare this prophecy with the remaining prophecies of Jeremiah regarding the heathen nations, we shall find that it contains no reference whatever to any execution by Nebuchadnezzar king of Babylon of the judgment with which the Elamites are threatened; but it announces the fall of Elam and the dispersion of its inhabitants by enemies in a way so general, that, as Hvernick (on Daniel, p. 549) has remarked, it is an arbitrary addition for any one to make, if he thinks definitely of the Chaldeans as the enemies of Elam, because, correctly viewed, the contents rather declare against a conquest by Nebuchadnezzar. "Jeremiah," says Hvernick, "announces the utter extinction of the state as such, a general dispersion and annihilation of the people, a tribunal of punishment which the Lord Himself will hold over them,—features which are far too strongly marked, and far too grand, to let us think that Elam is merely to be rendered tributary and incorporated into a new state. If we connect with this the deliverance of Elam mentioned at the close of Jer 49:39, viz., his conversion, then we will not hesitate to take the meaning of the oracle, in a more general way, as referring to the gradual fall of this heathen nation, for which, however, a future deliverance is in store, as is fully shown by the issue." This view is at least much more correct than the current tone, still maintained by Ewald, Hitzig, Graf, etc., according to which the prophecy refers to a conquest of Elam by Nebuchadnezzar. M. von Niebuhr (Gesch. Assyr. und Bab. S. 210) attempts to show its probability from a notice in Strabo (xi. 524), and (on S. 212) from the intimation given in the book of Judith, Jer 1, of a war between Nebuchadnezzar and Media, which was successfully concluded in the twelfth year of his reign. But the statement in Strabo, that the Kossaites, a nation of robbers, once sent 13,000 archers to help the Elamites against the Susites and Babylonians, is far too indefinite for us to be able to apply it to a war which Nebuchadnezzar in company with Media carried on against Elam; for the Susites are at least not Medes. And the notice in the book of Judith is self-evidently unhistorical; for it says that Nebuchadnezzar was king of the Assyrians and resided in the great city of Nineveh, and that he defeated Arphaxad the king of Media in the seventeenth year of his reign (Judith 1:1, 13). But Nebuchadnezzar neither resided in Nineveh, which had been destroyed shortly before; nor could he have made war on Arphaxad king of Media in the seventeenth year of his reign, because he had in that year begun to besiege Jerusalem with all his forces. But the additional considerations which Niebuhr brings forward in support of his hypothesis can as little stand the test. Neither Jer 25:25, where the kings of Media and Elam are mentioned among those who are to drink the cup of wrath, nor Eze 32:24., where Elam and the whole multitude of its people are brought forward as among those who were slain, and who sank into the nether parts of the earth, furnish proofs of the conquest and destruction of Elam by Nebuchadnezzar, or of a war between that king and Media. For the funeral-song in Ezekiel bears a thoroughly ideal character, and announces the fall of all the heathen powers, without any regard to Nebuchadnezzar. This holds, too, in a sense, of Jer 25, where Nebuchadnezzar is certainly mentioned as the ruler into whose power all the nations are to be delivered for the space of seventy years, inasmuch as this announcement also launches out into the idea of a judgment of all nations; so that we are not entitled to assume that all the kingdoms of the earth, to whom the cup of wrath is presented, were to be conquered and brought under subjection by Nebuchadnezzar. Still less reason is there for inferring from Jer 27:3, that Nebuchadnezzar was involved in a war with Media at a time when, as is there stated, at the beginning of Zedekiah's reign, the kings of Edom, Moab, Ammon, and Phoenicia sent ambassadors to Jerusalem to recommend a coalition against the power of Babylon. Even if Nebuchadnezzar were then occupied in the eastern portion of his kingdom, yet there is nothing at all to prove that he was involved in war with Media or Elam. History says nothing of a war waged by Nebuchadnezzar on Elam, nor does this prophecy furnish any support for such an assumption. Although it does not set before us a "gradual ruin" of Elam (Hvernick), but rather a catastrophe brought on by God, yet the description is given in terms so general, that nothing more specific can be inferred from it regarding the time and the circumstances of this catastrophe. In this prophecy, Elam is not considered in its historical relation to the people of Israel, but as the representative of the heathen world lying beyond, which has not hitherto come into any relation towards the people of Israel, but which nevertheless, along with it, falls under the judgment coming on all nations, in order that, through the judgment, it may be led to the knowledge of the true God, and share in His salvation.


  Jeremiah 50


  Against Babylon—Jeremiah 50-51


  The genuineness of this prophecy has been impugned by the newer criticism in different ways; for some quite refuse to allow it as Jeremiah's, while others consider it a mere interpolation.


  Hitzig (Exeg. Handb. 2 Aufl.) considers that this oracle, with its epilogue, Jer 51:59-64, is not to be wholly rejected as spurious, as has been done by Von Clln and Gramberg; he is so much the less inclined to reject it, because, although there is many an interpolated piece here and there (?), yet no independent oracle has hitherto been found in Jeremiah that is wholly interpolated. "In fact," he continues, "this oracle shows numerous traces of its genuineness, and reasons for maintaining it. The use of particular words (Jer 50:6; Jer 51:1, Jer 51:5,Jer 51:7, Jer 51:14, Jer 51:45, Jer 51:55), and the circle of figures employed (Jer 51:7-8, Jer 51:34, Jer 51:37), as well as the style (Jer 50:2-3, Jer 50:7-8, Jer 50:10), especially in turns like Jer 51:2; the concluding formula, Jer 51:57; the dialogue introduced without any forewarning, Jer 51:51,—all unmistakeably reveal Jeremiah; and this result is confirmed by chronological data." These chronological data, which Hitzig then extracts from particular verses, we cannot certainly esteem convincing, since they have been obtained through a method of exegesis which denies the spirit and the essential nature of prophecy; but his remarks concerning Jeremiah's use of words and his circle of images are perfectly well-founded, and may be considerably corroborated if the matter were more minutely investigated. Notwithstanding all this, Ewald has again repeated, in the second edition of his work on the Prophets, the assertion first made by Eichhorn, that this prophecy is spurious. He does not, indeed, deny that "this long piece against Babylon has many words, turns of expression, and thoughts, nay, even the whole plan, in common with Jeremiah; and since Jeremiah is often accustomed in other places also to repeat himself, this might, at the first look, even create a prepossession favouring the opinion that it was composed by Jeremiah himself. But Jeremiah repeats himself in a more wholesale style, and is not unfaithful to himself in his repetitions: here, however, the Jeremianic element peers through only in single though very numerous passages, and the repeated portions are often completely transformed. What, therefore, appears here as Jeremianic is rather a studied repetition and imitation, which would require here to be all the stronger, when the piece was intended to pass as one of Jeremiah's writings." Ewald goes on to say that Babylon appears already as directly threatened by Cyrus; and the whole view taken of Babylon as a kingdom utterly degenerated, and unable any longer to escape the final destruction,—the prophetic impetuosity shown in rising up against the Chaldean oppression,—the public summons addressed to all the brethren living in Babylon, that they should flee from the city, now irrecoverably lost, and return to the holy land,—the distinct mention of the Medes and other northern nations as the mortal enemies of Babylon, and of the speedy and certain fall of this city;—all this, says Ewald, is foreign to Jeremiah, nay, even conflicting and impossible. For particular proof of this sweeping verdict, Ewald refers to the name שׁשׁך (Jer 51:41, as in Jer 25:26) for Babylon, לב for כּשׂדּים, Jer 51:1, and similar circumlocutions for Chaldean names, Jer 51:21. He refers also to certain words which are quite new, and peculiar only to Ezekiel and later writers: סגן, פּחה, Jer 51:23, Jer 51:25, Jer 51:27; גּלּוּלים, Jer 50:2; בּדּים as a designation of false prophets, Jer 50:36; also to החרים, to devote with a curse, Jer 50:21, Jer 50:26; Jer 51:3, which in the rest of Jeremiah occurs only Jer 25:9. Further, he refers to the headings found in Jer 50:1 and Jer 51:59, which are quite different from what Jeremiah himself would have written; and lastly, to the intimate connection subsisting between Jer 50:27; Jer 51:40, and Isa 34:6., between Jer 50:39 and Isa 34:14, and between 51:60ff. and Jer 34:16.


  But all these considerations are much too weak to prove the spuriousness of the passage before us. The connection with Isa 34 quite agrees with Jeremiah's characteristic tendency to lean on older prophecies, and reproduce the thoughts contained in them (we merely recall the case of the prophecy concerning Moab in Jer 48, against whose genuineness even Ewald has nothing to say); and it can be brought to tell against the genuineness of this oracle only on the groundless supposition that Isa 34 originated in exile times. The headings given in Jer 50:1 and Jer 51:59 contain nothing whatever that would be strange in Jeremiah: Jer 51:59 is not a title at all, but the commencement of the account regarding the charge which Jeremiah gave to Seraiah when he was going to Babylon, with reference to his carrying with him the prophecy concerning Babylon; and the heading in Jer 50:1 almost exactly agrees with that in Jer 46:13 (see the exposition). Of the alleged later words, החרים and גּלּוּלים are derived from the Pentateuch, בּדּים from Isa 44:25. סגן and פּחה certainly were not known to the Hebrews till the invasions of Judah by the Assyrians and Chaldeans; but he latter of the two words we find as early as in the address of the Assyrians in Isa 36:9, and the former in Isa 41:25 : thus, not a single one of the words alleged to have been first used by Ezekiel is peculiar to him. Finally, of the circumlocutions used for the names "Babylon" and "Chaldeans," Ewald himself confesses that שׁשׁך in Jer 25:26 may be Jeremiah's; and he has yet to give proof for the assertion that the names cited are merely circumlocutions in which a play is made on words that did not come into vogue till after Jeremiah's time. And as little has been even attempted in the way of establishing the opinion he has expressed regarding what is Jeremianic in the prophecy,—that it is a studied repetition and imitation,—or the assertion that Babylon is represented as being directly threatened by Cyrus. In the Old Testament Scriptures, Cyrus is represented as the king of Persia, which he was; but this prophecy says nothing of the Persians. Thus, the learned supplementary matter with which Ewald seeks to support his general assertions is by no means fitted to strengthen his position, but rather shows that the proper argument for rejecting this oracle as spurious is not to be found in the nature of this particular prophecy, but in the axiom openly expressed by Eichhorn, von Clln, Gramberg, and other followers of the "vulgar rationalism," that Jeremiah could not have announced the destruction of Babylon by the Medes, because at his time the Medes had not yet appeared on the scene of history as a conquering nation; for, according to the principles of rationalism, the prophets could merely prophesy of things which lay within the political horizon. It has not escaped the acute observation of Hitzig, that the genuineness of this prophecy could not be shaken by such general assertions; hence he has adopted Movers' hypothesis of numerous interpolations, in order thereby to account for the use made of portions of Isaiah, which, on dogmatic grounds, are referred to the exile. But for this assumption also there are wanting proofs that can stand the test. Besides the general assertion that Jeremiah could not have repeated earlier prices word for word, the arguments which Movers and Hitzig bring forward from the context, or from a consideration of the contents, in the case of isolated verses, depend upon false renderings of words, conjectures of a merely subjective character, and misunderstandings of various kinds, which at once fall to the ground when the correct explanation is given.


  The germ of this prophecy lies in the word of the Lord, Jer 25:12, "When seventy years are completed, I will punish the king of Babylon and that nation for their iniquity, and the land of the Chaldeans, and make it everlasting desolations;" and its position with regard to the other prophecies of Jeremiah against the nations has already been given in outline in the statement of Jer 25:26, "And the king of Sheshach (Babylon) shall drink after them." Just as these utterances (Jer 25:12, Jer 25:26) stand in full accord with the announcement that, in the immediate future, all nations shall be given into the power of the king of Babylon, and serve him seventy years; so, too, the prophecy against Babylon now lying before us not only does not stand in contradiction with the call addressed to Jeremiah, that he should proclaim to his contemporaries the judgment which Babylon is to execute on Judah and all nations, but it rather belongs to the complete solution of the problems connected with this call. The announcement of the fall of Babylon, and the release of Israel from Babylon, form the subject of the prophecy, which is more than a hundred verses in length. This double subject, the two parts of which are so closely connected, is portrayed in a series of images which, nearly throughout, are arranged pretty loosely together, so that it is impossible to summarize the rich and varied contents of these figures, and to sketch a correct plan of the course of thought and of the divisions of the oracle. Hence, too, the views of expositors with regard to the division of the whole into parts or strophes widely differ; we follow the view of Ewald, that the whole falls into three main parts (Jer 50:2-28, Jer 50:29 on to Jer 51:26, and 51:27-58), every one of which begins with a spirited exhortation to engage in battle. These three main portions again fall into ten periods, of which the first three (Jer 50:2-10, Jer 50:11-20, and Jer 50:21-28) form the first main division; the four middle ones form the second main portion (Jer 50:29-40, Jer 50:41 to Jer 51:4, Jer 51:5-14, and Jer 51:15-26); while the following three form the last (vv. 27-37, 38-49, and 50-58). We further agree with what Ewald says regarding the contents of the first two parts in general, viz., that in the first the prevailing view is the necessity for the deliverance of Israel, and that in the second, the antithesis between Babylon on the one hand, and Jahveh together with Israel, His spiritual instrument, on the other, is fully brought out; but we do not agree with his remark concerning the third part, that there the prevailing feature is the detailed description of the condition of Israel at that time, for this does not at all agree with the contents of 51:27-58. Rather, the address rises into a triumphant description of the fall of Babylon, in which the Lord will show Himself as the avenger of His people. On the whole, then, the prophecy is neither wanting in arrangement nor in that necessary progress in the development of thought which proves unity of conception and execution.


  Jer 50:1


  The title, "The word which Jahveh spake concerning Babylon, concerning the land of the Chaldeans, by Jeremiah the prophet," follows Jer 46:13 in choosing אשׁר דּ instead of the usual אשׁר היה, and deviates from that passage only in substituting "by the hand of Jeremiah" for "to Jeremiah," as in Jer 37:2. The preference of the expression "spake by the hand of" for "spake to," is connected with the fact that the following prophecy does not contain a message of the Lord which came to Jeremiah, that he might utter it before the people, but a message which he was to write down and send to Babylon, Jer 51:60. The apposition to "Babylon," viz., "the land of the Chaldeans," serves the purpose of more exactly declaring that "Babylon" is to be understood not merely of the capital, but also of the kingdom; cf. Jer 50:8, Jer 50:45, and 51, 54.


  Jer 50:2


  The fall of Babylon, and deliverance of Israel.—Jer 50:2. "Tell it among the nations, and cause it to be heard, and lift up a standard; cause it to be heard, conceal it not: say, Babylon is taken, Bel is ashamed, Merodach is confounded; her images are ashamed, her idols are confounded. Jer 50:3. For there hath come up against her a nation out of the north; it will make her land a desolation, and there shall be not an inhabitant in it: from man to beast, [all] have fled, are gone. Jer 50:4. In those days, and at that time, saith Jahveh, the children of Israel shall come, they and the children of Judah together; they shall go, weeping as they go, and shall seek Jahveh their God. Jer 50:5. They shall ask for Zion, with their faces [turned to] the road hitherwards, [saying], Come, and let us join ourselves to Jahveh by an eternal covenant [which] shall not be forgotten. Jer 50:6. My people have been a flock of lost ones; their shepherds have misled them [on] mountains which lead astray: from mountain to hill they went; they forgot their resting-place. Jer 50:7. All who found them have devoured them; and their enemies said, We are not guilty, for they have sinned against Jahveh, the dwelling-place of justice, and the hope of their fathers, Jahveh. Jer 50:8. Flee out of the midst of Babylon, and from the land of the Chaldeans; let them go forth, and let them be like he-goats before a flock. Jer 50:9. For, behold, I will stir up, and bring up against Babylon, an assembly of great nations out of the land of the north: and they shall array themselves against her; on that side shall she be taken: his arrows [are] like [those of] a skilful hero [who] does not return empty. Jer 50:10. And [the land of the] Chaldeans shall become a spoil; all those who spoil her shall be satisfied, saith Jahveh."


  In the spirit Jeremiah sees the fall of Babylon, together with its idols, as if it had actually taken place, and gives the command to proclaim among the nations this event, which brings deliverance for Israel and Judah. The joy over this is expressed in the accumulation of the words for the summons to tell the nations what has happened. On the expression, cf. Jer 4:5-6; Jer 46:14. The lifting up of a standard, i.e., of a signal-rod, served for the more rapid spreading of news; cf. Jer 4:6; Jer 6:1, Isa 13:2, etc. "Cause it to be heard" is intensified by the addition of "do not conceal it." The thing is to be proclaimed without reserve; cf. Jer 38:14. "Babylon is taken," i.e., conquered, and her idols have become ashamed, inasmuch as, from their inability to save their city, their powerlessness and nullity have come to light. Bel and Merodach are not different divinities, but merely different names for the chief deity of the Babylonians. Bel = Baal, the Jupiter of the Babylonians, was, as Bel-merodach, the tutelary god of Babylon. "The whole of the Babylonian dynasty," says Oppert, Expd. en Msopot. ii. p. 272, "places him [Merodach] at the head of the gods; and the inscription of Borsippa calls him the king of heaven and earth." עצבּים, "images of idols," and גּלּוּלים, properly "logs," an expression of contempt for idols (see on Lev 26:30), are synonymous ideas for designating the nature and character of the Babylonian gods.


  Jer 50:3


  Babylon is fallen by a people from the north, that has gone out against her, and makes her land a desolation. This nation is described in Jer 50:9 as a collection, union of great nations, that are enumerated especially in Jer 51:27-28. On "it [the nation] shall make her land," etc., cf. Jer 2:15; Jer 48:9; on the expression "from man to beast," cf. Jer 33:12; Jer 9:9. נדוּ is from נוּד, Jer 50:8 and Jer 49:30 = נדדוּ, from נדד, Jer 9:9.


  Jer 50:4-6


  Then, when Babylon shall have fallen, the children of Israel and Judah return out of their captivity, seeking Jahveh their God with tears of repentance, and marching to Zion, for the purpose of joining themselves to Him in an eternal covenant. The fall of Babylon has the deliverance of Israel as its direct result. The prophet views this in such a way, that all the steps in the fulfilment (the return from Babylon, the reunion of the tribes previously separated, their sincere return to the Lord, and the making of a new covenant that shall endure for ever), which will actually follow successively in long periods, are taken together into one view. By the statement made regarding the time, "In those days, and at that time," the fall of Babylon and the deliverance of Israel (which Jeremiah sees in the spirit as already begun) are marked out as belonging to the future. Israel and Judah come together, divided no more; cf. Jer 3:18. "Going and weeping they go," i.e., they always go further on, weeping: cf. Jer 41:6; Sa2 3:16; Ewald, 280, b. Cf. also Jer 3:21; Jer 31:9. Seeking the Lord their God, they ask for Zion, i.e., they ask after the way thither; for in Zion Jahveh has His throne. "The way hither" (i.e., to Jerusalem) "is their face," sc. directed. "Hither" points to the place of the speaker, Jerusalem. באוּ are imperatives, and words with which those who are returning encourage one another to a close following of the Lord their God. נלווּ is imperative for ילּווּ, like נקבּצוּ in Isa 43:9, Joe 3:11; cf. Ewald, 226, c. It cannot be the imperfect, because the third person gives no sense; hence Graf would change the vowels, and read נלוה. But suspicion is raised against this by the very fact that, excepting Ecc 8:15, לוה, in the sense of joining oneself to, depending on, occurs only in the Niphal. בּרית עולם is a modal accusative: "in an eternal covenant which shall not be forgotten," i.e., which we will not forget, will not break again. In fact, this is the new covenant which the Lord, according to Jer 31:31., will make in time to come with His people. But here this side of the matter is withdrawn from consideration; for the point treated of is merely what Israel, in his repentant frame and returning to God, vows he shall do.


  Israel comes to this determination in consequence of the misery into which he has fallen because of his sins, Jer 50:5-7. Israel was like a flock of lost sheep which their shepherds had led astray. צאן , a flock of sheep that are going to ruin. The participle in the plural is joined with the collective noun ad sensum, to show what is imminent or is beginning to happen. The verb היה points to the subject צאן; hence the Qeri היוּ is unnecessary. The plural suffixes of the following clause refer to עמּי as a collective. The shepherds led the people of God astray on הרים שׁובבים (a local accusative; on the Kethib שׁובבים, cf. Jer 31:32; Jer 49:4; it is not to be read שׁובבים), mountains that render people faithless. These mountains were so designated because they were the seats of that idolatry which had great power of attraction for a sinful people, so that the seduction or alienation of the people from their God is ascribed to them. שׁובב is used in the sense which the verb has in Isa 47:10. The Qeri שׁובבוּם gives the less appropriate idea, "the shepherds made the sheep stray." Hitzig's translation, "they drove them along the mountain," does to suit the verb שׁובב. Moreover, the mountains in themselves do not form unsuitable pasture-ground for sheep, and הרים does not mean "a bare, desolate mountain-range." The objection to our view of הרים, that there is no very evident proof that worship on high places is referred to (Graf), is pure fancy, and the reverse only is true. For the words which follow, "they (the sheep) went from mountain to hill, and forgot their resting-place," have no meaning whatever, unless they are understood of the idolatrous dealings of Israel. The resting-place of the sheep (רבחם, the place where the flocks lie down to rest), according to Jer 50:7, is Jahveh, the hope of their fathers. Their having forgotten this resting-place is the result of their going from mountain to hill: these words undeniably point to the idolatry of the people on every high hill (Jer 2:20; Jer 3:2; Jer 17:2, etc.).


  Jer 50:7


  The consequence of this going astray on the part of Israel was, that every one who found them devoured them, and while doing so, cherished the thought that they were not incurring guilt, because Israel had been given up to their enemies on account of their apostasy from God; while the fact was, that every offence against Israel, as the holy people of the Lord, brought on guilt; cf. Jer 2:3. This befell Israel because they have sinned against Jahveh. נוה צדק, "the habitation (or pasture-ground) of righteousness." So, in Jer 31:23, Zion is called the mountain on which Jahveh sits enthroned in His sanctuary. As in other places Jahveh Himself is called a fortress, Psa 18:3; a sun, shield, Psa 84:12; a shade, Psa 121:5; so here He is called the One in whom is contained that righteousness which is the source of Israel's salvation. As such, He was the hope of the fathers, the God upon whom the fathers put their trust; cf. Jer 14:8; Jer 17:13; Psa 22:5. The repetition of יהוה at the end is intended to give an emphatic conclusion to the sentence.


  Jer 50:8-10


  To escape from this misery, Israel is to flee from Babylon; for the judgment of conquest and plunder by enemies is breaking over Babylon. The summons to flee out of Babylon is a reminiscence of Isa 38:20. The Kethib יצאוּ may be vindicated, because the direct address pretty often makes a sudden transition into the language of the third person. They are to depart from the land of the Chaldeans. No more will then be necessary than to change והיוּ into והיוּ. The simile, "like he-goats before the flock," does not mean that Israel is to press forward that he may save himself before any one else (Graf), but that Israel is to go before all, as an example and leader in the flight (Ngelsbach).


  Jer 50:9-10


  For the Lord arouses and leads against Babylon a crowd of nations, i.e., an army consisting of a multitude of nations. As meeעיר reminds us of Isa 13:17, so קהל גּוים גּ remind us of ממלכות גּוים נאספים in Isa 13:4. ערך ל, to make preparations against. משּׁם is not used of time (Rosenmller, Ngelsbach, etc.), for this application of the word has not been established from the actual occurrence of instances, but it has a local meaning, and refers to the "crowd of nations:" from that place where the nations that come out of the north have assembled before Babylon. In the last clause, the multitude of great nations is taken together, as if they formed one enemy: "his arrows are like the arrows of a wisely dealing (i.e., skilful) warrior."


  The words לא ישׁוּב do not permit of being referred, on the strength of Sa2 1:22, to one particular arrow which does not come back empty; for the verb שׁוּב, though perhaps suitable enough for the sword, which is drawn back when it has executed the blow, is inappropriate for the arrow, which does not return. The subject to ישׁוּב is גּבּור si , the hero, who does not turn or return without having accomplished his object; cf. Isa 55:11. In Jer 50:10, כּשׂדּים is the name of the country, "Chaldeans;" hence it is construed as a feminine. The plunderers of Chaldea will be able to satisfy themselves with the rich booty of that country.


  Jer 50:11


  The devastation of Babylon and glory of Israel.—Jer 50:11. "Thou ye rejoice, though ye exult, O ye plunderers of mine inheritance, though ye leap proudly like a heifer threshing, and neigh like strong horses, Jer 50:12. Your mother will be very much ashamed; she who bare you will blush: behold, the last of the nations [will be] a wilderness, a desert, and a steppe. Jer 50:13. Because of the indignation of Jahveh it shall not be inhabited, and it shall become a complete desolation. Every one passing by Babylon will be astonished, and hiss because of all her plagues. Jer 50:14. Make preparations against Babylon round about, all ye that bend the bow; shoot at her, do not spare an arrow, for she hath sinned against Jahveh. Jer 50:15. Shout against her round about; she hath given herself up: her battlements are fallen, her walls are pulled down; for it is Jahveh's vengeance: revenge yourselves on her; as she hath done, do ye to her. Jer 50:16. Cut off the sower from Babylon, and him that handles the sickle in the time of harvest. From before the oppressing sword each one will turn to his own nation, and each one will flee to his own land. Jer 50:17. Israel is a scattered sheep [which] lions have driven away: the first [who] devoured him [was] the king of Babylon; and this, the last, Nebuchadnezzar king of Babylon, hath broken his bones. Jer 50:18. Therefore thus saith Jahveh of hosts, the God of Israel: Behold, I will punish the king of Babylon ad his land, as I have punished the king of Assyria. Jer 50:19. And I will bring back Israel to his pasture-ground, and he shall feed on Carmel and Bashan, and on the mountains of Ephraim his soul shall be satisfied. Jer 50:20. In those days, and at that time, saith Jahveh, the iniquity of Israel shall be sought for, but it shall not be; and the sins of Judah, but they shall not be found: for I will pardon those whom I will leave remaining."


  Jer 50:11-13


  Jer 50:11 does not permit of being so closely connected with what precedes as to separate it from Jer 50:12 (De Wette, Ngelsbach). Not only is the translation, "for thou didst rejoice," etc., difficult to connect with the imperfects of all the verbs in the verse, but the direct address also does not suit Jer 50:10, and rather demands connection with Jer 50:12, where it is continued. כּי, of course, introduces the reason, yet not in such a way that Jer 50:11 states the cause why Chaldea shall become a spoil, but rather so that Jer 50:11 and Jer 50:12 together give the reason for the threatening uttered. The different clauses of Jer 50:11 are the protases, to which Jer 50:12 brings the apodosis. "You may go on making merry over the defeat of Israel, but shame will follow for this." The change of the singular forms of the verbs into plurals (Qeri) has been caused by the plural 'שׁסי , but is unnecessary, because Babylon is regarded as a collective, and its people are gathered into the unity of a person; see on Jer 13:20. "Spoilers of mine inheritance," i.e., of the people and land of the Lord; cf. Jer 12:7; Isa 17:14. On פּוּשׁ, to gallop (of a horse, Hab 1:8), hop, spring (of a calf, Mal. 3:20), see on Hab 1:8. דּשׁא is rendered by the lxx ἐν βοτάνη, by the Vulgate super herbam; after these, Ewald also takes the meaning of springing like a calf through the grass, since he explains דּשׁא as exhibiting the correct punctuation, and remarks that פּוּשׁ, like הלך, can stand with an object directly after it; see 282, a. Most modern expositors, on the other hand, take דּשׁא as the fem. participle from דּוּשׁ, written with א instead of ה: "like a threshing heifer." On this, A Schultens, in his Animadv. philol., on this passage, remarks: Comparatio petita est a vitula, quae in area media inter frumenta, ore ex lege non ligato (Deu 25:10), prae pabuli abundantia gestit ex exsultat. This explanation also gives a suitable meaning, without compelling us to do violence to the language and to alter the text. As to אבּירים, stallions, strong horses (Luther), see on Jer 8:16 and Jer 47:3. "Your mother" is the whole body of the people, the nation considered as a unity (cf. Isa 50:1; Hos 2:4; Hos 4:5), the individual members of which are called her sons; cf. Jer 5:7, etc. In Jer 50:12, the disgrace that is to fall on Babylon is more distinctly specified. The thought is gathered up into a sententious saying, in imitation of the sayings of Balaam. "The last of the nations" is the antithesis of "the first of the nations," as Balaam calls Amalek, Num 24:20, because they were the first heathen nation that began to fight against the people of Israel. In like manner, Jeremiah calls Babylon the last of the heathen nations. As the end of Amalek is ruin (Num 24:20), so the end of the last heathen nation that comes forward against Israel will be a wilderness, desert, steppe. The predicates (cf. Jer 2:6) refer to the country and kingdom of Babylon. But if the end of the kingdom is a desert, then the people must have perished. The devastation of Babylon is further portrayed in Jer 50:13, together with a statement of the cause: "Because of the anger of Jahveh it shall not be inhabited;" cf. Isa 13:20. The words from והיתה onwards are imitated from Jer 49:17 and Jer 19:8.


  Jer 50:14-16


  In order to execute this judgment on Babylon, the nations are commanded to conquer and destroy the city. The archers are to place themselves round about Babylon, and shoot at the city unsparingly. ערך does not mean to prepare oneself, but to prepare מלחמה, the battle, combat. The archers are mentioned by synecdoche, because the point in question is the siege and bombardment of Babylon; cf. Isa 13:18, where the Medes are mentioned as archers. ידה is used only here, in Kal, of the throwing, i.e., the shooting of arrows, instead of ירה, which is elsewhere the usual word for this; and, indeed, some codices have the latter word in this passage. "Spare not the arrow," i.e., do not spare an arrow; cf. Jer 51:3. הריע, to cry aloud; here, to raise a battle-cry; cf. Jos 6:16. The effect and result of the cry is, "she hath given her hand," i.e., given herself up. נתן יד usually signifies the giving of the hand as a pledge of faithfulness (Kg2 10:15; Eze 17:18; Ezr 10:19), from which is derived the meaning of giving up, delivering up oneself; cf. Ch2 30:8. Cf. Cornelius Nepos, Hamilc. c. 1, donec victi manum dedissent. The ἁπ. λεγ. אשׁויתיה (the Kethib is either to be read אשׁויּתיה, as if from a noun אשׁוית, or to be viewed as an error in transcription for אשׁיותיה, which is the Qeri) signifies "supports," and comes from אשׁה, Arab. asâ, to support, help; then the supports of a building, its foundations; cf. אשּׁיּא, Ezr 4:12. Here the word signifies the supports of the city, i.e., the fortifications of Babylon, ἐπάλξεις, propugnacula, pinnae, the battlements of the city wall, not the foundations of the walls, for which נפל is unsuitable. "It (sc., the destruction of Babylon) is the vengeance of Jahveh." "The vengeance of Jahveh" is an expression derived from Num 31:3. "Avenge yourselves on her," i.e., take retribution for what Babylon has done to other nations, especially to the people of God; cf. 27f. and Jer 51:11. The words, "cut off out of Babylon the sower and the reaper," are not to be restricted to the fields, which, according to the testimonies of Diod. Sic. ii. 7, Pliny xviii. 17, and Curtius Jer 51:1, lay within the wall round Babylon, but "Babylon" is the province together with its capital; and the objection of Ngelsbach, that the prophet, in the whole context, is describing the siege of the city of Babylon, is invalid, because Jer 50:12 plainly shows that not merely the city, but the province of Babylon, is to become a wilderness, desert, and steppe. The further threat, also, "every one flees to his own people from before the oppressing sword" (cf. Jer 25:38; Jer 46:16), applies not merely to the strangers residing in Babylon, but generally to those in Babylonia. Hitzig would arbitrarily refer these words merely to the husbandmen and field-workers. The fundamental passage, Isa 13:14, which Jeremiah had before his mind and repeats verbatim, tells decidedly against this view; cf. also Jer 51:9, Jer 51:44.


  Jer 50:17-19


  This judgment comes on Babylon because of her oppression and scattering of the people of Israel, whom the Lord will now feed in peace again on their native soil. Israel is like שׂה פזוּרה, a sheep which, having been scared away out of its stall or fold, is hunted into the wide world; cf. פּזּרוּ בגּוים, Joe 3:2. Although פּזר, "to scatter," implies the conception of a flock, yet we cannot take שׂה as a collective (Graf), since it is nomen unitatis. The point in the comparison lies on the fact that Israel has been hunted, like a solitary sheep, up and down among the beasts of the earth; and pizeer is more exactly specified by the following clause, "lions have chased after it." The object of הדּיחוּ is easily derived from the context, so that we do not need to follow Hitzig in changing הדּיחוּ הראשׁון into הדּיחוּה ראשׁון. These kings are, the king of Assyria first, and the king of Babylon last. The former has dispersed the ten tribes among the heathen; the latter, by destroying the kingdom of Judah, and carrying away its inhabitants, has shattered the theocracy. The verbs apply to the figure of the lion, and the suffixes refer to Israel. אכל is used of the devouring of the flesh; עצּם is a denominative from עצם, and means the same as גּרם, Num 24:8, to break bones in pieces, not merely gnaw them. So long as the flesh only is eaten, the skeleton of bones remains; if these also be broken, the animal is quite destroyed.


  Jer 50:18-20


  The Assyrian has already received his punishment for that-the Assyrian kingdom has been destroyed; Babylon will meet with the same punishment, and then (Jer 50:19) Israel will be led back to his pasture-ground. נוה, pasture-ground, grass-plot, where sheep feed, is the land of Israel. Israel, led back thither, will feed on Carmel and Bashan, the most fertile tracts of the country, and the mountains of Ephraim and Gilead, which also furnish fodder in abundance for sheep. As to Gilead, see Num 32:1; Mic 7:14; and in regard to the mountains of Ephraim, Exo 34:13., where the feeding on the mountains of Israel and in the valleys is depicted as fat pasture. The mountains of Israel here signify the northern portion of the land generally, including the large and fertile plain of Jezreel, and the different valleys between the several ranges of mountains, which here and there show traces of luxuriant vegetation even yet; cf. Robinson's Physical Geography, p. 120. Then also the guilt of the sins of Israel and Judah shall be blotted out, because the Lord grants pardon to the remnant of His people. This promise points to the time of the New Covenant; cf. Jer 31:34 and Jer 33:8. The deliverance of Israel from Babylon coincides with the view given of the regeneration of the people by the Messiah, just as we find throughout the second portion of Isaiah. On the construction 'יבקּשׁ את־עון ישׂ, cf. 35:14, and Gesenius, 143, 1. On the form תּמּצאינה, with y after the manner of verbs ה''ל, cf. Ewald, 198, b.


  Jer 50:21


  The pride and power of Babylon are broken, as a punishment for the sacrilege he committed at the temple of the Lord. Jer 50:21. "Against the land,—Double-rebellion,—go up against it, and against the inhabitants of visitation; lay waste and devote to destruction after them, saith Jahveh, and do according to all that I have commanded thee. Jer 50:22. A sound of war [is] in the land, and great destruction. Jer 50:23. How the hammer of the whole earth is cut and broken! how Babylon has become a desolation among the nations! Jer 50:24. I laid snares for thee, yea, and thou hast been taken, O Babylon; but thou didst not know: thou wast found, and also seized, because thou didst strive against Jahveh. Jer 50:25. Jahveh hath opened His treasure-house, and brought out the instruments of His wrath; for the Lord, Jahveh of hosts, hath a work in the land of the Chaldeans. Jer 50:26. Come against her, [all of you], from the last to the first; open her storehouses: case her up in heaps, like ruins, and devote her to destruction; let there be no remnant left to her. Jer 50:27. Destroy all her oxen; let them go down to the slaughter: woe to them! for their day is come, the time of their visitation. Jer 50:28. [There is] a sound of those who flee and escape out of the land of Babylon, to declare in Zion the vengeance of Jahveh our God, the vengeance of His temple."


  The punishment of Babylon will be fearful, corresponding to its crimes. The crimes of Babylon and its punishment Jeremiah has comprised, in Jer 50:21, in two names specially formed for the occasion. The enemy to whom God has entrusted the execution of the punishment is to march against the land מרתים. This word, which is formed by the prophet in a manner analogous to Mizraim, and perhaps also Aram Naharaim, means "double rebellion," or "double obstinacy." It comes from the root מרה, "to be rebellious" against Jahveh and His commandments, whence also מרי, "rebellion;" Num 17:1-13 :25, Eze 2:5, Eze 2:7, etc. Other interpretations of the word are untenable: such is that of Frst, who follows the Vulgate "terram dominantium," and, comparing the Aramaic מרא, "Lord," renders it by "dominion" (Herschaft). Utterly indefensible, too, is the translation of Hitzig, "the world of men" (Menschenwelt), which he derives from the Sanskrit martjam, "world," on the basis of the false assumption that the language of the Chaldeans was Indo-Germanic. The only doubtful points are in what respect Babylon showed double obstinacy, and what Jeremiah had in his mind at the time. The view of Hitzig, Maurer, Graf, etc., is certainly incorrect,—that the prophet was thinking of the double punishment of Israel by the Assyrians and by the Babylonians (Jer 50:17 and Jer 50:33); for the name is evidently given to the country which is now about to be punished, and hence to the power of Babylon. Ngelsbach takes a twofold view: (1) he thinks of the defiance shown by Babylon towards both man and God; (2) he thinks of the double obstinacy it exhibited in early times by building the tower, and founding the first worldly kingdom (Gen 10:8.), and in later times by its conduct towards the theocracy: and he is inclined rather to the latter than to the former view, because the offences committed by Babylon in early and in later times were, in their points of origin and aim, too much one and the same for any one to be able to represent them as falling under two divisions. This is certainly correct; but against the first view there is also the important consideration that מרה is pretty constantly used only of opposition to God and the word of God. If any one, notwithstanding this, is inclined to refer the name also to offences against men, he could yet hardly agree with Ngelsbach in thinking of the insurrections of Babylon against the kings of Assyria, their masters; for these revolts had no meaning in reference to the position of Babylon towards God, but rather showed the haughty spirit in which Babylon trod on all the nations.


  The opinion of Dahler has most in its favour: "Doubly rebellious, i.e., more rebellious than others, through its idolatry ad its pride, which was exalted it against God, Jer 50:24, Jer 50:29." Rosenmller, De Wette, etc., have decided in favour of this view. Although the dual originally expresses the idea of pairing, yet the Hebrew associates with double, twofold, the idea of increase, gradation; cf. Isa 40:2; Isa 66:7. The object is prefixed for the sake of emphasis; and in order to render it still more prominent, it is resumed after the verb in the expression "against it." פּקוד, an infinitive in form, "to visit with punishment, avenge, punish," is also used as a significant name of Babylon: the land that visits with punishment is to be punished. Many expositors take חרב as a denominative from חרב, "sword," in the sense of strangling, murdering; so also in Jer 50:27. But this assumption is far from correct; nor is there any need for making it, because the meaning of destroying is easily obtained from that of being laid waste, or destroying oneself by transferring the word from things to men. החרים, "to proscribe, put under the ban," and in effect "to exterminate;" see on Jer 25:9. On "after them," cf. Jer 49:37; Jer 48:2, Jer 48:9,Jer 48:15, etc.


  Jer 50:22


  After the command there immediately follows its execution. A sound of war is heard in the land. The words are given as an exclamation, without a verb. As to שׁבר, which is an expression much used by Jeremiah, see on Jer 4:6.


  Jer 50:23


  Babylon, "the hammer of the whole earth," i.e., with which Jahveh has beaten to pieces the nations and kingdoms of the earth (Jer 51:20), is itself now being beaten to pieces and destroyed. On the subject, cf. Isa 14:5-6. Babylon will become the astonishment of the nations, Jer 51:41. "How!" is an exclamation of surprise, as in Zep 2:15 -a passage which probably hovered before the mind of the prophet.


  Jer 50:24-28


  This annihilation will come unexpectedly. As the bird by the snare of the fowler, so shall Babylon be laid hold of by Jahveh, because it has striven against Him. The Lord lays the snare for it, that it may be caught. יקושׁ, "to lay snares;" cf. Psa 141:9, where פּח is also found. ולא , "and thou didst not perceive," i.e., didst not mark it: this is a paraphrase of the idea "unexpectedly," suddenly; cf. Jer 51:8; Isa 47:11. This has been literally fulfilled on Babylon. According to Herodotus (i. 191), Cyrus took Babylon by diverting the Euphrates into a trench he had dug. By this stratagem the Persians threw themselves so unexpectedly on the Babylonians (ἐξ ἀπροσδοκήτου σφι παρέστησαν οἱ Πέρσαι), that when the outmost portions of the city had been already seized, those who lived in the middle had not observed at all that they were captured (τοὺς τὸ μέσον οἰκέοντας ου ̓ μανθάνειν ἑαλωκότας). Similarly, when the city was taken under Darius Hystaspes, they were surprised that Zopyrus traitorously opened the gates to the besiegers (Herodotus, iii. 158). Babylon has contended against Jahveh, because, in its pride, it refused to let the people of God depart; cf. Jer 50:29 and Jer 50:33. In Jer 50:25 the sudden devastation of Babylon is accounted for. Jahveh opens His armoury, and brings out the instruments of His wrath, in order to execute His work on the land of the Chaldeans. אוצר, "magazine, treasure-chamber," is here applied to an armoury. The "instruments of His wrath" are, in Isa 13:5, the nations which execute the judgment of god-here, the instruments of war and weapons with which Jahveh Himself marches into battle against Babylon. On 'מלאכה וגו, cf. Jer 48:10. The business which the Lord has there regards the chastisement of Babylon for its insolence. For the transaction of this business He summons His servants, Jer 50:26. באוּ־להּ, as in Jer 46:22; Jer 49:9, is substantially the same as באוּ עליה, Jer 49:14; Jer 48:8. מקּץ, "from the end," or from the last hitherwards, the same as מקּצה, Jer 51:31, i.e., all together on to the last; cf. Gen 19:4; Gen 47:2, etc. "Open her (Babylon's) barns" or granaries; "heap it up (viz., what was in the granaries) like heaps" of grain or sheaves, "and devote it to destruction," i.e., consume it with fire, because things on which the curse was imposed must be burnt; cf. Jos 11:12 and Jos 11:13. All the property found in Babylon is to be collected in heaps, and then burnt with the city. The use of the image is occasioned by the granaries. מאבסיה is ἅπ. λεγ., from אבס, to give fodder to cattle,—properly a stall for fodder, then a barn, granary. ערמה is a heap of grain (Sol 7:3), sheaves (Rut 3:7), also of rubbish (Neh. 3:34). As Jer 50:26 declares what is to be done with goods and chattels, so does Jer 50:27 state what is to be done with the population. The figure employed in Jer 50:26 is followed by the representation of the people as oxen destined for slaughter; in this Jeremiah had in his mind the prophecy found in Isa 34, in which the judgment to come on Edom is depicted as a slaughter of lambs, rams, and he-goats: the people of Edom are thus compared to cattle that may be offered in sacrifice. This figure also forms the basis of the expression ירד לטּבח in Jer 48:15, where this style of speaking is used with regard to the youths or the young troops; cf. also Jer 51:40. The פּרים, accordingly, designate not merely the chief among the people, or the men of rank, but represent the whole human population. In the last clause ("for their day is come," etc.), there is a transition in the discourse from the figure to the real subject itself. The suffix in עליהם does not refer to the oxen, but to the men over whose murder there is an exclamation of woe. In like manner, "their day" means the day of judgment for men, viz., the time of their visitation with punishment; see on Jer 46:21. Fugitives and escaped ones will bring to Zion, and proclaim the news of the execution of this fearful judgment, that the Lord has fulfilled the vengeance of His temple, i.e., avenged on Babylon the burning of His temple by the Chaldeans. The fugitives and escaped ones are the Israelites, who were summoned to flee from Babylon, Jer 50:3. On "the vengeance of Jahveh," cf. Jer 50:15 and Jer 51:11.


  Jer 50:29


  The pride of Babylon is humbled through the utter destruction of the people and the land.—Jer 50:29. "Summon archers against Jerusalem, all those who bend the bow; encamp against her round about. Let there be no escape for her; recompense to her according to her work; according to that which she hath done, do ye to her: for she hath presumed against Jahveh, against the Holy One of Israel. Jer 50:30. Therefore shall her young men fall in her streets, and all her men of war shall fail in that day, saith Jahveh. Jer 50:31. Behold, I am against thee, O Pride! said the Lord, Jahveh of hosts; for thy day hath come, the time [when] I visit thee. Jer 50:32. And Pride shall stumble and fall, and he shall have none to lift him up; and I will kindle fire in his cities, and it shall devour all that is round about him. Jer 50:33. Thus saith Jahveh of hosts, the Children of Israel and the children of Judah are oppressed together, and all who led them captive kept hold of them; they refused to let them go. Jer 50:34. Their Redeemer is strong; Jahveh of hosts is His name: He shall surely plead their cause, that He may give rest to the earth, and make the inhabitants of Babylon tremble. Jer 50:35. A sword [is] against the Chaldeans, saith Jahveh, and against the inhabitants of Babylon, and against her princes, and against her wise men. Jer 50:36. A sword [is] against the liars, and they shall become fools; a sword is against her heroes, and they shall be confounded. Jer 50:37. A sword [is] against his horses, and against his chariots, and against all the auxiliaries which [are] in the midst of her, and they shall become women; a sword is against her treasures, and they shall be plundered. Jer 50:38. A drought is against her waters, and they shall become dry; for it is a land of graven images, and they are mad upon idols. Jer 50:39. Therefore shall wild beasts dwell [there] with jackals, and ostriches shall dwell in it; and it shall no more be inhabited for ever, neither shall it be dwelt in from generation to generation. Jer 50:40. As God overthrew Sodom and Gomorrah and their inhabitants, saith Jahveh, no man shall dwell there, nor shall a son of man sojourn in it."


  Further description of the execution of God's wrath. Archers shall come and besiege Babylon round about, so that no one shall escape. The summons, "Call archers hither," is a dramatic turn in the thought that the siege is quickly to ensue. השׁמיע is used here as in Jer 51:27, to summon, call by making proclamation, as in Kg1 15:22. רבּים does not signify "many," as the ancient versions give it; this agrees neither with the apposition which follows, "all that bend the bow," nor with Jer 50:26, where all, to the last, are summoned against Babylon. Raschi, followed by all the moderns, more correctly renders it "archers," and derives it from רבה = רבב, Gen 49:23, cf. with Jer 21:10, like רב, Job 16:13. The apposition, "all those who bend the bow," gives additional force. חנה with accus. means to besiege; cf. Psa 53:6. "Let there be no escape" is equivalent to saying, "that none may escape from Babylon." The Qeri להּ after יהי is unnecessary, and merely taken from Jer 50:26. On the expression "render to her," etc., cf. Jer 25:14; and on "according to all," etc., f. Jer 50:15. "For she hath acted presumptuously against Jahveh," by burning His temple, and keeping His people captive: in this way has Babylon offended "against the Holy One of Israel." This epithet of God is taken from Isaiah, cf. Isa 51:5. This presumption must be punished.


  Jer 50:30-32


  Jer 50:30 is a repetition of Jer 49:26.—Jer 50:31. The Lord will now visit the presumption of Babylon. The day of punishment has arrived. On "behold, I am against thee," cf. Jer 21:13. "O arrogance, pride!" is directly addressed to Babylon: in Jer 50:32 also there is a like designation of Babylon as the personification of pride. On the words "for thy day is come," cf. Jer 50:27. "And I will kindle a fire," etc., stands as in Jer 21:14, where, however, "in its forest" is found instead of "in his cities." The former, indeed, is the reading rendered by the lxx in this passage; but they have acted quite arbitrarily in this, since Jeremiah, for the most part, varies individual words when he repeats a thought. "In his cities" does not suit very well, inasmuch as the other cities of the country belonged to Babylon, the μητρόπολις as hers, and in Jer 51:43 they are spoken of as hers; cf. Jer 19:15; Jer 34:1; Jer 49:13, etc.


  Jer 50:33-38


  Further description of the guilt and punishment of Babylon. The presumptuous pride manifests itself in the fact that Israel and Judah still languish in exile. All those who have been seized and carried away they have kept hold of. שׁביהם is used as in Isa 14:2. They refuse to let them go, as Pharaoh once did, Exo 7:14, 27; Exo 9:2; cf. Isa 14:17. Jahveh, the deliverer of Israel, cannot endure this. As the strong One, the God of hosts, He will lead them in the fight; as their advocate, He will obtain their dues for them; cf. Jer 25:31; Isa 49:25. Dahler, Ewald, and Umbreit follow the Vulgate and the Chaldee in taking 'למען הרגּיע as synonymous with הרגּיז, in the sense of shaking, rousing, a meaning which רגע has in the Kal, but which cannot be made out for the Hiphil. In the Hiphil it means to give rest, to come to rest, Deu 28:65; Isa 34:14; Isa 61:4; Jer 31:2; and in the Niphal, to rest, keep quiet, Jer 47:6. This is the meaning given by the Syriac, Raschi, Kimchi, Rosenmller, Maurer, Hitzig, etc., and supported by a comparison with Isa 14:7, Isa 14:3,Isa 14:16. Babylon has hitherto kept the earth in unrest and anxiety (Isa 14:16); now it is to get rest (Isa 14:3, Isa 14:7), and trembling or quaking for fear is to come on Babylon. The two verbs, which have similar sounds, express a contrast. On the form of the infinitive הרגּיע, cf. Ewald, 238, d. In order to conduct the case of Israel as against Babylon, the Lord (Jer 50:35-38) calls for the sword against the Chaldeans, the inhabitants of Babylon, on their princes, wise men, heroes, and the whole army, the treasures and the waters. There is no verb following חרב, but only the object with על, the words being put in the form of an exclamation, on account of the passion pervading them. The sword is to come and show its power on the Chaldeans, i.e., the population of the rural districts, on the inhabitants of the capital, and further, on the princes and wise men (magicians). A special class of the last named are the בּדּים, properly "babblers," those who talk at random, here "soothsayers" and lying prophets, the astrologers of Babylon; see Delitzsch on Isa 44:25 [Clark's translation, For. Theol. Lib.]. ונאלוּ, "And they shall be as fools;" see on Jer 5:4. Further, on the warriors, the horses, and war-chariots, the main strength of the Asiatic conquerors, cf. Jer 46:9, Isa 43:17; Psa 20:8. כּל־הערב, "all the mixed multitude" in the midst of Babylon: these are here the mercenaries ad allies (as to this word, see on Jer 25:20). These shall become women, i.e., weak and incapable of resistance; see Nah 3:13. The last objects of vengeance are the treasures and the waters of Babylon. In Jer 50:38 the Masoretes have pointed חרב, because חרב, "sword," seemed to be inapplicable to the waters. But indeed neither does the sword, in the proper sense of the word, well apply to treasures; it rather stands, by synecdoche, for war. In this improper meaning it might also be used with reference to the waters, in so far as the canals and watercourses, on which the fertility of Babylonia depended, were destroyed by war. Hence many expositors would read חרב here also, and attribute the employment of this word to the rhetorical power connected with enumeration. Others are of opinion that חרב may also mean aridity, drought, in Deu 28:22; but the assumption is erroneous, and cannot be confirmed by that passage. Neither can it be denied, that to confine the reference of the expression "her waters" to the canals and artificial watercourses of Babylonia seems unnatural. All these received their water from the rivers Euphrates and Tigris, the volume of water in which remained uninfluenced by war. We therefore follow Hitzig in holding that חרב is the correct punctuation; in the transition from חרב into חרב, with its similar sound, we neither perceive any injury done to rhetorical force, derived from an enumeration of objects, nor any need for referring the following clause, which assigns the reason merely to such rhetorical considerations as Graf does. In the drying up of the water there is no allusion to the diversion of the Euphrates, by which Cyrus opened up for himself an entrance into the city (Herodotus, i. 190); the drying up is merely appointed by God, as a consequence of continued drought, for the purpose of destroying the land. Hitzig's opinion neither suits the context, nor can be justified otherwise; he holds that water is the emblem of the sea on nations, the surging multitude of people in the streets of the city, and he refers for proof to Jer 51:36 and Isa 21:1 (!). The clauses in Jer 50:38, which assign the reason, refer to the whole threatening, Jer 50:35-38. Babylon is to be destroyed, with its inhabitants and all its means of help, because it is a land of idols (cf. Jer 51:52 and Isa 21:9), and its inhabitants suffer themselves to be befooled by false gods. התהולל means to act or behave like a madman, rave, Jer 25:16; here, to let oneself be deprived of reason, not (as Graf thinks) to fall into a sacred frenzy. אימים, terrors, Psa 88:16; here, objects of fear and horror, i.e., idols.


  Jer 50:39


  Therefore shall Babylon become an eternal waste, where none but beasts of the desert find shelter, where no human being dwells. This threat is formed out of reminiscences from Isa 13:20-22 and Isa 34:14. For ציּים and איּים, see on Isa 34:14; for בּנות יענה, see on Isa 13:21. The second half of the verse agrees word for word with Isa 13:20.


  Jer 50:40


  Jer 50:40 is a repetition of Jer 49:18, and in its first half is founded on Isa 13:19.


  Jer 50:41


  The agents who execute the judgment.—Jer 50:41. "Behold, a people shall come from the north, and a great nation, and many kings shall be raised up from the most distant sides of the earth. Jer 50:42. Bow and javelin shall they seize: they are cruel, and will not pity; their voice shall sound like the sea, and they shall ride upon horses, [each one] arrayed like a man for the battle, against thee, O daughter of Babylon. Jer 50:43. The king of Babylon hath heard the report concerning them, and his hands have fallen down: distress hath seized him, writing pain, like [that of] the woman in childbirth. Jer 50:44. Behold, he shall come up like a lion from the glory of Jordan to a habitation of rock; but in a moment will I make them run away from her, and will set over her him who is chosen: for who is like me, and who will appoint me a time [to plead my defence]? and what shepherd [is there] that will stand before me? Jer 50:45. Therefore hear ye the counsel of Jahveh which He hath taken against Babylon, and His purposes which He hath purposed against the land of the Chaldeans: Assuredly they shall drag them away, the smallest of the flock; assuredly [their] habitation shall be astonished at them. Jer 50:46. At the cry, 'Babylon is taken,' the earth is shaken, and a cry [for help] is heard among the nations.


  Jeremiah 51


  Jer 51:1-4


  "Thus saith Jahveh: Behold, I will stir up against Babylon, and against the inhabitants of [as it were] the heart of mine opponents, the spirit of a destroyer. Jer 51:2. And I will send against Babylon strangers, and they shall winnow her, and empty her land, because they are against her round about in a day of evil. Jer 51:3. Against [him who] bends let the bender bend his bow, and against [him who] lifts up himself in his coat of mail: and do not spare her young men; devote to destruction all her host, Jer 51:4. That slain ones may fall in the land of the Chaldeans, and those that are pierced through in her streets."


  The greater portion of this strophe consists of quotations from former utterances. Jer 51:41-43 are taken from Jer 6:22-24, and Jer 51:44-46 from Jer 49:19-21; here they are applied to Babylon. What is said in Jer 6:22-24 concerning the enemy out of the north who will devastate Judah, is here transferred to the enemy that is to destroy Babylon. For this purpose, after the words "and a great nation," are added "and many kings," in order to set forth the hostile army advancing against Babylon as one composed of many nations; and in consequence of this extension of the subject, the verb יערוּ is used in the plural, and אכזרי is changed into אכזרי המּה. Moreover, the mention of the "daughter of Babylon" instead of the "daughter of Zion" is attended by a change from the directly communicative form of address in the first person ("We have heard," etc., Jer 51:43) into the third person ("The king of Babylon hath heard," etc.). In applying the expression used in Jer 49:19-21 regarding the instrument chosen for the destruction of Edom, to the instrument selected against Babylon (Jer 51:44-46), the names "Babylon" and "and land of the Chaldeans" are substituted for "Edom" and "the inhabitants of Teman" (Jer 49:20); but beyond this, only the last verse is changed, in accordance with the change of circumstances. The thought that, in consequence of the fall of Edom, the earth trembles, and Edom's cry of anguish is heard on the Red Sea, is intensified thus: by the sound or cry, "Babylon is taken," the earth is shaken, and a cry is heard among the nations. The conquest of Babylon, the mistress of the world, puts the whole world in anxiety and fear, while the effects of Edom's fall extend only to the Red Sea. The Kethib ארוצם, Jer 51:44, seems to come from the verb רצץ, in the sense of pushing, so that it is not a mere error in transcription for אריצם. Moreover, such changes made on former utterances, when they are repeated and applied to Babylon, show that these verses are not glosses which a reader has written on the margin, and a later copyist inserted into the text, but that Jeremiah himself has applied these earlier words in his address against Babylon. The two passages are not merely quite appropriately arranged beside one another, but even present in their connection a thought which has not hitherto been met with in the address against Babylon, and which does not recur afterwards. The enemy that is to conquer Babylon is certainly pointed out, so early as v. 9, as an assemblage of great nations out of the north, but not more particularly characterized there; but the nations that are to constitute the hostile army are not further designated till Jer 51:11 and Jer 51:27. The second quotation, Jer 51:44-46, adds the new thought that the appearance of this enemy against Babylon is owing to a decree of the Lord, the execution of which no man can prevent, because there is none like Jahveh. The figurative description of the enemy as a lion coming up out of the thicket of reeds at the Jordan, frightening the herd feeding on their pasture-ground, and carrying off the weakly sheep, is appropriate both to Nebuchadnezzar's expedition against Edom, and to the invasion of Babylonia by the Medes and their allies, for the purpose of laying waste the country of the Chaldeans, smiting the inhabitants of Babylon, and conquering it. Even the expression נוה permits of being applied to Babylonia, which was protected by its canal system and the strong walls of its capital.


  Jer 51:1-2


  In Jer 51:1-4, the terrible character of the hostile nation is further described. Against Babylon and the inhabitants of Chaldea, God stirs up the "spirit of a destroyer," viz., a savage nation that will massacre the Chaldeans without pity. לב , lit., "the heart of mine adversaries," is the word כּשׂדּים, changed, according to the canon Atbash (see on Jer 25:26), for the purpose of obtaining the important meaning that Chaldea is the centre of God's enemies. This explanation of the name involves the thought that all enmity against God the Lord culminates in Babylon; on the basis of this representation Babylon is called, Rev 17:5, "the mother of harlots and abominations of the earth." רוּח משׁחית does not mean καύσωνα διαφθείροντα (lxx), ventum pestilentem (Vulgate), "a sharp wind" (Luther), nor, as it is usually translated, "a destroying wind;" for העיר רוּח is nowhere used of the rousing of a wind, but everywhere means "to rouse the spirit of any one," to stir him up to an undertaking; cf. Hag 1:14; Ch1 5:26; Ch2 21:16, and Ch2 36:22. Jeremiah also employs it thus in Jer 51:11, and this meaning is quite suitable here also. משׁחית is a substantive, as in Jer 4:7 : "the spirit of a destroyer." The figure of winnowing, which follows in Jer 51:2, does not by any means necessarily require the meaning "wind," because the figure contained in the word זרוּה was first called forth by the employment of זרים, "strangers" = barbarians. The sending of the זרים to Babylon has no connection with the figure of the wind, and it even remains a question whether זרוּה really means here to winnow, because the word is often used of the scattering of a nation, without any reference to the figure of winnowing; cf. Lev 26:33; Eze 5:10; Eze 12:15, etc., also Jer 49:32, Jer 49:36. However, this thought is suggested by what follows, "they empty her hand," although the clause which assigns the reason, "because they are against her round about" (cf. Jer 4:17), does not correspond with this figure, but merely declares that the enemies which attack Babylon on every side disperse its inhabitants and empty the land.


  Jer 51:3-4


  These strangers shall kill, without sparing, every warrior of Babylon, and annihilate its whole military forces. In the first half of the verse the reading is doubtful, since the Masoretes would have the second ידרד (Qeri) expunged, probably because (as Bttcher, N. Aehrenl. ii. S. 166, supposes) they considered it merely a repetition. The meaning is not thereby changed. According to the Qeri, we would require to translate, "against him who bends the bow, may there be, or come, one who bends his bow;" according to the Kethib, "against him who bends the bow, may he who bends his bow bend it." As to אל־ידרך with אשׁר omitted, cf. Ch1 15:12; Ch2 1:4, and Ewald, 333, b. יתעל בּס' stands in apposition to אל־ידרך ; יתעל is the Hithpael from עלה, and means to raise oneself: it is to be taken as the shortened form of the imperfect passive; cf. Gesenius, 128, Rem. 2. Certainly, the Hithpael of עלה occurs nowhere else, but it is quite appropriate here; so that it is unnecessary, with Hitzig, to adduce, for explanation, the Arabic tl', to stretch the head out of anything, or, with Ewald, to derive the form from the Aramaic עלל, Arabic gl, to thrust in. Neither is there any foundation for the remark, that the abbreviated form of the imperfect would be admissible only if אל were found instead of אל. Indeed, the Syriac, Targum, and Vulgate have actually read and rendered from אל, which several codices also present, "Let him not bend his bow, nor stretch himself in his coat of mail." But by this reading the first half of the verse is put in contradiction to the second; and this contradiction is not removed by the supposition of J. D. Michaelis and Hitzig, who refer these clauses to the Chaldeans, and find the thought expressed in them, that the Chaldeans, through loss of courage, cannot set themselves for defence. For, in that case, we would be obliged, with Hitzig, to explain as spurious the words that follow, "and spare ye not her young men;" but for this there is no valid reason. As to החרימוּ, cf. Jer 50:21, Jer 50:26. On Jer 51:4, cf. Jer 50:30 and Jer 49:26. The suffix in "her streets" refers to Babylon.


  Jeremiah 51


  Jer 51:5


  Because of the righteousness of Israel, Babylon is to be irretrievably destroyed. Jer 51:5. "For Israel is not forsaken, nor Judah of his God, of Jahveh of hosts; but their land is full of guilt because of the Holy One of Israel. Jer 51:6. Flee out of the midst of Babylon, and save ye every one his life: do not perish for her iniquity; because it is a time of vengeance for Jahveh; He renders to her what she has committed. Jer 51:7. Babylon [was] a golden cup in the hand of Jahveh, that intoxicated all the earth. Nations have drunk of her wine, therefore nations are mad. Jer 51:8. Babylon has fallen suddenly and been broken: howl over her: take balsam for her pain; perhaps she may be healed. Jer 51:9. 'We have tried to heal Babylon, but she is not healed. Leave her, and let us go each one to his own land; for her judgment reaches unto heaven, and is lifted up to the clouds.' Jer 51:10. Jahveh hath brought forth our righteousnesses; come, and let us declare in Zion the doing of Jahveh our God. Jer 51:11. Sharpen the arrow, fill the shields: Jahveh hath roused the spirit of the kings of Media; for His counsel is against Babylon, to destroy it; because it is the vengeance of Jahveh, the vengeance of His temple. Jer 51:12. Against the walls of Babylon raise a standard; strengthen the watch, set watchmen, prepare the ambushes: for Jahveh hath both devised and done what He spake against the inhabitants of Babylon. Jer 51:13. O thou that dwellest upon many waters, rich in treasures, thine end hath sworn by Himself, 'Surely I have filled thee with men, as [with] the locust; and they shall raise a shout of joy against thee.'"


  The offence of Babylon against the Holy One of Israel demands its destruction. In Jer 51:5, two reasons are given for God's determination to destroy Babylon. The Lord is induced to this (1) by His relation to Israel and Judah, whom Babylon will not let go; (2) by the grave offence of Babylon. Israel is לא אלמן, "not widowed," forsaken by his God; i.e., Jahveh, the God of hosts, has not rejected His people for ever, so as not to trouble Himself any more about them; cf. Isa 50:1; Isa 54:4. "Their land"—the land of the Chaldeans—"is full of guilt before the Holy One of Israel," partly through their relation to Israel (Jer 50:21), partly through their idolatry (Isa 50:2, 38). מן does not mean here "on the side of," but "on account of," because they do not acknowledge Jahveh as the Holy One of Israel.


  Jer 51:6


  In order to escape the punishment that is to fall on the guilt-laden city, the Israelites living in Babylon must flee to save their lives; cf. Jer 50:8, and on the mode of expression, Jer 48:6. "Be not destroyed בּעונהּ, for her iniquity," (בּ of price), not "in her guilt" = punishment for sin (Graf), or "through her guilt" (Ngelsbach). Both of these last two views are against the context; for the idea is, that Israel must flee to save his life, and that he too may not atone for the guilt of Babylon. On the expression, "It is a time of vengeance," etc., cf. Jer 50:15, Isa 34:8. גּמוּל , as in Isa 59:18; Isa 66:6. גּמוּל, prop. accomplishment, actual proof, is used both of human and divine doing and working, of human misdeeds and divine recompense. הוּא is used emphatically.


  Jer 51:7-10


  Babylon, certainly, in its former power and greatness, was a golden goblet, by means of which Jahveh presented to the nations the wine of His wrath, and intoxicated them; but now it is fallen, and broken without remedy. Isa 21:9 finds an echo in the expression, "Babylon is fallen." The figure of the cup refers us back to Jer 25:15., where, however, it is applied in a different way. The cup is said to be of gold, in order to point out the splendour and glory of Nebuchadnezzar's dominion. "In the hand of Jahveh," i.e., used by Him as His instrument for pouring out His wrath to the nations. But Babylon has suddenly fallen and been broken in pieces. At this point Jeremiah drops the figure of the cup, for a golden cup does not break when it falls. The fall is so terrible, that the nations in Babylon are summoned to participate in the lamentation, and to lend their aid in repairing her injuries. But they answer that their attempts to heal her are fruitless. (On צרי, cf. Jer 46:11 and Jer 8:22.) The terrible and irreparable character of the fall is thus expressed in a dramatic manner. We must neither think of the allies and mercenaries as those who are addressed (Schnurrer, Rosenmller, Maurer, Hitzig), nor merely the Israelites who had been delivered from Babylon (Umbreit). The latter view is opposed by the words which follow, "Let every one go to his own country;" this points to men out of different lands. And the former assumption is opposed by the consideration that not merely the mercenaries, but also the allies are to be viewed as fallen and ruined together with Babylon, and that Babylon, which had subdued all the nations, has no allies, according to the general way in which the prophet views these things. Those addressed are rather the nations that had been vanquished by Babylon and detained in the city, of which Israel was one. Inasmuch as these were the servants of Babylon, and as such bound to pay her service, they are to heal Babylon; and because the attempts to heal her prove fruitless, they are to leave the ruined city. They answer this summons by the resolve, "We will go every one to his own land;" cf. Jer 50:8, Jer 50:16. The motive for this resolution, "for her guilt reaches up to heaven," certainly shows that it is Israelites who are speaking, because it is only they who form their opinions in such a way; but they speak in the name of all the strangers who are in Babylon. משׁפּט is the matter upon which judgment is passed, i.e., the transgression, the guilt, analogous to משׁפּט דּמים, Eze 7:23, and משׁפּט מות , Deu 19:6; Deu 21:22; it does not mean the punishment adjudged, of which we cannot say that it reaches up to heaven. On this expression, cf. Psa 57:11; Psa 108:5. Through the fall of Babylon, the Lord has made manifest the righteousness of Israel; the redeemed ones are to proclaim this in Zion. צדקות does not mean "righteous acts" (Jdg 5:11), but proofs of the righteousness of Israel as opposed to Babylon, which righteousness Babylon, through tyrannical oppression of the people that had been delivered up to it merely for chastisement, has failed to perceive, and which, so long as the Lord did not take His people to Himself again in a visible manner, was hidden from the world; cf. Psa 37:6.


  Jer 51:11-12


  The instruments which the Lord employs in bringing about the fall of Babylon are the kings of the Medes, i.e., the provincial governors, or heads of the separate provinces into which the Medes in ancient times were divided, until, after revolting from the Assyrians in the year 714 b.c., they put themselves under a common head, in order to assert their independence, and chose Dejokes as their monarch. See Speigel's Ern (1863, S. 308ff.), and Delitzsch on Isa 13:17, who rightly remarks that in Isa 13:17, as well as here, מדי is a general designation for the Aryan tribes of Iran, taken from the most important and influential nation. In Jer 21:2, Isaiah mentions Elam in the first series, along with Media, as a conqueror of Babylon; and the Babylonian kingdom was destroyed by Darius the Mede and Cyrus the Persian. But the Persians are first named in the Old Testament by Ezekiel and Daniel, while the name "Elam" as a province of the Persian kingdom is gradually lost, from the times of Cyrus onwards, in that of the "Persians." The princes of Media are to prepare themselves for besieging and conquering Babylon. הבר (from בּרר), prop. to polish, cleanse from dirt and rust. The arrows are thereby sharpened; cf. Isa 49:2. מלאוּ השּׁלטים is variously explained. The meaning of "shields" is that best established for שּׁלטים (see on Sa2 8:7); while the meaning of "armour equipment," which is defended by Thenius, is neither very suitable for Sa2 8:7 nor for Kg2 11:10 and Sol 4:4. There is no the least foundation for the meaning "quiver," which is assumed merely for this passage. מלאוּ is to be explained in accordance with the analogous expression in Kg2 9:24, מלּא ידו בקשׁת, "he filled his hand with the bow," i.e., seized the bow. "Fill the shields" with your bodies, or with your arms, since we put these among the straps of the shields. Those addressed are the kings of the Medes, whose spirit God has stirred up to make war against Babylon; for it is against her that His mind or plan is directed. As to the expression, "for it is the vengeance of Jahveh," etc., cf. Jer 50:15, Jer 50:28. The attack is to be directed against the walls of Babylon. נס, "standard," is the military sign carried before the army, in order to show them the direction they are to take, and the point of attack. משׁמר "watch," is the force besieging the city; cf. Sa2 11:16. "Make the watch strong," i.e., enclose the city firmly. This is more exactly specified in the following clauses. "Set watches," not as a guard for their own camp (Hitzig), but against the city, in order to maintain a close siege. "Place the ambushes," that they may peep into the city whenever a sally is made by the besieged; cf. Jos 8:14., Jdg 20:33. "For what Jahveh hath determined, He will also perform." גּם־גּם, "as well as:" He has resolved as well as done, i.e., as He has resolved, He also executes.


  Jer 51:13


  All the supports of the Babylonian power, its strong position on the Euphrates, and its treasures, which furnished the means for erecting strong fortifications, cannot avert the ruin decreed by God. As to the form שׁכנתּי, see on Jer 22:23. It is the city with its inhabitants that is addressed, personified as a virgin or daughter. The many waters on which Babylon dwells are the Euphrates, with the canals, trenches, dykes, and marches which surrounded Babylon, and afforded her a strong protection against hostile attacks, but at the same time contributed to increase the wealth of the country and the capital.


  The great riches, however, by which Babylon became רבּת אוצרות, "great in treasures," so that Aeschylus (Pers. 52) calls it Βαβυλῶν ἡ πολύχρυσος, were derived from the enormous spoils which Nebuchadnezzar brought to it, partly from Nineveh, partly from Jerusalem, and from the tribute paid by Syria and the wealthy commercial cities of Phoenicia. "Thine end is come;" cf. Gen 6:13. אמּת בּצעך, "the ell (i.e., the measure) of thy gain," i.e., the limit put to thine unjust gain. The words are connected with "thine end is come" by zeugma. This explanation is simpler than the interpretation adopted by Venema, Eichhorn, and Maurer, from the Vulgate pedalis praecisionis tuae, viz., "the ell of cutting thee off." Bttcher (Proben, S. 289, note m) seeks to vindicate the rendering in the following paraphrase: "The ell at which thou shalt be cut off, like something woven or spun, when it has reached the destined number of ells." According to this view, "ell" would stand for the complete number of the ells determined on; but there is no consideration of the question whether בּצע, "to cut off the thread of life," Isa 38:12, can be applied to a city.


  Jer 51:14


  The Lord announces destruction to Babylon with a solemn oath. Many take כּי אם in the sense of אם לא in oaths: "truly, certainly." But this use of the expression is neither fully established, nor suitable in this connection. In Sa2 15:21 (the only passage that can be cited in its behalf), the meaning "only" gives good enough sense. Ewald (356, b) wrongly adduces Kg2 5:20 in support of the above meaning, and three lines below he attributes the signification "although" to the passage now before us. Moreover, the asseveration, "Verily I have filled thee with men as with locusts, and they shall sing the Hedad over thee," can have a suitable meaning only if we take "I have filled thee" prophetically, and understand the filling with men as referring to the enemy, when the city has been reduced (Hitzig). But to fill a city with men hardly means quite the same as to put a host of enemies in it. כּי serves merely to introduce the oath, and אם means "although,"—as, for instance, in Job 9:15. The meaning is not, "When I filled thee with men, as with locusts, the only result was, that a more abundant wine-pressing could be obtained" (Ngelsbach), for this though is foreign to the context; the meaning rather is, "Even the countless multitudes of men in Babylon will not avail it" (Ewald), will not keep it from ruin. הידד, the song sung at the pressing of wine, is, from the nature of the case, the battle-song; see on Jer 25:30.


  Jer 51:15


  The omnipotence of the Lord and Creator of the whole world will destroy the idols of Babylon, and break the mighty kingdom that rules the world. Jer 51:15. "He who made the earth by His strength, establishing the world by His wisdom, and stretched out the heavens by His understanding; Jer 51:16. When, thundering, He makes a roaring sound of water in the heavens, He causes clouds to ascend from the end of the earth, makes lightnings for the rain, and brings forth the wind out of His treasures. Jer 51:17. Every man without knowledge is brutish; every goldsmith is ashamed because of the image: for his molten work is a lie, and there is no spirit in them. Jer 51:18. They are vanity, a work of mockery; in their time of visitation they perish. Jer 51:19. The Portion of Jacob is not like these; for He is the framer of all, and of the tribe of his inheritance: Jahveh of hosts is His name. Jer 51:20. Thou art a hammer to me, weapons of war; and with thee I will break nations in pieces, and with thee destroy kingdoms. Jer 51:21. And with thee I will break in pieces the horse and his rider, and with thee I will break in pieces the chariot and its rider. Jer 51:22. And with thee I will break in pieces man and woman, and with thee I will break in pieces old and young, and with thee I will break in pieces young man and maiden. Jer 51:23. And with thee I will break in pieces the shepherd and his flock, and with thee I will break in pieces the husbandman and his yoke [of oxen], and with thee I will break in pieces governors and deputy-governors. Jer 51:24. And I will recompense to Babylon, and to all the inhabitants of Chaldea, all their evil which they have done in Zion before your eyes, saith Jahveh. Jer 51:25. Behold, I am against thee, O mountain of destruction, saith Jahve, that destroyed all the earth; and I will stretch out my hand against thee, and roll thee down from the rocks, and make thee a burnt mountain, Jer 51:26. So that they shall not take from thee a stone for a corner, or a stone for foundations; but thou shalt be desolations for ever, saith Jahveh."


  In order to establish, against all doubt, the fall of Babylon that has been announced under solemn oath, Jeremiah, in Jer 51:15-19. repeats a passage from the address in Jer 10:12-16, in which he holds up before the people, by way of warning, the almighty power of the living God, and the destruction of the idols at the time of the judgment. In Jer 51:10 he wished, by means of this announcement, to combat the fears of the idolatrous people for the power of the heathen gods; here he seeks by the same means to destroy the confidence of the Chaldeans in their gods, and to state that all idols will be destroyed before the almighty power of the Creator and Ruler of the whole world on the day of judgment, and Israel shall then learn that He who formed the universe will show Himself, by the fall of Babylon, as the Creator of Israel. The whole passage is repeated verbatim, on till a change made in Jer 51:19, where ישׂראל is omitted before שׁבט נחלתו, and these words are connected with what precedes: "He is the former of all, and of the tribe which belongs to Him as His own property," i.e., Israel. This alteration is not to be put to the account of a copyist, who omitted the word "Israel" through an oversight, but is due to Jeremiah: there was no need here, as in Jer 10, for bringing into special prominence the relation of Israel to his God.


  As to the rest, see the exposition of Jer 10:12-16. In Jer 51:20-26 the destruction of Babylon and its power is further carried out in two figures. In Jer 51:20-24 Babylon is compared to a hammer, which God uses for the purpose of beating to pieces nations and kingdoms, with their forces and their inhabitants, but on which He will afterwards requite the evil done to Zion. מפּץ is equivalent to מפיץ ot tnelaviuqe si, Pro 25:18, one who breaks in pieces; hence a battle-hammer. Hitzig takes כּלי to be a singular, "formed thus in order to avoid an accumulation of i sounds (cf. פּליטים with פּליטי)." This is possible, but neither necessary nor probable. The plural, "weapons of war," is added, because the battle-hammer is considered as including all weapons of war. By the hammer, Ewald understands "the true Israel;" Hitzig, Cyrus, the destroyer of Babylon; Ngelsbach, an ideal person. These three views are based on the fact that the operation performed by means of the hammer (breaking to pieces) is marked by perfects with ו relative (ונפּצתּי), which is also true of the retribution to be made on Babylon: from this it is inferred that the breaking with the hammer, as well as the retribution, is still future, and that the meaning is, "When I hammer in this way with thee, I will requite Babylon" (Hitzig); while Ewald concludes from nothing but the context that the words refer to Israel.


  But none of these reasons is decisive, nor any of the three views tenable. The context gives decided support to the opinion that in Jer 51:20. it is Babylon that is addressed, just as in Jer 51:13. and Jer 51:25; a further proof is, that as early as Jer 50:23, Babylon is called "the hammer of the whole earth." Only very weighty reasons, then, could induce us to refer the same figure, as used here, to another nation. The word פּטּישׁ (Jer 50:23), "hammer, smith's hammer" (Isa 41:7), is not essentially different from מפּץ, which is used here. The figure is quite inapplicable to Israel, because "Israel is certainly to be delivered through the destruction of Babylon, but is not to be himself the instrument of the destruction" (Graf). Finally, the employment of the perfect with w relative, both in connection with the shattering to pieces which God accomplishes with (by means of) Babylon, and also the retribution He will execute on Babylon, is explained by the fact, that just as, in prophetic vision, what Babylon does to the nations, and what happens to it, was not separated into two acts, distinct from one another, but appeared as one continuous whole, so also the work of Babylon as the instrument of destruction was not yet finished, but had only begun, and still continuing, was partly future, like the retribution which it was to receive for its offence against Zion; just as in Jer 51:13 Babylon is viewed as then still in the active exercise of its power; and the purpose for which God employs it, as well as the fate that is to befall it, is presented together in something like this manner: "O Babylon, who art my hammer with which I break peoples and kingdoms in pieces, thee will I requite!" There is separate mention made of the instances of breaking, in a long enumeration, which becomes tedious through the constant repetition of the verb—something like the enumeration in Jer 50:35-38, where, however, the constant repetition of חרב gives great emphasis to the address. First comes the general designation, nations and kingdoms; then military forces; then (Jer 51:25) the inhabitants of the kingdoms, arranged, as in Eze 23:6, Eze 23:23, according to sex, age, and class, labouring classes (shepherds, and husbandmen with their cattle); and lastly dignitaries, satraps and lieutenant-governors, פּחות וּסגנים, as in Eze 23:6, Eze 23:23. פּחה probably comes from the Zendic pavan (root pa), of which a dialectic form is pagvan, "upholder of government;" see on Hag 1:1. סגן corresponds to the ζωγάνης of the Athenians, "lieutenant-governor;" but it is not much that has hitherto been ascertained with regard to this office; see Delitzsch on Isa 41:25 Clark's translation. On 'ושׁלּמתּי וגו, cf. Jer 51:6 and Jer 50:15, Jer 50:29; "before your eyes," towards the end of this verse, belongs to this verb in the main clause.


  This retribution is set forth in Jer 51:25. under a new figure. Babylon is called the "mountain of destruction;" this name is immediately explained by the predicate, "that destroys the whole earth," brings destruction on it. The name הר המשׁחית is applied in Kg2 23:13 to the Mount of Olives, or its southern summit, the so-called mons offensionis vel scandali of ecclesiastical tradition, on which Solomon had erected idolatrous altars for his foreign wives; the name refers to the pernicious influence thereby exercised on the religious life of Israel. In this verse, "destruction" is used in a comprehensive sense of the physical and moral ruin which Babylon brought on the nations. Babylon is a "mountain," as being a powerful kingdom, supereminent above others; whether there is also a reference in the title to its lofty buildings (C. B. Michaelis) seems doubtful. "I will roll thee down from the rocks," de petris, in quarum fastigiis hucusque eminuisti. Non efferes te amplius super alia regna (C. B. Mich.). To this Hitzig adds, by way of explanation: "The summit of the mountain is sometimes changed into the very position occupied by the crater." From what follows, "I will make thee a mountain of burning," i.e., either a burning, or burnt, burnt-out mountain, modern expositors infer, with J. D. Michaelis, that the prophet has before his mind a volcano in active eruption, "for no other kind of mountains could devastate countries; it is just volcanoes which have been hollowed out by fire that fall in, or, it may be, tumble down into the valley below, scattering their constituent elements here and there; the stones of such mountains, too, are commonly so much broken and burnt, that they are of no use for building" (Hitzig). Of the above remarks this much is correct, that the words, "I will make thee a burning mountain," are founded on the conception of a volcano; any more extended application, however, of the figure to the whole verse is unwarranted. The clause, "I will roll thee down from the rocks," cannot possibly be applied to the action of a volcano in eruption (though Ngelsbach does so apply it), unless we are ready to impute to the prophet a false notion regarding the eruptions of volcanoes. By the eruption, a mountain is not loosened from the rock on which it rests, and hurled down into the valleys round about; it is only the heart of the mountain, or the rocks on which its summit rests, that seem to be vomited out of it. Besides, the notion that there is a representation of an active volcano in the first clauses of the verse, is disproved by the very fact that the mountain, Babylon, does not bring ruin on the earth, as one that is burning; it is not to become such until after it has been rolled down from the rocks on which it rests. The laying waste of the countries is not ascribed to the fire that issues from the mountain, but the mountain begins to burn only after it has been rolled down from its rocks. Babylon, as a kingdom and city, is called a mountain, because it mightily surpassed and held sway over them; cf. Isa 2:14. It brings ruin on the whole earth by subjugation of the nations and devastation of the countries. The mountain rests on rocks, i.e., its power has a foundation as firm as a rock, until the Lord rolls it down from its height, and burns the strong mountain, making it like an extinct volcano, the stones of which, having been rendered vitreous by the fire, no longer furnish material that can be employed for the foundation of new buildings. "A corner-stone," etc., is explained by C. B. Michaelis, after the Chaldee, Kimchi, and others, to mean, "no one will appoint a king or a prince any more out of the stock of the Chaldeans." This is against the context, according to which the point treated of is, not the fall of the kingdom in or of Babylon, but the destruction of Babylon as a city and kingdom. Hitzig and Graf, accordingly, take the meaning to be this: Not a stone of the city will be used for a new building—no one will any more build for himself among their ruins, and out of the material there. The corner-stone and the foundation (it is further asserted) are mentioned by way of example, not because particularly large and good stones are needed for these parts, but because every house begins with them. But though the following clause, "thou shalt be an everlasting desolation," contains this idea, yet this interpretation neither exhausts nor gives a generally correct view of the meaning of the words, "no one will take from thee a corner-stone or a foundation-stone." The burning of the mountain signifies not merely that Babylon was to be burned to ashes, but that her sway over the world was to be quite at an end; this was only to come about when the city was burnt. When no stone of any value for a new building is to be left after this conflagration, this is equivalent to saying that nothing will be left of the empire that has been destroyed, which would be of any use in the foundation of another state. The last clause also ("for thou shalt be," etc.) refers to more than the destruction of the city of Babylon. This is seen even in the fundamental passage, Jer 25:12, where the same threat is uttered against the land of the Chaldeans.


  Jer 51:27


  A summons addressed to the nations to fight against Babylon, in order that, by reducing the city, vengeance may be taken for the offence committed against Israel by Babylon. Jer 51:27. "Lift up a standard on the earth, sound a trumpet among the nations, prepare the nations against her, call the kingdoms of Ararat, Minni, and Ashkenaz against her; appoint troops against her; bring up horses lie horrid locusts. Jer 51:28. Prepare nations against her, the kings of the Medes and her governors, and all her lieutenant-governors, and all the land of his dominion. Jer 51:29. Then the earth quakes and trembles: for the purposes of Jahveh against Babylon are being performed, to make the land of Babylon a desolation, without an inhabitant. Jer 51:30. The heroes of Babylon have ceased to fight, they sit in the strongholds: their strength is dried up; they have become women; they have set her habitations on fire; her bars are broken. Jer 51:31. One runner runs against another, and one messenger against another, to tell the king of Babylon that his city is wholly taken. Jer 51:32. And the crossing-places have been seized, and the marches have they burned up with fire, and the men of war are confounded. Jer 51:33. For thus saith Jahveh of hosts, the God of Israel: The daughter of Babylon is like a threshing-floor at the time when it is trodden; yet a little, and the time of harvest will come to her. Jer 51:34. Nebuchadnezzar the king of Babylon hath devoured us, and ground us down; he hath set us down [like] an empty vessel, he hath swallowed us like a dragon, he hath filled his belly with my dainties; he hath thrust me out. Jer 51:35. Let the inhabitress of Zion say, 'My wrong and my flesh [be] upon Babylon;' and let Jerusalem say, 'My blood be upon the inhabitants of Chaldea.' Jer 51:36. Therefore thus saith Jahveh: Behold, I will plead thy cause, and execute vengeance for thee; ad I will dry up her sea, and make her fountain dry. Jer 51:37. And Babylon shall become heaps [of ruins], a dwelling-place of dragons, an astonishment, and a hissing, without an inhabitant."


  The lifting up of the standard (Jer 51:27) serves as a signal for the nations to assemble for the struggle against Babylon. בּארץ does not mean "in the land," but, as the parallel "among the nations" shows, "on the earth." קדּשׁוּ, "consecrate prepare against her (Babylon) nations" for the war; cf. Jer 6:4; Jer 22:7. השׁמיעוּ, as in Jer 50:29. The kingdoms summoned are: Ararat, i.e., the middle (or eastern) province of Armenia, in the plain of Araxes, which Moses of Chorene calls Arairad, Araratia (see on Gen 8:4); Minni, which, according to the Syriac and Chaldee, is also a name of Armenia, probably its western province (see Gesenius' Thesaurus, p. 807); and Ashkenaz, which the Jews take to be Germany, although only this much is certain, that it is a province in the neighbourhood of Armenia. For Askên is an Armenian proper name, and az an Armenian termination; cf. Lagarde's Gesammelte Abhandll. S. 254, and Delitzsch on Gen 10:3, Gen 10:4 ed. פּקדוּ, "appoint, order against her." טפסר does not mean "captains" or leaders, for this meaning of the foreign word (supposed to be Assyrian) rests on a very uncertain etymology; it means some peculiar kind of troops, but nothing more definite can be affirmed regarding it. This meaning is required by the context both here and in Nah 3:17, the only other place where the word occurs: see on that passage. The sing. טפסר corresponds with the sing. סוּס, and is therefore to be taken collectively, "troops and horses." Whether the simile כּילק ס belongs merely to "horses," or to the combination "troops and horses," depends on the meaning attached to the expression. Modern expositors render it "bristly locusts;" and by that they understand, like Credner (Joel, S. 298), the young grasshopper after it has laid aside its third skin, when the wings are still enveloped in rough horny sheaths, and stick straight up from the back of the animal. But this explanation rests on an erroneous interpretation of Nah 3:17. סמר means to shudder, and is used of the shivering or quivering of the body (Psa 119:120), and of the hair (Job 4:15); and ילק does not mean a particular kind of locusts, through Jerome, on Nah 3:17, renders it attelabus (parva locusta est inter locustam et bruchum, et modicis pennis reptans potius quam volans, semperque subsiliens), but is a poetic epithet of the locust, "the devourer." If any one prefers to view סמר as referring to the nature of the locusts, he may with Bochart and Rosenmller, think of the locustarum species, quae habet caput hirsutum. But the epithet "horrid" is probably intended merely to point out the locusts as a fearful scourge of the country. On this view, the comparison refers to both clauses, and is meant to set forth not merely the enormous multitude of the soldiery, but also the devastation they make of the country. In Jer 51:28 mention is further made of the kings of the Medes (see on Jer 51:11), together with their governors and lieutenant-governors (see on Jer 51:23), and, in order to give prominence to the immense strength of the army, of "all the land of his dominion;" on these expressions, cf. Jer 34:1 and Kg1 9:19. The suffix refers to the king of Media, as the leader of the whole army; while those in "her governors, and all her lieutenant-governors," refer to the country of Media.


  Jer 51:29


  On the advance of this mighty host against Babylon, to execute the judgment determined by the Lord, the earth quakes. The mighty men of Babylon cease to offer resistance, and withdraw dispirited, like women, into inaccessible places, while the enemy sets fire to the houses, breaks the bars, and captures the city. The prophet views all this in spirit as already present, and depicts in lively colours the attack on the city and its capture. Hence the historic tenses, ותּרעשׁ, ותּחל, חדלוּ, etc. קמה is used of the permanence, i.e., of the realization of the divine counsels, as in Jer 44:23. On the singular, see Ewald, 317, a. "To make the land," etc., as in Jer 4:7; Jer 18:16, etc. "They sit (have taken up their position) in the strongholds" (Mountain fastnesses), i.e., in inaccessible places; cf. Sa1 13:16; Sa2 23:14. נשׁתה is but to be regarded as a Kal form from נשׁת; on its derivation from שׁתת, see on Isa 41:17. "They have become women;" cf. Jer 50:37. The subject of the verb הצּיעתוּ is the enemy, who set fire to the dwellings in Babylon. "Runner runs against runner," i.e., from opposite sides of the city there come messengers, who meet each other running to tell the king in his castle that the city is taken. The king is therefore (as Graf correctly remarks against Hitzig) not to be thought of as living outside of the city, for "in this case לקראת would have no meaning," but as living in the royal castle, which was situated in the middle of the city, on the Euphrates. Inasmuch as the city is taken "from the end" (מקּצה), i.e., on all sides, the messengers who bring the news to the king's fortress must meet each other.


  Jer 51:32


  Permits of being taken as a continuation of the message brought to the king. מעבּרות, "crossing-places," do not here mean "fords" (Jdg 3:28); for such shallow places, where one could go through the river, are not to be found in the Euphrates. at Babylon: they mean bridges and ferries, because, in addition to the stone bridge built by Nebuchadnezzar (Herodotus, i. 186; see Duncker's Geschichte, i. S. 859), there must also have been at Babylon, throughout its large extent, other means of crossing, either by bridges of boats or ferries. נתפּשׁוּ, "they have been taken," seized by the enemy; cf. Jer 48:41. אגמּים are ponds and artificial lakes which had been formed for the protection of the city, of the waters of the Euphrates (Herodotus, i. 185; Arrian. Jer 7:17); these "they have burned with fire." Inasmuch as a burning of ponds is an impossibility, many, with Kimchi, would understand אגמים of the reeds of the marshes. But the word has no such meaning; moreover, even if it had, the burning of the reeds would have no significance for the taking of the city. Others think of the sluices and the enclosures of the artificial waters, which enclosures were constructed of wood-work; but apart from the basin of water at Sepharvaim, which could be opened by sluices, the enclosure of the ponds with wood-work is a matter of much doubt, and a burning of the wood-work is not a burning of the ponds. The expression, as Calvin long ago remarked, is hyperbolic, and not to be pressed: Propheta hyperbolice ostendit, siccata fuisse vada Euphratis ac si quis lignum exureret igni supposito; hoc quidem aquis non convenit, sed hyperbolice melius exprimit miraculum. On the whole, the picture is not to be taken as a description of the historical circumstances connected with the taking of Babylon by Cyrus; neither, therefore, is the burning of the ponds to be referred to the fact that the bed of the Euphrates was made dry through diversion of the stream (Herodotus, i. 191); but we have here a poetic colouring given to the thought that all Babylon's means of offence and defence will fall into the power of the enemy and be destroyed by them. For (according to the reason assigned in Jer 51:33 for what has been described) the Almighty God of Israel has decreed the destruction of Babylon. "The daughter of Babylon (i.e., not merely the city, but the kingdom of Babylon) is like a threshing-floor at the time when they tread it," i.e., stamp on it, make the ground into a threshing-floor by treading it hard.


  הדריכהּ might be the infinitive (Ewald, 238, d): it is simpler, however, to take it as a perfect, and supply the relative אשׁר. The meaning is, that Babylon is ripe for judgment. עוד מעט, "yet a little while" (i.e., soon), comes the time of harvest, so that the grain will be threshed, i.e., the judgment will be executed. The figure reminds us of Isa 21:10, cf. Joe 3:13, Mic 4:13, etc.


  Jer 51:34


  This judgment comes on Babylon for its offences against Israel. The king of Babylon has devoured Israel, etc. Those who complain, in Jer 51:34, are the inhabitants of Judah and Jerusalem, in whose name the prophet enumerates the crimes of Babylon. "Nebuchadnezzar has devoured us," i.e., oppressed us. The plural suffixes to the verbs have been needlessly changed in the Qeri into singulars, for the simple reason, perhaps, that with מעדני and in Jer 51:35 the address makes a transition into the singular. המם signifies to throw enemies into confusion by causing a panic, for the purpose of destroying them; hence to destroy, see on Deu 2:15; here to destroy, crush. "He set us down like an empty vessel" refers to the country and the people; he has swept the country of human beings, and robbed the people of everything. תּנּין, usually a sea-monster, crocodile (Isa 27:1; Isa 51:9, etc.); here a beast of prey which devours everything. מעדנים, "delights," then "dainty meats," Gen 49:20.


  הדיח, from דּוּח, signifies to wash away, push away (see Delitzsch on Isa 4:4); in other places Jeremiah uses הדּיח, Jer 8:3; Jer 16:15, etc. "Let my wrong (i.e., the wrong done me) come upon Babylon." This wrong is more fully specified, with reference to the figure of swallowing, by "my flesh and blood;" cf. Mic 3:3. The Lord will avenge this wrong, Jer 51:36, cf. Jer 50:34; Jer 51:6, Jer 51:11; He will also dry up the sea of Babylon, and make her spring dry up. Many expositors understand these latter words metaphorically, as referring to the sea of nations surging in Babylon (Jer 51:42, Jer 51:55), and view the treasures and riches as the fountain from which the sea of nations sprang up (Hitzig); but the context demands a literal interpretation, inasmuch as in Jer 51:37 the subject treated of is the laying waste of the country. The sea of Babylon is the Euphrates, with its canals, lakes, and marshes, i.e., the abundance of water to which Babylonia owed its fertility, and the city its influence as the centre of the then known world. Isaiah (Isa 21:1) accordingly calls Babylon, emblematically, the desert of the sea, inasmuch as the region in which Babylon stands is a plain, broken in such a manner by the Euphrates, as well as by marshes and lakes, as that the city, so to speak, swims in the sea (Delitzsch). The source of spring of the sea is the Euphrates, and the drying up of this spring is not to be understood literally of the drying up of the Euphrates, but signifies a drying up of the springs of water that fertilize the country. On the figures employed in Jer 51:37, cf. Jer 9:10; Jer 18:16; Jer 49:33.


  Jer 51:38


  The inhabitants of Babylon fall; the city perishes with its idols, to the joy of the whole world.—Jer 51:38. "Together they roar like young lions, they growl like the whelps of lionesses. Jer 51:39. When they are heated, I will prepare their banquets, and will make them drunk, that they may exult and sleep an eternal sleep, and not awake, saith Jahveh. Jer 51:40. I will bring them down like lambs to be slaughtered, like rams with he-goats. Jer 51:41. How is Sheshach taken, and the praise of the whole earth seized! How Babylon is become an astonishment among the nations! Jer 51:42. The sea has gone up over Babylon: she is covered with the multitude of its waves. Jer 51:43. Her cities have become a desolation, a land of drought, and a steppe, a land wherein no man dwells, and through which no son of man passes. Jer 51:44. And I will punish Bel in Babylon, and will bring out of his mouth what he has swallowed, and no longer shall nations go in streams to him: the wall of Babylon also shall fall. Jer 51:45. Go ye out from the midst of her, my people! and save ye each one his life from the burning of the wrath of Jahveh. Jer 51:46. And lest your heart be weak, and ye be afraid because of the report which is heard in the land, and there comes the [= this] report in the [= this] year, and afterwards in the [= that] year the [= that] report, and violence, in the land, ruler against ruler. Jer 51:47. Therefore, behold, days are coming when I will punish the graven images of Babylon; and her whole land shall dry up, and all her slain ones shall fall in her midst. Jer 51:48. And heaven and earth, and all that is in them, shall sing for joy over Babylon: for the destroyers shall come to her from the north, saith Jahveh. Jer 51:49. As Babylon sought that slain ones of Israel should fall, so there fall, in behalf of Babylon, slain ones of the whole earth."


  This avenging judgment shall come on the inhabitants of Babylon in the midst of their revelry. Jer 51:38. They roar and growl like young lions over their prey; cf. Jer 2:15; Amo 3:4. When, in their revelries, they will be heated over their prey, the Lord will prepare for them a banquet by which they shall become intoxicated, so that they sink down, exulting (i.e., staggering while they shout), into an eternal sleep of death. חמּם, "their heat," or heating, is the glow felt in gluttony and revelry, cf. Hos 7:4., not specially the result or effect of a drinking-bout; and the idea is not that, when they become heated through a banquet, then the Lord will prepare another one for them, but merely this, that in the midst of their revelry the Lord will prepare for them the meal they deserve, viz., give them the cup of wrath to drink, so that they may fall down intoxicated into eternal sleep, from which they no more awake. These words are certainly not a special prediction of the fact mentioned by Herodotus (i. 191) and Xenophon (Cyrop. vii. 23), that Cyrus took Babylon while the Babylonians were celebrating a feast and holding a banquet; they are merely a figurative dress given to the thought that the inhabitants of Babylon will be surprised by the judgment of death in the midst of their riotous enjoyment of the riches and treasure taken as spoil from the nations. In that fact, however, this utterance has received a fulfilment which manifestly confirms the infallibility of the word of God. In Jer 51:40, what has been said is confirmed by another figure; cf. Jer 48:5 and Jer 50:27. Lambs, rams, goats, are emblems of all the classes of the people of Israel; cf. Isa 34:6; Eze 39:18.


  Jer 51:41


  The fearful destruction of Babylon will astonish the world.—Jer 51:41 is an exclamation of astonishment regarding the conquest of the city which was praised throughout the world. As to שׁשׁך, see on Jer 51:1 and Jer 25:26. תּהלּה, "praise," is here used for "a subject of praise and fame;" cf. Jer 49:25.


  Jer 51:42


  Description of the fall. The sea that has come over Babylon and covered it with its waves, was taken figuratively, even by the Chaldee paraphrasts, and understood as meaning the hostile army that overwhelms the land with its hosts. Only J. D. Michaelis was inclined to take the words in their proper meaning, and understood them as referring to the inundation of Babylon by the Euphrates in August and in winter. But however true it may be, that, in consequence of the destruction or decay of the great river-walls built by Nebuchadnezzar, the Euphrates may inundate the city of Babylon when it wells into a flood, yet the literal acceptation of the words is unwarranted, for the simple reason that they do not speak of any momentary or temporary inundation, and that, because Babylon is to be covered with water, the cities of Babylonia are to become an arid steppe. The sea is therefore the sea of nations, cf. Jer 46:7; the description reminds us of the destruction of Pharaoh and his host in the Red Sea. On Jer 51:43, cf. Jer 48:9; Jer 49:18, Jer 49:33., Jer 50:12. The suffix in בּהן refers to "her cities;" but the repetition of ארץ is not for that reason wrong, as Graf thinks, but is to be explained on the ground that the cities of Babylonia are compared to a barren land; and the idea is properly this: The cities become an arid country of steppes, a land in whose cities nobody can dwell.


  Jer 51:44


  With the conquest of Babylon, Bel, the chief deity of the Babylonians (see on Jer 50:2), is punished; and not only is his prey torn from him, but his fame also, which attracted the nations, is destroyed. Under the prey which Bel has swallowed, and which is to be torn out of his mouth, we must include not merely the sacred vessels which had been deposited in the temple of Belus (Dan 1:3), and the voluntary offerings presented him (Hitzig), but all the property which Babylon had taken as spoil from the nations; and the nations themselves, with life and property, Babylon has swallowed (see 34 and Jer 50:17). All this is now to be torn out of his jaws. Bel falls with the fall of Babylon (cf. Isa 46:1), so that nations no longer come in streams to him, to dedicate their goods and treasures to him. The description ends with the sentence, "the wall of Babylon also is fallen," which Hitzig and Graf wrongly suspect, on the ground that it is insipid. Ewald, on the contrary, perceives in the very same expression a brief and emphatic conclusion; because the famous wall of Babylon, strong in every part, was the main defence of this great city of the world. For explaining this sentence, therefore, it is unnecessary to assume that the walls of Babylon seem to have been regarded as sacred to Bel, as Ngelsbach is inclined to infer from the names which are said to be given to these walls in an inscription translated by Oppert.


  Jer 51:45


  Since Babylon will be punished by the Lord with destruction, the people of God are to flee out of it, and to preserve their lives from the fierce anger of Jahveh, which will discharge itself on Babylon. חרון אף, as in Jer 4:8, Jer 4:26, etc.


  Jer 51:46


  Yet they are not to despair when the catastrophe draws near, and all kinds of rumours of war and oppression are abroad. The repetition of השּׁמוּעה expresses the correlative relation,—this and that report; cf. Ewald, 360, c. The suffix in אחריו has a neuter sense; the word means "afterwards" (= אחרי זאת, Job 42:16). וחמס בּארץ is also to be taken as dependent, grammatically, on וּבא: "and when a deed of violence is committed in the land, one ruler (rises up) against the other." These words presuppose not merely a pretty long duration of the war, but also rebellion and revolution, through which Babylon is to go to ruin. In this sense they are employed by Christ for describing the wars and risings that are to precede His advent; Mat 24:6; Mar 13:7; Luk 21:9.


  Jer 51:47


  Therefore, viz., because what has been stated above will happen, or because the events mentioned in Jer 51:46 are harbingers of the judgment on Babylon,—therefore days are coming when God shall execute judgment on the idols of Babylon, and dry up the land


  (cf. Jer 51:43), and all her slain ones, i.e., all her inhabitants shall fall down, slain in the midst of her. לכן הנּה ימים בּאים, "Therefore, behold, days are coming," is a formula very frequently found in Jeremiah; cf. Jer 7:32; Jer 16:14; Jer 19:6; Jer 23:7, etc.


  Jer 51:48


  Heaven and earth, with all that is in them (i.e., the whole world, with its animate and inanimate creatures), break out into rejoicing over the fall of Babylon (cf. Isa 44:23), for Babylon has enslaved and laid waste all the world. The second part of Jer 51:48, "for the destroyers shall come from the north," is logically connected with Jer 51:47, to which Jer 51:48 is to be taken as subordinate, in the sense, "over which heaven and earth rejoice." On Jer 51:48, cf. Jer 50:3, Jer 50:9,Jer 50:41. Both parts of Jer 51:49 are placed in mutual relation by גּם־גּם. These two particles, thus used, signify "as well as," "not only...but also," or "as...so." Ewald, Hitzig, and Graf have quite missed the meaning of both clauses, since they take חללי ישׂראל as a vocative, and render the whole thus: "Not only must Babylon fall, O ye slain ones of Israel, but slain ones of the whole earth have fallen on the side of Babylon (or through Babylon)." This view of the expression "slain ones of Israel" cannot be established, either from grammatical considerations or from a regard to the meaning of the whole. Not only is there no occasion for a direct address to the slain ones of Israel; but by such a view of the expression, the antithesis indicated by גּמרררגּם, between "the slain ones of Israel" and "the slain ones of the earth," is thereby destroyed. Viewed grammatically, "the slain ones of Israel" can only be the subject dependent on the inf. לנפּל: "the fall of the slain ones of Israel." Kimchi has long ago hit the meaning in the explanation, גּם בּבל היתה סבּת לנפּל, "as Babylon was the cause of the slain ones of Israel falling." Similarly Jerome: et quomodo fecit Babylon ut caderent occisi ex Israel. This paraphrase may be vindicated on grammatical grounds, for the inf. constr. with ל, with or without היה, is used to express that on which one is engaged, or what one is on the point of doing; cf. Gesenius, 132, 3, Rem. 1. In this meaning, לנפּל stands here without היה: "Just as Babylon was concerned in making the slain ones of Israel fall;" or better: "Just as Babylon was intent on the fall of slain ones in Israel, so also there fall because of Babylon (prop. dative, for Babylon) slain ones of all the earth;" because there are to be found, in the capital of the empire, people from all quarters of the world, who are slain when Babylon is conquered. The perf. נפלוּ is prophetic, like פּקדתּי in Jer 51:47.


  Jer 51:50


  Final summing up of the offence and the punishment of Babylon. Jer 51:50. "Ye who have escaped the sword, depart, do not stay! remember Jahveh from afar, and let Jerusalem come into your mind. Jer 51:51. We were ashamed, because we heard reproach; shame hath covered our face, for strangers have come into the holy places of the house of Jahveh. Jer 51:52. Therefore, behold, days are coming, saith Jahveh, when I will take vengeance on her graven images; and through all her land shall the wounded groan. Jer 51:53. Though Babylon ascended to heaven, and fortified the height of her strength, yet from me there shall come destroyers to her, saith Jahveh. Jer 51:54. The noise of a cry [comes] from Babylon, and great destruction from the land of the Chaldeans. Jer 51:55. For Jahveh lays waste Babylon, and destroys out of her the great noise; and her waves sound like many waters: a noise of their voice is uttered. Jer 51:56. For there comes against her, against Babylon, a destroyer, and her heroes are taken; each one of their bows is broken: for Jahveh is a God of retributions, He shall certainly recompense. Jer 51:57. And I will make drunk her princes and her wise men, her governors and her lieutenant-governors, and her heroes, so that they shall sleep an eternal sleep, and not awake, saith the King, whose name is Jahveh of hosts. Jer 51:58. Thus saith Jahveh of hosts: The broad walls of Babylon shall be utterly destroyed, and her high gates shall be burned with fire, so that nations toil for nothing, and peoples for the fire, and thus are weary."


  Once more there is addressed to Israel the call to return immediately; cf. Jer 51:45 and Jer 50:8. The designation, "those who have escaped from the sword," is occasioned by the mention in Jer 51:49 of those who are slain: it is not to be explained (with Ngelsbach) from the circumstance that the prophet sees before him the massacre of the Babylonians as something that has already taken place. This view of the matter agrees neither with what precedes nor what follows, where the punishment of Babylon is set forth as yet to come. It is those who have escaped from the sword of Babylon during the exercise of its sway that are meant, not those who remain, spared in the conquest of Babylon. They are to go, not to stand or linger on the road, lest they be overtaken, with others, by the judgment falling upon Babylon; they are also to remember, from afar, Jahveh the faithful covenant God, and Jerusalem, that they may hasten their return. הלכוּ is a form of the imperative from הלך; it occurs only here, and has probably been chosen instead of לכוּ, because this form, in the actual use of language, had gradually lost its full meaning, and become softened down to a mere interjection, while emphasis is here placed on the going. After the call there follows, in Jer 51:51, the complaint, "We have lived to see the dishonour caused by the desecration of our sanctuary." This complaint does not permit of being taken as an answer or objection on the part of those who are summoned to return, somewhat in this spirit: "What is the good of our remembering Jahveh and Jerusalem? Truly we have thence a remembrance only of the deepest shame and dishonour" (Ngelsbach). Such an objection the prophet certainly would have answered with a reproof for the want of weakness of faith. Ewald accordingly takes Jer 51:51 as containing "a confession which the exiles make in tears, and filled with shame, regarding the previous state of dishonour in which they themselves, as well as the holy place, have been." On this view, those who are exhorted to return encourage themselves by this confession and prayer to zeal in returning; and it would be necessary to supply dicite before Jer 51:51, and to take בּשׁנוּ as meaning, "We are ashamed because we have heard scoffing, and because enemies have come into the holy places of Jahveh's house." But they might have felt no shame on account of this dishonour that befell them. בּושׁ signifies merely to be ashamed in consequence of the frustration of some hope, not the shame of repentance felt on doing wrong. Hence, with Calvin and others, we must take the words of Jer 51:51 as a scruple which the prophet expresses in the name of the people against the summons to remember Jahveh and Jerusalem, that he may remove the objection. The meaning is thus something like the following: "We may say, indeed, that disgrace has been imposed on us, for we have experienced insult and dishonour; but in return for this, Babylon will now be laid waste and destroyed." The plural המּקדּשׁים denotes the different holy places of the temple, as in Ps. 68:36. The answer which settles this objection is introduced, Jer 51:52, by the formula, "Therefore, behold, days are coming," which connects itself with the contents of Jer 51:51 : "Therefore, because we were obliged to listen to scoffing, and barbarians have forced their way into the holy places of the house of our God,—therefore will Jahveh punish Babylon for these crimes," The suffixes in פּסיליה and ארצהּ refer to Babylon. חלל is used in undefined generality, "slain, pierced through."


  Jer 51:53


  Babylon shall by no means escape punishment. Even though it mounted up to heaven (cf. Job 20:6; there may, at the same time, be an allusion to Isa 14:12, and possibly also to the tower at Babylon), and תּבצּר, "cut off (i.e., made inaccessible) the height of its strength," i.e., the height in which its strength consists, its lofty wall of defence (probably an allusion to the lofty walls of Babylon; see on Jer 51:58), yet destroyers are to come against it from Jahveh.


  Jer 51:54


  The prophet in the spirit sees these destroyers as already come. A cry of anguish proceeds from Babylon, and great destruction; cf. Jer 50:22, Jer 50:46, and Jer 48:3. For (Jer 51:55) Jahveh lays waste Babylon, and destroys out of her קול גּדול, properly "the loud voice," i.e., the loud noise and bustle of the city. "Their waves," i.e., the surging masses of the conquering army, roar like many or great waters; cf. Isa 17:12. נתּן , lit., "there is given" (i.e., there sounds) "the noise of their voice," i.e., of the roaring of their waves. "For there comes on Babylon a destroyer, so that her heroes are made prisoners, and her bows (by synecdoche for weapons) broken in pieces." The Piel חתּתה has here an intransitive sense, "to break or shiver into pieces," like פּתּח, Isa 48:8; Isa 60:11. This must take place, for Jahveh is a God of retribution; cf. Jer 51:24. This retribution He will execute in such a way as to make the princes, wise men, rulers, and heroes of Babylon sink down into an eternal sleep, by presenting to them the cup of wrath. On השׁכּרתּי and וישׁנוּ, cf. Jer 51:39. On the enumeration of the different classes of leaders and supporters of the state, cf. Jer 51:23 and Jer 50:35; and on the designation of Jahveh as King, Jer 48:15, with the remark there made.


  Jer 51:58


  And not only are the defenders of the city to fall, but the strong ramparts also, the broad walls and the lofty towers, are to be destroyed. The adjective הרחבה is joined in the singular with the plural חמות, because the complex notion of the walls of Babylon, denoted by the latter word, is viewed as a unity; cf. Ewald, 318. ערר, in Hithpael, means "to be made bare," i.e., to be destroyed down to the ground; the inf. abs. Pilel is added to intensify the expression. Regarding the height and breadth and the extent of the walls of Babylon, cf. the collection of notices by the old writers in Duncker's Gesch. des Alt. i. S. 856ff. According to Herodotus (i. 178f.), they were fifty ells "royal cubits," or nearly 85 feet thick, and 200 ells 337 1/2 feet high; Ctesias assigns them a height of 300 feet, Strabo that of 50 ells cubits, or 75 feet, and a breadth of 32 feet. On this Duncker remarks: "The height and breadth which Herodotus gives to the walls are no doubt exaggerated. Since the wall of Media, the first line of defence for the country, had a height of 100 feet and a breadth of 20 feet, and since Xenophon saw in Nineveh walls 150 feet in height, we shall be able with some degree of certainty to assume, in accordance with the statement of Pliny (vi. 26), that the wall of Babylon must have had a height of 200 feet above the ditch, and a proportionate breadth of from 30 to 40 feet. This breadth would be sufficient to permit of teams of four being driven along the rampart, between the battlements, as Herodotus and Strabo inform us, without touching, just as the rampart on the walls of Nineveh is said to have afforded room for three chariots."


  The gates leading into the city were, according to Herodotus, l.c., provided with beautifully ornamented gateways; the posts, the two leaves of the gates, and the thresholds, were of bronze. The prophecy concludes, Jer 51:58, with some words from Hab 2:13, which are to be verified by the destruction of Babylon, viz., that the nations which have built Babylon, and made it great, have laboured in vain, and only wearied themselves. Habakkuk probably does not give this truth as a quotation from an older prophet, but rather declares it as an ordinance of God, that those who build cities with blood, and strongholds with unrighteousness, make nations toil to supply food for fire. Jeremiah has made use of the passage as a suitable conclusion to his prophecy, but made some unimportant alterations; for he has transposed the words בּדי אשׁ and בּדי ריק, and changed יעפוּ into ויעפוּ, that he may conclude his address with greater emphasis. For, according to the arrangement here, וּלאמּים בּדי־אשׁ still depends on ויגעוּ, and ויעפוּ indicates the result of this toil for the enslaved nations,—they only weary themselves thereby. The genuineness of this reading is put beyond a doubt by the repetition of ויעפוּ at the close of the epilogue in Jer 51:64. What Habakkuk said generally of the undertakings of the Chaldeans, Jeremiah applied specially to the fall of the city of Babylon, because it was to exhibit its fulfilment most plainly in that event.


  Jer 51:59


  Epilogue.—Jer 51:59. "The word which Jeremiah the prophet commanded Seraiah the son of Nerijah, the son of Maaseiah, when he went with Zedekiah the king of Judah to Babylon, in the fourth year of his reign. Now Seraiah was 'quartermaster-general'" (Ger. Reisemarschall).


  Seraiah the son of Nerijah was, no doubt, a brother of Baruch the son of Nerijah; cf. Jer 32:12. שׂר מנוּחה does not mean "a peaceful prince" (Luther), "a quiet prince," English Version, but "prince of the resting-place" (cf. Num 10:33), i.e., the king's "quartermaster-general." What Jeremiah commanded Seraiah, or charged him with, does not follow till Jer 51:61; for the words of Jer 51:60, "And Jeremiah wrote in a book all the evil that was to come on Babylon, namely all these words which are written against Babylon" (in the preceding address, Jer 50 and 51), form a parenthetic remark, inserted for the purpose of explaining the charge that follows. This remark is attached to the circumstantial clause at the end of Jer 51:59, after which "the word which he commanded" is not resumed till Jer 51:61, with the words, "and Jeremiah spake to Seraiah;" and the charge itself is given in vv. 61b-64: "When thou comest to Babylon, then see to it, and read all these words, and say, O Jahveh, Thou hast spoken against this place, to destroy it, so that there shall be no inhabitant in it, neither man nor beast, but it shall be eternal desolations. And it shall be, when thou hast finished reading this book, that thou shalt bind a stone to it, and cast it into the midst of the Euphrates (v. 64), and say, Thus shall Babylon sink, and shall not rise again, because of the evil that I bring upon her; and they shall be weary." כּבאך בבל does not mean, "when thou shalt have got near Babylon, so that thou beholdest the city lying in its full extent before thee" (Hitzig), but, according to the simple tenor of the words, "when thou shalt have come into the city." The former interpretation is based on the erroneous supposition that Seraiah had not been able to read the prophecy in the city, from fear of being called to account for this by the Babylonians. But it is nowhere stated that he was to read it publicly to the Babylonians themselves in an assembly of the people expressly convened for this purpose, but merely that he is to read it, and afterwards throw the book into the Euphrates. The reading was not intended to warn the Babylonians of the destruction threatened them, but was merely to be a proclamation of the word of the Lord against Babylon, on the very spot, for the purpose of connecting with it the symbolic action mentioned in v. 63f. וראית does not belong to כּבאך ("when thou comest to Babylon, and seest"), but introduces the apodosis, "then see to it, and read," i.e., keep it in your eye, in your mind, that you read (cf. Gen 20:10); not, "seek a good opportunity for reading" (Ewald). At the same time, Seraiah is to cry to God that He has said He will bring this evil on Babylon, i.e., as it were to remind God that the words of the prophecy are His own words, which He has to fulfil. On the contents of Jer 51:62, cf. Jer 50:3; Jer 51:26.


  After the reading is finished, he is to bind the book to a stone, by means of which to sink it in the Euphrates, uttering the words explanatory of this action, "Thus shall Babylon sink," etc. This was to be done, not for the purpose of destroying the book (which certainly took place, but was not the object for which it was sunk), but in order to symbolize the fulfilment of the prophecy against Babylon. The attachment of the stone was not a precautionary measure to prevent the writing from being picked up somewhere, and thus bringing the writer or the people of the caravan into trouble (Hitzig), but was merely intended to make sure that the book would sink down into the depths of the Euphrates, and render it impossible that it should rise again to the surface, thus indicating by symbol that Babylon would not rise again. the words which Seraiah is to speak on throwing the book into the Euphrates, contain, in nuce, the substance of the prophecy. The prophet makes this still more plain, by concluding the words he is likewise to utter with ויעפוּ as the last word of the prophecy. Luther has here well rendered יעף, "to weary," by "succumb" (erliegen). The Babylonians form the subject of יעפוּ.


  The symbolic meaning of this act is clear; and from it, also, the meaning of the whole charge to the prophet is not difficult to perceive. The sending of the prophecy through Seraiah, with the command to read it there, at the same time looking up to God, and then to sink it in the Euphrates, was not intended as a testimony to the inhabitants of Babylon of the certainty of their destruction, but was meant to be a substantial proof for Israel that God the Lord would, without fail, fulfil His word regarding the seventy years' duration of Babylon's supremacy, and the fall of this great kingdom which was to ensue. This testimony received still greater significance from the circumstances under which it was given. The journey of King Zedekiah to Babylon was, at least in regard to its official purpose, an act of homage shown by Zedekiah to Nebuchadnezzar, as the vassal of the king of Babylon. This fact, which was deeply humiliating for Judah, was made use of by Jeremiah, in the name of the Lord, for the purpose of announcing and transmitting to Babylon, the city that ruled the world, the decree which Jahveh, the God of Israel, as King of heaven and earth, had formed concerning the proud city, and which He would execute in His own time, that He might confirm the hope of the godly ones among His people in the deliverance of Israel from Babylon.


  The statement, "Thus far are the words of Jeremiah," is an addition made by the editor of the prophecies. From these words, it follows that Jer 52 does not belong to these prophecies, but forms a historical appendix to them.


  Finally, if any question be asked regarding the fulfilment of the prophecy against Babylon, we must keep in mind these two points: 1. The prophecy, as is shown both by its title and its contents, is not merely directed against the city of Babylon, but also against the land of the Chaldeans. It therefore proclaims generally the devastation and destruction of the Chaldean kingdom, or the fall of the Babylonian empire; and the capture and destruction of Babylon, the capital, receive special prominence only in so far as the world-wide rule of Babylon fell with the capital, and the supremacy of the Chaldeans over the nations came to an end. 2. In addition to this historical side, the prophecy has an ideal background, which certainly is never very prominent, but nevertheless is always more or less to be discovered. Here Babylon, as the then mistress of the world, is the representative of the God-opposing influences on the earth, which always attempt to suppress and destroy the kingdom of God. The fulfilment of the historical side of this prophecy began with the capture of Babylon by the united forces of the Medes and Persians under the leadership of Cyrus, and with the dissolution of the Chaldean empire, brought about through that event. By this means, too, the people of Israel were delivered from the Babylonish captivity, while Cyrus gave them permission to return to their native land and rebuild the temple of the Lord in Jerusalem; Ch2 36:22., Ezr 1:1. But Babylon was not destroyed when thus taken, and according to Herodotus, iii. 159, even the walls of the city remained uninjured, while, according to a notice of Berosus in Josephus, contra Ap. i. 19, Cyrus is said to have given orders for the pulling down of the outer wall. Cyrus appointed Babylon, after Susa and Ecbatana, the third city in the kingdom, and the winter residence of the Persian kings (according to Xenophon, Cyrop. viii. 6. 22). Darius Hystaspes, who was obliged to take the city a second time, in consequence of its revolt in the year 518 b.c., was the first who caused the walls to be lowered in height; these were diminished to 50 ells royal cubits—about 85 feet, and the gates were torn away (Herodotus, iii. 158f.). Xerxes spoiled the city of the golden image of Belus (Herodot. i. 183), and caused the temple of Belus to be destroyed (Arrian, vii. 17. 2). Alexander the Great had intended not merely to rebuild the sanctuary of Belus, but also to make the city the capital of his empire; but he was prevented by his early death from carrying out this plan. The decay of Babylon properly began when Seleucus Nicator built Seleucia, ion the Tigris, only 300 stadia distant. "Babylon," says Pliny, vi. 30, "ad solitudinem rediit, exhausta vicinitate Seleuciae." And Strabo (born 60 b.c.) says that, even in his time, the city was a complete wilderness, to which he applies the utterance of a poet: ἐρημία μεγάλη ἐστὶν ἡ μεγάλη πόλις (xvi. l. 5). This decay was accelerated under the rule of the Parthians, so that, within a short time, only a small space within the walls was inhabited, while the rest was used as fields (Diodorus Siculus, ii. 9; Curtius, Ezr 1:4. 27). According to the statements of Jerome and Theodoret, there were still living at Babylon, centuries afterwards, a pretty considerable number of Jews; but Jerome (ad Jerem. 51) was informed by a Persian monk that these ruins stood in the midst of a hunting district of the Persian kings. The notices of later writers, especially of modern travellers, have been collected by Ritter, Erdkunde, xi. S. 865f.; and the latest investigations among the ruins are described in his Expdition scient. en Msopotamie, i. pp. 135-254 (Paris, 1863).


  John the evangelist has taken the ideal elements of this prophecy into his apocalyptic description of the great city of Babylon (Rev. 16ff.), whose fall is not to begin till the kingdom of God is completed in glory through the return of our Lord.


  Jeremiah 52


  Historical Account of the Capture and Destruction of Jerusalem, the Fate of Zedekiah and the People, and the Liberation of Jehoiachin from Imprisonment


  By the closing formula, Jer 51:64, the contents of Jer 52 are separated from, and marked as an appendix to, the prophecies of Jeremiah; yet nothing is said regarding the author of this chapter. However, if we keep in mind the nature of its contents, then, from the very fact that it gives an account of the liberation of King Jehoiachin from prison, and of his elevation to royal honours, it necessarily follows that it cannot have been composed by Jeremiah, because the prophet can scarcely have lived till this occurred, which was less than 561 b.c. It must further be considered that the contents of this chapter also agree, almost word for word, with Kg2 24:18 -25, 30; moreover, the introductory notice regarding Zedekiah's ascension of the throne, his age, and the character of his rule, given Jer 52:1-3, was unnecessary for the object of this appendix. The same holds true of the notice regarding the liberation of Jehoiachin from prison, at the close, Jer 52:31-34, which does not seem to stand in any close and intimate connection with the history of the destruction of Jerusalem and the fate of Zedekiah, while both of these events are closely connected with the plan and aim of the Books of Kings, and are written quite in their spirit. On these grounds, most expositors, both ancient and modern, assume that this historical appendix to the prophecies of Jeremiah has been derived from the Second Book of Kings. But weighty reasons oppose this assumption. (1.) The very fact that the name of the king of Babylon is throughout written Nebuchadrezzar makes it unlikely that the narrative was derived from Kg2 24:18., because the name is there constantly written Nebuchadnezzar,—a form which also occurs in Jeremiah, though not often (see pp. 245f., note). (2.) This chapter contains notices which are not found in 2 Kings 24 and 25. Thus, it is stated, in Jer 52:10, the Nebuchadnezzar also caused all the princes of Judah to be executed at Riblah, and King Zedekiah, who had been carried to Babylon, to be put in prison till his death; in Jer 52:19-23 we find a whole series of special remarks as to the vessels of the temple and the ornaments of the brazen pillars,—observations which are not met with either in 2 Kings, or in the description of the building of the temple, 1 Kings 7. We further find, in Jer 52:28-30, a notice regarding three deportations of the people, giving the numbers, not roundly, but precisely, as they are nowhere else given in the historical books of the Old Testament, Were this statement the only additional detail given by this chapter, as compared with 2 Kings, one might perhaps suppose that it was an interpolation from another source, added to the rest of the account that has been derived from 2 Kings 24 and 25; but this opinion, which even in itself is not very probable, is excluded by the other additions found in Jer 52:10 and in 19-23. If the author of this chapter had been able to derive, and had actually derived, these additional particulars from a historical source, treating of the later times of the kingdom of Judah, which has not come down to us, and which contained more than our canonical books of Kings and Chronicles, he would no doubt have also found there the account of the three deportations, and taken it from that source. We must therefore assume that this chapter, and Kg2 24:18 on to Kg2 25:30, have both a common origin, in which the fall of the kingdom of Judah was more fully described than in the historical books of the canon; in this way, the remarkable coincidence, almost word for word, between the narrative portions which are common to the two extracts, is accounted for quite as easily as the differences that have just been mentioned. From a critical examination of the state of both texts now before us, no certain conclusions can be drawn regarding their mutual relation. The differences of this kind arise partly from errors and omissions by later copyists, partly also from the circumstance that the epitomizers have not throughout kept rigorously to the words of their source. Regarding the author of the original written document, we cannot even make any supposition that could pretend to anything like probability. Baruch, as the editor of the collection of Jeremiah's prophecies, may have made the extract from it which we find in this chapter. We have already, in substance, given the exposition while treating of Kg2 24:18., so that we may here content ourselves with briefly putting together the deviations of this text from the other, and explaining its peculiarities.


  Jer 52:1


  Fate of King Zedekiah at the taking of Jerusalem; cf. Kg2 24:18; Kg2 25:7, and Jer 39:1-7. The statements regarding Zedekiah's ascension and his government, Jer 52:1-3, agree word for word with Kg2 24:18-20, even to the variation השׁליכו, Jer 52:3, for השׁליכו (Kings). The length of the siege of Jerusalem, Jer 52:4-7, and the flight, capture, and condemnation of King Zedekiah and the princes of Judah, Jer 52:7-11, not only agrees with Kg2 25:1-7, but also with Jer 39:1-7, where it is merely the forcible entrance into the city by the Chaldeans that receives special detail; see on Jer 39:3. The variation ויּחנוּ, Jer 52:4, instead of ויּחן (Kg2 25:1), does not affect the sense. As to the account given of the flight, capture, and condemnation of the king, both Jer 39 and 2 Kings omit the notices given in Jer 52:10, "and also all the princes of Judah he caused to be slain (i.e., executed) at Riblah," and in Jer 52:11, "and he put him in the prison-house till the day of his death." בּית־הפּקדּות has been rendered οἰκία μυλῶνος by the lxx; on this fact Hitzig bases the opinion that the Hebrew words signify "the house of punishment," or "the house of correction," in which Zedekiah was obliged to turn the mill like other culprits, and as Samson was once obliged to do (Jdg 16:21). But this meaning of the words cannot be substantiated. פּקדּה means "oversight, mustering, or visitation (Heimsuchung), or vengeance," e.g., Isa 10:3, but not punishment (Strafe), and the plural, "watches" (Eze 9:1) and "custody," Ezek. 54:11; hence the expression used here signifies "the house of custody," or "the house of the watches." The translation of the lxx can decide nothing against this, because their interpretation is based upon traditions which are themselves unfounded. Regarding this, Ewald well remarks (History of the People of Israel, iii. p. 748 of 2nd ed.): "That Zedekiah must have laboured at the mill, as is mentioned in later chronicles (see Aug. Mai, Scriptorum veterum nova collectio, t. i. P. 2, p. 6; cf. Chr. Sam. Ch. xlv.), is probably a mere inference from Lam 5:13."


  Jer 52:12


  The destruction of Jerusalem and of the temple, and the carrying away of the people, which are only very summarily stated in Jer 39:8-10, are here related in complete accordance with the account given in Kg2 25:8-17. The deviations for the most part originated through the freedom exercised by the epitomizer in his work, or only when mistakes were made by later copyists. The text before us has some amplifications (especially the notices regarding the ornaments of the brazen pillars, Jer 52:23) which are found nowhere else in the Old Testament. The difference in date between Jer 52:12 ("on the tenth of the month") and the passage in Kings ("on the seventh of the month") has arisen through one number having been mistaken for another in copying; it cannot now be decided which is correct; see on Kg2 25:18. As to Nebuzaradan, see on Jer 39:13. Instead of עמד , is found עבד in Kg2 25:8, which certainly is a simpler reading, but one having less appearance of being the original. The only strange point is the want of the relative אשׁר in plain prose before עמד, which is probably to be pointed עמד. בּירוּשׁלים, instead of ירוּשׁלים (Kings), is a pregnant expression for "he came into Jerusalem."—Jer 52:14. From the expression את־כּל־חומות, as given in Jer 52:14, "all" is omitted in Kings, as being not indispensable for the meaning.


  Jer 52:15


  The first words, "And of the poor of the people," are wanting in Kings, and have been brought here, through an error on the part of the copyist, from the beginning of the next verse; for "the poor of the people" are first treated of in Jer 52:16, where it is stated that Nebuzaradan left them in the land, while Jer 52:15 treats of those who were carried away to Babylon. The word האמון, instead of ההמון (Kings), seems to have originated simply through the exchange of א for ה, and to mean, like the other, the multitude of people. Hitzig and Graf are of opinion that אמון here, as in Pro 8:30, means workmaster or artificer, and that האמון denotes the same persons (collectively) who are designated החרשׁ והמּסגּר in Pro 24:1; Pro 29:2, and Kg2 24:14. But this view is opposed by the parallel passage, Jer 39:9, where the whole of this verse occurs, and יתר העם הנּשׁארים stands instead of יתר האמון. "The rest of the people of Jerusalem" are divided, by ואת־ואת, into those who went over to the Chaldeans, and the rest of the people who were taken prisoners by the Chaldeans at the capture of the city. The statement that both of these two classes of the population of Jerusalem were carried away to Babylon is so far limited by the further declaration, in Jer 52:16, that Nebuzaradan did not carry away every one, without exception, but let a portion of the humbler inhabitants of the country, who had no property, remain in the land, as vinedressers and husbandmen, that they might till the land. Instead of מדּלּות הארץ there occurs in Kings מדּלּת, and in Jer 39:10, more distinctly, מן העם הדּלּים, "some of the people, the humbler ones," who had no property of their own. דּלּה, pl. דּלּות, is an abstract noun, "poverty;" the singular is used collectively, hence the plural is here used to supply the deficiency. For יגבים, from יגב, to plough, there is found instead, in Kg2 25:12, Kethib גּבים, from גּוּב, with the same meaning.


  Jer 52:17


  The carrying away of the vessels of the temple is more fully stated than in Kg2 25:13-17. The large brazen articles, the two pillars at the porch (cf. Kg1 7:15.), the bases (Kg1 7:27.), and the brazen sea (Kg1 7:23.), which were too vast in their proportions to be easily carried away to Babylon, were broken to pieces by the Chaldeans, who carried off the brass of which they were made. אשׁר לבּית is more correct than אשׁר (Kings), and "all their brass" is more precise than simply "their brass" (Kings). In the enumeration of the smaller brazen vessels used for the temple service, Jer 52:18, there is omitted, in 2 Kings, ואת־המּזרקות, "and the bowls" (used in sacrifice); this omission is perhaps due merely to an error in transcription. The enumeration of the gold and silver vessels in Jer 52:19 has been much more abbreviated in Kg2 25:15, where only "the fire-pans and the bowls" are mentioned, while in the text here, besides these there are named "the basons," then "the pots (Eng. vers. caldrons), and the candlesticks, and the pans (Eng. vers. spoons), and the cups." For particulars regarding these different vessels, see on Kg1 7:40, Kg1 7:45, Kg1 7:50. In Jer 52:20, reference is made to the fact that the mass of metal in the vessels that were carried away was without weight. The same is stated in Kg2 25:16, where, however, there is no mention of the twelve brazen bulls; while in the text of Jeremiah, אשׁר תּחת המּכנות is faulty, and we must read instead, אשׁר תּחתּיו והמּכנות. The assertion of Graf, in his commentary on this verse, and of Thenius on Kg2 25:16,—that the notice regarding the twelve brazen bulls is incorrect, because these were then no longer in Jerusalem (27:19), but had previously been removed by Ahaz from under the brazen sea for Tiglath-pileser,—we have already, under Kg2 16:17, shown to be erroneous. The apposition of כּל־הכּלים to לנחשׁתּם explains the reference of the suffix. In Jer 52:21-23, the narrator, in order to call attention to the amount of art exhibited on the vessels destroyed by the Chaldeans, gives a brief description of the brazen pillars with their capitals. This description is much shortened in Kg2 25:17, and contains notices completing that which is given of these works of art in 1 Kings 7. For details, see the passage referred to.


  Jer 52:24


  The account given regarding the arrest of the chief officers of the temple and of the city, and concerning their transportation to Riblah, where Nebuchadnezzar caused them to be executed, agrees with Kg2 25:18-21, except in some unimportant variations, which, however, do not alter the sense; the explanation has been already given in the commentary on that passage. In 2 Kings, the account of the appointment of Gedaliah as the governor of Judah, together with that of his assassination by Ishmael, which follows the narrative just referred to, is here omitted, because the matter has bee already more fully stated in the passage Jer 40:7 on to Jer 43:7, and had no close connection with the object of the present chapter. Instead of this, there follows here, in Jer 52:28-30 (as a continuation of the remark made, Jer 52:27, "Thus was Judah carried away captive out of his own land"), a calculation of the number of the Jews taken to Babylon at the three deportations: in the seventh year of Nebuchadnezzar, 3023 Jews; in the eighteenth year, 832 souls from Jerusalem; and in the twenty-third year, 745 souls,—in all, 4600 persons. The correctness of these data is vouched for by the exactness of the separate numbers, and the agreement of the sum with the individual items. In other respects, however, they present various difficulties. There is, first, the chronological discrepancy that the second deportation is here placed in the eighteenth year of Nebuchadnezzar, in contradiction with Jer 52:12, according to which, the deportation after the taking of Jerusalem occurred in the nineteenth year of Nebuchadnezzar; and 832 souls could not well be carried out of Jerusalem during the siege. This difference can be settled only by assuming that this list of deportations was derived from another source than the preceding notice regarding the destruction of Jerusalem, in which the years of Nebuchadnezzar's reign were reckoned in some other way than elsewhere in Jeremiah and in the books of Kings, probably from the date of the actual commencement of his reign, which followed a year after he first appeared in Judah, from which his reign is dated elsewhere; see Comm. on Daniel at Dan 1:1. According to this mode of computation, the seventh year would correspond to the eighth of the common reckoning, and be the year in which Jehoiachin was carried away to Babylon, together with a large number of the people. But this does not agree with 3023, which is given as the number of those who were carried away; for, at that time, according to Kg2 24:14, Kg2 24:16, as many as 10,000 Jews, or, according to another view of these verses, even 18,000, were carried away to Babylon. This difference does not permit of being explained in any way. Ewald (History of the People of Israel, iii. p. 738) accordingly assumes that in Jer 52:28, after שׁבע, the word עשׂרה has been omitted, as in Ch2 36:9, where the age of Jehoiachin is given; hence he thinks that, instead of "in the seventh," we must read "in the seventeenth year of Nebuchadnezzar." On such a view, the reference would be to a deportation which took place under Zedekiah, a year before the capture, or during the time of the siege of Jerusalem, and that, too, out of the country districts of Judah in contrast with Jerusalem, Jer 52:29. This supposition is favoured not merely by the small number of those who are said to have been carried away, but also by the context of the narrative, inasmuch as, in what precedes, it is only the capture of Jerusalem and the deportation of the people in Zedekiah's time that is treated of. Ngelsbach has objected to this supposition, that it was not likely the great mass of the people would be carried away during the war, at a time when the approach of the Egyptian army (cf. Jer 37:5) was an object of dread. But the objection does not weaken the supposition, since the former rests on two presuppositions that are quite erroneous: viz., first, that the deportation took place before the defeat of the auxiliary army from Egypt, where as it may have followed that event; and secondly, that the Chaldeans, by keeping the hostile Jews in the country, might have been able to get some assistance against the Egyptian army, whereas, by removing the hostile population of Judah, they would but diminish the number of the enemies with which they had to contend. We therefore regard this conjecture as highly probable, because it is the means of settling all difficulties, and because we can thereby account for the small number of those who were carried away in the deportations during and after the destruction of Jerusalem.


  Regarding the third deportation, which was effected by Nebuzaradan (Jer 52:30) in the twenty-third, or, according to another reckoning, in the twenty-fourth year of Nebuchadnezzar, i.e., in the fifth year after the destruction of Jerusalem, we have no other information; for the statement of Josephus, Antt. x. 9. 7, that Nebuchadnezzar made war upon the Ammonites and Moabites in that year, has not been placed beyond a doubt, and is probably a mere inference from this verse, taken in connection with the prophecies in Jer 48 and 49. Yet there is nothing improbable in the statement, viewed by itself. For it must be borne in mind that, after the appointment of Gedaliah as governor, and the departure of the Chaldean hosts, many Jews, who had fled during the war, returned into the country. Hence, in spite of the fact that, after the murder of Gedaliah, a multitude of Jews, fearing the vengeance of the Chaldeans, fled to Egypt, many may have still remained in the country; and many other fugitives may not have returned till afterwards, and given occasion to the Chaldeans for removing other 745 disturbers of the peace to Babylon, four or five years after Jerusalem had been laid in ashes. This deportation may have taken place on the occasion of the subjugation of the Moabites, Ammonites, and Idumeans, or during the war with the Phoenicians, possibly because they had rendered assistance to these nations against the Chaldeans. These verses thus contain nothing to justify the assumption of M. von Niebuhr (Gesch. Assyr. und Babels, S. 58, note) and Ngelsbach, that they are a gloss. The paucity of those who were carried away is not to be attributed to a desire on the part of the writer of this inserted portion to represent the calamity as not so very terrible after all; nor is it due to the substitution of the number of the Levites for that of the entire people,—two wholly arbitrary assumptions: it is completely explained by a consideration of the historical circumstances. The best of the population of Judah had already been carried away, and Zedekiah and his counsellors must have said to themselves, when they rebelled against Nebuchadnezzar, that the latter would not spare this time; thus they must have defended themselves to the utmost, as is shown by the very fact that the siege of Jerusalem lasted eighteen months. In this manner, war, pestilence, and famine carried off a great number of the population of Jerusalem; so that, of men who were able-bodied and fit for war, and who could be carried into exile, not more than 4600 fell into the hands of the Chaldeans. During the war, also, many had concealed themselves in inaccessible places, while the lowest of the people were left behind in the country to cultivate the fields. Still more strange might appear the circumstance that the sum-total of those who were carried away to Babylon, viz., 10,000 with Jehoiachin, and 4600 under Zedekiah,—14, 600 in all,—is evidently disproportionate to the number of those who returned to Jerusalem and Judah under Zerubbabel, which number is given in Ezr 2:64 at 42, 360, exclusive of men and maid servants. For this reason, Graf is of opinion that still later deportations may have taken place, of which no mention is made anywhere. This assumption, however, has little probability. On the other hand, we must consider these points: (1.) In the accounts given of those who were carried away, only full-grown and independent persons of the male sex are reckoned, while, along with fathers, both their wives and their children went into exile. (2.) Even so early as the first capture of Jerusalem in the fourth year of Jehoiakim, a number of prisoners of war, perhaps not inconsiderable, came to Babylon; these might unite with the thousands of their brethren who were carried thither at a later period. (3.) When the exiles had settled down in Babylon, and there found not only a means of livelihood, but even in many instances, as is clear from several intimations, attained to opulence as citizens, many, even of those who had been left in the country, may have gone to Babylon, in the hope of finding there greater prosperity than in Judah, now laid waste and depopulated by war. (4.) From the time when the 10,000 were carried away with Jehoiachin, in the year 599 b.c., till the return under Zerubbabel, 536 b.c., 63 years, i.e., nearly two generations, had passed, during which the exiles might largely increase in numbers. If we take all these elements into consideration, then, in the simple fact that the number of those who returned amounts to nearly three times the numbers of those given as having been carried away under Jehoiachin and Zedekiah, we cannot find such a difficulty as entitles us to doubt the correctness of the numbers handed down to us.


  Jer 52:31


  The closing portion of this chapter, viz., the notice regarding the liberation of Jehoiachin from imprisonment, ad his elevation to royal honours by Evil-merodach after Nebuchadnezzar's death, substantially agrees with the account given of that even in Kg2 25:27-30. The difference of date, "on the twenty-fifth of the month" (Jer 52:31), and "on the twenty-seventh of the month" in 2 Kings, has arisen through the entrance of a clerical error into one text or the other. The few remaining variations of the two texts have no influence on the meaning. As to the fact itself, and its importance for the people languishing in exile, we may refer to the explanation given at Kg2 25:27.


  Lamentations


  Introduction


  1. The Name, Contents, and Arrangement of the Book


  The Name


  The five Lamentations composed on the fall of Jerusalem and the kingdom of Judah, which have received their position in the canon of the Old Testament among the Hagiographa, have for their heading, in Hebrew MSS and in printed editions of the Hebrew Bible, the word איכה ("alas! how..."), which forms the characteristic initial word of three of these pieces (Lam 1:1; Lam 2:1, and Lam 4:1). The Rabbis name the collection קינות (Lamentations), from the nature of its contents: so in the Talmud (Tract. Baba Bathra, f. 14b); cf. Jerome in the Prol. galeat, and in the prologue to his translation: "incipiunt Threni, i.e., lamentationes, quae Cynoth hebraice inscribuntur." With this agree the designations Θρῆνοι (lxx), and Threni or Lamentationes, also Lamenta in the Vulgate and among the Latin writers.


  Contents


  The ancient custom of composing and singing lamentations over deceased friends (of which we find proof in the elegies of David on Saul and Jonathan, Sa2 1:17., and on Abner, Sa2 3:33., and in the notice given in Ch2 35:25) was even in early times extended so as to apply to the general calamities that befell countries and cities; hence the prophets often speak of taking up lamentations over the fall of nations, countries, and cities; cf. Amo 5:1; Jer 7:29; Jer 9:9, Jer 9:17., Eze 19:1; Eze 26:17; Eze 27:2, etc. The five lamentations of the book now before us all refer to the destruction of Jerusalem and of the kingdom of Judah by the Chaldeans; in them are deplored the unutterable misery that has befallen the covenant people in this catastrophe, and the disgrace which the fallen daughter of Zion has thereby suffered. This subject is treated of in the five poems from different points of view. In the first, the lamentation is chiefly made over the carrying away of the people into captivity, the desolation of Zion, the acts of oppression, the plundering and the starvation connected with the taking of Jerusalem, the scoffing and contempt shown by the enemy, and the helpless and comfortless condition of the city, now fallen so low. In the second, the destruction of Jerusalem and Judah is set forth as an act of God's wrath against the sins of the people, the impotency of human comfort in the midst of the terrible calamity is shown, and the people are exhorted to seek help from the Lord. In the third, the deep spiritual sufferings of God's people in the midst of the general distress form the subject of grievous complaint, out of which the soul endeavours to rise, and to see the compassion of the Lord, and the justice of His dealings on earth generally, as well as in this visitation of judgment; and on this is founded the confident expectation of help. In the fourth, the dreadful misery that has befallen Zion's citizens of every class is represented as a punishment for the grievous sins of the people and their leaders. And lastly, in the fifth, the Lord is entreated to remove the disgrace from His people and restore them to their former state of grace. According to this view, one may readily perceive in these poems a well-cogitated plan in the treatment of the material common to the whole, and a distinct progress in the execution of this plan. There is no foundation, on the other hand, for the opinion of De Wette, that a gradation may be traced in the description given of the condition of the city; and the attempt of earlier expositors (Horrer, Pareau, Jahn, etc.) to explain and apply the contents of the different poems to different leading features in the Chaldean catastrophe—such as the siege, the capture, the destruction of the city and the temple—has entirely failed. Ewald, again, assumes that the five poems were composed for a time to be solemnly spent in sorrow and penitence, and that in the five lamentations the prophet-writer presents a kind of changing act (drama), making five different acts follow each other progressively; and further, that it is only with the changing series of these that the entire great act of real lamentation and divine sorrow concludes. But neither in the design nor in the execution of these poems are any points to be found which form a safe foundation for this assumption. Ewald is so far correct, however, in his general remark, that the prophetic composer sought to present to the community, in their deep sorrow, words which were meant to direct the grieving heart to the only source of true comfort; and that he understood how "to lead the deeply sorrowing ones imperceptibly to a proper knowledge of themselves and of their own great guilt, and thereby, in the first place, to true sorrow and sighing; that he also knew how to resolve the wildest grief at last into true prayer for divine retribution, and to change new strength into rejoicing over the everlasting Messianic hope, and into the most touching request for the divine compassion" (Die Dichter des Alt. Bundes, 3 Ausg. i. 2, S. 322).


  Form


  In order to give an air of continuity as well as of exhaustive completeness to the lamentation, which constantly assumes new figures and turns of thought, the poems, with the exception of the last (Lamentations 5), are alphabetically arranged, and in such a form that the first three consist of long stanzas, each of three lines, which are for the most part further divided about the middle by a caesura into two portions of unequal length. These poems are so arranged in accordance with the letters of the alphabet, that in the first two, every verse of three lines, and in the third, every line in the verse, begins with the letters of the alphabet in their order. In this last third poem, moreover, all the letters of the alphabet occur thrice in succession, for which reason the Masoretes have divided these lines of the verses as if each formed a complete verse. In the fourth poem, the verses, which are also arranged and marked alphabetically, consist only of lines which are likewise divided into two by a caesura; in the fifth, the alphabetic arrangement of the verses is departed from, and it is only in their number that the verses of the poem are made like the letters of the alphabet. This alphabetic arrangement of the verses is exactly carried out in the four poems, but with the remarkable difference, that in the first only does the order of the letters entirely agree with the traditional arrangement of the alphabet, while, in the other three, the verse beginning with פ stands before that beginning with ע. This deviation from the rule does not admit of being explained by the assumption that the verses in question were afterwards transposed in consequence of an oversight on the part of the copyist, nor by the supposition that the order of the letters had not yet been absolutely fixed. The former assumption, adopted by Kennicott, Jahn, etc., is shown to be utterly incorrect, by the circumstance that the supposed transmutation cannot be reconciled with the course of thought in the poems; while the latter, which has been maintained by C. B. Michaelis, Ewald, etc., is disproved by the fact that no change has taken place in the order of the letters in the Shemitic alphabets (cf. Sommer, Bibl. Abhandll. i. S. 145; Gesenius, 5, Rem. 2; Ewald, 12, a); and other alphabetic poems, such as Psa 111:1-10, Psa 112:1-10; 119, and Prov 31:10-31, exactly preserve the common arrangement of the letters. Still less does the irregularity in question permit of being attributed to an oversight on the part of the composer (which is Bertholdt's view), for the irregularity is repeated in three poems. It is rather connected with another circumstance. For we find in other alphabetic poems also, especially the older ones, many deviations from the rule, which undeniably prove that the composers bound themselves rigorously by the order of the alphabet only so long as it fitted in to the course of thought without any artificiality. Thus, for instance, in Ps 145 the Nun verse is wanting; in Ps 34 the Vav verse; while, at the close, after ת, there follows another verse with פ. Just such another closing verse is found in Ps 25, in which, besides, the first two verses begin with א, while ב is wanting; two verses, moreover, begin with ר instead of ק and ר: in Ps 37 ע is replaced by צ, which is again found after פ in its proper order. It is also to be considered that, in may of these poems, the division of the verses into strophes is not continuously and regularly carried out; e.g., in these same Lam; Lam 1:7 and Lam 2:19, verses of four lines occur among those with three. Attempts have, indeed, been made to attribute these irregularities to later reviewers, who mistook the arrangement into strophes; but the arguments adduced will not stand the test; see details in Hvernick's Einl. iii. S. 51ff.


  If we gather all these elements together, we shall be obliged to seek for the reason of most, if not all of these deviations from the norm, in the free use made of such forms by the Hebrew poets. Gerlach here objects that, "in view of the loose connection of thought in alphabetic poems generally, and in these Lamentations particularly, and considering the evident dexterity with which the poet elsewhere uses the form, another arrangement of the series would not have caused him any difficulty." We reply that there is no want in these poems of a careful arrangement of thought; but that the skill of the poet, in making use of this arrangement, was not always sufficient to let him put his thoughts, corresponding to things, into the alphabetic form, without using artificial means or forced constructions; and that, in such cases, the form was rather sacrificed to the thought, than rigorously maintained through the adoption of forced and unnatural forms of expression.


  Finally, the reason for the absence of the alphabetic arrangement from the fifth poem is simply, that the lamentation there resolves itself into a prayer, in which the careful consideration indispensable for the carrying out of the alphabetic arrangement must give place to the free and natural outcome of the feelings.


  2. The Author, Time of Composition, and Position in the Canon


  Author


  In the Hebrew text no one is named as the author of the Lamentations; but an old tradition affirms that the prophet Jeremiah composed them. Even so early as in the Alexandrine version, we find prefixed to Jer 1:1, the words, Καὶ ἐγένετο μετὰ αἰχμαλωτισθῆναι τὸν ̓Ισραὴλ καὶ ̔Ιερουσαλὴμ ἐρημωθῆναι, ἐκάθισεν ̔Ιερεμίας κλαίων καὶ ἐθρήνησε τὸν θρῆνον τοῦτον ἐπὶ ̔Ιερουσαλὴμ, καὶ ει. These words are also found in the Vulgate; only, instead of et dixit, there is the amplification, et amaro animo suspirans et ejulans dixit. The Syriac is without this notice; but the Arabic exactly reproduces the words of the lxx, and the Targum begins with the words, Dixit Jeremias propheta et sacerdos magnus. After this, both in the Talmud (Baba bathr. f. 51. 1) and by the Church Fathers (Origen in Euseb. hist. eccl. iv. 25, Jerome in prolog. gal., etc.), as well as the later theologians, the Jeremianic authorship was assumed as certain. The learned but eccentric Hermann von der Hardt was the first to call in question the Jeremianic composition of the book, in a "Programm" published in 1712 at Helmstdt; he attributed the five poems to Daniel, Shadrach, Meshach, Abednego, and King Jehoiachin (!). This doubt was resumed at a later period by an unknown writer in the Tbingen Theol. Quartalschr. 1819, part i.; it was mentioned by Augusti (Einl.), and further carried out by Conz in Bengel's Archiv, iv. p. 161f. and 422ff. Kalkar was the next to question the traditional belief, and urged against it the position of the book among the כּתוּבים, and the difference existing between the Greek translation of the Lamentations and that of the prophecies of Jeremiah; these objections he held to be not inconsiderable, yet not decisive. Then Ewald (Poet. Bcher des A. B. i. S. 145, and in the third edition of the same book, i. 2, S. 326; cf. Bibl. Jahrbb. vii. S. 151f., and History of the People of Israel, iv. p. 22) decidedly refused to ascribe the book to the prophet, and rather attributed it to one of his pupils, Baruch or some other; in this opinion he is followed by Bunsen, as is usual in questions regarding the criticism of the Old Testament. Finally, Ngelsbach (in Lange's series, see Clark's For. Theol. Lib.), with the help of the Concordance, has prepared a table of those words and forms of words found in the Lamentations, but not occurring in the prophecies of Jeremiah; by this means he has endeavoured to set forth the difference of language in the two books, which he accepts as a decisive reason for rejecting the Jeremianic authorship of the Lamentations. And Thenius assures us that, "in consequence of pretty long and conscientious examination, he has become convinced" that Lamentations 2 and 4, judging from their contents and form, undeniably proceeded from Jeremiah; while Lamentations 1 and 3 were composed by one who was left behind in the country, some time after the destruction of Jerusalem, and shortly before the last deportation; but Lamentations 5 is from a man "who was probably wandering about everywhere, as the leader of a band of nobles seeking a safe asylum, but unwilling to attach themselves to the caravan going to Egypt."


  Schrader, in his late revision of De Wette's Introduction, 339, has thus condensed the results of these critical investigations: In support of the old tradition, which mentions Jeremiah as the author, "one might appeal to the affinity in contents, spirit, tone, and language (De W.). Nevertheless, this same style of language, and the mode of representation, exhibit, again, so much that is peculiar; the artificiality of form, especially in Lamentations 1, 2, and 4, is so unlike Jeremiah's style; the absence of certain specific Jeremianic peculiarities, and the contradiction between some expressions of the prophet and those of the author of the Lamentations, is again so striking, that one must characterize the authorship of Jeremiah as very improbable, if not quite impossible, especially since the points of likeness to the language used by Jeremiah, on the one hand, are sufficiently accounted for in general by the fact that both works were composed at the same time; and on the other hand, are nullified by other points of likeness to Ezekiel's style, which show that use has already been made of his prophecies." Again: "The hypothesis of Thenius, that the poems are by different authors, is refuted by the similarity in the fundamental character of the poems, and in the character of the language." We may therefore dispense with a special refutation of this hypothesis, especially since it will be shown in the exposition that the points which Thenius has brought forward in support of his view are all founded on a wretchedly prosaic style of interpretation, which fails to recognise the true nature of poetry, and regards mere poetic figures as actual history. Of the considerations, however, which Schrader has adduced against the Jeremianic authorship, the last two that are mentioned would, of course, have decided influence, if there were any real foundation for them, viz., the contradiction between some expressions of Jeremiah and those of the author of the Lamentations. But they have no foundation in fact.


  The only instance of a contradiction is said to exist between Lam 5:7 and Jer 31:29-30. It is quoted by Schrader, who refers to Nldeke, die alttest. Literat. S. 146. But the expression, "Our fathers have sinned, they are no more, we bear their iniquities" (Lam 5:7), does not stand in contradiction to what is said in Jer. 39:29f. against the current proverb, "The fathers have eaten sour grapes, and the children's teeth have become blunt," viz., that in the future, after the restoration of Israel, "every one shall die for his own iniquity, and the teeth of every one who eats sour grapes shall become blunt." One statement would contradict the other only if the latter meant that those who bear the punishment were guiltless, or thought themselves such. But how far this thought was from the mind of the suppliant in Lam 5:7, is shown by what he says in Lam 5:16 : "Woe unto us, for we have sinned." According to these words, those in Lam 5:7 can only mean, "We atone not merely for our own sins, but also the sins of our fathers," or, "The sins of our fathers as well as our own are visited on us." This confession accords with Scripture (cf. Exo 20:5; Jer 16:11, etc.), and is radically different from the proverb, "The fathers have eaten sour grapes," etc., which was constantly in the mouth of those who considered themselves innocent, and who thereby perverted the great truth, that God visits the sins of the fathers upon the children who hate Him, into the false statement, that innocent children must atone for the sins of their fathers. On this, cf. also the exposition of Lam 5:7. But when Schrader, following Nldeke, further remarks, "that Jeremiah would hardly have said nothing whatever about God's having foretold all this suffering through him," there lies at the foundation of this remark the preposterous notion, that Jeremiah ought to have brought himself prominently forward in the Lamentations (supposing him to have written them), as one who ought not to suffer the evil under which the people were groaning. Such gross Pelagianism was foreign to the prophet Jeremiah. No one need speak, therefore, of a contradiction between the Lamentations and the prophecies of Jeremiah.


  As little proof is there for the assertion that the author of the Lamentations made use of the prophecies of Ezekiel. Ngelsbach and Schrader, in support of this allegation, have adduced only Lam 2:14, compared with Eze 12:24; Eze 13:5.; and Lam 2:15, compared with Eze 27:3; Eze 28:12. Ngelsbach says: "The words, נביאיך חזוּ לך, in Lam 2:14, are no doubt a quotation from Eze 12:24; Eze 13:6-11, Eze 13:14-15, Eze 13:23; Eze 21:28, 34; Eze 22:28. For it is only in these passages, and nowhere else in the Old Testament, that the expression חזוּ occurs, and in combination with תפל. Moreover, כּלילת יפי, in Lam 2:15, is an expression decidedly peculiar to Ezekiel, for it occurs only in Eze 27:3 (cf. Eze 28:12), and nowhere else." But the three expressions of these two passages form really too weak a proof that the author of the Lamentations made use of the prophecies of Ezekiel. Of course, as regards the mere form of the words, it is true that the expression כּלילת יפי, "she who is perfect in beauty," is found, besides Lam 2:15, only in Eze 27:3, where the prophet says of Tyre, "Thou sayest, I am perfect in beauty," and in Eze 28:12, where it is said of the king of Tyre, "Thou art... כּליל;" but the thing occurs also in Psa 50:2, with the unimportant change in the form of the words מכלל יפי, "perfection of beauty," where Zion is so designated. Now, if we not merely gather out of the Concordance the expressions of like import, but also keep in view the idea presented in Lam 2:15, "Is this the city שׁיּאמרוּ?" and at the same time consider that the poet says this of Jerusalem, there cannot be the least doubt that he did not take these epithets, which are applied to Jerusalem, from Ezekiel, who used them to designate Tyre, but that he had Psa 50:2 in view, just as the other epithet, "a joy of the whole earth," points to Psa 48:3. Only on the basis of these passages in the Psalms could he employ the expression sheשׁיּאמרוּ, "which they call." Or are we to believe that the word כּליל, כּלילה was originally unknown to the author of the Lamentations, and that he first became acquainted with it through Ezekiel? Nor, again, can we say that the words taken by Ngelsbach out of Lam 2:14 are "undoubtedly a quotation from Ezekiel," because they do not occur in this way in any of the passages cited from Ezekiel. All that we can found on this assertion is, that in the prophecies of Jeremiah neither חזה שׁוא or the word-form תּפל occurs; while Ezekiel not only uses חזון שׁוא, Eze 12:14, חזה שׁוא, and מחזה שׁוא, as synonymous with דּבּר שׁוא, קסם שׁוא, and חזה כזב (Eze 13:6-9, Eze 13:23), but also says of the false prophets, Eze 13:9-11, "They build a wall, and plaster it over with lime" (טחים, Eze 13:10, cf. Eze 13:14, Eze 13:15, Eze 13:18). These same false prophets are also called, in Eze 13:11, טחי תפל, "those who plaster with lime." But Ezekiel uses the word תפל only in the meaning of "lime," while the writer of these Lamentations employs it in the metaphorical sense, "absurdity, nonsense," in the same way as Jer; Jer 23:13, uses תּפלה, "absurdity," of the prophets of Samaria. Now, just as Jeremiah has not taken תּפלה from Ezekiel, where it does not occur at all (but only in Job 1:22; Job 24:12), so there is as little likelihood in the opinion that the word תפל, in Lam 2:14, has been derived from Ezekiel, because Job 6:6 shows that it was far from rarely used by the Hebrews.


  Nor does the non-occurrence of חזה שׁוא in Jeremiah afford any tenable ground for the opinion that the expression, as found in Lam 2:14, was taken from Ezekiel. The idea contained in חזה was not unknown to Jeremiah; for he speaks, Jer 14:14, of חזון שׁקר, and in Jer 23:16 of חזון מלבּם, referring to the false prophets, whose doings he characterizes as שׁקר sa sezi; cf. Jer 6:13; Jer 8:10; Jer 14:14; Jer 23:25., 32, Jer 27:10, Jer 27:15; Jer 28:16; Jer 29:9, Jer 29:23, Jer 29:31. Further, if we consult only the text of the Bible instead of the Concordance, and ponder the connection of thought in the separate passages, we can easily perceive why, instead of שׁקר (חזון) חזה, which is so frequent in Jeremiah, there is found in Lam 2:14, חזה שׁוא and חזה משּׂאות שׁוא dna . In the addresses in which Jeremiah warns the people of the lying conduct of the false prophets, who spoke merely out of their own heart, שׁקר was the most suitable expression; in Lam 2:14, on the contrary, where complaint is made that the prophecies of their prophets afford no comfort to the people in their present distress, שׁוא was certainly the most appropriate word which the composer could select, even without a knowledge of Ezekiel. There can be no question, then, regarding a quotation from that prophet. but even though it were allowed that 2:14 implied an actual acquaintance with Lamentations 12 and 13 of Ezekiel, still, nothing would follow from that against the Jeremianic authorship of the Lamentations. For Jeremiah uttered these prophecies in the sixth year of the captivity of Jehoiachin, i.e., in the third year before the last siege, and the fifth before the destruction of Jerusalem; and considering the frequent intercourse carried on between the captives in Babylon and those who still remained in Judah and Jerusalem, in virtue of which the former even sent letters to Jerusalem (cf. Jer 29:25), some of Ezekiel's prophecies might have become known in the latter city a considerable time before the final catastrophe, and even reached the ears of Jeremiah.


  With the demolition of these two arguments, the main strength of our opponents, in the bringing forward of proof, has been broken. Schrader has not adduced a single instance showing "the absence of certain specific Jeremianic peculiarities." For "the comparatively less emphasis given to the sins of the people," which is alleged in Nldeke's note, cannot be applied in support of that position, even if it were correct, in view of the prominence so frequently assigned to grievous sin, Lam 1:5, Lam 1:8,Lam 1:14, Lam 1:18, Lam 1:22; Lam 2:14; Lam 3:39, Lam 3:42; Lam 4:6, Lam 4:13; Lam 5:7; because the Lamentations were not composed with the design of punishing the people for their sin, but were intended to comfort in their misery, and to raise up again, the people who had been severely chastised for the guilt of their sin, which was greater than the sin of Sodom (Lam 4:6). Add to this, that Schrader, by using this argument, contradicts himself; for he has shortly before adduced the affinity in contents, spirit, tone, and language as an argument to which one might appeal in support of the Jeremianic authorship, and this affinity he has established by a long series of quotations.


  Further, the remark that "the artificiality of form, especially in Lamentations 1, 2, and 4, is unlike Jeremiah," is correct only in so far as no alphabetic poems are to be found in the prophetic book of Jeremiah. But are we then to look for poetic compositions in prophetic addresses and historical narratives? The remark now quoted is based on the assertion made by other critics, that the alphabetic arrangement of poetic compositions generally is a mere rhetorical work of art, and the production of a later but degenerate taste (Ed. Reuss and others), or a piece of trifling unworthy of the prophet. This view has long ago been shown groundless; cf. Hvernick's Einl. iii. S. 46ff. Even Hupfeld, who calls the alphabetical arrangement "artificiality or trifling," considers that it is of a kindred nature with collections of proverbs, and with small poems of a didactic character but deficient in close connection of thought; he thinks, too, that it may be comparatively ancient as a style of composition, and that it was not applied till later to other species of writing (as Lamentations). To this, Ed. Riehm, in the second edition of Hupfeld on the Psalms, i. p. 31, has added a very true remark: "In lyric poetry proper, the employment of this artificial form is naturally and intrinsically justified only when a single fundamental strain, that fills the whole soul of the poet,—deep, strong, and sustained,—seeks to die away in many different forms of chords; hence its employment in the elegy." The application of this artificial form to such a purpose is perfectly justified in these Lamentations; and the attempt to deny that these poems are the work of Jeremiah, on the ground of their artificial construction, would be as great an exhibition of arbitrary conduct, as if any one refused to ascribe the hymn "Befiehl du deine Wege" to Paul Gerhardt, or "Wie schn leucht uns der Morgenstern" to Philip Nicolai, on the ground of the "artificiality" that manifests itself in the beginning of the verses.


  Finally, the language and the mode of representation in these poems certainly exhibit much that is peculiar; and we find in them many words, word-forms, and modes of expression, which do not occur in the prophecies of Jeremiah. But it must also be borne in mind that the Lamentations are not prophetic addresses intended to warn, rebuke, and comfort, but lyric poetry, which has its own proper style of language, and this different from prophetic address. Both the subject-matter and the poetic form of these poems, smooth though this is in general, necessarily resulted in this,—that through the prevalence of peculiar thoughts, modes of representation, and feelings, the language also received an impress, in words and modes of expression, that was peculiar to itself, and different from the prophetic diction of Jeremiah. The mere collection of the words, word-forms, and expressions peculiar to the Lamentations, and not occurring in the prophecies of Jeremiah, cannot furnish irrefragable proof that the authors of the two writings were different, unless it be shown, at the same time, that the character of the language in both writings is essentially different, and that for the ideas, modes of representation, and thoughts common to both, other words and expressions are used in the Lamentations than those found in the prophecies of Jeremiah. But neither the one nor the other has been made out by Ngelsbach. After giving the long list he has prepared, which occupies five and a half columns, and which gives the words occurring in the different verses of the five chapters, he explains that he does not seek to lay any weight on the ἅπαξ λεγόμενα, probably because Jeremiah also has many such words; but then he raises the question, "How is the fact to be accounted for, that Jeremiah never uses עליון or אדני except as divine names, while the latter, nevertheless, occurs fourteen times in the Lamentations; that Jeremiah never uses הבּיט, יגה, אנח, זנח, חטא, מחמד, בּלּע, לא חמל, עפר, עטף, חזה, חשׁך, נגינה, יחל, נשׂא פּנים, nor למו, the relative שׁ, or בּקרב without a suffix, while all these expressions occur more or less frequently in the Lamentations? And it has been well remarked that these expressions are not of so specific a kind, that the fact of their not being used in the prophetic book, but employed in the Lamentations, might be explained from the nature of the contents; but they belong, in great measure, to what I may call the house-dress of the author, which he constantly wears,—which he more or less unconsciously and unintentionally uses." We answer that the simile of the house-dress has been most unhappily chosen. Although the style of a writer may possibly be compared to his coat, yet nobody is in the habit of wearing his house-coat always, on Sundays and week-days, in the house and out of it; so, too, no writer is in the habit of using always the same words in prose and poetry. When we investigate the matter itself, we find we must, first of all, deduct fully one-third of the words enumerated, although these have evidently been collected and arranged as the most convincing proof; the words thus rejected are also found in the prophetic book of Jeremiah, though not quite in the same grammatical form, as the note shows.


  Then we ask the counter question, whether words which one who composed five poems employs only in one of these pieces, or only once or twice throughout the whole, ought to be reckoned as his house-dress? Of the words adduced, we do not find a single on in all the five poems, but חשׁך only in Lam 3:2, נשׂא פּנים only in Lam 4:16, נגינה only in Lam 3:14 and Lam 5:14, פּצה פה only in Lam 2:16 and Lam 3:46, עליון only in Lam 3:35 and Lam 3:38, אנח (Niphal) only in Lamentations 1 (four times). Moreover, we ask whether Jeremiah might not also, in lyric poems, use poetic words which could not be employed in homely address? But of the words enumerated, למו, עליון, and אדני alone as a name of God, together with נגינה, belong to the poetic style.


  They are therefore not found in Jeremiah, simply because his prophetic addresses are neither lyric poems, nor rise to the lyric height of prophetic address. The rest of the words mentioned are also found in the Psalms especially, and in Job, as will be shown in the detailed exposition. And when we go deeper into the matter, we find that, in the Lamentations, there is the same tendency to reproduce the thoughts and language of the Psalms (especially those describing the psalmist's sufferings) and of the book of Job, that characterizes the prophecies of Jeremiah, in the use he makes of Deuteronomy and the writings of earlier prophets. Another peculiarity of Jeremiah's style is seen in the fact that the composer of the Lamentations, like Jeremiah in his addresses, repeats himself much, not merely in his ideas, but also in his words: e.g., לא חמל occurs four times, of which three instances are in Lamentations 2 (Lam 2:2, Lam 2:17, Lam 2:21) and one in Lam 3:43; מחמד (and מחמוד) also occurs four times (Lam 1:7, Lam 1:10-11; Lam 2:4), and נאנה as frequently (Lam 1:4, Lam 1:8,Lam 1:11, Lam 1:21); יגה is found five times (Lam 1:4-5, Lam 1:12; Lam 3:32-33), but in all the other Old Testament writings only thrice; and Jeremiah also uses יגון four times, while, of all the other prophets, Isaiah is the only one who employs it, and this he does twice.


  These marks may be sufficient of themselves to show unmistakeably that the peculiarity of the prophet as an author is also found in the Lamentations, and that nothing can be discovered showing a difference of language in the expression of thoughts common to both writings. But this will be still more evident if we consider, finally, the similarity, both as regards the subjects of thought and the style of expression, exhibited in a considerable number of instances in which certain expressions characteristic of Jeremiah are also found in Lamentations: e.g., the frequent employment of שׁבר and שׁבר בּת עמּי, Lam 2:11, Lam 2:13; Lam 3:47-48; Lam 4:10, cf. with Jer 4:6, Jer 4:20; Jer 6:1, Jer 6:14; Jer 8:11, Jer 8:21; Jer 10:19; Jer 14:17, etc.; מגוּרי, Lam 2:22, with מגור מסּביב, Jer 6:25; Jer 20:3, Jer 20:10; Jer 46:5; Jer 49:29; (מים, or) עין, Lam 1:16; Lam 2:18; Lam 3:48; Lam 2:11, cf. with Jer. 8:23; Jer 9:17; Jer 13:17; Jer 14:17; הייתי שׂחק, Jer 3:14, with הייתי לשׂחק, Jer 20:7; פּחד ופחת, Lam 3:47, as in Jer 48:43. Cf. also the note on p. 471, after the passages quoted by De Wette. Pareau, then, had good reason when, long ago, he pointed out the peculiarities of Jeremiah in the style of the Lamentations; and only a superficial criticism can assert against this, that the existing coincidences find a sufficient explanation in the assumption that, speaking generally, the two books were composed at the same period.


  We therefore close this investigation, after having proved that the tradition which ascribes the Lamentations to the prophet Jeremiah as their author is as well-founded as any ancient historical tradition whatever.


  Time of Composition


  From the organic connection of the five poems, as shown above, it follows of itself that they cannot have proceeded from different authors, nor originated at different periods, but were composed at brief intervals, one after the other, not long after the destruction of Jerusalem and the fall of the kingdom of Judah, and in the order in which they have been transmitted to us. What gives special support to this conclusion is the circumstance that, throughout these Lamentations, there is no possibility of mistaking the expression of grief, still fresh in the writer's mind, over the horrors of that fearful catastrophe. The assumption, however, that the prophet, in the picture he draws, had before his eyes the ruins of the city, and the misery of those who had been left behind, cannot be certainly made out from a consideration of the contents of the poems. But there seems to be no doubt that Jeremiah composed them in the interval between the destruction of Jerusalem and his involuntary departure to Egypt. There is no tenable ground for the confident assertion of Ewald, that they were composed in Egypt; for the passages, Jer 1:3; Jer 4:18., Lam 5:5, Lam 5:9, do not mean that the writer was then living among the fugitives who had fled in such vast multitudes to Egypt, partly before and partly after the destruction of the city.


  Position of the Lamentations in the Canon


  The separation of the Lamentations from the book of the prophecies of Jeremiah, and their reception into the third division of the Old Testament canon (the Kethubim),—which Kalkschmidt and Thenius, in complete misunderstanding of the principle on which the tripartition of the canon is founded, would bring to bear as an argument against their having been composed by Jeremiah,—are fully accounted for by their subjective, lyric contents; in consequence of this they differ essentially from the prophecies, and take their place alongside of the Psalms and other productions of sacred poesy. This position of theirs among the Kethubim must be considered (against Bleek) as the original one; their arrangement by the side of the prophetic writings of Jeremiah in the lxx and Vulgate, which Luther as well as the translators of the "authorized" English version has retained, must have originated with the Alexandrine translators, who could not understand the arrangement of the Hebrew canon, and who afterwards, in order to make the number of the books of the Bible the same as that of the letters of the alphabet (twenty-two), counted the Lamentations as forming one book with the prophecies of Jeremiah. That this arrangement and enumeration of the Lamentations, observed by the Hellenists, deviated from the tradition of the Jews of Palestine, may be perceived from the remark of Jerome, in his Prol. galeat., regarding this mode of reckoning: quamquam nonnulli Ruth et Cynoth inter hagiographa scriptitent, et hos libros in suo putent numero supputandos. Their arrangement in the series of the five Megilloth (rolls appointed to be read on certain annual feast-days and memorial-days) in our editions of the Hebrew Bible was not fixed till a later period, when, according to the ordinance in the synagogal liturgy, the Lamentations were appointed to be read on the ninth of the month Ab, as the anniversary of the destruction of the temples of Solomon and of Herod. (Cf. Herzog's Real-Encykl. xv. 310.)


  The importance of the Lamentations, as a part of the canon, does not so much consists in the mere fact that they were composed by Jeremiah, and contain outpourings of sorrow on different occasions over the misery of his people, as rather in their being an evidence of the interest with which Jeremiah, in the discharge of his functions as a prophet, continued to watch over the ruins of Jerusalem. In these Lamentations he seeks not merely to give expression to the sorrow of the people that he may weep with them, but by his outpour of complaint to rouse his fellow-countrymen to an acknowledgement of God's justice in this visitation, to keep them from despair under the burden of unutterable woe, and by teaching them how to give due submission to the judgment that has befallen them, to lead once more to God those who would not let themselves be brought to Him through his previous testimony regarding that judgment while it was yet impending. The Jewish synagogue has recognised and duly estimated the importance of the Lamentations in these respects, by appointing that the book should be read on the anniversary of the destruction of the temple. A like appreciation has been made by the Christian Church, which, rightly perceiving that the Israelitish community is the subject in these poems, attributed to them a reference to the church militant; and, viewing the judgment on the people of God as a prophecy of the judgment that came on Him who took the sins of the whole world upon Himself, it has received a portion of the Lamentations into the ritual for the Passion Week, and concludes each of these lessons with the words, "Jerusalem, Jerusalem, convertere ad Dominum, deum tuum." Cf. The Passion Week in its Ceremonies and Prayers, Spires 1856, and the Officium hebdomadae sanctae, a reprinted extract from Dr. Reischl's Passionale, Mnich 1857. The motives for this choice are so far set forth by Allioli (in Neumann, ii. S. 486) in the following terms: "The church wished believers to see, in the great punishments which God had ordained against Jerusalem by the instrumentality of Nebuchadnezzar, the still more severe chastisement that God has brought on Israel after the dreadful murder of the Messias. She seeks to bewail the unhappy condition of the blinded nation, once favoured with the divine revelation. In the fall of Jerusalem, she seeks to deplore the evil that has come on herself from external and internal foes, the persecution of brother by brother, the havoc made by false teachers, the looseness of opinions, the sad advances made by indifference in matters of faith and by the corruption of morals. In the devastation and the penalties inflicted on Jerusalem, she wishes to present for consideration the destruction which comes on every soul that dies the death in sins. In the condition of the ruined city and the homeless nation, she seeks to make men bewail the homeless condition of the whole race, who have fallen into decay and disorder through Adam's sin. And lastly, in the nation visited with punishment, she seeks to set forth Jesus Christ Himself, in so far as He has become the substitute of all men, and suffered for their sins." This display of all these references is sadly deficient in logical arrangement; but it contains a precious kernel of biblical truth, which the Evangelical Church has endeavoured in many ways to turn to advantage. Regarding the adaptations of the Lamentations made for liturgical use in the Evangelical Church, see particulars in Schberlein, Schatz des liturgischen Chor-und Gemeindegesanges, ii. S. 444ff.


  As to the commentaries on the Lamentations, see Keil's Manual of Introduction to the Old Testament, vol. i. p. 508 Clark's Foreign Theol. Library. To the list of works therein given are to be appended, as later productions, Ewald's recent treatment of the book in the third edition of the Dichter des A. Bundes (1866), i. 2, where the Lamentations have been inserted among the Psalms, S. 321ff.; Wilh. Engelhardt, die Klagel. Jerem. bersetzt. 1867; Ernst Gerlach, die Klagel. erkl. 1868; and Ngelsbach, in Lange's series of commentaries (Clark's English edition), 1868.


  Lamentations 1


  Sorrow and Wailing over the Fall of Jerusalem and Judah


  1 Alas! how she sits alone, the city that was full of people!


  She has become like a widow, that was great among the nations;


  The princess among provinces has become a vassal.


  2 She weeps bitterly through the night, and her tears are upon her cheek;


  She has no comforter out of all her lovers:


  All her friends have deceived her; they have become enemies to her.


  3 Judah is taken captive out of affliction, and out of much servitude;


  She sitteth among the nations, she hath found no rest;


  All those who pursued her overtook her in the midst of her distresses.


  4 The ways of Zion mourn, for want of those who went up to the appointed feast;


  All her gates are waste; her priests sigh;


  Her virgins are sad, and she herself is in bitterness.


  5 Her enemies have become supreme; those who hate her are at ease;


  For Jahveh hath afflicted her because of the multitude of her transgressions:


  Her young children have gone into captivity before the oppressor.


  6 And from the daughter of Zion all her honour has departed;


  Her princes have become like harts [that] have found no pasture,


  And have gone without strength before the pursuer.


  7 In the days of her affliction and her persecutions,


  Jerusalem remembers all her pleasant things which have been from the days of old:


  When her people fell by the hand of the oppressor, and there was none to help her,


  Her oppressors saw her,—they laughed at her times of rest.


  8 Jerusalem hath sinned grievously, therefore she hath become an abomination:


  All those who honoured her despise her, because they have seen her nakedness;


  And she herself sighs, and turns backward.


  9 Her filth is on her flowing skirts; she remembered not her latter end;


  And so she sank wonderfully: she has no comforter.


  "O Jahveh, behold my misery!" for the enemy hath boasted.


  10 The oppressor hath spread out his hand upon all her precious things;


  For she hath seen [how] the heathen have come into her sanctuary,


  [Concerning] whom Thou didst command that they should not enter into Thy community.


  11 All her people [have been] sighing, seeking bread;


  They have given their precious things for bread, to revive their soul.


  See, O Jahveh, and consider that I am become despised.


  12 [Is it] nothing to you, all ye that pass along the way?


  Consider, and see if there be sorrow like my sorrow which is done to me,


  Whom Jahveh hath afflicted in the day of the burning of His anger.


  13 From above He sent fire in my bones, so that it mastered them;


  He hath spread a net for my feet, He hath turned me back;


  He hath made me desolate and ever languishing.


  14 The yoke of my transgressions hath been fastened to by His hand;


  They have interwoven themselves, they have come up on my neck; it hath made my strength fail:


  The Lord hath put me into the hands of [those against whom] I cannot rise up.


  15 The Lord hath removed all my strong ones in my midst;


  He hath proclaimed a festival against me, to break my young men in pieces:


  The Lord hath trodden the wine-press for the virgin daughter of Judah.


  16 Because of these things I weep; my eye, my eye runneth down [with] water,


  Because a comforter is far from me, one to refresh my soul;


  My children are destroyed, because the enemy hath prevailed.


  17 Zion stretcheth forth her hands, [yet] there is none to comfort her;


  Jahveh hath commanded concerning Jacob; his oppressors are round about him:


  Jerusalem hath become an abomination among them.


  18 Jahveh is righteous, for I have rebelled against His mouth.


  Hear now, all ye peoples, and behold my sorrow;


  My virgins and my young men are gone into captivity.


  19 I called for my lovers, [but] they have deceived me;


  My priests and my elders expired in the city,


  When they were seeking bread for themselves, that they might revive their spirit.


  20 Behold, O Jahveh, how distressed I am! my bowels are moved;


  My heart is turned within me, for I was very rebellious:


  Without, the sword bereaveth [me]; within, [it is] like death.


  21 They have heard that I sigh, I have no comforter:


  All mine enemies have heard of my trouble; they are glad because Thou hast done it.


  Thou bringest the day [that] Thou hast proclaimed, that they may be like me.


  22 Let all their wickedness come before Thee,


  And do to them as Thou hast done to me because of all my transgressions;


  For my sighs are many and my heart is faint.


  Lam 1:1-22


  The poem begins with a doleful meditation on the deeply degraded state into which Jerusalem has fallen; and in the first half (Lam 1:1-11), lament is made over the sad condition of the unhappy city, which, forsaken by all her friends, and persecuted by enemies, has lost all her glory, and, finding no comforter in her misery, pines in want and disesteem. In the second half (Lam 1:12-22), the city herself is introduced, weeping, and giving expression to her sorrow over the evil determined against her because of her sins. Both portions are closely connected. On the one hand, we find, even in Lam 1:9 and Lam 1:11, tones of lamentation, like signs from the city, coming into the description of her misery, and preparing the way for the introduction of her lamentation in Lam 1:12-22; on the other hand, her sin is mentioned even so early as in Lam 1:5 and Lam 1:8 as the cause of her misfortune, and the transition thus indicated from complaint to the confession of guilt found in the second part. This transition is made in Lam 1:17 by means of a kind of meditation on the cheerless and helpless condition of the city. The second half of the poem is thereby divided into two equal portions, and in such a manner that, while in the former of these (Lam 1:12-16) it is complaint that prevails, and the thought of guilt comes forward only in Lam 1:14, in the latter (Lam 1:18-22) the confession of God's justice and of sin in the speaker becomes most prominent; and the repeated mention of misery and oppression rises into an entreaty for deliverance from the misery, and the hope that the Lord will requite all evil on the enemy.


  Lam 1:1


  Doleful consideration and description of the dishonour that has befallen Jerusalem. In these verses the prophet, in the name of the godly, pours out his heart before the Lord. The dreadful turn that things have taken is briefly declared in Lam 1:1 in two clauses, which set forth the fall of Jerusalem from its former glory into the depths of disgrace and misery, in such a way that the verse contains the subject unfolded in the description that follows. We have deviated from the Masoretic pointing, and arranged the verse into three members, as in the succeeding verses, which nearly throughout form tristichs, and have been divided into two halves by means of the Athnach; but we agree with the remark of Gerlach, "that, according to the sense, היתה למס and not היתה כּאלמנה is the proper antithesis to רבּתי בגּוים." איכה is here, as in Lam 2:1; Lam 4:1-2, an expression of complaint mingled with astonishment; so in Jer 48:17; Isa 1:21. "She sits solitary" (cf. Jer 15:17) is intensified by "she has become like a widow." Her sitting alone is a token of deep sorrow (cf. Neh 1:4), and, as applied to a city, is a figure of desolation; cf. Isa 27:10. Here, however, the former reference is the main one; for Jerusalem is personified as a woman, and, with regard to its numerous population, is viewed as the mother of a great multitude of children. רבּתי is a form of the construct state, lengthened by Yod compaginis, found thrice in this verse, and also in Isa 1:21, elegiac composition; such forms are used, in general, only in poetry that preserves and affects the antique style, and reproduces its peculiar ring.


  According to the twofold meaning of רב (Much and Great), רבּתי in the first clause designates the multiplicity, multitude of the population; in the second, the greatness or dignity of the position that Jerusalem assumed among the nations, corresponding to the שׂרתי במּדינות, "a princess among the provinces." מדינה, from דּין (properly, the circuit of judgment or jurisdiction), is the technical expression for the provinces of the empires in Asia (cf. Est 1:1, Est 1:22, etc.), and hence, after the exile, was sued of Judah, Ezr 2:1; Neh 7:6, and in Kg1 20:17 of the districts in the kingdom of Israel. Here, however, המּדינות are not the circuits or districts of Judah (Thenius), but the provinces of the heathen nations rendered subject to the kingdom of Israel under David and Solomon (corresponding to הגּויים), as in Ecc 2:8. Jerusalem was formerly a princess among the provinces, during the flourishing period of the Jewish kingdom under David and Solomon. The writer keeps this time before his mind, in order to depict the contrast between the past and present. The city that once ruled over nations and provinces has now become but dependent on others. מס (the derivation of which is disputed) does not mean soccage or tribute, but the one who gives soccage service, a soccager; see on Exo 1:11 and Kg1 4:6. The words, "The princess has become a soccager," signify nothing more than, "She who once ruled over peoples and countries has now fallen into abject servitude," and are not (with Thenius) to be held as "referring to the fact that the remnant that has been left behind, or those also of the former inhabitants of the city who have returned home, have been set to harder labour by the conquerors." When we find the same writer inferring from this, that these words presuppose a state of matters in which the country round Jerusalem has been for some time previously under the oppression of Chaldean officers, and moreover holding the opinion that the words "how she sits..." could only have been written by one who had for a considerable period been looking on Jerusalem in its desolate condition, we can only wonder at such an utter want of power to understand poetic language.


  Lam 1:2


  In this sorrow of hers she has not a single comforter, since all her friends from whom she could expect consolation have become faithless to her, and turned enemies. בּכו תבכּה, "weeping she weeps," i.e., she weeps very much, or bitterly, not continually (Meier); the inf. abs. before the verb does not express the continuation, but the intensity of the action Gesenius, 131, 3, a; Ewald, 312]. בּלּילה, "in the night," not "on into the night" (Ewald). The weeping by night does not exclude, but includes, weeping by day; cf. Lam 2:18. Night is mentioned as the time when grief and sorrow are wont to give place to sleep. When tears do not cease to flow even during the night, the sorrow must be overwhelming. The following clause, "and her tears are upon her cheek," serves merely to intensify, and must not be placed (with Thenius) in antithesis to what precedes: "while her sorrow shows itself most violently during the loneliness of the night, her cheeks are yet always wet with tears (even during the day)." But the greatness of this sorrow of heart is due to the fact that she has no comforter,—a thought which is repeated in Lam 1:9, Lam 1:16, Lam 1:17, and Lam 1:21. For her friends are faithless, and have become enemies. "Lovers" and "friends" are the nations with which Jerusalem made alliances, especially Egypt (cf. Jer 2:36.); then the smaller nations round about,—Edomites, Moabites, Ammonites, and Phoenicians, with which Zedekiah had conspired against the king of Babylon, Jer 27:3. Testimony is given in Psa 137:7 to the hostile dealing on the part of the Edomites against Judah at the destruction of Jerusalem; and Ezekiel (Eze 25:3, Eze 25:6) charges the Ammonite and Tyrians with having shown malicious delight over the fall of Jerusalem; but the hostility of the Moabites is evident from the inimical behaviour of their King Baalis towards Judah, mentioned in Jer 40:14.


  Lam 1:3


  With Lam 1:3 begins the specific account of the misery over which Jerusalem sorrows so deeply. Judah has gone into exile, but she does not find any rest there among the nations. "Judah" is the population not merely of Jerusalem, but of the whole kingdom, whose deportation is bewailed by Jerusalem as the mother of the whole country. Although יהוּדה designates the people, and not the country, it is construed as a feminine, because the inhabitants are regarded as the daughter of the land; cf. Ewald, 174, b [and Gesenius, 107, 4, a]. 'מעני וגו has been explained, since J. D. Michaelis, by most modern expositors (Rosenmller, Maurer, Ewald, Thenius, Ngelsbach), and previously by Calvin, as referring to the cause of the emigration, "from (because of) misery and much servitude;" and in harmony with this view, גּלתה יהוּדה has been understood, not of the deportation of Judah into exile, but of the voluntary emigration of the fugitives who sought to escape from the power of the Chaldeans by fleeing into foreign countries, partly before and partly after the destruction of Jerusalem. But this interpretation neither agrees with the meaning of the words nor the context. Those fugitives cannot be designated "Judah," because, however numerous one may think they were, they formed but a fraction of the inhabitants of Judah: the flower of the nation had been carried off to Babylon into exile, for which the usual word is גּלה. The context also requires us to refer the words to involuntary emigration into exile. For, in comparison with this, the emigration of fugitives to different countries was so unimportant a matter that the writer could not possibly have been silent regarding the deportation of the people, and placed this secondary consideration in the foreground as the cause of the sorrow. מעני is not to be taken in a causal sense, for מן simply denotes the coming out of a certain condition, "out of misery," into which Judah had fallen through the occupation of the country, first by Pharaoh-Necho, then by the Chaldeans; and רב עבדה does not mean "much service," but "much labour." For עבדה does not mean "service" (=עבדוּת), but "labour, work, business," e.g., עבדת המּלך, "the service of the king," i.e., the service to be rendered to the king in the shape of work (Ch1 26:30), and the labour connected with public worship (Ch1 9:13; Ch1 28:14, etc.); here, in connection with עני, it means severe labour and toil which the people had to render, partly for the king, that he might get ready the tribute imposed on the country, and partly to defend the country and the capital against those who sought to conquer them. Although Judah had wandered out from a condition of misery and toil into exile, yet even there she found no rest among the nations, just as Moses had already predicted to the faithless nation, Deu 28:65. All her pursuers find her בּין המּצרים, inter angustias (Vulgate). This word denotes "straits," narrow places where escape is impossible (Psa 116:3; Psa 118:5), or circumstances in life from which no escape can be found.


  Lam 1:4


  Zion (i.e., Jerusalem, as the holy city) is laid waste; feasts and rejoicing have disappeared from it. "The ways of Zion" are neither the streets of Jerusalem (Rosenmller), which are called חוּצות, nor the highways or main roads leading to Zion from different directions (Thenius, who erroneously assumes that the temple, which was situated on Moriah, together with its fore-courts, could only be reached through Zion), but the roads or highways leading to Jerusalem. These are "mourning," i.e., in plain language, desolate, deserted, because there are no longer any going up to Jerusalem to observe the feasts. For this same reason the gates of Zion (i.e., the city gates) are also in ruins, because there is no longer any one going out and in through them, and men no longer assemble there. The reason why the priests and the virgins are here conjoined as representatives of the inhabitants of Jerusalem is, that lamentation is made over the cessation of the religious feasts. The virgins are here considered as those who enlivened the national festivals by playing, singing, and dancing: Jer 31:13; Psa 68:26; Jdg 21:19, Jdg 21:21; Exo 15:20. נגות (Niphal of יגה) is used here, as in Zep 2:13, of sorrow over the cessation of the festivals. Following the arbitrary rendering, ἀγόμενοι, of the lxx, Ewald would alter the word in the text into נהוּגות, "carried captive." But there is no necessity for this: he does not observe that this rendering does not harmonize with the parallelism of the clauses, and that נהג means to drive away, but not to lead captive.


  והיא, "and she (Zion) herself" is in bitterness (cf. Rut 1:13, Rut 1:20), i.e., she feels bitter sorrow. In Lam 1:6, Lam 1:7, are mentioned the causes of this grief.


  Lam 1:5


  Her adversaries or oppressors, in relation to her, have become the head (and Judah thus the tail), as was threatened, Deu 28:44; whereas, according to Deu 28:13 in that same address of Moses, the reverse was intended. Her enemies, knowing that their power is supreme, and that Judah has been completely vanquished, are quite at ease, secure (שׁלוּ, cf. Jer 12:1). This unhappy fate Zion has brought on herself through the multitude of her own transgressions. Her children (עוללים, children of tender age) are driven away by the enemy like a flock. The comparison to a flock of lambs is indicated by לפני. But Zion has not merely lost what she loves most (the tender children), but all her glory; so that even her princes, enfeebled by hunger, cannot escape the pursuers, who overtake them and make them prisoners. Like deer that find no pasture, they flee exhausted before the pursuer. כּאיּלים has been rendered ὡς κριοὶ by the lxx, and ut arietes by the Vulgate; hence Kalkschmidt, Bttcher (Aehrenl. S. 94), and Thenius would read כּאילים, against which Rosenmller has remarked: perperam, nam hirci non sunt fugacia animalia, sed cervi. Raschi had already indicated the point of the comparison in the words, quibus nullae vires sunt ad effugiendum, fame eorum robore debilitato. The objections raised against כּאיּלים as the correct reading are founded on the erroneous supposition that the subject treated of is the carrying away of the princes into exile; and that for the princes, in contrast with the young, no more suitable emblem could be chosen than the ram. But רודף does not mean "the driver," him who leads or drives the captives into exile, but "the pursuer," who runs after the fugitive and seeks to catch him. The words treat of the capture of the princes: the flight of the king and his princes at the taking of Jerusalem (Kg2 25:3.) hovered before the writer's mind. For such a subject, the comparison of the fugitive princes to starved or badly fed rams is inappropriate; but it is suitable enough to compare them with harts which had lost all power to run, because they had been unable to find any pasture, and בּלא־כח (without strength, i.e., in weakness) are pursued and caught.


  Lam 1:7


  The loss of all her magnificence (Lam 1:7) brings to the remembrance of the sorrowing city, in her trouble, the former days of her now departed glory. "Jerusalem" is not the totality of those who are carried away (Thenius), but the city personified as the daughter of Zion (cf. Lam 1:6). "The days of her affliction," etc., is not the direct object of "remembers," as Pareau and Kalkschmidt assume, with the lxx; the object is "all her pleasant things." If "the days of her affliction" were also intended to be the object, "all her pleasant things" would be preceded by the copula w, which Pareau indeed supplies, but arbitrarily. Moreover, the combination of the days of misery with the glory of bygone days is inappropriate, because Jerusalem feels her present misery directly, and does not need first to call them to remembrance. "The days of her affliction," etc., is the accusative of duration. Living through the times of her adversity, Jerusalem thinks of former happy times, and this remembrance increases her sorrow. מרוּדים occurs only here, in Lam 3:19 and in Isa 58:7 : in meaning it is connected with רוּד, vagari, and signifies roaming,—not voluntary, but compulsory,—rejection, persecution; while the adjective מרוּדים, found in Isaiah, is, as regards its form, taken from מרד, which is cognate with רוּד. מחמדּים or מחמוּדים (Lam 1:11, Kethib) is perhaps used in a more general sense than מחמדּים, Lam 2:4 and Lam 1:11 (Qeri), an signifies what is costly, splendid, viz., gracious gifts, both of a temporal and spiritual kind, which Israel formerly possessed, while מחמדּים signifies costly treasures. "The days of old" are the times of Moses and Joshua, of David and Solomon. In the words, "when her people fell," etc., the days of misery are more exactly specified. The suffix in ראוּה refers to Jerusalem. צרים are the foes into whose power Jerusalem fell helplessly, not specially the escorts of those who were carried away (Thenius). They made a mockery of her משׁבּתּים. This word is ἅπ. λεγ. It is not identical in meaning with ,שׁבּתותsabbata (Vulgate, Luther, etc.), though connected with it; nor does it signify deletiones, destructions (Gesenius), but cessationes. This last rendering, however, is not to be taken according to the explanation of Rosenm׬ller: quod cessasset omnis ille decor, qui nominatus este ante, principatus et prosper rerum status; but rather as L. Cappellus in his nott. crit. expresses it: quod nunc terra ejus deserta jacet nec colitur et quasi cessat et feriatur, though he does not quite exhaust the meaning. As Gerlach rightly remarks, the expression is "evidently used with reference to the threatenings given in the law, Lev 26:34-35, that the land would observe its Sabbaths,—that it will keep them during the whole period of the desolation, when Israel is in the land of his enemies." We must not, however, restrict the reference merely to the uncultivated state of the fields, but extend it so that it shall be applied to cessation from all kinds of employment, even those connected with the worship of God, which were necessary for the hallowing of the Sabbath. The mockery of enemies does not apply to the Jewish celebration of the Sabbath (to which Grotius refers the words), but to the cessation of the public worship of the Lord, inasmuch as the heathen, by destroying Jerusalem and the temple, fancied they had not only put an end to the worship of God of the Jews, but also conquered the God of Israel as a helpless national deity, and made a mock of Israel's faith in Jahveh as the only true God.


  Lam 1:8


  But Jerusalem has brought this unutterable misery on herself through her grievous sins. חטאה is intensified by the noun חטא, instead of the inf. abs., as in Jer 46:5. Jerusalem has sinned grievously, and therefore has become an object of aversion. נידה does not mean εἰς σάλον (lxx), or instabilis (Vulgate); nor is it, with the Chaldee, Raschi, and most of the ancient expositors, to be derived fromנוּד: we must rather, with modern expositors, regard it as a lengthened form of נדּה, which indeed is the reading given in twenty codices of Kennicott. Regarding these forms, cf. Ewald, 84, a. נדּה (prop. what one should flee from) signifies in particular the uncleanness of the menstrual discharge in women, Lev 12:2, Lev 12:5, etc.; then the uncleanness of a woman in this condition, Lev 15:19, etc.; here it is transferred to Jerusalem, personified as such an unclean woman, and therefore shunned. הזּיל, the Hiphil of זלל (as to the form, cf. Ewald, 114, c), occurs only in this passage, and signifies to esteem lightly, the opposite of כּבּד, to esteem, value highly; hence זולל, "despised," Lam 1:11, as in Jer 15:19. Those who formerly esteemed her—her friends, and those who honoured her, i.e., her allies—now despise her, because they have seen her nakedness. The nakedness of Jerusalem means her sins and vices that have now come to the light. She herself also, through the judgment that has befallen her, has come to see the infamy of her deeds, sighs over them, and turns away for shame, i.e., withdraws from the people so that they may no longer look on her in her shame.


  Lam 1:9


  In Lam 1:9 the figure if uncleanness is further developed. Her uncleanness sticks to the hems or skirts of her garment. טמאה is the defilement caused by touching a person or thing Levitically unclean, Lev 5:3; Lev 7:21; here, therefore, it means defilement by sins and crimes. This has now been revealed by the judgment, because she did not think of her end. These words point to the warning given in the song of Moses, Deu 32:29 : "If they were wise, they would understand this (that apostasy from the Lord brings heavy punishment after it), they would think of their end," i.e., the evil issue of continued resistance to God's commands. But the words are especially a quotation from Isa 47:7, where they are used of Babylon, that thought she would always remain mistress, and did not think of the end of her pride; therefore on her also came the sentence, "Come down from thy glory, sit in the dust," Isa 47:1, cf. Jer 48:18.


  Jerusalem has now experienced this also; she has come down wonderfully, or fallen from the height of her glory into the depths of misery and disgrace, where she has none to comfort her, and is constrained to sigh, "O Lord, behold my misery!" These words are to be taken as a sign from the daughter of Zion, deeply humbled through shame and repentance for her sins. This is required by the whole tenor of the words, and confirmed by a comparison with Lam 1:11 and Lam 1:20. פּלאים is used adverbially; cf. Ewald, 204, b [Gesenius, 100, 2, b.] There is no need for supplying anything after הגדּיל, cf. Jer 48:26, Jer 48:42; Dan 8:4, Dan 8:8,Dan 8:11, Dan 8:25, although לעשׂות originally stood with it, e.g., Joe 2:20; cf. Ewald, 122, c [and Gesenius' Lexicon, s.v. גּדל]. The clause כּי הגדּיל, which assigns the reason, refers not merely to the sighing of Jerusalem, but also to the words, "and she came down wonderfully." The boasting of the enemy shows itself in the regardless, arrogant treatment not merely of the people and their property, but also of their holy things.


  Lam 1:10


  This is specially mentioned in Lam 1:10. The enemy has spread out his hand over all her jewels (מחמדּיה, the costly treasures of Jerusalem which were plundered), and even forced into the sanctuary of the Lord to spoil it of its treasures and vessels. C. B. Michaelis, Thenius, Gerlach, Ngelsbach, etc., would restrict the meaning of מחמדּיה to the precious things of the sanctuary; but not only are there no sufficient reasons for this, but the structure of the clauses is against it. Neither does the expression, "all our precious things," in Isa. 69:10, signify merely the articles used in public worship on which the people had placed their desire; nor are "all her pleasant vessels" merely the sacred vessels of the temple. In the latter passage, the suffix in מחמדּיה refers to Jerusalem; and inasmuch as the burning of all the palaces of the city (ארמנתיה) has been mentioned immediately before, we are so much the less at liberty to restrict "all her precious vessels" to the vessels of the temple, and must rather, under that expression, include all the precious vessels of the city, i.e., of the palaces and the temple. And Delitzsch has already remarked, on Isa 64:10, that "under מחמדּיה may be included favourite spots, beautiful buildings, pleasure gardens; and only the parallelism induces us to think especially of articles used in public worship." But when Thenius, in the passage now before us, brings forward the succeeding words, "for she hath seen," as a proof that by "all her pleasant things" we are to understand especially the vessels and utensils of the temple, he shows that he has not duly considered the contents of the clause introduced by כּי (for). The clause characterizes the enemy's forcing his way into the sanctuary, i.e., the temple of Jerusalem, as an unheard of act of sacrilege, because גּוים were not to enter even into the קהל of Jahveh. The subject treated of is not by any means the robbing of the temple—the plundering of its utensils and vessels. The prohibition against the coming, i.e., the receiving of foreigners into the "congregation," is given, Deu 23:4, with regard to the Ammonites and Moabites: this neither refers to the jus connubii (Grotius, Rosenmller), nor to the civil rights of Jewish citizens (Kalkschmidt), but to reception into religious communion with Israel, the ecclesia of the Old Covenant (קהל יהוה). In Deu 23:8, the restriction is relaxed in favour of the Edomites and Egyptians, but in Eze 44:7, Eze 44:9, in accordance with the ratio legis, extended to all uncircumcised sons of strangers. Hence, in the verse now before us, we must not, with Rosenmller and Thenius, restrict the reference of גּוים to the Ammonites and Moabites as accomplices of the Chaldeans in the capture of Jerusalem and the plundering of the temple (Kg2 24:2); rather the גּוים are identical with those mentioned in the first member of the verse as צר, i.e., the Chaldeans, so called not "because their army was made up of different nationalities, but because the word contains the notice of their being heathens,—profane ones who had forced into the sanctuary" (Gerlach). But if we look at the structure of the clauses, we find that "for she saw," etc., is parallel to "for the enemy hath boasted" of Lam 1:9; and the clause, "for she saw nations coming," etc., contains a further evidence of the deep humiliation of Jerusalem; so that we may take כּי as showing the last step in a climax, since the connection of the thought is this: For the enemy hath boasted, spreading his hand over all her precious things,—he hath even forced his way into the sanctuary of the Lord. If this is mentioned as the greatest disgrace that could befall Jerusalem, then the spreading out of the hands over the precious things of Jerusalem cannot be understood of the plundering of the temple. The construction ראתּה גּוים בּא is in sense exactly similar to the Latin vidit gentes venisse, cf. Ewald, 284, b; and on the construction צוּיתה לא יבאוּ, cf. Ewald, 336, b. בּקהל לך does not stand for בּקהלך (lxx, Pareau, Rosenmller), for הקהל is not the congregation of Judah, but that of Jahveh; and the meaning is: They shall not come to thee, the people of God, into the congregation of the Lord.


  Lam 1:11


  Besides this disgrace, famine also comes on her. All her people, i.e., the whole of the inhabitants of Jerusalem, sigh after bread, and part with their jewels for food, merely to prolong their life. The participles נאנחים, מכקשׁים, are not to be translated by preterites; they express a permanent condition of things, and the words are not to be restricted in their reference to the famine during the siege of the city (Jer 37:21; Jer 38:9; Jer 52:6). Even after it was reduced, the want of provisions may have continued; so that the inhabitants of the city, starved into a surrender, delivered up their most valuable things to those who plundered them, for victuals to be obtained from these enemies. Yet it is not correct to refer the words to the present sad condition of those who were left behind, as distinguished from their condition during the siege and immediately after the taking of the city (Gerlach). This cannot be inferred from the participles. The use of these is fully accounted for by the fact that the writer sets forth, as present, the whole of the misery that came on Jerusalem during the siege, and which did not immediately cease with the capture of the city; he describes it as a state of matters that still continues. As to מחמוּדיהם, see on Lam 1:7. השׁיב נפשׁ, "to bring back the soul," the life, i.e., by giving food to revive one who is nearly fainting, to keep in his life (= השׁיב רוּח); cf. Rut 4:15; Sa1 30:12, and in a spiritual sense, Psa 19:8; Psa 23:3. In the third member of the verse, the sigh which is uttered as a prayer (Lam 1:9) is repeated in an intensified form; and the way is thus prepared for the transition to the lamentation and suppliant request of Jerusalem, which forms the second half of the poem.


  Lam 1:12


  The lamentation of the city.—Lam 1:12. The first words, לוא אליכם, are difficult to explain. The lxx have οἱ πρὸς ὑμᾶς; but the reading ought certainly to be οἴ π. ὑ.. The Vulgate is, o vos omnes; the Chaldee, adjuro vos omnes. They all seem to have taken לוא as an exclamation. Hence Le Clerc and others would read לוּא; but in this case one would require to supply a verb: thus, Le Clerc renders utinam adspiciatis, or, "O that my cry might reach you!" But these insertions are very suspicious. The same holds true of the explanation offered by J. D. Michaelis in his edition of Lowth on Hebrew Poetry, Lect. xxii.: non vobis, transeuntes in via, haec acclamo (viz., the closing words of Lam 1:11): this is decidedly opposed by the mere fact that passers-by certainly could not regard a call addressed to Jahveh as applying to them. Without supplying something or other, the words, as they stand, remain incomprehensible. Ngelsbach would connect them with what follows: "[Look] not to yourselves...but look and see...." But the antithesis, "Look not upon yourselves, but look on me (or on my sorrow)," has no proper meaning. If we compare the kindred thought presented in Lam 1:18, "Hear, all ye peoples, and behold my sorrow," then לוא seems to express an idea corresponding to שׁמעוּ נא. But we obtain this result only if we take the words as a question, as if לוא = הלוא, though not in the sense of an asseveration (which would be unsuitable here, for which reason also הלוא is not used); the question is shown to be such merely by the tone, as in Exo 8:22; Sa2 23:5. Thus, we might render the sense with Gerlach: Does not (my sighing—or, more generally, my misery—come) to you? The Syriac, Lowth, Ewald, Thenius, and Vaihinger have taken the words as a question; Ewald, following Pro 8:4, would supply אקרא. But such an insertion gives a rendering which is both harsh and unjustifiable, although it lies at the foundation of Luther's "I say unto you." Hence we prefer Gerlach's explanation, and accordingly give the free rendering, "Do ye not observe, sc. what has befallen me,—or, my misery?" The words are, in any case, intended to prepare the way for, and thereby render more impressive, the summons addressed to all those passing by to look on and consider her sorrow. עולל is passive (Poal): "which is done to me." Since הוגה has no object, the second אשׁר does not permit of being taken as parallel with the first, though the Chaldee, Rosenmller, Kalkschmidt, and others have so regarded it, and translate: "with which Jahveh hath afflicted me." With Ewald, Thenius, Gerlach, etc., we must refer it to לי: "me whom Jahveh hath afflicted." The expression, "on the day of the burning of His anger," is pretty often found in Jeremiah; see Jer 4:8, Jer 4:26; Jer 25:37, etc.


  Lam 1:13-14


  In Lam 1:13-15, the misfortunes that have befallen Jerusalem are enumerated in a series of images. "Out from the height (i.e., down from heaven) hath He sent fire into my bones;" ויּרדּנּהּ is rendered by Luther, "and let it have the mastery" (Ger. und dasselbige walten lassen). Thenius explains this as being correct, and accordingly seeks to point the word ויּרדּנּהּ, while Ewald takes רדה to be cognate with רתח, and translates it "made them red-hot;" and Rosenmller, following N. G. Schrder, attributes to רדה, from the Arabic, the meaning collisit, percussit lapide. All these explanations are not only far-fetched and incapable of lexical vindication, but also unnecessary. The change of vowels, so as to make it the Hiphil, is opposed by the fact that רדה, in the Hiphil, does not mean to cause to manage, rule, but to read down, subdue (Isa 41:2). In Kal, it means to tread, tread down, and rule, as in Jer 5:31, where Gesenius and Deitrich erroneously assume the meaning of "striding, going," and accordingly render this passage, "it stalks through them." The lexically substantiated meaning, "subdue, rule, govern, (or, more generally,) overpower," is quite sufficient for the present passage, since רדה is construed not merely with בּ, but also with the accusative: the subject is אשׁ, which is also construed as a masc. in Jer 48:45; and the suffix ־נּה may either be taken as a neuter, or referred to "my bones," without compelling us to explain it as meaning unumquodque os (Rosenmller, etc.). The bones are regarded as bodily organs in which the pain is most felt, and are not to be explained away allegorically to mean urbes meas munitas (Chaldee). While fire from above penetrated the bones, God from beneath placed nets for the feet which thus were caught. On this figure, cf. Jer 50:24; Hos 7:12, etc. The consequence of this was that "He turned me back," ita ut progredi pedemque extricare non possem, sed capta detinerer (C. B. Michaelis),—not, "he threw me down backwards," i.e., made me fall heavily (Thenius). "He hath made me desolate" (שׁוממה),—not obstupescentem, perturbatam, desperatam (Rosenmller); the same word is applied to Tamar, Sa2 13:20, as one whose happiness in life has been destroyed. "The whole day (i.e., constantly, uninterruptedly) sick," or ill. The city is regarded as a person whose happiness in life has been destroyed, and whose health has been broken. This miserable condition is represented in Lam 1:14, under another figure, as a yoke laid by God on this people for their sins. נשׂקד, ἅπ. λεγ., is explained by Kimchi as נקשׁר או נתחבר, compactum vel colligatum, according to which שׂקד would be allied to עקד. This explanation suits the context; on the other hand, neither the interpretation based on the Talmudic סקד, punxit, stimulavit, which is given by Raschi and Aben Ezra, nor the interpretations of the lxx, Syriac, and Vulgate, which are founded on the reading נשׁקד, harmonize with על, which must be retained, as is shown by the words עלוּ על־צוּארי. Ewald supposes that שׂקד was the technical expression for the harnessing on of the yoke. "The yoke of my transgressions" (not "of my chastisements," as Gesenius, Rosenmller, and Ewald think) means the yoke formed of the sins. The notion of punishment is not contained in פּשׁעי, but in the imposition of the yoke upon the neck, by which the misdeeds of sinful Jerusalem are laid on her, as a heavy, depressing burden which she must bear. These sins become interwoven or intertwine themselves (ישׂתּרגוּ), after the manner of intertwined vine-tendrils (שׂריגים, Gen 40:10; cf. remarks on Job 40:17), as the Chaldee paraphrase well shows; and, through this interweaving, form the yoke that has come on the neck of the sinful city. Veluti ex contortis funibus aut complicatis lignis jugum quoddam construitur, ita h. l. praevaricationis tanquam materia insupportabilis jugi considerantur (C. B. Michaelis). עלה is used of the imposition of the yoke, as in Num 19:2; Sa1 6:7. The effect of the imposition of this yoke is: "it hath made my strength to stumble (fail)." Pareau, Thenius, Vaihinger, and Ngelsbach assume God as the subject of the verb הכשׁיל; but this neither accords with the current of the description, nor with the emphatic mention of the subject אדני in the clause succeeding this. Inasmuch as, in the first member of the verse, God is not the subject, but the address takes a passive turn, it is only the leading word על that can be the subject of הכשׁיל: the yoke of sins which, twined together, have come on the neck, has made the strength stumble, i.e., broken it. This effect of the yoke of sins is stated, in the last member, in simple and unfigurative speech: "the Lord hath given me into the hands of those whom I cannot withstand," i.e., before whom I cannot maintain my ground. On the construction בּידי לא אוּכל, cf. Ewald, 333, b; Gesenius, 116, 3. קוּם is here viewed in the sense of standing fast, maintaining ground, as in Psa 18:39; and, construed with the accusative, it signifies, to withstand any one; its meaning is not surgere, which Thenius, following the Vulgate, would prefer: the construction here requires the active meaning of the verb.


  Lam 1:15


  In Lam 1:15 this thought is further carried out. סלּה and סלה, "to lift up," is only used in poetry; in Psa 119:118 it takes the Aramaic meaning vilipendere, as if in reference to things that can be lifted easily; here it means tollere, to lift up, take away (lxx ἐξῇρε, Vulgate abstulit), tear away forcibly, just as both meanings are combined in נשׂא: it does not mean to outweigh, or raise with a jerk,—the warriors being regarded as weighty things, that speedily were raised when the Chaldean power was thrown into the scale (Thenius, and Bttcher in his Aehrenl. S. 94). This meaning is not confirmed for the Piel by Job 28:16, Job 28:19. קתא מועד does not mean to summon an assembly, i.e., the multitude of foes (Raschi, Rosenmller, Gesenius, Neumann), but to proclaim a festival (cf. Lam 2:22), because in Lam 1:4 and Lam 2:6 (cf. Lev 23:4) מועד denotes the feast-day, and in Lam 1:21 קתא יום means to proclaim a day. עלי means "against me;" for those invited to the feast are the nations that God has invited to destroy the youths, i.e., the young troops of Jerusalem. These celebrate a feast like that of the vintage, at which Jahveh treads the wine-press for the daughter of Judah, because her young men are cut off like clusters of grapes (Jer 6:9), and thrown into the wine-press (Joe 3:13). The last judgment also is set forth under this figure, Isa 63:2.; Rev 14:19., Rev 19:15. לבּתוּלת יהוּדה, "to (for) the virgin of Judah;" her young men are regarded as a mass of grapes, whose life-sap (blood) is trodden out in the wine-press. As to the expression 'בּתוּלת בּת י, see on Jer 14:17. "The addition of the word 'virgin' brings out the contrast between this fate, brought on through the enemy, at God's command, and the peculiar privilege of Judah as the people of God, in being free from the attacks of enemies" (Gerlach).


  Lam 1:16


  Lam 1:16 concludes this series of thoughts, since the address returns to the idea presented in Lam 1:12, and the unprecedented sorrow (Lam 1:12) gives vent to itself in tears. "Because of these things" refers to the painful realities mentioned in Lam 1:13-15, which Jerusalem has experienced. The form בּוכיּה is like the feminine form פּריּה in Psa 128:3; Isa 17:6; cf. Ges. 75, Rem. 5. The repetition of "my eye" gives greater emphasis, and is quite in the style of Jeremiah; cf. Jer 4:19; Jer 6:14 (Jer 8:11), Jer 22:29; Jer 23:25; the second עיני is not to be expunged (Pareau and Thenius), although it is not found in the lxx, Vulgate, Arabic, and some codices. On ירדה , cf. Jer 9:17; Jer 13:17; Jer 14:17. In these passages stands דמעה, but here מים, as the stronger expression: the eye flows like water, as if it were running to the ground in water. Gesenius, in his Thesaurus, appositely cites the German "sich die Augen aus dem Kopfe weinen" with which the English corresponds: "to weep one's eyes out of his head". Still stronger is the expression in Lam 3:48. But the sorrow becomes thus grievous, because the weeping one has none to comfort her; friends who could comfort her have faithlessly forsaken her (cf. Lam 1:2, Lam 1:9), and her sons are שׁוממים, i.e., destroyed, not "astonished" (Jer 18:16; Jer 19:8), but, as in Lam 1:13, made desolate, i.e., made so unhappy that they cannot bring their mother comfort in her misery. On משׁיב , cf. Lam 1:11. "Because the enemy hath become strong," i.e., prevailed (גּבר as in Jer 9:2).


  Lam 1:17


  The complaint regarding the want of comforters is corroborated by the writer, who further developes this thought, and gives some proof of it. By this contemplative digression he breaks in on the lamentation of the city, as if the voice of the weeping one were choked with tears, thus he introduces into the complaint a suitable pause, that both serves to divide the lamentation into two, and also brings a turn in its contents. It is in vain that Zion stretches out her hands (פּרשׁ בּ, to make a spreading out with the hands) for comforters and helpers; there is none she can embrace, for Jahveh has given orders against Jacob, that those round about him should act as oppressors. סביביו are the neighbouring nations round about Israel. These are all of hostile disposition, and strive but to increase his misery; cf. Lam 1:2. Jerusalem has become their abomination (cf. Lam 1:8), since God, in punishment for sins, has exposed her before the heathen nations (cf. Lam 1:8). בּיניהם, "between them," the neighbouring nations, who live round about Judah. The thought that Jahveh has decreed the suffering which has come on Jerusalem, is laid to heart by her who makes complaint, so that, in Lam 1:18, she owns God's justice, and lets herself be roused to ask for pity, Lam 1:19-22.


  Starting with the acknowledgment that Jahveh is righteous, because Jerusalem has opposed His word, the sorrowing one anew (Lam 1:18, as in Lam 1:12) calls on the nations to regard her sorrow, which attains its climax when her children, in the bloom of youth, are taken captives by the enemy. But she finds no commiseration among men; for some, her former friends, prove faithless, and her counsellors have perished (Lam 1:19); therefore she turns to God, making complaint to Him of her great misery (Lam 1:20), because the rest, her enemies, even rejoice over her misery (Lam 1:21): she prays that God may punish these. Gerlach has properly remarked, that this conclusion of the chapter shows Jerusalem does not set forth her fate as an example for the warning of the nations, nor desires thereby to obtain commiseration from them in her present state (Michaelis, Rosenmller, Thenius, Vaihinger); but that the apostrophe addressed to the nations, as well as that to passers-by (Lam 1:12), is nothing more than a poetic turn, used to express the boundless magnitude of this her sorrow and her suffering. On the confession "Righteous is Jahveh," cf. Jer 12:1; Deu 32:4; Ch2 12:6; Psa 119:37, etc. "Because I have rebelled against His mouth" (i.e., His words and commandments), therefore I am suffering what I have merited. On מרה , cf. Num 20:24; Kg1 13:26. כּל־עמּים (without the article, which the Qeri supplies) is a form of expression used in poetry, which often drops the article; moreover, we must here bear in mind, that it is not by any means the idea of the totality of the nations that predominates, but nations are addressed merely in indefinite generality: the expression in the text means nations of all places and countries. In order to indicate the greatness of her grief, the sorrowing one mentions the carrying into captivity of the young men and virgins, who are a mother's joy and hope.


  Lam 1:19


  Lam 1:19 is not a continuation of the direct address to the nations, to whom she complains of her distress, but merely a complaint to God regarding the sorrow she endures. The perfects קראתי, רמּוּני, are not preterites, and thus are not to be referred to the past, as if complaint were made that, in the time of need, the lovers of Jerusalem forsook her; they rather indicate accomplished facts, whose consequences reach down to the present time. It was not merely in former times, during the siege, that Jerusalem called to her friends for help; but even now she still calls, that she may be comforted by them, yet all in vain. Her friends have deceived her, i.e., shamefully disappointed her expectations. From those who are connected with her, too, she can expect neither comfort nor counsel. The priests and the elders, as the helpers and advisers of the city,—the former as representing the community before God, and being the medium of His grace, the latter as being leaders in civil matters,—pined away ( ,גּועexspirare; here, to pine away through hunger, and expire). כּי is a temporal particle: "when they were seeking for bread" to prolong their life ('השׁיב נ as in Lam 1:11). The lxx have added καὶ οὐχ ευ, which Thenius is inclined to regard as a portion of the original text; but it is very evidently a mere conjecture from the context, and becomes superfluous when כּי ne is taken as a particle of time.


  Lam 1:20


  Since neither comfort nor advice is to be found with men, Jerusalem makes her complaint of need to God the Lord. "See, Jahveh, that I am distressed. My bowels glow." חמרמרוּ, the passive enhancing form, from חמר, is found, besides, only in Lam 2:11, where the clause before us is repeated, and in Job 16:16, where it is used of the countenance, and can only mean to be glowing red; it is scarcely legitimate to derive it from חמר, Arab. h[mr, to be made red, and must rather be referred to Arab. chmr, to ferment, rise into froth; for even in Psa 55:9 חמר does not mean to be red, but to rise into froth. מעים, "bowels," are the nobler portions of the internal organs of the body, the seat of the affections; cf. Delitzsch's Biblical Psychology (Clark's translation), p. 314ff. "My heart has turned within me" is an expression used in Hos 11:8 to designate the feeling of compassion; but here it indicates the most severe internal pain, which becomes thus agonizing through the consciousness of its being deserved on account of resistance to God. מרו for מרה, like בּכו ekil, Jer 22:10; Jer 30:19, etc. Both forms occur together in other verbs also; cf. Olshausen, Gram. 245, h [Ewald, 238, e; Gesen., 75, Rem. 2]. But the judgment also is fearful; for "without (מחוּץ, foris, i.e., in the streets and the open country) the sword renders childless," through the slaughter of the troops; "within (בּבּית, in the houses) כּמּות, like death." It is difficult to account for the use of כּ; for neither the כ of comparison nor the so-called כveritatis affords a suitable meaning; and the transposition of the words into sicut mors intus (Rosenm׬ller, after Lצwe and Wolfsohn) is an arbitrary change. Death, mentioned in connection with the sword, does not mean death in general, but special forms of death through maladies and plagues, as in Jer 15:2; Jer 18:21, not merely the fever of hunger, Jer 14:18; on the other hand, cf. Eze 7:15, "the sword without, pestilence and hunger within." But the difficulty connected with כּמּות is not thereby removed. The verb שׁכּל belongs to both clauses; but "the sword" cannot also be the subject of the second clause, of which the nominative must be כּמּות, "all that is like death," i.e., everything besides the sword that kills, all other causes of death,—pestilences, famine, etc. כּ is used as in כּמראה, Dan 10:18. That this is the meaning is shown by a comparison of the present passage with Deu 32:25, which must have been before the writer's mind, so that he took the words of the first clause, viz., "without, the sword bereaves," almost as they stood, but changed וּמחדרים into בּבּית כּמּות,—thus preferring "what is like death," instead of "terror," to describe the cause of destruction. Calvin long ago hit the sense in his paraphrase multae mortes, and the accompanying explanation: utitur nota similitudinis, quasi diceret: nihil domi occurrere nisi mortale (more correctly mortiferum). Much light is thrown on the expression by the parallel adduced by Kalkschmidt from Aeneid, ii. 368, 369: crudelis ubique Luctus, ubique pavor, et plurima mortis imago.


  From speaking of friends, a transition is made in Lam 1:21 to enemies. Regarding the explanation of Rosenmller, audiverunt quidem amici mei, a me implorati Lam 1:19, quod gemens ego...imo sunt omnes hostes mei, Thenius observes that it introduces too much. This remark is still more applicable to his own interpretation: "People (certainly) hear how I sigh, (yet) I have no comforter." The antithesis introduced by the insertion of "yet" destroys the simplicity of arrangement among the clauses, although C. B. Michaelis and Gerlach also explain the passage in the same manner. The subject of the words, "they have heard," in the first clause, is not the friends who are said in Lam 1:19 to have been called upon for help, nor those designated in the second clause of Lam 1:21 as "all mine enemies," but persons unnamed, who are only characterized in the second clause as enemies, because they rejoice over the calamity which they have heard of as having befallen Jerusalem. The first clause forms the medium of transition from the faithless friends (Lam 1:19) to the open enemies (Lam 1:21); hence the subject is left undefined, so that one may think of friends and enemies. The foes rejoice that God has brought the evil on her. The words 'הבאת וגו, which follow, cannot also be dependent on כּי ("that Thou hast brought the day which Thou hast announced"), inasmuch as the last clause, "and they shall be like me," does not harmonize with them. Indeed, Ngelsbach and Gerlach, who assume that this is the connection of the clause "Thou hast brought," etc., take 'ויהיוּ כ adversatively: "but they shall be like me." If, however, "they shall be," etc., were intended to form an antithesis to "all mine enemies have heard," etc., the former clause would be introduced by והם. The mere change of tense is insufficient to prove the point. It must further be borne in mind, that in such a case there would be introduced by the words "and they shall be," etc., a new series of ideas, the second great division of the prayer; but this is opposed by the arrangement of the clauses. The second portion of the prayer cannot be attached to the end of the verse. The new series of thoughts begins rather with "Thou hast brought," which the Syriac has rendered by the imperative, venire fac. Similarly Luther translates: "then (therefore) let the day come." C. B. Michaelis, Rosenmller, Pareau, etc., also take the words optatively, referring to the Arabic idiom, according to which a wish is expressed in a vivid manner by the perfect. This optative use of the perfect certainly cannot be shown to exist in the Hebrew; but perhaps it may be employed to mark what is viewed as certain to follow, in which case the Germans use the present. The use of the perfect shows that the occurrence expected is regarded as so certain to happen, that it is represented as if it had already taken place. The perfects in Lam 3:56-61 are taken in this sense by nearly all expositors. Similarly we take the clause now before us to mean, "Thou bringest on the day which Thou hast proclaimed (announced)," i.e., the day of judgment on the nations, Jer 25, "so that they become like me," i.e., so that the foes who rejoice over my misfortune suffer the same fate as myself. "The day [which] Thou hast proclaimed" has been to specifically rendered in the Vulgate, adduxisti diem consolationis, probably with a reference of the proclamation to Isa 40:2.—After this expression of certainty regarding the coming of a day of punishment for her enemies, there follows, Lam 1:22, the request that all the evil they have done to Jerusalem may come before the face of God, in order that He may punish it (cf. Psa 109:15 with Lam 1:14),—do to them as He has done to Jerusalem, because of her transgressions. The clause which assigns the reason ("for many are my sighs," etc.) does not refer to that which immediately precedes; for neither the request that retribution should be taken, nor the confession of guilt ("for all my transgressions"), can be accounted fore by pointing to the deep misery of Jerusalem, inasmuch as her sighing and sickness are not brought on her by her enemies, but are the result of the sufferings ordained by God regarding her. The words contain the ground of the request that God would look on the misery (Lam 1:20), and show to the wretched one the compassion which men refuse her. לבּי is exactly the same expression as that in Jer 8:18; cf. also Isa 1:5. The reason thus given for making the entreaty forms an abrupt termination, and with these words the sound of lamentation dies away.


  Lamentations 2


  Lamentation over the Judgment of Destruction That Has Come on Zion and the Desolation of Judah


  1 Alas! how the Lord envelopes the daughter of Zion in His wrath!


  He hath cast down the glory of Israel from heaven to earth;


  Nor hath He remembered His footstool in the day of His wrath.


  2 The Lord hath swallowed up all the habitations of Jacob, He hath not spared:


  He hath broken down, in His anger, the strongholds of the daughter of Judah;


  He hath smitten [them] down to the earth.


  He hath profaned the kingdom and its princes.


  3 He hath cut off, in the burning of wrath, every horn of Israel;


  He hath drawn back His right hand from before the enemy,


  And hath burned among Jacob like a flaming fire, [which] devours round about.


  4 He hath bent His bow like an enemy, standing [with] His right hand like an adversary,


  And He slew all the desires of the eye;


  On the tent of the daughter of Zion hath He poured out His fury like fire.


  5 The Lord hath become like an enemy; He hath swallowed up Israel.


  He hath swallowed up all her palaces, He hath destroyed his strongholds,


  And hath increased on the daughter of Judah groaning and moaning.


  6 And He hath violently treated His own enclosure, like a garden; He hat destroyed His own place of meeting:


  Jahveh hath caused to be forgotten in Zion the festival and the Sabbath,


  And in the fierceness of His wrath He hath rejected king and priest.


  7 The Lord hath spruned His own altar, He hath abhorred His own sanctuary;


  He hath delivered into the hand of the enemy the walls of her palaces;


  They have made a noise in the house of Jahvey, as [on] the day of a festival.


  8 Jahveh hath purposed to destroy the walls of the daughter of Zion:


  He hath stretched out a line, He hath not drawn back His hand from demolishing;


  And He hath made the rampart and the [city] wall to mourn; they sorrow together.


  9 Her gates have sunk into the earth; He hath destroyed and broken her bars:


  Her king and her princces are among the nations; there is no law.


  Her prophets also find no vision from Jahveh.


  10 The elders of the daughter of Zion sit upon the ground, they silent;


  They have cast up dust upon their head, they have clothed themselves with sackcloth garments:


  The virgins of Jerusalem have brought down their head to the earth.


  11 Mine eyes waste away with tears, My bowels glow,


  My liver is poured out on the earth, because of the destruction of the daughter of my people;


  Because the young child and the suckling pine away in the streets of the city.


  12 They said to their mothers, Where is corn and wine?


  When they were fainting like one wounded in the streets of the city,


  When their soul was poured out into the bosom of their mothers.


  13 What slall I testify against thee? what shall I compare to thee, O daughter of Jerusalem?


  What shall I liken to thee, that I may comfort thee, O virgin daughter of Zion?


  For thy destruction is great, like the sea; who can heal thee?


  14 Thy prophets have seen for thee vanity and absurdity,


  And have not revealed thine iniquity, to turn thy captivity;


  But they have seen for thee burdens of vanity, and expulsion.


  15 All that pass by the way clap [their] hands against thee;


  They hiss and shake their head against the daughter of Jerusalem [saying, "Is] this the city that they call "The perfection of beauty, a joy of the whole earth?'"


  16 All thine enemies have opened their mouth against thee:


  They hiss and gnash the teeth; they say, "We have swallowed [her];


  Assuredly this is the day that we have expected; we have found [it], we have seen [it]."


  17 Jahveh hath done what He hath purposed:


  He hath executed His word which He commanded from the days of yore: He hath broken down, and hath not spared:


  And He hath made the enemy rejoice over thee; He hath raised up the horn of thine adversaries.


  18 Their heart crieth out unto the Lord.


  O wall of the daughter of Zion, let tears run down like a stream by day and by night:


  Give thyself no rest; let not the apple of thine eye cease.


  19 Arise, wail in the night; at the beginning of the watches,


  Pour out thy heart like water before the face of the Lord:


  Lift up thine hands to Him for the soul of thy young children,


  That faint for hunger at the head of every street.


  20 See, O Jahveh, and consider to whom Thou hast acted thus!


  Shall women eat their [body's] fruit, the children of their care?


  Or shall priest and prophet be slain in the sanctuary of the Lord?


  21 The boy and the old man lie without, on the ground;


  My virgins and my young men have fallen by the sword:


  Thou hast slain in the day of Thy wrath, Thou hast slaughtered, Thou hast not spared.


  22 Thou summonest, as on a feast-day, my terrors round about;


  And in the day of wrath of Jahveh there was no fugitive or survivor


  Whom I would have nursed and brought up; mine enemy destroyed them.


  This second poem contains a new and more bitter lamentation regarding the fall of Jerusalem and the kingdom of Judah; and it is distinguished from the first, partly by the bitterness of the complaint, but chiefly by the fact that while, in the first, the oppressed, helpless, and comfortless condition of Jerusalem is the main feature,—here, on the other hand, it is the judgment which the Lord, in His wrath, has decreed against Jerusalem and Judah, that forms the leading thought in the complaint, as is shown by the prominence repeatedly given to the wrath, rage, burning wrath, etc. (Lam 2:1.). The description of this judgment occupies the first part of the poem (Lam 2:1-10); then follows, in the second part (Lam 2:11-19), the lamentation over the impotency of human consolation, and over the scoffing of enemies at the misfortunes of Jerusalem (Lam 2:11-16). It was the Lord who sent this judgment; and it is He alone who can give comfort and help in this distress. To Him must the daughter of Zion betake herself with her complaint (Lam 2:17-19); and this she actually does in the concluding portion (Lam 2:20-22).


  Lam 2:1-22


  Description of the judgment.—Lam 2:1. The lamentation opens with signs for the destruction of Jerusalem and the temple. The first member of the verse contains the general idea that the Lord (אדני, the Lord κατ ̓ ἐξοχὴν, very suitably used instead of יהוה) has, in His wrath, enveloped Jerusalem with clouds. This thought is particularized in the two members that follow, and is referred to the overthrow of Jerusalem and the temple. יעיב, from עוּב (which is ἅπ. λεγ. as a verb, and is probably a denominative from עב, a cloud), signifies to cover or surround with clouds. בּאפּו does not mean "with His wrath" (Ewald, Thenius), but "in His wrath," as is shown by Lam 2:3, Lam 2:6, Lam 2:21, Lam 2:22. "The daughter of Zion" here means the city of Jerusalem, which in the second member is called "the glory (or ornament) of Israel," by which we are to understand neither res Judaeorum florentissimae in general (Rosenmller), nor the temple in special, as the "splendid house," Isa 64:10 (Michaelis, Vaihinger). Jerusalem is called the glory or ornament of Israel, in the same way as Babylon in Isa 64:10 is called "the glory of the splendour of the Chaldeans" (Thenius, Gerlach). In the figurative expression, "He cast down from heaven to earth," we are not to think there is any reference to a thunderbolt which knocks down an object, such as a lofty tower that reaches to heaven (Thenius); "from heaven" implies that what is to be thrown down was in heaven, as has been already remarked by Raschi in his explanation, postquam sustulisset eos (Judaeos) usque ad coelum, eosdem dejecit in terram, where we have merely to substitute "Jerusalem," for eos, which is too vague. Gerlach has rightly remarked that the expression "cast down from heaven" is to be accounted for by the fact that, in the first member of the verse, Jerusalem is compared to a star, in the same way as Babylon is expressly called a tar in Isa 14:12; nay, what is more, Jerusalem is here compared to a star that has fallen from heaven; the reference to that passage thus becomes unmistakeable. Moreover, the casting down from heaven means something more than deprivation of the glory that had come on the city in consequence of God's dwelling in the midst of it (Gerlach); it signifies, besides, the destruction of the city, viz., that it would be laid in ashes. In all this, the Lord has not been thinking of, i.e., paid any regard to, His footstool, i.e., the ark of the covenant (Ch1 28:2; Psa 99:5),—not the temple (Ewald), although we cannot think of the ark without at the same thinking of the temple as the house in which it was kept. The ark, and not the temple, is named, because the temple became a habitation of the Lord, and a place where He revealed Himself, only through the ark of the covenant, with which the Lord had graciously connected His presence among His people. It is further implied, in the fact that God does not think of His footstool, that the ark itself was destroyed along with the temple and the city.


  Lam 2:2


  The Lord has destroyed not merely Jerusalem, but the whole kingdom. בּלּע, "to swallow up," involves the idea of utter annihilation, the fury of destruction, just in the same way as it viz. the fury is peculiar to עברה, the overflowing of anger. "He hath not spared" forms an adverbial limitation of the previous statement, "unsparingly." The Qeri ולא, instead of לא, is an unnecessary and unpoetic emendation. כּל־נאות, all the pastures of Jacob. According to its etymology, נוה means a place where shepherds or nomads rest, or stay, or live; here, it is not to be understood specially of the dwellings as contrasted with, or distinguished from the pasture-grounds, but denotes, in contrast with the fortresses (מבצרים), the open, unfortified places of the country in which men and cattle enjoy food and rest. "The strongholds of the daughter of Judah" are not merely the fortifications of Jerusalem, but the fortresses generally of the country and kingdom of Judah; cf. Jer 5:17; Jer 34:7. הגּיע לארץ, "to cast down to the ground" (used of the pulling down of walls, cf. Isa 25:12), is an epexegesis of חרס, as in Exo 13:14, and is not to be joined (in opposition to the accents) with what succeeds, and taken figuratively. For neither does חלּל need any strengthening, nor does הגּיע לארץ suitably apply to the kingdom and its princes. The desecration of the kingdom consisted in its being dishonoured by the disgraceful conduct of its rulers; cf. Psa 89:40.


  Lam 2:3


  In Lam 2:3 and Lam 2:4, the writer describes the hostile conduct of the Lord towards Israel, by which the kingdom of Judah was destroyed. Thenius utterly mistakes the poetic character of the description given, and evidently finds in it the several events that occurred up to the taking of the city, all mentioned in their natural order; according to this, the perfects would require to be translated as preterites. But this view can be made out only by giving an arbitrary meaning to the several figures used; e.g., it is alleged that "every horn" means the frontier fortresses, that the expression "before the enemy" refers to the time when the latter turned his face against Jerusalem, and so on. The three members of Lam 2:3 contain a climax: deprivation of the power to resist; the withdrawal of aid; the necessary consequence of which was the burning like a flame of fire. "To cut down the horn" means to take away offensive and defensive power; see on Jer 48:25. "Every horn" is not the same as "all horns," but means all that was a horn of Israel (Gerlach). This included not merely the fortresses of Judah, but every means of defence and offence belonging to the kingdom, including men fit for war, who are neither to be excluded nor (with Le Clerc) to be all that is understood by "every horn." In the expression ימינו...השׁיב, the suffix, as in קשׁתּו, Lam 2:4, refers to Jahveh, because the suffix joined to יד always points back to the subject of the verb השׁיב; cf. Psa 74:11. God drew back His hand before the enemy, i.e., He withdrew from the people His assistance in the struggle against the enemy. Such is the meaning given long ago by the Chaldee: nec auxiliatus est populo suo coram hoste. ויּבער בּיעקב does not mean "He consumed Jacob;" but He burned (i.e., made a conflagration) in Jacob; for, in every passage in which בּער is construed with בּ, it does not mean to "burn something," but to burn in or among, or to kindle a fire (cf. Job 1:16, where the burning up is only expressed by ותּאכלם, Num 11:3; Psa 106:18), or to set something on fire, Isa 42:25. The burning represents devastation; hence the comparison of יבער with "like fire of flame (= flaming, brightly blazing fire, cf. Isa 4:5; Psa 105:32) that devours round about." The subject of יבער is Jahveh, not ira Jovae (Rosenmller), or להבה (Neumann), or the enemy (Gerlach). The transition from the perfect with ו consec. does not cause any change of the subject; this is shown by Lam 2:4 and Lam 2:5, where also the second clause is connected with the first by means of ו consec. But the statement of Gerlach—that if Jahveh and not the enemy be the subject, then the consecutive sentence (the burning among Jacob as the result of the withdrawal of Jahveh's hand before the enemy) would be inexplicable—gives no evidence of its truth. The kindling or making of the fire in Jacob is, of course, represented as a result of what is previously stated, yet not as the consequence merely of the withdrawal of his hand, but also of the cutting off of every horn. In both of these ways, God has kindled in Jacob a fire which grows into a destructive conflagration.—In Lam 2:4 the idea is still further developed: God not merely delivered up His people to the enemy, leaving them defenceless and helpless, but also came forward Himself to fight against them as an enemy. He bent His bow like a warrior, showing Himself, in reference to His claims, as an adversary or oppressor. The specification "His right hand" is added, not so much for the purpose of defining more exactly the activity of the right hand (using it to shoot the arrows or wield the sword; cf. Deu 32:41., Psa 7:13.), as rather with the view of expressing more precisely the hostile attitude of God, since the right hand of God is at other times represented as the instrument of help. The expression "and He slew," which follows, does not require us to think of a sword in the right hand of God, since we can also kill with arrows. God slew as an enemy; He destroyed everything that was precious in men's sight, i.e., to merely omnes homines aetate, specie, dignitate conspicuos (C. B. Michaelis, Rosenmller, Thenius); for, in Psa 78:47, חרג is also used with reference to the effect of hail on the vine; and the arrows shot from the bow are merely named by synecdoche, and by way of specification, as instruments of war for destruction. Still less can מחמדּי־עין signify omnia ea templi ornamenta, quibus merito gloriabatur populus (Kalkschmidt), since it is not till Lam 2:6. that the temple is spoken of. "The word is to be taken in its widest generality, which is indicated by 'all;' accordingly, it comprehends everything that can be looked upon as dear," including children (cf. Eze 24:25) and the sanctuary, though all these do not exhaust the meaning of the word (Gerlach). Upon the tent of the daughter of Zion He poured out His fury in fire. The daughter of Zion means the inhabitants of Jerusalem: her tent is not the temple (Kalkschmidt, Ewald), which is never called the tent of the daughter of Zion, but only that of Jahveh (Kg1 2:28, etc.); but her house, i.e., the city as a collection of dwellings. The figure of the outpouring of wrath is often used, not only in Jer 6:11; Jer 10:25; Jer 42:18, etc., but also in Hos 5:10; Zep 3:8; Psa 69:25; Psa 76:6, etc.


  Lam 2:5


  The Lord has become like an enemy. כּאויב is not separated from היה by the accents (Pesik and Mahpak before, and Kadma after); so that there appears to be nothing to justify the remark of Gerlach, that, "as if the prophet were hesitating whether he should state explicitly that the Lord had become an enemy, he breaks off the sentence he had begun, 'The Lord hath become...,' and continues, 'He hath destroyed like a mighty one.' " As to בּלּע, cf. Lam 2:2. "Israel" is the name of Judah viewed as the covenant people. The swallowing or destruction of Israel is explained in the clauses which follow as a destruction of the palaces and fortresses. The mention of the palaces points to the destruction of Jerusalem, while the "fortresses" similarly indicate the destruction of the strong cities in the country. The interchange of the suffixes ־יה and ־יו is accounted for on the ground that, when the writer was thinking of the citadels, the city hovered before his mind; and when he regarded the fortresses, the people of Israel similarly presented themselves. The same interchange is found in Hos 8:14; the assumption of a textual error, therefore, together with the conjectures based on that assumption, is shown to be untenable. On the expression, "He hath destroyed his strongholds," cf. Jer 47:1-7 :18; on תּאניּה ואניּה, Isa 29:2 : in this latter case, two word-forms derived from the same stem are combined for the sake of emphasis. "Daughter of Judah," as in Lam 2:2, cf. Lam 1:15.


  Lam 2:6


  In Lam 2:6 and Lam 2:7, mention is made of the destruction of the temple and the cessation of public worship. "He treated violently (cruelly)," i.e., laid waste, "like a garden, His enclosure." שׂך (from שׂוּך = שׂכך, to intertwine, hedge round) signifies a hedge or enclosure. The context unmistakeably shows that by this we are to understand the temple, or the holy place of the temple; hence שׂך is not the hedging, but what is hedged in. But the comparison כּגּן has perplexed expositors, and given occasion for all kinds of artificial and untenable explanations. We must not, of course, seek for the point of the comparison in the ease with which a garden or garden-fence may be destroyed, for this does not accord with the employment of the verb חמס; but the garden is viewed as a pleasure-ground, which its owner, if it does not suit its purpose, destroys or gives up again, without much hesitation. The emphasis lies on the suffix in שׂכּו, "His own enclosure," God's enclosure = the sacred enclosure (Gerlach), the sanctuary protected by Himself, protected by laws intended to keep the sanctity of the temple from profanation. The second clause states the same thing, and merely brings into prominence another aspect of the sanctity of the temple by the employment of the word מועדו. This noun, as here used, does not mean the "time," but the "place of meeting;" this is not, however, the place where the people assemble, but the place of meeting of the Lord with His people, where He shows Himself present, and grants His favour to the congregation appearing before Him. Thus, like אהל מועד, the word signifies the place where God reveals His gracious presence to His people; cf. Exo 25:22, and the explanation of נועדתּי given in that passage. In the first member of the verse, the temple is viewed as a place sacred to God; in the second, as the place where He specially manifests His gracious presence in Israel. With the destruction of the temple, Jahveh (the covenant God) caused feast and Sabbath, i.e., all public festivals and divine service, to be forgotten. The destruction of the sacred spots set apart for the worship of the Lord was attended with the cessation of the sacred festivals. Thereby it became evident that the Lord, in His fierce anger, had rejected king and priest. The singulars, festival, Sabbath, king, and priest, are used in unrestricted generality. King and priest are regarded as the divinely chosen media of the covenant graces. The abolition of public worship practically involved that of the priesthood, for the service of the priests was connected with the temple. Expositors are much divided in their views regarding the object for which the king is here mentioned in connection with the priest. There is no special need for refuting the opinion of Thenius, that king and priest are named as the two main factors in the worship of God, because the seat of the king was upon Zion as well as that of the priesthood; for the seat of the priests was as little on Mount Zion as the king's palace was on the temple mount. Moreover, the words do not treat of the destruction of the royal palace and the dwellings of the priests, but declare that royalty and the priesthood will be rejected. The mention of the king in connection with the priests implies a close connection also of royalty with the temple. Ngelsbach, accordingly, is of opinion that the kings also belong to the number of those summoned to celebrate the feasts, and were not merely Jehovah's substitutes before the people, but also "representatives of the people before God;" for he adopts the remark of Oehler (in Herzog's Real Enc. viii. S. 12), that "the Israelitish kingdom (especially in David and Solomon) bears a certain sacerdotal character, inasmuch as the king, at the head of the people and in their name, pays homage to God, and brings back again to the people the blessing of God (Sa2 6:17.; Kg1 3:4; Kg1 8:14., 55ff., 62ff., Kg1 9:25; Ch1 29:10.; Ch2 1:6, compared with Eze 46:1.)." This sacerdotal character of royalty, however, was but the outcome of the sacerdotal character of the people of Israel. In view of this, the king, because of his position as the head of the people in civil matters (for he was praecipuum ecclesiae membrum), fully brought out the relation of the people to the Lord, without, however, discharging any peculiarly sacerdotal function. The complaint in the present verse,—that, with the destruction of the temple, and the abolition of the service connected with it, Jahveh had rejected king and priest,—implies that royalty in Israel stood in as intimate connection with the temple as the priesthood did. This connection, however, is not to be sought for so much in the fact that it was the incumbent duty of the theocratic king, in the name and at the head of the people, to pay homage to God, and to see that the public worship of Jahve was upheld; we must rather seek for it in the intimate relation instituted by God between the maintenance of the Davidic monarchy and the building of the house of God. This connection is exhibited in the promise made by God to David, when the latter had resolved to build a house for the Lord to dwell in: He (Jahveh) shall build a house to him (David), viz., raise up his seed after him, and establish his kingdom for ever; and this seed of David shall build a house to His name (Sa2 7:12.). This promise, in virtue of which Solomon built the temple as a dwelling for the name of Jahveh, connected the building of the temple so closely with the kingdom of David, that this continued existence of the temple might be taken as a pledge of the continuance of David's house; while the destruction of the temple, together with the abolition of the public ministrations, might, on the other hand, serve as a sign of the rejection of the Davidic monarchy. Viewing the matter in this light, Jeremiah laments that, with the destruction of the temple and the abolition of the public festivals, Jahveh has rejected king and priest, i.e., the royal family of David as well as the Levitical priesthood.


  In Lam 2:7, special mention is further made of the rejection of the altar, and of the sanctuary as the centre of divine worship. The verbs זנח and נאר are used in Psa 89:39-40, in connection with the rejection of the Davidic monarchy. "The sanctuary," mentioned in connection with "the altar," does not mean the temple in general, but its inner sanctuary,—the holy place and the most holy place, as the places of worship corresponding to the altar of the fore-court. The temple-building is designated by "the walls of her palaces." For, that by ארמנותיה we are to understand, not the palaces of the city of David, the royal palaces, but the towering pile of the temple, is unmistakeably evident from the fact that, both before and after, it is the temple that is spoken of,—not its fortifications, the castles specially built for its defence (Thenius); because ארמון does not mean a fortified building, but (as derived from ארם, to be high) merely a lofty pile. Such were the buildings of the temple in consequence of their lofty situation on Moriah. In the house of Jahveh, the enemy raises a loud cry (נתן קול, cf. Jer 22:20), as on a feast-day. The cry is therefore not a war-cry (Pareau, Rosenmller), but one of jubilee and triumph, as if they had come into the temple to a festival: in Psa 74:4, the word used is שׁאג, to roar as a lion.


  Lam 2:8


  The lament over the destruction of the kingdom concludes, in Lam 2:8, Lam 2:9, by mentioning that the walls of Jerusalem are destroyed; with this the Chaldeans ended the work of demolition. The expression חשׁב יהוה represents this as the execution of a divine decree,—a turn which forms an appropriate introduction to the close of the work of destruction. "Raschi makes the following remark concerning this: a longo inde tempore, in animum induxerat, hanc urbem vastare secundum illud quod Jer 32:31 dixit. This intention He has now carried out. The words, "He stretched out the measuring-line," are more exactly determined by what follows, "He withdrew not His hand from destroying;" this shows the extent to which the destruction was carried out. The measuring-line was drawn out for the purpose of determining the situation and direction of buildings (Job 38:5; Zac 1:15); but Jahveh applies it also for the purpose of pulling down buildings (Kg2 21:13; Isa 34:11; Amo 7:7), in order to indicate that He carried out the destruction with the same precision as that of the builder in finishing his work. The rampart and the wall sorrow over this. חל (from חוּל) is the rampart, i.e., the low wall with the ditch, surrounding the fortress outside the city wall; cf. Sa2 20:15; Isa 26:1. The gates of the daughter of Zion (i.e., of Jerusalem) are sunk into the earth, i.e., have been completely buried under rubbish by the demolition, as if they had sunk into the ground. The subject to אבּד ושׁבּר is Jahveh. The bars of the daughter of Zion are those with which the city gates were closed, for the protection of the inhabitants. With the destruction of Jerusalem the kingdom of God is destroyed. King and princes are among the heathen,—carried away into exile. It must, indeed, be allowed that אין תּורה is connected by the accents with what precedes; and Gerlach defends the construction, "they are among the heathen without law,",—not only agreeing with Kalkschmidt in taking אין תּורה as a designation of the גּוים as ethnici,—-ad gentes, quibus divina nulla erat revelatio,—but also with Luther, who translates: "her king and her princes are among the heathen, because they cannot administer the law," or generally, have it not. But, on the other hand, the accents merely indicate the stichometrical arrangement, not the relation of the words according to their sense; and the remark, "that Lam 2:9 sets forth the fate of the persons who stood to the city in the relation of helpers and counsellors or comforters (her king, her prophets), of whose help (counsel, or comfort) the city was deprived, as well as of the external means of defending her" (first member), proves nothing at all, for the simple reason that the priests also belonged to the number of the helpers, counsellors, and comforters of the city; hence, if this were the meaning, and the two halves of the verse were meant to stand in this relation, then the priests would certainly have been mentioned also. The second half of the verse is not connected with the first in the manner supposed by Gerlach; but, from the whole preceding description of the way in which the divine wrath has been manifested against Jerusalem, it draws this conclusion: "Judah has lost its king and its princes, who have been carried away among the heathen: it has also lost the law and prophecy." "Law" and "vision" are mentioned as both media of divine revelation. the law is the summary of the rule of life given by God to His people: this exists no more for Judah, because, with the destruction of Jerusalem and of the temple, the divinely appointed constitution of Israel was abolished and destroyed. Prophecy was the constant witness to the presence of God among His people; by this means the Lord sought to conduct Israel to the object of their election and calling, and to fit them for becoming a holy nation and a kingdom of priests. The perf. מצאוּ is not a preterite, but the expression of an accomplished fact. The prophets of the daughter of Zion no longer obtain any vision or revelation from Jahveh: the revelation of God by prophets has ceased for Zion. The words imply that there are still prophets, and merely affirm that they do not receive any revelation from God. This is not opposed to the fact that Jeremiah, some months after the destruction of Jerusalem, again received a revelation; cf. Jer 42:4 with Lam 2:7. The meaning of the complaint is simply that Jahveh no longer owns His people, no longer gives them a token of His gracious presence, just as it is said in Psa 74:9, "There is no more any prophet." But it is not thereby declared that prophecy has altogether and for ever been silenced, but merely that, when Jerusalem was destroyed, Israel received no prophetic communication,—that God the Lord did not then send them a message to comfort and sustain them. The revelation which Jeremiah (Jer 42:7) received regarding the determination of the people who sought to flee to Egypt, has no connection with this at all, for it does not contain a word as to the future destiny of Jerusalem. Hence it cannot be inferred, with Thenius, from the words now before us, that the present poem was composed before that revelation given in Jer 42:7.; nor yet, with Ngelsbach, that the writer had here before his mind the condition of the great mass of the people who had been carried away into exile. Neither, indeed, were the people in exile without prophetic communications; for, even so early as six years before the overthrow of Jerusalem, God had raised up to the exiles a prophet in the person of Ezekiel.


  Lam 2:10


  The whole of the people have sunk into deep sorrow over this misfortune. The elders, as the counsellors of the city, sit on the ground in silence, from deep sorrow; cf. Job 2:8, Job 2:13, and regarding the tokens of sorrow, Job 2:12; Jer 4:8; Jer 6:26, etc. the virgins of Jerusalem have renounced their gaiety and bowed their head, sorrowing, to the ground; cf. Lam 1:4.


  Lam 2:11


  The impotence of human comfort, and the mockery of enemies. Lam 2:11. The misery that has befallen the people is so fearful, that sorrow over it wears out one's life. "Mine eyes pine away because of tears," is the complaint of the prophet, not merely for himself personally, but in the name of all the godly ones. "Mine eyes pine" is the expression used in Psa 69:4. On חמרמרוּ מעי, cf. Lam 1:20. The expression, "my liver is poured out on the earth," occurs nowhere else, and is variously explained. That the liver is fons sanguinis, and thus the seat of the animal life (Rosenmller, Thenius), cannot be made out from Pro 7:23. This passage rather forms a proof that among the Hebrews, according to a view widely prevalent in ancient times, the liver was considered the seat of sensual desire and lust (cf. Delitzsch's Bib. Psychology, Clark's translation, p. 316). But this view is insufficient as an explanation of the passage now before us. Besides, there are no proofs to show that "liver" is used for "heart," or even for "gall," although Job 16:13 is unwarrantably adduced in support of this position. A closely related expression, certainly, is found in Job 30:16; Psa 42:5, where the soul is said to be poured out; but the liver is different from נפשׁ, the principle of the corporeal life. If the liver was called כּבד because, according to Galen, de usu partium, vi. 17 (in Gesen. Thes. p. 655), omnium viscerum et densissimum et gravissimum est, then it may be regarded, instead of מעים, as the chief bodily organ through which not merely lust, but also pain, is felt; and the pouring out of the liver on the earth may thus mean that the inner man is dissolved in pain and sorrow,—perishes, as it were, through pain. For it is evident from the context, and universally admitted, that it is the effect of pain in consuming the bodily organs that is here meant to be expressed. שׁבר בּת עמּי is a genuine Jeremianic expression (cf. Jer 6:14; Jer 8:11, Jer 8:21, etc.), which again occurs in Lam 2:13, Lam 3:47-48, and Lam 4:10. In what follows, some harrowing details are given regarding the destruction of the daughter of Zion. בּעטף for בּהעטף, while (or because) children and sucklings were pining away on the streets of the city. This figure of heartrending misery is further carried out in Lam 2:12, for the purpose of vividly setting forth the terrible distress. Gerlach is wrong in thinking that the writer brings forward such sad scenes as would be likely to present themselves in the period immediately after the destruction of the city. For, the fact that, in Lam 2:10, the eye of the mourner is directed to the present, is far from being a proof that Lam 2:11 and Lam 2:12 also treat of the present; and the imperfect יאמרוּ, Lam 2:12, is not parallel in time with ישׁבוּ, Lam 2:12, but designates the repetition of the action in past time. "The children say to their mothers, Where is corn and wine?" i.e., Give us bread and wine, or, Where can we eat and drink? Corn and must (as in Jer 31:12, etc.) are mentioned as the usual means of nourishment of the Israelites. דּגן, "corn," is used poetically for bread (cf. Psa 78:24),—not pounded or roasted grain, which was used without further preparation (Thenius), and which is called קלי, Lev 23:14; Sa1 17:17; Sa2 17:28. The sucklings poured out their soul, i.e., breathed out their life, into the bosom of their mothers, i.e., hugging their mothers, although these could not give them nourishment; cf. Lam 4:4.


  Lam 2:13


  Against such terrible misery, human power can give neither comfort nor help. "What shall I testify to you?" the Kethib אעודך is a mistake in transcription for אעידך (Qeri), because עוּד is not commonly used in the Kal. העיד, to bear witness, is mostly construed with בּ, against or for any one, but also with acc., Kg1 21:10, Kg1 21:13, in malam, and Job 29:11, in bonam partem. Here it is used in the latter sense: "give testimony to thee" for the purpose of instruction and comfort,—not of a calamity that has happened elsewhere, as Calvin and Thenius explain, though against the construction of the verb with the accus.; still less "to make one swear" (Gesenius, Ewald). That the prophetic witness is meant here in the sense of encouragement by instruction, warning, and comfort, is evident from the mention of the testimony of the false prophets in Lam 2:14. "What shall I compare to thee?" i.e., what kind of misfortune shall I mention as similar to yours? This is required by the principle derived from experience: solamen miseris socios habuisse malorum. ואנחמך, "that I may comfort thee." The reason assigned, viz., "for thy destruction is great, like the sea" (i.e., immense), follows the answer, understood though not expressed, "I can compare nothing to thee." The answer to the last question, "Who can heal thee?" (רפא with ל) is, "no man;" cf. Jer 30:12. Reasons are assigned for this in Lam 2:14-16.


  Lam 2:14


  From her prophets, Jerusalem can expect neither comfort nor healing. For they have brought this calamity upon her through their careless and foolish prophesyings. Those meant are the false prophets, whose conduct Jeremiah frequently denounced; cf. Jer 2:8; Jer 5:12; Jer 6:13., Jer 8:10; Jer 14:14., Jer 23:17, Jer 23:32; Jer 27:10, Jer 27:15. They prophesied vanity,—peace when there was no peace,—and תפל, "absurdity," = תּפלה, Jer 23:13. They did not expose the sin and guilt of the people with the view of their amendment and improvement, and thereby removing the misery into which they had fallen by their sin; nor did they endeavour to restore the people to their right relation towards the Lord, upon which their welfare depended, or to avert their being driven into exile. On השׁיב שׁבוּת, cf. Jer 32:44. The meaning of this expression, as there unfolded, applies also to the passage now before us; and the translation, captivitatem avertere (Michaelis, Ngelsbach), or to "ward off thy captivity" (Luther, Thenius), is neither capable of vindication nor required by the context. Instead of healing the injuries of the people by discovering their sins, they have seen (prophesied) for them משׂאות, "burdens," i.e., utterances of threatening import (not effata; see on Jer 23:33), which contained שׁוא, "emptiness," and מדּוּחים, "rejection." The combination of "emptiness" with "burdens" does not prevent the latter word from being applied to threatening oracles; for the threats of the false prophets did not refer to Judah, but were directed against the enemies of Israel. For instance, that they might promise the people speedy deliverance from exile, they placed the downfall of the Chaldean power in immediate prospect; cf. Jer 28:2-4, Jer 28:11. מדּוּחים, is ἅπ. λεγ. as a noun, and is also dependent on "burdens" (cf. Ewald, 289, c): it signifies ejection from the land, not "persecution" (Rosenmller, Gesenius, Ewald, etc.), for Jeremiah uses נדח (in Niph. and Hiph.) always in the sense of rejection, expulsion from the country; and the word has here an unmistakeable reference to Jer 27:10, Jer 27:15 : "They prophesy lies to you, that they may eject you from your country."


  Lam 2:15


  Strangers and enemies have, for the misfortune of Jerusalem, only expressions of scorn and delight over her loss. "Those who pass by the way" are strangers who travel past Jerusalem. To clap the hands together is not here a gesture betokening anger and disinclination (Num 24:10), but of delight over the injury of others, as in Job 27:23. שׂרק, to hiss, is an expression of scorn; see on Jer 19:8. The same is true as regards the shaking of the head; cf. Psa 22:8; Psa 109:25, etc.: the expression for this, in Jer 18:16, is הניד בּראשׁ. The exclamation, "Is this the city which they call 'perfect in beauty'?" is an expression of scornful astonishment. כּלילת יפי is substantially the same as מכלל יפי, Psa 50:2, where the expression is applied to Zion; in Eze 27:3 the same is said of Tyre. That Jeremiah had Psa 50:2 in his mind is shown by the apposition, "a joy of the whole earth," which is taken from Psa 48:3.


  Lam 2:16


  The enemy in triumph express their joy over the fall of Jerusalem. The opening of the mouth (as in Psa 35:21; Job 16:10), taken in connection with what follows, is also a gesture peculiar to scornful speech. The gnashing of the teeth (Psa 35:16; Psa 37:12; Job 16:9) is here an expression of rage that has burst out. The object of "we have swallowed" is to be derived from the context ("against thee"), viz., the city of Jerusalem. Surely this" is a strong asseveration—"this is the very day." The asyndetic collection of the three verbs accords with the impassioned character of the enemy's speech. "To see" is here equivalent to living to see.


  Lam 2:17


  In this calamity, which Jahveh has ordained, it is only He who can bring comfort and help; [and this He will do], if earnest and incessant complaint be made to Him regarding the misery. In order to turn the thoughts of the people in this direction, the prophet lays emphasis on the fact that God has now executed this destruction which He has threatened long before, and has prepared for the triumph of the enemy. "Jahveh hath done what He hath purposed," has now performed the word which He has commanded all along from the days of yore. Zechariah (Zac 1:6) also lays this truth before the heart of his contemporaries. בּצּע, to cut off, is used metaphorically in the sense of finishing, completing, as in Isa 10:12; Zac 4:9. To fulfil a word that has been ordered, signifies to execute it. צוּה does not mean to announce, but to command, order; the word has been chosen, not merely with reference to the fact that the threatened rejection of Israel was announced in the law, but also with regard to the circumstance that the threat of punishment for sins is an evidence of the moral government of the world, and the holiness of the Lord and Ruler of the world demands the punishment of every act of rebellion against the government and decrees of God. "The days of old" are the times of Moses; for Jeremiah has before his mind the threatenings of the law, Lev 26:23., Deu 28:15. "Without sparing," as Jeremiah (Jer 4:28) has announced to the people. In the following clause, "He hath made thine enemy rejoice over thee," thoughts are reproduced from Psa 89:43. To "exalt the horn" means to grant power and victory; cf. Sa1 21:1; Psa 75:5.


  Lam 2:18


  When it is seen that the Lord has appointed the terrible calamity, the people are driven to pray for mercy. Hence Lam 2:18 follows, yet not at once with the summons to prayer, but with the assertion of the fact that this actually takes place: "their heart cries out unto the Lord;" and it is not till after this that there follows the summons to entreat Him incessantly with tears. The perfect צעק represents the crying as already begun, and reaching on to the present (cf. Ewald, 135, b), for which we use the present in German [and in English]. That the suffix in "their heart" does not point to the enemies mentioned at the close of Lam 2:17, but to the inhabitants of Jerusalem, is indubitably evident from what is substantially stated in the clause, viz., that crying to the Lord merely indicates the crying to God for help in distress. There is no sufficient reason for Ewald's change of צעק ל into צעקי לבּך, "outcries of thine heart," i.e., let the cry of thine heart sound forth; still less ground is there for the conjecture of Thenius, that לבּם should be changed into חנּם, because this is opposed to the following summons to implore help: other more unnatural changes in the text it were needless to mention. The following clauses, "O wall of the daughter of Zion," etc., do not state how her heart has cried and still cries to the Lord, but bid her constantly go on imploring. Several expositors have taken objection to the direct address, "O wall of the daughter of Zion," and have sought to remove the difficulty by making conjectures. Hence, e.g., Thenius still holds that there is good ground for the objection, saying that there is a wide difference between the poetic expression, "the wall mourns" (Lam 2:8), and the summons, "O wall, let tears run down." This difference cannot be denied, yet such personification is not without analogy. A similar summons is found in Isa 14:31 : "Howl, O gate" (porta). It is self-evident that it is not the wall simply as such that is considered, but everything besides connected with it, so that the wall is named instead of the city with its inhabitants, just as in Isa 14:31 gate and city are synonymous. Hence, also, all the faculties of those residing within the wall (eyes, heart, hands) may be ascribed to it, inasmuch as the idea of the wall easily and naturally glides over into that of the daughter of Zion. The expression, "Let tears run down like a stream," is a hyperbole used to indicate the exceeding greatness of the grief. "By day and night" is intensified by the clauses which follow: "give not," i.e., grant not. פּוּגת לך , "torpidity (stagnation) to thyself." The noun פּוּגה is ἅπ. λεγ., like הפוּגה, Lam 3:49; the verb פּוּג, however, occurs in Gen 25:26 and Psa 77:3, where it is used of the torpidity of the vital spirits, stagnation of the heart. The expression in the text is a poetic one for פּוּגתך: "do not permit thy numbness," i.e., let not thy flood of tears dry up; cf. Ewald, 289, b. בּת עין is the eyeball, not the tears (Pareau); cf. Psa 17:8. תּדּם comes from דּמם, to be still, as in Jer 47:6. On the thought here presented, cf. Jer 14:17.


  Lam 2:19


  רנן (prop. to raise a whining cry, but commonly "to shout for joy") here means to weep aloud, lament. לראשׁ אשׁמרות, at the beginning of the night-watches (cf. Jdg 7:19); not "in the first night-watch" (Kalkschmidt, following Bochart and Ngelsbach), but at the beginning of each night-watch, i.e., throughout the night; cf. Psa 63:7. "Pour out thine heart like water before the face of the Lord," i.e., utter the sorrow of thine heart in tears to the Lord. The uplifting of the hands is a gesture indicative of prayer and entreaty (cf. Psa 28:2; Psa 63:5, etc.), not "of the deepest distress" (Thenius). על־נפשׁ does not mean pro vita parvulorum tuorum, that God may at least preserve them (Rosenmller, Gerlach), but "on account of the soul of thy children," which is more distinctly stated, in the following relative sentence, to mean that they have breathed out their soul through hunger. On this matter, cf. Lam 2:11 and the exposition of that verse. Ewald has placed the last member of the verse within parentheses, as an interpolation, on the ground that a fourth member offends against the law observed in these verses; on the other hand, Thenius is of opinion that the words do not form a member of the verse by themselves, but are a mere prolongation of the third, "because the conclusion of the prophet's address, begun in Lam 2:19, was certainly intended to be a complete finish." But the deviation from the rule is not thereby accounted for. Inasmuch as the words are essential to the expression of the thought, we must simply acknowledge the irregularity, and not arbitrarily cast suspicion on the genuineness of the words.


  Lam 2:20


  In Lam 2:20 follows the prayer which the city has been commanded to make. The prayer sets before the mind of the Lord the terrible misery under which Jerusalem suffers. The question, "To whom hast Thou acted thus?" does not mean, "What innocent and godly ones are being sacrificed?" (Thenius), but "to what nation?"—not a heathen one, but the people of thy choice, to whom all Thy blessed promises have been given (Ngelsbach). This is clear from the reasons given in the question, in which the murder of the priests and prophets in the sanctuary of the Lord is brought forward. But first there is mentioned a case of inhuman conduct, prompted by necessity, viz., that women, in the extreme destitution of hunger, have been constrained to eat the fruit of their body, their beloved children. אם...אם does not, in this case, introduce a disjunctive question, but merely an indirect question in two parts. In view of such inhuman cruelties and such desecration of His sanctuary, God cannot remain inactive. The meaning of the question is not: estne hoc unquam fando auditum, quod apud nos factum est, or, quod matres fame eo adactae fuerint, ut suos faetus comederent (C. B. Michaelis, Rosenmller). For in this case, not the imperfect, but the perfect, would be used. It is merely asked whether something could happen in a certain way, while it is implied that it has actually occurred already. פּרים has the masc. instead of the fem. suffix, as pretty frequently happens. The fruit of their bodies is meant, as the lxx have rightly rendered; but there is no reason for making this the ground of alterations in the text. The expression "their fruit," indefinite in itself, is immediately rendered definite by עללי טפּחים. The last word is a verbal noun from טפּח (Lam 2:22), which again is a denominative from טפח, and means to bear on the hands, to care for tenderly. Both words occur only in this passage. The Israelites, moreover, had been threatened with this inhuman outrage as the most extreme form of divine chastisement, Lev 26:26; Deu 28:56; cf. Jer 19:9. While this abomination is opposed to the moral order of the world instituted by God, the other case (the murder of the priests and prophets in the sanctuary) is a violation of the covenant-order which the Lord had given His people. Neither of these arrangements can God consent to abolish. Therein is implicitly contained the request that He would put an end to the misery into which His people have fallen. This request, however, is not expressly stated; there is merely complaint made to God regarding the terrible misery. From the massacre in the temple, the lamentation passes to the bloodshed on the streets of the city, in which neither age nor sex was spared; cf. Jer 6:11. חוּצות is a local accus., "through the streets," along the streets.


  Lam 2:22


  The imperf. תּקרא has perhaps bee chosen merely for the sake of the alphabetic arrangement, because the description is still continued, and the idea of custom (wont) or repetition is not very suitable in the present instance. "Thou summonest, as for a feast-day (viz., for the enemy, cf. Lam 1:15), all my terrors round about." מגוּרי מסּביב is to be explained in conformity with the formula מגור מסּביב, so frequent in Jeremiah (Jer 6:25; Jer 20:4, Jer 20:10, etc.): מגוּרי is therefore to be derived from מגור, but not to be confined in its reference to the enemy (as in the Vulgate, qui terrent); it is rather to be understood as applying to all the terrible powers that had come upon Judah,—sword, famine, plagues (cf. Lam 1:20). On the ground that מגוּרים elsewhere means wandering, pilgrimage, and that, moreover, the sing. מגור in Psa 55:16 signifies a dwelling, Ewald translates the expression in the text, "my hamlets round about," understanding by that the inhabitants of the defenceless country towns and villages, which stand to the capital that gave them its protection in the relation of settlers in its neighbourhood (lxx πάροικοι). According to this view, the verse alludes to an important event which took place in those days of the siege, when all the inhabitants of the country towns fled to the capital, thinking that a great festival was going to be held there, as on former occasions; but this became at last for them the great festival of death, when the city was taken. But the translation of the lxx is of no authority, since they have given a false rendering of מגור מסּביב also; and the whole explanation is so artificial and unnatural, that it needs no further refutation. Raschi, indeed, had previously explained מגוּרי to mean שכיני, vicinos meos, but added improbos, ut sese congregarent adversus me ad perdendum. Notwithstanding this, מגוּרים, "wandering" and "place of sojourn," cannot denote the country towns as distinguished from the capital; nor can the flight of the inhabitants of the low-lying regions into the capital be fitly called a summoning together of them by the Lord. The combination פּליט ושׂריד is used as in Jer 42:17; Jer 44:14. For טפּח, see on Lam 2:20. With the complaint that no one could escape the judgment,—that the enemy dared to murder even the children whom she Jerusalem had carefully nourished and brought up,—the poem concludes, like the first, with deep sorrow, regarding which all attempts at comfort are quite unavailing (Gerlach).


  Lamentations 3


  The Suffering and the Consolation of the Gospel


  1 I am the man that have seen affliction by the rod of His wrath.


  2 Me hat He led, and brought [through] darkness, and not light.


  3 Only against me He repeatedly turneth His hand all the day.


  4 He has wasted away my flesh and my skin; He hath broken my bones.


  5 He buildeth up round about me poison and toil.


  6 He maketh me sit down in dark places, like those for ever dead.


  7 He hath hedged me about, so that I cannot get out; He hath made heavy my chain.


  8 Moreover, when I cry and shout, He obstructeth my prayer.


  9 He hath walled round my ways with hewn stone, He hath subverted my paths.


  10 He is to me [like] a bear lying in wait, a lion in secret places.


  11 He removeth my ways, and teareth me in pieces; He maketh me desolate.


  12 He bendeth His bow, and setteth me up as the mark for the arrow.


  13 He causeth the sons of His quiver to go into my reins.


  14 I am become a derision to all my people, their [subject of] satire all the day.


  15 He filleth me with bitterness, maketh me drink wormwood.


  16 And He grindeth my teeth on gravel, He covereth me with ashes.


  17 And my soul hath become despised by prosperity; I have forgotten [what] good [is].


  18 And I said, My vital power is gone, and my hope from Jahveh.


  19 Remember my misery and my persecution, wormwood and poison.


  20 My soul remembereth [them] indeed, and sinketh down in me.


  21 This I bring back to my mind, therefore have I hope.


  22 [It is a sign of] the mercies of Jahveh that we are not consumed, for His compassions fail not;


  23 [They are] new every morning: great is Thy faithfulness.


  24 Jahveh [is] my portion, saith my soul; therefore I hope in Him.


  25 Jahveh is good unto those who wait for Him, to a soul [that] seeketh Him.


  26 It is good that [one] should wait, and that is silence, for the salvation of Jahveh.


  27 It is good for man that he should bear a yoke in his youth.


  28 Let him sit solitary and be silent, for [God] hath laid [the burden] on him.


  29 Let him put his mouth in the dust; perhaps there is [still] hope.


  30 Let him give [his] cheek to him that smites him, let him be filled with reproach.


  31 Because the Lord will not cast off for ever:


  32 For, though He causeth grief, He also pities, according to the multitude of His mercies.


  33 For He doth not afflict from His heart, and grieve the children of men.


  34 To the crushing all the prisoners of the earth under one's feet,


  35 To the setting aside of a man's rights before the face of the Most High.


  36 To the overthrowing of a man in his cause:—doth not the Lord look [to such doings as these]?


  37 Who hath spoken, and it was done, [which] the Lord commanded not?


  38 Doth not evil and good come out of the mouth of Jahveh?


  39 Why doth a man complain [because] he liveth? [Let every] man [rather lament] because of his sins.


  40 Let us search and examine our ways, and let us return to Jahveh.


  41 Let us lift up our heart to [our] hands towards God in the heavens.


  42 We have transgressed and rebelled, Thou hast not pardoned.


  43 Thou didst cover [Thyself] with anger, and didst persecute us; Thou hast slain, Thou hast not pitied.


  44 Thou didst cover Thyself with a cloud, so that prayer could not pass through.


  45 Thou didst make us [like] offscourings and refuse in the midst of the nations.


  46 All our enemies have opened their mouths against us.


  47 Terror and a snare are ours, destruction and ruin.


  48 Mine eye runneth down [with] streams of water, because of the ruin of the daughter of my people.


  49 Mine eye poureth itself forth, and ceaseth not, so that there are no stoppings,


  50 Until Jahveh shall look down and behold from heaven.


  51 Mine eye causeth pain to my soul, because of all the daughters of my city.


  52 Mine enemies closely pursued me, like a bird, without cause.


  53 They were for destroying my life in the pit, and cast a stone on me.


  54 Waters overflowed over my head; I said, I am cut off.


  55 I called on Thy name, O Jahveh, out of the lowest dungeon.


  56 Thou hast heard my voice; hide not Thine ear at my sighing, at my cry.


  57 Thou art near in the day [when] I call on Thee; Thou sayest, Fear not.


  58 Thou hast defended, O Lord, my soul; Thou hast redeemed my life.


  59 Thou hast seen, O Jahveh, mine oppression; judge my cause.


  60 Thou hast seen all their vengeance, all their projects against me.


  61 Thou hast heard their reproach, O Jahveh, all their projects against me;


  62 The lips of those who rise up against me, and their meditation against me all the day.


  63 Behold their sitting down and their rising up: I am their satire.


  64 Thou shalt return a recompense to them, O Jahveh, according to the work of their hands.


  65 Thou shalf give to them blindness of heart,—Thy curse to them.


  66 Thou shalt pursue [them] in anger, and destroy them from under the heavens of Jahveh.


  Lam 3:1-66


  The two preceding poems ended with sorrowful complaint. This third poem begins with the complaint of a man over grievous personal suffering. Regarding the contents of this poem, and its relation to the two which precede, Ewald makes the following excellent remarks: "In consequence of experiences most peculiarly his own, the individual may indeed at first make complaint, in such a way that, as here, still deeper despair for the third time begins (vv. 1-18); but, by the deepest meditation for himself on the eternal relation of God to men, he may also very readily come to the due acknowledgment of his own sins and the necessity for repentance, and thereby also to believing prayer. Who is this individual that complains, and thinks, and entreats in this fashion, whose I passes unobserved, but quite appropriately, into we? O man, it is the very image of thyself! Every one must now speak and think as he does. Thus it is just by this address, which commences in the most doleful tones, that sorrow for the first time, and imperceptibly, has passed into true prayer." This remark contains both the deepest truth and the key to the proper understanding of the contents of this poem, and its position in the middle of the Lamentations. Both of these points have been mistaken by expositors, who (e.g., C. B. Michaelis, Pareau, Maurer, Kalkschmidt, and Bleek in his Introduction) are of opinion that the writer here makes his personal sufferings the subject of complaint. This cannot be made out, either from Lam 3:14 or from the description given in Lam 3:53.: the reverse rather is shown by the fact that, in Lam 3:22 and Lam 3:40-47, we is used instead of I; from which it is evident that the prophet, in the remainder of the poem, is not speaking of himself, or bewailing his own personal sufferings. The confession found in Lam 3:42, "We have transgressed and rebelled, Thou hast not pardoned," etc., necessarily presupposes not only that the dealing of God towards the sinful and apostate nation, as described in Lam 3:42., stands in the closest connection with the sufferings of which the prophet complains in vv. 1-18, but also that the chastisement, by means of God's wrath, which was experienced by the man who utters his complaint in vv. 1-18, is identical with the anger which, according to Lam 3:43, discharged itself on the people; hence the suffering of the individual, which is described in vv. 1-18, is to be regarded as the reflex of but a special instance of the suffering endured by the whole community. Perhaps this was the view of Aben Ezra, when he says that, in this lamentation, it is individual Israelites who speak; and most expositors acknowledge that the prophet pours forth his lamentations and his prayers in the name of the godly.


  The poem begins by setting forth the grievous soul-sufferings of the godly in their cheerless and hopeless misery (vv. 1-18); then it ascends, through meditation upon the compassion and almighty providence of God, to hope (vv. 19-39), and thus attains to the recognition of God's justice in sending the punishment, which, however, is so intensified through the malice of enemies, that the Lord cannot pass by the attempt to crush His people (Lam 3:40-54). This reliance on the justice of God impels to prayer, in which there is manifested confidence that God will send help, and take vengeance on the enemy (Lam 3:55-66).


  Lam 3:1


  Lamentation over grievous sufferings. The author of these sufferings is not, indeed, expressly named in the whole section, but it is unmistakeably signified that God is meant; moreover, at the end of Lam 3:18 the name יהוה is mentioned. The view thus given of the sufferings shows, not merely that he who utters the complaint perceives in these sufferings a chastisement by God, but also that this chastisement has become for him a soul-struggle, in which he may not take the name of God into his mouth; and only after he has given vent in lamentations to the deep sorrow of his soul, does his spirit get peace to mention the name of the Lord, and make complaint to Him of his need. Nothing certain can be inferred from the lamentations themselves regarding the person who makes complaint. It does not follow from Lam 3:1-3 that he was burdened with sorrows more than every one else; nor from Lam 3:14 that he was a personage well known to all the people, so that one could recognise the prophet in him. As little are they sufferings which Jeremiah has endured alone, and for his own sake, but sufferings such as many godly people of his time have undergone and struggled through. Against the Jeremianic authorship of the poem, therefore, no argument can be drawn from the fact that the personality of him who utters the complaint is concealed.


  Lam 3:1


  In the complaint, "I am the man that saw (i.e., lived to see) misery," the misery is not specified; and we cannot, with Rosenmller, refer עני (without the article) to the misery announced by the prophet long before. "The rod of His wrath," as in Pro 22:8, is the rod of God's anger; cf. Job 21:9; Job 9:34; Isa 10:5, etc. The suffix in עברתו is not to be referred, with Aben Ezra, to the enemy.


  Lam 3:2


  "Me hath He (God) led and brought through darkness (חשׁך, local accus.), and not light," is a combination like that in Job 12:25 and Amo 5:18. The path of Jeremiah's life certainly lay through darkness, but was not wholly devoid of light, because God had promised him His protection for the discharge of his official functions. The complaint applies to all the godly, to whom, at the fall of Jerusalem, no light appeared to cheer the darkness of life's pathway.


  Lam 3:3-5


  "Only upon (against) me does He repeatedly turn His hand." ישׁוּב is subordinated to the idea of יהפך in an adverbial sense; cf. Gesenius, 142, 3, b. "His hand" is the smiting hand of God. אך, "only upon me," expresses the feeling which makes him on whom grievous sufferings have fallen to regard himself as one smitten in a special manner by God. "The whole day," i.e., continually; cf. Lam 1:13.—From Lam 3:4 onwards this divine chastisement is more minutely set forth under various figures, and first of all as a wasting away of the vital force. בּלּה means to wear out by rubbing, cause to fall away, from בּלה, to be worn out, which is applied to clothes, and then transferred to bodies, Job 13:28; Psa 49:15. "Flesh and skin" are the exterior and soft constituents of the body, while the bones are the firmer parts. Skin, flesh, and bones together, make up the substance of the human body. Pro 5:11 forms the foundation of the first clause. "He hath broken my bones" is a reminiscence from the lamentation of Hezekiah in Isa 38:13; cf. Psa 51:10; Job 30:17. The meaning is thus excellently given by Pareau: indicantur animi, fortius irae divinae malorumque sensu conquassati, angores.—The figure in Lam 3:5, "He builds round about and encircles me," is derived from the enclosing of a city by besieging it. עלי is to be repeated after wayaqeep. The besieging forces, which encompass him so that he cannot go out and in, are ראשׁ וּתלאה. That the former of these two words cannot mean κεφαλήν μου (lxx), is abundantly evident. ראשׁ or רושׁ is a plant with a very bitter taste, hence a poisonous plant; see on Jer 8:14. As in that passage מי ראשׁ, so here the simple ראשׁ is an emblem of bitter suffering. The combination with תּלאה, "toil," is remarkable, as a case in which a figurative is joined with a literal expression; this, however, does not justify the change of תּלאה into לענה (Castell, Schleussner, etc.). The combination is to be explained on the ground that ראשׁ had become so common a symbol of bitter suffering, that the figure was quite lost sight of behind the thing signified.


  Lam 3:6


  Lam 3:6 is a verbatim reminiscence from Psa 143:3. מחשׁכּים is the darkness of the grave and of Sheol; cf. Psa 88:7. מתי עולם does not mean "the dead of antiquity" (Rosenmller, Maurer, Ewald, Thenius, etc.), but, as in Psa 143:3, those eternally dead, who lie in the long night of death, from which there is no return into this life. In opposition to the explanation dudum mortui, Gerlach fittingly remarks, that "it makes no difference whether they have been dead long ago or only recently, inasmuch as those dead and buried a short time ago lie in darkness equally with those who have long been dead;" while it avails nothing to point to Psa 88:5-7, as Ngelsbach does, since the special subject there treated of is not those who have long been dead.


  Lam 3:7


  God has hedged him round like a prisoner, cut off all communication from without, so that he cannot escape, and He has loaded him with heavy chains. This figure is based on Job 19:8 and Hos 2:8. גּדר בּעדי, "He hath made an hedge round me," does not suggest prison walls, but merely seclusion within a confined space, where he is deprived of free exit. "I cannot go out," as in Psa 88:9. The seclusion is increased by fetters which are placed on the prisoner. נחשׁת, "brass," for fetters, as in German and English, "irons," for iron chains.


  Lam 3:8


  This distress presses upon him all the more heavily, because, in addition to this, the Lord does not listen to his prayer and cries, but has rather closed His ear; cf. Jer 7:16; Psa 18:42, etc. שׂתם for סתם (only written here with שׂ), to stop the prayer; i.e., not to prevent the prayer from issuing out of the breast, to restrain supplication, but to prevent the prayer from reaching His ear; cf. Lam 3:44 and Pro 1:28.


  Lam 3:9


  In Lam 3:9, the idea of prevention from freedom of action is further carried out on a new side. "He hath walled in my paths with hewn stones." גּזית = גזית אבּני, 1 Kings 5:31, are hewn stones of considerable size, employed for making a very strong wall. The meaning is: He has raised up insurmountable obstacles in the pathway of my life. "My paths hath He turned," i.e., rendered such that I cannot walk in them. עוּה is to turn, in the sense of destroying, as in Isa 24:1, not contortas fecit (Michaelis, Rosenmller, Kalkschmidt), nor per viam tortuosam ire cogor (Raschi); for the prophet does not mean to say (as Ngelsbach imagines), "that he has been compelled to walk in wrong and tortuous ways," but he means that God has rendered it impossible for him to proceed further in his path; cf. Job 30:13. But we are not in this to think of the levelling of a raised road, as Thenius does; for נתיבה does not mean a road formed by the deposition of rubbish, like a mound, but a footpath, formed by constant treading (Gerlach).


  Lam 3:10-11


  Not merely, however, has God cut off every way of escape for him who here utters the complaint, but He pursues him in every possible way, that He may utterly destroy him. On the figure of a bear lying in wait, cf. Hos 13:8; Amo 5:19. It is more usual to find enemies compared to lions in ambush; cf. Ps. 10:19; Psa 17:12. The last-named passage seems to have been present to the writer's mind. The prophets frequently compare enemies to lions, e.g., Jer 5:6; Jer 4:7; Jer 49:19; Jer 50:44.—In Lam 3:11 the figure of the lion is discontinued; for cowreer דּרכי cannot be said of a beast. The verb here is not to be derived from סרר, to be refractory, but is the Pilel of סוּר, to go aside, deviate, make to draw back. To "make ways turn aside" may signify to make a person lose the right road, but not to drag back from the road (Thenius); it rather means to mislead, or even facere ut deficiant viae, to take away the road, so that one cannot escape. פּשּׁח is ἅπ. λεγ. in Hebrew; in Aramean it means to cut or tear in pieces: cf. [the Targum on] Sa1 15:33, "Samuel פּשּׁח Agag," hewed him in pieces; and on Psa 7:3, where the word is used for the Heb. פּרק, to tear in pieces (of a lion); here it signifies to tear away (limbs from the body, boughs from trees). This meaning is required by the context; for the following expression, שׂמני שׁומם, does not lead us to think of tearing in pieces, lacerating, but discerpere, plucking or pulling to pieces. For שׁומם, see on Lam 1:13, Lam 1:16.


  Lam 3:12-13


  "He hath bent His bow," as in Lam 2:4. The second member, "He hath made me the mark for His arrows," is taken almost verbatim from Job 16:12. The arrows are the ills and sorrows appointed by God; cf. Deu 32:23; Psa 38:3; Job 6:4.


  Lam 3:14


  "Abused in this way, he is the object of scoffing and mockery" (Gerlach). In the first clause, the complaint of Jeremiah in Jer 20:7 is reproduced. Rosenmller, Ewald, and Thenius are inclined to take עמּי as an abbreviated form of the plur. עמּים, presuming that the subject of the complaint is the people of Israel. But in none of the three passages in which Ewald (Gram. 177, a), following the Masoretes, is ready to recognise such a plural-ending, does there seem any need or real foundation for the assumption. Besides this passage, the others are Sa2 22:44 and Psa 144:2. In these last two cases עמּי gives a suitable enough meaning as a singular (see the expositions of these passages); and in this verse, as Gerlach has already remarked, against Rosenmller, neither the conjoined כּל nor the plural suffix of נגינתם requires us to take עמּי as a plural, the former objection being removed on a comparison of Gen 41:10, and the latter when we consider the possibility of a constructio ad sensum in the case of the collective עם. But the assumption that here the people are speaking, or that the poet (prophet) is complaining of the sufferings of the people in their name, is opposed by the fact that הגּבר stands at the beginning of this lamentation, Lam 3:1. If, however, the prophet complained in the name of each individual among God's people, he could not set up כּל־עמּי in opposition to them, because by that very expression the scoffing is limited to the great body of the people. The Chaldee, accordingly, is substantially correct in its paraphrase, omnibus protervis populi mei (following Dan 11:14). But that the mass of the people were not subdued by suffering, and that there was a great number of those who would not recognise the chastening hand of God in the fall of the kingdom, and who scoffed at the warnings of the prophets, is evinced, not merely by the history of the period immediately after the destruction of Jerusalem (Jer. 41ff.), and by the conduct of Ishmael and his followers (Jer 41:2.), and of the insolent men who marched to Egypt in spite of Jeremiah's warning (Jer 43:2), but also by the spirit that prevailed among the exiles, and against which Ezekiel had to contend; cf. e.g., Eze 12:22. נגינתם is a reminiscence from Job 30:9; cf. Psa 69:13.


  Lam 3:15-16


  "He fills me with bitternesses" is a reminiscence from Job 9:18, only ממרורים being exchanged for מרורים. Of these two forms, the first occurs only in Job, l.c.; the latter denotes, in Exo 12:8 and Num 9:11, "bitter herbs," but here "bitternesses." The reality (viz., bitter sorrow) is what Jeremiah threatens the people with in Jer 9:14; Jer 23:15. The figure employed in Lam 3:16 is still stronger. "He made my teeth be ground down on gravel." חצץ means a gravel stone, gravel, Pro 20:17. גּרס (which occurs only in Psa 119:20 as well as here, and is allied to גּרשׂ, from which comes גּרשׂ, something crushed, Lev 2:14, Lev 2:16) signifies to be ground down, and in Hiphil to grind down, not to cause to grind; hence בּחצץ cannot be taken as a second object, "He made my teeth grind gravel" (Ewald); but the words simply mean, "He ground my teeth on the gravel," i.e., He made them grind away on the gravel. As regards the application of the words, we cannot follow the older expositors in thinking of bread mixed with stones, but must view the giving of stones for bread as referring to cruel treatment. The lxx have rendered הכפּישׁני by ἐψώμισέν με σποδόν, the Vulgate by cibavit me cinere. This translation has not been lexically established, but is a mere conjecture from Psa 102:10. The ἁπ λεγ. ̔́̔̀נבך̓̀צ is allied with ,כּבשׁsubigere, and means in Rabbinic, deprimere; cf. Buxtorf, Lex. Rabb. s.v. Similarly, the Chaldee had previously explained the words to mean humiliavit ( )כּנעme in cinere; and Raschi, כפה inclinavit s. subegit me. Luther follows these in his rendering, "He rolls me in the ashes," which is a figure signifying the deepest disgrace and humiliation, or a hyperbolical expression for sprinkling with ashes (Eze 27:30), as a token of descent into the depths of sorrow.


  Lam 3:17-18


  In Lam 3:17 and Lam 3:18 the speaker, in his lamentation, gives expression to that disposition of his heart which has been produced by the misery that has befallen him to so fearful an extent. He has quite given up hopes of attaining safety and prosperity, and his hope in the Lord is gone. In Lam 3:17 it is a question whether תּזנח is second or third pers. of the imperf. Following the lxx, who give the rendering ἀπώσατο ἐξ εἰρήνης ψυχήν μου, Rosenmller, Gesenius, De Wette, and Ngelsbach consider זנח transitive, as in Deu 2:7, and take תּזנח as of the second pers.: "Thou didst reject my soul (me) from peace." But to this view of the words there is the decided objection, that neither before nor after is there any direct address to Jahveh, and that the verbs which immediately follow stand in the first person, and succeed the first clause appropriately enough, provided we take נפשׁי as the subject to תּזנח (third pers.). זנח has both a transitive and an intransitive meaning in Kal; cf. Hos 8:3 (trans.) and Hos 8:5 (intrans.). Ngelsbach has no ground for casting doubt on the intrans. meaning in Hos 8:5. Moreover, the objection that the passage now before us is a quotation from Psa 88:15 (Ngelsbach) does not prove that תּזנח נפשׁי is to be taken in the same sense here as in that passage: "O Jahveh, Thou despisest my soul." By adding משּׁלום, Jeremiah has made an independent reproduction of that passage in the Psalms, if he had it before his mind. This addition does not permit of our attaching a transitive sense to תּזנח, for the verb means to despise, not to reject; hence we cannot render the words, "Thou didst reject my soul from peace." The meaning of the clause is not "my soul loathes prosperity," as it is rendered by Thenius, who further gives the sense as follows: "I had such a thorough disgust for life, that I had no longer the least desire for prosperity." As Gerlach has already remarked, this explanation neither harmonizes with the meaning of שׁלום, not with the expression of doubt in the following verse, which implies a very lively "sense of the prosperous;" moreover, it has no good lexical basis. The fundamental meaning of זנח is to stink, be rancid, from which comes the metaphorical one of instilling disgust,—not, feeling disgust (Hos 8:5),—and further, that of despising. The meaning "to instil disgust" does not suit this passage, but only that of being despised. "My soul is despised of prosperity," i.e., so that it shares not in prosperity; with this accords the intransitive use of the Hiphil הזניח with מן, Ch2 11:14. The Vulgate, which does not catch the idea of זנח so exactly, renders the passage by expulsa est a pace anima mea. To this there are appropriately joined the words, "I have forgotten good" (good fortune), because I constantly experience nothing but misfortune; and not less appropriate is the expression of doubt, "I say (i.e., I think) my strength and my hope from Jahveh is gone (vanished)," i.e., my strength is worn out through suffering, and I have nothing more to hope for from Jahveh. Starting from the fundamental idea of stability, permanence, נצח, according to the traditional explanation, means vigor, strength; then, by a metaphor, vis vitalis, Isa 63:3, Isa 63:6,—not trust (Rosenmller, Thenius, Ngelsbach, etc.), in support of which we are pointed to Sa1 15:29, but without sufficient reason; see Delitzsch on Isaiah, l.c. The complaint here attains its deepest and worst. The complainant in his thoughts has gone far from God, and is on the very verge of despair. But here also begins the turning-point. When for the first time he utters the name of God in the expression "my hope from Jahveh," he shows that Jahveh is to him also still the ground of hope and trust. Hence also he not merely complains, "my strength is gone," etc., but introduces this thought with the words ואמר, "I said," sc. in my heart, i.e., I thought, "my strength is gone, and my hope from Jahveh lost," i.e., vanished. The mention of the name Jahveh, i.e., the Covenant-God, keeps him from sinking into despair, and urges him not to let go his trust on the Lord, so that he can now (in what follows) complain to the Lord of his state of distress, and beseech His help.


  Lam 3:19


  Consideration of God's compassion and His omnipotence as displayed at critical junctures in the affairs of men. C. B. Michaelis has correctly perceived, and thus set forth, the transition from the complaint, bordering on despair, to hope, as given in Lam 3:19 : luctatur hic contra desperationis adfectum, quo tentatus fuerat, Lam 3:18, mix inde per fidem emersurus. In like manner it is said in the Berleburger Bibel, "In Lam 3:19 he struggles with despair, to which he had been tempted, and in the following verse soars up once more into the region of faith." By the resumption of עני from Lam 3:1, and of לענה and ראשׁ from Lam 3:15 and Lam 3:5, the contents of the whole preceding lamentation are given in a summary, and by זכר are presented to God in prayer. "Mine affliction" is intensified by the addition of "my persecution" (see on Lam 1:7), and the contents of the lamentation thereby more plainly pointed out. This connection of the verse has been misunderstood in many ways. An old interpretation of the words, still maintained by Bttcher and Thenius, makes זכר an infinitive; according to this view, Lam 3:19 would require to be conjoined with the preceding, and the inf. without ל would stand for the ground, recordando, "while I think of,"—which is grammatically impossible.


  The same remark applies to the assumption that זכר is an infinitive which is resumed in Lam 3:20 : "it thinks of my misery...yes, my soul thinks thereon" (Bttcher, Thenius). Gerlach very properly remarks concerning this view that such a construction is unexampled, and, as regards the change in the form of the infinitive (constr. and abs.), would be unintelligible. The objection of Thenius, however, that the imperative meaning usually attached to זכר is against the whole context, and quite inappropriate here, is connected with the erroneous assumption that Lam 3:19 and Lam 3:20 form a continuation of what precedes, and that the idea of the speaker's being completely overwhelmed by the thought of all that he had suffered and still suffers, forms the proper conclusion of the first part, after which, from Lam 3:21 onwards, there follows relief. Gerlach has rightly opposed to these arguments the following considerations: (1) That, after the outburst of despair in Lam 3:18, "my strength is gone, and my hope from Jahveh," the words "my soul is bowed down in me" form far too feeble a conclusion; (2) That it is undoubtedly more correct to make the relief begin with a prayer breathed out through sighs (Lam 3:19), than with such a reflection as is expressed in Lam 3:21. Ewald also is right in taking זכר as an imperative, but is mistaken in the notion that the speaker addresses any one who is ready to hear him; this view is shown to be erroneous by the simple fact that, in what precedes and succeeds, the thoughts of the speaker are directed to God only.


  Lam 3:20-23


  The view taken of this verse will depend on the answer to the question whether תּזכר is second or third pers. fem. Following in the wake of Luther ("Thou wilt assuredly think thereon"), C. B. Michaelis, Pareau, Rosenmller, and Kalkschmidt take it as second pers.: "Think, yea, think wilt Thou, that my soul is bowed down in me," or "that my soul is at rest within me" (Ngelsbach). But it is impossible to maintain either of these views in the face of the language employed. To take the ו before תּשׁיח in the meaning of quod is characterized by Ngelsbach as an arbitrary procedure, unwarranted either by Gen 30:27 or Eze 13:11; but neither can the meaning of resting, being at east, which is attributed to שׁוּח or שׁיח by that writer, be established. The verb means to sink down, Pro 2:18, and metaphorically, to be bowed down, Psa 44:26. The latter meaning is required in the present passage, from the simple fact that the sentence undeniably refers to Psa 42:6.


  ותּשׁיח expresses the consequence of זכר תּזכר, which therefore can only be the third pers., and "my soul" the subject of both clauses; for there is no logical consecution of the meaning given by such a rendering as, "If Thou wilt remember, my soul shall be bowed within me." The expression, "If my soul duly meditates thereon (on the deep suffering), it becomes depressed within me," forms the foundation of the request that God would think of his distress, his misery; and Lam 3:21, "I will lay this to heart," connects itself with the leading thought set forth in Lam 3:19, the reason for which is given in Lam 3:20, viz., that my soul is only bowed down within me over the thought of my distress, and must complain of it to God, that He may think of it and alleviate it: This will I lay to heart and set my hope upon. על־כּן is a strong inferential expression: "therefore," because God alone can help, will I hope. This self-encouragement begins with Lam 3:22, inasmuch as the prophet strengthens his hope by a consideration of the infinite compassion of the Lord. (It is) חסדי, "the mercies of God," i.e., proofs of His mercy (cf. Psa 89:2; Psa 107:43; Isa 63:7), "that we are not utterly consumed," as Luther and similarly our English translators have excellently rendered תּמנוּ. This form stands for תּמּונוּ, as in Jer 44:18; Num 17:1-13 :28, not for תּמּוּ, third pers., as Pareau, Thenius, Vaihinger, and Ewald, referring to his Grammar, 84, b, would take it. The proofs of the grace of God have their foundation in His compassion, from which they flow. In Lam 3:23 we take חסדי as the subject of חדשׁים; it is the proofs of the grace of God that are new every morning, not "His compassions," although the idea remains the same. לבּקרים, every morning, as in Isa 33:2; Psa 73:14. Ubi sol et dies oritur, simul et radii hujus inexhaustae bonitatis erumpunt (Tarnovius in Rosenmller). The consciousness of this constant renewal of the divine favour impels to the prayerful exclamation, "great is Thy faithfulness;" cf. Psa 36:6.


  Lam 3:24-28


  "My portion is Jahveh:" this is a reminiscence from Psa 16:5; Psa 73:26; Psa 142:6; cf. Psa 119:57, where the expression found here is repeated almost verbatim. The expression is based on Num 18:20, where the Lord says to Aaron, "I am thy portion and thine inheritance;" i.e., Jahveh will be to the tribe of Levi what the other tribes receive in their territorial possessions in Canaan; Levi shall have his possession and enjoyment in Jahveh. The last clause, "therefore will I hope," etc., is a repetition of what is in Lam 3:21, as if by way of refrain.


  This hope cannot be frustrated, Lam 3:25. The fundamental idea of the section contained in Lam 3:25-33 is thus stated by Ngelsbach: "The Lord is well disposed towards the children of men under all circumstances; for even when He smites them, He seeks their highest interest: they ought so to conduct themselves in adversity, that it is possible for Him to carry out His designs." On Lam 3:25, cf. Psa 34:9; Psa 86:5; and on the general meaning, also Psa 25:3; Psa 69:7. If the Lord is kind to those who hope in Him, then it is good for man to wait patiently for His help in suffering. Such is the mode in which Lam 3:26 is attached to Lam 3:25. טוב, Lam 3:26 and Lam 3:27, followed by ל dat., means to be good for one, i.e., beneficial. Some expositors (Gesenius, Rosenmller, Maurer, Ngelsbach) take יחיל as a noun-form, substantive or adjective; דּוּמם is then also taken in the same way, and ו—ו as correlative: "it is good both to wait and be silent." But although there are analogous cases to support the view that יחיל is a noun-form, the constant employment of דּוּמם as an adverb quite prevents us from taking it as an adjective. Moreover, "to be silent for the help of the Lord," would be a strange expression, and we would rather expect "to be silent and wait for;" and finally, waiting and silence are so closely allied, that the disjunctive ו—ו et—et appears remarkable. We prefer, then, with Ewald (Gram. ֗235, a) and others, to take יחיל as a verbal form, and that, too, in spite of the i in the jussive form of the Hiphil for יחל, from חוּל, in the meaning of יחל, to wait, tarry. "It is good that he (man) should wait, and in silence too (i.e., without complaining), for the help of the Lord." On the thought presented here, cf. Psa 38:7 and Isa 30:15. Hence it is also good for man to bear a yoke in youth (Lam 3:27), that he may exercise himself in calm waiting on the help of the Lord. In the present context the yoke is that of sufferings, and the time of youth is mentioned as the time of freshness and vigour, which render the bearing of burdens more easy. He who has learned in youth to bear sufferings, will not sink into despair should they come on him in old age. Instead of בּנעוּריו, Theodotion has ἐκ νεότητος αὐτοῦ, which is also the reading of the Aldine edition of the lxx; and some codices have מנּעוּריו. But this reading is evidently a correction, prompted by the thought that Jeremiah, who composed the Lamentations in his old age, had much suffering to endure from the time of his call to the prophetic office, in the earlier portion of his old age; nor is it much better than the inference of J. D. Michaelis, that Jeremiah composed this poem when a youth, on the occasion of King Josiah's death.—In Lam 3:28-30, the effect of experience by suffering is set forth, yet not in such a way that the verses are to be taken as still dependent on כּי in Lam 3:27 (Luther, Pareau, De Wette, Maurer, and Thenius): "that he should sit alone and be silent," etc. Such a combination is opposed to the independent character of each separate alphabetic strophe. Rather, the result of early experience in suffering and patience is developed in a cohortative form. The connection of thought is simply as follows: Since it is good for man that he should learn to endure suffering, let him sit still and bear it patiently, when God puts such a burden on him. Let him sit solitary, as becomes those in sorrow (see on Lam 1:1), and be silent, without murmuring (cf. Lam 3:26), when He lays a burden on him. There is no object to נטל expressly mentioned, but it is easily understood from the notion of the verb (if He lays anything on him), or from על in Lam 3:27 (if He lays a yoke on him). We are forbidden to consider the verbs as indicatives ("he sits alone and is silent;" Gerlach, Ngelsbach) by the apocopated form יתּן in Lam 3:29, Lam 3:30, which shows that ישׁב and ידּם are also cohortatives.


  Lam 3:29


  "Let him put his mouth in the dust," i.e., humbly bow beneath the mighty hand of God. The expression is derived from the Oriental custom of throwing oneself in the most reverential manner on the ground, and involves the idea of humble silence, because the mouth, placed in the dust, cannot speak. The clause, "perhaps there is hope," indicates the frame of mind to be observed in the submission. While the man is to show such resignation, he is not to give up the hope that God will deliver him from trouble; cf. Job 11:18; Jer 31:17.


  Lam 3:30-36


  Let him also learn patiently to bear abuse and reviling from men. Let him present his cheek to him who smites him, as was done by Job (Job 16:10) and the servant of Jahveh (Isa 50:6); cf. Mat 5:39. On Lam 3:30, cf. Psa 88:4; Psa 123:3, etc. There is a certain gradation in the three verses that it quite unmistakeable. The sitting alone and in silence is comparatively the easiest; it is harder to place the mouth in the dust, and yet cling to hope; it is most difficult of all to give the cheek to the smiter, and to satiate oneself with dishonour (Ngelsbach). In Lam 3:31-33 follow the grounds of comfort. The first is in Lam 3:31 : the sorrow will come to an end; the Lord does not cast off for ever; cf. Jer 3:5, Jer 3:12. The second is in Lam 3:32 : when He has caused sorrow, He shows pity once more, according to the fulness of His grace. Compassion outweighs sorrow. On this subject, cf. Psa 30:6; Job 5:18; Isa 54:8. The third ground of comfort is in Lam 3:33 : God does not send affliction willingly, as if it brought Him joy (cf. Jer 32:41), but merely because chastisement is necessary to sinful man for the increase of his spiritual prosperity; cf. Act 14:22; Co2 4:17. ויּגּה is for וייגּה: cf. Ewald, 232, f; Gesenius, 69, 3, Rem. 6.


  That he may bring home to the hearts of God's people the exhortation to bear suffering with patience and resignation, and that he may lead them to see that the weight of sorrow under which they are sighing has been sent from the Lord as a chastisement for their sins, the prophet carries out the thought, in Lam 3:34-39, that every wrong committed upon earth is under the divine control (Lam 3:34-36), and generally that nothing happens without God's permission; hence man ought not to mourn over the suffering that befalls him, but rather over his sins (Lam 3:37-39).


  Lam 3:34-36


  These verses form one connected sentence: while the subject and predicate for the three infinitival clauses do not follow till the words אדני לא ראה, the infinitives with their objects depend on ראה. If there were any foundation for the assertion of Bttcher in his Aehrenlese, that ראה never occurs in construction with ל, we could take the infinitives with ל as the objects of ראה, in the sense, "As to the crushing of all the prisoners," etc. But the assertion is devoid of truth, and disproved by Sa1 16:7, האדם יראה לעינים ויהוה יראה. In the three infinitival clauses three modes of unjust dealing are set forth. The treading down to the earth of all prisoners under his (the treader's) feet, refers to cruel treatment of the Jews by the Chaldeans at the taking of Jerusalem and Judah, and generally to deeds of violence perpetrated by victors in war. This explains כּל, which Kalkschmidt and Thenius incorrectly render "all captives of the land (country)." Those intended are prisoners generally, who in time of war are trodden down to the earth, i.e., cruelly treated. The other two crimes mentioned, vv. 35 and 36, are among the sins of which Judah and Israel have been guilty,—the former being an offence against the proper administration of justice, and the latter falling under the category of unjust practices in the intercourse of ordinary life. "To pervert the right of a man before the face of the Most High" does not mean, in general, proterve, et sine ull numinis inspectantis reverenti (C. B. Michaelis, Rosenmller); but just as הטות משׁפּט is taken from the law (Exo 23:6; Num 16:19, etc.), so also is נגד פּני עליון to be explained in accordance with the directions given in the law (Exo 22:7, Exo 22:9), that certain clauses were to be brought before האלהים, where this word means the judge or judges pronouncing sentence in the name of God; cf. Psa 82:6, where the judges, as God's representatives, are called אלהים and בּני אלהים. "Before the face of the Most High" thus means, before the tribunal which is held in the name of the Most High. "To turn aside a man in his cause" means to pervert his right in a dispute (cf. Job 8:3; Job 34:12, etc.), which may also be done in contested matters that do not come before the public tribunal. The meaning of the three verses depends on the explanation given of אדני לא ראה, which is a disputed point. ראה with ל, "to look on something," may mean to care for it, be concerned about it, but not to select, choose, or to resolve upon, approve (Michaelis, Ewald, Thenius). Nor can the prophet mean to say, "The Lord does not look upon the treading down of the prisoners, the perversion of justice." If any one be still inclined, with Rosenmller and others, to view the words as the expression of a fact, then he must consider them as an exception taken by those who murmur against God, but repelled in Lam 3:37. Moreover, he must, in some such way as the following, show the connection between Lam 3:33 and Lam 3:34, by carrying out the idea presented in the exhortation to hope for compassion: "But will any one say that the Lord knows nothing of this—does not trouble Himself about such sufferings?" Whereupon, in Lam 3:37, the answer follows: "On the contrary, nothing happens without the will of God" (Gerlach). But there is no point of attachment that can possibly be found in the words of the text for showing such a connection; we must therefore reject this view as being artificial, and forced upon the text. The difficulty is solved in a simple manner, by taking the words אדני לא as a question, just as has been already done in the Chaldee paraphrase: fierine potest ut in conspectu Jovae non reveletur? The absence of the interrogative particle forms no objection to this, inasmuch as a question is pretty often indicated merely by the tone. Lam 3:38 must also be taken interrogatively. Bצttcher and Thenius, indeed, think that the perfect ראה is incompatible with this; but the objection merely tells against the rendering, "Should not the Lord see it?" (De Wette, Maurer, Kalkschmidt), which of course would require יראה. But the idea rather is, "Hath not the Lord looked upon this?" The various acts of injustice mentioned in the three verses are not set forth merely as possible events, but as facts that have actually occurred.


  Lam 3:37-39


  Lam 3:37 brings the answer to this question in a lively manner, and likewise in an interrogative form: "Who hath spoken, and it came to pass, which the Lord hath not commanded?" The thought here presented reminds us of the word of the Creator in Gen 1:3. The form of the expression is an imitation of Psa 33:9. Rosenmller gives the incorrect rendering, Quis est qui dixit: factum est (i.e., quis audeat dicere fieri quicquam), non praecipiente Deo; although the similar but more free translation of Luther, "Who dares to say that such a thing happens without the command of the Lord?" gives the sense in a general way. The meaning is as follows: Nothing takes place on the earth which the Lord has not appointed; no man can give and execute a command against the will of God. From this it further follows (Lam 3:38), that evil and good will proceed from the mouth of the Lord, i.e., be wrought by Him; on this point, cf. Isa 45:7; Amo 3:6. לא תצא gives no adequate meaning unless it be taken interrogatively, and as indicating what is usual—wont to be. And then there is established from this, in Lam 3:39, the application of the general principle to the particular case in question, viz., the grievous suffering of individuals at the downfall of the kingdom of Judah. "Why does a man sigh as long as he lives? Let every one [sigh] for his sins." Man is not to sigh over suffering and sorrow, but only over his sin. התאונן occurs only here and in Num 11:1, and signifies to sigh, with the accessory notion of murmuring, complaining. חי appended to אדם is more of a predicate than a simple attributive: man, as long as he lives, i.e., while he is in this life. The verse is viewed in a different light by Pareau, Ewald, Neumann, and Gerlach, who combine both members into one sentence, and render it thus: "Why doth a man complain, so long as he lives,—a man over the punishment of his sins?" [Similar is the rendering of our "Authorized" Version.] Neumann translates: "A man in the face of [Ger. bei] his sins." But this latter rendering is lexically inadmissible, because על esua in this connection cannot mean "in view of." The other meaning assigned is improbable, though there is nothing against it, lexically considered. For though חטא, sin, may also signify the punishment of sin, the latter meaning does not suit the present context, because in what precedes it is not said that the people suffer for their sins, but merely that their suffering has been appointed by God. If, then, in what follows, there is an exhortation to return to the Lord (Lam 3:40.), and in Lam 3:42 a confession of sins made; if, moreover, Lam 3:39 forms the transition from Lam 3:33-38 to the exhortation that succeeds (Lam 3:40.); then it is not abstinence from murmuring or sighing over the punishment of sins that forms the true connecting link of the two lines of thought, but merely the refraining from complaint over sufferings, coupled with the exhortation to sigh over their won sins. Tarnov also has viewed the verse in this way, when he deduces from it the advice to every soul labouring under a weight of sorrows: est igitur optimus ex malis emergendi modus Deum excusare et se ipsum accusare.


  Lam 3:40


  Confession of sins, and complaint against the cruelty of enemies, as well as over the deep misery into which all the people have sunk. Lam 3:40-42. The acknowledgment of guilt implies to prayer, to which also there is a summons in Lam 3:40, Lam 3:41. The transitional idea is not, "Instead of grumbling in a sinful spirit, let us rather examine our conduct" (Thenius); for the summons to examine one's conduct is thereby placed in contrast with Lam 3:39, and the thought, "let every one mourn over his own sins," transformed into a prohibition of sinful complaint. The real transition link is given by Rosenmller: quum mala nostra a peccatis nostris oriantur, culpas nostras et scrutemur et corrigamus. The searching of our ways, i.e., of our conduct, if it be entered on in an earnest spirit, must end in a return to the Lord, from whom we have departed. It is self-evident that עד יהוה does not stand for אל יי, but means as far as (even to) Jahveh, and indicates thorough conversion—no standing half-way. The lifting up of the heart to the hands, also,—not merely of the hands to God,—expresses earnest prayer, that comes from the heart. אל־כּפּים, to the hands (that are raised towards heaven). "To God in heaven," where His almighty throne is placed (Psa 2:4), that He may look down from thence (Lam 3:59) and send help. With Lam 3:42 begins the prayer, as is shown by the direct address to God in the second member. There is no need, however, on this account, for supplying לאמר before the first member; the command to pray is immediately followed by prayer, beginning with the confession of sins, and the recognition of God's chastisement; cf. Psa 106:6; Dan 9:5. נחנוּ is contrasted with אתּה. "Thou hast not pardoned," because Thy justice must inflict punishment.


  Lam 3:43


  God has not pardoned, but positively punished, the people for their misdeeds. "Thou hast covered with anger," Lam 3:43, corresponds to "Thou hast covered with a cloud," Lam 3:44; hence "Thou hast covered" is plainly used both times in the same meaning, in spite of the fact that לך is wanting in Lam 3:43. סכך means to "cover," here to "make a cover." "Thou didst make a cover with anger," i.e., Thou didst hide Thyself in wrath; there is no necessity for taking סכך as in itself reflexive. This mode of viewing it agrees also with what follows. The objection of J. D. Michaelis, qui se obtegit non persequitur alios, ut statim additur, which Bttcher and Thenius have repeated, does not hold good in every respect, but chiefly applies to material covering. And the explanation of Thenius, "Thou hast covered us with wrath, and persecuted us," is shown to be wrong by the fact that סכך signifies to cover for protection, concealment, etc., but not to cover in the sense of heaping upon, pouring upon (as Luther translates it); nor, again, can the word be taken here in a sense different from that assigned to it in Lam 3:44. "The covering of wrath, which the Lord draws around Him, conceals under it the lightnings of His wrath, which are spoken of immediately afterwards" (Ngelsbach). The anger vents itself in the persecution of the people, in killing them unsparingly. For, that these two are connected, is shown not merely in Lam 3:66, but still more plainly by the threatening in Jer 29:18 : "I will pursue them with sword, and famine, and pestilence, and give them for maltreatment to all the kingdoms of the earth." On "Thou hast slain, Thou hast not spared," cf. Lam 2:21. In Lam 3:44, לך is further appended to סכּותה: "Thou makest a cover with clouds for Thyself," round about Thee, so that no prayer can penetrate to Thee; cf. Psa 55:2. These words form the expression of the painful conclusion drawn by God's people from their experience, that God answered no cry for help that came to Him, i.e., granted no help. Israel was thereby given up, in a defenceless state, to the foe, so that they could treat them like dirt and abuse them. סחי (from סחה, Eze 26:4), found only here as a noun, signifies "sweepings;" and מאוס is a noun, "disesteem, aversion." The words of Lam 3:45, indeed, imply the dispersion of Israel among the nations, but are not to be limited to the maltreatment of the Jews in exile; moreover, they rather apply to the conduct of their foes when Judah was conquered and Jerusalem destroyed. Such treatment, especially the rejection, is further depicted in Lam 3:46. The verse is almost a verbatim repetition of Lam 2:16, and is quite in the style of Jeremiah as regards the reproduction of particular thoughts; while Thenius, from the repetition, is inclined to infer that chs. 2 and 3 had different authors: cf. Gerlach on the other side. The very next verse might have been sufficient to keep Thenius from such a precipitate conclusion, inasmuch as it contains expressions and figures that are still more clearly peculiar to Jeremiah. On פּחד ופחת, cf. Jer 48:43; השׁבר is also one of the favourite expressions of the prophet. hashee't is certainly ἅπ. λεγ., but reminds one of בּני , Num 24:17, for which in Jer 48:45 there stands בּני שׁאון. It comes from שׁאה, to make a noise, roar, fall into ruins with a loud noise, i.e., be laid waste (cf. Isa 6:11); and, as Raschi has already observed, it has the same meaning as שׁאיּה, "devastation," Isa 24:12. It is incorrect to derive the word from the Hiphil of נשׁא (J. D. Michaelis and Ewald), according to which it ought to mean "disappointment," for the ה does not form an essential portion of the word, but is the article, as והשׁבר shows. Still more erroneous are the renderings ἔπαρσις (lxx, from נשׂא) and vaticinatio (Jerome, who has confounded השּׁאת with משּׂא).


  Over this terrible calamity, rivers of tears must be shed, until the Lord looks down from heaven on it, Lam 3:48-51. The prophet once more utters this complaint in the first person, because he who has risked his life in his endeavour to keep the people in the service of God must feel the deepest sympathy for them in their misfortunes. "Rivers of water" is stronger than "water," Lam 1:16, and "tears like a stream," Lam 2:18; but the mode of expression is in the main like that in those passages, and used again in Psa 119:136, but in a different connection. The second member of the verse is the same as in Lam 2:11.


  Lam 3:49


  נגּר means to be poured out, empty self; cf. Sa2 14:14; Mic 1:4. "And is not silent" = and rests not, i.e., incessantly; cf. Jer 14:17. מאין הפגות does not mean, eo quod non sint intermissiones miseriarum vel fletus (C. B. Michaelis and Rosenmller, following the Chaldee), but "so that there is no intermission or drying up." As to הפגות, which means the same as פּוּגה, see on Lam 2:18. "Until the Lord look down from heaven and examine," in order to put an end to the distress, or to take compassion on His people. On ישׁקיף, cf. Psa 14:2; Psa 102:20.


  Lam 3:51


  Lam 3:51, taken literally, runs thus: "Mine eye does evil to my soul" (עולל with ל signifies to inflict an injury on one, cause suffering, as in Lam 1:2, Lam 1:22; Lam 2:20), i.e., it causes pain to the soul, as the Chaldee has already paraphrased it. The expression does not merely signify "causes me grief" (Thenius, Gerlach); but the eye, weakened through incessant weeping, causes pain to the soul, inasmuch as the pain in the eye increases the pain in the soul, i.e., heightens the pain of the soul through the superaddition of physical pain (Ngelsbach). Ewald has quite missed the meaning of the verse in his translation, "Tears assail my soul," and in his explanatory remark that עוללה is used in a bad sense, like the Latin afficit; for, if עולל had this meaning, עיני could not stand for tears, because it is not the tears, but only the eyes weakened by weeping, that affect the soul with pain. Ewald is also wrong in seeking, with Grotius, to understand "the daughters of my city" as signifying the country towns, and to explain the phrase by referring to Lam 2:22. For, apart from the consideration that the appeal to Lam 2:22 rests on a false conception of that passage, the meaning attributed to the present verse is shown to be untenable by the very fact that the expression "daughters of my city" is never used for the daughter-towns of Jerusalem; and such a designation, however possible it might be in itself, would yet be quite incomprehensible in this present connection, where there is no other subject of lamentation, either before or after, than Jerusalem in its ruined condition, and the remnant of its inhabitants (Gerlach). "The daughters of my city" are the daughters of Jerusalem, the female portion of the inhabitants of the city before and after its destruction. Nor will what is added, "because of the daughters of my city," seem strange, if we consider that, even in Lam 1:4, Lam 1:18 and Lam 2:20-21, the fate and the wretched condition of the virgins of the city are mentioned as peculiarly deplorable, and that, in fact, the defenceless virgins were most to be pitied when the city fell; cf. Lam 5:11. But the objection of Bttcher and Thenius, that מכּל בּנות forms a harsh construction, whether we view it grammatically or in the light of the circumstances, inasmuch as מן, after "mine eye pains me," is unsuitable, whether taken in a causal or a comparative meaning:—this objection, certainly, has some truth in its favour, and tells against any attempt to take the words as indicating a comparison. but there is nothing against the causal meaning, if "mine eyes causes pain to my soul" merely signifies "my eye pains me," because the pain of the eye is the result of the profuse weeping. If those words, however, possess the meaning we have given above (the pain in the eyes increases the smart in the soul), then there is nothing strange at all in the thought, "The evil condition of the daughters of my city is so deplorable, that mine eyes fail through weeping, and the sorrow of my soul is thereby intensified." Gerlach has already refuted, though more fully than was necessary, the conjecture of Bttcher, that בּנות should be changed into בּכּות (from all the weeping of my city).


  Lam 3:52


  His pain and sorrow over the sad condition of the people recall to his memory the persecutions and sufferings which the godly have endured. The figure, "They who without cause are mine enemies have hunted me like a bird," is an imitation of Psa 11:1. איבי חנּם reminds one of שׂנאי , Psa 35:19 and Psa 69:5. But the prophet prefers איבי to שׂנאי, lest any one should restrict the words to persecutions which arose out of personal hatred.


  Lam 3:53


  צמתוּ is here used transitively in Kal, as the Piel is elsewhere, Psa 119:139, and the Pilpel, Psa 88:17. צמתוּ בבּור, "they were destroying (cutting off) my life down into the pit," is a pregnant construction, and must be understood de conatu: "they sought to destroy my life when they hurled me down into the pit, and cast stones on me," i.e., not "they covered the pit with a stone" (Pareau, De Wette, Neumann). The verb ידה construed with בּ does not take this meaning, for ידה merely signifies to cast, e.g., lots (Jos 4:3, etc.), arrows (Jer 50:14), or to throw down = destroy, annihilate, Zac 2:4; and בּי does not mean "in the pit in which I was," but "upon (or against) me." The sing. אבן is to be understood in accordance with the expression רגם אבן, to cast stones = stone (Kg1 12:18; Lev 20:2, Lev 20:27). As to ויּדּוּ for ויידּוּ, see on ויּגּה in Lam 3:33. "Waters flowed over my head" is a figurative expression, denoting such misery and distress as endanger life; cf. Psa 59:2-3, Psa 59:15., Psa 124:4., Psa 42:8. 'I said (thought), I am cut off (from God's eyes or hand)," Psa 31:23; Psa 88:6, is a reminiscence from these Psalms, and does not essentially differ from "cut off out of the land of the living," Isa 43:8. For, that we must thereby think of death, or sinking down into Sheol, is shown by מבּור תּחתּיּות, Lam 3:55. The complaint in these verses (52-54) is regarded by some expositors as a description of the personal sufferings of Jeremiah; and the casting into the pit is referred to the incident mentioned in Jer 38:6. Such is the view, for instance, taken by Vaihinger and Ngelsbach, who point for proof to these considerations especially: (1) That the Chaldeans certainly could not, without good cause (Lam 3:53), be understood as the "enemies;" (2) that Jeremiah could not represent the people, speaking as if they were righteous and innocent; and (3) that the writer already speaks of his deliverance from their power, and contents himself with merely calling down on them the vengeance of God (Lam 3:55-66). But not one of these reasons is decisive. For, in the first place, the contents of Lam 3:52 do not harmonize with the known hostility which Jeremiah had to endure from his personal enemies. That is to say, there is nothing mentioned or known of his enemies having stoned him, or having covered him over with a stone, after they had cast him into the miry pit (Jer 38:6.), The figurative character of the whole account thus shows itself in the very fact that the separate portions of it are taken from reminiscences of passages in the Psalms, whose figurative character is universally acknowledged. Moreover, in the expression איבי חנּם, even when we understand thereby the Chaldeans, it is not at all implied that he who complains of these enemies considers himself righteous and innocent, but simply that he has not given them any good ground for their hostile conduct towards him. And the assertion, that the writer is already speaking of his deliverance from their power, rests on the erroneous notion that, in Lam 3:55-66, he is treating of past events; whereas, the interchange of the perfects with imperatives of itself shows that the deliverance of which he there speaks is not an accomplished or bygone fact, but rather the object of that assured faith which contemplates the non-existent as existent. Lastly, the contrast between personal suffering ad the suffering of the people, on which the whole reasoning rests, is quite beside the mark. Moreover, if we take the lamentations to be merely symbolical, then the sufferings and persecutions of which the prophet here complains are not those of the people generally, but of the godly Israelites, on whom they were inflicted when the kingdom was destroyed, not merely by the Chaldeans, but also by their godless fellow-countrymen. Hence we cannot, of course, say that Jeremiah here speaks from personal experience; however, he complains not merely of the persecutions that befall him personally, but also of the sufferings that had come on him and all godly ones. The same remark applies to the conclusion of this lamentation,—the prayer, Lam 3:55-66, in which he entreats the Lord for deliverance, and in the spirit of faith views this deliverance as already accomplished.


  Lam 3:55


  Prayer for deliverance, and confident trust in its realization. Lam 3:55. "Out of the lowest pit I call, O Lord, on Thy name;" cf. Psa 88:7, Psa 88:14; Psa 130:1. The perfect קראתי is not a preterite, but expresses what has already happened, and still happens. This is evident from the fact that the corresponding perfect, שׁמעתּ, Lam 3:56, is continued by the optative אל־תּעלם. בּור תּחתּיּות is taken from Psa 88:7 : "pit of the lower regions of the earth,"-the תּחתּיּות ארץ, Psa 63:10; Eze 32:18, Eze 32:24, i.e., Sheol, essentially the same with מהשׁכּים, Lam 3:6, which is thereby connected with Psa 88:7,—the dark regions of the depth, whose open mouth is the grave for every one (see Delitzsch on Psalms, l.c.), hence the symbol of mortal danger.


  Lam 3:56-66


  "Thou hast heard my voice" expresses the full assurance of faith from which the request comes: "Cover not Thine ear from my sighing." רוחה, "breathing out again;" in Eze 8:11, mitigation of oppression, yet not here respiratio, relaxatio (C. B. Michaelis, Rosenmller, etc.),—since the asyndetic לשׁועתי does not accord with such an interpretation,—but a relieving of oneself by means of deeply-drawn sighs, as in Job 32:20; hence "sighing," as Luther has already rendered it, following the Vulgate: ne avertas aurem tuum a singultu meo (Thenius, Gerlach, etc.).—In Lam 3:57 and Lam 3:58, the writer still more fully expresses his confidence that the Lord will accept him. "Thou art near on the day when I call on Thee" is a sentence found in Psa 145:18, and uttered as the experience of all believers. "Thou sayest, Fear not," i.e., Thou assurest me of Thine assistance; cf. Jer 1:8, Jer 1:17, etc. "Thou dost conduct the causes (Ger. Streitsachen) of my soul" (ריבי נפשׁי), i.e., not merely "my lawsuits," but causas quae vitam et salutem meam concernunt (C. B. Michaelis). This is shown by the parallel member, "Thou redeemest my life," sc. from the destruction which threatens it; cf. Lam 3:53., Psa 103:4. With this is connected the request in Lam 3:59, "Thou dost certainly see my oppression" (עוּתה from עוּת, to bend, oppress), the oppression which I suffer; "judge my cause," i.e., help me in my cause, cf. Jer 5:28. The suppliant bases this request, Lam 3:60-62, on the recollection that God, as the Omniscient One, knows the plans and intentions of his opponents. "Thou seest all their plans for revenge." נקמה is not here the outcome of revenge, but the thought of revenge cherished in the heart; it does not, however, mean desire of revenge, or revengeful disposition, but simply the thinking and meditating on revenge, which certainly has the spirit of revenge for its basis, but is not identical with this. Their thoughts are the plans of vengeance. ,ליdat. incomm., "to my hurt;" the reading עלי of some codices is simply a correction after Lam 3:61. This revenge they express in reproaches and invectives. שׂפתי, "lips," for utterances of the lips; and קמי as in Psa 18:40, Psa 18:49 = קמים עלי, Psa 4:3, etc. שׂפתי קמי corresponds to חרפּתם, and חגיונם to מחשׁבתם, Lam 3:61; and the whole of Lam 3:62 still depends on "Thou hearest," without any need for supplying היוּ, as Rosenmller does. Thenius and Ngelsbach would combine Lam 3:62 with 63, and make the former dependent on הבּיטה; but this is unsuitable, nor do they consider that utterances or words are not seen (הבּיט), but heard (שׁמע). With this proposed combination there falls to the ground the further remark of Thenius, that "by lips, devising, sitting, rising up, are meant the conversation and consultation of the enemies one with another." Sitting and rising up have nothing in common with speaking about any subject, but merely form a circumlocution for action generally: cf. Psa 139:2; Deu 6:7; Deu 11:19; Isa 37:28. The form מנגּינה for נגינה occurs nowhere else: Ewald considers it a form that has been lengthened for the purpose of designating a mocking song—"Sing-song." This supposition has at least more to recommend it than the ingenious but worthless idea of Bttcher, that מנגּינה is contracted from מה־נגינה, "what a stringed instrument am I to them;" but it also is improbable. מנגּינה is the subject of the נגינה, as words formed with מ often express merely the subject of the idea contained in a noun or verb; cf. Ewald, 160, b, 3. After this statement of the hostile treatment which the speaker has to suffer, there follows the renewed and further extended request that God may reward the foes according to their deeds. תּשׁיב, "Thou shalt return," is a confident expression of the request that God would do this; hence the optative תּתּן follows in Lam 3:65. In Lam 3:64 is condensed the substance of what is contained in Psa 28:4. מגנּת לב, covering (veil) of the heart,—an expression analogous to the κάλυμμα ἐπὶ τὴν καρδίαν, Co2 3:15,—is not obduration, or hardening, but blinding of the heart, which casts into destruction; but it can scarcely signify "madness" (Delitzsch, Bibl. Psychology, Clark's translation), since the Arabic majannat, insania, furor, has probably received this meaning from jinn, genius, daemon; cf. Gesenius, Thes. s. v., and Rosenmller, ad h. l. "Thy curse to them!" is not to be viewed as dependent on "give," but to be explained in accordance with Ps. 3:9, "Thy blessing [be] upon Thy people!"—thus, "May Thy curse be their portion!" The curse of God is followed by destruction. "Destroy them from under Jahveh's heaven!" i.e., not merely ut non sint amplius sub caelis (C. B. Michaelis), because יהוה is not considered in this latter rendering. The heaven of Jahveh is the whole world, over which Jahveh's authority extends; the meaning therefore is, "Exterminate them wholly from the sphere of Thy dominion in the world," or, Thy kingdom.


  Lamentations 4


  Submission under the Judgment of God, and Hope


  1 How the gold becomes dim,—the fine gold changeth, -


  Sacred stones are scattered about at the top of every street!


  2 The dear sons of Zion, who are precious as fine gold, -


  How they are esteemed as earthen pitchers, the work of a potters hands!


  3 [But] the daughter of my people [hath become] cruel, like the ostriches in the wilderness.


  4 The tongue of the suckling cleaveth to his palate for thirst;


  Young children ask for bread, [but] there is none breaking [it] for them.


  5 Those who ate dainties [before] are desolate in the streets;


  Those who were carried on scarlet embrace dunghills.


  6 The iniquity of the daughter of my people became greater than the sin of Sodom,


  Which was overthrown as in a moment, though no hands were laid on her.


  7 Her princes were purer than snow, they were whiter than milk,


  They were redder in body than corals, their form was [that of] a sapphire.


  8 `Their form is darker than blackness,—they are not recognised in the streets;


  Their skin adhereth closely to their bones,—it hath become dry, like wood.


  9 Better are those slain with the sword than those slain with hunger;


  For these pine away, pierced through from [want of] the fruits of the field.


  10 The hands of women [who were once] tender-hearted, have boiled their own children;


  They became food to them in the destruction of the daughter of my people.


  11 Jahveh accomplished His wrath: He poured out the burning of His anger;


  And kindled a fire in Zion, and it devoured her foundations.


  12 Would the kinds of the earth, all the inhabitants of the world; not believe


  That an adversary and an enemy would enter in at the gates of Jerusalem.


  13 Because of the sins of her prophets, the iniquities of her priests,


  Who shed blood of righteous ones in her midst,


  14 They wander [like] blind men in the streets; they are defiled with blood,


  So that [people] could not touch their clothes.


  15 "Keep off! it is unclean!" they cried to them, "keep off! keep off! touch not!"


  When they fled, they also wandered;


  [People] say among the nations, "They must no longer sojourn [here]."


  16 The face of Jahveh hath scattered them; no longer doth He look on them:


  They regard not the priests, they respect not old men.


  17 Still do our eyes pine away, [looking] for our help, [which is] vanity:


  In our watching, we watched for a nation [that] will not help.


  18 They hunt our steps, so that we cannot go in our streets;


  Our end is near, our days are full,—yea, our end is come.


  19 Our persecutors were swifter than the eagles of heaven;


  They pursued us on the mountains, in the wilderness they laid wait for us.


  20 The breath of our nostrils, the anointed of Jahveh, was caught in their pits,


  [Of] whom we thought, "In His shadow we shall live among the nations."


  21 Be glad and rejoice, O daughter of Edom, dwelling in the land of Uz


  To thee also shall the cup pass; thou shalt be drunk, and make thyself naked.


  22 Thy guilt is at an end, O daughter of Zion; He will no more carry thee captive:


  He visiteth thine iniquity, O daughter of Edom; He discovereth thy sins.


  Lam 4:1-22


  The lamentation over the terrible calamity that has befallen Jerusalem is distinguished in this poem from the lamentations in Lamentations 1 and 2, not merely by the fact that in it the fate of the several classes of the population is contemplated, but chiefly by the circumstance that the calamity is set forth as a well-merited punishment by God for the grievous sins of the inhabitants of Jerusalem. This consideration forms the chief feature in the whole poem, from the beginning to the end of which there predominates the hope that Zion will not perish, but that the appointed punishment will terminate, and then fall on their now triumphant enemies. In this fundamental idea of the poem, compared with the first two, there is plainly an advance towards the due recognition of the suffering as a punishment; from this point it is possible to advance, not merely to the hope regarding the future, with which the poem concludes, but also the prayer for deliverance in Lamentations 5. The contents of the poem are the following: The princes and inhabitants of Zion are sunk into a terrible state of misery, because their guilt was greater than the sin of Sodom (Lam 4:1-11). Jerusalem has been delivered into the hands of her enemies on account of her prophets and priests, who have shed the blood of righteous ones (Lam 4:12-16), and because the people have placed their trust on the vain help of man (Lam 4:17-20). For this they must atone; for the present, however, the enemy may triumph; the guilt of the daughter of Zion will come to an end, and then the judgment will befall her enemies (Lam 4:21, Lam 4:22).


  Lam 4:1


  The misery that has come on the inhabitants of Jerusalem is a punishment for their deep guilt. The description given of this misery is divided into two strophes: for, first (Lam 4:1-6), the sad lot of the several classes of the population is set forth; then (Lam 4:7-11) a conclusion is drawn therefrom regarding the greatness of their sin.


  Lam 4:1-6


  The first strophe. Lam 4:1. The lamentation begins with a figurative account of the destruction of all that is precious and glorious in Israel: this is next established by the bringing forth of instances.


  Lam 4:1-2


  Lam 4:1, Lam 4:2 contain, not a complaint regarding the desolation of the sanctuary and of Zion, as Maurer, Kalkschmidt, and Thenius, with the lxx, assume, but, as is unmistakeably declared in Lam 4:2, a lamentation over the fearful change that has taken place in the fate of the citizens of Zion. What is stated in Lam 4:1 regarding the gold and the precious stones must be understood figuratively; and in the case of the "gold that has become dim," we can as little think of the blackening of the gilding in the temple fabric when it was burnt, as think of bricks (Thenius) when "the holy stones" are spoken of. The בּני ציּון (inhabitants of Zion), Lam 4:2, are likened to gold and sacred stones; here Thenius would arbitrarily change בּני into בּתּי (houses, palaces). This change not merely has no critical support, but is objectionable on the simple ground that there is not a single word to be found elsewhere, through all the chapter, concerning the destruction of the temple and the palaces; it is merely the fate of the men, not of the buildings, that is bewailed. "How is gold bedimmed!" יוּעם is the Hophal of עמם, to be dark, Eze 28:3, and to darken, Eze 31:8. The second clause, "how is fine gold changed!" expresses the same thing. שׁנא = שׁנה, according to the Chaldaizing usage, means to change (oneself), Mal 3:6. The growing dim and the changing refer to the colour, the loss of brilliancy; for gold does not alter in substance. B. C. Michaelis and Rosenmller are too specific when they explain that the gold represents populus Judaicus (or the potior populi Hebraei pars), qui (quae) quondam auri instar in sanctuario Dei fulgebat, and when they see in אבּני קדשׁ an allusion to the stones in the breast-plate of the high priest. Gold is generally an emblem of very worthy persons, and "holy stones" are precious stones, intended for a sacred purpose. Both expressions collectively form a figurative description of the people of Israel, as called to be a holy nation and a kingdom of priests. Analogous is the designation of the children of Israel as אבּני נזר, Zac 9:16 (Gerlach). השׁתּפּך, to be poured out (at all the corners of the streets), is a figurative expression, signifying disgraceful treatment, as in Lam 2:11. In Lam 4:2 follows the application of the figure to the sons (i.e., the citizens) of Zion, not merely the chief nobles of Judah (Ewald), or the princes, nor children in the narrowest sense of the word (Gerlach); for in what follows mention is made not only of children (Lam 4:3, Lam 4:4), but also of those who are grown up (Lam 4:5), and princes are not mentioned till Lam 4:7. As being members of the chosen people, all the inhabitants of Jerusalem have been held "dear," and "weighed out with gold," i.e., esteemed as of equal value with gold (cf. Job 28:16, Job 28:19); but now, when Jerusalem is destroyed, they have become regarded as earthenware pots, i.e., treated as if they were utterly worthless, as "a work of the hands of the potter," whereas Israel was a work of the hands of God, Isa 64:7. סלא = סלה, cf. Job 28:16, Job 28:19 to weigh; Pual, be weighed out, as an equivalent.


  Lam 4:3


  This disregard or rejection of the citizens of Zion is evidence in Lam 4:3 and onwards by many examples, beginning with children, ascending to adults (3-5), and ending with princes. The starvation to death of the children (Lam 4:3, Lam 4:4) is mentioned first; and the frightful misery that has befallen Jerusalem is vividly set forth, by a comparison of the way in which wild animals act towards their young with the behaviour of the mothers of Jerusalem towards their children. Even jackals (תּנּין for תּנּים, see on Jer 9:10) give their breasts to their young ones to suck. חלצוּ , extrahunt mammam = they present their breast. As Junius has remarked, the expression is taken a mulieribus lactantibus, quae laxata veste mammam lactanti praebent; hence also we are not, for the sake of this expression, to understand תּנּין as meaning cetus (Bochart and Ngelsbach), regarding which animal Bochart remarks (Hieroz. iii. p. 777, ed. Rosenmller), ceti papillas non esseἐπιφανεῖς, quippe in mammis receptae tanquam in vaginis conduntur. Rosenm@fcller has already rejected this meaning as minus apta for the present passage. From the combination of jackals and ostriches as inhabiting desert places (Isa 13:21.; Job 30:29), we have no hesitation in fixing on "jackals" as the meaning here. "The daughter of my people" (cf. Lam 2:11) here means the inhabitants of Zion or Jerusalem. לאכזר, "has become cruel." The Kethib כי ענים instead of כּיענים (Qeri) may possibly have arisen from a purely accidental separation of the letters of the word in a MS, a reading which was afterwards painfully retained by the scribes. But in many codices noted by Kennicott and De Rossi, as well as in several old editions, the word is found correctly joined, without any marginal note. יענים means ostriches, usually בּת יענה ("daughter of crying," or according to Gesenius, in his Thesaurus, and Ewald, following the Syriac, "the daughter of gluttony"), the female ostrich. The comparison with these animals is to be understood in accordance with Job 39:16 : "she (the female ostrich) treats her young ones harshly, as if they were not her own." This popular belief is founded on the fact that the animal lays her eggs in the ground,—after having done no more than slightly scratching up the soil,—and partly also, when the nest is full, on the surface of the ground; she then leaves them to be hatched, in course of time, by the heat of the sun: the eggs may thus be easily broken, see on Job 39:14-16.


  Lam 4:4-5


  Sucking infants and little children perish from thirst and hunger; cf. Lam 2:11-12. פּרשׂ = פּרס, as in Mic 3:3, to break down into pieces, break bread = divide, Isa 58:7; Jer 16:7. In Lam 4:5 it is not children, but adults, that are spoken of. למעדנּים is variously rendered, since אכל occurs nowhere else in construction with ל. Against the assumption that ל is the Aramaic sign of the object, there stands the fact that אכל is not found thus construed with ל, either in the Lamentations or elsewhere, though in Jer 40:2 ל is so used. Gerlach, accordingly, would take למעדנּים adverbially, as meaning "after their heart's desire," prop. for pleasures (as to this meaning, cf. Pro 29:17; Sa1 15:32), in contrast with אכל לשׂבע, to eat for satisfaction, Exo 16:3; Lev 25:19, etc. But "for pleasure" is not an appropriate antithesis to satisfaction. Hence we prefer, with Thenius, to take אכל ל in the sense of nibbling round something, in which there is contained the notion of selection in the eating; we also take מעדנּים, as in Gen 49:20, to mean dainties. נשׁמּוּ, to be made desolate, as in Lam 1:13, of the destruction of happiness in life; with בּחוּצות, to sit in a troubled or gloomy state of mind on the streets. האמנים, those who (as children) were carried on purple (תּולע for שׁני rof תּו towla`at תּולעת, cochineal, crimson), embrace (i.e., cling to) dung-heaps, seek them as places or rest.


  Lam 4:6


  The greatness of their guilt is seen in this misery. The ו consecutive joined with יגדּל here marks the result, so far as this manifests itself: "thus the offence (guilt) of the daughter of my people has become greater than the sin of Sodom." Most expositors take עון and הטּאת dna here in the sense of punishment; but this meaning has not been established. The words simply mean "offence" and "sin," sometimes including their consequences, but nowhere do they mean unceremonious castigation. But when Thenius is of opinion that the context demands the meaning "punishment" (not "sin"), he has inconsiderately omitted the ו consec., and taken a wrong view of the context. הפך is the usual word employed in connection with the destruction of Sodom; cf. Gen 19:21, Gen 19:25; Deu 29:22, etc. 'ולא חלוּ וגו is translated by Thenius, et non torquebatur in ea manus, i.e., without any one wringing his hands. However, חוּל (to go in a circle) means to writhe with pain, but does not agree with ידים, to wring the hands. In Hos 11:6 חוּל is used of the sword, which "circles" in the cities, i.e., cuts and kills all round in them. In like manner it is here used of the hands that went round in Sodom for the purpose of overthrowing (destroying) the city. Ngelsbach wrongly derives חלוּ from חלה, to become slack, powerless. The words, "no hands went round (were at work) in her," serve to explain the meaning of כּמו רגע, "as in a moment," without any need for the hands of men being engaged in it. By this additional remark, not merely is greater prominence given to the sudden destruction of Sodom by the hand of God; but it is also pointed out how far Jerusalem, in comparison with that judgment of God, suffers a greater punishment for her greater sins: for her destruction by the hand of man brings her more enduring torments. "Sodom's suffering at death was brief; for there were no children dying of hunger, no mothers who boiled their children" (Ngelsbach). Sodom was spared this heartrending misery, inasmuch as it was destroyed by the hand of God in an instant.


  Lam 4:7-8


  The second strophe.—Lam 4:7, Lam 4:8. The picture of the misery that has befallen the princes. נזירים, princes, prop. separati, here non voto (Nazarites) sed dignitate, as Nolde appropriately remarks; see on Gen 49:26. זכך is used, Job 15:15; Job 25:5, of the brightness of the heaven and the stars; here it is used of female beauty. Thenius would refer "pure (or bright) as snow and milk" to the white clothing, "because the Orientals have not milk-white faces." But the second member irrefragably shows that the reference is to bodily form; and for the very reason adduced by Thenius, a comparatively whiter skin than is commonly met with is esteemed more beautiful. So also does Sol 5:10, "My friend is white and red," show the high esteem in which beauty was held (Gerlach). אדם, to be reddish. עצם, "bone," for the body (pars pro toto). פּנינים, not (white) pearls, but (red) corals. "The white and the red are to be understood as mixed, and shading into one another, as our popular poetry speaks of cheeks which 'like milk and purple shine' " (Delitzsch on Job 28:18, Clark's translation). "Sapphire their form" (גּזרה, prop. cut, taille, of the shape of the body). The point of the comparison is not the colour, but the luminosity, of this precious stone. Once on a time the princes glittered so; but (Lam 4:8) now their form is dark as blackness, i.e., every trace of beauty and splendour has vanished. Through hunger and want their appearance is so disfigured, that they are no longer recognised in the streets (חוּצות, in contrast with "at home," in their own neighbourhood). "The skin sticks to the bones," so emaciated are they; cf. Psa 102:4; Job 19:20. צפד, ἅπ. λεγ., to adhere firmly. The skin has become dry (יבשׁ) like wood.


  Lam 4:9


  This pining away with hunger is much more horrible than a speedy death by the sword. שׁהם, "for they" = qui ipsi; יזוּבוּ, prop. flow away, i.e., pine away as those pierced through (מדקּרים, cf. Jer 37:10; Jer 51:4). 'מתּנוּבות שׁ does not mean "of the fruits," but מן is a brief expression for "because there are no fruits," i.e., from want of the produce of the field; cf. בּשׂרי , "my flesh wastes away from oil," i.e., because there is a want of oil, Psa 109:24. There was thus no need for the conjecture מתּלאבות, "from burning glow," from drought, which has been proposed by Ewald in order to obtain the following sense, after supplying כּ: "as if melting away through the drought of the field, emaciated by the glowing heat of the sun." The free rendering of the Vulgate, consumpti a sterilitate terrae, gives no support to the conjecture.


  Lam 4:10


  Still more horrible was the misery of the women. In order to keep themselves from dying of hunger, mothers boiled their children for food to themselves; cf. Lam 2:20. By the predicate "compassionate," applied to hands, the contrast between this conduct and the nature, or the innate love, of mothers to their children, is made particularly prominent. בּרות is a noun = בּרוּת, Psa 69:22. On "the destruction of the daughter of my people," cf. Lam 2:11.


  Lam 4:11


  This fearful state of matters shows that the Lord has fully poured out His wrath upon Jerusalem and His people. כּלּה, to complete, bring to an end. The kindling of the fire in Zion, which consumed the foundations, is not to be limited to the burning of Jerusalem, but is a symbol of the complete destruction of Zion by the wrath of God; cf. Deu 32:32.


  Lam 4:12


  This judgment of wrath is a consequence of the sins of the prophets and priests (Lam 4:12-16), as well as of their vain trust on the help of man (Lam 4:17-20). Lam 4:12. The capture of Jerusalem by enemies (an event which none in all the world thought possible) has been brought on through the sins of the prophets and priests. The words, "the kings of the earth...did not believe that an enemy would come in at the gates of Jerusalem," are well explained by C. B. Michaelis, thus: reputando fortitudinem urbis, quae munitissima erat, tum defensorem ejus Jehovam, qui ab hostibus, ad internecionem caesis, urbem aliquoties, mirifice liberaverat, e.g., 2 Reg. 19:34. The words certainly form a somewhat overdrawn expression of deep subjective conviction; but they cannot properly be called a hyperbole, because the remark of Ngelsbach, that Jerusalem had been taken more than once before Nebuchadnezzar (Kg1 14:26; Kg2 14:13.; Ch2 33:11; Kg2 23:33.), seems incorrect. For the occasions upon which Jerusalem was taken by Shishak and by Joash king of Israel (1 Kings 14 and 2 Kings 14) belong to those earlier times when Jerusalem was far from being so strongly fortified as it afterwards became, in the times of Uzziah, Jotham, and Manasseh (Ch2 26:9; Ch2 27:3; Ch2 33:14). In Ch2 33:11, on the other hand, there is nothing said of Jerusalem being taken; and the capture by Pharaoh-Necho does not call for consideration, in so far as it forms the beginning of the catastrophe, whose commencement was thought impossible. Ewald wrongly connects Lam 4:13 with Lam 4:12 into one sentence, thus: "that an enemy would enter the gates of Jerusalem because of the sins of her prophets," etc. The meaning of these verses is thereby not merely weakened, but also misrepresented; and there is ascribed to the kings and inhabitants of the world an opinion regarding the internal evils of Jerusalem, which they neither pronounced nor could have pronounced.


  Lam 4:12-14


  Lam 4:12 contains an exclamation over the incredible event that has happened, and Lam 4:13 assigns the cause of it: the mediating and combining thought, "this incredible thing has happened," suggests itself. It has taken place on account of the sins of her prophets and priests, who have shed the blood of righteous men in Jerusalem. A historic proof of this is furnished in Jer 26:7., where priests and prophets indicted Jeremiah on a capital charge, because he had announced that Jerusalem and the temple would suffer the fate of Shiloh; from this, Ngelsbach rightly concludes that, in any case, the burden of the guilt of the martyr-blood that was shed falls on the priests and prophets. Besides this, cf. the denunciations of the conduct of the priests and prophets in Jer 6:13-15; Jer 23:11; Jer 27:10; Eze 22:25.—In Lam 4:14, Lam 4:15, there is described the fate of these priests and prophets, but in such a way that Jeremiah has, throughout, mainly the priests before his mind. We may then, without further hesitation, think of the priests as the subject of נעוּ, inasmuch as they are mentioned last. Kalkschmidt wrongly combines Lam 4:13 and Lam 4:14, thus: "because of the sins of the prophets...they wander about," etc.; in this way, the Israelites would be the subject to נעוּ, and in Lam 4:14 the calamitas ex sacerdotum prophetarumque sceleribus profecta would be described. This, however, is contradicted, not merely by the undeniable retrospection of the expression, "they have polluted themselves with blood" (Lam 4:14), to the shedding of blood mentioned in Lam 4:13, but also by the whole contents of Lam 4:14, especially the impossibility of touching their clothes, which does not well apply to the people of Israel (Judah), but only to the priests defiled with blood. Utterly erroneous is the opinion of Pareau, Ewald, and Thenius, that in Lam 4:14-16 there is "presented a fragment from the history of the last siege of Jerusalem,"—a rupture among the besieged, headed by the most eminent of the priests and prophets, who, filled with frenzy and passion against their fellow-citizens, because they would not believe in the speedy return of the exiles, became furious, and caused their opponents to be murdered. Regarding this, there is neither anything historical known, nor is there any trace of it to be discovered in these verses. The words, "prophets and priests hesitated (or wavered) like blind men on the streets, soiled with blood, so that none could touch their clothes," merely state that these men, smitten of God in consequence of their blood-guiltiness, wandered up and down in the streets of the city, going about like blind men. This description has been imitated from such passages as Deu 28:28., Jer 23:12; Isa 29:9, where the people, and especially their leaders, are threatened, as a punishment, with blind and helpless staggering; but it is not to be referred to the time of the last siege of Jerusalem. עורים does not mean caedium perpetrandarum insatiabili cupiditate occaecati (Rosenmller), nor "as if intoxicated with blood that has been shed" (Ngelsbach), but as if struck with blindness by God, so that they could no longer walk with firm and steady step. "They are defiled with blood" is a reminiscence from Isa 59:3. As to the form נגאל, compounded of the Niphal and Pual, cf. Ewald, 132, b, and Delitzsch on Isaiah, l.c. בּלא יוּכלוּ, without one being able, i.e., so that one could not. As to the construction of יכול with a finite verb following, instead of the infinitive with ל, cf. Ewald, 285, c, c, and Gesenius, 142, 3, b.


  Lam 4:15


  "Yea, they (people) address to them the warning cry with which, according to Lev 13:45, lepers were obliged to warn those whom they met not to come near." Such is the language in which Gerlach has rightly stated the connection between Lam 4:14 and Lam 4:15. קראוּ למו is rendered by many, "people shouted out regarding them," de iis, because, according to Lev 13:45, it was the lepers who were to shout "Unclean!" to those they met; the cry therefore was not addressed to the unclean, but to those who, being clean, were not to defile themselves by touching lepers. But though this meaning may be taken from the language used (cf. Gen 20:13; Psa 3:3), yet here, where the call is addressed to persons, it is neither probable nor necessary. For it does not follow from the allusion to the well-known direction given to lepers, that this prescription is transferred verbatim to the present case. The call is here addressed to the priests, who are staggering towards them with blood-stained garments. These must get out of the way, and not touch those they meet. The sing. טמא .gni is accounted for by the allusion to Lev 13:45, and means, "Out of the way! there comes one who is unclean." The second half of the verse is variously viewed. נצוּ, as Milra, comes from נצה, which in Niphal means to wrangle, in Hiphil to stir up strife. The Vulgate, accordingly, translates jurgati quippe sunt, and Ewald still renders, "yet they quarrelled, yet they staggered." But this view is opposed by these considerations: (1.) כּי...גּם can neither introduce an antithesis, nor mean "yet...yet." (2.) In view of the shedding of blood, wrangling is a matter of too little importance to deserve mention. Luther's rendering, "because they feared and fled from them," is a mere conjecture, and finds no support whatever from the words employed. Hence Gesenius, in his Thesaurus, has rightly explained נצוּ, after נצא, Jer 48:9, "to fly, flee, or take to flight." Following him, the moderns translate: "because they had fled, they also staggered about." It is better to render כּי by quum, "when they fled," sc. to other nations, not specially to the Chaldeans. נעוּ is selected with reference to what precedes, but in the general meaning of roaming restlessly about. The idea is as follows: Not merely were they shunned at home, like lepers, by their fellow-countrymen, but also, when they wished to find a place of refuge beyond their native land, they were compelled to wander about without finding rest; for they said among the nations, "They shall no longer sojourn among us." Thus the curse came on them, Deu 28:65.


  Lam 4:16


  This was the judgment of God. His face (i.e., in this connection, His angry look; cf. Lev 17:10; Psa 21:10) has scattered them (חלּק as in Gen 49:7). No longer does He (Jahveh) look on the, sc. graciously. The face of the priests is not regarded. נשׂא, πρόσωπον λαμβάνειν, to regard the person of any one, i.e., to have respect to his position, dignity, and age: the expression is here synonymous with חנן, to show favour. The subject is indefinite, but the enemy is meant. Thus the threatening in Deu 28:50 is fulfilled on them. זקנים does not mean "elders," but "old men," for the words can be referred only to the priests and prophets formerly spoken of.


  Lam 4:17-20


  In spite of these facts, which show that God has poured out His fury on us, and that our prophets and priests have been smitten by God for their sins, we still wait, vainly relying on the help of man. In this way, Lam 4:17 is attached to what precedes,—not merely to Lam 4:16, but also the series of thoughts developed in Lam 4:12-16, viz., that in the capture of Jerusalem (which nobody thought possible) there is plainly made known the judgment of God upon the sins of His people and their leaders. It is with special emphasis that עודינה stands at the beginning of the verse: "still do our eyes continue to waste away." The form עודינה (Kethib), in place of which the Qeri subtitles עודינוּ, is abnormal, since עוד does not take plural forms of the suffix in any other instance, and ־נה does not occur elsewhere as a noun-suffix. The form is evidently copied from תּכלינה, and must be third fem. pl., as distinguished from the singular suffix עודנּה, Kg1 1:22. The Qeri עודינוּ, which is preferred by Michaelis, Pareau, Rosenmller, and Thenius, has for its basis the idea "we still were;" this is shown by the translation ἔτι ὄντων ἡμῶν of the lxx, and cum adhuc subsisteremus of Jerome. But this view of the word, like most of the Qeris, is a useless attempt at explanation; for עודינוּ alone cannot have the meaning attributed to it. and the supplements proposed, in statu priori, or "in the city," are but arbitrary insertions into the text. The combination עודינוּ תּכלינה, which is a rare one, evidently means, "our eyes are still pining (consuming) away," so that the imperfect is used with the meaning of the participle; cf. Ewald, 306, c, Rem. 2. The combination of כלה with אל is pregnant: "they consume away (while looking out) for our help;" cf. Deu 28:28; Psa 69:4. הבל is not an exclamation, "in vain!" (Thenius), but stands in apposition to "our help;" thus, "for our help, a help of vanity," i.e., for a vain help; cf. Ewald, 287, c. The vain help is more distinctly specified in the second member of the verse, as a looking out for a nation that will not help. צפיּה does not mean "the watch-tower" (Chald., Syr., etc.),—because "on the watch-tower" would require to be expressed by על; cf. Isa 21:8; Ch2 20:24,—but "watching." By the "nation that does not help," expositors, following Jer 37:7, think that Egypt is intended. But the words must by no means be referred to the event there described, inasmuch as we should then be obliged to take the verbs as preterites-a course which would not accord with the interchange of the imperfect (תּכלינה) with the perfect (צפּינוּ). A strange confusion would also arise, such as is made out by Vaihinger: for we would find the prophet placing his readers, in Lam 4:14, in the time of the siege of Jerusalem; then, in Lam 4:15, into the conquered city; and in Lam 4:17 and Lam 4:18, back once more into the beleaguered city, which we again, in Lam 4:19, see conquered (Gerlach). According to Lam 4:18-20, Judah is completely in the power of the Chaldeans; hence the subject treated of in Lam 4:17 is the looking out for the assistance of some nation, after the enemy had already taken Jerusalem and laid it in ashes. What the prophet denounces, then, is that help is still looked for from a nation which nevertheless will not help. In this, perhaps, he may have had Egypt before his mind; for, that the Jews, even after the destruction of Jerusalem, still looked for deliverance or help from Egypt, may be inferred partly from the fact that those who were left in the country fled thither for refuge, and partly from Eze 29:16. Only, the words are not to be restricted merely to this.


  Lam 4:18-20


  In order to show convincingly how vain it is to expect help from man, Jeremiah, in Lam 4:18-20, reminds his readers of the events immediately preceding the capture of the city, which have proved that nobody—not even the king himself—could avoid falling into the hands of the Chaldeans. Gerlach has correctly given the sense of these verses thus: "They still cling to their hopes, and are nevertheless completely in the power of the enemy, from whom they cannot escape. All their movements are closely watched; it is impossible for any one to deceive himself any longer: it is all over with the nation, now that all attempts at flight have failed (Lam 4:19), and that the king, 'the life's breath' of the nation, has fallen into the hands of the enemy." Gerlach and Ngelsbach have already very properly set aside the strange and fanciful idea of Ewald, that in Lam 4:18 it is still Egypt that is regarded, and that the subject treated of is,—how Egypt, merely through fear of the Chaldeans, had at that time publicly forbidden the fugitives to go to Palestine for purposes of grace and traffic. These same writers have also refuted the arbitrary interpretation put upon 'צדוּ צעדינוּ by Thenius and Vaihinger, who imagine there is a reference to towers used in a siege, from which the besiegers could not merely perceive all that was going on within the city, but also shoot at persons who showed themselves in exposed places. In reply to this, Ngelsbach appropriately remarks that we must not judge of the siege-material of the ancients by the range of cannon. Moreover, צוּד does not mean to spy out, but to search out, pursue; and the figure is taken from the chase. The idea is simply this: The enemy (the Chaldeans) watch us in our every step, so that we can no longer move freely about. Our end is near, yea, it is already come; cf. Eze 7:2-6. A proof of this is given in the capture of King Zedekiah, after he had fled in the night, Lam 4:19. For an elucidation of the matters contained in these verses, cf. Jer 39:4., Jer 52:7. The comparison of the enemy to eagles is taken from Deu 28:49, whence Jeremiah has already derived Lam 4:13 and 48:40. דּלק, prop. to burn, metaph. to pursue hotly, is here (poet.) construed with acc., but elsewhere with אחרי; cf. Gen 31:36; Sa1 17:53. "On the hills and in the wilderness," i.e., on every side, even in inaccessible places. "In the wilderness" alludes to the capture of Zedekiah; cf. Jer 39:5. "The breath of our nostrils" is an expression founded on Gen 2:7, and signifying "our life's breath." Such is the designation given to the king,—not Zedekiah in special, whose capture is here spoken of, because he ex initio magnam de se spem concitaverat, fore ut post tristia Jojakimi et Jechoniae fata pacatior res publica esset (Aben Ezra, Michaelis, Vaihinger), but the theocratic king, as the anointed of the Lord, and as the one who was the bearer of God's promise, 2 Sam 7. In elucidation of the figurative expression, Pareau has appropriately reminded is of Seneca's words (Clement. i. 4): ille (princeps) est spiritus vitalis, quem haec tot millia (civium) trahunt. "What the breath is, in relation to the life and stability of the body, such is the king in relation to the life and stability of the nation" (Gerlach). "Of whom we said (thought), Under his shadow (i.e., protection and covering) we shall live among the nations." It is not implied in these words, as Ngelsbach thinks, that "they hoped to fall in with a friendly heathen nation, and there, clustering around their king, as their protector and the pledge of a better future, spend their days in freedom, if no more," but merely that, under the protection of their king, they hoped to live even among the heathen, i.e., to be able to continue their existence, and to prosper as a nation. For, so long as there remained to them the king whom God had given, together with the promises attached to the kingdom, they might cherish the hope that the Lord would still fulfil to them these promises also. But this hope seemed to be destroyed when the king was taken prisoner, deprived of sight, and carried away to Babylon into captivity. The words "taken in their pits" are figurative, and derived from the capture of wild animals. שׁחית as in Psa 107:20. On the figure of the shadow, cf. Jdg 9:15; Eze 31:17.


  Lam 4:21


  However, it is not yet all over with Israel. Let the enemy triumph; the guilt of the daughter of Zion will come to an end, and then the guilt of the daughter of Edom will be punished. With this "Messianic hope," as Ewald rightly characterizes the contents of these verses, the lamentation resolves itself into joyous faith and hope regarding the future of Israel. There is no external sign to mark the transition from the depths of lamentation over the hopeless condition of Judah, to new and hopeful confidence, just as in the Psalms there is frequently a sudden change from the deepest lamentation to joyful confidence of final victory. But these transitions have their origin in the firm conviction that Israel has most assuredly been chosen as the nation with whom the Lord has made His covenant, which He cannot break. This truth has already been clearly and distinctly expressed in the threatenings and promises of the law, Lev 26 and Deut 28, and is reiterated by all the prophets. The Lord will assuredly visit His ever-rebellious people with the heaviest punishments, until they come to acknowledge their sin and repent of their apostasy; but He will afterwards again take pity on the penitent remnant, gather them from among the heathen, and fulfil all His promises to them. The words "exult and rejoice" are ironical, and signify: "Rejoice as much as you please; you will not, for all that, escape the punishment for your sins." "The daughter of Edom," i.e., the people of Edom, is named as the representative of the enemies of God's people, on account of their implacable hatred against Israel; see on Jer 49:7. From the designation, "dwelling in the land of Uz," it does not follow that the Edomite had at that time spread themselves widely over their original territory; for the land of Uz, according to Jer 25:20, lay on the confines of Idumea. As to the form יושׁבתּי, see on Jer 10:17. גּם עליך, "towards thee also (sc., as now to Judah) shall the cup pass." On this figure, cf. Jer 25:15. התערה, to make oneself naked, or to become naked in consequence of drunkenness (Gen 9:22), is a figurative expression indicative of the disgrace that will befall Edom; cf. Lam 1:8; Nah 3:5. תּם עונך, "Thy guilt is ended." The perfect is prophetic. The guilt is ended when it is atoned for; the punishment for it has reached its end, or grace begins. That this will take place in the Messianic times (as was pointed out long ago in the Chaldee paraphrase, et liberaberis per manum Messiae), is not indeed implied in the word תּם, but it is a necessary product of the Messianic hope of Israel; cf, for instance, Jer 50:20. To this it cannot be objected (with Gerlach), that it is inadmissible to transfer into the Messianic time also the punishment of Edom threatened in the second member: for, according to the prophetic mode of viewing things, the judgment on the heathen world falls, as a matter of course, in the Messianic age; and to refer the words to the chastisement of the Edomites by Nebuchadnezzar is against the context of both verses. "To reveal (discover) sins" means to punish them; for God uncovers the sins in order to punish them, quemadmodum Deus peccata tegere dicitur, cum eorum paenam remittit (Rosenmller); cf. Psa 32:1, Psa 32:5; Psa 85:3, etc.


  Lamentations 5


  A Prayer to the Lord by the Church, Languishing in Misery, for the Restoration of Her Former State of Grace


  1 Remember, O Jahveh, what hath happened to us; consider, and behold our reproach.


  2 Our inheritance is turned to strangers, our houses to foreigners.


  3 We are orphans, without a father; our mothers are as widows.


  4 Our own water we drink for money, our own wood cometh to us in return for payment.


  5 On our necks are we persecuted; we are jaded,—there is no rest for us.


  6 [Towards] Egypt we reach our hand,—[towards] Assyria, to satisfy ourselves [with] bread.


  7 Our fathers sinned, they are not; we bear their iniquities.


  8 Servants rule us; there is none to deliver us out of their hand.


  9 At the risk of our life we bring in our bread, because of the sword of the wilderness.


  10 Our skin gloweth with heat like a furnace, because of the fever-heat of hunger.


  11 They have forced women in Zion, virgins in the cities of Judah.


  12 Princes are hung up by their hand; the face of the elders is not honoured.


  13 Young men carry millstones, and lads stagger under [loads of] wood.


  14 Elders cease from the gate, young men from their instrumental music.


  15 The joy of our heart hath ceased, our dancing has turned into mourning.


  16 The crown of our head is fallen; woe unto us, that we have sinned!


  17 Because of this our heart became sick; because of these [things] our eyes became dark.


  18 Upon Mount Zion, which is laid waste, jackals roam through it.


  19 Thou, O Jahveh, dost sit [enthroned] for ever; They throne is for generation and generation.


  20 Why dost thou forget us for ever,—forsake us for a length of days?


  21 Lead us back, O Jahveh, to thyself, that we may return; renew our days, as of old.


  22 Or, hast Thou indeed utterly rejected us? art thou very wroth against us?


  This poem begins (Lam 5:1) with the request addressed to the Lord, that He would be pleased to think of the disgrace that has befallen Judah, and concludes (Lam 5:19-22) with the request that the Lord may not forsake His people for ever, but once more receive them into favour. The main portion of this petition is formed by the description of the disgrace and misery under which the suppliants groan, together with the acknowledgment (Lam 5:7 and Lam 5:16) that they are compelled to bear the sins of their fathers and their own sins. By this confession, the description given of their misery is divided into two strophes (Lam 5:2-7 and Lam 5:8-16), which are followed by the request for deliverance (Lam 5:19-22), introduced by Lam 5:17 and Lam 5:18. The author of this prayer speaks throughout in the name of the people, or, to speak more correctly, in the name of the congregation, laying their distress and their supplication before the Lord. The view of Thenius,—that this poem originated among a small company of Jews who had been dispersed, and who, in the mist of constant persecution, sought a place of refuge from the oppression of the Chaldeans,—has been forced upon the text through the arbitrary interpretation of detached figurative expressions.


  Lam 5:1


  Supplication and statement regarding the distress. The quest made in Lam 5:1 refers to the oppression depicted in what follows. The words, "Remember, O Lord, what hath happened (i.e., befallen) us," are more fully explained in the second member, "Look and behold our disgrace." It is quite arbitrary in Thenius to refer the first member to the past, the second to the present, described in what follows, Lam 5:12-16. The Qeri הבּיטה is an unnecessary alteration, after Lam 1:11; Lam 3:63.—With Lam 5:2 begins the description of the disgrace that has befallen them. This consists, first of all, in the fact that their inheritance has become the possession of strangers. Rosenm׬ller rightly explains נחלה to mean, terra quae tuo nobis dono quandam est concessa. נחפך is used of the transference of the property to others, as in Isa 60:5. Many expositors would refer בּתּינוּ to the houses in Jerusalem which the Chaldeans had not destroyed, on the ground that it is stated, in Kg2 25:9 and Jer 52:13, that the Chaldeans destroyed none but large houses. There is no foundation, however, for this restriction; moreover, it is opposed by the parallel נחלתנוּ. Just as by נחלה we are to understand, not merely the possession of Jerusalem, but of the whole country, so also בּתּינוּ are the dwelling-houses of the country in towns and villages; in this case, the question whether any houses still remained standing in Jerusalem does not demand consideration at all. Ngelsbach is wrong in his remark that נחלה and בּתּים respectively mean immovable and portable property, for houses are certainly not moveable property.


  Lam 5:3


  Lam 5:3 is very variously interpreted by modern expositors. Ewald and Vaihinger understand "father" as meaning the king, while Thenius refers it specially to Zedekiah; the "mothers," according to Ewald and Vaihinger, are the cities of Judah, while Thenius thinks they are the women of Zedekiah's harem. But to call the women of the royal harem "mothers" of the nation, would be as unexampled as the attribution of the title to the cities of Judah. The second clause, "our mothers are like widows," contains a simile: they are not really widows, but like widows, because they have lost the protection which the mother of a family has in her husband. In like manner, the first clause also is to be understood as a comparison. "We are fatherless orphans," i.e., we are like such, as the Chaldee has paraphrased it. Accordingly, C. B. Michaelis, Pareau, Rosenmller, Kalkschmidt, and Gerlach have rightly explained the words as referring to the custom of the Hebrews: hominies omni modo derelictos omnibusque praesidiis destitutos, pupillos et viduas dicere; cf. Psa 94:6; Isa 1:17; Jam 1:27.


  Lam 5:4


  And not merely are the inhabitants of Judah without land and property, and deprived of all protection, like orphans and widows; they are also living in penury and want, and (Lam 5:5) under severe oppression and persecution. Water and wood are mentioned in Lam 5:4 as the greatest necessities of life, without which it is impossible to exist. Both of these they must buy for themselves, because the country, with its waters and forests, is in the possession of the enemy. The emphasis lies on "our water...our wood." What they formerly had, as their own property, for nothing, they must now purchase. We must reject the historical interpretations of the words, and their application to the distress of the besieged (Michaelis); or to the exiles who complained of the dearness of water and wood in Egypt (Ewald); or to those who fled before the Chaldeans, and lived in waste places (Thenius); or to the multitudes of those taken prisoner after the capture of Jerusalem, who were so closely watched that they could not go where they liked to get water and wood, but were obliged to go to their keepers for permission, and pay dearly for their services (Ngelsbach). The purchase of water and wood can scarcely be taken literally, but must be understood as signifying that the people had to pay heavy duties for the use of the water and the wood which the country afforded.


  Lam 5:5


  "On our necks we are persecuted," i.e., our persecutors are at our necks,—are always close behind us, to drive or hunt us on. It is inadmissible to supply any specific mention of the yoke (imposito collo gravi servitutis jugo, Raschi, Rosenmller, Vaihinger, etc.); and we must utterly reject the proposal to connect "our neck" with Lam 5:4 (lxx, Syriac, J. D. Michaelis), inasmuch as the symmetry of the verses is thereby destroyed, nor is any suitable meaning obtained. "We are jaded: no rest is granted us." הוּנח is Hophal of הניח, to give rest to. The Qeri ולא instead of לא is quite as unnecessary as in the case of אין, Lam 5:3, and אינם and אנחנוּ in Lam 5:7. The meaning of the verse is not, "we are driven over neck and head," according to which the subject treated of would be the merciless treatment of the prisoners, through their being driven on (Ngelsbach); still less is it meant to be stated that the company to which the writer of the poem belonged was always tracked out, and hunted about in the waste places where they wished to hide themselves (Thenius). Neither of these interpretations suits the preceding and succeeding context. Nor does the mention of being "persecuted on the neck" necessarily involve a pursuit of fugitives: it merely indicates incessant oppression on the side of the enemy, partly through continually being goaded on to hard labour, partly through annoyances of different kinds, by which the victors made their supremacy and their pride felt by the vanquished nation. In רדף there is contained neither the notion of tracking fugitives nor that of driving on prisoners.


  Lam 5:6


  The meaning of נתן is more exactly defined by the superadded לשׂבּע לחם, which belongs to both members of the verse. "In order to satisfy ourselves with bread (so as to prolong our lives), we give the hand to Egypt, to Assyria." מצרים and אשּׁוּר are local accusatives. To give the hand is a sign of submission or subjection; see on Jer 50:15. Pareau has correctly given the meaning thus: si victum nobis comparare velimus, vel Judaea nobis relinquenda est atque Aegyptii sunt agnoscendi domini, vel si hic manemus, Chaldaeis victoribus nos subjiciamus necesse est; quocunque nos vertamus, nihil superest nisi tristissima servitus. This complaint shows, moreover, that it is those in Judea who are speaking. נתנּוּ, "we give the hand," shows that the assumption of Thenius,—that the writer here brings to remembrance the fate of two other companies of his fellow-countrymen who were not carried away into exile,—-is an arbitrary insertion. Asshur, as the name of the great Asiatic empire, stands for Babylon, as in Ezr 6:22, cf. Jer 2:18.


  Lam 5:7


  "We suffer more than we are guilty of; we are compelled to bear the iniquities of our fathers," i.e., to atone for their guilt. There is a great truth contained in the words, "Our fathers have sinned; they are no more; we bear their iniquities (or guilt)." For the fall of the kingdom had not been brought about by the guilt of that generation merely, and of none before; it was due also to the sins of their fathers before them, in previous generations. The same truth is likewise expressed in Jer 16:11; Jer 32:18; and in Kg2 23:26 it is stated that God did not cease from His great wrath because of the sins of Manasseh. But this truth would be perverted into error, if we were to understand the words as intimating that the speakers had considered themselves innocent. This false view, however, they themselves opposed with the confession in Lam 5:16, "for we have sinned;" thereby they point out their own sins as the cause of their misfortune. If we compare this confession with the verse now before us, this can only mean the following: "The misfortune we suffer has not been incurred by ourselves alone, but we are compelled to atone for the sins of our fathers also." In the same way, too, Jeremiah (Jer 16:11) threatens the infliction of a penal judgment, not merely "because your fathers have forsaken me (the Lord)," but he also adds, "and ye do still worse than your fathers." God does not punish the sins of the fathers in innocent children, but in children who continue the sins of the fathers; cf. Isa 65:7, and the explanation given of Jer 31:29 and Eze 18:2. The design with which the suffering for the sins of the fathers is brought forward so prominently, and with such feeling, is merely to excite the divine compassion for those who are thus chastised.


  Lam 5:8


  Further description of the miserable condition under which the congregation languishes. Lam 5:8. "Servants rule over us," etc. עבדים are not the Chaldean soldiers, who are in Kg2 24:10 designated the servants of Nebuchadnezzar (Pareau, Rosenmller, Maurer); still less the Chaldeans, in so far as they, till shortly before, had been the subjects of the Assyrians (Kalkschmidt); nor the Chaldean satraps, as servants of the king of Babylon (Thenius, Ewald); nor even "slaves who had been employed as overseers and taskmasters of the captives while on the march" (Ngelsbach); but the Chaldeans. These are called servants, partly because of the despotic rule under which they were placed, partly in the sense already indicated by C. B. Michaelis, as being those qui nobis potius, si pii fuissemus, servire debuissent, in accordance with the analogous designation of Jerusalem as a princess among the countries of the world, Lam 1:1.


  Lam 5:9


  And in addition to this humiliation under dishonourable servitude, we can get our daily bread only at the risk of our life. Thus there is fulfilled to them the threatening in Deu 28:28, "Ye shall be servants among your enemies, in hunger and thirst, in nakedness and want of everything." בּנפשׁנוּ, "for the price of our soul," i.e., with our life at stake, we bring in our bread. The danger is more exactly described by what is added: "before the sword of the wilderness." By this expression are meant the predatory Bedouins of the desert, who, falling upon those that were bringing in the bread, plundered, and probably even killed them. The bringing of the bread is not, however, to be referred (with Rosenmller, Maurer, and Kalkschmidt) to the attempts made to procure bread from the neighbouring countries; still less is it to be referred (with Thenius, Ewald, and Ngelsbach) to the need for "wringing the bread from the desert and its plunderers;" but it refers to the ingathering of the scanty harvest in the country devastated by war and by the visitations of predatory Bedouins: הביא is the word constantly employed in this connection; cf. Sa2 9:10; Hag 1:6.


  Lam 5:10


  The bread which we are thus obliged to struggle for, at the risk of our life, is not even sufficient to allay hunger, which consumes our bodies. נכמר does not mean to be blackened (Chaldee, Kimchi, C. B. Michaelis, Maurer), but in Gen 43:30; Kg1 3:26, and Hos 11:8, to be stirred up (of the bowels, compassion), hence to kindle, glow. This last meaning is required by the comparison with תּנּוּר, oven, furnace. This comparison does not mean cutis nostra tanquam fornace adusta est (Gesenius in Thes., Kalkschmidt), still less "black as an oven" (Dietrich in Ges. Lex.), because תּנּוּר does not mean the oven viewed in respect of its blackness, but (from נוּר) in respect of the fire burning in it. The meaning is, "our skin glows like a baker's oven" (Vaihinger, Thenius, Ngelsbach, Gerlach),—a strong expression for the fever-heat produced by hunger. As to זלעפות, glowing heat, see on Psa 11:6.


  Lam 5:11-12


  With this must further be considered the maltreatment which persons of every station, sex, and age have to endure. Lam 5:11. Women and virgins are dishonoured in Jerusalem, and in the other cities of the land. Lam 5:12. Princes are suspended by the hand of the enemy (Ewald, contrary to the use of language, renders "along with" them). To hang those who had been put to death was something superadded to the simple punishment by death (Deu 21:22.), and so far as a shameful kind of execution. "The old men are not honoured," i.e., dishonoured; cf. Lam 4:16; Lev 19:32. The words are not to be restricted to the events mentioned in Jer 39:6, but also apply to the present condition of those who are complaining,


  Lam 5:13-14


  Youths and boys are forced to engage in heavy servile work. טחון נשׂאוּ does not mean "they take them for the mill," ad molendum sumpserunt (Ewald, Rosenmller). Apart from the consideration that there is no ground for it in the language employed, such a view of the words does not accord with the parallelism. נשׂא, construed with a simple infinitive or accusative (without ל), does not mean "to take for something." טחון is a substantive, "the mill." "To bear (carry) the mill" signifies to work at and with the mill. We must think of the hand-mill, which was found in every household, and which could thus be carried from one place to another. Grinding was the work of salves; see on Jdg 16:21. The carrying of the mill (not merely of the upper millstone) is mentioned as the heaviest portion of the work in grinding. "Boys stagger (fall down) on the wood laid on them to be carried," i.e., under the burden of it. כּשׁל with בּ means to stumble on something; here בּ denotes the cause of the stumbling; cf. Jer 6:21; Lev 26:37. It is arbitrary to understand עץ as meaning the wooden handle of the mill (Aben Ezra, and Bochart in Hieroz. i. 157, ed. Rosenmller); the same must also be said regarding the opinion of Thenius and Ngelsbach, who refer the words to the dragging of the hand-mills, and of the wood necessary for baking bread for the comfort of the soldiers, on the march of the captives to Babylon.


  Lam 5:15-16


  Under the pressure of such circumstances, all public meetings and amusements have ceased. "The elders cease from the fate." The gate was the place of assembly for the people, not merely for deliberating upon public affairs (Rut 4:15; Jos 20:4), but also "for social entertainment (since there were no refreshment-rooms, coffeehouses, and public baths, such as are now to be found in the East), or even for quiet enjoyment in looking at the motley multitude of passers-by; Gen 19:1; Sa1 4:18; Sa1 9:18; Job 29:7" (Winer's Bibl. R.W.B. s.v. Thor). That the gate is here to be regarded as a place of entertainment and amusement, is shown by the parallel member, "young men cease from their instrumental music;" cf. Lam 1:4. On Lam 5:15, cf. Jer 7:34; Jer 16:9, and Jer 31:13; Psa 30:12. Lastly, in Lam 5:16, the writer sums up the whole of the misery in the complaint, "The crown of our head is fallen! woe unto us, for we have sinned," i.e., we suffer the punishment for our sins. "The fallen crown can only be a figurative expression for the honourable position of the people in its entirety, but which is now lost." Such is the view which Ewald rightly takes; on the other hand, the interpretation of Thenius, that "the 'crown of our head' is nothing else than Zion, together with its palaces, placed on Jerusalem, as it were on the head [of the country], and adorning it," deserves mention simply as a curious specimen of exegetical fancy. Ngelsbach has gone too far in restricting the figurative expression to the crown of Jerusalem, which consists in her being mistress among the nations, a princess among the regions of the earth (Lam 1:1), the perfection of beauty, and the joy of the whole earth (Lam 2:15); for "our crown" is not equivalent to Jerusalem, or a crown on the head of Jerusalem.


  Lam 5:17


  The request that the judgment of wrath may be averted, and that the former gracious condition may be restored. Lam 5:17 and Lam 5:18 form the transition to the request in Lam 5:19-22. "Because of this" and "because of these [things]" refer mainly to what precedes, yet not in such a way as that the former must be referred to the fact that sin has been committed, and the latter to the suffering. The two halves of the verse are unmistakeably parallel; the sickening of the heart is essentially similar to the dimness coming on the eyes, the former indicating the sorrow of the soul, while the latter is the expression of this sorrow in tears. "Because of this (viz., because of the misery hitherto complained of) the heart has become sick," and the grief of the heart finds vent in tears, in consequence of which the eyes have become dim; cf. Lam 2:11. But this sorrow culminates in the view taken of the desolation of Mount Zion, which receives consideration, not because of its splendid palaces (Thenius), but as the holy mountain on which the house of God stood, for "Zion" comprehended Moriah; see on Psa 2:6; Psa 9:12; Psa 76:3. The glory formerly attaching to Mount Zion (Psa 48:3; Psa 50:2) is departed; the mountain has been so much laid waste, that jackals roam on it. שׁוּעלים are not properly foxes, but jackals (as in Psa 63:11), which lodge among the ruins. הלּך is an intensive form, meaning to rove or roam about.


  Lam 5:19


  The glory of Zion, the earthly habitation of the Lord, is at an end, but the throne of the Lord endures eternally. Through this thought, the lamentation rises to the prayer that the Lord may not forsake His people for ever, but re-establish His kingdom on the earth. "Thou, O Jahveh, art enthroned eternally." This thought is expressed as the ground of hope, in nearly the same words as are found in Psa 102:13. Jahveh is the God of salvation. Since His throne endures eternally in heaven, He cannot let His kingdom perish on the earth. On this is founded the request, "Why wilt Thou forget us for ever, forsake us for a length of days (i.e., through life, always, Psa 23:6)?" This the Lord cannot do, because of His grace. From this is developed the further request (Lam 5:21), "Lead us back to Thyself, that we may return." We must not restrict השׁיב and שׁוּב to conversion to the Lord (Kalkschmidt, Ewald, Vaihinger, Gerlach); they signify the re-establishment of the gracious relation, which is, of course, impossible without repentance and conversion on the part of Israel. It is wrong to refer the words to the restoration of the people to their native land, or to the re-establishment of the theocracy (Dathe, Thenius), because it is not the exiles who address this petition to the Lord. The mode in which we are to understand the "bringing back to Jahveh" is shown in the second hemistich, "renew our days, as they were in former times," i.e., vouchsafe to us again the life (or state of grace) which we enjoyed in former times. In Lam 5:22 this request is based on an argument introduced in a negative form. כּי אם, after a negative clause, signifies nisi, but (Ger. sondern). This meaning developed into that of a strong limitation (cf. Ewald, 356), unless = provided that. Thus literally here: "unless Thou hast utterly rejected us,—art very wroth against us." This case, however, is merely stated as a possibility, the actual occurrence of which is out of the question. The idea is the same as that expressed by Jeremiah (Jer 14:19) in the form of a question, in order to give greater emphasis to his intercession for his nation. The Lord cannot have utterly rejected His people Israel, because He would thereby make His name to be despised in the eyes of the nations (Jer 14:21). Thus terminates this lamentation, with a request for whose fulfilment faith can hope with confidence.


  Lam 5:21


  In many Hebrew MSS Lam 5:21 is found repeated after Lam 5:22, to make the whole more suitable for public reading in the synagogue, that the poem may not end with the mention of the wrath of God, as is the case also at the close of Isaiah, Malachi, and Ecclesiastes: the intention is, to conclude with words of comfort. But v. 22, rightly understood, did not require this repetition: for, as Rhabanas has already remarked in Ghisleri commentar. on v. 22: non haec quasi desperando de salute populi sui locutus est, sed ut dolorem suum nimium de contritione et objectione diutina gentis suae manifestaret. This conclusion entirely agrees with the character of the Lamentations, in which complaint and supplication should continue to the end,—not, however, without an element of hope, although the latter may not rise to the heights of joyful victory, but, as Gerlach expresses himself, "merely glimmers from afar, like the morning star through the clouds, which does not indeed itself dispel the shadows of the night, though it announces that the rising of the sun is near, and that it shall obtain the victory."


  Ezekiel


  Introduction


  I. The Person of the Prophet


  Ezekiel, יחזקאל (Ezekiel 1:3; 24:24), i.e., יחזק אל, God strengthens, ̓Ιεζεκιήλ (lxx and Book of Sirach, ch. 49:8), in the Vulgate Ezechiel, while Luther, after the example of the lxx, writes the name Hesekiel, was the son of Busi, of priestly descent, and was carried away captive into exile to Babylon in the year 599 b.c.—i.e., in the eleventh year before the destruction of Jerusalem—along with King Jehoiachin, the nobles of the kingdom, many priests, and the better class of the population of Jerusalem and of Judah (Eze 1:2; Eze 40:1; cf. Kg2 24:14.; Jer 29:1). He lived there in the northern part of Mesopotamia, on the banks of the Chaboras, married, and in his own house, amidst a colony of banished Jews, in a place called Tel-abib (Eze 1:1; Eze 3:15, Eze 3:24; Eze 8:1; Eze 24:18). In the fifth year of his banishment, i.e., 595 b.c., he was called to be a prophet of the Lord, and laboured in this official position, as may be shown, twenty-two years; for the latest of his prophecies is dated in the twenty-seventh year of his exile, i.e., 572 b.c. (Eze 29:17). Regarding the other circumstances and events of his life, as also of his death, nothing is known. The apocryphal legends found in the Fathers and in the Rabbinical writings, to the effect that he was put to death by a prince of his own nation for rebuking his idolatry, and was buried in the tomb of Shem and Arphaxad, etc. (cf. Carpzov, Introd. ii. p. 203ff.), are without any historical value. So much alone is certain, that he ended his life among the exiles, where God had assigned him his sphere of labour, and did not, like his contemporary Daniel (comp. Dan 1:21; Dan 10:1), outlive the termination of the Captivity and the commencement of the redemption of Israel from Babylon, as his prophecies do not contain the slightest allusion to that effect.


  II. The Times of the Prophet


  Ezekiel, like Daniel, is a prophet of the exile, but in a different fashion from the latter, who had been already carried away prisoner before him to Babylon on the first capture of Jerusalem by Nebuchadnezzar in the reign of Jehoiakim, and who lived there upwards of seventy years at the Babylonian and Medo-Persian court, and who held from time to time very important offices of State. Daniel was placed by God in this high position, which afforded him a view of the formation and evolution of the world-kingdom, in order that from this standpoint he might be enabled to see the development of the world-kingdoms in the struggle against the kingdom of God, and to predict the indestructible power and glory of the latter kingdom, which overcomes all the powers of the world. Ezekiel, on the other hand, was appointed a watcher over the exiled nation of Israel, and was in this capacity to continue the work of the earlier prophets, especially that of Jeremiah, with whom he in several ways associates himself in his prophecies; to preach to his contemporaries the judgment and salvation of God, in order to convert them to the Lord their God.—Rightly to understand his work as a prophet, the ripe fruit of which lies before us in his prophetic writings, we must not only keep in view the importance of the exile for the development of the kingdom of God, but also form a clear conception of the relations amidst which Ezekiel carried on his labours.


  What the Lord had caused to be announced by Moses to the tribes of Israel while they were yet standing on the borders of the Promised Land, and preparing to take possession of it, viz., that if they should persistently transgress His commands, He would not only chastise them with heavy punishments, but would finally drive them out of the land which they were about to occupy, and disperse them among all nations (Lev 26:14-45; Deut 28:15-68)—this threatening, repeated by all the prophets after Moses, had been already executed by the Assyrians upon the ten tribes, who had revolted from the house of David, and was now in process of fulfilment by the Chaldeans upon the kingdom of Judah also. In the reign of Jehoiakim, Nebuchadnezzar, king of Babylon, for the first time invaded Judah, captured Jerusalem, made Jehoiakim tributary, and carried away to Babylon a number of Israelitish youths of noble birth and of the blood-royal, amongst whom was Daniel, along with a portion of the vessels of the temple, in order that these youths might be trained up for the service of his court (Dan 1:1-7). With this invasion of the Chaldeans begin the seventy years of Chaldean servitude and exile in Babylon, predicted by Jeremiah. As Jehoiakim, so early as three years afterwards, revolted against Nebuchadnezzar, the latter, after a lengthened siege, took Jerusalem a second time, in the third month of the reign of Jehoiachin, and carried away into captivity to Babylon, along with the captive monarch and the members of his court, the nobles of Judah and Jerusalem, a great number of priests, warriors, carpenters, and smiths, leaving behind in the land only the meaner portion of the people, over whom he appointed as his vassal King Mattaniah, the uncle of the banished monarch, whose name he changed to Zedekiah (Kg2 24:10-17; Jer 29:2). By this removal of the heart and strength of the nation the power of the kingdom of Judah was broken; and although Nebuchadnezzar did not at that time destroy it, but still allowed it to remain as a subject kingdom under his sway, yet its existence could not be of any long duration. Judah had fallen too deeply to recognise in the calamities which she had suffered the chastening hand of her God, and to bow herself repentantly under His mighty arm. Instead of listening to the voice of the prophet Jeremiah, and bearing the Chaldean yoke in patience (Ch2 36:12), both monarch and people placed their trust in the assistance of Egypt, and Zedekiah broke the oath of fealty which he had sworn to the king of Babylon. To punish this perfidy, Nebuchadnezzar again marched against Jerusalem, and by the capture and burning of the city and temple in the eleventh year of Zedekiah's reign put an end to the kingdom of Judah. Zedekiah, who had fled from the beleaguered city, was taken by the Chaldeans, and brought with his sons to Riblah into the presence of King Nebuchadnezzar, who first caused the sons of Zedekiah to be put to death before the eyes of their father; next, Zedekiah himself to be deprived of sight, and then commanded the blind monarch to be conducted in chains to Babylon (2 Kings 25:1-21; Jer 52:1-30). Many military officers and priests of rank were also put to death at Riblah; while those who had been taken prisoners at Jerusalem, along with the deserters and a great portion of the rest of the people, were led away into exile to Babylon (2 Kings 25:1-21; Jer 52:1-30). By this catastrophe the Old Testament theocracy lost its political existence; the covenant people were now driven out of their own land amongst the heathen, to bear the punishment of their obstinate apostasy from the Lord their God. Nevertheless this dispersion among the heathen was no entire rejection of Israel; it was merely a suspension, and not an annihilation, of the covenant of grace. Man's unfaithfulness cannot destroy the faithfulness of God. "In spite of this terrible judgment, brought down upon them by the heaviest transgressions, Israel was, and remained,"—as Auberlen (The Prophet Daniel, p. 27, 2nd ed.) well remarks—"the chosen people, through whom God was still to carry out His intentions towards humanity. His gifts and calling may not be repented of" (Rom 11:29). Even after the Babylonian exile the theocracy was not again restored; the covenant people did not after their return again recover their independence, but remained, with the exception of the short period when under the Maccabees they won for themselves their freedom, in constant dependence upon the heathen world-rulers, until, after the destruction of Jerusalem by the Romans, they were completely dispersed among all the nations of the earth. The kingdom of God, however, was not really to perish along with the external theocracy; it was only to pass into a new phase of development, which was intended to be the medium of transition towards its renewal and perfection in that kingdom of God which was to be founded by Christ. To pave the way to this end, and at the same time to serve as a witness to the exiles, that Israel, notwithstanding its dispersion among the heathen, still remained God's people, the Lord raised up in Ezekiel, the son of a priest, a prophet of uncommon power and energy in the midst of the captives, "one who raised his voice aloud, like a trumpet, and showed to Israel its misdeeds—whose whole manifestation furnished the most powerful testimony that the Lord was still amongst His people; who was himself a temple of the Lord, before whom the visible temple, which yet remained standing for a short time at Jerusalem, sank back into its nothingness; a spiritual Samson, who seized with mighty arm the pillars of the idol temple, and dashed it to the ground; a powerful, gigantic nature, which was fitted by that very qualification to effectually subdue the Babylonian spirit of the time, which delighted in powerful, gigantic, and grotesque forms; standing alone, but equal to a hundred of the sons of the prophets" (Hengstenberg's Christol. II. p. 531).


  The call of Ezekiel to the prophetic office took place in the fifth year of the reign of Zedekiah, in the fourth month of the year (Eze 1:1-2), at a point of time when, amongst those who had remained behind in the land, as well as amongst those who had been carried to Babylon, the hope of the speedy downfall to the Babylonian monarchy, and of the return of the exiles to their native country, which was then to follow, was very strong, and was powerfully encouraged by the lying statements of false prophets; cf. Jer 29. In the same year and month prophesied Hananiah, a prophet from Gibeon, in the temple at Jerusalem, before the eyes of the priests and the whole people, saying that Jehovah would break the yoke of the king of Babylon, and within two years bring back to Jerusalem all the temple-vessels carried away by Nebuchadnezzar, as well as King Jechoniah and all the captives who had been brought to Babylon, Jer 28:1-4. And the prophet Jeremiah, who with the word of the Lord rebuked and opposed those lying predictions and empty hopes, and foretold that the Babylonian servitude would be of long duration, was violently assailed and persecuted by the lying prophets, even by those of them who were to be found in Babylon; cf. Jer 28:5-17; Jer 29:21-32. This delusion regarding the political condition of affairs, this spirit of resistance to the decree of the Lord, had seized not only upon the people, but also upon the nobles and the king, so that they formed and eagerly carried on conspiracies against the king of Babylon. The meeting of the kings of Edom, Moab, Ammon, Tyre, and Sidon, with Zedekiah in Jerusalem, had no other object than this (Jer 27:3). The embassy, moreover, sent by Zedekiah to Babylon (Jer 24:3), as well as his own journey thither in the fourth year of his reign (Jer 51:59), were intended merely to deceive the king of Babylon, by assurances of devotion and fidelity, in order that the intended revolt might be carried out. But this baseless hope of a speedy liberation from the Babylonian yoke was ignominiously disappointed: in consequence of the treacherous rebellion of Zedekiah, Nebuchadnezzar, after a blockade and siege of a year and a half, captured Jerusalem, burnt the city and temple to the ground, and destroyed the kingdom of Judah. By this blow all the supports upon which the God-alienated nation had vainly relied were broken. The delusive statements of the false prophets had proved to be lies; the predictions of the Lord's prophets, on the contrary, had been strikingly justified as divine truth. The destruction of Jerusalem, the burning of the temple, and the downfall of the kingdom, form accordingly a turning-point for the prophetic labours of Ezekiel. Hitherto, prior to the calamity, he had to announce to the people (animated with the hope of speedy liberation from exile) the judgment of the downfall of Jerusalem and Judah, although such preaching found little acceptance. The time, however, had now arrived when, in order to preserve from despair the nation languishing in exile, and given over to the scorn, contempt, and tyranny of the heathen, he was able to open up the sources of comfort by announcing that the Lord, in requital of the ignominy heaped upon His people, would overwhelm all the heathen nations with destruction, but that, if His people whom they had oppressed would repent and return to Him, He would again gather them out of their dispersion; would make of them a holy nation, walking in His commands and yielding Him a willing service; would conduct them back to their own land; would give them His servant David for a prince, and once more gloriously establish His kingdom.


  III. The Book of Ezekiel


  The collection of the prophecies placed together in this book, as forming a complete unity, falls into two main divisions:—I. Announcements of judgment upon Israel and the heathen nations, Ezekiel 1-32; II. Announcements of salvation for Israel, Ezekiel 33-48. Each of these main divisions is subdivided into two sections. The first, namely, contains the prophecies of judgment (a) upon Jerusalem and Israel, Eze 3:22-24; (b) upon the heathen nations, Ezekiel 25-32. The second main division contains (c) the predictions of the redemption and restoration of Israel, and the downfall of the heathen world-power, Ezekiel 33-39; (d) the prophetic picture of the re-formation and exaltation of the kingdom of God, Ezekiel 40-48; and the entire collection opens with the solemn dedication of Ezekiel to the prophetic office, Ezekiel 1:1-3:21. The prophecies of the first, third, and fourth parts are throughout arranged in chronological order; those of the second part—the threatenings predicted against the heathen nations—are disposed according to their actual subject-matter. This is attested by the chronological data in the superscriptions, and confirmed by the contents of the whole of the groups of prophecies in the first three parts. The first part contains the following chronological notices: the fifth year of the captivity of Jehoiachin (Eze 1:2) as the time of Ezekiel's call to the office of prophet, and of the first predictions regarding Jerusalem and Israel; then the sixth (Eze 8:1), seventh (Eze 20:1), and ninth years of the captivity of that monarch (Eze 24:1). The second part contains the predictions against seven foreign nations, of which those against Tyre fall in the eleventh (Eze 26:1), those against Egypt in the tenth (Eze 39:1), twenty-seventh (Eze 29:17), eleventh (Eze 30:20 and Eze 31:1), and twelfth years of the exile. Of the two last parts, each contains only one chronological notice, namely, Eze 33:21, the twelfth year of the captivity, i.e., one year after the destruction of Jerusalem; and Eze 40:1, the twenty-fifth year of the captivity, or the fourteenth after the destruction of Jerusalem. The remaining prophecies, which bear at their head no note of time, connect themselves closely as to their contents with those which are furnished with chronological data, so that they belong to the same period with those. From this it appears that the prophecies of the first part wholly, those of the second part to a great extent, date before the destruction of Jerusalem; those of the third and fourth parts proceed from the time after this catastrophe. This chronological relationship is in favour of the view that the prophecies against foreign nations, Ezekiel 25-32, are not—as the majority of expositors suppose—to be assigned to the second, but rather to the first half of the book. This view is confirmed, on the one hand, by the contents of the prophecies, inasmuch as these, without an exception, announce only the downfall of the heathen nations and kingdoms, making no reference to the future forgiveness and conversion of the residue of these nations, and through this very peculiarity connect themselves closely with the prophecies of threatening against Israel in the first part; on the other hand, by the resemblance which exists between Ezekiel 30:1-20 and Eze 3:16-21, compared with Eze 18:19-32, and which leaves no doubt upon the point that Ezekiel 33:1-20 marks out to the prophet the task which was to occupy his attention after the destruction of Jerusalem, and consequently forms the introduction to the second half of his prophecies.—For further remarks upon the contents and subdivisions of the book, see the expositions in the introductory observations to the individual sections and chapters.


  Ezekiel's style of prophetic representation has many peculiarities. In the first place, the clothing of symbol and allegory prevails in him to a greater degree than in all the other prophets; and his symbolism and allegory are not confined to general outlines and pictures, but elaborated in the minutest details, so as to present figures of a boldness surpassing reality, and ideal representations, which produce an impression of imposing grandeur and exuberant fulness. Even the simplest prophetic discourse is rich in imagery, and in bold, partly even strange, comparisons, and branches out into a copiousness which strives to exhaust the subject on all sides, in consequence of which many peculiar expressions and forms are repeated, rendering his language diffuse, and occasionally even clumsy. These peculiarities of his style of representation it has been attempted, on the one hand, to explain by the influence of the Babylonian spirit and taste upon the form of his prophecy; while others, again, would regard them as the result of a literary art, striving to supply the defect of prophetic spirit, and the failing power of the living word, by the aid of learning and an elaborate imitation of actual life. The supposed Babylonian spirit, however, in the forms of our prophet's symbolism, has no existence. The assertion of Hvernick, that "the whole of these symbols has a colossal character, which points in many ways to those powerful impressions experienced by the prophet in a foreign land—Chaldea—and which here are grasped and given out again with a mighty and independent spirit," remains yet to be proved. For the observation that these symbols, in reference to form and contents, resemble in many respects the symbols of his contemporary Daniel, is not sufficient for the purpose, and cannot in itself be accepted as the truth, by reference to the picture of the eagle, and the comparison of rich men to trees, cedars, in Ezekiel 17, because these pictures already occur in the older prophets, and lions as well as cedars are native in Palestine. Just as little are Babylonian impressions to be recognised in the vision of the field with the dead men's bones, Ezekiel 37, and of the new temple, Ezekiel 40, so that there only remains the representation of the cherubim with four faces, in Ezekiel 1 and 10, which is peculiar to Ezekiel, as presumptive evidence of Chaldean influence. But if we leave out of account that the throne, upon which the Lord appears in human form, indisputably forms the central point of this vision, and this central point has no specific Babylonian impress, then the representation of the cherubim with faces of men, lions, oxen, and eagles, cannot be derived from the contemplation of the Assyrian or Chaldean sculptures of human figures with eagle heads and wings, or winged oxen with human heads, or sphinxes with bodies of animals and female heads, such as are found in the ruins of ancient Nineveh, inasmuch as the cherubim of Ezekiel were not pictures of oxen with lions' manes, eagles' wings, and human countenances furnished with horns—as W. Neumann has still portrayed them in his treatise upon the tabernacle—but had, according to Ezekiel, Eze 1:5, the human form. There are indeed also found, among the Assyrian sculptures, winged human figures; but these Ezekiel had no reason to copy, because the cherubic images in human form, belonging toe Solomon's temple, lay much nearer to his hand. The whole of Ezekiel's symbolism is derived from the Israelitish sanctuary, and is an outcome of Old Testament ideas and views. As the picture of the idea temple in Ezekiel 40ff. is sketched according to the relations of Solomon's temple, which was burnt by the Chaldeans, so the elements for the description of the majestic theophany, in Ezekiel 1 and 10, are contained in the throne of Jehovah, which was above the cherubim, who were over the covering of the ark of the covenant; and in the phenomena amid which was manifested the revelation of the divine glory at the establishment of the covenant on Sinai. On the basis of these facts, Isaiah had already represented to himself the appearance of the Lord, as a vision, in which he beholds Jehovah in the temple, sitting on a high and lofty throne, and, standing around the throne, seraphim with six wings, who began to sing, "Holy, holy" (Isa 6:1-13). This symbolism we find modified in Ezekiel, so as to correspond with the aim of his vocation, and elaborated to a greater extent. The manner in which he works out this vision and other symbols certainly gives evidence of his capacity to describe, distinctly and attractively in words, what he had beheld in spirit; although the symbolism itself is, just as little as the vision, a mere product of poetic art, or the subjective framework of a lively fancy, without any real objective foundation; for it rests, in harmony with its contents and form, upon views which are spiritually real, i.e., produced by the Spirit of God in the soul of the prophet, in which the art of the author is reduced to a faithful and distinct reproduction of what had been seen in the spirit.


  It is only the abundance of pictures and metaphors, which is in this respect characteristic of Ezekiel, and which betrays a lively imagination, and many-sidedness of his knowledge. These qualities appear not merely in the sketch of the new temple (Eze 40:1), but also in the description of the widespread commerce of Tyre (Ezekiel 27), and of the relations of Egypt (Ezekiel 29 and 31), as well as in the endeavours manifest in all his representations,—not merely in the symbolical descriptions and allegorical portraits (Ezekiel 16 and 23), but also in the simple discourses, in the rebukes of the current vices and sins, and in the threatenings of punishment and judgment,—to follow out the subject treated of into the most special details, to throw light upon it from all sides, to penetrate through it, and not to rest until he has exhausted it, and that without any effort, in so doing, to avoid repetitions. This style of representation, however, has its foundation not merely in the individuality of our prophet, but still more in the relations of his time, and in his attitude towards that generation to whom he had to announce the counsel and will of the Lord. As symbolism and the employment of parables, pictures, and proverbs is, in general, only a means for the purpose of presenting in an attractive light the truths to be delivered, and to strengthen by this attractiveness the impression made by speech and discourse, so also the copiousness and circumstantiality of the picture, and even the repetition of thoughts and expressions under new points of view, serve the same end. The people to whom Ezekiel was not to preach repentance, by announcing the divine judgment and salvation, was "a rebellious race, impudent and hard-hearted" (Eze 3:7-9, Eze 3:26; Eze 12:2, etc.). If he was faithfully and conscientiously to discharge the office, laid upon him by the Lord, of a watcher over the house of Israel, he must not only punish with stern words, and in drastic fashion, the sins of the people, and distinctly paint before their eyes the horrors of the judgment, but he must also set forth, in a style palpable to the senses, that salvation which was to bloom forth for the repentant nation when the judgment was fulfilled.


  Closely connected with this is the other peculiarity of Ezekiel's style of prophecy, namely, the marked prominence assigned to the divine origin and contents of his announcements, which distinctly appears in the standing form of address—"Son of man"—with which God summons the prophet to speech and action; in the continual use of אדני יהוה; in the formulae כּה אמר יי' or נאם יי'; in the introduction to almost every discourse of God's requirement to him to prophesy or to do this and that; and in the formula which recurs frequently in all the discourses—"Ye shall know that I am Jehovah." The standing address, "Son of man," and the frequent call to speech and action, are likewise regarded by modern critics as a token of the failure of the prophetic spirit-power. Both phrases, however, could only be held to convey so much, if—in conformity with the view of Ewald, who, agreeably to the naturalistic representation of prophecy, assumes it to be a result of high poetic inspiration—they had been selected by Ezekiel of his own free choice, and employed with the intention of expressing the feeling of his own profound distance from God, and of imparting to himself courage to prophesy. If, on the contrary, according to the Scriptural conception of prophecy, God the Lord addressed Ezekiel as "son of man," and called him, moreover, on each occasion to utter predictions, then the use of the God-given name, as well as the mention of the summons, as proceeding from God only, furnishes an evidence that Ezekiel does not, like the false prophets, utter the thoughts and inspirations of his own heart, but, in all that he says and does, acts under a divine commission and under divine inspiration, and serves to impress the rebellious nation more and more with the conviction that a prophet of the Lord is in their midst (Eze 2:5; Eze 33:33), and that God had not departed with His Spirit from Israel, notwithstanding their banishment among the heathen. In favour of the correctness of this view of the expressions and phrases in question, there speak decisively the manner and fashion in which Ezekiel was called and consecrated to the prophetic office; not only the instruction which God communicates to him for the performance of his calling (Ezekiel 2:1-3:21),—and which, immediately upon the first act of his prophetic activity, He supplements to the effect of enjoining upon him dumbness or entire silence, only then permitting him to open his mouth to speak when He wishes to inspire him with a word to be addressed to the rebellious people (Eze 3:26-27; cf. Eze 24:27 and Eze 33:22),—but also the theophany which inaugurated his call to the prophetic office (Ezekiel 1), which, as will appear to us in the course of the exposition, has unmistakeably the significance of an explanation of a reality, which will not be dissolved and annihilated with the dissolution of the kingdom of Judah, and the destruction of Jerusalem, and of the temple of that covenant of grace which Jehovah had concluded with Israel.


  It is usual, moreover, to quote, as a peculiarity of Ezekiel's prophecies, the prominence given to his priestly descent and disposition, especially in the visions, Ezekiel 1, cf. Ezekiel 10, Ezekiel 8-11 and 40-48, and in the individual traits, as Eze 4:13., Eze 20:12., Eze 22:8; Eze 36:24, etc. etc., which Ewald explains as "a result of the one-sided literary conception of antiquity according to mere books and traditions, as well as of the extreme prostration of spirit intensified by the long duration of the exile and bondage of the people;" while de Wette, Gesenius, and others would see in it an intellectual narrowness on the part of the prophet. The one view is as groundless and perverse as the other, because resting upon the superficial opinion that the copious descriptions of the sacred articles in the temple were sketched by Ezekiel only for the purpose of preserving for the future the elevating recollection of the better times of the past (Ewald). When we recognise, on the contrary the symbolical character of these descriptions, we may always say that for the portrayal of the conception of the theophany in Ezekiel 1 and 10, and of the picture of the temple in Ezekiel 40, no individual was so well fitted as a priest, familiar with the institutions of worship. In this symbolism, however, we may not venture to seek for the products of intellectual narrowness, or of sacerdotal ideas, but must rise to the conviction that God the Lord selected a priest, and no other, to be His prophet, and permitted him to behold the future of His kingdom on earth in the significant forms of the sanctuary at Jerusalem, because this form was the symbolical covering which presented the closest correspondence to the same.—Still less to the passages Eze 4:13., Eze 20:12., and others, in which stress is laid upon the ceremonial commands of the law, and where their violation is mentioned as a cause of the judgment that was breaking over Israel, furnish evidence of priestly one-sidedness or narrowness of spirit. Ezekiel takes up towards the Mosaic Law no other position than that which is taken by the older prophets. He finds impressed on the precepts, not only of the Moral, but also of the Ceremonial Law, divine thoughts, essential elements of the divine holiness, attesting itself in and to Israel; and penetrated by a sense of the everlasting importance of the whole law, he urges obedience to its commands. Even the close adherence to the Pentateuch is not at all peculiar to him, but is common to all the prophets, inasmuch as all, without exception, criticize and judge the life of the nation by the standard of the prescriptions in the Mosaic Law. Ezekiel, with his nearest predecessor Jeremiah, is in this respect only distinguished from the earlier prophets, that the verbal references to the Pentateuch in both occur with greater frequency, and receive a greater emphasis. But this has its ground not so much in the descent of both from a priestly family, as rather in the relations of their time, especially in the circumstance that the falling away of the nation from the law had become so great, in consequence of which the penal judgments already threatened in the Pentateuch upon transgressors had fallen upon them, so that the prophets of the Lord were obliged, with all their energy, to hold up before the rebellious race not merely the commandments, but also the threatenings of the law, if they were faithfully to discharge the office to which they had been called.


  The language of Ezekiel is distinguished by a great number of words and forms, which do not occur elsewhere, and which, probably, were for the greater part coined by himself (see an enumeration of these in the Manual of Historico-Critical Introduction, ֗77, Rem. 6), and shows a strong leaning towards the diction of the Pentateuch. It has, however, been unable to resist the influences of the inaccurate popular dialect, and of the Aramaic idiom, so that it betrays, in its many anomalies and corruptions, the decline and commencement of the dying out of the Hebrew tongue (cf. ֗17, of the Historico-Critical Manual), and reminds us that the prophet's residence was in a foreign country.


  The genuineness of Ezekiel's prophecies is, at the present day, unanimously recognised by all critics. There is, moreover, no longer any doubt that the writing down and relation of them in the volume which has been transmitted to us were the work of the prophet himself. Only Ewald and Hitzig, for the purpose of setting aside the predictions which so much offend them, have proposed very artificial hypotheses regarding the manner and way in which the book originated; but it appears unnecessary to enter into a closer examination of these, as their probability and trustworthiness depend only upon the dogmatic views of their authors.


  For the exegetical literature, see the Historico-Critical Manual, vol. i. p.353 (new ed. p. 254), where is also to be added, as of very recent date, Das Buch Ezechiels. Uebersetzt und erklהrt von Dr. Th. Kleifoth . Zwei Abtheilungen. Rostock, 1864 and 1865.


  Review of Ezekiel 40-48


  Having now completed our exposition in detail, if we take a survey of the substance of the entire vision in Ezekiel 40-48, on comparing it with the preceding prophecies of the restoration of Israel (Ezekiel 34-37), we obtain the following picture of the new constitution of the kingdom of God:—When the Lord shall gather the sons of Israel from their banishment among the heathen, and bring them back to Canaan, so that they shall dwell therein as a united people under the rule of His servant David, then shall they, on the fresh distribution of the land according to the full extent to which God promised it to the patriarchs, and indicated the boundaries thereof through Moses (Eze 47:15-20), set apart the central portion of it as a heave for the sanctuary and His servants, the priests and Levites, as well as for the capital and its labourers, and also give to the prince a possession of his own on both sides of this heave. In the central point of the heave, which occupies a square space of twenty-five thousand rods in length and breadth, the temple is to stand upon a high mountain, and cover, with its courts, a space of five hundred cubits square; and round about it a space of five hundred rods on every side is to form a boundary between the holy and the common. The glory of Jehovah will enter into the temple and dwell therein for ever; and the temple, in its whole extent, will be most holy (Eze 43:1-12). Round about this the priests receive a tract of land of twenty-five thousand rods in length and ten thousand in breadth to dwell in as a sanctuary for the sanctuary; and by their side, toward the north, the Levites receive an area of similar size for dwelling-places; but toward the south, a tract of land of twenty-five thousand rods in length and five thousand rods in breadth is to be the property of the city; and in the centre of this area, the city, with its open space, is to cover a square of five thousand rods in length and breadth; and the rest of the land on both sides is to be given to the labourers of the city out of all Israel for their maintenance. The land lying on the eastern and western sides of the heave, as far as the Jordan and the Mediterranean, is to be the property of the prince, and to remain the hereditary possession of his sons (Eze 45:1-8; Eze 46:16-18; Eze 48:8-22). After the separation of this heave, which, with the prince's possession, covers about the fifth part of the whole extent of Canaan, the rest of the land on the north and south of the heave is to be divided into equal parts and distributed among the twelve tribes, so that every tribe-territory shall stretch from the Jordan to the Mediterranean,—seven tribes receiving their hereditary portions on the north of the heave and five on the south, whilst the foreigners having their permanent homes among the different tribes are to receive hereditary possessions like the native Israelites (Ezekiel 47:21-48:7, and Eze 48:23-29).


  Israel, thus placed once more in possession of the promised land, is to appear with its prince before the Lord in the temple at the yearly feasts, to worship and to offer sacrifices, the provision of which is to devolve upon the prince at all festal seasons, for which purpose the people are to pay to him the sixtieth part of the corn, the hundredth part of the oil, and the two hundredth head from the flock every year as a heave-offering. The sacrificial service at the altar and in the holy place is to be performed by none but priests of the family of Zadok, who kept the charge of the Lord faithfully when the people wandered into idolatry. All the other descendants of Levi are simply to discharge the inferior duties of the temple service, whilst uncircumcised heathen are not to be admitted into the temple any more, that it may not be defiled by them (Eze 43:13 -54:31; 45:8-46:15, and Eze 46:19-24). When Israel shall thus serve the Lord its God, and walk in His commandments and statutes, it will enjoy the richest blessing from God. A spring of living water will issue from the threshold of the temple house, and, swelling after a short course into a mighty river, will flow down to the Jordan valley, empty itself into the Dead Sea, and make the water of that sea so wholesome that it will swarm with living creatures and fishes of every kind; and on the banks of the river fruit-trees will grow with never-withering leaves, which will bear ripe fruit for food every month, whilst the leaves will serve as medicine (Eze 47:1-12).


  As to the Messianic character of the substance of this whole vision, Jewish and Christian commentators are generally agreed; and the opinion which, according to Jerome, many of the Jews entertained, and which has been supported by the rationalistic expositors (Dathe, Eichhorn, Herder, Bצttcher, and others), after the example of Grotius,—namely, that Ezekiel describes the temple of Solomon destroyed by Nebuchadnezzar as a model for the rebuilding of it after the return of the Jews from the captivity-has not found much favour, inasmuch as, apart from all other objections to which it is exposed, it is upset by the fact that not only are its supporters unable to make anything of the description of the spring which issues from the threshold of the temple, flows through the land, and makes the waters of the Dead Sea sound, but they are also unable to explain the separation of the temple from the city of Jerusalem; as it would never have occurred to any Jewish patriot, apart from divine revelation, much less to a priest like Ezekiel, who claims such important prerogatives for the prince of the family of David in relation to the temple, to remove the house of Jehovah from Mount Zion, the seat of the royal house of David, and out of the bounds and territory of the city of Jerusalem. But even if we lay aside this view, and the one related to it,—viz. that the whole vision contains nothing more than ideal hopes and desires of better things belonging to that age, with regard to the future restoration of the destroyed temple and kingdom, as Ewald and others represent the matter,—as being irreconcilable with the biblical view of prophecy, the commentators, who acknowledge the divine origin of prophecy and the Messianic character of the vision in these chapters, differ very widely from one another with reference to the question how the vision is to be interpreted; some declaring themselves quite as decidedly in favour of the literal explanation of the whole picture as others in favour of the figurative or symbolico-typical view, which they regard as the only correct and scriptural one.—The latter view gained the upper hand at a very early period in the Christian church, so that we find it adopted by Ephraem Syrus, Theodoret, and Jerome; and it prevailed so generally, that Lud. Cappellus, for example, in his Trisagion s. templi Hierosol. tripl. delin. (in the apparat. bibl. of Walton, in the first part of the London Polyglot, p. 3), says: "In this passage God designs to show by the prophet that He no more delights in that carnal and legal worship which they have hitherto presented to Him; but that He demands from them another kind of worship very different from that, and more pleasing to Him (a spiritual worship, of which they have a type in the picture and all the rites of this temple, which differ greatly from those of Moses), and that He will establish it among them when He shall have called them to Himself through the Messiah. And that this spiritual worship is set before them in shadows and figures, there is not a Christian who denies; nor any Jew, unless prejudiced and very obdurate, who ventures to deny, seeing that there are so many things in this description of Ezekiel which not even the most shameless Jew has dared to argue that we are to interpret according to the letter," etc.


  The literal interpretation remained for a long time peculiar to the Jews, who expect from the Messiah not only their own restoration to the earthly Canaan, but the rebuilding of the temple and the renewal of the Levitical worship in the manner described by Ezekiel, and the establishment of a political kingdom generally; whereas Christians have founded the expectation of an earthly kingdom of glory in the form of the millennium, more upon the Apocalypse than upon Ezekiel's prophecy. It has only been in the most recent time that certain scientific defenders of chiliasm have not shrunk from carrying out their views so far as to teach not only the restoration of the Jews to Palestine on their conversion to Christ, but, according to their literal explanation of our prophecy, the rebuilding of the temple in Jerusalem and the renewal of the Levitical worship in the millennial kingdom. Auberlen has only hinted at this, so that from his words quoted already, "when once priesthood and monarchy are revived, the, without impairing the Epistle to the Hebrews, the ceremonial and civil law of Moses will unfold its spiritual depths in the worship and in the constitution of the millennial kingdom," we cannot see how far he assumes that there will be a literal fulfilment of Ezekiel's prophecy. M. Baumgarten (art. "Ezekiel" in Herzog's Cyclopaedia) says, more plainly, that "the restoration of all the outward reality, which Ezekiel saw in vision, will be not so much a repetition of what went before, as a glorification of the outward, which had perished and been condemned," since this "glorification" will simply consist in "extensions and intensifications" of the earlier precepts of the law. "For," he adds, in support of this opinion, "when Israel as a nation turns to God, how can, how should it manifest its faith and its obedience in any other way than in the forms and ordinances which Jehovah gave to that people? And is it not obvious (!?) that the whole law, in all its sections and portions, will not receive, till after this conversion, that fulfilment which in all ages it has hitherto sought in vain? And how should temple, priesthood, sacrificial service, Sabbath, and new moon, in themselves be opposed to faith in the perfect and eternal revelation of God in the life, death, and resurrection of Jesus Christ?" In consistency with this, Baumgarten is therefore of opinion that eventually even the Gentile community will enter again into the congregation of Israel, and find its national organization in the law of Israel according to the will of God.—Hofmann, on the contrary (Schriftbeweis, II 2, pp. 577ff.), finds only so much established with certainty in the revelation of Ezekiel, viz., that Israel will serve God again in its own land, and Jehovah will dwell in the midst of it again. He therefore would have the several parts interpreted in relation to the whole; so that what Hengstenberg calls the ideal interpretation of this prophecy remains. But he does not say precisely what his view is concerning the temple, and the Levitical rite of sacrifice to be performed therein. He simply infers, from the fact that a stream of water issuing from the temple-mountain makes the Dead Sea sound and the lower Kedron-valley fruitful, that the land will be different from what it was before; and this alteration Volck calls a glorification of Palestine.


  In our discussion of the question concerning the restoration of Israel to Canaan, we have already declared ourselves as opposed to the literal interpretation of the prophecy, and have given the general grounds on which the symbolico-typical view appears to be demanded—namely because the assumption of a restoration of the temple and the Levitical, i.e., bloody, sacrificial worship is opposed to the teaching of Christ and His apostles. We have now to assign further reasons for this. If, then, in the first place, we fix our attention upon the vision in Ezekiel 40-48, we cannot find any conclusive argument against the literal and in favour of the figurative interpretation of the vision in question, either in the fact that Ezekiel does not give any building-plan for the temple, but simply ground arrangements and ground measurements, and does not sway that a temple is ever to be built according to his plan, or give any instructions for the restoration of the Israelitish worship, or in the fact that the division of the land, the bounding off of the terumah and the arranging of the city, cannot be practically realized. The omission of any command to build the temple might be simply accounted for, from the design to let the prophet merely see the restoration of the destroyed temple in a more perfect form, and cause this to be predicted to the people through him, without at present giving any command to build, as that was only to be carried out in the remote future. The absence of elevations and precise directions concerning the construction of the several buildings might be explained from the fact that in these respects the building was to resemble the former temple. And with regard to the distribution of the land among the tribes, and the setting apart of the terumah, it cannot truly be said that "they bear on the face of them their purposelessness and impracticability." The description of a portion of land of definite size for priests, Levites, city, and prince, which was to reach from the eastern boundary of Canaan to the western, and to be bounded off in a straight line by the tribe-territories immediately adjoining, contains nothing impracticable, provided that we do not think of the boundary line as a straight line upon a chess-board. But we may infer from the Mosaic instructions concerning the districts, which were to be given to the Levites as pasture grounds for their cattle round about the cities assigned to them to dwell in, that the words of the text do not warrant any such idea. They are described as perfect squares of a thousand cubits on every side (Num 35:2-5). If, then, these Mosaic instructions could be carried out, the same must be true of those of Ezekiel concerning the terumah, as its dimensions are in harmony with the actual size of the land. And so also the separation of the city from the temple, and the square form of the city with three gates on every side, cannot be regarded in general as either purposeless or impracticable. And, finally, in the statements concerning the territories to be distributed among the twelve tribes, viz., that they were to lie side by side, that they were all to stretch from the Mediterranean to the Jordan, and that they were to be of equal size, there is no ground for supposing that the land was to be cut up with the measuring rod into abstract oblongs of equal measurements, with an entire disregard of all the actual conditions. The only thing which causes any surprise here is the assumption on which the regulation, that one tribe is to receive as much as another, is founded, namely, that all the tribes of Israel will be equal in the number of families they contain. This hypothesis can hardly be reconciled with the assumption that an actual distribution of Palestine among the twelve tribes of Israel returning from exile is contemplated. Even the measuring of a space around the temple for the purpose of forming a separation between the holy and the common, which space was to be five times as large as the extent of the temple with its courts, contains an obvious hint at a symbolical signification of the temple building, inasmuch as with a real temple such an object could have been attained by much simpler means. To this must be added the river issuing from the threshold of the eastern temple gate, with its marvellously increasing flow of water, and the supernatural force of life which it contains; for, as we have already pointed out, this cannot be regarded as an earthly river watering the land, but can only be interpreted figuratively, i.e., in a symbolico-typical sense. But if the stream of water flowing from the temple cannot be regarded as a natural river, the temple also cannot be an earthly temple, and the sacrificial service appointed for this temple cannot be taken as divine service consisting in the slaying and offering of bullocks, goats, and calves; and as the entire description forms a uniform prophetic picture, the distribution of the land among the sons of Israel must also not be interpreted literally.


  But as different supporters of the chiliastic view have defended the literal interpretation of the picture of the temple spring by the assumption of a glorification of nature, i.e., of a glorification of Palestine before the new creation of the heaven and the earth, and this assumption is of great importance in relation to the question concerning the fulfilment of this prophecy (Ezekiel 40-48), we must examine somewhat more closely the arguments used in its support.


  I. Is the glorification of Canaan before the last judgment taught in the prophecy of the Old Testament?—According to Volck ("Zur Eschatologie," Dorpat. Zeitschr. vii. pp. 158ff.), the idea of such a glorification is very common throughout the Old Testament prophecy. "When," he says, "Isaiah (Isa 2:2-4) sees the mountain of the house of Jehovah exalted above all the mountains, and the nations flowing to it, to walk in Jehovah's ways; when he prophesies of a time in which the Lord will shelter Israel, now saved and holy in all its members, and fill its land with glory, and Canaan, under the rule of the righteous prince of peace, with its inhabitants once scattered over all the world brought back once more, will be restored to the original, paradisaical state of peace, whilst the world is given up to judgment (Isa 4:2-6; Isa 9:1-6, and Isa 9:11, Isa 9:12);—when Jeremiah prophesies that Jerusalem will be rebuilt, and a sprout from the house of David will rule well over his people, upon whose heart Jehovah will write His law (Jer 31:31-40; Jer 33:15);—when Hosea (Hos 2:16-23) sees the house of Jacob, which has returned home after a period of severe affliction, as a pardoned people to which its God betrothes Himself again;—when Joel (Joe 3:16-21) sees a time break forth after the judgment upon the army of the world of nations, in which the holy land bursts into miraculous fruitfulness;—when Amos (Amo 9:8-15) predicts the rebuilding of the tabernacle of David that has been overthrown, and the restoration of the Davidic kingdom;—when, according to Zechariah (Zac 14:8.), Jerusalem is to be the centre of the world, to which the nations flow, to celebrate the feast of tabernacles with Israel:—it is impossible, without introducing unbounded caprice into our exposition, to resist the conclusion, that in all these passages, and others of a similar kind, a time is depicted, when, after the judgment of God upon the power of the world, Israel will dwell in the enjoyment of blissful peace within its own land, now transfigured into paradisaical glory, and will rule over the nations round about." But that all these passages do not contain clear scriptural statements "concerning a partial glorification of the earth" during that kingdom of glory, is apparent from the fact that it is not till after writing this that Volck himself raises the question, "Are there really, then, any distinct utterances of Scripture upon this point?" and he only cites two passages (Joe 3:18. and Mic 7:9-13) as containing an affirmative answer to the question, to which he also adds in a note Isa 24 as compared with Isa 13:9 and Zac 14:8-11. But when Joel foretells that, after the judgment of Jehovah upon the army of nations in the valley of Jehoshaphat, the mountains will trickle with new wine, the hills flow with milk, and all the springs of Judah stream with water, while Egypt will become a desolation, and Edom a barren desert, he announces nothing more than that which Isaiah repeats and still further expands in Isaiah 34 and Isa 35:1-10; where even Hofmann (Schriftbeweis, II 2, p. 563) admits that Edom is a symbolical designation, applied to the world of mankind in its estrangement from God. Joel merely mentions Egypt as well as Edom as representatives of the world in its hostility to God. But if Egypt and Edom are types of the world in its estrangement from God or its enmity against Him, Judah is a type of the kingdom of God; and this passage simply teaches that through the judgment the might and glory of the kingdoms of the world at enmity against God will be laid waste and destroyed, and the glory of the kingdom of God established. But in nowise do they teach the glorification of Palestine and the desolation of Idumaea and the country of the Nile; especially if we bear in mind that, as we have already observed, the trickling and flowing of the mountains and hills with new wine and oil cannot possibly be understood literally.


  We meet with the very same antithesis in Mic 7:9-13, where the daughter of Zion, presented under the figure of a vineyard, is promised the building of her walls and the flowing into her of numerous peoples from Egypt, Asshur, and the ends of the world, and the desolation of the world is foretold. Micah does not say a word about a partial glorification of the earth, unless the building of the walls of Zion is taken allegorically, and changed into a glorification of Palestine. But if this is the case with passages selected as peculiarly clear, the rest will furnish still less proof of the supposed glorification of the land of Israel. It is true, indeed, that we also find in Isa 24 "the antithesis between Zion, the glorified seat of Jehovah, and the earth laid waste by the judgment" (cf. Isa 13:3), and in Zac 14:8. the prediction of an exaltation of Jerusalem above the land lying round about; but even if a future glorification of the seat of God in the midst of His people, and, indeed, a transformation of the earthly soil of the kingdom of God, be foretold in these and many other passages, the chiliastic idea of a glorification of Palestine before the universal judgment and the new creation of the heaven and earth is by no means proved thereby, so long as there are no distinct statements of Scripture to confirm the supposition that the future glorification of Zion, Jerusalem, Canaan, predicted by the prophets, will take place before the judgment. Even Volck appears to have felt that the passages already quoted do not furnish a conclusive proof of this, since it is not till after discussing them that he thinks it necessary to raise the question, "Does the Old Testament really speak of a glorification of Canaan in the literal sense of the word?" To reply to this he commences with an examination of the view of the millennium held by Auberlen, who finds nothing more in the statements of the Old Testament than that "even nature will be included in the blessing of the general salvation, the soil endowed with inexhaustible fruitfulness, all hostility and thirst for blood be taken from the animal world, yea, the heavens bound to the earth in corresponding harmony," so that we should be reminded of the times of the world before the flood, when the powers of nature were still greater than they are now. To this the intimation in Isa 65:20-22 alludes, where men a hundred years old are called boys, etc. (der Prophet Daniel, pp. 402, 403). But Volck objects to the literal interpretation of such passages as Isa 65:20, on the ground that "the consequence of this assumption leads to absurdities, inasmuch as such passages as Isa 11:6; Isa 60:17-18; Isa 65:25, would then also have to be taken literally, to which certainly no one would be so ready to agree" (see also Luthardt, die Lehre von den letzten Dingen, p. 78). On the other hand, he defends the canon laid down by Hofmann (p. 566), "that in the prophetic description of that time of glory we must distinguish between the thoughts of the prophecy and the means used for expression them; the former we reach by generalizing what is said by way of example, and reducing the figurative expression to the literal one." The thought lying at the foundation of these prophetic pictures is, in his opinion, no other than that of a blessed, blissful fellowship with God, and a state of peace embracing both the human and the extra-human creation. "To set forth this thought, the prophets seize upon the most manifold figures and colours which the earth offers them." Thus in Isa 65:20-23 we have only a figurative description of what is said in literal words in Isa 25:8 : He swalloweth up death for ever, and Jehovah wipeth away the tears from every face. So also the figurative expressions in Isa 11:6-8; Isa 65:25, affirm nothing more "than that the ground will be delivered from the curse which rests upon it for the sake of man, and the extra-human creation will be included in the state of peace enjoyed in the holy seat of God. But where there is no death and no evil, and therefore no more sin, where the glory of the Lord shines without change (Isa 60:19-20), not only has the world before the flood with its still greater powers of nature returned, but there is the world of glorification." We agree with this view in general, and simply add that this furnishes no proof of the glorification of Canaan before the last judgment. Before this can be done, it must be conclusively shown that these prophetic passages treat of the so-called millennial kingdom, and do not depict what is plainly taught in Isa 65:17. and Rev 21 and 22, the glory of the heavenly Jerusalem upon the new earth.


  Volck also acknowledges this, inasmuch as, after examining these passages, he proposes the question, "Are there really clear passages in the Old Testament prophecy which warrant us in assuming that there will be an intermediate period between the judgment, through which Jehovah glorifies Himself and His people before the eyes of the world, and a last end of all things?" An affirmative answer to this question is said to be furnished by Isa 24:21., where the prophet, when depicting the judgment upon the earth, says: "And it will come to pass in that day, that Jehovah will visit the army of the height on high, and the kings of the earth upon the earth; and they will be gathered together as a crowd, taken in the pit, and shut up in the prison, and after the expiration of many days will they be visited. And the sun blushes, and the moon turns pale; for Jehovah rules royally upon Mount Zion and in Jerusalem, and in the face of His elders is glory." Here even Hofmann finds (pp. 566, 567) the idea clearly expressed "of a time between the judgment through which Jehovah glorifies Himself and His people before all the world, and a last end of things, such as we must picture to ourselves when we read of a rolling up of the heaven on which all its host falls off, like dry leaves from the vine (Isa 34:4), and of a day of retribution upon earth, when the earth falls to rise no more, and a fire devours its inhabitants, which burns for ever" (Isa 34:8-9; Isa 24:20). But if we observe that the announcement of the judgment upon the earth closes in Isa 24:20 with the words, "the earth will fall, and not rise again;" and then Isa 24:21. continue as follows: "And it comes to pass in that day, Jehovah will visit," etc.,—it will be evident that the judgment upon the host of the heavens, etc., is assigned to the time when the earth is destroyed, so that by the Mount Zion and Jerusalem, where Jehovah will then reign royally in glory, we can only understand the heavenly Jerusalem. An intermediate time between the judgment upon the world and the last end of things, i.e., the destruction of the heaven and the earth, is not taught here. Nor is it taught in Isa 65:17-19, where, according to Hofmann (p. 568), a glorification of Jerusalem before the new creation of the heaven and the earth is said to be foretold; for here even Volck admits that we have a picture of the new world after the destruction of heaven and earth and after the last judgment, and concludes his discussion upon this point (p. 166) with the acknowledgment, "that in the Old Testament prophecy these two phases of the end are not sharply separated from each other, and especially that the manner of transition from the former (the glorification of Jehovah and His church before the world in the so-called thousand years' reign) to the last end of all things, to the life of eternity, does not stand clearly out," though even in the latter respect there is an indication to be found in Ezekiel 38. If, then, for the present we lay this indication aside, as the question concerning Ezekiel 38 can only be considered in connection with Rev 20:1-15, the examination of all the passages quoted by the chiliasts in support of the glorification of Palestine, before the new creation of the heavens and the earth, yields rather the result that the two assumed phases of the end are generally not distinguished in the Old Testament prophecy, and that the utterances of the different prophets concerning the final issue of the war of the world-powers against the kingdom of God clearly contain no more than this, that Jehovah will destroy all the enemies of His kingdom by a judgment, overthrow the kingdoms of the world, and establish His kingdom in glory. Isaiah alone rises to a prediction of the destruction of the whole world, and of the new creation of the heaven and the earth.—But what the Old Testament leaves still obscure in this respect, is supposed to be clearly revealed in the New. To this question, therefore, we will now proceed.


  II. Does the New Testament teach a glorification of Palestine and a kingdom of glory in the earthly Jerusalem, before the last judgment and the destruction of the heaven and the earth?—In the opinion of most of the representatives of millenarianism, there is no doubt whatever as to either of these. "For, according to Rev 20:1-15, the overthrow of the world-power and the destruction of Antichrist are immediately followed by the establishment of the kingdom of glory of the glorified church of Jesus Christ for the space of a thousand years, at the expiration of which the war of Gog and Magog against the beloved city takes place, and ends in the overthrow of the hostile army and the creation of the new heaven and the new earth" (Volck, p. 167). But this assumption is by no means so indisputable. Even if we grant in passing, that, according to the millenarian view of the Apocalypse, the events depicted in Rev 20:1-15 are to be understood chronologically, the assumption that Palestine will be glorified during the millennium is not yet demonstrated. Auberlen, for example, who regards the doctrine of the thousand years' reign as one of the primary articles of the Christian hope, pronounces the following sentence (pp. 454, 455) upon Hofmann's view of the millennial reign, according to which the glorified church is to be thought of, not as in heaven, but as on earth, and, indeed, as united with the equally glorified Israel in the equally glorified Canaan: "It appears obvious to me that the whole of the Old Testament prophecy is irreconcilable with this view, apart from the internal improbability of the thing." And according to our discussion above, we regard this sentence as perfectly well founded. The prophets of the Old Testament known nothing of a thousand years' kingdom; and a glorification of the earthly Canaan before the end of the world cannot be inferred from the picture of the temple spring, for the simple reason that the resumption of this prophetic figure in Rev 22:1 and Rev 22:2 shows that this spring belongs to the heavenly Jerusalem of the new earth. Even in Rev 20:1-15 we read nothing about a glorification of Palestine of Jerusalem. This has merely been inferred from the fact that, according to the literal interpretation of the chapter, those who rise from the dead at the second coming of Christ will reign with Christ in the "beloved city," i.e., Jerusalem; but the question has not been taken into consideration, whether a warlike expedition of the heathen from the four corners of the unglorified world against the inhabitants of a glorified city, who are clothed with spiritual bodies, is possible and conceivable, or whether such an assumption does not rather "lead to absurdities." Nor can it be shown that the doctrine of a glorification of Palestine before the end of the present world is contained in the remaining chapters of the Apocalypse or the other writings of the New Testament. It cannot be inferred from the words of the Apostle Paul in Rom 11:15, viz., that the restoration of the people of Israel, rejected for a time after the entrance of the pleroma of the heathen into the kingdom of God, will be or cause "life from the dead;" since "life from the dead" never really means the new bodily life of glorification beginning with the resurrection of the dead (Meyer), nor the glorification of the world (Volck); and this meaning cannot be deduced from the fact that that παλιγγενεσία ("regeneration," Mat 19:28) and the χρόνοι ἀποκαταστάσεως ("times of restitution," Act 3:19-21) will follow the "receiving" (πρόσληψις) of Israel.


  And even for the doctrine of a kingdom of glory in the earthly Jerusalem before the last judgment, we have no conclusive scriptural evidence. The assumption, that by the "beloved city" in Rev 20:9 we are to understand the earthly Jerusalem, rests upon the hypothesis, that the people of Israel will return to Palestine on or after their conversion to Christ, rebuild Jerusalem and the temple, and well there till the coming of Christ. But, as we have already shown, this hypothesis has no support either in Rom 11:25 or any other unequivocal passages of the New Testament; and the only passages that come into consideration at all are Rev 7:1-8; Rev 14:1-5, and Rev 14:11, Rev 14:12, in which this doctrine is said to be contained. In Rev 7:1., John sees how, before the outbreak of the judgment upon the God-opposing world-power, an angel seals "the servants of our God" in their foreheads, and hears that the number of those sealed is a hundred and forty-four thousand of all the tribes of the children of Israel, twelve thousand from each of the twelve tribes mentioned by name. In Rev 14:1. he sees the Lamb stand upon Mount Zion, and with Him a hundred and forty-four thousand, having the name of his Father written upon their forehead. And in Rev 11:1. a rod is given to him, and he is commanded to measure the temple of God and the altar, but to cast out the outer court of the temple, and not to measure it, because it is given to the heathen, who will tread under foot the holy city, which has become spiritually a Sodom and an Egypt for forty-two months. From these passages, Hofmann (II 2, p. 703), Luther, Volck, and others conclude that the converted Israelitish church will not only dwell in Palestine, more especially in Jerusalem, before the coming (parusia) of Christ, but will be alone in outliving the coming of Christ; whilst the rest of Christendom, at all events the whole number of the believers from among the Gentile Christians, will lose their lives in the great tribulation which precedes the parusia, and go through death to God. This conclusion would be indisputable if the premises were well founded, namely, that the passages in question treated only of Jewish Christians and the earthly Jerusalem. For, in the first place, it is evident that the hundred and forty-four thousand whom John sees with the Lamb upon Mount Zion in Rev 14:1. are identical with the hundred and forty-four thousand who are sealed from the twelve tribes of Israel in Rev 7. The omission of the retrospective article before ἑκατὸν, κ.τ.λ. in Rev 14:1 is to be explained from the fact that the intention is to give prominence to the antithesis, in which the notice of it stands to what precedes. "Over against the whole multitude of the rest of the world, subject to the beast and his prophet, there stands upon Zion a comparatively limited host of a hundred and forty-four thousand" (Volck). And in the second place, it is quite as evident that in the one hundred and forty-four thousand who are sealed (Rev 7), the total number is contained of all believers, who have been preserved in the great tribulation, and kept from perishing therein; and in Rev 7:9-17 there is placed in contrast with these, in the innumerable multitude out of all the heathen, and nations, and languages standing before the throne of God clothed in white robes, and carrying palms in their hands, who have come out of the great tribulation, the total number of believers who have lost their temporal lives in the great tribulation, and entered into the everlasting life. The mode in which Christiani ("Uebersichtliche Darstellung des Inhalts der Apokalypse," Dorpater Zetischr. III p. 53) attempts to evade this conclusion—namely, by affirming that the separate visions never give a complete final account, but only isolated glimpses of it, and that they have mutually to supplement one another—does not suffice. Volck has correctly observed, in answer to the objection that the vision in Rev 7:9-17 does not set before us the entrance of all the believing Gentile Christians of the last time into heaven through death, that although we simply read of a "great multitude" in Rev 7:9, this expression does not permit us to infer that there will be a remnant of Gentile Christians, inasmuch as the antithesis upon which all turns is this: "on the one side, this compact number of a hundred and forty-four thousand out of Israel destined to survive the last oppression; on the other, an innumerable multitude out of every nation, who have come to God through death." Nevertheless, we must support Christiani in his opposition to the assumption, that at the parusia of Christ only Jewish Christians will be living on earth in Jerusalem or upon Mount Zion, and that all the believing Gentile Christians will have perished from the globe; because such a view is irreconcilably opposed not only to Rev 3:12, but also to all the teaching of the New Testament, especially to the declarations of our Lord concerning His second coming. When the Apostle Paul wrote to the church at Thessalonica, consisting of Gentile and Jewish Christians, ἐν λόγῳ κυρίου : "we who live and remain to the coming of the Lord shall not anticipate those who sleep" (Th1 4:15.), and when he announced as a μυστήριον to the church at Corinth, which was also a mixed church, consisting for the most part of Gentile Christians: "we shall not all sleep, but we shall all be changed" (Co1 15:51), he held the conviction, based upon a word of the Lord, that at the time of Christ's coming there would still be believing Gentile Christians living upon the earth. And when the Lord Himself tells His disciples: "the Son of man will come in the clouds of heaven with great power and glory, and will send His angels with sounding trumpets, and they will gather His elect from the four winds from one end of heaven to the other" (Mat 24:30-31), He treats it as an indisputable fact that there will be ἐκλεκτοί, believing Christians, in all the countries of the earth, and that the church existing at His coming will not be limited to the Israel which has become believing in Jerusalem and Palestine.


  If, therefore, the Apocalypse is not to stand in direct contradiction to the teaching of Christ and the Apostle Paul in one of the principal articles of the truths of salvation, the exposition in question of Rev 7 and 14 cannot be correct. On the contrary, we are firmly convinced that in the hundred and forty-four thousand who are sealed, the whole body of believing Christians living at the parusia of our Lord is represented; and notwithstanding the fact that they are described as the servants of God "out of all the tribes of the children of Israel," and are distributed by twelve thousands among the twelve tribes of Israel, and that in Rev 14:1 they stand with the Lamb upon Mount Zion, we can only regard them, not as Jewish Christians, but as the Israel of God (Gal 6:16), i.e., the church of believers in the last days gathered from both Gentiles and Jews. If the description of the sealed as children of Israel out of all the twelve tribes, and the enumeration of these tribes by name, prove that only Jewish Christians are intended, and preclude our taking the words as referring to believers from both Gentiles and Jews, we must also regard the heavenly Jerusalem of the new earth as a Jewish Christian city, because it has the names of the twelve tribes of the children of Israel written upon its gates (Rev 21:12), like the Jerusalem of Ezekiel (Eze 48:31); and as this holy city is called the bride of the Lamb (Rev 21:9-10), we must assume that only Jewish Christians will take part in the marriage of the Lamb. Moreover, the Mount Zion upon which John sees the Lamb and the hundred and forty-four thousand standing (Rev 14:1), cannot be the earthly Mount Zion, as Bengel, Hengstenberg, and others have correctly shown, because those who are standing there hear and learn the song sounding from heaven, which is sung before the throne and the four living creatures and the elders (Rev 14:3). The Mount Zion in this instance, as in Heb 12:22, belongs to the heavenly Jerusalem. There is no foundation for the assertion that this view is at variance with the connection of this group, and is also opposed to the context (Christiani, p. 194, Luther, and others). The excellent remarks of Dsterdieck, with regard to the connection, are a sufficient refutation of the first, which is asserted without any proof: "Just as in Rev 7:9. an inspiring look at the heavenly glory was granted to such believers as should remain faithful in the great tribulation which had yet to come, before the tribulation itself was displayed; so also in the first part of Revelation 14 (Rev 14:1-5) a scene is exhibited, which shows the glorious reward of the conquerors (cf. Rev 2:11; Rev 3:12, Rev 3:21) in a certain group of blessed believers (Rev 14:1 : 'a hundred and forty-four thousand;' Rev 14:4 : 'the first-fruits'), who appear with the Lamb upon Mount Zion, and are described as those who have kept themselves pure from all the defilement of the world during their earthly life." And this assumption would only be opposed to the context if Rev 14:2-5 formed an antithesis to Rev 14:1, i.e., if those in heaven mentioned in Rev 14:2, Rev 14:3 were distinguished from the hundred and forty-four thousand as being still on earth. But if those who sing the new song are really distinguished from the hundred and forty-four thousand, and are "angelic choirs," which is still questionable, it by no means follows from this that the hundred and forty-four thousand are upon the earthly Mount Zion, but simply that they have reached the Zion of the heavenly Jerusalem, and stand with the Lamb by the throne of God, serving Him as His attendants, seeing His face, and bearing His name upon their foreheads (Rev 22:1, Rev 22:3-4), and that they learn the new song sung before the throne.


  Still less can we understand by the holy city of Rev 11 the earthly Jerusalem, and by a woman clothed with the sun in Rev 12 the Israelitish church of God, i.e., the Israel of the last days converted to Christ. The Jerusalem of Rev 11 is spiritually a Sodom and Egypt. The Lord is obliged to endow the two witnesses anointed with His Spirit, whom He causes to appear there, with the miraculous power of Elias and Moses, to defend them from their adversaries. And when eventually they are slain by the beast from the abyss, and all the world, seeing their dead bodies lying in the streets of the spiritual Sodom and Egypt, rejoices at their death, He brings them to life again after three days and a half, and causes them to ascend visibly into heaven, and the same hour He destroys the tenth part of the city by an earthquake, through which seven thousand men are slain, so that the rest are alarmed and given glory to the God of heaven. Jerusalem is introduced here in quite as degenerate a state as in the last times before its destruction by the Romans. Nevertheless we cannot think of this ancient Jerusalem, because if John meant this, his prophecy would be at variance with Christ's prophecy of the destruction of Jerusalem. "For, according to the Revelation, there is neither a destruction of the temple in prospect, nor does the church of Jesus flee from the city devoted to destruction" (Hofmann, p. 684). The temple with the altar of burnt-offering is measured and defended, and only the outer court with the city is given up to the nations to be trodden down; and lastly, only the tenth part of the city is laid in ruins. For this reason, according to Honmann and Luther, the Jerusalem of the last days, inhabited by the Israel converted to Christ, is intended. But the difficulty which presses upon this explanation is to be found not so much in the fact that Jerusalem is restored in the period intervening between the conversion of Israel as a nation to Christ and the establishment of the millennial kingdom, and possesses a Jewish temple, as in the fact that the Israel thus converted to Christ, whose restoration, according to the teaching of the Apostle Paul in Rom 11:25, will be "life from the dead" to all Christendom, should again become a spiritual Sodom and Egypt, so that the Lord has to defend His temple with the believers who worship there from being trampled down by means of witnesses endowed with miraculous power, and to destroy the godless city partially by an earthquake for the purpose of terrifying the rest of the inhabitants, so that they may give glory to Him. Such an apostasy of the people of Israel after their final conversion to Christ is thoroughly opposed to the hope expressed by the Apostle Paul of the result of the restoration of Israel after the entrance of the pleroma of the Gentiles into the kingdom of God.


  Hofmann and Luther are therefore of opinion that the Israelitish-Christian Jerusalem of the last times is called spiritually Sodom and Egypt, because the old Jewish Jerusalem had formerly sunk into a Sodom and Egypt, and that the Christian city is punished by the destruction of its tenth part and the slaying of seven thousand men "as a judgment upon the hostile nationality;" as if God could act so unjustly in the government of Jerusalem as to give up to the heathen the city that had been faithful to Him, and to destroy the tenth part thereof. This realistic Jewish interpretation becomes utterly impossible when Rev 12 is added. According to Hofmann, the woman in the sun is that Israel of which Paul says, "God has not cast away His people whom He foreknew" (Rom 11:2), i.e., the Israelitish church of the saved. Before the birth of the boy who will rule the nations with a sceptre of iron, this church is opposed by the dragon; and after the child born by her has been caught up into heaven, she is hidden by God from the persecution of the dragon in a place in the wilderness for twelve hundred and sixty days, or three times and a half, i.e., during the forty-two months in which Jerusalem as a spiritual Sodom is trodden down of the heathen, and only the temple with those who worship there is protected by God. But even if we overlook the contradiction involved in the supposition that the Israel believing in Christ of Romans 11 has sunk so deep that Jerusalem has to be trodden down by the heathen, and only a small portion of the worshippers of God are protected in the temple, we must nevertheless inquire how it is possible that the Israelitish church of believers in Christ should at the same time be defended in the temple at Jerusalem, and, having fled from Canaan into the wilderness, be concealed "in a place of distress and tribulation." The Jerusalem of the last times does not stand in the wilderness, and the temple protected by God is not a place of distress and tribulation. And how can the Israelitish church of God, which has given birth to Christ, be concealed in the wilderness after the catching up of Christ into heaven, or His ascension, seeing that the believing portion of Israel entered the Christian church, whilst the unbelieving mass at the time of the destruction of Jerusalem were in part destroyed by sword, famine, and pestilence, and in part thrust out among the Gentiles over all the world? From the destruction of Jerusalem onwards, there is no longer any Israelitish congregation of God outside the Christian church. The branches broken off from the olive tree because of their unbelief, are not a church of God. And Auberlen's objection to this interpretation—namely, that from the birth of Christ in Rev 12:6 it makes all at once a violent leap into the antichristian times—still retains its force, inasmuch as this leap not only has nothing in the text to indicate it, but is irreconcilable with Rev 12:5 and Rev 12:6, according to which the flight of the woman into the wilderness takes place directly after the catching away of the child. Auberlen and Christiani have therefore clearly seen the impossibility of carrying out the realistic Jewish interpretation of these chapters. The latter, indeed, would take the holy city in Rev. 11 in a literal sense, i.e., as signifying the material Jerusalem; whilst he interprets the temple "allegorically" as representing the Christian church, without observing the difficulty in which he thereby entangles himself, inasmuch as if the holy city were the material Jerusalem, the whole of believing Christendom out of all lands would have fled thither for refuge. In the exposition of Rev 12 he follows Auberlen (Daniel, p. 460), who has correctly interpreted the woman clothed with the sun as signifying primarily the Israelitish church of God, and then passing afterwards into the believing church of Christ, which rises on the foundation of the Israelitish church as its continuation, other branches from the wild olive tree being grafter on in the place of the branches of the good olive that have been broken off (Rom 11:17.).—In Rev 13 and 15-19 there is no further allusion to Judah and Jerusalem.


  If, then, we draw the conclusion from the foregoing discussion, the result at which we have arrived is, that even Rev 1-19 furnishes no confirmation of the assumption that the Israel which has come to believe in Christ will dwell in the earthly Jerusalem, and have a temple with bleeding sacrifices. And this takes away all historical ground for the assumption that by the beloved city in Rev 20:9, against which Satan leads Gog and Magog to war with the heathen from the four corners of the earth, we can only understand the earthly Jerusalem of the last times. If, however, we look more closely at Rev 20:1-15, there are three events described in Rev 20:1-10—viz. (1) the binding of Satan and his confinement in the abyss for a thousand years (Rev 20:1-3); (2) the resurrection of the believers, and their reigning with Christ for a thousand years, called the "first resurrection" (Rev 20:4-6); (3) after the termination of the thousand years, the releasing of Satan from his prison, his going out to lead the heathen with Gog and Magog to war against "the camp of the saints and the beloved city," the destruction of this army by fire from heaven, and the casting of Satan into the lake of fire, where the beast and the false prophet already are (Rev 20:7-10). According to the millenarian exposition of the Apocalypse, these three events will none of them take place till after the fall of Babylon and the casting of the beast into the lake of fire; not merely the final casting of Satan into the lake of fire, but even the binding of Satan and the confining of him in the abyss. The latter is not stated in the text, however, but is merely an inference drawn from the fact that all three events are seen by John and related in his Apocalypse after the fall of Babylon, etc.,—an inference for which there is just the same warrant as for the conclusion drawn, for example, by the traditional exposition of the Old Testament by the Jews, that because the death of Terah is related in Gen 11, and the call and migration of Abram to Canaan in Gen 12, therefore Terah died before the migration of Abraham, in opposition to the chronological data of Genesis. All that is stated in the text of the Apocalypse is, that Satan is cast into the lake of fire, where the beast and the false prophet are (Rev 20:10), so that the final overthrow of Satan will not take place till after the fall of Babylon and the overthrow of the beast and the false prophet. That this is not to happen till a thousand years later, cannot be inferred from the position of Rev 20:10 after Rev 19:20, Rev 19:21, but must be gathered from some other source if it is to be determined at all. The assumption that the contents of Rev 20:1-15 are chronologically posterior to Rev 18 and 19, which the millenarian interpretation of the Apocalypse has adopted from the earlier orthodox exposition, is at variance with the plan of the whole book. It is now admitted by all scientific expositors of the Apocalypse, that the visions contained therein do not form such a continuous series as to present the leading features of the conflict between the powers at enmity against God and the kingdom of God in chronological order, but rather that they are arranged in groups, each rounded off within itself, every one of which reaches to the end or closes with the last judgment, while those which follow go back again and expand more fully the several events which prepare the way for an introduce the last judgment; so that, for example, after the last judgment upon the living and the dead has been announced in Rev 11:15. by the seventh trumpet, the conflict between Satan and the kingdom of God on the birth and ascension of Christ is not shown to the seer till the following chapter (Rev 12). And the events set forth in the last group commencing with Rev 19 must be interpreted in a manner analogous to this. The contents of this group have been correctly explained by Hofmann (II 2, p. 720) as follows: "The whole series of visions, from Rev 19:11 onwards, its merely intended to exhibit the victory of Christ over His foes. There is first a victory over Satan, through which the army of the enemies of His people by which he is served is destroyed; secondly, a victory over Satan, by which the possibility of leading the nations astray any more to fight against His church is taken from him; thirdly, a victory over Satan, by which he is deprived of the power to keep those who have died with faith in their Saviour in death any longer; and, fourthly, a victory over Satan, by which his last attack upon the saints of God issues in his final destruction." That the second and third victories are not to be separated from each other in point of time, is indicated by the sameness in the period assigned to each, viz., "a thousand years." But the time when these thousand years commence, cannot be determined from the Apocalypse itself; it must be gathered from the teaching of the rest of the New Testament concerning the first resurrection. According to the statements made by the Apostle Paul in 1 Cor 15, every one will be raised "in his own order: Christ the first-fruits, afterward they that are Christ's at His coming;" then the end, i.e., the resurrection of all the dead, the last judgment, the destruction of the world, and the new creation of heaven and earth. Consequently the first resurrection takes place along with the coming of Christ.


  But, according to the teaching of the New Testament, the parusia of Christ is not to be deferred till the last day of the present world, but commences, as the Lord Himself has said, not long after His ascension, so that some of His own contemporaries will not taste of death till they see the Son of man come in His kingdom (Mat 16:28). The Lord repeats this in Mat 24:34, in the elaborate discourse concerning His parusia to judgment, with the solemn asseveration: "Verily I say unto you, this generation (ἡ γενεὰ αυ) will not pass till all these things be fulfilled." And, as Hofmann has correctly observed (p. 640), the idea that "this generation" signifies the church of Christ, does not deserve refutation. We therefore understand that the contemporaries of Christ would live to see the things of which He says, "that they will be the heralding tokens of His second appearance;" and, still further (p. 641): "We have already seen, from Mat 16:28, that the Lord has solemnly affirmed that His own contemporaries will live to see His royal coming."


  Concerning this royal coming of the Son of man in the glory of His Father with His angels, which some of His contemporaries live to see (Mat 16:27 and Mat 16:28), Paul writes, in Th1 4:15, Th1 4:16 : "We which are alive and remain unto the coming of the Lord shall not anticipate them which are asleep; for the Lord Himself shall descend from heaven with a shout, etc., and the dead in Christ will rise first," etc. Consequently the New Testament teaches quite clearly that the first resurrection commences with the coming of Christ, which began with the judgment executed through the Romans upon the ancient Jerusalem. This was preceded only by the resurrection of Christ as "the first-fruits," and the resurrection of the "many bodies of the saints which slept," that arose from the graves at the resurrection of Christ, and appeared to many in the holy city (Mat 27:52-53), as a practical testimony that through the resurrection of Christ death is deprived of its power, and a resurrection from the grave secured for all believers.—According to this distinct teaching of Christ and the apostles, the popular opinion, that the resurrection of the dead as a whole will not take place till the last day of this world, must be rectified. The New Testament does not teach anywhere that all the dead, even those who have fallen asleep in Christ, will remain in the grave, or in Hades, till the last judgment immediately before the destruction of heaven and earth, and that the souls which have entered heaven at their death will be with Christ till then unclothed and without the body. This traditional view merely rests upon the unscriptural idea of the coming of Christ as not taking place till the end of the ear, and as an act restricted to a single day of twenty-four hours. According to the Scriptures, the parusia takes place on the day of the Lord, ,יום יהוהἡ ἡμέρα τοῦ κυρίου. But this day is not an earthly day of twelve or twenty-four hours; but, as Peter says (Pe2 3:8), "one day is with the Lord as a thousand years, and a thousand years as one day" (cf. Psa 90:4). The day on which the Son of man comes in His glory commences with the appearing of the Lord to the judgment upon the hardened Israel at the destruction of Jerusalem by the Romans; continues till His appearing to the last judgment, which is still future and will be visible to all nations; and closes with the day of God, on which the heavens will be dissolved with fire, and the elements will melt with heat, and the new heaven and new earth will be created, for which we wait according to His promise (Pe2 3:12-13). To show how incorrect is the popular idea of the resurrection of the dead, we may adduce not only the fact of the resurrection of many saints immediately after the resurrection of Christ (Mat 27:52-53), but also the solemn declaration of the Lord: "Verily, verily, I say unto you, The hour cometh, and now is, when the dead shall hear the voice of the Son of God, and they that hear shall live,"—the hour "in the which all that are in the graves shall hear His voice, and shall come forth; they that have done good unto the resurrection of life, etc." (Joh 5:25, Joh 5:28); and again the repeated word of Christ, that whosoever believeth on Him hath everlasting life, and cometh not into judgment, but hath passed from death unto life (Joh 5:24; Joh 6:40,Joh 6:47; Joh 3:16, Joh 3:18, Joh 3:36); and lastly, what was seen by the sacred seer on the opening of the fifth seal (Rev 6:9-11), namely, that white robes were given to the souls that were slain for the word of God and for the testimony which they held, and that were crying for the avenging of their blood, inasmuch as the putting on of the white robe involves or presupposes the clothing of the soul with the new body, so that this vision teaches that the deceased martyrs are translated into the state of those who have risen from the dead before the judgment upon Babylon. The word ψυχαί, which is used to designate them, does not prove that disembodied souls are intended (compare, as evidence to the contrary, the ὀκτὼ ψυχαί of Pe1 3:20).


  But as Rev 20:1-10 furnishes no information concerning the time of the first resurrection, so also this passage does not teach that they who are exalted to reign with Christ by the first resurrection will live and reign with Christ in the earthly Jerusalem, whether it be glorified or not. The place where the thrones stand, upon which they are seated, is not mentioned either in Rev 20:4-6 or Rev 20:1-3. The opinion that this will be in Jerusalem merely rests upon the twofold assumption, for which no evidence can be adduced, viz., (1) that, according to the prophetic utterances of the Old Testament, Jerusalem or the holy land is the site for the appearance of the Lord to the judgment upon the world of nations (Hofmann, pp. 637, 638); and (2) that the beloved city which the heathen, under Gog and Magog, will besiege, according to Rev 20:8-9, is the earthly Jerusalem, from which it is still further inferred, that the saints besieged in the beloved city cannot be any others than those placed upon thrones through the first resurrection. But the inconceivable nature, not to say the absurdity, of such an assumption as that of a war between earthly men and those who have been raised from the dead and are glorified with spiritual bodies, precludes the identification, which is not expressed in the text, of the saints in Jerusalem with those sitting upon thrones and reigning with Christ, who have obtained eternal life through the resurrection. And as they are reigning with Christ, the Son of God, who has returned to the glory of His heavenly Father, would also be besieged along with them by the hosts of Gog and Magog. But where do the Scriptures teach anything of the kind? The fact that, according to the prophecy of the Old Testament, the Lord comes from Zion to judge the nations furnishes no proof of this, inasmuch as this Zion of the prophets is not the earthly and material, but the heavenly Jerusalem. The angels who come at the ascension of Christ to comfort His disciples with regard to the departure of their Master to the Father, merely say: "This Jesus, who has gone up from you to heaven, will so come in like manner as ye have seen Him go to heaven" (Act 1:11); but they do not say at what place He will come again. And though the Apostle Paul says in Th1 4:16, "the Lord will descend from heaven," he also says, they that are living then will be caught up together with those that have risen in the clouds, to meet the Lord in the air, and so be ever with the Lord. And as here the being caught up in the clouds into the air is not to be understood literally, but simply expresses the thought that those who are glorified will hasten with those who have risen from the dead to meet the Lord, to welcome Him and to be united with Him, and does not assume a permanent abiding in the air; so the expression, "descend from heaven," does not involve a coming to Jerusalem and remaining upon earth. The words are meant to be understood spiritually, like the rending of the heaven and coming down in Isa 64:1. Paul therefore uses the words ἀποκάλυψις ἀπ ̓ούρανοῦ, revelation from heaven, in Th2 1:7, with reference to the same event. The Lord has already descended from heaven to judgment upon the ancient Jerusalem, to take vengeance with flaming fire upon those who would not know God and obey the gospel (Th2 1:8). Every manifestation of God which produces an actual effect upon the earth is a coming down from heaven, which does not involve a local abiding of the Lord upon the earth. As the coming of Christ to the judgment upon Jerusalem does not affect His sitting at the right hand of the Father, so we must not picture to ourselves the resurrection of those who have fallen asleep in the Lord, which commences with this coming, in any other way than that those who rise are received into heaven, and, as the church of the first-born, who are written in heaven, i.e., who have become citizens of heaven (Heb 12:23), sit on seats around the throne of God and reign with Christ.—Even the first resurrection is not to be thought of as an act occurring once and ending there; but as the coming of the Lord, which commenced with the judgment of the destruction of Jerusalem, is continued in the long series of judgments through which one hostile power after another is overthrown, until the destruction of the last enemy, so may we also assume, in analogy with this, that the resurrection of those who have fallen asleep in Christ, commencing with that parusia, is continued through the course of centuries; so that they who die in living faith in their Saviour are raised from the dead at the hour appointed by God according to His wisdom, and the souls received into heaven at death, together with those sown as seed-corn in the earth and ripened from corruption to incorruptibility, will be clothed with spiritual bodies, to reign with Christ. The thousand years are not to be reckoned chronologically, but commence with the coming of Christ to the judgment upon Jerusalem, and extend to the final casting of the beast and the false prophet into the lake of fire, perhaps still further. When they will end we cannot tell; for it is not for us to know the times or the seasons, which the Father hath reserved in His own power (Act 1:7).


  The chaining and imprisonment of Satan in the abyss during the thousand years can also be brought into harmony with this view of the millennium, provided that the words are not taken in a grossly materialistic sense, and we bear in mind that nearly all the pictures of the Apocalypse are of a very drastic character. The key to the interpretation of Rev 20:1-3 and Rev 20:7-10 is to be found in the words of Christ in Joh 12:31, when just before His passion He is about to bring His addresses to the people to a close, for the purpose of completing the work of the world's redemption by His death and resurrection. When the Lord says, just at this moment, "now is the judgment passing over the world; now will the prince of this world be cast out," namely, out of the sphere of his dominion, He designates the completion of the work of redemption by His death as a judgment upon the world, through which the rule of Satan in the world is brought to nought, or the kingdom of the devil destroyed. This casting out of the prince of this world, which is accomplished in the establishment and spread of the kingdom of Christ on earth, is shown to the sacred seer in Patmos in the visions of the conflict of Michael with the dragon, which ends in the casting out of Satan into the earth (Rev 12:7.), and of the chaining and imprisonment of Satan in the abyss for a thousand years (Rev 20:1.). The conflict of Michael with the dragon, which is called the Devil and Satanas, commences when the dragon begins to persecute the woman clothed with the sun after the birth of her child, and its being caught up into heaven, i.e., after the work of Christ on earth has terminated with His ascension to heaven. John receives an explanation of the way in which the victory of Michael, through which Satan is cast out of heaven upon the earth, is to be interpreted, from the voice, which says in heaven, "Now is come the salvation, and the strength, and the kingdom of our God, and the power of His Christ; for the accuser of our brethren is cast down, who accused us day and night before God" (v. 10). With the casting of Satan out of heaven, the kingdom of God and the power of His anointed are established, and Satan is thereby deprived of the power to rule any longer as the prince of the world. It is true that when he sees himself cast from heaven to earth, i.e., hurled from his throne, he persecutes the woman; but the woman receives eagles' wings, so that she flies into the wilderness to the place prepared for her by God, and is there nourished for three times and a half, away from the face of the serpent (Rev 12:8, Rev 12:13-14). After the casting out of Satan from heaven, there follow the chaining and shutting up in the abyss, or in hell; so that during this time he is no more able to seduce the heathen to make war upon the camp of the saints (Rev 20:1-3 and Rev 20:8). All influence upon earth is not thereby taken from him; he is simply deprived of the power to rule on the earth as ἄρχων among the heathen, and to restore the ἐχουσία wrested from him.


  We may therefore say that the binding of Satan began with the fall of heathenism as the religion of the world, through the elevation of Christianity to be the state-religion of the Roman empire, and that it will last so long as Christianity continues to be the state-religion of the kingdoms which rule the world.


  It is impossible, therefore, to prove from Rev 20:1-15 that there will be a kingdom of the glory in the earthly Jerusalem before the last judgment; and the New Testament generally neither teaches the return of the people of Israel to Palestine on their conversion to Christ,—which will take place according to Rom 11:25.,—nor the rebuilding of the temple and restoration of Levitical sacrifices. But if this be the case, then Ezekiel's vision of the new temple and sacrificial worship, and the new division of the land of Canaan, cannot be understood literally, but only in a symbolico-typical sense. The following question, therefore, is the only one that remains to be answered: -


  III. How are we to understand the vision of the new kingdom of God in Ezekiel 40-48?—In other words, What opinion are we to form concerning the fulfilment of this prophetic picture? The first reply to be given to this is, that this vision does not depict the coming into existence, or the successive stages in the rise and development, of the new kingdom of God. For Ezekiel sees the temple as a finished building, the component parts of which are so measured before his eyes that he is led about within the building. He sees the glory of Jehovah enter into the temple, and hears the voice of the Lord, who declares this house to be the seat of His throne in the midst of His people; and commands the prophet to make known to the people the form of the house, and its arrangement and ordinances, that they may consider the building, and be ashamed of their evil deeds (Eze 43:4-12). The new order of worship also (Ezekiel 43:14-46:15) does not refer to the building of the temple, but to the service which Israel is to render to God, who is enthroned in this temple. Only the directions concerning the boundaries and the division of the land presuppose that Israel has still to take possession of Canaan, though it has already been brought back out of the heathen lands, and is about to divide it by lot and take possession of it as its own inheritance, to dwell there, and to sustain and delight itself with the fulness of its blessings. It follows from this that the prophetic picture does not furnish a typical exhibition of the church of Christ in its gradual development, but sets forth the kingdom of God established by Christ in its perfect form, and is partly to be regarded as the Old Testament outline of the New Testament picture of the heavenly Jerusalem in Rev 21 and 22. For the river of the water of life is common to both visions. According to Ezekiel, it springs from the threshold of the temple, in which the Lord has ascended His throne, flows through the land to the Arabah, and pours into the Dead Sea, to make the water thereof sound; and according to Rev 22:1., it proceeds from the throne of God and of the Lamb, and flows through the midst of the street of the New Jerusalem. According to Eze 47:7, Eze 47:12, as well as Rev 22:2, there are trees growing upon its banks which bear edible fruits every month, that is to say, twelve times a year, and the leaves of which serve for the healing of the nations. But Ezekiel's picture of the new kingdom of God comes short of the picture of the New Jerusalem in this respect, that in Ezekiel the city and temple are separated, although the temple stands upon a high mountain in the centre of the holy terumah in the midst of the land of Canaan, and the city of Jerusalem reaches to the holy terumah with the northern side of its territory; whereas the new heavenly Jerusalem has no temple, and, in its perfect cubic form of equal length, breadth, and height, has itself become the holy of holies, in which there stands the throne of God and of the Lamb (Rev 21:16; Rev 22:4). Ezekiel could not rise to such an eminence of vision as this. The kingdom of God seen by him has a preponderatingly Old Testament stamp, and is a perfect Israelitish Canaan, answering to the idea of the Old Covenant, in the midst of which Jehovah dwells in His temple, and the water of life flows down from His throne and pours over all the land, to give prosperity to His people. The temple of Ezekiel is simply a new Solomon's temple, built in perfect accordance with the holiness of the house of God, in the courts of which Israel appears before Jehovah to offer burnt-offerings and slain-offerings, and to worship; and although the city of Jerusalem does indeed form a perfect square, with three gates on every side bearing the names of the twelve tribes of Israel, like the gates of the heavenly Jerusalem, it has not yet the form of a cube as the stamp of the holy of holies, in which Jehovah the almighty God is enthroned, though its name is, "henceforth Jehovah thither." Still less does the attack of Gog with his peoples, gathered together from the ends of the earth, apply to the heavenly Jerusalem. It is true that, according to the formal arrangement of our prophet's book, it stands before the vision of the new kingdom of God; but chronologically its proper place is within it, and it does not even fall at the commencement of it, but at the end of the years, after Israel has been gathered out of the nations and brought back into its own land, and has dwelt there for a long time in security (Eze 38:8, Eze 38:16). This attack on the part of the heathen nations is only conceivable as directed against the people of God still dwelling in the earthly Canaan.


  How then are we to remove the discrepancy, that on the one hand the river of the water of life proceeding from the temple indicates a glorification of Canaan, and on the other hand the land and people appear to be still unglorified, and the latter are living in circumstances which conform to the earlier condition of Israel? Does not this picture suggest a state of earthly glory on the part of the nation of Israel in its own land, which has passed through a paradisaical transformation before the new creation of the heaven and the earth? Isaiah also predicts a new time, in which the patriarchal length of life of the primeval era shall return, when death shall no more sweep men prematurely away, and not only shall war cease among men, but mutual destruction in the animal world shall also come to an end (Isa 65:19-23 compared with Eze 11:6-9). When shall this take place? Delitzsch, who asks this question (Comm. on Isa. at Isa 65:25, transl.), gives the following reply: "Certainly not in the blessed life beyond the grave, to which it would be both impossible and absurd to refer these promises, since they presuppose a continued mixture of sinners with the righteous, and merely a limitation of the power of death, not its destruction." From this he then draws the conclusion that the description is only applicable to the state of the millennium. But the creation of a new heaven and a new earth precedes this description (Isa 65:17-18). Does not this point to the heavenly Jerusalem of the new earth? To this Delitzsch replies that "the Old Testament prophet was not yet able to distinguish from one another the things which the author of the Apocalypse separates into distinct periods. From the Old Testament point of view generally, nothing was known of a state of blessedness beyond the grave.


  In the Old Testament prophecy, the idea of the new cosmos is blended with the millennium. It is only in the New Testament that the new creation intervenes as a party wall between this life and the life beyond; whereas the Old Testament prophecy brings the new creation itself into the present life, and knows nothing of any Jerusalem of the blessed life to come, as distinct from the new Jerusalem of the millennium." But even if there were a better foundation for the chiliastic idea of the millennium (Rev 20:1-15) than there is according to our discussion of the question above, the passage just quoted would not suffice to remove the difficulty before us. For if Isaiah is describing the Jerusalem of the millennium in Isa 65:19-23, he has not merely brought the new creation of heaven and earth into the present life, but he has also transferred the so-called millennium to the new earth, i.e., to the other side of the new creation of heaven and earth. Delitzsch himself acknowledges this on page 517 (transl.), where he observes in his commentary on Isa 66:22-24 that "the object of the prophecy" (namely, that from new moon to new moon, and from Sabbath to Sabbath, all flesh will come to worship before Jehovah, and they will go out to look at the corpses of the men that have rebelled against Him, whose worm will not die, nor their fire be quenched) "is no other than the new Jerusalem of the world to come, and the eternal torment of the damned." Isaiah "is speaking of the other side, but he speaks of it as on this side." But if Isaiah is speaking of the other side as on this side in Isa 66, he has done the same in Isa 65:19-23; and the Jerusalem depicted in Isa 65 cannot be the Jerusalem of the millennium on this side, but can only be the New Jerusalem of the other side coming down from heaven, as the description is the same in both chapters, and therefore must refer to one and the same object. The description in Isa 65, like that in Isa 66, can be perfectly comprehended from the fact that the prophet is speaking of that which is on the other side as on this side, without there being any necessity for the hypothesis of a thousand years' earthly kingdom of glory. It is quite correct that the Old Testament knows nothing whatever of a blessed state beyond the grave, or rather merely teaches nothing with regard to it, and that the Old Testament prophecy transfers the state beyond to this side, in other words, depicts the eternal life after the last judgment in colours taken from the happiness of the Israelitish life in Canaan. And this is also correct, "that the Old Testament depicts both this life and the life to come as an endless extension of this life; whilst the New Testament depicts it as a continuous line in two halves, the last point in this present finite state being the first point of the infinite state beyond: that the Old Testament preserves the continuity of this life and the life to come, by transferring the outer side, the form, the appearance of this life, to the life to come; the New Testament by making the inner side, the nature, the reality of the life to come, the δυνάμεις μέλλοντος αἰῶνος, immanent in this life." But it is only to the doctrinal writings of the New Testament that this absolutely applies. Of the prophetical pictures of the New Testament, on the other hand, and especially the Apocalypse, it can only be affirmed with considerable limitations. Not only is the New Jerusalem of Isaiah, which has a new heaven above it and a new earth beneath, simply the old earthly Jerusalem, which has attained to the highest glory and happiness; but in the Apocalypse also, the Jerusalem which has come down from heaven is an earthly city with great walls of jasper and pure gold, founded upon twelve precious stones, with twelve gates consisting of pearls, that are not shut by day, in order that the kings of the earth may bring their glory into the city, into which nothing common and no abomination enter. The whole picture rests upon those of Isaiah and Ezekiel, and merely rises above these Old Testament types by the fact that the most costly minerals of the earth are selected, to indicate the exceeding glory of the heavenly nature of this city of God. What, then, is the heavenly Jerusalem of the new earth? Is it actually a city of the new world, or the capital of the kingdom of heaven? Is it not rather a picture of the many mansions in the Father's house in heaven, which Jesus entered at His ascension to heaven, to prepare a place for us (Joh 14:2)? Is it not a picture of the heavenly kingdom (Ti2 4:18), into which all the blessed in that world enter whose names are written in the book of life? And its brilliant glory, is it not a picture of the unspeakable glory of the eternal life, which no eye has seen, no ear has heard, and which has not entered into the heart of any man (Co1 2:9)?


  And if the state beyond the grave is transferred to this side, i.e., depicted in colours and imagery drawn from this side, not only in the Old Testament prophecy, but in that of the New Testament also, we must not seek the reason for this prophetic mode of describing the circumstances of the everlasting life, or the world to come, in the fact that the Old Testament knows nothing of a blessed state beyond the grave, is ignorant of a heaven with men that are saved. The reason is rather to be found in the fact, that heavenly things and circumstances lie beyond our idea and comprehension; so that we can only represent to ourselves the kingdom of God after the analogy of earthly circumstances and conditions, just as we are unable to form any other conception of eternal blessedness than as a life without end in heavenly glory and joy, set free from all the imperfections and evils of this earthly world. So long as we are walking here below by faith and not by sight, we must be content with those pictures of the future blessings of eternal life with the Lord in His heavenly kingdom which the Scriptures have borrowed from the divinely ordered form of the Israelitish theocracy, presenting Jerusalem with its temple, and Canaan the abode of the covenant people of the Old Testament as types of the kingdom of heaven, and picturing the glory of the world to come as a city of God coming down from heaven upon the new earth, built of gold, precious stones, and pearls, and illumined with the light of the glory of the Lord.—To this there must no doubt be added, in the case of the Old Testament prophets, the fact that the division of the kingdom of the Messiah into a period of development on this side, and one of full completion on the other, had not yet been so clearly revealed to them as it has been to us by Christ in the New Testament; so that Isaiah is the only prophet who prophesies of the destruction of the present world and the creation of a new heaven and new earth. If we leave out of sight this culminating point of the Old Testament prophecy, all the prophets depict the glorification and completion of the kingdom of God established in Israel by the Messiah, on the one hand, as a continuous extension of His dominion on Zion from Jerusalem outwards over all the earth, through the execution of the judgment upon the heathen nations of the world; and, on the other hand, as a bursting of the land of Canaan into miraculous fruitfulness for the increase of His people's prosperity, and as a glorification of Jerusalem, to which all nations will go on pilgrimage to the house of the Lord on Zion, to worship the Lord and present their treasures to Him as offerings. Thus also in Ezekiel the bringing back of the people of Israel, who have been scattered by the Lord among the heathen on account of their apostasy, to the promised land, the restoration of Jerusalem and the temple, which have been destroyed, and the future blessing of Israel with the most abundant supply of earthly good from the land which has been glorified into paradisaical fruitfulness, form a continuity, in which the small beginnings of the return of the people from Babylon and the deliverance and blessing which are still in the future, lie folded in one another, and the present state and that beyond are blended together. And accordingly he depicts the glory and completion of the restored and renovated kingdom of God under the figure of a new division of Canaan among the twelve tribes of all Israel, united under the sceptre of the second David for ever, and forming one single nation, by which all the incongruities of the former times are removed, and also of a new sanctuary built upon a very high mountain in the centre of Canaan, in which the people walking in the commandments and rights of their God offer sacrifice, and come to worship before the Lord in His courts on the Sabbaths, new moons, and yearly feasts. This blessedness of Israel also is not permanently disturbed through the invasion of the restored land by Gog and his hordes, but rather perfected and everlastingly established by the fact that the Lord God destroys this last enemy, and causes him to perish by self-immolation. But however strongly the Old Testament drapery of the Messianic prophecy stands out even in Ezekiel, there are traits to be met with even in this form, by which we may recognise the fact that the Israelitish theocratical form simply constitutes the clothing in which the New Testament constitution of the kingdom of God is veiled.


  Among these traits we reckon not only the description given in Ezekiel 40-48, which can only be interpreted in a typical sense, but also the vision of the raising to life of the dry bones in Eze 37:1-14, the ultimate fulfilment of which will not take place till the general resurrection, and more especially the prophecy of the restoration not only of Jerusalem, but also of Samaria and Sodom, to their original condition (Eze 16:53.), which, as we have already shown, will not be perfectly fulfilled till the παλιγγενεσία, i.e., the general renovation of the world after the last judgment. From this last-named prophecy, to which the healing of the waters of the Dead Sea in Eze 47:9. supplies a parallel, pointing as it does to the renewal of the earth after the destruction of the present world, it clearly follows that the tribes of Israel which receive Canaan for a perpetual possession are not the Jewish people converted to Christ, but the Israel of God, i.e., the people of God of the new covenant gathered from among both Jews and Gentiles; and that Canaan, in which they are to dwell, is not the earthly Canaan or Palestine between the Jordan and the Mediterranean Sea, but the New Testament Canaan, i.e., the territory of the kingdom of God, whose boundaries reach from sea to sea, and from the river to the ends of the earth. And the temple upon a very high mountain in the midst of this Canaan, in which the Lord is enthroned, and causes the river of the water of life to flow down from His throne over His kingdom, so that the earth produces the tree of life with leaves as medicine for men, and the Dead Sea is filled with fishes and living creatures, is a figurative representation and type of the gracious presence of the Lord in His church, which is realized in the present period of the earthly development of the kingdom of heaven in the form of the Christian church in a spiritual and invisible manner in the indwelling of the Father and the Son through the Holy Spirit in the hearts of believers, and in a spiritual and invisible operation in the church, but which will eventually manifest itself when our Lord shall appear in the glory of the Father, to translate His church into the kingdom of glory, in such a manner that we shall see the almighty God and the Lamb with the eyes of our glorified body, and worship before His throne.


  This worship is described in our vision (Ezekiel 43:13-46:24) as the offering of sacrifice according to the Israelitish form of divine worship under the Old Testament; and in accordance with the mode peculiar to Ezekiel of carrying out all the pictures in detail, the leading instructions concerning the Levitical sacrifices are repeated and modified in harmony with the new circumstances. As the Mosaic worship after the building of the tabernacle commenced with the consecration of the altar, so Ezekiel's description of the new worship commences with the consecration of the altar of burnt-offering, and then spreads over the entering into and exit from the temple, the things requisite for the service at the altar, the duties and rights of the worshippers at the altar, and the quantity and quality of the sacrifices to be offered on the Sabbaths, new moons, and yearly feasts, as well as every day. From a comparison of the new sacrificial thorah with that of Moses in our exposition of these chapters, we have observed various distinctions which essentially modified the character of the whole service, viz., a thorough alteration in the order and celebration of the feasts, and a complete change in the proportion between the material of the meat-offering and the animal sacrifices. So far as the first distinction is concerned, the daily sacrifice is reduced to a morning burnt-and meat-offering, and the evening sacrifice of the Mosaic law is abolished; on the other hand, the Sabbath offering is more than tripled in quantity; again, in the case of the new-moon offerings, the sin-offering is omitted and the burnt-offering diminished; in the yearly feasts, the offerings prescribed for the seven days of the feast of unleavened bread and of the feast of tabernacles are equalized in quantity and quality, and the daily burnt-and meat-offerings of the feast of unleavened bread are considerably increased; on the other hand, the daily sacrifices of the feast of tabernacles are diminished in proportion to those prescribed by the Mosaic law. Moreover, the feast of weeks, or harvest-feast, and in the seventh month the day of trumpets and the feast of atonement, with its great atoning sacrifices, are dropt. In the place of these, copious sin-offerings are appointed for the first, seventh, and fourteenth days of the first month. To do justice to the meaning of these changes, we must keep in mind the idea of the Mosaic cycle of feasts. (For this, see my Bibl. Archol. I 76ff.) The ceremonial worship prescribed by the Mosaic law, in addition to the daily sacrifice, consisted of a cycle of feast days and festal seasons regulated according to the number seven, which had its root in the Sabbath, and was organized in accordance with the division of time, based upon the creation, into weeks, months, and years. As the Lord God created the world in six days, and ended the creation on the seventh day by blessing and sanctifying that day through resting from His works, so also were His people to sanctify every seventh day of the week to Him by resting from all work, and by a special burnt-and meat-offering. And, like the seventh day of the week, so also was the seventh month of the year to be sanctified by the keeping of the new moon with sabbatical rest and special sacrifices, and every seventh year to be a sabbatical year. Into this cycle of holy days, arranged according to the number seven, the yearly feasts consecrated to the remembrance of the mighty acts of the Lord for the establishment, preservation, and blessing of His people, were so dovetailed that the number of these yearly feasts amounted to seven-the Passover, feast of unleavened bread, feast of weeks, day of trumpets, day of atonement, feast of tabernacles, and conclusion of this feast,—of which the feasts of unleavened bread and tabernacles were kept for seven days each. These seven feasts formed two festal circles, the first of which with three feasts referred to the raising of Israel into the people of God and to its earthly subsistence; whilst the second, which fell in the seventh month, and was introduced by the day of trumpets, had for its object the preservation of Israel in a state of grace, and its happiness in the full enjoyment of the blessings of salvation, and commenced with the day of atonement, culminated in the feast of tabernacles, and ended with the octave of that feast.


  In the festal thorah of Ezekiel, on the other hand, the weekly Sabbath did indeed form the foundation of all the festal seasons, and the keeping of the new moon as the monthly Sabbath corresponds to this; but the number of yearly feasts is reduced to the Passover, the seven days' feast of unleavened bread, and the seven days' feast of the seventh month (the feast of tabernacles). The feast of weeks and the presentation of the sheaf of first-fruits on the second day of the feast of unleavened bread are omitted; and thus the allusion in these two feasts to the harvest, or to their earthly maintenance, is abolished. Of still greater importance are the abolition both of the day of trumpets and of the day of atonement, and the octave of the feast of tabernacles, and the institution of three great sin-offerings in the first month, by which the seventh month is divested of the sabbatical character which it had in the Mosaic thorah. According to the Mosaic order of feasts, Israel was to consecrate its life to the Lord and to His service, by keeping the feast of Passover and the seven days' feast of unleavened bread every year in the month of its deliverance from Egypt as the first month of the year, in commemoration of this act of divine mercy,—by appropriating to itself afresh the sparing of its first-born, and its reception into the covenant with the Lord, in the sacrifice of the paschal lamb and in the paschal meal,—and by renewing its transportation from the old condition in Egypt into the new life of divine grace in the feast of unleavened bread,—then by its receiving every month absolution for the sins of weakness committed in the previous month, by means of a sin-offering presented on the new moon,—and by keeping the seventh month of the year in a sabbatical manner, by observing the new moon with sabbatical rest and the tenth day as a day of atonement, on which it received forgiveness of all the sins that had remained without expiation during the course of the year through the blood of the great sin-offering, and the purification of its sanctuary from all the uncleanness of those who approached it, so that, on the feast of tabernacles which followed, they could not only thank the Lord their God for their gracious preservation in the way through the wilderness, and their introduction into the Canaan so abounding in blessings, but could also taste the happiness of vital fellowship with their God. The yearly feasts of Israel, which commenced with the celebration of the memorial of their reception into the Lord's covenant of grace, culminated in the two high feasts of the seventh month, the great day of atonement, and the joyous feast of tabernacles, to indicate that the people living under the law needed, in addition to the expiation required from month to month, another great and comprehensive expiation in the seventh month of the year, in order to be able to enjoy the blessing consequent upon its introduction into Canaan, the blessedness of the sonship of God. According to Ezekiel's order of feasts and sacrifices, on the other hand, Israel was to begin every new year of its life with a great sin-offering on the first, seventh, and fourteenth days of the first month, and through the blood of these sin-offerings procure for itself forgiveness of all sins, and the removal of all the uncleanness of its sanctuary, before it renewed the covenant of grace with the Lord in the paschal meal, and its transposition into the new life of grace in the days of unleavened bread, and throughout the year consecrated its life to the Lord in the daily burnt-offering, through increased Sabbath-offerings and the regular sacrifices of the new moon; and lastly, through the feast in commemoration of its entrance into Canaan, in order to live before Him a blameless, righteous, and happy life. In the Mosaic order of the feasts and sacrifices the most comprehensive act of expiation, and the most perfect reconciliation of the people to God which the old covenant could offer, lay in the seventh month, the Sabbath month of the year, by which it was indicated that the Sinaitic covenant led the people toward reconciliation, and only offered it to them in the middle of the year; whereas Ezekiel's new order of worship offers to Israel, now returning to its God, reconciliation through the forgiveness of its sins and purification from its uncleannesses at the beginning of the year, so that it can walk before Go din righteousness in the strength of the blood of the atoning sacrifice throughout the year, and rejoice in the blessings of His grace.


  Now, inasmuch as the great atoning sacrifice of the day of atonement pointed typically to the eternally availing atoning sacrifice which Christ was to offer in the midst of the years of the world through His death upon the cross on Golgotha, the transposition of the chief atoning sacrifices to the commencement of the year by Ezekiel indicates that, for the Israel of the new covenant, this eternally-availing atoning sacrifice would form the foundation for all its acts of worship and keeping of feasts, as well as for the whole course of its life. It is in this that we find the Messianic feature of Ezekiel's order of sacrifices and feasts, by which it acquires a character more in accordance with the New Testament completion of the sacrificial service, which also presents itself to us in the other and still more deeply penetrating modifications of the Mosaic thorah of sacrifice on the part of Ezekiel, both in the fact that the daily sacrifice is reduced to a morning sacrifice, and also in the fact that the quantities are tripled in the Sabbath-offerings and those of the feast of unleavened bread as compared with the Mosaic institutes, and more especially in the change in the relative proportion of the quantity of the meat-offering to that of the burnt-offering. For example, as the burnt-offering shadows forth the reconciliation and surrender to the Lord of the person offering the sacrifice, whilst the meat-offering shadows forth the fruit of this surrender, the sanctification of the life in good works, the increase in the quantity of the meat-offering connected with the burnt-offering, indicates that the people offering these sacrifices will bring forth more of the fruit of sanctification in good works upon the ground of the reconciliation which it has received. We do not venture to carry out to any greater length the interpretation of the differences between the Mosaic law of sacrifice and that of Ezekiel, or to point out any Messianic allusions either in the number of victims prescribed for the several feast days, or in the fact that a different quantity is prescribed for the meat-offering connected with the daily burnt-offering from that enjoined for the festal sacrifices, or in any other things of a similar nature. These points of detail apparently belong merely to the individualizing of the matter. And so also, in the fact that the provision of the people's sacrifices for the Sabbath, new moon, and feasts devolves upon the prince, and in the appointment of the place where the prince is to stand and worship in the temple, and to hold the sacrificial meal, we are unable to detect any Messianic elements, for the simple reason that the position which David and Solomon assumed in relation to the temple and its ritual furnished Ezekiel with a model for these regulations. And, in a similar manner, the precept concerning the hereditary property of the prince and its transmission to his sons (Eze 46:16.) is to be explained from the fact that the future David is thought of as a king, like the son of Jesse, who will be the prince of Israel for ever, not in his own person, but in his family. The only thing that still appears worthy of consideration is the circumstance that throughout the whole of Ezekiel's order of worship no allusion is made to the high priest, but the same holiness is demanded of all the priests which was required of the high priest in the Mosaic law. This points to the fact that the Israel of the future will answer to its calling to be a holy people of the Lord in a more perfect manner than in past times. In this respect the new temple will also differ from the old temple of Solomon. The very elaborate description of the gates and courts, with their buildings, in the new temple has no other object than to show how the future sanctuary will answer in all its parts to the holiness of the Lord's house, and will be so arranged that no person uncircumcised in heart and flesh will be able to enter it.—But all these things belong to the "shadow of things to come," which were to pass away when "the body of Christ" appeared (Col 2:17; Heb 10:1). When, therefore, M. Baumgarten, Auberlen, and other millenarians, express the opinion that this shadow-work will be restored after the eventual conversion of Israel to Christ, in support of which Baumgarten even appeals to the authority of the apostle of the Gentiles, they have altogether disregarded the warning of this very apostle: "Beware lest any man spoil you through philosophy and vain deceit, after the tradition of men, after the rudiments of the world, and not after Christ" (Col 2:8, Col 2:16, Col 2:20-21).


  Lastly, with regard to the prophecy concerning Gog, the prince of Magog, and his expedition against the restored land and people of Israel (Ezekiel 38 and 39), and its relation to the new conformation of the kingdom of God depicted in Ezekiel 40-48, the assumption of Hengstenberg (on Rev 20:7), "that Gog and Magog represent generally all the future enemies of the kingdom of God, and that we have here embraced in one large picture all that has been developing itself in a long series of events, so that the explanations which take them as referring to the Syrian kings, the Goths and Vandals, or the Turks, are all alike true, and only false in their exclusiveness,"—is not in harmony with the contents of this prophecy, and cannot be reconciled with the position which it occupies in Ezekiel and in the Apocalypse. For the prophecy concerning Gog, though it is indeed essentially different from those which concern themselves with the Assyrians, Chaldeans, Egyptians, and other smaller or larger nations of the world, has nothing "utopian" about it, which indicates "a thoroughly ideal and comprehensive character." Even if the name Gog be formed by Ezekiel in the freest manner from Magog, and however remote the peoples led by Gog from the ends of the earth to make war upon Israel, when restored and living in the deepest peace, may be; yet Magog, Meshech, Tubal, Pharaz, Cush, and Phut are not utopian nations, but the names of historical tribes of whose existence there is no doubt, although their settlements lie outside the known civilised world. Whether there be any foundation for the old Jewish interpretation of the name Magog as referring to a great Scythian tribe, or not, we leave undecided; but so much is certain, that Magog was a people settled in the extreme north of the world known to the ancients. Nor will we attempt to decide whether the invasion of Hither Asia by the Scythians forms the historical starting-point or connecting link for Ezekiel's prophecy concerning Gog; but there can be no doubt that this prophecy does not refer to an invasion on the part of the Scythians, but foretells a last great conflict, in which the heathen dwelling on the borders of the globe will engage against the kingdom of God, after the kingdom of the world in its organized national forms, as Asshur, Babel, Javan, shall have been destroyed, and the kingdom of Christ shall have spread over the whole of the civilised world. Gog of Magog is the last hostile phase of the world-power opposed to God, which will wage war on earth against the kingdom of God, and that the rude force of the uncivilised heathen world, which will not rise up and attack the church of Christ till after the fall of the world-power bearing the name of Babylon in the Apocalypse, i.e., till towards the end of the present course of the world, when it will attempt to lay it waste and destroy it, but will be itself annihilated by the Lord by miracles of His almighty power. In the "conglomerate of nations," which Gog leads against the people of Israel at the end of the years, there is a combination of all that is ungodly in the heathen world, and that has become ripe for casting into the great wine-press of the wrath of God, to be destroyed by the storms of divine judgment (Eze 38:21-22; Eze 39:6). But, as Baumgarten has correctly observed (in Herzog's Cyclopaedia), "inasmuch as the undisguised and final malice of the world of nations against the kingdom of God is exhibited here, Ezekiel could truly say that the prophets of the former times had already prophesied of this enemy (Eze 38:17), and that the day of vengeance upon Gog and Magog is that of which Jehovah has already spoken (Eze 39:8),—that is to say, all that has been stated concerning hostility on the part of the heathen towards the kingdom of Jehovah, and the judgment upon this hostility, finds its ultimate fulfilment in this the last and extremest opposition of all." This is in harmony not only with the assumption of this prophecy in Rev 20:1-15, but also with the declaration of the Apocalypse, that it is the Satan released from his prison who leads the heathen to battle against the camp of the saints and the beloved city, and that fire from God out of heaven consumes these enemies, and the devil who has seduced them is cast into the lake of fire to be tormented for ever and ever.—According to all this, the appearing of Gog is still in the future, and the day alone can clearly show what form it will assume.


  Ezekiel 1


  First Half—The Prophecies of Judgment—Ezekiel 1-32


  The Consecration and Calling of Ezekiel to the Office of Prophet—Ezekiel 1-3:21


  In a vision of God, Ezekiel beholds in a great cloud, through which shone the splendour of fire, and which a tempestuous wind drives from the north, the glory of the Lord above the cherubim upon a majestic throne in human form (Ezekiel 1), and hears a voice, which sends him as a prophet to Israel, and inspires him with the subject-matter of his announcements (Ezekiel 2:1-3:3). He is thereafter transported in spirit to Tel-abib on the Chebar, into the midst of the exiles, and the duties and responsibilities of his calling laid before him (3:4-21). By this divine appearance and the commission therewith connected is he consecrated, called, and ordained to the prophetic office. The whole occurrences in the vision are subdivided into the copious description of the theophany, Ezekiel 1, by which he is consecrated for his calling; and into the revelation of the word, Ezekiel 2:1-3:21, which prepares him for the discharge of the same. From these contents it clearly appears that these chapters do not constitute the first section of the book, but the introduction to the whole, to which the circumstantial notices of the time and place of this revelation of God at the commencement, Eze 1:1-3, also point.


  Ezekiel 1:1


  The Appearance of the Glory of the Lord.—Eze 1:1-3. Time and place of the same.—Eze 1:1. Now it came to pass in the thirtieth year, in the fourth (month), on the fifth (day) of the month, as I was among the captives by the river of Chebar, that the heavens were opened, and I saw visions of God. Eze 1:2. On the fifth day of the month, it was the fifth year of King Jehoiachin's captivity, Eze 1:3. The word of the Lord came to Ezekiel the priest, the son of Busi, in the land of the Chaldeans by the river Chebar; and the hand of the Lord was there upon him.


  Regarding ויהי at the beginning of a book, as e.g., in Jon 1:1, cf. the note on Jos 1:1. The two notices of the year in Eze 1:1 and Eze 1:2 are closely connected with the twofold introduction of the theophany. This is described in verse first, according to its form or phenomenal nature, and then in verses second and third, according to its intended purpose, and its effect upon the prophet. The phenomenon consisted in this, that the heavens were opened, and Ezekiel saw visions of God. The heaven opens not merely when to our eye a glimpse is disclosed of the heavenly glory of God (Calvin), but also when God manifests His glory in a manner perceptible to human sight. The latter was the case here. מראות אלהים, "visions of God," are not "visiones praestantissimae," but visions which have divine or heavenly things for their object; cf. Isa 6:1; Kg1 22:19; Kg2 6:17. Here it is the manifestation of Jehovah's glory described in the following verses. This was beheld by Ezekiel in the thirtieth year, which, according to verse second, was in the fifth year of the captivity of Jehoiachin. The real identity of these two dates is placed beyond doubt by the mention of the same day of the month, "on the fifth day of the month" (Eze 1:2 compared with Eze 1:1). The fifth year from the commencement of Jehoiachin's captivity is the year 595 b.c.; the thirtieth year, consequently, is the year 625 b.c. But the era, in accordance with which this date is reckoned, is matter of dispute, and can no longer be ascertained with certainty. To suppose, with Hengstenberg, that the reference is to the year of the prophet's own life, is forbidden by the addition "in the fourth month, on the fifth day of the month," which points to an era generally recognised. In the year 625 b.c., Nabopolassar became king of Babylon, and therefore many of the older expositors have supposed that Ezekiel means the thirtieth year of the era of Nabopolassar. Nothing, however, is know of any such era. Others, as the Chaldee paraphrast and Jerome, and in modern times also Ideler, are of opinion that the thirtieth year is reckoned from the eighteenth year of the reign of Josiah, because in that year the book of the law was discovered, and the regeneration of public worship completed by a solemn celebration of the Passover. No trace, however, can elsewhere be pointed out of the existence of a chronology dating from these events. The Rabbins in Seder Olam assume a chronology according to the periods of the years of jubilee, and so also Hitzig; but for this supposition too all reliable proofs are wanting. At the time mentioned, Ezekiel found himself בּתוך הגּולה, "in the midst of the exiles," i.e., within the circuit of their settlements, not, in their society; for it is evident from Eze 3:15 that he was alone when the theophany was imparted to him, and did not repair till afterwards to the residences of the settlers. Eze 1:3. By the river Chebar, in the land of the Chaldees, i.e., in Babylon or Mesopotamia. The river כּבר, to be distinguished from חבור, the river of Gosan, which flows into the Tigris, see on Kg2 17:6, is the Mesopotamian Chabioras, ̓Αβορρας (Strabo, xvi. 748), or Χαβώρας (Ptolem. v. 18, 3), Arab. cha=bu=r (Edrisi Clim. iv. p. 6, ii. p. 150, ed. Jaubert and Abulf. Mesopot. in the N. Repertor. III. p. xxiv.), which according to Edrisi takes its rise from "nearly three hundred springs," near the city Ras-el-'Ain, at the foot of the mountain range of Masius, flows through Upper Mesopotamia in a direction parallel with its two principal streams, and then, turning westward, discharges itself into the Euphrates near Kirkesion. There the hand of Jehovah came upon Ezekiel. The expression יד יי' היתה על )אל( always signifies a miraculous working of the power or omnipotence of God upon a man-the hand being the organ of power in action-by which he is placed in a condition to exert superhuman power, Kg1 18:46, and is the regular expression for the supernatural transportation into the state of ecstasy for the purpose of beholding and announcing (cf. Kg2 3:15), or undertaking, heavenly things; and so throughout Ezekiel, cf. Eze 3:22; Eze 8:1; Eze 33:22; Eze 37:1; Eze 40:1.


  Ezekiel 1:4


  Description of the theophany seen by the spirit of the prophet.—Eze 1:4. And I saw, and, lo, a tempestuous wind came from the north, a great cloud, and a fire rolled together like a ball, and the brightness of light round about it, and out of its midst, as the appearance of glowing metal from the midst of the fire.—The description begins with a general outline of the phenomenon, as the same presented itself to the spiritual eye of the prophet on its approach from the north. A tempestuous wind brings hither from the north a great cloud, the centre of which appears as a lump of fire, which throws around the cloud the brightness of light, and presents in its midst the appearance of glowing metal. The coming of the phenomenon from the north is, as a matter of course, not connected with the Babylonian representation of the mountain of the gods situated in the extreme north, Isa 14:13. According to the invariable usage of speech followed by the prophets, especially by Jeremiah (cf. e.g., Eze 1:14; Eze 4:6; Eze 6:1, etc.), the north is the quarter from which the enemies who were to execute judgment upon Jerusalem and Judah break in. According to this usage, the coming of this divine appearance from the north signifies that it is from the north that God will bring to pass the judgment upon Judah. אשׁ מתלקּחת, "fire rolled together like a ball," is an expression borrowed from Exo 9:10. לו refers to ענן, and מתּוכהּ to אשׁ, as we see from the words in apposition, מתּוך האשׁ. The fire, which formed the centre of the cloud, had the appearance of השׁמל. The meaning of this word, which occurs again in Eze 1:27 and Eze 8:2, is disputed. The Septuagint and Vulgate translate it by ἤλεκτρον, electrum, i.e., a metal having a bright lustre, and consisting of a mixture of gold and silver. Cf. Strabo, III. 146; Plin. Hist. Nat. xxxiii. 4. To the explanation of Bochart, that it is a compound of נחשׁת, "brass," and the Talmudic word מלל or מללא, "aurum rude," and signifies "rough gold ore," is opposed the fact that the reading מללא in the Talmud is not certain, but purports to be ממלא (cf. Gesen. Thesaur. p. 535, and Buxtorf, Lexic. Talmud, p. 1214), as well as the circumstance that raw gold ore has not a lustre which could shine forth out of the fire. Still less probability has the supposition that it is a compound of l#x, in Syriac "conflavit, fabricavit," and חשׁם, "fricuit," on which Hvernick and Maurer base the meaning of "a piece of metal wrought in the fire." The word appears simply to be formed from חשׁם , probably "to glow," with ל appended, as כּרמל from כרם morf , and to denote "glowing ore." This meaning is appropriate both in v. 27, where עין השׁמל is explained by מראה־אשׁ, as well as in Eze 8:2, where זהר, "brilliancy," stands as parallel to it. השׁמל, however, is different from נחשׁת קלל in Eze 1:7 and in Dan 10:6, for חשׁמל refers in all the three places to the person of Him who is enthroned above the cherubim; while נחשׁת קלל in Eze 1:7 is spoken of the feet of the cherubim, and in Dan 10:6 of the arms and feet of the personage who there manifests Himself. In verse fifth the appearance is described more minutely. There first present themselves to the eye of the seer four beings, whom he describes according to their figure and style.


  Ezekiel 1:5-14


  The four cherubim.—Eze 1:5. And out of its midst there prominently appeared a figure, consisting of four creatures, and this was their appearance: they had the figure of a man. Eze 1:6. And each had four faces, and each of them had four wings. Eze 1:7. And their feet were upright-standing feet; and the soles of their feet like the soles of a calf, and sparkling like the appearance of shining brass. Eze 1:8. And the hands of a man were under their wings on their four sides; and all four had faces and wings. Eze 1:9. Their wings were joined one to another; they turned not as they went; they went each one in the direction of his face. Eze 1:10. And the form of their faces was that of a man; and on the right all four had a lion's face; and on the left all four had the face of an ox; and all four had an eagle's face. Eze 1:11. And their faces and their wings were divided above, two of each uniting with one another, and two covering their bodies. Eze 1:12. And they went each in the direction of his face; whithersoever the spirit was to go, they went; they turned not as they went. Eze 1:13. And the likeness of the creatures resembled burning coals of fire, like the appearance of torches: it (the fire) went hither and thither amongst the beings; and the fire was brilliant, and from the fire came forth lightning. Eze 1:14. And the beings ran hither and thither in a zig-zag manner.


  From out of the fiery centre of the cloud there shows itself the form (tw%md@;, properly "resemblance," "picture") of four חיּות, animantia, "living creatures;" ζῶα, Rev 4:6; not θηρία, "wild beasts," as Luther has incorrectly rendered it, after the animalia of the Vulgate. These four creatures had דּמוּת אדם, "the figure of a man." Agreeably to this notice, placed at the head of the description, these creatures are to be conceived as presenting the appearance of a human body in all points not otherwise specified in the following narrative. Each of them had four faces and four wings (אחת without the article stands as a distributive, and כּנפים are "pinions," as in Isa 6:2, not "pairs of wings"). Their feet were רגל ישׁרה, "a straight foot;" the singular stands generically, stating only the nature of the feet, without reference to their number. We have accordingly to assume in each of the four creatures two legs, as in a man. ישׁר .nam a , "straight," i.e., standing upright, not bent, as when sitting or kneeling. רגל is the whole leg, including the knee and thigh, and כּף רגל, "sole of the foot," or the under part of the leg, with which we tread on the ground. This part, not the whole leg, resembled the calf's foot, which is firmly planted on the ground. The legs sparkled like the appearance of נחשׁה קלל. The subject of נצצים is not "the כּרוּבים, which are understood to be intended under the חיּות in verse fifth" (Hitzig), for this subject is too far distant, but רגליהם, which is here construed as masculine, as in Jer 13:16. In this sense are these words apprehended in Rev 1:15, and נחשׁת there translated by χαλκολίβανος. On this word see Hengstenberg and Dsterdieck on Rev 1:15. נח' קלל probably signifies "light," i.e., "bright, shining brass," as the old translators have rendered it. The Septuagint has ἐξαστράπτων; the Vulgate, aes candens; and the Chaldee paraphrase, aes flammans. The signification "smoothed, polished brass" (Bochart), rests upon uncertain combinations; cf. Gesen. Thes. p. 1217, and is appropriate neither here nor in Dan 10:6, where these words precede, "His face had the appearance of lightning, and his eyes were as a flame of fire." Under the four wings were four hands on the four sides of each cherub, formed like the hands of a man. The wings accordingly rested upon the shoulders, from which the hands came forth. The Chetib וידו may certainly be defended if with Kimchi and others we punctuate וידו, and take the suffix distributively and אדם elliptically, "his (i.e., each of the four creatures) hands were (the hands of) a man;" cf. for such an ellipsis as this, passages like that in Psa 18:34, רגלי כּאיּלות, "my feet as the (feet) of hinds;" Job 35:2, מאל, "before the righteousness of God." It is extremely probable, however, that ו is only the error of an old copyist for י, and that the Keri וידי is the correct reading, as the taking of אדם elliptically is not in keeping with the broad style of Ezekiel, which in its verbosity verges on tautology. The second half of Eze 1:8 is neither, with Hvernick, to be referred to the following ninth verse, where the faces are no more spoken of, nor, with Hitzig, to be arbitrarily mutilated; but is to be taken as it stands, comprising all that has hitherto been said regarding the faces and wings, in order to append thereto in Eze 1:9. the description of the use and nature of these members. The definite statement, that "the wings were joined one to another," is in Eze 1:11 limited to the two upper wings, according to which we have so to conceive the matter, that the top or the upper right wing of each cherub came in contact with the top of the left wing of the neighbouring cherub. This junction presented to the eye of the seer the unity and coherence of all the four creatures as a complete whole—a חיּה, and implied, as a consequence, the harmonious action in common of the four creatures. They did not turn as they went along, but proceeded each in the direction of his face. אל, "over against his face." The meaning is thus rightly given by Kliefoth: "As they had four faces, they needed not to turn as they went, but went on as (i.e., in the direction in which) they were going, always after the face."


  In the closer description of the faces in Eze 1:10, the face of the man is first mentioned as that which was turned towards the seer, that of the lion to the right side, the ox to the left, and that of the eagle (behind). In naming these three, it is remarked that all the four creatures had these faces: in naming the man's face, this remark is omitted, because the word פּניהם (referring to all the four) immediately precedes. In Eze 1:11, it is next remarked of the faces and wings, that they were divided above (מלמעלה, "from above," "upward"); then the direction of the wings is more precisely stated. The word וּפניהם is neither to be referred to the preceding, "and it was their faces," nor, with Hitzig, to be expunged as a gloss; but is quite in order as a statement that not only the wings but also the faces were divided above, consequently were not like Janus' faces upon one head, but the four faces were planted upon four heads and necks. In the description that follows, חוברות אישׁ is not quite distinct, and #y)i is manifestly to be taken as an abbreviation of אשּׁה אל־אחותהּ in Eze 1:9 : on each were two wings joining one another, i.e., touching with their tops the tips of the wings of the cherub beside them, in accordance with which we have to conceive the wings as expanded. Two were covering their bodies, i.e., each cherub covered his body with the pair of wings that folded downwards; not, as Kliefoth supposes, that the lower wings of the one cherub covered the body of the other cherub beside him, which also is not the meaning in Eze 1:23; see note on that verse. In Eze 1:12, what is to be said about their movements is brought to a conclusion, while both statements are repeated in Eze 1:9, and completed by the addition of the principium movens. In whatever direction the רוּח "was to go, in that direction they went;" i.e., not according to the action of their own will, but wherever the רוּח impelled them. רוּח, however, signifies not "impulse," nor, in this place, even "the wind," as the vehicle of the power of the spiritual life palpable to the senses, which produced and guided their movements, (Kliefoth), but spirit. For, according to Eze 1:20, the movement of the wheels, which was in harmony with the movements of the cherubim, was not caused by the wind, but proceeded from the רוּח החיּה, i.e., from the spirit dwelling in the creature. On the contrary, there is not in the whole description, with the exception of the general statement that a tempestuous wind drove from the north the great cloud in which the theophany was enwrapped, any allusion to a means of motion palpable to the senses. In the 13th and 14th verses is described the entire impression produced by the movement of the whole appearance. וּדמוּת החיּות precedes, and is taken absolutely "as regards the form of the creatures," and corresponds to the דּמוּת ארבּע חיּות in Eze 1:5, with which the description of the individual figures which appeared in the brightness of the fire was introduced. Their appearance was like burning coals of fire, like the appearance of torches. היא refers to אשׁ as the principal conception. Fire, like the fire of burning coals and torches, went, moved hither and thither amongst the four creatures. This fire presented a bright appearance, and out of it came forth lightnings. The creatures, moreover, were in constant motion. רצוא, from רצא, an Aramaising form for the Hebrew רוּץ, to run. The infin. absol. stands instead of the finite verb. The conjecture of יצוא, after Gen 8:7 (Hitzig), is inappropriate, because here we have not to think of "coming out," and no reason exists for the striking out of the words, as Hitzig proposes. The continued motion of the creatures is not in contradiction with their perpetually moving on straight before them. "They went hither and thither, and yet always in the direction of their countenances; because they had a countenance looking in the direction of every side" (Kliefoth). בּזק signifies not "lightning" (=בּרק), but comes from בּזק; in Syriac, "to be split," and denotes "the splitting," i.e., the zigzag course of the lightning (Kliefoth).


  Ezekiel 1:15-21


  The four wheels beside the cherubim.—Eze 1:15. And I saw the creatures, and, lo, there was a wheel upon the earth beside the creatures, towards their four fronts. Eze 1:16. The appearance of the wheels and their work was like the appearance of the chrysolite; and all four had one kind of figure: and their appearance and their work was as if one wheel were within the other. Eze 1:17. Towards their four sides they went when they moved: they turned not as they went. Eze 1:18. And their felloes, they were high and terrible; and their felloes were full of eyes round about in all the four. Eze 1:19. And when the creatures moved, the wheels moved beside them; and when the creatures raised themselves up from the earth, the wheels also raised themselves. Eze 1:20. Whithersoever the spirit was to go, they went in the direction in which the spirit was to go; and the wheels raised themselves beside them: for the spirit of the creatures was in the wheels. Eze 1:21. When the former moved, the latter moved also; when the former stood, the latter stood; and when the former raised themselves from the ground, the wheels raised themselves beside them: for the spirit of the creatures was in the wheels.—The words, "and I saw the creatures," prepare the way for the transition to the new object which presented itself in these creatures to the eye of the seer. By the side of these creatures upon the ground he sees a wheel, and that at the four fronts, or front faces of the creatures. The singular suffix in לארבּעת פּניו can neither be referred, with Rosenmller, to the chariot, which is not mentioned at all, nor, with Hitzig, to the preposition אצל, nor, with Hvernick, Maurer, and Kliefoth, to אופן, and so be understood as if every wheel looked towards four sides, because a second wheel was inserted in it at right angles. This meaning is not to be found in the words. The suffix refers ad sensum to חיּות (Ewald), or, to express it more correctly, to the figure of the cherubim with its four faces turned to the front, conceived as a unity—as one creature (החיּה, Eze 1:22). Accordingly, we have so to represent the matter, that by the side of the four cherubim, namely, beside his front face, a wheel was to be seen upon the earth. Ezekiel then saw four wheels, one on each front of a cherub, and therefore immediately speaks in Eze 1:16 of wheels (in the plural). In this verse מראה is adspectus, and מעשׂה "work;" i.e., both statements employing the term "construction," although in the first hemistich only the appearance, in the second only the construction, of the wheels is described. תּרשׁישׁ is a chrysolite of the ancients, the topaz of the moderns,—a stone having the lustre of gold. The construction of the wheels was as if one wheel were within a wheel, i.e., as if in the wheel a second were inserted at right angles, so that without being turned it could go towards all the four sides. גּבּיהן, in Eze 1:18, stands absolutely. "As regards their felloes," they possessed height and terribleness-the latter because they were full of eyes all round. Hitzig arbitrarily understands גּבהּ of the upper sides; and יראה, after the Arabic, of the under side, or that which lies towards the back. The movement of the wheels completely followed the movement of the creatures (Eze 1:19-21), because the spirit of the creature was in the wheels. החיּה, in Eze 1:20 and Eze 1:21, is not the "principle of life" (Hvernick), but the cherubic creatures conceived as a unity, as in Eze 1:22, where the meaning is undoubted. The sense is: the wheels were, in their motion and rest, completely bound by the movements and rest of the creatures, because the spirit which ruled in them was also in the wheels, and regulated their going, standing, and rising upwards. By the רוּח the wheels are bound in one with the cherub-figures, but not by means of a chariot, to or upon which the cherubim were attached.


  Ezekiel 1:22


  The throne of Jehovah.—Eze 1:22. And over the heads of the creature there appeared an expanse like the appearance of the terrible crystal, stretched out over their heads above. Eze 1:23. And under the expanse were their wings, extended straight one towards another: each had two wings, covering to these, and each two (wings), covering to those, their bodies. Eze 1:24. And I heard the sound of their wings, as the sound of many waters, like the voice of the Almighty, as they went: a loud rushing like the clamour of a camp: when they stood, they let down their wings. Eze 1:25. And there came a voice from above the expanse which was above their heads; when they stood, they let their wings sink down. Eze 1:26. Over the expanse above their heads was to be seen, like a sapphire stone, the figure of a throne: and over the figure of the throne was a figure resembling a man above it. Eze 1:27. And I saw like the appearance of glowing brass, like the appearance of fire within the same round about; from the appearance of his loins upwards, and from the appearance of his loins downwards, I saw as of the appearance of fire, and a shining light was round about it. Eze 1:28. Like the appearance of the bow, which is in the clouds in the day of rain, was the appearance of the shining light round about. This was the appearance of the likeness of the glory of Jehovah. And I saw it, and fell upon my face, and I heard the voice of one that spake.—Above, over the heads of the figures of the cherubim, Ezekiel sees something like the firmament of heaven (Eze 1:22.), and hears from above this canopy a voice, which re-echoes in the rushing of the wings of the cherubim, and determines the movement as well as the standing still of these creatures. The first sentence of Eze 1:22 literally signifies: "And a likeness was over the heads of the creature—a canopy, as it were, stretched out." רקיע is not the genitive after דּמוּת, but an explanatory apposition to it, and before רקיע; neither has כּ fallen out (as Hitzig supposes), nor is it to be supplied. For דּמוּת denotes not any definite likeness, with which another could be compared, but, properly, similitudo, and is employed by Ezekiel in the sense of "something like." רקיע, without the article, does not mean the firmament of heaven, but any expanse, the appearance of which is first described as resembling the firmament by the words כּעין הקּרח. It is not the firmament of heaven which Ezekiel sees above the heads of the cherubim, but an expanse resembling it, which has the shining appearance of a fear-inspiring crystal. נורא, used of crystal, in so far as the appearance of this glittering mass dazzles the eyes, and assures terror, as in Jdg 13:6, of the look of the angel; and in Job 37:22, of the divine majesty. The description is based upon Exo 24:10, and the similitude of the crystal has passed over to the Apocalypse, Rev 4:6. Under the canopy were the wings of the cherubim, ישׁרות, standing straight, i.e., spread out in a horizontal direction, so that they appeared to support the canopy. אשּׁה אל־אחותה is not, with Jerome and others, to be referred to the cherubim (החיּה), but to כּנפיהם, as in Eze 1:9. The לאישׁ which follows does refer, on the contrary, to the cherub, and literally signifies, "To each were two wings, covering, namely, to these and those, their bodies." להנּה corresponds to לאישׁ, in a manner analogous to לאחת להם in Eze 1:6. By the repetition of the להנּה, "to these and those," the four cherubim are divided into two pairs, standing opposite to one another. That this statement contradicts, as Hitzig asserts, the first half of the verse, is by no means evident. If the two creatures on each side covered their bodies with the two wings, then two other wings could very easily be so extended under the canopy that the tops of the one should touch those of the other. As the creatures moved, Ezekiel hears the sound, i.e., the rustling of their wings, like the roaring of mighty billows. This is strengthened by the second comparison, "like the voice of the Almighty," i.e., resembling thunder, cf. Eze 10:5. The קול המלּה that follows still depends on אשׁמע. המלּה, which occurs only here and in Jer 11:6, is probably synonymous with המון "roaring," "noise," "tumult." This rushing sound, however, was heard only when the creatures were in motion; for when they stood, they allowed their wings to fall down. This, of course, applies only to the upper wings, as the under ones, which covered the body, hung downwards, or were let down. From this it clearly appears that the upper wings neither supported nor bore up the canopy over their heads, but only were so extended, when the cherubim were in motion, that they touched the canopy. In Eze 1:25 is also mentioned whence the loud sound came, which was heard, during the moving of the wings, from above the canopy, consequently from him who was placed above it, so that the creatures, always after this voice resounded, went on or stood still, i.e., put themselves in motion, or remained without moving, according to its command.


  With the repetition of the last clause of Eze 1:24 this subject is concluded in Eze 1:25. Over or above upon the firmament was to be seen, like a sapphire stone, the likeness of a throne, on which sat one in the form of a man—i.e., Jehovah appeared in human form, as in Dan 7:9. Upon this was poured out a fiery, shining light, like glowing brass (עין חשׁמל, as in Eze 1:4) and like fire, בּית־להּ סביב, "within it round about" (מבּית = בּית, "within," and להּ, pointing back to דּמוּת כּסּא). This appears to be the simplest explanation of these obscure words. They are rendered differently by Hitzig, who translates them: "like fire which has a covering round about it, i.e., like fire which is enclosed, whose shining contrasts so much the more brightly on account of the dark surrounding." But, to say nothing of the change which would then be necessary of בּית into בּית, this meaning seems very far-fetched, and cannot be accepted for this reason alone, that מראה אשׁ, neither in the following hemistich (Eze 1:27) nor in Eze 8:2, has any such or similar strengthening addition. The appearance above shows, as the centre of the cloud (Eze 1:4), a fiery gleam of light, only there is to be perceived upon the throne a figure resembling a man, fiery-looking from the loins upwards and downwards, and round about the figure, or rather round the throne, a shining light (נגהּ, cf. Eze 1:4), like the rainbow in the clouds, cf. Rev 4:3. This הוּא, Eze 1:28, does not refer to הנּגהּ, but to the whole appearance of him who was enthroned—the covering of light included, but throne and cherubim (Eze 10:4, Eze 10:19) excluded (Hitzig)] was the appearance of the likeness of Jehovah's glory. With these words closes the description of the vision. The following clause, "And I saw, etc.," forms the transition to the word of Jehovah, which follows on the second chapter, and which summoned Ezekiel to become a prophet to Israel. Before we pass, however, to an explanation of this word, we must endeavour to form to ourselves a clear conception of the significance of this theophany.


  For its full understanding we have first of all to keep in view that it was imparted to Ezekiel not merely on his being called to the office of prophet, but was again repeated three times—namely, in Eze 3:22., where he was commissioned to predict symbolically the impending siege of Jerusalem; Eze 8:4., when he is transported in spirit to the temple-court at Jerusalem for the purpose of beholding the abominations of the idol-worship practised by the people, and to announce the judgment which, in consequence of these abominations, was to burst upon the city and the temple, in which it is shown to him how the glory of the Lord abandons, first the temple and thereafter the city also; and in Eze 43:1., in which is shown to him the filling of the new temple with the glory of the Lord, to swell for ever among the children of Israel. In all three passages it is expressly testified that the divine appearance was like the first which he witnessed on the occasion of his call. From this Kliefoth has drawn the right conclusion, that the theophany in Eze 1:4. bears a relation not to the call only, but to the whole prophetic work of Ezekiel: "We may not say that God so appears to Ezekiel at a later time, because He so appeared to him at his call; but we must say, conversely, that because God wills and must so appear to Ezekiel at a later time while engaged in his prophetic vocation, therefore He also appears to him in this form already at his call." The intention, however, with which God so appears to him is distinctly contained in the two last passages, Ezekiel 8-11 and Ezekiel 43: "God withdraws in a visible manner from the temple and Jerusalem, which are devoted to destruction on account of the sin of the people: in a visible manner God enters into the new temple of the future; and because the whole of what Ezekiel was inspired to foretell was comprehended in these two things—the destruction of the existing temple and city, and the raising up of a new and a better;—because the whole of his prophetic vocation had its fulfilment in these, therefore God appears to Ezekiel on his call to be a prophet in the same form as that in which He departs from the ancient temple and Jerusalem, in order to their destruction, and in which He enters into the new edifice in order to make it a temple. The form of the theophany, therefore, is what it is in Eze 1:4., because its purpose was to show and announce to the prophet, on the one side the destruction of the temple, and on the other its restoration and glorification." These remarks are quite correct, only the significance of the theophany itself is not thereby made clear. If it is clear from the purpose indicated why God here has the cherubim with Him, while on the occasion of other appearances (e.g., Dan 7:9; Isa 6:1) He is without cherubim; as the cherubim here have no other significance than what their figures have in the tabernacle, viz., that God has there His dwelling-place, the seat of His gracious presence; yet this does not satisfactorily explain either the special marks by which the cherubim of Ezekiel are distinguished from those in the tabernacle and in Solomon's temple, or the other attributes of the theophany. Kliefoth, moreover, does not misapprehend those diversities in the figures of the cherubim, and finds indicated therein the intention of causing it distinctly to appear that it is the one and same Jehovah, enthroned amid the cherubim, who destroys the temple, and who again uprears it. Because Ezekiel was called to predict both events, he therefore thinks there must be excluded, on the one hand, such attributes in the form of the manifestation as would be out of harmony with the different aims of the theophany; while, on the other, those which are important for the different aims must be combined and comprehended in one form, that this one form may be appropriate to all the manifestations of the theophany. It could not therefore have in it the ark of the covenant and the mercy-seat; because, although these would probably have been appropriate to the manifestation for the destruction of the old temple (Eze 8:1.), they would not have been in keeping with that for entering into the new temple. Instead of this, it must show the living God Himself upon the throne among "the living creatures;" because it belongs to the new and glorious existence of the temple of the future, that it should have Jehovah Himself dwelling within it in a visible form.


  From this, too, may be explained the great fulness of the attributes, which are divisible into three classes: 1. Those which relate to the manifestation of God for the destruction of Jerusalem; 2. Those which relate to the manifestation of God for entering into the new temple; and, 3. Those which serve both objects in common. To the last class belongs everything which is essential to the manifestation of God in itself, e.g., the visibility of God in general, the presence of the cherubim in itself, and so on: to the first class all the signs that indicate wrath and judgment, consequently, first, the coming from the north, especially the fire, the lightnings, in which God appears as He who is coming to judgment; but to the second, besides the rainbow and the appearance of God in human form, especially the wheels and the fourfold manifestation in the cherubim and wheels. For the new temple does not represent the rebuilding of the temple by Zerubbabel, but the economy of salvation founded by Christ at His appearing, to which they belong as essential tokens; to be founded, on the one hand, by God's own coming and dwelling upon the earth; on the other, to be of an oecumenic character, in opposition to the particularities and local nature of the previous ancient dispensation of salvation. God appears bodily, in human form; lowers down to earth the canopy on which His throne is seated; the cherubim, which indicate God's gracious presence with His people, appear not merely in symbol, but in living reality, plant their feet upon the ground, while each cherub has at his side a wheel, which moves, not in the air, but only upon the earth. By this it is shown that God Himself is to descend to the earth, to walk and to dwell visibly among His people; while the oecumenic character of the new economy of salvation, for the establishment of which God is to visit the earth, is represented in the fourfold form of the cherubim and wheels. The number four—the sign of the oecumenicity which is to come, and the symbol of its being spread abroad into all the world—is assigned to the cherubim and wheels, to portray the spreading abroad of the new kingdom of God over the whole earth. But how much soever that is true and striking this attempt at explanation may contain in details, it does not touch the heart of the subject, and is not free from bold combinations. The correctness of the assumption, that in the theophany attributes of an opposite kind are united, namely, such as should refer only to the destruction of Jerusalem and of the temple, and such as relate only to the foundation and nature of the new economy of salvation, is beset with well-founded doubts. Why, on such a hypothesis, should the form of the theophany remain the same throughout in all three or four cases? This question, which lies on the surface, is not satisfactorily answered by the remark that Ezekiel had to predict not only the destruction of the old, but also the foundation of a new and much more glorious kingdom of God. For not only would this end, but also the object of showing that it is the same God who is to accomplish both, have been fully attained if the theophany had remained the same only in those attributes which emblemize in a general way God's gracious presence in His temple; while the special attributes, which typify only the one and the other purpose of the divine appearance, would only they have been added, or brought prominently out, where this or that element of the theophany had to be announced. Moreover, the necessity in general of a theophany for the purpose alleged is not evident, much less the necessity of a theophany so peculiar in form. Other prophets also, e.g., Micah, without having seen a theophany, have predicted in the clearest and distinctest manner both the destruction of Jerusalem and the temple, and the raising up of a new and more glorious kingdom of God. The reason, then, why Ezekiel witnessed such a theophany, not only at his call, but had it repeated to him at every new turn in his prophetic ministry, must be deeper than that assigned; and the theophany must have another meaning than that of merely consecrating the prophet for the purpose of announcing both the judgment upon Jerusalem and the temple, and the raising up of a new and more glorious economy of salvation, and strengthening the word of the prophet by a symbolical representation of its contents.


  To recognise this meaning, we must endeavour to form a distinct conception, not merely of the principal elements of our theophany, but to take into consideration at the same time their relation to other theophanies. In our theophany three elements are unmistakeably prominent—1st, The peculiarly formed cherubim; 2nd, The wheels are seen beside the cherubim; and, 3rd, The firmament above, both with the throne and the form of God in human shape seated upon the throne. The order of these three elements in the description is perhaps hardly of any importance, but is simply explicable from this, that to the seer who is on earth it is the under part of the figure which, appearing visibly in the clouds, first presents itself, and that his look next turns to the upper part of the theophany. Especially significant above all, however, is the appearance of the cherubim under or at the throne of God; and by this it is indisputably pointed out that He who appears upon the throne is the same God that is enthroned in the temple between the cherubim of the mercy-seat upon their outspread wings. Whatever opinion may be formed regarding the nature and significance of the cherubim, this much is undoubtedly established, that they belong essentially to the symbolical representation of Jehovah's gracious presence in Israel, and that this portion of our vision has its real foundation in the plastic representation of this gracious relation in the Holy of Holies of the tabernacle or temple. As, however, opinions are divided on the subject of the meaning of these symbols, and the cherubim of Ezekiel, moreover, present no inconsiderable differences in their four faces and four wings from the figures of the cherubim upon the mercy-seat and in the temple, which had only one face and two wings, we must, for the full understanding of our vision, look a little more closely to the nature and significance of the cherubim.


  While, according to the older view, the cherubim are angelic beings of a higher order, the opinion at the present day is widely prevalent, that they are only symbolical figures, to which nothing real corresponds—merely ideal representations of creature life in its highest fulness.


  This modern view, however, finds in the circumstance that the cherubim in the Israelitish sanctuary, as well as in Ezekiel and in the Apocalypse, are symbolical figures of varying shape, only an apparent but no real support. The cherubim occur for the firs time in the history of Paradise, where, in Gen 3:22-24, it is related that God, after expelling the first human pair from Paradise, placed at the east side of the garden the cherubim and the flame of a sword, which turned hither and thither, to guard the way to the tree of life. If this narrative contains historical truth, and is not merely a myth or philosopheme; if Paradise and the Fall, with their consequences, extending over all humanity, are to remain real things and occurrences—then must the cherubim also be taken as real beings. "For God will not have placed symbols—pure creations of Hebrew fancy—at the gate of Paradise," Kliefoth. Upon the basis of this narrative, Ezekiel also held the cherubim to be spiritual beings of a higher rank. This appears from Eze 28:14-16, where he compares the prince of Tyre, in reference to the high and glorious position which God had assigned him, to a cherub, and to Elohim. It does not at all conflict with the recognition of the cherubim as real beings, and, indeed, as spiritual or angelic beings, that they are employed in visions to represent super-sensible relations, or are represented in a plastic form in the sanctuary of Israel. "When angels," as Kliefoth correctly remarks in reference to this, "sing the song of praise in the holy night, this is an historical occurrence, and these angels are real angels, who testify by their appearance that there are such beings as angels; but when, in the Apocalypse, angels pour forth sounds of wrath, these angels are figures in vision, as elsewhere, also, men and objects are seen in vision." But even this employment of the angels as "figures" in vision, rests upon the belief that there are actually beings of this kind. Biblical symbolism furnishes not a single undoubted instance of abstract ideas, or ideal creations of the imagination, being represented by the prophets as living beings. Under the plastic representation of the cherubim upon the mercy-seat, and in the most holy and holy place of the tabernacle and the temple, lies the idea, that these are heavenly, spiritual beings; for in the tabernacle and temple (which was built after its pattern) essential relations of the kingdom of God are embodied, and all the symbols derived from things having a real existence. When, however, on the other hand, Hengstenberg objects, on Rev 4:6, "that what Vitringa remarks is sufficient to refute those who, under the cherubim, would understand angels of rank—viz. that these four creatures are throughout the whole of this vision connected with the assembly of the elders, and are distinguished not only from the angels, but from all the angels, as is done in Eze 7:11,"—we must regard this refutation as altogether futile. From the division of the heavenly assembly before the throne into two choirs or classes (Rev 5:1-14 and 7)—in which the ζῶα (cherubim) and the elders form the one (Rev 5:8), the ἄγγελοι the other choir (Rev 5:11)—an argument can be as little derived against the angelic nature of the cherubim, as it could be shown, from the distinction between the στρατιὰ οὐράνιος and ἀγγελος, in Luk 2:13, that the "multitude of the heavenly host" were no angels at all. And the passage in Rev 7:11 would only then furnish the supposed proof against the relationship of the cherubim to the angels, if πάντες ἄγγελοι (in general—all angels, how numerous soever they may be—were spoken of. But the very tenor of the words, πάντες οἱ ἄγγελοι "all the angels," points back to the choir of angels already mentioned in Eze 5:11, which was formed by πολλοὶ ἄγγελοι, whose number was ten thousand times ten thousand, and thousands of thousands.


  From the distinction between the ζῶα and the ἄγγελοι in the Apocalypse, no further inference can be deduced than that the cherubim are not common angels, "ministering spirits, sent forth to minister" (Heb 1:14), but constitute a special class of angels of higher rank.


  More exact information regarding the relationship of the cherubim to the other angels, or their nature, cannot indeed be obtained, either from the name cherubim or from the circumstance that, with the exception of Gen 3, they occur always only in connection with the throne of God. The etymology of the word כּרוּב is obscure: all the derivations that have been proposed from the Hebrew or any other Semitic dialect cannot make the slightest pretensions to probability. The word appears to have come down from antiquity along with the tradition of Paradise. See my Biblical Archaeology, p. 88ff. If we take into consideration, however, that Ezekiel calls them חיּות, and first in Ezekiel 10 employs the name כּרוּבים, known from the tabernacle, or rather from the history of Paradise; since, as may be inferred from Eze 10:20, he first recognised, from the repetition of the theophany related in Ezekiel 10, that the living creatures seen in the vision were cherubim—we may, from the designation חיּות, form a supposition, if not as to their nature, at least as to the significance of their position towards the throne of God. They are termed חיּות, "living," not as being "ideal representatives of all living things upon the earth" (Hengstenberg), but as beings which, among all the creatures in heaven and earth, possess and manifest life in the fullest sense of the word, and on that very account, of all spiritual beings, stand nearest to the God of the spirits of all flesh (who lives from eternity to eternity), and encircle His throne. With this representation harmonises not only the fact, that after the expulsion of the first human beings from Paradise, God commanded them to guard the way to the tree of life, but also the form in which they were represented in the sanctuary and in the visions. The cherubim in the sanctuary had the form of a man, and were only marked out by their wings as super-terrestrial beings, not bound by the earthly limits of space. The cherubim in Ezekiel and the Apocalypse also preserve the appearance of a man. Angels also assume the human form when they appear visibly to men on earth, because of all earthly creatures man, created in the image of God, takes the first and highest place. For although the divine image principally consists in the spiritual nature of man,—in the soul breathed into him by the Spirit of God,—yet his bodily form, as the vessel of this soul, is the most perfect corporeity of which we have any knowledge, and as such forms the most appropriate garment for the rendering visible the heavenly spiritual being within. But the cherubim in our vision exhibit, besides the figure of the human body with the face of a man, also the face of the lion, of the ox, and of the eagle, and four wings, and appear as four-sided, square-formed beings, with a face on each of their four sides, so that they go in any direction without turning, and yet, while so doing, they can always proceed in the direction of one face; while in the vision in the Apocalypse, the four faces of the creatures named are divided among the four cherubim, so that each has only one of them. In the countenance of man is portrayed his soul and spirit, and in each one also of the higher order of animals, its nature. The union of the lion, ox, and eagle-faces with that of man in the cherubim, is intended, doubtless, to represent them as beings which possess the fulness and the power of life, which in the earthly creation is divided among the four creatures named. The Rabbinical dictum (Schemoth Rabba, Schttgen, Horae Hebraicae, p. 1168): Quatuor sunt qui principatum in hoc mundo tenent. Inter creaturas homo, inter aves aquila, inter pecora bos, inter bestias leo, contains a truth, even if there lies at the foundation of it the idea that these four creatures represent the entire earthly creation. For in the cherub, the living powers of these four creatures are actually united. That the eagle, namely, comes into consideration only in reference to his power of flight, in which he excels all other birds, may be concluded from the circumstance that in Rev 4:7 the fourth ζῷον is described as resembling an eagle flying. According to this principle, the ox and the lion are only to be considered in reference to their physical strength, in virtue of which the ox amongst tame animals, the lion amongst wild beasts, take the first place, while man, through the power of his mind, asserts his supremacy over all earthly creatures.


  The number four, lastly, both of the cherubim and of the four faces of each cherub, in our vision, is connected with their capacity to go in all directions without turning, and can contribute nothing in favour of the assumption that these four indicate the whole living creation, upon the simple ground that the number four is not essential to them, for on the mercy-seat only two cherubim are found. That they are also represented in the vision as higher spiritual beings, appears not only from Eze 10:7, where a cherub stretches forth his hand and fetches out fire from between the cherubim, and places it in the hands of the angel clothed in white linen, who was to accomplish the burning of Jerusalem; but, still more distinctly, from what is said in the Apocalypse regarding their working. Here we observe them, as Kliefoth has already pointed out, "in manifold activity: they utter day and night the Tersanctus; they offer worship, Rev 4:8-9; Rev 5:8; Rev 19:4; they repeat the Amen to the song of praise from all creation, Rev 5:14; they invite John to see what the four first seals are accomplishing, Rev 6:1, Rev 6:3, Rev 6:5, Rev 6:7; one of them gives to the seven angels the seven phials of wrath, Rev 15:7."


  Besides this activity of theirs in the carrying out of the divine counsel of salvation, we must, in order to gain as clear a view as possible of the significance of the cherubim in our vision, as well as in Biblical symbolism generally, keep also in view the position which, in the Apocalypse, they occupy around the throne of God. Those who are assembled about the throne form these three concentric circles: the four ζῶα (cherubim) form the innermost circle; the twenty-four elders, seated upon thrones, clothed in white garments, and wearing golden crowns upon their heads, compose the wider circle that follows; while the third, and widest of all, is formed by the many angels, whose number was many thousands of thousands (Rev 4:4, Rev 4:6; Rev 5:6, Rev 5:8; Rev 7:11). To these are added the great, innumerable host, standing before the throne, of the just made perfect from among all heathens, peoples, and languages, in white raiment, and with palms in their hands, who have come out of great tribulation, and have washed their robes, and made them white in the blood of the Lamb, and now, before the throne of God, serve Him day and night in His temple (Eze 7:9, Eze 7:14-15). Accordingly the twenty-four elders, as the patriarchs of the Old and New Testament congregation of God, have their place beside God's throne, between the cherubim and the myriads of the other angels; and in the same manner as they are exalted above the angels, are the cherubim exalted even above them. This position of the cherubim justifies the conclusion that they have the name of ζῶα from the indwelling fulness of the everlasting blessed life which is within them, and which streams out from the Creator of spirits—the King of all kings, and Lord of all lords—upon the spiritual beings of heaven, and that the cherubim immediately surround the throne of God, as being representatives and bearers of the everlasting life of blessedness, which men, created in the image of God, have forfeited by the Fall, but which they are again, from the infinitude of the divine compassion, to recover in the divine kingdom founded for the redemption of fallen humanity.


  It is easier to recognise the meaning of the wheels which in our vision appear beside the cherubim. The wheel serves to put the chariot in motion. Although the throne of God is not now expressly represented and designated as a chariot-throne, yet there can be no doubt that the wheels which Ezekiel sees under the throne beside the cherubim are intended to indicate the possibility and ease with which the throne can be moved in the direction of the four quarters of the heavens. The meaning of the eyes, however, is matter of controversy, with which, according to Eze 1:18, the felloes of the wheels, and, as is expressly mentioned in Eze 10:12, and also noted in Rev 4:6, the cherubim themselves are furnished all round. According to Kliefoth, the eyes serve the purpose of motion; and as the movement of the cherubim and wheels indicates the spreading abroad over the whole earth of the new economy of salvation, this mass of eyes in the cherubim and wheels must indicate that this spreading abroad is to take place, not through blind accident, but with conscious clearness. The meaning is not appropriate to Rev 4:6, where the cherubim have no wheels beside them, and where a going forth into all countries is not to be thought of. Here therefore, according to Kliefoth, the eyes only serve to bring into view the moral and physical powers which have created and supported the kingdom of God upon earth, and which are also to bring it now to its consummation. This is manifestly arbitrary, as any support from passages of the Bible in favour of the one view or the other is entirely wanting. The remark of Rosenmller is nearer the truth, that by the multitude of the eyes is denoted Coelestium naturarum perspicacia et ὀξυωπία, and leads to the correct explanation of Rev 5:6, where the seven eyes of the Lamb are declared to be τὰ ἐπτὰ πνεύματα τοῦ Θεου,͂ τὰ ἀπεσταλμένα εἰς πᾶσαν τὴν γῆν; the eyes consequently indicate the spiritual effects which proceed from the Lamb over the entire earth in a manner analogous to His seven horns, which are the symbols of the completeness of His power. The eye, then, is the picture and mirror of the Spirit; and the ornamentation of the cherubim and wheels with eyes, shows that the power of the divine Spirit dwells within them, and determines and guides their movements.


  The remaining objects of the vision are not difficult to explain. The appearance of the expanse over above the cherubim and wheels, upon which a throne is to be seen, represents the firmament of heaven as the place of God's throne. God appears upon the throne in human form, in the terrible glory of His holy majesty. The whole appearance draws nigh to the prophet in the covering of a great fiery cloud (Eze 1:4). This cloud points back to the "thick cloud" in which Jehovah, in the ancient time, descended upon Mount Sinai amid thunders and lightnings (Exo 19:16) to establish His covenant of grace, promised to the patriarchs with their seed—the people of Israel brought forth from Egypt—and to found His kingdom of grace upon the earth. If we observe the connection of our theophany with that manifestation of God on Sinai for the founding of the Old Testament dispensation of salvation, we shall neither confine the fire and the lightnings in our vision to the manifestation of God for the destruction of Jerusalem and the temple, nor refer the splendour which appears above the throne in the form of a rainbow to the grace which returns after the execution of judgment, or to the new dispensation of salvation which is to be established. Nor may we regard these differing attributes, by referring them specially to individual historical elements of the revelation of God in His kingdom, as in opposition; but must conceive of them, more generally and from the point of view of unity, as symbols of the righteousness, holiness, and grace which God reveals in the preservation, government, and consummation of His kingdom. It holds true also of our theophany what Dsterdieck remarks on Rev 4:3 (cf. p. 219 of the second edition of his Commentary) regarding the importance of the divine appearance described in that passage: "We may not hastily apply in a general way the description before us by special reference to the judgments of God (which are seen at a later time) in their relation to the divine grace; it is enough that here, where the everlasting and personal ground of all that follows is described, the sacred glory and righteousness of God appear in the closest connection with His unchanging, friendly grace, so that the entire future development of the kingdom of God, and of the world down to the final termination, as that is determined by the marvellous unity of being which is in the holy, righteous, and gracious God, must not only according to its course, but also according to its object, correspond to this threefold glory of the living God." As this fundamental vision (of the Apocalypse) contains all that serves to alarm the enemies and to comfort the friends of Him who sits on the throne, so the vision of Ezekiel also has its fundamental significance not only for the whole of the prophet's ministry, but, generally, for the continuation and development of the kingdom of God in Israel, until its aim has been reached in its consummation in glory. This, its fundamental significance, unmistakeably appears from the twofold circumstance—firstly, that the theophany was imparted to the prophet at his call, and was then repeated at the principal points in his prophetic ministry, at the announcement both of the dissolution of the old kingdom of God by the destruction of Jerusalem and the temple, Ezekiel 9-11, and also at the erection of the new temple and a new arrangement of the kingdom (Ezekiel 40-48). Since, as was formerly already remarked, a theophany was not required either for the calling of Ezekiel to the office of a prophet, or for the announcement which was entrusted to him of the annihilation of the old and the foundation of the new kingdom of God, so the revelation of God, which pointed in its phenomenal shape to the dwelling of the Lord among His people in the Holy of Holies in the temple (and which was imparted in this place to Ezekiel, living among the exiles in the land of Chaldea by the banks of the Chebar), could only be intended, in view of the dissolution of the theocracy, which had already begun, and was shortly to be completed, to give to the prophet and those of his contemporaries who were living with him in exile, a real pledge that the essential element of the theocracy was not to be removed by the penal judgment which was passing over the sinful people and kingdom; but that God the Lord would still continue to attest Himself to His people as the living God, and preserve His kingdom, and one day bring it again to a glorious consummation.—In correspondence with this aim, God appears in the temple in the symbolical forms of His gracious presence as He who is throned above the cherubim; but cherubim and throne are furnished with attributes, which represent the movement of the throne in all directions, not merely to indicate the spreading of the kingdom of God over all the earth, but to reveal Himself as Lord and King, whose might extends over the whole world, and who possesses the power to judge all the heathen, and to liberate from their bondage His people, who have been given into their hands, if they repent and turn unto Him; and who will again gather them together, and raise them in the place of their inheritance to the glory which had been promised.


  Such is the significance of the theophany at the inauguration of Ezekiel to the prophetic office. The significance, however, which its repetition possesses is clearly contained in the facts which the prophet was herewith permitted by God to behold. From the temple and city, polluted by sinful abominations, the gracious presence of God departs, in order that temple and city may be given over to the judgment of destruction; into the new and glorious temple there enters again the glory of God, to dwell for ever among the children of Israel.


  Ezekiel 2


  Ezekiel 2:1


  Call of Ezekiel to the Prophetic Office—Eze 2:1 and Eze 2:2. Upon the manifestation of the Lord follows the word of vocation. Having, in the feeling of his weakness and sinfulness, fallen to the ground before the terrible revelation of Jehovah's glory, Ezekiel is first of all raised up again by the voice of God, to hear the word which calls him to the prophetic function.—Eze 2:1. And He said to me, Son of man, stand upon thy feet, I will speak with thee. Eze 2:2. Then came spirit unto me as He spake unto me, and it placed me on my feet, and I heard Him speaking unto me.—The address בּן־אדם occurs so frequently in Ezekiel, that it must be regarded as one of the peculiarities of his prophecies. Elsewhere it occurs only once, Dan 8:17. That it is significant, is generally recognised, although its meaning is variously given. Most expositors take it as a reminder of the weakness and frailness of human nature; Coccejus and Kliefoth, on the contrary, connect it with the circumstance that God appears to Ezekiel in human form, and find in it a τεκμήριον amicitiae, that God speaks in him as man to man, converses with him as a man with his friend. This last interpretation, however, has against it the usus loquendi. As בּן־אדם denotes man according to his natural condition, it is used throughout as a synonym with אנושׁ, denoting the weakness and fragility of man in opposition to God; cf. Psa 8:5; Job 25:6; Isa 51:12; Isa 56:2; and Num 23:19. This is the meaning also of בּן־אדם in the address, as may be distinctly seen from the various addresses in Daniel. Daniel is addressed, where comfort is to be imparted to him, as אישׁׁ חמדות, "man greatly beloved," Dan 10:11, Dan 10:19, cf. Dan 9:23; but, on the contrary, in Eze 8:17, where he has fallen on his face in terror before the appearance of Gabriel, with the words, "Understand, O son of man," in order to remind him of his human weakness. This is also the case in our verse, where Ezekiel, too, had fallen upon his face, and by God's word spoken to him, is again raised to his feet. It is only in Ezekiel that this address is constantly employed to mark the distance between the human weakness of his nature and the divine power which gives him the capacity and the impulse to speak. Not, however, with the design, mentioned by Jerome on Dan 8:17, "that he may not be elated on account of his high calling," because, as Hvernick subjoins, Ezekiel's extremely powerful and forcible nature may have needed to be perpetually reminded of what it is in reality before God. If this were the meaning and object of this address, it would also probably occur in the writings of several of the other prophets, as the supposition that the nature of Ezekiel was more powerful and forcible than that of the other prophets is altogether without foundation. The constant use of this form of address in Ezekiel is connected rather with the manner and fashion in which most of the revelations were imparted to him, that is, with the prevalence of "vision," in which the distinction between God and man comes out more prominently than in ordinary inspiration or revelation, effected by means of an impression upon the inner faculties of man. The bringing prominently forward, however, of the distance between God and men is to remind the prophet, as well as the people to whom he communicated his revelations, not merely of the weakness of humanity, but to show them, at the same time, how powerfully the word of God operates in feeble man, and also that God, who has selected the prophet as the organ of His will, possesses also the power to redeem the people, that were lying powerless under the oppression of the heathen, from their misery, and to raise them up again.—At the word of the Lord, "Stand upon thy feet," came רוּח into the prophet, which raised him to his feet. רוּח here is not "life consciousness" (Hitzig), but the spirit-power which proceeds from God, and which is conveyed through the word which imparted to him the strength to stand before the face of God, and to undertake His command. מדּבּר, partic. Hithpa., properly "collocutor," occurs here and in Eze 43:6, and in Num 7:89; elsewhere, only in Sa2 14:13.


  Ezekiel 2:3


  The calling of the prophet begins with the Lord describing to Ezekiel the people to whom He is sending him, in order to make him acquainted with the difficulties of his vocation, and to encourage him for the discharge of the same. Eze 2:3. And He said to me, Son of man, I send thee to the children of Israel, to the rebels who have rebelled against me: they and their fathers have fallen away from me, even until this very day. Eze 2:4. And the children are of hard face, and hardened heart. To them I send thee; and to them shalt thou speak: Thus says the Lord Jehovah. Eze 2:5. And they—they may hear thee or fail (to do so); for they are a stiff-necked race—they shall experience that a prophet has been in their midst. Eze 2:6. But thou, son of man, fear not before them, and be not afraid of their words, if thistles and thorns are found about thee, and thou sittest upon scorpions; fear not before their words, and tremble not before their face; for they are a stiff-necked race. Eze 2:7. And speak my words to them, whether they may hear or fail (to do so); for they are stiff-necked.


  The children of Israel have become heathen, no longer a people of God, not even a heathen nation (גּוי, Isa 1:4), but גּוים, "heathens," that is, as being rebels against God. המּורדים (with the article) is not to be joined as an adjective to גּוים, which is without the article, but is employed substantively in the form of an apposition. They have rebelled against God in this, that they, like their fathers, have separated themselves from Jehovah down to this day (as regards פּשׁע בּ, see on Isa 1:2; and עצם היּום הזּה, as in the Pentateuch; cf. Lev 23:14; Gen 7:13; Gen 17:23, etc.). Like their fathers, the sons are rebellious, and, in addition, they are קשׁי פנים, of hard countenance" = חזקי, "of hard brow" (Eze 3:7), i.e., impudent, without hiding the face, or lowering the look for shame. This shamelessness springs from hardness of heart. To these hardened sinners Ezekiel is to announce the word of the Lord. Whether they hear it or not (אם־ואם, sive-sive, as in Jos 24:15; Ecc 11:3; Ecc 12:14), they shall in any case experience that a prophet has been amongst them. That they will neglect to hear is very probable, because they are a stiff-necked race (בּית, "house" = family). The Vau before ידעוּ (Eze 2:5) introduces the apodosis. היה is perfect, not present. This is demanded by the usus loquendi and the connection of the thought. The meaning is not: they shall now from his testimony that a prophet is there; but they shall experience from the result, viz., when the word announced by him will have been fulfilled, that a prophet has been amongst them. Ezekiel, therefore, is not to be prevented by fear of them and their words from delivering a testimony against their sins. The ἁπάξ λεγόμενα, סרבים and סלּונים, are not, with the older expositors, to be explained adjectively: "rebelles et renuentes," but are substantives. As regards סלּון, the signification "thorn" is placed beyond doubt by סלּון in Eze 28:24, and סרב in Aramaic does indeed denote "refractarius;" but this signification is a derived one, and inappropriate here. סרב is related to צרב, "to burn, to singe," and means "urtica," "stinging-nettle, thistle," as Donasch in Raschi has already explained it. אותך is, according to the later usage, for אתּך, expressing the "by and with of association," and occurs frequently in Ezekiel. Thistles and thorns are emblems of dangerous, hostile men. The thought is strengthened by the words "to sit on (אל for על) scorpions," as these animals inflict a painful and dangerous wound. For the similitude of dangerous men to scorpions, cf. Sir. 26:10, and other proof passages in Bochart, Hierozoic. III. p. 551f., ed. Rosenmll.


  Ezekiel 2:8


  After the Lord had pointed out to the prophet the difficulties of the call laid upon him, He prepared him for the performance of his office, by inspiring him with the divine word which he is to announce.—Eze 2:8. And thou, son of man, hear what I say to thee, Be not stiff-necked like the stiff-necked race; open thy mouth, and eat what I give unto thee. Eze 2:9. Then I saw, and, lo, a hand outstretched towards me; and, lo, in the same a roll of a book. Eze 2:10. And He spread it out before me; the same was written upon the front and back: and there were written upon it lamentations, and sighing, and woe. Eze 3:1. And He said to me: Son of man, what thou findest eat; eat the roll, and go and speak to the house of Israel. Eze 3:2. Then opened I my mouth, and He gave me this roll to eat. Eze 3:3. And said to me: Son of man, feed thy belly, and fill thy body with this roll which I give thee. And I ate it, and it was in my mouth as honey and sweetness.—The prophet is to announce to the people of Israel only that which the Lord inspires him to announce. This thought is embodied in symbol, in such a way that an outstretched hand reaches to him a book, which he is to swallow, and which also, at God's command, he does swallow; cf. Rev 10:9. This roll was inscribed on both sides with lamentations, sighing, and woe (הי is either abbreviated from נהי, not = אי, or as Ewald, 101c, thinks, is only a more distinct form of הוי or הו). The meaning is not, that upon the roll was inscribed a multitude of mournful expressions of every kind, but that there was written upon it all that the prophet was to announce, and what we now read in his book. These contents were of a mournful nature, for they related to the destruction of the kingdom, the destruction of Jerusalem and of the temple. That Ezekiel may look over the contents, the roll is spread out before his eyes, and then handed to him to be eaten, with the words, "Go and speak to the children of Israel," i.e., announce to the children of Israel what you have received into yourself, or as it is termed in Eze 3:4, דּברי, "my words." The words in Eze 3:3 were spoken by God while handing to the prophet the roll to be eaten. He is not merely to eat, i.e., take it into his mouth, but he is to fill his body and belly therewith, i.e., he is to receive into his innermost being the word of God presented to him, to change it, as it were, into sap and blood. Whilst eating it, it was sweet in his mouth. The sweet taste must not, with Kliefoth, be explained away into a sweet "after-taste," and made to bear this reference, that the destruction of Jerusalem would be followed by a more glorious restoration. The roll, inscribed with lamentation, sorrow, and woe, tasted to him sweetly, because its contents was God's word, which sufficed for the joy and gladness of his heart (Jer 15:16); for it is "infinitely sweet and lovely to be the organ and spokesman of the Omnipotent," and even the most painful of divine truths possess to a spiritually-minded man a joyful and quickening side (Hengstenberg on Rev 10:9). To this it is added, that the divine penal judgments reveal not only the holiness and righteousness of God, but also prepare the way for the revelation of salvation, and minister to the saving of the soul.


  Ezekiel 3


  Ezekiel 3:1


  After the Lord had pointed out to the prophet the difficulties of the call laid upon him, He prepared him for the performance of his office, by inspiring him with the divine word which he is to announce.—Eze 2:8. And thou, son of man, hear what I say to thee, Be not stiff-necked like the stiff-necked race; open thy mouth, and eat what I give unto thee. Eze 2:9. Then I saw, and, lo, a hand outstretched towards me; and, lo, in the same a roll of a book. Eze 2:10. And He spread it out before me; the same was written upon the front and back: and there were written upon it lamentations, and sighing, and woe. Eze 3:1. And He said to me: Son of man, what thou findest eat; eat the roll, and go and speak to the house of Israel. Eze 3:2. Then opened I my mouth, and He gave me this roll to eat. Eze 3:3. And said to me: Son of man, feed thy belly, and fill thy body with this roll which I give thee. And I ate it, and it was in my mouth as honey and sweetness.—The prophet is to announce to the people of Israel only that which the Lord inspires him to announce. This thought is embodied in symbol, in such a way that an outstretched hand reaches to him a book, which he is to swallow, and which also, at God's command, he does swallow; cf. Rev 10:9. This roll was inscribed on both sides with lamentations, sighing, and woe (הי is either abbreviated from נהי, not = אי, or as Ewald, 101c, thinks, is only a more distinct form of הוי or הו). The meaning is not, that upon the roll was inscribed a multitude of mournful expressions of every kind, but that there was written upon it all that the prophet was to announce, and what we now read in his book. These contents were of a mournful nature, for they related to the destruction of the kingdom, the destruction of Jerusalem and of the temple. That Ezekiel may look over the contents, the roll is spread out before his eyes, and then handed to him to be eaten, with the words, "Go and speak to the children of Israel," i.e., announce to the children of Israel what you have received into yourself, or as it is termed in Eze 3:4, דּברי, "my words." The words in Eze 3:3 were spoken by God while handing to the prophet the roll to be eaten. He is not merely to eat, i.e., take it into his mouth, but he is to fill his body and belly therewith, i.e., he is to receive into his innermost being the word of God presented to him, to change it, as it were, into sap and blood. Whilst eating it, it was sweet in his mouth. The sweet taste must not, with Kliefoth, be explained away into a sweet "after-taste," and made to bear this reference, that the destruction of Jerusalem would be followed by a more glorious restoration. The roll, inscribed with lamentation, sorrow, and woe, tasted to him sweetly, because its contents was God's word, which sufficed for the joy and gladness of his heart (Jer 15:16); for it is "infinitely sweet and lovely to be the organ and spokesman of the Omnipotent," and even the most painful of divine truths possess to a spiritually-minded man a joyful and quickening side (Hengstenberg on Rev 10:9). To this it is added, that the divine penal judgments reveal not only the holiness and righteousness of God, but also prepare the way for the revelation of salvation, and minister to the saving of the soul.


  Ezekiel 3:22


  Introduction to the first prophetic announcement.—Eze 3:22. And there came upon me there the hand of Jehovah, and He said to me, Up! go into the valley, there will I speak to thee. Eze 3:23. And I arose, and went into the valley: and, lo, there stood the glory of Jehovah, like the glory which I had seen at the river Chebar: and I fell upon my face. Eze 3:24. And spirit came into me, and placed me on my feet, and He spake with me, and said to me, Go, and shut thyself in thy house.—הבּקעה is, without doubt, the valley situated near Tel-abib. Ezekiel is to go out from the midst of the exiles—where, according to Eze 3:15, he had found himself-into the valley, because God will reveal Himself to him only in solitude. When he had complied with this command, there appears to him there the glory of Jehovah, in the same form in which it had appeared to him at the Chaboras (Ezekiel 1:4-28); before it he falls, a second time, on his face; but is also, as on the first occasion, again raised to his feet, cf. 1:28-2:2. Hereupon the Lord commands him to shut himself up in his house—which doubtless he inhabited in Tel-Abib—not probably "as a sign of his future destiny," as a realistic explanation of the words, "Thou canst not walk in their midst (Eze 3:25); they will prevent thee by force from freely exercising thy vocation in the midst of the people." For in that case the "shutting of himself up in the house" would be an arbitrary identification with the "binding with fetters" (Eze 3:25); and besides, the significance of the address ואתּה בן אדם, and its repetition in Eze 4:1 and Eze 5:1, would be misconceived. For as in Eze 4:1 and Eze 5:1 there are introduced with this address the principal parts of the duty which Ezekiel was to perform, so the proper divine instruction may also first begin with the same in Eze 3:25; consequently the command "to shut himself up in his house" can only have the significance of a preliminary divine injunction, without possessing any significance in itself; but only "serve as a means for carrying out what the prophet is commissioned to do in the following chapters" (Kliefoth), i.e., can only mean that he is to perform in his own house what is commanded him in Ezekiel 4 and 5, or that he is not to leave his house during their performance. More can hardly be sought in this injunction, nor can it at all be taken to mean that, having shut himself up from others in his house, he is to allow no one to approach him; but only that he is not to leave his dwelling. For, according to Eze 4:3, the symbolical representation of the siege of Jerusalem is to be a sign for the house of Israel; and according to Eze 4:12, Ezekiel is, during this symbolical action, to bake his bread before their eyes. From this it is seen that his contemporaries might come to him and observe his proceedings.


  Ezekiel 3:25-27


  The general divine instructions.—Eze 3:25. And thou, son of man, lo, they will lay cords upon thee, and bind thee therewith, so that thou canst not go out into their midst. Eze 3:26. And I shall make thy tongue cleave to thy palate, that thou mayest be dumb, and mayest not serve them as a reprover: for they are a stiff-necked generation. Eze 3:27. But when I speak to thee, I will open thy mouth, that thou mayest say to them, Thus sayeth the Lord Jehovah, Let him who wishes to hear, hear, and let him who neglects, neglect (to hear): for they are a stiff necked generation.—The meaning of this general injunction depends upon the determination of the subject in נתנוּ, Eze 3:25. Most expositors think of the prophet's countrymen, who are to bind him with cords so that he shall not be able to leave his house. The words ולא תצא appear to support this, as the suffix in בּתוכם indisputably refers to his countrymen. But this circumstance is by no means decisive; while against this view is the twofold difficulty—firstly, that a binding of the prophet with cords by his countrymen is scarcely reconcilable with what he performs in Ezekiel 4 and 5; secondly, of hostile attacks by the exiles upon the prophet there is not a trace to be discovered in the entire remainder of the book. The house of Israel is indeed repeatedly described as a stiff-necked race, as hardened and obdurate towards God's word; but any embitterment of feeling against the prophet, which should have risen so far as to bind him, or even to make direct attempts to prevent him from exercising his prophetic calling, can, after what is related in Eze 33:30-33 regarding the position of the people towards him, hardly be imagined. Further, the binding and fettering of the prophet is to be regarded as of the same kind with the cleaving of his tongue to his jaws, so that he should be silent and not speak (Eze 3:26). It is God, however, who suspends this dumbness over him; and according to Eze 4:8, it is also God who binds him with cords, so that he cannot stir from one side to the other. The demonstrative power of the latter passage is not to be weakened by the objection that it is a passage of an altogether different kind, and the connection altogether different (Hvernick). For the complete difference between the two passages would first have to be proved. The object, indeed, of the binding of the prophet in Eze 4:8 is different from that in our verse. Here it is to render it impossible for the prophet to go out of the house; in Eze 4:8, it is to prevent him from moving from one side to the other. But the one object does not exclude the other; both statements coincide, rather, in the general thought that the prophet must adapt himself entirely to the divine will—not only not leave the house, but lie also for 390 days upon one side without turning.—We might rather, with Kliefoth, understand Eze 4:8 to mean that God accomplished the binding of the prophet by human instruments—viz. that He caused him to be bound by foreigners (Eze 3:25). But this supposition also would only be justified, if either the sense of the words in Eze 3:25, or other good reasons, pronounced in favour of the view that it was the exiles who had bound the prophet. But as this is not the case, so we are not at liberty to explain the definite נתתּי, "I lay on" (Eze 4:8), according to the indefinite נתנוּ, "they lay on," or "one lays on" (Eze 3:25); but must, on the contrary, understand our verse in accordance with Eze 4:8, and (with Hitzig) think of heavenly powers as the subject to נתנוּ—as in Job 7:3; Dan 4:28; Luk 12:20—without, in so doing, completely identifying the declaration in our verse with that in Luk 4:8, as if in the latter passage only that was brought to completion which had been here (Luk 3:25) predicted. If, however, the binding of the prophet proceeds from invisible powers, the expression is not to be understood literally—of a binding with material cords;—but God binds him by a spiritual power, so that he can neither leave his house nor go forth to his countrymen, nor, at a later time (Eze 4:8), change the position prescribed to him. This is done, however, not to prevent the exercise of his vocation, but, on the contrary, to make him fitted for the successful performance of the work commanded him. He is not to quit his house, nor enter into fellowship and intercourse with his exiled countrymen, that he may show himself, by separation from them, to be a prophet and organ of the Lord. On the same grounds he is also (Eze 3:26, Eze 3:27) to keep silence, and not even correct them with words, but only to speak when God opens his mount for that purpose; to remain, moreover, unconcerned whether they listen to his words or not (cf. Eze 2:4, Eze 2:7). He is to do both of these things, because his contemporaries are a stiff-necked race; cf. Eze 3:9 and Eze 2:5, Eze 2:7. That he may not speak from any impulse of his own, God will cause his tongue to cleave to his jaws, so that he cannot speak; cf. Psa 137:6. "That the prophet is to refrain from all speech—even from the utterance of the words given him by God—will, on the one hand, make the divine words which he utters appear the more distinctly as such; while, on the other, be an evidence to his hearers of the silent sorrow with which he is filled by the contents of the divine word, and with which they also ought justly to be filled" (Kliefoth).


  This state of silence, according to which he is only then to speak when God opened his mouth for the utterance of words which were to be given him, is, indeed, at first imposed upon the prophet—as follows from the relation of Eze 3:25-27 to Ezekiel 4 and 5—only for the duration of the period Eze 3:25 to Eze 5:17, or rather Eze 7:27. But the divine injunction extends, as Kliefoth has rightly recognised, still further on—over the whole period up to the fulfilment of his prophecies of threatening by the destruction of Jerusalem. This appears especially from this, that in Eze 24:27 and Eze 33:22 there is an undeniable reference to the silence imposed upon him in our verse, and with reference to which it is said, that when the messenger should bring back the news of the fall of Jerusalem, his mouth should be opened and he should be no longer dumb. The reference in Eze 24:27 and in Eze 33:22 to the verse before us has been observed by most expositors; but several of them would limit the silence of the prophet merely to the time which lies between Ezekiel 24 and Eze 33:21. This is quite arbitrary, as neither in Ezekiel 24 nor in Ezekiel 33 is silence imposed upon him; but in both chapters it is only stated that he should no longer be dumb after the receipt of the intelligence that Jerusalem had been destroyed by the Chaldeans. The supposition of Schmieder, moreover, is untenable, that the injunction of Eze 3:25 refers to the turning-point in the prophet's office, which commenced on the day when the siege of Jerusalem actually began. For although this day forms a turning-point in the prophetic activity of Ezekiel, in so far as he on it announced to the people for the last time the destruction of Jerusalem, and then spake no more to Israel until the occurrence of this event, yet it is not said in Eze 24:27 that he was then to be dumb from that day onwards. The hypothesis then only remains, that what was imposed and enjoined on the prophet, in Eze 3:26 and Eze 3:27, should remain in force for the whole period from the commencement of his prophetic activity to the receipt of the news of the fall of Jerusalem, by the arrival of a messenger on the banks of the Chaboras. Therewith is also connected the position of this injunction at the head of the first prophecy delivered to him (not at his call), if only the contents and importance of this oracle be understood and recognised, that it embraces not merely the siege of Jerusalem, but also the capture and destruction of the city, and the dispersion of the people among the heathen—consequently contains in nuce all that Ezekiel had to announce to the people down to the occurrence of this calamity, and which, in all the divine words from Eze 6:1-14 to Ezekiel 24, he had again and again, though only in different ways, actually announced. If all the discourses down to Ezekiel 24 are only further expositions and attestations of the revelation of God in Ezekiel 4 and 5, then the behaviour which was enjoined on him at the time of this announcement was to be maintained during all following discourses of similar contents. Besides, for a correct appreciation of the divine precept in Eze 3:26 and Eze 3:27, it is also to be noticed that the prophet is not to keep entire silence, except when God inspires him to speak; but that his keeping silence is explained to men, that he is to be to his contemporaries no אישׁ, "no reprover," and consequently will place their sins before them to no greater extent, and in no other way, than God expressly directs him. Understood in this way, the silence is in contradiction neither with the words of God communicated in Eze 6:1-14 to 24, nor with the predictions directed against foreign nations in Ezekiel 25-33, several of which fall within the time of the siege of Jerusalem. Cf. with this the remark upon Eze 24:27 and Eze 33:22.


  Ezekiel 4


  Ezekiel 4:4


  The second symbolical act.—Eze 4:4. And do thou lay thyself upon thy left side, and lay upon it the evil deeds of the house of Israel; for the number of the days during which thou liest thereon shalt thou bear their evil deeds. Eze 4:5. And I reckon to thee the years of their evil deeds as a number of days; three hundred and ninety days shalt thou bear the evil deeds of the house of Israel. Eze 4:6. And (when) thou hast completed these, thou shalt then lay thyself a second time upon thy right side, and bear the evil deeds of the house of Judah forty days; each day I reckon to thee as a year. Eze 4:7. And upon the siege of Jerusalem shalt thou stedfastly direct thy countenance, and thy naked arm, and shalt prophesy against it. Eze 4:8. And, lo, I lay cords upon thee, that thou stir not from one side to the other until thou hast ended the days of thy siege.—Whilst Ezekiel, as God's representative, carries out in a symbolical manner the siege of Jerusalem, he is in this situation to portray at the same time the destiny of the people of Israel beleaguered in their metropolis. Lying upon his left side for 390 days without turning, he is to bear the guilt of Israel's sin; then, lying 40 days more upon his right side, he is to bear the guilt of Judah's sin. In so doing, the number of the days during which he reclines upon his sides shall be accounted as exactly equal to the same number of years of their sinning. נשׂא עון, "to bear the evil deeds," i.e., to take upon himself the consequence of sin, and to stone for them, to suffer the punishment of sin; cf. Num 14:34, etc. Sin, which produces guilt and punishment, is regarded as a burden or weight, which Ezekiel is to lay upon the side upon which he reclines, and in this way bear it. This bearing, however, of the guilt of sin is not to be viewed as vicarious and mediatorial, as in the sacrifice of atonement, but is intended as purely epideictic and symbolical; that is to say, Ezekiel, by his lying so long bound under the burden of Israel and Judah which was laid upon his side, is to show to the people how they are to be cast down by the siege of Jerusalem, and how, while lying on the ground, without the possibility of turning or rising, they are to bear the punishment of their sins. The full understanding of this symbolical act, however, depends upon the explanation of the specified periods of time, with regard to which the various views exhibit great discrepancy.


  In the first place, the separation of the guilt into that of the house of Israel and that of the house of Judah is closely connected with the division of the covenant people into the two kingdoms of Israel and Judah. That Ezekiel now is to bear the sin of Israel upon the left, that of Judah on the right side, is not fully explained by the circumstance that the kingdom of the ten tribes lay to the left, i.e., to the north, the kingdom of Judah to the right, i.e., to the south of Jerusalem, but must undoubtedly point at the same time to the pre-eminence of Judah over Israel; cf. Ecc 10:2. This pre-eminence of Judah is manifestly exhibited in its period of punishment extending only to 40 days = 40 years; that of Israel, on the contrary, 390 days = 390 years. These numbers, however, cannot be satisfactorily explained from a chronological point of view, whether they be referred to the time during which Israel and Judah sinned, and heaped upon themselves guilt which was to be punished, or to the time during which they were to atone, or suffer punishment for their sins. Of themselves, both references are possible; the first, viz., in so far as the days in which Ezekiel is to bear the guilt of Israel, might be proportioned to the number of the years of their guilt, as many Rabbins, Vatablus, Calvin, Lightfoot, Vitringa, J. D. Michaelis, and others suppose, while in so doing the years are calculated very differently; cf. des Vignoles, Chronol. I. p. 479ff., and Rosenmller, Scholia, Excurs. to ch. iv. All these hypotheses, however, are shattered by the impossibility of pointing out the specified periods of time, so as to harmonize with the chronology. If the days, reckoned as years, correspond to the duration of their sinning, then, in the case of the house of Israel, only the duration of this kingdom could come into consideration, as the period of punishment began with the captivity of the ten tribes. But this kingdom lasted only 253 years. The remaining 137 years the Rabbins have attempted to supply from the period of the Judges; others, from the time of the destruction of the ten tribes down to that of Ezekiel, or even to that of the destruction of Jerusalem. Both are altogether arbitrary. Still less can the 40 years of Judah be calculated, as all the determinations of the beginning and the end are mere phantoms of the air. The fortieth year before our prophecy would nearly coincide with the eighteenth year of Josiah's reign, and therefore with the year in which this pious king effected the reformation of religion. Ezekiel, however, could not represent this year as marking the commencement of Judah's sin. We must therefore, as the literal meaning of the words primarily indicates, regard the specified periods of time as periods of punishment for Israel and Judah. Since Ezekiel, then, had to maintain during the symbolical siege of Jerusalem this attitude of reclining for Israel and Judah, and after the completion of the 390 days for Israel must lie a second time (שׁנית, Eze 4:6) 40 days for Judah, he had to recline in all 430 (390 + 40) days. To include the forty days in the three hundred and ninety is contrary to the statements in the text. But to reckon the two periods together has not only no argument against it, but is even suggested by the circumstance that the prophet, while reclining on his left and right sides, is to represent the siege of Jerusalem. Regarded, however, as periods of punishment, both the numbers cannot be explained consistently with the chronology, but must be understood as having a symbolical signification. The space of 430 years, which is announced to both kingdoms together as the duration of this chastisement, recalls the 430 years which in the far past Israel had spent in Egypt in bondage (Exo 12:40). It had been already intimated to Abraham (Gen 15:13) that the sojourn in Egypt would be a period of servitude and humiliation for his seed; and at a later time, in consequence of the oppression which the Israelites then experienced on account of the rapid increase of their number, it was—upon the basis of the threat in Deu 28:68, that God would punish Israel for their persistent declension, by bringing them back into ignominious bondage in Egypt—taken by the prophet as a type of the banishment of rebellious Israel among the heathen. In this sense Hosea already threatens (Hos 8:13; Hos 9:3, Hos 9:6) the ten tribes with being carried back to Egypt; see on Hos 9:3. Still more frequently, upon the basis of this conception, is the redemption from Assyrian and Babylonian exile announced as a new and miraculous exodus of Israel from the bondage of Egypt, e.g., Hos 2:2; Isa 11:15-16.—This typical meaning lies also at the foundation of the passage before us, as, in accordance with the statement of Jerome, it was already accepted by the Jews of his time, and has been again recognised in modern times by Hvernick and Hitzig. That Ezekiel looked upon the period during which Israel had been subject to the heathen in the past as "typical of the future, is to be assumed, because only then does the number of 430 cease to be arbitrary and meaningless, and at the same time its division into 390 + 40 become explicable."—Hitzig.


  This latter view is not, of course, to be understood as Hitzig and Hvernick take it, i.e., as if the 40 years of Judah's chastisement were to be viewed apart from the 40 years' sojourn of the Israelites in the wilderness, upon which the look of the prophet would have been turned by the sojourn in Egypt. For the 40 years in the wilderness are not included in the 430 years of the Egyptian sojourn, so that Ezekiel could have reduced these 430 years to 390, and yet have added to them the 40 years of the desert wanderings. For the coming period of punishment, which is to commence for Israel with the siege of Jerusalem, is fixed at 430 years with reference to the Egyptian bondage of the Israelites, and this period is divided into 390 and 40; and this division therefore must also have, if not its point of commencement, at least a point of connection, in the 430 years of the Egyptian sojourn. The division of the period of chastisement into two parts is to be explained probably from the sending of the covenant people into the kingdom of Israel and Judah, and the appointment of a longer period of chastisement for Israel than for Judah, from the greater guilt of the ten tribes in comparison with Judah, but not the incommensurable relation of the divisions into 390 and 40 years. The foundation of this division can, first of all, only lie in this, that the number forty already possessed the symbolical significance of a measured period of divine visitation. This significance it had already received, not through the 40 years of the desert wandering, but through the 40 days of rain at the time of the deluge (Gen 7:17), so that, in conformity with this, the punishment of dying in the wilderness, suspended over the rebellious race of Israel at Kadesh, is already stated at 40 years, although it included in reality only 38 years; see on Num 14:32. If now, however, it should be supposed that this penal sentence had contributed to the fixing of the number 40 as a symbolical number to denote a longer period of punishment, the 40 years of punishment for Judah could not yet have been viewed apart from this event. The fixing of the chastisement for Israel and Judah at 390 + 40 years could only in that case be measured by the sojourn of the Israelites in Egypt, if the relations of this sojourn presented a point of connection for a division of the 430 years into 390 and 40, i.e., if the 40 last years of the Egyptian servitude could somehow be distinguished from the preceding 390. A point of contact for this is offered by an event in the life of Moses which falls within that period, and was fertile in results for him as well as for the whole of Israel, viz., his flight from Egypt in consequence of the slaughter of an Egyptian who had ill-treated an Israelite. As the Israelites, his brethren, did not recognise the meaning of this act, and did not perceive that God would save them by his hand, Moses was necessitated to flee into the land of Midian, and to tarry there 40 years as a stranger, until the Lord called him to be the saviour of his nation, and sent him as His messenger to Pharaoh (Ex 2:11-3:10; Act 7:23-30). These 40 years were for Moses not only a time of trial and purification for his future vocation, but undoubtedly also the period of severest Egyptian oppression for the Israelites, and in this respect quite fitted to be a type of the coming time of punishment for Judah, in which was to be repeated what Israel had experienced in Egypt, that, as Israel had lost their helper and protector with the flight of Moses, so now Judah was to lose her king, and be given over to the tyranny of the heathen world-power.


  While Ezekiel thus reclines upon one side, he is to direct his look unchangingly upon the siege of Jerusalem, i.e., upon the picture of the besieged city, and keep his arm bare, i.e., ready for action (Isa 52:10), and outstretched, and prophesy against the city, especially through the menacing attitude which he had taken up against it. To be able to carry this out, God will bind him with cords, i.e., fetter him to his couch (see on Eze 3:25), so that he cannot stir from one side to another until he has completed the time enjoined upon him for the siege. In this is contained the thought that the siege of Jerusalem is to be mentally carried on until its capture; but no new symbol of the state of prostration of the besieged Jerusalem is implied. For such a purpose the food of the prophet (Eze 4:9.) during this time is employed.


  Ezekiel 4:9


  The third symbolical act.—Eze 4:9. And do thou take to thyself wheat, and barley, and beans, and lentiles, and millet, and spelt, and put them in a vessel, and prepare them as bread for thyself, according to the number of the days on which thou liest on thy side; three hundred and ninety days shalt thou eat it. Eze 4:10. And thy food, which thou eatest, shall be according to weight, twenty shekels for a day; from time to time shalt thou eat it. Eze 4:11. And water shalt thou drink according to measure, a sixth part of the hin, from time to time shalt thou drink it. Eze 4:12. And as barley cakes shalt thou eat it, and shalt bake it before their eyes with human excrement. Eze 4:13. And Jehovah spake; then shall the children of Israel eat their bread polluted amongst the heathen, whither I shall drive them. Eze 4:14. Then said I: Ah! Lord, Jehovah, my soul has never been polluted; and of a carcase, and of that which is torn, have I never eaten from my youth up until now, and abominable flesh has not come into my mouth. Eze 4:15. Then said He unto me: Lo, I allow thee the dung of animals instead of that of man; therewith mayest thou prepare thy bread. Eze 4:16. And He said to me, Son of man, lo, I will break the staff of bread in Jerusalem, so that they will eat bread according to weight, and in affliction, and drink water by measure, and in amazement. Eze 4:17. Because bread and water shall fail, and they shall pine away one with another, and disappear in their guilt.—For the whole duration of the symbolical siege of Jerusalem, Ezekiel is to furnish himself with a store of grain corn and leguminous fruits, to place this store in a vessel beside him, and daily to prepare in the form of bread a measured portion of the same, 20 shekels in weight (about 9 ounces), and to bake this as barley cakes upon a fire, prepared with dried dung, and then to partake of it at the different hours for meals throughout the day. In addition to this, he is, at the hours appointed for eating, to drink water, in like manner according to measure, a sixth part of the hin daily, i.e., a quantity less than a pint (cf. Biblisch. Archol. II. p. 141). The Israelites, probably, generally prepared the עגּות from wheat flour, and not merely when they had guests (Gen 18:6). Ezekiel, however, is to take, in addition, other kinds of grain with leguminous fruits, which were employed in the preparation of bread when wheat was deficient; barley—baked into bread by the poor (Jdg 7:13; Kg2 4:42; Joh 6:9; see on Kg1 5:8); פּול, "beans," a common food of the Hebrews (Sa2 17:28), which appears to have been mixed with other kinds of grain for the purpose of being baked into bread.


  This especially holds true of the lentiles, a favourite food of the Hebrews (Gen 25:29.), from which, in Egypt at the present day, the poor still bake bread in times of severe famine (Sonnini, R. II. 390; ἄρτος φάκινος, Athenaeus, IV. 158). דּחן, "millet," termed by the Arabs "Dochn" (Arab. dchn), panicum, a fruit cultivated in Egypt, and still more frequently in Arabia (see Wellsted, Arab. I. 295), consisting of longish round brown grain, resembling rice, from which, in the absence of better fruits, a sort of bad bread is baked. Cf. Celsius, Hierobotan, i. 453ff.; and Gesen. Thesaur. p. 333. כּסּמים, "spelt or German corn" (cf. Exo 9:32), a kind of grain which produces a finer and whiter flour than wheat flour; the bread, however, which is baked from it is somewhat dry, and is said to be less nutritive than wheat bread; cf. Celsius, Hierobotan, ii. 98f. Of all these fruits Ezekiel is to place certain quantities in a vessel—to indicate that all kinds of grain and leguminous fruits capable of being converted into bread will be collected, in order to bake bread for the appeasing of hunger. In the intermixture of various kinds of flour we are not, with Hitzig, to seek a transgression of the law in Lev 19:19; Deu 22:9. מספּר is the accusative of measure or duration. The quantity is to be fixed according to the number of the days. In Eze 4:9 only the 390 days of the house of Israel's period of punishment are mentioned—quod plures essent et fere universa summa (Prado); and because this was sufficient to make prominent the hardship and oppression of the situation, the 40 days of Judah were omitted for the sake of brevity.


  'מאכלך וגו, "thy food which thou shalt eat," i.e., the definite portion which thou shalt have to eat, shall be according to weight (between subject and predicate the substantive verb is to be supplied). Twenty shekels = 8 or 9 ounces of flour, yield 11 or 12 ounces of bread, i.e., at most the half of what a man needs in southern countries for his daily support.


  The same is the case with the water. A sixth part of a hin, i.e., a quantity less than a pint, is a very niggardly allowance for a day. Both, however—eating the bread and drinking the water—he shall do from time to time, i.e., "not throughout the entire fixed period of 390 days" (Hvernick); but he shall not eat the daily ration at once, but divided into portions according to the daily hours of meals, so that he will never be completely satisfied. In addition to this is the pollution (Eze 4:12.) of the scanty allowance of food by the manner in which it is prepared. ענּת שׂערים is predicate: "as barley cakes," shalt thou eat them. The suffix in תּאכלנּה is neuter, and refers to לחם in Eze 4:9, or rather to the kinds of grain there enumerated, which are ground and baked before them: לחם, i.e., "food." The addition שׂערים is not to be explained from this, that the principal part of these consisted of barley, nor does it prove that in general no other than barley cakes were known (Hitzig), but only that the cakes of barley meal, baked in the ashes, were an extremely frugal kind of bread, which that prepared by Ezekiel was to resemble. The עגּה was probably always baked on hot ashes, or on hot stones (Kg1 19:6), not on pans, as Kliefoth here supposes. The prophet, however, is to bake them in (with) human ordure. This is by no means to be understood as if he were to mix the ordure with the food, for which view Isa 36:12 has been erroneously appealed to; but—as עליהם in Eze 4:15 clearly shows—he is to bake it over the dung, i.e., so that dung forms the material of the fire. That the bread must be polluted by this is conceivable, although it cannot be proved from the passages in Lev 5:3; Lev 7:21, and Deu 23:13 that the use of fire composed of dung made the food prepared thereon levitically unclean. The use of fire with human ordure must have communicated to the bread a loathsome smell and taste, by which it was rendered unclean, even if it had not been immediately baked in the hot ashes. That the pollution of the bread is the object of this injunction, we see from the explanation which God gives in Eze 4:13 : "Thus shall the children of Israel eat their defiled bread among the heathen." The heart of the prophet, however, rebels against such food. He says he has never in his life polluted himself by eating food forbidden in the law; from his youth up he has eaten no unclean flesh, neither of a carcase, nor of that which was torn by wild beasts (cf. Exo 22:30; Deu 14:21), nor flesh of sacrifices decayed or putrefying (פּגּוּל, see on Lev 7:18; Isa 65:4). On this God omits the requirement in Eze 4:12, and permits him to take for firing the dung of oxen instead of that of men.


  In Eze 4:16., finally, is given the explanation of the scanty allowance of food meted out to the prophet, namely, that the Lord, at the impending siege of Jerusalem, is to take away from the people the staff of bread, and leave them to languish in hunger and distress. The explanation is in literal adherence to the threatenings of the law (Lev 26:26 and Lev 26:39), which are now to pass into fulfilment. Bread is called "staff of bread" as being indispensable for the preservation of life. To בּמשׁקל, Lev 26:26, בּדאגה, "in sorrow," is added; and to the water, בּשׁמּמון, "in astonishment," i.e., in fixed, silent pain at the miserable death, by hunger and thirst, which they see before them. נמקּוּ בּעונם as Lev 26:39. If we, finally, cast a look over the contents of this first sign, it says that Jerusalem is soon to be besieged, and during the siege is to suffer hunger and terror as a punishment for the sins of Israel and Judah; that upon the capture of the city of Israel (Judah) they are to be dispersed among the heathen, and will there be obliged to eat unclean bread. To this in Ezekiel 5 is joined a second sign, which shows further how it shall fare with the people at and after the capture of Jerusalem (Eze 4:1-4); and after that a longer oracle, which developes the significance of these signs, and establishes the necessity of the penal judgment (Eze 4:5-17).


  Ezekiel 5


  Ezekiel 5:5


  The Divine Word which Explains the Symbolical Signs, in which the judgment that is announced is laid down as to its cause (5-9) and as to its nature (10-17).—Eze 5:5. Thus says the Lord Jehovah: This Jerusalem have I placed in the midst of the nations, and raised about her the countries. Eze 5:6. But in wickedness she resisted my laws more than the nations, and my statutes more than the countries which are round about her; for they rejected my laws, and did not walk in my statutes. Eze 5:7. Therefore thus says the Lord Jehovah: Because ye have raged more than the nations round about you, and have not walked in my statutes, and have not obeyed my laws, and have not done even according to the laws of the nations which are round about you; Eze 5:8. Therefore thus saith the Lord Jehovah: Lo, I, even I, shall be against thee, and will perform judgments in thy midst before the eyes of the nations. Eze 5:9. And I will do unto thee what I have never done, nor will again do in like manner, on account of all thine abominations.


  'זאת ירוּשׁ not "this is Jerusalem," i.e., this is the destiny of Jerusalem (Hvernick), but "this Jerusalem" (Hitzig); זאת is placed before the noun in the sense of iste, as in Exo 32:1; cf. Ewald, 293b. To place the culpability of Jerusalem in its proper prominence, the censure of her sinful conduct opens with the mention of the exalted position which God had assigned her upon earth. Jerusalem is described in Eze 5:5 as forming the central point of the earth: this is done, however, neither in an external, geographical (Hitzig), nor in a purely typical sense, as the city that is blessed more than any other (Calvin, Hvernick), but in a historical sense, in so far as "God's people and city actually stand in the central point of the God-directed world-development and its movements" (Kliefoth); or, in relation to the history of salvation, as the city in which God hath set up His throne of grace, from which shall go forth the law and the statutes for all nations, in order that the salvation of the whole world may be accomplished (Isa 2:2.; Mic 4:1.). But instead of keeping the laws and statutes of the Lord, Jerusalem has, on the contrary, turned to do wickedness more than the heathen nations in all the lands round about (המרה, cum accusat. object., "to act rebelliously towards"). Here we may not quote Rom 2:12, Rom 2:14 against this, as if the heathen, who did not know the law of God, did not also transgress the same, but sinned ἀνόμως; for the sinning ἀνόμως, of which the apostle speaks, is really a transgression of the law written on the heart of the heathen. With לכן, in Eze 5:7, the penal threatening is introduced; but before the punishment is laid down, the correspondence between guilt and punishment is brought forward more prominently by repeatedly placing in juxtaposition the godless conduct of the rebellious city. המנכם is infinitive, from המן, a secondary form המון, in the sense of המה, "to rage," i.e., to rebel against God; cf. Psa 2:1. The last clause of Eze 5:7 contains a climax: "And ye have not even acted according to the laws of the heathen." This is not in any real contradiction to Eze 11:12 (where it is made a subject of reproach to the Israelites that they have acted according to the laws of the heathen), so that we would be obliged, with Ewald and Hitzig, to expunge the לא in the verse before us, because wanting in the Peshito and several Hebrew manuscripts. Even in these latter, it has only been omitted to avoid the supposed contradiction with Eze 11:12. The solution of the apparent contradiction lies in the double meaning of the משׁפּטי הּגוים. The heathen had laws which were opposed to those of God, but also such as were rooted in the law of God written upon their hearts. Obedience to the latter was good and praiseworthy; to the former, wicked and objectionable. Israel, which hated the law of God, followed the wicked and sinful laws of the heathen, and neglected to observe their good laws. The passage before us is to be judged by Jer 2:10-11, to which Raschi had already made reference.


  In Eze 5:8 the announcement of the punishment, interrupted by the repeated mention of the cause, is again resumed with the words 'לכן כּה וגו. Since Jerusalem has acted worse than the heathen, God will execute His judgments upon her before the eyes of the heathen. עשׂה שׁפטים or עשׂה (Eze 5:10, Eze 5:15; Eze 11:9; Eze 16:41, etc.), "to accomplish or execute judgments," is used in Exo 12:12 and Num 33:4 of the judgments which God suspended over Egypt. The punishment to be suspended shall be so great and heavy, that the like has never happened before, nor will ever happen again. These words do not require us either to refer the threatening, with Coccejus, to the last destruction of Jerusalem, which was marked by greater severity than the earlier one, or to suppose, with Hvernick, that the prophet's look is directed to both the periods of Israel's punishment—the times of the Babylonian and Roman calamity together. Both suppositions are irreconcilable with the words, as these can only be referred to the first impending penal judgment of the destruction of Jerusalem. This was, so far, more severe than any previous or subsequent one, inasmuch as by it the existence of the people of God was for a time suspended, while that Jerusalem and Israel, which were destroyed and annihilated by the Romans, were no longer the people of God, inasmuch as the latter consisted at that time of the Christian community, which was not affected by that catastrophe (Kliefoth).


  Ezekiel 5:10


  Further Execution of this Threat


  Eze 5:10. Therefore shall fathers devour their children in thy midst, and children shall devour their fathers: and I will exercise judgments upon thee, and disperse all thy remnant to the winds. Eze 5:11. Therefore, as I live, is the declaration of the Lord Jehovah, Verily, because thou hast polluted my sanctuary with all thine abominations and all thy crimes, so shall I take away mine eye without mercy, and will not spare. Eze 5:12. A third of thee shall die by the pestilence, and perish by hunger in thy midst; and the third part shall fall by the sword about thee; and the third part will I scatter to all the winds; and will draw out the sword after them. Eze 5:13. And my anger shall be fulfilled, and I will cool my wrath against them, and will take vengeance. And they shall experience that I, Jehovah, have spoken in my zeal, when I accomplish my wrath upon them. Eze 5:14. And I will make thee a desolation and a mockery among the nations which are round about thee, before the eyes of every passer-by. Eze 5:15. And it shall be a mockery and a scorn, a warning and a terror for the nations round about thee, when I exercise my judgments upon thee in anger and wrath and in grievous visitations. I, Jehovah, have said it. Eze 5:16. When I send against thee the evil arrows of hunger, which minister to destruction, which I shall send to destroy you; for hunger shall I heap upon you, and shall break to you the staff of bread. Eze 5:17. And I shall send hunger upon you, and evil beasts, which shall make thee childless; and pestilence and blood shall pass over thee; and the sword will I bring upon thee. I, Jehovah, have spoken it.—As a proof of the unheard-of severity of the judgment, there is immediately mentioned in Eze 5:10 a most horrible circumstance, which had been already predicted by Moses (Lev 26:29; Deu 28:53) as that which should happen to the people when hard pressed by the enemy, viz., a famine so dreadful, during the siege of Jerusalem, that parents would eat their children, and children their parents; and after the capture of the city, the dispersion of those who remained "to all the winds, i.e., to all quarters of the world." This is described more minutely, as an appendix to the symbolical act in Eze 5:1 and Eze 5:2, in Eze 5:11 and Eze 5:12, with a solemn oath, and with repeated and prominent mention of the sins which have drawn down such chastisements. As sin, is mentioned the pollution of the temple by idolatrous abominations, which are described in detail in Ezekiel 8. The אגרע, which is variously understood by the old translators (for which some Codices offer the explanatory correction אגדע), is to be explained, after Job 36:7, of the "turning away of the eye," and the עיני following as the object; while ולא־תחוס, "that it feel no compassion," is interjected between the verb and its object with the adverbial signification of "mercilessly." For that the words ולא תחוס are adverbially subordinate to אגרע, distinctly appears from the correspondence—indicated by וגם אני—between אגרע and לא . Moreover, the thought, "Jehovah will mercilessly withdraw His care for the people," is not to be termed "feeble" in connection with what follows; nor is the contrast, which is indicated in the clause וגם־אני, lost, as Hvernick supposes. וגם־אני does not require גּרע to be understood of a positive act, which would correspond to the desecration of the sanctuary. This is shown by the last clause of the verse. The withdrawal without mercy of the divine providence is, besides, in reality, equivalent to complete devotion to destruction, as it is particularized in Eze 5:12. For Eze 5:12 see on Eze 5:1 and Eze 5:2. By carrying out the threatened division of the people into three parts, the wrath of God is to be fulfilled, i.e., the full measure of the divine wrath upon the people is to be exhausted (cf. 7, 8), and God is to appear and "cool" His anger. הניח חמה, "sedavit iram," occurs again in Eze 16:42; Eze 21:22; Eze 24:13. הנּחמתּי, Hithpael, pausal form for הנּחמתּי, "se consolari," "to procure satisfaction by revenge;" cf. Isa 1:24, and for the thing, Deu 28:63. In Eze 5:14. the discourse turns again from the people to the city of Jerusalem. It is to become a wilderness, as was already threatened in Lev 26:31 and Lev 26:33 to the cities of Israel, and thereby a "mockery" to all nations, in the manner described in Deu 29:23. והיתה, in Eze 5:15, is not to be changed, after the lxx, Vulgate, and some MSS, into the second person; but Jerusalem is to be regarded as the subject which is to become the object of scorn and hatred, etc., when God accomplishes His judgments. מוּסר is a warning-example. Among the judgments which are to overtake it, in Eze 5:16, hunger is again made specially prominent (cf. Eze 4:16) and first in Eze 5:17 are wild beasts, pestilence, blood, and sword added, and a quartette of judgments announced as in Eze 14:21. For pestilence and blood are comprehended together as a unity by means of the predicate. Their connection is to be understood according to Eze 14:19, and the number four is significant, as in Eze 14:21; Jer 15:3. For more minute details as to the meaning, see on Eze 14:21. The evil arrows point back to Deu 32:23; the evil beasts, to Lev 24:22 and Deu 32:24. To produce an impression, the prophet heaps his words together. Unum ejus consilium fuit penetrare in animos populi quasi lapideos et ferreos. Haec igitur est ratio, cur hic tanta varietate utatur et exornet suam doctrnam variis figuris (Calvin).


  Ezekiel 6


  The Judgment upon the Idolatrous Places, and on the Idol-Worshippers


  To God's address in Eze 5:5-17, explaining the signs in Eze 4:1-5, are appended in Eze 6:1-14 and 7 two additional oracles, which present a further development of the contents of these signs, the judgment portrayed by them in its extent and greatness. In Eze 6:1-14 there is announced, in the first section, to the idolatrous places, and on their account to the land, desolation, and to the idolaters, destruction (Eze 6:3-7); and to this is added the prospect of a remnant of the people, who are dispersed among the heathen, coming to be converted to the Lord (Eze 6:8-10). In the second section the necessity and terrible character of the impending judgment is repeatedly described at length as an appendix to Eze 6:12, Eze 6:14 (Eze 6:11-14).


  Ezekiel 6:1


  The Desolation of the Land, and Destruction of the Idolaters


  Eze 6:1. And the word of the Lord came to me, saying: Eze 6:2. Son of man, turn thy face towards the mountains of Israel, and prophesy against them. Eze 6:3. And say, Ye mountains of Israel, hear the word of the Lord Jehovah: Thus saith the Lord Jehovah to the mountains, and to the hills, to the valleys, and to the low grounds, Behold, I bring the sword upon you, and destroy your high places. Eze 6:4. Your altars shall be made desolate, and your sun-pillars shall be broken; and I shall make your slain fall in the presence of your idols. Eze 6:5. And I will lay the corpses of the children of Israel before their idols, and will scatter your bones round about your altars. Eze 6:6. In all your dwellings shall the cities be made desolate, and the high places waste; that your altars may be desolate and waste, and your idols broken and destroyed, and your sun-pillars hewn down, and the works of your hands exterminated. Eze 6:7. And the slain will fall in your midst; that you may know that I am Jehovah.—With Eze 6:1 cf. Eze 3:16. The prophet is to prophesy against the mountains of Israel. That the mountains are mentioned (Eze 6:2) as pars pro toto, is seen from Eze 6:3, when to the mountains and hills are added also the valleys and low grounds, as the places where idolatry was specially practised; cf. Hos 4:13; Jer 2:20; Jer 3:6; see on Hos. l.c. and Deu 12:2. אפיקים, in the older writings, denotes the "river channels," "the beds of the stream;" but Ezekiel uses the word as equivalent to valley, i.e., נחל, a valley with a brook or stream, like the Arabic wady. גּיא, properly "deepening," "the deep ground," "the deep valley;" on the form גּאיות, cf. Ewald, 186da. The juxtaposition of mountains and hills, of valleys and low grounds, occurs again in Eze 36:4, Eze 36:6, and Eze 35:8; the opposition between mountains and valleys also, in Eze 32:5-6, and Eze 24:13. The valleys are to be conceived of as furnished with trees and groves, under the shadow of which the worship of Astarte especially was practised; see on v. 15. On the mountains and in the valleys were sanctuaries erected to Baal and Astarte. The announcement of their destruction is appended to the threatening in Lev 26:30, which Ezekiel takes up and describes at greater length. Beside the בּמות, the places of sacrifice and worship, and the חמּנים, pillars or statues of Baal, dedicated to him as the sun-god, he names also the altars, which, in Lev. l.c. and other places, are comprehended along with the בּמות eht htiw; see on Lev 26:30 and Kg1 3:3. With the destruction of the idol temples, altars, and statues, the idol-worshippers are also to be smitten, so as to fall down in the presence of their idols. The fundamental meaning of the word גּלּוּלים, "idols," borrowed from Lev. l.c., and frequently employed by Ezekiel, is uncertain; signifying either "logs of wood," from גּלל, "to roll" (Gesen.), or stercorei, from גּל, "dung;" not "monuments of stone" (Hvernick). Eze 6:5 is taken quite literally from Lev 26:30. The ignominy of the destruction is heightened by the bones of the slain idolaters being scattered round about the idol altars. In order that the idolatry may be entirely rooted out, the cities throughout the whole land, and all the high places, are to be devastated, Eze 6:6. The forms תּישׁמנה and יאשׁמוּ are probably not to be derived from שׁמם (Ewald, 138b), but to be referred back to a stem-form ישׁם, with the signification of שׁמם, the existence of which appears certain from the old name ישׁימון in Ps 68 and elsewhere. The א in יאשׁמו is certainly only mater lectonis. In Eze 6:7, the singular חלל stands as indefinitely general. The thought, "slain will fall in your midst," involves the idea that not all the people will fall, but that there will survive some who are saved, and prepares for what follows. The falling of the slain—the idolaters with their idols—leads to the recognition of Jehovah as the omnipotent God, and to conversion to Him.


  Ezekiel 6:8


  The survivors shall go away into banishment amongst the heathen, and shall remember the word of the Lord that will have been fulfilled.—Eze 6:8. But I shall preserve a remnant, in that there shall be to you some who have escaped the sword among the nations, when he shall be dispersed among the lands. Eze 6:9. And those of you who have escaped, will make mention of me among the nations whither they are led captive, when I have broken to me their whorish heart, which had departed from me, and their eyes, which went a whoring after their idols: and they shall loathe themselves because of the evil which they have done in reference to all their abominations. Eze 6:10. And ye shall know that I am Jehovah. Not in vain have I spoken this evil to you.—הותיר, superstites facere, "to make or preserve survivors." The connection with 'בּהיות וגו is analogous to the construction of הותיר, in the sense of "giving a superabundance," with בּ rei, Deu 28:11 and Deu 30:9, and is not to be rejected, with Ewald and Hitzig, as inadmissible. For בּהיות is supported by the old versions, and the change of והותרתּי into ודבּרתּי, which would have to be referred to Eze 6:7, is in opposition to the twofold repetition of the וידאתּם כּי אן (וידעוּ), Eze 6:10 and Eze 6:14, as this repetition shows that the thought in Eze 6:7 is different from that in 17, 21, not "they shall know that Jehovah has spoken," but "they shall know that He who has done this is Jehovah, the God of Israel." The preservation of a remnant will be shown in this, that they shall have some who have escaped the sword. הזּרותיכם is infin. Niph. with a plural form of the suffix, as occurs elsewhere only with the plural ending ות of nouns, while Ezekiel has extended it to the ות of the infinitive of ה''ל verbs; cf. Eze 16:31, and Ewald, 259b. The remembrance of Jehovah (Eze 6:9) is the commencement of conversion to Him. אשׁר before נשׁבּרתּי is not to be connected as relative pronoun with לבּם, but is a conjunction, though not used conditionally, "if," as in Lev 4:22; Deu 11:27, and elsewhere, but of time, ὅτε, "when," as Deu 11:6 and Ch2 35:20, and נשׁבּרתּי in the signification of the futur. exact. The Niphal נשׁבּר here is not to be taken as passive, but middle, sibi frangere, i.e., לבּם, poenitenti conterere animum eorum ut ad ipsum (Deum) redeant (Maurer, Hvernick). Besides the heart, the eyes also are mentioned, which God is to smite, as the external senses which allure the heart to whoredom. ונקטוּ corresponds to וזכרוּ at the beginning of the verse. קוּט, "the later form for קוּץ, "to feel a loathing," Hiphil, "to be filled with loathing;" cf. Job 10:1 with ב object., "in (on) their פנים, faces," i.e., their persons or themselves: so also in Eze 20:43; Eze 36:31. אל הרעות, in allusion to the evil things; 'לכל־תועב, in reference to all their abominations. This fruit, which is produced by chastisement, namely, that he idolaters are inspired with loathing for themselves, and led to the knowledge of Jehovah, will furnish the proof that God has not spoken in vain.


  Ezekiel 6:11


  The Punishment Is Just and Well Deserved


  Eze 6:11. Thus saith the Lord Jehovah, Smite with thy hand, and stamp with thy foot, and say, Woe on all the wicked abominations of the house of Israel! that they must perish by sword, hunger, and pestilence. Eze 6:12. He that is afar off will die by the pestilence; and he that is near at hand shall fall by the sword; and he who survives and is preserved will die of hunger: and I shall accomplish my wrath upon them. Eze 6:13. And ye shall know that I am Jehovah, when your slain lie in the midst of your idols round about your altars, on every high hill, upon all the summits of the mountains, and under every green tree, and under every thick-leaved terebinth, on the places where they brought their pleasant incense to all their idols. Eze 6:14. And I will stretch out my hand against them, and make the land waste and desolate more than the wilderness of Diblath, in all their dwellings: so shall ye know that I am Jehovah.—Through clapping of the hands and stamping of the feet—the gestures which indicate violent excitement—the prophet is to make known to the displeasure of Jehovah at the horrible idolatry of the people, and thereby make manifest that the penal judgment is well deserved. הכּה בכפּך is in Eze 21:19 expressed more distinctly by הך כּף אל , "to strike one hand against the other," i.e., "to clap the hands;" cf. Num 24:10. אח, an exclamation of lamentation, occurring only here and in Eze 21:20. אשׁר, Eze 6:11, is a conjunction, "at." Their abominations are so wicked, that they must be exterminated on account of them. This is specially mentioned in Eze 6:12. No one will escape the judgment: he who is far removed from its scene as little as he who is close at hand; while he who escapes the pestilence and the sword is to perish of hunger. נצוּר, servatus, preserved, as in Isa 49:6. The signification "besieged" (lxx, Vulgate, Targum, etc.), Hitzig can only maintain by arbitrarily expunging הנּשׁאר as a gloss. On Eze 6:12, cf. Eze 5:13; on 13a, cf. Eze 6:5; and on 13b, cf. Eze 6:3, and Hos 4:13; Jer 2:20; Jer 3:6; Deu 12:2. 'אל כּל־גב, according to later usage, for על כּל־גב. ריח ניחח, used in the Pentateuch of sacrifices pleasing to God, is here transferred to idol sacrifices; see on Lev 1:9 and Gen 8:21. On account of the prevalence of idolatry in all parts, God will make the land entirely desolate. The union of שׁממה serves to strengthen the idea; cf. Eze 33:8., Eze 35:3. The words ממּדבּר דּבלתה are obscure, either "in the wilderness towards Diblath" (even to Diblath), or "more than the wilderness of Diblath" (מן of comparison). There is no doubt that דּבלתה is a nom. prop.; cf. the name of the city דּבלתים in Jer 48:22; Num 33:46. The second acceptation of the words is more probable than the first. For, if ממּדבּר is the terminus a quo, and דּבלתה the terminus ad quem of the extent of the land, then must ממּדבּר be punctuated not only as status absolut., but it must also have the article; because a definite wilderness—that, namely, of Arabia—is meant. The omission of the article cannot be justified by reference to Eze 21:3 or to Psa 75:7 (Hitzig, Ewald), because both passages contain general designations of the quarters of the world, with which the article is always omitted. In the next place, no Dibla can be pointed out in the north; and the change of Diblatha into Ribla, already proposed by Jerome, and more recently brought forward again by J. D. Michaelis, has not only against it the authority of all the old versions, but also the circumstance that the Ribla mentioned in Kg2 23:33 did not form the northern boundary of Palestine, but lay on the other side of it, in the land of Hamath; while the הרבלה, named in Num 34:11, is a place on the eastern boundary to the north of the Sea of Gennesareth, which would, moreover, be inappropriate as a designation of the northern boundary. Finally, the extent of the land from the south to the north is constantly expressed in a different way; cf. Num 23:21 (Num 34:8); Jos 13:5; Kg1 8:65; 2 Kings 14:65; Amo 6:14; Ch1 13:5; Ch2 7:8; and even by Ezekiel himself (Eze 48:1) לבוא is named as the boundary on the north. The form דּבלתה is similar to תּמנתה for תּמנה, although the name is hardly to be explained, with Hvernick, as an appellation, after the Arabic dibl, calamitas, exitium. The wilderness of Diblah is unknown. With 'וידעוּ כּי וגו the discourse is rounded off in returning to the beginning of Eze 6:13, while the thoughts in Eze 6:13 and Eze 6:14 are only a variation of Eze 6:4-7.


  Ezekiel 7


  The Overthrow of Israel


  The second "word of God," contained in this chapter, completes the announcement of judgment upon Jerusalem and Judah, by expanding the thought, that the end will come both quickly and inevitably upon the land and people. This word is divided into two unequal sections, by the repetition of the phrase, "Thus saith Adonai Jehovah" (Eze 7:2 and Eze 7:5). In the first of these sections the theme is given in short, expressive, and monotonous clauses; namely, the end is drawing nigh, for God will judge Israel without mercy according to its abominations. The second section (vv. 5-27) is arranged in four strophes, and contains, in a form resembling the lamentation in Eze 19:1-14, a more minute description of the end predicted.


  Ezekiel 7:1


  The End Cometh


  Eze 7:1. And the word of Jehovah came to me thus: Eze 7:2. And thou, son of man, thus saith the Lord Jehovah: An end to the land of Israel! the end cometh upon the four borders of the land. Eze 7:3. Now (cometh) the end upon thee, and I shall send my wrath upon thee, and judge thee according to thy ways, and bring upon thee all thine abominations. Eze 7:4. And my eye shall not look with pity upon thee, and I shall not spare, but bring thy ways upon thee; and thy abominations shall be in the midst of thee, that ye may know that I am Jehovah.—ואתּה—.havoheJ ma I, with the copula, connects this word of God with the preceding one, and shows it to be a continuation. It commences with an emphatic utterance of the thought, that the end is coming to the land of Israel, i.e., to the kingdom of Judah, with its capital Jerusalem. Desecrated as it has been by the abominations of its inhabitants, it will cease to be the land of God's people Israel. 'לאדמת ישׂ (to the land of Israel) is not to be taken with כּה אמר (thus saith the Lord) in opposition to the accents, but is connected with qeets קץ (an end), as in the Targ. and Vulgate, and is placed first for the sake of greater emphasis. In the construction, compare Job 6:14. ארבּעת כּנפות הארץ is limited by the parallelism to the four extremities of the land of Israel. It is used elsewhere for the whole earth (Isa 11:12). The Chetib ארבּעת is placed, in opposition to the ordinary rule, before a noun in the feminine gender. The Keri gives the regular construction (vid., Ewald, 267c). In Eze 7:3 the end is explained to be a wrathful judgment. "Give (נתן) thine abominations upon thee;" i.e., send the consequences, inflict punishment for them. The same thought is expressed in the phrase, "thine abominations shall be in the midst of thee;" in other words, they would discern them in the punishments which the abominations would bring in their train. For Eze 7:4 compare Eze 5:11.


  Ezekiel 7:5


  The execution of the judgment announced in Eze 7:2-4, arranged in four strophes: Eze 7:5-9, Eze 7:10-14, Eze 7:15-22, Eze 7:23-27.—The first strophe depicts the end as a terrible calamity, and as near at hand. Eze 7:3 and Eze 7:4 are repeated as a refrain in Eze 7:8 and Eze 7:9, with slight modifications. Eze 7:5. Thus saith the Lord Jehovah: Misfortune, a singular misfortune, behold, it cometh. Eze 7:6. End cometh: there cometh the end; it waketh upon thee; behold, it cometh. Eze 7:7. The fate cometh upon thee, inhabitants of the land: the time cometh, the day is near; tumult and not joy upon the mountains. Eze 7:8. Now speedily will I pour out my fury upon thee, and accomplish mine anger on thee; and judge thee according to thy ways, and bring upon thee all thine abominations. Eze 7:9. My eye shall not look with pity upon thee, and I shall not spare; according to thy ways will I bring it upon thee, and thy abominations shall be in the midst of thee, that ye may know that I, Jehovah, am smiting.—Misfortune of a singular kind shall come. רעה is made more emphatic by אחת רעה, in which אחת is placed first for the sake of emphasis, in the sense of unicus, singularis; a calamity singular (unique) of its kind, such as never had occurred before (cf. Eze 5:9). In Eze 7:6 the poetical הקיץ, it (the end) waketh upon thee, is suggested by the paronomasia with הקּץ. The force of the words is weakened by supplying Jehovah as the subject to הקיץ, in opposition to the context. And it will not do to supply רעה (evil) from Eze 7:5 as the subject to הנּה באה (behold, it cometh). באה is construed impersonally: It cometh, namely, every dreadful thing which the end brings with it. The meaning of tzephirâh is doubtful. The only other passage in which it occurs is Isa 28:5, where it is used in the sense of diadem or crown, which is altogether unsuitable here. Raschi has therefore had recourse to the Syriac and Chaldee צפרא, aurora, tempus matutinum, and Hvernick has explained it accordingly, "the dawn of an evil day." But the dawn is never used as a symbol or omen of misfortune, not even in Joe 2:2, but solely as the sign of the bursting forth of light or of salvation. Abarbanel was on the right track when he started from the radical meaning of צפר, to twist, and taking tzephirâh in the sense of orbis, ordo, or periodical return, understood it as probably denoting rerum fatique vicissitudinem in orbem redeuntem (Ges. Thes. p. 1188). But it has been justly observed, that the rendering succession, or periodical return, can only give a forced sense in Eze 7:10. Winer has given a better rendering, viz., fatum, malum fatale, fate or destiny, for which he refers to the Arabic tsabramun, intortum, then fatum haud mutandum inevitabile. Different explanations have also been given of הד הרים. But the opinion that it is synonymous with הידד, the joyous vintage cry (Jer 25:30; Isa 16:10), is a more probable one than that it is an unusual form of הוד, splendor, gloria. So much at any rate is obvious from the context, that the hapax legomenon dh̀ is the antithesis of מהוּמה, tumult, or the noise of war. The shouting of the mountains, is shouting, a rejoicing upon the mountains. מקּרוב, from the immediate vicinity, in a temporal not a local sense, as in Deu 32:17 (= immediately). For כּלּה , see Eze 6:1-14;12. The remainder of the strophe (Eze 7:8 and Eze 7:9) is a repetition of Eze 7:3 and Eze 7:4; but מכּה is added in the last clause. They shall learn that it is Jehovah who smites. This thought is expanded in the following strophe.


  Ezekiel 7:10


  Second Strophe


  Eze 7:10. Behold the day, behold, it cometh; the fate springeth up; the rod sprouteth; the pride blossometh. Eze 7:11. The violence riseth up as the rod of evil: nothing of them, nothing of their multitude, nothing of their crowd, and nothing glorious upon them. Eze 7:12. The time cometh, the day approacheth: let not the buyer rejoice, and let not the seller trouble himself; for wrath cometh upon the whole multitude thereof. Eze 7:13. For the seller will not return to that which was sold, even though his life were still among the living: for the prophecy against its whole multitude will not turn back; and no one will strengthen himself as to his life through his iniquity. Eze 7:14. They blow the trumpet and make everything ready; but no one goeth into the battle: for my wrath cometh upon all their multitude.—The rod is already prepared; nothing will be left of the ungodly. This is the leading thought of the strophe. The three clauses of Eze 7:10 are synonymous; but there is a gradation in the thought. The approaching fate springs up out of the earth (יצא, applied to the springing up of plants, as in Kg1 5:13; Isa 11:1, etc.); it sprouts as a rod, and flowers as pride. Matteh, the rod as an instrument of chastisement (Isa 10:5). This rod is then called za=dho4n, pride, inasmuch as God makes use of a proud and violent people, namely the Chaldeans (Hab 1:6.; Jer 50:31 seq.), to inflict the punishment. Sprouting and blossoming, which are generally used as figurative representations of fresh and joyous prosperity, denote here the vigorous growth of that power which is destined to inflict the punishment. Both châmâs (violence) and zâdhōn (pride) refer to the enemy who is to chastise Israel. The violence which he employs rises up into the chastening rod of "evil," i.e., of ungodly Israel. In Eze 7:11 the effect of the blow is described in short, broken sentences. The emotion apparent in the frequent repetition of לא is intensified by the omission of the verb, which gives to the several clauses the character of exclamations. So far as the meaning is concerned, we have to insert יהיה in thought, and to take מן ekat o in a partitive sense: there will not be anything of them, i.e., nothing will be left of them (the Israelites, or the inhabitants of the land). מהם (of them) is explained by the nouns which follow. המון and the ἁπ. λεγ. לחולםÅ¡, plural of הם or המה, both derivatives of המה, are so combined that המון signifies the tumultuous multitude of people, המה the multitude of possessions (like המון, Isa 60:2; Psa 37:16, etc.). The meaning which Hvernick assigns to hâmeh, viz., anxiety or trouble, is unsupported and inappropriate. The ἁπ λεγ. נהּ is not to be derived from נהה, to lament, as the Rabbins affirm; or interpreted, as Kimchi—who adopts this derivation—maintains, on the ground of Jer 16:4., as signifying that, on account of the multitude of the dying, there will be no more lamentation for the dead. This leaves the Mappik in ה unexplained. נהּ is a derivative of a root נוהּ; in Arabic, na=ha, elata fuit res, eminuit, magnificus fuit; hence ,נהּres magnifica. When everything disappears in such a way as this, the joy occasioned by the acquisition of property, and the sorrow caused by its loss, will also pass away (Eze 7:12). The buyer will not rejoice in the property he has bought, for he will not be able to enjoy it; and the seller will not mourn that he has been obliged to part with his possession, for he would have lost it in any case.


  The wrath of God is kindled against their whole multitude; that is to say, the judgment falls equally upon them all. The suffix in המונהּ refers, as Jerome has correctly shown, to the "land of Israel" (admath, Yisrâeel) in Eze 7:2, i.e., to the inhabitants of the land. The words, "the seller will not return to what he has sold," are to be explained from the legal regulations concerning the year of Jubilee in Lev 25, according to which all landed property that had been sold was to revert to its original owner (or his heir), without compensation, in the year of jubilee; so that he would then return to his mimkâr (Lev 25:14, Lev 25:27-28). Henceforth, however, this will take place no more, even if היּתם, their (the sellers') life, should be still alive (sc., at the time when the return to his property would take place, according to the regulations of the year of jubilee), because Israel will be banished from the land. The clause 'ועוד בּחיּים ה is a conditional circumstantial clause. The seller will not return (לא ישׁוּב) to his possession, because the prophecy concerning the whole multitude of the people will not return (לא), i.e., will not turn back (for this meaning of שׁוּב, compare Isa 45:23; Isa 55:11). As לא ישׁוּב corresponds to the previous לא ישׁוּב, so does חזון את־כּל המונהּ to חרון אל־כּל־המונהּ in Eze 7:12. In the last clause of Eze 7:13, חיּתו is not to be taken with בּעונו in the sense of "in the iniquity of his life," which makes the suffix in בּעונו superfluous, but with יתחזּקוּ, the Hithpael being construed with the accusative, "strengthen himself in his life." Whether these words also refer to the year of jubilee, as Hvernick supposes, inasmuch as the regulation that every one was to recover his property was founded upon the idea of the restitution and re-creation of the theocracy, we may leave undecided; since the thought is evidently simply this: ungodly Israel shall be deprived of its possession, because the wicked shall not obtain the strengthening of his life through his sin. This thought leads on to Eze 7:14, in which we have a description of the utter inability to offer any successful resistance to the enemy employed in executing the judgment. There is some difficulty connected with the word בּתּקוע, since the infin. absolute, which the form תּקוע seems to indicate, cannot be construed with either a preposition or the article. Even if the expression ּבתּקוע תּקעוּ in Jer 6:1 was floating before the mind of Ezekiel, and led to his employing the bold phrase ּבתּקוע, this would not justify the use of the infinitive absolute with a preposition and the article. תּקוע must be a substantive form, and denote not clangour, but the instrument used to sound an alarm, viz., the shōphâr (Eze 33:3). הכין, an unusual form of the inf. abs. (see Jos 7:7), used in the place of the finite tense, and signifying to equip for war, as in Nah 2:4. הכּל, everything requisite for waging war. And no one goes into the battle, because the wrath of God turns against them (Lev 26:17), and smites them with despair (Deu 32:30).


  Ezekiel 7:15


  Third strophe


  Thus will they fall into irresistible destruction; even their silver and gold they will not rescue, but will cast it away as useless, and leave it for the enemy.—Eze 7:15. The sword without, and pestilence and famine within: he who is in the field will die by the sword; and famine and pestilence will devour him that is in the city. Eze 7:16. And if their escaped ones escape, they will be upon the mountains like the doves of the valleys, all moaning, every one for his iniquity. Eze 7:17. All hands will become feeble, and all knees flow with water. Eze 7:18. They will gird themselves with sackcloth, and terrors will cover them; on all faces there will be shame, and baldness on all their heads. Eze 7:19. They will throw their silver into the streets, and their gold will be as filth to them. Their silver and their gold will not be able to rescue them in the day of Jehovah's wrath; they will not satisfy their souls therewith, nor fill their stomachs thereby, for it was to them a stumbling-block to guilt. Eze 7:20. And His beautiful ornament, they used it for pride; and their abominable images, their abominations they made thereof: therefore I make it filth to them. Eze 7:21. And I shall give it into the hand of foreigners for prey, and to the wicked of the earth for spoil, that they may defile it. Eze 7:22. I shall turn my face from them, that they defile my treasure; and oppressors shall come upon it and defile it.—The chastisement of God penetrates everywhere (Eze 7:15 compare with Eze 5:12); even flight to the mountains, that are inaccessible to the foe (compare 1 Macc. 2:28; Mat 24:16), will only bring misery. Those who have fled to the mountains will coo—i.e., mourn, moan—like the doves of the valleys, which (as Bochart has correctly interpreted the simile in his Hieroz. II. p. 546, ed. Ros.), "when alarmed by the bird-catcher or the hawk, are obliged to forsake their natural abode, and fly elsewhere to save their lives. The mountain doves are contrasted with those of the valleys, as wild with tame." In כּלּם המות the figure and the fact are fused together. The words actually relate to the men who have fled; whereas the gender of המות is made to agree with that of כּיוני. The cooing of doves was regarded by the ancients as a moan (hâgâh), a mournful note (for proofs, see Gesen. on Isa 38:14); for which Ezekiel uses the still stronger expression hâmâh fremere, to howl or growl (cf. Isa 59:11). The low moaning has reference to their iniquity, the punishment of which they are enduring. When the judgment bursts upon them, they will all (not merely those who have escaped, but the whole nation) be overwhelmed with terror, shame, and suffering. The words, "all knees flow with water" (for hâlak in this sense, compare Joel 4:18), are a hyperbolical expression used to denote the entire loss of the strength of the knees (here, Eze 7:17 and Eze 21:12), like the heart melting and turning to water in Jos 7:5. With this utter despair there are associated grief and horror at the calamity that has fallen upon them, and shame and pain at the thought of the sins that have plunged them into such distress. For כּסּתה פלּצוּת, compare Psa 55:6; for אל־כּל־פנים בּוּשׁה, Mic 7:10; Jer 51:51; and for קרחה 'בּכל־ראשׁ, Isa 15:2; Amo 8:10. On the custom of shaving the head bald on account of great suffering or deep sorrow, see the comm. on Mic 1:16.


  In this state of anguish they will throw all their treasures away as sinful trash (Eze 7:19.). By the silver and gold which they will throw away (Eze 7:19), we are not to understand idolatrous images particularly—these are first spoken of in Eze 7:20—but the treasures of precious metals on which they had hitherto set their hearts. They will not merely throw these away as worthless, but look upon them as niddâh, filth, an object of disgust, inasmuch as they have been the servants of their evil lust. The next clause, "silver and gold cannot rescue them," are a reminiscence from Zep 1:18. But Ezekiel gives greater force to the thought by adding, "they will not appease their hunger therewith,"—that is to say, they will not be able to protect their lives thereby, either from the sword of the enemy (see the comm. on Zep 1:18) or from death by starvation, because there will be no more food to purchase within the besieged city. The clause 'כּי assigns the reason for that which forms the leading thought of the verse, namely, the throwing away of the silver and gold as filth; מכשׁול עונם, a stumbling-block through which one falls into guilt and punishment; צבי עדיו, the beauty of his ornament, i.e., his beautiful ornament. The allusion is to the silver and gold; and the singular suffix is to be explained from the fact that the prophet fixed his mind upon the people as a whole, and used the singular in a general and indefinite sense. The words are written absolutely at the commencement of the sentence; hence the suffix attached to שׂמהוּ, Jerome has given the true meaning of the words: "what I (God) gave for an ornament of the possessors and for their wealth, they turned into pride." And not merely to ostentatious show (in the manner depicted in Isa 3:16.), but to abominable images, i.e., idols, did they apply the costly gifts of God (cf. Hos 8:4; Hos 13:2). עשׂה, to make of (gold and silver); ב denoting the material with which one works and of which anything is made (as in Exo 31:4; Exo 38:8). God punishes this abuse by making it (gold and silver) into niddâh to them, i.e., according to v. 19, by placing them in such circumstances that they cast it away as filth, and (v. 21) by giving it as booty to the foe. The enemy is described as "the wicked of the earth" (cf. Psa 75:9), i.e., godless men, who not only seize upon the possession of Israel, but in the most wicked manner lay hands upon all that is holy, and defile it. The Chetib חלּלוּה is to be retained, notwithstanding the fact that it was preceded by a masculine suffix. What is threatened will take place, because the Lord will turn away His face from His people (מהם, from the Israelites), i.e., will withdraw His gracious protection from them, so that the enemy will be able to defile His treasure. Tsâphuun, that which is hidden, the treasure (Job 20:26; Oba 1:6). Tsephuunii is generally supposed to refer to the temple, or the Most Holy Place in the temple. Jerome renders it arcanum meum, and gives this explanation: "signifying the Holy of Holies, which no one except the priests and the high priest dared to enter." This interpretation was so commonly adopted by the Fathers, that even Theodoret explains the rendering given in the Septuagint, τὴν ἐπισκοπήν μου, as signifying the Most Holy Place in the temple. On the other hand, the Chaldee has ארעא בּית שׁכינתי, "the land of the house of my majesty;" and Calvin understands it as signifying "the land which was safe under His (i.e., God's) protection." But it is difficult to reconcile either explanation with the use of the word tsâphuun. The verb tsâphan signifies to hide, shelter, lay up in safety. These meanings do not befit either the Holy of Holies in the temple or the land of Israel. It is true that the Holy of Holies was unapproachable by the laity, and even by the ordinary priests, but it was not a secret, a hidden place; and still less was this the case with the land of Canaan.We therefore adhere to the meaning, which is so thoroughly sustained by Job 20:26 and Oba 1:6—namely, "treasure," by which, no doubt, the temple-treasure is primarily intended. This rendering suits the context, as only treasures have been referred to before; and it may be made to harmonize with בּאוּ בהּ which follows. בּוא ב signifies not merely intrare in locum, but also venire in (e.g., Kg2 6:23; possibly Eze 30:4), and may therefore be very properly rendered, "to get possession of," since it is only possible to obtain possession of a treasure by penetrating into the place where it is laid up or concealed. There is nothing at variance with this in the word חלּל, profanare, since it has already occurred in Eze 7:21 in connection with the defiling of treasures and jewels. Moreover, as Calvin has correctly observed, the word is employed here to denote "an indiscriminate abuse, when, instead of considering to what purpose things have been entrusted to us, we squander them rashly and without selection, in contempt and even in scorn."


  Ezekiel 7:23


  Fourth Strophe


  Still worse is coming, namely, the captivity of the people, and overthrow of the kingdom.—Eze 7:23. Make the chain, for the land is full of capital crime, and the city full of outrage. Eze 7:24. I shall bring evil ones of the nations, that they may take possession of their houses; and I shall put an end to the pride of the strong, that their sanctuaries may be defiled. Eze 7:25. Ruin has come; they seek salvation, but there is none. Eze 7:26. Destruction upon destruction cometh, and report upon report ariseth; they seek visions from prophets, but the law will vanish away from the priest, and counsel from the elders. Eze 7:27. The king will mourn, and the prince will clothe himself in horror, and the hands of the common people will tremble. I will deal with them according to their way, and according to their judgments will I judge them, that they may learn that I am Jehovah.—Those who have escaped death by sword or famine at the conquest of Jerusalem have captivity and exile awaiting them. This is the meaning of the command to make the chain, i.e., the fetters needed to lead the people into exile. This punishment is necessary, because the land is full of mishpat dâmim, judgment of blood. This cannot mean, there is a judgment upon the shedding of blood, i.e., upon murder, which is conducted by Jehovah, as Hvernick supposes. Such a thought is irreconcilable with מלאה, and with the parallel מלאה חמס. משׁפּט דּמים is to be explained after the same manner as משׁפּט מות (a matter for sentence of death, a capital crime) in Deu 19:6, Deu 19:21 -22, as signifying a matter for sentence of bloodshed, i.e., a crime of blood, or capital crime, as the Chaldee has already rendered it. Because the land is filled with capital crime, the city (Jerusalem) with violence, the Lord will bring רעי, evil ones of the heathen, i.e., the worst of the heathen, to put an end to the pride of the Israelites. גּאון עזּים is not "pride of the insolents;" for עזּים does not stand for עזּי פנים (Deu 28:50, etc.). The expression is rather to be explained from גּאון עז, pride of strength, in Eze 24:21; Eze 30:6, Eze 30:18 (cf. Lev 26:19), and embraces everything on which a man (or a nation) bases his power and rests his confidence. The Israelites are called עזּים, because they thought themselves strong, or, according to Eze 24:21, based their strength upon the possession of the temple and the holy land. This is indicated by ונחלוּ which follows. נחל, Niphal of חלל and מקדשׁיהם, not a participle Piel, from מקדּשׁ, with the Dagesh dropped, but an unusual form, from מקדּשׁ for מקדּשׁיהם (vid., Ew. 215a).—The ἁπ λεγ. חהצנצט;, with the tone drawn back on account of the tone-syllable which follows (cf. Ges. 29, 3. 6), signifies excidium, destruction (according to the Rabbins), from קפד, to shrink or roll up (Isa 38:12). בּא is a prophetic perfect. In Eze 7:25 the ruin of the kingdom is declared to be certain, and in Eze 7:26 and Eze 7:27 the occurrence of it is more minutely depicted. Stroke upon stroke does the ruin come; and it is intensified by reports, alarming accounts, which crowd together and increase the terror, and also by the desperation of the spiritual and temporal leaders of the nation—the prophets, priests, and elders—whom God deprives of revelation, knowledge, and counsel; so that all ranks (king and princes and the common people) sink into mourning, alarm, and horror. That it is to no purpose that visions or prophecies are sought from the prophets (Eze 7:26), is evident from the antithetical statement concerning the priests and elders which immediately follows. The three statements serve as complements of one another. They seek for predictions from prophets, but the prophets receive no vision, no revelation. They seek instruction from priests, but instruction is withdrawn from the priests; and so forth. T̄ōrâh signifies instruction out of the law, which the priests were to give to the people (Mal 2:7). In Eze 7:27, the three classes into which the people were divided are mentioned—viz. king, prince (i.e., tribe-princes and heads of families), and, in contradistinction to both, עם הארץ, the common people, the people of the land, in distinction from the civil rulers, as in Kg2 21:24; Kg2 23:30. מדּרכּם, literally from their way, their mode of action, will I do to them: i.e., my action will be derived from theirs, and regulated accordingly. אותם for אתּם, as in Eze 3:22, etc. (See the comm. on Eze 16:59.)


  Ezekiel 8


  Vision of the Destruction of Jerusalem—Ezekiel 8-11


  A year and two months after his call, the glory of the Lord appeared to the prophet a second time, as he had seen it by the Chebar. He is transported in spirit to Jerusalem into the court of the temple (Eze 8:1-4), where the Lord causes him to see, first the idolatry of Israel (Eze 8:5-18), and secondly, the judgment why, on account of this idolatry, all the inhabitants of Jerusalem are smitten (Eze 9:1-11), the city is burned with fire, and the sanctuary forsaken by God (Ezekiel 10). Lastly, after he has been charged to foretell to the representatives of the people more especially the coming judgment, and to those who are sent into exile a future salvation (Ezekiel 11:1-21), he describes how the gracious presence of God forsakes the city before his own eyes (Eze 11:22-23). After this has taken place, Ezekiel is carried back in the vision to Chaldea once more; and there, after the vision has come to an end, he announces to the exiles what he has seen and heard (Eze 11:24-25).


  Ezekiel 8:1


  Abominations of the Idolatry of the House of Israel


  Time and place of the divine revelation.—Eze 8:1. And it came to pass in the sixth year, in the sixth (month), on the fifth (day) of the month, I was sitting in my house, and the elders of Judah were sitting before me; there fell upon me the hand of the Lord Jehovah there. Eze 8:2. And I saw, and behold a figure like the look of fire, from the look of its loins downwards fire, and from its loins upwards like a look of brilliance, like the sight of red-hot brass. Eze 8:3. And he stretched out the form of a hand, and took me by the locks of my head, and wind carried me away between earth and heaven, and brought me to Jerusalem in visions of God, to the entrance of the gate of the inner court, which faces towards the north, where the image of jealousy exciting jealousy had its stand. Eze 8:4. And, behold, the glory of the God of Israel was there, like the vision which I have seen in the valley.—The place where Ezekiel received this new theophany agrees with the statements in Eze 3:24 and Eze 4:4, Eze 4:6, that he was to shut himself up in his house, and lie 390 days upon the left side, and 40 days upon the right side—in all, 430 days. The use of the word יושׁב, "I sat," is not at variance with this, as ישׁב does not of necessity signify sitting as contrasted with lying, but may also be used in the more general sense of staying, or living, in the house. Nor is the presence of the elders of Judah opposed to the command, in Eze 3:24, to shut himself up in the house, as we have already observed in the notes on that passage. The new revelation is made to him in the presence of these elders, because it is of the greatest importance to them. They are to be witnesses of his ecstasy; and after this has left the prophet, are to hear from his lips the substance of the divine revelation (Eze 11:25). It is otherwise with the time of the revelation. If we compare the date given in Eze 8:1 with those mentioned before, this new vision apparently falls within the period required for carrying out the symbolical actions of the previous vision. Between Eze 1:1-2 (the fifth day of the fourth month in the fifth year) and Eze 8:1 (the fifth day of the sixth month in the sixth year) we have one year and two months, that is to say (reckoning the year as a lunar year at 354 days, and the two months at 59 days), 413 days; whereas the two events recorded in Ezekiel 1-7 require at least 437 days, namely 7 days for Eze 3:15, and 390 + 40 = 430 days for Eze 4:5-6. Consequently the new theophany would fall within the 40 days, during which Ezekiel was to lie upon the right side for Judah. To get rid of this difficulty, Hitzig conjectures that the fifth year of Jehoiachin (Eze 1:2) was a leap year of 13 months or 385 days, by which he obtains an interval of 444 days after adding 59 for the two months,—a period sufficient not only to include the 7 days (Eze 3:15) and 390 + 40 days (Eze 4:5-6), but to leave 7 days for the time that elapsed between Ezekiel 7 and 8. But however attractive this reckoning may appear, the assumption that the fifth year of the captivity of Jehoiachin was a leap year is purely conjectural; and there is nothing whatever to give it probability. Consequently the only thing that could lead us to adopt such a solution, would be the impossibility of reconciling the conclusion to be drawn from the chronological data, as to the time of the two theophanies, with the substance of these divine revelations.


  If we assume that Ezekiel carried out the symbolical acts mentioned in Ezekiel 4 and 5 in all their entirety, we can hardly imagine that the vision described in the chapters before us, by which he was transported in spirit to Jerusalem, occurred within the period of forty days, during which he was to typify the siege of Jerusalem by lying upon his right side. Nevertheless, Kliefoth has decided in favour of this view, and argues in support of it, that the vision described in Eze 8:1. took place in the prophet's own house, that it is identical in substance with what is contained in Ezekiel 3:22-7:27, and that there is no discrepancy, because all that occurred here was purely internal, and the prophet himself was to address the words contained in Eze 11:4-12 and Eze 11:14-21 to the inhabitants of Jerusalem in his state of ecstasy. Moreover, when it is stated in Eze 11:25 that Ezekiel related to the exiles all that he had seen in the vision, it is perfectly open to us to assume that this took place at the same time as his report to them of the words of God in Eze 6:1-14 and 7, and those which follow in Ezekiel 12. But. on the other hand, it may be replied that the impression produced by Eze 11:25 is not that the prophet waited several weeks after his visionary transport to Jerusalem before communicating to the elders what he saw in the vision. And even if the possibility of this cannot be disputed, we cannot imagine any reason why the vision should be shown to the prophet four weeks before it was to be related to the exiles. Again, there is not sufficient identity between the substance of the vision in Ezekiel 8-11 and the revelation in Ezekiel 4-7, to suggest any motive for the two to coincide. It is true that the burning of Jerusalem, which Ezekiel sees in Ezekiel 8-11, is consequent upon the siege and conquest of that city, which he has already predicted in Ezekiel 4-7 both in figure and word; but they are not so closely connected, that it was necessary on account of this connection for it to be shown to him before the completion of the symbolical siege of Jerusalem. And, lastly, although the ecstasy as a purely internal process is so far reconcilable with the prophet's lying upon his right side, that this posture did not preclude a state of ecstasy or render it impossible, yet this collision would ensue, that while the prophet was engaged in carrying out the former word of God, a new theophany would be received by him, which must necessarily abstract his mind from the execution of the previous command of God, and place him in a condition in which it would be impossible for him to set his face firmly upon the siege of Jerusalem, as he had been commanded to do in Eze 4:7. On account of this collision, we cannot subscribe to the assumption, that it was during the time that Ezekiel was lying bound by God upon his right side to bear the sin of Jerusalem, that he was transported in spirit to the temple at Jerusalem. On the contrary, the fact that this transport occurred, according to Eze 8:1, at a time when he could not have ended the symbolical acts of Ezekiel 4, if he had been required to carry them out in all their external reality, furnishes us with conclusive evidence of the correctness of the view we have already expressed, that the symbolical acts of Ezekiel 4 and 5 did not lie within the sphere of outward reality (see comm. on Eze 5:4).—And if Ezekiel did not really lie for 430 days, there was nothing to hinder his having a fresh vision 14 months after the theophany in Ezekiel 1 and Eze 3:22. For 'תּפּל עלי יד , see at Eze 3:22 and Eze 1:3.


  The figure which Ezekiel sees in the vision is described in Eze 8:2 in precisely the same terms as the appearance of God in Eze 1:27. The sameness of the two passages is a sufficient defence of the reading כּמראה־אשׁ against the arbitrary emendation אישׁ 'כם, after the Sept. rendering ὁμοίωμα ἀνδρός, in support of which Ewald and Hitzig appeal to Eze 1:26, though without any reason, as the reading there is not אישׁ, but אדם. It is not expressly stated here that the apparition was in human form—the fiery appearance is all that is mentioned; but this is taken for granted in the allusion to the מתנים (the loins), either as self-evident, or as well known from Ezekiel 1. זהר is synonymous with נגהּ in Eze 1:4, Eze 1:27. What is new in the present theophany is the stretching out of the hand, which grasps the prophet by the front hair of his head, whereupon he is carried by wind between heaven and earth, i.e., through the air, to Jerusalem, not in the body, but in visions of God (cf. Eze 1:1), that is to say, in spiritual ecstasy, and deposited at the entrance of the inner northern door of the temple. הפּנימית is not an adjective belonging to שׁער, for this is not a feminine noun, but is used as a substantive, as in Eze 43:5 (= החצר הפּנימית: cf. Eze 40:40): gate of the inner court, i.e., the gate on the north side of the inner court which led into the outer court. We are not informed whether Ezekiel was placed on the inner or outer side of this gate, i.e., in the inner or outer court; but it is evident from Eze 8:5 that he was placed in the inner court, as his position commanded a view of the image which stood at the entrance of the gate towards the north. The further statement, "where the standing place of the image of jealousy was," anticipates what follows, and points out the reason why the prophet was placed just there. The expression "image of jealousy" is explained by המּקנה, which excites the jealousy of Jehovah (see the comm. on Exo 20:5). Consequently, we have not to think of any image of Jehovah, but of an image of a heathen idol (cf. Deu 32:21); probably of Baal or Asherah, whose image had already been placed in the temple by Manasseh (Kg2 21:7); certainly not the image of the corpse of Adonis moulded in wax or clay. This opinion, which Hvernick advances, is connected with the erroneous assumption that all the idolatrous abominations mentioned in this chapter relate to the celebration of an Adonis-festival in the temple. There (Eze 8:4) in the court of the temple Ezekiel saw once more the glory of the God of Israel, as he had seen it in the valley (Eze 3:22) by the Chaboras, i.e., the appearance of God upon the throne with the cherubim and wheels; whereas the divine figure, whose hand grasped him in his house, and transported him to the temple (Eze 8:2), showed neither throne nor cherubim. The expression "God of Israel," instead of Jehovah (Eze 3:23), is chosen as an antithesis to the strange god, the heathen idol, whose image stood in the temple. As the God of Israel, Jehovah cannot tolerate the image and worship of another god in His temple. To set up such an image in the temple of Jehovah was a practical renunciation of the covenant, a rejection of Jehovah on the part of Israel as its covenant God.


  Here, in the temple, Jehovah shows to the prophet the various kinds of idolatry which Israel is practising both publicly and privately, not merely in the temple, but throughout the whole land. The arrangement of these different forms of idolatry in four groups of abomination scenes (Eze 8:5, Eze 8:6, Eze 8:7-12, Eze 8:13-15, and Eze 8:16-18), which the prophet sees both in and from the court of the temple, belong to the visionary drapery of this divine revelation. It is altogether erroneous to interpret the vision as signifying that all these forms of idolatry were practised in the temple itself; an assumption which cannot be carried out without doing violence to the description, more especially of the second abomination in Eze 8:7-12. Still more untenable is Hvernick's view, that the four pictures of idolatrous practices shown to the prophet are only intended to represent different scenes of a festival of Adonis held in the temple. The selection of the courts of the temple for depicting the idolatrous worship, arises from the fact that the temple was the place where Israel was called to worship the Lord its God. Consequently the apostasy of Israel from the Lord could not be depicted more clearly and strikingly than by the following series of pictures of idolatrous abominations practised in the temple under the eyes of God.


  Ezekiel 8:5


  First Abomination-Picture


  Eze 8:5. And He said to me, Son of man, lift up thine eyes now towards the north. And I lifted up my eyes towards the north, and, behold, to the north of the gate of the altar was this image of jealousy at the entrance. Eze 8:6. And He said to me, Son of man, seest thou what they do? great abominations, which the house of Israel doeth here, that I may go far away from my sanctuary; and thou shalt yet again see greater abominations still.—As Ezekiel had taken his stand in the inner court at the entrance of the north gate, and when looking thence towards the north saw the image of jealousy to the north of the altar gate, the image must have stood on the outer side of the entrance, so that the prophet saw it as he looked through the open doorway. The altar gate is the same as the northern gate of the inner court mentioned in Ezekiel 3. But it is impossible to state with certainty how it came to be called the altar gate. Possibly from the circumstance that the sacrificial animals were taken through this gate to the altar, to be slaughtered on the northern side of the altar, according to Lev 1:4; Lev 5:11, etc. מהם, contracted from מה־הם, like מזּה from מה זה in Exo 4:2. The words "what they are doing here" do not force us to assume that at that very time they were worshipping the idol. They simply describe what was generally practised there. The setting up of the image involved the worship of it. The subject to לרחקה is not the house of Israel, but Jehovah. They perform great abominations, so that Jehovah is compelled to go to a distance from His sanctuary, i.e., to forsake it (cf. Eze 11:23), because they make it an idol-temple.


  Ezekiel 8:7


  Second Abomination: Worship of Beasts


  Eze 8:7. And He brought me to the entrance of the court, and I saw, and behold there was a hole in the wall. Eze 8:8. And He said to me, Son of man, break through the wall: and I broke through the wall, and behold there was a door. Eze 8:9. And He said to me, Come and see the wicked abominations which they are doing here. Eze 8:10. And I came and saw, and behold there were all kinds of figures of reptiles, and beasts, abominations, and all kinds of idols of the house of Israel, drawn on the wall round about. Eze 8:11. And seventy men of the leaders of the house of Israel, with Jaazaniah the son of Shaphan standing among them, stood in front, every man with his censer in his hand; and the smell of a cloud of incense arose. Eze 8:12. And He said to me, Seest thou, son of man, what the elders of the house of Israel do in the dark, every one in his image-chambers? For they say: Jehovah doth not see us; Jehovah hath forsaken the land.—The entrance of the court to which Ezekiel was now transported cannot be the principal entrance to the outer court towards the east (Ewald). This would be at variance with the context, as we not only find the prophet at the northern entrance in Eze 8:3 and Eze 8:5, but at Eze 8:14 we find him there still. If he had been taken to the eastern gate in the meantime, this would certainly have been mentioned. As that is not the case, the reference must be to that entrance to the court which lay between the entrance-gate of the inner court (Eze 8:3) and the northern entrance-gate to the house of Jehovah (Eze 8:14), or northern gate of the outer court, in other words, the northern entrance into the outer court. Thus the prophet was conducted out of the inner court through its northern gate into the outer court, and placed in front of the northern gate, which led out into the open air. There he saw a hole in the wall, and on breaking through the wall, by the command of God, he saw a door, and having entered it, he saw all kinds of figures of animals engraved on the wall round about, in front of which seventy of the elders of Israel were standing and paying reverence to the images of beasts with burning incense. According to Eze 8:12, the prophet was thereby shown what the elders of Israel did in the dark, every one in his image-chamber. From this explanation on the part of God concerning the picture shown to the prophet, it is very evident that it had no reference to any idolatrous worship practised by the elders in one or more of the cells of the outer court of the temple. For even though the objection raised by Kliefoth to this view, namely, that it cannot be proved that there were halls with recesses in the outer court, is neither valid nor correct, since the existence of such halls is placed beyond the reach of doubt by Jer 35:4; Kg2 23:11, and Ch1 28:12; such a supposition is decidedly precluded by the fact, that the cells and recesses at the gates cannot have been large enough to allow of seventy-one men taking part in a festive idolatrous service. The supposition that the seventy-one men were distributed in different chambers is at variance with the distinct words of the text. The prophet not only sees the seventy elders standing along with Jaazaniah, but he could not look through one door into a number of chambers at once, and see the pictures draw all round upon their walls. The assembling of the seventy elders in a secret cell by the northern gate of the outer temple to worship the idolatrous images engraved on the walls of the cell, is one feature in the visionary form given to the revelation of what the elders of the people were doing secretly throughout the whole land. To bring out more strikingly the secrecy of this idolatrous worship, the cell is so completely hidden in the wall, that the prophet is obliged to enlarge the hole by breaking through the wall before he can see the door which leads to the cell and gain a view of them and of the things it contains, and the things that are done therein.


  And the number of the persons assembled there suggests the idea of a symbolical representation, as well as the secrecy of the cell. The seventy elders represent the whole nation; and the number is taken from Exo 24:1. and Num 11:16; Num 24:25, where Moses, by the command of God, chooses seventy of the elders to represent the whole congregation at the making of the covenant, and afterwards to support his authority. This representation of the congregation was not a permanent institution, as we may see from the fact that in Num 11 seventy other men are said to have been chosen for the purpose named. The high council, consisting of seventy members, the so-called Sanhedrim, was formed after the captivity on the basis of these Mosaic types. In the midst of the seventy was Jaazaniah the son of Shaphan, a different man therefore from the Jaazaniah mentioned in Eze 11:1. Shaphan is probably the person mentioned as a man of distinction in Kg2 22:3.; Jer 29:3; Jer 36:10; Jer 39:14. It is impossible to decide on what ground Jaazaniah is specially mentioned by name; but it can hardly be on account of the meaning of the name he bore, "Jehovah heard," as Hvernick supposes. It is probable that he held a prominent position among the elders of the nation, so that he is mentioned here by name as the leader of this national representation.


  On the wall of the chamber round about there were drawn all kinds of figures of רמשׂ וּבהמה, reptiles and quadrupeds (see Gen 1:24). שׁקץ is in apposition not only to בּהמה, but also to רמשׂ, and therefore, as belonging to both, is not to be connected with בּהמה in the construct state. The drawing of reptiles and quadrupeds became a sheqetz, or abomination, from the fact that the pictures had been drawn for the purpose of religious worship. The following clause, "and all the idols of the house of Israel," is co-ordinate with 'כּל־תּבנית וגו. Besides the animals drawn on the walls, there were idols of other kinds in the chamber. The drawing of reptiles and quadrupeds naturally suggests the thought of the animal-worship of Egypt. We must not limit the words to this, however, since the worship of animals is met with in the nature-worship of other heathen nations, and the expression כּל־תּבנית, "all kinds of figures," as well as the clause, "all kinds of idols of the house of Israel," points to every possible form of idol-worship as spread abroad in Israel. עתר, according to the Aramaean usage, signifies suffimentum, perfume, בּחשׁך, in the dark, i.e., in secret, like בּסּתר in Sa2 12:12; not in the sacred darkness of the cloud of incense (Hvernick). חדרי משׂכּית, image-chambers, is the term applied to the rooms or closets in the dwelling-houses of the people in which idolatrous images were set up and secretly worshipped. משׂכּית signifies idolatrous figures, as in Lev 26:1 and Num 33:52. This idolatry was justified by the elders, under the delusion that "Jehovah seeth us not;" that is to say, not: "He does not trouble Himself about us," but He does not see what we do, because He is not omniscient (cf. Isa 29:15); and He has forsaken the land, withdrawn His presence and His help. Thus they deny both the omniscience and omnipresence of God (cf. Eze 9:9).


  Ezekiel 8:13


  Third Abomination: Worship of Thammuz


  Eze 8:13. And He said to me, Thou shalt yet again see still greater abominations which they do. Eze 8:14. And He brought me to the entrance of the gate of the house of Jehovah, which is towards the north, and behold there sat the women, weeping for Thammuz. Eze 8:15. And He said to me, Dost thou see it, O son of man? Thou shalt yet again see still greater abominations than these.—The prophet is taken from the entrance into the court to the entrance of the gate of the temple, to see the women sitting there weeping for Thammuz. The article in הנּשׁים is used generically. Whilst the men of the nation, represented by the seventy elders, were secretly carrying on their idolatrous worship, the women were sitting at the temple gate, and indulging in public lamentation for Thammuz. Under the weeping for Thammuz, Jerome (with Melito of Sardis and all the Greek Fathers) has correctly recognised the worship of Adonis. "תּמּוּז, Θαμμούζ or Θαμμούς," says Jerome, "whom we have interpreted as Adonis, is called Thamuz both in Hebrew and Syriac; and because, according to the heathen legend, this lover of Venus and most beautiful youth is said to have been slain in the month of June and then restored to life again, they call this month of June by the same name, and keep an annual festival in his honour, at which he is lamented by women as though he were dead, and then afterwards celebrated in songs as having come to life again." This view has not been shaken even by the objections raised by Chwolson in his Ssaabins (II. 27. 202ff.), his relics of early Babylonian literature (p. 101), and his Tammuz and human-worship among the ancient Babylonians. For the myth of Thammuz, mentioned in the Nabataean writings as a man who was put to death by the king of Babylon, whom he had commanded to introduce the worship of the seven planets and the twelve signs of the zodiac, and who was exalted to a god after his death, and honoured with a mourning festival, is nothing more than a refined interpretation of the very ancient nature-worship which spread over the whole of Hither Asia, and in which the power of the sun over the vegetation of the year was celebrated. The etymology of the word Tammuz is doubtful. It is probably a contraction of תּמזוּז, from מזז = מסס, so that it denotes the decay of the force of nature, and corresponds to the Greek ἀφανισμὸς ̓Αδώνιδος (see Hvernick in loc.).


  Ezekiel 8:16


  Fourth Abomination: Worship of the Sun by the Priests


  Eze 8:16. And He took me into the inner court of the house of Jehovah, and behold, at the entrance into the temple of Jehovah, between the porch and the altar, as it were five and twenty men,with their backs towards the temple of Jehovah and their faces towards the east; they were worshipping the sun towards the east. Eze 8:17. And He said to me, Seest thou this, son of Man? Is it too little for the house of Judah to perform the abominations which they are performing here, that they also fill the land with violence, and provoke me to anger again and again? For behold they stretch out the vine-branch to their nose. Eze 8:18. But I also will act in fury; my eye shall not look compassionately, and I will not spare; and if they cry with a loud voice in my ears, I will not hear them.—After Ezekiel has seen the idolatrous abominations in the outer court, or place for the people, he is taken back into the inner court, or court of the priests, to see still greater abominations there. Between the porch of the temple and the altar of burnt-offering, the most sacred spot therefore in the inner court, which the priests alone were permitted to tread (Joe 2:17), he sees as if twenty-five men, with their backs toward the temple, were worshipping the sun in the east. כּ before עשׂרים is not a preposition, circa, about, but a particle of comparison (an appearance): as if twenty-five men; after the analogy of כּ before an accusative (vid., Ewald, 282d). For the number here is not an approximative one; but twenty-five is the exact number, namely, the twenty-four leaders of the classes of priests (Ch1 24:5.; Ch2 36:14; Ezr 10:5), with the high priest at the head (see Lightfoot's Chronol. of O.T., Opp. I. 124). As the whole nation was seen in the seventy elders, so is the entire priesthood represented here in the twenty-five leaders as deeply sunk in disgraceful idolatry. Their apostasy from the Lord is shown in the fact that they turn their back upon the temple, and therefore upon Jehovah, who was enthroned in the temple, and worship the sun, with their faces turned towards the east. The worship of the sun does not refer to the worship of Adonis, as Hvernick supposes, although Adonis was a sun-god; but generally to the worship of the heavenly bodies, against which Moses had warned the people (Deu 4:19; Deu 17:3), and which found its way in the time of Manasseh into the courts of the temple, whence it was afterwards expelled by Josiah (Kg2 23:5, Kg2 23:11). The form משׁתתּויתם must be a copyist's error for משׁתּחוים; as the supposition that it is an unusual form, with a play upon השׁחית, is precluded by the fact that it would in that case be a 2nd per. plur. perf., and such a construction is rendered impossible by the המּה which immediately precedes it (cf. Ewald, 118a).


  To these idolatrous abominations Judah has added other sins, as if these abominations were not bad enough in themselves. This is the meaning of the question in Eze 8:17, 'הנּקל וגו: is it too little for the house of Judah, etc.? נקל with מן, as in Isa 49:6. To indicate the fulness of the measure of guilt, reference is again briefly made to the moral corruption of Judah. חמס embraces all the injuries inflicted upon men; תּועבות, impiety towards God, i.e., idolatry. By violent deeds they provoke God repeatedly to anger (שׁוּב, followed by an infinitive, expresses the repetition of an action). The last clause of Eze 8:17 ('והנּם שׁלחים וגו) is very obscure. The usual explanation, which has been adopted by J. D. Michaelis and Gesenius: "they hold the twig to their nose," namely, the sacred twig Barsom, which the Parsees held in their hands when praying (vid., Hyde, de relig. vet. Pars. p. 350, ed. 2; and Kleuker, Zend-Avesta, III. p. 204), suits neither the context nor the words. According to the position of the clause in the context, we do not expect an allusion to a new idolatrous rite, but an explanation of the way in which Judah had excited the wrath of God by its violent deeds. Moreover, זמורה is not a suitable word to apply to the Barsom—Zemōrâh is a shoot or tendril of the vine (cf. Eze 15:2; Isa 17:10; Num 13:23). The Barsom, on the other hand, consisted of bunches of twigs of the tree Gez or Hom, or of branches of the pomegranate, the tamarisk, or the date (cf. Kleuker l.c., and Strabo, XV. 733), and was not held to the nose, but kept in front of the mouth as a magical mode of driving demons away (vid., Hyde, l.c.). Lastly, שׁלח אל does not mean to hold anything, but to stretch out towards, to prepare to strike, to use violence. Of the other explanations given, only two deserve any consideration—namely, first, the supposition that it is a proverbial expression, "to apply the twig to anger," in the sense of adding fuel to the fire, which Doederlein (ad Grotii adnott.) applies in this way, "by these things they supply food, as it were, to my wrath, which burns against themselves," i.e., they bring fuel to the fire of my wrath. Lightfoot gives a similar explanation in his Hor. hebr. ad Joh 15:6. The second is that of Hitzig: "they apply the sickle to their nose," i.e., by seeking to injure me, they injure themselves. In this case זמורה must be taken in the sense of מזמּרה, a sickle or pruning-knife, and pointed זמורה. The saying does appear to be a proverbial one, but the origin and meaning of the proverb have not yet been satisfactorily explained.—Eze 8:18. Therefore will the Lord punish unsparingly (cf. Eze 7:4, Eze 7:9; Eze 5:11). This judgment he shows to the prophet in the two following chapters.


  Ezekiel 9


  Ezekiel 9:1


  The Angels which Smite Jerusalem


  At the call of Jehovah, His servants appear to execute the judgment.—Eze 9:1. And He called in my ears with a loud voice, saying, Come hither, ye watchmen of the city, and every one his instrument of destruction in his hand. Eze 9:2. And behold six men came by the way of the upper gage, which is directed toward the north, every one with his smashing-tool in his hand; and a man in the midst of them, clothed in white linen, and writing materials by his hip; and they came and stood near the brazen altar. Eze 9:3. And the glory of the God of Israel rose up from the cherub, upon which it was, to the threshold of the house, and called to the man clothed in white linen, by whose hip the writing materials were.—פּקדּות העיר does not mean the punishments of the city. This rendering does not suit the context, since it is not the punishments that are introduced, but the men who execute them; and it is not established by the usage of the language. פּקדּה is frequently used, no doubt, in the sense of visitation or chastisement (e.g., Isa 10:3; Hos 9:7); but it is not met with in the plural in this sense. In the plural it only occurs in the sense of supervision or protectorate, in which sense it occurs not only in Jer 52:11 and Eze 44:11, but also (in the singular) in Isa 60:17, and as early as Num 3:38, where it relates to the presidency of the priests, and very frequently in the Chronicles. Consequently פּקדּות are those whom God has appointed to watch over the city, the city-guard (Kg2 11:18),—not earthly, but heavenly watchmen,—who are now to inflict punishment upon the ungodly, as the authorities appointed by God. קרבוּ is an imperative Piel, as in Isa 41:21, and must not be altered into קרבוּ (Kal), as Hitzig proposes. The Piel is used in an intransitive sense, festinanter appropinquavit, as in Eze 36:8. The persons called come by the way of the upper northern gate of the temple, to take their stand before Jehovah, whose glory had appeared in the inner court. The upper gate is the gate leading from the outer court to the inner, or upper court, which stood on higher ground,—the gate mentioned in Eze 8:3 and Eze 8:5. In the midst of the six men furnished with smashing-tools there was one clothed in white byssus, with writing materials at his side. The dress and equipment, as well as the instructions which he afterwards receives and executes, show him to be the prince or leader of the others.


  Kliefoth calls in question the opinion that these seven men are angels; but without any reason. Angels appearing in human form are frequently called אנשׁים or אישׁ, according to their external habitus. But the number seven neither presupposes the dogma of the seven archangels, nor is copied from the seven Parsic amschaspands. The dress worn by the high priest, when presenting the sin-offering on the great day of atonement (Lev 16:4, Lev 16:23), was made of בּד, i.e., of white material woven from byssus thread (see the comm. on Exo 28:42). It has been inferred from this, that the figure clothed in white linen was the angel of Jehovah, who appears as the heavenly high priest, to protect and care for his own. In support of this, the circumstance may be also adduced, that the man whom Daniel saw above the water of the Tigris, and whose appearance is described, in Dan 10:5-6, in the same manner as that of Jehovah in Eze 1:4, Eze 1:26-27, and that of the risen Christ in Rev 1:13-15, appears clothed in בּדּים (Dan 10:5; Dan 12:6-7).


  Nevertheless, we cannot regard this view as established. The shining white talar, which is evidently meant by the plural בּדּים, occurring only here and in Daniel (ut. sup.), is not a dress peculiar to the angel of Jehovah or to Christ. The seven angels, with the vials of wrath, also appear in garments of shining white linen (ἐνδεδυμένοι λίνον καθαρὸν λαμπρόν, Rev 15:6); and the shining white colour, as a symbolical representation of divine holiness and glory (see comm. on Lev 16:4 and Rev 19:8), is the colour generally chosen for the clothing both of the heavenly spirits and of "just men made perfect" (Rev 19:8). Moreover, the angel with the writing materials here is described in a totally different manner from the appearance of Jehovah in Ezekiel 1 and Daniel 10, or that of Christ in Rev 1; and there is nothing whatever to indicate a being equal with God. Again, the distinction between him and the other six men leads to no other conclusion, than that he stood in the same relation to them as the high priest to the Levites, or the chancellor to the other officials. This position is indicated by the writing materials on his hips, i.e., in the girdle on his hips, in which scribes in the East are accustomed to carry their writing materials (vid., Rosenmller, A. u. N. Morgenland, IV. p. 323). He is provided with these for the execution of the commission given to him in Eze 9:4. In this way the description can be very simply explained, without the slightest necessity for our resorting to Babylonian representations of the god Nebo, i.e., Mercury, as the scribe of heaven. The seven men take their station by the altar of burnt-offering, because the glory of God, whose commands they were about to receive, had taken up its position there for the moment (Kliefoth); not because the apostate priesthood was stationed there (Hvernick). The glory of Jehovah, however, rose up from the cherub to the threshold of the house. The meaning of this is not that it removed from the interior of the sanctuary to the outer threshold of the temple-building (Hvernick), for it was already stationed, according to Eze 8:16, above the cherub, between the porch and the altar. It went back from thence to the threshold of the temple-porch, through which one entered the Holy Place, to give its orders there. The reason for leaving its place above the cherubim (the singular כּרוּב is used collectively) to do this, was not that "God would have had to turn round in order to address the seven from the throne, since, according to Eze 8:4 and Eze 8:16, He had gone from the north gate of the outer court into the inner court, and His servants had followed Him" (Hitzig); for the cherubim moved in all four directions, and therefore God, even from the throne, could turn without difficulty to every side. God left His throne, that He might issue His command for the judgment upon Israel from the threshold of the temple, and show Himself to be the judge who would forsake the throne which He had assumed in Israel. This command He issues from the temple court, because the temple was the place whence God attested Himself to His people, both by mercy and judgment.


  Ezekiel 9:4


  The Divine Command


  Eze 9:4. And Jehovah said to him, Go through the midst of the city, through the midst of Jerusalem, and mark a cross upon the foreheads of the men who sigh and groan over all the abominations which take place in their midst. Eze 9:5. And to those he said in my ears: Go through the city behind him, and smite. Let not your eye look compassionately, and do not spare. Eze 9:6. Old men, young men, and maidens, and children, and women, slay to destruction: but ye shall not touch any one who has the cross upon him; and begin at my sanctuary. And they began with the old men, who were before the house. Eze 9:7. And He said to them, defile the house, and fill the courts with slain; go ye out. And they went out, and smote in the city.—God commands the man provided with the writing materials to mark on the forehead with a cross all the persons in Jerusalem who mourn over the abominations of the nation, in order that they may be spared in the time of the judgment. תּו, the last letter of the Hebrew alphabet, had the form of a cross in the earlier writing. התוה תּו, to mark a ת, is therefore the same as to make a mark in the form of a cross; although there was at first no other purpose in this sign than to enable the servants employed in inflicting the judgment of God to distinguish those who were so marked, so that they might do them no harm. Eze 9:6. And this was the reason why the תּו was to be marked upon the forehead, the most visible portion of the body; the early Christians, according to a statement in Origen, looked upon the sign itself as significant, and saw therein a prophetic allusion to the sign of the cross as the distinctive mark of Christians. A direct prophecy of the cross of Christ is certainly not to be found here, since the form of the letter Tâv was the one generally adopted as a sign, and, according to Job 31:35, might supply the place of a signature. Nevertheless, as Schmieder has correctly observed, there is something remarkable in this coincidence to the thoughtful observer of the ways of God, whose counsel has carefully considered all before hand, especially when we bear in mind that in the counterpart to this passage (Rev 7:3) the seal of the living God is stamped upon the foreheads of the servants of God, who are to be exempted from the judgment, and that according to Rev 14:1 they had the name of God written upon their foreheads. So much, at any rate, is perfectly obvious from this, namely, that the sign was not arbitrarily chosen, but was inwardly connected with the fact which it indicated; just as in the event upon which our vision is based (Exo 12:13, Exo 12:22.) the distinctive mark placed upon the houses of the Israelites in Egypt, in order that the destroying angel might pass them by, namely, the smearing of the doorposts with the blood of the paschal lamb that had been slain, was selected on account of its significance and its corresponding to the thing signified. The execution of this command is passed over as being self-evident; and it is not till Eze 9:11 that it is even indirectly referred to again.


  In Eze 9:5, Eze 9:6 there follows, first of all, the command given to the other six men. They are to go through the city, behind the man clothed in white linen, and to smite without mercy all the inhabitants of whatever age or sex, with this exception, that they are not to touch those who are marked with the cross. The על for אל before תּחוס is either a slip of the pen, or, as the continued transmission of so striking an error is very improbable, is to be accounted for from the change of א into ע, which is so common in Aramaean. The Chetib עיניכם is the unusual form grammatically considered, and the singular, which is more correct, has been substituted as Keri. תּהרגוּ is followed by למשׁחית, to increase the force of the words and show the impossibility of any life being saved. They are to make a commencement at the sanctuary, because it has been desecrated by the worship of idols, and therefore has ceased to be the house of the Lord. To this command the execution is immediately appended; they began with the old men who were before the house, i.e., they began to slay them. האנשׁים הזּקנים are neither the twenty-five priests (Eze 8:16) nor the seventy elders (Eze 8:11). The latter were not לפני הבּית, but in a chamber by the outer temple gate; whereas לפני הבּית, in front of the temple house, points to the inner court. This locality makes it natural to think of priests, and consequently the lxx rendered ממּקדּשּׁי by ἀπὸ τῶν ἁγίων μου. But the expression אנשׁים זקנים is an unsuitable one for the priests. We have therefore no doubt to think of men advanced in years, who had come into the court possibly to offer sacrifice, and thereby had become liable to the judgment. In Eze 9:7 the command, which was interrupted in Eze 9:6, is once more resumed. They are to defile the house, i.e., the temple, namely, by filling the courts with slain. It is in this way that we are to connect together, so far as the sense is concerned, the two clauses, "defile...and fill." This is required by the facts of the case. For those slain "before the house" could only have been slain in the courts, as there was no space between the temple house and the courts in which men could have been found and slain. But לפני cannot be understood as signifying "in the neighbourhood of the temple," as Kliefoth supposes, for the simple reason that the progressive order of events would thereby be completely destroyed. The angels who were standing before the altar of burnt-offering could not begin their work by going out of the court to smite the sinners who happened to be in the neighbourhood of the temple, and then returning to the court to do the same there, and then again going out into the city to finish their work there. They could only begin by slaying the sinners who happened to be in the courts, and after having defiled the temple by their corpses, by going out into the city to slay all the ungodly there, as is related in the second clause of the verse (Eze 9:7).


  Ezekiel 9:8


  Intercession of the Prophet, and the Answer of the Lord


  Eze 9:8. And it came to pass when they smote and I remained, I fell upon my face, and carried, and said: Alas! Lord Jehovah, wilt Thou destroy all the remnant of Israel, by pouring out Thy wrath upon Jerusalem? Eze 9:9. And He said to me: The iniquity of the house of Israel and Judah is immeasurably great, and the land is full of blood-guiltiness, and the city full of perversion; for they say Jehovah hath forsaken the land, and Jehovah seeth not. Eze 9:10. So also shall my eye not look with pity, and I will not spare; I will give their way upon their head. Eze 9:11. And, behold, the man clothed in white linen, who had the writing materials on his hip, brought answer, and said: I have done as thou hast commanded me.—The Chetib נאשׁאר is an incongruous form, composed of participle and imperfect fused into one, and is evidently a copyist's error. It is not to be altered into אשּׁאר, however (the 1st pers. imperf. Niph.), but to be read as a participle נשׁאר, and taken with כּהכּותם as a continuation of the circumstantial clause. For the words do not mean that Ezekiel alone was left, but that when the angels smote and he was left, i.e., was spared, was not smitten with the rest, he fell on his face, to entreat the Lord for mercy. These words and the prophet's intercession both apparently presuppose that among the inhabitants of Jerusalem there was no one found who was marked with the sign of the cross, and therefore could be spared. But this is by no means to be regarded as established. For, in the first place, it is not stated that all had been smitten by the angels; and, secondly, the intercession of the prophet simply assumes that, in comparison with the multitude of the slain, the number of those who were marked with the sign of the cross and spared was so small that it escaped the prophet's eye, and he was afraid that they might all be slain without exception, and the whole of the remnant of the covenant nation be destroyed. The שׁארית of Israel and Judah is the covenant nation in its existing state, when it had been so reduced by the previous judgments of God, that out of the whole of what was once so numerous a people, only a small portion remained in the land. Although God has previously promised that a remnant shall be preserved (Eze 5:3-4), He does not renew this promise to the prophet, but begins by holding up the greatness of the iniquity of Israel, which admits of no sparing, but calls for the most merciless punishment, to show him that, according to the strict demand of justice, the whole nation has deserved destruction. מטּה (Eze 9:9) is not equivalent to מוהט, oppression (Isa 58:9), but signifies perversion of justice; although משׁפּט is not mentioned, since this is also omitted in Exo 23:2, where הטּה occurs in the same sense. For Eze 9:9, vid., Eze 8:12. For נתתּי 'דּרכּם בר (Eze 9:10 and Eze 11:21-22, 31), vid., Kg1 8:32. While God is conversing with the prophet, the seven angels have performed their work; and in Eze 9:11 their leader returns to Jehovah with the announcement that His orders have been executed. He does this, not in his own name only, but in that of all the rest. The first act of the judgment is thus shown to the prophet in a figurative representation. The second act follows in the next chapter.


  Ezekiel 10


  Burning of Jerusalem, and Withdrawal of the Glory of Jehovah from the Sanctuary


  This chapter divides itself into two sections. In Eze 10:1-8 the prophet is shown how Jerusalem is to be burned with fire. In Eze 10:9-22 he is shown how Jehovah will forsake His temple.


  Ezekiel 10:1


  The angel scatters coals of fire over Jerusalem.—Eze 10:1. And I saw, and behold upon the firmament, which was above the cherubim, it was like sapphire-stone, to look at as the likeness of a throne; He appeared above them. Eze 10:2. And He spake to the man clothed in white linen, and said: Come between the wheels below the cherubim, and fill thy hollow hands with fire-coals from between the cherubim, and scatter them over the city: and he came before my eyes. Eze 10:3. And the cherubim stood to the right of the house when the man came, and the cloud filled the inner court. Eze 10:4. And the glory of Jehovah had lifted itself up from the cherubim to the threshold of the house; and the house was filled with the cloud, and the court was full of the splendour of the glory of Jehovah. Eze 10:5. And the noise of the wings of the cherubim was heard to the outer court, as the voice of the Almighty God when He speaketh. Eze 10:6. And it came to pass, when He commanded the man clothed in white linen, and said, Take fire from between the wheels, from between the cherubim, and he came and stood by the side of the wheel, Eze 10:7. That the cherub stretched out his hand between the cherubim to the fire, which was between the cherubim, and lifted (some) off and gave it into the hands of the man clothed in white linen. And he took it, and went out. Eze 10:8. And there appeared by the cherubim the likeness of a man's hand under their wings.—Eze 10:1 introduces the description of the second act of the judgment. According to Eze 9:3, Jehovah had come down from His throne above the cherubim to the threshold of the temple to issue His orders thence for the judgment upon the inhabitants of Jerusalem, and according to Eze 10:4 He goes thither once more. Consequently He had resumed His seat above the cherubim in the meantime. This is expressed in Eze 10:1, not indeed in so many words, but indirectly or by implication. Ezekiel sees the theophany; and on the firmament above the cherubim, like sapphire-stone to look at, he beholds the likeness of a throne on which Jehovah appeared. To avoid giving too great prominence in this appearance of Jehovah to the bodily or human form, Ezekiel does not speak even here of the form of Jehovah, but simply of His throne, which he describes in the same manner as in Eze 1:26. אל stands for על according to the later usage of the language. It will never do to take אל in its literal sense, as Kliefoth does, and render the words: "Ezekiel saw it move away to the firmament;" for the object to ואראה והנּה is not יהוה or כּבוד , but the form of the throne sparkling in sapphire-stone; and this throne had not separated itself from the firmament above the cherubim, but Jehovah, or the glory of Jehovah, according to Eze 9:3, had risen up from the cherubim, and moved away to the temple threshold. The כּ before מראה is not to be erased, as Hitzig proposes after the lxx, on the ground that it is not found in Eze 1:26; it is quite appropriate here. For the words do not affirm that Ezekiel saw the likeness of a throne like sapphire-stone; but that he saw something like sapphire-stone, like the appearance of the form of a throne. Ezekiel does not see Jehovah, or the glory of Jehovah, move away to the firmament, and then return to the throne. He simply sees once more the resemblance of a throne upon the firmament, and the Lord appearing thereon. The latter is indicated in נראה עליהם. These words are not to be taken in connection with 'כּמראה וגו, so as to form one sentence; but have been very properly separated by the athnach under כּסּא, and treated as an independent assertion. The subject to נראה might, indeed, be דּמוּת כּסּא, "the likeness of a throne appeared above the cherubim;" but in that case the words would form a pure tautology, as the fact of the throne becoming visible has already been mentioned in the preceding clause. The subject must therefore be Jehovah, as in the case of ויּאמר in Eze 10:2, where there can be no doubt on the matter. Jehovah has resumed His throne, not "for the purpose of removing to a distance, because the courts of the temple have been defiled by dead bodies" (Hitzig), but because the object for which He left it has been attained.


  He now commands the man clothed in white linen to go in between the wheels under the cherubim, and fill his hands with fire-coals from thence, and scatter them over the city (Jerusalem). This he did, so that Ezekiel could see it. According to this, it appears as if Jehovah had issued the command from His throne; but if we compare what follows, it is evident from Eze 10:4 that the glory of Jehovah had risen up again from the throne, and removed to the threshold of the temple, and that it was not till after the man in white linen had scattered the coals over the city that it left the threshold of the temple, and ascended once more up to the throne above the cherubim, so as to forsake the temple (Eze 10:18.). Consequently we can only understand Eze 10:2-7 as implying that Jehovah issued the command in Eze 10:2, not from His throne, but from the threshold of the temple, and that He had therefore returned to the threshold of the temple for this purpose, and for the very same reason as in Eze 9:3. The possibility of interpreting the verses in this way is apparent from the fact that Eze 10:2 contains a summary of the whole of the contents of this section, and that Eze 10:3-7 simply furnish more minute explanations, or contain circumstantial clauses, which throw light upon the whole affair. This is obvious in the case of Eze 10:3, from the form of the clause; and in Eze 10:4 and Eze 10:5, from the fact that in Eze 10:6 and Eze 10:7 the command (Eze 10:2) is resumed, and the execution of it, which was already indicated in ויּבא לעיני (Eze 10:2), more minutely described and carried forward in the closing words of the seventh verse, ויּקּח . הגּלגּל in Eze 10:2 signifies the whirl or rotatory motion, i.e., the wheel-work, or the four ōphannim under the cherubim regarded as moving. The angel was to go in between these, and take coals out of the fire there, and scatter them over the city. "In the fire of God, the fire of His wrath, will kindle the fire for consuming the city" (Kliefoth). To depict the scene more clearly, Ezekiel observes in Eze 10:3, that at this moment the cherubim were standing to the right of the house, i.e., on the south or rather south-east of the temple house, on the south of the altar of burnt-offering. According to the Hebrew usage the right side as the southern side, and the prophet was in the inner court, whither, according to Eze 8:16, the divine glory had taken him; and, according to Eze 9:2, the seven angels had gone to the front of the altar, to receive the commands of the Lord. Consequently we have to picture to ourselves the cherubim as appearing in the neighbourhood of the altar, and then taking up their position to the south thereof, when the Lord returned to the threshold of the temple. The reason for stating this is not to be sought, as Calvin supposes, in the desire to show "that the way was opened fore the angel to go straight to God, and that the cherubim were standing there ready, as it were, to contribute their labour." The position in which the cherubim appeared is more probably given with prospective reference to the account which follows in Eze 10:9-22 of the departure of the glory of the Lord from the temple. As an indication of the significance of this act to Israel, the glory which issued from this manifestation of divine doxa is described in Eze 10:3-5. The cloud, as the earthly vehicle of the divine doxa, filled the inner court; and when the glory of the Lord stood upon the threshold, it filled the temple also, while the court became full of the splendour of the divine glory. That is to say, the brilliancy of the divine nature shone through the cloud, so that the court and the temple were lighted by the shining of the light-cloud. The brilliant splendour is a symbol of the light of the divine grace. The wings of the cherubim rustled, and at the movement of God (Eze 1:24) were audible even in the outer court.


  After this picture of the glorious manifestation of the divine doxa, the fetching of the fire-coals from the space between the wheels under the cherubim is more closely described in Eze 10:6 and Eze 10:7. One of the cherub's hands took the coals out of the fire, and put them into the hands of the man clothed in white linen. To this a supplementary remark is added in Eze 10:8, to the effect that the figure of a hand was visible by the side of the cherubim under their wings. The word ויּצא, "and he went out," indicates that the man clothed in white linen scattered the coals over the city, to set it on fire and consume it.


  Ezekiel 10:9


  The Glory of the Lord Forsakes the Temple


  Eze 10:9. And I saw, and behold four wheels by the side of the cherubim, one wheel by the side of every cherub, and the appearance of the wheels was like the look of a chrysolith stone. Eze 10:10. And as for their appearance, they had all four one form, as if one wheel were in the midst of the other. Eze 10:11. When they went, they went to their four sides; they did not turn in going; for to the place to which the head was directed, to that they went; they did not turn in their going. Eze 10:12. And their whole body, and their back, and their hands, and their wings, and wheels, were full of eyes round about: by all four their wheels. Eze 10:13. To the wheels, to them was called, "whirl!" in my hearing. Eze 10:14. And every one had four faces; the face of the first was the face of the cherub, the face of the second a man's face, and the third a lion's face, and the fourth an eagle's face. Eze 10:15. And the cherubim ascended. This was the being which I saw by the river Chebar. Eze 10:16. And when the cherubim went, the wheels went by them; and when the cherubim raised their wings to ascend from the earth, the wheels also did not turn from their side. Eze 10:17. When those stood, they stood; and when those ascended, they ascended with them; for the spirit of the being was in them. Eze 10:18.; And the glory of Jehovah went out from the threshold of the house, and stood above the cherubim. Eze 10:19. And the cherubim raised their wings, and ascended from the earth before my eyes on their going out, and the wheels beside them; and they stopped at the entrance of the eastern gate of the house of Jehovah; and the glory of the God of Israel was above them. Eze 10:20. This was the being which I saw under the God of Israel by the river Chebar, and I perceived that they were cherubim. Eze 10:21. Every one had four faces, each and every one four wings, and something like a man's hands under their wings. Eze 10:22. And as for the likeness of their faces, they were the faces which I had seen by the river Chebar, their appearance and they themselves. They went every one according to its face.—With the words "I saw, and behold," a new feature in the vision is introduced. The description of the appearance of the cherubim in these verses coincides for the most part verbatim with the account of the theophany in Ezekiel 1. It differs from this, however, not only in the altered arrangement of the several features, and in the introduction of certain points which serve to complete the former account; but still more in the insertion of a number of narrative sentence, which show that we have not merely a repetition of the first chapter here. On the contrary, Ezekiel is now describing the moving of the appearance of the glory of Jehovah from the inner court or porch of the temple to the outer entrance of the eastern gate of the outer court; in other words, the departure of the gracious presence of the Lord from the temple: and in order to point out more distinctly the importance and meaning of this event, he depicts once more the leading features of the theophany itself. The narrative sentences are found in Eze 10:13, Eze 10:15, Eze 10:18, and Eze 10:19. In Eze 10:13 we have the exclamation addressed to the wheels by the side of the cherubim to set themselves in motion; in Eze 10:15, the statement that the cherubim ascended; and in Eze 10:18 and Eze 10:19, the account of the departure of the glory of the Lord from the inner portion of the temple. To this we may add the repeated remark, that the appearance was the same as that which the prophet had seen by the river Chebar (Eze 10:15, Eze 10:20, Eze 10:22). To bring clearly out to view both the independence of these divine manifestations and their significance to Israel, Ezekiel repeats the leading features of the former description; but while doing this, he either makes them subordinate to the thoughts expressed in the narrative sentences, or places them first as introductory to these, or lets them follow as explanatory. Thus, for example, the description of the wheels, and of the manner in which they moved (Eze 10:9-12), serves both to introduce and explain the call to the wheels to set themselves in motion. The description of the wheels in Eze 10:9-11 harmonizes with Eze 1:16 and Eze 1:17, with this exception, however, that certain points are given with greater exactness here; such, for example, as the statement that the movements of the wheels were so regulated, that in whichever direction the front one turned, the other did the same. הראשׁ, the head, is not the head-wheel, or the wheel which was always the first to move, but the front one, which originated the motion, drawing the others after it and determining their direction. For Eze 10:12 and the fact that the wheels were covered with eyes, see Eze 1:18. In Eze 10:12 we have the important addition, that the whole of the body and back, as well as the hands and wings, of the cherubim were full of eyes. There is all the less reason to question this addition, or remove it (as Hitzig does) by an arbitrary erasure, inasmuch as the statement itself is apparently in perfect harmony with the whole procedure; and the significance possessed by the eyes in relation to the wheels was not only appropriate in the case of the cherubim, but necessarily to be assumed in such a connection. The fact that the suffixes in בּשׂרם, גּבּהם, etc., refer to the cherubim, is obvious enough, if we consider that the wheels to which immediate reference is made were by the side of the cherubim (Eze 10:9), and that the cherubim formed the principal feature in the whole of the vision.


  Eze 10:13 does not point back to Eze 10:2, and bring the description of the wheel-work to a close, as Hitzig supposes. This assumption, by which the meaning of the whole description has been obscured, is based upon the untenable rendering, "and the wheels they named before my ears whirl" (J. D. Mich., Ros., etc.). Hvernick has already pointed out the objection to this, namely, that with such a rendering בּאזני forms an unmeaning addition; whereas it is precisely this addition which shows that קרא is used here in the sense of addressing, calling, and not of naming. One called to the wheels הגּלגּל, whirl; i.e., they were to verify their name galgal, viz., to revolve or whirl, to set themselves in motion by revolving. This is the explanation given by Theodoret: ἀνακυκλεῖσθαι καὶ ἀνακινεῖσθαι προσετάχθησαν. These words therefore gave the signal for their departure, and accordingly the rising up of the cherubim is related in Eze 10:15. Eze 10:14 prepares the way for their ascent by mentioning the four faces of each cherub; and this is still further expanded in Eze 10:16 and Eze 10:17, by the statement that the wheels moved according to the movements of the cherubim. לאחד without an article is used distributively (every one), as in Eze 1:6 and Eze 1:10. The fact that in the description which follows only one face of each of the four cherubs is given, is not at variance with Eze 1:10, according to which every one of the cherubs had the four faces named. It was not Ezekiel's intention to mention all the faces of each cherub here, as he had done before; but he regarded it as sufficient in the case of each cherub to mention simply the one face, which was turned toward him. The only striking feature which still remains is the statement that the face of the one, i.e., of the first, was the face of the cherub instead of the face of an ox (cf. Eze 1:10), since the faces of the man, the lion, and the eagle were also cherubs' faces. We may, no doubt, get rid of the difficulty by altering the text, but this will not solve it; for it would still remain inexplicable how הכּרוּב could have grown out of שׁור by a copyist's error; and still more, how such an error, which might have been so easily seen and corrected, could have been not only perpetuated, but generally adopted. Moreover, we have the article in הכּרוּב, which would also be inexplicable if the word had originated in an oversight, and which gives us precisely the index required to the correct solution of the difficulty, showing as it does that it was not merely a cherub's face, but the face of the cherub, so that the allusion is to one particular cherub, who was either well known from what had gone before, or occupied a more prominent position than the rest. Such a cherub is the one mentioned in Eze 10:7, who had taken the coals from the fire between the wheels, and stood nearest to Ezekiel. There did not appear to be any necessity to describe his face more exactly, as it could be easily seen from a comparison with Eze 1:10.—In Eze 10:15, the fact that the cherubim arose to depart from their place is followed by the remark that the cherubic figure was the being (החיּה, singular, as in Eze 1:22) which Ezekiel saw by the Chaboras, because it was a matter of importance that the identity of the two theophanies should be established as a help to the correct understanding of their real signification. But before the departure of the theophany from the temple is related, there follows in Eze 10:16 and Eze 10:17 a repetition of the circumstantial description of the harmonious movements of the wheels and the cherubim (cf. Eze 1:19-21); and then, in Eze 10:18, the statement which had such practical significance, that the glory of the Lord departed from the threshold of the temple, and resumed the throne above the cherubim; and lastly, the account in Eze 10:19, that the glory of the God of Israel, seated upon this throne, took up its position at the entrance of the eastern gate of the temple. The entrance of this gate is not the gate of the temple, but the outer side of the eastern gate of the outer court, which formed the principal entrance to the whole of the temple-space. The expression "God of Israel" instead of "Jehovah" is significant, and is used to intimate that God, as the covenant God, withdrew His gracious presence from the people of Israel by this departure from the temple; not, indeed, from the whole of the covenant nation, but from the rebellious Israel which dwelt in Jerusalem and Judah; for the same glory of God which left the temple in the vision before the eyes of Ezekiel had appeared to the prophet by the river Chebar, and by calling him to be the prophet for Israel, had shown Himself to be the God who kept His covenant, and proved that, by the judgment upon the corrupt generation, He simply desired to exterminate its ungodly nature, and create for Himself a new and holy people. This is the meaning of the remark which is repeated in Eze 10:20-22, that the apparition which left the temple was the same being as Ezekiel had seen by the Chaboras, and that he recognised the beings under the throne as cherubim.


  Ezekiel 11


  Threatening of Judgment and Promise of Mercy. Conclusion of the Vision—Eze 11:1-13


  This chapter contains the concluding portion of the vision; namely, first, the prediction of the destruction of the ungodly rulers (Eze 11:1-13); secondly, the consolatory and closing promise, that the Lord would gather to Himself a people out of those who had been carried away into exile, and would sanctify them by His Holy Spirit (Eze 11:14-21); and, thirdly, the withdrawal of the gracious presence of God from the city of Jerusalem, and the transportation of the prophet back to Chaldea with the termination of his ecstasy (Eze 11:22-25).


  Ezekiel 11:1


  Judgment upon the rulers of the nation.—Eze 11:1. And a wind lifted me up, and took me to the eastern gate of the house of Jehovah, which faces towards the east; and behold, at the entrance of the gate were five and twenty men, and I saw among them Jaazaniah the son of Azzur, and Pelatiah the son of Benaiah, the chiefs of the nation. Eze 11:2. And he said to me: Son of man, these are the men who devise iniquity, and counsel evil counsel in this city; Eze 11:3. Who say, It is not near to build houses; it is the pot, and we are the flesh. Eze 11:4. Therefore prophesy against them; prophesy, son of man.—Ezekiel is once more transported from the inner court (Eze 8:16) to the outer entrance of the eastern gate of the temple (תּשּׂא רוּח, as in Eze 8:3), to which, according to Eze 10:19, the vision of God had removed. There he sees twenty-five men, and among them two of the princes of the nation, whose names are given. These twenty-five men are not identical with the twenty-five priests mentioned in Eze 8:16, as Hvernick supposes. This is evident, not only from the difference in the locality, the priests standing between the porch and the altar, whereas the men referred to here stood at the outer eastern entrance to the court of the temple, but from the fact that the two who are mentioned by name are called שׂרי העם (princes of the people), so that we may probably infer from this that all the twenty-five were secular chiefs. Hvernick's opinion, that שׂרי העם is a term that may also be applied to princes among the priests, is as erroneous as his assertion that the priest-princes are called "princes" in Ezr 8:20; Neh 10:1, and Jer 35:4, whereas it is only to national princes that these passages refer. Hvernick is equally incorrect in supposing that these twenty-five men take the place of the seventy mentioned in Eze 8:11; for those seventy represented the whole of the nation, whereas these twenty-five (according to Eze 11:2) were simply the counsellors of the city—not, however, the twenty-four duces of twenty-four divisions of the city, with a prince of the house of Judah, as Prado maintains, on the strength of certain Rabbinical assertions; or twenty-four members of a Sanhedrim, with their president (Rosenmller); but the twelve tribe-princes (princes of the nation) and the twelve royal officers, or military commanders (1 Chron 27), with the king himself, or possibly with the commander-in-chief of the army; so that these twenty-five men represent the civil government of Israel, just as the twenty-four priest-princes, together with the high priest, represent the spiritual authorities of the covenant nation. The reason why two are specially mentioned by name is involved in obscurity, as nothing further is known of either of these persons. The words of God to the prophet in Eze 11:2 concerning them are perfectly applicable to representatives of the civil authorities or temporal rulers, namely, that they devise and give unwholesome and evil counsel. This counsel is described in Eze 11:3 by the words placed in their mouths: "house-building is not near; it (the city) is the caldron, we are the flesh."


  These words are difficult, and different interpretations have consequently been given. The rendering, "it (the judgment) is not near, let us build houses," is incorrect; for the infinitive construct בּנות cannot stand for the imperative or the infinitive absolute, but must be the subject of the sentence. It is inadmissible also to take the sentence as a question, "Is not house-building near?" in the sense of "it is certainly near," as Ewald does, after some of the ancient versions. For even if an interrogation is sometimes indicated simply by the tone in an energetic address, as, for example, in Sa2 23:5, this cannot be extended to cases in which the words of another are quoted. Still less can לא בקרוב mean non est tempus, it is not yet time, as Maurer supposes. The only way in which the words can be made to yield a sense in harmony with the context, is by taking them as a tacit allusion to Jer 29:5. Jeremiah had called upon those in exile to build themselves houses in their banishment, and prepare for a lengthened stay in Babylon, and not to allow themselves to be deceived by the words of false prophets, who predicted a speedy return; for severe judgments had yet to fall upon those who had remained behind in the land. This word of Jeremiah the authorities in Jerusalem ridiculed, saying "house-building is not near," i.e., the house-building in exile is still a long way off; it will not come to this, that Jerusalem should fall either permanently or entirely into the hands of the king of Babylon. On the contrary, Jerusalem is the pot, and we, its inhabitants, are the flesh. The point of comparison is this: as the pot protects the flesh from burning, so does the city of Jerusalem protect us from destruction.


  On the other hand, there is no foundation for the assumption that the words also contain an allusion to other sayings of Jeremiah, namely, to Jer 1:13, where the judgment about to burst in from the north is represented under the figure of a smoking pot; or to Jer 19:1-15, where Jerusalem is depicted as a pot about to be broken in pieces by God; for the reference in Jer 19:1-15 is simply to an earthen pitcher, not to a meat-caldron; and the words in the verse before us have nothing at all in common with the figure in Jer 1:13. The correctness of our explanation is evident both from Eze 24:3, Eze 24:6, where the figure of pot and flesh is met with again, though differently applied, and from the reply which Ezekiel makes to the saying of these men in the verses that follow (Eze 11:7-11). This saying expresses not only false confidence in the strength of Jerusalem, but also contempt and scorn of the predictions of the prophets sent by God. Ezekiel is therefore to prophesy, as he does in Eze 11:5-12, against this pernicious counsel, which is confirming the people in their sins.


  Ezekiel 11:5


  And the Spirit of Jehovah fell upon me, and said to me: Say, Thus saith Jehovah, So ye say, O house of Israel, and what riseth up in your spirit, that I know. Eze 11:6. Ye have increased your slain in this city, and filled its streets with slain. Eze 11:7. Therefore, thus saith the Lord Jehovah, Your slain, whom ye have laid in the midst of it, they are the flesh, and it is the pot; but men will lead you out of it. Eze 11:8. The sword you fear; but the sword shall I bring upon you, is the saying of the Lord Jehovah. Eze 11:9. I shall lead you out of it and give you into the hand of foreigners, and shall execute judgments upon you. Eze 11:10. By the sword shall ye fall: on the frontier of Israel shall I judge you; and ye shall learn that I am Jehovah. Eze 11:11. It shall not be as a pot to you, so that you should be flesh therein: on the frontier of Israel shall I judge. Eze 11:12. And ye shall learn that I am Jehovah, in whose statutes ye have not walked, and my judgments ye have not done, but have acted according to the judgments of the heathen who are round about you.—For תּפּל עלי , compare Eze 8:1. Instead of the "hand" (Eze 8:1), the Spirit of Jehovah is mentioned here; because what follows is simply a divine inspiration, and there is no action connected with it. The words of God are directed against the "house of Israel,' whose words and thoughts are discerned by God, because the twenty-five men are the leaders and counsellors of the nation. מעלות, thoughts, suggestions of the mind, may be explained from the phrase עלה על לב, to come into the mind. Their actions furnish the proof of the evil suggestions of their heart. They have filled the city with slain; not "turned the streets of the city into a battle-field," however, by bringing about the capture of Jerusalem in the time of Jeconiah, as Hitzig would explain it. The words are to be understood in a much more general sense, as signifying murder, in both the coarser and the more refined signification of the word.


  מלּאתים is a copyist's error for מלּאתם. Those who have been murdered by you are the flesh in the caldron (Eze 11:7). Ezekiel gives them back their own words, as words which contain an undoubted truth, but in a different sense from that in which they have used them. By their bloodshed they have made the city into a pot in which the flesh of the slain is pickled. Only in this sense is Jerusalem a pot for them; not a pot to protect the flesh from burning while cooking, but a pot into which the flesh of the slaughtered is thrown. Yet even in this sense will Jerusalem not serve as a pot to these worthless counsellors (Eze 11:11). They will lead you out of the city (הוציא, in Eze 11:7, is the 3rd pers. sing. with an indefinite subject). The sword which ye fear, and from which this city is to protect you, will come upon you, and cut you down—not in Jerusalem, but on the frontier of Israel. על־גּבוּל, in Eze 11:10, cannot be taken in the sense of "away over the frontier," as Kliefoth proposes; if only because of the synonym אל־גּבוּל in Eze 11:11. This threat was literally fulfilled in the bloody scenes at Riblah (Jer 52:24-27). It is not therefore a vaticinium ex eventu, but contains the general thought, that the wicked who boasted of security in Jerusalem or in the land of Israel as a whole, but were to be led out of the land, and judged outside. This threat intensifies the punishment, as Calvin has already shown.


  In Eze 11:11 the negation (לא) of the first clause is to be supplied in the second, as, for example, in Deu 33:6. For Eze 11:12, compare the remarks on Eze 5:7. The truth and the power of this word are demonstrated at once by what is related in the following verse.


  Ezekiel 11:13


  And it came to pass, as I was prophesying, that Pelatiah the son of Benaiah died: then I fell upon my face, and cried with a loud voice, and said: Alas! Lord Jehovah, dost Thou make an end of the remnant of Israel?—The sudden death of one of the princes of the nation, while Ezekiel was prophesying, was intended to assure the house of Israel of the certain fulfilment of this word of God. So far, however, as the fact itself is concerned, we must bear in mind, that as it was only in spirit that Ezekiel was at Jerusalem, and prophesied to the men whom he saw in spirit there, so the death of Pelatiah was simply a part of the vision, and in all probability was actually realized by the sudden death of this prince during or immediately after the publication of the vision. But the occurrence, even when the prophet saw it in spirit, made such an impression upon his mind, that with trembling and despair he once more made an importunate appeal to God, as in Eze 9:8, and inquired whether He meant to destroy the whole of the remnant of Israel. עשׂה כלה, to put an end to a thing, with את before the object, as in Zep 1:18 (see the comm. on Nah 1:8). The Lord then gives him the comforting assurance in Eze 11:14-21, that He will preserve a remnant among the exiles, and make them His people once more.


  Ezekiel 11:14


  Promise of the Gathering of Israel out of the Nations


  Eze 11:14. And the word of Jehovah came to me, saying, Eze 11:15. Son of man, thy brethren, thy brethren are the people of thy proxy, and the whole house of Israel, the whole of it, to whom the inhabitants of Jerusalem say, Remain far away from Jehovah; to us the land is given for a possession. Eze 11:16. Therefore say, Thus saith the Lord Jehovah, Ye, I have sent them far away, and have scattered them in the lands, but I have become to them a sanctuary for a little while in the lands whither they have come. Eze 11:17. Therefore say, Thus saith the Lord Jehovah, And I will gather you from the nations, and will collect you together from the lands in which ye are scattered, and will give you the land of Israel. Eze 11:18. And they will come thither, and remove from it all its detestable things, and all its abominations. Eze 11:19. And I will give them one heart, and give a new spirit within you; and will take the heart of stone out of their flesh, and give them a heart of flesh; Eze 11:20. That they may walk in my statutes, and preserve my rights, and do them: and they will be my people, and I will be their God. Eze 11:21. But those whose heart goeth to the heart of their detestable things and their abominations, I will give their way upon their head, is the saying of the Lord Jehovah.—The prophet had interceded, first of all for the inhabitants of Jerusalem (Eze 9:8), and then for the rulers of the nation, and had asked God whether He would entirely destroy the remnant of Israel. To this God replies that his brethren, in whom he is to interest himself, are not these inhabitants of Jerusalem and these rulers of the nation, but the Israelites carried into exile, who are regarded by these inhabitants at Jerusalem as cut off from the people of God. The nouns in Eze 11:15 are not "accusatives, which are resumed in the suffix to הרחקתּים in Eze 11:16," as Hitzig imagines, but form an independent clause, in which אחיך is the subject, and אנשׁי גאלּתך as well as כּל־בּית ישׂראל sa llew sa the predicates. The repetition of "thy brethren" serves to increase the force of the expression: thy true, real brethren; not in contrast to the priests, who were lineal relations (Hvernick), but in contrast to the Israelites, who had only the name of Israel, and denied its nature.


  These brethren are to be the people of his proxy; and toward these he is to exercise גּאלּה. גּאלּה is the business, or the duty and right, of the Gol. According to the law, the Gol was the brother, or the nearest relation, whose duty it was to come to the help of his impoverished brother, not only by redeeming (buying back) his possession, which poverty had compelled him to sell, but to redeem the man himself, if he had been sold to pay his debts (vid., Lev 25:25, Lev 25:48). The Gol therefore became the possessor of the property of which his brother had been unjustly deprived, if it were not restored till after his death (Num 5:8). Consequently he was not only the avenger of blood, but the natural supporter and agent of his brother; and גּאלּה signifies not merely redemption or kindred, but proxy, i.e., both the right and obligation to act as the legal representative, the avenger of blood, the hair, etc., of the brother. The words "and the whole of the house of Israel" are a second predicate to "thy brethren," and affirm that the brethren, for whom Ezekiel can and is to intercede, form the whole of the house of Israel, the term "whole" being rendered more emphatic by the repetition of כּל in כּלּה. A contrast is drawn between this "whole house of Israel" and the inhabitants of Jerusalem, who say to those brethren, "Remain far away from Jehovah, to us is the land given for a possession." It follows from this, first of all, that the brethren of Ezekiel, towards whom he was to act as Gol, were those who had been taken away from the land, his companions in exile; and, secondly, that the exiles formed the whole of the house of Israel, that is to say, that they alone would be regarded by God as His people, and not the inhabitants of Jerusalem or those left in the land, who regarded the exiles as no longer a portion of the nation: simply because, in their estrangement from God, they looked upon the mere possession of Jerusalem as a pledge of participation in the grace of God. This shows the prophet where the remnant of the people of God is to be found. To this there is appended in Eze 11:16. a promise of the way in which the Lord will make this remnant His true people. לכן, therefore, viz., because the inhabitants of Jerusalem regard the exiles as rejected by the Lord, Ezekiel is to declare to them that Jehovah is their sanctuary even in their dispersion (v. 16); and because the others deny that they have any share in the possession of the land, the Lord will gather them together again, and give them the land of Israel (Eze 11:17). The two לכן are co-ordinate, and introduce the antithesis to the disparaging sentence pronounced by the inhabitants of Jerusalem upon those who have been carried into exile. The כּי before the two leading clauses in Eze 11:16 does not mean "because," serving to introduce a protasis, to which Eze 11:17 would form the apodosis, as Ewald affirms; but it stands before the direct address in the sense of an assurance, which indicates that there is some truth at the bottom of the judgment pronounced by their opponents, the inhabitants of Jerusalem. The thought is this: the present position of affairs is unquestionably that Jehovah has scattered them (the house of Israel) among the Gentiles; but He has not therefore cast them off. He has become a sanctuary to them in the lands of their dispersion. Migdâsh does not mean either asylum or an object kept sacred (Hitzig), but a sanctuary, more especially the temple. They had, indeed, lost the outward temple (at Jerusalem); but the Lord Himself had become their temple. What made the temple into a sanctuary was the presence of Jehovah, the covenant God, therein. This even the exiles were to enjoy in their banishment, and in this they would possess a substitute for the outward temple. This thought is rendered still more precise by the word מעט, which may refer either to time or measure, and signify "for a short time," or "in some measure." It is difficult to decide between these two renderings. In support of the latter, which Kliefoth prefers (after the lxx and Vulgate), it may be argued that the manifestation of the Lord, both by the mission of prophets and by the outward deliverances and inward consolations which He bestowed upon the faithful, was but a partial substitute to the exile for His gracious presence in the temple and in the holy land. Nevertheless, the context, especially the promise in Eze 11:17, that He will gather them again and lead them back into the land of Israel, appears to favour the former signification, namely, that this substitution was only a provisional one, and was only to last for a short time, although it also implies that this could not and was not meant to be a perfect substitute for the gracious presence of the Lord. For Israel, as the people of God, could not remain scattered abroad; it must possess the inheritance bestowed upon it by the Lord, and have its God in the midst of it in its own land, and that in a manner more real than could possibly be the case in captivity among the Gentiles. This will be fully realized in the heavenly Jerusalem, where the Lord God Almighty and the Lamb will be a temple to the redeemed (Rev 21:22). Therefore will Jehovah gather together the dispersed once more, and lead them back into the land of Israel, i.e., into the land which He designed for Israel; whereas the inhabitants of Jerusalem, who boast of their possession of Canaan (Eze 11:15), will lose what they now possess. Those who are restored will then remove all idolatrous abominations (Eze 11:17), and receive from God a new and feeling heart (Eze 11:19), so that they will walk in the ways of God, and be in truth the people of God (Eze 11:20).


  The fulfilment of this promise did, indeed, begin with the return of a portion of the exiles under Zerubbabel; but it was not completed under either Zerubbabel or Ezra, or even in the Maccabean times. Although Israel may have entirely relinquished the practice of gross idolatry after the captivity, it did not then attain to that newness of heart which is predicted in Eze 11:19, Eze 11:20. This only commenced with the Baptist's preaching of repentance, and with the coming of Christ; and it was realized in the children of Israel, who accepted Jesus in faith, and suffered Him to make them children of God. Yet even by Christ this prophecy has not yet been perfectly fulfilled in Israel, but only in part, since the greater portion of Israel has still in its hardness that stony heart which must be removed out of its flesh before it can attain to salvation. The promise in Eze 11:19 has for its basis the prediction in Deu 30:6. "What the circumcision of the heart is there, viz., the removal of all uncleanliness, of which outward circumcision was both the type and pledge, is represented here as the giving of a heart of flesh instead of one of stone" (Hengstenberg). I give them one heart. לב אחד, which Hitzig is wrong in proposing to alter into לב , another heart, after the lxx, is supported and explained by Jer 32:39, "I give them one heart and one way to fear me continually" (cf. Zep 3:9 and Act 4:32). One heart is not an upright, undivided heart (לב ), but a harmonious, united heart, in contrast to the division or plurality of hearts which prevails in the natural state, in which every one follows his own heart and his own mind, turning "every one to his own way" (Isa 53:6). God gives one heart, when He causes all hearts and minds to become one. This can only be effected by His giving a "new spirit," taking away the stone-heart, and giving a heart of flesh instead. For the old spirit fosters nothing but egotism and discord. The heart of stone has no susceptibility to the impressions of the word of God and the drawing of divine grace. In the natural condition, the heart of man is as hard as stone. "The word of God, the external leadings of God, pass by and leave no trace behind. The latter may crush it, and yet not break it. Even the fragments continue hard; yea, the hardness goes on increasing" (Hengstenberg). The heart of flesh is a tender heart, susceptible to the drawing of divine grace (compare Eze 36:26, where these figures, which are peculiar to Ezekiel, recur; and for the substance of the prophecy, Jer 31:33). The fruit of this renewal of heart is walking in the commandments of the Lord; and the consequence of the latter is the perfect realization of the covenant relation, true fellowship with the Lord God. But judgment goes side by side with this renewal. Those who will not forsake their idols become victims to the judgment (Eze 11:21). The first hemistich of Eze 11:21 is a relative clause, in which אשׁר is to be supplied and connected with לבּם: "Whose heart walketh after the heart of their abominations." The heart, which is attributed to the abominations and detestations, i.e., to the idols, is the inclination to idolatry, the disposition and spirit which manifest themselves in the worship of idols. Walking after the heart of the idols forms the antithesis to walking after the heart of God (Sa1 13:14). For 'דּרכּם וגו, "I will give their way," see Eze 9:10.


  Ezekiel 11:22


  The promise that the Lord would preserve to Himself a holy seed among those who had been carried away captive, brought to a close the announcement of the judgment that would fall upon the ancient Israel and apostate Jerusalem. All that is now wanting, as a conclusion to the whole vision, is the practical confirmation of the announcement of judgment. This is given in the two following verses.—Eze 11:22. And the cherubim raised their wings, and the wheels beside them; and the glory of the God of Israel was up above them. Eze 11:23. And the glory of Jehovah ascended from the midst of the city, and took its stand upon the mountain which is to the east of the city. Eze 11:24. And wind lifted me up, and brought me to Chaldea to the exiles, in the vision, in the Spirit of God; and the vision ascended away from me, which I had seen. Eze 11:25. And I spoke to the exiles all the words of Jehovah, which He had shown to me.—The manifestation of the glory of the Lord had already left the temple, after the announcement of the burning of Jerusalem, and had taken its stand before the entrance of the eastern gate of the outer court, that is to say, in the city itself (Eze 10:19; Eze 11:1). But now, after the announcement had been made to the representatives of the authorities of their removal from the city, the glory of the God of Israel forsook the devoted city also, as a sign that both temple and city had ceased to be the seats of the gracious presence of the Lord. The mountain on the east of the city is the Mount of Olives, which affords a lofty outlook over the city. There the glory of God remained, to execute the judgment upon Jerusalem. Thus, according to Zac 14:4, will Jehovah also appear at the last judgment on the Mount of Olives above Jerusalem, to fight thence against His foes, and prepare a way of escape for those who are to be saved. It was from the Mount of Olives also that the Son of God proclaimed to the degenerate city the second destruction (Luk 19:21; Mat 24:3); and from the same mountain He made His visible ascension to heaven after His resurrection (Luk 24:50; cf. Act 1:12); and, as Grotius has observed, "thus did Christ ascend from this mountain into His kingdom, to execute judgment upon the Jews."


  After this vision of the judgments of God upon the ancient people of the covenant and the kingdom of God, Ezekiel was carried back in the spirit into Chaldea, to the river Chaboras. The vision then vanished; and he related to the exiles all that he had seen.


  Ezekiel 12


  Departure of the King and People; and Bread of Tears


  The words of God which follow in Ezekiel 12-19 do not contain any chronological data defining the exact period at which they were communicated to the prophet and reported by him. But so far as their contents are concerned, they are closely connected with the foregoing announcements of judgment; and this renders the assumption a very probable one, that they were not far removed from them in time, but fell within the space of eleven months intervening between Eze 8:1 and Eze 20:1, and were designed to carry out still further the announcement of judgment in Ezekiel 8-11. This is done more especially in the light thrown upon all the circumstances, on which the impenitent people rested their hope of the preservation of the kingdom and Jerusalem, and of their speedy liberation from the Babylonian yoke. The purpose of the whole is to show the worthlessness of this false confidence, and to affirm the certainty and irresistibility of the predicted destruction of Judah and Jerusalem, in the hope of awakening the rebellious and hardened generation to that thorough repentance, without which it was impossible that peace and prosperity could ever be enjoyed. This definite purpose in the prophecies which follow is clearly indicated in the introductory remarks in Eze 12:2; Eze 14:1, and Eze 20:1. In the first of these passages the hardness of Israel is mentioned as the motive for the ensuing prophecy; whilst in the other two, the visit of certain elders of Israel to the prophet, to seek the Lord and to inquire through him, is given as the circumstance which occasioned the further prophetic declarations. It is evident from this that the previous words of God had already made some impression upon the hearers, but that their hard heart had not yet been broken by them.


  In Ezekiel 12, Ezekiel receives instructions to depict, by means of a symbolical action, the departure of the king and people from Jerusalem (Eze 12:3-7), and to explain the action to the refractory generation (Eze 12:8-16). After this he is to exhibit, by another symbolical sign, the want and distress to which the people will be reduced (Eze 12:17-20). And lastly, he is to rebut the frivolous sayings of the people, to the effect that what is predicted will either never take place at all, or not till a very distant time (Eze 12:21-28).


  Ezekiel 12:1


  Symbol of the Emigration


  Eze 12:1. And the word of Jehovah came to me, saying, Eze 12:2. Son of man, thou dwellest amidst the refractory generation, who have eyes to see, and see not; and have ears to hear, and hear not; for they are a refractory generation. Eze 12:3. And thou, son of man, make thyself an outfit for exile, and depart by day before their eyes; and depart from thy place to another place before their eyes: perhaps they might see, for they are a refractory generation. Eze 12:4. And carry out thy things like an outfit for exile by day before their eyes; but do thou go out in the evening before their eyes, as when going out to exile. Eze 12:5. Before their eyes break through the wall, and carry it out there. Eze 12:6. Before their eyes take it upon thy shoulder, carry it out in the darkness; cover thy face, and look not upon the land; for I have set thee as a sign to the house of Israel. Eze 12:7. And I did so as I was commanded: I carried out my things like an outfit for exile by day, and in the evening I broke through the wall with my hand; I carried it out in the darkness; I took it upon my shoulder before their eyes.—In Eze 12:2 the reason is assigned for the command to perform the symbolical action, namely, the hard-heartedness of the people. Because the generation in the midst of which Ezekiel dwelt was blind, with seeing eyes, and deaf, with hearing ears, the prophet was to depict before its eyes, by means of the sign that followed, the judgment which was approaching; in the hope, as is added in Eze 12:3, that they might possibly observe and lay the sign to heart. The refractoriness (בּית מרי, as in Eze 2:5-6; Eze 3:26, etc.) is described as obduracy, viz., having eyes, and not seeing; having ears, and not hearing, after Deu 29:3 (cf. Jer 5:21; Isa 6:9; Mat 13:14-15). The root of this mental blindness and deafness was to be found in obstinacy, i.e., in not willing; "in that presumptuous insolence," as Michaelis says, "through which divine light can obtain no admission." כּלי גולה, the goods (or outfit) of exile, were a pilgrim's staff and traveller's wallet, with the provisions and utensils necessary for a journey. Ezekiel was to carry these out of the house into the street in the day-time, that the people might see them and have their attention called to them. Then in the evening, after dark, he was to go out himself, not by the door of the house, but through a hole which he had broken in the wall. He was also to take the travelling outfit upon his shoulder and carry it through the hole and out of the place, covering his face all the while, that he might not see the land to which he was going. "Thy place" is thy dwelling-place. כּמוצאי : as the departures of exiles generally take place, i.e., as exiles are accustomed to depart, not "at the usual time of departure into exile," as Hהvernick proposes. For מוחא, see the comm. on Mic 5:1. בּעלטה differs from בּערב, and signifies the darkness of the depth of night (cf. Gen 15:17); not, however, "darkness artificially produced, equivalent to, with the eyes shut, or the face covered; so that the words which follow are simply explanatory of בּעלטה," as Schmieder imagines. Such an assumption would be at variance not only with Eze 12:7, but also with Eze 12:12, where the covering or concealing of the face is expressly distinguished from the carrying out "in the dark." The order was to be as follows: In the day-time Ezekiel was to take the travelling outfit and carry it out into the road; then in the evening he was to go out himself, having first of all broken a hole through the wall as evening was coming on; and in the darkness of night he was to place upon his shoulders whatever he was about to carry with him, and take his departure. This he was to do, because God had made him a mōphēth for Israel: in other words, by doing this he was to show himself to be a marvellous sign to Israel. For mōphēth, see the comm. on Exo 4:21. In Eze 12:7, the execution of the command, which evidently took place in the strictness of the letter, is fully described. There was nothing impracticable in the action, for breaking through the wall did not preclude the use of a hammer or some other tool.


  Ezekiel 12:8


  Explanation of the Symbolical Action


  Eze 12:8. And the word of Jehovah came to me in the morning, saying, Eze 12:9. Son of man, have they not said to thee, the house of Israel, the refractory generation, What art thou doing? Eze 12:10. Say to them, Thus saith the Lord Jehovah, This burden applies to the prince in Jerusalem, and to all the house of Israel to whom they belong. Eze 12:11. Say, I am your sign: as I have done, so shall it happen to them; into exile, into captivity, will they go. Eze 12:12. And the prince who is in the midst of them he will lift it upon his shoulder in the dark, and will go out: they will break through the wall, and carry it out thereby: he will cover his face, that he may not see the land with eyes. Eze 12:13. And I will spread my net over him, so that he will be caught in my snare: and I will take him to Babel, into the land of the Chaldeans; but he will not see it, and will die there. Eze 12:14. And all that is about him, his help and all his troops, I will scatter into all winds, and draw out the sword behind them. Eze 12:15. And they shall learn that I am Jehovah, when I scatter them among the nations, and winnow them in the lands. Eze 12:16. Yet I will leave of them a small number of men from the sword, from the famine, and from the pestilence; that they may relate all their abominations among the nations whither they have come; and learn that I am Jehovah.—As queries introduced with הלא have, as a rule, an affirmative sense, the words "have they not asked," etc., imply that the Israelites had asked the prophet what he was doing, though not in a proper state of mind, not in a penitential manner, as the epithet בּית plainly shows. The prophet is therefore to interpret the action which he had just been performing, and all its different stages. The words הנּשׂיא המּשּׂא הזּה, to which very different renderings have been given, are to be translated simply "the prince is this burden," i.e., the object of this burden. Hammassâ does not mean the carrying, but the burden, i.e., the threatening prophecy, the prophetic action of the prophet, as in the headings to the oracles (see the comm. on Nah 1:1). The "prince" is the king, as in Eze 21:30, though not Jehoiachin, who had been carried into exile, but Zedekiah. This is stated in the apposition "in Jerusalem," which belongs to "the prince," though it is not introduced till after the predicate, as in Gen 24:24. To this there is appended the further definition, "the whole house of Israel," which, being co-ordinated with הנּשׂיא, affirms that all Israel (the covenant nation) will share the fate of the prince. In the last clause of Eze 12:10 בּתוכם does not stand for בּתוכהּ, so that the suffix would refer to Jerusalem, "in the midst of which they (the house of Israel) are." אשׁר cannot be a nominative, because in that case המּה to be understood as referring to the persons addressed, i.e., to the Israelites in exile (Hitzig, Kliefoth): in the midst of whom they are, i.e., to whom they belong. The sentence explains the reason why the prophet was to announce to those in exile the fat of the prince and people in Jerusalem; namely, because the exiles formed a portion of the nation, and would be affected by the judgment which was about to burst upon the king and people in Jerusalem. In this sense Ezekiel was also able to say to the exiles (in Eze 12:11), "I am your sign;" inasmuch as his sign was also of importance for them, as those who were already banished would be so far affected by the departure of the king and people which Ezekiel depicted, that it would deprive them of all hope of a speedy return to their native land.


  להם, in Eze 12:11, refers to the king and the house of Israel in Jerusalem. בּגולה is rendered more forcible by the addition of בּשּׁבי. The announcement that both king and people must go into exile, is carried out still further in Eze 12:12 and Eze 12:13 with reference to the king, and in Eze 12:14 with regard to the people. The king will experience all that Ezekiel has described. The literal occurrence of what is predicted here is related in Jer 39:1., Jer 52:4.; Kg2 25:4. When the Chaldeans forced their way into the city after a two years' siege, Zedekiah and his men of war fled by night out of the city through the gate between the two walls. It is not expressly stated, indeed, in the historical accounts that a breach was made in the wall; but the expression "through the gate between the two walls" (Jer 39:4; Jer 52:7; Kg2 25:4) renders this very probable, whether the gate had been walled up during the siege, or it was necessary to break through the wall at one particular spot in order to reach the gate. The king's attendants would naturally take care that a breach was made in the wall, to secure for him a way of escape; hence the expression, "they will break through." The covering of the face, also, is not mentioned in the historical accounts; but in itself it is by no means improbable, as a sign of the shame and grief with which Zedekiah left the city. The words, "that he may not see the land with eyes," do not appear to indicate anything more than the necessary consequence of covering the face, and refer primarily to the simple fact that the king fled in the deepest sorrow, and did not want to see the land; but, as Eze 12:13 clearly intimates, they were fulfilled in another way, namely, by the fact that Zedekiah did not see with his eyes the land of the Chaldeans into which he was led, because he had been blinded at Riblah (Jer 39:5; Jer 52:11; Kg2 25:7). לעין, by eye = with his eyes, is added to give prominence to the idea of seeing. For the same purpose, the subject, which is already implied in the verb, is rendered more emphatic by הוּא; and this הוּא is placed after the verb, so that it stands in contrast with הארץ. The capture of the king was not depicted by Ezekiel; so that in this respect the announcement (Eze 12:13) goes further than the symbolical action, and removes all doubt as to the credibility of the prophet's word, by a distinct prediction of the fate awaiting him. At the same time, his not seeing the land of Babylon is left so indefinite, that it cannot be regarded as a vaticinium post eventum. Zedekiah died in prison at Babylon (Jer 52:11). Along with the king, the whole of his military force will be scattered in all directions (Eze 12:14). עזרה, his help, i.e., the troops that break through with him. כּל־אגפּיו, all his wings (the wings of his army), i.e., all the rest of his forces. The word is peculiar to Ezekiel, and is rendered "wings" by Jos. Kimchi, like kenâphaim in Isa 8:8. For the rest of the verse compare Eze 5:2; and for the fulfilment, Jer 52:8; Jer 40:7, Jer 40:12. The greater part of the people will perish, and only a small number remain, that they may relate among the heathen, wherever they are led, all the abominations of Israel, in order that the heathen may learn that it is not from weakness, but simply to punish idolatry, that God has given up His people to them (cf. Jer 22:8).


  Ezekiel 12:17


  Sign Depicting the Terrors and Consequences of the Conquest of Jerusalem


  Eze 12:17. And the word of Jehovah came to me, saying, Eze 12:18. Son of man, thou shalt eat thy bread with quaking, and drink thy water with trembling and trouble; Eze 12:19. And say to the people of the land, Thus saith the Lord Jehovah to the inhabitants of Jerusalem, in the land of Israel, They will eat their bread in trouble, and drink their water in amazement, because her land is laid waste of all its fulness for the wickedness of all who dwell therein. Eze 12:20. And the inhabited cities become desolate, and the land will be laid waste; that ye may learn that I am Jehovah.—The carrying out of this sign is not mentioned; not that there is any doubt as to its having been done, but that it is simply taken for granted. The trouble and trembling could only be expressed by means of gesture. רעשׁ, generally an earthquake or violent convulsion; here, simply shaking, synonymous with רגזה, trembling. "Bread and water" is the standing expression for food; so that even here the idea of scanty provisions is not to be sought therein. This idea is found merely in the signs of anxiety and trouble with which Ezekiel was to eat his food. אל־אדמת = 'על־אד, "upon the land," equivalent to "in the land." This is appended to show that the prophecy does not refer to those who had already been carried into exile, but to the inhabitants of Jerusalem who were still in the land. For the subject-matter, compare Eze 4:16-17. למען indicates not the intention, "in order that," but the motive, "because."


  Ezekiel 12:21


  Declarations to Remove all Doubt as to the Truth of the Threat


  The scepticism of the people as to the fulfilment of these threatening prophecies, which had been made still more emphatic by signs, manifested itself in two different ways. Some altogether denied that the prophecies would ever be fulfilled (Eze 12:22); others, who did not go so far as this, thought that it would be a long time before they came to pass (Eze 12:27). These doubts were fed by the lying statements of false prophets. For this reason the refutation of these sceptical opinions (Eze 12:21-28) is followed in the next chapter by a stern reproof of the false prophets and prophetesses who led the people astray.—Eze 12:21. And the word of Jehovah came to me, saying, Eze 12:22. Son of man, what kind of proverb have ye in the land of Israel, that ye say, The days become long, and every prophecy comes to nothing? Eze 12:23. Therefore say to them, Thus saith the Lord Jehovah, I will put an end to this saying, and they shall say it no more in Israel; but say to them, The days are near, and the word of every prophecy. Eze 12:24. For henceforth there shall be no vain prophecy and flattering soothsaying in the midst of the house of Israel. Eze 12:25. For I am Jehovah; I speak; the word which I speak will come to pass, and no longer be postponed; for in your days, O refractory generation, I speak a word and do it, is the saying of the Lord Jehovah.—Mâshâl, a proverb, saying current among the people, and constantly repeated as a truth. "The days become long," etc., i.e., the time is lengthening out, and yet the prophecy is not being fulfilled. אבד, perire, to come to nothing, to fail of fulfilment, is the opposite of בּוא, to come, to be fulfilled. God will put an end to these sayings, by causing a very speedy fulfilment of the prophecy. The days are near, and every word of the prophecy, i.e., the days in which every word predicted shall come to pass. The reason for this is given in Eze 12:24 and Eze 12:25, in two co-ordinate sentences, both of which are introduced with כּי. First, every false prophecy shall henceforth cease in Israel (Eze 12:24); secondly, God will bring about the fulfilment of His own word, and that without delay (Eze 12:25). Different explanations have been given of the meaning of Eze 12:24. Kliefoth proposes to take שׁוא and מקסם as the predicate to חזון: no prophecy in Israel shall be vain and flattering soothsaying, but all prophecy shall become true, i.e., be fulfilled. Such an explanation, however, is not only artificial and unnatural, since מקסם would be inserted as a predicate in a most unsuitable manner, but it contains this incongruity, that God would apply the term מקסם, soothsaying, to the predictions of prophets inspired by Himself. On the other hand, there is no force in the objection raised by Kliefoth to the ordinary rendering of the words, namely, that the statement that God was about to put an end to false prophecy in Israel would anticipate the substance of the sixth word of God (i.e., Ezekiel 13). It is impossible to see why a thought should not be expressed here, and then still further expanded in Ezekiel 13. חלק, smooth, i.e., flattering (compare Hos 10:2; and for the prediction, Zac 13:4-5). The same reply serves also to overthrow the sceptical objection raised by the frivolous despisers of the prophet's words. Hence there is only a brief allusion made to them in Eze 12:26-28.—Eze 12:26. And the word of Jehovah came to me, saying, Eze 12:27. Son of man, behold, the house of Israel saith, The vision that he seeth is for many days off, and he prophesies for distant times. Eze 12:28. Therefore say to them, Thus saith the Lord Jehovah, All my words shall be no longer postponed: the word which I shall speak shall come to pass, saith the Lord Jehovah.—The words are plain; and after what has already been said, they need no special explanation. Eze 12:20 compare with Eze 12:25.


  Ezekiel 13


  Against the False Prophets and Prophetesses


  The way was already prepared for the address in this chapter by the announcement in Eze 12:24. It divides itself into two parts, viz., vv. 1-16, directed against the false prophets; and Eze 13:17-23, against the false prophetesses. In both parts their conduct is first described, and then the punishment foretold. Jeremiah, like Ezekiel, and sometimes still more strongly, denounces the conduct of the false prophets, who are therefore to be sought for not merely among the exiles, but principally among those who were left behind in the land (vid., Jer 23:9.). A lively intercourse was kept up between the two, so that the false prophets extended their operations from Canaan to the Chaboras, and vice versa.


  Ezekiel 13:1


  Against the False Prophets


  Their conduct.—Eze 13:1. And the word of Jehovah came to me, saying, Eze 13:2. Son of man, prophesy against the prophets of Israel who prophesy, and say to the prophets out of their heart, Hear ye the word of Jehovah. Eze 13:3. Thus saith the Lord Jehovah, Woe upon the foolish prophets, who go after their spirit, and that which they have not seen! Eze 13:4. Like foxes in ruins have thy prophets become, O Israel. Eze 13:5. Ye do not stand before the breaches, nor wall up the wall around the house of Israel to stand firm in the battle on the day of Jehovah. Eze 13:6. They see vanity and lying soothsaying, who say, "Oracle of Jehovah;" and Jehovah hath not sent them; so that they might hope for the fulfilment of the word. Eze 13:7. Do ye not see vain visions, and speak lying soothsaying, and say, Oracle of Jehovah; and I have not spoken?—The addition הנּבּאים, "who prophesy," is not superfluous. Ezekiel is not to direct his words against the prophets as a body, but against those who follow the vocation of prophet in Israel without being called to it by God on receiving a divine revelation, but simply prophesying out of their own heart, or according to their own subjective imagination. In the name of the Lord he is to threaten them with woes, as fools who follow their own spirit; in connection with which we must bear in mind that folly, according to the Hebrew idea, was not merely a moral failing, but actual godlessness (cf. Psa 14:1). The phrase "going after their spirit" is interpreted and rendered more emphatic by לבלתּי, which is to be taken as a relative clause, "that which they have not seen," i.e., whose prophesying does not rest upon intuition inspired by God. Consequently they cannot promote the welfare of the nation, but (Eze 13:4) are like foxes in ruins or desolate places. The point of comparison is to be found in the undermining of the ground by foxes, qui per cuniculos subjectam terram excavant et suffodiunt (Bochart). For the thought it not exhausted by the circumstance that they withdraw to their holes instead of standing in front of the breach (Hitzig); and there is no force in the objection that, with this explanation, בּחרבות is passed over and becomes in fact tautological (Hvernick). The expression "in ruins" points to the fall of the theocracy, which the false prophets cannot prevent, but, on the contrary, accelerate by undermining the moral foundations of the state. For (Eze 13:5) they do not stand in the breaches, and do not build up the wall around the house of Israel (לא belongs to both clauses). He who desires to keep off the enemy, and prevent his entering the fortress, will stand in the breach. For the same purpose are gaps and breaches in the fortifications carefully built up. The sins of the people had made gaps and breaches in the walls of Jerusalem; in other words, had caused the moral decay of the city. But they had not stood in the way of this decay and its causes, as the calling and duty of prophets demanded, by reproving the sins of the people, that they might rescue the people and kingdom from destruction by restoring its moral and religious life. לעמד בּמּלחמה, to stand, or keep ground, i.e., so that ye might have kept your ground in the war. The subject is the false prophets, not Israel, as Hvernick supposes. "In the day of Jehovah," i.e., in the judgment which Jehovah has decreed. Not to stand, does not mean merely to avert the threatening judgment, but not to survive the judgment itself, to be overthrown by it. This arises from the fact that their prophesying is a life; because Jehovah, whose name they have in their mouths, has not sent them (Eze 13:6). ויחלוּ is dependent upon שׁלחם: God has not sent them, so that they could hope for the fulfilment of the word which they speak.The rendering adopted by others, "and they cause to hope," is untenable; for יחל with ל does not mean "to cause to hope," or give hope, but simply to hope for anything. This was really the case; and it is affirmed in the declaration, which is repeated in the form of a direct appeal in Eze 13:7, to the effect that their visions were vain and lying soothsaying. For this they are threatened with the judgment described in the verses which follow.


  Ezekiel 13:8


  Punishment of the False Prophets


  Eze 13:8. Therefore thus saith the Lord Jehovah, Because ye speak vanity and prophesy lying, therefore, behold, I will deal with you, is the saying of the Lord Jehovah. Eze 13:9. And my hand shall be against the prophets who see vanity and divine lies: in the council of my people they shall not be, and in the register of the house of Israel they shall not be registered, and into the land of Israel shall they not come; and ye shall learn that I am the Lord Jehovah. Eze 13:10. Because, yea because they lead my people astray, and say, "Peace," though there is no peace; and when it (my people) build a wall, behold, they plaster it with cement: Eze 13:11. Say to the plasterers, that it will fall: there cometh a pouring rain; and ye hailstones fall, and thou stormy wind break loose! Eze 13:12. And, behold, the wall falleth; will men not say to you, Where is the plaster with which ye have plastered it? Eze 13:13. Therefore thus saith the Lord Jehovah, I cause a stormy wind to break forth in my wrath, and a pouring rain will come in my anger, and hailstones in wrath, for destruction. Eze 13:14. And I demolish the wall which ye have plastered, and cast it to the ground, that its foundation may be exposed, and it shall fall, and ye shall perish in the midst of it; and shall learn that I am Jehovah. Eze 13:15. And I will exhaust my wrath upon the wall, and upon those who plaster it; and will say to you, It is all over with the wall, and all over with those who plastered it; Eze 13:16. With the prophets of Israel who prophesied to Jerusalem, and saw visions of peace for her, though there is no peace, is the saying of the Lord Jehovah.—In Eze 13:8 the punishment which is to fall upon the false prophets is threatened in general terms; and in Eze 13:9 it is more specifically described in the form of a climax, rising higher and higher in the severity of its announcements. (1) They are no longer to form part of the council of the people of God; that is to say, they will lose their influential position among the people. (סוד is the sphere of counsellors, not the social sphere.) (2) Their names shall not be registered in the book of the house of Israel. The book of the house of Israel is the register in which the citizens of the kingdom of God are entered. Any one whose name was not admitted into this book, or was struck out of it, was separated thereby from the citizenship of Israel, and lost all the privileges which citizenship conferred. The figure of the book of life is a similar one (cf. Exo 32:32). For Israel is not referred to here with regard to its outward nationality, but as the people of God; so that exclusion from Israel was also exclusion from fellowship with God. The circumstance that it is not the erasure of their names from the book that is mentioned here, but their not being entered in the book at all, may be accounted for from the reference contained in the words to the founding of the new kingdom of God. The old theocracy was abolished, although Jerusalem was not yet destroyed. The covenant nation had fallen under the judgment; but out of that portion of Israel which was dispersed among the heathen, a remnant would be gathered together again, and having been brought back to its own land, would be made anew into a holy people of God (cf. Eze 11:17.). But the false prophets are not to be received into the citizenship of the new kingdom. (3) They are not even to come into the land of Israel; i.e., they are not merely to remain in exile, but to lose all share in the privileges and blessings of the kingdom of God. This judgment will come upon them because they lead astray the people of God, by proclaiming peace where there is no peace; i.e., by raising and cherishing false hopes of prosperity and peace, by which they encourage the people in their sinful lives, and lead them to imagine that all is well, and there is no judgment to be feared (cf. Jer 23:17 and Mic 3:5). The exposure of this offence is introduced by the solemn יען וּביען, because and because (cf. Lev 26:43); and the offence itself is exhibited by means of a figure.


  When the people build a wall, the false prophets plaster the wall with lime. והוּא (Eze 13:10) refers to עמּי, and the clause is a circumstantial one. תּפל signifies the plaster coating or cement of a wall, probably from the primary meaning of תּפל, to stick or plaster over (= טפל, conglutinare, to glue, or fasten together), from which the secondary meaning of weak, insipid, has sprung. The proper word for plaster or cement is טיח (Eze 13:12), and תּפל is probably chosen with an allusion to the tropical signification of that which is silly or absurd (Jer 23:13; Lam 2:14). The meaning of the figure is intelligible enough. The people build up foolish hopes, and the prophets not only paint these hopes for them in splendid colours, but even predict their fulfilment, instead of denouncing their folly, pointing out to the people the perversity of their ways, and showing them that such sinful conduct must inevitably be followed by punishment and ruin. The plastering is therefore a figurative description of deceitful flattery or hypocrisy, i.e., the covering up of inward corruption by means of outward appearance (as in Mat 23:27 and Act 23:3). This figure leads the prophet to describe the judgment which they are bringing upon the nation and themselves, as a tempest accompanied with hail and pouring rain, which throws down the wall that has been erected and plastered over; and in connection with this figure he opens out this double thought: (1) the conduct of the people, which is encouraged by the false prophets, cannot last (Eze 13:11 and Eze 13:12); and (2) when this work of theirs is overthrown, the false prophets themselves will also meet with the fate they deserve (Eze 13:13-16). The threat of judgment commences with the short, energetic ויפּל, let it (the wall) fall, or it shall fall, with Vav to indicate the train of thought (Ewald, 347a). The subject is תּפל, to which יפּל suggests a resemblance in sound. In Eze 13:12 this is predicted as the fate awaiting the plastered wall. In the description of the bursting storm the account passes with ואתּנה (and ye) into a direct address; in other words, the description assumes the form of an appeal to the destructive forces of nature to burst forth with all their violence against the work plastered over by the prophets, and to destroy it. גּשׁם שׁוטף ., pouring rain; cf. Eze 38:22. אבני אלגּבישׁ here and Eze 38:22 are hailstones. The word אלגּבישׁ, which is peculiar to Ezekiel, is probably גּבישׁ (Job 28:18), with the Arabic article אל; ice, then crystal. רוּח , wind of storms, a hurricane or tempest. תּבקּע (Eze 13:11) is used intransitively, to break loose; but in Eze 13:13 it is transitive, to cause to break loose. The active rendering adopted by Kliefoth, "the storm will rend," sc. the plaster of the wall, is inappropriate in Eze 13:11; for a tempest does not rend either the plaster or the wall, but throws the wall down. The translation which Kliefoth gives in Eze 13:13, "I will rend by tempest," is at variance with both the language and the sense. Jehovah will cause this tempest to burst forth in His wrath and destroy the wall, and lay it level with the ground. The suffix in בּתוכהּ refers (ad sensum) to Jerusalem not to קיר (the wall), which is masculine, and has no תּוך (midst). The words pass from the figure to the reality here; for the plastered wall is a symbol of Jerusalem, as the centre of the theocracy, which is to be destroyed, and to bury the lying prophets in its ruins. וכלּיתי (Eze 13:15) contains a play upon the word לכלה in Eze 13:13. By a new turn given to klh כלה, Ezekiel repeats the thought that the wrath of God is to destroy the wall and its plasterers; and through this repetition he rounds off the threat with the express declaration, that the false prophets who are ever preaching peace are the plasterers to whom he refers.


  Ezekiel 13:17


  Against the False Prophetesses


  As the Lord had not endowed men only with the gifts of prophecy, but sometimes women also, e.g., Miriam, Deborah, and Huldah; so women also rose up along with the false prophets, and prophesied out of their own hearts without being impelled by the Spirit of God. Eze 13:17-19. Their conduct.—Eze 13:17. And thou, son of man, direct thy face towards the daughters of thy people, who prophesy out of their heart and prophesy against them, Eze 13:18. And say, Thus saith the Lord Jehovah, Woe to those who sew coverings together over all the joints of my hands, and make caps for the head of every size, to catch souls! Ye catch the souls of my people, and keep your souls alive. Eze 13:19. And ye profane me with my people for handfuls of barley and for pieces of bread, to slay souls which should not die, and to keep alive which should not live, by your lying to my people who hearken to lying.—Like the prophets in Eze 13:2, the prophetesses are here described as prophesying out of their own heart (Eze 13:17); and in Eze 13:18 and Eze 13:19 their offences are more particularly described. The meaning of these verses is entirely dependent upon the view to be taken of ידי, which the majority of expositors, following the lead of the lxx, the Syriac, and the Vulgate, have regarded as identical with ידים or יד, and understood as referring to the hands of the women or prophetesses. But there is nothing to justify the assumption that ידי is an unusual form for ידים, which even Ewald takes it to be (Lehrbuch, 177a). Still less can it stand for the singular יד. And we have not sufficient ground for altering the text, as the expression זרועתיכם in Eze 13:20 (I will tear the כּסתות from your arms) does not require the assumption that the prophetesses had hidden their arms in כסתות; and such a supposition is by no means obviously in harmony with the facts.


  The word כּסתות, from כּסת, with ת fem. treated as a radical letter (cf. Ewald, 186e), means a covering or concealment = כּסוּת. The meaning "cushion" or "pillow" (lxx προσκεφάλαια, Vulg. pulvilli) is merely an inference drawn from this passage, and is decidedly erroneous; for the word תּפר (to sew together) is inapplicable to cushions, as well as the phrase על כּל־אצּילי ידי, inasmuch as cushions are not placed upon the joints of the hands, and still less are they sewed together upon them. The latter is also a decisive reason for rejecting the explanation given by Hvernick, namely, that the kesâthōth were carpets, which were used as couches, and upon which these voluptuous women are represented as reclining. For cushions or couches are not placed upon, but under, the arm-joints (or elbows) and the shoulders, which Hvernick understands by אצּילי יד. This also overthrows another explanation given of the words, namely, that they refer to carpets, which the prophetesses had sewed together for all their arm-joints, so as to form comfortable beds upon splendid carpets, that they may indulge in licentiousness thereon. The explanation given by Ephraem Syrus, and adopted by Hitzig, namely, that the kesâthōth were amulets or straps, which they would round their arm-joints when they received or delivered their oracles, is equally untenable. For, as Kliefoth has observed, "it is evident that there is not a word in the text about adultery, or amulets, or straps used in prayer." And again, when we proceed to the next clause, the traditional rendering of מספּחות, as signifying either pillows (ὑπαυχένια, Symm.; cervicalia, Vulg.) or broad cloaks = מטפּחות (Hitzig, Hvernick, etc.), is neither supported by the usage of the language, nor in harmony with על ראשׁ. Mispâchōth, from sâphach, to join, cannot have any other meaning in the present context than a cap fitting close to the head; and על must denote the pattern which was followed, as in Psa 110:4; Est 9:26 : they make the caps after (answering to) the head of every stature. The words of both clauses are figurative, and have been correctly explained by Kliefoth as follows: "A double charge is brought against the prophetesses. In the first place, they sew coverings together to wrap round all the joints of the hand of God, so that He cannot touch them; i.e., they cover up and conceal the word of God by their prophesying, more especially its rebuking and threatening force, so that the threatening and judicial arm of God, which ought above all to become both manifest and effective through His prophetic word, does not become either one or the other. In the second place, they make coverings upon the heads of men, and construct them in such a form that they exactly fit the stature or size or every individual, so that the men neither hear nor see; i.e., by means of their flattering lies, which adapt themselves to the subjective inclinations of their hearers at the time, they cover up the senses of the men, so that they retain neither ear nor eye for the truth." They do both of these to catch souls. The inevitable consequence of their act is represented as having been intended by them; and this intention is then still further defined as being to catch the souls of the people of God; i.e., to allure them to destruction, and take care of their own souls. The clause הנּפשׁות תּצודדנה is not to be taken as a question, "Will ye catch the souls?" implying a doubt whether they really thought that they could carry on such conduct as theirs with perfect impunity (Hvernick). It contains a simple statement of what really took place in their catching of souls, namely, "they catch the souls of the people of God, and preserve their own souls;" i.e., they rob the people of God of their lives, and take care of their own (Kliefoth). לעמּי is used instead of the genitive (stat. constr.) to show that the accent rests upon עמּי. And in the same way we have לכנה instead of the suffix. The construction is the same as in Sa1 14:16. Eze 13:19 shows how great their sin had been. They profane God among His people; namely, by delivering the suggestions of their own heart to the people as divine revelations, for the purpose of getting their daily bread thereby (cf. Mic 3:5); by hurling into destruction, through their lies, those who are only too glad to listen to lying; by slaying the souls of the people which ought to live, and by preserving those which ought not to live, i.e., their own souls (Deu 18:20). The punishment for this will not fail to come.


  Ezekiel 13:20


  Punishment of the False Prophetesses


  Eze 13:20. Therefore thus saith the Lord Jehovah, Behold, I will deal with your coverings with which ye catch, I will let the souls fly; and I will tear them away from your arms, and set the souls free, which ye catch, the souls to fly. Eze 13:21. And I will tear your caps in pieces, and deliver my people out of your hand, and they shall no more become a prey in your hands; and ye shall learn that I am Jehovah. Eze 13:22. Because ye grieve the heart of the righteous with lying, when I have not pained him; and strengthen the hands of the wicked, so that he does not turn from his evil way, to preserve his life. Eze 13:23. Therefore ye shall no more see vanity, and no longer practise soothsaying: and I will deliver my people out of your hand; and ye shall learn that I am Jehovah.—The threat of judgment is closely connected with the reproof of their sins. Eze 13:20 and Eze 13:21 correspond to the reproof in Eze 13:18, and Eze 13:22 and Eze 13:23 to that in Eze 13:19. In the first place, the Lord will tear in pieces the coverings and caps, i.e., the tissue of lies woven by the false prophetesses, and rescue the people from their snares (Eze 13:20 and Eze 13:21); and, secondly, He will entirely put an end to the pernicious conduct of the persons addressed (Eze 13:22 and Eze 13:23). The words from אשׁר אתּנּה to לפרחות (Eze 13:20), when taken as one clause, as they generally are, offer insuperable difficulties, since it is impossible to get any satisfactory meaning from שׁם, and לפרחות will not fit in. Whether we understand by kesâthōth coverings or cushions, the connection of שׁם with אשׁר (where ye catch the souls), which the majority of commentators prefer, is untenable; for coverings and cushions were not the places where the souls were caught, but could only be the means employed for catching them. Instead of שׁם we should expect בּם or בּהם; and Hitzig proposes to amend it in this way. Still less admissible is the proposal to take שׁם as referring to Jerusalem ("wherewith ye catch souls there"); as שׁם would not only contain a perfectly superfluous definition of locality, but would introduce a limitation altogether at variance with the context. It is not affirmed either of the prophets or of the prophetesses that they lived and prophesied in Jerusalem alone. In Eze 13:2 and Eze 13:17 reference is made in the most general terms to the prophets of Israel and the daughters of thy people; and in Eze 13:16 it is simply stated that the false prophets prophesied peace to Jerusalem when there was no peace at all. Consequently we must regard the attempt to find in שׁם an allusion to Jerusalem (cf. Eze 13:16) as a mere loophole, which betrays an utter inability to get any satisfactory sense for the word. Moreover, if we construe the words in this manner, לפרחות is also incomprehensible. Commentators have for the most part admitted that פּרח taht is used here in the Aramaean sense of volare, to fly. In the second half of the verse there is no doubt about its having this meaning. For שׁלּח is used in Deu 22:7 for liberating a bird, or letting it fly; and the combination שׁלּח is supported by the expression שׁלּח לחפשׁי in Exo 21:26, while the comparison of souls to birds is sustained by Psa 11:1 and Psa 124:7. Hence the true meaning of the whole passage לפרחות... שׁלּחתּי את־הנּפשׁות is, I send away (set free) the souls, which ye have caught, as flying ones, i.e., so that they shall be able to fly away at liberty. And in the first half also we must not adopt a different rendering for לפרחות, since את־הנּפשׁות is also connected with it there.


  But if the words in question are combined into one clause in the first hemistich, they will give us a sense which is obviously wrong, viz., "wherewith ye catch the souls to let them fly." As the impossibility of adopting this rendering has been clearly seen, the attempt has been made to cloak over the difficulty by means of paraphrases. Ewald, for example, renders לפרחות in both cases "as if they were birds of passage;" but in the first instance he applies it to birds of passage, for which nets are spread for the purpose of catching them; and in the second, to birds of passage which are set at liberty. Thus, strictly speaking, he understands the first לפרחות as signifying the catching of birds; and the second, letting them fly: an explanation which refutes itself, as pârach, to fly, cannot mean "to catch" as well. The rendering adopted by Kimchi, Rosenmller, and others, who translate לפרחות ut advolent ad vos in the first hemistich, and ut avolent in the second, is no better. And the difficulty is not removed by resorting to the dialects, as Hvernick, for the purpose of forcing upon פּרחות the meaning dissoluteness of licentiousness, for which there is no authority in the Hebrew language itself. If, therefore, it is impossible to obtain any satisfactory meaning from the existing text, it cannot be correct; and no other course is open to us than to alter the unsuitable שׁם into שׂם, and divide the words from אשׁר אתּנּה to לפרחות into two clauses, as we have done in our translation above. There is no necessity to supply anything to the relative אשׁר, as צוּד is construed with a double accusative (e.g., Mic 7:2, צוּד חרם, to catch with a net), and the object to מצדדות, viz., the souls, can easily be supplied from the next clause. שׂם, as a participle, can either be connected with הנני, "behold, I make," or taken as introducing an explanatory clause: "making the souls into flying ones," i.e., so that they are able to fly (שׁוּם ל, Gen 12:2, etc.). The two clauses of the first hemistich would then exactly correspond to the two clauses of the second half of the verse. וקרעתּי אתם is explanatory of הנני אל כסת, I will tear off the coverings from their arms. These words do not require the assumption that the prophetesses wore the לסתות on their arms, but may be fully explained from the supposition that the persons in question prepared them with their own hands. 'ושׁלּחתּי וגו corresponds to 'שׂם את־הנּפשׁות וגו; and לפרחות is governed by שׁלּחתּי. The insertion of את־הנּפשׁים is to be accounted for from the copious nature of Ezekiel's style; at the same time, it is not merely a repetition of את־הנּפשׁות, which is separated from לפרחות by the relative clause 'אשׁר אתּם מח, but as the unusual plural form נפשׁים shows, is intended as a practical explanation of the fact, that the souls, while compared to birds, are regarded as living beings, which is the meaning borne by נפשׁ in other passages. The omission of the article after את may be explained, however, from the fact that the souls had been more precisely defined just before; just as, for example, in Sa1 24:6; Sa2 18:18, where the more precise definition follows immediately afterwards (cf. Ewald, 277a, p. 683).—The same thing is said in Eze 13:21, with regard to the caps, as has already been said of the coverings in Eze 13:20. God will tear these in pieces also, to deliver His people from the power of the lying prophetesses. In what way God will do this is explained in Eze 13:22 and Eze 13:23, namely, not only by putting their lying prophecies to shame through His judgment, but by putting an end to soothsaying altogether, and exterminating the false prophetesses by making them an object of ridicule and shame. The reason for this threat is given in Eze 13:22, where a further description is given of the disgraceful conduct of these persons; and here the disgracefulness of their conduct is exhibited in literal terms and without any figure. They do harm to the righteous and good, and strengthen the hands of the wicked. הכאות, Hiphil of כּאה, in Syriac, to use harshly or depress; so here in the Hiphil, connected with לב, to afflict the heart. שׁקר is used adverbially: with lying, or in a lying manner; namely, by predicting misfortune and divine punishments, with which they threatened the godly, who would not acquiesce in their conduct; whereas, on the contrary, they predicted prosperity and peace to the ungodly, who were willing to be ensnared by them, and thus strengthened them in their evil ways. For this God would put them to shame through His judgments, which would make their deceptions manifest, and their soothsaying loathsome.


  Ezekiel 14


  Attitude of God Towards the Worshippers of Idols, and Certainty of the Judgments


  This chapter contains two words of God, which have obviously an internal connection with each other. The first (Eze 14:1-11) announces to the elders, who have come to the prophet to inquire of God, that the Lord will not allow idolaters to inquire of Him, but will answer all who do not turn from idolatry with severe judgments, and will even destroy the prophets who venture to give an answer to such inquirers. The second (Eze 14:12-23) denounces the false hope that God will avert the judgment and spare Jerusalem because of the righteousness of the godly men therein.


  Ezekiel 14:1


  The Lord Gives No Answer to the Idolaters


  Eze 14:1 narrates the occasion for this and the following words of God: There came to me men of the elders of Israel, and sat down before me. These men were not deputies from the Israelites in Palestine, as Grotius and others suppose, but elders of the exiles among whom Ezekiel had been labouring. They came to visit the prophet (v. 3), evidently with the intention of obtaining, through him, a word of God concerning the future of Jerusalem, or the fate of the kingdom of Judah. But Hvernick is wrong in supposing that we may infer, from either the first or second word of God in this chapter, that they had addressed to the prophet a distinct inquiry of this nature, to which the answer is given in vv. 12-23. For although their coming to the prophet showed that his prophecies had made an impression upon them, it is not stated in v. 1 that they had come to inquire of God, like the elders in Eze 20:1, and there is no allusion to any definite questions in the words of God themselves. The first (Eze 14:2-11) simply assumes that they have come with the intention of asking, and discloses the state of heart which keeps them from coming to inquire; and the second (Eze 14:12-23) points out the worthlessness of their false confidence in the righteousness of certain godly men.


  Ezekiel 14:2-5


  And the word of Jehovah came to me, saying, Eze 14:3. Son of man, these men have let their idols rise up in their heart, and have set the stumbling-block to guilt before their face: shall I allow myself to be inquired of by them? Eze 14:4. Therefore speak to them, and say to them, Thus saith the Lord Jehovah, Every man of the house of Israel who lifteth up his idols in his heart, and setteth the stumbling-block to his sin before his face, and cometh to the prophet, to him do I, Jehovah, show myself, answering according thereto, according to the multitude of his idols; Eze 14:5. To grasp the house of Israel by their heart, because they have turned away from me, all of them through their idols.—We have not to picture these elders to ourselves as given up to gross idolatry. העלה על לב means, to allow anything to come into the mind, to permit it to rise up in the heart, to be mentally busy therewith. "To set before one's face" is also to be understood, in a spiritual sense, as relating to a thing which a man will not put out of his mind. מכשׁול , stumbling-block to sin and guilt (cf. Eze 7:19), i.e., the idols. Thus the two phrases simply denote the leaning of the heart and spirit towards false gods. God does not suffer those whose heart is attached to idols to seek and find Him. The interrogative clause 'האדּרשׁ וגו contains a strong negation. The emphasis lies in the infinitive absolute אדּרשׁ et placed before the verb, in which the ה is softened into א, to avoid writing ה twice. נדרשׁ, to allow oneself to be sought, involves the finding of God; hence in Isa 65:1 we have נדרשׁ as parallel to נמצא. In Eze 14:4, Eze 14:5, there follows a positive declaration of the attitude of God towards those who are devoted to idolatry in their heart. Every such Israelite will be answered by God according to the measure of the multitude of his idols. The Niphal נענה has not the signification of the Kal, and does not mean "to be answerable," as Ewald supposes, or to converse; but is generally used in a passive sense, "to be answered," i.e., to find or obtain a hearing (Job 11:2; Job 19:7). It is employed here in a reflective sense, to hold or show oneself answering. בה, according to the Chetib בהּ, for which the Keri suggests the softer gloss בא, refers to 'בּרב גל which follows; the nominative being anticipated, according to an idiom very common in Aramaean, by a previous pronoun. It is written here for the sake of emphasis, to bring the following object into more striking prominence. ב is used here in the sense of secundum, according to, not because, since this meaning is quite unsuitable for the ב in Eze 14:7, where it occurs in the same connection (בּי). The manner in which God will show Himself answering the idolatry according to their idols, is reserved till Eze 14:8. Here, in Eze 14:5, the design of this procedure on the part of God is given: viz., to grasp Israel by the heart; i.e., not merely to touch and to improve them, but to bring down their heart by judgments (cf. Lev 26:41), and thus move them to give up idolatry and return to the living God. נזרוּ, as in Isa 1:4, to recede, to draw away from God. כּלּם is an emphatic repetition of the subject belonging to נזרוּ.


  Ezekiel 14:6-8


  In these verses the divine threat, and the summons to repent, are repeated, expanded, and uttered in the clearest words.—Eze 14:6. Therefore say to the house of Israel, Thus saith the Lord Jehovah, Repent, and turn away from your idols; and turn away your face from all your abominations. V.7. For every one of the house of Israel, and of the foreigners who sojourn in Israel, if he estrange himself from me, and let his idols rise up in his heart, and set the stumbling-block to his sin before his face, and come to the prophet to seek me for himself; I will show myself to him, answering in my own way. Eze 14:8. I will direct my face against that man, and will destroy him, for a sign and for proverbs, and will cut him off out of my people; and ye shall learn that I am Jehovah.—לכן in Eze 14:6 is co-ordinate with the לכן in Eze 14:4, so far as the thought is concerned, but it is directly attached to Eze 14:5: because they have estranged themselves from God, therefore God requires them to repent and turn. For God will answer with severe judgments every one who would seek God with idols in his heart, whether he be an Israelite, or a foreigner living in the midst of Israel. שׁוּבוּ, turn, be converted, is rendered still more emphatic by the addition of פניכם... השׁיבוּ. This double call to repentance corresponds to the double reproof of their idolatry in Eze 14:3, viz., שׁוּבוּ, to על לב 'העלה גל; and השׁיבוּ פניכם, to their setting the idols נכח פּניהם. השׁיבוּ is not used intransitively, as it apparently is in Eze 18:30, but is to be taken in connection with the object פניכם, which follows at the end of the verse; and it is simply repeated before פניכם for the sake of clearness and emphasis. The reason for the summons to repent and give up idolatry is explained in Eze 14:7, in the threat that God will destroy every Israelite, and every foreigner in Israel, who draws away from God and attaches himself to idols. The phraseology of Eze 14:7 is adopted almost verbatim from Lev 17:8, Lev 17:10,Lev 17:13. On the obligation of foreigners to avoid idolatry and all moral abominations, vid., Lev 20:2; Lev 18:26; Lev 17:10; Exo 12:19, etc. The ו before ינּזר and יעל does not stand for the Vav relat., but simply supposes a case: "should he separate himself from my followers, and let his idols rise up, etc." לדרשׁ־לו בּי does not mean, "to seek counsel of him (the prophet) from me," for לו cannot be taken as referring to the prophet, although דּרשׁ with ל does sometimes mean to seek any one, and ל may therefore indicate the person to whom one goes to make inquiry (cf. Ch2 15:13; Ch2 17:4; Ch2 31:21), because it is Jehovah who is sought in this case; and Hvernick's remark, that "דּרשׁ with ל merely indicates the external object sought by a man, and therefore in this instance the medium or organ through whom God speaks," is proved to be erroneous by the passages just cited. לו is reflective, or to be taken as a dat. commodi, denoting the inquirer or seeker. The person approached for the purpose of inquiring or seeking, i.e., God, is indicated by the preposition בּ, as in Ch1 10:14 (דּרשׁ ); and also frequently, in the case of idols, when either an oracle or help is sought from them (Sa1 28:7; Kg2 1:2.). It is only in this way that לו and בּי can be made to correspond to the same words in the apodosis: Whosoever seeks counsel of God, to him will God show Himself answering בּי, in Him, i.e., in accordance with His nature, in His own way,—namely, in the manner described in Eze 14:8. The threat is composed of passages in the law: 'נתתּי and 'הכרתּי וגו, after Lev 20:3, Lev 20:5-6; and 'וחשׁמותיהוּ וגו, though somewhat freely, after Deu 28:37 ('היה לשׁמּה למשׁל). There is no doubt, therefore, that השׁמותי is to be derived from שׁמם, and stands for השׁמּותי, in accordance with the custom in later writings of resolving the Dagesh forte into a long vowel. The allusion to Deu 28:37, compared with היה in v. 46 of the same chapter, is sufficient to set aside the assumption that השׁמותי is to be derived from שׂים, and pointed accordingly; although the lxx, Targ., Syr., and Vulg. have all renderings of שׂים (cf. Psa 44:16). Moreover, שׂים in the perfect never takes the Hiphil form; and in Eze 20:26 we have אשׁמּם in a similar connection. The expression is a pregnant one: I make him desolate, so that he becomes a sign and proverbs.


  Ezekiel 14:9-11


  No prophet is to give any other answer.—Eze 14:9. But if a prophet allow himself to be persuaded, and give a word, I have persuaded this prophet, and will stretch out my hand against him, and cut him off out of my people Israel. Eze 14:10. They shall bear their guilt: as the guilt of the inquirer, so shall the guilt of the prophet be; Eze 14:11. In order that the house of Israel may no more stray from me, and may no more defile itself with all its transgressions; but they may be my people, and I their God is the saying of the Lord Jehovah.—The prophet who allows himself to be persuaded is not a prophet מלּבּו (Eze 13:2), but one who really thinks that he has a word of God. פּתּה, to persuade, to entice by friendly words (in a good sense, Hos 2:16); but generally sensu malo, to lead astray, or seduce to that which is unallowable or evil. "If he allow himself to be persuaded:" not necessarily "with the hope of payment from the hypocrites who consult him" (Michaelis). This weakens the thought. It might sometimes be done from unselfish good-nature. And "the word" itself need not have been a divine oracle of his own invention, or a false prophecy. The allusion is simply to a word of a different character from that contained in Eze 14:6-8, which either demands repentance or denounces judgment upon the impenitent: every word, therefore, which could by any possibility confirm the sinner in his security.—By אני יהוה (Eze 14:9) the apodosis is introduced in an emphatic manner, as in Eze 14:4 and Eze 14:7; but פּתּיתי cannot be taken in a future sense ("I will persuade"). It must be a perfect; since the persuading of the prophet would necessarily precede his allowing himself to be persuaded. The Fathers and earlier Lutheran theologians are wrong in their interpretation of פּתּיתי, which they understand in a permissive sense, meaning simply that God allowed it, and did not prevent their being seduced. Still more wrong are Storr and Schmieder, the former of whom regards it as simply declaratory, "I will declare him to have gone astray from the worship of Jehovah;" the latter, "I will show him to be a fool, by punishing him for his disobedience." The words are rather to be understood in accordance with Kg1 22:20., where the persuading (pittâh) is done by a lying spirit, which inspires the prophets of Ahab to predict success to the king, in order that he may fall. As Jehovah sent the spirit in that case, and put it into the mouth of the prophets, so is the persuasion in this instance also effected by God: not merely divine permission, but divine ordination and arrangement; though this does not destroy human freedom, but, like all "persuading," presupposes the possibility of not allowing himself to be persuaded. See the discussion of this question in the commentary on Kg1 22:20. The remark of Calvin on the verse before us is correct: "it teaches that neither impostures nor frauds take place apart from the will of God" (nisi Deo volente). But this willing on the part of God, or the persuading of the prophets to the utterance of self-willed words, which have not been inspired by God, only takes place in persons who admit evil into themselves, and is designed to tempt them and lead them to decide whether they will endeavour to resist and conquer the sinful inclinations of their hearts, or will allow them to shape themselves into outward deeds, in which case they will become ripe for judgment. It is in this sense that God persuades such a prophet, in order that He may then cut him off out of His people. But this punishment will not fall upon the prophet only. It will reach the seeker or inquirer also, in order if possible to bring Israel back from its wandering astray, and make it into a people of God purified from sin (Eze 14:10 and Eze 14:11). It was to this end that, in the last times of the kingdom of Judah, God allowed false prophecy to prevail so mightily,—namely, that it might accelerate the process of distinguishing between the righteous and the wicked; and then, by means of the judgment which destroyed the wicked, purify His nation and lead it on to the great end of its calling.


  Ezekiel 14:12


  The Righteousness of the Godly will not Avert the Judgment


  The threat contained in the preceding word of God, that if the idolaters did not repent, God would not answer them in any other way than with an exterminating judgment, left the possibility still open, that He would avert the destruction of Judah and Jerusalem for the sake of the righteous therein, as He had promised the patriarch Abraham that He would do in the case of Sodom and Gomorrah (Gen 18:23.). This hope, which might be cherished by the people and by the elders who had come to the prophet, is now to be taken from the people by the word of God which follows, containing as it does the announcement, that if any land should sin so grievously against God by its apostasy, He would be driven to inflict upon it the punishments threatened by Moses against apostate Israel (Lev 26:22, Lev 26:25-26, and elsewhere), namely, to destroy both man and beast, and make the land a desert; it would be of no advantage to such a land to have certain righteous men, such as Noah, Daniel, and Job, living therein. For although these righteous men would be saved themselves, their righteousness could not possibly secure salvation for the sinners. The manner in which this thought is carried out in Eze 14:13-20 is, that four exterminating punishments are successively supposed to come upon the land and lay it waste; and in the case of every one, the words are repeated, that even righteous men, such as Noah, Daniel, and Job, would only save their own souls, and not one of the sinners. And thus, according to Eze 14:21-23, will the Lord act when He sends His judgments against Jerusalem; and He will execute them in such a manner that the necessity and righteousness of His acts shall be made manifest therein.—This word of God forms a supplementary side-piece to Jer 15:1 -43, where the Lord replies to the intercession of the prophet, that even the intercession of a Moses and a Samuel on behalf of the people would not avert the judgments which were suspended over them.


  Ezekiel 14:12-20


  Eze 14:12. And the word of Jehovah came to me, saying, Eze 14:13. Son of man, if a land sin against me to act treacherously, and I stretch out my hand against it, and break in pieces for it the support of bread, and send famine into it, and cut off from it man and beast: Eze 14:14. And there should be these three men therein, Noah, Daniel, and Job, they would through their righteousness deliver their soul, is the saying of the Lord Jehovah. Eze 14:15. If I bring evil beasts into the land, so that they make it childless, and it become a desert, so that no one passeth through it because of the beasts: Eze 14:16. These three men therein, as I live, is the saying of the Lord Jehovah, would not deliver sons and daughters; they only would be delivered, but the land would become a desert. Eze 14:17. Or I bring the sword into that land, and say, Let the sword go through the land; and I cut off from it man and beast: Eze 14:18. These three men therein, as I live, is the saying of the Lord Jehovah, would not deliver sons and daughters, but they only would be delivered. Eze 14:19. Or I send pestilence into that land, and pour out my fury upon it in blood, to cut off from it man and beast: Eze 14:20. Verily, Noah, Daniel, and Job, in the midst of it, as I live, is the saying of the Lord Jehovah, would deliver neither son nor daughter; they would only deliver their own soul through their righteousness.—ארץ in Eze 14:13 is intentionally left indefinite, that the thought may be expressed in the most general manner. On the other hand, the sin is very plainly defined as למעל־מעל. מעל, literally, to cover, signifies to act in a secret or treacherous manner, especially towards Jehovah, either by apostasy from Him, in other words, by idolatry, or by withholding what is due to Him (see comm. on Lev 5:15). In the passage before us it is the treachery of apostasy from Him by idolatry that is intended. As the epithet used to denote the sin is taken from Lev 26:40 and Deu 32:51, so the four punishments mentioned in the following verses, as well as in Eze 5:17, are also taken from Lev 26,—viz. the breaking up of the staff of bread, from v. 26; the evil beasts, from Eze 14:22; and the sword and pestilence, from v. 25. The three men, Noah, Daniel, and Job, are named as examples of true righteousness of life, or צדקה (Eze 14:14, Eze 14:20); i.e., according to Calvin's correct explanation, quicquid pertinet ad regulam sancte et juste vivendi. Noah is so described in Gen 6:9; and Job, in the Book of Job 1:1; Job 12:4, etc.; and Daniel, in like manner, is mentioned in Dan 1:8., Eze 6:11., as faithfully confessing his faith in his life. The fact that Daniel is named before Job does not warrant the conjecture that some other older Daniel is meant, of whom nothing is said in the history, and whose existence is merely postulated. For the enumeration is not intended to be chronological, but is arranged according to the subject-matter; the order being determined by the nature of the deliverance experienced by these men for their righteousness in the midst of great judgments. Consequently, as Hvernick and Kliefoth have shown, we have a climax here: Noah saved his family along with himself; Daniel was able to save his friends (Dan 2:17-18); but Job, with his righteousness, was not even able to save his children.—The second judgment (Eze 14:15) is introduced with לוּ, which, as a rule, supposes a case that is not expected to occur, or even regarded as possible; here, however, לוּ is used as perfectly synonymous with אם. שׁכּלתה has no Mappik, because the tone is drawn back upon the penultima (see comm. on Amo 1:11). In Eze 14:19, the expression "to pour out my wrath in blood" is a pregnant one, for to pour out my wrath in such a manner that it is manifested in the shedding of blood or the destruction of life, for the life is in the blood. In this sense pestilence and blood were also associated in Eze 5:17.


  If we look closely at the four cases enumerated, we find the following difference in the statements concerning the deliverance of the righteous: that, in the first instance, it is simply stated that Noah, Daniel, and Job would save their soul, i.e., their life, by their righteousness; whereas, in the three others, it is declared that as truly as the Lord liveth they would not save either sons or daughters, but they alone would be delivered. The difference is not merely a rhetorical climax or progress in the address by means of asseveration and antithesis, but indicates a distinction in the thought. The first case is only intended to teach that in the approaching judgment the righteous would save their lives, i.e., that God would not sweep away the righteous with the ungodly. The three cases which follow are intended, on the other hand, to exemplify the truth that the righteousness of the righteous will be of no avail to the idolaters and apostates; since even such patterns of righteousness as Noah, Daniel, and Job would only save their own lives, and would not be able to save the lives of others also. This tallies with the omission of the asseveration in Eze 14:14. The first declaration, that God would deliver the righteous in the coming judgments, needed no asseveration, inasmuch as this truth was not called in question; but it was required in the case of the declaration that the righteousness of the righteous would bring no deliverance to the sinful nation, since this was the hope which the ungodly cherished, and it was this hope which was to be taken from them. The other differences which we find in the description given of the several cases are merely formal in their nature, and do not in any way affect the sense; e.g., the use of לא, in Eze 14:18, instead of the particle אם, which is commonly employed in oaths, and which we find in Eze 14:16 and Eze 14:20; the choice of the singular been בּן and בּת, in Eze 14:20, in the place of the plural בּנים וּבנות, used in Eze 14:16 and Eze 14:18; and the variation in the expressions, ינצּלוּ נפשׁם (Eze 14:14), יצּילוּ נפשׁם (Eze 14:20), and המּה לבדּם ינּצלוּ (Eze 14:16 and Eze 14:18), which Hitzig proposes to remove by altering the first two forms into the third, though without the slightest reason. For although the Piel occurs in Exo 12:36 in the sense of taking away or spoiling, and is not met with anywhere else in the sense of delivering, it may just as well be used in this sense, as the Hiphil has both significations.


  Ezekiel 14:21-23


  The rule expounded in Eze 14:13-20 is here applied to Jerusalem.—Eze 14:21. For thus saith the Lord Jehovah, How much more when I send my four evil judgments, sword, and famine, and evil beasts, and pestilence, against Jerusalem, to cut off from it man and beast? Eze 14:22. And, behold, there remain escaped ones in her who will be brought out, sons and daughters; behold, they will go out to you, that ye may see their walk and their works; and console yourselves concerning the evil which I have brought upon Jerusalem. Eze 14:23. And they will console you, when ye see their walk and their works: and ye will see that I have not done without cause all that I have done to her, is the saying of the Lord Jehovah.—By כּי in Eze 14:21 the application of the general rule to Jerusalem is made in the form of a reason. The meaning, however, is not, that the reason why Jehovah was obliged to act in this unsparing manner was to be found in the corrupt condition of the nation, as Hvernick supposes,—a thought quite foreign to the context; but כּי indicates that the judgments upon Jerusalem will furnish a practical proof of the general truth expressed in Eze 14:13-20, and so confirm it. This כּי is no more an emphatic yea than the following "אף is a forcible introduction to the antithesis formed by the coming fact, to the merely imaginary cases mentioned above" (Hitzig). אף has undoubtedly the force of a climax, but not of an asseveration, "verily" (Hv.); a meaning which this particle never has. It is used here, as in Job 4:19, in the sense of אף כּי; and the כּי which follows אף swollof hcihw in this case is a conditional particle of time, "when." Consequently כי ought properly to be written twice; but it is only used once, as in Eze 15:5; Job 9:14, etc. The thought is this: how much more will this be the case, namely, that even a Noah, Daniel, and Job will not deliver either sons or daughters when I send my judgments upon Jerusalem. The perfect שׁלּחתּי is used, and not the imperfect, as in Eze 14:13, because God has actually resolved upon sending it, and does not merely mention it as a possible case. The number four is significant, symbolizing the universality of the judgment, or the thought that it will fall on all sides, or upon the whole of Jerusalem; whereby it must also be borne in mind that Jerusalem as the capital represents the kingdom of Judah, or the whole of Israel, so far as it was still in Canaan. At the same time, by the fact that the Lord allows sons and daughters to escape death, and to be led away to Babylon, He forces the acknowledgment of the necessity and righteousness of His judgments among those who are in exile. This is in general terms the thought contained in Eze 14:22 and Eze 14:23, to which very different meanings have been assigned by the latest expositors. Hvernick, for example, imagines that, in addition to the four ordinary judgments laid down in the law, Eze 14:22 announces a new and extraordinary one; whereas Hitzig and Kliefoth have found in these two verses the consolatory assurance, that in the time of the judgments a few of the younger generation will be rescued and taken to those already in exile in Babylon, there to excite pity as well as to express it, and to give a visible proof of the magnitude of the judgment which has fallen upon Israel. They differ so far from each other, however, that Hitzig regards those of the younger generation who are saved as צדּיקים, who have saved themselves through their innocence, but not their guilty parents, and who will excite the commiseration of those already in exile through their blameless conduct; whilst Kliefoth imagines that those who are rescued are simply less criminal than the rest, and when they come to Babylon will be pitied by those who have been longer in exile, and will pity them in return.


  Neither of these views does justice to the words themselves or to the context. The meaning of. Eze 14:22 is clear enough; and in the main there has been no difference of opinion concerning it. When man and beast are cut off out of Jerusalem by the four judgments, all will not perish; but פּליטה, i.e., persons who have escaped destruction, will be left, and will be led out of the city. These are called sons and daughters, with an allusion to Eze 14:16, Eze 14:18, and Eze 14:20; and consequently we must not take these words as referring to the younger generation in contrast to the older. They will be led out of Jerusalem, not to remain in the land, but to come to "you," i.e., those already in exile, that is to say, to go into exile to Babylon. This does not imply either a modification or a sharpening of the punishment; for the cutting off of man and beast from a town may be effected not only by slaying, but by leading away. The design of God in leaving some to escape, and carrying them to Babylon, is explained in the clauses which follow from וּראיתם onwards, the meaning of which depends partly upon the more precise definition of דּרכּם and עלילותם, and partly upon the explanation to be given of נחמתּם and ונחמוּ אתכם. The ways and works are not to be taken without reserve as good and righteous works, as Kliefoth has correctly shown in his reply to Hitzig. Still less can ways and works denote their experience or fate, which is the explanation given by Kliefoth of the words, when expounding the meaning and connection of Eze 14:21-23. The context certainly points to wicked ways and evil works. And it is only the sight of such works that could lead to the conviction that it was not חנּם, in vain, i.e., without cause, that God had inflicted such severe judgments upon Jerusalem. And in addition to this effect, which is mentioned in Eze 14:23 as produced upon those who were already in exile, by the sight of the conduct of the פּליטה that came to Babylon, the immediate design of God is described in Eze 14:22 as 'ונחמתּם על־הרעה וגו. The verb נחם with על cannot be used here in the sense of to repent of, or be sorry for, a judgment which God has inflicted upon him, but only of evil which he himself has done; and נחם does not mean to pity a person, either when construed in the Piel with an accusative of the person, or in the Niphal c. על, rei. נחמתּם is Niphal, and signifies here to console oneself, as in Gen 38:12 with על, concerning anything, as in Sa2 13:39; Jer 31:15, etc.; and נחמוּ (Eze 14:23), with the accusative of the person, to comfort any one, as in Gen. 51:21; Job 2:11, etc. But the works and doings of those who came to Babylon could only produce this effect upon those who were already there, from the fact that they were of such a character as to demonstrate the necessity for the judgments which had fallen upon Jerusalem. A conviction of the necessity for the divine judgments would cause them to comfort themselves with regard to the evil inflicted by God; inasmuch as they would see, not only that the punishment endured was a chastisement well deserved, but that God in His righteousness would stay the punishment when it had fulfilled His purpose, and restore the penitent sinner to favour once more. But the consolation which those who were in exile would derive from a sight of the works of the sons and daughters who had escaped from death and come to Babylon, is attributed in Eze 14:23 (נחמוּ אתכם) to the persons themselves. It is in this sense that it is stated that "they will comfort you;" not by expressions of pity, but by the sight of their conduct. This is directly affirmed in the words, "when ye shall see their conduct and their works." Consequently Eze 14:23 does not contain a new thought, but simply the thought already expressed in Eze 14:22, which is repeated in a new form to make it the more emphatic. And the expression את כּל־אשׁר , in Eze 14:22, serves to increase the force; whilst את, in the sense of quoad, serves to place the thought to be repeated in subordination to the whole clause (cf. Ewald, 277a, p. 683).


  Ezekiel 15


  Jerusalem, the Useless Wood of a Wild Vine


  As certainly as God will not spare Jerusalem for the sake of the righteousness of the few righteous men therein, so certain is it that Israel has no superiority over other nations, which could secure Jerusalem against destruction. As the previous word of God overthrows false confidence in the righteousness of the godly, what follows in this chapter is directed against the fancy that Israel cannot be rejected and punished by the overthrow of the kingdom, because of its election to be the people of God.


  Ezekiel 15:1


  And the word of Jehovah came to me, saying, Eze 15:2. Son of man, what advantage has the wood of the vine over every wood, the vine-branch, which was among the trees of the forest? Eze 15:3. Is wood taken from it to use for any work? or do men take a peg from it to hang all kinds of vessels upon? Eze 15:4. Behold, it is given to the fire to consume. If the fire has consumed its two ends, and the middle of it is scorched, will it then be fit for any work? Eze 15:5. Behold, when it is uninjured, it is not used for any work: how much less when the fire has consumed it and scorched it can it be still used for work? Eze 15:6. Therefore thus saith the Lord Jehovah, As the wood of the vine among the wood of the forest, which I give to the fire to consume, so do I give up the inhabitants of Jerusalem, Eze 15:7. And direct my face against them. They have gone out of the fire, and the fire will consume them; that ye may learn that I am Jehovah, when I set my face against them. Eze 15:8. And I make the land a desert, because they committed treachery, is the saying of the Lord Jehovah.—Israel is like the wood of the wild vine, which is put into the fire to burn, because it is good for nothing. From Deu 32:32-33 onwards, Israel is frequently compared to a vine or a vineyard (cf. Psa 80:9.; Isa 5; Hos 10:1; Jer 2:21), and always, with the exception of Ps 80, to point out its degeneracy. This comparison lies at the foundation of the figure employed, in Eze 15:2-5, of the wood of the wild vine. This wood has no superiority over any other kind of wood. It cannot be used, like other timber, for any useful purposes; but is only fit to be burned, so that it is really inferior to all other wood (Eze 15:2 and Eze 15:3). And if, in its perfect state, it cannot be used for anything, how much less when it is partially scorched and consumed (Eze 15:4 and Eze 15:5)! מה־יּהיה, followed by מן, means, what is it above (מן, comparative)?—i.e., what superiority has it to כּל־עץ, all kinds of wood? i.e., any other wood. 'הזמורה אשׁר וגו is in apposition to עץ הנּפן, and is not to be connected with מכּל־עץ, as it has been by the lxx and Vulgate,—notwithstanding the Masoretic accentuation,—so as to mean every kind of fagot; for זמורה does not mean a fagot, but the tendril or branch of the vine (cf. Eze 8:17), which is still further defined by the following relative clause: to be a wood-vine, i.e., a wild vine, which bears only sour, uneatable grapes. The preterite היה (which was; not, "is") may be explained from the idea that the vine had been fetched from the forest in order that its wood might be used. The answer given in Eze 15:3 is, that this vine-wood cannot be used for any purpose whatever, not even as a peg for hanging any kind of domestic utensils upon (see comm. on Zac 10:4). It is too weak even for this. The object has to be supplied to לעשׂות למלאכה: to make, or apply it, for any work. Because it cannot be used as timber, it is burned. A fresh thought is introduced in Eze 15:4 by the words 'את שׁני ק. The two clauses in Eze 15:4 are to be connected together. The first supposes a case, from which the second is deduced as a conclusion. The question, "Is it fit for any work?" is determined in Eze 15:5 in the negative. אף כּי: as in Eze 14:21. נחר: perfect; and יחר: imperfect, Niphal, of חרר, in the sense of, to be burned or scorched. The subject to waויּחר is no doubt the wood, to which the suffix in אכלתהוּ refers. At the same time, the two clauses are to be understood, in accordance with Eze 15:4, as relating to the burning of the ends and the scorching of the middle.—Eze 15:6-8. In the application of the parable, the only thing to which prominence is given, is the fact that God will deal with the inhabitants of Jerusalem in the same manner as with the vine-wood, which cannot be used for any kind of work. This implies that Israel resembles the wood of a forest-vine. As this possesses no superiority to other wood, but, on the contrary, is utterly useless, so Israel has no superiority to other nations, but is even worse than they, and therefore is given up to the fire. This is accounted for in Eze 15:7 : "They have come out of the fire, and the fire will consume them" (the inhabitants of Jerusalem). These words are not to be interpreted proverbially, as meaning, "he who escapes one judgment falls into another" (Hvernick), but show the application of Eze 15:4 and Eze 15:5 to the inhabitants of Jerusalem. Out of a fire one must come either burned or scorched. Israel has been in the fire already. It resembles a wild vine which has been consumed at both ends by the fire, while the middle has been scorched, and which is now about to be given up altogether to the fire. We must not restrict the fire, however, out of which it has come half consumed, to the capture of Jerusalem in the time of Jehoiachin, as Hitzig does, but must extend it to all the judgments which fell upon the covenant nation, from the destruction of the kingdom of the ten tribes to the catastrophe in the reign of Jehoiachin, and in consequence of which Israel now resembled a vine burned at both ends and scorched in the middle. The threat closes in the same manner as the previous one. Compare Eze 15:7 with Eze 14:8, and Eze 15:8 with Eze 14:15 and Eze 14:13.


  Ezekiel 16


  Ingratitude and Unfaithfulness of Jerusalem. Its Punishment and Shame


  The previous word of God represented Israel as a wild and useless vine, which had to be consumed. But as God had planted this vine in His vineyard, as He had adopted Israel as His own people, the rebellious nation, though met by these threatenings of divine judgment, might still plead that God would not reject Israel, on account of its election as the covenant nation. This proof of false confidence in the divine covenant of grace is removed by the word of God in the present chapter, which shows that by nature Israel is no better than other nations; and that, in consequence of its shameful ingratitude towards the Lord, who saved it from destruction in the days of its youth, it has sinned so grievously against Him, and has sunk so low among the heathen through its excessive idolatry, that God is obliged to punish and judge it in the same manner as the others. At the same time, the Lord will continue mindful of His covenant; and on the restoration of Sodom and Samaria, He will also turn the captivity of Jerusalem,—to the deep humiliation and shame of Israel,—and will establish an everlasting covenant with it.—The contents of this word of God divide themselves, therefore, into three parts. In the first, we have the description of the nations's sin, through its falling away from its God into idolatry (vv. 2-34); in the second, the announcement of the punishment (vv. 35-52); and in the third, the restoration of Israel to favour (Eze 16:53-63). The past, present, and future of Israel are all embraced, from its first commencement to its ultimate consummation.—These copious contents are draped in an allegory, which is carried out on a magnificent scale. Starting from the representation of the covenant relation existing between the Lord and His people, under the figure of a marriage covenant,—which runs through the whole of the Scriptures,—Jerusalem, the capital of the kingdom of God, as the representative of Israel, the covenant nation, is addressed as a wife; and the attitude of God to Israel, as well of that of Israel to its God, is depicted under this figure.


  Ezekiel 16:1


  Israel, by nature unclean, miserable, and near to destruction (Eze 16:3-5), is adopted by the Lord and clothed in splendour (Eze 16:6-14). Eze 16:1 and Eze 16:2 form the introduction.—Eze 16:1. And the word of Jehovah came to me, saying, Eze 16:2. Son of man, show Jerusalem her abominations.—The "abominations" of Jerusalem are the sins of the covenant nation, which were worse than the sinful abominations of Canaan and Sodom. The theme of this word of God is the declaration of these abominations. To this end the nation is first of all shown what it was by nature.—Eze 16:3. And say, Thus saith the Lord Jehovah to Jerusalem, Thine origin and thy birth are from the land of the Canaanites; thy father was the Amorite, and thy mother a Hittite. Eze 16:4. And as for thy birth, in the day of thy birth thy navel was not cut, and thou wast not bathed in water for cleansing; and not rubbed with salt, and not wrapped in bandages. Eze 16:5. No eye looked upon thee with pity, to do one of these to thee in compassion; but thou wast cast into the field, in disgust at thy life, on the day of thy birth.—According to the allegory, which runs through the whole chapter, the figure adopted to depict the origin of the Israelitish nation is that Jerusalem, the existing representative of the nation, is described as a child, born of Canaanitish parents, mercilessly exposed after its birth, and on the point of perishing. Hitzig and Kliefoth show that they have completely misunderstood the allegory, when they not only explain the statement concerning the descent of Jerusalem, in Eze 16:3, as relating to the city of that name, but restrict it to the city alone, on the ground that "Israel as a whole was not of Canaanitish origin, whereas the city of Jerusalem was radically a Canaanitish, Amoritish, and Hittite city." But were not all the cities of Israel radically Canaanaean? Or was Israel not altogether, but only half, of Aramaean descent? Regarded merely as a city, Jerusalem was neither of Amoritish nor Hittite origin, but simply a Jebusite city. And it is too obvious to need any proof, that the prophetic word does not refer to the city as a city, or to the mass of houses; but that Jerusalem, as the capital of the kingdom of Judah at that time, so far as its inhabitants were concerned, represents the people of Israel, or the covenant nation. It was not the mass of houses, but the population,—which was the foundling,—that excited Jehovah's compassion, and which He multiplied into myriads (Eze 16:7), clothed in splendour, and chose as the bride with whom He concluded a marriage covenant. The descent and birth referred to are not physical, but spiritual descent. Spiritually, Israel sprang from the land of the Canaanites; and its father was the Amorite ad its mother a Hittite, in the same sense in which Jesus said to the Jews, "Ye are of your father the devil" (Joh 8:44). The land of the Canaanites is mentioned as the land of the worst heathen abominations; and from among the Canaanitish tribes, the Amorites and Hittites are mentioned as father and mother, not because the Jebusites are placed between the two, in Num 13:29, as Hitzig supposes, but because they were recognised as the leaders in Canaanitish ungodliness. The iniquity of the Amorites (האמרי) was great even in Abraham's time, though not yet full or ripe for destruction (Gen 15:16); and the daughters of Heth, whom Esau married, caused Rebekah great bitterness of spirit (Gen 27:46). These facts furnish the substratum for our description. And they also help to explain the occurrence of האמרי with the article, and חתּית without it. The plurals מכרתיך and מלדתיך also point to spiritual descent; for physical generation and birth are both acts that take place once for all. מכרה or מכוּרה (Ezekiel 21:35; Eze 29:14) is not the place of begetting, but generation itself, from כּוּר = כּרה, to dig = to beget (cf. Isa 51:1). It is not equivalent to מקוּר, or a plural corresponding to the Latin natales, origines. תולדת: birth.


  Eze 16:4 and Eze 16:5 describe the circumstances connected with the birth. וּמלדתיך (Eze 16:4) stands at the head as an absolute noun. At the birth of the child it did not receive the cleansing and care which were necessary for the preservation and strengthening of its life, but was exposed without pity. The construction הוּלדת אותך (the passive, with an accusative of the object) is the same as in Gen 40:20, and many other passages of the earlier writings. כּרּת: for כּרת (Jdg 6:28), Pual of כּרת; and שרּּך: from שׁר, with the reduplication of the r, which is very rare in Hebrew (vid., Ewald, 71). By cutting the navel-string, the child is liberated after birth from the blood of the mother, with which it was nourished in the womb. If the cutting be neglected, as well as the tying of the navel-string, which takes place at the same time, the child must perish when the decomposition of the placenta begins. The new-born child is then bathed, to cleanse it from the impurities attaching to it. משׁעי cannot be derived from שׁעה = שׁעע; because neither the meaning to see, to look (שׁעה), nor the other meaning to smear (שׁעע), yields a suitable sense. Jos. Kimchi is evidently right in deriving it from משׁע, in Arabic m_', 2 and 4, to wipe off, cleanse. The termination י is the Aramaean form of the absolute state, for the Hebrew משׁעית, cleansing (cf. Ewald, 165a). After the washing, the body was rubbed with salt, according to a custom very widely spread in ancient times, and still met with here and there in the East (vid., Hieron. ad h. l. Galen, de Sanit. i. 7; Troilo Reisebeschr. p. 721); and that not merely for the purpose of making the skin drier and firmer, or of cleansing it more thoroughly, but probably from a regard to the virtue of salt as a protection from putrefaction, "to express in a symbolical manner a hope and desire for the vigorous health of the child" (Hitzig and Hvernick). And, finally, it was bound round with swaddling-clothes. Not one of these things, so indispensable to the preservation and strengthening of the child, was performed in the case of Israel at the time of its birth from any feeling of compassionate love (להמלה, infinitive, to show pity or compassion towards it); but it was cast into the field, i.e., exposed, in order that it might perish בּגועל in disgust at thy life (compare גּעל, to thrust away, reject, despise, Lev 26:11; Lev 15:30). The day of the birth of Jerusalem, i.e., of Israel, was the period of its sojourn in Egypt, where Israel as a nation was born,—the sons of Jacob who went down to Egypt having multiplied into a nation. The different traits in this picture are not to be interpreted as referring to historical peculiarities, but have their explanation in the totality of the figure. At the same time, they express much more than "that Israel not only stood upon a level with all other nations, so far as its origin and its nature were concerned, but was more helpless and neglected as to both its nature and its natural advantages, possessing a less gifted nature than other nations, and therefore inferior to the rest" (Kliefoth). The smaller gifts, or humbler natural advantages, are thoughts quite foreign to the words of the figure as well as to the context. Both the Canaanitish descent and the merciless exposure of the child point to a totally different point of view, as indicated by the allegory. The Canaanitish descent points to the moral depravity of the nature of Israel; and the neglected condition of the child is intended to show how little there was in the heathen surroundings of the youthful Israel in Canaan and Egypt that was adapted to foster its life and health, or to educate Israel and fit it for its future destination. To the Egyptians the Israelites were an abomination, as a race of shepherds; and not long after the death of Joseph, the Pharaohs began to oppress the growing nation.


  Ezekiel 16:6


  Israel therefore owes its preservation and exaltation to honour and glory to the Lord its God alone.—Eze 16:6. Then I passed by thee, and saw thee stamping in thy blood, and said to thee, In thy blood live! and said to thee, In thy blood live! Eze 16:7. I made thee into myriads as the growth of the field, and thou grewest and becamest tall, and camest to ornament of cheeks. The breasts expanded, and thy hair grew, whereas thou wast naked and bare. Eze 16:8. And I passed by thee, and saw thee, and, behold, it was thy time, the time of love; and I spread my wing over thee, and covered thy nakedness; and I swore to thee, and entered into covenant with thee, is the saying of the Lord Jehovah, and thou becamest mine. Eze 16:9. And I bathed thee in water, and rinsed thy blood from thee, and anointed thee with oil. Eze 16:10. And I clothed thee with embroidered work, and shod thee with morocco, and wrapped thee round with byssus, and covered thee with silk. Eze 16:11. I adorned thee with ornaments, and put bracelets upon thy hands, and a chain around thy neck. Eze 16:12. And I gave thee a ring in thy nose, and earrings in thine ears, and a splendid crown upon thy head. Eze 16:13. And thou didst adorn thyself with gold and silver; and thy clothing was byssus, and silk, and embroidery. Wheaten-flour, and honey, and oil thou didst eat; and thou wast very beautiful; and didst thrive to regal dignity. Eze 16:14. Thy name went forth among the nations on account of thy beauty; for it was perfect through my glory, which I put upon thee, is the saying of the Lord Jehovah.—The description of what the Lord did for Israel in His compassionate love is divided into two sections by the repetition of the phrase "I passed by thee" (Eze 16:6 and Eze 16:8). The first embraces what God had done for the preservation and increase of the nation; the second, what He had done for the glorification of Israel, by adopting it as the people of His possession. When Israel was lying in the field as a neglected new-born child, the Lord passed by and adopted it, promising it life, and giving it strength to live. To bring out the magnitude of the compassion of God, the fact that the child was lying in its blood is mentioned again and again. The explanation to be given of מתבּוססת (the Hithpolel of בּוּס, to trample upon, tread under foot) is doubtful, arising from the difficulty of deciding whether the Hithpolel is to be taken in a passive or a reflective sense. The passive rendering, "trampled upon" (Umbreit), or ad conculcandum projectus, thrown down, to be trodden under foot (Gesenius, etc.), is open to the objection that the Hophal is used for this. We therefore prefer the reflective meaning, treading oneself, or stamping; as the objection offered to this, namely, that a new-born child thrown into a field would not be found stamping with the feet, has no force in an allegorical description. In the clause Eze 16:6, which is written twice, the question arises whether בּדמיך is to be taken with חיי or with ואמר : I said to thee, "In thy blood live;" or, "I said to thee in thy blood, 'Live.' " We prefer the former, because it gives a more emphatic sense. בּדמיך is a concise expression; for although lying in thy blood, in which thou wouldst inevitably bleed to death, yet thou shalt live. Hitzig's proposal to connect בּדמיך in the first clause with חיי , and in the second with אמר, can hardly be entertained. A double construction of this kind is not required either by the repetition of אמר לך, or by the uniform position of בדמיך before חיי in both clauses, as compared with Kg1 20:18 and Isa 27:5.


  In Eze 16:7 the description of the real fact breaks through the allegory. The word of God חיי, live, was visibly fulfilled in the innumerable multiplication of Israel. But the allegory is resumed immediately. The child grew (רבה, as in Gen 21:20; Deu 30:16), and came into ornament of cheeks (בּוא with בּ, to enter into a thing, as in Eze 16:8; not to proceed in, as Hitzig supposes). עדי, not most beautiful ornament, or highest charms, for עדיים is not the plural of עדי; but according to the Chetib and most of the editions, with the tone upon the penultima, is equivalent to עדיים, a dual form; so that עדי cannot mean ornament in this case, but, as in Psa 39:9 and Psa 103:5, "the cheek," which is the traditional meaning (cf. Ges. Thes. p. 993). Ornament of cheeks is youthful freshness and beauty of face. The clauses which follow describe the arrival of puberty. נכון, when applied to the breasts, means to expand, lit., to raise oneself up. שׂער = שׂער רגלים, pubes. The description given in these verses refers to the preservation and marvellous multiplication of Israel in Egypt, where the sons of Israel grew into a nation under the divine blessing. Still it was quite naked and bare (ערם and עריה are substantives in the abstract sense of nakedness and bareness, used in the place of adjective to give greater emphasis). Naked and bare are figurative expressions for still destitute of either clothing or ornaments. This implies something more than "the poverty of the people in the wilderness attached to Egypt" (Hitzig). Nakedness represents deprivation of all the blessings of salvation with which the Lord endowed Israel and made it glorious, after He had adopted it as the people of His possession. In Egypt, Israel was living in a state of nature, destitute of the gracious revelations of God.


  Ezekiel 16:8-14


  The Lord then went past again, and chose for His bride the virgin, who had already grown up to womanhood, and with whom He contracted marriage by the conclusion of the covenant at Sinai. עתּך, thy time, is more precisely defined as עת דּדים, the time of conjugal love. I spread my wing over thee, i.e., the lappet of my garment, which also served as a counterpane; in other words, I married thee (cf. Ruth. Eze 3:9), and thereby covered thy nakedness. "I swore to thee," sc. love and fidelity (cf. Hos 2:21-22), and entered into a covenant with thee, i.e., into that gracious connection formed by the adoption of Israel as the possession of Jehovah, which is represented as a marriage covenant (compare Exo 24:8 and Exo 19:5-6, and Deu 5:2 :—אתך for אתּך). Eze 16:9. describe how Jehovah provided for the purification, clothing, adorning, and maintenance of His wife. As the bride prepares herself for the wedding by washing and anointing, so did the Lord cleanse Israel from the blemishes and impurities which adhered to it from its birth. The rinsing from the blood must not be understood as specially referring either to the laws of purification given to the nation (Hitzig), or as relating solely to the purification effected by the covenant sacrifice (Hvernick). It embraces all that the Lord did for the purifying of the people from the pollution of sin, i.e., for its sanctification. The anointing with oil indicates the powers of the Spirit of God, which flowed to Israel from the divine covenant of grace. The clothing with costly garments, and adorning with all the jewellery of a wealthy lady or princess, points to the equipment of Israel with all the gifts that promote the beauty and glory of life. The clothing is described as made of the costliest materials with which queens were accustomed to clothe themselves. רקמה, embroidered cloth (Psa 45:15). תּחשׁ, probably the sea-cow, Manati (see the comm. on Exo 25:5). The word is used here for a fine description of leather of which ornamental sandals were made; a kind of morocco. "I bound thee round with byssus:" this refers to the headband; for חבשׁ is the technical expression for the binding or winding round of the turban-like headdress (cf. Eze 24:17; Exo 29:9; Lev 8:13), and is applied by the Targum to the headdress of the priests. Consequently covering with משׁי, as distinguished from clothing, can only refer to covering with the veil, one of the principal articles of a woman's toilet. The ἁπ. λεγ. משׁי (Eze 16:10 and Eze 16:13) is explained by the Rabbins as signifying silk. The lxx render it τρίχαπτον. According to Jerome, this is a word formed by the lxx: quod tantae subtilitatis fuerit vestimentum, ut pilorum et capillorum tenuitatem habere credatur. The jewellery included not only armlets, nose-rings, and ear-rings, which the daughters of Israel were generally accustomed to wear, but also necklaces and a crown, as ornaments worn by princesses and queens. For רביד, see comm. on Gen 41:42. Eze 16:13 sums up the contents of Eze 16:9-12. Sheeshiy שׁשׁי is made to conform to משׁי; the food is referred to once more; and the result of the whole is said to have been, that Jerusalem became exceedingly beautiful, and flourished even to royal dignity. The latter cannot be taken as referring simply to the establishment of the monarchy under David, any more than merely to the spiritual sovereignty for which Israel was chosen from the very beginning (Exo 19:5-6). The expression includes both, viz., the call of Israel to be a kingdom of priests, and the historical realization of this call through the Davidic sovereignty. The beauty, i.e., glory, of Israel became so great, that the name of fame of Israel sounded abroad in consequence among the nations. It was perfect, because the Lord had put His glory upon His Church. This, too, we must not restrict (as Hvernick does) to the far-sounding fame of Israel on its departure from Egypt (Exo 15:14.); it refers pre-eminently to the glory of the theocracy under David and Solomon, the fame of which spread into all lands.—Thus had Israel been glorified by its God above all the nations, but it did not continue in fellowship with its God.


  Ezekiel 16:15


  The apostasy of Israel. Its origin and nature, Eze 16:15-22; its magnitude and extent, Eze 16:23-34. In close connection with what precedes, this apostasy is described as whoredom and adultery.—Eze 16:15. But thou didst trust in thy beauty, and didst commit fornication upon thy name, and didst pour out thy fornication over every one who passed by: his it became. Eze 16:16. Thou didst take off thy clothes, and didst make to thyself spotted heights, and didst commit fornication upon them: things which should not come, and that which should not take place. Eze 16:17. And thou didst take jewellery of thine ornament of my gold and of my silver, which I had given thee, and didst make thyself male images, and didst commit fornication with them; Eze 16:18. And thou didst take thy embroidered clothes, and didst cover them therewith: and my oil and my incense thou didst set before them. Eze 16:19. And my bread, which I gave to thee, fine flour, and oil, and honey, wherewith I fed thee, thou didst set before them for a pleasant odour: this came to pass, is the saying of the Lord Jehovah. Eze 16:20. And thou didst take thy sons and thy daughters, whom thou barest to me, and didst sacrifice them to them to devour. Was thy fornication too little? Eze 16:21. Thou didst slay my sons, and didst give them up, devoting them to them. Eze 16:22. And in all thine abominations and thy fornication thou didst not remember the days of thy youth, when thou wast naked and bare, and layest stamping in thy blood.—The beauty, i.e., the glory, of Israel led to its fall, because it made it the ground of its confidence; that is to say, it looked upon the gifts and possessions conferred upon it as its desert; and forgetting the giver, began to traffic with the heathen nations, and allowed itself to be seduced to heathen ways. For the fact, compare Deu 32:15 and Hos 13:6. "We are inflamed with pride and arrogance, and consequently profane the gifts of God, in which His glory ought to be resplendent" (Calvin). תּזני על שׁמך does not mean either "thou didst commit fornication notwithstanding thy name" (Winer and Ges. Thes. p. 422), or "against thy name" (Hvernick); for על connected with זנה has neither of these meanings, even in Jdg 19:2. It means, "thou didst commit fornication upon thy name, i.e., in reliance upon thy name" (Hitzig and Maurer); only we must not understand שׁם as referring to the name of the city of God, but must explain it, in accordance with Eze 16:14, as denoting the name, i.e., the renown, which Israel had acquired among the heathen on account of its beauty. In the closing words, לו יהי, לו refers to כּל־עובר, and יהי stands for ויהי, the copula having been dropped from ויהי because לו ought to stand first, and only יהי remaining (compare יך, Hos 6:1). The subject to יהי is יפי; the beauty became his (cf. Psa 45:12). This fornication is depicted in concrete terms in Eze 16:16-22; and with the marriage relation described in Eze 16:8-13 still in view, Israel is represented as giving up to idolatry all that it had received from its God.—Eze 16:16. With the clothes it made spotted heights for itself. בּמות stands for בּתּי בּמות, temples of heights, small temples erected upon heights by the side of the altars (Kg1 13:32; Kg2 17:29; for the fact, see the comm. on Kg1 3:2), which may probably have consisted simply of tents furnished with carpets. Compare Kg2 23:7, where the women are described as weaving tents for Astarte, also the tent-like temples of the Slavonian tribes in Germany, which consisted of variegated carpets and curtains (see Mohne on Creuzer's Symbolik, V. p. 176). These bamoth Ezekiel calls טלאות, not variegated, but spotted or speckled (cf. Gen 30:32), possibly with the subordinate idea of patched (מטלּא, Jos 9:5), because they used for the carpets not merely whole garments, but pieces of cloth as well; the word being introduced here for the purpose of indicating contemptuously the worthlessness of such conduct. "Thou didst commit whoredom upon them," i.e., upon the carpets in the tent-temples. The words 'לא באות וגו are no doubt relative clauses; but the usual explanation, "which has not occurred, and will not be," after Exo 10:14, cannot be vindicated, as it is impossible to prove either the use of בּוא in the sense of occurring or happening (= היה), or the use of the participle instead of the preterite in connection with the future. The participle באות in this connection can only supply one of the many senses of the imperfect (Ewald, 168c), and, like יהיה, express that which ought to be. The participial form באות is evidently chosen for the sake of obtaining a paronomasia with בּמות: the heights which should not come (i.e., should not be erected); while לא יהיה points back to ותּזני עליהם: "what should not happen."


  Ezekiel 16:17-22


  The jewellery of gold and silver was used by Israel for צלמי זכר, idols of the male sex, to commit fornication with them. Ewald thinks that the allusion is to Penates (teraphim), which were set up in the house, with ornaments suspended upon them, and worshipped with lectisternia. But there is no more allusion to lectisternia here than in Eze 23:41. And there is still less ground for thinking, as Vatke, Movers, and Hvernick do, of Lingam-or Phallus-worship, of which it is impossible to find the slightest trace among the Israelites. The arguments used by Hvernick have been already proved by Hitzig to have no force whatever. The context does not point to idols of any particular kind, but to the many varieties of Baal-worship; whilst the worship of Moloch is specially mentioned in Eze 16:20. as being the greatest abomination of the whole. The fact that נתן לפּניהם, to set before them (the idols), does not refer to lectisternia, but to sacrifices offered as food for the gods, is indisputably evident from the words לריח ניחח, the technical expression for the sacrificial odour ascending to God (cf. Lev 1:9, Lev 1:13, etc.). ויּהי (Eze 16:19), and it came to pass (sc., this abomination), merely serves to give emphatic expression to the disgust which it occasioned (Hitzig).—Eze 16:20, Eze 16:21. And not even content with this, the adulteress sacrificed the children which God had given her to idols. The revulsion of feeling produced by the abominations of the Moloch-worship is shown in the expression לאכול, thou didst sacrifice thy children to idols, that they might devour them; and still more in the reproachful question 'המעט, "was there too little in thy whoredom?" מן before תּזנוּתיך is used in a comparative sense, though not to signify "was this a smaller thing than thy whoredom?" which would mean far too little in this connection. The מן is rather used, as in Eze 8:17 and Isa 49:6, in the sense of too: was thy whoredom, already described in Eze 16:16-19, too little, that thou didst also slaughter thy children to idols? The Chetib תזנותך (Eze 16:20 and Eze 16:25) is a singular, as in Eze 16:25 and Eze 16:29; whereas the Keri has treated it as a plural, as in Eze 16:15, Eze 16:22, and Eze 16:33, but without any satisfactory ground. The indignation comes out still more strongly in the description given of these abominations in Eze 16:21 : "thou didst slay my sons" (whereas in Eze 16:20 we have simply "thy sons, whom thou hast born to me"), "and didst give them up to them, בּהעביר, by making them pass through," sc. the fire. העביר is used here not merely or lustration or februation by fire, but for the actual burning of the children slain as sacrifices, so that it is equivalent to העביר בּאשׁ למּלך (Kg2 23:10). By the process of burning, the sacrifices were given to Moloch to devour. Ezekiel has the Moloch-worship in his eye in the form which it had assumed from the times of Ahaz downwards, when the people began to burn their children to Moloch (cf. Kg2 16:3; Kg2 21:6; Kg2 23:10), whereas all that can be proved to have been practised in earlier times by the Israelites was the passing of children through fire without either slaying or burning; a februation by fire (compare the remarks on this subject in the comm. on Lev 18:21).—Amidst all these abominations Israel did not remember its youth, or how the Lord had adopted it out of the deepest wretchedness to be His people, and had made it glorious through the abundance of His gifts. This base ingratitude shows the depth of its fall, and magnifies its guilt. For Eze 16:22 compare Eze 16:7 and Eze 16:6.


  Ezekiel 16:23


  Extent and Magnitude of the Idolatry


  Eze 16:23. And it came to pass after all thy wickedness—Woe, woe to thee! is the saying of the Lord Jehovah—Eze 16:24. Thou didst build thyself arches, and didst make thyself high places in all the streets. Eze 16:25. Thou didst build thy high places at every cross road, and didst disgrace thy beauty, and stretch open thy feet for every one that passed by, and didst increase thy whoredom. Eze 16:26. Thou didst commit fornication with the sons of Egypt thy neighbours, great in flesh, and didst increase thy whoredom to provoke me. Eze 16:27. And, behold, I stretched out my hand against thee, and diminished thine allowance, and gave thee up to the desire of those who hate thee, the daughters of the Philistines, who are ashamed of thy lewd way. Eze 16:28. And thou didst commit fornication with the sons of Asshur, because thou art never satisfied; and didst commit fornication with them, and wast also not satisfied. Eze 16:29. And thou didst increase thy whoredom to Canaan's land, Chaldaea, and even thereby wast not satisfied. Eze 16:30. How languishing is thy heart! is the saying of the Lord Jehovah, that thou doest all this, the doings of a dissolute prostitute. Eze 16:31. When thou buildest thy arches at every cross road, and madest thy high places in every road, thou wast not like the harlot, since thou despisedst payment. Eze 16:32. The adulterous wife taketh strangers instead of her husband. Eze 16:33. Men give presents to all prostitutes; but thou gavest thy presents to all thy suitors, and didst reward them for coming to thee from all sides, for fornication with thee. Eze 16:34. And there was in thee the very opposite of the women in thy whoredom, that men did not go whoring after thee. In that thou givest payment, and payment was not given to thee, thou wast the very opposite.—By אחרי כל־רעתך, the picture of the wide spread of idolatry, commenced in Eze 16:22, is placed in the relation of chronological sequence to the description already given of the idolatry itself. For all sin, all evil, must first exist before it can spread. The spreading of idolatry was at the same time an increase of apostasy from God. This is not to be sought, however, in the face that Israel forsook the sanctuary, which God had appointed for it as the scene of His gracious presence, and built itself idol-temples (Kliefoth). It consisted rather in this, that it erected idolatrous altars and little temples at all street-corners and cross-roads (Eze 16:24, Eze 16:25), and committed adultery with all heathen nations (Eze 16:26, Eze 16:28, Eze 16:29), and could not be induced to relinquish idolatry either by the chastisements of God (Eze 16:27), or by the uselessness of such conduct (Eze 16:32-34). כל־רעתך is the whole of the apostasy from the Lord depicted in Eze 16:15-22, which prevailed more and more as idolatry spread. The picture of this extension of idolatry is introduced with woe! woe! to indicate at the outset the fearful judgment which Jerusalem was bringing upon itself thereby. The exclamation of woe is inserted parenthetically; for ותּבני (Eze 16:24) forms the apodosis to ויהי in Eze 16:23. גּב and רמה are to be taken as general terms; but, as the singular גּבּך with the plural רמתיך in Eze 16:39 plainly shows, גּב is a collective word. Hvernick has very properly called attention to the analogy between גּב and קבּה in Num 25:8, which is used there to denote an apartment furnished or used for the service of Baal-peor. As קבּה, from קבב, signifies literally that which is arched, a vault; so גּב, from גּבב, is literally that which is curved or arched, a hump or back, and hence is used here for buildings erected for idolatrous purposes, small temples built on heights, which were probably so called to distinguish them as chapels for fornication. The ancient translations suggest this, viz.: lxx οἴκημα πορνικόν and ἔκθεμα, which Polychron. explains thus: προαγώγιον ἔνθα τὰς πόρνας τρέφειν εἴωθασι; Vulg.: lupanar and prostibulum. רמה signifies artificial heights, i.e., altars built upon eminences, commonly called bâmōth. The word râ̂̂mâh is probably chosen here with an allusion to the primary signification, height, as Jerome has said: quod excelsus sit ut volentibus fornicari procul appareat fornicationis locus et non necesse sit quaeri.


  The increase of the whoredom, i.e., of the idolatry and illicit intercourse with heathenish ways, is individualized in Eze 16:26-29 by a specification of historical facts. We cannot agree with Hitzig in restricting the illicit intercourse with Egypt (Eze 16:26), Asshur (Eze 16:28), and Chaldaea (Eze 16:29) to political apostasy, as distinguished from the religious apostasy already depicted. There is nothing to indicate any such distinction. Under the figure of whoredom, both in what precedes and what follows, the inclination of Israel to heathen ways in all its extent, both religious and political, is embraced. Egypt stands first; for the apostasy of Israel from the Lord commenced with the worship of the golden calf, and the longing in the wilderness for the fleshpots of Egypt. From time immemorial Egypt was most deeply sunken in the heathenish worship of nature. The sons of Egypt as therefore described, in accordance with the allegory, as גּדלי , magni carne (bâzâr, a euphemism; cf. Eze 23:20), i.e., according to the correct explanation of Theodoret: μεθ ̓ὑπερβολῆς τῇ τῶν εἰδώλων θεραπείᾳ προστετηκότας ου. The way in which God punished this erring conduct was, that, like a husband who endeavours by means of chastisement to induce his faithless wife to return, He diminished the supply of food, clothing, etc. (chōg, as in Pro 30:8), intended for the wife (for the fact compare Hos 2:9-10); this He did by "not allowing Israel to attain to the glory and power which would otherwise have been conferred upon it; that is to say, by not permitting it to acquire the undisturbed and undivided possession of Canaan, but giving it up to the power and scorn of the princes of the Philistines" (Kliefoth). נתן בּנפשׁ, to give any one up to the desire of another. The daughters of the Philistines are the Philistian states, corresponding to the representation of Israel as an adulterous wife. The Philistines are mentioned as the principal foes, because Israel fell completely into their power at the end of the period of the Judges (cf. Judg 13-16; Sa1 4:1); and they are referred to here, for the deeper humiliation of Israel, as having been ashamed of the licentious conduct of the Israelites, because they adhered to their gods, and did not exchange them for others as Israel had done (compare Jer 2:10-11). זמּה (v. 27) is in apposition to דּרכּך: thy way, which is zimmâh. Zimmâh is applied to the sin of profligacy, as in Lev 18:17.—But Israel was not improved by this chastisement. It committed adultery with Asshur also from the times of Ahaz, who sought help from the Assyrians (Kg2 16:7.); and even with this it was not satisfied; that is to say, the serious consequences brought upon the kingdom of Judah by seeking the friendship of Assyria did not sober it, so as to lead it to give up seeking for help from the heathen and their gods. In Eze 16:28, תּזני אל is distinguished from תּזנים (זנה, with accus.). The former denotes the immoral pursuit of a person for the purpose of procuring his favour; the latter, adulterous intercourse with him, when his favour has been secured. The thought of the verse is this: Israel sought the favour of Assyria, because it was not satisfied with illicit intercourse with Egypt, and continued to cultivate it; yet it did not find satisfaction or sufficiency even in this, but increased its adultery אל־ארץ כּנען כּשׂדּימה, to the Canaan's-land Chaldaea. ארץ כּנען is not the proper name of the land of Canaan here, but an appellative designation applied to Chaldaea (Kasdim) or Babylonia, as in Eze 17:4 (Raschi). The explanation of the words, as signifying the land of Canaan, is precluded by the fact that an allusion to Canaanitish idolatry and intercourse after the mention of Asshur would be out of place, and would not coincide with the historical order of things; since it cannot be shown that "a more general diffusion of the religious customs of Canaan took place after the Assyrian era." And it is still more decidedly precluded by the introduction of the word כּשׂדּימה, which cannot possibly mean as far as, or unto, Chaldaea, and can only be a more precise definition of ארץ כנען. The only thing about which a question can be raised, is the reason why the epithet כנען should have been applied to Chaldaea; whether it merely related to the commercial spirit, in which Babylon was by no means behind the Canaanitish Tyre and Sidon, or whether allusion was also made to the idolatry and immorality of Canaan. The former is by no means to be excluded, as we find that in Eze 17:4 "the land of Canaan" is designated "a city of merchants" (rōkhelim). But we must not exclude the latter either, inasmuch as in the Belus- and Mylitta-worship of Babylon the voluptuous character of the Baal- and Astarte-worship of Canaan had degenerated into shameless unchastity (cf. Herodotus, i. 199).


  In Eze 16:30, the contents of Eze 16:16-29 are summed up in the verdict which the Lord pronounces upon the harlot and adulteress: "yet how languishing is thy heart!" אמלה (as a participle Kal απ. λεγ..; since the verb only occurs elsewhere in the Pual, and that in the sense of faded or pining away) can only signify a morbid pining or languishing, or the craving of immodest desire, which has grown into a disease. The form לבּה is also ἁπ. λεγ..; but it is analogous to the plural לבּות.


  שׁלּטת, powerful, commanding; as an epithet applied to zōnâh, one who knows no limit to her actions, unrestrained; hence in Arabic, insolent, shameless. Eze 16:31 contains an independent sentence, which facilitates the transition to the thought expanded in Eze 16:32-34, namely, that Jerusalem had surpassed all other harlots in her whoredoms. If we take Eze 16:31 as dependent upon the protasis in Eze 16:30, we not only get a very dragging style of expression, but the new thought expressed in Eze 16:31 is reduced to a merely secondary idea; whereas the expansion of it in Eze 16:32. shows that it introduces a new feature into the address. And if this is the case, ולא־הייתי cannot be taken as co-ordinate with עשׂיתי htiw etanidro-oc, but must be construed as the apodosis: "in thy building of rooms...thou wast not like the (ordinary) harlot, since thou disdainest payment." For the plural suffix attached to בּבנותיך, see the commentary on Eze 6:8. The infinitive לקלּס answers to the Latin gerund in ndo (vid., Ewald, 237c and 280d), indicating wherein, or in what respect, the harlot Jerusalem differed from an ordinary prostitute; namely, in the fact that she disdained to receive payment for her prostitution. That this is the meaning of the words, is rendered indisputable by Eze 16:32-34. But the majority of expositors have taken לקלּס as indicating the point of comparison between Israel and other harlots, i.e., as defining in what respect Israel resembled other prostitutes; and then, as this thought is at variance with what follows, have attempted to remove the discrepancy by various untenable explanations. Most of them resort to the explanation: thou wast not like the other prostitutes, who disdain to receive their payment offered for their prostitution, in the hope of thereby obtaining still more, an explanation which imports into the words a thought that has no existence in them at all. Hvernick seeks to fix upon קלס, by means of the Aramaean, the meaning to cry out (crying out payment), in opposition to the ordinary meaning of קלס, to disdain, or ridicule, in which sense Ezekiel also uses the noun קלּסה in Eze 22:4. Hitzig falls back upon the handy method of altering the text; and finally, Kliefoth gives to ל the imaginary meaning "so far as," i.e., "to such a degree that," which cannot be defended either through Exo 39:19 or from Deu 24:5.


  With the loose way in which the infinitive construct with ל is used, we grant that the words are ambiguous, and might have the meaning which the majority of the commentators have discovered in them; but this view is by no means necessary, inasmuch as the subordinate idea introduced by לקלּס אתנן may refer quite as well to the subject of the sentence, "thou," as to the zōnâh with whom the subject is compared. Only in the latter case the קלּס would apply to other harlots as well as to Israel; whereas in the former it applies to Israel alone, and shows in what it was that Israel did not resemble ordinary prostitutes. But the explanation which followed was a sufficient safeguard against mistake. In this explanation adulteresses are mentioned first (v. 32), and then common prostitutes (vv. 33, 34). V. 32 must not be taken, as it has been by the majority of commentators, as an exclamation, or a reproof addressed to the adulteress Jerusalem: O thou adulterous wife, that taketh strangers instead of her husband! Such an exclamation as this does not suit the connection at all. But the verse is not to be struck out on that account, as Hitzig proposes. It has simply to be construed in another way, and taken as a statement of what adulteresses do (Kliefoth). They take strangers instead of their husband, and seek their recompense in the simple change, and the pleasure of being with other men. תּחת אישׁהּ, lit., under her husband, i.e., as a wife subject to her husband, as in the connection with זנה in Eze 23:5 and Hos 4:12 (see the comm. on Num 5:19).—Eze 16:33, Eze 16:34. Common prostitutes give themselves up for presents; but Israel, on the contrary, gave presents to its lovers, so that it did the very opposite to all other harlots, and the practice of ordinary prostitutes was left far behind by that of Israel. The change of forms נדא and נדן (a present) is probably to be explained simply on the ground that the form נדא was lengthened into נדן with a consonant as the termination, because the suffix could be attached more easily to the other. הפך, the reverse, the opposite, i.e., with the present context, something unheard of, which never occurred in the case of any other harlot.—Ezekiel has thus fulfilled the task appointed him in Eze 16:2, to charge Jerusalem with her abominations. The address now turns to an announcement of the punishment.


  Ezekiel 16:35


  As Israel has been worse than all the heathen, Jehovah will punish it notwithstanding its election, so that its shame shall be uncovered before all the nations (Eze 16:36-42), and the justice of the judgment to be inflicted upon it shall be made manifest (Eze 16:43-52). According to these points of view, the threat of punishment divides itself into two parts in the following manner:—In the first (Eze 16:35-42) we have, first of all (in Eze 16:36), a recapitulation of the guilty conduct described in vv. 16-34; and secondly, an announcement of the punishment corresponding to the guilt, as the punishment of adultery and murder (Eze 16:37 and Eze 16:48), and a picture of its infliction, as retribution for the enormities committed (Eze 16:39-42). In the second part (Eze 16:43-52) there follows a proof of the justice of this judgment.


  Ezekiel 16:35-42


  The punishment will correspond to the sin.—Eze 16:35. Therefore, O harlot, hear the word of Jehovah! Eze 16:36. Thus saith the Lord Jehovah, Because thy brass has been lavished, and thy shame exposed in thy whoredom with thy lovers, and because of all the idols of thine abominations, and according to the blood of thy sons, which thou hast given them; Eze 16:37. Therefore, behold, I will gather together all thy lovers, whom thou hast pleased, and all whom thou hast loved, together with all whom thou hast hated, and will gather them against thee from round about, and will expose thy shame to them, that they may see all thy shame. Eze 16:38. I will judge thee according to the judgment of adulteresses and murderesses, and make thee into blood of wrath and jealousy. Eze 16:39. And I will give thee into their hand, that they may destroy thy arches, and pull down thy heights; that they may strip thy clothes off thee, and take thy splendid jewellery, and leave thee naked and bare. Eze 16:40. And they shall bring up a company against thee, and stone thee, and cut thee in pieces with their swords. Eze 16:41. And they shall burn thy houses with fire, and execute judgment upon thee before the eyes of many women. Thus do I put an end to thy whoredom.; and thou wilt also give payment no more. Eze 16:42. And I quiet my fury toward thee, and will turn away my jealousy from thee, that I may repose and vex myself no more.—In the brief summary of the guilt of the whore, the following objects are singled out, as those for which she is to be punished: (1) the pouring out of her brass and the exposure of her shame; (2) the idols of her abominations (with על before the noun, corresponding to יען before the infinitive); (3) the blood of her sons, with the preposition כּ, according to, to indicate the measure of her punishment. Two things are mentioned as constituting the first ground of punishment. The first is, "because thy brass has been poured out." Most of the commentators have explained this correctly, as referring to the fact that Israel had squandered the possessions received from the Lord, viz., gold, silver, jewellery, clothing, and food (Eze 16:10-13 and Eze 16:16-19), upon idolatry. The only difficulty connected with this is the use of the word nechōsheth, brass or copper, in the general sense of money or metal, as there are no other passages to support this use of the word. At the same time, the objection raised to this, namely, that nechōsheth cannot signify money, because the Hebrews had no copper coin, is an assertion without proof, since all that can be affirmed with certainty is, that the use of copper or brass as money is not mentioned anywhere in the Old Testament, with the exception of the passage before us. But we cannot infer with certainty from this that it was not then in use. As soon as the Hebrews began to stamp coins, bronze or copper coins were stamped as well as the silver shekels, and specimens of these are still in existence from the time of the Maccabees, with the inscription "Simon, prince of Israel" (cf. Cavedoni, Bibl. Numismatik, transl. by Werlhof, p. 20ff.). Judging from their size, these coins were in all probability worth a whole, a half, and a quarter gerah (Caved. pp. 50, 51). If, then, the silver shekel of the value of 21 grains contained twenty gerahs in Moses' time, and they had already silver pieces of the weight of a shekel and half shekel, whilst quarter shekels are also mentioned in the time of Samuel, there would certainly be metal coins in use of the value of a gerah for the purposes of trade and commerce, and these would in all probability be made of brass, copper, or bronze, as silver coins of the value of a penny would have been found too small. Consequently it cannot be positively denied that brass or copper may have been used as coin for the payment of a gerah, and therefore that the word nechōsheth may have been applied to money. We therefore adhere to the explanation that brass stands for money, which has been already adopted by the lxx and Jerome; and we do so all the more, because every attempt that has been made to fasten another meaning upon nechōsheth, whether by allegorical interpretation (Rabb.), or from the Arabic, or by altering the text, is not only arbitrary, but does not even yield a meaning that suits the context.


  השׁפך, to be poured out = squandered or lavished. To the squandering of the possessions bestowed by the Lord upon His congregation, there was added the exposure of its shame, i.e., the disgraceful sacrifice of the honour and dignity of the people of God, of which Israel had made itself guilty by its whoredom with idols, i.e., by falling into idolatry, and adopting heathen ways. על־מאהביך, to (towards), i.e., with thy lovers (על standing for אל, according to later usage: vid., Ewald, 217i, p. 561), is to be explained after the analogy of זנה אל, as signifying to commit adultery towards a person, i.e., with him. But it was not enough to sacrifice the gifts of the Lord, i.e., His possessions and His glory, to the heathen and their idols; Israel also made for itself כּל־גּלּוּלי תּועבות, all kinds of logs of abominations, i.e., of idols, upon which it hung its ornaments, and before which it set oil and incense, meal and honey (Eze 16:18 and Eze 16:19). And it was not even satisfied with this, but gave to its idols the blood of its sons, by slaying its children to Moloch (Eze 16:20). Therefore (Eze 16:37.) the Lord will uncover the shame of His people before all the nations. He will gather them together, both friend and foe, against Jerusalem, and let them execute the judgment. The punishment will correspond to the sin. Because Israel has cultivated friendship with the heathen, it shall now be given up altogether into their power. On the uncovering of the nakedness as a punishment, compare Hos 2:12. The explanation of the figure follows in Eze 16:38. The heathen nations shall inflict upon Jerusalem the punishment due to adultery and bloodshed. Jerusalem (i.e., Israel) had committed this twofold crime. It had committed adultery, by falling away from Jehovah into idolatry; and bloodshed, by the sacrifices offered to Moloch. The punishment for adultery was death by stoning (see the comm. on Eze 16:40); and blood demanded blood (Gen 9:6; Exo 21:12). 'וּנתתּיך דּם וגו' does not mean, "I will put blood in thee" (Ros.), or "I will cause thy blood to be shed in anger" (De Wette, Maurer, etc.); but I make thee into blood; which we must not soften down, as Hitzig proposes, into cause thee to bleed. The thought is rather the following: thou shalt be turned into blood, so that nothing but blood may be left of thee, and that the blood of fury and jealousy, as the working of the wrath and jealousy of God (compare Eze 16:42). To this end the heathen will destroy all the objects of idolatry (גּב and רמות, Eze 16:39, as in Eze 16:24, Eze 16:25), then take from the harlot both clothes and jewellery, and leave her naked, i.e., plunder Jerusalem and lay it waste, and, lastly, execute upon her the punishment of death by stoning and by sword; in other words, destroy both city and kingdom. The words 'העלוּ , they bring (up) against thee an assembly, may be explained from the ancient mode of administering justice, according to which the popular assembly (qâhâl, cf. Pro 5:14) sat in judgment on cases of adultery and capital crimes, and executed the sentence, as the law for stoning expressly enjoins (Lev 20:2; Num 15:36; Deu 22:21; compare my Bibl. Archol. II. p. 257). But they are also applicable to the foes, who would march against Jerusalem (for qâhâl in this sense, compare Eze 17:17). The punishment of adultery (according to Lev 20:10) was death by stoning, as we may see from Lev 20:2-27 and Deu 22:24 compared with Joh 8:5. This was the usual mode of capital punishment under the Mosaic law, when judicial sentence of death was pronounced upon individuals (see my Archol. II. p. 264). The other form of punishment, slaying by the sword, was adopted when there were many criminals to be put to death, and was not decapitation, but cutting down or stabbing (bâthaq, to hew in pieces) with the sword (see my Archol. l.c.). The punishment of death was rendered more severe by the burning of the corpse (Lev 20:14; Lev 21:9). Consequently the burning of the houses in Eze 16:41 is also to be regarded as intensifying the punishment; and it is in the same light that the threat is to be regarded, that the judgment would be executed "before the eyes of many women." The many women are the many heathen nations, according to the description of Jerusalem or Israel as an unfaithful wife. "As it is the greatest punishment to an adulterous woman to be exposed in her sin before the eyes of other women; so will the severest portion of Israel's punishment be, that it will stand exposed in its sin before the eyes of all other nations" (Kliefoth). This is the way in which God will put an end to the fornication, and appease His wrath and jealousy upon the harlot (Eze 16:41 and Eze 16:42). השׁבּית, with מן, to cause a person to cease to be or do anything. For Eze 16:42, compare Eze 5:13. By the execution of the judgment the jealousy (קנאה) of the injured husband is appeased.


  Ezekiel 16:43-52


  This judgment is perfectly just; for Israel has not only forgotten the grace of its God manifested towards it in its election, but has even surpassed both Samaria and Sodom in its abominations.—Eze 16:43. Because thou hast not remembered the days of thy youth, and hast raged against me in all this; behold, I also give thy way upon thy head, is the saying of the Lord Jehovah, that I may not do that which is wrong above all thine abominations. Eze 16:44. Behold, every one that useth proverbs will use this proverb concerning thee: as the mother, so the daughter. Eze 16:45. Thou art the daughter of thy mother, who casteth off her husband and her children; and thou art the sister of thy sisters, who cast off their husbands and their children. Your mother is a Hittite, and your father an Amorite. Eze 16:46. And thy great sister is Samaria with her daughters, who dwelleth at thy left; and thy sister, who is smaller than thou, who dwelleth at thy right, is Sodom with her daughters. Eze 16:47. But thou hast not walked in their ways and done according to their abominations a little only; thou didst act more corruptly than they in all thy ways. Eze 16:48. As I live, is the saying of the Lord Jehovah, Sodom thy sister, she with her daughters hath not done as thou hast done with thy daughters. Eze 16:49. Behold, this was the sin of Sodom, thy sister: pride, superabundance of food, and rest undisturbed had she with her daughters, and the hand of the poor and needy she did not hold. Eze 16:50. They were haughty, and did abominations before me; and I swept them away when I saw it. Eze 16:51. And Samaria, she hath not sinned to the half of thy sins; thou hast increased thine abominations more than they, and hast made thy sisters righteous by all thine abominations which thou hast done. Eze 16:52. Bear, then, also thy shame, which thou hast adjudged to thy sisters. Through thy sins, which thou hast committed more abominably than they, they become more righteous than thou. Be thou, then, also put to shame, and bear thy disgrace, as thou hast justified thy sisters.—יען אשׁר, which corresponds to יען in Eze 16:36, introduces a new train of thought. Most of the commentators take Eze 16:43 in connection with what precedes, and place the pause at Eze 16:44. But the perfect נתתּי shows that this is wrong. If Eze 16:43 simply contained a recapitulation, or a concluding summary, of the threat of judgment in Eze 16:35-42, the punishment would be announced in the future tense, as it is in Eze 16:37. By the perfect נתתּי, on the contrary, the punishment is exhibited as a completed fact, and further reasons are then assigned in vindication of the justice of the divine procedure, which we find in Eze 16:44. To this end the guilt of Jerusalem is mentioned once more: "thou didst not remember the days of thy youth," i.e., what thou didst experience in thy youth; the misery in which thou didst find thyself, and out of which I rescued thee and exalted thee to glory (Eze 16:4-14). To this there was added rage against Jehovah, which manifested itself in idolatrous acts. רגז , to be excited upon or against any person, to rage; thus in Hithpael with אל in Kg2 19:27-28. For נתן דּרך , compare Eze 9:10. The last clause of Eze 16:43, 'ולא עשׂיתי וגו, has been misinterpreted in many ways. According to the Masoretic pointing, עשׂיתי is the second person; but this does not yield a suitable meaning. For עשׂה זמּה is not used in the sense adopted by the Targum, upon which the Masoretic pointing is undoubtedly based, and which Raschi, Kimchi, and Rosenmller retain, viz., cogitationem facere: "thou hast not take any thought concerning all thy abominations," i.e., has not felt any remorse. The true meaning is to commit a crime, a wrong, and is used for the most part of unnatural offences (cf. Jdg 20:6; Hos 6:9). There is all the more reason for retaining this meaning, that זמּה (apart from the plural זמּוה = מזמּות) only occurs sensu malo, and for the most part in the sense of an immoral action (vid., Job 31:11). Consequently we should have to adopt the rendering: and thou no longer committest this immorality above all thine abominations. But in that case not only would עוד have to be supplied, but a distinction would be drawn between the abominations committed by Israel and the sin of lewdness, i.e., adultery, which is quite foreign to the connection and to the contents of the entire chapter; for, according to these, the abominations of Israel consisted in adultery or the sin of lewdness. We must therefore take עשׂיתי as the first person, as Symm. and Jerome have done, and explain the words from Lev 19:29, where the toleration by a father of the whoredom of a daughter is designated as zimmâh. If we adopt this interpretation, Jehovah says that He has punished the spiritual whoredom of Israel, in order that He may not add another act of wrong to the abominations of Israel by allowing such immorality to go on unpunished. If He did not punish, He would commit a zimmâh Himself,—in other words, would make Himself accessory to the sins of Israel.


  The concluding characteristic of the moral degradation of Israel fits in very appropriately here in Eze 16:44., in which Jerusalem is compared to Samaria and Sodom, both of which had been punished long ago with destruction on account of their sins. This characteristic is expressed in the form of proverbial sayings. Every one who speaks in proverbs (mōsheel, as in Num 21:27) will then say over thee: as the mother, so her daughter. Her abominable life is so conspicuous, that it strikes every one, and furnishes occasion for proverbial sayings. אמּה may be a feminine form of אם, as לבּה is of לב (Eze 16:30); or it may also be a Raphe form for אמהּ: as her (the daughter's) mother, so her (the mother's) daughter (cf. Ewald, 174e, note, with 21, 223). The daughter is of course Jerusalem, as the representative of Israel. The mother is the Canaanitish race of Hittites and Amorites, whose immoral nature had been adopted by Israel (cf. Eze 16:3 and Eze 16:45). In Eze 16:45 the sisterly relation is added to the maternal, to carry out the thought still further. Some difficulty arises here from the statement, that the mothers and the sisters despise their husbands and their children, or put them away. For it is unquestionable that the participle גּעלת belongs to אמּך, and not to בּת, from the parallel relative clause אשׁר גּעלוּ, which applies to the sisters. The husband of the wife Jerusalem is Jehovah, as the matrimonial head of the covenant nation or congregation of Israel. The children of the wives, viz., the mother, her daughter, and her sisters, are the children offered in sacrifice to Moloch. The worship of Moloch was found among the early Canaanites, and is here attributed to Samaria and Sodom also, though we have no other proofs of its existence there than the references made to it in the Old Testament. The husband, whom the mother and sisters have put away, cannot therefore be any other than Jehovah; from which it is evident that Ezekiel regarded idolatry generally as apostasy from Jehovah, and Jehovah as the God not only of the Israelites, but of the heathen also.


  אחותך (Eze 16:45) is a plural noun, as the relative clause which follows and Eze 16:46 clearly show, and therefore is a contracted form of אחותיך (Eze 16:51) or אחיותך (Eze 16:52; vid., Ewald, 212b, p. 538). Samaria and Sodom are called sisters of Jerusalem, not because both cities belonged to the same mother-land of Canaan, for the origin of the cities does not come into consideration here at all, and the cities represent the kingdoms, as the additional words "her daughters," that is to say, the cities of a land or kingdom dependent upon the capital, clearly prove. Samaria and Sodom, with the daughter cities belonging to them, are sisters of Jerusalem in a spiritual sense, as animated by the same spirit of idolatry. Samaria is called the great (greater) sister of Jerusalem, and Sodom the smaller sister. This is not equivalent to the older and the younger, for Samaria was not more deeply sunk in idolatry than Sodom, nor was her idolatry more ancient than that of Sodom (Theodoret and Grotius); and Hvernick's explanation, that "the finer form of idolatry, the mixture of the worship of Jehovah with that of nature, as represented by Samaria, was the first to find an entrance into Judah, and this was afterwards followed by the coarser abominations of heathenism," is unsatisfactory, for the simple reason that, according to the historical books of the Old Testament, the coarser forms of idolatry forced their way into Judah at quite as early a period as the more refined. The idolatry of the time of Rehoboam and Abijam was not merely a mixture of Jehovah-worship with the worship of nature, but the introduction of heathen idols into Judah, along with which there is no doubt that the syncretistic worship of the high places was also practised. גּדול and קטן do not generally mean old and young, but great and small. The transferred meaning old and young can only apply to men and animals, when greatness and littleness are really signs of a difference in age; but it is altogether inapplicable to kingdoms or cities, the size of which is by no means dependent upon their age. Consequently the expressions great and small simply refer to the extent of the kingdoms or states here named, and correspond to the description given of their situation: "at the left hand," i.e., to the north, and "at the right hand," i.e., to the south of Jerusalem and Judah.


  Jerusalem had not only equalled these sisters in sins and abominations, but had acted more corruptly than they (Eze 16:47). The first hemistich of this verse, "thou walkest not in their ways," etc., is more precisely defined by ותּשׁחתי מהן in the second half. The link of connection between the two statements is formed by כּמעט קט yb d. This is generally rendered, "soon was there disgust," i.e., thou didst soon feel disgust at walking in their ways, and didst act still worse. But apart from the fact that while disgust at the way of the sisters might very well constitute a motive for forsaking those ways, i.e., relinquishing their abominations, it could not furnish a motive for surpassing those abominations. This explanation is exposed to the philological difficulty, that קט by itself cannot signify taeduit te, and the impersonal use of קוּט would at all events require לך, which could not be omitted, even if קט were intended for a substantive. These difficulties fall away if we interpret קט from the Arabic qaṭṭ omninô tantum, as Alb. Schultens has done, and connect the definition "a little only" with the preceding clause. We then obtain this very appropriate thought: thou didst walk in the ways of thy sisters; and that not a little only, but thou didst act still more corruptly than they. This is proved in Eze 16:48. by an enumeration of the sins of Sodom. They were pride, satiety,—i.e., superabundance of bread (vid., Pro 30:9),—and careless rest or security, which produce haughtiness and harshness, or uncharitableness, towards the poor and wretched. In this way Sodom and her daughters (Gomorrah, Admah, and Zeboim) became proud and haughty, and committed abominations לפני, i.e., before Jehovah (alluding to Gen 18:21); and God destroyed them when He saw this. The sins of Samaria (Eze 16:51) are not specially mentioned, because the principal sin of this kingdom, namely, image-worship, was well known. It is simply stated, therefore, that she did not sin half so much as Jerusalem; and in fact, if we except the times of Ahab and his dynasty, pure heathenish idolatry did not exist in the kingdom of the ten tribes, so that Samaria seemed really a righteous city in comparison with the idolatry of Jerusalem and Judah, more especially from the time of Ahaz onward (vid., Jer 3:11). The punishment of Samaria by the destruction of the kingdom of the ten tribes is also passed over as being well known to every Israelite; and in Eze 16:52 the application is directly made to Jerusalem, i.e., to Judah: "Thou also, bear thy shame, thou who hast adjudged to thy sisters,"—sc. by pronouncing an uncharitable judgment upon them, thinking thyself better than they, whereas thou hast sinned more abominably, so that they appear more righteous than thou. צדק, to be righteous, and צדּק, to justify, are used in a comparative sense. In comparison with the abominations of Jerusalem, the sins of Sodom and Samaria appeared perfectly trivial. After וגם אתּ , the announcement of punishment is repeated for the sake of emphasis, and that in the form of a consequence resulting from the sentence with regard to the nature of the sin: therefore be thou also put to shame, and bear thy disgrace.


  Ezekiel 16:53


  But this disgrace will not be the conclusion. Because of the covenant which the Lord concluded with Israel, Jerusalem will not continue in misery, but will attain to the glory promised to the people of God;—and that in such a way that all boasting will be excluded, and Judah, with the deepest shame, will attain to a knowledge of the true compassion of God.—Yet, in order that all false confidence in the gracious promises of God may be prevented, and the sinful nation be thoroughly humbled, this last section of our word of God announces the restoration of Sodom and Samaria as well as that of Jerusalem, so that all boasting on the part of Israel is precluded.—Eze 16:53. And I will turn their captivity, the captivity of Sodom and her daughters, and the captivity of Samaria and her daughters, and the captivity of thy captivity in the midst of them: Eze 16:54. That thou mayest bear thy shame, and be ashamed of all that thou hast done, in comforting them. Eze 16:55. And thy sisters, Sodom and her daughters, will return to their first estate; and Samaria and her daughters will return to their first estate; and thou and thy daughters will return to your first estate. Eze 16:56. And Sodom thy sister was not a discourse in thy mouth in the day of thy haughtinesses, Eze 16:57. Before thy wickedness was disclosed, as at the time of the disgrace of the daughters of Aram and all its surroundings, the daughters of the Philistines, who despised thee round about. Eze 16:58. Thy wrong-doing and all thy abominations, thou bearest them, is the saying of Jehovah. Eze 16:59. For thus saith the Lord Jehovah, And I do with thee as thou hast done, who hast despised oath to break covenant. Eze 16:60. And I shall remember my covenant with thee in the days of thy youth, and shall establish an everlasting covenant with thee. Eze 16:61. And thou wilt remember thy ways, and be ashamed, when thou receivest thy sisters, those greater than thou to those smaller than thou; and I give them to thee for daughters, although they are not of thy covenant. Eze 16:62. And I will establish my covenant with thee; and thou wilt perceive that I am Jehovah; Eze 16:63. That thou mayest remember, and be ashamed, and there may no longer remain to thee an opening of the mouth because of thy disgrace, when I forgive thee all that thou hast done, is the saying of the Lord Jehovah.—The promise commences with an announcement of the restoration, not of Jerusalem, but of Sodom and Samaria. The two kingdoms, or peoples, upon which judgment first fell, shall also be the first to receive mercy; and it will not be till after then that Jerusalem, with the other cities of Judah, will also be restored to favour, in order that she may bear her disgrace, and be ashamed of her sins (Eze 16:54); that is to say, not because Sodom and Samaria have borne their punishment for a longer time, but to the deeper shaming, the more complete humiliation of Jerusalem. שׁוּב שׁבוּת, to turn the captivity, not "to bring back the captives" (see the comm. on Deu 30:3), is here used in a figurative sense for restitutio in statum integritatis, according to the explanation given of the expression in Eze 16:55. No carrying away, or captivity, took place in the case of Sodom. The form שׁבית, which the Chetib has adopted several times here, has just the same meaning as שׁבוּת. שׁבית שׁביתיך does not mean the captives of thy captivity, since the same word cannot be used first as a concrete and then as an abstract noun; nor does the combination serve to give greater emphasis, in the sense of a superlative—viz. "the captivity of thy captivities, equivalent to thy severest or most fearful captivity,"—as Stark and Hvernick suppose. The genitive must be taken as explanatory, as already proposed by Hengstenberg and Kliefoth: "captivity, which is thy captivity;" and the pleonastic mode of expression is chosen to give greater prominence to the thought, "thine own captivity," than would have been given to it by a suffix attached to the simple noun. בּתוכהנה, in their midst, does not imply, that just as Judah was situated now in the very midst between Sodom and Samaria, so its captives would return home occupying the centre between those two (Hitzig); the reference is rather to fellowship in captivity, to the fact that Jerusalem would share the same fate, and endure the same punishment, as Samaria and Sodom (Hengst., Klief.). The concluding words of Eze 16:54, "in that thou comfortest them," do not refer to the sins already committed by Israel (as Kliefoth, who adopts the rendering, "didst comfort them," imagines), but to the bearing of such disgrace as makes Jerusalem ashamed of its sins. By bearing disgrace, i.e., by its endurance of well-merited and disgraceful punishment, Jerusalem consoles her sisters Samaria and Sodom; and that not merely by fellowship in misfortune,—solamen miseris etc. , (Calvin, Hitzig, etc.),—but by the fact that from the punishment endured by Jerusalem, both Samaria and Sodom can discern the righteousness of the ways of God, and find therein a foundation for their hope, that the righteous God will bring to an end the merited punishment as soon as its object has been attained (see the comm. on Eze 14:22-23). The turning of the captivity, according to Eze 16:55, will consist in the fact that Sodom, Samaria, and Jerusalem return לקדמתן, to their original state. קדמה does not mean the former or earlier state, but the original state, as in Isa 23:7. Kliefoth is wrong, however, in explaining this as meaning: "as they were, when they came in Adam from the creative hand of God." The original state is the status integritatis, not as a state of sinlessness or original righteousness and holiness,—for neither Jerusalem on the one hand, nor Samaria and Sodom on the other, had ever been in such a state as this,—but as an original state of glory, in which they were before they had fallen and sunk into ungodly ways.


  But how could a restoration of Sodom and her daughters (Gomorrah, etc.) be predicted, when the destruction of these cities was accompanied by the sweeping away of all their inhabitants from off the face of the earth? Many of the commentators have attempted to remove the difficulty by assuming that Sodom here stands for the Moabites and Ammonites, who were descendants of Lot, who escaped from Sodom. But the untenableness of such an explanation is obvious, from the simple fact that the Ammonites and Moabites were no more Sodomites than Lot himself. And the view expressed by Origen and Jerome, and lately revived by Hvernick, that Sodom is a typical name denoting heathenism generally, is also unsatisfactory. The way in which Sodom is classed with Samaria and Jerusalem, and the special reference to the judgment that fell upon Sodom (Eze 16:49, Eze 16:50), point undeniably to the real Sodom. The heathen world comes into consideration only so far as this, that the pardon of a heathen city, so deeply degraded as Sodom, carries with it the assurance that mercy will be extended to all heathen nations. We must therefore take the words as referring to the literal Sodom. Yet we certainly cannot for a moment think of any earthly restoration of Sodom. For even if we could conceive of a restoration of the cities that were destroyed by fire, and sunk into the depths of the Dead Sea, it is impossible to form any conception of an earthly and corporeal restoration of the inhabitants of those cities, who ere destroyed at the same time; and in this connection it is chiefly to them that the words refer. This does not by any means prove that the thing itself is impossible, but simply that the realization of the prophecy must be sought for beyond the present order of things, in one that extends into the life everlasting.


  As Eze 16:55 elucidates the contents of Eze 16:53, so the thought of Eze 16:54 is explained and still further expanded in Eze 16:56 and Eze 16:57. The meaning of Eze 16:56 is a subject of dispute; but so much is indisputable, that the attempt to Kliefoth to explain Eze 16:56 and Eze 16:57 as referring to the future, and signifying that in the coming day of its glory Israel will no longer carry Sodom as a legend in its mouth as it does now, does violence to the grammar, and is quite a mistake. It is no more allowable to take ולא היתה as a future, in the sense of "and will not be," than to render כּמו עת חרפּת redner ot naht " (Eze 16:57), "it will be like the time of scorn." Moreover, the application of בּיום גּאוניך to the day of future glory is precluded by the fact that in Eze 16:49 the word גּאון is used to denote the pride which was the chief sin of Sodom; and the reference to this verse very naturally suggests itself. The meaning of Eze 16:56 depends upon the rendering to be given to לשׁמוּעה. The explanation given by Rosenmller and Maurer, after Jerome,—viz. non erat in auditione, i.e., non audiebatur, thou didst not think at all of Sodom, didst not take its name into thy mouth,—is by no means satisfactory. שׁמוּעה means proclamation, discourse, and also report. If we adopt the last, we must take the sentence as interrogatory (לוא for הלוא), as Hengstenberg and Hitzig have done. Although this is certainly admissible, there are no clear indexes here to warrant our assumption of an interrogation, which is only hinted at by the tone. We therefore prefer the meaning "discourse:" thy sister Sodom was not a discourse in thy mouth in the day of thy haughtinesses, that thou didst talk of the fate of Sodom and lay it to heart when thou wast in prosperity. The plural גּאוניך is more emphatic than the singular. The day of the haughtinesses is defined in Eze 16:57 as the period before the wickedness of Judah had been disclosed. This was effected by means of the judgment, which burst upon Jerusalem on the part of Babylon. Through this judgment Jerusalem is said to have been covered with disgrace, as at the time when the daughters of Aram, i.e., the cities of Syria, and those of the Philistines (Aram on the east, and the Philistines on the west, Isa 9; 11), scorned and maltreated it round about. This refers primarily to the times of Ahaz, when the Syrians and Philistines pressed hard upon Judah (Kg2 15:37; Kg2 16:6; and Ch2 28:18-19). It must not be restricted to this, however; but was repeated in the reign of Jehoiachin, when Jehovah sent troops of the Chaldaeans, Aramaeans, Ammonites, and Moabites against him, to destroy Judah (Kg2 24:2). It is true, the Philistines are not mentioned here; but from the threat in Eze 25:15, we may infer that they also attempted at the same time to bring disgrace upon Judah. שׁאט = שׁוּט, according to Aramaean usage, to treat contemptuously, or with repudiation (cf. Eze 28:24, Eze 28:26). Jerusalem will have to atone for this pride, and to bear its wrong-doing and its abominations (Eze 16:58). For zimmâh, see the comm. on Eze 16:43. The perfect נשׂאתים indicates that the certainty of the punishment is just as great as if it had already commenced. The reason assigned for this thought in Eze 16:59 forms a transition to the further expansion of the promise in Eze 16:60. ועשׂית (Eze 16:59) has been correctly pointed by the Masoretes as the 1st person. The ו is copulative, and shows that what follows forms the concluding summary of all that precedes. אותך for אתּך, as in Eze 16:60, etc., to deal with any one. The construction of עשׂה, with an accusative of the person, to treat any one, cannot be sustained either from Eze 17:17 and Eze 23:25, or from Jer 33:9; and Gesenius is wrong in assuming that we meet with it in Isa 42:16.


  Despising the oath (אלה) points back to Deu 29:11-12, where the renewal of the covenant concluded at Sinai is described as an entrance into the covenant and oath which the Lord then made with His people.—But even if Israel has faithlessly broken the covenant, and must bear the consequence punishment, the unfaithfulness of man can never alter the faithfulness of God. This is the link of connection between the resumption and further expansion of the promise in Eze 16:60 and the closing words of Eze 16:59. The remembrance of His covenant ins mentioned in Lev 26:42 and Lev 26:45 as the only motive that will induce God to restore Israel to favour again, when the humiliation effected by the endurance of punishment has brought it to a confession of its sins. The covenant which God concluded with Israel in the day of its youth, i.e., when He led it out of Egypt, He will establish as an everlasting covenant. Consequently it is not an entirely new covenant, but simply the perfecting of the old one for everlasting duration. For the fact itself, compare Isa 55:3, where the making of the everlasting covenant is described as granting the stedfast mercies of David, i.e., as the fulfilment of the promise given to David (2 Sam 7). This promise is called by David himself an everlasting covenant which God had made with him (Sa2 23:5). And the assurance of its everlasting duration was to be found in the fact that this covenant did not rest upon the fulfilment of the law, but simply upon the forgiving grace of God (compare Eze 16:63 with Jer 31:31-34).—The bestowal of this grace will put Israel in remembrance of its ways, and fill it with shame. In this sense, וזכרתּ (and thou shalt remember), in Eze 16:61, is placed side by side with זכרתּי (I will remember) in Eze 16:60. This shame will seize upon Israel when the establishment of an everlasting covenant is followed by the greater and smaller nations being associated with it in glory, and incorporated into it as children, though they are not of its covenant. The greater and smaller sisters are the greater and smaller nations, as members of the universal family of man, who are to be exalted to the glory of one large family of God. The restoration, which is promised in Eze 16:53 and Eze 16:55 to Sodom and Samaria alone, is expanded here into a prophecy of the reception of all the greater and smaller nations into fellowship in the glory of the people of God. We may see from this that Sodom and Samaria represent the heathen nations generally, as standing outside the Old Testament dispensation: Sodom representing those that were sunk in the deepest moral degradation, and Samaria those that had fallen from the state of grace. The attitude in which these nations stand towards Israel in the everlasting covenant of grace, is defined as the relation of daughters to a mother. If, therefore, Israel, which has been thrust out among the heathen on account of its deep fall, is not to return to its first estate till after the return of Sodom, which has been destroyed, and Samaria, which has been condemned, the election of Israel before all the nations of the earth to be the first-born son of Jehovah will continue unchanged, and Israel will form the stem of the new kingdom of God, into which the heathen nations will be incorporated. The words, "and not of thy covenant," have been taken by most of the commentators in the sense of, "not because thou hast kept the covenant;" but this is certainly incorrect. For even if "thy covenant" really formed an antithesis to "my covenant" (Eze 16:60 and Eze 16:62), "thy covenant" could not possibly signify the fulfilment of thy covenant obligations. The words belong to bânōth (daughters), who are thereby designated as extra-testamental—i.e., as not included in the covenant which God made with Israel, and consequently as having no claim by virtue of that covenant to participate in the glory of the everlasting covenant which is hereafter to be established.—When this covenant has been established, Israel will know that God is Jehovah, the unchangeably true (for the meaning of the name Jehovah, see the commentary on Gen 2:4); that it may call to mind, sc. both its sinful abominations and the compassionate grace of God, and be so filled with shame and penitence that it will no more venture to open its mouth, either for the purpose of finding excuses for its previous fall, or to murmur against God and His judgments,—namely, when the Lord forgives all its sins by establishing the everlasting covenant, the kernel and essence of which consists in the forgiveness of sins (cf. Jer 31:34). Thus will the experience of forgiving grace complete what judgment has already begun, viz., the transformation of proud and haughty sinners into meek and humble children of God, for whom the kingdom has been prepared from the beginning.


  This thought brings the entire prophecy to a close,—a prophecy which embraces the whole of the world's history and the New Testament, the parallel to which is contained in the apostle's words, "God hath concluded them all in unbelief, that He might have mercy upon all" (Rom 11:32).—As the punishment threatened to the adulteress, i.e., to the nation of Israel that had despised its God and King, had been fulfilled upon Jerusalem and the Jews, and is in process of fulfilment still, so has the promise also been already fulfilled, so far as its commencement is concerned, though the complete and ultimate fulfilment is only to be expected in time to come. The turning of the captivity, both of Jerusalem and her daughters, and of Samaria and her daughters, commenced with the establishment of the everlasting covenant, i.e., of the covenant made through Christ, and with the reception of the believing portion of Israel in Judaea, Samaria, and Galilee (Act 8:5., Act 8:25, Act 9:31). And the turning of the captivity of Sodom commenced with the spread of the gospel among the heathen, and their entrance into the kingdom of Christ, inasmuch as Sodom with her daughters represents the morally degraded heathen world. Their reception into the kingdom of heaven, founded by Christ on earth, forms the commencement of the return of the forgiven to their first estate on the "restitution of all things," i.e., the restoration of all moral relations to their original normal constitution (compare Act 3:21 and Meyer's comm. thereon with Mat 17:11), which will attain its perfection in the παλιγγενεσία, the general restoration of the world to its original glory (compare Mat 19:28 with Rom 8:18. and Pe2 3:13). The prophecy before us in Eze 16:55 clearly points to this final goal. It is true that one might understand the return of Jerusalem and Samaria to their original state, which is predicted here as simply relating to the pardon of the covenant nation, whose apostasy had led to the rejection of both its parts; and this pardon might be sought in its reception into the kingdom of Christ and its restoration as the people of God. In that case the complete fulfilment of our prophecy would take place during the present aeon in the spread of the gospel among all nations, and the conversion of that portion of Israel which still remained hardened after the entrance of the full number of the Gentiles into the kingdom of God. But this limitation would be out of harmony with the equality of position assigned to Sodom and her daughters on the one hand, and Samaria and Jerusalem on the other. Though Sodom is not merely a type of the heathen world, the restoration of Sodom and her daughters cannot consist in the reception of the descendants of the cities on which the judgment fell into the kingdom of God or the Christian Church, since the peculiar manner in which those cities were destroyed prevented the possibility of any of the inhabitants remaining alive whose descendants could be converted to Christ and blessed in Him during the present period of the world. On the other hand, the opinion expressed by C. a Lapide, that the restoration of Sodom is to be referred and restricted to the conversion of the descendants of the inhabitants of Zoar, which was spared for Lot's sake, when the other cities of the plain were destroyed, is too much at variance with the words of the passage to allow of our accepting such a solution as this. The turning of the captivity of Sodom and her daughters, i.e., the forgiveness of the inhabitants of Sodom and the other cities of the plain, points beyond the present aeon, and the realization can only take place on the great day of the resurrection of the dead in the persons of the former inhabitants of Sodom and the neighbouring cities. And in the same way the restoration of Samaria and Jerusalem will not be completely fulfilled till after the perfecting of the kingdom of Christ in glory at the last day.


  Consequently the prophecy before us goes beyond Rom 11:25., inasmuch as it presents, not to the covenant nation only, but, in Samaria and Sodom, to all the larger and smaller heathen nations also, the prospect of being eventually received into the everlasting kingdom of God; although, in accordance with the main purpose of this prophetic word, namely, to bring the pride of Israel completely down, this is simply hinted at, and no precise intimation is given of the manner in which the predicted apokatastasis will occur. But notwithstanding this indefiniteness, we must not explain away the fact itself by arbitrary expositions, since it is placed beyond all possible doubt by other passages of Scriptures. The words of our Lord in Mat 10:15 and Mat 11:24, to the effect that it will be more tolerable in the day of judgment for Sodom than for Capernaum and every other city that shall have rejected the preaching of the gospel, teach most indisputably that the way of mercy stands open still even for Sodom itself, and that the judgment which has fallen upon it does not carry with it the final decision with regard to its inhabitants. For Sodom did not put away the perfect revelation of mercy and salvation. If the mighty works which were done in Capernaum had been done in Sodom, it would have stood to the present day (Mat 11:23). And from this it clearly follows that all the judgments which fell before the time of Christ, instead of carrying with them the final decision, and involving eternal damnation, leave the possibility of eventual pardon open still. The last judgment, which is decisive for eternity, does not take place till after the full revelation of grace and truth in Christ. Not only will the gospel be preached to all nations before the end comes (Mat 24:14), but even to the dead; to the spirits in prison, who did not believe at the time of Noah, it has been already preached, at the time when Christ went to them in spirit, in order that, although judged according to man's way in the flesh, they might live according to God's way in the spirit (Pe1 3:19; Pe1 4:6). What the apostle teaches in the first of these passages concerning the unbelievers before the flood, and affirms in the second concerning the dead in general, is equally applicable according to our prophecy to the Sodomites who were judged after man's way in the flesh, and indeed generally to all heathen nations who either lived before Christ or departed from this earthly life without having heard the gospel preached.—It is according to these distinct utterances of the New Testament that the prophecy before us respecting the apokatastasis of Sodom, Samaria, and Jerusalem is to be interpreted; and this is not to be confounded with the heretical doctrine of the restoration, i.e., the ultimate salvation of all the ungodly, and even of the devil himself. If the preaching of the gospel precedes the last judgment, the final sentence in the judgment will be regulated by the attitude assumed towards the gospel by both the living and the dead. All souls that obstinately reject it and harden themselves in unbelief, will be given up to everlasting damnation. The reason why the conversion of Sodom and Samaria is not expressly mentioned, is to be found in the general tendency of the promise, in which the simple fact is announced without the intermediate circumstances, for the purpose of humbling Jerusalem. The conversion of Jerusalem also is not definitely stated to be the condition of pardon, but this is assumed as well known from the words of Lev 26, and is simply implied in the repeated assertion that Jerusalem will be seized with the deepest shame on account of the pardon which she receives.


  Ezekiel 17


  Humiliation and Exaltation of the Davidic Family


  The contents of this chapter are introduced as a riddle and a parable, and are divided into three sections. Eze 17:1-10 contain the parable; Eze 17:11-21, the interpretation and application of it to King Zedekiah; and Eze 17:22-24, the promise of the Messianic kingdom.


  Ezekiel 17:1


  The Parable


  Eze 17:1. And the word of Jehovah came to me, saying, Eze 17:2. Son of man, give a riddle, and relate a parable to the house of Israel; Eze 17:3. And say, Thus saith the Lord Jehovah, A great eagle, with great wings and long pinions, full of feathers of variegated colours, came to Lebanon and took the top of the cedar: Eze 17:4. He plucked off the topmost of its shoots, and brought it into Canaan's land; in a merchant-city he set it. Eze 17:5. And he took of the seed of the land, and put it into seed-land; took it away to many waters, set it as a willow. Eze 17:6. And it grew, and became an overhanging vine of low stature, that its branches might turn towards him, and its roots might be under him; and it became a vine, and produced shoots, and sent out foliage. Eze 17:7. There was another great eagle with great wings and many feathers; and, behold, this vine stretched its roots languishingly towards him, and extended its branches towards him, that he might water it from the beds of its planting. Eze 17:8. It was planted in a good field by many waters, to send out roots and bear fruit, to become a glorious vine. Eze 17:9. Say, Thus saith the Lord Jehovah, Will it thrive? will they not pull up its roots, and cut off its fruit, so that it withereth? all the fresh leaves of its sprouting will wither, and not with strong arm and with much people will it be possible to raise it up from its roots. Eze 17:10. And, behold, although it is planted, will it thrive? will it not wither when the east wind touches it? upon the beds in which it grew it will wither.


  The parable (mâshâl, corresponding exactly to the New Testament παραβολή) is called chīdhâh, a riddle, because of the deeper meaning lying beneath the parabolic shell. The symbolism of this parable has been traced by many commentators to Babylonian influences working upon the prophet's mind; but without any tenable ground. The figure of the eagle, or bird of prey, applied to a conqueror making a rapid descent upon a country, has as little in it of a specifically Babylonian character as the comparison of the royal family to a cedar or a vine. Not only is Nebuchadnezzar compared to an eagle in Jer 48:40; Jer 49:22, as Cyrus is to a bird of prey in Isa 46:11; but even Moses has described the paternal watchfulness of God over His own people as bearing them upon eagle's wings (Exo 19:4; Deu 32:11). The cedar of Lebanon and the vine are genuine Israelitish figures. The great eagle in Eze 17:3 is the great King Nebuchadnezzar (compare Eze 17:12). The article is simply used to indicate the species, for which we should use the indefinite article. In Eze 17:7, instead of the article, we have אחד in the sense of "another." This first eagle has large wings and long pinions; he has already flown victoriously over wide-spread countries. אשׁר־לו , literally, which is to him the variegated ornament, i.e., which he has as such an ornament. The feathers of variegated ornamental colours point to the many peoples, differing in language, manners, and customs, which were united under the sceptre of Nebuchadnezzar (Hitzig, etc.); not to the wealth and splendour of the conqueror, as such an allusion is altogether remote from the tendency of the parable. He came to Lebanon. This is not a symbol of the Israelitish land, or of the kingdom of Judah; but, as in Jer 22:23, of Jerusalem, or Mount Zion, with its royal palace so rich in cedar wood (see the comm. on Hab 2:17 and Zac 11:1), as being the place where the cedar was planted (compare the remarks on Eze 17:12). The cedar is the royal house of David, and the top of it is King Jehoiachin. The word tzammereth is only met with in Ezekiel, and there only for the top of a cedar (compare Eze 31:3.). The primary meaning is doubtful. Some derive it from the curly, or, as it were, woolly top of the older cedars, in which the small twigs that constitute their foliage are only found at the top of the tree. Others suppose it to be connected with the Arabic dmr, to conceal, and understand it as an epithet applied to the foliage, as the veil or covering of the tree. In v. 4, tzammereth is explained to be ראשׁ רניקותיו, the topmost of its shoots. This the eagle plucked off and carried אל־ארץ כּנען, an epithet applied to Babylonia here and in Eze 16:29, as being a land whose trading spirit had turned it into a Canaan. This is evident from the parallel עיר רכלים, city of traders, i.e., Babylon (compare Eze 17:12). The seed of the land, according to Eze 16:13, is King Zedekiah, because he was of the land, the native king, in contrast to a foreign, Babylonian governor.


  קח, for לקח, after the analogy of קחם in Hos 11:3, and pointed with Kametz to distinguish it from the imperative. לקח אל is used as in Num 23:27. The ἁπ. λεγ.צפצפה signifies, in Arabic and the Talmud, the willow, probably so called because it grows in well-watered places; according to Gesenius, it is derived from צוּף, to overflow, literally, the inundated tree. This meaning is perfectly appropriate here. "He set it as a willow" means he treated it as one, inasmuch as he took it to many waters, set it in a well-watered soil, i.e., in a suitable place. The cutting grew into an overhanging vine, i.e., to a vine spreading out its branches in all directions, though not growing very high, as the following expression שׁפלת קומה more clearly shows. The object of this growth was, that its branches might turn to him (the eagle), and its roots might be under him (the eagle). The suffixes attached to אליו and תּחתּיו refer to נשׁר. This allusion is required not only by the explanation in Eze 17:14 (? Eze 17:14, Eze 17:15), but also by Eze 17:7, where the roots and branches of the vine stretch to the (other) eagle. In Eze 17:6, what has already been affirmed concerning the growth is briefly summed up again. The form פּארה is peculiar to Ezekiel. Isaiah has פּארה sah h = פּארה in Ezekiel 10:33. The word signifies branch and foliage, or a branch covered with foliage, as the ornament of a tree.—The other eagle mentioned in Eze 17:7 is the king of Egypt, according to Eze 17:15. He had also large wings and many feathers, i.e., a widely spread and powerful kingdom; but there is nothing said about pinions and variegated colours, for Pharaoh had not spread out his kingdom over many countries and peoples, or subjugated a variegated medley of peoples and tribes. כּפן, as a verb ἁπ. λεγ.., signifies to yearn or pine after a thing; in Chaldee, to hunger. להשׁקות, that he (the eagle-Pharaoh) might give it to drink, or water it. The words מערגות מטּעהּ are not connected with להשׁקות, but with שׁלחה and כּנפה, form the beds of its planting, i.e., in which it was planted; it stretched out roots and branches to the other eagle, that he might give it to drink. The interpretation is given in Eze 17:15. The words להשׁקות אותהּ, which are added by way of explanation, do not interrupt the train of thought; nor are they superfluous, as Hitzig supposes, because the vine had water enough already (Eze 17:5 and Eze 17:8). For this is precisely what the passage is intended to show, namely, that there was no occasion for this pining and stretching out of the branches towards the other eagle, inasmuch as it could thrive very well in the place where it was planted. The latter is expressly stated once more in Eze 17:8, the meaning of which is perfectly clear,—namely, that if Zedekiah had remained quiet under Nebuchadnezzar, as a hanging vine, his government might have continued and prospered. But, asks Ezekiel in the name of the Lord, will it prosper? תּצלח is a question, and the third person, neuter gender. This question is answered in the negative by the following question, which is introduced with an affirmative הלוא. The subject to ינתּק and יקוסס dna is not the first eagle (Nebuchadnezzar), but the indefinite "one" (man, they). In the last clause of v. 9 משׂאות is a substantive formation, used instead of the simple form of the infinitive, after the form משּׂא in Ch2 19:7, with the termination ות, borrowed from the verb ה'ל (compare Ewald, 160b and 239a), and the construction is the same as in Amo 6:10 : it will not be to raise up = it will not be possible to raise it up (compare Ges. 132, 3, Anm. 1). To raise it up from its root does not mean to tear it up by the root (Hvernick), but to rear the withered vine from its roots again, to cause it to sprout again. This rendering of the words corresponds to the interpretation given in Eze 17:17.—In Eze 17:10 the leading thought is repeated with emphasis, and rounded off. The east wind is peculiarly dangerous to plants on account of its dryness (compare Gen 41:6, and Wetstein on Job 27:21 in Delitzsch's Commentary); and it is used very appropriately here, as the Chaldeans came from the east.


  Ezekiel 17:11


  Interpretation of the Riddle


  Eze 17:11. And the word of Jehovah came to me, saying, Eze 17:12. Say to the refractory race: Do ye not know what this is? Say, Behold, the king of Babel came to Jerusalem and took its king and its princes, and brought them to himself to Babel. Eze 17:13. And he took of the royal seed, and made a covenant with him, and caused him to enter into an oath; and he took the strong ones of the land: Eze 17:14. That it might be a lowly kingdom, not to lift itself up, that he might keep his covenant, that it might stand. Eze 17:15. But he rebelled against him by sending his messengers to Egypt, that it might give him horses and much people. Will he prosper? will he that hath done this escape? He has broken the covenant, and should he escape? Eze 17:16. As I live, is the saying of the Lord Jehovah, surely in the place of the king, who made him king, whose oath he despised, and whose covenant he broke with him, in Babel he will die. Eze 17:17. And not with great army and much people will Pharaoh act with him in the war, when they cast up a rampart and build siege-towers, to cut off many souls. Eze 17:18. He has despised an oath to break the covenant, and, behold, he has given his hand and done all this; he will not escape. Eze 17:19. Therefore thus saith the Lord Jehovah, As I live, surely my oath which he has despised, and my covenant which he has broken, I will give upon his head. Eze 17:20. I will spread out my net over him, so that he will be taken in my snare, and will bring him to Babel, and contend with him there on account of his treachery which he has been guilty of towards me. Eze 17:21. And all his fugitives in all his regiments, by the sword will they fall, and those who remain will be scattered to all winds; and ye shall see that I Jehovah have spoken it.


  In Eze 17:12-17 the parable in Eze 17:2-10 is interpreted; and in Eze 17:19-21 the threat contained in the parable is confirmed and still further expanded. We have an account of the carrying away of the king, i.e., Jehoiachin, and his princes to Babel in Kg2 24:11., Jer 24:1, and Jer 29:2. The king's seed (זרע המּלוּכה, Eze 17:13, as in Jer 41:1 = זרע המּלך, Kg1 11:14) is Jehoiachin's uncle Mattaniah, whom Nebuchadnezzar made king under the name of Zedekiah (Kg2 24:17), and from whom he took an oath of fealty (Ch2 36:13). The strong of the land (אילי = אוּלי, Kg2 24:15), whom Nebuchadnezzar took (לקח), i.e., took away to Babel, are not the heads of tribes and families (Kg2 24:15); but the expression is used in a wide sense for the several classes of men of wealth, who are grouped together in Kg2 24:14 under the one term כּל־גּבּורי ח (אנשׁי חיל, Kg2 24:16), including masons, smiths, and carpenters (Kg2 24:14 and Kg2 24:16), whereas the heads of tribes and families are classed with the court officials (סריסים, Kg2 24:15) under the title שׂריה (princes) in Eze 17:12. The design of these measures was to make a lowly kingdom, which could not raise itself, i.e., could not revolt, and to deprive the vassal king of the means of breaking of the covenant. the suffix attached to לעמדהּ is probably to be taken as referring to ממלכה rather than בּריתי, although both are admissible, and would yield precisely the same sense, inasmuch as the stability of the kingdom was dependent upon the stability of the covenant. But Zedekiah rebelled (Kg2 24:20). The Egyptian king who was to give Zedekiah horses and much people, in other words, to come to his assistance with a powerful army of cavalry and fighting men, was Hophrah, the Apries of the Greeks, according to Jer 44:30 (see the comm. on Kg2 24:19-20). היצלח points back to תּצלח in Eze 17:9; but here it is applied to the rebellious king, and is explained in the clause 'הימּלט וגו. The answer is given in Eze 17:16 as a word of God confirmed by a solemn oath: he shall die in Babel, the capital of the king, who placed him on the throne, and Pharaoh will not render him any effectual help (Eze 17:17). עשׂה אותו, as in Eze 15:1-8 :59, to act with him, that is to say, assist him, come to his help. אותו refers to Zedekiah, not to Pharaoh, as Ewald assumes in an inexplicable manner. For 'שׁפך סללה , compare Eze 4:2; and for the fact itself, Jer 34:21-22, and Jer 37:5, according to which, although an Egyptian army came to the rescue of Jerusalem at the time when it was besieged by the Chaldeans, it was repulsed by the Chaldeans who marched to meet it, without having rendered any permanent assistance to the besieged.


  In Eze 17:18, the main thought that breach of faith can bring no deliverance is repeated for the sake of appending the further expansion contained in Eze 17:19-21. נתן ידו, he gave his hand, i.e., as a pledge of fidelity. The oath which Zedekiah swore to the king of Babel is designated in Eze 17:19 as Jehovah's oath (אלתי), and the covenant made with him as Jehovah's covenant, because the oath had been sworn by Jehovah, and the covenant of fidelity towards Nebuchadnezzar had thereby been made implicite with Jehovah Himself; so that the breaking of the oath and covenant became a breach of faith towards Jehovah. Consequently the very same expressions are used in Eze 17:16, Eze 17:18, and Eze 17:19, to designate this breach of oath, which are applied in Eze 16:59 to the treacherous apostasy of Jerusalem (Israel) from Jehovah, the covenant God. And the same expressions are used to describe the punishment as in Eze 12:13-14. נשׁפּט אתּו is construed with the accusative of the thing respecting which he was to be judged, as in Sa1 12:7. Jehovah regards the treacherous revolt from Nebuchadnezzar as treachery against Himself (מעל); not only because Zedekiah had sworn the oath of fidelity by Jehovah, but also from the fact that Jehovah had delivered up His people and kingdom into the power of Nebuchadnezzar, so that revolt from him really became rebellion against God. את before כּל־מברחו is nota accus., and is used in the sense of quod adtinet ad, as, for example, in Kg2 6:5. מברחו, his fugitives, is rendered both by the Chaldee and Syriac "his brave men," or "heroes," and is therefore identified with מבחרו (his chosen ones), which is the reading in some manuscripts. But neither these renderings nor the parallel passage in Eze 12:14, where סביבותיו apparently corresponds to it, will warrant our adopting this explanation, or making any alteration in the text. The Greek versions have πάσας φυγαδείας αὐτοῦ; Theodoret: ἐν πάσαις ταῖς φυγαδείαις αὐτοῦ; the Vulgate: omnes profugi ejus; and therefore they all had the reading מברחו, which also yields a very suitable meaning. The mention of some who remain, and who are to be scattered toward all the winds, is not at variance with the statement that all the fugitives in the wings of the army are to fall by the sword. The latter threat simply declares that no one will escape death by flight. But there is no necessity to take those who remain as being simply fighting men; and the word "all" must not be taken too literally.


  Ezekiel 17:22


  The Planting of the True Twig of the Stem of David


  Eze 17:22. Thus saith the Lord Jehovah, And I will take from the top of the high cedar, and will set it; from the topmost of its shoots will I pluck off a tender one, and will plant it upon a high and exalted mountain. Eze 17:23. On the high mountain of Israel will I plant it, and it will put forth branches, and bear fruit, and become a splendid cedar, so that all the birds of every plumage will dwell under it. In the shade of its branches will they dwell. Eze 17:24. And all the trees of the field will learn that I Jehovah have lowered the lofty tree, lifted up the low tree, made the green tree wither, and the withered tree become green. I Jehovah have said it, and have done it.—Although the sprout of David, whom Nebuchadnezzar had made king, would lose the sovereignty because of his breach of faith, and bring about the destruction of the kingdom of Judah, the Lord would not let His kingdom be destroyed, but would fulfil the promise which He had given to the seed of David. The announcement of this fulfilment takes its form from the preceding parable. As Nebuchadnezzar broke off a twig from the top of the cedar and brought it to Babel (Eze 17:13), so will Jehovah Himself also pluck off a shoot from the top of the high cedar, and plant it upon a high mountain. The Vav before לקחתּי is the Vav consec., and אני is appended to the verb for the sake of emphasis; but in antithesis to the acting of the eagle, as described in Eze 17:3, it is placed after it. The cedar, which it designated by the epithet râmâh, as rising above the other trees, is the royal house of David, and the tender shoot which Jehovah breaks off and plants is not the Messianic kingdom or sovereignty, so that Zerubbabel could be included, but the Messiah Himself as "a distinct historical personage" (Hvernick). The predicate רך, tender, refers to Him; also the word יונק, a sprout (Isa 53:2), which indicates not so much the youthful age of the Messiah (Hitzig) as the lowliness of His origin (compare Isa 11:1; Isa 53:2); and even when applied to David and Solomon, in Sa2 3:39; Ch1 22:5; Ch1 29:1, expresses not their youthfulness, but their want of strength for the proper administration of such a government. The high mountain, described in Eze 17:23 as the high mountain of Israel, is Zion, regarded as the seat and centre of the kingdom of God, which is to be exalted by the Messiah above all the mountains of the earth (Isa 2:2, etc.). The twig planted by the Lord will grow there into a glorious cedar, under which all birds will dwell. The Messiah grows into a cedar in the kingdom founded by Him, in which all the inhabitants of the earth will find both food (from the fruits of the tree) and protection (under its shadow). For this figure, compare Dan 4:8-9. צפּור כּל־כּנף, birds of every kind of plumage (cf. Eze 39:4, Eze 39:17), is derived from Gen 7:14, where birds of every kind find shelter in Noah's ark. The allusion is to men from every kind of people and tribe. By this will all the trees of the field learn that God lowers the lofty and lifts up the lowly. As the cedar represents the royal house of David, the trees of the field can only be the other kings or royal families of the earth, not the nations outside the limits of the covenant. At the same time, the nations are not to be entirely excluded because the figure of the cedars embraces the idea of the kingdom, so that the trees of the field denote the kingdoms of the earth together with their kings. The clauses, "I bring down the high tree," contain a purely general thought, as in Sa1 2:7-8, and the perfects are not to be taken as preterites, but as statements of practical truths. It is true that the thought of the royal house of David in its previous greatness naturally suggests itself in connection with the high and green tree, and that of Jehoiachin in connection with the dry tree (compare Jer 22:30); and these are not to be absolutely set aside. At the same time, the omission of the article from עץ and the objects which follow, is sufficient to show that the words are not to be restricted to these particular persons, but are applicable to every high and green, or withered and lowly tree; i.e., not merely to kings alone, but to all men in common, and furnish a parallel to Sa1 2:4-9, "The bows of the mighty men are broken; and they that stumbled are girded with strength," etc.


  Ezekiel 18


  Ezekiel 18:1


  In the word of God contained in this chapter, the delusion that God visits the sins of fathers upon innocent children is overthrown, and the truth is clearly set forth that every man bears the guilt and punishment of his own sins (Eze 18:1-4). The righteous lives through his righteousness (Eze 18:5-9), but cannot save his wicked son thereby (Eze 18:10-13); whilst the son who avoids the sins and wickedness of his father, will live through his own righteousness (Eze 18:14-20). The man who repents and avoids sin is not even charged with his own sin; and, on the other hand, the man who forsakes the way of righteousness, and gives himself up to unrighteousness, will not be protected from death even by his own former righteousness (Eze 18:21-29). Thus will God judge every man according to his way; and it is only by repentance that Israel itself can live (Eze 18:30-32). The exposition of these truths is closely connected with the substance and design of the preceding and following prophecies. In the earlier words of God, Ezekiel had taken from rebellious Israel every support of false confidence in the preservation of the kingdom from destruction. But as an impenitent sinner, even when he can no longer evade the punishment of his sins, endeavours as much as possible to transfer the guilt from himself to others, and comforts himself with the thought that he has to suffer for sins that other shave committed, and hardens himself against the chastisement of God through such false consolation as this; so even among the people of Israel, when the divine judgments burst upon them, the delusion arose that the existing generation had to suffer for the fathers' sins. If, then, the judgment were ever to bear the fruit of Israel's conversion and renovation, which God designed, the impenitent generation must be deprived even of this pretext for covering over its sins and quieting its conscience, by the demonstration of the justice which characterized the government of God in His kingdom.


  The proverb and the word of God.—Eze 18:1. And the word of Jehovah came to me, saying, Eze 18:2. Why do you use this proverb in the land of Israel, saying, Fathers eat sour grapes, and the sons' teeth are set on edge. Eze 18:3. As I live, is the saying of the Lord Jehovah, this proverb shall not be used any more in Israel. Eze 18:4. Behold, all souls are mine; as the father's soul, so also the soul of the son,—they are mine; the soul which sinneth, it shall die.—On Eze 18:2 compare Eze 12:22. מה־לּכם, what is to you, what are you thinking of, that...? is a question of amazement. על־אדמת , in the land of Israel (Eze 12:22), not "concerning the land of Israel," as Hvernick assumes. The proverb was not, "The fathers have eaten sour grapes," for we have not אכלוּ, as in Jer 31:29, but יאכלוּ, they eat, are accustomed to eat, and אבות has no article, because it applies to all who eat sour grapes. Bōsĕr, unripe, sour grapes, like bēsĕr in Job 16:33 (see the comm. in loc.). The meaning of the proverb is self-evident. The sour grapes which the fathers eat are the sins which they commit; the setting of the children's teeth on edge is the consequence thereof, i.e., the suffering which the children have to endure. The same proverb is quoted in Jer 31:29-30, and there also it is condemned as an error. The origin of such a proverb is easily to be accounted for from the inclination of the natural man to transfer to others the guilt which has brought suffering upon himself, more especially as the law teaches that the sins of the fathers are visited upon the children (Exo 20:5), and the prophets announce that the Lord would put away Judah from before His face on account of the sins of Manasseh (Kg2 24:3; Jer 15:4), while Jeremiah complains in Lam 5:7 that the people are bearing the fathers' sins. Nevertheless the proverb contained a most dangerous and fatal error, for which the teaching of the law concerning the visitation of the sins of the fathers, etc., was not accountable, and which Jeremiah, who expressly mentions the doctrine of the law (Jer 32:18), condemns as strongly as Ezekiel. God will visit the sins of the fathers upon the children who hate Him, and who also walk in the footsteps of their fathers' sins; but to those who love Him, and keep His commandments, He will show mercy to the thousandth generation. The proverb, on the other hand, teaches that the children would have to atone for their fathers' sins without any culpability of their own. How remote such a perversion of the truth as to the transmission of sins and their consequences, viz., their punishment, was from the law of Moses, is evident from the express command in Deu 24:16, that the children were not to be put to death with the fathers for the sins which the latter had committed, but that every one was to die for his own sin. What God here enjoins upon the judicial authorities must apply to the infliction of his own judgments. Consequently what Ezekiel says in the following verses in opposition to the delusion, which this proverb helped to spread abroad, is simply a commentary upon the words, "every one shall die for his own sin," and not a correction of the law, which is the interpretation that many have put upon these prophetic utterances of Jeremiah and Ezekiel. In Eze 18:3, the Lord declares with an oath that this proverb shall not be used any more. The apodosis to 'אם יהיה וגו, which is not expressed, would be an imprecation, so that the oath contains a solemn prohibition. God will take care that this proverb shall not be used any more in Israel, not so much by the fact that He will not give them any further occasion to make use of it, as by the way in which He will convince them, through the judgments which He sends, of the justice of His ways. The following is Calvin's admirable paraphrase: "I will soon deprive you of this boasting of yours; for your iniquity shall be made manifest, so that all the world may see that you are but enduring just punishment, which you yourselves have deserved, and that you cannot cast it upon your fathers, as you have hitherto attempted to do." At the same time, this only gives one side; we must also add the other, which is brought out so prominently in Jer 31:29., namely, that after the judgment God will manifest His grace so gloriously in the forgiveness of sins, that those who are forgiven will fully recognise the justice of the judgments inflicted. Experience of the love and compassion of the Lord, manifesting itself in the forgiveness of sin, bows down the heart so deeply that the pardoned sinner has no longer any doubt of the justice of the judgments of God. "In Israel" is added, to show that such a proverb is opposed to the dignity of Israel. In Eze 18:4, the reason assigned fore the declaration thus solemnly confirmed by an oath commences with a general thought which contains the thesis for further discussion. All souls are mine, the soul of the father as well as that of the son, saith the Lord. In these words, as Calvin has well said, "God does not merely vindicate His government or His authority, but shows that He is moved with paternal affection towards the whole of the human race which He created and formed." There is no necessity for God to punish the one for the other, the son for the father, say because of the possibility that the guilty person might evade Him; and as the Father of all, He cannot treat the one in a different manner from the other, but can only punish the one by whom punishment has been deserved. The soul that sinneth shall die. הנּפשׁ is used here, as in many other passages, for "man," and מוּת is equivalent to suffering death as a punishment. "Death" is used to denote the complete destruction with which transgressors are threatened by the law, as in Deu 30:15 (compare Jer 21:8; Pro 11:10). This sentence is explained in the verses which follow (vv. 5-20).


  Ezekiel 18:5


  The Righteous Man Shall Not Die


  Eze 18:5. If a man is righteous, and doeth right and righteousness, Eze 18:6. And doth not eat upon the mountains, and doth not lift up his eyes to the idols of the house of Israel, and doth not defile his neighbour's wife, and doth not approach his wife in her uncleanness, Eze 18:7. Oppresseth no one, restoreth his security (lit., debt-pledge), committeth no robbery, giveth his bread to the hungry, and covereth the naked with clothes, Eze 18:8. Doth not give upon usury, and taketh not interest, withholdeth his hand from wrong, executeth judgment of truth between one and another, Eze 18:9. Walketh in my statutes, and keepeth my rights to execute truth; he is righteous, he shall live, is the saying of the Lord "Jehovah."—The exposition of the assertion, that God only punishes the sinner, not the innocent, commences with a picture of the righteousness which has the promise of life. The righteousness consists in the fulfilment of the commandments of the law: viz., (1) those relating to religious duties, such as the avoidance of idolatry, whether of the grosser kind, such as eating upon the mountains, i.e., observing sacrificial festivals, and therefore sacrificing to idols (cf. Deu 12:2.), or of a more refined description, e.g., lifting up the eyes to idols, to look to them, or make them the object of trust, and offer supplication to them (cf. Psa 121:1; Deu 4:19), as Israel had done, and was doing still (cf. Eze 6:13); and (2) those relating to moral obligations, such as the avoidance of adultery (compare Exo 20:14; Lev 20:10; Deu 22:22; and for טמּא, Gen 34:5), and of conjugal intercourse with a wife during menstruation, which was a defilement of the marriage relation (cf. Lev 18:19; Lev 20:18). All these sins were forbidden in the law on pain of death. To these there are appended duties to a neighbour (Eze 18:7.), viz., to abstain from oppressing any one (Exo 22:28; Lev 15:14, Lev 15:17), to restore the pledge to a debtor (Exo 22:25; Deu 24:6, Deu 24:10.). חוב is hardly to be taken in any other sense than as in apposition to חבלתו, "his pledge, which is debt," equivalent to his debt-pledge or security, like דּרכּך זמּה in Eze 16:27. The supposition of Hitzig, that חוב is a participle, like קום in Kg2 16:7, in the sense of debtor, is a far less natural one, and has no valid support in the free rendering of the lxx, ἐνεχυρασμὸν ὀφείλοντος. The further duties are to avoid taking unlawful possession of the property of another (cf. Lev. 5:23); to feed the hungry, clothe the naked (cf. Isa 58:5; Mat 25:26; Jam 2:15-16); to abstain from practising usury (Deu 23:20; cf. Exo 22:24) and taking interest (Lev 25:36-37); in judicial sentences, to draw back the hand from wrong, and promote judgment of truth,—a sentence in accordance with the true nature of the case (see the comm. on Zac 7:9); and, lastly, to walk in the statutes and rights of the Lord,—an expression which embraces, in conclusion, all that is essential to the righteousness required by the law.—This definition of the idea of true righteousness, which preserves from death and destruction, and ensures life to the possessor, is followed in Eze 18:10. by a discussion of the attitude which God sustains towards the sons.


  Ezekiel 18:10


  The righteousness of the father does not protect the wicked, unrighteous son from death.—Eze 18:10. If, however, he begetteth a violent son, who sheddeth blood, and doeth only one of these things, Eze 18:11. But he himself hath not done all this,—if he even eateth upon the mountains, and defileth his neighbour's wife, Eze 18:12. Oppresseth the suffering and poor, committeth robbery, doth not restore a pledge, lifteth up his eyes to idols, committeth abomination, Eze 18:13. Giveth upon usury, and taketh interest: should he live? He shall not live! He hath done all these abominations; he shall be put to death; his blood shall be upon him.—The subject to והוליד, in Eze 18:10, is the righteous man described in the preceding verses. פּריץ, violent, literally, breaking in or through, is rendered more emphatic by the words "shedding blood" (cf. Hos 4:2). We regard אח in the next clause as simply a dialectically different form of writing and pronouncing, for אך, "only," and he doeth only one of these, the sins previously mentioned (Eze 18:6.). מאחד, with a partitive מן, as in Lev 4:2, where it is used in a similar connection; the form מאחד is also met with in Deu 15:7. The explanation given by the Targum, "and doeth one of these to his brother," is neither warranted by the language nor commended by the sense. עשׂה is never construed with the accusative of the person to whom anything is done; and the limitation of the words to sins against a brother is unsuitable in this connection. The next clause, לא עשׂה...והוּא, which has also been variously rendered, we regard as an adversative circumstantial clause, and agree with Kliefoth in referring it to the begetter (father): "and he (the father) has not committed any of these sins." For it yields no intelligible sense to refer this clause also to the son, since כּל־אלּה cannot possibly refer to different things from the preceding מאלּה, and a man cannot at the same time both do and not do the same thing. The כּי which follows signifies "if," as is frequently the case in the enumeration of particular precepts or cases; compare, for example, Exo 21:1, Exo 21:7,Exo 21:17, etc., where it is construed with the imperfect, because the allusion is to things that may occur. Here, on the contrary, it is followed by the perfect, because the sins enumerated are regarded as committed. The emphatic גּם (even) forms an antithesis to אח מאחד (אך), or rather an epanorthosis of it, inasmuch as כּי גּם resumes and carries out still further the description of the conduct of the wicked son, which was interrupted by the circumstantial clause; and that not only in a different form, but with a gradation in the thought. The thought, for instance, is as follows: the violent son of a righteous father, even if he has committed only one of the sins which the father has not committed, shall die. And if he has committed even the gross sins named, viz., idolatry, adultery, violent oppression of the poor, robbery, etc., should he then continue to live? The ו in וחי introduces the apodosis, which contains a question, that is simply indicated by the tone, and is immediately denied. The antique form חי for חיּה, 3rd pers. perf., is taken from the Pentateuch (cf. Gen 3:22 and Num 21:8). The formulae מות יוּמת and דּמיו בּו dna are also derived from the language of the law (cf. Lev 20:9, Lev 20:11, Lev 20:13, etc.).


  Ezekiel 18:14


  The son who avoids his father's sin will live; but the father will die for his own sins.—Eze 18:14. And behold, he begetteth a son, who seeth all his father's sins which he doeth; he seeth them, and doeth not such things. Eze 18:15. He eateth not upon the mountains, and lifteth not up his eyes to the idols of the house of Israel; he defileth not his neighbour's wife, Eze 18:16. And oppresseth no one; he doth not withhold a pledge, and committeth not robbery; giveth his bread to the hungry, and covereth the naked with clothes. Eze 18:17. He holdeth back his hand from the distressed one, taketh not usury and interest, doeth my rights, walketh in my statutes; he will not die for the sin of his father; he shall live. Eze 18:18. His father, because he hath practised oppression, committed robbery upon his brother, and hath done that which is not good in the midst of his people; behold, he shall die for his sin. Eze 18:19. And do ye say, Why doth the son not help to bear the father's sin? But the son hath done right and righteousness, hath kept all my statutes, and done them; he shall live. Eze 18:20. The soul that sinneth, it shall die. A son shall not help to bear the father's sin, and a father shall not help to bear the sin of the son. The righteousness of the righteous shall be upon him, and the wickedness of the wicked shall be upon him.—The case supposed in these verses forms the antithesis to the preceding one; the father is the transgressor in this instance, and the son a keeper of the law. The subject to הוליד in Eze 18:14 is not the righteous man described in Eze 18:15, but a man who is described immediately afterwards as a transgressor of the commandments of God. The Chetib וירא bite in the last clause of Eze 18:14 is not to be read ויּרא, καὶ φοβηθῇ, et timuerit, as it has been by the translators of the Septuagint and Vulgate; nor is it to be altered into ויּראה, as it has been by the Masoretes, to make it accord with Eze 18:28; but it is the apocopated form ויּרא, as in the preceding clause, and the object is to be repeated from what precedes, as in the similar case which we find in Exo 20:15, (18). Ewald and Hitzig propose to alter מעני in Eze 18:17 into מעול after Eze 18:8, but without the slightest necessity. The lxx are not to be taken as an authority for this, since the Chaldee and Syriac have both read and rendered עני; and Ezekiel, when repeating the same sentences, is accustomed to make variations in particular words. Holding back the hand from the distressed, is equivalent to abstaining from seizing upon him for the purpose of crushing him (compare Eze 18:12); בּתוך, in the midst of his countrymen = בּתוך עמּו, is adopted from the language of the Pentateuch. מת after הנּה is a participle. The question, "Why does the son not help to bear?" is not a direct objection on the part of the people, but is to be taken as a pretext, which the people might offer on the ground of the law, that God would visit the sin of the fathers upon the sons in justification of their proverb. Ezekiel cites this pretext for the purpose of meeting it by stating the reason why this does not occur. נשׂא ב, to carry, near or with, to join in carrying, or help to carry (cf. Num 11:17). This proved the proverb to be false, and confirmed the assertion made in Eze 18:4, to which the address therefore returns (Eze 18:20). The righteousness of the righteous man will come upon him, i.e., upon the righteous man, namely, in its consequences. The righteous man will receive the blessing of righteousness, but the unrighteous man the curse of his wickedness. There is no necessity for the article, which the Keri proposes to insert before רשׁע.


  Ezekiel 18:21


  Turning to good leads to life; turning to evil is followed by death.—Eze 18:21. But if the wicked man turneth from all his sins which he hath committed, and keepeth all my statutes, and doeth right and righteousness, he shall live, and not die. Eze 18:22. All his transgressions which he hath committed, shall not be remembered to him: for the sake of the righteousness which he hath done he will live. Eze 18:23. Have I then pleasure in the death of the wicked? is the saying of Jehovah: and not rather that he turn from his ways, and live? Eze 18:24. But if the righteous man turn from his righteousness, and doeth wickedness, and acteth according to all the abominations which the ungodly man hath done, should he live? All the righteousness that he hath done shall not be remembered: for his unfaithfulness that he hath committed, and for his sin that he hath sinned, for these he shall die. Eze 18:25. And ye say, "The way of the Lord is not right." Hear now, O house of Israel: Is my way not right? Is it not your ways that are not right? Eze 18:26. If a righteous man turneth from his righteousness, and doeth wickedness, and dieth in consequence, he dieth for his wickedness that he hath done.—The proof that every one must bear his sin did not contain an exhaustive reply to the question, in what relation the righteousness of God stood to the sin of men? For the cases supposed in vv. 5-20 took for granted that there was a constant persistence in the course once taken, and overlooked the instances, which are by no means rare, when a man's course of life is entirely changed. It still remained, therefore, to take notice of such cases as these, and they are handled in Eze 18:21-26. The ungodly man, who repents and turns, shall live; and the righteous man, who turns to the way of sin, shall die. "As the righteous man, who was formerly a sinner, is not crushed down by his past sins; so the sinner, who was once a righteous man, is not supported by his early righteousness. Every one will be judged in that state in which he is found" (Jerome). The motive for the pardon of the repenting sinner is given in Eze 18:23, in the declaration that God has no pleasure in the death of the wicked man, but desires his conversion, that he may live. God is therefore not only just, but merciful and gracious, and punishes none with death but those who either will not desist from evil, or will not persevere in the way of His commandments. Consequently the complaint, that the way of the Lord, i.e., His conduct toward men, is not weighed (יתּכן, see comm. on Sa1 2:3), i.e., not just and right, is altogether unfounded, and recoils upon those who make it. It it not God's ways, but the sinner's, that are wrong (Eze 18:25). The proof of this, which Hitzig overlooks, is contained in the declarations made in Eze 18:23 and Eze 18:26,—viz. in the fact that God does not desire the death of the sinner, and in His mercy forgives the penitent all his former sins, and does not lay them to his charge; and also in the fact that He punishes the man who turns from the way of righteousness and gives himself up to wickedness, on account of the sin which he commits; so that He simply judges him according to his deeds.—In Eze 18:24, ועשׂה is the continuation of the infinitive שׁוּב, and וחי is interrogatory, as in Eze 18:13.


  Ezekiel 18:27


  The vindication of the ways of God might have formed a fitting close to this divine oracle. But as the prophet was not merely concerned with the correction of the error contained in the proverb which was current among the people, but still more with the rescue of the people themselves from destruction, he follows up the refutation with another earnest call to repentance.—Eze 18:27. If a wicked man turneth from his wickedness which he hath done, and doeth right and righteousness, he will keep his soul alive. Eze 18:28. If he seeth and turneth from all his transgressions which he hath committed, he shall live and not die. Eze 18:29. And the house of Israel saith, The way of the Lord is not right. Are may ways not right, O house of Israel? Is it not rather your ways that are not right? Eze 18:30. Therefore, every one according to his ways, will I judge you, O house of Israel, is the saying of the Lord Jehovah. Turn and repent of all your transgressions, that it may not become to you a stumbling-block to guilt. Eze 18:31. Cast from you all your transgressions which ye have committed, and make yourselves a new heart and a new spirit! And why will ye die, O house of Israel? Eze 18:32. For I have no pleasure in the death of the dying, is the saying of the Lord Jehovah. Therefore repent, that ye may live.—For the purpose of securing an entrance into their hearts for the call to repentance, the prophet not only repeats, in Eze 18:27 and Eze 18:28, the truth declared in Eze 18:21 and Eze 18:22, that he who turns from his sin finds life, but refutes once more in Eze 18:29, as he has already done in Eze 18:25, the charge that God's ways are not right. The fact that the singular יתּכן is connected with the plural דּרכיכם, does not warrant our altering the plural into דּרכּכם, but may be explained in a very simple manner, by assuming that the ways of the people are all summed up in one, and that the meaning is this: what you say of my way applies to your own ways,—namely, "it is not right; there is just measure therein." לכן, "therefore, etc.;" because my way, and not yours, is right, I will judge you, every one according to his way. Repent, therefore, if ye would escape from death and destruction. שׁוּבוּ is rendered more emphatic by השׁיבוּ, sc. פניכם, as in Eze 14:6. In the last clause of Eze 18:30, עון is not to be taken as the subject of the sentence according to the accents, but is a genitive dependent upon מכשׁול, as in Eze 7:19 and Eze 14:3; and the subject is to be found in the preceding clause: that it (the sinning) may not become to you a stumbling-block of iniquity, i.e., a stumbling-block through which ye fall into guilt and punishment.—The appeal in Eze 18:31 points back to the promise in Eze 11:18-19. השׁליך, to cast away. The application of this word to transgressions may be explained from the fact that they consisted for the most part of idols and idolatrous images, which they had made.—"Make yourselves a new heart and a new spirit:" a man cannot, indeed, create either of these by his own power; God alone can give them (Eze 11:19). But a man both can and should come to God to receive them: in other words, he can turn to God, and let both heart and spirit be renewed by the Spirit of God. And this God is willing to do; for He has no pleasure בּמות המת, in the death of the dying one. In the repetition of the assurance given in Eze 18:23, המּת is very appropriately substituted for רשׁע, to indicate to the people that while in sin they are lying in death, and that it is only by conversion and renewal that they can recover life again.


  Ezekiel 19


  Lamentation for the Princes of Israel


  Israel, the lioness, brought up young lions in the midst of lions. But when they showed their leonine nature, they were taken captive by the nations and led away, one to Egypt, the other to Babylon (Eze 19:1-9). The mother herself, once a vine planted by the water with vigorous branches, is torn from the soil, so that her strong tendrils wither, and is transplanted into a dry land. Fire, emanating from a rod of the branches, has devoured the fruit of the vine, so that not a cane is left to form a ruler's sceptre (Eze 19:10-14).—This lamentation, which bewails the overthrow of the royal house and the banishment of Israel into exile, forms a finale to the preceding prophecies of the overthrow of Judah, and was well adapted to annihilate every hope that things might not come to the worst after all.


  Ezekiel 19:1


  Capture and Exile of the Princes


  Eze 19:1. And do thou raise a lamentation for the princes of Israel, Eze 19:2. And say, Why did thy mother, a lioness, lie down among lionesses; bring up her whelps among young lions? Eze 19:3. And she brought up one of her whelps: it became a young lion, and he learned to take prey; he devoured man. Eze 19:4. And nations heard of him; he was caught in their pit, and they brought him with nose-rings into the land of Egypt. Eze 19:5. And when she saw that her hope was exhausted, overthrown, she took one of her whelps, made it a young lion. Eze 19:6. And he walked among lionesses, he became a young lion, and learned to take prey. He devoured man. Eze 19:7. He knew its widows, and laid waste their cities; and the land and its fulness became waste, at the voice of his roaring. Eze 19:8. Then nations round about from the provinces set up against him, and spread over him their net: he was caught in their pit. Eze 19:9. And they put him in the cage with nose-rings, and brought him to the king of Babylon: brought him into a fortress, that his voice might not be heard any more on the mountains of Israel.


  The princes of Israel, to whom the lamentation applies, are the king (נשׂיא, as in Eze 12:10), two of whom are so clearly pointed out in Eze 19:4 and Eze 19:9, that there is no mistaking Jehoahaz and Jehoiachin. This fact alone is sufficient to protect the plural נשׂיאי against the arbitrary alteration into the singular נשׂיא, proposed by Houbigant and Hitzig, after the reading of the lxx. The lamentation is not addressed to one particular prince, either Zedekiah (Hitzig) or Jehoiachin (Ros., Maurer), but to Israel as a nation; and the mother (Eze 19:2) is the national community, the theocracy, out of which the kings were born, as is indisputably evident from Eze 19:10. The words from מה to רבצה form one sentence. It yields no good sense to separate מה אמּך from רבצה, whether we adopt the rendering, "what is thy mother?" or take מה with לביּא and render it, "how is thy mother a lioness?" unless, indeed, we supply the arbitrary clause "now, in comparison with what she was before," or change the interrogative into a preterite: "how has thy mother become a lioness?" The lionesses, among which Israel lay down, are the other kingdoms, the Gentile nations. The words have no connection with Gen 49:9, where Judah is depicted as a warlike lion. The figure is a different one here. It is not so much the strength and courage of the lion as its wildness and ferocity that are the points of resemblance in the passage before us. The mother brings up her young ones among young lions, so that they learn to take prey and devour men. גּוּר is the lion's whelp, catulus; כּפיר, the young lion, which is old enough to go out in search of prey. ותּעל is a Hiphil, in the tropical sense, to cause to spring up, or grow up, i.e., to bring up. The thought is the following: Why has Israel entered into fellowship with the heathen nations? Why, then, has it put itself upon a level with the heathen nations, and adopted the rapacious and tyrannical nature of the powers of the world? The question "why then?" when taken with what follows, involves the reproof that Israel has struck out a course opposed to its divine calling, and will now have to taste the bitter fruits of this assumption of heathen ways. The heathen nations have taken captive its king, and led him away into heathen lands. ישׁמעוּ אליו, they heard of him (אליו for עליו). The fate of Jehoahaz, to which Eze 19:4 refers, is related in Kg2 23:31.—Eze 19:5-7 refer to Jehoiachin, the son of Jehoiakim, and not to Zedekiah, as Hitzig imagines. For the fact that Jehoiachin went out of his own accord to the king of Babylon (Kg2 24:12), is not at variance with the figure contained in Eze 19:8, according to which he was taken (as a lion) in a net. He simply gave himself up to the king of Babylon because he was unable to escape from the besieged city. Moreover, Jehoahaz and Jehoiachin are simply mentioned as examples, because they both fell into the hands of the world-powers, and their fate showed clearly enough "what the end must inevitably be, when Israelitish kings became ambitious of being lions, like the kings of the nations of the world" (Kliefoth). Jehoiakim was not so suitable an example as the others, because he died in Jerusalem. נוחלה, which has been explained in different ways, we agree with Ewald in regarding as the Niphal of יחל = חוּל, in the sense of feeling vexed, being exhausted or deceived, like the Syriac ̀ewaḥel, viribus defecit, desperavit. For even in Gen 8:12, נוחל simply means to wait; and this is inapplicable here, as waiting is not equivalent to waiting in vain. The change from חוּל to יחל is established by Jdg 3:25, where חוּל or חיל occurs in the sense of יחל. In Jdg 3:7, the figurative language passes into a literal description of the ungodly course pursued by the king. He knew, i.e., dishonoured, its (Israel's, the nation's) widows. The Targum reads וירע here instead of וידע, and renders it accordingly, "he destroyed its palaces;" and Ewald has adopted the same rendering. But רעע, to break, or smash in pieces, e.g., a vessel (Psa 2:9), is never used for the destruction of buildings; and אלמנות does not mean palaces (ארמנות), but windows. There is nothing in the use of the word in Isa 13:22 to support the meaning "palaces," because the palaces are simply called ̀almânōth (widows) there, with a sarcastic side glance at their desolate and widowed condition. Other conjectures are still more inadmissible. The thought is as follows: Jehoiachin went much further than Jehoahaz. He not only devoured men, but laid hands on defenceless widows, and laid the cities waste to such an extent that the land with its inhabitants became perfectly desolate through his rapacity. The description is no doubt equally applicable to his father Jehoiakim, in whose footsteps Jehoiachin walked, since Jehoiakim is described in Jer 22:13. as a grievous despot and tyrant. In Eze 19:8 the object רשׁתּם also belongs to יתּנוּ: they set up and spread out their net. The plural מצדות is used in a general and indefinite manner: in lofty castles, mountain-fortresses, i.e., in one of them (cf. Jdg 12:7).


  Ezekiel 19:10


  Destruction of the Kingdom, and Banishment of the People


  Eze 19:10. Thy mother was like a vine, planted by the water in thy repose; it became a fruitful and rich in tendrils from many waters. Eze 19:11. And it had strong shoots for rulers' sceptres; and its growth ascended among the clouds, and was visible in its height in the multitude of its branches. Eze 19:12. Then it was torn up in fury, cast to the ground, and the east wind dried up its fruit; its strong shoots were broken off, and withered; fire devoured them. Eze 19:13. And now it is planted in the desert, in a dry and thirsty land. Eze 19:14. There goeth out fire from the shoot of its branches, devoureth its fruit, so that there is no more a strong shoot upon it, a sceptre for ruling.—A lamentation it is, and it will be for lamentation.—From the lamentable fate of the princes transported to Egypt and Babylon, the ode passes to a description of the fate, which the lion-like rapacity of the princes is preparing for the kingdom and people. Israel resembled a vine planted by the water. The difficult word בּדמך we agree with Hvernick and Kliefoth in tracing to the verb דּמה, to rest (Jer 14:17), and regard it as synonymous with בּדמי in Isa 38:10 : "in thy repose," i.e., in the time of peaceful, undisturbed prosperity. For neither of the other renderings, "in thy blood" and "in thy likeness," yields a suitable meaning. The latter explanation, which originated with Raschi and Kimchi, is precluded by the fact that Ezekiel always uses the word דּמוּת to express the idea of resemblance.—For the figure of the vine, compare Psa 80:9. This vine sent out strong shoots for rulers' sceptres; that is to say, it brought forth powerful kings, and grew up to a great height, even into the clouds. עבתים signifies "cloud," lit., thicket of clouds, not only here, but in Eze 31:3, Eze 31:10,Eze 31:14. The rendering "branches" or "thicket of foliage" is not suitable in any of these passages. The form of the word is not to be taken as that of a new plural of עבות, the plural of עב, which occurs in Sa2 23:4 and Psa 77:18; but is the plural of עבות, an interlacing or thicket of foliage, and is simply transferred to the interlacing or piling up of the clouds. The clause 'ויּרא וגו, and it appeared, was seen, or became visible, simply serves to depict still further the glorious and vigorous growth, and needs no such alteration as Hitzig proposes. This picture is followed in Eze 19:12., without any particle of transition, by a description of the destruction of this vine. It was torn up in fury by the wrath of God, cast down to the ground, so that its fruit withered (compare the similar figures in Eze 17:10). מטּה עזּהּ is used collectively, as equivalent to מטּות עז (Eze 19:11); and the suffix in אכלתהוּ is written in the singular on account of this collective use of מטּה. The uprooting ends in the transplanting of the vine into a waste, dry, unwatered land,—in other words, in the transplanting of the people, Israel, into exile. The dry land is Babylon, so described as being a barren soil in which the kingdom of God could not flourish. According to Eze 19:14, this catastrophe is occasioned by the princes. The fire, which devours the fruit of the vine so that it cannot send out any more branches, emanates ממּטּה בדּיה, from the shoot of its branches, i.e., from its branches, which are so prolific in shoots. מטּה is the shoot which grew into rulers' sceptres, i.e., the royal family of the nation. The reference is to Zedekiah, whose treacherous breach of covenant (Eze 17:15) led to the overthrow of the kingdom and of the earthly monarchy. The picture from Eze 19:12 onwards is prophetic. The tearing up of the vine, and its transplantation into a dry land, had already commenced with the carrying away of Jeconiah; but it was not completed till the destruction of Jerusalem and the carrying away of Zedekiah, which were still in the future at the time when these words were uttered.—The clause 'קינה היא does not contain a concluding historical notice, as Hהvernick supposes, but simply the finale of the lamentation, indicating the credibility of the prediction which it contains. ותּהי is prophetic, like the perfects from ותּתּשׁ in Eze 19:12 onwards; and the meaning is this: A lamentation forms the substance of the whole chapter; and it will lead to lamentation, when it is fulfilled.


  Ezekiel 20


  Ezekiel 20:1


  The date given in Eze 20:1 applies not only to Ezekiel 20, but also to Ezekiel 20-23 (compare Eze 24:1); the prophetic utterances in these four chapters being bound together into a group of connected words of God, both by their contents and by the threefold repetition of the expression, "wilt thou judge?" (vid., Eze 20:4; Eze 22:2, and Eze 23:36). The formula התשׁפּוט, which is only omitted from the threat of punishment contained in Ezekiel 21, indicates at the same time both the nature and design of these words of God. The prophet is to judge, i.e., to hold up before the people once more their sinful abominations, and to predict the consequent punishment. The circumstance which occasioned this is narrated in Eze 20:1-3. Men of the elders of Israel came to the prophet to inquire of the Lord. The occasion is therefore a similar one to that described in the previous group; for we have already been informed, in Eze 14:1, that elders had come to the prophet to hear God's word from him; but they had not gone so far as to inquire. Here, however (Ezekiel 20), they evidently address a question to the prophet, and through him to the Lord; though the nature of their inquiry is not given, and can only be gathered from the answer, which was given to them by the Lord through the prophet. The ground for the following words of God is therefore essentially the same as for those contained in Ezekiel 14-19; and this serves to explain the relation in which the two groups stand to each other, namely, that Ezekiel 20-24 simply contain a further expansion of the reproachful and threatening addresses of Ezekiel 14-19.


  In Ezekiel 20 the prophet points out to the elders, in the form of a historical survey, how rebellious Israel had been towards the Lord from the very first, even in Egypt (Eze 20:5-9) and the desert (Eze 20:10-17 and Eze 20:18-26), both the older and the later generations, how they had sinned against the Lord their God through their idolatry, and how it was only for His own name's sake that the Lord had not destroyed them in His anger (Eze 20:27-31). And as Israel hath not given up idolatry even in Canaan, the Lord would not suffer Himself to be inquired of by the idolatrous generation, but would refine it by severe judgments among the nations (Eze 20:32-38), and sanctify it thereby into a people well-pleasing to Him, and would then gather it again out of the dispersion, and bring it into the land promised to the fathers, where it would serve Him with sacrifices and gifts upon His holy mountain (Eze 20:39-44). This word of God is therefore a more literal repetition of the allegorical description contained in Ezekiel 16.


  Date, occasion, and theme of the discourse which follows.—Eze 20:1. And it came to pass in the seventh year, in the fifth (moon), on the tenth of the moon, there came men of the elders of Israel, to inquire of Jehovah, and sat down before me. Eze 20:2. Then the word of Jehovah came to me, saying, Eze 20:3. Son of man, speak to the elders of Israel, and say to them, Thus saith the Lord Jehovah, Have ye come to inquire of me? As I live, if I suffer myself to be inquired of by you, is the saying of the Lord Jehovah. Eze 20:4. Wilt thou judge them? Wilt thou judge, O son of man? Make known the abominations of their fathers to them.—If we compare the date given in Eze 20:1 with Eze 8:1, we shall find that this word of God was uttered only eleven months and five days after the one in Ezekiel 8; two years, one month, and five days after the call of Ezekiel to be a prophet (Eze 1:2); and two years and five months before the blockading of Jerusalem by the Chaldeans (Eze 24:1). Consequently it falls almost in the middle of the first section of Ezekiel's prophetic work. דּרשׁ את , to seek Jehovah, i.e., to ask a revelation from Him. The Lord's answer in Eze 20:3 is similar to that in Eze 14:3. Instead of giving a revelation concerning the future, especially with regard to the speedy termination of the penal sufferings, which the elders had, no doubt, come to solicit, the prophet is to judge them, i.e., as the following clause explains, not only in the passage before us, but also in Eze 22:3 and Eze 23:36, to hold up before them the sins and abominations of Israel. It is in anticipation of the following picture of the apostasy of the nation from time immemorial that the sins of the fathers are mentioned here. "No reply is given to the sinners, but chiding for their sins; and He adds the oath, 'as I live,' that the sentence of refusal may be all the stronger" (Jerome). The question התשׁפּוט, which is repeated with emotion, "gives expression to an impatient wish, that the thing could have been done already" (Hitzig). The interrogative form of address is therefore adopted simply as a more earnest mode of giving expression to the command to go and do the thing. Hence the literal explanation of the word התשׁפּוט is also appended in the form of an imperative (הודיעם).—The prophet is to revert to the sins of the fathers, not merely for the purpose of exhibiting the magnitude of the people's guilt, but also to hold up before the sinners themselves, the patience and long-suffering which have hitherto been displayed by the Lord.


  Ezekiel 20:5


  Election of Israel in Egypt. Its resistance to the commandments of God.—Eze 20:5. And say to them, Thus saith the Lord Jehovah, In the day that I chose Israel, and lifted my hand to the seed of Jacob, and made myself known to them in the land of Egypt, and lifted my hand to them, saying, I am Jehovah, your God: Eze 20:6. In that day I lifted my hand to them, to bring them out of the land of Egypt into the land which I sought out for them, which floweth with milk and honey—it is an ornament of all lands: Eze 20:7. And said to them, Cast away every man the abominations of his eyes, and do not defile yourselves with the idols of Egypt. I am Jehovah, your God. Eze 20:8. But they were rebellious against me, and would not hearken to me. Not one of them threw away the abominations of his eyes, and they did not forsake the idols of Egypt. Then I thought to pour out my wrath upon them, to accomplish my anger upon them in the midst of the land of Egypt. Eze 20:9. But I did it for my name's sake, that it might not be profaned before the eyes of the nations, in the midst of which they were, before whose eyes I had made myself known to them, to bring them out of the land of Egypt.—Eze 20:5 and Eze 20:6 form one period. בּיּום בּחרי (Eze 20:5) is resumed in בּיּום ההוּא (Eze 20:6), and the sentence continued. With ואשּׂא the construction with the infinitive passes over into the finite verb. Lifting the hand, sc. to heaven, is a gesture employed in taking an oath (see the comm. on Exo 6:8). The substance of the oath is introduced by the word לאמר at the close of Eze 20:5; but the clause 'ואוּדע וגו (and made myself known) is previously inserted, and then the lifting of the hand mentioned again to indicate the importance of this act of divine grace. The contents of Eze 20:5 and Eze 20:6 rest upon Exo 6:2., where the Lord makes Himself known to Moses, and through him to the children of Israel, according to the nature involved in the name Jehovah, in which He had not yet revealed Himself to the patriarchs (Exo 6:3). Both נשׂאתי ידי (I lifted my hand) and אני יהוה are taken from Exo 6:8. The word תּרתּי, from תּוּר, to seek out, explore, also belongs to the Pentateuch (compare Deu 1:33); and the same may be said of the description given of Canaan as "a land flowing with milk and honey" (vid., Exo 3:8, etc.). But צבי, ornament, as an epithet applied to the land of Israel, is first employed by the prophets of the time of the captivity—namely, in Eze 20:6 and Eze 20:15 of this chapter, in Jer 3:19, and in Dan 8:9; Dan 11:16, Dan 11:41. The election of the Israelites to be the people of Jehovah, contained eo ipso the command to give up the idols of Egypt, although it was at Sinai that the worship of other gods was for the first time expressly prohibited (Exo 20:3), and Egyptian idolatry is only mentioned in Lev 17:7 (cf. Jos 24:14). Ezekiel calls the idols "abominations of their eyes," because, "although they were abominable and execrable things, they were looked upon with delight by them" (Rosenmller). It is true that there is nothing expressly stated in the Pentateuch as to the refusal of the Israelites to obey the command of God, or their unwillingness to give up idolatry in Egypt; but it may be inferred from the statements contained in Exo 6:9 and Exo 6:12, to the effect that the Israelites did not hearken to Moses when he communicated to them the determination of God to lead them out of Egypt, and still more plainly from their relapse into Egyptian idolatry, from the worship of the golden calf at Sinai (Ex 32), and from their repeated desire to return to Egypt while wandering in the desert.


  Nor is there anything said in the Pentateuch concerning the determination of God to pour out His wrath upon the idolatrous people in Egypt. We need not indeed assume on this account that Ezekiel derived his information from some special traditional source, as Vitringa has done ObservV. ss. I. 263), or regard the statement as a revelation made by God to Ezekiel, and through him to us. The words do not disclose to us either a particular fact or a definite decree of God; they simply contain a description of the attitude which God, from His inmost nature, assumes towards sinners who rebel against His holy commandments, and which He displayed both in the declaration made concerning Himself as a zealous, or jealous God, who visits iniquities (Exo 20:5), and also in the words addressed to Moses when the people fell into idolatry at Sinai, "Let me alone, that my wrath may wax not against them, and that I may consume them" (Exo 32:10). All that God expresses here, His heart must have felt in Egypt towards the people who would not desist from idolatry. For the words themselves, compare Eze 7:8; Eze 6:12; Eze 5:13. ואעשׂ (Eze 20:9), "but I did it for my name's sake." The missing object explaining what He did, namely, abstain from pouring out His wrath, is to be gathered from what follows: "that I might not profane my name." This would have taken place if God had destroyed Israel by pouring out His wrath; in other words, have allowed them to be destroyed by the Egyptians. The heathen might then have said that Jehovah had been unable to liberate His people from their hand and power (cf. Num 14:16 and Exo 32:12). החל is an infin. Niphal of חלל for החל (cf. Lev 21:4).


  Ezekiel 20:10


  Behaviour of Israel in the Desert


  Eze 20:10. And I led them out of the land of Egypt, and brought them into the desert; Eze 20:11. And gave them my statutes, and my rights I made known to them, which man is to do that he may live through them. Eze 20:12. I also gave them my Sabbaths, that they might be for a sign between me and them, that they might now that I Jehovah sanctify them. Eze 20:13. But the house of Israel was rebellious against me in the desert: they did not walk in my statutes, and my rights they rejected, which man is to do, that he may live through them, and my Sabbaths they greatly profaned: Then I thought to pour out my wrath upon them in the desert to destroy them. Eze 20:14. But I did it for my name's sake, that it might not be profaned before the eyes of the nations, before whose eyes I had led them out. Eze 20:15. I also lifted my hand to them in the desert, not to bring them into the land which I had given (them), which floweth with milk and honey; it is an ornament of all lands, Eze 20:16. Because they rejected my rights, did not walk in my statutes, and profaned my Sabbaths, for their heart went after their idols. Eze 20:17. But my eye looked with pity upon them, so that I did not destroy them, and make an end of them in the desert.—God gave laws at Sinai to the people whom He had brought out of Egypt, through which they were to be sanctified as His own people, that they might live before God. On Eze 20:11 compare Deu 30:16 and Deu 30:19. Eze 20:12 is taken almost word for word from Exo 31:13, where God concludes the directions for His worship by urging upon the people in the most solemn manner the observance of His Sabbaths, and thereby pronounces the keeping of the Sabbath the kernel of all divine worship. And as in that passage we are to understand by the Sabbaths the actual weekly Sabbaths, and not the institutions of worship as a whole, so here we must retain the literal signification of the word. It is only of the Sabbath recurring every week, and not of all the fasts, that it could be said it was a sign between Jehovah and Israel. It was a sign, not as a token, that they who observed it were Israelites, as Hitzig supposes, but to know (that they might know) that Jehovah was sanctifying them, namely, by the Sabbath rest—as a refreshing and elevation of the mind, in which Israel was to have a foretaste of that blessed resting from all works to which the people of God was ultimately to attain (see the comm. on Exo 20:11). It is from this deeper signification of the Sabbath that the prominence given to the Sabbaths here is to be explained, and not from the outward circumstance that in exile, when the sacrificial worship was necessarily suspended, the keeping of the Sabbath as the only bond which united the Israelites, so far as the worship of God was concerned (Hitzig). Historical examples of the rebellion of Israel against the commandments of God in the desert are given in ex. Eze 32:1-6 and Num 25:1-3; and of the desecration of the Sabbath, in ex. Eze 16:27 and Num 15:32. For the threat referred to in Eze 20:13, compare Exo 32:10; Num 14:11-12.—Eze 20:15 and Eze 20:16 are not a repetition of Eze 20:13 (Hitzig); nor do they introduce a limitation of Eze 20:14 (Kliefoth). They simply relate what else God did to put bounds to the rebellion after He had revoked the decree to cut Israel off, at the intercession of Moses (Num 14:11-19). He lifted His hand to the oath (Num 14:21.), that the generation which had come out of Egypt should not come into the land of Canaan, but should die in the wilderness. Therewith He looked with pity upon the people, so that He did not make an end of them by following up the threat with a promise that the children should enter the land. עשׂה כלה, as in Eze 11:13.


  Ezekiel 20:18


  The Generation that Grew Up in the Desert


  Eze 20:18. And I spake to their sons in the desert, Walk not in the statutes of your fathers, and keep not their rights, and do not defile yourselves with their idols. Eze 20:19. I am Jehovah your God; walk in my statutes, and keep my rights, and do them, Eze 20:20. And sanctify my Sabbaths, that they may be for a sign between me and you, that ye may know that I am Jehovah your God. Eze 20:21. But the sons were rebellious against me; they walked not in my statutes, and did not keep my rights, to do them, which man should do that he may live through them; they profaned my Sabbaths. Then I thought to pour out my wrath upon them, to accomplish my anger upon them in the desert. Eze 20:22. But I turned back my hand and did it for my name's sake, that it might not be profaned before the eyes of the nations, before whose eyes I had them out. Eze 20:23. I also lifted my hand to them in the desert, to scatter them among the nations, and to disperse them in the lands; Eze 20:24. Because they did not my rights, and despised my statutes, profaned my Sabbaths, and their eyes were after the idols of their fathers. Eze 20:25. And I also gave them statutes, which were not good, and rights, through which they did not live; Eze 20:26. And defiled them in their sacrificial gifts, in that they caused all that openeth the womb to pass through, that I might fill them with horror, that they might know that I am Jehovah.—The sons acted like their fathers in the wilderness. Historical proofs of this are furnished by the accounts of the Sabbath-breaker (Num 15:32.), of the rebellion of the company of Korah, and of the murmuring of the whole congregation against Moses and Aaron after the destruction of Korah's company (Num 16 and Num 17:1-13). In the last two cases God threatened that He would destroy the whole congregation (cf. Num 16:21 and Num 17:9-10); and on both occasions the Lord drew back His hand at the intercession of Moses, and his actual intervention (Num 16:22 and Num 17:11.), and did not destroy the whole nation for His name's sake. The statements in Eze 20:21 and Eze 20:22 rest upon these facts. The words of Eze 20:23 concerning the oath of God, that He would scatter the transgressors among the heathen, are also founded upon the Pentateuch, and not upon an independent tradition, or any special revelation from God. Dispersion among the heathen is threatened in Lev 26:33 and Deu 28:64, and there is no force in Kliefoth's argument that "these threats do not refer to the generation in the wilderness, but to a later age." For in both chapters the blessings and curses of the law are set before the people who were then in the desert; and there is not a single word to intimate that either blessing or curse would only be fulfilled upon the generations of later times.


  On the contrary, when Moses addressed to the people assembled before him his last discourse concerning the renewal of the covenant (Deut 29 and 30), he called upon them to enter into the covenant, "which Jehovah maketh with thee this day" (Deu 29:12), and to keep all the words of this covenant and do them. It is upon this same discourse, in which Moses calls the threatenings of the law אלה, an oath (Deu 29:13), that "the lifting of the hand of God to swear," mentioned in Eze 20:23 of this chapter, is also founded. Moreover, it is not stated in this verse that God lifted His hand to scatter among the heathen the generation which had grown up in the wilderness, and to disperse them in the lands before their entrance into the land promised to the fathers; but simply that He had lifted His hand in the wilderness to threaten the people with dispersion among the heathen, without in any way defining the period of dispersion. In the blessings and threatenings of the law contained in Lev 26 and Deut 28-30, the nation is regarded as a united whole; so that no distinction is made between the successive generations, for the purpose of announcing this particular blessing or punishment to either one or the other. And Ezekiel acts in precisely the same way. It is true that he distinguishes the generation which came out of Egypt and was sentenced by God to die in the wilderness from the sons, i.e., the generation which grew up in the wilderness; but the latter, or the sons of those who had fallen, the generation which was brought into the land of Canaan, he regards as one with all the successive generations, and embraces the whole under the common name of "fathers" to the generation living in his day ("your fathers" Eze 20:27), as we may clearly see from the turn given to the sentence which describes the apostasy of those who came into the land of Canaan ('עוד זאת ). In thus embracing the generation which grew up in the wilderness and was led into Canaan, along with the generations which followed and lived in Canaan, Ezekiel adheres very closely to the view prevailing in the Pentateuch, where the nation in all its successive generations is regarded as one united whole. The threat of dispersion among the heathen, which the Lord uttered in the wilderness to the sons of those who were not to see the land, is also not mentioned by Ezekiel as one which God designed to execute upon the people who were wandering in the desert at the time. For if he had understood it in this sense, he would have mentioned its non-fulfilment also, and would have added a 'ואעשׂ למען שׁמי וגו, as he has done in the case of the previous threats (cf. Eze 20:22, Eze 20:14, and Eze 20:9). But we do not find this either in Eze 20:24 or Eze 20:26. The omission of this turn clearly shows that Eze 20:23 does not refer to a punishment which God designed to inflict, but did not execute for His name's sake; but that the dispersion among the heathen, with which the transgressors of His commandments were threatened by God when in the wilderness, is simply mentioned as a proof that even in the wilderness the people, whom God had determined to lead into Canaan, were threatened with that very punishment which had now actually commenced, because rebellious Israel had obstinately resisted the commandments and rights of its God.


  These remarks are equally applicable to Eze 20:25 and Eze 20:26. These verses are not to be restricted to the generation which was born in the wilderness and gathered to its fathers not long after its entrance into Canaan, but refer to their descendants also, that is to say, to the fathers of our prophet's contemporaries, who were born and had died in Canaan. God gave them statutes which were not good, and rights which did not bring them life. It is perfectly self-evident that we are not to understand by these statutes and rights, which were not good, either the Mosaic commandments of the ceremonial law, as some of the Fathers and earlier Protestant commentators supposed, or the threatenings contained in the law; so that this needs no elaborate proof. The ceremonial commandments given by God were good, and had the promise attached to them, that obedience to them would give life; whilst the threats of punishment contained in the law are never called חקּים and משׁפּטים. Those statutes only are called "not good" the fulfilment of which did not bring life or blessings and salvation. The second clause serves as an explanation of the first. The examples quoted in Eze 20:26 show what the words really mean. The defiling in their sacrificial gifts (Eze 20:26), for example, consisted in their causing that which opened the womb to pass through, i.e., in the sacrifice of the first-born. העביר כּל־פּטר points back to Exo 13:12; only ליהוה, which occurs in that passage, is omitted, because the allusion is not to the commandment given there, but to its perversion into idolatry. This formula is used in the book of Exodus (l.c.) to denote the dedication of the first-born to Jehovah; but in Eze 20:13 this limitation is introduced, that the first-born of man is to be redeemed. העביר signifies a dedication through fire (= העביר בּאשׁ, Eze 20:31), and is adopted in the book of Exodus, where it is joined to ליהוה, in marked opposition to the Canaanitish custom of dedicating children of Moloch by februation in fire (see the comm. on ex. Eze 13:12). The prophet refers to this Canaanitish custom, and cites it as a striking example of the defilement of the Israelites in their sacrificial gifts (טמּא, to make unclean, not to declare unclean, or treat as unclean). That this custom also made its way among the Israelites, is evident from the repeated prohibition against offering children through the fire to Moloch (Lev 18:21 and Deu 18:10). When, therefore, it is affirmed with regard to a statute so sternly prohibited in the law of God, that Jehovah gave it to the Israelites in the wilderness, the word נתן (give) can only be used in the sense of a judicial sentence, and must not be taken merely as indicating divine permission; in other words, it is to be understood, like Th2 2:11 ("God sends them strong delusion") and Act 7:42 ("God turned, and gave them up to worship the host of heaven"), in the sense of hardening, whereby whoever will not renounce idolatry is so given up to its power, that it draws him deeper and deeper in. This is in perfect keeping with the statement in Eze 20:26 as the design of God in doing this: "that I might fill them with horror;" i.e., might excite such horror and amazement in their minds, that if possible they might be brought to reflect and to return to Jehovah their God.


  Ezekiel 20:27


  Israel committed these sins in Canaan also, and to this day has not given them up; therefore God will not allow the idolatrous generation to inquire of Him.—Eze 20:27. Therefore speak to the house of Israel, O son of man, and say to them, Thus saith the Lord Jehovah, Still further have your fathers blasphemed me in this, with the faithlessness which they have shown toward me. Eze 20:28. When I had brought them into the land, which I had lifted my hand to give them, then they looked out every high hill and every thickly covered tree, and offered their sacrifices there, and gave their irritating gifts there, and presented the fragrance of their pleasant odour there, and poured out their drink-offerings there. Eze 20:29. And I said to them, What height is that to which ye go? And its name is called Height to this day. Eze 20:30. Therefore say to the house of Israel, Thus saith the Lord Jehovah, What? Do ye defile yourselves in the way of your fathers; and go whoring after their abominations; Eze 20:31. And defile yourselves in all your idols to this day, by lifting up your gifts, and causing your sons to pass through the fire; and should I let myself be inquired of by you? As I live, is the saying of the Lord Jehovah, I will not let myself be inquired of by you.—The לכן in Eze 20:27 is resumed in Eze 20:30; and there the answer given by God to the elders, who had come to inquire of Him, is first communicated, after an express declaration of the fact that Israel had continued its idolatry in the most daring manner, even after its entrance into Canaan. But the form in which this is done—עוד זאת, "still further in this"—is to be understood as intimating that the conduct of the fathers of the existing generation, and therefore not merely of those who grew up in the wilderness, but also of those who had lived in Canaan, has already been described in general terms in the preceding verses, and that what follows simply adds another novel feature. But this can only be the case if Eze 20:23-26 are taken in the sense given above. זאת is an accusative; and גּדּף is construed with the accusative both of the person and thing. The more precise definition of זאת is not given in בּמעלם בּי ni nev at the end of the verse, but in the idolatry depicted in Eze 20:28. מעל refers to the faithlessness involved in the breach of the covenant and in idolatry. This is the general description; whilst the idolatry mentioned in Eze 20:28 constituted one particular feature, in which the faithlessness appeared in the form of blasphemy. For the fact itself, namely, the worship on high places, which was practised on every hand, see Eze 6:13; Eze 16:24-25; Kg1 14:23; Kg2 17:10.


  In the enumeration of the offerings, there is something striking in the position in which כּעס קרבּנם stands, namely, between the slaughtered sacrifices (זבחים) and the increase- and drink-offerings; and this is no doubt the reason why the clause 'ויּתּנוּ שׁם וגו is omitted from the Cod. Vat. and Alex. of the lxx; and even Hitzig proposes to strike it out. But Theodoret found this reading in the Alex. Version; and Hitzig is wrong in affirming that קרבּן is used in connection with sacrifices, meat-offerings, and drink-offerings. The meat-offerings are not expressly named, for ריה ניחוח does not signify meat-offerings, but is used in the law for the odour of all the offerings, both slaughtered sacrifices and meat-offerings, even though in Eze 16:19 it is applied to the odour of the bloodless offerings alone. And in the same way does קרבּן embrace all the offerings, even the slain offerings, in Eze 40:43, in harmony with Lev 1:2; Lev 2:1, and other passages. That it is used in this general signification here, is evident from the introduction of the word כּעס, irritation or provocation of their gifts, i.e., their gifts which provoked irritation on the part of God, because they were offered to idols. As this sentence applies to all the sacrifices (bloody and bloodless), so also does the clause which follows, 'ויּשׂימוּ שׁם וגו, refer to all the offerings which were burned upon the altar, without regard to the material employed. Consequently Ezekiel mentions only slain offerings and drink-offerings, and, by the two clauses inserted between, describes the offering of the slaughtered sacrifices as a gift of irritation to God, and of pleasant fragrance to the idolatrous worshippers who presented them. He does not mention the meat-offerings separately, because they generally formed an accompaniment to the slain offerings, and therefore were included in these. But although God had called the people to account for this worship on high places, they had not relinquished it even "to this day." This is no doubt the meaning of. Eze 20:29, which has been interpreted in very different ways. The context shows, in the most conclusive manner, that הבּמה is to be taken collectively, and that the use of the singular is to be explained from the antithesis to the one divinely appointed Holy Place in the temple, and not, as Kimchi and Hvernick suppose, from any allusion to one particular bâmâh of peculiar distinction, viz., "the great high place at Gibeon." The question מה is not expressive of contempt (Hitzig), but "is founded upon the assumption that they would have to give an account of their doings; and merely asks, What kind of heights are those to which you are going? Who has directed you to go thither with your worship?" (Kliefoth). There is no need to refute the trivial fancy of J. D. Michaelis, which has been repeated by Hitzig, namely, that Ezekiel has taken בּמה as a derivative from בא and מה. Again, the question does not presuppose a word addressed by God to Israel, which Ezekiel only has handed down to us; but is simply a rhetorical mode of presenting the condemnation by God of the worship of the high places, to which both the law and the earlier prophets had given utterance. The next clause, "and their name was called Height" (high place), is not to be regarded as containing merely a historical notice of the name given to these idolatrous places of worship; but the giving of the name is a proof of the continued existence of the thing; so that the words affirm, that notwithstanding the condemnation on the part of God, Israel had retained these high places,—had not abolished them to this day.—Eze 20:30 and Eze 20:31 facilitate the transition from the first part of this word of God to the second. What has already been said in vv. 5-29 concerning the idolatry of the people, from the time of its election onwards, is here expressly applied to the existing generation, and carries with it the declaration to them, that inasmuch as they are defiling themselves by idolatry, as their fathers did, Jehovah cannot permit Himself to be inquired of by them. The thought is couched in the form of a question, to express astonishment that those who denied the Lord, and dishonoured Him by their idolatry, should nevertheless imagine that they could obtain revelations from Him. The lifting up (שׂאת, from נשׂא) of gifts signifies the offering of sacrifices upon the altars of the high places. For Eze 20:31, compare Eze 20:3.—With this declaration God assigns the reason for the refusal to listen to idolaters, which had already been given in Eze 20:3. But it does not rest with this refusal. God now proceeds to disclose to them the thoughts of their own hearts, and announces to them that He will refine them by severe judgments, and bring them thereby to repentance of their sins, that He may then gather them out of the dispersion, and make them partakers of the promised salvation as a people willingly serving Him.—In this way do Eze 20:32-44 cast a prophetic glance over the whole of the future history of Israel.


  Ezekiel 20:32


  The Judgment Awaiting Israel of Purification among the Heathen


  Eze 20:32. And that which riseth up in your mind shall not come to pass, in that ye say, We will be like the heathen, like the families of the lands, to serve wood and stone. Eze 20:33. As I live, is the saying of the Lord Jehovah, with strong hand and with outstretched arm, and with wrath poured out, will I rule over you. Eze 20:34. And I will bring you out of the nations, and gather you out of the lands in which ye have been scattered, with strong hand and with outstretched arm, and with wrath poured out, Eze 20:35. And will bring you into the desert of the nations, and contend with you there face to face. Eze 20:36. As I contended with your fathers in the desert of the land of Egypt, so will I contend with you, is the saying of the Lord Jehovah. Eze 20:37. And I will cause you to pass through under the rod, and bring you into the bond of the covenant. Eze 20:38. And I will separate from you the rebellious, and those who are apostates from me; out of the land of their sojourning will I lead them out, but into the land of Israel shall they not come; that ye may know that I am Jehovah.—העלה על רוּח, that which rises up in the spirit, is the thought that springs up in the mind. What this thought was is shown in Eze 20:32, viz., we will be like the heathen in the lands of the earth, to serve wood and stone; that is to say, we will become idolaters like the heathen, pass into heathenism. This shall not take place; on the contrary, God will rule over them as King with strong arm and fury. The words, "with strong hand and stretched-out arm," are a standing expression in the Pentateuch for the mighty acts by which Jehovah liberated His people from the power of the Egyptians, and led them out of Egypt (cf. Exo 6:1, Exo 6:6 with וּבמשׁפּטים גּדולים). Here, on the contrary, they are connected with בּחמה שׁפוּכה, and are used in Eze 20:33 with reference to the government of God over Israel, whilst in Eze 20:34 they are applied to the bringing out of Israel from the midst of the heathen. By the introduction of the clause "with fury poured out," the manifestation of the omnipotence of God which Israel experience in its dispersion, and which it was still to experience among the heathen, is described as an emanation of the divine wrath, a severe and wrathful judgment. The leading and gathering of Israel out of the nations (Eze 20:34) is neither their restoration from the existing captivity in Babylon, nor their future restoration to Canaan on the conversion of the people who were still hardened, and therefore rejected by God. The former assumption would be decidedly at variance with both מן העמּים and מן הארצות, since Israel was dispersed only throughout one land and among one people at the time of the Babylonian captivity. Moreover, neither of the assumptions is reconcilable with the context, more especially with Eze 20:35. According to the context, this leading out is an act of divine anger, which Israel is to feel in connection therewith; and this cannot be affirmed of either the redemption of the people out of the captivity in Babylon, or the future gathering of Israel from its dispersion. According to Eze 20:35, God will conduct those who are brought out from the nations and gathered together out of the lands into the desert of the nations, and contend with them there. The "desert of the nations" is not the desert lying between Babylonia and Palestine, on the coastlands of the Mediterranean, through which the Israelites would have to pass on their way home from Babylon (Rosenmller, Hitzig, and others). For there is no imaginable reason why this should be called the desert of the nations in distinction from the desert of Arabia, which also touched the borders of several nations. The expression is doubtless a typical one, the future guidance of Israel being depicted as a repetition of the earlier guidance of the people from Egypt to Canaan; as it also is in Hos 2:16. All the separate features in the description indicate this, more especially Eze 20:36 and Eze 20:37, where it is impossible to overlook the allusion to the guidance of Israel in the time of Moses.


  The more precise explanation of the words must depend, however, upon the sense in which we are to understand the expression, "desert of the land of Egypt." Here also the supposition that the Arabian desert is referred to, because it touched the border of Egypt, does not furnish a sufficient explanation. It touched the border of Canaan as well. Why then did not Ezekiel name it after the land of Canaan? Evidently for no other reason than that the time spent by the Israelites in the Arabian desert resembled their sojourn in Egypt much more closely than their settlement in Canaan, because, while there, they were still receiving their training for their entrance into Canaan, and their possession and enjoyment of its benefits, just as much as in the land of Egypt. And in a manner corresponding to this, the "desert of the nations" is a figurative expression applied to the world of nations, from whom they were indeed spiritually distinct, whilst outwardly they were still in the midst of them, and had to suffer from their oppression. Consequently the leading of Israel out of the nations (Eze 20:34) is not a local and corporeal deliverance out of heathen lands, but a spiritual severance from the heathen world, in order that they might not be absorbed into it or become inseparably blended with the heathen. God will accomplish this by means of severe chastisements, by contending with them as He formerly contended with their fathers in the Arabian desert. God contends with His people when He charges them with their sin and guilt, not merely in words, but also with deeds, i.e., through chastening and punishments. The words "face to face" point back to Deu 5:4 : "Jehovah talked with you face to face in the mount, out of the midst of the fire." Just as at Sinai the Lord talked directly with Israel, and made know to it the devouring fire of His own holy nature, in so terrible a manner that all the people trembled and entreated Moses to act the part of a mediator between them, promising at the same time obedience to him (Exo 20:19); so will the Lord make Himself known to Israel in the desert of the world of nations with the burning zeal of His anger, that it may learn to fear Him. This contending is more precisely defined in Eze 20:37 and Eze 20:38. I will cause you to pass through under the (shepherd's) rod. A shepherd lets his sheep pass through under his rod for the purpose of counting them, and seeing whether they are in good condition or not (vid., Jer 33:13). The figure is here applied to God. Like a shepherd, He will cause His flock, the Israelites, to pass through under His rod, i.e., take them into His special care, and bring them "into the bond of the covenant" (מסרת, not from מסר Raschi, but from אסר, for מאסרה, a fetter); that is to say, not "I will bind myself to you and you to me by a new covenant" (Bochart, Hieroz. I. p. 508), for this is opposed to the context, but, as the Syriac version has rendered it, b-mardûtâ (in disciplina), "the discipline of the covenant." By this we are not merely to understand the covenant punishments, with which transgressors of the law are threatened, as Hvernick does, but the covenant promises must also be included. For not only the threats of the covenant, but the promises of the covenant, are bonds by which God trains His people; and אסר is not only applied to burdensome and crushing fetters, but to the bonds of love as well (vid., Sol 7:6). Kliefoth understands by the fetter of the covenant the Mosaic law, as being the means employed by God to preserve the Israelites from mixing with the nations while placed in the midst of them, and to keep them to Himself, and adds the following explanation,—"this law, through which they should have been able to live, they have now to wear as a fetter, and to feel the chastisement thereof." But however correct the latter thought may be in itself, it is hardly contained in the words, "lead them into the fetter (band) of the law." Moreover, although the law did indeed preserve Israel from becoming absorbed into the world of nations, the fact that the Jews were bound to the law did not bring them to the knowledge of the truth, or bring to pass the purging of the rebellious from among the people, to which Eze 20:38 refers. All that the law accomplished in this respect in the case of those who lived among the heathen was effected by its threatenings and its promises, and not by its statutes and their faithful observance. This discipline will secure the purification of the people, by severing from the nation the rebellious and apostate. God will bring them forth out of the land of this pilgrimage, but will not bring them into the land of Israel. ארץ is the standing epithet applied in the Pentateuch to the land of Canaan, in which the patriarchs lived as pilgrims, without coming into actual possession of the land (cf. Gen 17:8; Gen 28:4; Gen 36:7; Exo 6:4). This epithet Ezekiel has transferred to the lands of Israel's exile, in which it was to lead a pilgrim-life until it was ripe for entering Canaan. הוציא, to lead out, is used here for clearing out by extermination, as the following clause, "into the land of Israel shall they not come," plainly shows. The singular יבוא is used distributively: not one of the rebels will enter.


  Ezekiel 20:39


  The Ultimate Gathering of Israel, and Its Conversion to the Lord


  Eze 20:39. Ye then, O house of Israel, thus saith the Lord Jehovah, Go ye, serve every one his idols! but afterwards—truly ye will hearken to me, and no longer desecrate my holy name with your sacrificial gifts and your idols, Eze 20:40. But upon my holy mountain, upon the high mountain of Israel, is the saying of the Lord Jehovah, there will all the house of Israel serve me, the whole of it in the land; there will I accept them gladly; there will I ask for your heave-offerings and the first-fruits of your gifts in all that ye make holy. Eze 20:41. As a pleasant odour will I accept you gladly, when I bring you out from the nations, and gather you out of the lands, in which you have been scattered, and sanctify myself in you before the eyes of the heathen nations. Eze 20:42. And ye shall know that I am Jehovah, when I bring you into the land of Israel, into the land which I lifted up my hand to give to your fathers; Eze 20:43. And there ye will think of your ways and your deeds, with which ye have defiled yourselves, and will loathe yourselves (lit., experience loathing before yourselves) on account of all your evil deeds. which ye have performed; Eze 20:44. And ye will know that I am Jehovah, when I deal with you for my name's sake, not according to your evil ways and according to your corrupt deeds, O house of Israel, is the saying of Jehovah.—After the Lord has declared to the people that He will prevent its being absorbed into the heathen world, and will exterminate the ungodly by severe judgments, the address passes on, with the direction henceforth to serve idols only, to a prediction of the eventual conversion, and the restoration to Canaan of the purified nation. The direction, "Go ye, serve every one his idols," contains, after what precedes it, a powerful appeal to repent. God thereby gives up the impenitent to do whatever they will, having first of all told them that not one of them will come into the land of Canaan. Their opposition will not frustrate His plan of salvation. The words which follow from ואחר onwards have been interpreted in different ways. It is opposed to the usage of the language to connect ואחר with עבדוּ, serve ye hereafter also (De Wette, etc.), for ו has not the force of the Latin et = etiam, and still less does it signify "afterwards just as before." Nor is it allowable to connect ואחר closely with what follows, in the sense of "and hereafter also, if ye will hearken to me, profane ye my name no more" (Rosenmller, Maurer). For if תּחלּלוּ were used as an imperative, either it would have to stand at the beginning of the sentence, or it would be preceded by אל instead of לא. Moreover, the antithesis between not being willing to hear and not profaning the name of God, is imported arbitrarily into the text. The name of the Lord is profaned not only by sacrifices offered in external form to Jehovah and in the heart to idols, but also by disobedience to the word and commandments of God. It is much better to take ואחר by itself, and to render the following particle, אם, as the ordinary sign of an oath: "but afterwards (i.e., in the future)...verily, ye will hearken to me;" that is to say, ye will have been converted from your idolatry through the severe judgments that have fallen upon you. The ground for this thought is introduced in Eze 20:40 by a reference to the fact that all Israel will then serve the Lord upon His holy mountain. כּי is not "used emphatically before a direct address" (Hitzig), but has a causal signification. For 'הר מרום ישׂ, see the comm. on Eze 17:23. In the expression "all Israel," which is rendered more emphatic by the addition of כּלּה, there is an allusion to the eventual termination of the severance of the people of God (compare Eze 37:22). Then will the Lord accept with delight both them and their sacrificial gifts. תּרוּמות, heave-offerings (see the comm. on Exo 25:2 and Lev 2:9), used here in the broader sense of all the sacrificial gifts, along with which the gifts of first-fruits are specially named. משׂאות, as applied to holy offerings in the sense of ἀναθήματα, belongs to the later usage of the language. בּכל־קדשׁיכם, consisting of all your consecrated gifts. קדשׁים, as in Lev 22:15. This promise includes implicite the bringing back of Israel from its banishment. This is expressly mentioned in Eze 20:41; but even there it is only introduced as self-evident in the subordinate clause, whereas the cheerful acceptance of Israel on the part of God constitutes the leading thought.


  בּריח ניחח, as an odour of delight (ב, the so-called Beth essentiae), will God accept His people. ריח ניחח, odour of satisfaction, is the technical expression for the cheerful (well-pleased) acceptance of the sacrifice, or rather of the feelings of the worshipper presenting the sacrifice, which ascend to God in the sacrificial odour (see the comm. on Gen 8:21). The thought therefore is the following: When God shall eventually gather His people out of their dispersion, He will accept them as a sacrifice well-pleasing to Him, and direct all His good pleasure towards them. ונקדּשׁתּי בכם does not mean, I shall be sanctified through you, and is not to be explained in the same sense as Lev 22:32 (Rosenmller), for ב is not equivalent to בּתוך; but it signifies "I will sanctify myself on you," as in Num 20:13; Lev 10:3, and other passages, where נקדּשׁ is construed with ב pers. (cf. Eze 28:25; Eze 36:23; Eze 38:16; Eze 39:27), in the sense of proving oneself holy, mostly by judgment, but here through having made Israel into a holy nation by the refining judgment, and one to which He can therefore grant the promised inheritance.—Eze 20:42. Then will Israel also recognise its God in His grace, and be ashamed of its former sins. For Eze 20:43, compare Eze 6:9 and Eze 16:61.—With regard to the fulfilment, as Kliefoth has correctly observed, "in the prediction contained in Eze 20:32-38, the whole of the searching judgments, by which God would lead Israel to conversion, are summed up in one, which includes not only the Babylonian captivity, the nearest and the first, but the still more remote judgment, namely, the present dispersion; for it is only in the present dispersion of Israel that God has really taken it into the wilderness of the nations, just as it was only in the rejection of Christ that its rebellious attitude was fully manifested. And as the prophecy of the state of punishment combines in this way both the nearer and more remote; so are both the nearer and more distant combined in what Eze 20:40 to 44 affirm with regard to the ultimate fate of Israel." The gathering of Israel from among the heathen will be fulfilled in its conversion to Christ, and hitherto it has only taken place in very small beginnings. The principal fulfilment is still to come, when Israel, as a nation, shall be converted to Christ. With regard to the bringing back of the people into "the land of Israel," see the comm. on Ezekiel 37, where this promise is more fully expanded.


  Ezekiel 20:45


  The Burning Forest


  Eze 20:45. And the word of Jehovah came to me, saying, Eze 20:46. Son of man, direct thy face toward the south, and trickle down towards the south, and prophesy concerning the forest of the field in the south land; Eze 20:47. And say to the forest of the south land, Hear the word of Jehovah; Thus saith the Lord Jehovah, Behold, I kindle a fire in thee, which will consume in thee every green tree, and every dry tree: the blazing flame will not be extinguished, and all faces from the south to the north will be burned thereby. Eze 20:48. And all flesh shall see that I, Jehovah, have kindled it: it shall not be extinguished. Eze 20:49. And I said, Ah, Lord Jehovah! they say of me, Does he not speak in parables?—The prophet is to turn his face toward the south, and prophesy concerning the forest of the field there. הטּיף is used for prophesying, as in Amo 7:16 and Mic 2:6, Mic 2:11. The distinction between the three epithets applied to the south is the following: תּימן is literally that which lies on the right hand, hence the south is a particular quarter of the heavens; דּרום, which only occurs in Ezekiel and Ecclesiastes, with the exception of Deu 33:23 and Job 37:17, is derived from דּרר, to shine or emit streams of light, and probably signifies the brilliant quarter; נגב, the dry, parched land, is a standing epithet for the southern district of Palestine and the land of Judah (see the comm. on Jos 15:21).—The forest of the field in the south is a figure denoting the kingdom of Judah (נגב is in apposition to השּׂדה, and is appended to it as a more precise definition). שׂדה is not used here for a field, as distinguished from a city or a garden; but for the fields in the sense of country or territory, as in Gen 14:7 and Gen 32:3. In Eze 20:47, יער , forest of the south land, is the expression applied to the same object (הנגב, with the article, is a geographical term for the southern portion of Palestine). The forest is a figure signifying the population, or the mass of people. Individual men are trees. The green tree is a figurative representation of the righteous man, and the dry tree of the ungodly (Eze 21:3, compare Luk 23:31). The fire which Jehovah kindles is the fire of war. The combination of the synonyms להבת שׁלהבת, flame of the flaming brightness, serves to strengthen the expression, and is equivalent to the strongest possible flame, the blazing fire. כּל־פּנים, all faces are not human faces or persons, in which case the prophet would have dropped the figure; but pânim denotes generally the outside of things, which is the first to feel the force of the flame. "All the faces" of the forest are every single thing in the forest, which is caught at once by the flame. In Eze 21:4, kŏl-pânim (all faces) is interpreted by kŏl̇-bâsar (all flesh). From south to north, i.e., through the whole length of the land. From the terrible fierceness of the fire, which cannot be extinguished, every one will know that God has kindled it, that it has been sent in judgment. The words of the prophet himself, in Eze 20:49, presuppose that he has uttered these parabolic words in the hearing of the people, and that they have ridiculed them as obscure (mâshâl is used here in the sense of obscure language, words difficult to understand, as παραβολή also is in Mat 13:10). At the same time, it contains within itself request that they may be explained. This request is granted; and the simile is first of all interpreted in Eze 21:1-7, and then still further expanded in Eze 21:8.


  Ezekiel 21


  Ezekiel 21:1


  The Sword of the Lord and Its Disastrous Effects


  Eze 21:1. And the word of Jehovah came to me, saying, Eze 21:2. Son of man, set thy face toward Jerusalem, and trickle over the holy places, and prophesy over the land of Israel, Eze 21:3. And say to the land of Israel, Thus saith Jehovah, Behold, I will deal with thee, and will draw my sword out of its scabbard, and cut off from thee the righteous and the wicked. Eze 21:4. Because I will cut off from thee the righteous and the wicked, therefore shall my sword to go forth from its scabbard against all flesh from south to north. Eze 21:5. And all flesh shall know that I, Jehovah, have drawn my sword out of its scabbard: it shall not return again. Eze 21:6. And thou, son of man, sigh! so that the hips break; and with bitter pain sigh before their eyes! Eze 21:7. And when they say to thee, Wherefore dost thou sigh? say, Because of a report that it is coming; and every heart will sink, and all hands become powerless, and every spirit will become dull, and all knees turn into water: Behold, it cometh, and will happen, is the saying of the Lord Jehovah.—In the preceding parable, the expression "forest of the field in the south," or "forest of the south-land," was enigmatical. This is explained to signify Jerusalem with its holy places (מקדּשׁים, see comm. on Eze 7:24), and the land of Israel, i.e., the kingdom of Judah. In accordance with this, the fire kindled by the Lord is interpreted as being the sword of the Lord. It is true that this is a figurative expression; but it is commonly used for war, which brings with it devastation and death, and would be generally intelligible. The sword will cut off both righteous and wicked. This applies to the outer side of the judgment, inasmuch as both good and bad fall in war. This is the only aspect brought into prominence here, since the great purpose was to alarm the sinners, who were boasting of their security; but the distinction between the two, as described in Eze 9:4., is not therefore to be regarded as no longer existing. This sword will not return, sc. into the scabbard, till it has accomplished the result predicted in Eze 21:3 (cf. Sa2 1:22; Isa 55:11). As Tremellius has aptly observed upon this passage, "the last slaughter is contrasted with the former ones, in which, after the people had been chastened fore a time, the sword was returned to its scabbard again." In order to depict the terrors of this judgment before the eyes of the people, the prophet is commanded to groan before their eyes in the most painful way possible (Eze 21:6.). בּשׁברון מתנים, with breaking of the hips, i.e., with pain sufficient to break the hips, the seat of strength in man (compare Nah 2:11; Isa 21:3). מרירוּת, bitterness, i.e., bitter anguish. The reason which he is to assign to the questioners for this sighing is "on account of the report that is coming,"—an antiptosis for "on account of the coming report" (cf. Gen 1:4, etc.). the report comes when the substance of it is realized. The reference is to the report of the sword of the Lord,—that is to say, of the approach of the Chaldeans to destroy Jerusalem and the kingdom of Judah. The impression which this disclosure will make upon the hearers will be perfectly paralyzing (Eze 21:7). All courage and strength for offering resistance will be crippled and broken. נמס כּל־לב (cf. Nah 2:11) is strengthened by כּהתה, every spirit will become dull, so that no one will know what counsel to give. 'כּל־בּרכּים תּלכנה וגו corresponds to רפוּ כּל־ידים (cf. Eze 7:17). The threat is strengthened by the words, "behold, it cometh, and will take place." The subject is שׁמוּעה, the report, i.e., the substance of the report.—This threat is more fully expanded in Eze 21:8-17; Eze 21:8-13 corresponding to Eze 21:1-5, and Eze 21:14-17 to Eze 21:6, Eze 21:7.


  Ezekiel 21:8


  The Sword is Sharpened for Slaying


  Eze 21:8. And the word of Jehovah came to me, saying, Eze 21:9. Son of man, prophesy, and say, Thus saith Jehovah, A sword, a sword sharpened and also polished: Eze 21:10. That it may effect a slaughter is it sharpened; that it may flash is it polished: or shall we rejoice (saying), the sceptre of my son despiseth all wood? Eze 21:11. But it has been given to be polished, to take it in the hand; it is sharpened, the sword, and it is polished, to give it into the hand of the slayer. Eze 21:12. Cry and howl, son of man, for it goeth over my people, it goeth over all the princes of Israel: they have fallen by the sword along with my people: therefore smite upon the thigh. Eze 21:13. For the trial is made, and what if the despising sceptre shall not come? is the saying of the Lord Jehovah. Eze 21:14. And thou, son of man, prophesy and smite the hands together, and the sword shall double itself into threefold, the sword of the pierced: it is the sword of a pierced one, of the great one, which encircles them. Eze 21:15. That the heart may be dissolved, and stumbling-blocks may be multiplied, I have set the drawing of the sword against all their gates: Alas! it is made into flashing, drawn for slaying. Eze 21:16. Gather thyself up to the right hand, turn to the left, whithersoever thine edge is intended. Eze 21:17. And I also will smite my hands together, and quiet my wrath: I, Jehovah, have spoken it.—The description of the sword is thrown into a lyrical form (Eze 21:8-13),—a kind of sword-song, commemorating the terrible devastation to be effected by the sword of the Lord. The repetition of חרב in Eze 21:9 is emphatic. הוּחדּה is the perfect Hophal of חדד, to sharpen. מרוּטה is the passive participle of מרט, to polish; מרטּה (Eze 21:10), the participle Pual, with מ dropped, and Dagesh euphon. היה, a rare form of the infinitive for היות. The polishing gives to the sword a flashing brilliancy, which renders the sharpness of its edge still more terrible. The very obscure words, 'או נשׂישׂ וגו, I agree with Schmieder and Kliefoth in regarding as a protest, interposed by the prophet in the name of the people against the divine threat of the sword of vengeance, on the ground of the promises which had been given to the tribe of Judah. או, or perhaps; introducing an opposite case, or an exception to what has been said. The words 'שׁבט are to be taken as an objection, so that לאמר is to be supplied in thought. The objection is taken from the promise given in Jacob's blessing to the tribe of Judah: "the sceptre will not depart from Judah" (Gen 49:10). שׁבט בּני points unquestionably to this. בּני is taken from Eze 21:9, where the patriarch addresses Judah, whom he compares to a young lion, as בּני. Consequently the sceptre of my son is the command which the patriarch holds out to view before the tribe of Judah. This sceptre despises all wood, i.e., every other ruler's staff, as bad wood. This view is not rendered a doubtful one by the fact that שׁבט is construed as a feminine here, whereas it is construed as a masculine in every other case; for this construction is unquestionable in Eze 21:7 (12), and has many analogies in its favour. All the other explanations that have been proposed are hardly worth mentioning, to say nothing of refuting, as they amount to nothing more than arbitrary conjectures; whereas the assumption that the words are to be explained from Gen 49:10 is naturally suggested by the unquestionable allusion to the prophecy in that passage, which we find in Eze 21:27 of the present chapter. ויּתּן in Eze 21:11 is to be taken adversatively, "but he gave it (the sword) to be sharpened." The subject to ויּתּן is not Jehovah, but is indefinite, "one" (man, Angl. they), although it is actually God who has prepared the sword for the slaughter of Israel. The train of thought is the following: Do not think we have no reason to fear the sharply-ground sword of Jehovah, because Judah has received the promise that the sceptre shall not depart from it; and this promise will certainly be fulfilled, and Judah be victorious over every hostile power. The promise will not help you in this instance. The sword is given to be ground, not that it may be put into the scabbard, but that it may be taken in the hand by a slayer, and smite all the people and all its princes. In the phrase היא הוּחדּה חרב, חרב is in apposition to the subject היא, and is introduced to give emphasis to the words. It is not till Eze 21:19 that it is stated who the slayer is; but the hearers of the prophecy could be in no doubt. Consequently—this is the connection with Eze 21:12—there is no ground for rejoicing from a felling of security and pride, but rather an occasion for painful lamentation.


  This is the meaning contained in the command to the prophet to cry and howl. For the sword will come upon the nation and its princes. It is the simplest rendering to take היא as referring to הרב, היה ב, to be at a person, to fasten to him, to come upon him, as in Sa1 24:14; Sa2 24:17. מגוּרי, not from גּוּר, but the passive participle of מגר in the Pual, to overthrow, cast down (Psa 89:45): "fallen by the sword have they (the princes) become, along with my people." The perfects are prophetic, representing that which will speedily take place as having already occurred.—Smiting upon the thigh is a sign of alarm and horror (Jer 31:19). בּחן, perfect Pual, is used impersonally: the trial is made. The words allude to the victories gained already by Nebuchadnezzar, which have furnished tests of the sharpness of his sword. The question which follows וּמה contains an aposiopesis: and what? Even if the despising sceptre shall not come, what will be the case then? שׁבט מאסת, according to Eze 21:10, is the sceptre of Judah, which despises all other sceptres as bad wood. יהיה, in this instance, is not "to be," in the sense of to remain, but to become, to happen, to come (come to pass), to enter. The meaning is, if the sceptre of Judah shall not display, or prove itself to possess, the strength expected of it.—With Eze 21:14 the address takes a new start, for the purpose of depicting still further the operations of the sword. Smiting the hands together (smiting hand in hand) is a gesture expressive of violent emotion (cf. Eze 6:11; Num 24:10). The sword is to double, i.e., multiply itself, into threefold (שׁלישׁתה, adverbial), namely, in its strength, or its edge. Of course this is not to be taken arithmetically, as it has been by Hitzig, but is a bold paradoxical statement concerning the terrible effect produced by the sword. It is not even to be understood as referring to three attacks made at different times by the Chaldeans upon Jerusalem, as many of the commentators suppose. The sword is called חבב חללים, sword of pierced ones, because it produces the pierced or slain. The following words are rendered by Hitzig and Kliefoth: the great sword of the slain. But apart from the tautology which this occasions, the rendering can hardly be defended on grammatical grounds. For, in the first place, we cannot see why the singular חלל should have been chosen, when the expression was repeated, instead of the plural חללים; and secondly, חגּדול cannot be an adjective agreeing with חרב, for חרב is a noun of the feminine gender, and is construed here as a feminine, as החדרת clearly shows. הגּדול is in apposition to חלל, "sword of a pierced man, the great one;" and the great man pierced is the king, as Ewald admits, in agreement with Hengstenberg and Hvernick. The words therefore affirm that the sword will not only slay the mass of the people, but pierce the king himself. (See also the comm. on Eze 21:25.)—Eze 21:15 is not dependent upon what precedes, but introduces a new thought, viz., for what purpose the sword is sharpened. God has placed the flashing sword before all the gates of the Israelites, in order that (למען, pleonastic for למען) the heart may dissolve, the inhabitants may lose all their courage for defence, and to multiply offendicula, i.e., occasions to fall by the sword. The ἁπ. λεγ. אבחת signifies the rapid motion or turning about of the sword (cf. Gen 3:24); אבח, related to הפך, in the Mishna אפך. The ἁπ. λεγ. מעטּה, fem. of מעט, does not mean smooth, i.e., sharpened, synonymous with מרט, but, according to the Arabic m̀t, eduxit e vagina gladium, drawn (from the scabbard). In Eze 21:16 the sword is addressed, and commanded to smite right and left. התאחדי, gather thyself up, i.e., turn with all thy might toward the right (Tanchum). To the verb השׂימוּ it is easy to supply פּניך, from the context, "direct thine edge toward the left." אנה, whither, without an interrogative, as in Jos 2:5 and Neh 2:16. מעדות, from יעד, intended, ordered; not, directed, turned. The feminine form may be accounted for from a construction ad sensum, the gender regulating itself according to the חרב addressed in פּניך. The command to the sword is strengthened by the explanation given by Jehovah in Eze 21:17, that He also (like the prophet, Eze 21:14) will smite His hands together and cool His wrath upon them (cf. Eze 5:13).


  Ezekiel 21:18


  The sword of the king of Babylon will smite Jerusalem, and then the Ammonites also.—Eze 21:18. And the word of Jehovah came to me, saying, Eze 21:19. And thou, son of man, make to thyself two ways, that the sword of the king of Babylon may come by them; out of one land shall they both come forth, and draw a hand, at the cross road of the city do thou draw it. Eze 21:20. Make a way that the sword may come to Rabbah of the sons of Ammon, and to Judah into fortified Jerusalem. Eze 21:21. For the king of Babylon is stopping at the cross road, at the parting of the two ways, to practise divination. He is shaking the arrows, inquiring of the teraphim, looking at the liver. Eze 21:22. The divination falls to his right: Jerusalem, to set battering-rams, to open the mouth with a death-cry, to lift up the voice with a war-cry, to set battering-rams at the gates, to heap up a rampart, to build siege towers.—After the picture of the terrible devastation which the sword of the Lord will produce, the last word of God in this prophecy answers the questions, in whose hand Jehovah will place His sword, and whom it will smite. The slayer into whose hand the sharpened sword is given (Eze 21:11) is the king of Babylon, and it will smite not only Judah, but the Ammonites also. Jerusalem and Judah will be the first to fall, and then the arch-enemy of the covenant nation, namely Ammon, will succumb to the strokes of the sword of Jehovah, in order that the embittered enemies of the Lord and His people may learn that the fall of Jerusalem is not, as they fancy, a proof of the impotence, but rather of the omnipotence, of its God. In this way does our prophecy expand into a prediction of the judgment which will fall upon the whole of the world in hostility to God. For it is only as the arch-enemies of the kingdom of God that the Ammonites come into consideration here. The parallel between Israel and the sons of Ammon is carried out in such a way as to give constant prominence to the distinction between them. Jerusalem will fall, the ancient theocracy will be destroyed till he shall come who will restore the right (Eze 21:26 and Eze 21:27). Ammon, on the other hand, will perish, and not a trace be left (Eze 21:31, Eze 21:32).


  This prediction is exhibited to the eye by means of a sign. The prophet is to make two ways, i.e., to prepare a sketch representing a road leading from a country, viz., Babylon, and dividing at a certain spot into two roads, one of which leads to Rabbath-Ammon, the capital of the kingdom of the Ammonites, the other to Judah, into Jerusalem. He is to draw the ways for the coming (לבוא) of the sword of the king of Babylon. At the fork of the road he is to engrave a hand, יד, i.e., an index. בּרא signifies in the Piel to cut away (Jos 17:15, Jos 17:18), to dig or hew (Eze 23:47), here to engrave written characters in hard material. The selection of this word shows that Ezekiel was to sketch the ways upon some hard material, probably a brick or tile (cf. Eze 4:1). יד does not mean locus spatium, but a hand, i.e., an index. ראשׁ , the beginning of the road, i.e., the fork of the road (Eze 16:25), is explained in Eze 21:21, where it is called אם, mother of the road, inasmuch as the roads start from the point of separation, and ראשׁ שׁני הדּרכים, beginning of the two roads. דּרך עיר, the road to a city. For Rabbath-Ammon, which is preserved in the ruins of Ammn, on the Upper Jabbok (Nahr Ammn), see the comm. on Deu 3:11. The road to Judah is still more precisely defined by בּירוּשׁלים בּצוּרה, into fortified Jerusalem, because the conquest of Jerusalem was the purpose of Nebuchadnezzar's expedition. The omission of the article before בּצוּרה may be explained from the nature of the participle, in which, even in prose, the article may be left out after a definite noun (cf. Ewald, 335a). The drawing is explained in Eze 21:21 and Eze 21:22. The king of Babylon is halting (עמד, to stand still, stop) to consult his oracles, and inquire which of the two roads he is to take. קסם, to take in hand, or practise divination. In order that he may proceed safely, he avails himself of all the means of divination at his command. He shakes the arrows (more strictly, the quiver with the arrows). On the practice itself Jerome writes as follows: "He consults the oracle according to the custom of his nation, putting his arrows into a quiver, and mixing them together, with the names of individuals inscribed or stamped upon them, to see whose arrow will come out, and which state shall be first attacked."


  He consults the Teraphim, or Penates, worshipped as oracular deities and gods of good fortune (see the comm. on Gen 31:19 and my Biblical Archaeology, 90). Nothing is known concerning the way in which these deities were consulted and gave their oracles. He examines the liver. The practice of ἡπατοσκοπία, extispicium, in which signs of good or bad luck, of the success or failure of any enterprise, were obtained from the peculiar condition of the liver of the sacrificial animals, was a species of divination to which great importance was attached by both the Babylonians (vid., Diod. Sic. ii. 29) and the Romans (Cicero, de divin. vi. 13), and of which traces were found, according to Barhebr. Chron. p. 125, as late as the eighth century of the Christian era among the Ssabians of Haran.


  The divination resulted in a decision for Jerusalem. בּימינו היה is not to be translated "in his right hand was," but "into his right hand there came." היה: ἐγένετο (lxx), נפיל (Chald.), קסם does not mean lot (Ges.), but soothsaying, divination. ירוּשׁלים is connected with this in the form of a noun in apposition: the divination which indicated Jerusalem. The right hand is the more important of the two. The meaning of the words cannot be more precisely defined, because we are not acquainted with the king of divination referred to; even if we were to take the words as simply relating to the arrow in this sense, that an arrow with the inscription "Jerusalem" came into his right hand, and thus furnished the decision, which was afterwards confirmed by consulting the Teraphim and examining the liver. But the circumstance itself, that is to say, the fact that the divination coincided with the purpose of God, must not be taken, as Hvernick supposes, as suggesting a point of contact between Hebraism and the soothsaying of heathenism, which was peculiar to Ezekiel or to the time of the captivity. All that is proved by this fact is, that even heathenism is subject to the rule and guidance of Almighty God, and is made subservient to the accomplishment of the plans of both His kingdom and His salvation. In the words, to set bettering rams, etc., the substance of the oracle obtained by Nebuchadnezzar is more minutely given. It is a double one, showing what he is to do: viz., (1) to set bettering rams, i.e., to proceed to the siege of Jerusalem, as still further described in the last portion of the verse (Eze 4:2); and (2) to raise the war-cry for storming the city, that is to say, to take it by storm. The two clauses 'לפתּח וגו and 'להרים וגו are synonymous; they are not "pure tautology," however, as Hitzig affirms, but are chosen for the purpose of giving greater emphasis to the thought. The expression בּרצח creates some difficulty, inasmuch as the phrase "ut aperiat os in caede" (Vulg.), to open the mouth in murder or ruin, i.e., to put to death or lay in ruins, is a very striking one, and could hardly be justified as an "energetic expression for the battle-cry" (Hvernick). ב does not mean "to," and cannot indicate the intention, all the less because בּרצח is parallel to בּתרוּעה, where תרועה is that in which the raising of the voice expresses itself. There is nothing left then but to take רצח in the sense of field-or war-cry, and to derive this meaning either from רצח or, per metathesin, from צרח.


  Ezekiel 21:23


  This announcement will appear to the Judaeans, indeed, to be a deceptive divination, but nevertheless it will be verified.—Eze 21:23. And it is like deceptive divination in their eyes; sacred oaths are theirs (lit., to them); but he brings the iniquity to remembrance, that they may be taken. Eze 21:24. Therefore thus saith the Lord Jehovah, Because ye bring your iniquity to remembrance, in that your offences are made manifest, so that your sins appear in all your deeds, because ye are remembered ye shall be taken with the hand. Eze 21:25. And thou pierced one, sinner, prince of Israel, whose day is come at the time of the final transgression, Eze 21:26. Thus saith the Lord Jehovah, The turban will be removed, the crown taken off. This is not this; the low will be lifted up, and the lofty lowered. Eze 21:27. Overthrown, overthrown, overthrown will I make it; even this shall not be, till He cometh, to whom is the right, to Him do I give it.—In Eze 21:23 (28), להם, which is more precisely defined by בּעיניהם, refers to the Israelites, i.e., the Judaeans. This also applies to the following להם, which cannot possibly be taken as referring to a different subject, say, for example, the Chaldeans. It is evident, therefore, that it is impossible to sustain the rendering given in Gesenius' Thesaurus (s.v.) to the obscure words שׁבעי שׁבעות, viz., qui juramenta jurarunt eis (sc., Chaldaeis), which Maurer has modified and expounded thus: "they will not fear these auguries; they will swear oaths to them (the Chaldeans), that is to say, according to their usual custom, these truce-breakers will take fresh oaths, hoping that the Chaldeans will be conciliated thereby." Moreover, the thought itself is an unsuitable one, inasmuch as "the defiant attitude of confidence with which they looked such awfully threatening danger in the face must have had some other ground than a reliance upon false oaths and Chaldean credulity" (Hvernick). The common explanation, which Rosenmller and Kliefoth uphold, is, "because the Chaldeans are sworn allies, sworn confederates of theirs;" or as Kliefoth explains it, "on account of the oath of fealty or vassalage sworn by Zedekiah to Nebuchadnezzar, they have sworn confederates in the Chaldeans, and relying upon this, they are confident that they have no hostile attack to fear from them." But this is altogether untenable, not only because it is perfectly arbitrary to supply "the Chaldeans," but still more for the reason adduced by Maurer. "How," he justly asks, "could the Judaeans despise these auguries because the Chaldeans were bound to them by an oath when they themselves had broken faith? When a treaty has been violated by one party, is not the other released from his oath?" We therefore adopt the same explanation as Hvernick: "oaths of oaths are theirs (to them), i.e., the most sacred oaths are (made) to them, namely, by God." They rely upon that which God has solemnly sworn to them, without considering upon what this promise was conditional, namely, upon a faithful observance on their part of the commandments of God. For the fact itself, compare Eze 20:42, and such passages as Psa 105:9., etc. The form שׁבעי by the side of שׁבעות may be explained in a very simple way from the relation of the construct state, i.e., from the endeavour to secure an obvious form for the construct state, and cannot in any case furnish a well-founded argument against the correctness of our explanation. As Ezekiel uses נפשׁים for נפשׁות in Eze 13:20, he may also have formed שׁבעים (שׁבעי) by the side of שׁבעות.—As they rely upon the promises of God without reflecting upon their own breach of covenant, God will bring their sin to remembrance through His judgment. והוּא is Jehovah, upon whose oaths they rely. עון must not be restricted to Zedekiah's breach of covenant, since Eze 21:24 clearly shows that it is the wrong-doing of Judah generally. להתּפשׂ in Eze 21:24 (29) is also to be understood of the whole nation, which is to be taken and punished by the king of Babylon. For Eze 21:24 (29) introduces the reason for the statement made in the last clause of Eze 21:23 (28). God must put the people in remembrance of their iniquity by inflicting punishment, because they have called it to remembrance by sins committed without any shame, and thereby have, so to speak, compelled God to remember them, and to cause the sinners to be grasped by the hand of the slayer. הזכּיר עון is used in Eze 21:24 (29) in a different sense from Eze 21:23 (28), and is therefore explained by 'בּהגּלות. בּכּף, which is indefinite in itself, points back to יד הורג in Eze 21:11 (16), and receives from that its more exact definition.


  With Eze 21:25 the address turns to the chief sinner, the godless King Zedekiah, who was bringing the judgment of destruction upon the kingdom by his faithless breach of oath. The words חלל, רשׁע, and 'נשׂיא ישׂ are asyndeta, co-ordinate to one another. חלל does not mean profane or infamous (βέβηλε, lxx), but simply pierced, slain. This meaning is to be retained here. This is demanded not only by the fixed usage of the language, but also by the relation in which חלל stands both to Eze 21:14 and to חללי רשׁעים in Eze 21:29 (34). It is true that Zedekiah was not pierced by the sword either at that time or afterwards, but was simply blinded and led in captivity to Babylon, where he died. But all that follows from this is, that חלל is used here in a figurative sense, given up to the sword, i.e., to death; and Zedekiah is so designated for the purpose of announcing in a more energetic manner the certainty of his fate. The selection of the term חלל is the more natural, because throughout the whole prophecy the description of the judgment takes its character from the figure of the sword of Jehovah. As God does not literally wield a sword, so חלל is no proof of actual slaying with the sword. יומו .dro, his day, is the day of his destruction (cf. Sa1 26:10), or of the judgment upon him. The time of the final transgression is not the time when the transgression reaches its end, i.e., its completion, but the time when the wickedness brings the end, i.e., destruction (cf. Eze 35:5, and for קץ in this sense, Eze 7:2-3). The fact that the end, the destruction, is come, i.e., is close at hand, is announced in Eze 21:26 to the prince, and in his person to the whole nation. If we understand the connection in this way, which is naturally suggested by Eze 21:25, we get rid of the objection, which led Kliefoth to question the fact that it is the king who is addressed in Eze 21:25, and to take the words as collective, "ye slaughtered sinners, princes of Israel," and to understand them as referring to the entire body of rulers, including the priests,—an explanation that is completely upset by the words נשׂיא... אתּה (thou...prince), which are so entirely opposed to the collective view. Again, the remark that "what follows in Eze 21:26, viz., the statement to be made to the נשׂיא, has really nothing to do with him, since the sweeping away of the priesthood did not affect Zedekiah personally" (Kliefoth), is neither correct nor conclusive. For Eze 21:26 contains an announcement not only of the abrogation of the priesthood, but also of the destruction of the kingdom, which did affect Zedekiah both directly and personally. Moreover, we must not isolate the king addressed, even as an individual, from the position which he occupied, or, at any rate, which he ought to have occupied as a theocratic monarch, so as to be able to say that the abrogation of the priesthood did not affect him. The priesthood was one of the fundamental pillars of the theocracy, the removal of which would necessarily be followed by the collapse of the divine state, and therefore by the destruction of the monarchy. Hence it is that the abolition of the priesthood is mentioned first. The infinitives absolute (not imperatives) הסיר and הרים are selected for the purpose of expressing the truth in the most emphatic manner; and the verbs are synonymous. הרים, to lift up, i.e., not to elevate, but to take away, to abolish, as in Isa 57:14; Dan 8:11. מצנפת does not mean the royal diadem, like צניף in Isa 62:3, but the tiara of the high priest, as it does in every instance in the Pentateuch, from which Ezekiel has taken the word. העטרה, the king's crown. The diadem of the priest and the regal crown are the insignia of the offices of high priest and king; and consequently their removal is the abolition of both high-priesthood and monarchy. These words contain the sentence of death upon the theocracy, of which the Aaronic priesthood and the Davidic monarchy constituted the foundations.


  They predict not merely a temporary, but a complete abolition of both offices and dignities; and their fulfilment took place when the kingdom of Judah was destroyed by the king of Babylon. The earthly sovereignty of the house of David was not restored again after the captivity; and the high-priesthood of the restoration, like the second temple, was only a shadowy outline of the glory and essential features of the high-priesthood of Aaron. As the ark with the Shechinah, or the gracious presence of God, was wanting in the temple of Zerubbabel; so were the Urim and Thummim wanting to the high-priesthood, and these were the only means by which the high priest could really carry out the mediation between the Lord and the people. זאת לא זאת .el (this is not this) does not refer to the tiara (mitre) and crown. זאת is neuter, and therefore construed with the masculine היה. This (mitre and crown) will not be this (היה is prophetic), i.e., it will not continue, it will be all over with it (Hvernick, Maurer, and Kliefoth). To this there is appended the further thought, that a general inversion of things will take place. This is the meaning of the words—the low will be lifted up, and the lofty lowered. הגבּהּ and השׁפּיל are infinitives, and are chosen in the same sense as in the first hemistich. The form השּׁפלה, with ה without the tone, is masculine; the ־ה probably serving merely to give greater fulness to the form, and to make it correspond more nearly to הגּבהּ.


  This general thought is expressed still more definitely in Eze 21:27. עוּה, which is repeated twice to give greater emphasis to the thought, is a noun derived from עוּה, inversion, overthrow; and the suffix in אשׂימנּהּ points back to זאת in Eze 21:26 (31). This, the existing state, the high-priesthood and the monarch, will I make into destruction, or utterly overthrow. But the following זאת cannot also refer to the tiara and crown, as Kliefoth supposes, on account of the גּם which precedes it. This shows that זאת relates to the thing last mentioned. Even this, the overthrow, shall have no durability; or, as Tanch. has correctly expressed it, neque haec conditio erit durabilis. The following עד־בּא attaches itself not so much to this last clause as to the main thought: overthrow upon overthrow will ensue. The thought is this: "nowhere is there rest, nowhere security; all things are in a state of flux till the coming of the great Restorer and Prince of peace" (Hengstenberg). It is generally acknowledged that the words עד־בּא אשׁר־לו המּשׁפּט contain an allusion to Gen 49:10, עד כּי; and it is only by a false interpretation of the preceding clauses, wrung from the words by an arbitrary alteration of the text, that Hitzig is able to set this connection aside. At the same time, אשׁר־לו המּשׁפּט is of course not to be taken as a philological explanation of the word שׁילה, but is simply a theological interpretation of the patriarchal prophecy, with direct reference to the predicted destruction of the existing relations in consequence of the ungodliness and unrighteousness of the leaders of the theocracy up to that time. המּשׁפּט is not the rightful claim to the mitre and crown, but right in an objective sense, as belonging to God (Deu 1:17), and entrusted by God to the earthly government as His representative. He then, to whom this right belongs, and to whom God will give it, is the Messiah, of whom the prophets from the time of David onwards have prophesied as the founder and restorer of perfect right on earth (cf. Ps 72; Isa 9:6; Isa 42:1; Jer 23:5; Jer 33:17). The suffix attached to נתתּיו is not a dative, but an accusative, referring to משׁפּט (cf. Psa 72:1). There was no necessity to mention the person again to whom God would give the right, as He had already been designated in the previous expression אשׁר לו.


  Ezekiel 21:28


  Overthrow of the Ammonites


  Eze 21:28. And thou, son of man, prophesy and say, Thus saith the Lord Jehovah, concerning the sons of Ammon, and concerning their scorn, sword, sword, drawn to slay, polished, that it may devour, that it may flash! Eze 21:29. While they prophesy deceit to thee, while they divine lying to thee, it shall lay thee by the necks of the sinners slain, whose day cometh at the time of the final transgression. Eze 21:30. Put it in its scabbard again. At the place where thou wast created, in the land of thy birth will I judge thee, Eze 21:31. And pour out my anger upon thee, kindle the fire of my wrath against thee, and give thee into the hand of foolish men, of smiths of destruction. Eze 21:32. Thou shalt be for the fire to devour; thy blood shall remain in the midst of the land; thou shalt be remembered no more; for I Jehovah have spoken it.—As Judah in Jerusalem will fall by the sword of the king of Babylon, contrary to all expectation; so will the Ammonites be punished for their scorn with utter extermination. חרפּה is scorn at the overthrow of Israel (cf. Eze 25:3, Eze 25:6, and Zep 2:8). The sword is already drawn against them. פּתוּחה, taken out of the scabbard, as in Psa 37:14. לטבח is to be connected with פּתוּחה, notwithstanding the accents, and להכיל להכיל with מרוּטה. This is required by the correspondence of the clauses. הכיל is regarded as a derivative of כּוּל by Ewald and others, in the sense of ad sustinendum, according to capacity, i.e., as much as possible. But the adverbial rendering it opposed to the context, and cannot be sustained from Eze 23:32. Moreover, כּוּל, to contain, is applicable enough to goblets and other vessels, but not to a sword. Hitzig therefore explains it from the Arabic kll, to blunt (sc., the eyes), i.e., to blind. But this is open to the objection that the form הכיל points to the verb כּוּל rather than כּלל; and also to a still greater one,—namely, that there is nothing in the Hebrew usage to suggest the use of כלל in such a sense as this, and even if it were used in the sense of blunting, it would be perfectly arbitrary to supply עינים; and lastly, that even the flashing of the sword does not suggest the idea of blinding, but is intended to heighten the terror occasioned by the sharpness of the sword. We therefore adhere to the derivation of הכיל from אכל, and regard it as a defective form for האכיל, like תּמרוּ for תּאמרוּ in Sa2 19:14, יהל as syncopated form for יאהל (Isa 13:20), and watochez ותּחז for ותּאחז in Sa2 20:9; literally, to cause it to eat or devour, i.e., to make it fit for the work of devouring. למען , literally, for the sake of the lightning (flash) that shall issue therefrom (cf. Eze 21:10).—In Eze 21:29 (34), לתת (to lay, or place) is also dependent upon חרב פּתוּחה, drawn to lay thee; so that the first half of the verse is inserted as a parenthesis, either to indicate the occasion for bringing the sword into the land (Hitzig), or to introduce an attendant circumstance, according to the sense in which the ב in בּחזות is taken. The parenthetical clause is understood by most of the commentators as referring to deceptive oracles of Ammonitish soothsayers, which either determined the policy of Ammon, as Hitzig supposes (cf. Jer 27:9-10), or inspired the Ammonites with confidence, that they had nothing to fear from the Chaldeans. Kliefoth, on the other hand, refers the words to the oracles consulted by Nebuchadnezzar, according to Eze 21:23. "These oracles, which directed the king not to march against the Ammonites, but against Jerusalem, proved themselves, according to Eze 21:29, to be deceptive prophesying to the Ammonites, inasmuch as they also afterwards fell by the sword; just as, according to Eze 21:23, they proved themselves to be genuine so far as the Israelites were concerned, inasmuch as they were really the first to be smitten." This view is a very plausible one, if it only answered in any degree to the words. But it is hard to believe that the words, "while it (one) prophesies falsehood to thee," are meant to be equivalent to "while its prophecy proves itself to be false to thee." Moreover, Nebuchadnezzar did not give the Ammonites any oracle, either false or true, by the circumstance that his divination at the cross-road led him to decide in favour of the march to Jerusalem; for all that he did in consequence was to postpone his designs upon the Ammonites, but not to relinquish them. We cannot understand the words in any other sense, therefore, than as relating to oracles, which the Ammonites received from soothsayers of their own.


  Hitzig takes offence at the expression, "that it (the sword) may lay thee by (to) the necks of the sinners slain," because colla cannot stand for corpora decollata, and consequently proposes to alter אותך into אותהּ, to put it (the sword) to the necks. But by this conjecture he gets the not less striking thought, that the sword was to be put to the necks of those already slain; a thing which would be perfectly unmeaning, and is therefore not generally done. The sinners slain are the Judaeans who have fallen. The words point back to Eze 21:25, the second half of which is repeated here, and predict the same fate to the Ammonites. It is easy to supply חרב to השׁב אל־תּערהּ: put the sword into its scabbard again. These words can only be addressed to the Ammonites; not to the Chaldeans, as Kliefoth imagines, for the latter does not harmonize in any way with what follows, viz., in the place of thy birth will I judge thee. God does not execute the judgment independently of the Chaldeans, but through the medium of their sword. The difficulties occasioned by taking the words as referring to the Ammonites are not so great as to necessitate an alteration of the text (Hitzig), or to call for the arbitrary explanation: put it now or for the present into the scabbard (Kliefoth). The use of the masculine השׁב (with Patach for השׁב, as in Isa 42:22), if Ammon is addressed by the side of the feminine אותך, may be explained in a very simple way, from the fact that the sword is carried by men, so that here the thought of the people, the warriors, is predominant, and the representation of the kingdom of the Ammonites as a woman falls into the background. The objection that the suffix in תּערהּ can only refer to the sword (of the Chaldean) mentioned in Eze 21:28, is more plausible than conclusive. For inasmuch as the scabbard presupposes a sword, and every sword has a scabbard, the suffix may be fully accounted for from the thing itself, as the words, "put the sword into its scabbard," would lead any hearer to think at once of the sword of the person addressed, without considering whether that particular sword had been mentioned before or not. The meaning of the words is this: every attempt to defend thyself with the sword and avert destruction will be in vain. In thine own land will God judge thee. For מכרותיך, see the comm. on Eze 16:3. This judgment is still further explained in Eze 21:31, where the figure of the sword is dropped, and that of the fire of the wrath of God introduced in its place. אפיח...בּאשׁ, we render: "the fire of my wrath I blow (kindle) against thee," after Isa 54:16, and not "with the fire...do I blow, or snort, against thee," as others have done; because blowing with the fire is an unnatural figure, and the interpretation of the words in accordance with Isa. l.c. is all the more natural, that in the closing words of the verse, חרשׁי משׁחית, the allusion to that passage is indisputable, and it is only from this that the combination of the two words can be accounted for.—Different explanations have been given of בּערים. Some render it ardentes, and in accordance with Isa 30:27 : burning with wrath. But בּער is never used in this sense. Nor can the rendering "scorching men" (Kliefoth) be sustained, for בּער, to burn, only occurs in connection with things which are combustible, e.g., fire, pitch, coals, etc. The word must be explained from Psa 92:7, "brutish," foolish, always bearing in mind that the Hebrew associated the idea of godlessness with folly, and that cruelty naturally follows in its train.—Eze 21:32. Thus will Ammon perish through fire and sword, and even the memory of it be obliterated. For Eze 21:32 compare Eze 15:4. The words, "thy blood will be בּתוך הארץ in the midst of the land," can hardly be understood in any other sense than "thy blood will flow over all the land." For the rendering proposed by Ewald, "remain in the midst of the earth, without thy being mentioned," like that given by Kliefoth, "thy blood will the earth drink," does not harmonize with Eze 24:7, where דּמהּ בּתוכהּ היה is affirmed of blood, which cannot penetrate into the earth, or be covered with dust. For תּזּכרי, see Eze 25:10. Ammon as the enemy of the kingdom of God will utterly perish, leaving no trace behind, and without any such hope of restoration as that held out in Eze 21:27 to the kingdom of Judah or the people of Israel.


  Ezekiel 22


  The Sins of Jerusalem and Israel


  Ezekiel 22:1-16


  To the prediction of the judgment in Ezekiel 21 there is appended another description of the sins of Jerusalem and Israel, by which this judgment is occasioned. The chapter contains three words of God, which are connected together both in substance and design, viz., (1) The blood-guiltiness and idolatry of Jerusalem accelerate the coming of the days when the city will be an object of scorn to all the world (vv. 1-16); (2) The house of Israel has become dross, and is to be melted in the fire of tribulation (Eze 22:17-22); (3) All ranks of the kingdom—prophets, priests, princes, and people—are thoroughly corrupt, therefore has the judgment burst upon them (Eze 22:23-31).


  Ezekiel 22:1


  Blood-guiltiness of Jerusalem and the burden of its sins. Eze 22:1-5 contain the principal accusation relating to bloodshed and idolatry; and Eze 22:6-16 a further account of the sins of the people and their rulers, with a brief threatening of punishment.—Eze 22:1. And the word of Jehovah came to me, saying, Eze 22:2. And thou, son of man, wilt thou judge? wilt thou judge the city of blood-guiltiness? then show it all its abominations, Eze 22:3. And say, Thus saith the Lord Jehovah, City, which sheddeth blood in the midst of it, that her time may come, and maketh idols within itself for defilement. Eze 22:4. Through thy blood which thou hast shed hast thou made thyself guilty, and through thine idols which thou hast made hast thou defiled thyself, and hast drawn thy days near, and hast come to thy years; therefore I make thee a scorn to the nations, and ridicule to all lands. Eze 22:5. Those near and those far off from thee shall ridicule thee as defiled in name, rich in confusion.—The expression 'התשׁפּט וגו proves this address to be a continuation of the reproof of Israel's sins, which commenced in Eze 20:4. The epithet city of blood-guiltiness, as in Ezekiel Eze 24:6, Eze 24:9 (compare Nah 3:1), is explained in Eze 22:3. The apodosis commences with והודעתּהּ, and is continued in Eze 22:3 (ואמרתּ). לבוא עתּהּ, that her time, i.e., her time of punishment, may come: עתּהּ, like יומו in Eze 21:30. ועשׂתּה is not a continuation of the infinitive לבוא, but of the participle שׁפכת. עליה, of which different renderings have been given, does not mean "over itself," i.e., as a burden with which it has laden itself (Hvernick); still less "for itself" (Hitzig), a meaning which על never has, but literally "upon," i.e., in itself, covering the city with it, as it were. ותּקריבי, thou hast brought near, brought on thy days, that is to say, the days of judgment, and hast come to, arrived at thy years, sc. the years of visitation and punishment (cf. Jer 11:23). This meaning is readily supplied by the context. טמאת ה, defiled, unclean with regard to the name, i.e., having forfeited the name of a holy city through capital crimes and other sinful abominations. מהוּמה is internal confusion, both moral and religious, as in Amo 3:9 (cf. Psa 55:10-12).


  In Eze 22:6-12 there follows an enumeration of a multitude of sins which had been committed in Jerusalem.—Eze 22:6. Behold, the princes of Israel are every one, according to his arm, in thee to shed blood. Eze 22:7. Father and mother they despise in thee; toward the foreigner they act violently in the midst of thee; orphans and widows they oppress in thee. Eze 22:8. Thou despisest my holy things, and desecratest my Sabbaths. Eze 22:9. Slanderers are in thee to shed blood, and they eat upon the mountains in thee; they practise lewdness in thee. Eze 22:10. They uncover the father's nakedness in thee; they ravish the defiled in her uncleanness in thee. Eze 22:11. They take gifts in thee to shed blood; interest and usury thou takest, and overreachest thy neighbours with violence, and thou forgettest me, is the saying of the Lord Jehovah.—By the repetition of the refrain, to shed blood (Eze 22:6, Eze 22:9, and Eze 22:12), the enumeration is divided into three groups of sins, which are placed in the category of blood-guiltiness by the fact that they are preceded by this sentence and the repetition of it after the form of a refrain. the first group (Eze 22:6-8) embraces sins which are committed in daring opposition to all the laws of morality. By the princes of Israel we are to understand primarily the profligate kings, who caused innocent persons to be put to death, such, for example, as Jehoiakim (Kg2 24:4), Manasseh (Kg2 21:16), and others. The words אישׁ are rendered by Hitzig and Kliefoth, they were ready to help one another; and in support of the rendering they appeal to Psa 83:9. But in that case אישׁ לזרעו would stand for לזרע אישׁ rof dnat, or rather for אישׁ זרוע לאישׁ,—a substitution which cannot be sustained. Nor can they be taken in the sense proposed by Hvernick, every one relying upon his arm, i.e., looking to physical force alone, but simply every one according to his arm, i.e., according to his strength or violence, are they in thee. In this case היוּ does not require anything to be supplied, any more than in the similar combination in Eze 22:9. Followed by למען with an infinitive, it means to be there with the intention of doing anything, or making an attempt, i.e., to direct his efforts to a certain end. In Eze 22:7 it is not the princes who are the subject, but the ungodly in general. הקלּוּ is the opposite of כּבּד (Exo 20:12). In the reproofs which follow, compare Exo 22:20.; Lev 19:13; Deu 24:14. With insolence and violence toward men there is associated contempt of all that is holy. For Eze 22:8, see Eze 20:13.—In the second group, Eze 22:9-11, in addition to slander and idolatry, the crimes of lewdness and incest are the principal sins for which the people are reproved; and here the allusion to Lev 18 and 19 is very obvious. The reproof of slander also points back to the prohibition in Lev 19:16. Slander to shed blood, refers to malicious charges and false testimony in a court of justice (vid., Kg1 21:10-11). For eating upon the mountains, see Eze 18:6. The practice of zimmâh is more specifically described in Eze 22:10 and Eze 22:11. For the thing itself, compare Lev 18:7-8; Lev 19:15 and Lev 19:9. The threefold אישׁ in Eze 22:11 does not mean every one, but one, another, and the third, as the correlative רעהוּ shows.—The third group, Eze 22:12, is composed of sins of covetousness. For the first clause, compare the prohibition in Exo 23:2; for the second, Eze 18:8, Eze 18:13. The reproof finishes with forgetfulness of God, which is closely allied to covetousness.


  Ezekiel 22:13-16


  The Lord is enraged at such abominable doings. He will interfere, and put an end to them by scattering Judah among the heathen.—Eze 22:13. And, behold, I smite my hand because of thy gain which thou hast made, and over thy bloodguiltiness which is in the midst of thee. Eze 22:14. Will thy heart indeed stand firm, or will thy hands be strong for the day when I shall deal with thee? I Jehovah have spoken it, and also do it. Eze 22:15. I will scatter thee among the nations, and disperse thee in the lands, and will utterly remove thine uncleanness from thee. Eze 22:16. And thou wilt be desecrated through thyself before the eyes of the nations, and know that I am Jehovah.—Eze 22:13 is closely connected with the preceding verse. This serves to explain the fact that the only sins mentioned as exciting the wrath of God are covetousness and blood-guiltiness. הכּה , as Kg2 11:12 clearly shows, is a contracted expression for הכּה כּף אל (Eze 21:19), and the smiting of the hands together is a gesture indicative of wrathful indignation. For the form דּמך, contracted from דּמיך, see the comm. on Eze 16:45.—As Eze 22:13 leads on to the threatening of judgment, so does Eze 22:14 point in anticipation to the terrible nature of the judgment itself. The question, "will thy heart stand firm?" involves a warning against security. עמד is the opposite of נמס (cf. Eze 21:12), as standing forms the antithesis to passing away (cf. Psa 102:27). עשׂה אותך, as in Eze 16:59 and Eze 7:27. The Lord will scatter them (cf. Eze 12:15; Eze 20:23), and remove the uncleanness of sin, namely, by purifying the people in exile (cf. Isa 4:4). התם, from תּמם, to cause to cease, with מן, to take completely away. נחלתּ, Niphal of חלל fo lahpiN ,נחלתּ ., connected with לעיני גּוים, as in Eze 20:9, not from נחל, as many of the commentators who follow the Septuagint and Vulgate suppose. בּך, not in te, in thyself, but through thee, i.e., through thy sinful conduct and its consequences.


  Ezekiel 22:17


  Refining of Israel in the Furnace of Besieged Jerusalem


  Eze 22:17. And the word of Jehovah came to me, saying, Eze 22:18. Son of man, the house of Israel has become to me as dross; they are all brass, and tin, and iron, and lead in the furnace; dross of silver have they become. Eze 22:19. Therefore thus saith the Lord Jehovah, Because ye have all become dross, therefore, behold, I gather you together in Jerusalem. Eze 22:20. As men gather together silver, and brass, and iron, and lead, and tin into the furnace, to blow the fire upon it for melting, so will I gather (you) together in my anger and my wrath, and put you in and melt you. Eze 22:21. And I will collect you together, and blow the fire of my wrath upon you, that ye may be melted therein. Eze 22:22. As silver is melted in the furnace, so shall ye be melted therein (viz., in Jerusalem), and shall learn that I Jehovah have poured out my wrath upon you.—This second word of God rests no doubt upon the figure in Eze 22:15, of the uncleanness or dirt of sin; but it is not an exposition of the removal of the dirt, as predicted there. For that was to be effected through the dispersion of Israel among the nations, whereas the word of God, from Eze 22:17 onwards, represents the siege awaiting Jerusalem as a melting process, through which God will separate the silver ore contained in Israel from the baser metals mingled with it. In Eze 22:18 it commences with a description of the existing condition of Israel. It has turned to dross. היוּ is clearly a perfect, and is not to be taken as a prophetical future, as Kliefoth proposes. Such a rendering is not only precluded by the clause 'יען היות in Eze 22:19, cut could only be made to yield an admissible sense by taking the middle clause of the verse, "all of them brass and tin," etc., as a statement of what Israel had become, or as a preterite in opposition to all the rules of Hebrew syntax, inasmuch as this clause merely furnishes an explanation of היוּ־לסוּג. סוּג, which only occurs here, for סיג signifies dross, not smelting-ore (Kliefoth), literally, recedanea, the baser ingredients which are mixed with the silver, and separated from it by smelting. This is the meaning here, where it is directly afterwards interpreted as consisting of brass, tin, iron, and lead, and then still further defined as סגּים כּסף, dross of silver, i.e., brass, tin, iron, and lead, with a mixture of silver. Because Israel had turned into silver-dross of this kind, the Lord would gather it together in Jerusalem, to smelt it there as in a smelting furnace; just as men gather together brass, iron, lead, and tin in a furnace to smelt them, or rather to separate the silver contained thereon. קבצת כּסף, literally, a collection of silver, etc., for "like a collection." The כ simil. is probably omitted for the sake of euphony, to avoid the discord occasioned by prefixing it to קבצת. Ezekiel mentions the silver as well, because there is some silver contained in the brass, iron, etc., or the dross is silver-dross. התּוּך, nomen verbale, from נתך in the Hiphil, smelting; literally, as the smelting of silver takes place in the furnace. The smelting is treated here simply as a figurative representation of punishment, and consequently the result of the smelting, namely, the refining of the silver by the removal of the baser ingredients, is not referred to any further, as in the case in Isa 1:22, Isa 1:25; Jer 6:27-30; Mal 3:2-3. This smelting process was experienced by Israel in the last siege of Jerusalem by the Chaldeans.


  Ezekiel 22:23


  The corrupt state of all classes in the kingdom is the immediate cause of its destruction.—Eze 22:23. And the word of Jehovah came to me, saying, Eze 22:24. Son of man, say to it, Thou art a land which is not shined upon, nor rained upon in the day of anger. Eze 22:25. Conspiracy of its prophets is within it; like a roaring lion, which rends in pieces the prey, they devour souls, take possessions and money; they multiply its widows within it. Eze 22:26. Its priests violate my law and profane my holy things; they make no distinction between holy and unholy, and do not teach the difference between clean and unclean, and they hide their eyes from my Sabbaths, and I am profaned among them. Eze 22:27. Its princes in the midst of it are like wolves, which rend prey in pieces, that they may shed blood, destroy souls, to acquire gain. Eze 22:28. And its prophets plaster it with cement, seeing what is worthless, and diving lies for them, saying, "Thus saith the Lord Jehovah," when Jehovah hath not spoken. Eze 22:29. The common people offer violence and commit theft; they crush the wretched and the poor, and oppress the foreigner against right. Eze 22:30. I seek among them for a man who might build a wall and step into the breach before me on behalf of the land, that I might not destroy it, but I find none. Eze 22:31. Therefore I pour out my anger upon them; I destroy them in the fire of my wrath, I give their way upon their head, is the saying of the Lord Jehovah.—To show the necessity for the predicted judgment still more clearly, in the third word of God contained in this chapter a description is given of the spread of deep corruption among all classes of the people, and the impossibility of saving the kingdom is plainly shown. The words אמר־להּ, "say unto her," are taken by most of the commentators as referring to Jerusalem, the abominations of which the prophet is commanded to declare. But although the clause, "thou art a land," etc. (Eze 22:24), could unquestionably be made to harmonize with this, yet the words of Eze 22:30, "I sought for a man who might stand in the gap before Jehovah for the land," indicate most unquestionably that this word of God is directed against the land of Judah, and consequently להּ must be taken as referring to ארץ which follows, the pronoun is this case being placed before the noun to which it refers, as in Num 24:17. Any allusion to the city of Jerusalem would therefore be somewhat out of place, inasmuch as in the preceding word of God the object referred to was not the city, but the house of Israel, or the nation generally, from which a transition is here made to the land, or the kingdom of Judah. The meaning of Eze 22:24 is a disputed question. לא מטהרה היא, which is rendered ἡ οὐ βρεχομένηin the Sept., is taken by most of the expositors to mean, "it is not cleansed," the form מטהרה being correctly rendered as a participle Pual of טהר. But this rendering does not furnish any appropriate sense, unless the following words לא גּשׁמהּ are taken as a threat: there shall not be rain, or it shall not be rained upon in the day of wrath. But this view is hardly reconcilable with the form of the word. גּשׁמהּ, according to the Masoretic pointing with Mappik in the ה, is evidently meant to be taken as a noun גּשׁם = גּשׁם. In that case, if the words were intended to contain a threat, יהיה ought not to be omitted. But without a verb the words contain a statement in harmony with what precedes. We regard the Chetib גשׁמה as the perfect Pual גּשׁמהּ. And let it not be objected to this that the Pual of this verb is not met with elsewhere, for the form of the noun גּשׁם with the u sound does not occur anywhere else. As a perfect Pual, לא גּשׁמהּ is a simple continuation of the participial clause לא מטהרה היא, containing like this an affirmation, and cannot possibly be taken as a threat or prediction. But "not cleansed" and "not rained upon" do not agree together, as rain is not a means of purification according to the Hebrew idea. It is true that in the law the withdrawal or suspension of rain is threatened as a punishment from God, and the pouring out of rain is promised as a theocratical blessing. But even if the words are taken in a tropical sense, as denoting a withdrawal of the blessings of divine grace, they will not harmonize with the other clause, "not cleansed." We therefore take מטהרה in the sense of "shined upon by the light," or provided with brightness; a meaning which is sustained by Exo 24:10, where tohar occurs in the sense of splendour, and by the kindred word tzohar, light. In this way we obtain the suitable thought, land which has neither sunlight nor rain in the day of wrath, i.e., does not enjoy a single trace of the divine blessing, but is given up to the curse of barrenness.


  The reason for this threat is given in Eze 22:25., where a picture is drawn of the moral corruption of all ranks; viz., of the prophets (Eze 22:25), the priests (Eze 22:26), the princes (Eze 22:27), and the common people (Eze 22:29). There is something very striking in the allusion to the prophets in Eze 22:25, not so much because they are mentioned again in Eze 22:28,—for this may be accounted for on the ground that in the latter passage they are simply introduced as false advisers of the princes,—as on account of the statement made concerning them in Eze 22:25, namely, that, like lions tearing their prey, they devour souls, etc.; a description which is not given either in Ezekiel 13 or elsewhere. Hitzig therefore proposes to alter נביאיה into נשׂיאיה, after the rendering ἀφηγούμενοι given by the lxx. This alteration of the text, which confines itself to a single letter, is rendered very plausible by the fact that almost the same is affirmed of the persons mentioned in Eze 22:25 as of the princes in Eze 22:27, and that in the passage in Zephaniah (Zep 3:3-4), which is so similar to the one before us, that Ezekiel appears to have had it in his mind, the princes (שׂריה) and the judges (שׁפטיה) are called the prophets and the priests. The נשׂיאים here would correspond to the שׂרים of Zephaniah, and the שׂרים to the שׁפטים. According to Eze 22:6, the נשׂיאים would indicate primarily the members of the royal family, possibly including the chief officers of the crown; and the שׂרים eht dna ;n (Eze 22:27) would be the heads of tribes, of families, and of fathers' houses, in whose hands the national administration of justice principally lay (cf. Exo 18:19.; Deu 1:13-18; and my Bibl. Archol. ii. 149). I therefore prefer this conjecture, or correction, to the Masoretic reading, although the latter is supported by ancient witnesses, such as the Chaldee with its rendering ספרהא, scribes, and the version of Jerome. For the statement which the verse contains is not applicable to prophets, and the best explanation given of the Masoretic text—namely, that by Michaelis, "they have made a compact with one another as to what kind of teaching they would or would not give; and in order that their authority may continue undisturbed, they persecute even to blood those who do not act with them, or obey them, but rather contradict"—does not do justice to the words, but weakens their sense. קשׁר is not a predicate to 'נב, "they are (i.e., form) a conspiracy;" but 'נב is a genitive. At the same time, there is no necessity to take קשׁר in the sense of "company," a rendering which cannot be sustained. The fact that in what follows, where the comparison to lions is introduced, the נביאים (נשׂיאים) are the subject, simply proves that in the first clause also these men actually form the prominent idea. There is no ground for supplying המּה to 'כּארי (they are like, etc.); but the simile is to be linked on to the following clause. נפשׁ אכלוּ is to be explained from the comparison to a lion, which devours the prey that it has captured in its blood, in which is the soul, or nephesh (Gen 9:4; Lev 17:11.). The thought is this: in their insatiable greed for riches they sacrifice men and put them to death, and thereby multiply the number of victims (for the fact, see Eze 19:5, Eze 19:7). What is stated in Eze 22:26 concerning the priests is simply a further expansion of Zep 3:4, where the first two clauses occur word for word; for קדשׁ in Zephaniah is really equivalent to קדשׁי, holy things and deeds. The desecration of the holy things consisted in the fact that they made no distinction between sacred and profane, clean and unclean. For the fact, compare Lev 10:10-11. Their covering their eyes from the Sabbaths showed itself in their permitting the Sabbaths to be desecrated by the people, without offering any opposition (cf. Jer 17:27).


  The comparison of the rulers (sārim) to ravening wolves is taken from Zep 3:3. Destroying souls to acquire gain is perfectly applicable to unjust judges, inasmuch as, according to Exo 18:21, the judges were to hate בּצע. All that is affirmed in Eze 22:28 of the conduct of the false prophets is repeated for the most part verbatim from Eze 13:10,Eze 13:9, and Eze 13:7. By להם, which points back to the three classes of men already mentioned, and not merely to the sārim, the prophets are represented as helpers of those who support the ungodly in their wicked ways, by oracles which assured them of prosperity. עם (Eze 22:29), as distinguished from the spiritual and secular rulers of the nation, signifies the common people. With reference to their sins and wickednesses, see Eze 18:7, Eze 18:12, Eze 18:18; and for the command against oppressing the poor and foreigners, compare Exo 22:20-21; Deu 24:17.—The corruption is so universal, that not a man is to be found who could enter into the gap as a righteous man, or avert the judgment of destruction by his intercession. מהם refers not merely to the prophets, who did not enter into the gap according to Eze 13:5, but to all the classes previously mentioned. At the same time, it does not follow from this, that entering into the gap by means of intercession cannot be the thing intended, as Hitzig supposes. The expression לפני בּעד הארץ clearly refers to intercession. This is apparent from the simple fact that, as Hitzig himself observes, the intercession of Abraham for Sodom (Gen 18:13.) was floating before the mind of Ezekiel, since the concluding words of the verse contain an obvious allusion to Gen 18:28. Because the Lord does not find a single righteous man, who might intercede for the land, He pours out His anger upon it, to destroy the inhabitants thereof. With reference to the fact and the separate words employed, compare Ezekiel 21:36; Eze 7:4; Eze 9:10; Eze 11:21, and Eze 16:43. It does not follow from the word ואשׁפּך, that Ezekiel "is speaking after the catastrophe" (Hitzig). For although ואשׁפּך expresses the consequence of Jehovah's seeking a righteous man and not finding one, it by no means follows from the occurrence of the preterite ולא מצאתי that ואשׁפּך is also a preterite. ואשׁפּך is simply connected with ואבקּשׁ as a consequence; and in both verbs the Vav consec. expresses the sequence of thought, and not of time. The seeking, therefore, with the result of not having found, cannot be understood in a chronological sense, i.e., as an event belonging to the past, for the simple reason that the preceding words do not record the chronological order of events. It merely depicts the existing moral condition of the people, and Eze 22:30 sums up the result of the description in the thought that there was no one to be found who could enter in the gap before God. Consequently we cannot determine from the imperfect with Vav consec. either the time of the seeking and not finding, or that of the pouring out of the wrath.


  Ezekiel 23


  Oholah and Oholibah, the Harlots Samaria and Jerusalem


  Samaria and Jerusalem, as the capitals and representatives of the two kingdoms of Israel and Judah, are two sisters, who have practised whoredom from the days of Egypt onwards (Eze 23:2-4). Samaria has carried on this whoredom with Assyria and Egypt, and has been given up by God into the power of the Assyrians as a consequent punishment (Eze 23:5-10). But Jerusalem, instead of allowing this to serve as a warning, committed fornication still more grievously with Assyria and the Chaldeans, and, last of all, with Egypt again (Eze 23:11-21). In consequence of this, the Lord will permit the Chaldeans to make war upon them, and to plunder and put them to shame, so that, as a punishment for their whoredom and their forgetfulness of God, they may, in the fullest measure, experience Samaria's fate (Eze 23:22-35). In conclusion, both kingdoms are shown once more, and in still severer terms, the guilt of their idolatry (Eze 23:36-44), whilst the infliction of the punishment for both adultery and murder is foretold (Eze 23:45-49).


  In its general character, therefore, this word of God is co-ordinate with the two preceding ones in Ezekiel 21 and 22, setting forth once more in a comprehensive way the sins and the punishment of Israel. But this is done in the form of an allegory, which closely resembles in its general features the allegorical description in Ezekiel 16; though, in the particular details, it possesses a character peculiarly its own, not only in certain original turns and figures, but still more in the arrangement and execution of the whole. The allegory in Ezekiel 16 depicts the attitude of Israel towards the Lord in the past, the present, and the future; but in the chapter before us, the guilt and punishment of Israel stand in the foreground of the picture throughout, so that a parallel is drawn between Jerusalem and Samaria, to show that the punishment of destruction, which Samaria has brought upon itself through its adulterous intercourse with the heathen, will inevitably fall upon Jerusalem and Judah also.


  Ezekiel 23:1


  The Sisters Oholah and Oholibah


  Eze 23:1. And the word of Jehovah came to me, saying, Eze 23:2. Son of man, two women, daughters of one mother were they, Eze 23:3. They committed whoredom in Egypt, in their youth they committed whoredom; there were their breasts pressed, and there men handled their virgin bosom. Eze 23:4. Their names are Oholah, the greater, and Oholibah her sister; and they became mine, and bare sons and daughters. But their names are: Samaria is Oholah, and Jerusalem is Oholibah.—The name אהליבה is formed from אהלי בהּ, "my tent in her;" and, accordingly, אהלה is to be derived from אהלהּ, "her tent," and not to be regarded as an abbreviation of אהלהּ בהּ, "her tent in her," as Hitzig and Kliefoth maintain. There is no ground for this assumption, as "her tent," in contrast with "my tent in her," expresses the thought with sufficient clearness, that she had a tent of her own, and the place where her tent was does not come into consideration. The "tent" is the sanctuary: both tabernacle and temple. These names characterize the two kingdoms according to their attitude toward the Lord. Jerusalem had the sanctuary of Jehovah; Samaria, on the other hand, had her own sanctuary, i.e., one invented by herself. Samaria and Jerusalem, as the historical names of the two kingdoms, represent Israel of the ten tribes and Judah. Oholah and Oholibah are daughters of one mother, because they were the two halves of the one Israel; and they are called women, because Jehovah had married them (Eze 23:4). Oholah is called הגּדולה, the great, i.e., the greater sister (not the elder, see the comm. on Eze 16:46); because ten tribes, the greater portion of Israel, belonged to Samaria, whereas Judah had only two tribes. They committed whoredom even in Egypt in their youth, for even in Egypt the Israelites defiled themselves with Egyptian idolatry (see the comm. on Eze 20:7). מיעך, to press, to crush: the Pual is used here to denote lewd handling. In a similar manner the Piel עשּׂה is used to signify tractare, contrectare mammas, in an obscene sense.


  Ezekiel 23:5


  Samaria's Whoredom and Punishment


  Eze 23:5. And Oholibah played the harlot under me, and burned towards her lovers, even as far as Assyria, standing near; Eze 23:6. Clothed in purple, governors and officers, all of them choice men of good deportment, horsemen riding upon horses. Eze 23:7. And she directed her whoredom toward them, to the choice of the sons of Assyria all of them, and with all towards whom she burned, with all their idols she defiled herself. Eze 23:8. Also her whoredom from Egypt she did not give up; for they had lain with her in her youth, and they had handled her virgin bosom, and had poured out their lust upon her. Eze 23:9. Therefore I have given her into the hand of her lovers, into the hand of the sons of Assyria, towards whom she was inflamed. Eze 23:10. They uncovered her nakedness, took away her sons and her daughters, and slew her with the sword, so that she became a legend among the women, and executed judgments upon her.—Coquetting and whoring with Assyria and Egypt denote religious and political leaning towards and connection with these nations and kingdoms, including idolatry and the formation of alliances with them, as in Ezekiel 16. תּחתּי is to be interpreted in accordance with תּחת אישׁהּ (Eze 16:32). עגּב, which only occurs in Ezekiel and once in Jeremiah, denotes the eager desire kindled by passionate love towards any one. By the words אל־אשּׁוּר the lovers are more precisely defined. קרובים without an article is not an adjective, belonging to מאהביה, but in apposition, which is continued in the next verse. In these appositions the particular features, which excited the ardent passion towards the lovers, are pointed out. קרוב is not to be taken in an outward or local sense, but as signifying inward or spiritual nearness: standing near, equivalent to inwardly related, as in Psa 38:12; Job 19:14. The description given of the Assyrians in Eze 23:6 contains the thought that Israel, dazzled by Assyria's splendour, and overpowered by the might of that kingdom, had been drawn into intercourse with the Assyrians, which led her astray into idolatry. The predicate, clothed in purple, points to the splendour and glory of this imperial power; the other predicates, to the magnitude of its military force. פחות וּסגנים are rulers of higher and lower grades (cf. Jer 51:57). "Here the expression is a general one, signifying the different classes of office-bearers in the kingdom" (Hvernick). With regard to פּחה, see my comm. on Hag 1:1; and for סגן, see Delitzsch on Isa 41:25. "Riding upon horses" is added to פּרשׁים to denote the noblest horsemen, in contrast to riders upon asses and camels (cf. Isa 21:7). In Eze 23:7 בּכּל־גּלּוּליהםhem is in apposition to בּכל אשׁר־עגבה, and defines more precisely the instigation to pollution: with all towards whom she burned in love, namely, with all their (the lovers') idols. The thought is as follows: it was not merely through her intercourse with the Assyrians that Israel defiled herself, but also through their idols. At the same time, Samaria did not give up the idolatry which it had derived from Egypt. It was from Egypt that the worship of God under the image of the golden calves had been imported. The words are much too strong for us to understand them as relating simply to political intercourse, as Hitzig has done. We have already observed at Eze 20:7, that even in Egypt itself the Israelites had defiled themselves with Egyptian idolatry, as is also stated in Eze 23:8.—Eze 23:9, Eze 23:10. As a punishment for this, God gave Samaria into the power of the Assyrians, so that they executed judgment upon the harlot. In Eze 23:10 the prophecy passes from the figure to the fact. The uncovering of the nakedness consisted in the transportation of the sons and daughters, i.e., the population of Samaria, into exile by the Assyrians, who slew the woman herself with the sword; in other words, destroyed the kingdom of Samaria. Thus did Samaria become a name for women; that is to say, her name was circulated among the nations, her fate became an object of conversation and ridicule to the nations, not "a nickname for the nations," as Hvernick supposes (vid., Eze 36:3). שׁפוּטים, a later form for שׁפטים (cf. Eze 16:41).


  Ezekiel 23:11


  Whoredom of Judah


  Eze 23:11. And her sister Oholibah saw it, and carried on her coquetry still more wantonly than she had done, and her whoredom more than the whoredom of her sister. Eze 23:12. She was inflamed with lust towards the sons of Asshur, governors and officers, standing near, clothed in perfect beauty, horsemen riding upon horses, choice men of good deportment. Eze 23:13. And I saw that she had defiled herself; they both went one way. Eze 23:14. And she carried her whoredom still further; she saw men engraved upon the wall, figures of Chaldeans engraved with red ochre, Eze 23:15. Girded about the hips with girdles, with overhanging caps upon their heads, all of them knights in appearance, resembling the sons of Babel, the land of whose birth is Chaldea: Eze 23:16. And she was inflamed with lust toward them, when her eyes saw them, and sent messengers to them to Chaldea. Eze 23:17. Then the sons of Babylon came to her to the bed of love, and defiled her with their whoredom; and when she had defiled herself with them, her soul tore itself away from them. Eze 23:18. And when she uncovered her whoredom, and uncovered her nakedness, my soul tore itself away from her, as my soul had torn itself away from her sister. Eze 23:19. And she increased her whoredom, so that she remembered the days of her youth, when she played the harlot in the land of Egypt. Eze 23:20. And she burned toward their paramours, who have members like asses and heat like horses. Eze 23:21. Thou lookest after the lewdness of thy youth, when they of Egypt handled thy bosom because of thy virgin breasts.—The train of thought in these verses is the following:—Judah went much further than Samaria. It not only indulged in sinful intercourse with Assyria, which led on to idolatry as the latter had done, but it also allowed itself to be led astray by the splendour of Chaldea, to form alliances with that imperial power, and to defile itself with her idolatry. And when it became tired of the Chaldeans, it formed impure connections with the Egyptians, as it had done once before during its sojourn in Egypt. The description of the Assyrians in Eze 23:12 coincides with that in Eze 23:5 and Eze 23:6, except that some of the predicates are placed in a different order, and לבשׁי is substituted for לבשׁי תכלת. The former expression, which occurs again in Eze 38:4, must really mean the same as תכלת 'לב. But it does not follow from this that מכלול signifies purple, as Hitzig maintains. The true meaning is perfection; and when used of the clothing, it signifies perfect beauty. The Septuagint rendering, εὺπάρυφα, with a beautiful border—more especially a variegated one—merely expresses the sense, but not the actual meaning of מכלול. The Chaldee rendering is לבשׁי גמר, perfecte induti.—There is great obscurity in the statement in Eze 23:14 as to the way in which Judah was seduced to cultivate intercourse with the Chaldeans. She saw men engraved or drawn upon the wall (מחקּה, a participle Pual of חקק, engraved work, or sculpture). These figures were pictures of Chaldeans, engraved (drawn) with שׁשׁר, red ochre, a bright-red colour. חגורי, an adjective form חגור, wearing a girdle. טבוּלים, coloured cloth, from טבל, to colour; here, according to the context, variegated head-bands or turbans. סרוּח, the overhanging, used here of the cap. The reference is to the tiarae tinctae (Vulgate), the lofty turbans or caps, as they are to be seen upon the monuments of ancient Nineveh. שׁלישׁים, not chariot-warriors, but knights: "tristatae, the name of the second grade after the regal dignity" (Jerome. See the comm. on Exo 14:7 and Sa2 23:8).


  The description of these engravings answers perfectly to the sculptures upon the inner walls of the Assyrian palaces in the monuments of Nimrud, Khorsabad, and Kouyunjik (see Layard's Nineveh and its Remains, and Vaux, Nineveh and Persepolis). The pictures of the Chaldeans are not mythological figures (Hvernick), but sculptures depicting war-scenes, triumphal processions of Chaldean rulers and warriors, with which the Assyrian palaces were adorned. We have not to look for these sculptures in Jerusalem or Palestine. This cannot be inferred from Eze 8:10, as Hvernick supposes; nor established by Hitzig's argument, that the woman must have been in circumstances to see such pictures. The intercourse between Palestine and Nineveh, which was carried on even in Jonah's time, was quite sufficient to render it possible for the pictures to be seen. When Israelites travelled to Nineveh, and saw the palaces there, they could easily make the people acquainted with the glory of Nineveh by the accounts they would give on their return. It is no reply to this, to state that the woman does not send ambassadors till afterwards (Eze 23:16), as Hitzig argues; for Judah sent ambassadors to Chaldea not to view the glories of Assyria, but to form alliances with the Chaldeans, or to sue for their favour. Such an embassy, for example, was sent to Babylon by Zedekiah (Jer 29:3); and there is no doubt that in v. 16b Ezekiel has this in his mind. Others may have preceded this, concerning which the books of Kings and Chronicles are just as silent as they are concerning that of Zedekiah. The thought in these verses is therefore the following:—The acquaintance made by Israel (Judah) with the imperial splendour of the Chaldeans, as exhibited in the sculptures of their palaces, incited Judah to cultivate political and mercantile intercourse with this imperial power, which led to its becoming entangled in the heathen ways and idolatry of the Chaldeans. The Chaldeans themselves came and laid the foundation for an intercourse which led to the pollution of Judah with heathenism, and afterwards filled it with disgust, because it was brought thereby into dependence upon the Chaldeans. The consequence of all this was, that the Lord became tired of Judah (Eze 23:17, Eze 23:18). For instead of returning to the Lord, Judah turned to the other power of the world, namely, to Egypt; and in the time of Zedekiah renewed its ancient coquetry with that nation (Eze 23:19-21 compared with Eze 23:8). The form ותּעגּבה in Eze 23:20, which the Keri also gives in Eze 23:18, has taken ah as a feminine termination (not the cohortative ah), like תּרגּה in Pro 1:20; Pro 8:1 (vid., Delitzsch, Comm. on Job, en loc.). פּלּגשׁים are scorta mascula (here (Kimchi)—a drastically sarcastic epithet applied to the sârisim, the eunuchs, or courtiers. The figurative epithet answers to the licentious character of the Egyptian idolatry. The sexual heat both of horses and asses is referred to by Aristotle, Hist. anim. vi. 22, and Columella, de re rust. vi. 27; and that of the horse has already been applied to the idolatry of the people by Jeremiah (vid., Jer 5:8). בּשׂר, as in Eze 16:26. פּקד (Eze 23:21), to look about for anything, i.e., to search for it; not to miss it, as Hvernick imagines.


  Ezekiel 23:22


  Punishment of the Harlot Jerusalem


  Eze 23:22. Therefore, Oholibah, thus saith the Lord Jehovah, Behold, I raise up thy lovers against thee, from whom thy soul has torn itself away, and cause them to come upon thee from every side; Eze 23:23. The sons of Babel, and all the Chaldeans, rulers, lords, and nobles, all the sons of Assyria with them: chosen men of graceful deportment, governors and officers together, knights and counsellors, all riding upon horses. Eze 23:24. And they will come upon thee with weapons, chariots, and wheels, and with a host of peoples; target and shield and helmet will they direct against thee round about: and I commit to them the judgment, that they may judge thee according to their rights. Eze 23:25. And I direct my jealousy against thee, so that they shall deal with thee in wrath: nose and ears will they cut off from thee; and thy last one shall fall by the sword: they will take thy sons and thy daughters; and thy last one will be consumed by fire. Eze 23:26. They will strip off thy clothes from thee, and take thy splendid jewellery. Eze 23:27. I will abolish thy lewdness from thee, and thy whoredom from the land of Egypt: that thou mayest no more lift thine eyes to them, and no longer remember Egypt. Eze 23:28. For thus saith the Lord Jehovah, Behold, I give thee into the hand of those whom thou hatest, into the hand of those from whom thy soul has torn itself away: Eze 23:29. And they shall deal with thee in hatred, and take all thy gain, and leave thee naked and bare; that thy whorish shame may be uncovered, and thy lewdness and thy whoredom. Eze 23:30. This shall happen to thee, because thou goest whoring after the nations, and on account of thy defiling thyself with their idols. Eze 23:31. In the way of thy sister hast thou walked; therefore I give her cup into thy hand. Eze 23:32. Thus saith the Lord Jehovah, The cup of thy sister thou shalt drink, the deep and broad one; it will be for laughter and for derision, because it contains so much. Eze 23:33. Thou wilt become full of drunkenness and misery: a cup of desolation and devastation is the cup of thy sister Samaria. Eze 23:34. Thou wilt drink it up and drain it, and gnaw its fragments, and tear thy breasts (therewith); for I have spoken it, is the saying of the Lord Jehovah. Eze 23:35. Therefore thus saith the Lord Jehovah, Because thou hast forgotten me, and hast cast me behind thy back, thou shalt also bear thy lewdness and thy whoredom.—As Jerusalem has given herself up to whoredom, like her sister Samaria, she shall also share her sister's fate. The paramours, of whom she has become tired, God will bring against her as enemies. The Chaldeans will come with all their might, and execute the judgment of destruction upon her.—For the purpose of depicting their great and powerful forces, Ezekiel enumerates in Eze 23:23 and Eze 23:24 the peoples and their military equipment: viz., the sons of Babel, i.e., the inhabitants of Babylonia, the Chaldeans—the ruling people of the empire at that time—and all the sons of Asshur, i.e., the inhabitants of the eastern portions of the empire, the former rulers of the world. There is some obscurity in the words פּקוד ושׁוע , which the older theologians have almost unanimously taken to be the names of different tribes in the Chaldean empire. Ewald also adopts this view, but it is certainly incorrect; for the words are in apposition to וכל־כּשׂדּים, as the omission of the copula ו before פּקוד is sufficient to show. This is confirmed by the fact that שׁוע is used, in Isa 32:5 and Job 34:19, in the sense of the man of high rank, distinguished for his prosperity, which is quite in harmony with the passage before us. Consequently פּקוד is not to be taken in the sense of visitation or punishment, after Jer 50:21; but the meaning is to be sought in the verb פּקד, to exercise supervision, or lead; and the abstract oversight is used for overseer, or ruler, as an equivalent to פּקיד. Lastly, according to Rabbins, the Vulgate, and others, קוע signifies princes, or nobles. The predicates in Eze 23:23 are repeated from Eze 23:6 and Eze 23:12, and קרוּאים alone is added. This is a word taken from the Pentateuch, where the heads of the tribes and families, as being members of the council of the whole congregation of Israel, are called קרוּאי or קרוּאי מועד, persons called or summoned to the meeting (Num 1:16; Num 16:2). As Michaelis has aptly observed, "he describes them sarcastically in the very same way in which he had previously described those upon whom she doted."


  There is a difficulty in explaining the ἁπ. λεγ.. הצן—for which many MSS read חצן—as regards not only its meaning, but its position in the sentence. The fact that it is associated with רכב וגלגּל would seem to indicate that הצן is also either an implement of war or some kind of weapon. At the same time, the words cannot be the subject to וּבאוּ; but as the expression וּבקהל עמּים, which follows, clearly shows, they simply contain a subordinate definition of the manner in which, or the things with which, the peoples mentioned in Eze 23:23, Eze 23:24 will come, while they are governed by the verb in the freest way. The attempts which Ewald and Hitzig have made to remove the difficulty, by means of conjectures, are forced and extremely improbable. נתתּי לפּניהם, I give up to them (not, I place before them); נתן, as in Kg1 8:46, to deliver up, or give a thing into a person's hand or power. לפני is used in this sense in Gen 13:9 and Gen 24:51.—In Eze 23:25, Eze 23:26, the execution of the judgment is depicted in detail. The words, "they take away thy nose and ears," are not to be interpreted, as the earlier expositors suppose, from the custom prevalent among the Egyptians and other nations of cutting off the nose of an adulteress; but depict, by one particular example, the mutilation of prisoners captured by their enemies. אחרית: not posterity, which by no means suits the last clause of the verse, and cannot be defended from the usage of the language (see the comm. on Amo 4:2); but the last, according to the figure employed in the first clause, the trunk; or, following the second clause, the last thing remaining in Jerusalem, after the taking away of the sons and daughters, i.e., after the slaying and the deportation of the inhabitants—viz. the empty houses. For Eze 23:26, compare Eze 16:39.—In Eze 23:27, "from the land of Egypt" is not equivalent to "dating from Egypt;" for according to the parallel ממּך, from thee, this definition does not belong to זנוּתך, "thy whoredom," but to השׁבּתּי, "I cause thy whoredom to cease from Egypt" (Hitzig).—For Eze 23:28, compare Eze 16:37; for Eze 23:28, vid., Eze 23:17 above; and for Eze 23:29, see Eze 23:25 and Eze 23:26, and Eze 16:39.—Eze 23:31 looks back to Eze 23:13; and Eze 23:31 is still further expanded in Eze 23:32-34. Judah shall drink the cup of the wrathful judgment of God, as Samaria has done. For the figure of the cup, compare Isa 51:17 and Jer 25:15. This cup is described in Eze 23:32 as deep and wide, i.e., very capacious, so that whoever exhausts all its contents must be thoroughly intoxicated. תּהיה is the third person; but the subject is מרבּה, and not כּוס. The greatness or breadth of the cup will be a subject of laughter and ridicule. It is very arbitrary to supply "to thee," so as to read: will be for laughter and ridicule to thee, which does not even yield a suitable meaning, since it is not Judah but the nations who laugh at the cup. Others regard תּהיה as the second person, thou wilt become; but apart from the anomaly in the gender, as the masculine would stand for the feminine, Hitzig has adduced the forcible objection, that according to this view the words would not only anticipate the explanation give of the figure in the next verse, but would announce the consequences of the שׁכּרון ויגון mentioned there. Hitzig therefore proposes to erase the words from תּהיה to וּללעג as a gloss, and to alter מרבּה into מרבּה : which contains much, is very capacious. But there is not sufficient reason to warrant such critical violence as this. Although the form מרבּה is ἁπ λεγ.., it is not to be rejected as a nomen subst.; and if we take מרבּה להכיל, the magnitude to hold, as the subject of the sentence, it contains a still further description of the cup, which does not anticipate what follows, even though the cup will be an object of laughter and ridicule, not so much for its size, as because of its being destined to be drunk completely empty. In Eze 23:33 the figure and the fact are combined—יגון, lamentation, misery, being added to שׁכּרון, drunkenness, and the cup being designated a cup of devastation. The figure of drinking is expanded in the boldest manner in Eze 23:34 into the gnawing of the fragments of the cup, and the tearing of the breasts with the fragments.—In Eze 23:35 the picture of the judgment is closed with a repetition of the description of the nation's guilt. For Eze 23:35, compare Eze 16:52 and Eze 16:58.


  Ezekiel 23:36


  Another Summary of the Sins and Punishment of the Two Women


  Eze 23:36. And Jehovah said to me, Son of man, wilt thou judge Oholah and Oholibah, then show them their abominations; Eze 23:37. For they have committed adultery, and blood is in their hands; and they have committed adultery with their idols; and their sons also whom they bare to me they have caused to pass through to them to be devoured. Eze 23:38. Yea more, they have done this to me; they have defiled my sanctuary the same day, and have desecrated my Sabbaths. Eze 23:39. When they slaughtered their sons to their idols, they came into my sanctuary the same day to desecrate it; and, behold, they have acted thus in the midst of my house. Eze 23:40. Yea, they have even sent to men coming from afar; to them was a message sent, and, behold, they came, for whom thou didst bathe thyself, paint thine eyes, and put on ornaments, Eze 23:41. And didst seat thyself upon a splendid cushion, and a table was spread before them, thou didst lay thereon my incense and my oil. Eze 23:42. And the loud noise became still thereat, and to the men out of the multitude there were brought topers out of the desert, and they put armlets upon their hands, and glorious crowns upon their heads. Eze 23:43. Then I said to her who was debilitated for adultery, Now will her whoredom itself go whoring, Eze 23:44. And they will go in to her as they go in to a shore; so did they go in to Oholah and Oholibah, the lewd women. Eze 23:45. But righteous men, these shall judge them according to the judgment of adulteresses and according to the judgment of murderesses; for they are adulteresses, and there is blood in their hands. Eze 23:46. For thus saith the Lord Jehovah, I will bring up against them an assembly, and deliver them up for maltreating and for booty. Eze 23:47. And the assembly shall stone them, and cut them in pieces with their swords; their sons and their daughters shall they kill, and burn their houses with fire. Eze 23:48. Thus will I eradicate lewdness from the land, that all women may take warning and not practise lewdness like you. Eze 23:49. And they shall bring your lewdness upon you, and ye shall bear the sins of your idols, and shall learn that I am the Lord Jehovah.—The introductory words 'התשׁפּוט point back not only to Eze 22:2, but also to Eze 20:4, and show that this section is really a summary of the contents of the whole group (Eze 20:23). The actual subject-matter of these verses is closely connected with Eze 23:16, more especially in the designation of the sins as adultery and bloodshed (compare Eze 23:37 and Eze 23:45 with Eze 16:38). נאף, to commit adultery with the idols, whereby the idols are placed on a par with Jehovah as the husband of Israel (compare Jer 3:8 and Jer 2:27). For the Moloch-worship in Eze 23:37, compare Eze 16:20-21, and Eze 20:31. The desecration of the sanctuary (Eze 23:38) is more minutely defined in Eze 23:39. בּיּום ההוּא in Eze 23:38, which has so offended the lxx and Hitzig that it is omitted by the former, while the latter proposes to strike it out as a gloss, is added for the purpose of designating the profanation of the sanctuary as contemporaneous with the Moloch-worship of Eze 23:37, as is evident from Eze 23:39. For the fact itself, compare Kg2 21:4-5, Kg2 21:7. The desecration of the Sabbaths, as in Eze 20:13, Eze 20:16. For Eze 23:39, compare Eze 16:21. The words are not to be understood as signifying that they sacrificed children to Moloch in the temple, but simply that immediately after they had sacrificed children to Moloch, they went into the temple of Jehovah, that there they might worship Jehovah also, and thus placed Jehovah upon a par with Moloch. This was a profanation (חלּל) of His sanctuary.


  In Eze 23:40-44 the allusion is not to actual idolatry, but to the ungodly alliance into which Judah had entered with Chaldea. Judah sent ambassadors to Chaldea, and for the purpose of receiving the Chaldeans, adorned herself as a woman would do for the reception of her paramours. She seated herself upon a splendid divan, and in front of this there was a table spread, upon which stood the incense and the oil that she ought to have offered to Jehovah. This is the explanation which Kliefoth has correctly given of Eze 23:40 and Eze 23:41. The emphatic ואף כּי in Eze 23:40 is sufficient to show that the reference is to a new crime deserving of punishment. This cannot be idolatry, because the worship of Moloch has already been mentioned in Eze 23:38 and Eze 23:39 as the worst of all the idolatrous abominations. Moreover, sending for (or to) men who come from afar does not apply to idolatry in the literal sense of the word; for men to whom the harlot sent messengers to invite them to come to her could not be idols for which she sent to a distant land. The allusion is rather to Assyrians or Chaldeans, and, according to Eze 23:42, it is the former who are referred to here (compare Isa 39:3). There is no force in Hitzig's objection, namely, that the one woman sent to these, and that their being sent for and coming have already been disposed of in Eze 23:16. For the singulars in the last clause of Eze 23:40 show that even here only one woman is said to have sent for the men. Again, תּשׁלחנה might even be the third person singular, as this form does sometimes take the termination נה (vid., Ewald, 191c, and Ges. 47, Anm. 3). At the same time, there is nothing in the fact that the sending to Chaldea has already been mentioned in Eze 23:16 to preclude another allusion to the same circumstance from a different point of view. The woman adorned herself that she might secure the favour of the men for whom she had sent. כּהל is the Arabic khl, to paint the eyes with stibium (kohol). For the fact itself, see the remarks on Kg2 9:30. She then seated herself upon a cushion (not lay down upon a bed; for ישׁב does not mean to lie down), and in front of this there was a table, spread with different kinds of food, upon which she placed incense and oil. The suffix to עליה refers to שׁלחן, and is to be taken as a neuter, which suits the table as a thing, whilst שׁלחן generally takes the termination ות in the plural. In Eze 23:41, Ewald and Hvernick detect a description of the lectisternia of the licentious worship of the Babylonian Mylitta. But neither the sitting (ישׁב) upon a cushion (divan), nor the position taken by the woman behind the table, harmonizes with this. As Hitzig has correctly observed, "if she has taken her seat upon a cushion, and has a table spread before her, she evidently intends to dine, and that with the men for whom she has adorned herself. The oil is meant for anointing at meal-time (Amo 6:6; Pro 21:17; cf. Psa 23:5), and the incense for burning." "My incense and my oil" are the incense and oil given to her by God, which she ought to have devoted to His service, but had squandered upon herself and her foreign friends (cf. Eze 16:18; Hos 2:10). The oil, as the produce of the land of Palestine, was the gift of Jehovah; and although incense was not a production of Palestine, yet as the money with which Judah purchased it, or the goods bartered for it, were the fists of God, Jehovah could also call it His incense.


  Eze 23:42 is very obscure. Such renderings of the first clause as et vox multitudinis exultantis in ea (Vulg)., and "the voice of a careless multitude within her" (Hvernick), can hardly be sustained. In every other passage in which קול occurs, it does not signify the voice of a multitude, but a loud tumult; compare Isa 13:4; Isa 33:3; Dan 10:6, and Sa1 4:14, where קול ההמון is used as synonymous with קול. Even in cases where המון is used for a multitude, it denotes a noisy, boisterous, tumultuous crowd. Consequently שׁלו cannot be taken as an adjective connected with המון, because a quiet tumult is a contradiction, and שׁלו does not mean either exultans or recklessly breaking loose (Hvernick), but simply living in quiet, peaceful and contented. שׁלו must therefore be the predicate to קול המון; the sound of the tumult or the loud noise was (or became) quiet, still. בהּ, thereat (neuter, like בהּ, thereby, Gen 24:14). The words which follow, 'ואל אנשׁים וגו, are not to be taken with the preceding clause, as the connection would yield no sense. They belong to what follows. אנשׁים מרב אדם .swollof tah can only be the men who came from afar (Eze 23:40). In addition to these, there were brought, i.e., induced to come, topers from the desert. The Chetib סובאים is no doubt a participle of סבא, drinkers, topers; and the Hophal מוּבאים is chosen instead of the Kal בּאים, for the sake of the paronomasia, with סובאים. The former, therefore, can only be the Assyrians (בּני אשּׁוּר, Eze 23:5 and Eze 23:7), the latter (the topers) the Chaldeans (בּני בבל( sn, Eze 23:15). The epithet drinkers is a very appropriate one for the sons of Babylon; as Curtius (Eze 23:1) describes the Babylonians as maxime in vinum et quae ebrietatem sequuntur effusi. The phrase "from the desert" cannot indicate the home of these men, although ממּדבּר corresponds to ממּרחק in Eze 23:40, but simply the place from which they came to Judah, namely, from the desert of Syria and Arabia, which separated Palestine from Babylon. These peoples decorated the arms of the harlots with clasps, and their heads with splendid wreaths (crowns). The plural suffixes indicate that the words apply to both women, and this is confirmed by the fact that they are both named in Eze 23:44. The subject to ויּתּנוּ is not merely the סובאים, but also the אנשׁים ממּרחק eht osla in Eze 23:40. The thought is simply that Samaria and Judah had attained to wealth and earthly glory through their intercourse with these nations; the very gifts with which, according to Eze 16:11., Jehovah Himself had adorned His people. The meaning of the verse, therefore, when taken in its connection, appears to be the following:—When the Assyrians began to form alliances with Israel, quiet was the immediate result. The Chaldeans were afterwards added to these, so that through their adulterous intercourse with both these nations Israel and Judah acquired both wealth and glory. The sentence which God pronounced upon this conduct was, that Judah had sunk so deeply into adultery that it would be impossible for it ever to desist from the sin.


  This is the way in which we understand Eze 23:43, connecting לבּלה with ואמר: "I said concerning her who was debilitated with whoredom." בּלה, feminine of בּלה fo enini, used up, worn out; see, for example, Jos 9:4-5, where it is applied to clothes; here it is transferred to persons decayed, debilitated, in which sense the verb occurs in Gen 18:12. נאפּים, which is co-ordinated with בּלה, does not indicate the means by which the strength has been exhausted, but is an accusative of direction or reference, debilitated with regard to adultery, so as no longer to be capable of practising it.


  In the next clause עתּ , תּזנוּתיה is the subject to יזנה, and the Chetib is correct, the Keri being erroneous, and the result of false exposition. If תזנותיה were the object to יזנה, so that the woman would be the subject, we should have the feminine תּזנה. But if, on the other hand, תזנותיה is the subject, there is no necessity for this, whether we regard the word as a plural, from תּזנוּתים, or take it as a singular, as Ewald (259a) has done, inasmuch as in either case it is still an abstract, which might easily be preceded by the verb in the masculine form. והיא gives greater force, not only to the suffix, but also the noun—and that even she (her whoredom). The sin of whoredom is personified, or regarded as רוּח זנוּנים (Hos 4:12), as a propensity to whoredom, which continues in all its force after the capacity of the woman herself is gone.—Eze 23:44 contains the result of the foregoing description of the adulterous conduct of the two women, and this is followed in Eze 23:45. by an account of the attitude assumed by God, and the punishment of the sinful women. ויּבוא, with an indefinite subject, they (man, one) went to her. אליה, the one woman, Oholibah. It is only in the apodosis that what has to be said is extended to both women. This is the only interpretation of Eze 23:44 which does justice both to the verb ויּבוא (imperfect with Vav consec. as the historical tense) and the perfect בּאוּ. The plural אשּׁת does not occur anywhere else. Hitzig would therefore alter it into the singular, as "unheard of," and confine the attribute to Oholibah, who is the only one mentioned in the first clause of the verse, and also in Eze 23:43, Eze 23:40, and Eze 23:41. The judgment upon the two sisters is to be executed by righteous men (Eze 23:45). The Chaldeans are not designated as righteous in contrast to the Israelites, but as the instruments of the punitive righteousness of God in this particular instance, executing just judgment upon the sinners for adultery and bloodshed (vid., Eze 16:38). The infinitives העלה and נתון in Eze 23:46 stand for the third person future. For other points, compare the commentary on Eze 16:40 and Eze 16:41. The formula נתן לזעוה is derived from Deu 28:25, and has been explained in the exposition of that passage. וּברא is the inf. abs. Piel. For the meaning of the word, see the comm. on Eze 21:24. From this judgment all women, i.e., all nations, are to take warning to desist from idolatry. נוּסּרוּ is a mixed form, compounded of the Niphal and Hithpael, for התוסּרוּ, like נכּפּר in Deu 21:8 (see the comm. in loc.).—For Eze 23:49, vid., Eze 16:58.—The punishment is announced to both the women, Israel and Judah, as still in the future, although Oholah (Samaria) had been overtaken by the judgment a considerable time before. The explanation of this is to be found in the allegory itself, in which both kingdoms are represented as being sisters of one mother; and it may also be defended on the ground that the approaching destruction of Jerusalem and the kingdom of Judah affected the remnants of the kingdom of the ten tribes, which were still to be found in Palestine; whilst, on the other hand, the judgment was not restricted to the destruction of the two kingdoms, but also embraced the later judgments which fell upon the entire nation.


  Ezekiel 24


  Ezekiel 24:1


  On the day on which the king of Babylon commenced the siege and blockade of Jerusalem, this event was revealed by God to Ezekiel on the Chaboras (Eze 24:1 and Eze 24:2); and he was commanded to predict to the people through the medium of a parable the fate of the city and its inhabitants (Eze 24:3-14). God then foretold to him the death of his own wife, and commanded him to show no sign of mourning on account of it. His wife died the following evening, and he did as he was commanded. When he was asked by the people the reason of this, he explained to them, that what he was doing was symbolical of the way in which they were to act when Jerusalem fell (Eze 24:15-24). The fall would be announced to the prophet by a fugitive, and then he would no longer remain mute, but would speak to the people again (Eze 24:25-27).—Apart, therefore, from the last three verses, this chapter contains two words of God, the first of which unfolds in a parable the approaching calamities, and the result of the siege of Jerusalem by the Chaldeans (Eze 24:1-14); whilst the second typifies by means of a sign the pain and mourning of Israel, namely, of the exiles at the destruction of the city with its sanctuary and its inhabitants. These two words of God, being connected together by their contents, were addressed to the prophet on the same day, and that, as the introduction (Eze 24:1 and Eze 24:2) expressly observes, the day on which the siege of Jerusalem by the king of Babylon began.


  And the word of Jehovah came to me in the ninth year, in the tenth month, on the tenth of the month, saying, Eze 24:2. Son of man, write for thyself the name of the day, this same day! The king of Babylon has fallen upon Jerusalem this same day.—The date given, namely, the tenth day of the tenth month of the ninth year after the carrying away of Jehoiachin (Eze 1:2), or what is the same thing, of the reign of Zedekiah, who was appointed king in his stead, is mentioned in Jer 52:4; Jer 39:1, and Kg2 25:1, as the day on which Nebuchadnezzar blockaded the city of Jerusalem by throwing up a rampart; and after the captivity this day was still kept as a fast-day in consequence (Zac 8:19). What was thus taking place at Jerusalem was revealed to Ezekiel on the Chaboras the very same day; and he was instructed to announce it to the exiles, "that they and the besieged might learn both from the time and the result, that the destruction of the city was not to be ascribed to chance or to the power of the Babylonians, but to the will of Him who had long ago foretold that, on account of the wickedness of the inhabitants, the city would be burned with fire; and that Ezekiel was a true prophet, because even when in Babylon, which was at so great a distance, he had known and had publicly announced the state of Jerusalem." The definite character of this prediction cannot be changed into a vaticinium post eventum, either by arbitrary explanations of the words, or by the unfounded hypothesis proposed by Hitzig, that the day was not set down in this definite form till after the event.—Writing the name of the day is equivalent to making a note of the day. The reason for this is given in Eze 24:2, namely, because Nebuchadnezzar had fallen upon Jerusalem on that very day. סמך signifies to support, hold up (his hand); and hence both here and in Psa 88:8 the meaning to press violently upon anything. The rendering "to draw near," which has been forced upon the word from the Syriac (Ges., Winer, and others), cannot be sustained.


  Ezekiel 24:3


  Parable of the Pot with the Boiling Pieces


  Eze 24:3. And relate a parable to the rebellious house, and say to them, Thus saith the Lord Jehovah, Set on the pot, set on and also pour water into it. Eze 24:4. Gather its pieces of flesh into it, all the good pieces, haunch and shoulder, fill it with choice bones. Eze 24:5. Take the choice of the flock, and also a pile of wood underneath for the bones; make it boil well, also cook its bones therein. Eze 24:6. Therefore, thus saith the Lord Jehovah, Woe! O city of murders! O pot in which is rust, and whose rust doth not depart from it; piece by piece fetch it out, the lot hath not fallen upon it. Eze 24:7. For her blood is in the midst of her; she hath placed it upon the naked rock; she hath not poured it upon the ground, that they might cover it with dust. Eze 24:8. To bring up fury, to take vengeance, I have made her blood come upon the naked rock, that it might not be covered. Eze 24:9. Therefore thus saith the Lord Jehovah, Woe to the city of murders! I also will make the pile of wood great. Eze 24:10. Heap up the wood, stir the fire, do the flesh thoroughly, make the broth boil, that the bones may also be cooked away. Eze 24:11. And set it empty upon the coals thereof, that its brass may become hot and glowing, that the uncleanness thereof may melt within it, its rust pass away. Eze 24:12. He hath exhausted the pains, and her great rust doth not go from her; into the fire with her rust! Eze 24:13. In thine uncleanness is abomination; because I have cleansed thee, and thou hast not become clean, thou wilt no more become clean from thy uncleanness, till I quiet my fury upon thee. Eze 24:14. I Jehovah have spoken it; it cometh, and I will do it; I will not cease, nor spare, nor let it repent me. According to thy ways, and according to thy deeds, shall they judge thee, is the saying of the Lord Jehovah.


  The contents of these verses are called משׁל, a proverb or parable; and Ezekiel is to communicate them to the refractory generation. It follows from this that the ensuing act, which the prophet is commanded to perform, is not to be regarded as a symbolical act which he really carried out, but that the act forms the substance of the mâshâl, in other words, belongs to the parable itself. Consequently the interpretation of the parable in vv. 10ff. is clothed in the form of a thing actually done. The pot with the pieces of flesh and the bones, which are to be boiled in it and boiled away, represents Jerusalem with its inhabitants. The fire, with which they are boiled, is the fire of war, and the setting of the pot upon the fire is the commencement of the siege, by which the population of the city is to be boiled away like the flesh and bones in a pot. שׁפת is used, as in Kg2 4:38, to signify the setting of a pot by or upon the fire. 'אסף וגו: put in its pieces all together. נתחיה, its pieces of flesh, i.e., the pieces belonging to the cooking-pot. These are defined still more minutely as the best of the pieces of flesh, and of these the thigh (haunch) and shoulder are mentioned as the most important pieces, to which the choicest of the bones are to be added. This is rendered still more emphatic by the further instruction to take the choice of the flock in addition to these. The choicest pieces of flesh and the pieces of bone denote the strongest and ablest portion of the population of the city. To boil these pieces away, more especially the bones, a large fire is requisite. This is indicated by the words, "and also a pile of wood underneath for the bones." דּוּר in Eze 24:5, for which מדוּרה is substituted in Eze 24:9, signifies a pile of wood, and occurs in this sense in Isa 30:33, from דּוּר, to lay round, to arrange, pile up. דּוּר cannot mean a heap of bones, on account of the article, but simply a pile of wood for the (previously mentioned) bones, namely, for the purpose of boiling them away. If we pay attention to the article, we shall see that the supposition that Ezekiel was to place a heap of bones under the pot, and the alteration proposed by Bצttcher, Ewald, and Hitzig of העצמים into `eeעצים צים, are alike untenable. Even if דּוּר in itself does not mean a pile of wood, but simply strues, an irregular heap, the fact that it is wood which is piled up is apparent enough from the context. If העצמים had grown out of עצים through a corruption of the text, under the influence of the preceding עצמים, it would not have had an article prefixed. Hitzig also proposes to alter רתחיה into נתחיה, though without any necessity. The fact that רתחים does not occur again proves nothing at all. The noun is added to the verb to intensify its force, and is plurale tant. in the sense of boiling. גּם־בּשׁלוּ וגו' is dependent upon the previous clause גּם taking the place of the copulative ו. בּשׁל, to be cooked, thoroughly done, see the comm. on Exo 12:9.


  In Eze 24:6-8 the interpretation of the parable is given, and that in two trains of thought introduced by לכן (Eze 24:6 and Eze 24:9). The reason for commencing with לכן, therefore, may be found in the fact that in the parable contained in Eze 24:3., or more correctly in the blockade of Jerusalem, which furnished the occasion for the parable, the judgment about to burst upon Jerusalem is plainly indicated. The train of thought is the following:—Because the judgment upon Jerusalem is now about to commence, therefore woe to her, for her blood-guiltiness is so great that she must be destroyed. But the punishment answering to the magnitude of the guilt is so distributed in the two strophes, Eze 24:6-8 and Eze 24:9-13, that the first strophe treats of the punishment of the inhabitants of Jerusalem; the second, of the punishment of the city itself. To account for the latter feature, there is a circumstance introduced which is not mentioned in the parable itself, namely, the rust upon the pot, and the figure of the pot is thereby appropriately extended. Moreover, in the explanation of the parable the figure and the fact pass repeatedly the one into the other. Because Jerusalem is a city of murders, it resembles a pot on which there are spots of rust that cannot be removed. Eze 24:6 is difficult, and has been expounded in various ways. The ל before the twofold נתחיה is, no doubt, to be taken distributively: according to its several pieces, i.e., piece by piece, bring it out. But the suffix attached to הוציאהּ cannot be taken as referring to סיר, as Kliefoth proposes, for this does not yield a suitable meaning. One would not say: bring out the pot by its pieces of flesh, when nothing more is meant than the bringing of the pieces of flesh out of the pot. And this difficulty is not removed by giving to הוציא the meaning to reach hither. For, apart from the fact that there is nothing in the usage of the language to sustain the meaning, reach it hither for the purpose of setting it upon the fire, one would not say: reach hither the pot according to its several pieces of flesh, piece by piece, when all that was meant was, bring hither the pot filled with pieces of flesh. The suffix to הוציאהּ refers to the city (עיר), i.e., to its population, "to which the blood-guiltiness really adhered, and not to its collection of houses" (Hitzig). It is only in appearance also that the suffix to נתחיה refers to the pot; actually it refers to the city, i.e., to the whole of its population, the different individuals in which are the separate pieces of flesh. The meaning of the instructions therefore is by no means doubtful: the whole of the population to be found in Jerusalem is to be brought out, and that without any exception, inasmuch as the lot, which would fall upon one and not upon another, will not be cast upon her. There is no necessity to seek for any causal connection between the reference to the rust upon the pot and the bringing out of the pieces of flesh that are cooking within it, and to take the words as signifying that all the pieces, which had been rendered useless by the rust upon the pot, were to be taken out and thrown away (Hvernick); but through the allusion to the rust the interpretation already passes beyond the limits of the figure. The pieces of the flesh are to be brought out, after they have been thoroughly boiled, to empty the pot, that it may then be set upon the fire again, to burn out the rust adhering to it (Eze 24:11). There is no force in Kliefoth's objection, that this exposition does not agree with the context, inasmuch as, "according to the last clause of Eze 24:5 and Eze 24:10 and Eze 24:11, the pieces of flesh and even the bones are not to be taken out, but to be boiled away by a strong fire; and the pot is to become empty not by the fact that the pieces of flesh are taken out and thrown away, but by the pieces being thoroughly boiled away, first to broth and then to nothing." For "boiling away to nothing" is not found in the text, but simply that even the bones are to be thoroughly done, so as to turn into the softness of jelly.—So far as the fact is concerned, we cannot follow the majority of commentators, who suppose that the reference is simply to the carrying away of the inhabitants into exile. Bringing the pieces of flesh out of the pot, denotes the sweeping away of the inhabitants from the city, whether by death (vid., Eze 11:7) or by their being carried away captive. The city is to be emptied of men in consequence of its being blockaded by the king of Babylon. The reason of this is given in Eze 24:7 and Eze 24:8, where the guilt of Jerusalem is depicted. The city has shed blood, which is not covered with earth, but has been left uncovered, like blood poured out upon a hard rock, which the stone cannot absorb, and which cries to God for vengeance, because it is uncovered (cf. Gen 4:10; Job 16:18; and Isa 26:21). The thought is this: she has sinned in an insolent and shameless manner, and has done nothing to cover her sin, has shown no sign of repentance or atonement, by which she might have got rid of her sin. This has all been ordered by God. He has caused the blood that was shed to fall upon a bare rock, that it might lie uncovered, and He might be able to execute vengeance for the crime.


  The second turn in the address (Eze 24:9) commences in just the same manner as the first in Eze 24:6, and proceeds with a further picture of the execution of punishment. To avenge the guilt, God will make the pile of wood large, and stir up a fierce fire. The development of this thought is given in Eze 24:10 in the form of a command addressed to the prophet, to put much wood underneath, and to kindle a fire, so that both flesh and bones may boil away. התם, from תּמם, to finish, complete; with בּשׂר, to cook thoroughly. There are differences of opinion as to the true meaning of הרקח ; but the rendering sometimes given to רקח, namely, to spice, is at all events unsuitable, and cannot be sustained by the usage of the language. It is true that in Exo 30:25. the verb רקח is used for the preparation of the anointing oil, but it is not the mixing of the different ingredients that is referred to, but in all probability the thorough boiling of the spices, for the purpose of extracting their essence, so that "thorough boiling" is no doubt the true meaning of the word. In Job 41:23 (31), מרקחה is the boiling unguent-pot. יחרוּ is a cohortative Hiphil, from חרר, to become red-hot, to be consumed.—Eze 24:11. When the flesh and bones have thus been thoroughly boiled, the pot is to be placed upon the coals empty, that the rust upon it may be burned away by the heat. The emptying of the pot or kettle by pouring out the flesh, which has been boiled to broth, is passed over as self-evident. The uncleanness of the pot is the rust upon it. תּתּם is an Aramaean form for תּתּם = תּתּם. Michaelis has given the true explanation of the words: "civibus caesis etiam urbs consumetur" (when the inhabitants are slain, the city itself will be destroyed).


  In Eze 24:12. the reason is given, which rendered it necessary to inflict this exterminating judgment. In Eze 24:12 the address still keeps to the figure, but in Eze 24:13 it passes over to the actual fact. It (the pot) has exhausted the pains (תּאנים, ἁπ λεγ.., namely, as Eze 24:13 clearly shows, the pains, or wearisome exertions, to make it clean by milder means, and not (as Hitzig erroneously infers from the following clause) to eat away the rust by such extreme heat. הלאת, third pers. Hiphil of לאה fo lih, is the earlier form, which fell into almost entire disuse in later times (vid., Ges. 75, Anm. 1). The last words of Eze 24:11, I agree with Hitzig, Hvernick, and others, in taking as an exclamation. Because the pot has exhausted all the efforts made to cleanse it, its rust is to go into the fire. In Eze 24:13 Jerusalem is addressed, and זמּה is not a genitive belonging to בּטמאתך, "on account of thy licentious uncleanness" (Ewald and Hitzig), but a predicate, "in thine uncleanness is (there lies) זמּה, i.e., an abomination deserving of death" (see Lev 18:17 and Lev 20:14, where the fleshly sins, which are designated as zimmâh, are ordered to be punished with death). The cleansings which God had attempted, but without Jerusalem becoming clean, consisted in the endeavour, which preceded the Chaldean judgment of destruction, to convert the people from their sinful ways, partly by threats and promises communicated through the prophets (vid., Ch2 36:15), and partly by means of chastisements. For הניח חמה, see Eze 5:13. In Eze 24:14 there is a summary of the whole, which brings the threat to a close.


  Ezekiel 24:15


  The Sign of Silent Sorrow Concerning the Destruction of Jerusalem


  Eze 24:14. And the word of Jehovah came to me, saying, Eze 24:16. Son of man, behold, I take from thee thine eyes' delight by a stroke, and thou shalt not mourn nor weep, and no tear shall come from thee. Eze 24:17. Sigh in silence; lamentation for the dead thou shalt not make; bind thy head-attire upon thee, and put thy shoes upon thy feet, and do not cover thy beard, and eat not the bread of men. Eze 24:18. And I spake to the people in the morning, and in the evening my wife died, and I did in the morning as I was commanded. Eze 24:19. Then the people said to me, Wilt thou not show us what this signifies to us that thou doest so? Eze 24:20. And I said to them, The word of Jehovah has come to me, saying, Eze 24:21. Say to the house of Israel, Thus saith the Lord Jehovah, Behold, I will profane my sanctuary, the pride of your strength, the delight of your eyes, and the desire of your soul; and your sons and your daughters, whom ye have left, will fall by the sword. Eze 24:22. Then will ye do as I have done, ye will not cover the beard, nor eat the bread of men; Eze 24:23. And ye will have your head-attired upon your heads, and your shoes upon your feet; ye will not mourn nor weep, but will pine away in your iniquity, and sigh one towards another. Eze 24:24. Thus will Ezekiel be a sign to you; as he hath done will ye do; when it cometh, ye will know that I the Lord am Jehovah.—From the statements in Eze 24:18, to the effect that the prophet spoke to the people in the morning, and then in the evening his wife died, and then again in the (following) morning, according to the command of God, he manifested no grief, and in answer to the inquiry of the people explained to them the meaning of what he did, it is evident that the word of God contained in this section came to him on the same day as the preceding one, namely, on the day of the blockade of Jerusalem; for what he said to the people on the morning of this day (Eze 24:18) is the prophecy contained in Eze 24:3-14. Immediately after He had made this revelation to him, God also announced to him the approaching death of his wife, together with the significance which this event would have to the people generally. The delight of the eyes (Eze 24:16) is his wife (Eze 24:18) בּמגּפה by a stroke, i.e., by a sudden death inflicted by God (vid., Num 14:37; Num 17:13). On the occurrence of her death, he is neither to allow of any loud lamentings, nor to manifest any sign of grief, but simply to sigh in silence. מתים אבל does not stand for אבל מתים, but the words are both accusatives. The literal rendering would be: the dead shalt thou not make an object of mourning, i.e., thou shalt not have any mourning for the dead, as Storr (observv. p. 19) has correctly explained the words. On occasions of mourning it was customary to uncover the head and strew ashes upon it (Isa 61:3), to go barefoot (Sa2 15:30; Isa 20:2), and to cover the beard, that is to say, the lower part of the face as far as the nose (Mic 3:7). Ezekiel is not to do any of these things, but to arrange his head-attire (פּאר, the head-attire generally, or turban, vid., Eze 24:23 and Isa 61:3, and not specially that of the priests, which is called פּארי in Exo 39:28), and to put on his shoes, and also to eat no mourning bread. לחם אנשׁים does not mean panis miseroroum, cibus lugentium, in which case אנשׁים would be equivalent to אנשׁים, but bread of men, i.e., of the people, that is to say, according to the context, bread which the people were accustomed to send to the house of mourning in cases of death, to manifest their sympathy and to console and refresh the mourners—a custom which gave rise in the course of time to that of formal funeral meals. These are not mentioned in the Old Testament; but the sending of bread or food to the house of mourning is clearly referred to in Deu 26:14; Hos 9:4, and Jer 16:7 (see also Sa2 3:35).—When Ezekiel thus abstained from all lamentation and outward sign of mourning on the death of his dearest one, the people conjectured that such striking conduct must have some significance, and asked him what it was that he intended to show thereby. He then announced to them the word of God (Eze 24:20-24). As his dearest one, his wife, had been taken from him, so should it dearest object, the holy temple, be taken from the nation by destruction, and their children by the sword. When this occurred, then would they act as he was doing now; they would not mourn and weep, but simply in their gloomy sorrow sigh in silence on account of their sins, and groan one toward another.


  The profanation (חלּל) of the sanctuary is effected through its destruction (cf. Eze 7:24). To show the magnitude of the loss, the worth of the temple in the eyes of the nation is dwelt upon in the following clauses. גּאון עזּכם is taken from Lev 26:19. The temple is called the pride of your strength, because Israel based its might and strength upon it as the scene of the gracious presence of God, living in the hope that the Lord would not give up His sanctuary to the heathen to be destroyed, but would defend the temple, and therewith Jerusalem and its inhabitants also (cf. Jer 7:4). מהמל נפשׁכם , the desire or longing of the soul (from המל, in Arabic, desiderio ferri ad aliquam rem). The sons and daughters of the people are the relatives and countrymen whom the exiles had been obliged to leave behind in Canaan.—The explanation of this lamentation and mourning on account of the destruction of the sanctuary and death of their relations, is to be found in the antithesis: 'וּנמקּתם בעו, ye will pine or languish away in your iniquities (compare Eze 4:17 and Lev 26:39). Consequently we have not to imagine either "stolid indifference" (Eichhorn and Hitzig), or "stolid impenitence" (Ewald), but overwhelming grief, for which there were no tears, no lamentation, but only deep inward sighing on account of the sins which had occasioned so terrible a calamity. נהם, lit., to utter a deep growl, like the bears (Isa 59:11); here to sigh or utter a deep groan. "One toward another," i.e., manifesting the grief to one another by deep sighs; not "full of murmuring and seeking the sin which occasioned the calamity in others rather than in themselves," as Hitzig supposes. The latter exposition is entirely at variance with the context. This grief, which consumes the bodily strength, leads to a clear perception of the sin, and also to true repentance, and through penitence and atonement to regeneration and newness of life. And thus will they attain to a knowledge of the Lord through the catastrophe which bursts upon them (cf. Lev 26:40.). For מופת, a sign, see the comm. on Exo 4:21.


  Ezekiel 24:25


  Sequel of the Destruction of Jerusalem to the Prophet Himself


  Eze 24:25. And thou, son of man, behold, in the day when I take from them their might, their glorious joy, the delight of their eyes and the desire of their soul, their sons and their daughters, Eze 24:26. In that day will a fugitive come to thee, to tell it to thine ears. Eze 24:27. In that day will thy mouth be opened with the fugitive, and thou wilt speak, and no longer be mute; and thus shalt thou be a sign to them that they may know that I am Jehovah.—As the destruction of Jerusalem would exert a powerful influence upon the future history of the exiles on the Chaboras, and be followed by most important results, so was it also to be a turning-point for the prophet himself in the execution of his calling. Hvernick has thus correctly explained the connection between these closing verses and what precedes, as indicated by ואתּה in Eze 24:25. As Ezekiel up to this time was to speak to the people only when the Lord gave him a word for them, and at other times was to remain silent and dumb (Eze 3:26 and Eze 3:27); from the day on which a messenger should come to bring him the tidings of the destruction of Jerusalem and the temple, he was to open his mouth, and not continue dumb any longer. The execution of this word of God is related in Eze 33:21-22. The words, "when I take from them their strength," etc., are to be understood in accordance with Eze 24:21. Consequently מעזּם is the sanctuary, which was taken from the Israelites through the destruction of Jerusalem. The predicates which follow down to משּׂא refer to the temple (cf. Eze 24:21). משּׂא נפשׁ, an object toward which the soul lifts itself up (נשׂא), i.e., for which it cherishes a desire or longing; hence synonymous with מחמל נפשׁ htiw suomynon in Eze 24:21. The sons and daughters are attached ἀσυνδετῶς. בּיּום (in that day), in Eze 24:26, which resumes the words 'בּיום ק (in the day when I take, etc.) in Eze 24:25, is not the day of the destruction of the temple, but generally the time of this event, or more precisely, the day on which the tidings would reach the prophet. הפּליט, with the generic article, a fugitive (vid., Gen 14:13). להשׁמעוּת אזנים, to cause the ears to hear (it), i.e., to relate it, namely to the bodily ears of the prophet, whereas he had already heard it in spirit from God. השׁמעוּת, a verbal noun, used instead of the infinitive Hiphil. את־הפּליט, with the escaped one, i.e., at the same time "with the mouth of the fugitive" (Hitzig). את expresses association, or so far as the fact is concerned, simultaneousness. The words,"then wilt thou speak, and no longer be dumb," do not imply that it was only from that time forward that Ezekiel was to keep silence, but point back to Eze 3:26 and Eze 3:27, where silence is imposed upon him, with the exceptions mentioned there, from the very commencement of his ministry; and in comparison with that passage, simply involve implicite the thought that the silence imposed upon him then was to be observed in the strictest manner from the present time until the reception of the intelligence of the fall of Jerusalem, when his mouth would be opened once more. Through the "words of God" that were given to His prophet (Ezekiel 4-24), the Lord had now said to the people of Israel all that He had to say concerning the approaching catastrophe for them to consider and lay to heart, that they might be brought to acknowledge their sin, and turn with sorrow and repentance to their God. Therefore was Ezekiel from this time forward to keep perfect silence toward Israel, and to let God the Lord speak by His acts and the execution of His threatening words. It was not till after the judgment had commenced that his mouth was to be opened again for still further announcements (vid., Eze 33:22).—Ezekiel was thereby to become a sign to the Israelites. These words have a somewhat different meaning in Eze 24:27 from that which they have in Eze 24:24. There, Ezekiel, by the way in which he behaved at the death of his wife, was to be a sign to the people of the manner in which they were to act when the judgment should fall upon Jerusalem; whereas here (Eze 24:27), למופת refers to the whole of the ministry of the prophet, his silence hitherto, and that which he was still to observe, as well as his future words. Through both of these he was to exhibit himself to his countrymen as a man whose silence, speech, and action were alike marvellous and full of meaning to them, and all designed to lead them to the knowledge of the Lord, the God of their salvation.


  Ezekiel 25


  Predictions of Judgment upon the Heathen Nations—Ezekiel 25-32


  While the prophet's mouth was to be mute to Israel, the Lord directed him to speak against the heathen nations, and to foretell to them the judgment of destruction, that they might not be lifted up by the fall of the people and kingdom of God, but might recognise in the judgment upon Israel a work of the omnipotence and righteousness of the Lord, the Judge of the whole earth. There are seven heathen nations whose destruction Ezekiel foretells in this section of his book, viz., (1) Ammon; (2) Moab; (3) Edom; (4) The Philistines (Ezekiel 25); (5) Tyre, (6) Sidon (Ezekiel 26-28); and (7) Egypt (Ezekiel 29-32). These prophecies are divided into thirteen words of God by the introductory formula, "The word of Jehovah came to me," the utterances against Ammon, Moab, Edom, and the Philistines, being all comprehended in one word of God; whereas there are four separate words of God directed against Tyre, one against Sidon, and seven against Egypt. In the seven nations and the seven words of God directed against Egypt we cannot fail to discover an allusion to the symbolical significance of the number. Sidon, which had lost its commanding position and become dependent upon Tyre long before the time of Ezekiel, is evidently selected for a special word of God only for the purpose of making up the number seven. And in order to make it the more apparent that the number has been chosen on account of its significance, Ezekiel divides his announcement of the judgment upon the seventh people into seven words of God. On the basis of Gen 1, seven is the number denoting the completion of the works of God. When, therefore, Ezekiel selects seven nations and utters seven words of God concerning the principal nation, namely Egypt, he evidently intends to indicate thereby that the judgment predicted will be executed and completed upon the heathen world and its peoples through the word and acts of God.—The predictions of judgment upon these seven heathen nations are divisible, accordingly, into two groups. Ammon, Moab, Edom, Philistia, Tyre, and Sidon form one group, while the second treats of Egypt alone. This is certainly the way in which the cycle of these prophecies is to be divided rather than the plan ordinarily adopted, according to which the nations included in Ezekiel 25, as representatives of the one phase of the world-power, are placed in contrast with the other phase of heathenism represented by Tyre, Sidon, and Egypt. The latter is the opinion entertained by Hvernick, for example, with regard to the "beautiful and symmetrical arrangement" of these prophecies. "First of all," says he, "the prophet shows in one series of nations how the idea of the judgment of God was realized in the case of those nations which rose up in direct and open hostility to the theocracy, and thereby represented the might of heathenism as turned away from God and engaged in downright rebellion against Him (Ezekiel 25). The prophecies concerning Tyre and Sidon contemplate heathenism in a second aspect (Ezekiel 26-28). In Tyre we have an exhibition of pride or carnal security, which looks away from god, and plunges deeper and deeper into the sin and worthlessness of the natural life. Both aspects are then finally combined in Egypt, that ancient fore of the covenant nation, which had grown into a world-power, and while displaying in this capacity unbending arrogance and pride, was now, like all the rest, about to be hurled down from the summit of its ancient glory into a bottomless deep." But this interpretation is, in more than one respect, manifestly at variance with the substance of the prophecies. This applies, in the first place, to the antithesis which is said to exist between the nations threatened in Ezekiel 25 on the one hand, and Tyre and Sidon on the other. In the case of Ammon, Moab, Edom, and the Philistines, for example, the sins mentioned as those for which they would be overthrown by the judgment are their malicious delight at the fall of Israel, and their revengeful, hostile behaviour towards the covenant nation (Eze 25:3, Eze 25:8,Eze 25:12, Eze 25:15). And in the same way, according to Eze 26:2, Tyre had involved itself in guilt by giving utterance to its delight at the destruction of Jerusalem, which inspired the hope that everything would now flow into its own store. On the other hand, nothing more is said in the case of Pharaoh and Egypt about malicious pleasure, or hostility, or enmity towards Israel or the kingdom of God; but Pharaoh has rendered himself guilty by saying: the Nile is mine, I have made it for myself; and by the fact that Egypt had become a staff of reed to the house of Israel, which broke when they sought to lean upon it (Eze 29:3, Eze 29:6-7). According to these obvious explanations, Ezekiel reckoned Tyre and Sidon among the nations that were inimically disposed towards Israel, even though the hostile attitude of the Phoenicians was dictated by different motives from those of Edom and the other nations mentioned in Ezekiel 25; and the heathen nations are arranged in two groups, and not in three. This is established beyond all doubt, when we observe that each of these two groups terminates with a promise for Israel. To the threat of judgment uttered against Sidon there is appended the promise: and there shall be no more for Israel a malicious briar and smarting thorn from all that are round about them who despise them; and when the Lord shall gather Israel from its dispersion, then will He cause it to dwell safely and prosperously in His land, inasmuch as He will execute judgment upon all round about them who despise them (Eze 28:24-26). And the prediction of judgment upon Egypt in the last prophecy uttered concerning this land, in the twenty-seventh year of the captivity (Eze 29:17), closes in a similar manner, with the promise that at the time when the Lord gives Egypt as spoil to the king of Babylon, He will cause a horn to grow to the house of Israel (Eze 29:21). The fact that these two prophecies correspond to each other would not have been overlooked by the commentators if the prophecy concerning Egypt, which was really the last in order of time, had been placed in its proper chronological position in the book of Ezekiel, namely, at the close of the words of God directed against that land.


  The date of the great mass of these prophecies falls within the period of the last siege of Jerusalem by the Chaldeans, that is to say, in the interval between Ezekiel 24 and Ezekiel 33, as the chronological data in the headings plainly affirm. The first word concerning Tyre is from the eleventh year of the captivity of Jehoiachin (Eze 26:1). Of the prophecies against Egypt, the one in Ezekiel 29:1-16 dates from the tenth month of the tenth year; that in Eze 30:20-26, from the first month of the eleventh year; that in Ezekiel 31, from the third month of the same year; the two in Eze 32:1. and 17ff., from the twelfth month of the twelfth year; and lastly, the brief utterance in Eze 29:17-21, from the twenty-seventh year of the captivity. There are no chronological data attached to the others. But the short, threatening words against the Ammonites, Moabites, Edomites, and Philistines in Ezekiel 25 belong to the time immediately succeeding the fall of Jerusalem, since they presuppose its having occurred. The second and third utterances concerning Tyre in Ezekiel 27 and Ezekiel 28:1-19, as well as that concerning Sidon in Eze 28:20., are closely connected, so far as their contents are concerned, with the first word of God against Tyre belonging to the eleventh year of the captivity. And lastly, the threatening word concerning Egypt in Ezekiel 30:1-19, to which no definite chronological data are attached, appears to stand nearer in point of time to Ezekiel 29:1-16 than to Eze 29:17-21.—Consequently the arrangement is based upon the subject-matter of the prophecies, and the chronological sequence is kept subordinate to this, or rather to the comparative importance of the several nations in relation to the theocracy.


  These prophecies evidently rest upon the predictions of the earlier prophets against the same nations, so far as their contents are concerned; and in the threats directed against Tyre and Egypt, more especially, many of the thoughts contained in the prophecies of Isaiah (Isa 23 and 19) are reproduced and expanded. But notwithstanding this resting upon the utterances of earlier prophets, Ezekiel's prophecy against the heathen nations is distinguished in a characteristic manner from that of the other prophets, by the fact that he does not say a word about the prospect of these nations being ultimately pardoned, or of the remnant of them being converted to the Lord, but stops with the announcement of the utter destruction of the earthly and temporal condition of all these kingdoms and nations. The prophecy concerning Egypt in Eze 29:13-16, to the effect that after forty years of chastisement God will turn its captivity, and gather it together again, is only an apparent and not a real exception to this; for this turning of the judgment is not to bring about a restoration of Egypt to its former might and greatness or its glorification in the future; but, according to Eze 24:14., is simply to restore a lowly and impotent kingdom, which will offer no inducement to Israel to rely upon its strength. Through this promise, therefore, the threat of complete destruction is only somewhat modified, but by no means withdrawn. The only thing which Ezekiel positively holds out to view before the seven heathen nations is, that in consequence of the judgment falling upon them, they will learn that God is Jehovah, or the Lord. This formula regularly returns in the case of all the nations (vid., Eze 25:5, Eze 25:7,Eze 25:11, Eze 25:17; Eze 26:6; Eze 28:22-23; Eze 29:6, Eze 29:9; Eze 30:8, Eze 30:19, Eze 30:25-26; Eze 32:15); and we might take it to mean, that through the judgment of their destruction in a temporal respect, these nations will come to the knowledge of the God of salvation. And with this interpretation it would contain a slight allusion to the salvation, which will flourish in consequence of and after the judgment, in the case of those who have escaped destruction. If, however, we consider, on the one hand, that in the case of Edom (Eze 25:14) the formula takes a harsher form, namely, not that they shall know Jehovah, but that they shall experience His vengeance; and, on the other hand, that the mighty Tyre is repeatedly threatened with destruction, even eternal extinction (Eze 26:20-21; Eze 27:36; Eze 28:19), and that the whole cycle of these prophecies closes with a funeral-dirge on the descent of all the heathen nations into Sheol (Ezekiel 32:17-32),—we shall see that the formula in question cannot be taken in the sense indicated above, as Kliefoth maintains, but must be understood as signifying that these nations will discern in their destruction the punitive righteousness of God, so that it presents no prospect of future salvation, but simply increases the force of the threat. There is nothing in this distinction, however, to establish a discrepancy between Ezekiel and the earlier prophets; for Ezekiel simply fixes his eye upon the judgment, which will fall upon the heathen nations, partly on account of their hostile attitude towards the kingdom of God, and partly on account of their deification of their own might, and is silent as to the salvation which will accrue even to them out of the judgment itself, but without in the least degree denying it. The reason for his doing this is not that the contemplation of the particular features, which form the details of the immediate fulfilment, has led him to avert his eye from the more comprehensive survey of the entire future; but that the proclamation of the spread of salvation among the heathen lay outside the limits of the calling which he had received from the Spirit of God. The prophetic mission of Ezekiel was restricted to the remnant of the covenant nation, which was carried into exile, and scattered among the heathen. To this remnant he was to foretell the destruction of the kingdom of Judah, and after the occurrence of that catastrophe the preservation and eventual restoration of the kingdom of God in a renewed and glorified form. With this commission, which he had received from the Lord, there was associated, it is true, the announcement of judgment upon the heathen, inasmuch as such an announcement was well fitted to preserve from despair the Israelites, who were pining under the oppression of the heathen, and to revive the hope of the fulfilment of the promise held out before the penitent of their future redemption from their state of misery and restoration to the position of the people of God. But this would not apply to the prophecies of the reception of the heathen into the renovated kingdom of God, as they contained no special element of consolation to the covenant people in their depression.


  In connection with this we have the equally striking circumstance, that Ezekiel does not mention Babylon among the heathen nations. This may also be explained, not merely from the predominance of the idea of the judgment upon Israel and Jerusalem, which the Chaldeans were to execute as "righteous men" (Eze 23:45), so that they only came before him as such righteous men, and not as a world-power also (Kliefoth), but chiefly from the fact that, for the reason described above, Ezekiel's prophecy of the judgment upon the heathen is restricted to those nations which had hitherto cherished and displayed either enmity or false friendship toward Israel, and the Chaldeans were not then reckoned among the number.—For the further development of the prophecy concerning the future of the whole heathen world, the Lord had called the prophet Daniel at the same time as Ezekiel, and assigned him his post at the seat of the existing heathen imperial power.


  Ezekiel 25:1


  Against the Ammonites


  Eze 25:1. And the word of Jehovah came to me, saying, Eze 25:2. Son of man, direct thy face towards the sons of Ammon, and prophesy against them, Eze 25:3. And say to the sons of Ammon, Hear ye the word of the Lord Jehovah! Thus saith the Lord Jehovah, Because thou sayest, Aha! concerning my sanctuary, that it is profaned; and concerning the land of Israel, that it is laid waste; and concerning the house of Judah, that they have gone into captivity; Eze 25:4. Therefore, behold, I will give thee to the sons of the east for a possession, that they may pitch their tent-villages in thee, and erect their dwellings in thee; they shall eat thy fruits, and they shall drink thy milk. Eze 25:5. And Rabbah will I make a camel-ground, and the sons of Ammon a resting-place for flocks; and ye shall know that I am Jehovah. Eze 25:6. For thus saith the Lord Jehovah, Because thou hast clapped thy hand, and stamped with thy foot, and hast rejoiced in soul with all thy contempt concerning the house of Israel, Eze 25:7. Therefore, behold, I will stretch out my hand against thee, and give thee to the nations for booty, and cut thee off from the peoples, and exterminate thee from the lands; I will destroy thee, that thou mayst learn that I am Jehovah.—In Eze 21:28., when predicting the expedition of Nebuchadnezzar against Jerusalem, Ezekiel had already foretold the destruction of the Ammonites, so that these verses are simply a resumption and confirmation of the earlier prophecy. In the passage referred to, Ezekiel, like Zephaniah before him (Zep 2:8, Zep 2:10), mentions their reviling of the people of God as the sin for which they are to be punished with destruction. This reviling, in which their hatred of the divine calling of Israel found vent, was the radical sin of Ammon. On the occasion of Judah's fall, it rose even to contemptuous and malicious joy at the profanation of the sanctuary of Jehovah by the destruction of the temple (a comparison with Eze 24:21 will show that this is the sense in which נחל is to be understood), at the devastation of the land of Israel, and at the captivity of Judah,—in other words, at the destruction of the religious and political existence of Israel as the people of God. The profanation of the sanctuary is mentioned first, to intimate that the hostility to Israel, manifested by the Ammonites on every occasion that presented itself (for proofs, see the comm. on Zep 2:8), had its roots not so much in national antipathies, as in antagonism to the sacred calling of Israel. As a punishment for this, they are not only to lose their land (Eze 25:4 and Eze 25:5), but to be cut off from the number of the nations (Eze 25:6 and Eze 25:7). The Lord will give up their land, with its productions, for a possession to the sons of the east, i.e., according to Gen 25:13-18, to the Arabs, the Bedouins (for בּני קדם, see the comm. on Jdg 6:3 and Job 1:3). The Piel ישּׁבוּ, although only occurring here, is not to be rejected as critically suspicious, and to be changed into Kal, as Hitzig proposes. The Kal would be unsuitable, because the subject of the sentence can only be בּני קדם, and not טירותיהם; and ישׁב in the Kal has an intransitive sense. For טירות, tent-villages of nomads, see the comm. on Gen 25:16. משׁכּנים, dwellings, are the separate tents of the shepherds. In the last clauses of Eze 25:4, המּה is repeated for the sake of emphasis; and Hitzig's opinion, that the first המּה corresponds to the subject in the clause 'וישּׁבוּ וגו, the second to that in ונתנוּ, is to be rejected as a marvellous flight of imagination, which approaches absurdity in the assertion that פּרי הארץ signifies the folds, i.e., the animals, of the land. Along with the fruit of the land, i.e., the produce of the soil, milk is also mentioned as a production of pastoral life, and the principal food of nomads. On the wealth of the Ammonites in flocks and herds, see Jdg 6:5. The words are addressed to Ammon, as a land or kingdom, and hence the feminine suffix. The capital will also share the fate of the land. Rabbah (see the comm. on Deu 3:11) will become a camel-ground, a waste spot where camels lie down and feed. This has been almost literally fulfilled. The ruins of Ammn are deserted by men, and Seetzen found Arabs with their camels not far off (vid., von Raumer, Palestine, p. 268). In the parallel clause, the sons of Ammon, i.e., the Ammonites, are mentioned instead of their land.


  In Eze 25:6 and Eze 25:7, the Lord announces to the nation of the Ammonites the destruction that awaits them, and reiterates with still stronger emphasis the sin which occasioned it, namely, the malicious delight they had manifested at Israel's fall. בּכל־שׁאטך is strengthened by בּנפשׁ: with all thy contempt in the soul, i.e., with all the contempt which thy soul could cherish. In Eze 25:7 the ἁπ λεγ.. לבג occasions some difficulty. The Keri has substituted לבז, for booty for the nations (cf. Eze 26:5); and all the ancient versions have adopted this. Consequently בּג might be a copyist's error for בּז; and in support of this the circumstance might be adduced, that in Eze 47:13, where גּה stands for זה, we have unquestionably a substitution of ג for ז. But if the Chetib בז be correct, the word is to be explained—as it has been by Benfey (Die Montasnamen, p. 194) and Gildemeister (in Lassen's Zeitschrift fr die Kunde des Morgenlandes, iv. 1, p. 213ff.)—from the Sanscrit bha=ga, pars, portio, and has passed into the Semitic languages from the Aryan, like the Syriac bagaa', esca, which P. Boetticher (Horae aram. p. 21) has correctly traced to the Sanscrit bhaj, conquere.—The executors of the judgment are not named; for the threat that God will give up the land of the Ammonites to the Bedouins for their possession, does not imply that they are to exterminate the Ammonites. On the contrary, a comparison of this passage with Amo 1:13-15 and Jer 49:1-5, where the Ammonites are threatened not only with the devastation of their land, but also with transportation into exile, will show that the Chaldeans are to be thought of as executing the judgment. (See the comm. on Eze 25:11.)


  Ezekiel 25:8


  Against the Moabites


  Eze 25:8. Thus saith the Lord Jehovah, Because Moab, like Seir, saith, Behold, like all other nations is the house of Judah: Eze 25:9. Therefore, behold, I will open the shoulder of Moab from the cities, from its cities even to the last, the ornament of the land, Beth-hayeshimoth, Baal-meon, and as far as Kiryathaim, Eze 25:10. To the sons of the east, together with the sons of Ammon, and will give it for a possession, that the sons of Ammon may no more be remembered among the nations. Eze 25:11. Upon Moab will I execute judgments; and they shall learn that I am Jehovah.—Moab has become guilty of the same sin against Judah, the people of God, as Ammon, namely, of misunderstanding and despising the divine election of Israel. Ammon gave expression to this, when Judah was overthrown, in the malicious assertion that the house of Judah was like all the heathen nations,—that is to say, had no pre-eminence over them, and shared the same fate as they. There is something remarkable in the allusion to Seir, i.e., Edom, in connection with Moab, inasmuch as no reference is made to it in the threat contained in Eze 25:9-11; and in Eze 25:12-13, there follows a separate prediction concerning Edom. Hitzig therefore proposes to follow the example of the lxx, and erase it from the text as a gloss, but without being able in the smallest degree to show in what way it is probable that such a gloss could have found admission into an obviously unsuitable place. Seir is mentioned along with Moab to mark the feeling expressed in the words of Moab as springing, like the enmity of Edom towards Israel, from hatred and envy of the spiritual birthright of Israel, i.e., of its peculiar prerogatives in sacred history. As a punishment for this, Moab was to be given up, like Ammon, to the Bedouins for their possession, and the people of the Moabites were to disappear from the number of the nations. Eze 25:9 and Eze 25:10 form one period, לבני קדם in Eze 25:10 being governed by פּתח in Eze 25:9. The shoulder of Moab is the side of the Moabitish land. In the application of the word כּתף to lands or provinces, regard is had to the position of the shoulder in relation to the whole body, but without reference to the elevation of the district. We find an analogy to this in the use of כּתף in connection with the sides of a building. In 'מהערים וגו' , the מן cannot be taken, in a privative sense, for מהיות; for neither the article הערים, nor the more emphatic מעריו מקּצהוּ, allows this; but מן indicates the direction, "from the cities onwards," "from its cities onwards, reckoning to the very last,"—that is to say, in its whole extent. מקּצהוּ, as in Isa 56:11; Gen 19:4, etc. This tract of land is first of all designated as a glorious land, with reference to its worth as a possession on account of the excellence of its soil for the rearing of cattle (see the comm. on Num 32:4), and then defined with geographical minuteness by the introduction of the names of some of its cities. Beth-Hayeshimoth, i.e., house of wastes (see the comm. on Num 22:1), has probably been preserved in the ruins of Suaime, which F. de Saulcy discovered on the north-eastern border of the Dead Sea, a little farther inland (vid., Voyage en terre sainte, Paris 1865, t. i. p. 315). Baal-meon,—when written fully, Beth-Baal-Meon (Jos 13:17)—contracted into Beth-Meon in Jer 48:23, is to be sought for to the south-east of this, in the ruins of Myun, three-quarters of an hour's journey to the south of Heshbon (see the comm. on Num 32:38). Kiryathaim was still farther south, probably on the site of the ruins of El Teym (see the comm. on Gen 14:5 and Num 32:37). The Chetib קריתמה is based upon the form קריתם, a secondary form of קריתים , like דּתן, a secondary form of דּתין, in Kg2 6:13. The cities named were situated to the north of the Arnon, in that portion of the Moabitish land which had been taken from the Moabites by the Amorites before the entrance of the Israelites into Canaan (Num 21:13, Num 21:26), and was given to the tribe of Reuben for its inheritance after the defeat of the Amoritish kings by the Israelites; and then, still later, when the tribes beyond the Jordan were carried into captivity by the Assyrians, came into the possession of the Moabites again, as is evident from Isa 15:1-9 and Isa 16:1-14, and Jer 48:1, Jer 48:23, where these cities are mentioned once more among the cities of the Moabites. This will explain not only the naming of this particular district of the Moabitish country, but the definition, "from its cities." For the fact upon which the stress is laid in the passage before us is, that the land in question rightfully belonged to the Israelites, according to Num 32:37-38; Num 33:49; Jos 12:2-3; Jos 13:20-21, and that it was therefore unlawfully usurped by the Moabites after the deportation of the trans-Jordanic tribes; and the thought is this, that the judgment would burst upon Moab from this land and these cities, and they would thereby be destroyed (Hvernick and Kliefoth). על, not "over the sons of Ammon," but "in addition to the sons of Ammon." They, that is to say, their land, had already been promised to the sons of the east (Eze 25:4). In addition to this, they are now to receive Moab for their possession (Hitzig and Kliefoth). Thus will the Lord execute judgments upon Moab. Eze 25:11 sums up what is affirmed concerning Moab in Eze 25:9 and Eze 25:10, in the one idea of the judgments of God upon this people.


  The execution of these judgments commenced with the subjugation of the Ammonites and Moabites by Nebuchadnezzar, five years after the destruction of Jerusalem (vid., Josephus, Antt. x. 9. 7, and M. von Niebuhr, Gesch. Assurs, etc., p. 215). Nevertheless the Ammonites continued to exist as a nation for a long time after the captivity, so that Judas the Maccabaean waged war against them (1 Macc. 5:6, 30-43); and even Justin Martyr speaks of ̓Αμμανιτῶν νῦν πολὺ πληθος (Dial. Tryph. p. 272).—But Origen includes their land in the general name of Arabia (lib. i. in Job). The name of the Moabites appears to have become extinct at a much earlier period. After the captivity, it is only in Ezr 9:1; Neh 13:1, and Dan 11:41, that we find any notice of them as a people. Their land is mentioned by Josephus in the Antiq. xiii. 14. 2, and xv. 4, and in the Bell. Jud. iii. 3. 3.—A further fulfilment by the Messianic judgment, which is referred to in Zep 2:10, is not indicated in these words of Ezekiel; but judging from the prophecy concerning the Edomites (see the comm. on Eze 25:14), it is not to be excluded.


  Ezekiel 25:12


  Against the Edomites


  Eze 25:12. Thus saith the Lord Jehovah, Because Edom acteth revengefully towards the house of Judah, and hath been very guilty in avenging itself upon them, Eze 25:13. Therefore, thus saith the Lord Jehovah, I will stretch out my hand over Edom, and cut off man and beast from it, and make it a desert from Teman, and unto Dedan they shall fall by the sword. Eze 25:14. And I will inflict my vengeance upon Edom by the hand of my people Israel, that they may do to Edom according to my anger and my wrath; and they shall experience my vengeance, is the saying of the Lord Jehovah.—Whilst the Ammonites and the Moabites are charged with nothing more than malicious pleasure at the fall of Israel, and disregard of its divine calling, the Edomites are reproached with revengeful acts of hostility towards the house of Judah, and threatened with extermination in consequence. The עשׂות, doing or acting of Edom, is more precisely defined as 'בּנקום וגו, i.e., as consisting in the taking of vengeance, and designated as very guilty, ישׁמוּ אשׁום. עשׂה, followed by בּ with an infinitive, as in Eze 17:17. Edom had sought every opportunity of acting thus revengefully towards Israel (vid., Oba 1:11; Amo 1:11), so that in Eze 35:5 Ezekiel speaks of the "eternal enmity" of Edom against Israel. For this reason we must not restrict the reproach in Eze 25:12 to particular outbreaks of this revenge at the time of the devastation and destruction of Judah by the Chaldeans, of which the Psalmist complains in Psa 137:1-9, and for which he invokes the vengeance of God upon Edom. Man and beast are to be cut off from Edom in consequence, and the land to become a desert from Teman to Dedan. These names denote not cities, but districts. Teman is the southern portion of Idumaea (see the comm. on Amo 1:12); and Dedan is therefore the northern district. Dedan is probably not the Cushite tribe mentioned in Gen 10:7, but the tribe of the same name which sprang from the sons of Abraham by Keturah (Gen 25:3), and which is also mentioned in Jer 49:8 in connection with Edom. דּדנה has ה local with Seghol instead of Kametz, probably on account of the preceding a (vid., Ewald, 216c). There is no necessity to connect מתּימן with the following clause, as Hitzig and Kliefoth have done, in opposition to the accents. The two geographical names, which are used as a periphrasis for Idumaea as a whole, are distributed equally through the parallelismus membrorum between the two clauses of the sentence, so that they belong to both clauses, so far as the sense is concerned. Edom is to become a desert from Teman to Dedan, and its inhabitants from Teman to Dedan are to fall by the sword. This judgment of vengeance will be executed by God through His people Israel. The fulfilment of this threat, no doubt, commenced with the subjugation of the Edomites by the Maccabees; but it is not to be limited to that event, as Rosenmller, Kliefoth, and others suppose, although the foundation was thereby laid for the disappearance of the national existence of Edom. For it is impossible with this limitation to do justice to the emphatic expression, "my people Israel." On the ground, therefore, of the prophecies in Amo 9:12 and Oba 1:17, that the people of God are to take possession of Edom, when the fallen tabernacle of David is raised up again, i.e., in the Messianic times, which prophecies point back to that of Balaam in Num 24:18, and have their roots, as this also has, in the promise of God concerning the twin sons of Isaac, "the elder shall serve the younger" (Gen 25:23), we must seek for the complete fulfilment in the victories of the people of God over all their foes, among whom Edom from time immemorial had taken the leading place, at the time when the kingdom of God is perfected. For even here Edom is not introduced merely as a single nation that was peculiarly hostile to Judah, but also as a type of the implacable enmity of the heathen world towards the people and kingdom of God, as in Eze 35:1-15, Isa. 34:63, etc. The vengeance, answering to the anger and wrath of Jehovah, which Israel, as the people of God, is to execute upon Edom, consists not merely in the annihilation of the national existence of Edom, which John Hyrcanus carried into effect by compelling the subjugated Edomites to adopt circumcision (see the comm. on Num 24:18), but chiefly in the wrathful judgment which Israel will execute in the person of Christ upon the arch-enemy of the kingdom of God by its complete extinction.


  Ezekiel 25:15


  Against the Philistines


  Eze 25:15. Thus saith the Lord Jehovah, Because the Philistines act with revenge, and avenge themselves with contempt in the soul to destroy in everlasting enmity, Eze 25:16. Therefore thus saith the Lord Jehovah, Behold, I will stretch out my hand over the Philistines, and cut off the Cretans, and destroy the remnant by the seashore. Eze 25:17. And I will execute great vengeance upon them through chastisements of wrath, and they shall know that I am Jehovah, when I bring my vengeance upon them.—The Philistines resembled the Edomites and Ammonites in their disposition towards the covenant nation, the former in their thirst for revenge, the latter in their malicious rejoicing at Israel's fall. For this reason they had already been classed by Isaiah (Isa 11:14) with Edom, Moab, and Ammon as enemies, who would be successfully attacked and overcome by Israel, when the Lord had gathered it again from its dispersion. In the description of its sin towards Israel we have a combination of elements taken from the conduct of Edom and Ammon (vv. 12 and 6). They execute revenge with contempt in the soul (שׁאט בּנפשׁ, as in v. 6), with the intention to destroy (למשׁחית) Israel; and this revenge springs from eternal, never-ending hostility. The Lord will cut off the whole of the people of the Philistines for this. כּרתים, Cretans, originally a branch of the Philistian people, settled in the south-west of Canaan. The name is used by Ezekiel for the people, as it had already been by Zephaniah (Zep 2:5), for the sake of the paronomasia with הכרתּי. The origin of the name is involved in obscurity, as the current derivation from Creta rests upon a very doubtful combination (cf. Stark, Gaza, pp. 66 and 99ff.). By the "remnant of the sea-coast," i.e., the remnant of the inhabitants of the coast of the Mediterranean, in other words, of the Philistines, the destruction of which had already been predicted by Amos (Amo 1:8), Isaiah (Isa 14:30), and Jeremiah (Jer 42:4), we are to understand the whole nation to the very last man, all that was still left of the Philistines (see the comm. on Amo 1:8).—The execution of the vengeance threatened by God began in the Chaldean period, in which Gaza was attacked by Pharaoh, and, judging from Jer 47:1-7, the whole of Philistia was laid waste by the Chaldeans (see the fuller comments on this in the exposition of Jer 47:1-7). But the ultimate fulfilment will take place in the case of Philistia also, through the Messianic judgment, in the manner described in the commentary on Zep 2:10.


  Ezekiel 26


  Against Tyre and Sidon—Ezekiel 26-28


  The greater portion of these three chapters is occupied with the prophecy concerning Tyre, which extends from Eze 26:1 to Eze 28:19. The prophecy against Sidon is limited to Eze 28:20-26. The reason for this is, that the grandeur and importance of Phoenicia were concentrated at that time in the power and rule of Tyre, to which Sidon had been obliged to relinquish the hegemony, which it had formerly possessed over Phoenicia. The prophecy against Tyre consists of four words of God, of which the first (Ezekiel 26) contains the threat of destruction to the city and state of Tyre; the second (Ezekiel 27), a lamentation over this destruction; the third (Eze 28:1-10), the threat against the king of Tyre; the fourth (Eze 28:11-19), a lamentation over his fall.


  Ezekiel 26:1


  In four sections, commencing with the formula, "thus saith the Lord," Tyre, the mistress of the sea, is threatened with destruction. In the first strophe (Eze 26:2-6) there is a general threat of its destruction by a host of nations. In the second (Eze 26:7-14), the enemy is mentioned by name, and designated as a powerful one; and the conquest and destruction emanating from his are circumstantially described. In the third (Eze 26:15-18), the impression which this event would produce upon the inhabitants of the islands and coast-lands is depicted. And in the fourth (Eze 26:19-21), the threat is repeated in an energetic manner, and the prophecy is thereby rounded off.


  This word of God bears in the introduction to the date of its delivery to the prophet and enunciation by him.—Eze 26:1. It came to pass in the eleventh year, on the first of the month, that the word of Jehovah came to me, saying.—The eleventh year of the exile of Jehoiachin was the year of the conquest and destruction of Jerusalem (Jer 52:6, Jer 52:12), the occurrence of which is presupposed in Eze 26:2 also. There is something striking in the omission of the number of the month both here and in Eze 32:17, as the day of the month is given. The attempt to discover in the words בּאחד an indication of the number of the month, by understanding לחדשׁ as signifying the first month of the year: "on the first as regards the month," equivalent to, "in the first month, on the first day of it" (lxx, Luther, Kliefoth, and others), is as forced and untenable as the notion that that particular month is intended which had peculiar significance for Ezekiel, namely, the month in which Jerusalem was conquered and destroyed. The first explanation is proved to be erroneous by Eze 26:2, where the destruction of Jerusalem, which occurred in the fifth month of the year named, is assumed to have already happened. The second view is open to the objection that the conquest of Jerusalem happened in the fourth month, and the destruction in the fifth (Jer 52:6 and Jer 52:12); and it cannot be affirmed that the conquest was of less importance to Ezekiel than the destruction. We cannot escape the conclusion, therefore, that the number of the month has been dropped through a corruption of the text, which has occurred in copying; but in that case we must give up all hope of being able to determine what the month really was. The conjecture offered by Ewald and Hitzig, that one of the last months of the year is intended, because Ezekiel could not have known before then what impression the conquest of Jerusalem had made upon Tyre, stands or falls with the naturalistic view entertained by these writers with regard to prophecy.


  Ezekiel 26:2


  Tyre shall be broken and utterly destroyed


  Eze 26:2. Son of man, because Tyre saith concerning Jerusalem, "Aha, the door of the nations is broken; it turneth to me; I shall become full; she is laid waste;" Eze 26:3. Therefore thus saith the Lord Jehovah, Behold, I will come upon thee, O Tyre, and will bring up against thee many nations, as the sea bringing up its waves. Eze 26:4. They will destroy the walls of Tyre, and throw down her towers; and I will sweep away her dust from her, and make her a bare rock. Eze 26:5. She shall become a place for the spreading of nets in the midst of the sea, for I have spoken it, is the saying of the Lord Jehovah; and she shall become booty for the nations. Eze 26:6. And her daughters which are in the land shall be slain with the sword; and they shall learn that I am Jehovah.—Tyre, as in the prophecy of Isaiah (Ezekiel 23), is not the city of that name upon the mainland, ἡ πάλαι Τύρος or Παλαίτυρος, Old Tyre, which was taken by Shalmaneser and destroyed by Alexander (as Perizon., Marsh, Vitringa, J. D. Michaelis, and Eichhorn supposed), but Insular Tyre, which was three-quarters of a mile farther north, and only 1200 paces from the land, being built upon a small island, and separated from the mainland by a strait of no great depth (vid., Movers, Phoenizier, II p. 288ff.). This Insular Tyre had successfully resisted the Assyrians (Josephus, Antt. ix. 14. 2), and was at that time the market of the nations; and in Ezekiel's day it had reached the summit of its greatness as mistress of the sea and the centre of the commerce of the world. That it is against this Tyre that our prophecy is chiefly directed, is evident from Eze 26:5 and Eze 26:14, according to which Tyre is to become a bare rock in the midst of the sea, and from the allusion to the daughter cities, בּשּׂדה, in the field, i.e., on the mainland (in Eze 26:6), as contrasted with the position occupied by Tyre upon a rocky island in the sea; and, lastly, from the description given in Ezekiel 27 of the maritime trade of Tyre with all nations, to which Old Tyre never attained, inasmuch as it possessed no harbour (vid., Movers, l.c. p. 176). This may easily be reconciled with such passages as Eze 26:6, Eze 26:8, and Ezekiel 27, 28, in which reference is also made to the continental Tyre, and the conquest of Tyre is depicted as the conquest of a land-city (see the exposition of these verses).—The threat against Tyre commences, as in the case of the nations threatened in Ezekiel 25, with a brief description of its sin. Tyre gave expression to its joy at the fall of Jerusalem, because it hoped to derive profit therefrom through the extension of its commerce and increase of its wealth. Different explanations have been given of the meaning of the words put into the mouth of Tyre. "The door of the nations is broken in pieces." The plural דּלתות indicates the folding doors which formed the gate, and are mentioned in its stead. Jerusalem is the door of the nations, and is so called according to the current opinion of expositors, because it was the centre of the commerce of the nations, i.e., as a place of trade. But nothing is known to warrant the idea that Jerusalem was ever able to enter into rivalry with Tyre as a commercial city. The importance of Jerusalem with regard to other nations was to be found, not in its commerce, nor in the favourable situation which it occupied for trade, in support of which Hvernick refers to Herodotus, iii. 5, and Hitzig to Eze 23:40-41, but in its sanctuary, or the sacred calling which it had received for the whole world of nations. Kliefoth has therefore decided in favour of the following view: That Jerusalem is called a gate of the nations, not because it had hitherto been open to the nations for free and manifold intercourse, but for the very opposite reason, namely, because the gate of Jerusalem had hitherto been closed and barred against the nations, but was now broken in pieces through the destruction of the city, and thereby opened to the nations. Consequently the nations, and notably Tyre, would be able to enter now; and from this fact the Tyrians hoped to derive advantage, so far as their commercial interests were concerned. But this view is not in harmony with the text. Although a gate is opened by being broken in pieces, and one may force an entrance into a house by breaking the door (Gen 19:9), yet the expression "door of the nations" cannot signify a door which bars all entrance on the part of the nations, inasmuch as doors and gates are not made to secure houses and cities against the forcible entrance of men and nations, but to render it possible for them to go out and in. Moreover, the supposition that "door of the nations" is equivalent to shutting against the nations, is not in harmony with the words נסבּא אלי which follow. The expression "it has turned to me," or it is turned to me, has no meaning unless it signifies that through the breaking of the door the stream of the nations would turn away from Jerusalem to Tyre, and therefore that hitherto the nations had turned to Jerusalem. נסבּה is the 3rd pers. perf. Niphal of סבב, for נסבּה , formed after the analogy of נמס, etc. The missing subject to נסבּה is to be found ad sensum in דּלתות העמּים. It is not the door itself, but the entrance and streaming in of the nations, which had previously been directed towards Jerusalem, and would now turn to Tyre. There is no necessity, therefore, for Hitzig's conjecture, that אמּלאה should be altered into מלאהּ, and the latter taken as the subject.


  Consequently we must understand the words of the Tyrians as signifying that they had regarded the drawing of the nations to Jerusalem, i.e., the force of attraction which Jerusalem had hitherto exerted upon the nations, as the seat of the divine revelation of mercy, or of the law and judgment of the Lord, as interfering with their endeavour to draw all nations to themselves and gain them over to their purposes, and that they rejoiced at the destruction of Jerusalem, because they hoped that henceforth they would be able to attract the nations to themselves and enrich themselves with their possessions. This does not require that we should accredit the Tyrians with any such insight into the spiritual calling of Jerusalem as would lie beyond their heathen point of view. The simple circumstance, that the position occupied by Jerusalem in relation to the world apparently interfered with the mercantile interests of the Tyrians, would be quite sufficient to excite a malignant pleasure at the fall of the city of God, as the worship of God and the worship of Mammon are irreconcilably opposed. The source from which the envy and the enmity manifesting itself in this malicious pleasure took their rise, is indicated in the last words: "I shall fill myself, she (Jerusalem) is laid waste," which Jerome has correctly linked together thus: quia illa deserta est, idcirco ego implebor. המּלא, to be filled with merchandise and wealth, as in Eze 27:25. On account of this disposition toward the kingdom of God, which led Tyre to expect an increase of power and wealth from its destruction, the Lord God would smite it with ruin and annihilation. הנני עליך, behold, I will come upon thee, as in Eze 13:8; Jer 50:31; Nah 3:5. God will lead a powerful army against Tyre, which shall destroy its walls and towers. Instead of the army, "many nations" are mentioned, because Tyre is hoping to attract more nations to itself in consequence of the destruction of Jerusalem. This hope is to be fulfilled, though in a different sense from that which Tyre intended. The comparison of the advancing army to the advancing waves of the sea is very significant when the situation of Tyre is considered. היּם is the subject to כּהעלות, and the Hiphil is construed with ל instead of the accusative (compare Ewald, 292c with 277e). According to Arrian, ii. 18. 3, and Curtius, iv. 2. 9, 12, and 3. 13, Insular Tyre was fortified all round with lofty walls and towers, which were certainly in existence as early as Nebuchadnezzar's time. Even the dust of the demolished buildings (עפרהּ) God would sweep away (סחיתי, ἁπ. λεγ., with a play upon שׁחתוּ), so that the city, i.e., the site on which it had stood, would become a bare and barren rock (צחיח סלע, as in Eze 24:7), a place where fishermen would spread out their nets to dry. "Her daughters" also, that is to say, the towns dependent upon Tyre, "on the field," i.e., the open country—in other words, their inhabitants—would be slain with the sword.


  In Eze 26:7-14 the threat is carried still further.—Eze 26:7. For thus saith the Lord Jehovah, Behold, I will bring against Tyre Nebuchadnezzar, the king of Babylon, from the north, the king of kings, with horses, and chariots, and horsemen, and a multitude of much people. Eze 26:8. Thy daughters in the field he will slay with the sword, and he will erect siege-towers against thee, and throw up a rampart against thee, and set up shields against thee, Eze 26:9. And direct his battering-rams against thy walls, and throw down thy towers with his swords. Eze 26:10. From the multitude of his horses their dust will cover thee; from the noise of the horsemen, wheels, and chariots, thy walls will shake when he shall enter into thy gates, as they enter a city broken open. Eze 26:11. With the hoofs of his horses he will tread down all thy streets; thy people he will slay with the sword, and thy glorious pillars will fall to the ground. Eze 26:12. They will make booty of thy possessions, and plunder thy merchandise, destroy thy walls, and throw down thy splendid mansions, and sink thy stones, thy wood, and thy dust in the water. Eze 26:13. I will put an end to the sound of thy songs, and the music of thy harps shall be heard no more. Eze 26:14. I will make thee a bare rock; thou shalt be a place for the spreading of nets, and be built no more; for I Jehovah have spoken it, is the saying of the Lord Jehovah.—Nebuchadnezzar, the great king of Babylon,—this is the meaning of the rhetorical description in these verses,—will come with a powerful army (Eze 26:7), smite with the sword the inland cities dependent upon Tyre. (Eze 26:8, compare Eze 26:6), then commence the siege of Tyre, destroy its walls and towers (Eze 26:8 and Eze 26:9), enter with his army the city in which breaches have been made, put the inhabitants to death (Eze 26:10 and Eze 26:11), plunder the treasures, destroy walls and buildings, and cast the ruins into the sea (Eze 26:12). Nebuchadrezzar, or Nebuchadnezzar (for the name see the comm. on Kg2 24:10, is called king of kings, as the supreme ruler of the Babylonian empire, because the kings of conquered provinces and lands were subject to him as vassals (see the comm. on Isa 10:8).


  His army consists of war-chariots, and cavalry, and a great multitude of infantry. קהל are co-ordinate, so far as the rhetorical style is concerned; but in reality עם־רב is subordinate to קהל , as in Eze 23:24, inasmuch as the קהל consisted of עם־רב. On the siege-works mentioned in Eze 26:8, see the comm. on Eze 4:2. הקים צנּה signifies the construction of a roof with shields, by which the besiegers were accustomed to defend themselves from the missiles of the defenders of the city wall while pursing their labours. Herodotus repeatedly mentions such shield-roofs as used by the Persians (ix. 61. 99, 102), though, according to Layard, they are not to be found upon the Assyrian monuments (see the comm. on Nah 2:6). There is no doubt that מחי קב signifies the battering-ram, called כּר in Eze 21:27, though the meaning of the words is disputed. מחי , literally, thrusting or smiting. קבלו, from קבל, to be pointed either קבלּו or קבלּו (the form קבלּו adopted by v. d. Hooght and J. H. Michaelis is opposed to the grammatical rules), has been explained by Gesenius and others as signifying res opposita, that which is opposite; hence מחי קבלו, the thrusting or demolishing of that which stands opposite. In the opinion of others, קבל is an instrument employed in besieging; but there is nothing in the usage of the language to sustain either this explanation or that adopted by Hvernick, "destruction of his defence." הרבותיו, his swords, used figuratively for his weapons or instruments of war, "his irons," as Ewald has very aptly rendered it. The description in Eze 26:10 is hyperbolical. The number of horses is so great, that on their entering the city they cover it with dust, and the walls shake with the noise of the horsemen and chariots. 'כּמבואי עיר מב, literally, as the marchings into a broken city, i.e., a city taken by storm, generally are. The simile may be explained from the peculiar situation of Insular Tyre. It means that the enemy will enter it as they march into a land-fortress into which a breach has been made by force. The words presuppose that the besieger has made a road to the city by throwing up an embankment or dam. מצּבות עזּך, the memorial pillars of thy might, and the pillars dedicated to Baal, two of which are mentioned by Herodotus (ii. 44) as standing in the temple of Hercules at Tyre, one of gold, the other of emerald; not images of gods, but pillars, as symbols of Baal. These sink or fall to the ground before the overwhelming might of the foe (compare Isa 46:1; Isa 21:9, and Sa1 5:3). After the slaughter of the inhabitants and the fall of the gods, the plundering of the treasures begins, and then follows the destruction of the city. בּתּי המדּה are not pleasure-houses ("pleasure-towers, or garden-houses of the wealthy merchants," as Ewald supposes), for there was not space enough upon the island for gardens (Strabo, xvi. 2. 23), but the lofty, magnificent houses of the city, the palaces mentioned in Isa 23:13. Yea, the whole city shall be destroyed, and that so completely that they will sweep stones, wood, and rubbish into the sea.—Thus will the Lord put an end to the exultation and rejoicing in Tyre (Eze 26:13; compare Isa 14:11 and Amo 5:23).—The picture of the destruction of this powerful city closes with the repetition of the thought from Eze 26:5, that Tyre shall be turned into a bare rock, and shall never be built again.


  Ezekiel 26:15


  The tidings of the destruction of Tyre will produce great commotion in all her colonies and the islands connected with her.—Eze 26:15. Thus saith the Lord Jehovah to Tyre, Will not the islands tremble at the noise of thy fall, at the groaning of the wounded, at the slaughter in the midst of thee? Eze 26:16. And all the princes of the sea will come down from their thrones, and will lay aside their robes and take off their embroidered clothes, and dress themselves in terrors, sit upon the earth, and they will tremble every moment, and be astonished at thee. Eze 26:17. They will raise a lamentation for thee, and say to thee: How hast thou perished, thou who wast inhabited from out of the sea, thou renowned city, she who was mighty upon the sea, she and her inhabitants, who inspired all her inhabitants with fear of her! Eze 26:18. Now do the islands tremble on the day of thy fall, and the islands in the sea are confounded at thy departure.—הלא, nonne, has the force of a direct affirmation. קול מפּלה, the noise of the fall, stands for the tidings of the noise, since the noise itself could not be heard upon the islands. The fall takes place, as is added for the purpose of depicting the terrible nature of the event, at or amidst the groaning of the wounded, and the slaughter in the midst of thee. בּהרג is the infinitive Niphal, with the accent drawn back on account of the following Milel, and should be pointed בּהרג . The word איּים, islands, is frequently used so as to embrace the coast lands of the Mediterranean Sea; we have therefore to understand it here as applied to the Phoenician colonies on the islands and coasts of that sea. The "princes of the sea" are not kings of the islands, but, according to Isa 23:8, the merchants presiding over the colonies of Tyre, who resembled princes. כּסאות, not royal thrones, but chairs, as in Sa1 4:13, etc. The picture of their mourning recalls the description in Jon 3:6; it is not derived from that passage, however, but is an independent description of the mourning customs which commonly prevailed among princes. The antithesis introduced as a very striking one: clothing themselves in terrors, putting on terrors in the place of the robes of state which they have laid aside (see the similar trope in Eze 7:27). The thought is rendered still more forcible by the closing sentences of the verse: they tremble לרנעים, by moments, i.e., as the moments return—actually, therefore, "every moment" (vid., Isa 27:3).—In the lamentation which they raise (Eze 26:17), they give prominence to the alarming revolution of all things, occasioned by the fact that the mistress of the seas, once so renowned, has now become an object of horror and alarm. נושׁבת מיּמּים, inhabited from the seas. This is not to be taken as equivalent to "as far as the seas," in the sense of, whose inhabitants spread over the seas and settle there, as Gesenius (Thes.) and Hvernick suppose; for being inhabited is the very opposite of sending the inhabitants abroad. If מן were to be taken in the geographical sense of direction or locality, the meaning of the expression could only be, whose inhabitants spring from the seas, or have migrated thither from all seas; but this would not apply to the population of Tyre, which did not consists of men of all nations under heaven. Hitzig has given the correct interpretation, namely, from the sea, or out of the seas, which had as it were ascended as an inhabited city out of the bosom of the sea. It is not easy to explain the last clause of Eze 26:17 : who inspired all her inhabitants with their terror, or with terror of them (of themselves); for if the relative אשׁר is taken in connection with the preceding ישׁביה, the thought arises that the inhabitants of Tyre inspired her inhabitants, i.e., themselves, with their terror, or terror of themselves. Kimchi, Rosenmller, Ewald, Kliefoth, and others, have therefore proposed to take the suffix in the second יושׁביה as referring to היּם ot gnirre, all the inhabitants of the sea, i.e., all her colonies. But this is open to the objection, that not only is ים of the masculine gender, but it is extremely harsh to take the same suffix attached to the two ישׁביה as referring to different subjects. We must therefore take the relative אשׁר and the suffix in חתּיתם as both referring to היא וישׁביה: the city with its population inspired all its several inhabitants with fear or itself. This is not to be understood, however, as signifying that the inhabitants of Tyre kept one another in a state of terror and alarm; but that the city with its population, through its power upon the sea, inspired all the several inhabitants with fear of this its might, inasmuch as the distinction of the city and its population was reflected upon every individual citizen. This explanation of the words is confirmed by the parallel passages in Eze 32:24 and Eze 32:26.—This city had come to so appalling an end, that all the islands trembled thereat. The two hemistichs in Eze 26:18 are synonymous, and the thought returns by way of conclusion to Eze 26:15. איּין has the Aramaean form of the plural, which is sometimes met with even in the earlier poetry (vid., Ewald, 177a). צאת, departure, i.e., destruction.


  Ezekiel 26:19


  Thus will Tyre, covered by the waves of the sea, sink into the region of the dead, and vanish for ever from the earth.—Eze 26:19. For thus saith the Lord Jehovah, When I make thee a desolate city, like the cities which are no longer inhabited, when I cause the deep to rise over thee, so that the many waters cover thee, Eze 26:20. I cast thee down to those who have gone into the grave, to the people of olden time, and cause thee to dwell in the land of the lower regions, in the ruins from the olden time, with those who have gone into the grave, that thou mayest be no longer inhabited, and I create that which is glorious in the land of the living. Eze 26:21. I make thee a terror, and thou art no more; they will seek thee, and find thee no more for ever, is the saying of the Lord Jehovah.—Not only will ruin and desolation come upon Tyre, but it will sink for ever into the region of the dead. In this concluding thought the whole threat is summed up. The infinitive clauses of Eze 26:19 recapitulate the leading thoughts of the previous strophes, for the purpose of appending the closing thought of banishment to the under-world. By the rising of the deep we are to understand, according to Eze 26:12, that the city in its ruins will be sunk into the depths of the sea. יורדי , those who go down into the pit or grave, are the dead. They are described still further as עם עולם, not "those who are sleeping the long sleep of death," or the generation of old whom all must join; but the people of the "old world" before the flood (Pe2 2:5), who were buried by the waters of the flood, in accordance with Job 22:15, where עולם denotes the generations of the primeval world, and after the analogy of the use of עם עולם in Isa 44:7, to describe the human race as existing from time immemorial.


  In harmony with this, חרבות are the ruins of the primeval world which perished in the flood. As עם עולם adds emphasis to the idea of יורדי בור, so also does בּחרבות מעולם to that of ארץ תּחתּיּות. Tyre shall not only descend to the dead in Sheol, but be thrust down to the people of the dead, who were sunk into the depths of the earth by the waters of the flood, and shall there receive its everlasting dwelling-place among the ruins of the primeval world which was destroyed by the flood, beside that godless race of the olden time. ארץ תּחתּיּות, land of the lowest places (cf. Eze 32:18, Eze 32:24), is a periphrasis for Sheol, the region of the dead (compare Eph 4:9, "the lower parts of the earth"). On 'ונתתּי צבי וגו Hitzig has observed with perfect correctness: "If we retain the pointing as the first person, with which the place assigned to the Athnach (-) coincides, we must at any rate not regard the clause as still dependent upon למען, and the force of the לא as continued. We should then have to take the clause as independent and affirmative, as the accentuators and the Targum have done." But as this would give rise to a discrepancy between the two halves of the verse, Hitzig proposes to alter נתתּי retla ot seso into the second person ונתּתי, so that the clause would still be governed by למען לא. But the want of agreement between the two halves of the verse does not warrant an alteration of the text, especially if it lead to nothing better than the forced rendering adopted by Hitzig, "and thou no longer shinest with glory in the land of the living," which there is nothing in the language to justify. And even the explanation proposed by Hvernick and Kliefoth, "that I no longer produce anything glorious from thee (Tyre) in the land of the living," is open to this objection, that "from thee" is arbitrarily interpolated into the text; and if this were what Ezekiel meant, he would either have added לך or written נתתּיך. Moreover, the change of the person is a sufficient objection to our taking נתתּי as dependent upon למען, and supplying לא. ונתתּי is evidently a simple continuation of והושׁבתּיך. And nothing but the weightiest objections should lead us to give up a view which so naturally suggests itself. But no such objections exist. Neither the want of harmony between the two halves of the verse, nor the context,—according to which Tyre and its destruction are referred to both before and immediately after,—forces us to the adoption of explanations at variance with the simple meaning of the words. We therefore adhere to the natural interpretation of the words, "and I set (establish) glory in the land of the living;" and understand by the land of the living, not the theocracy especially, but the earth, in contrast to the region of the dead. The words contain the general thought, that on and after the overthrow of the glory of the ungodly power of the world, He will create that which is glorious on the earth to endure for ever; and this He really does by the establishing of His kingdom.—Tyre, on the contrary, shall become, through its fate, an object of terror, or an example of sudden destruction, and pass away with all its glory, not leaving a trace behind. For Eze 26:21, compare Isa 41:12 and Psa 37:36. וּתבקשׁי, imperf. Pual, has Chateph-patach between the two u, to indicate emphatically that the syllable is only a very loosely closed one (vid., Ewald, 31b, p. 95).


  Ezekiel 27


  Ezekiel 27:1


  The lamentation commences with a picture of the glory of the city of Tyre, its situation, its architectural beauty, its military strength and defences (Eze 27:3-11), and its wide-spread commercial relations (Eze 27:12-25); and then passes into mournful lamentation over the ruin of all this glory (Eze 27:26-36).


  Introduction and description of the glory and might of Tyre.—Eze 27:1. And the word of Jehovah came to me, saying, Eze 27:2. And do thou, O son of man, raise a lamentation over Tyre, Eze 27:3. And say to Tyre, Thou who dwellest at the approaches of the sea, merchant of the nations to many islands, thus saith the Lord Jehovah, Tyre, thou sayest, I am perfect in beauty. Eze 27:4. In the heart of the seas is thy territory; thy builders have made thy beauty perfect. Eze 27:5. Out of cypresses of Senir they built all double-plank-work for thee; they took cedars of Lebanon to make a mast upon thee. Eze 27:6. They made thine oars of oaks of Bashan, thy benches they made of ivory set in box from the islands of the Chittaeans. Eze 27:7. Byssus in embroidery from Egypt was thy sail, to serve thee for a banner; blue and red purple from the islands of Elishah was thine awning. Eze 27:8. The inhabitants of Sidon and Arvad were thy rowers; thy skilful men, O Tyre, were in thee, they were thy sailors. Eze 27:9. The elders of Gebal and its skilful men were with thee to repair thy leaks; all the ships of the sea and their mariners were in thee to barter thy goods. Eze 27:10. Persian and Lydian and Libyan were in thine army, thy men of war; shield and helmet they hung up in thee; they gave brilliancy to thee. Eze 27:11. The sons of Arvad and thine army were upon thy walls round about, and brave men were upon they towers; they hung up their shields upon thy walls round about; they have made thy beauty perfect.—The lamentation commences with an address to Tyre, in which its favourable situation for purposes of trade, and the perfect beauty of which she was conscious, are placed in the foreground (Eze 27:3). Tyre is sitting, or dwelling, at the approaches of the sea. מבואת ים, approaches or entrances of the sea, are harbours into which ships sail and from which they depart, just as מבוא העיר sa t, the gate of the city, it both entrance and exit. This description does not point to the city on the mainland, or Old Tyre, but answers exactly to Insular Tyre with its two harbours.


  ישׁבתי, with the connecting i, which is apparently confounded here after the Aramaean fashion with the i of the feminine pronoun, and has therefore been marked by the Masora as superfluous (vid., Ewald, 211b). The combination of רכלת with 'אל איּים ר may be accounted for from the primary meaning of רכל, to travel about as a merchant: thou who didst go to the nations on many shores to carry on thy trade. Tyre itself considers that she is perfect in her beauty, partly on account of her strong position in the sea, and partly because of her splendid edifices.


  In the description which follows of this beauty and glory, from Eze 27:4 onwards, Tyre is depicted allegorically as a beautiful ship, splendidly built and equipped throughout, and its destruction is afterwards represented as a shipwreck occasioned by the east wind (Eze 27:26.).


  The words, "in the heart of the seas is thy territory" (Eze 27:4), are equally applicable to the city of Tyre and to a ship, the building of which is described in what follows. The comparison of Tyre to a ship was very naturally suggested by the situation of the city in the midst of the sea, completely surrounded by water. As a ship, it must of necessity be built of wood. The shipbuilders selected the finest kinds of wood for the purpose; cypresses of Antilibanus for double planks, which formed the sides of the vessel, and cedar of Lebanon for the mast. Senir, according to Deu 3:9, was the Amoritish name of Hermon or Antilibanus, whereas the Sidonians called it Sirion. On the other hand, Senir occurs in Ch1 5:23, and Shenir in Sol 4:8, in connection with Hermon, where they are used to denote separate portions of Antilibanus. Ezekiel evidently uses Senir as a foreign name, which had been retained to his own time, whereas Sirion had possibly become obsolete, as the names had both the same meaning (see the comm. on Deu 3:9). The naming of the places from which the several materials were obtained for the fitting out of the ship, serve to heighten the glory of its construction and give an ideal character to the picture. All lands have contributed their productions to complete the glory and might of Tyre. Cypress-wood was frequently used by the ancients for buildings and (according to Virgil, Georg. ii. 443) also for ships, because it was exempt from the attacks of worms, and was almost imperishable, and yet very light (Theophr. Hist. plant. v. 8; Plinii Hist. nat. xvi. 79). לחתים, a dual form, like חמתים in Kg2 25:4; Isa 22:11, double-planks, used for the two side-walls of the ship. For oars they chose oaks of Bashan (משּׁוט as well as משׁוט in Eze 27:29 from שׁוּט, to row), and the rowing benches (or deck) were of ivory inlaid in box. קרשׁ is used in Exo 26:15. for the boards or planks of the wooden walls of the tabernacle; here it is employed in a collective sense, either for the rowing benches, of which there were at least two, and sometimes three rows in a vessel, one above another, or more properly, for the deck of the vessel (Hitzig). This was made of she4n, or ivory, inlaid in wood. The ivory is mentioned first as the most valuable material of the קרשׁ, the object being to picture the ship as possessing all possible splendour. The expression בּתּ־אשּׁרים, occasions some difficulty, partly on account of the use of the word בּת, and partly in connection with the meaning of אשּׁרים , although so much may be inferred from the context, that the allusion is to some kind of wood inlaid with ivory, and the custom of inlaying wood with ivory for the purpose of decoration is attested by Virgil, Aen. x. 137:


  "Vel quale per artem


  Inclusum buxo, aut Oricia terebintho


  Lucet ebur."


  But the use of בּת does not harmonize with the relation of the wood to the ivory inserted in wood; nor can it be defended by the fact that in Lam 3:3 an arrow is designated "the son of the quiver." According to this analogy, the ivory ought to have been called the son of the Ashurim, because the ivory is inserted in the wood, and not the wood in the ivory.


  We must therefore adopt the solution proposed by R. Salomo and others—namely, that the Masoretic division of בת־אשּׁרים into two words is founded upon a mistake, and that it should be read as one word בּתאשּׁרים, ivory in תּאשּׁרים, i.e., either sherbin-cedar (according to more recent expositors), or box-wood, for which Bochart (Phal. III 5) has decided. The fact that in Isa 60:13 the תּאשּׁוּר is mentioned among the trees growing upon Lebanon, whereas here the תּאשּׁרים are described as coming from the islands of the כּתּיּם, does not furnish a decisive argument to the contrary. We cannot determine with certainty what species of tree is referred to, and therefore it cannot be affirmed that the tree grew upon Lebanon alone, and not upon the islands of the Mediterranean. כּתּיּם are the Κιτιεῖς, the inhabitants of the port of Κίτιον in Cyprus; then the Cyprians generally; and here, as in Jer 2:10, where איּים of the כּתּיּם are mentioned, in a still broader sense, inhabitants of Cyprus and other islands and coast-lands of the Mediterranean. In 1 Macc. 1:1 and 8:5, even Macedonia is reckoned as belonging to the γὴ Χεττειεῖμ or Κιτίεων. Consequently the place from which the תּאשּׁרים were brought does not furnish any conclusive proof that the Cyprian pine is referred to, although this was frequently used for ship-building. There is just as much ground for thinking of the box, as Bochart does, and we may appeal in support of this to the fact that, according to Theophrastus, there is no place in which it grows more vigorously than on the island of Corsica. In any case, Ezekiel mentions it as a very valuable kind of wood; though we cannot determine with certainty to what wood he refers, either from the place where it grew or from the accounts of the ancients concerning the kinds of wood that ship-builders used. The reason for this, however, is a very simple one—namely, that the whole description has an ideal character, and, as Hitzig has correctly observed, "the application of the several kinds of wood to the different parts of the ship is evidently only poetical."


  The same may be said of the materials of which, according to Eze 27:7, the sails and awning of the ship were made. Byssus in party-coloured work (רקמה, see comm. on Exo 26:36), i.e., woven in mixed colours, probably not merely in stripes, but woven with figures and flowers."


  "From Egypt;" the byssus-weaving of Egypt was celebrated in antiquity, so that byssus-linen formed one of the principal articles of export (vid., Movers, ut supra, pp. 317ff.). מפרשׁ, literally, spreading out, evidently signifies the sail, which we expect to find mentioned here, and with which the following clause, "to serve thee for a banner," can be reconciled, inasmuch as it may be assumed either that the sails also served for a banner, because the ships had no actual flag, like those in Wilkinson's engraving, or that the flag (נס) being also extended is included under the term מפרשׁ (Hitzig). The covering of the ship, i.e., the awning which was put up above the deck for protection from the heat of the sun, consisted of purple (תכלת and ארגּמן, see the comm. on Exo 25:4) from the islands of Elishah, i.e., of the Grecian Peloponesus, which naturally suggests the Laconian purple so highly valued in antiquity on account of its splendid colour (Plin. Hist. nat. ix. 36, xxi. 8). The account of the building of the ship is followed by the manning, and the attention paid to its condition. The words of Eze 27:8 may be taken as referring quite as much to the ship as to the city, which was in possession of ships, and is mentioned by name in Eze 27:8. The reference to the Sidonians and Arvad, i.e., to the inhabitants of Aradus, a rocky island to the north of Tripolis, as rowers, is not at variance with the latter; since there is no need to understand by the rowers either slaves or servants employed to row, and the Tyrians certainly drew their rowers from the whole of the Phoenician population, whereas the chief men in command of the ships, the captain and pilot (חבלים), were no doubt as a rule citizens of Tyre. The introduction of the inhabitants of Gebal, i.e., the Byblos of the Greeks, the present Jebail, between Tripolis and Berytus (see the comm. on Jos 13:5), who were noted even in Solomon's time as skilful architects (1 Kings 5:32), as repairers of the leak, decidedly favours the supposition that the idea of the ship is still kept in the foreground; and by the naming of those who took charge of the piloting and condition of the vessel, the thought is expressed that all the cities of Phoenicia assisted to maintain the might and glory of Tyre, since Tyre was supreme in Phoenicia. It is not till Eze 27:9 that the allegory falls into the background. Tyre now appears no longer as a ship, but as a maritime city, into which all the ships of the sea sail, to carry on and improve her commerce.


  Eze 27:10, Eze 27:11. Tyre had also made the best provision for its defence. It maintained an army of mercenary troops from foreign countries to protect its colonies and extend its settlements, and entrusted the guarding of the walls of the city to fighting men of Phoenicia. The hired troops specially named in Eze 27:10 are Pharas, Lud, and Phut. פּוּט is no doubt an African tribe, in Coptic Phaiat, the Libyans of the ancients, who had spread themselves over the whole of North Africa as far as Mauretania (see the comm. on Gen 10:6). לוּד is not the Semitic people of that name, the Lydians (Gen 10:22), but here, as in Eze 30:5; Isa 66:19, and Jer 46:9, the Hamitic people of לוּדים (Gen 10:13), probably a general name for the whole of the Moorish tribes, since לוּד (Eze 30:5) and לוּדים (Jer 44:9) are mentioned in connection with פּוּט as auxiliaries in the Egyptian army. There is something striking in the reference to פּרס, the Persians. Hvernick points to the early intercourse carried on by the Phoenicians with Persia through the Persian Gulf, through which the former would not doubt be able to obtain mercenary soldiers, for which it was a general rule to select tribes as remote as possible. Hitzig objects to this, on the ground that there is no proof that this intercourse with Persian through the Persian Gulf was carried on in Ezekiel's time, and that even if it were, it does not follow that there were any Persian mercenaries. He therefore proposes to understand by פרס, Persians who had settled in Africa in the olden time. But this settlement cannot be inferred with sufficient certainty either from Sallust, Jug. c. 18, or from the occurrence of the African Μάκαι of Herodotus, iv. 175, along with the Asiatic (Ptol. vi. 7. 14), to take it as an explanation of פּרס. If we compare Eze 38:5, where Pâras is mentioned in connection with Cush and Phut, Gomer and Togarmah, as auxiliaries in the army of Gog, there can be no doubt that Asiatic Persians are intended there. And we have to take the word in the same sense here; for Hitzig's objections consist of pure conjectures which have no conclusive force. Ezekiel evidently intends to give the names of tribes from the far-off east, west, and south, who were enlisted as mercenaries in the military service of Tyre. Hanging the shields and helmets in the city, to ornament its walls, appears to have been a Phoenician custom, which Solomon also introduced into Judah (Kg1 10:16-17, Sol 4:4), and which is mentioned again in the times of the Maccabees (1 Macc. 4:57).—A distinction is drawn in Eze 27:11 between the mercenary troops on the one hand, and the Aradians, and הילך, thine army, the military corps consisting of Tyrians, on the other. The latter appears upon the walls of Tyre, because native troops were employed to watch and defend the city, whilst the mercenaries had to march into the field. The ἁπ. λεγ. גּמּדים (Gammâdim) signifies brave men, as Roediger has conclusively shown from the Syrian usage, in his Addenda to Gesenius' Thes. p. 70f. It is therefore an epitheton of the native troops of Tyre.—With the words, "they (the troops) completed thy beauty," the picture of the glory of Tyre is rounded off, returning to its starting-point in Eze 27:4 and Eze 27:5.


  Ezekiel 27:12


  This is followed by a description of the commerce of Tyre with all nations, who delivered their productions in the market of this metropolis of the commerce of the world, and received the wares and manufactures of this city in return.—Eze 27:12. Tarshish traded with thee for the multitude of goods of all kinds; with silver, iron, tin, and lead they paid for thy sales. Eze 27:13. Javan, Tubal, and Meshech, they were thy merchants; with souls of men and brazen vessels they made thy barter. Eze 27:14. From the house of Togarmah they paid horses, riding-horses, and mules for thy sales. Eze 27:15. The sons of Dedan were thy merchants; many islands were at thy hand for commerce; ivory horns and ebony they brought thee in payment. Eze 27:16. Aram traded with thee for the multitude of thy productions; with carbuncle, red purple, and embroidery, and byssus, and corals, and rubies they paid for thy sales. Eze 27:17. Judah and the land of Israel, they were thy merchants; with wheat of Minnith and confectionery, and honey and oil, and balsam they made thy barter. Eze 27:18. Damascus traded with thee in the multitude of thy productions, for the multitude of goods of all kinds, with wine of Chelbon and white wool. Eze 27:19. Vedan and Javan from Uzal gave wrought iron for thy salves; cassia and calamus were for thy barter. Eze 27:20. Vedan was thy merchant in cloths spread for riding. Eze 27:21. Arabia and all the princes of Kedar, they were at thy hand for commerce; lambs and rams and he-goats, in these they traded with thee. Eze 27:22. The merchants of Sheba and Ragmah, they were thy merchants; with all kinds of costly spices and with all kinds of precious stones and gold they paid for thy sales. Eze 27:23. Haran, and Canneh, and Eden, the merchants of Sheba, Asshur, Chilmad, were they merchants; Eze 27:24. They were thy merchants in splendid clothes, in purple and embroidered robes, and in treasures of twisted yarn, in wound and strong cords for thy wares. Eze 27:25. The ships of Tarshish were thy caravans, thy trade, and thou wast filled and glorious in the heart of the seas.—The enumeration of the different peoples, lands, and cities, which carried on trade with Tyre, commences with Tarshish (Tartessus) in the extreme west, then turns to the north, passes through the different lands of Anterior Asia and the Mediterranean to the remotest north-east, and ends by mentioning Tarshish again, to round off the list. But the lands and peoples, which are mentioned in Eze 27:5-11 as furnishing produce and manufactures for the building of Tyre, viz., Egypt and the tribes of Northern Africa, are left out.—To avoid wearisome uniformity in the enumeration, Ezekiel has used interchangeably the synonymous words which the language possessed for trade, besides endeavouring to give life to the description by a variety of turns of expression. Thus סחרתך (Eze 27:12, Eze 27:16, Eze 27:18), סחריך (Eze 27:21), and סחרת ידך (Eze 27:15), or סחרי ידך (Eze 27:21), are interchanged with רכליך (Eze 27:13, Eze 27:15, Eze 27:17, Eze 27:22, Eze 27:24), רכלתך (Eze 27:20, Eze 27:23), and מרכּלתּך (Eze 27:24); and, again, נתן עזבוניך (Eze 27:12, Eze 27:14, Eze 27:22), נתן (Eze 27:16, Eze 27:19), with נתן מערבך (Eze 27:13, Eze 27:17), and בּמערבך היה (Eze 27:19), and השׁיב אשׁכּרך (Eze 27:15). The words סחר, participle of סחר, and רכל, from רכל morf, signify merchants, traders, who travel through different lands for purposes of trade. סחרת, literally, the female trader; and סחרה, literally, trade; then used as abstract for concrete, the tradesman or merchant. רכל, the travelling merchant.—רכלת, the female trader, a city carrying on trade. מרכלת, trade or a place of trade, a commercial town. עזבונים (pluralet.) does not mean a place of trade, market, and profits (Gesenius and others); but according to its derivation from עזב, to leave, relinquish, literally, leaving or giving up, and as Gusset. has correctly explained it, "that which you leave with another in the place of something else which he has given up to you." Ewald, in accordance with this explanation, has adopted the very appropriate rendering Absatz, or sale. נתן עזבוניך, with ב, or with a double accusative, literally, to make thy sale with something, i.e., to pay or to give, i.e., pay, something as an equivalent for the sale; 'נתן בּעזב, to give something for the sale, or the goods to be sold. מערב, barter, goods bartered with נתן, to give bartered goods, or carry on trade by barter.


  The following are the countries and peoples enumerated:—תּרשׁישׁ, the Tyrian colony of Tarshish or Tartessus, in Hispania Baetica, which was celebrated for its wealth in silver (Jer 10:9), and, according to the passage before us, also supplied iron, tin, and lead (vid., Plin. Hist. nat. iii. 3 4, xxxiii. 6 31, xxiv. 14 41; Diod. Sic. v. 38). Further particulars concerning Tarshish are to be found in Movers, Phoeniz. II 2, pp. 588ff., and II 3, p. 36.—Javan, i.e., Jania, Greece or Greeks.—Tubal and Meshech are the Tibareni and Moschi of the ancients between the Black and Caspian Seas (see the comm. on Gen 10:2). They supplied souls of men, i.e., slaves, and things in brass. The slave trade was carried on most vigorously by the Ionians and Greeks (see Joel 4:6, from which we learn that the Phoenicians sold prisoners of war to them); and both Greeks and Romans drew their largest supplies and the best slaves from the Pontus (for proofs of this, see Movers, II 3, pp. 81f.). It is probable that the principal supplies of brazen articles were furnished by the Tibareni and Moschi, as the Colchian mountains still contain an inexhaustible quantity of copper. In Greece, copper was found and wrought in Euboea alone; and the only other rich mines were in Cyprus (vid., Movers, II 3, pp. 66, 67).—Eze 27:14. "From the house of Togarmah they paid," i.e., they of the house of Togarmah paid. Togarmah is one of the names of the Armenians (see the comm. on Gen 10:3); and Strabo (XI 14. 9) mentions the wealth of Armenia in horses, whilst that in asses is attested by Herodotus (i. 194), so that we may safely infer that mules were also bred there.—Eze 27:15. The sons of Dedan, or the Dedanites, are, no doubt, the Dedanites mentioned in Gen 10:7 as descendants of Cush, who conducted the carrying trade between the Persian Gulf and Tyre, and whose caravans are mentioned in Isa 21:13. Their relation to the Semitic Dedanites, who are evidently intended in Eze 27:20, and by the inhabitants of Dedan mentioned in connection with Edom in Eze 25:13 and Jer 49:8, is involved in obscurity (see the comm. on Gen 10:7). The combination with איּים רבּים and the articles of commerce which they brought to Tyre, point to a people of southern Arabia settled in the neighbourhood of the Persian Gulf. The many איּים are the islands and coasts of Arabia on the Persian Gulf and Erythraean Sea.


  סחרת ידך, the commerce of thy hand, i.e., as abstr. pro concr., those who were ready to thy hand as merchants. קרנות שׁן, ivory horns. This is the term applied to the elephants' tusks (shn) on account of their shape and resemblance to horns, just as Pliny (Hist. nat. xviii. 1) also speaks of cornua elephanti, although he says, in viii. 3 (4), that an elephant's weapons, which Juba calls cornua, are more correctly to be called dentes.


  The ἁπ. λεγ.. הובנים, Keri הבנים, signifies ἔβενος hebenum, ebony. The ancients obtained both productions partly from India, partly from Ethiopia (Plin. xii. 4 8). According to Dioscor. i. 130, the Ethiopian ebony was preferred to the Indian. השׁיב אשׁכּר to return payment (see the comm. on Psa 72:10).


  In Eze 27:16, J. D. Michaelis, Ewald, Hitzig, and others read אדם for ארם, after the lxx and Pesh., because Aram did not lie in the road from Dedan and the איּים to Israel (Eze 27:17), and it is not till Eze 27:18 that Ezekiel reaches Aram. Moreover, the corruption ארם for אדום could arise all the more readily from the simple fact that the defective form אדם only occurs in Ezekiel (Eze 25:14), and is altogether an extraordinary one. These reasons are undoubtedly worthy of consideration; still they are not conclusive, since the enumeration does not follow a strictly geographical order, inasmuch as Damascus is followed in Eze 27:19. by many of the tribes of Southern Arabia, so that Aram might stand, as Hvernick supposes, for Mesopotamian Aram, for which the articles mentioned in Eze 27:16 would be quite as suitable as for Edom, whose chief city Petra was an important place of commerce and emporium for goods. רב מעשׂיך, the multitude of thy works, thy manufactures. Of the articles of commerce delivered by ארם , the red purple, embroidery, and בּוּץ (the Aramaean name for byssus, which appears, according to Movers, to have originally denoted a species of cotton), favour Aram, particularly Babylonia, rather than Edom. For the woven fabrics of Babylonia were celebrated from the earliest times (vid., Movers, II 3, pp. 260ff.); and Babylon was also the oldest and most important market for precious stones (vid., Movers, p. 266). נפך is the carbuncle (see the comm. on Exo 28:18). כּדכּד, probably the ruby; in any case, a precious stone of brilliant splendour (vid., Isa 54:12). ראמות, corals or pearls (vid., Delitzsch on Job 28:18).—Judah (Eze 27:17) delivered to Tyre wheat of Minnith, i.e., according to Jdg 11:33, an Ammonitish place, situated, according to the Onomast., four Roman miles from Heshbon in the direction of Philadelphia. That Ammonitis abounded in wheat, is evident from Ch2 27:5, although the land of Israel also supplied the Tyrians with wheat (Kg1 5:11). The meaning of the ἁπ. λεγ. דם̓̀בנ̓̀ב cannot be definitely ascertained. The rendering confectionery is founded upon the Aramaean פּנק, deliciari, and the Chaldee translation, קוליא, i.e., κολία, according to Hesychius, τὰ ἐκ μέλιτος τρωγάλια, or sweetmeats made from honey. Jerome renders it balsamum, after the μύρων of the lxx; and in Hitzig's opinion, Pannaga (literally, a snake) is a name used in Sanscrit for a sweet-scented wood, which was employed in medicine as a cooling and strengthening drug (?). Honey (from bees) and oil are well-known productions of Palestine. צרי is balsam; whether resina or the true balsam grown in gardens about Jericho (opobalsamum), it is impossible to decide (see my Bibl. Archol. I p. 38, and Movers, II 3, pp. 220ff.). Damascus supplied Tyre with wine of Chelbon. חלבּון still exists in the village of Helbn, a place with many ruins, three hours and a half to the north of Damascus, in the midst of a valley of the same name, which is planted with vines wherever it is practicable, from whose grapes the best and most costly wine of the country is made (vid., Robinson, Biblical Researches). Even in ancient times this wine was so celebrated, that, according to Posidonius (in Athen. Deipnos. i. 22), the kings of Persia drank only Chalybonian wine from Damascus (vid., Strabo, XV 3. 22). צמר צחר, wool of dazzling whiteness; or, according to others, wool of Zachar, for which the Septuagint has ἔρια ἐκ Μιλήτου, Milesian wool.


  Eze 27:19. Various explanations have been given of the first three words. ודן is not to be altered into דּדן, as it has been by Ewald, both arbitrarily and unsuitably with Eze 27:20 immediately following; nor is it to be rendered "and Dan." It is a decisive objection to this, that throughout the whole enumeration not a single land or people is introduced with the copula w. Vedan, which may be compared with the Vaheb of Num 21:14, a place also mentioned only once, is the name of a tribe and tract of land not mentioned elsewhere in the Old Testament. Movers (p. 302) conjectures that it is the celebrated city of Aden (Arab. 'dn). Javan is also the name of an Arabian place or tribe; and, according to a notice in the Kamus, it is a place in Yemen. Tuch (Genesis, p. 210) supposes it to be a Greek (Ionian) settlement, the founders of which had been led by their enterprising spirit to cross the land of Egypt into Southern Arabia. For the purpose of distinguishing this Arabian Javan from Greece itself, or in order to define it more precisely, מעוּזל is appended, which all the older translators have taken to be a proper name. According to the Masoretic pointing מאוּזּה, the word is, no doubt, to be regarded as a participle Pual of אזל, in the sense of spun, from אזל, to spin. But apart from the fact that it would be a surprising thing to find spun goods mentioned in connection with the trade of the Arabian tribes, the explanation itself could not be sustained from the usage of the language; for there is nothing in the dialects to confirm the idea that אזל is a softened form of עזל, inasmuch as they have all עזל (Aram.) and gzl (Arab.), and the Talmudic אזל, texere, occurs first of all in the Gemara, and may possibly have been derived in the first instance from the Rabbinical rendering of our מאוזל by "spun." Even the fact that the word is written with Shurek is against this explanation rather than in its favour; and in all probability its origin is to be traced to the simple circumstance, that in Eze 27:12, Eze 27:14, Eze 27:16 the articles of commerce are always mentioned before נתנוּ עזבוניך, and in this verse they would appear to be omitted altogether, unless they are covered by the word מאוזל. But we can very properly take the following words בּרזל עשׁות as the object of the first hemistich, since the Masoretic accentuation is founded upon the idea that מאוזל is to be taken as the object here. We therefore regard מאוּזל as the only admissible pointing, and take אוּזל as a proper name, as in Gen 10:27 : "from Uzal," the ancient name of Sanaa, the subsequent capital of Yemen. The productions mentioned bear this out. Forged or wrought iron, by which Tuch (l.c. p. 260) supposes that sword-blades from Yemen are chiefly intended, which were celebrated among the Arabs as much as the Indian. Cassia and calamus (see the comm. on Exo 30:23 and Exo 30:24), two Indian productions, as Yemen traded with India from the very earliest times.—Dedan (Eze 27:20) is the inland people of that name, living in the neighbourhood of Edom (cf. Eze 25:13; see the comm. on Eze 27:15). They furnished בּגדי, tapetes straguli, cloths for spreading out, most likely costly riding-cloths, like the middim of Jdg 5:10. ערב and קדר represent the nomad tribes of central Arabia, the Bedouins. For ערב is never used in the Old Testament for the whole of Arabia; but, according to its derivation from ערבה, a steppe or desert, simply for the tribes living as nomads in the desert (as in Isa 13:20; Jer 3:2; cf. Ewald, Grammat. Arab. I p. 5). Kedar, descended from Ishmael, an Arabian nomad tribe, living in the desert between Arabia Petraea and Babylonia, the Cedrei of Pliny (see the comm. on Gen 25:13). They supplied lambs, rams, and he-goats, from the abundance of their flocks, in return for the goods obtained from Tyre.


  Jdg 5:22. Next to these the merchants of Sheba and Ragmah (רעמה) are mentioned. They were Arabs of Cushite descent (Gen 10:7) in south-eastern Arabia (Oman); for ,רעמה̔Ρεγμα, was in the modern province of Oman in the bay of the same name in the Persian Gulf. Their goods were all kinds of spices, precious stones, and gold, in which southern Arabia abounded. ראשׁ כּל־בּשׂם, the chief or best of all perfumes (on this use of ראשׁ, see the comm. on Exo 30:23; Sol 4:14), is most likely the genuine balsam, which grew in Yemen (Arabia felix), according to Diod. Sic. iii. 45, along with other costly spices, and grows there still; for Forskal found a shrub between Mecca and Medina, called Abu sham, which he believed to be the true balsam, and of which he has given a botanical account in his Flora Aeg. pp. 79, 80 (as Amyris opobalsamum), as well as of two other kinds. Precious stones, viz., onyx-stones, rubies, agates, and cornelians, are still found in the mountains of Hadramaut; and in Yemen also jaspers, crystals, and many good rubies (vid., Niebuhr, Descript. p. 125, and Seetzen in Zach's Monatl. Corresp. xix. p. 339). And, lastly, the wealth of Yemen in gold is too strongly attested by ancient writers to be called in question (cf. Bochart, Phal. II 28), although this precious metal is no found there now.


  In Eze 27:23, Eze 27:24 the trade with Mesopotamia is mentioned. חרן, the Carrhae of the Romans in north-western Mesopotamia (see the comm. on Gen 11:31), was situated at the crossing of the caravan-roads which intersect Mesopotamia; for it was at this point that the two caravan routes from Babylonia and the Delta of the Persian Gulf joined the old military and commercial road to Canaan (Movers, p. 247). The eastern route ran along the Tigris, where Calneh, the later Ktesiphon, and the most important commercial city. It is here called כּנּה (Canneh), contracted from כּלנה (see the comm. on Gen 10:10; Amo 6:2). The western route ran along the Euphrates, past the cities mentioned in Eze 27:23. עדן is not the Syrian, but the Mesopotamian Eden (Kg2 19:12; Isa 37:12), the situation of which has not yet been determined, though Movers (p. 257) has sought for it in the Delta of the Euphrates and Tigris. The singular circumstance that the merchants of Sheba should be mentioned in connection with localities in Mesopotamia, which has given rise both to arbitrary alterations of the text and to various forced explanations, has been explained by Movers (p. 247 compared with p. 139) from a notice of Juba in Pliny's Hist. nat. xii. 17 (40), namely, that the Sabaeans, the inhabitants of the spice country, came with their goods from the Persian Gulf to Carrhae, where they held their yearly markets, and from which they were accustomed to proceed to Gabba (Gabala in Phoenicia) and Palestinian Syria. Consequently the merchants of Sabaea are mentioned as those who carried on the trade between Mesopotamia and Tyre, and are not unsuitably placed in the centre of those localities which formed the most important seats of trade on the two great commercial roads of Mesopotamia.


  Asshur and Chilmad, as we have already observed, were on the western road which ran along the Euphrates. כּלמד has already been discovered by Bochart (Phal. I 18) in the Charmande of Xenophon (Anab. i. 5. 10), and Sophaenetus (see Steph. Byz. s.v. Χαρμάνδη), a large and wealthy city in a desert region "beyond the river Euphrates." The Asshur mentioned along with Chilmad, in the midst of purely commercial cities, cannot be the land of Assyria, but must be the emporium Sura (Movers, p. 252), the present Essurieh, which stands upon the bank on this side of the Euphrates above Thapsacus and on the caravan route, which runs from Palmyra past Rusapha (Rezeph, Isa 37:12; Kg2 19:12) to Nicephorium or Rakka, then in a northerly direction to Haran, and bending southwards, runs along the bank of the river in the direction of Chilmad or Charmande (Ritter, Erdk. XI pp. 1081ff.). The articles of commerce from these emporia, which were brought to Tyre by Sabaean caravans, consisted of מּכללים, literally, articles of perfect beauty, either state-dresses (cf. מכלל, Eze 23:12 and Eze 34:4), or more generally, costly works of art (Hvernick). The omission of the copula ו before בּגלומי is decisive is favour of the former, as we may infer from this that 'בגל is intended as an explanatory apposition to מּכללים. גּלומי תכלת ורקמה, cloaks (גּלום connected with χλαμύς) of hyacinth-purple and embroidery, for which Babylonia was celebrated (for proofs of this, see Movers, pp. 258ff.). The words which follow cannot be explained with certainty. All that is evident is, that 'ואר 'בּחבלים חב is appended to בּגנזי בּרומים without a copula, as 'בּגלומי וגו is to בּמּכללים in the first hemistich, and therefore, like the latter, is intended as an explanatory apposition. חבלים does not mean either cloths or threads, but lines or cords. חבשׁים signifies literally bound or would up; probably twisted, i.e., formed of several threads wound together or spun; and ארזים, firm, compact, from Arab. arz, to be drawn together. Consequently 'גּנזי בּרומים וגו can hardly have any other meaning than treasures of spun yarns, i.e., the most valuable yarns formed of different threads. For "treasures" is the only meaning which can be assigned to גּנזים with any certainty on philological grounds, and בּרומים, from בּרם, Arab. brm, contorsit , is either yarn spun from several or various threads, or cloth woven from such threads. But the latter would not harmonize with חבלים. Movers (II 3, pp. 263ff.) adopts a similar conclusion, and adduces evidence that silk yarn, bombyx, and cotton came to Tyre through the Mesopotamian trade, and were there dyed in the splendid Tyrian purples, and woven into cloths, or brought for sale with the dyeing complete. All the other explanations which have been given of these difficult words are arbitrary and untenable; not only the Rabbinical rendering of גּנזי בּרומים, viz., chests of damask, but that of Ewald, "pockets of damask," and that proposed by Hartmann, Hvernick, and others, viz., girdles of various colours, ζῶναι σκιωταί. In Eze 27:25 the description is rounded off with a notice of the lever of this world-wide trade. שׁרות cannot mean "walls" in this instance, as in Jer 5:10, and like שׁוּרות in Job 24:11, because the ships, through which Tyre became so rich, could not be called walls. The word signifies "caravans," after שׁוּר = Arab. sâr (Isa 57:9), corresponding to the Aramaean שׁירא. מערבך might be regarded as an accusative of more precise definition: caravans, with regard to (for) thy bartering trade. At the same time it is more rhetorical to take מערבך as a second predicate: they were thy trade, i.e., the carriers of thy trade. What the caravans were for the emporia of trade on the mainland, the ships of Tarshish were for Tyre, and these on the largest sea-going ships are mentioned instar omnium. By means of these vessels Tyre was filled with goods, and rendered weighty (נכבּד), i.e., rich and glorious.—But a tempest from the east would destroy Tyre with all its glory.


  Ezekiel 27:26


  Destruction of Tyre


  Eze 27:26. Thy rowers brought thee into great waters: the east wind broke thee up in the heart of the seas. Eze 27:27. Thy riches and thy sales, thy bartering wares, thy seamen and thy sailors, the repairers of thy leaks and the treaders in thy wares, and all thy fighting men in thee, together with all the multitude of people in thee, fell into the heart of the seas in the day of thy fall. Eze 27:28. At the noise of the cry of thy sailors the places tremble. Eze 27:29. And out of their ships come all the oarsmen, seamen, all the sailors of the sea; they come upon the land, Eze 27:20. And make their voice heard over thee, and cry bitterly, and put dust upon their heads, and cover themselves with ashes; Eze 27:31. And shave themselves bald on thy account, and gird on sackcloth, and weep for thee in anguish of soul a bitter wailing. Eze 27:32. They raise over thee in their grief a lamentation, and lament over thee: Who is like Tyre! like the destroyed one in the midst of the sea!. Eze 27:33. When thy sales came forth out of the seas, thou didst satisfy many nations; with the abundance of thy goods and thy wares thou didst enrich kings of the earth. Eze 27:34. Now that thou art wrecked away from the seas in the depths of the water, thy wares and all thy company are fallen in thee. Eze 27:35. All the inhabitants of the islands are amazed at thee, and their kings shudder greatly; their faces quiver. Eze 27:36. The traders among the nations hiss over thee; thou hast become a terror, and art gone for ever.—The allusion to the ships of Tarshish, to which Tyre was indebted for its glory, serves as an introduction to a renewal in Eze 27:26 of the allegory of Eze 27:5-9; Tyre is a ship, which is wrecked by the east wind (cf. Psa 48:8). In Palestine (Arabia and Syria) the east wind is characterized by continued gusts; and if it rises into a tempest, it generally causes great damage on account of the violence of the gusts (see Wetzstein in Delitzsch's commentary on Job 27:1). Like a ship broken in pieces by the storm, Tyre with all its glory sinks into the depths of the sea. The repetition of בּלב in Eze 27:26 and Eze 27:27 forms an effective contrast to Eze 27:25; just as the enumeration of all the possessions of Tyre, which fall with the ship into the heart of the sea, does to the wealth and glory in Eze 27:25. They who manned the ship also perish with the cargo,—"the seamen," i.e., sailors, rowers, repairers of leaks (calkers), also the merchants on board, and the fighting men who defended the ship and its goods against pirates,—the whole qâhâl, or gathering of people, in the ship. The difficult expression בּכל־קהלך can only be taken as an explanatory apposition to אשׁר בּך: all the men who are in thee, namely, in the multitude of people in thee. Eze 27:28. When the vessel is wrecked, the managers of the ship raise such a cry that the migreshōth tremble. מגרשׁ is used in Num 35:2 for the precincts around the Levitical cities, which were set apart as pasture ground for the flocks; and in Eze 45:2; Eze 48:17, for the ground surrounding the holy city. Consequently מגרשׁות cannot mean the suburbs of Tyre in the passage before us, but must signify the open places on the mainland belonging to Tyre, i.e., the whole of its territory, with the fields and villages contained therein. The rendering "fleet," which Ewald follows the Vulgate in adopting, has nothing to support it.


  Eze 27:29. The ruin of this wealthy and powerful metropolis of the commerce of the world produces the greatest consternation among all who sail upon the sea, so that they forsake their ships, as if they were no longer safe in them, and leaving them for the land, bewail the fall of Tyre with deepest lamentation. השׁמיע with בּקול, as in Psa 26:7; Ch1 15:19, etc. For the purpose of depicting the lamentation as great and bitter in the extreme, Ezekiel groups together all the things that were generally done under such circumstances, viz., covering the head with dust (cf. Jos 7:6; Sa1 4:12; and Job 2:12) and ashes (התפּלּשׁ, to strew, or cover oneself, not to roll oneself: see the comm. on Mic 1:10); shaving a bald place (see Eze 7:18 and the comm. on Mic 1:16); putting on sackcloth; loud, bitter weeping (בּמר, as in Job 7:11 and Job 10:1); and singing an mournful dirge (Eze 27:32.). בּניהם, in lamento eorum; ני contracted from נהי (Jer 9:17-18; cf. הי, Eze 2:10). The reading adopted by the lxx, Theodot., Syr., and eleven Codd. (בּניהם) is unsuitable, as there is no allusion to sons, but the seamen themselves raise the lamentation. The correction proposed by Hitzig, בּפיהם, is altogether inappropriate. The exclamation, Who is like Tyre! is more precisely defined by כּדמּה, like the destroyed one in the midst of the sea. דּמּה, participle Pual, with the מ dropt, as in Kg2 2:10, etc. (vid., Ges. 52. 2, Anm. 6). It is quite superfluous to assume that there was a noun דּמּה signifying destruction. 'בּצאת עזב has been aptly explained by Hitzig; "inasmuch as thy wares sprang out of the sea, like the plants and field-fruits out of the soil" (the selection of the word השׂבּעתּ also suggested this simile); "not as being manufactured at Tyre, and therefore in the sea, but because the sea floated the goods to land for the people in the ships, and they satisfied the desire of the purchasers." Tyre satisfied peoples and enriched kings with its wares, not only by purchasing from them and paying for their productions with money or barter, but also by the fact that the Tyrians gave a still higher value to the raw material by the labour which they bestowed upon them. הוניך in the plural is only met with here.—Eze 27:34. But now Tyre with its treasures and its inhabitants has sunk in the depths of the sea. The antithesis in which Eze 27:34 really stands to Eze 27:33 does not warrant our altering עת into עתּ נשׁבּרתּ, as Ewald and Hitzig propose, or adopting a different division of the second hemistich. עת is an adverbial accusative, as in Eze 16:57 : "at the time of the broken one away from the seas into the depth of the waters, thy wares and thy people have fallen, i.e., perished." עת נשׁבּרת, tempore quo fracta es. נשׁבּרת מימּים is intentionally selected as an antithesis to נושׁבת מימּים in Eze 26:17.—Eze 27:35. All the inhabitants of the islands and their kings, i.e., the inhabitants of the (coast of the) Mediterranean and its islands, will be thrown into consternation at the fall of Tyre; and (Eze 27:36) the merchants among the nations, i.e., the foreign nations, the rivals of Tyre in trade, will hiss thereat; in other words, give utterance to malicious joy. שׁמם, to be laid waste, or thrown into perturbation with terror and amazement. רעם פנים .tnemezama dna, to tremble or quiver in the face, i.e., to tremble so much that the terror shows itself in the countenance.—In Eze 27:36 Ezekiel brings the lamentation to a close in a similar manner to the threat contained in Ezekiel 26 (vid., Eze 26:21).


  Ezekiel 28


  Against the Prince of Tyre—Ezekiel 28:1-19


  As the city of Tyre was first of all threatened with destruction (Ezekiel 26), and then her fall was confirmed by a lamentation (Ezekiel 27), so here the prince of Tyre is first of all forewarned of his approaching death (Eze 28:1-10), and then a lamentation is composed thereon (Eze 28:11-19).


  Ezekiel 28:1


  Fall of the Prince of Tyre


  Eze 28:1. And the word of Jehovah came to me, saying, Eze 28:2. Son of man, say to the prince of Tyre, Thus saith the Lord Jehovah, Because thy heart has lifted itself up, and thou sayest, "I am a God, I sit upon a seat of Gods, in the heart of the seas," when thou art a man and not God, and cherishest a mind like a God's mind, Eze 28:3. Behold, thou art wiser than Daniel; nothing secret is obscure to thee; Eze 28:4. Through thy wisdom and thy understanding hast thou acquired might, and put gold and silver in thy treasuries; Eze 28:5. Through the greatness of thy wisdom hast thou increased thy might by thy trade, and thy heart has lifted itself up on account of thy might, Eze 28:6. Therefore thus saith the Lord Jehovah, Because thou cherishest a mind like a God's mind, Eze 28:7. Therefore, behold, I will bring foreigners upon thee, violent men of the nations; they will draw their swords against the beauty of thy wisdom, and pollute thy splendour. Eze 28:8. They will cast thee down into the pit, that thou mayest die the death of the slain in the heart of the seas. Eze 28:9. Wilt thou indeed say, I am a God, in the face of him that slayeth thee, when thou art a man and not God in the hand of him that killeth thee? Eze 28:10. Thou wilt die the death of the uncircumcised at the hand of foreigners; for I have spoken it, is the saying of the Lord Jehovah.—This threat of judgment follows in general the same course as those addressed to other nations (compare especially Ezekiel 25), namely, that the sin is mentioned first (Eze 28:2-5), and then the punishment consequent upon the sin (Eze 28:6-10). In Eze 28:12 מלך is used instead of נגיד, dux. In the use of the term נגיד to designate the king, Kliefoth detects an indication of the peculiar position occupied by the prince in the commercial state of Tyre, which had been reared upon municipal foundations; inasmuch as he was not so much a monarch, comparable to the rulers of Bayblon or to the Pharaohs, as the head of the great mercantile aristocracy. This is in harmony with the use of the word נגיד for the prince of Israel, David for example, whom God chose and anointed to be the nâgīd over His people; in other words, to be the leader of the tribes, who also formed an independent commonwealth (vid., Sa1 13:14; Sa2 7:8, etc.). The pride of the prince of Tyre is described in Eze 28:2 as consisting in the fact that he regarded himself as a God, and his seat in the island of Tyre as a God's seat. He calls his seat מושׁב , not "because his capital stood out from the sea, like the palace of God from the ocean of heaven" (Psa 104:3), as Hitzig supposes; for, apart from any other ground, this does not suit the subsequent description of his seat as God's mountain (Eze 28:16), and God's holy mountain (Eze 28:14). The God's seat and God's mountain are not the palace of the king of Tyre, but Tyre as a state, and that not because of its firm position upon a rocky island, but as a holy island (ἁγία νῆσος, as Tyre is called in Sanchun. ed. Orelli, p. 36), the founding of which has been glorified by myths (vid., Movers, Phoenizier, I pp. 637ff.). The words which Ezekiel puts into the mouth of the king of Tyre may be explained, as Kliefoth has well expressed it, "from the notion lying at the foundation of all natural religions, according to which every state, as the production of its physical factors and bases personified as the native deities of house and state, is regarded as a work and sanctuary of the gods." In Tyre especially the national and political development went hand in hand with the spread and propagation of its religion. "The Tyrian state was the production and seat of its gods. He, the prince of Tyre, presided over this divine creation and divine seat; therefore he, the prince, was himself a god, a manifestation of the deity, having its work and home in the state of Tyre." All heathen rulers looked upon themselves in this light; so that the king of Babylon is addressed in a similar manner in Isa 14:13-14. This self-deification is shown to be a delusion in Eze 28:2; He who is only a man makes his heart like a God's heart, i.e., cherishes the same thought as the Gods. לב, the heart, as the seat of the thoughts and imaginations, is named instead of the disposition.


  This is carried out still further in Eze 28:3-5 by a description of the various sources from which this imagination sprang. He cherishes a God's mind, because he attributes to himself superhuman wisdom, through which he has created the greatness, and might, and wealth of Tyre. The words, "behold, thou art wiser," etc. (Eze 28:3), are not to be taken as a question, "art thou indeed wiser?" as they have been by the lxx, Syriac, and others; nor are they ironical, as Hvernick supposes; but they are to be taken literally, namely, inasmuch as the prince of Tyre was serious in attributing to himself supernatural and divine wisdom. Thou art, i.e., thou regardest thyself as being, wiser than Daniel. No hidden thing is obscure to thee (עמם, a later word akin to the Aramaean, "to be obscure"). The comparison with Daniel refers to the fact that Daniel surpassed all the magi and wise men of Babylon in wisdom through his ability to interpret dreams, since God gave him an insight into the nature and development of the power of the world, such as no human sagacity could have secured. The wisdom of the prince of Tyre, on the other hand, consisted in the cleverness of the children of this world, which knows how to get possession of all the good things of the earth. Through such wisdom as this had the Tyrian prince acquired power and riches. חיל, might, possessions in the broader sense; not merely riches, but the whole of the might of the commercial state of Tyre, which was founded upon riches and treasures got by trade. In Eze 28:5 בּרכלּתך is in apposition to בּרב הכמתך, and is introduced as explanatory. The fulness of its wisdom showed itself in its commerce and the manner in which it conducted it, whereby Tyre had become rich and powerful. It is not till we reach Eze 28:6 that we meet with the apodosis answering to 'יען גּבהּ וגו in Eze 28:2, which has been pushed so far back by the intervening parenthetical sentences in Eze 28:2-5. For this reason the sin of the prince of Tyre in deifying himself is briefly reiterated in the clause 'יען תּתּך וגו (Eze 28:6, compare Eze 28:2), after which the announcement of the punishment is introduced with a repetition of לכן in Eze 28:7. Wild foes approaching with barbarous violence will destroy all the king's resplendent glory, slay the king himself with the sword, and hurl him down into the pit as a godless man. The enemies are called עריצי גּוים, violent ones of the peoples—that is to say, the wild hordes composing the Chaldean army (cf. Eze 30:11; Eze 31:12). They drew the sword "against the beauty (יפי, the construct state of יפי) of thy wisdom," i.e., the beauty produced by thy wisdom, and the beautiful Tyre itself, with all that it contains (Eze 26:3-4). יפעה, splendour; it is only here and in Eze 28:17 that we meet with it as a noun. The king himself they hurl down into the pit, i.e., the grave, or the nether world. ממותי חלל, the death of a pierced one, substantially the same as מותי ערלים. The plural ממותי and מותי here and Jer 16:4 (mortes) is a pluralis exaggerativus, a death so painful as to be equivalent to dying many times (see the comm. on Isa 53:9). In Eze 28:9 Ezekiel uses the Piel מחלּל in the place of the Poel מחולל, as חלל in the Piel occurs elsewhere only in the sense of profanare, and in Isa 51:9 and Poel is used for piercing. But there is no necessity to alter the pointing in consequence, as we also find the Pual used by Ezekiel in Eze 32:26 in the place of the Poal of Isa 53:5. The death of the uncircumcised is such a death as godless men die—a violent death. The king of Tyre, who looks upon himself as a god, shall perish by the sword like a godless man. At the same time, the whole of this threat applies, not to the one king, Ithobal, who was reigning at the time of the siege of Tyre by the Chaldeans, but to the king as the founder and creator of the might of Tyre (Eze 28:3-5), i.e., to the supporter of that royalty which was to perish along with Tyre itself.—It is to the king, as the representative of the might and glory of Tyre, and not merely to the existing possessor of the regal dignity, that the following lamentation over his fall refers.


  Ezekiel 28:11


  Lamentation over the King of Tyre


  Eze 28:11. And the word of Jehovah came to me, saying, Eze 28:12. Son of man, raise a lamentation over the king of Tyre, and say to him, Thus saith the Lord Jehovah, Thou seal of a well-measured building, full of wisdom and perfect in beauty. Eze 28:13. In Eden, the garden of God, was thou; all kinds of precious stones were thy covering, cornelian, topaz, and diamond, chrysolite, beryl, and jasper, sapphire, carbuncle, and emerald, and gold: the service of thy timbrels and of thy women was with thee; on the day that thou wast created, they were prepared. Eze 28:14. Thou wast a cherub of anointing, which covered, and I made thee for it; thou wast on a holy mountain of God; thou didst walk in the midst of fiery stones. Eze 28:15. Thou wast innocent in thy ways from the day on which thou wast created, until iniquity was found in thee. Eze 28:16. On account of the multitude of thy commerce, thine inside was filled with wrong, and thou didst sin: I will therefore profane thee away from the mountain of God; and destroy thee, O covering cherub, away from the fiery stones! Eze 28:17. Thy heart has lifted itself up because of thy beauty, thou hast corrupted thy wisdom together with thy splendour: I cast thee to the ground, I give thee up for a spectacle before kings. Eze 28:18. Through the multitude of thy sins in thine unrighteous trade thou hast profaned thy holy places; I therefore cause fire to proceed from the midst of thee, which shall devour thee, and make thee into ashes upon the earth before the eyes of all who see thee. Eze 28:19. All who know thee among the peoples are amazed at thee: thou hast become a terror, and art gone for ever.—The lamentation over the fall of the king of Tyre commences with a picture of the super-terrestrial glory of his position, so as to correspond to his self-deification as depicted in the foregoing word of God. In Eze 28:12 he is addressed as חתם תּכנית. This does not mean, "artistically wrought signet-ring;" for חתם does not stand for חתם , but is a participle of חתם , to seal. There is all the more reason for adhering firmly to this meaning, that the following predicate, מלא חכמה, is altogether inapplicable to a signet-ring, though Hitzig once more scents a corruption of the text in consequence. תּכנית, from תּכן, to weigh, or measure off, does not mean perfection (Ewald), beauty (Ges.), faon (Hitzig), or symmetry (Hvernick); but just as in Eze 43:10, the only other passage in which it occurs, it denotes the measured and well-arranged building of the temple, so here it signifies a well-measured and artistically arranged building, namely, the Tyrian state in its artistic combination of well-measured institutions (Kliefoth). This building is sealed by the prince, inasmuch as he imparts to the state firmness, stability, and long duration, when he possesses the qualities requisite for a ruler. These are mentioned afterwards, namely, "full of wisdom, perfect in beauty." If the prince answers to his position, the wisdom and beauty manifest in the institutions of the state are simply the impress received from the wisdom and beauty of his own mind. The prince of Tyre possessed such a mind, and therefore regarded himself as a God (Eze 28:2). His place of abode, which is described in Eze 28:13 and Eze 28:14, corresponded to his position. Ezekiel here compares the situation of the prince of Tyre with that of the first man in Paradise; and then, in Eze 28:15 and Eze 28:16, draws a comparison between his fall and the fall of Adam. As the first man was placed in the garden of God, in Eden, so also was the prince of Tyre placed in the midst of paradisaical glory. עדן is shown, by the apposition גּן אלהים, to be used as the proper name of Paradise; and this view is not to be upset by the captious objection of Hitzig, that Eden was not the Garden of God, but that this was situated in Eden (Gen 2:8). The fact that Ezekiel calls Paradise גּן־עדן in Eze 36:35, proves nothing more than that the terms Eden and Garden of God do not cover precisely the same ground, inasmuch as the garden of God only occupied one portion of Eden. But notwithstanding this difference, Ezekiel could use the two expressions as synonymous, just as well as Isaiah (Isa 51:3). And even if any one should persist in pressing the difference, it would not follow that בּעדן was corrupt in this passage, as Hitzig fancies, but simply that גן defined the idea of עדן more precisely—in other words, restricted it to the garden of Paradise.


  There is, however, another point to be observed in connection with this expression, namely, that the epithet גן אלהים is used here and in Eze 31:8-9; whereas, in other places, Paradise is called גן יהוה (vid., Isa 51:3; Gen 13:10). Ezekiel has chosen Elohim instead of Jehovah, because Paradise is brought into comparison, not on account of the historical significance which it bears to the human race in relation to the plan of salvation, but simply as the most glorious land in all the earthly creation. the prince of Tyre, placed in the pleasant land, was also adorned with the greatest earthly glory. Costly jewels were his coverings, that is to say, they formed the ornaments of his attire. This feature in the pictorial description is taken from the splendour with which Oriental rulers are accustomed to appear, namely, in robes covered with precious stones, pearls, and gold. מסכּה, as a noun ἁπ. λεγ.., signifies a covering. In the enumeration of the precious stones, there is no reference to the breastplate of the high priest. For, in the first place, the order of the stones is a different one here; secondly, there are only nine stones named instead of twelve; and lastly, there would be no intelligible sense in such a reference, so far as we can perceive. Both precious stones and gold are included in the glories of Eden (vid., Gen 2:11-12). For the names of the several stones, see the commentary on Exo 28:17-20. The words 'מלאכת תּפּיך וגו' s—which even the early translators have entirely misunderstood, and which the commentators down to Hitzig and Ewald have made marvellous attempts to explain—present no peculiar difficulty, apart from the plural נקביך, which is only met with here. As the meaning timbrels, tambourins (aduffa), is well established for תּפּים, and in Sa1 10:5 and Isa 5:12 flutes are mentioned along with the timbrels, it has been supposed by some that נקבים must signify flutes here. But there is nothing to support such a rendering either in the Hebrew or in the other Semitic dialects. On the other hand, the meaning pala gemmarum (Vulgate), or ring-casket, has been quite arbitrarily forced upon the word by Jerome, Rosenmller, Gesenius, and many others. We agree with Hvernick in regarding נקבים as a plural of נקבה (foeminae), formed, like a masculine, after the analogy of נשׁים, פּלּגשׁים, etc., and account for the choice of this expression from the allusion to the history of the creation (Gen 1:27). The service (מלאכת, performance, as in Gen 39:11, etc.) of the women is the leading of the circular dances by the odalisks who beat the timbrels: "the harem-pomp of Oriental kings." This was made ready for the king on the day of his creation, i.e., not his birthday, but the day on which he became king, or commenced his reign, when the harem of his predecessor came into his possession with all its accompaniments. Ezekiel calls this the day of his creation, with special reference to the fact that it was God who appointed him king, and with an allusion to the parallel, underlying the whole description, between the position of the prince of Tyre and that of Adam in Paradise.


  The next verse (Eze 28:14) is a more difficult one. אתּ is an abbreviation of אתּ, אתּה, as in Num 11:15; Deu 5:24 (see Ewald, 184a). The hap. leg. ממשׁח has been explained in very different ways, but mostly according to the Vulgate rendering, tu Cherub extentus et protegens, as signifying spreading out or extension, in the sense of "with outspread wings" (Gesenius and many others.). But משׁח does not mean either to spread out or to extend. The general meaning of the word is simply to anoint; and judging from משׁחח and משׁחה, portio, Lev 7:35 and Num 18:8, also to measure off, from which the idea of extension cannot possibly be derived. Consequently the meaning "anointing" is the only one that can be established with certainty in the case of the word ממשׁח. So far as the form is concerned, ממשׁח might be in the construct state; but the connection with הסּוכך, anointing, or anointed one, of the covering one, does not yield any admissible sense.


  A comparison with Eze 28:16, where כּרוּב הסּוכך occurs again, will show that the ממשׁח, which stands between these two words in the verse before us, must contain a more precise definition of כּרוּב, and therefore is to be connected with כּרוּב in the construct state: cherub of anointing, i.e., anointed cherub. This is the rendering adopted by Kliefoth, the only commentator who has given the true explanation of the verse. ממשׁח is the older form, which has only been retained in a few words, such as מרמס in Isa 10:6, together with the tone-lengthened a (vid., Ewald, 160a). The prince of Tyre is called an anointed cherub, as Ephraem Syrus has observed, because he was a king even though he had not been anointed. הסּוכך is not an abstract noun, either here or in Nah 2:6, but a participle; and this predicate points back to Exo 25:20, "the cherubim covered (סוככים) the capporeth with their wings," and is to be explained accordingly. Consequently the king of Tyre is called a cherub, because, as an anointed king, he covered or overshadowed a sanctuary, like the cherubim upon the ark of the covenant. What this sanctuary was is evident from the remarks already made at Eze 28:2 concerning the divine seat of the king. If the "seat of God," upon which the king of Tyre sat, is to be understood as signifying the state of Tyre, then the sanctuary which he covered or overshadowed as a cherub will also be the Tyrian state, with its holy places and sacred things. In the next clause, וּנתתּיּך is to be taken by itself according to the accents, "and I have made thee (so)," and not to be connected with בּהר קדשׁ. We are precluded from adopting the combination which some propose—viz. "I set thee upon a holy mountain; thou wast a God"—by the incongruity of first of all describing the prince of Tyre as a cherub, and then immediately afterwards as a God, inasmuch as, according to the Biblical view, the cherub, as an angelic being, is simply a creature and not a God; and the fanciful delusion of the prince of Tyre, that he was an El (Eze 28:2), could not furnish the least ground for his being addressed as Elohim by Ezekiel. And still more are we precluded from taking the words in this manner by the declaration contained in Eze 28:16, that Jehovah will cast him out "from the mountain of Elohim," from which we may see that in the present verse also Elohim belongs to har, and that in Eze 28:16, where the mountain of God is mentioned again, the predicate קדשׁ is simply omitted for the sake of brevity, just as ממשׁח is afterwards omitted on the repetition of כּרוּב הסּוכך. The missing but actual object to נתתּיך can easily be supplied from the preceding clause,—namely, this, i.e., an overshadowing cherub, had God made him, by placing him as king in paradisaical glory. The words, "thou wast upon a holy mountain of God," are not to be interpreted in the sense suggested by Isa 14:13, namely, that Ezekiel was thinking of the mountain of the gods (Alborj) met with in Asiatic mythology, because it was there that the cherub had its home, as Hitzig and others suppose; for the Biblical idea of the cherub is entirely different from the heathen notion of the griffin keeping guard over gold. It is true that God placed the cherub as guardian of Paradise, but Paradise was not a mountain of God, nor even a mountainous land. The idea of a holy mountain of God, as being the seat of the king of Tyre, was founded partly upon the natural situation of Tyre itself, built as it was upon one or two rocky islands of the Mediterranean, and partly upon the heathen notion of the sacredness of this island as the seat of the Deity, to which the Tyrians attributed the grandeur of their state. To this we may probably add a reference to Mount Zion, upon which was the sanctuary, where the cherub covered the seat of the presence of God. For although the comparison of the prince of Tyre to a cherub was primarily suggested by the description of his abode as Paradise, the epithet הסּוכך shows that the place of the cherub in the sanctuary was also present to the prophet's mind. At the same time, we must not understand by הר Mount Zion itself. The last clause, "thou didst walk in the midst of (among) fiery stones," is very difficult to explain. It is admitted by nearly all the more recent commentators, that "stones of fire" cannot be taken as equivalent to "every precious stone" (Eze 28:13), both because the precious stones could hardly be called stones of fire on account of their brilliant splendour, and also being covered with precious stones is not walking in the midst of them. Nor can we explain the words, as Hvernick has done, from the account given by Herodotus (II 44) of the two emerald pillars in the temple of Hercules at Tyre, which shone resplendently by night; for pillars shining by night are not stones of fire, and the king of Tyre did not walk in the temple between these pillars. The explanation given by Hofmann and Kliefoth appears to be the correct one, namely, that the stones of fire are to be regarded as a wall of fire (Zac 2:9), which rendered the cherubic king of Tyre unapproachable upon his holy mountain.


  In Eze 28:15, the comparison of the prince of Tyre to Adam in Paradise is brought out still more prominently. As Adam was created sinless, so was the prince of Tyre innocent in his conduct in the day of his creation, but only until perverseness was found in him. As Adam forfeited and lost the happiness conferred upon him through his fall, so did the king of Tyre forfeit his glorious position through unrighteousness and sin, and cause God to cast him from his eminence down to the ground. He fell into perverseness in consequence of the abundance of his trade (Eze 28:16). Because his trade lifted him up to wealth and power, his heart was filled with iniquity. מלוּ for מלאוּ, like מלו for מלוא in Eze 41:8, and נשׂוּ for נשׂאוּ in Eze 39:26. תּוכך is not the subject, but the object to מלוּ; and the plural מלוּ, with an indefinite subject, "they filled," is chosen in the place of the passive construction, because in the Hebrew, as in the Aramaean, active combinations are preferred to passive whenever it is possible to adopt them (vid., Ewald, 294b and 128b). מלא is used by Ezekiel in the transitive sense "to fill" (Eze 8:17 and Eze 30:11). תּוך, the midst, is used for the interior in a physical sense, and not in a spiritual one; and the expression is chosen with an evident allusion to the history of the fall. As Adam sinned by eating the forbidden fruit of the tree, so did the king of Tyre sin by filling himself with wickedness in connection with trade (Hvernick and Kliefoth). God would therefore put him away from the mountain of God, and destroy him. חלּל with מן is a pregnant expression: to desecrate away from, i.e., to divest of his glory and thrust away from. ואבּדך is a contracted form for ואאבּדך (vid., Ewald, 232h and 72c).—Eze 28:17 and Eze 28:18 contain a comprehensive description of the guilt of the prince of Tyre, and the approaching judgment is still further depicted. על cannot mean, "on account of thy splendour," for this yields no appropriate thought, inasmuch as it was not the splendour itself which occasioned his overthrow, but the pride which corrupted the wisdom requisite to exalt the might of Tyre,—in other words, tempted the prince to commit iniquity in order to preserve and increase his glory. We therefore follow the lxx, Syr., Ros., and others, in taking על in the sense of una cum, together with. ראוה is an infinitive form, like אהבה for ראות, though Ewald (238e) regards it as so extraordinary that he proposes to alter the text. ראה with ב is used for looking upon a person with malicious pleasure. בּעול רכלּתך shows in what the guilt (עון) consisted (עול is the construct state of עול). The sanctuaries (miqdâshim) which the king of Tyre desecrated by the unrighteousness of his commerce, are not the city or the state of Tyre, but the temples which made Tyre a holy island. These the king desecrated by bringing about their destruction through his own sin. Several of the codices and editions read מקדּשׁך in the singular, and this is the reading adopted by the Chaldee, Syriac, and Vulgate versions. If this were the true reading, the sanctuary referred to would be the holy mountain of God (Eze 28:14 and Eze 28:16). But the reading itself apparently owes its origin simply to this interpretation of the words. In the clause, "I cause fire to issue from the midst of thee," מתּוכך is to be understood in the same sense as תּוכך in Eze 28:16. The iniquity which the king has taken into himself becomes a fire issuing from him, by which he is consumed and burned to ashes. All who know him among the peoples will be astonished at his terrible fall (Eze 28:19, compare Eze 27:36).


  If we proceed, in conclusion, to inquire into the fulfilment of these prophecies concerning Tyre and its king, we find the opinions of modern commentators divided. Some, for example Hengstenberg, Hvernick, Drechsler (on Isa 23), and others, assuming that, after a thirteen years' siege, Nebuchadnezzar conquered the strong Island Tyre, and destroyed it; while others—viz. Gesenius, Winer, Hitzig, etc.—deny the conquest by Nebuchadnezzar, or at any rate call it in question; and many of the earlier commentators suppose the prophecy to refer to Old Tyre, which stood upon the mainland. For the history of this dispute, see Hengstenberg, De rebus Tyriorum comment. (Berol. 1832); Hvernick, On Ezekiel, pp. 420ff.; and Movers, Phoenizier, II 1, pp. 427ff.—The denial of the conquest of Insular Tyre by the king of Babylon rests partly on the silence which ancient historians, who mention the siege itself, have maintained as to its result; and partly on the statement contained in Eze 29:17-20.—All that Josephus (Antt. x. 11. 1) is able to quote from the ancient historians on this point is the following:—In the first place, he states, on the authority of the third book of the Chaldean history of Berosus, that when the father of Nebuchadnezzar, on account of his own age and consequent infirmity, had transferred to his son the conduct of the war against the rebellious satrap in Egypt, Coelesyria, and Phoenicia, Nebuchadnezzar defeated him, and brought the whole country once more under his sway. But as the tidings reached him of the death of his father just at the same time, after arranging affairs in Egypt, and giving orders to some of his friends to lead into Babylon the captives taken from among the Judaeans, the Phoenicians, the Syrians, and the Egyptians, together with the heavy armed portion of the army, he himself hastened through the desert to Babylon, with a small number of attendants, to assume that government of the empire. Secondly, he states, on the authority of the Indian and Phoenician histories of Philostratus, that when Ithobal was on the throne, Nebuchadnezzar besieged Tyre for thirteen years. The accounts taken from Berosus are repeated by Josephus in his c. Apion (i. 19), where he also adds (20), in confirmation of their credibility, that there were writings found in the archives of the Phoenicians which tallied with the statement made by Berosus concerning the king of Chaldea (Nebuchadnezzar), viz., "that he conquered all Syria and Phoenicia;" and that Philostratus also agrees with this, since he mentions the siege of Tyre in his histories (μεμνημένος τῆς Τύρου πολιορκίας). In addition to this, for synchronistic purposes, Josephus (c. Ap. i. 21) also communicates a fragment from the Phoenician history, containing not only the account of the thirteen years' siege of Tyre by Nebuchadnezzar in the reign of Ithobal, but also a list of the kings of Tyre who followed Ithobal, down to the time of Cyrus of Persia.


  The siege of Tyre is therefore mentioned three times by Josephus, on the authority of Phoenician histories; but he never says anything of the conquest and destruction of that city by Nebuchadnezzar. From this circumstance the conclusion has been drawn, that this was all he found there. For if, it is said, the siege had terminated with the conquest of the city, this glorious result of the thirteen years' exertions could hardly have been passed over in silence, inasmuch as in Antt. x. 11. 1 the testimony of foreign historians is quoted to the effect that Nebuchadnezzar was "an active man, and more fortunate than the kings that were before him." But the argument is more plausible than conclusive. If we bear in mind that Berosus simply relates the account of a subjugation and devastation of the whole of Phoenicia, without even mentioning the siege of Tyre, and that it is only in Phoenician writings therefore that the latter is referred to, we cannot by any means conclude, from their silence as to the result or termination of the siege, that it ended gloriously for the Tyrians and with humiliation to Nebuchadnezzar, or that he was obliged to relinquish the attempt without success after the strenuous exertions of thirteen years. On the contrary, considering how all the historians of antiquity show the same anxiety, if not to pass over in silence, such events as were unfavourable to their country, at all events to put them in as favourable to their country, at all events to put them in as favourable a light as possible, the fact that the Tyrian historians observe the deepest silence as to the result of the thirteen years' siege of Tyre would rather force us to the conclusion that it was very humiliating to Tyre. And this could only be the case if Nebuchadnezzar really conquered Tyre at the end of thirteen years. If he had been obliged to relinquish the siege because he found himself unable to conquer so strong a city, the Tyrian historians would most assuredly have related this termination of the thirteen years' strenuous exertions of the great and mighty king of Babylon.


  The silence of the Tyrian historians concerning the conquest of Tyre is no proof, therefore, that it did not really take place. But Eze 29:17-20 has also been quoted as containing positive evidence of the failure of the thirteen years' siege; in other words, of the fact that the city was not taken. We read in this passage, that Nebuchadnezzar caused his army to perform hard service against Tyre, and that neither he nor his army received any recompense for it. Jehovah would therefore give him Egypt to spoil and plunder as wages for this work of theirs in the service of Jehovah. Gesenius and Hitzig (on Isa 23) infer from this, that Nebuchadnezzar obtained no recompense for the severe labour of the siege, because he did not succeed in entering the city. But Movers (l.c. p. 448) has already urged in reply to this, that "the passage before us does not imply that the city was not conquered any more than it does the opposite, but simply lays stress upon the fact that it was not plundered. For nothing can be clearer in this connection than that what we are to understand by the wages, which Nebuchadnezzar did not receive, notwithstanding the exertions connected with his many years' siege, is simply the treasures of Tyre;" though Movers is of opinion that the passage contains an intimation that the siege was brought to an end with a certain compromise which satisfied the Tyrians, and infers, from the fact of stress being laid exclusively upon the neglected plundering, that the termination was of such a kind that plundering might easily have taken place, and therefore that Tyre was either actually conquered, but treated mildly from wise considerations, or else submitted to the Chaldeans upon certain terms. But neither of these alternatives can make the least pretension to probability. In Eze 29:20 it is expressly stated that "as wages, for which he (Nebuchadnezzar) has worked, I give him the land of Egypt, because they (Nebuchadnezzar and his army) have done it for me;" in other words, have done the work for me. When, therefore, Jehovah promises to give Egypt to Nebuchadnezzar as a reward or wages for the hard work which has been done for Him at Tyre, the words presuppose that Nebuchadnezzar had really accomplished against Tyre the task entrusted to him by God. But God had committed to him not merely the siege, but also the conquest and destruction of Tyre. Nebuchadnezzar must therefore have executed the commission, though without receiving the expected reward for the labour which he had bestowed; and on that account God would compensate him for his trouble with the treasures of Egypt. This precludes not only the supposition that the siege was terminated, or the city surrendered, on the condition that it should not be plundered, but also the idea that for wise reasons Nebuchadnezzar treated the city leniently after he had taken possession. In either case Nebuchadnezzar would not have executed the will of Jehovah upon Tyre in such a manner as to be able to put in any claim for compensation for the hard work performed. The only thing that could warrant such a claim would be the circumstance, that after conquering Tyre he found no treasures to plunder. And this is the explanation which Jerome has given of the passage ad litteram. "Nebuchadnezzar," he says, "being unable, when besieging Tyre, to bring up his battering-rams, besieging towers, and vineae close to the walls, on account of the city being surrounded by the sea, employed a very large number of men from his army in collecting rocks and piling up mounds of earth, so as to fill up the intervening sea, and make a continuous road to the island at the narrowest part of the strait. And when the Tyrians saw that the task was actually accomplished, and the foundations of the walls were being disturbed by the shocks from the battering-rams, they placed in ships whatever articles of value the nobility possessed in gold, silver, clothing, and household furniture, and transported them to the islands; so that when the city was taken, Nebuchadnezzar found nothing to compensate him for all his labour. And because he had done the will of God in all this, some years after the conquest of Tyre, Egypt was given to him by God."


  It is true that we have no historical testimony from any other quarter to support this interpretation. But we could not expect it in any of the writings which have come down to us, inasmuch as the Phoenician accounts extracted by Josephus simply contain the fact of the thirteen years' siege, and nothing at all concerning its progress and result. At the same time, there is the greatest probability that this was the case. If Nebuchadnezzar really besieged the city, which was situated upon an island inf the sea, he could not have contented himself with cutting off the supply of drinking water from the city simply on the land side, as Shalmanezer, the king of Assyria, is said to have done (vid., Josephus, Antt. ix. 14. 2), but must have taken steps to fill up the strait between the city and the mainland with a mound, that he might construct a road for besieging and assaulting the walls, as Alexander of Macedonia afterwards did. And the words of Eze 29:18, according to which every head was bald, and the skin rubbed off every shoulder with the severity of the toil, point indisputably to the undertaking of some such works as these. And if the Chaldeans really carried out their operations upon the city in this way, as the siege-works advanced, the Tyrians would not neglect any precaution to defend themselves as far as possible, in the event of the capture of the city. They would certainly send the possessions and treasures of the city by ship into the colonies, and thereby place them in security; just as, according to Curtius, iv. 3, they sent off their families to Carthage, when the city was besieged by Alexander.


  This view of the termination of the Chaldean siege of Tyre receives a confirmation of no little weight from the fragment of Menander already given, relating to the succession of rulers in Tyre after the thirteen years' siege by Nebuchadnezzar. It is there stated that after Ithobal, Baal reigned for ten years, that judges (suffetes) were then appointed, nearly all of whom held office for a few months only; that among the last judges there was also a king Balatorus, who reigned for a year; that after this, however, the Tyrians sent to Babylon, and brought thence Merbal, and on his death Hiram, as kings, whose genuine Tyrian names undoubtedly show that they were descendants of the old native royal family. This circumstance proves not only that Tyre became a Chaldean dependency in consequence of the thirteen years' siege by Nebuchadnezzar, but also that the Chaldeans had led away the royal family to Babylonia, which would hardly have been the case if Tyre had submitted to the Chaldeans by a treaty of peace.


  If, however, after what has been said, no well-founded doubt can remain as to the conquest of Tyre by Nebuchadnezzar, our prophecy was not so completely fulfilled thereby, that Tyre became a bare rock on which fishermen spread their nets, as is threatened in Eze 26:4-5, Eze 26:14. Even if Nebuchadnezzar destroyed its walls, and laid the city itself in ruins to a considerable extent, he did not totally destroy it, so that it was not restored. On the contrary, two hundred and fifty years afterwards, we find Tyre once more a splendid and powerful royal city, so strongly fortified, that Alexander the Great was not able to take it till after a siege of seven months, carried on with extraordinary exertions on the part of both the fleet and army, the latter attacking from the mainland by means of a mound of earth, which had been thrown up with considerable difficulty (Diod. Sic. xvii. 40ff.; Arrian, Alex. ii. 17ff.; Curtius, iv. 2-4). Even after this catastrophe it rose once more into a distinguished commercial city under the rule of the Seleucidae and afterwards of the Romans, who made it the capital of Phoenicia. It is mentioned as such a city in the New Testament (Mat 15:21; Act 21:3, Act 21:7); and Strabo (xvi. 2. 23) describes it as a busy city with two harbours and very lofty houses. But Tyre never recovered its ancient grandeur. In the first centuries of the Christian era, it is frequently mentioned as an archbishop's see. From a.d. 636 to a.d. 1125 it was under the rule of the Saracens, and was so strongly fortified, that it was not till after a siege of several months' duration that they succeeded in taking it. Benjamin of Tudela, who visited Tyre in the year 1060, describes it as a city of distinguished beauty, with a strongly fortified harbour, and surrounded by walls, and with the best glass and earthenware in the East. "Saladin, the conqueror of Palestine, broke his head against Tyre in the year 1189. But after Acre had been taken by storm in the year 1291 by the Sultan El-Ashraf, on the day following this conquest the city passed without resistance into the hands of the same Egyptian king; the inhabitants having forsaken Tyre by night, and fled by sea, that they might not fall into the power of such bloodthirsty soldiers" (Van de Velde). When it came into the hands of the Saracens once more, its fortifications were demolished; and from that time forward Tyre has never risen from its ruins again. Moreover, it had long ceased to be an insular city. The mound which Alexander piled up, grew into a broader and firmer tongue of land in consequence of the sand washed up by the sea, so that the island was joined to the mainland, and turned into a peninsula. The present Sr is situated upon it, a market town of three or four thousand inhabitants, which does not deserve the name of a city or town. The houses are for the most part nothing but huts; and the streets are narrow, crooked, and dirty lanes. The ruins of the old Phoenician capital cover the surrounding country to the distance of more than half an hour's journey from the present town gate. The harbour is so thoroughly choked up with sand, and filled with the ruins of innumerable pillars and building stones, that only small boats can enter. The sea has swallowed up a considerable part of the greatness of Tyre; and quite as large a portion of its splendid temples and fortifications lie buried in the earth. To a depth of many feet the soil trodden at the present day is one solid mass of building stones, shafts of pillars, and rubbish composed of marble, porphyry, and granite. Fragments of pillars of the costly verde antiquo (green marble) also lie strewn about in large quantities. The crust, which forms the soil that is trodden today, is merely the surface of this general heap of ruins. Thus has Tyre actually become "a bare rock, and a place for the spreading of nets in the midst of the sea;" and "the dwelling-places, which are now erected upon a portion of its former site, are not at variance with the terrible decree, 'thou shalt be built no more'" (compare Robinson's Palestine, and Van de Velde's Travels).—Thus has the prophecy of Ezekiel been completely fulfilled, though not directly by Nebuchadnezzar; for the prophecy is not a bare prediction of historical details, but is pervaded by the idea of the judgment of God. To the prophet, Nebuchadnezzar is the instrument of the punitive righteousness of God, and Tyre the representative of the ungodly commerce of the world. Hence, as Hvernick has already observed, Nebuchadnezzar's action is more than an isolated deed in the prophet's esteem. "In his conquest of the city he sees the whole of the ruin concentrated, which history places before us as a closely connected chain. The breaking of the power of Tyre by Nebuchadnezzar stands out before his view as inseparably connected with its utter destruction. This was required by the internal theocratic signification of the fact in its relation to the destruction of Jerusalem." Jerusalem will rise again to new glory out of its destruction through the covenant faithfulness of God (Eze 28:25-26). But Tyre, the city of the world's commerce, which is rejoicing over the fall of Jerusalem, will pass away for ever (Eze 26:14; Eze 27:36).


  Ezekiel 28:20


  Prophecy Against Sidon and Promise for Israel


  The threatening word against Sidon is very brief, and couched in general terms, because as a matter of fact the prophecy against Tyre involved the announcement of the fall of Sidon, which was dependent upon it; and, as we have already observed, Sidon received a special word of God simply for the purpose of making up the number of the heathen nations mentioned to the significant number seven. The word of God against Sidon brings to a close the cycle of predictions of judgment directed against those heathen nations which had given expression to malicious pleasure at the overthrow of the kingdom of Judah. There is therefore appended a promise for Israel (Eze 28:25, Eze 28:26), which is really closely connected with the threatening words directed against the heathen nations, and for which the way is prepared by Eze 28:24. The correspondence of נקדּשׁתּי בהּ (I shall be sanctified in her) in Eze 28:22 to נקדּשׁתּי בם (I shall be sanctified in them) in Eze 28:25, serves to place the future fate of Israel in antithesis not merely to the future fate of Sidon, but, as Eze 28:24 and Eze 28:26 clearly show, to that of all the heathen nations against which the previous threats have been directed.


  Ezekiel 28:20-24


  And the word of Jehovah came to me, saying, Eze 28:21. Son of man, direct thy face towards Sidon, and prophesy against it, Eze 28:22. And say, Thus saith the Lord Jehovah, Behold, I will be against thee, O Sidon, and will glorify myself in the midst of thee; and they shall know that I am Jehovah, when I execute judgments upon it, and sanctify myself upon it. Eze 28:23. I will send pestilence into it, and blood into its streets; slain will fall in the midst of it by the sword, which cometh upon it from every side; and they shall learn that I am Jehovah. Eze 28:24. And there shall be no more to the house of Israel a malignant thorn and smarting sting from all round about them, who despise them; but they shall learn that I am the Lord Jehovah.—Jehovah will glorify Himself as the Lord upon Sidon, as He did before upon Pharaoh (compare Exo 14:4, Exo 14:16-17, to which the word נכבּדתּי in Eze 28:22, an unusual expression for Ezekiel, evidently points). The glorification is effected by judgments, through which He proves Himself to be holy upon the enemies of His people. He executes the judgments through pestilence and blood (vid., Eze 5:17; Eze 38:22), i.e., through disease and bloodshed occasioned by war, so that men fall, slain by the sword (cf. Eze 6:7). Instead of נפל we have the intensive form נפלל, which is regarded by Ewald and Hitzig as a copyist's error, because it is only met with here. Through these judgments the Lord will liberate His people Israel from all round about, who increase its suffering by their contempt. These thoughts sum up in Eze 28:24 the design of God's judgments upon all the neighbouring nations which are threatened in Ezekiel 25-28, and thus prepare the way for the concluding promise in Eze 28:25 and Eze 28:26. The figure of the sting and thorn points back to Num 33:55, where it is said that the Canaanites whom Israel failed to exterminate would become thorns in its eyes and stings in its sides. As Israel did not keep itself free from the Canaanitish nature of the heathen nations, God caused it to fell these stings of heathenism. Having been deeply hurt by them, it was now lying utterly prostrate with its wounds. The sins of Canaan, to which Israel had given itself up, had occasioned the destruction of Jerusalem (Ezekiel 16). But Israel is not to succumb to its wounds. On the contrary, by destroying the heathen powers, the Lord will heal His people of the wounds which its heathen neighbours have inflicted upon it. סלּון, synonymous with סלּון in Eze 2:6, a word only found in Ezekiel. ממאיר, on the contrary, is taken from Lev 13:51 and Lev 14:44, where it is applied to malignant leprosy (see the comm. on the former passage).—For השּׁאטים אותם, see Eze 16:57 and Eze 25:6.


  Ezekiel 28:25-26


  Thus saith the Lord Jehovah, When I shall gather the house of Israel out of the peoples among whom they have been scattered, I shall sanctify myself upon them before the eyes of the heathen nations, and they will dwell in their land which I have given to my servant Jacob. Eze 28:26. They will dwell there securely, and build houses and plant vineyards, and will dwell securely when I execute judgments upon all who despise them of those round about them; and they shall learn that I Jehovah am their God.—Whilst the heathen nations succumb to the judgments of God, Israel passes on to a time of blessed peace. The Lord will gather His people from their dispersion among the heathen, bring them into the land which He gave to the patriarch Jacob, His servant, and give them in that land rest, security, and true prosperity. (For the fact itself, compare Eze 11:17; Eze 20:41; Eze 36:22.)


  Ezekiel 29


  Against Egypt—Ezekiel 29-32


  The announcement of the judgment upon Egypt is proclaimed in seven "words of God." The first five are threats. The first (Ezekiel 29:1-16) contains a threat of the judgment upon Pharaoh and his people and land, expressed in grand and general traits. The second (Eze 29:17-21) gives a special prediction of the conquest and plundering of Egypt by Nebuchadnezzar. The third (Ezekiel 30:1-19) depicts the day of judgment which will break upon Egypt and its allies. The fourth (Eze 30:20-26) foretells the annihilation of the might of Pharaoh by the king of Babylon; and the fifth (Ezekiel 31) holds up as a warning to the king and people of Egypt the glory and the overthrow of Assyria. The last two words of God in Ezekiel 32 contain lamentations over the destruction of Pharaoh and his might, viz., Ezekiel 32:1-16, a lamentation over the king of Egypt; and Ezekiel 32:17-32, a second lamentation over the destruction of his imperial power.—Ezekiel's prophecy concerning Egypt assumes this elaborate form, because he regards the power of Pharaoh and Egypt as the embodiment of that phase of the imperial power which imagines in its ungodly self-deification that it is able to uphold the kingdom of God, and thus seduces the people of God to rely with false confidence upon the imperial power of this world.


  Ezekiel 29:1


  The Judgment upon Pharaoh and His People and Land


  Because Pharaoh looks upon himself as the creator of his kingdom and of his might, he is to be destroyed with his men of war (Eze 29:2-5). In order that Israel may no longer put its trust in the fragile power of Egypt, the sword shall cut off from Egypt both man and beast, the land shall be turned into a barren wilderness, and the people shall be scattered over the lands (Eze 29:5-12). But after the expiration of the time appointed for its punishment, both people and land shall be restored, though only to remain an insignificant kingdom (Eze 29:13-16).—According to Eze 29:1, this prophecy belongs to the tenth year of the captivity of Jehoiachin; and as we may see by comparing it with the other oracles against Egypt of which the dates are given, it was the first word of God uttered by Ezekiel concerning this imperial kingdom. The contents also harmonize with this, inasmuch as the threat which it contains merely announces in general terms the overthrow of the might of Egypt and its king, without naming the instrument employed to execute the judgment, and at the same time the future condition of Egypt is also disclosed.


  Ezekiel 29:1-12


  Destruction of the might of Pharaoh, and devastation of Egypt


  Eze 29:1. In the tenth year, in the tenth (month), on the twelfth of the month, the word of Jehovah came to me, saying, Eze 29:2. Son of man, direct thy face against Pharaoh the king of Egypt, and prophesy against him and against all Egypt. Eze 29:3. Speak and say, Thus saith the Lord Jehovah, Behold, I will deal with thee, Pharaoh, king of Egypt, thou great dragon which lieth in its rivers, which saith, "Mine is the river, and I have made it for myself." Eze 29:4. I will put a ring into thy jaws, and cause the fishes of thy rivers to hang upon thy scales, and draw thee out of thy rivers, and all the fishes of thy rivers which hang upon thy scales; Eze 29:5. And will cast thee into the desert, thee and all the fishes of thy rivers; upon the surface of the field wilt thou fall, thou wilt not be lifted up nor gathered together; I give thee for food to the beasts of the earth and the birds of the heaven. Eze 29:6. And all the inhabitants of Egypt shall learn that I am Jehovah. Because it is a reed-staff to the house of Israel,—Eze 29:7. When they grasp thee by thy branches, thou crackest and tearest open all their shoulder; and when they lean upon thee, thou breakest and causest all their loins to shake,—Eze 29:8. Therefore thus saith the Lord Jehovah, Behold, I bring upon thee the sword, and will cut off from thee man and beast; Eze 29:9. And the land of Egypt will become a waste and desolation, and they shall learn that I am Jehovah. Because he saith: "The river is mine, and I have made it," Eze 29:10. Therefore, behold, I will deal with thee and thy rivers, and will make the land of Egypt into barren waste desolations from Migdol to Syene, even to the border of Cush. Eze 29:11. The foot of man will not pass through it, and the foot of beast will not pass through it, and it will not be inhabited for forty years. Eze 29:12. I make the land of Egypt a waste in the midst of devastated lands, and its cities shall be waste among desolate cities forty years; and I scatter the Egyptians among the nations, and disperse them in the lands.—The date given, viz., "in the tenth year," is defended even by Hitzig as more correct than the reading of the lxx, ἐν τῷ ἔτει τῷ δωδεκάτω; and he supposes the Alexandrian reading to have originated in the fact that the last date mentioned in Eze 26:1 had already brought down the account to the eleventh year.—Pharaoh, the king of Egypt, against whom the threat is first directed, is called "the great dragon" in Eze 29:3. תּנּים (here and Eze 32:2) is equivalent to תּנּין, literally, the lengthened animal, the snake; here, the water-snake, the crocodile, the standing symbol of Egypt in the prophets (cf. Isa 51:9; Isa 27:1; Psa 74:13), which is here transferred to Pharaoh, as the ruler of Egypt and representative of its power. By יארים we are to understand the arms and canals of the Nile (vid., Isa 7:18). The predicate, "lying in the midst of his rivers," points at once to the proud security in his own power to which Pharaoh gave himself up. As the crocodile lies quietly in the waters of the Nile, as though he were lord of the river; so did Pharaoh regard himself as the omnipotent lord of Egypt. His words affirm this: "the river is mine, I have made it for myself." The suffix attached to עשׂיתני stands in the place of לי, as Eze 29:9, where the suffix is wanting, clearly shows. There is an incorrectness in this use of the suffix, which evidently passed into the language of literature from the popular phraseology (cf. Ewald, 315b). The rendering of the Vulgate, ego feci memetipsum, is false. יארי is the expression used by him as a king who regards the land and its rivers as his own property; in connection with which we must bear in mind that Egypt is indebted to the Nile not only for its greatness, but for its actual existence. In this respect Pharaoh says emphatically לי, it is mine, it belongs to me, because he regards himself as the creator. The words, "I have made it for myself," simply explain the reason for the expression לי, and affirm more than "I have put myself in possession of this through my own power, or have acquired its blessings for myself" (Hvernick); or, "I have put it into its present condition by constructing canals, dams, sluices, and buildings by the river-side" (Hitzig). Pharaoh calls himself the creator of the Nile, because he regards himself as the creator of the greatness of Egypt. This pride, in which he forgets God and attributes divine power to himself, is the cause of his sin, for which he will be overthrown by God. God will draw the crocodile Pharaoh out of his Nile with hooks, and cast him upon the dry land, where he and the fishes that have been drawn out along with him upon his scales will not be gathered up, but devoured by the wild beasts and birds of prey. The figure is derived from the manner in which even in ancient times the crocodile was caught with large hooks of a peculiar construction (compare Herod. ii. 70, and the testimonies of travellers in Oedmann's Vermischten Sammlungen, III pp. 6ff., and Jomard in the Dscription de l'Egypte, I p. 27). The form חחיים with a double Yod is a copyist's error, probably occasioned by the double Yod occurring after ח in בּלחייך, which follows. A dual form for חחים is unsuitable, and is not used anywhere else even by Ezekiel (cf. Eze 19:4, Eze 19:9, and more especially Eze 38:4).


  The fishes which hang upon the scales of the monster, and are drawn along with it out of the Nile, are the inhabitants of Egypt, for the Nile represents the land. The casting of the beast into the wilderness, where it putrefies and is devoured by the beasts and birds of prey, must not be interpreted in the insipid manner proposed by Hitzig, namely, that Pharaoh would advance with his army into the desert of Arabia and be defeated there. The wilderness is the dry and barren land, in which animals that inhabit the water must perish; and the thought is simply that the monster will be cast upon the desert land, where it will finally become the food of the beasts of prey.


  In Eze 29:6 the construction is a subject of dispute, inasmuch as many of the commentators follow the Hebrew division of the verse, taking the second hemistich 'יען היותם וגו as dependent upon the first half of the verse, for which it assigns the reason, and then interpreting Eze 29:7 as a further development of Eze 29:6, and commencing a new period with Eze 29:8 (Hitzig, Kliefoth, and others). But it is decidedly wrong to connect together the two halves of the sixth verse, if only for the simple reason that the formula וידעוּ כּי אני יהוה, which occurs so frequently elsewhere in Ezekiel, invariably closes a train of thought, and is never followed by the addition of a further reason. Moreover, a sentence commencing with יען is just as invariably followed by an apodosis introduced by לכן, of which we have an example just below in Eze 29:9 and Eze 29:10. For both these reasons it is absolutely necessary that we should regard 'יען ה as the beginning of a protasis, the apodosis to which commences with לכן in Eze 29:8. The correctness of this construction is established beyond all doubt by the fact that from Eze 29:6 onwards it is no longer Pharaoh who is spoken of, as in Eze 29:3-5, but Egypt; so that יען introduces a new train of thought. But Eze 29:7 is clearly shown, both by the contents and the form, to be an explanatory intermediate clause inserted as a parenthesis. And inasmuch as the protasis is removed in consequence to some distance from its apodosis, Ezekiel has introduced the formula "thus saith the Lord Jehovah" at the commencement of the apodosis, for the purpose of giving additional emphasis to the announcement of the punishment. Eze 29:7 cannot in any case be regarded as the protasis, the apodosis to which commences with the לכן in Eze 29:8, and Hvernick maintains. The suffix attached to היותם, to which Hitzig takes exception, because he has misunderstood the construction, and which he would conjecture away, refers to מצרים as a land or kingdom. Because the kingdom of Egypt was a reed-staff to the house of Israel (a figure drawn from the physical character of the banks of the Nile, with its thick growth of tall, thick rushes, and recalling to mind Isa 36:6), the Lord would bring the sword upon it and cut off from it both man and beast. But before this apodosis the figure of the reed-staff is more clearly defined: "when they (the Israelites) take thee by thy branches, thou breakest," etc. This explanation is not to be taken as referring to any particular facts either of the past or future, but indicates the deceptive nature of Egypt as the standing characteristic of that kingdom. At the same time, to give greater vivacity to the description, the words concerning Egypt are changed into a direct address to the Egyptians, i.e., not to Pharaoh, but to the Egyptian people regarded as a single individual. The expression בכפך causes some difficulty, since the ordinary meaning of כּף (hand) is apparently unsuitable, inasmuch as the verb תּרוץ, from רצץ, to break or crack (not to break in pieces, i.e., to break quite through), clearly shows that the figure if the reed is still continued. The Keri בּכּף is a bad emendation, based upon the rendering "to grasp with the hand," which is grammatically inadmissible. תּפשׂ with ב does not mean to grasp with something, but to seize upon something, to take hold of a person (Isa 3:6; Deu 9:17), so that בכפך can only be an explanatory apposition to בּך. The meaning grip, or grasp of the hand, is also unsuitable and cannot be sustained, as the plural כּפּות alone is used in this sense in Sol 5:5. The only meaning appropriate to the figure is that of branches, which is sustained, so far as the language is concerned, by the use of the plural כּפּות for palm-branches in Lev 23:40, and of the singular כּפּה for the collection of branches in Job 15:32, and Isa 9:13; Isa 19:15; and this is apparently in perfect harmony with natural facts, since the tall reed of the Nile, more especially the papyrus, is furnished with hollow, sword-shaped leaves at the lower part of the talk. When it cracks, the reed-staff pierces the shoulder of the man who has grasped it, and tears it; and if a man lean upon it, it breaks in pieces and causes all the loins to tremble. העמיד cannot mean to cause to stand, or to set upright, still less render stiff and rigid. The latter meaning cannot be established from the usage of the language, and would be unsuitable here. For if a stick on which a man leans should break and penetrate his loins, it would inflict such injury upon them as to cause him to fall, and not to remain stiff and rigid. העמד cannot have any other meaning than that of המעד, to cause to tremble or relax, as in Psa 69:24, to shake the firmness of the loins, so that the power to stand is impaired.


  In the apodosis the thought of the land gives place to that of the people; hence the use of the feminine suffixes עליך and ממּך in the place of the masculine suffixes בּך and עליך in Eze 29:7. Man and beast shall be cut off, and the land made into a desert waste by the sword, i.e., by war. This is carried out still further in Eze 29:9-12; and once again in the protasis 9b (cf. Eze 29:3) the inordinate pride of the king is placed in the foreground as the reason for the devastation of his land and kingdom. The Lord will make of Egypt the most desolate wilderness. חרבות is intensified into a superlative by the double genitive חרב שׁממה, desolation of the wilderness. Throughout its whole extent from Migdol, i.e., Magdolo, according to the Itiner. Anton. p. 171 (ed. Wessel), twelve Roman miles from Pelusium; in the Coptic Meshtol, Egyptian Màktr (Brugsch, Geogr. Inschr. I pp. 261f.), the most northerly place in Egypt. סונה, to Syene (for the construction see Eze 30:6 and Eze 21:3), Συήνη, Sun in the inscriptions, according to Brugsch (Geogr. Inschr. I. p. 155), probably the profane designation of the place (Coptic Souan), the most southerly border town of Egypt in the direction of Cush, i.e., Ethiopia, on the eastern bank of the Nile, some ruins of which are still to be seen in the modern Assvan (Assuan, Arab. aswa=n), which is situated to the north-east of them (vid., Brugsch, Reiseber. aus. Aegypten, p. 247, and Leyrer in Herzog's Encyclopaedia). The additional clause, "and to the border of Cush," does not give a fresh terminal point, still further advanced, but simply defines with still greater clearness the boundary toward the south, viz., to Syene, where Egypt terminates and Ethiopia beings. In Eze 29:11 the desolation is more fully depicted. לא תשׁב, it will not dwell, poetical for "be inhabited," as in Joel 4 (3):20, Isa 13:20, etc. This devastation shall last for forty years, and so long shall the people of Egypt be scattered among the nations. But after the expiration of that time they shall be gathered together again (Eze 29:13). The number forty is neither a round number (Hitzig) nor a very long time (Ewald), but is a symbolical term denoting a period appointed by God for punishment and penitence (see the comm. on Eze 4:6), which is not to be understood in a chronological sense, or capable of being calculated.


  Ezekiel 29:13-16


  Restoration of Egypt


  Eze 29:13. For thus saith the Lord Jehovah, At the end of forty years I will gather the Egyptians out of the nations, whither they were scattered. Eze 29:14. And I will turn the captivity of Egypt, and will bring them back into the land of Pathros, into the land of their origin, and they shall be a lowly kingdom there. Eze 29:15. Lowlier than the kingdoms shall it be, and exalt itself no more over the nations; and I will make them small, so that they shall rule no more over the nations. Eze 29:16. And it shall be no more the confidence of the house of Israel, bringing iniquity to remembrance when they incline towards it; and they shall learn that I am the Lord Jehovah.—The turning of the period of Egypt's punishment is connected by כּי, which refers to the time indicated, viz., "forty years." For forty years shall Egypt be utterly laid waste; for after the expiration of that period the Lord will gather the Egyptians again from their dispersion among the nations, turn their captivity, i.e., put an end to their suffering (see the comm. on Eze 16:53), and lead them back into the land of their birth, i.e., of their origin (for מכוּרה, see Eze 16:3), namely, to Pathros. פתרוס, the Egyptian Petorēs (Παθούρης, lxx Jer 44:1), or south land, i.e., Upper Egypt, the Thebais of the Greeks and Romans. The designation of Upper Egypt as the mother country of the Egyptians, or the land of their nativity, is confirmed not only by the accounts given by Herodotus (ii. 4 and 15) and Diodorus Sic. (i. 50), but also by the Egyptian mythology, according to which the first king who reigned after the gods, viz., Menes or Mena, sprang from the city of Thinis (Thynis), Egypt. Tenj, in the neighbourhood of Abydos in Upper Egypt, and founded the city of Memphis in Lower Egypt, which became so celebrated in later times (vid., Brugsch, Histoire d'Egypte, I p. 16). But Egypt shall not attain to its former power any more. It will be and continue a lowly kingdom, that it may not again become a ground of confidence to Israel, a power upon which Israel can rely, so as to fall into guilt and punishment. The subject to ולא יהיה is Egypt as a nation, notwithstanding the fact that it has previously been construed in the feminine as a land or kingdom, and in אחריהם the Egyptians are spoken of in the plural number. For it is out of the question to take מזכּיר עון as the subject to לא יהיה in the sense of "no more shall one who calls guilt to remembrance inspire the house of Israel with confidence," as Kliefoth proposes, not only because of the arrangement of the words, but because the more precise definition of מזכּיר עון as 'בּפנותם אח clearly shows that Egypt is the subject of the sentence; whereas, in order to connect this definition in any way, Kliefoth is compelled to resort to the interpolation of the words, "which it committed." מזכּיר עון is in apposition to מבטח; making Egypt the ground of confidence, brings into remembrance before God the guilt of Israel, which consists in the fact that the Israelites turn to the Egyptians and seek salvation from them, so that He is obliged to punish them (vid., Eze 21:28-29).—The truth of the prediction in Eze 29:13-16 has been confirmed by history, inasmuch as Egypt never recovered its former power after the Chaldean period.—Moreover, if we compare the Messianic promise for Egypt in Isa 19:18-25 with the prediction in Eze 29:13-15, we are struck at once with the peculiarity of Ezekiel, already referred to in the introductory remarks on Ezekiel 25-32, namely, that he leaves entirely out of sight the Messianic future of the heathen nations.


  Ezekiel 29:17


  Conquest and Plundering of Egypt by Nebuchadnezzar


  Eze 29:17. In the seven and twentieth year, in the first (moon), on the first of the moon, the word of Jehovah came to me, saying, Eze 29:18. Son of man, Nebuchadnezzar, the king of Babylon, has made his army perform hard work at Tyre: every head is bald, and every shoulder grazed, and no wages have been given to him and to his army from Tyre for the work which he performed against it. Eze 29:19. Therefore thus saith the Lord Jehovah, Behold, I give Nebuchadnezzar, the king of Babylon, the land of Egypt, that he may carry away its possessions, and plunder its plunder, and make booty of its booty, and this may be the wages of his army. Eze 29:20. As the pay for which he worked, I give him the land of Egypt, because they did it for me, is the saying of the Lord Jehovah. Eze 29:21. In that day will I cause a horn to sprout to the house of Israel, and I will open the mouth for thee in the midst of them; and they shall know that I am Jehovah.—This brief prophecy concerning Egypt was uttered about seventeen years after the preceding word of God, and was the latest of all the predictions of Ezekiel that are supplied with dates. But notwithstanding its brevity, it is not to be taken in connection with the utterance which follows in Ezekiel 30:1-19 so as to form one prophecy, as Hitzig supposes. This is at variance not only with the formula in Eze 30:1, which is the usual introduction to a new word of God, but also with Eze 29:21 of the present chapter, which is obviously intended to bring the previous word of God to a close. This termination, which is analogous to the closing words of the prophecies against Tyre and Sidon in Eze 28:25-26, also shows that the present word of God contains the last of Ezekiel's prophecies against the Egyptian world-power, and that the only reason why the prophet did not place it at the end when collecting his prophecies—that is to say, after Ezekiel 32—was, that the promise in v. 30, that the Lord would cause a horn to bud to the house of Israel, contained the correlate to the declaration that Egypt was henceforth to be but a lowly kingdom. Moreover, this threat of judgment, which is as brief as it is definite, was well fitted to prepare the way and to serve as an introduction for the more elaborate threats which follow. The contents of the prophecy, namely, the assurance that God would give Egypt to Nebuchadnezzar as spoil in return for the hard labour which he and his army had performed at Tyre, point to the time immediately following the termination of the thirteen years' siege of Tyre by Nebuchadnezzar. If we compare with this the date given in Eze 29:17, the siege was brought to a close in the twenty-seventh year of the captivity of Jehoiachin, i.e., b.c. 572, and must therefore have commenced in the year b.c. 586, or about two years after the destruction of Jerusalem, and with this the extract given by Josephus (c. Ap. i. 21) from the Tyrian annals agrees.


  העביד עבדה, to cause a work to be executed, or service to be rendered. This labour was so severe, that every head was bald and every shoulder grazed. These words have been correctly interpreted by the commentators, even by Ewald, as referring to the heavy burdens that had to be carried in order to fill up the strait which separated Insular Tyre from the mainland. They confirm what we have said above, in the remarks on Eze 26:10 and elsewhere, concerning the capture of Tyre.


  But neither he nor his army had received any recompense for their severe toil. This does not imply that Nebuchadnezzar had been unable to accomplish the work which he had undertaken, i.e., to execute his design and conquer the city, but simply that he had not received the recompense which he expected after this severe labour; in other words, had not found the booty he hoped for when the city was taken (see the introductory remarks on Ezekiel 26-28). To compensate him for this, the Lord will give him the land of Egypt with its possessions as booty, ונשׂא המנהּ, that he may carry off the abundance of its possessions, its wealth; not that he may lead away the multitude of its people (De Wette, Kliefoth, etc.), for "נשׂא is not the appropriate expression for this" (Hitzig). המון, abundance of possessions, as in Isa 60:5; Psa 37:16, etc. פּעלּה, the doing of a thing; then that which is gained by working, the recompense for labour, as in Lev 19:13 and other passages. אשׁר עשׂוּ is taken by Hitzig as referring to the Egyptians, and rendered, "in consequence of that which they have done to me." But although אשׁר may be taken in this sense (vid., Isa 65:18), the arguments employed by Hitzig in opposition to the ordinary rendering—"for they (Nebuchadnezzar and his army) have done it for me," i.e., have performed their hard work at Tyre for me and by my commission—have no force whatever. This use of עשׂה is thoroughly established by Gen 30:30; and the objection which he raises, namely, that "the assertion that Nebuchadnezzar besieged Tyre in the service of Jehovah could only have been properly made by Ezekiel in the event of the city having been really conquered," is out of place, for this simple reason, that the assumption that the city was not taken is a mere conjecture; and even if the conjecture could be sustained, the siege itself might still be a work undertaken in the service of Jehovah. And the principal argument, namely, "that we should necessarily expect עשׂה (instead of עשׂוּ), inasmuch as with עשׂוּ every Hebrew reader would inevitably take אשׁר as referring to מצרים," is altogether wide of the mark; for מצרים does not signify the Egyptians in this passage, but the land of Egypt alone is spoken of both in the verse before us and throughout the oracle, and for this עשׂוּ is quite unsuitable, whereas the context suggests in the most natural way the allusion to Nebuchadnezzar and his army. But what is absolutely decisive is the circumstance that the thought itself, "in consequence of what the Egyptians have done to me," i.e., what evil they have done, is foreign to, if not at variance with, all the prophecies of Ezekiel concerning Egypt. For the guilt of Egypt and its Pharaoh mentioned by Ezekiel is not any crime against Jehovah, but simply Pharaoh's deification of himself, and the treacherous nature of the help which Egypt afforded to Israel. ליהוה = עשׂה לי is not the appropriate expression for this, in support of which assertion we might point to עשׂוּ לי in Eze 23:38.—Eze 29:21. On that day, namely, when the judgment upon Egypt is executed by Nebuchadnezzar, the Lord will cause a horn to sprout or grow to the house (people) of Israel. The horn is a symbol of might and strength, by which the attacks of foreigners are warded off. By the overthrow of Judah the horn of Israel was cut off (Lam 2:3; compare also Jer 48:25). In עצמיח קרן the promise coincides, so far as the words are concerned, with Psa 132:17; but it also points back to the prophetic words of the godly Hannah in Sa1 2:1, "My horn is exalted in Jehovah, my mouth hath opened itself wide over my enemies," and is Messianic in the broader sense of the word. The horn which the Lord will cause to sprout to the people of Israel is neither Zerubbabel nor the Messiah, but the Messianic salvation. The reason for connecting this promise of salvation for Israel with the overthrow of the power of Egypt, as Hvernick has observed, is that "Egypt presented itself to the prophet as the power in which the idea of heathenism was embodied and circumscribed." In the might of Egypt the world-power is shattered, and the overthrow of the world-power is the dawn of the unfolding of the might of the kingdom of God. Then also will the Lord give to His prophet an opening of the mouth in the midst of Israel. These words are unquestionably connected with the promise of God in Eze 24:26-27, that after the fall of Jerusalem the mouth of Ezekiel should be opened, and also with the fulfilment of that promise in Eze 33:22; but they have a much more comprehensive meaning, namely, that with the dawn of salvation in Israel, i.e., in the church of the Lord, the word of prophecy would sound forth in the richest measure, inasmuch as, according to Joel (Eze 2:1-10), a universal outpouring of the Spirit of God would then take place. In this light Theodoret is correct in his remark, that "through Ezekiel He signified the whole band of prophets." But Kliefoth has quite mistaken the meaning of the words when he discovers in them the thought that "God would then give the prophet a new word of God concerning both Egypt and Israel, and that this is contained in the oracle in Ezekiel 30:1-19." Such a view as this is proved at once to be false, apart from other grounds, by the expression בּתוכם (in the midst of them), which cannot be taken as applying to Egypt and Israel, but can only refer to בּית ישׂראל, the house of Israel.


  Ezekiel 30


  The Day of Judgment upon Egypt—Ezekiel 30:1-19


  Commencing with a call to lamentation, the prophet announces that the Lord's day of judgment upon the nations is near at hand, and will burst upon Egypt, and the nations in alliance with it (Eze 30:2-5). He then depicts in three strophes, with the introductory words 'כּה אמר , the execution for this judgment, namely: (a) the destruction of the might of Egypt and the devastation of the land (Eze 30:6-9); (b) the enemy by whom the judgment will be accomplished (Eze 30:10-12); and (c) the extermination of the idols of Egypt, the conquest and demolition of its fortresses, the slaughter of its male population, and the captivity of the daughters of the land (Eze 30:13-19).


  The heading does not contain any chronological information; and the contents furnish no definite criteria for determining with precision the date of the prophecy. Jerome assigns this oracle to the same period as the prophecy in Ezekiel 29:1-16, whilst others connect it more closely with Eze 29:17-21, and regard it as the latest of all Ezekiel's prophecies. The latter is the conclusion adopted by Rosenm׬ller, Hהvernick, Hitzig, Kliefoth, and some others. The principal argument adduced for linking it on to Eze 29:17. is, that in Eze 30:3 the day of judgment upon Egypt is threatened as near at hand, and this did not apply to the tenth year (Eze 29:1), though it was perfectly applicable to the twenty-seventh (Eze 29:17), when the siege of Tyre was ended, and Nebuchadnezzar was on the point of attacking Egypt. But the expression, "the day of the Lord is near at hand," is so relative a chronological phrase, that nothing definite can be gathered from it as to the date at which an oracle was composed. Nor does the fact that our prophecy stands after the prophecy in Eze 29:17-21, which is furnished with a date, prove anything; for the other prophecies which follow, and are furnished with dates, all belong to a much earlier period. It is very evident from this that Eze 29:17-21 is inserted without regard to chronological sequence, and consequently Ezekiel 30:1-19 may just as well belong to the period between the tenth month of the tenth year (Eze 29:1) and the first month of the eleventh year (Eze 30:20), as to the twenty-seventh year (Eze 29:17), since all the reasons assigned for the closer connection of our prophecy with the one immediately preceding (Eze 29:17-21), which is supposed to indicate similarity of date, are invalid; whilst, on the other hand, the resemblance of Eze 30:6 and Eze 30:17 to Eze 29:10 and Eze 29:12 is not sufficient to warrant the assumption of a contemporaneous origin.


  Ezekiel 30:1


  Announcement of the judgment upon Egypt and its allies.—Eze 30:1. And the word of Jehovah came to me, saying, Eze 30:2. Son of man, prophesy, and say, Thus saith the Lord Jehovah, Howl ye! Woe to the day! Eze 30:3. For the day is near, the day of Jehovah near, a day of cloud, the time of the heathen will it be. Eze 30:4. And the sword will come upon Egypt, and there will be pangs in Ethiopia, when the slain fall in Egypt, and they take her possessions, and her foundations are destroyed. Eze 30:5. Ethiopians and Libyans and Lydians, and all the rabble, and Chub, and the sons of the covenant land, will fall by the sword with them.—In the announcement of the judgment in Eze 30:2 and Eze 30:3, Ezekiel rests upon Joe 1:13, Joe 1:15, and Joe 2:2, where the designation already applied to the judgment upon the heathen world by Obadiah, viz., "the day of Jehovah" (Oba 1:15), is followed by such a picture of the nearness and terrible nature of that day, that even Isaiah (Isa 13:6, Isa 13:9) and Zephaniah (Zep 1:7, Zep 1:14) appropriate the words of Joel. Ezekiel also does the same, with this exception, that he uses ההּ instead of אההּ, and adds to the force of the expression by the repetition of קרוב יום. In Eze 30:3, the words from יום ענן to יהיה are not to be taken together as forming one sentence, "a day of cloud will the time of the nations be" (De Wette), because the idea of a "time of the nations" has not been mentioned before, so as to prepare the way for a description of its real nature here. יום ענן and עת גּוים contain two co-ordinate affirmations concerning the day of Jehovah. It will be a day of cloud, i.e., of great calamity (as in Joe 2:2), and a time of the heathen, i.e., when heathen (גּוים without the article) are judged, when their might is to be shattered (cf. Isa 13:22). This day is coming upon Egypt, which is to succumb to the sword. Ethiopia will be so terrified at this, that it will writhe convulsively with anguish (חלחלה, as in Nah 2:11 and Isa 21:3). לקח המנהּ signifies the plundering and removal of the possessions of the land, like נשׂא המנהּ in Eze 29:19. The subject to לקחוּ is indefinite, "they," i.e., the enemy. The foundations of Egypt, which are to be destroyed, are not the foundations of its buildings, but may be understood in a figurative sense as relating to persons, after the analogy of Isa 19:10; but the notion that Cush, Phut, etc. (Eze 30:9), i.e., the mercenary troops obtained from those places, which are called the props of Egypt in Eze 30:6, are intended, as Hitzig assumes, is not only extremely improbable, but decidedly erroneous. The announcement in Eze 30:6, that Cush, Phut, etc., are to fall by the sword along with the Egyptians (אתּם), is sufficient of itself to show that these tribes, even if they were auxiliaries or mercenaries of Egypt, did not constitute the foundations of the Egyptian state and kingdom; but that, on the contrary, Egypt possessed a military force composed of native troops, which was simply strengthened by auxiliaries and allies. We there interpret יסדותיה, after the analogy of Psa 11:3 and Psa 82:5, as referring to the real foundations of the state, the regulations and institutions on which the stability and prosperity of the kingdom rest.


  The neighbouring, friendly, and allied peoples will also be smitten by the judgment together with the Egyptians. Cush, i.e., the Ethiopians, Phut and Lud, i.e., the Libyans and African Lydians (see the comm. on Eze 27:10), are mentioned here primarily as auxiliaries of Egypt, because, according to Jer 46:9, they served in Necho's army. By כּל־הערב, the whole of the mixed crowd (see the comm. on Kg1 10:15—πάντες οἱ ἐπίμικτοι, lxx), we are then to understand the mercenary soldiers in the Egyptian army, which were obtained from different nations (chiefly Greeks, Ionians, and Carians, οἱ επίκουροι, as they are called by Herodotus, iii. 4, etc.). In addition to these, כּוּב ,eseht (ἁπ λεγ.) is also mentioned. Hvernick connects this name with the people of Kufa, so frequently met with on the Egyptian monuments. But, according to Wilkinson (Manners, etc., I 1, pp. 361ff.), they inhabited a portion of Asia farther north even than Palestine; and he ranks them (p. 379) among the enemies of Egypt. Hitzig therefore imagines that Kufa is probably to be found in Kohistan, a district of Media, from which, however, the Egyptians can hardly have obtained mercenary troops. And so long as nothing certain can be gathered from the advancing Egyptological researches with regard to the name Cub, the conjecture that כּוּב is a mis-spelling for לוּב is not to be absolutely set aside, the more especially as this conjecture is naturally suggested by the לוּבים of Nah 3:9 and Ch2 16:8, and the form לוּב by the side of לוּבים is analogous to לוּד by the side of לוּדים in Jer 46:9, whilst the Liby-Aegyptii of the ancients, who are to be understood by the term לוּבים (see the comm. on Gen 10:13), would be quite in keeping here. On the other hand, the conjecture offered by Gesenius (Thes. p. 664), viz., נוּב, Nubia, has but a very weak support in the Arabic translator; and the supposition that לוּב may have been the earlier Hebrew form for Nubia (Hitzig), is destitute of any solid foundation. Maurer suggests Cob, a city (municipium) of Mauretania, in the Itiner. Anton. p. 17, ed. Wessel.—The following expression, "sons of the covenant land," is also obscure. Hitzig has correctly observed, that it cannot be synonymous with בּעלי , their allies. But we certainly cannot admit that the covenant land (made definite by the article) is Canaan, the Holy Land (Hitzig and Kliefoth); although Jerome writes without reserve, de filiis terrae foederis, i.e., de populo Judaeorum; and the lxx in their translation, καὶ τῶν υιῶν τῆς διαθήκης μου, undoubtedly thought of the Jews, who fled to Egypt, according to Theodoret's exposition, along with Jeremiah after the destruction of Jerusalem and the murder of the governor Gedaliah, for fear of the vengeance of the Chaldeans (Jer 42-43, and 44). For the application of the expression "land of the covenant" to the Holy Land is never met with either in the Old or New Testament, and cannot be inferred, as Hitzig supposes, from Psa 74:20 and Dan 11:28, or supported in any way from either the epithet "the land of promise" in Heb 11:9, or from Act 3:25, where Peter calls the Jews "the children of the prophets and of the covenant." We therefore agree with Schmieder in regarding ארץ as signifying a definite region, though one unknown to us, in the vicinity of Egypt, which was inhabited by a tribe that was independent of the Egyptians, yet bound to render help in time of war.


  Ezekiel 30:6


  All the supports and helpers of Egypt will fall, and the whole land with its cities will be laid waste.—Eze 30:6. Thus saith the Lord Jehovah, Those who support Egypt will fall, and its proud might will sink; from Migdol to Syene will they fall by the sword therein, is the saying of the Lord Jehovah. Eze 30:7. And they will lie waste in the midst of waste lands, and its cities be in the midst of desolate cities. Eze 30:8. They shall learn that I am Jehovah, when I bring fire into Egypt, and all its helpers are shattered. Eze 30:9. In that day will messengers go forth from me in ships to terrify the confident Ethiopia, and there will be writing among them as in the day of Egypt; for, behold, it cometh.—"Those who support Egypt" are not the auxiliary tribes and allies, for they are included in the term עזריה in Eze 30:8, but the idols and princes (Eze 30:13), the fortified cities (Eze 30:15), and the warriors (Eze 30:17), who formed the foundation of the might of the kingdom. גּאון , "the pride of its might," which is an expression applied in Eze 24:21 to the temple at Jerusalem, is to be taken here in a general sense, and understood not merely of the temples and idols of Egypt, but as the sum total of all the things on which the Egyptians rested the might of their kingdom, and on the ground of which they regarded it as indestructible. For 'ממּגדּל וגו, see the comm. on Eze 29:10. The subject to יפּלוּ בהּ is the 'סמכי מצר. Eze 30:7 is almost a literal repetition of Eze 29:12; and the subject to נשׁמּוּ is מצרים regarded as a country, though the number and gender of the verb have both been regulated by the form of the noun. The fire which God will bring into Egypt (Eze 30:8) is the fire of war. Eze 30:9. The tidings of this judgment of God will be carried by messengers to Ethiopia, and there awaken the most terrible dread of a similar fate. In the first hemistich, the prophet has Isa 18:2 floating before his mind. The messengers, who carry the tidings thither, are not the warlike forces of Chaldea, who are sent thither by God; for they would not be content with performing the service of messengers alone. We have rather to think of Egyptians, who flee by ship to Ethiopia. The messengers go, מלפני, from before Jehovah, who is regarded as being present in Egypt, while executing judgment there (cf. Isa 19:1). צים, as in Num 24:24 = ציּים (Dan 11:30), ships, trieres, according to the Rabbins, in Hieron. Symm. on Isa 33:21, and the Targum on Num. (cf. Ges. Thes. p. 1156). בּטח is attached to כּוּשׁ, Cush secure or confident, equivalent to the confident Cush (Ewald, 287c). 'והיתה חלח, repeated from Eze 30:4. בּהם, among the Ethiopians. 'כּיום מצר, as in the day of Egypt, i.e., not the present day of Egypt's punishment, for the Ethiopians have only just heard of this from the messengers; but the ancient, well-known day of judgment upon Egypt (Exo 15:12.). Ewald and Hitzig follow the lxx in taking כּיום for בּיום; but this is both incorrect and unsuitable, and reduces 'בּיום מצר into a tame repetition of בּיּום החוּא. The subject to הנּה באה is to be taken from the context, viz., that which is predicted in the preceding verses (Eze 30:6-8).


  Ezekiel 30:10


  The executors of the judgment.—Eze 30:10. Thus saith the Lord Jehovah, And I will put an end to the tumult of Egypt through Nebuchadnezzar king of Babylon. Eze 30:11. He and his people with him, violent of the nations, will be brought to destroy the land; they will draw their swords against Egypt, and fill the land with slain. Eze 30:12. And I will make the rivers dry, and sell the land into the hand of wicked men, and lay waste the land and its fulness by the hand of foreigners; I Jehovah have spoken it.—המון cannot be understood as signifying either the multitude of people only, or the abundance of possessions alone; for השׁבּית is not really applicable to either of these meanings. They are evidently both included in the המון, which signifies the tumult of the people in the possession and enjoyment of their property (cf. Eze 26:13). The expression is thus specifically explained in Eze 30:11 and Eze 30:12. Nebuchadnezzar will destroy the land with his men of war, slaying the people with its possessions. עריצי, as in Eze 28:7. מוּבאים, as in Eze 23:42. 'הריק וגו, cf. Eze 12:14, Eze 12:28; 7. חלל...מלאוּ, as in Eze 11:6. יארים, the arms and canals of the Nile, by which the land was watered, and on which the fertility and prosperity of Egypt depended. The drying up of the arms of the Nile must not be restricted, therefore, to the fact that God would clear away the hindrances to the entrance of the Chaldeans into the land, but embraces also the removal of the natural resources on which the country depended. מכר, to sell a land or people into the hand of any one, i.e., to deliver it into his power (cf. Deu 32:30; Jdg 2:14, etc.). For the fact itself, see Isa 19:4-6. For 'השׁמּתי וגו, see Eze 19:7.


  Ezekiel 30:13


  Further Description of the Judgment


  Eze 30:13. Thus saith the Lord Jehovah, I will exterminate the idols and cut off the deities from Noph, and there shall be no more a prince from the land of Egypt; and I put terror upon the land of Egypt. Eze 30:14. And I lay Pathros waste, and bring fire into Zoan, and execute judgments upon No; Eze 30:15. And I pour out my fury upon Sin, the stronghold of Egypt, and cut off the multitude of No; Eze 30:16. And I put fire in Egypt; Sin will writhe in pain, and No will be broken open, and Noph—enemies by day. Eze 30:17. The men of On and Bubastus will fall by the sword, and they themselves will go into captivity. Eze 30:18. At Tachpanches the day will be darkened when I shatter the yokes of Egypt there, and an end will be put to its proud haughtiness; cloud will cover it, and its daughters till go into captivity. Eze 30:19. And thus I execute judgments upon Egypt, that they may know that I am Jehovah.—Egypt will lose its idols and its princes (cf. Jer 46:25). גּלּוּלים and אלילים are synonymous, signifying not the images, but the deities; the former being the ordinary epithet applied to false deities by Ezekiel (see the comm. on Eze 6:4), the latter traceable to the reading of Isa 19:1. נף, contracted from מנף, Manoph or Menoph = מף in Hos 9:6, is Memphis, the ancient capital of Lower Egypt, with the celebrated temple of Ptah, one of the principal seats of Egyptian idolatry (see the comm. on Hos 9:6 and Isa 19:13). In Eze 30:13 מארץ מצר' belongs to נשׂיא, there shall be no more a prince from the land of Egypt, i.e., a native prince. נתן יראה, to put fear upon (cf. Eze 26:17). From Lower Egypt Ezekiel passes in Eze 30:14 to Upper Egypt (Pathros, see the comm. on Eze 29:14), which is also to be laid waste, and then names several more of the principal cities of Lower Egypt along with the chief city of Upper Egypt. צען, Egypt. Zane, Copt. Jane, is the Τανίς, Tanis, of the Greeks and Romans, on the Tanitic arm of the Nile, an ancient city of Lower Egypt; see the comm. on Num 13:22 and Isa 19:11. נא = נא אמון in Nah 3:8, probably "abode of Amon," Egypt. P-amen, i.e., house of Amon, the sacred name of Thebes, the celebrated royal city of Upper Egypt, the Διὸς πόλις ἡ μεγάλη of the Greeks (see the comm. on Nah 3:8). סין (literally, mire; compare the Aram. סין) is Πηλούσιον, Pelusium, which derives its name from πηλός (ὠνόμασται ἀπὸ τοῦ πηλοῦ πηλός, Strab. xvii. p. 802), because there were swamps all round. It was situated on the eastern arm of the Nile, to which it gave its name, at a distance of twenty stadia from the sea. The Egyptian name Pehromi also signifies dirty, or muddy. From this the Arabs have made Elfarama; and in the vicinity of the few ruins of the ancient Pelusium there is still a castle called Arab. t, Tineh (compare the Chaldee טינא, clay, in Dan 2:41). Ezekiel calls it the "fortress or bulwark of Egypt," because, as Strabo (l.c.) observes, "Egypt is difficult of access here from places in the East;" for which reason Hirtius (de bell. Al. c. 27) calls it "the key of Egypt," and Suidas (s.v.) "the key both of the entrance and exit of Egypt." On the history of this city, see Leyrer in Herzog's Encyclopaedia. In המון נא many of the commentators find a play upon the name of the god אמון (Jer 46:25), the chief deity of Thebes, which is possible, but not very probable, as we should not expect to find a god mentioned again here after Eze 30:13; and הכרתּי would be inappropriate.—In Eze 30:16 Sin (= Pelusium) is mentioned again as the border fortress, No (= Memphis) as the capital of Upper Egypt, as all falling within the range of the judgment. The expression נף צרי יומם has caused some difficulty and given occasion to various conjectures, none of which, however, commend themselves as either simple or natural explanations.


  As Hitzig has correctly observed, צרי יומם is the same as שׁדד בּצּהרים in Jer 15:8, and is the opposite of שׁדדי לילה in Oba 1:5. The enemy who comes by day, not in the night, is the enemy who does not shun open attack. The connection with נף is to be explained by the same rule as Jer 24:2, "the one basket—very good figs." Memphis will have enemies in broad daylight, i.e., will be filled with them. און = און, אן, in Gen 41:45, Gen 41:50 (Egyptian An, or Anu), is the popular name of Heliopolis in Lower Egypt (see the comm. on Gen 41:45); and the form און (a vain thing, or idol) is probably selected intentionally in the sense of an idol-city (see the comm. on Hos 4:15), because On-Heliopolis (בּית־שׁמשׁ in Jer 43:13) was from time immemorial one of the principal seats of the Egyptian worship of the sun, and possessed a celebrated temple of the sun, with a numerous and learned priesthood (see the comm. on Gen 41:45, ed. 2). פּי־בסת, i.e., βουβαστός (lxx), or βουβαστίν (Herod. ii. 59), Egyptian Pi-Pasht, i.e., the place of Pasht, so called from the cat-headed Bubastis or Pasht, the Egyptian Diana, which was worshipped there in a splendid temple. It was situated on the royal canal leading to Suez, which was begun by Necho and finished under Ptolemy II, not far from its junction with the Pelusiac arm of the Nile. It was the chief seat of the Nomos Bubastites, was destroyed by the Persians, who demolished its walls (Diod. Sic. xvi. 51), and has entirely disappeared, with the exception of some heaps of ruins which still bear the name of Tel Bastah, about seven hours' journey from the Nile (compare Ges. Thes. pp. 1101ff., and Leyrer in Herzog's Encyclopaedia, s.v.). The Nomos of Bubastis, according to Herod. ii. 166, was assigned to the warrior-caste of Calasirians. The בּחוּרים, the young military men, will fall by the sword; and הנּה, not αἱ γυναῖκες (lxx and others), but the cities themselves, i.e., their civil population as distinguished from the military garrison, shall go into exile. This explanation of הנּה is commended by בּנותיה in Eze 30:18. תּחפנחס or תּחפּנחס (Jer 43:7., Eze 44:1; Eze 46:14), and תּחפנס in Jer 2:16 (Chetib), is Τάφναι, Τάφνη (lxx), or Δάφναι (Herod. ii. 30. 107), a frontier city of Egypt in the vicinity of Pelusium, after the time of Psammetichus a fortification with a strong garrison, where a palace of Pharaoh was also to be found, according to Jer 43:9. After the destruction of Jerusalem, a portion of the Jews took refuge there, and to them Jeremiah predicted the punishment of God on the conquest of Egypt by Nebuchadnezzar (Jer 43:7., Eze 44:1.). In the case of השך the reading varies; the printed Masora at Gen 39:3 giving חשׂך as the reading to be found in all the codices examined by the author of the Masora; whereas many of the codices and printed editions have חשׁך, and this is adopted in all the ancient versions. This is evidently the correct reading, as חשׂך does not furnish an appropriate meaning, and the parallel passages, Eze 32:8; Isa 13:10; Joe 3:4; Amo 8:9, all favour חשׁך. The darkening of the day is the phenomenal prognostic of the dawning of the great day of judgment upon the nations (cf. Joe 2:10; Joe 3:4, Joe 3:15; Isa 13:10, etc.). This day is to dawn upon Egypt at Tachpanches, the border fortress of the land towards Syria and Palestine, when the Lord will break the yokes of Egypt. These words point back to Lev 26:13, where the deliverance of Israel from the bondage of Egypt is called the breaking in pieces of its yokes (see also Eze 34:27). That which took place then is to be repeated here. The yokes which Egypt put upon the nations are to be broken; and all the proud might of that kingdom is to be brought to an end (גּאון עזּהּ, as in Eze 30:6). In Eze 30:18, היא, which stands at the head in an absolute form, points back to בּתּחפנחס. The city (Daphne) will be covered with cloud, i.e., will be overthrown by the judgment; and her daughters, i.e., the smaller cities and hamlets dependent upon her (cf. Eze 16:46 and Eze 26:6), will go into captivity in the persons of their inhabitants. It follows from this that Daphne was the chief city of a Nomos in Lower Egypt; and this is confirmed by the circumstance that there was a royal palace there. If we compare the threat in this verse, that in Tachpanches an end is to be put to the proud might of Pharaoh, with the threatening words of Jer 43:9., to the effect that Nebuchadnezzar would set up his throne at Tachpanches and smite Egypt, it is evident that the situation of Daphne must at that time have been such that the war between Egypt and Babylonia would necessarily be decided in or near this city. These prophetic utterances cannot be explained, as Kliefoth supposes, from the fact that many Jews had settled in Daphne; nor do the contents of this verse furnish any proof that Ezekiel did not utter this prophecy of his till after the Jews had settled there (Jer 43:1-13 and 44). Eze 30:19 serves to round off the prophecy.


  Ezekiel 30:20


  Destruction of the Might of Pharaoh by Nebuchadnezzar


  According to the heading in Eze 30:20, "In the eleventh year, in the first (month), on the seventh of the month, the word of Jehovah came to me, saying," this short word of threatening against Egypt falls in the second year of the siege of Jerusalem by the Chaldeans, and, as Eze 30:21 clearly shows, after the army of Pharaoh Hophra, which marched to the relief of Jerusalem, had been defeated by the Chaldeans who turned to meet it (Jer 37:5, Jer 37:7). If we compare with this the date of the first prophecy against Egypt in Eze 29:1, the prophecy before us was separated from the former by an interval of three months. But as there is no allusion whatever in Ezekiel 29 to Pharaoh's attempt to come to the relief of the besieged city of Jerusalem, or to his repulse, the arrival of the Egyptian army in Palestine, its defeat, and its repulse by the Chaldeans, seems to have occurred in the interval between these two prophecies, towards the close of the tenth year.


  Ezekiel 30:21-26


  Eze 30:21. son of man, the arm of Pharaoh the king of Egypt have I broken; and, behold, it will no more be bound up, to apply remedies, to put on a bandage to bind it up, that it may grow strong to grasp the sword. Eze 30:22. Therefore thus saith the Lord Jehovah, Behold, I will deal with Pharaoh the king of Egypt, and will break both his arms, the strong one and the broken one, and will cause the sword to fall out of his hand. Eze 30:23. And I will scatter the Egyptians among the nations and disperse them in the lands, Eze 30:24. And will strengthen the arms of the king of Babylon, and give my sword into his hand, and will break the arms of Pharaoh, so that he shall groan the groanings of a pierced one before him. Eze 30:25. I will strengthen the arms of the king of Babylon, and the arms of Pharaoh will fall; and they shall know that I am Jehovah, when I give my sword into the hand of the king of Babylon, that he may stretch it against the land of Egypt. Eze 30:26. I will scatter the Egyptians among the nations, and disperse them in the lands; and they shall know that I am Jehovah.—The perfect שׁברתּי in Eze 30:21 is not a prophetic utterance of the certainty of the future, but a pure preterite. This may be seen "both from the allusion in Eze 30:21 to the condition resulting from the shbr שׁבר, and also to the obviously antithetical relation of Eze 30:22, in which future events are predicted" (Hitzig). The arm is a figurative expression for power, here for military power, as it wields the sword. God broke the arm of Pharaoh by the defeat which the Chaldeans inflicted upon Pharaoh Hophra, when he was marching to the relief of besieged Jerusalem. חבּשׁה is a present, as is apparent from the infinitive clauses ('לתת וגו) which follow, altogether apart from הנּה; and חבשׁ signifies to bind up, for the purpose of healing a broken limb, that remedies may be applied and a bandage put on. לחזקהּ, that it may become strong or sound, is subordinate to the preceding clause, and governs the infinitive which follows. The fact that the further judgment which is to fall upon Pharaoh is introduced with לכן (therefore) here (Eze 30:22), notwithstanding the fact that it has not been preceded by any enumeration of the guilt which occasioned it, may be accounted for on the ground that the causal לכן forms a link with the concluding clause of Eze 30:21 : the arm shall not be healed, so as to be able to grasp or hold the sword. Because Pharaoh is not to attain any more to victorious power, therefore God will shatter both of his arms, the strong, i.e., the sound one and the broken one, that is to say, will smite it so completely, that the sword will fall from his hand. The Egyptians are to be scattered among the nations, as is repeated in Eze 30:23 verbatim from Eze 29:12. God will give the sword into the hand of the king of Babylon, and equip and strengthen him to destroy the might of Pharaoh, that the latter may groan before him like one who is pierced with the sword. This thought is repeated in Eze 30:25 and Eze 30:26 with an intimation of the purpose of this divine procedure. That purpose it: that men may come to recognise Jehovah as God the Lord. The subject to וידעוּ is indefinite; and the rendering of the lxx is a very good one, καὶ γνώσονται πάντες.


  Ezekiel 31


  The Glory and Fall of Asshur a Type of Egypt


  In two months minus six days from the time when the preceding word of God was uttered, Ezekiel received another threatening word against the king and the people of Egypt, in which the former announcement of the destruction of the might of Egypt was confirmed by a comparison drawn between the power of Egypt and that of Asshur. Ezekiel having opened his prophecy with the question, whom does Pharaoh with his might resemble (Eze 31:2), proceeds to depict Asshur as a mighty towering cedar (Eze 31:3-9) which has been felled and cast down by the prince of the nations on account of its height and pride (Eze 31:10-14), so that everything mourned over its fall, because many nations went down with it to hell (Eze 31:15-17). The question, whom Pharaoh resembles, is then repeated in Eze 31:18; and from the preceding comparison the conclusion is drawn, that he will perish like that lofty cedar.—The reminiscence of the greatness of the Assyrian empire and of its destruction was well adapted to overthrow all reliance upon the might and greatness of Egypt. The fall of that great empire was still so fresh in the mind at the time, that the reminiscence could not fail to make a deep impression upon the prophet's hearers.


  Ezekiel 31:1


  The might of Pharaoh resembles the greatness and glory of Asshur.—Eze 31:1. In the eleventh year, in the third (month), on the first of the month, the word of Jehovah came to me, saying, Eze 31:2. Son of man, say to Pharaoh the king of Egypt, and to his tumult, Whom art thou like in thy greatness? Eze 31:3. Behold, Asshur was a cedar-tree upon Lebanon, beautiful in branches, a shadowing thicket, and its top was high in growth, and among the clouds. Eze 31:4. Water brought him up, the flood made him high, its streams went round about its plantation, and it sent its channels to all the trees of the field. Eze 31:5. Therefore its growth became higher than all the trees of the field, and its branches became great, and its boughs long from many waters in its shooting out. Eze 31:6. In its branches all the birds of the heaven made their nests, and under its boughs all the beasts of the field brought forth, and in its shadow sat great nations of all kinds. Eze 31:7. And he was beautiful in his greatness, in the length of his shoots; for his root was by many waters. Eze 31:8. Cedars did not obscure him in the garden of God, cypresses did not resemble his branches, and plane-trees were not like his boughs; no tree in the garden of God resembled him in his beauty. Eze 31:9. I had made him beautiful in the multitude of his shoots, and all the trees of Eden which were in the garden of God envied him.—The word of God is addressed to King Pharaoh and to המונו, his tumult, i.e., whoever and whatever occasions noise and tumult in the land. We must not interpret this, however, as Hitzig has done, as signifying the ruling classes and estates in contrast with the quiet in the land, for no such use of המון is anywhere to be found. Nor must we regard the word as applying to the multitude of people only, but to the people with their possessions, their riches, which gave rise to luxury and tumult, as in Eze 30:10. The inquiry, whom does Pharaoh with his tumult resemble in his greatness, is followed in the place of a reply by a description of Asshur as a glorious cedar (Eze 31:3-9). It is true that Ewald has followed the example of Meibom (vanarum in Cod. Hebr. interprett. spec. III p. 70) and J. D. Michaelis, and endeavours to set aside the allusion to Asshur, by taking the word אשּׁוּר in an appellative sense, and understanding אשּׁוּר ארז as signifying a particular kind of cedar, namely, the tallest species of all. But apart altogether from there being no foundation whatever for such an explanation in the usage of the language, there is nothing in the fact to justify it. For it is not anywhere affirmed that Pharaoh resembled this cedar; on the contrary, the question, whom does he resemble? is asked again in Eze 31:18 (Hitzig). Moreover, Michaelis is wrong in the supposition that "from Eze 31:10 onwards it becomes perfectly obvious that it is not Assyria but Egypt itself which is meant by the cedar-tree previously described." Under the figure of the felling of a cedar there is depicted the overthrow of a king or monarchy, which has already taken place. Compare Eze 31:12 and Eze 31:16, where the past is indicated quite as certainly as the future in Eze 31:18. And as Eze 31:18 plainly designates the overthrow of Pharaoh and his power as still in the future, the cedar, whose destruction is not only threatened in Eze 31:10-17, but declared to have already taken place, can only be Asshur, and not Egypt at all.


  The picture of the glory of this cedar recalls in several respects the similar figurative description in Ezekiel 17. Asshur is called a cedar upon Lebanon, because it was there that the most stately cedars grew. חרשׁ מצל, a shade-giving thicket (מצל is a Hiphil participle of צלל), belongs to יפה ענף as a further expansion of ענף, corresponding to the further expansion of גּבהּ קמה by "its top was among the clouds." If we bear this in mind, the reasons assigned by Hitzig for altering חרשׁ into an adjective הרשׁ, and taking מצל as a substantive formation after the analogy of מסב, lose all their force. Analogy would only require an adjective in the construct state in the event of the three statements 'יפה ע, 'הרשׁ מ, and 'גּבהּ גּבהּ ק being co-ordinate with one another. But what is decisive against the proposed conjecture is the fact that neither the noun מצל nor the adjective הרשׁ is ever met with, and that, in any case, מצל cannot signify foliage. The rendering of the Vulgate, "frondibus nemorosus," is merely guessed at, whilst the Seventy have omitted the word as unintelligible to them. For עבתים, thicket of clouds, see the comm. on Eze 19:11; and for צמּרת, that on Eze 17:3. The cedar grew to so large a size because it was richly watered (Eze 31:4). A flood poured its streams round about the place where the cedar was planted, and sent out brooks to all the trees of the field. The difficult words את־נהרתיה וגו' are to be taken literally thus: as for its (the flood's) streams, it (the flood) was going round about its plantation, i.e., round about the plantation belonging to the flood or the place situated near it, where the cedar was planted. את is not to be taken as a preposition, but as a sign of the accusative, and את־נהרתיה dna , as an accusative used for the more precise definition of the manner in which the flood surrounded the plantation. It is true that there still remains something striking in the masculine הלך, since תּהום, although of common gender, is construed throughout as a feminine, even in this very verse. But the difficulty remains even if we follow Ewald, and take הלך to be a defectively written or irregular form of the Hiphil הוליך; a conjecture which is precluded by the use of הוליך, to cause to run = to cause to flow away, in Eze 32:14. מטּעהּ, its (the flood's) plantation, i.e., the plantation for which the flood existed. תּהום is used here to signify the source of starting-point of a flood, as in Deu 8:7, where תּהמות are co-ordinate with עינות.—While the place where the cedar was planted was surrounded by the streams of the flood, only the brooks and channels of this flood reached to the trees of the field. The cedar therefore surpassed all the trees of the field in height and luxuriance of growth (Eze 31:5). fגּבהאheb>, an Aramean mode of spelling for גּבהה heb>; and asרעפּתheb>, ἁπ. λεγ.., an Aramean formation with ר inserted, for סעפת, branches. For פּארת, see the comm. on Eze 17:6. בּשׁלּחו cannot mean "since it (the stream) sent out the water" (Ewald); for although תּהום in Eze 31:4 is also construed as a masculine, the suffix cannot be taken as referring to תּהום, for this is much too far off. And the explanation proposed by Rosenmller, Hvernick, Kliefoth, and others, "as it (the tree) sent them (the branches) out," is open to this objection, that בּשׁלּחו would then contain a spiritless tautology; since the stretching out of the branches is already contained in the fact of their becoming numerous and long. the tautology has no existence if the object is left indefinite, "in its spreading out," i.e., the spreading not only of the branches, but also of the roots, to which שׁלּח is sometimes applied (cf. Jer 17:8). By the many waters which made the cedar great, we must not understand, either solely or especially, the numerous peoples which rendered Assyria great and mighty, as the Chaldee and many of the older commentators have done. It must rather be taken as embracing everything which contributed to the growth and greatness of Assyria. It is questionable whether the prophet, when describing the flood which watered the cedar plantation, had the description of the rivers of Paradise in Gen 2:10. floating before his mind. Ewald and Hvernick think that he had; but Hitzig and Kliefoth take a decidedly opposite view. There is certainly no distinct indication of any such allusion. We meet with this for the first time from Eze 31:8 onwards.


  In Eze 31:6-9 the greatness and glory of Asshur are still further depicted. Upon and under the branches of the stately tree, all creatures, birds, beasts, and men, found shelter and protection for life and increase (Eze 31:6; cf. Eze 17:23 and Dan 4:9). In כּּל־גּוים רבּים, all kinds of great nations, the fact glimmers through the figure. The tree was so beautiful (ויּיף from יפה) in its greatness, that of all the trees in the garden of God not one was to be compared with it, and all envied it on that account; that is to say, all the other nations and kingdoms in God's creation were far inferior to Asshur in greatness and glory. גּן אלהים is the garden of Paradise; and consequently עדן in Eze 31:9, Eze 31:16, and Eze 31:18 is also Paradise, as in Eze 28:13. There is no ground for Kliefoth's objection, that if עדן be taken in this sense, the words "which are in the garden of God" will contain a superfluous pleonasm, a mere tautology. In Gen 2:8 a distinction is also made between עדן and the garden in Eden. It was not all Eden, but the garden planted by Jehovah in Eden, which formed the real paradisaical creation; so that the words "which are in the garden of God" give intensity to the idea of the "trees of Eden." Moreover, as Hvernick has correctly pointed out, there is a peculiar emphasis in the separation of בּגן אלהים from ארזים in Eze 31:8 : "cedars...even such as were found in the garden of God." Not one even of the other and most glorious trees, viz., cypresses and planes, resembled the cedar Asshur, planted by God by many waters, in its boughs and branches. It is not stated in so many words in Eze 31:8 and Eze 31:9 that the cedar Asshur stood in the garden of God; but it by no means follows from this, that by the garden of God we are to understand simply the world and the earth as the creation of God, as Kliefoth imagines, and in support of which he argues that "as all the nations and kingdoms of the world are regarded as trees planted by God, the world itself is quite consistently called a garden or plantation of God." The very fact that a distinction is made between trees of the field (Eze 31:4 and Eze 31:5) and trees of Eden in the garden of God (Eze 31:8 and Eze 31:9), shows that the trees are not all regarded here as being in the same sense planted by God. If the garden of God stood for the world, where should we then have to look for the field (השּׂדה)? The thought of Eze 31:8 and Eze 31:9 is not that "not a single tree in all God's broad earth was to be compared to the cedar Asshur," but that even of the trees of Paradise, the garden in Eden, there was not one so beautiful and glorious as the cedar Asshur, planted by God by many waters.


  Ezekiel 31:10


  The Felling of this Cedar, or the Overthrow of Asshur on Account of Its Pride


  Eze 31:10. Therefore thus said the Lord Jehovah, Because thou didst exalt thyself in height, and he stretched his top to the midst of the clouds, and his heart exalted itself in its height, Eze 31:11. I will give him into the hand of the prince of the nations; he shall deal with him: for his wickedness I rejected him. Eze 31:12. And strangers cut him down, violent ones of the nations, and cast him away: upon the mountains and in all the valleys his shoots fell, and his boughs were broken in pieces into all the deep places of the earth; and all the nations of the earth withdrew from his shadow, and let him lie. Eze 31:13. Upon his fallen trunk all the birds of the heaven settle, and all the beasts of the field are over his branches: Eze 31:14. That no trees by the water may exalt themselves on account of their height, or stretch their top to the midst of the clouds, and no water-drinkers stand upon themselves in their exaltation: for they are all given up to death into hell, in the midst of the children of men, to those that go into the grave.—In the description of the cause of the overthrow of Asshur which commences with יען אשׁר, the figurative language changes in the third clause into the literal fact, the towering of the cedar being interpreted as signifying the lifting up of the heart in his height,—that is to say, in his pride. In the first clause the tree itself is addressed; but in the clauses which follow, it is spoken of in the third person. The direct address in the first clause is to be explained from the vivid manner in which the fact presented itself. The divine sentence in Eze 31:10 and Eze 31:11 is not directed against Pharaoh, but against the Assyrian, who is depicted as a stately cedar; whilst the address in Eze 31:10, and the imperfect (future) in Eze 31:11, are both to be accounted for from the fact that the fall of Asshur is related in the form in which it was denounced on the part of Jehovah upon that imperial kingdom. The perfect אמר is therefore a preterite here: the Lord said...for His part: because Asshur has exalted itself in the pride of its greatness, I give it up. The form ואתנהוּ is not to be changed into ואתנהוּ, but is defended against critical caprice by the imperfect יעשׂה which follows. That the penal sentence of God is not to be regarded as being first uttered in the time then present, but belongs to the past,—and therefore the words merely communicate what God had already spoken,—is clearly shown by the preterites commencing with גּרשׁתּיהוּ, the historical tenses ויּכרתהוּ and ויּטּשׁהוּ, and the preterite נפלוּ, which must not be turned into futures in violation of grammar. גּבהּ בּקומה does not mean, to be high in its height, which would be a tautology; but to exalt itself (be proud) in, or on account of, its height. And in the same way is רוּם also affirmed of the heart, in the sense of exultation from pride. For the fact itself, compare Isa 10:5. אל גּוים does not mean God, but a powerful one of the nations, i.e., Nebuchadnezzar. אל is a simple appellative from אוּל, the strong one; and is neither a name of God nor a defective form for איל, the construct state of איל, a ram. For this defective form is only met with once in the case of איל, a ram, namely, in Job 42:8, where we have the plural אלים, and nowhere else; whereas, in the case of אל, אלים, in the sense of a strong one, the scriptio plena very frequently alternates with the defectiva. Compare, for example, Job 42:8, where both readings occur just as in this instance, where many MSS have איל (vid., de Rossi, variae lectt. ad h. l.); also Exo 15:15 and Eze 17:13, אילי, compared with אלי in Eze 32:21, after the analogy of נירי, Sa2 22:29, and גּירים, Ch2 2:16. עשׂו is not a relative clause, "who should treat him ill," nor is the w relat. omitted on account of the preceding עשׂו, as Hitzig imagines; but it is an independent sentence, and יעשׂה is a forcible expression for the imperative: he will deal with him, equivalent to, "let him deal with him." עשׂה ל, to do anything to a person, used here as it frequently is in an evil sense; compare Psa 56:5. בּרשׁעו-or כּרשׁעו, which Norzi and Abarbanel (in de Rossi, variae lectt. ad. h. l.) uphold as the reading of many of the more exact manuscripts and editions—belongs to גּרשׁתּיהוּ: for, or according to, his wickedness, I rejected him.


  In Eze 31:12 the figure of the tree is resumed; and the extinction of the Assyrian empire is described as the cutting down of the proud cedar. זרים עריצי גּוים as in Eze 28:7 and Eze 30:11-12. ויּטּשׁהוּ: they cast him away and let him lie, as in Eze 29:5; Eze 32:4; so that in the first sentence the idea of casting away predominates, and in the second that of letting lie. By the casting away, the tree became so shattered to atoms that its boughs and branches fell upon the mountains and on the low ground and valleys of the earth, and the nations which had sat under its shadow withdrew. ויּרדוּ (they descended) is to be explained from the idea that the three had grown upon a high mountain (namely Lebanon); and Hitzig is mistaken in his conjecture that ויּרדוּ was the original reading, as נדד, to fly, is not an appropriate expression for עמּים. On the falling of the tree, the birds which had made their nests in its branches naturally flew away. If, then, in Eze 31:13, birds and beasts are said to settle upon the fallen trunk, as several of the commentators have correctly observed, the description is based upon the idea of a corpse, a מפּלת (Jdg 14:8), around which both birds and beasts of prey gather together to tear it in pieces (cf. Eze 32:4 and Isa 18:6). היה אל, to come towards or over any one, to be above it. The thought expressed is, that many nations took advantage of the fall of Asshur and rose into new life upon its ruins.—Eze 31:14. This fate was prepared for Asshur in order that henceforth no tree should grow up to the sky any more, i.e., that no powerful one of this earth (no king or prince) should strive after superhuman greatness and might. למען אשׁר is dependent upon גּרשׁתּיהוּ in Eze 31:11; for Eze 31:12 and Eze 31:13 are simply a further expansion of the thought expressed in that word. עצי מים are trees growing near the water, and therefore nourished by water. For 'לא , see Eze 31:10. The words 'ולא יעמדוּ are difficult. As אליהם, with Tzere under א, to which the Masora calls attention, cannot be the preposition אל with the suffix, many have taken אליהם to be a noun, in the sense of fortes, principes, or terebinthi (vid., Isa 61:3), and have rendered the clause either ut non perstent terebinthi eorum in altitudine sua, omnes (ceterae arbores) bibentes aquam (Vatabl., Starck, Maurer, and Kliefoth), or, that their princes may not lift themselves up in their pride, all the drinkers of water (Hvernick). But both renderings founder on the simple fact that they leave the suffix הם in אליהם either unnoticed or unexplained. As only the trees of the water have been spoken of previously, the suffix must be taken as referring to them. But the water-trees have neither terebinths nor princes; on the contrary, these are what they must either be, or signify. Terebinths, or princes of the water-trees, would be senseless ideas. Ewald has therefore taken אליהם as the object, and rendered it thus: "and (that) no water-drinkers may contend with their gods in their pride." He has not proved, however, but has simply asserted, that עמד is to endure = to contend (!). The only remaining course is to follow the lxx, Targum, and many commentators, and to take אליהם as a pronoun, and point it אליהם. עמד אל: to station oneself against, or upon = עמד על (Eze 33:26), in the sense of resting, or relying upon anything. The suffix is to be taken in a reflective sense, as in Eze 34:2, etc. (vid., Ewald, 314c), and precedes the noun to which it refers, as in Pro 14:20 for example. בּגבהם, as in Eze 31:10, referring to pride. כּל־שׁתי מים, the subject of the sentence, is really synonymous with כּל־עצי מים, except that the figure of the tree falls into the background behind the fact portrayed. The rendering of the Berleburg Bible is very good: "and no trees abounding in water stand upon themselves (rely upon themselves) on account of their height." The water-drinkers are princes of this earth who have attained to great power through rich resources. "As a tree grows through the moisture of water, so men are accustomed to become proud through their abundance, not reflecting that these waters have been supplied to them by God" (Starck). The reason for this warning against proud self-exaltation is given in Eze 31:14 in the general statement, that all the proud great ones of this earth are delivered up to death. כּלּם, all of them, the water-drinkers or water-trees already named, by whom kings, earthly potentates, are intended. ארץ תּחתּית = ארץ תּח (Eze 26:20). בּתוך בּני אדם: in the midst of the children of men, i.e., like all other men. "Thus the prophet teaches that princes must die as well as the people, that death and decomposition are common to both. Hence he takes all ground of proud boasting away" (Starck).


  Ezekiel 31:15


  Impression Made upon the Nations by the Fall of Asshur; and Its Application to Pharaoh


  Eze 31:15. Thus saith the Lord Jehovah, In the day that he went down to hell I caused a mourning: covered the flood for his sake, and stopped its streams, and the great waters were held back: I caused Lebanon to blacken itself for him, and all the trees of the field pined for him. Eze 31:16. I made the nations tremble at the noise of his fall, when I cast him down to hell to those who go into the grave: and they comforted themselves in the nether world, even all the trees of Eden, the choice and most beautiful of Lebanon, all the water-drinkers. Eze 31:17. They also went with him into hell, to those pierced with the sword, who sat as his helpers in his shade among the nations. Eze 31:18. Whom dost thou thus resemble in glory and greatness among the trees of Eden? So shalt thou be thrust down to the trees of Eden into the nether world, and lie among uncircumcised ones with those pierced with the sword. This is Pharaoh and all his tumult, is the saying of the Lord Jehovah.—In order that the overthrow of the Assyrian, i.e., the destruction of the Assyrian empire, may be placed in the clearest light, a picture is drawn of the impression which it made upon the whole creation. There is no necessity to understand כּה אמר in a past sense, as in Eze 31:10. What God did on the overthrow of Asshur He may even now, for the first time, make known through the prophet, for a warning to Pharaoh and the people of Israel. That this is the way in which the words are to be interpreted, is evident from the use of the perfect האבלתּי, followed by the historical imperfects, which cannot be taken in a prophetical sense, as Kliefoth supposes, or turned into futures. It is contrary to Hebrew usage to connect האבלתּי and כּסּתי together as asyndeton, so as to form one idea, viz., "to veil in mourning" as Ewald and Hvernick propose. The circumstances under which two verbs are joined together to form one idea are of a totally different kind. In this instance האבלתּי is placed first as an absolute; and in the sentences which follow, it is more specifically defined by a detail of the objects which were turned into mourning. כּסּה עליו את־תּהום cannot mean her, "to cover the flood upon (over) him" (after Eze 24:7 and Eze 26:19); for this is altogether unsuitable to either the more remote or the more immediate context. The tree Asshur was not destroyed by a flood, but cut down by strangers. The following clauses, "I stopped its streams," etc., show very plainly that the connection between the flood (תּהום) and the tree which had been felled is to be understood in accordance with Eze 31:4. A flood, which poured its נהרות round about its plantation, made the cedar-tree great; and now that the tree has been felled, God covers the flood on its account. כּסּה is to be explained from כּסּה שׂק, to veil or wrap in mourning, as Raschi, Kimchi, Vatablus, and many others have shown. The word שׂק is omitted, because it appeared inappropriate to תּהום. The mourning of the flood is to be taken as equivalent to drying up, so that the streams which issued from it were deprived of their water. Lebanon, i.e., the cedar-forest (Isa 10:34), and all the other trees, mourned over the fall of the cedar Asshur. הקדּיר, to clothe in black, i.e., to turn into mourning. עלפּה is regarded by Ewald as a Pual formed after the Aramean mode, that is to say, by attaching the syllable ae instead of doubling the middle radical; whilst Hitzig proposes to change the form into עלּפּה. In any case the word must be a perfect Pual, as a nomen verbale appears unsuitable; and it must also be a third person feminine, the termination ־ה being softened into ־ה, as in זוּרה (Isa 59:5), and the doubling of the ל being dropped on account of the Sheva; so that the plural is construed with the singular feminine (Ewald, 317a). עלּף, to faint with grief (cf. Isa 51:20). The thought is the following: all nature was so painfully affected by the fall of Asshur, that the whole of the resources from which its prosperity and might had been derived were dried up. To interpret the different figures as specially relating to princes and nations appears a doubtful procedure, for the simple reason that in Eze 31:16 the trembling of the nations is expressly named.


  Whilst all the nations on the surface of the earth tremble at the fall of Assyria, because they are thereby warned of the perishable nature of all earthly greatness and of their own destruction, the inhabitants of the nether world console themselves with the thought that the Assyrian is now sharing their fate (for this thought, compare Eze 32:31 and Isa 14:9-10). "All the trees of Eden" are all the powerful and noble princes. The idea itself, "trees of Eden," is explained by the apposition, "the choice and beautiful ones of Lebanon," i.e., the picked and finest cedars, and still further strengthened by the expression כּל־שׁתי (cf. Eze 31:14). מבחר are connected, as in Sa1 9:2; and both words are placed side by side in the construct state, as in Dan 1:4 (cf. Ewald, 339b). They comfort themselves because they have gone down with him into Sheol, so that he has no advantage over them. They come thither to those pierced with the sword, i.e., to the princes and peoples whom Asshur slew in wars to establish his imperial power. וּזרעו might also belong to ירדוּ as a second subject. In that case ישׁבוּ בצלּו should be taken in a relative sense: "and his arm," i.e., his resources, "which sat in his shadow among the nations." With this explanation זרעו would be different from הם, and could only denote the army of the Assyrian. But this does not harmonize with the sitting in his shadow among the nations, for these words obviously point back to Eze 31:6; so that זרעו is evidently meant to correspond to כּּל־גוים רבּים (Eze 31:6), and is actually identical with הם, i.e., with all the trees of Eden. We therefore agree with Osiander, Grotius, and others, in regarding the whole of the second hemistich as more precisely determining the subject,—in other words, as a declaration of the reason for their descending into hell along with the Assyrians,—and render the passage thus: "for as his arm (as his might) they sat in his shadow among the nations;" so that the cop. w is used in place of a causal particle. In any case, the conjecture which Ewald has adopted from the lxx and the Syriac, viz., וזרעו, and his seed, in support of which appeal might be made to Isa 14:21, is unsuitable, for the simple reason that the statement, that it sat in his shadow among the nations, does not apply.—After this description of the greatness and the destruction of the imperial power of Assyria, Ezekiel repeats in Eze 31:18 the question already asked in Eze 31:3 : to whom is Pharaoh like? כּכה, so, i.e., under such circumstances, when the glorious cedar Asshur has been smitten by such a fate (Hitzig). The reply to this question is really contained in the description given already; so that it is immediately followed by the announcement, "and thou wilt be thrust down," etc. ערלים, uncircumcised, equivalent to ungodly heathen 'הוּא פ, not "he is," as that would require פּרעה הוּא; but הוּא is the predicate: this is (i.e., so does it happen to) Pharaoh. המונו, as in Eze 31:2.


  Ezekiel 32


  Lamentations over the Ruin of Pharaoh and His People


  The chapter contains two lamentations composed at different times: the first, in vv. 1-16, relating to the fall of Pharaoh, which rests upon the prophecy contained in Ezekiel 29:1-16 and Eze 30:20-26; the second, in vv. 17-32, in which the prophecy concerning the casting down of this imperial power into hell (Eze 31:14-17) is worked out in elegiac form.


  Ezekiel 32:1


  Lamentation over the King of Egypt


  Pharaoh, a sea-monster, is drawn by the nations out of his waters with the net of God, and cast out upon the earth. His flesh is given to the birds and beasts of prey to devour, and the earth is saturated with his blood (Eze 32:2-6). At his destruction the lights of heaven lose their brightness, and all the nations will be amazed thereat (Eze 32:7-10). The king of Babel will come upon Egypt, will destroy both man and beast, and will make the land a desert (Eze 32:11-16).—The date given in Eze 32:1—"In the twelfth year, in the twelfth month, on the first of the month, the word of Jehovah came to me, saying"—agrees entirely with the relation in which the substance of the ode itself stands to the prophecies belonging to the tenth and eleventh years in Ezekiel 29:1-16 and Eze 30:20-26; whereas the different date found in the Septuagint cannot come into consideration for a moment.


  Ezekiel 32:2-6


  The destruction of Pharoah.—Eze 32:2. Son of man, raise a lamentation over Pharaoh the king of Egypt, and say to him, Thou wast compared to a young lion among the nations, and yet wast like a dragon in the sea; thou didst break forth in thy streams, and didst trouble the waters with thy feet, and didst tread their streams. Eze 32:3. Thus saith the Lord Jehovah, Therefore will I spread out my net over thee in the midst of many nations, that they may draw thee up in my yarn; Eze 32:4. And will cast thee upon the land, hurl thee upon the surface of the field, and will cause all the birds of the heaven to settle upon thee, and the beasts of the whole earth to satisfy themselves with thee. Eze 32:5. Thy flesh will I put upon the mountains, and fill the valleys with thy funeral heap. Eze 32:6. I will saturate the earth with thine outflow of thy blood even to the mountains, and the low places shall become full of thee.—This lamentation begins, like others, with a picture of the glory of the fallen king. Hitzig objects to the ordinary explanation of the words כּפיר גּוים נדמיתה, λέοντι ἐθνῶν ὡμοιώθης (lxx), leoni gentium assimilatus es (Vulg.), on the ground that the frequently recurring נדמה would only have this meaning in the present passage, and that נמשׁל, which would then be synonymous, is construed in three other ways, but not with the nominative. For these reasons he adopts the rendering, "lion of the nations, thou belongest to death." But it would be contrary to the analogy of all the קינות to commence the lamentation with such a threat; and Hitzig's objections to the ordinary rendering of the words will not bear examination. The circumstance that the Niphal נדמה is only met with here in the sense of ὁμοιοῦσθαι, proves nothing; for דּמה has this meaning in the Kal, Piel, and Hithpael, and the construction of the Niphal with the accusative (not nominative, as Hitzig says) may be derived without difficulty from the construction of the synonymous נמשׁל with כ. But what is decisive in favour of this rendering is the fact that the following clause is connected by means of the adversative ואתּה (but thou), which shows that the comparison of Pharaoh to a תּנּים forms an antithesis to the clause in which he is compared to a young lion. If נדמית 'כּפיר ג contained a declaration of destruction, not only would this antithesis be lost, but the words addressed to it as a lion of the nations would float in the air and be used without any intelligible meaning. The lion is a figurative representation of a powerful and victorious ruler; and כּפיר גּוים is really equivalent to אל גּוים in Eze 31:11.


  Pharaoh was regarded as a mighty conqueror of the nations, "though he was rather to be compared to the crocodile, which stirs up the streams, the fresh waters, and life-giving springs of the nations most perniciously with mouth and feet, and renders turbid all that is pure" (Ewald). תּנּים, as in Eze 29:3. Ewald and Hitzig have taken offence at the words תּגח בּנהרתיך, "thou didst break forth in thy streams," and alter בּנהרתיך retla d into בּנחרתיך, with thy nostrils (Job 41:12); but they have not considered that תּגח would be quite out of place with such an alteration, as גּיח in both the Kal and Hiphil (Jdg 20:33) has only the intransitive meaning to break out. The thought is simply this: the crocodile lies in the sea, then breaks occasionally forth in its streams, and makes the waters and their streams turbid with its feet. Therefore shall Pharaoh also end like such a monster (Eze 32:3-6). The guilt of Pharaoh did not consist in the fact that he had assumed the position of a ruler among the nations (Kliefoth); but in his polluting the water-streams, stirring up and disturbing the life-giving streams of the nations. God will take him in His net by a gathering of nations, and cause him to be drawn out of his element upon the dry land, where he shall become food to the birds and beasts of prey (cf. Eze 29:4-5; Eze 31:12-13). The words 'בּקהל עמּים ר are not to be understood as referring to the nations, as spectators of the event (Hvernick); but ב denotes the instrument, or medium employed, here the persons by whom God causes the net to be thrown, as is evident from the והעלוּך which follows. According to the parallelismus membrorum, the ἁπ. λεγ. רמוּת can only refer to the carcase of the beast, although the source from which this meaning of the word is derived has not yet been traced. There is no worth to be attached to the reading rimowt in some of the codices, as רמּה does not yield a suitable meaning either in the sense of reptile, or in that of putrefaction or decomposed bodies, which has been attributed to it from the Arabic. Under these circumstances we adhere to the derivation from רוּם, to be high, according to which רמוּת may signify a height or a heap, which the context defines as a funeral-pile. צפה, strictly speaking, a participle from צוּף, to flow, that which flows out, the outflow (Hitzig), is not to be taken in connection with ארץ, but is a second object to השׁקיתי; and the appended word מדּמך indicates the source whence the flowing takes place, and of what the outflow consists. אל ההרים, to the mountains, i.e., up to the top of the mountains. The thought in these verses is probably simply this, that the fall of Pharaoh would bring destruction upon the whole of the land of Egypt, and that many nations would derive advantage from his fall.


  Ezekiel 32:7-10


  His overthrow fills the whole world with mourning and terror.—Eze 32:7. When I extinguish thee, I will cover the sky and darken its stars; I will cover the sun with cloud, and the moon will not cause its light to shine. Eze 32:8. All the shining lights in the sky do I darken because of thee, and I bring darkness over thy land, is the saying of the Lord Jehovah. Eze 32:9. And I will trouble the heart of many nations when I bring out thine overthrow among the nations into lands which thou knowest not, Eze 32:10. And I will make many nations amazed at thee, and their kings shall shudder at thee when I brandish my sword before their face; and they shall tremble every moment, every one for his life on the day of his fall.—The thought of Eze 32:7 and Eze 32:8 is not exhausted by the paraphrase, "when thou art extinguished, all light will be extinguished, so far as Egypt is concerned," accompanied with the remark, that the darkness consequent thereupon is a figurative representation of utterly hopeless circumstances (Schmieder). The thought on which the figure rests is that of the day of the Lord, the day of God's judgment, on which the lights of heaven lose their brightness (cf. Eze 30:3 and Joe 2:10, etc.). This day bursts upon Egypt with the fall of Pharaoh, and on it the shining stars of heaven are darkened, so that the land of Pharaoh becomes dark. Egypt is a world-power represented by Pharaoh, which collapses with his fall. But the overthrow of this world-power is an omen and prelude of the overthrow of every ungodly world-power on the day of the last judgment, when the present heaven and the present earth will perish in the judgment-fire. Compare the remarks to be found in the commentary on Joe 3:4 upon the connection between the phenomena of the heavens and great catastrophes on earth. The contents of both verses may be fully explained from the biblical idea of the day of the Lord and the accompanying phenomena; and for the explanation of בּכבּותך, there is no necessity to assume, as Dereser and Hitzig have done, that the sea-dragon of Egypt is presented here under the constellation of a dragon; for there is no connection between the comparison of Egypt to a tannim or sea-dragon, in Eze 32:2 and Eze 29:3 (=רהב, Isa 51:9), and the constellation of the dragon (see the comm. on Isa 51:9 and Isa 30:7). In בּכבּותך Pharaoh is no doubt regarded as a star of the first magnitude in the sky; but in this conception Ezekiel rests upon Isa 14:12, where the king of Babylon is designated as a bright morning-star. That this passage was in the prophet's mind, is evident at once from the fact that Eze 32:7 coincides almost verbatim with Isa 13:10.—The extinction and obscuration of the stars are not merely a figurative representation of the mourning occasioned by the fall of Pharaoh; still less can Eze 32:9 and Eze 32:10 be taken as an interpretation in literal phraseology of the figurative words in Eze 32:7 and Eze 32:8. For Eze 32:9 and Eze 32:10 do not relate to the mourning of the nations, but to anxiety and terror into which they are plunged by God through the fall of Pharaoh and his might. הכעיס , to afflict the heart, does not mean to make it sorrowful, but to fill it with anxiety, to deprive it of its peace and cheerfulness. "When I bring thy fall among the nations" is equivalent to "spread the report of thy fall." Consequently there is no need for either the arbitrary alteration of שׁברך into שׂברך, which Ewald proposes, with the imaginary rendering announcement or report; nor for the marvellous assumption of Hvernick, that שׁברך describes the prisoners scattered among the heathen as the ruins of the ancient glory of Egypt, in support of which he adduces the rendering of the lxx αἰχμαλωσίαν σου, which is founded upon the change of שׁברך into שׁביך. For Eze 32:10 compare Eze 27:35. עופף, to cause to fly, to brandish. The sword is brandished before their face when it falls time after time upon their brother the king of Egypt, whereby they are thrown into alarm for their own lives. לרגעים, by moments = every moment (see the comm. on Isa 27:3).


  Ezekiel 32:11-16


  The judgment upon Egypt will be executed by the king of Babylon.—Eze 32:11. For thus saith the Lord Jehovah, The sword of the king of Babylon will come upon thee. Eze 32:12. By swords of heroes will I cause thy tumult to fall, violent ones of the nations are they all, and will lay waste the pride of Egypt, and all its tumult will be destroyed. Eze 32:13. And I will cut off all its cattle from the great waters, that no foot of man may disturb them any more, nor any hoof of cattle disturb them. Eze 32:14. Then will I cause their waters to settle and their streams to flow like oil, is the saying of the Lord Jehovah, Eze 32:15. When I make the land of Egypt a desert, and the land is made desolate of its fulness, because I smite all the inhabitants therein, and they shall know that I am Jehovah. Eze 32:16. A lamentatoin (mournful ode) is this, and they will sing it mournfully; the daughters of the nations will sing it mournfully, over Egypt and over all its tumult will they sing it mournfully, is the saying of the Lord Jehovah.—In this concluding strophe the figurative announcement of the preceding one is summed up briefly in literal terms; and toward the close (Eze 32:14) there is a slight intimation of a better future. The destruction of the proud might of Egypt will be effected through the king of Babylon and his brave and violent hosts. עריצי גּוים, as in Eze 31:12 (see the comm. on Eze 28:7). המון in Eze 32:12 and Eze 32:13 must not be restricted to the multitude of people. It signifies tumult, and embraces everything in Egypt by which noise and confusion were made (as in Eze 31:2 and Eze 31:18); although the idea of a multitude of people undoubtedly predominates in the use of המון in Eze 32:12. גּאון , the pride of Egypt, is not that of which Egypt is proud, but whatever is proud or exalts itself in Egypt. The utter devastation of Egypt includes the destruction of the cattle, i.e., of the numerous herds which fed on the grassy banks of the Nile and were driven to the Nile to drink (cf. Gen 47:6; Gen 41:2.; Exo 9:3); and this is therefore specially mentioned in Eze 32:13, with an allusion to the consequence thereof, namely, that the waters of the Nile would not be disturbed any more either by the foot of man or hoof of beast (compare Eze 32:13 with Eze 29:11). The disturbing of the water is mentioned with evident reference to Eze 32:2, where Pharaoh is depicted as a sea-monster, which disturbs the streams of water. The disturbance of the water is therefore a figurative representation of the wild driving of the imperial power of Egypt, by which the life-giving streams of the nations were stirred up.


  Eze 32:14. Then will God cause the waters of Egypt to sink. Hitzig and Kliefoth understand this as signifying the diminution of the abundance of water in the Nile, which had previously overflowed the land and rendered it fertile, but for which there was no further purpose now. According to this explanation, the words would contain a continued picture of the devastation of the land. But this is evidently a mistake, for the simple reason that it is irreconcilable with the אז, by which the thought is introduced. אז, tunc, is more precisely defined by 'בּתתּי וגו in Eze 32:15 as the time when the devastation has taken place; whereas Kliefoth takes the 15th verse, in opposition both to the words and the usage of the language, as the sequel to Eze 32:14, or in other words, regards בּתתּי as synonymous with ונתתּי. The verse contains a promise, as most of the commentators, led by the Chaldee and Jerome, have correctly assumed.


  השׁקיע, to make the water sink, might no doubt signify in itself a diminution of the abundance of water. But if we consider the context, in which reference is made to the disturbance of the water through its being trodden with the feet (Eze 32:13), השׁקיע can only signify to settle, i.e., to become clear through the sinking to the bottom of the slime which had been stirred up (cf. Eze 34:18). The correctness of this explanation is confirmed by the parallel clause, to make their streams flow with oil. To understand this as signifying the slow and gentle flow of the diminished water, would introduce a figure of which there is no trace in Hebrew. Oil is used throughout the Scriptures as a figurative representation of the divine blessing, or the power of the divine Spirit. כּשׁמן, like oil, according to Hebrew phraseology, is equivalent to "like rivers of oil." And oil-rivers are not rivers which flow quietly like oil, but rivers which contain oil instead of water (cf. Job 29:6), and are symbolical of the rich blessing of God (cf. Deu 32:13). The figure is a very appropriate one for Egypt, as the land is indebted to the Nile for all its fertility. Whereas its water had been stirred up and rendered turbid by Pharaoh; after the fall of Pharaoh the Lord will cause the waters of the stream, which pours its blessings upon the land, to purify themselves, and will make its streams flow with oil. The clarified water and flowing oil are figures of the life-giving power of the word and Spirit of God. But this blessing will not flow to Egypt till its natural power is destroyed. Ewald has therefore given the following as the precise meaning of Eze 32:14 : "The Messianic times will then for the first time dawn on Egypt, when the waters no more become devastating and turbid, that is to say, through the true knowledge to which the chastisement leads." Eze 32:16 "rounds off the passage by turning back to Eze 32:2" (Hitzig). The daughters of the nations are mentioned as the singers, because mourning for the dead was for the most part the business of women (cf. Jer 9:16). The words do not contain a summons to the daughters of the nations to sing the lamentation, but the declaration that they will do it, in which the thought is implied that the predicted devastation of Egypt will certainly occur.


  Ezekiel 32:17


  Funeral-Dirge for the Destruction of the Might of Egypt


  This second lamentation or mourning ode, according to the heading in Eze 32:17, belongs to the same year as the preceding, and to the 15th of the month, no doubt the 12th month; in which case it was composed only fourteen days after the first. The statement of the month is omitted here, as in Eze 26:1; and the omission is, no doubt, to be attributed to a copyist in this instance also. In the ode, which Ewald aptly describes as a "dull, heavy lamentation," we have six regular strophes, preserving the uniform and monotonous character of the lamentations for the dead, in which the thought is worked out, that Egypt, like other great nations, is cast down to the nether world. The whole of it is simply an elegiac expansion of the closing thought of the previous chapter (Ezekiel 31).


  Ezekiel 32:18-21


  Introduction and first strophe.—Eze 32:18. Son of man, lament over the tumult of Egypt, and hurl it down, her, like the daughters of glorious nations, into the nether world, to those who go into the pit! Eze 32:19. Whom dost thou surpass in loveliness? Go down and lay thyself with the uncircumcised. Eze 32:20. Among those slain with the sword will they fall; the sword is handed, draw her down and all her tumult. Eze 32:21. The strong ones of the heroes say of it out of the midst of hell with its helpers: they are gone down, they lie there, the uncircumcised, slain with the sword.—נהה, utter a lamentation, and והורדהוּ, thrust it (the tumult of Egypt) down, are co-ordinate. With the lamentation, or by means thereof, is Ezekiel to thrust down the tumult of Egypt into hell. The lamentation is God's word; and as such it has the power to accomplish what it utters. אותהּ is not intended as a repetition of the suffix ־הוּ, but resumes the principal idea contained in the object already named, viz., מצרים, Egypt, i.e., its population. אותהּ and the daughters of glorious nations are co-ordinate. בּנות, as in the expression, daughter of Tyre, daughter Babel, denotes the population of powerful heathen nations. The גּוים אדּרם can only be the nations enumerated in Eze 32:22, Eze 32:24., which, according to these verses, are already in Sheol, not about to be thrust down, but thrust down already. Consequently the copula ו before בּנות is to be taken in the sense of a comparison, as in Sa1 12:15 (cf. Ewald, 340b). All these glorious nations have also been hurled down by the word of God; and Egypt is to be associated with them. By thus placing Egypt on a level with all the fallen nations, the enumeration of which fills the middle strophes of the ode, the lamentation over Egypt is extended into a funeral-dirge on the fall of all the heathen powers of the world. For ארץ תּחתּיּות and יורדי , compare Ezekiel 276:20. The ode itself commences in Eze 32:19, by giving prominence to the glory of the falling kingdom. But this prominence consists in the brief inquiry ממּי נעמתּ, before whom art thou lovely? i.e., art thou more lovely than any one else? The words are addressed either to המון מצרים (Eze 32:18), or what is more probable, to Pharaoh with all his tumult (cf. Eze 32:32), i.e., to the world-power, Egypt, as embodied in the person of Pharaoh; and the meaning of the question is the following:—Thou, Egypt, art indeed lovely; but thou art not better or more lovely than other mighty heathen nations; therefore thou canst not expect any better fate than to go down into Sheol, and there lie with the uncircumcised. ערלים, as in Eze 31:18. This is carried out still further in Eze 32:20, and the ground thereof assigned. The subject to יפּלוּ is the Egyptians, or Pharaoh and his tumult. They fall in the midst of those pierced with the sword. The sword is already handed to the executor of the judgment, the king of Babel (Eze 31:11). Their destruction is so certain, that the words are addressed to the bearers of the sword: "Draw Egypt and all its tumult down into Sheol" (משׁכוּ is imperative for משׁכוּ in Exo 12:21), and, according to Eze 32:21, the heathen already in Sheol are speaking of his destruction. ידבּרוּ לו is rendered by many, "there speak to him, address him, greet him," with an allusion to Isa 14:9., where the king of Babel, when descending into Sheol, is greeted with malicious pleasure by the kings already there. But however obvious the fact may be that Ezekiel has this passage in mind, there is no address in the verse before us as in Isa 14:10, but simply a statement concerning the Egyptians, made in the third person. Moreover, את־עזריו could hardly be made to harmonize with ידבּרוּ לו, if לו signified ad eum. For it is not allowable to connect עת־עזריו (taken in the sense of along with their helpers) with אלי גבּורים as a noun in apposition, for the simple reason that the two are separated by מתּוך שׁאול. Consequently את־עזריו can only belong to ידבּרוּ: they talk (of him) with his helpers. עזריו, his (Pharaoh's) helpers are his allies, who have already gone down before him into hell (cf. Eze 30:8). The singular suffix, which has offended Hitzig, is quite in order as corresponding to לו. The words, "they have gone down, lie there," etc., point once more to the fact that the same fate has happened to the Egyptians as to all the rest of the rulers and nations of the world whom God has judged. For אלי גבּורים, strong ones of the heroes, compare the comm. on Eze 31:11. שׁאול, hell = the nether world, the gathering-place of the dead; not the place of punishment for the damned. חללי without the article is a predicate, and not in apposition to הערלים. On the application of this epithet to the Egyptians, Kliefoth has correctly observed that "the question whether the Egyptians received circumcision is one that has no bearing upon this passage; for in the sense in which Ezekiel understands circumcision, the Egyptians were uncircumcised, even if they were accustomed to circumcise their flesh."


  In the four following strophes (Eze 32:22-30) a series of heathen nations is enumerated, whom the Egyptian finds already in hell, and with whom he will share the same fate. There are six of these—namely, Asshur, Elam, Meshech-Tubal, Edom, the princes of the north, and Sidon. The six are divisible into two classes—three great and remote world-powers, and three smaller neighbouring nations. In this no regard is paid to the time of destruction. With the empire of Asshur, which had already fallen, there are associated Elam and Meshech-Tubal, two nations, which only rose to the rank of world-powers in the more immediate and more remote future; and among the neighbouring nations, the Sidonians and princes of the north, i.e., The Syrian kings, are grouped with Edom, although the Sidonians had long ago given up their supremacy to Tyre, and the Aramean kings, who had once so grievously oppressed the kingdom of Israel, had already been swallowed up in the Assyrian and Chaldean empire. It may, indeed, be said that "in any case, at the time when Ezekiel prophesied, princes enough had already descended into Sheol both of the Assyrians and Elamites, etc., to welcome the Egyptians as soon as they came" (Kliefoth); but with the same justice may it also be said that many of the rulers and countrymen of Egypt had also descended into Sheol already, at the time when Pharaoh, reigning in Ezekiel's day, was to share the same fate. It is evident, therefore, that "any such reflection upon chronological relations is out of place in connection with our text, the intention of which is merely to furnish an exemplification" (Kliefoth), and that Ezekiel looks upon Egypt more in the light of a world-power, discerning in its fall the overthrow of all the heathen power of the world, and predicting it under the prophetic picture, that Pharaoh and his tumult are expected and welcomed by the princes and nations that have already descended into Sheol, as coming to share their fate with them.


  Ezekiel 32:22-23


  Second strophe.—Eze 32:22. There is Asshur and all its multitude, round about it their graves, all of them slain, fallen by the sword Eze 32:23. Whose graves are made in the deepest pit, and its multitude is round about its grave; all slain, fallen by the sword, who spread terror in the land of the living.—The enumeration commences with Asshur, the world-power, which had already been overthrown by the Chaldeans. It is important to notice here, that אשּׁוּר, like עילם in Eze 32:24, and משׁך in Eze 32:26, is construed as a feminine, as המונהּ which follows in every case plainly shows. It is obvious, therefore, that the predominant idea is not that of the king or people, but that of the kingdom or world-power. It is true that in the suffixes attached to סביבותיו קברתיו in Eze 32:22, and סביבותיו in Eze 32:25 and Eze 32:26, the masculine alternates with the feminine, and Hitzig therefore proposes to erase these words; but the alternation may be very simply explained, on the ground that the ideas of the kingdom and its king are not kept strictly separate, but that the words oscillate from one idea to the other. It is affirmed of Asshur, that as a world-power it lies in Sheol, and the gravers of its countrymen are round about the graves of its ruler. They all lie there as those who have fallen by the sword, i.e., who have been swept away by a judgment of God. To this is added in Eze 32:23 the declaration that the graves of Asshur lie in the utmost sides, i.e., the utmost or deepest extremity of Sheol; whereas so long as this power together with its people was in the land of the living, i.e., so long as they ruled on earth, they spread terror all around them by their violent deeds. From the loftiest height of earthly might and greatness, they are hurled down to the lowest hell. The higher on earth, the deeper in the nether world. Hvernick has entirely misunderstood the words "round about Asshur are its graves" (Eze 32:22), and "its multitude is round about its grave" (the grave of this world-power), when he finds therein the thought that the graves and corpses are to be regarded as separated, so that the dead are waiting near their graves in deepest sorrow, looking for the honour of burial, but looking in vain. There is not a word of this in the text, but simply that the graves of the people lie round about the grave of their ruler.


  Ezekiel 32:24-25


  Third strophe.—Eze 32:24. There is Elam, and all its multitude round about its grave; all of them slain, fallen by the sword, who went down uncircumcised into the nether world, who spread terror before them in the land of the living, and bear their shame with those who went into the pit. Eze 32:25. In the midst of the slain have they made it a bed with all its multitude, round about it are their graves; all of them uncircumcised, pierced with the sword; because terror was spread before them in the land of the living, they bear their shame with those who have gone into the pit. In the midst of slain ones is he laid.—Asshur is followed by עילם, Elam, the warlike people of Elymais, i.e., Susiana, the modern Chusistan, whose archers served in the Assyrian army (Isa 22:6), and which is mentioned along with the Medes as one of the conquerors of Babylon (Isa 21:2), whereas Jeremiah prophesied its destruction at the commencement of Zedekiah's reign (Jer 49:34.). Ezekiel says just the same of Elam as he has already said of Asshur, and almost in the same words. The only difference is, that his description is more copious, and that he expresses more distinctly the thought of shameful destruction which is implied in the fact of lying in Sheol among the slain, and repeats it a second time, and that he also sets the bearing of shame into Sheol in contrast with the terror which Elam had spread around it during its life on earth. נשׂא , as in Eze 16:52. The ב in בּכל־המונהּ is either the "with of association," or the fact of being in the midst of a crowd. להּ refers to עילם; and נתנוּ has an indefinite subject, "they gave" = there was given. משׁכּב, the resting-place of the dead, as in Ch2 16:14. The last clause in Eze 32:25 is an emphatic repetition of the leading thought: he (Elam) is brought or laid in the midst of the slain.


  Ezekiel 32:26-28


  Fourth strophe.—Eze 32:26. There is Meshech-Tubal and all its multitude, its graves round about it; all of them uncircumcised, slain in with the sword, because they spread terror before them in the land of the living. Eze 32:27. They lie not with the fallen heroes of uncircumcised men, who went down into hell with their weapons of war, whose swords they laid under their heads; their iniquities have come upon their bones, because they were a terror of the heroes in the land of the living. Eze 32:28. Thou also wilt be dashed to pieces among uncircumcised men, and lie with those slain with the sword.—משׁך and תּבל, the Moschi and Tibareni of the Greeks (see the comm. on Eze 27:13), are joined together ἀσυνδετῶς here as one people or heathen power; and Ewald, Hitzig, and others suppose that the reference is to the Scythians, who invaded the land in the time of Josiah, and the majority of whom had miserably perished not very long before (Herod. i. 106). But apart from the fact that the prophets of the Old Testament make no allusion to any invasion of Palestine by the Scythians (see Minor Prophets, vol. ii. p. 124, Eng. transl.), this view is founded entirely upon the erroneous supposition that in this funeral-dirge Ezekiel mentions only such peoples as had sustained great defeats a longer or shorter time before. Meshech-Tubal comes into consideration here, as in Ezekiel 38, as a northern power, which is overcome in its conflict with the kingdom of God, and is prophetically exhibited by the prophet as having already fallen under the judgment of death. In Eze 32:26 Ezekiel makes the same announcement as he has already made concerning Asshur in Eze 32:22, Eze 32:23, and with regard to Elam in Eze 32:24, Eze 32:25. But the announcement in Eze 32:27 is obscure. Rosenmller, Ewald, Hvernick, and others, regard this verse as a question (ולא in the sense of הלא): "and should they not lie with (rest with) other fallen heroes of the uncircumcised, who...?" i.e., they do lie with them, and could not possibly expect a better fate. But although the interrogation is merely indicated by the tone where the language is excited, and therefore ולא might stand for הלא, as in Exo 8:22, there is not the slightest indication of such excitement in the description given here as could render this assumption a probable one. On the contrary, ולא at the commencement of the sentence suggests the supposition that an antithesis is intended to the preceding verse. And the probability of this conjecture is heightened by the allusion made to heroes, who have descended into the nether world with their weapons of war; inasmuch as, at all events, something is therein affirmed which does not apply to all the heroes who have gone down into hell. The custom of placing the weapons of fallen heroes along with them in the grave is attested by Diod. Sic. xviii. 26; Arrian, i. 5; Virgil, Ane. vi. 233 (cf. Dougtaei Analectt. ss. i. pp. 281, 282); and, according to the ideas prevailing in ancient times, it was a mark of great respect to the dead. But the last place in which we should expect to meet with any allusion to the payment of such honour to the dead would be in connection with Meshech and Tubal, those wild hordes of the north, who were only known to Israel by hearsay. We therefore follow the Vulgate, the Rabbins, and many of the earlier commentators, and regard the verse before us as containing a declaration that the slain of Meshech-Tubal would not receive the honour of resting in the nether world along with those fallen heroes whose weapons were buried with them in the grave, because they fell with honour.


  כּלי מלחמה, instruments of war, weapons, as in Deu 1:41. The text leaves it uncertain who they were who had been buried with such honours. The Seventy have confounded מערלים with מעולם, and rendered ,נפלים τῶν πεπτωκότων ἀπ ̓αἰῶνος possibly thinking of the gibborim of Gen 6:4. Dathe and Hitzig propose to alter the text to this; and even Hvernick imagines that the prophet may possibly have had such passages as Gen 6:4 and Gen 10:9. floating before his mind. But there is not sufficient ground to warrant an alteration of the text; and if Ezekiel had had Gen 6:4 in his mind, he would no doubt have written הגבּורים. The clause ותּהי עונותם is regarded by the more recent commentators as a continuation of the preceding 'ויּתּנוּ וגו, which is a very natural conclusion, if we simply take notice of the construction. But if we consider the sense of the words, this combination can hardly be sustained. The words, "and so were their iniquities upon their bones" (or they came upon them), can well be understood as an explanation of the reason for their descending into Sheol with their weapons, and lying upon their swords. We must therefore regard ותּהי עונותם as a continuation of ישׁכּבוּ, so that their not resting with those who were buried with their weapons of war furnishes the proof that their guilt lay upon their bones. The words, therefore, have no other meaning than the phrase ישׂאוּ כלמּתם in Eze 32:24 and Eze 32:30. Sin comes upon the bones when the punishment consequent upon it falls upon the bones of the sinner. In the last clause we connect גבּורים with חתּית, terror of the heroes, i.e., terrible even to heroes on account of their savage and cruel nature. In Eze 32:28 we cannot take אתּה as referring to Meshech-Tubal, as many of the commentators propose. A direct address to that people would be at variance with the whole plan of the ode. Moreover, the declaration contained in the verse would contradict what precedes. As Meshech-Tubal is already lying in Sheol among the slain, according to Eze 32:26, the announcement cannot be made to it for the first time here, that it is to be dashed in pieces and laid with those who are slain with the sword. It is the Egyptian who is addressed, and he is told that this fate will also fall upon him. And through this announcement, occurring in the midst of the list of peoples that have already gone down to Sheol, the design of that list is once more called to mind.


  Ezekiel 32:29-30


  Fifth strophe.—Eze 32:29. There are Edom, its kings and all its princes, who in spite of their bravery are associated with those that are pierced with the sword; they lie with the uncircumcised and with those that have gone down into the pit. Eze 32:30. There are princes of the north, all of them, and all the Sidonians who have gone down to the slain, been put to shame in spite of the dread of them because of their bravery; they lie there as uncircumcised, and bear their shame with those who have gone into the pit.—In this strophe Ezekiel groups together the rest of the heathen nations in the neighbourhood of Israel; and in doing so, he changes the שׁם of the preceding list for שׁמּה, thither. This might be taken prophetically: thither will they come, "to these they also belong" (Hvernick), only such nations being mentioned here as are still awaiting their destruction. But, in the first place, the perfects אשׁר נתנוּ, אשׁר ירדוּ, in Eze 32:29, Eze 32:30, do not favour this explanation, inasmuch as they are used as preterites in Eze 32:22, Eze 32:24, Eze 32:25, Eze 32:26, Eze 32:27; and, secondly, even in the previous strophes, not only are such peoples mentioned as have already perished, but some, like Elam and Meshech-Tubal, which did not rise into historical importance, or exert any influence upon the development of the kingdom of God till after Ezekiel's time, whereas the Edomites and Sidonians were already approaching destruction. We therefore regard שׁמּה as simply a variation of expression in the sense of "thither have they come," without discovering any allusion to the future.—In the case of Edom, kings and נשׂיאים, i.e., tribe-princes, are mentioned. The allusion is to the 'alluphim or phylarchs, literally chiliarchs, the heads of the leading families (Gen 36:15.), in whose hands the government of the people lay, inasmuch as the kings were elective, and were probably chosen by the phylarchs (see the comm. on Gen 36:31.). בּגבוּרתם, in, or with their bravery, i.e., in spite of it. There is something remarkable in the allusion to princes of the north (נסיכי, lit., persons enfeoffed, vassal-princes; see the comm. on Jos 13:21 and Mic 5:4) in connection with the Sidonians, and after Meshech-Tubal the representative of the northern nations. The association with the Sidonians renders the conjecture a very natural one, that allusion is made to the north of Palestine, and more especially to the Aram of Scripture, with its many separate states and princes (Hvernick); although Jer 25:26, "the kings of the north, both far and near," does not furnish a conclusive proof of this. So much, at any rate, is certain, that the princes of the north are not to be identified with the Sidonians. For, as Kliefoth has correctly observed, "there are six heathen nations mentioned, viz., Asshur, Elam, Meshech-Tubal, Edom, the princes of the north, and Sidon; and if we add Egypt to the list, we shall have seven, which would be thoroughly adapted, as it was eminently intended, to depict the fate of universal heathenism." A principle is also clearly discernible in the mode in which they are grouped. Asshur, Elam, and Meshech-Tubal represent the greater and more distant world-powers; Edom the princes of the north, and Sidon the neighbouring nations of Israel on both south and north. בּחתּיתם מגּבוּרתם, literally, in dread of them, (which proceeded) from their bravery, i.e., which their bravery inspired. 'ויּשׂאוּ וגו, as in Eze 32:24.


  Ezekiel 32:31-32


  Sixth and last strophe.—Eze 32:31. Pharaoh will see them, and comfort himself over all his multitude. Pharaoh and all his army are slain with the sword, is the saying of the Lord Jehovah. Eze 32:32. For I caused him to spread terror in the land of the living, therefore is he laid in the midst of uncircumcised, those slain with the sword. Pharaoh and all his multitude, is the saying of the Lord Jehovah.—In these verses the application to Egypt follows. Pharaoh will see in the nether world all the greater and smaller heathen nations with their rulers; and when he sees them all given up to the judgment of death, he will comfort himself over the fate which has fallen upon himself and his army, as he will perceive that he could not expect any better lot than that of the other rulers of the world. נחם על, to comfort oneself, as in Eze 31:16 and Eze 14:22. Hitzig's assertion, that נחם never signifies to comfort oneself, is incorrect (see the comm. on Eze 14:22). נתתּי את־חתּיתו, I have given terror of him, i.e., I have made him an instrument of terror. The Keri חתּיתי arose from a misunderstanding. The Chetib is confirmed by Eze 32:24 and Eze 32:26. In Eze 32:32 the ode is brought to a close by returning even in expression to Eze 32:19 and Eze 32:20.


  If, now, we close with a review of the whole of the contents of the words of God directed against Egypt, in all of them is the destruction of the might of Pharaoh and Egypt as a world-power foretold. And this prophecy has been completely fulfilled. As Kliefoth has most truly observed, "one only needs to enter the pyramids of Egypt and its catacombs to see that the glory of the Pharaohs has gone down into Sheol. And it is equally certain that this destruction of the glory of ancient Egypt dates from the times of the Babylonio-Persian empire. Moreover, this destruction was so thorough, that even to the New Egypt of the Ptolemies the character of the Old Egypt was a perfect enigma, a thing forgotten and incomprehensible." But if Ezekiel repeatedly speaks of Nebuchadnezzar the king of Babylon as executing this judgment upon Egypt, we must bear in mind that here, as in the case of Tyre (see the comm. on Ezekiel 28:1-19), Ezekiel regards Nebuchadnezzar as the instrument of the righteous punishment of God in general, and discerns in what he accomplishes the sum of all that in the course of ages has been gradually fulfilling itself in history. At the same time, it is equally certain that this view of the prophet would have no foundation in truth unless Nebuchadnezzar really did conquer Egypt and lay it waste, and the might and glory of this ancient empire were so shattered thereby, that it never could recover its former greatness, but even after the turning of its captivity, i.e., after its recovery from the deadly wounds which the imperial monarchy of Babylonia and afterwards of Persia inflicted upon it, still remained a lowly kingdom, which could "no more rule over the nations" (Eze 29:13-16). Volney, however, in his Recherch. nouv. sur l'hist. anc. (III pp. 151ff.), and Hitzig (Ezekiel p. 231), dispute the conquest and devastation of Egypt by Nebuchadnezzar, because the Greek historians, with Herodotus (ii. 161ff.) at their head, make no allusion whatever to an invasion of Egypt; and their statements are even opposed to such an occurrence. But the silence of Greek historians, especially of Herodotus, is a most "miserable" argument. The same historians do not say a word about the defeat of Necho by Nebuchadnezzar at Carchemish; and yet even Hitzig accepts this as an indisputable fact. Herodotus and his successors derived their accounts of Egypt from the communications of Egyptian priests, who suppressed everything that was humiliating to the pride of Egypt, and endeavoured to cover it up with their accounts of glorious deeds which the Pharaohs had performed. But Hitzig has by no means proved that the statements of the Greeks are at variance with the assumption of a Chaldean invasion of Egypt, whilst he has simply rejected but not refuted the attempts of Perizonius, Vitringa, Hvernick, and others, to reconcile the biblical narrative of the conquest of Egypt by Nebuchadnezzar with the accounts given by Herodotus, Diodorus Siculus, and other Greeks, concerning the mighty feats of Necho, and his being slain by Amasis. The remark that, in the description given by Herodotus, Amasis appears as an independent king by the side of Cambyses, only less powerful than the Persian monarch, proves nothing more, even assuming the correctness of the fact, than that Amasis had made Egypt once more independent of Babylonia on the sudden overthrow of the Chaldean monarchy.


  The conquest of Egypt by Nebuchadnezzar, after the attitude which Pharaoh Necho assumed towards the Babylonian empire, and even attempted to maintain in the time of Zedekiah by sending an army to the relief of Jerusalem when besieged by the Chaldeans, is not only extremely probable in itself, but confirmed by testimony outside the Bible. Even if no great importance can be attached to the notice of Megasthenes, handed down by Strabo (xv. 1. 6) and Josephus (c. Ap. i. 20): "he says that he (Nebuchadnezzar) conquered the greater part of Libya and Iberia;" Josephus not only quotes from Berosus (l.c. i. 19) to the effect that "the Babylonian got possession of Egypt, Syria, Phoenicia, Arabia," but, on the ground of such statements, relates the complete fulfilment of the prophecies of Scripture, saying, in Antt. x. 9. 7, with reference to Nebuchadnezzar, "he fell upon Egypt to conquer it. And the reigning king he slew; and having appointed another in his place, made those Jews prisoners who had hitherto resided there, and led them into Babylon." And even if Josephus does not give his authority in this case, the assertion that he gathered this from the prophecies of Jeremiah is untrue; because, immediately before the words we have quoted, he says that what Jeremiah had prophesied (Jer 43:10 and Jer 44) had thus come to pass; making a distinction, therefore, between prophecy and history. And suspicion is not to be cast upon this testimony by such objections as that Josephus does not mention the name of the Egyptian king, or state precisely the time when Egypt was conquered, but merely affirms in general terms that it was after the war with the Ammonites and Moabites.


  Ezekiel 33


  Second Half


  The Announcement of Salvation—Ezekiel 33-48


  In the first half of his book, Ezekiel has predicted severe judgments, both to the covenant nation and to the heathen nations. But to the people of Israel he has also promised the turning of its captivity, after the judgment of the destruction of the kingdom and the dispersion of the refractory generation in the heathen lands; not merely their restoration to their own land, but the setting up of the covenant made with the fathers, and the renewing of the restored nation by the Spirit of God, so that it will serve the Lord upon His holy mountain with offerings acceptable to Him (compare Eze 11:16-21; Eze 16:60, and Eze 20:40.). On the other hand, he has threatened the heathenish peoples and kingdoms of the world with devastation and everlasting destruction, so that they will be remembered no more (compare Ezekiel 21:36-37; Eze 25:7, Eze 25:10,Eze 25:16; Eze 26:21; Eze 27:36, and Eze 28:19), or rather with the lasting humiliation and overthrow of their glory in the nether world (compare Eze 29:13., Eze 31:15., and Eze 32:17.); whilst God will create a glorious thing in the land of the living, gather Israel from its dispersion, cause it to dwell safely and happily in the land given to His servant Jacob, and a horn to grow thereto (Eze 26:20; Eze 28:25., and Eze 29:21).—This announcement is carried out still further in the second half of the book, where first of all the pardon, blessing, and glorification promised to the covenant nation, after its sifting by the judgment of exile, are unfolded according to their leading features, and the destruction of its foes is foretold (Ezekiel 34-39); and then, secondly, there is depicted the establishment of the renovated kingdom of God for everlasting continuance (Ezekiel 40-48). The prophet's mouth was opened to make the announcement when a fugitive brought the tidings of the destruction both of Jerusalem and of the kingdom to the captives by the Chaboras; and this constitutes the second half of the prophetic ministry of Ezekiel. The introduction to this is contained in Ezekiel 33, whilst the announcement itself is divisible into two parts, according to its contents, as just indicated,—namely, first, the promise of the restoration and glorification of Israel (Ezekiel 34-39); and secondly, the apocalyptic picture of the new constitution of the kingdom of God (Ezekiel 40-48).


  The Calling of the Prophet, and His Future Attitude towards the People—Ezekiel 33


  This chapter is divided into two words of God of an introductory character, which are separated by the historical statement in Eze 33:21 and Eze 33:22, though substantially they are one. The first (vv. 1-20) exhibits the calling of the prophet for the time to come; the second (Eze 33:23-33) sets before him his own attitude towards the people, and the attitude of the people towards his further announcement. The first precedes the arrival of the messenger, who brought to the prophet and the exiles the tidings of the conquest and destruction of Jerusalem by the Chaldeans (Eze 33:21). The second was uttered afterwards. The fall of the holy city formed a turning-point in the prophetic work of Ezekiel. Previous to this catastrophe, God had appointed him to be a watchman over Israel: to show the people their sins, and to proclaim the consequent punishment, namely, the destruction of Jerusalem and Judah, together with the dispersion of the people among the heathen. But after the city had fallen, and the judgment predicted by him had taken place, the object to be aimed at was to inspire those who were desponding and despairing of salvation with confidence and consolation, by predicting the restoration of the fallen kingdom of God in a new and glorious form, to show them the way to new life, and to open the door for their entrance into the new kingdom of God. The two divisions of our chapter correspond to this, which was to be henceforth the task imposed upon the prophet. In the first (vv. 1-20), his calling to be the spiritual watchman over the house of Israel is renewed (Eze 33:2-9), with special instructions to announce to the people, who are inclined to despair under the burden of their sins, that the Lord has no pleasure in the death of the sinner, but will give life to him who turns from his iniquity (Eze 33:10-20). The kernel and central point of this word of God are found in the lamentation of the people: "Our transgressions and sins lie upon us, and we are pining away through them; how then can we live?" (Eze 33:10), together with the reply given by the Lord: "By my life, I have no pleasure in the death of the wicked...turn ye, turn yourselves; why do ye wish to die?" (Eze 33:11). The way is prepared for this by Eze 33:2-9, whilst Eze 33:12-20 carry out this promise of God still further, and assign the reason for it.—The thoughts with which the promise of the Lord, thus presented as an antidote to despair, is introduced and explained are not new, however, but repetitions of earlier words of God. The preparatory introduction in Eze 33:2-9 is essentially a return to the word in Eze 3:17-21, with which the Lord closes the prophet's call by pointing out to him the duty and responsibility connected with his vocation. And the reason assigned in Eze 33:12-20, together with the divine promise in Eze 33:11, is taken from Ezekiel 18, where the prophet unfolds the working of the righteousness of God; and more precisely from Eze 18:20-32 of that chapter, where the thought is more fully expanded, that the judgments of God can be averted by repentance and conversion. From all this it is indisputably evident that the first section of this chapter contains an introduction to the second half of the prophecies of Ezekiel; and this also explains the absence of any date at the head of the section, or the "remarkable" fact that the date (Eze 33:21 and Eze 33:22) is not given till the middle of the chapter, where it stands between the first and second of the words of God contained therein.—The word of God in Eze 33:23. was no doubt addressed to the prophet after the fugitive had arrived with the tidings of the fall of Jerusalem; whereas the word by which the prophet was prepared for his further labours (vv. 1-20) preceded that event, and coincided in point of time with the working of God upon the prophet on the evening preceding the arrival of the fugitive, through which his mouth was opened for further speaking (Eze 33:22); and it is placed before this historical statement because it was a renewal of his call.


  Ezekiel 33:1


  Calling of the Prophet for the Future—Ezekiel 33:1-20


  The prophet's office of watchman. Eze 33:1. And the word of Jehovah came to me, saying, Eze 33:2. Son of man, speak to the sons of thy people, and say to them, When I bring the sword upon a land, and the people of the land take a man from their company and set him for a watchman, Eze 33:3. And he seeth the sword come upon the land, and bloweth the trumpet, and warneth the people; Eze 33:4. If, then, one should hear the blast of the trumpet and not take warning, so that the sword should come and take him away, his blood would come upon his own head. Eze 33:5. He heard the blast of the trumpet, and took not warning; his blood will come upon him: whereas, if he had taken warning, he would have delivered his soul. Eze 33:6. But if the watchman seeth the sword come, and bloweth not the trumpet, and the people is not warned; and the sword should come and take away a soul from them, he is taken away through his guilt; but his blood will I demand from the watchman's hand. Eze 33:7. Thou, then, son of man, I have set thee for the watchman to the house of Israel; thou shalt hear the word from my mouth, and warn them for me. Eze 33:8. If I say to the sinner, Sinner, thou wilt die the death; and thou speakest not to warn the sinner from his way, he, the sinner, will die for his iniquity, and his blood I will demand from thy hand. Eze 33:9. But if thou hast warned the sinner from his way, to turn from it, and he does not turn from his way, he will die for his iniquity; but thou hast delivered thy soul.—Eze 33:7-9, with the exception of slight deviations which have little influence upon the sense, are repeated verbatim from Eze 3:17-19. The repetition of the duty binding upon the prophet, and of the responsibility connected therewith, is introduced, however, in Eze 33:2-6, by an example taken from life, and made so plain that every one who heard the words must see that Ezekiel was obliged to call the attention of the people to the judgment awaiting them, and to warn them of the threatening danger, and that this obligation rested upon him still. In this respect the expansion, which is wanting in Ezekiel 3, serves to connect the following prophecies of Ezekiel with the threats of judgment contained in the first part. The meaning of it is the following: As it is the duty of the appointed watchman of a land to announce to the people the approach of the enemy, and if he fail to do this he is deserving of death; so Ezekiel also, as the watchman of Israel appointed by God, not only is bound to warn the people of the approaching judgment, in order to fulfil his duty, but has already warned them of it, so that whoever has not taken warning has been overtaken by the sword because of his sin. As, then, Ezekiel has only discharged his duty and obligation by so doing, so has he the same duty still further to perform.—In Eze 33:2 ארץ is placed at the head in an absolute form; and 'כּי אביא וגו, "if I bring the sword upon a land," is to be understood with this restriction: "so that the enemy is on the way and an attack may be expected" (Hitzig). מקציהם, from the end of the people of the land, i.e., one taken from the whole body of the people, as in Gen 47:2 (see the comm. on Gen 19:4). Blowing the trumpet is a signal of alarm on the approach of an enemy (compare Amo 3:6; Jer 4:5). נזהר in Eze 33:5 is a participle; on the other hand, both before and afterwards it is a perfect, pointed with Kametz on account of the tone. For Eze 33:7-9, see the exposition of Eze 3:17-19.


  Ezekiel 33:10


  As watchman over Israel, Ezekiel is to announce to those who are despairing of the mercy of God, that the Lord will preserve from destruction those who turn from their sin, and lead them into life.—Eze 33:10. Thou then, son of man, say to the house of Israel, Ye rightly say, Our transgressions and our sins lie upon us, and in them we vanish away; how, then, can we live? Eze 33:11. Say to them, As truly as I live, is the saying of the Lord Jehovah, I have no pleasure in the death of the sinner; but when the sinner turneth from his way, he shall live. Turn ye, turn ye from your evil ways! for why will ye die, O house of Israel? Eze 33:12. And thou, son of man, say to the sons of thy people, The righteousness of the righteous man will not deliver him in the day of his transgression, and the sinner will not fall through his sin in the day that he turneth from his sin, and the righteous man will not be able to live thereby in the day that he sinneth. Eze 33:13. If I say to the righteous man that he shall live, and he relies upon his righteousness and does wrong, all his righteousnesses will not be remembered; and for his wrong that he has done, he will die. Eze 33:14. If I say to the sinner, Thou shalt die, and he turns from his sin, and does justice and righteousness, Eze 33:15. So that the wicked returns the pledge, restores what has been robbed, walks in the statutes of life without doing wrong, he will live, not die. Eze 33:16. All his sins which he has committed shall not be remembered against him; he has done justice and righteousness, he will live. Eze 33:17. And the sons of thy people say, The way of the Lord is not right; but they—their way is not right. Eze 33:18. If the righteous man turneth from his righteousness and doeth wrong, he shall die thereby; Eze 33:19. But if the wicked man turneth from his wickedness and doeth right and righteousness, he will live thereby. Eze 33:20. And yet ye say, The way of the Lord is not right. I will judge you every one according to his ways, O house of Israel.—In Eze 33:10 and Eze 33:11 the prophet's calling for the future is set before him, inasmuch as God instructs him to announce to those who are in despair on account of their sins the gracious will of the Lord. The threat contained in the law (Lev 26:39), ימּקּוּ בּעונם, of which Ezekiel had repeatedly reminded the people with warning, and, last of all, when predicting the conquest and destruction of Jerusalem by the Chaldeans (compare Eze 4:17 and Eze 24:23), had pressed heavily upon their heart, when the threatened judgment took place, so that they quote the words, not "in self-defence," as Hvernick erroneously supposes, but in despair of any deliverance. Ezekiel is to meet this despair of little faith by the announcement that the Lord has no pleasure in the death of the sinner, but desires his conversion and his life. Ezekiel had already set this word of grave before the people in Eze 18:23, Eze 18:32, accompanied with the summons to salvation for them to lay to heart: there, it was done to overthrow the delusion that the present generation had to atone for the sins of the fathers; but here, to lift up the hearts of those who were despairing of salvation; and for this reason it is accompanied with the asseveration (wanting in Eze 18:23 and Eze 18:32): "as truly as I live, saith the Lord," and with the urgent appeal to repent and turn. But in order to preclude the abuse of this word of consolation by making it a ground of false confidence in their own righteousness, Ezekiel repeats in Eze 33:12-20 the principal thoughts contained in that announcement (Eze 18:20-32)—namely, first of all, in Eze 33:12-16, the thought that the righteousness of the righteous is of no avail to him if he gives himself up to the unrighteousness, and that the sinner will not perish on account of his sin if he turns from his wickedness and strives after righteousness (יכּשׁל , Eze 33:12, as in Hos 5:5; Jer 6:15; compare Eze 18:24-25, and Eze 18:21, Eze 18:22; and for Eze 33:14 and Eze 33:15, more especially Eze 18:5 and Eze 18:7); and then, secondly, in Eze 33:17-20, the reproof of those who find fault with the way of the Lord (compare Eze 18:25, Eze 18:27, Eze 18:29-30).


  Ezekiel 33:21


  Tidings of the Fall of Jerusalem, and the Consequences with Regard to the Prophet


  Eze 33:21. And it came to pass in the twelfth year, in the tenth (month), on the fifth of the month after our being taken captive, there came to me a fugitive from Jerusalem, and said, The city is smitten. Eze 33:22. And the hand of Jehovah had come upon me in the evening before the arrival of the fugitive, and He opened my mouth, till he came to me in the morning; and so was my mouth opened, and I was silent no more.—In these verses the fulfilment of the promise made by God to the prophet in Eze 24:25-27, after the prediction of the destruction of Jerusalem, is recorded. The chronological datum, as to the precise time at which the messenger arrived with the account of the destruction of Jerusalem, serves to mark with precision the point of time at which the obstacle was removed, and the prophet was able to speak and prophesy without restraint.—The fact that the tidings of the destruction of Jerusalem, which took place in the fifth month of the eleventh year, are said to have only reached the exiles in the tenth month of the twelfth year, that is to say, nearly a year and a half after it occurred, does not warrant our following the Syriac, as Doederlein and Hitzig have done, calling in question the correctness of the text and substituting the eleventh year for the twelfth. With the distance at which Ezekiel was living, namely, in northern Mesopotamia, and with the fearful confusion which followed the catastrophe, a year and a half might very easily pass by before a fugitive arrived with the information. But Hitzig's assertion, that Ezekiel would contradict himself, inasmuch as, according to Eze 26:1-2, he received intelligence of the affair in the eleventh year, is founded upon a misinterpretation of the passage quoted. It is not stated there that Ezekiel received this information through a fugitive or any man whatever, but simply that God had revealed to him the fall of Jerusalem even before it occurred. לגלוּתינוּ, after our being led away (Eze 33:21 and Eze 40:1), coincides with לגלוּת המּלך in Eze 1:2. הכּתה, smitten, i.e., conquered and destroyed, exterminated. In the clause 'ויד יהוה , the verb היתה is a pluperfect, and אלי stands for עלי, according to the later usage. The formula indicates the translation of the prophet into an ecstatic state (see the comm. on Eze 1:3), in which his mouth was opened to speak, that is to say, the silence imposed upon him was taken away. The words, "till he came to me in the morning," etc., are not to be understood as signifying that the prophet's mouth had only been opened for the time from evening till morning; for this would be opposed to the following sentence. They simply affirm that the opening of the mouth took place before the arrival of the fugitive, the night before the morning of his arrival. ויּפּתח פּי, which follows, is an emphatic repetition, introduced as a link with which to connect the practically important statement that from that time forward he was not speechless any more.—It was in all probability shortly afterwards that Ezekiel was inspired with the word of God which follows in Eze 33:23-33, as we may infer from the contents of the word itself, which laid the foundation for the prophet's further prophesying. But nothing can be gathered from Eze 33:22 with regard to the time when this and the following words of God (as far as Ezekiel 39), of which no chronological data are given, were communicated to the prophet and uttered by him. His being "silent no more" by no means involves immediate or continuous speaking, but simply recalls the command to be speechless. There is no ground for the assumption that all these words of God were communicated to him in one night (Hvernick, Hengstenberg, and others), either in Eze 33:22 or in the contents of these divine revelations.


  Ezekiel 33:23


  Preaching of Repentance after the Fall of Jerusalem


  The first word of God, which Ezekiel received after the arrival of the fugitive with the intelligence of the destruction of Jerusalem, was not of a consolatory, but of a rebuking nature, and directed against those who, while boasting in an impenitent state of mind of the promise given to the patriarchs of the everlasting possession of the Holy Land, fancied that they could still remain in possession of the promised land even after the destruction of Jerusalem and of the kingdom of Judah. This delusion the prophet overthrows by the announcement that the unrighteous are to have no share in the possession of the land of Israel, but are to perish miserably, and that the land is to be utterly waste and without inhabitants (Eze 33:23-29). The Lord then shows him that his countrymen will indeed come to him and listen to his words, but will only do that which is pleasant to themselves; that they will still seek after gain, and not do his words; and that it will not be till after his words have been fulfilled that they will come to the knowledge of the fact that he really was a prophet (Eze 33:30-33). We perceive from these last verses that the threat uttered in Eze 33:24-29 was to form the basis for Ezekiel's further prophecies, so that the whole of this word of God has only the force of an introduction to his further labours. But however the two halves of this word of God may appear to differ, so far as their contents are concerned, they are nevertheless closely connected. The state of heart disclosed in the first half, with reference to the judgment that has already fallen upon the land and kingdom, is to preclude the illusion, that the fact of the people's coming to the prophet to hear his words is a sign of penitential humiliation under the punishing hand of God, and to bring out the truth, that the salvation which he is about to foretell to the people is only to be enjoyed by those who turn with sincerity to the Lord.


  Ezekiel 33:23-29


  False reliance upon God's Promises


  Eze 33:23. And the word of Jehovah came to me, saying, Eze 33:24. Son of man, the inhabitants of these ruins in the land of Israel speak thus: Abraham was one, and received the land for a possession; but we are many, the land is given to us for a possession. Eze 33:25. Therefore say to them, Thus saith the Lord Jehovah, Ye eat upon the blood, and lift up your eyes to your idols, and shed blood, and would ye possess the land? Eze 33:26. Ye rely upon your sword, do abomination, and one defileth another's wife, and would ye possess the land? Eze 33:27. Speak thus to them, Thus saith the Lord Jehovah, By my life, those who are in the ruins shall fall by the sword, and whoever is in the open field him do I give to the beasts to devour, and those who are in the fortresses and caves shall die of the pestilence. Eze 33:28. And I make the land devastation and waste, and its proud might shall have an end, and the mountains of Israel shall be waste, so that no one passeth through. Eze 33:29. And they shall know that I am Jehovah, when I make the land devastation and waste because of all the abominations which they have done.—This threat is directed against the people who remained behind in the land of Judah after the destruction of Jerusalem. ישׁבי are the Israelites who dwelt amidst the ruins of the Holy Land, the remnant of the people left behind in the land. For it is so evident as to need no proof that Kliefoth is wrong in asserting that by החרבות we are to understand the district bordering on the Chaboras, which was not properly cultivated; and by the inhabitants thereof, the exiles who surrounded Ezekiel. It is only by confounding אמר and דּבּר that Kliefoth is able to set aside the more precise definition of the inhabitants of these ruins contained in the words על אדמת ישׂראל, and to connect ישׂ 'על אד with אמרים, "they speak concerning the land of Israel;" and in Eze 33:27 it is only in a forced manner that he can generalize החרבות and take it as referring to the waste places both in the Holy Land and on the Chaboras. The fact, moreover, that Eze 33:30-33 treat of the Israelites by the Chaboras, is no proof whatever that they must also be referred to in Eze 33:24-29. For the relation in which the two halves of this word of God stand to one another is not that "Eze 33:30-33 depict the impression made upon the hearers by the words contained in Eze 33:24-29," so that "the persons alluded to in Eze 33:30-33 must necessarily be the hearers of Eze 33:24-29." Eze 33:30-33 treat in quite a general manner of the attitude which the prophet's countrymen would assume towards his words—that is to say, not merely to his threats, but also to his predictions of salvation; they would only attend to that which had a pleasant sound to them, but they would not do his words (Eze 33:31, Eze 33:32). It is quite in harmony with this, that in Eze 33:23-29 these people should be told of the state of heart of those who had remained behind on the ruins of the Holy Land, and that it should be announced to them that the fixed belief in the permanent possession of the Holy Land, on which those who remained behind in the land relied, was a delusion, and that those who were victims of this delusion should be destroyed by sword and pestilence. Just as in the first part of this book Ezekiel uttered the threatened prophecies concerning the destruction of Jerusalem and Judah in the presence of his countrymen by the Chaboras, and addressed them to these, because they stood in the same internal relation to the Lord as their brethren in Jerusalem and Judah; so here does he hold up this delusion before them as a warning, in order that he may disclose to them the worthlessness of such vain hope, and preach repentance and conversion as the only way to lie.


  The meaning of the words spoken by these people, "Abraham was one," etc., is, that if Abraham, as one solitary individual, received the land of Canaan or a possession by the promise of God, the same God could not take this possession away from them, the many sons of Abraham. The antithesis of the "one" and the "many" derived its significance, in relation to their argument, from the descent of the many from the one, which is taken for granted, and also from the fact, which is assumed to be well know from the book of Genesis, that the land was not promised and given to the patriarch for his own possession, but for his seed or descendants to possess. They relied, like the Jews of the time of Christ (Joh 8:33, Joh 8:39), upon their corporeal descent from Abraham (compare the similar words in Eze 11:15). Ezekiel, on the other hand, simply reminds them of their own sinful conduct (Eze 33:25, Eze 33:26), for the purpose of showing them that they have thereby incurred the loss of this possession. Eating upon the blood, is eating flesh in which the blood is still lying, which has not been cleansed from blood, as in Lev 19:26 and Sa1 14:32-33; an act the prohibition of which was first addressed to Noah (Gen 9:4), and is repeatedly urged in the law (cf. Lev 7:26-27). This is also the case with the prohibition of idolatry, lifting up the eyes to idols (cf. Eze 18:6), and the shedding of blood (cf. Eze 18:10; Eze 22:3, etc.). עמד, to support oneself, or rely (עמד, used as in Eze 31:14) upon the sword, i.e., to put confidence in violence and bloodshed. In this connection we are not to think of the use of the sword in war. To work abomination, as in Eze 18:12. עשׂיתן is not a feminine, "ye women," but ן is written in the place of מ on account of the ת which follows, after the analogy of פּדיון for פּדיום (Hitzig). On the defiling of a neighbour's wife, see the comm. on Eze 18:6. Such daring sinners the Lord would destroy wherever they might be. In v. 37 the punishment is individualized (cf. Eze 14:21). Those in the חרבות shall fall by the חרב (the play upon the word is very obvious); those in the open country shall perish by wild beasts (compare Kg2 17:25; Exo 23:19; Lev 26:22); those who are in mountain fastnesses and caves, where they are safe from the sword and ravenous beasts, shall perish by plague and pestilence. This threat is not to be restricted to the acts of the Chaldeans in the land after the destruction of Jerusalem, but applies to all succeeding times. Even the devastation and utter depopulation of the land, threatened in Eze 33:28, are not to be taken as referring merely to the time of the Babylonian captivity, but embrace the devastation which accompanied and followed the destruction of Jerusalem by the Romans. For גּאון ע, see the comm. on Eze 7:24. For Eze 33:29, compare Eze 6:14.


  Ezekiel 33:30-33


  Behaviour of the People Towards the prophet


  Eze 33:30. And thou, son of man, the sons of thy people converse about thee by the walls and in the house-doors; one talketh to another, every one to his brother, saying, Come and let us hear what kind of word goeth out from Jehovah. Eze 33:31. And they will come to thee, like an assembly of the people, and sit before thee as my people, and will hear thy words, but not do them; but that which is pleasant in their mouth they do; their heart goeth after their gain. Eze 33:32. And, behold, thou art unto them like a pleasant singer, beautiful in voice and playing well; they will hear thy words, but they will not do them. Eze 33:33. But when it cometh—behold, it cometh—they will know that a prophet was in the midst of them.—This addition to the preceding word of God, which is addressed to Ezekiel personally, applies to the whole of the second half of his ministry, and stands in obvious connection with the instructions given to the prophet on the occasion of his first call (Eze 3:16.), and repeated, so far as their substance is concerned, in Eze 33:7-9, as Kliefoth himself acknowledges, in opposition to his assumption that vv. 1-20 of this chapter belong to the prophecies directed against the foreign nations. As God had directed the prophet's attention, on the occasion of his call, to the difficulties connected with the discharge of the duties of a watchman with which he was entrusted, by setting before him the object and the responsibility of his vocation, and had warned him not to allow himself to be turned aside by the opposition of the people; so here in Eze 33:30-33, at the commencement of the second section of his ministry, another word is addressed to him personally, in order that he may not be influenced in the further prosecution of his calling by either the pleasure or displeasure of men.


  His former utterances had already induced the elders of the people to come to him to hear the word of God (cf. Eze 14:1 and Eze 20:1). But now that his prophecies concerning Jerusalem had been fulfilled, the exiles could not fail to be still more attentive to his words, so that they talked of him both secretly and openly, and encouraged one another to come and listen to his discourses. God foretells this to him, but announces to him at the same time that this disposition on the part of his countrymen to listen to him is even now no sign of genuine conversion to the word of God, in order that he may not be mistaken in his expectations concerning the people. Kliefoth has thus correctly explained the contents, design, and connection of these verses as a whole. In Eze 33:30 the article before the participle נדבּרים takes the place of the relative אשׁר, and the words are in apposition to בּני עמך, the sons of thy people who converse about thee. נדבּר is reciprocal, as in Mal 3:13, Mal 3:16, and Psa 119:12. But ב is to be understood, not in a hostile sense, as in the passage cited from the Psalms, but in the sense of concerning, like דּבּר ב in Sa1 19:3 as contrasted with דּבּר ב in Num 21:7, to speak against a person. The participle is continued by the finite ודּבּר, and the verb belonging to בּני follows, in the ויבאוּ of Eze 33:31, in the form of an apodosis. There is something monstrous in Hitzig's assumption, that the whole passage from Eze 33:30 to Eze 33:33 forms but one clause, and that the predicate to בּני עמך does not occur till the וידעוּ of Eze 33:33.—אצל , by the side of the walls, i.e., sitting against the walls, equivalent to secretly; and in the doors of the houses, in other words publicly, one neighbour conversing with another. חד, Aramean for אחד, and אישׁ by the side of אחד, every one; not merely one here or there, but every man to his neighbour. כּמבוא־עם, lit., as the coming of a people, i.e., as when a crowd of men flock together in crowds or troops. עמּי is a predicate, as my people, i.e., as if they wished, like my people, to hear my word from thee. But they do not think of doing thy words, i.e., what thou dost announce to them as my word. עגבים are things for which one cherishes an eager desire, pleasant things in their mouth, i.e., according to their taste (cf. Gen 25:28). Hvernick is wrong in taking עגבים to mean illicit love. The word בּפיהם is quite inapplicable to such a meaning. The rendering, they do it with their mouth, is opposed both to the construction and the sense. בּצעם .esnes , their gain, the source from which they promise themselves advantage or gain. In Eze 33:32 a clearer explanation is given of the reason why they come to the prophet, notwithstanding the fact that they do not wish to do his words. "Thou art to them כּשיּר עגבים;" this cannot mean like a pleasant song, but, as מטב נגּן (one who can play well) clearly shows, like a singer of pleasant songs. The abstract שׁיּר stands for the concrete שׁר, a singer, a man of song (Hitzig). In Eze 33:32, "they hear thy words, but do them not," is repeated with emphasis, for the purpose of attaching the threat in Eze 33:33. But when it cometh—namely, what thou sayest, or prophesiest—behold, it cometh, i.e., it will come as surely as thy prophecies concerning the destruction of Jerusalem; then will they know that a prophet was among them (cf. Eze 2:5), that is to say, that he proclaimed God's word to them. Therefore Ezekiel is not to be prevented, by the misuse which will be made of his words, from preaching the truth.—This conclusion of the word of God, which points back to Eze 2:5, also shows that it forms the introduction to the prophecies which follow.


  Ezekiel 34


  The Restoration of Israel, and Destruction of Gog and Magog—Ezekiel 34-39


  The promise of the salvation, which is to blossom for the covenant nation after the judgment, commences with the announcement that the Lord will deliver Israel out of the hand of its evil shepherds, who only feed themselves and destroy the flock, and will take care of His own flock, gather them together, feed and tend them on a good meadow, protect the weak sheep against the strong, and through His servant David bring security and blessing to the whole of the flock (Ezekiel 34). This comprehensive promise is carried out still further in the following chapters in various phases. Because Edom cherishes perpetual enmity against the sons of Israel, and has sought to take possession of their land, in which Jehovah was, the mountains of Seir shall become a perpetual desert (Eze 35:1-15); whereas the devastated land of Israel shall be rebuilt, and sown once more, bear fruit, and be filled with man and beast (Eze 36:1-15). The Lord will do this for His holy name's sake, will cleanse His people from their sins, when gathered out of the nations, by sprinkling them with pure water, and renew them by His Spirit in heart and mind, that they may walk in His commandments, and multiply greatly in their land, when it has been glorified into a garden of God (Ezekiel 36:16-38). The house of Israel, which has been slain with the sword, and has become like a field full of dry bones of the dead, the Lord will awaken to new life, and bring in peace into the land of Israel (Eze 37:1-14); the two divided peoples and kingdoms of Israel He will unite into one people and kingdom, will liberate them from their sins, cause them to dwell in the land given to His servant Jacob under the sovereignty of His servant David, will make with them a covenant of peace for ever, and dwell above them as their God for ever in the sanctuary, which He will establish in the midst of them (Eze 37:15-28). And, finally, in the last time, when Israel is dwelling in its own land in security and peace, the Lord will bring Gog from the land of Magog, the prince of Rosh, Meshech, and Tubal, with a powerful army of numerous peoples, into the land that has been restored from the sword; but when he has come to plunder and prey, the Lord will destroy him with all his army, and by this judgment display His glory among the nations, and so have compassion upon the whole house of Israel, and because He has poured out His Spirit upon it, will hide His face from it no more (Ezekiel 38 and 39).—From this general survey it is evident that the words of God contained in Ezekiel 34-37 announce the restoration and exaltation of Israel to be the sanctified people of God, and Ezekiel 38 and 39 the lasting establishment of this salvation, through the extermination of those enemies who rise up against the restored people of God.


  Deposition of the Bad Shepherds; Collecting and Tending of the Flock; and Appointment of the One Good Shepherd—Ezekiel 34


  The shepherds, who have fed themselves and neglected the flock, so that it has been scattered and has become a prey to wild beasts, will be deprived by the Lord of their office of shepherd (Eze 34:1-10). And He will take charge of His own flock, gather it together from its dispersion in the lands, feed and tend it on good pasture in the land of Israel, and sift it by the extermination of the fat and violent ones (Eze 34:11-22). He will appoint His servant David shepherd over His flock, make a covenant of peace with His people, and bless the land with fruitfulness, so that Israel may dwell there in security, and no more be carried off either as booty for the nations or by famine, and may acknowledge Jehovah as its God (Eze 34:23-31).


  This word of God is a repetition and further expansion of the short prophecy of Jeremiah in Jer 23:1-8. The threat against the bad shepherds simply forms the foil for the promise, that the flock, which has been plunged into misery by bad shepherds, shall be gathered and tended by the Lord and His servant David, whom Jehovah will appoint prince over His people, so that it is essentially a prophecy of salvation for Israel.—The question in dispute among the commentators, whether we are to understand by the shepherds, out of whose hand and tyranny the Lord will rescue Israel His flock, the priests ad kings (Ephr., Syr., and Theodoret), or the false prophets and false teachers of the people (Glass and others), or simply the kings (Hengst., Hהv., and others), or all those who, by reason of their office, were leaders of the people, rulers, priests, and prophets, "the whole body of official persons charged with the direction of the nation" (Kliefoth), may be settled by the simple conclusion, that only the rulers of the nation are intended. This is proved not only by the biblical idea of the shepherd generally, which (probably in distinction from the idea of the bell-wether) is everywhere employed to denote rulers alone, but more particularly by the primary passage already referred to (Jer 23:1-8), where we are to understand by the shepherds, kings and princes, to the exclusion of priests and prophets, against whom Jeremiah first prophesies from Eze 34:9 onwards; and, lastly, by the antithesis to the good shepherd, David, who is to feed the flock of Jehovah as prince (נשׂיא), and not as priest or prophet (Eze 34:23, Eze 34:24). Only we must not take the term rulers as applying to the kings alone, but must understand thereby all the persons entrusted with the government of the nation, or the whole body of the civil authorities of Israel, among whom priests and prophets come into consideration, not on account of their spiritual calling and rank, but only so far as they held magisterial offices. And apart from other grounds, we are not warranted in restricting the idea of shepherds to the kings alone; for the simple reason that our prophecy, which dates from the time succeeding the destruction of Jerusalem, does not apply to the former rulers only, i.e., the kings who had fallen along with the kingdom of Judah, but although treating of shepherds, who had scattered Israel among the nations, assumes that the rule of these shepherds is still continuing, and announces their removal, or the deliverance of the flock out of their hand, as something to be effected in the future (cf. Eze 34:8-10); so that it also refers to the civil rulers who governed Israel after the overthrow of the monarchy, and even after the captivity until the coming of the Messiah, the promised Prince of David.


  Ezekiel 34:1


  Woe to the Bad Shepherds


  Eze 34:1. And the word of Jehovah came to me, saying, Eze 34:2. Son of man, prophesy concerning the shepherds of Israel; prophesy, and say to them, to the shepherds, Thus saith the Lord Jehovah, Woe to the shepherds of Israel, who fed themselves; should not the shepherds feed the flock? Eze 34:3. Ye eat the fat, and clothe yourselves whit the wool; ye slay the fattened; the flock ye do not feed. Eze 34:4. The weak ones ye do not strengthen, and that which is sick ye do not cure, the wounded one ye bind not up, the scattered ye bring not back, and the lost one ye do not seek; and ye rule over them with violence and with severity. Eze 34:5. Therefore they were scattered, because without shepherd, and became food to all the beasts of the field, and were scattered. Eze 34:6. My sheep wander about on all the mountains, and on every high hill; and over all the land have my sheep been scattered, and there is no one who asks for them, and no one who seeks them. Eze 34:7. Therefore, ye shepherds, hear ye the word of Jehovah: Eze 34:8. As I live, is the saying of the Lord Jehovah, because my sheep become a prey, and my sheep become food to all the beasts of the field, because there is no shepherd, and my shepherds do not inquire after my sheep, and the shepherds feed themselves, but do not feed the sheep, Eze 34:9. Therefore, ye shepherds, hear ye the word of Jehovah, Eze 34:10. Thus saith the Lord Jehovah, Behold, I will deal with the shepherds, and will demand my sheep from their hand, and cause them to cease to feed my flock, that they may feed themselves no more; and I will deliver my sheep from their mouth, that they may be food to them no more.—In Eze 34:2 לרעים is an explanatory apposition to אליהם, and is not to be taken in connection with כּה אמר יי, in opposition to the constant use of this formula, as Kliefoth maintains. The reason for the woe pronounced is given in the apposition, who fed themselves, whereas they ought to have fed the flock; and the charge that they only care for themselves is still further explained by a description of their conduct (Eze 34:3 and Eze 34:4), and of the dispersion of the flock occasioned thereby (Eze 34:5 and Eze 34:6). Observe the periphrastic preterite היוּ רעים, they were feeding, which shows that the woe had relation chiefly to the former shepherds or rulers of the nation. אותם is reflective, se ipsos (cf. Gesen. 124. 1b). The disgracefulness of their feeding themselves is brought out by the question, "Ought not the shepherds to feed the flock?" Eze 34:3 shows how they fed themselves, and Eze 34:4 how they neglected the flock. חלב, the fat, which Bochart and Hitzig propose to alter into החלב, the milk, after the Septuagint and Vulgate, is not open to any objection. The fat, as the best portion of the flesh, which was laid upon the altar, for example, in the case of the sacrifices, as being the flower of all the flesh, is mentioned here as pars melior pro toto. Hvernick has very properly pointed, in vindication of the reading in the text, to Zac 11:16, where the two clauses, ye eat the fat, and slay the fattened, are joined together in the one clause, "the flesh of the fattened one will he eat." There is no force in the objection raised by Hitzig, that "the slaughtering of the fat beasts, which ought to be mentioned first, is not introduced till afterwards;" for this clause contains a heightening of the thought that they use the flock to feed themselves: they do not even kill the leaner beasts, but those that are well fattened; and it follows very suitably after the general statement, that they make use of both the flesh and the wool of the sheep for their own advantage. They care nothing for the wellbeing of the flock: this is stated in the last clause of Eze 34:3, which is explained in detail in Eze 34:4. נהלות is the Niphal participle of חלה, and is a contracted form of נחלות, like נחלה in Isa 17:11. The distinction between נהלות and חולה is determined by the respective predicates חזּק and רפא. According to these, נחלה signifies that which is weak in consequence of sickness, and חלה that which is weak in itself. נשׁבּרת, literally, that which is broken, an animal with a leg or some other member injured. נדּח, scattered, as in Deu 22:1.


  In the last clause of Eze 34:4, the neglect of the flock is summed up in the positive expression, to rule over them with violence and severity. רדה בפרך is taken from Lev 25:43, Lev 25:46; but there as well as here it points back to Exo 1:13-14, where בפרך is applied to the tyrannical measures adopted by Pharaoh for the oppression of the Israelites. The result of this (Eze 34:5, Eze 34:6) was, that the sheep were scattered, and became food to the beasts of prey. מבּלי, on account of there not being a shepherd, i.e., because there was no shepherd worthy of the name. This took place when Israel was carried away into exile, where it became a prey to the heathen nations. When we find this mournful fate of the people described as brought about by the bad shepherds, and attributable to faults of theirs, we must not regard the words as applying merely to the mistaken policy of the kings with regard to external affairs (Hitzig); for this was in itself simply a consequence of their neglect of their theocratic calling, and of their falling away from the Lord into idolatry. It is true that the people had also made themselves guilty of this sin, so that it was obliged to atone not only for the sins of its shepherds, but for its own sin also; but this is passed by here, in accordance with the design of this prophecy. And it could very properly be kept out of sight, inasmuch as the rulers had also occasioned the idolatry of the people, partly by their neglect of their duty, and partly by their bad example. ותּפוּצינה is repeated with emphasis at the close of Eze 34:5; and the thought is still further expanded in Eze 34:6. The wandering upon all the mountains and hills must not be understood as signifying the straying of the people to the worship on high places, as Theodoret and Kliefoth suppose. The fallacy of this explanation is clearly shown by the passage on which this figurative description rests (Kg1 22:17), where the people are represented as scattered upon the mountains in consequence of the fall of the king in battle, like a flock that had no shepherd. The words in the next clause, corresponding to the mountains and hills, are כּל־פּני הארץ, the whole face of the land, not "of the earth" (Kliefoth). For although the dispersion of the flock actually consisted in the carrying away of the people into heathen lands, the actual meaning of the figure is kept in the background here, as is evident from the fact that Ezekiel constantly uses the expression הארצות (plural) when speaking of the dispersion among the heathen (cf. Ezekiel 13). The distinction between דּרשׁ and בּקּשׁ is, that דרשׁ taht , signifies rather to ask, inquire for a thing, to trouble oneself about it, whereas בקשׁ means to seek for that which has strayed or is lost. In Eze 34:7-10, the punishment for their unfaithfulness is announced to the shepherds themselves; but at the same time, as is constantly the case with Ezekiel, their guilt is once more recapitulated as an explanation of the threatening of punishment, and the earnest appeal to listen is repeated in Eze 34:9. The Lord will demand His sheep of them; and because sheep have been lost through their fault, He will dispose them from the office of shepherd, and so deliver the poor flock from their violence. If we compare with this Jer 23:2 : "Behold, I will visit upon you the wickedness of your doings," the threat in Ezekiel has a much milder sound. There is nothing said about the punishment of the shepherd, but simply that the task of keeping the sheep shall be taken from them, so that they shall feed themselves no more. This distinction is to be explained from the design of our prophecy, which is not so much to foretell the punishment of the shepherds, as the deliverance from destruction of the sheep that have been plunged into misery. The repetition of צאני, my flock (Eze 34:8 and Eze 34:10, as before in Eze 34:6), is also connected with this. The rescue of the sheep out of the hand of the bad shepherds had already commenced with the overthrow of the monarchy on the destruction of Jerusalem. If, then it is here described as only to take place in the future, justice is not done to these words by explaining them, as Hitzig does, as signifying that what has already actually taken place is now to be made final, and not to be reversed. For although this is implied, the words clearly affirm that the deliverance of the sheep out of the hand of the shepherds has not yet taken place, but still remains to be effected, so that the people are regarded as being at the time in the power of bad shepherds, and their rescue is predicted as still in the future. How and when it will be accomplished, by the removal of the bad shepherds, is shown in the announcement, commencing with Eze 34:11, of what the Lord will do for His flock.


  Ezekiel 34:11


  Jehovah Himself will seek His flock, gather it together from the dispersion, lead it to good pasture, and sift it by the destruction of the bad sheep.—Eze 34:11. For thus saith the Lord Jehovah, Behold, I myself, I will inquire after my flock, and take charge thereof. Eze 34:12. As a shepherd taketh charge of his flock in the day when he is in the midst of his scattered sheep, so will I take charge of my flock, and deliver them out of all the places whither they have been scattered in the day of cloud and cloudy night. Eze 34:13. And I will bring them out from the nations, and gather them together out of the lands, and bring them into their land, and feed them upon the mountains of Israel, in the valleys, and in all the dwelling-places of the land. Eze 34:14. I will feed them in a good pasture, and on the high mountains of Israel will their pasture-ground be: there shall they lie down in a good pasture-ground, and have fat pasture on the mountains of Israel. Eze 34:15. I will feed my flock, and I will cause them to lie down, is the saying of the Lord Jehovah. Eze 34:16. That which is lost will I seek, and that which is driven away will I bring back; that which is wounded will I bind up, and that which is sick will I strengthen: but that which is fat and strong will I destroy, and feed them according to justice. Eze 34:17. And you, my sheep, thus saith the Lord Jehovah, Behold, I will judge between sheep and sheep, and the rams and the he-goats. Eze 34:18. Is it too little for you, that ye eat up the good pasture, and what remains of your pasture ye tread down with your feet? and the clear water ye drink, and render muddy what remains with your feet? Eze 34:19. And are my sheep to have for food that which is trodden down by your feet, and to drink that which is made muddy by your feet? Eze 34:20. Therefore thus saith the Lord Jehovah to them, Behold, I, I will judge between fat sheep and lean. Eze 34:21. Because ye press with side and shoulder, and thrust all the weak with your horns, till ye have driven them out; Eze 34:22. I will help my sheep, so that they shall no more become a prey; and will judge between sheep and sheep.—All that the Lord will do for His flock is summed up in Eze 34:11, in the words דּרשׁתּי את־צאני וּבקּרתּים, which stand in obvious antithesis to 'ואין דּורשׁ וגו in Eze 34:6—an antithesis sharply accentuated by the emphatic הנני אני, which stands at the head in an absolute form. The fuller explanation is given in the verses which follow, from Eze 34:12 onwards. Observe here that biqeer is substituted for בּקּשׁ. בּקּר, to seek and examine minutely, involves the idea of taking affectionate charge. What the Lord does for His people is compared in Eze 34:12 to the care which a shepherd who deserves the name manifests towards sheep when they are scattered (נפרשׁות without the article is connected with צאנו in the form of apposition); and in Eze 34:12 it is still more particularly explained. In the first place, He will gather them from all the places to which they have been scattered. הצּיל implies that in their dispersion they have fallen into a state of oppression and bondage among the nations (cf. Exo 6:6). בּיום belongs to the relative clause: whither they have been scattered. The circumstance that these words are taken from Joe 2:2 does not compel us to take them in connection with the principal clause, as Hitzig and Kliefoth propose, and to understand them as relating to the time when God will hold His judgment of the heathen world. The notion that the words in Joel signify "God's day of judgment upon all the heathen" (Kliefoth), is quite erroneous; and even Hitzig does not derive this meaning from Joe 2:2, but from the combination of our verse with Eze 30:3 and Eze 29:21. The deliverance of the sheep out of the places to which they have been scattered, consists in the gathering together of Israel out of the nations, and their restoration to their own land, and their feeding upon the mountains and all the dwelling-places of the land (מושׁב, a place suitable for settlement), and that in good and fat pasture (Eze 34:14); and lastly, in the fact that Jehovah bestows the necessary care upon the sheep, strengthens and heals the weak and sick (Eze 34:15 and Eze 34:16)—that is to say, does just what the bad shepherds have omitted (Eze 34:4)—and destroys the fat and strong. In this last clause another side is shown of the pastoral fidelity of Jehovah. אשׁמיד has been changed by the lxx, Syr., and Vulg. into ,אשׁמורφυλάχω; and Luther has followed them in his rendering, "I will watch over them." But this is evidently a mistake, as it fails to harmonize with ארענּה במשׁפּט. The fat and strong sheep are characterized in Eze 34:18 and Eze 34:19 as those which spoil the food and water of the others. The allusion, therefore, is to the rich and strong ones of the nation, who oppress the humble and poor, and treat them with severity. The destruction of these oppressors shows that the loving care of the Lord is associated with righteousness—that He feeds the flock בּמשׁפּט.


  This thought is carried out still further in Eze 34:17-21, the sheep themselves being directly addressed, and the Lord assuring them that He will judge between sheep and sheep, and put an end to the oppressive conduct of the fat sheep and the strong. בּין שׂה לשׂה: between the one sheep and the other. לשׂה is extended in the apposition, "the rams and he-goats," which must not be rendered, "with regard to the rams and he-goats," as it has been by Kliefoth. The thought is not that Jehovah will divide the rams and he-goats from the sheep, as some have explained it, from an inappropriate comparison with Mat 25:32; but the division is to be effected in such a manner that sheep will be separated from sheep, the fat sheep being placed on one side with the rams and he-goats, and kept apart from the lean (רזה, Eze 34:20) and the sickly sheep (נהלות, Mat 25:21). It is to the last-named sheep, rams, and he-goats that Mat 25:18 and Mat 25:19 are addressed. With regard to the charge brought against them, that they eat up the pasture and tread down the remainder with their feet, etc., Bochart has already correctly observed, that "if the words are not quite applicable to actual sheep, they are perfectly appropriate to the mystical sheep intended here, i.e., to the Israelites, among whom many of the rich, after enjoying an abundant harvest and vintage, grudged the poor their gleaning in either one or the other." משׁקע, a substantive formation, like מרמס, literally, precipitation of the water, i.e., the water purified by precipitation; for שׁקע, to sink, is the opposite of רפשׂ, to stir up or render muddy by treading with the feet (compare Eze 32:14 and Eze 32:2). בּריה, Eze 34:20 = בּראה or בּריּה. Eze 34:22 brings to a close the description of the manner in which God will deliver His flock, and feed it with righteousness. והושׁעתּי points back to והצּלתּי in Eze 34:12, and ושׁפטתּי to ארענּה במשׁפּט in Eze 34:16.—To this there is appended in Eze 34:23. a new train of thought, describing how God will still further display to His people His pastoral fidelity.


  Ezekiel 34:23


  Appointment of David as Shepherd, and Blessing of the People


  Eze 34:23. And I will raise up one shepherd over them, who shall feed them, my servant David; he will feed them, and he will be to them a shepherd. Eze 34:24. And I, Jehovah, will be God to them, and my servant David prince in the midst of them: I, Jehovah, have spoken it. Eze 34:25. And I will make a covenant of peace with them, and destroy the evil beasts out of the land, so that they will dwell safely in the desert and sleep in the forests. Eze 34:26. And I will make them and the places round my hill a blessing, and cause the rain to fall in its season: showers of blessing shall there be. Eze 34:27. The tree of the field will give its fruit, and the land will give its produce, and they will be safe in their land, and will know that I am Jehovah, when I break their yoke-bars in pieces, and deliver them out of the hand of those who made them servants. Eze 34:28. They will be no more a prey to the nations, and the wild beasts will not devour them; but they will dwell safely, and no one will terrify them. Eze 34:29. And I will raise up for them a plantation for a name, so that they will no more be swept away by famine in the land, and shall no longer bear the disgrace of the heathen nations. Eze 34:30. And they shall know that I, Jehovah, their God, am with them, and they are my people, the house of Israel, is the saying of the Lord Jehovah. Eze 34:31. And ye are my sheep, the flock of my pasture; ye are men, I am your God, is the saying of the Lord Jehovah.—God will cause to stand up, raise up, one single shepherd over His flock. הקים, the standing expression for the rising up of a person in history through the interposition of God (cf. Deu 18:15; Sa2 7:12, and other passages). רעה, not unicus, singularis, a shepherd unique in his kind, but one shepherd, in contrast not only with the many bad shepherds, but with the former division of the people into two kingdoms, each with its own separate king. Compare Eze 37:24 with Jer 28:6, where it is expressly said that the David to be raised up is to feed Israel and Judah, the two peoples that had been divided before. "My servant David:" Jehovah calls him עבדּי, not merely with reference to the obedience rendered (Hvernick), but also with regard to his election (Isa 42:1; Hengstenberg). There is no necessity to refute the assertion of Hitzig, David Strauss, and others, that Ezekiel expected the former King David to be raised from the dead. The reference is to the sprout of David (Jer 23:5), already called simply David in Hos 3:5 and Jer 30:9. In Eze 34:24 the relation of Jehovah to this David is more precisely defined: Jehovah will then be God to His people, and David be prince in the midst of them. The last words point back to Sa2 7:8. Through the government of David, Jehovah will become in truth God of His people Israel; for David will feed the people in perfect unity with Jehovah,—will merely carry out the will of Jehovah, and not place himself in opposition to God, like the bad shepherds, because, as is therewith presupposed, he is connected with God by unity of nature.


  In Eze 34:25. the thought is carried out still further,—how God will become God to His people, and prove Himself to be its covenant God through the pastoral fidelity of the future David. God will fully accomplish the covenant mercies promised to Israel. The making of the covenant of peace need not be restricted, in accordance with Hos 2:20 (18), to a covenant which God would make with the beasts in favour of His people. The thought is a more comprehensive one here, and, according to Lev 26:4-6, the passage which Ezekiel had in his mind involves all the salvation which God had included in His promises to His people: viz., (1) the extermination of everything that could injure Israel, of all the wild beasts, so that they would be able to sleep securely in the deserts and the forests (Eze 34:25, compare Lev 26:6); (2) the pouring out of an abundant rain, so that the field and land would yield rich produce (Eze 34:26, Eze 34:27; cf. Lev 26:4-5). "I make them, the Israelites, and the surroundings of my hill, a blessing." גּבעתי, the hill of Jehovah, is, according to Isa 31:4, Mount Zion, the temple-mountains, including the city of Jerusalem. The surroundings of this hill are the land of Israel, that lay around it. But Zion, with the land around, is not mentioned in the place of the inhabitants; and still less are we to understand by the surroundings of the hill the heathen nations, as Hengstenberg does, in opposition both to the context and the usage of the language. The thought is simply that the Lord will make both the people and the land a blessing (Hvernick, Kliefoth). בּרכה, a blessing, is stronger than "blessed" (cf. Gen 12:2). The blessing is brought by the rain in its season, which fertilizes the earth. This will take place when the Lord breaks the yokes laid upon His people. These words are from Lev 26:13, where they refer to the deliverance of Israel from the bondage of Egypt; and they are transferred by Ezekiel to the future redemption of Israel from the bondage of the heathen. For עבדים , compare Exo 1:14. This thought is carried out still further in Eze 34:28; and then, in Eze 34:29, all that has been said is summed up in the thoughts, "I raise up for them a plantation for a name," etc. מטּע, a plantation, as in Eze 17:7; not a land for planting (Hitzig). לשׁם, for a name, i.e., not for the glory of God (De Wette); but the plantation, which the Lord will cause to grow by pouring down showers of blessing (Eze 34:26), is to bring renown to the Israelites, namely, among the heathen, who will see from this that Israel is a people blessed by its God. This explanation of the words is supplied by the following clause: they shall no more be swept away by famine in the land, and no more bear the disgrace of the heathen, i.e., the disgrace which the heathen heaped upon Israel when in distress (compare Zep 3:19; Jer 13:11; and the primary passage, Deut. 26:29). From this blessing they will learn that Jehovah their God is with them, and Israel is His people. The promise concludes in Eze 34:31 with these words, which set a seal upon the whole: "Ye are my flock, the flock of my pasture (lit., my pasture-flock; צאן , Jer 23:1, the flock fed by God Himself); men are ye, I am your God." That these last words to not serve merely as an explanation of the figurative expression "flock," is a fact of which no proof is needed. The figure of a flock was intelligible to every one. The words "call attention to the depth and greatness of the divine condescension, and meet the objection of men of weak faith, that man, who is taken from the earth האדמה, and returns to it again, is incapable of so intimate a connection with God" (Hengstenberg).


  If we take another survey, in conclusion, of the contents of our prophecy, the following are the three features of the salvation promised to the people of Israel:—(1) The Lord will liberate His people from the hand of the bad shepherds, and He Himself will feed it as His flock; (2) He will gather it together from its dispersion, bring it back to the land of Israel and feed it there, will take charge of the sheep in need of help, and destroy the fat and strong sheep by which the weak ones are oppressed; (3) He will raise up the future David for a shepherd, and under his care He will bestow upon His people the promised covenant blessings in richest measure. These saving acts of God for His people, however, are not depicted according to their several details and historical peculiarities, as Kliefoth has correctly observed, nor are they narrated in the chronological order in which they would follow one another in history; but they are grouped together according to their general design and character, and their essential features. If, then, we seek for the fulfilment, the Lord raised up His servant David as a shepherd to Israel, by sending Jesus Christ, who came to seek and to save that which was lost (Luk 19:10; Mat 18:11), and who calls Himself the Good Shepherd with obvious reference to this and other prophetic declarations of a similar kind (Joh 10:11.). But the sending of Christ was preceded by the gathering of Israel out of the Babylonian exile, by which God had already taken charge of His flock, Yet, inasmuch as only a small portion of Israel received the Messiah, who appeared in Jesus, as its shepherd, there fell upon the unbelieving Israel a new judgment of dispersion among all nations, which continues still, so that a gathering together still awaits the people of Israel at some future time. No distinction is made in the prophecy before us between these two judgments of dispersion, which are associated with the twofold gathering of Israel; but they are grouped together as one, so that although their fulfilment commenced with the deliverance of Israel from the Babylonian captivity and the coming of Jesus Christ as the Good Shepherd of the family of David, it was only realized in that portion of Israel, numerically the smallest portion, which was willing to be gathered and fed by Jesus Christ, and the full realization will only be effected when that conversion of Israel shall take place, which the Apostle Paul foretells in Rom 11:25.—For further remarks on the ultimate fulfilment, we refer the reader to a later page.


  Ezekiel 35


  Devastation of Edom, and Restoration of the Land of Israel—Ezekiel 35:1-36:15


  The two sections, Eze 35:1-15 and Eze 36:1-15, form a connected prophecy. This is apparent not only from their formal arrangement, both of them being placed together under the introductory formula, "And the word of Jehovah came to me, saying," but also from their contents, the promise in relation to the mountains of Israel being so opposed to the threat against the mountains of Seir (Eze 35:1-15) as to form the obverse and completion of the latter; whilst allusion is evidently made to it in the form of expression employed (compare Eze 36:4, Eze 36:6, with Eze 35:8; and Eze 36:5 with Eze 35:15). The contents are the following: The mountains of Seir shall be laid waste (Eze 35:1-4), because Edom cherishes eternal enmity and bloody hatred towards Israel (Eze 35:5-9), and because it has coveted the land of Israel and blasphemed Jehovah (Eze 35:10-15). On the other hand, the mountain-land of Israel, which the heathen have despised on account of its devastation, and have appropriated to themselves as booty (Eze 36:1-7), shall be inhabited by Israel again, and shall be cultivated and no longer bear the disgrace of the heathen (Eze 35:8-15). This closing thought (Eze 35:15) points back to Eze 34:29, and shows that our prophecy is intended as a further expansion of that conclusion; and at the same time, that in the devastation of Edom the overthrow of the heathen world as a whole, with its enmity against God, is predicted, and in the restoration of the land of Israel the re-erection of the fallen kingdom of God.


  Ezekiel 35:1


  The Devastation of Edom


  Eze 35:1. And the word of Jehovah came to me, saying, Eze 35:2. Son of man, set thy face against Mount Seir, and prophesy against it, Eze 35:3. And say to it, Thus saith the Lord Jehovah, Behold, I will deal with thee, Mount Seir, and will stretch out my hand against thee, and make thee waste and devastation. Eze 35:4. Thy cities will I make into ruins, and thou wilt become a waste, and shalt know that I am Jehovah. Eze 35:5. Because thou cherishest eternal enmity, and gavest up the sons of Israel to the sword at the time of their distress, at the time of the final transgression, Eze 35:6. Therefore, as truly as I live, is the saying of the Lord Jehovah, I will make thee blood, and blood shall pursue thee; since thou hast not hated blood, therefore blood shall pursue thee. Eze 35:7. I will make Mount Seir devastation and waste, and cut off therefrom him that goeth away and him that returneth, Eze 35:8. And fill his mountains with his slain; upon thy hills, and in thy valleys, and in all thy low places, those pierced with the sword shall fall. Eze 35:9. I will make thee eternal wastes, and thy cities shall not be inhabited; and ye shall know that I am Jehovah. Eze 35:10. Because thou sayest, The two nations and the two lands they shall be mine, and we will take possession of it, when Jehovah was there; Eze 35:11. Therefore, as truly as I live, is the saying of the Lord Jehovah, I will do according to thy wrath and thine envy, as thou hast done because of thy hatred, and will make myself known among them, as I shall judge thee. Eze 35:12. And thou shalt know that I, Jehovah, have heard all thy reproaches which thou hast uttered against the mountains of Israel, saying, "they are laid waste, they are given to us for food." Eze 35:13. Ye have magnified against me with your mouth, and heaped up your sayings against me; I have heard it. Eze 35:14. Thus saith the Lord Jehovah, When the whole earth rejoiceth, I will prepare devastation for thee. Eze 35:15. As thou hadst thy delight in the inheritance of the house of Israel, because it was laid waste, so will I do to thee; thou shalt become a waste, Mount Seir and all Edom together; and they shall know that I am Jehovah.


  The theme of this prophecy, viz., "Edom and its cities are to become a desert" (Eze 35:2-4), is vindicated and earnestly elaborated in two strophes, commencing with 'יען וגו (Eze 35:5 and Eze 35:10), and closing, like the announcement of the theme itself (Eze 35:4), with 'כּי אני (וידעוּ) וידעתּם, by a distinct statement of the sins of Edom.—Already, in Ezekiel 25, Edom has been named among the hostile border nations which are threatened with destruction (Eze 35:12-14). The earlier prophecy applied to the Edomites, according to their historical relation to the people of Israel and the kingdom of Judah. In the present word of God, on the contrary, Edom comes into consideration, on the ground of its hostile attitude towards the covenant people, as the representative of the world and of mankind in its hostility to the people and kingdom of God, as in Isa 34 and Isa 63:1-6. This is apparent from the fact that devastation is to be prepared for Edom, when the whole earth rejoices (Eze 35:14), which does not apply to Edom as a small and solitary nation, and still more clearly from the circumstance that, in the promise of salvation in Ezekiel 36, not all Edom alone (Eze 35:5), but the remnant of the heathen nations generally (Eze 36:3-7 and Eze 36:15), are mentioned as the enemies from whose disgrace and oppression Israel is to be delivered. For Eze 35:2, compare Eze 13:17. הר is the name given to the mountainous district inhabited by the Edomites, between the Dead Sea and the Elanitic Gulf (see the comm. on Gen 36:9). The prophecy is directed against the land; but it also applies to the nation, which brings upon itself the desolation of its land by its hostility to Israel. For Eze 35:3, compare Eze 6:14, etc. חרבּה, destruction. The sin of Edom mentioned in Eze 35:5 is eternal enmity toward Israel, which has also been imputed to the Philistines in Eze 25:15, but which struck deeper root, in the case of Edom, in the hostile attitude of Esau toward Jacob (Gen 25:22. and Gen 27:37), and was manifested, as Amos (Amo 1:11) has already said, in the constant retention of its malignity toward the covenant nation, so that Edom embraced every opportunity to effect its destruction, and according to the charge brought against it by Ezekiel, gave up the sons of Israel to the sword when the kingdom of Judah fell. הנּיר על , lit., to pour upon (—into) the hands of the sword, i.e., to deliver up to the power of the sword (cf. Psa 63:11; Jer 18:21). בּעת recalls to mind בּיום אידם in Oba 1:13; but here it is more precisely defined by בּעת עון , and limited to the time of the overthrow of the Israelites, when Jerusalem was taken and destroyed by the Chaldeans. בּעת עון קץ, as in Eze 21:30. On account of this display of its hostility, the Lord will make Edom blood (Eze 35:6). This expression is probably chosen for the play upon the words דּם and אדם. Edom shall become what its name suggests. Making it blood does not mean merely filling it with bloodshed, or reddening the soil with blood (Hitzig); but, as in Eze 16:38, turning it as it were into blood, or causing it to vanish therein. Blood shall pursue thee, "as blood-guiltiness invariably pursues a murderer, cries for vengeance, and so delivers him up to punishment" (Hvernick). אם לא cannot be the particle employed in swearing, and dependent upon חי־אני, since this particle introduces an affirmative declaration, which would be unsuitable here, inasmuch as דּם in this connection cannot possibly signify blood-relationship. אם לא means "if not," in which the conditional meaning of אם coincides with the causal, "if" being equivalent to "since." The unusual separation of the לא from the verb is occasioned by the fact that דּם is placed before the verb to avoid collision with ודּם. To hate blood is the same as to have a horror of bloodshed or murder. This threat is carried out still further in Eze 35:7 and Eze 35:8. The land of Edom is to become a complete and perpetual devastation; its inhabitants are to be exterminated by war. The form שׁממה stands for שׁמּמה, and is not to be changed into משׁמּה. Considering the frequency with which משׁמּה occurs, the supposition that we have here a copyist's error is by no means a probable one, and still less probable is the perpetuation of such an error. עבר ושׁב, as in Zac 7:14. For Eze 35:8 compare Eze 32:5-6 and Eze 31:12. The Chetib תּישׁבנה is scriptio plena for תּשׁבנה, the imperfect Kal of ישׁב in the intransitive sense to be inhabited. The Keri תּשׁבנה, from שׁוּב, is a needless and unsuitable correction, since שׁוּב does not mean restitui.


  In the second strophe, Eze 35:10-15, the additional reason assigned for the desolation of Edom is its longing for the possession of Israel and its land, of which it desired to take forcible possession, although it knew that they belonged to Jehovah, whereby the hatred of Edom toward Israel became contempt of Jehovah. The two peoples and the two lands are Israel and Judah with their lands, and therefore the whole of the holy people and land. את is the sign of the accusative: as for the two peoples, they are mine. The suffix appended to ירשׁנוּה is neuter, and is to be taken as referring generally to what has gone before. ויהוה שׁם היה is a circumstantial clause, through which the desire of Edom is placed in the right light, and characterized as an attack upon Jehovah Himself. Jehovah was there—namely, in the land of which Edom wished to take possession. Kliefoth's rendering, "and yet Jehovah is there," is opposed to Hebrew usage, by changing the preterite היה into a present; and the objection which he offers to the only rendering that is grammatically admissible, viz., "when Jehovah was there," to the effect "that it attributes to Ezekiel the thought that the Holy Land had once been the land and dwelling-place of God, but was so no longer," calls in question the actual historical condition of things without the slightest reason. For Jehovah had really forsaken His dwelling-place in Canaan before the destruction of the temple, but without thereby renouncing His right to the land; since it was only for the sins of Israel that He had given up the temple, city, and land to be laid waste by the heathen. "But Edom had acted as if Israel existed among the nations without God, and Jehovah had departed from it for ever" (Hvernick); or rather as if Jehovah were a powerless and useless Deity, who had not been able to defend His people against the might of the heathen nations. The Lord will requite Edom for this, in a manner answering to its anger and envy, which had both sprung from hatred. נודעתּי בם, "I will make myself known among them (the Israelites) when I judge thee;" i.e., by the fact that He punishes Edom for its sin, He will prove to Israel that He is a God who does not suffer His people and His possession to be attacked with impunity. From this shall Edom learn that He is Jehovah, the omniscient God, who has heard the revilings of His enemies (Eze 35:12, Eze 35:13), and the almighty God, who rewards those who utter such proud sayings according to their deeds (Eze 35:14 and Eze 35:15). נאצות has retained the Kametz on account of the guttural in the first tone, in contrast with נאצות in Neh 9:18, Neh 9:26 (cf. Ewald, 69b).—The expression "mountains of Israel," for the land of Israel, in Eze 35:12 and Eze 36:1, is occasioned by the antithesis "mountain (mountain-range) of Seir." The Chetib hmmhs is to be pronounced שׁממה, and to be retained in spite of the Keri. The singular of the neuter gender is used with emphasis in a broken and emotional address, and is to be taken as referring ad sensum to the land. הגדּיל בּפה, to magnify or boast with the mouth, i.e., to utter proud sayings against God, in other words, actually to deride God (compare הגדּיל פּה in Oba 1:12, which has a kindred meaning). העתיר, used here according to Aramean usage for העשׁיר, to multiply, or heap up. In כּשׂמה, in Eze 35:14, כּ is a particle of time, as it frequently is before infinitives (e.g., Jos 6:20), when all the earth rejoices, not "over thy desolation" (Hitzig), which does not yield any rational thought, but when joy is prepared for all the world, I will prepare devastation for thee. Through this antithesis כּל־הארץ is limited to the world, with the exception of Edom, i.e., to that portion of the human race which stood in a different relation to God and His people from that of Edom; in other words, which acknowledged the Lord as the true God. It follows from this, that Edom represents the world at enmity against God. In כּשׂמחתך (Eze 35:15) כ is a particle of comparison; and the meaning of Eze 35:15 is: as thou didst rejoice over the desolation of the inheritance of the house of Israel, so will I cause others to rejoice over thy desolation. In Eze 35:15 we agree with the lxx, Vulgate, Syriac, and others, in taking תּהיה as the second person, not as the third. כּל־אדום כּלּהּ serves to strengthen הר־שׂעיר (compare Eze 11:15 and Eze 36:10).


  Ezekiel 36


  The Restoration and Blessing of Israel


  Eze 36:1. And thou, son of man, prophesy to the mountains of Israel, and say, Mountains of Israel, hear the word of Jehovah: Eze 36:2. Thus saith the Lord Jehovah, Because the enemy saith concerning you, Aha! the everlasting heights have become ours for a possession: Eze 36:3. Therefore prophesy, and say, Thus saith the Lord Jehovah, Because, even because they lay you waste, and pant for you round about, so that ye have become a possession to the remnant of the nations, and have come to the talk of the tongue and gossip of the people: Eze 36:4. Therefore, ye mountains of Israel, hear the word of the Lord Jehovah: Thus saith the Lord Jehovah to the mountains and hills, to the low places and valleys, and to the waste ruins and the forsaken cities, which have become a prey and derision to the remnant of the nations round about; Eze 36:5. Therefore thus saith the Lord Jehovah, Truly in the fire of my jealousy I have spoken against the remnant of the nations, and against Edom altogether, which have made my land a possession for themselves in all joy of heart, in contempt of soul, to empty it out for booty. Eze 36:6. Therefore prophesy concerning the land of Israel, and say to the mountains and hills, to the low places and valleys, Thus saith the Lord Jehovah, Behold, in my jealousy and fury have I spoken, because ye have borne the disgrace of the nations. Eze 36:7. Therefore thus saith the Lord Jehovah, I, I have lifted up my hand; truly the nations round about you, they shall bear their disgrace. Eze 36:8. But ye, ye mountains of Israel, shall put forth your branches, and bear your fruit to my people Israel; for they will soon come. Eze 36:9. For, behold, I will deal with you, and turn toward you, and ye shall be tilled and sown. Eze 36:10. I will multiply men upon you, all the house of Israel at once; and the cities shall be inhabited, and the ruins built. Eze 36:11. And I will multiply upon you man and beast; they shall multiply and be fruitful: and I will make you inhabited as in your former time, and do more good to you than in your earlier days; and ye shall know that I am Jehovah. Eze 36:12. I will cause men, my people Israel, to walk upon you; and they shall possess thee, and thou shalt be an inheritance to them, and make them childless no more. Eze 36:13. Thus saith the Lord Jehovah, Because they say to you, "Thou art a devourer of men, and hast made thy people childless;" Eze 36:14. Therefore thou shalt no more devour men, and no more cause thy people to stumble, is the saying of the Lord Jehovah. Eze 36:15. And I will no more cause thee to hear the scoffing of the nations, and the disgrace of the nations thou shalt bear no more, and shalt no more cause thy people to stumble, is the saying of the Lord Jehovah.


  This prophecy is uttered concerning the land of Israel, as is plainly declared in Eze 36:6; whereas in Eze 36:1 and Eze 36:4 the mountains of Israel are mentioned instead of the land, in antithesis to the mountains of Seir (Eze 35:1-15; see the comm. on Eze 35:12). The promise takes throughout the form of antithesis to the threat against Edom in Eze 35:1-15. Because Edom rejoices that the Holy Land, which has been laid waste, has fallen to it for a possession, therefore shall the devastated land be cultivated and sown again, and be inhabited by Israel as in the former time. The heathen nations round about shall, on the other hand, bear their disgrace; Edom, as we have already observed, being expanded, so far as the idea is concerned, into all the heathen nations surrounding Israel (Eze 36:3-7). In Eze 36:2, האויב, the enemy, is mentioned in quite a general manner; and what has already been stated concerning Edom in Eze 35:5 and Eze 35:10, is her predicted of the enemy. In Eze 36:3 and Eze 36:4 this enemy is designated as a remnant of the heathen nations; and it is not till Eze 36:5 that it is more precisely defined by the clause, "and all Edom altogether." The גּוים round about (אשׁר, Eze 36:4, compared with Eze 36:3) are the heathen nations which are threatened with destruction in Ezekiel 25 and 26, on account of their malicious rejoicing at the devastation of Jerusalem and Judah. This serves to explain the fact that these nations are designated as שׁארית הגּוים, the rest, or remnant of the heathen nations, which presupposes that the judgment has fallen upon them, and that only a remnant of them is left, which remnant desires to take possession of the devastated land of Israel. The epithet applied to this land, בּמות, everlasting, i.e., primeval heights, points back to the גּבעות עולם of Gen 49:26 and Deu 33:15, and is chosen for the purpose of representing the land as a possession secured to the people of Israel by primeval promises, in consequence of which the attempt of the enemy to seize upon this land has become a sin against the Lord God. The indignation at such a sin is expressed in the emotional character of the address. As Ewald has aptly observed, "Ezekiel is seized with unusual fire, so that after the brief statement in Eze 36:2 'therefore' is repeated five times, the charges brought against these foes forcing themselves in again and again, before the prophecy settles calmly upon the mountains of Israel, to which it was really intended to apply." For יען בּיען, see the comm. on Eze 13:10. שׁמּות is an infinitive Kal, formed after the analogy of the verbs ה'ל (cf. Ewald, 238e), from שׁמם, to be waste, to devastate, as in Dan 8:13; Dan 9:27; Dan 12:11, and is not to be taken in the sense of נשׁם, after Isa 42:14, as Hitzig supposes. שׁאף, to pant for a thing; here it is equivalent to snapping at anything. This is required by a comparison with Eze 36:4, where היה לבז corresponds to שׁמּות ושׁאף, and ללעג to 'תּעלוּ על שׂפת וגו. In the connection שׂפת לשׁון, שׂפה signifies the lip as an organ of speech, or, more precisely, the words spoken; and לשׁון, the tongue, is personified, and stands for אישׁ לשׁון (Psa 140:12), a tongue-man, i.e., a talker.


  In Eze 36:4 the idea expressed in "the mountains of Israel" is expanded into mountains, hills, lowlands, and valleys (cf. Eze 31:12; Eze 32:5-6); and this periphrastic description of the land is more minutely defined by the additional clause, "waste ruins and forsaken cities." אם לא in Eze 36:5 is the particle used in oaths (cf. Eze 5:11, etc.); and the perfect דּבּרתּי is not merely prophetic, but also a preterite. God has already uttered a threatening word concerning the nations round about in Ezekiel 25, 26, and Eze 35:1-15; and here He once more declares that they shall bear their disgrace. אשׁ קנאח is the fiery jealousy of wrath. כּלּא is an Aramean form for כּלּהּ (Eze 35:15). For בשׁאט נפשׁ, see Eze 25:6. In the expression למען מגרשׁהּ לבז noisserp, which has been rendered in various ways, we agree with Gesenius and others in regarding מגרשׁ as an Aramean form of the infinitive of גּרשׁ, with the meaning to empty out, which is confirmed by the Syriac; for מגרשׁ cannot be a substantive, on account of the למען; and Hitzig's conjecture, that לבז should be pointed לבז, and the clause rendered "to plunder its produce," is precluded by the fact that the separation of the preposition למען ל, by the insertion of a word between, is unexampled, to say nothing of the fact that מגרשׁ does not mean produce at all. The thought expressed in Eze 36:6 and Eze 36:7 is the following: because Israel has hitherto borne the contempt of the heathen, the heathen shall now bear their own contempt. The lifting of the hand is a gesture employed in taking an oath, as in Eze 20:6, etc. But the land of Israel is to receive a blessing. This blessing is described in Eze 36:8 in general terms, as the bearing of fruit by the mountains, i.e., by the land of Israel; and its speedy commencement is predicted. It is then depicted in detail in Eze 36:9. In the clause כּי קרבוּ לבוא, the Israelites are not to be regarded as the subject, as Kliefoth supposes, in which case their speedy return from exile would be announced. The כּי shows that this cannot be the meaning; for it is immediately preceded by 'לעמּי ישׁ' yb , which precludes the supposition that, when speaking of the mountains, Ezekiel had the inhabitants in his mind. The promised blessings are the subject, or the branches and fruits, which the mountains are to bear. Nearly all the commentators have agreed in adopting this explanation of the words, after the analogy of Isa 56:1. With the כּי in Eze 36:9 the carrying out of the blessing promised is appended in the form of a reason assigned for the general promise. The mountains shall be cultivated, the men upon them, viz., all Israel, multiplied, the desolated cities rebuilt, so that Israel shall dwell in the land as in the former time, and be fruitful and blessed. This promise was no doubt fulfilled in certain weak beginnings after the return of a portion of the people under Zerubbabel and Ezra; but the multiplying and blessing, experienced by those who returned from Babylon, did not take place till long after the salvation promised here, and more especially in Eze 36:12-15.


  According to Eze 36:12, the land is to become the inheritance of the people Israel, and will no more make the Israelites childless, or (according to Eze 36:14) cause them to stumble; and the people are no more to bear the contempt of the heathen. But that portion of the nation which returned from exile not only continued under the rule of the heathen, but had also in various ways to bear the contempt of the heathen still; and eventually, because Israel not only stumbled, but fell very low through the rejection of its Saviour, it was scattered again out of the land among the heathen, and the land was utterly wasted...until this day. In Eze 36:12 the masculine suffix attached to וירשׁוּך refers to the land regarded as הר, which is also the subject to היית and תּוסף. It is not till Eze 36:13, Eze 36:14, where the idea of the land becomes so prominent, that the feminine is used. שׁכּלם, to make them (the Israelites) childless, or bereaved, is explained in Eze 36:13, Eze 36:14 by אכלת, devouring men. That the land devours its inhabitants, is what the spies say of the land of Canaan in Num 13:32; and in Kg2 2:19 is it affirmed of the district of Jericho that it causes משׁכּלת, i.e., miscarriages, on account of its bad water. The latter passage does not come into consideration; but the former (Num 13:32) probably does, and Ezekiel evidently refers to this. For there is no doubt whatever that he explains or expands שׁכּלם by אכלת אדם yb. Although, for example, the charge that the land devours men is brought against it by the enemies or adversaries of Israel (אמרים לּכם, they say to you), the truth of the charge is admitted, since it is said that the land shall henceforth no more devour men, though without a repetition of the שׁכּל. But the sense in which Ezekiel affirms of the land that it had been אכלת אדם, and was henceforth to be so no more, is determined by וגויך לא תכשׁלי אוד, thou wilt no more cause thy people to stumble, which is added in Eze 36:14 in the place of משׁכּלת גּויך היית in Eze 36:14. Hence the land became a devourer of men by the fact that it caused its people to stumble, i.e., entangled them in sins (the Keri תּשׁכּלי for תכשׁלי is a bad conjecture, the incorrectness of which is placed beyond all doubt by the לא־תכשׁלי עוד of Eze 36:15). Consequently we cannot understand the "devouring of men," after Num 13:32, as signifying that, on account of its situation and fruitfulness, the land is an apple of discord, for the possession of which the nations strive with one another, so that the inhabitants are destroyed, or at all events we must not restrict the meaning to this; and still less can we agree with Ewald and Hitzig in thinking of the restless hurrying and driving by which individual men were of necessity rapidly swept away. If the sweeping away of the population so connected with the stumbling, the people are devoured by the consequences of their sins, i.e., by the penal judgment, unfruitfulness, pestilence, and war, with which God threatened Israel for its apostasy from Him. These judgments had depopulated the land; and this fact was attributed by the heathen in their own way to the land, and thrown in the teeth of the Israelites as a disgrace. The Lord will henceforth remove this charge, and take away from the heathen all occasion to despise His people, namely, by bestowing upon His land and people the blessing which He promised in the law to those who kept His commandments. But this can only be done by His removing the occasion to stumble or sin, i.e., according to Eze 36:25. (compared with Eze 11:18.), by His cleansing His people from all uncleanness and idols, and giving them a new heart and a new spirit. The Keri גּוייך in Eze 36:13, Eze 36:14, and Eze 36:15 is a needless alteration of the Chetib גּויך.—In Eze 36:15 this promise is rounded off and concluded by another summing up of the principal thoughts.


  Ezekiel 36:16


  The Salvation of Israel Founded upon Its Sanctification


  Because Israel has defiled its land by its sins, God has scattered the people among the heathen; but because they also profaned His name among the heathen, He will exercise forbearance for the sake of His holy name (Eze 36:16-21), will gather Israel out of the lands, cleanse it from its sins, and sanctify it by the communication of His Spirit, so that it will walk in His ways (Eze 36:22-28), and will so bless and multiply it, that both the nations around and Israel itself will know that He is the Lord (Eze 36:29-38).—This promise is shown by the introductory formula in Eze 36:16 and by the contents to be an independent word of God; but it is substantially connected in the closest manner with the preceding word of God, showing, on the one hand, the motive which prompted God to restore and bless His people;, and, on the other hand, the means by which He would permanently establish the salvation predicted in Ezekiel 34 and Eze 36:1-15.—The kernel of this promise is formed by Eze 36:25-28, for which the way is prepared in Eze 36:17-24, whilst the further extension is contained in Eze 36:29-38.


  Ezekiel 36:16-21


  The Lord will extend His forbearance, for the sake of His holy name, to the people who have been rejected on account of their sins.—Eze 36:16. And the word of Jehovah came to me, saying, Eze 36:17. Son of man, the house of Israel dwelt in its land, and defiled it with its way and its doings; like the uncleanness of the unclean woman, was its way before me. Eze 36:18. Then I poured out my fury upon them on account of the blood which they had shed in the land, and because they had defiled it through their idols, Eze 36:19. And scattered them among the nations, and they were dispersed in the land; according to their way and their doings I judge them. Eze 36:20. And they came to the nations whither they came, and profaned my holy name, for men said of them, "These are Jehovah's people, and they have come out of His land." Eze 36:21. And so I had pity upon my holy name, which the house of Israel profaned among the nations whither they came.—The address commences with a description of the reasons why God had thrust out His people among the heathen, namely, on account of their sins and idolatrous abominations, by which the Israelites had defiled the land (cf. Lev 18:28 and Num 35:34). Their conduct resembled the most offensive uncleanness, namely, the uncleanness of a woman in her menstruation (Lev 15:19), to which the moral depravity of the people had already been compared in Isa 64:5.—In Eze 36:18 the consequence of the defiling of the land by the people is introduced with the impression ואשׁפּך. In Eze 36:17, ויטמּאוּ is the continuation of the participle ישׁבים; and the participle is expressive of the condition in the past, as we may see from the words 'ואשׁפּך וגו. The simile in Eze 36:17 is an explanatory, circumstantial clause. For Eze 36:18, compare Eze 7:8, and for 'על הדּם וגו, Eze 22:3, Eze 22:6. The last clause, "and through their idols they have defiled it," is loosely appended; but it really contains a second reason for the pouring out of the wrath of God upon the people. For Eze 36:19, compare Eze 22:15. ויּבוא in Eze 36:20 refers to בּית־ישׂראל; but there is no necessity to read ויבאוּ on that account. It is perfectly arbitrary to supply the subject proposed by Kliefoth, viz., "the report of what had happened to Israel" came to the heathen, which is quite foreign to the connection; for it was not the report concerning Israel, but Israel itself, which came to the heathen, and profaned the sacred name of God. This is not only plainly expressed in Eze 36:21, but has been already stated in Eze 36:20. The fact that the words of the heathen, by which the name of God was profaned, are quoted here, does not prove that it is the heathen nations who are to be regarded as those who profaned the name of God, as Kliefoth imagines. The words, "these are Jehovah's people, and have come out of His (Jehovah's) land," could only contain a profanation of the holy name of God, if their coming out was regarded as involuntary, i.e., as an exile enforced by the power of the heathen; or, on the other hand, if the Israelites themselves had denied the holiness of the people of God through their behaviour among the heathen. Most of the commentators have decided in favour of the former view. Vatablus, for example, gives this explanation: "if their God whom they preach had been omnipotent, He would not have allowed them to be expelled from His land." And we must decide in favour of this exposition, not only because of the parallel passages, such as Num 14:16 and Jer 33:24, which support this view; but chiefly on account of the verses which follow, according to which the sanctification of the name of God among the nations consists in the fact that God gathers Israel out of its dispersion among the nations, and leads them back into His own land (vid., Eze 36:23 and Eze 36:24). Consequently the profanation of His name can only have consisted in the fact that Israel was carried away out of its own land, and scattered in the heathen lands. For, since the heathen acknowledged only national gods, and regarded Jehovah as nothing more than such a national god of Israel, they did not look upon the destruction of the kingdom of Judah and the carrying away of the people as a judgment of the almighty and holy God upon His people, but concluded that that catastrophe was a sign of the inability of Jehovah to defend His land and save His people. The only way in which God could destroy this delusion was by manifesting Himself to the heathen as the almighty God and Lord of the whole world through the redemption and glorification of His people. ואחמל על־שׁם ק: so I had pity, compassion upon my holy name. The preterite is prophetic, inasmuch as the compassion consists in the gathering of Israel out of the nations, which is announced in Eze 36:22. as still in the future. The rendering, "I spared (them) for my holy name's sake" (lxx, Hvernick), is false; for חמל is construed with על, governing the person or the thing toward which the compassion is shown (vid., Eze 16:5 and Ch2 36:15, Ch2 36:17).


  Ezekiel 36:22-28


  For His holy name's sake the Lord will bring Israel back from its dispersion into His own land, purify it from its sins, and sanctify it by His Spirit to be His own people.—Eze 36:22. Therefore say to the house of Israel, Thus saith the Lord Jehovah, I do it not for your sakes, O house of Israel, but for my holy name's sake, which ye have profaned among the nations whither ye have come. Eze 36:23. I will sanctify my great name, which is profaned among the nations, which ye have profaned in the midst of them, so that the nations shall know that I am Jehovah, is the saying of the Lord Jehovah, when I prove myself holy upon you before their eyes. Eze 36:24. I will take you out of the nations, and gather you out of all lands, and bring you into your land, Eze 36:25. And will sprinkle clean water upon you, that ye may become clean; from all your uncleannesses and from all your idols will I cleanse you, Eze 36:26. And I will give you a new heart, and give a new spirit within you; I will take the heart of stone out of your flesh, and give you a heart of flesh. Eze 36:27. I will put my Spirit within you, and cause you to walk in my statutes, and keep my rights, and do them. Eze 36:28. And ye shall dwell in the land which I have given to your fathers, and shall become my people, and I will be your God.—These verses show in what way the Lord will have compassion upon His holy name, and how He will put an end to the scoffing thereat, and vindicate His honour in the sight of the heathen. "Nor for your sake," i.e., not because you have any claim to deliverance on account of your behaviour (cf. Isa 48:11 and Deu 9:6), but for my holy name's sake, i.e., to manifest as holy the name which has been profaned among the heathen, I do it, namely, what follows from Eze 36:23 onwards. The Lord will sanctify His name, i.e., show it to be holy by proving Himself to be holy upon Israel. קדּשׁ is not equivalent to glorify, although the holiness of God involves the idea of glory. Sanctifying is the removing or expunging of the blots and blemishes which adhere to anything. The giving up of His people was regarded by the heathen as a sign of the weakness of Jehovah. This blot through which His omnipotence and glory were dishonoured, God would remove by gathering Israel out of the heathen, and glorifying it. Instead of לעיניכם, the ancient versions have rendered לעיניהם. This reading is also found in many of the codices and the earliest editions, and is confirmed by the great Masora, and also commended by the parallel passages, Eze 20:41 and Eze 28:25, so that it no doubt deserves the preference, although לעיניכם can also be justified. For inasmuch as Israelites had despaired in the midst of their wretchedness through unbelief, it was necessary that Jehovah should sanctify His great name in their sight as well. The great name of Jehovah is His almighty exaltation above all gods (cf. Mal 1:11-12). The first thing that Jehovah does for the sanctification of His name is to bring back Israel from its dispersion into its own land (Eze 36:24, compare Eze 11:17 and Eze 20:41-42); and then follows the purifying of Israel from its sins. The figurative expression, "to sprinkle with clean water," is taken from the lustrations prescribed by the law, more particularly the purifying from defilement from the dead by sprinkling with the water prepared from the ashes of a red heifer (Num 19:17-19; compare Psa 51:9). Cleansing from sins, which corresponds to justification, and is not to be confounded with sanctification (Schmieder), is followed by renewal with the Holy Spirit, which takes away the old heart of stone and puts within a new heart of flesh, so that the man can fulfil the commandments of God, and walk in newness of life (Eze 36:26-28; compare Eze 11:18-20, where this promise has already occurred, and the necessary remarks concerning its fulfilment have been made).—With regard to the construction 'עשׂה את אשׁר , to make or effect your walking, compare Ewald, ֗337b.


  Ezekiel 36:29-38


  The Lord will richly bless, multiply, and glorify His people, when thus renewed and sanctified.—Eze 36:29. And I will save you from all your uncleannesses, and will call the corn, and multiply it, and no more bring famine upon you; Eze 36:30. But I will multiply the fruit of the tree and the produce of the field, so that ye will no more bear the reproach of famine among the nations. Eze 36:31. But ye will remember your evil ways, and your deeds which were not good, and will loathe yourselves on account of your iniquities and your abominations. Eze 36:32. Not for your sake do I this, is the saying of the Lord Jehovah, be this known to you; be ye ashamed and blush for your ways, O house of Israel! Eze 36:33. Thus saith the Lord Jehovah, In the day when I shall cleanse you from all your iniquities, I will make the cities inhabited, and the ruins shall be built, Eze 36:34. And the devastated land shall be tilled instead of being a desert before the eyes of every one who passed by. Eze 36:35. And men will say, This land, which was laid waste, has become like the garden of Eden, and the desolate and ruined cities are fortified and inhabited. Eze 36:36. And the nations, which have been left round about you, shall know that I Jehovah build up that which is destroyed, and plant that which is laid waste. I, Jehovah, have said it, and do it. Eze 36:37. Thus saith the Lord Jehovah, I will still let myself be sought by the house of Israel in this, to do it for them; I will multiply them, like a flock, in men; Eze 36:38. Like a flock of holy sacrifices, like the flock of Jerusalem on its feast-days, so shall the desolate cities be full of flocks of men; and they shall know that I am Jehovah.—The words 'הושׁעתּי , I help or save you from all your uncleannesses, cannot be understood as relating to their purification from the former uncleannesses; for they have already been cleansed from these, according to Eze 36:25. The טמאות can only be such defilements as are still possible even after the renewing of the people; and הושׁע, to help, means to guard them against any further recurrence of such defilements (cf. Eze 37:23), and not to deliver them from the consequences of their former pollutions. But if God preserves His people from these, there is no longer any occasion for a fresh suspension of judgments over them, and God can bestow His blessing upon the sanctified nation without reserve. It is in this way that the further promises are appended; and, first of all, in Eze 36:29 and Eze 36:30, a promise that He will bless them with an abundant crop of fruits, both of the orchard and the field. "I call to the corn," i.e., I cause it to come or grow, so that famine will occur no more (for the fact, compare Eze 34:29).


  In consequence of this blessing, Israel will blush with shame at the thought of its former sins, and will loathe itself for those abominations (Eze 36:31); compare Eze 20:43, where the same thought has already occurred. To this, after repeating what has been said before in Eze 36:22, namely, that God is not doing all this for the sake of the Israelites themselves, the prophet appends the admonition to be ashamed of their conduct, i.e., to repent, which is so far inserted appropriately in the promise, that the promise itself is meant to entice Israel to repent and return to God. Then, secondly, in two strophes introduced with 'כּה אמר יי, the promise is still further expanded. In Eze 36:33-36, the prophet shows how the devastated land is to be restored and rebuilt, and to become a paradise; and in Eze 36:37 and Eze 36:38, how the people are to be blessed through a large increase in their numbers. Both of these strophes are simply a further elaboration of the promise contained in Eze 36:9-12. הושׁיב, causative of ישׁב, to cause to be inhabited, to populate, as in Isa 54:3. לעיני כּל־עובר, as in Eze 5:14. The subject to ואמרוּ in Eze 36:35 is, "those who pass by." For the comparison to the garden of Eden, see Eze 31:9. בּצוּרות is a circumstantial word belonging to ישׁבוּ: they shall be inhabited as fortified cities, that is to say, shall afford to their inhabitants the security of fortresses, from which there is no fear of their being expelled. In Eze 36:36 the expression, "the heathen nations which shall be left round about you," presupposes that at the time of Israel's redemption the judgment will have fallen upon the heathen (compare Eze 30:3 with Eze 29:21), so that only a remnant of them will be still in existence; and this remnant will recognise the work of Jehovah in the restoration of Israel. This recognition, however, does not involve the conversion of the heathen to Jehovah, but is simply preparatory to it. For the fact itself, compare Eze 17:24. הדּרשׁ, to let oneself be asked or entreated, as in Eze 14:3. זאת, with regard to this, is explained by לעשׂות . What God will do follows in 'ארבּה ותו. God will multiply His people to such an extent, that they will resemble the flock of lambs, sheep, and goats brought to Jerusalem to sacrifice upon the feast days. Compare Ch2 35:7, where Josiah is said to have given to the people thirty thousand lambs and goats for the feast of the passover. כּצּאן אדם does not mean, like a flock of men. אדם cannot be a genitive dependent upon צאן, on account of the article in כּצּאן, but belongs to ארבּה, either as a supplementary apposition to אותם, or as a second object, so that ארבּה would be construed with a double accusative, after the analogy of verbs of plenty, to multiply them in men. Kliefoth's rendering,, "I will multiply them, so that they shall be the flock of men" (of mankind), is grammatically untenable. צאן קדשׁים, a flock of holy beasts, i.e., of sacrificial lambs. The flock of Jerusalem is the flock brought to Jerusalem at the yearly feasts, when the male population of the land came to the sanctuary (Deu 16:16): So shall the desolate cities be filled again with flocks of men (compare Mic 2:12).


  Ezekiel 37


  Resurrection of Israel and Reunion as One Nation


  This chapter contains two revelations from God (Eze 37:1-14 and Eze 37:15-28). In the first, the prophet is shown in a vision the resurrection of Israel to a new life. In the second, he is commanded to exhibit, by means of a symbolical act, the reunion of the divided kingdoms into a single nation under one king. Both of these he is to announce to the children of Israel. The substantial connection between these two prophecies will be seen from the exposition. Eze 37:1-14. Resurrection of Israel to New Life


  Ezekiel 37:1


  Eze 37:1. There came upon me the hand of Jehovah, and Jehovah led me out in the spirit, and set me down in the midst of the valley; this was full of bones. Eze 37:2. And He led me past them round about; and, behold, there were very many on the surface of the valley, and, behold, they were very dry. Eze 37:3. And He said to me, Son of man, will these bones come to life? and I said, Lord, Jehovah, thou knowest. Eze 37:4. Then He said to me, Prophesy over these bones, and say to them, Ye dry bones, hear ye the word of Jehovah. Eze 37:5. Thus saith the Lord Jehovah to these bones, Behold, I bring breath into you, that ye may come to life. Eze 37:6. I will create sinews upon you, and cause flesh to grow upon you, and cover you with skin, and bring breath into you, so that ye shall live and know that I am Jehovah. Eze 37:7. And I prophesied as I was commanded; and there was a noise as I prophesied, and behold a rumbling, and the bones came together, bone to bone. Eze 37:8. And I saw, and behold sinews came over them, and flesh grew, and skin drew over it above; but there was no breath in them. Eze 37:9. Then He said to me, Prophesy to the breath, prophesy, son of man, and say to the breath, Thus saith the Lord Jehovah, Come from the four winds, thou breath, and blow upon these slain, that they may come to life. Eze 37:10. And I prophesied as I was commanded; then the breath came into them, and they came to life, and stood upon their feet, a very, very great army. Eze 37:11. And He said to me, Son of man, these bones are the whole house of Israel; behold, they say, our bones are dried, and our hope has perished; we are destroyed! Eze 37:12. Therefore prophesy, and say to them, Thus saith the Lord Jehovah, Behold, I will open you graves, and cause you to come out of your graves, my people, and bring you into the land of Israel. Eze 37:13. And ye shall know that I am Jehovah, when I open your graves, and cause you to come out of your graves, my people. Eze 37:14. And I will put my Spirit into you, and will place you in your land, and ye shall know that I, Jehovah, have spoken and do it, is the saying of Jehovah.—This revelation divides itself into two sections. Eze 37:1-10 contain the vision, and Eze 37:11-14 give the interpretation. There are no particular difficulties in the description of the vision, so far as the meaning of the words is concerned. By a supernatural intervention on the part of God, Ezekiel is taken from his own home in a state of spiritual ecstasy into a valley which was full of dead men's bones. For the expression 'היתה עלי יד יי, see the comm. on Eze 1:3. In the second clause of Eze 37:1 יהוה is the subject, and is not to be taken as a genitive in connection with בּרוּח, as it has been by the Vulgate and Hitzig in opposition to the accents. בּרוּח stands for בּרוּח אלהים (Eze 11:24), and אלהים is omitted simply because יהוה follows immediately afterwards. הניח, to set down, here and Eze 40:2; whereas in other cases the form הנּיח is usually employed in this sense. The article prefixed to הבּקעה appears to point back to Eze 3:22, to the valley where Ezekiel received the first revelation concerning the fate of Jerusalem and its inhabitants. That עצמים are dead men's bones is evident from what follows. העבירני עליהם, not "He led me over them round about," but past them, in order that Ezekiel might have a clear view of them, and see whether it were possible for them to come to life again. They were lying upon the surface of the valley, i.e., not under, but upon the ground, and not piled up in a heap, but scattered over the valley, and they were very dry. The question asked by God, whether these bones could live, or come to life again, prepares the way for the miracle; and Ezekiel's answer, "Lord, Thou knowest" (cf. Rev 7:14), implies that, according to human judgment, it was inconceivable that they could come to life any more, and nothing but the omnipotence of God could effect this.


  After this introduction there follows in Eze 37:4. the miracle of the raising to life of these very dry bones, accomplished through the medium of the word of God, which the prophet addresses to them, to show to the people that the power to realize itself is inherent in the word of Jehovah proclaimed by Ezekiel; in other words, that Jehovah possesses the power to accomplish whatever He promises to His people. The word in Eze 37:5, "Behold, I bring breath into you, that ye may come to life," announces in general terms the raising of them to life, whilst the process itself is more minutely described in Eze 37:6. God will put on them (clothe them with) sinews, flesh, and skin, and then put רוּח in them. רוּח is the animating spirit or breath = רוּח היּים (Gen 6:17; Gen 7:17). ,קרםἁπ. λεγ. in Syriac incrustare, obducere. When Ezekiel prophesied there arose or followed a sound (קול), and then a shaking (רעשׁ), and the bones approached one another, every bone to its own bone. Different explanations have been given of the words קול and רעשׁ. קול signifies a sound or voice, and רעשׁ a trembling, and earthquake, and also a rumbling or a loud noise (compare Eze 3:12 and Isa 9:4). The relation between the two words as they stand here is certainly not that the sound (קול) passes at once into a loud noise, or is continued in that form; whilst רעשׁ denotes the rattling or rustling of bones in motion. The fact that the moving of the bones toward one another is represented by ותּקרבוּ (with Vav consec.), as the sequel to רעשׁ, is decisive against this. Yet we cannot agree with Kliefoth, that by קול we are to understand the trumpet-blast, or voice of God, that wakes the dead from their graves, according to those passages of the New Testament which treat of the resurrection, and by רעשׁ the earthquake which opens the graves. This explanation is precluded, not only by the philological difficulty that קול without any further definition does not signify either the blast of a trumpet or the voice of God, but also by the circumstance that the קול is the result of the prophesying of Ezekiel; and we cannot suppose that God would make His almighty call dependent upon a prophet's prophesying. And even in the case of רעשׁ, the reference to Eze 38:19 does not prove that the word must mean earthquake in this passage also, since Ezekiel uses the word in a different sense in Eze 12:18 and Eze 3:12. We therefore take קול in the general sense of a loud noise, and רעשׁ in the sense of shaking (sc., of the bones), which was occasioned by the loud noise, and produced, or was followed by, the movement of the bones to approach one another.


  The coming together of the bones was followed by their being clothed with sinews, flesh, and skin; but there was not yet any breath in them (Eze 37:8). To give them this the prophet is to prophesy again, and that to the breath, that it come from the four winds or quarters of the world and breathe into these slain (Eze 37:9). Then, when he prophesied, the breath came into them, so that they received life, and stood upright upon their feet. In Eze 37:9 and Eze 37:10 רוּח is rendered by some "wind," by others "spirit;" but neither of these is in conformity with what precedes it. רוּח does not mean anything else than the breath of life, which has indeed a substratum in the wind, perceptible to the senses, but it not identical with it. The wind itself brings no life into dead bodies. If, therefore, the dead bodies become living, receive life through the blowing of the רוּח into them, what enters into them by the blowing cannot be a symbol of the breath of life, but must be the breath of life itself—namely, that divine breath of life which pervades all nature, giving and sustaining the life of all creatures (cf. Psa 104:29-30). The expression פּחי בּהרוּגים points back to Gen 2:7. The representation of the bringing of the dead bones to life in two acts may also be explained from the fact that it is based upon the history of the creation of man in Gen 2, as Theodoret has observed, and serves plainly to depict the creative revivification here, like the first creation there, as a work of the almighty God. For a correct understanding of the vision, it is also necessary to observe that in Eze 37:9 the dead bones, clothed with sinews, flesh, and skin, are called הרוּגים, slain, killed, and not merely dead. It is apparent at once from this that our vision is not intended to symbolize the resurrection of all the dead, but simply the raising up of the nation of Israel, which has been slain. This is borne out by the explanation of the vision which God gives to the prophet in Eze 37:1-14, and directs him to repeat to the people. The dead bones are the "whole house of Israel" that has been given up to death; in other words, Judah and Ephraim. "These bones" in Eze 37:11 are the same as in Eze 37:3 and Eze 37:5, and not the bodies brought to life in Eze 37:10; though Hitzig maintains that they are the latter, and then draws the erroneous conclusion that Eze 37:11-14 do not interpret the vision of the first ten verses, but that the bones in the valley are simply explained in these verses as signifying the dead of Israel. It is true that the further explanation in Eze 37:12. of what is described in Eze 37:5-10 as happening to the dead bones is not given in the form of an exposition of the separate details of that occurrence, but is summed up in the announcement that God will open their graves, bring them out of their graves, and transport them to their own land. But it does not follow from this that the announcement is merely an application of the vision to the restoration of Israel to new life, and therefore that something different is represented from what is announced in Eze 37:12-14. Such a view is at variance with the words, "these bones are the whole house of Israel." Even if these words are not to be taken so literally as that we are to understand that the prophet was shown in the vision of the bones of the slain and deceased Israelites, but simply mean: these dead bones represent the house of Israel, depict the nation of Israel in its state of death,—they express so much in the clearest terms concerning the relation in which the explanation in Eze 37:12-14 stands to the visionary occurrence in Eze 37:4-10, namely, that God has shown to Ezekiel in the vision what He commands him to announce concerning Israel in Eze 37:12-14; in other words, that the bringing of the dead bones to life shown to him in the vision was intended to place visibly before him the raising of the whole nation of Israel to new life out of the death into which it had fallen. This is obvious enough from the words: these bones are the whole house of Israel. כּל־בּית ישׂראל points forward to the reunion of the tribes of Israel that are severed into two nations, as foretold in Eze 37:15. It is they who speak in Eze 37:11. The subject to אמרים is neither the bones nor the dead of Israel (Hitzig), but the כּל־בּית ישׂראל already named, which is also addressed in Eze 37:12. All Israel says: our bones are dried, i.e., our vital force is gone. The bones are the seat of the vital force, as in Psa 32:3; and יבשׁ, to dry up, applied to the marrow, or vital sap of the bones, is substantially the same as בּלה in the psalm (l.c.). Our hope has perished (cf. Eze 19:5). תּקוה is here the hope of rising into a nation once more. נגזרנוּ לנוּ .: literally, we are cut off for ourselves, sc. from the sphere of the living (cf. Lam 3:54; Isa 53:8), equivalent to "it is all over with us."


  To the people speaking thus, Ezekiel is to announce that the Lord will open their graves, bring them out of them, put His breath of life into them, and lead them into their own land. If we observe the relation in which Eze 37:12 and Eze 37:13 stand to Eze 37:14, namely, that the two halves of the 14th verse are parallel to the two Eze 37:12 and Eze 37:13, the clause 'וידאתּם כּי אני in Eze 37:14 to the similar clause in Eze 37:13, there can be no doubt that the contents of Eze 37:14 also correspond to those of Eze 37:12—that is to say, that the words, "I put my breath (Spirit) into you, that ye may live, and place you in your own land" (bring you to rest therein), affirm essentially the same as the words, "I bring you out of your graves, and lead you into the land of Israel;" with this simple difference, that the bringing out of the graves is explained and rendered more emphatic by the more definite idea of causing them to live through the breath or Spirit of God put into them, and the הביא by הנּיח, the leading into the land by the transporting and bringing them to rest therein. Consequently we are not to understand by נתתּי רוּחי בכם either a divine act differing from the raising of the dead to life, or the communication of the Holy Spirit as distinguished from the imparting of the breath of life. רוּחי, the Spirit of Jehovah, is identical with the רוּח, which comes, according to Eze 37:9 and Eze 37:10, into the bones of the dead when clothed with sinews, flesh, and skin, i.e., is breathed into them. This spirit or breath of life is the creative principle both of the physical and of the ethical or spiritual life. Consequently there are not three things announced in these verses, but only two: (1) The raising to life from a state of death, by bringing out of the graves, and communicating the divine Spirit of life; (2) the leading back to their own land to rest quietly therein. When, therefore, Kliefoth explains these verses as signifying that for the consolation of Israel, which is mourning hopelessly in its existing state of death, "God directs the prophet to say—(1) That at some future time it will experience a resurrection in the literal sense, that its graves will be opened, and that all its dead, those deceased with those still alive, will be raised up out of their graves; (2) that God will place them in their own land; and (3) that when He has so placed them in their land, He will put His Spirit within them that they may live: in the first point the idea of the future resurrection, both of those deceased and of those still living, is interpolated into the text; and in the third point, placing them in their land before they are brought to life by the Spirit of God, would be at variance with the text, according to which the giving of the Spirit precedes the removal to their own land. The repetition of עמּי in Eze 37:12 and Eze 37:13 is also worthy of notice: you who are my people, which bases the comforting promise upon the fact that Israel is the people of Jehovah.


  If, therefore, our vision does not set forth the resurrection of the dead in general, but simply the raising to life of the nation of Israel which is given up to death, it is only right that, in order still further to establish this view, we should briefly examine the other explanations that have been given.—The Fathers and most of the orthodox commentators, both of ancient and modern times, have found in Eze 37:1-10 a locus classicus for the doctrine of the resurrection of the dead, and that quite correctly. But their views differ widely as to the strict meaning and design of the vision itself; inasmuch as some regard the vision as a direct and immediate prophecy of the general resurrection of the dead at the last day, whilst others take the raising of the dead to life shown to the prophet in the vision to be merely a figure or type of the waking up to new life of the Israel which is now dead in its captivity. The first view is mentioned by Jerome; but in later times it has been more especially defended by Calov, and last of all most decidedly by Kliefoth. Yet the supporters of this view acknowledge that Eze 37:11-14 predict the raising to life of the nation of Israel. The question arises, therefore, how this prediction is to be brought into harmony with such an explanation of the vision. The persons noticed by Jerome, who supported the view that in Eze 37:4-10 it is the general resurrection that is spoken of, sought to remove the difficulties to which this explanation is exposed, by taking the words, "these bones are the whole house of Israel," as referring to the resurrection of the saints, and connecting them with the first resurrection in Rev 20:5, and by interpreting the leading of Israel back to their own land as equivalent to the inheriting of the earth mentioned in Mat 5:5. Calov, on the other hand, gives the following explanation of the relation in which Eze 37:11-14 stand to Eze 37:1-10 : "in this striking vision there was shown by the Lord to the prophet the resurrection of the dead; but the occasion, the cause, and the scope of this vision were the resurrection of the Israelitish people, not so much into its earlier political form, as for the restoration of the ecclesiastical hierarchy and the establishment of the worship of God, both of which were indeed restored in the time of Zerubbabel, but were first brought to perfection at the coming of Jesus Christ." He also assumes that the raising of the dead is represented in the vision, "because God would have this representation exhibited for a figure and confirmation of the restitution of the people." And lastly, according to Kliefoth, Eze 37:11-14 do not furnish a literal exposition of the vision, but simply make an application of it to the bringing of Israel to life.—We cannot regard either of these views as correct, because neither of them does justice to the words of the text. The idea of the Fathers, that Eze 37:11-14 treat of the resurrection of the saints (believers), cannot be reconciled either with the words or with the context of our prophecy, and has evidently originated in perplexity. And the assumption of Calov and Kliefoth, that Eze 37:11-14 contain simply an application of the general resurrection of the dead exhibited in Eze 37:1-10 to the resurrection of Israel, by no means exhausts the meaning of the words, "these bones are the whole house of Israel," as we have already observed in our remarks on Eze 37:11. Moreover, in the vision itself there are certain features to be found which do not apply to the general resurrection of the dead. In proof of this, we will not lay any stress upon the circumstance that Ezekiel sees the resurrection of the dead within certain limits; that it is only the dead men's bones lying about in one particular valley, and not the dead of the whole earth, though a very great army, that he sees come to life again; but, on the other hand, we must press the fact that in Eze 37:9 those who are to be raised to life are called הרוּגים, a word which does not signify the dead of all kinds, but simply those who have been slain, or have perished by the sword, by famine, or by other violent deaths, and which indisputably proves that Ezekiel was not shown the resurrection of all the dead, but simply the raising to life of Israel, which had been swept away by a violent death. Kliefoth would account for this restriction from the purpose for which the vision was shown to the prophet. Because the design of the vision was to comfort Israel concerning the wretchedness of its existing condition, and that wretchedness consisted for the most part in the fact that the greater portion of Israel had perished by sword, famine, and pestilence, he was shown the resurrection of the dead generally and universally, as it would take place not in the case of the Israelites alone, but in that of all the dead, though here confined within the limits of one particular field of dead; and stress is laid upon the circumstance that the dead which Ezekiel saw raised to life instar omnium, were such as had met with a violent death. This explanation would be admissible, if only it had been indicated or expressed in any way whatever, that the bones of the dead which Ezekiel saw lying about in the בּקעה represented all the dead of the whole earth. But we find no such indication; and because in the whole vision there is not a single feature contained which would warrant any such generalization of the field of the dead which Ezekiel saw, we are constrained to affirm that the dead men's bones seen by Ezekiel in the valley represent the whole house of Israel alone, and not the deceased and slain of all mankind; and that the vision does not set forth the resurrection of all the dead, but only the raising to life of the nation of Israel which had been given up to death.


  Consequently we can only regard the figurative view of the vision as the correct one, though this also has been adopted in very different ways. When Jerome says that Ezekiel "is prophesying of the restoration of Israel through the parable of the resurrection," and in order to defend himself from the charge of denying the dogma of the resurrection of the dead, adds that "the similitude of a resurrection would never have been employed to exhibit the restoration of the Israelitish people, if that resurrection had been a delusion, and it had not been believed that it would really take place; because no one confirms uncertain things by means of things which have no existence;"—Hvernick very justly replies, that the resurrection of the dead is not to be so absolutely regarded as a dogma already completed and defined, or as one universally known and having its roots in the national belief; though Hvernick is wrong in affirming in support of this that the despair of the people described in Eze 37:11 plainly shows that so general a belief cannot possibly be presupposed. For we find just the same despair at times when faith in the resurrection of the dead was a universally accepted dogma. The principal error connected with this view is the assumption that the vision was merely a parable formed by Ezekiel in accordance with the dogma of the resurrection of the dead. If, on the contrary, the vision was a spiritual intuition produced by God in the soul of the prophet, it might set forth the resurrection of the dead, even if the belief in this dogma had no existence as yet in the consciousness of the people, or at all events was not yet a living faith; and God might have shown to the prophet the raising of Israel to life under this figure, for the purpose of awakening this belief in Israel.


  In that case, however, the vision was not merely a parable, but a symbolical representation of a real fact, which was to serve as a pledge to the nation of its restoration to life. Theodoret comes much nearer to the truth when he gives the following as his explanation of the vision: that "on account of the unbelief of the Jews in exile, who were despairing of their restoration, the almighty God makes known His might; and the resurrection of the dead bodies, which was much more difficult than their restoration, is shown to the prophet, in order that all the nation may be taught thereby that everything is easy to His will;"


  and when, accordingly, he calls what occurs in the vision "a type not of the calling to life of the Jews only, but also of the resurrection of all men." The only defect in this is, that Theodoret regards the dead bones which are brought to life too much as a figurative representation of any dead whatever, and thereby does justice neither to the words, "these bones are the whole house of Israel," which he paraphrases by τύπος τοῦ ̓Ισραὴλ ταῦτα, nor to the designation applied to them as הרוּגים, though it may fairly be pleaded as a valid excuse so far as הרוגים is concerned, that the force of this word has been completely neutralized in the Septuagint, upon which he was commenting, by the rendering τοὺς νεκροὺς τούτους.—Hvernick has interpreted the vision in a much more abstract manner, and evaporated it into the general idea of a symbolizing of the creative, life-giving power of God, which can raise even the bones of the dead to life again. His exposition is the following: "There is no express prediction of the resurrection in these words, whether of a general resurrection or of the particular resurrection of Israel; but this is only though of here, inasmuch as it rests upon the creative activity of God, to which even such a conquest of death as this is possible."


  The calling to life of the thoroughly dried dead bones shown to the prophet in the vision, is a figure or visible representation of that which the Lord announces to him in Eze 37:11-14, namely, that He will bring Israel out of its graves, give it life with His breath, and bring it into its own land; and consequently a figure of the raising of Israel to life from its existing state of death. The opening of the graves is also a figure; for those whom the Lord will bring out of their braves are they who say, "Our bones are dried," etc. (Eze 37:11), and therefore not those who are deceased, nor even the spiritually dead, but those who have lost all hope of life. We are not, however, to understand by this merely mors civilis and vita civilis, as Grotius has done. For Israel was destroyed, not only politically as a nation, but spiritually as a church of the Lord, through the destruction of its two kingdoms and its dispersion among the heathen; and in a very large number of its members it had also been given up to the power of physical death and sunk into the grave. Even then, if we keep out of sight those who were deceased, Israel, as the people of God was slain (הרוּג), without any hope of coming to life again, or a resurrection to new life. But the Lord now shows the prophet this resurrection under the figure of the raising to life of the very dry bones that lie scattered all around. This is fulfilled through the restoration of Israel as the people of Jehovah, to which the leading of the people back into the land of Israel essentially belongs. The way was opened and prepared for this fulfilment by the return of a portion of the people from the Babylonian captivity under Zerubbabel and Ezra, which was brought to pass by the Lord, by the rebuilding of the cities of Judah and the temple which had been destroyed, and by the restoration of political order. But all this was nothing more than a pledge of the future and complete restoration of Israel. For although the Lord still raised up prophets for those who had returned and furthered the building of His house, His glory did not enter the newly erected temple, and the people never attained to independence again,—that is to say, not to permanent independence,—but continued in subjection to the imperial power of the heathen. And even if, according to Ezra, very many more of the exiles may have returned to their native land, by whom, for example, Galilee was repopulated and brought into cultivation again, the greater portion of the nation remained dispersed among the heathen. The true restoration of Israel as the people of the Lord commenced with the founding of the new kingdom of God, the "kingdom of heaven," through the appearing of Christ upon the earth. But inasmuch as the Jewish nation as such, or in its entirety, did not acknowledge Jesus Christ as the Messiah foretold by the prophets and sent by God, but rejected its Saviour, there burst afresh upon Jerusalem and the Jewish nation the judgment of dispersion among the heathen; whereas the kingdom of God founded by Christ spread over the earth, through the entrance of believers from among the Gentiles. This judgment upon the Jewish people, which is hardened in unbelief, still continues, and will continue until the time when the full number of the Gentiles has entered into the kingdom of God, and Israel as a people shall also be converted to Christ, acknowledge the crucified One as its Saviour, and bow the knee before Him (Rom 11:25-26). Then will "all Israel" be raised up out of its graves, the graves of its political and spiritual death, and brought back into its own land, which will extend as far as the Israel of God inhabits the earth. Then also will the hour come in which all the dead will hear the voice of the Son of God, and come forth out of their graves to the resurrection (Dan 12:2; Joh 5:25-29); when the Lord shall appear in His glory, and descend from heaven with the trump of God (Th1 4:16), to call all the dead to life, and through the judgment upon all the nations to perfect His kingdom in glory, and bring the righteous into the Canaan of the new earth, into the heavenly Jerusalem, to the imperishable life of everlasting blessedness.


  All these several factors in the restoration of Israel, which has been given up to the death of exile on account of its sins, though far removed from one another, so far as the time of their occurrence is concerned, are grouped together as one in the vision of the coming to life of the dead bones of the whole house of Israel. The two features which are kept distinct in the visionary description—namely, (1) the coming together of the dry bones, and their being clothed with sinews, flesh, and skin; and (2) the bringing to life of the bones, which have now the form of corpses, through the divine breath of life—are not to be distinguished in the manner proposed by Hengstenberg, namely, that the first may be taken as referring to the restoration of the civil condition—the external restitutio in integrum; the second, to the giving of new life through the outpouring of the Spirit of God.—Even according to our view, the vision contains a prophecy of the resurrection of the dead, only not in this sense, that the doctrine of the general resurrection of the dead is the premiss, or the design, or the direct meaning of the vision; but that the figurative meaning constitutes the foreground, and the full, literal meaning of the words the background of the prophetic vision, and that the fulfilment advances from the figurative to the literal meaning,—the raising up of the people of Israel out of the civil and spiritual death of exile being completed in the raising up of the dead out of their graves to everlasting life at the last day.


  Ezekiel 37:15


  Reunion of Israel as One Nation under the Future King David


  This word of God directs the prophet to represent by a sign the reunion of the tribes of Israel, which have been divided into two kingdoms (Eze 37:15-17), and to explain this sign to the people (Eze 37:18-21), and predict its sanctification and blessedness under the reign of the future David (Eze 37:22-28). What is new in this word of God is the express prediction embodied in a symbolical action, of the reunion of the divided tribes of Israel into one single people of God, which has been already hinted at in the promise of the raising to life of "the whole house of Israel" (Eze 37:11). This brief indication is here plainly expressed and more fully developed.


  Ezekiel 37:15-28


  Eze 37:15. And the word of Jehovah came to me, saying, Eze 37:16. And thou, son of man, take to thyself a piece of wood, and write upon it: Of Judah, and the sons of Israel, his associates; and take another piece of wood, and write upon it: Of Joseph, the wood of Ephraim, and the whole house of Israel, his associates; Eze 37:17. And put them together, one to the other, into one piece of wood to thee, that they may be united in thy hand. Eze 37:18. And when the sons of thy people say to thee, Wilt thou not show us what thou meanest by this? Eze 37:19. Say to them, Thus saith the Lord Jehovah, Behold, I will take the wood of Joseph, which is in the hand of Ephraim, and the tribes of Israel, his associates, which I put thereon, with the wood of Judah, and will make them into one stick, that they may be one in my hand. Eze 37:20. And the pieces of wood upon which thou hast written shall be in thy hand before their eyes. Eze 37:21. And say to them, Thus saith the Lord Jehovah, Behold, I will take the sons of Israel out of the nations among whom they walk, and will gather them from round about, and lead them into their land. Eze 37:22. I will make them into one nation in the land, upon the mountains of Israel, and one king shall be king over them all; and it shall not become two nations any more, and they shall not henceforth be divided into two kingdoms any more; Eze 37:23. And shall not defile themselves by their idols and their abominations, and by all their transgressions; but I will help them from all their dwelling-places, in which they have sinned, and will cleanse them; so that they shall be my people, and I will be their God. Eze 37:24. And my servant David will be king over them, and be a shepherd for them all; and they will walk in my rights, and keep my statutes and do them. Eze 37:25. And they will dwell in the land which I gave to my servant Jacob, in which their fathers dwelt; there will they dwell, and their children's children for ever; and my servant David will be a prince to them for ever. Eze 37:26. And I make a covenant of peace with them for ever, an everlasting covenant shall be with them; and I will place them, and multiply them, and put my sanctuary in the midst of them for ever. Eze 37:27. And my dwelling will be over them; I will be their God, and they will be my people. Eze 37:28. And the nation shall know that I am Jehovah, who sanctifieth Israel, when my sanctuary shall be in the midst of them for ever.


  The symbolical action commanded in Eze 37:16 and Eze 37:17, which the prophet no doubt performed in all its external reality (cf. Eze 37:19 and Eze 37:20), is easily understood, and expresses the thing to be represented in the the clearest manner. The writing of the names of the tribes composing the two kingdoms recalls to mind the similar act on the part of Moses (Num 17:1-13 :17ff.). But the act itself is a different one here, and neither the passage referred to nor Eze 21:15 furnishes any proof that עץ signifies a staff or rod. Ezekiel would undoubtedly have used מטּה for a staff. Nor have we even to think of flat boards, but simply of pieces of wood upon which a few words could be written, and which could be held in one hand. The ל before the names to be written upon each piece of wood is the sign of the genitive, indicating to whom it belongs, as in the case of the heading to David's psalms (לדוד). This is evident from the fact that in אץ אפרים the construct state is used instead. The name is to indicate that the piece of wood belongs to Judah or Ephraim, and represents it. The command to Ezekiel to write upon one piece of wood, not only Judah, but "the sons of Israel, his associates," arose from the circumstance that the kingdom of Judah included, in addition to the tribe of Judah, the greater portion of Benjamin and Simeon, the tribe of Levi and those pious Israelites who emigrated at different times from the kingdom of the ten tribes into that of Judah, who either were or became associates of Judah (Ch2 11:12., Ch2 15:9; Ch2 30:11, Ch2 30:18; Ch2 31:1). In the writing upon the second piece of wood, אץ אפרים is an explanatory apposition to ליוסף, and an accusative governed by כּתב. But the command is not to be understood as signifying that Ezekiel was to write the words עץ אפרים upon the piece of wood; all that he was to write was, "Joseph and the whole house of Israel, his associates." The name of Joseph is chosen, in all probability, not as the more honourable name, as Hvernick supposes, but because the house of Joseph, consisting of the two powerful tribes of Ephraim and Manasseh, formed the trunk of the kingdom of the ten tribes (Kliefoth). The "whole house of Israel, his associates," are the rest of the tribes belonging to that kingdom. The two pieces of wood, with these inscriptions upon them, Ezekiel is to put together, and hold in his hand bound together in one. מה־אלּה לּך, what these (two pieces of wood) are to thee, is equivalent to, what thou meanest to indicate by them. For the rest, compare Eze 24:19. In the word of God explaining the action (Eze 37:19), the wood of Joseph is not the piece of wood with Joseph's name written upon it, but the kingdom represented by this piece of wood which was in Ephraim's hand, inasmuch as the hegemony was with the tribe of Ephraim. Instead of the wood, therefore, the tribes (not staffs) of Israel, i.e., the Israelites who constituted these tribes, are mentioned as his associates. God will put these upon the wood of Joseph (עליו), i.e., will join them together, and then place them with the wood of Judah, i.e., the kingdom of Judah, and unite them into one wood (or nation). את־עץ , the construction of which has been misunderstood by Hitzig, is neither in apposition to עליו, nor governed by נתתּי: "and will put them thereupon, upon the wood of Judah" (Hitzig and Kliefoth), or, "I add them to it, (namely) with the wood of Judah" (De Wette); but it is dependent upon לקח, "I take the wood of Joseph...and the tribes of Israel, his associates, which I put thereon, along with the wood of Judah, and make them into one wood." The construction is rendered obscure simply by the fact that the relative clause, "which I put thereon," is attached to the principal clause 'אני לקח וגו by Vav consec. In בּידי, "they shall be one in my hand," there is probably an antithesis to בּיד אפרים, those who have come into Ephraim's hand, the tribes severed by Ephraim from the kingdom of God, will God once more bring together with Judah, and hold in His hand as an undivided nation.—In Eze 37:20 the description of the sign is completed by the additional statement, that the pieces of wood on which the prophet has written are to be in his hand before their eyes, and consequently that the prophet is to perform the act in such a way that his countrymen may see it; from which it follows that he performed it in its outward reality. The fulfilment of the instructions is not specially mentioned, as being self-evident; but in Eze 37:21-28 the further explanation of the symbolical action is given at once; and the interpretation goes beyond the symbol, inasmuch as it not only describes the manner in which God will effect the union of the divided tribes, but also what He will do for the preservation of the unity of the reunited people, and for the promotion of their blessedness. This explanation is arranged in two strophes through the repetition of the concluding thought: "they will be my people," etc., in Eze 37:23 and Eze 37:27. Each of these strophes contains a twofold promise.


  The first (Eze 37:21-23) promises (a) the gathering of the Israelites out of their dispersion, their restoration to their own land, and their union as one nation under the rule of David (Eze 37:21, Eze 37:22); (b) their purification from all sins, and sanctification as the true people of the Lord (Eze 37:23). The second strophe (Eze 37:24-27) promises (a) their undisturbed eternal abode in the land, under David their prince (Eze 37:25); (b) the blessedness conferred upon them through the conclusion of an everlasting covenant of peace (Eze 37:26 and Eze 37:27). This second promise, therefore, constitutes the completion of the first, securing to the nation of Israel its restoration and sanctification for all time. The whole promise, however, is merely a repetition of that contained in Ezekiel 34:11-31 and Eze 36:22-30.—The three factors—the gathering out of the nations, restoration to the land of Israel, and reunion as one people—form the first act of divine grace. The union of the Israelites, when brought back to their land, is accomplished by God giving them in David a king who will so rule the reunited people that they will not be divided any more into two peoples and two kingdoms. The Chetib יהיה is not to be altered into the plural יהיוּ, as in the Keri; but גּוי is to be supplied in thought, from the preceding clause, as the subject to the verb. The division of the nation into two kingdoms had its roots, no doubt, in the ancient jealousy existing between the two tribes Ephraim and Judah; but it was primarily brought to pass through the falling away of Solomon from the Lord. Consequently it could only be completely and for ever terminated through the righteous government of the second David, and the purification of the people from their sins. This is the way in which Eze 36:23 is attached to Eze 36:22. For Eze 36:23 compare Eze 14:11 and Eze 36:25. Different interpretations have been given of the words, "I help them from all their dwelling-places, in which they have sinned." They recall to mind Eze 36:29, "I help them from all their uncleannesses." As הושׁע מן signifies, in that case, "to preserve therefrom," so in the present instance the thought can only be, "God will preserve them from all the dwelling-places in which they have sinned." Hengstenberg is of opinion that the redemption from the dwelling-places does not take place locally, but spiritually, through the cleansing away of all traces of sin, first from the hearts, and then, in consequence, from all around. In this way is the land changed, through the power of the Lord, into another land, from a sinful to a holy one; just as before it had been changed from a holy to a sinful one through the guilt of the people. But if this were the only thought which the words contained, Ezekiel would certainly have placed the וטהרתּי אותם before 'והושׁעתּי וגו. As the words read, the deliverance of the people from their sinful dwelling-places is to precede their purification, to prepare the way for it and bring it to pass, and not to follow after it. The dwelling-places, at or in which they have sinned, cannot be the settlements in foreign lands, as Hitzig supposes, but only the dwelling-places in Canaan, to which the Lord would bring them after gathering them from their dispersion. הושׁע does not signify, "leading out from these dwelling-places," which is the explanation given by Kliefoth, who consequently thinks that we must understand the words as denoting the leading over of Israel from the present Canaan, or the Canaan of this life, to which its sins adhere, to the glorified, new, and eternal Canaan. This view is utterly irreconcilable both with the words themselves and also with the context. Even if הושׁע meant to lead out, it would not be allowable to transform the "leading out" from the sinful Canaan into a "leading in" to the glorified and heavenly Canaan. Moreover, the further development of this promise in Eze 37:25 also shows that it is not in the glorified, eternal Canaan that Israel is to dwell, but in the earthly Canaan in which its fathers dwelt. It is obvious from this, that in all the promise here given there is no allusion to a transformation and glorification of Canaan itself. The helping or saving from all dwelling-places in which they have sinned would rather consist in the fact, therefore, that God would remove from their dwelling-places everything that could offer them an inducement to sin. For although sin has its seat, not in the things without us, but in the heart, the external circumstances of a man do offer various inducements to sin. Before the captivity, Canaan offered such an inducement to the Israelites through the idolatry and moral corruption of the Canaanites who were left in the land. And with reference to this the Lord promises that in future, when His people are brought back to Canaan, He will preserve them from the sinful influence of their dwelling-places. But this preservation will only be effected with complete success when God purifies Israel itself, and, by means of its renovation, eradicates all sinful desire from the heart (cf. Eze 36:26-27). In this way וטהרתּי is appended in the most fitting way to 'והושׁעתּי .—Through the removal of all sinful influences from around them, and the purifying of the heart, Israel will then become in truth the people of God, and Jehovah the God of Israel (Eze 37:23).


  Israel, when thus renewed, will walk in the rights of the Lord and fulfil His commandments, under the protection of its one shepherd David, i.e., of the Messiah (Eze 37:24, cf. Eze 36:27, and Eze 34:23); and its children and children's children will dwell for ever in its own land, David being its prince for ever (Eze 37:25, and cf. Eze 36:28 and Eze 34:24). What is new in this promise, which is repeated from Ezekiel 34 and 36, is contained in לעולם, which is to be taken in the strict sense of the word. Neither the dwelling of Israel in Canaan, nor the government of the David-Messiah, will ever have an end. לעולם is therefore repeated in Eze 37:26 in the promise of the covenant which the Lord will make with His people. The thought itself has already been expressed in Eze 34:25, and בּרית שׁלוּם is to be understood, both here and there, as comprehending all the saving good which the Lord will bestow upon all His sanctified people. There are only two factors of this salvation mentioned here in Eze 37:26 and Eze 37:27, namely, the multiplication of the people, as the earthly side of the divine blessing, and the establishing of His eternal sanctuary in the midst of them as the spiritual side. These two points refer back to the former acts of God, and hold up to view the certain and full realization in the future of what has hitherto been neither perfectly nor permanently accomplished on account of the sins of the people. וּנתתּים, in Eze 37:26, is not to be taken in connection with והרבּיתּי אותם, so as to form one idea in the sense of dabo eos multiplicatos (Venema and Hengstenberg), for we have no analogies of such a mode of combination; but נתתּים, I make, or place them, is to be taken by itself, and completed from the context, "I make them into a nation, and I multiply them (cf. Eze 36:10-11, Eze 36:37). Ezekiel has here Lev 26:9 and Lev 26:11 in his mind, as we may see from the fact that the words, "I give my sanctuary in the midst of them for ever," are obviously formed after Lev 26:11, "I give my dwelling in the midst of them;" in such a manner, however, that by the substitution of מקדּשׁי for משׁכּני, and the addition of לעולם, the promise is both deepened and strengthened. In the change of משׁכּני into מקדּשׁי, he may indeed have had the words of Exo 25:8 floating before his mind, "they shall make me a sanctuary, that I may dwell among them;" nevertheless he deliberately selected the expression "my sanctuary," to indicate that the Lord would dwell in the midst of Israel as the Holy One, and the Sanctifier of His people. Moreover, the words are not, "my dwelling will be in the midst of them, or among them" (בּתוכם), but עליהם, over them. This expression is transferred from the site of the temple, towering above the city (Psa 68:30), to the dwelling of God among His people, to give prominence to the protective power and saving grace of the God who rules in Israel (cf. Hengstenberg on Psa 68:30). The sanctuary which Jehovah will give in Israel for ever, i.e., will found and cause to endure, that He may dwelling the midst of it to shelter and bless, is the temple, but not the temple built by Zerubbabel. As an objection to this Jewish interpretation, Jerome has justly said: "but how could it be said to stand 'for ever,' when that temple which was built in the time of Zerubbabel, and afterwards restored by many others, was consumed by Roman fire? All these things are to be taken as referring to the church in the time of the Saviour, when His tabernacle was placed in the church." There is no reference whatever here to the rebuilding of the temple by Zerubbabel; not because that temple did not stand for ever and was destroyed by the Romans, but chiefly because God did not make it His abode, or fill this temple with His gracious presence (Shechinah). The sanctuary which God will place for ever among His people is the sanctuary seen by Ezekiel in Ezekiel 40ff.; and this is merely a figurative representation of the "dwelling of God in the midst of His people through His Son and Holy Spirit" (cf. Vitringa, Observv. I. p. 161), which began to be realized in the incarnation of the Logos, who is set forth in Joh 1:14 as the true משׁכּן, in the words ἐσκήνωσεν ἐν ἡμῖν, and is continued in the spiritual dwelling of God in the heart of believers (Co1 3:16; Co1 6:19), and will be completed at the second coming of our Lord in the "tabernacle (σκηνή) of God with men" of the new Jerusalem, of which the Lord God Almighty and the Lamb are the temple, since Israel will then first have become in truth the people of God, and Jehovah (God with them) their God (Rev 21:3, Rev 21:22).—The promise concludes in Eze 37:28 with an allusion to the impression which these acts of God in Israel will make upon the heathen (cf. Eze 36:36). From the fact that Jehovah erects His sanctuary in the midst of Israel for ever, they will learn that it is He who sanctifieth Israel. קדּשׁ, to sanctify, means, "to remove from all connection either with sin or with its consequences. Here the reference is to the latter, because these alone strike the eyes of the heathen; but the former is presupposed as the necessary foundation" (Hengstenberg). The words rest upon the promises of the Pentateuch, where God describes Himself as He who will and does sanctify Israel (compare Exo 31:13; Lev 22:31-33). This promise, which has hitherto been only imperfectly fulfilled on account of Israel's guilt, will be perfectly realized in the future, when Israel will walk in the ways of the Lord, renewed by the Spirit of God.


  Thus does this prophecy of Ezekiel span the whole future of the people of God even to eternity. But the promise in which it culminates, namely, that the Lord will erect His sanctuary in the midst of His restored people, and there take up His abode above them for ever (Eze 37:26.), is of importance as helping to decide the question, how we are to understand the fulfilment of the restoration to Canaan into the land given to the fathers, which is promised to all Israel; whether, in a literal manner, by the restoration of the Israelites to Palestine; or spiritually, by the gathering together of the Israelites converted to the Lord their God and Saviour, and their introduction into the kingdom of God founded by Christ, in which case Canaan, as the site of the Old Testament kingdom of God, would be a symbolical or typical designation of the earthly soil of the heavenly kingdom, which has appeared in the Christian church.—These two different views have stood opposed to one another from time immemorial, inasmuch as the Jews expect from the Messiah, for whose advent they still hope, not only their restoration to Palestine, but the erection of the kingdom of David and the rebuilding of the temple upon Mount Zion, together with the sacrificial worship of the Levitical law; whereas in the Christian church, on the ground of the New Testament doctrine, that the old covenant has been abolished along with the Levitical temple-worship through the perfect fulfilment of the law by Christ and the perpetual efficacy of His atoning sacrifice, the view has prevailed that, with the abolition of the Old Testament form of the kingdom of God, even Palestine has ceased to be the chosen land of the revelation of the saving grace of God, and under the new covenant Canaan extends as far as the Israel of the new covenant, the church of Jesus Christ, is spread abroad over the earth, and that Zion or Jerusalem is to be sought wherever Christendom worships God in spirit and in truth, wherever Christ is with His people, and dwells in the hearts of believers through the Holy Spirit. It was by J. A. Bengel and C. F. Oetinger that the so-called "realistic" interpretation of the Messianic prophecies of the Old Testament—according to which, after the future conversion to Christ of the Jewish people who are hardened still, the establishment of the kingdom of God in Palestine and its capital Jerusalem is to be expected—has been revived and made into one of the leading articles of Christian hope. By means of this "realistic" exposition of the prophetic word the chiliastic dogma of the establishment of a kingdom of glory before the last judgment and the end of the world is then deduced from the twentieth chapter of the Apocalypse; and many of the theologians of our day regard this as the certain resultant of a deeper study of the Scriptures. In the more precise definition of the dogma itself, the several supporters diverge very widely from one another; but they all agree in this, that they base the doctrine chiefly upon the prophetic announcement of the eventual conversion and glorification of all Israel.—As Ezekiel then stands out among all the prophets as the one who gives the most elaborate prediction of the restoration of Israel under the government of the Messiah, and he not only draws in Ezekiel 40-48 a detailed picture of the new form of the kingdom of God, but also in Ezekiel 38 and 39, in the prophecy concerning Gog and Magog, foretells an attack on the part of the heathen world upon the restored kingdom of God, which appears, according to Rev 20:7-9, to constitute the close of the thousand years' reign; we must look somewhat more closely at this view, and by examining the arguments pro and con, endeavour to decide the question as to the fulfilment of the Old Testament prophecies concerning the future of Israel. In doing this, however, we shall fix our attention exclusively upon the exegetical arguments adduced in support of the chiliastic view by its latest supporters.


  The prophetic announcement, that the Lord will one day gather together again the people of Israel, which has been thrust out among the heathen for its unfaithfulness, will bring it back into the land given to the fathers, and there bless and greatly multiply it, has its roots in the promises of the law. If the stiff-necked transgressors of the commandments of God—these are the words of Lev 26:40-45—bear the punishment of their iniquity in the land of their enemies, and confess their sins, and their uncircumcised heart is humbled, then will the Lord remember His covenant with the patriarchs, and not cast them off even in the land of their enemies, to destroy them, and to break His covenant with them; but will remember the covenant which He made with their ancestors, when He brought them out of Egypt before the eyes of the nations to be their God. He will, as this is more precisely defined in Deu 30:3., gather them together again out of the heathen nations, lead them back into the land which their fathers possessed, and multiply Israel more than its fathers. On the ground of this promise, of which Moses gives a still further pledge to the people in his dying song (Deu 32:36-43), all the prophets announce the restoration and ultimate glorification of Israel. This song, which closes with the promise, "Rejoice, ye nations, over His people; for He will avenge the blood of His servants, and repay vengeance to His adversaries, and expiate His land, His people," continues to resound—to use the words of Hofmann (Schriftbeweis, II 2, pp. 89, 90)—"through all the Old Testament prophecy. Not only when Obadiah (Oba 1:17) and Joel (Joe 3:5) promise good to their nation do they call Mount Zion and the city of Jerusalem the place where there is protection from the judgment upon the nations of the world; but Micah also, who foretells the destruction of the temple and the carrying away of his people to Babylon, beholds Mount Zion exalted at last above all the seats of worldly power, and his people brought back to the land of their fathers (Eze 4:1; Eze 7:14). The same Isaiah, who was sent to harden his people with the word of his prophecy, is nevertheless certain that at last a holy nation will dwell in Jerusalem, a remnant of Israel (Isa 4:3; Isa 10:21); and the holy mountain of Jehovah, to which His scattered people return from all the ends of the world, is that abode of peace where even wild beasts do no more harm under the rule of the second David (Isa 11:9, Isa 11:11). After all the calamities which it was the mournful lot of Jeremiah to foretell and also to witness, Jehovah showed this prophet the days when He would restore His people, and bring them back to the land which He gave to their fathers (Jer 30:3).... And the same promise is adhered to even after the return. In every way is the assurance given by Zechariah, that Judah shall be God's holy possession in God's holy land."


  Continued in next section


  [continued from previous section]


  This restoration of Israel Ezekiel describes, in harmony with Jer 31, though in a much more detailed picture, in the following way:—"The condition of things in the future will differ from that in the past, simply in the fact that Israel will then have a heart converted to fidelity and obedience by the Spirit of God (Eze 11:19; Eze 36:27), and will live in good peace and prosperity under the shelter of its God, who is known and acknowledged by all the world (Eze 36:23). The land to which it is restored, a land most decidedly represented by Ezekiel as the same as that in which its fathers lived (Eze 37:25), appears throughout merely as a happy earthly dwelling-place, and the promise of its possession as an assurance given to a nation continuing to propagate itself in peace" (Hofmann, p. 576). This manner of depicting the condition of the Israel restored and glorified by the Messiah, as a peaceful settlement and a happy life in the land of the fathers, a life rich in earthly possessions, is not confined, however, to Jeremiah and Ezekiel, but stands out more or less conspicuously in the Messianic pictures of all the prophets. What follows, then, from this in relation to the mode in which these prophecies are to be fulfilled? Is it that the form assumed by the life of the people of Israel when restored will be only a heightened repetition of the conditions of its former life in Palestine, undisturbed by sin? By no means. On the contrary, it follows from this that the prophets have depicted the glorious restoration of Israel by the Messiah by means of figures borrowed from the past and present of the national life of Israel, and therefore that their picture is not to be taken literally, but symbolically or typically, and that we are not to expect it to be literally fulfilled.


  We are forced to this conclusion by the fact that, through the coming of Christ, and the kingdom of heaven which began with Him, the idea of the people of God has been so expanded, that henceforth not the lineal descendants of Abraham, or the Jewish nation merely, but the church of confessors of Jesus Christ, gathered together out of Israel and the Gentiles, has become the people of God, and the economy of the Old Testament has ceased to constitute the divinely appointed from of the church of God. If, therefore, the Jewish people, who have rejected the Saviour, who appeared in Jesus Christ, and have hardened themselves against the grace and truth revealed in Him, are not cast off for ever, but, according to the promises of the Old Testament and the teaching of the Apostle Paul (Rom 11), will eventually repent, and as a people turn to the crucified One, and then also realize the fulfilment of the promises of God; there is still lacking, with the typical character of the prophetic announcement, any clear and unambiguous biblical evidence that all Israel, whose salvation is to be looked for in the future, will be brought back to Palestine, when eventually converted to Christ the crucified One, and continue there as a people separated from the rest of Christendom, and from the earthly centre of the church of the Lord gathered out of all nations and tongues. For, however well founded the remark of Hofmann (ut sup. p. 88) may be, that "holy people and holy land are demanded by one another;" this proves nothing more than that the holy people, gathered out of all the families of the earth through the believing reception of the gospel, will also have a holy land for its dwelling-place; in other words, that, with the spread of the church of the Lord over all the quarters of the globe, the earth will become holy land or Canaan, so far as it is inhabited by the followers of Christ. The Apostle Paul teaches this in the same Epistle in which he foretells to Israel, hardened in unbelief, its eventual restoration and blessedness; when he explains in Rom 4:9-13 that to Abraham or his seed the promise that he was to be the heir of the world was not fulfilled through the law, but through the righteousness of the faith, which Abraham had when still uncircumcised, that he might become a father of all those who believe, though they be not circumcised, and a father of the circumcision, not merely of those who are of the circumcision, but of those also who walk in the footsteps of his faith. And the apostle, when developing this thought, interprets the promise given to the patriarch in Gen 12:7 and Gen 15:18 : "to thy seed will I give this land" (i.e., the land of Canaan), by κληρονομεῖν κόσμον (inheriting the world), he regards Canaan as a type of the world or of the earth, which would be occupied by the children born of faith to the patriarch.


  This typical interpretation of the promise, given in the Old Testament to the seed of Abraham, of the everlasting possession of the land of Canaan, which is thus taught by the Apostle Paul, and has been adopted by the church on his authority, corresponds also to the spirit and meaning of the Old Testament word of God. This is evident from Gen 17, where the Lord God, when instituting the covenant of circumcision, gives not to Abraham only, but expressly to Sarah also, the promise to make them into peoples (לגּוים), that king of nations (מלכי עמּים) shall come from them through the son, whom they are to receive (Gen 17:6 and Gen 17:16), and at the same time promises to give to the seed of Abraham, thus greatly to be multiplied, the land of his pilgrimage, the whole land of Canaan, for an everlasting possession (Gen 17:8). This promise the Lord, as the "almighty God," has not carried into effect by making Abraham and Sarah into nations through the lineal posterity of Isaac, but only through the spiritual seed of Abraham, believers out of all nations, who have become, and still will become, children of Abraham in Christ. It was only through these that Abraham became the father of a multitude of nations (לאב המון, Gen 17:5). For although two peoples sprang from Isaac, the Israelites through Jacob, and the Edomites through Esau, and Abraham also became the ancestor of several tribes through Ishmael and the sons of Keturah, the divine promise in question refers to the people of Israel alone, because Esau was separated from the seed of the promise by God Himself, and the other sons of Abraham were excluded by the fact that they were not born of Sarah. The twelve tribes, however, formed but one people; and although Ezekiel calls them two peoples (Eze 35:10 and Eze 37:22), having in view their division into two kingdoms, they are never designated or described in the Old or New Testament as המון גּוים. To this one people God did indeed give the land of Canaan for a possession, according to the boundaries described in Num 34, so that it dwelt therein until it was driven out and scattered among the heathen for its persistent unfaithfulness. But inasmuch as that portion of the promise which referred to the multiplication of the seed of Abraham into peoples was only to receive its complete fulfilment in Christ, according to the counsel and will of God, through the grafting of the believing Gentile nations into the family of Abraham, and has so received it, we are not at liberty to restrict the other portion of this promise, relating to the possession of the land of Canaan, to the lineal posterity of the patriarch, or the people of Israel by lineal descent, but must assume that in the promise of the land to be given to the seed of Abraham God even then spoke of Canaan as a type of the land which was to be possessed by the posterity of Abraham multiplied into nations.


  This typical phraseology runs through all the prophetical writings of the Old Testament, and that both with regard to the promised seed, which Abraham received through Isaac (Gen 21:12) in the people of Israel, and also with reference to the land promised to this seed for an inheritance, although, while the old covenant established at Sinai lasted, Israel according to the flesh was the people of God, and the earthly Canaan between the Euphrates and the river of Egypt was the dwelling-place of this people. For inasmuch as Abraham received the promise at the very time of his call, that in his seed all the families of the earth should be blessed, and the germs of the universal destination of the people and kingdom of God were deposited, according to Gen 17, in the subsequent patriarchal promises, the prophets continued to employ the names of Israel and Canaan more and more in their Messianic prophecies as symbolical terms for the two ideas of the people and kingdom of God. And from the time when the fortress of Jerusalem upon Mount Zion was exalted by David into the capital of his kingdom and the seat of his government over Israel, and was also made the site of the dwelling of Jehovah in the midst of His people, by the removal of the ark of the covenant to Zion, and the building of the temple which was planned by David, though only carried into execution by Solomon his son, they employed Zion and Jerusalem in the same typical manner as the seat and centre of the kingdom of God; so that, in the Messianic psalms and the writings of the prophets, Zion or Jerusalem is generally mentioned as the place from which the king (David-Messiah), anointed by Jehovah as prince over His people, extends His dominion over all the earth, and whither the nations pour to hear the law of the Lord, and to be instructed as to His ways and their walking in His paths.


  Consequently neither the prominence expressly given to the land in the promises contained in Lev 26:42 and Deu 32:43, upon which such stress is laid by Auberlen (die messianische Weissagungen, pp. 827 and 833), nor the fact that Mount Zion or the city of Jerusalem is named as the place of judgment upon the world of nations and the completion of the kingdom of God, to which both Hofmann and Auberlen appeal in the passages already quoted, furnishes any valid evidence that the Jewish people, on its eventual conversion to Christ, will be brought back to Palestine, and that the Lord, at His second coming, will establish the millennial kingdom in the earthly Jerusalem, and take up His abode on the material Mount Zion, in a temple built by human hands.


  Even the supporters of the literal interpretation of the Messianic prophecies cannot deny the symbolico-typical character of the Old Testament revelation. Thus Auberlen, for example, observes (die mess. Weiss. p. 821) that, "in their typical character, the sacrifices furnish us with an example of the true signification of all the institutions of the Old Testament kingdom of God, while the latter exhibit to us in external symbol and type the truly holy people and the Messianic kingdom in its perfection, just as the former set forth the sacrifice of the Messiah." But among these institutions the Israelitish sanctuary (tabernacle or temple) undoubtedly occupied a leading place as a symbolico-typical embodiment of the kingdom of God established in Israel, as is now acknowledged by nearly all the expositors of Scripture who have any belief in revelation. It is not merely the institutions of the old covenant, however, which have a symbolico-typical signification, but this is also the case with the history of the covenant nation of the Old Testament, and the soil in which this history developed itself. This is so obvious, that Auberlen himself (ut sup. p. 827) has said that "it is quite a common thing with the prophets to represent the approaching dispersion and enslaving of Israel among the heathen as a renewal of their condition in Egypt, and the eventual restoration of both the people and kingdom as a new exodus from Egypt and entrance into Canaan (Hos 2:1-2 and Hos 2:16, Hos 2:17, Hos 9:3 and Hos 9:6, Hos 11:5, Hos 11:11; Mic 2:12-13; Mic 7:15-16; Isa 10:24, Isa 10:26; Isa 11:11; Jer 16:14-15, and other passages)." And even Hofmann, who sets aside this typical phraseology of the prophets in Isa 11:11-15, where the restoration of Israel from its dispersion throughout all the world is depicted as a repetition of its deliverance from Egypt through the miraculous division of the Red Sea, with the simple remark, "that the names of the peoples mentioned in the 14th as well as in the 11th verse, and the obstacles described in the 15th verse, merely serve to elaborate the thought" (Schriftbeweis, II 2, p. 548), cannot help admitting (at p. 561) "that in Isa 34:5 אדום is not to be understood as a special prophecy against the Edomitish people, but as a symbolical designation of the world of mankind in its enmity against God." But if Edom is a type of the human race in its hostility to God in this threatening of judgment, "the ransomed of Jehovah" mentioned in the corresponding announcement of salvation in Isa 35:1-10, who are to "return to Zion with songs, and everlasting joy upon their heads," cannot be the rescued remnant of the Jewish people, or the Israel of the twelve tribes who will ultimately attain to blessedness, nor can the Zion to which they return be the capital of Palestine. If Edom in this eschatological prophecy denotes the world in its enmity against God, the ransomed of Jehovah who return to Zion are the people of God gathered from both Gentiles and Jews, who enter into the blessedness of the heavenly Jerusalem. By adopting this view of Edom, Hofmann has admitted the typical use of the ideas, both of the people of Jehovah (Israel) and of Zion, by the prophets, and has thereby withdrawn all firm foundation from his explanation of similar Messianic prophecies when the Jewish nation is concerned. The same rule which applies to Edom and Zion in Isa 34 and Isa 35:1-10 must also be applicable in Isa 40-56. The prophecy concerning Edom in Isa 34 has its side-piece in Isa 63:1-6; and, as Delitzsch has said, the announcement of the return of the ransomed of Jehovah to Zion in Ezekiel 36, "as a whole and in every particular, both in thought and language, is a prelude of this book of consolation for the exiles (i.e., the one which follows in Isa 40-66)." Ezekiel uses Edom in the same way, in the prediction of the everlasting devastation of Edom and the restoration of the devastated land of Israel, to be a lasting blessing for its inhabitants. As Edom in this case also represents the world in its hostility to God (see the comm. on Ezekiel 35:1-36:15), the land of Israel also is not Palestine, but the kingdom of the Messiah, the boundaries of which extend from sea to sea, and from the river to the ends of the world (Psa 73:8 and Zac 9:10). It is true that in the case of our prophet there is no express mention made of the spread of the kingdom of God over the lands, inasmuch as he is watchman over the house of Israel, and therefore, for the most part, principally speaks of the restoration of Israel; but it is also obvious that this prophetic truth was not unknown to him, from the fact that, according to Eze 47:22-23, in the fresh division of the land among the tribes by lot, the foreigners as well as the natives are to be reckoned among the children of Israel, and to receive their portion of the land as well, which plainly abolishes the difference in lineal descent existing under the old covenant. Still more clearly does he announce the reception of the heathen nations into the kingdom of God in Eze 16:53., where he predicts the eventual turning of the captivity, not of Jerusalem only, but also of Samaria and Sodom, as the goal of the ways of God with His people. If, therefore, in His pictures of the restoration and glorification of the kingdom of God, he speaks of the land of Israel alone, the reason for this mode of description is probably also to be sought in the fact that he goes back to the fundamental prophecies of the Pentateuch more than other prophets do; and as, on the one hand, he unfolds the fulfilment of the threats in Lev 26 and Deut 28-32 in his threatenings of judgments, so, on the other hand, does he display the fulfilment of the promises of the law in his predictions of salvation. If we bear this in mind, we must not take his prophecy of the very numerous multiplication of Israel and of the eternal possession of Canaan and its blessings in any other sense than in that of the divine promise in Gen 17; that is to say, we must not restrict the numerous multiplication of Israel to the literal multiplication of the remnant of the twelve tribes, but must also understand thereby the multiplication of the seed of Abraham into peoples in the manner explained above, and interpret in the same way the restoration of Israel to the land promised to the fathers.


  This view of the Old Testament prophecy concerning the eventual restoration of Israel on its conversion to Christ is confirmed as to its correctness by the New Testament also; if, for example, we consider the plain utterances of Christ and His apostles concerning the relation of the Israel according to the flesh, i.e., of the Jewish nation, to Christ and His kingdom, and do not adhere in a one-sided manner to the literal interpretation of the eschatological pictures contained in the language of the Old Testament prophecy. For since, as Hofmann has correctly observed in his Schriftbeweis (II 2, pp. 667, 668), "the apostolical doctrine of the end of the present condition of things, namely, of the reappearance of Christ, of the glorification of His church, and the resurrection of its dead, or even of the general resurrection of the dead, of the glorification of the material world, the destruction of the present and the creation of a new one, stands in this relation to the Old Testament prophecy of the end of things, that it is merely a repetition of it under the new point of view, which accompanied the appearing and glorification of Jesus and the establishment of His church of Jews and Gentiles;" these eschatological pictures are also clothed in the symbolico-typical form peculiar to the Old Testament prophecy, the doctrinal import of which can only be determined in accordance with the unambiguous doctrinal passages of the New Testament. Of these doctrinal passages the first which presents itself is Rom 11, where the Apostle Paul tells the Christians at Rome as a μυστήριον, that hardness in part has happened to Israel, till the pleroma of the Gentiles has entered into the kingdom of God, and so (i.e., after this has taken place) all Israel will be rescued or saved (Rom 11:25, Rom 11:26). He then supports this by a scriptural quotation formed from Isa 59:20 and Isa 27:9 (lxx), with an evident allusion to Jer 31:34 (?33) also: "there shall come out of Zion the deliverer, and shall turn away ungodliness from Jacob," etc.; whilst he has already shown how, as the fall of Israel, or its ἀποβολή, is the riches of the Gentiles and reconciliation of the world, the πρόσληψις will not nothing else than life from the dead (ζωὴ ἐκ νεκρῶν, Rom 11:11-15). The apostle evidently teaches here that the partial hardening of Israel, in consequence of which the people rejected the Saviour, who appeared in Jesus, and were excluded from the salvation in Christ, is not an utter rejection of the old covenant nation; but that the hardening of Israel will cease after the entrance of the pleroma of the Gentiles into the kingdom of God, and so all Israel (πᾶς ̓Ισραήλ in contrast with ἐκ μέρους, i.e., the people of Israel as a whole) will attain to salvation, although this does not teach the salvation of every individual Jew.


  But Auberlen (die mess. Weissagungen, pp. 801ff.) puts too much into these words of the apostle when he combines them with Exo 19:5-6, and from the fact that Israel in the earlier ages of the Old Testament was once a people and kingdom, but not really a holy and priestly one, and that in the first ages of the New Testament it was once holy and priestly, though not as a people and kingdom, draws the conclusion, not only that the Jewish nation must once more become holy as a people and kingdom, but also that the apostle of the Gentiles here declares "that the promise given to the people of Israel, that it is to be a holy people, will still be fulfilled in its experience, and that in connection with this, after the present period of the kingdom of God, there is a new period in prospect, when the converted and sanctified Israel, being called once for all to be a priestly kingdom, will become the channel of the blessing of fellowship with God to the nations in a totally different and far more glorious manner than before." For if the apostle had intended to teach the eventual accomplishment of this promise in the case of the Israel according to the flesh, he would certainly have quoted it, or at all events have plainly hinted at it, and not merely have spoken of the σώζεσθαι of the Israel which was hardened then. There is nothing to show, even in the remotest way, that Israel will eventually be exalted into the holy and priestly people and kingdom for the nations, either in the assurance that "all Israel shall be saved," or in the declaration that the "receiving" (πρόσληψις) of Israel will work, or be followed by, "life from the dead" (Rom 11:15); and the proposition from which Paul infers the future deliverance of the people of Israel—viz., "if the first-fruit be holy, the lump is also holy; and if the root be holy, so are the branches" (Rom 11:16)—shows plainly that it never entered the apostle's mind to predict for the branches that were broken off the olive tree for a time an exaltation to even greater holiness than that possessed by the root and beginning of Israel when they should be grafted in again.


  There is also another way in which Hofmann (Schriftbeweis, II 2, pp. 96 and 668) makes insertions in the words of the apostle,—namely, when he draws the conclusion from the prophetic quotation in Rom 11:25, Rom 11:26, that the apostle takes the thought from the prophetic writings, that Zion and Israel are the place where the final revelation of salvation will be made, and then argues in support of this geographical exposition of the words, "shall come out of Zion," on the ground that in these words we have not to think of the first coming of the Saviour alone, but the apostle extends to the second coming with perfect propriety what the Old Testament prophecy generally affirms with regard to the coming of Christ, and what had already been verified at His first coming. This argument is extremely weak. Even if one would or could insist upon the fact that, when rendering the words וּבא (there will come for Zion a Redeemer), in Isa 59:20, by ἥξει ἐκ Σιὼν ὁ ῥυόμενος (the Redeemer will come out of Zion), the apostle designedly adopted the expression ἐκ Σιών, it would by no means follow "that he meant the material Zion or earthly Jerusalem to be regarded as the final site of the New Testament revelation." For if the apostle used the expression "come out of Zion," with reference to the second coming of the Lord, because it had been verified at the first coming of Jesus, although Jesus did not then come out of Zion, but out of Bethlehem, according to the prophecy of Mic 5:1 (cf. Mat 1:5-6), he cannot have meant the material Mount Zion by ἐκ Σιών, but must have taken Zion on the prophetico-typical sense of the central seat of the kingdom of God; a meaning which it also has in such passages in the Psalms as Psa 14:7; 53:7, and Psa 110:2, which he appears to have had floating before his mind. It was only by taking this view of Zion that Paul could use ἐκ Σιών for the לציּון of Isaiah, without altering the meaning of the prophecy, that the promised Redeemer would come for Zion, i.e., for the citizens of Zion, the Israelites. The apostle, when making this quotation from the prophets, had no more intention of giving any information concerning the place where Christ would appear to the now hardened Israel, and prove Himself to be the Redeemer, than concerning the land in which the Israel scattered among the nations would be found at the second coming of our Lord. And there is nothing whatever in the New Testament to the effect that "the Lord will not appear again till He has prepared both Israel and Zion for the scene of His reappearing" (Hofmann, p. 97). All that Christ says is, that the gospel of the kingdom will be preached in the whole world for a witness concerning all nations, and then will the end come (Mat 24:14). And if, in addition to this, on His departing for ever from the temple, He exclaimed to the Jews who rejected Him, "Your house will be left unto you desolate; for I say unto you, Ye will not see me henceforth, till ye shall say, Blessed be he that cometh in the name of the Lord" (Mat 23:38-39), all that He means is, that He will not appear to them or come to them before they receive Him with faith, "greet Him as the object of their longing expectation;" and by no means that He will not come till they have been brought back from their dispersion to Palestine and Jerusalem.


  Even Mat 27:53 and Rev 11:2, where Jerusalem is called the holy city, do not furnish any tenable proof of this, because it is so called, not with regard to any glorification to be looked for in the future, but as the city in which the holiest events in the world's history had taken place; just as Peter (Pe2 1:18) designates the Mount of Transfiguration the holy mount, with reference to that event, and not with any anticipation of a future glorification of the mountain; and in Kg1 19:8 Horeb is called the Mount of God, because in the olden time God revealed Himself there. "The old Jerusalem is even now the holy city still to those who have directed their hopeful eyes to the new Jerusalem alone" (Hengstenberg). This also applies to the designation of the temple as the "holy place" in Mat 24:15, by which Hofmann (p. 91) would also, though erroneously, understand Jerusalem.


  And the words of Christ in Luk 21:24, that Jerusalem will be trodden down by the Gentiles, ἄχρι πληρωθῶσιν καιροὶ ἐθνῶν, cannot be used as furnishing a proof that the earthly Jerusalem will be occupied by the converted Jews before or at the second coming of the Lord. For if stress be laid upon the omission of the article, and the appointed period be understood in such a manner as to lead to the following rendering, viz.: "till Gentile periods shall be fulfilled," i.e., "till certain periods which have been appointed to Gentile nations for the accomplishment of this judgment of wrath from God shall have elapsed" (Meyer), we may assume, with Hengstenberg (die Juden und die christl. Kirche, 3 art.), that these times come to an end when the overthrow of the might of the Gentiles is effected through the judgment of God, and the Christian church takes their place; and we may still further say with him, that "the treading down of Jerusalem by the heathen, among whom, according to the Christian view, the Mahometans also are to be reckoned, has ceased twice already,—namely, in the reign of Constantine, and in the time of the Crusades, when a Christian kingdom existed in Jerusalem. And what then happened, though only in a transient way, will eventually take place again, and that definitively, on the ground of this declaration of the Lord. Jerusalem will become the possession of the Israel of the Christian church." If, on the other hand, we adopt Hofmann's view (pp. 642, 643), that by καιροὶ ἐθνῶν we are to understand the times of the nations, when the world belongs to them, in accordance with Dan 8:14, in support of which Rev 11:2 may also be adduced, these times "come to an end when the people of God obtain the supremacy;" and, according to this explanation, it is affirmed "that this treading down of the holy city will not come to an end till the filling up of the time, during which the world belongs to the nations, and therefore not till the end of the present course of this world." But if the treading down of Jerusalem by the Gentiles lasts till then, even the converted Jews cannot recover possession of it at that time; for at the end of the present course of this world the new creation of the heaven and earth will take place, and the perfected church of Christ, gathered out of Israel and the Gentile nations, will dwell in the heavenly Jerusalem that has come down upon the new earth.—However, therefore, we may interpret these words of the Lord, we are not taught in Luk 21:24 any more than in Mat 24:15 and Mat 27:53, or Rom 11:26, that the earthly Jerusalem will come into the possession of the converted Jews after its liberation from the power of the Gentiles, that it will hold a central position in the world, or that the temple will be erected there again.


  And lastly, a decisive objection to these Jewish, millenarian hopes, and at the same time to the literal interpretation of the prophetic announcements of the restoration of Israel, is to be found in the fact that the New Testament says nothing whatever concerning are building of the Jerusalem temple and a restoration of the Levitical worship; but that, on the contrary, it teaches in the most decided manner, that, with the completion of the reconciliation of men with God through the sacrifice of Christ upon Golgotha, the sacrificial and temple service of the Levitical law was fulfilled and abolished (Heb 7-10), on the ground of the declaration of Christ, that the hour cometh, and now is, when men shall worship neither upon Gerizim nor at Jerusalem; but the true worshippers shall worship the Father in spirit and in truth (Joh 4:21-24), in accordance with the direction given by the apostle in Rom 12:1. But the prophets of the Old Testament do not merely predict the return of the Israelites to their own land, and their everlasting abode in that land under the rule of the Messiah; but this prediction of theirs culminates in the promise that Jehovah will establish His sanctuary, i.e., His temple, in the midst of His redeemed people, and dwell there with them and above them for ever (Eze 37:27-28), and that all nations will come to this sanctuary of the Lord upon Zion year by year, to worship before the King Jehovah of hosts, and keep the Feast of tabernacles (Zac 14:16; cf. Isa 66:23). If, then, the Jewish people should receive Palestine again for its possession either at or after its conversion to Christ, in accordance with the promise of God, the temple with the Levitical sacrificial worship would of necessity be also restored in Jerusalem. But if such a supposition is at variance with the teaching of Christ and the apostles, so that this essential feature in the prophetic picture of the future of the kingdom of God is not to be understood literally, but spiritually or typically, it is an unjustifiable inconsistency to adhere to the literal interpretation of the prophecy concerning the return of Israel to Canaan, and to look for the return of the Jewish people to Palestine, when it has come to believe in Jesus Christ.


  Ezekiel 38


  Destruction of Gog with His Great Army of Nations—Ezekiel 38 and 39


  Gog, in the land of Magog, prince of Rosh, Meshech, and Tubal, will invade the restored land of Israel from the far distant northern land by the appointment of God in the last times, and with a powerful army of numerous nations (Eze 38:1-9), with the intention of plundering Israel, now dwelling in security, that the Lord may sanctify Himself upon him before all the world (Eze 38:10-16). But when Gog, of whom earlier prophets have already prophesied, shall fall upon Israel, he is to be destroyed by a wrathful judgment from the Lord, that the nations may know that God is the Lord (Eze 38:17-23). On the mountains of Israel will Gog with all his hosts and nations succumb to the judgment of God (Eze 39:1-8). The inhabitants of the cities of Israel will spend seven years in burning the weapons of the fallen foe, and seven months in burying the corpses in a valley, which will receive its name from this, so as to purify the land (Eze 38:9-16); whilst in the meantime all the birds and wild beasts will satiate themselves with the flesh and blood of the fallen (Eze 38:17-20). By this judgment will all the nations as well as Israel know that it was on account of its sins that the Lord formerly gave up Israel into the power of the heathen, but that now He will no more forsake His redeemed people, because He has poured out His Spirit upon it (Eze 38:21 -29).


  Ezekiel 38:1


  Introduction


  Preparation of Gog and his army for the invasion of the restored land of Israel.—Eze 38:1. And the word of Jehovah came to me, saying, Eze 38:2. Son of man, set thy face toward Gog in the land of Magog, the prince of Rosh, Meshech, and Tubal, and prophesy against him, Eze 38:3. And say, Thus saith the Lord Jehovah, Behold, I will deal with thee, Gog, thou prince of Rosh, Meshech, and Tubal, Eze 38:4. And will mislead thee, and will put rings in thy jaws, and lead thee out, and all thine army, horses, and riders, all clothed in perfect beauty, a great assembly, with buckler and shield, all wielding swords; Eze 38:5. Persian, Ethiopian, and Libyan with them, all of them with shield and helmet; Eze 38:6. Gomer and all his hosts, the house of Togarmah in the uttermost north with all his hosts; many peoples with thee. Eze 38:7. Be prepared and make ready, thou and all thine assembly, who have assembled together to thee, and be thou their guard. Eze 38:8. After many days shalt thou be visited, at the end of the years shalt thou come into the land, which is brought back from the sword, gathered out of many peoples, upon the mountains of Israel, which were constantly laid waste, but now it is brought out of the nations, and they dwell together in safety; Eze 38:9. And thou shalt come up, come like a storm, like a cloud to cover the land, thou and all thy hosts and many peoples with thee.—Eze 38:1 and Eze 38:2. Command to prophesy against God. גּוג, Gog, the name of the prince against whom the prophecy is directed, is probably a name which Ezekiel has arbitrarily formed from the name of the country, Magog; although Gog does occur in Ch1 5:4 as the name of a Reubenite, of whom nothing further is known. The construction גּוג ארץ מגוג, Gog of the land of Magog, is an abbreviated expression for "Gog from the land of Magog;" and 'ארץ מג is not to be taken in connection with שׂים פּניך, as the local object ("toward Gog, to the land of Magog"), as Ewald and Hvernick would render it; since it would be very difficult in that case to explain the fact that גּוג is afterwards resumed in the apposition 'נשׂיא וגו.


  מגוג, Magog, is the name of a people mentioned in Gen 10:2 as descended from Japhet, according to the early Jewish and traditional explanation, the great Scythian people; and here also it is the name of a people, and is written with the article (המגוג), to mark the people as one well known from the time of Genesis, and therefore properly the land of the Magog (-people). Gog is still further described as the prince of Rosh, Meshech, and Tubal. It is true that Ewald follows Aquila, the Targum, and Jerome, and connects ראשׁ with נשׂיא as an appellative in the sense of princeps capitis, chief prince. But the argument used in support of this explanation, namely, that there is no people of the name of Rosh mentioned either in the Old Testament or by Josephus, is a very weak one; whilst, on the other hand, the appellative rendering, though possible, no doubt, after the analogy of הכּהן ראשׁ in Ch1 27:5, is by no means probable, for the simple reason that the נשׂיא occurs again in Eze 38:3 and Eze 39:1, and in such repetitions circumstantial titles are generally abbreviated. The Byzantine and Arabic writers frequently mention a people called ̔Ρῶς, Arab. Ru=s, dwelling in the country of the Taurus, and reckoned among the Scythian tribes (for the passages, see Ges. Thesaurus, p. 1253), so that there is no reason to question the existence of a people known by the name of Rosh; even though the attempt of Bochart to find a trace of such a people in the ̔Ρωξαλᾶνοι (Ptol. iii. 5) and Roxalani (Plin. h. n. iv. 12), by explaining this name as formed from a combination of Rhos (Rhox) and Alani, is just as doubtful as the conjecture, founded upon the investigations of Frhn (Ibn Foszlan, u. a. Araber Berichte ber die Russen lterer Zeit, St. Petersburg 1823), that the name of the Russians is connected with this ̔Ρῶς, Arab. ru=s, and our ראשׁ. Meshech and Tubal (as in Eze 27:13 and Eze 32:26), the Moschi and Tibareni of classical writers (see the comm. on Gen 10:2), dwelt, according to the passage before us, in the neighbourhood of Magog. There were also found in the army of Gog, according to Eze 38:5, Pharas (Persians), Cush, and Phut (Ethiopians and Libyans, see the comm. on Eze 30:5 and Eze 27:10), and, according to Eze 38:6, Gomer and the house of Togarmah. From a comparison of this list with Gen 10:2, Kliefoth draws the conclusion that Ezekiel omits all the peoples mentioned in Gen 10:2 as belonging to the family of Japhet, who had come into historical notice in his time, or have done so since, namely, the Medes, Greeks, and Thracians; whilst, on the other hand, he mentions all the peoples enumerated, who have never yet appeared upon the stage of history. But this remark is out of place, for the simple reason that Ezekiel also omits the Japhetic tribes of Ashkenaz and Riphath (Gen 10:3), and still more from the fact that he notices not only the פּרס, or Persians, who were probably related to the מדי, but also the Hamitic peoples Cush and Phut, two African families. Consequently the army of Gog consisted not only of wild Japhetic tribes, who had not yet attained historical importance, but of Hamitic tribes also, that is to say, of peoples living at the extreme north (ירכּתי צפון, Eze 38:6) and east (Persians) and south (Ethiopians), i.e., on the borders of the then known world. These are all summoned by Gog, and gathered together for an attack upon the people of God. This points to a time when their former foes, Ammon, Moab, Edom, Philistines, and Syrians, and the old imperial powers, Egypt, Asshur, Babel, Javan, will all have passed away from the stage of history, and the people of God will stand in the centre of the historical life of the world, and will have spread so widely over the earth, that its foes will only be found on the borders of the civilised world (compare Rev 20:8).


  Eze 38:3-9 contain in general terms the determinate counsel of God concerning Gog.—Eze 38:3-6. Jehovah is about to mislead Gog to a crusade against His people Israel, and summons him to prepare for the invasion of the restored land of Israel. The announcement of the purpose for which Jehovah will make use of Gog and his army, and the summons addressed to him to make ready, form two strophes, which are clearly marked by the similarity of the conclusion in Eze 38:6 and Eze 38:9.—Eze 38:3. God will deal with Gog, to sanctify Himself upon him by means of judgment (cf. Eze 38:10). He therefore misleads him to an attack upon the people of Israel. שׁובב, an intensive form from שׁוּב, may signify, as vox media, to cause to return (Eze 39:27), and to cause to turn away, to lead away from the right road or goal, to lead astray (Isa 47:10). Here and in Eze 39:2 it means to lead or bring away from his previous attitude, i.e., to mislead or seduce, in the sense of enticing to a dangerous enterprise; according to which the Chaldee has rendered it correctly, so far as the actual sense is concerned, אשׁדלנּך, alliciam te. In the words, "I place rings in thy jaws" (cf. Eze 29:4), Gog is represented as an unmanageable beast, which is compelled to follow its leader (cf. Isa 37:29); and the thought is thereby expressed, that Gog is compelled to obey the power of God against his will. הוציא, to lead him away from his land, or natural soil. The passage in Rev 20:8, "to deceive the nations (πλανῆσαι τὰ ἔθνη), Gog and Magog, to gather them together to battle," corresponds to these words so far as the material sense is concerned; with this exception, that Satan is mentioned as the seducer of the nations in the Apocalypse, whereas Ezekiel gives prominence to the leading of God, which controls the manifestations even of evil, "so that these two passages stand in the same relation to one another as Sa2 24:1 and Ch1 21:1" (Hv.). In Eze 38:4-6 the army is depicted as one splendidly equipped and very numerous. For לבשׁי מכלול, see the comm. on Eze 23:12, where the Assyrian satraps are so described. קהל , as in Eze 17:17. The words buckler and shield are loosely appended in the heat of the discourse, without any logical subordination to what precedes. Besides the defensive arms, the greater and smaller shield, they carried swords as weapons of offence. In the case of the nations in Eze 38:5, only the shield and helmet are mentioned as their equipment, for the sake of variation, as in Eze 27:10; and in Eze 38:6 two other nations of the extreme north with their hosts are added. Gomer: the Cimmerians; and the house of Togarmah: the Armenians (see the comm. on Eze 27:14). For אגפּים, see the comm. on Eze 12:14. The description is finally rounded off with עמּים רבּים . In Eze 38:7, the infin. abs. Niphal הכּון, which occurs nowhere else except in Amo 4:12, is used emphatically in the place of the imperative. The repetition of the same verb, though in the imperative Hiphil, equip, i.e., make ready, sc. everything necessary (cf. Eze 7:14), also serves to strengthen the thought. Be thou to them למשׁמר, for heed, or watch, i.e., as abstr. pro concr., one who gives heed to them, keeps watch over them (cf. Job 7:12 and Neh 4:3, Neh 4:16), in actual fact their leader.


  Eze 38:8 and Eze 38:9 indicate for what Gog was to hold himself ready. The first clause reminds so strongly of מרוב ימים in Isa 24:22, that the play upon this passage cannot possibly be mistaken; so that Ezekiel uses the words in the same sense as Isaiah, though Hvernick is wrong in supposing that הפּקד is used in the sense of being missed or wanting, i.e., of perishing. The word never has the latter meaning; and to be missed does not suit the context either here or in Isaiah, where יפּקד means to be visited, i.e., brought to punishment. And here also this meaning, visitari (Vulg.), is to be retained, and that in the sense of a penal visitation. The objection raised, namely, that there is no reference to punishment here, but that this is first mentioned in Eze 38:16 or 18, loses all its force if we bear in mind that visiting is a more general idea than punishing; and the visitation consisted in the fact of God's leading Gog to invade the land of Israel, that He might sanctify Himself upon him by judgment. This might very fittingly be here announced, and it also applies to the parallel clause which follows: thou wilt come into the land, etc., with which the explanation commences of the way in which God would visit him. The only other meaning which could also answer to the parallelism of the clauses, viz., to be commanded, to receive command (Hitzig and Kliefoth), is neither sustained by the usage of the language, nor in accordance with the context. In the passages quoted in support of this, viz., Neh 7:1 and Neh 12:44, נפקד merely signifies to be charged with the oversight of a thing; and it never means only to receive command to do anything. Moreover, Gog has already been appointed leader of the army in v.7, and therefore is not "to be placed in the supreme command" for the first time after many days. מיּמים רבּים, after many days, i.e., after a long time (cf. Jos 23:1), is not indeed equivalent in itself to בּאחרית השּׁנים, but signifies merely the lapse of a lengthened period; yet this is defined here as occurring in the אחרית השּׁנים.—אחרית השּׁנים, equivalent to אחרית היּמים (Eze 38:16), is the end of days, the last time, not the future generally, but the final future, the Messianic time of the completing of the kingdom of God (see the comm. on Gen 49:1). This meaning is also applicable here. For Gog is to come up to the mountains of Israel, which have been laid waste תּמיד, continually, i.e., for a long time, but are now inhabited again. Although, for example, תּמיד signifies a period of time relatively long, it evidently indicates a longer period than the seventy or fifty years' desolation of the land during the Babylonian captivity; more especially if we take it in connection with the preceding ad following statements, to the effect that Gog will come into the land, which has been brought back from the sword and gathered out of many peoples. These predicates show that in ארץ the idea of the population of the land is the predominant one; for this alone could be gathered out of many nations, and also brought back from the sword, i.e., not from the consequences of the calamity of war, viz., exile (Rosenmller), but restored from being slain and exiled by the sword of the enemy. משׁובבת, passive participle of the Pilel שׁובב, to restore (cf. Isa 58:12); not turned away from the sword, i.e., in no expectation of war (Hitzig), which does not answer to the parallel clause, and cannot be sustained by Mic 2:8. מעמּים , gathered out of many peoples, points also beyond the Babylonian captivity to the dispersion of Israel in all the world, which did not take place till the second destruction of Jerusalem, and shows that תּמיד denotes a much longer devastation of the land than the Chaldean devastation was. והיא introduces a circumstantial clause; and היא points back to ארץ, i.e., to the inhabitants of the land. These are now brought out of the nations, i.e., at the time when Gog invades the land, and are dwelling in their own land upon the mountains of Israel in untroubled security. עלה signifies the advance of an enemy, as in Isa 7:1, etc. שׁואה, a tempest, as in Pro 1:27, from שׁאה, to roar. The comparison to a cloud is limited to the covering; but this does not alter the signification of the cloud as a figurative representation of severe calamity.


  Ezekiel 38:10


  Account of the motive by which Gog was induced to undertake his warlike expedition, and incurred guilt, notwithstanding the fact that he was led by God, and in consequence of which he brought upon himself the judgment of destruction that was about to fall upon him.—Eze 38:10. Thus saith the Lord Jehovah, It shall come to pass in that day, that things will come up in thy heart, and thou wilt devise an evil design, Eze 38:11. And say, I will go up into the open country, I will come upon the peaceful ones, who are all dwelling in safety, who dwell without walls, and have not bars and gates, Eze 38:12. To take plunder and to gather spoil, to bring back thy hand against the ruins that are inhabited again, and against a people gathered out of the nations, carrying on trade and commerce, who dwell on the navel of the earth. Eze 38:13. Sabaea and Dedan, and the merchants of Tarshish, and all her young lions, will say to thee, Dost thou come to take plunder? Hast thou gathered thy multitude of people to take spoil? Is it to carry away gold and silver, to take possession and gain, to plunder a great spoil? Eze 38:14. Therefore prophesy, son of man, and say to Gog, Thus saith the Lord Jehovah, Is it not so? On that day, when my people Israel dwelleth in security, thou wilt observe it, Eze 38:15. And come from thy place from the extreme north, thou and many peoples with thee, all riding upon horses, a great crowd and a numerous army, Eze 38:16. And wilt march against my people Israel, to cover the land like a cloud; at the end of the days it will take place; then shall I lead thee against my land, that the nations may know me, when I sanctify myself upon thee before their eyes, O Gog.—In Eze 38:10 דּברים are not words, but things which come into his mind. What things these are, we learn from Eze 38:11 and Eze 38:12; but first of all, these things are described as evil thoughts or designs. Gog resolves to fall upon Israel, now living in peace and security, and dwelling in open unfortified places, and to rob and plunder it. ארץ , literally, land of plains, i.e., a land which has no fortified towns, but only places lying quite exposed (see the comm. on Zac 2:8); because its inhabitants are living in undisturbed peace and safe repose, and therefore dwell in places that have no walls with gates and bars (cf. Jdg 18:7; Jer 49:31). This description of Israel's mode of life also points beyond the times succeeding the Babylonian captivity to the Messianic days, when the Lord will have destroyed the horses and war-chariots and fortresses (Mic 5:9), and Jerusalem will be inhabited as an open country because of the multitude of the men and cattle, and the Lord will be a wall of fire round about her (Zac 2:8-9). For Eze 38:12, compare Isa 10:6. להשׁיב ידך is not dependent upon אעלה, like the preceding infinitives, but is subordinate to אמרתּ אעלה וגו: "thou sayest, I will go up...to turn thy hand." השׁיב, to bring back, is to be explained from the fact that the heathen had already at an earlier period turned their hand against the towns of Israel, and plundered their possessions and goods. חרבות נושׁבות in this connection are desolate places which are inhabited again, and therefore have been rebuilt (cf. Eze 12:20; Eze 26:19). מקנה and קנין are synonyms; and מקנה does not mean flocks or herds, but gain, possession (cf. Gen 36:6; Gen 31:18; Gen 34:23). One motive of Gog for making the attack was to be found in the possessions of Israel; a second is given in the words: who dwell upon the navel of the earth. This figurative expression is to be explained from Eze 5:5 : "Jerusalem in the midst of the nations." This navel is not a figure denoting the high land, but signifies the land situated in the middle of the earth, and therefore the land most glorious and most richly blessed; so that they who dwell there occupy the most exalted position among the nations. A covetous desire for the possessions of the people of God, and envy at his exalted position in the centre of the world, are therefore the motives by which Gog is impelled to enter upon his predatory expedition against the people living in the depth of peace. This covetousness is so great, that even the rich trading populations of Sabaea, Dedan, and Tarshish (cf. Eze 27:22, Eze 27:20, and Eze 27:12) perceive it, and declare that it is this alone which has determined Gog to undertake his expedition. The words of these peoples (Eze 38:13) are not to be taken as expressing their sympathies (Kliefoth), but serve to give prominence to the obvious thirst for booty which characterizes the multitude led by Gog. כּפיריה, their young lions, are the rapacious rulers of these trading communities, according to Eze 19:3 and Eze 32:2.—Eze 38:14 introduces the announcement of the punishment, which consists of another summary account of the daring enterprise of Gog and his hosts (cf. Eze 38:14, Eze 38:15, and Eze 38:16 with Eze 38:4-9), and a clear statement of the design of God in leading him against His people and land. תּדע (Eze 38:14, close), of which different renderings have been given, does not mean, thou wilt experience, or be aware of, the punishment; but the object is to be taken from the context: thou wilt know, or perceive, sc. that Israel dwells securely, not expecting any hostile invasion. The rendering of the lxx (ἐγερθήσῃ) does not furnish any satisfactory ground for altering תּדע into תער = תּעור (Ewald, Hitzig). With the words 'והביאותיך וגו (Eze 38:16) the opening thought of the whole picture (Eze 38:4) is resumed and defined with greater precision, for the purpose of attaching to it the declaration of the design of the Lord in bringing Gog, namely, to sanctify Himself upon him before the eyes of the nations (cf. Eze 38:23 and Eze 36:23).


  Ezekiel 38:17


  Announcement of the Wrathful Judgment upon Gog, as a Proof of the Holiness of the Lord


  Eze 38:17. Thus saith the Lord Jehovah, Art thou he of whom I spoke in the former days through my servants the prophets of Israel, who prophesied for years in those days, that I would bring thee over them? Eze 38:18. And it cometh to pass in that day, in the day when Gog cometh into the land of Israel, is the saying of the Lord Jehovah, that my wrath will ascend into my nose. Eze 38:19. And in my jealousy, in the fire of my anger, have I spoken, Truly in that day will a great trembling come over the land of Israel; Eze 38:20. The fishes of the sea, and the birds of heaven, and the beasts of the field, and every creeping thing that creepeth upon the ground, and all the men that are upon the ground, will tremble before me; and the mountains will be destroyed, and the rocky heights fall, and every wall will fall to the ground. Eze 38:21. I will call the sword against him to all my holy mountains, is the saying of the Lord Jehovah: the sword of the one will be against the other. Eze 38:22. And I will strive with him by pestilence and by blood, and overflowing rain-torrents and hailstones; fire and brimstone will I rain upon him and all his hosts, and upon the many peoples that are with him; Eze 38:23. And will prove myself great and holy, and will make myself known before the eyes of many nations, that they may know that I am Jehovah.—The announcement of the way in which the Lord will sanctify Himself upon Gog (Eze 38:16) commences with the statement in Eze 38:17, that Gog is he of whom God has already spoken by the earlier prophets. This assertion is clothed in the form of a question: האתּה, not הלא אתּה, which is the interrogative form used for an emphatic assurance; whereas האתּה does not set down the point in question as indisputably certain, but suggests the inquiry for the purpose of giving a definite answer. The affirmative reply to the question asked is contained in the last clause of the verse: "to bring thee upon them;" so that האתּה הוּא really means, thou art truly he. The statement, that Gog is he of whom God had already spoken by the earlier prophets, does not mean that those prophets had actually mentioned Gog, but simply that Gog was the enemy of whose rising up against the people of God the prophets of the former time had prophesied, as well as of his destruction by a wrathful judgment of the Lord. שׁנים (for years, or years long) is an accusative of measure, not asyndeton to baבּיּמים, as the lxx and many of the commentators down to Hvernick have taken it to be. The design of this remark is not to accredit the prophecy by referring to the utterances of earlier prophets, but to show that the attack of the peoples gathered together by Gog, upon the land and people of the Lord, is not an unexpected event, or one at variance with the promise of the restoration of Israel as a kingdom of peace. To what utterances of the older prophets these words refer is a question difficult to answer. Zechariah (Zac 12:2-3; Zac 14:2-3) is of course not to be thought of, as Zechariah himself did not prophesy till after the captivity, and therefore not till after Ezekiel. But we may recall Joel 4:2 and 11ff.; Isa 25:5, Isa 25:10., Eze 26:21; Jer 30:23 and 25; and, in fact, all the earlier prophets who prophesied of Jehovah's day of judgment upon all the heathen.


  Eze 38:18 and Eze 38:19 do not contain words which Jehovah spoke through the ancient prophets, and which Ezekiel now transfers to Gog and the time of his appearing (Hitzig and Kliefoth). The perfect דּבּרתּי in Eze 38:19 by no means warrants such an assumption; for this is purely prophetic, expressing the certainty of the divine determination as a thing clearly proved. Still less can 'נאם אד in Eze 38:18 be taken as a preterite, as Kliefoth supposes; nor can Eze 38:18 and Eze 38:19 be regarded as a thing long predicted, and so be separated from Eze 38:20-23 as a word of God which is now for the first time uttered. For the anthropopathetic expression, "my wrath ascends in my nose," compare Psa 18:9, "smoke ascends in His nose." The outburst of wrath shows itself in the vehement breath which the wrathful man inhales and exhales through his nose (see the comm. on the Psalm, l.c.). The bursting out of the wrath of God is literally explained in Eze 38:19. In the jealousy of His wrath God has spoken, i.e., determined, to inflict a great trembling upon the land of Israel. בּקנאתי (cf. Eze 5:13) is strengthened by בּאשׁ עברתי (cf. Ezekiel 21:36; Eze 22:21). The trembling which will come upon the land of Israel, so that all creatures in the sea, in the air, and upon the ground, tremble before Jehovah (מפּני), who appears to judgment, will rise in nature into an actual earthquake, which overthrows mountains, hills, and walls. מדרגות are steep heights, which can only be ascended by steps (Sol 2:14). This picture of the trembling of the whole world, with all the creatures, before the Lord who is coming to judgment, both here and in Joel 4:16, Zac 14:4-5, rests upon the fact which actually occurred in connection with the revelation of God upon Sinai, when the whole mountain was made to quake (Exo 19:16.). The inhabitants of the land of Israel tremble at the terrible phenomena attending the revelation of the wrath of God, although the wrathful judgment does not apply to them, but to their enemies, Gog and his hosts. The Lord calls the sword against Gog, that his hosts may wound and slay one another. This feature of the destruction of the enemy by wounds inflicted by itself, which we meet with again in Zac 14:13, has its typical exemplar in the defeat of the Midianites in the time of Gideon (Jdg 7:22), and also in that of the enemy invading Judah in the reign of Jehoshaphat (Ch2 20:23). In לכל־הרי the ל is not distributive, but indicates the direction: "to all my mountains." The overthrow of the enemy is intensified by marvellous plagues inflicted by God—pestilence and blood (cf. Eze 28:23), torrents of rain and hailstones (cf. Eze 13:11), and the raining of fire and brimstone upon Gog, as formerly upon Sodom and Gomorrah (Gen 19:24).—Thus will Jehovah prove Himself to be the almighty God by judgment upon His enemies, and sanctify Himself before all the nations (Eze 38:23, compare Eze 38:16 and Eze 36:23).


  Ezekiel 39


  Ezekiel 39:1


  Further Description of the Judgment to Fall upon Gog and his Hosts


  Eze 39:1-8. General announcement of his destruction.—Eze 39:1. And thou, son of man, prophesy against Gog, and say, Thus saith the Lord Jehovah, Behold, I will deal with thee, Gog, thou prince of Rosh, Meshech, and Tubal. Eze 39:2. I will mislead thee, and conduct thee, and cause thee to come up from the uttermost north, and bring thee to the mountains of Israel; Eze 39:3. And will smite thy bow from thy left hand, and cause thine arrows to fall from thy right hand. Eze 39:4. Upon the mountains of Israel wilt thou fall, thou and all thy hosts, and the peoples which are with thee: I give thee for food to the birds of prey of every plumage, and to the beasts of the field. Eze 39:5. Upon the open field shalt thou fall, for I have spoken it, is the saying of the Lord Jehovah. Eze 39:6. And I will send fire in Magog, and among those who dwell in security upon the islands, that they may know that I am Jehovah. Eze 39:7. I will make known my holy name in the midst of my people Israel, and will not let my holy name be profaned any more, that the nations may know that I am Jehovah, holy in Israel. Eze 39:8. Behold, it comes and happens, is the saying of the Lord Jehovah; this is the day of which I spoke.—The further description of the judgment with which Gog and his hosts are threatened in Eze 38:21-23, commences with a repetition of the command to the prophet to prophesy against Gog (Eze 39:1, cf. Eze 38:2-3). The principal contents of Eze 38:4-15 are then briefly summed up in Eze 39:2. שׁבבתּיך, as in Eze 38:4, is strengthened by שׁשּׁתיך, שׁשׁא, ἁπαχ λεγ.., is not connected with שׁשׁ in the sense of "I leave a sixth part of thee remaining," or afflict thee with six punishments; but in the Ethiopic it signifies to proceed, or to climb, and here, accordingly, it is used in the sense of leading on (lxx καθοδηγήσω σε, or, according to another reading, κατάξω; Vulg. educam). For Eze 39:2, compare Eze 38:15 and Eze 38:8. In the land of Israel, God will strike his weapons out of his hands, i.e., make him incapable of fighting (for the fact itself, compare the similar figures in Psa 37:15; Psa 46:10), and give him up with all his army as a prey to death. עיט, a beast of prey, is more precisely defined by צפּור, and still further strengthened by the genitive כּל־כּנף: birds of prey of every kind. The judgment will not be confined to the destruction of the army of Gog, which has invaded the land of Israel, but (Eze 39:6) will also extend to the land of Gog, and to all the heathen nations that are dwelling in security. אשׁ, fire, primarily the fire of war; then, in a further sense, a figure denoting destruction inflicted directly by God, as in Eze 38:22, which is therefore represented in Rev 20:9 as fire falling from heaven. Magog is the population of the land of Magog (Eze 38:2). With this the inhabitants of the distant coastlands of the west (the איּים) are associated, as representatives of the remotest heathen nations. Eze 39:7, Eze 39:8. By this judgment the Lord will make known His holy name in Israel, and show the heathen that He will not let it be blasphemed by them any more. For the fact itself, compare Eze 36:20. For Eze 39:8, compare Eze 21:12, and for היּום, see Eze 38:18-19.


  Ezekiel 39:9


  Total Destruction of Gog and his Hosts


  Eze 39:9. Then will the inhabitants of the cities of Israel go forth, and burn and heat with armour and shield and target, with bow and arrows and hand-staves and spears, and will burn fire with them for seven years; Eze 39:10. And will not fetch wood from the field, nor cut wood out of the forests, but will burn fire with the armour, and will spoil those who spoiled them, and plunder those who plundered them, is the saying of the Lord Jehovah. Eze 39:11. And it will come to pass in that day, that I will give Gog a place where his grave in Israel shall be, the valley of the travellers, and there will they bury Gog and all his multitude, and will call it the valley of Gog's multitude. Eze 39:12. They of the house of Israel will bury them, to purify the land for seven months. V.1 3. And all the people of the land will bury, and it will be to them for a name on the day when I glorify myself, is the saying of the Lord Jehovah. Eze 39:14. And they will set apart constant men, such as rove about in the land, and such as bury with them that rove about those who remain upon the surface of the ground, to cleanse it, after the lapse of seven months will they search it through. Eze 39:15. And those who rove about will pass through the land; and if one sees a man's bone, he will set up a sign by it, till the buriers of the dead bury it in the valley of the multitude of Gog. Eze 39:16. The name of a city shall also be called Hamonah (multitude). And thus will they cleanse the land. Eze 39:17. And thou, son of man, thus saith the Lord Jehovah, Say to the birds of every plumage, and to all the beasts of the field, Assemble yourselves, and come, gather together from round about to my sacrifice, which I slaughter for you, to a great sacrifice upon the mountains of Israel, and eat flesh and drink blood. Eze 39:18. Flesh of heroes shall ye eat, and drink blood of princes of the earth; rams, lambs, and he-goats, bullocks, all fattened in Bashan. Eze 39:9. And ye shall eat fat to satiety, and drink blood to intoxication, of my sacrifice which I have slaughtered for you. Eze 39:20. And ye shall satiate yourselves at my table with horses and riders, heroes and all kinds of men of war, is the saying of the Lord Jehovah.—To show how terrible the judgment upon Gog will be, Ezekiel depicts in three special ways the total destruction of his powerful forces. In the first place, the burning of all the weapons of the fallen foe will furnish the inhabitants of the land of Israel with wood for firing for seven years, so that there will be no necessity for them to fetch fuel from the field or from the forest (Eze 39:9 and Eze 39:10). But Hvernick is wrong in supposing that the reason for burning the weapons is that, according to Isa 9:5, weapons of war are irreconcilable with the character of the Messianic times of peace. This is not referred to here; but the motive is the complete annihilation of the enemy, the removal of every trace of him. The prophet therefore crowds the words together for the purpose of enumerating every kind of weapon that was combustible, even to the hand-staves which men were accustomed to carry (cf. Num 22:27). The quantity of the weapons will be so great, that they will supply the Israelites with all the fuel they need for seven years. The number seven in the seven years as well as in the seven months of burying (Eze 39:11) is symbolical, stamping the overthrow as a punishment inflicted by God, the completion of a divine judgment.


  With the gathering of the weapons for burning there is associated the plundering of the fallen foe (Eze 39:10), by which the Israelites do to the enemy what he intended to do to them (Eze 38:12), and the people of God obtain possession of the wealth of their foes (cf. Jer 30:16). In the second place, God will assign a large burying-place for the army of Gog in a valley of Israel, which is to be named in consequence "the multitude of Gog;" just as a city in that region will also be called Hamonah from this event. The Israelites will bury the fallen of Gog there for seven months long, and after the expiration of that time they will have the land explored by men specially appointed for the purpose, and bones that may still have been left unburied will be sought out, and they will have them interred by buriers of the dead, that the land may be thoroughly cleansed (Eze 39:11-16). מקום שׁם, a place where there was a grave in Israel, i.e., a spot in which he might be buried in Israel. There are different opinions as to both the designation and the situation of this place. There is no foundation for the supposition that גּי העברים derives its name from the mountains of Abarim in Num 27:12 and Deu 32:49 (Michaelis, Eichhorn), or that it signifies valley of the haughty ones (Ewald), or that there is an allusion to the valley mentioned in Zac 14:4 (Hitzig), or the valley of Jehoshaphat (Kliefoth). The valley cannot even have derived its name (העברים) from the עברים, who passed through the land to search out the bones of the dead that still remained unburied, and have them interred (Eze 39:14, Eze 39:15). For העברים cannot have any other meaning here than that which it has in the circumstantial clause which follows, where those who explored the land cannot possibly be intended, although even this clause is also obscure. The only other passage in which חסם occurs is Deu 25:4, where it signifies a muzzle, and in the Arabic it means to obstruct, or cut off; and hence, in the passage before us, probably, to stop the way. העברים are not the Scythians (Hitzig), for the word עבר is never applied to their invasion of the land, but generally the travellers who pass through the land, or more especially those who cross from Peraea to Canaan. The valley of העברים is no doubt the valley of the Jordan above the Dead Sea. The definition indicates this, viz., קדמת, on the front of the sea; not to the east of the sea, as it is generally rendered, for קדמת never has this meaning (see the comm. on Gen 2:14). By היּם we cannot understand "the Mediterranean,"as the majority of the commentators have done, as there would then be no meaning in the words, since the whole of the land of Israel was situated to the east of the Mediterranean Sea. היּם is the Dead Sea, generally called היּם הקּדמוני (Eze 47:18); and קדמת, "on the front side of the (Dead) Sea," as looked at from Jerusalem, the central point of the land, is probably the valley of the Jordan, the principal crossing place from Gilead into Canaan proper, and the broadest part of the Jordan-valley, which was therefore well adapted to be the burial-place for the multitude of slaughtered foes. But in consequence of the army of Gog having there found its grave, this valley will in future block up the way to the travellers who desire to pass to and fro. This appears to be the meaning of the circumstantial clause.


  From the fact that Gog's multitude is buried there, the valley itself will receive the name of Hamon-Gog. The Israelites will occupy seven months in burying them, so enormously great will be the number of the dead to be buried (Eze 39:12), and this labour will be for a name, i.e., for renown, to the whole nation. This does not mean, of course, "that it will be a source of honour to them to assist in this work;" nor is the renown to be sought in the fact, that as a privileged people, protected by God, they can possess the grave of Gog in their land (Hitzig),—a thought which is altogether remote, and perfectly foreign to Israelitish views; but the burying of Gog's multitude of troops will be for a name to the people of Israel, inasmuch as they thereby cleanse the land and manifest their zeal to show themselves a holy people by sweeping all uncleanness away. יום is an accusative of time: on the day when I glorify myself.—Eze 39:14, Eze 39:15. The effort made to cleanse the land perfectly from the uncleanness arising from the bones of the dead will be so great, that after the great mass of the slain have been buried in seven months, there will be men specially appointed to bury the bones of the dead that still lie scattered here and there about the land. אנשׁי תּמיד are people who have a permanent duty to discharge. The participles עברים and מקבּרים are co-ordinate, and are written together asyndetos, men who go about the land, and men who bury with those who go about. That the words are to be understood in this sense is evident from Eze 39:15, according to which those who go about do not perform the task of burying, but simply search for bones that have been left, and put up a sign for the buriers of the dead. ראה, with the subject indefinite; if one sees a human bone, he builds (erects) a ציּוּן, or stone, by the side of it (cf. Kg2 23:17).—Eze 39:16. A city shall also receive the name of Hamonah, i.e., multitude or tumult. To שׁם־עיר we may easily supply יהיה from the context, since this puts in the future the statement, "the name of the city is," for which no verb was required in Hebrew. In the last words, וטהרוּ הארץ, the main thought is finally repeated and the picture brought to a close.—Eze 39:17-20. In the third place, God will provide the birds of prey and beasts of prey with an abundant meal from this slaughter. This cannot be understood as signifying that only what remain of the corpses, and have not been cleared away in the manner depicted in Eze 39:11-16, will become the prey of wild beasts; but the beasts of prey will make their meal of the corpses before it is possible to bury them, since the burying cannot be effected immediately or all at once.—The several features in the picture, of the manner in which the enemies are to be destroyed till the last trace of them is gone, are not arranged in chronological order, but according to the subject-matter; and the thought that the slaughtered foes are to become the prey of wild beasts is mentioned last as being the more striking, because it is in this that their ignominious destruction culminates. To give due prominence to this thought, the birds and beasts of prey are summoned by God to gather together to the meal prepared for them. The picture given of it as a sacrificial meal is based upon Isa 34:6 and Jer 46:10. In harmony with this picture the slaughtered foes are designated as fattened sacrificial beasts, rams, lambs, he-goats, bullocks; on which Grotius has correctly remarked, that "these names of animals, which were generally employed in the sacrifices, are to be understood as signifying different orders of men, chiefs, generals, soldiers, as the Chaldee also observes."


  Ezekiel 39:21


  The Result of this Judgment, and the Concluding Promise


  Eze 39:21. Then will I display my glory among the nations, and all nations shall see my judgment which I shall execute, and my hand which I shall lay upon them. Eze 39:22. And the house of Israel shall know that I am Jehovah their God from this day and forward. Eze 39:23. And the nations shall know that because of their wickedness the house of Israel went into captivity; because they have been unfaithful toward me, I hid my face from them, and gave them into the hand of their oppressors, so that they all fell by the sword. Eze 39:24. According to their uncleanness, and according to their transgressions, I dealt with them, and hid my face from them. Eze 39:25. Therefore thus saith the Lord Jehovah, Now will I bring back the captivity of Jacob, and have pity upon all the house of Israel, and be jealous for my holy name. Eze 39:26. Then will they bear their reproach and all their faithlessness which they have committed toward me when they dwell in their land in security, and no one alarms them; Eze 39:27. When I bring them back out of the nations, and gather them out of the lands of their enemies, and sanctify myself upon them before the eyes of the many nations. Eze 39:28. And they will know that I, Jehovah, am their God, when I have driven them out to the nations, and then bring them together again into their land, and leave none of them there any more. Eze 39:29. And I will not hide my face from them any more, because I have poured out my Spirit upon the house of Israel, is the saying of the Lord Jehovah.—The terrible judgment upon Gog will have this twofold effect as a revelation of the glory of God—first, Israel will know that the Lord is, and will always continue to be, its God (Eze 39:22); secondly, the heathen will know that He gave Israel into their power, and thrust it out of its own land, not from weakness, but to punish it for its faithless apostasy (Eze 39:23 and Eze 39:24; compare Eze 36:17.). עשׂה אתם (Eze 39:24), as in Eze 7:27, etc. But because this was the purpose of the Lord with His judgments, He will now bring back the captives of Israel, and have compassion upon all His people. This turn of the prophecy in Eze 39:25 serves to introduce the promise to Israel with which the prophecy concerning Gog and the whole series of prophecies, contained in Eze 35:1 onwards, are brought to a close (Eze 39:25-29). This promise reverts in 'עתּה אשׁיב וגו to the prophet's own time, to which Ezekiel had already gone back by mentioning the carrying away of Israel in Eze 39:23 and Eze 39:24. The restoration of the captives of Jacob commences with the liberation of Israel from the Babylonian exile, but is not to be restricted to this. It embraces all the deliverances which Israel will experience from the termination of the Babylonian exile till its final gathering out of the nations on the conversion of the remnant which is still hardened and scattered. לכן, therefore, sc. because God will prove Himself to be holy in the sight of the heathen nations by means of the judgment, and will make known to them that He has punished Israel solely on account of its sins, and therefore will He restore His people and renew it by His Spirit (Eze 39:29).—In what the jealousy of God for His holy name consists is evident from v.7, and still more plainly from Eze 36:22-23, namely, in the fact that by means of the judgment He manifests Himself as the holy God. ונשׂוּ is not to be altered into ונשׁוּ, "they will forget," as Dathe and Hitzig propose, but is a defective spelling for ונשׂאוּ (like מלוּ for מלאוּ in Eze 28:16): they will bear their reproach. The thought is the same as in Eze 16:54 and Eze 16:61, where the bearing of reproach is explained as signifying their being ashamed of their sins and their consequences, and feeling disgust thereat. They will feel this shame when the Lord grants them lasting peace in their own land. Raschi has correctly explained it thus: "When I shall have done them good, and not rewarded them as their iniquity deserved, they will be filled with shame, so that they will not dare to lift up their face."—Eze 39:27 is only a further expansion of Eze 39:26. For the fact itself, compare Eze 36:23-24; Eze 20:41, etc. And not only will Israel then be ashamed of its sins, but (Eze 39:28, Eze 39:29) it will also know that Jehovah is its God from henceforth and for ever, as was affirmed in Eze 39:22, when He shall fully restore to their own land the people that was thrust into exile, and withdraw His favour from it no more, because He has poured out His Spirit upon it, and thereby perfectly sanctified it as His own people (cf. Eze 36:27).


  The promise with which the prophecy concerning the destruction of Gog is brought to a close, namely, that in this judgment all nations shall see the glory of God, and all Israel shall know that henceforth Jehovah will be their God, and will no more hide His face from them, serves to confirm the substance of the threat of punishment; inasmuch as it also teaches that, in the destruction of Gog and his gathering of peoples, the last attack of the heathen world-power upon the kingdom of God will be judged and overthrown, so that from that time forth the people of God will no more have to fear a foe who can disturb its peace and its blessedness in the everlasting possession of the inheritance given to it by the Lord. Gog is not only depicted as the last foe, whom the Lord Himself entices for the purpose of destroying him by miracles of His almighty power (Eze 38:3-4, Eze 38:19-22), by the fact that his appearance is assigned to the end of the times, when all Israel is gathered out of the nations and brought back out of the lands, and dwells in secure repose in the open and unfortified towns of its own land (Eze 38:8, Eze 38:11-12); but this may also be inferred from the fact that the gathering of peoples led by Gog against Israel belongs to the heathen nations living on the borders of the known world,since this points to a time when not only will the ancient foes of the kingdom of God, whose destruction was predicted in Ezekiel 25-32, have departed from the stage of history and perished, but the boundaries of Israel will also stretch far beyond the limits of Palestine, to the vicinity of these hordes of peoples at the remotest extremities on the north, the east, and the south of the globe.—So much may be gathered from the contents of our prophecy in relation to its historical fulfilment. But in order to determine with greater precision what is the heathen power thus rising up in Gog of Magog against the kingdom of God, we must take into consideration the passage in the Apocalypse (Rev 20:8 and Rev 20:9), where our prophecy is resumed. Into this, however, we will not further enter till after the exposition of Ezekiel 40-48, when we shall take up the question as to the historical realization of the new temple and kingdom of God which Ezekiel saw.


  Ezekiel 40


  The New Kingdom of God—Ezekiel 40-48


  The last nine chapters of Ezekiel contain a magnificent vision, in which the prophet, being transported in an ecstatic state into the land of Israel, is shown the new temple and the new organization of the service of God, together with the new division of Canaan among the tribes of Israel, who have been brought back from among the nations. This last section of our book, which is perfectly rounded off in itself, is indeed sharply distinguished by its form from the preceding prophecies; but it is closely connected with them so far as the contents are concerned, and forms the second half of the entire book, in which the announcement of salvation for Israel is brought to its full completion, and a panoramic vision displays the realization of the salvation promised. This announcement (Ezekiel 34-37) commenced with the promise that the Lord would bring back all Israel from its dispersion into the land of Canaan given to the fathers, and would cause it to dwell there as a people renewed by His Spirit and walking in His commandments; and closed with the assurance that He would make an eternal covenant of peace with His restored people, place His sanctuary in the midst of them, and there dwell above them as their God for ever (Eze 37:26-28). The picture shown to the prophet in the chapters before us, of the realization of this promise, commences with the description and measuring of the new sanctuary (Ezekiel 40-42), into which the glory of the Lord enters with the assurance, "This is the place of my throne, where I shall dwell for ever among the sons of Israel" (Eze 43:1-12); and concludes with the definition of the boundaries and the division of Canaan among the twelve tribes, as well as of the extent and building of the new Jerusalem (Ezekiel 47:13-48:35). The central portion of this picture is occupied by the new organization of the service of God, by observing which all Israel is to prove itself to be a holy people of the Lord (Ezekiel 43:13-46:24), so as to participate in the blessing which flows like a river from the threshold of the temple and spreads itself over the land (Eze 47:1-12).


  From this brief sketch of these nine chapters, it is evident that this vision does not merely treat of the new temple and the new order of the temple-worship, although these points are described in the most elaborate manner; but that it presents a picture of the new form assumed by the whole of the kingdom of God, and in this picture exhibits to the eye the realization of the restoration and the blessedness of Israel. The whole of it may therefore be divided into three sections: viz., (a) the description of the new temple (Ezekiel 40-43:12); (b) the new organization of the worship of God (Ezekiel 43:13-46:24); (c) the blessing of the land of Canaan, and the partition of it among the tribes of Israel (Ezekiel 47:1-48:35); although this division is not strictly adhered it, inasmuch as in the central section not only are several points relating to the temple—such as the description of the altar of burnt-offering (Eze 43:13-17), and the kitchens for the sacrifices (Eze 46:19-24)—repeated, but the therumah to be set apart as holy on the division of the land, and the prince's domain, are also mentioned and defined (Eze 45:1-8).


  The New Temple—Ezekiel 40:1-43:12


  After a short introduction announcing the time, place, and design of the vision (Eze 40:1-4), the picture of the temple shown to the prophet commences with a description of the courts, with their gates and cells (Ezekiel 40:5-47). It then turns to the description of the temple-house, with the porch and side-building, of the erection upon the separate place (Ezekiel 40:48-41:26), and also of the cells in the outer court set apart for the sacrificial meals of the priests, and for the custody of their official robes; and proceeds to define the extent of the outer circumference of the temple (Ezekiel 42). It closes with the consecration of the temple, as the place of the throne of God, by the entrance into it of the glory of the Lord (Eze 43:1-12).


  Ezekiel 40:1


  Introduction


  Eze 40:1. In the five and twentieth year of our captivity, at the beginning of the year, on the tenth of the month, in the fourteenth year after the city was smitten, on this same day the hand of Jehovah came upon me, and He brought me thither. Eze 40:2. In visions of God He brought me into the land of Israel, and set me down upon a very high mountain; and upon it there was like a city-edifice toward the south. Eze 40:3. And He brought me thither, and behold there was a man, his appearance like the appearance of brass, and a flaxen cord in his hand, and the measuring-rod; and he stood by the gate. Eze 40:4. And the man spake to me: Son of man, see with thine eyes, and hear with thine ears, and set thy heart upon all that I show thee; for thou art brought hither to show it thee. Tell all that thou seest to the house of Israel.—The twofold announcement of the time when the prophet was shown the vision of the new temple and the new kingdom of God points back to Eze 1:1 and Eze 33:21, and places this divine revelation concerning the new building of the kingdom of God in a definite relation, not only to the appearance of God by which Ezekiel was called to be a prophet (Eze 1:1, Eze 1:3), but also to the vision in Ezekiel 8-11, in which he was shown the destruction of the ancient, sinful Jerusalem, together with its temple. The twenty-fifth year of the captivity, and the fourteenth year after the city was smitten, i.e., taken and reduced to ashes, are the year 575 before Christ. There is a difference of opinion as to the correct explanation of בּראשׁ השּׁנה, at the beginning of the year; but it is certainly incorrect to take the expression as denoting the beginning of the economical or so-called civil year, the seventh month (Tishri). For, in the first place, the custom of beginning the year with the month Tishri was introduced long after the captivity, and was probably connected with the adoption of the era of the Seleucidae; and, secondly, it is hardly conceivable that Ezekiel should have deviated from the view laid down in the Torah in so important a point as this. The only thing that could render this at all probable would be the assumption proposed by Hitzig, that the year 575 b.c. was a year of jubilee, since the year of jubilee did commence with the day of atonement on the tenth of the seventh month. But the supposition that a jubilee year fell in the twenty-fifth year of the captivity cannot be raised into a probability. We therefore agree with Hvernick and Kliefoth in adhering to the view of the older commentators, that ראשׁ השּׁנה is a contracted repetition of the definition contained in Exo 12:2, ראשׁ חדשׁים ראשׁון , and signifies the opening month of the year, i.e., the month Abib (Nisan). The tenth day of this month was the day on which the preparations for the Passover, the feast of the elevation of Israel into the people of God, were to commence, and therefore was well adapted for the revelation of the new constitution of the kingdom of God. On that day was Ezekiel transported, in an ecstatic state, to the site of the smitten Jerusalem. For היתה עלי יד יי, compare Eze 37:1 and Eze 1:3. שׁמּה evidently points back to העיר in Eze 40:2: thither, where the city was smitten. מראות , as in Eze 1:1. יניחני אל : he set me down upon (not by) a very high mountain (אל for על, as in many other instances; e.g., Eze 18:6 and Eze 31:12).


  The very high mountain is Mount Zion, which is exalted above the tops of all the mountains (Mic 4:1; Isa 2:2)—the mountain upon which, according to what follows, the new temple seen in the vision stood, and which has already been designated as the lofty mountain of Israel in Eze 17:22-23.


  Upon this mountain Ezekiel saw something like a city-edifice toward the south (lit.,from the south hither). מבנה is not the building of the new Jerusalem (Hהvernick, Kliefoth, etc.). For even if what was to be seen as a city-edifice really could be one, although no tenable proof can be adduced of this use of כ simil., nothing is said about the city till Eze 45:6 and 48:156 and 30 ff., and even there it is only in combination with the measuring and dividing of the land; so that Hvernick's remark, that "the revelation has reference to the sanctuary and the city; these two principal objects announce themselves at once as such in the form of vision," is neither correct nor conclusive. The revelation has reference to the temple and the whole of the holy land, including the city; and the city itself does not come at all into such prominence as to warrant us in assuming that there is already a reference made to it here in the introduction. If we look at the context, the man with the measure, whom Ezekiel saw at the place to which he was transported, was standing at the gate (Eze 40:3). This gate in the wall round about the building was, according to Eze 40:5, Eze 40:6, a temple gate. Consequently what Ezekiel saw as a city-edifice can only be the building of the new temple, with its surrounding wall and its manifold court buildings. The expressions עליו and מנגב can both be brought into harmony with this. עליו refers to the very high mountain mentioned immediately before, to the summit of which the prophet had been transported, and upon which the temple-edifice is measured before his eyes. But מנגב does not imply, that as Ezekiel looked from the mountain he saw in the distance, toward the south, a magnificent building like a city-edifice; but simply that, looking from his standing-place in a southerly direction, or southwards, he saw this building upon the mountain,—that is to say, as he had been transported from Chaldea, i.e., from the north, into the land of Israel, he really saw it before him towards the south; so that the rendering of מנגב by ἀπέναντι in the Septuagint is substantially correct, though without furnishing any warrant to alter מנגב into מנּגד. In Eze 40:3, ויּביא is repeated from the end of Eze 40:1, for the purpose of attaching the following description of what is seen, in the sense of, "when He brought me thither, behold, there (was) a man." His appearance was like the appearance of brass, i.e., of shining brass (according to the correct gloss of the lxx χαλκοῦ στίλβοντος נחשׁת קלל = , Eze 1:7). This figure suggests a heavenly being, an angel, and as he is called Jehovah in Eze 44:2, Eze 44:5, the angel of Jehovah. Kliefoth's opinion, that in Eze 44:2, Eze 44:5, it is not the man who is speaking, but that the prophet is there addressed directly by the apparition of God (Eze 43:2 ff.), is proved to be untenable by the simple fact that the speaker (in Ezekiel 44) admonishes the prophet in Eze 40:5 to attend, to see, and to hear, in the same words as the man in Eze 40:4 of the chapter before us. This places the identity of the two beyond the reach of doubt. He had in his hand a flaxen cord for measuring, and the measuring rod—that is to say, two measures, because he had to measure many and various things, smaller and larger spaces, for the former of which he had the measuring rod, for the latter the measuring line. The gate at which this man stood (Eze 40:3) is not more precisely defined, but according to Eze 40:5 it is to be sought for in the wall surrounding the building; and since he went to the east gate first, according to Eze 40:6, it was not the east gate, but probably the north gate, as it was from the north that Ezekiel had come.


  Ezekiel 40:5


  The Surrounding Wall


  And, behold, a wall (ran) on the outside round the house; and in the man's hand was the measuring rod of six cubits, each a cubit and a handbreadth; and he measured the breadth of the building a rod, and the height a rod.—The description of the temple (for, according to what follows, הבּית is the house of Jehovah) (cf. Eze 43:7) commences with the surrounding wall of the outer court, whose breadth (i.e., thickness) and height are measured (see the illustration, Plate I a a a a), the length of the measuring rod having first been given by way of parenthesis. This was six cubits (sc., measured) by the cubit and handbreadth—that is to say, six cubits, each of which was of the length of a (common) cubit and a handbreadth (cf. Eze 43:13); in all, therefore, six cubits and six handbreadths. The ordinary or common cubit, judging from the statement in Ch2 3:3, that the measure of Solomon's temple was regulated according to the earlier measure, had become shorter in the course of time than the old Mosaic or sacred cubit. Fro the new temple, therefore, the measure is regulated according to a longer cubit, in all probability according to the old sacred cubit of the Mosaic law, which was a handbreadth longer than the common cubit according to the passage before us, or seven handbreadths of the ordinary cubit. הבּנין, the masonry, is the building of the wall, which was one rod broad, i.e., thick, and the same in height. The length of this wall is not given, and can only be learned from the further description of the whole wall (see the comm. on Eze 40:27).


  Ezekiel 40:6


  The Buildings of the East Gate


  (See Plate II 1).—Eze 40:6. And he went to the gate, the direction of which was toward the east, and ascended the steps thereof, and measured the threshold of the gate one rod broad, namely, the first threshold one rod broad, Eze 40:7. And the guard-room one rod long and one rod broad, and between the guard-rooms five cubits, and the threshold of the gate by the porch of the gate from the temple hither one rod. Eze 40:8. And he measured the porch of the gate from the temple hither one rod. Eze 40:9. And he measured the porch of the gate eight cubits, and its pillars two cubits; and the porch of the gate was from the temple hither. Eze 40:10. And of the guard-rooms of the gate toward the east there were three on this side and three on that side; all three had one measure, and the pillars also one measure on this side and on that. Eze 40:11. And he measured the breadth of the opening of the gate ten cubits, the length of the gate thirteen cubits. Eze 40:12. And there was a boundary fence before the guard-rooms of one cubit, and a cubit was the boundary fence on that side, and the guard-rooms were six cubits on this side and six cubits on that side. Eze 40:13. And he measured the gate from the roof of the guard-rooms to the roof of them five and twenty cubits broad, door against door. Eze 40:14. And he fixed the pillars at sixty cubits, and the court round about the gate reached to the pillars. Eze 40:15. And the front of the entrance gate to the front of the porch of the inner gate was fifty cubits. Eze 40:16. And there were closed windows in the guard-rooms, and in their pillars on the inner side of the gate round about, and so also in the projections of the walls; there were windows round about on the inner side, and palms on the pillars.—ויּבוא אל שׁער is not to be rendered, "he went in at the gate." For although this would be grammatically admissible, it is not in harmony with what follows, according to which the man first of all ascended the steps, and then commenced the measuring of the gate-buildings with the threshold of the gate. The steps (B in the illustration) are not to be thought of as in the surrounding wall, but as being outside in front of them; but in the description which follows they are not included in the length of the gate-buildings. The number of steps is not give here, but they have no doubt been fixed correctly by the lxx at seven, as that is the number given in Eze 40:22 and Eze 40:26 in connection with both the northern and southern gates. From the steps the man came to the threshold (C), and measured it. "The actual description of the first building, that of the eastern gate, commences in the inside; first of all, the entire length is traversed (Eze 40:6-9), and the principal divisions are measured on the one side; then (Eze 40:10-12) the inner portions on both sides are given more definitely as to their character, number, and measure; in Eze 40:13-15 the relations and measurement of the whole building are noticed; and finally (Eze 40:16), the wall-decorations observed round about the inside. The exit from the gate is first mentioned in Eze 40:17; consequently all that is given in Eze 40:6-16 must have been visible within the building, just as in the case of the other gates the measurements and descriptions are always to be regarded as given from within" (Bttcher). The threshold (C) was a rod in breadth,—that is to say, measuring from the outside to the inside,—and was therefore just as broad as the wall was thick (Eze 40:5). But this threshold was the one, or first threshold, which had to be crossed by any one who entered the gate from the outside, for the gate-building had a second threshold at the exit into the court, which is mentioned in Eze 40:7. Hence the more precise definition ואת סף אחד, "and that the one, i.e., first threshold," in connection with which the breadth is given a second time. את is neither nota nominativi, nor is it used in the sense of זאת; but it is nota accus., and is also governed by ויּמד. And אחד is not to be taken in a pregnant sense, "only one, i.e., not broken up, or composed of several" (Bttcher, Hvernick), but is employed, as it frequently is in enumeration, for the ordinal number: one for the first (vid., e.g., Gen 1:5, Gen 1:7).


  The length of the threshold, i.e., its measure between the two door-posts (from north to south), is not given; but from the breadth of the entrance door mentioned in Eze 40:11, we can infer that it was ten cubits. Proceeding from the threshold, we have next the measurement of the guard-room (G), mentioned in Eze 40:7. According to Kg1 14:28, תּא is a room constructed in the gate, for the use of the guard keeping watch at the gate. This was a rod in length, and the same in breadth. A space of five cubits is then mentioned as intervening between the guard-rooms. It is evident from this that there were several guard-rooms in succession; according to Eze 40:10, three on each side of the doorway, but that instead of their immediately joining one another, they were separated by intervening spaces (H) of five cubits each. This required two spaces on each side. These spaces between the guard-rooms, of which we have no further description, must not be thought of as open or unenclosed, for in that case there would have been so many entrances into the court, and the gateway would not be closed; but we must assume "that they were closed by side walls, which connected the guard-rooms with one another" (Kliefoth).—After the guard-rooms there follows, thirdly, the threshold of the gate on the side of, or near the porch of, the gate "in the direction from the house," i.e., the second threshold, which was at the western exit from the gate-buildings near the porch (D); in other words, which stood as you entered immediately in front of the porch leading out into the court (C C), and was also a cubit in breadth, like the first threshold at the eastern entrance into the gate. מהבּית, "in the direction from the house," or, transposing it into our mode of viewing and describing directions, "going toward the temple-house." This is added to אלם השּׁער to indicate clearly the position of this porch as being by the inner passage of the gate-buildings leading into the court, so as to guard against our thinking of a porch erected on the outside in front of the entrance gate. Bttcher, Hitzig, and others are wrong in identifying or interchanging מהבּית with מבּית, inwardly, intrinsecus (Eze 7:15; Kg1 6:15), and taking it as referring to סף, as if the intention were to designate this threshold as the inner one lying within the gate-buildings, in contrast to the first threshold mentioned in Eze 40:6.


  In Eze 40:8 and Eze 40:9 two different measures of this court-porch (D) are given, viz., first, one rod = six cubits (Eze 40:8), and then eight cubits (Eze 40:9). The ancient translators stumbled at this difference, and still more at the fact that the definition of the measurement is repeated in the same words; so that, with the exception of the Targumists, they have all omitted the eighth verse; and in consequence of this, modern critics, such as Houbigant, Ewald, Bttcher, and Hitzig, have expunged it from the text as a gloss. But however strange the repetition of the measurement of the porch with a difference in the numbers may appear at the first glance, and however naturally it may suggest the thought of a gloss which has crept into the text through the oversight of a copyists, it is very difficult to understand how such a gloss could have been perpetuated; and this cannot be explained by the groundless assumption that there was an unwillingness to erase what had once been erroneously written. To this must be added the difference in the terms employed to describe the dimensions, viz., first, a rod, and then eight cubits, as well as the circumstance that in Eze 40:9, in addition to the measure of the porch, that of the pillars adjoining the porch is given immediately afterwards. The attempts of the earlier commentators to explain the two measurements of the porch have altogether failed; and Kliefoth was the first to solve the difficulty correctly, by explaining that in Eze 40:8 the measurement of the porch is given in the clear, i.e., according to the length within, or the depth (from east to west), whilst in Eze 40:9 the external length of the southern (or northern) wall of the porch (from east to west) is given. Both of these were necessary, the former to give a correct idea of the inner space of the porch, as in the case of the guard-rooms in Eze 40:8; the latter, to supply the necessary data for the entire length of the gate-buildings, and to make it possible to append to this the dimensions of the pillars adjoining the western porch-wall. As a portion of the gate-entrance or gateway, this porch was open to the east and west; and toward the west, i.e., toward the court, it was closed by the gate built against it. Kliefoth therefore assumes that the porch-walls on the southern and northern sides projected two cubits toward the west beyond the inner space of the porch, which lay between the threshold and the gate that could be closed, and was six cubits long, and that the two gate-pillars, with their thickness of two cubits each, were attached to this prolongation of the side walls. But by this supposition we do not gain a porch (אלם), but a simple extension of the intervening wall between the third guard-room and the western gate. If the continuation of the side walls, which joined the masonry bounding the western threshold on the south and north, was to have the character of a porch, the hinder wall (to the east) could not be entirely wanting; but even if there were a large opening in it for the doorway, it must stand out in some way so as to strike the eye, whether by projections of the wall at the north-east and south-east corners, or what may be more probable, by the fact that the southern and northern side walls receded at least a cubit in the inside, if not more, so that the masonry of the walls of the porch was weaker (thinner) than that at the side of the threshold and by the pillars, and the porch in the clear from north to south was broader than the doorway. The suffix attached to אילו is probably to be taken as referring to אלם השּׁער, and not merely to שׁער, and the word itself to be construed as a plural (איליו): the pillars of the gate-porch (E) were two cubits thick, or strong. This measurement is not to be divided between the two pillars, as the earlier commentators supposed, so that each pillar would be but one cubit thick, but applies to each of them. As the pillars were sixty cubits high (according to Eze 40:14), they must have had the strength of at least two cubits of thickness to secure the requisite firmness. At the close of the ninth verse, the statement that the gate-porch was directed towards the temple-house is made for the third time, because it was this peculiarity in the situation which distinguished the gate-buildings of the outer court from those of the inner; inasmuch as in the case of the latter, although in other respects its construction resembled that of the gate-buildings of the outer court, the situation was reversed, and the gate-porch was at the side turned away from the temple toward the outer court, as is also emphatically stated three times in Eze 40:31, Eze 40:34, and Eze 40:37 (Kliefoth).


  On reaching the gate-porch and its pillars, the measurer had gone through the entire length of the gate-buildings, and determined the measure of all its component parts, so far as the length was concerned. Having arrived at the inner extremity or exit, the describer returns, in order to supply certain important particulars with regard to the situation and character of the whole structure. He first of all observes (in Eze 40:10), with reference to the number and relative position of the guard-houses (G), that there were three of them on each side opposite to one another, that all six were of the same measure, i.e., one rod in length and one in breadth (Eze 40:7); and then, that the pillars mentioned in Eze 40:9, the measurement of which was determined (E), standing at the gate-porch on either side, were of the same size. Many of the commentators have erroneously imagined that by לאילם we are to understand the walls between the guard-rooms or pillars in the guard-rooms. The connecting walls could not be called אילים; and if pillars belonging to the guard-rooms were intended, we should expect to find לאיליו.—In Eze 40:11 there follow the measurements of the breadth and length of the doorway. The breadth of the opening, i.e., the width of the doorway, was ten cubits. "By this we are naturally to understand the breadth of the whole doorway in its full extent, just as the length of the two thresholds and the seven steps, which was not given in Eze 40:6 and Eze 40:7, is also fixed at ten cubits" (Kliefoth).—The measurement which follows, viz., "the length of the gate, thirteen cubits," is difficult to explain, and has been interpreted in very different ways. The supposition of Lyra, Kliefoth, and others, that by the length of the gate we are to understand the height of the trellised gate, which could be opened and shut, cannot possibly be correct. ארך, length, never stands for קומה, height; and השּׁער in this connection cannot mean the gate that was opened and shut. השּׁער, as distinguished from פּתח השּׁער, can only signify either the whole of the gate-building (as in Eze 40:6), or, in a more limited sense, that portion of the building which bore the character of a gate in a conspicuous way; primarily, therefore, the masonry enclosing the threshold on the two sides, together with its roof; and then, generally, the covered doorway, or that portion of the gate-building which was roofed over, in distinction from the uncovered portion of the building between the two gates (Bttcher, Hitzig, and Hvernick); inasmuch as it cannot be supposed that a gate-building of fifty cubits long was entirely roofed in. Now, as there are two thresholds mentioned in Eze 40:6 and Eze 40:7, and the distinction in Eze 40:15 between the (outer) entrance-gate and the porch of the inner gate implies that the gate-building had two gates, like the gate-building of the city of Mahanaim (Sa2 18:24), one might be disposed to distribute the thirteen cubits' length of the gate between the two gates, because each threshold had simply a measurement of six cubits. But such a supposition as this, which is not very probable in itself, is proved to be untenable, by the fact that throughout the whole description we never find the measurements of two or more separate portions added together, so that no other course is open than to assume, as Bttcher, Hitzig, and Hvernick have done, that the length of thirteen cubits refers to one covered doorway, and that, according to the analogy of the measurements of the guard-rooms given in Eze 40:7, it applies to the second gateway also; in which case, out of the forty cubits which constituted the whole length of the gate-building (without the front porch), about two-thirds (twenty-six cubits) would be covered gateway (b b), and the fourteen cubits between would form an uncovered court-yard (c c) enclosed on all sides by the gate-buildings. Consequently the roofing of the gate extended from the eastern and western side over the guard-room, which immediately adjoined the threshold of the gate, and a cubit beyond that, over the wall which intervened between the guard-rooms, so that only the central guard-room on either side, together with a portion of the walls which bounded it, stood in the uncovered portion or court of the gate-building.


  According to Eze 40:12, there was a גּבוּל, or boundary, in front of the guard-rooms, i.e., a boundary fence of a cubit in breadth, along the whole of the guard-room, with its breadth of six cubits on either side. The construction of this boundary fence or barrier (a) is not explained; but the design of it is clear, namely to enable the sentry to come without obstruction out of the guard-room, to observe what was going on in the gate both on the right and left, without being disturbed by those who were passing through the gate. These boundary fences in front of the guard-rooms projected into the gateway to the extent described, so that there were only eight (10-2) cubits open space between the guard-rooms, for those who were going out and in. In Eze 40:12 we must supply מפּה after the first אחת because of the parallelism. Eze 40:12 is a substantial repetition of Eze 40:7.—In Eze 40:13 there follows the measure of the breadth of the gate-building. From the roof of the one guard-room to the roof of the other guard-room opposite (לגגּו is an abbreviated expression for לגג התּא) the breadth was twenty-five cubits, "door against door." These last words are added for the sake of clearness, to designate the direction of the measurement as taken right across the gateway. The door of the guard-room, however, can only be the door in the outer wall, by which the sentries passed to and fro between the room and the court. The measurement given will not allow of our thinking of a door in the inner wall, i.e., the wall of the barrier of the gateway, without touching the question in dispute among the commentators, whether the guard-rooms had walls toward the gateway or not, i.e., whether they were rooms that could be closed, or sentry-boxes open in front. All that the measuring from roof to roof presupposes is indisputable is, that the guard-rooms had a roof. The measurement given agrees, moreover, with the other measurements. The breadth of the gateway with its ten cubits, added to that of each guard-room with six; and therefore of both together with twelve, makes twenty-two cubits in all; so that if we add three cubits for the thickness of the two outer walls, or a cubit and a half each, that is to say, according to Eze 40:42, the breadth of one hewn square stone, we obtain twenty-five cubits for the breadth of the whole gate-building, the dimension given in Eze 40:21, Eze 40:25, and Eze 40:29.


  There is a further difficulty in Eze 40:14. The אילים, whose measurement is fixed in the first clause at sixty cubits, can only be the gate-pillars (איליו) mentioned in Eze 40:9; and the measurement given can only refer to their height. The height of sixty cubits serves to explain the choice of the verb ויּעשׂ, in the general sense of constituit, instead of ויּמד, inasmuch as such a height could not be measured from the bottom to the top with the measuring rod, but could only be estimated and fixed at such and such a result. With regard to the offence taken by modern critics at the sixty cubits, Kliefoth has very correctly observed, that "if it had been considered that our church towers have also grown out of gate-pillars, that we may see for ourselves not only in Egyptian obelisks and Turkish minarets, but in our own hollow factory-chimneys, how pillars of sixty cubits can be erected upon a pedestal of two cubits square; and lastly, that we have here to do with a colossal building seen in a vision,—there would have been no critical difficulties discovered in this statement as to the height." Moreover, not only the number, but the whole text is verified as correct by the Targum and Vulgate, and defended by them against all critical caprice; whilst the verdict of Bttcher himself concerning the Greek and Syriac texts is, that they are senselessly mutilated and disfigured.—In the second half of the verse איל stands in a collective sense: "and the court touched the pillars." החצר is not a court situated within the gate-building (Hitzig, Hvernick, and others), but the outer court of the temple. השּׁער is an accusative, literally, with regard to the gate round about, i.e., encompassing the gate-building round about, that is to say, on three sides. These words plainly affirm what is implied in the preceding account, namely, that the gate-building stood within the outer court, and that not merely so far as the porch was concerned, but in its whole extent.—To this there is very suitably attached in Eze 40:15 the account of the length of the whole building. The words, "at the front of the entrance gate to the front of the porch of the inner gate," are a concise topographical expression for "from the front side of the entrance gate to the front side of the porch of the inner gate." At the starting-point of the measurement מן (מעל) was unnecessary, as the point of commencement is indicated by the position of the word; and in על לפני, as distinguished from על פּני, the direction toward the terminal point is shown, so that there is no necessity to alter על into עד, since על, when used of the direction in which the object aimed at lies, frequently touches the ordinary meaning of עד (cf. על קצותם, Psa 19:7, and על תּבליתם, Isa 10:25); whilst here the direction is rendered perfectly plain by the ל (in לפני). The Chetib היאתון, a misspelling for האיתון, we agree with Gesenius and others in regarding as a substantive: "entrance." The entrance gate is the outer gate, at the flight of steps leading into the gate-building. Opposite to this was the "inner gate" as the end of the gate-building, by the porch leading into the court. The length from the outer to the inner gate was fifty cubits, which is the resultant obtained from the measurements of the several portions of the gate-building, as given in Eze 40:6-10; namely, six cubits the breadth of the first threshold, 3 x 6 = 18 cubits that of the three guard-rooms, 2 x 5 = 10 cubits that of the spaces intervening between the guard-rooms, 6 cubits that of the inner threshold, 8 cubits that of the gate-porch, and 2 cubits that of the gate-pillars (6 + 18 + 10 + 6 + 8 + 2 = 50).


  Lastly, in Eze 40:16, the windows and decorations of the gate-buildings are mentioned. חלּונות, closed windows, is, no doubt, a contracted expression for חלּוני שׁקפים אטמים (Kg1 6:4), windows of closed bars, i.e., windows, the lattice-work of which was made so fast, that they could not be opened at pleasure like the windows of dwelling-houses. but it is difficult to determine the situation of these windows. According to the words of the text, they were in the guard-rooms and in אליהמּה and also לאלמּות, and that לפנימה into the interior of the gate-building, i.e., going into the inner side of the gateway סביב סביב, round about, i.e., surrounding the gateway on all sides. To understand these statements, we must endeavour, first of all, to get a clear idea of the meaning of the words אילים and אלמּות. The first occurs in the singular איל, not only in Eze 40:14, Eze 40:16, and Eze 41:3, but also in Kg1 6:31; in the plural only in this chapter and in Eze 41:1. The second אילם or אלם is met with only in this chapter, and always in the plural, in the form אלמּות mrof e only in Eze 40:16 and Eze 40:30, in other cases always אילמּים, or with a suffix אילמּיו, after the analogy of תּאות in Eze 40:12 by the side of תּאים in Eze 40:7 and Eze 40:16, תּאי in Eze 40:10, and תּאיו or תּאו in Eze 40:21, Eze 40:29, Eze 40:33, Eze 40:36, from which it is apparent that the difference in the formation of the plural (אילמות and אילמים) has no influence upon the meaning of the word. On the other hand, it is evident from our verse (Eze 40:16), and still more so from the expression אילי ואל, which is repeated in Eze 40:21, Eze 40:24, Eze 40:29, Eze 40:33, and Eze 40:36 (cf. Eze 40:26, Eze 40:31, and Eze 40:34), that אלים and אלמּים must signify different things, and are not to be identified, as Bttcher and others suppose. The word איל, as an architectural term, never occurs except in connection with doors or gates. It is used in this connection as early as Kg1 6:31, in the description of the door of the most holy place in Solomon's temple, where האיל signifies the projection on the door-posts, i.e., the projecting portion of the wall in which the door-posts were fixed. Ezekiel uses איל הפּתח in Eze 41:3 in the same sense in relation to the door of the most holy place, and in an analogous manner applies the term אילים to the pillars which rose up to a colossal height at or by the gates of the courts (Eze 40:9, Eze 40:10, Eze 40:14, Eze 40:21, Eze 40:24, etc.), and also of the pillars at the entrance into the holy place (Eze 41:1). The same meaning may also be retained in Eze 40:16, where pillars (or posts) are attributed to the guard-rooms, since the suffix in אליהמּה can only be taken as referring to התּאים. As these guard-rooms had doors, the doors may also have had their posts. And just as in Eze 40:14 אל־איל points back to the אלים previously mentioned, and the singular is used in a collective sense; so may the אל איל in Eze 40:16 be taken collectively, and referred to the pillars mentioned before.


  There is more difficulty in determining the meaning of אילם (plural אלמּים or אלמּות), which has been identified sometimes with אוּלם, sometimes with אילים. Although etymologically connected with these two words, it is not only clearly distinguished from אילים, as we have already observed, but it is also distinguished from אוּלם by the fact that, apart from Eze 41:15, where the plural אוּלמּי signifies the front porches in all the gate-buildings of the court, אוּלם only occurs in the singular, because every gate-building had only one front porch, whereas the plural is always used in the case of אלמּים. So far as the form is concerned, אילם is derived from איל; and since איל signifies the projection, more especially the pillars on both sides of the doors and gates, it has apparently the force of an abstract noun, projecting work; but as distinguished from the prominent pillars, it seems to indicate the projecting works or portions on the side walls of a building of large dimensions. If, then, we endeavour to determine the meaning of אילם more precisely in our description of the gate-building, where alone the word occurs, we find from Eze 40:30 that there were אלמּות round about the gate-buildings; and again from Eze 40:16 and Eze 40:25, that the אלמּים had windows, which entered into the gateway; and still further from Eze 40:22 and Eze 40:26, that when one ascended the flight of steps, they were לפני, "in front of them." And lastly, from Eze 40:21, Eze 40:29, and Eze 40:33, where guard-rooms, on this side and on that side, pillars (אלים), and אלמּים are mentioned as constituent parts of the gate-building or gateway, and the length of the gateway is given as fifty cubits, we may infer that the אלמּים, with the guard-rooms and pillars, formed the side enclosures of the gateway throughout its entire length. Consequently we shall not be mistaken, if we follow Kliefoth in understanding by אלמּים those portions of the inner side walls of the gateway which projected in the same manner as the two pillars by the porch, namely, the intervening walls between the three guard-rooms, and also those portions of the side walls which enclosed the two thresholds on either side. For "there was nothing more along the gateway, with the exception of the portions mentioned," that projected in any way, inasmuch as these projecting portions of the side enclosures, together with the breadth of the guard-rooms and the porch, along with its pillars, made up the entire length of the gateway, amounting to fifty cubits. This explanation of the word is applicable to all the passages in which it occurs, even to Eze 40:30 and Eze 40:31, as the exposition of these verses will show.—It follows from this that the windows mentioned in Eze 40:16 can only be sought for in the walls of the guard-rooms and the projecting side walls of the gateway; and therefore that ואל אליהמּה is to be taken as a more precise definition of אל־התּאים: "there were windows in the guard-rooms, and, indeed (that is to say), in their pillars," i.e., by the side of the pillars enclosing the door. These windows entered into the interior of the gateway. It still remains questionable, however, whether these windows looked out of the guard-rooms into the court, and at the same time threw light into the interior of the gateway, because the guard-rooms were open towards the gateway, as Bttcher, Hitzig, Kliefoth, and others assume; or whether the guard-rooms had also a wall with a door opening into the gateway, and windows on both sides, to which allusion is made here. The latter is by no means probable, inasmuch as, if the guard-rooms were not open towards the gateway, the walls between them would not have projected in such a manner as to allow of their being designated as אלמּות. For this reason we regard the former as the correct supposition. There is some difficulty also in the further expression סביב סביב; for, strictly speaking, there were not windows round about, but simply on both sides of the gateway. But if we bear in mind that the windows in the hinder or outer wall of the guard-rooms receded considerably in relation to the windows in the projecting side walls, the expression סביב סביב can be justified in this sense: "all round, wherever the eye turned in the gateway." כּן לאלםּ, likewise in the projecting walls, sc. there were such windows. וכן implies not only that there were windows in these walls, but also that they were constructed in the same manner as those in the pillars of the guard-rooms. It was only thus that the gateway came to have windows round about, which went inwards. Consequently this is repeated once more; and in the last clause of the verse it is still further observed, that אל איל, i.e., according to Eze 40:15, on the two lofty pillars in front of the porch, there were תּמּרים added, i.e., ornaments in the form of palms, not merely of palm branches or palm leaves.—This completes the description of the eastern gate of the outer court. The measuring angel now leads the prophet over the court to the other two gates, the north gate and the south gate. On the way, the outer court is described and measured.


  Ezekiel 40:17


  The Outer Court Described and Measured


  Eze 40:17. And he led me into the outer court, and behold there were cells and pavement made round the court; thirty cells on the pavement. Eze 40:18. And the pavement was by the side of the gates, corresponding to the length of the gates, (namely) the lower pavement. Eze 40:19. And he measured the breadth from the front of the lower gate to the front of the inner court, about a hundred cubits on the east side and on the north side.—Ezekiel having been led through the eastern gate into the outer court, was able to survey it, not on the eastern side only, but also on the northern and southern sides; and there he perceived cells and רצפּה, pavimentum, mosaic pavement, or a floor paved with stones laid in mosaic form (Ch2 7:3; Est 1:6), made round the court; that is to say, according to the more precise description in v. 18, on both sides of the gate-buildings, of a breadth corresponding to their length, running along the inner side of the wall of the court, and consequently not covering the floor of the court in all its extent, but simply running along the inner side of the surrounding wall as a strip of about fifty cubits broad, and that not uniformly on all four sides, but simply on the eastern, southern, and northern sides, and at the north-west and south-west corners of the western side, so far, namely, as the outer court surrounded the inner court and temple (see Plate I b b b); for on the western side the intervening space from the inner court and temple-house to the surrounding wall of the outer court was filled by a special building of the separate place. It is with this limitation that we have to take סביב סביב. fעשׂוּy may belong either to לשׁכות ורצפּה or merely to רצפּה, so far as grammatical considerations are concerned; for in either case there would be an irregularity in the gender, and the participle is put in the singular as a neuter. If we look fairly at the fact itself, not one of the reasons assigned by Kliefoth, for taking fעשׂוּy as referring to רצפּה only, is applicable throughout. If the pavement ran round by the side of the gate-building on three sides of the court, and the cells were by or upon the pavement, they may have stood on three sides of the court without our being forced to assume, or even warranted in assuming, that they must of necessity have filled up the whole length on every side from the shoulder of the gate-building to the corner, or rather to the space that was set apart in every corner, according to Eze 46:21-24, for the cooking of the sacrificial meals of the people. We therefore prefer to take עשׂוּי as referring to the cells and the pavement; because this answers better than the other, both to the construction and to the fact. In Eze 40:18 the pavement is said to have been by the shoulder of the gates. השּׁערים is in the plural, because Ezekiel had probably also in his mind the two gates which are not described till afterwards. כּתף, the shoulder of the agate-buildings regarded as a body, is the space on either side of the gate-building along the wall, with the two angles formed by the longer side of the gate-buildings and the line of the surrounding wall. This is more precisely defined by 'לעמּת ארך השׁ, alongside of the length of the gates, i.e., running parallel with it (cf. Sa2 16:13), or stretching out on both sides with a breadth corresponding to the length of the gate-buildings. The gates were fifty cubits long, or, deducting the thickness of the outer wall, they projected into the court to the distance of forty-four cubits. Consequently the pavement ran along the inner sides of the surrounding wall with a breadth of forty-four cubits. This pavement is called the lower pavement, in distinction from the pavement or floor of the inner court, which was on a higher elevation.


  All that is said concerning the לשׁכות is, that there were thirty of them, and that they were אל הרצפּה (see Plate I C). The dispute whether אל signifies by or upon the pavement has no bearing upon the fact itself. As Ezekiel frequently uses אל for על, and vice vers, the rendering upon can be defended; but it cannot be established, as Hitzig supposes, by referring to Kg2 16:17. If we retain the literal meaning of אל, at or against, we cannot picture to ourselves the position of the cells as projecting from the inner edge of the pavement into the unpaved portion of the court; for in that case, to a person crossing the court, they would have stood in front of (לפני) the pavement rather than against the pavement. The prep. אל, against, rather suggests the fact that the cells were built near the surrounding wall, so that the pavement ran along the front of them, which faced the inner court in an unbroken line. In this case it made no difference to the view whether the cells were erected upon the pavement, or the space occupied by the cells was left unpaved, and the pavement simply joined the lower edge of the walls of the cells all round. The text contains no account of the manner in which they were distributed on the three sides of the court. But it is obvious from the use of the plural לשׁכות, that the reference is not to thirty entire buildings, but simply to thirty rooms, as לשׁכּה does not signify a building consisting of several rooms, but always a single room or cell in a building. Thus in Sa1 9:22 it stands for a room appointed for holding the sacrificial meals, and that by no means a small room, but one which could accommodate about thirty persons. In Jer 36:12 it is applied to a room in the king's palace, used as the chancery. Elsewhere לשׁכּה is the term constantly employed for the rooms in the court-buildings and side-buildings of the temple, which served partly as a residence for the officiating priests and Levites, and partly for the storing of the temple dues collected in the form of tithes, fruits, and money (vid., Kg2 23:11; Jer 35:4; Jer 36:10; Ch1 9:26; Neh 10:38 -40). Consequently we must not think of thirty separate buildings, but have to distribute the thirty cells on the three sides of the court in such a manner that there would be ten on each side, and for the sake of symmetry five in every building, standing both right and left between the gate-building and the corner kitchens.—In Eze 40:19 the size or compass of the outer court is determined. The breadth from the front of the lower gate to the front of the inner court was 100 cubits. השּׁער התּחתּונה, the gate of the lower court, i.e., the outer gate, which was lower than the inner. התּחתּונה is not an adjective agreeing with שׁער, for apart from Isa 14:31 שׁער is never construed as a feminine; but it is used as a substantive for חצר התּחתּונה, the lower court, see the comm. on Eze 8:3. מלפני denotes the point from which the measuring started, and לפני החצר the direction in which it proceeded, including also the terminus: "to before the inner court," equivalent to "up to the front of the inner court," The terminal point is more precisely defined by מחוּץ, from without, which Hitzig proposes to erase as needless and unusual, but without any reason. For, inasmuch as the gateways of the inner court were built into the outer court, as is evident from what follows, מחוּץ simply affirms that the measuring only extended to the point where the inner court commenced within the outer, namely, to the front of the porch of the gate, not to the boundary wall of the inner court, as this wall stood at a greater distance from the porch of the outer court-gate by the whole length of the court-gate, that is to say, as much as fifty cubits. From this more precise definition of the terminal point it follows still further, that the starting-point was not the boundary-wall, but the porch of the gate of the outer court; in other words, that the hundred cubits measured by the man did not include the fifty cubits' length of the gate-building, but this is expressly excluded. This is placed beyond all doubt by Eze 40:23 and Eze 40:27, where the distance of the inner court-gate from the gate (of the outer court) is said to have been a hundred cubits.—The closing words הקּדים have been very properly separated by the Masoretes from what precedes, by means of the Athnach, for they are not to be taken in close connection with ויּמד; nor are they to be rendered, "he measured...toward the east and toward the north" for this would be at variance with the statement, "to the front of the inner court." They are rather meant to supply a further appositional definition to the whole of the preceding clause: "he measured from...a hundred cubits," relating to the east side and the north side of the court, and affirm that the measuring took place from gate to gate both on the eastern and on the northern side; in other words, that the measure given, a hundred cubits, applied to the eastern side as well as the northern; and thus they prepare the way for the description of the north gate, which follows from Eze 40:20 onwards.


  Ezekiel 40:20


  The North Gate and the South Gate of the Outer Court (1 Plate I A)


  The description of these two gate-buildings is very brief, only the principal portions being mentioned, coupled with the remark that they resembled those of the east gate. The following is the description of the north gate.—Eze 40:20. And the gate, whose direction was toward the north, touching the outer court, he measured its length and its breadth, Eze 40:21. And its guard-rooms, three on this side and three on that, and its pillars and its wall-projections. It was according to the measure of the first gate, fifty cubits its length, and the breadth five and twenty cubits. Eze 40:22. And its windows and its wall-projections and its palms were according to the measure of the gate, whose direction was toward the east; and by seven steps they went up, and its wall-projections were in front of it. Eze 40:23. And a gate to the inner court was opposite the gate to the north and to the east; and he measured from gate to gate a hundred cubits.—With the measuring of the breadth of the court the measuring man had reached the north gate, which he also proceeded to measure now. In Eze 40:20 the words והשּׁער to החיצונה are written absolutely; and in Eze 40:21 the verb היה does not belong to the objects previously enumerated, viz., guard-rooms, pillars, etc., but these objects are governed by ויּמד yb denrevog e, and היה points back to the principal subject of the two verses, השּׁער: it (the gate) was according to the measure... (cf. Eze 40:15 and Eze 40:13). For the use of ב in definitions of measurement, "25 בּאמּה" (by the cubit, sc. measured), as in Exo 27:18, etc., see Gesenius, 120. 4, Anm. 2. The "first gate" is the east gate, the one first measured and described. In Eze 40:23 the number of steps is given which the flight leading into the gateway had; and this of course applies to the flight of steps of the east gate also (Eze 40:6). In Eze 40:22, כּמדּת is not to be regarded as doubtful, as Hitzig supposes, or changed into כּ; for even if the windows of the east gate were not measured, they had at all events a definite measurement, so that it might be affirmed with regard to the windows of the north gate that their dimensions were the same. This also applies to the palm-decorations. With regard to the אלמּים (Eze 40:21), however, it is simply stated that they were measured; but the measurement is not given. לפּניהם (Eze 40:22, end) is not to be altered in an arbitrary and ungrammatical way into לפנימה, as Bttcher proposes. The suffix הם refers to the steps. Before the steps there were the אילמּים of the gate-building. This "before," however, is not equivalent to "outside the flight of steps," as Bttcher imagines; for the measuring man did not go out of the inside of the gate, or go down the steps into the court, but came from the court and ascended the steps, and as he was going up he saw in front (vis--vis) of the steps the אילמּים of the gate, i.e., the wall-projections on both sides of the threshold of the gate. In Eze 40:23 it is observed for the first time that there was a gate to the inner court opposite to the northern and the eastern gate of the outer court already described, so that the gates of the outer and inner court stood vis--vis. The distance between these outer and inner gates is then measured, viz., 100 cubits, in harmony with Eze 40:19.


  In Eze 40:24-27 the south gate is described with the same brevity. Eze 40:24. And he led me toward the south, and behold there was a gate toward the south, and he measured its pillars and its wall-projections according to the same measures. Eze 40:25. And there were windows in it and its wall-projections round about like those windows; fifty cubits was the length, and the breadth five and twenty cubits. Eze 40:26. And seven steps were its ascent and its wall-projections in the front of them, and it had palm-work, one upon this side and one upon that on its pillars. Eze 40:27. And there was a gate to the inner court toward the south, and he measured from gate to gate toward the south a hundred cubits.—This gate also was built exactly like the two others. The description simply differs in form, and not in substance, from the description of the gate immediately preceding. כּמּדּות האלּ, "like those measures," is a concise expression for "like the measures of the pillars already described at the north and east gates." For Eze 40:25, compare Eze 40:16 and Eze 40:21; and for Eze 40:26, vid., Eze 40:22. Eze 40:26 is clearly explained from Eze 40:16, as compared with Eze 40:9. And lastly, Eze 40:27 answers to the 23rd verse, and completes the measuring of the breadth of the court, which was also a hundred cubits upon the south side, from the outer gate to the inner gate standing opposite, as was the case according to Eze 40:19 upon the eastern side. Hvernick has given a different explanation of Eze 40:27, and would take the measurement of a hundred cubits as referring to the distance between the gates of the inner court which stood opposite to each other, because in Eze 40:27 we have משּׁער in the text, and not מן השּׁער; so that we should have to render the passage thus, "he measured from a gate to the gate toward the south a hundred cubits," and not "from the gate (already described) of the outer court," but from another gate, which according to the context of the verse must also be a gate of the inner court. But it is precisely the context which speaks decidedly against this explanation. For since, according to Eze 40:18, the measuring man did not take the prophet into the inner court, for the purpose of measuring it before his eyes, till after he had measured from (a) gate to the south gate of the inner court, the distance which he had previously measured and found to be a hundred cubits is not to be sought for within the inner court, and therefore cannot give the distance between the gates of the inner court, which stood opposite to one another, but must be that from the south gate of the outer court to the south gate of the inner. This is the case not only here, but also in Eze 40:23, where the north gate is mentioned. We may see how little importance is to be attached to the omission of the article in משּׁער from the expression משּׁער אל שׁער in Eze 40:23, where neither the one gate nor the other is defined, because the context showed which gates were meant. Hvernick's explanation is therefore untenable, notwithstanding the fact that, according to Eze 40:47, the size of the inner court was a hundred cubits both in breadth and length.—From the distance between the gates of the outer court and the corresponding gates of the inner, as given in Eze 40:27, Eze 40:23, and Eze 40:19, we find that the outer court covered a space of two hundred cubits on every side,—namely, fifty cubits the distance which the outer court building projected into the court, and fifty cubits for the projection of the gate-building of the inner court into the outer court, and a hundred cubits from one gate-porch to the opposite one (50 + 50 + 100 = 200).


  Consequently the full size of the building enclosed by the wall (Eze 40:5), i.e., of the temple with its two courts, may also be calculated, as it has been by many of the expositors. If we proceed, for example, from the outer north gate to the outer south gate upon the ground plan (Plate I), we have, to quote the words of Kliefoth, "first the northern breadth of the outer court (D) with its two hundred cubits; then the inner court, which measured a hundred cubits square according to Eze 40:47 (E), with its hundred cubits; and lastly, the south side of the outer court with two hundred cubits more (D); so that the sanctuary was five hundred cubits broad from north to south. And if we start from the entrance of the east gate of the court (A), we have first of all the eastern breadth of the outer court, viz., two hundred cubits; then the inner court (e) with its hundred cubits; after that the temple-buildings, which also covered a space of a hundred cubits square according to Eze 41:13-14, including the open space around them (G), with another hundred cubits; and lastly, the גּזרה (J), which was situated to the west of the temple-buildings, and also covered a space of a hundred cubits square according to Eze 41:13-14, with another hundred cubits; so that the sanctuary was also five hundred cubits long from east to west, or, in other words, formed a square of five hundred cubits."


  Ezekiel 40:28


  The Gates of the Inner Court


  (Vid., Plate I B and Plate II II).—Eze 40:28. And he brought me into the inner court through the south gate, and measured the south gate according to the same measures; Eze 40:29. And its guard-rooms, and its pillars, and its wall-projections, according to the same measures; and there were windows in it and in its wall-projections round about: fifty cubits was the length, and the breadth five and twenty cubits. Eze 40:30. And wall-projections were round about, the length five and twenty cubits, and the breadth five cubits. Eze 40:31. And its wall-projections were toward the outer court; and there were palms on its pillars, and eight steps its ascendings. Eze 40:32. And he led me into the inner court toward the east, and measured the gate according to the same measures; Eze 40:33. And its guard-rooms, and its pillars, and its wall-projections, according to the same measures; and there were windows in it and its wall-projections round about: the length was fifty cubits, and the breadth five and twenty cubits. Eze 40:34. And its wall-projections were toward the outer court; and there were palms on its pillars on this side and on that side, and eight steps its ascent. Eze 40:35. And he brought me to the north gate, and measured it according to the same measures; Eze 40:36. Its guard-rooms, its pillars, and its wall-projections; and there were windows in it round about: the length was fifty cubits, and the breadth five and twenty cubits. Eze 40:37. And its pillars stood toward the outer court; and palms were upon its pillars on this side and on that; and its ascent was eight steps.—In Eze 40:27 the measuring man had measured the distance from the south gate of the outer court to the south gate of the inner court, which stood opposite to it. He then took the prophet through the latter (Eze 40:28) into the inner court, and measured it as he went through, and found the same measurements as he had found in the gates of the outer court. This was also the case with the measurements of the guard-rooms, pillars, and wall-projections, and with the position of the windows, and the length and breadth of the whole of the gate-building (Eze 40:29); from which it follows, as a matter of course, that this gate resembled the outer gate in construction, constituent parts, and dimensions. This also applied to both the east gate and north gate, the description of which in Eze 40:32-37 corresponds exactly to that of the south gate, with the exception of slight variations of expression. It is true that the porch is not mentioned in the case of either of these gates; but it is evident that this was not wanting, and is simply passed over in the description, as we may see from Eze 40:39, where the tables for the sacrifices are described as being in the porch (בּאוּלם). There are only two points of difference mentioned in Eze 40:31, Eze 40:34, and Eze 40:37, by which these inner gates were distinguished from the outer. In the first place, that the flights of steps to the entrances to these gates had eight steps according to the closing words of the verses just cited, whereas those of the outer gates had only seven (cf. Eze 40:22 and Eze 40:26); whilst the expression also varies. מעלו being constantly used here instead of עלותו (Eze 40:26). עלות, from עלה, the ascending, are literally ascents, i.e., places of mounting, for a flight of steps or staircase. מעלו, the plural of מללה, the ascent (not a singular, as Hitzig supposes), has the same meaning.


  The second difference, which we find in the first clause of the verses mentioned, as of a more important character. It is contained in the words, "and its אלמּים (the projecting portions of the inner side-walls of the gateway) were directed toward the outer court" (אל and ל indicating the direction). The interpretation of this somewhat obscure statement is facilitated by the fact that in Eze 40:37 אילו stands in the place of אילמּו (Eze 40:31 and Eze 40:34). אילו are the two lofty gate-pillars by the porch of the gate, which formed the termination of the gate-building towards the inner court in the case of the outer gates. If, then, in the case of the inner gates, these pillars stood toward the outer court, the arrangement of these gates must have taken the reverse direction to that of the outer gates; so that a person entering the gate would not go from the flight of steps across the threshold to the guard-rooms, and then across the second threshold to the porch, but would first of all enter the porch by the pillars in front, and then go across the threshold to the guard-rooms, and, lastly, proceed across the second threshold, and so enter the inner court. But if this gate-building, when looked at from without, commenced with the porch-pillars and the front porch, this porch at any rate must have been situated outside the dividing wall of the two courts, that is to say, must have been within the limits of the outer court. And further, if the אילמּים, or wall-projections between the guard-rooms and by the thresholds, were also directed toward the outer court, the whole of the gate-building must have been built within the limits of that court. This is affirmed by the first clauses of Eze 40:31, Eze 40:34, and Eze 40:37, which have been so greatly misunderstood; and there is no necessity to alter ואילו in Eze 40:37 into ואלמּו, in accordance with Eze 40:31 and Eze 40:34. For what is stated in Eze 40:31 and Eze 40:34 concerning the position or direction of the אילמּים, also applies to the אילים; and they are probably mentioned in Eze 40:37 because of the intention to describe still further in Eze 40:38 what stood near the אילים. Kliefoth very properly finds it incomprehensible, "that not a few of the commentators have been able, in spite of these definite statements in Eze 40:13, Eze 40:34, and Eze 40:37, to adopt the conclusion that the gate-buildings of the inner gates were situated within the inner court, just as the gate-buildings of the outer gates were situated within the outer court. As the inner court measured only a hundred cubits square, if the inner gates had stood within the inner court, the north and south gates of the inner court would have met in the middle, and the porch of the east gate of the inner court would have stood close against the porches of the other two gates. It was self-evident that the gate-buildings of the inner gates stood within the more spacious outer court, like those of the outer gates. Nevertheless, the reason why the situation of the inner gates is so expressly mentioned in the text is evidently, that this made the position of the inner gates the reverse of that of the outer gates. In the case of the outer gates, the first threshold was in the surrounding wall of the outer court, and the steps stood in front of the wall; and thus the gate-building stretched into the outer court. In that of the inner gates, on the contrary the second threshold lay between the surrounding walls of the inner court, and the gate-building stretched thence into the outer court, and its steps stood in front of the porch of the gate. Moreover, in the case of the east gates, for example, the porch of the outer gate stood toward the west, and the porch of the inner gate toward the east, so that the two porches stood opposite to each other in the outer court, as described in Eze 40:23 and Eze 40:27."


  In Eze 40:30 further particulars respecting the אילמּים are given, which are apparently unsuitable; and for this reason the verse has been omitted by the lxx, while J. D. Michaelis, Bttcher, Ewald, Hitzig, and Maurer, regard it as an untenable gloss. Hvernick has defended its genuineness; but inasmuch as he regards אילמּים as synonymous with אוּלם, he has explained it in a most marvellous and decidedly erroneous manner, as Kliefoth has already proved. The expression סביב סביב, and the length and breadth of the אלמּות here given, both appear strange. Neither of the length of the twenty-five cubits nor the breadth of the five cubits seems to tally with the other measures of the gate-building. So much may be regarded as certain, that the twenty-five cubits' length and the five cubits' breadth of the אלמּות cannot be in addition to the total length of the gate-building, namely fifty cubits, or its total breadth of twenty-five cubits, but must be included in them. For the אלמּות were simply separate portions of the side-enclosure of the gateway, since this enclosure of fifty cubits long consisted of wall-projections (אלמּות), three open guard-rooms, and a porch with pillars. The open space of the guard-rooms was 3 x 6 = 18 cubits, and the porch was six cubits broad in the clear (Eze 40:7 and Eze 40:8), and the pillars two cubits thick. If we deduct these 18 + 6 + 2 = 26 cubits from the fifty cubits of the entire length, there remain twenty-four cubits for the walls by the side of the thresholds and between the guard-rooms, namely, 2 x 5 = 10 cubits for the walls between the three guard-rooms, 2 x 6 = 12 cubits for the walls of the threshold, and 2 cubits for the walls of the porch; in all, therefore, twenty-four cubits for the אלמּות; so that only one cubit is wanting to give us the measurement stated, viz., twenty-five cubits. We obtain this missing cubit if we assume that the front of the wall-projections by the guard-rooms and thresholds was a handbreadth and a half, or six inches wider than the thickness of the walls, that is to say, that it projected three inches on each side in the form of a moulding.—The breadth of the אלמּות in question, namely five cubits, was the thickness of their wall-work, however, or the dimension of the intervening wall from the inside to the outside on either side of the gateway. That the intervening walls should be of such a thickness will not appear strange, if we consider that the surrounding wall of the court was six cubits thick, with a height of only six cubits (Eze 40:5). And even the striking expression סביב סביב becomes intelligible if we take into consideration the fact that the projecting walls bounded not only the entrance to the gate, and the passage through it on the two sides, but also the inner spaces of the gate-building (the guard-rooms and porch) on all sides, and, together with the gates, enclosed the gateway on every side. Consequently Eze 40:30 not only as a suitable meaning, but furnishes a definite measurement of no little value for the completion of the picture of the gate-buildings. The fact that this definite measure was not given in connection with the gates of the outer court, but was only supplemented in the case of the south gate of the inner court, cannot furnish any ground for suspecting its genuineness, as several particulars are supplemented in the same manner in this description. Thus, for example, the number of steps in front of the outer gates is first given in Eze 40:22, where the north gate is described. Still less is there to surprise us in the fact that these particulars are not repeated in the case of the following gates, in which some writers have also discovered a ground for suspecting the genuineness of the verse.


  From the south gate the measuring man led the prophet (Eze 40:32) into the inner court toward the east, to measure for him the inner east gate, the description of which (Eze 40:33 and Eze 40:34) corresponds exactly to that of the south gate. Lastly, he led him (Eze 40:35) to the inner north gate for the same purpose; and this is also found to correspond to those previously mentioned, and is described in the same manner. The difficulty which Hitzig finds in אל־החצר in Eze 40:32, and which drives him into various conjectures, with the assistance of the lxx, vanishes, if instead of taking דּרך הקּדים along with החצר הפּנימי as a further definition of the latter, we connect it with ויביאני as an indication of the direction taken: he led me into the inner court, the way (or direction) toward the east, and measured the gate (situated there). The words, when taken in this sense, do not warrant the conclusion that he had gone out at the south gate again.—וּמדד in Eze 40:35 is an Aramaic form for ויּמד in Eze 40:32 and Eze 40:28.


  Ezekiel 40:38


  The Cells and Arrangements for the Sacrificial Worship by and in the Inner Court


  Eze 40:38. And a cell with its door was by the pillars at the gates; there they had to wash the burnt-offering. Eze 40:39. And in the porch of the gate were two tables on this side and two tables on that, to slay thereon the burnt-offering, the sin-offering, and the trespass-offering. Eze 40:40. And at the shoulder outside, to one going up to the opening of the gate toward the north, stood two tables; and at the other shoulder, by the porch of the gate, two tables. Eze 40:41. Four tables on this side and four tables on that side, at the shoulder of the gate; eight tables on which they were to slaughter. Eze 40:42. And four tables by the steps, hewn stone, a cubit and a half long, and a cubit and a half broad, and a cubit high; upon these they were to lay the instruments with which they slaughtered the burnt-offerings and other sacrifices. Eze 40:43. And the double pegs, a span long, were fastened round about the house; but the flesh of the sacrifice was placed upon the tables. Eze 40:44. And outside the inner gate were two cells in the inner court, one at the shoulder of the north gate, with its front side toward the south; one at the shoulder of the south gate, with the front toward the north. Eze 40:45. And he said to me, This cell, whose front is toward the south, is for the priests who attend to the keeping of the house; Eze 40:46. And the cell whose front is toward the north is for the priests who attend to the keeping of the altar. They are the sons of Zadok, who draw near to Jehovah of the sons of Levi, to serve Him. Eze 40:47. And he measured the court, the length a hundred cubits, and the breadth a hundred cubits in the square, and the altar stood before the house.—The opinions of modern commentators differ greatly as to the situation of the cells mentioned in Eze 40:38, since Bttcher and Hitzig had adjusted a text to suit their own liking, founded upon the Septuagint and upon decidedly erroneous suppositions. The dispute, whether בּאילים is to be rendered in or by the אילים, may be easily set at rest by the simple consideration that the אילים in front of the porch of the gate were pillars of two cubits long and the same broad (Eze 40:9), in which it was impossible that a room could be constructed. Hence the לשׁכּה could only be by (near) the pillars of the gate. To בּאילים there is also added השּׁערים (by the gates)in loose coordination (vid., Ewald, 293e), not for the purpose of describing the position of the pillars more minutely, which would be quite superfluous after Eze 40:9, but to explain the plural אילים, and extend it to the pillars of all the three inner gates, so that we have to assume that there was a לשׁכּה by the pillars of all these gates (Plate I O). This is also demanded by the purpose of these cells, viz., "for the cleansing or washing of the burnt-offering." As the sacrifices were not taken through one gate alone, but through all the gates, the Sabbath-offering of the prince being carried, according to Eze 46:1-2, through the east gate, which was closed during the week, and only opened on the Sabbath, there must have been a cell, not by the north gate alone (Bttcher, Hvernick), or by the east gate only (Ewald, Hitzig), but by every gate, for the cleansing of the burnt-offering. Hvernick, Hitzig, and others are wrong in supposing that העולה is a synecdochical designation applied to every kind of animal sacrifice. This is precluded not only by the express mention of the burnt-offerings, sin-offerings, and trespass-offerings (Eze 40:39), and by the use of the word קרבּן in this sense in Eze 40:43, but chiefly by the circumstance that neither the Old Testament nor the Talmud makes any allusion to the washing of every kind of flesh offered in sacrifice, but that they merely speak of the washing of the entrails and legs of the animals sacrificed as burnt-offerings (Lev 1:9), for which purpose the basins upon the mechonoth in Solomon's temple were used (Ch2 4:6, where the term רחץ used in Lev 1:9 is interpreted by the apposition את־מעשׂה העולה י). A room at every gate (not by every pillar) was sufficient for this purpose. If there had been a לשׁכּה of this kind on each side of the gate, as many have assumed on symmetrical grounds, this would have been mentioned, just as in the case of the slaughtering-tables (Eze 40:39-42). The text furnishes no information as to the side of the doorway on which it stood, whether by the right or the left pillars. On the ground plan we have placed the one at the east gate, on the right side, and those by the north and south gates on the western side (Plate I O O O).


  Moreover, according to Eze 40:39-41, there were twice two tables on each side, eight therefore in all, which served for slaughtering. Two pairs stood "in the porch of the gate," i.e., in the inner space of the porch, one pair on this side, the other pair on that, i.e., on the right and left sides to a person entering the porch, probably near the wall (see Plate II II f f). The expression לשׁחוט אליהם, to slaughter at the tables (Eze 40:39 and Eze 40:40), stands for "to use when slaughtering"—that is, for the purpose of laying the slaughtered flesh upon. This is apparent from the fact itself in Eze 40:39. For the slaughtering was not performed within the front porch, but outside, and somewhere near it. The front porch of the gate-building was not a slaughter-house, but the place where those who entered the gate could assemble. The only purpose, therefore, for which the tables standing here could be used was to place the sacrificial flesh upon when it was prepared for the altar, that the priests might take it thence and lay it upon the altar. בּאלם השּׁער is to be understood as signifying the inner space of the porch; this is required by the antithesis in Eze 40:40, where two pair of tables outside the porch are mentioned. Two of these stood "by the shoulder outside to one going up to the gate opening, the northern" (Plate II II d d). The meaning of these not very intelligible words is apparent from the second half of the verse, which adds the correlative statement as to the two opposite tables. When it is said of these tables that they stood by the other shoulder (אל־הכּתף ) which the porch of the gate had, not only is לפּתח השּׁער of the first hemistich more precisely defined hereby as the gate-porch, but החּפונה is also rendered intelligible, namely, that as it corresponds to האחרת, it is an adjective belonging to אל הכּתף, "at the northern shoulder outside to a person going up the steps to the opening of the gate" (מחוּצה, the outer side, in contrast to the inside of the porch, בּאלּם, Eze 40:39). The shoulder of the gate, or rather of the porch of the gate, is the side of it, and that the outer side. Consequently these four tables stood by the outer sides of the porch, two by the right wall and two by the left. In Eze 40:41, what has already been stated concerning the position of the tables mentioned in Eze 40:39 and Eze 40:40 is summed up: Four tables stood on each side of the porch, two inside, and two against the outer wall, eight tables in all, which were used for slaughtering purposes. There is nothing strange in לכתף as an abbreviated expression for לכּתף אשׁר לאלם השּׁער in Eze 40:40, as want of clearness was not to be feared after Eze 40:40. In addition to these there were four other tables (וארבּעה, and four, Eze 40:42) of stone, from which it may be inferred that the four already mentioned were of wood. The four stone tables stood לעולה, i.e., at (near) the flight of steps (cf. לפי קרת, at the entrance to the city, Pro 8:3), and were of hewn square stones, as no doubt the steps also were (see Plate II II e e). It yields no sense whatever to render לעולה "for the burnt-offering" (lxx and others); and the expression עלות in Eze 40:26 thoroughly warrants our translating עולה, a flight of steps or staircase). These stone tables served as flesh-benches, on which the slaughtering tools were laid. אליהם וינּיחוּ belong together, the ו being inserted "as if at the commencement of a new sentence after a pause in the thought" (cf. Pro 23:24; Pro 30:28; Gen 50:9, Bttcher). It is not expressly stated, indeed, that these four tables were distributed on the two sides of the steps; but this may be inferred with certainty from the position of the other tables. Moreover, the twelve tables mentioned were not merely to be found at one of the gate-porches, but by all three of the inner fates, as was the case with the washing-cells (Eze 40:38), for sacrificial animals were taken to the altar and slaughtered at every gate; so that what is stated in Eze 40:39-42 with reference to one porch, namely, the porch of the east gate, to judge from הצּפונה in Eze 40:40, is applicable to the porches of the south and north gates also.


  In Eze 40:43 another provision for the slaughtering of the sacrificial animals is mentioned, concerning which the opinions of the older translators and commentators are greatly divided. but the only explanation that can be sustained, so far as both the usage of the language and the facts are concerned, is that adopted by the Chaldee, viz., וענקלין נפקין פשׁך חד קביעין בעמּוּדי בּית , et uncini egrediebantur (longitudine) unius palmi defixi in columnis domus macelli, to which not only Bצttcher, but Roediger (Ges. Thes. p. 1470) and Dietrich (Lex.) have given their adhesion. For שׁפתּים, from שׁפת, to set or stand (act.), signifies stakes or pegs (in Psa 68:14, the folds constructed of stakes), here pegs a span long on the wall, into which they were inserted, and from which they projected to the length of a span. In the dual it stands for double pegs, forked pegs, upon which the carcases of the beasts were hung of the purpose of flaying, as Dav. Kimchi has interpreted the words of the Chaldee. The article indicates the kind, viz., the pegs required for the process of slaughtering. This explanation is also in harmony with the verb מוּכנים, Hophal of כוּן, fastened, which by no means suits the rendering originated by the lxx, viz., ledges round the edge or the rim of the table. The only remaining difficulty is the word בּבּית, which Bttcher interprets as signifying "in the interior of the gate-porch and pillars" (Roediger, in interiore parte, nempe in ea atrii parte, ubi hostiae mactandae essent), on the just ground that the interior of the front porch could not be the place for slaughtering, but that this could only be done outside, either in front of or near the porch. But even in interiore parte atrii is not really suitable, and at all events is too indefinite for מוּכנים. It would therefore be probably more correct to render it "fastened against the house," i.e., to the outer walls of the gate-porch buildings, so that בּית would stand for buildings in the sense of בּניה, although I cannot cite any passage as a certain proof of the correctness of this rendering. But this does not render the explanation itself a doubtful one, as it would be still more difficult to interpret בּבּית if שׁפתּים were explained in any other way. סביב סביב refers to the three outer sides of the porch. The description of the slaughtering apparatus closes in Eze 40:43 with the words, "and upon the tables (mentioned in Eze 40:39-42) came the flesh of the offering." קרבּן, the general word for sacrificial offerings, as in Lev 1:2 ff.


  In Eze 40:44-46 we have a description of cells for the officiating priests, and in Eze 40:45 and Eze 40:46 two such cells are plainly mentioned according to their situation and purpose (vid., Plate I F F). But it is impossible to bring the Masoretic text of Eze 40:44 into harmony with this, without explaining it in an arbitrary manner. For, in the first place, the reference there is to לשׁכות שׁרים, cells of the singers; whereas these cells, according to Eze 40:45 and Eze 40:46, were intended for the priests who performed the service in the temple-house and at the altar of burnt-offering. The attempt of both the earlier and the more recent supporters of the Masoretic text to set aside this discrepancy, by arguing that the priests who had to attend to the service in the temple and at the altar, according to Eze 40:45 and Eze 40:46, were singers, is overturned by the fact that in the Old Testament worship a sharp distinction is made between the Levitical singers and the priests, i.e., the Aaronites who administered the priesthood; and Ezekiel does not abolish this distinction in the vision of the temple, but sharpens it still further by the command, that none but the sons of Zadok are to attend to the priestly service at the sanctuary, while the other descendants of Aaron, i.e., the Aaronites who sprang from Ithamar, are only to be employed in watching at the gate of the house, and other non-priestly occupations (Eze 44:10 ff.). Consequently Ezekiel could not identify the priests with the singers, or call the cells intended for the officiating priests singers' cells. Moreover, only two cells, or cell-buildings, are mentioned in Eze 40:45 and Eze 40:46, and their position is described in the same words as that of the cells mentioned in Eze 40:44, so that there can be no doubt as to the identity of the former and the latter cells. In Eze 40:44 the supposed singers' cells are placed at the north gate, with the front toward the south, which only applies, according to Eze 40:45, to the one cell intended for the priests who attended to the service in the holy place; and again, in Eze 40:44, another cell is mentioned at the east gate, with the front toward the north, which was set apart, according to Eze 40:46, for the priests who attended to the altar service. Consequently, according to our Masoretic text of the 44th verse, there would be first singers' cells (in the plural), and then one cell, at least three cells therefore; whereas, according to Eze 40:45 and Eze 40:46, there were only two. And lastly, the אחד in Eze 40:44 can only be understood by our taking it in the sense of "another," in opposition to the usage of the language. For these reasons we are compelled to alter שׁרים into שׁתים, and אשׁר into אחת, after the lxx, and probably also הקּדים into הדּרום, and in consequence of this to adopt the pointing לשׁכות, and to read פּניה instead of פּניהם. Further alterations are not requisite or indicated by the lxx, as the rest of the deviations in their text are to be explained from their free handling of the original.


  According to the text with these alterations, even in Eze 40:44 there are only two cells mentioned. They were situated "outside the inner gate." This definition is ambiguous, for you are outside the inner gate not only before entering the gate, i.e., while in the outer court, but also after having passed through it and entered the inner court. Hence there follows the more precise definition, "in the inner court." If, then, we read אחת for אשׁר, there follows, in prefect accordance with the fact, a more precise statement as to the situation of both the one and the other of these cells, אחת and אחד corresponding to one another. The second אחד, instead of אחת, which is grammatically the more correct, is to be attributed to a constructio ad sensum, as the לשׁכות were not separate rooms, but buildings with several chambers. One cell stood by the shoulder (side) of the north gate, with the front (פנים) toward the south; the other at the shoulder of the south gate, with the front toward the north. They stood opposite to one another, therefore, with their fronts facing each other. Instead of the south gate, however, the Masoretic text has שׁער הקּדים, the east gate; and Eze 40:46 contains nothing that would be expressly at variance with this, so that הקּדים could be defended in case of need. But only in case of need—that is to say, if we follow Kliefoth in assuming that it stood on the left of the gateway to persons entering through the east gate, and explaining the fact that its front turned toward the north, on the ground that the priests who resided in it were charged with the duty of inspecting the sacrifices brought through the east gate, or watching the bringing in of the sacrifices, so that this cell was simply a watchman's cell after all. But this assumption is founded upon a misinterpretation of the formula שׁמר משׁמרת , to keep the keeping of the altar. This formula does not mean to watch and see that nothing unlawful was taken to the altar, but refers to the altar service itself, the observance of everything devolving upon the servants of the altar in the performance of the sacrificial worship, or the offering of the sacrifices upon the altar according to the precepts of the law. If, then, this duty was binding upon the priests who resided in this cell, it would have been very unsuitable for the front of the cell to be turned toward the north, in which case it would have been absolutely impossible to see the altar from the front of the cell. This unsuitability can only be removed by the supposition that the cell was built at the south gate, with the front toward the north, i.e., looking directly toward the altar. For this reason we must also regard הקּדים as a corruption of הדּרום, and look for this second cell at the south gate, so that it stood opposite to the one built at the north gate.—All that remains doubtful is, whether these two cells were on the east or the west side of the south and north gates, a point concerning which we have no information given in the text. In our sketch we have placed them on the west side (vid., Plate I f), so that they stood in front of the altar and the porch-steps. The concluding words of Eze 40:46, in which המּה refers to the priests mentioned in Eze 40:45 and Eze 40:46, state that in the new sanctuary only priests of the sons of Zadok were to take charge of the service at the altar and in the holy place; and this is still further expanded in Eze 44:10 ff.—Finally, in Eze 40:47 the description of the courts is concluded with the account of the measure of the inner court, a hundred cubits long and the same in breadth, according to which it formed a perfect square surrounded by a wall, according to Eze 42:10. The only other observation made is, that it was within this space that the altar of burnt-offering stood, the description of which is given afterwards in Eze 43:13 ff. (see Plate I H).


  Ezekiel 40:48


  The Temple-Porch


  (see Plate III A). The measuring angel conducts the prophet still farther to the porch of the temple, and measures its breadth and length.—Eze 40:48. And he led me to the porch of the house, and measured the pillar of the porch, five cubits on this side and five cubits on that side; and the breadth of the gate, three cubits on this side and three cubits on that side. Eze 40:49. The length of the porch was twenty cubits, and the breadth eleven cubits, and that by the steps by which one went up; and columns were by the pillars, one on this side and one on that side.—הבּית is the temple in the more restricted sense of the word, the temple-house, as in Kg1 6:2, etc.; and אלם, the porch before the entrance into the holy place (cf. Kg1 6:3). The measurements in Eze 40:48 and Eze 40:49, which are apparently irreconcilable with one another, led the lxx to the adoption of arbitrary interpolations and conjectures in Eze 40:49, in accordance with which Bttcher, Hitzig, and others have made corrections in the text, which have a plausible justification in the many artificial and for the most part mistaken interpretations that have been given of the text. The measures in Eze 40:49 are perfectly plain, namely, the length of the porch twenty cubits, and the breadth eleven cubits; and there is no question that these measurements are to be understood in the clear, that is to say, as referring to the internal space, excluding the side-walls, as in the case of the holy place, the most holy place, and the inner court. The only question is whether the length signifies the dimension from east to west, i.e., the distance which had to be traversed on entering the temple, and therefore the breadth, the extent from north to south; or whether we are to understand by the length the larger dimension, and by the breadth the smaller, in which case the measurement from north to south, which formed the breadth of the house, would be designated the length of the porch, and that from east to west the breadth. Nearly all the commentators have decided in favour of the latter view, because, in the porch of Solomon's temple, the length of twenty cubits was measured according to the breadth of the house. But the fact has been overlooked, that in Kg1 6:3 the length given is more precisely defined by the clause, "in front of the breadth of the house." There is no such definition here, and the analogy of the building of Solomon's temple is not sufficient in itself to warrant our regarding the construction of the porch in the temple seen by Ezekiel as being precisely the same; since it was only in the essential portions, the form of which was of symbolical significance (the holy place and the most holy), that this picture of a temple resembled the temple of Solomon, whereas in those which were less essential it differed from that temple in various ways. At the very outset, therefore, the more probable assumption appears to be, that just as in the case of the holy place and the holy of holies, so also in that of the porch, we are to understand by the length, the distance to be traversed (from east to west), and by the breadth, the extension on either side (i.e., from south to north).


  If, then, we understand the measurements in Eze 40:49 in this way, the measures given in Eze 40:48 may also be explained without any alterations in the text. The measuring of the pillar of the porch on either side, and of the gate on this side and that (Eze 40:48), is sufficient of itself to lead to the conclusion that the front turned toward a person entering is the breadth from south to north. This breadth presented to the eye a pillar on this side and one on that—two pillars, therefore, each five cubits broad (c c), and a breadth of gate of three cubits on this side and three on that, six cubits in all (b), that is to say, a total breadth (k-k) of 5 + 3 + 3 + 5 = 16 cubits. The only thing that can surprise one here is the manner in which the breadth of the gate is defined: three cubits on this side and that, instead of simply six cubits. But the only reason in all probability is, that the pillars on either side are mentioned just before, and the gate of six cubits' breadth consisted of two halves, which had their hinges fastened to the adjoining pillars, so that each half was measured by itself from the pillar to which it was attached. The breadth of front mentioned, viz., sixteen cubits, agrees very well with the breadth of the porch inside, i.e., eleven cubits (m-m), for it allows a thickness of two cubits and a half for each side wall (a), and this was sufficient for the walls of a porch. The pillars, which were five cubits broad on the outer face, were therefore only half that breadth (2 1/2 cubits) in the inner side within the porch, the other two cubits and a half forming the side wall. All the particulars given in Eze 40:48 may be explained in this way without any artifice, and yield a result the proportions of which are in harmony with those of the entire building. For the porch, with an external breadth of sixteen cubits, was half as broad as the house, which had a breadth of twenty cubits in the clear, and side walls of six cubits in thickness (Eze 41:5), so that when measured on the outside it was 6 + 20 + 6 = 32 cubits broad. The breadth of the interior also is apparently perfectly appropriate, as the porch was not intended either for the reception of vessels or for the abode of individuals, but was a simple erection in front of the entrance into the holy place, the door of which (d) was ten cubits broad (Eze 41:2), that is to say, half a cubit narrower on either side than the porch-way leading to it. And lastly, the length of the porch was also in good proportion to the holy place, which followed the porch; the porch being twenty cubits long, and the holy place forty cubits. If we add to this the front wall, with a thickness of two cubits and a half, corresponding to that of the side walls, we obtain an external length of twenty-two cubits and a half for the porch. In front were the steps by which one went up to the porch (l). It is generally supposed that there were ten steps, the אשׁר after בּמּעלות being changed into עשׂר (ten) after the example of the lxx. But however this alteration may commend itself when the facts of the case are considered, ten steps in front of the porch answering very well to the eight steps before the gateway of the inner court, and to the seven steps in front of the gateway of the outer court, it is not absolutely necessary, and in all probability is merely a conjecture of the Seventy, who did not know what to do with אשׁר, and possibly it is not even correct (see at Eze 41:8). The words וּבמּעלות אשׁר can be attached without difficulty to the preceding account of the breadth: "the breadth was eleven cubits, and that at the steps by which they went up to it," i.e., when measured on the side on which the flight of steps stood. If the words are taken in this way, they serve to remove all doubt as to the side which is designated as the breadth, with special reference to the fact that the porch of Solomon's temple was constructed in a different manner. The number of steps, therefore, is not given, as was also the case with the east gate of the outer court (Eze 40:6), because it was of no essential importance in relation to the entire building. The last statement, "and there were columns by the pillars on this side and on that," is free from difficulty, although there is also a difference of opinion among the commentators as to the position of these columns. האילים points back to אל אלם (Eze 40:48). The preposition אל does not imply that the columns stood close to the pillars, and had the form of half-columns, but simply that they stood near the pillars (see Plate III K), like the columns Jachin and Boaz in Solomon's temple, to which they correspond.


  Ezekiel 41


  Ezekiel 41:1


  The Inner Space of the Temple (see Plate III B and C)


  Eze 41:1. And he led me into the temple, and measured the pillars, six cubits breadth on this side and six cubits breadth on that side, with regard to the breadth of the tent. Eze 41:2. And the breadth of the door was ten cubits; and the shoulders of the door, five cubits on this side, and five cubits on that: and he measured its length, forty cubits; and the breadth, twenty cubits. Eze 41:3. And he went within the measured the pillar of the door, two cubits; and the door, six cubits; and the breadth of the door, seven cubits. Eze 41:4. And he measured its length, twenty cubits; and the breadth, twenty cubits, toward the temple; and said to me, This is the holy of holies.—Eze 41:1 and Eze 41:2 give the measurements of the holy place. היכל is used here in the more restricted sense for the nave of the temple, the holy place (B), without the porch and the holy of holies (cf. Kg1 6:17). The measuring commences with the front (eastern) wall, in which there was the entrance door. This wall had pillars (e e) of six cubits breadth on either side (on the right hand and the left), and between the pillars a door (d) ten cubits broad, with door-shoulders (e e) of five cubits on this side and that (Eze 41:2). These measurements (6 + 6 + 10 + 5 + 5) yield for the front wall a total breadth of thirty-two cubits. This agrees with the measurements which follow: twenty cubits, the (internal) breadth of the holy place, and six cubits the thickness of the wall (e) on either side (Eze 41:5). The only remaining difficulty is in the very obscure words appended, רחב האהל, in which Ewald and Hitzig propose to alter האהל into האיל otni האהל re, because the lxx have substituted τοῦ αἰλάμ, but without making any improvement, as האיל is still more inexplicable. Kliefoth, after examining the various attempts to explain these words, comes to the conclusion that no other course is left than to take האהל as signifying the inner space of Ezekiel's temple, consisting of the holy place and the holy of holies, which was the same in the entire building as the tabernacle had been,—viz. the tent of God's meeting with His people, and which is designated as אהל to show the substantial identity of this space and the tabernacle. The clause רחב האהל is thus attached to the preceding double מפּה (i.e., to the measurement of the two pillars bounding the holy space), in an elliptical manner, in the following sense: "he measured the breadth of the pillars, on this side and that, which marked off the breadth of the tent, on the outside, that is to say, of the inner space of the holy place which resembled the tabernacle;" so that this clause formed a loose apposition, meaning, "with regard to the breath of the tent." כּתפות הפּתח are the walls on both sides of the door (e e), between the door and the boundary pillars.—The internal length and breadth of the holy place are the same as in the holy place of Solomon's temple (Kg1 6:2, Kg1 6:17).


  Eze 41:3 and Eze 41:4 refer to the holy of holies (c). "He went within." We have וּבא (for ויּבוא) and not ויביאני (Eze 41:1), because the prophet was not allowed to tread the most holy place, and therefore the angel went in alone. פּנימה is defined in Eze 41:4 as the holy of holies. The measurements in Eze 41:3 refer to the partition wall between the holy place and the most holy (g). איל הפּתח, the pillar-work of the door, stands for the pillars on both sides of the door; and the measurement of two cubits no doubt applies to each pillar, denoting, not the thickness, but the breadth which it covered on the wall. There is a difficulty in the double measurement which follows: the door six cubits, and the breadth of the door seven cubits. As the latter is perfectly clear, and also apparently in accordance with the fact, and on measuring a door the height is the only thing which can come into consideration in addition to the breadth, we agree with Kliefoth in taking the six cubits as a statement of the height. The height of six cubits bears a fitting proportion to the breadth of seven cubits, if there were folding-doors; and the seven is significant in the case of the door to the holy of holies, the dwelling of God. The Seventy, however, did not know what to do with this text, and changed רחב הפּתח שׁבע אמּות into τὰς ἐπωμίδας τοῦ θυρώματος πηχῶν ἑπτὰ ἔνθεν καὶ ἔνθεν, in which they have been followed by Bttcher, Hitzig, and others. But it is obvious at once that the Seventy have simply derived these data from the measurements of the front of the holy place (Eze 41:2), and have overlooked the fact, that in the first place, beside the measure of the כּתפות הפּתח, i.e., ἐπωμίδες τοῦ πυλῶνος, the רחב הפּתח, or breadth of the door, is also expressly measured there, whereas here, on the contrary, it is preceded by הפּתח alone, without רחב; and secondly, as the measurement of the אילים given in Eze 41:1 indicates their breadth (from south to north), in the present instance also the measure ascribed to the איל הפּתח can only refer to the breadth of the איל, and not to its thickness (from east to west). But if we explain the first clause of Eze 41:3 in this manner, as both the language and the fact require, the reading of the lxx is proved to be a false correction, by the fact that it yields a breadth of twenty-two or twenty-four cubits (2 + 2 + 6 + 7 + 7), whereas the holy of holies, like the holy place, was only twenty cubits broad. The dimensions of the holy of holies also correspond to the space covered by the holy of holies in Solomon's temple (Kg1 6:20). The expression אל־פּני ההיכל, "toward the holy place," is to be explained by the supposition that the measuring angel, after he had proceeded to the western end of the holy of holies for the purpose of measuring the length, turned round again to measure the breadth, so that this breadth lay "toward the holy place."


  Ezekiel 41:5


  The Wall and the Side-Building


  Eze 41:5. And he measured the wall of the house six cubits, and the breadth of the side storey four cubits round the house round about. Eze 41:6. And of the side-rooms there were room upon room three, and that thirty times, and they came upon the wall, which the house had by the side-rooms round about, so that they were held, and yet they were not held in the wall of the house. Eze 41:7. And it spread out, and was surrounded upwards more and more to the side-rooms, for the enclosure of the house went upwards more and more round about the house; therefore the house received breadth upwards; and so the lower ascended to the upper after the proportion of the central one. Eze 41:8. And I saw in the house a height round about, with regard to the foundations of the side-rooms a full rod, six cubits to the joint. Eze 41:9. The breadth of the wall, which the side storey had on the outside, was five cubits, and so also what was left free was by the side-chamber building of the house. Eze 41:10. And between the cells was a breadth of twenty cubits round the house round about. Eze 41:11. And the door of the side-chamber building led toward what was left free, one door toward the north and one door toward the south, and the breadth of the space left free was five cubits round about.—From the interior of the sanctuary the measuring man turned to the outer work, and measured, first of all, the wall of the house (Eze 41:5), i.e., the wall commencing with the pillars in the front (Eze 41:1), which surrounded the holy place and the holy of holies on the north, the west, and the south (e). This was six cubits thick, He then measured the breadth of the צלע, i.e., of the building consisting of three storeys of side-rooms, which was erected against the north, west, and south sides of the sanctuary (h). For צלע signifies not only a single side-room, but collectively the whole range of these side-chambers, the entire building against the sides of the temple house, called יצוּע in Kg1 6:5-6, with which הצּלע (Eze 41:8) is also used alternately there (see the comm. on Kg1 6:5).;—The breadth of the side-building was four cubits in the clear, that is to say, the space from the temple wall to the outer wall of the side-building (f), which was five cubits thick (Eze 41:9), and that uniformly all round the temple.—The further particulars concerning the side-rooms in Eze 41:6 and Eze 41:7 are very obscure, so that they can only be made perfectly intelligible by comparing them with the description of the similar building in Solomon's temple. According to this, Eze 41:6 is to be taken thus: "and as for the side-rooms, there were room upon room (אל for על) three, and (that) thirty times," and understood as signifying that there were three side-rooms standing one above another, and that this occurred thirty times, so that the side-building had three storeys, each containing thirty rooms (chambers), so that there were thirty times three rooms standing one above another (h h h). There is no necessity, therefore, for the transposition of שׁלושׁ וּשׁלשׁים into שׁלשׁים ושׁלושׁ, which Bttcher, Hitzig, and Hvernick have adopted from the lxx, because of their having taken אל in the sense of against, room against room thirty, and that three times, which yields the same thought, no doubt, but not so clearly, inasmuch as it remains indefinite whether the three times thirty rooms were above one another or side by side. Nothing is said about the distribution of the thirty rooms in each storey; but it is very probable that the distribution was uniform, so that on each of the longer sides, i.e., against the northern and southern walls of the temple, there were twelve rooms, and six against the shorter western wall. The northern and southern walls were sixty cubits, plus six cubits the thickness of the wall, plus four cubits the breadth of the side building against the western wall (60 + 6 + 4), in all therefore seventy cubits, or, deducting five cubits for the thickness of the outer wall at the front of the building, sixty-five cubits long; and the western wall was 20 + 2 x 6 (the thickness of the side wall), i.e., thirty-two cubits long. If, therefore, we fix the length of each side-room at 4 1/2 cubits, there remain five cubits against the western wall for the seven party walls required, or five-sevenths of a cubit for each, and against the northern and southern walls eleven cubits for party walls and staircase, and reckoning the party walls at four-sevenths of a cubit in thickness, there are left four cubits and a seventh for the space of the stairs, quite a sufficient space for a winding staircase.


  The clauses which follow relate to the connection between these side-rooms and the temple house. באות בּקּיר, they were coming (going) upon the wall. בּוא ב, generally intrare in locu, here, on account of what follows, to tread upon the wall; that is to say, they were built against the wall in such a manner that the beams of the floors of the three storeys rested on the temple wall on the inner side, i.e., were held or borne by it, but not so as to be inserted in the wall and held fast thereby. The only way in which this could be effected was by so constructing the temple wall that it had a ledge at every storey on which the beams of the side-storeys could rest, i.e., by making it recede half a cubit, or become so much thinner on the outer side, so that if the thickness of the wall at the bottom was six cubits, it would be five cubits and a half at the first storey, five cubits at the second, and four and a half at the third. In this way the side-rooms were supported by the temple wall, but not in such a manner that the beams laid hold of the walls of the sanctuary, or were dovetailed into them, which would have done violence to the sanctity of the temple house; and the side storeys appeared as, what they should be, an external building, which did not interfere with the integrity of the sanctuary. That this is the meaning of the words is rendered certain by a comparison with Kg1 6:6, where the ledges on the temple wall are expressly mentioned, and the design of these is said to be לבלתּי אחז בּקירות, that the beams might not be fastened in the walls of the house, to which the last words of our verse, ולא־יהיוּ אחוּזים בּקיר הבּית, refer. Kliefoth's rendering of באות בּקּיר, "they went against the wall," is grammatically untenable, as בּוא sa ,elba with ב does not mean to go against anything. אשׁר לבּית לצּלעות, which the (temple) house had toward the side-rooms. סביב סביב, round about, i.e., on all three sides of the temple. The peculiarity of the storeys, arising from this resting upon the temple, is described in Eze 41:7, of which different explanations have been given, but the general meaning of which is that it occasioned a widening of the side-rooms proceeding upwards from storey to storey, as is plainly stated in Kg1 6:6. The words ורחבה ונסבה are not to be taken together, as expressing one idea, viz., "it spread round about" (De Wette), but contain two different assertions, which are more precisely defined in what follows by the substantives מוּסב and רחב. Neither קיר nor הצלע is to be taken as the subject; but the verbs are to be regarded as impersonal: "there spread out and surrounded," i.e., a widening and a surrounding took place. The double למעלה has been correctly explained by Bochart, viz., "by continued ascending," i.e., the higher one went the more extension and compass did one find, with regard to, i.e., according to the measure of, the side-rooms or side-storeys. לצּלעות belongs to למעלה, and is added for the purpose of defining more precisely how the widening took place, not gradually, but at each storey; for "these צלעות are the three rooms standing one above another, spoken of in Eze 41:6" (Kliefoth).


  This statement is explained, and the reason assigned, in the clause introduced with כּי, the meaning of which depends upon the explanation of the word מוּסב. This word may mean a way round, and a surrounding. The Rabbins, whom Hvernick follows, understand by מוּסב a winding staircase, the לוּלים mentioned in Kg1 6:8, which led from the lower storey to the upper ones. This is decidedly wrong; for apart from the question whether this meaning can be grammatically sustained, it is impossible to attach any rational meaning to the words, "a winding staircase of the house was upwards more and more round about the house," since a winding staircase could never run round about a building seventy cubits long and forty cubits broad, but could only ascend at one spot, which would really give it the character of a winding staircase. Bttcher's explanation is equally untenable: "for the winding round of the interior was upwards more and more round and round inwards." For, in the first place, הבּית does not mean the interior, and לבּית does not mean inwards; and secondly, "winding round" is not equivalent to an alteration of form in the shape of the rooms, through which those in the bottom storey were oblongs running lengthwise, those in the central storey squares, and those in the third oblongs running inwards, which Bttcher imagines to have been the case. It would be much easier to adopt the explanation of Kliefoth and others, who take מוּסב in the sense of a way round, and regard it as signifying a passage running round the house in the form of a gallery, by which one could walk all round the house, and so reach the rooms in the upper storeys. This, as Kliefoth still further remarks, was the reason why the surrounding of (circuit round) the house was greater the higher one ascended, and also the reason why it became wider up above in the upper storeys, as the words, "therefore the breadth of the house increased upwards," affirm. In these words Kliefoth finds a distinct assertion "that there is no foundation for the assumption that the widening upwards was occasioned by the receding of the temple walls; but that the widening of the building, which took place above, arose from the passages round that were attached to the second and third storeys, and that these passages ran round the building, and consequently were attached to the outside in the form of galleries." But we are unable to see how this can be distinctly asserted in the words רחב לבּית למעלה. Even if הבּית, in connection with מוּסב, signified the side-building, including the temple house, the only thought contained in the words would be, that the side-building became broader at each storey as you ascended, i.e., that the breadth of the side-building increased with each storey. But even then it would not be stated in what manner the increase in breadth arose; whether in consequence of the receding of the temple wall at each storey, or from the fact that the side-rooms were built so as to project farther out, or that the side-storeys were widened by the addition of a passage in the form of a gallery. And the decision in favour of one or other of these possibilities could only be obtained from the preceding clause, where it is stated that מוּסב הבּית went round about the side-building, and that in favour of the last.


  But, in the first place, the assumption that הבּית and לבּית denote the side-building, to the exclusion of the temple house, is extremely harsh, as throughout the whole section הבּית signifies the temple house; and in Eze 41:6 לבּית is used again in this sense. If we understand, however, by מוּסב הבּית a passage or a surrounding all round the temple house, the words by no means imply that there were outer galleries running round the side-rooms. In the second place, it is extremely harsh to take מוּסב in the sense of a passage round, if the preceding נסבה is to signify surrounded. As מוּסב takes up the word נסבד again, and "precisely the same thing is signified by the two verbs רחבה ונסבה as by the substantives רחב and מוּסב afterwards," we cannot render נסבה by surrounded, and מוסב by a passage round. If, therefore, מוּסב signified a passage, a gallery running round the building, this would necessarily be expressed in the verb נסבה, which must be rendered, "there went round," i.e., there was a passage round, more and more upwards, according to the measure of the storeys. But this would imply that the passage round existed in the case of the bottom storey also, and merely increased in breadth in the central and upper storeys. Now a gallery round the bottom storey is shown to be out of the question by the measurements which follow. From this we may see that the supposition that there were galleries on the outside round the second and third storeys is not required by the text, and possibly is irreconcilable with it; and there is not even a necessity to adduce the further argument, that Kliefoth's idea, that the entire building of three storeys was simply upheld by the outer wall, without any support to the beams from the wall of the temple, is most improbable, as such a building would have been very insecure, and useless for the reception of any things of importance. We therefore take נסב and מוּסב in the sense of surrounded and surrounding. In this case, Eze 41:7 simply affirms that the surrounding of the house, i.e., the side-building round about the temple house, became broader toward the top, increasing (more and more) according to the measure of the storeys; for it increased the more in proportion to the height against the temple house, so that the house became broader as you ascended. To this there is appended by means of וכן the last statement of the verse: "and so the lower ascended to the upper after the measure of the central one." This clause is taken by the majority of the commentators to mean: thus they ascended from the lower to the upper after the central one. But many have observed the folly of an arrangement by which they ascended a staircase on the outside from the lower storey to the upper, and went from that into the central one, and have therefore followed the lxx in changing וכן into וּמן and לתּיכונה into בּתּיכונה, "and from the lower (they ascended) to the upper through the central one." But there is no apparent necessity for these alterations of the text, as the reading in the text yields a good sense, if we take התּחתּונה as the subject to יעלה: and thus the lower storey ascended to the upper after the measure of the central one,—a rendering to which no decisive objection can be urged on the ground of the difference of gender (the masc. יעלה). וכן affirms that the ascent took place according to the mode of widening already mentioned.


  In the Eze 41:8 we have a further statement concerning the side-rooms, as we may see from the middle clause; but it has also been explained in various ways. Bttcher, for example, renders the first clause thus: "and I saw what the height round about was in an inwardly direction;" but this is both grammatically false and senseless, as לבּית does not mean inwardly, and "in an inwardly direction" yields no conceivable sense. Kliefoth adopts the rendering: "I fixed my eyes upon the height round about to the house;" but this is also untenable, as ראה does not mean to fix the eyes upon, in the sense of measuring with the eyes, and in this case also the article could hardly be omitted in the case of גּבהּ. The words run simply thus: "I saw in the house a height" = an elevation round about. What this means is shown in the following words: the side-rooms had foundations a full rod, i.e., the foundation of the rooms was a full rod (six cubits) high. מיסדות is not a substantive מיסדות, but a participle Pual מיסּדות; and the Keri is substantially correct, though an unnecessary correction; מלו for מלוא (compare Eze 28:16, מלוּ for מלאוּ). The side-building did not stand on level ground, therefore, but had a foundation six cubits high. This is in harmony with the statement in Eze 40:49, that they ascended by steps to the temple porch, so that the temple house with its front porch was raised above the inner court. As this elevation was a full rod or six cubits, not merely for the side-building, but also for the temple porch, we may assume that there were twelve steps, and not ten after the lxx of Eze 40:49, as half a cubit of Ezekiel's measurement was a considerable height for steps.—The expression which follows, "six cubits אצּילה," is obscure, on account of the various ways in which אצילה may be understood. So much, however, is beyond all doubt, that the words cannot contain merely an explanation of the length of the rod measure: "six cubits (measured) to the wrist," because the length of the rod has already been fixed in Eze 40:5, and therefore a fresh definition would be superfluous, and the one given here would contradict that of Eze 40:5. אצּיל signifies connection or joint, and when applied to a building can hardly mean anything else than the point at which one portion of the building joins on to the other. Hvernick and Kliefoth therefore understand by אצּיל the point at which one storey ends and another begins, the connecting line of the rooms standing one above another; and Hvernick takes the clause to be a more precise definition of מיסדות הץ', understanding by מיסדות the foundations of the rooms, i.e., the floors. Kliefoth, on the other hand, regards the clause as containing fresh information, namely, concerning the height of the storeys, so that according to the statement in this verse the side-building had a foundation of six cubits in height, and each of the storeys had also a height of six cubits, and consequently the whole building was twenty-four cubits high, reckoning from the ground. So much is clear, that מיסדות does not signify the floors of the rooms, so that Hvernick's explanation falls to the ground. And Kliefoth's view is also open to this objection, that if the words gave the height of the storeys, and therefore supplied a second measurement, the copula ו could hardly fail to stand before them. The absence of this copula evidently leads to the conclusion that the "six cubits" אצּילה are merely intended to furnish a further substantial explanation as to the foundation, which was a full rod high, the meaning of which has not yet been satisfactorily cleared up, as all the explanations given elsewhere are still further from the mark.


  In Eze 41:9 there follow two further particulars with reference to the side-building. The wall of it without, i.e., on the outside (f), was five cubits thick or broad, and therefore one cubit thinner than the temple wall. The מנּח in the side-building was just the same breadth. In the clause beginning with ואשׁר the measure (five cubits) given in the first clause is to be repeated, so that we may render ו by "and also," and must take the words in the sense of "just as broad." מנּח, the Hophal participle of הנּיח, to let alone, in the case of a building, is that portion of the building space which is not built upon like the rest; and in Eze 41:11, there it is used as a substantive, it signifies the space left open by the sides of the building (Plate I i). The Chaldee rendering is אתר, locus relictus. בּית צלעות is an adverbial or locative accusative: against the house of side-chambers, or all along it; and אשׁר לבּית is an appositional explanation: "which was to the temple," i.e., belonged to it, was built round about it.—Consequently there is no necessity for any alteration of the text, not even for changing בּית into בּין in order to connect together Eze 41:9 and Eze 41:10 as one clause, as Bttcher and Hitzig propose; though all that they gain thereby is the discrepancy that in Eze 41:9 and Eze 41:10 the space left open between the side-rooms against the temple house and between the cells against the wall of the court is said to have been twenty cubits broad, whereas in Eze 41:12 the breadth of this munnâch is set down as five cubits.—There follows next in Eze 41:10 the account of the breadth between the temple-building and the cells against the wall of the inner court, and then in Eze 41:11 we have further particulars concerning the side-building and the space left open. הלשׁכות (Eze 41:10) are the cell buildings, more fully described in Eze 42:1., which stood along the wall dividing the inner court from the outer on the west of the north and south gates of the inner court, and therefore opposite to the temple house (Plate I L L). To the expression, "and between the cells there was a breadth," there has to be supplied the correlative term from the context, namely, the space between the מנּח and the לשׁכות had a breadth of twenty cubits round about the house, i.e., on the north, west, and south sides of the temple house.—The description of this space closes in Eze 41:11 with an account of the entrances to the side-building. It had a door toward the space left open, i.e., leading out into this space, one to the north and one to the south (Plate III i i), and the space left open was five cubits broad round about, i.e., on the north, west, and south sides of the temple-building. מקום , the place of that which remained open, i.e., the space left open.


  If, then, in conclusion, we gather together all the measurements of the temple house and its immediate surroundings, we obtain (as is shown in Plate I) a square of a hundred cubits in breadth and a hundred cubits in length, exclusive of the porch. The temple (G) was twenty cubits broad in the inside (Eze 41:2); the wall surrounding the sanctuary was six cubits (Eze 41:5), or (for the two walls) 2 x 6 = 12 cubits. The side-buildings being four cubits broad in the clear on each side (Eze 41:5), make 2 x 4 = 8 cubits. The outside walls of these buildings, five cubits on each side (Eze 41:9), make 2 x 5 = 10 cubits. The מנּח (i), five cubits round about (Eze 41:11), makes 2 x 5 = 10 cubits. And the space between this and the cells standing by the wall of the court (e-g-h-f), twenty cubits round about (Eze 41:10), makes 2 x 20 = 40 cubits. The sum total therefore is 20 + 12 + 8 + 10 + 10 + 40 = 100 cubits, in perfect harmony with the breadth of the inner court given in Eze 40:47. The length was as follows: forty cubits the holy place, and twenty cubits the holy of holies (Eze 41:2 and Eze 41:4); the western wall, six cubits; the side-rooms on the west, four cubits; and their wall, five cubits; the מנּח, on the west, five cubits; and the space to the cells, twenty cubits; in all, 40 + 20 + 6 + 4 + 5 + 5 + 20 = 100 cubits, as stated in Eze 41:13. The porch and thickness both of the party-wall between the holy place and the most holy, and also of the front (eastern) wall of the holy place, are not taken into calculation here. The porch is not included, because the ground which it covered belonged to the space of the inner court into which it projected. The party-wall is not reckoned, because it was merely a thin wooden partition, and therefore occupied no space worth notice. But it is difficult to say why the front wall of the holy place is not included. As there was no room for it in the square of a hundred cubits, Kliefoth assumes that there was no wall whatever on the western side of the holy place, and supposes that the back wall (i.e., the western wall) of the porch supplied its place. But this is inadmissible, for the simple reason that the porch was certainly not of the same height as the holy place, and according to Eze 40:48 it had only sixteen cubits of external breadth; so that there would not only have been an open space left in the upper portion of the front, but also an open space of two cubits in breadth on either side, if the holy place had had no wall of its own. Moreover, the measurement both of the pillars on both sides of the front of the היכל (Eze 41:1), and of the shoulders on both sides of the door (Eze 41:2), presupposes a wall or partition on the eastern side of the holy place, which cannot be supposed to have been thinner than the side-walls, that is to say, not less than six cubits in thickness. We are shut up, therefore, to the conjecture that the forty cubits' length of the holy place was measured from the door-line, which was ten cubits broad, and that the thickness of the door-shoulders on the two sides is included in these forty cubits, or, what is the same thing, that they were not taken into account in the measurement. The objection raised to this, namely, that the space within the holy place would thereby have lost a considerable portion of its significant length of forty cubits, cannot have much weight, as the door-shoulders, the thickness of which is not reckoned, were only five cubits broad on each side, and for the central portion of the holy place, which was occupied by the door, and was ten cubits broad, the length of forty cubits suffered no perceptible diminution. Just as the pillars of the door of the holy of holies with the party-wall are reckoned in the 40 + 20 cubits' length of the sanctuary, and are not taken into consideration; so may this also have been the case with the thickness of wall of the door-shoulders of the holy place. The measurements of the space occupied by the holy place and holy of holies, which have a symbolical significance, cannot be measured with mathematical scrupulosity.


  Ezekiel 41:12


  The Separate Place, and the External Dimensions of the Temple


  Eze 41:12. And the building at the front of the separate place was seventy cubits broad on the side turned toward the west, and the wall of the building five cubits broad round about, and its length ninety cubits. Eze 41:13. And he measured the (temple) house: the length a hundred cubits; and the separate place, and its building, and its walls: the length a hundred cubits. Eze 41:14. And the breadth of the face of the (temple) house, and of the separate place toward the east, a hundred cubits.—The explanation of these verses depends upon the meaning of the word גּזרה. According to its derivation from גּזר, to cut, to separate, גּזרה means that which is cut off, or separated. Thus ארץ גּזרה is the land cut off, the desert, which is not connected by roads with the inhabited country. In the passage before us, גּזרה signifies a place on the western side of the temple, i.e., behind the temple, which was separated from the sanctuary (Plate I J), and on which a building stood, but concerning the purpose of which nothing more definite is stated than we are able to gather, partly from the name and situation of the place in question, and partly from such passages as Ch1 26:18 and Kg2 23:11, according to which, even in Solomon's temple, there was a similar space at the back of the temple house with buildings upon it, which had a separate way out, the gate שׁלּכת, namely, that "this space,with its buildings, was to be used for the reception of all refuse, sweepings, all kinds of rubbish,—in brief, of everything that was separated or rejected when the holy service was performed in the temple,—and that this was the reason why it received the name of the separate place" (Kliefoth). The building upon this space was situated אל־פּני־הגּזרה, in the front of the gizrah (that is to say, as one approached it from the temple); and that פּאת דּרך־היּם, on the side of the way to the sea, i.e., on the western side, sc. of the temple, and had a breadth of seventy cubits (from north to south), with a wall round about, which was five cubits broad (thick), and a length of ninety cubits. As the thickness of the wall is specially mentioned in connection with the breadth, we must add it both to the breadth and to the length of the building as given here; so that, when looked at from the outside, the building was eighty cubits broad and a hundred cubits long. In Eze 41:13 this length is expressly attributed to the separate place, and (i.e., along with) its building, and the walls thereof. But the length of the temple house has also been previously stated as a hundred cubits. In Eze 41:14 the breadth of both is also stated to have been a hundred cubits—namely, the breadth of the outer front, or front face of the temple, was a hundred cubits; and the breadth of the separate place לקּדים toward the east, i.e., the breadth which it showed to the person measuring on the eastern side, was the same. If, them, the building on the separate place was only eighty cubits broad, according to Eze 41:12, including the walls, whilst the separate place itself was a hundred cubits broad, there remains a space of twenty cubits in breadth not covered by the building; that is to say, as we need not hesitate to put the building in the centre, open spaces of ten cubits each on the northern and southern sides were left as approaches to the building on both sides (K), whereas the entire length of the separate place (from east to west) was covered by the building.—All these measurements are in perfect harmony. As the inner court formed a square of a hundred cubits in length (Eze 40:47), the temple house, which joined it on the west, extended with its appurtenances to a similar length; and the separate place behind the temple also covered a space of equal size. These three squares, therefore, had a length from east to west of three hundred cubits. If we add to this the length of the buildings of the east gates of the inner and outer courts, namely fifty cubits for each (Eze 40:15, Eze 40:21, Eze 40:25, Eze 40:29, Eze 40:33, Eze 40:36), and the length of the outer court from gate to gate a hundred cubits (Eze 40:19, Eze 40:23, Eze 40:27), we obtain for the whole of the temple building the length of five hundred cubits. If, again, we add to the breadth of the inner court or temple house, which was one hundred cubits, the breadths of the outer court, with the outer and inner gate-buildings, viz., two hundred cubits on both the north and south sides, we obtain a total breadth of 100 + 200 + 200 = 500 (say five hundred) cubits; so that the whole building covered a space of five hundred cubits square, in harmony with the calculation already made (at Eze 40:24-27) of the size of the surrounding wall.


  Ezekiel 41:15


  Summary Account of the Measurement, the Character, and the Significant Ornaments of the Projecting Portions of the Temple Building.—Eze 41:15. And thus he measured the length of the building in the front of the separate place which was at the back thereof, and its galleries on this side and that side, a hundred cubits, and the inner sanctuary, and the porches of the court; Eze 41:16. The thresholds, and the closed windows, and the galleries round about all three—opposite to the thresholds was wainscoting wood round about, and the ground up to the windows; but the windows were covered—Eze 41:17. (The space) above the doors, both to the inner temple and outside, and on all the wall round about, within and without, had its measures. Eze 41:18. And cherubs and palms were made, a palm between every two cherubs; and the cherub had two faces; Eze 41:19. A man's face toward the palm on this side, and a lion's face toward the palm on that side: thus was it made round about the whole house. Eze 41:20. From the floor to above the doors were the cherubs and palms made, and that on the wall of the sanctuary. Eze 41:21. The sanctuary had square door-posts, and the front of the holy of holies had the same form. Eze 41:22. The altar was of wood, three cubits high, and its length two cubits; and it had its corner-pieces and its stand, and its walls were of wood: and he said to me, This is the table which stands before Jehovah. Eze 41:23. And the holy place and the holy of holies had two doors. Eze 41:24. And the doors had two wings, two turning leaves; the one door two, and the other two leaves. Eze 41:25. And there were made upon them, upon the doors of the sanctuary, cherubs and palms, as they were made upon the walls; and a moulding of wood was on the front of the porch outside. Eze 41:26. And there were closed windows and palms on this side and on that, on the side-walls of the porch, and the side-rooms of the house, and the beams.—Eze 41:15 is the commencement of a comprehensive enumeration of particular features in the building, the greater part of which have not been mentioned before; so that וּמדד (for ויּמד) is to be rendered, "and thus he measured." The circumstance that another measurement follows in Eze 41:15, whereas no further numbers are given from Eze 41:15 onwards, does not warrant us in assuming that Eze 41:15 is to be joined on to Eze 41:14, and Eze 41:15 to be taken in connection with Eze 41:16. The absence of the cop. ו before הסּפּים in Eze 41:16 is sufficient to preclude the latter, showing as it does that הסּפּים commences a fresh statement; and the words 'וההיכל וגו in Eze 41:15 are still governed by the verb וּמדד in Eze 41:15. The contents of Eze 41:15 are also decisive against the separation mentioned. If, for instance, we connect Eze 41:15 with Eze 41:14, the first clause contains a pure tautology, as the length of the building has been already measured, and the result is given in Eze 41:13. The tautology does not exist, if the summary statements of the measurement of different portions of the whole temple building commence with Eze 41:15; and in connection with these a supplementary account is given of various details not mentioned before.


  The contents of the second clause, namely, what is stated concerning the אתּיקים, belong directly to the latter. The building in front of the separate place, which was measured by the man, is more precisely defined, so far as its situation is concerned, by the words אשׁר על־אחריה. The feminine suffix in אחריה points back to הגּזרה; consequently אשׁר can only refer to הבּנין: "the building...which was at the back of the gizrah." This is not at variance with the situation indicated in אל־פּני הגּזרה, but serves as a more exact definition of this statement, showing that the building which stood at the front of the gizrah occupied the hinder part of it, i.e., extended in length from the front of the gizrah to the back.—The meaning of אתּוּקים or אתּיקים, here (Keri) and in Eze 41:16; Eze 42:3 and Eze 42:5, the only other passages in which it occurs, is involved in obscurity. Even Raschi confesses that he does not know what it means, and the older translators have simply resorted to vague conjectures for their renderings; the lxx here, ἀπόλοιπα, in Eze 42:3 and Eze 42:5 περίστυλον and στοαί; the Vulgate, here, ethecas (the Hebrew word Latinized), in Ezekiel 42 porticus; Targum, in the London Polyglot, Eze 41:15, זיויתהא; Eze 41:16, אתּיקיּא; Eze 42:3, זוי; and Eze 42:5, זיזיּא. There is no root אתק in Hebrew; and the derivation of the word from עתק is not only uncertain, but furnishes us with nothing that can be used for tracing the architectural signification of the word. Even the context in Eze 41:15 and Eze 41:16 of this chapter supplies nothing, for in both verses the meaning of the clauses in which אתיקים stands is a matter of dispute. It is only in Eze 42:3 and Eze 42:5 that we find any clue. According to Eze 42:3, in the three-storied cell-building there was אתּיק אל־פּני on the third storey; and according to Eze 41:5 the cells of the upper storey in this building were shorter than those of the lower and central storey, because אתּיקים took space away from them; and the reason for this, again, was, that the three-storied cells had no pillars. From this we may infer with certainty that the אתּיקים were galleries or passages running along the outer walls of the building, which were not supported by pillars, and therefore necessarily rested upon ledges obtained by the receding of the rooms of the upper storey. This meaning also suits the present chapter. The suffix in אתּוּקיהא (an Aramaic form for אתּיקיה) points back, not to בּנין, but to הבּניה in Eze 41:13; for the words, "and its galleries on this side and on that," i.e., on the north and south sides of the building, are not dependent upon ארך הבּנין, in the sense of "the length of the building, with its galleries on this side and on that," as ואתוקיהא is too widely separated from 'ארך הב for this. ואתוקיהא is rather a second object to מדד: he measured (1) the length of the building; (2) its galleries on this side and that—a hundred cubits; (3) the inner temple, etc. The hundred cubits do not refer to the length of the building, but to the galleries on both sides, which were of the same length as the building, and therefore ran along its entire length,—a fact which it was not superfluous to mention, as they might possibly have been shorter. ההיכל הפּנימי is the temple house, with the buildings against it, within the inner court. In addition to these, there are also mentioned the porches of the court, i.e., at the gate-buildings of the inner and outer courts, as the projecting portions of these buildings. These three works mentioned in Eze 41:15 comprise the whole of the buildings, the measurements of which have been mentioned in the previous description—viz. the building to the west of the temple, in Eze 41:12-14; the inner temple, in Eze 41:1-11; the porches of the courts, to which the temple porch in front of the holy place is to be added, as having been reckoned in the measurement as belonging to the inner court, in Ezekiel 41.—Thus the contents of our verse (Eze 41:15) plainly show that it not only is an indivisible whole, but forms a conclusion in which the foregoing measurements are all summed up, and which serves as an introduction, in accordance with this, to the following summary of various additional features in the temple buildings which are also worthy of mention.


  In this summary there are five points noticed: (a) the fact that all parts of the buildings had their measurements (Eze 41:16 and Eze 41:17); (b) the significant ornamentation of the inner walls of the sanctuary (Eze 41:18-21); (c) the altar in the holy place (Eze 41:22); (d) the character and decoration of the doors of the sanctuary (Eze 41:23-25); (e) the style of the porch and of the side-buildings against the temple (Eze 41:25, Eze 41:26).—Eze 41:16 and Eze 41:17 form one period, enlarged by the parenthetical insertion of explanatory statements, similar to the construction in Eze 41:18 and Eze 41:19. The predicate to the three subjects—the thresholds, the closed windows, and the galleries—is not to be sought for either in סביב or in 'הסּף שׁחיף וגו. The latter construction, adopted by Bttcher and Hvernick, yields the unmeaning assertion that the thresholds lay across in front of the threshold. The former gives the apparently bald thought, that thresholds, windows, and galleries were round about; in which the use of the article, the thresholds, the windows, is exceedingly strange. The predicate to 'הסּפּים וגו is מדּות at the end of Eze 41:17 : the thresholds, etc., had measurements; and the construction is so far anakolouthistic, that the predicate מדּות, strictly speaking, belongs to the things mentioned in Eze 41:17 alone, and the subjects mentioned in Eze 41:16 are to be regarded as absolute nominatives. The words סביב לשׁלשׁתּם belong to the three preceding subjects, as a further definition, the thresholds, windows, and galleries (which were) against these three round about. The suffix to שׁלשׁתּם, "their triad," refers to the three buildings mentioned in Eze 41:15 : the one upon the separate place, the temple building, and the porches of the court; and the appositional סביב is not to be so pressed as to lead to the conclusion that all three buildings, and therefore the porches of the court also, had אתּיקים round about. As the סביב לשׁלשׁתם is affirmed of the thresholds, and the windows, and the galleries, and these three objects are introduced by the article, as well known, i.e., as already mentioned and described in the preceding verses, the more precise definition (resp. limitation) of the apposition, "round about these three," is to be taken from the preceding description of these three buildings, and we are simply to assume the existence of thresholds, windows, and galleries in these buildings in those cases in which they have been mentioned in that description; so that the only place in which there were galleries was the building upon the separate place. But before the intended information is given concerning the thresholds, etc., a remark is introduced, with the words from נגד הסּף to סביב, as to the construction of the thresholds: viz., that opposite to the threshold (הסּף being used in a general sense for every threshold) there was שׁחיף עץ, a thin covering of wood, or wainscoting. נגד does not mean across the front (Bttcher), but "opposite;" and the part opposite to the threshold of a door is, strictly speaking, the lintel. Here, however, the word is probably used in the broader sense for the framework of the door, above and on the two sides, as is shown by סביב סביב which follows. With הארץ a fresh object is introduced. הארץ is a nominative, like הסּפּים, etc.; and the thought of supplying מן gniylppus, "from the ground," has originated in a faulty interpretation of the words. The idea is this: as the thresholds, the windows, etc., so also the ground up to the windows, i.e., the space between the ground and the windows, had measurements. The allusion to the windows is followed by the remark, in the form of a circumstantial clause, that "the windows were covered." מכסּות is apparently only a substantial explanation of אטמות (see the comm. on Eze 40:16).


  In Eze 41:17 two further objects are mentioned as having measurements; not, however, in the logical position of subjects, but with prepositions על and אל: upon that which was above the opening of the door...and (what was) on all the walls, i.e., the space above the doors and on all the walls. To this periphrasis of the subject, through על and אל, there is attached the predicate מדּות, which belongs to all the subjects of Eze 41:16 and Eze 41:17, in the sense of, "on all the walls there were measures." The meaning is, that all the parts of the building which have been named had their definite measurements, were carefully measured off. In order to express this thought in as general and comprehensive a manner as possible, the ideas contained in the subjects in Eze 41:17 are expanded by means of appositions: that of the space above, over the entrance door, by ולחוּץ 'ועד הבּית הף (both ו-ו = et-et) into the inner temple, i.e., both the inside of the temple throughout, and also to the outside. The idea of the whole wall is expressed by "round about, in the inside and on the outside."—Thus everything in Eze 41:16 and Eze 41:17 is clear, and in accordance with fact; and there is no necessity either for the critical scissors of Ewald and Hitzig, who cut out all that they do not understand as glosses, or for the mal-emendation of Bttcher, who changes מדּות into מקלעות (Kg1 6:18), and thus finds it good to ornament the temple with sculptures, even on the outsides of all the walls.


  Eze 41:18-21 treat of the ornamenting of the inside of the sanctuary, i.e., of the holy place and the holy of holies. Eze 41:18 and Eze 41:19 form, like Eze 41:16 and Eze 41:17, a period extended by parentheses. The predicate עשׂוּי, standing at the beginning of Eze 41:18, is resumed in Eze 41:19, and completed by ס' 'אל־כּל־הבּית ס. That the cherubim and palms were executed in sculpture or carving, is evident from the resemblance to Solomon's temple. They were so distributed that a cherub was followed by a palm, and this by a cherub again, so that the palm stood between the two cherubim, and the cherub turned one of its two faces to the palm on this side, and the other to the palm upon that side. In sculpture only two faces could be shown, and consequently these cherubic figures had only two faces, and not four, like those in the vision. This sculpture was placed round about the whole house, and that, as is added in Eze 41:20 by way of explanation, from the ground even to up above the door, namely, on the inner wall of the sanctuary (ההיכל). כּל־הבּית is hereby limited to the היכל, the holy place and the holy of holies. וקיר is a local accusative. To this there is appended the further notice in Eze 41:21, that the sanctuary had door-posts in a square form. The loose arrangement of the words, "the sanctuary post work of square form," is a concise form of expression after the manner of brief topographical notices. מזוּזה invariably signifies, wherever it occurs, the door-posts, i.e., the projecting framework of the entrances. רבוּע, "foured," does not mean four-cornered merely, but really square (Exo 27:1 and Exo 28:16). Consequently the words, "the door-posts of the holy place were of a square shape," might be understood as signifying not merely that the door-posts were beams cut square, but, as Kliefoth supposes, that the post work surrounding the door was made of a square form, that is to say, was of the same height as breadth, which would be quite in keeping with the predominance of the square shape, with its symbolical significance, in this picture of a temple. But the statement in the second half of the verse can hardly be reconciled with this; for whatever diversity there may be in the interpretation of this verse in particular points, it is certain that it does contain the general assertion that the doorway of the holy of holies was also shaped in the same way. But the door of the holy of holies, instead of being square, was (according to Eze 41:3) six cubits high and seven cubits broad. הקּודשׁ, as distinguished from ההיכל, is the holy of holies, which Eze 41:23 places beyond all doubt (for this use of הקּדשׁ, see Lev 16:2-3, Lev 16:16). פּני־הקּדשׁ, the face of the holy of holies, the front which met the eye of a person entering the holy place. המּראה כּמּראה is the predicate, which is attached as loosely as in the first hemistich. The front of the holy of holies had the appearance like the appearance (just described), i.e., like the appearance of the היכל; in fact, it had also a doorway with four-cornered posts. J. F. Starch has already given this explanation of the words: Eadem facies et aspectus erat utriusque portae templi et adyti, utraque quadrata et quadratis postibus conspicua erat. The proposal of Ewald, on the other hand, to connect כּמּראה with the following word המּזבּח, "in front of the holy of holies there was something to be seen like the shape of the altar" (lxx, Syr.), has the article in המּראה against it (Bttcher).


  Ezekiel 41:22


  The Altar of Burnt-Offering in the holy place (see Plate III n). "The abrupt style of writing is still continued." The altar wood for the altar was of wood three cubits high; its length, i.e., the expanse of the wall from one corner to the other, was two cubits; the breadth (thickness), which is not expressly mentioned, was the same, because the square form is presupposed from the shape of this altar in the tabernacle and Solomon's temple. Under the term מקצעותיו, its corner-pieces, the horns projecting at the corners, or the horn-shaped points, are probably included, as the simple mention of the corners appears superfluous, and the horns, which were symbolically significant features in the altar, would certainly not have been wanting. There is something strange in the occurrence of וארכוּ before and along with קירות, as the length is already included in the walls, and it would not be appropriately said of the length that it was of wood. ארכוּ is therefore certainly a copyist's error for אדנוּ, ἡ βάσις αὐτοῦ (lxx), its stand or pedestal. The angel describes this altar as the "table which stands before Jehovah"—in perfect harmony with the epithet already applied to the sacrifices in the Pentateuch, the "bread (לחם) of God," though not "because the altar table was intended to combine the old table of shewbread and the altar of incense" (Bttcher). The table of shewbread is not mentioned any more than the candlestick and other portions of the temple furniture.—The altar of burnt-offering stood before Jehovah, i.e., before the entrance into the holy of holies. This leads in Eze 41:23. to the notice of the doors of the sanctuary, the character of which is also described as simply openings (פּתח), since the doorway had been mentioned before. delet דּלת signifies a moveable door, and the plural דּלתות, doors, whether they consist of one leaf or two, i.e., whether they are single or folding doors. Here the דּלתות in Eze 41:23 and Eze 41:24 (לדלתות) are folding doors; on the other hand, the first דּלתות in Eze 41:24 and דּלת ibid. are used for the wings of the door, and מוּסבּות for the swinging portions (leaves) of the separate wings. The meaning is this: the holy place (היכל) and the holy of holies (הקּדשׁ) had two folding doors (i.e., each of these rooms had one). These doors had two wings, and each of these wings, in the one door and in the other, had two reversible door-leaves, so that when going in and out there was no necessity to throw open on every occasion the whole of the wing, which was at least three or four cubits broad. There is no foundation for the objection raised by Kliefoth to the interpretation of להיכל ולקּדשׁ as signifying the holy place and the holy of holies; since he cannot deny that the two words are so used, היכל in Kg1 6:5, Kg1 6:17, Kg1 6:31, Kg1 6:33, and קדשׁ in Lev 16:2-3, etc. And the artificial explanation, "to the temple space, and indeed to the holy place," not only passes without notice the agreement between our verses and Kg1 6:31-34, but gains nothing further than a side door, which does violence to the dignity of the sanctuary, a passage from the side chambers into the holy place, with which Bttcher has presented Solomon's temple.—These doors were ornamented, like the walls, with figures of cherubim and palms.—Other remarks are added in vv. 25b and 26 concerning the porch in front of the holy place. The first is, that on the front of the porch outside there was עב אץ. The only other passage in which the word עב occurs in a similar connection is Kg1 7:6, where it refers to wood-work in front of the Ulam of Solomon's porch of pillars; and it cannot be determined whether it signifies threshold, or moulding, or threshold-mouldings. On the shoulders, i.e., on the right and left side walls of the front porch, there were closed windows and figures of palms. The cherubim were omitted here.—The last words of Eze 41:26 are very obscure. וצלעות הבּ may be taken in connection with the preceding clause, "and on the side-rooms of the temple," as there is no necessity to repeat the preposition in the case of closely continuous clauses (vid., Ewald, 351a); and the side-rooms not only must have had windows, but might also be ornamented with figures of palms. But if the words be taken in this sense, the עבּים must also signify something which presented, like the walls of the porch and of the side chambers, a considerable extent of surface capable of receiving a similar decoration; although nothing definite has hitherto been ascertained with regard to the meaning of the word, and our rendering "beams" makes no pretension to correctness.


  Ezekiel 42


  Ezekiel 42:1


  The Cell-Building in the Outer Court for Holy Use


  Eze 42:1. And he brought me out into the outer court by the way toward the north, and brought me to the cell-building, which was opposite to the separate place, and opposite to the building toward the north, Eze 42:2. Before the long side of a hundred cubits, with the door toward the north, and the breadth fifty cubits, Eze 42:3. Opposite to the twenty of the inner court and opposite to the stone pavement of the outer-court; gallery against gallery was in the third storey. Eze 42:4. And before the cells a walk, ten cubits broad; to the inner a way of a hundred cubits; and their doors went to the north. Eze 42:5. And the upper cells were shortened, because the galleries took away space from them, in comparison with the lower and the central ones in the building. Eze 42:6. For they were three-storied, and had no columns, like the columns of the courts; therefore a deduction was made from the lower and from the central ones from the ground. Eze 42:7. And a wall outside parallel with the cells ran toward the outer court in front of the cells; its length fifty cubits. Eze 42:8. For the length of the cells of the outer court was fifty cubits, and, behold, against the sanctuary it was a hundred cubits. Eze 42:9. And out from underneath it rose up these cells; the entrance was from the east, when one went to them from the outer court. Eze 42:10. In the breadth of the court wall toward the south, before the separate place and before the building, there were cells, Eze 42:11. With a way before them, like the cells, which stood toward the north, as according to their length so according to their breadth, and according to all their exits as according to all their arrangements. And as their doorways, Eze 42:12. So were also the doorways of the cells, which were toward the south, an entrance at the head of the way, of the way opposite to the corresponding wall, of the way from the east when one came to them. Eze 42:13. And he said to me, The cells in the north, the cells in the south, which stood in front of the separate place, are the holy cells where the priests, who draw near to Jehovah, shall eat the most holy thing; there they shall place the most holy thing, both the meat-offering and the sin-offering and the trespass-offering; for the place is holy. Eze 42:14. When they go in, the priests, they shall not go out of the holy place into the outer court; but there shall they place their clothes, in which they perform the service, for they are holy; they shall put on other clothes, and so draw near to what belongs to the people.


  It is evident from Eze 42:13 and Eze 42:14, which furnish particulars concerning the cells already described, that the description itself refers to two cell-buildings only, one on the north side and the other on the south side of the separate place (see Plate I L). Of these the one situated on the north is described in a more circumstantial manner (Eze 42:1-9); that on the south, on the contrary, is merely stated in the briefest manner to have resembled the other in the main (Eze 42:10-12). That these two cell-buildings are not identical either with those mentioned in Eze 40:44. or with those of Eze 40:17, as Hvernick supposes, but are distinct from both, is so obvious that it is impossible to understand how they could ever have been identified. The difference in the description is sufficient to show that they are not the same as those in Eze 40:44. The cells mentioned in Eze 40:44 were set apart as dwelling-places for the priests during their administration of the service in the holy place and at the altar; whereas these serve as places for depositing the most holy sacrificial gifts and the official dresses of the priests. To this may be added the difference of situation, which distinguishes those mentioned here both from those of Eze 40:44., and also from those of Eze 40:17. Those in Eze 40:44 were in the inner court, ours in the outer. It is true that those mentioned in Eze 40:17 were also in the latter, but in entirely different situations, as the description of the position of those noticed in the chapter before us indisputably proves. Ezekiel is led out of the inner court into the outer, by the way in the direction toward the north, to הלּשׁכּה, the cell-building (that הלּשׁכּה is used here in a collective sense is evident from the plural לשׁכות in Eze 42:4, Eze 42:5). This stood opposite to the gizrah, i.e., the separate space behind the temple house (Eze 41:12.), and opposite to the בּנין, i.e., neither the outer court wall, which is designated as בּנין in Eze 40:5, but cannot be intended here, where there is no further definition, nor the temple house, as Kliefoth imagines, for this is invariably called הבּית. We have rather to understand by הבּנין the building upon the gizrah described in Eze 41:12., to which no valid objection can be offered on the ground of the repetition of the relative ואשׁר, as it is omitted in Eze 42:10, and in general simply serves to give greater prominence to the second definition in the sense of "and, indeed, opposite to the building (sc., of the separate place) toward the north."


  As אל־הצּפון belongs to אשׁר as a more precise definition of the direction indicated by נגד, the 'אל־פּני א which follows in Eze 42:2 depends upon ויביאני, and is co-ordinate with אל־הלּשׁכּה, defining the side of the cell-building to which Ezekiel was taken: "to the face of the length," i.e., to the long side of the building, which extended to a hundred cubits. The article in המּאה requires that the words should be connected in this manner, as it could not be used if the words were intended to mean "on the surface of a length of a hundred cubits." Since, then, the separate place was also a hundred cubits, that is to say, of the same length as the cell-building opposite to it, we might be disposed to assume that as the separate place reached to the outer court wall on the west, the cell-building also extended to the latter with its western narrow side. But this would be at variance with the fact that, according to Eze 46:19-20, the sacrificial kitchens for the priests stood at the western end of this portion of the court, and therefore behind the cell-building. The size of these kitchens is not given; but judging from the size of the sacrificial kitchens for the people (Eze 46:22), we must reserve a space of forty cubits in length; and consequently the cell-building, which was a hundred cubits long, if built close against the kitchens, would reach the line of the back wall of the temple house with its front (or eastern) narrow side, since, according to the calculation given in the comm. on Eze 41:1-11, this wall was forty cubits from the front of the separate place, so that there was no prominent building standing opposite to the true sanctuary on the northern or southern side, by which any portion of it could have been concealed. And not only is there no reason for leaving a vacant space between the sacrificial kitchens and the cell-buildings, but this is precluded by the fact that if the kitchens had been separated from the cell building by an intervening space, it would have been necessary to carry the holy sacrificial flesh from the kitchen to the cell in which it was eaten, after being cooked, across a portion of the outer court. It is not stated here how far this cell-building was from the northern boundary of the gizrah, and the open space (מנּח) surrounding the temple house; but this may be inferred from Eze 41:10, according to which the intervening space between the munnach and the cells was twenty cubits. For the cells mentioned there can only be those of our cell-building, as there were no other cells opposite to the northern and southern sides of the temple house. But if the distance of the southern longer side of the cell-building, so far as it stood opposite to the temple house, was only twenty cubits, the southern wall of the cell-building coincided with the boundary wall of the inner court, so that it could be regarded as a continuation of that wall.—The further definition פּתח , door to the north, is to be taken as subordinate to the preceding clause, in the sense of "with the door to the north," because it would otherwise come in between the accounts of the length and breadth of the building, so as to disturb the connection. The breadth of the building corresponds to the breadth of the gate-buildings of the inner court.


  The meaning of the third verse is a subject of dispute. "האשׂרים," says Bttcher, "is difficult on account of the article as well as the number, inasmuch as, with the exception of the twenty cubits left open in the temple ground (Eze 41:10), there are no אשׂרים mentioned as belonging to the actual 'חצר הפן, and the numeral does not stand with sufficient appropriateness by the side of the following רצפה." But there is not sufficient weight in the last objection to render the reference to the twenty cubits a doubtful one, since the "twenty cubits" is simply a contracted form of expression for "the space of twenty cubits," and this space forms a fitting antithesis to the pavement (רצפה), i.e., the paved portion of the court. Moreover, it is most natural to supply the missing substantive to the "twenty" from the אמּות mentioned just before,—much more natural certainly than to supply לשׁכות, as there is no allusion either before or afterwards to any other cells than those whose situation is intended to be defined according to the twenty. We therefore agree with J. H. Michaelis, Rosenmller, Hvernick, and Hitzig, that the only admissible course is to supply אמּות; for the description of the priests' cells in Eze 40:44, to which Kliefoth imagines that האשׂרים refers, is far too distant for us to be able to take the word לשׁכות thence and supply it to העשׂרים. And again, the situation of these priests' cells to the east of the cell-building referred to here does not harmonize with the נגד, as the second definition introduced by the correlative ונגד points to the stone pavement on the north. East and north do not form such a vis--vis as the double נגד requires.—Our view of the העשׂרים eht is also in harmony with the explanatory relative clause, "which were to the inner court," i.e., belonged to it. For the open space of twenty cubits' breadth, which ran by the long side of the temple house between the munnach belonging to the temple and the wall of the inner court, formed the continuation of the inner court which surrounded the temple house on the north, west, and south.


  If, therefore, this first definition of the נגד refers to what was opposite to the cell-building on the south, the second נגד defines what stood opposite to it on the northern side. There the portion of the outer court which was paved with stones ran along the inner side of the surrounding wall. This serves to define as clearly as possible the position of the broad side of the cell-building. For Kliefoth and Hitzig are right in connecting these definitions with Eze 42:2, and taking the words from אתּיק onwards as introducing a fresh statement. Even the expression itself אל־פּני אתּיק does not properly harmonize with the combination of the two halves of the third verse as one sentence, as Bttcher proposes, thus: "against the twenty cubits of the inner court and against the pavement of the outer court there ran gallery in front of gallery threefold." For if the galleries of the building were opposite to the pavement on the north, and to the space in front of the temple on the south of the building, they must of necessity have run along the northern and southern walls of the building in a parallel direction, and אל־פּני is not the correct expression for this. אל־פּני, to the front—that is to say, one gallery to the front of the other, or up to the other. This could only be the case if the galleries surrounded the building on all four sides, or at any rate on three; for with the latter arrangement, the gallery upon the eastern side would terminate against those on the southern and northern sides. Again, the rendering "threefold," or into the threefold, cannot be defended either from the usage of the language or from the facts. The only other passage in which the plural שׁלשׁים occurs is Gen 6:16, where it signifies chambers, or rooms of the third storey, and the singular שׁלשׁי means the third. Consequently בּשׁלשׁים is "in the third row of chambers or rooms," i.e., in the third storey. And so far as the fact is concerned, it does not follow from the allusion to upper, central, and lower cells (Eze 42:5 and Eze 42:6), that there were galleries round every one of the three storeys.


  Eze 42:4. "Before the cells there was a walk of ten cubits' breadth" (m). In what sense we are to understand לפני, "before," whether running along the northern longer side of the building, or in front of the eastern wall, depends upon the explanation of the words which follow, and chiefly of the words דּרך אמּה אחת, by which alone the sense in which אל־הפּנימית is to be understood can also be determined. Hvernick and Kliefoth take דּרך אמּה אחת, "a way of one cubit," in the sense of "the approaches (entrances into the rooms) were a cubit broad." But the words cannot possibly have this meaning; not only because the collective use of דּרך after the preceding מהלך, which is not collective, and with the plural פּתחיהם following, is extremely improbable, if not impossible; but principally because דּרך, a way, is not synonymous with מבוא, an entrance, or פּתח, a doorway. Moreover, an entrance, if only a cubit in breadth, to a large building would be much too narrow, and bear no proportion whatever to the walk of ten cubits in breadth. It is impossible to get any suitable meaning from the words as they stand, "a way of one cubit;" and no other course remains than to alter אמה אחת into מאה אמּת, after the ἐπὶ πήχεις ἑκατόν of the Septuagint. There is no question that we have such a change of מאה into אמּה in Eze 42:16, where even the Rabbins acknowledge that it has occurred. And when once מאה had been turned into אמּה, this change would naturally be followed by the alteration of אמת into a numeral—that is to say, into אחת. The statement itself, "a way of a hundred cubits" (in length), might be taken as referring to the length of the walk in front of the cells, as the cell-building was a hundred cubits long. But אל־הפּנימית is hardly reconcilable with this. If, for example, we take these words in connection with the preceding clause, "a walk of ten cubits broad into the interior," the statement, "a way of a hundred cubits," does not square with this. For if the walk which ran in front of the cells was a hundred cubits long, it did not lead into the interior of the cell-building, but led past it to the outer western wall. We must therefore take אל־הפּנימית in connection with what follows, so that it corresponds to לפני הלשׁכות: in front of the cells there was a walk of ten cubits in breadth, and to the inner there led a way of a hundred cubits in length. הפּנימית would then signify, not the interior of the cell-building, but the inner court (החצר הפּנימית, Eze 44:17; Eze 21:27, etc.). This explanation derives its principal support from the circumstance that, according to Eze 42:9 and Eze 42:11, a way ran from the east, i.e., from the steps of the inner court gates, on the northern and southern sides, to the cell-buildings on the north and south of the separate place, the length of which, from the steps of the gate-buildings already mentioned to the north-eastern and south-eastern corners of our cell-buildings, was exactly a hundred cubits, as we may see from the plan in Plate I. This way (l) was continued in the walk in front of the cells (m), and may safely be assumed to have been of the same breadth as the walk.—The last statement of the fourth verse is perfectly clear; the doorways to the cells were turned toward the north, so that one could go from the walk in front of the cells directly into the cells themselves.


  In Eze 42:5 and Eze 42:6 there follow certain statements concerning the manner in which the cells were built. The building contained upper, lower, and middle cells; so that it was three-storied. This is expressed in the words כּי משׁלּשׁות , "for the cells were tripled;" three rows stood one above another. But they were not all built alike; the upper ones were shortened in comparison with the lower and the central ones, i.e., were shorter than these (מן before התּחתּנות and התּיכונות is comparative); "for galleries ate away part of them"—that is to say, took away a portion of them (יוכלוּ for יאכלוּ, in an architectural sense, to take away from). How far this took place is shown in the first two clauses of the sixth verse, the first of which explains the reference to upper, lower, and middle cells, while the second gives the reason for the shortening of the upper in comparison with the lower and the central cones. As the three rows of cells built one above another had no columns on which the galleries of the upper row could rest, it was necessary, in order to get a foundation for the gallery of the third storey, that the cells should be thrown back from the outer wall, or built as far inwards as the breadth of the gallery required. This is expressly stated in the last clause, 'על־כּן נאצל וגו. נאצל, with an indefinite subject: there was deducted from the lower and the middle cells from the ground, sc. which these rooms covered. מהארץ is added for the purpose of elucidation. From the allusion to the columns of the courts we may see that the courts had colonnades, like the courts in the Herodian temple, and probably also in that of Solomon, though their character is nowhere described, and no allusion is made to them in the description of the courts.


  The further statements concerning this cell-building in Eze 42:7-9 are obscure. גּדר is a wall serving to enclose courtyards, vineyards, and the like. The predicate to וגּדר follows in אל־פּני הלשׁכות: a boundary wall ran along the front of the cells (אל־פּני stands for על־פּני rof sdn, as the corresponding על־פּני ההיכל in Eze 42:8 shows). The course of this wall (n) is more precisely defined by the relative clause, "which ran outwards parallel with the cells in the direction of the outer court," i.e., toward the outer court. The length of this wall was fifty cubits. It is evident from this that the wall did not run along the north side of the building,—for in that case it must have been a hundred cubits in length,—but along the narrow side, the length of which was fifty cubits. Whether it was on the western or eastern side cannot be determined with certainty from Eze 42:7, although אל פּני favours the eastern, i.e., the front side, rather than the western side, or back. And what follows is decisive in favour of the eastern narrow side. In explanation of the reason why this wall was fifty cubits long, it is stated in Eze 42:8 that "the length of the cells, which were to the outer court, was fifty cubits; but, behold, toward the temple front a hundred cubits." Consequently "the cells which the outer court had" can only be the cells whose windows were toward the outer court—that is to say, those on the eastern narrow side of the building; for the sacrificial kitchens were on the western narrow side (Eze 46:19-20). The second statement in Eze 42:8, which is introduced by הנּה is an indication of something important, is intended to preclude any misinterpretation of ארך הלשׁ' fo noitat, as though by length we must necessarily understand the extension of the building from east to west, as in Eze 42:2 and most of the other measurements. The use of ארך for the extension of the narrow side of the building is also suggested by the ארכוּ, "length of the wall," in Eze 42:7, where רחב would have been inadmissible, because רחב, the breadth of a wall, would have been taken to mean its thickness. פּני ההיכל is the outer side of the temple house which faced the north.


  A further confirmation of the fact that the boundary wall was situated on the eastern narrow side of the building is given in the first clause of the ninth verse, in which, however, the reading fluctuates. The Chetib gives מתּחתּהּ לשׁכות, the Keri מתּחת הלשׁכות. But as we generally find, the Keri is an alteration for the worse, occasioned by the objection felt by the Masoretes, partly to the unusual circumstance that the singular form of the suffix is attached to תּחת, whereas it usually takes the suffixes in the plural form, and partly to the omission of the article from לשׁכות by the side of the demonstrative האלּה, which is defined by the article. But these two deviations from the ordinary rule do not warrant any alterations, as there are analogies in favour of both. תּחת has a singular suffix not only in תּחתּנּה (Gen 2:21) and תּחתּני (Sa2 22:37, Sa2 22:40, and Sa2 22:48), instead of תּחתּי (Psa 18:37, Psa 18:40,Psa 18:48), which may undoubtedly be explained on the ground that the direction whither is thought of (Ges. 103. 1, Anm. 3), but also in תּחתּם, which occurs more frequently than תּחתּיהם, and that without any difference in the meaning (compare, for example, Deu 2:12, Deu 2:21-23; Jos 5:7; Job 34:24, and Job 40:12, with Kg1 20:24; Ch1 5:22; Ch2 12:10). And לשׁכות האלּה is analogous to הר in Zac 4:7, and many other combinations, in which the force of the definition (by means of the article) is only placed in the middle for the sake of convenience (vid., Ewald, ֗293a). If, therefore, the Chetib is to be taken without reserve as the original reading, the suffix in תּחתּהּ can only refer to גּדר, which is of common gender: from underneath the wall were these cells, i.e., the cells turned toward the outer court; and the meaning is the following: toward the bottom these cells were covered by the wall, which ran in front of them, so that, when a person coming toward them from the east fixed his eyes upon these cells, they appeared to rise out of the wall. Kliefoth, therefore, who was the first to perceive the true meaning of this clause, has given expression to the conjecture that the design of the wall was to hide the windows of the lower row of cells which looked toward the east, so that, when the priests were putting on their official clothes, they might not be seen from the outside.—המבוא commences a fresh statement. To connect these words with the preceding clause ("underneath these cells was the entrance from the east"), as Bttcher has done, yields no meaning with which a rational idea can possibly be associated, unless the מן in מתּחתּהּ be altogether ignored. The lxx have therefore changed וּמתּחתּהּ, which was unintelligible to them, into καὶ αἱ θύραι (ופתחי), and Hitzig has followed them in doing so. No such conjecture is necessary if וּמתּחתּהּ be rightly interpreted, for in that case המבוא must be the commencement of a new sentence. המבוא (by the side of which the senseless reading of the Keri המּביא cannot be taken into consideration for a moment) is the approach, or the way which led to the cells. This was from the east, from the outer court, not from the inner court, against the northern boundary of which the building stood. מהחצר החצנה is not to be taken in connection with בּבאו להנּה, but is co-ordinate with מהקּדים, of which it is an explanatory apposition.


  In Eze 42:10-12 the cell-building on the south of the separate place is described, though very briefly; all that is said in addition to the notice of its situation being, that it resembled the northern one in its entire construction. But there are several difficulties connected with the explanation of these verses, which are occasioned, partly by an error in the text, partly by the unmeaning way in which the Masoretes have divided the text, and finally, in part by the brevity of the mode of expression. In the first clause of Eze 42:10, הקּדים is a copyist's error for הדּרום, which has arisen from the fact that it is preceded by מהקּדים (Eze 42:9). For there is an irreconcilable discrepancy between דּרך הקּדים and אל־פּני הגּזרה, which follows. The building stood against, or upon, the broad side (רחב) of the wall of the court, i.e., the wall which separated the inner court from the outer, opposite to the separate place and the building upon it (אל פּני, from the outer side hither, is practically equivalent to נגד in Eze 42:1; and הבּנין is to be taken in the same sense here and there). The relation in which this cell-building stands to the separate place tallies exactly with the description given of the former one in Eze 42:2. If, then, according to Eze 42:2, the other stood to the north of the separate place, this must necessarily have stood to the south of it,—that is to say, upon the broad side of the wall of the court, not in the direction toward the east (דּרך הקּדים), but in that toward the south (דּרך הדּרום), as is expressly stated in Eze 42:12 and Eze 42:13 also. Kliefoth has affirmed, it is true, in opposition to this, that "the breadth of the wall enclosing the inner court must, as a matter of course, have been the eastern side of the inner court;" but on the eastern side of the wall of the inner court there was not room for a cell-building of a hundred cubits in length, as the wall was only thirty-seven cubits and a half long (broad) on each side of the gate-building. If, however, one were disposed so to dilute the meaning of 'בּרחב גּדר הח as to make it affirm nothing more than that the building stood upon, or against, the breadth of the wall of the court to the extent of ten or twenty cubits, and with the other eighty or ninety cubits stood out into the outer court, as Kliefoth has drawn it upon his "ground plan;" it could not possibly be described as standing אל־פּני הגּזרה, because it was not opposite to (in face of) the gizrah, but was so far removed from it, that only the north-west corner would be slightly visible from the south-east corner of the gizrah. And if we consider, in addition to this, that in Eze 42:13 and Eze 42:14, where the intention of the cell-buildings described in Eze 42:1-12 is given, only cells on the north and on the south are mentioned as standing אל־פּני הגּזרה, there can be no doubt that by רחב we are to understand the broad side of the wall which bounded the inner court on the south side from east to west, and that דּרך הקּדים should be altered into דּרך הדּרום.


  In Eze 42:11 the true meaning has been obscured by the fact that the Masoretic verses are so divided as to destroy the sense. The words ודּרך לפּניהם belong to לשׁכות in Eze 42:10 : "cells and a way before them," i.e., cells with a way in front. דּרך corresponds to the מהלך in Eze 42:4.—כּמראה, like the appearance = appearing, or constructed like, does not belong to דּרך in the sense of made to conform to the way in front of the cells, but to לשׁכות, cells with a way in front, conforming to the cells toward the north. The further clauses from כּארכּן to וּכמשׁפּטיהן are connected together, and contain two statements, loosely subordinated to the preceding notices, concerning the points in which the cells upon the southern side were made to conform to those upon the northern; so that they really depend upon כּמראה, and to render them intelligible in German (English tr.) must be attached by means of a preposition: "with regard to," or "according to" (secundum). Moreover, the four words contain two co-ordinated comparisons; the first expressed by keen כּן...כּ, the second simply indicated by the particle כּ before משׁפּטיהן (cf. Ewald, 360a). The suffixes of all four words refer to the cells in the north, which those in the south were seen to resemble in the points referred to. The meaning is this: the cells in the south were like the cells in the north to look at, as according to their length so according to their breadth, and according to all their exits as according to their arrangements (משׁפּטים, lit., the design answering to their purpose, i.e., the manner of their arrangement and their general character: for this meaning, compare Exo 26:30; Kg2 1:7). The last word of the verse, וּכפתחיהן, belongs to Eze 42:12, viz., to וּכפתחי הלשׁ', the comparison being expressed by כ-וּך, as in Jos 14:11; Dan 11:29; Sa1 30:24 (cf. Ewald, l.c.). Another construction also commences with כפתחיהן. וּכפתחיהן is a nominative: and like their doors (those of the northern cells), so also were the doors of the cells situated toward the south. Consequently there is no necessity either to expunge וּכפתחי arbitrarily as a gloss, for which procedure even the lxx could not be appealed to, or to assent to the far-fetched explanation by which Kliefoth imagines that he has discovered an allusion to a third cell-building in these words.—Light is thrown upon the further statements in Eze 42:12 by the description of the northern cells. "A door was at the head," i.e., at the beginning of the way. דּרך corresponds to the way of a hundred cubits in Eze 42:4, and ראשׁ דּרך is the point where this way, which ran to the southern gate-building of the inner court, commenced—that is to say, where it met the walk in front of the cells (Eze 42:4). The further statement concerning this way is not quite clear to us, because the meaning of the ἁπ. λεγ. חגינה is uncertain. In the Chaldee and Rabbinical writings the word signifies decens, conveniens. If we take it in this sense, הגּדרת חגינה is the wall corresponding (to these cells), i.e., the wall which ran in front of the eastern narrow side of the building parallel to the cells, the wall of fifty cubits in length described in Eze 42:7 in connection with the northern building (for the omission of the article before חגינה after the substantive which it defines, compare Eze 39:27; Jer 2:21, etc.). בּפּני, in conspectu, which is not perfectly synonymous with לפני, also harmonizes with this. For the way referred to was exactly opposite to this wall at its upper end, inasmuch as the wall joined the way at right angles. The last words of Eze 42:12 are an abbreviated repetition of Eze 42:9; דּרך הקּדים is equivalent to המבוא מהקּדים, the way from the east on coming to them, i.e., as one went to these cells.


  According to Eze 42:13 and Eze 42:14, these two cell-buildings were set apart as holy cells, in which the officiating priests were to deposit the most holy sacrifices, and to eat them, and to put on and off the sacred official clothes in which they drew near to the Lord. קדשׁי were that portion of the meat-offering which was not burned upon the altar (Lev 2:3, Lev 2:10; Lev 6:9-11; Lev 10:12; see my Bibl. Archהologie, I ֗52), and the flesh of all the sin- and trespass-offerings, with the exception of the sin-offerings offered for the high priest and all the congregation, the flesh of which was to be burned outside the camp (cf. Lev 6:19-23; Lev 7:6). All these portions of the sacrifices were called most holy, because the priests were to eat them as the representatives of Jehovah, to the exclusion not only of all the laity, but also of their own families (women and children; see my Archהol. I ֗֗45 and 47). The depositing (ינּיחוּ) is distinguished from the eating (יאכלוּ) of the most holy portions of the sacrifices; because neither the meal of the meat-offering, which was mixed with oil, nor the flesh of the sin- and trespass-offerings, could be eaten by the priests immediately after the offering of the sacrifice; but the former had first of all to be baked, and the latter to be boiled, and it was not allowable to deposit them wherever they liked previous to their being so prepared. The putting on and off, and also the custody of the sacred official clothes, were to be restricted to a sacred place. בּבאם, on their coming, sc. to the altar, or into the holy place, for the performance of service. There not going out of the holy place into the outer court applies to their going into the court among the people assembled there; for in order to pass from the altar to the sacred cells, they were obliged to pass through the inner gate and go thither by the way which led to these cells (Plate I l).


  Ezekiel 42:15


  Extent of the Holy Domain around the Temple


  Eze 42:15. And when he had finished the measurements of the inner house, he brought me out by the way of the gate, which is directed toward the east, and measured there round about. Eze 42:16. He measured the eastern side with the measuring rod five hundred rods by the measuring rod round about; Eze 42:17. He measured the northern side five hundred rods by the measuring rod round about; Eze 42:18. The southern side he measured five hundred rods by the measuring rod; Eze 42:19. He turned round to the western side, measured five hundred rods by the measuring rod. Eze 42:20. To the four winds he measured it. It had a wall round about; the length was five hundred and the breadth five hundred, to divide between the holy and the common.—There has been a division of opinion from time immemorial concerning the area, the measuring of which is related in these verses, and the length and breadth of which are stated in Eze 42:20 to have been five hundred; as the Seventy, and after them J. D. Michaelis, Bttcher, Maurer, Ewald, and Hitzig, understand by this the space occupied by the temple with its two courts. But as that space was five hundred cubits long and five hundred broad, according to the sum of the measurements given in Ezekiel 40-42:15, the lxx have omitted the word קנים in Eze 42:16, Eze 42:18, and Eze 42:19, whilst they have changed it into πήχεις in Eze 42:17, and have also attached this word to the numbers in Eze 42:20. According to this, only the outer circumference of the temple area would be measured in our verses, and the wall which was five hundred cubits long and five hundred cubits broad (Eze 42:20) would be the surrounding wall of the outer court mentioned in Eze 40:5. Eze 42:15 could certainly be made to harmonize with this view. For even if we understood by the "inner house" not merely the temple house, which the expression primarily indicates, but the whole of the inner building, i.e., all the buildings found in the inner and outer court, and by the east gate the eastern gate of the outer court; the expression 'מדדו סביב , "he measured it round about," merely affirms that he measured something round about outside this gate. The suffix in מדדו is indefinite, and cannot be taken as referring to any of the objects mentioned before, either to השּׁער or to הבּית הפּנימי. The inner house he had already measured; and the measurements which follow are not applicable to the gate. Nor can the suffix be taken as referring to הבּית, illam sc. aedem (Ros.); or at any rate, there is nothing in Eze 42:20 to sustain such a reference. Nevertheless, we might think of a measuring of the outer sides of the whole building comprehended under the idea of the inner house, and regard the wall mentioned in Eze 42:20 as that which had been measured round about on the outer side both in length and breadth. But it is difficult to reconcile this view even with Eze 42:20; and with the measurements given in Eze 42:16-19 it is perfectly irreconcilable. Even if we were disposed to expunge קנים as a gloss in Eze 42:16, Eze 42:17, Eze 42:18, and Eze 42:19, the words, "he measured the east side with the measuring rod, five hundred by the measuring rod," are equivalent to five hundred rods, according to the well-known Hebrew usage; just as indisputably as מאה, a hundred by the cubit, is equivalent to a hundred cubits (see the comm. on Eze 40:21 at the close). The rejection of קנים as an imaginary gloss is therefore not only arbitrary, but also useless; as the appended words בּקנה המּדּה, even without קנים, affirm that the five hundred were not cubits, but rods.


  The סביב in Eze 42:16 and Eze 42:17 is not to be understood as signifying that on the east and north sides he measured a square on each side of five hundred rods in length and breadth, but simply indicates that he measured on all sides, as is obvious from Eze 42:20. For according to this, the space which was measured toward every quarter at five hundred rods had a boundary wall, which was five hundred rods long on every side. This gives an area of 250,000 square rods; whereas the temple,with the inner and outer courts, covered only a square of five hundred cubits in length and breadth, or 250,000 square cubits. It is evident from this that the measuring related in Eze 42:15-20 does not refer to the space occupied by the temple and its courts, and therefore that the wall which the measured space had around it (Eze 42:20) cannot be the wall of the outer court mentioned in Eze 40:5, the sides of which were not more than five hundred cubits long. The meaning is rather, that around this wall, which enclosed the temple and its courts, a further space of five hundred rods in length and breadth was measured off "to separate between the holy and profane," i.e., a space which was intended to form a separating domain between the sanctuary and the common land. The purpose thus assigned for the space, which was measured off on all four sides of the "inner house," leaves no doubt remaining that it was not the length of the surrounding wall of the outer court that was measured, but a space outside this wall. The following clause חומה , "a wall was round about it," is irreconcilable with the idea that the suffix in מדדו (Eze 40:20 and Eze 40:15) refers to this wall, inasmuch as the לו can only refer to the object indicated by the suffix attached to מדדו. This object, i.e., the space which was five hundred rods long and the same broad round about, i.e., on every one of the four sides, had a wall enclosing it on the outside, and forming the partition between the holy and the common. הקּדשׁ is therefore הבּית הפּנימי, "the inner house;" but this is not the temple house with its side-building, but the sanctuary of the temple with its two courts and their buildings, which was measured in Ezekiel 40:5-42:12.


  The arguments which have been adduced in opposition to this explanation of our verses,—the only one in harmony with the words of the text,—and in vindication of the alterations made in the text by the lxx, are without any force. According to Bttcher (p. 355), Hitzig, and others, קנים is likely to be a false gloss, (1) "because בּקנה המּדּה stands close to it; and while this is quite needless after קנים, it may also have occasioned the gloss." But this tells rather against the suspicion that קנים is a gloss, since, as we have already observed, according to the Hebrew mode of expression, the "five hundred" would be defined as rods by בּקנה המּדּה, even without קנים. Ezekiel, however, had added בּקנה המּדּה for the purpose of expressing in the clearest manner the fact that the reference here is not to cubits, but to a new measurement of an extraordinary kind, to which nothing corresponding could be shown in the earlier temple. And the Seventy, by retaining this clause, ἐν καλάμῳ τοῦ μέτρου, have pronounced sentence upon their own change of the rods into cubits; and it is no answer to this that the Talmud (Midd. c. ii. note 5) also gives only five hundred cubits to the הר הבּ, since this Talmudic description is treating of the historical temple and not of Ezekiel's prophetic picture of a temple, although the Rabbins have transferred various statements from the latter to the former. The second and third reasons are weaker still—viz. "because there is no other instance in which the measurement is expressed by rods in the plural; and, on the other hand, אמּה is frequently omitted as being the ordinary measurement, and therefore taken for granted." For the first assertion is proved to be erroneous, not only by our verses, but also by Eze 45:1. and Eze 48:16., whilst there is no force whatever in the second. The last argument employed is a more plausible one—namely, that "the five hundred rods are not in keeping with the sanctuary, because the edifice with the courts and gates would look but a little pile according to the previous measurements in the wide expanse of 20,000 (?) rods." But although the space measured off around the temple-building for the separation between the holy and the profane was five times as long and five times as broad, according to the Hebrew text, or twenty-five times as large as the whole extent of the temple and its courts,


  (a) Area of the temple with the two courts, 500 cubits square.


  (b) Surrounding space, five hundred rods = 3000 cubits square.


  (c) Circuit of fifty cubits in breadth around the surrounding space.—Eze 45:2


  the appearance of the temple with its courts is not diminished in consequence, because the surrounding space was not covered with buildings; on the contrary, the fact that it was separated from the common by so large a surrounding space, would rather add to the importance of the temple with its courts. This broad separation is peculiar to Ezekiel's temple, and serves, like many other arrangements in the new sanctuary and worship, to symbolize the inviolable holiness of that sanctuary. The earlier sanctuary had nothing answering to this; and Kliefoth is wrong in supposing that the outer court served the same purpose in the tabernacle and Solomon's temple, whereas in the temple of Ezekiel this had also become part of the sanctuary, and was itself holy. The tabernacle had no outer court at all, and in Solomon's temple the outer court did form a component part of the sanctuary. The people might enter it, no doubt, when they desired to draw near to the Lord with sacrifices and gifts; but this continued to be the case in Ezekiel's temple, though with certain restrictions (cf. Eze 46:9 and Eze 46:10). Only, in the case of Solomon's temple, the outer court bordered directly upon the common soil of the city and the land, so that the defilement of the land produced by the sin of the people could penetrate directly even into the holy space of the courts. In the sanctuary of the future, a safeguard was to be placed against this by the surrounding space which separated the holy from the common. It is true that the surface of Moriah supplied no room for this space of five hundred rods square; but the new temple was not to be built upon the real Moriah, but upon a very high mountain, which the Lord would exalt and make ready for the purpose when the temple was erected. Moreover, the circumstance that Moriah was much too small for the extent of the new temple and its surroundings, cannot furnish any argument against the correctness of our view of the verses in question, for the simple reason that in Ezekiel 45 and 48 there follow still further statements concerning the separation of the sanctuary from the rest of the land, which are in perfect harmony with this, and show most indisputably that the temple seen by Ezekiel was not to have its seat in the ancient Jerusalem.


  Ezekiel 43


  Ezekiel 43:1


  Entrance of the Glory of the Lord into the New Temple


  Eze 43:1. And he led me to the gate, the gate which looked toward the east: Eze 43:2. And behold the glory of the God of Israel came from the east, and its sound was like the sound of many waters, and the earth shone with His glory. Eze 43:3. And the appearance which I saw, was to look at like the appearance which I saw when I came to destroy the city; and (there were) appearances like the appearance which I had seen by the river Chebar; and I fell down upon my face. Eze 43:4. And the glory of Jehovah came into the house by the way of the gate, the direction of which is toward the east. Eze 43:5. And wind lifted me up and brought me into the inner court; and, behold, the glory of Jehovah filled the house. Eze 43:6. And I heard one speaking to me from the house, and there was a man standing by me. Eze 43:7. And he said to me, Son of man, the place of my throne and the place of the soles of my feet, where I shall dwell in the midst of the sons of Israel for ever; and the house of Israel will no more defile my holy name, they and their kings, through their whoredom and through the corpses of their kings, their high places, Eze 43:8. When they set their threshold by my threshold, and their door-posts by my door-posts, and there was only the wall between me and them, and they defiled my holy name by their abominations which they did, so that I destroyed them in my wrath. Eze 43:9. Now will they remove their whoredom and the corpses of their kings from me, and I shall dwell in the midst of them for ever. Eze 43:10. Thou, son of man, show to the house of Israel this house, that they may be ashamed of their iniquities, and may measure the well-measured building. Eze 43:11. And when they are ashamed of all that they have done, show them the picture of the house and its arrangement, and its goings out and in, and all its forms and all its statutes, and all its forms and all its laws; and write it before their eyes, that they may keep all its form and all its statutes and do them. Eze 43:12. This is the law of the house: Upon the top of the mountain all its territory round about is most holy. Behold, this is the law of the house.—The angel had shown the prophet the new sanctuary as already completed, and had measured it in his presence according to its several parts. But this building only became the house of God when Jehovah as the God of Israel consecrated it, to be the dwelling-place of His divine and gracious presence in the midst of His people, by the entrance of His divine glory into the house.


  The description of the new temple closes, therefore, with this act of consecration. That the prophet might see this act of divine grace with his own eyes, the measuring man led him from the ground surrounding the temple (Eze 42:15-20) back again to the east gate (Eze 43:1). The allusion is to the eastern gate of the outer court; for it is not till Eze 43:5 that Ezekiel is taken into the inner court, and, according to Eze 44:1, he was brought back to the east gate of the outer court. Standing in front of this gate, he sees the glory of the God of Israel come by the way from the east with a great noise, and lighting up the earth with its splendour. The coming of the theophany from the east points back to Eze 10:19; Eze 11:1 and Eze 11:23, where the Shechinah, when leaving the ancient temple, went out at the east gate and ascended to the summit of the mountain, which was situated on the east of Jerusalem. It was from the east, therefore, that it returned to enter the new temple. This fact is sufficient of itself to show that the present entrance of the divine glory into the new temple did not lay the foundation for a new and more exalted bond of grace, but was simply intended to restore the relation which had existed before the removal of Israel into captivity. The tabernacle and Solomon's temple had both been consecrated by Jehovah in the same manner as the seat of His throne of grace in Israel (compare Exo 40:34-35; Kg1 8:10-11; and Ch2 5:13-14, and Ch2 7:1-3, from which the expression את־בּית in Eze 43:5 has been borrowed). It is true that Hvernick, Kliefoth, and others find, along with this agreement, a difference in the fact that the glory of Jehovah appeared in the cloud in both the tabernacle and Solomon's temple; whereas here, on the contrary, it appeared in that peculiar form which Ezekiel had already repeatedly seen. But it does not follow that there was really a difference, because the cloud is not mentioned in the verses before us; for it is evident that the cloud was not wanting, even in the manifestation of the glory of God seen by Ezekiel, from the words found in Eze 10:3 : "The cloud filled the inner court, and the glory of Jehovah had risen up from the cherubim to the threshold of the house, and the house was filled with the cloud, and the court was full of the splendour of the glory of Jehovah." If, therefore, it is expressly attested in Eze 43:3, as even Kliefoth admits, that the appearance of God which entered the temple as like the appearance which Ezekiel saw by the Chaboras and before the destruction of the temple, and in connection with the last-mentioned appearance the cloud was visible along with the brilliant splendour of the divine doxa, the cloud will certainly not have been wanting when it entered the new temple; and the only reason why it is not expressly mentioned must be, that it did not present a contrast to the brilliant splendour, or tend to obscure the light of the glory of God, but as a shining cloud was simply the atmospheric clothing of the theophany.


  If, then, the cloud did not present a contrast to the brilliancy of the divine glory, it cannot be inferred from the words, "and the earth shone with His glory," that there was any difference between this and the earlier manifestations of the divine glory at the consecration of the tabernacle and Solomon's temple; more especially as these words to not affirm that it became light on earth, but simply that the earth shone with the glory God,—that is to say, that it threw a bright light upon the earth as it passed along,—so that this remark simply serves to indicate the intensity of the brightness of this theophany. The words 'קולו כקול are not to be understood, as we may learn from Eze 1:24, as referring to a voice of the coming God, but describe the loud noise made by the moving of the theophany on account of the rustling of the wings of the cherubim. This resembled the roaring of mighty waves. In Eze 43:3, the expression וּכּמראה המּראה ...כּמּראה is somewhat heavy in style, but is correct Hebrew; and the remark with which Hitzig seeks to justify his alteration of וכמראה into ומראה,—namely, that כמראה "would signify 'so the appearance,' whereas Ezekiel intends to explain the present appearance from the well-known earlier one,"—is false so far as the usage of the language is concerned. When the Hebrew uses two כּ in cases of comparison, which we are accustomed to express in German by so...wie (so...as), he always commences with the thing to which he compares another, and lets the thing which is to be compared follow afterwards. Thus, for example, in Gen 18:25, והיה does not affirm that it happens as to the righteous so to the wicked, but vice versג, that it happens to the righteous as to the wicked; and in Gen 44:18, כּי כמוך does not mean, for like thee so is Pharaoh, but "for thou art like Pharaoh." According to this genuine Hebrew expression, the present appearance of the divine glory is mentioned first in the verse before us, and then in the earlier one which the present resembled. And even the apparent pleonasm מראה המּראה vanishes if we render מראה by "look,"—the look of the apparition which I saw was just like the apparition, etc. 'כּבאי לשׁחת וגו refers to the ecstatic transportation of the prophet to Jerusalem (Ezekiel 8-11), to witness the destruction of the city (see more particularly Eze 8:4; Eze 9:1.). "The prophet destroyed the city ideally by his prophecy, of which the fulfilment simply forms the objective reverse side" (Hitzig). וּמראות is appended in loose apposition,—there were appearances, visions,—and the plural is to be taken as in מראות אלהים in Eze 1:1; Eze 40:2. For what follows, compare Eze 3:23; Eze 10:15. For Eze 43:5, compare Eze 3:14; Eze 11:24.


  In Eze 43:6 and Eze 43:7 the question arises, who it is who is speaking to the prophet; whether it is Jehovah, who has entered the temple, or the man who is standing by Ezekiel in the inner court? There can be no doubt that מדּבּר is Jehovah here, as in Eze 2:2; though the commentators are divided in opinion whether Jehovah spoke directly to the prophet, or through the medium of the man who stood by his side. Hvernick presses the Hithpael מדּבּר, and imagines that Ezekiel heard God conversing within the sanctuary, in consequence of which the angel stood by his side; so that the words of God consisted chiefly in the command to communicate to Ezekiel the divine revelation which follows in Eze 43:7. But this view is proved to be erroneous by the expression אלי which follows מדּבּר, and which Hvernick has overlooked. Kliefoth, on the other hand, is of opinion that the words contained in Eze 43:7, which proceeded from the מדּבּר, were addressed to the prophet directly by God Himself; for he heard them before anything was said by the man, and neither here nor in what follows is the man said to have spoken. On the contrary, both here and in what follows, even in Eze 46:20,Eze 46:24; Eze 47:6-7, it is always God Himself who appears as the speaker, and the man simply as the prophet's guide. But this is also not correct. Such passages as Eze 46:20 and Eze 46:24 compared with Eze 43:19 and Eze 43:21, and Eze 47:6, Eze 47:8, compared with Eze 43:1 and Eze 43:4, show undeniably that the man who conducted the prophet also talked with him. Consequently, in the case referred to in the verse before us, we must also conclude that he who spoke to the prophet from the temple addressed him through the medium of the man who stood by his side, and that אישׁ is the subject to ויּאמר in Eze 43:7; from which, however, it by no means follows that the מדּבּר was also an angel, who spoke to the prophet, not from the most holy place, but simply from within the house, as Hitzig explains the matter. The meaning is rather, that Ezekiel heard God conversing with him from the sanctuary, whilst a man, i.e., an angel, stood by his side and spoke to him as follows. אישׁ is in that case not some angel merely who spoke in the name of Jehovah, but the angel of Jehovah, God's own speaker, ὁ λόγος τοῦ Θεοῦ (Joh 1:1.). But according to his outward habitus, this angel of the Lord, who is designated as אישׁ, is identical with the angel who showed the prophet the temple, and measured it (Eze 40:3 onwards). For according to Eze 47:1. this אישׁ had also a measuring rod, and measured. The absence of the article from אישׁ in Eze 43:6, which prevents Kliefoth from admitting this identity, does not indicate decidedly that a different man from the one mentioned before is introduced here as the prophet's attendant, but simply leaves the identity of this אישׁ with the former indefinite, so that it can only be inferred from the further course of events; because the point of importance here was neither to establish this identity by employing the article, nor to define the medium of the word of God more precisely, but simply to introduce the words which follow as the words of God Himself. The address commences with an explanation on the part of God that the temple into which the glory of the Lord had entered was the place of His throne, where He would dwell for ever among the sons of Israel. The את־מקום is a concise expression, in which את is nota accus., and we have to supply in thought either ראה or הנּה: "behold the place." מקום כּפּות רגלי, the place of the soles of my feet (cf. Isa 60:13), is equivalent to the footstool of my feet in Isa 66:1. The ark of the covenant is called the footstool of God in Ch1 28:2 and Psa 132:7; compare Psa 99:5 and Lam 2:1, where this epithet may possibly be used to designate the temple. This also applies to the throne of Jehovah, since God was enthroned above the cherubim of the ark in the holy of holies (cf. Exo 25:22; Sa1 4:4, etc.). In the sanctuary which Ezekiel saw, no reference is made to the ark of the covenant, and the silence with regard to this is hardly to be regarded as a mere omission to mention it, inasmuch as none of the things contained in the temple are mentioned with the exception of the altars, not even the table of shew-bread or the candlestick. The ark of the covenant is not mentioned, because, as is stated in Jer 3:16, in the Messianic times the ark of the covenant will not be remembered, neither will it be missed.


  לעולם, as in Eze 37:26 and Eze 37:28. The promise culminates in this. לעולם does not apply either to the tabernacle or to Solomon's temple, in which Jehovah also had His dwelling-place, though not for ever. These sanctuaries He left, and gave them up to destruction, because the Israelites had profaned His holy name by their idolatry. This will not take place any more after the erection of the new sanctuary. לא יטמּאוּ is not imperative, but a simple future: "they will no more defiled," because they come to a knowledge of their sins through the punitive judgment of exile, so that they become ashamed of them, and because the Lord will have poured out His Spirit upon them (cf. Eze 37:23., Eze 39:29).—Formerly, however (Eze 43:7), they profaned the holy name of God by their spiritual whoredom (cf. Ezekiel 16) and by dead idols, for which they erected high places in the immediate neighbourhood of the dwelling-place of Jehovah, that is to say, even in the temple courts, so that Jehovah was only separated from the idols by a wall. This is the general meaning of Eze 43:7 and Eze 43:8, in which the exposition of פּגרי is difficulty. Rosenm׬ller, Hהvernick, and others understand by the "corpses of their kings," the dead idols. Ewald, Hitzig, and Kliefoth, on the other hand, take the expression in a literal sense, as referring to the corpses of kings which had been buried near to the temple, so that the temple had been defiled by the proximity of these graves. But the latter view is precluded by the fact that not a single instance can be adduced of the burial of a king in the vicinity of the temple, since Neh 3:15 contains no allusion to anything of the kind, and the tombs of the kings upon Zion were not so near to the temple that it could possibly be defiled in consequence. Moreover, בּמותם cannot be reconciled with this view; and for that reason Ewald and Hitzig propose to read בּמותם, "in their death." The attempt of Kliefoth, however, to defend the reading בּמותם, by taking it as in apposition to בּזנוּתם and not to וּבפּגרי מלכיהם, is a desperate remedy, which clearly shows the impossibility of connecting בּמותם with the "corpses of the kings." We therefore understand by פּגרי the dead idols, in accordance with Lev 26:30 (cf. Jer 16:18); but by מלכיהם we understand, not the idols, but the Israelitish kings, as in the case of the preceding מלכיהם; partly because it cannot be shown that the plural מלכים is ever used in the sense of idols (though the singular מלכּם is used of Baal in Zep 1:5 and Amo 5:26), and partly on account of the harshness involved in interpreting the two מלכיהם when standing so close together, in the first instance of the kings, and in the second of the idols of Israel. The corpses of the kings are therefore the dead idols, for which the kings (for example, Manasseh) had built altars or high places (בּמות) in the sanctuary, i.e., in the courts of the temple (Kg2 21:4-7). The objection that פּגרים without anything further, such, for instance, as גּלּוּלים sa ,ecnatsni rof ,hcus in Lev 26:30, cannot signify the dead idols, will not bear examination, as the more precise definition which is wanting is supplied by the context, where idolatry is the point in question. בּמותם without the preposition ב is a loosely attached apposition to בּפּגרי מלכיהם and בּזנוּתם, which defines more precisely in what way the whoredom of the nation and the dead idols of the kings had amounted to a defiling of the house of the Lord, namely, from the fact that the people and the kings had erected temples of high places (bâmoth) for dead idols by the side of the temple of the living God, and had placed them so close that the threshold and door-posts of these idol-temples touched the threshold and door-posts of the temple of Jehovah, and there was nothing but the wall of the temple (הקיר) between Jehovah and the carcase-gods. בּמותם is explained in this way in Eze 43:8, and then the defiling of the holy name of the Lord is mentioned again for the purpose of appending, by means of ואכל (imperf. Piel of כלה), the allusion to the penal judgment which they had thereby brought upon themselves. Eze 43:9. Such profanation as this will not take place any more in time to come, and Jehovah will dwell for ever in the midst of Israel.


  To lead Israel to this goal, Ezekiel is to show them the house (i.e., the temple). In this way are the further words of God in Eze 43:10-12 attached to what goes before. הגּיד את־הבּית, show or make known the house, is equivalent to proclaim to the people the revelation concerning the new temple. In this were the Israelites to discern the magnitude of the grace of God, that they might blush at their evil deeds, and measure the well-measured building (תּכנית, as in Eze 28:12), i.e., carefully consider and ponder what the Lord had bestowed upon His people through this sanctuary, so that they might suffer themselves to be brought to repentance by means of its glory. And if they felt shame and repentance on account of their transgressions, Ezekiel was to show them the shape and arrangement of the sanctuary, with all its forms and ordinances, an write them out before their eyes, that they might have the picture of it impressed upon their minds, and keep the statutes thereof. In Eze 43:11 the words are crowded together, to indicate that all the several parts and arrangements of the new temple are significant and worthy of being pondered and laid to heart. צוּרה is the shape of the temple generally, its external form; תּכוּנה, the internal arrangement as a whole. Both of these are noticed specifically by the allusion to the goings out and in, as well as to the forms (צוּרות) of the separate parts, and their statutes and laws. חקּות are the precepts concerning the things to be observed by Israel when appearing before the Lord in the temple, the regulations for divine worship. תּורות, the instructions contained in these statutes for sanctification of life. The second וכל־צוּרתו is omitted in the lxx and some of the Hebrew Codd., and has therefore been expunged as a gloss by Dathe, Hitzig, and other critics; but it is undoubtedly genuine, and in conformity with the intentional crowding together of words.—The admonition to keep and to observe everything carefully is closed in Eze 43:12 with a statement of the fundamental law of the temple; that upon the lofty mountain the whole of its domain round about is to be most holy. על־ראשׁ ההר does not belong to הבּית ot g in the sense of the house which is to be built upon the top of the mountain, but to the contents of the thorâh of this house. It is to stand upon the top of the mountain, and to be most holy in all its domain. ראשׁ ההר is to be understood in accordance with Eze 40:2; and גּבלו points back to הבּית. Both by its situation upon a very high mountain, and also by the fact that not merely the inner sanctuary, and not merely the whole of the temple house, but also the whole of its surroundings (all its courts), are to be most holy, the new sanctuary is to be distinguished from the earlier one. What has been already stated—namely, that the temple shall not be profaned any more—is compressed into this clause; and by the repetition of the words, "this is the law of the house,"' the first section of this vision, viz., the description of the temple, is rounded off; whilst the command given to the prophet in Eze 43:10 and Eze 43:11, to make known all the statutes and laws of this temple to the house of Israel, forms at the same time the transition to the section which follows.


  Ezekiel 43:13


  Description and Consecration of the Altar of Burnt-Offering


  Description of the Altar


  Eze 43:13. And these are the measures of the altar in cubits: The cubit a cubit and a handbreadth; a ground-framework of a cubit (in height), and a cubit in breadth, and its moulding on its border round about a span. This is the base of the altar. Eze 43:14. And from the ground-framework of earth to the lower enclosure, two cubits (in height), and a cubit in breadth; and from the small enclosure to the greater enclosure, four cubits (in height), and one cubit in breadth. Eze 43:15. And the mount of God, four cubits; and from the heart of God upwards, the four horns. Eze 43:16. And the hearth of God, twelve cubits in length by twelve cubits in breadth; squared on its four sides. Eze 43:17. And the enclosure, fourteen cubits in length by fourteen cubits in breadth on its four sides; and the moulding round about it, half a cubit; and the ground-framework of it, a cubit round about: and its steps faced the east.—To the heading, "these are the measures of the altar in (according to) cubits," there is once more appended, as in Eze 40:5, in connection with the measuring of the temple, the length of the cubit measure. The description commences with the foundation of the altar, and, proceeding upwards, gives the height and breadth of the several gradations of the walls of the altar, up to the horns at the four corners (Eze 43:13-15). It then passes from above downwards, to supply the length and breadth or the circumference of the different stages (Eze 43:16 and Eze 43:17). As the first, or lowest part, the חיק is mentioned, literally, the bosom or lap; then by transference, the hollow formed by the sides of a chariot (Kg1 22:35); here the lower hollow or base of the altar (p), formed by a border of a definite height, to merely "a frame running round, a stand in which the altar stood" (Hitzig), nor merely "the hollow filled with earth" (Kliefoth), but both together. This ground-framework (p) was a cubit (sc., high) and a cubit broad. That האמּה is to be taken as referring to the height, is evident from the statement of the breadth which follows. חיק האמּה is not to be altered into חיקהּ אמּה, as Ewald proposes, nor is האמּה to be changed into באמּה (Hitzig); but Hvernick's explanation is to be adopted: "and a bosom (was there) the cubit," i.e., of the height of the cubit just described. רחב, breadth, is the extent to which the bosom projected beyond the next enclosure (q) on every side, and formed a support, the circumference of which was a cubit more than the lower cube of the altar on every side. This is shown by the measurements in Eze 43:16 and Eze 43:17. The חיק had a גּבוּל on its שׂפה of a span (half a cubit) in height (o). שׂפה, lip, is the rim (Kg1 7:26; Gen 22:17); and גּבוּל, the bordering on the rim, is a moulding. The feminine suffixes attached to גּבוּלהּ and שׂפתהּ refer to חיק, which is of the masculine gender, no doubt, when used in its literal sense of bosom or lap, but is construed as a feminine in the tropical sense of an inanimate object. The ground-framework, with its moulding, formed the גּב of the altar. גּב, the arched, then a hump or back, signifies here the support of the altar. Upon this support the altar rose in a cubical enclosure or frame, which diminished in circumference by ledges or steps. The enclosure resting upon the support, and therefore the lowest enclosure (q), is mentioned in Eze 43:14; and the one which followed (r) in Eze 43:14.


  The word עזרה, which has probably sprung from עצר by the softening of צ into ז, signifies enclosure, surrounding, and is mostly used for the outer court of the temple; here it is applied to the altar, and signifies the enclosure or framework of the kernel of the altar, consisting of earth. As the altar rose in steps, a distinction is made between the lower or smaller, and the (upper or) greater עזרה. The identity of the lower עזרה and the smaller one (הקּטנּה) is so evident from the course of the description, that it is universally admitted by modern expositors. The lower one (q) is called the small one, in comparison with the large one which stood above it, from the fact that its height was smaller, as it was only two cubits high, whereas the upper one (r) was four. When, therefore, the measurement of the greater one is given in this way in Eze 43:14: "from the small enclosure to the great enclosure, four cubits," this statement cannot be understood in any other way than as meaning, that this enclosure or frame had a height of four cubits from the lower to the upper end,—that is to say, in other words, that the lower ledge was four cubits from the upper. Consequently the statement in Eze 43:14, "from the ground-framework of earth to the lower enclosure, two cubits," can also have no other meaning than that the lower enclosure, from the lower edge by the moulding to the upper edge, at which the second enclosure commenced, was two cubits high. This height is reckoned from the upper edge of the חיק, or from the first (lowest) ledge. The height of these three portions taken together, therefore, was (1 + 2 + 4) seven cubits. To this the mount of God (s), which was four cubits (Eze 43:15), has to be added, making in all eleven cubits. In Eze 43:14 חיק is followed by הארץ: the חיק consisting of earth, or filled with earth. But the חיק, with its moulding, is designated גּב, the back or support of the altar, and is thereby distinguished from the altar itself; so that, for the height of the altar, we have only to reckon the two enclosures, with the mount of God, which amount to ten cubits. Upon the basis of the חיק, with its moulding, and the two enclosures (עזרה), there rose the true altar, with its hearth, and the horns at the four corners, noticed in Eze 43:15. A distinction is here made between הראל, i.e., mount of God, and אריאל; and they are not to be identified, as they have been by many of the commentators, down to Hitzig, after the example of the lxx. אריאל (as the word is to be written according to the Keri) does not mean "lion of God," but "heart of God" (ארי, from ארה, to burn), as in Isa 29:1-2. The hearth of God is the surface of the altar, its fire-hearth (t); whereas הראל, mount of God (s), was the basis or foundation of the hearth. This was four cubits high, whereas no height is mentioned in connection with the hearth of God; but it is simply stated that four horns went upward from it, namely, at the four corners. With the horns of the altar, the size and height of which are not given, and which cannot be reckoned at three cubits, the description of all the parts, from the bottom to the top, is given; and all that remains to complete the measurements, is to describe the circumference of the several parts which rose one above another in the form of steps. This follows in Eze 43:16 and Eze 43:17. The hearth of God is twelve cubits long and twelve cubits broad, and is therefore רבוּע, square, of the same length and breadth on its four sides. Going downwards, there follow in Eze 43:17 the length and breadth of the עזרה, with fourteen cubits, as it was a cubit broader on every side according to Eze 43:14. It is very strange, however, that the length and breadth of only one עזרה are given here, as there are two of different heights mentioned in Eze 43:14. Many of the commentators have therefore identified the mount of God with the great עזרה, and attribute only a height of seven cubits to the altar; whereas Kliefoth regards both the עזרה of Eze 43:17 and the גּבוּל and חיק of Eze 43:15 as different from the parts mentioned by the same name in Eze 43:13 and Eze 43:14, and takes them as referring to an enclosure and a barrier of the mount of God. One is as arbitrary as the other, as the words of the text do not require either of these assumptions. The difficulty, that only one עזרה is mentioned in Eze 43:17, is easily solved, if we consider that in Eze 43:15 only the height of the mount of God is given, and no breadth is mentioned as in the case of the עזרה in Eze 43:14. We may see from this that the mount of God had the same breadth or the same circumference as the upper עזרה (see r and s in the illustration). In that case the length and breadth of all the parts of the altar were given, when, in addition to the length and breadth of the hearth of God (t), those of one עזרה, and that the lower, were given, as this alone was longer and broader than the hearth of God and the mount of God; whereas the length and breadth of the upper עזרה were identical with those of the circumference of the mount of God.


  The altar, therefore, upon the upper surface, the hearth of God, was a square, of twelve cubits in length and breath. The mount of God and the upper enclosure had the same length and breadth. The lower enclosure, on the other hand, were fourteen cubits long and broad; and the support, finally, without the moulding, was sixteen cubits in length and breadth. The height of the altar was as follows: the support, with the moulding, a cubit and a half; the lower enclosure, two cubits; the upper, four; and the mount of God, with the hearth, also four cubits in height; whereas the altar in Solomon's temple was ten cubits high, and at its lower basis twenty cubits long and broad (Ch2 4:1).—The description closes in Eze 43:17 with an allusion to steps, which the altar of Ezekiel had upon the eastern side; whereas, in the case of the tabernacle, steps were not allowed to be placed by the altar (Exo 20:23). The form פּנות is taken by Kimchi as a noun. Others regard it as an infin. nominasc.; whilst Hitzig proposes to point it as a participle פּנות.


  Ezekiel 43:18


  Consecration of the Altar


  Eze 43:18. And he said to me, Son of man, Thus saith the Lord Jehovah, These are the statutes of the altar in the day when it is erected, to offer burnt-offerings upon it, and to sprinkle blood thereon. Eze 43:19. Thou shalt give to the priests of the tribe of Levi who are of the seed of Zadok, who draw near to me, is the saying of the Lord Jehovah, a bullock, a young ox, for a sin-offering. Eze 43:20. And thou shalt take of its blood, and put it upon is four horns, and upon the four corners of the enclosure, and upon the moulding round about; and so absolve and expiate it. Eze 43:21. And thou shalt take the bullock of the sin-offering, and burn it at the appointed place of the house, outside the sanctuary. Eze 43:22. And on the second day thou shalt offer a faultless he-goat for a sin-offering, that they may absolve the altar, as they absolved it with the bullock. Eze 43:23. When thou hast completed the absolution, thou shalt offer a bullock, a young ox, without fault, and a faultless ram of the flock; Eze 43:24. And shalt bring them before Jehovah, and the priests shall throw salt upon them, and sacrifice them as burnt-offering to Jehovah. Eze 43:25. Seven days shalt thou offer a sin-offering goat daily and a bullock, a young ox, and a ram of the flock without fault shall they prepare. Eze 43:26. Seven days shall they expiate the altar, and cleanse it, and fill its hand. Eze 43:27. And when they have completed these days, it shall come to pass on the eighth day and henceforward, that the priests place your burnt-offerings and your peace-offerings upon the altar, and I will accept you with delight, is the saying of the Lord Jehovah.


  As the altar of the tabernacle and that of Solomon's temple were consecrated before they were used (Lev 8:11, Lev 8:15, Lev 8:19, Lev 8:33; Kg1 8:62-66; Ch2 7:4-10), and God commanded and regulated this consecration of the altar of the tabernacle (Exo 29:10.), so also is the altar of burnt-offering in the new sanctuary to be consecrated before it is used. This command is given to Ezekiel, and the consecration enjoined upon him, not as the representative of the nation, but as a prophet, upon whom, as is frequently the case in the prophetical narratives, those things are said to be enjoined, which are to be set in operation through his proclamation. This commission is given to him, however, for the day (the time) when the altar will be made or restored, from which alone we may see that the execution of the command belongs to the future, in which the temple shown him in the spirit is to be erected, and that it will take place in a manner corresponding to the realization of the temple; so that we cannot infer from this command alone that the reference is to the building of a temple and altar of stone, metal, and wood. חקּות are not the regulations prescribed for the altar service generally, but simply those relating to its consecration. If we compare these with the account of the consecration of the altars of the earlier sanctuaries, we find that no detailed description is given of the consecration of the altar of Solomon's temple, but that it is simply stated that it lasted seven days (Ch2 7:9). The consecration of the altar of the tabernacle lasted just the same time (Exo 29:37; Lev 8:33). And the same period is appointed here (Eze 43:26). But the consecration of the altar of the tabernacle was associated with the consecration of the priests. Here, on the contrary, the existence of the priesthood is presupposed, and only the altar is consecrated. The consecration of the Mosaic altar commenced with the anointing of the altar and all its utensils, by the sprinkling of it seven times by Moses with the holy anointing oil, for the purpose of sanctifying it (Lev 8:11). Here, on the other hand, nothing is said about the anointing of the altar; only the absolving of it by sacrifice is mentioned, which followed the anointing in the case of the Mosaic altar. At the altar in the tabernacle Moses performed the whole act of consecration, as the mediator of the covenant, the anointing as well as the preparation of the sacrifices. Here, however, the priests already consecrated for their service are to complete the sacrificial ceremony. It is true that the expressions used in Eze 43:20, "take of its blood," etc., and in Eze 43:21, "take the bullock of the sin-offering," etc., apparently indicate that the prophet was to perform the sprinkling of the blood and the burning of the sin-offering. But it is obvious that this is only to be understood as signifying that he was to do it through the medium of the priests, i.e., was to enjoin the performance of it upon them, from the use of the plural הטּאוּ in Eze 43:22: "they shall absolve the altar, as they have absolved it with the bullock." It is not all the priests of the tribe of Levi however, who are to perform this service, but simply those of the family of Zadok, who alone are selected in the new temple for specifically priestly service (cf. Eze 40:46 and Eze 44:15.).


  The sacred ceremony commences with the offering of a young ox as a sin-offering; Eze 43:19, Eze 43:20, as in Lev 8:14, compared with Exo 29:1, Exo 29:10. The blood of the ox is to be put upon the four horns and the four corners of the enclosure, and upon the moulding below it round about; and the flesh is to be burned at an appointed place outside the sanctuary. For the article in הפּר החטּאת (Eze 43:21), see Ewald, 290b. The pouring out of the blood—that was not used for smearing the places indicated—at the foot of the altar is not mentioned, nor the burning of the fat portions of the sacrifice upon the altar. We cannot infer, from the omission of the latter circumstance, that the fat was not consumed upon the altar, but was burned, with the flesh, skin, and bones of the animal, outside the sanctuary, as Kliefoth supposes. Without the burning of certain definite portions of the victim upon the altar, the slaughtering of the animal would not have been a complete sacrifice at all; the smearing of the blood upon the altar would not have sufficed for this. And the fact that in Eze 43:21 the command is given, "take the bullock and burn it," does not prove that the animal was to be burned along with those fat portions which were to be consumed upon the altar in the case of every sin-offering. In Lev 8:17 also, את־הפּר stands in the place of את־בּשׂר הפּר, Exo 29:14. Ezekiel generally presupposes that the sacrificial ritual is well known, and therefore mentions only those points in which deviations from the ordinary ritual took place in connection with this sacrifice, such as the sprinkling of the blood, because the blood was to be smeared on particular parts of the altar, and the burning of the flesh, on account of the place where this was to be done. In the case of the burnt-offering in Eze 43:23, no directions are given concerning the ceremonial; because this was to be in conformity with the standing ritual, with the exception of the sprinkling with salt, which was not to be performed in the same manner as in the ordinary sacrifices. The burning is to take place בּמפקד , outside the sanctuary. מפקד is a place commanded or appointed; and מפקד is a place in the temple set apart for that purpose. It follows from this that the place in question, since it belonged to the house, i.e., to the temple, is to be sought for within the square of five hundred cubits in extent, which was covered by the temple and its courts; and at the same time that it was outside the מקדּשׁ, i.e., upon a spot which did not form part of the sanctuary in the stricter sense of the word. Kliefoth therefore thinks of a spot within the gizrah (Eze 41:12), the name of which implies that the space which it covered did not belong to the true מקדּשׁ. This view is the most probable one; whereas Ewald's conjecture, that the place intended is the locality of the sacrificial kitchens of the priests described in Eze 46:19, is decidedly erroneous, as these kitchens, which were set apart for the cooking of the holy sacrificial flesh to be eaten by the priests alone, were certainly reckoned as forming part of the מקדּשׁ.—Eze 43:22. On the second day, a he-goat was to be brought for a sin-offering, and the altar was to be cleansed from sin with this just as with the bullock on the first day; which implies that the same ceremonial was to be observed with this sacrifice as with that of the sin-offering.


  After the completion of the expiation a burnt-offering was to be presented to the Lord of a bullock and a ram (Eze 43:23 and Eze 43:24). There is a difference of opinion as to the meaning of בּכלותך in these verses. Hitzig and Kliefoth suppose that the expiation was only completed on the second day, with the offering of the he-goat as a sin-offering. They both of them lay stress upon the fact that, on the one hand, in Eze 43:23 and Eze 43:24 the offering of the burnt-offering is mentioned on the second day, and not on the first day also; and on the other hand, in Eze 43:25, for the seven days of consecration, only the preparation of a he-goat for the sin-offering and the preparation of the two animals appointed for the burnt-offering are mentioned. Hitzig also adduces the fact that in Eze 43:26 there is no further reference to חטּא, but simply to כפּר and טהר, and draws the conclusion from this, that the sin attaching to the altar was removed with two sin-offerings on two days, and then through seven days further by means of burnt-offerings the anger of God which followed the sin was appeased (כפּר), and the uncleanness or profane character of the altar was expunged (טהר), so that the seven days of Eze 43:25 are not to be dated from Eze 43:19 onwards. According to this view, the consecration of the altar lasted nine days, and not seven, and the eighth day mentioned in Eze 43:27 would really be the tenth day, reckoning from the commencement of the consecration. To carry out this view, Hitzig is obliged to erase not only the וכפּרתּהוּ of Eze 43:20, but also the first half of Eze 43:25 as glosses; a fact which carries its condemnation with it, as even the Septuagint furnishes no warrant for the erasure of Eze 43:25. Moreover, the distinction which Hitzig draws between חטּא on the one hand, and כּפּר and טהר on the other, is quite erroneous. Purification (טהר) is never mentioned in the law as the effect produced by a burnt-offering. A sin-offering followed by a burnt-offering is invariably prescribed for the removal of uncleanness; for "reconciliation and purification take place through the absolution effected by the sin-offering; and to such a sin-offering and its purifying operation the burnt-offering is then added to secure the good pleasure of God for that which has been already cleansed" (Kliefoth).


  But we cannot regard even Kliefoth's view as well founded, namely, that on the first day a sin-offering alone was presented, and it was only from the second day onwards that a sin-offering and burnt-offering were presented, and this lasted for seven days, so that the consecration of the altar continued fully eight days, and on the ninth day (not the eighth, as stated in Eze 43:27) the regular use of the altar commenced. Kliefoth bases this conclusion principally upon the fact that Eze 43:19-21 attribute only the sin-offering of a bullock to the first day; and that, on the other hand, Eze 43:25 and Eze 43:26 extend in all its details to seven days the very same ceremony as Eze 43:22-24 assign to the second day, whereas they do not contain a syllable to the effect that the sin-offering of the bullock was to be repeated every day, or that the sacrifices described in Eze 43:22-24 were also to be offered on the first day. The sinew of this demonstration consists in silentio, therefore; and this precarious basis of argument crumbles here, as in most other cases, as is evident from the words of Eze 43:26 : "seven days shall ye reconcile the altar, and purify it." This perfectly general statement, which is not connected with Eze 43:25 by any Vav copul., or placed in subordination to it, affirms in the clearest manner that the consecration of the altar was to last seven days, neither more nor less; so that if these seven days are to be reckoned from the second day, the sin-offering of the bullock upon the first day must be deprived of its reconciling and purifying worth, in direct contradiction not only to Eze 43:20, according to which the altar was to be absolved and reconciled through the sin-offering of the bullock to be offered on the first day, but also to Eze 43:22, according to which they were to absolve the altar by the sin-offering of the he-goat, in just the same manner as they had absolved it by the sin-offering of the bullock (on the first day). To take the כּפּר and מהר in Eze 43:26 merely as the effect produced by the sacrifices mentioned in Eze 43:25, renders the שׁבעת standing at the head of Eze 43:26 an impossibility. Unless, therefore, we would impose upon the words of the prophet a gross contradiction, we must lay no stress either upon the fact that in Eze 43:23 the offering of the burnt-offering is not mentioned till after the direction concerning he sin-offering to be presented on the second day, or upon the circumstance that in Eze 43:25 the he-goat is mentioned as a sin-offering for all the seven days, and no allusion is made to the fact that the sin-offering of the first day was a bullock. The former (the reference to the burnt-offering after the sin-offering of the second day) may be explained very simply, on the ground that the sin-offerings of the first two days are mentioned one after the other, because different animals were prescribed for the purpose, and then, first, the burnt-offerings, which were the same for every day. And it is obvious that the explanation is to be sought for in this formal arrangement, and not in the fact that only a sin-offering without a burnt-offering was to be presented on the first day, and consequently that the expression "on the second day" refers solely to the sin-offering of that day, from the words בּכלותך מחטּא in Eze 43:23; since מחטּא cannot be understood in a different sense from that which it bears in Eze 43:22, the clause immediately preceding, i.e., must not be restricted to the sin-offering of the second day, but must be taken as referring to the sin-offerings of both the first and second days. The meaning of the words is therefore this: when the absolution by means of the sin-offering on the first and on the second day is ended, then shalt thou bring a burnt-offering. But if this is the meaning of the words, the offering of the burnt-offering prescribed in Eze 43:23 does not fall so exclusively under the definition of time contained in the words "on the second day," as to warrant our assigning it to the second day alone, and concluding that no such offering was presented on the first day. There was no necessity for Ezekiel to express himself more clearly on this point, as there was no fear of any misunderstanding on the part of those who were acquainted with the law; since every Israelites who had been instructed in the law knew full well that no sin-offering could ever be presented without being followed by a burnt-offering, that in fact the burnt-offering was indispensable to the accomplishment of the כּפּרה, for which the sin-offering was presented. And in Eze 43:25 also, Ezekiel had no occasion to fear that the somewhat loose expression, "seven days shalt thou prepare a he-goat sin-offering for the day," would be misunderstood; as he had already stated that a bullock was to be taken for the sin-offering of the first day, and the period of seven days was so universally prescribed in the law for every act of consecration which lasted more than one day, that he would have indicated in a clearer manner any deviation from this rule. We therefore regard the change of the seven days devoted to the consecration of the altar into eight as being just as groundless as that into nine, and adhere to the traditional explanation of these verses, namely, that the consecration of the altar lasted only seven days, and that on every one of these days a sin-offering and a burnt-offering were to be presented, the sin-offering on the first day being a bullock, and on the other days a he-goat, whilst the burnt-offerings were to consist on all seven days of a young ox and a ram.


  With regard to the burnt-offering, the direction given, that the priests are to throw or pour (השׁליך), and not merely to strew or sprinkle, salt upon it, is to be regarded as significant. According to Lev 2:13, salt was to be added to every קרבּן (bloody or bloodless) sacrifice. The express allusion to the salting of these consecrating burnt-offerings, and also the choice of the verb השׁליך, point to a copious strewing with salt for the purpose of giving greater intensity to the force of these sacrifices. On the significance of salt in relation to the sacrifices, see the comm. on Lev 2:13. The ו attached to the Chetib וכפּרוּ in Eze 43:26 is to be explained from the fact that the definition of the time שׁבעת is placed at the head absolutely. There is something bold in the application of the expression מלּא יד to the altar; since this expression arose from the ceremony peculiar to the consecrating sacrifice of the priests, namely, that the fat and fleshy portions of this sacrifice, which were intended partly for consumption upon the altar, and partly as a heave-offering for Jehovah, were to be given into the hands of the priests to be consecrated for the purpose of investing them symbolically with the gifts, which they were to offer in part to the Lord in the altar fire in the fulfilment of their official duties, and to receive in part for their service (see the comm. on Lev 8:25-29). Filling the hand of the altar, therefore, is equivalent to providing it with sacrificial gifts, so that it should never be without them. In this sense the symbolical act was connected with the completion of its consecration as a place of sacrifice. The Keri ידו is incorrect, and ידו the proper reading; inasmuch as even at the consecration of the priests, when the sacrificial portions were placed in the hands of the priests, מלּא only is used, and not ידים (cf. Exo 29:9; Lev 21:10, etc.).


  If we compare the directions given in the section before us concerning the consecration of the altar, with the consecration which was prescribed in Ex 29 for the altar of burnt-offering in the tabernacle, and was fully carried out according to Lev 8, we find the following points of difference:—(1) the anointing of the altar is wanting here; (2) at the consecration of the Mosaic altar a bullock (young ox) was prescribed as the sin-offering for all the seven days (Exo 29:36), in Ezekiel for the first day only, and a he-goat for the rest; (3) the blood of this sin-offering is smeared upon the horns of the altar in the former consecration (Exo 29:12; Lev 8:15), in the latter upon the horns and the corners of the walls, and upon the lower moulding round about; (4) the burnt-offering there consists in a ram every day, here in a bullock and a ram daily; (5) on the other hand, the ram offered as a sacrifice of consecration in the Mosaic ceremony, which was specially connected with the institution of the priests in their office, is omitted here, as the priests were already holding their office; so that the sacrifice of consecration might be said to be here absorbed into the burnt-offering. All essential differences therefore reduce themselves to the fact that in Ezekiel the anointing of the altar is wanting, and the sin-offering of the last six days is diminished by the selection of an inferior animal, in place of which the burnt-offering is considerably intensified by the demand of a bullock and a ram for this, the same thing being also indicated by the copious pouring of salt thereon.—For the symbolical meaning of these sacrifices, compare the commentary on Lev 8.—The consecration of the altar was completed in seven days; and from the eighth day onwards the priests were to offer the regular sacrifices upon it (Eze 43:27); whereas at the Mosaic consecration of the altar and priests, the constant altar service of the priests was still further inaugurated by a solemn sacrifice on the eighth day (Lev 9). Burnt-offerings and peace-offerings are mentioned in Eze 43:27 instar omnium as being the principal and most frequent sacrifices, whilst sin-offerings and meat-offerings are implied therein.


  Ezekiel 44


  Position of the Different Classes of the People in Relation to the New Sanctuary


  With the consecration of the altar of burnt-offering the way is opened for the congregation of Israel to appear in the sanctuary before the Lord, to serve Him with sacrifices. If, however, the use of the new house of God was to be in harmony with the holiness of the God who dwelt therein, it was requisite that still further directions should be given concerning the entering of the people into it, and the character of the servants of both the altar and the sanctuary. These directions follow in the chapter before us-first, as to the place which the prince was to occupy at the service in the temple (Eze 44:1-3); secondly, as to the admission of foreigners and the appointment of Levites and priests for the service (Eze 44:4-16); and lastly, as to the conditions requisite for the administration of the priest's office, and the duties and privileges of that office (Eze 44:17-31).


  Ezekiel 44:1


  The Place of the Prince in the Sanctuary.—Eze 44:1. And he brought me back by the way to the outer gate of the sanctuary, which looked toward the east; and it was shut. Eze 44:2. And Jehovah said to me, This gate shall be shut, shall not be opened, and no one shall enter thereby; because Jehovah, the God of Israel, has entered by it, it shall be shut. Eze 44:3. As for the prince, as prince he shall sit therein, to eat bread before Jehovah; from the way to the porch of the gate shall he go in, and from its way shall he go out.—From the inner court where Ezekiel had received the measurements of the altar of burnt-offering and the instructions concerning its consecration (Eze 43:5.), he is taken back to the east gate of the outer court, and finds this gate, which formed the principle entrance to the temple, closed. Jehovah explains this fact to him through the angel (ויּאמר is to be understood according to Eze 43:6 and Eze 43:7) thus: "this gate is to be shut, because Jehovah, the God of Israel, has entered into the temple thereby," as we have already learned from Eze 43:2. Only the prince, as prince, was allowed to sit in it for the purpose of holding sacrificial meals there. So far the meaning of the words is clear and indisputable. For there can be no doubt whatever that Eze 44:3 introduces a more precise statement concerning the closing of the gate; in other words, that the right of sitting in the gate to eat bread before Jehovah, which is conceded to the priest, is intended as an explanation, resp. modification and limitation, of the statement והיה (Eze 44:2). On the other hand, the more precise definition of the prerogative granted to the prince in Eze 44:3 is not quite clear, and therefore open to dispute. Such a prerogative is already indicated in the prominence expressly given to the prince, consisting partly in the fact that את־הנּשׂיא is written first in an absolute form, and partly in the expression נשׂיא הוּא, which is repeated in the form of a circumstantial clause, "prince is he," equivalent to "because he is prince, he is to sit there." נשׂיא is neither the high priest, as many of the older commentators supposed, nor a collective term for the civil authorities of the people of Israel in the Messianic times (Hvernick), but the David who will be prince in Israel at that time, according to Eze 34:23-24, and Eze 37:24. "To eat bread before Jehovah" signifies to hold a sacrificial meal at the place of the divine presence, i.e., in the temple court, and is not to be restricted, as Kliefoth supposes, to that sacrificial meal "which was held after and along with the bloodless sacrifices, viz., the minchoth, and the shew-breads, and the sweet loaves of the Passover." There is no authority in the usage of the language for this literal interpretation of the expression "to eat bread," for אכל לחם means in general to partake of a meal, compare Gen 31:54, etc., and especially Exo 18:12, where Jethro "eats bread before God" with Aaron and the elders of Israel, that is to say, joins in a sacrificial meal composed of זבחים or slain-offerings. According to this view, which is the only one supported by usage, the prerogative secured to the נשׂיא of the future is not "that of participating in the sacrificial meals (of the priests), which were to be held daily with the minchoth and shew-bread, in opposition to the law which prevailed before" (Kliefoth), but simply that of holding his sacrificial meals in the gate, i.e., in the porch of the gate, whereas the people were only allowed to hold them in the court, namely, in the vicinity of the sacrificial kitchens.


  There is also a difference of opinion concerning the meaning of the second statement in Eze 44:3 : "from the way of the porch of the gate shall he enter in, and thence shall he go out." The suffix in מדּרכּו can only refer to אוּלם, "from the way from which he came (entered), from this way shall he go out again." Hitzig follows the Rabbins, who understand the passage thus: "as the gate is to remain shut, he must go by the way to the porch which is directed inwardly, toward the court (Eze 40:9). He must have gone into the outer court through the north or the south gate, and by the way by which he came he also went back again." But Kliefoth argues, in objection to this, that "if the prince was to eat the bread in the porch, the entrance through the south or the north gate would be of no use to him at all; as the gate which could be shut was at that door of the porch which was turned toward the outer court." Moreover, he affirms that it is not at all the meaning of the text that he was to eat the bread in the porch, but that he was to eat it in the gate-building, and he was to come thither מדּרך אוּלם השּׁער, i.e., "from the place which served as a way to the gate porch, that is to say, the walk from the eastern entrance of the gate-building to the front of the porch, and from that was he to go out again." The prince, therefore, was "to go into the gate-building as far as the front of the porch through the eastern entrance, there to eat his bread before Jehovah, and to come out again from thence, so that the gate at the western side of the gate porch still remained shut." But we cannot regard either of these views as correct. There is no firm foundation in the text for Kliefoth's assertion, that he was not to eat the bread in the porch, but in the gate-building. It is true that the porch is not expressly mentioned as the place where the eating was to take place, but simply the gate (בּו); yet the porch belonged to the gate as an integral part of the gate-building; and if דּרך אוּלם is the way to the porch, or the way leading to the porch, the words, "by the way to the porch shall he enter in," imply clearly enough that he was to go into the porch and to eat bread there. This is also demanded by the circumstance, as the meaning of the words cannot possibly be that the prince was to hold his sacrificial meal upon the threshold of the gate, or in one of the guard-rooms, or in the middle of the gateway; and apart from the porch, there were no other places in the gate-building than those we have named. And again, the statement that the gate on the western side of the gate porch was to be shut, and not that against the eastern wall, is also destitute of proof, as דּרך אוּלם, the way to the porch, is not equivalent to the way "up to the front of the porch." And if the prince was to hold the sacrificial meal behind the inner gate, which was closed, how was the food when it was prepared to be carried into the gate-building? Through a door of one of the guard-rooms? Such a supposition is hardly reconcilable with the significance of a holy sacrificial meal. In fact, it is a question whether eating in the gate-building with the inner door closed, so that it was not even possible to look toward the sanctuary, in which Jehovah was enthroned, could be called eating לפני.


  Hitzig's explanation of the words is not exposed to any of these difficulties, but it is beset by others. At the outset it is chargeable with improbability, as it is impossible to see any just ground why the prince, if he was to hold the sacrificial meal in the porch of the east gate, should not have been allowed to enter through this gate, but was obliged to take the circuitous route through the south or the north gate. Again, it is irreconcilable with the analogous statements in Ezekiel 46. According to Eze 46:1., the east gate of the inner court was to be shut, namely, during the six working days; but on the Sabbath and on the new moon it was to be opened. Then the prince was to come by the way of the gate porch from without, and during the preparation of his sacrifice by the priests to stand upon the threshold of the gate and worship. This same thing was to take place when the prince desired to offer a freewill offering on any of the week-days. The east gate was to be opened for him to this end; but after the conclusion of the offering of sacrifice it was to be closed again, whereas on the Sabbaths and new moons it was to stand open till the evening (Eze 46:12 compared with Eze 44:2). It is still further enjoined, that when offering these sacrifices the prince is to enter by the way of the gate porch, and to go out again by the same way (Eze 44:2 and Eze 44:8); whereas on the feast days, on which the people appear before Jehovah, every one who comes, the priest along with the rest, is to go in and out through the north or the south gate (Eze 44:9 and Eze 44:10). If, therefore, on the feast days, when the people appeared before Jehovah, the prince was to go into the temple in the midst of the people through the north or the south gate to worship, whereas on the Sabbaths and new moons, on which the people were not required to appear before the Lord, so that the prince alone had to bring the offerings for himself and the people, he was to enter by the way of the porch of the east gate, and to go out again by the same, and during the ceremony of offering the sacrifice was to stand upon the threshold of the inner east gate, it is obvious that the going in and out by the way of the porch of the gate was to take place by a different way from that through the north or the south gate. This other way could only be through the east gate, as no fourth gate existed.—The conclusion to which this brings us, so far as the passage before us is concerned, is that the shutting of the east gate of the outer court was to be the rule, but that there were certain exceptions which are not fully explained till Ezekiel 46, though they are hinted at in the chapter before us in the directions given there, that the prince was to hold the sacrificial meal in this gate.—The outer east gate, which was probably the one chiefly used by the people when appearing before the Lord in the earlier temple, both for going in and coming out, is to be shut in the new temple, and not to be made use of by the people for either entrance or exit, because the glory of the Lord entered into the temple thereby. This reason is of course not to be understood in the way suggested by the Rabbins, namely, that the departure of the Shechinah from the temple was to be prevented by the closing of the gate; but the thought is this: because this gateway had been rendered holy through the entrance of the Shechinah into the temple thereby, it was not to remain open to the people, so as to be desecrated, but was to be kept perpetually holy. This keeping holy was not prejudiced in any way by the fact that the prince held the sacrificial meal in the gate, and also entered the court through this gateway for the purpose of offering his sacrifice, which was made ready by the priests before the inner gate, and then was present at the offering of the sacrifice upon the altar, standing upon the threshold of the inner gate-building. דּרך אוּלם is therefore the way which led from the outer flight of steps across the threshold past the guard-rooms to the gate porch at the inner end of the gate-building. By this way the priest was to go into the gate opened for him, and hold the sacrificial meal therein, namely, in the porch of this gate. That the offering of the sacrifice necessarily preceded the meal is assumed as self-evident, and the law of sacrifice in Ezekiel 46 first prescribes the manner in which the prince was to behave when offering the sacrifice, and how near to the altar he was to be allowed to go.


  Ezekiel 44:4


  The Position of Foreigners, Levites, and Priests in Relation to the Temple and the Temple Service.—The further precepts concerning the approach to the sanctuary, and the worship to be presented there, are introduced with a fresh exhortation to observe with exactness all the statutes and laws, in order that the desecration of the sanctuary which had formerly taken place might not be repeated, and are delivered to the prophet at the north gate in front of the manifestation of the glory of God (Eze 44:4-8).—Eze 44:4. And he brought me by the way of the north gate to the front of the house; and I looked, and behold the glory of Jehovah filled the house of Jehovah, and I fell down upon my face. Eze 44:5. And Jehovah said to me, Son of man, direct thy heart and see with thine eyes and hear with thine ears all that I say to thee with regard to all the statutes of the house of Jehovah and all its laws, and direct thy heart to the entering into the house through all the exits of the house, Eze 44:6. And say to the rebellious one, to the family of Israel, Thus saith the Lord Jehovah, Let it be sufficient for you, of all your abominations, O house of Israel, Eze 44:7. In that ye brought in foreigners, uncircumcised in heart and uncircumcised in flesh, to be in my sanctuary, to desecrate it, my house, when ye offered my food, fat and blood, and so they broke my covenant to all your abominations, Eze 44:8. And so ye did not keep the charge of my holy things, but made them keepers of my charge for you in my sanctuary.—From the outer gate to which Ezekiel had been taken, simply that he might be instructed concerning the entering thereby, he is once more conducted, after this has been done, by the way of the north gate to the front of the temple house, to receive the further directions there for the performance of the worship of God in the new sanctuary. The question, whether we are to understand by the north gate that of the outer or that of the inner court, cannot be answered with certainty. Hitzig has decided in favour of the latter, Kliefoth in favour of the former. The place to which he is conducted is אל־פּני הבּית, ad faciem domus, before the temple house, so that he had it before his eyes, i.e., was able to see it. As the gateway of the inner court was eight steps, about four cubits, higher than the outer court gate, this was hardly possible if he stood at or within the latter. הבּית, i.e., the temple house, could only be distinctly seen from the inner north gate. And the remark that it is more natural to think of the outer north gate, because the next thing said to the prophet has reference to the question who is to go into and out of the sanctuary, has not much force, as the instructions do not refer to the going in and out alone, but chiefly to the charge of Jehovah, i.e., to the maintenance of divine worship.


  At the fresh standing-place the glory of the Lord, which filled the temple, met the sight of the prophet again, so that he fell down and worshipped once more (cf. Eze 43:3, Eze 43:5). This remark is not intended "to indicate that now, after the preliminary observations in Ezekiel 43:13-44:3, the true thorah commences" (Kliefoth), but to show the unapproachable glory and holiness of the new temple. For Eze 44:5, see Eze 40:4; Eze 43:11-12. In Eze 44:6 אל־מרי is placed at the head in a substantive form for the sake of emphasis, and בּית־ישׂראל is appended in the form of an apposition. For the fact itself, see Eze 2:8. רב־לּכם followed by מן, a sufficiency of anything, as in Exo 9:28; Kg1 12:28, is equivalent to "there is enough for you to desist from it." The תּועבות, from which they are to desist, are more precisely defined in Eze 44:6. They consisted in the fact that the Israelites admitted foreigners, heathen, uncircumcised in heart and flesh, into the sanctuary, to desecrate it during the offering of sacrifice. It is not expressly stated, indeed, that they admitted uncircumcised heathen to the offering of sacrifice, but this is implied in what is affirmed. The offering of sacrifice in the temple of Jehovah is not only permitted in the Mosaic law to foreigners living in Israel, but to some extent prescribed (Lev 17:10,Lev 17:12; Num 15:13.). It was only in the paschal meal that no 'בן was allowed to participate (Exo 12:43). To do this, he must first of all be circumcised (v. 44). Solomon accordingly prays to the Lord in his temple-prayer that He will also hearken to the prayer of the foreigner, who may come from a distant land for the Lord's name sake to worship in His house (Kg1 8:41.). The reproof in the verse before us is apparently at variance with this. Raschi would therefore understand by בּני־נכר, Israelites who had fallen into heathen idolatry. Rosenmller, on the other hand, is of opinion that the Israelites were blamed because they had accepted victimas et libamina from the heathen, and offered them in the temple, which had been prohibited in Lev 25:22. Hvernick understands by the sons of the foreigner, Levites who had become apostates from Jehovah, and were therefore placed by Ezekiel on a par with the idolatrous sons of the foreigner. And lastly, Hitzig imagines that they were foreign traders, who had been admitted within the sacred precincts as sellers of sacrificial animals, incense, and so forth. All these are alike arbitrary and erroneous. The apparent discrepancy vanishes, if we consider the more precise definition of בּני , viz., "uncircumcised in heart and flesh." Their being uncircumcised in heart is placed first, for the purpose of characterizing the foreigners as godless heathen, who ere destitute not only of the uncircumcision of their flesh, but also of that of the heart, i.e., of piety of heart, which Solomon mentions in his prayer as the motive for the coming of distant strangers to the temple. By the admission of such foreigners as these, who had no fear of God at all, into the temple during the sacrificial worship, Israel had defiled the sanctuary. את־בּיתי is in apposition to the suffix to חלּלו. The food of Jehovah (לחמי) is sacrifice, according to Lev 3:11; Lev 21:6, etc., and is therefore explained by "fat and blood." ויּפרוּ, which the lxx changed in an arbitrary manner into the second person, refers to the "foreigners," the heathen. By their treading the temple in their ungodliness they broke the covenant of the Lord with His people, who allowed this desecration of His sanctuary. אל כּל־תּועבות, in addition to all your abominations. How grievous a sin was involved in this is stated in Eze 44:8. The people of Israel, by their unrighteous admission of godless heathen into the temple, not only failed to show the proper reverence for the holy things of the Lord, but even made these heathen, so to speak, servants of God for themselves in His sanctuary. These last words are not to be understood literally, but spiritually. Allowing them to tread the temple is regarded as equivalent to appointing them to take charge of the worship in the temple. For שׁמר , see Lev 18:30; Lev 22:9, and the commentary on Lev 8:35.


  The Lord would guard against such desecration of His sanctuary in the future. To this end the following precepts concerning the worship in the new temple are given.—Eze 44:9. Thus saith the Lord Jehovah, No foreigner, uncircumcised in heart and uncircumcised in flesh, shall come into my sanctuary, of all the foreigners that are in the midst of the sons of Israel; Eze 44:10. But even the Levites, who have gone away from me in the wandering of Israel, which wandered away from me after its idols, they shall bear their guilt. Eze 44:11. They shall be servants in my sanctuary, as guards at the gates of the house and serving in the house; they shall slay the burnt-offering and the slain-offering for the people, and shall stand before it to serve them. Eze 44:12. Because they served them before their idols, and became to the house of Israel a stumbling-block to guilt, therefore I have lifted my hand against them, is the saying of the Lord Jehovah, that they should bear their guilt. Eze 44:13. They shall not draw near to me to serve me as priests, and to draw near to all my holy things, to the most holy, but shall bear their disgrace and all their abominations which they have done. Eze 44:14. And so will I make them guards of the charge of the house with regard to all its service, and to all that is performed therein. Eze 44:15. But the priests of the tribe of Levi, the sons of Zadok, who have kept the charge of my sanctuary on the wandering of the sons of Israel from me, they shall draw near to me to serve me, and stand before me, offer to me fat and blood, is the saying of the Lord Jehovah. Eze 44:16. They shall come into my sanctuary, and they draw near to my table to serve me, and shall keep my charge.—In order that all desecration may be kept at a distance from the new sanctuary, foreigners uncircumcised in heart and flesh are not to be admitted into it; and even of the Levites appointed for the service of the sanctuary according to the Mosaic law, all who took part in the falling away of the people into idolatry are to be excluded from investiture with the priests' office as a punishment for their departure from the Lord, and only to be allowed to perform subordinate duties in connection with the worship of God. On the other hand, the descendants of Zadok, who kept themselves free from all straying into idolatry, are to perform the specifically priestly service at the altar and in the sanctuary, and they alone. The meaning and design of the command, to shut out the foreigners uncircumcised in heart from all access to the sanctuary, are not that the intermediate position and class of foreigners living in Israel should henceforth be abolished (Kliefoth); for this would be at variance with Eze 47:22 and Eze 47:23, according to which the foreigners (גּרים) were to receive a possession of their own in the fresh distribution of the land, which not only presupposes their continuance within the congregation of Israel, but also secures it for the time to come. The meaning is rather this: No heathen uncircumcised in heart, i.e., estranged in life from God, shall have access to the altar in the new sanctuary. The emphasis of the prohibition lies here, as in Eze 44:7, upon their being uncircumcised in heart; and the reason for the exclusion of foreigners consists not so much in the foreskin of the flesh as in the spiritual foreskin, so that not only the uncircumcised heathen, but also Israelites who were circumcised in flesh, were to keep at a distance from the sanctuary if they failed to possess circumcision of heart. The ל before כּל־בּן serves the purpose of comprehension, as in Gen 9:10; Lev 11:42, etc. (compare Ewald, ֗310a). Not only are foreigners who are estranged from God to be prevented from coming into the sanctuary, but even the Levites, who fell into idolatry at the time of the apostasy of the Israelites, are to bear their guilt, i.e., are to be punished for it by exclusion from the rights of the priesthood. This is the connection between the tenth verse and the ninth, indicated by כּי אם, which derives its meaning, truly (imo), yea even, from this connection, as in Isa 33:21. הלויּם are not the Levites here as distinguished from the priests (Aaronites), but all the descendants of Levi, including the Aaronites chosen for the priests' office, to whom what is to be said concerning the Levites chiefly applied. The division of the Levites into such as are excluded from the service and office of priests (כּהן, Eze 44:13) on account of their former straying into idolatry, and the sons of Zadok, who kept aloof from that wandering, and therefore are to be the only persons allowed to administer the priests' office for the future, shows very clearly that the threat "they shall bear their guilt" does not apply to the common Levites, but to the Levitical priests. They are to be degraded to the performance of the inferior duties in the temple and at divine worship. The guilt with which they are charged is that they forsook Jehovah when the people strayed into idolatry. Forsaking Jehovah involves both passive and active participation in idolatry (cf. Jer 2:5). This wandering of the Israelites from Jehovah took place during the whole time that the tabernacle and Solomon's temple were in existence, though at different periods and with varying force and extent.


  Bearing the guilt is more minutely defined in Eze 44:11-13. The Levitical priests who have forsaken the Lord are to lose the dignity and rights of the priesthood; they are not, indeed, to be entirely deprived of the prerogative conferred upon the tribe of Levi by virtue of its election to the service of the sanctuary in the place of the first-born of the whole nation, but henceforth they are merely to be employed in the performance of the lower duties, as guards at the gates of the temple, and as servants of the people at the sacrificial worship, when they are to slaughter the animals for the people, which every one who offered sacrifice was also able to do for himself. Because they have already served the people before their idols, i.e., have helped them in their idolatry, they shall also serve the people in time to come in the worship of God, though not as priests, but simply in non-priestly occupations. The words 'המּה יעמדוּ are taken from Num 16:9, and the suffixes in לפּניהם and לשׁרתּם refer to עם. מכשׁול עון .עם ot ref, as in Eze 7:19; Eze 14:3; Eze 18:30. נשׂא יד, not to raise the arm to smite, but to lift up the hand to swear, as in Eze 20:5-6, etc. לגשׁת על כּל־קדשׁי, to draw near to all my holy things. קדשׁים are not the rooms in the sanctuary, but those portions of the sacrifices which were sacred to the Lord. They are not to touch these, i.e., neither to sprinkle blood nor to burn the portions of fat upon the altar, or perform anything connected therewith. This explanation is required by the apposition אל־קדשׁי הקּדשׁים, which (in the plural) does not mean the most holy place at the hinder part of the temple, but the most holy sacrificial gifts (cf. Eze 42:13). נשׂא , as in Eze 16:52. In Eze 44:14 it is once more stated in a comprehensive manner in what the bearing of the guilt and shame was to consist: God would make them keepers of the temple with regard to the inferior acts of service. The general expression שׁמר משׁמרת הבּית, which signifies the temple service universally, receives its restriction to the inferior acts of service from 'לכל עבדתו וגו, which is used in Num 3:26; Num 4:23, Num 4:30,Num 4:32, Num 4:39, Num 4:47, for the heavy duties performed by the Merarites and Gershonites, in distinction from the עבדה of the Kohathites, which consisted in שׁמר משׁמרת הקּדשׁ (Num 3:28) and עשׂות מלאכה (Num 4:3). The priestly service at the altar and in the sanctuary, on the other hand, was to be performed by the sons of Zadok alone, because when the people went astray they kept the charge of the sanctuary, i.e., performed the duties of the priestly office with fidelity. Zadok was the son of Ahitub, of the line of Eleazar (1 Chr. 5:34; Ch1 6:37-38), who remained faithful to King David at the rebellion of Absalom (Sa2 15:24.), and also anointed Solomon as king in opposition to Adonijah the pretender (Kg1 1:32.); whereas the high priest Abiathar, of the line of Ithamar, took part with Adonijah (Kg1 1:7, Kg1 1:25), and was deposed from his office by Solomon in consequence, so that now the high-priesthood was in the sole possession of Zadok and his descendants (Kg1 2:26-27, and Kg1 2:35). From this attitude of Zadok toward David, the prince given by the Lord to His people, it may be seen at once that he not only kept aloof from the wandering of the people, but offered a decided opposition thereto, and attended to his office in a manner that was well-pleasing to God. As he received the high-priesthood from Solomon in the place of Abiathar for this fidelity of his, so shall his descendants only be invested with the priestly office in the new temple. For the correct explanation of the words in these verses, however, we must pay particular regard to the clause, "who have kept the charge of my sanctuary." This implies, for example, that lineal descent from Zadok alone was not sufficient, but that fidelity in the service of the Lord must also be added as an indispensable requisite. In Eze 44:15 and Eze 44:16 the priestly service is described according to its principal functions at the altar of burnt-offering, and in the holy place at the altar of incense. שׁלחני is the altar of incense (see Eze 41:22).


  Ezekiel 44:17


  Requisites for the Administration of the Priests' Office, and the Obligations and Privileges of that Office.—Eze 44:17. And it shall come to pass, when they go to the gates of the inner court, they shall put on linen clothes, and no wool shall lie upon them, when they serve in the gates of the inner court and serve toward the house. Eze 44:18. Linen turbans shall be upon their head, and linen drawers upon their hips; they shall not gird themselves in sweat. Eze 44:19. And when they go out into the outer court, into the outer court to the people, they shall take off their clothes in which they have ministered, and put them in the holy cells, and put on other clothes, that they may not sanctify the people with their clothes. Eze 44:20. And they shall not shave their head bald, nor let their hair grow freely; they shall cut the hair of their head. Eze 44:21. And they shall not drink wine, no priest, when they go into the inner court. Eze 44:22. And a window and a divorced woman they shall not take as wives, but virgins of the seed of the house of Israel, and the widow who has become the widow of a priest they may take. Eze 44:23. And they shall teach my people, make known to them the difference between holy and common, and between unclean and clean. Eze 44:24. And they shall stand to judge concerning disputes; and they shall observe my laws and my statutes at all my feasts, and sanctify my Sabbaths. Eze 44:25. And one shall not go to any corpse of a man to defile himself; only for father and mother, for son and daughter, for brother, for sister who had no husband, may they defile themselves. Eze 44:26. And after his purification shall they reckon seven days more to him; Eze 44:27. And on the day when he comes to the holy place, into the inner court, to serve in the holy place, he shall offer his sin-offering, is the saying of the Lord Jehovah.—Eze 44:28. And so shall it be with their inheritance, that I am their inheritance, ye shall not give them a possession in Israel: I am their possession. Eze 44:29. The meat-offering, and the sin-offering, and the trespass-offering, these shall they eat, and everything banned in Israel shall belong to them. Eze 44:30. And the firstlings of all the first-fruits of everything, and every heave-offering of everything, of all your heave-offerings, shall belong to the priests; and the firstlings of all your ground meal shall ye give to the priest, that a blessing may come down upon thy house. Eze 44:31. No carrion nor anything torn in pieces of fowl and of beast shall the priests eat.—To the directions, who are to perform the service in the new temple, there are appended corresponding instructions concerning the bodily condition in which this service is to be performed, as the bodily condition shadows forth the state of the soul, or the spiritual constitution of the servants of God. The dress prescribed in Ex 28 for the priests to wear during the holy service had this signification. The same rule is here presupposed as still in force; and it is simply renewed and partially emphasized by the enumeration of some of the leading points. At the service at the altar and in the holy place the priests are to wear linen clothes, and, after the performance of the service, they are to take them off again when they go into the outer court (Eze 44:17-19). In the Mosaic law, שׁשׁ, white byssus, or בּד, white linen, is mentioned as the material used for the priests' clothing (Exo 28:39, Exo 28:42); here the material is more distinctly designated as פּשׁתּים, flax linen; and צמר, animal wool, is expressly forbidden, the motive being assigned for this regulation, namely, that the priest is not to cause himself to sweat by wearing woollen clothing. Sweat produces uncleanness; and the priest, by keeping his body clean, is to show even outwardly that he is clean and blameless. With regard to the putting on and off of the official clothes, the new thorah accords with the Mosaic. For we cannot agree with Kliefoth, who detects a deviation in the fact that, according to Exo 28:43, the priests were to wear the official clothes only when they entered the tabernacle and when approaching the altar, and, according to Lev 6:4; Lev 16:23, were to take them off when the service was ended; whereas, according to Eze 44:17 of the chapter before us, they were to put them on as soon as they entered the inner court, and were never to come before the people in the official costume. If, according to the Mosaic law, the priests were to go before the altar of burnt-offering in the court in their holy official dress, and not otherwise, they must have put on this dress on entering the court; for they could not wait till they were in front of the altar before they changed their clothes. For the expression צאת אל העם does not imply that, according to Ezekiel, they were never to appear in the presence of the people in their official costume, as it does not mean "come before the people," but "go out to the people," or "walk among the people;" nor is this involved in the words 'ולא יקדּשׁוּ , they shall not sanctify the people in their clothes (by their clothes). The latter by no means affirms that they are to sanctify the people by intercourse with them, but are not to do this in official costume; the meaning is simply that they are not to move among the people in the outer court while wearing their official clothes, that they may not sanctify them by their holy clothes.


  This sanctification cannot be understood in any other way than as analogous to the rule laid down in the law, that touching most holy sacrificial flesh would sanctify (Lev 6:11, Lev 6:20), which Ezekiel repeats in Eze 46:20, and which does not stand in anything like an isolated position in the law, but is also affirmed in Exo 29:37 and Exo 30:29 of the altar of burnt-offering and the vessels of the sanctuary. The same thing which applied to these vessels—namely, that their holiness passed from them to any one who touched them—is here predicated of the holy dresses of the priests; and the moving of the priests among the people in their holy clothes is forbidden, because such holiness, acquired by contact with holy objects, imposed upon the person to whom it had passed the obligation to guard against all defilement (Lev 21:1-8), which the people could not avoid in the ordinary relations of life, and thus a weakening or abolition of the distinction between things holy and common would inevitably have ensued. לשׁכות הקּדשׁ are the holy cell-buildings described in Eze 42:1-14.—To the clothing there is simply appended in Eze 44:20 the direction concerning the hair of the head, the natural covering of the head, in relation to which excess on either side is prohibited, either shaving the head bald or wearing the hair uncut. Both of these were forbidden to the priests in the law: shaving in Lev 21:5, and letting the hair grow freely in Lev 10:6; and the latter was simply imposed upon the Nazarites for the period of their vow (Num 6:5). כּסם only occurs here; but its meaning, to cut the hair, is obvious from the context.—Eze 44:21. The prohibition of the drinking of wine when performing service agrees with Lev 10:9; on the other hand, the instructions concerning the choice of wives are sharpened in Eze 44:22, as that which only applied to the high priest in the law is here extended to all the priests. In fact, Ezekiel throughout makes no distinction between the high priest and the common priests. In Lev 21:14, marrying a widow is only forbidden to the high priest, who was to marry a virgin of his own people, whereas no such restriction is laid down for the ordinary priests. Here, on the other hand, marrying a widow is forbidden to all the priests, marriage with the widow of a priest being the only one allowed. מכּהן belongs to תּהיה, who has become the widow of a priest.


  In Eze 44:23 and Eze 44:24 the general official duties of the priests are mentioned, viz., to teach the people, and to instruct them concerning the difference between the holy and the unholy, the clean and the unclean, as in Lev 10:10 (cf. Deu 33:10 and Eze 22:26); also to administer justice in questions in dispute according to the rights of God-a duty which had already been committed to the priests in its highest form in Deu 17:8., Deu 19:17, and Deu 21:5. על ריב, concerning, in the case of, matters in dispute. עמד , to stand to judge, i.e., to appear or act as judge (compare העמיד שׁפטים, to appoint or institute judges, in Ch2 19:5). The Keri למשׁפּט is a needless emendation after Ch2 19:8. The Chetib ושׁפטהוּ, on the other hand, is a copyist's error for ישׁפטהוּ. Lastly, at all the feasts they are to observe the laws and statutes of Jehovah, that is to say, to perform all the priestly duties binding upon them at the feasts, and to sanctify the Sabbaths, not merely by offering the Sabbath sacrifices, but also by maintaining the Sabbath rest (cf. Lev 23:3).—In Eze 44:25-27 there follow regulations concerning defilement from the dead, and its removal. Eze 44:25 is a simple repetition of Lev 21:1-3. But the instructions concerning the purification from defilement from the dead are sharpened, inasmuch as not only is the purification prescribed by the law (Num 19:1.), and which lasted seven days, required (this is meant by טהרתו), but a further period of seven days is appointed after these, at the expiration of which the presentation of a sin-offering is demanded before the service in the sanctuary can be resumed. By this demand for a heightened purification, the approach to a corpse permitted to the priests, which was prohibited to the high priest in the Mosaic law, even in the case of father and mother (Lev 21:11), is tolerably equalized.


  For these duties and obligations of service the priests are to receive corresponding emoluments. These are treated of in Eze 44:28-31. They are not, indeed, to receive any share of the land as their property in time to come any more than in former times; but in the place of this Jehovah will be their property and possession, and give them the necessary room for their dwellings from His own property in the land (Eze 45:4), and let them draw their maintenance from His altar (Eze 44:29 and Eze 44:30). The promise that Jehovah will be the נחלה and אחזּה of the priests is a simple repetition of the regulation in the law (Num 18:20; Deu 18:1; Deu 10:9). So far as the construction in Eze 44:28 is concerned, the words אני נחלתם are really the subject to 'והיתה להם לן, which we are obliged to render obliquely, "the inheritance for them shall be, I am their inheritance." For the proposal of Hitzig to take the words from אני נחלתם to the close of the verse as a parenthesis, and to regard 'המּנחה וגו in Eze 44:29 as the subject to 'והיתה, is untenable, not only on account of the great harshness which such a parenthesis would involve, but principally because these portions of the sacrifices and heave-offerings which belonged to the priest were not a נחלה, and are never designated as נחלה, inheritance, i.e., property in land. Eze 44:28 treats of the property in land, which God assigned to the Levites and priests under the Mosaic economy, by appointing them towns to dwell in, with meadows for the feeding of their cattle, within the territory of the other tribes, but would assign to them in future from the heave-offering set apart from the land for the sanctuary (Eze 45:4). It is not till Eze 44:29 and Eze 44:30 that the means of support for the priests are spoken of. They are to be supported from the sacrifices and the tithes and first-fruits which Israel has to pay to Jehovah as the lord of the land, and which He transfers to His servants the priests. For the priests' share of the meat-offering, sin-offering, and trespass-offering, see Lev 2:3; Lev 6:9, Lev 6:11, Lev 6:19; Lev 7:6-7; for that which is put under the ban, Lev 27:21; for the first-fruits, Exo 23:19; Exo 34:26; Deu 18:4; Num 18:13; for the תּרוּמות, Num 15:19; Num 18:19; for the ראשׁית עריסות, Num 15:20-21. In 'להניח, "to cause a blessing to rest upon thy house," the individual Israelite is addressed. For the fact itself, see Mal 3:10.—To the enumeration of the means of support there is appended in Eze 44:31 an emphatic repetition of the command in Lev 22:8, not to eat of any dead thing (i.e., anything that has died a natural death), or anything torn to pieces, either of birds or beasts, on account of its defiling (Lev 17:15).


  Ezekiel 45


  Ezekiel 45:1


  The determination of the means of support for the priesthood is followed still further by an explanation of the manner in which Jehovah will be their inheritance and possession; in other words, assign to the priests and Levites that portion of the land which was requisite for their abode. This is to be done by His causing a definite tract of land to be set apart for Himself, for the sanctuary, and for His servants, and for the capital, when the country is distributed among the tribes of Israel (Eze 45:1-8). On both sides of this domain the prince is also to receive a possession in land, to guard against all exaction on the part of the princes in time to come. And everywhere unrighteousness is to cease, just weight and measure are to be observed (Eze 45:9-12), and the people are to pay certain heave-offerings to provide for the sacrifices binding upon the prince (Eze 45:13-17).


  Ezekiel 45:1-8


  The Holy Heave from the Land.—Eze 45:1. And when ye divide the land by lot for an inheritance, ye shall lift a heave for Jehovah as a holy (portion) from the land; five and twenty thousand the length, and the breadth ten (? twenty) thousand. It shall be holy in all its circumference round about. Eze 45:2. Of this five hundred shall belong to the Holy by five hundred square round about, and fifty cubits open space thereto round about. Eze 45:3. And from this measured space thou shalt measure a length of five and twenty thousand, and a breadth of ten thousand, and in this shall be the sanctuary, a holy of holies. Eze 45:4. A holy (portion) of the land shall this be; to the priests, the servants of the sanctuary, shall it belong who draw near to serve Jehovah, and it shall be to them the place for houses and a sanctuary for the sanctuary. Eze 45:5. And five and twenty thousand in length and ten thousand in breadth shall belong to the Levites, the servants of the house, for a possession to them as gates to dwell in. Eze 45:6. And as a possession for the city, ye shall give five thousand in breadth and five and twenty thousand in length, parallel to the holy heave; it shall belong to the whole house of Israel. Eze 45:7. And to the prince (ye shall give) on both sides of the holy heave and of the possession of the city, along the holy heave and along the possession of the city, on the west side westwards and on the east side eastwards, and in length parallel to one of the tribe-portions, from the western border to the eastern border. Eze 45:8. It shall belong to him as land, as a possession in Israel; and my princes shall no more oppress my people, but shall leave the land to the house of Israel according to its tribes.—The domain to be first of all set apart from the land at the time of its distribution among the tribes is called תּרוּמה, heave, not in the general sense of the lifting or taking of a portion from the whole, but as a portion lifted or taken by a person from his property as an offering for God; for תּרוּמה comes from הרים, which signifies in the case of the minchah the lifting of a portion which was burned upon the altar as אזכּרה for Jehovah (see the comm. on Lev 2:9). Consequently everything that was offered by the Israelites, either voluntarily or in consequence of a precept from the Lord for the erection and maintenance of the sanctuary and its servants, was called תּרוּמה (see Exo 25:2., Eze 30:15; Lev 7:14; Num 15:19, etc.). Only the principal instructions concerning the heave from the land are given here, and these are repeated in Eze 48:8-22, in the section concerning the division of the land, and to some extent expanded there. The introductory words, "when ye divide the land by lot for an inheritance," point to this. (See the map on Plate IV.) הפּיל, sc. גּירל (Pro 1:14), to cast the lot, to divide by lot, as in Jos 13:6. Then shall ye lift, set apart, a heave for Jehovah as a holy (portion) from the land. מן is to be closely connected with קדשׁ, as shown by Eze 45:4. In the numbers mentioned the measure to be employed is not given. But it is obvious that cubits are not meant, as Bttcher, Hitzig, and others assume, but rods; partly from a comparison of Eze 45:2 with Eze 42:16, where the space of the sanctuary, which is given here as 500 by 500 square, is described as five hundred rods on every side; and partly also from the fact that the open space around the sanctuary is fixed at fifty cubits, and in this case אמּה is added, because rods are not to be understood there as in connection with the other numbers. The correctness of this view, which we meet with in Jerome and Raschi, cannot be overthrown by appealing to the excessive magnitude of a τέμενος of twenty-five thousand rods in length and ten thousand rods in breadth; for it will be seen in Ezekiel 48 that the measurements given answer to the circumstances in rods, but not in cubits. The ארך before and after the number is pleonastic: "as for the length, twenty-five thousand rods in length." Length here is the measurement from east to west, and breadth from north to south, as we may clearly see from Eze 48:10. No regard, therefore, is paid to the natural length and breadth of the land; and the greater extent of the portions to be measured is designated as length, the smaller as breadth. The expression אשׂרה אלף is a remarkable one, as עשׂרת אלפים is constantly used, not only in Eze 45:3 and Eze 45:5, but also in Eze 48:9-10,Eze 48:13, Eze 48:18. The lxx have εἴκοσι χιλιάδας, twenty thousand breadth. This reading appears more correct than the Masoretic, as it is demanded by Eze 45:3 and Eze 45:5. For according to Eze 45:3, of the portion measured in Eze 45:1 twenty-five thousand rods in length and ten thousand in breadth were to be measured for the sanctuary and for the priests' land; and according to Eze 45:5, the Levites were also to receive twenty-five thousand rods in length and ten thousand in breadth for a possession. The first clause of Eze 45:3 is unintelligible if the breadth of the holy terumah is given in Eze 45:1 as only ten thousand rods, inasmuch as one cannot measure off from an area of twenty-five thousand rods in length and ten thousand rods in breadth another space of the same length and breadth. Moreover, Eze 45:1 requires the reading עשׂרים אלף, as the "holy terumah" is not only the portion set apart for the sanctuary and the priests' land, but also that which was set apart for the Levites.


  According to Eze 48:14, this was also "holy to Jehovah;" whereas the portion measured off for the city was "common" (Eze 48:15). This is borne out by the fact that in the chapter before us the domain appointed for the city is distinguished from the land of the priests and Levites by the verb תּתּנוּ (Eze 45:6), whilst the description of the size of the Levites' land in Eze 45:5 is closely connected with that of the land of the priests; and further, that in Eze 45:7, in the description of the land of the prince, reference is made only to the holy terumah and the possession of the city, from which it also follows that the land of the Levites is included in the holy terumah. Consequently Eze 45:1 treats of the whole of the תּרוּמת קדשׁ, i.e., the land of the priests and Levites, which was twenty-five thousand rods long and twenty thousand rods broad. This is designated in the last clause of the verse as a holy (portion) in its entire circumference, and then divided into two domains in Eze 45:2 and Eze 45:3.—Eze 45:2. Of this (מזּה, of the area measured in Eze 45:1) there shall come, or belong, to the holy, i.e., to the holy temple domain, five hundred rods square, namely, the domain measured in Eze 42:15-20 round about the temple, for a separation between holy and common; and round this domain there is to be a מגרשׁ, i.e., an open space of fifty cubits on every side, that the dwellings to the priests may not be built too near to the holy square of the temple building.—Eze 45:3. המּדּה, this measure (i.e., this measured piece of land), also points back to Eze 45:1, and מן cannot be taken in any other sense than in מזּה (Eze 45:2). From the whole tract of land measured in Eze 45:1 a portion is to be measured off twenty-five thousand rods in length and ten thousand rods in breadth, in which the sanctuary, i.e., the temple with its courts, is to stand as a holy of holies. This domain, in the midst of which is the temple, is to belong to the priests, as the sanctified portion of the land, as the place or space for their houses, and is to be a sanctuary for the sanctuary, i.e., for the temple. Eze 45:5. A portion equally large is to be measured off to the Levites, as the temple servants, for their possession. The Keri יהיה is formed after the והיה of Eze 45:4, and the Chetib יהיה is indisputably correct. There is great difficulty in the last words of this verse, עשׂרים לשׁכת, "for a possession to them twenty cells;" for which the lxx give αὐτοῖς εἰς κατάσχεσιν πόλεις τοῦ κατοικεῖν, and which they have therefore read, or for which they have substituted by conjecture, ערים לשׁבת. We cannot, in fact, obtain from the עשׂרים לשׁכת of the Masoretic text any meaning that will harmonize with the context, even if we render the words, as Rosenmller does, in opposition to the grammar, cum viginti cubiculis, and understand by לשׁכת capacious cell-buildings. For we neither expect to find in this connection a description of the number and character of the buildings in which the Levites lived, nor can any reason be imagined why the Levites, with a domain of twenty-five thousand rods in length and ten thousand rods in breadth assigned to them, should live together in twenty cell-buildings. Still less can we think of the "twenty cells" as having any connection with the thirty cells in the outer court near to the gate-buildings (Eze 40:17-18), as these temple cells, even though they were appointed for the Levites during their service in the temple, were not connected in any way with the holy terumah spoken of here. Hvernick's remark, that "the prophet has in his eye the priests' cells in the sanctuary,—and the dwellings of the Levites during their service, which were only on the outside of the sanctuary, were to correspond to these," is not indicated in the slightest degree by the words, but is a mere conjecture. There is no other course open, therefore, than to acknowledge a corruption of the text, and either to alter לשׁכת `srym עשׂרים into לערים לשׁבת, as Hitzig proposes (cf. Num 35:2-3; Jos 21:2), or to take עשׂרים as a mistake for שׁערים: "for a possession to them as gates to dwell in," according to the frequent use of שׁערים, gates, for ערים, cities, e.g., in what was almost a standing phrase, "the Levites who is in thy gates" (= cities; Deu 12:18; Deu 14:27; Deu 16:11; cf. Exo 20:10; Deu 5:14, etc.). In that case the faulty reading would have arisen from the transposition of עש into שע, and the change of ב into כ.


  Beside the holy terumah for sanctuary, priests, and Levites, they are also (Eze 45:6) to give a tract of twenty-five thousand rods in length and five thousand rods in breadth as the property of the city (i.e., of the capital). לעמּת: parallel to the holy heave, i.e., running by the longer side of it. This portion of land, which was set apart for the city, was to belong to all Israel, and not to any single tribe. The more precise directions concerning this, and concerning the situation of the whole terumah in the land, are not given till Eze 48:8-22. Here, in the present chapter, this heave is simply mentioned in connection with the privileges which the servants of the Lord and of His sanctuary were to enjoy. These included, in a certain sense, also the property assigned to the prince in Eze 45:7 as the head of the nation, on whom the provision of the sacrifices for the nation devolved, and who, apart from this, also needed for his subsistence a portion of the land, which should be peculiarly his own, in accordance with his rank. They were to give him as his property (the verb תּתּנוּ is to be supplied to לנּשׂיא from Eze 45:6) the land on this side and that side of the holy terumah and of the city-possession, and that in front (אל־פּני) of these two tracts of land, that is to say, adjoining them, extending to their boundaries, 'מפּאת ים , "from" (i.e., according to our view, "upon") the west side westward, and from (upon) the east side eastward; in other words, the land which remained on the eastern and western boundary of the holy terumah and of the city domain, both toward the west as far as the Mediterranean Sea, and toward the east as far as the Jordan, the two boundaries of the future Canaan. The further definition 'וארך לעמּות וגו is not quite clear; but the meaning of the words is, that "the length of the portions of land to be given to the prince on the east and west side of the terumah shall be equal to the length of one of the tribe-portions," and not that the portions of land belonging to the prince are to be just as long from north to south as the length of one of the twelve tribe-possessions. "Length" throughout this section is the extent from east to west. It is so in the case of all the tribe-territories (cf. Eze 48:8), and must be taken in this sense in connection with the portion of land belonging to the prince also. The meaning is therefore this: in length (from east to west) these portions shall be parallel to the inheritance of one of the twelve tribes from the western boundary to the eastern. Two things are stated here: first, that the prince's portion is to extend on the eastern and western sides of the terumah as far as the boundary of the land allotted to the tribes, i.e., on the east to the Jordan, and on the west to the Mediterranean (cf. Eze 48:8); and secondly, that on the east and west it is to run parallel (לעמּות) to the length of the separate tribe-territories, i.e., not to reach farther toward either north or south than the terumah lying between, but to be bounded by the long sides of the tribe-territories which bound the terumah on the north and south. ארך is the accusative of direction; אחד, some one (cf. Jdg 16:7; Psa 82:7).—In Eze 45:8, לארץ with the article is to be retained, contrary to Hitzig's conjecture לארץ: "to the land belonging to him as a possession shall it (the portion marked off in Eze 45:7) be to him." ארץ, as in Kg1 11:18, of property in land. In Eze 45:8, the motive for these instructions is given. The former kings of Israel had no land of their own, no domain; and this had driven them to acquire private property by violence and extortion. That this may not occur any more in the future, and all inducement to such oppression of the people may be taken from the princes, in the new kingdom of God the portion of land more precisely defined in Eze 45:7 is to be given to the prince as his own property. The plural, "my princes," does not refer to several contemporaneous princes, nor can it be understood of the king and his sons, i.e., of the royal family, on account of Eze 46:16; but it is to be traced to the simple fact "that Ezekiel was also thinking of the past kings, and that the whole series of princes, who had ruled over Israel, and still would rule, was passing before his mind" (Kliefoth), without our being able to conclude from this that there would be a plurality of princes succeeding one another in time to come, in contradiction to Eze 37:25.—"And the land shall they (the princes) leave to the people of Israel" (נתן in the sense of concedere; and הארץ, the land, with the exception of the portion set apart from it in Eze 45:1-7).—The warning against oppression and extortion, implied in the reason thus assigned, is expanded into a general exhortation in the following verses.


  Ezekiel 45:9-12


  General Exhortation to Observe Justice and Righteousness in their Dealings.—Eze 45:9. Thus saith the Lord Jehovah, Let it suffice you, ye princes of Israel: desist from violence and oppression, and observe justice and righteousness, and cease to thrust my people out of their possession, is the saying of the Lord Jehovah. Eze 45:10. Just scales, and a just ephah, and a just bath, shall ye have. Eze 45:11. The ephah and the bath shall be of one measure, so that the bath holds the tenth part of the homer, and the ephah the tenth part of the homer: after the homer shall its standard be. Eze 45:12. And the shekel shall have twenty gerahs; twenty shekels, five and twenty shekels, fifteen shekels, shall the mina be with you.—The exhortation in Eze 45:9 is similar to that in Eze 44:6, both in form and substance. As the Levites and priests are to renounce the idolatry to which they have been previously addicted, and to serve before the Lord in purity and holiness of life, so are the princes to abstain from the acts of oppression which they have formerly practised, and to do justice and righteousness; for example, to liberate the people of the Lord from the גּרשׁות. גּרוּשׁה is unjust expulsion from one's possession, of which Ahab's conduct toward Naboth furnished a glaring example (1 Kings 21). These acts of violence pressed heavily upon the people, and this burden is to be removed (הרים מעל). In Eze 45:10-12 the command to practise justice and righteousness is expanded; and it is laid as a duty upon the whole nation to have just weights and measures. This forms the transition to the regulation, which follows from Eze 45:13 onwards, of the taxes to be paid by the people to the prince to defray the expenses attendant upon the sacrificial worship.—For Eze 45:10, see Lev 19:36 and Deu 25:13. Instead of the hin (Lev 19:36), the bath, which contained six hins, is mentioned here as the measure for liquids. The בּת is met with for the first time in Isa 5:10, and appears to have been introduced as a measure for liquids after the time of Moses, having the same capacity as the ephah for dry goods (see my Bibl. Archol. II pp. 139ff.). This similarity is expressly stated in Eze 45:11. Both of them, the ephah as well as the bath, are to contain the tenth of a homer (לשׂאת, to carry, for להכיל, to contain, to hold; compare Gen 36:7 with Amo 7:10), and to be regulated by the homer. Eze 45:12 treats of the weights used for money. The first clause repeats the old legal provision (Exo 30:13; Lev 27:25; Num 3:47), that the shekel, as the standard weight for money, which was afterwards stamped as a coin, is to contain twenty gerahs. The regulations which follow are very obscure: "twenty shekels, twenty-five shekels, fifteen shekels, shall the mina be to you." The mina, המּנה, occurs only here and in Kg1 10:17; Ezr 2:69; and Neh 7:71-72,—that is to say, only in books written during the captivity of subsequent to it. If we compare Kg1 10:17, according to which three minas of gold were used for a shield, with Ch2 9:16, where three hundred (shekels) of gold are said to have been used for a similar shield, it is evident that a mina was equal to a hundred shekels. Now as the talent (כּכּר) contained three thousand (sacred or Mosaic) shekels (see the comm. on Exo 38:25-26), the talent would only have contained thirty minas, which does not seem to answer to the Grecian system of weights. For the Attic talent contained sixty minas, and the mina a hundred drachms; so that the talent contained six thousand drachms, or three thousand didrachms. But as the Hebrew shekel was equal to a δίδραχμον, the Attic talent with three thousand didrachms corresponded to the Hebrew talent with three thousand shekels; and the mina, as the sixtieth part of the talent, with a hundred drachms or fifty didrachms, ought to correspond to the Hebrew mina with fifty shekels, as the Greek name μνᾶ is unquestionably derived from the Semitic מנה. The relation between the mina and the shekel, resulting from a comparison of Kg1 10:17 with Ch2 9:16, can hardly be made to square with this, by the assumption that the shekels referred to in Ch2 9:16 are not Mosaic shekels, but so-called civil shekels, the Mosaic half-shekel, the beka, בּקע, having acquired the name of shekel in the course of time, as the most widely-spread silver coin of the larger size. A hundred such shekels or bekas made only fifty Mosaic shekels, which amounted to one mina; while sixty minas also formed one talent (see my Bibl. Archol. II pp. 135, 136).


  But the words of the second half of the verse before us cannot be brought into harmony with this proportion, take them how we will. If, for example, we add the three numbers together, 20 + 25 + 15 shekels shall the mina be to you, Ezekiel would fix the mina at sixty shekels. But no reason whatever can be found for such an alteration of the proportion between the mina and the talent on the one hand, or the shekel on the other, if the shekel and talent were to remain unchanged. And even apart from this, the division of the sixty into twenty, twenty-five, and fifteen still remains inexplicable, and can hardly be satisfactorily accounted for in the manner proposed by the Rabbins, namely, that there were pieces of money in circulation of the respective weights of twenty, twenty-five, and fifteen shekels, for the simple reason that no historical trace of the existence of any such pieces can be found, apart from the passage before us.


  And the other attempts that have been made to explain the difficult words are no satisfactory. The explanation given by Cocceius and J. D. Michaelis (Supplem. ad lex. p. 1521), that three different minas are mentioned,—a smaller one of fifteen Mosaic shekels, a medium size of twenty shekels, and a large one of twenty-five-is open to the objection justly pointed out by Bertheau, that in an exact definition of the true weight of anything we do not expect three magnitudes, and the purely arbitrary assumption of three different minas is an obvious subterfuge. The same thing applies to Hitzig's explanation, that the triple division, twenty, twenty-five, and fifteen shekels, has reference to the three kinds of metal used for coinage, viz., gold, silver, and copper, so that the gold mina was worth, or weighed, twenty shekels; the silver mina, twenty-five; and the copper mina, fifteen,—which has no tenable support in the statement of Josephus, that the shekel coined by Simon was worth four drachms; and is overthrown by the incongruity in the relation in which it places the gold to the silver, and both these metals to the copper.—There is evidently a corruption of very old standing in the words of the text, and we are not in possession of the requisite materials for removing it by emendation.


  Ezekiel 45:13-17


  The Heave-offerings of the People.—Eze 45:13. This is the heave-offering which ye shall heave: The sixth part of the ephah from the homer of wheat, and ye shall give the sixth part of the ephah from the homer of barley; Eze 45:14. And the proper measure of oil, from the bath of oil a tenth of the bath from the cor, which contains ten baths or a homer; for ten baths are a homer; Eze 45:15. And one head from the flock from two hundred from the watered land of Israel, for the meat-offering, and for the burnt-offering, and for the peace-offerings, to make atonement for them, is the saying of the Lord Jehovah. Eze 45:16. All the people of the land shall be held to this heave-offering for the prince in Israel. Eze 45:17. And upon the prince shall devolve the burnt-offerings, and the meat-offering, and the drink-offering at the feasts, the new moons, and the Sabbaths, at all the festivals of the house of Israel; he shall provide the sin-offering, and the meat-offering, and the burnt-offering, and the peace-offerings, to make atonement for the house of Israel.—The introductory precepts to employ just measures and weights are now followed by the regulations concerning the productions of nature to be paid by the Israelites to the prince for the sacrificial worship, the provision for which was to devolve on him. Fixed contributions are to be levied for this purpose, of wheat, barley, oil, and animals of the flock—namely, according to Eze 45:13-15, of corn the sixtieth part, of oil the hundredth part, and of the flock the two hundredth head. There is no express mention made of wine for the drink-offering, or of cattle, which were also requisite for the burnt-offering and peace-offering, in addition to animals from the flock. The enumeration therefore is not complete, but simply contains the rule according to which they were to act in levying what was required for the sacrifices. The word שׁשּׁיתם in Eze 45:13 must not be altered, as Hitzig proposes; for although this is the only passage in which שׁשּׁה occurs, it is analogous to חמּשׁ in Gen 41:34, both in its formation and its meaning, "to raise the sixth part." A sixth of an ephah is the sixtieth part of a homer. חק, that which is fixed or established, i.e., the proper quantity. הבּת השּׁמן is in apposition to השּׁמן (for the article, see the comm. on Eze 43:21), the fixed quantity of oil, namely of the bath of oil-i.e., the measure of that which is to be contributed from the oil, and that from the bath of oil-shall be the tenth part of the bath from the cor, i.e., the hundredth part of the year's crop, as the cor contained ten baths. The cor is not mentioned in the preceding words (Eze 45:11), nor does it occur in the Mosaic law. It is another name for the homer, which is met with for the first time in the writings of the captivity (Kg1 5:2, 25; Ch2 2:9; Ch2 27:5). For this reason its capacity is explained by the words which are appended to מכּור: 'עשׂרת הבּתּים וגו, from the cor (namely) of ten baths, one homer; and the latter definition is still further explained by the clause, "for ten baths are one homer."—Eze 45:15. ממּשׁקה, from the watered soil (cf. Gen 13:10), that is to say, not a lean beast, but a fat one, which has been fed upon good pasture. לכפּר עליהם indicates the general purpose of the sacrifices (vid., Lev 1:4).—Eze 45:16. The article in העם, as in הבּת ni sa ,העם ni in Eze 45:14. היה אל, to be, i.e., to belong, to anything—in other words, to be held to it, under obligation to do it; היה על (Eze 45:17), on the other hand, to be upon a person, i.e., to devolve upon him. In בּכל־מועדי the feast and days of festival, which have been previously mentioned separately, are all grouped together. 'עשׂה את החטּאת וגו' .rehtegot, to furnish the sin-offering, etc., i.e., to supply the materials for them.


  So far as the fact is concerned, the Mosaic law makes no mention of any contributions to the sanctuary, with the exception of the first-born, the first-fruits and the tithes, which could be redeemed with money, however. Besides these, it was only on extraordinary occasions—e.g., the building of the tabernacle—that the people were called upon for freewill heave-offerings. But the Mosaic law contains no regulation as to the sources from which the priests were to meet the demands for the festal sacrifices. So far, the instructions in the verses before us are new. What had formerly been given for this object as a gift of spontaneous love, is to become in the future a regular and established duty, to guard against that arbitrary and fitful feeling from which the worship of God might suffer injury.—To these instructions there are appended, from Eze 45:18 onwards, the regulations concerning the sacrifices to be offered at the different festivals.


  Ezekiel 45:18


  The Sin-Offerings in the First Month


  Eze 45:18. Thus saith the Lord Jehovah, In the first (month), on the first of the month, thou shalt take a bullock, a young ox without blemish, and absolve the sanctuary. Eze 45:19. And the priest shall take of the blood of the sin-offering, and put it upon the door-posts of the house, and upon the four corners of the enclosure of the altar, and upon the door-posts at the gate of the inner court. Eze 45:20. And so shalt thou do on the seventh of the month, for the sake of erring men and of folly, that so ye may make atonement for the house.—The Mosaic law had prescribed for the new moons generally the sin-offering of a he-goat, in addition to the burnt-offerings and meat-offerings (Num 28:15); and, besides, this, had also distinguished the new-moon's day of the seventh month by a special feast-offering to be added to the regular new-moon's sacrifices, and consisting of a sin-offering of a he-goat, and burnt-offerings and meat-offerings (Num 29:2-6). This distinguishing of the seventh month by a special new-moon's sacrifice is omitted in Ezekiel; but in the place of it the first month is distinguished by a sin-offering to be presented on the first and seventh days. Nothing is said in Eze 45:18-20 about burnt-offerings for these days; but as the burnt-offering is appointed in Eze 46:6-7 for the new-moon's day without any limitation, and the regulations as to the connection between the meat-offering and the burnt-offerings are repeated in Eze 46:11 for the holy days and feast days (הגּים וּמועדים) generally, and the new-moon's day is also reckoned among the מועדים, there is evidently good ground for the assumption that the burnt-offering and meat-offering prescribed for the new moon in Eze 46:6-7 were also to be offered at the new moon of the first month. On the other hand, no special burnt-offering or meat-offering is mentioned for the seventh day of the first month; so that in all probability only the daily burnt-offering and meat-offering were added upon that day (Eze 46:13.) to the sin-offering appointed for it. Moreover, the sin-offerings prescribed for the first and seventh days of the first month are distinguished from the sin-offerings of the Mosaic law, partly by the animal selected (a young bullock), and partly by the disposal of the blood. According to the Mosaic law, the sin-offering for the new moons, as well as for all the feast days of the year, the Passover, Pentecost, day of trumpets, day of atonement, and feast of tabernacles (all eight days), was to be a he-goat (Num 28:15; Num 22:30; Num 29:5, Num 29:11, Num 29:16, Num 29:19, Num 29:22, Num 29:25, Num 29:28, Num 29:31, Num 29:34, Num 29:38). Even the sin-offering for the congregation of Israel on the great day of atonement simply consisted in a he-goat (or two he-goats, Lev 16:5); and it was only for the sin-offering for the high priest, whether on that day (Lev 16:3), or when he had sinned so as to bring guilt upon the nation (Lev 4:3), or when the whole congregation had sinned (Lev 4:14), that a bullock was required. On the other hand, according to Ezekiel, the sin-offering both on the first and seventh days of the first month, and also the one to be brought by the prince on the fourteenth day of that month, i.e., on the day of the feast of Passover (Eze 45:22), for himself and for all the people, were to consist of a bullock and only the sin-offering on the seven days of the feast of Passover and tabernacles of a he-goat (Eze 45:23, Eze 45:25). The Mosaic law contains no express instructions concerning the sprinkling of the blood of the sin-offering at the new moons and feasts (with the exception of the great atoning sacrifice on the day of atonement), because it was probably the same as in the case of the sin-offerings for the high priest and the whole congregation, when the blood was first of all to be sprinkled seven times against the curtain in front of the capporeth, and then to be applied to the horns of the altar of incense, and the remainder to be poured out at the foot of the altar of burnt-offering (Lev 4:6-7, Lev 4:17-18); whereas, in the case of the great atoning sacrifice on the day of atonement, some of the blood was first of all to be sprinkled at or upon the front side of the capporeth and seven times upon the ground, and after that it was to be applied to the horns of the altar of incense and of the altar of burnt-offering (Lev 16:15-17). But according to Ezekiel, some of the blood of the sin-offerings on the first and seventh days of the first month, and certainly also on the same days of the feasts of Passover and tabernacles, was to be smeared upon the posts of the house—that is to say, the posts mentioned in Eze 41:21, not merely those of the היכל, the door into the holy place, but also those of the קדשׁ, the door leading into the most holy place, upon the horns and the four corners of the enclosure of the altar of burnt-offering (Eze 43:20), and upon the posts of the gate of the inner court. It is a point in dispute here whether שׁער החצר is only one door, and in that case whether the east gate of the inner court is to be understood as in Eze 46:2 (מזוּזת השּׁער), as Hitzig and others suppose, or whether שׁער rehtehw is to be taken in a collective sense as signifying the three gates of the inner court (Kliefoth and others). The latter view is favoured by the collective use of the word מזוּזה by itself, and also by the circumstance that if only one of the three gates were intended, the statement which of the three would hardly have been omitted (cf. Eze 46:1; Eze 44:1, etc.).


  According to Eze 45:18, these sin-offerings were to serve for the absolving of the sanctuary; and according to Eze 45:20, to make atonement for the temple on account of error or folly. Both directions mean the same thing. The reconciliation of the temple was effected by its absolution or purification from the sins that had come upon it through the error and folly of the people. Sins בּשׁגגה are sins occasioned by the weakness of flesh and blood, for which expiation could be made by sin-offerings (see the comm. on Lev 4:2 and Num 15:22.). מאישׁ שׁגה, lit., away from the erring man, i.e., to release him from his sin. This expression is strengthened by מפּתי, away from simplicity or folly; here, as in Pro 7:7, as abstractum pro concreto, the simple man.—The great expiatory sacrifice on the day of atonement answered the same purpose, the absolution of the sanctuary from the sins of the people committed בּשׁגגה (Lev 16:16.).


  Ezekiel 45:21


  Sacrifices at the Passover and Feast of Tabernacles


  Eze 45:21. In the first (month), on the fourteenth day of the month, ye shall keep the Passover, a feast of a full week; unleavened shall be eaten. Eze 45:22. And the prince shall prepare on that day for himself and for all the people of the land a bullock as a sin-offering. Eze 45:23. And for the seven days of the feast he shall prepare as a burnt-offering for Jehovah seven bullocks and seven rams without blemish daily, the seven days, and as a sin-offering a he-goat daily. Eze 45:24. And as a meat-offering, he shall prepare an ephah for the bullock, and an ephah for the ram, and a hin of oil for the ephah. Eze 45:25. In the seventh (month), on the fifteenth day of the month, at the feast he shall do the same for seven days with regard to the sin-offering, as also the burnt-offering, and the meat-offering, as also the oil.—In the words, "shall the Passover be to you," there lies the thought that the Passover is to be celebrated in the manner appointed in Ex 12, with the paschal meal in the evening of the 14th Abib.—There is considerable difficulty connected with the following words, חג שׁבעות ימים, which all the older translators have rendered "a feast of seven days." שׁבעות ".syad neves fo signifies periods of seven days or weeks. A feast of heptads of days, or weeks of days, cannot possibly mean a feast which lasted only seven days, or a week. חג שׁבעות is used elsewhere for the feast of weeks (Exo 34:22; Deu 16:10), because they were to reckon seven weeks from the second day of the Passover, the day of the sheaf of first-fruits, and then to keep the feast of the loaves of first-fruits, or the feast of harvest (Deu 16:9). Kliefoth retains this well-established meaning of the words in this passage also, and give the following explanation: If the words חג stood alone without ימים, it would mean that in future the Passover was to be kept like the feast of seven weeks, as the feast of the loaves of first-fruits. But the addition of ימים, which is to be taken in the same sense as in Dan 10:2-3; Gen 29:14, etc., gives this turn to the thought, that in future the Passover is to be kept as a feast of seven weeks long, "a feast lasting seven weeks." According to this explanation, the meaning of the regulation is, "that in future not only the seven days of sweet loaves, but the whole of the seven weeks intervening between the feast of the wave-sheaf and the feast of the wave-loaves, was to be kept as a Passover, that the whole of the quinquagesima should be one Easter חג, and the feast of weeks be one with the Passover." To this there is appended the further regulation, that unleavened bread is to be eaten, not merely for the seven days therefore, but for the whole of the seven weeks, till the feast of the loaves of first-fruits. This explanation is a very sagacious one, and answers to the Christian view of the Easter-tide. But it is open to objections which render it untenable. In the first place, that ימים, when used in the sense of lasting for days, is not usually connected with the preceding noun in the construct state, but is attached as an adverbial accusative; compare שׁלשׁה in Dan 10:2-3, and שׁנתים ימים in Gen 41:1; Jer 28:3, Jer 28:11, etc. But a still more important objection is the circumstance that the words שׁבעת ימי החג in Eze 45:23 unquestionably point back to חג שׁבעות ימים, as there is no other way in which the article in החג ni elcitra eht h can be explained, just as בּיּום ההוּא in Eze 45:22 points back to the fourteenth day mentioned in Eze 45:21 as the time of the pesach feast. It follows from this, however, that שׁבעות ימים can only signify a seven days' feast. It is true that the plural שׁבעות appears irreconcilable with this; for Kimchi's opinion, that שׁבעות is a singular, written with Cholem instead of Patach, is purely a result of perplexity, and the explanation given by Gussetius, that Ezekiel speaks in the plural of weeks, because the reference is "to the institution of the Passover as an annual festival to be celebrated many times in the series of times and ages," is no better. The plural שׁבעות must rather be taken as a plural of genus, as in ערי, Gen 13:12 and Jdg 12:7; בּהן, Gen 19:29; or בּנים, Gen 21:7; Isa 37:3; so that Ezekiel speaks indefinitely of heptads of days, because he assumes that the fact is well known that the feast only lasted one heptad of days, as he expressly states in Eze 45:23. If this explanation of the plural does not commend itself, we must take שׁבעות as a copyist's error for שׁבעת, feast of a heptad of days, i.e., a feast lasting a full week, and attribute the origin of this copyist's error to the fact that חג שׁבעת naturally suggested the thought of חג שׁבעות, feast of weeks, or Pentecost, not merely because the feast of Pentecost is always mentioned in the Pentateuch along with the feasts of Passover and tabernacles, but also because the only singular form of שׁבעות that we meet with elsewhere is שׁבוּע (Dan 9:27), or in the construct state שׁבע (Gen 29:27), not שׁבעה and שׁבעת.


  The word הפּסח is used here as in Deu 16:1-2, so that it includes the seven days' feast of unleavened bread. The Niphal יאכל is construed with the accusative in the olden style: mazzoth shall men eat.—In Eze 45:22 and Eze 45:23 there follow the regulations concerning the sacrifices of this festival, and first of all concerning the sin-offering to be presented on the fourteenth day, on the evening of which the paschal lamb was slaughtered and the paschal meal was held (Eze 45:22). The Mosaic legislation makes no allusion to this, but simply speaks of festal sacrifices for the seven days of mazzoth, the 15th to the 21st Abib (Lev 23:5-8; Num 28:16-25), with regard to which fresh regulations are also given here. The Mosaic law prescribes for each of these seven days as burnt-offerings two bullocks, a ram, and seven yearling lambs, as a meat-offering; three-tenths of an ephah of meal mixed with oil for each bullock, two-tenths for the ram, and one-tenth for each lamb, and a he-goat for the sin-offering (Num 28:19-22). The new law for the feasts, on the other hand, also requires, it is true, only one he-goat daily for a sin-offering on the seven feast days, but for the daily burnt-offerings seven bullocks and seven rams reach; and for the meat-offering, an ephah of meal and a hin of oil for every bullock, and for every ram. In the new thorah, therefore, the burnt-offerings and meat-offerings are much richer and more copious, and the latter in far greater measure than the former.—Eze 45:25. The same number of sacrifices is to be offered throughout the feast of seven days falling upon the fifteenth day of the seventh month. This feast is the feast of tabernacles, but the name is not mentioned, doubtless because the practice of living in tabernacles (booths) would be dropped in the time to come. And even with regard to the sacrifices of this feast, the new thorah differs greatly from the old. According to the Mosaic law, there were to be offered, in addition to the daily sin-offering of a he-goat, seventy bullocks in all as burnt-offerings for the seven days; and these were to be so distributed that on the first day thirteen were to be offered, and the number was to be reduced by one on each of the following days, so that there would be only seven bullocks upon the seventh day; moreover, every day two rams and fourteen yearling lambs were to be offered, together with the requisite quantity of meal and oil for a meat-offering according to the number of the animals (Num 29:12-34). According to Ezekiel, on the other hand, the quantity of provision made for the sacrifices remained the same as that appointed for the feast of Passover; so that the whole cost of the burnt-offerings and meat-offerings did not reach the amount required by the Mosaic law. In addition to all this, there was an eighth day observed as a closing festival in the Mosaic feast of tabernacles, with special sacrifices; and this also is wanting in Ezekiel.—But the following is still more important than the points of difference just mentioned: Ezekiel only mentions the two yearly feats of seven days in the first and seventh months, and omits not only the Pentecost, or feast of weeks, but also the day of trumpets, on the first of the seventh month, and the day of atonement on the tenth; from which we must infer that the Israeli of the future would keep only the two first named of all the yearly feasts. The correctness of this conclusion is placed beyond the reach of doubt by the fact that he practically transfers the feasts of the day of trumpets and of the day of atonement, which were preparatory to the feast of tabernacles, to the first month, by the appointment of special sin-offerings for the first and seventh days of that month (Eze 45:18-20), and of a sin-offering on the day of the paschal meal (Eze 45:22). This essentially transforms the idea which lies at the foundation of the cycle of Mosaic feasts, as we intend subsequently to show, when discussing the meaning and significance of the whole picture of the new kingdom of God, as shown in Ezekiel 40-48.


  Ezekiel 46


  Ezekiel 46:1


  Sacrifices for the Sabbath and New Moon


  As, according to Eze 45:17, it devolved upon the prince to provide and bring the sacrifices for himself and the house of Israel; after the appointment of the sacrifices to be offered at the yearly feasts (Eze 45:18-25), and before the regulation of the sacrifices for the Sabbath and new moon (Eze 46:4-7), directions are given as to the conduct of the prince at the offering of these sacrifices (Eze 46:1-3). For although the slaughtering and preparation of the sacrifices for the altar devolved upon the priests, the prince was to be present at the offering of the sacrifices to be provided by him, whereas the people were under no obligation to appear before the Lord in the temple except at the yearly feasts.


  Eze 46:1. Thus saith the Lord Jehovah, The gate of the inner court, which looks toward the east, shall be shut the six working days, and on the Sabbath it shall be opened, and on the day of the new moon it shall be opened. Eze 46:2. And the prince shall come by the way to the porch of the gate from without, and stand at the posts of the gate, and the priests shall prepare his burnt-offering and his peace-offerings, and he shall worship on the threshold of the gate and then go out; but the gate shall not be shut till the evening. Eze 46:3. And the people of the land shall worship at the entrance of that gate on the Sabbaths and on the new moons before Jehovah. Eze 46:4. And the burnt-offering which the prince shall offer to Jehovah shall consist on the Sabbath-day of six lambs without blemish and a ram without blemish; Eze 46:5. And as a meat-offering, an ephah for the ram, and for the lambs as a meat-offering that which his hand may give, and of oil a hin to the ephah (of meal). Eze 46:6. And on the day of the new moon there shall be an bullock, a young ox without blemish, and six lambs and a ram without blemish; Eze 46:7. And he shall put an ephah for the bullock, and an ephah for the ram for the meat-offering, and for the lambs as much as his hand affords, and of oil a hin for the ephah.—Eze 46:1-3 supply and explain the instructions given in Eze 44:1-3 concerning the outer eastern gate. As the east gate of the outer court (Eze 44:1), so also the east gate of the inner court was to remain closed during the six working days, and only to be opened on the Sabbaths and new moons, when it was to remain open till the evening. The prince was to enter this inner east gate, and to stand there and worship upon the threshold while his sacrifice was being prepared and offered. בּוא דּרך אוּלם is to be taken as in Eze 44:3; but מחוּץ, which is appended, is not to be referred to the entrance into the inner court, as the statement would be quite superfluous so far as this is concerned, since any one who was not already in the inner court must enter the gate-building of the inner court from without, or from the outer court. The meaning of מחוּץ is rather that the prince was to enter, or to go to, the gate porch of the inner court through the outer east gate. There he was to stand at the posts of the gate and worship on the threshold of the gate during the sacrificial ceremony; and when this was over he was to go out again, namely, by the same way by which he entered (Eze 44:3). But the people who came to the temple on the Sabbaths and new moons were to worship פּתח, i.e., at the entrance of this gate, outside the threshold of the gate. Kliefoth in wrong in taking פּתח in the sense of through the doorway, as signifying that the people were to remain in front of the outer east gate, and to worship looking at the temple through this gate and through the open gate between. For השּׁער ההוּא roF ., hits gate, can only be the gate of the inner court, which has been already mentioned. There is no force in the consideration which has led Kliefoth to overlook ההוּא, and think of the outer gate, namely, that "it would be unnatural to suppose that the people were to come into the outer court through the outer north and south gates, whilst the outer east gate remained shut (or perhaps more correctly, was opened for the prince), and so stand in front of the inner court," as it is impossible to see what there is that is unnatural in such a supposition. On the other hand, it is unnatural to assume that the people, who, according to Eze 46:9, were to come through the north and south gates into the outer court at all the מועדים to appear before Jehovah, were not allowed to enter the court upon the Sabbaths and new moons if they should wish to worship before Jehovah upon these days also, but were to stand outside before the gate of the outer court. The difference between the princes and the people, with regard to visiting the temple upon the Sabbaths and new moons, consisted chiefly in this, that the prince could enter by the outer east gate and proceed as far as the posts of the middle gate, and there worship upon the threshold of the gate, whereas the people were only allowed to come into the outer court through the outer north and south gates, and could only proceed to the front of the middle gate.—Eze 46:4. The burnt-offering for the Sabbath is considerably increased when compared with that appointed in the Mosaic law. The law requires two yearling lambs with the corresponding meat-offering (Num 28:9); Ezekiel, six lambs and one ram, and in addition to these a meat-offering for the ram according to the proportion already laid down in Eze 45:24 for the festal sacrifices; and for the lambs, מתּת ידו, a gift, a present of his hand,—that is to say, not a handful of meal, but, according to the formula used in alternation with it in Eze 46:7, as much as his hand can afford. For כּאשׁר , see Lev 14:30; Lev 25:26.—It is different with the sacrifices of the new moon in Eze 46:6 and Eze 46:7. The law of Moses prescribed two bullocks, one ram, and seven lambs, with the corresponding meat-offering, and a he-goat for a sin-offering (Num 28:11-15); the thorah of Ezekiel, on the contrary, omits the sin-offering, and reduces the burnt-offering to one bullock, one ram, and six lambs, together with a meat-offering, according to the proportion already mentioned, which is peculiar to his law. The first תּמימים in Eze 46:6 is a copyist's error for תּמים.


  Ezekiel 46:8


  On the Opening of the Temple for the People, and for the Voluntary Offerings of the Prince.—Eze 46:8. And when the prince cometh, he shall go in by the way to the porch of the gate, and by its way shall he go out. Eze 46:9. And when the people of the land come before Jehovah on the feast days, he who enters through the north gate to worship shall go out through the south gate; and he who enters through the south gate shall go out through the north gate: they shall not return through the gate through which they entered, but go out straight forward. Eze 46:10. And the prince shall enter in the midst of them, when they enter; and when they go out, they shall go out (together). Eze 46:11. And at the feast days and holy days the meat-offering shall be an ephah for the bullock, an ephah for the ram, and for the lambs what his hand may give, and of oil a hin for the ephah. Eze 46:12. And when the prince prepares a voluntary burnt-offering or voluntary peace-offerings to Jehovah, they shall open the gate that looks to the east, and he shall prepare his burnt-offerings and his peace-offering as he does on the Sabbath day; and when he has gone out they shall shut the gate after his going out.—The coming of the people to worship before Jehovah has been already mentioned in Eze 46:3, but only causally, with reference to the position which they were to take behind the prince in case any individuals should come on the Sabbaths or new moons, on which they were not bound to appear. At the high festivals, on the other hand, every one was to come (Deu 16:16); and for this there follow the necessary directions in Eze 46:9 and Eze 46:10, to prevent crowding and confusion. For the purpose of linking these directions to what comes before, the rule already laid down in Eze 46:2 concerning the entrance and exit of the prince is repeated in Eze 46:8. מועדים is supposed by the commentators to refer to the high festivals of the first and seventh months (Eze 45:21 and Eze 45:25); but מועדים does not apply to the same feasts as those which are called הגּים in Eze 46:11, as we may see from the combination of הגּים and מועדים. הגּים is the term applied to the greater annual feasts, as distinguished from the Sabbaths, new moons, and the day of atonement. The מועדים, on the contrary, are all the times and days sanctified to the Lord, including even the Sabbath (see the comm. on Lev 23:2). It is in this sense that מועדים is used here in Eze 46:9, and not הגּים, because what is laid down concerning the entrance and exit of the people, when visiting the temple, is not merely intended to apply to the high festivals, on which the people were bound to appear before Jehovah, but also to such feast days as the Sabbaths and new moons, whenever individuals from among the people were desirous of their own free-will to worship before the Lord. The latter cases were not to be excluded, although, as Eze 46:10 clearly shows, the great feasts were principally kept in mind. For the entrance and exit of the prince in the midst of the people (Eze 46:10) apply to the great yearly feasts alone. The Chetib yeetsee'uw יצאוּ in Eze 46:9 is to be preferred to the easier Keri יצא, and is not merely the more difficult reading, but the more correct reading also, as two kinds of people are mentioned,—those who entered by the north gate and those who entered by the south. Both are to go out walking straight forward; and neither of them is to turn in the court for the purpose of going out by the gate through which he entered. Even in Eze 46:10 יצאוּ is not to be altered, as Hitzig supposes, but to be taken as referring to the prince and the people.—In Eze 46:11, the instructions given in Eze 45:24; Eze 46:5, Eze 46:7, concerning the quantities composing the meat-offering for the different feasts, are repeated here as rules applicable to all festal times. בּהגּים וּבמועדים has been correctly explained as follows: "at the feasts, and generally at all regular (more correctly, established) seasons," cf. Eze 45:17. Only the daily sacrifices are excepted from this rule, other regulations being laid down for them in Eze 46:14.—Eze 46:12. The freewill-offerings could be presented on any week-day. And the rules laid down in Eze 46:1 and Eze 46:2 for the Sabbath-offerings of the prince are extended to cases of this kind, with one modification, namely, that the east gate, which had been opened for the occasion, should be closed again as soon as the sacrificial ceremony was over, and not left open till the evening, as on the Sabbath and new moon. נדבה is a substantive: the freewill-offering, which could be either a burnt-offering or a peace-offering.


  Ezekiel 46:13


  The Daily Sacrifice


  Eze 46:13. And a yearling lamb without blemish shalt thou prepare as a burnt-offering daily for Jehovah: every morning shalt thou prepare it. Eze 46:14. And a meat-offering shalt thou add to it every morning, a sixth of an ephah, and oil a third of a hin, to moisten the wheaten flour, as a meat-offering for Jehovah: let these be everlasting statutes, perpetually enduring. Eze 46:15. And prepare the lamb, and the meat-offering, and the oil, every morning as a perpetual burnt-offering.—The preparation of the daily sacrifice is not imposed upon the prince, in harmony with Eze 45:17; it is the duty of the congregation, which the priests have to superintend. Every morning a yearling lamb is to be brought as a burnt-offering. The Mosaic law required such a lamb both morning and evening (Num 28:3-4). The new thorah omits the evening sacrifice, but increases the meat-offering to the sixth of an ephah of meal and the third of a hin of oil, against the tenth of an ephah of meal and the fourth of a hin of oil prescribed by the Mosaic law (Num 28:5). רס, from רסס, ἁπ. λεγ.., to moisten (cf. רסיסים, Sol 5:2). The plural חקּות refers to the burnt-offering and meat-offering. תּמיד is added to give greater force, and, according to the correct remark of Hitzig, appears to be intended as a substitute for לדורתיכם in Lev 23:14, Lev 23:21, Lev 23:31. The repeated emphasizing of בּבּקר בּבּק shows that the silence as to the evening sacrifice is not a mere oversight of the matter, but that in the new order of worship the evening sacrifice is to be omitted. The Chetib ועשׂוּ is to be retained, in opposition to the Keri יעשׂוּ.


  This brings to an end the new order of worship. The verses which follow in the chapter before us introduce two supplementary notices,—namely, a regulation pointing back to Eze 45:7-9, concerning the right of the prince to hand down or give away his landed property (Eze 46:16-18); and a brief description of the sacrificial kitchens for priests and people (Eze 46:19-24).


  Ezekiel 46:16


  On the Right of the Prince to Dispose of his Landed Property


  Eze 46:16. Thus saith the Lord Jehovah, If the prince gives a present to one of his sons, it is his inheritance, shall belong to his sons; it is their possession, in an hereditary way. Eze 46:17. But if he gives a present from his inheritance to one of his servants, it shall belong to him till the year of liberty, and then return to the prince; to his sons alone shall his inheritance remain. Eze 46:18. And the prince shall not take from the inheritance of the people, so as to thrust them out of their possession; from his own possession he shall transmit to his sons, that no one of my people be scattered from his possession.—According to Eze 45:7-8, at the future division of the land among the tribes, a possession was to be given to the prince on both sides of the holy heave and of the city domain, that he might not seize upon a possession by force, as the former princes had done. The prince might give away portions of this royal property, but only within such limits that the design with which a regal possession had been granted might not be frustrated. To his sons, as his heirs, he might make gifts therefrom, which would remain their own property; but if he presented to any one of his servants a portion of his hereditary property, it was to revert to the prince in the year of liberty; just as, according to the Mosaic law, the hereditary field of an Israelite, which had been alienated, was to revert to its hereditary owner (Lev 27:24, compared with Lev 25:10-13). The suffix in נחלתו (Eze 46:16) is not to be taken as referring to the prince, and connected with the preceding words in opposition to the accents, but refers to אישׁ מבּניו. What the prince gives to one of his sons from his landed property shall be his נחלה, i.e., after the manner of an hereditary possession. On the other hand, what the prince presents to one of his servants shall not become hereditary in his case, but shall revert to the prince in the year of liberty, or the year of jubilee. The second half of Eze 46:17 reads verbally thus: "only his inheritance is it; as for his sons, it shall belong to them."—And as the prince was not to break up his regal possession by presents made to servants, so was he (Eze 46:18) also not to put any one out of his possession by force, for the purpose, say, of procuring property for his own sons; but was to give his sons their inheritance from his own property alone. For הונה, compare Eze 45:8, and such passages as Sa1 8:14; Sa1 22:7. We shall return by and by to the question, how this regulation stands related to the view that the prince is the Messiah.


  Ezekiel 46:19


  The Sacrificial Kitchens for the Priests and for the People


  Eze 46:19. And he brought me up the entrance by the shoulder of the gate to the holy cells for the priests, which looked to the north; and behold there was a place on the outermost side toward the west. Eze 46:20. And he said to me, This is the place where the priests boil the trespass-offering and the sin-offering, where they bake the meat-offering that they may not need to carry it out into the outer court, to sanctify the people. Eze 46:21. And he led me out into the outer court, and caused me to pass by the four corners of the court; and behold, in every corner of the court there was again a court. Eze 46:22. In the four corners of the court were closed courts of forty cubits in length and thirty cubits in breadth; all four corner spaces had one measure. Eze 46:23. And a row of stands was round about therein in all four, and boiling hearths were under the rows made round about. Eze 46:24. And he said to me, These are the kitchen-house, where the servants of the house boil the slain-offering of the people.—In the list and description of the subordinate buildings of the temple, the sacrificial kitchens are passed over; and they are therefore referred to here again in a supplementary manner. Ewald has shifted Eze 46:19-24, and placed them after Eze 42:14, which would certainly have been the most suitable place for mentioning the sacrificial kitchens for the priests. But it is evident that they stood here originally, and not there; not only from the fact that in Eze 46:19 the passage to the holy cells (Eze 42:1.) is circumstantially described, which would have been unnecessary if the description of the kitchens had originally followed immediately after Eze 42:14, as Ezekiel was then standing by the cells; but also, and still more clearly, from the words that serve as an introduction to what follows, "he led me back to the door of the house" (Eze 47:1), which are unintelligible unless he had changed his standing-place between Eze 46:18 and Eze 47:1, as is related in Eze 46:19 and Eze 46:21, since Ezekiel had received the sacrificial thorah (Ezekiel 44:5-46:18) in front of the house (Eze 44:4). If Eze 46:19-24 had originally stood elsewhere, so that Eze 47:1 was immediately connected with Eze 46:18, the transition-formula in Eze 47:1 would necessarily have read very differently.—But with this section the right of the preceding one, Eze 46:16-18, which Ewald has arbitrarily interpolated in Ezekiel 45 between Eze 45:8 and Eze 45:9, to hold its present place in the chapter before us as an appendix, is fully vindicated.—The holy cells (Eze 46:19) are those of the northern cell-building (Eze 42:1-10) described in Eze 42:1-14 (see Plate I L). בּמּבוא is the approach or way mentioned in Eze 42:9, which led from the northern inner gate to these cells (see Plate I l); not the place to which Ezekiel was brought (Kliefoth), but the passage along which he was led. The spot to which he was conducted follows in אל (the article before the construct state, as in Eze 43:21, etc.). אל הכּהנים is appended to this in the form of an apposition; and here לשׁכות is to be repeated in thought: to those for the priests. 'הפּנות צ belongs to הלשׁכות. There, i.e., by the cells, was a space set apart at the outermost (hindermost) sides toward the west (Plate I M), for the boiling of the flesh of the trespass-offering and sin-offering, and the baking of the minchah,—that is to say, of those portions of the sacrifices which the priests were to eat in their official capacity (see the comm. on Eze 42:13). For the motive assigned in Eze 46:20 for the provision of special kitchens for this object, see the exposition of Eze 44:19.


  In addition to these, kitchens were required for the preparation of the sacrificial meals, which were connected with the offering of the shelamim, and were held by those who presented them. These sacrificial kitchens for the people are treated of in Eze 46:20-24. They were situated in the four corners of the outer court (Plate I N). To show them to the prophet, the angel leads him into the outer court. The holy cells (Eze 46:19) and the sacrificial kitchens for the priests (Eze 46:20) were also situated by the outside wall of the inner court; and for this reason Ezekiel had already been led out of the inner court, where he had received the sacrificial thorah, through the northern gate of the court by the way which led to the holy cells, that he might be shown the sacrificial kitchens. When, therefore, it is stated in Eze 46:21 that "he led me out into the outer court," יוציאני can only be explained on the supposition that the space from the surrounding wall of the inner court to the way which led from the gate porch of that court to the holy cells, and to the passage which continued this way in front of the cells (Plate I l and m), was regarded as an appurtenance of the inner court. In every one of the four corners of the outer court there was a (small) courtyard in the court. The repetition of 'חצר בּמקצע הח has a distributive force. The small courtyards in the four corners of the court were קטרות, i.e., not "uncovered," as this would be unmeaning, since all courts or courtyards were uncovered; nor "contracted" (Bttcher), for קטר has no such meaning; nor "fumum exhalantia," as the Talmudists suppose; nor "bridged over" (Hitzig), which there is also nothing in the language to sustain; but in all probability atria clausa, i.e., muris cincta et janius clausa (Ges. Thes.), from קטר; in Aram. ligavit; in Ethiop. clausit, obseravit januam. The word מהקצעות is marked with puncta extraordinaria by the Masoretes as a suspicious word, and is also omitted in the Septuagint and Vulgate. Bttcher and Hitzig have therefore expunged it as a gloss. But even Hitzig admits that this does not explain how it found its way into the text. The word is a Hophal participle of קצע, in the sense of cornered off, cut off into corners, and is in apposition to the suffix to לארבּעתּם,—literally, one measure wax to all four, the spaces or courtyards cut off in the corners. For this appositional use of the participle, compare Kg1 14:6. There is also a difference of opinion as to the meaning of the word טוּר, which only occurs here and in Exo 28:17. and Eze 39:10, where it signifies "row," and not "enclosure" (Kliefoth). טירות, which follows, is evidently merely the feminine plural, from טוּר, as טירה is also derived from טוּר, in the sense of "to encircle" (see the comm. on Psa 69:26). Consequently טוּר does not mean a covering or boundary wall, but a row or shelf of brickwork which had several separate shelves, under which the cooking hearths were placed. מבשּׁלות, not kitchens, but cooking hearths; strictly speaking a partic. Piel, things which cause to boil.—בּית המּבשּׁלים—.liob ot e, kitchen house. משׁרתּי הבּית, the temple servants, as distinguished from the servants of Jehovah (Eze 44:15-16), are the Levites (Eze 44:11-12). עשׂוּי is construed as in Eze 40:17 and Eze 41:18-19.


  Ezekiel 47


  Blessing of the Land of Canaan, and Distribution of It Among the Tribes of Israel—Ezekiel 47-48


  After Ezekiel had seen the entrance of the glory of the Lord into the new temple, which was measured before his eyes, and had received the new thorah to be announced to the people concerning the service which Israel was to render to its God in the new sanctuary, a stream of living water was shown to him, proceeding from the threshold of the temple, flowing to the Arabah, and emptying itself into the Dead Sea, to fertilize the barren soil, and fill the salt water of the Dead Sea with vital power (Eze 47:1-12); and finally, the command of the Lord is communicated to him concerning the boundaries of the holy land, its distribution among the twelve tribes of Israel, and the building of the holy city (Ezekiel 47:13-48:35).


  Ezekiel 47:1


  The River of Water of Life


  When Jehovah shall have judged all the heathen in the valley of Jehoshaphat, and shall dwell as King of His people upon Zion His holy mountain, then will the mountains trickle with new wine, and the hills run with milk, and all the brooks of Judah flow with water; and a spring will proceed from the house of Jehovah, and water the Acacia valley. With these figures Joel (Joel 4:18) has already described the river of salvation, which the Lord would cause to flow to His congregation in the time when the kingdom of God shall be perfected. This picture of the Messianic salvation shapes itself in the case of our prophet into the magnificent vision contained in the section before us.


  Eze 47:1. And he led me back to the door of the house, and, behold, water flowed out from under the threshold of the house toward the east, for the front side of the house was toward the east; and the water flowed down from below, from the right shoulder of the house on the south of the altar. Eze 47:2. And he led me out by the way of the north gate, and caused me to go round about on the outside, to the outer gate of the way to the (gate), looking toward the east; and, behold, waters rippled for the right shoulder of the gate. Eze 47:3. When the man went out toward the east, he had a measuring line in his hand, and he measured a thousand cubits, and caused me to go through the water-water to the ankles. Eze 47:4. And he measured a thousand, and caused me to go through the water-water to the knees; and he measured a thousand, and caused me to go through-water to the hips. Eze 47:5. And he measured a thousand-a river through which I could not walk, for the water was high, water to swim in, a river which could not be forded. Eze 47:6. And he said to me, Hast thou seen it, son of man? and he led me back again by the bank of the river. Eze 47:7. When I returned, behold, there stood on the bank of the river very many trees on this side and on that. Eze 47:8. And he said to me, This water flows out into the eastern circle, and runs down into the plain, and reaches the sea; into the sea is it carried out, that the waters may become wholesome. Eze 47:9. And it will come to pass, every living thing with which it swarms everywhere, whither the double river comes, will live, and there will be very many fishes; for when this water comes thither they will become wholesome, and everything will live whither the river comes. Eze 47:10. And fishermen will stand by it, from Engedi to Eneglaim they will spread out nets; after their kind will there be fishes therein, like the fishes of the great sea, very many. Eze 47:11. Its marshes and its swamps, they will not become wholesome, they will be given up to salt. Eze 47:12. And by the river will all kinds of trees of edible fruit grow on its bank, on this side and on that; their leaves will not wither, and their fruits will not fail; every moon they will bear ripe fruit, for its water flows out of its sanctuary. And their fruits will serve as food, and their leaves as medicine.


  From the outer court, where Ezekiel had been shown the sacrificial kitchens for the people (Eze 46:21.), he is taken back to the front of the door of the temple house, to be shown a spring of water, flowing out from under the threshold of the temple, which has swollen in the short course of four thousand cubits from its source into a deep river in which men can swim, and which flows down to the Jordan valley, to empty itself into the Dead Sea. In Eze 47:1 and Eze 47:2, the origin and course of this water are described; in Eze 47:3 and Eze 47:5, its marvellous increase; in Eze 47:6, the growth of trees on its banks; in Eze 47:7-12, its emptying itself into the Arabah and into the Dead Sea, with the life-giving power of its water.—Eze 47:1. The door of the house is the entrance into the holy place of the temple, and מפתּן הבּית the threshold of this door. קדימה, not "in the east" (Hitzig), for the following sentence explaining the reason does not require this meaning; but "toward the east" of the threshold, which lay toward the east, for the front of the temple was in the east. מתּחת is not to be connected with מכּתף, but to be taken by itself, only not in the sense of downwards (Hitzig), but from beneath, namely, down from the right shoulder of the house. ירד, to flow down, because the temple stood on higher ground than the inner court. The right shoulder is the part of the eastern wall of the holy place between the door and the pillars, the breadth of which was five cubits (Eze 41:1). The water therefore issued from the corner formed by the southern wall of the porch and the eastern wall of the holy place (see the sketch on Plate I), and flowed past the altar of burnt-offering on the south side, and crossed the court in an easterly direction, passing under its surrounding wall. It then flowed across the outer court and under the pavement and the eastern wall into the open country, where the prophet, on the outside in front of the gate, saw it rippling forth from the right shoulder of that gate. That he might do this, he was led out through the north gate, because the east gate was shut (Eze 44:1), and round by the outside wall to the eastern outer gate. דּרך חוּץ is more minutely defined by אל־שׁער החוּץ, and this, again, by דּרך הפּונה קדים, "by the way to the (gate) looking eastwards." The ἁπ. λεγ. ּרך̓̀ינבל;, Piel of פּכה, related to בּכה, most probably signifies to ripple, not to trickle. מים has no article, because it is evident from the context that the water was the same as that which Ezekiel had seen in the inner court, issuing from the threshold of the temple. The right shoulder is that portion of the eastern wall which joined the south side of the gate.—Eze 47:3-5. The miraculous increase in the depth of the water. A thousand cubits from the wall, as one walked through, it reached to the ankles; a thousand cubits further, to the knees; a thousand cubits further, to the hips; and after going another thousand cubits it was impossible to wade through, one could only swim therein. The words מי אפסים are a brief expression for "there was water which reached to the ankles." אפס is equivalent to פּס, an ankle, not the sole of the foot. In Ch1 11:13, on the other hand, we have פּס דּמּים for אפס דּמּים . The striking expression מים בּרכים for מי ברכים may possibly have been chosen because מי ברכים had the same meaning as מימי רגלים in Isa 36:12 (Keri). The measuring man directed the prophet's attention (Eze 47:6) to this extraordinary increase in the stream of water, because the miraculous nature of the stream was exhibited therein. A natural river could not increase to such an extent within such short distances, unless, indeed, other streams emptied themselves into it on all sides, which was not he case here. He then directed him to go back again על שׂפת, along the bank, not "to the bank," as he had never left it. The purpose for which he had been led along the bank was accomplished after he had gone four thousand cubits. From the increase in the water, as measured up to this point, he could infer what depth it would reach in its further course. He is therefore now to return along the bank to see how it is covered with trees. בּשׁוּבני cannot be explained in any other way than as an incorrect form for בּשׁוּבי, though there are no corresponding analogies to be found.


  In Eze 47:8-12 he gives him a still further explanation of the course of the river and the effect of its waters. The river flows out into הגּלילה הקּדמונה, the eastern circle, which is identical with גּלילות היּרדּן htiw lacitne, the circle of the Jordan (Jos 22:10-11), the region above the Dead Sea, where the Jordan valley (Ghor) widens out into a broad, deep basin. הערבה is the deep valley of the Jordan, now called the Ghor (see the comm. on Deu 1:1), of which Robinson says that the greater part remains a desolate wilderness. It was so described in ancient times (see Joseph. Bell. Jud. iii. 10. 7, iv. 8. 2), and we find it so to-day (compare v. Raumer, Pal. p. 58). היּמּה is the Dead Sea, called היּם הקּדמוני in Eze 47:18, and the sea of the Arabah in Deu 3:17; Deu 4:49. We agree with Hengstenberg in taking the words אל־היּמּה המּוּצאים as an emphatic summing up of the previous statement concerning the outflow of the water, to which the explanation concerning its effect upon the Dead Sea is attached, and supply בּאוּ from the clause immediately preceding: "the waters of the river that have been brought out (come) to the sea, and the waters of the Dead Sea are healed." There is no need, therefore, for the emendation proposed by Hitzig, namely, אל היּם הם מוּצאים. So much, however, is beyond all doubt, that היּמּה is no other than the Dead Sea already mentioned. The supposition that it is the Mediterranean Sea (Chald., Ros., Ewald, and others) cannot be reconciled with the words, and has only been transferred to this passage from Zac 14:8. נרפּא signifies, as in Kg2 2:22, the healing or rendering wholesome of water that is injurious or destructive to life. The character of the Dead Sea, with which the ancients were also well acquainted, and of which Tacitus writes as follows: Lacus immenso ambitu, specie maris sapore corruptior, gravitate odoris accolis pestifer, neque vento impellitur neque pisces aut suetas aquis volucres patitur (Hist. v. c. 6),—a statement confirmed by all modern travellers (cf. v. Raumer, Pal. pp. 61ff., and Robinson, Physical Geography of the Holy Land),—is regarded as a disease of the water, which is healed or turned into wholesome water in which fishes can live, by the water of the river proceeding from the sanctuary. The healing and life-giving effect of this river upon the Dead Sea is described in Eze 47:9 and Eze 47:10. Whithersoever the waters of the river come, all animated beings will come to life and flourish.


  In Eze 47:9 the dual נחלים occasions some difficulty. It is not likely that the dual should have been used merely for the sake of its resemblance to מים, as Maurer imagines; and still less probable is it that there is any allusion to a junction of the river proceeding from the temple at some point in its course with the Kedron, which also flows into the Dead Sea (Hvernick), as the Kedron is not mentioned either before or afterwards. According to Kliefoth, the dual is intended to indicate a division which takes place in the waters of the river, that have hitherto flowed on together, as soon as they enter the sea. But this would certainly have been expressed more clearly. Hengstenberg takes the expression "double river" to mean a river with a strong current, and refers to Jer 50:21 in support of this. This is probably the best explanation; for nothing is gained by altering the text into נחלם (Ewald) or נחלים (Hitzig), as נחל does not require definition by means of a suffix, nor doe the plural answer to the context. is to be taken in connection with אשׁר ישׁרץ: "wherewith it swarms whithersoever the river comes;" though אל does not stand for על after Gen 7:21, as Hitzig supposes, but is to be explained from a species of attraction, as in Gen 20:13. יחיה is a pregnant expression, to revive, to come to life. The words are not to be understood, however, as meaning that there were living creatures in the Dead Sea before the health-giving water flowed into it; the thought is simply, that whithersoever the waters of the river come, there come into existence living creatures in the Dead Sea, so that it swarms with them. In addition to the שׁרץ, the quantity of fish is specially mentioned; and in the second hemistich the reason is assigned for the number of living creatures that come into existence by a second allusion to the health-giving power of the water of the river. The subject to וירפאוּ, viz., the waters of the Dead Sea, is to be supplied from the context. The great abundance of fish in the Dead Sea produced by the river is still further depicted in Eze 47:10. Fishermen will spread their nets along its coast from Engedi to Eneglaim; and as for their kind, there will be as many kinds of fish there as are to be found in the great or Mediterranean Sea. עין גּדי, i.e., Goat's spring, now Ain-Jidi, a spring in the middle of the west coast of the Dead Sea, with ruins of several ancient buildings (see the comm. on Jos 15:62, and v. Raumer, Pal. p. 188). עין עגלים has not yet been discovered, though, from the statement of Jerome, "Engallim is at the beginning of the Dead Sea, where the Jordan enters it," it has been conjectured that it is to be found in Ain el-Feshkhah, a spring at the northern end of the west coast, where there are also ruins of a small square tower and other buildings to be seen (vid., Robinson's Palestine, II pp. 491, 492), as none of the other springs on the west coast, of which there are but few, answer so well as this. למינה is pointed without Mappik, probably because the Masoretes did not regard the ה as a suffix, as the noun to which it alludes does not follow till afterwards.—Eze 47:11 introduces an exception, namely, that notwithstanding this the Dead Sea will still retain marshes or pools and swamps, which will not be made wholesome (בּצּאת for בּצּות, pools). An allusion to the natural character of the Dead Sea underlies the words. "In the rainy season, when the sea is full, its waters overspread many low tracts of marsh land, which remain after the receding of the water in the form of moist pools or basins; and as the water in these pools evaporates rapidly, the ground becomes covered with a thick crust of salt" (Robinson's Physical Geography, p. 215). למלח נתּנוּ, they are given up to salt, i.e., destined to remain salt, because the waters of the river do not reach them. The light in which the salt is regarded here is not that of its seasoning properties, but, in the words of Hengstenberg, "as the foe to all fruitfulness, all life and prosperity, as Pliny has said (Hist. Nat. xxxi. c. 7: Omnis locus, in quo reperitur sal, sterilis est nihilque gignit") (cf. Deu 29:22; Jer 17:6; Zep 2:9; Psa 107:34).—In Eze 47:12 the effect of the water of the river upon the vegetation of the ground, already mentioned in Eze 47:7, is still further described. On its coast grow all kinds of trees with edible fruits (עץ מאכל, as in Lev 19:23), whose leaves do not wither, and whose fruits do not fail, but ripen every month (בּכּר, or produce first-fruits, i.e., fresh fruits; and לחדשׁים distributive, as in Isa 47:13), because the waters which moisten the soil proceed from the sanctuary, i.e., "directly and immediately from the dwelling-place of Him who is the author of all vital power and fruitfulness" (Hitzig). The leaves and fruits of these trees therefore possess supernatural powers. The fruits serve as food, i.e., for the maintenance of the life produced by the river of water; the leaves as medicine (תּרוּפה from רוּף = רפא, healing), i.e., for the healing of the sick and corrupt (εἰς θεραπείαν, Rev 22:2).


  In the effect of the water proceeding from the sanctuary upon the Dead Sea and the land on its shores, as described in Eze 47:8-12, the significance of this stream of water in relation to the new kingdom of God is implied. If, then, the question be asked, what we are to understand by this water, whether we are to take it in a literal sense as the temple spring, or in a spiritual and symbolical sense, the complete answer can only be given in connection with the interpretation of the whole of the temple vision (Ezekiel 40-48). Even if we assume for the moment, however, that the description of the new temple, with the worship appointed for it, and the fresh division of Canaan, is to be understood literally, and therefore that the building of an earthly temple upon a high mountain in the most holy terumah of the land set apart for Jehovah, and a renewal of the bleeding sacrifices in this temple by the twelve tribes of Israel, when restored to Palestine from the heathen lands, are to be taken for granted, it would be difficult to combine with this a literal interpretation of what is said concerning the effect of the temple spring. It is true that in Volck's opinion "we are to think of a glorification of nature;" but even this does not remove the difficulties which stand in the way of a literal interpretation of the temple spring. According to Eze 47:12, its waters posses the life-giving and healing power ascribed to them because they issue from the sanctuary. But how does the possession by the water of the power to effect the glorification of nature harmonize with its issuing from a temple in which bullocks, rams, calves, and goats are slaughtered and sacrificed?—Volck is still further of opinion that, with the spiritual interpretation of the temple spring, "nothing at all could be made of the fishermen;" because, for example, he cannot conceive of the spiritual interpretation in any other way than as an allegorical translation of all the separate features of the prophetic picture into spiritual things. But he has failed to consider that the fishermen with their nets on the shore of the sea, once dead, but now swarming with fish, are irreconcilably opposed to the assumption of a glorification of nature in the holy land, just because the inhabitants of the globe or holy land, in its paradisaically glorified state, will no more eat fish or other flesh, according to the teaching of Scripture, than the first men in Paradise. When once the wolf shall feed with the lamb, the leopard with the kid, the cow with the bear, and the lion shall eat straw like the ox, under the sceptre of the sprout from the stem of Jesse, then will men also cease their fishing, and no longer slaughter and eat either oxen or goats. To this the Israelites will form no exception in their glorified land of Canaan.—And if even these features in the vision before us decidedly favour the figurative or spiritual view of the temple spring, the necessity for this explanation is placed beyond the reach of doubt by a comparison of our picture with the parallel passages. According to Joel 4:18, at the time when a spring issues from the house of Jehovah and the vale of Shittim is watered, the mountains trickle with new wine, and the hills run with milk. If, then, in this case we understand what is affirmed of the temple spring literally, the trickling of the mountains with new wine and the flowing of the hills with milk must be taken literally as well. But we are unable to attain to the belief that in the glorified land of Israel the mountains will be turned into springs of new wine, and the hills into fountains of milk, and in the words of the whole verse we can discern nothing but a figurative description of the abundant streams of blessing which will then pour over the entire land. And just as in Joel the context points indisputably to a non-literal or figurative explanation, so also does the free manner in which Zechariah uses this prophecy of his predecessors, speaking only of living waters which issue from Jerusalem, and flow half into the eastern (i.e., the Dead) sea, and half into the western (i.e., the Mediterranean) sea (Zac 14:8), show that he was not thinking of an actual spring with earthly water. And here we are still provisionally passing by the application made of this feature in the prophetic descriptions of the glory of the new kingdom of God in the picture of the heavenly Jerusalem (Rev 22:1 and Rev 22:2).


  The figurative interpretation, or spiritual explanation, is moreover favoured by the analogy of the Scriptures. "Water," which renders the unfruitful land fertile, and supplies refreshing drink to the thirsty, is used in Scripture as a figure denoting blessing and salvation, which had been represented even in Paradise in the form of watering (cf. Gen 13:10). In Isa 12:3, "and with joy ye draw water from the wells of salvation," the figure is expressly interpreted. And so also in Isa 44:3, "I will pour water upon the thirsty one, and streams upon the desert; I will pour my Spirit upon thy seed, and my blessing upon thine offspring:" where the blessing answers to the water, the Spirit is named as the principal form in which the blessing is manifested, "the foundation of all other salvation for the people of God" (Hengstenberg). This salvation, which Joel had already described as a spring issuing from the house of Jehovah and watering the dry acacia valley, Ezekiel saw in a visionary embodiment as water, which sprang from under the threshold of the temple into which the glory of the Lord entered, and had swollen at a short distance off into so mighty a river that it was no longer possible to wade through. In this way the thought is symbolized, that the salvation which the Lord causes to flow down to His people from His throne will pour down from small beginnings in marvellously increasing fulness. The river flows on into the barren, desolate waste of the Ghor, and finally into the Dead Sea, and makes the waters thereof sound, so that it swarms with fishes. The waste is a figure denoting the spiritual drought and desolation, and the Dead Sea a symbol of the death caused by sin. The healing and quickening of the salt waters of that sea, so fatal to all life, set forth the power of that divine salvation which conquers death, and the calling to life of the world sunk in spiritual death. From this comes life in its creative fulness and manifold variety, as shown both by the figure of the fishermen who spread their nets along the shore, and by the reference to the kinds of fish, which are as manifold in their variety as those in the great sea. But life extends no further than the water of salvation flows. Wherever it cannot reach, the world continues to life in death. The pools and swamps of the Dead Sea are still given up to salt. And lastly, the water of salvation also possesses the power to produce trees with leaves and fruits, by which the life called forth from death can be sustained and cured of all diseases. This is the meaning, according to the express statement of the text, of the trees with their never withering leaves, upon the banks of the river, and their fruits ripening every month.


  Ezekiel 47:13


  Boundaries of the Land to be Divided among the Tribes of Israel.


  Eze 47:13. Thus saith the Lord Jehovah, This is the boundary according to which ye shall divide the land among you for an inheritance, for Joseph portions. Eze 47:14. And ye shall receive it for an inheritance, one as well as another, because I lifted up my hand to give it to your fathers; and thus shall this land fall to you for an inheritance. Eze 47:15. And this is the boundary of the land: toward the north side, from the great sea onwards by the way to Chetlon, in the direction of Zedad; Eze 47:16. Hamath, Berotah, Sibraim, which is between the boundary of Damascus and the boundary of Hamath, the central Hazer, which is on the boundary of Haruan. Eze 47:17. And the boundary from the sea shall be Hazar-Enon, the boundary town of Damascus; and as for the north northwards, Hamath is the boundary. This, the north side. Eze 47:18. And the east side between Hauran and Damascus and Gilead and the land of Israel, shall be the Jordan; from the boundary to the eastern sea ye shall measure. This, the east side. Eze 47:19. And the south side toward the south; from Tamar to the water of strife, Kadesh, along the brook to the great sea. This, the south side toward the south. Eze 47:20. And the west side; the great sea from the boundary to Hamath. This, the west side. Eze 47:21. This land shall ye divide among you according to the tribes of Israel. Eze 47:22. And it shall come to pass, ye shall divide it by lot among yourselves for an inheritance, and among the foreigners who dwell in the midst of you, who have begotten sons in the midst of you; they shall be to you like natives born among the sons of Israel; they shall cast lots with you for an inheritance among the tribes of Israel. Eze 47:23. And it shall come to pass, in the tribe in which the foreigner dwells, there shall ye give him his inheritance, is the saying of the Lord Jehovah.


  The fixing of the boundary of the land which Israel was to divide in future according to its twelve tribes is commenced (Eze 47:13 and Eze 47:14) and concluded (Eze 47:22 and Eze 47:23) with certain general statements concerning the distribution. The introductory statements are attached to the heading "this is the boundary," which is therefore repeated in Eze 47:15. גּה is evidently a copyist's error for זה, which is adopted by all the older translators, contained in some Codd., and demanded by וזה in Eze 47:15. גּבוּל stands here for the whole of the boundary of the land to be distributed; and אשׁר which follows is an accusative, "according to which."—"According to the twelve tribes,"—for all Israel is to return and dwell as one people of God under one prince in its own land (Eze 36:24., Eze 37:21.). But the division among the twelve tribes is more precisely defined immediately afterwards by the clause abruptly appended, "Joseph portions," i.e., two portions for Joseph. There can be no doubt that this is the meaning of the words in accordance with Gen 48:22 and Jos 17:14, Jos 17:17. Hence the notice-like form of the expression, which should not be obliterated by pointing חבלים as a dual, חבלים. If the land was to be divided by lot according to twelve tribes, and the tribe of Levi was to receive its portion from the terumah which was set apart, Joseph must necessarily receive two hereditary portions for his sons Ephraim and Manasseh, in accordance with the appointment of the patriarch in Gen 48:22. The commencement of Eze 47:14 is not at variance with this, as Hitzig imagines; for the words, "ye shall receive it for an inheritance, one as another," simply affirm, that of the twelve tribes reckoned by Israel in relation to the נחלה, all were to receive equal shares, the one as much as the other. As the reason for this command to divide the land, allusion is made to the oath with which God promised to give this land to the fathers (cf. Eze 20:28).


  The definition of the boundaries commences with Eze 47:15. In form it differs in many points from Num 34:1-5, but in actual fact it is in harmony with the Mosaic definition. In Num 34 the description commences with the southern boundary, then proceeds to the western and northern boundaries, and closes with the eastern. In Ezekiel it commences with the northern boundary and proceeds to the east, the south, and the west. This difference may be explained in a very simple manner, from the fact that the Israelites in the time of Moses came from Egypt i.e., marching from the south, and stood by the south-eastern boundary of the land, whereas at this time they were carried away into the northern lands Assyria and Babylon, and were regarded as returning thence. Again, in Ezekiel the boundaries are described much more briefly than in Num 34, the northern boundary alone being somewhat more circumstantially described. The course which it takes is represented in a general manner in Eze 47:15 as running from the great sea, i.e., the Mediterranean, by the way to Chetlon, in the direction toward Zedad. In Eze 47:16 and Eze 47:17 there follow the places which formed the boundary. The starting-point on the Mediterranean Sea can only be approximately determined, as the places mentioned, Chetlon and Zedad, are still unknown. Not only Chetlon, but Zedad also, has not yet been discovered. The city of Sadad (Sudud), to the east of the road leading from Damascus to Hums (Emesa), which Robinson and Wetzstein suppose to be the same, lies much too far toward the east to be used in defining the boundary either here or in Num 34:8 (see the comm. on Num 34:8). Among the names enumerated in Eze 47:16, חמת is not the city of Hamah on the Orontes, which lay much too far to the north, but the kingdom of Hamath, the southern boundary of which formed the northern boundary of Canaan, though it cannot be given with exactness. Berothah is probably identical with Berothai in Sa2 8:8, a city of the king of Zobah; but the situation of it is still unknown. Sibraim may perhaps be identical with Ziphron in Num 34:9, which has also not yet been discovered, and is not to be sought for in the ruins of Zifran, to the north-east of Damascus, near the road to Palmyra; for that place could not form the boundary of Damascus and Hamath. The situation of the "central Hazer" has also not yet been determined. Hauran, on the boundary of which it stood, is used here in a more comprehensive sense that ̓Αυρανῖτις in Josephus and other Greek authors, and includes the later Auranitis, together with Gaulanitis (Golan) and Batanaea (Bashan), and probably also Ituraea, as only Damascus and Gilead are named in Eze 47:18 in addition to Hauran, on the east side of the Jordan; so that the whole tract of land between the territory of Damascus and the country of Gilead is embraced by the name Hauran. חורן, Arab. Hawrân, is derived from the number of caves (חור, חוּר) in that district, to which Wetzstein (Reiseber. p. 92) indeed raises the objection that with the exception of the eastern and south-eastern Hauran, where no doubt most of the volcanic hills have been perforated by troglodytes, the dwellings in caves are by no means common in that region. But the name may have originated in this eastern district, and possibly have included even that portion of Gilead which was situated to the north of the Jabbok, namely, Erbed and Sut, the true cave-country. For further remarks concerning these districts, see the comm. on Deu 3:4 and Deu 3:10. The statement in Eze 47:17, "the boundary from the sea shall be Hazar-Enon, the boundary of Damascus," cannot have any other meaning than that the northern boundary, which started from the Mediterranean Sea, stretched as far as Hazar-Enon, the frontier city of Damascus, or that Hazar-Enon formed the terminal point on the east, toward the boundary of Damascus, for the northern boundary proceeding from the sea. חצר עינון or חצר עינן (Num 34:9), i.e., spring-court, we have endeavoured to identify in the comm. on Num 34:3 with the spring Lebweh, which lies in the Beka at the watershed between the Orontes and the Leontes; and the designation "the boundary of Damascus" suits the situation very well. Eze 47:17 has been aptly explained by Hitzig thus, in accordance with the literal meaning of the words, "and as for the north north-wards, Hamath is the boundary," which he further elucidates by observing that צפונה is intended as a supplementary note to the boundary line from west to east, which is indicated just before. ואת פּאת צפון is a concluding formula: "this, the north side." But ואת (here and Eze 47:18 and Eze 47:19) is not to be altered into זאת after Eze 47:20 and the Syriac version, as Hitzig supposes, but to be explained, as Eze 47:18 clearly shows, on the supposition that Ezekiel had תּמודּוּ, "ye shall measure," floating before his mind, to which 'ואת פ, "and that the northern boundary," would form a correct logical sequel.


  The eastern boundary is defined in v. 18 in the same manner as in Num 34:10-12, except that in the latter it is more minutely described above the Lake of Gennesaret by the mention of several localities, whereas Ezekiel only names the Jordan as the boundary.—פּאת , with supplementary remarks, is not to be taken as the predicate to the subject היּרדּן, as Hitzig has correctly observed; for the meaning of פּאה does not allow of this. The explanation is rather this: as for the east side, between Hauran, etc. and the land of Israel, is the Jordan. Hauran, Damascus, and Gilead lie on the east side of the Jordan, the land of Israel on the west side. The striking circumstance that Ezekiel commences with Hauran, which lay in the middle between Damascus and Gilead,—Hauran, Damascus, and Gilead, instead of Damascus, Hauran, and Gilead,—may probably be explained from the fact that the Jordan, which he names as the boundary, for the sake of brevity, did not extend so far upwards as to the territory of Damascus, but simply formed the boundary of the land of Israel between Hauran and Gilead. מגּבוּל points back to the northern boundary already mentioned. From this boundary, the eastern terminal point of which was Hazar-Enon, they are to measure to the eastern sea, i.e., to the Dead Sea.


  Eze 47:19. The southern boundary toward the south is to proceed from Tamar to the water of strife, Kadesh, (and thence) along the brook to the great (i.e., Mediterranean) sea. Tamar, a different place from Hazazon-tamar, called Engedi in Eze 47:10 (cf. Ch2 20:2), is supposed to be the Thamara (Θαμαρά), which was a day's journey on the road from Hebron to Aelam (Aelath, Deu 2:8; Kg1 9:26), according to Eusebius in the Onomast. ed. Lars. p. 68, and had a Roman garrison; and Robinson (Pal. III pp. 178 and 186ff.) accordingly conjectures that it is to be found in the ruins of Kurnub, which lie six hours' journey to the south of Milh, toward the pass of es-Sufh. But this conjecture is bound up with various assumptions of a very questionable character, and the situation of Hurnub hardly suits the Tamar of our passage, which should be sought, not to the west of the southern point of the Dead Sea, but, according to the southern boundary of Canaan as drawn in Num 34:3-5, to the south of the Dead Sea. The waters of strife of Kadesh (Num 20:1-13), in the desert of Zin, were near Kadesh-barnea, which was in the neighbourhood of the spring Ain Kades, discovered by Rowland to the south of Bir-Seba and Khalasa by the fore-courts of Jebel Helal, i.e., at the north-west corner of the mountain land of the Azazimeh (see the comm. on Num 10:12; Num 12:16, and Num 20:16). Instead of מריבות we have the singular מריבת in Eze 48:28, as in Num 27:14 and Deu 32:51. נחלה is to be pointed נחלה, from נחל with ה loc.; and the reference is to the brook of Egypt; the great wady el-Arish ( ̔Ρινοκορουρα), along which the southern boundary of Canaan ran from Kadesh to the Mediterranean Sea (see the comm. on Eze 34:5).—Eze 47:20. The Mediterranean Sea formed the western boundary. מגּבוּל, i.e., from the southern boundary mentioned in Eze 47:19 till opposite (עד) to the coming to Hamath, i.e., till opposite to the point at which one enters the territory of Hamath (Hitzig), i.e., the spot mentioned in Eze 47:20 (? 17) as the commencement of the northern boundary in the neighbourhood of the promontory of esh-Shkah between Byblus (Gebal) and Tripolis.—Eze 47:21. This land they are to divide among them according to their tribes. With this remark, which points back to Eze 47:13, the definition of the boundaries is brought to a close. There is simply added in Eze 47:22 and Eze 47:23 a further regulation concerning the foreigners living in Israel. The law of Moses had already repeatedly urged upon the Israelites affectionate treatment of them, and in Lev 19:34 the command is given to treat them like natives in this respect, and to love them. But the full right of citizenship was not thereby conceded to them, so that they could also acquire property in land. The land was given to the Israelites alone for an hereditary possession. Foreigners could only be incorporated into the congregation of Israel under the limitations laid down in Deu 23:2-9, by the reception of circumcision. But in the future distribution of the land, on the contrary, the גּרים were to receive hereditary property like native-born Israelites; and in this respect no difference was to exist between the members of the people of God born of Abraham's seed and those born of the heathen. At the same time, this right was not to be conferred upon every foreigner who might be only temporarily living in Israel, but to those alone who should beget sons in the midst of Israel, i.e., settle permanently in the holy land. The Kal יפּלוּ is not to be altered into the Hiphil תּפּילוּ, as Hitzig proposes, but is used in the sense of receiving by lot, derived from the Hiphil signification, "to apportion by lot."


  Ezekiel 48


  Ezekiel 48:1


  The division of the land, like the definition of the boundaries (Eze 47:15), commences in the north, and enumerates the tribes in the order in which they were to receive their inheritances from north to south: first, seven tribes from the northern boundary to the centre of the land (Eze 48:1-7), where the heave for the sanctuary, with the land of the priests and Levites and the city domain, together with the prince's land on the two sides, was to be set apart (Eze 48:8-22; and secondly, the other five tribes from this to the southern boundary (Eze 48:23-29). Compare the map on Plate IV.


  Eze 48:1. And these are the names of the tribes: from the north end by the side of the way to Chetlon toward Hamath (and) Hazar-Enon the boundary of Damascus—toward the north by the side of Hamath there shall east side, west side belong to him: Dan one (tribe-lot). Eze 48:2. And on the boundary of Dan from the east side to the west side: Asher one. Eze 48:3. And on the boundary of Asher from the east side to the west side: Naphtali one. Eze 48:4. And on the boundary of Naphtali from the east side to the west side: Manasseh one. Eze 48:5. And on the boundary of Manasseh from the east side to the west side: Ephraim one. Eze 48:6. And on the boundary of Ephraim from the east side to the west side: Reuben one. Eze 48:7. And on the boundary of Reuben from the east side to the west side: Judah one. Eze 48:8. And on the boundary of Judah from the east side to the west side shall be the heave, which ye shall lift (heave) off, five and twenty thousand (rods) in breadth, and the length like every tribe portion from the east side to the west side; and the sanctuary shall be in the midst of it. Eze 48:9. The heave which ye shall lift (heave) for Jehovah shall be five and twenty thousand in length and ten thousand in breadth. Eze 48:10. And to these shall the holy heave belong, to the priests, toward the north, five and twenty thousand; toward the west, breadth ten thousand; toward the east, breadth ten thousand; and toward the south, length five and twenty thousand; and the sanctuary of Jehovah shall be in the middle of it. Eze 48:11. To the priests, whoever is sanctified of the sons of Zadok, who have kept my charge, who have not strayed with the straying of the sons of Israel, as the Levites have strayed, Eze 48:12. To them shall a portion lifted off belong from the heave of the land; a most holy beside the territory of the Levites. Eze 48:13. And the Levites (shall receive) parallel with the territory of the priests five and twenty thousand in length, and in breadth ten thousand; the whole length five and twenty thousand, and (the whole) breadth ten thousand. Eze 48:14. And they shall not sell or exchange any of it, nor shall the first-fruit of the land pass to others; for it is holy to Jehovah. Eze 48:15. And the five thousand which remain in the breadth along the five and twenty thousand are common land for the city for dwellings and for open space; and the city shall be in the centre of it. Eze 48:16. And these are its measures: the north side four thousand five hundred, the south side four thousand five hundred, the east side four thousand five hundred, and the west side four thousand five hundred. Eze 48:17. And the open space of the city shall be toward the north two hundred and fifty, toward the south two hundred and fifty, toward the east two hundred and fifty, and toward the west two hundred and fifty. Eze 48:18. And the remainder in length parallel with the holy heave, ten thousand toward the east and ten thousand toward the west, this shall be beside the holy heave, and its produce shall serve the workmen of the city for food. Eze 48:19. And as for the workmen of the city, they shall cultivate it from all the tribes. Eze 48:20. The whole of the heave is five and twenty thousand by five and twenty thousand; a fourth of the holy heave shall ye take for the possession of the city. Eze 48:21. And the remainder shall belong to the prince on this side and on that side of the holy heave and of the city possession; along the five and twenty thousand of the heave to the eastern boundary, and toward the west along the five and twenty thousand to the western boundary parallel with the tribe portions, it shall belong to the prince; and the holy heave and the sanctuary of the house shall be in the midst. Eze 48:22. Thus from the possession of the Levites (as) from the possession of the city shall that which lies in the midst of what belongs to the prince between the territory of Judah and the territory of Benjamin belong to the prince. Eze 48:23. And the rest of the tribes are from the east side to the west side: Benjamin one. Eze 48:24. And on the boundary of Benjamin from the east side to the west side: Simeon one. Eze 48:25. And on the boundary of Simeon from the east side to the west side: Issachar one. Eze 48:26. And on the boundary of Issachar from the east side to the west side: Zebulon one. Eze 48:27. And on the boundary of Zebulon from the east side to the west side: Gad one. Eze 48:28. And on the boundary of Gad on the south side toward the south, the boundary shall be from Tamar to the water of strife from Kadesh along the brook to the great sea. Eze 48:29. This is the land which ye shall divide by lot for inheritance to the tribes of Israel; these are their portions, is the saying of the Lord Jehovah.


  The new division of the land differs from the former one effected in the time of Joshua, in the first place, in the fact that all the tribe-portions were to extend uniformly across the entire breadth of the land from the eastern boundary to the Mediterranean Sea on the west, so that they were to form parallel tracts of country; whereas in the distribution made in the time of Joshua, several of the tribe-territories covered only half the breadth of the land. For example, Dan received his inheritance on the west of Benjamin; and the territories of half Manasseh and Asher ran up from the northern boundary of Ephraim to the northern boundary of Canaan; while Issachar, Naphtali, and Zebulon received their portions on the east of these; and lastly, Simeon received his possession within the boundaries of the tribe of Judah. And secondly, it also differs from the former, in the fact that not only are all the twelve tribes located in Canaan proper, between the Jordan and the Mediterranean Sea; whereas previously two tribes and a half had received from Moses, at their own request, the conquered land of Bashan and Gilead on the eastern side of the Jordan, so that the land of Canaan could be divided among the remaining nine tribes and a half. But besides this, the central tract of land, about the fifth part of the whole, was separated for the holy heave, the city domain, and the prince's land, so that only the northern and southern portions, about four-fifths of the whole, remained for distribution among the twelve tribes, seven tribes receiving their hereditary portions to the north of the heave and five to the south, because the heave was so selected that the city with its territory lay near the ancient Jerusalem.—In Eze 48:1-7 the seven tribes which were to dwell on the north of the heave are enumerated. The principal points of the northern boundary, viz., the way to Chetlon and Hazar-Enon, the boundary of Damascus, are repeated in Eze 48:1 from Eze 47:15, Eze 47:17, as the starting and terminal points of the northern boundary running from west to east. The words אל־יד חמת fix the northern boundary more precisely in relation to the adjoining territory; and in 'והיוּ the enumeration of the tribe-lots begins with that of the tribe of Dan, which was to receive its territory against the northern boundary. לו refers to the name דּן which follows, and which Ezekiel already had in his mind. פּאת קדים היּם is constructed asyndetôs; and פּאת is to be repeated in thought before היּם: the east side (and) the west (side) are to belong to it, i.e., the tract of land toward its west and its east side. The words which follow, דּן אחד, are attached in an anacoluthistic manner: "Dan (is to receive) one portion," for "one shall belong to Dan." To אחד we are to supply in thought the substantive חבל, tribe-lot, according to Eze 47:13. "The assumption that one tribe was to receive as much as another (vid., Eze 47:14), leads to the conclusion that each tribe-lot was to be taken as a monas" (Kliefoth). In this way the names in Eze 48:2-7, with the constantly repeated אחד, must also be taken. The same form of description is repeated in Eze 48:23-28 in the case of the five tribes placed to the south of the heave.—In the order of the several tribe-territories it is impossible to discover any universal principle of arrangement. All that is clear is, that in the case of Dan, Asher, Naphtali, Manasseh, and Ephraim, regard is had to the former position of these tribe-territories as far as the altered circumstances allowed. In the time of the Judges a portion of the Danites had migrated to the north, conquered the city of Laish, and given it the name of Dan, so that from that time forward Dan is generally named as the northern boundary of the land (e.g., as early as Sa2 3:10, and in other passages). Accordingly Dan receives the tract of land along the northern boundary. Asher and Naphtali, which formerly occupied the most northerly portions of the land, follow next. Then comes Manasseh, as half Manasseh had formerly dwelt on the east of Naphtali; and Ephraim joins Manasseh, as it formerly joined the western half of Manasseh. The reason for placing Reuben between Ephraim and Judah appears to be, that Reuben was the first-born of Jacob's sons. The position of the termuah between Judah and Benjamin is probably connected with the circumstance that Jerusalem formerly stood on the boundary of these two tribes, and so also in the future was to skirt Benjamin with its territory. The other tribes had then to be located on the south of Benjamin; Simeon, whose territory formerly lay to the south; Issachar and Zebulon, for which no room was left in the north; and Gad, which had to be brought over from Gilead to Canaan.


  In Eze 48:8-22, the terumah, which has already been described in Eze 45:1-7 for a different purpose, is more precisely defined: first of all, in Eze 48:8, according to its whole extent—viz. twenty-five thousand rods in breadth (from north to south), and the length the same as any one (= every one) of the tribe-lots, i.e., reaching from the Jordan to the Mediterranean Sea (cf. Eze 45:7). In the centre of this separated territory the sanctuary (the temple) was to stand. בּתוכו, the suffix of which refers ad sensum to חלק instead of תּרוּמה, has not the indefinite meaning "therein," but signifies "in the centre;" for the priests' portion, in the middle of which the temple was to stand, occupied the central position between the portion of the Levites and the city possession, as is evident from Eze 48:22. The circumstance that here, as in Eze 45:1., in the division of the terumah, the priests' portion is mentioned first, then the portion of the Levites, and after this the city possession, proves nothing so far as the local order in which these three portions followed one another is concerned; but the enumeration is regulated by their spiritual significance, so that first of all the most holy land for the temple and priests is defined, then the holy portion of the Levites, and lastly, the common land for the city. The command, that the sanctuary is to occupy the centre of the whole terumah, leads to a more minute description in the first place (Eze 48:9-12) of the priests' portion, in which the sanctuary was situated, than of the heave to be lifted off for Jehovah. In Eze 48:10, לאלּה, which stands at the head, is explained by לכּהנים which follows. The extent of this holy terumah on all four sides is then given; and lastly, the command is repeated, that the sanctuary of Jehovah is to be in the centre of it. In Eze 48:11, המקדּשׁ is rendered in the plural by the lxx, Chald. and Syr., and is taken in a distributive sense by Kimchi and others: to the priests whoever is sanctified of the sons of Zadok. This is required by the position of the participle between לכּהנים and מבּני צדוק (compare Ch2 26:18, and for the singular of the participle after a previous plural, Psa 8:9). The other rendering, "for the priests is it sanctified, those of the sons of Zadok," is at variance not only with the position of the words, but also with the fact, namely, that the assignment to the priests of a heave set apart for Jehovah is never designated as קדּשׁ, and from the nature of the case could not be so designated. The apodosis to Eze 48:11 follows in Eze 48:12, where לכּהנים is resumed in להם. תּרוּמיּה is an adjective formation derived from תּרוּמה, with the signification of an abstract: that which is lifted (the lifting) from the heave, as it were "a terumah in the second potency" (for these formations, see Ewald, 164 and 165). This terumiyah is called most holy, in contrast with the Levites' portion of the terumah, which was קדשׁ (Eze 48:14). The priests' portion is to be beside the territory of the Levites, whether on the southern or northern side cannot be gathered from these words any more than from the definition in Eze 48:13 : "and the Levites beside (parallel with) the territory of the priests." Both statements simply affirm that the portions of the priests and Levites were to lie side by side, and not to be separated by the town possession.—Eze 48:13 and Eze 48:14 treat of the Levites' portion: Eze 48:13, of its situation and extent; Eze 48:14, of its law of tenure. The seemingly tautological repetition of the measurement of the length and breadth, as "all the length and the breadth," is occasioned by the fact "that Ezekiel intends to express himself more briefly here, and not, as in Eze 48:10, to take all the four points of the compass singly; in 'all the length' he embraces the two long sides of the oblong, and in '(all) the breadth' the two broad sides, and affirms that 'all the length,' i.e., of both the north and south sides, is to be twenty-five thousand rods, and 'all the breadth,' i.e., of both the east and west sides, is to be ten thousand rods" (Kliefoth). Hitzig has missed the sense, and therefore proposes to alter the text. With regard to the possession of the Levites, the instructions given in Lev 25:34 for the field of the Levites' cities—namely, that none of it was to be sold—are extended to the whole of the territory of the Levites: no part of it is to be alienated by sale or barter. And the character of the possession is assigned as the reason: the first-fruit of the land, i.e., the land lifted off (separated) as first-fruit, is not to pass into the possession of others, because as such it is holy to the Lord. The Chetib ya`abowr יעבור is the correct reading: to pass over, sc. to others, to non-Levites.


  Eze 48:15-18 treat of the city possession. As the terumah was twenty-five thousand rods in breadth (Eze 48:8), after measuring off ten thousand rods in breadth for the priests and ten thousand rods in breadth for the Levites from the entire breadth, there still remain five thousand rods על, in front of, i.e., along, the long side, which was twenty-five thousand rods. This remnant was to be חל, i.e., common (not holy) land for the city (Jerusalem). למושׁב, for dwelling-places, i.e., for building dwelling-houses upon; and למגרשׁ, for open space, the precinct around the city. The city was to stand in the centre of this oblong. Eze 48:16 gives the size of the city: on each of the four sides, four thousand five hundred rods (the חמשׁ, designated by the Masoretes as כתיב ולא קרי, has crept into the text through a copyist's error); and Eze 48:17, the extent of the open space surrounding it: on each side two hundred and fifty rods. This gives for the city, together with the open space, a square of five thousand rods on every side; so that the city with its precinct filled the entire breadth of the space left for it, and there only remained on the east and west an open space of ten thousand rods in length and five thousand rods in breadth along the holy terumah. This is noticed in Eze 48:18; its produce was to serve for bread, i.e., for maintenance, for the labourers of the city (the masculine suffix in תּבוּאתה refers grammatically to הנּותר). By עבדי העיר Hitzig would understand the inhabitants of the city, because one cultivates a piece of land even by dwelling on it. But this use of עבד cannot be established. Nor are עבדי העיר the workmen employed in building the city, as Gesenius, Hvernick, and others suppose; for the city was not perpetually being built, so that there should be any necessity for setting apart a particular piece of land for the builders; but they are the working men of the city, the labouring class living in the city. They are not to be without possession in the future Jerusalem, but are to receive a possession in land for their maintenance. We are told in Eze 48:19 who these workmen are. Here העבד is used collectively: as for the labouring class of the city, people out of all the tribes of Israel shall work upon the land belonging to the city. The suffix in יעבדוּהוּ points back to הנּותר. The transitive explanation, to employ a person in work, has nothing in the language to confirm it. The fact itself is in harmony with the statement in Eze 45:6, that the city was to belong to all Israel. Lastly, in Eze 48:20 the dimensions of the whole terumah, and the relation of the city possession to the holy terumah, are given. כּל־התּרוּמה is the whole heave, so far as it has hitherto been described, embracing the property of the priests, of the Levites, and of the city. In this extent it is twenty-five thousand rods long and the same broad. If, however, we add the property of the prince, which is not treated of till Eze 48:21-23, it is considerably longer, and reaches, as has been stated in Eze 48:8, to the boundaries of the land both on the east and west, the Jordan and the Mediterranean Sea, as the several tribe-territories do. But if we omit the prince's land, the space set apart fro the city possession occupied the fourth part of the holy terumah, i.e., of the portion of the priests and Levites. This is the meaning of the second half of Eze 48:20, which literally reads thus: "to a fourth shall ye lift off the holy terumah for the city possession." This is not to be understood as meaning that a fourth was to be taken from the holy terumah for the city possession; for that would yield an incorrect proportion, as the twenty thousand rods in breadth would be reduced to fifteen thousand rods by the subtraction of the fourth part, which would be opposed to Eze 48:9 and Eze 48:15. The meaning is rather the following: from the whole terumah the fourth part of the area of the holy terumah is to be taken off for the city possession, i.e., five thousand rods for twenty thousand. According to Eze 48:15, this was the size of the domain set apart for the city.


  In Eze 48:21-23 the situation and extent of the prince's possession are described. For Eze 48:21, vid., Eze 45:7. הנּותר, the rest of the terumah, as it has been defined in Eze 48:8, reaching in length from the Jordan to the Mediterranean. As the holy terumah and the city possession were only twenty-five thousand rods in length, and did not reach to the Jordan on the east, or to the sea on the west, there still remained an area on either side whose length or extent toward the east and west is not given in rods, but may be calculated from the proportion which the intervening terumah bore to the length of the land (from east to west). אל־פּני and על־פּני, in front of, or along, the front of the twenty-five thousand rods, refer to the eastern and western boundaries of the terumah, which was twenty-five thousand rods in length. In Eze 48:21 the statement is repeated, that the holy terumah and the sanctuary were to lie in the centre of it, i.e., between the portions of land appointed for the prince on either side; and lastly, in Eze 48:22 it is still further stated, with regard to the prince's land on both sides of the terumah, that it was to lie between the adjoining tribe-territories of Judah (to the north) and Benjamin (to the south), so that it was to be bounded by these two. But this is expressed in a heavy and therefore obscure manner. The words בּתוך אשׁר לנשׂיא יהיה, "in the centre of that which belongs to the prince," belong to העיר... וּמאחזּת, and form together with the latter the subject, which is written absolutely; so that מן is not used in a partitive, but in a local sense (from), and the whole is to be rendered thus: And as for that which lies on the side of the possession of the Levites, and of the possession of the city in the centre of what belongs to the prince, (that which lies) between the territory of Judah and the territory of Benjamin shall belong to the prince. Hitzig's explanation—what remains between Judah and Benjamin, from the city territory to the priests' domain, both inclusive, shall belong to the prince—is arbitrary, and perverts the sense. The periphrastic designation of the terumah bounded off between the prince's land by the two portions named together without a copula, viz., "possession of the Levites and possession of the city," is worthy of notice. This periphrasis of the whole by two portions, shows that the portions named formed the boundaries of the whole, that the third portion, which is not mentioned, was enclosed within the two, so that the priests' portion with the sanctuary lay between them.—In Eze 48:23-27 the rest of the tribes located to the south of the terumah are mentioned in order; and in Eze 48:28 and Eze 48:29 the account of the division of the land is brought to a close with a repetition of the statement as to the southern boundary (cf. Eze 47:19), and a comprehensive concluding formula.


  If now we attempt, in order to form a clear idea of the relation in which this prophetic division of the land stands to the actual size of Canaan according to the boundaries described in Eze 47:15., to determine the length and breadth of the terumah given here by their geographical dimensions, twenty-five thousand rods, according to the metrological calculations of Boeckh and Bertheau, would be 1070 geographical miles, or, according to the estimate of the Hebrew cubit by Thenius, only 975 geographical miles.


  The extent of Canaan from Beersheba, or Kadesh, up to a line running across from Rs esh-Shukah to the spring El Lebweh, is 3 1/3 degrees, i.e., fifty geographical miles, ten of which are occupied by the terumah, and forty remain for the twelve tribe-territories, so that each tribe-lot would be 3 1/3 geographical miles in breadth. If, now, we reckon three geographical miles as the breadth of each of the five tribe-lots to the south of the terumah, and as the land becomes broader toward the south a breadth of 3-4/7 geographical miles for the seven tribe-lots to the north, the terumah set apart in the centre of the land would extend from the site of Jerusalem to Dothan or Jenin. If, however, we take into consideration the breadth of the land from east to west in the neighbourhood of Jerusalem, or where the Jordan enters the Dead Sea, Canaan is eleven geographical miles in breadth, whereas at Jenin it is hardly ten geographical miles broad. If, therefore, the length of the terumah (from east to west) was fully ten geographical miles, there would only remain a piece of land of half a mile in breadth on the east and west at the southern boundary, and nothing at all at the northern, for prince's land. We have therefore given to the terumah upon the map (Plate IV) the length and breadth of eight geographical miles, which leaves a tract of two miles on the average for the prince's land, so that it would occupy a fifth of the area of the holy terumah, whereas the city possession covered a fourth. No doubt the breadth of the terumah from south to north is also diminished thereby, so that it cannot have reached quite down to Jerusalem or quite up to Jenin.—If, now, we consider that the distances of places, and therefore also the measurements of a land in length and breadth, are greater in reality than those given upon the map, on account partly of the mountains and valleys and partly of the windings of the roads, and, still further, that our calculations of the Hebrew cubit are not quite certain, and that even the smaller estimates of Thenius are possibly still too high, the measurements of the terumah given by Ezekiel correspond as exactly to the actual size of the land of Canaan as could be expected with a knowledge of its extent obtained not by trigonometrical measurement, but from a simple calculation of the length of the roads.—But this furnishes a confirmation by no means slight of our assumption, that the lengths and breadths indicated here are measured by rods and not by cubits. Reckoned by cubits, the terumah would be only a mile and a half or a mile and two-thirds in length and breadth, and the city possession would be only a third of a mile broad; whereas the prince's land would be more than six times as large as the whole of the terumah,—i.e., of the territory of the Levites, the priests, and the city,—thirteen times as large as the priests' land, and from thirty to thirty-two times as large as the city possession = proportions the improbability of which is at once apparent.


  Ezekiel 48:30


  Size, Gates, and Name of the City


  To complete the whole picture of the future land of Israel, what has been stated in Eze 48:15 and Eze 48:16 concerning the size of the holy city is still further expanded here.—Eze 48:30. And these are the outgoings of the city from the north side, four thousand and five hundred (rods) measurement. Eze 48:31. And the gates of the city according to the names of the tribes of Israel: three gates toward the north; the gate of Reuben one, the gate of Judah one, the gate of Levi one. Eze 48:32. And on the east side four thousand five hundred (rods): and three gates; namely, the gate of Joseph one, the gate of Benjamin one, the gate of Dan one. Eze 48:33. And to the south side, four thousand five hundred measurement: and three gates; the gate of Simeon one, the gate of Issachar one, the gate of Zebulon one. Eze 48:34. To the west side, four thousand five hundred—their gates three; the gate of Gad one, the gate of Asher one, the gate of Naphtali one. Eze 48:35. Round about, eighteen thousand (rods); and the name of the city: from henceforth Jehovah there.—The situation of the city of God within the terumah and its external dimensions have already been generally indicated in Eze 48:15, Eze 48:16. Here the measurement of the several sides is specified with a notice of their gates, and this is preceded by the heading, "the outlets of the city." תּוצאת, the outgoings (not extensions, for the word never has this meaning) as the furthest extremities in which a city or a tract of land terminates; not outlets or gates, which are expressly distinguished from them, but outgoing sides; hence the definition of the extent or length of the several sides is appended immediately afterwards. The enumeration commences, as above in the case of the land, with the north side. Each side has three gates, so that the whole city has twelve, which bear the names of the twelve tribes, like the gates of the heavenly Jerusalem in Rev 21:12, because it will be the city of the true people of God. Levi is included here, and consequently Ephraim and Manasseh are united in the one tribe of Joseph. The three sons of Leah commence the series with the northern gates. They also stand first in the blessing of Moses in Deu 33:6-8 : the first-born in age, the first-born by virtue of the patriarchal blessing, and the one chosen by Jehovah for His own service in the place of the first-born. Then follow, for the eastern gates, the two sons of Rachel, according to their age (thus deviating from Deu 33:12 and Deu 33:13), and, along with them, the elder son of Rachel's maid; for the southern gates, the three other sons of Leah; and lastly, for the western gates, the three other sons of the maids. Being thus indicated by the names of its gates as the city of all Israel, the city itself receives a name, which exalts it into the city of God (Jehovah). But different explanations have been given of the words in Eze 48:35 which refer to this name. The allusion in מיום and the meaning of שׁמּה are both disputed points. It is true that the latter literally means "thither;" but Ezekiel also uses it as synonymous with שׁם, "there," in Eze 23:3 and Eze 32:29-30, so that the assertion that שׁמּה never means "there" is incorrect. מיום, from day forward, equivalent to henceforward; but not henceforth and for ever, though this may be implied in the context. Whether מיום be taken in connection with the preceding words, "the name of the city will henceforward be," or with those which follow, the name of the city will be, "henceforward Jehovah there," makes no material difference so far as the thought is concerned, as the city can only bear the name from the time when Jehovah is שׁמּה, and can only bear it so long as Jehovah is שׁמּה. But so far as the question is concerned, whether שׁמּה signifies thither or there in this passage, Hvernick is of opinion, indeed, that the whole of Ezekiel's vision does not harmonize with the meaning "there," inasmuch as he separates temple and city, so that Jehovah does not properly dwell in Jerusalem, but, in the strictest an highest sense, in His sanctuary, and turns thence to Jerusalem with the fulness of His grace and love. But if Jehovah does not merely direct His love toward the city from afar off, but, as Hvernick still further says, turns it fully toward it, causes His good pleasure to rest upon it, then He also rules and is in the city with His love, so that it can bear the name "Jehovah thither (there)." In any case, the interpretation, "Jehovah will from henceforth proceed thither, to restore it, to make it a holy city" (Kliefoth), is untenable; for the name is not given to Jerusalem when lying waste, but to the city already restored and fully built, which Ezekiel sees in the spirit. He has therefore before this turned His favour once more to Jerusalem, which was laid waste; and the name יהוה שׁמּה, given to the new Jerusalem, can only affirm that henceforward it is to be a city of Jehovah, i.e., that from this time forth Jehovah will be and rule in her. The rendering "Jehovah thither" does not answer to this, but only the rendering, "Jehovah will be there." compare Isa 60:14, where Jerusalem is called the city of Jehovah, Zion of the Holy One in Israel, because the glory of Jehovah has risen over her as a brilliant light.


  Daniel


  Introduction


  I. The Person of the Prophet


  The name דּניּאל or דּנאל (Eze 14:14, Eze 14:20; Eze 28:3), Δανιήλ, i.e., "God is my Judge," or, if the י is the Yod compaginis, "God is judging," "God will judge," but not "Judge of God," is in the Old Testament borne by a son of David by Abigail (Ch1 3:1), a Levite in the time of Ezra (Ezr 8:2; Neh 10:7 6), and by the prophet whose life and prophecies form the contents of this book.


  Of Daniel's life the following particulars are related:—From Dan 1:1-5 it appears that, along with other youths of the "king's seed," and of the most distinguished families of Israel, he was carried captive to Babylon, in the reign of Jehoiakim, by Nebuchadnezzar, when he first came up against Jerusalem and took it, and that there, under the Chaldee name of Belteshazzar, he spent three years in acquiring a knowledge of Chaldee science and learning, that he might be prepared for serving in the king's palace. Whether Daniel was of the "seed royal," or only belonged to one of the most distinguished families of Israel, is not decided, inasmuch as there is no certain information regarding his descent. The statement of Josephus (Ant. 10:10,1), that he was ἐκ τοῦ Σεδεκίου γένους, is probably an opinion deduced from Dan 1:3, and it is not much better established than the saying of Epiphanius (Adv. Haeres. 55.3) that his father was called Σαβαάν, and that of the Pseudo-Epiphanius (de vita proph. ch. 10) that he was born at Upper Bethhoron, not far from Jerusalem. During the period set apart for his education, Daniel and his like-minded friends, Hananiah, Mishael, and Azariah, who had received the Chaldee names Shadrach, Meshach, and Abed-nego, abstained, with the consent of their overseer, from the meat and drink provided for them from the king's table, lest they should thereby be defiled through contact with idolatry, and partook only of pulse and water. This stedfast adherence to the faith of their fathers was so blessed of God, that they were not only in bodily appearance fairer than the other youths who ate of the king's meat, but they also made such progress in their education, that at the end of their years of training, on an examination of their attainments in the presence of the king, they far excelled all the Chaldean wise men throughout the whole kingdom (Dan 1:6-20).


  After this, in the second year of his reign, Nebuchadnezzar, being troubled in spirit by a remarkable dream which he had dreamt, called to him all the astrologers and Chaldeans of Babylon, that they might tell him the dream and interpret it. They confessed their inability to fulfil his desire. The king's dream and its interpretation were then revealed by God to Daniel, in answer to prayer, so that he could tell the matter to the king. On this account Nebuchadnezzar gave glory to the God of the Jews as the God of gods and the Revealer of hidden things, and raised Daniel to the rank of ruler over the whole province of Babylon, and chief president over all the wise men of Babylon. At the request of Daniel, he also appointed his three friends to be administrators over the province, so that Daniel remained in the king's palace (Daniel 2). He held this office during the whole of Nebuchadnezzar's reign, and interpreted, at a later period, a dream of great significance relative to a calamity which was about to fall upon the king (Daniel 4).


  After Nebuchadnezzar's death he appears to have been deprived of his elevated rank, as the result of the change of government. But Belshazzar, having been alarmed during a riotous feast by the finger of a man's hand writing on the wall, called to him the Chaldeans and astrologers. None of them was able to read and to interpret the mysterious writing. The king's mother thereupon directed that Daniel should be called, and he read and interpreted the writing to the king. For this he was promoted by the king to be the third ruler of the kingdom, i.e., to be one of the three chief governors of the kingdom (Daniel 5). This office he continued to hold under the Median king Darius. The other princes of the empire and the royal satraps sought to deprive him of it, but God the Lord in a wonderful manner saved him (Daniel 6) by His angel from the mouth of the lions; and he remained in office under the government of the Persian Cyrus (Dan 6:28 [29]).


  During this second half of his life Daniel was honoured by God with revelations regarding the development of the world-power in its different phases, the warfare between it and the kingdom of God, and the final victory of the latter over all hostile powers. These relations are contained in Daniel 7-12. The last of them was communicated to him in the third year of Cyrus the king (Dan 10:1), i.e., in the second year after Cyrus had issued his edict (Ezr 1:1.) permitting the Jews to return to their own land and to rebuild the temple at Jerusalem. Hence we learn that Daniel lived to see the beginning of the return of his people from their exile. He did not, however, return to his native land with the company that went up under Zerubbabel and Joshua, but remained in Babylon, and there ended his days, probably not long after the last of these revelations from God had been communicated to him, which concluded with the command to seal up the book of his prophecies till the time of the end, and with the charge, rich in its comfort, to go in peace to meet his death, and to await the resurrection from the dead at the end of the days (Dan 12:4, Dan 12:13). If Daniel was a youth (ילד, Dan 1:4, Dan 1:10) of from fifteen to eighteen years of age at the time of his being carried captive into Chaldea, and died in the faith of the divine promise soon after the last revelation made to him in the third year (Dan 10:1) of king Cyrus, then he must have reached the advanced age of at least ninety years.


  The statements of this book regarding his righteousness and piety, as also regarding his wonderful endowment with wisdom to reveal hidden things, receive a powerful confirmation from the language of his contemporary Ezekiel (Eze 14:14, Eze 14:20), who mentions Daniel along with Noah and Job as a pattern of righteousness of life pleasing to God, and (Eze 28:3) speaks of his wisdom as above that of the princes of Tyre. If we consider that Ezekiel gave expression to the former of these statements fourteen years, and to the other eighteen years, after Daniel had been carried captive to Babylon, and also that the former statement was made eleven, and the latter fifteen years, after his elevation to the rank of president of the Chaldean wise men, then it will in no way appear surprising to us to find that the fame of his righteousness and his wonderful wisdom was so spread abroad among the Jewish exiles, that Ezekiel was able to point to him as a bright example of these virtues. When now God gave him, under Belshazzar, a new opportunity, by reading and interpreting the mysterious handwriting on the wall, of showing his supernatural prophetic gifts, on account of which he was raised by the king to one of the highest offices of state in the kingdom; when, moreover, under the Median king Darius the machinations of his enemies against his life were frustrated by his wonderful deliverance from the jaws of the lions, and he not only remained to hoary old age to hold that high office, but also received from God revelations regarding the development of the world-power and of the kingdom of God, which in precision excel all the predictions of the prophets,—then it could not fail but that a life so rich in the wonders of divine power and grace should not only attract the attention of his contemporaries, but also that after his death it should become a subject of wide-spread fame, as appears from the apocryphal addition to his book in the Alexandrine translation of it, and in the later Jewish Haggada, and be enlarged upon by the church fathers, and even by Mohammedan authors. Cf. Herbelot, Biblioth. Orient. s.v. Daniel, and Delitzsch, de Habacuci Proph. vita atque aetate, Lps. 1842, p. 24ff.


  Regarding the end of Daniel's life and his burial nothing certain is known. The Jewish report of his return to his fatherland (cf. Carpzov, Introd. iii. p. 239f.) has as little historical value as that which relates that he died in Babylon, and was buried in the king's sepulchre (Pseud.-Epiph.), or that his grave was in Susa (Abulph. and Benjamin of Tudela).


  In direct opposition to the wide-spread reports which bear testimony to the veneration with which the prophet was regarded, stands the modern naturalistic criticism, which, springing from antipathy to the miracles of the Bible, maintains that the prophet never existed at all, but that his life and labours, as they are recorded in this book, are the mere invention of a Jew of the time of the Maccabees, who attributed his fiction to Daniel, deriving the name from some unknown hero of mythic antiquity (Bleek, von Lengerke, Hitzig) or of the Assyrian exile (Ewald).


  II. Daniel's Place in the History of the Kingdom of God


  Though Daniel lived during the Babylonian exile, yet it was not, as in the case of Ezekiel, in the midst of his countrymen, who had been carried into captivity, but at the court of the ruler of the world and in the service of the state. To comprehend his work for the kingdom of God in this situation, we must first of all endeavour to make clear the significance of the Babylonian exile, not only for the people of Israel, but also for the heathen nations, with reference to the working out of the divine counsel for the salvation of the human race.


  Let us first fix our attention on the significance of the exile for Israel, the people of God under the Old Covenant. The destruction of the kingdom of Judah and the deportation of the Jews into Babylonish captivity, not only put an end to the independence of the covenant people, but also to the continuance of that constitution of the kingdom of God which was founded at Sinai; and that not only temporarily, but for ever, for in its integrity it was never restored. God the Lord had indeed, in the foundation of the Old Covenant, through the institution of circumcision as a sign of the covenant for the chosen people, given to the patriarch Abraham the promise that He would establish His covenant with him and his seed as an everlasting covenant, that He would be a God to them, and would give them the land of Canaan as a perpetual possession (Gen 17:18-19). Accordingly, at the establishment of this covenant with the people of Israel by Moses, the fundamental arrangements of the covenant constitution were designated as everlasting institutions (עולם חקּת or חק); as, for example, the arrangements connected with the feast of the passover (Exo 12:14, Exo 12:17, Exo 12:24), the day of atonement (Lev 16:29, Lev 16:31, Lev 16:34), and the other feasts (Lev 23:14, Lev 23:21, Lev 23:31, Lev 23:41), the most important of the arrangements concerning the offering of sacrifice (Lev 3:17; Lev 7:34, Lev 7:36; Lev 10:15; Num 15:15; Num 18:8, Num 18:11, Num 18:19), and concerning the duties and rights of the priests (Exo 27:21; Exo 28:43; Exo 29:28; Exo 30:21), etc. God fulfilled His promise. He not only delivered the tribes of Israel from their bondage in Egypt by the wonders of His almighty power, and put them in possession of the land of Canaan, but He also protected them there against their enemies, and gave to them afterwards in David a king who ruled over them according to His will, overcame all their enemies, and made Israel powerful and prosperous. Moreover He gave to this king, His servant David, who, after he had vanquished all his enemies round about, wished to build a house for the Lord that His name might dwell there, the Great Promise: "When thy days be fulfilled, and thou shalt sleep with thy fathers, I will set up thy seed after thee, which shall proceed out of thy bowels, and I will establish his kingdom. He shall build an house for my name, and I will establish the throne of his kingdom for ever. I will be his Father, and he shall be my son. If he commit iniquity, I will chasten him with the rod of men, and with the stripes of the children of men: but my mercy shall not depart away from him ... . And thine house and thy kingdom shall be established for ever before thee: thy throne shall be established for ever" (Sa2 7:12-16). Wherefore after David's death, when his son Solomon built the temple, the word of the Lord came to him, saying, "If thou wilt walk in my statutes, ... then will I perform my word unto thee which I spake unto David thy father, and I will dwell among the children of Israel, and will not forsake my people Israel" (Kg1 6:12-13). After the completion of the building of the temple the glory of the Lord filled the house, and God appeared to Solomon the second time, renewing the assurance, "If thou wilt walk before me as David thy father walked, ... then I will establish the throne of thy kingdom upon Israel for ever, as I promised to David thy father" (Kg1 9:2-5). The Lord was faithful to this His word to the people of Israel, and to the seed of David. When Solomon in his old age, through the influence of his foreign wives, was induced to sanction the worship of idols, God visited the king's house with chastisement, by the revolt of the ten tribes, which took place after Solomon's death; but He gave to his son Rehoboam the kingdom of Judah and Benjamin, with the metropolis Jerusalem and the temple, and He preserved this kingdom, notwithstanding the constantly repeated declension of the king and the people into idolatry, even after the Assyrians had destroyed the kingdom of the ten tribes, whom they carried into captivity. But at length Judah also, through the wickedness of Manasseh, filled up the measure of its iniquity, and brought upon itself the judgment of the dissolution of the kingdom, and the carrying away of the inhabitants into captivity into Babylon.


  In his last address and warning to the people against their continued apostasy from the Lord their God, Moses had, among other severe chastisements that would fall upon them, threatened this as the last of the punishments with which God would visit them. This threatening was repeated by all the prophets; but at the same time, following the example of Moses, they further announced that the Lord would again receive into His favour His people driven into exile, if, humbled under their sufferings, they would turn again unto Him; that He would gather them together from the heathen lands, and bring them back to their own land, and renew them by His Spirit, and would then erect anew in all its glory the kingdom of David under the Messiah. Thus Micah not only prophesied the destruction of Jerusalem and of the temple, and the leading away into captivity of the daughters of Zion (Mic 3:12; Mic 4:10), but also the return from Babylon and the restoration of the former dominion of the daughters of Jerusalem, their victory over all their enemies under the sceptre of the Ruler who would go forth from Bethlehem, and the exaltation of the mountain of the house of the Lord above all mountains and hills in the last days (Mic 5:1., Mic 4:1.). Isaiah also announced (Isa 40-66) the deliverance of Israel out of Babylon, the building up of the ruins of Jerusalem and Judah, and the final glory of Zion through the creation of new heavens and a new earth. Jeremiah, in like manner, at the beginning of the Chaldean catastrophe, not only proclaimed to the people who had become ripe for the judgment, the carrying away into Babylon by Nebuchadnezzar, and the continuance of the exile for the space of seventy years, but he also prophesied the destruction of Babylon after the end of the seventy years, and the return of the people of Judah and Israel who might survive to the land of their fathers, the rebuilding of the desolated city, and the manifestation of God's grace toward them, by His entering into a new covenant with them, and writing His law upon their hearts and forgiving their sins (Jer 25:9-12; 31:8-34).


  Hence it evidently appears that the abolition of the Israelitish theocracy, through the destruction of the kingdom of Judah and the carrying away of the people into exile by the Chaldeans, in consequence of their continued unfaithfulness and the transgression of the laws of the covenant on the part of Israel, was foreseen in the gracious counsels of God; and that the perpetual duration of the covenant of grace, as such, was not dissolved, but only the then existing condition of the kingdom of God was changed, in order to winnow that perverse people, who, notwithstanding all the chastisements that had hitherto fallen upon them, had not in earnest turned away from their idolatry, by that the severest of all the judgments that had been threatened them; to exterminate by the sword, by famine, by the plague, and by other calamities, the incorrigible mass of the people; and to prepare the better portion of them, the remnant who might repent, as a holy seed to whom God might fulfil His covenant promises.


  Accordingly the exile forms a great turning-point in the development of the kingdom of God which He had founded in Israel. With that event the form of the theocracy established at Sinai comes to an end, and then begins the period of the transition to a new form, which was to be established by Christ, and has been actually established by Him. The form according to which the people of God constituted an earthly kingdom, taking its place beside the other kingdoms of the nations, was not again restored after the termination of the seventy years of the desolations of Jerusalem and Judah, which had been prophesied by Jeremiah, because the Old Testament theocracy had served its end. God the Lord had, during its continuance, showed daily not only that He was Israel's God, a merciful and gracious God, who was faithful to His covenant towards those who feared Him and walked in His commandments and laws, and who could make His people great and glorious, and had power to protect them against all their enemies; but also that He was a mighty and a jealous God, who visits the blasphemers of His holy name according to their iniquity, and is able to fulfil His threatenings no less than His promises. It was necessary that the people of Israel should know by experience that a transgressing of the covenant and a turning away from the service of God does not lead to safety, but hastens onward to ruin; that deliverance from sin, and salvation life and happiness, can be found only with the Lord who is rich in grace and in faithfulness, and can only be reached by a humble walking according to His commandments.


  The restoration of the Jewish state after the exile was not a re-establishment of the Old Testament kingdom of God. When Cyrus granted liberty to the Jews to return to their own land, and commanded them to rebuild the temple of Jehovah in Jerusalem, only a very small band of captives returned; the greater part remained scattered among the heathen. Even those who went home from Babylon to Canaan were not set free from subjection to the heathen world-power, but remained, in the land which the Lord had given to their fathers, servants to it. Though now again the ruined walls of Jerusalem and the cities of Judah were restored, and the temple also was rebuilt, and the offering up of sacrifice renewed, yet the glory of the Lord did not again enter into the new temple, which was also without the ark of the covenant and the mercy-seat, so as to hallow it as the place of His gracious presence among His people. The temple worship among the Jews after the captivity was without its soul, the real presence of the Lord in the sanctuary; the high priest could no longer go before God's throne of grace in the holy of holies to sprinkle the atoning blood of the sacrifice toward the ark of the covenant, and to accomplish the reconciliation of the congregation with their God, and could no longer find out, by means of the Urim and Thummim, the will of the Lord. When Nehemiah had finished the restoration of the walls of Jerusalem, prophecy ceased, the revelations of the Old Covenant came to a final end, and the period of expectation (during which no prophecy as given) of the promised Deliverer, of the seed of David, began. When this Deliverer appeared in Jesus Christ, and the Jews did not recognise Him as their Saviour, but rejected Him and put Him to death, they were at length, on the destruction of Jerusalem and the temple by the Romans, scattered throughout the whole world, and to this day they live in a state of banishment from the presence of the Lord, till they return to Christ, and through faith in Him again enter into the kingdom of God and be blessed.


  The space of 500 years, from the end of the Babylonish captivity to the appearance of Christ, can be considered as the last period of the Old Covenant only in so far as in point of time it precedes the foundation of the New Covenant; but it was in reality, for that portion of the Jewish people who had returned to Judea, no deliverance from subjection to the power of the heathen, no re-introduction into the kingdom of God, but only a period of transition from the Old to the New Covenant, during which Israel were prepared for the reception of the Deliverer coming out of Zion. This respect this period may be compared with the forty, or more accurately, the thirty-eight years of the wanderings of Israel in the Arabian desert. As God did not withdraw all the tokens of His gracious covenant from the race that was doomed to die in the wilderness, but guided them by His pillar of cloud and fire, and gave them manna to eat, so He gave grace to those who had returned from Babylon to Jerusalem to build again the temple and to restore the sacrificial service, whereby they prepared themselves for the appearance of Him who should build the true temple, and make an everlasting atonement by the offering up of His life as a sacrifice for the sins of the world.


  If the prophets before the captivity, therefore, connect the deliverance of Israel from Babylon and their return to Canaan immediately with the setting up of the kingdom of God in its glory, without giving any indication that between the end of the Babylonish exile and the appearance of the Messiah a long period would intervene, this uniting together of the two events is not to be explained only from the perspective and apotelesmatic character of the prophecy, but has its foundation in the very nature of the thing itself. The prophetic perspective, by virtue of which the inward eye of the seer beholds only the elevated summits of historical events as they unfold themselves, and not the valleys of the common incidents of history which lie between these heights, is indeed peculiar to prophecy in general, and accounts for the circumstance that the prophecies as a rule give no fixed dates, and apotelesmatically bind together the points of history which open the way to the end, with the end itself. But this formal peculiarity of prophetic contemplation we must not extend to the prejudice of the actual truth of the prophecies. The fact of the uniting together of the future glory of the kingdom of God under the Messiah with the deliverance of Israel from exile, has perfect historical veracity. The banishment of the covenant people from the land of the Lord and their subjection to the heathen, was not only the last of those judgments which God had threatened against His degenerate people, but it also continues till the perverse rebels are exterminated, and the penitents are turned with sincere hearts to God the Lord and are saved through Christ. Consequently the exile was for Israel the last space for repentance which God in His faithfulness to His covenant granted to them. Whoever is not brought by this severe chastisement to repentance and reformation, but continues opposed to the gracious will of God, on him falls the judgment of death; and only they who turn themselves to the Lord, their God and Saviour, will be saved, gathered from among the heathen, brought in within the bonds of the covenant of grace through Christ, and become partakers of the promised riches of grace in His kingdom.


  But with the Babylonish exile of Israel there also arises for the heathen nations a turning-point of marked importance for their future history. So long as Israel formed within the borders of their own separated land a peculiar people, under immediate divine guidance, the heathen nations dwelling around came into manifold hostile conflicts with them, while God used them as a rod of correction for His rebellious people. Though they were often at war among themselves, yet, in general separated from each other, each nation developed itself according to its own proclivities. Besides, from ancient times the greater kingdoms on the Nile and the Euphrates had for centuries striven to raise their power, enlarging themselves into world-powers; while the Phoenicians on the Mediterranean sea-coast gave themselves to commerce, and sought to enrich themselves with the treasures of the earth. In this development the smaller as well as the larger nations gradually acquired strength. God had permitted each of them to follow its own way, and had conferred on them much good, that they might seek the Lord, if haply they might feel after Him and find Him; but the principle of sin dwelling within them had poisoned their natural development, so that they went farther and farther away from the living God and from everlasting good, sunk deeper and deeper into idolatry and immorality of every kind, and went down with rapid steps toward destruction. Then God began to winnow the nations of the world by His great judgments. The Chaldeans raised themselves, under energetic leaders, to be a world-power, which not only overthrew the Assyrian kingdom and subjugated all the lesser nations of Hither Asia, but also broke the power of the Phoenicians and Egyptians, and brought under its dominion all the civilised peoples of the East. With the monarchy founded by Nebuchadnezzar it raised itself in the rank of world-powers, which within not long intervals followed each other in quick succession, until the Roman world-monarchy arose, by which all the civilised nations of antiquity were subdued, and under which the ancient world came to a close, at the appearance of Christ. These world-kingdoms, which destroyed one another, each giving place, after a short existence, to its successor, which in its turn also was overthrown by another that followed, led the nations, on the one side, to the knowledge of the helplessness and the vanity of their idols, and taught them the fleeting nature and the nothingness of all earthly greatness and glory, and, on the other side, placed limits to the egoistical establishment of the difference nations in their separate interests, and the deification of their peculiarities in education, culture, art, and science, and thereby prepared the way, by means of the spreading abroad of the language and customs of the physically or intellectually dominant people among all the different nationalities united under one empire, for the removal of the particularistic isolation of the tribes separated from them by language and customs, and for the re-uniting together into one universal family of the scattered tribes of the human race. Thus they opened the way for the revelation of the divine plan of salvation to all peoples, whilst they shook the faith of the heathen in their gods, destroyed the frail supports of heathen religion, and awakened the longing for the Saviour from sin, death, and destruction.


  But God, the Lord of heaven and earth, revealed to the heathen His eternal Godhead and His invisible essence, not only by His almighty government in the disposal of the affairs of their history, but He also, in every great event in the historical development of humanity, announced His will through that people whom He had chosen as the depositaries of His salvation. Already the patriarchs had, by their lives and by their fear of God, taught the Canaanites the name of the Lord so distinctly, that they were known amongst them as "princes of God" (Gen 23:6), and in their God they acknowledged the most high God, the Creator of heaven and earth (Gen 14:19, Gen 14:22). Thus, when Moses was sent to Pharaoh to announce to him the will of God regarding the departure of the people of Israel, and when Pharaoh refused to listen to the will of God, his land and his people were so struck by the wonders of the divine omnipotence, that not only the Egyptians learned to fear the God of Israel, but the fear and dread of Him also fell on the princes of Edom and Moab, and on all the inhabitants of Canaan (Exo 15:14.). Afterwards, when Israel came to the borders of Canaan, and the king of Moab, in conjunction with the princes of Midian, brought the famed soothsayer Balaam out of Mesopotamia that he might destroy the people of God with his curse, Balaam was constrained to predict, according to the will of God, to the king and his counsellors the victorious power of Israel over all their enemies, and the subjection of all the heathen nations (Num 22-24). In the age succeeding, God the Lord showed Himself to the nations, as often as they assailed Israel contrary to His will, as an almighty God who can destroy all His enemies; and even the Israelitish prisoners of war were the means of making known to the heathen the great name of the God of Israel, as the history of the cure of Naaman the Syrian by means of Elisha shows (2 Kings 5). This knowledge of the living, all-powerful God could not but be yet more spread abroad among the heathen by the leading away captive of the tribes of Israel and of Judah into Assyria and Chaldea.


  But fully to prepare, by the exile, the people of Israel as well as the heathen world for the appearance of the Saviour of all nations and for the reception of the gospel, the Lord raised up prophets, who not only preached His law and His justice among the covenant people scattered among the heathen, and made more widely known the counsel of His grace, but also bore witness by word and deed, in the presence of the heathen rulers of the world, of the omnipotence and glory of God, the Lord of heaven and earth. This mission was discharged by Ezekiel and Daniel. God placed the prophet Ezekiel among his exiled fellow-countrymen as a watchman over the house of Israel, that he might warn the godless, proclaim to them continually the judgment which would fall upon them and destroy their vain hopes of a speedy liberation from bondage and a return to their fatherland; but to the God-fearing, who were bowed down under the burden of their sorrows and were led to doubt the covenant faithfulness of God, he was commissioned to testify the certain fulfilment of the predictions of the earlier prophets as to the restoration and bringing to its completion of the kingdom of God. A different situation was appointed by God to Daniel. His duty was to proclaim before the throne of the rulers of this world the glory of the God of Israel as the God of heaven and earth, in opposition to false gods; to announce to those invested with worldly might and dominion the subjugation of all the kingdoms of this world by the everlasting kingdom of God; and to his own people the continuance of their afflictions under the oppression of the world-power, as well as the fulfilment of the gracious counsels of God through the blotting out of all sin, the establishment of an everlasting righteousness, the fulfilling of all the prophecies, and the setting up of a true holy of holies.


  III. The Contents and Arrangement of the Book of Daniel


  The book begins (Daniel 1) with the account of Daniel's being carried away to Babylon, his appointment and education for the service of the court of the Chaldean king by a three years' course of instruction in the literature and wisdom of the Chaldeans, and his entrance on service in the king's palace. This narrative, by its closing (Dan 1:21) statement that Daniel continued in this office till the first year of king Cyrus, and still more by making manifest his firm fidelity to the law of the true God and his higher enlightenment in the meaning of dreams and visions granted to him on account of this fidelity, as well as by the special mention of his three like-minded friends, is to be regarded as a historico-biographical introduction to the book, showing how Daniel, under the divine guidance, was prepared, along with his friends, for that calling in which, as prophet at the court of the rulers of the world, he might bear testimony to the omnipotence and the infallible wisdom of the God of Israel. This testimony is given in the following book. Daniel 2 contains a remarkable dream of Nebuchadnezzar, which none of the Chaldean wise men could tell to the king or interpret. But God made it known to Daniel in answer to prayer, so that he could declare and explain to the king the visions he saw in his dream, representing the four great world-powers, and their destruction by the everlasting kingdom of God. Daniel 3 describes the wonderful deliverance of Daniel's three friends from the burning fiery furnace into which they were thrown, because they would not bow down to the golden image which Nebuchadnezzar had set up. Daniel 4 (in Heb. text 3:31-4:34) contains an edict promulgated by Nebuchadnezzar to all the peoples and nations of his kingdom, in which he made known to them a remarkable dream which had been interpreted to him by Daniel, and its fulfilment to him in his temporary derangement,—a beast's heart having been given unto him as a punishment for his haughty self-deification,—and his recovery from that state in consequence of his humbling himself under the hand of the almighty God. Daniel 4 makes mention of a wonderful handwriting which appeared on the wall during a riotous feast, and which king Belshazzar saw, and the interpretation of it by Daniel. Daniel 6 narrates Daniel's miraculous deliverance from the den of lions into which the Median king Darius had thrown him, because he had, despite of the king's command to the contrary, continued to pray to his God.


  The remaining chapters contain visions and divine revelations regarding the development of the world-powers and of the kingdom of God vouchsafed to Daniel. The seventh sets forth a vision, in which, under the image of four ravenous beasts rising up out of the troubled sea, are represented the four world-powers following one another. The judgment which would fall upon them is also revealed. The eighth contains a vision of the Medo-Persian and Greek world-powers under the image of a ram and a he-goat respectively, and of the enemy and desolater of the sanctuary and of the people of God arising out of the last named kingdom; the ninth, the revelation of the seventy weeks appointed for the development and the completion of the kingdom of God, which Daniel received in answer to earnest prayer for the pardon of his people and the restoration of Jerusalem; and, finally, Daniel 10-12 contain a vision, granted in the third year of the reign of Cyrus, with further disclosures regarding the Persian and the Grecian world-powers, and the wars of the kingdoms of the north and the south, springing out of the latter of these powers, for the supreme authority and the dominion over the Holy Land; the oppression that would fall on the saints of the Most High at the time of the end; the destruction of the last enemy under the stroke of divine judgment; and the completion of the kingdom of God, by the rising again from the dead of some to everlasting life, and of some to shame and everlasting contempt.


  The book has commonly been divided into two parts, consisting of six chapters each (e.g., by Ros., Maur., Hvern., Hitz., Zndel, etc.). The first six are regarded as historical, and the remaining six as prophetical; or the first part is called the "book of history," the second, the "book of visions." But this division corresponds neither with the contents nor with the formal design of the book. If we consider the first chapter and its relation to the whole already stated, we cannot discern a substantial reason for regarding Nebuchadnezzar's dream of the image representing the monarchies (Daniel 2), which with its interpretation was revealed to Daniel in a night vision (Dan 2:19), as an historical narration, and Daniel's dream-vision of the four world-powers symbolized by ravenous beasts, which an angel interpreted to him, as a prophetic vision, since the contents of both chapters are essentially alike. The circumstance that in Daniel 2 it is particularly related how the Chaldean wise men, who were summoned by Nebuchadnezzar, could neither relate nor interpret the dream, and on that account were threatened with death, and were partly visited with punishment, does not entitle us to refuse to the dream and its contents, which were revealed to Daniel in a night vision, the character of a prophecy. In addition to this, Daniel 7, inasmuch as it is written in the Chaldee language and that Daniel speaks in it in the third person (Dan 7:1-2), naturally connects itself with the chapters preceding (Daniel 2-6), and separates itself from those which follow, in which Daniel speaks in the first person and uses the Hebrew language. On these grounds, we must, with Aub., Klief., and Kran., regard Daniel 2, which is written in Chaldee, as belonging to the first part of the book, viz., Daniel 2-7, and Daniel 8-12, which are written in Hebrew, as constituting the second part; and the propriety of this division we must seek to vindicate by an examination of the contents of both of the parts.


  Kranichfeld (das Buch Daniel erklrt) thus explains the distinction between the two parts:—The first presents the successive development of the whole heathen world power, and its relation to Israel, till the time of the Messianic kingdom (Daniel 2 and 7), but lingers particularly in the period lying at the beginning of this development, i.e., in the heathen kingdoms standing nearest the exiles, namely, the Chaldean kingdom and that of the Medes which subdued it (Daniel 6). The second part (Daniel 8-12), on the contrary, passing from the Chaldean kingdom, lingers on the development of the heathen world-power towards the time of its end, in the Javanic form of power, and on the Median and Persian kingdom only in so far as it immediately precedes the unfolding of the power of Javan. But, setting aside this explanation of the world-kingdoms, with which we do not agree, the contents of Daniel 9 are altogether overlooked in this view of the relations between the two parts, inasmuch as this chapter does not treat of the development of the heathen world-power, but of the kingdom of God and of the time of its consummation determined by God. If we inspect more narrowly the contents of the first part, we find an interruption of the chronological order pervading the book, inasmuch as events (Daniel 6) belonging to the time of the Median king Darius are recorded before the visions (Daniel 7 and 8) in the first and third year of the Chaldean king Belshazzar. The placing of these events before that vision can have no other ground than to allow historical incidents of a like kind to be recorded together, and then the visions granted to Daniel, without any interruption. Hence has arisen the appearance of the book's being divided into two parts, an historical and a prophetical.


  In order to discover a right division, we must first endeavour to make clear the meaning of the historical incidents recorded in Daniel 3-6, that we may determine their relations to the visions in Daniel 2 and 7. The two intervening chapters 4 and 5 are like the second chapter in this, that they speak of revelations which the possessors of the world-power received, and that, too, revelations of the judgment which they drew upon themselves by their boastful pride and violence against the sanctuaries of the living God. To Nebuchadnezzar, the founder of the world-power, when he boasted (Daniel 4) of the building of great Babylon as a royal residence by his great might, it was revealed in a dream that he should be cast down from his height and debased among the beasts of the field, till he should learn that the Most High rules over the kingdom of men. To king Belshazzar (Daniel 5), in the midst of his riotous banquet, at which he desecrated the vessels of the holy temple at Jerusalem, was revealed, by means of a handwriting on the wall, his death and the destruction of his kingdom. To both of these kings Daniel had to explain the divine revelation, which soon after was fulfilled. The other two chapters (Daniel 3 and 6) make known the attempts of the rulers of the world to compel the servants of the Lord to offer supplication to them and to their images, and the wonderful deliverance from death which the Lord vouchsafed to the faithful confessors of His name. These four events have, besides their historical value, a prophetical import: they show how the world-rulers, when they misuse their power for self-idolatry and in opposition to the Lord and His servants, will be humbled and cast down by God, while, on the contrary the true confessors of His name will be wonderfully protected and upheld. For the sake of presenting this prophetic meaning, Daniel has recorded these events and incidents in his prophetical book; and, on chronological and essential grounds, has introduced Daniel 2 and 7 between the visions, so as to define more clearly the position of the world-power in relation to the kingdom of God. Thus the whole of the first part (Daniel 2-7) treats of the world-power and its development in relation to the kingdom of God; and we can say with Kliefoth, that "chapter second gives a survey of the whole historical evolution of the world-power, which survey Daniel 7, at the close of this part, further extends, while the intermediate chapters 3-6 show in concrete outlines the nature and kind of the world-power, and its conduct in opposition to the people of God."


  If we now fix our attention on the second part, Daniel 8-12, it will appear that in the visions, Daniel 8 and 10-12, are prophesied oppressions of the people of God by a powerful enemy of God and His saints, who would arise out of the third world-kingdom; which gave occasion to Auberlen to say that the first part unfolds and presents to view the whole development of the world-powers from a universal historical point of view, and shows how the kingdom of God would in the end triumph over them; that the second part, on the contrary, places before our eyes the unfolding of the world-powers in their relation to Israel in the nearer future before the predicted (Daniel 9) appearance of Christ in the flesh. This designation of the distinction between the two parts accords with that already acknowledged by me, yet on renewed reflection it does not accord with the recognised reference of Dan 9:24-27 to the first appearance of Christ in the flesh, nor with Daniel 11:36-12:7, which prophesies of Antichrist. Rather, as Klief. has also justly remarked, the second part treats of the kingdom of God, and its development in relation to the world-power. "As the second chapter forms the central-point of the first part, so does the ninth chapter of the second part, gathering all the rest around it. And as the second chapter presents the whole historical evolution of the world-power from the days of Daniel to the end, so, on the other hand, the ninth chapter presents the whole historical evolution of the kingdom of God from the days of Daniel to the end." But the preceding vision recorded in Daniel 8, and that which follows in Daniel 10-12, predict a violent incursion of an insolent enemy rising out of the Javanic world-kingdom against the kingdom of God, which will terminate in his own destruction at the time appointed by God, and, as a comparison of Daniel 8 and 7 and of Dan 11:21-35 with Dan 11:36-44 and Dan 12:1-3 shows, will be a type of the assault of the last enemy, in whom the might of the fourth world-power reaches its highest point of hostility against the kingdom of God, but who in the final judgment will also be destroyed. These two visions, the second of which is but a further unfolding of the first, could not but show to the people of God what wars and oppressions they would have to encounter in the near and the remote future for their sanctification, and for the confirmation of their faith, till the final perfecting of the kingdom of God by the resurrection of the dead and the judgment of the world, and at the same time strengthen the true servants of God with the assurance of final victory in these severe conflicts.


  With this view of the contents of the book the form in which the prophecies are given stands also in harmony. In the first part, which treats of the world-power, Nebuchadnezzar, the founder of the world-power, is the receiver of the revelation. To him was communicated not only the prophecy (Daniel 4) relating to himself personally, but also that which comprehended the whole development of the world-power (Daniel 2); while Daniel received only the revelation (Daniel 7) specially bearing on the relation of the world-power in its development to the kingdom of God, in a certain measure for the confirmation of the revelation communicated to Nebuchadnezzar. Belshazzar also, as the bearer of the world-power, received (Daniel 5) a revelation from God. In the second part, on the contrary, which treats of the development of the kingdom of God, Daniel, "who is by birth and by faith a member of the kingdom of God," alone receives a prophecy.—With this the change in the language of the book agrees. The first part (Daniel 2-7), treating of the world-power and its development, is written in Chaldee, which is the language of the world-power; the second part (Daniel 8-12), treating of the kingdom of God and its development, as also the first chapter, which shows how Daniel the Israelite was called to be a prophet by God, is written in the Hebrew, which is the language of the people of God. This circumstance denotes that in the first part the fortunes of the world-power, and that in the second part the development of the kingdom of God, is the subject treated of (ch. Auber. p. 39, Klief. p. 44).


  From these things we arrive at the certainty that the book of Daniel forms an organic whole, as is now indeed generally acknowledged, and that it was composed by a prophet according to a plan resting on higher illumination.


  IV. The Genuineness of the Book of Daniel


  The book of Daniel, in its historical and prophetical contents, corresponds to the circumstances of the times under which, according to its statements, it sprang up, as also to the place which the receiver of the vision, called the prophet Daniel (Dan 7:2; Dan 8:1; Dan 9:2; Dan 10:2.), occupied during the exile. If the exile has that importance in relation to the development of the kingdom of God as already described in 2, then the whole progressive development of the divine revelation, as it lies before us in the Old and New Testaments, warrants us to expect, from the period of the exile, a book containing records such as are found in the book of Daniel. Since miracles and prophecies essentially belong not only in general to the realizing of the divine plan of salvation, but have also been especially manifested in all the critical periods of the history of the kingdom of God, neither the miracles in the historical parts of the book, nor its prophecies, consisting of singular predictions, can in any respect seem strange to us.


  The history of redemption in the Old and New Covenants presents four great periods of miracles, i.e., four epochs, which are distinguished from other times by numerous and remarkable miracles. These are, (1) The time of Moses, or of the deliverance of Israel out of Egypt, and their journey through the Arabian desert to Canaan; (2) In the promised land, the time of the prophets Elijah and Elisha; (3) The time of Daniel, or of the Babylonish exile; and (4) The period from the appearance of John the Baptist to the ascension of Christ, or the time of Christ. These are the times of the foundation of the Old and the New Covenant, and the times of the two deliverances of the people of Israel. Of these four historical epochs the first and the fourth correspond with one another, and so also do the second and the third. But if we consider that the Mosaic period contains the two elements, the deliverance of Israel out of Egypt and the establishment of the kingdom of God at Sinai, the, if we take into view the first of the these elements, the Mosaic period resembles that of the exile in this respect, that in both of them the subject is the deliverance of Israel from subjection to the heathen world-power, and that the deliverance in both instances served as a preparation for the founding of the kingdom of God,—the freeing of Israel from Egyptian bondage for the founding of the Old Testament kingdom of God, and the deliverance from Babylonish exile for the founding of the New. In both periods the heathen world-power had externally overcome the people of God and reduced them to slavery, and determined on their destruction. In both, therefore, God the Lord, if He would not suffer His work of redemption to be frustrated by man, must reveal Himself by wonders and signs before the heathen, as the almighty God and Lord in heaven and on earth, and compel the oppressors of His people, by means of great judgments, to acknowledge His omnipotence and His eternal Godhead, so that they learned to fear the God of Israel and released His people. In the time of Moses, it was necessary to show to the Egyptians and to Pharaoh, who had said to Moses, "Who is the Lord, that I should obey His voice, to let Israel go? I know not the Lord, neither will I let Israel go," that Israel's God was Jehovah the Lord, that He, and not their gods, as they thought, was Lord in their land, and that there was none like Him in the whole earth (Exo 7:17; Exo 8:18; Exo 9:14, Exo 9:29). And as Pharaoh did not know, and did not wish to know, the God of Israel, so also neither Nebuchadnezzar, nor Belshazzar, nor Darius knew Him. Since all the heathen estimated the power of the gods according to the power of the people who honoured them, the God of the Jews, whom they had subjugated by their arms, would naturally appear to the Chaldeans and their king as an inferior and feeble God, as He had already appeared to the Assyrians (Isa 10:8-11; Isa 36:18-20). They had no apprehension of the fact that God had given up His people to be punished by them on account of their unfaithful departure from Him. This delusion of theirs, by which not only the honour of the true God was misunderstood and sullied, but also the object for which the God of Israel had sent His people into exile among the heathen was in danger of being frustrated, God could only dissipate by revealing Himself, and He once did in Egypt, so now in the exile, as the Lord and Ruler of the whole world. The similarity of circumstances required similar wonderful revelations from God. For this reason there were miracles wrought in the exile as there had been in Egypt,—miracles which showed the omnipotence of the God of the Israelites, and the helplessness of the heathen gods; and hence the way and manner in which God did this is in general the same. To the heathen kings Pharaoh (Gen 41) and Nebuchadnezzar (Daniel 2). He made known the future in dreams, which the heathen wise men of the land were not able to interpret, and the servants of Jehovah, Joseph and Daniel, interpreted to them, and on that account were exalted to high offices of state, in which they exerted their influence as the saviours of their people. And He shows His omnipotence by miracles which break through the course of nature.


  In so far the revelations of God in Egypt and in the Babylonish exile resemble one another. But that the actions of God revealed in the book of Daniel are not mere copies of those which were wrought in Egypt, but that in reality they repeat themselves, is clear from the manifest difference in particulars between the two. Of the two ways in which God reveals Himself as the one only true God, in the wonders of His almighty power, and in the displays of His omniscience in predictions, we meet with the former almost alone in Egypt, while in the exile it is the latter that prevails. Leaving out of view Pharaoh's dream in the time of Joseph, God spoke to the Pharaoh of the time of Moses through Moses only; and He showed Himself as the Lord of the whole earth only in the plagues. In the exile God showed His omnipotence only through the two miracles of the deliverance of Daniel from the den of lions, and of Daniel's three friends from the burning fiery furnace. All the other revelations of God consist in the prophetic announcement of the course of the development of the world-kingdoms and of the kingdom of God. For, besides the general object of all God's actions, to reveal to men the existence of the invisible God, the revelations of God in the time of the exile had a different specific object from those in Egypt. In Egypt God would break Pharaoh's pride and his resistance to His will, and compel him to let Israel go. This could only be reached by the judgments which fell upon the land of Egypt and its inhabitants, and manifested the God of Israel as the Lord in the land of Egypt and over the whole earth. In the exile, on the contrary, the object was to destroy the delusion of the heathen, that the God of the subjugated people of Judea was an impotent national god, and to show to the rulers of the world by acts, that the God of this so humbled people was yet the only true God, who rules over the whole earth, and in His wisdom and omniscience determines the affairs of men. Thus God must, as Caspari, in his Lectures on the Book of Daniel, rightly remarks, "by great revelations lay open His omnipotence and omniscience, and show that He is infinitely exalted above the gods and wise men of this world and above all the world-powers." Caspari further says: "The wise men of the Chaldean world-power, i.e., the so-called magi, maintained that they were the possessors of great wisdom, and such they were indeed celebrated to be, and that they obtained their wisdom from their gods. The Lord must, through great revelations of His omniscience, show that He alone of all the possessors of knowledge is the Omniscient, while their knowledge, and the knowledge of their gods, is nothing ... . The heathen world-power rests in the belief that it acts independently,—that it rules and governs in the world,—that even the future, to a certain degree, is in its hands. The Lord must show to it that it is only an instrument in His hand for the furthering of His plans,—that He is the only independent agent in history,—that it is He who directs the course of the whole world, and therefore that all that happens to His people in His own work. And He must, on this account, lay open to it the whole future, that He may show to it that He knows it all, even to the very minutest events,—that it all lies like a map before His eyes,—and that to Him it is history; for He who fully knows the whole future must also be the same who governs the whole development of the world. Omnipotence cannot be separated from omniscience." Only by virtue of such acts of God could the shaking of the faith of the heathen in the reality and power of their gods, effected through the fall and destruction of one world-kingdom after another, become an operative means for the preparation of the heathen world beforehand for the appearance of the Saviour who should arise out of Judah.


  But as all the revelations of God were first and principally intended for Israel, so also the wonderful manifestations of the divine omnipotence and omniscience in the exile, which are recorded in the book of Daniel. The wonders of God in Egypt had their relation to Israel not only in their primary bearing on their deliverance from the house of bondage in Egypt, but also in a far wider respect: they were intended to show actually to Israel that Jehovah, the God of their fathers, possessed the power to overcome all the hindrances which stood in the way of the accomplishing of His promises. With the dissolution of the kingdom of Judah, the destruction of Jerusalem, the burning of the temple, and the dethronement of the royal house of David, the cessation of the offering up of the Levitical sacrifices, the carrying away of the king, the priests, and the people into bondage, the kingdom of God was destroyed, the covenant relation dissolved, and Israel, the people of Jehovah, driven forth from their own land among the heathen, were brought into a new Egyptian slavery (cf. Deu 28:68; Hos 8:13; Hos 9:3). The situation into which Israel fell by the carrying away into Babylon was so grievous and so full of afflictions, that the earnest-minded and the pious even might despair, and doubt the covenant faithfulness of God. The predictions by the earlier prophets of their deliverance from exile, and their return to the land of their fathers after the period of chastisement had passed by, served to prevent their sinking into despair or falling away into heathenism, amid the sufferings and oppressions to which they were exposed. Even the labours of the prophet Ezekiel in their midst, although his appearance was a sign and a pledge that the Lord had not wholly cast off His people, could be to the vanquished no full compensation for that which they had lost, and must feel the want of. Divine actions must be added to the word of promise, which gave assurance of its fulfilment,—wonderful works, which took away every doubt that the Lord could save the true confessors of His name out of the hand of their enemies, yea, from death itself. To these actual proofs of the divine omnipotence, if they would fully accomplish their purpose, new disclosures regarding the future must be added, since, as we have explained above (p. 489), after the expiry of the seventy years of Babylonian captivity prophesied of by Jeremiah, Babylon would indeed fall, and the Jews be permitted to return to their fatherland, yet the glorification of the kingdom of God by the Messiah, which was connected by all the earlier prophets, and even by Ezekiel, with the return from Babylon, did not immediately appear, nor was the theocracy restored in all its former integrity, but Israel must remain yet longer under the domination and the oppression of the heathen. The non-fulfilment of the Messianic hopes, founded in the deliverance from Babylonian exile at the end of the seventy years, could not but have shaken their confidence in the faithfulness of God in the fulfilment of His promises, had not God before this already unveiled His plan of salvation, and revealed beforehand the progressive development and the continuation of the heathen world-power, till its final destruction through the erection of His everlasting kingdom.


  Prophecy stands side by side with God's actions along the whole course of the history of the Old Covenant, interpreting these actions to the people, and making known the counsel of the Lord in guiding and governing their affairs. As soon and as often as Israel comes into conflict with the heathen nations, the prophets appear and proclaim the will of God, not only in regard to the present time, but they also make known the final victory of His kingdom over all the kingdoms and powers of this earth. These prophetic announcements take a form corresponding to the circumstances of each period. Yet they are always of such a kind that they shine out into the future far beyond the horizon of the immediate present. Thus (leaving out of view the older times) the prophets of the Assyrian period predict not only the deliverance of Judah and Jerusalem from the powerful invasion of the hostile Assyrians and the destruction of the Assyrian host before the gates of Jerusalem, but also the carrying away of Judah into Babylon and the subsequent deliverance from this exile, and the destruction of all the heathen nations which fight against the Lord and against His people. At the time of the exile Jeremiah and Ezekiel prophesy with great fulness of detail, and in the most particular manner, of the destruction of the kingdom of Judah and of Jerusalem and the temple by Nebuchadnezzar, but Jeremiah prophesies as particularly the return of Israel and of Judah from the exile, and the formation of a new covenant which should endure for ever; and Ezekiel in grand ideal outlines describes the re-establishment of the kingdom of God in a purified and transfigured form. Completing this prophecy, the Lord reveals to His people by Daniel the succession and the duration of the world-kingdoms, the relation of each to the kingdom of God and its preservation under all the persecution of the world-power, as well as its completion by judgments poured out on the world-kingdoms till their final destruction.


  The new form of the revelation regarding the course and issue of the process commencing with the formation of the world-kingdoms—a process by which the world-power shall be judged, the people of God purified, and the plan of salvation for the deliverance of the human race shall be perfected—corresponds to the new aspect of things arising in the subjection of the people of God to the violence of the world-powers. The so-called apocalyptical character of Daniel's prophecy is neither in contents nor in form a new species of prophecy. What Auberlen remarks regarding the distinction between apocalypse and prophecy needs important limitation. We cannot justify the remark, that while the prophets generally place in the light of prophecy only the existing condition of the people of God, Daniel had not so special a destination, but only the general appointment to serve to the church of God as a prophetic light for the 500 years from the exile to the coming of Christ and the destruction of Jerusalem by the Romans, during which there was no revelation. For these other prophets do not limit themselves to the present, but they almost all at the same time throw light on the future; and Daniel's prophecy also goes forth from the present and reaches far beyond the time of the destruction of Jerusalem by the Romans. The further observation also, that the apocalypses, in conformity with their destination to throw prophetic light on the relation of the world to the kingdom of God for the times in which the light of immediate revelation is wanting, must be on the one side more universal in their survey, and on the other more special in the presentation of details, is, when more closely looked into, unfounded. Isaiah, for example, is in his survey not less universal than Daniel. He throws light not only on the whole future of the people and kingdom of God onward till the creation of the new heavens and the new earth, but also on the end of all the heathen nations and kingdoms, and gives in his representations very special disclosures not only regarding the overthrow of the Assyrian power, which at that time oppressed the people of God and sought to destroy the kingdom of God, but also regarding far future events, such as the carrying away into Babylon of the treasures of the king's house, and of the king's sons, that they might become courtiers in the palace of the king of Babylon (Isa 39:6-7), the deliverance of Judah from Babylon by the hand of Cyrus (Isa 44:28; Isa 45:1), etc. Compare also, for special glances into the future, the rich representation of details in Mic 4:8-5:3. It is true that the prophets before the exile contemplate the world-power in its present from together with its final unfolding, and therefore they announce the Messianic time for the most part as near at hand, while, on the contrary, with Daniel the one world-power is successively presented in four world-monarchies; but this difference is not essential, but only a wider expansion of the prophecy of Isaiah corresponding to the time and the circumstances in which Daniel was placed, that not Assyria but Babylon would destroy the kingdom of Judah and lead the people of God into exile, and that the Medes and Elamites would destroy Babylon, and Cyrus set free the captive of Judah and Jerusalem. Even the "significant presentation of numbers and of definite chronological periods expressed in them," which is regarded as a "characteristic mark" of apocalypse, has its roots and fundamental principles in simple prophecy, which here and there also gives significant numbers and definite periods. Thus the seventy years of Jeremiah from the starting-point for the seventy weeks or the seven times of Daniel, Daniel 9. Compare also the sixty-five years of Isa 7:8; the three years, Isa 20:3; the seventy years of the desolation of Tyre, Isa 23:15; the forty and the three hundred and ninety days of Eze 4:6, Eze 4:9.


  In fine, if we examine attentively the subjective form the apocalypse, we shall find the two ways in which the future is unveiled, viz., by dreams and visions, the latter with almost all the prophets together with communications flowing from divine illumination, while revelation by dreams as a rule is granted only to the heathen (Abimelech, Gen 20:3; Pharaoh, Gen 41; Nebuchadnezzar, Daniel 2) or to Jews who were not prophets (Jacob, Gen 28:12; Solomon, Kg1 3:5), and the revelation in Daniel 7 is communicated to Daniel in a dream only on account of its particular relation, as to the matter of it, to the dream of Nebuchadnezzar. Amos, Isaiah, and Jeremiah (cf. Amos 7-9; Isa 6:1; 63; Jer 1:13; Jer 24:1-2) had also visions. With Ezekiel visions rather than discourses conveying condemnation or comfort prevail, and Zechariah beholds in a series of actions the future development of the kingdom of God and of the world-kingdoms (Zech 1:7-6:15). We also find images representing angels seen by the prophets when in an ecstasy, not only with Zechariah, who was after Daniel's time, but also with Ezekiel; and Isaiah too saw the seraphim standing, and even moving and acting, before the throne of God (Isa 6:6-7). In the visions the future appears embodied in plastic figures which have a symbolical meaning and which need interpretation. Thus the appearance of angels to Daniel is to be explained in the same way as their appearance to Ezekiel and Zechariah.


  Accordingly the prophecies of Daniel are not distinguished even in their apocalyptic form from the whole body of prophecy in nature, but only in degree. When dream and vision form the only means of announcing the future, the prophetic discourse is wholly wanting. But the entire return of the prophecy to the form of discourses of condemnation, warning, and consolation is fully explained from the position of Daniel outside of the congregation of God at the court and in the state service of the heathen world-ruler; and this position the Lord had assigned to him on account of the great significance which the world-kingdom had, as we have shown (p. 491), for the preparation beforehand of Israel and of the heathen world for the renovation and perfecting of the kingdom of God through Christ.


  Both in its contents and form the book of Daniel has thus the stamp of a prophetical writing, such as we might have expected according to the development of the Old Testament kingdom of God from the period of the Babylonish exile; and the testimony of the Jewish synagogue as well as of the Christian church to the genuineness of the book, or its composition by the prophet Daniel, rests on a solid foundation. In the whole of antiquity no one doubted its genuineness except the well-known enemy of Christianity, the Neo-Platonist Porphyry, who according to the statement of Jerome (in the preface to his Comment. in Daniel) wrote the twelfth book of his λόγοι κατὰ Χριστιανῶν against the book of Daniel, nolens eum ab ipso, cujus inscriptus nomine, esse compositum, sed a quodam qui temporibus Antiochi, qui appellatus est Epiphanes, fuerit in Judaea, et non tam Danielem ventura dixisse, quam illum narrasse praeterita. He was, however, opposed by Eusebius of Caesarea and other church Fathers. For the first time with the rise of deism, naturalism, and rationalism during the bygone century, there began, as a consequence of the rejection of a supernatural revelation from God, the assault against the genuineness of the book. To such an extent has this opposition prevailed, that at the present time all critics who reject miracles and supernatural prophecy hold its spuriousness as an undoubted principle of criticism. They regard the book as the composition of a Jew living in the time of the Maccabees, whose object was to cheer and animate his contemporaries in the war which was waged against them by Antiochus Epiphanes for the purpose of rooting up Judaism, by representing to them certain feigned miracles and prophecies of some old prophet announcing the victory of God's people over all their enemies.


  The arguments by which the opponents of the genuineness seek to justify scientifically their opinion are deduced partly from the position of the book in the canon, and other external circumstances, but principally from the contents of the book. Leaving out of view that which the most recent opponents have yielded up, the following things, adduced by Bleek and Sthelin (in their works mentioned in the last note), are asserted, which alone we wish to consider here, referring to the discussions on this question in my Lehrb. der Einleitung, 133.


  Among the external grounds great stress is laid on the place the book holds in the Hebrew canon. That Daniel should here hold his place not among the Nebiym the prophetical writings, but among the Kethubm [the Hagiographa] between the books of Esther and Ezra, can scarcely be explained otherwise than on the supposition that it was yet unknown at the time of the formation of the Nebiym, that is, in the age of Nehemiah, and consequently that it did not exist previously to that time. But this conclusion, even on the supposition that the Third Part of the canon, the collection called the Kethubm, was for the first time formed some time after the conclusion of the Second Part, is not valid. On the contrary, Kranichfeld has not without good reason remarked, that since the prophets before the exile connected the beginning of the Messianic deliverance with the end of the exile, while on the other hand the book of Daniel predicts a period of oppression continuing long after the exile, therefore the period succeeding the exile might be offended with the contents of the book, and hence feel some hesitation to incorporate the book of one who was less distinctively a prophet in the collection of the prophetic books, and that the Maccabee time, under the influence of the persecution prophesied of in the book, first learned to estimate its prophetic worth and secured its reception into the canon. This objection is thus sufficiently disproved. But the supposition of a successive collection of the books of the canon and of its three Parts after the period in which the books themselves were written, is a hypothesis which has never been proved: cf. my Einleit. in d. A. T. 154ff. The place occupied by this book in the Hebrew canon perfectly corresponds with the place of Daniel in the theocracy. Daniel did not labour, as the rest of the prophets did whose writings form the class of the Nebiym, as a prophet among his people in the congregation of Israel, but he was a minister of state under the Chaldean and Medo-Persian world-rulers. Although, like David and Solomon, he possessed the gift of prophecy, and therefore was called προφήτης (lxx, Joseph., New Testament), yet he was not a נביא, i.e., a prophet in his official position and standing. Therefore his book in its contents and form is different from the writings of the Nebiym. His prophecies are not prophetic discourses addressed to Israel or the nations, but visions, in which the development of the world-kingdoms and their relation to the kingdom of God are unveiled, and the historical part of his book describes events of the time when Israel went into captivity among the heathen. For these reasons his book is not placed in the class of the Nebiym, which reaches from Joshua to Malachi,—for these, according to the view of him who arranged the canon, are wholly the writings of such as held the prophetic office, i.e., the office requiring them openly, by word of mouth and by writing, to announce the word of God,—but in the class of the Kethubm, which comprehends sacred writings of different kinds whose common character consists in this, that their authors did not fill the prophetic office, as e.g., Jonah, in the theocracy; which is confirmed by the fact that the Lamentations of Jeremiah are comprehended in this class, since Jeremiah uttered these Lamentations over the destruction of Jerusalem and Judah not qua a prophet, but as a member of that nation which was chastened by the Lord.


  Little importance is to be attached to the silence of Jesus Sirach in his ὗμνος πατέρων, Sirach 49, regarding Daniel, since an express mention of Daniel could not justly be expected. Jesus Sirach passes over other distinguished men of antiquity, such as Job, the good king Jehoshaphat, and even Ezra the priest and scribe, who did great service for the re-establishment of the authority of the law, from which it may be seen that it was not his purpose to present a complete list. Still less did he intend to name all the writers of the Old Testament. And if also, in his praise of the fathers, he limits himself on the whole to the course of the biblical books of the Hebrew canon from the Pentateuch down to the Minor Prophets, yet what he says of Zerubbabel, Joshua, and Nehemiah he does not gather from the books of Ezra and Nehemiah. When, on the other hand, Bleek seeks to account of the absence of any mention of Ezra, which his supposition that Jesus Sirach names all the celebrated men mentioned in the canonical books extant in his time contradicts, by the remark that "Ezra perhaps would not have been omitted if the book which bears his name had been before that time received into the canon," he has in his zeal against he book of Daniel forgotten to observe that neither the book of Nehemiah in its original or then existing form, nor the first part of the book of Ezra, containing notices of Zerubbabel and Joshua, has ever, separated from the second part, which speaks of Ezra, formed a constituent portion of the canon, but that rather, according to his own statement, the second part of the book of Ezra "was without doubt composed by Ezra himself," which is consequently as old, if not older than the genuine parts of the book of Nehemiah, and that both books in the form in which they have come to us must have been edited by a Jew living at the end of the Persian or at the beginning of the Grecian supremacy, and then for the first time in this redaction were admitted into the canon.


  Besides all this, it appears that in the work of Jesus Sirach the previous existence of the book of Daniel is presupposed, for the idea presented in Sirach. 17:14, that God had given to that people an angel as ἡγούμενος (שׂר), refers to Dan 10:13, 20-11:1; Dan 12:1. For if Sirach first formed this idea from the lxx translation of Deu 32:8-9, then the lxx introduced it from the book of Daniel into Deu 32:8, so that Daniel is the author from whom this opinion was derived; and the book which was known to the Alexandrine translators of the Pentateuch could not be unknown to the Siracidae.


  Still weaker is the argumentum e silentio, that in the prophets after the exile, Haggai and Malachi, and particularly Zechariah (Zech 1-8), there are no traces of any use being made of the book of Daniel, and that it exerted no influence on the Messianic representations of the later prophets. Kran. has already made manifest the weakness of this argument by replying that Bleek was silent as to the relation of Daniel's prayer, Dan 9:3-19, to Ezr 9:1-15 and Neh 9, because the dependence of Ezra and Nehemiah on the book of Daniel could not be denied. Moreover von Hofmann, Zndel (p. 249ff.), Volck (Vindiciae Danielicae, 1966), Kran., and Klief. have shown that Zechariah proceeded on the supposition of Daniel's prophecy of the four world-monarchies, inasmuch as not only do the visions of the four horns and of the four carpenters of Zac 2:1-4 (Zac 1:18-21) rest on Dan 7:7-8; Dan 8:3-9, and the representation of nations and kingdoms as horns originate in these passages, but also in the symbolic transactions recorded Zac 11:5, the killing of the three shepherds in one month becomes intelligible only by a reference to Daniel's prophecy of the world-rulers under whose power Israel was brought into subjection. Cf. my Comm. on Zac 2:1-4 and Zac 11:5. The exposition of Zac 1:7-17 and Zac 6:1-8 as founded on Daniel's prophecy of the world-kingdoms, does not, however, appear to us to be satisfactory, and in what Zechariah (Zac 2:5) says of the building of Jerusalem we can find no allusion to Dan 9:25. But if Bleek in particular has missed in Zech. Daniel's announcement of a Ruler like a son of man coming in the clouds, Kran. has, on the other hand, justly remarked that this announcement by Daniel is connected with the scene of judgment described in Daniel 7, which Zechariah, in whose prophecies the priestly character of the Messiah predominates, had no occasion to repeat or expressly to mention. This is the case also with the names of the angels in Daniel, which are connected with the special character of his visions, and cannot be expected in Zechariah. Yet Zechariah agrees with Daniel in regard to the distinction between the higher and the lower ranks of angels.


  Rather the case stands thus: that not only was Zechariah acquainted with Daniel's prophecies, but Ezra also and the Levites of his time made use of (Ezr 9:1-15 and Neh 9) the penitential prayer of Daniel (Dan 9). In Ezekiel also we have still older testimony for Daniel and the principal contents of his book, which the opponents of its genuineness have in vain attempted to set aside. Even Bleek is obliged to confess that "in the way in which Ezekiel (Eze 14:14, Eze 14:20; Eze 28:3) makes mention of the rectitude and wisdom of Daniel, we are led to think of a man of such virtue and wisdom as Daniel appears in this book to have been distinguished by, and also to conceived of some connection between the character there presented and that which Ezekiel had before his eyes;" but yet, notwithstanding this, the manner in which Ezekiel makes mention of Daniel does not lead him to think of a man who was Ezekiel's contemporary in the Babylonish exile, and who was probably comparatively young at the time when Ezekiel spake of him, but of a man who had been long known as an historic or mythic personage of antiquity. But this latter idea is based only on the groundless supposition that the names Noah, Daniel, and Job, as found in Eze 14:14, Eze 14:20, are there presented in chronological order, which, as we have shown under Ezekiel 14, is a natural order determined by a reference to the deliverance from great danger experienced by each of the persons named on account of his righteousness. Equally groundless is the other supposition, that the Daniel named by Ezekiel must have been a very old man, because righteousness and wisdom first show themselves in old age. If we abandon this supposition and fall in with the course of thought in Ezekiel, then the difficulty arising from the naming of Daniel between Noah and Job (Eze 14:14) disappears, and at the same time also the occasion for thinking of an historical or mythical personage of antiquity, of whose special wisdom no trace can anywhere be found. What Ezekiel says of Daniel in both places agrees perfectly with the Daniel of this book. When he (Eze 28:3) says of the king of Tyre, "Thou regardest thyself as wiser than Daniel, there is nothing secret that is hidden from thee," the reference to Daniel cannot be denied, to whom God granted an insight into all manner of visions and dreams, so that he excelled ten times all the wise men of Babylon in wisdom (Dan 1:17-20); and therefore Nebuchadnezzar (Dan 4:6 9) and the queen (Dan 5:11) regarded him as endowed with the spirit and the wisdom of the gods, which the ruler of Tyre in vain self-idolatry attributed to himself. The opinion pronounced regarding Daniel in Eze 14:14, Eze 14:20, refers without a doubt also to the Daniel of this book. Ezekiel names Noah, Daniel, and Job as pious men, who by their righteousness before God in the midst of severe judgments saved their souls, i.e., their lives. If his discourse was intended to make any impression on his hearers, then the facts regarding this saving of their lives must have been well known. Record of this was found in the Holy Scriptures in the case of Noah and Job, but of a Daniel of antiquity nothing was at all communicated. On the contrary, Ezekiel's audience could not but at once think of Daniel, who not only refused, from reverence for the law of God, to eat of the food from the king's table, thereby exposing his life to danger, and who was therefore blessed of God with both bodily and mental health, but who also, when the decree had gone forth that the wise men who could not show to Nebuchadnezzar his dream should be put to death, in the firm faith that God would by prayer reveal to him the king's dream, saved his won life and that of his fellows, and in consequence of his interpretation of the dream revealed to him by God, was appointed ruler over the whole province of Babylon and chief over all the wise men of Babylon, so that his name was known in all the kingdom, and his fidelity to the law of God and his righteousness were praised by all the captives of Judah in Chaldea.


  Thus it stands with respect to the external evidences against the genuineness of the book of Daniel. Its place in the canon among the Kethubm corresponds with the place which Daniel occupied in the kingdom of God under the Old Testament; the alleged want of references to the book and its prophecies in Zechariah and in the book of Jesus Sirach is, when closely examined, not really the case: not only Jesus Sirach and Zechariah knew and understood the prophecies of Daniel, but even Ezekiel names Daniel as a bright pattern of righteousness and wisdom.


  If we now turn our attention to the internal evidences alleged against the genuineness of the book, the circumstance that the opponents place the Greek names of certain musical instruments mentioned in Daniel 3 in the front, awakens certainly no prejudice favourable to the strength of their argument.


  In the list of the instruments of music which were played upon at the inauguration of Nebuchadnezzar's golden image, three names are found of Grecian origin: קיתרס = κίθαρις, סוּמפּניה (סיפניא) = συμτηωνία, and פסנתּרין ()פסנטרין = ψαλτήριον (Dan 3:5, Dan 3:7, Dan 3:10, Dan 3:15). To these there has also been added סבּכאa = σαμβύκη, but unwarrantably; for the σαμβύκη σάμβυξ ζαμβίκη is, according to the testimony of Athen. and Strabo, of foreign of Syrian, i.e., of Semitic origin, and the word σαμβύκη is without any etymon in Greek (cf. Ges. Thes. p. 935). Of the other three names, it is undoubted that they have a Grecian origin; but "no one can maintain that such instruments could not at the time of the Chaldean supremacy have found their way from the Greek West into Upper Asia, who takes into view the historical facts" (Kran.). At the time of Nebuchadnezzar, not only was "there intercourse between the inhabitants of Upper Asia and the Ionians of Asia Minor," as Bleek thinks, but according to Strabo (xiii. 2, 3) there was in the army of Nebuchadnezzar, Antimenidas, the brother of the poet Alcaeus, fighting victoriously for the Babylonians, apparently, as M. v. Nieb. in his Gesch. Assurs, p. 206, remarks, at the head of a warlike troop, as chief of a band of fuorusciti who had bound themselves to the king of Babylon. According to the testimony of Abydenus, quoted in Eusebius, Chr. Arm. ed. Aucher, i. 53, Greek soldiers followed the Assyrian Esarhaddon (Axerdis) on his march through Asia; and according to Berosus (Fragm. hist. Graec. ed. Mller, ii. 504), Sennacherib had already conducted a successful war against a Greek army that had invaded Cilicia. And the recent excavations in Nineveh confirm more and more the fact that there was extensive intercourse between the inhabitants of Upper Asia and Greece, extending to a period long before the time of Daniel, so that the importation of Greek instruments into Nineveh was no by means a strange thing, much less could it be so during the time of the Chaldean supremacy in Babylon, the merchant-city, as Ezekiel (Eze 17:4, Eze 17:19) calls it, from which even in Joshua's time a Babylonish garment had been brought to the Canaanites (Jos 7:21). But if Staehelin (Einleit. p. 348) further remarks, that granting even the possibility that in Nebuchadnezzar's time the Babylonians had some knowledge of the Greek musical instruments, yet there is a great difference between this and the using of them at great festivals, where usually the old customs prevail, it must be replied that this alleged close adherence to ancient custom on the part of Nebuchadnezzar stands altogether in opposition to all we already know of the king. And the further remark by the same critic, that psalterium and symphonie were words first used by the later Greek writers about 150 b.c., finds a sufficient reply in the discovery of the figure of a πσαλτήριον on the Monument of Sennacherib.


  But if through this ancient commerce, which was principally carried on by the Phoenicians, Greek instruments were brought into Upper Asia, it cannot be a strange thing that their Greek names should be found in the third chapter of Daniel, since, as is everywhere known, the foreign name is usually given to the foreign articles which may be imported among any people.


  More important appear the historical improbabilities and errors which are said to occur in the historical narratives of this book.


  These are: (1) The want of harmony between the narrative of Nebuchadnezzar's incursion against Judah in Jer 25:1., Jer 46:2, and the statement of Daniel (Dan 1:1.) that this king came up against Jerusalem in the third year of Jehoiakim, besieged the city, and carried away captive to Babylon Daniel and other Hebrew youths, giving command that for three years they should be educated in the wisdom of the Chaldeans; while, according to the narrative of Daniel 2, Daniel already, in the second year of the reign of Nebuchadnezzar, interpreted to the king his dream, which could have occurred only after the close of the period of his education. This inconsistency between Dan 1:1 and Jer 26:2; Jer 25:1, and also between Daniel 1 and 2, would indeed be evident if it were an undoubted fact that the statement that Nebuchadnezzar besieged Jerusalem in the third year of the reign of Jehoiakim, as mentioned in Dan 1:1, meant that this was done after he ascended the throne. But the remark of Wieseler (die 70 Wochen u. die 63 Jahrwochen des Proph. Daniel, p. 9), that the supposed opposition between Daniel 1 and 2 is so great that it cannot be thought of even in a pseudo-Daniel, cannot but awaken suspicion against the accuracy of the supposition that Nebuchadnezzar was the actual king of Babylon at the time of the siege of Jerusalem and the carrying away of Daniel. The dream of Nebuchadnezzar in Dan 2:1 is expressly placed in the second year of his reign (מלכוּת); in Daniel 1 Nebuchadnezzar is called the king of Babylon, but yet nothing is said of his actual reign, and the time of the siege of Jerusalem is not defined by a year of his reign. But he who afterwards became king might be proleptically styled king, though he was at the time only the commander of the army. This conjecture is confirmed by the statement of Berosus, as quoted by Josephus (Ant. x. 11. 1, c. Ap. i. 19), that Nebuchadnezzar undertook the first campaign against the Egyptian king during the lifetime of his father, who had entrusted him with the carrying on of the war on account of the infirmity of old age, and that he received tidings of his father's death after he had subdued his enemies in Western Asia. The time of Nebuchadnezzar's ascending the throne and commencing his reign was a year or a year and a half after the first siege of Jerusalem; thus in the second year of his reign, that is about the end of it, the three years of the education of the Hebrew youths in the wisdom of the Chaldees would have come to an end. Thus the apparent contradiction between Dan 2:1 and Dan 1:1 is cleared up. In reference to the date, "in the third year of the reign of Jehoiakim" (Dan 1:1), we cannot regard as justified the supposition deduced from Jer 36:9, that the Chaldeans in the ninth month of the fifth year of Jehoiakim had not yet come to Jerusalem, nor can we agree with the opinion that Nebuchadnezzar had already destroyed Jerusalem before the victory gained by him over Pharaoh-Necho at Carchemish (Jer 46:2) in the fourth year of Jehoiakim, but hope under Dan 1:1 to prove that the taking of Jerusalem in the fourth year of Jehoiakim followed after the battle at Carchemish, and that the statement by Daniel (Dan 1:1), when rightly understood, harmonizes easily therewith, since בּוא (Dan 1:1) signifies to go, to set out, and not to come.


  But (2) it is not so easy to explain the historical difficulties which are found in Daniel 5 and Dan 6:1 (Dan 5:31), since the extra-biblical information regarding the destruction of Babylon is very scanty and self-contradictory. Yet these difficulties are by no means so inexplicable or so great as to make the authorship of the book of Daniel a matter of doubt. For instance, that is a very insignificant matter in which Bleek finds a "specially great difficulty," viz., that in Daniel 5: "so many things should have occurred in one night, which it can scarcely be believed could have happened so immediately after one another in so short a time." For if one only lays aside the statements which Bleek imports into the narrative,—(1) that the feast began in the evening, or at night, while it began really in the afternoon and might be prolonged into the night; (2) that the clothing of Daniel with purple and putting a chain about his neck, and the proclamation of his elevation to the rank of third ruler in the kingdom, were consummated by a solemn procession moving through the streets of the city; (3) that Daniel was still the chief president over the magi; and (4) that after the appearance of the handwriting lengthened consultations took place,—if one gives up all these suppositions, and considers what things may take place at a sudden disastrous occurrence, as, for example, on the breaking out of a fire, in a very few hours, it will not appear incredible that all the things recited in this chapter occurred in one night, and were followed even by the death of the king before the dawn of the morning. The historical difficulty lies merely in this, that, as Staehelin (p. 35) states the matter, Belshazzar appears as the last king of Babylon, and his mother as the wife of Nebuchadnezzar, which is contrary to historical fact. This is so far true, that the queen-mother, as also Daniel, repeatedly calls Nebuchadnezzar the father (אב) of Belshazzar; but that Belshazzar was the last king of Babylon is not at all stated in the narrative, but is only concluded from this circumstance, that the writing on the wall announced the destruction of king Belshazzar and of his kingdom, and that, as the fulfilling of this announcement, the death of Belshazzar (Dan 5:30) occurred that same night, and (Dan 6:1) also the transferring of the kingdom of the Chaldeans to the Median Darius. But that the destruction of the Chaldean kingdom or its transference to the Medes occurred at the same time with the death of Belshazzar, is not said in the text. The connecting of the second factum with the first by the copula ו(Dan 6:1) indicates nothing further than that both of these parts of the prophecy were fulfilled. The first (Dan 5:3) was fulfilled that same night, but the time of the other is not given, since Dan 6:1 (Dan 5:31) does not form the conclusion of the narrative of the fifth chapter, but the beginning to those events recorded in the sixth. How little may be concluded as to the relative time of two events by the connection of the second with the first by the copula ,ו may e.g., be seen in the history recorded in 1 Kings 14, where the prophet Ahijah announces (Kg1 14:12) to the wife of Jeroboam the death of her sick son, and immediately in connection therewith the destruction of the house of Jeroboam (Kg1 14:14), as well as the exile (Kg1 14:15) of the ten tribes; events which in point of time stood far apart from each other, while yet they were internally related, for the sin of Jeroboam was the cause not only of the death of his son, but also of the termination of his dynasty and of the destruction of the kingdom of the ten tribes.


  So here also the death of Belshazzar and the overthrow of the Chaldean kingdom are internally connected, without, however, rendering it necessary that the two events should take place in the self-same hour. The book of Daniel gives no information as to the time when the Chaldean kingdom was overthrown; this must be discovered from extra-biblical sources, to which we shall more particularly refer under Daniel 5. We hope to show there that the statement made by Daniel perfectly harmonizes with that which, from among the contradictory reports of the Greek historians regarding this occurrence, appears to be historically correct, and perhaps also to show the source of the statement that the destruction of Babylon took place during a riotous feast of the Babylonians.


  The other "difficulty" also, that Darius, a king of Median origin, succeeds Belshazzar (Daniel 6:1 [Dan 5:31]), who also is, Dan 9:1 and Dan 11:1, designated as a Median, and, Dan 9:1, as the son of Ahasuerus, disappears as soon as we give up the unfounded statement that this Darius immediately followed Belshazzar, and that Ahasuerus the Persian king was Xerxes, and give credit to the declaration, Dan 6:28, that Cyrus the Persian succeeded in the kingdom to Darius the Median, according to the statement of Xenophon regarding the Median king Cyaxeres II and his relation to Cyrus, as at Dan 6:1 shall be shown.


  The remaining "difficulties" and "improbabilities" are destitute of importance. The erection of a golden image of the gigantic proportion of sixty cubits high in the open plain, Daniel 3, is "something very improbable," only when, with Bleek, we think on a massive golden statue of such a size, and lose sight of the fact that the Hebrews called articles that were merely plated with gold, golden, as e.g., the altar, which was overlaid with gold, Exo 39:28; Exo 40:5, Exo 40:26, cf. Exo 37:25., and idol images, cf. Isa 40:19; Isa 41:7, etc. Of the seven years' madness of Nebuchadnezzar the narrative of Daniel 4 says nothing, but only of its duration for seven times (עדּנין, Dan 4:20, Dan 4:22, Dan 4:29), which the interpreters have explained as meaning years. But that the long continuance of the king's madness must have been accompanied with "very important changes and commotions," can only be supposed if we allow that during this period no one held the reigns of government. And the absence of any mentioning of this illness of Nebuchadnezzar by the extra-biblical historians is, considering their very imperfect acquaintance with Nebuchadnezzar's reign, not at all strange, even though the intimations by Berosus and Abydenus of such an illness should not be interpreted of his madness. See on this under Daniel 4. Concerning such and such-like objections against the historical contents of this book, what Kran., p. 47, has very justly remarked regarding v. Lengerke's assertion, that the author lived "in the greatest ignorance regarding the leading events of his time," or Hitzig's, that this book, is "very unhistorical," may be here adopted, viz., "that they emanate from a criticism which is astonishingly consistent in looking at the surface of certain facts, and then pronouncing objection after objection, without showing the least disposition toward other than a wholly external, violent solution of the existing difficulties."


  All the opponents of the book of Daniel who have followed Porphyry find a powerful evidence of its being composed not in the time of the exile, but in the time of the Maccabees, in the contents and nature of the prophecies found in it, particularly in this, as Bleek has expressed it, that "the special destination of the prediction extends to the time of Antiochus Epiphanes when that Syrian prince exercised tyranny against the Jewish people, and especially sought by every means to abolish the worship of Jehovah and to introduce the Grecian cultus into the temple at Jerusalem; for the prophecy either breaks off with the death of this prince, or there is immediately joined to it the announcement of the liberation of the people of God from all oppression, of the salvation and the kingdom of the Messiah, and even of His rising again from the dead." To confirm this assertion, which deviates from the interpretation adopted in the church, and is also opposed by recent opponents of the genuineness of the book, Bleek has in his Einleitung, and in his Abhandlg. v. note, p. 28, fallen upon the strange expedient of comparing the prophecies of Daniel, going backwards from Dan 12:1-13, for the purpose of showing that as Dan 12:1-13 and 11:21-45 speak only of the reign of Antiochus Epiphanes, of his wicked actions, and especially of his proceedings against the Jewish people and against the worship of Jehovah, so also in Daniel 9, 8, 7, and 2 the special pre-intimations of the future do not reach further than to this enemy of the people of God. Now certainly in Dan 12:1-13, Dan 12:11 and Dan 12:12 without doubt refer to the time of Antiochus Epiphanes, and Dan 11:21-35 as surely treat of the proceedings and of the wicked actions of this Syrian king; but the section 11:36-12:3 is almost unanimously interpreted by the church of the rise and reign of Antichrist in the last time, and is explained of the reign of Antiochus Epiphanes, as lately shown by Klief., only when an interpretation is adopted which does not accord with the sense of the words, and is in part distorted, and rests on a false historical basis. While now Bleek, without acknowledging the ancient church-interpretation, adopts that which has recently become prevalent, applying the whole eleventh chapter absolutely to Antiochus Epiphanes, and regards it as necessary only to reject the artistic explanation which Auberlen has given of Dan 12:1-13, and then from the results so gained, and with the help of Daniel 8, so explains the prophecies of the seventy weeks, Daniel 9, and of the four world-monarchies, Daniel 2 and 7, that Dan 9:25-27 closes with Antiochus Epiphanes, and the fourth world-kingdom becomes the Greco-Macedonian monarchy of Alexander and his successors, he has by means of this process gained the wished-for result, disregarding altogether the organism of the well-arranged book. But scientifically we cannot well adopt such a method, which, without any reference to the organism of a book, takes a retrograde course to explain the clear and unambiguous expressions by means of dark and doubtful passages. For, as Zndel (p. 95) has well remarked, as we cannot certainly judge of a symphony from the last tones of the finale, but only after the first simple passages of the thema, so we cannot certainly form a correct judgment from its last brief and abrupt sentences of a prophetical work like this, in which the course of the prophecy is such that it proceeds from general to special predictions. Dan 12:1-13 forms the conclusion of the whole book; in Dan 12:5-13 are placed together the two periods (Daniel 7 and 8) of severe oppression of the people of God, which are distinctly separable from each other—that proceeding from the great enemy of the third world-kingdom, i.e., Antiochus Epiphanes (Daniel 8), and that from the last great enemy of the fourth world-kingdom, i.e., Antichrist (Daniel 7),—while the angel, at the request of the prophet, makes known to him the duration of both. These brief expressions of the angel occasioned by Daniel's two questions receive their right interpretation from the earlier prophecy in Daniel 7 and 8. If we reverse this relation, while on the ground of a very doubtful, not to say erroneous, explanation of Daniel 11, we misinterpret the questions of Daniel and the answers of the angel, and now make this interpretation the standard for the exposition of Daniel 9; 8; 7; and 2, then we have departed from the way by which we may reach the right interpretation of the prophetic contents of the whole book.


  The question how far the prophecies of Daniel reach, can only be determined by an unprejudiced interpretation of the two visions of the world-kingdoms, Daniel 2 and 7, in conformity with the language there used and with their actual contents, and this can only be given in the following exposition of the book. Therefore we must here limit ourselves to a few brief remarks.


  According to the unmistakeable import of the two fundamental visions, Daniel 2 and 7, the erection of the Messianic kingdom follows close after the destruction of the fourth world-kingdom (Dan 2:34, Dan 2:44), and is brought about (Dan 7:9-14, Dan 7:26.) by the judgment on the little horn which grew out of the fourth world-power, and the investiture of the Messiah coming in the clouds of heaven with authority, glory, and kingly power. The first of these world-powers is the Chaldean monarchy founded by Nebuchadnezzar, who is the golden head of the image (Dan 2:37-38). The kingdom of the Chaldeans passes over to Darius, of Median origin, who is followed on the throne by Cyrus the Persian (Dan 6:28), and thus it passes over to the Medes and Persians. This kingdom, in Daniel 7 represented under the figure of a bear, Daniel saw in Daniel 8 under the figure of a ram with two horns, which, being pushed at by a he-goat having a great horn between his eyes as he was running in his flight over the earth, had his two horns broken, and was thrown to the ground and trodden upon. When the he-goat hereupon became strong, he broke his great horn, and in its stead there grew up four horns toward the four winds of heaven; and out of one of them came forth a little horn, which became exceeding great, and magnified itself even to the Prince of the host, and took away the daily sacrifice (Dan 8:3-13). This vision was thus explained to the prophet by an angel:—The ram with two horns represents the kings of the Medes and Persians; the he-goat is the king of Javan, i.e., the Greco-Macedonian kingdom, for "the great horn that is between his eyes is the first king" (Alexander of Macedon); the four horns that sprang up in the place of the one that was broken off are four kingdoms, and in the latter time of their kingdom a fierce king shall stand up (the little horn), who shall destroy the people of the Holy One, etc. (Dan 8:20-25). According to this quite distinct explanation given by the angel, the horn, i.e., Antiochus Epiphanes, so hostile to the people of God belongs to the third world-kingdom, arises out of one of the four kingdoms into which the monarchy of Alexander the Great was divided; the Messianic kingdom, on the contrary, does not appear till after the overthrow of the fourth world-kingdom and the death of the last of the enemies arising out of it (Daniel 7). Accordingly, the affirmation that in the book of Daniel the appearance of the Messianic salvation stands in order after the destruction of Antiochus Epiphanes, is in opposition to the principal prophecies of the book; and this opposition is not removed by the supposition that the terrible beast with the ten horns (Dan 7:7) is identical with the he-goat, which is quite otherwise described, for at first it had only one horn, after the breaking off of which four came up in its stead. The circumstance that the description of the little horn growing up between the ten horns of the fourth beast, the speaking great and blasphemous things against the Most High, and thinking to change times and laws (Dan 7:8, Dan 7:24.), harmonizes in certain features with the representation of Antiochus Epiphanes described by the little horn (Daniel 8), which would destroy the people of the Holy One, rise up against the Prince of princes, and be broken without the hand of man, does not at all warrant the identification of these enemies of God and His people rising out of different world-kingdoms, but corresponds perfectly with this idea, that Antiochus Epiphanes in his war against the people of God was a type of Antichrist, the great enemy arising out of the last world-kingdom. Along with these resemblances there are also points of dissimilarity, such e.g., as this: the period of continuance of the domination of both is apparently alike, but in reality it is different. The activity of the prince who took away the daily sacrifice, i.e., Antiochus Epiphanes, was to continue 2300 evening-mornings (Dan 8:14), or, as the angel says, 1290 days (Dan 12:11), so that he who waits and comes to the 1335 days shall see (Dan 12:12) salvation; the activity of the enemy in the last time, i.e., of Antichrist, on the contrary, is for a time, (two) times, and an half time (Dan 7:25; Dan 12:7), or a half (Dan 9:27)—designations of time which have been taken without any exegetical justification to mean years, in order to harmonize the difference.


  Accordingly, Daniel does not prophesy the appearance of the Messianic redemption after the overthrow of Antiochus Epiphanes, but announces that the fourth world-kingdom, with the kingdoms growing out of it, out of which the last enemy of the people of God arises, would first follow Antiochus, who belonged to the third world-kingdom. This fourth world-kingdom with its last enemy is destroyed by the judgment which puts an end to all the world-kingdoms and establishes the Messianic kingdom. Thus the assertion that the special destination of the prediction only goes down to Antiochus Epiphanes is shown to be erroneous. Not only in the visions Daniel 2 and 7 is the conduct of the little horn rising up between the ten horns of the fourth beast predicted, but also in Dan 11:36-45 the actions of the king designated by this horn are as specially predicted as is the domination and rule of Antiochus Epiphanes in Dan 8:9., 24f., and in Daniel 11:20-35.


  These are all the grounds worth mentioning which the most recent opponents of the historical and prophetical character of this book have adduced against its genuineness. It is proved from an examination of them, that the internal arguments are of as little value as the external to throw doubts on its authorship, or to establish its Maccabean origin. But we must go a step further, and briefly show that the modern opinion, that the book originated in the time of the Maccabees, which is set aside by the fact already adduced (pp. 505f.), the use of it on the part of Zechariah and Ezra, is irreconcilable with the formal nature, with the actual contents, and with the spirit of the book of Daniel.


  1. Neither the character of the language nor the mode in which the prophetic statements are made, corresponds with the age of the Maccabees. As regards the character of the age, the interchange of the Hebrew and the Chaldee, in the first place, agrees fully with the time of the exile, in which the Chaldee language gradually obtained the ascendency over the Hebrew mother-tongue of the exiles, but not with the time of the Maccabees, in which the Hebrew had long ago ceased to be the language used by the people.


  In the second place, the Hebrew diction of Daniel harmonizes peculiarly with the language used by writers of the period of the exile, particularly by Ezekiel; and the Chaldean idiom of this book agrees in not a few characteristic points with the Chaldee of the book of Ezra and Jer 10:11, wherein these Chaldean portions are markedly distinguished from the Chaldean language of the oldest Targums, which date from the middle of the first century b.c.


  In the third place, the language of Daniel has, in common with that of the books of Ezra and Nehemiah, certain Aryan elements or Parsisms, which can only be explained on the supposition that their authors lived and wrote in the Babylonish exile or under the Persian rule.


  But the expedient adopted by the opponents of the genuineness to explain these characteristic agreements from imitation, is inadmissible from this consideration, that in the Hebrew complexion of the Chaldee portion as in the Aryan element found in the language there used, this book shows, along with the agreements, also peculiarities which announce the independent character of its language.


  Although perhaps the use of peculiar Aramaic words and word-forms by a Jew of the time of the Maccabees may be explained, yet the use of words belonging to the Aryan language by such an one remains incomprehensible,—such words, e.g., as אזדּא, דתברין, פּתבּג, which are met with neither in the Targums nor in the rabbinical writings, or הדּם, member, piece, from which the Targumists formed the denom. ,μελίζεσθαι, to dismember, and have naturalized in the Aramaic language (cf. J. Levy, Chald. Wrterb. ueber die Targ. i. p. 194). Whence could a Maccabean Jew of the era of the Seleucidae, when the Greek language and culture had become prominent in the East, have received there foreign words?


  But as the language of this book, particularly its Aryan element, speaks against its origin in the age of the Maccabees, so also "the contemplative-visionary manner of representation in the book," as Kran. (p. 59) justly remarks, "accords little with a conjuncture of time when (1 Macc. 2ff.) the sanctuary was desecrated and tyranny rose to an intolerable height. It is not conceivable that in such a time those who mingled in that fearful insurrection and were called on to defend their lives with weapons in their hands, should have concerned themselves with visions and circumstantial narratives of detailed history, which appertain to a lengthened period of quietness, instead of directly encouraging and counselling the men of action, so that they might be set free from the fearful situation in which they were placed."


  2. Thus in no respect do the actual contents of this book correspond with the relations and circumstances of the times of the Maccabees; but, on the contrary, they point decidedly to the time of the exile. The historical parts show an intimate acquaintance not only with the principal events of the time of the exile, but also with the laws and manners and customs of the Chaldean and Medo-Persian monarchies. The definite description (Dan 1:1) of the first expedition of Nebuchadnezzar against Jerusalem, which is fabricated certainly from no part of the O.T., and which is yet proved to be correct, points to a man well acquainted with this event; so too the communication regarding king Belshazzar, Daniel 5, whose name occurs only in this book, is nowhere else independently found. An intimate familiarity with the historical relations of the Medo-Persian kingdom is seen in the mention made of the law of the Medes and Persians, Dan 6:9, Dan 6:13, since from the time of Cyrus the Persians are always placed before the Medes, and only in the book of Esther do we read of the Persians and Medes (Dan 1:3, Dan 1:14, Dan 1:18), and of the law of the Persians and Medes (Dan 1:19). An intimate acquaintance with the state-regulations of Babylon is manifest in the statement made in Dan 1:7 (proved by Kg2 24:17 to be a Chaldean custom), that Daniel and his companions, on their being appointed for the king's service, received new names, two of which were names derived from Chaldean idols; in the account of their food being brought from the king's table (Dan 1:5); in the command to turn into a dunghill (Dan 2:5) the houses of the magicians who were condemned to death; in the death-punishments mentioned in Dan 2:5 and Dan 3:6, the being hewn to pieces and cast into a burning fiery furnace, which are shown by Eze 16:10; Eze 23:47; Jer 29:29, and other proofs, to have been in use among the Chaldeans, while among the Medo-Persians the punishment of being cast into the den of lions is mentioned, Dan 6:8, Dan 6:13,ff. The statement made about the clothing worn by the companions of Daniel (Dan 3:21) agrees with a passage in Herodotus, i. 195; and the exclusion of women from feasts and banquets is confirmed by Xen. Cyrop. v. 2, and Curtius, v. 1, 38. As to the account given in Dan 2:5, Dan 2:7, of the priests and wise men of Chaldean, Fr. Mnter (Religion der Babyl. p. 5) has remarked, "What the early Israelitish prophets record regarding the Babylonish religion agrees well with the notices found in Daniel; and the traditions preserved by Ctesias, Herod., Berosus, and Diodor. are in perfect accordance therewith." Compare with this what P. F. Stuhr (Die heidn. Religion. des alt. Orients, p. 416ff.) has remarked concerning the Chaldeans as the first class of the wise men of Babylon. A like intimate acquaintance with facts on the part of the author of this book is seen in his statements regarding the government and the state officers of the Chaldean and Medo-Persian kingdom (cf. Hgstb. Beitr. i. p. 346ff.).


  The prophetical parts of this book also manifestly prove its origin in the time of the Babylonian exile. The foundation of the world-kingdom by Nebuchadnezzar forms the historical starting-point for the prophecy of the world-kingdoms. "Know, O king," says Daniel to him in interpreting his dream of the world-monarchies, "thou art the head of gold" (Dan 2:37). The visions which are vouchsafed to Daniel date from the reign of Belshazzar the Chaldean, Darius the Median, and Cyrus the Persian (Dan 7:1; Dan 8:1; Dan 9:1; Dan 10:1). With this stands in harmony the circumstance that of the four world-kingdoms only the first three are historically explained, viz., besides the first of the monarchy of Nebuchadnezzar (Dan 2:37), the second of the kingdom of the Medes and Persians, and the third of the kingdom of Javan, out of which, at the death of the first king, four kingdoms shall arise toward the four winds of heaven (Dan 8:20-22). Of the kings of the Medo-Persian kingdom, only Darius the Median and Cyrus the Persian, during whose reign Daniel lived, are named. Moreover the rise of yet four kings of the Persians is announced, and the warlike expedition of the fourth against the kingdom of Javan, as also the breaking up and the division toward the four winds (Dan 11:5-19) of the kingdom of the victorious king of Javan. Of the four kingdoms arising out of the monarchy of Alexander of Macedon nothing particular is said in Daniel 8, and in Dan 11:5-19 only a series of wars is predicted between the king of the south and the king of the north, and the rise of the daring king who, after the founding of his kingdom by craft, would turn his power against the people of God, lay waste the sanctuary, and put an end to the daily sacrifice, and, according to Dan 8:23, shall arise at the end of these four kingdoms.


  However full and particular be the description given in Daniel 8 and Daniel 11 of this daring king, seen in Daniel 8 as the little horn, yet it nowhere passes over into the prediction of historical particularities, so as to overstep the boundaries of prophecy and become prognostication or the feigned setting forth of the empiric course of history. Now, though the opinion of Kran. p. 58, that "the prophecy of Daniel contains not a single passus which might not (leaving the fulfilment out of view) in a simple, self-evident way include the development founded in itself of a theocratic thought, or of such-like thoughts," is not in accordance with the supernatural factor of prophecy, since neither the general prophecy of the unfolding of the world-power in four successive world-kingdoms, nor the special description of the appearance and unfolding of this world-kingdom, can be conceived of or rightly regarded as a mere explication of theocratic thoughts, yet the remark of the same theologian, that the special prophecies in Daniel 8 and 9 do not abundantly cover themselves with the historical facts in which they found their fulfilment, and are fundamentally different from the later so-called Apocalypse of Judaism in the Jewish Sibyl, the book of Enoch and the book of Ezra (= Esdras), which are appended to the book of Daniel, is certainly well founded.


  What Daniel prophesied regarding the kings of Persian who succeeded Cyrus, regarding the kingdom of Javan and its division after the death of the first king into four kingdoms, etc., could not be announced by him by virtue of an independent development of prophetic thoughts, but only by virtue of direct divine revelation; but this revelation is at the same time not immediate prediction, but is an addition to the earlier prophecies of further and more special unveilings of the future, in which the point of connection for the reference of the third world-kingdom to Javan was already given in the prophecy of Balaam, Num 24:24, cf. Joe 3:6 (4:6). The historical destination of the world-kingdoms does not extend to the kingdom of Javan and the ships of Chittim (Dan 11:30), pointing back to Num 24:24, which set bounds to the thirst for conquest of the daring king who arose up out of the third world-kingdom. The fourth world-kingdom, however distinctly it is described according to its nature and general course, lies on the farther side of the historical horizon of this prophet, although in the age of the Maccabees the growth of the Roman power, striving after the mastery of the world, was already so well known that the Alexandrine translators, on the ground of historical facts, interpreted the coming of the ships of Chittim by ἣξουσι ̔Ρωμαῖοι. The absence of every trace of the historical reference of the fourth world-kingdom, furnishes an argument worthy of notice in favour of the origin of this book of Daniel during the time of the exile. For at the time of the Babylonian exile Rome lay altogether out of the circle of vision opened up to the prophets of Scripture, since it had as yet come into no relation at all to the then dominant nations which were exercising an influence on the fate of the kingdom of God. Altogether different was the state of matters in the age of the Maccabees, for they sent messengers with letters to Rome, proposing to enter into a league with the Romans: cf. 1 Macc. 8, 12.


  The contents of Daniel 9 accord with the age of the Maccabees still less than do the visions of the world-kingdoms. Three and a half centuries after the accomplishment of Jeremiah's prophecy of the desolation of Judah, after Jerusalem and the temple had been long ago rebuilt, it could not come into the mind of any Jew to put into the mouth of the exiled prophet Daniel a penitential prayer for the restoration of the holy city, and to represent Gabriel as having brought to him the prophecy that the seventy years of the desolation of Jerusalem prophesied of by Jeremiah were not yet fulfilled, but should only be fulfilled after the lapse of seventy year-weeks, in contradiction to the testimony of Ezra, or, according to modern critics, of the author of the books of Chronicles and of Ezra, living at the end of the Persian era, that God, in order to fulfil His word spoken by Jeremiah the prophet, had in the first year of Cyrus stirred up the spirit of Cyrus the king of Persian to send forth an edict throughout his whole kingdom, which directed the Jews to return to Jerusalem and commanded them to rebuild the temple (Ch2 36:22., Ezr 1:1-4).


  3. If now, in conclusion, we take into consideration the religious spirit of this book, we find that the opponents of its genuineness display no special gift of διάκρισις πνευμάτων when they place the book of Daniel in the same category with the Sybilline Oracles, the fourth book of Ezra (= 2 Esdras), the book of Enoch, the Ascentio Jesajae, and other pseudepigraphical products of apocryphal literature, and represent the narrative of the events of Daniel's life and his visions as a literary production after the manner of Deuteronomy and the book of Koheleth (Ecclesiastes), which a Maccabean Jew has chosen, in order to gain for the wholesome truths which he wished to represent to his contemporaries the wished-for acceptance (Bleek, p. 593f.). For this purpose, he must in the historical narratives, "by adducing the example of Daniel and his companions on the one side, and of Nebuchadnezzar and Belshazzar on the other, exhort his fellow-countrymen to imitate the former in the inflexible stedfastness of their faith, in their open, fearless confession of the God of their fathers, and show them how this only true, all-powerful God will know in His own time to humble those who, like Antiochus Epiphanes, raised themselves against Him in presumptuous pride and sought to turn away His people from His service, and, on the other hand, to make His faithful worshippers in the end victorious" (Bleek, p. 601). Hence the tendency is conspicuous, "that the author in his descriptions in Daniel 3 and 6 almost always, in whole and in part, has kept before his eye the relations of his time (the land of Judea being then under the oppression of Antiochus Epiphanes) and the surrounding circumstances; and these he brings before his readers in a veiled, yet by them easily recognisable, manner" (p. 602). Wherein, then, does the "easily recognisable" resemblance of these two facta consist? Nebuchadnezzar directed a colossal image of threescore cubits in height and six cubits in breadth to be erected on the plain of Dura, and to be solemnly consecrated as a national image, the assembled people falling down before it doing it homage. Antiochus Epiphanes, on the contrary, did not command an idol-image, as has been supposed from a false interpretation of the βδέλυγμα ερημώσεως (1 Macc. 1:54), to be placed on the altar of burnt-offering, but only a small idol-altar (βωμόν, 1 Macc. 1:59) to be built; no mention is made, however, of its being solemnly consecrated. He then commanded the Jews to offer sacrifice month after month on this idol-altar; and because he wished that in his whole kingdom all should form but one people, and that each should leave his laws (v. 41), he thus sought to constrain the Jews to give up the worship of God inherited from their fathers, and to fall in with the heathen forms of worship. Nebuchadnezzar did not intend to forbid to the nations that became subject to him the worship of their own gods, and to the Jews the worship of Jehovah, but much more, after in the wonderful deliverance of the three friends of Daniel he recognised the omnipotence of the supreme God, he forbade by an edict, on the pain of death, all his subjects from blaspheming this God (Dan 3:28-30).


  And wherein consists the resemblance between Antiochus Epiphanes and the Median Darius (Daniel 6)? Darius; it is true, at the instigation of his princes and satraps, issued an ordinance that whoever within thirty days should offer a prayer to any god or man except to the king himself should be cast into the den of lions, but certainly not with the view of compelling the Jews, or any other of his subjects, to apostatize from their ancestral religion, for after the expiry of the appointed thirty days every one might again direct his prayer to his own god. The special instigators of this edict did not contemplate by it the bringing of the Jewish people under any religious restraint, but they aimed only at the overthrow of Daniel, whom Darius had raised to the rank of third ruler in the realm and had thought to set over the whole kingdom. But when Daniel was denounced to him by the authors of this law, Darius became greatly moved, and did all he could to avert from him the threatened punishment. And when, by an appeal of his satraps to the law of the Medes and Persians that no royal edict could be changed, necessity was laid upon him to cause Daniel to be cast into the den of lions, he spent a sleepless night, and was very glad when, coming to the lions' den early in the morning, he found Daniel uninjured. He then not only commanded Daniel's accusers to be cast to the lions, but he also by a proclamation ordered all his subjects to do homage to the living God who did signs and wonders in heaven and earth. In this conduct of Darius towards Daniel and towards the living God of heaven and earth, whom Daniel and the Jews worshipped, can a single incident be found which will remind us of the rage of Antiochus Epiphanes against the Jews and their worship of God?


  Still less can it be conceived that (as Bleek, p. 604, says) the author of this book had "without doubt Antiochus Epiphanes before his eyes" in Nebuchadnezzar, Daniel 4, and also in Belshazzar, Daniel 5. It is true that Nebuchadnezzar and Belshazzar, according to Daniel 4 and 5, sin against the Almighty God of heaven and earth and are punished for it, and Antiochus Epiphanes also at last fell under the judgment of God on account of his wickedness. But this general resemblance, that heathen rulers by their contact with the Jews did dishonour to the Almighty God, and were humbled and punished for it, repeats itself at all times, and forms no special characteristic of the time of Antiochus Epiphanes. In all the special features of the narratives of Daniel 4 and 5, on the other hand, complete differences are met with. Nebuchadnezzar was struck with beast-like madness, not because he had persecuted the Jews, but because in his haughty pride as a ruler he deified himself, because he knew not that the Most High ruleth over the kingdom of men (Dan 4:14); and when he humbled himself before the Most High, he was freed from his madness and again restored to his kingdom. Belshazzar also did not transgress by persecuting the Jews, but by causing at a riotous banquet, in drunken insolence, the golden vessels which had been brought from the temple in Jerusalem to Babylon to be produced, and by drinking out of these vessels with his captains and his wives amid the singing of songs in praise of the idol-gods; thus, as Daniel represented to him, raising himself up against the Lord of heaven, and not honouring the God in whose hand his breath was and with whom were all his ways, although he knew how his father Nebuchadnezzar had been punished by this God (Dan 5:20-23) for his haughty presumption.


  The relation not only of Nebuchadnezzar and of Darius, but also of Belshazzar, to the Jews and their religion is therefore fundamentally different from the tendency of Antiochus Epiphanes to uproot Judaism and the Mosaic worship of God. The Babylonian kings were indeed heathen, who, according to the common opinion of all heathens, held their national gods to be greater and more powerful than the gods of the nations subdued by them, among whom they also placed the God of Israel; but they that heard of the wonders of His divine omnipotence, they gave honour to the God of Israel as the God of heaven and of earth, partly by express confession of Him, and partly, at least as Belshazzar did, by honouring the true worshippers of this God. Antiochus Epiphanes, on the contrary, persisted in his almost mad rage against the worship of God as practised by the Jews till he was swept away by the divine judgment. If the pretended pseudo-Daniel, therefore, had directed his view to Antiochus Epiphanes in the setting forth of such narratives, we could only imagine the purpose to have been that he might lead this fierce enemy of his people to acknowledge and worship the true God. But with such a supposition not only does the sentiment of the Jews, as it is brought to light in the books of the Maccabees, stand in opposition, but it is also contradicted by the prophecies of this book, which threaten the daring and deceitful king, who would take away the daily sacrifice and lay waste the sanctuary, with destruction without the hand of man, without giving any room for the thought of the possibility of a change of mind, or of his conversion. The author of these prophecies cannot therefore have followed, in the historical narratives of his book, the tendency imputed to him by modern critics.


  On the whole, an entire misapprehension of the spirit which pervades the historical parts of the book of Daniel lies at the foundation of the supposition of such a tendency. The narratives regarding Nebuchadnezzar, his dream, the consecration of the golden statue, and his conduct after his recovery from his madness, as well as those regarding Darius, Daniel 6, could not be invented, at least could not be invented by a Maccabean Jew, because in the pre-exilian history there are altogether wanting types corresponding to the psychological delineation of these characters. It is true that a Pharaoh raised Joseph, who interpreted his dream, to be the chief ruler in his kingdom, but it does not come into his mind to give honour to the God who revealed in the dream what would befall his kingdom (Gen 41). For the other narratives of this book there are wanting in the Old Testament incidents with which they could be connected; and the resemblance between the life-experience of Joseph and that of Daniel extends only to these general matters, that both received from God the gift of interpreting dreams, and by means of this gift brought help and deliverance to their people: in all details, however, Daniel is so different from Joseph, that the delineation of his portrait as found in this book cannot be regarded as a copy of the history of Joseph. Still less can we think of the narratives of Daniel as poetical compositions; for the characters of Nebuchadnezzar and of Darius the Mede are essentially different from the prevailing views of Judaism concerning the heathen. The relation of both of these genuine heathen kings to the revelations of God shows a receptivity for the control of the living God in the lot of men, as is predicated before and after the exile in no Jewish writing of a single heathen. Such representations of character cannot be invented; they are drawn according to life, and can only be understood if the wonders of divine omnipotence and grace which the book of Daniel relates truly happened.


  But as in the historical narrations, so also in the visions of Daniel, there is wanting every trace of any tendency pointing to Antiochus Epiphanes. This tendency is derived only from the view already (p. 513) shown to be incorrect, that all the prophecies of Daniel extend only down to this king, and that with his death the destruction of the God-opposing world-power and the setting up of the Messianic kingdom of God is to be expected. But if the opponents of the genuineness of this book derive support for their views from the relation of the prophecies of Daniel to the pseudepigraphic products of the Jewish Apocalyptics, so also, on the other hand, Zndel (Krit. Unter. p. 134ff.) has so conclusively proved the decided difference between the prophecies of Daniel and the Sibylline Oracles, which, according to Bleek, Lcke, and others, must have flowed from one source and are homogeneous, that we may limit ourselves to a brief condensed exhibition of the main results of this proof (p. 165ff.).


  First, the subject of the two writings is perfectly different. In Daniel the seer stands in moral connection with the vision; this is not so with the Sibyl. Daniel is a pious Israelite, whose name, as we see from Ezekiel, was well known during the Chaldean exile, and whose life-history is spent in inseparable connection with his prophecies; on the contrary, the Sibyls withdraw their existence from all historical control, fore they date back in the times of hoary antiquity, not only of Israel, but of all nations, viz., in the period of the deluge, and their persons disappear in apocryphal darkness. "While Daniel on his knees prays for the divine disclosure regarding the time of the deliverance of his people, and each of his revelations is at the same time an answer to prayer, the Sibyl in the Maccabean time is represented, in a true heathenish manner, powerfully transported against her will by the word of God as by a madness, and twice she prays that she might rest and cease to prophesy."


  Again, the prophetic situation is just as different. As is the case with all the earlier prophets, Daniel's prophecy goes forth from a definite historical situation, the growing up of the first great world-power in Assyria-Chaldea; it stands in a moral practical connection with the deliverance of Israel, about which it treats, after the expiry of the seventy years of Jeremiah; the four world-monarchies which were revealed to him take root in the historical ground of the time of Nebuchadnezzar. In the Seleucidan-Jewish Sibyl, on the contrary, there is no mention made of a prophetical situation, nor of a politico-practical tendency; the Sibyl has in a true Alexandrine manner a literary object, viz., this, to represent Judaism as the world-religion. "That life-question for Israel and the world, When comes the kingdom of God? which in Daniel springs up in an actual situation, as it shall also be only answered by divine fact, is in the Alexandrine Sibyllist only a question of doctrine which he believes himself called on to solve by making the heathen Jews and associates of the Jews.


  Finally, in the Sibyls there is wanting a prophetical object. The prophetical object of Daniel is the world-power over against the kingdom of God. This historico-prophetic idea is the determinating, sole, all-penetrating idea in Daniel, and the centre of it lies throughout in the end of the world-power, in its inner development and its inner powerlessness over against the kingdom of God. The four world-forms do not begin with the history of nations and extend over our present time. On the contrary, the creative prophetic spirit is wanting to the Sibyl; not one historical thought of deliverance is peculiar to it; it is a genuine Alexandrine compilation of prophetic and Graeco-classic thoughts externally conceived. The thought peculiarly pervading it, to raise Judaism to the rank of the world-religion, is only a human reflection of the divine plan, that in Abraham all the nations shall be blessed, which pervades all the prophets as the great thought in the history of the world; in Daniel it comes out into the greatest clearness, and is realized by Christianity. This prophetic world-thought the Sibyl has destroyed, i.e., has religiously spiritualized and politically materialized it. "Not the living and holy covenant God Jehovah, who dwells on high and with the contrite in heart, but Godhead uncreated and creating all things, without distinction in Himself, the invisible God, who sees all things, who is neither male nor female, as He appears at a later period in the teaching of the school of Philo, is He whom the Sibyl in very eloquent language declares to the heathen. But of the God of Israel, who not only created the world, but who also has a divine kingdom on the earth, and will build up this kingdom, in a word, of the God of the history of redemption, as He is seen in His glory in Daniel, we find no trace whatever." The materialistic historic prophecy of the Sibyllist corresponds with this religious spiritualism. He seeks to imitate the prophecies of Daniel, but he does not know the prophetic fundamental thought of the kingdom of God over against the kingdom of the world, and therefore he copies the empirical world-history: "first Egypt will rule, then Assyria, Persia, Media, Macedonia, Egypt again, and then Rome."


  Thus the Sibylline Apocalyptic is fundamentally different from the prophecies of Daniel.


  Whoever has a mind so little disciplined that he cannot perceive this difference, cannot be expected to know how to distinguish between the prophecies of Daniel and the philosophical reflections of the book of Koheleth.


  If Koheleth brings forward his thoughts regarding the vanity of all things in the name of the wise king Solomon, then is this literary production, which moreover is so very transparent that every reader of the book can see through it, altogether comprehensible. If, on the other hand, a Maccabean Jew clothe his own self-conceived ideas regarding the development of the war of the heathen world-powers against the people of God in revelations from God, which the prophet living in the Babylonian exile might have received, then this undertaking is not merely literary deception, but at the same time an abuse of prophecy, which, as a prophesying out of one's own heart, is a sin to which God in His law has annexed the punishment of death.


  If the book of Daniel were thus a production of a Maccabean Jew, who would bring "certain wholesome truths" which he thought he possessed before his contemporaries as prophecies of a divinely enlightened seer of the time of the exile, then it contains neither prophecy given by God, nor in general wholesome divine truth, but mere human invention, which because it was clothed with falsehood could not have its origin in the truth. Such a production Christ, the eternal personal Truth, never could have regarded as the prophecy of Daniel the prophet, and commended to the observation of His disciples, as He has done (Mat 24:15, cf. Mar 13:14).


  This testimony of our Lord fixes on the external and internal evidences which prove the genuineness of the book of Daniel the seal of divine confirmation.


  For the exegetical literature of the book of Daniel see in my Lehrb. der Einl. in d. A. Test. 385f. The Messrs. T. and T. Clark of Edinburgh have recently published an English translation of this work, under the title of Manual of Historico-Critical Introduction to the Canonical Scriptures of the Old Testament, etc., translated by the Rev. Professor Douglas, D.D., Free Church College, Glasgow. 2 vols., Edinburgh 1869]. To what is there recorded we may add, Das Buch Daniel erkl. von Rud. Kranichfeld, Berlin 1868; Das Buch Daniels uebers. u. erkl. von Dr. Th. Kliefoth, Schwerin 1868; J. L. Fller, der Prophet Daniel erkl., Basel 1868 (for the educated laity); Pusey, Daniel the Prophet, Oxf. 1864; and Mayer (Cath.), die Messian. Prophezieen des Daniel, Wien 1866. [Der Prophet Daniel, theologisch-homiletisch bearbeitt. von Dr. Zoeckler, Professor der Theologie zu Greifswald (J. P. Lange's Bibelwerk, 17er Thiel des A. T.), 1870.]


  Daniel 1


  Historico-Biographical Introduction


  When Nebuchadnezzar first besieged Jerusalem he not only took away the holy vessels of the temple, but also commanded that several Israelitish youths of noble lineage, among whom was Daniel, should be carried to Babylon and there educated in the science and wisdom of the Chaldeans for service in his court, which they entered upon when their education was completed. This narrative, in which the stedfast attachment of Daniel and his three friends to the religion of their fathers, and the blessings which flowed to them from this fidelity (Dan 1:8-17), are particularly set forth, forms the historical introduction to the following book, whilst it shows how Daniel reached the place of influence which he held, a place which was appointed for him according to the divine counsel, during the Babylonish exile, for the preservation and development of the Old Testament kingdom of God. It concludes (Dan 1:21) with the remark, that Daniel continued to occupy this place till the first year of Cyrus.


  Daniel 1:1


  Of this expedition of Nebuchadnezzar against Jerusalem it is related in the second book of Kings (Kg2 24:1): "In his days Nebuchadnezzar king of Babylon came up, and Jehoiakim became his servant three years; then he turned and rebelled against him;" and in the second book of Chronicles (Ch2 36:6): "Against him came up Nebuchadnezzar king of Babylon, and bound him in fetters to carry him to Babylon. Nebuchadnezzar also carried off the vessels of the house of the Lord to Babylon, and put them in his temple at Babylon." That both of these statements refer to the same expedition of Nebuchadnezzar against Jehoiakim mentioned here, appears not only from the statement of the book of Chronicles agreeing with Dan 1:2 of this chapter, namely, that Nebuchadnezzar took away a part of the sacred vessels of the temple to Babylon, and there put them in the temple of his god, but also from the circumstance that, beyond all doubt, during the reign of Jehoiakim where was not a second siege of Jerusalem by Nebuchadnezzar. It is true, indeed, that when Jehoiakim threw off the yoke at the end of three years' subjection, Nebuchadnezzar sent Chaldean, Aramaean, Moabitish, and Ammonitish hosts against him for the purpose of bringing him into subjection, but Jerusalem was not again laid siege to by these hosts till the death of Jehoiakim. Not till his son Jehoiachin ascended the throne did the servants of Nebuchadnezzar again come up against Jerusalem and besiege it. When, during the siege, Nebuchadnezzar himself came up, Jehoiachin surrendered to him after three months, and was, along with the chief men of his kingdom, and the strength of the population of Jerusalem and Judah, and the treasures of the royal palace and of the temple, carried down to Babylon (Kg2 24:2-16). The year, however, in which Nebuchadnezzar, in the reign of Jehoiakim, first took Jerusalem and carried away a part of the treasures of the temple to Babylon, is stated neither in the second book of Kings nor in Chronicles, but may be pretty certainly determined by the statements of Jeremiah (Jer 46:2; Jer 25:1., Jer 36:1.). According to Jer 46:2, Nebuchadnezzar smote the Egyptian king Pharaoh-Necho with his army at Carchemish in the fourth year of the reign of Jehoiakim. That same year is spoken of (Jer 25:1) as the first year of Nebuchadnezzar the king of Babylon, and is represented by Jeremiah not only as a critical period for the kingdom of Judah; but also, by the prediction that the Lord would bring His servant Nebuchadnezzar against Judah and against its inhabitants, and against all the nations round about, that He would make Judah a desolation, and that these nations would serve the king of Babylon seventy years (Jer 25:2-11), he without doubt represents it as the beginning of the seventy years of Babylonish exile: In this the fourth year of Jehoiakim, the prophet was also commanded (Jer 36:1.) to write in a book all the words which the Lord had spoken unto him against Israel, and against Judah, and against all the nations, from the day in which He had spoken to him in the time of Josiah even till then, that the house of Judah might hear all the evil which He purposed to do unto them, and might return every man from his evil way. Jeremiah obeyed this command, and caused these predictions, written in the roll of a book, to be read by Baruch to the people in the temple; for he himself was a prisoner, and therefore could not go to the temple.


  The first capture of Jerusalem by Nebuchadnezzar cannot therefore have taken place in the third, but must have been in the fourth year of Jehoiakim, i.e., in the year 606 b.c. This, however, appears to stand in opposition to the statement of the first verse of this chapter: "In the third year of the reign of Jehoiakim בּא Nebuchadnezzar to Jerusalem." The modern critics accordingly number this statement among the errors which must disprove the genuineness of this book (see above, p. 508f.). The apparent opposition between the language of Daniel (Dan 1:1) that Nebuchadnezzar undertook his first expedition against Jerusalem in the third year of Jehoiakim, and the affirmation of Jeremiah, according to which not only was Pharaoh-Necho slain by Nebuchadnezzar at the Euphrates in the fourth year of Jehoiakim, but also in this same year Nebuchadnezzar's invasion of Judea is for the first time announced, cannot be resolved either by the hypothesis of a different mode of reckoning the years of the reign of Jehoiakim and of Nebuchadnezzar, nor by the supposition that Jerusalem had been already taken by Nebuchadnezzar before the battle of Carchemish, in the third year of Jehoiakim. The first supposition is set aside by the circumstance that there is no certain analogy for it.


  The latter supposition is irreconcilable with Jer. 25 and 36.


  If Jeremiah in the fourth year of Jehoiakim announced that because Judah did not hearken unto his warnings addressed to them "from the thirteenth year of Josiah even unto this day," that is, for the space of three and twenty years, nor yet to the admonitions of all the other prophets (Jer 25:3-7) whom the Lord had sent unto them, therefore the Lord would now send His servant Nebuchadnezzar with all the people of the north against the land and against the inhabitants thereof, and against all these nations round about, utterly to destroy the land and make it desolate, etc.—then it must be affirmed that he publicly made known the invasion of Judah by the Chaldeans as an event which had not yet taken place, and therefore that the supposition that Jerusalem had already in the preceding year been taken by Nebuchadnezzar, and that Jehoiakim had been brought under his subjection, is entirely excluded. It is true that in Daniel 25 Jeremiah prophesies a judgment of "perpetual desolations against Jerusalem and against all the nations," but it is as unwarrantable to apply, as Klief. does, this prophecy only "to the total destruction of Jerusalem and of Judah, which took place in the eleventh year of Zedekiah," as with older interpreters only to the first expedition of Nebuchadnezzar against Jehoiakim, Kg2 24:1 and Ch2 36:6. In the words of threatening uttered by the prophet there are included all the expeditions of Nebuchadnezzar against Jerusalem and Judah, from his first against Jehoiakim to the final destruction of Jerusalem under Zedekiah; so that we cannot say that it is not applicable to the first siege of Jerusalem under Jehoiakim, but to the final destruction of Judah and Jerusalem, as this whole prophecy is only a comprehensive intensified summary of all the words of God hitherto spoken by the mouth of the prophet. To strengthen the impression produced by this comprehensive word of God, he was commanded in that same year (Jer 36:1.), as already mentioned, to write out in the roll of a book all the words hitherto spoken by him, that it might be seen whether or not the several words gathered together into a whole might not exert an influence over the people which the separate words had failed to do.


  Moreover a destruction of Jerusalem by the Chaldeans before the overthrow of the Egyptian power on the Euphrates, which took place in the fourth year of Jehoiakim, cannot at all be thought of. King Jehoiakim was "put into bands" by Pharaoh-Necho and made a tributary vassal to him (Kg2 23:33.), and all the land from the river of Egypt even unto the Euphrates was brought under his sway; therefore Nebuchadnezzar could not desolate Judah and Jerusalem before Pharaoh-Necho was slain. Neither could Nebuchadnezzar pass in the presence of the Egyptian host stationed in the stronghold of Carchemish, on the Euphrates, and advance toward Judah, leaving behind him the city of Babylon as a prize to so powerful an enemy, nor would Necho, supposing that Nebuchadnezzar had done this, have quietly allowed his enemy to carry on his operations, and march against his vassal Jehoiakim, without following in the rear of Egypt's powerful foe.


  The statement in the first verse may indeed, literally taken, be interpreted as meaning that Nebuchadnezzar came up against Jerusalem and took in in the third year of the reign of Jehoiakim, because בּוא frequently means to come to a place. But it is not necessary always so to interpret the word, because בּוא means not only to come, but also to go, to march to a place. The assertion, that in this verse בּוא is to be interpreted (Hv. N. Kr. U. p. 61, Ew., and others) as meaning to come to a place, and not to march to it, is as incorrect as the assertion that the translation of בּא by he marched is inadmissible or quite impossible, because עלה is generally used of the march of an army (Staeh., Znd.). The word בּוא, from the first book of the Canon (cf. Gen 14:5) to the last, the book of Daniel not excepted (cf. e.g., Dan 11:13, Dan 11:17, Dan 11:29, etc.), is used of military expeditions; and regarding the very general opinion, that בּוא, in the sense of to march, to go to a place, occurs less frequently, Kran. (p. 21) has rightly remarked, that "it stands always and naturally in this sense whenever the movement has its point of departure from the place of him who observes it, thinks of it, or makes a communication regarding it." Therefore, e.g., it is used "always in a personal verbal command with reference to the movement, not yet undertaken, where naturally the thought as to the beginning or point of departure passes into the foreground; as e.g., in Gen 45:17; Exo 6:11; 7:26; Exo 9:1; Exo 10:1; Num 32:6; Sa1 20:19; Kg2 5:5. In Jon 1:3 it is used of the ship that was about to go to Tarshish; and again, in the words עמּהם לבוא, ibid., it is used when speaking of the conclusion of the journey." "On the contrary, if the speaker or narrator is at the terminus ad quem of the movement spoken of, then of course the word בּוא is used in the other sense of to come, to approach, and the like." Accordingly these words of Daniel, "Nebuchadnezzar בּוא to Jerusalem," considered in themselves, may be interpreted without any regard to the point of departure or the termination of the movement. They may mean "Nebuchadnezzar came to Jerusalem," or that "he marched to Jerusalem," according as the writer is regarded as writing in Judah or Jerusalem, or in Babylon at the point of departure of Nebuchadnezzar's journey. If the book was composed by a Maccabean Jew in Palestine, then the translation, "he came to Jerusalem," would be the more correct, because such a writer would hardly have spoken of a military movement from its eastern point of departure. The case is altogether different if Daniel, who lived as a courtier in Babylon from his youth up to old age, wrote this account. "For him, a Jew advanced in years, naturally the first movement of the expedition threatening and bringing destruction to his fatherland, whether it moved directly or by a circuitous route upon the capital, would be a significant fact, which he had in every respect a better opportunity of comprehending than his fellow-countrymen living in the remote west, since this expedition was an event which led to the catastrophe of the exile. For the Jew writing in Babylon about the expedition, the fatal commencement of the march of the Chaldean host would have a mournful significance, which it could not have for a writer living in Jerusalem."


  In this way Kran. has thoroughly vindicated the rendering of בּא, "he marched" to Jerusalem, and also the explanation of the word as referring to the setting out of the Chaldean army which Hitz., Hofm., Staeh., Znd., and others have declared to be opposed to the meaning of the word and "impossible," and at the same time he has set aside as groundless the further remark of Hitzig, that the designation of the time also applies to ויּצר. If בּא is to be understood of an expedition with reference to its point of departure, then the fixing of its time cannot of course refer also to the time of the arrival of the expedition at its termination and the siege then ensuing. The time of its arrival before Jerusalem, as well as the beginning, duration, and end of the siege, is not defined, and only its result, the taking of Jerusalem, is, according to the object of the author, of sufficient importance to be briefly announced. The period of the taking of the city can only be determined from dates elsewhere given. Thus from the passages in Jeremiah already referred to, it appears that this happened in the fourth year of Jehoiakim, in which year Nebuchadnezzar overcame the army of Necho king of Egypt at the Euphrates (Jer 46:2), and took all the land which the king of Egypt had subdued, from the river of Egypt to the Euphrates, so that Pharaoh-Necho came no more out of his land (Kg2 24:7). With this agrees Berosus in the fragments of his Chaldean history preserved by Josephus (Ant. x. 11. 1, and c. Ap. i. 19). His words, as found in the latter passage, are these: "When his (Nebuc.) father Nabopolassar heard that the satrap whom he had set over Egypt and over the parts of Coelesyria and Phoenicia had revolted from him, he was unable to bear the annoyance any longer, but committing a part of his army to his son Nabuchodonosor, who was then a youth, he sent him against the rebel. Nabuchodonosor encountered him in battle and overcame him, and brought the land again under his dominion. It happened that his father Nabopolassar at this time fell sick and died at the city of Babylon, after he had reigned twenty-one years (Berosus says twenty-nine years). But when Nabuchodonosor not long after heard of the death of his father, he set the affairs of Egypt and of the other countries in order, and committed the prisoners he had taken from the Jews, the Phoenicians, and Syrians, and from the nations belonging to Egypt, to some of his friends, that they might conduct the heavy armed troops with the rest of the baggage to Babylonia, while he himself hastened with a small escort through the desert to Babylon. When he came hither, he found that the public affairs had been managed by the Chaldeans, and that the principal persons among them had preserved the kingdom for him. He now obtained possession of all his father's dominions, and gave directions that the captives should be placed as colonies in the most favourably situated districts of Babylonia," etc. This fragment illustrates in an excellent manner the statements made in the Bible, in case one be disposed to estimate the account of the revolt of the satrap placed over Egypt and the countries lying round Coelesyria and Phoenicia as only the expression of boastfulness on the part of the Babylonish historian, claiming that all the countries of the earth of right belonged to the monarch of Babylon; and it also shows that the rebel satrap could be none other than Pharaoh-Necho. For Berosus confirms not only the fact, as declared in Kg2 24:7, that Pharaoh-Necho in the last year of Nabopolassar, after the battle at Megiddo, had subdued Judah, Phoenicia, and Coelesyria, i.e., "all the land from the river of Egypt unto the river Euphrates," but he also bears witness to the fact that Nebuchadnezzar, after he had slain Pharaoh-Necho (Jer 46:2) "by the river Euphrates in Carchemish," made Coelesyria, Phoenicia, and Judah tributary to the Chaldean empire, and consequently that he took Jerusalem not before but after the battle at Carchemish, in prosecution of the victory he had obtained over the Egyptians.


  This does not, however, it must be confessed, prove that Jerusalem had already in the fourth year of Jehoiakim come under the dominion of Nebuchadnezzar. Therefore Hitz. and others conclude from Jer 36:9 that Nebuchadnezzar's assault upon Jerusalem was in the ninth month of the fifth year of Jehoiakim as yet only in prospect, because in that month Jeremiah prophesied of the Chaldean invasion, and the extraordinary fast then appointed had as its object the manifestation of repentance, so that thereby the wrath of God might be averted. This Kran. endeavours to prove from Kg2 25:27, cf. Jer 52:31. But in the ninth month of the fifth year of Jehoiakim, Jeremiah caused to be rehearsed to the people in the court of the temple his former prophecies, written by Baruch in a book according to the commandment of the Lord, and pronounced the threatening against Jehoiakim because he had cut to pieces this book and had cast it into the fire, Jer 36:29. This threatening, that God would bring upon the seed and upon the servants of Jehoiakim, and upon the inhabitants of Jerusalem, all the evil which He had pronounced against them (Jer 36:31), does not exclude the previous capture of Jerusalem by Nebuchadnezzar, but announces only the carrying out of the threatened judgment in the destruction of Jerusalem and of the kingdom of Judah to be as yet imminent.


  The extraordinary fast of the people also, which was appointed for the ninth month, was not ordained with the view of averting the destruction of Judah and Jerusalem by Nebuchadnezzar, which was then expected, after the battle at Carchemish; for although fasts were sometimes appointed or kept for the purpose of turning away threatened judgment or punishment (e.g., Sa2 12:15.; Kg1 21:27; Est 4:1; Est 3:1-15 :16), yet, in general, fasts were more frequently appointed to preserve the penitential remembrance of punishments and chastisements which had been already endured: cf. e.g., Zac 7:5; Ezr 10:6.; Neh 1:4; Sa1 31:13; Sa2 1:12, etc. To ascertain, therefore, what was the object of this fast which was appointed, we must keep in view the character of Jehoiakim and his relation to this fast. The godless Jehoiakim, as he is represented in Kg2 23:37; Ch2 36:5, and Jer 22:13., was not the man who would have ordained a fast (or allowed it if the priests had wished to appoint it) to humble himself and his people before God, and by repentance and prayer to turn away the threatened judgment. Before he could ordain a fast for such a purpose, Jehoiakim must hear and observe the word of the prophet, and in that case he would not have been so enraged at the reading of the prophecies of Jeremiah as to have cut the book to pieces and cast it into the fire. If the fast took place previous to the arrival of the Chaldeans before Jerusalem, then neither the intention of the king nor his conduct in regard to it can be comprehended. On the other hand, as Znd. p. 21, and Klief. p. 57, have shown, both the ordaining of a general fast, and the anger of the king at the reading of the prophecies of Jeremiah in the presence of the people in the temple, are well explained, if the fast is regarded as designed to keep in remembrance the day of the year on which Nebuchadnezzar took Jerusalem. As Jehoiakim bore with difficulty the yoke of the Chaldean oppression, and from the first meditated on a revolt, for after three years he did actually revolt, he instituted the fast "to stir up the feelings of the people against the state of vassalage into which they had been brought" (Klief.), "and to call forth a religious enthusiasm among them to resist the oppressor" (Znd.). This opposition could only, however, result in the destruction of the people and the kingdom. Jeremiah therefore had his prophecies read to the people in the temple on that day by Baruch "as a counterbalance to the desire of the king," and announced to them that Nebuchadnezzar would come again to subdue the land and to destroy from out of it both man and beast. "Therefore the king was angry, and destroyed the book, because he would not have the excitement of the people to be so hindered; and therefore also the princes were afraid (Jer 36:16) when they heard that the book of these prophecies was publicly read" (Klief.).


  The words of Kg2 25:27, cf. Jer 52:31, do not contradict this conclusion from Jer 36:9, even though that drawn by Kran., p. 18, from this passage were adopted, viz., that since almost thirty-seven whole years had passed from the carrying away of Jehoiachin to the end of the forty-three years of the reign of Nebuchadnezzar, but Jehoiachin had reigned only for a few months, the beginning of the reign of Nebuchadnezzar must be dated in the sixth of the eleven years' reign of Jehoiakim, the predecessor of Jehoiachin. For since, according to the testimony of Berosus, Nebuchadnezzar conducted the war against Hither Asia, in which he slew king Necho at Carchemish, and as a further consequence of this victory took Jerusalem, before the death of his father, in the capacity of a commander-in-chief clothed with royal power, and when in Hither Asia, as it seems, and on the confines of Egypt, he then for the first time heard tidings of his father's death, and therefore hastened by the shortest road to Babylon to assume the crown and lay claim to all his father's dominions,—then it follows that his forty-three years' reign begins after the battle of Carchemish and the capture of Jerusalem under Jehoiakim, and might possibly have begun in the sixth year of Jehoiakim, some five months after the ninth month of the fifth year of Jehoiakim (Jer 36:9). Against this supposition the circumstance that Nebuchadnezzar, as stated in Jer 46:2; Jer 25:1, and also Dan 1:1, was called king of Babylon before he had actually ascended the throne is no valid objection, inasmuch as this title is explained as a prolepsis which would be easily understood by the Jews in Palestine. Nabopolassar came into no contact at all with Judah; the Jews therefore knew scarcely anything of his reign and his death; and the year of Nebuchadnezzar's approach to Jerusalem would be regarded in a general way both by Jeremiah and his contemporaries as the first year of his reign, and the commander of the Chaldean army as the king of Babylon, no matter whether on account of his being actual co-regent with his aged and infirm father, or merely because he was clothed with royal power as the chief commander of the army.


  In this sense Daniel (Dan 1:1) names him who was afterwards king, at a time when he was not yet the possessor of the throne, the king of Babylon; for he was in effect the king, so far as the kingdom of Judah was concerned, when he undertook the first expedition against it.


  But the reckoning of Kran. is also not exact. Nebuchadnezzar's ascending the throne and the beginning of his reign would only happen in the sixth year of Jehoiakim if either the three months of Jehoiachin (37 years' imprisonment of Jehoiachin + 1 year's reign + 5 years of Jehoiakim = 43 years of Nebuchadnezzar) are to be reckoned as 1 year, or at least the 11 years of Jehoiakim as 11 full years, so that 5 3/4 years of Jehoiakim's reign must be added to the 37 years of Jehoiachin's imprisonment and the 3 months of his reign so as to make up the 43 years of the reign of Nebuchadnezzar. Thus Jehoiakim must have reigned 5 1/4 years at the time when Nebuchadnezzar ascended the throne. Whereas if Jehoiakim's reign extended only to 10 1/2 years, which were reckoned as 11 years in the books of the Kings, according to the general method of recording the length of the reign of kings, then Nebuchadnezzar's ascending the throne took place in the fifth years of Jehoiakim's reign, or, at the furthest, after he had reigned 4 3/4 years. This latter reckoning, whereby the first year of Nebuchadnezzar's reign is made to coincide with the fifth year of Jehoiakim's, is demanded by those passages in which the years of the reign of the kings of Judah are made parallel with the years of Nebuchadnezzar's reign; viz., Kg2 24:12, where it is stated that Jehoiachin was taken prisoner and carried away captive in the eighth year of Nebuchadnezzar; also Jer 32:1, where the tenth years of Zedekiah corresponds with the eighteenth of Nebuchadnezzar; and finally, Jer 52:5, Jer 52:12, and Kg2 25:2, Kg2 25:8, where the eleventh year of Zedekiah corresponds with the nineteenth year of Nebuchadnezzar. According to all these passages, the death of Jehoiakim, or the end of his reign, happened either in the eighth year, or at all events in the end of the seventh year, of the reign of Nebuchadnezzar, for Jehoiachin reigned only three months; so that Nebuchadnezzar reigned six full years, and perhaps a few months longer, as contemporary with Jehoiakim, and consequently he must have mounted the throne in the fifth of the eleven years of Jehoiakim's reign.


  The above discussion has at the same time also furnished us with the means of explaining the apparent contradiction which has been found between Dan 1:1. and Dan 2:1., and which has been brought forward as an historical error in argument against the genuineness of the book. According to Dan 1:3., Nebuchadnezzar after the capture of Jerusalem commanded that young Israelites of noble birth should be carried away to Babylon, and there educated for the space of three years in the literature and wisdom of the Chaldeans; and, according to Dan 1:18, after the expiry of the appointed time, they were brought in before the king that they might be employed in his service. But these three years of instruction, according to Dan 2:1., expired in the second year of the reign of Nebuchadnezzar, when Daniel and his companions were ranked among the wise men of Babylon, and Daniel interpreted to the king his dream, which his Chaldean magi were unable to do (Dan 2:13., 19ff.). If we observe that Nebuchadnezzar dreamed his dream "in the second year of his reign," and that he entered on his reign some time after the destruction of Jerusalem and the captivity of Jehoiakim, them we can understand how the three years appointed for the education of Daniel and his companions came to an end in the second year of his reign; for if Nebuchadnezzar began to reign in the fifth year of Jehoiakim, then in the seventh year of Jehoiakim three years had passed since the destruction of Jerusalem, which took place in the fourth year of this king. For the carrying away of the Israelitish youths followed, without doubt, immediately after the subjugation of Jehoiakim, so that a whole year or more of their period of education had passed before Nebuchadnezzar mounted the throne. This conclusion is not set aside by what Berosus affirms, that Nebuchadnezzar, after he heard of the death of his father, committed the captives he had taken from the Jews to the care of some of his friends that they might be brought after him, while he himself hastened over the desert to Babylon; for that statement refers to the great transport of prisoners who were carried away for the colonization of Central Asia. As little does the consideration that a twofold method of reckoning the year of Nebuchadnezzar's government by Daniel is improbable militate against this reconciliation of the discrepancy, for no such twofold method of reckoning exists. In Daniel 1 the year of Nebuchadnezzar's reign is not given, but Nebuchadnezzar is only named as being king; while in Dan 2:1 mention is made not merely of the second year of Nebuchadnezzar, but of the second year of his reign, from which it appears that the historian here reckons from the actual commencement of his reign. Also, as Klief., p. 67, has well remarked, one may "easily discover the ground on which Daniel in Dan 1:1 followed a different mode of reckoning from that adopted in Dan 2:1. In Daniel 1 Daniel had to do with Israelitish circumstances and persons, and therefore followed, in making reference to Nebuchadnezzar, the general Israelitish mode of contemplation. He reckons his years according to the years of the Israelitish kings, and sees in him already the king; on the contrary, in Daniel 2 Daniel treats of the relations of the world-power, and he reckons here accurately the year of Nebuchadnezzar, the bearer of the world-power, from the day in which, having actually obtained the possession of the world-power, he became king of Babylon."


  If we now, in conclusion, briefly review the results of the preceding discussions, it will be manifest that the following is the course of events:—Necho the king of Egypt, after he had made Jehoiakim his vassal king, went forth on an expedition against the Assyrian kingdom as far as the Euphrates. Meanwhile, however, with the dissolution of the Assyrian kingdom by the fall of Nineveh, the part of that kingdom lying on this side of the Tigris had come under the dominion of the Chaldeans, and the old and enfeebled king Nabopolassar gave to his son Nebuchadnezzar the chief command of the army, with the commission to check the advance of the Egyptians, and to rescue from them the countries they had occupied and bring them again under the Chaldean rule. In consequence of this, Nebuchadnezzar took the field against Hither Asia in the third year of the reign of Jehioakim, and in the first month of the fourth year of Jehoiakim slew Pharaoh-Necho at Carchemish and pursued his army to the confines of Egypt, and in the ninth month of the same year took Jerusalem and made king Jehoiakim his subject. While Nebuchadnezzar was busied in Hither Asia with the subjugation of the countries that had been conquered by Pharaoh-Necho, he received the tidings of the death of his father Nabopolassar in Babylon, and hastened forward with a small guard by the nearest way through the desert to Babylon in order to assume the government, giving directions that the army, along with the whole band of prisoners, should follow him by slow marches. But as soon as the Chaldean army had left Judea and returned to Babylon, Jehoiakim sought how he might throw off the Chaldean yoke, and three years after his subjugation he revolted, probably at a time when Nebuchadnezzar was engaged in establishing his dominion in the East, so that he could not immediately punish this revolt, but contented himself meanwhile with sending against Jehoiakim the armies of Chaldeans, Syrians, Moabites, and Ammonites, whom he had left behind on the confines of Judah. They were unable, however, to vanquish him as long as he lived. It was only after his son Jehoiachin had ascended the throne that Nebuchadnezzar, as commander of the army, returned with a powerful host to Jerusalem and besieged the city. While the city was being besieged, Nebuchadnezzar came in person to superintend the war. Jehoiachin with his mother, and his chief officers from the city, went out to surrender themselves to the king of Babylon. But Nebuchadnezzar took him as a prisoner, and commanded that the golden vessels of the temple and the treasures of the royal palace should be taken away, and he carried the king with the great men of the kingdom, the men of war, the smiths and craftsmen, as prisoners to Babylon, and made his vassal Mattaniah, Jehoiachin's uncle, king in Jerusalem, under the name of Zedekiah (2 Kings 28:8-17). This happened in the eighth year of the reign of Nebuchadnezzar (Kg2 24:12), and thus about six years after Daniel had interpreted his dream (Daniel 2), and had been promoted by him to the rank of president of the wise men in Babylon.


  The name נבוּכדנאצּר is written in Dan 1:1 with ,א as it is uniformly in Jeremiah, e.g., Jer 27:6, Jer 27:8,Jer 27:20; Jer 28:3, Jer 28:11, Jer 28:12; Jer 29:1, Jer 29:3, and in the books of the Kings and Chronicles, as Kg2 24:1, Kg2 24:10-11; Kg2 25:1; Ch2 36:6, Ch2 36:10,Ch2 36:13; whereas in Dan 1:18 it is written without the ', as it is also in Dan 2:1, Dan 2:28, Dan 2:46; Dan 3:1-3, Dan 3:5., and Ezr 1:7; Ezr 5:12, Ezr 5:14; Est 2:6. From this circumstance Hitzig concludes that the statement in Daniel is derived from Kg2 24:1, because the manner of writing the name with the is not peculiar to this book (and is not the latest form), but is that of Kg2 24:1. Both statements are incorrect. The writings without the אcannot on this account be taken as the latest form, because it is not found in the Chronicles, and that with the אis not peculiar to the second book of Kings, but is the standing form, along with the more national Babylonian form נבוּכדראצּר (with r), in Jer 21:2, Jer 21:7; Jer 32:1; Jer 35:11; Jer 39:11; Eze 26:7; Eze 29:18; Eze 30:10, which, according to Mnant (Grammaire Assyrienne, 1868, p. 327), is written in Babylonian inscriptions Nabukudurriusur (אצר כדר נבו, i.e., Nebo coronam servat), the inscription of Behistan having the form Nabukudratschara. Megastehenes and Berosus, in Polyhistor, write the name Ναβουκοδρόσορος. The writing Nebuchadnezar, with n and without the ,א appears to be the Aramean form, since it prevails in the Chaldean portions of Daniel and Ezra, and accounts for the Masoretic pronunciation of the word (the צּ with Dagesch forte). On other forms of the name, cf. Niebuhr, Gesch. Assurs, p. 41f.


  Daniel 1:2


  "The Lord gave Jehoiakim into his hands" corresponds with the words in Kg2 24:1, "he became his servant," and with Ch2 36:6, "and he bound him in fetters." "And part of the vessels of the house of God." מקצת without the Dag. forte, meaning properly from the end of extremity, is abbreviated from קצה עד מקּצה, cf. Jer 25:33; Gen 47:21; Exo 26:28, and shows that "that which was found from end to end contributed its share; meaning that a great part of the whole was taken, although קצת of itself never means a part" (Kran.). As to the statement of the text, cf. Ch2 36:7. These vessels he brought (commanded to be brought) into the land of Shinar, i.e., Babylonia (Gen 10:10), into the temple of his god, i.e., Bel, and indeed into the treasure-house of this temple. Thus we understand the meaning of the two latter clauses of Dan 1:2, while Hitz. and Kran., with many older interpreters, refer the suffix in יביאם to Jehoiakim, and also to the vessels, on account of the express contrast in the following words, ואת־הכּלים (Kran.), and because, if it is not stated here, it is nowhere else mentioned that Nebuchadnezzar carried away men also (Hitz.). But the latter fact is expressly affirmed in Dan 1:3, and not only supposed, as Hitz. alleges, and it was not necessary that it should be expressed in Dan 1:2. The application of the suffix to Jehoiakim or the Jewish youths who were carried captive is excluded by the connection of יביאם with אלהיו בּית, into the house of his god. But the assertion that בּית, house, here means country, is not proved from Hos 8:1; Hos 9:15, nor is warranted by such passages as Exo 29:45; Num 35:34; Eze 37:27, etc., where mention is made of God's dwelling in the land. For God's dwelling in the land is founded on the fact of His gracious presence in the temple of the land, and even in these passages the word land does not stand for the word house. Equally unfounded is the further remark, that if by the expression אלהיו בּית the temple is to be understood, the preposition אל would stand before it, for which Zac 11:13; Isa 37:23; Gen 45:25 are appealed to. But such passages have been referred to without observing that in them the preposition אל stands only before living objects, where it is necessary, but not before inanimate objects, such as בּית, where the special object of the motion is with sufficient distinctness denoted by the accusative. The words following, ואת־הכּלים, fall in not as adversative, but explicative: and indeed (or, namely) the vessels brought he into the treasure-house of his god—as booty. The carrying away of a part of the vessels of the temple and a number of the distinguished Jewish youth to Babylon, that they might be there trained for service at the royal court, was a sign and pledge of the subjugation of Judah and its God under the dominion of the kings and the gods of Babylon. Both are here, however, mentioned with this design, that it might be known that Daniel and his three friends, of whom this book gives further account, were among these youths, and that the holy vessels were afterwards fatal (Daniel 5) to the house of the Babylonian king.


  Daniel 1:3


  The name אשׁפּנז, sounding like the Old Persian Ap, a horse, has not yet received any satisfactory or generally adopted explanation. The man so named was the chief marshal of the court of Nebuchadnezzar. סריסים רב (the word רב used for שׂר, Dan 1:7, Dan 1:9, belongs to the later usage of the language, cf. Jer 39:3) means chief commander of the eunuchs, i.e., overseer of the srail, the Kislar Aga, and then in a wider sense minister of the royal palace, chief of all the officers; since סריס frequently, with a departure from its fundamental meaning, designates only a courtier, chamberlain, attendant on the king, as in Gen 37:36. The meaning of להביא, more definitely determined by the context, is to lead, i.e., into the land of Shinar, to Babylon. In ישׂראל בּני, Israel is the theocratic name of the chosen people, and is not to be explained, as Hitz. does, as meaning that Benjamin and Levi, and many belonging to other tribes, yet formed part of the kingdom of Judah. וּמן ... וּמזּרע, as well of the seed ... as also. פּרתּמים is the Zend. frathema, Sanscr. prathama, i.e., persons of distinction, magnates. ילדים, the object to להביא, designates youths of from fifteen to twenty years of age. Among the Persians the education of boys by the παιδάγωγαι βασίλειοι began, according to Plato (Alcib. i. 37), in their fourteenth year, and according to Xenophon (Cyrop. i. 2), the ἔφηβοι were in their seventeenth year capable of entering into the service of the king. In choosing the young men, the master of the eunuchs was commanded to have regard to bodily perfection and beauty as well as to mental endowments. Freedom from blemish and personal beauty were looked upon as a characteristic of moral and intellectual nobility; cf. Curtius, xvii. 5, 29. מאוּם, blemish, is written with an , as in Job 31:7.


  Daniel 1:4-5


  משׂכּיל, skilful, intelligent in all wisdom, i.e., in the subjects of Chaldean wisdom (cf. Dan 1:17), is to be understood of the ability to apply themselves to the study of wisdom. In like manner the other mental requisites here mentioned are to be understood. דעת ידעי, having knowledge, showing understanding; מדּע מביני, possessing a faculty for knowledge, a strength of judgment. בּהם כּוח ואשׁר, in whom was strength, i.e., who had the fitness in bodily and mental endowments appropriately to stand in the palace of the king, and as servants to attend to his commands. וּללמּדם (to teach them) is co-ordinate with להביא (to bring) in Dan 1:3, and depends on ויּאמר (and he spake). For this service they must be instructed and trained in the learning and language of the Chaldeans. ספר refers to the Chaldee literature, and in Dan 1:17 כּל־ספר, and לשׁון to conversation or the power of speaking in that language. כּשׂדּים, Chaldeans, is the name usually given (1) to the inhabitants of the Babylonian kingdom founded by Nabopolassar and Nebuchadnezzar, and (2) in a more restricted sense to the first class of the Babylonish priests and learned men or magi, and then frequently to the whole body of the wise men of Babylon; cf. at Dan 2:2. In this second meaning the word is here used. The language of the כּשׂדּים is not, as Ros., Hitz., and Kran. suppose, the Eastern Aramaic branch of the Semitic language, which is usually called the Chaldean language; for this tongue, in which the Chaldean wise men answered Nebuchadnezzar (Dan 2:4.), is called in Dan 2:4, as well as in Ezr 4:7 and Isa 36:11, the ארמית, Aramaic (Syriac), and is therefore different from the language of the כּשׁדּים.


  But the question as to what this language used by the Chaldeans was, depends on the view that may be taken of the much controverted question as to the origin of the כּשׂדּים, Χαλδαίοι. The oldest historical trace of the כּשׂדּים lies in the name כּשׂדּים אוּר (Ur of the Chaldees, lxx χώρα τῶν Χαλδαίων), the place from which Terah the father of Abraham went forth with his family to Charran in the north of Mesopotamia. The origin of Abraham from Ur of the Chaldees, when taken in connection with the fact (Gen 22:22) that one of the sons of Nahor, Abraham's brother, was called כּשׂד (Chesed), whose descendants would be called כּשׂדּים, appears to speak for the origin of the כּשׂדּים from Shem. In addition to this also, and in support of the same opinion, it has been noticed that one of Shem's sons was called ארפּכשׁד (Arphaxad). But the connection of ארפכשׁד with כּשׂד is unwarrantable; and that Nahor's son כּשׂד was the father of a race called כשׂדים, is a supposition which cannot be established. But if a race actually descended from this כשׂד, then they could be no other than the Bedouin tribe the כּשׂדּים, which fell upon Job's camels (Job 1:17), but not the people of the Chaldees after whom, in Terah's time, Ur was already named. The sojourn of the patriarch Abraham in Ur of the Chaldees finally by no means proves that Terah himself was a Chaldean. He may have been induced also by the advance of the Chaldeans into Northern Mesopotamia to go forth on his wanderings.


  This much is at all events unquestionable, and is now acknowledged, that the original inhabitants of Babylonia were of Semitic origin, as the account of the origin of the nations in Gen 10 shows. According to Gen 10:22, Shem had five sons, Elam, Asshur, Arphaxad, Lud, and Aram, whose descendants peopled and gave name to the following countries:—The descendants of Elam occupied the country called Elymais, between the Lower Tigris and the mountains of Iran; of Asshur, Assyria, lying to the north-the hilly country between the Tigris and the mountain range of Iran; or Arphaxad, the country of Arrapachitis on the Upper Tigris, on the eastern banks of that river, where the highlands of Armenia begin to descend. Lud, the father of the Lydians, is the representative of the Semites who went westward to Asia Minor; and Aram of the Semites who spread along the middle course of the Euphrates to the Tigris in the east, and to Syria in the west. From this M. Duncker (Gesch. des Alterth.) has concluded: "According to this catalogue of the nations, which shows the extension of the Semitic race from the mountains of Armenia southward to the Persian Gulf, eastward to the mountains of Iran, westward into Asia Minor, we follow the Semites along the course of the two great rivers, the Euphrates and the Tigris, to the south. Northwards from Arphaxad lie the mountains of the Chasdim, whom the Greeks call Chaldaei, Carduchi, Gordiaei, whose boundary toward Armenia was the river Centrites."


  "If we find the name of the Chaldeans also on the Lower Euphrates, if in particular that name designates a region on the western bank of the Euphrates to its mouth, the extreme limit of the fruitful land watered by the Euphrates towards the Arabian desert, then we need not doubt that this name was brought from the Armenian mountains to the Lower Euphrates, and that it owes its origin to the migration of these Chaldeans from the mountains.—Berosus uses as interchangeable the names Chaldea and Babylonia for the whole region between the Lower Euphrates and the Tigris down to the sea. But it is remarkable that the original Semitic name of this region, Shinar, is distinct from that of the Chaldeans; remarkable that the priests in Shinar were specially called Chaldeans, that in the fragments of Berosus the patriarchs were already designated Chaldeans of this or that city, and finally that the native rulers were particularly known by this name. We must from all this conclude, that there was a double migration fro the north to the regions on the Lower Euphrates and Tigris; that they were first occupied by the Elamites, who came down along the Tigris; and that afterwards a band came down from the mountains of the Chaldeans along the western bank of the Tigris, that they kept their flocks for a long time in the region of Nisibis, and faintly that they followed the Euphrates and obtained superiority over the earlier settlers, who had sprung from the same stem (?), and spread themselves westward from the mouth of the Euphrates. The supremacy which was thus established was exercised by the chiefs of the Chaldeans; they were the ruling family in the kingdom which they founded by their authority, and whose older form of civilisation they adopted."


  If, according to this, the Chaldeans are certainly not Semites, then it is not yet decided whether they belonged to the Japhetic race of Aryans, or, as C. Sax has recently endeavoured to make probable, to the Hamitic race of Cushites, a nation belonging to the Tartaric (Turamic) family of nations. As to the Aryan origin, besides the relation of the Chaldeans, the Gordiaei, and the Carduchi to the modern Kurds, whose language belongs to the Indo-Germanic, and indeed to the Aryan family of languages, the further circumstance may be referred to: that in Assyria and Babylonia the elements of the Aryan language are found in very ancient times. Yet these two facts do not furnish any conclusive evidence on the point. From the language of the modern Kurds being related to the Aryan language no certain conclusion can be drawn as to the language of the ancient Chaldees, Gordiaei, and Carduchi; and the introduction of Aryan words and appellations into the language of the Semitic Assyrians and Babylonians is fully explained, partly from the intercourse which both could not but maintain with Iranians, the Medes and Persians, who were bordering nations, partly from the dominion exercised for some time over Babylonia by the Iranian race, which is affirmed in the fragments of Berosus, according to which the second dynasty in Babylon after the Flood was the Median. Notwithstanding we would decide in favour of the Aryan origin of the Chaldeans, did not on the one side the biblical account of the kingdom which Nimrod the Cushite founded in Babel and extended over Assyria (Gen 10:8-12), and on the other the result to which the researches of the learned into the antiquities of Assyria regarding the development of culture and of writing in Babylonia, make this view very doubtful.


  If, then, for the present no certain answer can be given to the question as to the origin of the Chaldeans and the nature of their language and writing, yet this much may be accepted as certain, that the language and writing of the כּשׂדּים was not Semitic or Aramaic, but that the Chaldeans had in remote times migrated into Babylonia, and there had obtained dominion over the Semitic inhabitants of the land, and that from among this dominant race the Chaldees, the priestly and the learned cast of the Chaldeans, arose. This caste in Babylon is much older than the Chaldean monarchy founded by Nebuchadnezzar.


  Daniel and his companions were to be educated in the wisdom of the Chaldean priests and learned men, which was taught in the schools of Babylon, at Borsippa in Babylonia, and Hipparene in Mesopotamia (Strab. xvi. 1, and Plin. Hist. Nat. vi. 26). Dan 1:5. To this end Nebuchadnezzar assigned to them for their support provision from the king's household, following Oriental custom, according to which all officers of the court were fed from the king's table, as Athen. iv. 10, p. 69, and Plut. probl. vii. 4, testify regarding the Persians. This appears also (Kg1 5:2-3) to have been the custom in Israel. בּיומו יום דּבר, the daily portion, cf. Exo 5:13, Exo 5:19; Jer 52:34, etc. פּתבּג comes from path, in Zend. paiti, Sanscr. prati = προτί, πρός, and bag, in Sanscr. bhâga, portion, provision, cf. Eze 25:7. With regard to the composition, cf. The Sanscr. pratibhâgha, a portion of fruits, flowers, etc., which the Rajah daily requires for his household; cf. Gildemeister in Lassen's Zeits.f. d. Kunde des Morg. iv. 1, p. 214. פּתבּג therefore means neither ambrosia, nor dainties, but generally food, victuals, food of flesh and meal in opposition to wine, drink (משׁתּיו is singular), and vegetables (Dan 1:12).


  The king also limits the period of their education to three years, according to the Persian as well as the Chaldean custom. וּלגדּלם does not depend on ויּאמר (Dan 1:3), but is joined with וימן, and is the final infinitive with וexplicative, meaning, and that he may nourish them. The infinitive is expressed by the fin. verb יעמדוּ, to stand before (the king). The carrying out of the king's command is passed over as a matter of course, yet it is spoken of as obeyed (cf. Dan 1:6.).


  Daniel 1:6-7


  Daniel and his three friends were among the young men who were carried to Babylon. They were of the sons of Judah, i.e., of the tribe of Judah. From this it follows that the other youths of noble descent who had been carried away along with them belonged to other tribes. The name of none of these is recorded. The names only of Daniel and his three companions belonging to the same tribe are mentioned, because the history recorded in this book specially brings them under our notice. As the future servants of the Chaldean king, they received as a sign of their relation to him other names, as the kings Eliakim and Mattaniah had their names changed (Kg2 23:34; Kg2 24:17) by Necho and Nebuchadnezzar when they made them their vassals. But while these kings had only their paternal names changed for other Israelitish names which were given to them by their conquerors, Daniel and his friends received genuine heathen names in exchange for their own significant names, which were associated with that of the true God. The names given to them were formed partly from the names of Babylonish idols, in order that thereby they might become wholly naturalized, and become estranged at once from the religion and the country of their fathers.


  Daniel, i.e., God will judge, received the name Belteshazzar, formed from Bel, the name of the chief god of the Babylonians. Its meaning has not yet been determined. Hananiah, i.e., the Lord is gracious, received the name Shadrach, the origin of which is wholly unknown; Mishael, i.e., who is what the Lord is, was called Meshach, a name yet undeciphered; and Azariah, i.e., the Lord helps, had his name changed into Abednego, i.e., slave, servant of Nego or Nebo, the name of the second god of the Babylonians (Isa 46:1), the בbeing changed by the influence of בin עבד into ג (i.e., Nego instead of Nebo).


  Daniel 1:8


  The command of the king, that the young men should be fed with the food and wine from the king's table, was to Daniel and his friends a test of their fidelity to the Lord and to His law, like that to which Joseph was subjected in Egypt, corresponding to the circumstances in which he was placed, of his fidelity to God (Gen 39:7.). The partaking of the food brought to them from the king's table was to them contaminating, because forbidden by law; not so much because the food was not prepared according to the Levitical ordinance, or perhaps consisted of the flesh of animals which to the Israelites were unclean, for in this case the youths were not under the necessity of refraining from the wine, but the reason of their rejection of it was, that the heathen at their feasts offered up in sacrifice to their gods a part of the food and the drink, and thus consecrated their meals by a religious rite; whereby not only he who participated in such a meal participated in the worship of idols, but the meat and the wine as a whole were the meat and the wine of an idol sacrifice, partaking of which, according to the saying of the apostle (Co1 10:20.), is the same as sacrificing to devils. Their abstaining from such food and drink betrayed no rigorism going beyond the Mosaic law, a tendency which first showed itself in the time of the Maccabees. What, in this respect, the pious Jews did in those times, however (1 Macc. 1:62f.; 2 Macc. 5:27), stands on the ground of the law; and the aversion to eat anything that was unclean, or to defile themselves at all in heathen lands, did not for the first time spring up in the time of the Maccabees, nor yet in the time of the exile, but is found already existing in these threatenings in Hos 9:3., Amo 7:17. Daniel's resolution to refrain from such unclean food flowed therefore from fidelity to the law, and from stedfastness to the faith that "man lives not by bread only, but by every word that proceedeth out of the mouth of the Lord" (Deu 8:3), and from the assurance that God would bless the humbler provision which he asks for himself, and would by means of it make him and his friends as strong and vigorous as the other youths who did eat the costly provision from the king's table. Firm in this conviction, he requested the chief chamberlain to free him and his three friends from the use of the food and drink brought from the royal table. And the Lord was favourable to him, so that his request was granted.


  Daniel 1:9


  לחסד נתן, to procure favour for any one, cf. Kg1 8:30; Psa 106:46; Neh 1:11. The statement that God gave Daniel favour with the chief chamberlain, refers to the fact that he did not reject the request at once, as one not to be complied with, or as punishable, but, esteeming the religious conviction out of which it sprang, pointed only to the danger into which a disregard of the king's command would bring him, thus revealing the inclination of his heart to grant the request. This willingness of the prince of the eunuchs was the effect of divine grace.


  Daniel 1:10


  The words למּה אשׁר = שׂלּמּה (Sol 1:7), for why should he see? have the force of an emphatic denial, as למּה in Gen 47:15, Gen 47:19; Ch2 32:4, and as למה דּי in Ezr 7:23, and are equivalent to "he must not indeed see." זעפים, morose, disagreeable, looking sad, here, a pitiful look in consequence of inferior food, corresponding to σκυθρωπός in Mat 6:16. פּני is to be understood before הילדים, according to the comparatio decurtata frequently found in Hebrew; cf. Psa 4:8; Psa 18:34, etc. וחיּבתּם with וrelat. depends on למּה: and ye shall bring into danger, so that ye bring into danger. את־ראשׁ חיּב, make the head guilty, i.e., make it that one forfeits his head, his life.


  Daniel 1:11-16


  When Daniel knew from the answer of the chief that he would grant the request if he were only free from personal responsibility in the matter, he turned himself to the officer who was under the chief chamberlain, whom they were immediately subject to, and entreated him to make trial for ten days, permitting them to use vegetables and water instead of the costly provision and the wine furnished by the king, and to deal further with them according as the result would be. המּלצר, having the article, is to be regarded as an appellative, expressing the business of the calling of the man. The translation, steward or chief cook, is founded on the explanation of the word as given by Haug (Ewald's bibl. Jahrbb. v. p. 159f.) from the New Persian word mel, spirituous liquors, wine, corresponding to the Zendh. madhu (μεθυ), intoxicating drink, and = צרחara, Sanscr. חiras, the head; hence overseer over the drink, synonymous with רבשׁקה, Isa 36:2.—נס נא, try, I beseech thee, thy servants, i.e., try it with us, ten days. Ten, in the decimal system the number of completeness or conclusion, may, according to circumstances, mean a long time or only a proportionally short time. Here it is used in the latter sense, because ten days are sufficient to show the effect of the kind of food on the appearance. זרעים, food from the vegetable kingdom, vegetables, leguminous fruit. Dan 1:13. מראינוּ is singular, and is used with יראוּ in the plural because two subjects follow. כּאשׁר תּראה, as thou shalt see, viz., our appearance, i.e., as thou shalt then find it, act accordingly. In this proposal Daniel trusted in the help of God, and God did not put his confidence to shame.


  The youths throve so visibly on the vegetables and water, that the steward relieved them wholly from the necessity of eating from the royal table. Dan 1:15. בּשׂר בּריאי, fat, well nourished in flesh, is grammatically united to the suffix of מראיהם, from which the pronoun is easily supplied in thought. Dan 1:16. נשׂא, took away = no more gave.


  Daniel 1:17


  The progress of the young men in the wisdom of the Chaldeans, and their appointment to the service of the king.


  As God blessed the resolution of Daniel and his three friends that they would not defile themselves by the food, He also blessed the education which they received in the literature (ספר, Dan 1:17 as Dan 1:4) and wisdom of the Chaldeans, so that the whole four made remarkable progress therein. But besides this, Daniel obtained an insight into all kinds of visions and dreams, i.e., he attained great readiness in interpreting visions and dreams. This is recorded regarding him because of what follows in this book, and is but a simple statement of the fact, without any trace of vainglory. Instruction in the wisdom of the Chaldeans was, besides, for Daniel and his three friends a test of their faith, since the wisdom of the Chaldeans, from the nature of the case, was closely allied to the Chaldean idolatry and heathen superstition, which the learners of this wisdom might easily be led to adopt. But that Daniel and his friends learned only the Chaldean wisdom without adopting the heathen element which was mingled with it, is evidenced from the stedfastness in the faith with which at a later period, at the danger of their lives (cf. Dan 3:6), they stood aloof from all participation in idolatry, and in regard to Daniel in particular, from the deep glance into the mysteries of the kingdom of God which lies before us in his prophecies, and bears witness of the clear separation between the sacred and the profane. But he needed to be deeply versed in the Chaldean wisdom, as formerly Moses was in the wisdom of Egypt (Act 7:22), so as to be able to put to shame the wisdom of this world by the hidden wisdom of God.


  Daniel 1:18-20


  After the expiry of the period of three years the youths were brought before the king. They were examined by him, and these four were found more intelligent and discriminating than all the others that had been educated along with them (מכּלּם, "than all," refers to the other Israelitish youths, Dan 1:3, that had been brought to Babylon along with Daniel and his friends), and were then appointed to his service. יעמדוּ, as in Dan 1:5, of standing as a servant before his master. The king found them indeed, in all matters of wisdom about which he examined them, to excel all the wise men in the whole of his kingdom. Of the two classes of the learned men of Chaldea, who are named instar omnium in Dan 1:20, see at Dan 2:2.


  Daniel 1:21


  In Dan 1:21 the introduction to the book is concluded with a general statement as to the period of Daniel's continuance in the office appointed to him by God. The difficulty which the explanation of ויהי offers is not removed by a change of the reading into ויחי, since Daniel, according to Dan 10:1, lived beyond the first year of Cyrus and received divine revelations. עד marks the terminus ad quem in a wide sense, i.e., it denotes a termination without reference to that which came after it. The first year of king Cyrus is, according to Ch2 36:22; Ezr 1:1; Ezr 6:3, the end of the Babylonish exile, and the date, "to the first year of king Cyrus," stands in close relation to the date in Dan 1:1, Nebuchadnezzar's advance against Jerusalem and the first taking of the city, which forms the commencement of the exile; so that the statement, "Daniel continued unto the first year of king Cyrus," means only that he lived and acted during the whole period of the exile in Babylon, without reference to the fact that his work continued after the termination of the exile. Cf. The analogous statement, Jer 1:2., that Jeremiah prophesied in the days of Josiah and Jehoiakim to the end of the eleventh year of Zedekiah, although his book contains prophecies also of a date subsequent to the taking of Jerusalem. ויהי stands neither for ויחי, he lived, nor absolutely in the sense of he existed, was present; for though היה means existere, to be, yet it is never used absolutely in this sense, as חיּה, to live, but always only so that the "how" or "where" of the being or existence is either expressly stated, or at least is implied in the connection. Thus here also the qualification of the "being" must be supplied from the context. The expression will then mean, not that he lived at the court, or in Babylon, or in high esteem with the king, but more generally, in the place to which God had raised him in Babylon by his wonderful endowments.


  Daniel 2


  Part First—The Development of the World-Power—Daniel 2-7


  This Part contains in six chapters as many reports regarding the successive forms and the natural character of the world-power. It begins (Daniel 2) and ends (Daniel 7) with a revelation from God regarding its historical unfolding in four great world-kingdoms following each other, and their final overthrow by the kingdom of God, which shall continue for ever. Between these chapters (Daniel 2 and 7) there are inserted four events belonging to the times of the first and second world-kingdom, which partly reveal the attempts of the rulers of the world to compel the worshippers of the true God to pray to their idols and their gods, together with the failure of this attempt (Daniel 3 and 6), and partly the humiliations of the rulers of the world, who were boastful of their power, under the judgments of God (Daniel 4 and 5), and bring under our consideration the relation of the rulers of this world to the Almighty God of heaven and earth and to the true fearers of His name. The narratives of these four events follow each other in chronological order, because they are in actual relation bound together, and therefore also the occurrences (Daniel 5 and 6) which belong to the time subsequent to the vision in Daniel 7 are placed before his vision, so that the two revelations regarding the development of the world-power form the frame within which is contained the historical section which describes the character of that world-power.


  Nebuchadnezzar's Vision of the World-Monarchies, and Its Interpretation by Daniel—Daniel 2


  When Daniel and his three friends, after the completion of their education, had entered on the service of the Chaldean king, Nebuchadnezzar dreamed a dream which so greatly moved him, that he called all the wise men of Babylon that they might make known to him the dream and give the interpretation of it; and when they were not able to do this, he gave forth the command (Dan 2:1-13) that they should all be destroyed. But Daniel interceded with the king and obtained a respite, at the expiry of which he promised (Dan 2:14-18) to comply with his demand. In answer to his prayers and those of his friends, God revealed the secret to Daniel in a vision (Dan 2:19-23), so that he was not only able to tell the king his dream (Dan 2:24-36), but also to give him its interpretation (Dan 2:37-45); whereupon Nebuchadnezzar praised the God of Daniel as the true God, and raised him to high honours and dignities (vv. 46-49). It has justly been regarded as a significant thing, that it was Nebuchadnezzar, the founder of the world-power, who first saw in a dream the whole future development of the world-power. "The world-power," as Auberlen properly remarks, "must itself learn in its first representative, who had put an end to the kingdom of God the theocracy, what its own final destiny would be, that, in its turn overthrown, it would be for ever subject to the kingdom of God." This circumstance also is worthy of notice, that Nebuchadnezzar did not himself understand the revelation which he received, but the prophet Daniel, enlightened by God, must interpret it to him.


  Daniel 2:1


  The dream of Nebuchadnezzar and the inability of the Chaldean wise men to interpret it.—By the ו copulative standing at the commencement of this chapter the following narrative is connected with c. Dan 1:21. "We shall now discover what the youthful Daniel became, and what he continued to be to the end of the exile" (Klief.). The plur. חלמות (dreams, Dan 2:1 and Dan 2:2), the singular of which occurs in Dan 2:3, is not the plur. of definite universality (Hv., Maur., Klief.), but of intensive fulness, implying that the dream in its parts contained a plurality of subjects. M('p@ft;hi (from פּעם, to thrust, to stroke, as פּעם, an anvil, teaches, to be tossed hither and thither) marks great internal disquietude. In Dan 2:3 and in Gen 41:8, as in Psa 77:5, it is in the Niphal form, but in Dan 2:1 it is in Hithp., on which Kran. finely remarks: "The Hithpael heightens the conception of internal unquiet lying in the Niphal to the idea that it makes itself outwardly manifest." His sleep was gone. This is evidenced without doubt by the last clause of Dan 2:1, עליו נהיתה. These interpretations are altogether wrong:—"His sleep came upon him, i.e., he began again to sleep" (Calvin); or "his sleep was against him," i.e., was an aversion to him, was troublesome (L. de Dieu); or, as Hv. also interprets it, "his sleep offended him, or was like a burden heavy upon him;" for נהיה does not mean to fall, and thus does not agree with the thought expressed. The Niph. נהיה means to have become, been, happened. The meaning has already been rightly expressed by Theodoret in the words ἐγένετο ἀπ ̓αὐτου, and in the Vulgate by the words "fugit ab illo;" and Berth., Ges., and others have with equal propriety remarked, that נהיתה שׁנתו corresponds in meaning with נדּת שׁנתּהּ, Dan 6:19 (18), and שׁנת נדדה, Est 6:1. This sense, to have been, however, does not conduct to the meaning given by Klief.: his sleep had been upon him; it was therefore no more, it had gone; for "to have been" is not "to be no more," but "to be finished," past, gone. This meaning is confirmed by נהייתי, Dan 8:27 : it was done with me, I was gone. The עליו stands not for the dative, but retains the meaning, over, upon, expressing the influence on the mind, as e.g., Jer 8:18, Hos 11:8, Psa 42:6-7, 12; Psa 43:5, etc., which in German we express by the word bei or fr.


  The reason of so great disquietude we may not seek in the circumstance that on awaking he could not remember the dream. This follows neither from Dan 2:3, nor is it psychologically probable that so impressive a dream, which on awaking he had forgotten, should have yet sorely disquieted his spirit during his waking hours. "The disquiet was created in him, as in Pharaoh (Gen 41), by the specially striking incidents of the dream, and the fearful, alarming apprehensions with reference to his future fate connected therewith" (Kran.).


  Daniel 2:2


  In the disquietude of his spirit the king commanded all his astrologers and wise men to come to him, four classes of whom are mentioned in this verse. 1. The חרטמּים, who were found also in Egypt (Gen 41:24). They are so named from חרט, a "stylus"—those who went about with the stylus, the priestly class of the ἱερογραμματεῖς, those learned in the sacred writings and in literature. 2. The אשּׁפים, conjurers, from שׁאף or נשׁף, to breathe, to blow, to whisper; for they practised their incantations by movements of the breath, as is shown by the Arabic nft, flavit ut praestigiator in nexos a se nodos, incantavit, with which it is compared by Hitz. and Kran. 3. The מכשּׁפים, magicians, found also in Egypt (Exo 7:11), and, according to Isa 47:9, Isa 47:12, a powerful body in Babylon. 4. The כּשׂדּים, the priest caste of the Chaldeans, who are named, Dan 2:4, Dan 2:10, and Dan 1:4, instar omnium as the most distinguished class among the Babylonian wise men. According to Herod. i. 171, and Diod. Sic. ii. 24, the Chaldeans appear to have formed the priesthood in a special sense, or to have attended to the duties specially devolving on the priests. This circumstance, that amongst an Aramaic people the priests in a stricter sense were called Chaldeans, is explained, as at p. 78, from the fact of the ancient supremacy of the Chaldean people in Babylonia.


  Besides these four classes there is also a fifth, Dan 2:27; Daniel 4:4 (Dan 4:7), Dan 5:7, Dan 5:11, called the גּזרין, the astrologers, not haruspices, from גּזר, "to cut flesh to pieces," but the determiners of the גּזרה, the fatum or the fata, who announced events by the appearances of the heavens (cf. Isa 47:13), the forecasters of nativities, horoscopes, who determined the fate of men from the position and the movement of the stars at the time of their birth. These different classes of the priests and the learned are comprehended, Dan 2:12., under the general designation of חכּימין (cf. also Isa 44:25; Jer 50:35), and they formed a σύστημα, i.e., collegium (Diod. Sic. ii. 31), under a president (סגנין רב, Dan 2:48), who occupied a high place in the state; see at Dan 2:48. These separate classes busied themselves, without doubt, with distinct branches of the Babylonian wisdom. While each class cultivated a separate department, yet it was not exclusively, but in such a manner that the activities of the several classes intermingled in many ways. This is clearly seen from what is said of Daniel and his companions, that they were trained in all the wisdom of the Chaldeans (Dan 1:17), and is confirmed by the testimony of Diod. Sic. (ii. 29), that the Chaldeans, who held almost the same place in the state that the priests in Egypt did, while applying themselves to the service of the gods, sought their greatest glory in the study of astrology, and also devoted themselves much to prophecy, foretelling future things, and by means of lustrations, sacrifices, and incantations seeking to turn away evil and to secure that which was good. They possessed the knowledge of divination from omens, of expounding of dreams and prodigies, and of skilfully casting horoscopes.


  That he might receive an explanation of his dream, Nebuchadnezzar commanded all the classes of the priests and men skilled in wisdom to be brought before him, because in an event which was to him so weighty he must not only ascertain the facts of the case, but should the dream announce some misfortune, he must also adopt the means for averting it. In order that the correctness of the explanation of the dream might be ascertained, the stars must be examined, and perhaps other means of divination must be resorted to. The proper priests could by means of sacrifices make the gods favourable, and the conjurers and magicians by their arts endeavour to avert the threatened misfortune.


  Daniel 2:3


  As to the king's demand, it is uncertain whether he wished to know the dream itself or its import. The wise men (Dan 2:4) understood his words as if he desired only to know the meaning of it; but the king replied (Dan 2:5.) that they must tell him both the dream and its interpretation. But this request on the part of the king does not quite prove that he had forgotten the dream, as Bleek, v. Leng., and others maintain, founding thereon the objection against the historical veracity of the narrative, that Nebuchadnezzar's demand that the dream should be told to him was madness, and that there was no sufficient reason for his rage (Dan 2:12). On the contrary, that the king had not forgotten his dream, and that there remained only some oppressive recollection that he had dreamed, is made clear from Dan 2:9, where the king says to the Chaldeans, "If ye cannot declare to me the dream, ye have taken in hand to utter deceitful words before me; therefore tell me the dream, that I may know that ye will give to me also the interpretation." According to this, Nebuchadnezzar wished to hear the dream from the wise men that he might thus have a guarantee for the correctness of the interpretation which they might give. He could not thus have spoken to them if he had wholly forgotten the dream, and had only a dark apprehension remaining in his mind that he had dreamed. In this case he would neither have offered a great reward for the announcement of the dream, nor have threatened severe punishment, or even death, for failure in announcing it. For then he would only have given the Chaldeans the opportunity, at the cost of truth, of declaring any dream with an interpretation. But as threatening and promise on the part of the king in that case would have been unwise, so also on the side of the wise men their helplessness in complying with the demand of the king would have been incomprehensible. If the king had truly forgotten the dream, they had no reason to be afraid of their lives if they had given some self-conceived dream with an interpretation of it; for in that case he could not have accused them of falsehood and deceit, and punished them on that account. If, on the contrary, he still knew the dream which so troubled him, and the contents of which he desired to hear from the Chaldeans, so that he might put them to the proof whether he might trust in their interpretation, then neither his demand nor the severity of his proceeding was irrational. "The magi boasted that by the help of the gods they could reveal deep and hidden things. If this pretence is well founded—so concluded Nebuchadnezzar—then it must be as easy for them to make known to me my dream as its interpretation; and since they could not do the former, he as rightly held them to be deceivers, as the people did the priests of Baal (1 Kings 18) because their gods answered not by fire." Hengst.


  Daniel 2:4


  The Chaldeans, as speaking for the whole company, understand the word of the king in the sense most favourable for themselves, and they ask the king to tell them the dream. וידבּרוּ for ויּאמרוּ, which as a rule stands before a quotation, is occasioned by the addition of ארמית, and the words which follow are zeugmatically joined to it. Aramaic, i.e., in the native language of Babylonia, where, according to Xenoph. (Cyrop. vii. 5), the Syriac, i.e., the Eastern Aramaic dialect, was spoken. From the statement here, that the Chaldeans spoke to the king in Aramaic, one must not certainly conclude that Nebuchadnezzar spoke the Aryan-Chaldaic language of his race. The remark refers to the circumstance that the following words are recorded in the Aramaic, as Ezr 4:7. Daniel wrote this and the following chapters in Aramaic, that he might give the prophecy regarding the world-power in the language of the world-power, which under the Chaldean dynasty was native in Babylon, the Eastern Aramaic. The formula, "O king, live for ever," was the usual salutation when the king was addressed, both at the Chaldean and the Persian court (cf. Dan 3:9; Dan 5:10; Dan 6:7, Dan 6:22 [6, 21]; Neh 2:3). In regard to the Persian court, see Aelian, var. hist. i. 32. With the kings of Israel this form of salutation was but rarely used: Sa1 10:24; Kg1 1:31. The Kethiv (text) לעבדיך, with Jod before the suffix, supposes an original form לעבדיך here, as at Dan 2:26; Dan 4:16, Dan 4:22, but it is perhaps only the etymological mode of writing for the form with ā long, analogous to the Hebr. suffix form עיו for עו, since the Jod is often wanting; cf. Dan 4:24; Dan 5:10, etc. A form ־איא lies at the foundation of the form כשׂדּיא; the Keri (margin) substitutes the usual Chaldee form כשׂדּאי from כּשׂדּאא, with the insertion of the litera quiescib. י, homog. to the quies. ē, while in the Kethiv the original Jod of the sing. כּשׂדּי is retained instead of the substituted ,א thus כשׂדּיא. This reading is perfectly warranted (cf. Dan 3:2, Dan 3:8,Dan 3:24; Ezr 4:12-13) by the analogous method of formation of the stat. emphat. plur. in existing nouns in ־י in biblical Chaldee.


  Daniel 2:5


  The meaning of the king's answer shapes itself differently according to the different explanations given of the words אזדּא מנּי מלּתה. The word אזדּא drow eh, which occurs only again in the same phrase in Dan 2:8, is regarded, in accordance with the translations of Theodot., ὁ λόγος ἀπ ̓ἐμοῦ ἀπέστη, and of the Vulg., "sermo recessit a me," as a verb, and as of like meaning with עזל, "to go away or depart," and is therefore rendered by M. Geier, Berth., and others in the sense, "the dream has escaped from me;" but Ges. Hv., and many older interpreters translate it, on the contrary, "the command is gone out from me." But without taking into account that the punctuation of the word אזדּא is not at all that of a verb, for this form can neither be a particip. nor the 3rd pers. pret. fem., no acknowledgment of the dream's having escaped from him is made; for such a statement would contradict what was said at Dan 2:3, and would not altogether agree with the statement of Dan 2:8. מלּתה is not the dream. Besides, the supposition that אזד is equivalent to אזל, to go away, depart, is not tenable. The change of the לinto דis extremely rare in the Semitic, and is not to be assumed in the word אזל, since Daniel himself uses אזל אזל, Dan 2:17, Dan 2:24; Dan 6:19-20, and also Ezra; Ezr 4:23; Ezr 5:8, Ezr 5:15. Moreover אזל has not the meaning of יצא, to go out, to take one's departure, but corresponds with the Hebr. הלך .rbe, to go. Therefore Winer, Hengst., Ibn Esr. Aben Ezra, Saad., and other rabbis interpret the word as meaning firmus: "the word stands firm;" cf. Dan 6:13 (12), מלּתא יצּיבה ("the thing is true"). This interpretation is justified by the actual import of the words, as it also agrees with Dan 2:8; but it does not accord with Dan 2:5. Here (in Dan 2:5) the declaration of the certainty of the king's word was superfluous, because all the royal commands were unchangeable. For this reason also the meaning σπουδαιῶς, studiously, earnestly, as Hitz., by a fanciful reference to the Persian, whence he has derived it, has explained it, is to be rejected. Much more satisfactory is the derivation from the Old Persian word found on inscriptions, âzanda, "science," "that which is known," given by Delitzsch (Herz.'s Realenc. iii. p. 274), and adopted by Kran. and Klief.


  Accordingly Klief. thus interprets the phrase: "let the word from me be known," "be it known to you;" which is more suitable obviously than that of Kran.: "the command is, so far as regards me, made public." For the king now for the first time distinctly and definitely says that he wishes not only to hear from the wise men the interpretation, but also the dream itself, and declares the punishment that shall visit them in the event of their not being able to comply. הדּמין עבד, μέλη ποιεῖν, 2 Macc. 1:16, lxx in Daniel 3:39, διαμελίζεσθαι, to cut in pieces, a punishment that was common among the Babylonians (Daniel 3:39, cf. Eze 16:40), and also among the Israelites in the case of prisoners of war (cf. Sa1 15:33). It is not, however, to be confounded with the barbarous custom which was common among the Persians, of mangling particular limbs. נולי, in Ezr 6:11 נולוּ, dunghill, sink. The changing of their houses into dunghills is not to be regarded as meaning that the house built of clay would be torn down, and then dissolved by the rain and storm into a heap of mud, but is to be interpreted according to Kg2 10:27, where the temple of Baal is spoken of as having been broken down and converted into private closets; cf. Hv. in loco. The Keri תּתעבּדוּן without the Dagesh in בmight stand as the Kethiv for Ithpaal, but is apparently the Ithpeal, as at Dan 3:29; Ezr 6:11. As to בּתּיכון, it is to be remarked that Daniel uses only the suffix forms כון and הון, while with Ezra כם and כן are interchanged (see above, p. 515), which are found in the language of the Targums and might be regarded as Hebraisms, while the forms כון and הון are peculiar to the Syriac and the Samaritan dialects. This distinction does not prove that the Aramaic of Daniel belongs to a period later than that of Ezra (Hitz., v. Leng.), but only that Daniel preserves more faithfully the familiar Babylonian form of the Aramaic than does the Jewish scribe Ezra.


  Daniel 2:6


  The rigorous severity of this edict accords with the character of Oriental despots and of Nebuchadnezzar, particularly in his dealings with the Jews (Kg2 25:7, Kg2 25:18.; Jer 39:6., Jer 52:10., 24-27). In the promise of rewards the explanation of נבזבּה (in the plural נבזבּין, Dan 5:17) is disputed; its rendering by "money," "gold" (by Eichh. and Berth.), has been long ago abandoned as incorrect. The meaning gift, present, is agreeable to the context and to the ancient versions; but its derivation formed from the Chald. בזבז, Pealp. of בּזז, erogavit, expendit, by the substitution of נfor מand the excision of the second זfrom מבזבּזה, in the meaning largitio amplior, the Jod in the plural form being explained from the affinity of verbs ע'ע and ל'ה (Ges. Thes. p. 842, and Kran.), is highly improbable. The derivation from the Persian nuvâzan, nuvâzisch, to caress, to flatter, then to make a present to (P. v. Bohlen), or from the Sanscr. namas, present, gift (Hitz.), or from the Vedish bag̀, to give, to distribute, and the related New Persian bâj (bash), a present (Haug), are also very questionable. להן, on that account, therefore (cf. Dan 2:9 and Dan 4:24), formed from the prepos. ל and the demonstrative adverb הן, has in negative sentences (as the Hebr. כּי and להן) the meaning but, rather (Dan 2:30), and in a pregnant sense, only (Dan 2:11; Dan 3:28; Dan 6:8), without להן being derived in such instances from לא and הן = לא אם.


  Daniel 2:7


  The wise men repeat their request, but the king persists that they only justify his suspicion of them by pressing such a demand, and that he saw that they wished to deceive him with a self-conceived interpretation of the dream. וּפשׁרה is not, as Hitz. proposes, to be changed into וּפשׁרה. The form is a Hebr. stat. emphat. for וּפשׁרא, as e.g., מלּתה, Dan 2:5, is changed into מלּתא in Dan 2:8 and Dan 2:11, and in biblical Chaldee, in final syllables הis often found instead of .א fo


  Daniel 2:8


  יצּיב מן, an adverbial expression, to be sure, certainly, as קשׁט מן, truly, Dan 2:47, and other adverbial forms. The words זבנין אנתּוּן עדּנא דּי do not mean either "that ye wish to use or seize the favourable time" (Hv., Kran.), or "that ye wish to buy up the present perilous moment," i.e., bring it within your power, become masters of the time (Hitz.), but simply, that ye buy, that is wish to gain time (Ges., Maur., etc.). עדּן זבן = tempus emere in Cicero. Nothing can be here said of a favourable moment, for there was not such a time for the wise men, either in the fact that Nebuchadnezzar had forgotten his dream (Hv.), or in the curiosity of the king with reference to the interpretation of the dream, on which they could speculate, expecting that the king might be induced thereby to give a full communication of the dream (Kran.). But for the wise men, in consequence of the threatening of the king, the crisis was indeed fully of danger; but it is not to be overlooked that they appeared to think that they could control the crisis, bringing it under their own power, by their willingness to interpret the dream if it were reported to them. Their repeated request that the dream should be told to them shows only their purpose to gain time and have their lives, if they now truly believed either that the king could not now distinctly remember his dream, or that by not repeating it he wished to put them to the test. Thus the king says to them: I see from your hesitation that ye are not sure of your case; and since ye at the same time think that I have forgotten the dream, therefore ye wish me, by your repeated requests to relate the dream, only to gain time, to extend the case, because ye fear the threatened punishment (Klief.). דּי כּל־קבל, wholly because; not, withstanding that (Hitz.). As to the last words of Dan 2:8, see under Dan 2:5.


  Daniel 2:9


  הן דּי is equivalent to אם אשׁר, quodsi. "The דּי supposes the fact of the foregoing passage, and brings it into express relation to the conditional clause" (Kran.). דּתכון does not mean, your design or opinion, or your lot (Mich., Hitz., Maur.), but dat is law, decree, sentence; דּתכון, the sentence that is going forth or has gone forth against you, i.e., according to Dan 2:5, the sentence of death. חדה, one, or the one and no other. This judgment is founded on the following passage, in which the cop. וis to be explained as equivalent to namely. וּשׁחיתה כּדבה, lies and pernicious words, are united together for the purpose of strengthening the idea, in the sense of wicked lies (Hitz.). הזמנתון is not to be read, as Hv., v. Leng., Maur., and Kran. do, as the Aphel הזמנתּוּן: ye have prepared or resolved to say; for in the Aphel this word (זמן) means to appoint or summon a person, but not to prepare or appoint a thing (see Buxt. Lex. Tal. s. v.). And the supposition that the king addressed the Chaldeans as the speakers appointed by the whole company of the wise men (Kran.) has no place in the text. The Kethiv הזּמּנתּוּן is to be read as Ithpa. for הזדּמּנתּוּן according to the Keri (cf. hizakuw הזּכּוּ for הזדּכּוּ, Isa 1:16), meaning inter se convenire, as the old interpreters rendered it. "Till the time be changed," i.e., till the king either drop the matter, or till they learn something more particular about the dream through some circumstances that may arise. The lies which Nebuchadnezzar charged the wise men with, consisted in the explanation which they promised if he would tell them the dream, while their desire to hear the dream contained a proof that they had not the faculty of revealing secrets. The words of the king clearly show that he knew the dream, for otherwise he would not have been able to know whether the wise men spoke the truth in telling him the dream (Klief.).


  Daniel 2:10


  Since the king persisted in his demand, the Chaldeans were compelled to confess that they could not tell the dream. This confession, however, they seek to conceal under the explanation that compliance with the king's request was beyond human power,—a request which no great or mighty king had ever before made of any magician or astrologer, and which was possible only with the gods, who however do not dwell among mortals. דּי כּל־קבל does not mean quam ob rem, wherefore, as a particle expressive of a consequence (Ges.), but is here used in the sense of because, assigning a reason. The thought expressed is not: because the matter is impossible for men, therefore no king has ever asked any such thing; but it is this: because it has come into the mind of no great and mighty king to demand any such thing, therefore it is impossible for men to comply with it. They presented before the king the fact that no king had ever made such a request as a proof that the fulfilling of it was beyond human ability. The epithets great and mighty are here not mere titles of the Oriental kings (Hv.), but are chosen as significant. The mightier the king, so much the greater the demand, he believed, he might easily make upon a subject.


  Daniel 2:11-12


  להן, but only, see under Dan 2:6. In the words, whose dwelling is not with flesh, there lies neither the idea of higher and of inferior gods, nor the thought that the gods only act among men in certain events (Hv.), but only the simple thought of the essential distinction between gods and men, so that one may not demand anything from weak mortals which could be granted only by the gods as celestial beings. בּשׂרא, flesh, in opposition to רוּח, marks the human nature according to its weakness and infirmity; cf. Isa 31:3; Psa 56:5. The king, however, does not admit this excuse, but falls into a violent passion, and gives a formal command that the wise men, in whom he sees deceivers abandoned by the gods, should be put to death. This was a dreadful command; but there are illustrations of even greater cruelty perpetrated by Oriental despots benore him as well as after him. The edict (דּתא) is carried out, but not fully. Not "all the wise men," according to the terms of the decree, were put to death, but מתקטּלין חכּימיּא, i.e., The wise men were put to death.


  Daniel 2:13


  While it is manifest that the decree was not carried fully out, it is yet clearer from what follows that the participle מתקטּלין does not stand for the preterite, but has the meaning: the work of putting to death was begun. The participle also does not stand as the gerund: they were to be put to death, i.e., were condemned (Kran.), for the use of the passive participle as the gerund is not made good by a reference to מהימן, Dan 2:45, and דחיל, Dan 2:31. Even the command to kill all the wise men of Babylon is scarcely to be understood of all the wise men of the whole kingdom. The word Babylon may represent the Babylonian empire, or the province of Babylonia, or the city of Babylon only. In the city of Babylon a college of the Babylonian wise men or Chaldeans was established, who, according to Strabo (xv. 1. 6), occupied a particular quarter of the city as their own; but besides this, there were also colleges in the province of Babylon at Hipparenum, Orchae, which Plin. hist. nat. vi. 26 (30) designates as tertia Chaldaeorum doctrina, at Borsippa, and other places. The wise men who were called (Dan 2:2) into the presence of the king, were naturally those who resided in the city of Babylon, for Nebuchadnezzar was at that time in his palace. Yet of those who had their residence there, Daniel and his companions were not summoned, because they had just ended their noviciate, and because, obviously, only the presidents or the older members of the several classes were sent for. But since Daniel and his companions belonged to the whole body of the wise men, they also were sought out that they might be put to death.


  Daniel 2:14


  Daniel's willingness to declare his dream to the king; his prayer for a revelation of the secret, and the answer to his prayer; his explanation before the king.


  Daniel 2:14


  Through Daniel's judicious interview of Arioch, the further execution of the royal edict was interrupted. וּטעם עטא התיב, he answered, replied, counsel and understanding, i.e., the words of counsel and understanding; cf. Pro 26:16. The name Arioch appears in Gen 14:1 as the name of the king of Ellasar, along with the kings of Elam and Shinar. It is derived not from the Sanscr. ârjaka, venerabilis, but is probably formed from ארי, a lion, as נסרך from nisr = נשׁר. רב־טבּחיּא is the chief of the bodyguard, which was regarded as the highest office of the kingdom (cf. Jer 39:9, Jer 39:11; Jer 40:1.). It was his business to see to the execution of the king's commands; see Kg1 2:25; Kg2 25:8.


  Daniel 2:15


  The partic. Aph. מהחצפה standing after the noun in the stat. absol. is not predicative: "on what account is the command so hostile on the part of the king?" (Kran.), but it stands in apposition to the noun; for with participles, particularly when further definitions follow, the article, even in union with substantives defined by the article, may be and often is omitted; cf. Sol 7:5, and Ew. 335a. חצף, to be hard, sharp, hence to be severe. Daniel showed understanding and counsel in the question he put as to the cause of so severe a command, inasmuch as he thereby gave Arioch to understand that there was a possibility of obtaining a fulfilment of the royal wish. When Arioch informed him of the state of the matter, Daniel went in to the king—i.e., as is expressly mentioned in Dan 2:24, was introduced or brought in by Arioch—and presented to the king the request that time should be granted, promising that he would show to the king the interpretation of the dream.


  Daniel 2:16-17


  With להחויה וּפשׁרא the construction is changed. This passage does not depend on דּי, time, namely, to show the interpretation (Hitz.), but is co-ordinate with the foregoing relative clause, and like it is dependent on וּבעא. The change of the construction is caused by the circumstance that in the last passage another subject needed to be introduced: The king should give him time, and Daniel will show the interpretation. The copulative וbefore פשׁרא (interpretation) is used neither explicatively, namely, and indeed, nor is it to be taken as meaning also; the simple and is sufficient, although the second part of the request contains the explanation and reason of the first; i.e., Daniel asks for the granting of a space, not that he might live longer, but that he might be able to interpret the dream to the king. Besides, that he merely speaks of the meaning of the dream, and not also of the dream itself, is, as Dan 2:25. show, to be here explained (as in Dan 2:24) as arising from the brevity of the narrative. For the same reason it is not said that the king granted the quest, but Dan 2:17. immediately shows what Daniel did after the granting of his request. He went into his own house and showed the matter to his companions, that they might entreat God of His mercy for this secret, so that they might not perish along with the rest of the wise men of Babylon.


  Daniel 2:18


  The final clause depends on הודע (Dan 2:17). The ו is to be interpreted as explicative: and indeed, or namely. Against this interpretation it cannot be objected, with Hitz., that Daniel also prayed. He and his friends thus prayed to God that He would grant a revelation of the secret, i.e., of the mysterious dream and its interpretation. The designation "God of heaven" occurs in Gen 24:7, where it is used of Jehovah; but it was first commonly used as the designation of the almighty and true God in the time of the exile (cf. Dan 2:19, Dan 2:44; Ezr 1:2; Ezr 6:10; Ezr 7:12, Ezr 7:21; Neh 1:5; Neh 2:4; Psa 136:26), who, as Daniel names Him (Dan 5:23), is the Lord of heaven; i.e., the whole heavens, with all the stars, which the heathen worshipped as gods, are under His dominion.


  Daniel 2:19


  In answer to these supplications, the secret was revealed to Daniel in a night-vision. A vision of the night is not necessarily to be identified with a dream. In the case before us, Daniel does not speak of a dream; and the idea that he had dreamed precisely the same dream as Nebuchadnezzar is arbitrarily imported into the text by Hitz. in order to gain a "psychological impossibility," and to be able to cast suspicion on the historical character of the narrative. It is possible, indeed, that dreams may be, as the means of a divine revelation, dream-visions, and as such may be called visions of the night (cf. Dan 7:1, Dan 7:13); but in itself a vision of the night is a vision simply which any one receives during the night whilst he is awake.


  Daniel 2:20


  On receiving the divine revelation, Daniel answered (ענה) with a prayer of thanksgiving. The word ענה retains its proper meaning. The revelation is of the character of an address from God, which Daniel answers with praise and thanks to God. The forms להוא, and in the plur. להון and להוין, which are peculiar to the biblical Chaldee, we regard, with Maur., Hitz., Kran., and others, as the imperfect or future forms, 3rd pers. sing. and plur., in which the ל instead of the י is to be explained perhaps from the Syriac praeform. נ, which is frequently found also in the Chaldee Targums (cf. Dietrich, de sermonis chald. proprietate, p. 43), while the Hebrew exiles in the word הוא used ל instead of נ as more easy of utterance. The doxology in this verse reminds us of Job 1:21. The expression "for ever and ever" occurs here in the O.T. for the first time, so that the solemn liturgical Beracha (Blessing) of the second temple, Neh 9:5; Ch1 16:36, with which also the first (Psa 45:14) and the fourth (Psa 106:48) books of the Psalter conclude, appears to have been composed after this form of praise used by Daniel. "The name of God" will be praised, i.e., the manifestation of the existence of God in the world; thus, God so far as He has anew given manifestation of His glorious existence, and continually bears witness that He it is who possesses wisdom and strength (cf. Job 12:13). The דּי before the להּ is the emphatic re-assumption of the preceding confirmatory דּי, for.


  Daniel 2:21-23


  The evidence of the wisdom and power of God is here unfolded; and firs the manifestation of His power. He changes times and seasons. lxx, Theodot. καιροὺς καὶ χρόνους, would be more accurately χρόνους καὶ καιρούς, as in Act 1:7; Th1 5:1; for the Peschito in these N. T. passages renders χρόνοι by the Syriac word which is equivalent to זמניּא, according to which עדּן is the more general expression for time = circumstance of time, זמן for measured time, the definite point of time. The uniting together of the synonymous words gives expression to the thought: ex arbitrio Dei pendere revolutiones omnium omnino temporum, quaecunque et qualia-cunque illa fuerint. C. B. Mich. God's unlimited control over seasons and times is seen in this, that He sets up and casts down kings. Thus Daniel explains the revelation regarding the dream of Nebuchadnezzar made to him as announcing great changes in the kingdoms of the world, and revealing God as the Lord of time and of the world in their developments. All wisdom also comes from God. He gives to men disclosures regarding His hidden counsels. This Daniel had just experienced. Illumination dwells with God as it were a person, as Wisdom, Pro 8:30. The Kethiv נהירא is maintained against the Keri by נהירוּ, Dan 5:11, Dan 5:14. With the perf. שׁרא the participial construction passes over into the temp. fin.; the perfect stands in the sense of the completed act. Therefore (Dan 2:23) praise and thanksgiving belong to God. Through the revelation of the secret hidden to the wise men of this world He has proved Himself to Daniel as the God of the fathers, as the true God in opposition to the gods of the heathen. וּכען = ועתּה, and now.


  Daniel 2:24-25


  Hereupon Daniel announced to the king that he was prepared to make known to him the dream with its interpretation. דּנה כּל־קבל, for that very reason, viz., because God had revealed to him the king's matter, Daniel was brought in by Arioch before the king; for no one had free access to the king except his immediate servants. אזל, he went, takes up inconsequenter the על (intravit), which is separated by a long sentence, so as to connect it with what follows. Arioch introduced (Dan 2:25) Daniel to the king as a man from among the captive Jews who could make known to him the interpretation of his dream. Arioch did not need to take any special notice of the fact that Daniel had already (Dan 2:16) spoken with the king concerning it, even if he had knowledge of it. In the form הנעל, Dan 2:25, also Dan 4:3 (6) and Dan 6:19 (18), the Dagesch lying in העל, Dan 2:24, is compensated by an epenthetic n: cf. Winer, Chald. Gram. 19, 1. בּהתבּהלה, in haste, for the matter concerned the further execution of the king's command, which Arioch had suspended on account of Daniel's interference, and his offer to make known the dream and its interpretation. השׁכּחת for אשׁכּחת, cf. Winer, 15, 3. The relative דּי, which many Codd. insert after גּבר, is the circumstantially fuller form of expression before prepositional passages. Cf. Dan 5:13; Dan 6:14; Winer, 41, 5.


  Daniel 2:26-28


  To the question of the king, whether he was able to show the dream with its interpretation, Daniel replies by directing him from man, who is unable to accomplish such a thing, to the living God in heaven, who alone reveals secrets. The expression, whose name was Belteshazzar (Dan 2:26), intimates in this connection that he who was known among the Jews by the name Daniel was known to the Chaldean king only under the name given to him by the conqueror—that Nebuchadnezzar knew of no Daniel, but only of Belteshazzar. The question, "art thou able?" i.e., has thou ability? does not express the king's ignorance of the person of Daniel, but only his amazement at his ability to make known the dream, in the sense, "art thou really able?" This amazement Daniel acknowledges as justified, for he replies that no wise man was able to do this thing. In the enumeration of the several classes of magicians the word חכּימין is the general designation of them all. "But there is a God in heaven." Daniel "declares in the presence of the heathen the existence of God, before he speaks to him of His works." Klief. But when he testifies of a God in heaven as One who is able to reveal hidden things, he denies this ability eo ipso to all the so-called gods of the heathen. Thereby he not only assigns the reason of the inability of the heathen wise men, who knew not the living God in heaven, to show the divine mysteries, but he refers also all the revelations which the heathen at any time receive to the one true God. The וin והודע introduces the development of the general thought. That there is a God in heaven who reveals secrets, Daniel declares to the king by this, that he explains his dream as an inspiration of this God, and shows to him its particular circumstances. God made known to him in a dream "what would happen in the end of the days." אחרית יומיּא = הימים אחרית designates here not the future generally (Hv.), and still less "that which comes after the days, a time which follows after another time, comprehended under the הימים" (Klief.), but the concluding future or the Messianic period of the world's time; see Gen 49:1.


  From דּנה אחרי in Dan 2:29 that general interpretation of the expression is not proved. The expression יומיּא בּאחרית of Dan 2:28 is not explained by the דּנה אחרי להוא דּי מה of Dan 2:29, but this אחרי relates to Nebuchadnezzar's thoughts of a future in the history of the world, to which God, the revealer of secrets, unites His Messianic revelations; moreover, every Messianic future event is also an דּנה אחרי (cf. Dan 2:45), without, however, every דּנה אחרי being also Messianic, though it may become so when at the same time it is a constituent part of the future experience and the history of Israel, the people of the Messianic promise (Kran.). "The visions of thy head" (cf. Dan 4:2 [5], Dan 4:7 [10], Dan 4:10 [13], Dan 7:1) are not dream-visions because they formed themselves in the head or brains (v. Leng., Maur., Hitz.), which would thus be only phantoms or fancies. The words are not a poetic expression for dreams hovering about the head (Hv.); nor yet can we say, with Klief., that "the visions of thy head upon thy bed, the vision which thou sawest as thy head lay on thy pillow," mean only dream-visions. Against the former interpretation this may be stated, that dreams from God do not hover about the head; and against the latter, that the mention of the head would in that case be superfluous. The expression, peculiar to Daniel, designates much rather the divinely ordered visions as such, "as were perfectly consistent with a thoughtfulness of the head actively engaged" (Kran.). The singular הוּא דּנה goes back to חלמך (thy dream) as a fundamental idea, and is governed by ראשׁך וחזוי in the sense: "thy dream with the visions of thy head;" cf. Winer, 49, 6. The plur. חזוי is used, because the revelation comprehends a series of visions of future events.


  Daniel 2:29-30


  The pronoun אנתּה (as for thee), as Daniel everywhere writes it, while the Keri substitutes for it the later Targ. form אנתּ, is absolute, and forms the contrast to the ואנה (as for me) of Dan 2:30. The thoughts of the king are not his dream (Hitz.), but thoughts about the future of his kingdom which filled his mind as he lay upon his bed, and to which God gave him an answer in the dream (v. Leng., Maur., Kran., Klief.). Therefore they are to be distinguished from the thoughts of thy heart, Dan 2:30, for these are the thoughts that troubled the king, which arose from the revelations of the dream to him. The contrast in Dan 2:30 and Dan 2:30 is not this: "not for my wisdom before all that live to show," but "for the sake of the king to explain the dream;" for בis not the preposition of the object, but of the means, thus: "not by the wisdom which might be in me." The supernatural revelation (לי (<) גּלי) forms the contrast, and the object to which דּי על־דּברת points is comprehended implicite in מן־כּל־חיּיּא, for in the words, "the wisdom which may be in me before all living," lies the unexpressed thought: that I should be enlightened by such superhuman wisdom. יהודצוּן, "that they might make it known:" the plur. of undefined generality, cf. Winer, 49, 3. The impersonal form of expression is chosen in order that his own person might not be brought into view. The idea of Aben Ezra, Vatke, and others, that angels are the subject of the verb, is altogether untenable.


  Daniel 2:31-45


  The Dream and Its Interpretation.—Nebuchadnezzar saw in his dream a great metallic image which was terrible to look upon. אלוּ (behold), which Daniel interchanges with ארו, corresponds with the Hebrew words ראה, ראוּ, or הנּה. צלם is not an idol-image (Hitz.), but a statue, and, as is manifest from the following description, a statue in human form. חד is not the indefinite article (Ges., Win., Maur.), but the numeral. "The world-power is in all its phases one, therefore all these phases are united in the vision in one image" (Klief.). The words from צלמא to יתּיר contain two parenthetical expressions, introduced for the purpose of explaining the conception of שׁגיא (great). קאם is to be united with ואלוּ. דּכּן here and at Dan 7:20. is used by Daniel as a peculiar form of the demonstrative pronoun, for which Ezra uses דּך. The appearance of the colossal image was terrible, not only on account of its greatness and its metallic splendour, but because it represented the world-power of fearful import to the people of God (Klief.).


  Daniel 2:32-36


  The description of the image according to its several parts is introduced with the absolute צלמא הוּא, concerning this image, not: "this was the image." The pronoun הוּא is made prominent, as דּנה, Dan 4:15, and the Hebr. זה more frequently, e.g., Isa 23:13. חדוהי, plural חדין—its singular occurs only in the Targums—corresponding with the Hebr. חזה, the breast. מצין, the bowels, here the abdomen enclosing the bowels, the belly. ירכה, the thighs (hfte) and upper part of the loins. Dan 2:33. שׁק, the leg, including the upper part of the thigh. מנהון is partitive: part of it of iron. Instead of מנהון the Keri prefers the fem. מנהן here and at Dan 2:41 and Dan 2:42, with reference to this, that רגליו is usually the gen. fem., after the custom of nouns denoting members of the body that are double. The Kethiv unconditionally deserves the preference, although, as the apparently anomalous form, which appears with this suffix also in Dan 7:8, Dan 7:20, after substantives of seemingly feminine meaning, where the choice of the masculine form is to be explained from the undefined conception of the subjective idea apart from the sex; cf. Ewald's Lehr. d. hebr. Sp. 319.


  The image appears divided as to its material into four or five parts—the head, the breast with the arms, the belly with the thighs, and the legs and feet. "Only the first part, the head, constitutes in itself a united whole; the second, with the arms, represents a division; the third runs into a division in the thighs; the fourth, bound into one at the top, divides itself in the two legs, but has also the power of moving in itself; the fifth is from the first divided in the legs, and finally in the ten toes runs out into a wider division. The material becomes inferior from the head downward—gold, silver, copper, iron, clay; so that, though on the whole metallic, it becomes inferior, and finally terminates in clay, losing itself in common earthly matter. Notwithstanding that the material becomes always the harder, till it is iron, yet then suddenly and at last it becomes weak and brittle clay."—Klief. The fourth and fifth parts, the legs and the feet, are, it is true, externally separate from each other, but inwardly, through the unity of the material, iron, are bound together; so that we are to reckon only four parts, as afterwards is done in the interpretation. This image Nebuchadnezzar was contemplating (Dan 2:34), i.e., reflected upon with a look directed toward it, until a stone moved without human hands broke loose from a mountain, struck against the lowest part of the image, broke the whole of it into pieces, and ground to powder all its material from the head even to the feet, so that it was scattered like chaff of the summer thrashing-floor. בידין לא דּי does not mean: "which was not in the hands of any one" (Klief.), but the words are a prepositional expression for without; ב לא, not with = without, and דּי expressing the dependence of the word on the foregoing noun. Without hands, without human help, is a litotes for: by a higher, a divine providence; cf. Dan 8:25; Job 34:20; Lam 4:6. כּחדה, as one = at once, with one stroke. דּקוּ for דּקּוּ is not intransitive or passive, but with an indefinite plur. subject: they crushed, referring to the supernatural power by which the crushing was effected. The destruction of the statue is so described, that the image passes over into the matter of it. It is not said of the parts of the image, the head, the breast, the belly, and the thighs, that they were broken to pieces by the stone, "for the forms of the world-power represented by these parts had long ago passed away, when the stone strikes against the last form of the world-power represented by the feet," but only of the materials of which these parts consist, the silver and the gold, is the destruction replicated; "for the material, the combinations of the peoples, of which these earlier forms of the world-power consist, pass into the later forms of it, and thus are all destroyed when the stone destroys the last form of the world-power" (Klief.). But the stone which brought this destruction itself became a great mountain which filled the whole earth. To this Daniel added the interpretation which he announces in Dan 2:36. נאמר, we will tell, is "a generalizing form of expression" (Kran.) in harmony with Dan 2:30. Daniel associates himself with his companions in the faith, who worshipped the same God of revelation; cf. Dan 2:23.


  Daniel 2:37-38


  The interpretation begins with the golden head. מלכיּא מלך, the usual title of the monarchs of the Oriental world-kingdoms (vid., Eze 26:7), is not the predicate to אנתּה, but stands in apposition to מלכּא. The following relative passages, Dan 2:37 and Dan 2:38, are only further explications of the address King of Kings, in which אנתּה is again taken up to bring back the predicate. בּכל־דּי, wherever, everywhere. As to the form דּארין, see the remarks under קאמין at Dan 3:3. The description of Nebuchadnezzar's dominion over men, beasts, and birds, is formed after the words of Jer 27:6 and Jer 28:14; the mention of the breasts serves only for the strengthening of the thought that his dominion was that of a world-kingdom, and that God had subjected all things to him. Nebuchadnezzar' dominion did not, it is true, extend over the whole earth, but perhaps over the whole civilised world of Asia, over all the historical nations of his time; and in this sense it was a world-kingdom, and as such, "the prototype and pattern, the beginning and primary representative of all world-powers" (Klief.). ראשׁה, stat. emphat. for ראשׁא; the reading ראשׁהּ defended by Hitz. is senseless. If Daniel called him (Nebuchadnezzar) the golden head, the designation cannot refer to his person, but to the world-kingdom founded by him and represented in his person, having all things placed under his sway by God. Hitzig's idea, that Nebuchadnezzar is the golden head as distinguished from his successors in the Babylonian kingdom, is opposed by Dan 2:39, where it is said that after him (not another king, but) "another kingdom" would arise. That "Daniel, in the words, 'Thou art the golden head,' speaks of the Babylonian kingdom as of Nebuchadnezzar personally, while on the contrary he speaks of the other world-kingdoms impersonally only as of kingdoms, has its foundation in this, that the Babylonian kingdom personified in Nebuchadnezzar stood before him, and therefore could be addressed by the word thou, while the other kingdoms could not" (Klief.).


  Daniel 2:39


  In this verse the second and third parts of the image are interpreted of the second and third world-kingdoms. Little is said of these kingdoms here, because they are more fully described in Daniel 7, 8 and 10. That the first clause of Dan 2:39 refers to the second, the silver part of the image, is apparent from the fact that Dan 2:38 refers to the golden head, and the second clause of Dan 2:39 to the belly of brass. According to this, the breast and arms of silver represent another kingdom which would arise after Nebuchadnezzar, i.e., after the Babylonian kingdom. This kingdom will be מנּך ארעא, inferior to thee, i.e., to the kingdom of which thou art the representative. Instead of the adjective ארעא, here used adverbially, the Masoretes have substituted the adverbial form ארץ, in common use in later times, which Hitz. incorrectly interprets by the phrase "downwards from thee." Since the other, i.e., the second kingdom, as we shall afterwards prove, is the Medo-Persian world-kingdom, the question arises, in how far was it inferior to the Babylonian? In outward extent it was not less, but even greater than it. With reference to the circumstance that the parts of the image representing it were silver, and not gold as the head was, Calv., Aub., Kran., and others, are inclined to the opinion that the word "inferior" points to the moral condition of the kingdom. But if the successive deterioration of the inner moral condition of the four world-kingdoms is denoted by the succession of the metals, this cannot be expressed by מנּך ארעא, because in regard to the following world-kingdoms, represented by copper and iron, such an intimation or declaration does not find a place, notwithstanding that copper and iron are far inferior to silver and gold. Klief., on the contrary, thinks that the Medo-Persian kingdom stands inferior to, or is smaller than, the Babylonian kingdom in respect of universality; for this element is exclusively referred to in the text, being not only attributed to the Babylonian kingdom, Dan 2:37, in the widest extent, but also to the third kingdom, Dan 2:39, and not less to the fourth, Dan 2:40. The universality belonging to a world-kingdom does not, however, require that it should rule over all the nations of the earth to its very end, nor that its territory should have a defined extent, but only that such a kingdom should unite in itself the οἰκουμένη, i.e., the civilised world, the whole of the historical nations of its time. And this was truly the case with the Babylonian, the Macedonia, and the Roman world-monarchies, but it was not so with the Medo-Persian, although perhaps it was more powerful and embraced a more extensive territory than the Babylonian, since Greece, which at the time of the Medo-Persia monarchy had already decidedly passed into the rank of the historical nations, as yet stood outside of the Medo-Persian rule. But if this view is correct, then would universality be wanting to the third, i.e., to the Graeco-Macedonian world-monarchy, which is predicated of it in the words "That shall bear rule over the whole earth," since at the time of this monarchy Rome had certainly passed into the rank of historical nations, and yet it was not incorporated with the Macedonian empire.


  The Medo-Persian world-kingdom is spoken of as "inferior" to the Babylonian perhaps only in this respect, that from its commencement it wanted inner unity, since the Medians and Persians did not form a united people, but contended with each other for the supremacy, which is intimated in the expression, Dan 7:5, that the bear "raised itself up on one side:" see under that passage. In the want of inward unity lay the weakness or the inferiority in strength of this kingdom, its inferiority as compared with the Babylonian. This originally divided or separated character of this kingdom appears in the image in the circumstance that it is represented by the breast and the arms. "Medes and Persians," as Hofm. (Weiss. u. Ef. i. S. 279) well remarks, "are the two sides of the breast. The government of the Persian kingdom was not one and united as was that of the Chaldean nation and king, but it was twofold. The Magi belonged to a different race from Cyrus, and the Medes were regarded abroad as the people ruling with and beside the Persians." This two-sidedness is plainly denoted in the two horns of the ram, Daniel 8.


  Daniel 2:39


  Dan 2:39 treats of the third world-kingdom, which by the expression אחרי, "another," is plainly distinguished from the preceding; as to its quality, it is characterized by the predicate "of copper, brazen." In this chapter it is said only of this kingdom that "it shall rule over the whole earth," and thus be superior in point of extent and power to the preceding kingdoms. Cf. Dan 7:6, where it is distinctly mentioned that "power was given unto it." Fuller particulars are communicated regarding the second and third world-kingdoms in Daniel 8 and Dan 10:1.


  Daniel 2:40-43


  The interpretation of the fourth component part of the image, the legs and feet, which represent a fourth world-kingdom, is more extended. That kingdom, corresponding to the legs of iron, shall be hard, firm like iron. Because iron breaks all things in pieces, so shall this kingdom, which is like to iron, break in pieces and destroy all these kingdoms.


  Daniel 2:40-41


  Instead of רביציא, which is formed after the analogy of the Syriac language, the Keri has the usual Chaldee form רביעאה, which shall correspond to the preceding תליתאה, Dan 2:39. See the same Keri Dan 3:25; Dan 7:7, Dan 7:23. דּי כּל־קבל does not mean just as (Ges., v. Leng., Maur., Hitz.), but because, and the passage introduced by this particle contains the ground on which this kingdom is designated as hard like iron. חשׁל, breaks in pieces, in Syriac to forge, i.e., to break by the hammer, cf. חוּשׁלא, bruised grain, and thus separated from the husks. כּל־אלּין is referred by Kran., in conformity with the accents, to the relative clause, "because by its union with the following verbal idea a blending of the image with the thing indicated must first be assumed; also nowhere else, neither here nor in Daniel 7, does the non-natural meaning appear, e.g., that by the fourth kingdom only the first and second kingdoms shall be destroyed; and finally, in the similar expression, Dan 7:7, Dan 7:19, the הדּק stands likewise without an object." But all the three reasons do not prove much. A mixing of the figure with the thing signified does not lie in the passage: "the fourth (kingdom) shall, like crushing iron, crush to pieces all these" (kingdoms). But the "non-natural meaning," that by the fourth kingdom not only the third, but also the second and the first, would be destroyed, is not set aside by our referring כּל־אלּין to the before-named metals, because the metals indeed characterize and represent kingdoms. Finally, the expressions in Dan 7:7, Dan 7:19 are not analogous to those before us. The words in question cannot indeed be so understood as if the fourth kingdom would find the three previous kingdoms existing together, and would dash them one against another; for, according to the text, the first kingdom is destroyed by the second, and the second by the third; but the materials of the first two kingdoms were comprehended in the third. "The elements out of which the Babylonian world-kingdom was constituted, the countries, people, and civilisation comprehended in it, as its external form, would be destroyed by the Medo-Persia kingdom, and carried forward with it, so as to be constituted into a new external form. Such, too, was the relation between the Medo-Persian and the Macedonian world-kingdom, that the latter assumed the elements and component parts not only of the Medo-Persian, but also therewith at the same time of the Babylonian kingdom" (Klief.). In such a way shall the fourth world-kingdom crush "all these" past kingdoms as iron, i.e., will not assume the nations and civilisations comprehended in the earlier world-kingdoms as organized formations, but will destroy and break them to atoms with iron strength. Yet will this world-kingdom not throughout possess and manifest the iron hardness. Only the legs of the image are of iron (Dan 2:41), but the feet and toes which grow out of the legs are partly of clay and partly of iron.


  Regarding מנהון, see under Dan 2:33. חסף means clay, a piece of clay, then an earthly vessel, Sa2 5:20. פּחר in the Targums means potter, also potter's earth, potsherds. The פּחר דּי serves to strengthen the חסף, as in the following the addition of טינא, clay, in order the more to heighten the idea of brittleness. This twofold material denotes that it will be a divided or severed kingdom, not because it separates into several (two to ten) kingdoms, for this is denoted by the duality of the feet and by the number of the toes of the feet, but inwardly divided; for פּלג always in Hebr., and often in Chald., signifies the unnatural or violent division arising from inner disharmony or discord; cf. Gen 10:25; Psa 55:10; Job 38:25; and Levy, chald. Worterb. s. v. Notwithstanding this inner division, there will yet be in it the firmness of iron. נצבּא, firmness, related to יצב, Pa. to make fast, but in Chald. generally plantatio, properly a slip, a plant.


  Daniel 2:42-43


  In Dan 2:42 the same is aid of the toes of the feet, and in Dan 2:43 the comparison to iron and clay is defined as the mixture of these two component parts. As the iron denotes the firmness of the kingdom, so the clay denotes its brittleness. The mixing of iron with clay represents the attempt to bind the two distinct and separate materials into one combined whole as fruitless, and altogether in vain. The mixing of themselves with the seed of men (Dan 2:43), most interpreters refer to the marriage politics of the princes. They who understand by the four kingdoms the monarchy of Alexander and his followers, think it refers to the marriages between the Seleucidae and the Ptolemies, of which indeed there is mention made in Dan 11:6 and Dan 11:17, but not here; while Hofm. thinks it relates to marriages, such as those of the German Kaiser Otto II and the Russian Grand-Duke Wladimir with the daughters of the Kaiser of Eastern Rome. But this interpretation is rightly rejected by Klief., as on all points inconsistent with the text. The subject to מתערבין is not the kings, of whom mention is made neither in Dan 2:43 nor previously. For the two feet as well as the ten toes denote not kings, but parts of the fourth kingdom; and even in Dan 2:44, by מלכיּא, not kings in contradistinction to the kingdoms, but the representatives of the parts of the kingdom denoted by the feet and the toes as existing contemporaneously, are to be understood, from which it cannot rightly be concluded in any way that kings is the subject to מתערבין (shall mingle themselves).


  As, in the three preceding kingdoms, gold, silver, and brass represent the material of these kingdoms, i.e., their peoples and their culture, so also in the fourth kingdom iron and clay represent the material of the kingdoms arising out of the division of this kingdom, i.e., the national elements out of which they are constituted, and which will and must mingle together in them. If, then, the "mixing themselves with the seed of men" points to marriages, it is only of the mixing of different tribes brought together by external force in the kingdom by marriages as a means of amalgamating the diversified nationalities. But the expression is not to be limited to this, although התערב, Ezr 9:2, occurs of the mixing of the holy nation with the heathen by marriage. The peculiar expression אנששׁא זרע, the seed of men, is not of the same import as זרע שׁכבת, but is obviously chosen with reference to the following contrast to the divine Ruler, Dan 2:44., so as to place (Kran.) the vain human endeavour of the heathen rulers in contrast with the doings of the God of heaven; as in Jer 31:27 אדם זרע is occasioned by the contrast of בּהמה זרע. The figure of mixing by seed is derived from the sowing of the field with mingled seed, and denotes all the means employed by the rulers to combine the different nationalities, among which the connubium is only spoken of as the most important and successful means.


  But this mixing together will succeed just as little as will the effort to bind together into one firm coherent mass iron and clay. The parts mixed together will not cleave to each other. Regarding להון, see under Dan 2:20.


  Daniel 2:44


  The world-kingdom will be broken to pieces by the kingdom which the God of heaven will set up. "In the days of these kings," i.e., of the kings of the world-kingdoms last described; at the time of the kingdoms denoted by the ten toes of the feet of the image into which the fourth world-monarchy extends itself; for the stone (Dan 2:34) rolling against the feet of the image, or rather against the toes of the feet, breaks and destroys it. This kingdom is not founded by the hands of man, but is erected by the God of heaven, and shall for ever remain immoveable, in contrast to the world-kingdoms, the one of which will be annihilated by the other. Its dominion will not be given to another people. מלכוּתהּ, his dominion, i.e., of the kingdom. This word needs not to be changed into מלכוּתהּ, which is less suitable, since the mere status absol. would not be here in place. Among the world-kingdoms the dominion goes from one people to another, from the Babylonians to the Persians, etc. On the contrary, the kingdom of God comprehends always the same people, i.e., the people of Israel, chosen by God to be His own, only not the Israel κατὰ σάρκα, but the Israel of God (Gal 6:16). But the kingdom of God will not merely exist eternally without change of its dominion, along with the world-kingdoms, which are always changing and bringing one another to dissolution, it will also break in pieces and destroy all these kingdoms (תסף, from סוּף, to bring to an end, to make an end to them), but itself shall exist for ever. This is the meaning of the stone setting itself free without the hands of man, and breaking the image in pieces.


  Daniel 2:45


  The מטּוּרא before אתגּזרת, which is wanting in Dan 2:34, and without doubt is here used significantly, is to be observed, as in Dan 2:42 "the toes of the feet," which in Dan 2:33 were also not mentioned. As it is evident that a stone, in order to its rolling without the movement of the human hand, must be set free from a mountain, so in the express mention of the mountain there can be only a reference to Mount Zion, where the God of heaven has founded His kingdom, which shall from thence spread out over the earth and shall destroy all the world-kingdoms. Cf. Psa 50:2; Isa 2:3; Mic 4:2.


  The first half of the 45th verse (down to ודהבּא) gives the confirmation of that which Daniel in Dan 2:44 said to the king regarding the setting up and the continuance of the kingdom of God, and essentially belongs to this verse. On the other hand, Hitz. (and Kran. follows him) wishes to unite this confirmatory passage with the following: "because thou hast been that the stone, setting itself free from the mountain, breaks in pieces the iron, etc., thus has God permitted thee a glimpse behind the veil that hides the future,"—in order that he may conclude from it that the writer, since he notes only the vision of the stone setting itself free as an announcement of the future, betrayed his real standpoint, i.e., the standpoint of the Maccabean Jew, for whom only this last catastrophe was as yet future, while all the rest was already past. This conclusion Kran. has rejected, but with the untenable argument that the expression, "what shall come to pass hereafter," is to be taken in agreement with the words, "what should come to pass," Dan 2:29, which occur at the beginning of the address. Though this may in itself be right, yet it cannot be maintained if the passage Dan 2:45 forms the antecedent to Dan 2:45. In this case דּנה (this), in the phrase "after this" (= hereafter, Dan 2:45), can be referred only to the setting loose of the stone. But the reasons which Hitz. adduces for the uniting together of the passages as adopted by him are without any importance. Why the long combined passage cannot suitably conclude with ורהבּא there is no reason which can be understood; and that it does not round itself is also no proof, but merely a matter of taste, the baselessness of which is evident from Dan 2:10, where an altogether similar long passage, beginning with דּי כּל־קבל (forasmuch as), ends in a similar manner, without formally rounding itself off. The further remark also, that the following new passage could not so unconnectedly and baldly begin with רב אלהּ, is no proof, but a mere assertion, which is set aside as groundless by many passages in Daniel where the connection is wanting; cf. e.g., Dan 4:16, Dan 4:27>. The want of the copula before this passage is to be explained on the same ground on which Daniel uses רב אלהּ (stat. absol., i.e., without the article) instead of אלהא רבּא, Ezr 5:8. For that רב אלהּ means, not "a (undefined) great God," but the great God in heaven, whom Daniel had already (Dan 2:28) announced to the king as the revealer of secrets, is obvious. Kran. has rightly remarked, that רב אלהּ may stand "in elevated discourse without the article, instead of the prosaic אלה רב, Ezr 5:8." The elevated discourse has occasioned also the absence of the copula, which will not be missed if one only takes a pause at the end of the interpretation, after which Daniel then in conclusion further says to the king, "The great God has showed to the king what will be hereafter." דּנה אחרי, after this which is now, does not mean "at some future time" (Hitz.), but after that which is at present, and it embraces the future denoted in the dream, from the time of Nebuchadnezzar till the setting up of the kingdom of God in the time of the Messiah.


  Daniel 2:45


  The word with which Daniel concludes his address, יצּיב, firm, sure, is the dream, and certain its interpretation, is not intended to assure the king of the truth of the dream, because the particulars of the dream had escaped him, and to certify to him the correctness of the interpretation (Kran.), but the importance of the dream should put him in mind to lay the matter to heart, and give honour to God who imparted to him these revelations; but at the same time also the word assures the readers of the book of the certainty of the fulfilment, since it lay far remote, and the visible course of things in the present and in the proximate future gave no indication or only a very faint prospect of the fulfilment. For other such assurances see Dan 8:26; Dan 10:21, Rev 19:9; Rev 21:5; Rev 22:6.


  We shall defer a fuller consideration of the fulfilment of this dream or the historical references of the four world-kingdoms, in order to avoid repetition, till we have expounded the vision which Daniel received regarding it in Daniel 7.


  Daniel 2:46


  The impression which this interpretation of the dream made upon Nebuchadnezzar, and the consequences which thence arose for Daniel.


  The announcement and the interpretation of the remarkable dream made so powerful an impression on Nebuchadnezzar, that he fell down in supplication before Daniel and ordered sacrifice to be offered to him. Falling prostrate to the earth is found as a mark of honour to men, it is true (Sa1 20:41; Sa1 25:28; Sa2 14:4), but סגד is used only of divine homage (Isa 44:15, Isa 44:17, Isa 44:19; Isa 46:6, and Dan 3:5.). To the Chaldean king, Daniel appeared as a man in whom the gods manifested themselves; therefore he shows to him divine honour, such as was shown by Cornelius to the Apostle Peter, and at Lystra was shown to Paul and Barnabas, Act 10:25; Act 14:13. מנחה, an unbloody sacrifice, and ניחחין, are not burnt sacrifices or offerings of pieces of fat (Hitz.), but incensings, the offering of incense; cf. Exo 30:9, where the קטרת is particularly mentioned along with the עלה and the מנחה. נסּך is, with Hitz., to be taken after the Arabic in the general signification sacrificare, but is transferred zeugmatically from the pouring out of a drink-offering to the offering of a sacrifice. Dan 2:47, where Nebuchadnezzar praises the God of the Jews as the God of gods, does not stand in contradiction to the rendering of divine honour to Daniel in such a way that, with Hitz., in the conduct of the king we miss consistency and propriety, and find it improbable. For Nebuchadnezzar did not pray to the man Daniel, but in the person of Daniel to his God, i.e., to the God of the Jews; and he did this because this God had manifested Himself to him through Daniel as the supreme God, who rules over kings, and reveals hidden things which the gods of the Chaldean wise men were not able to reveal. Moreover, in this, Nebuchadnezzar did not abandon his heathen standpoint. He did not recognise the God of the Jews as the only, or the alone true God, but only as God of gods, as the highest or the most exalted of the gods, who excelled the other gods in might and in wisdom, and was a Lord of kings, and as such must be honoured along with the gods of his own country. מן־קשׁט דּי, of truth (it is) that, stands adverbially for truly.


  Daniel 2:48


  After Nebuchadnezzar had given honour to the God of the Jews, he rewarded Daniel, the servant of this God, with gifts, and by elevating him to high offices of state. רבּי, to make great, is more fully defined by the following passages. השׁלטהּ, he made him a man of power, ruler over the province of Babylon, i.e., vicegerent, governor of this province. According to Dan 3:2, the Chaldean kingdom consisted of several מדינתא, each of which had its own שׁלטון. The following סגנין ורב depends zeugmatically, however, on השׁלטהּ: and (made him) president over all the wise men. סגנין, Hebr. סגנים, vicegerent, prefect, is an Aryan word incorporated into the Hebrew, ζωγάνης in Athen., but not yet certainly authenticated in Old Persian; vide (Spiegel in Delitzsch on Isa 41:25. The wise men of Babylon were divided into classes according to their principal functions, under סגנין, chiefs, whose president (= רב־מג, Jer 39:3) Daniel was.


  Daniel 2:49


  At Daniel's request the king made his three friends governors of the province. וּמנּי is not, with Hv. and other older writers, to be translated that he should ordain; this sense must be expressed by the imperfect. The matter of the prayer is not specially given, but is to be inferred from the granting of it. But this prayer is not, with Hitz. and older interpreters, to be understood as implying that Daniel entreated the king to release him from the office of vicegerent, and that the king entrusted that office to his three friends; for if Daniel wished to retain this dignity, but to transfer the duty to his friends, there was no need, as Hitz. thinks, for this purpose, for the express appointment of the king; his mere permission was enough. But whence did Hitz. obtain this special information regarding the state arrangements of Babylon? and how does he know that מנּי, to decree, means an express appointment in contradistinction to a royal permission? The true state of the matter Hv. has clearly explained. The chief ruler of the province had a number of ὕπαρχοι, under-officers, in the province for the various branches of the government. To such offices the king appointed Daniel's three friends at his request, so that he might be able as chief ruler to reside continually at the court of the king. עבידתּא, rendering of service = המּלך עבדת, service of the king, Ch1 26:30, according as the matter may be: the management of business. מלכּא בּתרע, near the gate, i.e., at the court of the king, for the gate, the door, is named for the building to which it formed the entrance; cf. המּלך שׁער, Est 2:19, Est 2:21; Est 3:2. Gesenius is in error when he explains the words there as meaning that Daniel was made prefect of the palace.


  Daniel 3


  Daniel's Three Friends in the Fiery Furnace—Daniel 3:1-30


  Nebuchadnezzar commanded a colossal golden image to be set up in the plain of Dura at Babylon, and summoned all his high officers of state to be present at its consecration. He caused it to be proclaimed by a herald, that at a given signal all should fall down before the image and do it homage, and that whosoever refused to do so would be cast into a burning fiery furnace (Dan 3:1-7). This ceremony having been ended, it was reported to the king by certain Chaldeans that Daniel's friends, who had been placed over the province of Babylon, had not done homage to the image; whereupon, being called to account by the king, they refused to worship the image because they could not serve his gods (Dan 3:8-18). For this opposition to the king's will they were cast, bound in their clothes, into the burning fiery furnace. They were uninjured by the fire; and the king perceived with terror that not three, but four men, were walking unbound and uninjured in the furnace (Dan 3:19-27). Then he commanded them to come out; and when he found them wholly unhurt, he not only praised their God who had so wonderfully protected them, but also commanded, on the pain of death, all the people of his kingdom not to despise this God (Dan 3:28-30).


  The lxx and Theodotion have placed the date of this event in the eighteenth year of Nebuchadnezzar, apparently only because they associated the erection of this statue with the taking of Jerusalem under Zedekiah, although that city was not taken and destroyed till the nineteenth year of Nebuchadnezzar (Kg2 25:8.). But though it is probable that Nebuchadnezzar, after he had firmly established his world-kingdom by the overthrow of all his enemies, first felt himself moved to erect this image as a monument of his great exploits and of his world-power; yet the destruction of the capital of Judea, which had been already twice destroyed, can hardly be regarded as having furnished a sufficient occasion for this. This much, however, is certain, that the event narrated in this chapter occurred later than that of the 2nd chapter, since Dan 3:12 and Dan 3:30 refer to Dan 2:49; and on the other hand, that they occurred earlier than the incident of the 4th chapter, in which there are many things which point to the last half of the reign of Nebuchadnezzar, while the history recorded in the chapter before us appertains more to the middle of his reign, when Nebuchadnezzar stood on the pinnacle of his greatness. The circumstance that there is no longer found in the king any trace of the impression which the omnipotence and infinite wisdom of the God of the Jews, as brought to view in the interpretation of his dream by Daniel, made upon his mind (Daniel 2), affords no means of accurately determining the time of the occurrence here narrated. There is no need for our assuming, with Jerome, a velox oblivio veritatis, or with Calvin, the lapse of a considerable interval between the two events. The deportment of Nebuchadnezzar on this occasion does not stand in opposition to the statements made at the close of Daniel 2. The command that all who were assembled at the consecration of the image should all down before it and worship it, is to be viewed from the standpoint of the heathen king. It had no reference at all to the oppression of those who worshipped the God of the Jews, nor to a persecution of the Jews on account of their God. It only demanded the recognition of the national god, to whom the king supposed he owed the greatness of his kingdom, as the god of the kingdom, and was a command which the heathen subjects of Nebuchadnezzar could execute without any violence to their consciences. The Jews could not obey it, however, without violating the first precept of their law. But Nebuchadnezzar did not think on that. Disobedience to his command appeared to him as culpable rebellion against his majesty. As such also the conduct of Daniel's friends is represented to him by the Chaldean informers in Dan 3:12. The words of the informers, "The Jews whom thou hast set over the affairs of the province of Babylon have not regarded thee, O king; they serve not thy gods," etc., clearly show that they were rightly named (Dan 3:8) "accusers of the Jews," and that by their denunciation of them they wished only to expel the foreigners from their places of influence; and for this purpose they made use of the politico-national festival appointed by Nebuchadnezzar as a fitting opportunity. Hence we can understand Nebuchadnezzar's anger against those who disregarded his command; and his words, with which he pronounced sentence against the accused—"who is that God that shall deliver you out of my hand?"—are, judged of from the religious point of view of the Israelites, a blaspheming of God, but considered from Nebuchadnezzar's heathen standpoint, are only an expression of proud confidence in his own might and in that of his gods, and show nothing further than that the revelation of the living God in Daniel 2 had not permanently impressed itself on his heart, but had in course of time lost much of its influence over him.


  The conduct of Nebuchadnezzar toward the Jews, described in this chapter, is accordingly fundamentally different from the relation sustained by Antiochus Epiphanes towards Judaism; for he wished entirely to put an end to the Jewish form of worship. In the conduct of Daniel's friends who were accused before the king there is also not a single trace of the religious fanaticism prevalent among the Jews in the age of the Maccabees, who were persecuted on account of their fidelity to the law. Far from trusting in the miraculous help of God, they regarded it as possible that God, whom they served, would not save them, and they only declare that in no case will they reverence the heathen deities of the king, and do homage to the image erected by him (Dan 3:16.).


  The right apprehension of the historical situation described in this chapter is at complete variance with the supposition of the modern critics, that the narrative is unhistorical, and was invented for the purpose of affording a type for the relation of Antiochus Epiphanes to Judaism. The remarkable circumstance, that Daniel is not named as having been present at this festival (and he also would certainly not have done homage to the image), can of itself alone furnish no argument against the historical accuracy of the matter, although it cannot be explained on the supposition made by Hgstb., that Daniel, as president over the wise men, did not belong to the class of state-officers, nor by the assertion of Hitz., that Daniel did not belong to the class of chief officers, since according to Dan 2:49 he had transferred his office to his friends. Both suppositions are erroneous; cf. under Dan 2:49. But many other different possibilities may be thought of to account for the absence of all mention of Daniel's name. Either he may have been prevented for some reason from being present on the occasion, or he may have been present and may have refused to bow down before the image, but yet may only not have been informed against. In the latter case, the remark of Calvin, ut abstinuerint a Daniele ad tempus, quem sciebant magnifieri a Rege, would scarcely suffice, but we must suppose that the accusers had designed first only the overthrow of the three rulers of the province of Babylon.


  But the circumstance that Daniel, if he were present, did not employ himself in behalf of his friends, may be explained from the quick execution of Babylonish justice, provided some higher reason did not determine him confidently to commit the decision of the matter to the Lord his God.


  Daniel 3:1


  The erection and consecration of the golden image, and the accusation brought against Daniel's friends, that they had refused to obey the king's command to do homage to this image.


  Daniel 3:1


  Nebuchadnezzar commanded a golden image to be erected, of threescore cubits in height and six cubits in breadth. צלם is properly an image in human likeness (cf. Dan 2:31), and excludes the idea of a mere pillar or an obelisk, for which מצּבה would have been the appropriate word. Yet from the use of the word צלם it is not by any means to be concluded that the image was in all respects perfectly in human form. As to the upper part—the head, countenance, arms, breast—it may have been in the form of a man, and the lower part may have been formed like a pillar. This would be altogether in accordance with the Babylonian art, which delighted in grotesque, gigantic forms; cf. Hgstb. Beitr. i. p. 96f. The measure, in height threescore cubits, in breadth six cubits, is easily explained, since in the human figure the length is to be breadth in the proportion of about six to one. In the height of threescore cubits the pedestal of the image may be regarded as included, so that the whole image according to its principal component part (a potiori) was designated as צלם; although the passage Jdg 18:30-31, adduced by Kran., where mention is made of the image alone which was erected by Micah, without any notice being taken of the pedestal belonging to it (cf. Jdg 18:17 and Jdg 18:18), furnishes no properly authentic proof that פּסל in Jdg 18:30 and Jdg 18:31 denotes the image with the pedestal. The proportion between the height and the breadth justifies, then, in no respect the rejection of the historical character of the narrative. Still less does the mass of gold necessary for the construction of so colossal an image, since, as has been already mentioned, according to the Hebrew modes of speech, we are not required to conceive of the figure as having been made of solid gold, and since, in the great riches of the ancient world, Nebuchadnezzar in his successful campaigns might certainly accumulate an astonishing amount of this precious metal. The statements of Herodotus and Diodorus regarding the Babylonian idol-images, as well as the description in Isa 40:19 of the construction of idol-images, lead us to think of the image as merely overlaid with plates of gold.


  The king commanded this image to be set up in the plain of Dura in the province of Babylon. The ancients make mention of two places of the name of Dura, the one at the mouth of the Chaboras where it empties itself into the Euphrates, not far from Carchemish (Polyb. v. 48; Ammian. Marc. xxiii. 5, 8, xxiv. 1, 5), the other beyond the Tigris, not far from Apollonia (Polyb. v. 52; Amm. Marc. xxv. 6, 9). Of these the latter has most probability in its favour, since the former certainly did not belong to the province of Babylon, which according to Xenophon extended 36 miles south of Tiphsach (cf. Nieb. Gesch. Assurs, S. 421). The latter, situated in the district of Sittakene, could certainly be reckoned as belonging to the province of Babylon, since according to Strabo, Sittakene, at least in the Old Parthian time, belonged to Babylon (Nieb. p. 420). But even this place lay quite too far from the capital of the kingdom to be the place intended. We must, without doubt, much rather seek for this plain in the neighbourhood of Babylon, where, according to the statement of Jul. Oppert (Expd. Scientif. en Msopotamie, i. p. 238ff.), there are at present to be found in the S.S.E. of the ruins representing the former capital a row of mounds which bear the name of Dura, at the end of which, along with two larger mounds, there is a smaller one which is named el Mokattat (=la colline aligne), which forms a square six metres high, with a basis of fourteen metres, wholly built en briques crues (Arab. lbn), which shows so surprising a resemblance to a colossal statue with its pedestal, that Oppert believes that this little mound is the remains of the golden statue erected by Nebuchadnezzar.


  There is a difference of opinion as to the signification of this image. According to the common view (cf. e.g., Hgstb. Beitr. i. p. 97), Nebuchadnezzar wished to erect a statue as an expression of his thanks to his god Bel for his great victories, and on that account also to consecrate it with religious ceremonies. On the other hand, Hofm. (Weiss. u. Erf. i. p. 277) remarks, that the statue was not the image of a god, because a distinction is made between falling down to it and the service to his god which Nebuchadnezzar required (Dan 3:12, Dan 3:14, Dan 3:18) from his officers of state. This distinction, however, is not well supported; for in these verses praying to the gods of Nebuchadnezzar is placed on an equality with falling down before the image. But on the other hand, the statue is not designated as the image of a god, or the image of Belus; therefore we agree with Klief. in his opinion, that the statue was a symbol of the world-power established by Nebuchadnezzar, so that falling down before it was a manifestation of reverence not only to the world-power, but also to its gods; and that therefore the Israelites could not fall down before the image, because in doing so they would have rendered homage at the same time also to the god or gods of Nebuchadnezzar, in the image of the world-power. But the idea of representing the world-power founded by him as a צלם was probably suggested to Nebuchadnezzar by the tselem seen (Daniel 2) by him in a dream, whose head of gold his world-kingdom was described to him as being. We may not, however, with Klief., seek any sanction for the idea that the significance off the image is in its size, 6, 10, and six multiplied by ten cubits, because the symbolical significance of the number 6 as the signature of human activity, to which the divine completion (7) is wanting, is not a Babylonian idea. Still less can we, with Z׬ndel (p. 13), explain the absence of Daniel on this occasion as arising from the political import of the statue, because the supposition of Daniel's not having been called to be present is a mere conjecture, and a very improbable conjecture; and the supposition that Daniel, as being chief of the Magi, would not be numbered among the secular officers of state, is decidedly erroneous.


  Daniel 3:2-7


  Nebuchadnezzar commanded all the chief officers of the kingdom to be present at the solemn dedication of the image. שׁלח, he sent, viz., מלאכים or רצים messengers, Sa1 11:7; Ch2 30:6, Ch2 30:10; Est 3:15. Of the great officers of state, seven classes are named:—1. אחשׁדּרפּניּא, i.e., administrators of the Khshatra, in Old Pers. dominion, province, and pâvan in Zend., guardians, watchers, in Greek Σατράπης, the chief representatives of the king in the provinces. 2. סגניּא, Hebr. סגנים, from the Old Pers. (although not proved) akana, to command (see under Dan 2:48), commanders, probably the military chiefs of the provinces. 3. פּחותא, Hebr. פּחה, פחות, also an Old Pers. word, whose etymon and meaning have not yet been established (see under Hag 1:1), denotes the presidents of the civil government, the guardians of the country; cf. Hag 1:1, Hag 1:14; Neh 5:14, Neh 5:18. 4. אדרגּזריּא, chief judges, from the Sem. גזר, to distinguish, and אדר, dignity (cf. אדרמּלך), properly, chief arbitrators, counsellors of the government. 5. גּדבריּא, a word of Aryan origin, from גּדבר, identical with גּזבּר, masters of the treasury, superintendents of the public treasury. 6. דּתבריּא, the Old Pers. dâta-bara, guardians of the law, lawyers (cf. דּת, law). 7. תּפתּיּא, Semitic, from Arab. fty IV to give a just sentence, thus judges in the narrower sense of the word. Finally, all שׁלטני, rulers, i.e., governors of provinces, prefects, who were subordinate to the chief governor, cf. Dan 2:48-49.


  All these officers were summoned "to come (מתא from אתא, with the rejection of the initial )א to the dedication of the image." The objection of v. Leng. and Hitz., that this call would "put a stop to the government of the country," only shows their ignorance of the departments of the state-government, and by no means makes the narrative doubtful. The affairs of the state did not lie so exclusively in the hands of the presidents of the different branches of the government, as that their temporary absence should cause a suspension of all the affairs of government. חנכּה is used of the dedication of a house (Deu 20:5) as well as of the temple (Kg1 8:63; Ch2 7:5; Ezr 6:16), and here undoubtedly denotes an act connected with religious usages, by means of which the image, when the great officers of the kingdom fell down before it, was solemnly consecrated as the symbol of the world-power and (in the heathen sense) of its divine glory. This act is described (Dan 3:3-7) in so far as the object contemplated rendered it necessary.


  When all the great officers of state were assembled, a herald proclaimed that as soon as the sound of the music was heard, all who were present should, on pain of death by being cast into the fire, fall down before the image and offer homage to it; which they all did as soon as the signal was given. The form קאמין, Dan 3:3, corresponds to the sing. קאם (Dan 2:31) as it is written in Syr., but is read קימין. The Masoretes substitute for it in the Talm. The common form קימין; cf. Frst, Lehrgb. der aram. Idiom. p. 161, and Luzzatto, Elem. Gram. p. 33. The expression לקבל, Dan 3:3, and Ezr 4:16, is founded on קבל, the semi-vowel of the preceding sound being absorbed, as in the Syr. l-kebel. On כּרוזא, herald, and on the form לכון, see under Dan 2:5. אמרין, they say, for "it is said to you." The expression of the passive by means of a plural form of the active used impersonally, either participially or by 3rd pers. perf. plur., is found in Hebr., but is quite common in Chald.; cf. Ewald, Lehr. d. hebr. Spr. 128, b, and Winer, Chald. Gram. 49, 3. The proclamation of the herald refers not only to the officers who were summoned to the festival, but to all who were present, since besides the officers there was certainly present a great crowd of people from all parts of the kingdom, as M. Geier has rightly remarked, so that the assembly consisted of persons of various races and languages. אמּיּא denotes tribes of people, as the Hebr. אמּה, אמּות Gen 25:16, denotes the several tribes of Ishmael, and Num 25:15 the separate tribes of the Midianites, and is thus not so extensive in its import as עמּין, peoples. לשּׁניּא, corresponding to הלּשׁות, Isa 66:18, designates (vide Gen 10:5, Gen 10:20, Gen 10:31) communities of men of the same language, and is not a tautology, since the distinctions of nation and of language are in the course of history frequently found. The placing together of the three words denotes all nations, however they may have widely branched off into tribes with different languages, and expresses the sense that no one in the whole kingdom should be exempted from the command. It is a mode of expression (cf. Dan 3:7, Dan 3:29, 31[4:1], and Dan 6:26[25]) specially characterizing the pathetic style of the herald and the official language of the world-kingdom, which Daniel also (Dan 5:19; Dan 7:14) makes use of, and which from the latter passage is transferred to the Apocalypse, and by the union of these passages in Daniel with Isa 66:18 is increased to ἔθνη (גּוים in Isa.), φυλλαι,́ λαοὶ καὶ γλῶσσαι (Rev 5:9; Rev 7:9; Rev 13:7; Rev 14:6; Rev 17:15).


  In the same passage זמנא בּהּ, Dan 3:7 (cf. also Dan 3:8), is interchanged with בּעדּנא, at the time (Dan 3:5 and Dan 3:15); but it is to be distinguished from בּהּ־שׁעתּא, at the same moment, Dan 3:6 and Dan 3:15; for שׁעא or שׁעה has in the Bib. Chald. only the meaning instant, moment, cf. Dan 4:16, Dan 4:30; Dan 5:5, and acquires the signification short time, hour, first in the Targ. and Rabbin. In the enumeration also of the six names of the musical instruments with the addition: and all kinds of music, the pompous language of the world-ruler and of the herald of his power is well expressed. Regarding the Greek names of three of these instruments see p. 507. The great delight of the Babylonians in music and stringed instruments appears from Isa 14:11 and Psa 137:3, and is confirmed by the testimony of Herod. i. 191, and Curtius, Dan 3:3. קרנא, horn, is the far-sounding tuba of the ancients, the קרן or שׁופר of the Hebr.; see under Jos 6:5. משׁרוקיתא, from שׁרק, to hiss, to whistle, is the reed-flute, translated by the lxx and Theodot. σύριγξ, the shepherd's or Pan's pipes, which consisted of several reeds of different thicknesses and of different lengths bound together, and, according to a Greek tradition (Pollux, iv. 9, 15), was invented by two Medes. קיתתס (according to the Kethiv; but the Keri and the Targ. and Rabbin. give the form קתרס) is the Greek κιθάρα or κίθαρις, harp, for the Greek ending ις becomes ος in the Aramaic, as in many similar cases; cf. Ges. Thes. p. 1215. סבּכא, corresponding to the Greek σαμβύκη, but a Syrian invention, is, according to Athen. iv. p. 175, a four-stringed instrument, having a sharp, clear tone; cf. Ges. Thes. p. 935. פּסנמּרין (in Dan 3:7 written with a טinstead of תand in Dan 3:10 and Dan 3:15 pointed with a Tsere under the )ת is the Greek ψαλτήριον, of which the Greek ending ιον becomes abbreviated in the Aram. into ין (cf. Ges. Thes. p. 1116). The word has no etymology in the Semitic. It was an instrument like a harp, which according to Augustin (on Psa 33:2 [32:2] and Psa 43:4 [42:4) was distinguished from the cithara in this particular, that while the strings of the cithara passed over the sounding-board, those of the psalterium (or organon) were placed under it. Such harps are found on Egyptian (see Rosellini) and also on Assyrian monuments (cf. Layard, Ninev. and Bab., Table xiii. 4). סוּמפּניה, in Dan 3:10 סיפניה, is not derived from ספן, contignare, but is the Aramaic form of συμφωνία, bag-pipes, which is called in Italy at the present day sampogna, and derives its Greek name from the accord of two pipes placed in the bag; cf. Ges. Thes. p. 941. זמרא signifies, not "song," but musical playing, from reemaz, to play the strings, ψάλλειν; and because the music of the instrument was accompanied with song, it means also the song accompanying the music. The explanation of זמרא by singing stands here in opposition to the זני כּל, since all sorts of songs could only be sung after one another, but the herald speaks of the simultaneous rise of the sound. The limiting of the word also to the playing on a stringed instrument does not fit the context, inasmuch as wind instruments are also named. Plainly in the words זמרא זני כּל all the other instruments not particularly named are comprehended, so that זמרא is to be understood generally of playing on musical instruments. בּהּ־שׁעתּא, in the same instant. The frequent pleonastic use in the later Aramaic of the union of the preposition with a suffix anticipating the following noun, whereby the preposition is frequently repeated before the noun, as e.g., בּדּניּאל בּהּ, Dan 5:12, cf. Dan 5:30, has in the Bibl. Chald. generally a certain emphasis, for the pronominal suffix is manifestly used demonstratively, in the sense even this, even that.


  Homage was commanded to be shown to the image under the pain of death to those who refused. Since "the dominion of Nebuchadnezzar was founded not by right, but by the might of conquest" (Klief.), and the homage which he commanded to be shown to the image was regarded not only as a proof of subjection under the power of the king, but comprehended in it also the recognition of his gods as the gods of the kingdom, instances of refusal were to be expected. In the demand of the king there was certainly a kind of religious oppression, but by no means, as Bleek, v. Leng., and other critics maintain, a religious persecution, as among heathen rulers Antiochus Epiphanes practised it. For so tolerant was heathenism, that it recognised the gods of the different nations; but all heathen kings required that the nations subdued by them should also recognise the gods of their kingdom, which they held to be more powerful than were the gods of the vanquished nations. A refusal to yield homage to the gods of the kingdom they regarded as an act of hostility against the kingdom and its monarch, while every one might at the same time honour his own national god. This acknowledgement, that the gods of the kingdom were the more powerful, every heathen could grant; and thus Nebuchadnezzar demanded nothing in a religious point of view which every one of his subjects could not yield. To him, therefore, the refusal of the Jews could not but appear as opposition to the greatness of his kingdom. But the Jews, or Israelites, could not do homage to the gods of Nebuchadnezzar without rejecting their faith that Jehovah alone was God, and that besides Him there were no gods. Therefore Nebuchadnezzar practised towards them, without, from his polytheistic standpoint, designing it, an intolerable religious coercion, which, whoever, is fundamentally different from the persecution of Judaism by Antiochus Epiphanes, who forbade the Jews on pain of death to serve their God, and endeavoured utterly to destroy the Jewish religion.—Regarding the structure of the fiery furnace, see under Dan 3:22.


  Daniel 3:8-12


  The Chaldeans immediately denounced Daniel's three friends as transgressors of the king's command. דּנה כּל־קבל, therefore, viz., because the friends of Daniel who were placed over the province of Babylon had not, by falling down before the golden image, done it homage. That they did not do so is not expressly said, but is expressed in what follows. כּשׂדּאין גּברין are not Chaldeans as astrologers of magi (כּשׂדּים), but members of the Chaldean nation, in contrast to יהוּדיא, the Jews. קרבוּ, they came near to the king. דּי קרצי אכל, literally, to eat the flesh of any one, is in Aramaic the common expression for to calumniate, to denounce. That which was odious in their report was, that they used this instance of disobedience to the king's command on the part of the Jewish officers as an occasion of removing them from their offices,—that their denunciation of them arose from their envying the Jews their position of influence, as in Dan 6:5 (4)f. Therefore they give prominence to the fact that the king had raised these Jews to places of rule in the province of Babylon.


  With this form of address in Dan 3:9, cf. Dan 2:4. טעם שׂים signifies in Dan 3:12 rationem reddere, to attend to, to have regard for. In Dan 3:10, as frequently, the expression signifies, on the contrary, to give an opinion, a judgment, i.e., to publish a command. The Keth. לאלהיך (Dan 3:12), for which the Keri prefers the sing. form לאלהך, in sound the same as the contracted plur., is to be maintained as correct; for the Keri here, as in Dan 3:18, supporting itself on לאלהי, Dan 3:14, rests on the idea that by the honouring of his god only the doing of homage to the image is meant, while the not doing homage to the image only gives proof of this, that they altogether refused to honour the gods of Nebuchadnezzar. This is placed in the foreground by the accusers, so as to arouse the indignation of the king. "These Chaldeans," Hitz. remarks quite justly, "knew the three Jews, who were so placed as to be well known, and at the same time envied, before this. They had long known that they did not worship idols; but on this occasion, when their religion made it necessary for the Jews to disobey the king's command, they make use of their knowledge."


  Daniel 3:13


  That they succeeded in their object, Nebuchadnezzar shows in the command given in anger and fury to bring the rebels before him. היתיוּ, notwithstanding its likeness to the Hebr. Hiphil form התיוּ, Isa 21:14, is not the Hebraizing Aphel, but, as היתית, Dan 6:18, shows, is a Hebraizing passive from of the Aphel, since the active form is היתיו, Dan 5:3, and is a passive formation peculiar to the Bib. Chald, for which in the Targg. Ittaphal is used.


  Daniel 3:14


  The trial of the accused.


  Daniel 3:14


  The question הצדא the old translators incorrectly explain by Is it true? In the justice of the accusation Nebuchadnezzar had no doubt whatever, and צדא has not this meaning. Also the meaning, scorn, which אּצדי in Aram. has, and L. de Dieu, Hv., and Kran. make use of, does not appear to be quite consistent, since Nebuchadnezzar, if he had seen in the refusal to do homage to the image a despising of his gods, then certainly he would not have publicly repeated his command, and afforded to the accused the possibility of escaping the threatened punishment, as he did (Dan 3:15). We therefore agree with Hitz. and Klief., who interpret it, after the Hebr. צדיּה, Num 35:20., of malicious resolution, not merely intention, according to Gesen., Winer, and others. For all the three could not unintentionally or accidentally have made themselves guilty of transgression. The form הצדא we regard as a noun form with הinterrog. prefixed in adverbial cases, and not an Aphel formation: Scorning, Shadrach, etc., do ye not serve? (Kran.) The affirmative explanation of the verse, according to which the king would suppose the motive of the transgression as decided, does not agree with the alternative which (Dan 3:15) he places before the accused. But if הצדא is regarded as a question, there is no need for our supplying the conjunction דּי before the following verb, but we may unite the חצדא in one sentence with the following verb: "are ye of design ... not obeying?" Nebuchadnezzar speaks of his god in contrast to the God of the Jews.


  Daniel 3:15


  עתידין taken with the following clause, תּפּלוּן ... דּי, is not a circumlocution for the future (according to Winer, Chald. Gram. 45, 2). This does not follow from the use of the simple future in contrast, but it retains its peculiar meaning ready. The conclusion to the first clause is omitted, because it is self-evident from the conclusion of the second, opposed passage: then ye will not be cast into the fiery furnace. Similar omissions are found in Exo 32:32; Luk 13:9. For the purpose of giving strength to his threatening, Nebuchadnezzar adds that no god would deliver them out of his hand. In this Hitz. is not justified in supposing there is included a blaspheming of Jehovah like that of Sennacherib, Isa 37:10. The case is different. Sennacherib raised his gods above Jehovah, the God of the Jews; Nebuchadnezzar only declares that deliverance out of the fiery furnace is a work which no god can accomplish, and in this he only indirectly likens the God of the Jews to the gods of the heathen.


  Daniel 3:16


  In the answer of the accused, נבוּכדנצּר is not, contrary to the accent, to be placed in apposition to למלכּא; for, as Kran. has rightly remarked, an intentional omission of מלכּא in addressing Nebuchadnezzar is, after Dan 3:18, where מלכּא occurs in the address, as little likely as that the Athnach is placed under למלכּא only on account of the apposition going before, to separate from it the nomen propr.; and an error in the placing of the distinctivus, judging from the existing accuracy, is untenable. "The direct address of the king by his name plainly corresponds to the king's address to the three officers in the preceding words, Dan 3:14." We are not to conclude from it, as Hitz. supposes, "that they address him as a plebeian," but much rather, as in the corresponding address, Dan 3:14, are to see in it an evidence of the deep impression sought to be produced in the person concerned.


  פּתגּם is the accus., and is not to be connected with דּנה על: as to this command (Hv.). If the demonstrative were present only before the noun, then the noun must stand in the status absol. as Dan 4:15 (18). פּתגּם, from the Zend. paiti = πρός, and gâm, to go, properly, "the going to," therefore message, edict, then generally word (as here) and matter (Ezr 6:11), as frequently in the Targ., corresponding to the Hebr. דּבר.


  Daniel 3:17-18


  יכיל denotes the ethical ability, i.e., the ability limited by the divine holiness and righteousness, not the omnipotence of God as such. For this the accused did not doubt, nor will they place in question the divine omnipotence before the heathen king. The conclusion begins after the Athnach, and הן means, not see! lo! (according to the old versions and many interpreters), for which Daniel constantly uses אלוּ or ארו, but it means if, as here the contrast לא והן, and if not (Dan 3:18), demands. There lies in the answer, "If our God will save us, then ... and if not, know, O king, that we will not serve thy gods," neither audacity, nor a superstitious expectation of some miracle (Dan 3:17), nor fanaticism (Dan 3:18), as Berth., v. Leng., and Hitz. maintain, but only the confidence of faith and a humble submission to the will of God. "The three simply see that their standpoint and that of the king are altogether different, also that their standpoint can never be clearly understood by Nebuchadnezzar, and therefore they give up any attempt to justify themselves. But that which was demanded of them they could not do, because it would have been altogether contrary to their faith and their conscience. And then without fanaticism they calmly decline to answer, and only say, 'Let him do according to his own will;' thus without superstitiousness committing their deliverance to God" (Klief.).


  Daniel 3:19


  The judgment pronounced on the accused, their punishment, and their miraculous deliverance.


  After the decided refusal of the accused to worship his gods, Nebuchadnezzar changed his countenance toward them. Full of anger at such obstinacy, he commanded that the furnace should be heated seven times greater than was usual (Dan 3:19), and that the rebels should be bound in their clothes by powerful men of his army, and then cast into the furnace (Dan 3:20, Dan 3:21). The form of his countenance changed, and his wrath showed itself in the lineaments of his face. The Kethiv אשׁתּנּו (plur.) refers to the genitive [אנפּוהי, plur., "of his countenances"] as the chief idea, and is not, after the Keri, to be changed into the sing. למזא for למאזא. On הד־שׁבעה, sevenfold, cf. Winer, Chald. Gram. 59, 5. חזה דּי על, beyond that which was fit, i.e., which was necessary. Seven is used as expressive of an exceedingly great number, with reference to the religious meaning of the punishment.


  Daniel 3:21


  Of the different parts of clothing named, סרבּלין are not hose, short stockings, from which Hitz. concludes that the enumeration proceeds from the inner to the outer clothing. This remark, correct in itself, proves nothing as to the covering for the legs. This meaning is given to the word only from the New Persian shalwâr, which in the Arabic is sarâwîl; cf. Haug in Ew.'s bibl. Jahrbb. v. p. 162. But the word corresponds with the genuine Semitic word sirbal, which means tunica or indusium; cf. Ges. Thes.


  p. 970, and Heb. Lex. s. v. Accordingly, סרבּלין denotes under-clothing which would be worn next the body as our shirt. פּטישׁיהון, for which the Keri uses the form פּטשׁיהון, corresponding to the Syriac petšayhūn, is explained in the Hebr. translation of the Chald. portions of Daniel by כּתנת, tunica, and is derived from פשׁט, expandit (by the transposition of the second and third radicals). Thus the Syriac word is explained by Syr. lexicographers. Theodotion's translation, τιάραι, is probably only hit upon from the similarity of the sound of the Greek πέτασος, the covering for the head worn by the ἔφηβοι. כּרבּלן are mantles, from כּרבּל, R. כּבל, to bind, to lay around, with r intercalated, which occurs Ch1 15:27 of the putting around or putting on of the מעיל (upper garment). לבוּשׁיהון are the other pieces of clothing (Aben Ezra and others), not mantles. For that לבוּשׁ was specially used of over-clothes (Hitz.) cannot be proved from Job 24:7 and Kg2 10:22. We have here, then, the threefold clothing which, according to Herodotus, i. 195, the Babylonians wore, namely, the סרבּלין, the κιθῶν ποδηνεκὴς λίνεος, the פּטישׁא worn above it, ἄλλον εἰρίνεον κιθῶνα, and the כּרבּלא thrown above that, χλανίδιον λευκόν; while under the word לבוּשׁיהון the other articles of clothing, coverings for the feet and the head, are to be understood.


  The separate articles of clothing, consisting of easily inflammable material, are doubtlessly mentioned with reference to the miracle that followed, that even these remained unchanged (Dan 3:27) in the fiery furnace. In the easily inflammable nature of these materials, namely, of the fine κιθῶν ποδηνεκὴς λίνεος, we have perhaps to seek the reason on account of which the accused were bound in their clothes, and not, as Theodoret and most others think, in the haste with which the sentence against them was carried out.


  Daniel 3:22


  דּי מן (because that), a further explanatory expression added to דּנה כּל־קבל (wholly for this cause): because the word of the king was sharp, and in consequence of it (ו), the furnace was heated beyond measure for that reason. The words אלּך גּבריּא (these mighty men) stand here in the status absol., and are again taken up in the pronoun המּון after the verb קטּל. If the three were brought up to the furnace, it must have had a mouth above, through which the victims could be cast into it. When heated to an ordinary degree, this could be done without danger to the men who performed this service; but in the present case the heat of the fire was so great, that the servants themselves perished by it. This circumstance also is mentioned to show the greatness of the miracle by which the three were preserved unhurt in the midst of the furnace. The same thing is intended by the repetition of the word מכפּתין, bound, Dan 3:23, which, moreover, is purposely placed at the close of the passage to prepare for the contrast שׁרין, at liberty, free from the bonds, Dan 3:25.


  Daniel 3:24


  The king, who sat watching the issue of the matter, looked through the door into the furnace, and observed that the three who had been cast into it bound, walked about freed from their bonds and unhurt; and, in truth, he saw not the three only, but also a fourth, "like to a son of the gods," beside them. At this sight he was astonished and terrified. He hastily stood up; and having assured himself by a consultation with his counsellors that three men had indeed been cast bound into the furnace, while he saw four walking in the midst of it, he approached the mouth of the furnace and cried to the three to come forth. They immediately came out, and were inspected by the assembled officers of state, and found to be wholly uninjured as to their bodies, their clothes being unharmed also, and without even the smell of fire upon them. הדּברין refers, without doubt, to the officers of the kingdom, ministers or counselors of state standing very near the king, since they are named in Dan 3:27 and Daniel 6:8 (Dan 6:7) along with the first three ranks of officers, and (Dan 4:23 [26]) during Nebuchadnezzar's madness they conducted the affairs of government. The literal meaning of the word, however, is not quite obvious. Its derivation from the Chald. דּברין, duces, with the Hebr. article (Gesen.), which can only be supported by מדברא, Pro 11:14 (Targ.), is decidedly opposed by the absence of all analogies of the blending into one word of the article with a noun in the Semitic language. The Alkoran offers no corresponding analogues, since this word with the article is found only in the more modern dialects. But the meaning which P. v. Bohlen (Symbolae ad interp. s. Codicis ex ling. pers. p. 26) has sought from the Persian word which is translated by simul judex, i.e., socius in judicio, is opposed not only by the fact that the compensation of the Mim by the Dagesch, but also the composition and the meaning, has very little probability.


  The fourth whom Nebuchadnezzar saw in the furnace was like in his appearance, i.e., as commanding veneration, to a son of the gods, i.e., to one of the race of the gods. In Dan 3:28 the same personage is called an angel of God, Nebuchadnezzar there following the religious conceptions of the Jews, in consequence of the conversation which no doubt he had with the three who were saved. Here, on the other hand, he speaks in the spirit and meaning of the Babylonian doctrine of the gods, according to the theogonic representation of the συζυγία of the gods peculiar to all Oriental religions, whose existence among the Babylonians the female divinity Mylitta associated with Bel places beyond a doubt; cf. Hgst. Beitr. i. p. 159, and Hv., Kran., and Klief. in loc.


  Acting on this assumption, which did not call in question the deliverance of the accused by the miraculous interposition of the Deity, Nebuchadnezzar approached the door of the furnace and cried to the three men to come out, addressing them as the servants (worshippers) of the most high God. This address does not go beyond the circle of heathen ideas. He does not call the God of Shadrach, Meshach, and Abednego the only true God, but only the most high God, the chief of the gods, just as the Greeks called their Zeus ὁ ὕψιστος θεός. The Kethiv עלּיא (in Syr. ̀elāyā̀, to preserve) is here and everywhere in Daniel (v. 32; Dan 4:14, Dan 4:21, etc.) pointed by the Masoretes according to the form עילאה (with )ה prevailing in the Targg. The forms גשׁם, גּשׁמא, are peculiar to Daniel (v. 27f., Dan 4:30; Dan 5:21; Dan 7:11). The Targg. have גּוּשׁמא instead of it.


  Daniel 3:28


  The impression made by this event on Nebuchadnezzar.


  The marvellous deliverance of the three from the flames of the furnace produced such an impression on Nebuchadnezzar, that he changed his earlier and humbler judgment (Dan 3:15) regarding the God of the Jews, and spoke now in praise of the might of this God. For at the same time he not only openly announced that He had saved (Dan 3:28) His servants, but also by an edict, issued to all the peoples of his kingdom, he forbade on pain of death the doing of any dishonour to the God of the Jews (Dan 3:29). Nebuchadnezzar, however, did not turn to the true God. He neither acknowledged Jehovah as the only, or the alone true God, nor did he command Him to be worshipped. He only declared Him to be a God who is able to save His servants as no other could, and merely forbade the despising and reviling of this God. Whoever speaks שׁלה, that which is erroneous or unjust, against the God of Shadrach, etc., shall be put to death. שׁלה, from שׁלה, to err, to commit a fault, is changed in the Keri into שׁלוּ, which occurs in Dan 6:5 and Ezr 4:22, and in the Targg.; but without sufficient ground, since with other words both forms are found together, e.g., ארמלא, vidua, with ארמלוּ, viduitas. According to this, שׁלוּ in abstr. means the error; שׁלה in concr., the erroneous. Hitz. finds the command partly too narrow, partly quite unsuitable, because an error, a simple oversight, should find pardon as soon as possible. But the distinction between a fault arising from mistake and one arising from a bad intention does not accord with the edict of an Oriental despot, which must be in decided terms, so that there may be no room in cases of transgression for an appeal to a mere oversight. Still less importance is to be attached to the objection that the carrying out of the command may have had its difficulties. but by such difficulties the historical character of the narrative is not brought under suspicion. As the Chaldeans in this case had watched the Jews and accused them of disobedience, so also could the Jews scattered throughout the kingdom bring before the tribunal the heathen who blasphemed their God.


  Daniel 3:29-30


  Regarding the collocation of the words עם אמּה ו, see under Dan 3:4; and regarding the Nymid@fha and the threatened punishment, see under Dan 2:5. כּדּנה we regard, with the lxx, Theodot., Vulg., and old interpreters, as a fem. adverbial: οὕτως, ita, as it occurs in Dan 2:10; Ezr 5:7, and Jer 10:11. The interpreting it as masculine, as this God, does not correspond with the heathen consciousness of God, to which a God perceptible by sight was more appropriate than a God invisible (Kran.). The history concludes (Dan 3:30) with the remark that Nebuchadnezzar now regarded the three men with the greatest favour. In what way he manifested his regard for them is not stated, inasmuch as this is not necessary to the object of the narrative. הצלח with ל, to give to any one happiness, prosperity, to cause him to be fortunate.


  If we attentively consider the import of this narrative in its bearing on the history of the kingdom of God, we learn how the true worshippers of the Lord under the dominion of the world-power could and would come into difficulties, imperilling life, between the demands of the lords of this world and the duties they owe to God. But we also learn, that if in these circumstances they remain faithful to their God, they will in a wonderful manner be protected by Him; while He will reveal His omnipotence so gloriously, that even the heathen world-rulers will be constrained to recognise their God and to give Him glory.


  Daniel 4


  Nebuchadnezzar's Dream and His Madness—Daniel 4:1-37 (3:31-4:34)


  This section (Daniel 4) is in the form of a proclamation by king Nebuchadnezzar to all the peoples of his kingdom, informing them of a wonderful event in which the living God of heaven made Himself known as the ruler over the kingdoms of men. After a short introduction (Daniel 3:31-4:2 [Dan 4:1-3]) the king makes known to his subjects, that amid the peaceful prosperity of his life he had dreamed a dream which filled him with disquietude, and which the wise men of Babylon could not interpret, until Daniel came, who was able to do so (Daniel 4:1-5 [Dan 4:4-8]). In his dream he saw a great tree, with vast branches and bearing much fruit, which reached up to heaven, under which beasts and birds found a lodging, shelter, and food. Then a holy watcher came down from heaven and commanded the tree to be cut down, so that its roots only remained in the earth, but bound with iron and brass, till seven times shall pass, so that men may know the power of the Most High over the kingdoms of men (vv. 6-15 [Dan 4:9-18]). Daniel interpreted to him this dream, that the tree represented the king himself, regarding whom it was resolved by Heaven that he should be driven forth from men and should live among the beasts till seven times should pass, and he should know that the Highest rules over the kingdoms of men (vv. 16-24 [Dan 4:19-27]). After twelve months this dream began to be fulfilled, and Nebuchadnezzar fell into a state of madness, and became like a beast of the field (vv. 25-30 [Dan 4:28-33]). But after the lapse of the appointed time his understanding returned to him, whereupon he was again restored to his kingdom and became exceeding great, and now praised and honoured the King of heaven (vv. 31-34 [Dan 4:34-37]).


  If the preceding history teaches how the Almighty God wonderfully protects His true worshippers against the enmity of the world-power, this narrative may be regarded as an actual confirmation of the truth that this same God can so humble the rulers of the world, if in presumptuous pride they boast of their might, as to constrain them to recognise Him as the Lord over the kings of the earth. Although this narrative contains no miracle contrary to the course of nature, but only records a divine judgment, bringing Nebuchadnezzar for a time into a state of madness,—a judgment announced beforehand in a dream, and happening according to the prediction,—yet Bleek, v. Leng., Hitz., and others have rejected its historical veracity, and have explained it as only an invention by which the Maccabean pseudo-Daniel threatens the haughty Antiochus Epiphanes with the vengeance of Heaven, which shall compel him to recognise One higher than himself, namely, the God of Israel. A proof of this assertion of theirs they find in the form of the narrative. The proclamation of Nebuchadnezzar to all the nations of his kingdom, in which the matter is set forth, shows, in its introduction and its close, greater familiarity with biblical thoughts than one would have expected in Nebuchadnezzar. The doxologies, Daniel 3:33 (Dan 4:3) and Daniel 4:31 (Dan 4:34), agree almost literally with Psa 145:13; and in the praise of the omnipotence and of the infinite majesty of God, Daniel 4:32 (Dan 4:35), the echoes of Isa 40:17; Isa 43:13, Isa 43:24, Isa 43:21 cannot fail to be recognised. The circumstance that in vv. 25-30 (Dan 4:28-33) Nebuchadnezzar is spoken of in the third person, appears to warrant also the opinion that the writing was composed by some other person than by the king. But the use of the third person by Nebuchadnezzar in the verses named is fully explained from the contents of the passage (see Exposition), and neither justifies the conclusion that the author was a different person from the king, nor the supposition of Hv. that the vv. 26-30 (Dan 4:29-33) are a passage parenthetically added by Daniel to the brief declaration of the edict, v. 25 (Dan 4:28), for the purpose of explaining it and making the matter better understood by posterity. The circumstance that v. 31 (Dan 4:34) refers to the statement of time in v. 26 (Dan 4:29), and that the royal proclamation would be incomplete without vv. 26-30 (Dan 4:29-33), leads to the opposite conclusion. The existence of these biblical thoughts, however, even though not sufficiently explained by the supposition that Nebuchadnezzar had heard these thoughts and words in a conference on the matter with Daniel, and had appropriated them to himself, cannot be adduced against the genuineness of the edict, but only shows this much, that in the composition of it Nebuchadnezzar had made use of the pen of Daniel, whereby the praise of God received a fuller expression than Nebuchadnezzar would have given to it. For in the whole narrative of the event the peculiar heathen conceptions of the Chaldean king so naturally present themselves before us, that beyond question we read the very words used by Nebuchadnezzar himself.


  Then it has been found in the highest degree strange that Nebuchadnezzar himself should have published to his people an account of his madness, instead of doing all to make this sad history forgotten. But, notwithstanding that the views of the ancients regarding madness were different from ours, we must say, with Klief. and others, on the contrary, that "publicity in such a case was better than concealment; the matter, besides, being certainly known, could not be made either better or worse by being made public. Nebuchadnezzar wishes to publish, not his madness, but the help which God had imparted to him; and that he did this openly does honour indeed to his magnanimous character."


  But the principal argument against the historical veracity of the occurrence is derived from the consideration that no mention is anywhere else made of he seven years' madness, an event which certainly could not but introduce very important changes and complications into the Babylonian kingdom. It is true that the Hebrew history does not at all refer to the later years of Nebuchadnezzar's reign, though it extends, Jer 52:31, to a period later than these times, and should, without doubt, give as much prominence to such a divine judgment against this enemy as to the fate of Sennacherib (Kg2 19:37) (Hitz.). But the brief notice, Jer 52:31, that king Jehoiachin, thirty-seven years after his deportation, was delivered from prison by Evilmerodach when he became king, afforded no opportunity to speak of Nebuchadnezzar's madness, which for a time rendered him incapable of conducting the affairs of government, but did not cause his death. And the reference to the murder of Sennacherib proves nothing regarding it, because, according to the view of Jeremiah and the biblical historians, Nebuchadnezzar occupied an altogether different relation to the theocracy from that of Sennacherib. Nebuchadnezzar appeared not as an arch-enemy, but as the servant of Jehovah he executed the will of God against the sinful kingdom of Judah; Sennacherib, on the contrary, in daring insolence derided the God of Israel, and was punished for this by the annihilation of his host, and afterwards murdered by his own son, while Nebuchadnezzar was cured of his madness.


  But when the opponents of the genuineness moreover argue that even the Chaldean historian Berosus can have announced nothing at all regarding Nebuchadnezzar's madness, since Josephus, and Origen, and Jerome, who were well-versed in books, could find nothing in any author which pointed to such an event, it is to be replied, in the first place, that the representations of seven years' duration of the madness, and of the serious complications which this malady must have brought on the Babylonian kingdom, are mere frivolous suppositions of the modern critics; for the text limits the duration of the malady only to seven times, by which we may understand seven months as well as seven years. The complications in the affairs of the kingdom were, moreover, prevented by an interim government. Then Hgstb. (Beitr. i. p. 101ff.), Hv., Del., and others, have rightly shown that not a single historical work of that period is extant, in which one could expect to find fuller information regarding the disease of Nebuchadnezzar, which is certainly very significant in sacred history, but which in no respect had any influence on the Babylonian kingdom. Herodotus, the father of history, did not know Nebuchadnezzar even by name, and seems to have had no information of his great exploits—e.g., of his great and important victory over the Egyptian host as Carchemish. Josephus names altogether only six authors in whose works mention is made of Nebuchadnezzar. But four of these authorities—viz.: The Annals of the Phoenicians, Philostratus, author of a Phoenician history, Megasthenes, and Diocles—are not here to be taken into account, because the first two contain only what relates to Phoenicia, the conquest of the land, and the siege of Tyre, the capital; while the other two, Megsth. in his Indian history, and Diocles in his Persian history, speak only quite incidentally of Nebuchadnezzar. There remain then, besides, only Berosus and Abydenus who have recorded the Chaldean history. But of Berosus, a priest of Belus at Babylon in the time of Alexander the Great, who had examined many and ancient documents, and is justly acknowledged to be a trustworthy historian, we possess only certain poor fragments of his Χαλδαι"κά quoted in the writings of Josephus, Eusebius, and later authors, no one of whom had read and extracted from the work of Berosus itself. Not only Eusebius, but, as M. v. Niebuhr has conclusively proved, Josephus also derived his account from Berosus only through the remains of the original preserved by Alexander Polyhistor, a contemporary of Sulla, a "tumultuous worker," whose abstract has no great security for accuracy, and still less for integrity, although he has not purposely falsified anything; cf. M. v. Niebuhr, Gesh. Assurs, p. 12f. Abydenus lived much later. He wrote apparently after Josephus, since the latter has made no use of him, and thus he was not so near the original sources as Berosus, and was, moreover, to judge of his fragments which are preserved by Eusebius and Syncellus, not so capable of making use of them, although one cannot pass sentence against the trustworthiness of the peculiar sources used by him, since the notices formed from them, notwithstanding their independent on Berosus, agree well with his statements; cf. M. v. Niebuhr, p. 15f.


  But if Josephus did not himself read the work of Berosus, but only reported what he found in the extracts by Polyhistor, we need not wonder though he found nothing regarding Nebuchadnezzar's madness. And yet Josephus has preserved to us a notice from Berosus which points to the unusual malady by which Nebuchadnezzar was afflicted before his death, in the words, "Nabuchodonosor, after he had begun to build the fore-mentioned wall, fell sick and departed this life, when he had reigned forty-three years" (contra Apion, i. 20). In these words lies more than the simple remark, that Nebuchadnezzar, as is wont to happen to the most of men, died after an illness going before, and not suddenly, as Berth., Hitz., and others wish to interpret it. Berosus uses a formula of this kind in speaking neither of Nabonedus nor of Neriglissor, who both died, not suddenly, but a natural death. He remarks only, however, of Nebuchadnezzar's father: "Now it so fell out that he (his father Nabopolassar) fell into a distemper at this time, and died in the city of Babylon," because he had before stated regarding him, that on account of the infirmity of old age he had committed to his son the carrying on of the war against Egypt; and hence the words, "at that time he fell into a distemper," or the distemper which led to his death, acquire a particular significance.


  If, accordingly, the "falling sick" pointed to an unusual affliction upon Nebuchadnezzar, so also the fact that Berosus adds to the statement of the distemper the account of his death, while on the contrary, according to this chapter, Nebuchadnezzar again recovered and reigned still longer, does not oppose the reference of the "distemper" to the king's madness; for according to Berosus, as well as according to Daniel, the malady fell upon Nebuchadnezzar in the later period of his reign, after he had not only carried on wars for the founding and establishment of his world-kingdom, but had also, for the most part at least, finished his splendid buildings. After his recovery down to the time of his death, he carried forward no other great work, regarding which Berosus is able to give any communication; it therefore only remained for him to mention the fact of his death, along with the statement of the duration of his reign. No one is able, therefore, to conclude from his summary statement, that Nebuchadnezzar died very soon after his recovery from the madness.


  A yet more distinct trace of the event narrated in this chapter is found in Abydenus, in the fragments preserved by Euseb. in the Praepar. evang. ix. 41, and in the Chronic. Armen. ed. Aucher, i. p. 59, wherein Abydenus announces as a Chaldee tradition (λέγεται πρὸς Χαλδαίων), that Nebuchadnezzar, after the ending of his war in the farther west, mounted his royal tower, i.e., to the flat roof, and, there seized by some god (κατασχεθείη θεῷ ὅτεω δὴ), he oracularly (θεσπίσαι) announced to the Babylonians their inevitable subjugation by the Πέρσης ἡμίονος united with the Medes, who would be helped by their own Babylonian gods. He prayed that the Persian might be destroyed in the abyss of the sea, or condemned to wander about in a desert wilderness, inhabited only by wild beasts; and for himself he wished a peaceful death before these misfortunes should fall on the Chaldean empire. Immediately after this utterance Nebuchadnezzar was snatched away from the sight of men (παραχρῆμα ἠφάνιστο). In this Chaldean tradition Eusebius has recognised a disfigured tradition of this history; and even Bertholdt will not "deny that this strange saying is in its main parts identical with our Aramaic record." On the other hand, Hitz. knows nothing else to bring forward than that "the statement sounds so fabulous, that no historical substance can be discovered in it." But the historical substance lies in the occurrence which Daniel relates. As, according to Daniel, Nebuchadnezzar was on the roof of his palace when he was suddenly struck by God with madness, so also according to Abydenus he was ὡς ἀναβὰς ἐπὶ τὰ βασιλήΐα when seized by some god, or possessed. Here not only the time and the place of the occurrence agree, but also the circumstance that the king's being seized or bound was effected by some god, i.e., not by his own, but by a strange god. Not the less striking is the harmony in the curse which he prayed might fall on the Persian—"May he wander in the wilderness where no cities are, no human footstep, where wild beasts feed and the birds wander"—with the description of the abode of the king in his madness in Dan 5:21 : "And he was driven from the sons of men; and his heart was made like the beasts, and his dwelling was with the wild asses; and they fed him with grass like oxen." Moreover, though the designation of the Persian as ἡμίονος in Abyd. may not be formed from the ערדין of Daniel, but derived from old oracles regarding Cyrus diffused throughout the East, as Hv. (N. Krit. Unters. p. 53, under reference to Herod. i. 55, 91) regards as probable, then the harmony of the Chaldean tradition in Abyd. with the narrative in Daniel leaves no doubt that the fact announced by Daniel lies at the foundation of that tradition, but so changed as to be adapted to the mythic glorification of the hero who was celebrated, of whom Megasthenes says that he excelled Hercules in boldness and courage ( ̔Ηρακλέως ἀλκιμώτερον γεγονότα, in Euseb. Praep. ev. l.c.).


  To represent the king's state of morbid psychical bondage and want of freedom as his being moved by God with the spirit of prophecy was natural, from the resemblance which the mantic inspiration in the gestures of the ecstasy showed to the μανία (cf. The combination of וּמתנבּא משׁגּה אישׁ, Jer 29:26; Kg2 9:11); and in the madness which for a time withdrew the founder of the world-kingdom from the exercise of his sovereignty there might appear as not very remote to the Chaldeans, families with the study of portents and prodigies as pointing out the fate of men and of nations, an omen of the future overthrow of the world-power founded by him. As the powerful monarchy of Nebuchadnezzar was transferred to the Πέρσης ἡμίονος not a full generation (25-26 years) after the death of its founder, it might appear conformable to the national vanity of the Chaldeans to give the interpretation to the ominous experience of the great king, that the celebrated hero himself before his death—θεῷ ὅτεω δὴ κατάσχετος—had prophesied its fall, and had imprecated on the destroyer great evil, but had wished for himself a happy death before these disasters should come.


  But even if there were no such traditional references to the occurrence mentioned in this chapter, yet would the supposition of its invention be excluded by its nature. Although it could be prophesied to Antiochus as an ̓Επιμανής (madman) that he would wholly lose his understanding, yet there remains, as even Hitz. is constrained to confess, the choice of just this form of the madness, the insania zoanthropica, a mystery in the solution of which even the acuteness of this critic is put to shame; so that he resorts to the foolish conjecture that the Maccabean Jew had fabricated the history out of the name נבוכדנצר, since נבוך means oberravit cum perturbatione, and כדן, to bind, fasten, while the representation of the king as a tree is derived from the passages Isa 14:12; Eze 31:3. To this is to be added the fact, that the tendency attributed to the narrative does not at all fit the circumstances of the Maccabean times. With the general remark that the author wished to hold up as in a mirror before the eyes of Antiochus Epiphanes to what results haughty presumption against the Most High will lead, and how necessary it is penitentially to recognise His power and glory if he would not at length fall a victim to the severest judgments (Bleek), the object of the invention of so peculiar a malady becomes quite inconceivable. Hitzig therefore seeks to explain the tendency more particularly. "The transgressor Nebuchadnezzar, who for his haughtiness is punished with madness, is the type of that arrogant ̓Επιμανής, who also sought unsuitable society, as king degraded himself (Polyb. xxvi. 10), and yet had lately given forth a circular-letter of an altogether different character (1 Macc. 1:41ff.)."


  "If in v. 28 (Dan 4:31) the loss of the kingdom is placed before the view of Nebuchadnezzar (Antiochus Epiphanes), the passage appears to have been composed at a time when the Maccabees had already taken up arms, and gained the superiority (1 Macc. 2:42-48)." According to this, we must suppose that the author of this book, at a time when the Jews who adhered to their religion, under the leadership of Mattathias, marched throughout the land to put an end by the force of arms to the oppression of Antiochus Epiphanes, had proposed to the cruel king the full restoration of his supremacy and the willing subjection of the Jews under his government, on the condition that he should recognise the omnipotence of their God. But how does such a proposal of peace agree with the war of the Jews led by Mattathias against the πׂδψσ, against the heathen and transgressors, whose horn (power) they suffer not to prosper (1 Macc. 2:47, 48)? How with the passionate address of the dying Mattathias, "Fear ye not the words of a sinful man (ἀνδρὸς ἁμαρτωλοῦ, i.e., Antiochus), for his glory shall be dung and worms" (v. 62)? And wherein then consists the resemblance between the Nebuchadnezzar of his chapter and Antiochus Epiphanes?—the latter, a despot who cherished a deadly hatred against the Jews who withstood him; the former, a prince who showed his good-will toward the Jews in the person of Daniel, who was held in high esteem by him. Or is Nebuchadnezzar, in the fact that he gloried in the erection of the great Babylon as the seat of his kingdom, and in that he was exhorted by Daniel to show compassion toward the poor and the oppressed (v. 24 [Dan 4:27]), a type of Antiochus, "who sought improper society, and as king denied himself," i.e., according to Polybius as quoted by Hitzig, delighted in fellowship with the lower classes of society, and spent much treasure amongst the poor handicraftsmen with whom he consorted? Or is there seen in the circular-letter of Antiochus, "that in his whole kingdom all should be one people, and each must give up his own laws," any motive for the fabrication of the proclamation in which Nebuchadnezzar relates to all his people the signs and wonders which the most high God had done to him, and for which he praised the God of heaven?


  And if we fix our attention, finally, on the relation of Daniel to Nebuchadnezzar, shall that prophet as the counsellor of the heathen king, who in true affection uttered the wish that the dream might be to them that hated him, and the interpretation thereof to his enemies (v. 16 [Dan 4:19]), be regarded as a pattern to the Maccabees sacrificing all for the sake of their God, who wished for their deadly enemy Antiochus that his glory might sink into "dung and the worms?" Is it at all conceivable that a Maccabean Jew, zealous for the law of his fathers, could imagine that the celebrated ancient prophet Daniel would cherish so benevolent a wish toward the heathen Nebuchadnezzar, in order that by such an invention he might animate his contemporaries to stedfast perseverance in war against the ruthless tyrant Antiochus?


  This total difference between the facts recorded in this chapter and the circumstances of the Maccabean times described in 1 Macc. 2:42-48, as Kranichfeld has fully shown, precludes any one, as he has correctly observed, "from speaking of a tendency delineated according to the original of the Maccabean times in the name of an exegesis favourable to historical investigation." The efforts of a hostile criticism will never succeed on scientific grounds in changing the historical matters of fact recorded in this chapter into a fiction constructed with a tendency.


  Daniel 4:1


  (3:31-33)


  These verses form the introduction to the manifesto, and consist of the expression of good wishes, and the announcement of its object. The mode of address here used, accompanied by an expression of a good wish, is the usual form also of the edicts promulgated by the Persian kings; cf. Ezr 4:17; Ezr 7:12. Regarding the designation of his subjects, cf. Dan 3:4. בּכל-ארעא, not "in all lands" (Hv.), but on the whole earth, for Nebuchadnezzar regarded himself as the lord of the whole earth. ותמהיּא אתיּא corresponds with the Hebr. וּמפתים אותת; cf. Deu 6:22; Deu 7:19. The experience of this miracle leads to the offering up of praise to God, Dan 4:33 (Daniel 4:3). The doxology of the second part of Dan 4:33 occurs again with little variation in Daniel 4:31 (Dan 4:34), Dan 7:14, Dan 7:18, and is met with also in Psa 145:13, which bears the name of David; while the rendering of עם־דּר , from generation to generation, i.e., as long as generations exist, agrees with Psa 72:5.


  Daniel 4:4


  (4:1)


  With Daniel 4:1 (v. 4) Nebuchadnezzar begins the narration of his wonderful experience. When he was at rest in his palace and prospering, he had a dream as he lay upon his bed which made him afraid and perplexed. שׁלה, quiet, in undisturbed, secure prosperity. רענן, properly growing green, of the fresh, vigorous growth of a tree, to which the happiness and prosperity of men are often compared; e.g., in Ps. 52:10 (8), Psa 92:12 (10). Here plainly the word is chosen with reference to the tree which had been seen in the dream. From this description of his prosperity it appears that after his victories Nebuchadnezzar enjoyed the fruit of his exploits, was firmly established on his throne, and, as appears from v. 26 (Dan 4:29)f., a year after his dream could look with pleasure and pride on the completion of his splendid buildings in Babylon; and therefore this event belongs to the last half of his reign.


  Daniel 4:5


  (4:2)


  While in this state of security and peace, he was alarmed by a dream. The abrupt manner in which the matter is here introduced well illustrates the unexpected suddenness of the even itself. הרהרין, thoughts, from הרהר, to think, to meditate; in the Mishna and in Syr. images of the imagination; here, images in a dream. The words משׁכּבי על הרהרין are more properly taken as a passage by themselves with the verb, I had (I saw), supplied, than connected with the following noun to יבהלנּני. Regarding ראשׁי חזוי see under Dan 2:28. On this matter Chr. B. Michaelis has well remarked: "Licet somnii interpretationem nondum intelligeret, tamen sensit, infortunium sibi isthoc somnio portendi."


  Daniel 4:6


  (4:3-6)


  Therefore Nebuchadnezzar commanded the wise men of Babylon (Dan 2:2) to be called to him, that they might interpret to him the dream. But they could not do so, although on this occasion he only asked them to give the interpretation, and not, as in Dan 2:2, at the same time the dream itself. Instead of the Kethiv עללין, the Keri here and at Dan 5:8 gives the contracted form עלּין, which became possible only by the shortening of , as in חשׁחן Dan 3:16. The form אחרין is differently explained; apparently it must be the plur. masc. instead of אחרן, and אחרין עד, to the last, a circumlocution of the adverb at last. That אחרין means posterus, and אחרן alius, Hitzig has not yet furnished the proof. The question, wherefore Daniel came only when the Chaldean wise men could not interpret the dream, is not answered satisfactorily by the remark of Zndel, p. 16, that it was the natural course that first they should be called who by virtue of their wisdom should interpret the dream, and that then, after their wisdom had failed, Daniel should be called, who had gained for himself a name by revelations not proceeding from the class of the Magi. For if Nebuchadnezzar had still the events of Daniel 2 in view, he would without doubt have called him forthwith, since it certainly did not come into his mind, in his anxiety on account of his dream, first to try the natural wisdom of his Magi. The objection offered by Hitzig, that the king does not go at once to his chief magician, v. 6 (Dan 4:9), who had already (Daniel 2) shown himself to be the best interpreter of dreams, is not thereby confuted; still less is it by the answer that the custom was not immediately to call the president of the Magi (Jahn), or that in the haste he was not at once thought of (Hv.). Though it may have been the custom not to call the chief president in every particular case, yet a dream by the king, which had filled him with terror, was an altogether unusual occurrence. If Daniel, therefore, was in this case first called only when the natural wisdom of the Magi had proved its inadequacy, the reason of this was, either that Nebuchadnezzar had forgotten what had occurred several years before (Daniel 2), and since the chief president of the wise men was only in special cases called on for counsel, therefore only the incorporated cultivators of the magician's art were called, and only when these could not accomplish that which was asked of them was the chief president Daniel required to come,—or it lay in this, that the king, afraid of receiving an unwelcome answer, purposely adopted the course indicated. Kranichfeld has decided in favour of this latter supposition. "The king," he thinks, "knew from the dream itself that the tree (v. 8 [Dan 4:11]) reaching unto heaven and extending to the end of the whole earth represented a royal person ruling the earth, who could come to ruin on account of the God of the Jews, and would remain in his ruin till there was an acknowledgment of the Almighty; cf. vv. 13, 14, (Dan 4:16, Dan 4:17). There was this reason for the king's keeping Daniel the Jew at a distance from this matter of the dream. Without doubt he would think himself intended by the person concerned in the dream; and since the special direction which the dream took (Dan 4:14) set forth as its natural point of departure an actual relation corresponding to that of the king to the God of Daniel, it must have occasioned to him a well-grounded fear (cf. Dan 4:24), as in the case of Ahab, the idolater, towards Micah, the prophet of Jehovah (cf. Kg1 22:8), of a severe judgment, leading him to treat with any other regarding his matter rather than with Daniel." For the establishment of this view Kranichfeld refers to the "king's subsequent address to Daniel, designed especially to appease and captivate (vv. 5, 6 [Dan 4:8, Dan 4:9]), as well as the visibly mild and gentle deportment of the king toward the worshipper of the God of the Jews." This proceeding tending to captivate appears in the appellation, Daniel, whose name was Belteshazzar, according to the name of my god; for Nebuchadnezzar, by the addition of a name of honour in commemoration of the celebrated god of the kingdom, intended to show favour toward him, as also in the expression which follows, In whom is the spirit of the holy gods, which Nebuchadnezzar repeats in the address. But neither in the one nor the other of these considerations can we perceive the intention of specially captivating and appeasing the Jew Daniel;—not in the latter of these expressions, for two reasons: 1. because Nebuchadnezzar uses the expression not merely in the address to Daniel, but also in the references to him which go before; had he designed it to captivate him, he would have used these words of honour only in the address to him; 2. because the expression, "in whom is the spirit of the holy gods," is so truly heathenish, that the Jew, who knew only one God, could not feel himself specially flattered by having the spirit of the holy gods ascribed to him.


  If Nebuchadnezzar had had the intention of gaining the favour of Daniel, he would certainly, according to his confession (Dan 2:47), have attributed to him the spirit of the God of gods, the Lord of lords,—a confession which even as a heathen he could utter. We cannot give the king so little credit for understanding as to suppose that he meant to show a special favour to Daniel, who held so firmly the confession of his father's God, by reminding him that he had given him the name Belteshazzar after the name of his god Bel, whom the Jews abhorred as an idol. Thus the reminding him of this name, as well as the saying that he possessed the spirit of the holy gods, is not accounted for by supposing that he intended to appease and captivate Daniel. In showing the unsatisfactoriness of this interpretation of these expressions, we have set aside also the explanation of the reason, which is based upon it, why Daniel was called in to the king only after the Chaldean wise men; and other weighty considerations can also be adduced against it. First, the edict contains certainly nothing which can give room to the conjecture that Nebuchadnezzar entertained no true confidence, but much rather want of confidence, in him. The comparison of Nebuchadnezzar also with king Ahab in his conduct toward the prophet Micah is not suitable, because Ahab was not a mere polytheist as Nebuchadnezzar, but much rather, like Antiochus Epiphanes, persecuted the servants of Jehovah in his kingdom, and at the instigation of his heathenish wife Jezebel wished to make the worship of Baal the only religion of his kingdom. Finally, the relation of the dream does not indicate that Nebuchadnezzar, if he knew or suspected that the dream referred to himself as ruler over the whole earth, thought that he would come to ruin because of the God of the Jews. For that this does not follow from v. 14 (Dan 4:17), is shown not only by the divine visitation that happened to the king, as mentioned in v. 27 (Dan 4:30) in fulfilment of the dream, but also by the exhortation to the king with which Daniel closes the interpretation, "to break off sin by righteousness, and his iniquities by showing mercy to the poor" (v. 24 [v. 27]).


  Thus there only remains this supposition, that the former revelations of God to the king had passed away from his heart and his memory; which was not surprising in the successful founder and ruler of a world-kingdom, if we consider that from twenty-five to thirty years must have passed away since Daniel interpreted to him his dream in the second year of his reign, and from ten to fifteen had passed since the miracle of the deliverance of the three from the burning fiery furnace. But if those earlier revelations of God were obscured in his heart by the fulness of his prosperity, and for ten years Daniel had no occasion to show himself to him as a revealer of divine secrets, then it is not difficult to conceive how, amid the state of disquietude into which the dream recorded in this chapter had brought him, he only gave the command to summon all the wise men of Babylon without expressly mentioning their president, so that they came to him first, and Daniel was called only when the natural wisdom of the Chaldeans had shown itself helpless.


  The naming of Daniel by his Hebrew name in the manifesto, intended for all the people of the kingdom as well as for the Jews, is simply intended, as in Dan 2:29, to designate the interpreter of the dream, as distinguished from the native wise men of Babylon, as a Jew, and at the same time as a worshipper of the most high God; and by the addition, "whose name is Belteshazzar, according to the name of my god," Nebuchadnezzar intends to indicate that Daniel by this name was brought into fellowship with his chief god Bel, and that not only as a worshipper of the God of the Jews, but also of the great god Bel, he had become a partaker of the spirit of the holy gods. But by the holy gods Nebuchadnezzar does not understand Jehovah, the Holy One, deriving this predicate "holy," as M. Geier says, ex theologia Isralitica, and the plur. "gods" denoting, as Calovius supposes, the mysterium pluralitatis personarum; but he speaks of the holy gods, as Jerome, Calvin, and Grotius supposed, as a heathen (ut idololatra) in a polytheistic sense. For that the revelation of supernatural secrets belonged to the gods, and that the man who had this power must possess the spirit of the gods, all the heathen acknowledged. Thus Pharaoh (Gen 41:38) judged regarding Joseph, and thus also the Chaldeans say to Nebuchadnezzar (Dan 2:11) that only the gods could know his dream. The truth lying at the foundation of this belief was acknowledged by Joseph before Pharaoh, as also by Daniel before the Chaldean king, for both of them declared before the heathen kings that the interpretation of their dreams was not in the power of man, but could come only from God (Gen 41:16; Dan 2:28). But when in the case before us Nebuchadnezzar speaks of the holy gods, he means by the expression the ἀγαθοδαίμονες as opposed to the κακοδαίμονες, using the word holy of the good gods, probably from his conversation with Daniel on the subject.


  In the address, Dan 4:6, he calls Belteshazzar חרטמּיּא רב, master of the magicians, probably from the special branch of Chaldean wisdom with which Daniel was particularly conversant, at the same time that he was chief president over all the magicians. אנס, to oppress, to compel any one, to do violence to him; here, to make trouble, difficulty.


  Daniel 4:10


  (4:7-8)


  Nebuchadnezzar in these verses tells his dream. The first part of v. 10 is an absolute nominal sentence: the visions of my head lying upon my bed, then I saw, etc.—A tree stood in the midst of the earth. Although already very high, yet it became always the greater and the stronger, so that it reached eve unto heaven and was visible to the ends of the earth. V. 11. The perf. רבה and תּקיף express not its condition, but its increasing greatness and strength. In the second hemistich the imperf. ימטא, as the form of the striving movement, corresponds to them. Daniel B. Michaelis properly remarks, that Nebuchadnezzar saw the tree gradually grow and become always the stronger. חזות, the sight, visibleness. Its visibility reached unto the ends of the earth. The lxx have correctly ἡ ὅρασις αὑτοῦ; so the Vulgate; while Theodotion, with τὸ κύτος αὐτοῦ, gives merely the sense, its largeness, or dome. Hitzig altogether improperly refers to the Arab. ḥawzah; for ḥwzh, from ḥwz, corresponds neither with the Hebr. חזה, nor does it mean extent, but comprehension, embracing, enclosure, according to which the meanings, tractus, latus, regio, given in the Arab. Lex., are to be estimated.


  Daniel 4:12


  (4:9)


  At the same time the tree abounded with leaves and fruit, so that birds and beasts found shadow, protection, and nourishment from it. שׁגיא, neither great nor many, but powerful, expressing the quantity and the greatness of the fruit. The בּהּ the Masoretes have rightly connected with לכלּא, to which it is joined by Maqqeph. The meaning is not: food was in it, the tree had food for all (Hv., Maur., and others), but: (it had) food for all in it, i.e., dwelling within its district (Kran., Klief.). The words, besides, do not form an independent sentence, but are only a further view of the שׁגיא (Kran.), and return in the end of the verse into further expansion, while the first and the second clauses of the second hemistich give the further expansion of the first clause in the verse. אטלל, umbram captavit, enjoyed the shadow; in Targg. The Aphel has for the most part the meaning obumbravit. The Kethiv ידרוּן is not to be changed, since the צפּרין is gen. comm. The Keri is conform to Dan 4:18, where the word is construed as fem. The expression all flesh comprehends the beasts of the field and the fowls of heaven, but is chosen with reference to men represented under this image. For the tree, mighty, reaching even to the heavens, and visible over the whole earth, is an easily recognised symbol of a world-ruler whose power stretches itself over the whole earth. The description of the growth and of the greatness of the tree reminds us of the delineation of Pharaoh and his power under the figure of a mighty cedar of Lebanon, cf. Eze 31:3., also Eze 17:22., Eze 19:10. The comparison of the growth of men to the growth of the trees is every frequent in biblical and other writings.


  Daniel 4:13


  (4:10)


  By the words "I saw," etc., a new incident of the dream is introduced. "A watcher and an holy one came down from heaven." וקדּישׁ with the explic. ,ו even, and that too, brings it before us in a very expressive way that the עיר was an "holy one." עיר is not to be combined with ציר, a messenger, but is derived from עוּר, to watch, and corresponds with the Hebr. ער, Sol 5:2; Mal 2:12, and signifies not keeping watch, but being watchful, one who is awake, as the scholium to the εἴρ of Theodotion in the Cod. Alex. explains it: ἐγρήγορος καὶ ἄγρυπνος. Similarly Jerome remarks: "significat angelos, quod semper vigilent et ad Dei imperium sint parati." From this place is derived the name of ἐγρήγορος for the higher angels, who watch and slumber not, which is found in the book of Enoch and in other apocryphal writings, where it is used of good and of bad angels or demons. The designation of the angel as עיר is peculiar to this passage in the O.T. This gives countenance to the conjecture that it is a word associated with the Chaldee doctrine of the gods. Kliefoth quite justly, indeed, remarks, that this designation does not come merely from the lips of Nebuchadnezzar, but is uttered also by the holy watcher himself (Dan 4:14), as well as by Daniel; and he draws thence the conclusion, that obviously the holy watcher himself used this expression first of himself and the whole council of his companions, that Nebuchadnezzar used the same expression after him (Dan 4:10), and that Daniel again adopted it from Nebuchadnezzar. Thence it follows that by the word angel we are not to understand a heathen deity; for as certainly as, according to this narrative, the dream was given to Nebuchadnezzar by God, so certainly was it a messenger of God who brought it. But from this it is not to be concluded that the name accords with the religious conceptions of Nebuchadnezzar and of the Babylonians. Regarding the Babylonian gods Diod. Sic. ii. 30, says: "Under the five planets (= gods) are ranked thirty others whom they call the counselling gods (θεοὶ βούλαιοι), the half of whom have the oversight of the regions under the earth, and the other half oversee that which goes on on the earth, and among men, and in heaven. Every ten days one of these is sent as a messenger of the stars from the upper to the lower, and at the same time also one from the lower to the upper regions."


  If, according to Dan 4:14, the עירין constitute a deliberative council forming a resolution regarding the fate of men, and then one of these עירין comes down and makes known the resolution to the king, the conclusion is tenable that the עירין correspond to the θεοὶ βούλαιοι of the Babylonians. The divine inspiration of the dream corresponds with this idea. The correct thought lay at the foundation of the Chaldean representation of the θεοὶ βούλαιοι, that the relation of God to the world was mediate through the instrumentality of heavenly beings. The biblical revelation recognises these mediating beings, and calls them messengers of God, or angels and holy ones. Yea, the Scripture speaks of the assembling of angels before the throne of God, in which assemblies God forms resolutions regarding the fate of men which the angels carry into execution; cf. Job 1:6., Kg1 22:19., Psa 89:8 (7). Accordingly, if Nebuchadnezzar's dream came from God, we can regard the עיר as an angel of God who belonged to the קדשׁים סוד around the throne of God (Psa 89:8). But this angel announced himself to the Chaldean king not as a messenger of the most high God, not as an angel in the sense of Scripture, but he speaks (Psa 89:14) of עירין גּזרת, of a resolution of the watchers, a fatum of the θεοὶ βούλαιοι who have the oversight of this world. The conception עירין גּזרת is not biblical, but Babylonian heathen. According to the doctrine of Scripture, the angels do not determine the fate of men, but God alone does, around whom the angels stand as ministering spirits to fulfil His commands and make known His counsel to men. The angel designates to the Babylonian king the divine resolution regarding that judgment which would fall upon him from God to humble him for his pride as "the resolution of the watchers," that it might be announced to him in the way most easily understood by him as a divine judgment. On the other hand, one may not object that a messenger of God cannot give himself the name of a heathen deity, and that if Nebuchadnezzar had through misunderstanding given to the bringer of the dream the name of one of his heathen gods, Daniel ought, in interpreting the dream, to have corrected the misunderstanding, as Klief. says. For the messenger of God obviated this misunderstanding by the explanation that the matter was a decree of the watchers, to acknowledge the living God, that the Most High rules over the kingdom of men and gives it to whomsoever He will (Dan 4:17), whereby he distinctly enough announces himself as a messenger of the Most High, i.e., of the living God. To go yet further, and to instruct the king that his religious conceptions of the gods, the עירין, or θεοὶ βούλαιοι, were erroneous, inasmuch as, besides the Highest, the only God, there are no other gods, but only angels, who are no θεοί, but creatures of God, was not at all necessary fore the purpose of his message. This purpose was only to lead Nebuchadnezzar to an acknowledgment of the Most High, i.e., to an acknowledgment that the Most High rules as King of heaven over the kingdom of men. Now, since this was declared by the messenger of God, Daniel in interpreting the dream to the king needed to say nothing more than what he said in vv. 21, 22 (24, 25), where he designates the matter as a resolution of the Most High, and thereby indirectly corrects the view of the king regarding the "resolutions of the watchers," and gives the king distinctly to understand that the humiliation announced to him was determined, not by the θεοὶ βούλαιοι of the Babylonians, but by the only true God, whom Daniel and his people worshipped. For Nebuchadnezzar designates עיר as קדּישׁ in the same sense in which, in Dan 4:5, he speaks of the holy gods.


  Daniel 4:14


  (4:11-12)


  The messenger of God cried with might (cf. Dan 3:4), "as a sign of the strong, firm utterance of a purpose" (Kran.). The command, Hew it down, is not given to the angels (Hv., Hitz., Auberl.). The plur. here is to be regarded as impersonal: the tree shall be cut down. אתּרוּ stands for אתּרוּ according to the analogy of the verbs 3rd gutt., from נתד, to fall off, spoken of withering leaves. In consequence of the destruction of the tree, the beasts which found shelter under it and among its branches flee away. Yet the tree shall not be altogether destroyed, but its stock (v. 12 15) shall remain in the earth, that it may again afterwards spring up and grow into a tree. The stem is not the royalty, the dynasty which shall remain in the house of Nebuchadnezzar (Hv.), but the tree with its roots is Nebuchadnezzar, who shall as king be cut down, but shall as a man remain, and again shall grow into a king. But the stock must be bound "with a band of iron and brass." With these words, to complete which we must supply שׁבקוּ from the preceding context, the language passes from the type to the person represented by it. This transition is in the last part of the verse: with the beasts of the field let him have his portion in the grass of the earth; for this cannot be said of the stock with the roots, therefore these words are in the interpretation also (Dan 4:22 [25]) applied directly to Nebuchadnezzar. But even in the preceding passages this transition is not doubtful. Neither the words in the grass of the field, nor the being wet with the dew of heaven, are suitable as applied to the stock of the tree, because both expressions in that case would affirm nothing; still less is the band of iron and brass congruous, for the trunk of a tree is not wont to be surrounded with bands of iron in order to prevent its being rent in pieces and completely destroyed. Thus the words refer certainly to Nebuchadnezzar; but the fastening in brass and iron is not, with Jerome and others, to be understood of the binding of the madman with chains, but figuratively or spiritually of the withdrawal of free self-determination through the fetter of madness; cf. The fetters of affliction, Psa 107:10; Job 36:8. With this fettering also agrees the going forth under the open heaven among the grass of the field, and the being wet with the dew of heaven, without our needing thereby to think of the maniac as wandering about without any oversight over him.


  Daniel 4:16


  (4:13)


  Here the angel declares by what means Nebuchadnezzar shall be brought into this condition. His heart shall be changed from a man's heart, according to the following passage, into the heart of a beast. מן שׁנּא, to change, to make different from, so that it is no longer what it was. The Kethiv אנושׁא is the Hebr. form for the Chald. אנששׁא of the Keri, here, as in v. 14, where along with it also stands the Hebr. plur. form אנשׁים. אנושׁא stands here for the abbreviated comparison frequent in Hebr., אנושׁא מן לבב, and the 3rd pers. plur. ישׁנּון impers. for the passive. לבב is the heart, the centre of the intelligent soul-life. The heart of man is dehumanized when his soul becomes like that of a beast; for the difference between the heart of a man and that of a beast has its foundation in the difference between the soul of a man and the soul of a beast (Delitzsch, bibl. Psych. p. 252). And seven times shall pass over him, viz., during the continuance of the circumstances described; i.e., his condition of bondage shall last for seven times. Following the example of the lxx and of Josephus, many ancient and recent interpreters, down to Maur., Hitz., and Kran., understood by the word עדּנין years, because the times in Dan 7:25; Dan 12:7, are also years, and because in Dan 4:29 mention is made of twelve months, and thereby the time is defined as one year. But from Dan 4:29 the duration of the עדּנין cannot at all be concluded, and in Dan 7:25 and Dan 12:7 the times are not years. עדּן designates generally a definite period of time, whose length or duration may be very different. Seven is the "measure and signature of the history of the development of the kingdom of God, and of all the factors and phenomena significant for it" (Lmmert's "Revision of the biblical Symbolical Numbers" in the Jahrbb.f. deutsche Theol. ix. p. 11); or as Leyrer, in Herzog's Realencykl. xviii. p. 366, expresses himself, "the signature for all the actions of God, in judgment and in mercy, punishments, expiations, consecrations, blessings, connected with the economy of redemption, perfecting themselves in time." Accordingly, "seven times" is the duration of the divine punishment which was decreed against Nebuchadnezzar for purposes connected with the history of redemption. Whether these times are to be understood as years, months, or weeks, is not said, and cannot at all be determined. The supposition that they were seven years "cannot well be adopted in opposition to the circumstance that Nebuchadnezzar was again restored to reason, a thing which very rarely occurs after so long a continuance of psychical disease" (J. B. Friedreich, Zur Bibel. Naturhist., anthrop. u. med. Fragmente, i. p. 316).


  Daniel 4:17


  (4:14)


  The divine messenger concludes his announcement with the words that the matter was unchangeably decreed, for this purpose, that men might be led to recognise the supremacy of the Most High over the kings of the earth. The first two passages have no verb, and thus the verb. substant. must be supplied. Accordingly we must not translate: by the decree of the watchers is the message, i.e., is it delivered (Kran.), nor: the decree is included in the fate, the unalterable will of Heaven (Hv.); but בdenotes the department within which the גּזרה lies, and is to be translated: "the message consists in, or rests on, the decree of the watchers." גּזרה, the unchangeable decision, the decretum divinum, quod homini aut rebus humanis tanquam inevitabile impositum est (Buxtorf's Lex. talm. rabb. p. 419), the Fatum in which the Chaldeans believed. Regarding פּתגּם see under Dan 3:16. Here the fundamental meaning, the message, that which is to happen, can be maintained. The second member is synonymous, and affirms the same thing in another way. The word, the utterance of the holy ones, i.e., the watchers (see under Dan 4:13), is שׁאלתּא, the matter. The meaning lying in the etymon, request or question, is not here suitable, but only the derivative meaning, matter as the object of the request or inquiry. The thing meant is that which is decided regarding the tree, that it should be cut down, etc. This is so clear, that a pronoun referring to it appears superfluous.


  דּי דּברת עד, till the matter that ... to the end that; not = דּי עד, Dan 4:25, because here no defining of time goes before. The changing of עד into על (Hitz.) is unnecessary and arbitrary. That the living may know, etc. The expression is general, because it is not yet said who is to be understood by the tree which should be cut down. This general expression is in reality correct; for the king comes by experience to this knowledge, and so all will attain to it who consider this. The two last passages of Dan 4:14 express more fully how the Most High manifests His supremacy over the kingdom of men. The Kethiv עליה is shortened from עליהא, and in the Keri is yet further shortened by the rejection of the ;י cf. Dan 5:21; Dan 7:4., etc.


  Daniel 4:18


  (4:15)


  Nebuchadnezzar adds to his communication of his dream a command to Daniel to interpret it. The form פּשׁרא (its interpretation) is the old orthography and the softened form for פּשׁרהּ (cf. Dan 4:6).


  Daniel 4:19


  (4:16-24)


  The interpretation of the dream.


  As Daniel at once understood the interpretation of the dream, he was for a moment so astonished that he could not speak for terror at the thoughts which moved his soul. This amazement seized him because he wished well to the king, and yet he must now announce to him a weighty judgment from God.


  Daniel 4:16 (Dan 4:19)


  The punctuation אשׁתּומם for אשׁתּומם is Syriac, as in the Hebr. Dan 8:27; cf. Winer's Chald. Gram. 25, 2. חדא כּשׁעהmeans, not about an hour (Mich., Hitz., Kran., etc.), but as it were an instant, a moment. Regarding שׁעה, see under Dan 3:6. The king perceives the astonishment of Daniel, and remarks that he has found the interpretation. Therefore he asks him, with friendly address, to tell him it without reserve. Daniel then communicates it in words of affectionate interest for the welfare of the king. The words, let the dream be to thine enemies, etc., do not mean: it is a dream, a prophecy, such as the enemies of the king might ungraciously wish (Klief.), but: may the dream with its interpretation be to thine enemies, may it be fulfilled to them or refer to them (Hv., Hitz., etc.). The Kethiv מראי is the regular formation from מרא with the suffix, for which the Masoretes have substituted the later Talmudic-Targ. form מר. With regard to שׂנאיך with the a shortened, as also השׁחין (Dan 3:16) and other participial forms, cf. Winer, Chald. Gram. 34, III. That Nebuchadnezzar (Dan 4:16) in his account speaks in the third person does not justify the conclusion, either that another spake of him, and that thus the document is not genuine (Hitz.), nor yet the conclusion that this verse includes an historical notice introduced as an interpolation into the document; for similar forms of expression are often found in such documents: cf. Ezr 7:13-15; Est 8:7-8.


  Daniel 4:17 (Dan 4:20)


  Daniel interprets to the king his dream, repeating only here and there in an abbreviated form the substance of it in the same words, and then declares its reference to the king. With vv. 17 (Dan 4:20) and 18 (Dan 4:21) cf. vv. 8 (Dan 4:11) and 9 (Dan 4:12). The fuller description of the tree is subordinated to the relative clause, which thou hast seen, so that the subject is connected by הוּא (Dan 4:19), representing the verb. subst., according to rule, with the predicate אילנא. The interpretation of the separate statements regarding the tree is also subordinated in the relative clauses to the subject. For the Kethiv רבית = רביתּ, the Keri gives the shortened form רבת, with the elision of the third radical, analogous to the shortening of the following מטת for מטת. To the call of the angel to "cut down the tree," etc. (Dan 4:20, cf. Dan 4:10-13), Daniel gives the interpretation, Dan 4:24, "This is the decree of the Most High which is come upon the king, that he shall be driven from men, and dwell among the beasts," etc. על מטא = Hebr. על בּוא. The indefinite plur. form טרדין stands instead of the passive, as the following לך יטעמוּן and מצבּעין, cf. under Dan 3:4. Thus the subject remains altogether indefinite, and one has neither to think on men who will drive him from their society, etc., nor of angels, of whom, perhaps, the expulsion of the king may be predicated, but scarcely the feeding on grass and being wet with dew.


  Daniel 4:23 (Dan 4:26)


  In this verse the emblem and its interpretation are simply placed together, so that we must in thought repeat the פשׁרא דּנה from Dan 4:12 before מלכוּתך. קיּמא, קאם do not in this place mean to stand, to exist, to remain, for this does not agree with the following דּי-nim; for until Nebuchadnezzar comes to the knowledge of the supremacy of God, his dominion shall not continue, but rest, be withdrawn. קוּם, to rise up, has here an inchoative meaning, again rise up. To שׁלּיטין (do rule) there is to be added from Dan 4:22 (25) the clause, over the kingdom of men. From this passage we have an explanation of the use of שׁמיּא, heaven, for עלּיא, the Most High, God of heaven, whence afterwards arose the use of βασιλεία τῶν οὐρανῶν for βασιλεία τοῦ Θεοῦ.


  Daniel 4:24 (Dan 4:27)


  Daniel adds to his interpretation of the dream the warning to the king to break off his sins by righteousness and mercy, so that his tranquillity may be lengthened. Daniel knew nothing of a heathen Fatum, but he knew that the judgments of God were directed against men according to their conduct, and that punishment threatened could only be averted by repentance; cf. Jer 18:7.; Jon 3:5.; Isa 38:1. This way of turning aside the threatened judgment stood open also for Nebuchadnezzar, particularly as the time of the fulfilment of the dream was not fixed, and thus a space was left for repentance. The counsel of Daniel is interpreted by Berth., Hitz., and others, after Theodotion, the Vulgate, and many Church Fathers and Rabbis, as teaching the doctrine of holiness by works held by the later Jews, for they translate it: redeem thy sins by well-doing (Hitz.: buy freedom from thy sins by alms), and thy transgressions by showing mercy to the poor.


  But this translation of the first passage is verbally false; for פּרק does not mean to redeem, to ransom, and צדקה does not mean alms or charity. פּרק means to break off, to break in pieces, hence to separate, to disjoin, to put at a distance; see under Gen. 21:40. And though in the Targg. פרק is used for גּאל, פּדה, to loosen, to unbind, of redeeming, ransoming of the first-born, an inheritance or any other valuable possession, yet this use of the word by no means accords with sins as the object, because sins are not goods which one redeems or ransoms so as to retain them for his own use. חטי פּרק can only mean to throw away sins, to set one's self free from sins. צדקה nowhere in the O.T. means well-doing or alms. This meaning the self-righteous Rabbis first gave to the word in their writings. Daniel recommends the king to practise righteousness as the chief virtue of a ruler in contrast to the unrighteousness of the despots, as Hgstb., Hv., Hofm., and Klief. have justly observed. To this also the second member of the verse corresponds. As the king should practise righteousness toward all his subjects, so should he exercise mercy toward the oppressed, the miserable, the poor. Both of these virtues are frequently named together, e.g., Isa 11:4; Psa 72:4; Isa 41:2, as virtues of the Messiah. חטייך is the plur. of חטי, as the parallel עויּתך shows, and the Keri only the later abbreviation or defective suffix-formation, as Dan 2:4; Dan 5:10.


  The last clause of this verse is altogether misunderstood by Theodotion, who translates it ἴσως ἔσται μακρόθυμος τοῖς παραπτώμασιν σου ὁ Θεός, and by the Vulgate, where it is rendered by forsitan ignoscet delictis tuis, and by many older interpreters, where they expound ארכּא in the sense of ארך אפּים, patience, and derive שׁלותך from שׁלה, to fail, to go astray (cf. Dan 3:29). ארכּא means continuance, or length of time, as Dan 7:12; שׁלוא, rest, safety, as the Hebr. שׁלוה, here the peaceful prosperity of life; and הן, neither ecce nor forsitan, si forte, but simply if, as always in the book of Daniel.


  Daniel places before the king, as the condition of the continuance of prosperity of life, and thereby implicite of the averting of the threatened punishment, reformation of life, the giving up of injustice and cruelty towards the poor, and the practice of righteousness and mercy.


  Daniel 4:28


  (4:25-30)


  The fulfilling of the dream.


  Nebuchadnezzar narrates the fulfilment of the dream altogether objectively, so that he speaks of himself in the third person. Berth., Hitz., and others find here that the author falls out of the role of the king into the narrative tone, and thus betrays the fact that some other than the king framed the edict. But this conclusion is opposed by the fact that Nebuchadnezzar from v. 31 speaks of his recovery again in the first person. Thus it is beyond doubt that the change of person has its reason in the matter itself. Certainly it could not be in this that Nebuchadnezzar thought it unbecoming to speak in his own person of his madness; for if he had had so tender a regard for his own person, he would not have published the whole occurrence in a manifesto addressed to his subjects. But the reason of his speaking of his madness in the third person, as if some other one were narrating it, lies simply in this, that in that condition he was not Ich = Ego (Kliefoth). With the return of the Ich, I, on the recovery from his madness, Nebuchadnezzar begins again to narrate in the first person (v. 31 34).


  Daniel 4:25 (Dan 4:28)


  In this verse there is a brief comprehensive statement regarding the fulfilment of the dream to the king, which is then extended from v. 26 to 30. At the end of twelve months, i.e., after the expiry of twelve months from the time of the dream, the king betook himself to his palace at Babylon, i.e., to the flat roof of the palace; cf. Sa2 11:2. The addition at Babylon does not indicate that the king was then living at a distance from Babylon, as Berth., v. Leng., Maur., and others imagine, but is altogether suitable to the matter, because Nebuchadnezzar certainly had palaces outside of Babylon, but it is made with special reference to the language of the king which follows regarding the greatness of Babylon. ענה means here not simply to begin to speak, but properly to answer, and suggests to us a foregoing colloquy of the king with himself in his own mind. Whether one may conclude from that, in connection with the statement of time, after twelve months, that Nebuchadnezzar, exactly one year after he had received the important dream, was actively engaging himself regarding that dream, must remain undetermined, and can be of no use to a psychological explanation of the occurrence of the dream. The thoughts which Nebuchadnezzar expresses in v. 26 (Dan 4:29) are not favourable to such a supposition. Had the king remembered that dream and its interpretation, he would scarcely have spoken so proudly of his splendid city which he had built as he does in v. 27 (Dan 4:30).


  When he surveyed the great and magnificent city from the top of his palace, "pride overcame him," so that he dedicated the building of this great city as the house of his kingdom to the might of his power and the honour of his majesty. From the addition רבּתא it does not follow that this predicate was a standing Epitheton ornans of Babylon, as with חמת , Amo 6:2, and other towns of Asia; for although Pausanias and Strabo call Babylon μεγάλη and μεγίστη πόλις, yet it bears this designation as a surname in no ancient author. But in Rev 14:8 this predicate, quoted from the passage before us, is given to Babylon, and in the mouth of Nebuchadnezzar it quite corresponds to the self-praise of his great might by which he had built Babylon as the residence of a great king. בּנה designates, as בּנה more frequently, not the building or founding of a city, for the founding of Babylon took place in the earliest times after the Flood (Gen 11), and was dedicated to the god Belus, or the mythic Semiramis, i.e., in the pre-historic time; but בּנה means the building up, the enlargement, the adorning of the city מלכוּ לבּית, for the house of the kingdom, i.e., for a royal residence; cf. The related expression ממלכה בּית, Amo 7:13. בּית stands in this connection neither for town nor for היכל (Dan 4:29), but has the meaning dwelling-place. The royalty of the Babylonian kingdom has its dwelling-place, its seat, in Babylon, the capital of the kingdom.


  With reference to the great buildings of Nebuchadnezzar in Babylon, vide the statements of Berosus in Josephi Ant. x. 11, 1, and con. Ap. i. 19, and of Abydenus in Eusebii praepar. evang. ix. 41, and Chron. i. p. 59; also the delineation of these buildings in Duncker's Gesch. des Alterth. i. p. 854ff. The presumption of this language appears in the words, "by the strength of my might, and for the splendour (honour) of my majesty." Thus Nebuchadnezzar describes himself as the creator of his kingdom and of its glory, while the building up of his capital as a residence bearing witness to his glory and his might pointed at the same time to the duration of his dynasty. This proud utterance is immediately followed by his humiliation by the omnipotent God. A voice fell from heaven. נפל as in Isa 9:7, of the sudden coming of a divine revelation. אמרין for the passive, as Dan 3:4. The perf. עדּת denotes the matter as finished. At the moment when Nebuchadnezzar heard in his soul the voice from heaven, the prophecy begins to be fulfilled, the king becomes deranged, and is deprived of his royalty.


  Daniel 4:29-30 (Dan 4:32-33)


  Here the contents of the prophecy, v. 22 (v. 25), are repeated, and then in v. 30 (v. 33) it is stated that the word regarding Nebuchadnezzar immediately began to be fulfilled. On שׁעתא בהּ, cf. Dan 3:6. ספת, from סוּף, to go to an end. The prophecy goes to an end when it is realized, is fulfilled. The fulfilling is related in the words of the prophecy. Nebuchadnezzar is driven from among men, viz., by his madness, in which he fled from intercourse with men, and lived under the open air of heaven as a beast among the beasts, eating grass like the cattle; and his person was so neglected, that his hair became like the eagles' fathers and his nails like birds' claws. כּנשׁרין and כּצפּרין are abbreviated comparisons; vide under Dan 4:16. That this condition was a peculiar appearance of the madness is expressly mentioned in v. 31 (Dan 4:34), where the recovery is designated as the restoration of his understanding.


  This malady, in which men regard themselves as beasts and imitate their manner of life, is called insania zoanthropica, or, in the case of those who think themselves wolves, lycanthropia. The condition is described in a manner true to nature. Even "as to the eating of grass," as G. Rsch, in the Deutsch. Morgenl. Zeitschr. xv. p. 521, remarks, "there is nothing to perplex or that needs to be explained. It is a circumstance that has occurred in recent times, as e.g., in the case of a woman in the Wrttemberg asylum for the insane." Historical documents regarding this form of madness have been collected by Trusen in his Sitten, Gebr. u. Krank. der alten Hebrer, p. 205f., 2nd ed., and by Friedreich in Zur Bibel, i. p. 308f.


  Daniel 4:34


  (4:31-34)


  Nebuchadnezzar's recovery, his restoration to his kingdom, and his thankful recognition of the Lord in heaven.


  The second part of the prophecy was also fulfilled. "At the end of the days," i.e., after the expiry of the seven times, Nebuchadnezzar lifted up his eyes to heaven,—the first sign of the return of human consciousness, from which, however, we are not to conclude, with Hitzig, that before this, in his madness, he went on all-fours like an ox. Nebuchadnezzar means in these words only to say that his first thought was a look to heaven, whence help came to him; cf. Psa 123:1. Then his understanding immediately returned to him. The first thought he entertained was to thank God, to praise Him as the ever-living One, and to recognise the eternity of His sway. Nebuchadnezzar acknowledges and praises God as the "ever-living One," because He had again given to him his life, which had been lost in his madness; cf. Daniel 6:27 (Dan 6:26).


  Daniel 4:31b (Dan 4:34)


  cf. with 3:33 (Dan 4:1). The eternity of the supremacy of God includes His omnipotence as opposed to the weakness of the inhabitants of earth. This eternity Nebuchadnezzar praises in v. 32 (v. 35) in words which remind us of the expressions of Isaiah; cf. with the first half of the verse, Isa 40:17; Isa 24:21; and with the second half of it, Isa 43:13. כּלה for כּלא, as not, as not existing. מחא בידהּ in the Pa., to strike on the hand, to hinder, derived from the custom of striking children on the hand in chastising them. The expression is common in the Targg. and in the Arabic.


  Daniel 4:33 (Dan 4:36)


  With the restoration of his understanding Nebuchadnezzar also regained his royal dignity and his throne. In order to intimate the inward connection between the return of reason and the restoration to his sovereignty, in this verse the first element of his restoration is repeated from v. 31 (Dan 4:34), and the second follows in connection with it in the simple manner of Semitic narrative, for which we in German (and English) use the closer connection: "when my understanding returned, then also my royal state and my glory returned." The passage beginning with וליקר is construed very differently by interpreters. Many co-ordinate מל ליקר with וזיוי מדרי, and then regard ליקר either as the nominative, "and then my kingly greatness, my glory and splendour, came to me again" (Hitzig), or unite וזיוי מדרי as the genitive with מלכוּתי: "and for the honour of my royalty, of my fame and my glory, it (my understanding) returned to me again" (v. Leng., Maur., Klief.). The first of these interpretations is grammatically inadmissible, since ל cannot be a sign of the genitive; the other is unnecessarily artificial. We agree with Rosenmller and Kranichfeld in regarding וזיוי מדרי as the subject of the passage. הדר [splendour, pomp] is the majestic appearance of the prince, which according to Oriental modes of conception showed itself in splendid dress; cf. Psa 110:3; Psa 29:2; Psa 96:9; Ch2 20:21. זיו, splendour (Dan 2:31), is the shining colour or freshness of the appearance, which is lost by terror, anxiety, or illness, as in Dan 5:6, Dan 5:9-10; Dan 7:28. ליקר as in Dan 4:27. In how far the return of the external dignified habitus was conducive to the honour of royalty, the king most fully shows in the second half of the verse, where he says that his counsellors again established him in his kingdom. The בּעא, to seek, does not naturally indicate that the king was suffered, during the period of his insanity, to wander about in the fields and forests without any supervision, as Bertholdt and Hitzig think; but it denotes the seeking for one towards whom a commission has to be discharged, as Dan 2:13; thus, here, the seeking in order that they might transfer to him again the government. The "counsellors and great men" are those who had carried on the government during his insanity. התקנת, on account of the accent. distinct., is Hophal pointed with Patach instead of Tsere, as the following הוּספת. If Nebuchadnezzar, after his restoration to the kingdom, attained to yet more רבוּ, greatness, than he had before, so he must have reigned yet a considerable time without our needing to suppose that he accomplished also great deeds.


  Daniel 4:34 (Dan 4:37)


  The manifesto closes with praise to God, the King of heaven, whose works are truth and righteousness, which show themselves in humbling the proud. קשׁוט corresponds to the Hebr. אמת, and דּין to the Hebr. משׁפּט. Nebuchadnezzar thus recognised the humiliation which he had experienced as a righteous punishment for his pride, without, however, being mindful of the divine grace which had been shown in mercy toward him; whence Calvin has drawn the conclusion that he was not brought to true heart-repentance.


  Daniel 5


  Belshazzar's Feast and the Handwriting of God


  The Chaldean king Belshazzar made a feast to his chief officers, at which in drunken arrogance, by a desecration of the sacred vessels which Nebuchadnezzar had carried away from the temple at Jerusalem, he derided the God of Israel (Dan 5:1-4). Then he suddenly saw the finger of a hand writing on the wall of the guest-chamber, at which he was agitated by violent terror, and commanded that the wise men should be sent for, that they might read and interpret to him the writing; and when they were not able to do this, he became pale with alarm (Dan 5:5-9). Then the queen informed him of Daniel, who would be able to interpret the writing (Dan 5:10-12). Daniel, being immediately brought in, declared himself ready to read and interpret the writing; but first he reminded the king of his sin in that he did not take warning from the divine chastisement which had visited king Nebuchadnezzar (Daniel 4), but offended the Most High God by desecrating the holy vessels of His temple (Dan 5:13, Dan 5:14). He then interpreted to him the writing, showing the king that God had announced to him by means of it the end of his reign, and the transference of the kingdom to the Medes and Persians (Dan 5:25-28). Daniel was thereupon raised to honour by Belshazzar, who was, however, in that same night put to death (Dan 5:29, Dan 5:30).


  This narrative presents historical difficulties, for a Chaldean king by the name of Belshazzar is nowhere else mentioned, except in the passage in Baruch 1:11f., which is dependent on this chapter of Daniel; and the judgment here announced to him, the occurrence of which is in part mentioned in Dan 5:30, and in part set forth in Dan 6:1 (Dan 5:31), does not appear to harmonize with the extra-biblical information which we have regarding the destruction of the Chaldean kingdom.


  If we consider closely the contents of this chapter, it appears that Belshazzar, designated in Dan 5:30 as king of the Chaldeans, is not only in Dan 5:22 addressed by Daniel as Nebuchadnezzar's son, but in Dan 5:11, Dan 5:13, and Dan 5:18 is also manifestly represented in the same character, for the queen-mother (Dan 5:11), Belshazzar himself (Dan 5:13), and Daniel (Dan 5:18) call Nebuchadnezzar his אב, father. If now אב and בּר do not always express the special relation of father and son, but אב is used in a wider sense of a grandfather and of yet more remote ancestors, and בּר of grandsons and other descendants, yet this wider interpretation and conception of the words is from the matter of the statements here made highly improbable, or indeed directly excluded, inasmuch as the queen-mother speaks of things which she had experience, and Daniel said to Belshazzar (Dan 5:22) that he knew the chastisement which Nebuchadnezzar had suffered from God in the madness that had come upon him, but had not regarded it. In that case the announcement of the judgment threatening Belshazzar and his kingdom (Dan 5:24-28), when compared with its partial fulfilment in Belshazzar's death (Dan 5:30), appears to indicate that his death, together with the destruction of the Chaldean kingdom and its transference to the Medes and Persians (Dan 6:1[5:31]), occurred at the same time. Nevertheless this indication, as has already been remarked, appears to have more plausibility than truth, since neither the combination of the two events in their announcement, nor their union in the statement of their fulfilment, by means of the copula וin Dan 6:1, affords conclusive proof of their being contemporaneous. Since only the time of Belshazzar's death is given (Dan 5:30), but the transference of the Chaldean kingdom to the Median Darius (Dan 6:1) is not chronologically defined, then we may without hesitation grant that the latter event did not happen till some considerable time after the death of Belshazzar, in case other reasons demand this supposition. For, leaving out of view the announcement of the judgment, the narrative contains not the least hint that, at the time when Belshazzar revelled with his lords and his concubines, the city of Babylon was besieged by enemies. "Belshazzar (Dan 5:1-4) is altogether without care, which he could not have been if the enemy had gathered before the gates. The handwriting announcing evil appears out of harmony with the circumstances (Dan 5:5), while it would have had a connection with them if the city had been beleaguered. Belshazzar did not believe (Dan 5:29) that the threatened end was near, which would not have been in harmony with a state of siege. All these circumstances are not to be explained from the light-mindedness of Belshazzar, but they may be by the supposition that his death was the result of an insurrection, unexpected by himself and by all." Kliefoth, p. 148.


  Now let us compare with this review of the chapter the non-biblical reports regarding the end of the Babylonian monarchy. Berosus, in a fragment preserved by Josephus, c. Ap. i. 20, says that "Nebuchadnezzar was succeeded in the kingdom by his son Evilmerodach, who reigned badly (προστὰς τῶν πραγμάτων ἀνόμως καὶ ἀσελγῶς), and was put to death (ἀνηρέθη) by Neriglissor, the husband of his sister, after he had reigned two years. This Neriglissor succeeded him, and reigned four years. His son Laborosoarchod, being still a child (παῖς ὤν), reigned after him nine months, and was murdered by his friends (διὰ τὸ πολλὰ ἐμφαίνειν κακόηθη ὑπὸ τῶν φίλων ἀπετυμπανίσθη), because he gave many proofs of a bad character. His murderers by a general resolution transferred the government to Nabonnedus, one of the Babylonians who belonged to the conspirators. Under him the walls of Babylon along the river-banks were better built. But in the seventeenth year of his reign Cyrus came from Persia with a great army and took Babylon, after he had subjugated all the rest of Asia. Nabonnedus went out to encounter him, but was vanquished in battle, and fled with a few followers and shut himself up in Borsippa. But Cyrus, after he had taken Babylon and demolished its walls, marched against Borsippa and besieged Nabonnedus. But Nabonnedus would not hold out, and therefore surrendered himself. He was at first treated humanely by Cyrus, who removed him from Babylon, and gave him Carmania as a place of residence (δοὺς οἰκητήριον αὐτῷ Καρμανίαν), where he spent the remainder of his days and died."


  Abydenus, in a shorter fragment preserved by Eusebius in the Praepar. Ev. ix. 41, and in the Chron. Armen. p. 60f., makes the same statements. Petermann's translation of the fragment found in Niebuhr's Gesch. Assurs, p. 504, is as follows:—"There now reigned (after Nebuchodrossor) his son Amilmarodokos, whom his son-in-law Niglisaris immediately murdered, whose only son Labossorakos remained yet alive; but it happened to him also that he met a violent death. He commanded that Nabonedokhos should be placed on the throne of the kingdom, a person who was altogether unfit to occupy it." (In the Praepar. Evang. this passage is given in these words: Ναβοννίδοχον ἀποδείκνυσι βασιλέα προσήκοντα οἱ οὐδέν). "Cyrus, after he had taken possession of Babylon, appointed him margrave of the country of Carmania. Darius the king removed him out of the land." (This last passage is wanting in the Praep. Ev.)


  According to these reports, there reigned in Babylon after Nebuchadnezzar four other kings, among whom there was no one called Belshazzar, and only one son of Nebuchadnezzar, viz., Evilmerodach; for Neriglissar is son-in-law and Laborosoarchod is grandson (daughter's son) of Nebuchadnezzar, and Nabonnedus was not at all related to him, nor of royal descent. Of these kings, only Evilmerodach and Laborosoarchod were put to death, while on the contrary Neriglissar and Nabonnedus died a natural death, and the Babylonian dominion passed by conquest to the Medes, without Nabonnedus thereby losing his life. Hence it follows, (1) that Belshazzar cannot be the last king of Babylon, nor is identical with Nabonnedus, who was neither a son nor descendant of Nebuchadnezzar, and was not put to death by Cyrus at the destruction of Babylon and the overthrow of the Chaldean kingdom; (2) that Belshazzar could neither be Evilmerodach nor Laborosoarchod, since only these two were put to death—the former after he had reigned only two years, and the latter after he had reigned only nine months, while the third year of Belshazzar's reign is mentioned in Dan 8:1; and (3) that the death of Belshazzar cannot have been at the same time as the destruction of Babylon by the Medes and Persians.


  If we now compare with these facts, gathered from Oriental sources, those narrated by the Greek historians Herodotus and Xenophon, we find that the former speaks of several Babylonian kings, but says nothing particular regarding them, but, on the other hand, reports many sayings and fabulous stories of two Babylonian queens, Semiramis and Nitocris, to whom he attributes (i. 184f.) many exploits, and the erection of buildings which Berosus has attributed to Nebuchadnezzar. Of Babylonian kings he names (i. 188) only Labynetos as the son of Nitocris, with the remark, that he had the same name as his father, and that Cyrus waged war against this second Labynetos, and by diverting the Euphrates from its course at the time of a nocturnal festival of its inhabitants, stormed the city of Babylon (i. 191), after he had gained a battle before laying siege to the capital of the Babylonians (i. 190). Xenophon (Cyrop. vii. 5, 15ff.), agreeing with Herodotus, relates that Cyrus entered the city by damming off the Euphrates during a festival of its inhabitants, and that the king was put to death, whose name he does not mention, but whom he describes (v. 2. 27, iv. 6. 3) as a youth, and (iv. 6. 3, v. 2. 27f., v. 3. 6, vii. 5. 32) as a riotous, voluptuous, cruel, godless man. The preceding king, the father of the last, he says, was a good man, but his youngest son, who succeeded to the government, was a wicked man. Herodotus and Xenophon appear, then, to agree in this, that both of them connect the destruction of Babylon and the downfall of the Chaldean kingdom by Cyrus with a riotous festival of the Babylonians, and both describe the last king as of royal descent. They agree with the narrative of Daniel as to the death of Belshazzar, that it took place during or immediately after a festival, and regarding the transference of the Chaldean kingdom to the Medes and Persians; and they confirm the prevalent interpretation of this chapter, that Belshazzar was the last Chaldean king, and was put to death on the occasion of the taking of Babylon. But in their statements concerning the last king of Babylon they both stand in opposition to the accounts of Berosus and Abydenus. Herodotus and Xenophon describe him as the king's son, while Nabonnedus, according to both of these Chaldean historians, was not of royal descent. Besides this, Xenophon states that the king lost his life at the taking of Babylon, while according to Berosus, on the contrary, he was not in Babylon at all, but was besieged in Borsippa, surrendered to Cyrus, and was banished to Carmania, or according to Abydenus, was made deputy of that province. Shall we then decide for Herodotus and Xenophon, and against Berosus and Abydenus? Against such a decision the great imperfection and indefiniteness of the Grecian account must awaken doubts. If, as is generally supposed, the elder Labynetus of Herodotus is the husband of Nitocris, who was the wife of Nebuchadnezzar, then his son of the same name cannot be identical with the Nabonnedus of Berosus and Abydenus; for according to the testimonies of biblical and Oriental authorities, which are clear on this point, the Chaldean kingdom did not fall under the son of Nebuchadnezzar, and then the statement of Herodotus regarding the two Labynetuses is certainly incorrect, and is fabricated from very obscure traditions. Xenophon also shows himself to be not well informed regarding the history of the Chaldean kings. Although his description of the last of these kings appears to indicate an intimate knowledge of his character, and accords with the character of Belshazzar, yet he does not even know the name of this king, and still less the duration of his reign.


  Accordingly these scanty and indefinite Grecian reports cannot counterbalance the extended and minute statements of Berosus and Abydenus, and cannot be taken as regulating the historical interpretation of Daniel 5. Josephus, it is true, understands the narrative in such a way that he identifies Belshazzar with Nabonedus, and connects his death with the destruction of the Babylonish kingdom, for (Ant. x. 11, 2f.) he states that, after Nebuchadnezzar, his son Evilmerodach reigned eighteen years. But when he died, his son Neriglissar succeeded to the government, and died after he had reigned forty years. After him the succession in the kingdom came to his son Labosordacus, who continued in it but nine months; and when he was dead (τελευτήσαντος αὐτοῦ), it came to Baltasar, who by the Babylonians was called Naboandelus (Nabonnedus), against whom Cyrus the king of Persian and Darius the king of Media made war. While they besieged Babylon a wonderful event occurred at a feast which the king gave to his magnates and his wives, as described by Daniel 5. Not long after Cyrus took the city and made Baltasar prisoner. "For it was," he continues, "under Baltasar, after he had reigned seventeen years, that Babylon was taken. This was, as has been handed down to us, the end of the descendants of Nebuchadnezzar." But it is clear that in these reports which Josephus has given he has not drawn his information from sources no longer accessible to us, but has merely attempted in them to combine the reports of Berosus, and perhaps also those of the Greek historians, with his own exposition of the narrative of Daniel 5. The deviations from Berosus and the Canon of Ptolemy in regard to the number of the years of the reign of Evilmerodach and of Neriglissar are to be attributed to the transcriber of Josephus, since he himself, in his work contra Apion, gives the number in harmony with those stated by those authors without making any further remark. The names of the four kings are derived from Berosus, as well as the nine months' reign of Labosordacus and the seventeen years of Naboandelus; but the deviations from Berosus with respect to the death of Evilmerodach, and the descent of Neriglissar and Nabonnedus from Nebuchadnezzar, Josephus has certainly derived only from Jer 27:7 and Daniel 5; for the statement by Jeremiah, that all the nations would serve Nebuchadnezzar, his son and his son's son, "until the very time of his land come," is literally so understood by him as meaning that Evilmerodach, the son of Nebuchadnezzar, was succeeded by his own son, who again was succeeded by his son, and so on down to Belshazzar, whom Daniel (Dan 5:22) had called the son of Nebuchadnezzar, and whom Josephus regarded as the last king of Babylon, the Nabonnedus of the Babylonians. Josephus did not know how to harmonize with this view the fact of the murder of Evilmerodach by his brother-in-law, and therefore he speaks of Evilmerodach as dying in peace, and of his son as succeeding him on the throne, while he passes by in silence the death of Labosordacus and the descent of Baltasar, and only in the closing sentence reckons him also among the successors of Nebuchadnezzar.


  But if in the passages quoted Josephus gives only his own view regarding the Chaldean rulers down to the time of the overthrow of the kingdom, and in that contradicts on several points the statements of Berosus, without supporting these contradictions by authorities, we cannot make use of his narrative as historical evidence for the exposition of this chapter, and the question, Which Babylonian king is to be understood by Belshazzar? must be decided on the ground of existing independent authorities.


  Since, then, the extra-biblical authorities contradict one another in this, that the Chaldean historians describe Nabonnedus, the last king of the Chaldean kingdom, as a Babylonian not of royal descent who, after putting to death the last descendant of the royal family, usurped the throne, which, according to their account, he occupied till Babylon was destroyed by Cyrus, when he was banished to Carmania, where he died a natural death; while, on the other hand, Herodotus and Xenophon represent the last Babylonian king, whom Herodotus calls Labynetus = Nabonedos = Nabonned = Nabonid, as of royal descent, and the successor of his father on the throne, and connect the taking of Babylon with a riotous festival held in the palace and in the city generally, during which, Xenophon says, the king was put to death;—therefore the determination regarding the historical contents of Daniel 5 hinges on this point: whether Belshazzar is to be identified, on the authority of Greek authors, with Nabonnedus; or, on the authority of the Chaldean historians, is to be regarded as different from him, and is identical with one of the two Babylonian kings who were dethroned by a conspiracy.


  The decision in favour of the former I have in my Lehrb. der Einl., along with many interpreters, contended for. By this view the statements of Berosus and Abydenus regarding Nabonned's descent and the end of his life must be set aside as unhistorical, and explained only as traditions intended for the glorification of the royal house of Nebuchadnezzar, by which the Babylonians sought to lessen the undeniable disgrace attending the downfall of their monarchy, and to roll away the dishonour of the siege at least from the royal family of the famed Nebuchadnezzar. But although in the statements of Berosus, but particularly in those of Abydenus regarding Nebuchadnezzar, their laudatory character cannot be denied, yet Hvernick (N. Krit. Unterss. p. 70f.) and Kranichfeld, p. 30ff., have with justice replied that this national partiality in giving colour to his narrative is not apparent in Berosus generally, for he speaks very condemnatorily of the son of Nebuchadnezzar, saying that he administered the affairs of government ἀνόμως καὶ ἀσελγῶς; he also blames the predecessor of Nabonnedus, and assigns as the reason of the murder of the former as well as of the latter their own evil conduct. Nor does it appear that Berosus depreciated Nabonnedus in order to benefit his predecessors, rather he thought of him as worthy of distinction, and placed him on the throne in honour among his predecessors. "What Herodotus says (i. 186) of the wife of Nebuchadnezzar is expressly stated by Berosus to the honour of the government of Nabonnedus, namely, that under his reign a great part of the city wall was furnished with fortifications (τὰ περὶ τὸν ποταμὸν τείχη τῆς Βαβυλωνίων πόλεως ἐχ ὀπτῆς πλίνθου καὶ ἀσφάλτου κατεκοσμήθη); and it is obviously with reference to this statement that in the course of the narrative mention is made of the strong fortifications of the city which defied the assault of Cyrus. Moreover, in the narrative Nabonnedus appears neither as a traitor nor as a coward. On the contrary, he goes out well armed against the enemy and offers him battle (ἀπαντήσας μετὰ τῆς δυνάμεως καὶ παραταξάμενος); and the circumstance that he surrendered to Cyrus in Borsippa is to be accounted for from this, that he only succeeded in fleeing thither with a very small band. Finally, it is specially mentioned that Cyrus made war against Babylon after he had conquered the rest of Asia. From this it is manifest that the fame of the strength of Babylon was in no respect weakened by Nabonnedus' seventeen years' reign." (Kranichfeld.) All these circumstances stand in opposition to the opinion that there is a tendency in Berosus to roll the disgrace of the overthrow of the kingdom from off the family of Nebuchadnezzar, and to attribute it to an incapable upstart.


  What Berosus, moreover, says regarding the treatment of Nabonnedus on the part of Cyrus shows no trace of a desire to depreciate the dethroned monarch. That Cyrus assigned him a residence during life in Carmania is in accordance with the noble conduct of Cyrus in other cases, e.g., toward Astyages the Mede, and toward the Lydian king Croesus (Herod. i. 130; Justin. i. 6, 7). In addition to all this, not only is the statement of Berosus regarding the battle which preceded the overthrow of Babylon confirmed by Herodotus, i. 190, but his report also of the descent of Nabonnedus and of his buildings is established by inscriptions reported on by Oppert in his Expdit. Scient. i. p. 182ff.; for the ruins of Babylon on both banks of the Euphrates preserve to this day the foundations on which were built the walls of Nabonnedus, consisting of hard bricks almost wholly covered with asphalt, bearing the name of Nabonetos, who is not described as a king's son, but is only called the son of Nabobalatirib. Cf. Duncker, Gesch. des Alterth. ii. p. 719, 3rd ed.


  After all that has been said, Berosus, as a native historian, framing his narratives after Chaldean tradition, certainly merits a preference not only to Herodotus, who, according to his own statement, i. 95, followed the Persian tradition in regard to Cyrus, and is not well informed concerning the Babylonian kings, but also to Xenophon, who in his Cyropaedia, however favourably we may judge of its historical value, follows no pure historical aim, but seeks to set forth Cyrus as the pattern of a hero-king, and reveals no intimate acquaintance with the history of the Chaldean kings. But if, in all his principal statements regarding Nabonnedus, Berosus deserves full credit, we must give up the identification of Belshazzar with Nabonnedus, since the narrative of Daniel 5, as above remarked, connects the death of Belshazzar, in point of fact indeed, but no in point of time, with the destruction of the Babylonian kingdom; and the narratives of Herodotus and Xenophon with respect to the destruction of Babylon during a nocturnal revelry of its inhabitants, may rest also only on some tradition that had been transmitted to their time.


  (Note: Kranichfeld, p. 84ff., has so clearly shown this origin of the reports given by Herodotus and Xenophon regarding the circumstances attending the taking of Babylon by Cyrus, that we cannot refrain from here communicating the principal points of his proof. Proceeding from the Augenschein (appearance), on which Hitzig argues, that, according to Dan 5:26., the death of Belshazzar coincided with the destruction of the Chaldean kingdom, since both events are announced together in God's writing, Kranichfeld assumes that this appearance (although it presents itself as an optical illusion, on a fuller acquaintance with the manner of prophetic announcement in which the near and the more remote futures are immediately placed together) has misled the uncritical popular traditions which Herodotus and Xenophon record, and that not from first and native sources. "The noteworthy factum of the mysterious writing which raised Daniel to the rank of third ruler in the kingdom, and certainly, besides, made him to be spoken of as a conspicuous personage, and the interpretation which placed together two facta, and made them apparently contemporaneous, as well as the factum of one part of the announcement of the mysterious writing being actually accomplished that very night, could in the course of time, even among natives, and so much the sooner in the dim form which the tradition very naturally assumed in foreign countries, e.g., in the Persian tradition, easily give occasion to the tradition that the factum mentioned in the mysterious writing occurred, as interpreted, in that same night." In this way might the Persian or Median popular tradition easily think of the king who was put to death that night, the son of Nebuchadnezzar, as also the last Babylonian king, with whom the kingdom perished, and attribute to him the name Labynetus, i.e., the Nabonnedus of Berosus, which is confirmed by the agreement of Herodotus with Berosus in regard to the battle preceding the overthrow of Babylon, as well as the absence of the king from Babylon at the taking of the city.—"The historical facts with respect to the end of the Chaldean kingdom, as they are preserved by Berosus, were thrown together and confused along the dim course of the tradition with a narrative, preserved to us in its original form by Daniel, of the contents of the mysterious writing, connecting the death of the king with the end of the kingdom, corresponding with which, and indeed in that very night in which it was interpreted, the murder of the king took place; and this dim tradition we have in the reports given by Herodotus and Xenophon. But the fact, as related by Daniel 5, forms the middle member between the statement given by Berosus and the form which the tradition has assumed in Herodotus and Xenophon." "This seems to me," as Kran., in conclusion, remarks, "to be the very simple and natural state of the matter, in view of the open contradiction, on the one side, in which the Greek authors stand to Berosus and Abydenus, without, however (cf. Herodotus), in all points differing from the former; and, on the other side, in view of the manifest harmony in which they stand with Daniel, without, however, agreeing with him in all points. In such circumstances the Greek authors, as well as Berosus and Abydenus on the other side, serve to establish the statements in the book of Daniel."


  Against this view of the origin of the tradition transmitted by Herodotus and Xenophon, that Cyrus took Babylon during a riotous festival of its inhabitants, the prophecies of Isa 21:5, and of Jer 51:39, cannot be adduced as historical evidence in support of the historical truth of this tradition; for these prophecies contain only the thought that Babylon shall suddenly be destroyed amid the tumult of its revelry and drunkenness, and would only be available as valid evidence if they were either vaticinia ex eventu, or were literally delivered as predictions.)


  But if Belshazzar is not the same person as Nabonnedus, nor the last Babylonian king, then he can only be either Evilmerodach of Laborosoarchod, since of Nebuchadnezzar's successors only these two were murdered. Both suppositions have found their advocates. Following the example of Scaliger and Calvisius, Ebrard (Comm. zur Offb. Johannes, p. 45) and Delitzsch (Herz.'s Realencykl. iii. p. 277) regard Belshazzar as Laborosoarchod or Labosordacus (as Josephus writes the name in the Antt.), i.e., Nebo-Sadrach, and Bel = Nebo; for the appearance of the queen leads us to think of a very youthful king, and Belshazzar (Dan 5:13) speaks of Nebuchadnezzar as if all he knew regarding him was derived from hearsay alone. In v. 6:1 (Jer 5:31) it is indicated that a man of advanced age came in the room of a mere youth. If Daniel reckons the years of Belshazzar from the death of Evilmerodach (cf. Jer 27:7), for Belshazzar's father Neriglissar (Nergal-Sar), since he was only the husband of a daughter of Nebuchadnezzar, could only rule in the name of his son, then Belshazzar (Nebo-Sadrach) was murdered after a reign of four years and nine months, of which his father Nergal-Sar reigned four years in his stead, and he himself nine months. With Belshazzar the house of Nebuchadnezzar had ceased to reign. Astyages, the Median king, regarded himself as heir to the Chaldean throne, and held as his vassal Nabonnedus, who was made king by the conspirators who had murdered Belshazzar; but Nabonnedus endeavoured to maintain his independence by means of a treaty with the king of Lydia, and thus there began the war which was directed first against the Lydian king, and then against Nabonnedus himself.


  But of these conjectures and combinations there is no special probability, for proof is wanting. For the alleged origin of the war against the Lydian king and against Nabonnedus there is no historical foundation, since the supposition that Astyages regarded himself, after the extinction of the house of Nebuchadnezzar, as the heir to the Chaldean throne is a mere conjecture. Neither of these conjectures finds any support either in the fact that Nabonnedus remained quiet during the Lydian war instead of rendering help to the Lydian king, or from that which we find on inscriptons regarding the buildings of Nabonnedus. According to the researches of Oppert and Duncker (Gesch. d. Alterthums, ii. p. 719), Nabonetus (Nabunahid) not merely completed the walls left unfinished by Nebuchadnezzar, which were designed to shut in Babylon from the Euphrates along both sides of the river; but he designates himself, in inscriptions found on bricks, as the preserver and the restorer of the pyramid and the tower, and he boasts of having built a temple at Mugheir to the honour of his deities, the goddess Belit and the god Sin (god of the Moon). The restoration of the pyramid and the tower, as well as the building of the temple, does not agree with the supposition that Nabonnedus ascended the throne as vassal of the Median king with the thought of setting himself free as soon as possible from the Median rule. Moreover the supposition that Neriglissar, as the husband of Nebuchadnezzar' daughter, could have conducted the government only in the name of his son, is opposed to the statements of Berosus and to the Canon of Ptolemy, which reckon Neriglissar as really king, and his reign as distinct from that of his son. Thus the appearance of the queen in Daniel 5 by no means indicates that Belshazzar was yet a boy; much rather does the participation of the wives and concubines of Belshazzar in the feast point to the age of the king as beyond that of a boy. Finally, it does not follow from Dan 5:13 that Belshazzar knew about Nebuchadnezzar only from hearsay. In the verse referred to, Belshazzar merely says that he had heard regarding Daniel that he was one of the Jews who had been carried captive by his father Nebuchadnezzar. But the carrying away of Daniel and of the Jews by Nebuchadnezzar took place, as to its beginning, before he had ascended the throne, and as to its end (under Zedekiah), during the first half of his reign, when his eldest son might be yet a mere youth. That Belshazzar knew about Nebuchadnezzar not from hearsay merely, but that he knew from personal knowledge about his madness, Daniel tells him to his face, Dan 5:22.


  Finally, the identification of Labosordacus, = Nebo-Sadrach, with Belshazzar has more appearance than truth. Bel is not like Nebo in the sense that both names denote one and the same god; but Bel is the Jupiter of the Babylonians, and Nebo the Mercury. Also the names of the two kings, as found on the inscriptions, are quite different. For the name Λαβοσόρδαχος (Joseph. Ant.) Berosus uses Λαβοροσοάρχοδος; and Abydenus (Euseb. praep. ev. ix. 41) Λαβασσάρασκος; in the Chr. arm. it is Labossorakos, and Syncellus has Λαβοσάροχος. These names do not represent Nebo-Sadrach, but that used by Berosus corresponds to the native Chaldee Nabu-ur-uzuurkud, the others point to Nabu-surusk or -suruk, and show the component parts contained in the name Nabu-kudrussur in inverted order,—at least they are very nearly related to this name. Belshazzar, on the contrary, is found in the Inscription published by Oppert (Duncker, p. 720) written Belsarrusur. In this Inscription Nabonetus names Belsarrusur the offspring of his heart. If we therefore consider that Nabonnedus represents himself as carrying forward and completing the work begun by Nebuchadnezzar in Babylon, the supposition presses itself upon us, that also in regard to the name which he gave to his son, who was eventually his successor on the throne, he trod in the footsteps of the celebrated founder of the Babylonian monarchy. Consequently these Inscriptions would indicate that Belshazzar (= Belsarrusur) of Daniel was the son of Nebuchadnezzar, and his successor on the throne.


  Though we may rest satisfied with this supposition, there are yet weighty reasons for regarding Belshazzar as the son and successor of Nebuchadnezzar, who was put to death by his brother-in-law Neriglissar, and thus for identifying him with Evilmerodach (Kg2 25:27; Jer 52:31). Following the example of Marsham in Canon chron. p. 596, this opinion is maintained among modern critics by Hofmann (Die 70 Jahre, p. 44ff.), Hvernick (N. K. Unt. p. 71), Oehler (Thol. Litt. Anz. 1842, p. 398), Hupfeld (Exercitt. Herod. spec. ii. p. 46), Niebuhr (Ges. Ass. p. 91f.), Zndel (p. 33), Kranichfeld, and Kliefoth. In favour of this opinion we notice, first, that Belshazzar in the narrative of Daniel is distinctly declared to be the son and successor of Nebuchadnezzar. The statement of Berosus, that Evilmerodach managed the affairs of the government ἀνόμως καὶ ἀσελγῶς, entirely harmonizes also with the character ascribed to Belshazzar in this chapter, while the arguments which appear to oppose the identity of the two are unimportant. The diversity of names, viz., that Nebuchadnezzar' successor both in Kg2 25:27 and Jer 52:31 is called אויל מרדך, and by Berosus, Abydenus, and in the Canon of Ptolemy Εὐειλμαράδουχος, Amilmarodokos, ̓Ιλλοαρούδαμος (in the Canon only, written instead of ̓Ιλμαρούδακος), but by Daniel בּלשׁאצּר, is simply explained by this, that as a rule the Eastern kings had several names: along with their personal names they had also a surname or general royal name, the latter being frequently the only one that was known to foreigners; cf. Niebuhr, Gesch. Assurs u. Babels, p. 29ff. In the name Evilmerodach, the component parts, Il (= El), i.e., God, and Merodach, recur in all forms. The first part was changed by the Jews, perhaps after the tragic death of the king, into 'ewiyl, stultus (after Psa 53:1-6?); while Daniel, living at the Babylonian court, transmits the name Belshazzar, formed after the name of the god Bel, which was there used. Moreover the kind benevolent conduct of Evilmerodach towards king Jehoiachin, who was languishing in prison, does not stand in contradiction to the vileness of his character, as testified to by Berosus; for even an unrighteous, godless ruler can be just and good in certain instances. Moreover the circumstance that, according to the Canon of Ptolemy, Evilmerodach ruled two years, while, on the contrary, in Dan 8:1 mention is made of the third year of the reign of Belshazzar, forms no inexplicable discrepancy. Without resorting to Syncellus, who in his Canon attributes to him three years, since the numbers mentioned in this Canon contain many errors, the discrepancy may be explained from the custom prevalent in the books of Kings of reckoning the duration of the reign of a king only in full years, without reference to the months that may be wanting or that may exceed. According to this usage, the reign might extend to only two full years if it began about the middle of the calendar year, but might extend into three calendar years, and thus be reckoned as three years, if the year of the commencement of it and the year in which it ended were reckoned according to the calendar. On the other side, it is conceivable that Evilmerodach reigned a few weeks, or even months, beyond two years, which were in the reckoning of the duration of his reign not counted to him, but to his successor. Ptolemy has without doubt observed this procedure in his astronomical Canon, since he reckons to all rulers only full years. Thus there is no doubt of any importance in opposition to the view that Belshazzar was identical with Evilmerodach, the son and successor of Nebuchadnezzar.


  With the removal of the historical difficulty lying in the name Belshazzar the historical credibility of the principal contents of this narrative is at the same time established. And this so much the more surely, as the opponents of the genuineness are not in a position to find, in behalf of their assertion that this history is a fiction, a situation from which this fiction framed for a purpose can be comprehended in the actions of Antiochus Epiphanes and in the relations of the times of the Maccabees. According to Berth., v. Leng., Hitz., and Bleek, the author sought on the one hand to represent to the Syrian prince in the fate of Belshazzar how great a judgment from God threatened him on account of his wickedness in profaning the temple, and on the other, to glorify Daniel the Jew by presenting him after the type of Joseph.


  But as for the first tendency (or purpose), the chief matter is wholly wanting, viz., The profanation of the holy vessels of the temple by Antiochus on the occasion of a festival, which in this chapter forms the chief part of the wickedness for which Belshazzar brings upon himself the judgment of God. Of Antiochus Epiphanes it is only related that he plundered the temple at Jerusalem in order that he might meet his financial necessities, while on the other hand the carrying away by Nebuchadnezzar of the vessels belonging to the temple (Dan 1:2) is represented as a providence of God.


  As regards the second tendency of the composition, the glorifying of Daniel after the type of Joseph, Kliefoth rightly remarks: "The comparison of Daniel with Joseph rests on hastily collected indefinite resemblances, along with which there are also found as many contrasts." The resemblances reduce themselves to these: that Daniel was adorned by the king with a golden chain about his neck and raised to the highest office of state for his interpretation of the mysterious writing, as Joseph had been for the interpretation of the dream. But on this Ewald himself remarks: "The promise that whoever should solve the mystery would be made third ruler of the kingdom, and at the same time the declaration in Daniel 6:3 (Dan 6:2show that in the kingdom of Babylon there existed an arrangement similar to that of the Roman empire after Diocletia, by which under one Augustus there might be three Caesars. Altogether different is the old Egyptian law set forth in Gen 41:43., and prevailing also in ancient kingdoms, according to which the king might recognise a man as the second ruler in the kingdom, or as his representative; and since that mentioned in the book of Daniel is peculiar, it rests, to all appearance, on some old genuine Babylonish custom. On the other hand, the being clothed with purple and adorned with a golden chain about the neck is more generally the distinguishing mark of men of princely rank, as is seen in the case of Joseph, Gen 41:42."


  To this it must be added, that Belshazzar's relation to Daniel and Daniel's conduct toward Belshazzar are altogether different from the relation of Antiochus to the Jews who remained faithful to their law, and their conduct toward that cruel king. That the conduct of Belshazzar toward Daniel does not accord with the times of the Maccabees, the critics themselves cannot deny. Hitzig expresses his surprise that "the king hears the prophecy in a manner one should not have expected; his behaviour is not the same as that of Ahab toward Micah, or of Agamemnon toward Calchas." Antiochus Epiphanes would have acted precisely as they did. And how does the behaviour of Daniel harmonize with that of Mattathias, who rejected the presents and the favour of the tyrant (1 Macc. 2:18ff.), and who put to death with the sword those Jews who were submitting themselves to the demands of the king? Daniel received the purple, and allowed himself to be adorned with a golden chain by the heathen king, and to be raised to the rank of third ruler in his kingdom.


  While thus standing in marked contrast to the circumstances of the Maccabean times, the narrative is perfectly consistent if we regard it as a historical episode belonging to the time of Daniel. It is true it has also a parenetic character, only not the limited object attributed to it by the opponents of the genuineness—to threaten Antiochus Epiphanes with divine judgments on account of his wickedness and to glorify Daniel. Rather it is for all times in which the church of the Lord is oppressed by the powers of the world, to show to the blasphemers of the divine name how the Almighty God in heaven punishes and destroys the lords of this world who proceed to desecrate and abuse that which is sacred, without taking notice of the divine warnings addressed to them on account of their self-glorification, and bestows honour upon His servants who are rejected and despised by the world. But when compared with the foregoing narratives, this event before us shows how the world-power in its development became always the more hardened against the revelations of the living God, and the more ripe for judgment. Nebuchadnezzar demanded of all his subjects a recognition of his gods, and prided himself in his great power and worldly glory, but yet he gave glory to the Lord of heaven for the signs and wonders which God did to him. Belshazzar knew this, yet it did not prevent him from blaspheming this God, nor did it move him to seek to avert by penitential sorrow the judgment of death which was denounced against him.


  Daniel 5:1


  The verses describe the progress of Belshazzar's magnifying himself against the living Do, whereby the judgment threatened came upon him and his kingdom. A great feast, which the king gave to his officers of state and to his wives, furnished the occasion for this.


  The name of the king, בּלשׁאצּר, contains in it the two component parts of the name which Daniel had received (Dan 1:7), but without the interposed E, whereby it is distinguished from it. This distinction is not to be overlooked, although the lxx have done so, and have written the two names, as if they were identical, Balta'sar. The meaning of the name is as yet unknown. לחם, meal-time, the festival. The invitation to a thousand officers of state corresponds to the magnificence of Oriental kings. According to Ctesias (Athen. Deipnos. iv. 146), 15, 000 men dined daily from the table of the Persian king (cf. Est 1:4). To account for this large number of guests, it is not necessary to suppose that during the siege of Babylon by Cyrus a multitude of great officers from all parts of the kingdom had fled for refuge to Babylon. The number specified is evidently a round number, i.e., the number of the guests amounted to about a thousand. The words, he drank wine before the thousand (great officers), are not, with Hvernick, to be explained of drinking first, or of preceding them in drinking, or of drinking a toast to them, but are to be understood according to the Oriental custom, by which at great festivals the king sat at a separate table on an elevated place, so that he had the guests before him or opposite to him. The drinking of wine is particularly noticed as the immediate occasion of the wickedness which followed.


  Daniel 5:2


  חמרא בּטעם, while he tasted the wine, i.e., when the wine was relished by him; thus "in the wanton madness of one excited by wine, Pro 20:1" (Hitz.). From these words it appears that Belshazzar commanded the temple vessels which Nebuchadnezzar had carried away from Jerusalem to be brought, not, as Hvernick thinks, for the purpose of seeking, in his anxiety on account of the siege of the city, the favour of the God of the Jews, but to insult this God in the presence of his own gods. The supposition of anxiety on account of the siege does not at all harmonize with the celebration of so riotous a festival. Besides, the vessels are not brought for the purpose of making libations in order to propitiate the God to whom they were consecrated, but, according to the obvious statement of the text, only to drink out of them from the madness of lust. וישׁתּון, that they may drink; before the imperf. expresses the design of the bringing of the vessels. ב שׁתה, to drink out of, as Gen 44:5; Amo 6:6. שׁגלן, the wives of the king; cf. Neh 2:6 with Psa 45:10. לחנן, concubines; this word stands in the Targg. for the Hebr. פּלּגשׁ. The lxx have here, and also at Dan 5:23, omitted mention of the women, according to the custom of the Macedonians, Greeks, and Romans (cf. Herod. Ch. 5:18; Corn. Nep. proem. 6); but Xenophon (Cyr. v. 2. 28) and Curtius (v. 1. 38) expressly declare that among the Babylonians the wives also were present at festivals.


  Daniel 5:3


  היכלא denotes the holy place of the temple, the inner apartment of the temple, as at Kg1 6:3; Eze 41:1. אשׁתּיו for שׁתיו, with אprosthet., cf. Winer, chald. Gr. 23, 1.


  Daniel 5:4


  In this verse the expression they drank wine is repeated for the purpose of making manifest the connection between the drinking and the praising of the gods. The wickedness lay in this, that they drank out of the holy vessels of the temple of the God of Israel to glorify (שׁבּח, to praise by the singing of songs) their heathen gods in songs of praise. In doing this they did not only place "Jehovah on a perfect level with their gods" (Hvernick), but raised them above the Lord of heaven, as Daniel (Dan 5:23) charged the king. The carrying away of the temple vessels to Babylon and placing them in the temple of Bel was a sign of the defeat of the God to whom these vessels were consecrated (see under Dan 1:2); the use of these vessels in the drinking of wine at a festival, amid the singing of songs in praise of the gods, was accordingly a celebrating of these gods as victorious over the God of Israel. And it was not a spirit of hostility aroused against the Jews which gave occasion, as Kranichfeld has well remarked, to this celebration of the victory of his god; but, as the narrative informs us, it was the reckless madness of the drunken king and of his drunken guests (cf. Dan 5:2) during the festival which led them to think of the God of the Jews, whom they supposed they had subdued along with His people, although He had by repeated miracles forced the heathen world-rulers to recognise His omnipotence (cf. Dan 2:47; 3:32f., 4:14 [Dan 4:17], 31 [34], 34 [37]). In the disregard of these revelations consisted, as Daniel represents to Belshazzar (cf. Dan 5:18), the dishonour done to the Lord of heaven, although these vessels of the sanctuary might have been profaned merely by using them as common drinking vessels, or they might have been used also in religious libations as vessels consecrated to the gods, of which the text makes no mention, although the singing of songs to the praise of the gods along with the drinking makes the offering of libations very probable. The six predicates of the gods are divided by the copula וinto two classes: gold and silver—brass, iron, wood and stone, in order to represent before the eyes in an advancing degree the vanity of these gods.


  Daniel 5:4


  The warning signs, the astonishment of Belshazzar, the inability of the wise men to give counsel, and the advice of the queen.


  Daniel 5:4


  Unexpectedly and suddenly the wanton mad revelry of the king and his guests was brought to a close amid terror by means of a warning sign. The king saw the finger of a man's hand writing on the plaster of the wall of the festival chamber, and he was so alarmed that his whole body shook. The בּהּ־שׁעתא places the sign in immediate connection with the drinking and the praising of the gods. The translation, in the self-same hour, is already shown to be inadmissible (see under Dan 3:6). The Kethiv נפקוּ (came forth) is not to be rejected as the indefinite determination of the subject, because the subject follows after it; the Keri נפקה is to be rejected, because, though it suits the gender, it does not in respect of number accord with the subject following. The king does not see the whole hand, but only ידא פּס, the end of the hand, that is, the fingers which write. This immediately awakened the thought that the writing was by a supernatural being, and alarmed the king out of his intoxication. The fingers wrote on the plaster of the wall over against the candlestick which stood on the table at which the king sat, and which reflected its light perceptibly on the white wall opposite, so that the fingers writing could be distinctly seen. The feast had been prolonged into the darkness of the night, and the wall of the chamber was not wainscotted, but only plastered with lime, as such chambers are found in the palaces of Nimrud and Khorsabad covered over only with mortar (cf. Layard's Nineveh and Babylon).


  Daniel 5:6


  מלכּא (the king) stands absolutely, because the impression made by the occurrence on the king is to be depicted. The plur. זיוהי has an intensive signification: the colour of the countenance. Regarding זיו, see under Dan 4:33. The suffix to שׁנוהי is to be taken in the signification of the dative, since שׁנא in the Peal occurs only intransitively. The connection of an intransitive verb with the suff. accus. is an inaccuracy for which שׁוּבני, Eze 47:7, and perhaps also עשׂיתיני, Eze 29:3, afford analogies; cf. Ewald's Lehrb. 315b. In Dan 5:9, where the matter is repeated, the harshness is avoided, and עלוהי is used to express the change of colour yet more strongly. The meaning is: "the king changed colour as to his countenance, became pale from terror, and was so unmanned by fear and alarm, that his body lost its firmness and vigour." The bands or ligaments of his thighs (חרץ, equivalent to the Hebr. חלצים) were loosed, i.e., lost the strength to hold his body, and his knees smote one against another. ארכּוּבא with אprosth., for רכוּבא, in the Targg. means the knee. The alarm was heightened by a bad conscience, which roused itself and filled him with dark forebodings. Immediately the king commanded the magicians to be brought, and promised a great reward to him who would read and interpret the mysterious writing.


  Daniel 5:7


  Since there are in this verse only three classes of wise men named as ordered to come to the king, to whom he promised the reward for the reading and the interpretation of the writing, and in Dan 5:8 it is first stated that all the king's wise men came, the probability, is, that at first the king commanded only the three classes named in Dan 5:7 to be brought to him. On this probability Kranichfeld founds the supposition that the king purposely, or with intention, summoned only the three classes named to avoid Daniel, whom he did not wish to consult, from his heathen religious fear of the God of the Jews. But this supposition is altogether untenable. For, first, it does not follow from Dan 8:27 that under Belshazzar Daniel was president over all the wise men, but only that he was in the king's service. Then, in the event of Daniel's yet retaining the place assigned to him by Nebuchadnezzar, his non-appearance could not be explained on the supposition that Belshazzar called only three classes of the wise men, because the supposition that מלכּא חכּימי כּל (all the king's wise men) in Dan 5:8 forms a contrast to the three classes named in Dan 5:7 is not sustained by the language here used. But if by "all the wise men of the king," Dan 5:8, we are to understand the whole body of the wise men of all the classes, and that they appeared before the king, then they must all have been called at the first, since no supplementary calling of the two classes not named in Dan 5:7 is mentioned. Besides this, the words, "the king spake to the wise men of Babylon," make it probable that all the classes, without the exception of the two, were called. Moreover it is most improbable that in the case before us, where the matter concerned the reading of a writing, the חרטמּים, the magicians Schriftkenner, should not have been called merely to avoid Daniel, who was their רב (president) (Daniel 4:6 [Dan 4:9]). Finally, it is psychologically altogether very improbable, that in the great agitation of fear which had filled him at the sight of the hand writing, Belshazzar should have reflected at all on this, that Daniel would announce to him misfortune or the vengeance of the God of the Jews. Such a reflection might perhaps arise on quiet deliberation, but not in the midst of agitating heart-anguish.


  The strange circumstance that, according to Dan 5:7, the king already promised a reward to the wise men, which presupposes that they were already present, and then that for the first time their presence is mentioned in Dan 5:8, is occasioned by this, that in Dan 5:7 the appearing of the wise men is not expressly mentioned, but is naturally presupposed, and that the first two clauses of the eighth verse are simply placed together, and are not united to each other by a causal nexus. The meaning of the statement in Dan 5:7 and Dan 5:8 is this: The king calls aloud, commanding the astrologers, etc., to be brought to him; and when the wise men of Babylon came to him, he said to each of them, Whoever reads the writing, etc. But all the king's wise men, when they had come, were unable to read the writing. As to the names of the wise men in Dan 5:7, see under Dan 2:2. יקרה for יקרא, from קרא, to read. As a reward, the king promises a purple robe, a gold chain for the neck, and the highest office in the kingdom. A robe of purple was the sign of rank worn by the high officers of state among the Persians,—cf. Est 8:15 with Xenophon, Anab. i. 5. 8,—and among the Selucidae, 1 Macc. 10:20; and was also among the Medes the princely garb, Xen. Anab. i. 3. 2, ii. 4. 6. ארגּון, Hebr. ארגּמן, purple, is a word of Aryan origin, from the Sanscrit râga, red colour, with the formative syllables man and vat; cf. Gesen. Thes. Addid. p. 111f. וגו' דּי והמנוּכא does not depend on ילבּשׁ, but forms a clause by itself: and a chain of gold shall be about his neck. For the Kethiv המנוּכא the Keri substitutes the Targum. and Syr. form המניכא (Dan 5:7, Dan 5:16, and Dan 5:29), i.e., The Greek μανιάκης, from the Sansc. mani, jewel, pearl, with the frequent formative syllable ka in the Zend, whence the Chaldee word is derived; it signifies neck- or arm-band, here the former. The golden neck-chain (στρεπτὸς χρύσεος) was an ornament worn by the Persians of rank, and was given by kings as a mark of favour even to kings, e.g., Cambyses and the younger Cyrus; cf. Herod. iii. 20; Xen. Anab. i. 1. 27, 5. 8, 8. 29.


  It is not quite certain what the princely situation is which was promised to the interpreter of the writing, since the meaning of תּלתּי is not quite clear. That it is not the ordinale of the number third, is, since Hvernick, now generally acknowledged, because for tertius in Aram. תּליתי is used, which occurs also in Dan 2:39. Hvernick therefore regards תּלתּי, for which תּלתּא is found in Dan 5:16 and Dan 5:29, as an adjective formation which indicates a descent or occupation, and is here used as a nomen officii corresponding to the Hebr. שׁלישׁי. Gesenius and Dietrich regard תּלתּי as only the singular form for תּליתי, and תּלתּא as the stat. abs. of תּלת, third rank. Hitzig would change תּלתּי into תּלתּי, and regard תּלתּא as a singular formed from תּלתּאין, as triumvir from triumvirorum, and would interpret it by τρίτος αὐτός, the third (selbst-dritt): as one of three he shall rule in the kingdom, according to Dan 6:3. Finally, Kranichfeld takes תּלתּי to be a fem. verbal formation according to the analogy of ארמית, אחרי, in the sense of three-ruler-wise, and תּלתּא for a noun formed from תּלתא, triumvir. Almost all these explanations amount to this, that the statements here regard the government of a triumvirate as it was regulated by the Median king Darius, Dan 6:3 (2); and this appears also to be the meaning of the words as one may literally explain תּלתּי and תּלתּא. Regarding the Keri עלּין see under Dan 4:4, and regarding פּשׁרא, under Dan 4:15.


  As all the wise men were unable to read the writing, it has been thought that it was in a foreign language different from the usual language of Babylon, the knowledge of which could not legitimately be expected to be possessed by the native wise men; and since, according to Dan 5:17, Dan 5:24., Daniel at once showed his acquaintance with the writing in question, it has from this been concluded that already the old Babylonians had handwriting corresponding to the later Syro-Palmyrenian inscriptions, while among the Hebrews to the time of the Exile the essentially Old-Phoenician writing, which is found on the so-called Samaritan coins and in the Samaritan Scriptures, was the peculiar national style of writing (Kran.). But this interpretation of the miracle on natural principles is quite erroneous. First, it is very unlikely that the Chaldean wise men should not have known these old Semitic characters, even although at that time they had ceased to be in current use among the Babylonians in their common writing. Then, from the circumstance that Daniel could at once read the writing, it does not follow that it was the well-known Old-Hebrew writing of his fatherland. "The characters employed in the writing," as Hengstenberg has rightly observed (Beitr. i. p. 122), "must have been altogether unusual so as not to be deciphered but by divine illumination." Yet we must not, with M. Geier and others, assume that the writing was visible only to the king and Daniel. This contradicts the text, according to which the Chaldean wise men, and without doubt all that were present, also saw the traces of the writing, but were not able to read it.


  Daniel 5:9


  By this not only was the astonishment of the king heightened, but the officers of state also were put into confusion. "In משׁתּבּשׁין lies not merely the idea of consternation, but of confusion, of great commotion in the assembly" (Hitzig). The whole company was thrown into confusion. The magnates spoke without intelligence, and were perplexed about the matter.


  Not only was the tumult that arose from the loud confused talk of the king and the nobles heard by those who were there present, but the queen-mother, who was living in the palace, the wife of Nebuchadnezzar, also heard it and went into the banqueting hall. As soon as she perceived the cause of the commotion, she directed the attention of her royal son to Daniel, who in the days of his father Nebuchadnezzar had already, as an interpreter of dreams and of mysteries, shown that the spirit of the holy gods dwelt in him (Dan 5:10-12).


  Daniel 5:10


  By מלכּתא interpreters rightly understand the mother of the reigning king, the widow of his father Nebuchadnezzar, since according to Dan 5:2. The wives of the king were present at the festival, and the queen came before the king as only a mother could do. Among the Israelites also the mother of the reigning king was held in high respect; cf. Kg1 15:13; Kg2 24:12, Kg2 24:15; Jer 13:18; Jer 29:2. מלּין לקבל, by reason of the words, not: because of the affair, to which neither the plur. מלּי nor the gen. רברבנוהי agrees. Instead of the Kethiv עללת the Keri has עלּת, the later form. The queen-mother begins in an assuring manner, since she can give an advice which is fitted to allay the embarrassment.


  Daniel 5:11


  Her judgment concerning Daniel is that of Nebuchadnezzar, Daniel 4:5-6 (Dan 4:8, Dan 4:9); and that she states it in the same words leads to the conclusion that Nebuchadnezzar was her husband. The מלכּא אבוּך at the end of this verse may be an emphatic repetition of the foregoing אבוּך נב מלכּא (Maur., Hitz.), but in that case מלכּא would perhaps stand first. מלכּא is better interpreted by Ros., v. Leng., Klief., and others as the vocative: thy father, O king, by which the words make a greater impression.


  Daniel 5:12


  The remarkable endowments of Daniel are again stated (according to Dan 5:11) to give weight to the advice that he should be called in. The words from מפשּׁר [interpreting] to פטרין [doubts] are an explanatory parenthetical clause, after which the following verb, according to rule, joins itself to שׂכלתנוּ. In the parenthetical clause the nomen actonis אחויה [showing] is used instead of the participle, whereby the representation of the continued capability lying in the participle is transferred to that of each separate instance; literally, interpreting dreams, the explanation of mysteries and dissolving knots. The allusion of פטרין משׁרא to קטרי חר משׁתּרין, Dan 5:6, is only apparent, certainly is not aimed at, since the former of these expressions has an entirely different meaning. Knots stands figuratively for involved complicated problems. That Daniel did not at first appear along with the wise men, but was only called after the queen had advised it, is to be explained on this simple ground, that he was no longer president over the magicians, but on the occasion of a new king ascending the throne had lost that situation, and been put into another office (cf. Dan 8:27). The words of the queen do not prove that Belshazzar was not acquainted with Daniel, but only show that he had forgotten the service rendered by him to Nebuchadnezzar; for according to Dan 5:13 he was well acquainted with the personal circumstances of Daniel.


  Daniel 5:13


  Daniel is summoned, reminds the king of his sin, and reads and interprets the writing.


  The counsel of the queen was followed, and without delay Daniel was brought in. העל, cf. העלּוּ Dan 5:15, is Hebr. Hophal of על = עלל, to go in, as הוּסף, Dan 4:33. The question of the king: Art thou Daniel ... ? did not expect an answer, and has this meaning: Thou art indeed Daniel. The address shows that Belshazzar was acquainted with Daniel's origin, of which the queen had said nothing, but that he had had no official intercourse with him. It shows also that Daniel was no longer the president of the magicians at the king's court (Dan 2:48.).


  Daniel 5:14


  cf. Dan 5:11. It is not to be overlooked that here Belshazzar leaves out the predicate holy in connection with אלהין (of the gods).


  Daniel 5:15


  The asyndeton אשׁפיּא is in apposition to חכּימיּא as explanatory of it: the wise men, namely the conjurers, who are mentioned instar omnium. דּי with the imperf. following is not the relative particle, but the conjunction that before the clause expressive of design, and the infinitive clause dependent on the clause of design going before: that you may read the writing to make known to me the interpretation. מלּתא is not the mysterious writing = word, discourse, but the writing with its wonderful origin; thus, the matter of which he wishes to know the meaning.


  Daniel 5:16-17


  The Kethiv תּוּכל, Dan 5:16, is the Hebr. Hophal, as Dan 2:10; the Keri תכּוּל the formation usual in the Chaldee, found at Dan 3:29. Regarding the reward to Daniel, see under Dan 5:7. Daniel declines (Dan 5:17) the distinction and the place of honour promised for the interpretation, not because the former might be dangerous to him and the latter only temporary, as Hitzig supposes; for he had no reason for such a fear, when he spoke "as one conveying information who had just seen the writing, and had read it and understood its import," for the interpretation, threatening ruin and death to the king, could bring no special danger to him either on the part of Belshazzar or on that of his successor. Much rather Daniel rejected the gift and the distinction promised, to avoid, as a divinely enlightened seer, every appearance of self-interest in the presence of such a king, and to show to the king ad his high officers of state that he was not determined by a regard to earthly advantage, and would unhesitatingly declare the truth, whether it might be pleasing or displeasing to the king. But before he read and interpreted the writing, he reminded the king of the punishment his father Nebuchadnezzar had brought upon himself on account of his haughty pride against God (Dan 5:18-21), and then showed him how he, the son, had done wickedly toward God, the Lord of his life (Dan 5:22, Dan 5:23), and finally explained to him that on this account this sign had been given by God (Dan 5:24).


  Daniel 5:18-21


  The address, Thou, O king, is here an absolute clause, and is not resumed till Dan 5:22. By this address all that follows regarding Nebuchadnezzar is placed in definite relation to Belshazzar. The brilliant description of Nebuchadnezzar's power in Dan 5:18 and Dan 5:19 has undeniably the object of impressing it on the mind of Belshazzar that he did not equal his father in power and majesty. Regarding וגו עממיּא, see under Dan 3:4, and with regard to the Kethiv זאעין, with the Keri יעין, see under Dan 3:3. מחא is not from מחא, to strike (Theodot., Vulg.), but the Aphel of חיא (to live), the particip. of which is מחי in Deu 32:39, contracted from מחיא, here the part. מחא, in which the Jod is compensated by the lengthening of the vowel a4. Accordingly, there is no ground for giving the preference, with Buxt., Ges., Hitz., and others, to the variant מחא, which accommodates itself to the usual Targum. form. The last clause in Dan 5:19 reminds us of Sa1 2:6-7. In Dan 5:20 and Dan 5:21 Daniel brings to the remembrance of Belshazzar the divine judgment that fell upon Nebuchadnezzar (Daniel 4). רם is not the passive part., but the perf. act. with an intransitive signification; cf. Winer, 22, 4. תּקף, strong, to be and to become firm, here, as the Hebr. חזק, Exo 7:13, of obduracy. העדּיו, 3rd pers. plur. imper., instead of the passive: they took away, for it was taken away, he lost it; see under Dan 3:4, and Winer, 49, 3. שׁוּי is also to be thus interpreted, since in its impersonal use the singular is equivalent to the plur.; cf. Winer. There is no reason for changing (with v. Leng. and Hitz.) the form into shewiy, part. Piel. The change of construction depends on the rhetorical form of the address, which explains also the naming of the ערדין, wild asses, as untractable beasts, instead of בּרא חיות (beasts of the field), Dan 4:20 (23). Regarding the Kethiv עליה, see under Dan 4:14; and for the subject, cf. Dan 4:22 (25), 29 (32).


  Daniel 5:22-24


  Daniel now turns to Belshazzar. The words: forasmuch as thou, i.e., since thou truly knowest all this, place it beyond a doubt that Belshazzar knew these incidents in the life of Nebuchadnezzar, and thus that he was his son, since his grandson (daughter's son) could scarcely at that time have been so old as that the forgetfulness of that divine judgment could have been charged against him as a sin. In the דּי קבל כּל, just because thou knowest it, there is implied that, notwithstanding his knowledge of the matter, he did not avoid that which heightened his culpability. In Dan 5:23 Daniel tells him how he had sinned against the God of heaven, viz., by desecrating (see Dan 5:2 and Dan 5:3) the vessels of the temple of the God of Israel. And to show the greatness of this sin, he points to the great contrast that there is between the gods formed of dead material and the living God, on whom depend the life and fortune of men. The former Belshazzar praised, the latter he had not honoured—a Litotes for had dishonoured. The description of the gods is dependent on Deu 4:28, cf. with the fuller account Psa 115:5., Psa 135:15., and reminds us of the description of the government of the true God in Job 12:10; Num 16:22, and Jer 10:23. ארחת, ways, i.e., The destinies.—To punish Belshazzar for this wickedness, God had sent the hand which wrote the mysterious words (Dan 5:24 cf. with Dan 5:5).


  Daniel 5:25-28


  Daniel now read the writing (Dan 5:25), and gave its interpretation (Dan 5:26-28). The writing bears the mysterious character of the oracle. פּרס, תּקל, מנא (Dan 5:28) are partic. Piel, and the forms תּקל and פּרס, instead of תּקיל and פּריס, are chosen on account of their symphony with מנא. פּרסין is generally regarded as partic. plur., but that would be פּרסין; it much rather appears to be a noun form, and plur. of פּרס = Hebr. פּרס (cf. פּרסיהן, Zac 11:16), in the sense of broken pieces, fragments, for פרס signifies to divide, to break in pieces, not only in the Hebr. (cf. Lev 11:4; Isa 58:7; Psa 69:32), but also in the Chald., Kg2 4:39 (Targ.), although in the Targg. The meaning to spread out prevails. In all the three words there lies a double sense, which is brought out in the interpretation. מנא, for the sake of the impression, or perhaps only of the parallelism, is twice given, so as to maintain two members of the verse, each of two words. In the numbering lies the determination and the completion, or the conclusion of a manner, a space of time. Daniel accordingly interprets מנא thus: God has numbered (מנה for מנא, perf. act.) thy kingdom, i.e., its duration or its days, והשׁלמהּ, and has finished it, i.e., its duration is so counted out that it is full, that it now comes to an end. In תּקל there lies the double sense that the word תּקל, to weigh, accords with the Niphal of קלל, to be light, to be found light (cf. תּקל, Gen 16:4). The interpretation presents this double meaning: Thou art weighed in the balances (תּקלתּא) and art found too light (like the תּקל). חסּיר, wanting in necessary weight, i.e., deficient in moral worth. תּקלתּא, a perf. formed from the partic. Piel; cf. Winer, 13, 2. As to the figure of the balance, cf. Job 31:6; Psa 62:10 (9).


  For פּרסין (Dan 5:25) Daniel uses in the interpretation the sing. פּרס, which, after the analogy of תּקל, may be regarded as partic. Piel, and he interprets it accordingly, so that he brings out, along with the meaning lying in the word, also the allusion to פּרס, Persian: thy kingdom is divided, or broken into pieces, and given to the Medes and Persians. The meaning is not that the kingdom was to be divided into two equal parts, and the one part given to the Medes and the other to the Persians; but פרס is to divide into pieces, to destroy, to dissolve the kingdom. This shall be effected by the Medes and Persians, and was so brought about when the Persian Cyrus with the united power of the Medes and Persians destroyed Babylon, and thus put an end to the Chaldean kingdom, whereby the kingdom was transferred first to the Median Darius (Daniel 6:1 [Dan 5:31]), and after him to the Persian Cyrus. In the naming of the Median before the Persian there lies, as already remarked in the Introduction, a notable proof of the genuineness of this narrative, and with it of the whole book; for the hegemony of the Medes was of a very short duration, and after its overthrow by the Persians the form of expression used is always "Persians and Medes," as is found in the book of Esther.


  Daniel 5:29


  Daniel rewarded, and the beginning of the fulfilment of the writing.


  Belshazzar fulfilled the promise he had made to Daniel by rewarding him for reading and interpreting the writing. והלבּשׁוּ is not to be translated: (commanded) that they should clothe,—this meaning must be conveyed by the imperfect (cf. Dan 2:49),—but: and they clothed him. The command was then carried out: Daniel was not only adorned with purple and with a golden chain, but was also proclaimed as the third ruler of the kingdom. The objection that this last-mentioned dignity was not possible, since, according to Dan 5:30, Belshazzar was slain that very night, is based on the supposition that the proclamation was publicly made in the streets of the city. But the words do not necessitate such a supposition. The proclamation might be made only before the assembled magnates of the kingdom in the palace, and then Belshazzar may have been slain on that very night. Perhaps, as Kliefoth thinks, the conspirators against Belshazzar availed themselves of the confusion connected with this proclamation, and all that accompanied it, for the execution of their purpose. We may not, however, add that therewith the dignity to which Daniel was advanced was again lost by him. It depended much rather on this: whether Belshazzar's successor recognised the promotion granted to Daniel in the last hours of his reign. But the successor would be inclined toward its recognition by the reflection, that by Daniel's interpretation of the mysterious writing from God the putting of Belshazzar to death appeared to have a higher sanction, presenting itself as if it were something determined in the councils of the gods, whereby the successor might claim before the people that his usurpation of the throne was rendered legitimate. Such a reflection might move him to confirm Daniel's elevation to the office to which Belshazzar had raised him. This supposition appears to be supported by Dan 6:2 (1).


  Bleek and other critics have based another objection against the historical veracity of this narrative on the improbability that Belshazzar, although the interpretation predicted evil against him, and he could not at all know whether it was a correct interpretation, should have rewarded Daniel instead of putting him to death (Hitzig). But the force of this objection lies in the supposition that Belshazzar was as unbelieving with regard to a revelation from God, and with regard to the providence of the living God among the affairs of men, as are the critics of our day; the objection is altogether feeble when one appreciates the force of the belief, even among the heathen, in the gods and in revelations from God, and takes into consideration that Belshazzar perhaps scarcely believed the threatened judgment from God to be so near as it actually was, since the interpretation by Daniel decided nothing as regards the time, and perhaps also that he hoped to be able, by conferring honour upon Daniel, to appease the wrath of God.


  The circumstance, also, that Daniel received the honour promised to him notwithstanding his declining it (Dan 5:17), can afford no ground of objection against the truth of the narrative, since that refusal was only an expression of the entire absence of all self-interest, which was now so fully established by the matter of the interpretation that there was no longer any ground for his declining the honours which were conferred upon him unsought, while they comprehended in themselves in reality a recognition of the God whom he served.


  Daniel 5:31


  With the death of Belshazzar that very night the interpretation given by Daniel began to be fulfilled, and this fulfilment afforded a certainty that the remaining parts of it would also sooner or later be accomplished. That this did not take place immediately, we have already shown in our preliminary remarks to this chapter.


  Daniel 6


  Daniel in the Den of Lions


  Darius, the king of the Medes, had it in view to place Daniel as chief officer over the whole of his realm, and thereby he awakened against Daniel (vv. 1-6 [Dan 5:31]) the envy of the high officers of state. In order to frustrate the king's intention and to set Daniel aside, they procured an edict from Darius, which forbade for the space of thirty days, on the pain of death, prayer to be offered to any god or man, except to the king (vv. 7-10 [Dan 6:6]). Daniel, however, notwithstanding this, continued, according to his usual custom, to open the windows of his upper room, and there to pray to God three times a day. His conduct was watched, and he was accused of violating the king's edict, and thus he brought upon himself the threatened punishment of being thrown into the den of lions (vv. 11-18 [Dan 6:10]). But he remained uninjured among the lions; whereupon the king on the following morning caused him to be brought out of the dean, and his malicious accusers to be thrown into it (vv. 19-25 [Dan 6:18]), and then by an edict he commanded his subjects to reverence the God of Daniel, who did wonders (vv. 26-28 [Dan 6:25]). As a consequence of this, Daniel prospered during the reign of Darius and of Cyrus the Persian (v. 29 [Dan 6:28]).


  From the historic statement of this chapter, that Darius the Mede took the Chaldean kingdom when he was about sixty-two years old (v. 1 [Dan 5:31]), taken in connection with the closing remark (v. 29 [Dan 6:28]) that it went well with Daniel during the reign of Darius and of Cyrus the Persian, it appears that the Chaldean kingdom, after its overthrow by the Medes and Persians, did not immediately pass into the hands of Cryus, but that between the last of the Chaldean kings who lost the kingdom and the reign of Cyrus the Persian, Darius, descended from a Median family, held the reins of government, and that not till after him did Cyrus mount the throne of the Chaldean kingdom, which had been subdued by the Medes and Persians. This Median Darius was a son of Ahasuerus (Dan 9:1), of the seed of the Medes; and according to Dan 11:1, the angel Gabriel stood by him in his first year, which can mean no more than that the Babylonian kingdom was not taken without divine assistance.


  This Darius the Mede and his reign are not distinctly noticed by profane historians. Hence the modern critics have altogether denied his existence, or at least have called it in question, and have thence derived an argument against the historical veracity of the whole narrative.


  According to Berosus and Abydenus (Fragmenta, see p. 163), Nabonnedus, the last Babylonian king, was, after the taking of Babylon, besieged by Cyrus in Borsippa, where he was taken prisoner, and then banished to Carmania. After this Cyrus reigned, as Alex. Polyhistor says, nine years over Babylon; while in the Fragments preserved by Eusebius in his Chron. Armen., to the statement that Cyrus conferred on him (i.e., nabonet), when he had obtained possession of Babylon, the margraviate of the province of Carmania, it is added, "Darius the king removed (him) a little out of the country." Also in the astronomical Canon of Ptolemy, Nabonadius the Babylonian is at once followed by the list of Persian kings, beginning with Κῦρος, who reigned nine years.


  When we compare with this the accounts given by the Greek historians, we find that Herodotus (i. 96-103, 106ff.) makes mention of a succession of Median kings: Dejoces, Phraortes, Cyaxares, and Astyages. The last named, who had no male descendants, had a daughter, Mandane, married to a Persian Cambyses. Cyrus sprung from this marriage. Astyages, moved with fear lest this son of his daughter should rob him of his throne, sought to put him to death, but his design was frustrated. When Cyrus had reached manhood, Harpagus, an officer of the court of Astyages, who out of revenge had formed a conspiracy against him, called upon him at the head of the Persians to take the kingdom from his grandfather Astyages. Cyrus obeyed, moved the Persians to revolt from the Medes, attacked Astyages at Pasargada, and took him prisoner, but acted kindly toward him till his death; after which he became king over the realm of the Medes and Persians, and as such destroyed first the Lydian, and then the Babylonian kingdom. He conquered the Babylonian king, Labynetus the younger, in battle, and then besieged Babylon; and during a nocturnal festival of the Babylonians he penetrated the city by damming off the water of the Euphrates, and took it. Polyaenus, Justin, and others follow in its details this very fabulous narrative, which is adorned with dreams and fictitious incidents. Ctesias also, who records traditions of the early history of Media altogether departing from Herodotus, and who names nine kings, yet agrees with Herodotus in this, that Cyrus overcame Astyages and dethroned him. Cf. The different accounts given by Greek writers regrading the overthrow of the Median dominion by the Persians in M. Duncker's Ges. d. Alterh. ii. p. 634ff., 3rd ed.


  Xenophon in the Cyropaedia reports somewhat otherwise regarding Cyrus. According to him, the Median king Astyages, son of Cyaxares I, gave his daughter Mandane in marriage to Cambyses, the Persia king, who was under the Median supremacy, and that Cyrus was born of this marriage (i. 2. 1). When Cyrus arrived at man's estate Astyages died, and was succeeded on the Median throne by his son Cyaxares II, the brother of Mandane (i. 5. 2). When, after this, the Lydian king Croesus concluded a covenant with the king of the Assyrians (Babylonians) having in view the overthrow of the Medes and Persians, Cyrus received the command of the united army of the Medes and Persians (iii. 3. 20ff.); and when, after a victorious battle, Cyaxares was unwilling to proceed further, Cyrus carried forward the war by his permission, and destroyed the hots of Croesus and the Assyrians, on hearing of which, Cyaxares, who had spent the night at a riotous banquet, fell into a passion, wrote a threatening letter to Cyrus, and ordered the Medes to be recalled (iv. 5. 18). But when they declared, on the statement given by Cyrus, their desire to remain with him (iv. 5. 18), Cyrus entered on the war against Babylon independently of Cyaxares (v. 3. 1). Having driven the Babylonian king back upon his capital, he sent a message to Cyaxares, desiring him to come that he might decide regarding the vanquished and regarding the continuance of the war (v. 5. 1). Inasmuch as all the Medes and the confederated nations adhered to Cyrus, Cyaxares was under the necessity of taking this step. He came to the camp of Cyrus, who exhibited to him his power by reviewing before him his whole host; he then treated him kindly, and supplied him richly from the stores of the plunder he had taken (v. 5. 1ff.). After this the war against Babylonia was carried on in such a way, that Cyaxares, sitting on the Median throne, presided over the councils of war, but Cyrus, as general, had the conduct of it (vi. 1. 6); and after he had conquered Sardes, taken Croesus the king prisoner (vii. 2. 1), and then vanquished Hither Asia, he returned to Babylon (vii. 4. 17), and during a nocturnal festival of the Babylonians took the city, whereupon the king of Babylon was slain (vii. 5. 15-33). After the conquest of Babylon the army regarded Cyrus as king, and he began to conduct his affairs as if he were king (vii. 5. 37); but he went however to Media, to present himself before Cyaxares. He brought presents to him, and showed him that there was a house and palace ready for him in Babylon, where he might reside when he went thither (viii. 5. 17f.). Cyaxares gave him his daughter to wife, and along with her, as her dowry, the whole of Media, for he had no son (viii. 5. 19). Cyrus now went first to Persian, and arranged that his father Cambyses should retain the sovereignty of it so long as he lived, and that then it should fall to him. He then returned to Media, and married the daughter of Cyaxares (viii. 5. 28). He next went to Babylon, and placed satraps over the subjugated peoples, etc. (viii. 6. 1), and so arranged that he spent the winter in Babylon, the spring in Susa, and the summer in Ecbatana (viii. 6. 22). Having reached an advanced old age, he came for the seventh time during his reign to Persia, and died there, after he had appointed his son Cambyses as his successor (viii. 7. 1ff.).


  This narrative by Xenophon varies from that of Herodotus in the following principal points:—(1) According to Herodotus, the line of Median kings closes with Astyages, who had no son; Xenophon, on the contrary, speaks of Astyages as having been succeeded by his son Cyaxares on the throne. (2) According to Herodotus, Cyrus was related to the Median royal house only as being the son of the daughter of Astyages, and had a claim to the Median throne only as being the grandson of Astyages; Xenophon, on the other hand, says that he was related to the royal house of Media, not only as being the grandson of Astyages and nephew of Cyaxares II, but also as having received in marriage the daughter of his uncle Cyaxares, and along with her the dowry of the Median throne. (3) According to Herodotus, Cyrus took part in the conspiracy formed by Harpagus against Astyages, slew his grandfather in battle, and took forcible possession of the dominion over the Medes; on the contrary Xenophon relates that, though he was at variance with Cyaxares, he became again reconciled to him, and not only did not dethrone him, but permitted him to retain royal dignity even after the overthrow of Babylon, which was not brought about with his co-operation.


  Of these discrepancies the first two form no special contradiction. Xenophon only communicates more of the tradition than Herodotus, who, according to his custom, makes mention only of the more celebrated of the rulers, passing by those that are less so, and closes the list of Median kings with Astyages. Accordingly, in not mentioning Cyaxares II, he not only overlooks the second relationship Cyrus sustained to the Median royal house, but also is led to refer the tradition that the last of the Median kings had no male descendant to Astyages. The third point only presents an actual contradiction between the statements of Herodotus and those of Xenophon, viz., that according to Herodotus, Cyrus by force of arms took the kingdom from his grandfather, overcame Astyages in a battle at Pasargada, and dethroned him; while according to Xenophon, the Median kingdom first fell to Cyrus by his command of the army, and then as the dowry of his wife. Shall we now on this point decide, with v. Leng., Hitzig, and others, in favour of Herodotus and against Xenophon, and erase Cyaxares II from the list not only of the Median kings, but wholly from the page of history, because Herodotus and Ctesias have not made mention of him? Has then Herodotus or Ctesias alone recorded historical facts, and that fully, and Xenophon in the Cyropaedia fabricated only a paedagogic romance destitute of historical veracity? All thorough investigators have testified to the very contrary, and Herodotus himself openly confesses (i. 95) that he gives only the sayings regarding Cyrus which appeared to him to be credible; and yet the narrative, as given by him, consists only of a series of popular traditions which in his time were in circulation among the Medes, between two and three hundred years after the events. Xenophon also has gathered the historic material for his Cyropaedia only from tradition, but from Persian tradition, in which, favoured by the reigning dynasty, the Cyrus-legend, interwoven with the end of the Median independence and the founding of the Persian sovereignty, is more fully transmitted than among the Medes, whose national recollections, after the extinction of their dynasty, were not fostered. If we may therefore expect more exact information in Xenophon than in Herodotus, yet it is imaginable that Xenophon transformed the narrative of the rebellion by Cyrus and his war against Cyaxares into that which he has recorded as to the relation he sustained towards Cyaxares, in order that he might wipe out this moral stain from the character of his hero. But this supposition would only gain probability under the presumption of what Hitzig maintains, if it were established: "If, in Cyrop. viii. 5. 19, the Median of his own free will gave up his country to Cyrus, Xenophon's historical book shows, on the contrary, that the Persians snatched by violence the sovereignty from the Medes (Anab. iii. 4. 7, 11, 12);" but in the Anab. l.c. Xenophon does not say this, but (8) only, ὅτε παρὰ Μήδων τὴν ἀρχὴν ἐλάμβανον Πέρσαι.


  Thus, supposing the statement that the cities of Larissa and Mespila were besieged by the Persia king at the time when the Persians gained the supremacy over the Medes were historically true, and Xenophon communicated here not a mere fabulam ab incolis narratam, yet Xenophon would not be found contradicting his Cyropaedia, since, as Kran. has well observed, "it can be nothing surprising that among a people accustomed to a native royal dynasty, however well founded Cyrus' claim in other respects might be, manifold commotions and insurrections should arise, which needed to be forcibly suppressed, so that thus the kingdom could be at the same time spoken of as conquered."


  Add to this the decisive fact, that the account given by Herod. of Cyrus and the overthrow of Astyages, of which even Duncker, p. 649, remarks, that in its prompting motive "it awakens great doubts," is in open contradiction with all the well-established facts of Medo-Persian history. "All authentic reports testify that in the formation of Medo-Persia the Medes and the Persians are separated in a peculiar way, and yet bound to each other as kindred races. If Herod. is right, if Astyages was always attempting to take Cyrus' life, if Cyrus took the kingdom from Astyages by force, then such a relation between the 'Medes and Persians' (as it always occurs in the O.T.) would have been inconceivable; the Medes would not have stood to the Persians in any other relation than did the other subjugated peoples, e.g., the Babylonians" (Klief.). On the other hand, the account gives by Xenophon regarding Cyaxares so fully agrees with the narrative of Daniel regarding Darius the Mede, that, as Hitzig confesses, "the identity of the two is beyond a doubt." If, according to Xen., Cyrus conquered Babylon by the permission of Cyaxares, and after its overthrow not only offered him a "residence" there (Hitzig), but went to Media, presented himself before Cyaxares, and showed him that he had appointed for him in Babylon, in order that when he went thither εἰς οἰκεῖα κατάγεσθαι, i.e., in order that when, according to Eastern custom, he changed his residence he might have a royal palace there, so, according to Daniel, Darius did not overthrow the Chaldean kingdom, but received it (Dan 6:1), and was made king (המלך, Dan 9:1), namely, by Cyrus, who, according to the prophecies of Isaiah, was to overthrow Babylon, and, according to Daniel 6:29, succeeded Darius on the throne. The statement, also, that Darius was about sixty-two years old when he ascended the throne of the Chaldean kingdom, harmonizes with the report given by Xenophon, that when Cyaxares gave his daughter to Cyrus, he gave him along with her the kingdom of Media, because he had no male heir, and was so far advance din years that he could not hope to have now any son. Finally, even in respect of character the Cyaxares of Xen. resembles the Darius of Daniel. As the former describes the conduct of Cyrus while he revelled in sensual pleasures, so Darius is induced by his nobles to issue an edict without obtaining any clear knowledge as to its motive, and allows himself to be forced to put it into execution, however sorrowful he might be on account of its relation to Daniel.


  After all this, there can be no reason to doubt the reign of Darius the Mede. But how long it lasted cannot be determined either from the book of Daniel, in which (Dan 9:1) only the first year of his reign is named, or from any other direct sources. Ptolemy, in his Canon, places after Nabonadius the reign of Cyrus the Persian for nine years. With this, the words of Xenophon, τὸ ἕβδομον ἐπὶ τῆς αὑτοῦ ἀρχῆς, which by supplying ἔτος after ἕβδομον are understood of even years' reign, are combined, and thence it is concluded that Cyaxares reigned two years. But the supplement of ἔτος is not warranted by the context. The supposition, however, that Darius reigned for two years over Babylon is correct. For the Babylonian kingdom was destroyed sixty-eight years after the commencement of the Exile. Since, then, the seventy years of the Exile were completed in the first year of the reign of Cyrus (Ch2 36:22.; Ezr 1:1), it follows that Cyrus became king two years after the overthrow of Babylon, and thus after Darius had reigned two years. See at Dan 9:1-2.


  From the shortness of the reign of Darius, united with the circumstance that Cyrus destroyed Babylon and put an end to the Chaldean kingdom, it is easy to explain how the brief and not very independent reign of Darius might be quite passed by, not only by Herodotus and Ctesias, and all later Greek historians, but also by Berosus. Although Cyrus only as commander-in-chief of the army of Cyaxares had with a Medo-Persian host taken Babylon, yet the tradition might speak of the conquering Persian as the lord of the Chaldean kingdom, without taking at all into account the Median chief king, whom in a brief time Cyrus the conqueror succeeded on the throne. In the later tradition of the Persians, from which all the historians known to us, with the exception of Berosus, have constructed their narrative, the Median rule over the Chaldean kingdom naturally sinks down into an insignificant place in relation to the independent government of the conqueror Cyrus and his people which was so soon to follow. The absence of all notice by Berosus, Herod., and Ctesias of the short Median reign can furnish no substantial ground for calling in question the statements of Xen. regarding Cyaxares, and of Daniel regarding the Median Darius, although all other witnesses for this were altogether of no force, which is indeed asserted, but has been proved by no one.


  This result is not rendered doubtful by the fact that Xenophon calls this Median king Κυαξάρης and describes him as the son of Astyages, while, on the contrary, Daniel calls him Darjawesch (Darius) the son of Ahasuerus (Dan 9:1). The name Κυαξάρης is the Median Uwakshatra, and means autocrat; ̓Αστυάγης corresponds to the Median Ajisdahâka, the name of the Median dynasty, meaning the biting serpent (cf. Nieb. Gesch. Assurs, p. 175f.). דּריושׁ, Δαρεῖος, the Persian Dârjawusch, rightly explained by Herod. vi. 98 by the word ἐρξείης, means the keeper, ruler; and אחשׁורושׁ, Ahasverus, as the name of Xerxes, in the Persian cuneiform inscriptions Kschajârschâ, is certainly formed, however one may interpret the name, from Kschaja, kingdom, the title of the Persian rulers, like the Median "Astyages." The names Cyaxares and Darjawesch are thus related to each other, and are the paternal names of both dynasties, or the titles of the rulers. Xenophon has communicated to us the Median name and title of the last king; Daniel gives, as it appears, the Persian name and title which Cyaxares, as king of the united Chaldean and Medo-Persian kingdom, received and bore.


  The circumstances reported in this chapter occurred, according to the statement in v. 29a, in the first of the two years' reign of Darius over Babylon. The matter and object of this report are related to the events recorded in Daniel 3. As in that chapter Daniel's companions are condemned to be cast into the fiery furnace on account of their transgression of the royal commandment enjoining them to fall down before the golden image that had been set up by Nebuchadnezzar, so here in this chapter Daniel himself is cast into the den of lions because of his transgression of the command enjoining that prayer was to be offered to no other god, but to the king only. The motive of the accusation is, in the one case as in the other, envy on account of the high position which the Jews had reached in the kingdom, and the object of it was the driving of the foreigners from their influential offices. The wonderful deliverance also of the faithful worshippers of God from the death which threatened them, with the consequences of that deliverance, are alike in both cases. But along with these similarities there appear also differences altogether corresponding to the circumstances, which show that historical facts are here related to us, and not the products of a fiction formed for a purpose. In Daniel 3 Nebuchadnezzar requires all the subjects of his kingdom to do homage to the image he had set up, and to worship the gods of his kingdom, and his command affords to the enemies of the Jews the wished-for opportunity of accusing the friends of Daniel of disobedience to the royal will. In Daniel 6, on the other hand, Darius is moved and induced by his great officers of state, whose design was to set Daniel aside, to issue the edict there mentioned, and he is greatly troubled when he sees the application of the edict to the case of Daniel. The character of Darius is fundamentally different from that of Nebuchadnezzar. The latter was a king distinguished by energy and activity, a perfect autocrat; the former, a weak prince and wanting in energy, who allowed himself to be guided and governed by his state officers. The command of Nebuchadnezzar to do homage to his gods is the simple consequence of the supremacy of the ungodly world-power; the edict extorted from Darius, on the contrary, is a deification of the world-power for the purpose of oppressing the true servants of God. The former command only places the gods of the world-power above the living God of heaven and earth; the latter edict seeks wholly to set aside the recognition of this God, if only for a time, by forbidding prayer to be offered to Him. This tyranny of the servants of the world-power is more intolerable than the tyranny of the world-ruler.


  Thus the history recorded in this chapter shows, on the one side, how the ungodly world-power in its progressive development assumes an aspect continually more hostile toward the kingdom of God, and how with the decrease of its power of action its hatred against the true servants of God increases; and it shows, on the other side, how the Almighty God not only protects His worshippers against all the intrigues and machinations of the enemy, but also requites the adversaries according to their deeds. Daniel was protected against the rage of the lions, while his enemies were torn by them to pieces as soon as they were cast into the den.


  This miracle of divine power is so vexatious to the modern critics, that Bleek, v. Leng., Hitzig, and others have spared no pains to overthrow the historical trustworthiness of the narrative, and represent it as a fiction written with a design. Not only does the prohibition to offer any petition to any god or man except to the king for a month "not find its equal in absurdity," but the typology (Daniel an antitype of Joseph!) as well as the relation to Daniel 3 betray the fiction. Darius, it is true, does not show himself to be the type of Antiochus Epiphanes, also the command, Dan 6:26 and Dan 6:27, puts no restraint in reality on those concerned; but by the prohibition, Dan 6:7, the free exercise of their religion is undoubtedly attacked, and such hostility against the faith found its realization for the first time only and everywhere in the epoch of Antiochus Epiphanes. Consequently, according to Hitzig, "the prohibition here is reflected from that of Antiochus Epiphanes (1 Macc. 1:41-50), and exaggerates it even to a caricature of it, for the purpose of placing clearly in the light the hatefulness of such tyranny."


  On the contrary, the advocates of the genuineness of Daniel have conclusively shown that the prohibition referred to, Dan 6:7, corresponds altogether to the religious views the Medo-Persians, while on the other hand it is out and out in contradiction to the circumstances of the times of the Maccabees. Thus, that the edict did not contemplate the removal or the uprooting of all religious worship except praying to the king, is clearly manifest not only in this, that the prohibition was to be enforced for one month only, but also in the intention which the magnates had in their eye, of thereby effecting certainly the overthrow of Daniel. The religious restraint which was thus laid upon the Jews for a month is very different from the continual rage of Antiochus Epiphanes against the Jewish worship of God. Again, not only is the character of Darius and his relation to Daniel, as the opponents themselves must confess, such as not to furnish a type in which Antiochus Epiphanes may be recognised, but the enemies of Daniel do not really become types of this tyrant; for they seek his overthrow not from religious antipathy, but, moved only by vulgar envy, they seek to cast him down from his lofty position in the state. Thus also in this respect the historical point of view of the hostility to Daniel as representing Judaism, is fundamentally different from that of the war waged by Antiochus against Judaism, so that this narrative is destitute of every characteristic mark of the Seleucidan-Maccabee aera. Cf. The further representation of this difference by Kranichfeld, p. 229ff.—The views of Hitzig will be met in our exposition.


  Daniel 6:1


  (5:31-6:9)


  Transference of the kingdom to Darius the Mede; appointment of the regency; envy of the satraps against Daniel, and their attempt to destroy him.


  The narrative of this chapter is connected by the copula ו with the occurrence recorded in the preceding; yet Dan 6:1 does not, as in the old versions and with many interpreters, belong to the fifth chapter, but to the sixth, and forms not merely the bond of connection between the events narrated in the fifth and sixth chapters, but furnishes at the same time the historical basis for the following narrative, vv. 2-29 (vv. 1-28). The statement of the verse, that Darius the Mede received the kingdom when he was about sixty-two years old, connects itself essentially with Dan 5:30, so far as it joins to the fulfilment, there reported, of the first part of the sacred writing interpreted by Daniel to Belshazzar, the fulfilment also the second part of that writing, but not so closely that the designation of time, in that same night (Dan 5:30), is applicable also to the fact mentioned in Daniel 6:1 (Dan 5:31), and as warranting the supposition that the transference of the kingdom to Darius the Mede took place on the night in which Belshazzar was slain. Against such a chronological connection of these two verses, Dan 5:30 and 6:1 (Dan 5:31), we adduce in the second half of v. 1 (Dan 5:31) the statement of the age of Darius, in addition to the reasons already adduced. This is not to make it remarkable that, instead of the young mad debauchee (Belshazzar), with whom, according to prophecy, the Chaldean bondage of Israel was brought to an end, a man of mature judgment seized the reigns of government (Delitzsch); for this supposition fails not only with the hypothesis, already confuted, on which it rests, but is quite foreign to the text, for Darius in what follows does not show himself to be a ruler of matured experience. The remark of Kliefoth has much more in its favour, that by the statement of the age it is designed to be made prominent that the government of Darius the Mede did not last long, soon giving place to that of Cyrus the Persian, v. 29 (Dan 6:28), whereby the divine writing, that the Chaldean kingdom would be given to the Medes and Persians, was fully accomplished. Regarding Darjawesch, Darius, see the preliminary remarks. The addition of מדיא (Kethiv) forms on the one hand a contrast to the expression "the king of the Chaldeans" (Dan 5:30), and on the other it points forward to פּרסיא, v. 29 (Dan 6:28); it, however, furnishes no proof that Daniel distinguished the Median kingdom from the Persian; for the kingdom is not called a Median kingdom, but it is only said of Darius that he was of Median descent, and, v. 29 (Dan 6:28), that Cyrus the Persian succeeded him in the kingdom. In קבּל, he received the kingdom, it is indicated that Darius did not conquer it, but received it from the conqueror. The כ in כבר intimates that the statement of the age rests only on a probable estimate.


  Daniel 6:2 (Dan 6:1)


  For the government of the affairs of the kingdom he had received, and especially for regulating the gathering in of the tribute of the different provinces, Darius placed 120 satraps over the whole kingdom, and over these satraps three chiefs, to whom the satraps should give an account. Regarding אחשׁדּרפּניּא (satraps), see at Dan 3:2. סרכין, plur. of סרך; סרכא has in the Semitic no right etymology, and is derived from the Aryan, from the Zend. sara, ara, head, with the syllable ach. In the Targg., in use for the Hebr. שׁטר, it denotes a president, of whom the three named in Dan 6:2 (1), by their position over the satraps, held the rank of chief governors or ministers, for which the Targg. use סרכן, while סרכין in Dan 6:8 denotes all the military and civil prefects of the kingdom.


  The modern critics have derived from this arrangement for the government of the kingdom made by Darius an argument against the credibility of the narrative, which Hitzig has thus formulated:—According to Xenophon, Cyrus first appointed satraps over the conquered regions, and in all to the number of six (Cyrop. viii. 6, 1, 7); according to the historian Herodotus, on the contrary (iii. 89ff.), Darius Hystaspes first divided the kingdom into twenty satrapies for the sake of the administration of the taxes. With this statement agrees the number of the peoples mentioned on the Inscription at Bisutun; and if elsewhere (Insc. J. and Nakschi Rustam) at least twenty-four and also twenty-nine are mentioned, we know that several regions or nations might be placed under one satrap (Herod. l.c.). The kingdom was too small for 120 satraps in the Persian sense. On the other hand, one may not appeal to the 127 provinces (מדינות) of king Ahasuerus = Xerxes (Est 1:1; Est 9:30); for the ruler of the מדינה is not the same as (Est 8:9) the satrap. In Est 3:12 it is the פּחה, as e.g., of the province of Judah (Hag 1:1; Mal 1:8; Neh 5:14). It is true there were also greater provinces, such e.g., as of Media and Babylonia (Ezr 6:2; Dan 2:49), and perhaps also pecha (פּחה) might be loosely used to designate a satrap (Ezr 5:3; Ezr 6:6); yet the 127 provinces were not such, nor is a satrap interchangeably called a pecha. When Daniel thus mentions so large a number of satraps, it is the Grecian satrapy that is apparently before his mind. Under Seleucus Nicator there were seventy-two of these.


  The foundation of this argument, viz., that Darius Hystaspes, "according to the historian Herodotus," first divided the kingdom into satrapies, and, of course, also that the statement by Xenophon of the sending of six satraps into the countries subdued by Cyrus is worthy of no credit, is altogether unhistorical, resting only on the misinterpretation and distortion of the testimonies adduced. Neither Herodotus nor Xenophon represents the appointment of satraps by Cyrus and Darius as an entirely new and hitherto untried method of governing the kingdom; still less does Xenophon say that Cyrus sent in all only six satraps into the subjugated countries. It is true he mentions by name (Dan 8:6-7) only six satraps, but he mentions also the provinces into which they were sent, viz., one to Arabia, and the other five to Asia Minor, with the exception, however, of Cilicia, Cyprus, and Paphlagonia, to which he did not send any Πέρσας σατράπας, because they had voluntarily joined him in fighting against Babylon. Hence it is clear as noonday that Xenophon speaks only of those satraps whom Cyrus sent to Asia Minor and to Arabia, and says nothing of the satrapies of the other parts of the kingdom, such as Judea, Syria, Babylonia, Assyria, Media, etc., so that no one can affirm that Cyrus sent in all only six satraps into the conquered countries. As little does Herodotus, l.c., say that Darius Hystaspes was the first to introduce the government of the kingdom by satraps: he only says that Darius Hystaspes divided the whole kingdom into twenty ἀρχαί which were called σατραπηΐ́αι, appointed ἄρχοντες, and regulated the tribute; for he numbers these satrapies simply with regard to the tribute with which each was chargeable, while under Cyrus and Cambyses no tribute was imposed, but presents only were contributed. Consequently, Herod. speaks only of a regulation for the administration of the different provinces of the kingdom for the special purpose of the certain payment of the tribute which Darius Hystaspes had appointed. Thus the historian M. Duncker also understands this statement; for he says (Gesch. des Alterth. ii. p. 891) regarding it:—"About the year 515 Darius established fixed government-districts in place of the vice-regencies which Cyrus and Cambyses had appointed and changed according to existing exigencies. He divided the kingdom into twenty satrapies." Then at p. 893 he further shows how this division also of the kingdom by Darius was not fixed unchangeably, but was altered according to circumstances. Hitzig's assertion, that the kingdom was too small for 120 satrapies in the Persian sense, is altogether groundless. From Est 8:9 and Est 8:3 :19 it follows not remotely, that not satraps but the פחות represent the מדינות. In Dan 8:9 satraps, פחות, and המדינות שׂרי are named, and in Dan 3:12 they are called the king's satraps and מדינה על אשׁר פחות. On Est 3:12 Bertheau remarks: "The pechas, who are named along with the satraps, are probably the officers of the circles within the separate satrapies;" and in Dan 8:9 satraps and pechas are named as המדינות שׂרי, i.e., presidents, superintendents of the 127 provinces of the kingdom from India to Ethiopia, from which nothing can be concluded regarding the relation of the satraps to the pechas. Berth. makes the same remark on Ezr 8:36 :—"The relation of the king's satraps to the pachavoth abar nahara (governors on this side the river) we cannot certainly determine; the former were probably chiefly military rulers, and the latter government officials." For the assertion that pecha is perhaps loosely used for satrap, but that interchangeably a satrap cannot be called a pecha, rests, unproved, on the authority of Hitzig.


  From the book of Esther it cannot certainly be proved that so many satraps were placed over the 127 provinces into which Xerxes divided the kingdom, but only that these provinces were ruled by satraps and pechas. But the division of the whole kingdom into 127 provinces nevertheless shows that the kingdom might have been previously divided under Darius the Mede into 120 provinces, whose prefects might be called in this verse אחשׁדּרפּנין, i.e., kschatrapavan, protectors of the kingdom or of the provinces, since this title is derived from the Sanscrit and Old Persian, and is not for the first time used under Darius Hystaspes of Cyrus. The Median Darius might be led to appoint one satrap, i.e., a prefect clothed with military power, over each district of his kingdom, since the kingdom was but newly conquered, that he might be able at once to suppress every attempt at insurrection among the nations coming under his dominion. The separation of the civil government, particularly in the matter of the raising of tribute, from the military government, or the appointment of satraps οἱ τὸν δασμὸν λαμβάνοντες κ.τ.λ., along with the φρούραρχοι and the χιλίαρχοι, for the protection of the boundaries of the kingdom, was first adopted, according to Xenophon l.c., by Cyrus, who next appointed satraps for the provinces of Asia Minor and of Arabia, which were newly brought under his sceptre; while in the older provinces which had formed the Babylonian kingdom, satrapies which were under civil and military rulers already existed from the time of Nebuchadnezzar; cf. Dan 2:32. This arrangement, then, did not originate with Darius Hystaspes in the dividing of the whole kingdom into twenty satrapies mentioned by Herodotus. Thus the statements of Herodotus and Xenophon harmonize perfectly with those of the Scriptures, and every reason for regarding with suspicion the testimony of Daniel wholly fails.


  Daniel 6:2-3 (Dan 6:1-2)


  According to v. 2, Darius not only appointed 120 satraps for all the provinces and districts of his kingdom, but he also placed the whole body of the satraps under a government consisting of three presidents, who should reckon with the individual satraps. עלּא, in the Targg. עילא, the height, with the adverb מן, higher than, above. טעמא יהב, to give reckoning, to account. נזק, part. of נזק, to suffer loss, particularly with reference to the revenue. This triumvirate, or higher authority of three, was also no new institution by Darius, but according to Dan 5:7, already existed in the Chaldean kingdom under Belshazzar, and was only continued by Darius; and the satraps or the district rulers of the several provinces of the kingdom were subordinated to them. Daniel was one of the triumvirate. Since it is not mentioned that Darius first appointed him to this office, we may certainly conclude that he only confirmed him in the office to which Belshazzar had promoted him.


  Daniel 6:4 (Dan 6:3)


  In this situation Daniel excelled all the presidents and satraps. אתנצּח, to show one's self prominent. Regarding his excellent spirit, cf. Dan 5:12. On that account the king thought to set him over the whole kingdom, i.e., to make him chief ruler of the kingdom, to make him למּלך משׁנה (Est 10:3). עשׁית for עשׁת, intrans. form of the Peal, to think, to consider about anything. This intention of the king stirred up the envy of the other presidents and of the satraps, so that they sought to find an occasion against Daniel, that he might be cast down. עלּה, an occasion; here, as αἰτία, Joh 18:38; Mat 27:37, an occasion for impeachment, מלוּתא מצּד, on the part of the kingdom, i.e., not merely in a political sense, but with regard to his holding a public office in the kingdom, with reference to his service. But since they could find no occasion against Daniel in this respect, for he was מהימן, faithful, to be relied on, and no fault could be charged against him, they sought occasion against him on the side of his particular religion, in the matter of the law of his God, i.e., in his worship of God.


  Daniel 6:7 (Dan 6:6)


  For this end they induced the king to sanction and ratify with all the forms of law a decree, which they contrived as the result of the common consultation of all the high officers, that for thirty days no man in the kingdom should offer a prayer to any god or man except to the king, on pain of being cast into the den of lions, and to issue this command as a law of the Medes and Persians, i.e., as an irrevocable law. הרגּשׁ, from רגשׁ to make a noise, to rage, in Aphel c. על, to assail one in a tumultuous manner, i.e., to assault him. "These presidents and satraps (princes)," v. 7 (Dan 6:6), in v. 6 (Dan 6:5) designated "these men," and not the whole body of the presidents and satraps, are, according to v. 5 (Dan 6:4), the special enemies of Daniel, who wished to overthrow him. It was only a definite number of them who may have had occasion to be dissatisfied with Daniel's service. The words of the text do not by any means justify the supposition that the whole council of state assembled, and in corpore presented themselves before the king (Hvernick); for neither in v. 5 (Dan 6:4) nor in v. 7 (Dan 6:6) is mention made of all (כּל) the presidents and satraps. From the fact also that these accusers of Daniel, v. 25 (Dan 6:24), represent to the king that the decree they had framed was the result of a consultation of all the prefects of the kingdom, it does not follow that all the satraps and chief officers of the whole kingdom had come to Babylon in order, as Dereser thinks, to lay before the three overseers the annual account of their management of the affairs of their respective provinces, on which occasion they took counsel together against Daniel; from which circumstance Hitzig and others derive an argument against the historical veracity of the narrative. The whole connection of the narrative plainly shows that the authors of the accusation deceived the king. The council of state, or the chief court, to which all the satraps had to render an account, consisted of three men, of whom Daniel was one. But Daniel certainly was not called to this consultation; therefore their pretence, that all "presidents of the kingdom" had consulted on the matter, was false. Besides, they deceived the king in this, that they concealed from him the intention of the decree, or misled him regarding it. אתיעט means not merely that they consulted together, but it includes the result of the consultation: they were of one mind (Hitz.).


  Daniel 6:8 (Dan 6:7)


  מלוּתא סרכי כּל does not denote the three presidents named in v. 3 (2), but all the prefects of the kingdom, of whom there were four classes, as is acknowledged by Chr. B. Michaelis, though Hitz. opposes this view. Such an interpretation is required by the genitive מלוּתא, and by the absence of כל, or at least of the copula ו, before the official names that follow; while the objection, that by this interpretation just the chief presidents who are principally concerned are omitted (Hitz.), is without foundation, for they are comprehended under the word סגניּא. If we compare the list of the four official classes here mentioned with that of the great officers of state under Nebuchadnezzar, Dan 3:2, the naming of the סגניּא before the אחשׁדּרפּניּא, satraps) (which in Dan 3:2 they are named after them) shows that the סגניּא are here great officers to whom the satraps were subordinate, and that only the three סרכין could be meant to whom the satraps had to render an account. Moreover, the list of four names is divided by the copula וinto two classes. To the first class belong the סגניּא and the satraps; to the second the הדּברין, state councillors, and the פּחותא, civil prefects of the provinces. Accordingly, we will scarcely err of by סגניּא we understand the members of the highest council of state, by הדּבריּא the ministers or members of the (lower) state council, and by the satraps and pechas the military and civil rulers of the provinces. This grouping of the names confirms, consequently, the general interpretation of the מלוּתא סרכי כּל, for the four classes named constitute the entire chief prefecture of the kingdom. This interpretation is not made questionable by the fact that the סרכין had in the kingdom of Darius a different position from that they held in the kingdom of Nebuchadnezzar; for in this respect each kingdom had its own particular arrangement, which underwent manifold changes according to the times.


  The infinitive clause וגו קים לקיּמא presents the conclusion arrived at by the consultation. מלכּא is not the genitive to קים, but according to the accents and the context is the subject of the infinitive clause: that the king should appoint a statute, not that a royal statute should be appointed. According to the analogy of the pronoun and of the dimin. noun, the accusative is placed before the subject-genitive, as e.g. Isa 20:1; Isa 5:24, so as not to separate from one another the קים קיּמא (to establish a statute) and the אסר תּקּפה (to make a firm decree). Dan 6:9 requires this construction. It is the king who issues the decree, and not his chief officers of state, as would have been the case if מלכּא were construed as the genitive to קים ot evit. קים, manifesto, ordinance, command. The command is more accurately defined by the parallel clause אסר תּקּפה, to make fast, i.e., to decree a prohibition. The officers wished that the king should issue a decree which should contain a binding prohibition, i.e., it should forbid, on pain of death, any one for the space of thirty days, i.e., for a month, to offer any prayer to a god or man except to the king. בּעוּ is here not any kind of request or supplication, but prayer, as the phrase v. 14 (Dan 6:13), בּעוּתהּ בּעא, directing his prayer, shows. The word ואנשׁ does not prove the contrary, for the heathen prayed also to men (cf. Dan 2:46); and here the clause, except to the king, places together god and man, so that the king might not observe that the prohibition was specially directed against Daniel.


  Daniel 6:9 (Dan 6:8)


  In order that they may more certainly gain their object, they request the king to put the prohibition into writing, so that it might not be changed, i.e., might not be set aside or recalled, according to the law of the Medes and Persians, in conformity with which an edict once emitted by the king in all due form, i.e., given in writing and sealed with the king's seal, was unchangeable; cf. Dan 6:15 and Est 8:8; Est 1:19. תעדּא לא דּי, which cannot pass away, i.e., cannot be set aside, is irrevocable. The relative דּי refers to דּת, by which we are not to understand, with v. Lengerke, the entire national law of the Medes and Persians, as if this were so unalterable that no law could be disannulled or changed according to circumstances, but דּת is every separate edict of the king emitted in the form of law. This remains unchangeable and irrevocable, because the king was regarded and honoured as the incarnation of deity, who is unerring and cannot change.


  Daniel 6:10 (Dan 6:9)


  The king carried out the proposal. ואסרא is explicative: the writing, namely, the prohibition (spoken of); for this was the chief matter, therefore אסרא alone is here mentioned, and not also קים (edict), Dan 6:8.


  The right interpretation of the subject-matter and of the foundation of the law which was sanctioned by the king, sets aside the objection that the prohibition was a senseless "bedlamite" law (v. Leng.), which instead of regulating could only break up all society. The law would be senseless only if the prohibition had related to every petition in common life in the intercourse of civil society. But it only referred to the religious sphere of prayer, as an evidence of worshipping God; and if the king was venerated as an incarnation of the deity, then it was altogether reasonable in its character. And if we consider that the intention of the law, which they concealed from the king, was only to effect Daniel's overthrow, the law cannot be regarded as designed to press Parsism or the Zend religion on all the nations of the kingdom, or to put an end to religious freedom, or to make Parsism the world-religion. Rather, as Kliefoth has clearly and justly shown, "the object of the law was only to bring about the general recognition of the principle that the king was the living manifestation of all the gods, not only of the Median and Persian, but also of the Babylonian and Lydian, and all the gods of the conquered nations. It is therefore also not correct that the king should be represented as the incarnation of Ormuzd. The matter is to be explained not from Parsism alone, but from heathenism in general. According to the general fundamental principle of heathenism, the ruler is the son, the representative, the living manifestation of the people's gods, and the world-ruler thus the manifestation of all the gods of the nations that were subject to him. Therefore all heathen world-rulers demanded from the heathen nations subdued by them, that religious homage should be rendered to them in the manner peculiar to each nation. Now that is what was here sought. All the nations subjected to the Medo-Persian kingdom were required not to abandon their own special worship rendered to their gods, but in fact to acknowledge that the Medo-Persian world-ruler Darius was also the son and representative of their national gods. For this purpose they must for the space of thirty days present their petitions to their national gods only in him as their manifestation. And the heathen nations could all do this without violating their consciences; for since in their own manner they served the Median king as the son of their gods, they served their gods in him. The Jews, however, were not in the condition of being able to regard the king as a manifestation of Jehovah, and thus for them there was involved in the law truly a religious persecution, although the heathen king and his satraps did not thereby intend religious persecution, but regarded such disobedience as only culpable obstinacy and political rebellion."


  The religious persecution to which this law subjected the Jews was rendered oppressive by this: that the Jews were brought by it into this situation, that for a whole month they must either omit prayer to God, and thus sin against their God, or disregard the king's prohibition. The satraps had thus rightly formed their plan. Since without doubt they were aware of Daniel's piety, they could by this means hope with certainty to gain their object in his overthrow. There is no ground for rejecting the narrative in the fact that Darius, without any suspicion, gave their contrivance the sanction of law. We do not need, on the contrary, to refer to the indolence of so many kings, who permit themselves to be wholly guided by their ministers, although the description we have of Cyaxares II by Xenophon accords very well with this supposition; for from the fact that Darius appears to have sanctioned the law without further consideration about it, it does not follow that he did not make inquiry concerning the purpose of the plan formed by the satraps. The details of the intercourse of the satraps with the king concerning the occasion and object of the law Daniel has not recorded, for they had no significance in relation to the main object of the narrative. If the satraps represented to the king the intention of compelling, by this law, all the nationalities that were subject to his kingdom to recognise his royal power and to prove their loyalty, then the propriety of this design would so clearly recommend itself to him, that without reflection he gave it the sanction of law.


  Daniel 6:11


  (6:10-24)


  Daniel's offence against the law; his accusation, condemnation, and miraculous deliverance from the den of lions; and the punishment of his accusers.


  The satraps did not wait long for Daniel's expected disregard of the king's prohibition. It was Daniel's custom, on bended knees, three times a day to offer prayer to his God in the upper chamber of his house, the window thereof being open towards Jerusalem. He continued this custom even after the issuing of the edict; for a discontinuance of it on account of that law would have been a denying of the faith and a sinning against God. On this his enemies had reckoned. They secretly watched him, and immediately reported his disregard of the king's command. In Dan 6:10 the place where he was wont to pray is more particularly described, in order that it might be shown how they could observe him. In the upper chamber of his house (עלּית, Hebr. עליּה, Kg1 17:19; Sa2 19:1), which was wont to be resorted to when one wished to be undisturbed, e.g., wished to engage in prayer (cf. Act 1:13; Act 10:9), the windows were open, i.e., not closed with lattice-work (cf. Eze 40:16), opposite to, i.e., in the direction of, Jerusalem. להּ does not refer to Daniel: he had opened windows, but to לביתהּ: his house had open windows. If להּ referred to Daniel, then the הוּא following would be superfluous. The custom of turning in prayer toward Jerusalem originated after the building of the temple at Jerusalem as the dwelling-place of Jehovah; cf. Kg1 8:33, Kg1 8:35; Psa 5:8; Psa 28:2. The offering of prayer three times a day,—namely, at the third, sixth, and ninth hour, i.e., at the time of the morning and the evening sacrifices and at mid-day,—was not first introduced by the men of the Great Synagogue, to whom the uncritical rabbinical tradition refers all ancient customs respecting the worship of God, nor is the opinion of v. Leng., Hitz., and others, that it is not of later origin than the time of the Median Darius, correct; but its origin is to be traced back to the times of David, for we find the first notice of it in Psa 55:18. If Daniel thus continued to offer prayer daily (מודא = מהודא, Dan 2:23) at the open window, directing his face toward Jerusalem, after the promulgation of the law, just as he had been in the habit of doing before it, then there was neither ostentation nor pharisaic hypocrisy, nor scorn and a tempting of God, as Kirmiss imagines; but his conduct was the natural result of his fear of God and of his religion, under the influence of which he offered prayers not to make an outward show, for only secret spies could observe him when so engaged. דּי כּל־קבל does not mean altogether so as (Rosenmller, v. Leng., Maur., Hitzig), but, as always, on this account because, because. Because he always did thus, so now he continues to do it.


  Daniel 6:12 (Dan 6:11)


  When Daniel's enemies had secretly observed him prayer, they rushed into the house while he was offering his supplications, that they might apprehend him in the very act and be able to bring him to punishment. That the act of watching him is not particularly mentioned, since it is to be gathered from the context, does not make the fact itself doubtful, if one only does not arbitrarily, with Hitzig, introduce all kinds of pretences for throwing suspicion on the narrative; as e.g., by inquiring whether the 122 satraps had placed themselves in ambush; why Daniel had not guarded against them, had not shut himself in; and the lie. הרגּישׁ, as Dan 6:7, to rush forward, to press in eagerly, here "shows the greatness of the zeal with which they performed their business" (Kran.).


  Daniel 6:13-14 (Dan 6:12-13)


  They immediately accused him to the king. Reminding the king of the promulgation of the prohibition, they showed him that Daniel, one of the captive Jews, had not regarded the king's command, but had continued during the thirty days to pray to his own God, and thus had violated the law. In this accusation they laid against Daniel, we observe that his accusers do not describe him as one standing in office near to the king, but only as one of a foreign nation, one of the Jewish exiles in Babylon, in order that they may thereby bring his conduct under the suspicion of being a political act of rebellion against the royal authority.


  Daniel 6:15 (Dan 6:14)


  But the king, who knew and highly valued (cf. v. 2 [1]) Daniel's fidelity to the duties of his office, was so sore displeased by the accusation, that he laboured till the going down of the sun to effect his deliverance. The verb באשׁ has an intransitive meaning: to be evil, to be displeased, and is not joined into one sentence with the subject מלכּא, which stands here absolute; and the subject to עלוהי באשׁ is undefined: it, namely, the matter displeased him; cf. Gen 21:11. בּל שׂם corresponds to the Hebr. לב שׁית, Pro 22:17, to lay to heart. The word בּל, cor, mens, is unknown in the later Chaldee, but is preserved in the Syr. bālā̀ and the Arab. bâlun.


  Daniel 6:16-17 (Dan 6:15-16)


  When the king could not till the going down of the sun resolve on passing sentence against Daniel, about this time his accusers gathered themselves together into his presence for the purpose of inducing him to carry out the threatened punishment, reminding him that, according to the law of the Medes and Persians, every prohibition and every command which the king decreed (יהקים), i.e., issued in a legal form, could not be changed, i.e., could not be recalled. There being no way of escape out of the difficulty for the king, he had to give the command that the punishment should be inflicted, and Daniel was cast into the den of lions, v. 17 (Dan 6:16). On the Aphel היתיו, and the pass. from (Dan 6:17) היתית, see at Dan 3:13. The execution of the sentence was carried out, according to Oriental custom, on the evening of the day in which the accusation was made; this does not, however, imply that it was on the evening in which, at the ninth hour, he had prayed, as Hitzig affirms, in order that he may thereby make the whole matter improbable. In giving up Daniel to punishment, the king gave expression to the wish, "May thy God whom thou servest continually, deliver thee!" not "He will deliver thee;" for Darius could not have this confidence, but he may have had the feeble hope of the possibility of the deliverance which from his heart he wished, inasmuch as he may have heard of the miracles of the Almighty God whom Daniel served in the days of Belshazzar and Nebuchadnezzar.


  Daniel 6:18 (Dan 6:17)


  After Daniel had been thrown into the lions' den, its mouth was covered with a flat stone, and the stone was sealed with the king's seal and that of the great officers of state, that nothing might change or be changed (בּּדּניּאל צבוּ) concerning Daniel (צבוּ, affair, matter), not that the device against Daniel might not be frustrated (Hv., v. Leng., Maur., Klief.). This thought required the stat. emphat. צנוּתא, and also does not correspond with the application of a double seal. The old translator Theodot. is correct in his rendering: ὅπως μὴ ἀλλοιωθῇ πρᾶγμα ἐν τῷ Δανιήλ, and the lxx paraphrasing: ὅπως μὴ απ ̓αὐτῶν (μεγιστάνων) αρθῇ ὁ Δανιήλ, ἤ ὁ βασιλεύς αὐτὸν ἀνασπάσῃ ἐκ τοῦ λακκοῦ. Similarly also Ephr. Syr. and others.


  The den of lions is designated by גּבּא, which the Targg. use for the Hebr. בור, a cistern. From this v. Leng., Maur., and Hitzig infer that the writer had in view a funnel-shaped cistern dug out in the ground, with a moderately small opening or mouth from above, which could be covered with a stone, so that for this one night the lions had to be shut in, while generally no stone lay on the opening. The pit also into which Joseph, the type of Daniel, was let down was a cistern (Gen 37:24), and the mouth of the cistern was usually covered with a stone (Gen 29:3; Lam 3:53). It can hence scarcely be conceived how the lions, over which no angel watched, could have remained in such a subterranean cavern covered with a stone. "The den must certainly have been very capacious if, as it appears, 122 men with their wives and children could have been thrown into it immediately after one another (v. 25 [Dan 6:24]); but this statement itself only shows again the deficiency of every view of the matter,"—and thus the whole history is a fiction fabricated after the type of the history of Joseph! But these critics who speak thus have themselves fabricated the idea of the throwing into the den of 122 men with women and children—for the text states no number—in order that they might make the whole narrative appear absurd.


  We have no account by the ancients of the construction of lions' dens. Ge. Hst, in his work on Fez and Morocco, p. 77, describes the lions' dens as they have been found in Morocco. According to his account, they consist of a large square cavern under the earth, having a partition-wall in the middle of it, which is furnished with a door, which the keeper can open and close from above. By throwing in food they can entice the lions from the one chamber into the other, and then, having shut the door, they enter the vacant space for the purpose of cleaning it. The cavern is open above, its mouth being surrounded by a wall of a yard and a half high, over which one can look down into the den. This description agrees perfectly with that which is here given in the text regarding the lions' den. Finally, גּבּא does not denote common cisterns. In Jer 41:7, Jer 41:9, גּוּבא (Hebr. בור) is a subterranean chamber into which seventy dead bodies were cast; in Isa 14:15, the place of Sheol is called גּוב. No reason, therefore, exists for supposing that it is a funnel-formed cistern. The mouth (פּוּם) of the den is not its free opening above by which one may look down into it, but an opening made in its side, through which not only the lions were brought into it, but by which also the keepers entered for the purpose of cleansing the den and of attending to the beasts, and could reach the door in the partition-wall (cf. Hst, p. 270). This opening was covered with a great flat stone, which was sealed, the free air entering to the lions from above. This also explains how, according to Dan 6:20 ff., the king was able to converse with Daniel before the removal of the stone (namely, by the opening above).


  Daniel 6:19-21 (Dan 6:18-20)


  Then the king went to his palace, and passed the night fasting: neither were any of his concubines brought before him; and this sleep went from him. The king spent a sleepless night in sorrow on account of Daniel. טות, used adverbially, in fasting, i.e., without partaking of food in the evening. דּחוה, concubina; cf. The Arab. dahâ and dahâ=, subigere faeminam, and Gesen. Thes. p. 333. On the following morning (v. 20 [Dan 6:19]) the king rose early, at the dawn of day, and went to the den of lions, and with lamentable voice called to him feebly hoping that Daniel might be delivered by his God whom he continually served. Daniel answered the king, thereby showing that he had been preserved; whereupon the king was exceeding glad. The future or imperf. יקוּם (Dan 6:19) is not to be interpreted with Kranichfeld hypothetically, he thought to rise early, seeing he did actually rise early, but is used instead of the perf. to place the clause in relation to the following, meaning: the king, as soon as he arose at morning dawn, went hastily by the early light. בּנגהא, at the shining of the light, serves for a nearer determination of the בּשׁפרפּרא, at the morning dawn, namely, as soon as the first rays of the rising sun appeared. The predicate the living God is occasioned by the preservation of life, which the king regarded as possible, and probably was made known to the king in previous conversations with Daniel; cf. Psa 42:3; Psa 84:3; Sa1 17:36, etc.


  Daniel 6:22-24 (Dan 6:21-23)


  In his answer Daniel declares his innocence, which God had recognised, and on that account had sent His angel (cf. Psa 34:8; Psa 91:11.) to shut the mouths of the lions; cf. Heb 10:33. ואף, and also (concluding from the innocence actually testified to by God) before the king, i.e., according to the king's judgment, he had done nothing wrong or hurtful. By his transgression of the edict he had not done evil against the king's person. This Daniel could the more certainly say, the more he perceived how the king was troubled and concerned about his preservation, because in Daniel's transgression he himself had seen no conspiracy against his person, but only fidelity toward his own God. The king hereupon immediately gave command that he should be brought out of the den of lions. The Aph. הנסקה and the Hoph. הסּק, to not come from נסק, but from סלק; the נis merely compensative. סלק, to mount up, Aph. to bring out; by which, however, we are not to understand a being drawn up by ropes through the opening of the den from above. The bringing out was by the opened passage in the side of the den, for which purpose the stone with the seals was removed. To make the miracle of his preservation manifest, and to show the reason of it, v. 24 (Dan 6:23) states that Daniel was found without any injury, because he had trusted in his God.


  Daniel 6:25 (Dan 6:24)


  But now the destruction which the accusers of Daniel thought to bring upon him fell upon themselves. The king commanded that they should be cast into the den of lions, where immediately, before they had reached the bottom, they were seized and torn to pieces by the lions. On קרצוהי אכל see at Dan 3:8. By the accusers we are not (with Hitzig) to think of the 120 satraps together with the two chief presidents, but only of a small number of the special enemies of Daniel who had concerned themselves with the matter. The condemning to death of the wives and children along with the men was in accordance with Persian custom, as is testified by Herodotus, iii. 119, Amm. Marcell. xxiii. 6. 81, and also with the custom of the Macedonians in the case of treason (Curtius, vi. ii.), but was forbidden in the law of Moses; cf. Deu 24:16.


  Daniel 6:26


  (6:25-27)


  The consequences of this occurrence.


  As Nebuchadnezzar, after the wonderful deliverance of Daniel's friends from the burning fiery furnace, issued an edict to all the nations of his kingdom forbidding them on pain of death from doing any injury to these men of God (Dan 3:29), so now Darius, in consequence of this wonderful preservation of Daniel in the den of lions, gave forth an edict commanding all the nations of his whole kingdom to fear and reverence Daniel's God. But as Nebuchadnezzar by his edict, so also Darius, did not depart from the polytheistic standpoint. Darius acknowledged the God of Daniel, indeed, as the living God, whose kingdom and dominion were everlasting, but not as the only true God, and he commanded Him to be reverenced only as a God who does wonders in heaven and on earth, without prejudice to the honour of his own gods and of the gods of his subjects. Both of these kings, it is true, raised the God of Judea above all other gods, and praised the everlasting duration of His dominion (see Dan 3:29, 32 [Dan 4:2]f., and Daniel 3:31 [Dan 3:28]ff., 6:27 [Dan 6:26]f.), but they did not confess Him as the one only God. This edict, the, shows neither the conversion of Darius to the worship of the God of the Jews, nor does it show intolerance toward the gods of his subjects. On v. 26 (Dan 6:25) cf. Daniel 3:31 (Dan 4:1). As Nebuchadnezzar, so also Darius, regarded his kingdom as a world-kingdom. On 27a (Dan 6:26) cf. Dan 3:29. The reverence which all the nations were commanded to show to Daniel's God is described in the same words as is the fear and reverence which the might and greatness of Nebuchadnezzar inspired in all the nations that were subject to him (Dan 5:19), which has led Hitzig justly to remark, that the words לאלההּ פּלחין להון (they must worship his God) are not used. God is described as living (cf. v. 21 [Dan 6:20]) and eternal, with which is connected the praise of the everlasting duration of His dominion, and of His rule in heaven and on earth; cf. Dan 2:44 and 3:33 (Dan 4:3). The דּי after מלכוּתהּ is not a conjunction, but is the relative, and the expression briefly denotes that His kingdom is a kingdom which is not destroyed; cf. Daniel 4:31 (Dan 4:34). סופא עד, to the end—not merely of all heathen kingdoms which arise on the earth, i.e., to their final destruction by the kingdom of the Messiah, Dan 2:44 (Kranichfeld), for there is no thought of the Messiah, Dan 2:44 (Kranichfeld), for there is no thought of the Messianic kingdom here at all, but to the end of all things, to eternity. In v. 28 (Dan 6:27) this God is lauded as the deliverer and wonder-worker, because in the case of Daniel He had showed Himself as such; cf. Daniel 3:32 (Dan 4:2). יד מן, from the hand, i.e., from the power of; cf. Psa 22:21.


  Daniel 6:29


  (6:28)


  Verse 29 (v. 28) closes the narrative in the same way as that regarding the deliverance of Daniel's friends (Dan 3:30); only it is further stated, that Daniel continued in office till the reign of the Persian Cyrus. By the pronoun דּנה, this Daniel, the identity of the person is accentuated: the same Daniel, whom his enemies wished to destroy, prospered. From the repetition of בּמלכוּת before כּורשׁ it does not follow that Daniel separates the Persian kingdom from the Median; for מלכוּ here does not mean kingdom, but dominion, i.e., reign. The succession of the reign of Cyrus the Persian to that of Darius the Median does not show the diversity of the two kingdoms, but only that the rulers of the kingdom were of different races.


  Daniel 7


  The Vision of the Four World-Kingdoms; the Judgment; and the Kingdom of the Holy God


  After presenting to view (Daniel 3-6) in concrete delineation, partly in the prophetically significant experiences of Daniel and his friends, and partly in the typical events which befell the world-rulers, the position and conduct of the representatives of the world-power in relation to the worshippers of the living God, there follows in this chapter the record of a vision seen by Daniel in the first year of Belshazzar. In this vision the four world-monarchies which were shown to Nebuchadnezzar in a dream in the form of an image are represented under the symbol of beasts; and there is a further unfolding not only of the nature and character of the four successive world-kingdoms, but also of the everlasting kingdom of God established by the judgment of the world-kingdoms. With this vision, recorded like the preceding chapters in the Chaldean language, the first part of this work, treating of the development of the world-power in its four principal forms, is brought to a conclusion suitable to its form and contents.


  This chapter is divided, according to its contents, into two equal portions. Dan 7:1-14 contain the vision, and Dan 7:15-28 its interpretation. After an historical introduction it is narrated how Daniel saw (Dan 7:2-8) four great beasts rise up one after another out of the storm-tossed sea; then the judgment of God against the fourth beast and the other beasts (Dan 7:9-12); and finally (Dan 7:13, Dan 7:14), the delivering up of the kingdom over all nations to the Son of man, who came with the clouds of heaven. Being deeply moved (Dan 7:15) by what he saw, the import of the vision is first made known to him in general by an angel (Dan 7:16-18), and then more particularly by the judgment (Dan 7:19-26) against the fourth beast, and its destruction, and by the setting up of the kingdom of the saints of the Most High (Dan 7:27). The narrative of the vision is brought to a close by a statement of the impression made by this divine revelation on the mind of the prophet (Dan 7:28).


  Appendix to Daniel 1-7


  The Four World-Kingdoms


  There yet remains for our consideration the question, What are the historical world-kingdoms which are represented by Nebuchadnezzar's image (Daniel 2), and by Daniel's vision of four beasts rising up out of the sea? Almost all interpreters understand that these two vision are to be interpreted in the same way. "The four kingdoms or dynasties, which were symbolized (Daniel 2) by the different parts of the human image, from the head to the feet, are the same as those which were symbolized by the four great beasts rising up out of the sea." This is the view not only of Bleek, who herein agrees with Auberlen, but also of Kranichfeld and Kliefoth, and all church interpreters. These four kingdoms, according to the interpretation commonly received in the church, are the Babylonian, the Medo-Persian, the Macedo-Grecian, and the Roman. "In this interpretation and opinion," Luther observes, "all the world are agreed, and history and fact abundantly establish it." This opinion prevailed till about the end of the last century, for the contrary opinion of individual earlier interprets had found no favour.


  But from that time, when faith in the supernatural origin and character of biblical prophecy was shaken by Deism and Rationalism, then as a consequence, with the rejection of the genuineness of the book of Daniel the reference of the fourth kingdom to the Roman world-monarchy was also denied. For the pseudo-Daniel of the times of the Maccabees could furnish no prophecy which could reach further than the time of Antiochus Epiphanes. If the reference of the fourth kingdom to the Roman empire was therefore a priori excluded, the four kingdoms must be so explained that the pretended prophecy should not extend further than to the time of Antiochus Epiphanes. For this end all probabilities were created, and yet nothing further was reached than that one critic confuted another. While Ewald and Bunsen advanced the opinion that the Assyrian kingdom is specially to be understood by the first kingdom, and that the Maccabean author of the book was first compelled by the reference to Nebuchadnezzar to separate, in opposition to history, the Median from the Persian kingdom, so as to preserve the number four, Hitzig, in agreement with von Redepenning, has sought to divide the Babylonian kingdom, and to refer the first kingdom to Nebuchadnezzar and the second to his successor Belshazzar; while Bertholdt, Jahn, and Rosenmller, with Grotius, have divided the kingdom of Alexander from the kingdom of his successors. But as both of these divisions appear to be altogether too arbitrary, Venema, Bleek, de Wette, Lcke, v. Leng., Maurer, Hitzig (Daniel vii.), Hilgenfeld, and Kranichfeld have disjoined the Medo-Persian monarchy into two world-kingdoms, the Median and the Persian, and in this they are followed by Delitzsch. See Art. Daniel in Herz.'s Real Encyc.


  When we examine these views more closely, the first named is confuted by what Ewald himself (Die Proph. iii. 314) has said on this point. The four world-kingdoms "must follow each other strictly in chronological order, the succeeding being always inferior, sterner, and more reckless than that which went before. They thus appear in the gigantic image (Daniel 2), which in its four parts, from head to feet, is formed of altogether different materials; in like manner in Daniel 7 four different beasts successively appear on the scene, the one of which, according to Daniel 8, always destroys the other. Now it cannot be said, indeed, in strict historical fact that the Chaldean kingdom first gave way to the Median, and this again to the Persian, but, as it is always said, the Persian and Median together under Cyrus overthrew the Chaldean and formed one kingdom. This is stated by the author himself in Daniel 8, where the Medo-Persian kingdom is presented as one under the image of a two-horned ram. According to this, he should have reckoned from Nabucodrossor only three world-kingdoms, if he had not received the number of four world-kingdoms from an old prophet living under the Assyrian dominion, who understood by the four kingdoms the Assyrian, the Chaldean, the Medo-Persian, and the Grecian. Since now this number, it is self-evident to him, can neither be increased nor diminished, there remained nothing else for him than to separate the Median from the Persian kingdom at that point where he rendered directly prominent the order and the number four, while he at other times views them together." But what then made it necessary for this pseudo-prophet to interpret the golden head of Nebuchadnezzar, and to entangle himself thereby, in opposition not only to the history, but also to his own better judgment, Daniel 8, if in the old sources used by him the Assyrian is to be understood as the first kingdom? To this manifest objection Ewald has given no answer, and has not shown that in Daniel 2 and 7 the Median kingdom is separated from the Persian. Thus this hypothesis is destitute of every foundation, and the derivation of the number four for the world-kingdoms from a prophetic book of the Assyrian period is one of the groundless ideas with which Ewald thinks to enrich biblical literature.


  Hitzig's opinion, that Daniel had derived the idea of separating the heathen power into four kingdoms following each other from the representation of the four ages of the world, has no better foundation. It was natural for him to represent Assyria as the first kingdom, yet as he wished not to refer to the past, but to future, he could only begin with the kingdom of Nebuchadnezzar. Regarding himself as bound to the number four, he divided on that account, in Daniel 2, the Chaldean dominion into two periods, and in Daniel 7, for the same reason, the Medo-Persian into two kingdoms, the Median and the Persian. This view Hitzig founds partly on this, that in Dan 2:38 not the Chaldean kingdom but Nebuchadnezzar is designated as the golden head, and that for Daniel there exist only two Chaldean kings; and partly on this, that the second מלכוּ (Dan 2:39) is named as inferior to the Chaldean, which could not be said of the Medo-Persian as compared with the Chaldean; and, finally, partly on this, that in the vision seen in the first year of Belshazzar (Daniel 7), Nebuchadnezzar already belonged to the past, while according to Dan 7:17 the first kingdom was yet future. But apart from the incorrectness of the assertion, that for the author of this book only two Chaldean kings existed, it does not follow from the circumstance that Nebuchadnezzar is styled the golden head of the image, that he personally is meant as distinct from the Chaldean king that succeeded him; on the contrary, that Nebuchadnezzar comes to view only as the founder, and at that time the actual ruler, of the kingdom, is clear from Dan 2:39, "after thee shall arise another kingdom" (מלכוּ), not another king (מלך), as it ought to be read, according to Hitzig's opinion. Belshazzar did not found another kingdom, or, as Hitzig says, another dominion (Herschaft), but he only continued the kingdom or dominion of Nebuchadnezzar. The two other reasons advanced have been already disposed of in the interpretation of Dan 2:39 and of Dan 7:17. The expression, "inferior to thee" (Dan 2:39), would not relate to the Medo-Persian kingdom as compared with the Chaldean only if it referred to the geographical extension of the kingdom, which is not the case. And the argument deduced from the words "shall arise" in Dan 7:17 proves too much, and therefore nothing. If in the word יקוּמוּן (shall arise) it be held that the first kingdom was yet to arise, then also the dominion of Belshazzar would be thereby excluded, which existed at the time of that vision. Moreover the supposition that מלכוּ means in Dan 2:39 the government of an individual king, but in Dan 2:4 a kingdom, the passages being parallel in their contents and in their form, and that מלכין in Dan 7:17 ("the four beasts are four kings") means, when applied to the first two beasts, separate kings, and when applied to the two last, kingdoms, violates all the rules of hermeneutics. "Two rulers personally cannot possibly be placed in the same category with two kingdoms" (Kliefoth).


  But the view of Bertholdt, that the third kingdom represents the monarchy of Alexander, and the fourth that of his διάδοχοι (successors), is at the present day generally abandoned. And there is good reason that it should be so; for it is plain that the description of the iron nature of the fourth kingdom in Daniel 2 breaking all things in pieces, as well as of the terribleness of the fourth beast in Daniel 7, by no means agrees with the kingdoms of the successors of Alexander, which in point of might and greatness were far inferior to the monarchy of Alexander, as is indeed expressly stated in Dan 11:4. Hitzig has, moreover, justly remarked, on the other hand, that "for the author of this book the kingdom of Alexander and that of his successors form together the יון מלכוּת, Dan 8:21 (the kingdom of Javan = Grecia). But if he had separated them, he could not have spoken of the kingdom of the successors as 'diverse' in character from that of Alexander, Dan 7:7, Dan 7:19. Finally, by such a view a right interpretation of the four heads, Dan 7:6, and the special meaning of the legs which were wholly of iron, Dan 2:33, is lost."


  Now, since the untenableness of these three suppositions is obvious, there only remains the expedient to divide the Medo-Persian world-kingdom into a Median and a Persian kingdom, and to combine the former with the second and the latter with the third of Daniel's kingdoms. But this scheme also is broken to pieces by the twofold circumstance, (1) that, as Maurer himself acknowledges, history knows nothing whatever of a Median world-kingdom; and (2) that, as Kranichfeld is compelled to confess (p. 122ff.), "it cannot be proved from Dan 5:28; Dan 7:1, 29; Dan 9:1; Dan 11:1, that the author of the book, in the vision in Daniel 2 or 7, or at all, conceived of an exclusively Median world-kingdom, and knew nothing of the Persian race as an inner component part of this kingdom." It is true the book of Daniel, according to Daniel 8, recognises a distinction between a Median and a Persian dynasty (cf. Dan 8:3), but in other respects it recognises only one kingdom, which comprehends in its unity the Median and the Persian race. In harmony with this, the author speaks, at the time when the Median government over Babylon was actually in existence, only of one law of the kingdom for Medes and Persians (Dan 6:9, Dan 6:13, Dan 6:16), i.e., one law which rested on a common agreement of the two nations bound together into one kingdom. "The author of this book, who at the time of Darius, king of the Medes, knew only of one kingdom common to both races," according to Kran., "speaks also in the preceding period of the Chaldean independence of the Medes only in conjunction with the Persians (cf. Dan 5:28; Dan 8:20), and, after the analogy of the remark already made, not as of two separated kingdoms, but in the sense of one kingdom, comprehending in it, along with the Median race, also the Persians as another and an important component part. This finds its ratification during the independence of Babylon even in Dan 8:20; for there the kings of the Medes and the Persians are represented by one beast, although at the same time two separate dynasties are in view. This actual fact of a national union into one kingdom very naturally and fully explains why, in the case of Cyrus, as well as in that of Darius, the national origin of the governors, emphatically set forth, was of interest for the author (cf. Dan 9:1; Dan 6:1; Dan 11:1; Dan 6:28), while with regard to the Chaldean kings there is no similar particular notice taken of their origin; and generally, instead of a statement of the personal descent of Darius and Cyrus, much rather only a direct mention of the particular people ruled by each—e.g., for these rulers the special designations 'king of the Persians,' 'king of the Medes'-was to be expected


  (cf. Dan 8:20; Dan 10:1, Dan 10:13, Dan 10:20; Dan 11:2)." Hence, as Kranichfeld further rightly judges, it could not (Daniel 8) appear appropriate to suppose that the author had Persian in view as the third kingdom, while in the visions Daniel 2 and 7 we would regard Persian as a kingdom altogether separated from the Median kingdom. Moreover the author in Daniel 8 speaks of the one horn of the ram as growing up after the other, in order thereby to indicate the growing up of the Persian dynasty after the Median, and consequently the two dynasties together in one and the same kingdom (Dan 8:3, cf. Dan 8:20). Yet, in spite of all these testimonies to the contrary, Daniel must in Daniel 2 and 7 have had in view by the second world-kingdom the Median, and by the third the Persian, because at that time he did not think that in the relation of the Median and the Persian no other change in the future would happen than a simple change of dynasty, but because, at the time in which the Median kingdom stood in a threatening attitude toward the Chaldean (both in the second year of Nebuchadnezzar and in the first year of his son Belshazzar, i.e., Evilmerodach), he thought that a sovereign Persian kingdom would rise up victoriously opposite the Median rival of Nebuchadnezzar.


  As opposed to this expedient, we will not insist on the improbability that Daniel within two years should have wholly changed his opinion as to the relation between the Medians and the Persians, though it would be difficult to find a valid ground for this. Nor shall we lay any stress on this consideration, that the assumed error of the prophet regarding the contents of the divine revelation in Daniel 2 and 7 appears irreconcilable with the supernatural illumination of Daniel, because Kranichfeld regards the prophetic statements as only the produce of enlightened human mental culture. But we must closely examine the question how this reference of the world-kingdoms spoken of stands related to the characteristics of the third and fourth kingdoms as stated in Daniel 2 and 7.


  The description of the second and third kingdoms is very briefly given in Daniel 2 and 7. Even though the statement, Dan 2:39, that the second kingdom would be smaller than the kingdom of Nebuchadnezzar could point to a Median kingdom, and the statement that the third kingdom would rule over the whole earth might refer to the spread of the dominion of the Persians beyond the boundaries of the Chaldean and Medo-Persian kingdom under Darius, yet the description of both of these kingdoms in Dan 7:5 sufficiently shows the untenableness of this interpretation. The second kingdom is represented under the image of a bear, which raises itself up on one side, and has three ribs in its mouth between its teeth. The three ribs in its mouth the advocates of this view do not know how to interpret. According to Kran., they are to be regarded as pointing out constituent parts of a whole, of an older kingdom, which he does not attempt more definitely to describe, because history records nothing of the conquests which Darius the Mede may have gained during the two years of his reign after the conquest of Babylon and the overthrow of the Chaldean kingdom by Cyrus. And the leopard representing (Dan 7:6) the third kingdom has not only four wings, but also four heads. The four heads show beyond a doubt the vision of the kingdom represented by the leopard into four kingdoms, just as in Daniel 8 the four horns of the he-goat, which in Dan 8:22 are expressly interpreted of four kingdoms rising out of the kingdom of Javan. But a division into four kingdoms cannot by any means be proved of the Persian world-kingdom. Therefore the four heads must here, according to Kran., represent only the vigilant watchfulness and aggression over all the regions of the earth, the pushing movement toward the different regions of the heavens, or, according to Hitzig, the four kings of Persia whom alone Daniel knew. But the first of these interpretations confutes itself, since heads are never the symbol of watchfulness or of aggressive power; and the second is set aside by a comparison with Dan 8:22. If the four horns of the he-goat represent four world-kingdoms rising up together, then the four heads of the leopard can never represent four kings reigning after one another, even though it were the case, which it is not (Dan 11:2), that Daniel knew only four kings of Persia.


  Yet more incompatible are the statements regarding the fourth world-kingdom in Daniel 2 and 7 with the supposition that the kingdom of Alexander and his followers is to be understood by it. Neither the monarchy of Alexander nor the Javanic world-kingdom accords with the iron nature of the fourth kingdom, represented by the legs of iron, breaking all things in pieces, nor with the internal division of this kingdom, represented by the feet consisting partly of iron and partly of clay, nor finally with the ten toes formed of iron and clay mixed (Dan 2:33, Dan 2:40-43). As little does the monarchy of Alexander and his successors resemble a fearful beast with ten horns, which was without any representative in the animal world, according to which Daniel could have named it (Dan 7:7, Dan 7:19). Kranichfeld rejects, therefore, the historical meaning of the image in Daniel 2, and seeks to interpret its separate features only as the expression of the irreparable division of the ungodly kingdom assailing the theocracy with destructive vehemence, and therein of dependent weakness and inner dissolution. Hitzig finds in the two legs the representation of a monarchy which, as the Greek domination, sets its one foot on Europe and its other on Asia; and he regards Syria and Egypt as the material of it—Syria as the iron, Egypt as the clay. Others, again, regard the feet as the kingdoms of the Seleucidae and the Ptolemies, and in the ten horns they seek the other kingdoms of the Διάδοχοι. On the other hand, Kliefoth justly asks, "How came Syria and Egypt to be feet? And the toes go out of the feet, but the other kingdoms of the Διάδοχοι do not arise out of Syria and Egypt." And if in this circumstance, that it is said of the fourth terrible beast that it was different from all the beasts that went before, and that no likeness was found for it among the beasts of prey, Kran. only finds it declared "that it puts forth its whole peculiarity according to its power in such a way that no name can any longer be found for it," then this in no respect whatever agrees with the monarchy of Alexander. According to Hitz., the difference of the fourth beast is to be sought in the monarchy of Alexander transplanted from Europe into Asia, as over against the three monarchies, which shared in common an oriental home, a different kind of culture, and a despotic government. But was the transference of a European monarchy and culture into Asia something so fearful that Daniel could find no name whereby to represent the terribleness of this beast? The relation of Alexander to the Jews in no respect corresponds to this representation; and in Daniel 8 Daniel does not say a word about the rapidity of its conquests. He had thus an entirely different conception of the Greek monarchy from that of his modern interpreters.


  Finally, if we take into consideration that the terrible beast which represents the fourth world-power has ten horns (Dan 7:7), which is to be explained as denoting that out of the same kingdom ten kings shall arise (Dan 7:24), and, on the contrary, that by the breaking off from the he-goat, representing the monarchy of Alexander, of the one great horn, which signified the first king, and the subsequent springing up of four similar horns, is to be understood that four kingdoms shall arise out of it (Dan 8:5, Dan 8:8,Dan 8:21-22); then the difference of the number of the horns shows that the beast with the ten horns cannot represent the same kingdom as that which is represented by the he-goat with four horns, since the number four is neither according to its numerical nor its symbolical meaning identical with the number ten. Moreover, this identifying of the two is quite set aside by the impossibility of interpreting the ten horns historically. Giving weight to the explanation of the angel, that the ten horns represent the rising up of ten kings, Berth., v. Leng., Hitz., and Del. have endeavoured to find these kings among the Seleucidae, but they have not been able to discover more than seven: 1. Seleucus Nicator; 2. Antiochus Soter; 3. Antiochus Theus; 4. Seleucus Callinicus; 5. Seleuchus Ceraunus; 6. Antiochus the Great; 7. Seleucus Philopator, the brother and predecessor of Antiochus Epiphanes, who after Philopator's death mounted the throne of Syria, having set aside other heirs who had a better title to it, and who must be that little horn which reached the kingdom by the rooting up of three kings. The three kings whom Antiochus plucked up by the roots (cf. Dan 7:8, Dan 7:20,Dan 7:24) must be Heliodorus, the murderer of Philopator; Demetrius, who was a hostage in Rome, the son of Philopator, and the legitimate successor to the throne; and the son of Ptolemy Philometor, for whom his mother Cleopatra, the sister of Seleucus Philopator and of Antiochus Epiphanes, claimed the Syrian throne. But no one of these three reached the royal dignity, and none of them was dethroned or plucked up by the roots by Antiochus Epiphanes. Heliodorus, it is true, strove for the kingdom (Appian, Syriac. 45); but his efforts were defeated, yet not by Antiochus Epiphanes, but by Attalus and Eumenes. Demetrius, after his death, was the legitimate heir to the throne, but could not assert his rights, because he was a hostage in Rome; and since he did not at all mount the throne, he was not of course dethroned by his uncle Antiochus Epiphanes. Finally, Ptolemy Philometor, after the death of Antiochus Epiphanes, for a short time, it is true, united the Syrian crown with the Egyptian (1 Macc. 11:13; Polyb. 40:12), but during the life of Antiochus Epiphanes, and before he ascended the throne, he was neither de jure nor de facto king of Syria; and the "pretended efforts of Cleopatra to gain for her son Philometor the crown of Syria are nowhere proved" (Hitzig).


  Of this historical interpretation we cannot thus say even so much as that it "only very scantily meets the case" (Delitzsch); for it does not at all accord with the prophecy that the little horn (Antiochus Epiphanes) plucked up by the roots three of the existing kings. Hitzig and Hilgenfeld (Die Proph. Esra u. Daniel p. 82) have therefore dropped out of view the Syrian kingdom of Philometor, and, in order to gain the number ten, have ranked Alexander the Great among the Syrian kings, and taken Seleucus Philopator into the triad of the pretended Syrian kings that were plucked up by the roots by Antiochus Epiphanes. But Alexander the Great can neither according to the evidence of history, nor according to the statement of the book of Daniel, be counted among the kings of Syria; and Seleucus Philopator was not murdered by Antiochus Epiphanes, but Antiochus Epiphanes lived at the time of this deed in Athens (Appian, Syr. 45); and the murderer Heliodorus cannot have accomplished that crime as the instrument of Antiochus, because he aspired to gain the throne for himself, and was only prevented from doing so by the intervention of Attalus and Eumenes. Hilgenfeld also does not venture to reckon Heliodorus, the murderer of the king, among the triad of uprooted kings, but seeks to supply his place by an older son of Seleucus Philopator, murdered at the instigation of Antiochus Epiphanes according to Gutschmid; but he fails to observe that a king's son murdered during the lifetime of his father, reigning as king, could not possibly be represented as a king whom Antiochus Epiphanes drove from his throne. Of the ten kings of the Grecian world-kingdom of the branch of the Seleucidae before Antiochus Epiphanes, whom Hilgenfeld believes that he is almost able "to grasp with his hands," history gives as little information as of the uprooting of the three Syrian kings by Antiochus Epiphanes.


  But even though the historical relevancy of the attempt to authenticate the ten Syrian kings in the kingdom of the Seleucidae were more satisfactory than, from what has been remarked, appears to be the case, yet this interpretation of the fourth beast would be shattered against the ten horns, because these horns did not grow up one after another, but are found simultaneously on the head of the beast, and consequently cannot mean ten Syrian kings following one another, as not only all interpreters who regard the beast as representing the Roman empire, but also Bell. and Kran., acknowledge, in spite of the reference of this beast to the Javanic world-kingdom. "We are induced," as Bleek justly observes, "by Dan 7:8, where it is said of the little horn that it would rise up between the ten horns, to think of ten contemporaneous kings, or rather kingdoms, existing along with each other, which rise out of the fourth kingdom." Therefore he will "not deny that the reference to the successors of Alexander is rendered obscure by the fact that Daniel 8 speaks of four monarchies which arise out of that of Alexander after his death." This obscurity, however, he thinks he is able to clear up by the remark, that "in the kind of development of the historical relations after the death of Alexander, the parts of his kingdom which formed themselves into independent kingdoms might be numbered in different ways." Thus, in Daniel 7, "as ten from the number of the generals who in the arrangements of the division of the kingdom (323 b.c.) retained the chief provinces: 1. Kraterus (Macedonia); 2. Antipater (Greece); 3. Lysimachus (Thrace); 4. Leonatus (Phrygia Minor on the Hellespont); 5. Antigonus (Phrygia Major, Lycia, and Pamphylia); 6. Cassander (Karia); 7. Eumenes (Cappadocia and Paphlagonia); 8. Laomedon (Syria and Palestine); 9. Pithon (Media); 10. Ptolemy Lagus (Egypt)." But Zndel justly observes in opposition to this view, that "these kingdoms could only have significance if this number, instead of being a selection from the whole, had been itself the whole. But this is not the case. For at that time the kingdom, according to Justin, hist. L. xiii. 4, was divided into more than thirty separate parts.


  Although all the names do not perfectly agree as given by different writers, yet this is manifest, that there is no information regarding a division of the kingdom of Alexander into ten exclusively. History knows nothing of such a thing; not only so, but much more, this reckoning of Bleek's falls into the same mistake as the oldest of Porphyry, that it is an arbitrary selection and not a fixed number." But if Bleek wishes to support his arbitrary selection by references to the Sibylline Oracles, where also mention is made of the horns of Daniel in connection with Alexander, Hilgenfeld (Jd. Apokal. p. 71ff.) has, on the contrary, shown that this passage is derived from Daniel, and is therefore useless as a support to Bleek's hypothesis, because in it the immediate successors of Alexander are not meant, but ten kings following one another; this passage also only shows that the sibyllist had given to the number ten an interpretation regarded by Bleek himself as incompatible with the words of Daniel.


  But notwithstanding the impossibility of interpreting the ten horns of the Greek world-kingdom, and notwithstanding the above-mentioned incompatibility of the statements of Daniel 2 and 7 regarding the third kingdom with those of Daniel 8 regarding the Medo-Persian kingdom, yet, according to Kranichfeld, the identification of the fourth kingdom of Daniel with the Javanic world-kingdom receives a confirmation from the representation of Daniel 11 and Dan 12:1-13, particularly by the striking resemblance of the description of the fourth kingdom in Daniel 2 and 7 with that of the Javanic in Daniel 8ff. "As in Daniel 2 and 7 the inward discord of the fourth kingdom is predicated, so this is obviously represented in the inner hateful strife of the kingdom, of which Dan 11:3. treats; as here the discord appears as inextinguishable, so there; as to the special means also for preventing so striking that it can overbalance the fundamental differences? "Of all that Daniel 8 says, in Dan 8:5-8, Dan 8:21, Dan 8:22, of Macedonia, nothing at all is found in the statements of Daniel 2 and 7 regarding the fourth kingdom." Kliefoth. Also the inner dissolution predicated of the fourth kingdom, Dan 2:41., which is represented by the iron and clay of the feet of the image, is fundamentally different from the strife of the prince of the south with the prince of the north represented in Dan 11:3. The mixing of iron and clay, which do not unite together, refers to two nationalities essentially different from each other, which cannot be combined into one nation by any means of human effort, but not at all to the wars and conflicts of princes (Dan 11:3.), the Ptolemies and the Seleucidae, for the supremacy; and the attempts to combine together national individualities into one kingdom by means of the mingling together of different races by external force, are essentially different from the political marriages by which the Ptolemies and the Seleucidae sought to establish peace and friendship with each other.


  There is more plausibility in criticism which gives prominence to the resemblance in the description of the two violent persecutors of the people of God who arise out of the Javanic and the fourth world-kingdom, and are represented in Daniel 8 as well as in Daniel 7 under the figure of a little horn. "If"—for thus Kran. has formulated this resemblance—"in the fourth kingdom, according to Dan 7:8, Dan 7:11, Dan 7:20-21, Dan 7:25, the heathen oppressor appears speaking insolent words against the Most High and making war with the saints, so Dan 8:10., 24, Dan 11:31, Dan 11:36, unfolds, only more fully, in his fundamental characteristics, the same enemy; and as in Dan 7:25 the severe oppression continues or three and a half times, so also that contemplated in Dan 8:14 and in Dan 12:7, in connection with Dan 12:1. and Daniel 11." On the ground of this view of the case, Delitzsch asks, "Is it likely that the little horn which raised itself up and persecuted the church of God is in Daniel 8. Antiochus Epiphanes rising up out of the divided kingdom of Alexander, and in Daniel 7, on the contrary, is a king rising up in the Roman world-kingdom? The representation of both, in their relation to Jehovah, His people, and their religion, is the same. The symbolism in Daniel 7 and 8 coincides, in so far as the arch-enemy is a little horn which rises above three others." We must answer this question decidedly in the affirmative, since the difference between the two enemies is not only likely, but certain. The similarity of the symbol in Daniel 7 and 8 reaches no further than that in both chapters the persecuting enemy is represented as a little horn growing gradually to greater power. But in Dan 8:9 this little horn arises from one of the four horns of the he-goat, without doing injury to the other three horns; while in Dan 7:8 the little horn rises up between the ten horns of the dreadful beast, and outroots three of these horns. The little horn in Daniel 8, as a branch which grows out of one of these, does not increase the number of the existing horns, as that in Daniel 7, which increases the number there to eleven. This distinction cannot, as Kranichfeld supposes, be regarded merely as a formal difference in the figurative representation; it constitutes an essential distinction for which the use of different symbols for the representation of the world-kingdoms in Daniel 2 and 7 furnishes no true analogue. By these two different images two wholly different things are compared with each other.


  The representations of the four world-kingdoms in Daniel 2 and in Daniel 7 are only formally different—in Daniel 2 a human image, in Daniel 7 four beasts—but in reality these representations answer to each other, feature for feature, only so that in Daniel 7 further outlines are added, which entirely agree with, but do not contradict, the image in Daniel 2. On the contrary, in Daniel 7 and 8 essential contradictions present themselves in the parallel symbols—four horns and ten horns—which cannot be weakened down to mere formal differences. As little does the description of the enemy of the people of God, portrayed as a little horn in Daniel 8, correspond with that in Daniel 7. The fierce and crafty king arising out of the kingdoms of Alexander's successors will become "great toward the south and toward the east and toward the pleasant land, and wax great even to the host of heaven, and cast down some of the host and of the stars to the ground; yea, he will magnify himself even to the prince of the host, and take away the daily sacrifice, and cast down the place of the sanctuary" (Dan 8:9-12, Dan 8:23-25). On the other hand, the king who rises up out of the fourth world-kingdom, who overthrows three other kings, will "speak great things against the Most High, and make war against the saints of the Most High, and prevail against them, and think to change times and laws" (Dan 7:8, Dan 7:20,Dan 7:25). These two enemies resemble each other in this, that they both make war against the people of God; but they differ in that he who arises out of the third world-kingdom, extending his power toward the south and the east, i.e., towards Egypt and Babylon, and towards the Holy Land, shall crush some of the people of God, and by the taking away of the daily worship and the destruction of the sanctuary in Jerusalem, will rise up against God; while, on the contrary, he that shall arise out of the fourth world-kingdom will go much further. He will establish his kingdom by the destruction of three kingdoms, by great words put himself in the place of God, and as if he were God will think to change the times and the laws of men. Conformably to this, the length of time during which the persecution of these two adversaries will continue is different. The laying waste of the sanctuary by the power of the little horn arising out the Javanic world-kingdom will continue 2300 evening-mornings (Dan 8:14): to the power of the little horn arising out of the fourth world-kingdom the saints of the Most High must be given up for a time, two times, and half a time (Dan 7:25). No one will be persuaded, with Kranichfeld, that these two entirely different periods of time are alike. This difference of the periods of time again appears in Dan 12:7, Dan 12:11-12, where also the three and a half times (Dan 12:7) agree neither with the 1290 nor with the 1335 days. It is therefore not correct to say that in Daniel 8 and 7 Antichrist, the last enemy of the church, is represented, and that the aspects of the imagery in both chapters strongly resemble each other. The very opposite is apparent as soon as one considers the contents of the description without prejudice, and does not, with Kranichfeld and others, hold merely by the details of the representation and take the husk for the kernel. The enemy in Daniel 8 proceeds only so far against God that he attacks His people, removes His worship, and lays waste the sanctuary; the enemy in Daniel 7 makes himself like God (לצד, Dan 7:25), thinks himself to be God, and in his madness dares even to seek to change the times and the laws which God has ordained, and which He alone has the power to change. The enemy in Daniel 8 it is an abuse of words to call Antichrist; for his offence against God is not greater than the crime of Ahaz and Manasseh, who also took away the worship of the true God, and set up the worship of idols in His stead. On the other hand, it never came into the mind of an Ahaz, nor of Manasseh, nor of Antiochus Epiphanes, who set himself to put an end to the worship of God among the Jews, to put themselves in the place of God, and to seek to change times and laws. The likeness which the enemy in Daniel 8, i.e., Antiochus Epiphanes, in his rage against the Mosaic religion and the Jews who were faithful to their law, has to the enemy in Daniel 7, who makes himself like God, limits itself to the relation between the type and the antitype. Antiochus, in his conduct towards the Old Testament people of God, is only the type of Antichrist, who will arise out of the ten kingdoms of the fourth world-kingdom (Dan 7:24) and be diverse from them, arrogate to himself the omnipotence which is given to Christ, and in this arrogance will put himself in the place of God.


  The sameness of the designation given to both of these adversaries of the people of God, a "little horn," not only points to the relation of type and antitype, but also, as Kliefoth has justly remarked, to "intentional and definite" parallelism between the third world-kingdom (the Macedonian) and the fourth (the Roman). "On all points the changes of the fourth kingdom are described similarly to the changes which took place in the Macedonian kingdom; but in every point of resemblance also there is indicated some distinct difference, so that the Macedonian kingdom in its development comes to stand as the type and representative of the fourth kingdom, lying as yet in the far-off future." The parallelism appears in this, that in the he-goat, representing the Javanic kingdom, after the breaking of the one great horn four considerable horns come up; and the fourth beast has ten horns; and the horns in both show that out of the one kingdom four, and out of the other ten, kingdoms shall arise;-further, that as out of one of the Javanic Diadoch kingdoms, so also from among the ten kingdoms into which the fourth kingdom is divided, a little horn comes up; the little horn in the Javanic kingdom, however, developes itself and founds its dominion differently from that of the fourth kingdom. If one carefully considers the resemblances and the differences of this description, he cannot fail to observe "the relation of an imperfect preliminary step of heathenish ungodliness to a higher step afterwards taken," which Kran. (p. 282) seeks in a typical delineation. For the assertion of this critic, that "in the pretended typical, as in the antitypical situation, the same thoughts of the rising up against the Most High, the removal of His worship, and the destruction of the sanctuary always similarly occur," is, according to the exegetical explanation given above, simply untrue. The difference reduces itself not merely to the greater fulness with which, "not the chief hero, but the type," is treated, but it shows itself in the diversity of the thoughts; for the elevation to the place of God, and the seeking to change the times and the laws, manifests one of a higher degree of godlessness than the removing of the Jewish sacrificial worship and the desecration of the Jewish temple.


  Finally, the relation of the type to the antitype appears yet more distinctly in the determining of the time which will be appointed to both enemies for their opposition to God; for, though apparently they are alike, they are in reality very differently designated, and particularly in the explanation of the angel, Dan 8:17, Dan 8:19, and in the representation of the conduct of both enemies in Daniel 11 and Dan 12:1-13, as we shall show in our exposition of these chapters.


  Since, then, neither the division of the Medo-Persian kingdom into the Median and the Persian is allowable, nor the identification of the fourth kingdom, Daniel 2 and 7, with the Javanic world-kingdom in Daniel 8, we may regard as correct the traditional church view, that the four world-kingdoms are the Chaldean, the Medo-Persian, the Grecian, and the Roman. This opinion, which has been recently maintained by Hv., Hengst., Hofm., Auberl., Zndel, Klief., and by C. P. Caspari and H. L. Reichel, alone accords without any force or arbitrariness with the representation of these kingdoms in both visions, with each separately as well as with both together. If we compare, for instance, the two visions with each other, they are partly distinguished in this, that while Nebuchadnezzar sees the world-power in its successive unfoldings represented by one metallic image, Daniel, on the other hand, sees it in the form of four ravenous beasts; partly in this, that in Daniel 7 the nature of the world-power, and its relation to the kingdom of God, is more distinctly described than in the image seen by Nebuchadnezzar, Daniel 2. These diversities have their foundation in the person of the respective recipients of the revelation. Nebuchadnezzar, the founder of the world-power, sees its development in its unity and in its earthly glory. As opposed to the kingdom of God, the world-kingdoms, in all the phases of their development, form a united power of outward glory. But its splendour gradually decreases. The image with the golden head has its breast and arms of silver, its belly of brass, its legs of iron, its feet of iron and clay mixed. Thus the image stands on feet that are weak and easily broken, so that a stone rolling against them can break in pieces the whole colossus. Since, then, the image must represent four phases of the world-kingdoms following each other, they must be represented by the separate parts of the image. Beginning with the head, as denoting the first kingdom, the second kingdom is in natural order represented by the breast and arms, the third by the belly, and the fourth by the legs and feet. Since this of necessity follows from the image being that of the human body, yet in the interpretation we may not attach any weight to the circumstance that the second kingdom is represented by the breasts and the two arms, and the fourth by the two legs; but this circumstance may be taken into consideration only in so far as importance is given to it by the interpretation which is furnished in the text, or as it finds corresponding importance in the vision of Daniel 7.


  If we thus consider now the image, Daniel 2, the selection of different metals for its separate parts must be regarded as certainly designed not only to distinguish the four world-kingdoms from each other, but also at the same time to bring to view their different natures and qualities. This is evident from the interpretation in Dan 2:39., where the hardness and the crushing power of the iron, and the brittleness of the clay, are brought to view. From this intimation it is at the same time obvious that the metals are not, as Auberlen, p. 228ff., thinks, to be viewed only as to their worth, and that by the successive depreciation of the materials—gold, silver, brass, iron, clay—a continuous decline of the world-power, or a diminution of the world-kingdoms as to their inner worth and power, is intended. Though Aub. says many things that are true and excellent regarding the downward progress of the world-development in general, the successive deterioration of humanity from paradise to the day of judgment, yet this aspect of the subject does not come here primarily before us, but is only a subordinate element in the contemplation. Daniel does not depict, as Aub. with P. Lange supposes, the world-civilisations in the world-monarchies; he does not describe "the progress from a state of nature to one of refined culture—from a natural, vigorous, solid mode of existence to a life of refinement and intellectualism, which is represented by the eye (Dan 7:8) of Antichrist;" but he describes in both visions only the development of the world-power opposite to the kingdom of God, and its influence upon it in the future. If Aub. holds as the foundation of his opinion, that "gold and silver are nobler and more valuable metals, but that, on the other hand, iron and brass are infinitely more important for the cause of civilisation and culture," he has confounded two different points of view: he has made the essential worth and value of the former metals, and the purpose and use of the latter, the one point of comparison. Gold and silver are nobler and more valuable than brass and iron, yet they have less intrinsic worth. The difference is frequently noticed in the Old Testament. Gold and silver are not only more highly valued than brass and iron (cf. Isa 60:17), but silver and gold are also metonymically used to designate moral purity and righteousness (cf. Mal 3:3 with Isa 1:22); brass and iron, on the contrary, are used to designate moral impurity (cf. Jer 6:28; Eze 22:18) and stubborn rebellion against God (Isa 48:4). With reference to the relative worth of the metals, their gradation in the image shows, without doubt, an increasing moral and religious deterioration of the world-kingdoms. It must not, however, be hence thought, as Auberlen does, "that the Babylonian and Persian religions presuppose more genuine truthfulness, more sacred reverence for that which is divine, deeper earnestness in contending against the evil, in the nations among whom they sprung up, than the Hellenic, which is so much richer and more beautifully developed;" for this distinction is not supported by history. But although this may be said of the Persian, it cannot be held as true of the Babylonian religion, from all we know of it. Kranichfeld (p. 107) is more correct when in the succession of the metals he finds "the thought conceived by the theocrat of a definite fourfold procedure or expression of character comparatively corresponding to them, of a fourfold דּרך (way, Jer 6:27) of the heathen kingdoms manifesting an increasing deterioration." The two first kingdoms, the golden and the silver, in general appear to him in their conduct as proportionally noble, virtuous, and in their relation to the theocracy even relatively pious; the two latter, on the contrary, which presented themselves to him in the likeness of brass and iron, as among the four morally base, as standing in the moral scale lower and lowest, and in relation to the theocracy as more relentless and wicked (see v. 40)


  (Note: Kliefoth (p. 93) in a similar manner says, "From the application which in Dan 2:40 is made of the iron material, we see that the substances representing the different kingdoms, and their deterioration from the gold down to the iron, must denote something else than that the world-power, in the course of its historical formation, will become always baser and more worthless—that also its more tender or more cruel treatment of the nations, and of the men subdued by it, must be characterized. If the bonds which the Babylonian world-monarchy wound around the nations which were brought into subjection to it, by its very primitive military and bureaucratic regulations, were loose, gentle, pliable as a golden ring, those of the Medo-Persian were of harder silver, those of the Macedonian of yet harder copper, but the yoke of the fourth will be one of iron.")).


  With this the declaration of the text as to the position of the four world-kingdoms and their rulers with referenced to the people of God stand in accord; for, on the one hand, Nebuchadnezzar, and the first rulers of the second kingdom, Darius the Median and Cyrus the Persian, respect the revelations of the living God, and not only in their own persons give honour to this God, but also command their heathen subjects to render unto Him fear and reverence; on the other hand, on the contrary, from the third and the fourth kingdoms the greatest persecutors of the kingdom of God, who wish utterly to destroy it (Daniel 7, 8), arise. In this respect the two first world-kingdoms, seen in their rulers, are like gold and silver, the two latter like copper and iron.


  The relation of the world-kingdoms to the kingdom and people of God, represented by this gradation of the metals, corresponds only to the Babylonian, Medo-Persian, Grecian, and Roman world-kingdoms, but not to the Babylonian, Median, and Persian. This appears more manifest in the representation of them by four ravenous beasts, the lion, the ear, the leopard, and another beast to which no likeness can be found, Daniel 7. Its eagle's wings were torn from the lion, and it had given to it, by God, a man's heart; the bear shows only wild voracity-holding its prey between its teeth, it raises its one side for new prey; the leopard with four heads and four wings springs forward as in flight over the whole earth, to seize it and to exercise dominion over it; the fourth nameless beast devours and breaks in pieces with its iron teeth all that remains, and stamps upon it with its iron feet, and thus represents godless barbarity in its fullest development. But for the historical interpretation there comes yet particularly into view the circumstance that the fourth beast is represented by no animal existing in nature, and is designated by no historical name, as in the case of the first (Dan 2:38) and the second and third (Dan 8:20-21); for the two first had already come into existence in Daniel's time, and of the third, the people at least out of whom it was to arise had then already come into relation to the people of Israel (Joe 3:6, Joe 3:8). The fourth kingdom, on the contrary, is represented by a nameless beast, because in Daniel's time Rome had not come into contact with Israel, and as yet lay beyond the circle of vision of Old Testament prophecy. Although Daniel receives much more special revelations regarding this world-kingdom (Daniel 7) than Nebuchadnezzar does in his dream (Daniel 2), yet all the separate lines of the representation of the beast and its horn are given with so much want of precision that every reference to a historical people is at fault, and from the vision and its interpretation it was not to be known where this kingdom would arise, whether in Asia or elsewhere. The strength of the monster, devouring and trampling mercilessly on all things, is in harmony with its iron nature, and in its ten horns its powerful armour is depicted. The very concrete expressions regarding the little or eleventh horn contain only ideal traces respecting the position of the king or kingdom represented by it, which distinctly show, indeed, the elevation of the same above all human and divine authority, but give no indication at all of any special historical connections.


  Thus it appears that the two vision, on the one hand, do not copy their prophetic representation from historical facts, that the prophecy is not vaticinium ex eventu; but, on the other hand, also that it is not derived from general ideas, as Hitz. and Kran. have attempted to show. While Hitzig thinks that the idea of the four ages of the world lies at the foundation, not of the fourfoldness of the monarchies, but of the kind of representation given of them in Daniel 2,—an idea which came from India to Greece, and was adopted by Daniel in its Greek form,—Kranichfeld considers that, under divine enlightenment, Daniel delineated the ideal of the advancing completion of heathen depravation in four stages (not in five, six, etc.), after the notion of the four ages of the world which we find not only in the Indian four jugas, but also in the Greco-Roman representation of the metallic aeons. Now although for this book of Daniel no special dependence on the Greeks can be proved from the use and value of the metals, because they were used by the ancient Hebrews as metaphorical symbols, yet the combination of the idea of the ages of the world so firmly and definitely stamped with just the number four remains a very noteworthy phenomenon, which must have had a deeper foundation lying in the very fact itself. This foundation, he concludes, is to be sought in the four stages of the age of man.


  This conjecture might appear plausible if Kranichfeld had proved the supposed four stages of the age of man as an idea familiar to the O.T. He has not, however, furnished this proof, but limited himself to the remark, that the combination of the number four with the ages of the life of man was one lying very near to Daniel, since the four phases of the development of heathenism come into view (Daniel 2) in the image of a human being, the personification of heathendom. A very marvellous conclusion indeed! What, then, have the four parts of the human figure—the head, breast, belly, feet—in common with the four stages of the age of man? The whole combination wants every point of support. The idea of the development of the world-power in four kingdoms following after each other, and becoming continually the more oppressive to the people of God, has no inward connection with the representation of the four ages of the world, and—as even Ewald (Daniel p. 346), in opposition to this combination, remarks—"the mere comparison with gold, silver, brass, iron lies too near for the author of this book to need to borrow it from Hesiod." The agreement of the two ideas in the number four (although Hesiod has inserted the age of the heroes between the brazen and the iron aeon, and thus has not adhered to the number four) would much more readily have been explained from the symbolical meaning of four as the number of the world, if it were the mere product of human speculation or combination in the case of the world-ages as of the world-kingdoms, and not much rather, in the case of the world-ages, were derived from the historical development of humanity and of Daniel's world-kingdoms, from divine revelation. Yet much less are the remaining declarations regarding the development and the course of the world-kingdoms to be conceived of as the product of enlightened human thought. This may be said of the general delineation of the second and third world-kingdoms (Daniel 2 and 7), and yet much more of the very special declaration regarding them in Daniel 8, but most of all of the fourth world-kingdom. If one wished to deduce the fearful power of this kingdom destroying all things from the idea of the rising up of hostility against that which is divine, closely bound up with the deterioration of the state of the world, and to attach importance to this, that the number ten of the horns of the fourth beast, corresponding to the number of the toes of the feet, is derived from the apprehension of heathendom as the figure of a man, and is not to be understood numerically, but symbolically; yet there remains, not to mention other elements, the growth of the little horn between the ten existing horns, and its elevation to power through the destruction of three existing horns, which are deduced neither from the symbolical meaning of the numbers nor are devised by enlightened human thought, but much rather constrain us to a recognition of an immediate divine revelation.


  If we now approach more closely to the historical reference of the fourth world-kingdom, it must be acknowledge that we cannot understand by it the Grecian, but only the Roman world-power. With it, not with the Macedonian monarchy, agree both the iron nature of the image (Daniel 2), and the statements (Dan 7:23) that this kingdom would be different from all that preceded it, and that it would devour and break and trample upon the whole earth. The Roman kingdom was the first universal monarchy in the full sense. Along with the three earlier world-kingdoms, the nations of the world-historical future remained still unsubdued: along with the Oriental kingdoms, Greece and Rome, and along with the Macedonia, the growing power of Rome.


  First the Roman kingdom spread its power and dominion over the whole οἰκουμένη, over all the historical nations of antiquity in Europe, Africa, and Asia. "There is" (says Herodian, ii. 11. 7) "no part of the earth and no region of the heavens whither the Romans have not extended their dominion." Still more the prophecy of Daniel reminds us of the comparison of the Roman world-kingdom with the earlier world-kingdoms, the Assyrico-Baylonian, the Persian, and the Grecian, in Dionys. Halicar., when in the proaem. 9 he says: "There are the most famous kingdoms down to our time, and this their duration and power. But the kingdom of the Romans ruled through all the regions of the earth which are not inaccessible, but are inhabited by men; it ruled also over the whole sea, and it alone and first made the east and the west its boundaries." Concerning the other features of the image in Daniel 2, we can seek neither in the two legs and feet of the image, nor in the twofold material of the feet, any hint as to the division of the Roman kingdom into the Eastern and Western Rome. The iron and clay are in the image indeed not so divided as that the one foot is of iron and the other of clay, but iron and clay are bound together in both of the feet. In this union of two heterogeneous materials there also lies no hint that, by the dispersion of the nations, the plastic material of the Germanic and the Slavic tribes was added to the Old Roman universal kingdom (Dan 2:40) with its thoroughly iron nature (Auberl. p. 252, cf. with Hof. Weiss. u. Erf. i. p. 281). For the clay in the image does not comes into view as a malleable and plastic material, but, according to the express interpretation of Daniel (v. 42), only in respect of its brittleness. The mixing of iron and clay, which do not inwardly combine together, shows the inner division of the nations, of separate natural stocks and national character is, which constituted the Roman empire, who were kept together by external force, whereby the iron firmness of the Roman nation was mingled with brittle clay.


  The kingdoms represented by the ten horns belong still to the future. To be able to judge regarding them with any certainty, we must first make clear to ourselves the place of the Messianic kingdom with reference to the fourth world-kingdom, and then compare the prophecy of the Apocalypse of John regarding the formation of the world-power—a prophecy which rests on the book of Daniel.


  The Messianic Kingdom and the Son of Man


  In the image of the monarchies, Daniel 2, the everlasting kingdom of God is simply placed over against the kingdoms of the world without mention being made of the king of this kingdom. The human image is struck and broken to pieces by a stone rolling down against its feet, but the stone itself grows into a great mountain and fills the whole earth (Dan 2:34.). This stone is a figure of that kingdom which the God of heaven will erect in the days of the kings of the fourth world-kingdom; a kingdom which to all eternity shall never be destroyed, and which shall crush all the kingdoms of the world (Dan 2:44). In Daniel 7, on the contrary, Daniel sees not only the judgment which God holds over the kingdoms of the world, to destroy them for ever with the death of their last ruler, but also the deliverance of the kingdom to the Messiah coming with the clouds of heaven in the likeness of a son of man, whom all nations shall serve, and whose dominion shall stand for ever (Dan 7:9-14, cf. Dan 7:26.).


  In both visions the Messianic kingdom appears in its completion. Whence Auberlen (p. 248), with other chiliasts, concludes that the beginning of this kingdom can refer to nothing else than to the coming of Christ for the founding of the so-called kingdom of the thousand years; an event still imminent to us. In favour of this view, he argues (1) that the judgment on Antichrist, whose appearance is yet future, goes before the beginning of this kingdom; (2) that this kingdom in both chapters is depicted as a kingdom of glory and dominion while till this time the kingdom of heaven on the earth is yet a kingdom of the cross. But the judgment on Antichrist does not altogether go before the beginning of this kingdom, but only before the final completion of the Messianic kingdom; and the Messianic kingdom has the glory and dominion over all the kingdoms under heaven, according to Daniel 2 and 7, not from the beginning, but acquires them only for the first time after the destruction of all the world-kingdoms and of the last powerful enemy arising out of them. The stone which breaks the image becomes for the first time after it has struck the image a great mountain which fills the whole earth (Dan 2:35), and the kingdom of God is erected by the God of heaven, according to Dan 2:44, not for the first time after the destruction of all the world-kingdoms, but in the days of the kings of the fourth world-monarchy, and thus during its continuance. With this Daniel 7 harmonizes; for, according to Dan 7:21, Dan 7:22, Dan 7:25, Dan 7:27, the little horn of the fourth beast carries on war with the saints of the Most High till the Ancient of days executes judgment in their behalf, and the time arrives when the saints shall possess the kingdom. Here we distinctly see the kingdom of heaven upon earth bearing the form of the cross, out of which condition it shall be raised by the judgment into the state of glory. The kingdom of the Messiah is thus already begun, and is warred against by Antichrist, and the judgment on Antichrist only goes before the raising of it to glory. (3) Auberlen adduces as a third argument, that (according to Roos, Hofm., etc.) only the people of Israel in opposition to the heathen nations and kingdoms can be understood by the "people of the saints of the Most High" (Dan 7:18, Dan 7:27), because Daniel could only think of this people. But to this Kranichfeld has rightly replied, that Daniel and the whole O.T. knew nothing whatever of such a distinction between a non-Israelitish and an Israelitish epoch within the kingdom of Messiah, but only a Messianic kingdom in which Israel forms the enduring centre for the heathen believing nations drawing near to them. To this we add, that the division of the kingdom of heaven founded by Christ on the earth into a period of the church of the Gentiles, and following this a period of a thousand years of the dominion of Jewish Christians, contradicts the clear statements of Christ and the apostles in the N.T., and is only based on a misconception of a few passages of the Apocalypse.


  Daniel certainly predicts the completion of the kingdom of God in glory, but he does not prophesy that the kingdom of heaven will then for the first time begin, but indicates its beginnings in a simple form, although he does not at large represent its gradual development in the war against the world-power, just as he also gives only a few brief intimations of the temporary development of the world-kingdoms. If Aub. (p. 251) replies that the words of the text, Dan 2:35, "then was the iron, the clay, the brass, the silver, and the gold broken to pieces together," cannot at all permit the thought of the co-existence of the fourth world-kingdom and the kingdom of God, he attributes to these words a meaning which they do not bear. The "together" refers only to the breaking in pieces of the five substances named, of which the world-kingdoms are formed, the destruction of the world-power in all its parts, but not that this happened at one and the same moment, and that then for the first time the kingdom of God which is from heaven began. The stone which brake the image in pieces, then first, it is true, grows up into a great mountain filling the whole earth. The destruction of the world-kingdoms can in reality proceed only gradually along with the growth of the stone, and thus also the kingdom of God can destroy the world-kingdoms only by its gradual extension over the earth. The destruction of the world-power in all its component parts began with the foundation of the kingdom of heaven at the appearance of Christ upon earth, or with the establishment of the church of Christ, and only reaches its completion at the second coming of our Lord at the final judgment. In the image Daniel saw in a moment, as a single act, what in its actual accomplishment or in its historical development extends through the centuries of Christendom. Auberlen has in his argument identified the image with the actual realization, and has not observed that his conception of the words Dan 2:35 does not accord with the millennium, which according to Rev 20:1-15 does not gradually from small beginnings spread itself over the earth—is not to be likened to a stone which first after the destruction of the world-kingdom grows up into a mountain.


  So also in Daniel 7 Daniel sees the judgment of the world-kingdoms in the form of an act limited to a point of time, by which not only the beast whose power culminates in the little horn is killed, but also the dominion and the kingdom over all nations is given over to the Son of man coming in the clouds of heaven and appearing before God the Judge. If one here identifies the form of the prophetic vision with the actual fact, then he places Daniel in opposition to the teaching of the N.T. regarding the judgment of the world. According to N.T. doctrine, Christ, the Son of man, receives the dominion and power over all nations not for the first time on the day of judgment, after the destruction of the world-kingdoms by the Father, but He received it (Mat 28:18) after the completion of His work and before His ascension; and it is not God the Father who holds the judgment, but the Son raised to the right hand of the Father comes in the clouds of heaven to judge the world (Mat 25:31). The Father committed the judgment to the Son even while He yet sojourned on this earth in the form of a servant and founded the kingdom of heaven (Joh 5:27). The judgment begins not for the first time either before or after the millennium, about which chiliasts contend with one another, but the last judgment forms only the final completion of the judgment commencing at the first coming of Christ to the earth, which continues from that time onward through the centuries of the spread of the kingdom of heaven upon earth in the form of the Christian church, till the visible return of Christ in His glory in the clouds of heaven to the final judgment of the living and the dead. This doctrine is disclosed to us for the first time by the appearance of Christ; for by it are unfolded to us for the first time the prophecies regarding the Messiah in His lowliness and in His glory, in the clear knowledge of the first appearance of Christ in the form of a servant for the founding of the kingdom of God by His death and resurrection, and the return of the Son of man from heaven in the glory of His Father for the perfecting of His kingdom by the resurrection of the dead and the final judgment.


  That which has been said above, avails also for explaining the revelation which Daniel received regarding the King of the kingdom of God. While His appearance in the form of a son of man with the clouds of heaven, according to the statements of the N.T. regarding the second coming of Christ, points to His coming again in glory, yet, as above remarked, His coming before the Ancient of days, i.e., before God, and receiving from God the kingdom and the dominion, does not accord with the statements of the N.T. regarding the return of Christ to judge the world; so that we must here also distinguish between the actual contents and the form of the prophetic representation, and between the thought of the prophecy and its realization or historical fulfilment. Only because of a disregard of this distinction could Fries, e.g., derive from Dan 7:13 an argument against the parallelizing of this passage with Mat 24:30; Mar 14:62, and Rev 1:7, as well as against the reference to the Messias of the personage seen by Daniel in the clouds of heaven as a son of man.


  In the vision, in which the Ancient of days, i.e., God, holds judgment over the world and its rulers, and in the solemn assembly for judgment grants to the Son of man appearing before Him the kingdom and the dominion, only this truth is contemplated by the prophet, that the Father gave to the Son all power in heaven and in earth; that He gave the power over the nations which the rulers of the earth had, and which they used only for the oppression of the saints of God, to the Son of man, and in Him to the people of the saints, and thereby founded the kingdom which shall endure for ever. But as to the way and manner in which God executes judgment over the world-power, and in which He gives (Dan 7:22, Dan 7:27) to the Son of man and to the people of the saints the dominion and the power over all the kingdoms under the heavens—on this the prophecy gives no particular disclosures; this much, however, is clear from Dan 7:27, that the judgment held by the Ancient of days over the world-power which was hostile to God is not a full annihilation of the kingdoms under the whole heavens, but only an abolition of their hostile dominion and power, and a subjection of all the kingdoms of this earth to the power and dominion of the Son of man, whereby the hostile rulers, together with all ungodly natures, shall be for ever destroyed. The further disclosures regarding the completion of this judgment are given us in the N.T., from which we learn that the Father executes judgment by the Son, to whom He has given all power in heaven and on earth. With this further explanation of the matter the passages of the N.T. referring to Dan 7:13, regarding the coming of the Son of man in the clouds of heaven to execute judgment over the world, easily harmonize. To show this, we must examine somewhat more closely the conception and the use of the words "Son of man" in the N.T.


  The Son of Man, ὁ υἱὸς τοῦ ἀνθρώπου


  It is well known that Jesus only during His sojourn on earth made use of this designation of Himself, as appears in the N.T. Bengel on Mat 16:13 remarks: "Nemo nisi solus Christus a nemine dum ipse in terra ambularet, nisi a semetipso appellitatus est filius hominis." Even after Christ's ascension the apostles do not use this name of Christ. In the passages Act 7:56 and Rev 1:13; Rev 14:14, where alone it is found in the N.T. beyond the Gospels, the title is borrowed from Dan 7:13. It is, moreover, generally acknowledged that Jesus wished by thus designating Himself to point Himself out as the Messiah; and "this pointing Himself out as the Messiah is founded," as H. A. W. Meyer on Mat 8:20 rightly remarks, "not on Psa 8:1-9, but, as is manifest from such passages as Mat 24:30; Mat 26:64 (cf. also Act 7:56), on the description of that prophetic vision, Dan 7:13, well known to the Jews (Joh 12:34), and found also in the pre-Christian book of Enoch, where the Messiah appears in the clouds of heaven = כּבר אנשׁὡς υἱὸς ἀνθρώπου, amid the angels of the divine judgment-seat." The comparison in the = כὡς to a son of man refers to the form in which He is seen by the prophet (see pp. 645f.), and affirms neither the true humanity nor the superhuman nature of Him who appeared. The superhuman or divine nature of the person seen in the form of a man lies in the coming with the clouds of heaven, since it is true only of God that He makes the clouds His chariot; Psa 104:3, cf. Isa 19:1. But on the other hand, also, the words do not exclude the humanity, as little as the ὅμοιος υἱῷ ἀνθρώπου, Rev 1:13; for, as C. B. Michaelis has remarked, כ non excludit rei veritatem, sed formam ejus quod visum est describit; so that with Oehler (Herz. Realenc.) we may say: The Messiah here appears as a divine being as much as He does a human. The union of the divine and the human natures lies also in the self-designation of Christ as ὁ υἱὸς τοῦ ἀνθρώπου, although as to the meaning Jesus unites with it there is diversity of opinion.


  That this was a designation of the Messiah common among the Jews in the time of Jesus, we cannot positively affirm, because only Jesus Himself made use of it; His disciples did not, much less did the people so style the Messiah. If, then, Jesus speaks of Himself as the Son of man, He means thereby not merely to say that He was the Messiah, but He wishes to designate Himself as the Messiah of Daniel's prophecy, i.e., as the Son of man coming to the earth in the clouds of heaven. He thereby lays claim at once to a divine original, or a divine pre-existence, as well as to affirm true humanity of His person, and seeks to represent Himself, according to John's expression, as the Logos becoming flesh.


  This view of the expression will be confirmed by a comparison of the passages in which Jesus uses it. In Joh 1:51, "Hereafter ye shall see heaven open, and the angels of God ascending and descending upon the Son of man," the divine glory is intimated as concealed in the lowliness of the Son of man: the Son of man who walks on the earth in the form of a man is the Son of God. So also in the answer which Jesus gave to the high priest, when he solemnly adjured Him to say "whether He were the Christ, the Son of God" (Mat 26:63), pointing distinctly to Dan 7:13, "Hereafter shall ye see the Son of man sitting on the right hand of power, and coming in the clouds of heaven." In like manner in all the other passages in the Gospels in which Jesus designates Himself the Son of man, He points either to His present lowliness or to His future glory, as is abundantly proved by Fr. A. Philippi (Kirch. Glaubenslehre, iv. 1, p. 415, der 2 Auf.) by a lucid comparison of all the passages in the Gospel of Matthew.


  From the use of the expression "the Son of man" by Jesus (not only where He refers to His supernatural greatness or His divine pre-existence, but also where He places His human lowliness in contrast with His divine nature), it follows that even in those passages which treat of His coming to judgment, connected with the description, borrowed from Dan 7:13, of His coming in the clouds of heaven, He seeks to prove not so much His appearance for judgment, as rather only the divine power and glory which the Father gave Him, or to indicate from the Scriptures that the Father gave Him dominion over all people, and that He will come to reveal this dominion by the judgment of the world and the completion of His kingdom. The power to execute judgment over the living and the dead, the Father, i.e., God as the Lord of the world, has given to His Son, to Christ, because He is the Son of man (Joh 5:27), i.e., because He as man is at the same time of a divine nature, by virtue of which He is of one essence with the Father. This truth is manifested in the vision, Dan 7:13-14, in this, that the Ancient of days gives glory and the kingdom to Him who appears before Him in the form of a man coming in the clouds of heaven, that all people and nations might honour Him. Therewith He gave Him also implicite the power to execute judgment over all peoples; for the judgment is only a disclosure of the sovereignty given to Him.


  The Little Horn and the Apocalyptic Beast


  The giving of the kingdom to the Son of man goes before the appearance of the great adversary of the people of God represented by the little horn—the adversary in whom the enmity of the world against the kingdom of God reaches its highest manifestation. But to form a well-founded judgment regarding the appearance of this last enemy, we must compare the description given of him in Dan 7:8, Dan 7:24. with the apocalyptic description of the same enemy under the image of the beast out of the sea or out of the abyss, Rev 13:1-8 and Rev 17:7-13.


  John saw a Beast Rise Up Out Of The Sea which had seven heads and ten horns, and on its horns ten crowns; it was like a leopard, but had the feet of a bear and the mouth of a lion, and the dragon gave him his throne and great power. One of its heads appears as if it had received a deadly wound, but its deadly wound was healed, Rev 13:1-3. In this beast the four beasts of Daniel, the lion, the bear, the leopard, and the nameless ten-horned beast (Dan 7:7), are united, and its heads and horns are represented, like the beasts of Daniel, as kings (Rev 17:9, Rev 17:12). The beast seen by John represents accordingly the world-power, in such a way that the four aspects of the same, which Daniel saw in the form of four beasts rising up one after another, are a whole united together into one. In this all interpreters are agreed. Hofmann is wrong (Schriftbew. ii. 2, p. 699), however, when from the circumstance that this beast has the body of a leopard, has its peculiar form like that of a leopard, he draws the conclusion "that John sees the Grecian kingdom rise again in a new form, in which it bears the lion's mouth of the Chaldean, the bear's feet of the Median or Persian, and the ten horns of the last kingdom." For the apocalyptic beast has the body of a leopard from no other reason than because the fourth beast of Daniel was to be compared with no other beast existing in nature, whose appearance could be selected for that purpose. In these circumstances nothing else remained than to lay hold on the form of Daniel's third beast and to make choice of it for the body of the beast, and to unite with it the feet, the mouth or the jaws, and the ten horns of the other beasts.


  But that the apocalyptic beast must represent not the rising again of Daniel's third world-kingdom, but the appearance of the fourth, and that specially in its last form, which Daniel had seen as the little horn, appears evidently from this, not to mention the explanation given in Rev 17, that the beast with the seven heads and ten horns, with the name of blasphemy on its heads (Rev 13:1), the marks of the little horn of Daniel, speaks great things and blasphemies, and continues forty and two months (Rev 13:5), corresponding to the three and a half times of Daniel, Dan 7:25. Hofmann, on the other hand, rightly remarks, that the beast must represent not merely the last world-power, but at the same time the last world-ruler, the chief enemy of the saints of God. As with Daniel the world-power and its representative are conceived of as one and the same, so here also with John. This is seen in the insensible transition of the neuter to the masculine, τῷ θηρίῳ ὅς ἔχει, v. 14. In this beast not only does the whole world-power concentrate itself, but in it also attains to its personal head. The ten horns are to be conceived of as on one of the heads, and that the seventh or last, and not (Dsterdieck, etc.) as distributed among the seven heads, so that one horn should be assigned to each head, and three horns should be conceived as between the sixth and the seventh head. This wonderful supposition owes its origin only to the historical reference of the beast to the first Roman emperor, and stands in opposition to the interpretation of the beast which is given by John, Rev 17:7. There John sees the woman, the great Babylon, the mother of harlots and abominations, sitting on a scarlet-coloured beast, which was full of names of blasphemy, and had ten horns (Rev 17:3). The identity of the seven-headed beast (Daniel 13) with the scarlet-coloured beast (Rev 17) is justly recognised by the greater number of recent interpreters, even by Dst. Of this red beast the angel, Rev 17:8, says first, "The beast that thou sawest was and is not, and shall ascend out of the bottomless pit and go into perdition; and they that dwell on the earth shall wonder ... when they behold the beast that was and is not, and yet is" (καὶ πάρεσται = shall come, be present, i.e., again, according to a more accurate reading). In these words the most of interpreters find a paraphrase of the statement, Rev 13:3, Rev 13:12, Rev 13:14, that the beast was wounded to the death, but that its deadly wound was healed. "The distinguishing of the two statements (viz., of the not-being and the death-wound, the coming again and the healing of the wound) has," as A. Christiani (uebersichtl. Darstellung des Inhalts der Apok., in der Dorpater Zeitschriftf. Thel. 1861, iii. p. 219) rightly remarks, "its foundation (against Ebrard) either in the false supposition that the beast in Rev 17 is different from that in Rev 13, or in this, that there must abstractly be a distinction between the world-power (Rev 13) and the ruler of the world (Rev 17); whereby, moreover, it is not clear wherein the difference between the death-wound and the not-being consists (against Aub.)." The being, the not-being, and the appearing gain of the beast, are not to be understood of the present time as regards the seer, so as to mean: the beast existed before John's time, after that it was not, and then one day shall again appear, which has been combined with the fable of Nero's coming again; but the past, the present, and the future of the beast are, with Vitringa, Bengel, Christ., to be regarded from the standpoint of the vision, according to which the time of the fulfilment, belonging to the future, is to be regarded as the point of time from which the being, the not-being, and the appearing again are represented, so that these three elements form the determination of the nature of the beast in its historical manifestation.


  Hereupon the angel points out to the seer the secret of the woman and of the beast which bears the woman, beginning with the interpretation of the beast, Rev 17:9. "The seven heads are seven mountains, on which the woman sitteth; and there are seven kings." The heads are thus defined in a twofold way: For the woman they are seven mountains, on which she sits; but in so far as they belong to the beast, they are seven kings (Hofm. p. 711, Christ., etc.). The reference of the mountains to the seven hills of Rome is to be rejected, because it is difficult to understand how the heads can represent at one and the same time both mountains and kings. Mountains are, according to the prophetic view, seats of power, symbols of world-kingdoms (cf. Psa 68:17; Psa 76:5; Jer 51:25; Eze 35:2), and thus are here as little to be thought of as occupying space along with one another as are the seven kings to be thought of as contemporaneous (Hofm., Aub.). According to this, the βασιλείς are not also separate kings of one kingdom, but kingships, dominions, as in Daniel ruler and kingdom are taken together. One need not, however, on this account assume that βασιλείς stands for βασιλείαι; for, according to Dan 8:20-22, "the kingdom is named where the person of the ruler is at once brought into view; but where it is sought to designate the sovereignty, then the king is named, either so that he represents it altogether, or so that its founder is particularly distinguished" (Hofm. p. 714).


  The angel further says of the seven heads: "Five (of these sovereignties) are fallen," i.e., are already past, "one is," i.e., still exists, "the other is not yet come; and when it cometh, it must continue a short space." This explanation is obviously given from the point of view of the present of the seer. The five fallen βασιλείς (sovereignties) are Egypt, Assyria, Babylonia, Medo-Persia, and Greece (Hengst., Aub., Christ.), and not Assyria, Chaldea, Persia, Grecia, and the kingdom of the Seleucidae, as Hofmann, with Ebrard and Stier, affirms. The reception of the Seleucidae or of Antiochus Epiphanes into the rank of world-rulers, depends, with Hofmann, on the erroneous interpretation of the apocalyptic beast-image as representing the reappearance of the Grecian world-kingdom, and falls with this error. The chief argument which Hofmann alleges against Egypt, that it was never a power which raised itself up to subdue or unite the world under itself, or is thus represented in the Scriptures, Aub. (p. 309) has already invalidated by showing that Egypt was the first world-power with which the kingdom of God came into conflict under Moses, when it began to exist as a nation and a kingdom. Afterwards, under the kings, Israel was involved in the wars of Egypt and Assyria in like manner as at a later period they were in those of the Ptolemies and the Seleucidae. For this reason Egypt and Assyria are often named together by the prophets, particularly as the world-powers with which the people of God committed whoredom, yea, by the older prophets generally as the representatives of the world-power (Kg2 17:4; Hos 7:11; Hos 12:1; Hos 9:3; Hos 11:5, Hos 11:11; Mic 7:12; Isa 52:4; Isa 19:23-25; Jer 2:18, Jer 2:36; Zac 10:10). On the other hand, the Seleucidan appears before us in Daniel 8 and 11:1-25 as an offshoot of the Grecian world-kingdom, without anything further being intimated regarding him. In Daniel 7 there is as little said of him as there is in Zechariah's vision of the four-horsed chariots.


  The sixth sovereignty, which "is" (ὁ εἷς ἔστιν), is the Roman world-power exercising dominion at the time of John, the Roman emperor. The seventh is as yet future, and must, when it comes, continue a short time (ὀλίγον). If the sixth sovereignty is the Roman, they by the seventh we may understand the world-powers of modern Europe that have come into its place. The angel adds (Rev 17:11), "The beast that was and is not, even he is the eighth (king), and is of the seven, and goeth into perdition." By that which is called "even the eighth" can properly be meant only the seventh. The contrast lying in the καὶ αὐτὸς ὀγδοός demands this. But that instead of the seventh (Rev 17:10, ὁ ἄλλος the beast itself is named, therewith it is manifestly intimated that in the eighth the beast embodies itself, or passes into its completed form of existence as a beast. This is supported partly by the expression ἐκ τῶν ἑπτά which is added to ὀγδοός, partly by the designation as "the beast that was and is not." That addition does not merely say, one out of the seven, for which John would have written εἷς ἐκ τῶν ἑπτά (cf. Rev 17:1 and Rev 21:9), or, formed like the seven, but, growing up out of the seven, as the blossom out of the plant (βλαστάνων, as the Greek Andreas explains, and erroneously adds ἐκ μίας αὐτῶν). It is the comprehensive essence of these seven, the embodiment of the beast itself, which for the first time reaches in it to its perfect form (Aub., Dsterd., Christ.). As such it is placed over against the seven as the eighth; but it is not therefore an eighth kingdom, for it is not represented by an eighth head, but only by the beast-only the beast which was, and is not, and then shall be again (πάρεσται, Rev 17:11, cf. Rev 17:8). If now this definition, according to the above, means the same thing as is intended in Daniel 13 by the deadly wound of the beast and the healing again of the wound, then these words mean that the world-power in one of its heads (the seventh?) receives the deadly wound, so that the beast is not-i.e., it cannot show its power, its beast-nature-till the healing of the same, but after the healing of the wound it will appear as the eighth ruler in its full nature as a beast, and will unfold the power of its ten horns. Of these ten horns the angel says, Rev 17:12, "They are ten kings which have received no βασιλείαν, but will receive power as kings one hour with the beast." By this is it affirmed, on the one side, that the ten horns belong to the seventh beast; but, on the other, it appears from this interpretation of the angel, taken in connection with that going before, that the ruler with the ten horns and the highest phases of the development of the world-power, and is to be regarded as contemporary with the ten βασιλείς which receive power as kings with the beast.


  The statement, however, that the seventh ruler is also an eighth, and must represent the beast in its perfect form, without his being denoted by an eighth head to the beast, has its foundation, without doubt, in the dependence of the apocalyptic delineation on Daniel's prophecy of the fourth world-power, in which (Daniel 2) the iron legs are distinguished from the feet, which consist partly of iron and partly of clay; and yet more distinctly in Daniel 7 the climax of the power of the fourth beast is represented in the little horn growing up between its ten horns, and yet neither is it called in Daniel 2 a fifth kingdom, nor yet in Daniel 7 is the little horn designated as a fifth world-ruler.


  The apocalyptic delineation of the world-power and the world-ruler is related, therefore, to the prophecy of Daniel in such a manner that, in the first place, it goes back to the elements of the same, and gathers them together into one combined image, according to its whole development in the past, present, and future, while Daniel's prophecy goes forth from the present, beginning with the Chaldean world-kingdom. Moreover, the Apocalypse discloses the spiritual principle working in the world-power. The dragon, i.e., Satan, as prince of this world, gave his throne and his power to the beast. Finally, the Apocalypse extends itself at large over the unfolding, as yet future, of the ungodly world-kingdom; for it places in view, in addition to the sixth ruler existing in the presence of the seer, the rising up of yet a seventh, in which the beast, healed of its death-wound, will first as the eighth ruler fully reveal its ungodly nature. The dividing of the fourth world-kingdom of Daniel between two rulers has its foundation in the purpose to gain the significant number seven. By the number seven of the heads while Daniel saw only four beasts, the apocalyptic beast must be represented as the diabolical contrast to the Lamb. The seven heads and ten horns the beast has in common with the dragon, which gave his power to the beast (cf. Rev 13:1-2 with Rev 12:3). The seven heads of the dragon and of the beast are the infernal caricature and the antithesis of the seven Spirits of God, the seven eyes and seven horns of the Lamb (Rev 5:6), just as the seven mountains on which the woman sits are the antitype and the antithesis of the hill of Zion, the chosen mountain of the Lord. (Cf. Lmmert, Babel, das Thier u. der falsche Prophet, 1863, p. 84.) From the symbolical signification of the numbers, it is also clear how the beast which was and is not can also appear as the eighth ruler. The eighth, arising from the addition of one to seven, denotes a new beginning, or the beginning of a new life, as frequently in the laws relating to religious worship, as e.g., regarding circumcision, the consecration of priests, the purification of lepers, the eight days of the Feast of Tabernacles, etc. Cf. Leyrer in Herz.'s Real. Encycl. xviii. p. 370. According to him, the beast is called καὶ αὐτὸς ὀγδοός (Rev 17:11), "because, although it is of the seven which hitherto have constituted the antichristian development in its completeness, a new one presumes to establish itself in self-deification, and in open rebellion against God, raising itself to the experiment of an absolute world-monarchy before the final judgment passes upon it."


  As the number seven of the heads of the beast in the Apocalypse, so also the number four of the beasts rising up out of the sea in Daniel's vision comes first under consideration, according to their symbolical meaning as the number of the world. For the sake of this significance of the number four, only the four world-kingdoms are spoken of, while in the fourth there are distinctly two different phases of the development of the world-kingdom. If we look at this significance of the numbers, the difference between the representation of Daniel and that of the Apocalypse reduces itself to this, that Daniel designates the world-power simply only in opposition to the kingdom of God; the Apocalypse, on the contrary, designates it according to its concealed spiritual background, and in its antichristian form. The world-number four appears here augmented to the antichristian contrast to the divine number seven. But in both representations the beast forming the last phase of the world-kingdom has ten horns. This number also has a symbolical meaning; it is the signature of definitive completeness, of fullest development and perfection. "The ten horns are kings; for 'horn' as well as 'king' signifies might crushing, conquering" (Lmmert, p. 78). The little horn which outrooted three existing ones and entered into their place, makes, with the remaining seven, eight; but eight is seven augmented. It is therefore the beast itself in its highest power, and ripe for judgment, just as the beast which was and is not mounts up as the eighth ruler, to be destroyed, after a short period of action, by the judgment.


  But while we attach a symbolical import to the numbers, we do not, however, wish to dispute that their numerical worth may not also be realized in the fulfilment. As the comparison of Daniel 7 with 8 beyond doubt shows that the second and third kingdoms which the prophet saw have historically realized themselves in the succession of the Medo-Persian and Grecian kingdoms after the Babylonian; as, moreover, in the prophet delineation of the fourth world-kingdom the character of the Roman world-power is not to be mistaken; finally, as in the Apocalypse the first six heads of the beast are referred to the world-powers that have hitherto appeared in history: so may also the prophecy of the seven heads and of the ten horns of the beast (in Daniel. and the Apoc.) perhaps yet so fulfil itself in the future, that the antichristian world-power may reach its completion in ten rulers who receive power as kings one hour with the beast, i.e., as companions and helpers of Antichrist, carry on war for a while against the Lord and His saints, till at the appearance of the Lord to judgment they shall be destroyed, together with the beast and the dragon.


  How indeed this part of the prophecy, relating to the last unfolding of the ungodly and antichristian world-power, shall fulfil itself, whether merely according to the symbolical meaning of the numbers, or finally also actually, the day will first make clear.


  Daniel 7:1


  The time here indicated, "in the first year of Belshazzar," which cannot, as is evident, mean "shortly before the reign of Belshazzar" (Hitz.), but that Daniel received the following revelation in the course of the first year of the reign of this king, stands related to the contest of the revelation. This vision accords not only in many respects with the dream of Nebuchadnezzar (Daniel 2), but has the same subject. This subject, however, the representation of the world-power in its principal forms, is differently given in the two chapters. In Daniel 2 it is represented according to its whole character as an image of a man whose different parts consist of different metals, and in Daniel 7 under the figure of four beasts which arise one after the other out of the sea. In the former its destruction is represented by a stone breaking the image in pieces, while in the latter it is effected by a solemn act of judgment. This further difference also is to be observed, that in this chapter, the first, but chiefly the fourth world-kingdom, in its development and relation to the people of God, is much more clearly exhibited than in Daniel 2. These differences have their principal reason in the difference of the recipients of the divine revelation: Nebuchadnezzar, the founder of the world-power, saw this power in its imposing greatness and glory; while Daniel, the prophet of God, saw it in its opposition to God in the form of ravenous beasts of prey. Nebuchadnezzar had his dream in the second year of his reign, when he had just founded his world-monarchy; while Daniel had his vision of the world-kingdoms and of the judgment against them in the first year of Belshazzar, i.e., Evilmerodach, the son and successor of Nebuchadnezzar, when with the death of the golden head of the world-monarchy its glory began to fade, and the spirit of its opposition to God became more manifest. This revelation was made to the prophet in a dream-vision by night upon his bed. Compare Dan 2:28. Immediately thereafter Daniel wrote down the principal parts of the dream, that it might be publicly proclaimed—the sum of the things (מלּין ראשׁ) which he had seen in the dream. אמר, to say, to relate, is not opposed to כּתב, to write, but explains it: by means of writing down the vision he said, i.e., reported, the chief contents of the dream, omitting secondary things, e.g., the minute description of the beasts.


  Daniel 7:2


  With Dan 7:2 Daniel begins his written report: "Daniel began and said," introduces the matter. חזוי עם־ליליא, visions in (during) the night, cf. Dan 2:19. Dan 7:2 and Dan 7:3 describe the scene in general. The four winds of heaven break loose upon the great sea, and rage fiercely, so that four great beasts, each diverse from the others, arise out of its bosom. The great sea is not the Mediterranean (Berth., Ges., Hitz., Ewald), for such a geographical reference is foreign to the context. It is the ocean; and the storm on it represents the "tumults of the people," commotions among the nations of the world (Hv., Leng., Hofm., etc.), corresponding to the prophetic comparison found in Jer 17:12; Jer 46:7. "Since the beasts represent the forms of the world-power, the sea must represent that out of which they arise, the whole heathen world" (Hofmann). In the interpretation of the image (Dan 7:17) יגּמא מן is explained by ארעא מן. גּיח means to break forth (Eze 32:2), to burst out in storm, not causative, "to make the great sea break forth" (Kran.). The causative meaning is not certainly found either in the Hebrew or the Chaldee. The four winds stand in relation to the four quarters of the heavens; cf. Jer 49:39. Calvin remarks: Mundus similis turbulento mari, quod non agitatur una procella vel uno vento, sed diversis ventis inter se confligentibus, ac si totum coelum conspiraret ad motus excitandos. With this, however, the meaning of the words is not exhausted. The four winds of heaven are not merely diversi venti, and their bursting forth is not only an image of a general commotion represented by a storm in the ocean. The winds of the heavens represent the heavenly powers and forces by which God sets the nations of the world in motion; and the number four has a symbolical meaning: that the people of all regions of the earth are moved hither and thither in violent commotion. "(Ecumenical commotions give rise to oecumenical kingdoms" (Kliefoth). As a consequence of the storm on the sea, there arise out of it four fierce beasts, not all at once, but, as Dan 7:6 and Dan 7:7 teach, one after another, and each having a different appearance. The diversity of the form of the beasts, inasmuch as they represent kingdoms, is determined beforehand, not only to make it noticeable that the selection of this symbol is not arbitrary but is significant (Hvernick), but emphatically to intimate that the vision of different kingdoms is not to be dealt with, as many interpreters seem inclined to do, as one only of different kings of one kingdom.


  Daniel 7:4


  In these verses there is a description of the four beasts.—Dan 7:4. The first beasts resembled a lion with eagle's wings. At the entrance to a temple at Birs Nimrud there has been found (Layard, Bab. and Nin.) such a symbolical figure, viz., a winged eagle with the head of a man. There have been found also images of winged beasts at Babylon (Mnter, Relig. der Bab.). These discoveries may be referred to as evidence that this book was composed in Babylon, and also as explaining the Babylonian colouring of the dream. But the representation of nations and kingdoms by the images of beasts is much more widely spread, and affords the prophetic symbolism the necessary analogues and substrata for the vision. Lions and eagles are not taken into consideration here on account of their strength, rapacity, and swiftness, but simply because they are kings among beasts and birds: "The beast rules royally like the lion, and wings its conquering royal flight high over the οἰκουμένη like the eagle" (Kliefoth). This emblem corresponds with the representation of the first kingdom with the golden head (Daniel 2). What the gold is among metals and the head among the members of the body, that the lion is among beasts and the eagle among birds.


  After a time Daniel sees a change take place with this beast. The wings, i.e., the feathers by which it flies, are plucked off: it is deprived of its power of flight, so that it can no more fly conquering over the earth, or hover as a ruler over it; i.e., the kingdom will be deprived of the power of conquering, for it will be lifted up from the earth (הקימת is Hoph., cf. Dan 4:33), and be placed on its feet as a man. The lifting up from the earth does not represent, accordingly, being taken away or blown away from the earth, not the destruction of the Chaldean kingdom (Theodrt., Hieron., Raschi, Hitzig, and others), but the raising of it up when lying prostrate on the ground to the right attitude of a human being. This change is further described by the words, "a man's heart was given to it," denoting that the beast-nature was transformed to that of a man. The three expressions thus convey the idea, that the lion, after it was deprived of its power of flight, was not only in external appearance raised from the form of a beast to that of a man, but also that inwardly the nature of the beast was ennobled into that of a man. In this description of the change that occurred to the lion there is without doubt a reference to what is said of Nebuchadnezzar in Daniel 4: it cannot, however, be thence concluded, with Hofmann and others, that the words refer directly to Nebuchadnezzar's insanity; for here it is not the king, but the kingdom, that is the subject with reference to whose fate that event in the life of its founder was significant. Forasmuch as it was on account of his haughtiness that madness came upon him, so that he sank down to the level of the beasts of the field, so also for the same reason was his kingdom hindered in its flight over the earth. "Nebuchadnezzar's madness was for his kingdom the plucking off of its wings;" and as when he gave glory to the Most High his reason returned to him, and then for the first time he attained to the true dignity of man, so also was his world-kingdom ennobled in him, although the continued influence of this ennobling may not be perceived from the events in the reign of his son, recorded in Daniel 5. Besides, there lies herein not only the idea of the superiority of the first world-kingdom over the others, as is represented in Daniel 2 by the golden head of the metallic image, but also manifestly the typical thought that the world-kingdom will first be raised to the dignity of manhood when its beast-like nature is taken away. Where this transformation does not take place, or where it is not permanent, there must the kingdom perish. This is the prophetic meaning, for the sake of which that occurrence in the life of the founder of the world-monarchy is here transferred to his kingdom.


  Daniel 7:5


  The second beast.—וארו signifies that this beast came first into sight after the lion, which also the predicates תנינה אחרי prove.אחרי expresses the difference from the first beast, תנינה the order in which it appears. The beast was like a bear. Next to the lion it is the strongest among animals; and on account of its voracity it was called by Aristotle ζῶον παμφάγον. The words לשׁטר־חד הקימת present some difficulty. They have been differently explained. The explanation of Rabbi Nathan, "and it established a dominion," with which Kranichfeld also agrees, is not only in opposition to the חד, but is also irreconcilable with the line of thought. חד is not the indefinite article, but the numeral; and the thought that the beast established one dominion, or a united dominion, is in the highest degree strange, for the character of a united or compact dominion belongs to the second world-kingdom in no case in a greater degree than to the Babylonian kingdom, and in general the establishing of a dominion cannot properly be predicated of a beast = a kingdom. The old translators (lxx, Theod., Peshito, Saad.) and the rabbis have interpreted the word שׁטר in the sense of side, a meaning which is supported by the Targ. סטר, and is greatly strengthened by the Arabic s'thar, without our needing to adopt the reading שׂטר, found in several Codd. The object to the verb הקימת is easily supplied by the context: it raised up, i.e., its body, on one side. This means neither that it leaned on one side (Ebrard), nor that it stood on its fore feet (Hvernick), for the sides of a bear are not its fore and hinder part; but we are to conceive that the beast, resting on its feet, raised up the feet of the one side for the purpose of going forward, and so raised the shoulder or the whole body on that side. But with such a motion of the beast the geographical situation of the kingdom (Geier, Mich., Ros.) cannot naturally be represented, much less can the near approach of the destruction of the kingdom (Hitzig) be signified. Hofmann, Delitzsch, and Kliefoth have found the right interpretation by a reference to Daniel 2 and 8. As in Daniel 2 the arms on each side of the breast signify that the second kingdom will consist of two parts, and this is more distinctly indicated in Daniel 8 by the two horns, one of which rose up after the other, and higher, so also in this verse the double-sidedness of this world-kingdom is represented by the beast lifting itself up on the one side. The Medo-Persian bear, as such, has, as Kliefoth well remarks, two sides: the one, the Median side, is at rest after the efforts made for the erection of the world-kingdom; but the other, the Persian side, raises itself up, and then becomes not only higher than the first, but also is prepared for new rapine.


  The further expression, it had three ribs in its mouth between its teeth, has also been variously interpreted. That עלעין means ribs, not sides, is as certain as that the ribs in the mouth between the teeth do not denote side-teeth, tusks, or fangs (Saad., Hv.). The עלעין in the mouth between the teeth are the booty which the bear has seized, according to the undoubted use of the word; cf. Amo 3:12; Psa 124:6; Job 29:17; Jer 51:44. Accordingly, by the ribs we cannot understand either the Persians, Medians, and Babylonians, as the nations that constituted the strength of the kingdom (Ephr. Syr., Hieron., Ros.), or the three Median kings (Ewald), because neither the Medes nor the three Median kings can be regarded as a prey of the Median or Medo-Persian world. The "ribs" which the beast is grinding between its teeth cannot be the peoples who constitute the kingdom, or the kings ruling over it, but only peoples who constitute the kingdom, or the kings ruling over it, but only peoples or countries which it has conquered and annexed to itself. The determining of these peoples and countries depends on which kingdom is represented by the bear. Of the interpreters who understand by the bear the Median kingdom, Maurer and Delitzsch refer to the three chief satrapies (Daniel 6:3 [Dan 6:2]). Not these, however, but only the lands divided between them, could be regarded as the prey between the teeth of the beast, and then Media also must be excluded; so that the reference of the words to the three satrapies is altogether inadmissible. Hitzig thinks that the reference is to three towns that were destroyed by the Medians, viz., Nineveh, Larissa, and a third which he cannot specify; v. Leng. regards the number three as a round number, by which the voracity of the beast is shown; Kranichfeld understands by the three ribs constituent parts of a whole of an older national confederation already dissolved and broken asunder, of which, however, he has no proof. We see, then, that if the bear is taken as representing the Median kingdom, the three ribs in its mouth cannot be explained. If, on the other hand, the Medo-Persian world-kingdom is intended by the bear, then the three ribs in its mouth are the three kingdoms Babylon, Lydia, and Egypt, which were conquered by the Medo-Persians. This is the view of Hofm., Ebr., Znd., and Klief. The latter, however, thinks that the number "Three" ought not to be regarded as symbolical, but as forming only the contrast to the number four in Dan 7:6, and intimating that the second beast will not devour in all the regions of the world, but only on three sides, and will make a threefold and not a fourfold plunder, and therefore will not reach absolute universality. But since the symbolical value of each number is formed from its arithmetical signification, there is no reason here, any more than there is in the analogous passages, Dan 8:4, Dan 8:22, to depart wholly from the exact signification.


  The last expression of the verse, Arise, devour much flesh, most interpreters regard as a summons to go forth conquering. But this exposition is neither necessary, nor does it correspond to the relative position of the words. The eating much flesh does not form such a contrast to the three ribs in the mouth between the teeth, that it must be interpreted of other flesh than that already held by the teeth with the ribs. It may be very well understood, with Ebrard and Kliefoth, of the consuming of the flesh of the ribs; so that the command to eat much flesh is only an explication of the figure of the ribs held between the teeth, and contains only the thought that the beast must wholly consume the plunder it has seized with its teeth. The plur. אמרין (they spoke) is impersonal, and is therefore not to be attributed to the angel as speaking.


  Daniel 7:6


  The third beast, which Daniel saw after the second, was like a panther (leopard), which is neither so kingly as the lion nor so strong as the bear, but is like to both in rapacity, and superior to them in the springing agility with which it catches its prey; so that one may say, with Kliefoth, that in the subordination of the panther to the lion and the bear, the same gradation is repeated as that this is found (of the third kingdom) in Daniel 2 of the copper (brass). Of the panther it is said, that it had four wings of a fowl and four heads. The representation of the beast with four wings increases the agility of its movements to the speed of the flight of a bird, and expresses the thought that the kingdom represented by that beast would extend itself in flight over the earth; not so royally as Nebuchadnezzar,—for the panther has not eagle's wings, but only the wings of a fowl,—but extending to all the regions of the earth, for it has four wings. At the same time the beast has four heads, not two only, as one might have expected with four wings. The number four thus shows that the heads have an independent signification, and do not stand in relation to the four wings, symbolizing the spreading out of the kingdom into the four quarters of the heavens (Bertholdt, Hv., Kran.). As little do the four wings correspond with the four heads in such a way that by both there is represented only the dividing of the kingdom into four other kingdoms (Hv.. Comment., Auberl.). Wings are everywhere an emblem of rapid motion; heads, on the contrary, where the beast signifies a kingdom, are the heads of the kingdom, i.e., the kings or rulers: hence it follows that the four heads of the panther are the four successive Persian kings whom alone Daniel knows (Dan 11:2). Without regard to the false interpretations of Dan 11:2 on which this opinion rests, it is to be noticed that the four heads do not rise up one after another, but that they all exist contemporaneously on the body of the beast, and therefore can only represent four contemporary kings, or signify that this kingdom is divided into four kingdoms. That the four wings are mentioned before the four heads, signifies that the kingdom spreads itself over the earth with the speed of a bird's flight, and then becomes a fourfold-kingdom, or divides itself into four kingdoms, as is distinctly shown in Dan 8:5.—The last statement, and dominion was given to it, corresponds with that in Dan 2:39, it shall bear rule over all the earth, i.e., shall found an actual and strong world-empire.


  Daniel 7:7-8


  The fourth beast.—Introduced by a more detailed description, the fourth beast is presented more distinctly before our notice than those which preceded it. Its terribleness and its strength, breaking in pieces and destroying all things, and the fact that no beast is named to which it can be likened, represent it as different from all the beasts that went before. This description corresponds with that of the fourth kingdom denoted by the legs and the feet of the metallic image of the monarchies (Daniel 2). The iron breaking in pieces all things (Dan 2:40) is here represented by the great iron teeth with which this monster devoured and brake in pieces. In addition to that, there are also feet, or, as Dan 7:19 by way of supplement adds, "claws of brass," with which in the mere fury of its rage it destroyed all that remained, i.e., all that it did not devour and destroy with its teeth. וגו משׁניה היא (it was made different) denotes not complete diversity of being, from which Hitz. and Del. conclude that the expression suits only the Macedonian world-kingdom, which as occidental was different in its nature from the three preceding monarchies, which shared among themselves an oriental home and a different form of civilisation and despotic government. For although משׁניה expresses more than אחרי (Dan 7:5), yet the דּא מן דּא שׁנין (diverse one from another), spoken (Dan 7:3) of all the beasts, shows that משׁניה cannot be regarded as expressing perfect diversity of being, but only diversity in appearance. The beast was of such terrible strength and destructive rage, that the whole animal world could furnish no representative by whose name it might be characterized. It had ten horns, by which its terrible strength is denoted, because a horn is in Scripture always the universal symbol of armed strength. With this the interpretation (Dan 7:24), that these horns are so many kings or kingdoms, fully corresponds. In the ten horns the ten toes of the image (Daniel 2) are again repeated. The number ten comes into consideration only according to its symbolical meaning of comprehensive and definite totality. That the horns are on the head of the one beast, signifies that the unfolding of its power in the ten kingdoms is not a weakening of its power, but only its full display.


  Daniel 7:8


  Here a new event is brought under our notice. While continuing to contemplate the horns (the idea of continuance lies in the particip. with the verb. fin.), Daniel sees another little horn rise up among them, which uproots, i.e., destroys, three of the other horns that were already there. He observes that this horn had the eyes of a man, and a mouth which spake great things. The eye and the mouth suggest a human being as represented by the horn. Eyes and seeing with eyes are the symbols of insight, circumspection, prudence. This king will thus excel the others in point of wisdom and circumspection. But why the eyes of a man? Certainly this is not merely to indicate to the reader that the horn signified a man. This is already distinctly enough shown by the fact that eyes, a mouth, and speech were attributed to it. The eyes of a man were not attributed to it in opposition to a beast, but in opposition to a higher celestial being, for whom the ruler denoted by the horn might be mistaken on account of the terribleness of his rule and government; "ne eum putemus juxta quorundam opinionem vel diabolum esse vel daemonem, sed unum de hominibus, in quo totus Satanas habitaturus sit corporaliter," as Jerome well remarks; cf. Hofmann and Kliefoth.—A mouth which speaketh great things is a vainglorious mouth. רברבן are presumptuous things, not directly blasphemies (Hv.). In the Apocalypse, Rev 13:5, μεγάλα and βλασφημίαι are distinguished.


  Daniel 7:9


  The judgment on the horn speaking great things and on the other beasts, and the delivering of the kingdom to the Son of Man.


  After Daniel had for a while contemplated the rising up of the little horn that appeared among the ten horns, the scene changed. There is a solemn sitting in judgment by God, and sentence is pronounced. Seats or chairs were placed. רמיו, activ. with an indefinite subject: they were thrown, i.e., they were placed in order quickly, or with a noise. Seats, not merely a throne for God the Judge, but a number of seats for the assembly sitting in judgment with God. That assembly consists neither of the elders of Israel (Rabb.), nor of glorified men (Hengstb. on Rev 4:4), but of angels (Psa 89:8), who are to be distinguished from the thousands and tens of thousands mentioned in Dan 7:10; for these do not sit upon thrones, but stand before God as servants to fulfil His commands and execute His judgments. יומין עתּיק, one advanced in days, very old, is not the Eternal; for although God is meant, yet Daniel does not see the everlasting God, but an old man, or a man of grey hairs, in whose majestic from God makes Himself visible (cf. Eze 1:26). When Daniel represents the true God as an aged man, he does so not in contrast with the recent gods of the heathen which Antiochus Epiphanes wished to introduce, or specially with reference to new gods, as Hitzig and Kran. suppose, by reference to Deu 32:17 and Jer 23:23; for God is not called the old God, but appears only as an old man, because age inspires veneration and conveys the impression of majesty. This impression is heightened by the robe with which He is covered, and by the appearance of the hair of His head, and also by the flames of fire which are seen to go forth from His throne. His robe is white as snow, and the hair of His head is white like pure wool; cf. Rev 1:14. Both are symbols of spotless purity and holiness. Flames of fire proceed from His throne as if it consisted of it, and the wheels of His throne scatter forth fire. One must not take the fire exclusively as a sign of punishment. Fire and the shining of fire are the constant phenomena of the manifestation of God in the world, as the earthly elements most fitting for the representation of the burning zeal with which the holy God not only punishes and destroys sinners, but also purifies and renders glorious His own people; see under Exo 3:3. The fire-scattering wheels of the throne show the omnipresence of the divine throne of judgment, the going of the judgment of God over the whole earth (Kliefoth). The fire which engirds with flame the throne of God pours itself forth as a stream from God into the world, consuming all that is sinful and hostile to God in the world, and rendering the people and kingdom of God glorious. קדמוהי מן (from before Him) refers to God, and not to His throne. A thousand times a thousand and ten thousand times ten thousand are hyperbolical expressions for an innumerable company of angels, who as His servants stand around God; cf. Deu 33:2; Psa 68:18. The Keri presents the Chaldaic form אלפין for the Hebraizing form of the text אלפים (thousands), and for רבון the Hebraizing form רבבן (myriads), often found in the Targg., to harmonize the plur. form with the singular רבּו going before.


  Forthwith the judgment begins. יתב דּינא we translate, with most interpreters, the judgment sets itself. דּינא, judgment, abstr. pro concreto, as judicium in Cicero, Verr. 2. 18. This idea alone is admissible in Dan 7:26, and here also it is more simple than that defended by Dathe and Kran.: "He" (i.e., the Ancient of days) "sets Himself for judgment,"—which would form a pure tautology, since His placing Himself for judgment has been already (Dan 7:9) mentioned, and nothing would be said regarding the object for which the throne was set.—"The books were opened." The actions of men are recorded in the books, according to which they are judged, some being ordained to eternal life and others condemned to eternal death; cf. Rev 20:12, and the notes under Dan 12:1. The horn speaking great things is first visited with the sentence of death.


  Daniel 7:11


  The construction of this verse is disputed. The second הוית חזה (I was seeing) repeats the first for the purpose of carrying on the line of thought broken by the interposed sentence. בּאדין (then) is separated by the accents from the first הוית חזה and joined to the clause following: "then on account of the voice of the great words." By this interposed sentence the occasion of the judgment which Daniel sees passed upon the beast is once more brought to view. קל מן, "on account of the voice of the words," i.e., on account of the loud words, not "from the time of the words, or from the time when the voice of the great words made itself heard" (Klief.). The following expression, דּי עד (till that), does not by any means require the temporal conception מן. To specify the terminus a quo of the vision was as little necessary here as in the דּי עד הוית חזה, Dan 7:9. The temporal conception of מן alters not only the parallelism of the passage Dan 7:9 and Dan 7:11, but also the course of thought in the representation, according to which Daniel remains overwhelmed during the vision till all the separate parts of it have passed before his view, i.e., till he has seen the close of the judgment. The first part of this scene consists of the constituting of the judgment (Dan 7:9, Dan 7:10), the second of the death and extinction of the horn speaking great things (Dan 7:11), with which is connected (Dan 7:12) the mention of the destruction of the dominion of the other beasts. If one considers that the words "I beheld till that" correspond with the like expression in Dan 7:9, he will not seek, with Kran., in the דּי עד a reference to a lasting process of judicial execution ending with destruction. The thought is simply this: Daniel remained contemplating the vision till the beast was slain, etc. חיותא (the beast) is, by virtue of the explanatory sentence interposed in the first hemistich, the horn speaking great things. The ungodly power of the fourth beast reaches its climax in the blaspheming horn; in this horn, therefore, the beast is slain and destroyed, while its body is given to the burning. אשּׁא ליקדת (to the burning fire) corresponds with the Hebr. אשׁ לשׂרפת, Isa 64:10. The burning in the fire is not the mere figure of destruction, specially justified by the thunder-storm which gathered as a veil around the scene of judgment (Kran.), for there is no mention of a storm either in Dan 7:9 or anywhere else in this entire vision. The supposition that the burning is only the figure of destruction, as e.g., in Isa 9:4, is decidedly opposed by the parallel passages, Isa 66:14, which Daniel had in view, and Rev 19:20 and Rev 20:10, where this prophecy is again taken up, and the judgment is expressed by a being cast into a like of fire with everlasting torment; so that v. Lengerke is right when he remarks that this passage speaks of the fiery torments of the wicked after death, and thus that a state of retribution after death is indicated.


  Daniel 7:12


  In this verse it is in addition remarked, that the dominion of the other beasts was also destroyed, because the duration of their lives was determined for a time and an hour. The construction of the words forbids us (with Luther) to regard the first part of Dan 7:12 as dependent on דּי עד of Dan 7:11. The object חיותא וּשׁאר (the rest of the beasts) is presented in the form of an absolute nominative, whereby the statement of Dan 7:12 is separated from the preceding. העדּיו, impersonal, instead of the passive, as דּקוּ in Dan 2:35 : "their dominion was made to perish," for "their dominion was destroyed." "The other beasts" are not those that remained of the seven horns of the fourth beast, which were not uprooted by the horn coming up amongst them, the remaining kingdoms of the fourth monarchy after the destruction by that horn, for with the death of the beast the whole fourth world-monarchy is destroyed; nor are they the other kingdoms yet remaining at the time of the overthrow of the fourth world-monarchy or the destruction of the fourth beast (J. D. Mich., v. Leng.), which only lose their political power, but first of all would become subject to the new dominant people (Hitzig), for such other kingdoms have no existence in the prophetic view of Daniel, since the beasts represent world-kingdoms whose dominion stretches over the whole earth. The "remaining beasts" are much rather the first three beasts which arose out of the sea before the fourth, as is rightly acknowledged by Chr. B. Mich., Ros., Hv., Hofm., Maur., Klief., and Kran., with the old interpreters. Although the four world-kingdoms symbolized by those beasts follow each other in actual history, so that the earlier is always overthrown by that which comes after it, yet the dominion of the one is transferred to the other; so in the prophetic representation the death or the disappearance of the first three beasts is not expressly remarked, but is here first indicated, without our needing for that reason to regard העדּיו as the pluperfect. For the exposition of this verse also we may not appeal to Daniel 2, where all the four world-kingdoms are represented in one human image, and the stone which rolled against the feet of this image broke not only the feet, but with them the whole image to pieces (Dan 2:34.), which in Dan 2:44 is explained as meaning that the kingdom of God will bring to an end all those kingdoms. From this we cannot conclude that those kingdoms had long before already perished at the hour appointed for them, but that a remainder (שׁאר) of them yet continued to exist (Hv.), for the representation in this chapter is different; and the rest of the beasts cannot possibly mean that which remained of the beasts after their destruction, but only the beasts that remained after the death of the fourth beast. The mas. suff. to שׁלטנהון (their dominion) and להון refer ad sensum to the possessor or ruler of the world-kingdom represented by the beasts. With that interpretation of "the rest of the beasts" the statement also of the second half of the verse does not agree, for it proves that the subject is the destruction of the dominion of all the beasts which arose up before the fourth. The length or duration of life is the time of the continuance of the world-kingdoms represented by the beasts, and thus the end of life is the destruction of the kingdom. The passive pret. יהיבת is not to be taken thus as the imperf.: "a period of life was appointed to them," but as the pluperf.: "had been granted to them," and the passage formally connected by the simple וis to be taken as confirming the preceding statement. ועדּן זמן (placed together as Dan 2:21 in the meaning there explained) is not to be identified with זמנא, Dan 7:22 (v. Leng., Kran.). The form (stat. absol., not emphat.) shows that not a definite time, the time of the divine judgment of the fourth beast, is meant, but the time of the continuance of the power and dominion for each of the several beasts (kingdoms), foreseen only in the counsel of the Most High, and not further defined. In accordance with this, the statement of Dan 7:12 is that the first three beasts also had their dominion taken away one after another, each at its appointed time; for to each God gave its duration of life, extending to the season and time appointed by Him. Thus Kliefoth, with the older interpreters, correctly regards the connecting of the end of the first three beasts with that of the last as denoting that in the horn not merely the fourth kingdom, but also the first three kingdoms, the whole world-power, is brought to an end by the last judgment. This thought, right in itself, and distinctly announced in the destruction of the image (Daniel 2), appears, however, to lie less in the altogether loose connection of Dan 7:12 with Dan 7:11 than in the whole context, and certainly in this, that with the fourth beast in general the unfolding of the world-power in its diverse phases is exhausted, and with the judgment of this kingdom the kingdom of God is raised to everlasting supremacy.


  Daniel 7:13


  The giving of the kingdom to the Son of Man.—The judgment does not come to an end with the destruction of the world-power in its various embodiments. That is only its first act, which is immediately followed by the second, the erection of the kingdom of God by the Son of man. This act is introduced by the repetition of the formula, I saw in the night-visions (Dan 7:7 and Dan 7:2). (One) like a son of man came in the clouds of heaven. ענני עם, with the clouds, i.e., in connection with them, in or on them as the case may be, surrounded by clouds; cf. Rev 1:7, Mar 13:26, Mat 24:30; Mat 26:64. He who comes is not named, but is only described according to his appearance like a son of man, i.e., resembling a man (אנשׁ בּר as אדם בן = אנושׁ or אדם). That this was a man is not implied in these words, but only that he was like a man, and not like a beast or some other creature. Now, as the beasts signify not beasts but kingdoms, so that which appeared in the form of a man may signify something else than a human individuum. Following the example of Aben Ezra, Paulus, and Wegscheider, Hofmann (Schriftbew. ii. 1. 80, and 2, p. 582f.), Hitzig, Weisse, Volkmar, Fries (Jahrbb.f. D. Theol. iv. p. 261), Baxmann, and Herzfeld (Gesch. des V. Isr. ii. p. 381) interpret this appearance in the form of a man not of the Messiah, as the Jewish and Christian interpreters in general do, but of the people of Israel, and adduce in support of this view the fact that, in the explanation of the vision, Dan 7:27, cf. Dan 7:24, the kingdom, the dominion, and the power, which according to Dan 7:14 the son of man received, was given to the people of the saints of the Most High. But Dan 7:27 affords no valid support to this supposition, for the angel there gives forth his declaration regarding the everlasting kingdom of God, not in the form of an interpretation of Daniel's vision, as in the case of the four beasts in Dan 7:17 and Dan 7:23, but he only says that, after the destruction of the horn and its dominion, the kingdom and the power will be given to the people of the saints, because he had before (Dan 7:26, cf. 22) spoken of the blasphemies of the horn against God, and of its war against the saints of the Most High. But the delivering of the kingdom to the people of God does not, according to the prophetic mode of contemplation, exclude the Messiah as its king, but much rather includes Him, inasmuch as Daniel, like the other prophets, knows nothing of a kingdom without a head, a Messianic kingdom without the King Messiah. But when Hofmann further remarks, that "somewhere it must be seen that by that appearance in the form of a man is meant not the holy congregation of Israel, but an individual, a fifth king, the Messiah," Auberlen and Kranichfeld have, with reference to this, shown that, according to Dan 7:21, the saints appear in their multiplicity engaged in war when the person who comes in the clouds becomes visible, and thus that the difference between the saints and that person is distinctly manifest. Hence it appears that the "coming with the clouds of heaven" can only be applied to the congregation of Israel, if we agree with Hofmann in the opinion that he who appeared was not carried by the clouds of heaven down to the earth, but from the earth up to heaven, in order that he might there receive the kingdom and the dominion. But this opinion is contradicted by all that the Scriptures teach regarding this matter. In this very chapter before us there is no expression or any intimation whatever that the judgment is held in heaven. No place is named. It is only said that judgment was held over the power of the fourth beast, which came to a head in the horn speaking blasphemies, and that the beast was slain and his body burned. If he who appears as a son of man with the clouds of heaven comes before the Ancient of days executing the judgment on the earth, it is manifest that he could only come from heaven to earth. If the reverse is to be understood, then it ought to have been so expressed, since the coming with the clouds of heaven in opposition to the rising up of the beasts out of the sea very distinctly indicates a coming down from heaven. The clouds are the veil or the "chariot" on which God comes from heaven to execute judgment against His enemies; cf. Psa 18:10., Psa 97:2-4; Psa 104:3, Isa 19:1; Nah 1:3. This passage forms the foundation for the declaration of Christ regarding His future coming, which is described after Dan 7:13 as a coming of the Son of man with, in, on the clouds of heaven; Mat 24:30; Mat 26:64; Mark 18:26; Rev 1:7; Rev 14:14. Against this, Hofmann, in behalf of his explanation, can only adduce Th1 4:17, in total disregard of the preceding context, Dan 7:16.


  With all other interpreters, we must accordingly firmly maintain that he who appears with the clouds of heaven comes from heaven to earth and is a personal existence, and is brought before God, who judges the world, that he may receive dominion, majesty, and a kingdom. But in the words "as a man" it is not meant that he was only a man. He that comes with the clouds of heaven may, as Kranichfeld rightly observes, "be regarded, according to current representations, as the God of Israel coming on the clouds, while yet he who appears takes the outward from of a man." The comparison (כ, as a man) proves accordingly much more, that this heavenly or divine being was in human form. This "Son of man" came near to the Ancient of days, as God appears in the vision of the judgment, Dan 7:9, and was placed before Him. The subject to הקרבוּהי is undefined; Kran. thinks that it is the clouds just mentioned, others think it is the ministering angels. Analogous passages may be adduced in support of both views: for the first, the νεφέλη ὑπέλαβεν αὐτόν in Act 1:9; but the parallel passages with intransitive verbs speak more in favour of the impersonal translation, "they brought him" = he was brought. The words, "dominion, and glory, and a kingdom were given to him," remind us of the expression used of Nebuchadnezzar, Dan 2:37., but they are elevated by the description following to the conception of the everlasting dominion of God. God gave to Nebuchadnezzar, the founder and first bearer of the world-power, a kingdom, and might, and majesty, and dominion over all the inhabitants of the earth, men, and beasts, and birds, that he might govern all nations, and tribes, and tongues (Dan 5:18-19), but not indeed in such a manner as that all nations and tribes should render him religious homage, nor was his dominion one of everlasting duration. These two things belong only to the kingdom of God. פּלח is used in biblical Chaldee only of the service and homage due to God; cf. Dan 7:27; Dan 3:12-13, Dan 3:17., Ezr 7:19, Ezr 7:24. Thus it indicates here also the religious service, the reverence which belong to God, though in the Targg. it corresponds with the Heb. עבד in all its meanings, colere Deum, terram, laborare. Regarding the expression "nations, tribes, and tongues," see under Dan 7:3, Dan 7:4. The eternity of the duration of the dominion is in this book the constant predicate of the kingdom of God and His Anointed, the Messiah; cf. Daniel 3:33; Dan 4:31; Dan 2:44. For further remarks regarding the Son of man, see at the close of this chapter.


  Daniel 7:15


  The interpretation of the vision.—Dan 7:14 concludes the account of the contents of the vision, but not the vision itself. That continues to the end of the chapter. Dan 7:15. The things which Daniel saw made a deep impression on his mind. His spirit was troubled within him; the sight filled him with terror. It was not the mystery of the images, nor the fact that all was not clear before his sight, that troubled and disquieted him; for Dan 7:28 shows that the disquietude did not subside when an angel explained the images he had seen. It was the things themselves as they passed in vision before him—the momentous events, the calamities which the people of God would have to endure till the time of the completion of the everlasting kingdom of God—which filled him with anxiety and terror. רוּחי stands for the Hebr. נפשׁי, and דּניּאל אנה is in apposition to the suffix in רוּחי, for the suffix is repeated with emphasis by the pronoun, Dan 8:1, Dan 8:15; Ezr 7:21, and more frequently also in the Hebr.; cf. Winer, Chald. Gram. 40, 4; Ges. Hebr. Gram. 121, 3. The emphatic bringing forward of the person of the prophet corresponds to the significance of the vision, which made so deep an impression on him; cf. also Dan 10:1, Dan 10:7; Dan 12:1-13 :15. In this there is no trace of anxiety on the part of the speaker to make known that he is Daniel, as Hitzig supposes. The figure here used, "in the sheath" (E. V. "in the midst of my body"), by which the body is likened to a sheath for the soul, which as a sword in its sheath is concealed by it, is found also in Job 27:8, and in the writings of the rabbis (cf. Buxt. Lex. talm. s.v.). It is used also by Pliny, vii. 52. On "visions of my head," cf. Dan 7:1.


  Daniel 7:16


  Daniel turned himself towards an angel who stood by, with a request for an explanation of these things. One of them that stood by refers to those mentioned in Dan 7:10, who stood around the throne of God; whence it is obvious that the vision is still continued. אבעא is not the preterite, I asked him, but the subjunctive, that (ו) I might ask. So also יהודענּני is to be taken with the וgoing before: he spake to me, that he informed me, namely by his speaking.


  Daniel 7:17-19


  In Dan 7:17-27 the angel gives the wished-for explanation. In Dan 7:17 and Dan 7:18 he gives first a general interpretation of the vision. The words, these great beasts, of which there were four, form an absolute nominal clause: "as for the beasts;" as concerning their meaning, it is this: "they represent four kings." The kings are named as founders and representatives of world-kingdoms. Four kingdoms are meant, as Dan 7:23 shows, where the fourth beast is explained as מלכוּ, "dominion," "kingdom." Compare also Dan 8:20 and Dan 8:21, where in like manner kings are named and kingdoms are meant. From the future יקוּמוּן (shall arise) Hitzig concludes that the first kingdom was yet future, and therefore, that since Daniel had the vision under Belshazzar, the first king could only be Belshazzar, but could not represent the Chaldean monarchy. But if from the words shall arise it follows that the vision is only of kings who arise in the future, then, since Daniel saw the vision in the first year of Belshazzar, it cannot of course be Belshazzar who is represented by the first beast; and if Belshazzar was, as Hitzig thinks, the last king of Chaldea, than the entire Chaldean monarchy is excluded from the number of the four great beasts. Kranichfeld therefore understands this word as modal, and interprets it should arise. This was the divine decree by which also the duration of their kingdoms was determined (Dan 7:12, Dan 7:25). But the modal interpretation does not agree with Dan 7:16, according to which the angel wishes to make known the meaning of the matter to Daniel, not to show what was determined in the divine counsel, but what God had revealed to him by the beasts rising up out of the sea. The future, shall arise, is rather (Ros., v. Leng., Maur., Klief., etc.) for the purpose of declaring that the vision represents the development of the world-power as a whole, as it would unfold itself in four successive phases; whereupon the angel so summarily interprets the vision to the prophet, that, dating from the time of their origin, he points out the first world-kingdom as arising along with the rest, notwithstanding that it had already come into existence, and only its last stages were then future. The thought of this summary interpretation is manifestly nothing else than this: "Four kingdoms shall arise on the earth, and shall again disappear; but the saints of God shall receive the kingdom which shall have an everlasting duration." יקבּלוּן, receive; not found and establish by their own might, but receive through the Son of man, to whom God (Dan 7:14) has given it. עליונין (cf. Dan 7:22, Dan 7:25, Dan 7:27) is the name of God, the Most High, analogous to the plur. forms אלהים, קדשׁים. "The saints of the Most High," or briefly "the saints" (Dan 7:21, Dan 7:22), are neither the Jews, who are accustomed to call themselves "saints," in contrast with the heathen (v. Leng., Maur., Hitzig, etc.), nor the converted Israel of the millennium (Hofmann and other chiliasts), but, as we argue from Exo 19:6; Deu 7:6, the true members of the covenant nation, the New Testament Israel of God, i.e., the congregation of the New Covenant, consisting of Israel and the faithful of all nations; for the kingdom which God gives to the Son of man will, according to Dan 7:14, comprehend those that are redeemed from among all the nations of the earth. The idea of the everlasting duration of their kingdom is, by the words עלמיּא עלם (for ever and ever), raised to the superlative degree.


  The angel does not here give further explanations regarding the first three kingdoms. Since the second chapter treats of them, and the eighth also gives further description of the second and third, it is enough here to state that the first three beasts represent those kingdoms that are mentioned in Daniel 2. The form of the fourth beast, however, comprehends much more regarding the fourth world-kingdom that the dream-image of Nebuchadnezzar did. Therefore Daniel asks the angel further for certain information (certainty) regarding the dreadful form of this beast, and consequently the principal outlines of the representation before given of it are repeated by him in Dan 7:19-21, and are completed by certain circumstances there omitted. Thus Dan 7:19 presents the addition, that the beast had, along with iron teeth, also claws of brass, with which it stamped to pieces what it could not devour; and Dan 7:20, that the little horn became greater than its fellows, made war against the people of God and overcame them, till the judgment brought its dominion to an end. צבית ליצּבא, I wished or sure knowledge, i.e., to experience certainty regarding it.


  Daniel 7:20


  In Dan 7:20, from וּנפלוּ (fell down) the relative connection of the passage is broken, and the direct description is continued. דּכּן וקרנא (and that horn) is an absolute idea, which is then explained by the Vav epexegetic. חזוהּ, the appearance which is presented, i.e., its aspect. חברתהּ מן (above his fellows), for חזוּ חברתהּ מן (above the aspect of his fellows), see under Dan 1:10.


  Daniel 7:21


  קדּישיּן (without the article), although used in a definite sense of the saints already mentioned, appertains to the elevated solemn style of speech, in which also in the Hebr. The article is frequently wanting in definite names; cf. Ewald's Lehrb. 277.


  Daniel 7:22


  As compared with Dan 7:13 and Dan 7:14, this verse says nothing new regarding the judgment. For יהיב דּינא is not to be rendered, as Hengstenberg thinks (Beitr. i. p. 274), by a reference to Co1 6:2 : "to the saints of the Most High the judgment is given," i.e., the function of the judge. This interpretation is opposed to the context, according to which it is God Himself who executes judgment, and by that judgment justice is done to the people of God, i.e., they are delivered from the unrighteous oppression of the beast, and receive the kingdom. דּינא is justice procured by the judgment, corresponding to the Hebrew word משׁפּט, Deu 10:18.


  Daniel 7:23-24


  Daniel receives the following explanation regarding the fourth beast. It signifies a fourth kingdom, which would be different from all the preceding, and would eat up and destroy the whole earth. "The whole earth is the οἰκουμένη," the expression, without any hyperbole, for the "whole circle of the historical nations" (Kliefoth). The ten horns which the beast had signify ten kings who shall arise out of that kingdom. מלכוּתהּ מנּהּ, from it, the kingdom, i.e., from this very kingdom. Since the ten horns all exist at the same time together on the head of the beast, the ten kings that arise out of the fourth kingdom are to be regarded as contemporary. In this manner the division or dismemberment of this kingdom into ten principalities or kingdoms is symbolized. For the ten contemporaneous kings imply the existence at the same time of ten kingdoms. Hitzig's objections against this view are of no weight. That מלכוּ and מלך are in this verse used as distinct from each other proves nothing, because in the whole vision king and kingdom are congruent ideas. But that the horn, Dan 7:8, unmistakeably denotes a person, is only so far right, as things are said of the horn which are in abstracto not suitable to a kingdom, but they can only be applicable to the bearer of royal power. But Dan 8:20 and Dan 8:21, to which Hitzig further refers, furnishes no foundation for his view, but on the contrary confutes it. For although in Dan 8:21 the great horn of the goat is interpreted as the first king of Javan, yet the four horns springing up immediately (Dan 8:22) in the place of this one which was broken, are interpreted as four kingdoms (not kings), in distinct proof not only that in Daniel's vision king and kingdom are not "separate from each other," but also that the further assertion, that "horn" is less fitted than "head" to represent a kingdom, is untenable.


  After those ten kingdoms another shall arise which shall be different from the previous ten, and shall overthrow three of them. יהשׁפּל, in contrast with אקים (cf. Dan 2:21), signifies to overthrow, to deprive of the sovereignty. But the king coming after them can only overthrow three of the ten kingdoms when he himself has established and possesses a kingdom or empire of his own. According to this, the king arising after the ten is not an isolated ruler, but the monarch of a kingdom which has destroyed three of the kingdoms already in existence.


  Daniel 7:25


  Dan 7:25 refers to the same king, and says that he shall speak against the Most High. לצד means, properly, against or at the side of, and is more expressive than על. It denotes that he would use language by which he would set God aside, regard and give himself out as God; cf. Th2 2:4. Making himself like God, he will destroy the saints of God. בּלא, Pa., not "make unfortunate" (Hitzig), but consume, afflict, like the Hebr. בּלּה, Ch1 17:9, and Targ. Jes. Dan 3:15. These passages show that the assertion that בּלּה, in the sense of to destroy, never takes after it the accusative of the person (Hitz.), is false. Finally, "he thinks to change times and laws." "To change times" belongs to the all-perfect power of God (cf. Dan 2:21), the creator and ordainer of times (Gen 1:14). There is no ground for supposing that זמנין is to be specially understood of "festival or sacred times," since the word, like the corresponding Hebr. מועדים, does not throughout signify merely "festival times;" cf. Gen 1:14; Gen 17:21; Gen 18:14, etc. The annexed ודּת does not point to arrangements of divine worship, but denotes "law" or "ordinance" in general, human as well as divine law; cf. Dan 2:13, Dan 2:15 with Dan 6:6, Dan 6:9. "Times and laws" are the foundations and main conditions, emanating from God, of the life and actions of men in the world. The sin of the king in placing himself with God, therefore, as Kliefoth rightly remarks, "consists in this, that in these ordinances he does not regard the fundamental conditions given by God, but so changes the laws of human life that he puts his own pleasure in the place of the divine arrangements." Thus shall he do with the ordinances of life, not only of God's people, but of all men. "But it is to be confessed that the people of God are most affected thereby, because they hold their ordinances of life most according to the divine plan; and therefore the otherwise general passage stands between two expressions affecting the conduct of the horn in its relation to the people of God."


  This tyranny God's people will suffer "till, i.e., during, a time, (two) times, and half a time." By these specifications of time the duration of the last phase of the world-power is more definitely declared, as a period in its whole course measured by God; Dan 7:12 and Dan 7:22. The plural word עדּנין (times) standing between time and half a time can only designate the simple plural, i.e., two times used in the dual sense, since in the Chaldee the plural is often used to denote a pair where the dual is used in Hebrew; cf. Winer, Chald. Gr. 55, 3. Three and a half times are the half of seven times (Dan 4:13). The greater number of the older as well as of the more recent interpreters take imte (עדּן) as representing the space of a year, thus three and a half times as three and a half years; and they base this view partly on Dan 4:13, where seven times must mean seven years, partly on Dan 12:7, where the corresponding expression is found in Hebrew, partly on Rev 13:5 and Rev 11:2-3, where forty-two months and 1260 days are used interchangeably. But none of these passages supplies a proof that will stand the test. The supposition that in Dan 4:13 the seven times represent seven years, neither is nor can be proved. As regards the time and times in Dan 12:7, and the periods named in the passages of the Rev. referred to, it is very questionable whether the weeks and the days represent the ordinary weeks of the year and days of the week, and whether these periods of time are to be taken chronologically. Still less can any explanation as to this designation of time be derived from the 2300 days (evening-mornings) in Dan 8:14, since the periods do not agree, nor do both passages treat of the same event. The choice of the chronologically indefinite expression עדּן, time, shows that a chronological determination of the period is not in view, but that the designation of time is to be understood symbolically. We have thus to inquire after the symbolical meaning of the statement. This is not to be sought, with Hofmann (Weiss. i. 289), in the supposition that as three and a half years are the half of a Sabbath-period, it is thus announced that Israel would be oppressed during half a Sabbath-period by Antichrist. For, apart from the unwarrantable identification of time with year, one does not perceive what Sabbath-periods and the oppression of the people of God have in common. This much is beyond doubt, that three and a half times are the half of seven times. The meaning of this half, however, is not to be derived, with Kranichfeld, from Dan 4:13, where "seven times" is an expression used for a long continuance of divinely-ordained suffering. It is not hence to be supposed that the dividing of this period into two designates only a proportionally short time of severest oppression endured by the people of God at the hands of the heathen. For the humbling of the haughty ruler Nebuchadnezzar (Dan 4:13) does not stand in any inner connection with the elevation of the world-power over the people of God, in such a way that we could explain the three and a half times of this passage after the seven times of Dan 4:13. In general, the question may be asked, Whether the meaning of the three and a half times is to be derived merely from the symbolical signification of the number seven, or whether, with Lmmert, we must not much rather go back, in order to ascertain the import of this measure of time, to the divine judgments under Elias, when the heavens were shut for three years and six months; Luk 4:25 and Jam 5:17. "As Ahab did more to provoke God to anger than all the kings who were before him, so this king, Dan 7:24, in a way altogether different from those who went before him, spake words against the Most High and persecuted His saints, etc." But should this reference also not be established, and the three and a half times be regarded as only the half of seven times, yet the seven does not here come into view as the time of God's works, so that it could be said the oppression of the people of God by the little horn will last (Kliefoth) only half as long as a work of God; but according to the symbolical interpretation of the seven times, the three and a half, as the period of the duration of the circumstances into which the people of God are brought by the world-power through the divine permission, indicate "a testing period, a period of judgment which will (Mat 24:22; Pro 10:27), for the elect's sake, be interrupted and shortened (septenarius truncus)." Leyrer in Herz.'s Real. Enc. xviii. 369. Besides, it is to be considered how this space of time is described, not as three and a half, but a time, two times, and half a time. Ebrard (Offenb. p. 49) well remarks regarding this, that "it appears as if his tyranny would extend itself always the longer and longer: first a time, then the doubled time, then the fourfold—this would be a seven times; but it does not go that length; suddenly it comes to an end in the midst of the seven times, so that instead of the fourfold time there is only half a time." "The proper analysis of the three and a half times," Kliefoth further remarks, "in that the periods first mount up by doubling them, and then suddenly decline, shows that the power of the horn and its oppression of the people of God would first quickly manifest itself, in order then to come to a sudden end by the interposition of the divine judgment (Dan 7:26)." For, a thing which is not here to be overlooked, the three and a half times present not the whole duration of the existence of the little horn, but, as the half of a week, only the latter half of its time, in which dominion over the saints of God is given to it (Dan 7:21), and at the expiry of which it falls before the judgment. See under Dan 12:7.


  Daniel 7:26-27


  In Dan 7:26 and Dan 7:27 this judgment is described (cf. Dan 7:10), but only as to its consequences for the world-power. The dominion of the horn in which the power of the fourth beast culminates is taken away and altogether annihilated. The destruction of the beast is here passed by, inasmuch as it is already mentioned in Dan 7:11; while, on the other hand, that which is said (Dan 7:12) about the taking away of its power and its dominion is strengthened by the inf. להשׁמדה (to destroy), וּלהובדה (and to consume), being added to יהעדּוּן (they shall take away), to which שׁלטנהּ (his dominion) is to be repeated as the object. סופא עד, to the end, i.e., not absolutely, but, as in Dan 6:27, to the end of the days, i.e., for ever.


  Daniel 7:27


  After the destruction of the beast, the kingdom and the dominion, which hitherto comprehended the kingdom under the whole heaven, are given to the people of God, i.e., under the reign of the Son of man, as is to be supplied from Dan 7:14. As in Dan 7:26 nothing is further said of the fate of the horn, because all that was necessary regarding it had been already said (Dan 7:11), so also all that was to be said of the Son of man was already mentioned in Dan 7:13 and Dan 7:14; and according to the representation of the Scripture, the kingdom of the people of the saints without the Son of man as king is not a conceivable idea. מלכות דּי (of the kingdom) is a subjective genitive, which is required by the idea of the intransitive רבוּתא (the greatness) preceding it. The meaning is thus not "power over all kingdoms," but "the power which the kingdoms under the whole heaven had." With regard to Dan 7:27, cf. Dan 7:14 and Dan 7:18.


  Daniel 7:28


  In Dan 7:28 the end of the vision is stated, and the impression which it left on Daniel. Hitherto, to this point, was the end of the history; i.e., thus far the history, or, with this the matter is at an end. מלּתא, the matter, is not merely the interpretation of the angel, but the whole revelation, the vision together with its interpretation. Daniel was greatly moved by the event (cf. Dan 5:9), and kept it in his heart.


  Daniel 8


  Part Second—The Development of the Kingdom of God—Daniel 8-12


  This Part contains three revelations which Daniel received during the reigns of Belshazzar, Darius the Mede, and Cyrus the Persian, regarding the development of the kingdom of God. After describing in the First Part the development of the world-power and its relation to the people and kingdom of God from the days of Nebuchadnezzar, its founder, down to the time of its final destruction by the perfected kingdom of God, in this Second Part it is revealed to the prophet how the kingdom of God, in war against the power and enmity of the rulers of the world, and amid severe oppressions, is carried forward to final victory and is perfected.


  The first vision, Daniel 8, represents what will happen to the people of God during the developments of the second and third world-kingdoms. The second revelation, Daniel 9, gives to the prophet, in answer to his penitential prayer for the restoration of the ruined holy city and the desolated sanctuary, disclosures regarding the whole development of the kingdom of God, from the close of the Babylonish exile to the final accomplishment of God's plan of salvation. In the last vision, in the third year of Cyrus, Daniel 10-12, he received yet further and more special revelations regarding the severe persecutions which await the people of God for their purification, in the nearer future under Antiochus Epiphanes, and in the time of the end under the last foe, the Antichrist.


  At Susa, in the province of Elam, Daniel saw in vision (Dan 8:1, Dan 8:2) a ram with two horns, which a he-goat coming from the west, running over the earth, having a great horn on his brow, smote and destroyed (Dan 8:3-7). After that the goat waxed very mighty, till his great horn was broken; and in its place four notable horns grew up toward the four winds of heaven, and out of one of them there came forth a little horn, which directed its might toward the south and the east and toward the holy land, contended against the host of heaven, and magnified itself to the Prince of the heavenly host, took away the daily sacrifice, and desolated the place of the sanctuary (Dan 8:8-12). He then hears from an angel how long this sacrilege shall continue (Dan 8:13, Dan 8:14). Another angel thereafter gives him an explanation (Dan 8:15-26) of the vision; and with a remark (Dan 8:27) regarding the effect of this revelation on the mind of Daniel, the chapter closes.


  This vision, it is manifest from the definition of the time in Dan 8:1, stands in relation to the vision of the foregoing chapter, and in its contents is united to it also in so far as it gives more particular revelations regarding the relations of the second and third world-kingdoms, which are only briefly set forth in Daniel 7. But notwithstanding this point of union, this chapter does not form a mere appendix to the foregoing, but gives a new revelation regarding a phase in the development of the world-power and its enmity against the people of God of which nothing is prophesied in Daniel 7. The opinion that this chapter forms only an appendix to Daniel 7 is based on the erroneous idea that the fourth world-kingdom, the Macedonian, and the little horn in Daniel 7 are identical with that prophesied of in this chapter.


  Daniel 8:1


  The Vision


  Dan 8:1, Dan 8:2 contain the historical introduction to this new revelation. This was given to Daniel in the third year of the reign of Belshazzar, and thus two years after the vision of the four world-kingdoms (Dan 7:1), but not in a dream as that was, but while he was awake. The words, I, Daniel, are neither a pleonasm (Hv.) nor a sign that the writer wished specially to give himself out for Daniel (Ewald), but expressly denote that Daniel continues to speak of himself in the first person (Kliefoth). The article in הנראה (that which appeared) takes place of the relative אשׁר, and the expression is concise for נראה אשׁר החזון (the vision which appeared); cf. Ewald's Lehr. 335a. בּתּחלּה (at the first), as in Dan 9:21, in the general signification earlier, and in Gen 13:3; Gen 41:21; Gen 43:18, Gen 43:20; Isa 1:26, synonymous with בּראשׁנה (in the beginning). Here the word points back to Daniel 7, and in Dan 9:21 it refers to Dan 8:16 of this chapter.


  "In vision," i.e., ἐν πνεύματι, not ἐν σώματι, Daniel was placed in the city of Susa, in the province of Elam (Elymas). By the words, "I saw in vision; and it came to pass when I saw," which precede the specification of the scene of the vision, is indicated the fact that he was in Susa only in vision, and the misconception is sufficiently guarded against that Daniel was actually there in the body. This is acknowledge by v. Leng., Hitzig, Maurer, Hv., Hgstb., Kran., and Kliefoth, against Bertholdt and Rosenmller, who understand this, in connection with Dan 8:27, as meaning that Daniel was personally present in Susa to execute the king's business, from which Bertholdt frames the charge against the pseudo-Daniel, that he was not conscious that Elam under Nabonned did not belong to Babylon, and that the royal palace at Susa had as yet no existence. But this accusation has no historical foundation. We have no accurate information whether under Belshazzar Elam was added to Babylon or the Chaldean empire. It is true that not Hengstenberg (Beitr. i. p. 42f.) only has, with older theologians, concluded from the prophecies of Jer 49:34., compared with Jer 25:25 and Eze 32:24, that Nebuchadnezzar subjugated Susa, but Niebuhr also (Gesch. Assurs, p. 211ff.) seeks from these and other passages of the O.T. to establish the view, that Nebuchadnezzar, after the death of Cyaxares (Uwakhshatra), to whom he owed allegiance, refused to do homage to his successor, and entered on a war against Media, which resulted in the annexation of Elam to his kingdom. But, on the contrary, Hvernick has well remarked, that the subjugation of Elam by Nebuchadnezzar can scarcely harmonize with the fact of the division of the Assyrian kingdom between the Babylonian king Nabopolassar and the Median king Cyaxares, whereby the former obtained the western and the latter the eastern half, and that from these passages of prophecy a subjugation of Elam by the Chaldeans cannot be concluded. Jeremiah announces neither in Jer 25:25 nor in Jer 49:34. a conquest of Elam by Nebuchadnezzar, but rather in Jer. 49 prophesies the complete destruction of Elam, or a divine judgment, in language which is much too strong and elevated for a mere making of it tributary and annexing it to a new state.


  Besides, this passage in no respect requires that Susa and Elam should be regarded as provinces of the Chaldean kingdom, since the opinion that Daniel was in Susa engaged in some public business for the Chaldean king is founded only on a false interpretation of Dan 8:2, Dan 8:27. From the prophet's having been placed in an ecstasy in the city of Susa, there follows nothing further than that this city was already at the time of the existing Chaldean kingdom a central-point of Elamitish or Persian power. And the more definite description of the situation of this city in the words, "which was in the province of Elam," points decidedly to the time of Daniel, in which Susa as yet belonged to the province of Elam, while this province was made a satrapy, Susis, Susiana, now Chusistan, by the kings of Persia, and Susa became the capital of this province; therefore the capital Susa is not reckoned as situated in Elam by writers, who after this time distinguish between Susis (Susiana) and Elymas (Elam), as Strabo, xvi. 1. 17f., Pliny, hist. nat. vi. 27: Susianen ab Elymaide disterminat amnis Eulaeus.


  Still more groundless is the assertion, that the city of Susa was not in existence in the time of Daniel, or, as Duncker (Gesch. der Alterth. ii. p. 913, 3 Auf.) affirms, that Darius first removed the residence or seat of the king to Susa with the intention that it should become the permanent residence for him and his successors, the central-point of his kingdom and of his government, and that Pliny and Aelian say decidedly that Darius built Susa, the king's city of Persia, and that the inscriptions confirm this saying. For, to begin with the latter statement, an inscription found in the ruins of a palace at Susa, according to the deciphering of Mordtmann (in der D. morgl. Ztschr. xvi. pp. 123ff.), which Duncker cites as confirming his statement, contains only these words: "Thus speaks Artaxerxes the great king, the son of Darius the son of Achmenides Vistapa: This building my great-great-grandfather Darius erected; afterwards it was improved by Artaxerxes my grandfather." This inscription thus confirms only the fact of the building of a palace in Susa by Darius, but nothing further, from which it is impossible to conclude that Darius first founded the city, or built the first tower in it. Still less does such an idea lie in the words of Aelian, nat. animal. i. 59: "Darius was proud of the erection of a celebrated building which he had raised in Susa." And Pliny also, taken strictly, speaks only of the elevation of Susa to the rank of capital of the kingdom by Darius, which does not exclude the opinion that Susa was before this already a considerable town, and had a royal castle, in which Cyrus may have resided during several months of the year (according to Xenophon, Cyrop. viii. 6. 22, Anab. iii. 5. 15; cf. Brissonius, de regio Pers. princ. p. 88f.).


  The founding of Susa, and of the old tower in Susa, reaches back into pre-historic times. According to Strabo, xv. 2. 3, Susa must have been built by Tithonos, the father of Memnon. With this the epithet Μεμνόνια Σοῦσα, which Herod. vii. 151, v. 54, 53, and Aelian, nat. anim. xiii. 18, gives to the town of Susa, stands in unison. For if this proves nothing more than that in Susa there was a tomb of Memnon (Hv.), yet would this sufficiently prove that the city or its citadel existed from ancient times—times so ancient that the mythic Memnon lived and was buried there.


  The city had its name שׁוּשׁן, Lily, from the lilies which grew in great abundance in that region (Athen. Deipnos. xii. p. 409; Stephan. Byz., etc.), and had, according to Strabo, xv. 3. 2, a circuit of 120 (twelve English miles), and according to others, 200 stadia. Its palace was called Memnoneion, and was strongly fortified. Here was "the golden seat;" here also were "the apartments of Darius, which were adorned with gold," as Aeschylos says (Pers. 3. 4. 159, 160), "the widely-famed palace,"—the περιβόητα βασιλεῖα, as Diod. Sic. xvii. 65, expresses himself.


  The ruins of Susa are not only a wilderness, inhabited by lions and hyaenas, on the eastern banks of the Shapur, between it and the Dizful, where three great mountains of ruins, from 80 to 100 feet high, raise themselves, showing the compass of the city, while eastward smaller heaps of ruins point out the remains of the city, which to this day bear the name Schusch; cf. Herz.'s Realenc. xvi. p. 263f., and Duncker, Gesch. d. Alt. ii. p. 942ff.


  The designation of Elam as מדינה, a province, does not refer to a Chaldean province. עילם, in Greek ̓Ελυμαΐ́ς, formed the western part of the Persian satrapy of Susis or Susiana, which lay at the foot of the highlands of Iran, at the beginning of the valley of the Tigris and the Euphrates between Persia and Babylon, called by the Persians Uvaja, and by the Greeks Susis or Susiana after the capital, or Cissia after its inhabitants. It is bounded by the western border mountains of Persia and the Tigris, and on the south terminates in a arm, swampy and harbourless coast, which stretches from the mouth of the Tigris to that of the Aurvaiti (Oroatis). Strabo (xv. 732) says Susiana is inhabited by two races, the Cissaei and the Elymi; Herodotus (iii. 91, v. 49, vii. 62), on the contrary, names only the Cissaei as the inhabitants of the country of the same name. The saying put into circulation by Josephus (Antt. i. 6. 4, ̓́Ελαμος γὰρ ̓Ελαμαίους Περσῶν ὄντας ἀρχηγέτας κατέλιπεν), that the Elamites are the primitive race of the Persians, has no historical foundation. The deep valley of the Tigris and the Euphrates was the country of the Semites. "The names of the towns and rivers of the country confirm the statements of Genesis, which names Elam among the sons of Shem, although the erecting of the Persian royal residence in Elam, and the long continuance of the Persian rule, could not but exercise, as it did, an influence on the manners and arts of the Semitish inhabitants" (Duncker, p. 942).


  The further statement, that Daniel in vision was by the river Ulai, shows that Susa lay on the banks of the river. אוּלי is the Εὐλαῖος, Eulaeus, of the Greeks and Romans, of which Pliny says, "circuit arcem Susorum," and which Arrian (Exped. Alex. vii. 7) also mentions as a navigable river of Susis. On the contrary, Herodotus, i. 188, v. 49, 52, and Strabo, xv. 3, 4, place Susa on the river Choaspes. These contradictory statements are reconciled in the simplest manner by the supposition that Ulai, Eulaeus, was the Semitish, Choaspes the Aryan (Persian) name of the Kuran, which received the Shapur and Dizful. In favour of this, we have not only the circumstance that the name Choaspes is undoubtedly of Persian origin, while, on the other hand, אוּלי is a word of Semitic formation; but still more, that Herodotus knows nothing whatever of the Eulaeus, while Ptolemy (vi. 3. 2) does not mention the Choaspes, but, on the contrary, two sources of the Eulaeus, the one in Media, the other in Susiana; and that what Herod. i. 188, says of the Choaspes, that the kings of Persia drink its water only, and caused it to be carried far after them, is mentioned by Pliny of the Eulus, h. n. vi. 27, and in 31:3 of the Choaspes and Eulus.


  Daniel was in spirit conveyed to Susa, that here in the future royal citadel of the Persian kingdom he might witness the destruction of this world-power, as Ezekiel was removed to Jerusalem that he might there see the judgment of its destruction. The placing of the prophet also on the river of Ulai is significant, yet it is not to be explained, with Kranichfeld, from Dan 8:3, Dan 8:6, "where the kingdom in question stands in the same relation to the flowing river as the four kingdoms in Dan 7:2 do to the sea." For the geographically defined river Ulai has nothing in common with the sea as a symbol of the nations of the world (Dan 7:2). The Ulai is rather named as the place where afterwards the ram and the he-goat pushed against one another, and the shock followed, deciding the fate of the Persian kingdom.


  As, the, the scene of the vision stands in intimate relation to its contents, so also the time at which the revelation was made to Daniel. With the third year of Belshazzar the dynasty of Nebuchadnezzar, the founder of the Babylonian world-kingdom, was extinguished. In this year Belshazzar, the son and successor of Nebuchadnezzar, died, and the sovereignty was transferred to a collateral branch, and finally to an intruder, under whom that world-kingdom, once so powerful, in a few years fell to pieces. Shortly before the death of Belshazzar the end of the Babylonian monarchy was thus to be seen, and the point of time, not very remote, which must end the Exile with the fall of Babylon. This point of time was altogether fitted to reveal to the prophet in a vision what would happen after the overthrow of Babylon, and after the termination of the Exile.


  Daniel 8:3-4


  The vision.—Dan 8:3. Daniel first sees one ram, איל, standing by the river. The אחד (one) does not here stand for the indefinite article, but is a numeral, in contradistinction to the two horns which the one ram has. The two horns of the ram were high, but the one was higher than the other, the higher coming up later. האחת does not mean the first, but the one, and השּׁנית the other; for the higher grew up last. This is not to be understood as if Daniel first saw the ram without horns, and then saw the horns grow up, and at length the one horn become higher than the other (v. Leng., Hitzig); but that from the first Daniel saw the ram with two horns, but afterwards saw the one horn grow higher than the other (Kliefoth). The angel (Dan 8:20) explains the ram with two horns of the king of Media and Persia. This does not mean that the two horns are to be understood (with Theodoret) of the two dynasties of Cyrus and of Darius Hystaspes; but since the ram represents the one kingdom of the Medes and Persians, so the two horns represent the people of the Medes and Persians, from the union of which the Medo-Persian kingdom grew up. Both nations were the horns, i.e., the power of the monarchy; therefore are they both high. The one horn, which afterwards grew up higher than the other, represents the Persians, who raised themselves above the Medians. A ram and goat, as emblems of kings, princes, chiefs, often occur; cf. Isa 14:9; Eze 34:17; Eze 39:18; Jer 50:8; Zac 10:3. In Bundehesch the guardian spirit of the Persian kingdom appears under the form of a ram with clean feet and sharp-pointed horns, and, according to Amm. Marcell. xix. 1, the Persian king, when he stood at the head of his army, bore, instead of the diadem, the head of a ram (cf. Hv.). The point of resemblance of this symbol is to be sought, not in the richness (the wool) and in the aggressive nature (the horns) of the ram (Theod., Venema), but the ram and the he-goat form, as Hofmann has justly remarked, a contrast to dull firmness and nimble lightness, as the bear and the panther.


  The ram stands by the river and pushes toward the west, north, and south, but not toward the east. The river is thus not the one flowing on the east of Susa, for, standing there, the ram pushing toward the west from Susa would push against the capital of his kingdom, but the one flowing on the west; and the ram is to be conceived of as standing on the western bank of this river, from whence he pushed down with his horns all beasts before him, i.e., subdued all nations and kingdoms to his power in three regions of the earth. In the west he pushed against Babylon, Syria, and Asia Minor; in the south, Egypt; in the north, the Armenian and Scythian nations. These he subdued and incorporated in the Persian kingdom. He did not push toward the east—not because he could only push forwards and against that which was nearer, but not, without changing his position, backwards (Hitzig); nor because the Medo-Persians themselves came from the east (v. Leng., Kran.); not yet because the conquests of the Persians did not stretch toward the east (Hv.), for Cyrus and Darius subdued nations to the east of Persia even as far as to the Indus; but because, for the unfolding of the Medo-Persian monarchy as a world-power, its conquests in the east were subordinate, and therefore are not mentioned. The pushing toward the three world-regions corresponds to the three ribs in the mouth of the bear, Dan 7:5, and intimates that the Medo-Persian world-kingdom, in spite of the irresistibility of its arms, did not, however, extend its power into all the regions of the world. חיּוח, to push, of beast, Exo 21:28, in the Piel figuratively is used of nations, Deu 33:17; Psa 44:6. יעמדוּ is potentialis: could not stand. The masculine is here used, because חיּות (beasts) represents kingdoms and nations. כרצנו עשׂה, did according to his will, expresses arbitrary conduct, a despotic behaviour. הגדּיל, became great. The word does not mean to become haughty, for בּלבבו, in his heart, is not added here as it is in Psa 44:25, but to magnify the action. It is equivalent to לעשׂות הגדּיל in Joe 2:20 (hath done great things), and Psa 126:2-3, in the sense of to become great, powerful; cf. Dan 8:8.


  Daniel 8:5-7


  After Daniel had for a while contemplated the conduct of the ram, he saw a he-goat come from the west over the earth, run with furious might against the two-horned ram, and throw it to the ground and tread upon it. The he-goat, according to the interpretation of the angel, Dan 8:21, represents the king of Javan (Greece and Macedonia)—not the person of the king (Gesen.), but the kingship of Javan; for, according to Dan 8:21, the great horn of the goat symbolizes the first king, and thus the goat itself cannot represent a separate king. The goat comes from the west; for Macedonia lay to the west of Susa or Persia. Its coming over the earth is more definitely denoted by the expression בּארץ נוגע ואין, and he was not touching the earth, i.e., as he hastened over it in his flight. This remark corresponds with the four wings of the leopard, Dan 7:6. The goat had between its eyes חזוּת קרן; i.e., not a horn of vision, a horn such as a goat naturally has, but here only in vision (Hofm., Klief.). This interpretation would render חזוּת an altogether useless addition, since the goat itself, only seen in vision, is described as it appeared in the vision. For the right explanation of the expression reference must be made to Dan 8:8, where, instead of horn of vision, there is used the expression הגּדולה הקרן (the great horn). Accordingly חזוּת has the meaning of מראה, in the Keri מראה אישׁ, Sa2 23:21, a man of countenance or sight (cf. Targ. Est 2:2): a horn of sight, consideration, of considerable greatness; κέρας θεορητόν (lxx, Theodot.), which Theodoret explains by ἐπίσημον καὶ περίβλεπτον.


  The horn was between the eyes, i.e., in the middle of the forehead, the centre of its whole strength, and represents, according to Dan 8:21, the first king, i.e., the founder of the Javanic world-kingdom, or the dynasty of this kingdom represented by him. The he-goat ran up against the ram, the possessor of the two horns, i.e., the two-horned ram by the river Ulai, in the fire of his anger, i.e., in the glowing anger which gave him his strength, and with the greatest fury threw him down. The prophet adds, "And I saw him come close unto the ram," as giving prominence to the chief matter, and then further describes its complete destruction. It broke in pieces both of the horns, which the ram still had, i.e., the power of the Medes and Persians, the two component elements of the Persian world-kingdom. This representation proves itself to be genuine prophecy, whilst an author writing ex eventu would have spoken of the horn representing the power of the Medes as assailed and overthrown earlier by that other horn (see under Dan 7:8, Dan 7:20). The pushing and trampling down by the Ulai is explained from the idea of the prophecy, according to which the power of the ram is destroyed at the central seat of its might, without reference to the historical course of the victories by which Alexander the Great completed the subjugation of the Persian monarchy. In the concluding passage, Dan 8:7, the complete destruction is described in the words of the fourth verse, to express the idea of righteous retribution. As the Medo-Persian had crushed the other kingdoms, so now it also was itself destroyed.


  Daniel 8:8


  The transformation of the Javanic kingdom.—By the kingdom of the ram the he-goat became very great, powerful (הגדּיל as in Dan 8:4). But the great horn was broken at the height of his strength, and four similar horns grew up in its stead, toward the four regions of heaven. חזוּת is here used adverbially, conspicuously: there came forth conspicuously four in its place. This statement does not contradict Dan 8:22 and Dan 11:4, according to which the four kingdom shave not the power of the one great horn; for the thought is only this: they represent in themselves a considerable power, without, however, gaining the power of the one undivided kingdom. The breaking of the great horn indicates the breaking up of the monarchy of Alexander by his death. The four horns which grow up in the place of the one great horn are, according to Dan 8:22, four kingdoms. These are the dynasties of the Diadochs, of whom there were indeed five: Antigonus, Ptolemy, Cassander, and Lysimachus laid claim to the title of king; but for the first time after the overthrow of Antigonus at the battle of Ipsus, 301 b.c., and thus twenty-two years after the death of Alexander (323 b.c.), they became in reality four kings, and so divided the kingdom among themselves, that Lysimachus had Thrace and Bithynia,—Cassander, Macedonia and Greece,—Seleucus, Syria, Babylonia, and the Eastern countries as far as India,—and Ptolemy, Egypt, Palestine, and Arabia Petrea. But from the fact that this first happened after all the descendants of the royal family had been extirpated, we are not to conclude, with Hvernick, that the breaking of the great horn did not denote the death of Alexander, but the extinction of his race or house; a conclusion which derives no valid support from these words of Justin: "All of them abstained from the use of the insignia of this (royal) dignity while the sons of their king survived. So great was their veneration, that although they had royal wealth and resources, they cared not for the name of kings so long as there existed a legitimate heir to Alexander" (Hist. xv. 2. 13). If the breaking of the horn is placed at the point of time when the horn was powerful, here as well as at Dan 11:4, the reference of the words to the sudden death of Alexander in the prime of his days, and when in the very height of his victorious career, cannot be disputed; and by the breaking of the horn we can only understand Alexander's death, and the breaking up of the kingdom founded by him, although it was still held together in a considerable degree for two decenniums by his generals, till the most imperious and the most powerful amongst them usurped the rank of kings, and then, after the conquest of Antigonus, a formal division of the kingdom into the four considerable kingdoms here named raised them to royal dignity.


  The prophetic representation is not a prediction of historical details, but it gives only the fundamental traces of the development of the world-kingdoms, and that not in the form of a historiographical prophecy, but only so that it sketches the ground-thoughts of the divinely ordained unfolding of these world-kingdoms. This ideal fundamental thought of the prophecy has so wrought itself out in actual history, that from the one great kingdom, after the death of the founder, in the course of time four considerable kingdoms arise. The number four in the prophetic contemplation comes into view only according to its symbolical idea as the number of the world in its extension toward the four regions of heaven, so that thereby only the thought is declared, that a kingdom embracing the world will fall to ruins in a plurality of kingdoms toward all the regions of heaven (Kliefoth). This has been so historically realized, that out of the wars of the Diadochs for the supremacy four kingdoms arose toward the four regions of the earth into longer duration,—that of Cassander (Macedonia) toward the west, that of Seleucus (Babylonia, etc.) toward the east, that of Lysimachus (Thracia and Bithynia) toward the north, and finally that of Ptolemy (Egypt) toward the south.


  Daniel 8:9


  The interpretation of the vision.


  Daniel 8:9


  Without following the development of the four horns further, the prophecy passes over to the little horn, which grew up out of one of the four horns, and gained great significance in relation to the history of the people of God. The masculine forms מהם and יצא (out of them came) are to be explained as a constructio ad sensum. אחת (one) after קרן (horn) is as little superfluous as is the מן in מצּעירה. אחת is a numeral, one horn, not several; מן is either comparative, less than little, i.e., very little (Ewald), or, as less than insignificance, wretchedness, i.e., in an altogether miserable way (Hv.). The one explanation is more forced than the other, and the idea of wretchedness is altogether untenable. Yet the מן serves as a circumlocution for the superlative = perpaucus (Gesen., Win., Aub.), while verbal analogies for it are wanting. מן signifies from, out of; but it is not to be united with קרן: one horn of smallness (v. Leng.), in which case מן would be superfluous, but with the verb יצא: it came up out of littleness, a parvo, i.e., a parvis initiis (Maur., Hofm., Kran., Klief.). Thus it corresponds with סלקת זעירה, Dan 7:8. In the words "it arose out of littleness" there lies the idea that it grew to great power from a small beginning; for it became very great, i.e., powerful, toward the south, toward the east, and toward the הצּבי (the splendour, glory), i.e., toward the glorious land. הצּבי = הצּבי ארץ, Dan 11:16, Dan 11:41. This designation of the land of Israel is framed after Jer 3:19 and Eze 20:6, Eze 20:15, where this land is called "a heritage of the greatest glory of nations" (a goodly heritage of the host of nations, E. V.), "a glory of all lands," i.e., the most glorious land which a people can possess. The expression is synonymous with חמדּה ארץ ("pleasant land"), Jer 3:19; Zac 7:14; Psa 106:24. Canaan was so designate don account of its great fruitfulness as a land flowing with milk and honey; cf. Eze 20:6.


  The one of the four horns from which the little horn grew up is the Syrian monarchy, and the horn growing up out of it is the king Antiochus Epiphanes, as Josephus (Ant. x. 11. 7) and all interpreters acknowledge, on the ground of 1 Macc. 1:10. The south, against which he became great, is Egypt (cf. Dan 11:5 and 1 Macc. 1:16ff.). The east is not Asia (Kranichfeld), but Babylon, and particularly Elymas and Armenia, 1 Macc. 1:31, 37; 3:31, 37; 6:1-4, according to which he subdued Elymas and overcame Artaxias, king of Armenia (App. Syr. c. 45, 46; Polyb. xxxi. 11). Besides the south and the east, Canaan, the holy land, as lying between, is named as the third land, as in Isa 19:23. it is named as third, between Egypt and Assyria; but הצּבי ואל ("and toward the glorious land") is not, with Kranichfeld, to be regarded as an exegetical addition to המּזרח ואל ("and toward the east"). Palestine lay neither to the east of Daniel, nor geographically to the east of the kingdom denoted by the little horn, because the text gives no support to the identifying of this kingdom with the Javanic, the horn operating from the west.


  Daniel 8:10


  As this horn became great in extent toward the south and toward the east, so also it grew up in height even unto the host of heaven, and some of them it cast down, i.e., some of the stars, to the earth. The host of heaven is here, as in Jer 33:22, the whole body of the stars of heaven, the constellations, and of the stars is epexegetical of of the host. Daniel in the vision sees the horn grow so great in height, that it reaches even to the heavens, can reach the heavenly bodies with the hand, and throws some of the stars (מן is partitive) down to the earth and tramples upon them, destroys them with scorn. The words of the angel, Jer 33:24, show that by the stars we are to understand the people of the saints, the people of God. The stars cast down to the earth are, according to this, neither the Levites (Grotius), nor the viri illustres in Israel (Glass.), nor the chief rulers of the Jews in church and state (Dathe). If the people of the saints generally are compared to the host of heaven, the stars, then the separate stars cannot be the ecclesiastical or civil chiefs, but the members of this nation in common. But by "the people of the saints" is to be understood (since the little horn denotes Antiochus Epiphanes) the people of God in the Old Covenant, the people of Israel. They are named the people of the saints by virtue of their being called to be an holy nation (Exo 19:6), because "they had the revelation of God and God Himself dwelling among them, altogether irrespective of the subjective degrees of sanctification in individuals" (Kliefoth). But the comparing of them with the host of the stars does not arise from Jewish national pride, nor does it mean that Daniel thought only of the truly faithful in Israel (Theod., Hv.), or that the pseudo-Daniel thought that with the death of Antiochus the Messiah would appear, and that then Israel, after the extermination of the godless, would become a people of pure holiness. The comparison rather has its roots in this, that God, the King of Israel, is called the God of hosts, and by the צבאות (hosts) are generally to be understood the stars or the angels; but the tribes of Israel also, who were led by God out of Egypt, are called "the hosts of Jehovah" (Exo 7:4; Exo 12:41). As in heaven the angels and stars, so on earth the sons of Israel form the host of God; and as the angels on account of the glory of their nature are called קדושׁים (holy ones), so the Israelites by virtue of their being chosen to be the holy nation of God, forming the kingdom of heaven in this world. As God, the King of this people, has His throne in heaven, so there also Israel have their true home, and are in the eyes of God regarded as like unto the stars. This comparison serves, then, to characterize the insolence of Antiochus as a wickedness against Heaven and the heavenly order of things. Cf. 2 Macc. 9:10.


  Daniel 8:11


  This horn raised its might even to the Prince of the host. הצבא שׂר, the Prince of the host of heaven, is obviously not the high priest Onias (Grotius), but the God of heaven and the King of Israel, the Prince of princes, as He is called in Dan 8:25. עד הגדּיל (he magnified himself to) is repeated in Dan 8:25 by על יעמוד (he shall stand up against). Wherein this rising up against God consisted, the second half of the verse indicates in the statement that the תּמיד (daily sacrifice) was taken away, and the building of His sanctuary was destroyed. This verse does not record a part of the vision, but is a further development of that which was seen in prophetic words. Hence we may not, with Ebrard, refer its contents to heavenly events, to a putting away of the sacrifice from before the throne of God and a destruction of the heavenly sanctuary. On the contrary, Kliefoth has well remarked that it is "without example in Scripture that men penetrate into heaven to insult God; what men do against God is done on the earth." התּמיד is everything in the worship of God which is not used merely temporarily, but is permanent, as the daily sacrifice, the setting forth of the shew-bread, and the like. The limitation of it to the daily morning and evening service in the writings of the Rabbis is unknown in the O.T. The word much rather comprehends all that is of permanent use in the holy services of divine worship (Hgst., Hv., Hofm., Kran., Klief.). Thus interpreted, the prophetic announcement corresponds with history; for, according to 1 Macc. 1:45, Antiochus gave orders that they should "forbid burnt-offerings, and sacrifice, and drink-offerings in the temple; and that they should profane the Sabbath and festival days."


  The horn also overthrew the place of the sanctuary of Jehovah. השׁליך, to cast away, to cast forth,—used of buildings, to lay waste; cf. Jer 9:18. מכון, properly, that which is set up, erected; here, as frequently, of the dwelling-place of God, the temple: so also שׁבתּך מכון (a settled place for thee to dwell in), Exo 15:17; Kg1 8:13. It is used also of the heavenly dwelling-place of God, Kg1 8:39, Kg1 8:43; here, of the temple of Jerusalem. With regard to the historical fulfilment, cf. The expressions, "her (Jerusalem's) sanctuary was laid waste like a wilderness," and "pollute the sanctuary," 1 Macc. 1:39, 46; and "the sanctuary was trodden down," 1 Macc. 3:45.


  Daniel 8:12


  The actions of the little horn are definitively comprehended in this verse, as may be seen from this, that in the first hemistich צבא and תּמיד are mentioned together. But this hemistich has been very variously interpreted. We must altogether reject the interpretation of the Vulgate, "Robur autem datum est contra juge sacrificium propter peccata," which is reproduced in Luther's translation, "There was given to him such strength against the daily sacrifice on account of sin;" or Calvin's, "Et tempus datum est super jugi sacrificio in scelere," whereby, after Raschi's example, צבא is interpreted of the statio militaris, and thence the interpretation tempus or intervallum is derived. For צבא means neither robur, nor tempus, nor statio militaris, but only military service, and perhaps military forces. Add to this that צבא both in Dan 8:10, Dan 8:13 means host. If we maintain this, with the majority of interpreters, only two explanations are admissible, according as we understand צבא of the host of heaven, i.e., of Israel, or of some other host. The latter interpretation is apparently supported partly by the absence of the article in צבא, and partly by the construction of the word as fem. (תּנּתן). Accordingly, Hitzig says that a Hebrew reader could not understand the words otherwise than as meaning, "and a warlike expedition was made or conducted against the daily sacrifice with wickedness" (i.e., the impure service of idols); while others translate, "and a host placed against he daily sacrifice on account of sin" (Syr., Grot., Harenb., J. D. Michaelis); or, "a host is given against the daily sacrifice in wickedness" (Wieseler); or, "given against that which was continual with the service of idols," i.e., so that, in the place of the "continual," wickedness, the worship of idols, is appointed (Hofmann); or, "the power of an army is given to it (the horn) against the daily sacrifice through wickedness," i.e., by the evil higher demons (Ebrard). But the latter interpretation is to be rejected on account of the arbitrary insertion of לו (to it); and against all the others it is to be remarked, that there is no proof either from Dan 8:13, or from Eze 32:23 or Eze 26:8, that נתן means to lead out, to bring forward, to give contrary to or against.


  Daniel 8:13


  In Dan 8:13 תּת (to give) is more closely defined by מרמס (something trodden under foot); but in these passages in Ezekiel above referred to, it [the verb נתן] is connected with an actual object. Construed with the accus. pers. and על, נתן means "to place one over anything." This conception in its different shades is not so much derived from the words of the text as from a reference to the history; for it is supposed (cf. Grotius, Wies.) that because the matter spoken of is the wickedness of Antiochus, the entrance of the Syrian army into Jerusalem and its proceedings (1 Macc. 1:29ff.) must be set forth. צבא, notwithstanding the want of the article, and notwithstanding the feminine construction, cannot properly be otherwise understood in Dan 8:12 than in Dan 8:10, Dan 8:13, not of the host of the Syrians, but only of the people of Israel. The article is wanting also in Dan 8:13, where yet, because of its being taken in connection with קדשׁ, it can only refer to Israel. Besides this passage, the fem. construction is found also only in Isa 40:2, where it signifies the service of war or vassalage. But this meaning here, where weighty reasons oppose it, this construction does not require us to adopt, for such a construction is not infrequent. It is found not merely with names of nations and races, so far as land and people are nearly related ideas, but also with other words, such as even עם, people, fem., Exo 5:16; Kg1 18:7; Jer 8:5; המון, a multitude, Job 31:34; זרע, seed, i.e., descendants, Deu 31:21; cf. Ewald's Lehr. 174. But the want of the article in צבא in Dan 8:12 and in Dan 8:13 has its reason in this, that that which is said does not concern the whole host, but only one part of it, since, according to Dan 8:10, the hostile horn will cast only some הצבא מן (of the host) to the earth. If, therefore, there is no sufficient ground for rejecting the application of the צבא to the people of Israel, it follows that this interpretation is decidedly required not only by the connection, chiefly by Dan 8:13, but also by that which is said of צבא in Dan 8:12.


  "Since in Dan 8:13 the inquirer resumes the contents of Dan 8:10-12, and along with the sanctuary names also the 'host' as the object of the 'treading down,' it is not credible that this 'host' should be different from that mentioned in Dan 8:12" (Klief.). Moreover, תּנּתן can have in this passage only the meaning of to be given up. התּמיד על can then only be translated because of the permanent sacrifice, if בּפשׁע (by reason of transgression) is united as object with תּנּתן in the sense: "was delivered up in transgression." But apart from this, that נתן in the sense of to give up is construed with בּיד, and there are wanting certain parallels for its construction with ב merely, this interpretation, "the host (= Israel) is given up in wickedness on account of the continual sacrifice," presents an idea not to be tolerated. We agree, therefore, in general with the interpretation of Daniel B. Michaelis, Hvernick, v. Lengerke, Maurer, Kranichfeld, and Kliefoth, and explain the words thus: "and (an) host shall be given up together with the daily sacrifice, because of transgression." צבא, an host, i.e., a great company of the host, the people of Israel. ב before פּשׁע (transgression) in the meaning of ב pretii, on account of (um), or because of, cf. Gen 18:28. פּשׁע is the apostasy of the Israelites from God, the wickedness proceeding from the פּשׁעים (transgressors), Dan 8:23. The objection that this interpretation is not appropriate, because פּשׁע is repeated in Dan 8:13 in union with שׁמם (desolation), and therefore a wickedness devoted to destruction is characterized (Klief.), avails nothing, because it in no way follows from this that the "transgression" must be wickedness seating itself in the place of the "daily sacrifice," idolatrous worship supplanting the true worship. But "the transgression" cannot be that which sets itself in the place of the "daily sacrifice," because התּמיד is not the subject of the sentence, but is only co-ordinated to the subject. If ב in בּפשׁע is regarded as the ב pretii, then פשׁע can only be that which would be put in the place of the צבא. The preposition על before התּמיד means thereon, after that, also at the same time, or together with, as in Amo 3:15; Hos 10:14, etc. תּמיד, as in Dan 8:11, is not merely the daily sacrifice, but all that had continuance in the Mosaic worship. Finally, the jussive forms תּנּתן and תּשׁלך d (to be trodden) are to be observed, since, according to the just observation of Kran., they are not simply identical with the future, as Ewald (343) thinks, but here, as in Dan 11:4, Dan 11:10,Dan 11:16, modify the conception of time by the presentation of the divine pre-determination or the decree, and thus express a should, may, or a faculty, a being able, in consequence of the divine counsel. To the verbs of the second half of the verse קרן (horn) is easily supplied from the foregoing context as the subject; and the passage closes with the thought: thus must the horn throw the truth to the ground, and he shall succeed in this.


  אמת, the objective truth, the word of God, so far as it is embodied in the worship. As to this matter cf. 1 Macc. 1:43-52, 56, 60.


  Daniel 8:13-14


  In addition to what has been already seen and communicated in the vision, a further vision unfolds itself, by which there is conveyed to the prophet disclosures regarding the duration of the oppression of the people of God by the little horn. Daniel hears a holy one, i.e., an angel (see under Dan 4:10), talking. What he said is not recorded. But while he is talking, another angel interrupts him with the question as to the duration of the affliction, and this is done that Daniel may hear the answer. Therefore the first angel immediately turns himself to Daniel, and, addressing him, makes known to him the information that was desired.


  The אלי (to me), Dan 8:14, is not, according to the old versions, to be changed into אליו (to him). What Hitzig says in justification of אליו is of no weight; cf. Kran. The angel that talked is designated by פּלמוני, quidam, nescio quis, as not being more particularly definable. The question condenses the contents of Dan 8:10-12 : "Till how long is the vision, etc.?" החזון is not the action, but the contents of the vision, the thing seen. The contents of the vision are arranged in the form of appositions: that which is continual and the desolating wickedness, for: the vision of that which is continual and of the desolation. The meaning of this apposition is more particularly defined by the further passage following asyndetos: to give up the sanctuary as well as the host to destruction. שׁמם after the definite noun without the article, which is sometimes wanting (Jer 2:21; Eze 39:27; cf. Ew. 293), does not mean being benumbed, confounded, but laid waste, fallen into ruin; thus the wickedness which consists in laying waste. שׁמם cannot be understood transitively, since שׁמם and משׁמם are placed over against each other in Dan 9:27.


  In the answer, עד is to be interpreted as in the question: till 2300 evening-mornings have been, or have passed, thus: 2300 evening-mornings long, so (=then) the sanctuary is brought into its right state. צדק primarily means to be just, whence the meaning is derived to justify, which is not here suitable, for it must be followed by, from the defilement of the desolation. The restoration of the temple to its right condition is, it is true, at the same time a justification of it from its desolation, and it includes in it the restoration of the permanent worship.


  The interpretation of the period of time, 2300 evening-mornings, named by the angel is beset with difficulty. And first the verbal import of בּקר ערב is doubtful. Among recent interpreters, Berth., Hv., v. Leng., Maur., and Horm. (Weiss. u. Erf. p. 295) understand by its days consisting of morning and evening (twenty-four hours); others, as Bleek, Kirmss, Ewald, Hitzig, Wieseler (who, however, in his treatise, Die 70 Wochen, u.s.w., p. 115ff., defends the first explanation), Kran., and Delitzsch, are of opinion that evening-morning is particularly reckoned with reference to the offering of a morning and an evening sacrifice each day, so that 2300 evening-mornings make only 1150 whole days. But there is no exegetical foundation for this latter opinion. It is derived only from a comparison, or rather an identification, of this passage with Dan 7:25; Dan 12:11., and Dan 9:27; and therewith it is proved that, according to 1 Macc. 1:54, 59, cf. 4:52, the desolation of the sanctuary by the worship of idols under Antiochus Epiphanes lasted not longer than three years and ten days, and that from Dan 12:11 it extends only to 1290 days. But these arguments rest on assertions which must first be justified. The passages Dan 7:25 and Dan 9:27 cannot be here taken into account, because they do not speak of Antiochus Epiphanes, and the 1290 days (1335 days, Dan 12:11.) do not give 2300 evening-mornings, that we can and may at once identify these statements with this before us. In Dan 12:11 the terminus a quo of the 1290 days is unquestionably the putting away or the removal of the תּמיד (daily sacrifice), and the giving (placing, raising up) of the abomination that maketh desolate (i.e., the altar of idol-worship); but in this verse (Dan 8:14), on the contrary, the continuance not only of the taking away of the תּמיד, but also of the delivering up of the saints and the people to be trodden under foot, is fixed to 2300 evening-mornings. This oppression continued longer than the removal of the appointed daily sacrifice. According to 1 Macc. 1:10ff., the violent assaults of Antiochus against the temple and the Jews who remained faithful to the law began in the 143rd year of the era of the Seleucidae, but the abomination that maketh desolate, i.e., the idol-altar, was first erected on Jehovah's altar of burnt-offering, according to 1 Macc. 1:54, in the 145th year of the Seleucidae, and the purification of the temple from this abomination, and its re-consecration, took place on the 25th day of Kisleu (9th month) of the year of the Seleucidae 148. According to this, from the beginning of the desecration of the temple by the plundering of its vessels and its golden ornaments (1 Macc. 1:20ff.) to its restoration to its right condition, more than five years passed. The fulfilment, or the historical reference, of this prophecy accordingly affords, as is sufficiently manifest, no proper means of ascertaining the import of the "evening-morning." This must rather be exegetically decided. It occurs only here, and corresponds to νυχθήμερον, Co2 11:25. But the choice of so unusual a measure of time, derived from the two chief parts of the day, instead of the simple measure of time by days, probably originates with reference to the morning and evening sacrifice, by which the day was to be consecrated to the Lord, after Gen 1:5, Gen 1:8,Gen 1:13, etc., where the days of the creation week are named and reckoned according to the succession of evening and morning. This separation of the expression into evening and morning, so that to number them separately and add them together would make 2300 evening-mornings = 1150 days, is shown to be inadmissible, both by the asyndeton evening-morning and the usages of the Hebrew language. That in Dan 8:26 והבּקר הערב (the evening and the morning) stands for it, does not prove that the evening ad morning are reckoned separately, but only that evening-morning is a period of time consisting of evening and morning. When the Hebrews wish to express separately day and night, the component parts of a day of a week, then the number of both is expressed. They say, e.g., forty days and forty nights (Gen 7:4, Gen 7:12; Exo 24:18; Kg1 19:8), and three days and three nights (Jon 2:1; Mat 12:40), but not eighty or six days-and-nights, when they wish to speak of forty or three full days. A Hebrew reader could not possibly understand the period of time 2300 evening-mornings of 2300 half days or 1150 whole days, because evening and morning at the creation constituted not the half but the whole day. Still less, in the designation of time, "till 2300 evening-mornings," could "evening-mornings" be understood of the evening and morning sacrifices, and the words be regarded as meaning, that till 1150 evening sacrifices and 1150 morning sacrifices are discontinued. We must therefore take the words as they are, i.e., understand them of 2300 whole days.


  This exegetical resolution of the matter is not made doubtful by the remark, that an increasing of the period of oppression to 2300 days, over against the duration of the oppression limited in Dan 7:25 to only three and a half times, or to 1290 (or 1335 days, Dan 12:11-12), is very unlikely, since there is in no respect any reason for this increase over against these statements (Kran. p. 298). This remark can only be valid as proof if, on the one side, the three and a half times in Dan 7:25 are equal to three and a half civil years, for which the proof fails, and, on the other side, if the 1290 or the 1335 days in Dan 12:11. indicate the whole duration of the oppression of Israel by Antiochus. But if these periods, on the contrary, refer only to the time of the greatest oppression, the erection of the idol-altar in the temple, this time cannot be made the measure for the duration of the whole period of tribulation.


  The objection also, that it is more difficult to prove historically an oppression of the people of God for 2300 days by Antiochus than the 1150 days' duration of this oppression, need not move us to depart from the exegetically ascertained meaning of the words. The opponents of this view are indeed at one in this, that the consecration of the temple after its purification, and after the altar of Jehovah was restored, on the 25th Kisleu of the 148th year of the Seleucidae, formed the termination of the period named, but they are at variance as to the commencement of the period. Delitzsch reckons from the erection of the idol-altar in the temple on 15th Kisleu in the 145th year of the Sel., and thus makes it only three years and ten days, or 1090 to 1105 days. Hitzig reckons from the taking away of the daily sacrifice, which would take place somewhat earlier than the setting up of the idol-altar, but has not furnished proof that this happened tow months earlier. Bleek and Kirmss reckon from the taking of Jerusalem by Apollonius in the year of the Sel. 145 (1 Macc. 1:30ff.; 2 Macc. 5:24ff.), misplacing this in the first month of the year named, but without having any other proof for it than the agreement of the reckoning.


  To this is to be added, that the adoption of the consecration of the temple as the terminus ad quem is not so well grounded as is supposed. The words of the text, קדשׁ ונצדּק ("thus is the sanctuary placed in the right state"), comprehend more than the purification and re-consecration of the temple. In Dan 8:11, also Dan 9:17 and Dan 11:31, Daniel uses the word מקדּשׁ for temple, while on the other hand קדשׁ means all that is holy. Was, then, the sanctuary, in this comprehensive meaning of the word, placed in its right state with the consecration of the temple, when after this occurrence "they that were in the tower (Acra) shut up the Israelites round about the sanctuary," sought to hinder access to the temple, and, when Judas Maccabaeus had begun to besiege the tower, the Syrians approached with a reinforced army, besieged the sanctuary for many days, and on their departure demolished its strongholds (1 Macc. 6:18ff., 51, 62)?—when, again, under Demetrius Soter of Bacchides, the high priest Menelaus was deposed, and Alcimus, who was not descended from the family of a high priest, was advanced to his place, who cruelly persecuted the pious in Israel?—when the Syrian general Nicanor mocked the priests who showed to him the burnt-offering for the king, and defiled and threatened to burn the temple (1 Macc. 7)? And did the trampling upon Israel cease with the consecration of the temple, when at the building up of the altar and the restoration of the temple the heathen around became so furious, that they resolved to destroy all who were of the race of Jacob amongst them, and began to murder them (1 Macc. 5:1ff.)? Hvernick therefore, with Bertholdt, places the terminus ad quem of the 2300 days in the victory over Nicanor, by which the power of the Syrians over Judea was first broken, and the land enjoyed rest, so that it was resolved to celebrate annually this victory as well as the consecration of the temple (1 Macc. 7:48-50), according to which the terminus a quo of the period named would be shortly before the erection of the abomination of idolatry in the temple.


  If we now, however, turn from this supposition, since the text speaks further of it, to seek the end of the oppression in the restoration of the legal temple-worship, or in the overthrow of Antiochus Epiphanes, which the angel brings to view in the interpretation of the vision (Dan 8:26), so also in these cases the 2300 days are to be calculated. C. v. Leng., Maur., and Wiesel., who regard the death of Antiochus as the termination, place the beginning of the 2300 days one year before the beginning of violence with which Antiochus, after his return from the expedition into Egypt in the year 143 Sel., went forth to destroy (1 Macc. 1:20) the Mosaic worship and law. Only a few weeks or months earlier, in the middle of the year 142 Sel., the point of commencement must be placed, if the consecration of the temple is held to be the termination. In the year 142 not only was the pious high priest Onias removed from his office by the godless Jason, but also Jason himself was forced from the place he had usurped by Menelaus, who gave Antiochus a greater bribe than he did, and gave away as presents and sold to the heathen the golden utensils of the temple, and commanded Onias, who denounced his wickedness, to be deceitfully murdered (2 Macc. 2:4). Hence we need not, with Hofmann, regard the deposition of Onias, the date of which cannot be accurately fixed, but which, 2 Macc. 4:7ff., is brought into connection with the commencement of the reign of Antiochus, and which probably took place before the year 142, as the date of the commencement of the 2300 days, although the laying waste of the sanctuary may be dated from it; since Jason by royal authority set up a heathen γυμνάσιον with an ἐφηβεῖον, and by the wickedness of the profane and unpriestly conduct of this man Greek customs and the adoption of heathenish manners so prevailed, that the priests ceased to concern themselves about the service of the altar, but, despising the temple and forgetting the sacrifice, they hastened to witness the spectacles in the palaestra, which were contrary to the law; cf. 2 Macc. 4:13ff. with 1 Macc. 1:11-15. The 2300 days are thus, as well as the 1150 days, historically authenticated.


  But it is on the whole questionable whether the number given by the angel is to be reckoned as an historico-chronological period of time, or is not rather to be interpreted as symbolical. The analogy of the other prophetic numbers speaks decidedly for the symbolical interpretation. The 2300 cannot, it is true, be directly a symbolical number, such as 7, 10, 40, 70, and other numbers are, but yet it can stand in such a relation to the number seven as to receive a symbolical meaning. The longer periods of time are usually reckoned not by days, but by weeks, months, or years; if, therefore, as to the question of the duration of the 2300 days, we reduce the days to weeks, months, and years, we shall find six years, three or four months, and some days, and discover that the oppression of the people by the little horn was to continue not fully a period of seven years. But the times of God's visitations, trials, and judgments are so often measured by the number seven, that this number came to bear stamped on it this signification; see under Dan 4:13; Dan 7:25. The number of seven years is used in the symbolical meaning when, not to mention the cases in Gen 29:18, Gen 29:27; Gen 41:26., and Jdg 6:1, seven years' famine were laid upon the land as a punishment for David's sin in numbering the people (Sa2 24:13), and when in Elisha's time Israel was visited with seven years' famine (Kg2 8:1). Thus the answer of the angel has this meaning: The time of the predicted oppression of Israel, and of the desolation of the sanctuary by Antiochus, the little horn, shall not reach the full duration of a period of divine judgment, shall not last so long as the severe oppression of Israel by the Midianites, Jdg 6:1, or as the famine which fell upon Israel in the time of Elisha, and shall not reach to a tenth part of the time of trial and of sorrow endured by the exiles, and under the weight of which Israel then mourned.


  But if this is the meaning of the angel's message, why does not the divine messenger use a pure symbolical expression, such as "not full seven times?" and why does he not simply say, "not quite seven years?" As to the first of these questions, we answer that the expression "times" is too indefinite; for the duration of this period of sorrow must be given more minutely. As to the second question, we know no other answer that can be given than this, that, on the one side, only the positive determination of the length of time, measured by days, can afford full confidence that the domination and the tyranny of the oppressor shall not continue one day longer than God has before fixed; but, on the other side, by the measuring of this period by a number defined according to thousands and hundreds, both the long duration of the affliction is shown, and the symbolical character of the period named is indicated. While by the period "evening-morning" every ambiguity of the expression, and every uncertainty thence arising regarding the actual length of the time of affliction, is excluded, yet the number 2300 shows that the period must be defined in round numbers, measuring only nearly the actual time, in conformity with all genuine prophecy, which never passes over into the mantic prediction of historico-chronological data.


  If we compare with this the designation of time in Dan 7:25, instead of the general idea there expressed, of "time, times, and half a time," which is not to be computed as to its duration, we have here a very definite space of time mentioned. This difference corresponds to the contents of the two prophecies. The oppression prophesied of in this chapter would visit the people of Israel at not too distant a time; and its commencement as well as its termination, announced by God beforehand, was fitted to strengthen believers in the faith of the truth and fidelity of God for the time of the great tribulation of the end, the duration of which God the Lord indeed determined accurately and firmly beforehand, but according to a measure of time whose extent men cannot calculate in advance. In this respect the designation of the time of the affliction which the horn growing up out of the third world-kingdom will bring upon God's people, becomes a type for the duration of the oppression of the last enemy of the church of the Lord at the end of the days.


  Daniel 8:15


  The interpretation of the vision—The interpretation of Daniel's vision, as given by the angel, falls within the vision itself. When Daniel sought to understand the vision, viz., in his mind, not by prayer or by asking a question, he saw before him, according to Dan 8:17, one standing at some distance, who had the appearance of a man, but was not a man, but a supernatural being in human likeness. This person resembling a man is (Dan 8:16) named by the angel, Gabriel, i.e., man of God. The voice of another, whom Daniel did not see, hearing only a human voice proceeding from the Ulai, commanded this person to explain the vision to the prophet (להלּז, i.e., to Daniel). Nothing further is indicated of the person from whom the voice proceeded than what may be conjectured from אוּלי בּין (between the Ulai), whence the voice sounded. These words do not mean "hither from Ulai" (Bertholdt), but "between the two banks of the Ulai" (Chr. B. Mich., Hv., etc.); according to which, the being whose voice Daniel heard appears as if hovering over the waters of the river Ulai. This conjecture is confirmed by Dan 12:6-7, where Daniel sees a man hovering over the waters of the river of Ulai, who by the majesty of his appearance and his words shows himself to be a divine being, and is more minutely described according to the majesty of his appearance in Dan 10:5. The question, who this man might be, is first answered in Daniel Dan 10:5. Gabriel is not a nomen proprium but appellativum. The angel who was described as an appearance like a גּבר (man) is named, for Daniel, Gabriel ("man of God"), that on subsequent occasions (e.g., Dan 9:21) he might recognise him again as the same (Hgst., Hofm., Kliefoth). As to his relation to other angels and archangels, the Scripture gives no information. If Lengerke and Maurer regard him, after the book of Enoch, along with Michael, and Raphael, and Uriel whose name does not occur in Scripture, as one of the four angels that stand before the throne of God, the Scripture affords no support for it; nor does it countenance the supposition of Hitzig, that the two angels in Dan 8:15, Dan 8:16 are identical with those in Dan 8:13, Dan 8:14—that Gabriel who spake, and the unknown angel, was the angel of the "rivers and fountains of waters," Rev 16:4.


  Daniel 8:16-18


  As commanded, the angel goes to the place where Daniel stands. On his approach Daniel is so filled with terror that he falls on his face, because as a sinful and mortal man he could not bear the holiness of God which appeared before him in the pure heavenly being. At the appearance of God he fears that he must die. Cf. remarks at Gen 16:13 and Exo 33:20. But the angel, in order to mitigate his alarm, calls him to take heed, for the vision relates to the time of the end. The address (Dan 8:17), "son of man," stands in contrast to "man of God" (= Gabriel), and is designed to remind Daniel of his human weakness (cf. Psa 8:5), not that he may be humbled (Hvernick), without any occasion for that, but to inform him that, notwithstanding this, he was deemed worthy of receiving high divine revelations (Kliefoth). The foundation of the summons to give heed, "for the vision relates to the time of the end," is variously interpreted. Auberlen (p. 87) and Zndel (p. 105ff.) understand עת־קץ not of the time of the end of all history, but of a nearer relative end of the prophecy. "Time of the end" is the general prophetic expression for the time which, as the period of fulfilment, lies at the end of the existing prophetic horizon—in the present case the time of Antiochus. Bleek (Jahrb.f. D. Theol. v. p. 57) remarks, on the contrary, that if the seer was exhorted to special attention because the vision related to the time of the end, then קץ here, as in Dan 8:19; Dan 11:35, Dan 11:40; Dan 12:4, also Dan 9:26, without doubt is to be interpreted of the end of the time of trial and sorrow of the people, and at the same time of the beginning of the new time of deliverance vouchsafed by God to His people; and herein lay the intimation, "that the beginning of the deliverance destined by God for His people (i.e., the Messianic time) would connect itself immediately with the cessation of the suppression of the worship of Jehovah by Antiochus Epiphanes, and with the destruction of that ruler." From the passages referred to, Dan 11:40 and Dan 12:4, it is certainly proved that עתקץ denotes the time of all suffering, and the completion of the kingdom of God by the Messiah. It does not, however, follow, either that these words "are to be understood of the absolute end of all things, of the time when the Messiah will come to set up His regum gloriae, and of the time of the last tribulation going before this coming of the Lord" (Klief.); or that the prophet cherished the idea, that immediately after the downfall of Antiochus, thus at the close of the 2300 days, the Messiah would appear, bring the world to an end, and erect the kingdom of eternity (v. Leng., Hitz., Maur., etc.). The latter conclusion is not, it is true, refuted by the remark, that the words do not say that the vision has the time of the end directly for its subject, that the prophecy will find its fulfilment in the time of the end, but only that the vision has a relation, a reference, to the time of the end, that there is a parallelism between the time of Antiochus and the time of Antichrist, that "that which will happen to Javan and Antiochus shall repeat itself in, shall be a type of, that which will happen in the time of the end with the last world-kingdom and the Antichrist arising out of it" (Kliefoth). For this idea does not lie in the words. That is shown by the parallel passage, Dan 10:14, which Kliefoth thus understands—"The vision extends to the days which are before named הימים אחרית (latter days); it goes over the same events which will then happen." Accordingly the angel can also here (Dan 8:17) only say, "Give heed, for the vision relates to the end-time; it gives information of that which shall happen in the end of time."


  Daniel 8:19


  The justice of this exposition is placed beyond a doubt by this verse. Here the angel says in distinct words, "I will show thee what will happen הזּעם בּאחרית (in the last time of the indignation), for it relates to the appointed time of the end." Kliefoth indeed thinks that what the angel, Dan 8:19, says to the prophet for his comfort is not the same that he had said to him in Dan 8:17, and which cast him down, and that Dan 8:19 does not contain anything so weighty and so overwhelming as Dan 8:17, but something more cheering and consoling; that it gives to the vision another aspect, which relieves Daniel of the sorrow which it had brought upon him on account of its import with reference to the end. From this view of the contents of Dan 8:19 Kliefoth concludes that Daniel, after he had recovered from his terror in the presence of the heavenly messenger, and had turned his mind to the contents of the vision, was thrown to the ground by the thought presented to him by the angel, that the vision had reference to the end of all things, and that, in order to raise him up, the angel said something else to him more comforting of the vision. But this conclusion has no foundation in the text. The circumstance that Daniel was not again cast to the ground by the communication of the angel in Dan 8:19, is not to be accounted for by supposing that the angel now made known to him something more consoling; but it has its foundation in this, that the angel touched the prophet, who had fallen dismayed to the earth, and placed him again on his feet (Dan 8:18), and by means of this touch communicated to him the strength to hear his words. But the explanation which Kliefoth gives of Dan 8:19 the words do not bear. "The last end of the indignation" must denote the time which will follow after the expiration of the זעם, i.e., the period of anger of the Babylonian Exile. But אחרית means, when space is spoken of, that which is farthest (cf. Psa 139:9), and when time is spoken of, the last, the end, the opposite of רשׁית, the end over against the beginning. If הימים אחרית does not denote such a time was follows an otherwise fixed termination, but the last time, the end-time (see under Dan 2:28), so also, since זעם is here the time of the revelation of the divine wrath, הזּעם אחרית ה can only denote the last time, or the end-time, of the revelation of the divine wrath. This explanation of the words, the only one which the terms admit of, is also required by the closing words of Dan 8:19, קץ למועד כּי (for at the time appointed the end). According to the example of the Vulg., quoniam habet tempus finem suum, and Luther's version, "for the end has its appointed time," Kliefoth translates the words, "for the firmly-ordained, definite time has its end," and refers this to the time of the Babylonish Exile, which indeed, as Daniel knew (Dan 9:2), was fixed by God to seventy years. But that in the Babylonish Exile will have its fixed end, will come to an end with the seventy years, the angel needed not to announce to the prophet, for he did not doubt it, and the putting him in remembrance of that fact would have afforded him but very poor consolation regarding the time of the future wrath. This conception of the words depends on the inaccurate interpretation of the words הזּעם אחרית, and will consequently fall to the ground along with it. If למועד (to the appointment) were separated from קץ, and were to be taken by itself, and to be understood of the time of the זעם, then it ought to have the article, as in Dan 11:27, Dan 11:35. Without the article, as here, it must be connected with קץ, and them, with החזון supplied as the subject from the context (Dan 8:17), is to be translated, as it is by almost all modern interpreters: for the vision relates to the appointed time of the end. But עתקץ, the time of the end, and קץ מועד, the appointed time of the end, is not the absolute end of all things, the time of the setting up of the regnum gloriae, and the time of the tribulation preceding the return of our Lord; but the time of the judgment of the world-kingdom and the setting up of the everlasting kingdom of God by the appearance of the Messiah, the end of αἰὼν οὕτος and the commencement of the αἰὼν μέλλων, the time of the הימים אחרית (Dan 10:14), which the apostle calls (Co1 10:11) τὰ τέλη τῶν αἰώνων, and speaks of as having then already come.


  Daniel 8:20-22


  Since, from the explanation given by the angel in this verse, the vision relates to the Medo-Persian and the Javanic world-kingdoms, and to the persecuting kingdom of Antiochus which arose out of the latter, so it cannot be disputed that here, in prophetic perspective, the time of the end is seen together with the period of the oppression of the people of God by Antiochus, and the first appearance of the Messiah with His return in glory to the final judgment, as the latter is the case also in Dan 2:34., 44f., and Dan 7:13, Dan 7:25. If Kliefoth objects: The coming of the Messiah may certainly be conceived of as bound up with the end of all things, and this is done, since both events stand in intimate causal relation to each other, not seldom in those O.T. prophets who yet do not distinguish the times; but they also know well that this intimate causal connection does not include contemporaneousness, that the coming of the Messiah in the flesh will certainly bring about the end of all things, but not as an immediate consequence, but after a somewhat lengthened intervening space, that thus, after the coming of the Messiah, a course of historical events will further unfold themselves before the end comes (which Daniel also knew, as Daniel 9 shows), and where the supposition is this, as in Daniel, there the time before the appearance of Christ in the flesh cannot be called the time of the end:—then the inference drawn in these last passages is not confirmed by the contents of the book of Daniel. For in the last vision (Daniel 10-12) which Daniel saw, not only the time of oppression of Antiochus and that of the last enemy are contemplated together as one, but also the whole contents of this one vision are, Dan 10:14, transferred to the "end of the days;" for the divine messenger says to Daniel, "I am come to make thee understand what shall befall thy people in the end of the days, for the vision yet relates to the days." And not only this, but also in Dan 11:35 it is said of the tribulation brought upon the people of God by Antiochus, that in it many would fall, to cleanse them and to purify them to the time of the end, for it is yet for the appointed time. Here, beyond doubt, the time of the persecution by Antiochus is placed in intimate union with the time of the end, but, as is to be particularly observed, not so that the two are spoken of as synchronous. This point is of importance for the right exposition of the verse before us. If, in Dan 11:35, Dan 11:40, it is twice said laמועד קץ עוד כּי (the end is yet for the appointed time), and thus does not begin with the oppression of the people of God by Antiochus, so we may not conclude from these verses—and in this Kliefoth is perfectly justified—that Daniel expected the erection of the Messianic kingdom and the end of all history with the overthrow of Antiochus. If, however, on the whole, the intimate causal connection of the two periods of tribulation placed together in Daniel 11 in one vision neither demands nor even permits us to regard the two as synchronous, so this erroneous conclusion drawn from these verses before us, in connection with an incorrect interpretation of Dan 11:36-45, is sufficiently obviated, both by Daniel 2 and 7, according to which the fourth world-kingdom shall precede the erection of the everlasting kingdom of God and the manifestation of the Son of man, as also by Dan 9:24-27, where—as our exposition will show—the coming of the Messiah and the perfecting of the kingdom of God by the overthrow of the last enemy are dependent on one another in point of time—the coming of the Messiah after seven weeks, the perfecting of the kingdom of God will follow, but not trill after the lapse of seventy weeks.


  This passage is to be understood according to these distinct revelations and statements, and not that because in them, according to prophetic perspective, the oppression of the people of the saints by Antiochus, the little horn, is seen in one vision with the tribulation of the end-time, therefore the synchronism or identity of the two is to be concluded, and the erection of the regnum gloriae and the end of the world to be placed at the destruction of this little horn. The words, "the vision relates to the time of the end," thus only declare that the prophecy has a reference to Messianic times. As to the nature of this reference, the angel gives some intimation when, having touched the prophet, who had fallen in amazement to the ground, he raised him up and enabled him to listen to his words (Dan 8:18), the intimation that he would make known to him what would happen in the last time of violence (Dan 8:19). הזּעם is the wrath of God against Israel, the punishment which God hung over them on account of their sins, as in Isa 10:5; Jer 25:17; Eze 22:24, etc., and here the sufferings of punishment and discipline which the little horn shall bring over Israel. The time of this revelation of divine wrath is called אחרית because it belongs to the הימים אחרית, prepares the Messianic future, and with its conclusion begins the last age of the world, of which, however, nothing more particular is here said, for the prophecy breaks off with the destruction of the little horn. The vision of the eleventh chapter first supplies more particular disclosures on this point. In that chapter the great enemy of the saints of God, arising out of the third world-kingdom, is set forth and represented as the prefiguration or type of their last enemy at the end of the days. Under the words יהיה אשׁר (which shall be) the angel understands all that the vision of this chapter contains, from the rising up of the Medo-Persian world-kingdom to the time of the destruction of Antiochus Epiphanes, as Dan 8:20-25 show. But when he adds הזּעם אחרית, he immediately makes prominent that which is the most important matter in the whole vision, the severe oppression which awaits the people of Israel in the future for their purification, and repeats, in justification of that which is said, the conclusion from Dan 8:17, in which he only exchanges עת for מועד is the definite time in its duration; קץ מועד thus denotes the end-time as to its duration. This expression is here chosen with regard to the circumstance that in Dan 8:14 the end of the oppression was accurately defined by the declaration of its continuance. The object of these words also is variously viewed by interpreters. The meaning is not that the angel wished to console Daniel with the thought that the judgment of the vision was not yet so near at hand (Zndel); for, according to Dan 8:17, Daniel was not terrified by the contents of the vision, but by the approach of the heavenly being; and if, according to Dan 8:18, the words of the angel so increased his terror that he fell down confounded to the earth, and the angel had to raise him by touching him, yet it is not at the same time said that the words of the angel of the end-time had so confounded him, and that the subsequent fuller explanation was somewhat less overwhelming than the words, Dan 8:17, something lighter or more comforting. Even though the statement about the time of the end contributed to the increase of the terror, yet the contents of Dan 8:19 were not fitted to raise up the prophet, but the whole discourse of the angel was for Daniel so oppressive that after hearing it, he was for some days sick, Dan 8:27. From Daniel's astonishment we are not to conclude that the angel in Dan 8:17 spoke of the absolute end of all things, and in Dan 8:19, on the contrary, of the end of the oppression of the people of Israel by Antiochus. By the words, "the vision relates to the appointed end-time," the angel wished only to point to the importance of his announcement, and to add emphasis to his call to the prophet to give heed.


  Daniel 8:20-26


  After the introductory words, we have now in these verses the explanation of the chief points of the vision.


  Dan 8:20-22 explain Dan 8:3-8. "The kings of Media and Persia" are the whole number of the Medo-Persian kings as they succeed each other, i.e., the Medo-Persian monarchy in the whole of its historical development. To הצּפיר the epithet השּׂעיר, hairy, shaggy, is added to characterize the animal as an he-goat. The king of Javan (Greece) is the founder and representative of the Macedo-Grecian world-kingdom, or rather the royalty of this kingdom, since the great horn of the ram is forthwith interpreted of Alexander the Great, the first king of this kingdom. The words והנּשׁבּרת to תּחתּיה (Dan 8:22) form an absolute subject-sentence, in which, however, ותּעמדנה is not to be taken ἐκβατικῶς, it broke in pieces, so that ... (Kran.); for "the statement of the principal passage may not appear here in the subordinate relative passage" (Hitzig); but to the statement beginning with the participle the further definition in the verb. in. with וconsec. is added, without the relative אשׁר, as is frequently the case (cf. Ewald's Lehr. 351), which we cannot give with so much brevity, but must express thus: "as concerning the horn, that it was broken in pieces, and then four stood up in its place, (this signifies) that four kingdoms shall arise from the people." מגּוי without the article does not signify from the people of Javan, for in this case the article would not have been omitted; nor does it signify from the heathen world, because a direct contrast to Israel does not lie before us; but indefinitely, from the territory of the people, or the world of the people, since the prophecy conceives of the whole world of the people (Vklerwelt) as united under the sceptre of the king of Javan. יעמדנה is a revived archaism; cf. Gen 30:38; Sa1 6:12; Ewald, 191; Gesen. Gramm. 47.—בכוחו ולא, but not in his power, not armed with the strength of the first king, cf. Dan 11:4.


  Daniel 8:23-24


  Dan 8:23-26 give the interpretation of the vision of the little horn (Dan 8:9-12), with a more special definition of certain elements not made prominent in the vision. The horn signifies a king who will arise "in the last time of their kingdom." The suffix to מלכוּתם (of their kingdom) relates to the idea contained in מלכיּות ni deniat (kings). הפּשׁעים כּהתם, when the transgressors have made full, scil. the transgression or measure of the sins. The object wanting to התם is seen from the conception of the subject. הפּשׁעים, the rebellious, are not the heathen, for פּשׁע denotes the apostasy from God which is only said of the Israelites, but not of the heathen; and the word points back to בּפשׁע in Dan 8:12. The king that rises up is Antiochus Epiphanes (cf. 1 Macc. 1:10ff.). עז־פּנים, hard of countenance, i.e., impudent, unashamed in trampling down, without fear of God or man; cf. Deu 28:50. חידות מבין, understanding mysteries; here sensu malo, concealing his purpose behind ambiguous words, using dissimulation, forming an artifice, interpreted in Dan 8:25 by מרמה, cf. Dan 11:21. The unfolding of these qualities is presented in Dan 8:24, Dan 8:25; in Dan 8:24 of the עז־פּנים. By virtue of the audacity of his conduct his power will be strengthened, בכחו ולא, but not by his own might. The contrast here is not: by the power or permission of God (Ephr., Theodrt., Hv., Hitz., Kran.), reference being made to תּנּתן (was given) in Dan 8:12, and to תּת (to give) in Dan 8:13. This contrast is foreign to the passage. The context much rather relates to the audacity and the cunning by which, more than by his power, Antiochus raised himself to might. The strengthening of the power is limited neither to his reaching the throne by the overthrow of other pretenders to it (Berth. and others), nor to the to the following statements, he developed as king against Israel, as well as against other kingdoms. נפּלאות (wonderful works) is used adverbially, as in Job 37:5 : in an astonishing, wonderful way, he will work destruction. But from this word it does not follow that the expression בכחו ולא is to be referred to the power of God, for it does not necessarily mean deeds or things supernaturally originating from God; and even though it had only this meaning, yet here they could not be thought of as deeds accomplished in God's strength, but only as deeds performed by demoniacal strength, because ישׁחית (shall destroy) cannot be predicated of God in the sense determined by the context. This destructive work he shall direct against the mighty and against the people of the saints. עצוּמים does not here signify many, numerous, many individual Israelites (v. Leng., Maur., Kliefoth), partly because in Dan 8:25 רבּים stands for that, partly because of the קדשׁים עם, by which we are to understand the people of Israel, not merely the insignificant and weak, or pious (Kran.). Hence עצוּמים cannot mean the elders of Israel, much less merely foreign kings (Berth., Dereser), but the mighty generally, under which perhaps we are specially to think of heathen rulers.


  Daniel 8:25


  In Dan 8:25 the cunning and craftiness of his action and demeanour are depicted. שׂכלו על (through his craft) is placed first. שׂכל, sagacity, here sensu malo, cunning. On the ground of this cunning his deceit will be successful. מרמה without the article means "all kinds of deceit which he designs" (Hitzig). On that account his heart is raised in haughtiness, so that not only does he destroy many unexpectedly, but also raises himself against God. In the רבּים (many) are comprehended "the mighty and the holy people" (Dan 8:24). בּשׁלוה does not mean in deep peace, but in careless security, and thus unexpectedly. An historical proof of this is found in 1 Macc. 1:10. שׂרים שׂר (Prince of princes) corresponds with אדני האדנים (Lord of lords) in Psa 136:3. It is God; cf. Dan 8:11. But the angel adds, "he shall be destroyed without hands," i.e., he shall be destroyed not by the hand of man, but by God.


  Daniel 8:26


  In Dan 8:26 there follows, in conclusion, the confirmation of the truth of what is said of the duration of this oppression for the people of God. Because the time of it was not seen by Daniel, but was revealed to him in words, נאמר אשׁר is here used in reference to that which was, or of which it was, said. But we need not connect this relative sentence with the genitive והבּקר הערב (the evening and the morning), although this were admissible, but can make it depend on מראה (vision), since the world-revelation of the evenings and mornings forms an integral part of the "vision." והבּקר הערב are to be taken collectively. The confirmation of the truth of this revelation does not betray the purpose to make the book falsely appear as if it were old (v. Leng., Hitzig); it much more is fitted to serve the purpose of strengthening the weakness of the faithful, and giving them consolation in the hour of trial. For in the statement of the duration of the afflictions lies not only the fact that they will come to an end, but at the same time also that this end is determined beforehand by God; cf. Dan 12:7. In other places this confirmation serves only to meet doubts, arising from the weakness of the flesh, as to the realization of revelations of such weighty import; cf. Dan 10:1; Dan 12:1; Rev 19:9; Rev 21:5; Rev 22:6.


  But Daniel must close the prophecy, because it extends into a long time. סתן is not equivalent to חתם, to seal up, but it means to stop, to conclude, to hide (cf. Kg2 3:19; Eze 28:3), but not in the sense of keeping secret, or because it would be incomprehensible for the nearest times; for to seal or to shut up has nothing in common with incomprehensibility, but is used in the sense of keeping. "A document is sealed up in the original text, and laid up in archives (shut up), that it may remain preserved for remote times, but not that it may remain secret, while copies of it remain in public use" (Kliefoth). The meaning of the command, then, is simply this: "Preserve the revelation, not because it is not yet to be understood, also not for the purpose of keeping it secret, but that it may remain preserved for distant times" (Kliefoth). The reason assigned for the command only agrees with this interpretation. רבּים לימים (to many days) is not to be identified with לעת־קץ in Dan 8:17, but designates only a long time; and this indefinite expression is here used because it was not intended to give exactly again the termination according to Dan 8:17, Dan 8:19, but only to say that the time of the end was not near.


  Daniel 8:27


  In Dan 8:27 the influence of this vision on Daniel is mentioned (cf. Dan 7:28). It so deeply agitated the prophet that he was sick certain days, and not till after he had recovered from this sickness could he attend to the king's business. The contents of the vision remained fixed in his mind; the scene filled him with amazement, and no one understood it. Maurer, Hitzig, and Kranichfeld interpret מבין אין (I understood it not,) supplying the pronoun of the first person from the connection. But even though the construction of the words should admit of this supplement, for which a valid proof is not adduced, yet it would be here unsuitable, and is derived merely from giving to סתן (Dan 8:26) the false interpretation of to conceal. If Daniel had been required to keep the prophecy secret according to the command in Dan 8:26, then the remark "no one understood it" would have been altogether superfluous. But if he was required only to preserve the prophecy, and it deeply moved him, then those around him must have had knowledge of it, and the amazement of Daniel would become the greater when not only he but all others failed to understand it. To refer מבין אין only to Daniel is forbidden by the comparison with אבין ולא in Dan 12:8. The fulfilment of this vision can alone lead to its full understanding.


  Daniel 9


  The Seventy Weeks


  In the first year of Darius the Median, Daniel, by a diligent study of the prophecies of Jeremiah as to the number of years during which Jerusalem must lie desolate (Dan 9:1, Dan 9:2), was led to pour forth a penitential prayer, in which he acknowledges the justice of the divine chastisement which hung over Israel on account of their sins, and entreats the mercy of God in behalf of his people (vv. 3-19). In consequence of this prayer, the angel Gabriel (Dan 9:20-23) must pass over his people and the holy city before the consummation of the kingdom of God.


  Daniel 9:1


  Dan 9:1 and Dan 9:2 mention the occasion on which the penitential prayer (vv. 3-19) was offered, and the divine revelation following thereupon regarding the time and the course of the oppression of the people of God by the world-power till the completion of God's plan of salvation.


  Regarding Darius, the son of Ahasverosch, of the race of the Medes, see under Dan 6:1. In the word המלך the Hophal is to be noticed: rex constitutus, factus est. It shows that Darius did not become king over the Chaldean kingdom by virtue of a hereditary right to it, nor that he gained the kingdom by means of conquest, but that he received it (קבּל, Dan 6:1) from the conqueror of Babylon, Cyrus, the general of the army. The first year of the reign of Darius the Mede over the Chaldean kingdom is the year 538 b.c., since Babylon was taken by the Medes and Persians under Cyrus in the year 539-538 b.c. According to Ptolemy, Cyrus the Persian reigned nine years after Nabonadius. But the death of Cyrus, as is acknowledged, occurred in the year 529 b.c. From the nine years of the reign of Cyrus, according to our exposition, two years are to be deducted for Darius the Mede, so that the reign of Cyrus by himself over the kingdom which he founded begins in the year 536, in which year the seventy years of the Babylonish exile of the Jews were completed; cf. The exposition under Dan 1:1 with the chronological survey in the Com. on the Books of the Kings.


  The statement as to the time, Dan 9:1, is again repeated in the beginning of Dan 9:2, on account of the relative sentence coming between, so as to connect that which follows with it. We translate (in Dan 9:2), with Hgstb., Maur., Hitzig, "I marked, or gave heed, in the Scriptures to the number of the years," so that מספּר (number) forms the object to בּינתי (I understood); cf. Pro 7:7. Neither the placing of בּספרים (by books) first nor the Atnach under this word controvert this view; for the object is placed after "by books" because a further definition is annexed to it; and the separation of the object from the verb by the Atnach is justified by this consideration, that the passage contains two statements, viz., that Daniel studied the Scriptures, and that his study was directed to the number of the years, etc. בּספרים, with the definite article, does not denote a collection of known sacred writings in which the writings of Jeremiah were included, so that, seeing the collection of the prophets cannot be thought of without the Pentateuch, by this word we are to understand (with Bleek, Gesenius, v. Leng., Hitzig) the recognised collection of the O.T. writings, the Law and the Prophets. For הסּפרים, τὰ βιβλιά, is not synonymous with הכּתוּבים, αἱ γραφαί, but denotes only writings in the plural, but does not say that these writings formed already a recognised collection; so that from this expression nothing can be concluded regarding the formation of the O.T. canon. As little can בּספרים refer, with Hv. and Kran., to the letter of Jeremiah to the exiles (Jer 29), for this reason, that not in Jer 29, but in Jer 25:11., the seventy years of the desolation of the land of Judah, and implic. of Jerusalem, are mentioned. The plur. ספרים also can be understood of a single letter, only if the context demands or makes appropriate this narrower application of the word, as e.g., Kg2 19:14. But here this is not the case, since Jeremiah in two separate prophecies speaks of the seventy years, and not in the letter of Jer. 29, but only in Jer. 25, has he spoken of the seventy years' desolation of the land. In בּספרים lies nothing further than that writings existed, among which were to be found the prophecies of Jeremiah; and the article, the writings, is used, because in the following passage something definite is said of these writings.


  In these writings Daniel considered the number of the years of which Jeremiah had prophesied. אשׁר, as Dan 8:26, with respect to which, relates not to השׁנים, but to השׁנים מספּר (number of the years). It is no objection against this that the repetition of the words "seventy years" stands opposed to this connection (Klief.), for this repetition does not exist, since מספּר does not declare the number of the years. With למלּאת (to fulfil) the contents of the word of Jehovah, as given by Jeremiah, are introduced. לחרבות does not stand for the accusative: to cause to be complete the desolation of Jerusalem (Hitzig), but ל signifies in respect of, with regard to. This expression does not lean on Jer 29:10 (Kran.), but on Jer 25:12 ("when seventy years are accomplished"). חרבות, properly, desolated places, ruins, here a desolated condition. Jerusalem did not certainly lie in ruins for seventy years; the word is not thus to be interpreted, but is chosen partly with regard to the existing state of Jerusalem, and partly with reference to the words of Jer 25:9, Jer 25:11. Yet the desolation began with the first taking of Jerusalem, and the deportation of Daniel and his companions and a part of the sacred vessels of the temple, in the fourth years of Jehoiakim (606 b.c.).


  Consequently, in the first year of the reign of Darius the Mede over the kingdom of the Chaldeans the seventy years prophesied of by Jeremiah were now full, the period of the desolation of Jerusalem determined by God was almost expired. What was it that moved Daniel at this time to pour forth a penitential prayer in behalf of Jerusalem and the desolated sanctuary? Did he doubt the truth of the promise, that God, after seventy years of exile in Babylon, would visit His people and fulfil the good word He had spoken, that He would again bring back His people to Judea (Jer 29:10)? Certainly not, since neither the matter of his prayer, nor the divine revelation which was vouchsafed to him in answer to his prayer, indicated any doubt on his part regarding the divine promise.


  According to the opinion of Bleek and Ewald, it was Daniel's uncertainty regarding the termination of the seventy years which moved him to prayer Bleek (Jahrbb.f. D. Theol. v. p. 71) thus expresses himself on the subject: "This prophecy of Jeremiah might be regarded as fulfilled in the overthrow of the Babylonian kingdom and the termination of the Exile, when the Jews obtained from Cyrus permission to return to their native land and to rebuild their city and temple, but yet not perfectly, so far as with the hope of the return of the people from exile there was united the expectation that they would then turn in truth to their God, and that Jehovah would fulfil all His good promises to them to make them partakers of the Messianic redemption (cf. Jer 29:10., also other prophecies of Jeremiah and of other prophets regarding the return of the people from exile, such as Isa. 40ff.); but this result was not connected in such extent and fulness with the return of the people and the restoration of the state." On the supposition of the absolute inspiration of the prophets, it appeared therefore appropriate "to regard Jeremiah's prophecy of the seventy years, after the expiry of which God will fulfil His good promises to His people, as stretching out into a later period beyond that to which the seventy years would extend, and on that account to inquire how it was to be properly interpreted." Ewald (Proph. iii. p. 421ff.) is of opinion that these seventy years of Jeremiah did not pass by without the fulfilment of his prophecy, that the ruins of Jerusalem would not continue for ever. Already forty-nine years after its destruction a new city of Jerusalem took the place of the old as the centre of the congregation of the true religion, but the stronger hopes regarding the Messianic consummation which connected itself herewith were neither then, nor in all the long times following, down to that moment in which our author (in the age of the Maccabees) lived and wrote, ever fulfilled. Then the faithful were everywhere again exposed to the severest sufferings, such as they had not experienced since the old days of the destruction of Jerusalem. Therefore the anxious question as to the duration of such persecution and the actual beginning of the Messianic time, which Daniel, on the ground of the mysterious intimation in Dan 7:12, Dan 7:25 and Dan 8:13., regarding the period of the sufferings of the time of the end, sought here to solve, is agitated anew; for he shows how the number of the seventy years of Jeremiah, which had long ago become sacred, yet accorded with these late times without losing its original truth. Thus Ewald argues.


  These two critics in their reasoning proceed on the dogmatic ground, which they regard as firmly established, that the book of Daniel is a product of the age of the Maccabees. All who oppose the genuineness of this book agree with them in the view that this chapter contains an attempt, clothed in the form of a divine revelation communicated to the prophet in answer to his prayer, to solve the mystery how Jeremiah's prophecy of the beginning of the Messianic salvation after the seventy years of exile is to be harmonized with the fact that this salvation, centuries after the fall of the Babylonish kingdom and the return of the Jews from the Babylonish exile, had not yet come, but that instead of it, under Antiochus Epiphanes, a time of the severest oppression had come. How does this opinion stand related to the matter of this chapter, leaving out of view all other grounds for the genuineness of the book of Daniel? Does the prayer of Daniel, or the divine revelation communicated to him by means of Gabriel regarding the seventy weeks, contain elements which attest its correctness or probability?


  The prayer of Daniel goes forth in the earnest entreaty that the Lord would turn away His anger from the city Jerusalem and His holy mountain, and cause His face to shine on the desolation and on the city that was called by His name (Dan 9:15-18). If this prayer is connected with the statement in Dan 9:2, that Daniel was moved thereto by the consideration of the words of Jeremiah regarding the desolation of Jerusalem, we can understand by the ruins, for the removal of which Daniel prayed, only the destruction of Jerusalem and the temple which was brought about by the Chaldeans. Consequently the prayer indicates that the desolation of Jerusalem predicted by Jeremiah and accomplished by Nebuchadnezzar still continued, and that the city and the temple had not yet been rebuilt. This, therefore, must have been in the time of the Exile, and not in the time of Antiochus, who, it is true, desolated the sanctuary by putting an end to the worship of Jehovah and establishing the worship of idols, but did not lay in ruins either the temple or the city.


  In his message (Dan 9:24-27) the angel speaks only of the going forth of the word to restore and rebuild Jerusalem, and present the going forth of this word as the beginning of the seventy weeks of Daniel determined upon the people and the holy city within which Jerusalem must be built, and thus distinguishes the seventy weeks as distinctly as possible from Jeremiah's seventy years during which Jerusalem and Judah should lie desolate. Thus is set aside the opinion that the author of this chapter sought to interpret the seventy years of Jeremiah by the seventy weeks; and it shows itself to be only the pure product of the dogmatic supposition, that this book does not contain prophecies of the prophet Daniel living in the time of the Exile, but only apocalyptic dreams of a Maccabean Jew.


  Moreover, it is certainly true that in the Exile the expectation that the perfection and glory of the kingdom of God by the Messiah would appear along with the liberation of the Jews from Babylon was founded on the predictions of the earlier prophets, but that Daniel shared this expectation the book presents no trace whatever. Jeremiah also, neither in Jer. 25 nor in Jer. 29, where he speaks of the seventy years of the domination of Babylon, announces that the Messianic salvation would begin immediately with the downfall of the Babylonian kingdom. In Jer. 25 he treats only of the judgment, first over Judah, and then over Babylon and all the kingdoms around; and in Jer. 29 he speaks, it is true, of the fulfilling of the good word of the return of the Jews to their fatherland when seventy years shall be fulfilled for Babylon (Dan 9:10), and of the counsel of Jehovah, which is formed not for the destruction but for the salvation of His people, of the restoration of the gracious relation between Jehovah and His people, and the gathering together and the bringing back of the prisoners from among all nations whither they had been scattered (Dan 9:11-14), but he says not a word to lead to the idea that all this would take place immediately after these seventy years.


  Now if Daniel, in the first year of Darius the Mede, i.e., in the sixty-ninth year of the Exile, prayed thus earnestly for the restoration of Jerusalem and the sanctuary, he must have been led to do so from a contemplation of the then existing state of things. The political aspect of the world-kingdom could scarcely have furnished to him such a motive. The circumstance that Darius did not immediately after the fall of Babylon grant permission to the Jews to return to their fatherland and rebuild Jerusalem and the temple, could not make him doubt the certainty of the fulfilment of the word of the Lord spoken by Jeremiah regarding the duration of the Exile, since the prophecy of Isaiah, Isa 44:28, that Coresch (Cyrus) should build Jerusalem and lay the foundation of the temple was beyond question known to him, and Darius had in a certain sense reached the sovereignty over the Chaldean kingdom, and was of such an age (Dan 6:1) that now his reign must be near its end, and Cyrus would soon mount his throne as his successor. That which moved Daniel to prayer was rather the religious condition of his own people, among whom the chastisement of the Exile had not produced the expected fruits of repentance; so that, though he did not doubt regarding the speedy liberation of his people from Babylonish exile, he might still hope for the early fulfilment of the deliverance prophesied of after the destruction of Babylon and the return of the Jews to Canaan. This appears from the contents of the prayer. From the beginning to the close it is pervaded by sorrow on account of the great sinfulness of the people, among whom also there were no signs of repentance. The prayer for the turning away of the divine wrath Daniel grounds solely on the mercy of God, and upon that which the Lord had already done for His people by virtue of His covenant faithfulness, the צדקות (righteousness) of the Lord, not the "righteousness" of the people. This confession of sin, and this entreaty for mercy, show that the people, as a whole, were not yet in that spiritual condition in which they might expect the fulfilment of that promise of the Lord spoken by Jeremiah (Jer 29:12.): "Ye shall seek me and find me, when ye shall search for me with all your heart; and I will be found of you, and will turn away your captivity," etc.


  With this view of the contents of the prayer corresponds the divine answer which Gabriel brings to the prophet, the substance of which is to this effect, that till the accomplishment of God's plan of salvation in behalf of His people, yet seventy weeks are appointed, and that during this time great and severe tribulations would fall upon the people and the city.


  Daniel 9:3


  Daniel's prayer. This prayer has been judged very severely by modern critics. According to Berth., v. Leng., Hitzig, Staeh., and Ewald, its matter and its whole design are constructed according to older patterns, in particular according to the prayers of Neh 9 and Ezr 9:1-15, since Dan 9:4 is borrowed from Neh 1:5; Neh 9:32; Dan 9:8 from Neh 9:34; Dan 9:14 from Neh 9:33; Dan 9:15 from Neh 1:10; Neh 9:10; and, finally, Dan 9:7, Dan 9:8 from Ezr 9:7. But if we consider this dependence more closely, we shall, it is true, find the expression הפנים בּשׁת (confusion of faces, Ezr 9:7, Ezr 9:8) in Ezr 9:7, but we also find it in Ch2 32:21; Jer 7:19, and also in Psa 44:16; סלחות (forgivenesses, Dan 9:9) we find in Neh 9:17, but also in Psa 130:4; and על תּתּך (is poured upon, spoken of the anger of God, Dan 9:11) is found not only in Ch2 12:7; Ch2 34:21, Ch2 34:25, but also Jer 42:18; Jer 44:6, and Nah 1:6. We have only to examine the other parallel common thoughts and words adduced in order at once to perceive that, without exception, they all have their roots in the Pentateuch, and afford not the slightest proof of the dependence of this chapter on Neh 9.


  The thought, "great and dreadful God, keeping the covenant and mercy," etc., which is found in Dan 9:4 and in Neh 1:5, has its roots in Deu 7:21 and Dan 9:9, cf. Exo 20:6; Exo 34:7, and in the form found in Neh 9:32, in Deu 10:17; the expression (Dan 9:15), "Thou hast brought Thy people forth out of the land of Egypt with a mighty hand," has its origin in Deu 7:8; Deu 9:26, etc. But in those verses where single thoughts or words of this prayer so accord with Neh 9 or Ezr 9:1-15 as to show a dependence, a closer comparison will prove, not that Daniel borrows from Ezra or Nehemiah, but that they borrow from Daniel. This is put beyond a doubt by placing together the phrases: "our kings, our princes, our fathers" (Dan 9:5, Dan 9:8), compared with these: "our kings, our princes, our priests, and our fathers" (Neh 9:34, Neh 9:32), and "our kings and our priests" (Ezr 9:7). For here the naming of the "priests" along with the "kings and princes" is just as characteristic of the age of Ezra and Nehemiah as the omission of the "priests" is of the time of the Exile, in which, in consequence of the cessation of worship, the office of the priest was suspended. This circumstance tends to refute the argument of Sthelin (Einl. p. 349), that since the prayers in Chron., Ezra, and Nehem. greatly resemble each other, and probably proceed from one author, it is more likely that the author of Daniel 9 depended on the most recent historical writings, than that Daniel 9 was always before the eyes of the author of Chron.—a supposition the probability of which is not manifest.


  If, without any preconceived opinion that this book is a product of the times of the Maccabees, the contents and the course of thought found in the prayer, Daniel 9, are compared with the prayers in Ezr 9:1-15 and Neh 9, we will not easily suppose it possible that Daniel depends on Ezra and Nehemiah. The prayer of Ezr 9:6-15 is a confession of the sins of the congregation from the days of the fathers down to the time of Ezra, in which Ezra scarcely ventures to raise his countenance to God, because as a member of the congregation he is borne down by the thought of their guilt; and therefore he does not pray for pardon, because his design is only "to show to the congregation how greatly they had gone astray, and to induce them on their part to do all to atone for their guilt, and to turn away the anger of God" (Bertheau).


  The prayer, Neh 9:6-37, is, after the manner of Ps 105 and 106, an extended offering of praise for all the good which the Lord had manifested toward His people, notwithstanding that they had continually hardened their necks and revolted from His from the time of the call of Abraham down to the time of the exile, expressing itself in the confession, "God is righteous, but we are guilty," never rising to a prayer for deliverance from bondage, under which the people even then languished.


  The prayer of Daniel 9, on the contrary, by its contents and form, not only creates the impression "of a fresh production adapted to the occasion," and also of great depth of thought and of earnest power in prayer, but it presents itself specially as the prayer of a man, a prophet, standing in a near relation to God, so that we perceive that the suppliant probably utters the confession of sin and of guilt in the name of the congregation in which he is included; but in the prayer for the turning away of God's anger his special relation to the Lord is seen, and is pleaded as a reason for his being heard, in the words, "Hear the prayer of Thy servant and his supplication (Dan 9:17); O my God, incline Thine ear" (Dan 9:18).


  The prayer is divided into two parts. Dan 9:4-14 contain the confession of sin and guilt; Dan 9:15-19 the supplication for mercy, and the restoration of the holy city and its sanctuary lying in ruins.


  The confession of sin divides itself into two strophes. Dan 9:4-10 state the transgression and the guilt, while Dan 9:11-14 refer to the punishment from God for this guilt. Dan 9:3 forms the introduction. The words, "Then I directed my face to the Lord," are commonly understood, after Dan 6:11, as meaning that Daniel turned his face toward the place of the temple, toward Jerusalem. This is possible. The words themselves, however, only say that he turned his face to God the Lord in heaven, to האלהים אדני, the Lord of the whole world, the true God, not to יהוה, although he meant the covenant God. "To seek prayer in (with) fasting," etc. "Fasting in sackcloth (penitential garment made of hair) and ashes," i.e., sprinkling the head with ashes as an outward sign of true humility and penitence, comes into consideration as a means of preparation for prayer, in order that one might place himself in the right frame of mind for prayer, which is an indispensable condition for the hearing of it—a result which is the aim in the seeking. In regard to this matter Jerome makes these excellent remarks: "In cinere igitur et sacco postulat impleri quod Deus promiserat, non quod esset incredulus futurorum, sed ne securitas negligentiam et negligentia pareret offensam." תּפלּה and תּחנוּנים = תּחנּה, cf. Kg1 8:38, Kg1 8:45, Kg1 8:49; Ch2 6:29, Ch2 6:35. תּפלּה is prayer in general; תּחנוּנים, prayer for mercy and compassion, as also a petition for something, such as the turning away of misfortune or evil (deprecari). The design of the prayer lying before us is to entreat God that He would look with pity on the desolation of the holy city and the temple,and fulfil His promise of their restoration. This prayer is found in Dan 9:15-19.


  Daniel 9:4


  Since the desolation of the holy land and the exile of the people was a well-deserved punishment for their sins, and a removal of the punishment could not be hoped for without genuine humiliation under the righteous judgment of God, Daniel begins with a confession of the great transgression of the people, and of the righteousness of the divine dealings with them, that on the ground of this confession he might entreat of the divine compassion the fulfilment of the promised restoration of Jerusalem and Israel. He prays to Jehovah אלהי, my God. If we wish our prayers to be heard, then God, to whom we pray, must become our God. To אתודּה (I made confession) M. Geier applies Augustine's beautiful remark on Psa 29:1-11 : "Confession gemina est, aut peccati aut laudis. Quando nobis male est in tribulationibus, confiteamur peccata nostra; quando nobis bene est in exultatione justitiae, confiteamur laudem Deo: sine confessione tamen non simus." The address, "Thou great and dreadful God, who keepest the covenant," etc., points in its first part to the mighty acts of God in destroying His enemies (cf. Deu 7:21), and in the second part to the faithfulness of God toward those that fear Him in fulfilling His promises (cf. Deu 7:9). While the greatness and the terribleness of God, which Israel had now experienced, wrought repentance and sorrow, the reference to the covenant faithfulness of God served to awaken and strengthen their confidence in the help of the Almighty.


  Daniel 9:5


  God is righteous and faithful, but Israel is unrighteous and faithless. The confession of the great guilt of Israel in Dan 9:5 connects itself with the praise of God. This guilt Daniel confesses in the strongest words. חטא, to make a false step, designates sin as an erring from the right; עוה, to be perverse, as unrighteousness; רשׁע, to do wrong, as a passionate rebellion against God. To these three words, which Solomon (Kg1 8:47) had already used as an exhaustive expression of a consciousness of sin and guilt, and the Psalmist (Psa 106:6) had repeated as the confession of the people in exile, Daniel yet further adds the expression מרדנוּ, we have rebelled against God, and סור, are departed, fallen away from His commandments; this latter word being in the inf. absol., thereby denotes that the action is presented with emphasis.


  Daniel 9:6


  The guilt becomes the greater from the fact that God failed not to warn them, and that Israel would not hear the words of the prophets, who in His name spoke to high and low,—to kings and princes, i.e., the heads of tribes and families, and to the great men of the kingdom and to the fathers, i.e., to their ancestors, in this connection with the exclusion of kings and chiefs of the people, who are specially named, as Jer 44:17, cf. Neh 9:32, Neh 9:34; not perhaps the elders, heads of families (Cocceius, J. D. Michaelis, and others), or merely teachers (Ewald). To illustrate the meaning, there is added the expression "the whole people of the land," not merely the common people, so that no one might regard himself as exempted. Compare כּל־עמך, Neh 9:32. This expression, comprehending all, is omitted when the thought is repeated in Dan 9:8.


  Daniel 9:7


  Thus to God belongeth righteousness, but to the sinful people only shame. הצדקה לך does not mean: Thine was the righteous cause (Hitzig). The interpolation of the was is arbitrary, and צדקה predicated of God is not righteous cause, but righteousness as a perfection which is manifested in His operations on the earth, or specially in His dealings toward Israel. הפנים בּשׁת, shame which reflects itself in the countenance, not because of disgraceful circumstances, Ezr 9:7 (Kranichfeld), but in the consciousness of well-deserved suffering. הזּה כּיום does not mean: at this time, to-day, now (Hv., v. Leng., and others); the interpretation of כ in the sense of circa stands opposed to the definite הזּה. In the formula הזּה כּיום the כ has always the meaning of a comparison; also in Jer 44:6, Jer 44:22-23; Sa1 22:8, and everywhere the expression has this meaning: as it happened this day, as experience has now shown or shows. See under Deu 2:30. Here it relates merely to הף/ ot yl בּשׁת לנוּ (to us shame, etc.), not also the first part of the verse. The לנוּ is particularized by the words, "the men of Judah" (אישׁ collectively, since the plur. אישׁים in this connection cannot be used; it occurs only three times in the O.T.), "and the inhabitants of Jerusalem." Both together are the citizens of the kingdom of Judah. ישׂראל, the whole of the rest of Israel, the members of the kingdom of the ten tribes. To both of these the further definition relates: "those that are near, and those that are far off, etc." With m' אשׁר בּמעלם (because of their trespass which," etc.), cf. Lev 26:40.


  Daniel 9:8


  In this verse Daniel repeats the thoughts of Dan 9:7 in order to place the sin and shame of the people opposite to the divine compassion, and then to pass from confession of sin to supplication for the sin-forgiving grace of the covenant-keeping God.


  Daniel 9:9-10


  Compassion and forgiveness are with the Lord our God; and these we need, for we have rebelled against Him. This thought is expanded in Dan 9:10-14. The rebellion against God, the refusing to hear the voice of the Lord through the prophets, the transgression of His law, of which all Israel of the twelve tribes were guilty, has brought the punishment on the whole people which the law of Moses threatened against transgressors.


  Daniel 9:11


  ותּתּך with ו consec.: therefore has the curse poured itself out, and the oath, i.e., the curse strengthened with an oath. נתך, to pour forth, of storms of rain and hail (Exo 9:33), but especially of the destroying fire-rain of the divine wrath, cf. Nah 1:6 with Gen 19:24, and Jer 7:20; Jer 42:18; Jer 44:6. האלה is used, Deu 29:18., of the threatenings against the transgressors of the law in Lev 26:14., Deu 28:15., to which Daniel here makes reference. To strengthen the expression, he has added השּׁבעה (and the oath) to האלה, after Num 5:21; cf. also Neh 10:30.


  Daniel 9:12


  In this verse the Kethiv דּבריו, in harmony with the ancient versions, is to be maintained, and the Keri only as an explanation inferred from the thought of a definite curse. "Our judges" is an expression comprehending the chiefs of the people, kings and princes, as in Ps. 20:10; Psa 148:11.


  Daniel 9:13


  The thought of Dan 9:11 is again taken up once more to declare that God, by virtue of His righteousness, must carry out against the people the threatening contained in His law. את before כּל־הרעה is not, with Kranichfeld, to be explained from the construction of the passive כּתוּב with the accusative, for it does not depend on כּתוּב no, but serves to introduce the subject absolutely stated: as concerns all this evil, thus it has come upon us, as Eze 44:3; Jer 45:4; cf. Ewald's Lehrb. 277d. Regarding את־פּני חלּינוּ (we entreated the face, etc.), cf. Zac 7:2; Zac 8:21. להשׂכּיל בּאמתּך is not to be translated: to comprehend Thy faithfulness (Hitzig), for the construction with ב does not agree with this, and then אמת does not mean faithfulness (Treue), but truth (Warheit). The truth of God is His plan of salvation revealed in His word, according to which the sinner can only attain to happiness and salvation by turning to God and obeying His commands.


  Daniel 9:14


  Because Israel did not do this, therefore the Lord watched upon the evil, i.e., continually thought thereon—an idea very frequently found in Jeremiah; cf. Jer 1:12; Jer 31:28; Jer 44:27. צדּיק with על following, righteous on the ground of all His works—a testimony from experience; cf. Neh 9:33 (Kranichfeld).


  Daniel 9:15-19


  After this confession, there now follows the prayer for the turning away of the wrath (Dan 9:15 and Dan 9:16) of God, and for the manifestation of His grace toward His suppliant people (Dan 9:17-19).


  Daniel 9:15


  This prayer Daniel founds on the great fact of the deliverance of Israel out of Egypt, by which the Lord made for Himself a name among the nations. Jerome has here rightly remarked, not exhausting the thought however: "memor est antiqui beneficii, ut ad similem Dei clementiam provocet." For Daniel does not view the deliverance of Israel out of Egypt merely as a good deed, but as an act of salvation by which God fulfilled His promise He had given to the patriarchs, ratified the covenant He made with Abraham, and by the miracles accompanying the exodus of the tribes of Israel from the land of Egypt, glorified His name before all nations (cf. Isa. 63:32, 13), so that Moses could appeal to this glorious revelation of God among the heathen as an argument, in his prayer for pardon to Israel, to mitigate the anger of God which burned against the apostasy and the rebellion of the people, and to turn away the threatened destruction, Exo 32:11., Num 14:13. Jeremiah, and also Isaiah, in like manner ground their prayer for mercy to Israel on the name of the Lord, Jer 32:20., Isa 63:11-15. Nehemiah (Neh 1:10 and Neh 9:10) in this agrees with Jeremiah and Daniel. הזּה כּיום, in the same connection in Jer 50, does not mean, then, at that time, but, as this day still: (hast gotten Thee) a name as Thou hast it still. In order to rest the prayer alone on the honour of the Lord, on the honour of His name, Daniel again repeats the confession, we have sinned, we have done wickedly; cf. Dan 9:5.


  Daniel 9:16


  The prayer for the turning away of God's anger follows, and is introduced by a repetition of the address, "O Lord," and by a brief condensation of the motive developed in Dan 9:15, by the words כּכל־צדקתיך. צדקות does not mean in a gracious manner, and צדק is not grace, but proofs of the divine righteousness. The meaning of the words כּכל־צדקתיך is not: as all proofs of Thy righteousness have hitherto been always intimately connected with a return of Thy grace, so may it also now be (Kran.); but, according to all the proofs of Thy righteousness, i.e., to all that Thou hitherto, by virtue of Thy covenant faithfulness, hast done for Israel. צדקות means the great deeds done by the Lord for His people, among which the signs and wonders accompanying their exodus from Egypt take the first place, so far as therein Jehovah gave proof of the righteousness of His covenant promise. According to these, may God also now turn away His anger from His city of Jerusalem! The words in apposition, "Thy holy mountain," refer especially to the temple mountain, or Mount Zion, as the centre of the kingdom of God. The prayer is enforced not only by כּל־צדקריך, but also by the plea that Jerusalem is the city of God (Thy city). Compare Psa 79:4 and Psa 44:14.


  Daniel 9:17


  In this verse the prayer is repeated in more earnest words. With פּניך האר (cause Thy face to shine) compare Psa 80:4 and Num 6:25. אדני למען, because Thou art Lord, is stronger than למענך. As the Lord κατ ̓ἐχοχήν, God cannot let the desolation of His sanctuary continue without doing injury to His honour; cf. Isa 48:11.


  Daniel 9:18-19


  The argument by which the prayer is urged, derived from a reference to the desolations, is strengthened by the words in apposition: and the city over which Thy name is named; i.e., not which is named after Thy name, by which the meaning of this form of expression is enfeebled. The name of God is the revelation of His being. It is named over Jerusalem in so far as Jehovah gloriously revealed Himself in it; He has raised it, by choosing it as the place of His throne in Israel, to the glory of a city of God; cf. Psa 48:2., and regarding this form of expression, the remarks under Deu 28:10.


  The expression: and laying down my supplication before God (cf. Dan 9:20), is derived from the custom of falling down before God in prayer, and is often met with in Jeremiah; cf. Jer 38:26; Jer 42:9, and Jer 36:7. The Kethiv פּקחה (Dan 9:18, open) is to be preferred to the Keri פּקח, because it is conformed to the imperative forms in Dan 9:19, and is in accordance with the energy of the prayer. This energy shows itself in the number of words used in Dan 9:18 and Dan 9:19. Chr. B. Mich., under Dan 9:19, has well remarked: "Fervorem precantis cognoscere licet cum ex anaphora, seu terna et mysterii plena nominis Adonai repetitione, tum ex eo, quod singulis hisce imperativis He paragogicum ad intensiorem adfectum significandum superaddidit, tum ex congerie illa verborum: Audi, Condona, Attende, reliqua."


  Daniel 9:20


  The granting of the prayer.—While Daniel was yet engaged in prayer (הר ק על, on account of the holy mountain, i.e., for it, see under Dan 9:16), an answer was already communicated to him; for the angel Gabriel came to him, and brought to him an explanation of the seventy years of Jeremiah, i.e., not as to their expiry, but what would happen after their completion for the city and the people of God. האישׁ , the man Gabriel, refers, by the use of the definite article, back to Dan 8:15, where Gabriel appeared to him in the form of a man. This is expressly observed in the relative clause, "whom I saw," etc. Regarding בּתּחלּה (at the first, Dan 9:21) see under Dan 8:1. The differently interpreted words, מעף בּיעף, belong, from their position, to the relative clause, or specially to ראיתי (I had seen), not to נגע, since no ground can be perceived for the placing of the adverbial idea before the verb. The translation of מעף בּיעף by τάχει φερόμενος (lxx), πετόμενος (Theodot.), cito volans (Vulg.), from which the church fathers concluded that the angels were winged, notwithstanding the fact that rabbis, as e.g., Jos. Jacchiades, and modern interpreters (Hv., v. Leng., Hitz.) maintain it, is without any foundation in the words, and was probably derived by the old translators from a confounding of יעף with עוּף. יעף means only wearied, to become tired, to weary oneself by exertion, in certain places, as e.g., Jer 2:24, by a long journey or course, but nowhere to run or to flee. יעף, weariness—wearied in weariness, i.e., very wearied or tired. According to this interpretation, which the words alone admit of, the expression is applicable, not to the angel, whom as an unearthly being, we cannot speak of as being wearied, although, with Kranichfeld, one may think of the way from the dwelling-place of God, removed far from His sinful people, to this earth as very long. On the contrary, the words perfectly agree with the condition of Daniel described in Dan 8:17., 27, and Daniel mentions this circumstance, because Gabriel, at his former coming to him, not only helped to strengthen him, but also gave him understanding of the vision, which was to him hidden in darkness, so that his appearing again at once awakened joyful hope. אלי נגע, not he touched me, but he reached me, came forward to me. For this meaning of נגע cf. Sa2 5:8; Jon 3:6. "About the time of the evening sacrifice." מנחה, properly meat-offering, here comprehending the sacrifice, as is often its meaning in the later Scriptures; cf. Mal 1:13; Mal 2:13; Mal 3:4. The time of the evening oblation was the time of evening prayer for the congregation.


  Daniel 9:22


  ויּבן, he gave understanding, insight, as Dan 8:16. The words point back to Dan 9:2. First of all Gabriel speaks of the design and the circumstances of his coming. עתּה יצאתי, now, viz., in consequence of thy morning prayer, I am come, sc. from the throne of God. להשׂכּילך בינה, to instruct thee in knowledge. This is more particularly declared in Dan 9:23. At the beginning of Daniel's prayer a word, i.e., a communication from God, came forth, which he brought. דּבר, not a commandment, or the divine commandment to Gabriel to go to Daniel, but a word of God, and particularly the word which he announced to Daniel, Dan 9:24-27. The sentence, "for thou art a man greatly beloved" (חמוּדות = חמוּדות אישׁ, Dan 10:11, Dan 10:19, vir desideriorum, desideratissimus), does not contain the reason for Gabriel's coming in haste, but for the principal thought of the verse, the going forth of the word of God immediately at the beginning of Daniel's prayer. המּראה stands not for revelation, but is the vision, the appearance of the angel by whom the word of God was communicated to the prophet. מראה is accordingly not the contents of the word spoken, but the form for its communication to Daniel. To both—the word and the form of its revelation—Daniel must give heed. This revelation was, moreover, not communicated to him in a vision, but while in the state of natural consciousness.


  Daniel 9:24


  The divine revelation regarding the seventy weeks.—This message of the angel relates to the most important revelations regarding the future development of the kingdom of God. From the brevity and measured form of the expression, which Auberlen designates "the lapidary style of the upper sanctuary," and from the difficulty of calculating the period named, this verse has been very variously interpreted. The interpretations may be divided into three principal classes. 1. Most of the church fathers and the older orthodox interpreters find prophesied here the appearance of Christ in the flesh, His death, and the destruction of Jerusalem by the Romans. 2. The majority of the modern interpreters, on the other hand, refer the whole passage to the time of Antiochus Epiphanes. 3. Finally, some of the church fathers and several modern theologians have interpreted the prophecy eschatologically, as an announcement of the development of the kingdom of God from the end of the Exile on to the perfecting of the kingdom by the second coming of Christ at the end of the days.


  (Note: The first of these views is in our time fully and at length defended by Hvernick (Comm.), Hengstenberg (Christol. iii. 1, p. 19ff., 2nd ed.), and Auberlen (Der Proph. Daniel, u.s.w., p. 103ff., 3rd ed.), and is adopted also by the Catholic theologian Laur. Reinke (die messian. Weissag. bei den gr. u. kl. Proph. des A.T. iv. 1, p. 206ff.), and by Dr. Pusey of England. The second view presents itself in the Alexandrine translation of the prophecy, more distinctly in Julius Hilarianus (about a.d. 400) (Chronologia s. libellus de mundi duratione, in Migne's Biblioth. cler. univ. t. 13, 1098), and in several rabbinical interpreters, but was first brought into special notice by the rationalistic interpreters Eichhorn, Bertholdt. v. Leng., Maurer, Ewald, Hitzig, and the mediating theologians Bleek, Wieseler (Die 70 Wochen u. die 63 Jahrwochen des Proph. Daniel, Gtt. 1839, with which compare the Retractation in the Gttinger gel. Anzeigen, 1846, p. 113ff.), who are followed by Lcke, Hilgenfeld, Kranichfeld, and others. This view has also been defended by Hofmann (die 70 Jahre des Jer. u. die 70 Jahrwochen des Daniel, Nrnb. 1836, and Weissag. u. Erfllung, as also in the Schriftbew.), Delitzsch (Art. Daniel in Herz.'s Realenc. Bd. iii.), and Zndel (in the Kritischen Uterss.), but with this essential modification, that Hofmann and Delitzsch have united an eschatological reference with the primary historical reference of Dan 9:25-27 to Antiochus Epiphanes, in consequence of which the prophecy will be perfectly accomplished only in the appearance of Antichrist and the final completion of the kingdom of God at the end of the days. Of the third view we have the first germs in Hoppolytus and Apollinaris of Laodicea, who, having regard to the prophecy of Antichrist, Dan 7:25, refer the statement of Dan 9:27 of this chapter, regarding the last week, to the end of the world; and the first half of this week they regard as the time of the return of Elias, the second half as the time of Antichrist. This view is for the first time definitely stated in the Berleburg Bible. But Kliefoth, in his Comm. on Daniel, was the first who sought to investigate and establish this opinion exegetically, and Leyrer (in Herz.'s Realenc. xviii. p. 383) has thus briefly stated it:—"The seventy שׁבעים, i.e., the καιροὶ of Daniel (Dan 9:24.) measured by sevens, within which the whole of God's plan of salvation in the world will be completed, are a symbolical period with reference to the seventy years of exile prophesied by Jeremiah, and with the accessory notion of oecumenicity. The 70 is again divided into three periods: into 7 (till Christ), 62 (till the apostasy of Antichrist), and one שׁבוּע, the last world—ἑπτά, divided into 2 x 3 1/2 times, the rise and the fall of Antichrist."


  For the history of the interpretation, compare for the patristic period the treatise of Professor Reusch of Bonn, entitled "Die Patrist. Berechnung der 70 Jahrwochen Daniels," in the Tb. Theol. Quart. 1868, p. 535ff.; for the period of the middle ages and of more modern times, Abr. Calovii Εξετασις theologica de septuaginta septimanis Danielis, in the Biblia illustr. ad Daniel. ix., and Hvernick's History of the Interpretation in his Comm. p. 386ff.; and for the most recent period, R. Baxmann on the Book of Daniel in the Theolog. Studien u. Kritiken, 1863, iii. p. 497ff.)


  In the great multiplicity of opinions, in order to give clearness to the interpretation, we shall endeavour first of all to ascertain the meaning of the words of each clause and verse, and then, after determining exegetically the import of the words, take into consideration the historical references and calculations of the periods of time named, and thus further to establish our view.


  The revelation begins, Dan 9:24, with a general exhibition of the divine counsel regarding the city and the people of God; and then there follows, Dan 9:25-27, the further unfolding of the execution of this counsel in its principal parts. On this all interpreters are agreed, that the seventy weeks which are determined upon the people and the city are in Dan 9:25-27 divided into three periods, and are closely defined according to their duration and their contents.


  Seventy weeks are determined.—שׁבעים from שׁבוּע, properly, the time divided into sevenths, signifies commonly the period of seven days, the week, as Gen 29:27. (in the sing.), and Dan 10:2-3, in the plur., which is usually in the form שׁבעות; cf. Deu 16:9., Exo 34:22, etc. In the form שׁבעים there thus lies no intimation that it is not common weeks that are meant. As little does it lie in the numeral being placed after it, for it also sometimes is found before it, where, as here, the noun as the weightier idea must be emphasized, and that not by later authors merely, but also in Gen 32:15., Kg1 8:63; cf. Gesen. Lehrgeb. p. 698. What period of time is here denoted by שׁבעים can be determined neither from the word itself and its form, nor from the comparison with ימים שׁבעים, Dan 10:2-3, since ימים is in these verses added to שׁבעים, not for the purpose of designating these as day-weeks, but simply as full weeks (three weeks long). The reasons for the opinion that common (i.e., seven-day) weeks are not intended, lie partly in the contents of Dan 9:25, Dan 9:27, which undoubtedly teach that that which came to pass in the sixty-two weeks and in the one week could not take place in common weeks, partly in the reference of the seventy שׁבעים to the seventy years of Jeremiah, Dan 9:2. According to a prophecy of Jeremiah—so e.g., Hitzig reasons—Jerusalem must lie desolate for seventy years, and now, in the sixty-ninth year, the city and the temple are as yet lying waste (Dan 9:17.), and as yet nowhere are there symptoms of any change. Then, in answer to his supplication, Daniel received the answer, seventy שׁבעים must pass before the full working out of the deliverance. "If the deliverance was not yet in seventy years, then still less was it in seventy weeks. With seventy times seven months we are also still inside of seventy years, and we are directed therefore to year-weeks, so that each week shall consist of seven years. The special account of the contents of the weeks can be adjusted with the year-weeks alone; and the half-week, Dan 9:27, particularly appears to be identical in actual time with these three and a half times (years), Dan 7:25." This latter element is by others much more definitely affirmed. Thus e.g., Kranichfeld says that Daniel had no doubt about the definite extent of the expression שׁבוּע, but gave an altogether unambiguous interpretation of it when he combined the last half-week essentially with the known and definite three and a half years of the time of the end. But—we must, on the contrary, ask—where does Daniel speak of the three and a half years of the time of the end? He does not use the word year in any of the passages that fall to be here considered, but only עדּן or מועד, time, definite time. That by this word common years are to be understood, is indeed taken for granted by many interpreters, but a satisfactory proof of such a meaning has not been adduced. Moreover, in favour of year-weeks (periods of seven years) it has been argued that such an interpretation was very natural, since they hold so prominent a place in the law of Moses; and the Exile had brought them anew very distinctly into remembrance, inasmuch as the seventy years' desolation of the land was viewed as a punishment for the interrupted festival of the sabbatical years: Ch2 36:21 (Hgstb., Kran., and others). But since these periods of seven years, as Hengstenberg himself confesses, are not called in the law שׁבעים or שׁבעות, therefore, from the repeated designation of the seventh year as that of the great Sabbath merely (Lev 25:2, Lev 25:4-5; Lev 26:34-35, Lev 26:43; Ch2 36:21), the idea of year-weeks in no way follows. The law makes mention not only of the Sabbath-year, but also of periods of seven times seven years, after the expiry of which a year of jubilee was always to be celebrated (Lev 25:8.). These, as well as the Sabbath-years, might be called שׁבעים. Thus the idea of year-weeks has no exegetical foundation. Hofmann and Kliefoth are in the right when they remark that שׁבעים does not necessarily mean year-weeks, but an intentionally indefinite designation of a period of time measured by the number seven, whose chronological duration must be determined on other grounds. The ἁπ. λεγ. חתך means in Chald. to cut off, to cut up into pieces, then to decide, to determine closely, e.g., Targ. Est 4:5; cf. Buxtorf, Lex. talm., and Levy, Chald. Wrterb. s.v. The meaning for נחתּך, abbreviatae sunt (Vulg. for ἐκολοβώθησαν, Mat 24:22), which Wieseler has brought forward, is not proved, and it is unsuitable, because if one cuts off a piece from a whole, the whole is diminished on account of the piece cut off, but not the piece itself. For the explanation of the sing. נחתּך we need neither the supposition that a definite noun, as עת (time), was before the prophet's mind (Hgstb.), nor the appeal to the inexact manner of writing of the later authors (Ewald). The sing. is simply explained by this, that שׁבעים שׁבעים is conceived of as the absolute idea, and then is taken up by the passive verb impersonal, to mark that the seventy sevenths are to be viewed as a whole, as a continued period of seventy seven times following each other.


  Upon thy people and upon thy holy city. In the על there does not lie the conception of that which is burdensome, or that this period would be a time of suffering like the seventy years of exile (v. Lengerke). The word only indicates that such a period of time was determined upon the people. The people and the city of Daniel are called the people and the city of God, because Daniel has just represented them before God as His (Hvernick, v. Lengerke, Kliefoth). But Jerusalem, even when in ruins, is called the holy city by virtue of its past and its future history; cf. Dan 9:20. This predicate does not point, as Wieseler and Hitzig have rightly acknowledged, to a time when the temple stood, as Sthelin and v. Lengerke suppose. Only this lies in it, Kliefoth has justly added,—not, however, in the predicate of holiness, but rather in the whole expression,—that the people and city of God shall not remain in the state of desolation in which they then were, but shall at some time be again restored, and shall continue during the time mentioned. One must not, however, at once conclude that this promise of continuance referred only to the people of the Jews and their earthly Jerusalem. Certainly it refers first to Israel after the flesh, and to the geographical Jerusalem, because these were then the people and the city of God; but these ideas are not exhausted in this reference, but at the same time embrace the New Testament church and the church of God on earth.


  The following infinitive clauses present the object for which the seventy weeks are determined, i.e., they intimate what shall happen till, or with the expiry of, the time determined. Although ל before the infinitive does not mean till or during, yet it is also not correct to say that ל can point out only the issue which the period of time finally reaches, only its result. Whether that which is stated in the infinitive clauses shall for the first time take place after the expiry of, or at the end of the time named, or shall develope itself gradually in the course of it, and only be completed at the end of it, cannot be concluded from the final ל, but only from the material contents of the final clauses. The six statements are divided by Maurer, Hitzig, Kranichfeld, and others into three passages of two members each, thus: After the expiry of seventy weeks, there shall (1) be completed the measure of sin; (2) the sin shall be covered and righteousness brought in; (3) the prophecy shall be fulfilled, and the temple, which was desecrated by Antiochus, shall be again consecrated. The masoretes seem, however, to have already conceived of this threefold division by placing the Atnach under עלמים צדק (the fourth clause); but it rests on a false construction of the individual members especially of the first two passages. Rather we have two three-membered sentences before us. This appears evident from the arrangement of the six statements; i.e., that the first three statements treat of the taking away of sin, and thus of the negative side of the deliverance; the three last treat of the bringing in of everlasting righteousness with its consequences, and thus of the positive deliverance, and in such a manner that in both classes the three members stand in reciprocal relation to each other: the fourth statement corresponds to the first, the fifth to the second, the sixth to the third—the second and the fifth present even the same verb חתם.


  In the first and second statements the reading is doubtful. Instead of לחתּם (Keth.), to seal, the Keri has להתם, to end (R. תּמם, to complete). In לכלּא a double reading is combined, for the vowel-points do not belong to the Keth., which rather has לכלא, since כּלא is nowhere found in the Piel, but to the Keri, for the Masoretes hold כלא to be of the same meaning as כלה, to be ended. Thus the ancient translators interpreted it: lxx, τὰς ἀδικίας σπανίσαι; Theod., συντελεσθῆναι, al. συντελέσαι; Aquil., συντελέσαι τὴν ἀθεσίαν; Vulg., ut consummetur praevaricatio. Bertholdt, Rosenmller, Gesenius, Winer, Ewald, Hitzig, Maurer, have followed them in supposing a passing of הinto .א But since כּלה occurs frequently in Daniel, always with ה htiw(cf. v. 27; Dan 11:36; Dan 12:7), and generally the roots with הtake the form of those with אmuch seldomer than the reverse, on these grounds the reading לכלא thus deserves the preference, apart from the consideration that almost all the Keris are valueless emendations of the Masoretes; and the parallel להתם, decidedly erroneous, is obviously derived from Dan 8:23. Thus the Keri does not give in the two passages a suitable meaning. The explanation: to finish the transgression and to make full the measure of sin, does not accord with what follows: to pardon the iniquity; and the thought that the Jews would fill up the measure of their transgression in the seventy year-weeks, and that as a punishment they would pass through a period of suffering from Antiochus and afterwards be pardoned, is untenable, because the punishment by Antiochus for their sins brought to their full measure is arbitrarily interpolated; but without this interpolation the pardon of the sins stands in contradiction to the filling up of their measure. Besides, this explanation is further opposed by the fact, that in the first two statements there must be a different subject from that which is in the third. For to fill up the measure of sin is the work of God. Accordingly the Kethiv alone is to be adopted as correct, and the first passage to be translated thus: to shut up the transgression. כּלא means to hold back, to hold in, to arrest, to hold in prison, to shut in or shut up; henceכּלא, a prison, jail. To arrest the wickedness or shut it up does not mean to pardon it, but to hem it in, to hinder it so that it can no longer spread about (Hofm.); cf. Zac 5:8 and Rev 20:3.


  In the second passage, "to seal up sin," the חטּאות are the several proofs of the transgression. חתם, to seal, does not denote the finishing or ending of the sins (Theodrt. and others). Like the Arab. chtm, it may occur in the sense of "to end," and this meaning may have originated from the circumstance that one is wont at the end of a letter or document to affix the impress of a seal; yet this meaning is nowhere found in Hebr.: see under Exo 28:12. The figure of the sealing stands here in connection with the shutting up in prison. Cf. Dan 6:18, the king for greater security sealed up the den into which Daniel was cast. Thus also God seals the hand of man that it cannot move, Job 37:7, and the stars that they cannot give light, Job 9:7. But in this figure to seal is not = to take away, according to which Hgstb. and many others explain it thus: the sins are here described as sealed, because they are altogether removed out of the sight of God, altogether set aside; for "that which is shut up and sealed is not merely taken away, entirely set aside, but guarded, held under lock and seal" (Kliefoth). Hence more correctly Hofmann and Kliefoth say, "If the sins are sealed, they are on the one side laid under custody, so that they cannot any more be active or increase, but that they may thus be guarded and held, so that they can no longer be pardoned and blotted out;" cf. Rev 20:3.


  The third statement is, "to make reconciliation for iniquity." כּפּר is terminus techn., to pardon, to blot out by means of a sin-offering, i.e., to forgive.


  These three passages thus treat of the setting aside of sin and its blotting out; but they neither form a climax nor a mere συναθροισμός, a multiplying of synonymous expressions for the pardoning of sins, ut tota peccatorum humani generis colluvies eo melius comprehenderetur (M. Geier). Against the idea of a climax it is justly objected, that in that case the strongest designation of sin, הפּשׁע, which designates sin as a falling away from God, a rebelling against Him, should stand last, whereas it occurs in the first sentence. Against the idea of a συναθροισμός it is objected, that the words "to shut up" and "to seal" are not synonymous with "to make reconciliation for," i.e., "to forgive." The three expressions, it is true, all treat alike of the setting aside of sin, but in different ways. The first presents the general thought, that the falling away shall be shut up, the progress and the spreading of the sin shall be prevented. The other two expressions define more closely how the source whence arises the apostasy shall be shut up, the going forth and the continued operation of the sin prevented. This happens in one way with unbelievers, and in a different way with believers. The sins of unbelievers are sealed, are guarded securely under a seal, so that they may no more spread about and increase, nor any longer be active and operative; but the sins of believers are forgiven through a reconciliation. The former idea is stated in the second member, and the latter in the third, as Hofmann and Kliefoth have rightly remarked.


  There follows the second group of three statements, which treat of the positive unfolding of salvation accompanying the taking away and the setting aside of sin. The first expression of this group, or the fourth in the whole number, is "to bring in everlasting righteousness." After the entire setting aside of sin must come a righteousness which shall never cease. That צדק does not mean "happiness of the olden time" (Bertholdt, Rsch), nor "innocence of the former better times" (J. D. Michaelis), but "righteousness," requires at present no further proof. Righteousness comes from heaven as the gift of God (Ps. 85:11-14; Isa 51:5-8), rises as a sun upon them that fear God (Mal. 3:20), and is here called everlasting, corresponding to the eternity of the Messianic kingdom (cf. Dan 2:44; Dan 7:18, Dan 7:27). צדק comprehends the internal and the external righteousness of the new heavens and the new earth, Pe2 3:13. This fourth expression forms the positive supplement of the first: in the place of the absolutely removed transgression is the perfected righteousness.


  In the fifth passage, to seal up the vision and prophecy, the word חתם, used in the second passage of sin, is here used of righteousness. The figure of sealing is regarded by many interpreters in the sense of confirming, and that by filling up, with reference to the custom of impressing a seal on a writing for the confirmation of its contents; and in illustration these references are given: Kg1 21:8, and Jer 32:10-11, Jer 32:44 (Hvernick, v. Lengerke, Ewald, Hitzig, and others). But for this figurative use of the word to seal, no proof-passages are adduced from the O.T. Add to this that the word cannot be used here in a different sense from that in which it is used in the second passage. The sealing of the prophecy corresponds to the sealing of the transgression, and must be similarly understood. The prophecy is sealed when it is laid under a seal, so that it can no longer actively show itself.


  The interpretation of the object ונביא חזון is also disputed. Berth., Ros., Bleek, Ewald, Hitzig, Wieseler, refer it to the prophecy of the seventy weeks (Jer 25 and 29), mentioned in Dan 9:2. But against this view stands the fact of the absence of the article; for if by חזון that prophecy is intended, an intimation of this would have been expected at least by the definite article, and here particularly would have been altogether indispensable. It is also condemned by the word נביא added, which shows that both words are used in comprehensive generality for all existing prophecies and prophets. Not only the prophecy, but the prophet who gives it, i.e., not merely the prophecy, but also the calling of the prophet, must be sealed. Prophecies and prophets are sealed, when by the full realization of all prophecies prophecy ceases, no prophets any more appear. The extinction of prophecy in consequence of its fulfilment is not, however (with Hengstenberg), to be sought in the time of the manifestation of Christ in the flesh; for then only the prophecy of the Old Covenant reached its end (cf. Mat 11:13; Luk 22:37; Joh 1:46), and its place is occupied by the prophecy of the N.T., the fulfilling of which is still in the future, and which will not come to an end and terminate (καταργηθήσεται, Co1 13:8) till the kingdom of God is perfected in glory at the termination of the present course of the world's history, at the same time with the full conclusive fulfilment of the O.T. prophecy; cf. Act 3:21. This fifth member stands over against the second, as the fourth does over against the first. "When the sins are sealed, the prophecy is also sealed, for prophecy is needed in the war against sin; when sin is thus so placed that it can no longer operate, then prophecy also may come to a state of rest; when sin comes to an end in its place, prophecy can come to an end also by its fulfilment, there being no place for it after the setting aside of sin. And when the apostasy is shut up, so that it can no more spread about, then righteousness will be brought, that it may possess the earth, now freed from sin, shut up in its own place" (Kliefoth).


  The sixth and last clause, to anoint a most holy, is very differently interpreted. Those interpreters who seek the fulfilment of this word of revelation in the time following nearest the close of the Exile, or in the time of the Maccabees, refer this clause either to the consecration of the altar of burnt-offering (Wieseler), which was restored by Zerubbabel and Joshua (Ezr 3:2.), or to the consecration of the temple of Zerubbabel (J. D. Michaelis, Jahn, Steudel), or to the consecration of the altar of burnt-offering which was desecrated by Antiochus Epiphanes, 1 Macc. 4:54 (Hitzig, Kranichfeld, and others). But none of these interpretations can be justified. It is opposed by the actual fact, that neither in the consecration of Zerubbabel's temple, nor at the re-consecration of the altar of burnt-offering desecrated by Antiochus, is mention made of any anointing. According to the definite, uniform tradition of the Jews, the holy anointing oil did not exist during the time of the second temple. Only the Mosaic sanctuary of the tabernacle, with its altars and vessels, were consecrated by anointing. Exo 30:22., 40:1-16; Lev 8:10. There is no mention of anointing even at the consecration of Solomon's temple, 1 Kings 8 and 2 Chron 5-7, because that temple only raised the tabernacle to a fixed dwelling, and the ark of the covenant as the throne of God, which was the most holy furniture thereof, was brought from the tabernacle to the temple. Even the altar of burnt-offering of the new temple (Eze 43:20,Eze 43:26) was not consecrated by anointing, but only by the offering of blood. Then the special fact of the consecration of the altar of burnt-offering, or of the temple, does not accord with the general expressions of the other members of this verse, and was on the whole not so significant and important an event as that one might expect it to be noticed after the foregoing expressions. What Kranichfeld says in confirmation of this interpretation is very far-fetched and weak. He remarks, that "as in this verse the prophetic statements relate to a taking away and כּפּר of sins, in the place of which righteousness is restored, accordingly the anointing will also stand in relation to this sacred action of the כפר, which primarily and above all conducts to the significance of the altar of Israel, that, viz., which stood in the outer court." But, even granting this to be correct, it proves nothing as to the anointing even of the altar of burnt-offering. For the preceding clauses speak not only of the כפר of transgression, but also of the taking away (closing and sealing) of the apostasy and of sin, and thus of a setting aside of sin, which did not take place by means of a sacrifice. The fullest expiation also for the sins of Israel which the O.T. knew, viz., that on the great day of atonement, was not made on the altar of burnt-offering, but by the sprinkling of the blood of the offering on the ark of the covenant in the holy of holies, and on the altar of incense in the most holy place. If משׁח is to be explained later the כּפּר, then by "holy of holies" we would have to understand not "primarily" the altar of burnt-offering, but above all the holy vessels of the inner sanctuary, because here it is not an atonement needing to be repeated that is spoken of, but one that avails for ever.


  In addition to this, there is the verbal argument that the words קדשׁים קדשׁ are not used of a single holy vessel which alone could be thought of. Not only the altar of burnt-offering is so named, Exo 29:37; Exo 40:10, but also the altar of incense, Exo 30:10, and the two altars with all the vessels of the sanctuary, the ark of the covenant, shew-bread, candlesticks, basins, and the other vessels belonging thereto, Exo 30:29, also the holy material for incense, Exo 30:36, the shew-bread, Lev 24:9, the meat-offering, Lev 2:3, Lev 2:10; Lev 6:10; Lev 10:12, the flesh of the sin-offering and of the expiatory sacrifice, Lev 6:10,Lev 6:18; Lev 10:17; Lev 7:1, Lev 7:6; Lev 14:13; Num 18:9, and that which was sanctified to the Lord, Lev 27:28. Finally, the whole surroundings of the hill on which the temple stood, Eze 43:12, and the whole new temple, Eze 45:3, is named a "most holy;" and according to Ch1 23:13, Aaron and his sons are sanctified as קדשׁים קדשׁ.


  Thus there is no good ground for referring this expression to the consecration of the altar of burnt-offering. Such a reference is wholly excluded by the fact that the consecration of Zerubbabel's temple and altar, as well as of that which was desecrated by Antiochus, was a work of man, while the anointing of a "most holy" in the verse before us must be regarded as a divine act, because the three preceding expressions beyond controversy announce divine actions. Every anointing, indeed, of persons or of things was performed by men, but it becomes a work of God when it is performed with the divinely ordained holy anointing oil by priests or prophets according to God's command, and then it is the means and the symbol of the endowment of equipment with the Spirit of God. When Saul was anointed by Samuel, the Spirit of the Lord came upon him, Sa1 10:9. The same thing was denoted by the anointing of David, Sa1 16:13. The anointing also of the tabernacle and its vessels served the same object, consecrating them as the place and the means of carrying on the gracious operations of the Spirit of God. As an evidence of this, the glory of the Lord filled the tabernacle after it was set up and consecrated. At the dedication of the sanctuary after the Exile, under Zerubbabel and in the Maccabean age, the anointing was wanting, and there was no entrance into it also of the glory of the Lord. Therefore these consecrations cannot be designated as anointings and as the works of God, and the angel cannot mean these works of men by the "anointing of a most holy."


  Much older, more general, and also nearer the truth, is the explanation which refers these words to the anointing of the Messiah, an explanation which is established by various arguments. The translation of the lxx, καὶ εὐφράναι ἅγιον ἁγίων, and of Theod., τοῦ χρῖσαι ἅγιον ἁγίων, the meaning of which is controverted, is generally understood by the church Fathers as referring to the Messiah. Theodoret sets it forth as undoubtedly correct, and as accepted even by the Jews; and the old Syriac translator has introduced into the text the words, "till the Messiah, the Most Holy."


  But this interpretation is set aside by the absence of the article. Without taking into view Ch1 23:13, the words קדשׁים קדשׁ are nowhere used of persons, but only of things. This meaning lies at the foundation of the passage in the book of Chronicles referred to, "that he should sanctify a קדשׁים קדשׁ קד, anoint him (Aaron) to be a most holy thing." Following Hvernick, therefore, Hengstenberg (2nd ed. of his Christol. iii. p. 54) seeks to make this meaning applicable also for the Messianic interpretation, for he thinks that Christ is here designated as a most holy thing. But neither in the fact that the high priest bore on his brow the inscription ליהוה קדשׁ, nor in the declaration regarding Jehovah, "He shall be למקדּשׁ," Isa 8:14, cf. Eze 11:16, is there any ground for the conclusion that the Messiah could simply be designated as a most holy thing. In Luk 1:35 Christ is spoken of by the simple neuter ἅγιον, but not by the word "object;" and the passages in which Jesus is described as ὁ ἅγιος, Act 3:14; Act 4:30; Jo1 2:20; Rev 3:7, prove nothing whatever as to this use of קדשׁ of Christ. Nothing to the purpose also can be gathered from the connection of the sentence. If in what follows the person of the Messiah comes forward to view, it cannot be thence concluded that He must also be mentioned in this verse.


  Much more satisfactory is the thought, that in the words "to anoint a קדשׁים קדשׁ" the reference is to the anointing of a new sanctuary, temple, or most holy place. The absence of the article forbids us, indeed, from thinking of the most holy place of the earthly temple which was rebuilt by Zerubbabel, since the most holy place of the tabernacle as well as of the temple is constantly called הקדשׁים קדשׁ. But it is not this definite holy of holies that is intended, but a new holy of holies which should be in the place of the holy of holies of the tabernacle and the temple of Solomon. Now, since the new temple of the future seen by Ezekiel, with all its surroundings, is called (Eze 45:3) קדשׁים קדשׁ, Hofmann (de 70 Jahre, p. 65) thinks that the holy of holies is the whole temple, and its anointing with oil a figure of the sanctification of the church by the Holy Ghost, but that this shall not be in the conspicuousness in which it is here represented till the time of the end, when the perfected church shall possess the conspicuousness of a visible sanctuary. But, on the contrary, Kliefoth (p. 307) has with perfect justice replied, that "the most holy, and the temple, so far as it has a most holy place, is not the place of the congregation where it comes to God and is with God, but, on the contrary, is the place where God is present for the congregation, and manifests Himself to it." The words under examination say nothing of the people and the congregation which God will gather around the place of His gracious presence, but of the objective place where God seeks to dwell among His people and reveal Himself to them. The anointing is the act by which the place is consecrated to be a holy place of the gracious presence and revelation of God. If thus the anointing of a most holy is here announced, then by it there is given the promise, not of the renewal of the place already existing from of old, but of the appointment of a new place of God's gracious presence among His people, a new sanctuary. This, as Kliefoth further justly observes, apart from the connection, might refer to the work of redemption perfected by the coming of Christ, which has indeed created in him a new place of the gracious presence of God, a new way of God's dwelling among men. But since this statement is closely connected with those going before, and they speak of the perfect setting aside of transgression and of sin, of the appearance of everlasting righteousness, and the shutting up of all prophecy by its fulfilment, thus of things for which the work of redemption completed by the first appearance of Christ has, it is true, laid the everlasting foundation, but which first reach their completion in the full carrying through of this work of salvation in the return of the Lord by the final judgment, and the establishment of the kingdom of glory under the new heavens and on the new earth,—since this is the case, we must refer this sixth statement also to that time of the consummation, and understand it of the establishment of the new holy of holies which was shown to the holy seer on Patmos as ἡ σκηνὴ τοῦ Θεοῦ μετὰ τῶν ἀνθρώπων, in which God will dwell with them, and they shall become His people, and He shall be their God with them (Rev 21:1-3). In this holy city there will be no temple, for the Lord, the Almighty God, and the Lamb is its temple, and the glory of God will lighten it (Rev 21:22). Into it nothing shall enter that defileth or worketh abomination (Rev 21:27), for sin shall then be closed and sealed up; there shall righteousness dwell (Pe2 3:13), and prophecy shall cease (Co1 13:8) by its fulfilment.


  From the contents of these six statements it thus appears that the termination of the seventy weeks coincides with the end of the present course of the world. But Dan 9:24 says nothing as to the commencement of this period. Nor can this be determined, as many interpreters think, from the relation in which the revelation of the seventy weeks stands to the prayer of Daniel, occasioned by Jeremiah's prophecy of the seventy years of the desolation of Jerusalem. If Daniel, in the sixty-ninth year of the desolation, made supplication to the Lord for mercy in behalf of Jerusalem and Israel, and on the occasion of this prayer God caused Gabriel to lay open to him that seventy weeks were determined upon the city and the people of God, it by no means thence follows that seventy year-weeks must be substituted in place of the seventy years prophesied of, that both commence simultaneously, and thus that the seventy years of the Exile shall be prolonged to a period of oppression for Israel lasting for seventy year-weeks. Such a supposition is warranted neither by the contents of the prophecy of Jeremiah, nor by the message of the angel to Daniel. Jeremiah, it is true, prophesied not merely of seventy years of the desolation of Jerusalem and Judah, but also of the judgment upon Babylon after the expiry of these years, and the collecting together and bringing back of Israel from all the countries whither they were scattered into their own land (Jer 25:10-12; Jer 29:10-14); but in his supplication Daniel had in his eye only the desolation of the land of Jeremiah's prophecy, and prayed for the turning away of the divine anger from Jerusalem, and for the pardon of Israel's sins. Now if the words of the angel had been, "not seventy years, but seventy year-weeks, are determined over Israel," this would have been no answer to Daniel's supplication, at least no comforting answer, to bring which to him the angel was commanded to go forth in haste. Then the angel announces in Dan 9:24 much more than the return of Israel from the Exile to their own land. But this is decided by the contents of the following verses, in which the space of seventy weeks is divided into three periods, and at the same time the commencement of the period is determined in a way which excludes its connection with the beginning of the seventy years of the Exile.


  Daniel 9:25


  The detailed statement of the 70 שׁבעים in 7 + 62 + 1 (Dan 9:25, Dan 9:26, Dan 9:27), with the fuller description of that which was to happen in the course of these three periods of time, incontrovertibly shows that these three verses are a further explication of the contents of Dan 9:24. This explication is introduced by the words: "Know therefore, and understand," which do not announce a new prophecy, as Wieseler and Hofmann suppose, but only point to the importance of the further opening up of the contents of Dan 9:24, since ותשׂכּל (and thou wilt understand) stands in distinct relation to בינה להשׂכּלך (to give thee skill and understanding, Dan 9:22). The two parts of Dan 9:25 contain the statements regarding the first two portions of the whole period, the seven and the sixty-two שׁבעים, and are rightly separated by the Masoretes by placing the Atnach under שׁבעה. The first statement is: "from the going forth of the command to restore and to build Jerusalem unto a Messiah (Gesalbten), a prince, shall be seven weeks." דּבר מצא (from the going forth of the commandment) formally corresponds, indeed, to דּבר יצא (the commandment came forth), Dan 9:23, emphatically expressing a decision on the part of God, but the two expressions are not actually to be identified; for the commandment, Dan 9:23, is the divine revelation communicated in Dan 9:24-27, which the angel brings to Daniel; the commandment in Dan 9:25 is, on the contrary, more fully determined by the words, "to restore and to build, etc. להשׁיב is not to be joined adverbially with ולבנות so as to form one idea: to build again; for, though שׁוּב may be thus used adverbially in Kal, yet the Hiphil השׁיב is not so used. השׁיב means to lead back, to bring again, then to restore; cf. for this last meaning Isa 1:26, Psa 80:4, Psa 80:8,20. The object to להשׁיב follows immediately after the word ולבנות, namely, Jerusalem. The supplementing of עם, people (Wieseler, Kliefoth, and others), is arbitrary, and is not warranted by Jer 29:10. To bring back, to restore a city, means to raise it to its former state; denotes the restitutio, but not necessarily the full restitutio in integrum (against Hengstenberg). Here לבנות is added, as in the second half of the verse to תּשׁוּב, yet not so as to make one idea with it, restoring to build, or building to restore, i.e., to build up again to the old extent. בּנה as distinguished from השׁיב denotes the building after restoring, and includes the constant preservation in good building condition, as well as the carrying forward of the edifice beyond its former state.


  But if we ask when this commandment went forth, in order that we may thereby determine the beginning of the seven weeks, and, since they form the first period of the seventy, at the same time determine the beginning of the seventy weeks, the words and the context only supply this much, that by the "commandment" is meant neither the word of God which is mentioned in Dan 9:23, because it says nothing about the restoration of Jerusalem, but speaks only of the whole message of the angel. Nor yet is it the word of God which is mentioned in Dan 9:2, the prophecies given in Jer 25 and 29, as Hitzig, Kranichfeld, and others suppose. For although from these prophecies it conclusively follows, that after the expiry of the seventy years with the return of Israel into their own land, Jerusalem shall again be built up, yet they do not speak of that which shall happen after the seventy years, but only of that which shall happen within that period, namely, that Jerusalem shall for so long a time lie desolate, as Dan 9:2 expressly affirms. The prophecy of the seventy years' duration of the desolation of Jerusalem (Dan 9:2) cannot possibly be regarded as the commandment (in Dan 9:25) to restore Jerusalem (Kliefoth). As little can we, with Hitzig, think on Jer 30 and 31, because this prophecy contains nothing whatever of a period of time, and in this verse before us there is no reference to this prophecy. The restoration of Israel and of Jerusalem has indeed been prophesied of in general, not merely by Jeremiah, but also long before him by Isaiah (Daniel 40-56). With as much justice may we think on Isa 40ff. as on Jer 30 and 31; but all such references are excluded by this fact, that the angel names the commandment for the restoration of Jerusalem as the terminus a quo for the seventy weeks, and thus could mean only a word of God whose going forth was somewhere determined, or could be determined, just as the appearance of the נגיד משׁיח is named as the termination of the seven weeks. Accordingly "the going forth of the commandment to restore," etc., must be a factum coming into visibility, the time of which could without difficulty be known—a word from God regarding the restoration of Jerusalem which went forth by means of a man at a definite time, and received an observable historical execution.


  Now, with Calvin, Oecolampadius, Kleinert, Ngelsbach, Ebrard, and Kliefoth, we can think of nothing more appropriate than the edict of Cyrus (Ezr 1:1-11) which permitted the Jews to return, from which the termination of the Exile is constantly dated, and from the time off which this return, together with the building up of Jerusalem, began, and was carried forward, though slowly (Klief.). The prophecy of Isa 44:28, that God would by means of Cyrus speak to cause Jerusalem to be built, and the foundation of the temple to be laid, directs us to this edict. With reference to this prophecy, it is said in Ezr 6:14, "They builded according to the commandment of the God of Israel, and according to the commandment of the king of Persia." This is acknowledged even by Hengstenberg, who yet opposes this reference; for he remarks (Christol. iii. p. 142), "If the statement were merely of the commencement of the building, then they would undoubtedly be justified who place the starting-point in the first year of Cyrus. Isaiah (Isa 45:13) commends Cyrus as the builder of the city; and all the sacred writings which relate to the period from the time of Cyrus to Nehemiah distinctly state the actual existence of a Jerusalem during this period." But according to his explanation, the words of the angel do not announce the beginning of the building of the city, but much rather the beginning of its "completed restoration according to its ancient extent and its ancient glory." But that this is not contained in the words ולבנות להשׁיב we have already remarked, to which is to be added, that the placing in opposition the commencement of the building and the commencement of its completed restoration is quite arbitrary and vain, since certainly the commencement of the restoration at the same time includes in it the commencement of the completed restoration. In favour of interpreting להשׁיב of the completed restoration, Hengstenberg remarks that "in the announcement the temple is named along with the city in Dan 9:26 as well as in Dan 9:27. That with the announcement of the building the temple is not named here, that mention is made only of the building of the streets of the city, presupposes the sanctuary as already built up at the commencement of the building which is here spoken of; and the existence of the temple again requires that a commencement of the rebuilding of the city had also been already made, since it is not probable that the angel should have omitted just that which was the weightiest matter, that for which Daniel was most grieved, and about which he had prayed (cf. Dan 9:17, Dan 9:20) with the greatest solicitude." But the validity of this conclusion is not obvious. In Dan 9:26 the naming of the temple along with the city is required by the facts of the case, and this verse treats of what shall happen after the sixty-two weeks. How, then, shall it be thence inferred that the temple should also be mentioned along with the city in Dan 9:25, where the subject is that which forms the beginning of the seven or of the seventy weeks, and that, since this was not done, the temple must have been then already built? The non-mention of the temple in Dan 9:24, as in Dan 9:25, is fully and simply explained by this, that the word of the angel stands in definite relation to the prayer of Daniel, but that Daniel was moved by Jeremiah's prophecy of the seventy years' duration of the חרבות of Jerusalem to pray for the turning away of the divine wrath from the city. As Jeremiah, in the announcement of the seventy years' desolation of the land, did not specially mention the destruction of the temple, so also the angel, in the decree regarding the seventy weeks which are determined upon the people of Israel and the holy city, makes no special mention of the temple; as, however, in Jeremiah's prophecy regarding the desolation of the land, the destruction not only of Jerusalem, but also of the temple, is included, so also in the building of the holy city is included that of the temple, by which Jerusalem was made a holy city. Although thus the angel, in the passage before us, does not expressly speak of the building of the temple, but only of the holy city, we can maintain the reference of the דּבר מצא to the edict of Cyrus, which constituted an epoch in the history of Israel, and consider this edict as the beginning of the termination of the seven resp. seventy weeks.


  The words נגיד משׁיח עד show the termination of the seven weeks. The words נגיד משׁיח are not to be translated an anointed prince (Bertholdt); for משׁיח cannot be an adjective to נגיד, because in Hebr. The adjective is always placed after the substantive, with few exceptions, which are inapplicable to this case; cf. Ewald's Lehrb. 293b. Nor can משׁיח be a participle: till a prince is anointed (Steudel), but it is a noun, and נגיד is connected with it by apposition: an anointed one, who at the same time is a prince. According to the O.T., kings and priests, and only these, were anointed. Since, then, משׁיח is brought forward as the principal designation, we may not by נגיד think of a priest-prince, but only of a prince of the people, nor by משׁיח of a king, but only of a priest; and by נגיד משׁיח we must understand a person who first and specially is a priest, and in addition is a prince of the people, a king. The separation of the two words in Dan 9:26, where נגיד is acknowledged as meaning a prince of the people, leads to the same conclusion. This priest-king can neither be Zerubbabel (according to many old interpreters), nor Ezra (Steudel), nor Onias III (Wieseler); for Zerubbabel the prince was not anointed, and the priest Ezra and the high priest Onias were not princes of the people. Nor can Cyrus be meant here, as Saad., Gaon., Bertholdt, v. Lengerke, Maurer, Ewald, Hitzig, Kranichfeld, and others think, by a reference to Isa 45:1; for, supposing it to be the case that Daniel had reason from Isa 45:1 to call Cyrus משׁיח—which is to be doubted, since from this epithet משׁיחו, His (Jehovah's) anointed, which Isaiah uses of Cyrus, it does not follow as of course that he should be named משׁיח—the title ought at least to have been משׁיח נגיד, the משׁיח being an adjective following נגיד, because there is no evident reason for the express precedence of the adjectival definition.


  The O.T. knows only One who shall be both priest and king in one person (Psa 110:4; Zac 6:13), Christ, the Messias (Joh 4:25), whom, with Hvernick, Hengstenberg, Hofmann, Auberlen, Delitzsch, and Kliefoth, we here understand by the נגיד משׁיח, because in Him the two essential requisites of the theocratic king, the anointing and the appointment to be the נגיד of the people of God (cf. Sa1 10:1; Sa1 13:14; Sa1 16:13; Sa1 25:30; Sa2 2:4; Sa2 5:2.), are found in the most perfect manner. These requisites are here attributed to Him as predicates, and in such a manner that the being anointed goes before the being a prince, in order to make prominent the spiritual, priestly character of His royalty, and to designate Him, on the ground of the prophecies, Isa 61:1-3 and Isa 55:4, as the person by whom "the sure mercies of David" (Isa 55:3) shall be realized by the covenant people.


  The absence of the definite article is not to be explained by saying that משׁיח, somewhat as צמח, Zac 3:8; Zac 6:12, is used κατ ̓ἑχ. as a nomen propr. of the Messiah, the Anointed; for in this case נגיד ought to have the article, since in Hebrew we cannot say מלך דּוד, but only המּלך דּוד. Much rather the article is wanting, because it shall not be said: till the Messiah, who is prince, but only: till one comes who is anointed and at the same time prince, because He that is to come is not definitely designated as the expected Messiah, but must be made prominent by the predicates ascribed to Him only as a personage altogether singular.


  Thus the first half of Dan 9:25 states that the first seven of the seventy weeks begin with the edict (of Cyrus) permitting the return of Israel from exile and the restoration of Jerusalem, and extend from that time till the appearance of an anointed one who at the same time is prince, i.e., till Christ. With that view the supposition that שׁבעים are year-weeks, periods of seven years, is irreconcilable. Therefore most interpreters who understand Christ as the נגיד משׁיח, have referred the following number, and sixty-two weeks, to the first clause—"from the going forth of the command ... seven weeks and sixty-two weeks." Thus Theodotion: ἕως Χριστοῦ ἡγουμένου ἑβδομάδες ἑπτὰ καὶ ἑβδομάδες ἑξηκονταδύο; and the Vulgate: usque ad Christum ducem hebdomades septem et hebdomades sexaginta duae erunt. The text of the lxx is here, however, completely in error, and is useless. This interpretation, in recent times, Hvernick, Hengstenberg, and Auberlen have sought to justify in different ways, but without having succeeded in invalidating the reasons which stand opposite to them. First of all the Atnach forbids this interpretation, for by it the seven שׁבעים are separated from the sixty-two. This circumstance, however, in and of itself decides nothing, since the Atnach does not always separate clauses, but frequently also shows only the point of rest within a clause; besides, it first was adopted by the Masoretes, and only shows the interpretation of these men, without at all furnishing any guarantee for its correctness. But yet this view is not to be overlooked, as Hgstb. himself acknowledges in the remark: "Here the separation of the two periods of time was of great consequence, in order to show that the seven and the sixty-two weeks are not a mere arbitrary dividing into two of one whole period, but that to each of these two periods its own characteristic mark belongs." With this remark, Hvernick's assertion, that the dividing of the sixty-nine שׁבעים into seven and sixty-two is made only on account of the solemnity of the whole passage, is set aside as altogether vain, and the question as to the ground of the division presses itself on our earnest attention.


  If this division must indicate that to each of the two periods its own distinctive characteristic belongs, an unprejudiced consideration of the words shows that the characteristic mark of the "seven weeks" lies in this, that this period extends from the going forth of the word to restore Jerusalem till the appearance of an Anointed one, a Prince, thus terminating with the appearance of this Prince, and that the characteristic mark for the "sixty-two weeks" consists in that which the words immediately connected therewith affirm, וגו ונבנתה תּשׁוּב, and thus that the "sixty-two weeks" belong indeed to the following clause. But according to Hengstenberg the words ought not to be so understood, but thus: "sixty-nine weeks must pass away, seven till the completed restoration of the city, sixty-two from that time till the Anointed, the Prince." But it is clearly impossible to find this meaning in the words of the text, and it is quite superfluous to use any further words in proof of this.


  By the remark, "If the second designation of time is attributed to that which follows, then we cannot otherwise explain it than that during sixty-two weeks the streets will be restored and built up; but this presents a very inappropriate meaning,"—by this remark the interpretation in question is neither shown to be possible, nor is it made evident. For the meaning would be inappropriate only if by the building up of Jerusalem we were to understand merely the rebuilding of the city which was laid in ruins by the Chaldeans. If we attribute the expression "and sixty-two weeks" to the first half of the verse, then the division of the sixty-nine weeks into seven weeks and sixty-two weeks is unaccountable; for in Dan 9:26 we must then read, "after sixty-nine weeks," and not, as we find it in the text, "after sixty-two weeks." The substitution, again [in Dan 9:26], of only this second designation of time (sixty-two weeks) is also intelligible only if the sixty-two weeks in Dan 9:25 belong to the second half of the verse, and are to be separated from the seven weeks. The bringing together of the seven and of the sixty-two week stands thus opposed to the context, and is maintained merely on the supposition that the שׁבעים are year-weeks, or periods of time consisting of seven years, in order that sixty-nine year-weeks, i.e., 483 years, might be gained for the time from the rebuilding of Jerusalem to Christ. But since there is in the word itself no foundation for attaching to it this meaning, we have no right to distort the language of the text according to it, but it is our duty to let this interpretation fall aside as untenable, in order that we may do justice to the words of the prophecy. The words here used demand that we connect the period "and sixty-two weeks" with the second half of the verse, "and during sixty-two weeks shall the street be built again," etc. The "sixty-two weeks" are not united antithetically to the "seven weeks" by the copula ,ו as Hofmann would have it, but are connected simply as following the seven; so that that which is named as the contents of the "sixty-two weeks" is to be interpreted as happening first after the appearance of the Maschiach Nagid, or, more distinctly, that the appearance of the Messias forming the terminus ad quem of the seven weeks, forms at the same time the terminus a quo of the sixty-two weeks. That event which brings the close of the sixty-two weeks is spoken of in Dan 9:26 in the words משׁיח יכּרת, Messiah shall be cut off. The words "and sixty-two שׁבעים owt-ytx" may be taken grammatically either as the absolute nominative or as the accusative of duration. The words ונבנתה תּשׁוּב refer undoubtedly to the expression ולבנות להשׁיב (to restore and to build), according to which תּשׁוּב is not to be joined adverbially to ונבנתה (according to Hvernick, Hofmann, and Wieseler), but is to be rendered intransitively, corresponding to השׁיב: shall be restored, as Eze 16:55; Kg1 13:6; Kg2 5:10,Kg2 5:14; Exo 4:7. The subject to both verbs is not (Rosenmller, Gesenius, v. Leng., Hgstb.) רחוב, but Jerusalem, as is manifest from the circumstance that the verbs refer to the restoration and the building of Jerusalem, and is placed beyond a doubt by this, that in Zac 8:5 רחוב is construed as masculine; and the opinion that it is generis faem. rests only on this passage before us. There is no substantial reason for interpreting (with Klief.) the verbs impersonally.


  The words וחרוּץ רחוב are difficult, and many interpretations have been given of them. There can be no doubt that they contain together one definition, and that רחוב is to be taken as the adverbial accusative. רחוב means the street and the wide space before the gate of the temple. Accordingly, to חרוּץ have been given the meanings ditch, wall, aqueduct (Ges., Steud., Znd., etc.), pond (Ewald), confined space (Hofmann), court (Hitzig); but all these meanings are only hit upon from the connection, as are also the renderings of the lxx εἰς πλάτος καὶ μῆκος, of Theod. πλατεῖα καὶ τεῖχος, and of the Vulg. platea et muri. חרץ means to cut, then to decide, to determine, to conclude irrevocably; hence חרוּץ, decision, judgment, Joe 3:14. This meaning is maintained by Hv., Hgstb., v. Leng., Wies., and Kran., and וחרוּץ is interpreted as a participle: "and it is determined." This shall form a contrast to the words, "but in the oppression of the times"—and it is determined, namely, that Jerusalem shall be built in its streets, but the building shall be accomplished in troublous times. But although this interpretation be well founded as regards the words themselves, it does not harmonize with the connection. The words וחרוּץ רחוב plainly go together, as the old translators have interpreted them. Now רחוב does not mean properly street, but a wide, free space, as Ezr 10:9, the open place before the temple, and is applied to streets only in so far as they are free, unoccupied spaces in cities. חרוּץ, that which is cut off, limited, forms a contrast to this, not, however, as that we may interpret the words, as Hofm. does, in the sense of width, and space cut off, not capable of extension, or free space and limited quarter (Hitzig), an interpretation which is too far removed from the primary import of the two words. It is better to interpret them, with Kliefoth, as "wide space, and yet also limited," according to which we have the meaning, "Jerusalem shall be built so that the city takes in a wide space, has wide, free places, but not, however, unlimited in width, but such that their compass is measured off, is fixed and bounded."


  The last words, העתּים וּבצוק, point to the circumstances under which the building proceeds: in the difficulty, the oppression of the times. The book of Nehemiah, 3:33; Neh 4:1., Dan 6:1., 9:36, 37, furnishes a historical exposition of them, although the words do not refer to the building of the walls and bulwarks of the earthly Jerusalem which was accomplished by Nehemiah, but are to be understood, according to Ps. 51:20, of the spiritual building of the City of God.


  Daniel 9:26


  After the threescore and two weeks, i.e., in the seventieth שׁבוּע, shall the Messiah be cut off.—From the אחרי (after) it does not with certainty follow that the "cutting off" of the Maschiach falls wholly in the beginning of the seventieth week, but only that the "cutting off" shall constitute the first great event of this week, and that those things which are mentioned in the remaining part of the verse shall then follow. The complete designation of the time of the "cutting off" can only be found from the whole contents of Dan 9:26, Dan 9:27. נכרת, from כּרּת, to hew down, to fell, to cut to pieces, signifies to be rooted up, destroyed, annihilated, and denotes generally a violent kind of death, though not always, but only the uprooting from among the living, or from the congregation, and is therefore the usual expression for the destruction of the ungodly—e.g., Psa 37:9; Pro 2:22—without particularly designating the manner in which this is done. From יכּרת it cannot thus be strictly proved that this part of the verse announces the putting to death of an anointed one, or of the Messiah. Of the word Maschiach three possible interpretations have been given: 1. That the Maschiach Nagid of Dan 9:25, the Maschiach of Dan 9:26, and the Nagid of Dan 9:26, are three different persons; 2. that all the three expressions denote one and the same person; and 3. that the Maschiach Nagid of Dan 9:25 and the Maschiach of Dan 9:26 are the same person, and that the Nagid of Dan 9:26 is another and a different person. The first of these has been maintained by J. D. Michaelis, Jahn. Ebrard understands by all the three expressions the Messiah, and supposes that he is styled fully Maschiach Nagid in Dan 9:25 in order that His calling and His dignity (משׁיח), as well as His power and strength (נגיד), might be designated; in Dan 9:26, משׁיח, the anointed, where mention is made of His sufferings and His rejection; in Dan 9:26, נגיד, the prince, where reference is made to the judgment which He sends (by the Romans on apostate Jerusalem). But this view is refuted by the circumstance that הבּא (that is to come) follows נגיד, whereby the prince is represented as first coming, as well as by the circumstance that הבּא נגיד, who destroys the city and the sanctuary, whose end shall be with a flood, consequently cannot be the Messiah, but is the enemy of the people and kingdom of God, who shall arise (Dan 7:24-25) in the last time. But if in Dan 9:26 the Nagid is different from the Maschiach, then both also appear to be different from the Maschiach Nagid of Dan 9:25. The circumstance that in Dan 9:26 משׁיח has neither the article nor the addition נגיד following it, appears to be in favour of this opinion. The absence of the one as well as the other denotes that משׁיח, after that which is said of Him, in consideration of the connection of the words, needs no more special description. If we observe that the destruction of the city and the sanctuary is so connected with the Maschiach that we must consider this as the immediate or first consequence of the cutting off of the Maschiach, and that the destruction shall be brought about by a Nagid, then by Maschiach we can understand neither a secular prince or king nor simply a high priest, but only an anointed one who stands in such a relation to the city and sanctuary, that with his being "cut off" the city and the sanctuary lose not only their protection and their protector, but the sanctuary also loses, at the same time, its character as the sanctuary, which the Maschiach had given to it. This is suitable to no Jewish high priest, but only to the Messias whom Jehovah anointed to be a Priest-King after the order of Melchizedek, and placed as Lord over Zion, His holy hill. We agree therefore with Hvernick, Hengstenberg, Auberlen, and Kliefoth, who regard the Maschiach of this verse as identical with the Maschiach Nagid of Dan 9:25, as Christ, who in the fullest sense of the word is the Anointed; and we hope to establish this view more fully in the following exposition of the historical reference of this word of the angel.


  But by this explanation of the משׁיח we are not authorized to regard the word יכּרת as necessarily pointing to the death of the Messias, the crucifixion of Christ, since יכּרת, as above shown, does not necessarily denote a violent death. The right interpretation of this word depends on the explanation of the words לו ואין which follow—words which are very differently interpreted by critics. The supposition is grammatically inadmissible that לו אין = איננּוּ (Michaelis, Hitzig), although the lxx in the Codex Chisianus have translated them by καὶ οὐκ ἔσται; and in general all those interpretations which identify אין with לא, as e.g., et non sibi, and not for himself (Vitringa, Rosenmller, Hvernick, and others). For אין is never interchanged with לא, but is so distinguished from it that לא, non, is negation purely, while אין, "it is not," denies the existence of the thing; cf. Hengstenberg's Christol. iii. p. 81f., where all the passages which Gesenius refers to as exemplifying this exchange are examined and rightly explained, proving that אין is never used in the sense of לא. Still less is לו to be taken in the sense of לו (<) אשׁר, "there shall not then be one who (belongs) to him;" for although the pronomen relat. may be wanting in short sentences, yet that can be only in such as contain a subject to which it can refer. But in the אין no subject is contained, but only the non-existence is declared; it cannot be said: no one is, or nothing is. In all passages where it is thus rightly translated a participle follows, in which the personal or actual subject is contained, of which the non-existence is predicated. לו (<) אין without anything following is elliptical, and the subject which is not, which will not be, is to be learned from the context or from the matter itself. The missing subject here cannot be משׁיח, because לו points back to משׁיח; nor can it be עם, people (Vulg., Grotius), or a descendant (Wieseler), or a follower (Auberlen), because all these words are destitute of any support from the context, and are brought forward arbitrarily. Since that which "is not to Him" is not named, we must thus read the expression in its undefined universality: it is not to Him, viz., that which He must have, to be the Maschiach. We are not by this to think merely of dominion, people, sanctuary, but generally of the place which He as Maschiach has had, or should have, among His people and in the sanctuary, but, by His being "cut off," is lost. This interpretation is of great importance in guiding to a correct rendering of יכּרת; for it shows that יכּרת does not denote the putting to death, or cutting off of existence, but only the annihilation of His place as Maschiach among His people and in His kingdom. For if after His "cutting off" He has not what He should have, it is clear that annihilation does not apply to Him personally, but only that He has lost His place and function as the Maschiach.


  In consequence of the cutting off of the משׁיח destruction falls upon the city and the sanctuary. This proceeds from the people of the prince who comes. ישׁחית, to destroy, to ruin, is used, it is true, of the desolating of countries, but predicated of a city and sanctuary it means to overthrow; cf. e.g., Gen 19:13., where it is used of the destruction of Sodom; and even in the case of countries the השׁחית consists in the destruction of men and cattle; cf. Jer 36:29.


  The meaning of הבּא נגיד עם depends chiefly on the interpretation of the הבּא. This we cannot, with Ebrard, refer to עם. Naturally it is connected with נגיד, not only according to the order of the words, but in reality, since in the following verse (Dan 9:27) the people are no longer spoken of, but only the actions and proceedings of the prince are described. הבּא does not mean qui succedit (Roesch, Maurer), but is frequently used by Daniel of a hostile coming; cf. Dan 1:1; Dan 11:10,Dan 11:13, Dan 11:15. But in this sense הבּא appears to be superfluous, since it is self-evident that the prince, if he will destroy Jerusalem, must come or draw near. One also must not say that הבּא designates the prince as one who was to come (ἐρχόμενος), since from the expression "coming days," as meaning "future days," it does not follow that a "coming prince" is a "future prince." The הבּא with the article: "he who comes, or will come," denotes much rather the נגיד (which is without the article) as such an one whose coming is known, of whom Daniel has heard that he will come to destroy the people of God. But in the earlier revelations Daniel heard of two princes who shall bring destruction on his people: in Dan 7:8, Dan 7:24., of Antichrist; and in Dan 8:9., 23ff., of Antiochus. To one of these the הבּא points. Which of the two is meant must be gathered from the connection, and this excludes the reference to Antiochus, and necessitates our thinking of the Antichrist.


  In the following clause: "and his end with the flood," the suffix refers simply to the hostile Nagid, whose end is here emphatically placed over against his coming (Kran., Hofm., Kliefoth). Preconceived views as to the historical interpretation of the prophecy lie at the foundation of all other references. The Messianic interpreters, who find in the words a prophecy of the destruction of Jerusalem by the Romans, and thus understand by the Nagid Titus, cannot apply the suffix to Nagid. M. Geier, Hvernick, and others, therefore, refer it (the suffix) to the city and the sanctuary; but that is grammatically inadmissible, since העיר (the city) is gen faem. Aub. and others refer it, therefore, merely to the sanctuary; but the separation of the city from the sanctuary is quite arbitrary. Vitringa, C. B. Michaelis, Hgstb., interpret the suffix as neuter, and refer it to ישׁחית (shall destroy), or, more correctly, to the idea of destroying comprehended in it, for they understand שׁטף of a warlike overflowing flood: "and the end of it shall be (or: it shall end) in the flood." On the other hand, v. Lengerke and Kliefoth have rightly objected to this view. "This reference of the suffix," they say, "is inadmissibly harsh; the author must have written erroneously, since he suggested the reference of the suffix to עם or to נגיד. One cannot think of what is meant by the end of the destruction, since the destruction itself is the end; a flood may, it is true, be an emblem of a warlike invasion of a country, but it never signifies the warlike march, the expedition." There thus remains nothing else than to apply the suffix to the Nagid, the prince. קץ can accordingly only denote the destruction of the prince. Hitzig's interpretation, that קצּו is the result of his coming, refutes itself.


  In בּשׁטף the article is to be observed, by which alone such interpretations as "in an overflowing" (Ros., Roed., and others), "vi quadam ineluctabili oppressus" (Steudel, Maurer), "like an overflowing," and the like, are proved to be verbally inadmissible. The article shows that a definite and well-known overflowing is meant. שׁטף, "overflowing," may be the emblem of an army spreading itself over the land, as in Dan 11:10,Dan 11:22, Dan 11:26; Isa 8:8, or the emblem of a judgment desolating or destroying a city, country, or people; cf. Psa 32:6; Nah 1:8; Pro 27:4; Psa 90:5. The first of these interpretations would give this meaning: The prince shall find his end in his warlike expedition; and the article in בּשׁטף would refer back to הבּא. This interpretation is indeed quite possible, but not very probable, because שׁטף would then be the overflowing which was caused by the hostile prince or his coming, and the thought would be this, that he should perish in it. But this agrees neither with the following clause, that war should be to the end, nor with Dan 7:21, Dan 7:26, according to which the enemy of God holds the superiority till he is destroyed by the judgment of God. Accordingly, we agree with Wieseler, Hofmann, Kranichfeld, and Kliefoth in adopting the other interpretation of שׁטף, flood, as the figure of the desolating judgment of God, and explain the article as an allusion to the flood which overwhelmed Pharaoh and his host. Besides, the whole passage is, with Maurer and Klief., to be regarded as a relative clause, and to be connected with הבּא: the people of a prince who shall come and find his destruction in the flood.


  This verse (Dan 9:26) contains a third statement, which adds a new element to the preceding. Rosenmller, Ewald, Hofm., and others connect these into one passage, thus: and to the end of the war a decree of desolations continues. But although קץ, grammatically considered, is the stat. constr., and might be connected with מלחמה (war), yet this is opposed by the circumstance, that in the preceding sentence no mention is expressly made of war; and that if the war which consisted in the destruction of the city should be meant, then מלחמה ought to have the article. From these reasons we agree with the majority of interpreters in regarding מלחמה as the predicate of the passage: "and to the end is war;" but we cannot refer קץ, with Wieseler, to the end of the prince, or, with Hv. and Aub., to the end of the city, because קץ has neither a suffix nor an article. According to the just remark of Hitzig, קץ without any limitation is the end generally, the end of the period in progress, the seventy שׁבעים, and corresponds to סופא עד in Dan 7:26, to the end of all things, Dan 12:13 (Klief.). To the end war shall be = war shall continue during the whole of the last שׁבוּע.


  The remaining words, שׁממות נחרצת, form an apposition to מלחמה, notwithstanding the objection by Kliefoth, that since desolations are a consequence of the war, the words cannot be regarded as in apposition. For we do not understand why in abbreviated statements the effect cannot be placed in the form of an apposition to the cause. The objection also overlooks the word נחרצת. If desolations are the effect of the war, yet not the decree of the desolations, which can go before the war or can be formed during the war. שׁממות denotes desolation not in an active, but in a passive sense: laid waste, desolated. נחרצת, that which is determined, the irrevocably decreed; therefore used of divine decrees, and that of decrees with reference to the infliction of punishment; cf. Dan 9:27; Dan 11:36; Isa 10:23; Isa 28:22. Ewald is quite in error when he says that it means "the decision regarding the fearful deeds, the divine decision as it embodies itself in the judgments (Dan 7:11.) on the world on account of such fearful actions and desolations," because שׁממות has not the active meaning. Auberlen weakens its force when he renders it "decreed desolations." "That which is decreed of desolations" is also not a fixed, limited, measured degree of desolations (Hofm., Klief.); for in the word there does not lie so much the idea of limitation to a definite degree, as much rather the idea of the absolute decision, as the connection with כלה in Dan 9:27, as well as in the two passages from Isaiah above referred to, shows. The thought is therefore this: "Till the end war will be, for desolations are irrevocably determined by God." Since שׁממות has nothing qualifying it, we may not limit the "decree of desolations" to the laying waste of the city and the sanctuary, but under it there are to be included the desolations which the fall of the prince who destroys the city and the sanctuary shall bring along with it.


  Daniel 9:27


  This verse contains four statements.—The first is: "He shall confirm the covenant to many for one week." Following the example of Theodotion, many (Hv., Hgstb., Aub., v. Leng., Hitzig, Hofm.) regard אחד שׁבוּע אח as the subject: one week shall confirm the covenant to many. But this poetic mode of expression is only admissible where the subject treated of in the statement of the speaker comes after the action, and therefore does not agree with בּרית הגבּיר, where the confirming of the covenant is not the work of time, but the deed of a definite person. To this is to be added the circumstance that the definitions of time in this verse are connected with those in Dan 9:25, and are analogous to them, and must therefore be alike interpreted in both passages. But if, notwithstanding these considerations, we make אחד שׁבוּע the subject, the question then presses itself upon us, Who effects the confirming of the covenant? Hvernick, Hengstenberg, and Auberlen regard the Messias as the subject, and understand by the confirming of the covenant, the confirming of the New Covenant by the death of Christ. Ewald, v. Lengerke, and others think of Antiochus and the many covenants which, according to 1 Macc. 1:12, he established between the apostate Jews and the heathen Greeks. Hitzig understands by the "covenant" the O.T. Covenant, and gives to הגבּיר the meaning to make grievous: The one week shall make the covenant grievous to many, for they shall have to bear oppression on account of their faith. On the other hand, Hofmann (Schriftbew.) renders it: The one week shall confirm many in their fidelity to the faith. But none of these interpretations can be justified. The reasons which Hengstenberg adduces in support of his view that the Messias is the subject, are destitute of validity. The assertion that the Messias is the chief person spoken of in the whole of this passage, rests on the supposition, already proved to be untenable, that the prince who was to come (Dan 9:26) was the instrument of the Anointed, and on the passages in Isa 53:11; Isa 42:6, which are not parallel to that under consideration. The connection much more indicates that Nagid is the subject to הגבּיר, since the prince who was to come is named last, and is also the subject in the suffix of קצּו (his end), the last clause of Dan 9:26 having only the significance of an explanatory subordinate clause. Also "the taking away of the daily sacrifice combines itself in a natural way with the destruction (Dan 9:26) of the city and the temple brought about by the הבּא נגיד;"—further, "he who here is represented as 'causing the sacrifice and oblation to cease' is obviously identical with him who changes (Dan 7:25) the times and usages of worship (more correctly: times and law)" (Kran.). "The reference of הגבּיר to the ungodly leader of an army, is therefore according to the context and the parallel passages of this book which have been mentioned, as well as in harmony with the natural grammatical arrangement of the passage," and it gives also a congruous sense, although by the Nagid Titus cannot naturally be understood. בּרית הגבּיר means to strengthen a covenant, i.e., to make a covenant strong (Hitzig has not established the rendering: to make grievous). "Covenant" does not necessarily mean the covenant of God (Old Testament or New Testament Covenant), since the assertion that this word occurs only in this book with reference to the covenant of God with Israel (Hgstb.) does not also prove that it must here have this meaning; and with expression בּרית הגבּיר with ל is analogous to בּרית כּרּת [icere faedus] with ל; and the construction with ל signifies that as in the forming of a covenant, so in the confirming of a covenant, the two contracting parties are not viewed as standing on an equality, but he who concludes or who confirms the covenant prevails, and imposes or forces the covenant on the other party. The reference to the covenant of God with man is thus indeed suggested, yet it is not rendered necessary, but only points to a relation analogous to the concluding of a covenant emanating from God. לרבּים with the article signifies the many, i.e., the great mass of the people in contrast with the few, who remain faithful to God; cf. Mat 24:12. Therefore the thought is this: That ungodly prince shall impose on the mass of the people a strong covenant that they should follow him and give themselves to him as their God.


  While the first clause of this verse announces what shall happen during the whole of the last week, the second treats only of the half of this period. השׁבוּע חצי we cannot grammatically otherwise interpret than the definition of time mentioned immediately before, and thus, for reasons give above, cannot take it as the subject of the clause, but only as the accusative of the duration of time, consequently not in the sense of the ablative: in the midst of the week. The controversy whether חצי here means half, or midst, has no bearing on the matter, and acquires significance only if we interpret חצי, in opposition to the context, as synonymous with בּחצי, or with Klief., which is equally untenable and impossible in this context, regard השׁבוּע חצי as an absolute definition. חצי signifies only half, not midst. Only where the representation of an extent of space or period of time prevails can we render it, without a change of its meaning, by the word midst. In the half of the night is the same as in the middle of the night, at midnight, Exo 12:29; in the half of the firmament, Jos 10:13, is the same as in the middle of the space of the heavens across which the sun moves during day; in the half of the day of life is the same as in the middle of the period of life, Psa 102:25. But during the half of the week is not the same as: in the middle of the week. And the objection, that if we here take חצי in the sense of half, then the heptad or cycle of seven would be divided into two halves (Klief.), and yet of only one of them was anything said, is without significance, because it would touch also the explanation "and in the midst of the heptad," since in this case of the first, before the middle of the expiring half of the week, nothing also is said of what shall be done in it. If Kliefoth answers this objection by saying that we must conceive of this from the connection, namely, that which brings the power of Antichrist to its height, then we shall be able also, in the verbally correct interpretation of השׁבוּע חצי, to conceive from the connection what shall happen in the remaining period of the שׁבוּע. Yet weaker is the further objection: "that which is mentioned as coming to pass השׁבוּע חצי, the causing of the offering of sacrifice to cease, is something which takes place not during a period of time, but at a terminus" (Kliefoth); for since השׁבּית does not properly mean to remove, but to make to rest, to make quiet, it is thus not conceivable why we should not be able to say: The sacrifice shall be made to rest, or made still, during half a week.


  In the verbally correct interpretation of השׁבוּע חצי, the supposition that the second half of the heptad is meant loses its support, for the terminus a quo of this half remains undefined if it cannot be determined from the subject itself. But this determination depends on whether the taking away of the sacrifice is to be regarded as the putting a complete termination to it, or only the causing of a temporary cessation to the service of sacrifice, which can be answered only by our first determining the question regarding the historical reference of this divine revelation. וּמנחה זבח, bloody and unbloody sacrifice, the two chief parts of the service of sacrifice, represent the whole of worship by sacrifice. The expression is more comprehensive than התּמיד, Dan 8:11, the continuance in worship, the daily morning and evening sacrifice, the cessation of which does not necessarily involve the putting an end to the service of sacrifice.


  The third clause of this verse, משׁמם שׁקּוּצים כּנף ועל, is difficult, and its interpretation has been disputed. The lxx have rendered it: καὶ ἐπὶ τὸ ἱερὸν βδέλυγμα τῶν ἐρημώσεων ἔσται. Theodotion has given the same rendering, only omitting ἔσται. The Vulgate has: et erit in templo abominatio desolationis. The church interpreters have explained the words in accordance with these translations, understanding by שׁקּוּצים כּנף the abomination of idols in the temple, or the temple desecrated by the abomination of idols. Hvernick explains the words of the extreme height of abomination, i.e., of the highest place that can be reached where the abominations would be committed, i.e., the temple as the highest point in Jerusalem; Hengstenberg, on the contrary, regards the "wing of the abominations" as the pinnacle of the temple so desecrated by the abomination that it no longer deserved the name of a temple of the Lord, but the name of an idol-temple. Auberlen translates it "on account of the desolating summit of abominations," and understands by it the summit of the abominations committed by Israel, which draws down the desolation, because it is the desolation itself, and which reached its acme in the desecration of the temple by the Zealots shortly before the destruction of Jerusalem. But no one of these interpretations is justified by the language here used, because כּנף does not signify summit, highest point. This word, it is true, is often used figuratively of the extremity or skirt of the upper garment or cloak (Sa1 15:27; Sa1 24:5; Hag 2:12), of the uttermost part, end, of the earth, Isa 24:16, and frequently in the plur. of the borders of the earth, in the rabbin. also of the lobes of the lungs, but demonstrably never of the summit as the highest point or peak of an object; and thus can mean neither the temple as the highest point in Jerusalem, nor the pinnacle of the temple desecrated by the abomination, nor the summit of the abomination committed by Israel. "It is used indeed," as Bleek (Jahrbb. v. p. 93) also remarks, "of the extreme point of an object, but only of that which is extended horizontally (for end, or extremity), but never of that which is extended perpendicularly (for peak)." The use of it in the latter sense cannot also be proved from the πτερύγιον τοῦ ἱεροῦ, Mat 4:5; Luk 4:9. Here the genitive τοῦ ἱεροῦ, not τοῦ ναοῦ, shows that not the pinnacle, i.e., the summit of the temple itself, is meant, but a wing or adjoining building of the sanctuary; and if Suidas and Hesychius explain πτερύγιον by ἀκρωτήριον, this explanation is constructed only from the passages of the N.T. referred to, and is not confirmed by the Greek classics.


  But though πτερύγιον may have the meaning of summit, yet this can by no means be proved to be the meaning of כּנף. Accordingly שׁקּוּצים כּנף cannot on verbal grounds be referred to the temple. This argument from the words used is not set aside by other arguments which Hengstenberg brings forward, neither by the remark that this explanation harmonizes well with the other parts of the prophecy, especially the removal of the sacrifice and the destruction of the temple, nor by the reference to the testimony of tradition and to the authority of the Lord. For, with reference to that remark, we have already shown in the explanation of the preceding verses that they do not refer to the destruction of Jerusalem by Titus, and thus are not reconcilable with this interpretation of שׁקּוּצים כּנף. But the testimony of tradition for this interpretation in Josephus, De bello Jud. iv. 6. 3, that by the desecration of the temple on the part of the Zealots an old prophecy regarding the destruction of the temple was fulfilled, itself demonstrates (under the supposition that no other passage occur in the book of Daniel in which Josephus would be able to find the announcement of bloody abomination in the temple which proceeded even from the members of the covenant people) nothing further than that Josephus, with many of his contemporaries, found such a prophecy in this verse in the Alexandrine translation, but it does not warrant the correctness of this interpretation of the passage. This warrant would certainly be afforded by the words of our Lord regarding "the abomination of desolation spoken of by Daniel the prophet standing in the holy place" (Mat 24:15.; Mar 13:14), if it were decided that the Lord had this passage (Dan 9:27) alone before His mind, and that He regarded the "abomination of desolation" as a sign announcing the destruction of Jerusalem by the Romans. But neither of these conditions is established. The expression βδέλυγμα τῆς ἐρημώσεως is found not only in Dan 9:27 (where the lxx and Theod. have the plur. ἐρημώσεων), but also in Dan 11:31 (βδ. ἐρημώσεως) and Dan 12:11 (τὸ βδ. τῆς ἐρημώσεως), and thus may refer to one of these passages. The possibility of this reference is not weakened by the objection, "that the prophecy Daniel 11 and Dan 12:1-13 was generally regarded as fulfilled in the Maccabean times, and that the fulfilling of Daniel 9 was placed forward into the future in the time of Christ" (Hgstb.), because the Lord can have a deeper and more correct apprehension of the prophecies of Daniel than the Jewish writers of His time; because,moreover, the first historical fulfilling of Daniel 11 in the Maccabean times does not exclude a further and a fuller accomplishment in the future, and the rage of Antiochus Epiphanes against the Jewish temple and the worship of God can be a type of the assault of Antichrist against the sanctuary and the church of God in the time of the end. Still less from the words, "whoso readeth, let him understand" (Mat 24:15), can it be proved that Christ had only Dan 9:27, and not also Dan 11:31 or Dan 12:11, before His view. The remark that these words refer to בּדּבר בּין (understand the matter), Dan 9:23, and to ותשׂכּל ותדע (know, and understand), does not avail for this purpose, because this reference is not certain, and בּין את־הדּבר dna ,n (and he understood the thing) is used (Dan 10:1) also of the prophecy in Daniel 10 and 11. But though it were beyond a doubt that Christ had, in the words quoted, only Dan 9:27 before His view, yet would the reference of this prophecy to the destruction of Jerusalem by the Romans not be thereby proved, because in His discourse Christ spake not only of this destruction of the ancient Jerusalem, but generally of His παρουσία and the συντέλεια τοῦ αἰῶνος (Mat 24:3), and referred the words of Daniel of the βδέλυγμα τῆς ἐρημώσεως to the παρουσία τοῦ υἱοῦ τοῦ ἀνθρώπου.


  On these grounds we must affirm that the reference of the words under consideration to the desecration of the temple before the destruction of Jerusalem by the Romans is untenable.


  But also the reference of these words, as maintained by other interpreters, to the desecration of the temple by the βδέλυγμα ἐρημώσεως (1 Macc. 1:54), built on the altar of burnt-offering by Antiochus Epiphanes, is disproved on the verbal ground that כּנף cannot designate the surface of the altar. In favour of this view the משׁמם השּׁקּוּץ, Dan 11:31 (the abomination that maketh desolate), is principally relied on, in order to establish the connection of משׁמם with שׁקּוּצים; but that passage is of a different character, and the difference of number between them opposes the connecting together of these two words. The singular משׁמם cannot be connected as an adjective with שׁקּוּצים. But the uniting of משׁמם with the noun כּנף gives no meaning, and besides has the parallels Dan 11:31 and Dan 12:11 against it. In this passage before us משׁמם can only be the subject; and the clause is neither to be connected with the preceding nor with the following, but is to be interpreted as containing an independent statement. Since in the preceding context mention is made of a Nagid who shall make desolate the city and the sanctuary, and shall take away the bloody and the unbloody sacrifice, it is natural to regard the משׁמם, desolater, as the Nagid, and to identify the two. The circumstance that it does not refer to it by the article (המּשׁמם) is no valid objection, because the article is in no way necessary, as משׁמם is a participle, and can be rendered as such: "on the wings of abomination he comes desolating." כּנף על can, without ingenuity, be rendered in no other way than on wings. שׁקּוּצים signifies not acts of abomination, but objects of abomination, things causing abomination, and is constantly used of the heathen gods, idol-images, sacrifices to the gods, and other heathen abominations. The connection of שׁקּוּצים permits us, however, with Reichel, Ebrard, Kliefoth, and Kranichfeld, to think on nothing else than that wings (כּנף) are attributed to the שׁקּוּצים. The sing. כּנף does not oppose this, since it is often used collectively in a peculiar and figurative meaning; cf. e.g., כּנף בּעל, Pro 1:17, with כּנפים בּעל, Ecc 10:20, the winged, the bird; and הארץ dna ;drib כּנף (from the uttermost part of the earth), Isa 24:16, is not different from הארץ כּנפות, Job 37:3; Job 38:13, just as אברה, wing, plumage, Psa 91:4; Deu 32:11, is found for אברות (wings), Psa 68:14. But from such passages as Deu 32:11; Exo 19:4, and Psa 18:11, we perceive the sense in which wings are attributed to the שׁקּוּצים, the idolatrous objects.


  In the first of these passages (Deu 32:11), wings, the wings of an eagle, are attributed to God, because He is the power which raises up Israel, and lifting it up, and carrying it throughout its history, guides it over the earth. In P. 18 wings are attributed to the wind, because the wind is contemplated as the power which carries out the will of God throughout the kingdom of nature. "Thus in this passage wings are attributed to the שׁקּוּצים, idol-objects, and to idolatry with its abominations, because that shall be the power which lifts upwards the destroyer and desolater, carries him, and moves with him over the earth to lay waste" (Klief.).


  The last clause, וגו ועד־כּלה, is differently construed, according as the subject to תּתּך, which is wanting, or appears to be wanting, is sought to be supplied from the context. Against the supposition of Hvernick and Ebrard, who take תּתּך as impersonal: "it pours down," it is rightly objected that this word is never so found, and can so much the less be so interpreted here, since in Dan 9:11 it is preceded by a definite subject. Others supply a subject, such as anger (Berth.), or curse and oath from Dan 9:11; the former is quite arbitrary, the latter is too far-fetched. Others, again (Hengstenberg, Maurer), take ונחרצה כלה (the consummation and that determined) as the subject. This is correct according to the matter. We cannot, however, so justify the regarding of ועד as a conjunction: till that; for, though עד is so used, ועד is not; nor, once more, can we justify the taking of ונחרצה כלה as a whole as the subject (Hofmann), or of ונחרצה alone as the subject (v. Leng., Hitzig, Kliefoth), since ועד is not repeated before ונחרצה on account of the ו(with v. Leng.), nor is ונחרצה alone supplied (with Hitz.), nor is the וbefore נחרצה to be regarded (with Klief.) as a sign of the conclusion. Where וintroduces the conclusion, as e.g., Dan 8:14, it is there united with the verb, and thus the expression here should in that case be נחרצה ותּתּך. The relative interpretation of תּתּך is the only one which is verbally admissible, whereby the words, "and till the consummation and that determined," are epexegetically connected to the foregoing clause: "and till the consummation and that determined which shall pour down upon the desolater." The words ונחרצה כלה remind us of Isa 10:23 and Isa 28:22, and signify that which is completed = altogether and irrevocably concluded, i.e., substantially the inflexibly decreed judgment of destruction. The words have here this meaning, as is clear from the circumstance that נחרצה points back to שׁממות נחרצת (Dan 9:26, desolations are determined), and כלה עד corresponds to קץ עד (Dan 9:26). In Dan 11:31 משׁמם is not in a similar manner to be identified with שׁמם, but has the active signification: "laying waste," while שׁמם has the passive: "laid waste." Both words refer to the Nagid, but with this difference, that this ungodly prince who comes as the desolater of the city and the sanctuary will on that account become desolate, that the destruction irrevocably decreed by God shall pour down upon him as a flood.


  Let us now, after explaining the separate clauses, present briefly the substance of this divine revelation. We find that the Dan 9:25-27 contain the following announcement: From the going forth of the word to restore and build Jerusalem to the appearance of the Messias seven weeks shall pass away; after that, during threescore and two weeks the city shall be restored and built up amid the oppressions of the times; but after the sixty-two weeks the Messias shall be cut off, so that to Him nothing remains, and the city, together with the sanctuary, shall be destroyed by the people of a prince who shall come, who shall find his end in the flood; but the war shall continue to the end, since destruction is irrevocably decreed. That prince shall force a strong covenant for one week on the mass of the people, and during half a week shall take away the service of sacrifice, and, borne on the wings of idol-abominations, shall carry on a desolating rule, till the firmly decreed judgment shall pour itself upon him as one desolated.—According to this, the first seven weeks are determined merely according to their beginning and their end, and nothing further is said as to their contents than may be concluded from the definition of its terminus a quo, "to restore and to build Jerusalem," namely, that the restoring and the building of this city shall proceed during the period of time indicated. The sixty-two weeks which follow these seven weeks, ending with the coming of the Messias, have the same contents, only with the more special definition, that the restoration and the building in the broad open place and in the limited place shall be carried on in oppressive times. Hence it is clear that this restoration and building cannot denote the rebuilding of the city which was destroyed by the Chaldeans, but refers to the preservation and extension of Jerusalem to the measure and compass determined by God in the Messianic time, or under the dominion of the Messias, since He shall come at the end of the seven weeks, and after the expiry of the sixty-two weeks connected therewith shall be cut off, so that nothing remains to Him.


  The statements of the angel (Dan 9:26, Dan 9:27) regarding the one week, which, because of the connection, can only be the seventieth, or the last of the seventy, are more ample. The cutting off of the Messias forms the beginning of this week; then follows the destruction of the city and of the sanctuary by the people of the coming prince, who shall find his end in the flood, not immediately after his coming, but at the end of this week; for the war shall continue to the end, and the prince shall take away the service of sacrifice during half a week, till the desolation determined as a flood shall pour down upon him, and make the desolater desolated. If we compare with this the contents of Dan 9:24, according to which seventy weeks are determined to restrain transgression, to make an end of sin and iniquity, partly by atonement and partly by shutting up, to bring in everlasting righteousness, to seal up the vision and prophecy, and to consecrate a new most holy, we shall find that the reciprocal statements are so related to each other, that Dan 9:25-27 present what shall be done in the course of the seventy weeks, which are divided into three periods, but Dan 9:24 what shall be the result of all these things. The seventieth week ends, according to Dan 9:27, with the judgment on the destroyer of the city and the sanctuary of God; but with this judgment shall be the conclusion of the divine counsel of salvation, or the kingdom of God shall be consummated. This was revealed to the prophet in Daniel 7, and thus does not need to be here expressly repeated. If that which, according to Dan 9:24, shall happen with the expiry of the seventy appointed weeks stood after Dan 9:27, then would the connection of the judgment on the last enemy of God with the consummation of the kingdom of God appear here also distinctly to view. But it was not necessary after Daniel 7 to give express prominence to this connection here; and Gabriel here first mentions the positive aim and end of the divine plan of salvation with Israel, because he gives to the prophet a comforting answer to remove his deep distress on account of his own sins, and the sin and guilt of his people, and therein cannot conceal the severe affliction which the future would bring, because he will announce to him that by the sins of the people the working out of the deliverance designed by God for them shall not be frustrated, but that in spite of the great guilt of Israel the kingdom of God shall be perfected in glory, sin and iniquity blotted out, everlasting righteousness restored, the prophecy of the judgment and of salvation completed, and the sanctuary where God shall in truth dwell among His people erected. In order to establish this promise, so rich in comfort, and firmly to ratify it to Daniel he unveils to him (Dan 9:25-27), in its great outlines, the progress of the development of the kingdom of God, first from the end of the Exile to the coming of the Messias; then from the appearance of Christ to the time far in the future, when Christ shall be cut off, so that nothing remains to Him; and finally, the time of the supremacy and of the victory of the destroyer of the church of God, the Antichrist, and the destruction of this enemy by the irrevocably determined final judgment. If, now, in this he says nothing particular regarding the first period of this development, regarding the time from the Exile to Christ, the reason is, that he had already said all that was necessary regarding the development of the world-kingdom, and its relation to the kingdom and people of God, in the preceding revelation in Daniel 8. It is the same angel Gabriel who (Daniel 8) comforted Daniel, and interpreted to him the vision of the second and third world-kingdom, and who here brings to him further revelations in answer to his prayer regarding the restoration of the holy city, which was lying in ruins, as is expressly remarked in Dan 9:21.—Also regarding the second long period which passes from the appearance of the Messias to His annihilation (Vernichtung), i.e., the destruction of His kingdom on the earth, little is apparently said, but in reality in the few words very much is said: that during this whole period the restoration and building shall proceed amid the oppressions of the times, namely, that the kingdom of God shall be built up to the extent determined by God in this long period, although amid severe persecution. this persecution shall during the last week mount up to the height of the cutting off of Christ and the destruction of His kingdom on the earth; but then with the extermination of the prince, the enemy of God, it shall reach its end.


  But if, according to what has been said, this revelation presents the principal outlines of the development of the kingdom of God from the time of Daniel to its consummation at the end of this epoch of the world, the seventy שׁבעים which are appointed for it cannot be year-weeks, or cycles of seven years, but only symbolically defined periods of measured duration. This result of our exposition contradicts, however, the usual interpretations of this prophecy so completely, that in order to confirm our exposition, we must put thoroughly to the test the two classes of opposing interpretations—which, however, agree in this, that the definitions of time are to be understood chronologically, and that under the שׁבעים year—weeks are to be understood-and examine whether a chronological reckoning is in all respects tenable.


  The first class of expositors who find the appearance of Christ in the flesh and His crucifixion, as well as the destruction of Jerusalem by the Romans, prophesied of in this passage, adduce in support of their view, partly the agreement of the chronological periods, partly the testimony of Christ, who referred Dan 9:27 to the destruction of Jerusalem by the Romans. How does it now stand with these two arguments?


  The first Hengstenberg (Christol. iii. 1, p. 137) introduces with the remark, "The predominant view in the synagogue and in the church has always been, that the seventy weeks, as well as the shorter periods into which the whole period is divided, are closely fixed and limited. The opposite supposition becomes very suspicious by this, that it is maintained only by such as come into conflict with the chronology by their hypotheses, or take no interest in chronological investigations." He then seeks first to confute the arguments brought forward in favour of the supposition that the chronological definitions are only given in the lump (in Bausch und Bogen), and then to present the positive arguments for the definiteness of the chronological statements. But he has in this identified the definiteness of the prophecy in general with its chronological definiteness, while there is between these two ideas a noticeable difference. Of the positive arguments adduced, the first is, that the seventy weeks stand in closer relation to the seventy years of Jeremiah, in so far as regards chronological definiteness, when the seventy years of Jeremiah are understood as strictly chronological and as chronologically fulfilled. But the force of this argument is neutralized by the fact, that in Jeremiah a chronologically described period, "years," is in this prophecy, on the contrary, designated by a name the meaning of which is disputed, at all events is chronologically indefinite, since weeks, if seven-day periods are excluded by the contents off the prophecy, can as well signify Sabbath or jubilee periods, seven-year or seven times seven-years epochs. Still weaker is the second argument, that all the other designations of time with reference to the future in the book of Daniel are definite; for this is applicable only to the designations in Dan 8:14 and Dan 12:11-12, in which evening-mornings and days are named, but not to the passages Dan 7:25; Dan 12:7, and Dan 4:13 (16), where the chronologically indefinite expression, time, times, occurs, which are arbitrarily identified with years.


  There remains thus, for the determination of the time spoken of in this prophecy, only the argument from its fulfilment, which should give the decision for the chronological definiteness. But, on the contrary, there arises a grave doubt, from the circumstance that among the advocates of the so-called "church Messianic interpretation" the terminus a quo of the prophecy is disputed; for some of these interpreters take the edict of Cyrus (b.c. 536) as such, while, on the other hand, others take the edict which Artaxerxes issued on the return of Ezra to Jerusalem for the restoration of the service of God according to the law, in the seventeenth year of his reign, i.e., in the year b.c. 457, and others, again, among whom is Hengstenberg, take the journey of Nehemiah to Jerusalem with the permission to rebuild the walls of Jerusalem, in the twentieth year of Artaxerxes, i.e., b.c. 445, or according to Hengstenberg, b.c. 455, as the terminus a quo of the seventy weeks—a difference of eighty-one years, which in chronological reckoning is very noticeable.


  In our interpretation of Dan 9:25, we have given our decided opinion that the וגו להשׁיב דּבר, from the going forth of which seventy years are to be reckoned, refers to the edict of Cyrus permitting the Jews to return to their fatherland, and the arguments in favour of that opinion are given above. Against this reference to the edict of Cyrus, Hvernick, Hengstenberg, and Auberlen have objected that in that edict there is nothing said of building up the city, and that under Cyrus, as well as under the succeeding kings, Cambyses, Darius Hystaspes, and Xerxes, nothing also is done for the building of the city. We find it still unbuilt in the times of Ezra and Nehemiah (Ezr 9:8; Ezr 10:13; Neh 1:3; Neh 2:3; 5:34; Neh 4:1; Neh 7:4). Although from the nature of the case the building of the temple supposes the existence also of houses in Jerusalem (cf. Hag 1:4), yet there is not a single trace of any royal permission for the restoration of the people and the rebuilding of the city. Much rather this was expressly forbidden (Ezra 4:7-23) by the same Artaxerxes Longimanus (who at a later period gave the permission however), in consequence of the slanderous reports of the Samaritans. "There was granted to the Jews a religious, but not a political restoration." For the first time in the seventh year of Artaxerxes Longimanus the affairs of Israel took a favourable turn. In that year Artaxerxes granted to Ezra permission to go to Jerusalem, entrusting him with royal letters of great importance (Ezra 7:11-26, particularly Ezr 7:18, Ezr 7:25.); in his twentieth year he gave to Nehemiah express permission to rebuild the city (Neh 2). Following the example of the old chronologist Julius Africanus in Jerome and many others, Hv., Hgstb., Reinke, Reusch, and others regard the twentieth year of Artaxerxes, while Auberlen, with Valovius, Newton, M. Geier, Gaussen, Pusey, and others, regard the seventy years, as the terminus a quo of the seventy weeks. But that the arguments derived from the absence of any mention being made in the edict of Cyrus of the building of Jerusalem against the reference of וגו דּבר מצא to that edict are not very strong, at least are not decisive, is manifest from what Auberlen has advanced for the seventh and against the twentieth year. Proceeding from the proposition, correct in itself, that the time of Ezra and that of Nehemiah form one connected period of blessing for Israel, Auberlen thence shows that the edict relating to Nehemiah had only a secondary importance, as the sacred narrative itself indicates by the circumstance that it does not mention the edict at all (Neh 2:7-8), while the royal letters to Ezra (Ezra 7) are given at large. Since it was the same king Artaxerxes who sent away Ezra as well as Nehemiah, his heart must have been favourably inclined toward Israel in his seventh year. "Then must the word for the restoration and building of Jerusalem have gone forth from God." The consciousness of this is expressed by Ezra himself, when, after recording the royal edict (Ezr 7:27), he continues: "Blessed be Jehovah, the God of our fathers, which hath put such a thing as this in the king's heart, to beautify the house of the Lord which is in Jerusalem; and hath extended mercy to me before the king and his counsellors, and before all the king's mighty princes."


  But, we must reply, wherein does the mercy extended to Ezra before the king consist? Is it in the permission to build up Jerusalem? Certainly not, but in the beautifying the house of Jehovah in Jerusalem. And to that alone the royal authority granted to Ezra (Ezra 7) refers. Of the building of the city there is not a word said. Only the means, as it appears, of restoring the temple-worship, which had fallen into great decay, and of re-establishing the law of God corresponding thereto, were granted to him in the long edict issued by the king.


  If the clause, "from the going forth of the commandment," etc., cannot refer to the edict of Cyrus, because in it there is no express mention made of the rebuilding of Jerusalem, so also, for the same reason, it cannot refer to that which was issued by Artaxerxes in favour of Ezra. Auberlen's remark, however, is correct, when he says that the edict relating to Nehemiah is of secondary importance when compared with that relating to Ezra. Strictly speaking, there is no mention made of an edict relating to Nehemiah. Nehemiah, as cup-bearer of Artaxerxes, entreated of the king the favour of being sent to Judah, to the city of his fathers' sepulchres, that he might build it; and the king (the queen also sitting by him) granted him this request, and gave him letters to all the governors on this side the Euphrates, that they should permit him undisturbed to prosecute his journey, and to the overseers of the royal forests, that they should give him wood "for the gates of the palace which appertained to the house, and for the wall of the city" (Neh 2:4-8). However important this royal favour was in its consequences for Jerusalem,—for Nehemiah built the walls of the city, and thereby raised Jerusalem to a fortified city guarded against hostile assaults,—yet the royal favour for this undertaking was not such as to entitle it to be designated as 'מצא דצר וגו, a going forth of a commandment of God. But if, in favour of the reference of דּבר מצא to the edict of Ezra, Auberlen (p. 128ff.) attaches special importance to the circumstance that in the books of Ezra and Nehemiah are recorded two periods of post-exilian history, the first of which—namely, the time of Zerubbabel and of the high priest Joshua under Cyrus and Darius Hystaspes—we may designate the period of the building of the temple, the second—namely, the time of Ezra the priest, and Nehemiah the Tirshatha, under Artaxerxes Longimanus—we may designate the period of the restoration of the people and the building of the city,—the former the time of the religious, and the latter that of the political restoration; and, in seeking to establish this view, he interprets the first part of the book of Ezra as a whole in itself, and the second as a whole taken in combination with the book of Nehemiah;—if this is his position, then Hengstenberg has already (Christol. iii. p. 149) shown the incorrectness of this division of the book of Ezra, and well remarks that the whole book of Ezra has the temple as its central-point, and views with reference to it the mission of Ezra as well as that of Zerubbabel and Joshua. There is certainly an inner connection of the mission of Ezra with that of Nehemiah, but it consists only in this, that Ezra's religious reformation was secured by Nehemiah's political reform. From the special design of the work of Ezra, to describe the restoration of the temple and of the service of God, we must also explain the circumstance that nothing is said in it of the building of the city of Jerusalem. Besides, this building, before Nehemiah's arrival in Judah, had not further advanced than to the re-erection of houses for the returned exiles who had settled in Jerusalem. Every attempt to restore the walls was hindered and frustrated by the enemies of Judah, so that the gates and the walls were yet lying burnt and in ruins on Nehemiah's arrival (Neh 1:3; Neh 2:3, Neh 2:5). Therefore neither the absence of any mention in the decree of Cyrus of the building of the city, nor the fact that the rebuilding of the city walls was first effected by Nehemiah, forms a decisive argument against the reference of וגו דּבר מצא to this edict; and we must maintain this reference as the only correct one, because this edict only, but not that which gave permission to Ezra or that which gave authority to Nehemiah to build the city walls, formed an epoch marking a crisis in the development of the theocracy, as this is connected in the announcement of Gabriel with the going forth of the word to restore Jerusalem.


  Not less doubtful is the matter of the definition of the terminus ad quem of the seventy שׁבעים, and of the chronological reckoning of the whole period. As for the terminus ad quem, a sharply defined factum must form the conclusion of the sixty-ninth week; for at this point the public appearance of Christ, His being anointed with the Holy Ghost, is named as the end of the prophecy. If this factum occurred, according to Luk 3:1, in the year of Rome 782, the twentieth year of Artaxerxes—i.e., the year 455 b.c., according to the usual chronology—would be the year 299 A.U.C.; if we add to that sixty-nine weeks = 483 years, then it gives the year 782 A.U.C. In the middle of this last week, beginning with the appearance of the Anointed, occurred His death, while the confirming of the covenant extends through the whole of it. With reference to the death of Christ, the prophecy and its fulfilment closely agree, since that event took place three and a half years after His baptism. But the terminus ad quem of the confirming of the covenant, as one more or less moveable, is capable of no definite chronological determination. It is sufficient to remark, that in the first years after the death of Christ the ἐκλογή of the Old Covenant people was gathered together, and then the message of Christ was brought also to the heathen, so that the prophet might rightly represent the salvation as both subjectively and objectively consummated at the end of the seventy weeks for the covenant people, of whom alone he speaks (Hgst. pp. 163f., 180). Thus also Auberlen, who, however, places the end of the seventy weeks in the factum of the stoning of Stephen, with which the Jews pressed, shook down, and made full to the overflowing the measure of their sins, already filled by the murder of the Messias; so that now the period of grace yet given to them after the work of Christ had come to an end, and the judgment fell upon Israel.


  We will not urge against the precise accuracy of the fulfilment arrived at by this calculation, that the terminus a quo adopted by Hengstenberg, viz., The twentieth year of Artaxerxes, coincides with the 455th year b.c. only on the supposition that Xerxes reigned but eleven years, and that Artaxerxes came to the throne ten years earlier than the common reckoning, according to which Xerxes reigned twenty-one years, and that the correctness of this view is opposed by Hofm., Kleinert, Wieseler, and others, because the arguments for and against it are evenly balanced; but with Preiswerk, whose words Auberlen (p. 144) quotes with approbation, considering the uncertainty of ancient chronology on many points, we shall not lay much stress on calculating the exact year, but shall regard the approximate coincidence of the prophetical with the historical time as a sufficient proof that there may possibly have been an exact correspondence in the number of years, and that no one, at all events, can prove the contrary. But we must attach importance to this, that in this calculation a part of the communication of the angel is left wholly out of view. The angel announces not merely the cutting off of the Messias after seven and sixty-two weeks, but also the coming of the people of a prince who shall lay waste the city and the sanctuary, which all interpreters who understand משׁיח יכּרת of the death of Christ refer to the destruction of Jerusalem and of the temple by the Romans; he also says that this war shall last till the end of the seventy weeks. The destruction of Jerusalem by the Romans followed the death of Christ, not after an interval of only three and a half years, but of thirty years. Accordingly, the seventy weeks must extend to the year 70 a.d., whereby the whole calculation is shown to be inaccurate. If we yet further remark, that the advocates of this exposition of the prophecy are in a position to give no sufficient reason for the dividing of the sixty-nine weeks into seven and sixty-two, and that their reference of the seven weeks to the time of the rebuilding of Jerusalem under Nehemiah, and of the sixty-two weeks to the period from the completion of this building to the appearance of Christ in the flesh, stands in open contradiction to the words of the text; finally, that the placing of the twentieth year of Artaxerxes as the terminus a quo of the reckoning of the דּבר מצא cannot be correct,—then may we also regard the much commended exact concord of the prophecy with the actual events of history derived from this interpretation of the verse as only an illusion, since from the "going forth of the word" to restore Jerusalem to the destruction of that city by Titus, not seventy weeks or 490 years elapsed, but, according as we date the going forth of this word in the year 536 or 455 b.c., 606 or 525 years, i.e., more than eighty-six, or at least seventy-five, year-weeks, passed. This great gulf, which thus shows itself in the calculation of the שׁבעים as year-weeks, between the prophecy and its chronological fulfilment, is not bridged over by the remark with which Auberlen (p. 141) has sought to justify his supposition that Ezra's return to Judah in the year 457 b.c. formed the terminus a quo of the seventy weeks, while yet the word of the angel announcing the restoration and the building up of Jerusalem first finds its actual accomplishment in the building of the city walls on Nehemiah's return—the remark, namely, that the external building up of the city had the same relation to the terminus a quo of Daniel's seventy year-weeks as the external destruction of Jerusalem to that of Jeremiah's seventy years. "The latter begin as early as the year 606 b.c., and therefore eighteen years before the destruction of Jerusalem, for at that time the kingdom of Judah ceased to exist as an independent theocracy; the former begin thirteen years before the rebuilding of the city, because then the re-establishment of the theocracy began." We find a repetition of the same phenomenon at the end of the seventy weeks. "These extend to the year 33 a.d. From this date Israel was at an end, though the destruction of Jerusalem by the Romans did not take place till the year 70 a.d." For Jeremiah did not prophesy that the destruction of Jerusalem should last for seventy years, but only that the land of Judah would be desolate seventy years, and that for so long a time its inhabitants would serve the king of Babylon. The desolating of the land and Judah's subjugation to the king of Babylon did not begin with the destruction of Jerusalem, but with the first siege of the city by Nebuchadnezzar in the fourth year of Jehoiakim, i.e., in the year 606 b.c., and continued till the liberation of the Jews from Babylonian bondage by Cyrus in the first year of his reign, in the year 536 b.c., and thus after seventy years were fully accomplished. Jeremiah's chronologically definite prophecy is thus accurately fulfilled; but Daniel's prophecy of the seventy weeks is neither chronologically defined by years, nor has it been altogether so fulfilled as that the 70, 7, 52, and 1 week can be reckoned by year-weeks.


  The New Testament also does not necessitate our seeking the end of the seventy weeks in the judgment the Romans were the means of executing against the ancient Jerusalem, which had rejected and crucified the Saviour. Nowhere in the N.T. is this prophecy, particularly the משׁיח יכּרת, referred to the crucifixion of our Lord; nor has Christ or the apostles interpreted these verses, 26, 27 of this chapter, of the desolation and the destruction of Jerusalem by the Romans. However general the opinion may be that Christ, in speaking of His παρουσία, Matt 24; Mar 13:1, and Luke 21, in the words ὅταν ἴδητε τὸ βδέλυγμα τῆς ἐρημώσεως τὸ ῥηθὲν Δανιὴλ τοῦ προφήτου κ.τ.λ. (Mat 24:15, cf. Mar 13:14), had before His eyes this prophecy (Dan 9:26-27), yet that opinion is without foundation, and is not established by the arguments which Hvernick (Daniel p. 383f.), Wieseler (die 70 Wochen, p. 173ff.), Hengstenberg (Beitr. i. p. 258f., and Christol. iii. 1, p. 113f.), and Auberlen (Daniel p. 120f.) have brought forward for that purpose. We have already, in explaining the words שׁקּוּצים כּנף על, Dan 9:27, shown that the βδέλυγμα τῆς ἐρημώσεως, found in the discourse of Christ, is not derived from Dan 9:27, but from Dan 11:31 or Dan 12:11, where the lxx have rendered משׁמם שׁקּוּץ by τὸ βδέλυγμα τῆς ἐρημώσεως. For the further confirmation of the arguments in behalf of this view there presented, we wish to add the following considerations. The appeal to the fact that Josephus, in the words (Antt. x. 11. 7) Δανιῆλος καὶ περὶ τὴς τῶν ̔Ρηωμαίων ἡγεμονίας ἀνέγραψε καὶ ὅτι ὑπ ̓αὐτῶν ἐρημωθήσεται, referred to the prophecy Daniel 9, and gave this interpretation not only as a private view of his own, but as (cf. De Bell. Jud. iv. 6. 3) παλαιὸς λόγος ἀνδρῶν, i.e., represented the view of his people, as commonly received, even by the Zealots,—this would form a valid proof that Daniel 9 was at that time commonly referred to the destruction of Jerusalem by the Romans, only, however, if besides this no other prophecy of the book of Daniel could be apparently referred to the destruction of the Jewish state by the Romans. But this is not the case. Josephus and his contemporaries could find such a prophecy in that of the great enemy (Dan 7:25) who would arise out of the fourth or Roman world-kingdom, and would persecute and destroy the saints of the Most High. What Josephus adduces as the contents of the παλαιὸς λόγος ἀνδρῶν, namely, τότε τῆν πόλιν ἁλώσεσθαι καὶ καταφλεγήσεσθαι τὰ ἅγια νόμῳ πολέμου, occurs neither in Daniel 9 nor in any other part of the book of Daniel, and was not so defined till after the historical fulfilment. Wieseler, indeed, thinks (p. 154) that the words τὴν πόλιν καταφλεγήσεσθαι κ.τ.λ., perfectly correspond with the words of Daniel, ישׁחית והקּדשׁ והעיר, Dan 9:26 (shall destroy the city and the sanctuary, E. V.); but he also concedes that Josephus interpreted the kind of desolation, perhaps with reference to Dan 11:33 (? 31), after the result, as a total desolation. It is thus granted that not only in Daniel 9, but also in Daniel 11, Daniel predicted a desolation of the city and the sanctuary which could be interpreted of their destruction by the Romans, and the opinion, that besides Daniel 9, no other part of Daniel can be found, is abandoned as incorrect. But the other circumstances which Josephus brings forward in the passage quoted, particularly that the Zealots by the desecration of the temple contributed to the fulfilling of that παλαιὸς λόγος, are much more distinctly contained in Dan 11:31 than in Dan 9:26, where we must first introduce this sense in the words (Dan 9:27) כּ נף שׁקּוּצים משׁמם על (on the wing of abominations one causing desolation). Similarly the other passages are constituted in which Josephus speaks of ancient prophecies which have been fulfilled in the destruction of Jerusalem by the Romans. No one specially points to Daniel 9.


  But if the proof from Josephus could be made more valid than has yet been done, that the Jews of his time referred Daniel 9 to the overthrow of the Jewish commonwealth by the Romans, yet thereby it would not be proved that Christ also shared this Jewish opinion, and set it forth in His discourse, Matt 24, as an undoubted truth. In favour of this view it has indeed been argued, "that the ἐν τόπῳ ἁγίῳ fully corresponds to ἐπὶ τὸ ἱερὸν βδέλυγμα τῶν ἐρημώσεων ἔσται (lxx, Dan 9:27):" Hengstenberg, Christol. p. 117. But it is still more inconsistent with the proof from the Alexandrian translation of the verses before us than it is with that from Josephus. In the form of the lxx text that has come down to us there are undoubtedly two different paraphrases or interpretations of the Hebrew text off Dan 9:26, Dan 9:27 penetrating each other, and therein the obscure words of Daniel (after Dan 11:31 and Dan 12:11) are so interpreted that they contain a reference to the desolation of the sanctuary by Antiochus.


  The על כנף , incomprehensible to the translators, they interpreted after the חלּלוּ, Dan 11:31, and derived from it the ἐπὶ τὸ ἱερὸν. But Christ derived the expression τὸ βδέλυγμα τῆς ἐρημώσεως as well as the ἐστὼς ἐν τόπῳ ἁγίῳ from Dan 11:31, cf. with Dan 12:11, but not from Dan 9:27, where neither the original text, "on the wings of abomination shall the desolater come," nor the lxx translation, ἐπὶ τὸ ἱερὸν βδέλυγμα τῶν ἐρημώσεων ἔσται—"over the sanctuary shall the abomination of the desolations come," leads to the idea of a "standing," or a "being placed," of the abomination of desolation. The standing (ἐστώς) without doubt supposes the placing, which corresponds to the ונתנוּ (δώσουσι, lxx), and the ולתת (ἑτοιμασθῇ δοθῆναι, lxx), and the ἐν τόπῳ ἁγίῳ points to המקדּשׁ, Dan 11:31, since by the setting up of the abomination of desolation, the sanctuary, or the holy place of the temple, was indeed desecrated.


  The prophecy in Daniel 11 treats, as is acknowledged, of the desolation of the sanctuary by Antiochus Epiphanes. If thus the Lord, in His discourse, had spoken of the βδέλυγμα τῆς ἐρ. ἑστὼς ἐν τόπῳ ἁγίω


  as a sign of the approaching destruction of Jerusalem by Titus, it would not remotely follow that He referred this prophecy (Daniel 9) to that catastrophe. Much more would He then, as Kliefoth (p. 412) has well remarked, "represent that which Antiochus Epiphanes did against Jerusalem as an historical type of that which the Romans would do." He would only say, "As once was done to Jerusalem by Antiochus, according to the word of Daniel, so shall it again soon be done; and therefore, it ye see repeating themselves the events which occurred under Antiochus in the fulfilment of Daniel's word, then know ye that it is the time for light." But regarding the meaning which Christ found in Dan 9:26 and Dan 9:27, not the least intimation would follow therefrom.


  But in the discourse in question the Lord prophesied nothing whatever primarily or immediately of the destruction of Jerusalem by the Romans, but treated in it, as we have already remarked, generally of His παρουσία and the συντέλεια τοῦ αἰῶνος, which He places only in connection with the destruction of the temple. The occasion of the discourse, as well as its contents, show this. After He had let the temple, never to enter it again, shortly before His last sufferings, while standing on the Mount of Olives, He announces to His disciples, who pointed to the temple, the entire destruction of that building; whereupon they say to Him, "Tell us πότε ταῦτα ἔσται καὶ τί τὸ σημεῖον τῆς σῆς παρουσίας καὶ συντελείας τοῦ αἰῶνος?" for they believe that this destruction and His παρουσία take place together at the end of the world. This question the Lord replies to in a long discourse, in which He gives them the wished-for information regarding the sign (σημεῖον, Matt 24:4-31), and regarding the time (πότε) of His παρουσία and the end of the world (Mat 24:32). The information concerning the sign begins with a warning to take heed and beware of being deceived; for that false messiahs would appear, and wars and tumults of nations rising up one against another, and other plagues, would come (Mat 24:4). All this would be only the beginning of the woes, i.e., of the affliction which then would come upon the confessors of His name; but the end would not come till the gospel was first preached in all the world as a testimony to all nations (Mat 24:8). Then He speaks of the signs which immediately precede the end, namely, of the abomination of desolation in the holy place of which Daniel prophesied. With this a period of tribulation would commence such as never yet had been, so that if these days should not be shortened for the elect's sake, no one would be saved (Mat 24:15). To this He adds, in conclusion, the description of His own παρουσία, which would immediately (εὐθέως) follow this great tribulation (Mat 24:29). He connects with the description of His return (Mat 24:32) a similitude, with which He answers the question concerning its time, and thus continues: "When ye see all these things, know that it is near, even at the doors. Verily I say unto you, this γενεά shall not pass till all these things be fulfilled. But of that day and hour knoweth no man, no, not the angels of heaven, but my Father only" (Mat 24:33, Mat 24:34, Mat 24:36).


  From this brief sketch of the course of the thought it clearly appears that the Lord speaks expressly neither of the destruction of Jerusalem, nor yet of the time of that event. What is to be understood by βδέλυγμα τ. ἐρ He supposes to be known to the disciples from the book of Daniel, and only says to them that they must flee when they see this standing in the holy place, so that they may escape destruction (Mat 24:15). Only in Luke is there distinct reference to the destruction of Jerusalem; for there we find, instead of the reference to the abomination of desolation, the words, "And when ye shall see Jerusalem compassed with armies, then know that its ἐρήμωσις is nigh" (Luk 21:20). According to the record of all the three evangelists, however, the Lord not only connects in the closest manner the tribulation commencing with the appearance of the βδέλυγμα τ. ἐρ, or with the siege of Jerusalem, with the last great tribulation which opens the way for His return, but He also expressly says, that immediately after the tribulation of those days (Mat 24:29), or in those days of that tribulation (Mar 13:24), or then (τότε, Luk 21:27), the Son of man shall come in the clouds in great power and glory. From this close connection of His visible παρουσία with the desolation of the holy place or the siege of Jerusalem, it does not, it is true, follow that "by the oppression of Jerusalem connected with the παρουσία, and placed immediately before it, the destruction of Jerusalem by the Romans cannot possibly be meant;" much rather that the discourse is "of a desecration and an oppression by Antichrist which would come upon the τόπος ἅγιος and Jerusalem in the then future time, immediately before the return of the Lord, in the days of the θλῖπσις μεγάλη" (Kliefoth). But just as little does it follow from that close connection—as the eschatological discourse, Matt 24, is understood by most interpreters—that the Lord Himself, as well as His disciples, regarded as contemporaneous the destruction of Jerusalem by the Romans and His visible return in the last days, or saw as in prophetic perspective His παρουσία behind the destruction of Jerusalem by the Romans, and thus, without regard to the sequence of time, spoke first of the one event and then of the other. The first conclusion is inadmissible for this reason, that the disciples had made inquiry regarding the time of the destruction of the temple then visibly before them. If the Lord, in His answer to this question, by making mention of the βδέλυγμα τῆς ἐρ. ἑστὼς ἐν τόπῳ ἁγίω, had no thought of this temple, but only of the τόπος ἅγιος of the future, the temple of the Christian church, then by the use of words which the disciples could not otherwise understand than of the laying waste and the desolation of the earthly sanctuary He would have confirmed them in their error. The second conclusion is out of harmony with the whole course of thought in the discourse. Besides, both of them are decidedly opposed by this, that the Lord, after setting forth all the events which precede and open the way for His παρουσία and the end of the world, says to the disciples, "When ye see all these things, know that it is near, even at the doors" (Mat 24:33), and solemnly adds, "This γενεά," i.e., the generation then living, "shall not pass till all these things be fulfilled" (Mat 24:34). Since the πάντα ταῦτα in Mat 24:33 comprehends all that goes before the παρουσία, all the events mentioned in Mat 24:15-28, or rather in Matt 24:5-28, it must be taken also in the same sense in Mat 24:34. If, therefore, the contemporaries of Jesus and His disciples—for we can understand nothing else by ἡ γενεὰ αὕτη—must live to see all these events, then must they have had a commencement before the destruction of Jerusalem, and though not perfectly, yet in the small beginnings, which like a germ comprehended in them the completion. Hence it is beyond a doubt that the Lord speaks of the judgment upon Jerusalem and the Jewish temple as the beginning of His παρουσία and of the συντέλεια τοῦ αἰῶνος, not merely as a pre-intimation of them, but as an actual commencement of His coming to judgment, which continues during the centuries of the spread of the gospel over the earth; and when the gospel shall be preached to all nations, then the season and the hour kept in His own power by the Father shall reach its completion in the ἐπιφανείᾳ τῆς παρουσίας αὐτοῦ (Th2 2:8) to judge the world.


  According to this view, Christ, in His discourse, interpreted the prophecy of Daniel, Daniel 11, of the abomination of desolation which should come, and had come, upon Jerusalem and Judah by Antiochus Epiphanes, as a type of the desolation of the sanctuary and of the people of God in the last time, wholly in the sense of the prophecy, which in Mat 24:36 passes over from the typical enemy of the saints to the enemy of the people of God in the time of the end.


  Thus the supposition that Christ referred Dan 9:26 and Dan 9:27 to the overthrow of Jerusalem by the Romans loses all support; and for the chronological reckoning of the seventy weeks of Daniel, no help is obtained from the New Testament.


  We have now to take into consideration the second view regarding the historical reference of the seventy weeks prevailing in our time. The opponents of the genuineness of the book of Daniel generally are agreed in this (resting on the supposition that the prophecies of Daniel do not extend beyond the death of Antiochus Epiphanes), that the destruction of this enemy of the Jews (Ant. Ep.), or the purification of the temple occurring a few years earlier, forms the terminus ad quem of the seventy weeks, and that their duration is to be reckoned from the year 168 or 172 b.c. back either to the destruction of Jerusalem by the Chaldeans, or to the beginning of the Exile. Since now the seventy year-weeks or 490 years, reckoned from the year 168 or 172 b.c., would bring us to the year 658 or 662 b.c., i.e., fifty-two or fifty-six years before the commencement of the Exile, and the terminus a quo of Jeremiah's prophecy of seventy years, a date from which cannot be reckoned any commencing period, they have for this reason sought to shorten the seventy weeks. Hitzig, Ewald, Wieseler, and others suppose that the first seven year-weeks (= forty-nine years) are not to be taken into the reckoning along with the sixty-two weeks, and that only sixty-two weeks = 434 years are to be counted to the year 175 (Ewald), or 172 (Hitzig), as the beginning of the last week filled up by the assault of Antiochus against Judaism. But this reckoning also brings us to the year 609 or 606 b.c., the beginning of the Exile, or three years further back. To date the sixty-two year-weeks from the commencement of the Exile, agrees altogether too little with the announcement that from the going forth of the commandment to restore and to build Jerusalem during sixty-two weeks it shall be built, so that, of the most recent representatives of this view, no one any longer consents to hold the seventy years of the exile for a time of the restoring and the building of Jerusalem. Thus Hitzig and Ewald openly declare that the reckoning is not correct, that the pseudo-Daniel has erred, and has assumed ten weeks, i.e., seventy years, too many, either from ignorance of chronology, "or from a defect in thought, from an interpretation of a word of sacred Scripture, springing from certain conditions received as holy and necessary, but not otherwise demonstrable" (Ewald, p. 425). By this change of the sixty-two weeks = 434 years into fifty-two weeks or 364 years, they reach from the year 174 to 538 b.c., the year of the overthrow of Babylon by Cyrus, by whom the word "to restore Jerusalem" was promulgated. To this the seven weeks (= forty-nine years) are again added in order to reach the year 588 or 587 b.c., the year of the destruction of Jerusalem by Nebuchadnezzar, from which the year-weeks, shortened from seventy to sixty, are to be reckoned.


  This hypothesis needs no serious refutation. For a reckoning which places the first 7 weeks = 49 years aside, and then shortens the 62 weeks by 10 in order afterwards again to bring in the 7 weeks, can make no pretence to the name of a "scientific explanation." When Hitzig remarks (p. 170) "that the 7 weeks form the πρῶτον ψεῦδος in the (Daniel's) reckoning, which the author must bring in; the whole theory of the 70 year-weeks demands the earlier commencement in the year 606 b.c."—we may, indeed, with greater accuracy say that the πρῶτον ψεῦδος of the modern interpretation, which needs such exegetical art and critical violence in order to change the 70 and the 62 weeks into 60 and 52, arises out of the dogmatic supposition that the 70 weeks must end with the consecration of the temple under Antiochus, or with the death of this enemy of God.


  Among the opponents of the genuineness of the book this supposition is a dogmatic axiom, to the force of which the words of Scripture must yield. But this supposition is adopted also by interpreters such as Hofmann, Reichel (die 70 Jahreswochen Dan 9:24-27, in the Theol. Stud. u. Krit. 1858, p. 735ff.), Fries, and others, who recognise the genuineness of the book of Daniel, and hold the announcement of the angel in these verses to be a divine revelation. These interpreters have adopted this view for this reason, that in the description of the hostile prince who shall persecute Israel and desecrate the sanctuary, and then come to his end with terror (Dan 9:26, Dan 9:27), they believe that they recognise again the image of Antiochus Epiphanes, whose enmity against the people and the sanctuary of God is described, Dan 8:9., 23f. It cannot, it is true, be denied that there is a certain degree of similarity between the two. If in Dan 9:26, Dan 9:27 it is said of the hostile prince that he shall destroy the city and the sanctuary, and put an end to the sacrifice and the meat-offering for half a week, then it is natural to think of the enemy of whom it is said: he "shall destroy the mighty and the holy people" (E. V. Dan 8:24), "and by him the daily sacrifice was taken away" (Dan 8:11), "and he shall take away the daily sacrifice" (Dan 11:31), especially if, with Hofmann, we adopt the view (Schriftbew. ii. 2, p. 592) that between the expressions "take away the daily sacrifice" (התּמיד [הסיר, remove] הרים), and "he shall cause the sacrifice and the oblation to cease" (וּמנחה זבח ישׁבית), there "is no particular distinction."


  But the predicate "particular" shows that Hofmann does not reject every distinction; and, indeed, there exists a not inconsiderable distinction; for, as we have already remarked, התּמיד denotes only that which is permanent in worship, as e.g., the daily morning and evening sacrifice; while, on the other hand, זבה וּמנחה denotes the whole series of sacrifices together. The making to cease of the bloody and the unbloody sacrifices expresses an altogether greater wickedness than the taking away of the daily sacrifice. This distinction is not set aside by a reference to the clause משׁמם שׁקּוּצים כּנף ועל (Dan 9:27) compared with משׁמם השּׁקּוּץ ונתנוּ (Dan 11:31). For the assertion that the article in משׁמם השּׁקּוּץ (Dan 11:31, "the abomination that maketh desolate") denotes something of which Daniel had before this already heard, supplies no proof of this; but the article is simply to be accounted for from the placing over against one another of התּמיד and השּׁקּוּץ. Moreover the משׁמם השּׁקּוּץ is very different from the משׁמם שׁקּוּצים כּנף על. The being carried on the wings of idol-abominations is a much more comprehensive expression for the might and dominion of idol-abominations than the setting up of an idol-altar on Jehovah's altar of burnt-offering.


  As little can we (with Hofm., p. 590) perceive in the הבּא, closely connecting itself with בּשׁטף וקצּו (Dan 9:26), a reference to the divine judgment described in Daniel 8, because the reference to the enemy of God spoken of in Dan 7:8, Dan 7:24 is as natural, yea, even more so, when we observe that the enemy of God in Daniel 7 is destroyed by a solemn judgment of God—a circumstance which harmonizes much more with קצּו בשּׁטף than with ישּׁבר יד בּאפס, which is said of the enemy described in Daniel 8. Add to this that the half-week during which the adversary shall (Dan 9:27) carry on his work corresponds not to the 2300 evening-mornings (Dan 8:13), but, as Delitzsch acknowledges, to the 3 1/2 times, Dan 7:25 and Dan 12:7, which 3 1/2 times, however, refer not to the period of persecution under Antiochus, but to that of Antichrist.


  From all this it therefore follows, not that the prince who shall come, whose people shall destroy the city and the sanctuary, and who shall cause the sacrifice to cease, is Antiochus, who shall raise himself against the people of the saints, take away the "continuance" (= daily sacrifice), and cast down the place of the sanctuary (Dan 8:11), but only that this wickedness of Antiochus shall constitute a type for the abomination of desolation which the hostile prince mentioned in this prophecy shall set up, till, like Pharaoh, he find his overthrow in the flood, and the desolation which he causes shall pour itself upon him like a flood.


  This interpretation of Dan 9:26, Dan 9:27 is not made doubtful also by referring to the words of 1 Macc. 1:54, ᾠκοδόμησαν βδέλυγμα ἐρημώσεως ἐπὶ τὸ θυσιαστήριον, as an evidence that at that time Dan 9:27 was regarded as a prophecy of the events then taking place (Hofm. Weiss. i. p. 309). For these words refer not to Dan 9:27, where the lxx have βδέλυγμα ἐρημώσεων, but to Dan 11:11, where the singular βδέλυγμα ἐρημώσεως stands with the verb καὶ δώσουσι (lxx for ונתנוּ), to which the ᾠκοδομήσεται visibly refers.


  If, therefore, the reference of Dan 9:26, Dan 9:27 to the period of Antiochus' persecution is exegetically untenable, then also, finally, it is completely disproved in the chronological reckoning of the 70 weeks. Proceeding from the right supposition, that after the 70 weeks, the fulfilling of all that was promised, the expiating and putting away of sin, and, along with that, the perfect working out of the divine plan of salvation for eternity, shall begin—thus, that in Dan 9:24 the perfecting of the kingdom of God in glory is prophesied of,—Hofmann and his followers do not interpret the 7, 62, and 1 week which are mentioned in Dan 9:25-27 as a division of the 70 weeks, but they misplace the first-mentioned 7 weeks at that end of the period consisting of 70 such weeks, and the following 62 + 1 in the time reaching from the beginning of the Chaldean supremacy in the year 605 to the death of Antiochus Epiphanes in the year 164, which makes 441 years = 63 year-weeks; according to which, not only the end of the 62 + 1 weeks does not coincide with the end of the 70 weeks, but also the 7 + 62 + 1 are to be regarded neither as identical with the 70 nor as following one another continuously in their order,—much more between the 63 and the 7 weeks a wide blank space, which before the coming of the end cannot be measured, must lie, which is not even properly covered up, much less filled up, by the remark that "the unfolding of the 70 proceeds backwards." For by this reckoning 7 + 62 + 1 are not an unfolding of the 70, and are not equal to 70, but would be equal to 62 + 1 + some unknown intervening period + 7 weeks. This were an impossibility which the representatives of this interpretation of the angel's communication do not, it is true, accept, but seek to set aside, by explaining the 7 weeks as periods formed of 7 times 7, or jubilee-year periods, and, on the contrary, the 62 + 1 of seven-year times of Sabbath-periods.


  This strange interpretation of the angel's words, according to which not only must the succession of the periods given in the text be transposed, the first 7 weeks being placed last, but also the word שׁבעים in the passages immediately following one another must first denote jubilee (49 year) periods, then also Sabbath-year (7 year) periods, is not made plain by saying that "the end of the 62 + 1 week is the judgment of wrath against the persecutor, thus only the remote making possible the salvation; but the end of the 70 weeks is, according to Dan 9:24, the final salvation, and fulfilling of the prophecy and consecration of the Most Holy—thus the end of the 62 + 1 and of the 70 does not take place at the same time;" and—"if the end of the two took place at the same time, what kind of miserable consolation would this be for Daniel, in answer to his prayer, to be told that Jerusalem within the 70 weeks would in troublous times again arise, thus only arise amid destitution!"' (Del. p. 284). For the prophecy would furnish but miserable consolation only in this case, if it consisted merely of the contents of Dan 9:25, Dan 9:26, and Dan 9:27,—if it said nothing more than this, that Jerusalem should be built again within the 70 weeks in troublous times, and then finally would again be laid waste. But the other remark, that the judgment of wrath against the destroyer forms only the remote making possible of the salvation, and is separated from the final deliverance or the completion of salvation by a long intervening period, stands in contradiction to the prophecy in Daniel 7 and to the whole teaching of Scripture, according to which the destruction of the arch-enemy (Antichrist) and the setting up of the kingdom of glory are brought about by one act of judgment.


  In the most recent discussion of this prophecy, Hofmann (Schriftbew. ii. 2, p. 585ff., 2 Aufl.) has presented the following positive arguments for the interpretation and reckoning of the period of time in question. The message of the angel in Dan 7:25-27 consists of three parts: (1) A statement of how many heptades shall be between the going forth of the command to rebuild Jerusalem and a Maschiach Nagid; (2) the mentioning of that which constitutes the contents of sixty-two of these periods; (3) the prediction of what shall happen with the close of the latter of these times. In the first of these parts, דּבר with the following infinitive, which denotes a human action, is to be taken in the sense of commandment, as that word of Cyrus prophesied of Isa 44:28, and the rebuilding of Jerusalem is to be interpreted as in this passage of Isaiah, or in Jeremiah's prophecy to the same import, and not as if afterwards a second rebuilding of Jerusalem amid the difficulty and oppression of the times is predicted; then will the sixty-two heptades remain separated from the seven, and not sixty-nine of these, but only seven, be reckoned between the going forth of the command to build Jerusalem again and the Maschiach Nagid, since in Dan 9:26 mention is made not of that which is to be expected on the other side of the sixty-nine, but of the sixty-two times; finally, the contents of the seven times are sufficiently denoted by their commencement and their termination, and will remain without being confounded with the building up of Jerusalem in troublous times, afterwards described.


  All these statements of Hofmann are correct, and they agree with our interpretation of these verses, but they contain no proof that the sixty-two weeks are to be placed after the seven, and that they are of a different extent from these. The proof for this is first presented in the conclusion derived from these statements (on the ground of the correct supposition that by Maschiach Nagid not Cyrus, but the Messias, is to be understood), that because the first of these passages (Dan 9:25) does not say of a part of these times what may be its contents, but much rather points out which part of them lies between the two events in the great future of Israel, and consequently separates them from one another, that on this account these events belong to the end of the present course of the world, in which Israel hoped, and obviously the seven times shall constitute the end of the period consisting of seven such times. This argument thus founds itself on the circumstance that the appearing of the Maschiach Nagid which concludes the seven weeks, and separates them from the sixty-two weeks which follow, is not to be understood of the appearance of Christ in the flesh, but of His return in glory for the completion of the kingdom which was hoped for in consequence of the restoration of Jerusalem, prophesied of by Isaiah (e.g., Isa 55:3-4) and Jeremiah (e.g., Jer 30:9). But we could speak of these deductions as valid only if Isaiah and Jeremiah had prophesied only of the appearance of the Messias in glory, with the exclusion of His coming in the flesh. But since this is not the case—much rather, on the one side, Hofmann himself says the וגו להשׁיב דּבר may be taken for a prediction, as that Isa 44:28, of Cyrus—but Cyrus shall not build the Jerusalem of the millennial kingdom, but the Jerusalem with its temple which was destroyed by the Chaldeans—and, on the other hand, here first, if not alone, in the prophecies Jer. 25 and 29, by which Daniel was led to pray, Jeremiah has predicted the return of Israel from exile after the expiry of the seventy years as the beginning of the working out of the divine counsel of salvation towards Israel,—therefore Daniel also could not understand the וגו להשׁיב דּבר otherwise than of the restoration of Jerusalem after the seventy years of the Babylonish exile. The remark also, that nothing is said of the contents of the seven weeks, warrants us in no respect to seek their contents in the time of the millennial kingdom. The absence of any mention of the contents of the seven weeks is simply and sufficiently accounted for from the circumstance, as we have already shown, that Daniel had already given the needed information (Daniel 8) regarding this time, regarding the time from the end of the Exile to the appearance of Christ. Still less can the conclusion be drawn, from the circumstance that the building in the sixty-two weeks is designated as one falling in troublous times, that the restoration and the building of Jerusalem in the seven weeks shall be a building in glory. The ולבנות להשׁיב (to restore and to build, Dan 9:25) does not form a contrast to the העתּים וּבצוק ונבנתה תּשׁוּב (= E.V. shall be built again, and the wall even in troublous times, Dan 9:25), but it is only more indefinite, for the circumstances of the building are not particularly stated. Finally, the circumstance also, that after the sixty-two heptades a new devastation of the holy city is placed in view, cannot influence us to escape from the idea of the second coming of Christ in the last time along with the building of Jerusalem during the seven heptades, since it was even revealed to the prophet that not merely would a cruel enemy of the saints of God (in Antiochus Epiphanes) arise out of the third world-kingdom, but also that a yet greater enemy would arise out of the fourth, an enemy who would perish in the burning fire (Dan 7:12, Dan 7:26.) in the judgment of the world immediately before the setting up of the kingdom of glory.


  Thus neither the placing of the contents of the seven weeks in the eschatological future, nor yet the placing of these weeks at the beginning instead of at the end of the three periods of time which are distinguished in Dan 9:25-27, is established by these arguments. This Fries (Jahrb.f. deutsche Theol. iv. p. 254ff.) has observed, and rightly remarked, that the effort to interpret the events announced in Dan 9:26. of the tyranny of Antiochus, and to make this epoch coincide with the close of the sixty-two year-weeks in the chronological reckoning, cannot but lead to the mistake of including the years of Babylon in the seventy year-weeks—a mistake which is met by three rocks, against which every attempt of this kind must be shattered. (1) There is the objection that it is impossible that the times of the destruction and the desolation of Jerusalem could be conceived of under the same character as the times of its restoration, and be represented from the same point of view; (2) the inexplicable inconsequence which immediately arises, if in the seventy year-weeks, including the last restoration of Israel, the Babylonish but not also the Romish exile were comprehended; (3) the scarcely credible supposition that the message of the angel sent to Daniel was to correct that earlier divine word which was given by Jeremiah, and to make known that not simply seventy years, but rather seventy year-weeks, are meant. Of this latter supposition we have already shown that it has not a single point of support in the text.


  In order to avoid these three rocks, Fries advances the opinion that the three portions into which the seventy year-weeks are divided, are each by itself separately to be reckoned chronologically, and that they form a connected whole, not in a chronological, but in a historico-pragmatical sense, "as the whole of all the times of the positive continuance of the theocracy in the Holy Land lying between the liberation from Babylonish exile and the completion of the historical kingdom of Israel"; and, indeed, so that the seven year-weeks, Dan 9:25, form the last part of the seventy year-weeks, or, what is the same, the jubilee-period of the millennial kingdom, and the sixty-two year-weeks, Dan 9:26, represent the period of the restoration of Israel after its liberation from Babylon and before its overthrow by the Romans—reckoned according to the average of the points of commencement and termination, according to which, from the reckoning 536 (edict of Cyrus), 457 (return of Ezra), and 410 (termination by the restoration), we obtain for the epoch of the restoration the mean year 467 b.c.; and for the crisis of subjection to the Roman power A.U.C. 691 (the overthrow of Jerusalem by Pompey), 714 (the appointment of Herod as king of the Jews), and 759 (the first Roman procurator in Palestine), we obtain the mean year 721 A.U.C. = 33 b.c., and the difference of these mean numbers, 467 and 33, amounts exactly to 434 years = 62 year-weeks. The period described in v. 26 thus reaches from the beginnings of the subjection of Israel under the Roman world-kingdom to the expiry of the time of the diaspora of Israel, and the separate year-week, v. 27, comprehends the period of the final trial of the people of God, and reaches from the bringing back of Israel to the destruction of Antichrist (pp. 261-2;66).


  Against this new attempt to solve the mystery of the seventy weeks, Hofmann, in Schriftbew. ii. 2, p. 594, raises the objection, "that in Dan 9:26 a period must be described which belongs to the past, and in Dan 9:27, on the contrary, another which belongs to the time of the end; this makes the indissoluble connection which exists between the contents of the two verses absolutely impossible." In this he is perfectly right. The close connection between these two verses makes it certainly impossible to interpose an empty space of time between the cutting off of the Anointed, by which Fries understands the dispersion of Israel among the heathen in the destruction of Jerusalem by the Romans, and the coming of Antichrist, a space which would amount to 1800 years. But in opposition to this hypothesis we must also further remark, (1) that Fries had not justified the placing of the first portion of the seventy year-weeks (i.e., the seven weeks) at the end,—he has not removed the obstacles standing against this arbitrary supposition, for his interpretation of the words נגיד משׁיח עד, "till Messias the prince shall be," is verbally impossible, since, if Nagid is a predicate, then the verb יהיה could not be wanting; (2) that the interpretation of the משׁיח יכּרת of the abolition of the old theocracy, and of the dispersion of the Jews abandoned by God among the heathen, needs no serious refutation, but with this interpretation the whole hypothesis stands or falls. Finally, (3) the supposition requires that the sixty-two weeks must be chronologically reckoned as year-weeks; the seven weeks, on the contrary, must be interpreted mystically as jubilee-periods, and the one week as a period of time of indefinite duration; a freak of arbitrariness exceeding all measure, which can on longer be spoken of as scripture interpretation.


  Over against such arbitrary hypotheses, we can regard it as only an advance on the way toward a right understanding of this prophecy, that Hofmann (p. 594) closes his most recent investigations into this question with the following remarks:—"On the contrary, I always find that the indefiniteness of the expression שׁבוּע, which denotes a period in some way divided into sevens, leaves room for the possibility of comprehending together the sixty-three and the seven weeks, in one period of seventy, as its beginning and its end .... What was the extent of the units of which the seventy times consist, the expression שׁבוּע did not inform Daniel: he could only conjecture it." This facilitates the adoption of the symbolical interpretation of the numbers, which, after the example of Leyrer and Kliefoth, we regard as the only possible one, because it does not necessitate our changing the seventy years of the exile into years of the restoration oaf Jerusalem, and placing the even weeks, which the text presents as the first period of the seventy weeks, last.


  The symbolical interpretation of the seventy שׁבעים and their divisions is supported by the following considerations:—(1) By the double circumstance, that on the one side all the explanations of them as year-weeks necessitate an explanation of the angel's message which is justified neither by the words nor by the succession of the statements, and do violence to the text, without obtaining a natural progress of thought, and on the other side all attempts to reckon these year-weeks chronologically show themselves to be insufficient and impossible. (2) The same conclusion is sustained by the choice of the word שׁבוּע for the definition of the whole epoch and its separate periods; for this word only denotes a space of time measured by sevens, but indicates nothing as to the duration of these sevens. Since Daniel in Dan 8:14 and Dan 12:11 uses a chronologically definite measure of time (evening-mornings, days), we must conclude from the choice of the expressions, seven, seven times (as in Dan 7:25 and Dan 12:7 of the like expression, times), which cannot be reckoned chronologically, that the period for the perfecting of the people and the kingdom of God was not to be chronologically defined, but only noted as a divinely appointed period measured by sevens. "They are sevens, of that there is no doubt; but the measure of the unit is not given:" thus Lmmert remarks (Zur Revision der bibl. Zahlensymb. in den Jahrbb.f. D. Theol. ix. 1). He further says: "If the great difficulty of taking these numbers chronologically does not of itself urge to their symbolical interpretation, then we should be led to this by the disagreement existing between Gabriel's answer (Dan 9:22) and Daniel's question (Dan 9:2). To his human inquiries regarding the end of the Babylonish exile, Daniel receives not a human but a divine answer, in which the seventy years of Jeremiah are reckoned as sevens, and it is indicated that the full close of the history of redemption shall only be reached after a long succession of periods of development."


  By the definition of these periods according to a symbolical measure of time, the reckoning of the actual duration of the periods named is withdrawn beyond the reach of our human research, and the definition of the days and hours of the development of the kingdom of God down to its consummation is reserved for God, the Governor of the world and the Ruler of human history; yet by the announcement of the development in its principal stadia, according to a measure fixed by God, the strong consolation is afforded of knowing that the fortunes of His people are in His hands, and that no hostile power will rule over them one hour longer than God the Lord thinks fit to afford time and space, in regard to the enemy for his unfolding and ripening for the judgment, and in regard to the saints for the purifying and the confirmation of their faith for the eternal life in His kingdom according to His wisdom and righteousness.


  The prophecy, in that it thus announces the times of the development of the future consummation of the kingdom of God and of this world according to a measure that is symbolical and not chronological, does not in the least degree lose its character as a revelation, but thereby first rightly proves its high origin as divine, and beyond the reach of human thought. For, as Leyrer (Herz.'s Realenc. xviii. p. 387) rightly remarks, "should not He who as Creator has ordained all things according to measure and number, also as Governor of the world set higher measures and bounds to the developments of history? which are to be taken at one time as identical with earthly measures of time, which indeed the eventus often first teaches (e.g., the seventy years of the Babylonish exile, Dan 9:2), but at another time as symbolical, but yet so that the historical course holds and moves itself within the divinely measured sphere, as with the seventy weeks of Daniel, wherein, for the establishing of the faith of individuals and of the church, there lies the consolation, that all events even to the minutest, particularly also the times of war and of oppression, are graciously measured by God (Jer 5:22; Job 38:11; Psa 93:3.)."


  To give this consolation to the faithful is the object of this revelation, and that object it fully accomplishes. For the time and the hour of the consummation of the kingdom of God it belongs not to us to know. What the Lord said to His disciples (Act 1:7) before His ascension, in answer to their question as to the time of the setting up of the kingdom of Israel—"It belongs not to you to know χρόνους ἤ καιροὺς οὕς ὁ πατὴρ ἔθετο ἐν τῇ Ἰδίᾳ ἐξουσίᾳ "that He says not only to the twelve apostles, but to the whole Christian world. That the reason for this answer is to be sought not merely in the existing condition of the disciples at the time He uttered it, but in this, that the time and the hour of the appearance of the Lord for the judgment of the world and the completion of His kingdom in glory are not to be announced beforehand to men, is clear from the circumstance that Christ in the eschatological discourse (Mat 24:36; Mar 13:32) declares generally, "Of that day and hour knoweth no man, no, not the angels of heaven, but my Father only." According to this, God, the Creator and Ruler of the world, has kept in His own power the determination of the time and the hour of the consummation of the world, so that we may not expect an announcement of it beforehand in the Scripture. What has been advanced in opposition to this view for the justifying of the chronological interpretation of Daniel's prophecy of seventy weeks, and similar prophecies (cf. e.g., Hengstb. Christol. iii. 1, p. 202ff.), cannot be regarded as valid proof. If Bengel, in Ordo Temporum, p. 259, 2nd ed., remarks with reference to Mar 13:32 : "Negatur praevia scientia, pro ipso duntaxat praesenti sermonis tempore, ante passionem et glorificationem Jesu. Non dixit, nemo sciet, sed: nemo scit. Ipse jam, jamque, sciturus erat: et quum scientiam diei et horae nactus fuit, ipsius erat, scientiam dare, cui vellet et quando vellet,"—so no one can certainly dispute a priori the conclusion "Ipse jam," etc., drawn from the correct statements preceding, but also every one will confess that the statement "Ipsius erat," etc., cannot prove it to be a fact that Jesus, after His glorification, revealed to John in Patmos the time and the hour of His return for the final judgment. Bengel's attempt to interpret the prophetical numbers of the Apocalypse chronologically, and accordingly to reckon the year of the coming again of our Lord, has altogether failed, as all modern scientific interpreters have acknowledged. So also fails the attempt which has been made to conclude from what Christ has said regarding the day of His παρουσία, that the Scripture can have no chronologically defined prophecies, while yet Christ Himself prophesied His resurrection after three days.


  Daniel 10


  The Revelation Regarding the Affliction of the People of God on the Part of the Rulers of the World Till the Consummation of the Kingdom of God—Daniel 10-12


  In the third year of the reign of Cyrus, Daniel received the last revelation regarding the future of his people, which gives a fuller unfolding of the hostile attitude of the world-power toward the people and the kingdom of God from the time of the Persian dominion to the end of the days, as well as regarding the powerful protection which the covenant people shall experience amid the severe oppressions they would be exposed to for their purification. This revelation connects itself, both as to its contents and form, so closely with Daniel 8, that it is to be viewed as a further unfolding of that prophecy, and serves for the illustration and confirmation of that which was announced to the prophet shortly before the destruction of the Chaldean world-kingdom regarding the world-kingdoms that were to follow, and their relation to the theocracy. It consists of three parts:—(1.) There is the description of the appearance of God as to its nature, the impression it produced on the prophet, and its object (Daniel 10:1-11:2a). (2.) The unveiling of the future, in brief statements regarding the relation of the Persian and the Javanic world-kingdoms to Israel, and in more comprehensive descriptions of the wars of the kings of the north and the south for the supremacy, with the hostilities thence arising against the kingdom of God—hostilities which aim at its destruction, but which, because of the powerful succour which is rendered to Israel by Michael the angel-prince, shall come to an end in the destruction of the enemy of God and the final salvation of the people of God (Daniel 11:2b-12:3). (3.) This revelation concludes with the definition of the duration of the time of oppression, and with the command given to Daniel to seal up the words, together with the prophecy, till the time of the end, and to rest till the end come: "For thou shalt rest and stand in thy lot at the end of the days" (Dan 12:4-13).


  If we attentively examine first of all the form of this revelation, namely, the manifestation of God, by which there is given to Daniel the understanding of the events of the future (Dan 10:14, cf. Daniel 11 and Dan 12:1-13), this revelation will be found to be distinguished from all the others in this, that it is communicated partly by supernatural illumination for the interpretation of the dream-vision, partly by visions, partly by the appearance of angels. Auberlen (d. Proph. Daniel p. 91f.) has already referred to this distinction, and therein has found a beautiful and noteworthy progression, namely, that the one revelation always prepares the way, in a material and formal respect, for that which follows, from which we may see how God gradually prepared the prophet for the reception of still more definite disclosures. "First Nebuchadnezzar dreams, and Daniel simply interprets (Daniel 2 and 4); afterwards Daniel himself has a dream, but as yet it is only as a vision in a dream of the night (Dan 7:1-2); then follows a vision in a waking state (Dan 8:1-3); and finally, in the last two revelations (Daniel 9 and 10-12), when Daniel, now a feeble, trembling (?) old man (Dan 10:8.), is already almost transplanted out of this world—now the ecstatic state seems to be no longer necessary for him. Now in his usual state he sees and hears angels speak like men, while his companions do not see the appearances from the higher world, and are only overwhelmed with terror, like those who accompanied Paul to Damascus (Dan 9:20., Dan 10:4., cf. Acts of Ap. Act 9:7)." It is true, indeed, that, as Aub. remarks, there is a progression from interpreting of dreams to the receiving of visions in dreams and in the waking state, but by this reference neither are the actual contents of the revelation given in different forms perfectly comprehended, nor still less is the meaning of the difference made clear. Auberlen, in thus representing the distinction, has left out of view the circumstance, that the visions in Daniel 7 and 8 are also interpreted to Daniel by an angel; moreover, that the revelation in Daniel 8 does not merely consist of a vision, in which Daniel sees the destruction of the Persian world-kingdom by the Javanic under the figure of a he-goat casting down the ram, but that Daniel, after this vision, also hears an angel speak, and a voice comes to him from above the waters of the Ulai which commands the angel Gabriel to explain the vision to the seer (Dan 8:13.), and that this second part of that revelation has a great likeness to that in Daniel 10-12; finally, that the same angel Gabriel again appears in Daniel 9, and brings to Daniel the revelation regarding the seventy weeks (Dan 9:24-27). But as to the interpretation of these revelations given in different forms, this difference is conditioned partly by the subjective relations sustained by the recipients to God, while, on the other hand, the form is in the most intimate manner connected with the contents of the revelation, and indeed in a way wholly different and much deeper than Auberlen thinks, if he therein sees only the material progression to greater speciality in the prophecy.


  To comprehend the meaning of the divine revelation in Daniel 10-12, we must examine more closely the resemblance which it presents to Dan 8:13-19. As in the vision Daniel 8, which points to the oppression of the time of the end (Dan 8:17, Dan 8:19), Daniel heard a voice from the Ulai (Dan 8:16), so in Daniel 10 and Dan 12:1-13 the personage from whom that voice proceeded appears within the circle of Daniel's vision, and announces to him what shall happen to his people הימים בּאחרית (Dan 10:14). This celestial person appears to him in such awful divine majesty, that he falls to the ground on hearing his voice, as already in Dan 8:17. on hearing his voice and message, so that he feared he should perish; and it was only by repeated supernatural consolation and strengthening that he was able to stand erect again, and was made capable of hearing the revelation. The heavenly being who appears to him resembles in appearance the glory of Jehovah which Ezekiel had seen by the river Chaboras (Chebar); and this appearance of the man clothed in linen prepared the contents of his revelation, for God so manifested Himself to Daniel (as He will approve Himself to His people in the times of the future great tribulation) as He who in judgment and in righteousness rules the affairs of the world-kingdoms and of the kingdom of God, and conducts them to the issues foreseen; so that the effect of His appearance on Daniel formed a pre-intimation and a pledge of that which would happen to the people of Daniel in the future. As Daniel was thrown to the ground by the divine majesty of the man clothed in linen, but was raised up again by a supernatural hand, so shall the people of God be thrown to the ground by the fearful judgments that shall pass over them, but shall again be raised up by the all-powerful help of their God and His angel-prince Michael, and shall be strengthened to endure the tribulation. According to this, the very appearance of God has prophetic significance; and the reason why this last vision is communicated to Daniel neither by a vision nor by angels, but by a majestic Theophany, does not lie in the more definite disclosures which should be given to him regarding the future, but only in this, that the revelation, as is mentioned in the superscription, Dan 10:1, places in view the גּדול וצבא אמת (Dan 10:1).


  Of this oppression, that spoken of in Daniel 8, which should come upon the people of God from the fierce and cunning king seen as a little horn, forms a type; therefore Daniel hears the voice from the waters of the Ulai. That which is there briefly indicated, is in Daniel 10-12 further extended and completed. In regard to the definiteness of the prediction, the revelation in Daniel 10-12 does not go beyond that in Daniel 8; but it does so with respect to the detailed description found in it of the wars of the world-rulers against one another and against the people of God, as well as in this, that it opens a glimpse into the spirit-world, and gives disclosures regarding the unseen spiritual powers who mingle in the history of nations. But over these powers God the Lord exercises dominion, and helps His people to obtain a victory over all their enemies. To reveal this, and in actual fact to attest it to the prophet, and through him to the church of God of all times, is the object of the Theophany, which is circumstantially described in Daniel 10 for the sake of its prophetical character.


  Daniel 10:1


  The Theophany—Daniel 10-11:2a


  The Introduction to the Following Manifestation of God—Dan 10:1-3


  This verse is to be regarded as an inscription or general statement of the substance of it. Therefore Daniel speaks of himself in the third person, as in Dan 7:1, and in the historical portions Daniel 1-6. The definition of the time, "In the first year of Cores (Cyrus) king of Persia," refers us back to Dan 1:21, but it does not, as has been there already remarked, stand in contradiction to the first year of Cyrus named there. דּבר is the following revelation, which was communicated to the prophet not by a vision (חזון), but by a manifestation of God (מראה), and was given in the form of simple human discourse. The remark regarding Daniel, "whose name was Belteshazzar," is designed only to make it obvious that the Daniel of the third year of Cyrus was the same who was carried by Babylon in the first year of Nebuchadnezzar (seventy-two years before). To the question why Daniel did not return to his native land in the first year of Cyrus, which Hitzig has thus formulated for the purpose of framing an argument against the genuineness of this prophecy—"How could he, who was a pattern of piety (Dan 1:8; Eze 14:14), so disregard the opportunity that was offered and the summons of Isaiah (Isa 48:20; Isa 52:11.) as if he stood on the side of those who forgot the holy mountain?" (Isa 65:11)—the supposition of his advanced old age (Hv.) is no sufficient answer. For, on the contrary, Hitzig has rightly replied that old men also, such as had even seen the former temple, had returned home (Ezr 3:12), and Daniel was not so infirm as to be unable for the journey. The correct answer is rather this, that Daniel, because divine revelations had been communicated to him, had obtained a position at the court of the world-rulers in which he was able to do much for the good of his people, and might not, without a special divine injunction, leave this place; that he thus, not from indifference toward the holy mountain or from neglect of the injunctions to flee from Babylon (Isa 48:20; Isa 52:11.), but from obedience to God, and for the furtherance of the cause of His kingdom, remained at his post till the Lord His God should call him away from it.


  In the second hemistich the contents of this new divine revelation are characterized. הדּבר with the article points back to דּבר in the first half of the verse. Of this "word" Daniel says that it contains אמת and גּדול צבא. In the statement that "the thing was true," Hitzig finds an intimation that thereby the author betrays his standpoint, namely, the time when "the thing" was realized, for Daniel could not say this before it happened. But this objection supposes that the author was a lying prophet, who spoke from his own heart (Jer 29:8, Jer 29:15). But if Daniel had actually received a "word" from God, he could before its fulfilment testify its truth. The testimony to the truth of the word here indicates, as it does in Dan 8:26 in the mouth of the angel, that the word of God now communicated to the prophet contained things which it would be difficult for the human heart to believe. The second predicate גּדול צבא shows in what respect this is so. For that these words do not, with the lxx and Aquil., refer to what follows is obvious, as is acknowledged by all modern interpreters. צבא, warfare, military service, then the difficulty of this service, and figuratively difficulty, afflictions of life, Job 7:1; Job 10:17, and also here. "The word is, i.e., concerns, has as its contents, great afflictions" [E.V. "the time appointed was long"].


  In the last clause of this verse בּין and בינה are not the imperative (v. Lengerke), because a summons to give heed, or understand, would not be here in place. בינה is a substantive, and the throwing of the accent on the penultima is occasioned by the accented לו which follows. בּין is the 3rd pers. perf., not the infinitive (Hv.). Understanding was to him בּמּראה, by that which was seen, i.e., by the appearance described in Dan 10:5. בּמּראה cannot at all be referred (Klief.) to the earlier prophecies of Dan 8:7, Dan 8:9. The statement in these two passages serves for the confirmation of that which was said regarding the contents of the word from God, and stands in relation to Dan 8:27, where Daniel was troubled because no one understood the vision. He was helped out of this state of non-understanding by the following revelation, cf. Dan 10:14. But the objection that it cannot be here said that Daniel understood the word, because he himself, Dan 12:8, says that he did not understand it, has been disposed of by Kliefoth, who justly remarks that the non-understanding in Dan 12:8 regards a single point, namely, the duration of the affliction, regarding which, however, disclosures are given to the prophet in Dan 12:10. The translation: "he heard the word, and understood the vision" (Kran.), is set aside by this circumstance, that it takes בּין in a different sense from בינה, contrary to the parallelism of the passages.


  Daniel 10:2


  Dan 10:2, Dan 10:3 introduce the following revelation by a statement of the occasion of it. ההם בּימים refers back to the date named in Dan 10:1. The ימים after שׁבעים does not serve to designate the three weeks as common day-weeks, in contrast to the שׁבעים of Dan 9:24., but is an accusative subordinated to the definition of time which expresses the idea of continuance: three weeks long, or three whole weeks, as Gen 41:1; cf. Gesen. Gramm. 118, 3. For three weeks Daniel mourned and fasted, i.e., abstained from the usual food. חמות לחם, precious food, delicacies; but Hv., v. Leng., Maur., Hitz., and Kran. interpret it of leavened bread, so called in contrast to the unleavened paschal bread, the bread of affliction (Deu 16:3). But this contrast is not well founded, for the מצּות (unleavened cakes) of the passover was not (notwithstanding Deu 16:3) bread of sorrow, but pure, holy bread, which Daniel did not eat, in opposition to the law, for three weeks. לחם is not to be limited to bread in its narrower sense, but denotes food generally. Flesh and wine are festival food, Isa 22:13; Gen 27:25, which is not had every day. The anointing with oil was the sign of joy and of a joyous frame of mind, as with guests at a banquet, Amo 6:6, and was intermitted in the time of sorrow; cf. Sa2 14:2. Fasting, as an abstaining from the better sustenance of common life, was the outward sign of sorrow of soul.


  According to Dan 10:4, Daniel mourned and fasted in the first month of the year, the month in the middle of which the paschal feast was kept, in which Israel celebrated their deliverance from their state of slavery in Egypt and their advancement to be the people of God, and were joyful before their God. On the 24th day of this month occurred the Theophany (Dan 10:4.), with which, however, his fasting came to an end. According to this, it appears that he fasted from the third to the twenty-third of the month Nisan; thus it began immediately after the feast of the new moon, which was kept for two days (cf. Sa1 20:18., 27, 34 with 6:29; Dan 2:19). Thus Hv. and Hitzig conclude; while v. Leng. and Maurer argue, from Dan 10:13, that between the time of fasting and the appearance of the angel an interval elapsed, consequently that Daniel fasted from the first to the twenty-first of the month Nisan. But from Dan 10:13 nothing further follows than that the angel was detained twenty-one days; so that the question as to the beginning and the end of the fast is not certainly answered from the text, and, as being irrelevant to the matter, it can remain undecided. More important is the question as to the cause of such long-continued great sorrow, which is not answered by the remark that he was thus prepared for receiving a divine revelation. According to Dan 10:12, Daniel sought הבּין, i.e., understanding as to the state of the matter, or regarding the future of his people, which filled him with concern. The word about the restoration of Jerusalem which he had received through the angel Gabriel in the first year of Darius (Daniel 9) had come to pass since that revelation in the first year of Cyrus, but had had only little effect on the religious lukewarmness of the majority of the people. Of the whole people only a very small portion had returned to the land of their fathers, and had begun, after restoring the altar of burnt-offering, to build the house of God in Jerusalem. But while the foundation of the new temple was laid, there mingled with the joyful shoutings of the people also the loud wailings of the old men who had seen the former temple in its glory, when they beheld this building undertaken amid circumstances so depressing and sorrowful (Ezr 3:1-13). In addition to this, the Samaritans immediately, when the Jewish rulers refused for conscience sake to permit them to take part with them in the building, sought, by means of influences used at the Persian court, to prevent the carrying on of the building (Ezr 4:1-5). This sad state of matters could not but, at the beginning of the new year, fill the heart of Daniel with deep sorrow, and move him at the return of the time of the passover to mourn in fasting and prayer over the delay of the salvation promised to his people, and to supplicate in behalf of Israel the pardon of their sins, and their deliverance out of the hand of their enemies. Therefore he mourned and fasted before and during the paschal days for three weeks, until on the twenty-fourth day of the month he received a revelation from God.


  Daniel 10:4


  The Theophany.—On the day named Daniel found himself on the side (banks) of the river Hiddekel, i.e., the Tigris (see under Gen 2:14), along with some who accompanied him (Dan 10:7); thus he was there in reality, and not merely in vision as at the Ulai, Dan 8:2. For what purpose he was there is not said. Here he saw a celestial being, whose form is described, Dan 10:5, Dan 10:6. It was a man (אחד, one, not several) clothed in בּדּים, i.e., in a talar of shining white linen (regarding בּדּים, see under Eze 9:2), and his loins girt about with gold of Uphaz. אוּפז occurs nowhere else, except in Jer 10:9 : gold of Uphaz and silver of Tarshish, from which we must conclude that Uphaz is the name of a region, a country, probably only a dialectically different form for אופיר; the combination with the Sanscr. vipa—Hyphasis is, on the other hand, very far-fetched.


  Daniel 10:6


  His body shone like תּרשׁישׁ, i.e., the chrysolite of the Old and the topaz of the New Testament (see under Eze 1:16); his countenance had the appearance of lightning, his eyes as lamps of fire, his arms and the place of his feet like the sight of polished brass (קלל, see under Eze 1:7).מרגּלות, place of the feet, does not stand for feet, but denotes that part of the human frame where the feet are; and the word indicates that not the feet alone, but the under parts of the body shone like burnished brass. The voice of his words, i.e., the sound of his speaking, was like המון קול, for which in Eze 1:24 המלּה קול (the voice of noise), and by מחנה קול (Eze 1:24) the noise of a host is denoted.


  This heavenly form has thus, it is true, the shining white talar common to the angel, Eze 9:9, but all the other features, as here described—the shining of his body, the brightness of his countenance, his eyes like a lamp of fire, arms and feet like glistering brass, the sound of his speaking-all these point to the revelation of the יהוה כּבוד, the glorious appearance of the Lord, Ezekiel 1, and teach us that the אישׁ seen by Daniel was no common angel-prince, but a manifestation of Jehovah, i.e., the Logos. This is placed beyond a doubt by a comparison with Rev 1:13-15, where the form of the Son of man whom John saw walking in the midst of the seven golden candlesticks is described like the glorious appearance seen by Ezekiel and Daniel.


  The place where this heavenly being was, is not here specially stated. In Dan 12:6 he appears hovering over the waters of the river, the Tigris. This agrees also with the verse before us, according to which Daniel, while standing on the banks of the river, on lifting up his eyes beheld the vision. Hence it further follows, that the אישׁ seen here by Daniel is the same heavenly being whose voice he heard, Dan 8:16, from the waters of the Ulai, without seeing his form.


  When now he whose voice Daniel heard from thence presents himself before him here on the Tigris in a majesty which human nature is not able to endure, and announces to him the future, and finally, Dan 12:6., with a solemn oath attests the completion of the divine counsel, he thereby shows himself, as C. B. Michaelis ad Daniel p. 372, Schmieder in Gerlach's Bibelw., and Oehler (Art. Messias in Herz.'s Realenc. ix. p. 417) have acknowledged, to be the Angel of Jehovah κατ ̓ἐξοχὴν, as the "Angel of His presence." The combination of this angel with that in the form of a son of man appearing in the clouds (Dan 7:13) is natural; and this combination is placed beyond a doubt by the comparison with Rev 1:13, where John sees the glorified Christ, who is described by a name definitely referring to Dan 7:13, as ὅμοιον υἱῷ ἀνθρώπου.


  On the other hand, the opinion maintained to some extent among the Rabbis, which even Hengstenberg has in modern times advocated (Beitr. i. p. 165ff.; Christol. iii. 2, p. 50ff.), namely, that the angel of the Lord who here appears to Daniel in divine majesty is identical with the angel-prince Michael, has no support in Scripture, and stands in contradiction to Dan 10:13, Dan 10:21, where he who speaks is certainly distinguished from Michael, for here there is ascribed to Michael a position with reference to the people of God which is not appropriate to the Angel of the Lord or the Logos. It is true, indeed, that Hengstenberg holds, with many old interpreters, that he who speaks with Daniel, Dan 10:11, and reveals to him the future, is different from him who appears to him, Dan 10:5, Dan 10:6, and is identical with the angel Gabriel. But the reasons advanced in support of this are not sufficient. The latter supposition is grounded partly on the similarity of the address to Daniel, חמות אישׁ, Dan 10:11, Dan 10:19, cf. with Dan 9:23, partly on the similarity of the circumstances, Dan 8:17-18, cf. with Dan 10:10 and Dan 12:5. But the address to Daniel חמות אישׁ proves nothing, because it does not express to Daniel the relation of the angel to him, but of the Lord who sent the angel; and Gabriel in Dan 9:23 does not address the prophet thus, but only says that he is המדות, i.e., a man greatly beloved of God. The similarity of circumstances with Dan 8:17-18 proves nothing further than that he who appeared was a heavenly being. More noticeable is the similarity of Dan 8:13 with Dan 12:5, so far as in both cases two angels appear along with him who hovers over the waters, and the voice from above the waters in Dan 8:16 directs the angel Gabriel to explain the vision to the prophet. But from the circumstance that in Daniel 8 and also in Daniel 9 Gabriel gives to the prophet disclosures regarding the future, it by no means follows, even on the supposition that he who is represented in the chapter before us as speaking is different from him who appears in Dan 10:5, Dan 10:6, that the angel who speaks is Gabriel. If he were Gabriel, he would have been named here, according to the analogy of Dan 10:9, Dan 10:21.


  To this is to be added, that the assumed difference between him who speaks, Dan 10:11, and him who appears, Dan 10:5, Dan 10:6, is not made out, nor yet is it on the whole demonstrable. It is true that in favour of this difference, he who speaks is on the banks of the river where Daniel stands, while he who appears, vv. 5, 6, and also at the end of the vision, Dan 12:1-13, is in the midst of the Tigris, and in Dan 10:5 of this chapter (Dan 12:1-13) two other persons are standing on the two banks of the river, one of whom asks him who is clothed with linen, as if in the name of Daniel, when the things announced shall happen. Now if we assume that he who is clothed in linen is no other than he who speaks to Daniel, v. 11, then one of these two persons becomes a κωφὸν πρόσωπον, and it cannot be at all seen for what purpose he appears. If, on the contrary, the difference of the two is assumed, then each has his own function. The Angel of the Lord is present in silent majesty, and only by a brief sentence confirms the words of his messenger (Dan 12:7). The one of those standing on the banks is he who, as the messenger and interpreter of the Angel of the Lord, had communicated all disclosures regarding the future to Daniel as he stood by the banks. The third, the angel standing on the farther bank, directs the question regarding the duration of the time to the Angel of the Lord. Thus Hengstenberg is in harmony with C. B. Michaelis and others.


  But however important these reasons for the difference appears, yet we cannot regard them as conclusive. From the circumstance that, Dan 10:10, a hand touched Daniel as he was sinking down in weakness and set him on his knees, it does not with certainty follow that this was the hand of the angel (Gabriel) who stood by Daniel, who spoke to him, Dan 10:11. The words of the text, "a hand touched me," leave the person whose hand it was altogether undefined; and also in Dan 10:16, Dan 10:18, where Daniel is again touched, so that he was able to open his mouth and was made capable of hearing the words that were addressed to him, the person from whom the touch proceeded is altogether indefinite. The designations, אדם בּני כּדּמוּת, like the similitude of the sons of men, Dan 10:16, and אדם כּמראה, like the appearance of a man, Dan 10:18, do not point to a definite angel who appears speaking in the sequel. But the circumstance that in Dan 12:1-13, besides the form that hovered over the water, other two angels appear on the banks, does not warrant us to assume that these two angels were already present or visible in Dan 10:5. The words, "Then I looked and saw other two, the one," etc., Dan 12:5, much rather indicate that the scene was changed, that Daniel now for the first time saw the two angels on the banks. In Daniel 10 he only sees him who is clothed with linen, and was so terrified by this "great sight" that he fell powerless to the ground on hearing his voice, and was only able to stand up after a hand had touched him and a comforting word had been spoken to him. Nothing is here, as in Dan 8:15, said of the coming of the angel. If thus, after mention being made of the hand which by touching him set him on his knees, it is further said, "and he spake to me ... " (Dan 10:11), the context only leads to this conclusion, that he who spake to him was the man whose appearance and words had so overwhelmed him. To suppose another person, or an angel different from the one who was clothed with linen, as speaking, could only be justified if the contents of that which was spoken demanded such a supposition.


  He who spake said, among other things, that he was sent to Daniel (Dan 10:11); that the prince of the kingdom of Persia had withstood him one and twenty days; and that Michael, one of the chief angel-princes, had come to his help (Dan 10:13, Dan 10:21). These statements do not indicate that he was an inferior angel, but they are suitable to the Angel of the Lord; for he also says (Zac 2:13, 15; Zac 4:9) that he is sent by Jehovah; cf. also Isa 48:16 and Isa 61:1. The coming to his help by the angel-prince Michael, also, does not denote that he who speaks was an angel subordinated to the archangel Michael. In Zac 1:15 עזר denotes help which men render to God; and in Ch1 12:21. it is related that Israelites of different tribes came to David to help him against his enemies, i.e., under his leadership to fight for him. Similarly we may suppose that the angel Michael gave help to the Angel of the Lord against the prince of the kingdom of Persia.


  There thus remains only the objection, that if we take the angel clothed with linen and him who speaks as the same, then in Dan 12:5 one of the angels who stood on the two banks of the Tigris becomes a κωφὸν πρόσωπον; but if we are not able to declare the object for which two angels appear there, yet the one of those two angels cannot certainly be the same as he who announced, Daniel 10 and 11, the future to the prophet, because these angels are expressly designated as two others (אהרים שׁנים), and the אהרים excludes the identifying of these with angels that previously appeared to Daniel. This argument is not set aside by the reply that the angels standing on the two banks of the river are spoken of as אהרים with reference to the Angel of the Lord, Dan 10:6, for the reference of the אהרים to that which follows is inconsistent with the context; see under Dan 12:5.


  Thus every argument utterly fails that has been adduced in favour of the supposition that he who speaks, Dan 10:11, is different from him who is clothed in linen; and we are warranted to abide by the words of the narrative, which in Daniel 10 names no other angel than the man clothed with linen, who must on that account be the same as he who speaks and announces the future to the prophet. The hand which again set him up by touching him, is, it is true, to be thought of as proceeding from an angel; but it is not more definitely described, because this angel is not further noticed. But after the man clothed with linen has announced the future to the prophet, the scene changes (Dan 12:5). Daniel sees the same angels over the waters of the Tigris, and standing on the two banks of the river. Where he who was clothed in linen stands, is left indefinite in the narrative. If from the first it is he who hovers over the water of the river, he could yet talk with the prophet standing on its banks. But it is also possible that at first he was visible close beside the banks.


  Daniel 10:7


  According to this verse, the form described in Dan 10:5 and Dan 10:6 was visible to Daniel alone. His companions saw not the appearance, but they were so alarmed by the invisible nearness of the heavenly being that they fled and hid themselves. What is here said resembles Act 9:3., where Christ, after His exaltation, appeared to Paul and spoke to him—Paul's companions hearing only the voice, but seeing no one. In order to account for the flight of Daniel's companions, it is not necessary to suppose the existence of thunder and lightning, of which the text makes no mention. The supposition also of Theodor. and Hitzig, that the men indeed saw not the angel, but that they heard his voice, is incorrect; for the voice was not heard till after his companions had fled. המּראה, pointed as fem., that which was seen, the appearance, seems to be a more limited conception than מראה, visio. בּהחבא יברחוּ: they fled, for they hid themselves; so that the hiding is not to be regarded as the object of the fleeing, but the fleeing is made known in their hiding themselves.


  Daniel 10:8


  Daniel here calls the appearance great with reference to the majesty displayed, such as had never hitherto been known to him. Its influence upon him is, therefore, also greater than that of the appearance of Gabriel, Dan 8:17. There remained in him no strength, i.e., he felt himself overwhelmed, and as if about to perish. His הוד, splendour—the same as the Chald. זיו, Dan 7:28; Dan 5:6, Dan 5:9—i.e., the fresh colour of life which marked his countenance, was changed למשׁחית, properly, to destruction, to entire disfigurement, to corruption. The last clause, "and I retained no strength," gives greater force to the preceding statement.


  Daniel 10:9


  When Daniel heard the voice, which according to v. 6 was like the noise of a multitude, he was stunned, and fell on his face to the ground, as Dan 8:17. Yet the expression here, נרדּם הייתי, is stronger than נבעתּי, Dan 8:17. Dan 10:10 shows how great was his amazement in the further description it gives. The touching of him by an unseen hand raised him up and caused him to reel on his knees and hands (תּניעני, vacillare me fecit), but did not enable him to stand erect. This he was first able to do after he heard the comfortable words, and was directed to mark the communication of the heavenly messenger. Regarding חמות אישׁ see under Dan 9:23, and for עמדך על עמד see at Dan 8:18. He now raises himself up, but still trembling (מרעיד). The עתּה now am I sent to thee, points to the delay of his coming spoken of in Dan 10:12.


  Daniel 10:12


  According to this verse, the words of Daniel, i.e., his prayer from the first day of his seeking to understand the future, and of his self-mortification in sorrow and fasting (Dan 10:2, Dan 10:3), was heard of God, and the angel was immediately sent forth by God to convey to him revelations. And, he adds, בּדבריך בּאתי, I am come for thy words, i.e., in consequence of thy prayer, according to it. The בּאתי most interpreters understand of the coming to Daniel; Hofmann (Schriftbew. i. p. 331) and Kliefoth, on the contrary, understand it of the coming of the angel to Persia (Dan 10:13). According to the matter, both views are correct, but in the form in which they are presented they are incorrect. Against the latter stands the adversative וin ושׂר (but the prince), Dan 10:13, by which the contents of Dan 10:13 are introduced; for, according to this, Dan 10:13 cannot represent the object of the coming. Against the former stands the fact, that the angel does not come to Daniel immediately, but only after having gained a victory over the prince of the kingdom. The בּאתי is again taken up in Dan 10:14, and must have here the same meaning that it has there. But in Dan 10:14 it is connected with להבינך, "I am come to bring thee understanding," in Dan 10:12 with בּדבריך, which only denotes that the "coming" corresponded to Daniel's prayer, but not that he came immediately to him. Daniel had, without doubt, prayed for the accomplishment of the salvation promised to his people, and eo ipso for the removal of all the hindrances that stood in the way of that accomplishment. The hearing of his prayer may be regarded, therefore, as containing in it not merely the fact that God directed an angel to convey to him disclosures regarding the future fortunes of his people, but also at the same time as implying that on the side of God steps were taken for the removal of these hindrances.


  The thirteenth verse speaks of this, not as denoting that the angel came to Persia for the purpose of working for Israel, but much rather as announcing the reason of the twenty-one days' delay in the coming of the angel to Daniel, in the form of a parenthetical clause. His coming to Daniel was hindered by this, that the prince of the kingdom of Persia withstood him twenty-one days. The twenty-one days are those three weeks of Daniel's fasting and prayer, Dan 10:2. Hence we see that the coming of the angel had its reference to Daniel, for he came to bring him a comforting answer from God; but in order that he might be able to do this, he must first, according to Dan 10:13, enter into war with and overcome the spirit of the king of Persia, hostile to the people of God. The contents of Dan 10:13 are hence not to be understood as showing that the angel went to Persia in order that he might there arrange the cause of Israel with the king; the verse much rather speaks of a war in the kingdom of the supernatural spirits, which could not relate to the court of the king of Persia. The prince (שׂר) of the kingdom of Persia, briefly designated in Dan 10:21 "the prince of Persia," is not king Cyrus, or the collectivum of the kings of Persia, as Hv. and Kran., with Calvin and most of the Reformers, think, but the guardian spirit or the protecting genius of the Persian kingdom, as the Rabbis and most of the Christian interpreters have rightly acknowledged. For the angel that appeared to Daniel did not fight with the kings of Persia, but with a spiritual intelligence of a like nature, for the victory, or precedence with the kings of Persia. This spirit of the kingdom of Persia, whom, after the example of Jerome, almost all interpreters call the guardian angel of his kingdom, is as little the nature-power of this kingdom as Michael is the nature-power of Israel, but is a spirit-being; yet not the heathen national god of the Persians, but, according to the view of Scripture (Co1 10:20.), the δαιμόνιον of the Persian kingdom, i.e., the supernatural spiritual power standing behind the national gods, which we may properly call the guardian spirit of this kingdom. In the לנגדּי עמד lies, according to the excellent remark of Kliefoth, the idea, that "the שׂר of the kingdom of Persian stood beside the kings of the Persians to influence them against Israel, and to direct against Israel the power lying in Persian heathendom, so as to support the insinuations of the Samaritans; that the angel, Dan 10:5, came on account of Daniel's prayer to dislodge this 'prince' from his position and deprive him of his influence, but he kept his place for twenty-one days, till Michael came to his help; then he so gained the mastery over him, that he now stood in his place beside the kings of Persia, so as henceforth to influence them in favour of Israel." He who appeared to Daniel, Dan 10:5, and spake with him, Dan 10:11, is not "the angel who had his dominion among the nations of the world," or "his sphere of action in the embodiments of the heathen world-power, to which the Jewish people were now in subjection, to promote therein the working out of God's plan of salvation" (Hofm. Schriftbew. i. p. 334). This supposition is destitute of support from the Scriptures. It is rather the Angel of the Lord who carries out God's plans in the world, and for their accomplishment and execution makes war against the hostile spirit of the heathen world-power. The subjugation of this spirit supposes a particular angel ruling in the heathen world just as little as Jehovah's contending against the heathen nations that oppress and persecute His kingdom and people.


  In the war against the hostile spirit of the kingdom of Persia, the archangel Michael came to the help of the Angel of the Lord. The name מיכאל, who is as God, comes into view, as does the name Gabriel, only according to the appellative signification of the word, and expresses, after the analogy of Exo 15:11; Psa 89:7., the idea of God's unparalleled helping power. Michael is thus the angel possessing the unparalleled power of God. He is here said to be "one of the chief princes," i.e., of the highest angel-princes,—Dan 10:21, "your prince," i.e., the prince who contends for Israel, who conducts the cause of Israel. The first title points undoubtedly to an arrangement of orders and degrees among the angels, designating Michael as one of the most distinguished of the angel-princes; hence called in Jde 1:9 ἀρχάγγελος, also in Rev 12:7, where he is represented as contending with his angels against the dragon. The opinion that Michael is called "one of the chief princes," not as in contrast with the angels, but only with the demons of the heathen gods (Kliefoth), is opposed by the words themselves and by the context. From the circumstance that the guardian spirit of Persia is called שׂר it does not follow that שׂרים is not a designation of the angels generally, but only of the princes of the people, who are the spirits ruling in the social affairs of nations and kingdoms (Hofmann, p. 337); and even though this conclusion may be granted, this meaning for השׂרים with the article and the predicate הראשׁנים is undemonstrable. For the Scripture does not place the demon-powers of heathendom so on a line with the angels that both are designated as ראשׁנים שׂרים. The ראשׁנים שׁרים can only be the princes, chiefs, of the good angels remaining in communion with God, and working for the kingdom of God. Though what is said by the angel Michael, for the sake of the Israelitish people, among whom he has the sphere of his activity, may be said for their comfort, yet it does not follow therefrom that that which is said "cannot give disclosures regarding the relation within the angel-world, but only regarding the relation to the great historical nations and powers of the world" (Hofm. p. 338). For as regards the statement adduced in support of this opinion—"the greatness and importance of the work entrusted to him makes him one of the ראשׁנים, not that the work is entrusted to him because he is so"—just the contrary is true. To a subordinate spirit God will not entrust a work demanding special power and greatness; much rather the being entrusted with a great and important work supposes a man exalted above the common mass. And for the comforting of Israel the words, "Michael, one of the foremost princes, came to my help," affirm that Israel is under very powerful protection, because its guardian spirit is one of the foremost of the angel-princes, whereby implic. it is said at the same time that the people, though they be little esteemed before the world, yet cannot be destroyed by the nations of the world. This thought follows as a conclusion from what is said regarding the dignity of their guardian angel, but it does not form the contents of the saying regarding Michael and his place among the heavenly spirits.


  But we learn from Dan 10:21 the reason why the archangel Michael, and no other angel, came to the help of him who was clothed with linen. It was because Michael was the prince of Israel, i.e., "the high angel-prince who had to maintain the cause of the people of God in the invisible spirit-world against opposing powers" (Auberlen, p. 289); and as such he appears also in Jde 1:9 and Rev 12:7. The coming of Michael to give help does not include in it this, that he was superior in might or in position to the angel that spake, and thus supplies no proof that the angel that spake was Gabriel, or an angel different from him who was clothed with linen. For even a subordinate servant can bring help to his master, and in a conflict render him aid in gaining the victory. Against the idea of the subjection of Michael to the angel that spake, or the man clothed with linen, stands the further unfolding of the angel's message, the statement in Dan 10:21 and Dan 11:1, according to which the angel that spake gave strength and help to Michael in the first year of the Median Darius, from which we have more reason to conclude that the angel who spake stood above the angel Michael; see under Dan 11:1.


  In consequence of the assistance on the part of Michael, the Angel of the Lord obtained the place of superiority by the side of the king of Persia. נותר has not here the usual meaning, to be over and above, to remain, but is to be translated after הותיר, Gen 49:4, to have the pre-eminence, to excel, in the passive signification of the Hiphil: "to be provided with the preference, to gain the superiority." The translation, "I have maintained the place" (Hofm.), cannot be proved. אצל, at the side of, near, is explained from the idea of the protecting spirit standing by the side of his protege. The plural, "kings of Persia," neither refers to Cyrus and Cambyses, nor to Cyrus and the conquered kings living with him (Croesus, etc.), nor to Cyrus and the prince, i.e., his guardian spirit (Hitzig). The plural denotes, that by the subjugation of the demon of the Persian kingdom, his influence not merely over Cyrus, but over all the following kings of Persia, was brought to an end, so that the whole of the Persian kings became accessible to the influence of the spirit proceeding from God and advancing the welfare of Israel.


  Daniel 10:14


  With this joyful message the angel comes to Daniel, to open up to him what would befall his people in the last time. The punctuation of יקרה (shall befall) is according to יקרא (Gen 49:1); the Kethiv יקרה has the correct form. חימים בּאחרית as Dan 2:28, the Messianic world-time, in Dan 8:17 is called the time of the end. "For," the angel adds, "the vision refers, or stretches itself out, to the days." ליּמים, with the article, are the days of the אחרית (the latter time), the Messianic world-time. חזון is the revelation which in Dan 10:1 is called דּבר and מראה, the following revelation in Daniel 11. Kliefoth is incorrect in thinking on the revelations already given, Daniel 7, 8, 9, to Daniel, regarding which the angel now seeks to bring to him further understanding. For although those revelations stretch out to the last time, and the revelations in Daniel 11 only give further disclosures regarding it, yet neither does the angel who speaks to Daniel here thus represent the matter, nor does the form of the revelation Daniel 10-12, namely, the majestic appearance of the Angel of the Lord, not a common angel-revelation, correspond with this supposition. חזון also cannot, without further definition, refer to those earlier revelations; and the opinion that הבּין denotes the understanding, as distinguished from the revelation or proclamation, does not accord with the usual style of Daniel's language. הבּין denotes here, as in Dan 8:16, the interpretation of the vision, which in both cases contains the things which shall befall the people of God in the future. Cf. Dan 9:22, where יבּין is used of the announcement of the revelation of God regarding the seventy weeks.


  Daniel 10:15


  In these verses it is further related how Daniel was gradually raised up and made capable of receiving the revelation of God. The communication of the angel hitherto had not fully gained this object. Daniel "stood trembling," but he could not yet speak. With his face bent towards the earth he was as yet speechless. Then one having the likeness of a man touched his lips, whereby he received the power of speech, and could address him who stood before him, and utter the complaint: "By the vision anguish, i.e., violent terror, has fallen upon me: woes are turned upon me." For this style of speech cf. Sa1 4:19, and for the matter itself, cf. Isa 21:3; Isa 13:8. For the following כּח עצרתּי ולא (and I have no strength, Dan 10:16), cf. Dan 10:8.


  Daniel 10:17


  Therefore he may not talk with this Lord, i.e., with Him who appeared before him in such dread majesty; and he is yet in such a state, since all strength has departed from him and his breath has gone, that he fears he must die; cf. Kg1 17:17. Then once more one like the appearance of a man touched him. אדם כּמראה is in reality = אדם בּני כּדּמוּת: both forms of expression leave the person of him who touched him undefined, and only state that the touching proceeded from some one who was like a man, or that it was such as proceeds from men, and are like the expression used in Dan 10:19, "a hand touched me." From this it does not follow that he who spoke to him touched him, but only that it was a spiritual being, who appeared like to a man. After thus being touched for the third time (Dan 10:18), the encouragement of the angel that talked with him imparted to him full strength, so that he could calmly listen to and observe his communication.


  Daniel 10:20


  But before he communicated to Daniel what would befall his people in the "latter days" (Dan 10:14), he gives to him yet further disclosures regarding the proceedings in the spirit-kingdom which determine the fate of nations, and contain for Israel, in the times of persecution awaiting them, the comforting certainty that they had in the Angel of the Lord and in the guardian angel Michael a strong protection against the enmities of the heathen world. Kliefoth supposes that the angel who speaks in v. 20—Daniel 11:1 gives a brief resum of the contents of his previous statement (Dan 10:12-14). But it is not so. These verses, 10:20-11:1, contain new disclosures not yet made known in Dan 11:12-19, although resembling the contents of Dan 10:13. Of the coming of the prince of Javan (v. 20b), and the help which the angel-prince renders to Darius (Dan 11:1), nothing is said in Dan 10:13; also what the Angel of the Lord, Dan 10:20, says regarding the conflict with the prince of Persia is different from that which is said in Dan 10:13. In Dan 10:13 he speaks of that which he has done before his coming to Daniel; in Dan 10:20, of that which he will now do. To the question, "Knowest thou wherefore I come unto thee?" no answer follows; it has, however, an affirmative sense, and is only an animated mode of address to remind Daniel of that which is said in Dan 10:12-14, and to impress it upon him as weighty and worthy of consideration. Then follows the new communication: "and now will I return to fight with the prince of Persia," i.e., to carry forward and bring to an end the victory gained for thee before my arrival over the demon of Persia, the spirit of the Persian kingdom.


  The words which follow, 'וגו והנּה יוצא ואני (v. 20b, and when I am gone forth, lo, etc.), present some difficulty. The ואני in comparison with אשׁוּב (will I return) points to a contrast, and והנּה plainly indicates that which shall begin with the יוצא אני. By this, the union of the יוצא ואני with that which goes before and the adversative interpretation of והנּה (v. Leng.) is excluded. But יוצא is interpreted differently. Hvernick, Maurer, and others understand it of going forth to war; only we must not then think (with Maurer) of the war against the prince of Persia. "For he will do that even now (in the third year of Cyrus), and at this time the coming of the prince of Grecia has no meaning" (Hitzig). Hofmann and Hitzig understand, therefore, יוצא, in contrast to בּא, of a going forth from the conflict, as in Kg2 11:7 "they shall go forth on the Sabbath" is placed over against "that enter in on the Sabbath" in Kg2 11:5; but in an entirely different sense. Hitzig thus renders the clause: "when I have done with the Persians, and am on the point of departing, then shall the king of Grecia rise up against me." יון must then be the Seleucidan kingdom, and the שׂר the guardian spirit of Egypt—suppositions which need no refutation, while the interpretation of the words themselves fails by the arbitrary interpolation "against me" after בּא. According to Hofmann, the angel says that "he had to return and contend further with the prince of the people of Persia; and that when he has retired from this conflict, then shall the prince of the Grecian people come, compelling him to enter on a new war." This last clause Hofmann thus more fully illustrates: "Into the conflict with the prince of the people of Persia, which the angel retires from, the prince of the Grecian people enters, and against him he resumes it after that the Persian kingdom has fallen, and is then also helped by Michael, the prince of the Jewish people, in this war against the prince of Grecia, as he had been in the war against the prince of Persia" (Schriftbew. i. pp. 333, 334f.). But Hitzig and Kliefoth have, in opposition to this, referred to the incongruity which lies in the thought that the prince of Javan shall enter into the war of the angel against the Persians, and assume and carry it forward. The angel fights against the demon of Persia, not to destroy the Persians, but to influence the Persian king in favour of the people of God; on the contrary, the prince of Javan comes to destroy the Persian king. According to this, we cannot say that the prince of Javan enters into the place of the angel in the war. "The Grecians and the Persians much rather stand," as Hitzig rightly remarks, "on one side, and are adversaries of Michael and our שׂר," i.e., of the angel who spake to Daniel. Add to this, that although יצא, to go out, means also to go away, to go off, yet the meaning to go away from the conflict, to abandon it, is not confirmed: much rather יצא, sensu militari, always denotes only "to go out, forth, into the conflict;" cf. Sa1 8:20; Sa1 23:15; Ch1 20:1; Job 39:21, etc. We have to take the word in this signification here (with C. B. Michaelis, Klief., and Kran.), only we must not, with Kranichfeld, supply the clause, "to another more extensive conflict," because this supplement is arbitrary, but rather, with Kliefoth, interpret the word generally as it stands of the going out of the angel to fight for the people of God, without excluding the war with the prince of Persia, or limiting it to this war. Thus the following will be the meaning of the passage: Now shall I return to resume and continue the war with the prince of Persia, to maintain the position gained (Dan 10:13) beside the kings of Persia; but when (while) I thus go forth to war, i.e., while I carry on this conflict, lo, the prince of Javan shall come (הנּה with the partic. בּא of the future)—then shall there be a new conflict. This last thought is not, it is true, expressly uttered, but it appears from Dan 10:21. The warring with the prince, i.e., the spirit of Persia hostile to Israel, refers to the oppositions which the Jews would encounter in the hindrances put in the way of their building the temple from the time of Cyrus to the time of Darius Hystaspes, and further under Xerxes and Artaxerxes till the rebuilding of the walls of Jerusalem by Nehemiah, as well as at a later time on the side of the Persian world-power, in the midst of all which difficulties the Angel of the Lord promises to guide the affairs of His people. יון שׂר is the spirit of the Macedonian world-kingdom, which would arise and show as great hostility as did the spirit of Persia against the people of God.


  Daniel 10:21


  This verse is antithetically connected with the preceding by אבּל, but yet. The contrast, however, does not refer to the fears for the theocracy (Kranichfeld) arising out of the last-named circumstance (v. 20b), according to which the angel seeks to inform Daniel that under these circumstances the prophecy can only contain calamity. For "the prophecy by no means contains only calamity, but war and victory and everlasting victory added thereto" (Klief.). C. B. Michaelis has more correctly interpreted the connection thus: Verum ne forte et sic, quod principem Graeciae Persarum principi successurum intellexisti, animum despondeas, audi ergo, quod tibi tuisque solatio esse potest, ego indicabo tibi, quod, etc. "The Scripture of truth" is the book in which God has designated beforehand, according to truth, the history of the world as it shall certainly be unfolded; cf. Mal 3:16; Psa 139:16; Rev 5:1. The following clause, אחד ואין, is not connected adversatively with the preceding: "there is yet no one ... " (Hofmann and others), but illustratively, for the angel states more minutely the nature of the war which he has to carry on. He has no one who fights with him against these enemies (אלּה על, against the evil spirits of Persia and Greece) but Michael the angel-prince of Israel, who strongly shows himself with him, i.e., as an ally in the conflict (מתחזּק as Sa1 4:9; Sa2 10:12), i.e., renders to him powerful aid, as he himself in the first year of Darius the Mede had been a strong helper and protection to Michael.


  Daniel 11


  The Revelation of the Future—Daniel 11:2-12:3


  Proceeding from the present, the angel reveals in great general outlines the career of the Persian world-kingdom, and the establishment and destruction, which immediately followed, of the kingdom which was founded by the valiant king of Javan, which would not descend to his posterity, but would fall to others (Dan 11:2-4). Then there follows a detailed description of the wars of the kings of the south and the north for the supremacy, wherein first the king of the south prevails (Dan 11:5-9); the decisive conflicts between the two (Dan 11:10-12), wherein the south is subjugated; and the attempts of the kings of the north to extend their power more widely, wherein they perish (Dan 11:13-20); finally, the coming of a "vile person," who rises suddenly to power by cunning and intrigue, humbles the king of the south, has "indignation against the holy covenant," desolates the sanctuary of God, and brings severe affliction upon the people of God, "to purge and to make them white to the time of the end" (Dan 11:21-35). At the time of the end this hostile king shall raise himself above all gods, and above every human ordinance, and make the "god of fortresses" his god, "whom he will acknowledge and increase with glory" (Dan 11:36-39). But in the time of the end he shall pass through the countries with his army as a flood, enter into the glorious land, and take possession of Egypt with its treasures; but, troubled by tidings out of the east and the north, shall go forth in great fury utterly to destroy many, and shall come to his end on the holy mountain (Dan 11:40-45). At this time of greatest tribulation shall the angel-prince Michael contend for the people of Daniel. Every one that shall be found written in the book shall be saved, and the dead shall rise again, some to everlasting life, some to everlasting shame (Dan 12:1-3).


  This prophecy is so rich in special features which in part have been literally fulfilled, that believing interpreters from Jerome to Kliefoth have found in it predictions which extend far beyond the measure of prophetic revelation, while rationalistic and naturalistic interpreters, following the example of Porphyry, from the speciality of the predictions, conclude that the chapter does not contain a prophetic revelation of the future, but only an apocalyptic description of the past and of the present of the Maccabean pseudo-Daniel. Against both views Kranichfeld has decidedly declared himself, and sought to show that in these prophetic representations "the prediction does not press itself into the place of historical development, i.e., that it does not concern itself with such future dates as do not connect themselves with the historical present of the prophetic author (Daniel), as the unfolding of religious moral thought animated by divine influence." This is on the whole correct. Here also the prophecy does not become the prediction of historical dates which do not stand in inner connection with the fundamental idea of the book, which is to announce the unfolding of the heathen world-power over against the kingdom of God. This vision, also, as to its contents and form, is accounted for from the circumstances of time stated in Dan 10:1, and contains much which a supposed Maccabean origin makes in the highest degree improbable, and directly contradicts. First, it is "against the nature of a fictitious production which should be written in the time of the greatest national commotion, that the great repeated victories of the people over the Syrian power should have been so slightingly spoken of as is the case here (Dan 11:34)," i.e., should be designated only as "a little help." Then the prophetic representation over against the historical facts of the case is full of inaccuracies; and these historical inconveniences are found not only in the description which had reference to the history of the times preceding the author, but also, above all, in the history of the times of the Maccabees themselves. Thus, e.g., in Dan 11:40-45 an Egyptian expedition of Antiochus Epiphanes shortly before his death is prophesied, for which, besides Porphyry, no voucher and, in general, no historical probability exists (Kran.).


  Kranichfeld, however, goes too far when he holds all the special features of the prophetic revelation to be only individualizing paintings for the purpose of the contemplation, and therein seeks to find further developed only the fundamental thoughts of the great inner incurable enmity of the heathen ungodly kingdom already stated in Dan 2:41-43; Dan 7:8, Dan 7:20,Dan 7:24; Dan 8:8, Dan 8:22, Dan 8:24. The truth lies in the middle between these two extremes.


  This chapter contains neither mere individualizing paintings of general prophetic thoughts, nor predictions of historical dates inconsistent with the nature of prophecy, but prophetic descriptions of the development of the heathen world-power from the days of Cyrus to the fall of the Javanic world-kingdom, as well as of the position which the two kingdoms (arising out of this kingdom) of the north and south, between which the holy land lay, assumed toward each other and toward the theocracy; for by the war of these two kingdoms for the sovereignty, not merely were the covenant land and the covenant people brought in general into a sorrowful condition, but they also were the special object of a war which typically characterizes and portrays the relation of the world-kingdom to the kingdom of God. This war arose under the Seleucidan Antiochus Epiphanes to such a height, that it formed a prelude of the war of the time of the end. The undertaking of this king to root out the worship of the living God and destroy the Jewish religion, shows in type the great war which the world-power in the last phases of its development shall undertake against the kingdom of God, by exalting itself above every god, to hasten on its own destruction and the consummation of the kingdom of God.


  The description of this war as to its origin, character, and issue forms the principal subject of this prophecy. It is set forth in the revelation of the angel from Dan 11:21 to the end (Dan 12:3), while the preceding description, as well of the course of the Persian and Javanic world-kingdoms as of the wars of the kings of the north and the south (Daniel 11:2-20), prepares for it. But this preparatory description is not merely individualizing pictures of the idea of the incurable hostility of the heathen ungodly kingdom, but a prophetic delineation of the chief lines of the process which the heathen world-power shall pass through till it shall advance to the attempt to destroy the kingdom of God. These chief lines are so distinctly laid down, that they contain their concrete fulfilment in the historical development of the world-power. In like manner are so described the appearance and the wars of the enemy of God, who desolates the sanctuary of God and takes away the daily sacrifice, that we can recognise in the assault of Antiochus Epiphanes against the temple and the worship of the people of Israel a fulfilling of this prophecy. Yet here the foretelling (Weissagung) does not renounce the character of prophecy (Prophetie): it does not pass over into prediction (Praediction) of historical facts and events, but so places in the light of the divine foresight and predetermination the image of this enemy of God, and his wickedness against the sanctuary and the people of God, that it brings under contemplation, and places under the point of view of the purification of the covenant people for the time of the end (Dan 11:35), the gradual progress of his enmity against God till he exalts himself above all divine and human relations.


  From the typical relation in which Antiochus, the O.T. enemy of God, stands to Antichrist, the N.T. enemy, is explained the connection of the end, the final salvation of the people of God, and the resurrection from the dead, with the destruction of this enemy, without any express mention being made of the fourth world-kingdom and of the last enemy arising out of it; from which the modern critics have drawn the erroneous conclusion, that the Maccabean pseudo-Daniel expected the setting up of the Messianic kingdom in glory along with the overthrow of Antiochus Epiphanes. At the foundation of this conclusion there lies an entire misapprehension of the contents and object of this prophecy, namely, the idea that the prophecy seeks to furnish a historical sketch, clothed in an apocalyptic form, of the development of the world-kingdoms from Cyrus to Antiochus Epiphanes. In support of this error, it is true that the church interpretation given by Jerome is so far valid, in that it interprets the prophecy partially considered under the point of view of the very special predictions of historical persons and events, and from this view concludes that Dan 11:21-35 treat of Antiochus Epiphanes, and Dan 11:36-45 of Antichrist; according to which there would be in Dan 11:36 an immediate passing from Antiochus to the Antichrist, or in Dan 12:1 a sudden transition from the death of Antiochus to the time of the end and the resurrection from the dead. But the prophecy does not at all correspond to this representation. The Angel of the Lord will reveal to Daniel, not what shall happen from the third year of Cyrus to the time of Antiochus, and further to the resurrection of the dead, but, according to the express declaration of Dan 10:14, what shall happen to his people בּאחרית היּמים, i.e., in the Messianic future, because the prophecy relates to this time. In the אחרית takes place the destruction of the world-power, and the setting up of the Messianic kingdom at the end of the present world-aeon. All that the angel says regarding the Persian and the Javanic world-kingdoms, and the wars of the kings of the north and the south, has its aim to the end-time, serves only briefly to indicate the chief elements of the development of the world-kingdoms till the time when the war that brings in the end shall burst forth, and to show how, after the overthrow of the Javanic world-kingdom, neither the kings of the north nor those of the south shall gain the possession of the dominion of the world. Neither by the violence of war, nor by covenants which they will ratify by political marriages, shall they succeed in establishing a lasting power. They shall not prosper, because (Dan 11:27) the end goes yet to the times appointed (by God). A new attempt of the king of the north to subjugate the kingdom of the south shall be defeated by the intervention of the ships of Chittim; and the anger awakened in him by this frustration of his plans shall break forth against the holy covenant, only for the purifying of the people of God for the time of the end, because the end goes yet to the appointed time (Dan 11:35). At the time of the end his power will greatly increase, because that which was determined by God shall prosper till the end of the indignation (Dan 11:36); but in the time of the end he shall suddenly fall from the summit of his power and come to his end (Dan 11:45), but the people of God shall be saved, and the wise shall shine in heavenly glory (Dan 12:1-3).


  Accordingly the revelation has this as its object, to show how the heathen world-kingdoms shall not attain to an enduring stability, and by their persecution of the people of God shall only accomplish their purification, and bring on the end, in which, through their destruction, the people of God shall be delivered from all oppression and be transfigured. In order to reveal this to him (that it must be carried forward to completion by severe tribulation), it was not necessary that he should receive a complete account of the different events which shall take place in the heathen world-power in the course of time, nor have it especially made prominent that their enmity shall first come to a completed manifestation under the last king who should arise out of the fourth world-kingdom. For that the Javanic world-kingdom shall not form the last embodiment of the world-power, but that after it a fourth more powerful kingdom shall arise—this was already revealed to Daniel in Daniel 7. Moreover, in Daniel 8 the violent enemy of the people of Israel who would arise from the Diadoch-kingdoms of the Javanic world-monarchy, was already designated as the type of the last enemy who would arise out of the ten kingdoms of the fourth world-kingdom. After these preceding revelations, the announcement of the great tribulation that would come upon the people of God from these two enemies could be presented in one comprehensive painting, wherein the assault made by the prefigurative enemy against the covenant people shall form the foreground of the picture for a representation of the daring of the antitypical enemy, proceeding even to the extent of abolishing all divine and human ordinances, who shall bring the last and severest tribulation on the church of God, at the end of the days, for its purification and preparation for eternity.


  Daniel 11:1


  The first verse of the eleventh chapter belongs to Dan 10:21; the ואני (also I) is emphatically placed over against the mention of Michael, whereby the connection of this verse with Dan 10:21 is placed beyond a doubt, and at the same time the reference of לו (Dan 11:1) to מיכאל (Daniel 10:21b) is decided. Hengstenberg indeed thinks (Christol. iii. 2, p. 53) that the reference of the לו to Michael is "against all that is already spoken in relation to Michael, and particularly against that which immediately goes before," under a reference to Hitzig. But Hitzig only says that in Dan 10:21 Michael is of one lineage with the speaker; but, on the contrary, the expressions למחזיק (to confirm) and למעוז (to strengthen) are so strong, that in לו we must think on one inferior, a man. Moreover, Hitzig can think of nothing done by Michael under Darius, since the transference of the kingdom to the Medes changed nothing in the fortune of the Jews. This was first effected by Cyrus. But Hengstenberg himself does not recognise this last reason, but remarks that Dan 11:1 relates to the transference of the sovereignty from the Chaldeans to the Persians, whereby a way was opened for the return of Israel, and rightly, with Hv., thus determines the meaning of the verse in general: "As at that time the Lord made the change of the monarchy a cause of blessing to the covenant people, so in all the troubles that may arise to them in the heathen monarchies He will show Himself to be the same true and gracious God." The other reason, namely, that the strong expressions, "to confirm and strengthen," necessitate us to think of one inferior as referred to in לו, affects only the view already refuted above, that the speaker is either Gabriel or another inferior angel. If, on the contrary, the speaker is one person with him who is clothed in linen, i.e., with the Angel of the Lord, who is like unto God, then this person can also say of himself that he was a help and protection to the angel-prince Michael, because he stands higher than Michael; and the reference of the לו to Michael, which the "also I" in contrast to "Michael your prince" demands, corresponds wholly with that which is said of Michael. Besides, the reference of לו to Darius (Hv., Hengstb.) is excluded by this, that the name of Darius the Mede is not at all the object of the statements of the verse to which לו could refer, but occurs only in a subordinate or secondary determination of time. The thought of the verse is accordingly the following: "In the first year of Darius the Mede, Michael effected this, that Babylon, which was hostile to the people of God, was overthrown by the power of Medo-Persia, in doing which the Angel of the Lord rendered to him powerful help." To this follows in order in Dan 11:2 the announcement of the future, which is introduced by the formula 'וגו ועתּה resumed from Dan 10:21.


  Daniel 11:2


  The events of the nearest future—Daniel 11:2-20


  The revelation passes quickly from Persia (Dan 11:2) and the kingdom of Alexander (Dan 11:3, Dan 11:4), to the description of the wars of the kingdoms of the south and the north, arising out of the latter, in which wars the Holy Land, lying between the two, was implicated. Regarding Persia it is only said that yet three kings shall arise, and that the fourth, having reached to great power by his riches, shall stir up all against the kingdom of Javan. Since this prophecy originates in the third year of the Persian king Cyrus (Dan 10:1), then the three kings who shall yet (עוד) arise are the three successors of Cyrus, viz., Cambyses, the pseudo-Smerdis, and Darius Hystaspes; the fourth is then Xerxes, with whom all that is said regarding the fourth perfectly agrees. Thus Hvernick, Ebrard, Delitzsch, Auberlen, and Kliefoth interpret; on the contrary, v. Lengerke, Maurer, Hitzig, and Kranichfeld will make the fourth the third, so as thereby to justify the erroneous interpretation of the four wings and the four heads of the leopard (Dan 7:6) of the first four kings of the Persian monarchy, because, as they say, the article in הרביעי necessarily requires that the fourth is already mentioned in the immediately preceding statements. But the validity of this conclusion is not to be conceived; and the assertion that the O.T. knows only of four kings of Persia (Hitzig) cannot be established from Ezr 4:5-7, nor from any other passage. From the naming of only four kings of Persia in the book of Ezra, since from the end of the Exile to Ezra and Nehemiah four kings had reigned, it in no way follows that the book of Daniel and the O.T. generally know of only four. Moreover, this assertion is not at all correct; for in Neh 12:22, besides those four there is mention made also of a Darius, and to the Jews in the age of the Maccabees there was well known, according to 1 Macc. 1:1, also the name of the last Persian king, Darius, who was put to death by Alexander. If the last named, the king who by great riches (Dan 11:2) reached to a higher power, is included among the three previously named, then he should have been here designated "the third." The verb עמד, to place oneself, then to stand, is used here and frequently in the following passages, as in Dan 8:23, in the sense of to stand up (= קוּם), with reference to the coming of a new ruler. The gathering together of greater riches than all (his predecessors), agrees specially with Xerxes; cf. Herodot. iii. 96, vi. 27-29, and Justini Histor. ii. 2. The latter says of him: "Divitias, non ducem laudes, quarum tanta copia in regno ejus fuit, ut, cum flumina multitudine consumerentur, opes tamen regiae superessent."


  חזקתו is the infinit. or nomen actionis, the becoming strong; cf. Ch2 12:1 with Kg2 14:5 and Isa 8:11. בּעשׁרו is not in apposition to it, "according to his riches" (Hv.); but it gives the means by which he became strong. "Xerxes expended his treasures for the raising and arming of an immense host, so as by such חזק (cf. Amo 6:13) to conquer Greece" (Hitzig). יון מלכוּת את is not in apposition to הכּל, all, namely, the kingdom of Javan (Maurer, Kranichfeld). This does not furnish a suitable sense; for the thought that הכּל, "they all," designates the divided states of Greece, and the apposition, "the kingdom of Javan," denotes that they were brought by the war with Xerxes to form themselves into the unity of the Macedonian kingdom, could not possibly be so expressed. Moreover, the reference to the circumstances of the Grecian states is quite foreign to the context. מ יון את is much rather a second, more remote object, and את is to be interpreted, with Hvernick, either as the preposition with, so far as יעיר involves the idea of war, conflict, or simply, with Hitzig, as the accusative of the object of the movement (cf. Exo 9:29, Exo 9:33), to stir up, to rouse, after the kingdom of Javan, properly to make, to cause, that all (הכּל = every one, cf. Psa 14:3) set out towards. Daniel calls Greece מלכוּת, after the analogy of the Oriental states, as a united historical power, without respect to the political constitution of the Grecian states, not suitable to prophecy (Kliefoth).


  From the conflict of Persia with Greece, the angel (Dan 11:3) passes immediately over to the founder of the Grecian (Macedonian) world-kingdom; for the prophecy proceeds not to the prediction of historical details, but mentions only the elements and factors which constitute the historical development. The expedition of Xerxes against Greece brings to the foreground the world-historical conflict between Persia and Greece, which led to the destruction of the Persian kingdom by Alexander the Great. The reply of Alexander to Darius Codomannus (Arrian, Exped Alex. ii. 14. 4) supplies a historical document, in which Alexander justifies his expedition against Persia by saying that Macedonia and the rest of Hellas were assailed in war by the Persians without any cause (οὐδὲν προηδικημένοι), and that therefore he had resolved to punish the Persians. A deeper reason for this lies in this, that the prophecy closes the list of Persian kings with Xerxes, but not in this, that under Xerxes the Persian monarchy reached its climax, and partly already under him, and yet more after his reign, the fall of the kingdom had begun (Hvernick, Auberlen); still less in the opinion, proved to be erroneous, that the Maccabean Jew knew no other Persian kings, and confounded Xerxes with Darius Codomannus (v. Lengerke, Maurer, Hitzig).


  Daniel 11:3


  But only brief notices, characterizing its nature, were given regarding the Macedonian kingdom, which agree with the prophecies Dan 7:6 and Dan 8:5-8, Dan 8:21-22, without adding new elements. The founder of the kingdom is called גּבּור מלך, "brave king," "hero-king," and his kingdom "a great dominion." Of his government it is said כּרצונו עשׂה, he does, rules, according to his will (cf. Dan 8:4), so that his power might be characterized as irresistible and boundless self-will. Similarly Curtius writes of him (x. 5. 35): Fatendum est, cum plurimum virtuti debuerit, plus debuisse fortunae, quam solus omnium mortalium in potestate habuit. Hujus siquidem beneficio agere videbatur gentibus quidquid placebat. By the כ in כּעמדו the coming of the king and the destruction of his kingdom are stated as synchronous, so as to express with great force the shortness of its duration. עמדו is not to be otherwise interpreted than עמד in Dan 11:3, and is thus not to be translated: "when he thus stands up," sc. in the regal power described in Dan 11:3 (Kran.), or: "on the pinnacle of his might" (Hv.), but: "when (or as) he has made his appearance, his kingdom shall be broken." In the words, also, there does not lie the idea "that he himself in his life-time is deprived of this throne and his kingdom by a violent catastrophe" (Kran.); for the destruction of the kingdom does not necessarily include in it the putting to death of the ruler. The thought is only this: "when he has appeared and founded a great dominion, his kingdom shall be immediately broken." תּשּׁבר (shall be broken) is chosen with reference to Dan 8:8, "toward the four winds of heaven." We may neither supply תחץ (shall be divided) to לאחריתו ולא (and not to his posterity), nor is this latter expression "connected with תחץ in pregnant construction;" for תחץ, from חצה, signifies to divide, from which we are not to assume the idea of to allot, assign. We have simply to supply היא in the sense of the verb. subst., shall be, as well here as in the following clause, כמשׁלו ולא. The אחרית e signifies here as little as in Amo 4:2; Amo 9:1, posterity = זרע, but remnant, that which is left behind, the survivors of the king, by which we are to understand not merely his sons, but all the members of his family. כמשׁלו ולא, "and it shall not be according to the dominion which he ruled." This thought, corresponding to בכחו ולא in Dan 8:22, is the natural conclusion from the idea of division to all the four winds, which the falling asunder into several or many small kingdoms involves. הנּתשׁ, "shall be plucked up" (of plants from the earth), denotes the rooting up of that which is table, the destroying and dissolving of the kingdom into portions. In this division it shall pass to others מלּבד־אלּה, "with the exclusion of those" (the אחרית), the surviving members of the family of Alexander. To ולאחרים (and for others) supply תּהיה (shall be).


  In Dan 11:4, accordingly, the prophetic thought is expressed, that the Javanic kingdom, as soon as the brave king has founded a great dominion, shall be broken to pieces and divided toward the four winds of heaven, so that its separate parts, without reaching to the might of the broken kingdom, shall be given not to the survivors of the family of the founder, but to strangers. This was historically fulfilled in the fact, that after the sudden death of Alexander his son Hercules was not recognised by his generals as successor on the throne, but was afterwards murdered by Polysperchon; his son also born by Roxana, along with his guardian Philip Arideus, met the same fate; but the generals, after they had at first divided the kingdom into more than thirty parts, soon began to war with each other, the result of which was, that at last four larger kingdoms were firmly established. Cf. Diod. Sic. xx. 28, xix. 105; Pausan. ix. 7; Justini hist. xv. 2, and Appiani Syr. c. 51.


  Daniel 11:5


  From the 5th verse the prophecy passes to the wars of the kings of the south and the north for the supremacy and for the dominion over the Holy Land, which lay between the two. Dan 11:5 describes the growing strength of these two kings, and Dan 11:6 an attempt made by them to join themselves together. חזק, to become strong. The king of the south is the ruler of Egypt; this appears from the context, and is confirmed by Dan 11:8. שׂריו וּמן is differently interpreted; מן, however, is unanimously regarded as a partitive: "one of his princes," as e.g., Neh 13:28; Gen 28:11; Exo 6:25. The suffix to שׂריו (his princes) does not (with C. B. Michaelis, Bertholdt, Rosenmller, and Kranichfeld) refer to גּבּור מלך, Dan 11:3, because this noun is too far removed, and then also עליו must be referred to it; but thereby the statement in Dan 11:5, that one of the princes of the king of Javan would gain greater power and dominion than the valiant king had, would contradict the statement in Dan 11:4, that no one of the Diadochs would attain to the dominion of Alexander.


  The suffix to שׂריו can only be referred to the immediately preceding הנגב מלך: "one of the princes of the king of the south." But then וin וּמן cannot be explicative, but is only the simple copula. This interpretation also is not opposed by the Atnach under שׂריו, for this accent is added to the subject because it stands before separately, and is again resumed in ויחזק by the copula ,ו as e.g., Eze 34:19. The thought is this: one of the princes of the king of the south shall attain to greater power than this king, and shall found a great dominion. That this prince is the king of the north, or founds a dominion in the north, is not expressly said, but is gathered from Dan 11:6, where the king of the south enters into a league with the king of the north.


  Daniel 11:6


  שׁנים לקץ, "in the end of years," i.e., after the expiry of a course of years; cf. Ch2 18:2. The subject to יתחבּרוּ (join themselves, Ch2 20:35) cannot, it is evident, be אהרים, Dan 11:4 (Kran.), but only the king of the south and his prince who founded a great dominion, since the covenant, according to the following clause, is brought about by the daughter of the king of the south being given in marriage (אל בּוא, to come to, as Jos 15:18; Jdg 1:14) to the king of the north, to make מישׁרים, to effect an agreement. מישׁרים, rectitudes, synonymous with righteousness and right, Pro 1:3, here designates the rectitude of the relation of the two rulers to each other in regard to the intrigues and deceits they had previously practised toward each other; thus not union, but sincerity in keeping the covenant that had been concluded. "But she shall not retain the power of the arm." כּוח עשׂר as Dan 10:8, Dan 10:16, and הזּרוע, the arm as a figure of help, assistance. The meaning is: she will not retain the power to render the help which her marriage should secure; she shall not be able to bring about and to preserve the sincerity of the covenant; and thus the king of the south shall not be preserved with this his help, but shall become subject to the more powerful king of the north. The following passages state this. The subject to יעמד לא is the נגב מלך; and his, i.e., this king's, help is his own daughter, who should establish מישׁרים by her marriage with the king of the north. וּזרעו is a second subject subordinated or co-ordinated to the subject lying in the verb: he together with his help. We may not explain the passage: neither he nor his help, because in this case הוּא could not be wanting, particularly in comparison with the following היא. The "not standing" is further positively defined by ותּנּתן, to be delivered up, to perish. The plur. מביאיה is the plur. of the category: who brought her, i.e., who brought her into the marriage (מביא to be explained after בּוא), without reference to the number of those who were engaged in doing so; cf. The similar plur. in particip. Lev 19:8; Num 24:9, and in the noun, Gen 21:7. היּלדהּ, particip. with the suffix, wherein the article represents the relative אשׁר. מחזיק, in the same meaning as Dan 11:1, the support, the helper. The sense is: not only she, but all who brought about the establishment of this marriage, and the object aimed at by it. בּעתּים has the article: in the times determined for each of these persons.


  Daniel 11:7


  A violent war shall then break out, in which the king of the north shall be overcome. One of the offspring of her roots shall appear. מן in מנּצר is partitive, as Dan 11:5, and נצר is used collectively. The figure reminds us of Isa 11:1. The suffix to שׁרשׁיה refers to the king's daughter, Dan 11:6. Her roots are her parents, and the offspring of her roots a brother of the king's daughter, but not a descendant of his daughter, as Kranichfeld by losing sight of נצר supposes. כּנּו is the accusative of direction, for which, in Dan 11:20, Dan 11:21, Dan 11:38, כּנּו על stands more distinctly; the suffix refers to the king of the south, who was also the subject in יעמד, Dan 11:6. אל־החיל יבא does not mean: he will go to the (to his) army (Michaelis, Berth., v. Leng., Hitz., Klief.); this would be a very heavy remark within the very characteristic, significant description here given (Kran., Hv.); nor does it mean: he attained to might (Hv.); but: he shall come to the army, i.e., against the host of the enemy, i.e., the king of the north (Kran.). אל בּוא, as Gen 32:9; Isa 37:33, is used of a hostile approach against a camp, a city, so as to take it, in contradistinction to the following בּמעוז יבא: to penetrate into the fortress. מעוז has a collective signification, as בּהם referring to it shows. ב עשׂה, to act against or with any one, cf. Jer 18:23 ("deal with them"), ad libidinem agere (Maurer), essentially corresponding to כּרצונו in Dan 11:33, Dan 11:36. החזיק, to show power, i.e., to demonstrate his superior power.


  Daniel 11:8


  To bring the subjugated kingdom wholly under his power, he shall carry away its gods along with all the precious treasures into Egypt. The carrying away of the images of the gods was a usual custom with conquerors; cf. Isa 46:1., Jer 48:7; Jer 49:3. In the images the gods themselves were carried away; therefore they are called "their gods." נסכיהם signifies here not drink-offerings, but molten images; the form is analogous to the plur. פּסילים, formed from פּסל; on the contrary, נסיכם libationes, Deu 32:38, stands for נסכּיהם, Isa 41:29. The suffix is not to be referred to אלהים, but, like the suffix in חמדּתם, to the inhabitants of the conquered country. וזהב כּסף are in apposition to חמדּתם כּלי, not the genitive of the subject (Kran.), because an attributive genitive cannot follow a noun determined by a suffix. Hv., v. Leng., Maurer, Hitzig, Ewald, and Klief. translate 'וגו יעמד שׁנים והוּא: he shall during (some) years stand off from the king of the north. Literally this translation may perhaps be justified, for עמד, c. מן, Gen 29:35, has the meaning of "to leave off," and the expression "to stand off from war" may be used concisely for "to desist from making war" upon one. But this interpretation does not accord with the connection. First, it is opposed by the expressive והוּא, which cannot be understood, if nothing further should be said than that the king of the south, after he had overthrown the fortresses of the enemies' country, and had carried away their gods and their treasures, abstained from war for some years. The והוּא much rather leads us to this, that the passage introduced by it states some new important matter which does not of itself appear from the subjugation of the enemy and his kingdom. To this is to be added, that the contents of Dan 11:9, where the subject to בּא can only be the king of the north, do not accord with the abstaining of the king of the south from warring against the king of the north. By Ewald's remark, "With such miserable marchings to and fro they mutually weaken themselves," the matter is not made intelligible. For the penetrating of the king of the south into the fortresses of his enemy, and the carrying away of his gods and his treasures, was not a miserable, useless expedition; but then we do not understand how the completely humbled king of the north, after his conqueror abstained from war, was in the condition to penetrate into his kingdom and then to return to his own land. Would his conqueror have suffered him to do this? We must, therefore, with Kranichfeld, Gesenius, de Wette, and Winer, after the example of the Syriac and Vulgate, take מן יעמד in the sense of: to stand out before, מן in the sense of מפּני, contra, as in Psa 43:1 it is construed with ריב, which is supported by the circumstance that עמד in Dan 11:6, Dan 11:15, Dan 11:17, and Dan 11:25, has this meaning. By this not only is והוּא rightly translated: and he, the same who penetrated into the fortresses of his adversary and carried away his gods, shall also take his stand against him, assert his supremacy for years; but also Dan 11:9 contains a suitable addition, for it shows how he kept his ground. The king of the north shall after some time invade the kingdom of the king of the south, but shall return to his own land, namely, because he can effect nothing. Kran. takes the king of the south as the subject to וּבא, Dan 11:9; but this is impossible, for then the word must be בּמלכוּתו, particularly in parallelism with אדמתו. As the words stand, הנגב מלך, can only be the genitive to בּמלכוּת; thus the supposition that "the king of the south is the subject" is excluded, because the expression, "the king of the south comes into the kingdom of the south and returns to his own land," has no meaning when, according to the context, the south denotes Egypt. With the וּבא there also begins a change of the subject, which, though it appears contrary to the idiom of the German [and English] language, is frequently found in Hebrew; e.g., in Dan 11:11 and Dan 11:9. By the mention of an expedition of the king of the north into the kingdom of the king of the south, from which he again returned without having effected anything, the way is opened for passing to the following description of the supremacy of the king of the north over the king of the south.


  Daniel 11:10


  The decisive wars—Dan 11:10-12


  Here the suffix in בּנו refers to the king of the north, who in Dan 11:9 was the person acting. Thus all interpreters with the exception of Kranichfeld, who understand בנו of the son of the Egyptian prince, according to which this verse ought to speak of the hostilities sought, in the wantonness of his own mind, of the king of the south against the king of the north. But this interpretation of Kranichfeld is shattered, not to speak of other verbal reasons which oppose it, against the contents of Dan 11:11. The rage of the king of the south, and his going to war against the king of the north, supposes that the latter had given rise to this rage by an assault. Besides, the description given in Dan 11:10 is much too grand to be capable of being referred to hostility exercised in mere wantonness. For such conflicts we do not assemble a multitude of powerful armies, and, when these powerful hosts penetrate into the fortresses of the enemy's country, then find that for the victorious invaders there is wanting the occasion of becoming exasperated for new warfare. The Kethiv בנו is rightly interpreted by the Masoretes as plur., which the following verbs demand, while the singulars ועבר ושׁטף וּבא (shall come, and overflow, and pass through) are explained from the circumstance that the hosts are viewed unitedly in המון (multitude). בּוא בּא expresses the unrestrained coming or pressing forward, while the verbs ועבר שׁטף, reminding us of Isa 8:8, describe pictorially the overflowing of the land by the masses of the hostile army. וישׁב (jussive, denoting the divine guidance), and shall return, expresses the repetition of the deluge of the land by the hosts marching back out of it after the עבּר, the march through the land,—not the new arming for war (Hv.), but renewed entrance into the region of the enemy, whereby they carry on the war מעזּה עד, to the fortress of the king of the south, corresponding with the הצּפון מלך בּמעוז in Dan 11:7 (to the fortress of the king of the north). יתגּרוּ signifies properly to stir up to war, i.e., to arm, then to engage in war. In the first member of the verse it has the former, and in the last the latter meaning. The violent pressing forward of the adversary will greatly embitter the king of the south, fill him with the greatest anger, so that he will go out to make war with him. The adversary marshals a great multitude of combatants; but these shall be given into his hand, into the hand of the king of the south. רב המון העמיד (he raised up a great multitude) the context requires us to refer to the king of the north. בּידו נתּן, v. Leng., Maurer, and Hitzig understand of the acceptance of the command over the army—contrary to the usage of the words, which mean, to give into the hand = to deliver up, cf. Kg1 20:28; Dan 1:2; Dan 8:12-13, and is contrary also to the context. The marshalling of the host supposes certainly the power to direct it, so that it needs not then for the first time to be given into the power of him who marshalled it. The expression also, "to give into his hand," as meaning "to place under his command," is not found in Scripture. To this is to be added, that the article in ההמון refers back to רב המון. But if ההמון is the host assembled by the king of the north, then it can only be given up into the hand of the enemy, i.e., the king of the south, and thus the suffix in בּידו can only refer to him. The statements in Dan 11:12 are in harmony with this, so far as they confessedly speak of the king of the south.


  Daniel 11:12


  This verse illustrates the last clause of Dan 11:11, i.e., explains more fully how the great multitude of the enemy are given into his hand. The first two clauses of Dan 11:12 stand in correlation to each other, as the change of the time and the absence of the copula before ירוּם show (the Keri ורם proceeds from a misunderstanding). The meaning is this: "As the multitude rises up, so his heart is lifted up." ההמון, with the article, can only be the host of the king of the north mentioned in Dan 11:12. The supposition that the Egyptian army is meant, is the result of the difficulty arising out of the misapprehension of the right relation in which the perfect ונשּׂא (hath lifted up raised) stands to the imperfect ירוּם. נשּׂא as in Isa 33:10 : they raise themselves to the conflict. לבב רוּם, the lifting up of the heart, commonly in the sense of pride; here the increase of courage, but so that pride is not altogether to be excluded. The subject to ירוּם is the king of the south, to whom the suffix to בּידו, Dan 11:11, points. With excited courage he overthrows myriads, namely, the powerful multitude of the enemies, but he yet does not reach to power, he does not attain to the supremacy over the king of the north and over his kingdom which he is striving after. The Vulgate, without however fully expressing the meaning, has rendered יעוז ולא by sed non praevalebit.


  Daniel 11:13


  This thought is expanded and proved in these verses.—Dan 11:13. The king of the north returns to his own land, gathers a host together more numerous than before, and shall then, at the end of the times of years, come again with a more powerful army and with a great train. רכוּשׁ, that which is acquired, the goods, is the train necessary for the suitable equipment of the army-"the condition to a successful warlike expedition" (Kran.). The definition of time corresponding to the בּעתּים in Dan 11:6 is specially to be observed: שׁנים העתּים לקץ הע (at the end of times, years), in which שׁנים is to be interpreted (as ימים with שׁבעים, Dan 10:3-4, and other designations of time) as denoting that the `itiym stretch over years, are times lasting during years. העתּים, with the definite article, are in prophetic discourse the times determined by God.


  Daniel 11:14


  In those times shall many rise up against the king of the south (על עמד as Dan 8:20); also עמך פריצי בּני, the violent people of the nation (of the Jews), shall raise themselves against him. פריצים .mih ts בּני are such as belong to the classes of violent men who break through the barriers of the divine law (Eze 18:10). These shall raise themselves חזון להעמיד, to establish the prophecy, i.e., to bring it to an accomplishment. ha`amiyd = qayeem, Eze 13:6, as עמד = קוּם in Daniel, and generally in the later Hebrew. Almost all interpreters since Jerome have referred this to Daniel's vision of the oppression under Antiochus Epiphanes, Dan 8:9-14, Dan 11:23. This is so far right, as the apostasy of one party among the Jews from the law of their fathers, and their adoption of heathen customs, contributed to bring about that oppression with which the theocracy was visited by Antiochus Epiphanes; but the limiting of the חזון to those definite prophecies is too narrow. חזון without the article is prophecy in undefined generality, and is to be extended to all the prophecies which threatened the people of Israel with severe chastisements and sufferings on account of their falling away from the law and their apostasy from their God. ונכשׁלוּ, they shall stumble, fall. "The falling away shall bring to them no gain, but only the sufferings and tribulation prophesied of" (Kliefoth).


  Daniel 11:15


  In this verse, with ויבא the בּוא eht וי יבוא, Dan 11:13, is again assumed, and the consequence of the war announced. סוללה שׁפך, to heap up an entrenchment; cf. Eze 4:2; Kg2 19:32. מבצרות עיר, city of fortifications, without the article, also collectively of the fortresses of the kingdom of the south generally. Before such power the army, i.e., the war-strength, of the south shall not maintain its ground; even his chosen people shall not possess strength necessary for this.


  Daniel 11:16


  The Further Undertakings of the King of the North—Dan 11:16-19


  Having penetrated into the kingdom of the south, he shall act there according to his own pleasure, without any one being able to withstand him; just as before this the king of the south did in the kingdom of the north (Dan 11:7). With ויעשׂ the jussive appears instead of the future—cf. וישׂם, יתּן (Dan 11:17), ישׁב (Dan 11:18 and Dan 11:19)—to show that the further actions and undertakings of the king of the north are carried on under the divine decree. אליו הבּא is he that comes into the land of the south, the king of the north (Dan 11:14, Dan 11:15). Having reached the height of victory, he falls under the dominion of pride and haughtiness, by which he hastens on his ruin and overthrow. After he has subdued the kingdom of the southern king, he will go into the land of beauty, i.e., into the Holy Land (with reference to הצּבי ארץ, Dan 8:9). בּידו וכלה, and destruction is in his hand (an explanatory clause), כלה being here not a verb, but a substantive. Only this meaning of כלה is verbally established, see under Dan 9:27, but not the meaning attributed to the word, from the unsuitable introduction of historical events, accomplishing, perfection, according to which Hv., v. Leng., Maur., and Kliefoth translate the clause: and it (the Holy Land) is wholly given into his hand. כלה means finishing, conclusion, only in the sense of destruction, also in Ch2 12:2 and Eze 13:13. For the use of בּידו of spiritual things which one intends or aims at, cf. Job 11:14, Isa. 54:20. The destruction, however, refers not to the Egyptians (Hitzig), but to the Holy Land, in which violent (rapacious) people (Dan 11:14) make common cause with the heathen king, and thereby put arms into his hands by which he may destroy the land.


  Daniel 11:17


  This verse has been very differently expounded. According to the example of Jerome, who translates it: et ponet faciem suam ut veniat ad tenendum universum regnum ejus, and adds to this the explanatory remark: ut evertat illum h. e. Ptolemaeum, sive illud, h. e. regnum ejus, many translate the words וגו בּתקף לבוא by to come in or against the strength of his whole (Egyptian) kingdom (C. B. Michaelis, Venema, Hvernick, v. Lengerke, Maurer), i.e., to obtain the superiority over the Egyptian kingdom (Kliefoth). But this last interpretation is decidedly opposed by the circumstance that תּקף means strength not in the active sense = power over something, but only in the intransitive or passive sense, strength as the property of any one. Moreover, both of these explanations are opposed by the verbal use of בּוא c. ב rei, which does not signify: to come in or against a matter, but: to come with—cf. בּחיל בּוא, to come with power, Dan 11:13, also Isa 40:10; Psa 71:16—as well as by the context, for of the completely subjugated south (according to Dan 11:15, Dan 11:16) it cannot yet be said מלכוּתו תּקף. Correctly, Theodot. translates: εἰσελθεῖν ἐν ἰσχύι" πάσης τῆς βασιλείας αὐτοῦ; Luther: "to come with the strength of his whole kingdom." Similarly M. Geier, Hitzig, and Kran. The king of the north intends thus to come with the force of his whole kingdom to obtain full possession of the kingdom of the south. עמּו וישׁרים is an explanatory clause defining the manner in which he seeks to gain his object. ישׁרים, plur. of the adjective ישׁר, in a substantive signification, that which is straight, recta, as Pro 16:13, proba (Ewald's Gram. 172; while in his commentary he translates the word by agreement). עמּו, with him, i.e., having in intention. The sense of the passage is determined according to מישׁרים לעשׂות, Dan 11:6 : with the intention of establishing a direct, right relation, namely, by means of a political marriage to bring to himself the kingdom of the south. ועשׂה forms a clause by itself: he shall do it, carry it out; there is therefore no need for Hitzig's arbitrary change of the text into יעשׂה.


  The second half of this verse (Dan 11:17) describes how he carries out this intention, but yet does not reach his end. "He shall give him the daughter of women." הנּשׁים, of women, the plur. of the class, as אריות כּפיר, Jdg 14:5, a young lion (of lionesses); בּן אתנות, Zac 9:9, the foal of an ass (of she-asses). The suffix to להשׁחיתהּ (corrupting her, E.V.) is referred by many to מלכוּתו (his kingdom); but this reference fails along with the incorrect interpretation of the בּתקף as the end of the coming. Since in the first half of the verse the object of his undertaking is not named, but in Dan 11:16 is denoted by אליו, the suffix in question can only be referred to הנּשׁים בּת. Thus J. D. Michaelis, Bertholdt, Rosenmller; the former, however, gives to the word להשׁחיתהּ the verbally untenable meaning: "to seduce her into a morally corrupt course of conduct;" but Hitzig changes the text, strikes out the suffix, and translates: "to accomplish vileness." השׁחית means only to destroy, to ruin, hence "to destroy her" (Kran.). This, it is true, was not the object of the marriage, but only its consequence; but the consequence is set forth as had in view, so as forcibly to express the thought that the marriage could lead, according to a higher direction, only to the destruction of the daughter.


  The last clauses of the verse express the failure of the measure adopted. The verbs are fem., not neut.; thus the meaning is not: "it shall neither stand, nor succeed to him" (v. Leng., Maurer, Hitzig), but: "she (the daughter) shall not stand," not be able to carry out the plan contemplated by her father. The words תּהיה ולא־לו do not stand for לו (<) תּהיה ולא: "she shall not be to him" or "for him." In this case לא must be connected with the verb. According to the text, לא־לו forms one idea, as כּוח לא, impotent (cf. Ewald, 270): "she shall be a not for him" (ein Nichtihm), i.e., he shall have nothing at all from her.


  Daniel 11:18


  His fate further drives him to make an assault on the islands and maritime coasts of the west (איּים), many of which he takes. וישׁב is not, after the Keri, to be changed into וישׂם; for turning himself from Egypt to the islands, he turns back his face toward his own land in the north. The two following clauses are explained by most interpreters thus: "but a captain shall stop his scorn (bring it to silence), and moreover shall give back (recompense) scorn to him in return." This is then, according to the example of Jerome, referred to the expedition of Antiochus Epiphanes against the Grecian islands which were under the protection of Rome, for which he was assailed and overcome by the consul Lucius Scipio (Asiaticus) in a battle fought at Magnesia ad Sipylum in Lydia. But the translation in question affords a tolerable sense only when we take בּלתּי in the meaning moreover, in addition to; a meaning which it has not, and cannot have according to its etymology. In all places where it is so rendered a negative sentence goes before it, cf. Gen 43:3; Gen 47:18; Jdg 7:14, or a sentence asking a question with a negative sense, as Amo 3:3-4; according to which, לא must here stand before השׁבּית if we would translate it by besides that or only. בּלתּי has the idea of exception, and can only be rendered after an affirmative statement by however, for the passage introduced by its limits the statement going before. Thus Theodot. rightly: καταπαύσει ἄρχοντας ὀνειδισμοῦ αὐτῶν, πλὴν ὁ ὀνειδισμὸς αὐτοῦ ἐπιστρέψει αὐτῷ; and in close connection with this, Jerome has: et cessare faciet principem opprobrii sui et opprobrium ejus convertetur in eum. In like manner the Peshito. This rendering we must, with Kranichfeld, accede to, and accordingly understand וגו והשׁבּית of the king of the north, and interpret the indefinite קצין (leader, chief) in undefined generality or collectively, and חרפּתו (his reproach) as the second object subordinated to קצין, and refer לו as the dative to קצין. Thus the second חרפּתו gains expressiveness corresponding to its place before the verb as the contrast to לו (<) חרפּתו: "however his reproach," i.e., the dishonour he did to the chiefs, "shall they recompense to him." The subject to ישׁיב is the collective קצין. The statement of the last clause introduces us to the announcement, mentioned in Dan 11:19, of the overthrow of the king of the north, who wished to spread his power also over the west. Since the chiefs (princes) of the islands rendered back to him his reproach, i.e., required to him his attack against them, he was under the necessity of returning to the fortresses of his own land. With that begins his fall, which ends with his complete destruction.


  Daniel 11:20


  Another stands up in his place, who causeth נוגשׂ to pass over, through his eagerness for riches. נוגשׂ most understand as a collector of tribute, referring for this to Kg2 23:35, and מלכוּת הדר מלכוּת as the Holy Land, and then think on Heliodorus, whom Seleucus Nicator sent to Jerusalem to seize the temple treasure. But this interpretation of the words is too limited. נגשׂ denotes, no doubt (Kg2 23:35), to collect gold and silver; but it does not thence follow that נוגשׂ, when silver and gold are not spoken of, means to collect tribute. The word in general designates the taskmaster who urges on the people to severe labour, afflicts and oppresses them as cattle. מלכוּת הדר is not synonymous with הצּבי ארץ, Dan 11:16, but stands much nearer to מלכוּת הוד, Dan 11:21, and designates the glory of the kingdom. The glory of the kingdom was brought down by נוגשׂ, and העביר refers to the whole kingdom of the king spoken of, not merely to the Holy Land, which formed but a part of his kingdom. By these oppressions of his kingdom he prepared himself in a short time for destruction. אחדים ימים (days few), as in Gen 27:44; Gen 29:20, the designation of a very short time. The reference of these words, "in days few," to the time after the pillage of the temple of Jerusalem by Heliodorus is not only an arbitrary proceeding, but is also contrary to the import of the words, since ב in בּימים does not mean post. מאפּים ולא, in contradistinction and contrast to במלחמה ולא, can only denote private enmity or private revenge. "Neither by anger (i.e., private revenge) nor by war" points to an immediate divine judgment.


  If we now, before proceeding further in our exposition, attentively consider the contents of the revelation of vv. 5-20, so as to have a clear view of its relation to the historical fulfilment, we shall find the following to be the course of the thoughts exhibited:—After the fall of the Javanic world-kingdom (Dan 11:4) the king of the south shall attain to great power, and one of his princes shall found (Dan 11:5) a yet greater dominion in the north. After the course of years they shall enter into an agreement, for the king of the south shall give his daughter in marriage to the king of the north so as to establish a right relationship between them; but this agreement shall bring about the destruction of the daughter, as well as of her father and all who co-operated for the effecting of this marriage (Dan 11:6). Hereupon a descendant of that king of the south shall undertake a war against the king of the north, victoriously invade the country of the adversary, gather together great spoil and carry it away to Egypt, and for years hold the supremacy. The king of the north shall, it is true, penetrate into his kingdom, but he shall again return home without effecting anything (Dan 11:7-9). His sons also shall pass over the kingdom of the south with a multitude of hosts, but the multitude shall be given into the hand of the king, who shall not come to power by casting down myriads. The king of the north shall return with a host yet more numerous; against the king of the south many, also faithless members of the Jewish nation, shall rise up, and the king of the north shall take the fortified cities, without the king of the south having the power to offer him resistance (Dan 11:10-15). The conqueror shall now rule in the conquered lands after his own pleasure, and set his foot on the Holy Land with the intention of destroying it. Thereupon he shall come with the whole might of his kingdom against the king of the south, and by the marriage of his daughter seek to establish a right relationship with him, but he shall only thereby bring about the destruction of his daughter. Finally, he shall make an assault against the islands and the maritime countries of the west; but he shall be smitten by his chiefs, and be compelled to return to the fortresses of his own land, and shall fall (Dan 11:16-19). But his successor, who shall send taskmasters through the most glorious regions of the kingdom, shall be destroyed in a short time (Dan 11:20).


  Thus the revelation depicts how, in the war of the kings of the south and of the north, first the king of the south subdued the north, but when at the summit of his conquest he sank under the power of his adversary through the insurrections and the revolt of an apostate party of the Jews; whereupon, by an assault upon the west in his endeavour, after a firmer establishment and a wider extension of his power, he brings about his own overthrow, and his successor, in consequence of the oppression of his kingdom, comes to his end in a few days.


  Now, since the king who comes into his place (Dan 11:21.) after he has become strong raises himself up against the holy covenant, takes away the daily worship in the temple of the Lord, etc., is, according to the historical evidence found in the books of the Maccabees, the Seleucidan Antiochus Epiphanes, so the prophetic announcement, vv. 5-20, stretches itself over the period from the division of the monarchy of Alexander among his generals to the commencement of the reign of Antiochus Epiphanes in the year 175 b.c., during which there reigned seven Syrian and six Egyptian kings, viz. -


  Syrian Kings (from b.c.) Egyptian Kings (from b.c.) Seleucus Nicator 310-280 Ptolemy Lagus 323-284 Antiochus Sidetes 280-260 Ptolemy Philadelphus 284 Antiochus Theus 260-245 Ptolemy Euergetes 246-221 Seleucus Callinicus 245-225 Ptolemy Philopator 221-204 Seleucis Ceraunus 225-223 Ptolemy Epiphanes 204-180 Antiochus the Great 223-186 Ptolemy Philometor 180


  But in the prophetic revelation there is mention made of only four kings of the north (one in Dan 11:5-9; his sons, Dan 11:10-12; a third, Dan 11:13-19; and the fourth, Dan 11:20) and three kings of the south (the first, Dan 11:5 and Dan 11:6; the "branch," Dan 11:7-9; and the king, Dan 11:10-15), distinctly different, whereby of the former, the relation of the sons (Dan 11:10) to the king indefinitely mentioned in Dan 11:11, is admitted, and of the latter the kings of the south, it remains doubtful whether he who is spoken of in Dan 11:9-15 is different from or is identical with "the branch of her roots" (Dan 11:7). This circumstance shows that the prophecy does not treat of individual historical personages, but only places in view the king of the south and the king of the north as representatives of the power of these two kingdoms. Of these kings special deeds and undertakings are indeed mentioned, which point to definite persons; e.g., of the king of the north, that he was one of the princes of the king of the south, and founded a greater dominion than his (Dan 11:5); the marriage of the daughter of the king of the south to the king of the north (Dan 11:6); afterwards the marriage also of the daughter of the king of the north (Dan 11:17), and other special circumstances in the wars between the two, which are to be regarded not merely as individualizing portraitures, but denote concrete facts which have verified themselves in history. But yet all these specialities do not establish the view that the prophecy consists of a series of predictions of historical facta, because even these features of the prophecy which find their actual fulfilments in history do not coincide with the historical reality.


  Thus all interpreters regard the king of the south, Dan 11:5, as Ptolemy Lagus, and that one of his princes (מן־שׂריו) who founded a greater dominion as Seleucus Nicator, or the "Conqueror," who, in the division of the countries which the conquerors made after the overthrow and death of Antiochus, obtained, according to Appian, Syr. c. 55, Syria from the Euphrates to the Mediterranean Sea and Phrygia; then by using every opportunity of enlarging his kingdom, he obtained also Mesopotamia, Armenia, and a part of Cappadocia, and besides subjugated the Persians, Parthians, Bactrains, Arabians, and other nations as far as the Indus, which Alexander had conquered; so that, after Alexander, no one had more nations of Asia under his sway than Seleucus, for from the borders of Phyrgia to the Indus all owned his sway. While this extension of his kingdom quite harmonizes with the prophecy of the greatness of his sovereignty, yet the designation "one of his princes" does not accord with the position of Ptolemy Lagus. Both of these were certainly at the beginning generals of Alexander. Seleucus, afterwards vicegerent of the Babylonians, found himself, however, from fear of Antigonus, who sought to put him to death, under the necessity of fleeing to Egypt to Ptolemy, by whom he was hospitably received, and with whom and other vicegerents he entered into a league against Antigonus, and when war arose, led an Egyptian fleet against Antigonus (Diod. Sic. xix. 55-62). He was accordingly not one of Ptolemy's generals.


  Moreover, the marriage of the king's daughter, Dan 11:6, is thus explained by Jerome, and all interpreters who follow him:—Ptolemy Philadelphus made peace with Antiochus Theus, after many years' war, on the condition that Antiochus should put away his own wife Laodice, who was at the same time his half-sister, and disinherit her son, and should marry Berenice, the daughter of Ptolemy, and should appoint her first-born son as his successor on the throne of the kingdom (Appian, Syr. c. 65, and Jerome). This factum can be regarded as a fulfilling of the prophecy, Dan 11:6; but the consequences which resulted from this political marriage do not correspond with the consequences prophesied of. According to the testimony of history, Ptolemy died two years after this marriage, whereupon Antiochus set aside Berenice, and took to himself again his former wife Laodice, along with her children. But she effected the death of her husband by poison, as she feared his fickleness, and then her son Seleucus Callinicus ascended the throne. Berenice fled with her son to the asylum of Daphne, but she was there murdered along with him. The prophecy, according to this, differs from the historical facts, not merely in regard to the consequences of the events, but also in regard to the matter itself; for it speaks not only of the daughter, but also of her father being given up to death, while the natural death of her father is in no respect connected with that marriage, and not till after his death did the consequences fatal to his daughter and her child develop themselves.


  Further, as to the contents of Dan 11:7-9, history furnishes the following confirmations:—In order to save his sister, who was put aside by Antiochus Theus, her brother, Ptolemy Euergetes, invaded the Syrian kingdom, in which Seleucus Callinicus had succeeded his father on the throne, in alliance with the armies of the Asiatic cities, and put to death his mother Laodice, since he had come too late to save his sister, in revenge for her murder, overthrew all the Syrian fortresses from Cilicia to the Tigris and Babylonia, and would have conquered the whole of the Syrian kingdom, if an insurrection which had broken out in Egypt had not caused him to return thither, carrying with him many images of the gods, and immense treasure, which he had taken from the vanquished cities. Then, while engaged in Egypt, Callinicus recovered the cities of Asia Minor, but failed to conquer the maritime countries, because his fleet was wrecked in a storm; and when he thereupon undertook a land expedition against Egypt, he was totally defeated, so that he returned to Antioch with only a few followers: cf. Justin, Hist. xxvii. 1, 2; Polyb. v. 58; and Appian, Syr. c. 65. On the other hand, the announcement of the war of his sons with many hosts overflowing the land, Dan 11:10, is not confirmed by history. After the death of Callinicus in captivity, his son Seleucus Ceraunus succeeded to the government, a very incompetent man, who after tow years was poisoned by his generals in the war with Attalus, without having undertaken anything against Egypt. His brother Antiochus, surnamed the Great, succeeded him, who, in order to recover Coele-Syria and Phoenicia, renewed the war against the king of Egypt (not till about two years after he ascended the throne, however, did Ptolemy Philopator begin to reign), in which he penetrated twice to Dura, two (German) miles north from Caesarea (Polyb. x. 49), then concluded a four months' truce, and led his host back to the Orontes (Polyb. v. 66; Justin, xxx. 1). After the renewal of hostilities he drove the Egyptian army back to Sidon, conquered Gilead and Samaria, and took up his winter-quarters in Ptolemais (Polyb. v. 63-71). In the beginning of the following year, however, he was defeated by the Egyptians at Raphia, not far from Gaza, and was compelled, with great loss in dead and prisoners, to return as quickly as possible to Antioch, and to leave Coele-Syria, Phoenicia, and Palestine to the Egyptians (Polyb. v. 79, 80, 82-86). Dan 11:11 and Dan 11:12 refer to this war. Thirteen our fourteen years after this, Antiochus, in league with Philip III of Macedon, renewed the war against the Egyptians, when, after Philopator's death, Ptolemy Epiphanes, being five years old, had ascended the throne, retook the three above-named countries (Coele-Syria, Phoenicia, and Palestine), vanquished the Egyptian host led by Scopas near Paneas, and compelled the fortress of Sidon, into which the Egyptians had fled, to surrender after a lengthened siege, and then concluded a peace with Ptolemy on the condition that he took to wife the daughter of Antiochus, Cleopatra, who should bring with her, as her dowry, Coele-Syria, Phoenicia, and Palestine (Polyb. xv. 20, xxviii. 17; App. Syr. c. i.; Liv. xxxiii. 19; and Joseph. Antt. xii. 4. 1). Since the time of Jerome, the prophecy Dan 11:13-17 has been referred to this last war. But also here the historical events fall far behind the contents of the prophecy. The prophecy points to the complete subjugation of the king of the south, while this war was carried on only for the possession of the Asiatic provinces of the Egyptian kingdom. Also the rising up of many (רבּים, Dan 11:14) against the king of the south is not historically verified; and even the relation spoken of by Josephus (Antt. xii. 3. 3) in which the Jews stood to Antiochus the Great was not of such a kind as to be capable of being regarded as a fulfilling of the "exalting themselves" of the פריצים בּני, Dan 11:14. Still less does the statement of Dan 11:16, that the king of the north would stand in the glorious land, agree with כּלה interpreted of conduct of Antiochus the Great toward the Jews; for according to Josephus, Antt. l.c., he treated the Jews round about Jerusalem favourably, because of their own accord they had submitted to him and had supported his army, and granted to them not only indulgence in regard to the observance of their religious ordinances, but also afforded them protection.


  Moreover, Dan 11:18, containing the prophecy of the undertaking of the king of the north against the islands, has not its historical fulfilment in the expedition of Antiochus the Great against the coasts and islands of Asia Minor and the Hellespont; but Dan 11:19, that which is said regarding his return to the fortresses of his own land and his overthrow, does not so correspond with the historical issues of the reign of this king that one would be able to recognise therein a prediction of it. Finally, of his successor, Seleucus Philopator, to whom Dan 11:20 must refer, if the foregoing verses treat of Antiochus the Great, nothing further is communicated, than that he quum paternis cladibus fractas admodum Syriae opes accepisset, post otiosum nullisque admodum rebus gestis nobilitatum annorum duodecim regnum, was put to death through the treachery of Heliodorus, unius ex purpuratis (Liv. xli. 19, cf. App. Syr. c. 45), and the mission of Heliodorus to Jerusalem to seize the treasures of the temple, which is fabulously described in 2 Macc. 3:4ff. The ישּׁבר (shall be destroyed) of this king אחדים בּימים (within few days) does not harmonize with the fact of his twelve years' reign.


  From this comparison this much follows, that the prophecy does not furnish a prediction of the historical wars of the Seleucidae and the Ptolemies, but an ideal description of the war of the kings of the north and the south in its general outlines, whereby, it is true, diverse special elements of the prophetical announcement have historically been fulfilled, but the historical reality does not correspond with the contents of the prophecy in anything like an exhaustive manner. This ideal character of the prophecy comes yet more prominently forward to view in the following prophetic description.


  Daniel 11:21


  The further Unveiling of the Future


  In this section we have (Dan 11:21) first the description of the prince who, in striving after supremacy, sues all the means that cunning and power can contrive, and in his enmity against the holy covenant knows no bounds. This description is divided into two parts—(1) Dan 11:21-25, and (2) vv. 36-12:3-which designate the two stadia of his proceedings. In the first part are described, (1) his gradual rising to power, Dan 11:21-24; (2) his war with the king of the south for the supremacy, Dan 11:25-27; (3) his rising up against the covenant people, even to the desecration of the sanctuary by the taking away of the daily sacrifice and the setting up of the abomination of desolation, Dan 11:28-32; (4) the effect and consequence of this for the people of God, Dan 11:32-35. This prince is the enemy of the holy God who is prophesied of in Dan 8:9-13, Dan 8:23-25, under the figure of the little horn, and is typically represented in the rising up of the Syrian king Antiochus Epiphanes against the covenant people and their worship of God.


  The prince's advancement to power.—He appears as נבזה, one despised, i.e., not such an one as by reason of birth has any just claim to the throne, and therefore as an intruder, also one who finds no recognition (Kranichfeld); which Hitzig has more definitely explained by mentioning that not Antiochus Epiphanes, but his nephew Demetrius, the son of the murdered Seleucus Philopator, was the true heir, but was of such a character that he was not esteemed worthy of the throne. נבזה, is despised, not = bad, unworthy, but yet supposes unworthiness. There was not laid on him the honour or majesty of the kingdom. The dignity of the kingdom requires הוד, splendour, majesty, such as God lays upon the king of Israel, Psa 21:6 (5), Ch1 29:25. But here the subject spoken of is the honour which men give to the king, and which was denied to the "despised one" on account of his character. He comes בּשׁלוה, in security, i.e., unexpectedly (cf. Dan 8:25), and takes possession of the kingdom. החזיק, to grasp, here to draw violently to himself. בּחלקלקּות, properly, by smoothnesses, intrigues and cunning, not merely flatteries or smooth words, but generally hypocritical behaviour in word and deed; cf. Dan 11:34.


  Daniel 11:22


  The kingdom he seized he also knew how to hold fast with great power. השׁטף זרעות, arms (i.e., warlike strength) of an inundation, i.e., armies overflowing the land are swept away before him, destroyed by yet stronger military forces. It is not merely the enemy, but also the "prince of the covenant," whom he destroys. בּרית נגיד is analogous to בּרית בּעלי, Gen 14:13, and בּרית אנשׁי, Oba 1:7, cf. Mal 2:14, and, as the absence of the article shows, is to be taken in a general sense. The interpretation of בּרית נגיד of the high priest Onias III, who at the commencement of the reign of Antiochus Epiphanes was driven from his office by his brother, and afterwards, at the instigation of Menelaus, was murdered by the Syrian governor Andronicus at Daphne near Antioch, 2 Macc. 4:1ff., 33ff. (Rosenmller, Hitzig, etc.)—this interpretation is not warranted by the facts of history. This murder does not at all relate to the matter before us, not only because the Jewish high priest at Antioch did not sustain the relation of a "prince of the covenant," but also because the murder was perpetrated without the previous knowledge of Antiochus, and when the matter was reported to him, the murderer was put to death by his command (2 Macc. 4:36-38). Thus also it stands in no connection with the war of Antiochus against Egypt. The words cannot also (with Hvernick, v. Leng., Maurer, Ebrard, Kliefoth) be referred to the Egyptian king Ptolemy Philometor, because history knows nothing of a covenant entered into between this king and Antiochus Epiphanes, but only that soon after the commencement of the reign of Antiochus Epiphanes the guardians of the young Philometor demanded Coele-Syria from Antiochus, which Antiochus the Great had promised as a dowry to his daughter Cleopatra, who was betrothed to Ptolemy Philometor, but Antiochus did not deliver it up, and hence a war arose between them. To this is to be added, that, as Dereser, v. Lengerke, Maurer, and Kranichfeld have rightly remarked, the description in Dan 11:22-24 bears an altogether general character, so that v. Leng. and Maurer find therein references to all the three expeditions of Antiochus, and in Dan 11:25-27 find more fully foretold what is only briefly hinted at in Dan 11:22-24. The undertaking of the king against Egypt is first described in Dan 11:24. We must therefore, with Kranichfeld, understand בּרית נגיד in undefined generality of covenant princes in general, in the sense already given.


  Daniel 11:23-24


  In these verses there is a fuller statement of the manner in which he treats the princes of the covenant and takes possession of their territory. The וat the beginning of Dan 11:23 is explicative, and the suffix in אליו, pointing back to נגיד ב, is also to be interpreted collectively. אליו מן־התחבּרוּת, literally, "from the confederating himself with them" (התחבּרוּת is infin. formed in the Syriac manner), i.e., from the time when he had made a covenant with them, he practised deceit. This was done by his coming (עלה of a warlike coming) and gaining strength with a few people, namely (Dan 11:24), by his coming unexpectedly into the fattest and richest places of the province, and there doing unheard-of things—things which no previous king, no one of his predecessors, had ever done, scattering among them (his followers) spoil and prey and riches. Thus rightly, after the Syriac and the Vulgate (dissipabit), Rosenmller, Kranichfeld, and Ewald; while, on the contrary, v. Leng., Maurer, Hitzig, and Kliefoth interpret בּזר in the sense of to distribute, and refer the words to the circumstance that Antiochus Epiphanes squandered money lavishly, and made presents to his inferiors often without any occasion. But to distribute money and spoil is nothing unheard of, and in no way does it agree with the "fattest provinces." The contest decidedly refers to conduct which injured the fat provinces. This can only consist in squandering and dissipating the wealth of this province which he had plundered to its injury (להם [to them], dativ. incommodi). An historical confirmation is found in 1 Macc. 3:29-31. To bring the provinces wholly under his power, he devises plans against the fortresses that he might subdue them. ועד־עת, and indeed (he did this) even for a time. We cannot, with Klief., refer this merely to the last preceding passage, that his assaults against the fortresses succeeded only partly and for a time. The addition ("and that for a time") denotes a period determined by a higher power (cf. Dan 11:24 and Dan 12:4, Dan 12:6), and relates to the whole proceedings of this prince hitherto described; as C. B. Michaelis has already rightly explained: nec enim semper et in perpetuum dolus ei succedet et terminus suus ei tandem erit.


  Daniel 11:25


  These verses describe the victorious war of the king who had come to power against the king of the south, the war of Antiochus Epiphanes against king Ptolemy Philometor, which is described in 1 Macc. 1:16-19, with manifest reference to this prophecy. ויער (he shall stir up) is potentialis in the sense of divine decree: "he shall stir up his power and his heart." כּח is not warlike power, which is mentioned in בּחיל־גּדול (Dan 11:25), but the power which consists in the bringing of a great army under his command; לבב, the mental energy for the carrying out of his plans. For יעמד לא, cf. Dan 8:4. The subject is the last-named king of the south, who, notwithstanding his very great and powerful army, shall not stand in battle, but shall give way, because devices are contrived against him. The subject to יחשׁבוּ is not the enemy, the king of the north, with his army, but, according to Dan 11:26, his table-companions.


  Daniel 11:26


  Here it is more definitely stated why he cannot stand. פתבּגו אכּלי, who eat his food (פּתבּג, see under Dan 1:5), i.e., his table-companions (cf. Psa 41:10[9]), persons about him. ישׁבּרוּהוּ, shall break him, i.e., cast him to the ground. His army shall therefore overflow, but shall execute nothing, only many shall fall down slain. The first member of the verse points to treachery, whereby the battle was lost and the war was fruitless. Hitzig incorrectly interprets ישׁטוף rushes away, i.e., is disorganized and takes to flight. But שׁטף cannot have this meaning.


  Daniel 11:27


  Here then is described how the two kings seek through feigned friendship to destroy one another. The two kings are of course the two kings of the north and the south previously named. Of a third, namely, of two kings of Egypt, Philometor and Physkon, Daniel knows nothing. The third, Physkon, is introduced from history; and hence Hitzig, v. Lengerke, and others understand by the "two kings," the two kings Antiochus and Philometor confederated against the king of the south, but Kliefoth, on the contrary, thinks of Antiochus and Physkon, the latter of whom he regards as the king of the south, Dan 11:25. All this is arbitrary. Jerome has already rejected the historical evidence for this, and remarks: verum ex eo, quia scriptura nunc dicit: duos fuisse reges, quorum cor fuerit fraudulentum ... hoc secundum historiam demonstrari non potest. למרע לבבם Hitzig translates: "their heart belongs to wickedness," contrary to the context. ל denotes also here only the direction: "their heart goes toward wicked deeds," is directed thereto. מרע (from רעע), formed after מצר (cf. Ewald, 160a), the evil-doing, consists in this, that the one seeks to overthrow and destroy the other under the cloak of feigned friendship; for they eat as friends at one table, and "speak lies"—the one tells lies to the other, professing friendship. But their design shall not succeed. All interpretations of these words which are determined by historical facta are arbitrary. The history of Antiochus Epiphanes furnishes no illustrations for this. In the sense of the prophecy תצלח לא has only this meaning: the design of the king of the north to destroy the king of the south, and to make himself master both of the north and the south, shall not succeed, and the king of the south will not fulfil what he promises to his deceitful adversary. For yet the end shall be at the time appointed. These words state the reason why the מרע shall not succeed. Hitzig incorrectly translates: "but the end holds onwards to the appointed time;" for כּי cannot in this connection be rendered by but, and ל cannot express the idea of holding to anything. ל denotes here, as generally, the direction toward the end, as Dan 11:35, and Dan 8:17, Dan 8:19. The end goes yet on to the time appointed by God. That this מועד (appointment of time) does not lie in the present, but in the future, is denoted by עוד, although we do not, with Hvernick, interpret עוד by "for the end lies yet further out," nor, with v. Lengerke and Maurer, may we supply the verb "withdraws itself, is reserved." עוד stands before קץ because on it the emphasis lies. קץ is, however, not the end of the war between Antiochus and Egypt (v. Leng., Maur., Hitzig), but cannot be otherwise taken than קץ עת, Dan 11:35, Dan 11:40, and Dan 12:4. But in the latter passage קץ עת is the time of the resurrection of the dead, thus the end of the present course of the world, with which all the oppression of the people of God ceases. Accordingly קץ in the verse before us, as in Dan 11:35, Dan 11:40, is the time in which the conduct of the kings previously described, in their rising up and in their hostility against the people of God, reaches its end (Dan 11:45); and with the overthrow of these enemies the period of oppression also comes to an end. This end comes only למועד, at the time which God has determined for the purifying of His people (Dan 11:35). So long may the kings of the north and the south prosecute their aims; so long shall they strive for the possession of the kingdom without succeeding in their plans. למועד has here and in Dan 11:35 the definite article, because in both verses the language refers not to any definite time, but to the time determined by God for the consummation of His kingdom. The placing of the article in this word in the verse before us is not, with Kliefoth, to be explained from a reference to Dan 8:17, Dan 8:19. The two revelations are separated from each other by too long a space of time for this one to refer back to that earlier one by the mere use of the article, although both treat of the same subject. The למועד occurs besides in Dan 11:29, where it is natural to suppose that it has the same meaning as here; but the contents of the verse oppose such a conclusion. Dan 11:29 treats, it is true, of a renewed warlike expedition against the south, which, however, brings neither the final deciding of the war with the south (cf. Dan 11:40), nor yet the end of the oppression of the people of God; המועד is thus only the time determined for the second aggression against the south, not the time of the end.


  Daniel 11:28


  The success gained by the crafty king of the north in his war against the king of the south (Dan 11:25.) increases his endeavours after the enlarging of his dominions. Returning from Egypt with great riches, i.e., with rich spoil, he raises his heart against the holy covenant. By the potentialis ישׁב (he shall return) this new undertaking is placed in the point of view of a divine decree, to denote that he thereby brings about his own destruction. קדשׁ בּרית signifies not the holy people in covenant with God (v. Lengerke, Maurer, and many older interpreters), but the divine institution of the Old Covenant, the Jewish Theocracy. The Jews are only members of this covenant, cf. Dan 11:30. Calvin is right when he says: Mihi simplicior sensus probatur, quod scilicet bellum gerat adversus Deum. The holy covenant is named instead of the covenant people to represent the undertaking as an outrage against the kingdom of God, which was founded in Israel. ועשׂה, and he shall do, perform, that which his heart thinks, or that which he has in his mind against the holy covenant. The historical fulfilment is narrated in 1 Macc. 1:22-29. לארצו ושׁב resumes ארצו וישׁב, and teaches us that Antiochus undertook the first assault against the holy covenant on his return from Egypt into his kingdom (to Antioch), as is expressly stated in 1 Macc. 1:20.


  Daniel 11:29


  In order that he might bring Egypt wholly under his power, he undertook a new expedition thither (וּבא ישׁוּב, he comes again). But this expedition, like the first, was not successful (כ־כ, as-so, cf. Jos 14:11; Eze 18:4). For the ships of Chittim come against him. כּתּים ציּים, ships the Chittaei, for כּתּים מיד צים, Num 24:24, whence the expression is derived כּתּים is Cyprus with its chief city Κίττιον (now Chieti or Chitti); see under Gen 10:4. Ships coming from Cyprus are ships which come from the west, from the islands and coasts of the Mediterranean. In 1 Macc. 1:1 and 8:5 כּתּים is interpreted of Macedonia, according to which Bertholdt and Dereser think of the Macedonian fleet with which the Roman embassy sailed to Alexandria. This much is historically verified, that the Roman embassy, led by Popillius, appeared with a fleet in Alexandria, and imperiously commanded Antiochus to desist from his undertaking against Egypt and to return to his own land (Liv. xlv. 10-12). The lxx have therefore translated these words by: καὶ ἥξουσι ̔Ρηωμαῖοι καὶ ἐχώσουσιν αὐτὸν καὶ ἐμβριμήσονται αὐτῷ, and correctly, so far as the prophecy has received the first historical accomplishment in that factum. ונכאה, he shall lose courage, is rightly explained by Jerome: non quod interierit, sed quod omnem arrogantiae perdiderit magnitudinem.


  וזעם ושׁב, not: he was again enraged, for nothing is said of a previous זעם. ושׁב, and he turned round (back) from his expedition against Egypt. Since he was not able to accomplish anything against the נגב (the south), he turns his indignation against Judah to destroy the covenant people (cf. Dan 11:28). The ושׁב in Dan 11:30 resumes the ושׁב in Dan 11:30, so as further to express how he gave vent to his anger. Hitzig's interpretation of the first ושׁב of the return to Palestine, of the second, of the return from Palestine to Antiochus, is not justified. ויבן, he shall observe, direct his attention to the Jews who forsook the holy covenant, i.e., the apostate Jews, that he might by their help execute his plans against the Mosaic religion—partim ornando illos honoribus, partim illorum studiis ad patriam religionem obliterandam comparatis obsecundando, as C. B. Michaelis excellently remarks; cf. 1 Macc. 1:11-16 with 2:18.


  Daniel 11:31


  Here is stated what he accomplished by the help of the apostate Jews. זרעים, arms, figuratively for help (Dan 11:5), are warlike forces, as Dan 11:15, Dan 11:22. That the plur. has here the masculine form, while in those verses it has the fem. form, furnishes no reason for a difference of meaning, since זרוע in its proper sense of arm occurs promiscue with both endings in the plur.; cf. for זרעים Gen 49:24; Isa 51:5; Kg2 9:24. מן in ממּנּוּ is not partitive, a part of him, i.e., the host as a part of the king (Hitzig), but out from him, or by his command. יעמדוּ, to stand up, not to stand still, as Hitzig, on the ground of the supposition that Antiochus on his return from Egypt placed a standing army-corps in Jerusalem, would interpret it, contrary to the usage of the word, since עמד does not signify to stand still in the sense of to remain behind, though it means to endure, to keep the ground (Dan 11:6, Dan 11:15). It is disputed whether these זרעים denote military forces, troops of the hostile king (Hvernick, v. Leng., Maur., Hitz., Klief.), or his accomplices of the apostate party of the Jews, and thus essentially identical with בּרית עזבי, Dan 11:30 (Calvin, Hengstb. Christol. iii. 1, p. 110, Kran., and others). In favour of the latter view, Kranichfeld argues that the בּרית עזבי (those that forsake the covenant), according to Dan 11:30, come under consideration as a support to the king, and the ממּנּוּ of this verse before us evidently refers to the king's own army, and therefore would be superfluous. But these two reasons prove nothing. The ממּנּוּ is not superfluous, even though it were used of the king's own army. Since in Dan 11:30, Dan 11:32 the king of the north is the subject of the clause, it was necessary in זרעים to define in what relation they stood to the king. But the other remark, that the בּרית עזבי come into view as a support to the king, does not prove that these are the same who desecrate the sanctuary and set up the abomination of desolation. On the contrary, if ממּנּוּ denotes the causal exit, the זרעים cannot be the apostate Jews, but only warlike forces which the king leads forth. If we refer זרעים to the apostate Jews, then we must, with Hengstenberg and Gesenius, take ממּנּוּ in the sense of eo jubente. Moreover, the זרעים manifestly stand in contrast to the בּרית מרשׁיעי of Dan 11:32. By his troops (military forces) the king lays waste the sanctuary, and he makes by means of smooth words those who sin against the covenant heathen. Kranichfeld himself recognises this contrast, and therefore will understand as the subject to וחלּלוּ not merely "those that forsake the covenant" (Dan 11:30), but these along with and including the warlike power of the hostile king. An expedient which the difficulty suggested. המקדּשׁ is the temple, and המעוז (the strength) is in apposition. This apposition, however, does not say that the temple was fortified (v. Leng., Hitzig, Ewald), but it points out the temple as the spiritual fortress of Israel. The temple is the "Feste Burg" (firm tower) of the holy covenant (Dan 11:28), as the dwelling-place of Jehovah, which is a firm fortress to His people; cf. Psa 31:4-5, (3, 4); Isa 25:4; Psa 18:3 (2). חלּלוּ is essentially identical with מקדּשׁו מכון השׁלך, Dan 8:11. The two following clauses state what the desecration consists in: in the taking away, the removal of the stated worship of Jehovah, and in the placing, setting up of the abomination of desolation, i.e., of the idol-altar on Jehovah's altar of burnt-offering; see under Dan 8:11. משׁמם is not the genitive, but an adjective to השּׁקּוּץ (without the article after the definite noun, as e.g., Dan 8:13): the desolating abomination, i.e., the abomination which effects the desolation. With reference to the fulfilment, cf. 1 Macc. 1:37, 45, 54.


  Daniel 11:32


  The consequences to the people of Israel which result from this sin against the holy covenant.—The ungodly shall become heathen, i.e., shall wholly apostatize from the true God; but, on the other hand, the pious shall be strengthened in their confidence in the Lord. This is in general the import of Dan 11:32, the first half of which, however, has been very differently interpreted. בּרית מרשׁיעי signifies neither "those who sinfully make a covenant" (Hvernick), nor "sinners among the covenant people" (v. Lengerke), nor "those who condemn the covenant," i.e., those who reject the sign of the covenant, circumcision (Hitzig). The latter meaning is altogether arbitrary. Against the second is the fact that רשׁעים is in use for sinners; against the first, that בּרית הרשׁיע could only mean: "to declare the covenant punishable." הרשׁיע means to act wickedly, to sin, and בּרית can only be the accusative of reference, which is subordinated to the participle for the purpose of limitation (Ewald, 288); literally, "the acting wickedly with reference to the covenant." The absence of the article in בּרית is no proof against he reference of the word to the holy covenant. The article is wanting in Daniel where otherwise the determination is found from the connection, e.g., Dan 8:13. Sinning against the covenant is, it is true, a stronger expression than בּרית עזב (to forsake the covenant), but it does not include the idea of the entire apostasy from God, but only insolent violation of the covenant law, so that of בּרית מרשׁיעי it can very well be predicated יחניף. החניף does not mean to pollute (Kran.), but to desecrate, to make profane; and spoken of persons, to make them as heathen, as frequently in the Syriac. חלקּות, flatteries, here deceitful promises of earthly advantage; cf. under Dan 11:21. For the subject spoken of here, see 1 Macc. 2:18. אלהיו ידעי are the true confessors of the Lord. The suffix to אלהיו is neither to be interpreted distributively nor to be referred to עם. To יחזיקוּ we are to supply בּבּרית from the context: "to hold fast to the covenant." ועשׂוּ, as Dan 11:17, Dan 11:28, Dan 11:30, to carry out the design. In what way this is done is explained in Dan 11:33 and Dan 11:34.


  Daniel 11:33


  משׂכּילי is not the teachers, but intelligentes, those who have insight or understanding. The pious are meant by the word, those who know their God (Dan 11:32). This is seen from the contrast רשׁעים, Dan 12:10. According to the O.T. view, wisdom, insight, are correlative ideas with the fear of God, piety, Psa 14:1; Job 28:28; and לרבּים with the article, the many, the great multitude of the people who bring themselves forward to view by the judicious appearance of the pious, are moved to hold fast by the law of the Lord. Yet they who understand shall for a time fall by the sword, etc. The subject to נכשׁלוּ is not the רבּים, or those with the teachers (Hitzig), but the עם משׂכּילי, but not all, but, according to Dan 11:35, a number of them; for in Dan 11:35 falling is not first specially predicated of the teachers, as Hitzig thinks, but only the effect which that would have on the whole people. The words point to a warlike rising up of the faithful members of the covenant people against the hostile king, and have had their first historical fulfilment in the insurrection of the Maccabees against Antiochus Epiphanes; cf. 1 Macc. 2ff. In 1 Macc. 1:57; 2:38; 3:41; 5:13, 2 Macc. 6:11, there are examples of this falling by the sword. The רבּים after ימים in several Codd. is a worthless gloss.
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  Through the fall of the pious in war little help shall come to the people of God. מעט (little) is not "spoken contemptuously" (Hitzig), but the help is so named in comparison with the great deliverance which shall come to the people of God in the time of the end by the complete destruction of the oppressor. We may not therefore, with Hitzig and others, limit this expression to the circumstance that with the victories of Judas Maccabaeus (1 Macc. 3:11ff., 23ff., 4:14, etc.) they were far from gaining all, for they also met with a defeat (1 Macc. 5:60f.). For with the overthrow of Antiochus and the liberation of the Jews from the Syrian yoke, full help was not yet rendered to the people of God. The "little help" consists in this, that by the rising up and the wars of those that had understanding among the people the theocracy was preserved, the destruction of the service of Jehovah and of the church of God, which was aimed at by the hostile king, was prevented, and, as the following clauses express, the purifying of the people of God is brought about. This purifying is the design and the fruit of the oppression which God brings upon His people by means of the hostile king. The attaining of this end is a "little help" in comparison with the complete victory over the arch-enemy of the time of the end. Many shall connect themselves with the משׂכּילים (intelligentes, Dan 11:33) with flatteries (as Dan 11:21). "The successes of Judas, and the severity with which he and Mattathias treated the apostates (1 Macc. 2:44; 3:5, 8), had the result of causing many to join them only through hypocrisy (1 Macc. 7:6; 2 Macc. 14:6), who again forsook them as soon as opportunity offered; 1 Macc. 6:21ff., 9:23" (Hitzig, Kliefoth).
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  Such has been the experience in all periods of the church's history. Therefore does the church need to pass through the purifying process of affliction, in which not only the lukewarm fall away in the time of conflict, but also many even מן־המּשׂכּילים. מן is here partitive. יכּשׁלוּ (they shall fall) is to be understood (cf. Dan 11:33, בח נכשׁלוּ) not merely of death in battle, but of other calamities, such as being imprisoned, plundered, etc. בּהם לצרוף to melt, i.e., to purify by them, not as to them; for ב rof ;meht does not represent the accusative, as Kranichfeld thinks, referring in confirmation to Ewald, 282. The use of ב there spoken of is of a different nature. The suffix in בּהם refers neither to "those that understand" alone (Hv.), nor to the "many," Dan 11:33 (v. Leng.), still less to the flatterers in Dan 11:34 (Maurer), but to all of these together, or to the whole company of the people of God in the sum of their individuals. The verbs וללבּן לברר serve to strengthen the expression (ללבּן for ללבּין on account of the assonance). קץ עד־עת (to the time of the end) is connected with יכּשׁלוּ, the chief idea of the passage. The stumbling and falling of "those who understand" (the pious) shall continue to the time of the end, to bring about the purification of the people for their glorification in the time of the end. For the end stretches itself out yet to the time appointed (cf. Dan 11:27); i.e., it does not come in with the "little help" which Israel received by the rising up of "those who understand" against the hostile king, thus not with the afflictions that came upon them by Antiochus, but it shall come afterwards at the time appointed by God. The assertion that "the end is connected with the death of king Antiochus Epiphanes" (Hitzig, Bleek, and others) is founded on a misunderstanding of the following section, Dan 11:36-45. On the contrary, Kranichfeld has rightly remarked, that "the statements made in Dan 11:36-39 incl. regarding the king of the north, now fall, in accordance with the context, into the period which shall expire at that time of the end are then to be prophesied.
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  The Hostile King Exalting Himself above All Divine and Human Ordinances at the Time of the End—Dan 11:36-39


  This exaltation of the king is here introduced by the formula כרצנו ועשׂה, which expresses the self-will and the irresistible might of his proceeding; cf. Dan 3:16 and Dan 8:4—"a feature common to Antiochus and Antichrist" (Klief.). He shall raise himself above every god, not merely "subjectively in his lofty imagination" (Hitzig), but also by his actions. כּל־אל, every god, not merely the God of Israel, but also the gods of the heathen. This does not agree with Antiochus. The ἰσόθεα φρονεῖν ὑπερηφανῶς which is said of him, 2 Macc. 9:12, is not an exalting of himself above every god. "Antiochus was not an ἄθεος; he even wished to render the worship of Zeus universal; and that he once spoiled the temple does not imply his raising himself above every god" (Klief.). Of Antiochus much rather, as is said by Livy (41:20), in duabus tamen magnis honestisque rebus fere regius erat animus, in urbium donis et deorum cultu. On the contrary, these words before us are expressly referred to Antichrist, Th2 2:4.


  Yet further, in his arrogance he shall speak נפּלאות, wonderful, i.e., impious and astonishing things, against the God of gods, i.e., the true God. This clause expounds and strengthens the מלּל רברבן (speaking great things), which is said of the enemy at the time of the end, Dan 7:8, Dan 7:11, Dan 7:20. In this he will prosper, but only till the anger of God against His people (זעם as Dan 8:19) shall be accomplished. Regarding כלה see at Dan 9:27. This anger of God is irrevocably determined (נחרצה), that His people may be wholly purified for the consummation of His kingdom in glory. The perf. נעשׂתה does not stand for the imperf. because it is decreed, but in its proper meaning, according to which it represents the matter as finished, settled. Here it accordingly means: "for that which is irrevocably decreed is accomplished, is not to be recalled, but must be done."
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  The exalting of himself above all on the part of the king is further described. "He shall not regard the gods of his fathers," i.e., shall cast aside the worship of the gods transmitted to him from his fathers. This again does not accord with Antiochus Epiphanes, regarding whom it is true that history records that he wished to suppress the worship practised by the Jews, but it knows nothing


  (Note: The statement in 1 Macc. 1:41ff., "Moreover king Antiochus wrote to his whole kingdom that all should be one people, and every one should have his laws: so all the heathen agreed according to the commandment of the king," does not amount to a proof of this. "For," as Grimm rightly remarks, "the account of such a decree of Antiochus to all (not Hellenic) peoples of his kingdom is very doubtful. No profane historian records anything about it, neither does Josephus, nor the author of the second book of the Maccabees in the parallel passages. It is true that Antiochus, according to Livy, xli. 20, put great honour upon Jupiter by building a splendid temple to Tages, and according to Polybius, xxvi. 10, 11, he excelled all kings who preceded him in expensive sacrifices and gifts in honour of the gods; but this is no proof of a proselytizing fanaticism." The contrary rather appears from Josephus, Antt. xii. 5. 5, where the Samaritans, in a letter to Antiochus, declare, contrary to the opinion entertained regarding them by their governor, that by descent and custom they were not Jews. Their letter rests on the supposition that the royal decree was directed only against the Jews. Cf. Falthe, Gesch. Macedoniens, ii. p. 596. Diodorus also (xxxiv. 1), to whom Hitzig refers, only states that Antiochus wished to dissolve τὰ νόμιμα of the Jewish people, and to compel the Jews to abandon their manner of life (τὰς ἀγωγὰς μεταθέσθαι).


  of attempts made by him to destroy the gods and the worship of other nations. The words which follow, נשׁים על־חמדּת, the old interpreters understood of the love of women, or of conjugal love; the modern, after the example of J. D. Michaelis and Gesenius, on the contrary, understand them of the goddess Anatis or Mylitta, the Assyrian Venus, and refer them specially to the spoiling of the temple of this goddess in Elymas (1 Macc. 6:1, cf. 2 Macc. 1:13). Ewald finally would understand by the expression "the desire of women," the Syrian deity Tammuz-Adonis. The connection requires us to think on a deity, because these words are placed between two expressions which refer to the gods. But the connection is not altogether decisive; rather the כּל על in the clause at the end of the verse denotes that the subject spoken of is not merely the king's raising himself above the gods, but also above other objects of pious veneration. A verbal proof that נשׁים חמדּת denotes the Anatis or Adonis as the favourite deity of women has not been adduced. For these words, desiderium mulierum, denote not that which women desire, but that which women possess which is desirable; cf. under Sa1 9:20. But it is impossible that this can be Anatis or Adonis, but it is a possession or precious treasure of women. This desirable possession of women is without doubt love; so that, as C. B. Michaelis has remarked, the expression is not materially different from נשׁים אהבת, the love of women, Sa2 1:26. The thought: "he shall not regard the desire of women, or the love of women," agrees perfectly with the connection. After it has been said in the first clause: he shall set himself free from all religious reverence transmitted from his fathers, from all piety toward the gods in which he had been trained, it is then added in the second clause: not merely so, but generally from all piety toward men and God, from all the tender affections of the love of men and of God. The "love of women" is named as an example selected from the sphere of human piety, as that affection of human love and attachment for which even the most selfish and most savage of men feel some sensibility. Along with this he shall set himself free from כּל־אלוהּ, from all piety or reverence toward God or toward that which is divine (Klief.). This thought is then established by the last clause: "for he shall magnify himself above all." To כּל על we may not supply אלוהּ; for this clause not only presents the reason for the foregoing clause, וגו כּל־אלוהּ על, but for both of the foregoing clauses. Hitzig and Kliefoth are right in their interpretation: "above everything, or all, gods and men," he shall magnify himself, raise himself up in arrogance.
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  On the other hand, he will honour the god of fortresses. That מעזּים is not, with Theodotion, the Vulgate, Luther, and others, to be regarded as the proper name of a god, is now generally acknowledge. But as to which god is to be understood by the "god of fortresses," there is very great diversity of opinion. Grotius, C. B. Michaelis, Gesenius, and others think on Mars, the god of war, as the one intended; Hvernick, v. Lengerke, Maurer, and Ewald regard Jupiter Capitolinus, to whom Antiochus purposed to erect a temple in Antioch (Livy, xli. 20); others, Jupiter Olympius; while Hitzig, by changing מעזּים into ים מעז, fortress of the sea, thinks that Melkart, or the Phoenician Hercules, is referred to. But according to the following passage, this god was not known to his fathers. That could not be said either of Mars, or Jupiter, or Melkart. Add to this, "that if the statement here refers to the honouring of Hercules, or Mars, or Zeus, or Jupiter, then therewith all would be denied that was previously said of the king's being destitute of all religion" (Klief.). The words thus in no respect agree with Antiochus, and do not permit us to think on any definite heathen deity. כּנּו על does not signify on his foundation, pedestal (Hv., v. Leng., Maurer, Hitzig, Ewald), because the remark that he honoured God on his pedestal would be quite inappropriate, unless it had been also said that he had erected a statue to him. כּנּו על has here the same meaning as in Dan 11:7, Dan 11:20, Dan 11:21 : "in his place or stead" (Gesenius, de Wette, Kliefoth, and others). But the suffix is not, with Klief., to be referred to כּל על: in the place of all that, which he did not regard, but it refers to כּל־אלוהּ: in the place of every god; which is not overthrown by the objection that in that case the suffix should have been plur., because the suffix is connected with the singular אלוה. The "god of fortresses" is the personification of war, and the thought is this: he will regard no other god, but only war; the taking of fortresses he will make his god; and he will worship this god above all as the means of his gaining the world-power. Of this god, war as the object of deification, it might be said that his fathers knew nothing, because no other king had made war his religion, his god to whom he offered up in sacrifice all, gold, silver, precious stones, jewels.
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  With the help of this god, who was unknown to his fathers, he will so proceed against the strong fortresses that he rewards with honour, might, and wealth those who acknowledge him. This is the meaning of the verse, which has been very differently rendered. The majority of modern interpreters separate the two parts of the verse from each other, for they refer the first hemistich to the preceding, and in the second they find a new thought expressed. Hvernick and v. Lengerke supply a demonstrative כּה, thus:—thus shall he do to the armed fortresses together with the strange gods, i.e., fill the fortified temples with treasures, and promote their worship. But the supplement כּה is here just as arbitrary as is the interpreting of the armed fortresses of temples. Hitzig misses the object to עשׂה, and seeks it by changing עם into עם: he prepares for the armed fortresses a people of a strange god; but apart from the fact that the change of the text is arbitrary, the use of the expression "people of a strange god" for colonists is most singular. Ewald translates the expression thus: "he proceeds with the strong fortresses as with the strange god," and explains: "he loves the fortresses only just as a god;" but he has given no proof that ל עשׂה means to love. The missing object to ועשׂה follows in the second hemistich, just as in Deu 31:4; Jos 8:2; Isa 10:11. עשׂה means simply to do anything to one (Kran., Klief.). נכר אלוהּ עם, with the help of the strange god (עם of assistance, as in Sa1 14:45), not: in the mind of the strange god (Kliefoth). מעזּים מבצרי, fortified, i.e., strong fortresses, are not the fortified walls and houses, but the inhabitants of the fortified cities. With these he does according to his will with the help of his god, i.e., of war, namely in this, that he rewards with honour and power only those who acknowledge him. הכּיר אשׁר, who acknowledges, sc. him, the king who made war his god. Hitzig has incorrectly interpreted: whom he acknowledges. The Keri יכּיר for the Kethiv הכּיר is an unnecessary emendation here, as in Isa 28:15 with עבּר. The verb הכּיר is chosen to reflect upon the word נכר. It means to recognise, properly to acknowledge him as what he is or wishes to be; cf. Deu 21:17. Such an one he shall increase with honour, confer upon him sovereignty over many, and divide the land. בּמחיר is not for payment, for recompense, as the contrast to חנּם (gratuitously) (Kran.). That is not a suitable rendering here. The word rather means pro praemio, as a reward (Maur., Klief.), as a reward for the recognition accorded to him. The Vulgate renders it rightly according to the sense, gratuito. In this most modern interpreters find a reference to the circumstance that Antiochus occupied the Jewish fortresses with heathen garrisons, and rewarded his adherents with places of honour and with possessions of land (2 Macc. 4:10, 24; 5:15). But this is what all conquerors do, and it was not peculiar to Antiochus, so that it could be mentioned as characteristic of him. The words contain the altogether common thought that the king will bestow honour, power, and possessions on those who acknowledge him and conduct themselves according to his will, and they accord with the character of Antichrist in a yet higher degree than with that of Antiochus.
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  The last Undertakings of the Hostile King, and His End


  By the words קץ בּעת, which introduce these verses, the following events are placed in the time of the end. Proceeding from the view that the whole of the second half of this chapter (vv. 21-45) treats of Antiochus and his undertakings, most modern interpreters find in the verses the prophecy of a last expedition of this Syrian king against Egypt, and quote in support of this view the words of Jerome: Et haec Porphyrius ad Antiochum refert, quod undecimo anno regni sui rursus contra sororis filium, Ptolem. Philometorem dimicaverit, qui audiens venire Antiochum congregaverit multa populorum millia, sed Antiochus quasi tempestas valida in curribus et in equitibus et in classe magna ingressus sit terras plurimas et transeundo universa vastaverit, veneritque ad Judaeam et arcem munierit de ruinis murorum civitatis et sic perrexerit in Aegyptum. But regarding this expedition not only are historians silent, but the supposition of such a thing stands in irreconcilable contradiction to the historical facts regarding the last undertakings of Antiochus. According to 1 Macc. 3:27ff., Antiochus, on receiving tidings of the successful insurrection of the Maccabees, and of the victory which Judas had won, since he found that money was wanting to him to carry on the war, resolved to return to Persia, "there to collect the tribute of the countries" (1 Macc. 3:31); and after he had made Lysias governor, he delivered to him the one half of his army, that he might with it "destroy and root out the strength of Israel," and with the other half departed from Antioch and crossed the Euphrates into the high countries, i.e., the high-lying countries on the farther side of the Euphrates (1 Macc. 3:33-37). There he heard of the great treasures of a rich city in Persia, and resolved to fall upon this city and to take its treasures; but as the inhabitants received notice of the king's intention, he was driven back and compelled to return to Babylon, having accomplished nothing. On his return he heard in Persia the tidings of the overthrow of Lysias in a battle with the Maccabees, and of the re-erection of the altar of Jehovah at Jerusalem; whereupon he was so overcome with terror and dismay, that he fell sick and died (1 Macc. 6:1-16). The historical truth of this report is confirmed by Polybius, who mentions (Fragm. xxxi. 11) that Antiochus, being in difficulty for want of money, sought to spoil the temple of Artemis and Elymas, and in consequence of the failure of his design he fell ill at Tabae in Persia, and there died. By these well-established facts the supposition of an invasion of Egypt by Antiochus in the eleventh, i.e., the last year of his reign, is excluded. The Romans also, after they had already by their intervention frustrated his design against Egypt, would certainly have prevented a new war, least of all would they have permitted an entire subjugation of Egypt and the south, which we must accept after Dan 11:42, Dan 11:43. Besides, the statement made by Porphyry shows itself to be destitute of historical validity by this, that according to it, Antiochus must have made the assault against Egypt, while on the contrary, according to the prophecy, Dan 11:40, the king of the south begins the war against the king of the north, and the latter, in consequence of this attack, passes through the lands with a powerful host and subdues Egypt.


  For these reasons, therefore, v. Lengerke, Maurer, and Hitzig have abandoned the statement of Porphyry as unhistorical, and limited themselves to the supposition that the section (Dan 11:40-45) is only a comprehensive repetition of that which has already been said regarding Antiochus Epiphanes, according to which "the time of the end" (Dan 11:40) denotes not the near time of the death of Antiochus, but generally the whole period of this king. But this is, when compared with Dan 11:27, Dan 11:35, impossible. If thus, according to Dan 11:35, the tribulation with which the people of God shall be visited by the hostile king for their purification shall last till the time of the end, then the time of the end to which the prophecies of Dan 11:40-45 fall cannot designate the whole duration of the conduct of this enemy, but only the end of his reign and of his persecutions, in which he perishes (Dan 11:40). On the contrary, the reference to Dan 8:17 avails nothing, because there also קץ עת has the same meaning as here, i.e., it denotes the termination of the epoch referred to, and is there only made a more general expression by means of לעת than here, where by בּעת and the connection with Dan 11:35 the end is more sharply defined. To this is to be added, that the contents of Dan 11:40-45 are irreconcilable with the supposition that in them is repeated in a comprehensive form what has already been said of Antiochus, for here something new is announced, something of which nothing has been said before. This even Maurer and Hitzig have not been able to deny, but have sought to conceal as much as possible,—Maurer by the remark: res a scriptore iterum ac saepius pertractatas esse, extremam vero manum operi defuisse; and Hitzig by various turnings—"as it seems," "but is not more precisely acknowledged," "the fact is not elsewhere communicated"—which are obviously mere make-shifts.


  Thus Dan 11:40-45 do not apply to Antiochus Epiphanes, but, with most ancient interpreters, they refer only to the final enemy of the people of God, the Antichrist. This reference has been rightly vindicated by Kliefoth. We cannot, however, agree with him in distinguishing this enemy in Dan 11:40 from the king of the south and of the north, and in understanding this verse as denoting "that at the time of this hostile king, which shall be the time of the end, the kings of the south as well as of the north shall attack him, but that he shall penetrate into their lands and overthrow them." Without taking into account the connection, this interpretation is not merely possible, but it is even very natural to refer the suffix in עליו and in עמּו to one and the same person, namely, to the king who has hitherto been spoken of, and who continues in Dan 11:40-45 to be the chief subject. But the connection makes this reference impossible. It is true, indeed, that the suffix in עמּו refers without doubt to this king, but the suffix in עליו can be referred only to the king of the south named immediately before, who pushes at him, because the king against whom the king of the south pushes, and of whom mention is made vv. 21-39, is not only distinctly designated as the king of the north (Dan 11:13-21), but also, according to Dan 11:40-43, he advances from the north against the Holy Land and against Egypt; thus also, according to Dan 11:40-43, must be identical with the king of the north. In Dan 11:40-43 we do not read of a war of the hostile king against the king of the south and the king of the north. The words in which Kliefoth finds indications of this kind are otherwise to be understood.
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  If we now more closely look into particulars, we find that קץ עת is not the end of the hostile king, but, as in Dan 11:27, Dan 11:35, the end of the present world-period, in which also, it is true, occurs the end of this king (קצּו, Dan 11:45). For the figurative expression יתנגּח (shall push), cf. Dan 8:4. In the word there lies the idea that the king of the south commences the war, makes an aggression against the hostile king. In the second clause the subject is more precisely defined by "the king of the north" for the sake of distinctness, or to avoid ambiguity, from which it thence follows that the suffix in עליו refers to the king of the south. If the subject were not named, then "the king of the south" might have been taken for it in this clause. The words, "with chariots, and with horsemen, and with many ships," are an oratorical exemplification of the powerful war-host which the king of the north displayed; for the further statement, "he presses into the countries, overflows and passes over" (ועבר שׁטף as Dan 11:10), does not agree with the idea of a fleet, but refers to land forces. The plur. בּארצות (into the countries) does not at all agree with the expedition of a Syrian king against Egypt, since between Syria and Egypt there lay one land, Palestine; but it also does not prove that "the south-land and the north-land, the lands of the kings of the south and of the north, are meant" (Klief.), but it is to be explained from this, that the north, from which the angry king comes in his fury against the king of the south, reached far beyond Syria. The king of the north is thought of as the ruler of the distant north.
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  Penetrating into the countries and overflowing them with his host, he comes into the glorious land, i.e., Palestine, the land of the people of God. See at Dan 11:16 and Dan 8:9. "And many shall be overthrown." רבּות is not neuter, but refers to ארצות, Dan 11:40. For "that the whole lands are meant, represented by their inhabitants (cf. The verb masc. יכּשׁלוּ [shall be overthrown]), proceeds from the exceptions of which the second half of the verse makes mention" (Kran.). The three peoples, Edomites, Moabites, and Ammonites, are represented as altogether spared, because, as Jerome has remarked, they lay in the interior, out of the way of the line of march of Antiochus to Egypt (v. Leng., Hitzig, and others). This opinion Hitzig with justice speaks of as altogether superficial, since Antiochus would not have omitted to make war against them, as e.g., his father overcame the Ammonites in war (Polyb. v. 71), if they had not given indubitable proofs of their submission to him. Besides, it is a historical fact that the Edomites and Ammonites supported Antiochus in his operations against the Jews (1 Macc. 5:3-8; 4:61); therefore Maurer remarks, under ימּלטוּ (they shall escape): eorum enim in oppremendis Judaeis Antiochus usus est auxilio. But since the king here spoken of is not Antiochus, this historizing interpretation falls of itself to the ground. There is further with justice objected against it, that at the time of Antiochus the nation of Moab no longer existed. After the Exile the Moabites no longer appear as a nation. They are only named (Neh 13:1 and Ezr 9:1), in a passage cited from the Pentateuch, along with the Philistines and the Hittites, to characterize the relations of the present after the relations of the time of Moses. Edom, Moab, and Ammon, related with Israel by descent, are the old hereditary and chief enemies of this people, who have become by name representatives of all the hereditary and chief enemies of the people of God. These enemies escape the overthrow when the other nations sink under the power of the Antichrist. עמּון בּני 'ראשׁית, "the firstling of the sons of Ammon," i.e., that which was most valued or distinguished of the Ammonites as a first-fruit, by which Kranichfeld understands the chief city of the Ammonites. More simply others understand by the expression, "the flower of the people, the very kernel of the nation;" cf. Num 24:20; Amo 6:1; Jer 49:35. The expression is so far altogether suitable as in the flower of the people the character of the nation shows itself, the enmity against the people of God is most distinctly revealed; but in this enmity lies the reason for this people's being spared by the enemy of God.
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  The stretching forth of his hand upon the countries is a sign expressive of his seizing them, taking possession of them, for which he falls upon them. בּארצות are not other countries besides those which, according to Dan 11:40, he overflowed (Klief.), but the same. Of these lands Egypt is specially noticed in Dan 11:42 as the most powerful, which had hitherto successfully withstood the assaults of the king of the north, but which in the time of the end shall also be overthrown. Egypt, as the chief power of the south, represents the mightiest kingdoms of the earth. לפּליטה תּהיה לא (and there shall not be for an escape), expressive of complete overthrow, cf. Joe 2:3; Jer 50:29.
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  Along with the countries all their treasures fall into the possession of the conqueror, and also all the allies of the fallen kingdom shall be compelled to submit to him. The genitive מצרים belongs not merely to חמות (precious things), but to all the before-named objects. בּמצעדיו (at his steps) = בּרגליו, Jdg 4:10, denotes the camp-followers, but not as mercenary soldiers (v. Leng., Hitz.). The Lybians and Cushites represent all the allies of the Egyptians (cf. Eze 30:5; Nah 3:9), the most southern nations of the earth.
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  The End of the Hostile King


  As has been already seen, the expressions in Dan 11:40-43 regarding this king do not agree with Antiochus Epiphanes, so also the statements regarding his end are in contradiction to the historical facts regarding the end of the Syrian king. When the hostile king took possession of Egypt and its treasures, and made the Lybians and Cushites subject to him, tidings from the east and the north overwhelm him with terror. The masc. יבהלהוּ stands ad sensum related to the persons who occasion the reports. The reports excited his anger, so that he goes forth to destroy many. We have to think thus on the reports of revolt and insurrections in the east and the north of his kingdom, which came to his ears in Egypt. On this ground Hitzig, with other interpreters, refuses to refer the statement in Dan 11:44 to the expedition of Antiochus against the Parthians and Armenians (Tacit. hist. Dan 11:8, and App. Syr. c. 45, 46; 1 Macc. 3:37), because Antiochus did not undertake this expedition from Egypt; and rather, in regard to the east, thinks on the tidings from Jerusalem of the rebellion of Judea (2 Macc. 5:11ff.; 1 Macc. 1:24), and in regard to the north, on the very problematical expedition against the Aradiaei, without observing, however, that no Scripture writer designates Jerusalem as lying in the east of Egypt, But besides, Antiochus, since he has occupied for some years beyond the Euphrates, and there met with his death, could not shortly before his end lead an expedition out of Egypt against Aradus. What Porphyry says


  (in Jerome under Dan 11:44) regarding an expedition of Antiochus undertaken from Egypt and Lybia against the Aradiaei and the Armenian king Artaxias, he has gathered only from this verse and from notices regarding the wars of Antiochus against the Aradiaei and king Artaxias (after whose imprisonment, according to App. Syr. c. 46, he died), without having any historical evidence for it. But even though the statement of Porphyry were better established, yet it would not agree with Dan 11:45; for when the king goes forth, in consequence of the report brought to him, to destroy many, he plants, according to Dan 11:45, his palace-tent near to the holy mount, and here comes to his end; thus meeting with his destruction in the Holy Land not far from Jerusalem, while Antiochus, according to Polybius and Porphyry, died in the Persian city of Tabae on his return from Persia to Babylon.


  Daniel 11:45


  נטע of planting a tent, only here instead of the usual word נטה, to spread out, to set up, probably with reference to the great palace-like tent of the oriental ruler, whose poles must be struck very deep into the earth. Cf. The description of the tent of Alexander the Great, which was erected after the oriental type, in Polyaen. Strateg. iv. 3. 24, and of the tent of Nadir-Schah in Rosenmller, A. u. N. Morgl. iv. p. 364f. These tents were surrounded by a multitude of smaller tents for the guards and servants, a circumstance which explains the use of the plur. אהלי is incorrectly taken by Theodotion, Porphyry, Jerome, and others for a nomen propr., meaning in Syria, palace or tower. להר בּין = וּבּין בּין, Gen 1:6; Joe 2:17, of a space between two other places or objects. צבי-קדשׁ-צב הר, the holy hill of the delight, i.e., of Palestine (cf. Dan 8:9), is without doubt the mountain on which stood the temple of Jerusalem, as v. Leng., Maur., Hitzig, and Ewald acknowledge. The interpretation of the mountain of the temple of Anatis in Elymas (Dereser, Hvernick) needs no refutation. According to this, ימּים cannot designate the Mediterranean and the Dead Sea, as Kliefoth supposes, but it is only the poetic plur. of fulness, as a sign of the great Mediterranean Sea. Since now this scene where the great enemy of the people of God comes to his end, i.e., perishes, in no respect agrees with the place where Antiochus died, then according to Hitzig the pseudo-Daniel does not here accurately distinguish the separate expeditions from one another, and must have omitted between the first and the second half of the verse the interval between the return of Antiochus from Egypt and his death, because Antiochus never again trod the soil of Palestine. Such expedients condemn themselves. With "he shall come to his end," cf. Dan 8:25, where the end of this enemy of God is described as a being "broken without the hand of man." Here the expression "and none shall help him" is added to designate the hopelessness of his overthrow.


  The placing of the overthrow of this enemy with his host near the temple-mountain agrees with the other prophecies of the O.T., which place the decisive destruction of the hostile world-power by the appearance of the Lord for the consummation of His kingdom upon the mountains of Israel (Eze 39:4), or in the valley of Jehoshaphat at Jerusalem, or at Jerusalem (Joe 3:2, Joe 3:12.; Zac 14:2), and confirms the result of our exposition, that the hostile king, the last enemy of the world-power, is the Antichrist. With this also the conclusion, Dan 12:1-3, is in harmony.


  Daniel 12


  Daniel 12:1


  ההיא וּבעת points back to קץ בּעת (Dan 11:4). At the time of the end, in which the hostile persecutor rises up to subdue the whole world, and sets up his camp in the Holy Land to destroy many in great anger and to strike them with the ban (החרים, Dan 11:44), i.e., totally to outroot them (Dan 11:40-45), the great angel-prince Michael shall come forth and fight for the people of God against their oppressor. Regarding Michael, see under Dan 10:13, p. 771. "Who stands over the sons of thy people," i.e., stands near, protecting them (cf. for על עמד in the sense of coming to protect, Est 8:11; Est 9:16), describes Michael, who carries on his work as Israel's שׂר (Dan 10:21). That Michael, fighting for Daniel's people, goes forth against the hostile king (Dan 11:45), is, it is true, not said expressis verbis, but it lies in the context, especially in the עמך ימּלט (they people shall be delivered) of the second half of the verse, as well as in the expressions regarding Michael, Dan 10:13 and Dan 10:21.


  But the people of God need such powerful help for their deliverance, because that time shall be one of oppression without any parallel. The description of this oppression seems to be based on Jer 30:7 (C. B. Michaelis, Hengstenberg); but that which is there said is here heightened by the relative clause (cf. Joe 2:2), which enlarges the thought, Exo 9:18, Exo 9:24. This צרה עת (time of distress) is the climax of the oppression which the hostile king shall bring upon Israel, and occurs at the same time as the expiry of the last (the seventieth) week, Dan 9:26. "The salvation of Israel (ימּלט), which is here thought of as brought about under the direction of Michael, coincides essentially with the description, Dan 7:18, Dan 7:25., 14, Dan 9:24." Thus Kranichfeld rightly remarks. He also rightly identifies the continued victorious deliverance of Israel from the oppression (Dan 12:1) with the setting up of the Messianic kingdom, described in Dan 7:2, Dan 7:9, and finds in this verse (Dan 12:1) the Messianic kingdom dissolving the world-kingdoms.


  With this the opposers of the genuineness of the book of Daniel also agree, and deduce therefrom the conclusion, that the pseudo-Daniel expected, along with the overthrow of Antiochus Epiphanes, the appearance of the Messianic kingdom of glory. This conclusion would be indisputable if the premises from which it is drawn, that ההיא בּעת (at that time) is the time of Antiochus, were well founded. All attempts of believing interpreters, who, with Porphyry, Grotius, Bleek, v. Lengerke, Hitzig, and others, find the death of Antiochus prophesied in Dan 11:45, to dismiss this conclusion, appear on close inspection to be untenable. According to Hvernick, with ההיא וּבעת (and at that time) a new period following that going before is introduced, and that ההיא בּעת means at some future time. The appearance of Michael for his people denotes the appearance of the Messiah; and the sufferings and oppressions connected with his appearance denote the sufferings which the people of Israel shall endure at the destruction of Jerusalem by the Romans, but which shall be most fully realized only at the second coming of the Lord, Mat 24:21-22. But this explanation is shattered against the ההיא בּעת, which never has the meaning "at some time," i.e., in the further future, and is refuted by the following remark of Hitzig:—"Not once," says he, with good ground, "can the words ההוּא בּיּום be proved by such passages as Kg2 3:6; Isa 28:5; Gen 39:11, to have the meaning of at that day; in ההיא בעת we may not by any means seek such a meaning, and the copula here puts a complete barrier in the way of such arbitrariness. Moreover, if the epoch of Antiochus Epiphanes was indeed a time of oppression, who could a reader then not refer this ההיא to the time of that king described in the foregoing chapter?" Finally, משׂכּילים (intelligentes), Dan 12:3, refers back to the עם משׂכּילי who helped may to knowledge, and who lost their lives in the persecution (Dan 11:33-34), and now are raised to eternal life.


  Hvernick, however, was right, in opposing those who refer Dan 12:1 to the period of persecution under Antiochus, in arguing that the statement of the unheard-of greatness of the affliction is far too strong for such a period, and at the same time that the promise of the deliverance of those that shall be found written in the book does not accord with that Syrian oppression, although he is in error when he interprets the appearance of Michael of the first appearance of Christ. This interpretation receives no support either from Dan 9:26 or from Mat 24:21-22, because both passages treat of the coming of Christ in glory. But if the reference of this verse to the appearance of Christ in the flesh is inconsistent with the words, still more so is its reference to the period of Antiochus. Those interpreters who advance this view are under the necessity of violently separating Dan 12:1 from Dan 12:2, Dan 12:3, which undoubtedly treat of the resurrection from the dead.


  According to Auberlen, who has rightly conceived that the משׂכּילים, Dan 12:3, allude to the משׂכּילים, Dan 11:33 and Dan 11:34, the הרבּים מצדּיקי to the לרבּים יבינוּ, Dan 11:33, Dan 12:2, Dan 12:3 do not intimate any progress in the development of the history, but by mentioning the resurrection only, are referred to the eternal retribution which awaits the Israelites according to their conduct during the time of great persecution under Antiochus, because, as C. B. Michaelis has said, ejus (i.e., of the resurrection) consideratio magnam vim habet ad confirmandum animum sub tribulationibus. As to the period between the time of trial and the resurrection, nothing whatever is said; for in Dan 12:2, Dan 12:3 every designation of time is wanting, while in Dan 12:1 the expression "at this time" twice occurs. Thus Hengstenberg (Christol. iii. 1, p. 6) has remarked, "Whether there be a longer or a shorter time between the tribulation of the Maccabean era and the resurrection, the consolation from the fact of the resurrection remains equally powerful. Therefore it is so connected with the deliverance from the persecution as if the one immediately followed the other." But with this it is conceded that the resurrection from the dead is so associated with the deliverance of Israel from the tyranny of Antiochus as if it came immediately after it, as the opponents of the genuineness of the book affirm. But this interpretation is obviously a mere make-shift.


  Daniel 12:2


  These verses do not at all present the form of a parenetic reference to the retribution commencing with the resurrection. Dan 12:2 is by the copula וconnected with Dan 12:1, and thereby designates the continuance of the thought of the second half of Dan 12:1, i.e., the further representation of the deliverance of God's people, namely, of all those who are written in the book of life. Since many of the משׂכּילים who know their God (Dan 11:33) lose their life in the persecution, so in the promise of deliverance a disclosure of the lot awaiting those who sealed with their blood their fidelity to God was not to be avoided, if the prophecy shall wholly gain its end, i.e., if the promise of the deliverance of all the pious shall afford to the people of God in the times of oppression strength and joy in their enduring fidelity to God. The appeal to the fact that Dan 12:2, Dan 12:3 contain no designation of time proves nothing at all, for this simple reason, that the verses connected by "and" are by this copula placed under Dan 12:1, which contains a designation of time, and only further show how this deliverance shall ensue, namely thus, that a part of the people shall outlive the tribulation, but those who lose their lives in the persecution shall rise again from the dead.


  To this is to be added that the contents of Dan 12:1 do not agree with the period of persecution under Antiochus. That which is said regarding the greatness of the persecution is much too strong for it. The words, "There shall be a time of trouble such as never was מהיות , since there was a nation or nations," designate it as such as never was before on the earth. Theodoret interprets thus: οἵα οὐ γέγονεν, αφ ̓οὐ γεγένηται εθνος ἐπὶ τῆς γῆς ἕως τοῦ καιροῦ ἐκείνου. With reference to these words our Lord says: οἵα οὐ γέγονεν ἀπ ̓ἀρχῆς κόσμου ἕως τοῦ νῦν, οὐδ ̓οὐ μὴ γένηται, Mat 24:21. Though the oppression which Antiochus brought upon Israel may have been most severe, yet it could not be said of it without exaggeration, that it was such a tribulation as never had been from the beginning of the world. Antiochus, it is true, sought to outroot Judaism root and branch, but Pharaoh also wished to do the same by his command to destroy all the Hebrew male children at their birth; and as Antiochus wished to make the worship of the Grecian Zeus, so also Jezebel the worship of the Phoenician Hercules, in the place of the worship of Jehovah, the national religion in Israel.


  Still less does the second hemistich of Dan 12:1 refer to the deliverance of the people from the power of Antiochus. Under the words, "every one that shall be found written in the book," Hitzig remarks that they point back to Isa 4:3, and that the book is thus the book of life, and corrects the vain interpretation of v. Lengerke, that "to be written in the book" means in an earthly sense to live, to be appointed to life, by the more accurate explanation, "The book of life is thus the record of those who shall live, it is the list of the citizens of the Messianic kingdom (Phi 4:3), and in Isaiah contains the names of those who reach it living, in Daniel also of those who must first be raised from the dead for it." Cf. regarding the book of life, under Exo 32:32.


  Accordingly, ההיא בּעת extends into the Messianic time. This is so far acknowledged by Hofmann (Weiss. u. Erf. i. p. 313, and Shcriftbew. 2:2, p. 697), in that he finds in Dan 12:1, from "and there shall be a time," and in Dan 12:2, Dan 12:3, the prophecy of the final close of the history of nations, the time of the great tribulation at the termination of the present course of the world, the complete salvation of Israel in it, and the resurrection of the dead at the end of the world. Since, however, Hofmann likewise refers the last verses of the preceding chapter to the time of Antiochus and his destruction, and can only refer the ההיא וּבעת at the beginning of Dan 12:1-13, from its close connection with the last words of Daniel 11, to the time which has hitherto been spoken of, so he supposes that in the first clause of the first verse of this chapter (Dan 12:1-13) there cannot be a passing over to another time, but that this transition is first made by והיתה. This transition he seeks indeed, in the 2nd ed. of his Schriftbew. l.c., to cover by the remark: that we may not explain the words of the angel, וגו עת והיתה, as if they meant: that time shall be a time of trouble such as has not been till now; but much rather that they are to be translated: "and there shall arise a time of trouble such as never was to that time." But this separation of the words in question from those going before by the translation of והיתה "and there shall arise," is rendered impossible by the words following, ההיא העת עד; for these so distinctly point back to the words with which the verse commences, that we may not empty them of their definite contents by the ambiguous "till that time." If the angel says, There shall arise a time of oppression such as has never been since there were nations till that time when Michael shall appear for his people, or, as Hofmann translates it, shall "hold fast his place," then to every unprejudiced reader it is clear that this tribulation such as has never been before shall arise not for the first time centuries after the appearance of Michael or of his "holding fast his place," but in the time of the war of the angel-prince for the people of God. In this same time the angel further places the salvation of the people of Daniel and the resurrection of the dead.


  The failure of all attempts to gain a space of time between Dan 11:45 and Dan 12:1, Dan 12:2 incontrovertibly shows that the assertions of those who dispute the genuineness of the book, that the pseudo-Daniel expected along with the death of Antiochus the commencement of the Messianic kingdom and of the resurrection of the dead, would have a foundation if the last verses of Daniel 11 treated of the last undertakings of this Syrian king against the theocracy. This if, it has, however, been seen from Daniel 11, is not established. In Dan 11:40-45 the statements do not refer to Antiochus, but to the time of the end, of the last enemy of the holy God, and of his destruction. With that is connected, without any intervening space, in Dan 12:1 the description of the last oppression of the people of God and their salvation to everlasting life. The prophecy of that unheard-of great tribulation Christ has in Mat 24:21 referred, wholly in the sense of the prophetic announcement, to the yet future θλῖψις μεγάλη which shall precede the coming of the Son of man in the clouds of heaven to judge the world and to bring to a consummation the kingdom of God. That this tribulation shall come only upon Israel, the people of God, is not said; the גּוי מהיות refers much more to a tribulation that shall come upon the whole of humanity. In it shall the angel-prince Michael help the people of Daniel, i.e., the people of God. That he shall destroy the hostile king, the Antichrist, is not said. His influence extends only to the assistance which he shall render to the people of God for their salvation, so that all who are written in the book of life shall be saved. Christ, in His eschatological discourse, Matt 24, does not make mention of this assistance, but only says that for the elect's sake the days of the oppression shall be shortened, otherwise that no one would be saved (ἐσώθη, Mat 24:22). Wherein the help of Michael consists, is seen partly from that which is said in Dan 10:13 and Dan 10:21 regarding him, that he helped the Angel of the Lord in the war against the hostile spirit of the Persian and the Javanic world-kingdom, partly from the war of Michael against the dragon described in Rev 12:7. From these indications it is clear that we may not limit the help on the part of Michael to the help which he renders to the saints of God in the last war and struggle, but that he stands by them in all wars against the world-power and its princes, and helps them to victory.


  But the salvation which the people of God shall experience in the time of the unparalleled great oppression is essentially different from the help which was imparted to the people of Israel in the time of the Maccabees. This is called "a little help," Dan 11:34. So also is the oppression of Israel in the time of the Maccabees different from the oppression in the end of the time, as to its object and consequences. The former oppression shall, according to Dan 11:33-35, serve to purify the people and to make them white to the time of the end; the oppression at the time of the end, on the contrary, according to Dan 12:1-3, shall effect the salvation (המּלט) of the people, i.e., prepare the people for the everlasting life, and bring about the separation of the righteous from the wicked for eternity. These clearly stated distinctions confirm the result already reached, that Dan 12:1-3 do not treat of the time of Antiochus and the Maccabees.


  The promised salvation of the people (ימּלט) is more particularly defined by the addition to עמך: "every one who shall be found written in the book," sc. of life (see above, p. 813); thus every one whom God has ordained to life, all the genuine members of the people of God. נמלט, shall be saved, sc. out of the tribulation, so that they do not perish therein. But since, according to Dan 11:33., in the oppression, which passes over the people of God for their purification, many shall lose their lives, and this also shall be the case in the last and severest oppression, the angel gives to the prophet, in Dan 12:2, disclosures also regarding the dead, namely, that they shall awaken out of the sleep of death. By the connection of this verse with the preceding by ,ו without any further designation of time, the resurrection of the dead is placed as synchronous with the deliverance of the people. "For that the two clauses, 'thy people shall be delivered' (Dan 12:1), and 'many shall awake,' not only reciprocally complete each other, but also denote contemporaneous facts, we only deny by first denying that the former declares the final salvation of Israel" (Hofm. Schriftbew. ii. 2, p. 598). ישׁן, sleeping, is here used, as in Job 3:13; Jer 51:39, of death; cf. καθεύδειν, Mat 9:24; Th1 5:10, and κοιμᾶσθαι, Th1 4:14. אדמת־עפר, occurring only here, formed after Gen 3:19, means not the dust of the earth, but dusty earth, terra pulveris, denoting the grave, as עפר, Psa 22:30.


  It appears surprising that רבּים, many, shall awake, since according to the sequel, where the rising of some to life and of some to shame is spoken of, much rather the word all might have been expected. This difficulty is not removed by the remark that many stands for all, because רבּים does not mean all. Concerning the opinion that many stands for all, Hofmann remarks, that the expression "sleeping in the dust of earth" is not connected with the word many (רבּים), but with the verb "shall awake" (יקיצוּ): "of them there shall be many, of whom those who sleep in the earth shall arise" (Hofm.). So also C. B. Michaelis interprets the words by reference to the Masoretic accentuation, which has separated רבּים from מיּשׁני (sleeping), only that he takes מן in the sense of stating the terminus mutationis a quo. But by this very artificial interpretation nothing at all is gained; for the thought still remains the same, that of those who sleep in the dust many (not all) awake. The partitive interpretation of מן is the only simple and natural one, and therefore with most interpreters we prefer it. The רבּים can only be rightly interpreted from the context. The angel has it not in view to give a general statement regarding the resurrection of the dead, but only disclosures on this point, that the final salvation of the people shall not be limited to those still living at the end of the great tribulation, but shall include also those who have lost their lives during the period of the tribulation.


  In Dan 11:33, Dan 11:35, the angel had already said, that of "those that understand" many shall fall by the sword and by flame, etc. When the tribulation at the time of the end increases to an unparalleled extent (Dan 12:1), a yet greater number shall perish, so that when salvation comes, only a remnant of the people shall be then in life. To this surviving remnant of the people salvation is promised; but the promise is limited yet further by the addition: "every one that is found written in the book;" not all that are then living, but only those whose names are recorded in the book of life shall be partakers of the deliverance, i.e., of the Messianic salvation. But many (רבּים) of those that sleep, who died in the time of tribulation, shall awake out of sleep, some to everlasting life, and some to everlasting shame. As with the living, so also with the dead, not all attain to salvation. Also among those that arise there shall be a distinction, in which the reward of the faithful and of the unfaithful shall be made known. The word "many" is accordingly used only with reference to the small number of those who shall then be living, and not with reference either to the universality of the resurrection of the dead or to a portion only of the dead, but merely to add to the multitude of the dead, who shall then have part with the living, the small number of those who shall experience in the flesh the conclusion of the matter.


  If we consider this course of thought, then we shall find it necessary neither to obtrude upon רבּים the meaning of all,—a meaning which it has not and cannot have, for the universality of the resurrection is removed by the particle מן, which makes it impossible that ,οἱ πολλοί = πάντες; for this conclusion can only be drawn from the misapprehension of the course of thought here presented, that this verse contains a general statement of the doctrine of the resurrection of the dead, an idea which is foreign to the connection.


  From the correct interpretation of the course of thought arises the correct answer to the controverted question, whether here we are taught concerning the resurrection of the people of Israel, or concerning the resurrection of mankind generally. Neither the one nor the other of these things is taught here. The prophetic words treat of the people of Daniel, by which we are to understand the people of Israel. But the Israel of the time of the end consists not merely of Jews or of Jewish Christians, but embraces all peoples who belong to God's kingdom of the New Covenant founded by Christ. In this respect the resurrection of all is here implicite intimated, and Christ has explicitly set forth the thoughts lying implicite in this verse; for in Joh 5:28. He teaches the awakening from sleep of all the dead, and speaks, with unmistakeable reference to this passage before us, of an ἀνάστασις ζωῆς and an ἀνάστασις κρίσεως. For in the O.T. our verse is the only passage in which, along with the resurrection to everlasting life, there is mention also made of the resurrection to everlasting shame, or the resurrection of the righteous and of the wicked. The conception of עולם ,חיּיζωὴ αἰώνιος, meets us here for the first time in the O.T. חיּים denotes, it is true, frequently the true life with God, the blessed life in communion with God, which exists after this life; but the addition עולם does not generally occur, and is here introduced to denote, as corresponding to the eternal duration of the Messianic kingdom (Dan 2:44; Dan 7:14, Dan 7:27, cf. Dan 9:24), the life of the righteous in this kingdom as imperishable. עולם לדראון לחרפות forms the contrast to עולם לחיּי; for first חרפות, shame (a plur. of intensive fulness), is placed over against the חיּי, then this shame is designated in reference to Isa 66:24 as דּראון, contempt, an object of aversion.


  Daniel 12:3


  Then shall they who in the times of tribulation have led many to the knowledge of salvation receive the glorious reward of their faithfulness. With this thought the angel closes the announcement of the future. המשׂכּילים refers back to Dan 11:33-35, and is here, as there, not limited to the teachers, but denotes the intelligent who, by instructing their contemporaries by means of word and deed, have awakened them to stedfastness and fidelity to their confession in the times of tribulation and have strengthened their faith, and some of whom have in war sealed their testimony with their blood. These shall shine in eternal life with heavenly splendour. The splendour of the vault of heaven (cf. Exo 24:10) is a figure of the glory which Christ designates as a light like the sun ("The righteous shall shine forth as the sun," Mat 13:43, referring to the passage before us). Cf. for this figure also Rev 2:28 and Co1 15:40. By the expression הרבּים מצדּיקי Kranichfeld would understand such as take away the sins of the people in the offering up of sacrifice, i.e., the priests who attend to the offering of the sacrifices, because the expression is borrowed from Isa 53:11, "where it is predicated of the Messianic priest κατ ̓ἐξοχὴν, in the fullest sense of the word, what is said here of the common priests." But this interpretation is not satisfactory. In Isa 53:11 the Servant of Jehovah justifies many, not by the sacrifice, but by His righteousness, by this, that He, as צדּיק who has done no sin, takes upon Himself the sins of the people and gives His soul an offering for sin. הצּדּיק is neither in the law of sacrifices nor anywhere in the O.T. named as the effect of the sacrifice, but always only עון שׂאת (נשׂא) (to take up, take away iniquity) and כּפּר, and in the expiatory sacrifices with the constant addition לו (<) ונסלח; cf. Lev 4:26, Lev 4:31, Lev 4:35; Lev 5:10,Lev 5:16; Psa 32:1.


  Nor is the practice of offering sacrifice anywhere described as a הצּדּיק. This word signifies to assist in obtaining, or to lead to, righteousness, and is here to be read in this general interpretation, and not to be identified with the Pauline δικαιοῦσθαι. The מצדּיקים are those who by their צדקה, i.e., by their fidelity to the law, led others to צדקה, showed them by their example and teaching the way to righteousness.


  The salvation of the people, which the end shall bring in, consists accordingly in the consummation of the people of God by the resurrection of the dead and the judgment dividing the pious from the godless, according to which the pious shall be raised to eternal life, and the godless shall be given up to everlasting shame and contempt. But the leaders of the people who, amid the wars and conflicts of this life, have turned many to righteousness, shall shine in the imperishable glory of heaven.


  Daniel 12:4


  The Close of the Revelation of God and of the Book


  As the revelation in Daniel 8 closes with the direction, "Wherefore shut thou up the vision" (Dan 8:26), so this before us closes with the command (Dan 12:4), "But thou Daniel shut up these words;" and as in the former case החזון denotes the vision interpreted to him by the angel, so here הדּברים can only be the announcements of the angel, Daniel 11:2-12:3, along with the preceding appearance, Daniel 10:2-11:1, thus only the revelation designated as דּבר, Dan 10:1. Accordingly, also, סתן is obviously to be interpreted in the meaning illustrated and defended under Dan 8:25, to shut up in the sense of guarding; and thus also חתם, to seal. Thus all the objections against this command are set aside which Hitzig has derived from the sealing, which he understands of the sealing up of the book, so that he may thereby cast doubt on the genuineness of the book.


  It is disputed whether הספר is only the last revelation, Daniel 10-12 (Hvernick, v. Leng., Maurer, Kran.), or the whole book (Bertholdt, Hitzig, Auberlen, Kliefoth). That ספר might designate a short connected portion, a single prophecy, is placed beyond a doubt by Nah 1:1; Jer 51:63. The parallelism of the members of the passage also appears to favour the opinion that הספר stands in the same meaning as הדּברים. But this appearance amounts to a valid argument only under the supposition that the last revelation stands unconnected with the revelations going before. But since this is not the case, much rather the revelation of these chapters is not only in point of time the last which Daniel received, but also forms the essential conclusion of all earlier revelations, then the expression used of the sealing of this last revelation refers plainly to the sealing of the whole book. This supposition is unopposed. That the writing down of the prophecy is not commanded to Daniel, cannot be objected against. As this is here and in Dan 8:26 presupposed as a matter of course, for the receiving of a revelation without committing it to writing is not practicable, so we may without hesitation suppose that Daniel wrote down all the earlier visions and revelations as soon as he received them, so that with the writing down of the last of them the whole book was completed. For these reasons we understand by הספר the whole book. For, as Kliefoth rightly remarks, the angel will close, Dan 12:4, the last revelation, and along with it the whole prophetical work of Daniel, and dismiss him from his prophetical office, as he afterwards, Dan 12:13, does, after he has given him, Dan 12:5-12, disclosures regarding the periods of these wonderful things that were announced. He must seal the book, i.e., guard it securely from disfigurement, "till the time of the end," because its contents stretch out to the time of the end. Cf. Dan 8:26, where the reason for the sealing is stated in the words, "for yet it shall be for many days." Instead of such a statement as that, the time of the end is here briefly named as the terminus, down to which the revelation reaches, in harmony with the contents of Daniel 11:40-12:3, which comprehend the events of the time of the end.


  The two clauses of Dan 12:4 are differently explained. The interpretation of J. D. Michaelis, "Many shall indeed go astray, but on the other side also the knowledge shall be great," is verbally just as untenable as that of Hvernick, "Many shall wander about, i.e., in the consciousness of their misery, strive after salvation, knowledge." For שׁוּט signifies neither to go astray (errare) nor to wander about, but only to go to and fro, to pass through a land, in order to seek out or search, to go about spying (Zac 4:10, of the eyes of God; Eze 27:8, Eze 27:26, to row). From these renderings there arises for this passage before us the meaning, to search through, to examine, a book; not merely to "read industriously" (Hitzig, Ewald), but thoroughly to search into it (Gesenius). The words do not supply the reason for the command to seal, but they state the object of the sealing, and are not (with many interpreters) to be referred merely to the time of the end, that then for the first time many shall search therein and find great knowledge. This limiting of their import is connected with the inaccurate interpretation of the sealing as a figure either of the incomprehensibility of the prophecy or of the secrecy of the writing, and is set aside with the correct interpretation of this figure. If Daniel, therefore, must only place the prophecy securely that it may continue to the time of the end, the sealing thus does not exclude the use of it in transcriptions, then there exists no reason for thinking that the searching into it will take place only for the first time in the end. The words וגו רבּים ישׁטטוּ are not connected with the preceding by any particle or definition of time, whereby they should be limited to קץ עת. To this is to be added, that this revelation, according to the express explanation of the angel (Dan 10:14), refers to all that shall be experienced by the people of Daniel from the time of Cyrus to the time of the end. If, then, it must remain sealed or not understood till the time of the end, it must have lain unused and useless for centuries, while it was given for the very purpose of reflecting light on the ways of God for the pious in all times, and of imparting consolation amid their tribulations to those who continued stedfast in their fidelity. In order to serve these purposes it must be accessible at all times, so that they might be able to search into it, to judge events by it and to strengthen their faith. Kliefoth therefore is right in his thus interpreting the whole passage: "Daniel must place in security the prophecies he has received until the time of the end, so that through all times many men may be able to read them and gain understanding (better: obtain knowledge) from them." הדּעת is the knowledge of the ways of the Lord with His people, which confirms them in their fidelity towards God.


  Daniel 12:5


  With Dan 12:4 the revelation might have concluded, as that in Daniel ends with the direction to shut up the vision. But then a disclosure regarding the times of the events prophesied of, which Daniel might have expected according to the analogy of the visions in Daniel 8 and 9, would have been wanting. This disclosure is given to him in Dan 12:5-12, and that in a very solemn, impressive way. The appearance which hitherto he has seen is changed. He sees two other angels standing on the banks of the river, the one on this side and the other on that side. והנּה ... וראיתי (then I looked, and lo) does not, it is true, indicate a new vision so much as a new scene in the vision, which still continued. The words אהרים שׁנים, two others, sc. heavenly beings or angels (without the article), show that they now for the first time became visible, and were different from the one who was hitherto seen by him and had spoken with him. Therefore the supposition that the one of these two angels was Gabriel, who had communicated to him the revelation, fails, even if, which is according to our exposition, not the case, the speaker in Daniel 11 and Dan 12:1-13 were this angel.


  Daniel 12:6


  Besides these two now first seen by Daniel, he who was "clothed in linen" is named as standing above the waters of the river; but when we take into view the whole scene, he is by no means to be regarded as now for the first time coming into view. The use of the article (לאישׁ), and the clothing that characterized him, point him out as the person spoken of in Dan 10:5. Hence our view developed in p. 768 is confirmed, viz., that previously the man clothed in linen was visible to Daniel alone, and announced to him the future. He also in the sequel alone speaks with Daniel. One of the other two makes inquiry regarding the end of the wonderful things, so as to give occasion to him (as in Dan 8:13 and Dan 8:14) to furnish an answer. With this the question presses itself upon us, For what purpose do the two angels appear, since only one of them speaks—the other neither does anything nor speaks? Leaving out of view the opinion of Jerome, Grotius, Studlin, and Ewald, that the two angels were the guardian spirits of Persia and Greece, and other conceits, such e.g., as that they represent the law and the prophets (after a gloss in the Cod. Chis.), which Geier has rejected as figmenta hominum textus auctoritate destituta, we confine ourselves to a consideration of the views of Hitzig and Kliefoth.


  Hitzig thinks that the two angels appear as witnesses of the oath, and that for that reason there are two; cf. Deu 19:15 with Deu 31:28. But these passage do not prove that for the ratification of an oath witnesses are necessary. The testimony of two or three witnesses was necessary only for the attestation of an accusation laid before a judge. Add to this also that in Dan 8:13. two angels appear along with him whose voice came from the Ulai (Dan 8:16), without any oath being there given. It is true that there the two angels speak, but only the utterance of one of them is communicated. Hence the conjecture is natural, that here also both of the angels spake, the one calling to the other the question that was addressed to the Angel of the Lord hovering over the water, as Theodot. and Ephrem Syrus appear to have thought, and as Klief. regards as probable. In any case the appearance of the angels on the two banks of the river stands in actual connection with the hovering of the man clothed in linen above the waters of this river, in which the circumstance merits consideration that the river, according to Dan 10:4 the Tigris, is here called יאר, as besides the Nile only is called in the O.T. The hovering above the stream can represent only the power or dominion over it. But Kliefoth is inclined to regard the river as an emblem of time flowing on to eternity; but there is no support in Scripture for such a representation. Besides, by this the appellation יאר is not taken into consideration, by which, without doubt, the river over which the Angel of the Lord hovers is designated as a Nile; i.e., it is indicated that as the Angel of the Lord once smote the waters of the Nile to ransom his people out of Egypt, so in the future shall he calm and suppress the waves of the river which in Daniel's time represented the might of the world-kingdom.


  The river Hiddekel (Tigris) was thus a figure of the Persian world-power, through whose territory it flowed (cf. for this prophetic type, Isa 8:6-7; Psa 124:3-4), and the designation of the river as יאר, Nile, contains an allusion to the deliverance of Israel from the power of Egypt, which in its essence shall be repeated in the future. Two other angels stand as servants by the side of the Angel of the Lord, the ruler over the Hiddekel, prepared to execute his will. Thus interpreted, all the features of the vision gain an interpretation corresponding with the contents of the prophecy.


  But the significance of the whole scene, which presents itself to the prophet after he received the announcement, at the same time shows that the Dan 12:5-12 form no mere supplementary communication, which is given to Daniel before he is wholly dismissed for his prophetical office, regarding the question that lay upon his heart as to the duration of the severe tribulation that was announced, but that this disclosure constitutes an integral part of the foregoing revelation, and is placed at the end of the angel's message only because a change of scene was necessary for the giving prominence to the import of this disclosure.


  Thus, to give the prophet the firm certainty that the oppression of his people spoken of, on the part of the ungodly world-rulers, when it has gained its end, viz., The purification of the people, shall bring about, along with the destruction of the enemy of the last time, the salvation of those who are truly the people of God in their advancement to eternal life in glory, the Angel of the Lord standing above the waters of the river presents himself to view as the guide and ruler of the affairs of the nations, and announces with a solemn oath the duration and the end of the time of tribulation. This announcement is introduced by the question of the angel standing by the river: "Till when the end, i.e., how long continues the end, of these wonderful things?" not: "When shall the end of these things be?" (Kran.) הפּלאות are, according to the context, the extraordinary things which the prophecy had declared, particularly the unheard-of oppressions described in Dan 11:30.; cf. with פּלאות the synonym נפּלאות, Dan 11:36 and Dan 8:24. But the question is not: "How long shall all these פּלאות themselves continue?" but: "How long shall הפּלאות קץ, the end of these wonderful things, continue?" The end of these things is the time of the end prophesied of from Dan 11:40 to Dan 12:3, with all that shall happen in it. To this the man clothed with linen answers with a solemn oath for the confirmation of his statement. The lifting up of his hands to heaven indicates the solemnity of the oath. Commonly he who swears lifts up only one hand; cf. Deu 32:40; Eze 20:5, and the remark under Exo 6:8; but here with greater solemnity both hands are lifted up, and he swears העולם בּחי, by Him that liveth for ever. This predicate of God, which we have already heard from the mouth of Nebuchadnezzar, Dan 4:31, here points back to Deu 32:40, where God swears, "I lift up my hand to heaven, and say, I live for ever," and is quoted from this verse before us in Rev 10:6, and there further expanded. This solemn form of swearing shows that the question and answer must refer not to the duration of the period of the persecution under Antiochus, but to that under the last enemy, the Antichrist. The definition of time given in the answer leads us also to this conclusion: a time, two times, and half a time; which accurately agrees with the period of time named in Dan 7:25 as that of the duration of the actions of the enemy of God who would arise out of the fourth world-kingdom. The כּי serves, as ὅτι frequently, only for the introducing of the statement or the answer. ל before מועד does not signify till (= עד, Dan 7:25), but to or upon, at. In both of the clauses of the answer, "space of time and point of time, duration and final end, are connected, and this relation is indicated by an interchange of the prepos. ל and כ" (Hitzig). In וגו למועד (for a time, etc.) is given the space of time on or over which the פּלאות קץ (the end of these wonders) stretches itself, and in the following clause, וגו וּככלּות (and when he shall have accomplished, etc.), the point of time in which the wonderful things reach their end. Thus the two expressions of the oath are related to one another.


  In the second clause יד נפּץ are differently expounded. Ancient and very wide-spread is the exposition of נפּץ by to scatter. Theodotion has translated the words thus: ἐν τῷ συντελεσθῆναι διασκορπισμόν; and Jerome (Vulg.): cum completa fuerit dispersio manus populi sancti. Hvernick, v. Lengerke, Gesenius, de Wette, Hitzig: when at the end of the dispersion of a portion of the holy people, which Hv., v. Leng., and others understand of the dispersion of Israel into the different countries of the world, which dispersion shall be brought to an end, according to the prophetic view, at the time of the Messianic final victory; Joe 3:5. (Dan 2:32.); Amo 9:11. Hitzig, however, refers this to the circumstance that Simon and Judas Maccabaeus brought back their people to Judea who were living scattered among the heathen in Galilee and Gilead (1 Macc. 5:23, 45, 53, 54). But against such an interpretation of the word נפּץ, Hofmann (Weiss. u. Erf. i. p. 314) has with justice replied, that the reference to the reunion of Israel, which is nowhere else presented in Daniel, would enter very unexpectedly into this connection, besides that נפּץ does not agree with its object יד, though we should translate this by "might," or altogether improperly by "part." יד has not the meaning "part," which is attributed to it only on the ground of an incorrect interpretation of certain passages. נפּץ signifies to beat to pieces, to shatter; cf. Psa 2:9; Psa 137:9, and in the Pu. Isa 27:9. This is the primary meaning of the word, from which is attempted to be derived the meaning, to burst asunder, to scatter. This primary meaning of the word, however, Hengstenberg, Maurer, Auberlen, Kranichfeld, Kliefoth, and Ewald have rightly maintained in this place. Only we may not, with them, translate כּלּות by: to have an end, for then the answer would be tautological, since the breaking to pieces of the might of the people is identical with their scattering, but it has the meaning to make perfect, to accomplish, so that nothing more remains to be done. יד, hand, is the emblem of active power; the shattering of the hand is thus the complete destruction of power to work, the placing in a helpless and powerless condition, such as Moses has described in the words יד אזלת כּי (for the hand is gone), Deu 32:36, and announced that when this state of things shall arise, then "the Lord shall judge His people, and repent Himself for His servants." With this harmonizes the conclusion of the oath: then all these things shall be finished, or shall complete themselves. כּל־אלּה (all these things) are the פּלאות, Dan 12:6. To these "wonderful things" belong not merely the crushing of the holy people in the tribulation such as never was before, but also their deliverance by the coming of the angel-prince Michael, the resurrection of the dead, and the eternal separation of the righteous from the wicked (Dan 12:1-3). This last designation of the period of time goes thus, beyond a doubt, to the end of all things, or to the consummation of the kingdom of God by the resurrection of the dead and the final judgment. With this also agrees with expression קדשׁ עם, which is not to be limited to the converted Jews. The circumstance that in Daniel's time the Israel according to the flesh constituted the "holy people," does not necessitate our understanding this people when the people of God are spoken of in the time of the end, since then the faithful from among all nations shall be the holy people of God.


  But by the majority of modern interpreters the designation of time, three and a half times, is referred to the duration of the oppression of the Jews under Antiochus Epiphanes; whence Bleek, v. Lengerke, Maurer, Hitzig, Ewald, and others conclude that the Maccabean pseudo-Daniel placed together as synchronous the death of Antiochus and the beginning of the Messianic salvation. Hvernick finds in the answer two different designations of time, but has said nothing as to the relation they bear to each other; Hofmann (Weiss. u. Erf. i. p. 314) finds an obscurity in this, that the end of all things is simply placed in connection with the end of the oppressor Antiochus (see under Dan 12:1). But, thus Kliefoth rightly asks, on the contrary, "How is it only possible that the catastrophe of Antiochus, belonging to the middle of the times, and the time of the end lying in the distant future, are so comprehended in one clause in an answer to a question regarding a point of time? How as it possible that to the question, How long continues the end of the wonders? it could be answered: For three and a half years shall Antiochus carry on his work; and when it comes to an end in the breaking of the people, then all shall come to an end? Thus the last only would be an answer to the question, and the first an addition not appertaining to it. Or how were it possible that for the expression, 'all shall be ended,' two characteristics were given, one of which belonged to the time of Antiochus and the other to the time of the end?" And, we must further ask, are we necessitated by the statement to make such an unnatural supposition? Certainly not. The two clauses do not give two different definitions of time, i.e., refer to different periods of time, but only two definitions of one period of time, the first of which describes its course according to a symbolical measure of time, the second its termination according to an actual characteristic. None of these definitions of time has any reference to the oppression of the holy people by Antiochus, but the one as well as the other refers to the tribulation of the time of the end. The measure of time: time, times, and half a time, does not indeed correspond to the duration of the dominion of the little horn proceeding from the Javanic world-kingdom (spoken of in Daniel 8) = 2300 evening-mornings (Dan 8:14), but literally (for מועד corresponds with the Chald. עדּן) agrees with that in Dan 7:25, for the dominion of the hostile king, the Antichrist, rising out of the ten kingdoms of the fourth or last world-kingdom. יד נפּץ כּכלּות also refers to this enemy; for of him it is said, Dan 7:21, Dan 7:25, that he shall prevail against and destroy the saints of the Most High (יבלּא, Dan 7:25).


  The reference of both the statements in the oath to the history of the end, or the time of Antichrist, has therefore been recognised by Auberlen and Zndel, although the latter understands also, with Hofmann, Dan 11:36-45 of the oppression of Israel by Antiochus. To the question, how long the end of the terrible things prophesied of in Daniel 11:40-12:1 shall continue, the Angel of the Lord hovering over the waters answered with a solemn oath: Three and a half times, which, according to the prophecy of Dan 7:25 and Dan 9:26-27, are given for the fullest unfolding of the power of the last enemy of God till his destruction; and when in this time of unparalleled oppression the natural strength of the holy people shall be completely broken to piece, then shall these terrible things have reached their end. Regarding the definition of time, cf. The exposition under Dan 7:25.


  Daniel 12:8


  Daniel heard his answer, but he understood it not. To שׁמעתּי, as to אבין לא, the object is wanting, because it can easily be supplied from the connection, namely, the meaning of the answer of the man clothed in linen. Grotius has incorrectly supplied quid futurum esset from the following question, in which he has also incorrectly rendered אלּה אחרית by post illiu triennii et temporis semestris spatium. Hvernick has also defined the object too narrowly, for he has referred the non-understanding merely to the mysterious number (a time, two times, etc.). It was, besides, not merely the double designation of time in Dan 12:7 which first at the hour of his receiving it, but while it was yet unintelligible to the hearer, compelled Daniel, as Hitzig thinks, to put the further question. The whole answer in Dan 12:7 is obscure. It gives no measure for the "times," and thus no intelligible disclosure for the prophet regarding the duration of the end, and in the definition, that at the time of the deepest humiliaton of the people the end shall come, leaves wholly undefined when this shall actually take place.


  Hence his desire for a more particular disclosure.


  The question, "what the end of these?" is very differently interpreted. Following the example of Grotius, Kliefoth takes אחרית in the sense of that which follows something which is either clearly seen from the connection or is expressly stated, and explains אלּה אחרית of that which follows or comes after this. But אלּה is not, with most interpreters, to be taken as identical with כּל־אלּה of Dan 12:7; for since "this latter phrase includes all the things prophesied of down to the consummation, then would this question refer to what must come after the absolute consummation of all things, which would be meaningless." Besides, the answer, Dan 12:11, Dan 12:12, which relates to the things of Antiochus, would not harmonize with such a question. Much more are we, with Auberlen (p. 75f.), to understand אלּה of the present things and circumstances, things then in progress at the time of Daniel and the going forth of the prophecy. In support of this interpretation Auberlen adds, "The angel with heavenly eye sees into the far distant end of all; the prophet, with human sympathies, regards the more immediate future of his people." But however correct the remark, that אלּה is not identical with כּל־אלּה, this not identical with all this, there is no warrant for the conclusion drawn from it, that אלּה designates the present things and circumstances existing under Antiochus at the time of Daniel. אלּה must, by virtue of the connection in Dan 12:7, Dan 12:8, be understood of the same things and circumstances, and a distinction between the two is established only by כּל. If we consider this distinction, then the question, What is the last of these things? contains not the meaningless thought, that yet something must follow after the absolute consummation, but the altogether reasonable thought, Which shall be the last of the פּלאות prophesied of? Thus Daniel could ask in the hope of receiving an answer from which he might learn the end of all these פּלאות more distinctly than from the answer given by the angel in Dan 12:7. But as this reference of אלּה to the present things and circumstances is excluded by the connection, so also is the signification attributed to אחרית, of that which follows something, verbally inadmissible; see under Dan 8:19.


  Most other interpreters have taken אחרית as synonymous with קץ, which Hvernick seeks to establish by a reference to Dan 8:19, Dan 8:23, and Deu 11:12. But none of these passage establishes this identity. קץ is always thus distinguished from אחרית, that it denotes a matter after its conclusion, while אחרית denotes the last or the uttermost of the matter. A distinction which, it is true, may in many cases become irrelevant. For if this distinction is not noticed here, we would be under the necessity, in order to maintain that the two questions in Dan 12:6, Dan 12:8 are not altogether identical, of giving to מה the meaning qualis (Maurer), of what nature (Hofmann, v. Lengerke, and others); a meaning which it has not, and which does not accord with the literal idea of אחרית. "Not how? but what? is the question; מה is not the predicate, but the subject, the thing inquired about." Thus Hitzig, who is altogether correct in thus stating the question: "What, i.e., which even its the uttermost, the last of the פּלאות, which stands before the end?"


  Daniel 12:9


  The answer, לך , go thy way, Daniel, is quieting, and at the same time it contains a refusal to answer; yet it is not wholly a refusal, as is clear from Dan 12:11, Dan 12:12. The disclosure regarding the end which is given to him in these verses shows distinctly that the end of the things is not so revealed as that men shall be able to know it beforehand with certainty.


  לך signifies neither go hence, i.e., depart, die (Bertholdt, Hvernick), nor go away, instead of standing waiting for an answer (Hitzig), for the angel does give him an answer; but as the formula dimittentis ut excitantis ad animi tranquillitatem (C. B. Michaelis), it has the meaning: vade Daniel, h. e. mitte hanc praesentem tuam curam. "Be at peace, leave this matter alone" (Geier and others, and similarly v. Lengerke, Kranichfeld, Kliefoth). The clause assigning the reason for the command כּי (for the words are shut up, etc.), is chiefly interpreted as referring the closing and sealing up to the incomprehensibility of the prophecy. Thus e.g., Ewald explains it: "For hidden and sealed up are the words, all the things contained in these prophecies, till the time of the end; then shall they be easily unsealed and deciphered." But since, according to Dan 12:4, Daniel himself must shut up and seal the book, the participles in the clause, assigning the reason for the command לך, cannot have the meaning of the perfect, but only state what is or shall be done: shut up—they shall be (remain) till the time of the end; thus they only denote the shutting up and sealing which must be accomplished by Daniel. But Daniel could not make the prophecy unintelligible, since (Dan 12:8) he himself did not understand it; nor could he seal it up till the time of the end, since he did not live to see the end. The shutting up and sealing which was commanded to the prophet can therefore only consist in this, that the book should be preserved in security against any defacement of its contents, so that it might be capable of being read at all times down to the time of the end, and might be used by God's people for the strengthening of their faith; cf. Dan 8:26. "Thus Daniel is calmed in regard to his not understanding it by the fact that this whole prophecy (הדּברים as in Dan 12:4) shall be guarded and placed in safety, and shall continue through all times down to the end" (Kliefoth). For the use of it in all times is supposed in Dan 12:10.


  Daniel 12:10


  The first clause of this verse is interpreted from Dan 11:35. The being purified is effected through tribulation and affliction, which the people shall endure to the end. The prophecy shall serve for the gaining of this object. It is true, indeed, that this perfection shall not be attained by all; they that are ungodly shall remain ungodly still, and therefore they do not come to the understanding of the words which all the wise shall gain. יבינוּ and יבינוּ לא stand in such distinct relation to the אבין לא (I understood not), Dan 12:8, that they must be taken in the same sense in both places, i.e., not to have insight in general, but by supplying הדּברים as the object from Dan 12:8, to have understanding of the prophecy. This is denied of the wicked or the godless. Only the wise shall gain it. Thus the angel says to Daniel for the purpose of calming him regarding his non-understanding:—Calm thyself, Daniel, if thou dost not understand these words. The prophecy shall be preserved for all times to the end of the days. These times shall bring many tribulations, to purify thy people; and though by these afflictions all shall not be converted, but the wicked shall remain wicked still and shall not understand the prophecy, yet the wise shall be purified and made white by the afflictions, and the longer they are tried the better shall they learn to understand the prophecy. Thus, though thou thyself understandest it not, yet it shall be a source of great blessing to the people of God, and in all times, even unto the end, they shall have more and more an understanding of it.


  Thus has Kliefoth rightly presented the meaning of both verses, and in confirmation of this interpretation has referred to Pe1 1:10,Pe1 1:12, where, with reference to the passage before us (cf. Hengstenberg, Beitrag. i. p. 273f.), it is said that the prophets received the prophecies of the end not for themselves alone, but much rather for "us," for those who come after.


  Daniel 12:11


  The angel gives to the prophet yet one revelation more regarding the duration of the time of tribulation and its end, which should help him to understand the earlier answer. The words, "from the time that the daily sacrifice shall be taken away, and the abomination of the desolation," so distinctly point back to Dan 11:31, that they must here be referred, as there, to the wickedness of Antiochus in his desecrating the sanctuary of the Lord. The circumstance that the שׁקּוּץ (abomination) is here described as שׁמם and in Dan 11:31 as משׁמם, indicates no material distinction. In Dan 11:31, where the subject spoken of is the proceedings of the enemy of God causing desolation, the abomination is viewed as משׁמם, bringing desolation; here, with reference to the end of those proceedings, as שׁמם, brought to desolation; cf. under Dan 9:27. All interpreters therefore have found in these two verses statements regarding the duration of the persecutions carried on by Antiochus Epiphanes, and have sought to compare them with the period of 2300 evening-mornings mentioned in Dan 8:14, in order thus to reckon the duration of the time during which this enemy of God shall prosecute his wicked designs.


  But as the opinion is regarding the reckoning of the 2300 evening-mornings in Dan 8:14 are very diverse from each other, so also are they here. First the interpretation of ולתת (and set up) is disputed. Wieseler is decidedly wrong in thinking that it designates the terminsu ad quem to הוּסר מעת (from the time shall be removed), as is generally acknowledged. Hitzig thinks that with ולתת the foregoing infin. הוּסר is continued, as Ecc 9:1; Jer 17:10; Jer 19:12, and therewith a second terminus a quo supposed. This, however, is only admissible if this second terminus stands in union with the first, and a second terminus ad quem also stands over against it as the parallel to the later terminus ad quem. Both here denote: the daily sacrifice shall be taken away forty-five days before the setting up of the βδέλυγμα ἐρημώσεως, and by so much the date in Dan 12:12 comes below that of Dan 12:11. According to this, both verses are to be understood thus: from the time of the taking away of the daily sacrifice as 1290 days, and from the time of the setting up of the abomination of desolation are 1335 days. But this interpretation is utterly destitute of support. In the first place, Hitzig has laid its foundation, that the setting up of the idol-abomination is separated from the cessation of the worship of Jehovah by forty-five days, only by a process of reasoning in a circle. In the second place, the המחכּה אשׁרי (blessed is he that waiteth), Dan 12:12, decidedly opposes the combining of the 1335 days with the setting up of the idol-abomination; and further, the grammatical interpretation of ולתת is not justified. The passages quoted in its favour are all of a different character; there a clause with definite time always goes before, on which the infinitive clause depends. Kranichfeld seeks therefore to take הוּסר also not as an infinitive, but as a relative asyndetical connection of the praeter. proph. to עת, by which, however, no better result is gained. For with the relative interpretation of הוּסר: the time, since it is taken away ... ולתת cannot so connect itself that this infinitive yet depends on עת. The clause beginning with ולתת cannot be otherwise interpreted than as a final clause dependent on וגו הוּסר מעת; thus here and in Dan 2:16, as in the passages quoted by Hitzig, in the sense: to set (to set up) the abomination, so that the placing of the abomination of desolation is viewed as the object of the taking away of the תּמיד (daily sacrifice). From this grammatically correct interpretation of the two clauses it does not, however, follow that the setting up of the idol-abomination first followed later than the removal of the daily sacrifice, so that ולתת signified "to set up afterwards," as Kliefoth seeks to interpret it for the purpose of facilitating the reckoning of the 1290 days. Both can be done at the same time, the one immediately after the other.


  A terminus ad quem is not named in both of the definitions. This appears from the words "blessed is he that waiteth ... ." By this it is said that after the 1335 days the time of tribulation shall be past. Since all interpreters rightly understand that the 1290 and the 1335 days have the same terminus a quo, and thus that the 1290 days are comprehended in the 1335, the latter period extending beyond the former by only forty-five days; then the oppression cannot properly last longer than 1290 days, if he who reaches to the 1335 days is to be regarded as blessed.


  With regard to the reckoning of these two periods of time, we have already shown that neither the one nor the other accords with the 2300 evening-mornings, and that there is no ground for reckoning those 2300 evening-mornings for the sake of these verses before us as 1150 days. Moreover, we have there already shown how the diversity of the two statements is explained from this, that in Dan 8:14 a different terminus a quo is named from that in Dan 12:11.; and besides have remarked, that according to 1 Macc. 1:54, 59, cf. with 4:52, the cessation of the Mosaic order of worship by sacrifice lasted for a period of only three years and ten days. Now if these three years and ten days are reckoned according to the sun-year at 365 days, or according to the moon-year at 354 days with the addition of an intercalary month, they amount to 1105 or 1102 days. The majority of modern interpreters identify, it is true, the 1290 days with the 3 1/2 times (= years), and these two statements agree so far, since 3 1/2 years make either 1279 or 1285 days. But the identifying of the two is not justified. In Dan 12:11 the subject plainly is the taking away of the worship of Jehovah and the setting up of the worship of idols in its stead, for which the Maccabean times furnish an historical fulfilment; in Dan 12:7,however, the angel speaks of a tribulation which extends so far that the strength of the holy people is altogether broken, which cannot be said of the oppression of Israel by Antiochus, since a stop was put to the conduct of this enemy by the courageous revolt of the Maccabees, and the power of valiant men put an end to the abomination of the desolation of the sanctuary. The oppression mentioned in Dan 12:7 corresponds not only in fact, but also with respect to its duration, with the tribulation which the hostile king of the time of the end, who shall arise from the fourth world-kingdom, shall bring upon the holy people, since, as already remarked, the 3 1/2 times literally correspond with Dan 7:25. But Dan 12:11 and Dan 12:12 treat of a different, namely, an earlier, period of oppression than Dan 12:7, so the 1290 and the 1335 days are not reckoned after the 3 1/2 times (Dan 12:11 and Daniel 7:35); and for the Maccabean period of tribulation there remain only the 2300 evening-mornings (Dan 8:14) for comparison, if we count the evening-mornings, contrary to the usage of the words, as half-days, and so reduce them to 1150 days. But if herewith we take into consideration the historical evidence of the duration of the oppression under Antiochus, the 1290 days would agree with it only if we either fix the taking away of the legal worship from 185 to 188 days, i.e., six months and five or eight days, before the setting up of the idol-altar on Jehovah's altar of burnt-offering, or, if these two facta occurred simultaneously, extend the terminus ad quem by six months and five or eight days beyond the day of the re-consecration of the altar. For both suppositions historical evidence is wanting. The former is perhaps probable from 1 Macc. 4:45, cf. with v. 54; but, on the contrary, for the second, history furnishes no epoch-making event of such significance as that the cessation of the oppression could be defined by it.


  The majority of modern interpreters, in the reckoning of the 1290 and the 1335 days, proceed from Dan 8:14, and with them Kliefoth holds, firstly, that the 2300 evening-mornings are 1150 days, the termination of which constitutes the epoch of the re-consecration of the temple, on the 25th of the month Kisleu of the year 148 of the Seleucidan aera (i.e., 164 b.c.); and secondly, he supposes that the terminus a quo of the 2300 evening-mornings (Dan 8:14 and of the 1290 or 1335 days is the same, namely, the taking of Jerusalem by Apollonius (1 Macc. 1:29ff.), and the setting aside of the תּמיד which followed immediately after it was taken, about 140 days earlier than the setting up of the idol-altar. As the terminus ad quem of the 2300 evening-mornings the re-consecration of the temple is taken, with which the power of Antiochus over Israel was broken, and the beginning of the restoration made. No terminus ad quem is named in this passage before us, but perhaps it lies in the greater number of the days, as well as in this, that this passage speaks regarding the entire setting aside of the power of Antiochus-an evidence and a clear argument for this, that in Dan 12:11, Dan 12:12 a further terminus ad quem, reaching beyond the purification of the temple, is to be supposed. This terminus is the death of Antiochus. "It is true," Kliefoth further argues, "we cannot establish it to a day and an hour, that between the putting away of the daily sacrifice and the death of Antiochus 1290 days intervened, since of both facta we do not know the date of the day. But this we know from the book of the Maccabees, that the consecration of the temple took place on the 25th day of the month Kisleu in the 148th year of the Seleucidan aera, and that Antiochus died in the 149th year; and if we now add the 140 days, the excess of 2300 above 1290 after the consecration of the temple, we certainly come into the year 149. The circumstance also, that in the whole connection of this chapter the tendency is constantly toward the end of Antiochus, the Antichrist, induces us to place the death of that persecutor as the terminus ad quem of the 1290 days. Consequently we shall not err if, with Bleek, Kirmss, Hitzig, Delitzsch, Hofmann, Auberlen, Zndel, we suppose, that as the purifying of the temple is the end of the 2300 evening-mornings, so the death of Antiochus is the end of the 1290 days. The end of the 1335 days, Dan 12:12, must then be an event which lies forty-five days beyond the death of Antiochus, and which certainly attests the termination of the persecution under Antiochus and the commencement of better days, and which at least bears clear evidence of the introduction of a better time, and of a settled and secure state of things. We are not able to adduce proof of such a definite event which took place exactly fort-five days after the death of Antiochus, simply because we do not know the date of the death of Antiochus. The circumstances, however, of the times after the death of Antiochus furnish the possibility of such an event. The successor of Antiochus Epiphanes, Antiochus Eupator, certainly wrote to the Jews, after they had vanquished his host under Lysias, asking from them a peace; but the alienation between them continued nevertheless, and did not absolutely end till the victory over Nicanor, 2 Macc. 11-15. Hence there was opportunity enough for an event of the kind spoken of, though we may not be able, from the scantiness and the chronological uncertainty of the records of these times, to prove it positively." Hereupon Kliefoth enters upon the conjectures advanced by Hitzig regarding the unknown joyful event, and finds that nothing important can be brought forward in opposition to this especially, that the termination of the 1335 days may be the point of time when the tidings of the death of Antiochus, who died in Babylonia, reached the Jews in Palestine, and occasioned their rejoicing, since it might easily require forty-five days to carry the tidings of that even to Jerusalem; and finally he throws out the question, whether on the whole the more extended period of 1335 days must have its termination in a single definite event, whether by the extension of the 1290 days by fort-five days the meaning may not be, that whoever lives beyond this period of 1290 days, i.e., the death of Antiochus, in patience and in fidelity to the truth, is to be esteemed blessed. "The forty-five days were then only added to express the living beyond that time, and the form of this expression was chosen for the purpose of continuing that contained in Dan 12:11."


  We cannot, however, concur in this view, because not only is its principal position without foundation, but also its contents are irreconcilable with historical facts. To change the 2300 evening-mornings into 1150 days cannot be exegetically justified, because according to the Hebrew mode of computation evening and morning do not constitute a half but a whole day. But if the 2300 evening-mornings are to be reckoned as so many days, then neither their terminus a quo nor their terminus ad quem stands in a definite relation to the 1290 days, from which a conclusion may be drawn regarding the terminus ad quem of the latter. Then the death of Antiochus Epiphanes does not furnish a turning-point for the commencement of a better time. According to 1 Macc. 6:18-54, the war against the Jews was carried on by his successor Eupator more violently than before. And on the news that Philippus, returning from Persia, sought to deprive him of the government, Lysias advised the king to make peace with the Jews, and to promise to them that they would be permitted to live according to their own laws. On this the Jews opened the citadel of Zion; but the king, after he had entered into it, violated his oath, and ordered its walls to be demolished. It was not till two years after the death of Antiochus Epiphanes that Judas gained a decisive victory over Nicanor, which was celebrated by the Jews by a joyful festival, which they resolved to keep every year in memory of that victory (1 Macc. 7:26-50). In these circumstances it is wholly impossible to suppose an event forty-five days after the death of Antiochus which could clearly be regarded as the beginning of a better time, and of a settled and secure state of things, or to regard the reception in Palestine of the news of the death of Antiochus as an event so joyful, that they were to be esteemed as blessed who should live to hear the tidings.


  After all, we must oppose the opinion that the 1290 and the 1335 days are to be regarded as historical and to be reckoned chronologically, ad we are decidedly of opinion that these numbers are to be interpreted symbolically, notwithstanding that days as a measure of time are named. This much seems to be certain, that the 1290 days denote in general the period of Israel's sorest affliction on the part of Antiochus Epiphanes by the taking away of the Mosaic ordinance of worship and the setting up of the worship of idols, but without giving a statement of the duration of this oppression which can be chronologically reckoned. By the naming of "days" instead of "times" the idea of an immeasurable duration of the tribulation is set aside, and the time of it is limited to a period of moderate duration which is exactly measured out by God. But this is more strictly represented by the second definition, by which it is increased by 45 days: 1335 days, with the expiry of which the oppression shall so wholly cease, that every one shall be blessed who lives till these days come. For 45 days have the same relation to 1290 that 1 1/2 have to 43, and thus designate a proportionally very brief time. But as to this relation, the two numbers themselves show nothing. If we reduce them to the measure of time usual for the definition of longer periods, the 1290 days amount to 54 months, or 3 years and 7 months, and the 1335 days to 44 1/2 months, or 3 years and 8 1/2 months, since generally, and still more in symbolical definitions of time, the year is wont to be reckoned at 12 months, and the months at 30 days. Each of the two periods of time thus amounts to a little more than 3 1/2 years; the first exceeds by 1 month and the second by 2 1/2 months, only a little more than the half of 7 years—a period occurring several times in the O.T. as the period of divine judgments. By the reduction of the days to years and parts of a year the two expressions are placed in a distinct relation to the 3 1/2 times, which already appears natural by the connection of the two questions in Dan 12:6, Dan 12:8. On the one hand, by the circumstance that the 1290 days amount to somewhat more than 3 1/2 years, the idea that "times" stands for years is set aside; but on the other hand, by the use of "days" as a measure of time, the obscurity of the idea: time, times, and half a time, is lessened, and Daniel's inquiry as to the end of the terrible things is answered in a way which might help him to the understanding of the first answer, which was to him wholly unintelligible.


  Such an answer contains the two definitions of the time under the supposition that the hostile undertakings of Antiochus against Judaism, in their progress and their issue, form a type of the persecution of the last enemy Antichrist against the church of the Lord, or that the taking away of the daily sacrifice and the setting up of the idol-abomination by Antiochus Epiphanes shows in a figure how the Antichrist at the time of the end shall take away the worship of the true God, renounce the God of his fathers, and make war his god, and thereby bring affliction upon the church of God, of which the oppression which Antiochus brought upon the theocracy furnished a historical pattern. But this typical relation of the two periods of oppression is clearly set forth in Daniel 11:21-12:3, since in the conduct and proceedings of the hostile king two stadia are distinguished, which so correspond to each other in all essential points that the first, Dan 11:21-35, is related to the second, Daniel 11:35-12:3, as the beginning and the first attempt is related to the complete accomplishment. This also appears in the wars of this king against the king of the south (Dan 11:25-29, cf. with Dan 11:40-43), and in the consequences which this war had for his relation to the people of God. On his return from the first victorious war against the south, he lifted up his heart against the holy covenant (Dan 11:28), and being irritated by the failure of the renewed war against the south and against the holy covenant, he desolated the sanctuary (vv. 30, 31); finally, in the war at the time of the end, when Egypt and the lands fell wholly under his power, and when, alarmed by tidings from the east and the north, he thought to destroy many, he erected his palace—tent in the Holy Land, so that he might here aim a destructive blow against all his enemies—in this last assault he came to his end (Dan 11:40-45).


  Yet more distinctly the typical relation shows itself in the description of the undertakings of the enemy of God against the holy covenant, and their consequences for the members of the covenant nation. In this respect the first stadium of his enmity against the God of Israel culminates in the taking away of His worship, and in the setting up of the abomination of desolation, i.e., the worship of idols, in the sanctuary of the Lord. Against this abomination the wise of the people of God raise themselves up, and they bring by their rising up "a little help," and accomplish a purification of the people (Dan 11:31-35). In the second stadium, i.e., at the time of the end, the hostile king raises himself against the God of gods, and above every god (Dan 11:37), and brings upon the people of God an oppression such as has never been from the beginning of the world till now; but this oppression ends, by virtue of the help of the archangel Michael, with the deliverance of the people of God and the consummation by the resurrection of the dead, of some to everlasting life, and of some to everlasting shame (Dan 12:1-3).


  If thus the angel of the Lord, after he said to Daniel that he might rest as to the non-understanding of his communication regarding the end of the wonderful things (Dan 12:7), because the prophecy shall at the time of the end give to the wise knowledge for the purifying of many through the tribulation, so answers the question of Daniel as to the אלּה אחרית that he defines in symbolically significant numbers the duration of the sufferings from the removal of the worship of Jehovah to the commencement of better times, with which all oppression shall cease, then he gave therewith a measure of time, according to which all those who have understanding, who have lived through this time of oppression, or who have learned regarding it from history, may be able to measure the duration of the last tribulation and its end so far beforehand, as, according to the fatherly and wise counsel of God, it is permitted to us to know the times of the end and of our consummation. For, from the comparison of this passage with that in Dan 8:14 regarding the duration of the crushing under feet of the holy people by the enemy rising from the Javanic world-kingdom, it is clear that as the 2300 evening-mornings do not contain a complete heptad of years, so the 1290 days contain only a little more than half a heptad. In this lies the comfort, that the severest time of oppression shall not endure much longer than half the time of the whole period of oppression. And if we compare with this the testimony of history regarding the persecution of the Old Covenant people under Antiochus, in consequence of which God permitted the suppression of His worship, and the substitution of idol-worship in its stead, for not fully 3 1/2 years, but only for 3 years and 10 days, then we are able to gather the assurance that He shall also shorten, for the sake of His elect, the 3 1/2 times of the last tribulation. We should rest here, that His grace is sufficient for us (Co2 12:9). For as God revealed to the prophets, who prophesied of the grace that should come unto us, the sufferings of Christ and the glory that should follow, that they might search and inquire what and what manner of time the Spirit of Christ who was in them did signify; so in the times of the accomplishment, we who are living are not exempted from searching and inquiring, but are led by the prophetic word to consider the signs of the times in the light of this word, and from that which is already fulfilled, as well as from the nature and manner of the fulfilment, to confirm our faith, for the endurance amid the tribulations which prophecy has made known to us, that God, according to His eternal gracious counsel, has measured them according to their beginning, middle, and end, that thereby we shall be purified and guarded for the eternal life.


  Daniel 12:13


  After these disclosures regarding the time of the end, the angel of the Lord dismisses the highly-favoured prophet from his life's work with the comforting assurance that he shall stand in his own lot in the end of the days. לקּץ לך evidently does not mean "go to the end, i.e., go thy way" (Hitzig), nor "go hence in relation to the end," as Kranichfeld translates it, because לקּץ with the article points back to קץ עת, Dan 12:9. For though this reference were placed beyond a doubt, yet לקּץ could only declare the end of the going: go to the end, and the meaning could then with Ewald only be: "but go thou into the grave till the end." But it is more simple, with Theodoret and most interpreters, to understand לקּץ of the end of Daniel's life: go to the end of thy life (cf. for the constr. of הלך with ל, Sa1 23:18). With this ותנוּח simply connects itself: and thou shalt rest, namely, in the grave, and rise again. תּעמוד = תּקוּם, to rise up, sc. from the rest of the grave, thus to rise again. לגורלך, in thy lot. גּורל, lot, of the inheritance divided to the Israelites by lot, referred to the inheritance of the saints in light (Col 1:12), which shall be possessed by the righteous after the resurrection from the dead, in the heavenly Jerusalem. הימים לקץ, to = at, the end of the days, i.e., not = הימים אחרית, in the Messianic time, but in the last days, when, after the judgment of the world, the kingdom of glory shall appear. Well shall it be for us if in the end of our days we too are able to depart hence with such consolation of hope!


  Hosea


  Introduction


  1. The Person of the Prophet


  Hosea, הושׁע, i.e., help, deliverance, or regarding it as abstractum pro concreto, helper, salvator, Ὠσηέ (lxx.) or Ὡσηέ (Rom 9:20), Osee (Vulg.), the son of a certain Beēri, prophesied, according to the heading to his book (Hos 1:1), in the reigns of the kings Uzziah, Jotham, Ahaz, and Hezekiah of Judah, and in that of king Jeroboam, son of Joash, of Israel; and, as the nature of his prophecies clearly proves, he prophesied not only concerning, but in, the kingdom of the ten tribes, so that we must regard him as a subject of that kingdom. This is favoured not only by the fact that his prophetic addresses are occupied throughout with the kingdom of the ten tribes, but also by the peculiar style and language of his prophecies, which have here and there an Aramaean colouring (for example, such forms as אמאסאך, Hos 6:6; חכּי (inf.), Hos 11:9; קימושׁ for קמּושׁ, Hos 9:6; קאם for קם, Hos 10:14; תּרגּלתּי, Hos 11:3; אוכיל for אאכיל, Hos 11:4; תּלוּא, in Hos 11:7, יפריא for יפרה Hos 13:15; and such words as רתת, Hos 13:1; אהי for איּה Hos 13:10, Hos 13:14), and still more by the intimate acquaintance with the circumstances and localities of the northern kingdom apparent in such passages as Hos 5:1; Hos 6:8-9; Hos 12:12; Hos 14:6., which even goes so far that he calls the Israelitish kingdom "the land" in Hos 1:2, and afterwards speaks of the king of Israel as "our king" (Hos 7:5). On the other hand, neither the fact that he mentions the kings of Judah in the heading, to indicate the period of his prophetic labours (Hos 1:1), nor the repeated allusions to Judah in passing (Hos 1:7; Hos 2:2; Hos 4:15; Hos 5:5, Hos 5:10, Hos 5:12-14; Hos 6:4, Hos 6:11; Hos 8:14; Hos 10:11; Hos 12:1, Hos 12:3), furnish any proof that he was a Judaean by birth, as Jahn and Maurer suppose. The allusion to the kings of Judah (Hos 1:1), and that before king Jeroboam of Israel, may be accounted for not from any outward relation to the kingdom of Judah, but from the inward attitude which Hosea assumed towards that kingdom in common with all true prophets. As the separation of the ten tribes from the house of David was in its deepest ground apostasy from Jehovah (see the commentary on 1 Kings 12.), the prophets only recognised the legitimate rulers of the kingdom of Judah as true kings of the people of God, whose throne had the promise of permanent endurance, even though they continued to render civil obedience to the kings of the kingdom of Israel, until God Himself once more broke up the government, which he had given to the ten tribes in His anger to chastise the seed of David which had fallen away from Him (Hos 13:11). It is from this point of view that Hosea, in the heading to his book, fixes the date of his ministry according to the reigns of the kings of Judah, of whom he gives a complete list, and whom he also places first; whereas he only mentions the name of one king of Israel, viz., the king in whose reign he commenced his prophetic course, and that not merely for the purpose of indicating the commencement of his career with greater precision, as Calvin and Hengstenberg suppose, but still more because of the importance attaching to Jeroboam II in relation to the kingdom of the ten tribes.


  Before we can arrive at a correct interpretation of the prophecies of Hosea, it is necessary, as Hos 1:1-11 and 2 clearly show, that we should determine with precision the time when he appeared, inasmuch as he not only predicted the overthrow of the house of Jehu, but the destruction of the kingdom of Israel as well. The reference to Uzziah is not sufficient for this; for during the fifty-two years' reign of this king of Judah, the state of things in the kingdom of the ten tribes was immensely altered. When Uzziah ascended the throne, the Lord had looked in mercy upon the misery of the ten tribes of Israel, and had sent them such help through Jeroboam, that, after gaining certain victories over the Syrians, he was able completely to break down their supremacy over Israel, and to restore the ancient boundaries of the kingdom (Kg2 14:25-27). But this elevation of Israel to new power did not last long. In the thirty-seventh year of Uzziah's reign, Zechariah, the son and successor of Jeroboam, was murdered by Shallum after a reign of only six months, and with him the house of Jehu was overthrown. From this time forward, yea, even from the death of Jeroboam in the twenty-seventh year of Uzziah's reign, the kingdom advanced with rapid strides towards utter ruin. Now, if Hosea had simply indicated the time of his own labours by the reigns of the kings of Judah, since his ministry lasted till the time of Hezekiah, we might easily be led to assign its commencement to the closing years of Uzziah's reign, in which the decline of the kingdom of Israel had already begun to show itself and its ruin could be foreseen to be the probable issue. If, therefore, it was to be made apparent that the Lord does reveal future events to His servants even "before they spring forth" (Isa 42:9), this could only be done by indicating with great precision the time of Hosea's appearance as a prophet, i.e., by naming king Jeroboam. Jeroboam reigned contemporaneously with Uzziah for twenty-six years, and died in the twenty-seventh year of the reign of the latter, who outlived him about twenty-five years, and did not die till the second year of Pekah (see at Kg2 15:1, Kg2 15:32). It is evident from this that Hosea commenced his prophetic labours within the twenty-six years of the contemporaneous reigns of Uzziah and Jeroboam, that is to say, before the twenty-seventh year of the former, and continued to labour till a very short time before the destruction of the kingdom of the ten tribes, since he prophesied till the time of Hezekiah, in the sixth year of whose reign Samaria was conquered by Shalmanezer, and the kingdom of Israel destroyed. The fact that of all the kings of Israel Jeroboam only is mentioned, may be explained from the fact that the house of Jehu, to which he belonged, had been called to the throne by the prophet Elisha at the command of God, for the purpose of rooting out the worship of Baal from Israel, in return for which Jehu received the promise that his sons should sit upon the throne to the fourth generation (Kg2 10:30); and Jeroboam, the great-grandson of Jehu, was the last king through whom the Lord sent any help to the ten tribes (Kg2 14:27). In his reign the kingdom of the ten tribes reached its greatest glory. After his death a long-continued anarchy prevailed, and his son Zechariah was only able to keep possession of the throne for half a year. The kings who followed fell, one after another by conspiracies, so that the uninterrupted and regular succession to the throne ceased with the death of Jeroboam; and of the six rulers who came to the throne after his death, not one was called by God through the intervention of a prophet, and only two were able to keep possession of it for any length of time, viz., Menahem for ten years, and Pekah for twenty.


  Again, the circumstance that Hosea refers repeatedly to Judah in his prophecies, by no means warrants the conclusion that he was a citizen of the kingdom of Judah. The opinion expressed by Maurer, that an Israelitish prophet would not have troubled himself about the Judeans, or would have condemned their sins less harshly, is founded upon the unscriptural assumption, that the prophets suffered themselves to be influenced in their prophecies by subjective sympathies and antipathies as mere morum magistri, whereas they simply proclaimed the truth as organs of the Spirit of God, without any regard to man at all. If Hosea had been sent out of Judah into the kingdom of Israel, like the prophet in 1 Kings 13., or the prophet Amos, this would certainly have been mentioned, at all events in the heading, just as in the case of Amos the native land of the prophet is given. But cases of this kind formed very rare exceptions to the general rule, since the prophets in Israel were still more numerous than in the kingdom of Judah. In the reign of Jeroboam the prophet Jonah was living and labouring there (Kg2 14:25); and the death of the prophet Elisha, who had trained a great company of young men for the service of the Lord in the schools of the prophets at Gilgal, Bethel, and Jericho, had only occurred a few years before. The fact that a prophet who was born in the kingdom of the ten tribes, and laboured there, alluded in his prophecies to the kingdom of Judah, may be accounted for very simply, from the importance which this kingdom possessed in relation to Israel as a whole, both on account of the promises it had received, and also in connection with its historical development. Whilst the promises in the possession of the Davidic government of the kingdom of Judah formed a firm ground of hope for godly men in all Israel, that the Lord could not utterly and for ever cast off His people; the announcement of the judgments, which would burst upon Judah also on account of its apostasy, was intended to warn the ungodly against false trust in the gracious promises of God, and to proclaim the severity and earnestness of the judgment of God. This also explains the fact that whilst, on the one hand, Hosea makes the salvation of the ten tribes dependent upon their return to Jehovah their God and David their king (Hos 1:7; Hos 2:2), and warns Judah against sinning with Israel (Hos 4:15), on the other hand, he announces to Judah also that it is plunging headlong into the very same ruin as Israel, in consequence of its sins (Hos 5:5, Hos 5:10., Hos 6:4, Hos 6:11, etc.); whereas the conclusions drawn by Ewald from these passages—namely, that at first Hosea only looked at Judah from the distance, and that it was not till a later period that he became personally acquainted with it, and not till after he had laboured for a long time in the northern part of the kingdom that he came to Judah and composed his book—are not only at variance with the fact, that as early as Hos 2:2 the prophet proclaims indirectly the expulsion of Judah from its own land into captivity, but are founded upon the false notion, that the prophets regarded their own subjective perceptions and individual judgments as inspirations from God.


  According to the heading, Hosea held his prophetic office for about sixty or sixty-five years (viz., 27-30 years under Uzziah, 31 under Jotham and Ahaz, and 1-3 years under Hezekiah). This also agrees with the contents of his book. In Hos 1:4, the overthrow of the house of Jehu, which occurred about eleven or twelve years after the death of Jeroboam, in the thirty-ninth year of Uzziah (Kg2 15:10, Kg2 15:13), is foretold as being near at hand; and in Hos 10:14, according to the most probable explanation of this passage, the expedition of Shalmanezer into Galilee, which occurred, according to Kg2 17:3, at the commencement of the reign of Hoshea, the last of the Israelitish kings, is mentioned as having already taken place, whilst a fresh invasion of the Assyrians is threatened, which cannot be any other than the expedition of Shalmanezer against king Hoshea, who had revolted from him, which ended in the capture of Samaria after a three years' siege, and the destruction of the kingdom of the ten tribes in the sixth year of Hezekiah. The reproof in Hos 7:11, "They call to Egypt, they go to Assyria," and that in Hos 12:1, "They do make a covenant with the Assyrians, and oil is carried into Egypt," point to the same period; for they clearly refer to the time of Hoshea, who, notwithstanding the covenant that he had made with Asshur, i.e., notwithstanding the oath of fidelity rendered to Shalmanezer, purchased the assistance of the king of Egypt by means of presents, that he might be able to shake off the Assyrian yoke. The history knows nothing of any earlier alliances between Israel and Egypt; and the supposition that, in these reproaches, the prophet has in his mind simply two political parties, viz., an Assyrian and an Egyptian, is hardly reconcilable with the words themselves; nor can it be sustained by an appeal to Isa 7:17., or even to Zac 10:9-11, at least so far as the times of Menahem are concerned. Nor is it any more possible to infer from Hos 6:8 and Hos 12:11, that the active ministry of the prophet did not extend beyond the reign of Jotham, on the ground that, according to these passages, Gilead and Galilee, which were conquered and depopulated by Tiglath-pileser, whom Ahaz called to his help (Kg2 15:29), were still in the possession of Israel (Simson). For it is by no means certain that Hos 12:11 presupposes the possession of Galilee, but the words contained in this verse might have been uttered even after the Assyrians had conquered the land to the east of the Jordan; and in that case, the book, which comprises the sum and substance of all that Hosea prophesied during a long period, must of necessity contain historical allusions to events that were already things of the past at the time when his book was prepared (Hengstenberg). On the other hand, the whole of the attitude assumed by Assyria towards Israel, according to Hos 5:13; Hos 10:6; Hos 11:5, points beyond the times of Menahem and Jotham, even to the Assyrian oppression, which first began with Tiglath-pileser in the time of Ahaz. Consequently there is no ground whatever for shortening the period of our prophet's active labours. A prophetic career of sixty years is not without parallel. Even Elisha prophesied for at least fifty years (see at Kg2 13:20-21). This simply proves, according to the apt remark of Calvin, "how great and indomitable were the fortitude and constancy with which he was endowed by the Holy Spirit." Nothing certain is known concerning the life of the prophet; but his inner life lies before us in his writings, and from these we may clearly see that he had to sustain severe inward conflicts. For even if such passages as Hos 4:4-5, and Hos 9:7-8, contain no certain indications of the fact, that he had to contend against the most violent hostilities as well as secret plots, as Ewald supposes, the sight of the sins and abominations of his countrymen, which he had to denounce and punish, and the outburst of the divine judgments upon the kingdom thus incessantly ripening for destruction, which he had to experience, could not fail to fill his soul burning as it was for the deliverance of his people, with the deepest anguish, and to involve him in all kinds of conflicts.


  2. Times of the Prophet


  When Hosea was called to be a prophet, the kingdom of the ten tribes of Israel had been elevated to a position of great earthly power by Jeroboam II. Even under Joash the Lord had had compassion upon the children of Israel, and had turned to them again for the sake of His covenant with Abraham, Isaac, and Jacob; so that Joash had been able to recover the cities, which Hazael of Syria had conquered in the reign of his father Jehoahaz, from Benhadad the son of Hazael, and to restore them to Israel (Kg2 8:23-25). The Lord sent still further help through Jeroboam the son of Joash. Because He had not yet spoken to root out the name of Israel under heaven, He gave them victory in war, so that they were able to conquer Damascus and Hamath again, so far as they had belonged to Judah under David and Solomon, and to restore the ancient boundaries of Israel, from the province of Hamath to the Dead Sea, according to the word of Jehovah the God of Israel, which He had spoken through His servant the prophet Jonah (Kg2 14:25-28). But this revival of the might and greatness of Israel was only the last display of divine grace, through which the Lord sought to bring back His people from their evil ways, and lead them to repentance. For the roots of corruption, which the kingdom of Israel had within it from its very commencement, were not exterminated either by Joash or Jeroboam. These kings did not depart from the sins of Jeroboam the son of Nebat, who had caused Israel to sin, any more than their predecessors (Kg2 13:11; Kg2 14:24). Jehu, the founder of this dynasty, had indeed rooted out Baal from Israel; but he had not departed from the golden calves at Bethel and Dan, through the setting up of which Jeroboam the son of Nebat had led Israel into sin (Kg2 10:28-29). Nor did his successors take any more care to walk in the law of Jehovah, the God of Israel, with all their heart. Neither the severe chastisements which the Lord inflicted upon the people and the kingdom, by delivering Israel up to the power of Hazael king of Syria and his son Benhadad, in the time of Jehu and Jehoahaz, causing it to be smitten in all its borders, and beginning to cut off Israel (Kg2 10:32-33; Kg2 13:3); nor the love and grace which He manifested towards them in the reigns of Joash and Jeroboam, by liberating them from the oppression of the Syrians, and restoring the former greatness of the kingdom,—were sufficient to induce the king or the people to relinquish the worship of the calves. This sin of Jeroboam, however, although it was Jehovah who was worshipped under the symbol of the calf, was a transgression of the fundamental law of the covenant, which the Lord had made with Israel, and therefore was a formal departure from Jehovah the true God. And Jeroboam the son of Nebat was not content with simply introducing images or symbols of Jehovah, but had even banished from his kingdom the Levites, who opposed this innovation, and had taken men out of the great body of the people, who were not sons of Levi, and made them priests, and had gone so far as to change the time of celebrating the feast of tabernacles from the seventh month to the eighth (Kg1 12:31-32), merely for the purpose of making the religious gulf which separated the two kingdoms as wide as possible, and moulding the religious institutions of his kingdom entirely according to his own caprice. Thus the worship of the people became a political institution, in direct opposition to the idea of the kingdom of God; and the sanctuary of Jehovah was changed into a king's sanctuary (Amos 12:13). But the consequences of this image-worship were even worse than these. Through the representation of the invisible and infinite God under a visible and earthly symbol, the glory of the one true God was brought down within the limits of the finite, and the God of Israel was placed on an equality with the gods of the heathen. This outward levelling was followed, with inevitable necessity, by an inward levelling also. The Jehovah worshipped under the symbol of an ox was no longer essentially different from the Baals of the heathen, by whom Israel was surrounded; but the difference was merely a formal one, consisting simply in a peculiar mode of worship, which had been prescribed in His revelation of Himself, but which could not lay the foundation of any permanently tenable party-wall. For, whilst the heathen were accustomed to extend to the national Deity of Israel the recognition which they accorded to the different Baals, as various modes of revelation of one and the same Deity; the Israelites, in their turn, were also accustomed to grant toleration to the Baals; and this speedily passed into formal worship. "Outwardly, the Jehovah-worship still continued to predominate; but inwardly, the worship of idols rose almost into exclusive supremacy. When once the boundary lines between the two religions were removed, it necessarily followed that that religion acquired the strongest spiritual force, which was most in accordance with the spirit of the nation. And from the very corruptions of human nature this was not the strict Jehovah religion, which being given by God did not bring down God to the low level of man, but sought to raise man up to its own lofty height, placing the holiness of God in the centre, and founding upon this the demand for holiness which it made upon its professors; but the voluptuous, sensual teaching of idolatry, pandering as it did to human corruption, just because it was from this it had originally sprung" (Hengstenberg's Christology). This seems to explain the fact, that whereas, according to the prophecies of Amos and Hosea, the worship of Baal still prevailed in Israel under the kings of the house of Jehu, according to the account given in the books of Kings Jehu had rooted out Baal along with the royal house of Ahab (a Kings 10:28). Jehu had merely broken down the outward supremacy of the Baal worship, and raised up the worship of Jehovah once more, under the symbols of oxen or calves, into the state-religion. But this worship of Jehovah was itself a Baal-worship, since, although it was to Jehovah that the legal sacrifices were offered, and although His name was outwardly confessed, and His feasts were observed (Hos 2:13), yet in heart Jehovah Himself was made into a Baal, so that the people even called Him their Baal (Hos 2:16), and observed "the days of the Baals" (Hos 2:13).


  This inward apostasy from the Lord, notwithstanding which the people still continued to worship Him outwardly and rely upon His covenant, had of necessity a very demoralizing influence upon the national life. With the breach of the fundamental law of the covenant, viz., of the prohibition against making any likeness of Jehovah, or worshipping images made by men, more especially in consequence of the manner in which this prohibition was bound up with the divine authority of the law, all reverence not only for the holiness of the law of God, but for the holy God Himself, was undermined. Unfaithfulness towards God and His word begot faithlessness towards men. With the neglect to love God with all the heart, love to brethren also disappeared. And spiritual adultery had carnal adultery as its inevitable consequence, and that all the more because voluptuousness formed a leading trait in the character of the idolatry of Hither Asia. Hence all the bonds of love, of chastity, and of order were loosened and broken, and Hosea uttered this complaint: "There is no truthfulness, and no love, and no knowledge of God in the land. Cursing, and murder, and stealing, and adultery; they break out, and blood reaches to blood" (Hos 4:1-2). No king of Israel could put an effectual stop to this corruption. By abolishing the worship of the calves, he would have rendered the very existence of the kingdom doubtful. For if once the religious wall of division between the kingdom of Israel and the kingdom of Judah had been removed, the political distinction would have been in danger of following. And this was really what the founder of the kingdom of the ten tribes feared (Kg1 12:27), inasmuch as the royal family that occupied the throne had received no promise from God of permanent continuance. Founded as it was in rebellion against the royal house of David, which God Himself had chosen, it bore within itself from the very first the spirit of rebellion and revolution, and therefore the germs of internal self-destruction. Under these circumstances, even the long, and in outward respects very prosperous, reign of Jeroboam II. could not possibly heal the deep-seated evils, but only helped to increase the apostasy and immorality; since the people, whilst despising the riches of the goodness and mercy of God, looked upon their existing prosperity as simply a reward for their righteousness before God, and were therefore confirmed in their self-security and sins. And this was a delusion which false prophets loved to foster by predictions of continued prosperity (cf. Hos 9:7). The consequence was, that when Jeroboam died, the judgments of God began to burst upon the incorrigible nation. There followed, first of all, an anarchy of eleven or twelve years; and it was not till after this that his son Zechariah succeeded in ascending the throne. But at the end of no more than six months he was murdered by Shallum, whilst he in his turn was put to death after a reign of one month by Menahem, who reigned ten years at Samaria (Kg2 15:14, Kg2 15:17). In his reign the Assyrian king Phul invaded the land, and was only induced to leave it by the payment of a heavy tribute (Kg2 15:19-20). Menahem was followed by his son Pekachiah in the fiftieth year of Uzziah's reign; but after a reign of hardly two years he was murdered by his charioteer, Pekah the son of Remaliah, who held the throne for twenty years (Kg2 15:22-27), but who accelerated the ruin of his kingdom by forming an alliance with the king of Syria to attack the brother kingdom of Judah (Isaiah 7.). For king Ahaz, when hard pressed by Pekah and the Syrians, called to his help the Assyrian king Tiglath-pileser, who not only conquered Damascus and destroyed the Syrian kingdom, but took a portion of the kingdom of Israel, viz., the whole of the land to the east of the Jordan, and carried away its inhabitants into exile (Kg2 15:29). Hoshea the son of Elah conspired against Pekah, and slew him in the fourth year of the reign of Ahaz; after which, an eight years' anarchy threw the kingdom into confusion, so that it was not till the twelfth year of Ahaz that Hoshea obtained possession of the throne. Very shortly afterwards, however, he came into subjection to the Assyrian king Shalmanezer, and paid him tribute. But after a time, in reliance upon the help of Egypt, he broke his oath of fealty to the king of Assyria; whereupon Shalmanezer returned, conquered the entire land, including the capital, and led Israel captive into Assyria (Kg2 15:30; Kg2 17:1-6).


  3. The Book of Hosea


  Called as he was at such a time as this to proclaim to his people the word of the Lord, Hosea necessarily occupied himself chiefly in bearing witness against the apostasy and corruption of Israel, and in preaching the judgment of God. The ungodliness and wickedness had become so great, that the destruction of the kingdom was inevitable; and the degenerate nation was obliged to be given up into the power of the Assyrians, the existing representatives of the heathen power of the world. But as God the Lord has no pleasure in the death of the sinner, but that he should turn and live, He would not exterminate the rebellious tribes of the people of His possession from the earth, or put them away for ever from His face, but would humble them deeply by severe and long-continued chastisement, in order that He might bring them to a consciousness of their great guilt and lead them to repentance, so that He might at length have mercy upon them once more, and save them from everlasting destruction. Consequently, even in the book of Hosea, promises go side by side with threatenings and announcements of punishment, and that not merely as the general hope of better days, kept continually before the corrected nation by the all-pitying love of Jehovah, which forgives even faithlessness, and seeks out that which has gone astray (Sims.), but in the form of a very distinct announcement of the eventual restoration of the nation, when corrected by punishment, and returning in sorrow and repentance to the Lord its God, and to David its king (Hos 3:5)—an announcement founded upon the inviolable character of the divine covenant of grace, and rising up to the thought that the Lord will also redeem from hell and save from death, yea, will destroy both death and hell (Hos 13:14). Because Jehovah had married Israel in His covenant of grace, but Israel, like an unfaithful wife, had broken the covenant with its God, and gone a whoring after idols, God, by virtue of the holiness of His love, must punish its unfaithfulness and apostasy. His love, however, would not destroy, but would save that which was lost. This love bursts out in the flame of holy wrath, which burns in all the threatening and reproachful addresses of Hosea. In this wrath, however, it is not the consuming fire of an Elijah that burns so brightly; on the contrary, a gentle sound of divine grace and mercy is ever heard in the midst of the flame, so that the wrath but gives expression to the deepest anguish at the perversity of the nation, which will not suffer itself to be brought to a consciousness of the fact that its salvation rests with Jehovah its God, and with Him alone, either by the severity of the divine chastisements, or by the friendliness with which God has drawn Israel to Himself as with cords of love. This anguish of love at the faithlessness of Israel so completely fills the mind of the prophet, that his rich and lively imagination shines perpetually by means of changes of figure and fresh turns of thought, to open the eyes of the sinful nation to the abyss of destruction by which it is standing, in order if possible to rescue it from ruin. The deepest sympathy gives to his words a character of excitement, so that for the most part he merely hints at the thoughts in the briefest possible manner, instead of carefully elaborating them, passing with rapid changes from one figure and simile to another, and moving forward in short sentences and oracular utterances rather than in a calmly finished address, so that his addresses are frequently obscure, and hardly intelligible.


  His book does not contain a collection of separate addresses delivered to the people, but, as is generally admitted now, a general summary of the leading thoughts contained in his public addresses. The book is divisible into two parts, viz., ch. 1-3 and 4-14, which give the kernel of his prophetic labours, the one in a more condensed, and the other in a more elaborate form. In the first part, which contains the "beginning of the word of Jehovah by Hosea" (Hos 1:2), the prophet first of all describes, in the symbolical form of a marriage, contracted by the command of God with an adulterous woman, the spiritual adultery of the ten tribes of Israel, i.e., their falling away from Jehovah into idolatry, together with its consequences,—namely, the rejection of the rebellious tribes by the Lord, and their eventual return to God, and restoration to favour (Hos 1:2; Hos 2:3). He then announces, in simple prophetic words, not only the chastisements and punishments that will come from God, and bring the people to a knowledge of the ruinous consequences of their departure from God, but also the manifestations of mercy by which the Lord will secure the true conversion of those who are humbled by suffering, and their eventual blessedness through the conclusion of a covenant founded in righteousness and grace (Hosea 2:4-23); and this attitude on the part of God towards His people is then confirmed by a symbolical picture in Hos 3:1-5.


  In the second part, these truths are expanded in a still more elaborate manner; but the condemnation of the idolatry and moral corruption of Israel, and the announcement of the destruction of the kingdom of the ten tribes, predominate,—the saving prediction of the eventual restoration and blessedness of those, who come to the consciousness of the depth of their own fall, being but briefly touched upon. This part, again, cannot be divided into separate addresses, as there is an entire absence of all reliable indices, just as in the last part of Isaiah (ch. 40-66); but, like the latter, it falls into three large, unequal sections, in each of which the prophetic address advances from an accusation of the nation generally and in its several ranks, to a description of the coming punishment, and finishes up with the prospect of the ultimate rescue of the punished nation At the same time, an evident progress is discernible in the three, not indeed of the kind supposed by Ewald, namely, that the address contained in ch. 4-9:9 advances from the accusation itself to the contemplation of the punishment proved to be necessary, and then rises through further retrospective glances at the better days of old, at the destination of the church, and at the everlasting love, to brighter prospects and the firmest hopes; nor in that proposed by De Wette, viz., that the wrath becomes more and more threatening from ch. 8 onwards, and the destruction of Israel comes out more and more clearly before the reader's eye. The relation in which the three sections stand to one another is rather the following: In the first, ch. 4-6:3, the religious and moral degradation of Israel is exhibited in all its magnitude, together with the Judgment which follows upon the heels of this corruption; and at the close the conversion and salvation aimed at in this judgment are briefly indicated. In the second and much longer section, Hosea 6:4-11:11, the incorrigibility of the sinful nation, or the obstinate persistence of Israel in idolatry and unrighteousness, in spite of the warnings and chastisements of God, is first exposed and condemned (Hosea 6:4-7:16); then, secondly, the judgment to which they are liable is elaborately announced as both inevitable and terrible (Hosea 8:1-9:9); and thirdly, by pointing out the unfaithfulness which Israel has displayed towards its God from the very earliest times, the prophet shows that it has deserved nothing but destruction from off the face of the earth (9:10-11:8), and that it is only the mercy of God which will restrain the wrath, and render the restoration of Israel possible (Hos 11:9-11). In the third section (ch. 12-14) the ripeness of Israel for judgment is confirmed by proofs drawn from its falling into Canaanitish ways, notwithstanding the long-suffering, love, and fidelity with which God has always shown Himself to be its helper and redeemer (Hos 12:1-14, 13). To this there is appended a solemn appeal to return to the Lord; and the whole concludes with a promise, that the faithful covenant God will display the fulness of His love again to those who return to Him with a sincere confession of their guilt, and will pour upon them the riches of His blessing (Hos 14:1-9).


  This division of the book differs, indeed, from all the attempts that have previously been made; but it has the warrant of its correctness in the three times repeated promise (Hos 6:1-3; Hos 9:9-11, and Hos 14:2-9), by which each of the supposed sections is rounded off. And within these sections we also meet with pauses, by which they are broken up into smaller groups, resembling strophes, although this further grouping of the prophet's words is not formed into uniform strophes.


  For further remarks on this point, see the Exposition.


  From what has been said, it clearly follows that Hosea himself wrote out the quintessence of his prophecies, as a witness of the Lord against the degenerate nation, at the close of his prophetic career, and in the book which bears his name. The preservation of this book, on the destruction of the kingdom of the ten tribes, may be explained very simply from the fact that, on account of the intercourse carried on between the prophets of the Lord in the two kingdoms, it found its way to Judah soon after the time of its composition, and was there spread abroad in the circle of the prophets, and so preserved. We find, for example, that Jeremiah has used it again and again in his prophecies (compare Aug. Kueper, Jeremias librorum ss. interpres atque vindex. Berol. 1837 p. 67 seq.). For the exegetical writings on Hosea, see my Lehrbuch der Einleitung, p. 275.


  I. Israel's Adultery—Hosea 1-3


  On the ground of the relation hinted at even in the Pentateuch (Exo 34:15-16; Lev 17:7; Lev 20:5-6; Num 14:33; Deu 32:16-21), and still further developed in the Song of Solomon and Psalm 45, where the gracious bond existing between the Lord and the nation of His choice is represented under the figure of a marriage, which Jehovah had contracted with Israel, the falling away of the ten tribes of Israel from Jehovah into idolatry is exhibited as whoredom and adultery, in the following manner. In the first section (Hosea 1:2-2:3), God commands the prophet to marry a wife of whoredoms with children of whoredoms, and gives names to the children born to the prophet by this wife, which indicate the fruits of idolatry, viz., the rejection and putting away of Israel on the part of God (Hos 1:2-9), with the appended promise of the eventual restoration to favour of the nation thus put away (Hos 2:1-3). In the second section (Hosea 2:4-23), the Lord announces that He will put an end to the whoredom, i.e., to the idolatry of Israel, and by means of judgments will awaken in it a longing to return to Him (Hos 2:4-15), that He will thereupon lead the people once more through the wilderness, and, by the renewal of His covenant mercies and blessings, will betroth Himself to it for ever in righteousness, mercy, and truth (Hos 2:16-23). In the third section (Hos 3:1-5) the prophet is commanded to love once more a wife beloved of her husband, but one who had committed adultery; and after having secured her, to put her into such a position that it will be impossible for her to carry on her whoredom any longer. And the explanation given is, that the Israelites will sit for a long time without a king, without sacrifice, and without divine worship, but that they will afterwards return, will seek Jehovah their God, and David their king, and will rejoice in the goodness of the Lord at the end of the days. Consequently the falling away of the ten tribes from the Lord, their expulsion into exile, and the restoration of those who come to a knowledge of their sin—in other words, the guilt and punishment of Israel, and its restoration to favour—form the common theme of all three sections, and that in the following manner: In the first, the sin, the punishment, and the eventual restoration of Israel, are depicted symbolically in all their magnitude; in the second, the guilt and punishment, and also the restoration and renewal of the relation of grace, are still further explained in simple prophetic words; whilst in the third, this announcement is visibly set forth in a new symbolical act.


  In both the first and third sections, the prophet's announcement is embodied in a symbolical act; and the question arises here, Whether the marriage of the prophet with an adulterous woman, which is twice commanded by God, is to be regarded as a marriage that was actually consummated, or merely as an internal occurrence, or as a parabolical representation.


  The supporters of a marriage outwardly consummated lay the principal stress upon the simple words of the text. The words of Hos 1:2, "Go, take unto thee a wife of whoredoms," and of Hos 1:3, "So he went and took Gomer ... which conceived," etc., are so definite and so free from ambiguity, that it is impossible, they think, to take them with a good conscience in any other sense than an outward and historical one. But since even Kurtz, who has thrown the argument into this form, feels obliged to admit, with reference to some of the symbolical actions of the prophets, e.g., Jer 25:15. and Zechariah 11, that they were not actually and outwardly performed, it is obvious that the mere words are not sufficient of themselves to decide the question priori, whether such an action took place in the objective outer world, or only inwardly, in the spiritual intuition of the prophet himself.


  The reference to Isa 7:3, and Isa 8:3-4, as analogous cases, does apparently strengthen the conclusion that the occurrence was an outward one; but on closer examination, the similarity between the two passages in Isaiah and the one under consideration is outweighed by the differences that exist between them. It is true that Isaiah gave his two sons names with symbolical meanings, and that in all probability by divine command; but nothing is said about his having married his wife by the command of God, nor is the birth of the first-named son ever mentioned at all. Consequently, all that can be inferred from Isaiah is, that the symbolical names of the children of the prophet Hosea furnish no evidence against the outward reality of the marriage in question. Again, the objection, that the command to marry a wife of whoredoms, if understood as referring to an outward act, would be opposed to the divine holiness, and the divine command, that priests should not marry a harlot, cannot be taken as decisive. For what applied to priests cannot be transferred without reserve to prophets; and the remark, which is quite correct in itself, that God as the Holy One could not command an immoral act, does not touch the case, but simply rests upon a misapprehension of the divine command, viz., upon the idea that God commanded the prophet to beget children with an immoral person without a lawful marriage, or that the "children of whoredom," whom Hosea was to take along with the "wife of whoredom," were the three children whom she bare to him (Hos 1:3, Hos 1:6, Hos 1:8); in which case either the children begotten by the prophet are designated as "children of whoredom," or the wife continued her adulterous habits even after the prophet had married her, and bare to the prophet illegitimate children. But neither of these assumptions has any foundation in the text. The divine command, "Take thee a wife of whoredom, and children of whoredom," neither implies that the wife whom the prophet was to marry was living at that time in virgin chastity, and was called a wife of whoredom simply to indicate that, as the prophet's lawful wife, she would fall into adultery; nor even that the children of whoredom whom the prophet was to take along with the wife of whoredom are the three children whose birth is recorded in Hos 1:3, Hos 1:6, Hos 1:8. The meaning is rather that the prophet is to take, along with the wife, the children whom she already had, and whom she had born as a harlot before her marriage with the prophet. If, therefore, we assume that the prophet was commanded to take this woman and her children, for the purpose, as Jerome has explained it, of rescuing the woman from her sinful course, and bringing up her neglected children under paternal discipline and care; such a command as this would be by no means at variance with the holiness of God, but would rather correspond to the compassionate love of God, which accepts the lost sinner, and seeks to save him. And, as Kurtz has well shown, it cannot be objected to this, that by such a command and the prophet's obedience on his first entering upon his office, all the beneficial effects of that office would inevitably be frustrated. For if it were a well-known fact, that the woman whom the prophet married had hitherto been leading a profligate life, and if the prophet declared freely and openly that he had taken her as his wife for that very reason, and with this intention, according to the command of God; the marriage, the shame of which the prophet had taken upon himself in obedience to the command of God, and in self-denying love to his people, would be a practical and constant sermon to the nation, which might rather promote than hinder the carrying out of his official work. For he did with this woman what Jehovah was doing with Israel, to reveal to the nation its own sin in so impressive a manner, that it could not fail to recognise it in all its glaring and damnable character. But however satisfactorily the divine command could be vindicated on the supposition that this was its design, we cannot found any argument upon this in favour of the outward reality of the prophet's marriage, for the simple reason that the supposed object is neither expressed nor hinted at in the text. According to the distinct meaning of the words, the prophet was to take a "wife of whoredom," for the simple purpose of begetting children by her, whose significant names were to set before the people the disastrous fruits of their spiritual whoredom. The behaviour of the woman after the marriage is no more the point in question than the children of whoredom whom the prophet was to take along with the woman; whereas this is what we should necessarily expect, if the object of the marriage commanded had been the reformation of the woman herself and of her illegitimate children. The very fact that, according to the distinct meaning of the words, there was no other object for the marriage than to beget children, who should receive significant names, renders the assumption of a real marriage, i.e., of a marriage outwardly contracted and consummated, very improbable.


  And this supposition becomes absolutely untenable in the case of Hos 3:1-5, where Jehovah says to the prophet (Hos 3:1), "Go again, love a woman beloved by the husband, and committing adultery;" and the prophet, in order to fulfil the divine command, purchases the woman for a certain price (Hos 3:2). The indefinite expression 'issâh, a wife, instead of thy wife, or at any rate the wife, and still more the purchase of the woman, are quite sufficient of themselves to overthrow the opinion, that the prophet is here directed to seek out once more his former wife Gomer, who has been unfaithful, and has run away, and to be reconciled to her again. Ewald therefore observes, and Kurtz supports the assertion, that the pronoun in "I bought her to me," according to the simple meaning of the words, cannot refer to any adulteress you please who had left her husband, but must refer to one already known, and therefore points back to Hos 1:1-11. But with such paralogisms as these we may insert all kinds of things in the text of Scripture. The suffix in ואכּרה, "I bought her" (Hos 1:2), simply refers to the "woman beloved of her friend" mentioned in Hos 1:1, and does not prove in the remotest degree, that the "woman beloved of her friend, yet an adulteress," is the same person as the Gomer mentioned in Hos 1:1-11. The indefiniteness of 'issâh without the article, is neither removed by the fact that, in the further course of the narrative, this (indefinite) woman is referred to again, nor by the examples adduced by Kurtz, viz., יקּח־לב in Hos 4:11, and הלך אחרי־צו in Hos 5:11, since any linguist knows that these are examples of a totally different kind. The perfectly indefinite אשּׁה receives, no doubt, a more precise definition from the predicates אהסבת רע וּמנאפת, so that we cannot understand it as meaning any adulteress whatever; but it receives no such definition as would refer back to Hos 1:1-11. A woman beloved of her friend, i.e., of her husband, and committing adultery, is a woman who, although beloved by her husband, or notwithstanding the love shown to her by her husband, commits adultery. Through the participles אהבת and מנאפת, the love of the friend (or husband), and the adultery of the wife, are represented as contemporaneous, in precisely the same manner as in the explanatory clauses which follow: "as Jehovah loveth the children of Israel, and they turn to other gods!" If the 'isshâh thus defined had been the Gomer mentioned in Hos 1:1-11, the divine command would necessarily have been thus expressed: either, "Go, and love again the wife beloved by her husband, who has committed adultery;" or, "Love again thy wife, who is still loved by her husband, although she has committed adultery." But it is quite as evident that this thought cannot be contained in the words of the text, as that out of two co-ordinate participles it is impossible that the one should have the force of the future or present, and the other that of the pluperfect. Nevertheless, Kurtz has undertaken to prove the possibility of the impossible. He observes, first of all, that we are not justified, of course, in giving to "love" the meaning "love again," as Hofmann does, because the husband has never ceased to love his wife, in spite of her adultery; but for all that, the explanation, restitue amoris signa (restore the pledges of affection), is the only intelligible one; since it cannot be the love itself, but only the manifestation of love, that is here referred to. But the idea of "again" cannot be smuggled into the text by any such arbitrary distinction as this. There is nothing in the text to the effect that the husband had not ceased to love his wife, in spite of her adultery; and this is simply an inference drawn from Hos 2:11, through the identification of the prophet with Jehovah, and the tacit assumption that the prophet had withdrawn from Gomer the expressions of his love, of all which there is not a single syllable in Hos 1:1-11. This assumption, and the inference drawn from it, would only be admissible, if the identity of the woman, beloved by her husband and committing adultery, with the prophet's wife Gomer, were an established fact. But so long as this is not proved, the argument merely moves in a circle, assuming the thing to be demonstrated as already proved. But even granting that "love" were equivalent to "love again," or "manifest thy love again to a woman beloved of her husband, and committing adultery," this could not mean the same things as "go to thy former wife, and prove to her by word and deed the continuance of thy love," so long as, according to the simplest rules of logic, "a wife" is not equivalent to "thy wife." And according to sound logical rules, the identity of the 'isshâh in Hos 3:1 and the Gomer of Hos 1:3 cannot be inferred from the fact that the expression used in Hos 3:1, is, "Go love a woman," and not "Go take a wife," or from the fact that in Hos 1:2 the woman is simply called a shore, not an adulteress, whereas in Hos 3:1 she is described as an adulteress, not as a whore. The words "love a woman," as distinguished from "take a wife," may indeed be understood, apart from the connection with Hos 1:2, as implying that the conclusion of a marriage is alluded to; but they can never denote "the restoration of a marriage bond that had existed before," as Kurtz supposes. And the distinction between Hos 1:2, where the woman is described as "a woman of whoredom," and Hos 3:1, where she is called "an adulteress," points far more to a distinction between Gomer and the adulterous woman, than to their identity.


  But Hos 3:2, "I bought her to me for fifteen pieces of silver," etc., points even more than Hos 3:1 to a difference between the women in Hos 1:1-11 and Hos 3:1-5. The verb kârâh, to purchase or acquire by trading, presupposes that the woman had not yet been in the prophet's possession. The only way in which Kurtz is able to evade this conclusion, is by taking the fifteen pieces of silver mentioned in Hos 3:2, not as the price paid by the prophet to purchase the woman as his wife, but in total disregard of ואמר אליה, in Hos 3:3, as the cost of her maintenance, which the prophet gave to the woman for the period of her detention, during which she was to sit, and not go with any man. But the arbitrary nature of this explanation is apparent at once. According to the reading of the words, the prophet bought the woman to himself for fifteen pieces of silver and an ephah and a half of barley, i.e., bought her to be his wife, and then said to her, "Thou shalt sit for me many days; thou shalt not play the harlot," etc. There is not only not a word in Hos 3:1-5 about his having assigned her the amount stated for her maintenance; but it cannot be inferred from Hos 2:9, Hos 2:11, because there it is not the prophet's wife who is referred to, but Israel personified as a harlot and adulteress. And that what is there affirmed concerning Israel cannot be applied without reserve to explain the symbolical description in Hos 3:1-5, is evident from the simple fact, that the conduct of Jehovah towards Israel is very differently described in ch. 2, from the course which the prophet is said to have observed towards his wife in Hos 3:3. In Hos 2:7, the adulterous woman (Israel) says, "I will go and return to my former husband, for then was it better with me than now;" and Jehovah replies to this (Hos 2:8-9), "Because she has not discovered that I gave her corn and new wine, etc.; therefore will I return, and take away my corn from her in the season thereof, and my wine," etc. On the other hand, according to the view adopted by Kurtz, the prophet took his wife back again because she felt remorse, and assigned her the necessary maintenance for many days.


  From all this it follows, that by the woman spoken of in Hos 3:1-5, we cannot understand the wife Gomer mentioned in Hos 1:1-11. The "wife beloved of the companion (i.e., of her husband), and committing adultery," is a different person from the daughter of Diblathaim, by whom the prophet had three children (Hos 1:1-11). If, then, the prophet really contracted and consummated the marriage commanded by God, we must adopt the explanation already favoured by the earlier commentators, viz., that in the interval between Hos 1:1-11 and Hos 3:1-5 Gomer had either died, or been put away by her husband because she would not repent. But we are only warranted in adopting such a solution as this, provided that the assumption of a marriage consummated outwardly either has been or can be conclusively established. And as this is not the case, we are not at liberty to supply things at which the text does not even remotely hint. If, then, in accordance with the text, we must understand the divine commands in Hos 1:1-11 and Hos 3:1-5 as relating to two successive marriages on the part of the prophet with unchaste women, every probability is swept away that the command of God and its execution by the prophet fall within the sphere of external reality. For even if, in case of need, the first command, as explained above, could be vindicated as worthy of God, the same vindication would not apply to the command to contract a second marriage of a similar kind. The very end which God is supposed to have had in view in the command to contract such a marriage as this, could only be attained by one marriage. But if Hosea had no sooner dissolved the first marriage, than he proceeded to conclude a second with a person in still worse odour, no one would ever have believed that he did this also in obedience to the command of God. And the divine command itself to contract this second marriage, if it was intended to be actually consummated, would be quite irreconcilable with the holiness of God. For even if God could command a man to marry a harlot, for the purpose of rescuing her from her life of sin and reforming her, it would certainly be at variance with the divine holiness, to command the prophet to marry a person who had either broken the marriage vow already, or who would break it, notwithstanding her husband's love; since God, as the Holy One, cannot possibly sanction adultery.


  Consequently no other course is left to us, than the picture to ourselves Hosea's marriages as internal events, i.e., as merely carried out in that inward and spiritual intuition in which the word of God was addressed to him; and this removes all the difficulties that beset the assumption of marriages contracted in outward reality. In occurrences which merely happened to a prophet in spiritual intercourse with God, not only would all reflections as to their being worthy or not worthy of God be absent, when the prophet related them to the people, for the purpose of impressing their meaning upon their hearts, inasmuch as it was simply their significance, which came into consideration and was to be laid to heart; but this would also be the case with the other difficulties to which the external view is exposed—such, for example, as the questions, why the prophet was to take not only a woman of whoredom, but children of whoredom also, when they are never referred to again in the course of the narrative; or what became of Gomer, whether she was dead, or had been put away, when the prophet was commanded the second time to love an adulterous woman—since the sign falls back behind the thing signified.


  But if, according to this, we must regard the marriages enjoined upon the prophet as simply facts of inward experience, which took place in his own spiritual intuition, we must not set them down as nothing more than parables which he related to the people, or as poetical fictions, since such assumptions as these are at variance with the words themselves, and reduce the statement, "God said to Hosea," to an unmeaning rhetorical phrase. The inward experience has quite as much reality and truth as the outward; whereas a parable or a poetical fiction has simply a certain truth, so far as the subjective imagination is concerned, but no reality.


  Hosea 1


  Hosea 1:1


  Hos 1:1 contains the heading to the whole of the book of Hosea, the contents of which have already been discussed in the Introduction, and defended against the objections that have been raised, so that there is no tenable ground for refusing to admit its integrity and genuineness. The techillath dibber-Yehōvâh with which Hos 1:2 introduces the prophecy, necessarily presupposes a heading announcing the period of the prophet's ministry; and the "twisted, un-Hebrew expression," which Hitzig properly finds to be so objectionable in the translation, "in the days of Jeroboam, etc., was the commencement of Jehovah's speaking," etc., does not prove that the heading is spurious, but simply that Hitzig's construction is false, i.e., that techillath dibber-Yehōvâh is not in apposition to Hos 1:1, but the heading in Hos 1:1 contains an independent statement; whilst the notice as to time, with which Hos 1:2 opens, does not belong to the heading of the whole book, but simply to the prophecy which follows in Hosea 1-3.


  Hosea 1:2


  For the purpose of depicting before the eyes of the sinful people the judgment to which Israel has exposed itself through its apostasy from the Lord, Hosea is to marry a prostitute, and beget children by her, whose names are so appointed by Jehovah as to point out the evil fruits of the departure from God. Hos 1:2. "At first, when Jehovah spake to Hosea, Jehovah said to him, God, take thee a wife of whoredom, and children of whoredom; for whoring the land whoreth away from Jehovah." The marriage which the prophet is commanded to contract, is to set forth the fact that the kingdom of Israel has fallen away from the Lord its God, and is sunken in idolatry. Hosea is to commence his prophetic labours by exhibiting this fact. תּחלּת דּבּר יי: literally, "at the commencement of 'Jehovah spake,'" i.e., at the commencement of Jehovah's speaking (dibber is not an infinitive, but a perfect, and techillath an accusative of time (Ges. 118, 2); and through the constructive the following clause is subordinated to techillath as a substantive idea: see Ges. 123, 3, Anm. 1; Ewald, 332, c.). דּבּר with ב, not to speak to a person, or through any one (ב is not = אל), but to speak with (lit., in) a person, expressive of the inwardness or urgency of the speaking (cf. Num 12:6, Num 12:8; Hab 2:1; Zac 1:9, etc.). "Take to thyself:" i.e., marry (a wife). אשׁת זנוּנים is stronger than זונה. A woman of whoredom, is a woman whose business or means of livelihood consists in prostitution. Along with the woman, Hosea is to take children of prostitution as well. The meaning of this is, of course, not that he is first of all to take the woman, and then beget children of prostitution by her, which would require that the two objects should be connected with קח per zeugma, in the sense of "accipe uxorem et suscipe ex ea liberos" (Drus.), or "sume tibi uxorem forn. et fac tibi filios forn." (Vulg.). The children begotten by the prophet from a married harlot-wife, could not be called yaldē zenūnı̄m, since they were not illegitimate children, but legitimate children of the prophet himself; nor is the assumption, that the three children born by the woman, according to Hos 1:3, Hos 1:6, Hos 1:8, were born in adultery, and that the prophet was not their father, in harmony with Hos 1:3, "he took Gomer, and she conceived and bare him a son." Nor can this mode of escaping from the difficulty, which is quite at variance with the text, be vindicated by an appeal to the connection between the figure and the fact. For though this connection "necessarily requires that both the children and the mother should stand in the same relation of estrangement from the lawful husband and father," as Hengstenberg argues; it neither requires that we should assume that the mother had been a chaste virgin before her marriage to the prophet, nor that the children whom she bare to her husband were begotten in adultery, and merely palmed off upon the prophet as his own. The marriage which the prophet was to contract, was simply intended to symbolize the relation already existing between Jehovah and Israel, and not the way in which it had come into existence. The "wife of whoredoms" does not represent the nation of Israel in its virgin state at the conclusion of the covenant at Sinai, but the nation of the ten tribes in its relation to Jehovah at the time of the prophet himself, when the nation, considered as a whole, had become a wife of whoredom, and in its several members resembled children of whoredom. The reference to the children of whoredom, along with the wife of whoredom, indicates unquestionably priori, that the divine command did not contemplate an actual and outward marriage, but simply a symbolical representation of the relation in which the idolatrous Israelites were then standing to the Lord their God. The explanatory clause, "for the land whoreth," etc., clearly points to this. הארץ, "the land," for the population of the land (cf. Hos 4:1). זנה מאחרי יי, to whore from Jehovah, i.e., to fall away from Him (see at Hos 4:12).


  Hosea 1:3


  "And he went and took Gomer, the daughter of Diblaim; and she conceived, and bare him a son." Gomer does indeed occur in Gen 10:2-3, as the name of a people; but we never meet with it as the name of either a man or a woman, and judging from the analogy of the names of her children, it is chosen with reference to the meaning of the word itself. Gomer signifies perfection, completion in a passive sense, and is not meant to indicate destruction or death (Chald. Marck), but the fact that the woman was thoroughly perfected in her whoredom, or that she had gone to the furthest length in prostitution. Diblaim, also, does not occur again as a proper name, except in the names of Moabitish places in Num 33:46 (‛Almon-diblathaim) and Jer 48:22 (Beth-diblathaim); it is formed from debhēlâh, like the form 'Ephraim, and in the sense of debhēlı̄m, fig-cakes. "Daughter of fig-cakes," equivalent to liking fig-cakes, in the same sense as "loving grape-cakes" in Hos 3:1, viz., deliciis dedita.


  The symbolical interpretation of these names is not affected by the fact that they are not explained, like those of the children in Hos 1:4., since this may be accounted for very simply from the circumstance, that the woman does not now receive the names for the first time, but that she had them at the time when the prophet married her.


  Hosea 1:4


  "And Jehovah said to him, Call his name Jezreel; for yet a little, and I visit the blood of Jezreel upon the house of Jehu, and put an end to the kingdom of the house of Israel." The prophet is directed by God as to the names to be given to his children, because the children, as the fruit of the marriage, as well as the marriage itself, are instructive signs for the idolatrous Israel of the ten tribes. The first son is named Jezreel, after the fruitful plain of Jezreel on the north side of the Kishon (see at Jos 17:16); not, however, with any reference to the appellative meaning of the name, viz., "God sows," which is first of all alluded to in the announcement of salvation in Hosea 2:24-25, but, as the explanation which follows clearly shows, on account of the historical importance which this plain possessed for Israel, and that not merely as the place where the last penal judgment of God was executed in the kingdom of Israel, as Hengstenberg supposes, but on account of the blood-guiltiness of Jezreel, i.e., because Israel had there contracted such blood-guiltiness as was now speedily to be avenged upon the house of Jehu. At the city of Jezreel, which stood in this plain, Ahab had previously filled up the measure of his sin by the ruthless murder of Naboth, and had thus brought upon himself that blood-guiltiness for which he had been threatened with the extermination of all his house (Kg1 21:19.). Then, in order to avenge the blood of all His servants the prophets, which Ahab and Jezebel had shed, the Lord directed Elisha to anoint Jehu king, with a commission to destroy the whole of Ahab's house (Kg2 9:1.). Jehu obeyed this command. Not only did he slay the son of Ahab, viz., king Koram, and cause his body to be thrown upon the portion of land belonging to Naboth the Jezreelite, appealing at the same time to the word of the Lord (Kg2 9:21-26), but he also executed the divine judgment upon Jezebel, upon the seventy sons of Ahab, and upon all the rest of the house of Ahab (2 Kings 9:30-10:17), and received the following promise from Jehovah in consequence: "Because thou hast done well in executing that which is right in mine eyes, because thou hast done to the house of Ahab according to all that was in mine heart, sons of thine of the fourth generation shall sit upon the throne of Israel" (Kg2 10:30). It is evident from this that the blood-guiltiness of Jezreel, which was to be avenged upon the house of Jehu, is not to be sought for in the fact that Jehu had there exterminated the house of Ahab; nor, as Hitzig supposes, in the fact that he had not contented himself with slaying Joram and Jezebel, but had also put Ahaziah of Judah and his brethren to death (Kg2 9:27; Kg2 10:14), and directed the massacre described in Kg2 10:11. For an act which God praises, and for which He gives a promise to the performer, cannot be in itself an act of blood-guiltiness. And the slaughter of Ahaziah and his brethren by Jehu, though not expressly commanded, is not actually blamed in the historical account, because the royal family of Judah had been drawn into the ungodliness of the house of Ahab, through its connection by marriage with that dynasty; and Ahaziah and his brethren, as the sons of Athaliah, a daughter of Ahab, belonged both in descent and disposition to the house of Ahab (Kg2 8:18, Kg2 8:26-27), so that, according to divine appointment, they were to perish with it. Many expositors, therefore, understand by "the blood of Jezreel," simply the many acts of unrighteousness and cruelty which the descendants of Jehu had committed in Jezreel, or "the grievous sins of all kinds committed in the palace, the city, and the nation generally, which were to be expiated by blood, and demanded as it were the punishment of bloodshed" (Marck). But we have no warrant for generalizing the idea of demē in this way; more especially as the assumption upon which the explanation is founded, viz., that Jezreel was the royal residence of the kings of the house of Jehu, not only cannot be sustained, but is at variance with Kg2 15:8, Kg2 15:13, where Samaria is unquestionably described as the royal residence in the times of Jeroboam II and his son Zechariah. The blood-guiltinesses (demē) at Jezreel can only be those which Jehu contracted at Jezreel, viz., the deeds of blood recorded in 2 Kings 9 and 10, by which Jehu opened the way for himself to the throne, since there are no others mentioned.


  The apparent discrepancy, however, that whereas the extermination of the royal family of Ahab by Jehu is commended by God in the second book of Kings, and Jehu is promised the possession of the throne even to the fourth generation of this sons in consequence, in the passage before us the very same act is charged against him as an act of blood-guiltiness that has to be punished, may be solved very simply by distinguishing between the act in itself, and the motive by which Jehu was instigated. In itself, i.e., regarded as the fulfilment of the divine command, the extermination of the family of Ahab was an act by which Jehu could not render himself criminal. But even things desired or commanded by God may becomes crimes in the case of the performer of them, when he is not simply carrying out the Lord's will as the servant of God, but suffers himself to be actuated by evil and selfish motives, that is to say, when he abuses the divine command, and makes it the mere cloak for the lusts of his own evil heart. That Jehu was actuated by such motives as this, is evident enough from the verdict of the historian in Kg2 10:29, Kg2 10:31, that Jehu did indeed exterminate Baal out of Israel, but that he did not depart from the sins of Jeroboam the son of Nebat, from the golden calves at Bethel and Dan, to walk in the law of Jehovah the God of Israel with all his heart. "The massacre, therefore," as Calvin has very correctly affirmed, "was a crime so far as Jehu was concerned, but with God it was righteous vengeance." Even if Jehu did not make use of the divine command as a mere pretext for carrying out the plans of his own ambitious heart, the massacre itself became an act of blood-guiltiness that called for vengeance, from the fact that he did not take heed to walk in the law of God with all his heart, but continued the worship of the calves, that fundamental sin of all the kings of the ten tribes. For this reason, the possession of the throne was only promised to him with a restriction to sons of the fourth generation. On the other hand, it is no argument against this, that "the act referred to cannot be regarded as the chief crime of Jehu and his house," or that "the bloody act, to which the house of Jehu owed its elevation, never appears elsewhere as the cause of the catastrophe which befall this houses; but in the case of all the members of his family, the only sin to which prominence is given in the books of Kings, is that they did not depart from the sins of Jeroboam (Kg2 13:2, Kg2 13:11; Kg2 14:24; Kg2 15:9)" (Hengstenberg). For even though this sin in connection with religion may be the only one mentioned in the books of Kings, according to the plan of the author of those books, and though this may really have been the principal act of sin; it was through that sin that the bloody deeds of Jehu became such a crime as cried to heaven for vengeance, like the sin of Ahab, and such an one also as Hosea could describe as the blood-guiltiness of Jezreel, which the Lord would avenge upon the house of Jehu at Jezreel, since the object in this case was not to enumerate all the sins of Israel, and the fact that the apostasy of the ten tribes, which is condemned in the book of Kings as the sin of Jeroboam, is represented here under the image of whoredom, shows very clearly that the evil root alone is indicated, out of which all the sins sprang that rendered the kingdom ripe for destruction. Consequently, it is not merely the fall of the existing dynasty which is threatened here, but also the suppression of the kingdom of Israel. The "kingdom of the house of Israel" is obviously not the sovereignty of the house of Jehu in Israel, but the regal sovereignty in Israel. And to this the Lord will put an end מעט, i.e., in a short time. The extermination of the house of Jehu occurred not long after the death of Jeroboam, when his son was murdered in connection with Shallum's conspiracy (Kg2 15:8.). And the strength of the kingdom was also paralyzed when the house of Jehu fell, although fifty years elapsed before its complete destruction. For of the five kings who followed Zechariah, only one, viz., Menahem, died a natural death, and was succeeded by his son. The rest were all dethroned and murdered by conspirators, so that the overthrow of the house of Jehu may very well be called "the beginning of the end, the commencement of the process of decomposition" (Hengstenberg: compare the remarks on Kg2 15:10.).


  Hosea 1:5


  "And it cometh to pass in that day, that I break in pieces the bow of Israel in the valley of Jezreel." The indication of time, "in that day," refers not to the overthrow of the house of Jehu, but to the breaking up of the kingdom of Israel, by which it was followed. The bow of Israel, i.e., its might (for the bow, as the principal weapon employed in war, is a synecdochical epithet, used to denote the whole of the military force upon which the continued existence of the kingdom depended (Jer 49:35), and is also a symbol of strength generally; vid., Gen 49:24; Sa1 2:4), is to be broken to pieces in the valley of Jezreel. The paronomasia between Israel and Jezreel is here unmistakeable. And here again Jezreel is not introduced with any allusion to its appellative signification, i.e., so that the mention of the name itself is intended to indicate the dispersion or breaking up of the nation, but simply with reference to its natural character, as the great plain in which, from time immemorial, even down to the most recent period, all the great battles have been fought for the possession of the land (cf. v. Raumer, Pal. pp. 40, 41). The nation which the Lord had appointed to be the instrument of His judgment is not mentioned here. But the fulfilment shows that the Assyrians are intended, although the brief historical account given in the books of Kings does not notice the place in which the Assyrians gained the decisive victory over Israel; and the statement made by Jerome, to the effect that it was in the valley of Jezreel, is probably simply an inference drawn from this passage.


  With the name of the first child, Jezreel, the prophet had, as it were with a single stroke, set before the king and the kingdom generally the destruction that awaited them. In order, however, to give further keenness to this threat, and cut off every hope of deliverance, he now announces two other births. Sa1 2:6. "And she conceived again, and bare a daughter. And He (Jehovah) said to him, Call her name Unfavoured; for I will no more favour the house of Israel, that I should forgive them." The second birth is a female one, not in order to symbolize a more degenerate race, or the greater need of help on the part of the nation, but to get a name answering to the idea, and to set forth, under the figure of sons and daughters, the totality of the nation, both men and women. Lō' ruchâmâh, lit., she is not favoured; for ruchâmâh is hardly a participle with the מ dropped, since לא is never found in close connection with the participle (Ewald, 320, c.), but rather the third pers. perf. fem. in the pausal form. The child receives this name to indicate that the Lord will not continue (אוסיך) to show compassion towards the rebellious nation, as He hitherto has done, even under Jeroboam II (Kg2 13:23). For the purpose of strengthening לא ארחם, the clause כּי נשׂא וגו is added. This can hardly be understood in any other way than in the sense of נשׂא עון ל, viz., to take away sin or guilt, i.e., to forgive it (cf. Gen 18:24, Gen 18:26, etc.). The explanation, "I will take away from them, sc. everything" (Hengstenberg), has no tenable support in Hos 5:14, because there the object to be supplied is contained in the context, and here this is not the case.


  Hosea 1:7


  "And I will favour the house of Judah, and save them through Jehovah their God; and I will not save them through bow, and sword, and war, through horses and through horsemen." By a reference to the opposite lot awaiting Judah, all false trust in the mercy of God is taken away from the Israelites. From the fact that deliverance is promised to the kingdom of Judah through Jehovah its God, Israel is to learn that Jehovah is no longer its own God, but that He has dissolved His covenant with the idolatrous race. The expression, "through Jehovah their God," instead of the pronoun "through me" (as, for example, in Gen 19:24), is introduced with special emphasis, to show that Jehovah only extends His almighty help to those who acknowledge and worship Him as their God.


  And what follows, viz., "I will not save them by bow," etc., also serves to sharpen the punishment with which the Israelites are threatened; for it not only implies that the Lord does not stand in need of weapons of war and military force, in order to help and save, but that these earthly resources, on which Israel relied (Hos 10:13), could afford no defence or deliverance from the enemies who would come upon it. Milchâmâh, "war," in connection with bow and sword, does not stand for weapons of war, but "embraces everything belonging to war—the skill of the commanders, the bravery of heroes, the strength of the army itself, and so forth" (Hengstenberg). Horses and horsemen are specially mentioned, because they constituted the main strength of an army at that time. Lastly, whilst the threat against Israel, and the promise made to Judah, refer primarily, as Hos 2:1-3 clearly show, to the time immediately approaching, when the judgment was to burst upon the kingdom of the ten tribes, that is to say, to that attack upon Israel and Judah on the part of the imperial power of Assyria, to which Israel succumbed, whilst Judah was miraculously delivered (2 Kings 19; Isa 37:1); it has also a meaning which applies to all times, namely, that whoever forsakes the living God, will fall into destruction, and cannot reckon upon the mercy of God in the time of need.


  Hosea 1:8


  "And she weaned Unfavoured, and conceived, and bare a son. And He said, Call his name Not-my-people; for ye are not my people, and I will not be yours." If weaning is mentioned not merely for the sake of varying the expression, but with a deliberate meaning, it certainly cannot indicate the continued patience of God with the rebellious nation, as Calvin supposes, but rather implies the uninterrupted succession of the calamities set forth by the names of the children. As soon as the Lord ceases to compassionate the rebellious tribes, the state of rejection ensues, so that they are no longer "my people," and Jehovah belongs to them no more. In the last clause, the words pass with emphasis into the second person, or direct address, "I will not be to you," i.e., will no more belong to you (cf. Psa 118:6; Exo 19:5; Eze 16:8). We need not supply 'Elohim here, and we may not weaken לא אהיה לכם into "no more help you, or come to your aid." For the fulfilment, see Kg2 17:18.


  Hosea 1:10


  (Heb. Bib. Hos 2:1-3). To the symbolical action, which depicts the judgment that falls blow after blow upon the ten tribes, issuing in the destruction of the kingdom, and the banishment of its inhabitants, there is now appended, quite abruptly, the saving announcement of the final restoration of those who turn to the Lord.


  Hosea 1:10


  (Heb. Bib. Hos 2:1). "And the number of the sons of Israel will be as the sand of the sea, which is not measured and not counted; and it will come to pass at the place where men say to them, Ye are not my people, it will be said to them, Sons of the living God." It might appear as though the promise made to the patriarchs, of the innumerable increase of Israel, were abolished by the rejection of the ten tribes of Israel predicted here. But this appearance, which might confirm the ungodly in their false security, is met by the proclamation of salvation, which we must connect by means of a "nevertheless" with the preceding announcement of punishment. The almost verbal agreement between this announcement of salvation and the patriarchal promises, more especially in Gen 22:17 and Gen 32:13, does indeed naturally suggest the idea, that by the "sons of Israel," whose innumerable increase is here predicted, we are to understand all the descendants of Jacob or of Israel as a whole. But if we notice the second clause, according to which those who are called "not-my-people" will then be called "sons of the living God;" and still more, if we observe the distinction drawn between the sons of Israel and the sons of Judah in Gen 32:11, this idea is proved to be quite untenable, since the "sons of Israel" can only be the ten tribes. We must assume, therefore, that the prophet had in his mind only one portion of the entire nation, namely, the one with which alone he was here concerned, and that he proclaims that, even with regard to this, the promise in question will one day be fulfilled. In what way, is stated in the second clause. At the place where (בּלמקום אשׁר does not mean "instead of" or "in the place of," as the Latin loco does; cf. Lev 4:24, Lev 4:33; Jer 22:12; Ezekiel 21:35; Neh 4:14) men called them Lō'-‛ammı̄, they shall be called sons of the living God. This place must be either Palestine, where their rejection was declared by means of this name, or the land of exile, where this name became an actual truth. The correctness of the latter view, which is the one given in the Chaldee, is proved by Gen 32:11, where their coming up out of the land of exile is spoken of, from which it is evident that the change is to take place in exile. Jehovah is called El chai, the living God, in opposition to the idols which idolatrous Israel had made for itself; and "sons of the living God" expresses the thought, that Israel would come again into the right relation to the true God, and reach the goal of its divine calling. For the whole nation was called and elevated into the position of sons of Jehovah, through its reception into the covenant with the Lord (compare Deu 14:1; Deu 32:19, with Exo 4:22).


  Hosea 1:11


  The restoration of Israel will be followed by its return to the Lord. Hos 1:11. "And the sons of Judah and the sons of Israel gather together, and appoint themselves one head, and come up out of the land; for great is the day of Jezreel." The gathering together, i.e., the union of Judah and Israel, presupposes that Judah will find itself in the same situation as Israel; that is to say, that it will also be rejected by the Lord. The object of the union is to appoint themselves one head, and go up out of the land. The words of the two clauses recal to mind the departure of the twelve tribes of Israel out of Egypt. The expression, to appoint themselves a head, which resembles Num 14:4, where the rebellious congregation is about to appoint itself a head to return to Egypt, points back to Moses; and the phrase, "going up out of the land," is borrowed from Exo 1:10, which also serves to explain הארץ with the definite article. The correctness of this view is placed beyond all doubt by Exo 2:14-15, where the restoration of rejected Israel is compared to leading it through the desert to Canaan; and a parallel is drawn between it and the leading up out of Egypt in the olden time. It is true that the banishment of the sons of Israel out of Canaan is not predicted disertis verbis in what precedes; but it followed as clearly as possible from the banishment into the land of their enemies, with which even Moses had threatened the people in the case of continued apostasy (Leviticus 26 and Deuteronomy 28). Moses had, in fact, already described the banishment of rebellious Israel among the heathen in so many words, as carrying them back into Egypt (Deu 28:68), and had thereby intimated that Egypt was the type of the heathen world, in the midst of which Israel was to be scattered abroad. On the basis of these threatenings of the law, Hosea also threatens ungodly Ephraim with a return to Egypt in Hos 8:13 and Hos 9:3. And just as in these passages Egypt is a type of the heathen lands, into which Israel is to be driven away on account of its apostasy from the Lord; so, in the passage before us, Canaan, to which Israel is to be led up out of Egypt, is a type of the land of the Lord, and the guidance of them to Canaan a figurative representation of the reunion of Israel with its God, and of its reinstatement in the full enjoyment of the blessings of salvation, which are shadowed forth in the fruits and productions of Canaan. (For further remarks, see Hos 2:14, Hos 2:15.) Another point to be noticed is the use of the word 'echâd, one (single) head, i.e., one prince or king. The division of the nation into two kingdoms is to cease; and the house of Israel is to turn again to Jehovah, and to its king David (Hos 3:5). The reason assigned for this promise, in the words "for great is (will be) the day of Jezreel," causes not little difficulty; and this cannot be removed by giving a different meaning to the name Jezreel, on the ground of vv. 24, 25, from that which it has in Hos 1:4-5. The day of Jezreel can only be the day on which the might of Israel was broken in the valley of Jezreel, and the kingdom of the house of Israel was brought to an end (Hos 1:4). This day is called great, i.e., important, glorious, because of its effects and consequences in relation to Israel. The destruction of the might of the ten tribes, the cessation of their kingdom, and their expulsion into exile, form the turning-point, through which the conversion of the rebellious to the Lord, and their reunion with Judah, are rendered possible. The appellative meaning of יזרעאל, to which there was no allusion at all in Hos 1:4-5, is still kept in the background to a great extent even here, and only so far slightly hinted at, that in the results which follow to the nation, from the judgment poured out upon Israel in Jezreel, the valley of Jezreel becomes a place in which God sows seed for the renovation of Israel.


  Hosea 2


  Hosea 2:1


  To confirm the certainty of this most joyful turn of events, the promise closes with the summons in Hosea 2;Hos 1:1-11 : "Say ye to your brethren: My people; and to your sisters, Favoured." The prophet "sees the favoured nation of the Lord (in spirit) before him, and calls upon its members to accost one another joyfully with the new name which had been given to them by God" (Hengstenberg). The promise attaches itself in form to the names of the children of the prophet. As their names of ill omen proclaimed the judgment of rejection, so is the salvation which awaits the nation in the future announced to it here by a simple alteration of the names into their opposite through the omission of the לא.


  So far as the fulfilment of this prophecy is concerned, the fact that the patriarchal promise of the innumerable multiplication of Israel is to be realized through the pardon and restoration of Israel, as the nation of the living God, shows clearly enough that we are not to look for this in the return of the ten tribes from captivity to Palestine, their native land. Even apart from the fact, that the historical books of the Bible (Ezra, Nehemiah, and Esther) simply mention the return of a portion of the tribes of Judah and Benjamin, along with the priests and Levites, under Zerubbabel and Ezra, and that the numbers of the ten tribes, who may have attached themselves to the Judaeans on their return, or who returned to Galilee afterwards as years rolled by, formed but a very small fraction of the number that had been carried away (compare the remarks on Kg2 17:24); the attachment of these few to Judah could not properly be called a union of the sons of Israel and of the sons of Judah, and still less was it a fulfilment of the word, "They appoint themselves one head." As the union of Israel with Judah is to be effected through their gathering together under one head, under Jehovah their God and under David their king, this fulfilment falls within the Messianic times, and hitherto has only been realized in very small beginnings, which furnish a pledge of their complete fulfilment in the last times, when the hardening of Israel will cease, and all Israel be converted to Christ (Rom 11:25-26). It is by no means difficult to bring the application, which is made of our prophecy in Pe1 2:10 and Rom 9:25-26, into harmony with this. When Peter quotes the words of this prophecy in his first epistle, which nearly all modern commentators justly suppose to have been written to Gentile Christians, and when Paul quotes the very same words (Hos 2:1, with Hos 1:10) as proofs of the calling of the Gentiles to be the children of God in Christ; this is not merely an application to the Gentiles of what is affirmed of Israel, or simply the clothing of their thoughts in Old Testament words, as Huther and Wiesinger suppose, but an argument based upon the fundamental thought of this prophecy. Through its apostasy from God, Israel had become like the Gentiles, and had fallen from the covenant of grace with the Lord. Consequently, the re-adoption of the Israelites as children of God was a practical proof that God had also adopted the Gentile world as His children. "Because God had promised to adopt the children of Israel again, He must adopt the Gentiles also. Otherwise this resolution would rest upon mere caprice, which cannot be thought of in God" (Hengstenberg). Moreover, although membership in the nation of the Old Testament covenant rested primarily upon lineal descent, it was by no means exclusively confined to this; but, from the very first, Gentiles also were received into the citizenship of Israel and the congregation of Jehovah through the rite of circumcision, and could even participate in the covenant mercies, namely, in the passover as a covenant meal (Exo 12:14). There was in this an indirect practical prophecy of the eventual reception of the whole of the Gentile world into the kingdom of God, when it should attain through Christ to faith in the living God. Even through their adoption into the congregation of Jehovah by means of circumcision, believing Gentiles were exalted into children of Abraham, and received a share in the promises made to the fathers. And accordingly the innumerable multiplication of the children of Israel, predicted in Rom 9:10, is not to be restricted to the actual multiplication of the descendants of the Israelites now banished into exile; but the fulfilment of the promise must also include the incorporation of believing Gentiles into the congregation of the Lord (Isa 44:5). This incorporation commenced with the preaching of the gospel among the Gentiles by the apostles; it has continued through all the centuries in which the church has been spreading in the world; and it will receive its final accomplishment when the fulness of the Gentiles shall enter into the kingdom of God. And as the number of the children of Israel is thus continually increased, this multiplication will be complete when the descendants of the children of Israel, who are still hardened in their hearts, shall turn to Jesus Christ as their Messiah and Redeemer (Rom 11:25-26).


  Hosea 2:2


  What the prophet announced in Hosea 1:2-2:1, partly by a symbolical act, and partly also in a direct address, is carried out still further in the section before us. The close connection between the contents of the two sections is formally indicated by the simple fact, that just as the first section closed with a summons to appropriate the predicted salvation, so the section before us commences with a call to conversion. As Rckert aptly says, "The significant pair give place to the thing signified; Israel itself appears as the adulterous woman." The Lord Himself will set bounds to her adulterous conduct, i.e., to the idolatry of the Israelites. By withdrawing the blessings which they have hitherto enjoyed, and which they fancy that they have received from their idols, He will lead the idolatrous nation to reflection and conversion, and pour the fulness of the blessings of His grace in the most copious measure upon those who have been humbled and improved by the punishment. The threatening and the announcement of punishment extend from Hos 2:2 to Hos 2:13; the proclamation of salvation commences with Hos 2:14, and reaches to the close of Hos 2:23. The threatening of punishment is divided into two strophes, viz., Hos 2:2-7 and Hos 2:8-13. In the first, the condemnation of their sinful conduct is the most prominent; in the second, the punishment is more fully developed.


  "Reason with your mother, reason! for she is not my wife, and I am not her husband: that she put away her whoredom from her countenance, and her adultery from between her breasts." Jehovah is the speaker, and the command to get rid of the whoredom is addressed to the Israelites, who are represented as the children of the adulterous wife. The distinction between mother and children forms part of the figurative drapery of the thought; for, in fact, the mother had no existence apart from the children. The nation or kingdom, regarded as an ideal unity, is called the mother; whereas the several members of the nation are the children of this mother. The summons addressed to the children to contend or reason with this mother, that she may give up her adultery, presupposes that, although the nation regarded as a whole was sunken in idolatry, the individual members of it were not all equally slaves to it, so as to have lost their susceptibility for the divine warning, or the possibility of conversion. Not only had the Lord reserved to Himself seven thousand in Elijah's time who had not bowed their knees to Baal, but at all times there were many individuals in the midst of the corrupt mass, who hearkened to the voice of the Lord and abhorred idolatry. The children had reason to plead, because the mother was no longer the wife of Jehovah, and Jehovah was no longer her husband, i.e., because she had dissolved her marriage with the Lord; and the inward, moral dissolution of the covenant of grace would be inevitably followed by the outward, actual dissolution, viz., by the rejection of the nation. It was therefore the duty of the better-minded of the nation to ward off the coming destruction, and do all they could to bring the adulterous wife to desist from her sins. The object of the pleading is introduced with ותסר. The idolatry is described as whoredom and adultery. Whoredom becomes adultery when it is a wife who commits whoredom. Israel had entered into the covenant with Jehovah its God; and therefore its idolatry became a breach of the fidelity which it owed to its God, an act of apostasy from God, which was more culpable than the idolatry of the heathen. The whoredom is attributed to the face, the adultery to the breasts, because it is in these parts of the body that the want of chastity on the part of a woman is openly manifested, and in order to depict more plainly the boldness and shamelessness with which Israel practised idolatry.


  The summons to repent is enforced by a reference to the punishment. Hos 2:3. "Lest I strip her naked, and put her as in the day of her birth, and set her like the desert, and make her like a barren land, and let her die with thirst." In the first hemistich the threat of punishment corresponds to the figurative representation of the adulteress; in the second it proceeds from the figure to the fact. In the marriage referred to, the husband had redeemed the wife out of the deepest misery, to unite himself with her. Compare Eze 16:4., where the nation is represented as a naked child covered with filth, which the Lord took to Himself, covering its nakedness with beautiful clothes and costly ornaments, and entering into covenant with it. These gifts, with which the Lord also presented and adorned His wife during the marriage, He would now take away from the apostate wife, and put her once more into a state of nakedness. The day of the wife's birth is the time of Israel's oppression and bondage in Egypt, when it was given up in helplessness to its oppressors. The deliverance out of this bondage was the time of the divine courtship; and the conclusion of the covenant with the nation that had been brought out of Egypt, the time of the marriage. The words, "I set (make) her like the desert," are to be understood as referring not to the land of Israel, which was to be laid waste, but to the nation itself, which was to become like the desert, i.e., to be brought into a state in which it would be destitute of the food that is indispensable to the maintenance of life. The dry land is a land without water, in which men perish from thirst. There is hardly any need to say that these words to not refer to the sojourn of Israel in the Arabian desert; for there the Lord fed His people with manna from heaven, and gave them water to drink out of the rock.


  Hosea 2:4


  "And I will not have compassion upon her children, for they are children of whoredom." This verse is also dependent, so far as the meaning is concerned, upon the pen (lest) in Hos 2:3; but in form it constitutes an independent sentence. Benē zenūnı̄m (sons of whoredoms) refers back to yaldē zenūnı̄m in Hos 1:2. The children are the members of the nation, and are called "sons of whoredom," not merely on account of their origin as begotten in whoredom, but also because they inherit the nature and conduct of their mother. The fact that the children are specially mentioned after and along with the mother, when in reality mother and children are one, serves to give greater keenness to the threat, and guards against that carnal security, in which individuals imagine that, inasmuch as they are free from the sin and guilt of the nation as a whole, they will also be exempted from the threatened punishment.


  Hosea 2:5


  "For their mother hath committed whoredom; she that bare them hath practised shame: for she said, I will go after my lovers, who give (me) my bread and my water, my wool and my flax, my oil and my drink." By kı̄ (for) and the suffixes attached to 'immâm (their mother) and hōrâthâm (that bare them), the first clauses are indeed introduced as though simply explanatory and confirmatory of the last clause of Hos 2:4; but if we look at the train of thought generally, it is obvious that Hos 2:5 is not merely intended to explain the expression sons of whoredom, but to explain and vindicate the main thought, viz., that the children of whoredom, i.e., the idolatrous Israelites, will find no mercy. Now, as the mother and children are identical, if we trace back the figurative drapery to its actual basis, the punishment with which the children are threatened applies to the mother also; and the description of the mother's whoredom serves also to explain the reason for the punishment with which the mother is threatened in Hos 2:3. And this also accounts for the fact that, in the threat which follows in Hos 2:6, "I hedge up thy way," the other herself is again directly addressed. The hiphil hōbhı̄sh, which is traceable to yâbhēsh, so far as the form is concerned, but derives its meaning from בּושׁ, is not used here in its ordinary sense of being put to shame, but in the transitive sense of practising shame, analogous to the transitive meaning "to shame," which we find in Sa2 19:5. To explain this thought, the coquetting with idols is more minutely described in the second hemistich. The delusive idea expressed by the wife (אמרה, in the perfect, indicates speaking or thinking which stretches from the past into the present), viz., that the idols give her food (bread and water), clothing (wool and flax), and the delicacies of life (oil and drink, i.e., wine and must and strong drink), that is to say, "everything that conduces to luxury and superfluity," which we also find expressed in Jer 44:17-18, arose from the sight of the heathen nations round about, who were rich and mighty, and attributed this to their gods. It is impossible, however, that such a thought can ever occur, except in cases where the heart is already estranged from the living God. For so long as a man continues in undisturbed vital fellowship with God, "he sees with the eye of faith the hand in the clouds, from which he receives all, by which he is guided, and on which everything, even that which has apparently the most independence and strength, entirely depends" (Hengstenberg).


  Hosea 2:6


  "Therefore (because the woman says this), behold, thus will I hedge up thy way with thorns, and wall up a wall, and she shall not find her paths." The hedging up of the way, strengthened by the similar figure of the building of a wall to cut off the way, denotes her transportation into a situation in which she could no longer continue her adultery with the idols. The reference is to distress and tribulation (compare Hos 5:15 with Deu 4:30; Job 3:23; Job 19:8; Lam 3:7), especially the distress and anguish of exile, in which, although Israel was in the midst of idolatrous nations, and therefore had even more outward opportunity to practise idolatry, it learned the worthlessness of all trust in idols, and their utter inability to help, and was thus impelled to reflect and turn to the Lord, who smites and heals (Hos 6:1).


  This thought is carried out still further in Hos 2:7 : "And she will pursue her lovers, and not overtake them; and seek them, and not find them: and will say, I will go and return to my first husband, for it was better with me then than now." Distress at first increases their zeal in idolatry, but it soon brings them to see that the idols afford no help. The failure to reach or find the lovers, who are sought with zeal (riddēph, piel in an intensive sense, to pursue eagerly), denotes the failure to secure what is sought from them, viz., the anticipated deliverance from the calamity, which the living God has sent as a punishment. This sad experience awakens the desire to return to the faithful covenant God, and the acknowledgment that prosperity and all good things are to be found in vital fellowship with Him.


  The thought that God will fill the idolatrous nation with disgust at its coquetry with strange gods, by taking away all its possessions, and thus putting to shame its delusive fancy that the possessions which it enjoyed really came from the idols, is still further expanded in the second strophe, commencing with the eighth verse. Hos 2:8. "And she knows not that I have given her the corn, and the must, and the oil, and have multiplied silver to her, and gold, which they have used for Baal." Corn, must, and oil are specified with the definite article as being the fruits of the land, which Israel received from year to year. These possessions were the foundation of the nation's wealth, through which gold and silver were multiplied. Ignorance of the fact that Jehovah was the giver of these blessings, was a sin. That Jehovah had given the land to His people, was impressed upon the minds of the people for all time, together with the recollection of the mighty acts of the Lord, by the manner in which Israel had been put in possession of Canaan; and not only had Moses again and again reminded the Israelites most solemnly that it was He who gave rain to the land, and multiplied and blessed its fruitfulness and its fruits (compare, for example, Deu 7:13; Deu 11:14-15), but this was also perpetually called to their remembrance by the law concerning the offering of the first-fruits at the feasts. The words ‛âsū labba‛al are to be taken as a relative clause without 'asher, though not in the sense of "which they have made into Baal," i.e., out of which they have made Baal-images (Chald., Rabb., Hitzig, Ewald, and others); for even though עשׂה ל occurs in this sense in Isa 44:17, the article, which is wanting in Isaiah, and also in Gen 12:2 and Exo 32:10, precludes such an explanation here, apart from the fact that habba‛al cannot stand by itself for a statue of Baal. Here עשׂה ל has rather the general meaning "apply to anything," just as in Ch2 24:7, where it occurs in a perfectly similar train of thought. This use of the word may be obtained from the meaning "to prepare for anything," whereas the meaning "to offer," which Gesenius adopts ("which they have offered to Baal"), is untenable, since עשׂה simply denotes the preparation of the sacrifice for the altar, which is out of the question in the case of silver and gold. They had applied their gold and silver to Baal, however, not merely by using them for the preparation of idols, but by employing them in the maintenance and extension of the worship of Baal, or even by regarding them as gifts of Baal, and thus confirming themselves in the zealous worship of that god. By habba'al we are not simply to understand the Canaanitish or Phoenician Baal in the stricter sense of the word, whose worship Jehu had exterminated from Israel, though not entirely, as is evident from the allusion to an Asherah in Samaria in the reign of Jehoahaz (Kg2 13:6); but Baal is a general expression for all idols, including the golden calves, which are called other gods in Kg1 14:9, and compared to actual idols.


  Hosea 2:9


  "Therefore will I take back my corn at its time, and my must at its season, and tear away my wool and my flax for the covering of her nakedness." Because Israel had not regarded the blessings it received as gifts of its God, and used them for His glory, the Lord would take them away from it. אשׁוּב ולקחתּי are to be connected, so that אשׁוּב has the force of an adverb, not however in the sense of simple repetition, as it usually does, but with the idea of return, as in Jer 12:15, viz., to take again = to take back. "My corn," etc., is the corn, the must, which I have given. "At its time," i.e., at the time when men expect corn, new wine, etc., viz., at the time of harvest, when men feel quite sure of receiving or possessing it. If God suddenly takes away the gifts then, not only is the loss more painfully felt, but regarded as a punishment far more than when they have been prepared beforehand for a bad harvest by the failure of the crop. Through the manner in which God takes the fruits of the land away from the people, He designs to show them that He, and not Baal, is the giver and the taker also. The words "to cover her nakedness" are not dependent upon הצּלתּי, but belong to צמרי וּפשׁתּי, and are simply a more concise mode of saying, "Such serve, or are meant, to cover her nakedness." They serve to sharpen the threat, by intimating that if God withdraw His gifts, the nation will be left in utter penury and ignominious nakedness (‛ervâh, pudendum).


  Hosea 2:10


  "And now will I uncover her shame before her lovers, and no one shall tear her out of my hand." The ἅπ. λεγ. נבלוּה, lit., a withered state, from נבל, to be withered or faded, probably denotes, as Hengstenberg says, corpus multa stupra passum, and is rendered freely in the lxx by ἀκαθαρσία. "Before the eyes of the lovers," i.e., not so that they shall be obliged to look at it, without being able to avoid it, but so that the woman shall become even to them an object of abhorrence, from which they will turn away (comp. Nah 3:5; Jer 13:26). In this concrete form the general truth is expressed, that "whoever forsakes God for the world, will be put to shame by God before the world itself; and that all the more, the nearer it stood to Him before" (Hengstenberg). By the addition of the words "no one," etc., all hope is cut off that the threatened punishment can be averted (cf. Hos 5:14).


  This punishment is more minutely defined in Hos 2:11-13, in which the figurative drapery is thrown into the background by the actual fact. Hos 2:11. "And I make all her joy keep holiday (i.e., cease), her feast, and her new moon, and her sabbath, and all her festive time." The feast days and festive times were days of joy, in which Israel was to rejoice before the Lord its God. To bring into prominence this character of the feasts, כּל־משׂושׂהּ, "all her joy," is placed first, and the different festivals are mentioned afterwards. Châg stands for the three principal festivals of the year, the Passover, Pentecost, and the feast of Tabernacles, which had the character of châg, i.e., of feasts of joy par excellence, as being days of commemoration of the great acts of mercy which the Lord performed on behalf of His people. Then came the day of the new moon every month, and the Sabbath every week. Finally, these feasts are all summed up in כּל־מועדהּ; for מועד, מועדים is the general expression for all festive seasons and festive days (Lev 23:2, Lev 23:4). As a parallel, so far as the facts are concerned, comp. Amo 8:10; Jer 7:34, and Lam 1:4; Lam 5:15.


  Hosea 2:12


  The Lord will put an end to the festive rejoicing, by taking away the fruits of the land, which rejoice man's heart. Hos 2:12. "And I lay waste her vine and her fig-tree, of which she said, They are lovers' wages to me, which my lovers gave me; and I make them a forest, and the beasts of the field devour them." Vine and fig-tree, the choicest productions of the land of Canaan, are mentioned as the representatives of the rich means of sustenance with which the Lord had blessed His people (cf. Kg1 5:5; Joe 2:22, etc.). The devastation of both of these denotes the withdrawal of the possessions and enjoyments of life (cf. Jer 5:17; Joe 1:7, Joe 1:12), because Israel regarded them as a present from its idols. עתנה, softened down from אתנן (Hos 9:1), like שׁריה, in Job 41:18, from שׁרין (Kg1 22:34; cf. Ewald, 163, h), signifies the wages of prostitution (Deu 23:19). The derivation is disputed and uncertain, since the verb תּנה cannot be shown to have been used either in Hebrew or the other Semitic dialects in the sense of dedit, dona porrexit (Ges.), and the word cannot be traced to תּנן, to extend; whilst, on the other hand, the תּנה, התנה (Hos 8:9-10) is most probably a denominative of אתנה. Consequently, Hengstenberg supposes it to be a bad word formed out of the question put by the prostitute, מה תתּן לי, and the answer given by the man, אתן לך (Gen 38:16, Gen 38:18), and used in the language of the brothel in connection with an evil deed. The vineyards and fig-orchards, so carefully hedged about and cultivated, are to be turned into a forest, i.e., to be deprived of their hedges and cultivation, so that the wild beasts may be able to devour them. The suffixes attached to שׂמתּים and אכלתם refer to גּפן וּתאנה (the vine and fig-tree), and not merely to the fruit. Comp. Isa 7:23. and Mic 3:12, where a similar figure is used to denote the complete devastation of the land.


  Hosea 2:13


  In this way will the Lord take away from the people their festivals of joy. Hos 2:13. "And I visit upon her the days of the Baals, to which she burned incense, and adorned herself with her ring and her jewels, and went after her lovers; and she hath forgotten me, is the word of Jehovah." The days of the Baals are the sacred days and festive seasons mentioned in Hos 2:13, which Israel ought to have sanctified and kept to the Lord its God, but which it celebrated in honour of the Baals, through its fall into idolatry. There is no ground for thinking of special feast-days dedicated to Baal, in addition to the feasts of Jehovah prescribed by the law. Just as Israel had changed Jehovah into Baal, so had it also turned the feast-days of Jehovah into festive days of the Baals, and on those days had burned incense, i.e., offered sacrifice to the Baals (cf. Hos 4:13; Kg2 17:11). In Hos 2:8 we find only הבעל mentioned, but here בּעלים in the plural, because Baal was worshipped under different modifications, from which Beâlı̄m came to be used in the general sense of the various idols of the Canaanites (cf. Jdg 2:11; Kg1 18:18, etc.). In the second hemistich this spiritual coquetry with the idols is depicted under the figure of the outward coquetry of a woman, who resorts to all kinds of outward ornaments in order to excite the admiration of her lovers (as in Jer 4:30 and Ezek. 22:40ff.). There is no ground for thinking of the wearing of nose-rings and ornaments in honour of the idols. The antithesis to this adorning of themselves is "forgetting Jehovah," in which the sin is brought out in its true shape. On נאם יהוה, see Delitzsch on Isa 1:24.


  Hosea 2:14


  In Hos 2:14 the promise is introduced quite as abruptly as in Hos 2:1, that the Lord will lead back the rebellious nation step by step to conversion and reunion with Himself, the righteous God. In two strophes we have first the promise of their conversion (Hos 2:14-17), and secondly, the assurance of the renewal of the covenant mercies (Hos 2:18-23). Hos 2:14, Hos 2:15. "Therefore, behold, I allure her, and lead her into the desert, and speak to her heart. And I give her her vineyards from thence, and the valley of Achor (of tribulation) for the door of hope; and she answers thither, as in the days of her youth, and as in the day when she came up out of the land of Egypt." לכן, therefore (not utique, profecto, but, nevertheless, which lâkhēn in Hos 2:6 and Hos 2:9, and is connected primarily with the last clause of Hos 2:13. "Because the wife has forgotten God, He calls Himself to her remembrance again, first of all by punishment (Hos 2:6 and Hos 2:9); then, when this has answered its purpose, and after she has said, I will go and return (Hos 2:7), by the manifestations of His love" (Hengstenberg). That the first clause of Hos 2:14 does not refer to the flight of the people out of Canaan into the desert, for the purpose of escaping from their foes, as Hitzig supposes, is sufficiently obvious to need no special proof. The alluring of the nation into the desert to lead it thence to Canaan, presupposes that rejection from the inheritance given to it by the Lord (viz., Canaan), which Israel had brought upon itself through its apostasy. This rejection is represented as an expulsion from Canaan to Egypt, the land of bondage, out of which Jehovah had redeemed it in the olden time. פּתה, in the piel to persuade, to decoy by words; here sensu bono, to allure by friendly words. The desert into which the Lord will lead His people cannot be any other than the desert of Arabia, through which the road from Egypt to Canaan passes. Leading into this desert is not a punishment, but a redemption out of bondage. The people are not to remain in the desert, but to be enticed and led through it to Canaan, the land of vineyards. The description is typical throughout. What took place in the olden time is to be repeated, in all that is essential, in the time to come. Egypt, the Arabian desert, and Canaan are types. Egypt is a type of the land of captivity, in which Israel had been oppressed in its fathers by the heathen power of the world. The Arabian desert, as the intervening stage between Egypt and Canaan, is introduced here, in accordance with the importance which attached to the march of Israel through this desert under the guidance of Moses, as a period or state of probation and trial, as described in Deu 8:2-6, in which the Lord humbled His people, training it on the one hand by want and privation to the knowledge of its need of help, and on the other hand by miraculous deliverance in the time of need (e.g., the manna, the stream of water, and the preservation of their clothing) to trust to His omnipotence, that He might awaken within it a heartfelt love to the fulfilment of His commandments and a faithful attachment to Himself. Canaan, the land promised to the fathers as an everlasting possession, with its costly productions, is a type of the inheritance bestowed by the Lord upon His church, and of blessedness in the enjoyment of the gifts of the Lord which refresh both body and soul. דּבּר על לב, to speak to the heart, as applied to loving, comforting words (Gen 34:3; Gen 50:21, etc.), is not to be restricted to the comforting addresses of the prophets, but denotes a comforting by action, by manifestations of love, by which her grief is mitigated, and the broken heart is healed. The same love is shown in the renewed gifts of the possessions of which the unfaithful nation had been deprived.


  In this way we obtain a close link of connection for Hos 2:15. By משּׁם ... נתתּי, "I give from thence," i.e., from the desert onwards, the thought is expressed, that on entering the promised land Israel would be put into immediate possession and enjoyment of its rich blessings. Manger has correctly explained משּׁם as meaning "as soon as it shall have left this desert," or better still, "as soon as it shall have reached the border." "Its vineyards" are the vineyards which it formerly possessed, and which rightfully belonged to the faithful wife, though they had been withdrawn from the unfaithful (Hos 2:12). The valley of Achor, which was situated to the north of Gilgal and Jericho (see at Jos 7:26), is mentioned by the prophet, not because of its situation on the border of Palestine, nor on account of its fruitfulness, of which nothing is known, but with an evident allusion to the occurrence described in Joshua 7, from which it obtained its name of ‛Akhōr, Troubling. This is obvious from the declaration that this valley shall become a door of hope. Through the sin of Achan, who took some of the spoil of Jericho which had been devoted by the ban to the Lord, Israel had fallen under the ban, so that the Lord withdrew His help, and the army that marched against Ai was defeated. But in answer to the prayer of Joshua and the elders, God showed to Joshua not only the cause of the calamity which had befallen the whole nation, but the means of escaping from the ban and recovering the lost favour of God. Through the name Achor this valley became a memorial, how the Lord restores His favour to the church after the expiation of the guilt by the punishment of the transgressor. And this divine mode of procedure will be repeated in all its essential characteristics. The Lord will make the valley of troubling a door of hope, i.e., He will so expiate the sins of His church, and cover them with His grace, that the covenant of fellowship with Him will no more be rent asunder by them; or He will so display His grace to the sinners, that compassion will manifest itself even in wrath, and through judgment and mercy the pardoned sinners will be more and more firmly and inwardly united to Him. And the church will respond to this movement on the part of the love of God, which reveals itself in justice and mercy. It will answer to the place, whence the Lord comes to meet it with the fulness of His saving blessings. ענה does not mean "to sing," but "to answer;" and שׁמּה, pointing back to משּׁם, must not be regarded as equivalent to שׁם. As the comforting address of the Lord is a sermo realis, so the answer of the church is a practical response of grateful acknowledgment and acceptance of the manifestations of divine love, just as was the case in the days of the nation's youth, i.e., in the time when it was led up from Egypt to Canaan. Israel then answered the Lord, after its redemption from Egypt, by the song of praise and thanksgiving at the Red Sea (Exodus 15), and by its willingness to conclude the covenant with the Lord at Sinai, and to keep His commandments (Exodus 24).


  Hosea 2:16


  "And it comes to pass in that day, is the saying of Jehovah, thou wilt call, My husband; and thou wilt no more call to me, My Baal." The church will then enter once more into the right relation to its God. This thought is expressed thus, that the wife will no more call her husband Baal, but husband. Ba‛al is not to be taken as an appellative in the sense of master, as distinguished from 'ı̄sh, man, i.e., husband, for ba'al does not mean master or lord, but owner, possessor; and whenever it is applied to a husband in an appellative sense, it is used quite promiscuously with 'iish (e.g., Sa2 11:26; Gen 20:3). Moreover, the context in this instance, especially the Be‛âlı̄m in Hos 2:19, decidedly requires that Ba‛al should be taken as a proper name. Calling or naming is a designation of the nature or the true relation of a person or thing. The church calls God her husband, when she stands in the right relation to Him; when she acknowledges, reveres, and loves Him, as He has revealed Himself, i.e., as the only true God. On the other hand, she calls Him Baal, when she places the true God on the level of the Baals, either by worshipping other gods along with Jehovah, or by obliterating the essential distinction between Jehovah and the Baals, confounding together the worship of God and idolatrous worship, the Jehovah-religion and heathenism.


  Hosea 2:17


  "And I put away the names of the Baals out of her mouth, and they are no more remembered by their name." As soon as the nation ceases to call Jehovah Baal, the custom of taking the names of the Baals into its mouth ceases of itself. And when this also is mentioned here as the work of God, the thought is thereby expressed, that the abolition of polytheism and mixed religion is a work of that divine grace which renews the heart, and fills with such abhorrence of the coarser or more refined forms of idolatry, that men no longer dare to take the names of the idols into their lips. This divine promise rests upon the command in Exo 23:13, "Ye shall make no mention of the names of other gods," and is repeated almost word for word in Zac 13:2.


  Hosea 2:18


  With the complete abolition of idolatry and false religion, the church of the Lord will attain to the enjoyment of undisturbed peace. Hos 2:18. "And I make a covenant for them in that day with the beasts of the field, and the fowls of heaven, and the moving creatures of the earth: and I break in pieces bow, and sword, and battle out of the land, and cause them to dwell securely." God makes a covenant with the beasts, when He imposes the obligation upon them to hurt men no more. "For them:" lâhem is a dat. comm., for the good of the favoured ones. The three classes of beasts that are dangerous to men, are mentioned here, as in Gen 9:2. "Beasts of the field," as distinguished from the same domestic animals (behēmâh), are beasts that live in freedom in the fields, either wild beasts, or game that devours or injures the fruits of the field. By the "fowls of heaven," we are to understand chiefly the birds of prey. Remes does not mean reptiles, but that which is active, the smaller animals of the land which move about with velocity. The breaking in pieces of the weapons of war and of battle out of the land, is a pregnant expression for the extinction not only of the instruments of war, but also of war itself, and their extermination from the land. Milchâmâh, war, is connected with shâbhar per zeugma. This promise rests upon Lev 26:3., and is still further expanded in Eze 34:25. (Compare the parallels in Isa 2:4, Isa 2:11; Isa 35:9, and Zac 9:10.)


  Hosea 2:19


  "And I betroth thee to myself for ever; and I betroth thee to myself in righteousness, and judgment, and in grace and pity. Hos 2:20. And I betroth thee to myself in faithfulness; and thou acknowledgest Jehovah." ארשׂ לו, to betroth to one's self, to woo, is only applied to the wooing of a maiden, not to the restoration of a wife who has been divorced, and is generally distinguished from the taking of a wife (Deu 20:7). ארשׂתּיך therefore points, as Calvin observes, to an entirely new marriage. "It was indeed great grace for the unfaithful wife to be taken back again. She might in justice have been put away for ever. The only valid ground for divorce was there, since she had lived for years in adultery. But the grace of God goes further still. The past is not only forgiven, but it is also forgotten" (Hengstenberg). The Lord will now make a new covenant of marriage with His church, such as is made with a spotless virgin. This new and altogether unexpected grace He now directly announces to her: "I betroth thee to myself;" and repeats this promise three times in ever fresh terms, expressive of the indissoluble character of the new relation. This is involved in לעולם, "for ever," whereas the former covenant had been broken and dissolved by the wife's own guilt. In the clauses which follow, we have a description of the attributes which God would thereby unfold in order to render the covenant indissoluble. These are, (1) righteousness and judgment; (2) grace and compassion; (3) faithfulness. Tsedeq = tsedâqâh and mishpât are frequently connected. Tsedeq, "being right," denotes subjective righteousness as an attribute of God or man; and mishpât, objective right, whether in its judicial execution as judgment, or in its existence in actual fact. God betroths His church to Himself in righteousness and judgment, not by doing her justice, and faithfully fulfilling the obligations which He undertook at the conclusion of the covenant (Hengstenberg), but by purifying her, through the medium of just judgment, from all the unholiness and ungodliness that adhere to her still (Isa 1:27), that He may wipe out everything that can injure the covenant on the part of the church. But with the existing sinfulness of human nature, justice and judgment will not suffice to secure the lasting continuance of the covenant; and therefore God also promises to show mercy and compassion. But as even the love and compassion of God have their limits, the Lord still further adds, "in faithfulness or constancy," and thereby gives the promise that He will not more withdraw His mercy from her. בּאמוּנה is also to be understood of the faithfulness of God, as in Psa 89:25, not of that of man (Hengstenberg). This is required by the parallelism of the sentences. In the faithfulness of God the church has a certain pledge, that the covenant founded upon righteousness and judgment, mercy and compassion, will stand for ever. The consequence of this union is, that the church knows Jehovah. This knowledge is "real." "He who knows God in this way, cannot fail to love Him, and be faithful to Him" (Hengstenberg); for out of this covenant there flows unconquerable salvation.


  Hosea 2:21


  "And it comes to pass in that day, I will hear, is the word of Jehovah; I will hear heaven, and it hears the earth. And the earth will hear the corn, and the new wine, and the oil; and they will hear Jezreel (God sows)." God will hear all the prayers that ascend to Him from His church (the first אענה is to be taken absolutely; compare the parallel in Isa 58:9), and cause all the blessings of heaven and earth to flow down to His favoured people. By a prosopopeia, the prophet represents the heaven as praying to God, to allow it to give to the earth that which is requisite to ensure its fertility; whereupon the heaven fulfils the desires of the earth, and the earth yields its produce to the nation.


  In this way the thought is embodied, that all things in heaven and on earth depend on God; "so that without His bidding not a drop of rain falls from heaven, and the earth produces no germ, and consequently all nature would at length be barren, unless He gave it fertility by His blessing" (Calvin). The promise rests upon Deu 28:12, and forms the antithesis to the threat in Lev 26:19 and Deu 28:23-24, that God will make the heavens as brass, and the earth as iron, to those who despise His name. In the last clause the prophecy returns to its starting-point with the words, "Hear Jezreel." The blessing which flows down from heaven to earth flows to Jezreel, the nation which "God sows." The name Jezreel, which symbolizes the judgment about to burst upon the kingdom of Israel, according to the historical signification of the name in Hos 1:4, Hos 1:11, is used here in the primary sense of the word, to denote the nation as pardoned and reunited to its God.


  This is evident from the explanation given in Hos 2:23 : "And I sow her for myself in the land, and favour Unfavoured, and say to Not-my-people, Thou art my people; and it says to me, My God." זרע does not mean "to strew," or scatter (not even in Zac 10:9; cf. Koehler on the passage), but simply "to sow." The feminine suffix to זרעתּיה refers, ad sensum, to the wife whom God has betrothed to Himself for ever, i.e., to the favoured church of Israel, which is now to become a true Jezreel, as a rich sowing on the part of God. With this turn in the guidance of Israel, the ominous names of the other children of the prophet's marriage will also be changed into their opposite, to show that mercy and the restoration of vital fellowship with the Lord will now take the place of judgment, and of the rejection of the idolatrous nation. With regard to the fulfilment of the promise, the remarks made upon this point at Hos 1:11 and Hos 2:1 (pp. 33, 34), are applicable here, since this section is simply a further expansion of the preceding one.


  Hosea 3


  The Adulteress and Her Fresh Marriage—Hos 3:1-5


  "The significant pair are introduced again, but with a fresh application." In a second symbolical marriage, the prophet sets forth the faithful, but for that very reason chastising and reforming, love of the Lord to rebellious and adulterous Israel. By the command of God he takes a wife, who lives in continued adultery, notwithstanding his faithful love, and places her in a position in which she is obliged to renounce her lovers, that he may thus lead her to return. Hos 3:1-3 contain the symbolical action; Hos 3:4, Hos 3:5 the explanation, with an announcement of the reformation which this proceeding is intended to effect.


  Hosea 3:1


  "And Jehovah said to me, Go again, and love a woman beloved of her companion, and committing adultery, as Jehovah loveth the children of Israel, and they turn to other gods, and love raisin-cakes." The purely symbolical character of this divine command is evident from the nature of the command itself, but more especially from the peculiar epithet applied to the wife. עוד is not to be connected with ויּאמר, in opposition to the accents, but belongs to לך, and is placed first for the sake of emphasis. Loving the woman, as the carrying out of the divine command in Hos 3:2 clearly shows, is in fact equivalent to taking a wife; and 'âhabh is chosen instead of lâqach, simply for the purpose of indicating at the very outset the nature of the union enjoined upon the prophet. The woman is characterized as beloved of her companion (friend), and committing adultery. רע denotes a friend or companion, with whom one cherishes intercourse and fellowship, never a fellow-creature generally, but simply the fellow-creature with whom one lives in the closest intimacy (Exo 20:17-18; Exo 22:25, etc.). The רע (companion) of a woman, who loves her, can only be her husband or paramour. The word is undoubtedly used in Jer 3:1, Jer 3:20, and Sol 5:16, with reference to a husband, but never of a fornicator or adulterous paramour. And the second epithet employed here, viz., "committing adultery," which forms an unmistakeable antithesis to אהבת רע, requires that it should be understood in this instance as signifying a husband; for a woman only becomes an adulteress when she is unfaithful to her loving husband, and goes with other men, but not when she gives up her beloved paramour to live with her husband only. If the epithets referred to the love shown by a paramour, by which the woman had annulled the marriage, this would necessarily have been expressed by the perfect or pluperfect. By the participles אהבת and מנאפת, the love of the companion and the adultery of the wife are supposed to be continued and contemporaneous with the love which the prophet is to manifest towards the woman. This overthrows the assertion made by Kurtz, that we have before us a woman who was already married at the time when the prophet was commanded to love her, as at variance with the grammatical construction, and changing the participle into the pluperfect. For, during the time that the prophet loved the wife he had taken, the רע who displayed his love to her could only be her husband, i.e., the prophet himself, towards whom she stood in the closest intimacy, founded upon love, i.e., in the relation of marriage. The correctness of this view, that the רע is the prophet as husband, is put beyond all possibility of doubt by the explanation of the divine command which follows. As Jehovah lovers the sons of Israel, although or whilst they turn to other gods, i.e., break their marriage with Jehovah; so is the prophet to love the woman who commits adultery, or will commit adultery, notwithstanding his love, since the adultery could only take place when the prophet had shown to the woman the love commanded, i.e., had connected himself with her by marriage. The peculiar epithet applied to the woman can only be explained from the fact intended to be set forth by the symbolical act itself, and, as we have already shown at p. 22, is irreconcilable with the assumption that the command of God refers to a marriage to be really and outwardly consummated. The words כּאהבת יי recal Deu 7:8, and והם פּנים וגו Deu 31:18. The last clause, "and loving grape-cakes," does not apply to the idols, who would be thereby represented either as lovers of grape-cakes, or as those to whom grape-cakes were offered (Hitzig), but is a continuation of פּנים, indicating the reason why Israel turned to other gods. Grape or raisin cakes (on 'ăshı̄shâh, see at Sa2 6:19) are delicacies, figuratively representing that idolatrous worship which appeals to the senses, and gratifies the carnal impulses and desires. Compare Job 20:12, where sin is figuratively described as food which is sweet as new honey in the mouth, but turns into the gall of asps in the belly. Loving grape-cakes is equivalent to indulging in sensuality. Because Israel loves this, it turns to other gods. "The solemn and strict religion of Jehovah is plain but wholesome food; whereas idolatry is relaxing food, which is only sought after by epicures and men of depraved tastes" (Hengstenberg).


  Hosea 3:2


  "And I acquired her for myself for fifteen pieces of silver, and a homer of barley, and a lethech of barley." אכּרה, with dagesh lene or dirimens (Ewald, 28, b), from kârâh, to dig, to procure by digging, then generally to acquire (see at Deu 2:6), or obtain by trading (Job 6:27; 40:30). Fifteen keseph are fifteen shekels of silver; the word shekel being frequently omitted in statements as to amount (compare Ges. 120, 4, Anm. 2). According to Eze 45:11, the homer contained ten baths or ephahs, and a lethech (ἡμίκορος, lxx) was a half homer. Consequently the prophet gave fifteen shekels of silver and fifteen ephahs of barley; and it is a very natural supposition, especially if we refer to Kg2 7:1; Kg2 16:18, that at that time an ephah of barley was worth a shekel, in which case the whole price would just amount to the sum for which, according to Exo 21:32, it was possible to purchase a slave, and was paid half in money and half in barley. The reason for the latter it is impossible to determine with certainty. The price generally, for which the prophet obtained the wife, was probably intended to indicate the servile condition out of which Jehovah purchased Israel to be His people; and the circumstance that the prophet gave no more for the wife than the amount at which a slave could be obtained, according to Ecc. 21:32 and Zac 11:12, and that this amount was not even paid in money, but half of it in barley—a kind of food so generally despised throughout antiquity (vile hordeum; see at Num 5:15)—was intended to depict still more strikingly the deeply depressed condition of the woman. The price paid, moreover, is not to be regarded as purchase money, for which the wife was obtained from her parents; for it cannot be shown that the custom of purchasing a bride from her parents had any existence among the Israelites (see my Bibl. Archologie, ii. 109, 1). It was rather the marriage present (mōhar), which a bridegroom gave, not to the parents, but to the bride herself, as soon as her consent had been obtained. If, therefore, the woman was satisfied with fifteen shekels and fifteen ephahs of barley, she must have been in a state of very deep distress.


  Hosea 3:3


  "And I said to her, Many days wilt thou sit for me: and not act the harlot, and not belong to a man; and thus will I also towards thee." Instead of granting the full conjugal fellowship of a wife to the woman whom he had acquired for himself, the prophet puts her into a state of detention, in which she was debarred from intercourse with any man. Sitting is equivalent to remaining quiet, and לי indicates that this is for the husband's sake, and that he imposes it upon her out of affection to her, to reform her and grain her up as a faithful wife. היה לאישׁ, to be or become a man's, signifies conjugal or sexual connection with him. Commentators differ in opinion as to whether the prophet himself is included or not. In all probability he is not included, as his conduct towards the woman is simply indicated in the last clause. The distinction between זנה and היה לאישׁ, is that the former signifies intercourse with different paramours, the latter conjugal intercourse; here adulterous intercourse with a single man. The last words, "and I also to thee" (towards thee), cannot have any other meaning, than that the prophet would act in the same way towards the wife as the wife towards every other man, i.e., would have no conjugal intercourse with her. The other explanations that have been given of these words, in which vegam is rendered "and yet," or "and then," are arbitrary. The parallel is not drawn between the prophet and the wife, but between the prophet and the other man; in other words, he does not promise that during the period of the wife's detention he will not conclude a marriage with any other woman, but declares that he will have no more conjugal intercourse with her than any other man. This thought is required by the explanation of the figure in Hos 3:4. For, according to the former interpretation, the idea expressed would be this, that the Lord waited with patience and long-suffering for the reformation of His former nation, and would not plunge it into despair by adopting another nation in its place. But there is no hint whatever at any such though as this in Hos 3:4, Hos 3:5; and all that is expressed is, that He will not only cut off all intercourse on the part of His people with idols, but will also suspend, for a very long time, His own relation to Israel.


  Hosea 3:4


  "For the sons of Israel will sit for many days without a king, and without a prince, and without slain-offering, and without monument, and without ephod and teraphim." The explanation of the figure is introduced with כּי, because it contains the ground of the symbolical action. The objects, which are to be taken away from the Israelites, form three pairs, although only the last two are formally connected together by the omission of אין before תּרפים, so as to form one pair, whilst the rest are simply arranged one after another by the repetition of אין before every one. As king and prince go together, so also do slain-offering and memorial. King and prince are the upholders of civil government; whilst slain-offering and memorial represent the nation's worship and religion. מצּבה, monument, is connected with idolatrous worship. The "monuments" were consecrated to Baal (Exo 23:24), and the erection of them was for that reason prohibited even in the law (Lev 26:1; Deu 16:22 : see at Kg1 14:23); but they were widely spread in the kingdom of Israel (Kg2 3:2; Kg2 10:26-28; Kg2 17:10), and they were also erected in Judah under idolatrous kings (Kg1 14:23; Kg2 18:4; Kg2 23:14; Ch2 14:2; Ch2 31:1). The ephod and teraphim did indeed form part of the apparatus of worship, but they are also specially mentioned as media employed in searching into the future. The ephod, the shoulder-dress of the high priest, to which the Urim and Thummim were attached, was the medium through which Jehovah communicated His revelations to the people, and was used for the purpose of asking the will of God (Sa1 23:9; Sa1 30:7); and for the same purpose it was imitated in an idolatrous manner (Jdg 17:5; Jdg 18:5). The teraphim were Penates, which were worshipped as the givers of earthly prosperity, and also as oracular deities who revealed future events (see my Bibl. Archol. 90). The prophet mentions objects connected with both the worship of Jehovah and that of idols, because they were both mixed together in Israel, and for the purpose of showing to the people that the Lord would take away both the Jehovah-worship and also the worship of idols, along with the independent civil government. With the removal of the monarchy (see at Hos 1:4), or the dissolution of the kingdom, not only was the Jehovah-worship abolished, but an end was also put to the idolatry of the nation, since the people discovered the worthlessness of the idols from the fact that, when the judgment burst upon them, they could grant no deliverance; and notwithstanding the circumstance that, when carried into exile, they were transported into the midst of the idolaters, the distress and misery into which they were then plunged filled them with abhorrence of idolatry (see at Hos 2:7).


  This threat was fulfilled in the history of the ten tribes, when they were carried away with the Assyrian captivity, in which they continue for the most part to the present day without a monarchy, without Jehovah-worship, and without a priesthood. For it is evident that by Israel the ten tribes are intended, not only from the close connection between this prophecy and Hos 1:1-11, where Israel is expressly distinguished from Judah (Hos 1:7), but also from the prospect held out in Hos 3:5, that the sons of Israel will return to David their king, which clearly points to the falling away of the ten tribes from the house of David. At the same time, as the carrying away of Judah also is presupposed in Hos 1:7, Hos 1:11, and therefore what is said of Israel is transferred implicite to Judah, we must not restrict the threat contained in this verse to the Israel of the ten tribes alone, but must also understand it as referring to the Babylonian and Roman exile of the Jews, just as in the time of king Asa (Ch2 15:2-4). The prophet Azariah predicted this to the kingdom of Judah in a manner which furnishes an unmistakeably support to Hosea's prophecy.


  Hosea 3:5


  "Afterward will the sons of Israel turn and seek Jehovah their God, and David their king, and will go trembling to Jehovah and to His goodness at the end of the days." This section, like the previous one, closes with the announcement of the eventual conversation of Israel, which was not indicated in the symbolical action which precedes it, but is added to complete the interpretation of the symbol. Seeking Jehovah their God is connected with seeking David their king. For just as the falling away of the ten tribes from the royal house of David was merely the sequel and effect of their inward apostasy from Jehovah, and was openly declared in the setting up of the golden calves; the true return to the Lord cannot take place without a return to David their king, since God has promised the kingdom to David and his seed for ever (Sa2 7:13, Sa2 7:16), and therefore David is the only true king of Israel (their king). This King David, however, is no other than the Messiah. For although David received the promise of the everlasting continuance of his government, not with reference to his own person, but for his seed, i.e., his family; and on the ground of this promise, the whole of the royal house of David is frequently embraced under the expression "King David," so that we might imagine that David is introduced here, not as an individual, but as signifying the Davidic family; yet we must not understand it on this account as referring to such historical representatives of the Davidic government as Zerubbabel, and other earthly representatives of the house of David, since the return of the Israelites to "their King David" was not to take place till 'achârı̄th hayyâmı̄m (the end of the days). For "the end of the days" does not denote the future generally, but always the closing future of the kingdom of God, commencing with the coming of the Messiah (see at Gen 49:1; Isa 2:2). Pâchad 'el Yehovâh, to shake or tremble to Jehovah, is a pregnant expression for "to turn to Jehovah with trembling;" i.e., either trembling at the holiness of God, in the consciousness of their own sinfulness and unworthiness, or else with anguish and distress, in the consciousness of their utter helplessness. It is used here in the latter sense, as the two parallels, Hos 5:15. "in their affliction they will seek me," and Hos 11:11, "they shall tremble as a bird," etc., clearly show. This is also required by the following expression, ואל־טוּבו, which is to be understood, according to Hos 2:7, as denoting the goodness of God manifested in His gifts. Affliction will drive them to seek the Lord, ad His goodness which is inseparable from Himself (Hengstenberg). Compare Jer 31:12, where "the goodness of the Lord" is explained as corn, new wine, oil, lambs, and oxen, these being the gifts that come from the goodness of the Lord (Zac 9:17; Psa 27:13; Psa 31:20). He who has the Lord for his God will want no good thing.


  Hosea 4


  II. The Ungodliness of Israel. Its Punishment, and Final Deliverance—Hosea 4-14


  The spiritual adultery of Israel, with its consequences, which the prophet has exposed in the first part, and chiefly in a symbolical mode, is more elaborately detailed here, not only with regard to its true nature, viz., the religious apostasy and moral depravity which prevailed throughout the ten tribes, but also in its inevitable consequences, viz., the destruction of the kingdom and rejection of the people; and this is done with a repeated side-glance at Judah. To this there is appended a solemn appeal to return to the Lord, and a promise that the Lord will have compassion upon the penitent, and renew His covenant of grace with them.


  The Depravity of Israel, and Its Exposure to Punishment—Hosea 4-6:3


  The first section, in which the prophet demonstrates the necessity for judgment, by exposing the sins and follies of Israel, is divided into two parts by the similar openings, "Hear the word of the Lord" in Hos 4:1, and "Hear ye this" in Hos 5:1. The distinction between the two halves is, that in ch. 4 the reproof of their sins passes from Israel as a whole, to the sins of the priests in particular; whilst in Hos 5:1-15 it passes from the ruin of the priesthood to the depravity of the whole nation, and announces the judgment of devastation upon Ephraim, and then closes in Hos 6:1-3 with a command to return to the Lord. The contents of the two chapters, however, are so arranged, that it is difficult to divide them into strophes.


  The Sins of Israel and the Visitation of God—Hosea 4


  Hosea 4:1


  Hos 4:1-5 form the first strophe, and contain, so to speak, the theme and the sum and substance of the whole of the following threatening of punishment and judgment. Hos 4:1. "Hear the word of Jehovah, ye sons of Israel! for Jehovah has a controversy with the inhabitants of the land; for there is no truth, and no love, and no knowledge of God in the land." Israel of the ten tribes is here addressed, as Hos 4:15 clearly shows. The Lord has a controversy with it, has to accuse and judge it (cf. Mic 6:2), because truth, love, and the knowledge of God have vanished from the land. 'Emeth and chesed are frequently associated, not merely as divine attributes, but also as human virtues. They are used here in the latter sense, as in Pro 3:3. "There is no 'ĕmeth, i.e., no truthfulness, either in speech or action, no one trusting another any more" (cf. Jer 9:3-4). Chesed is not human love generally, but love to inferiors, and to those who need help or compassionate love. Truth and love are mutually conditions, the one of the other. "Truth cannot be sustained without mercy; and mercy without truth makes men negligent; so that the one ought to be mingled with the other" (Jerome). They both have their roots in the knowledge of God, of which they are the fruit (Jer 22:16; Isa 11:9); for the knowledge of God is not merely "an acquaintance with His nature and will" (Hitzig), but knowledge of the love, faithfulness, and compassion of God, resting upon the experience of the heart. Such knowledge not only produces fear of God, but also love and truthfulness towards brethren (cf. Eph 4:32; Col 3:12.). Where this is wanting, injustice gains the upper hand.


  Hosea 4:2


  "Swearing, and lying, and murdering, and stealing, and committing adultery; they break in, and blood reaches to blood." The enumeration of the prevailing sins and crimes commences with infin. absoll., to set forth the acts referred to as such with the greater emphasis. 'Alâh, to swear, in combination with kichēsh, signifies false swearing (= אלוה שׁוא in Hos 10:4; compare the similar passage in Jer 7:9); but we must not on that account take kichēsh as subordinate to 'âlâh, or connect them together, so as to form one idea. Swearing refers to the breach of the second commandment, stealing to that of the eighth; and the infinitives which follow enumerate the sins against the fifth, the seventh, and the sixth commandments. With pârâtsū the address passes into the finite tense (Luther follows the lxx and Vulg., and connects it with what precedes; but this is a mistake). The perfects, pârâtsū and nâgâ‛ū, are not preterites, but express a completed act, reaching from the past into the present. Pârats to tear, to break, signifies in this instance a violent breaking in upon others, for the purpose of robbery and murder, "grassari as פריצים, i.e., as murderers and robbers" (Hitzig), whereby one bloody deed immediately followed another (Eze 18:10). Dâmı̄m: blood shed with violence, a bloody deed, a capital crime.


  Hosea 4:3


  These crimes bring the land to ruin. Hos 4:3. "Therefore the land mourns, and every dweller therein, of beasts of the field and birds of the heaven, wastes away; and even the fishes of the sea perish." These words affirm not only that the inanimate creation suffers in consequence of the sins and crimes of men, but that the moral depravity of men causes the physical destruction of all other creatures. As God has given to man the dominion over all beasts, and over all the earth, that he may use it for the glory of God; so does He punish the wickedness of men by pestilences, or by the devastation of the earth. The mourning of the earth and the wasting away of the animals are the natural result of the want of rain and the great drought that ensues, such as was the case in the time of Ahab throughout the kingdom of the ten tribes (Kg1 17:18), and judging from Amo 1:2; Amo 8:8, may have occurred repeatedly with the continued idolatry of the people. The verbs are not futures, in which case the punishment would be only threatened, but aorists, expressing what has already happened, and will continue still. כּל־יושׁב בּהּ (every dweller therein): these are not the men, but the animals, as the further definition בּחיּה וגו shows. ב is used in the enumeration of the individuals, as in Gen 7:21; Gen 9:10. The fishes are mentioned last, and introduced with the emphasizing וגם, to show that the drought would prevail to such an extent, that even lakes and other waters would be dried up. האסף, to be collected, to be taken away, to disappear or perish, as in Isa 16:10; Isa 60:20; Jer 48:33.


  Hosea 4:4


  Notwithstanding the outburst of the divine judgments, the people prove themselves to be incorrigible in their sins. Hos 4:4. "Only let no man reason, and let no man punish; yet thy people are like priest-strivers." אך is to be explained from the tacit antithesis, that with much depravity there would be much to punish; but this would be useless. The first clause contains a desperatae nequitiae argumentum. The notion that the second 'ı̄sh is to be taken as an object, is decidedly to be rejected, since it cannot be defended either from the expression אישׁ בּאישׁ in Isa 3:5, or by referring to Amo 2:15, and does not yield any meaning at all in harmony with the second half of the verse. For there is no need to prove that it does not mean, "Every one who has a priest blames the priest instead of himself when any misfortune happens to him," as Hitzig supposes, since עם signifies the nation, and not an individual. ועמּך is attached adversatively, giving the reason for the previous thought in the sense of "since thy people," or simply "thy people are surely like those who dispute with the priest." The unusual expression, priest-disputers, equivalent to quarrellers with the priest, an analogous expression to boundary-movers in Hos 5:10, may be explained, as Luther, and Grotius, and others suppose, from the law laid down in Deu 17:12-13, according to which every law-suit was to be ultimately decided by the priest and judge as the supreme tribunal, and in which, whoever presumes to resist the verdict of this tribunal, is threatened with the punishment of death. The meaning is, that the nation resembled those who are described in the law as rebels against the priest (Hengstenberg, Dissertations on Pentateuch, vol. 1. p. 112, translation). The suffix "thy nation" does not refer to the prophet, but to the sons of Israel, the sum total of whom constituted their nation, which is directly addressed in the following verse.


  Hosea 4:5


  "And so wilt thou stumble by day, and the prophet with thee will also stumble by night, and I will destroy thy mother." Kshal is not used here with reference to the sin, as Simson supposes, but for the punishment, and signifies to fall, in the sense of to perish, as in Hos 14:2; Isa 31:3, etc. היּום is not to-day, or in the day when the punishment shall fall, but "by day," interdiu, on account of the antithesis לילה, as in Neh 4:16. נביא, used without an article in the most indefinite generality, refers to false prophets—not of Baal, however, but of Jehovah as worshipped under the image of a calf—who practised prophesying as a trade, and judging from Kg1 22:6, were very numerous in the kingdom of Israel. The declaration that the people should fall by day and the prophets by night, does not warrant our interpreting the day and night allegorically, the former as the time when the way of right is visible, and the latter as the time when the way is hidden or obscured; but according to the parallelism of the clauses, it is to be understood as signifying that the people and the prophets would fall at all times, by night and by day. "There would be no time free from the slaughter, either of individuals in the nation at large, or of false prophets" (Rosenmller). In the second half of the verse, the destruction of the whole nation and kingdom is announced ('ēm is the whole nation, as in Hos 2:2; Heb 4:1).


  Hosea 4:6


  This thought is carried out still further in the second strophe, Hos 4:6-10. Hos 4:6. "My nation is destroyed for lack of knowledge; for thou, the knowledge hast thou rejected, and so do I reject thee from being a priest to me. Thou didst forget the law of thy God; thy sons will I also forget." The speaker is Jehovah: my nation, that is to say, the nation of Jehovah. This nation perishes for lack of the knowledge of God and His salvation. Hadda‛ath (the knowledge) with the definite article points back to da‛ath Elōhı̄m (knowledge of God) in Hos 4:1. This knowledge Israel might have drawn from the law, in which God had revealed His counsel and will (Deu 30:15), but it would not. It rejected the knowledge and forgot the law of its God, and would be rejected and forgotten by God in consequence. In 'attâh (thou) it is not the priests who are addressed—the custodians of the law and promoters of divine knowledge in the nation—but the whole nation of the ten tribes which adhered to the image-worship set up by Jeroboam, with its illegal priesthood (Kg1 12:26-33), in spite of all the divine threats and judgments, through which one dynasty after another was destroyed, and would not desist from this sin of Jeroboam. The Lord would therefore reject it from being priest, i.e., would deprive it of the privilege of being a priestly nation (Exo 19:6), would strip it of the privilege of being a priestly nation (Exo 19:6), would strip it of its priestly rank, and make it like the heathen. According to Olshausen (Heb. Gram. p. 179), the anomalous form אמאסאך is only a copyist's error for אמאסך; but Ewald (247, e) regards it as an Aramaean pausal form. "Thy sons," the children of the national community, regarded as a mother, are the individual members of the nation.


  Hosea 4:7


  "The more they increased, the more they sinned against me; their glory will I change into shame." כּרבּם, "according to their becoming great," does not refer to the increase of the population only (Hos 9:11), but also to its growing into a powerful nation, to the increase of its wealth and prosperity, in consequence of which the population multiplied. The progressive increase of the greatness of the nation was only attended by increasing sin. As the nation attributed to its own idols the blessings upon which its prosperity was founded, and by which it was promoted (cf. Hos 2:7), and looked upon them as the fruit and reward of its worship, it was strengthened in this delusion by increasing prosperity, and more and more estranged from the living God. The Lord would therefore turn the glory of Ephraim, i.e., its greatness or wealth, into shame. כּבודם is probably chosen on account of its assonance with כּרבּם. For the fact itself, compare Hos 2:3, Hos 2:9-11.


  Hosea 4:8


  "The sin of my people they eat, and after their transgression do they lift up their soul." The reproof advances from the sin of the whole nation to the sin of the priesthood. For it is evident that this is intended, not only from the contents of the present verse, but still more from the commencement of the next. Chatta'th ‛ammı̄ (the sin of my people) is the sin-offering of the people, the flesh of which the priests were commanded to eat, to wipe away the sin of the people (see Lev 6:26, and the remarks upon this law at Lev 10:17). The fulfilment of this command, however, became a sin on the part of the priests, from the fact that they directed their soul, i.e., their longing desire, to the transgression of the people; in other words, that they wished the sins of the people to be increased, in order that they might receive a good supply of sacrificial meat to eat. The prophet evidently uses the word chattâ'th, which signifies both sin and sin-offering, in a double sense, and intends to designate the eating of the flesh of the sin-offering as eating or swallowing the sin of the people. נשׂא נפשׁ אל, to lift up or direct the soul after anything, i.e., to cherish a longing for it, as in Deu 24:15, etc. The singular suffix attached to naphshō (his soul) is to be taken distributively: "(they) every one his soul."


  Hosea 4:9


  "Therefore it will happen as to the people so to the priest; and I will visit his ways upon him, and I repay to him his doing." Since the priests had abused their office for the purpose of filling their own bellies, they would perish along with the nation. The suffixes in the last clauses refer to the priest, although the retribution threatened would fall upon the people also, since it would happen to the priest as to the people. This explains the fact that in Hos 4:10 the first clause still applies to the priest; whereas in the second clause the prophecy once more embraces the entire nation.


  Hosea 4:10


  "They will eat, and not be satisfied; they commit whoredom, and do not increase: for they have left off taking heed to Jehovah." The first clause, which still refers to the priests on account of the evident retrospect in ואכלוּ to יאכלוּ in Hos 4:8, is taken from the threat in Lev 26:16. The following word hiznū, to practise whoredom (with the meaning of the kal intensified as in Lev 26:18, not to seduce to whoredom), refers to the whole nation, and is to be taken in its literal sense, as the antithesis לא יפרצוּ requires. Pârats, to spread out, to increase in number, as in Exo 1:12 and Gen 28:14. In the last clause שׁמר belongs to Jehovah: they have given up keeping Jehovah, i.e., giving heed to Him (cf. Zac 11:11). This applies to the priests as well as to the people. Therefore God withdraws His blessing from both, so that those who eat are not satisfied, and those who commit whoredom do not increase.


  Hosea 4:11


  The allusion to whoredom leads to the description of the idolatrous conduct of the people in the third strophe, Hos 4:11-14, which is introduced with a general sentence. Hos 4:11. "Whoring and wine and new wine take away the heart (the understanding"). Zenūth is licentiousness in the literal sense of the word, which is always connected with debauchery. What is true of this, namely, that it weakens the mental power, shows itself in the folly of idolatry into which the nation has fallen. Hos 4:12. "My nation asks its wood, and its stick prophesies to it: for a spirit of whoredom has seduced, and they go away whoring from under their God." שׁאל בּעצו is formed after בּיהוה, to ask for a divine revelation of the idols made of wood (Jer 10:3; Hab 2:19), namely, the teraphim (cf. Hos 3:4, and Eze 21:26). This reproof is strengthened by the antithesis my nation, i.e., the nation of Jehovah, the living God, and its wood, the wood made into idols by the people. The next clause, "and its stick is showing it," sc. future events (higgı̄d as in Isa 41:22-23, etc.), is supposed by Cyril of Alexandria to refer to the practice of rhabdomancy, which he calls an invention of the Chaldaeans, and describes as consisting in this, that two rods were held upright, and then allowed to fall while forms of incantation were being uttered; and the oracle was inferred from the way in which they fell, whether forwards or backwards, to the right or to the left. The course pursued was probably similar to that connected with the use of the wishing rods.


  The people do this because a spirit of whoredom has besotted them.


  By rūăch zenūnı̄m the whoredom is represented as a demoniacal power, which has seized upon the nation. Zenūnı̄m probably includes both carnal and spiritual whoredom, since idolatry, especially the Asherah-worship, was connected with gross licentiousness. The missing object to התעה may easily be supplied from the context. זנה מתּחת אל, which differs from זנה מאחרי (Hos 1:2), signifies "to whore away from under God," i.e., so as to withdraw from subjection to God.


  Hosea 4:13


  This whoredom is still further explained in the next verse. Hos 4:13. "They sacrifice upon the tops of the mountains, and upon the hills they burn incense, under oak and poplar and terebinth, for their shadow is good; therefore your daughters commit whoredom, and your daughters-in-law commit adultery." Mountain-tops and hills were favourite places for idolatrous worship; because men thought, that there they were nearer to heaven and to the deity (see at Deu 12:2). From a comparison of these and other passages, e.g., Jer 2:20 and Jer 3:6, it is evident that the following words, "under oak," etc., are not to be understood as signifying that trees standing by themselves upon mountains and hills were selected as places for idolatrous worship; but that, in addition to mountains and hills, green shady trees in the plains and valleys were also chosen for this purpose. By the enumeration of the oak, the poplar (lı̄bhneh, the white poplar according to the Sept. in loc. and the Vulg. at Gen 37:30, or the storax-tree, as the lxx render it at Gen 37:30), and the terebinth, the frequent expression "under every green tree" (Deu 12:2; Kg1 14:23; Jer 2:20; Jer 3:6) is individualized. Such trees were selected because they gave a good shade, and in the burning lands of the East a shady place fills the mind with sacred awe. על־כּן, therefore, on that account, i.e., not because the shadow of the trees invites to it, but because the places for idolatrous worship erected on every hand presented an opportunity for it; therefore the daughters and daughters-in-law carried on prostitution there. The worship of the Canaanitish and Babylonian goddess of nature was associated with prostitution, and with the giving up of young girls and women (compare Movers, Phnizier, i. pp. 583, 595ff.).


  Hosea 4:14


  "I will not visit it upon your daughters that they commit whoredom, nor upon your daughters-in-law that they commit adultery; for they themselves go aside with harlots, and with holy maidens do they sacrifice: and the nation that does not see is ruined." God would not punish the daughters and daughters-in-law for their whoredom, because the elder ones did still worse. "So great was the number of fornications, that all punishment ceased, in despair of any amendment" (Jerome). With כּי הם God turns away from the reckless nation, as unworthy of being further addressed or exhorted, in righteous indignation at such presumptuous sinning, and proceed to speak about it in the third person: for "they (the fathers and husbands, not 'the priest,' as Simson supposes, since there is no allusion to them here) go," etc. פּרד, piel in an intransitive sense, to separate one's self, to go aside for the purpose of being alone with the harlots. Sacrificing with the qedēshōth, i.e., with prostitutes, or Hetairai (see at Gen 38:14), may have taken its rise in the prevailing custom, viz., that fathers of families came with their wives to offer yearly sacrifices, and the wives shared in the sacrificial meals (Sa1 1:3.). Coming to the altar with Hetairai instead of their own wives, was the climax of shameless licentiousness. A nation that had sunk so low and had lost all perception must perish. לבט = Arab. lbṭ: to throw to the earth; or in the niphal, to cast headlong into destruction (Pro 10:8, Pro 10:10).


  Hosea 4:15


  A different turn is now given to the prophecy, viz., that if Israel would not desist from idolatry, Judah ought to beware of participating in the guilt of Israel; and with this the fourth strophe (Hos 4:15-19) is introduced, containing the announcement of the inevitable destruction of the kingdom of the ten tribes. Hos 4:15. "If thou commit whoredom, O Israel, let not Judah offend! Come ye not to Gilgal, go not up to Bethaven, and swear ye not by the life of Jehovah." אשׁם, to render one's self guilty by participating in the whoredom, i.e., the idolatry, of Israel. This was done by making pilgrimages to the places of idolatrous worship in that kingdom, viz., to Gilgal, i.e., not the Gilgal in the valley of the Jordan, but the northern Gilgal upon the mountains, which has been preserved in the village of Jiljilia to the south-west of Silo (Seilun; see at Deu 11:30 and Jos 8:35). In the time of Elijah and Elisha it was the seat of a school of the prophets (Kg2 2:1; Kg2 4:38); but it was afterwards chosen as the seat of one form of idolatrous worship, the origin and nature of which are unknown (compare Hos 9:15; Hos 12:12; Amo 4:4; Amo 5:5). Bethaven is not the place of that name mentioned in Jos 7:2, which was situated to the south-east of Bethel; but, as Amo 4:4 and Amo 5:5 clearly show, a name which Hosea adopted from Amo 5:5 for Bethel (the present Beitin), to show that Bethel, the house of God, had become Bethaven, a house of idols, through the setting up of the golden calf there (Kg1 12:29). Swearing by the name of Jehovah was commanded in the law (Deu 6:13; Deu 10:20; compare Jer 4:2); but this oath was to have its roots in the fear of Jehovah, to be simply an emanation of His worship. The worshippers of idols, therefore, were not to take it into their mouths. The command not to swear by the life of Jehovah is connected with the previous warnings. Going to Gilgal to worship idols, and swearing by Jehovah, cannot go together. The confession of Jehovah in the mouth of an idolater is hypocrisy, pretended piety, which is more dangerous than open ungodliness, because it lulls the conscience to sleep.


  Hosea 4:16


  The reason for this warning is given in Hos 4:16., viz., the punishment which will fall upon Israel. Hos 4:16. "For Israel has become refractory like a refractory cow; now will Jehovah feed them like a lamb in a wide field." סורר, unmanageable, refractory (Deu 21:18, cf. Zac 7:11). As Israel would not submit to the yoke of the divine law, it should have what it desired. God would feed it like a lamb, which being in a wide field becomes the prey of wolves and wild beasts, i.e., He would give it up to the freedom of banishment and dispersion among the nations.


  Hosea 4:17


  "Ephraim is joined to idols, let it alone." חבוּר עצבּים, bound up with idols, so that it cannot give them up. Ephraim, the most powerful of the ten tribes, is frequently used in the loftier style of the prophets for Israel of the ten tribes. הנּח־לו, as in Sa2 16:11; Kg2 23:18, let him do as he likes, or remain as he is. Every attempt to bring the nation away from its idolatry is vain. The expression hannach-lō does not necessitate the assumption, however, that these words of Jehovah are addressed to the prophets. They are taken from the language of ordinary life, and simply mean: it may continue in its idolatry, the punishment will not long be delayed.


  Hosea 4:18


  "Their drinking has degenerated; whoring they have committed whoredom; their shields have loved, loved shame. Hos 4:19. The wind has wrapt it up in its wings, so that they are put to shame because of their sacrifices." סר from סוּר, to fall off, degenerate, as in Jer 2:21. סבא is probably strong, intoxicating wine (cf. Isa 1:22; Nah 1:10); here it signifies the effect of this wine, viz., intoxication. Others take sâr in the usual sense of departing, after Sa1 1:14, and understand the sentence conditionally: "when their intoxication is gone, they commit whoredom." But Hitzig has very properly object to this, that it is intoxication which leads to licentiousness, and not temperance. Moreover, the strengthening of hisnū by the inf. abs. is not in harmony with this explanation. The hiphil hiznâh is used in an emphatic sense, as in Hos 4:10. The meaning of the last half of the verse is also a disputed point, more especially on account of the word הבוּ, which only occurs here, and which can only be the imperative of יהב (הבוּ for הבוּ), or a contraction of אהבוּ. All other explanations are arbitrary. But we are precluded from taking the word as an imperative by קלון, which altogether confuses the sense, if we adopt the rendering "their shields love 'Give ye'—shame." We therefore prefer taking הבוּ as a contraction of אהבוּ, and אהבוּ הבוּ as a construction resembling the pealal form, in which the latter part of the fully formed verb is repeated, with the verbal person as an independent form (Ewald, 120), viz., "their shields loved, loved shame," which yields a perfectly suitable thought. The princes are figuratively represented as shields, as in Ps. 47:10, as the supporters and protectors of the state. They love shame, inasmuch as they love the sin which brings shame. This shame will inevitably burst upon the kingdom. The tempest has already seized upon the people, or wrapt them up with its wings (cf. Psa 18:11; Psa 104:3), and will carry them away (Isa 57:13). צרר, literally to bind together, hence to lay hold of, wrap up. Rūăch, the wind, or tempest, is a figurative term denoting destruction, like רוּח קדים in Hos 13:15 and Eze 5:3-4. אותהּ refers to Ephraim represented as a woman, like the suffix attached to מגנּיה in Hos 4:18. יבשׁוּ מזּבחותם, to be put to shame on account of their sacrifices, i.e., to be deceived in their confidence in their idols (bōsh with min as in Hos 10:6; Jer 2:36; Jer 12:13, etc.), or to discover that the sacrifices which they offered to Jehovah, whilst their heart was attached to the idols, did not save from ruin. The plural formation זבחות for זבחים only occurs here, but it has many analogies in its favour, and does not warrant our altering the reading into מזבּחותם, after the Sept. ἐκ τῶν θυσιατηρίων, as Hitzig proposes; whilst the inadmissibility of this proposal is sufficiently demonstrated by the fact that there is nothing to justify the omission of the indispensable מן, and the cases which Hitzig cites as instances in which min is omitted (viz., Zac 14:10; Psa 68:14, and Deu 23:11) are based upon a false interpretation.


  Hosea 5


  Hosea 5:1


  With the words "Hear ye this," the reproof of the sins of Israel makes a new start, and is specially addressed to the priests and the king's house, i.e., the king and his court, to announce to the leaders of the nation the punishment that will follow their apostasy from God and their idolatry, by which they have plunged the people and the kingdom headlong into destruction. Hos 5:1-5 form the first strophe. Hos 5:1. "Hear ye this, ye priests; and give heed thereto, O house of Israel; and observe it, O house of the king! for the judgment applies to you; for ye have become a snare at Mizpah, and a net spread upon Tabor." By the word "this," which points back to Hos 5:4, the prophecy that follows is attached to the preceding one. Beside the priests and the king's house, i.e., the royal family, in which the counsellors and adjutants surrounding the king are probably included, the house of Israel, that is to say, the people of the ten tribes regarded as a family, is summoned to hear, because what was about to be announced applied to the people and kingdom as a whole. There is nothing to warrant our understanding by the "house of Israel," the heads of the nation or elders. Lâkjem hammishpât does not mean, It rests with you to know or to defend the right; nor, "Ye ought to hear the reproof," as Hitzig explains it, for mishpât in this connection signifies neither "the maintenance of justice" nor "a reproof," but the judgment about to be executed by God, τὸ κρίμα (lxx). The thought is this, The judgment will fall upon you; and lâkhem refers chiefly to the priests and the king's house, as the explanatory clause which follows clearly shows. It is impossible to determine with certainty what king's house is intended. Probably that of Zechariah or Menahem; possibly both, since Hosea prophesied in both reigns, and merely gives the quintessence of his prophetical addresses in his book. Going to Asshur refers rather to Menahem than to Zechariah (comp. Kg2 15:19-20). In the figures employed, the bird-trap (pach) and the net spread for catching birds, it can only be the rulers of the nation who are represented as a trap and net, and the birds must denote the people generally who are enticed into the net of destruction and caught (cf. Hos 9:8).


  Mizpah, as a parallel to Tabor, can only be the lofty Mizpah of Gilead (Jdg 10:17; Jdg 11:29) or Ramah-Mizpah, which probably stood upon the site of the modern es-Salt (see at Deu 4:43); so that, whilst Tabor represents the land on this side of the Jordan, Mizpah, which resembled it in situation, is chosen to represent the land to the east of the river.


  Both places were probably noted as peculiarly adapted for bird-catching, since Tabor is still thickly wooded. The supposition that they had been used as places of sacrifice in connection with idolatrous worship, cannot be inferred from the verse before us, nor is it rendered probable by other passages.


  Hosea 5:2


  This accusation is still further vindicated in Hos 5:2., by a fuller exposure of the moral corruption of the nation. Hos 5:2. "And excesses they have spread out deeply; but I am a chastisement to them all." The meaning of the first half of the verse, which is very difficult, and has been very differently interpreted by both ancient and modern expositors, has been brought out best by Delitzsch (Com. on Psa 101:3), who renders it, "they understand from the very foundation how to spread out transgressions." For the word שׂטים the meaning transgressions is well established by the use of סטים in Psa 101:3, where Hengstenberg, Hupfeld, and Delitzsch all agree that this is the proper rendering (see Ewald's philological defence of it at 146, e). In the psalm referred to, however, the expression עשׂה סטים also shows that shachătâh is the inf. piel, and sētı̄m the accusative of the object. And it follows from this that shachătâh neither means to slaughter or slaughter sacrifices, nor can be used for שׁחתה in the sense of acting injuriously, but that it is to be interpreted according to the shâchūth in Kg1 10:16-17, in the sense of stretching, stretching out; so that there is no necessity to take שׁחט in the sense of שׁטח, as Delitzsch does, though the use of עלוה for עולה in Hos 10:9 may no doubt be adduced in its support. שׂטים, from שׂטה (to turn aside, Num 5:12, Num 5:19), are literally digressions or excesses, answering to the hiznâh in Hos 5:3, the leading sin of Israel. "They have deepened to stretch out excesses," i.e., they have gone to great lengths, or are deeply sunken in excesses,—a thought quite in harmony with the context, to which the threat is appended. "I (Jehovah) am a chastisement to them all, to the rulers as well as to the people;" i.e., I will punish them all (cf. Hos 5:12), because their idolatrous conduct is well known to me. The way is thus prepared for the two following verses.


  Hosea 5:3


  "I know Ephraim, and Israel is not hid from me: for now, O Ephraim, thou hast committed whoredom; Israel has defiled itself. Hos 5:4. Their works do not allow to return to their God, for the spirit of whoredom is in them, and they know not Jehovah." By עתּה, the whoredom of Ephraim is designated as in fact lying before them, and therefore undeniable; but not, as Hitzig supposes, an act which has taken place once for all, viz., the choice of a king, by which the severance of the kingdoms and the previous idolatry had been sanctioned afresh. נטמא, defiled by whoredom, i.e., idolatry. Their works do not allow them to return to their God, because the works are merely an emanation of the character and state of the heart, and in their hearts the demon of whoredom has its seat (cf. Hos 4:12), and the knowledge of the Lord is wanting; that is to say, the demoniacal power of idolatry has taken complete possession of the heart, and stifled the knowledge of the true God. The rendering, "they do not direct their actions to this," is incorrect, and cannot be sustained by an appeal to the use of נתן לב in Jdg 15:1 and Sa1 24:8., or to Jdg 3:28.


  Hosea 5:5


  "And the pride of Ephraim will testify against its face, and Israel and Ephraim will stumble in their guilt; Judah has also stumbled with them." As the meaning "to answer," to bear witness against a person, is well established in the case of ענה ב (cf. Num 35:30; Deu 19:18, and Isa 3:9), and ענה בפנים also occurs in Job 16:8 in this sense, we must retain the same meaning here, as Jerome and others have done. And there is the more reason for this, because the explanation based upon the lxx, καὶ ταπεινωθήσεται ἡ ὕβρις, "the haughtiness of Israel will be humbled," can hardly be reconciled with בפניו. "The pride of Israel," moreover, is not the haughtiness of Israel, but that of which Israel is proud, or rather the glory of Israel. We might understand by this the flourishing condition of the kingdom, after Amo 6:8; but it would be only by its decay that this would bear witness against the sin of Israel, so that "the glory of Israel" would stand for "the decay of that glory," which would be extremely improbable. We must therefore explain "the glory of Israel" here and in Hos 7:10 in accordance with Amo 8:7, i.e., we must understand it as referring to Jehovah, who is Israel's eminence and glory; in which case we obtain the following very appropriate thought: They know not Jehovah, they do not concern themselves about Him; therefore He Himself will bear witness by judgments, by the destruction of their false glory (cf. Hos 2:10-14), against the face of Israel, i.e., bear witness to their face. This thought occurs without ambiguity in Hos 7:10. Israel will stumble in its sin, i.e., will fall and perish (as in Hos 4:5). Judah also falls with Israel, because it has participated in Israel's sin (Hos 4:15).


  Hosea 5:6


  Israel, moreover, will not be able to avert the threatening judgment by sacrifices. Jehovah will withdraw from the faithless generation, and visit it with His judgments. This is the train of thought in the next strophe (Hos 5:6-10). Hos 5:6. "They will go with their sheep and their oxen to seek Jehovah, and will not find Him: He has withdrawn Himself from them. Hos 5:7. They acted treacherously against Jehovah, for they have born strange children: now will the new moon devour them with their fields." The offering of sacrifices will be no help to them, because God has withdrawn Himself from them, and does not hear their prayers; for God has no pleasure in sacrifices which are offered in an impenitent state of mind (cf. Hos 6:6; Isa 1:11.; Jer 7:21.; Psa 50:7, Psa 50:8.). The reason for this is given in Hos 5:7. Bâgad, to act faithlessly, which is frequently applied to the infidelity of a wife towards her husband (e.g., Jer 3:20; Mal 2:14; cf. Exo 21:8), points to the conjugal relation in which Israel stood to Jehovah. Hence the figure which follows. "Strange children" are such as do not belong to the home (Deu 25:5), i.e., such as have not sprung from the conjugal union. In actual fact, the expression is equivalent to בּני זנוּנים in Hos 1:2; Hos 2:4, though zâr does not expressly mean "adulterous." Israel ought to have begotten children of God in the maintenance of the covenant with the Lord; but in its apostasy from God it had begotten an adulterous generation, children whom the Lord could not acknowledge as His own. "The new moon will devour them," viz., those who act so faithlessly. the meaning is not, "they will be destroyed on the next new moon;" but the new moon, as the festal season, on which sacrifices were offered (Sa1 20:6, Sa1 20:29; Isa 1:13-14), stands here for the sacrifices themselves that were offered upon it. The meaning is this: your sacrificial feast, your hypocritical worship, so far from bringing you salvation, will rather prove your sin. חלקיהם are not sacrificial portions, but the hereditary portions of Israel, the portions of land that fell to the different families and households, and from the produce of which they offered sacrifices to the Lord.


  Hosea 5:8


  The prophet sees in spirit the judgment already falling upon the rebellious nation, and therefore addresses the following appeal to the people. Hos 5:8. "Blow ye the horn at Gibeah, the trumpet at Ramah! Raise the cry at Bethaven, Behind thee, Benjamin!" The blowing of the shōphâr, a far-sounding horn, or of the trumpet


  (chătsōtserâh), was a signal by which the invasion of foes (Hos 8:1; Jer 4:5; Jer 6:1) and other calamities (Joe 2:1, cf. Amo 3:6) were announced, to give the inhabitants warning of the danger that threatened them. The words therefore imply that foes had invaded the land. Gibeah (of Saul; see at Jos 18:28) and Ramah (of Samuel; see at Jos 18:25) were two elevated places on the northern boundary of the tribe of Benjamin, which were well adapted for signals, on account of their lofty situation. The introduction of these particular towns, which did not belong to the tribe of Israel, but to that of Judah, is intended to intimate that the enemy has already conquered the kingdom of the ten tribes, and has advanced to the border of that of Judah. הריע, to make a noise, is to be understood here as relating to the alarm given by the war-signals already mentioned, as in Joe 2:1, cf. Num 10:9. Bethaven is Bethel (Beitin), as in Hos 4:15, the seat of the idolatrous worship of the calves; and בּית is to be taken in the sense of בּבית (according to Ges. 118, 1). The difficult words, "behind thee, Benjamin," cannot indicate the situation or attitude of Benjamin, in relation to Bethel or the kingdom of Israel, or show that "the invasion is to be expected to start from Benjamin," as Simson supposes. For the latter is no more appropriate in this train of thought than a merely geographical or historical notice. The words are taken from the ancient war-song of Deborah (Jdg 5:14), but in a different sense from that in which they are used there. There they mean that Benjamin marched behind Ephraim, or joined it in attacking the foe; here, on the contrary, they mean that the foe is coming behind Benjamin—that the judgment announced has already broken out in the rear of Benjamin. There is no necessity to supply "the enemy rises" behind thee, O Benjamin, as Jerome proposes, or "the sword rages," as Hitzig suggests; but what comes behind Benjamin is implied in the words, "Blow ye the horn," etc. What these signals announce is coming after Benjamin; there is no necessity, therefore, to supply anything more than "it is," or "it comes." The prophet, for example, not only announces in Hos 5:8 that enemies will invade Israel, but that the hosts by which God will punish His rebellious people have already overflowed the kingdom of Israel, and are now standing upon the border of Judah, to punish this kingdom also for its sins. This is evident from Hos 5:9, Hos 5:10, which contain the practical explanation of Hos 5:8.


  Hosea 5:9


  "Ephraim will become a desert in the day of punishment: over the tribes of Israel have I proclaimed that which lasts. Hos 5:10. The princes of Judah have become like boundary-movers; upon them I pour out my wrath like water." The kingdom of Israel will entirely succumb to the punishment. It will become a desert—will be laid waste not only for a time, but permanently. The punishment with which it is threatened will be נאמנה. This word is to be interpreted as in Deu 28:59, where it is applied to lasting plagues, with which God will chastise the obstinate apostasy of His people. By the perfect הודעתּי, what is here proclaimed is represented as a completed event, which will not be altered. Beshibhtē, not in or among the tribes, but according to ענה ב, in Deu 28:5, against or over the tribes (Hitzig). Judah also will not escape the punishment of its sins. The unusual expression massı̄gē gebhūl is formed after, and to be explained from Deu 19:14, "Thou shalt not remove thy neighbour's landmark;" or Deu 27:17, "Cursed be he that removeth his neighbour's landmark." The princes of Judah have become boundary-removers, not by hostile invasions of the kingdom of Israel (Simson); for the boundary-line between Israel and Judah was not so appointed by God, that a violation of it on the part of the princes of Judah could be reckoned a grievous crime, but by removing the boundaries of right which had been determined by God, viz., according to Hos 4:15, by participating in the guilt of Ephraim, i.e., by idolatry, and therefore by the fact that they had removed the boundary between Jehovah and Baal, that is to say, between the one true God and idols. "If he who removes his neighbour's boundary is cursed, how much more he who removes the border of his God!" (Hengstenberg). Upon such men the wrath of God would fall in its fullest measure. כּמּים, like a stream of water, so plentifully. For the figure, compare Psa 69:25; Psa 79:6; Jer 10:25. Severe judgments are thus announced to Judah, viz., those of which the Assyrians under Tiglath-pileser and Sennacherib were the instruments; but no ruin or lasting devastation is predicted, as was the case with the kingdom of Israel, which was destroyed by the Assyrians.


  Hosea 5:11


  From these judgments Israel and Judah will not be set free, until in their distress they seek their God. This thought is expanded in the next strophe (Hos 5:11-15). Hos 5:11. "Ephraim is oppressed, broken in pieces by the judgment; for it has wished, has gone according to statute." By the participles ‛âshūq and râtsūts, the calamity is represented as a lasting condition, which the prophet saw in the spirit as having already begun. The two words are connected together even in Deu 28:33, to indicate the complete subjection of Israel to the power and oppression of its foes, as a punishment for falling away from the Lord. Retsuts mishpât does not mean "of broken right," or "injured in its right" (Ewald and Hitzig), but "broken in pieces by the judgment" (of God), with a genitivum efficientis, like mukkēh Elōhı̄m in Isa 53:4. For it liked to walk according to statute. For הלך אחרי compare Jer 2:5 and Kg2 18:15. Tsav is a human statute; it stands both here and in Isa 28:10, Isa 28:13, the only other passages in which it occurs, as an antithesis to the word or commandment of God. The statute intended is the one which the kingdom of Israel upheld from beginning to end, viz., the worship of the calves, that root of all the sins, which brought about the dissolution and ruin of the kingdom.


  Hosea 5:12


  "And I am like the moth to Ephraim, and like the worm to the house of Judah." The moth and worm are figures employed to represent destructive powers; the moth destroying clothes (Isa 50:9; Isa 51:8; Psa 39:12), the worm injuring both wood and flesh. They are both connected again in Job 13:28, as things which destroy slowly but surely, to represent, as Calvin says, lenta Dei judicia. God becomes a destructive power to the sinner through the thorn of conscience, and the chastisements which are intended to effect his reformation, but which lead inevitably to his ruin when he hardens himself against them. The preaching of the law by the prophets sharpened the thorn in the conscience of Israel and Judah. The chastisement consisted in the infliction of the punishments threatened in the law, viz., in plagues and invasions of their foes.


  Hosea 5:13


  The two kingdoms could not defend themselves against this chastisement by the help of any earthly power. Hos 5:13. "And Ephraim saw his sickness, and Judah his abscess; and Ephraim went to Asshur, and sent to king Jareb (striver): but he cannot cure you, nor drive the abscess away from you." By the imperfects, with Vav rel., ויּלך, ויּרא, the attempts of Ephraim and Judah to save themselves from destruction are represented as the consequence of the coming of God to punish, referred to in Hos 5:12. Inasmuch as this is to be seen, so far as the historical fulfilment is concerned, not in the present, but in the past and future, the attempts to obtain a cure for the injuries also belong to the present (? past) and future. Mâzōr does not mean a bandage or the cure of injuries (Ges., Dietr.), but is derived from זוּר, to squeeze out (see Del. on Isa 1:6), and signifies literally that which is pressed out, i.e., a festering wound, an abscess. It has this meaning not only here, but also in Jer 30:13, from which the meaning bandage has been derived. On the figure employed, viz., the disease of the body politic, see Delitzsch on Isa 1:5-6. That this disease is not to be sought for specially in anarchy and civil war (Hitzig), is evident from the simple fact, that Judah, which was saved from these evils, is described as being just as sick as Ephraim. The real disease of the two kingdoms was apostasy from the Lord, or idolatry with its train of moral corruption, injustice, crimes, and vices of every kind, which destroyed the vital energy and vital marrow of the two kingdoms, and generated civil war and anarchy in the kingdom of Israel. Ephraim sought for help from the Assyrians, viz., from king Jareb, but without obtaining it. The name Jareb, i.e., warrior, which occurs here and at Hos 10:6, is an epithet formed by the prophet himself, and applied to the king of Assyria, not of Egypt, as Theodoret supposes. The omission of the article from מלך may be explained from the fact that Jârēbh is, strictly speaking, an appellative, as in למוּאל מלך in Pro 31:1. We must not supply Yehūdâh as the subject to vayyishlach. The omission of any reference to Judah in the second half of the verse, may be accounted for from the fact that the prophecy had primarily and principally to do with Ephraim, and that Judah was only cursorily mentioned. The ἅπ. λεγ. יגהה from גּהה, in Syriac to by shy, to flee, is used with min in the tropical sense of removing or driving away.


  Hosea 5:14


  No help is to be expected from Assyria, because the Lord will punish His people. Hos 5:14. "For I am like a lion to Ephraim, and like the young lion to the house of Judah: I, I tear in pieces, and go; I carry away, and there is no deliverer. Hos 5:15. "I go, return to my place, till they repent and shall seek my face. In their affliction they will seek me early." For the figure of the lion, which seizes its prey, and tears it in pieces without deliverance, see Hos 13:7 and Isa 5:29. אשּׂא denotes the carrying away of booty, as in Sa1 17:34. For the fact itself, compare Deu 32:39. The first clause of Hos 5:15 is still to be interpreted from the figure of the lion. As the lion withdraws into its cave, so will the Lord withdraw into His own place, viz., heaven, and deprive the Israelites of His gracious, helpful presence, until they repent, i.e., not only feel themselves guilty, but feel the guilt by bearing the punishment. Suffering punishment awakens the need of mercy, and impels them to seek the face of the Lord. The expression, "in the distress to them," recals בּצּר לך in Deu 4:30. Shichēr is to be taken as a denom. of shachar, the morning dawn (Hos 6:3), in the sense of early, i.e., zealously, urgently, as the play upon the word כּשׁחר in Hos 6:3 unmistakeably shows. For the fact itself, compare Hos 2:9 and Deu 4:29-30.


  Hosea 6


  Hosea 6:1


  To this threat the prophet appends in the concluding strophe, both the command to return to the Lord, and the promise that the Lord will raise His smitten nation up again, and quicken them anew with His grace. The separation of these three verses from the preceding one, by the division of the chapters, is at variance with the close connection in the actual contents, which is so perfectly obvious in the allusion made in the words of Hos 6:1, "Come, and let us return," to those of Hos 5:15, "I will go, and return," and in טרף וירפּאנוּ (Hos 6:1) to the similar words in Hos 5:13 and Hos 5:14. Hos 6:1. "Come, and let us return to Jehovah: for He has torn in pieces, and will heal us; He has smitten, and will bind us up. Hos 6:2. He will quicken us after two days; on the third He will raise us up, that we may live before Him." The majority of commentators, following the example of the Chald. and Septuagint, in which לאמר, λέγοντες, is interpolated before לכוּ, have taken the first three verses as an appeal to return to the Lord, addressed by the Israelites in exile to one another. But it would be more simple, and more in harmony with the general style of Hosea, which is characterized by rapid transitions, to take the words as a call addressed by the prophet in the name of the exile. The promise in v. 3 especially is far more suitable to a summons of this kind, than to an appeal addressed by the people to one another. As the endurance of punishment impels to seek the Lord (Hos 5:15), so the motive to return to the Lord is founded upon the knowledge of the fact that the Lord can, and will, heal the wounds which He inflicts. The preterite târaph, as compared with the future 'etrōph in Hos 5:14, presupposes that the punishment has already begun. The following יך is also a preterite with the Vav consec. omitted. The Assyrian cannot heal (Hos 5:13); but the Lord, who manifested Himself as Israel's physician in the time of Moses (Exo 15:26), and promised His people healing in the future also (Deu 32:39), surely can. The allusion in the word ירפּאנוּ to this passage of Deuteronomy, is placed beyond all doubt by Hos 6:2. The words, "He revives after two days," etc., are merely a special application of the general declaration, "I kill, and make alive" (Deu 32:39), to the particular case in hand. What the Lord there promises to all His people, He will also fulfil upon the ten tribes of Israel. By the definition "after two days," and "on the third day," the speedy and certain revival of Israel is set before them. Two and three days are very short periods of time; and the linking together of two numbers following one upon the other, expresses the certainty of what is to take place within this space of time, just as in the so-called numerical sayings in Amo 1:3; Job 5:19; Pro 6:16; Pro 30:15, Pro 30:18, in which the last and greater number expresses the highest or utmost that is generally met with. הקים, to raise the dead (Job 14:12; Psa 88:11; Isa 26:14, Isa 26:19). "That we may live before Him:" i.e., under His sheltering protection and grace (cf. Gen 17:18). The earlier Jewish and Christian expositors have taken the numbers, "after two days, and on the third day," chronologically. The Rabbins consequently suppose the prophecy to refer either to the three captivities, the Egyptian, the Babylonian, and the Roman, which has not ended yet; or to the three periods of the temple of Solomon, of that of Zerubbabel, and of the one to be erected by the Messiah. Many of the fathers, on the other hand, and many of the early Lutheran commentators, have found in them a prediction of the death of Christ and His resurrection on the third day. Compare, for example, Calovii Bibl. illustr. ad h. l., where this allusion is defended by a long series of undeniably weak arguments, and where a fierce attack is made, not only upon Calvin, who understood these words as "referring to the liberation of Israel from captivity, and the restoration of the church after two days, i.e., in a very short time;" but also upon Grotius, who found, in addition to the immediate historical allusion to the Israelites, whom God would soon liberate from their death-like misery after their conversion, a foretype, in consequence of a special divine indication, of the time "within which Christ would recover His life, and the church its hope." But any direct allusion in the hope here uttered to the death and resurrection of Christ, is proved to be untenable by the simple words and their context. The words primarily hold out nothing more than the quickening of Israel out of its death-like state of rejection from the face of God, and that in a very short period after its conversion to the Lord. This restoration to life cannot indeed be understood as referring to the return of the exiles to their earthly fatherland; or, at all events, it cannot be restricted to this. It does not occur till after the conversion of Israel to the Lord its God, on the ground of faith in the redemption effected through the atoning death of Christ, and His resurrection from the grave; so that the words of the prophet may be applied to this great fact in the history of salvation, but without its being either directly or indirectly predicted. Even the resurrection of the dead is not predicted, but simply the spiritual and moral restoration of Israel to life, which no doubt has for its necessary complement the reawakening of the physically dead. And, in this sense, our passage may be reckoned among the prophetic utterances which contain the germ of the hope of a life after death, as in Isa 26:19-21, and in the vision of Ezekiel in Eze 37:1-14.


  That it did not refer to this in its primary sense, and so far as its historical fulfilment was concerned, is evident from the following verse. Hos 6:3. "Let us therefore know, hunt after the knowledge of Jehovah. His rising is fixed like the morning dawn, that He may come to us like the rain, and moisten the earth like the latter rain." ונדעה נר corresponds to לכוּ ונשׁוּבה in Hos 6:1. The object to נדעה is also את־יהוה, and נדעה is merely strengthened by the addition of נרדּפה לדּעת. The knowledge of Jehovah, which they would hunt after, i.e., strive zealously to obtain, is a practical knowledge, consisting in the fulfilment of the divine commandments, and in growth in the love of God with all the heart. This knowledge produces fruit. The Lord will rise upon Israel like the morning dawn, and come down upon it like fertilizing rain. מוצאו, His (i.e., Jehovah's) rising, is to be explained from the figure of the dawn (for יצא applied to the rising of the sun, see Gen 19:23 and Psa 19:7). The dawn is mentioned instead of the sun, as the herald of the dawning day of salvation (compare Isa 58:8 and Isa 60:2). This salvation which dawns when the Lord appears, is represented in the last clause as a shower of rain that fertilizes the land. יורה is hardly a kal participle, but rather the imperfect hiphil in the sense of sprinkling. In Deu 11:14 (cf. Deu 28:12 and Lev 26:4-5), the rain, or the early and latter rain, is mentioned among the blessings which the Lord will bestow upon His people, when they serve Him with all the heart and soul. This promise the Lord will so fulfil in the case of His newly quickened nation, that He Himself will refresh it like a fertilizing rain. This will take place through the Messiah, as Psa 72:6 and Sa2 23:4 clearly show.


  Hosea 6:4


  The prophet's address commences afresh, as in Hos 2:4, without any introduction, with the denunciation of the incurability of the Israelites. Hos 6:4-11 form the first strophe. Hos 6:4. "What shall I do to thee, Ephraim? what shall I do to thee, Judah? for your love is like the morning cloud, and like the dew which quickly passes away." That this verse is not to be taken in connection with the preceding one, as it has been by Luther ("how shall I do such good to thee?") and by many of the earlier expositors, is evident from the substance of the verse itself. For ‛âsâh, in the sense of doing good, is neither possible in itself, nor reconcilable with the explanatory clause which follows. The chesed, which is like the morning cloud, cannot be the grace of God; for a morning cloud that quickly vanishes away, is, according to Hos 13:3, a figurative representation of that which is evanescent and perishable. The verse does not contain an answer from Jehovah, "who neither receives nor repels the penitent, because though they love God it is only with fickleness," as Hitzig supposes; but rather the thought, that God has already tried all kinds of punishment to bring the people back to fidelity to Himself, but all in vain (cf. Isa 1:5-6), because the piety of Israel is as evanescent and transient as a morning cloud, which is dispersed by the rising sun. Judging from the chesed in Hos 6:6, chasdekhem is to be understood as referring to good-will towards other men flowing out of love to God (see at Hos 4:1).


  Hosea 6:5


  "Therefore have I hewn by the prophets, slain them by the words of my mouth: and my judgment goeth forth as light." ‛Al-kēn, therefore, because your love vanishes again and again, God must perpetually punish. חצב ב does not mean to strike in among the prophets (Hitzig, after the lxx, Syr., and others); but ב is instrumental, as in Isa 10:15, and châtsabh signifies to hew, not merely to hew off, but to hew out or carve. The nebhı̄'ı̄m cannot be false prophets, on account of the parallel "by the words of my mouth," but must be the true prophets. Through them God had hewed or carved the nation, or, as Jerome and Luther render it, dolavi, i.e., worked it like a piece of hard wood, in other words, had tried to improve it, and shape it into a holy nation, answering to its true calling. "Slain by the words of my mouth," which the prophets had spoken; i.e., not merely caused death and destruction to be proclaimed to them, but suspended judgment and death over them—as, for example, by Elijah—since there dwells in the word of God the power to kill and to make alive (compare Isa 11:4; Isa 49:2). The last clause, according to the Masoretic pointing and division of the words, does not yield any appropriate meaning. משׁפּטיך could only be the judgments inflicted upon the nation; but neither the singular suffix ך for כם (Isa 10:4), nor אור יצא, with the singular verb under the כ simil. omitted before אור, suits this explanation. For אור יצא cannot mean "to go forth to the light;" nor can אור stand for לאור. We must therefore regard the reading expressed by the ancient versions, viz., משׁפּטי כאור ציצא, "my judgment goeth forth like light," as the original one. My penal judgment went forth like the light (the sun); i.e., the judgment inflicted upon the sinners was so obvious, so conspicuous (clear as the sun), that every one ought to have observed it and laid it to heart (cf. Zep 3:5). The Masoretic division of the words probably arose simply from an unsuitable reminiscence of Psa 37:6.


  Hosea 6:6


  The reason why God was obliged to punish in this manner is given in the following verses. Hos 6:6. "For I take pleasure in love, and not in sacrifices; and in the knowledge of God more than in burnt-offerings. Hos 6:7. But they have transgressed the covenant like Adam: there have they acted treacherously towards me." Chesed is love to one's neighbour, manifesting itself in righteousness, love which has its roots in the knowledge of God, and therefore is connected with "the knowledge of God" here as in Hos 4:1. For the thought itself, compare the remarks on the similar declaration made by the prophet Samuel in Sa1 15:22; and for parallels as to the fact, see Isa 1:11-17; Mic 6:8; Psa 40:7-9, and Psa 50:8., in all which passages it is not sacrifices in themselves, but simply the heartless sacrifices with which the wicked fancied they could cover their sins, that are here rejected as displeasing to God, and as abominations in His eyes. This is apparent also from the antithesis in Hos 6:7, viz., the reproof of their transgression of the covenant. המּה (they) are Israel and Judah, not the priests, whose sins are first referred to in Hos 6:9. כּאדם, not "after the manner of men," or "like ordinary men,"—for this explanation would only be admissible if המּה referred to the priests or prophets, or if a contrast were drawn between the rulers and others, as in Psa 82:7—but "like Adam," who transgressed the commandment of God, that he should not eat of the tree of knowledge. This command was actually a covenant, which God made with him, since the object of its was the preservation of Adam in vital fellowship with the Lord, as was the case with the covenant that God made with Israel (see Job 31:33, and Delitzsch's Commentary). The local expression "there," points to the place where the faithless apostasy had occurred, as in Psa 14:5. This is not more precisely defined, but refers no doubt to Bethel as the scene of the idolatrous worship. There is no foundation for the temporal rendering "then."


  Hosea 6:8


  The prophet cites a few examples in proof of this faithlessness in the two following verses. Hos 6:8. "Gilead is a city of evil-doers, trodden with blood. Hos 6:9. And like the lurking of the men of the gangs is the covenant of the priests; along the way they murder even to Sichem: yea, they have committed infamy." Gilead is not a city, for no such city is mentioned in the Old Testament, and its existence cannot be proved from Jdg 12:7 and Jdg 10:17, any more than from Gen 31:48-49, but it is the name of a district, as it is everywhere else; and here in all probability it stands, as it very frequently does, for the whole of the land of Israel to the east of the Jordan. Hosea calls Gilead a city of evil-doers, as being a rendezvous for wicked men, to express the thought that the whole land was as full of evil-doers as a city is of men. עקבּה: a denom. of עקב, a footstep, signifying marked with traces, full of traces of blood, which are certainly not to be understood as referring to idolatrous sacrifices, as Schmieder imagines, but which point to murder and bloodshed. It is quite as arbitrary, however, on the part of Hitzig to connect it with the murder of Zechariah, or a massacre associated with it, as it is on the part of Jerome and others to refer it to the deeds of blood by which Jehu secured the throne. The bloody deeds of Jehu took place in Jezreel and Samaria (2 Kings 9-10), and it was only by a false interpretation of the epithet applied to Shallum, viz., Ben-yâbhēsh, as signifying citizens of Jabesh, that Hitzig was able to trace a connection between it and Gilead.


  Hosea 6:9


  In these crimes the priests take the lead. Like highway robbers, they form themselves into gangs for the purpose of robbing travellers and putting them to death. חכּי, so written instead of חכּה (Ewald, 16, b), is an irregularly formed infinitive for חכּות (Ewald, 238, e). 'Ish gedūdı̄m, a man of fighting-bands, i.e., in actual fact a highway robber, who lies in wait for travellers.


  The company (chebher, gang) of the priests resembled such a man. They murder on the way (derekh, an adverbial accusative) to Sichem. Sichem, a place on Mount Ephraim, between Ebal and Gerizim, the present Nablus (see at Jos 17:7), was set apart as a city of refuge and a Levitical city (Jos 20:7; Jos 21:21); from which the more recent commentators have inferred that priests from Sichem, using the privileges of their city to cover crimes of their own, committed acts of murder, either upon fugitives who were hurrying thither, and whom they put to death at the command of the leading men who were ill-disposed towards them (Ewald), or upon other travellers, either from avarice or simple cruelty. But, apart from the fact that the Levitical cities are here confounded with the priests' cities (for Sichem was only a Levitical city, and not a priests' city at all), this conclusion is founded upon the erroneous assumption, that the priests who were taken by Jeroboam from the people generally, had special places of abode assigned them, such as the law had assigned for the Levitical priests. The way to Sichem is mentioned as a place of murders and bloody deeds, because the road from Samaria the capital, and in fact from the northern part of the kingdom generally, to Bethel the principal place of worship belonging to the kingdom of the ten tribes, lay through this city. Pilgrims to the feasts for the most part took this road; and the priests, who were taken from the dregs of the people, appear to have lain in wait for them, either to rob, or, in case of resistance, to murder. The following כּי carries it still higher, and adds another crime to the murderous deeds. Zimmâh most probably refers to an unnatural crime, as in Lev 18:17; Lev 19:29.


  Thus does Israel heap up abomination upon abomination. Hos 6:10. "In the house of Israel I saw a horrible thing: there Ephraim practises whoredom: Israel has defiled itself." The house of Israel is the kingdom of the ten tribes. שׁערוּריה, a horrible thing, signifies abominations and crimes of every kind. In the second hemistich, zenūth, i.e., spiritual and literal whoredom, is singled out as the principal sin. Ephraim is not the name of a tribe here, as Simson supposes, but is synonymous with the parallel Israel.


  Hosea 6:11


  In conclusion, Judah is mentioned again, that it may not regard itself as better or less culpable. Hos 6:11. "Also, O Judah, a harvest is appointed for thee, when I turn the imprisonment of my people." Judah stands at the head as an absolute noun, and is then defined by the following לך. The subject to shâth cannot be either Israel or Jehovah. The first, which Hitzig adopts, "Israel has prepared a harvest for thee," does not supply a thought at all in harmony with the connection; and the second is precluded by the fact that Jehovah Himself is the speaker. Shâth is used here in a passive sense, as in Job 38:11 (cf. Ges. 137, 3*). קציר, harvest, is a figurative term for the judgment, as in Joe 3:13, Jer 51:33. As Judah has sinned as well as Israel, it cannot escape the punishment (cf. Hos 5:5, Hos 5:14). שׁוּב שׁבוּת never means to bring back the captives; but in every passage in which it occurs it simply means to turn the captivity, and that in the figurative sense of restitutio in integrum (see at Deu 30:3). ‛Ammı̄, my people, i.e., the people of Jehovah, is not Israel of the ten tribes, but the covenant nation as a whole. Consequently shebhūth ‛ammı̄ is the misery into which Israel (of the twelve tribes) had been brought, through its falling away from God, not the Assyrian or Babylonian exile, but the misery brought about by the sins of the people. God could only avert this by means of judgments, through which the ungodly were destroyed and the penitent converted. Consequently the following is the thought which we obtain from the verse: "When God shall come to punish, that He may root out ungodliness, and bring back His people to their true destination, Judah will also be visited with the judgment." We must not only reject the explanation adopted by Rosenmller, Maurer, and Umbreit, "when Israel shall have received its chastisement, and be once more received and restored by the gracious God, the richly merited punishment shall come upon Judah also," but that of Schmieder as well, who understands by the "harvest" a harvest of joy. They are both founded upon the false interpretation of shūbh shebhūth, as signifying the bringing back of the captives; and in the first there is the arbitrary limitation of ‛ammı̄ to the ten tribes. Our verse says nothing as to the question when and how God will turn the captivity of the people and punish Judah; this must be determined from other passages, which announce the driving into exile of both Israel and Judah, and the eventual restoration of those who are converted to the Lord their God. The complete turning of the captivity of the covenant nation will not take place till Israel as a nation shall be converted to Christ its Saviour.


  Hosea 7


  Hosea 7:1


  In the first strophe (Hos 7:1-7) the exposure of the moral depravity of Israel is continued. Hos 7:1. "When I heal Israel, the iniquity of Ephraim, reveals itself, and the wickedness of Samaria: for they practise deceit; and the thief cometh, the troop of robbers plundereth without. Hos 7:2. And they say not in their heart, I should remember all their wickedness. Now their deeds have surrounded them, they have occurred before my face. Hos 7:3. They delight the king with their wickedness, and princes with their lies." As the dangerous nature of a wound is often first brought out by the attempt to heal it, so was the corruption of Israel only brought truly to light by the effort to stem it. The first hemistich of Hos 7:1 is not to be referred to the future, nor is the healing to be understood as signifying punishment, as Hitzig supposes; but the allusion is to the attempts made by God to put a stop to the corruption, partly by the preaching of repentance and the reproofs of the prophets, and partly by chastisements designed to promote reformation. The words contain no threatening of punishment, but a picture of the moral corruption that had become incurable. Here again Ephraim is not the particular tribe, but is synonymous with Israel, the people or kingdom of the ten tribes; and Samaria is especially mentioned in connection with it, as the capital and principal seat of the corruption of morals, just as Judah and Jerusalem are frequently classed together by the prophets. The lamentation concerning the incurability of the kingdom is followed by an explanatory notice of the sins and crimes that are openly committed. Sheqer, lying, i.e., deception both in word and deed towards God and man, theft and highway robbery and not fear of the vengeance of God. "Accedit ad haec facinora securitas eorum ineffabilis" (Marck). They do not consider that God will remember their evil deeds, and punish them; they are surrounded by them on all sides, and perform them without shame or fear before the face of God Himself. These sins delight both king and prince. To such a depth have even the rulers of the nation, who ought to practise justice and righteousness, fallen, that they not only fail to punish the sins, but take pleasure in their being committed.


  Hosea 7:4


  To this there is added the passion with which the people make themselves slave to idolatry, and their rulers give themselves up to debauchery (Hos 7:4-7). Hos 7:4. "They are all adulterers, like an oven heated by the baker, who leaves off stirring from the kneading of the dough until its leavening. Hos 7:5. In the day of our king the princes are made sick with the heat of wine: he has stretched out his hand with the scorners. Hos 7:6. For they have brought their heart into their ambush, as into the oven; the whole night their baker sleeps; in the morning it burns like flaming fire. Hos 7:7. They are all red-hot like the oven, and consume their judges: all their kings have fallen; none among them calls to me." "All" (kullâm: Hos 7:4) does not refer to the king and princes, but to the whole nation. נאף is spiritual adultery, apostasy from the Lord; and literal adultery is only so far to be thought of, that the worship of Baal promoted licentiousness. In this passionate career the nation resembles a furnace which a baker heats in the evening, and leaves burning all night while the dough is leavening, and then causes to turn with a still brighter flame in the morning, when the dough is ready for baking. בּערה מאפה, burning from the baker, i.e., heated by the baker. בּערה is accentuated as milel, either because the Masoretes took offence at תּנּוּר being construed as a feminine (Ges. Lehrgeb. p. 546; Ewald, Gramm. p. 449, note 1), or because tiphchah could not occupy any other place in the short space between zakeph and athnach (Hitzig). העיר, excitare, here in the sense of stirring. On the use of the participle in the place of the infinitive, with verbs of beginning and ending, see Ewald, 298, b.


  Hosea 7:5-7


  Both king and princes are addicted to debauchery (Hos 7:5). "The day of our king" is either the king's birthday, or the day when he ascended the throne, on either of which he probably gave a feast to his nobles. יום is taken most simply as an adverbial accus. loci. On this particular day the princes drink to such an extent, that they become ill with the heat of the wine. החלוּ, generally to make ill, here to make one's self ill. Hitzig follows the ancient versions, in deriving it from חלל, and taking it as equivalent to החלּוּ ot , "they begin," which gives a very insipid meaning. The difficult expression משׁך ידו את־ל, "he draws his hand with the scoffers," can hardly be understood in any other way than that suggested by Gesenius (Lex.), "the king goes about with scoffers," i.e., makes himself familiar with them, so that we may compare שׁוּת ידו עם (Exo 23:1). The scoffers are drunkards, just as in Pro 20:1 wine is directly called a scoffer. In Hos 7:6, Hos 7:7, the thought of the fourth verse is carried out still further. כּי introduces the explanation and ground of the simile of the furnace; for Hos 7:5 is subordinate to the main thought, and to be taken as a parenthetical remark. The words from כּי קרבוּ to בּארבּם ot כּי קרבוּ form one sentence. קרב is construed with ב loci, as in Jdg 19:13; Psa 91:10 : they have brought their heart near, brought them into their craftiness. "Like a furnace" (כּתנּוּר) contains an abridged simile. But it is not their heart itself which is here compared to a furnace (their heart = themselves), in the sense of "burning like a flaming furnace with base desires," as Gesenius supposes; for the idea of bringing a furnace into an 'ōrebh would be unsuitable and unintelligible. "The furnace is rather 'orbâm (their ambush), that which they have in common, that which keeps them together; whilst the fuel is libbâm, their own disposition" (Hitzig). Their baker is the machinator doli, who kindles the fire in them, i.e., in actual fact, not some person or other who instigates a conspiracy, but the passion of idolatry. This sleeps through the night, i.e., it only rests till the opportunity and time have arrived for carrying out the evil thoughts of their heart, or until the evil thoughts of the heart have become ripe for execution. This time is described in harmony with the figure, as the morning, in which the furnace burns up into bright flames (הוּא points to the more remote tannūr as the subject). In Hos 7:7 the figure is carried back to the literal fact. With the words, "they are all hot as a furnace," the expression in Hos 7:4, "adulterous like a furnace," is resumed; and now the fruit of this conduct is mentioned, viz., "they devour their judges, cast down their kings." By the judges we are not to understand the sârı̄m of Hos 7:5, who are mentioned along with the king as the supreme guardians of the law; but the kings themselves are intended, as the administrators of justice, as in Hos 13:10, where shōphetı̄m is also used as synonymous with מלך, and embraces both king and princes. The clause, "all their kings are fallen," adds no new feature to what precedes, and does not affirm that kings have also fallen in addition to or along with the judges; but it sums up what has been stated already, for the purpose of linking on the remark, that no one calls to the Lord concerning the fall of the kings. The suffix בּהם does not refer to the fallen kings, but to the nation in its entirety, i.e., to those who have devoured their judges. The thought is this: in the passion with which all are inflamed for idolatry, and with which the princes revel with the kings, they give no such heed to the inevitable consequences of their ungodly conduct, as that any one reflects upon the fall of the kings, or perceives that Israel has forsaken the way which leads to salvation, and is plunging headlong into the abyss of destruction, so as to return to the Lord, who alone can help and save. The prophet has here the times after Jeroboam II in his mind, when Zechariah was overthrown by Shallum, Shallum by Menahem, and Menahem the son of Pekahiah by Pekah, and that in the most rapid succession (Kg2 15:10, Kg2 15:14, Kg2 15:25), together with the eleven years' anarchy between Zechariah and Shallum (see at Kg2 15:8-12). At the same time, the expression, "all their kings have fallen," shows clearly, not only that the words are not to be limited to these events, but embrace all the earlier revolutions, but also and still more clearly, that there is no foundation whatever for the widespread historical interpretation of these verses, as relating to a conspiracy against the then reigning king Zechariah, or Shallum, or Pakahiah, according to which the baker is either Menahem (Hitzig) or Pekah (Schmidt).


  Hosea 7:8


  In the next strophe (Hos 7:8-16) the prophecy passes from the internal corruption of the kingdom of the ten tribes to its worthless foreign policy, and the injurious attitude which it had assumed towards the heathen nations, and unfolds the disastrous consequences of such connections. Hos 7:8. "Ephraim, it mixes itself among the nations; Ephraim has become a cake not turned. Hos 7:9. Strangers have devoured his strength, and he knoweth it not; grey hair is also sprinkled upon him, and he knoweth it not." יתבּולל, from בּלל, to mix or commingle, is not a future in the sense of "it will be dispersed among the Gentiles;" for, according to the context, the reference is not to the punishment of the dispersion of Israel among the nations, but to the state in which Israel then was. The Lord had separated Israel from the nations, that it might be holy to Him (Lev 20:24, Lev 20:26). As Balaam said of it, it was to be a people dwelling alone (Num 23:9). But in opposition to this object of its divine calling, the ten tribes had mingled with the nations, i.e., with the heathen, learned their works, and served their idols (cf. Psa 106:35-36). The mingling with the nations consisted in the adoption of heathen ways, not in the penetration of the heathen into Israelitish possessions (Hitzig), nor merely in the alliances which it formed with heathen nations. For these were simply the consequence of inward apostasy from its God, of that inward mixing with the nature of heathenism which had already taken place. Israel had thereby become a cake not turned. עגּה, a cake baked upon hot ashes or red-hot stones, which, if it be not turned, is burned at the bottom, and not baked at all above. The meaning of this figure is explained by Hos 7:9. As the fire will burn an ash-cake when it is left unturned, so have foreigners consumed the strength of Israel, partly by devastating wars, and partly by the heathenish nature which has penetrated into Israel in their train. "Greyness is also sprinkled upon it;" i.e., the body politic, represented as one person, is already covered with traces of hoary old age, and is ripening for destruction. The object to לא ידע may easily be supplied from the previous clauses, namely, that strangers devour its strength, and it is growing old. The rendering non sapit is precluded by the emphatic והוּא, and he knoweth it not, i.e., does not perceive the decay of his strength.


  Hosea 7:10


  "And the pride of Israel beareth witness to his face, and they are not converted to Jehovah their God, and for all this they seek Him not." The first clause is repeated from Hos 5:5. The testimony which the pride of Israel, i.e., Jehovah, bore to its face, consisted in the weakening and wasting away of the kingdom as described in Hos 7:9. But with all this, they do not turn to the Lord who could save them, but seek help from their natural foes.


  Hosea 7:11


  "And Ephraim has become like a simple dove without understanding; they have called Egypt, they are gone to Asshur. Hos 7:12. As they go, I spread my net over them; I bring them down like fowls of the heaven; I will chastise them, according to the tidings to their assembly." The perfects in Hos 7:1 describe the conduct of Israel as an accomplished fact, and this is represented by ויהי as the necessary consequence of its obstinate impenitence. The point of comparison between Israel and the simple dove, is not that the dove misses its proper dwelling and resting-place, and therefore goes fluttering about (Ewald); nor that, in trying to escape from the hawk, it flies into the net of the bird-catcher (Hitzig); but that when flying about in search of food, it does not observe the net that is spread for it (Rosenmller). אין לב is to be taken as a predicate to Ephraim in spite of the accents, and not to yōnâh phōthâh (a simple dove), since phōthâh does not require either strengthening or explaining. Thus does Ephraim seek help from Egypt and Assyria. These words do not refer to the fact that there were two parties in the nation—an Assyrian and an Egyptian. Nor do they mean that the whole nation applied at one time to Egypt to get rid of Asshur, and at another time to Asshur to escape from Egypt. "The situation is rather this: the people being sorely pressed by Asshur, at one time seek help from Egypt against Asshur; whilst at another they try to secure the friendship of the latter" (Hengstenberg, Christology, i. p. 164 transl.). For what threatened Israel was the burden of the "king of princes" (Hos 8:10), i.e., the king of Asshur. And this they tried to avert partly by their coquettish arts (Hos 8:9), and partly by appealing to the help of Egypt; and while doing so, they did not observe that they had fallen into the net of destruction, viz., the power of Assyria. In this net will the Lord entangle them as a punishment. As they go thither, God will spread His net over them like a bird-catcher, and bring them down to the earth like flying birds, i.e., bring them down from the open air, that is to say, from freedom, into the net of captivity, or exile. איסירם, a rare hiphil formation with Yod mobile, as in Pro 4:25 (see Ewald, 131, c). "According to the tidings (announcement) to their assembly:" i.e., in accordance with the threatening already contained in the law (Lev 26:14.; Deu 28:15.), and repeatedly uttered to the congregation by the prophets, of the judgments that should fall upon the rebellious, which threatening would now be fulfilled upon Ephraim.


  Hosea 7:13


  "Woe to them! for they have flown from me; devastation to them! for they have fallen away from me. I would redeem them, but they speak lies concerning me. Hos 7:14. They did not cry to me in their heart, but howl upon their beds; they crowd together for corn and new wine, and depart against me." The Lord, thinking of the chastisement, exclaims, Woe to them, because they have fled from Him! Nâdad, which is applied to the flying of birds, points back to the figures employed in Hos 7:11, Hos 7:12. Shōd, used as an exclamation, gives the literal explanation of 'ōi (woe). The imperfect 'ephdēm cannot be taken as referring to the redemption out of Egypt, because it does not stand for the preterite. It is rather voluntative or optative. "I would (should like to) redeem them (still); but they say I cannot and will not do it." These are the lies which they utter concerning Jehovah, partly with their mouths and partly by their actions, namely, in the fact that they do not seek help from Him, as is explained in Hos 7:14. They cry to the Lord; yet it does not come from the heart, but (כּי after לא) they howl (יילילוּ, cf. Ges. 70, 2, note) upon their beds, in unbelieving despair at the distress that has come upon them. What follows points to this. Hithgōrēr, to assemble, to crowd together (Psa 56:7; Psa 59:4; Isa 54:15); here to gather in troops or crowd together for corn and new wine, because their only desire is to fill their belly. Thus they depart from God. The construction of סוּר with ב, instead of with מן or מאחרי, is a pregnant one: to depart and turn against God.


  Hosea 7:15


  Yet Jehovah has done still more for Israel. Hos 7:15. "And I have instructed, have strengthened their arms, and they think evil against me. Hos 7:16. They turn, but not upwards: they have become like a false bow. Their princes will fall by the sword, for the defiance of their tongue: this is their derision in the land of Egypt." יסּר here is not to chastise, but to instruct, so that זרועתם (their arms) is to be taken as the object to both verbs. Instructing the arms, according to the analogy of Psa 18:35, is equivalent to showing where and how strength is to be acquired. And the Lord has not contented Himself with merely instructing. He has also strengthened their arms, and given them power to fight, and victory over their foes (cf. Kg2 14:25-26). And yet they think evil of Him; not by speaking lies (Hos 7:13), but by falling away from Him, by their idolatrous calf-worship, by which they rob the Lord of the glory due to Him alone, practically denying His true divinity. This attitude towards the Lord is summed up in two allegorical sentences in Hos 7:16, and the ruin of their princes is foretold. They turn, or turn round, but not upwards (על, an adverb, or a substantive signifying height, as in Hos 11:7; Sa2 23:1, not "the Most High," i.e., God, although turning upwards is actually turning to God). From the fact that with all their turning about they do not turn upwards, they have become like a treacherous bow, the string of which has lost its elasticity, so that the arrows do not hit the mark (cf. Psa 78:57). And thus Israel also fails to reach its destination. Therefore its princes shall fall. The princes are mentioned as the originators of the enmity against God, and all the misery into which they have plunged the people and kingdom. זעם, fury, here defiance or rage. Defiance of tongue the princes showed in the lies which they uttered concerning Jehovah (Hos 7:13), and with which they blasphemed in a daring manner the omnipotence and faithfulness of the Lord. זו stands, according to a dialectical difference in the mode of pronunciation, for זה, not for זאת (Ewald, 183, a). This, namely their falling by the sword, will be for a derision to them in the land of Egypt: not because they will fall in Egypt, or perish by the sword of the Egyptians; but because they put their trust in Egypt, the derision of Egypt will come upon them when they are overthrown (cf. Isa 30:3, Isa 30:5).


  Hosea 8


  The Judgment Consequent Upon Apostasy—Hosea 8-9:9


  The coming judgment, viz., the destruction of the kingdom of the ten tribes, is predicted in three strophes, containing a fresh enumeration of the sins of Israel (1-7), a reference to the fall of the kingdom, which is already about to commence (Hos 8:8-14), and a warning against false security (Hos 9:1-9).


  Hosea 8:1


  The prophecy rises with a vigorous swing, as in Hos 5:8, to the prediction of judgment. Hos 5:1. "The trumpet to thy mouth! Like an eagle upon the house of Jehovah! Because they transgressed my covenant, and trespassed against my law. Hos 5:2. To me will they cry: My God, we know Thee, we Israel!" The first sentence of Hos 5:1 is an exclamation, and therefore has no verb. The summons issues from Jehovah, as the suffixes in the last sentences show, and is addressed to the prophet, who is to blow the trumpet, as the herald of Jehovah, and give the people tidings of the approaching judgment (see at Hos 5:8). The second sentence gives the alarming message to be delivered: like an eagle comes the foe, or the judgment upon the house of Jehovah. The simile of the eagle, that shoots down upon its prey with the rapidity of lightning, points back to the threat of Moses in Deu 28:49. The "house of Jehovah" is neither the temple at Jerusalem (Jerome, Theod., Cyr.), the introduction of which here would be at variance with the context; nor the principal temple of Samaria, with the fall of which the whole kingdom would be ruined (Ewald, Sim.), since the temples erected for the calf-worship at Daniel and Bethel are called Bēth bâmōth, not Bēth Yehōvâh; nor even the land of Jehovah, either here or at Hos 9:15 (Hitzig), for a land is not a house; but Israel was the house of Jehovah, as being a portion of the congregation of the Lord, as in Hos 9:15; Num 12:7; Jer 12:7; Zac 9:8; cf. οἶκος Θεοῦ in Heb 3:6 and Ti1 3:15. The occasion of the judgment was the transgression of the covenant and law of the Lord, which is more particularly described in Ti1 3:4. In this distress they will call for help to Jehovah: "My God (i.e., each individual will utter this cry), we know Thee?" Israel is in apposition to the subject implied in the verb. They know Jehovah, so far as He has revealed Himself to the whole nation of Israel; and the name Israel is in itself a proof that they belong to the people of God.


  Hosea 8:3


  But this knowledge of God, regarded simply as a historical acquaintance with Him, cannot possibly bring salvation. Hos 8:3. "Israel dislikes good; let the enemy pursue it." This is the answer that God will give to those who cry to Him. טוב denotes neither "Jehovah as the highest good" (Jerome) or as "the good One" (Sims.), nor "the good law of God" (Schmieder), but the good or salvation which Jehovah has guaranteed to the nation through His covenant of grace, and which He bestowed upon those who kept His covenant. Because Israel has despised this good, let the enemy pursue it.


  Hosea 8:4


  The proof of Israel's renunciation of its God is to be found in the facts mentioned in Hos 8:4. "They have set up kings, but not from me, have set up princes, and I know it not: their silver and their gold they have made into idols, that it may be cut off." The setting up of kings and princes, not from Jehovah, and without His knowledge, i.e., without His having been asked, refers chiefly to the founding of the kingdom by Jeroboam I. It is not to be restricted to this, however, but includes at the same time the obstinate persistence of Israel in this ungodly attitude on all future occasions, when there was either a change or usurpation of the government. And the fact that not only did the prophet Ahijah foretel to Jeroboam I that he would rule over the ten tribes (Kg1 11:30.), but Jehu was anointed king over Israel by Elisha's command (2 Kings 9), and therefore both of them received the kingdom by the express will of Jehovah, is not at variance with this, so as to require the solution that we have a different view here from that which prevails in the books of Kings,—namely, one which sprang out of the repeated changes of government and anarchies in this kingdom (Simson). For neither the divine promise of the throne, nor the anointing performed by the command of God, warranted their forcibly seizing upon the government,—a crime of which both Jeroboam and Jehu rendered themselves guilty. The way in which both of them paved the way to the throne was not in accordance with the will of God, but was most ungodly (see at Kg1 11:40). Jeroboam was already planning a revolt against Solomon (Kg1 11:27), and led the gathering of the ten tribes when they fell away from the house of David 91 Kings Hos 12:2.). Of Jehu, again, it is expressly stated in Kg2 9:14, that he conspired against Joram. And the other usurpers, just like the two already named, opened the way to the throne by means of conspiracies, whilst the people not only rebelled against the rightful heir to the throne at Solomon's death, from pure dislike to the royal house of David, which had been appointed by God, and made Jeroboam king, but expressed their approval of all subsequent conspiracies as soon as they have been successful. This did not come from Jehovah, but was a rebellion against Him—a transgression of His covenant. To this must be added the further sin, viz., the setting up of the idolatrous calf-worship on the part of Jeroboam, to which all the kings of Israel adhered. It was in connection with this, that the application of the silver and gold to idols, by which Israel completely renounced the law of Jehovah, had taken place. It is true that silver was not used in the construction of the golden calves; but it was employed in the maintenance of their worship. למען יכּרת: that it (the gold and silver) may be destroyed, as more fully stated in Hos 8:6. למען describes the consequence of this conduct, which, though not designed, was nevertheless inevitable, as if it had been distinctly intended.


  Hosea 8:5


  "Thy calf disgusts, O Samaria; my wrath is kindled against them: how long are they incapable of purity. Hos 8:6. For this also is from Israel: a workman made it, and it is not God; but the calf of Samaria will become splinters." Zânach (disgusts) points back to Hos 8:3. As Israel felt disgust at what was good, so did Jehovah at the golden calf of Samaria. It is true that zânach is used here intransitively in the sense of smelling badly, or being loathsome; but this does not alter the meaning, which is obvious enough from the context, namely, that it is Jehovah whom the calf disgusts. The calf of Samaria is not a golden calf set up in the city of Samaria; as there is no allusion in history to any such calf as this. Samaria is simply mentioned in the place of the kingdom, and the calf is the one that was set up at Bethel, the most celebrated place of worship in the kingdom, which is also the only one mentioned in Hos 10:5, Hos 10:15. On account of this calf the wrath of Jehovah is kindled against the Israelites, who worship this calf, and cannot desist. This is the thought of the question expressing disgust at these abominations. How long are they incapable of נקּין, i.e., purity of walk before the Lord, instead of the abominations of idolatry (cf. Jer 19:4); not "freedom from punishment," as Hitzig supposes. To לע יוּכלוּ, "they are unable," we may easily supply "to bear," as in Isa 1:14 and Psa 101:5. "For" (kı̄, Hos 8:6) follows as an explanation of the main clause in Hos 8:5, "Thy calf disgusts." The calf of Samaria is an abomination to the Lord, for it is also out of Israel (Israel's God out of Israel itself!); a workman made it,—what folly! והוּא is a predicate, brought out with greater emphasis by ו, et quidem, in the sense of iste. Therefore will it be destroyed like the golden calf at Sinai, which was burnt and ground to powder (Exo 32:20; Deu 9:21). The ἅπ. λεγ. שׁבבים, from Arab. sabb, to cut, signifies ruins or splinters.


  Hosea 8:7


  This will Israel reap from its ungodly conduct. Hos 8:7. "For they sow wind, and reap tempest: it has no stalks; shoot brings no fruit; and even if it brought it, foreigners would devour it." With this figure, which is so frequently and so variously used (cf. Hos 10:13; Hos 12:2; Job 4:8; Pro 22:8), the threat is accounted for by a general thought taken from life. The harvest answers to the sowing (cf. Gal 6:7-8). Out of the wind comes tempest. Wind is a figurative representation of human exertions; the tempest, of destruction. Instead of rūăch we have און, עמל, עולה (nothingness, weariness, wickedness) in Hos 10:13; Job 4:8, and Pro 22:8. In the second hemistich the figure is carried out still further. קמה, "seed standing upon the stalk," is not to it (viz., that which has been sowed). Tsemach brings no qemach,—a play upon the words, answering to our shoot and fruit. Qemach: generally meal, here probably the grain-bearing ear, from which the meal is obtained. But even if the shoot, when grown, should yield some meal, strangers, i.e., foreigners, would consume it. In these words not only are the people threatened with failure of the crop; but the failure and worthlessness of all that they do are here predicted. Not only the corn of Israel, but Israel itself, will be swallowed up.


  Hosea 8:8


  With this thought the still further threatening of judgment in the next strophe is introduced. Hos 8:8. "Israel is swallowed up; now are they among the nations like a vessel, with which there is no satisfaction." The advance in the threat of punishment lies less in the extension of the thought, that not only the fruit of the field, but the whole nation, will be swallowed up by foes, than in the perfect נבלע, which indicates that the time of the ripening of the evil seeds has already begun (Jerome, Simson). עתּה היוּ, now already have they become among the nations like a despised vessel, which men cast away as useless (cf. Jer 22:28; Jer 48:38). This lot have they prepared for themselves.


  Hosea 8:9


  "For they went up to Asshur; wild ass goes alone by itself; Ephraim sued for loves. Hos 8:10. Yea, though they sue among the nations, now will I gather them, and they will begin to diminish on account of the burden of the king of the princes." Going to Assyria is defined still further in the third clause as suing for loves, i.e., for the favour and help of the Assyrians. The folly of this suing is shown in the clause, "wild ass goes by itself alone," the meaning and object of which have been quite mistaken by those who supply a כ simil. For neither by connecting it with the preceding words thus, "Israel went to Asshur, like a stubborn ass going by itself" (Ewald), nor by attaching to it those which follow, "like a wild ass going alone, Ephraim sued for loves," do we get any suitable point of comparison. The thought is rather this: whilst even a wild ass, that stupid animal, keeps by itself to maintain its independence, Ephraim tries to form unnatural alliances with the nations of the world, that is to say, alliances that are quite incompatible with its vocation. Hithnâh, from tânâh, probably a denom. of 'ethnâh (see at Hos 2:14), to give the reward of prostitution, here in the sense of bargaining for amours, or endeavouring to secure them by presents. The kal yithnū has the same meaning in Hos 8:10. The word אקבּצם, to which different renderings have been given, can only have a threatening or punitive sense here; and the suffix cannot refer to בּגּוים, but only to the subject contained in yithnu, viz., the Ephraimites. The Lord will bring them together, sc. among the nations, i.e., bring them all thither. קבּץ is used in a similar sense in Hos 9:6. The more precise definition is added in the next clause, in the difficult expression ויּחלּוּ מעט, in which ויּחלּוּ may be taken most safely in the sense of "beginning," as in Jdg 20:31; Ch2 29:17, and Eze 9:6, in all of which this form occurs, and מעט as an adject. verb., connected with החל like the adjective כּהות in Sa1 3:2 : "They begin to be, or become, less (i.e., fewer), on account of the burden of the king of princes," i.e., under the oppression which they will suffer from the king of Assyria, not by war taxes or deportation, but when carried away into exile. מלך שׂרים = מלך מלכים is a term applied to the great Assyrian king, who boasted, according to Isa 10:8, that his princes were all kings.


  Hosea 8:11


  This threat is accounted for in Hos 8:11., by an allusion to the sins of Israel. Hos 8:11. "For Ephraim has multiplied altars for sinning, the altars have become to him for sinning. Hos 8:12. I wrote to him the fulnesses of my law; they were counted as a strange thing." Israel was to have only one altar, and that in the place where the Lord would reveal His name (Deu 12:5.). But instead of that, Ephraim had built a number of altars in different places, to multiply the sin of idolatry, and thereby heap more and more guilt upon itself. לחטא is used, in the first clause, for the act of sin; and in the second, for the consequences of that act. And this was not done from ignorance of the divine will, but from neglect of the divine commandments. אכתּוב is a historical present, indicating that what had occurred was continuing still. These words refer unquestionably to the great number of the laws written in the Mosaic thorah. רבו, according to the chethib רבּו, with ת dropped, equivalent to רבבה, as in Ch1 29:7, ten thousand, myriads. The Masoretes, who supposed the number to be used in an arithmetical sense, altered it, as conjecturally unsuitable, into רבּי, multitudes, although רב does not occur anywhere else in the plural. The expression "the myriads of my law" is hyperbolical, to indicate the almost innumerable multitude of the different commandments contained in the law. It was also in a misapprehension of the nature of the hyperbole that the supposition originated, that אכתּוב was a hypothetical future (Jerome). כּמו זר, like something foreign, which does not concern them at all.


  Hosea 8:13


  "Slain-offerings for gifts they sacrifice; flesh, and eat: Jehovah has no pleasure in them: now will He remember their transgression, and visit their sins: they will return to Egypt. Hos 8:14. And Israel forgot its Creator, and built palaces: and Judah multiplied fortified cities: and I shall send fire into its cities, and it will devour its castles." With the multiplication of the altars they increased the number of the sacrifices. הבהבי is a noun in the plural with the suffix, and is formed from יהב by reduplication. The slain-offerings of my sacrificial gifts, equivalent to the gifts of slain-offerings presented to me continually, they sacrifice as flesh, and eat it; that is to say, they are nothing more than flesh, which they slay and eat, and not sacrifices in which Jehovah takes delight, or which could expiate their sins. Therefore the Lord will punish their sins; they will return to Egypt, i.e., be driven away into the land of bondage, out of which God once redeemed His people. These words are simply a special application of the threat, held out by Moses in Deu 28:68, to the degenerate ten tribes. Egypt is merely a type of the land of bondage, as in Hos 9:3, Hos 9:6. In Hos 8:14 the sin of Israel is traced back to its root. This is forgetfulness of God, and deification of their own power, and manifests itself in the erection of היכלות, palaces, not idolatrous temples. Judah also makes itself partaker of this sin, by multiplying the fortified cities, and placing its confidence in fortifications. These castles of false security the Lord will destroy. The 'armânōth answer to the hēkhâloth. The suffixes attached to בּעריו and ארמנתיה refer to both kingdoms: the masculine suffix to Israel and Judah, as a people; the feminine to the two as a land, as in Lam 2:5.


  Hosea 9


  Hosea 9:1


  Warning against false security. The earthly prosperity of the people and kingdom was no security against destruction. Because Israel had fallen away from its God, it should not enjoy the blessing of its field-produce, but should be carried away to Assyria, where it would be unable to keep any joyful feasts at all. Hos 9:1. "Rejoice not, O Israel, to exult like the nations: for thou hast committed whoredom against thy God: hast loved the wages of whoredom upon all corn-floors. Hos 9:2. The threshing-floor and press will not feed them, and the new wine will deceive it." The rejoicing to which Israel was not to give itself up was, according to Hos 9:2, rejoicing at a plentiful harvest. All nations rejoiced, and still rejoice, at this (cf. Isa 9:2), because they regard the blessing of harvest as a sign and pledge of the favour and grace of God, which summon them to gratitude towards the giver. Now, when the heathen nations ascribed their fights to their gods, and in their way thanked them for them, they did this in the ignorance of their heart, without being specially guilty on that account, since they lived in the world without the light of divine revelation. But when Israel rejoiced in a heathenish way at the blessing of its harvest, and attributed this blessing to the Baals (see Hos 2:7), the Lord could not leave this denial of His gracious benefits unpunished. אל־גּיל belongs to תּשׂמח, heightening the idea of joy, as in Job 3:22. כּי זנית does not give the object of the joy ("that thou hast committed whoredom:" Ewald and others), but the reason why Israel was not to rejoice over its harvests, namely, because it had become unfaithful to its God, and had fallen into idolatry. זנה מעל, to commit whoredom out beyond God (by going away from Him). The words, "thou lovest the wages of whoredom upon all corn-floors," are to be understood, according to Hos 2:7, Hos 2:14, as signifying that Israel would not regard the harvest-blessing upon its corn-floors as gifts of the goodness of its God, but as presents from the Baals, for which it had to serve them with still greater zeal. There is no ground for thinking of any peculiar form of idolatry connected with the corn-floors. Because of this the Lord would take away from them the produce of the floor and press, namely, according to Hos 9:3, by banishing the people out of the land. Floor and press will not feed them, i.e., will not nourish or satisfy them. The floor and press are mentioned in the place of their contents, or what they yield, viz., for corn and oil, as in Kg2 6:27. By the press we must understand the oil-presses (cf. Joe 2:24), because the new wine is afterwards specially mentioned, and corn, new wine, and oil are connected together in Hos 2:10, 24. The suffix בּהּ refers to the people regarded as a community.


  Hosea 9:3


  "They will not remain in the land of Jehovah: Ephraim returns to Egypt, and they will eat unclean things in the land of Asshur. Hos 9:4. They will not pour out wine to Jehovah, and their slain-offerings will not please Him: like bread of mourning are they to Him; all who eat it become unclean: for their bread is for themselves, it does not come into the house of Jehovah." Because they have fallen away from Jehovah, He will drive them out of His land. The driving away is described as a return to Egypt, as in Hos 8:13; but Asshur is mentioned immediately afterwards as the actual land of banishment. That this threat is not to be understood as implying that they will be carried away to Egypt as well as to Assyria, but that Egypt is referred to here and in Hos 9:6, just as in Hos 8:13, simply as a type of the land of captivity, so that Assyria is represented as a new Egypt, may be clearly seen from the words themselves, in which eating unclean bread in Assyria is mentioned as the direct consequence of their return to Egypt; whereas neither here nor in Hos 9:6 is their being carried away to Assyria mentioned at all; but, on the contrary, in Hos 9:6, Egypt only is introduced as the place where they are to find their grave. This is still more evident from the fact that Hosea throughout speaks of Asshur alone, as the rod of the wrath of God for His rebellious people. The king of Asshur is king Jareb (striver), to whom Ephraim goes for help, and by whom it will be put to shame (Hos 5:13; Hos 10:6); and it is from the Assyrian king Salman that devastation and destruction proceed (Hos 10:14). And, lastly, it is expressly stated in Hos 11:5, that Israel will not return to Egypt, but to Asshur, who will be its king. By the allusion to Egypt, therefore, the carrying away to Assyria is simply represented as a state of bondage and oppression, resembling the sojourn of Israel in Egypt in the olden time, or else the threat contained in Deu 28:68 is simply transferred to Ephraim. They will eat unclean things in Assyria, not only inasmuch as when, under the oppression of their heathen rulers, they will not be able to observe the laws of food laid down in the law, or will be obliged to eat unclean things from simple want and misery; but also inasmuch as all food, which was not sanctified to the Lord by the presentation of the first-fruits, was unclean food to Israel (Hengstenberg). In Assyria these offerings would cease with the whole of the sacrificial ritual; and the food which was clean in itself would thereby become unclean outside the land of Jehovah (cf. Eze 4:13). This explanation of טמא is required by Hos 9:4, in which a further reason is assigned for the threat. For what we have there is not a description of the present attitude of Israel towards Jehovah, but a picture of the miserable condition of the people in exile. The verbs are pure futures. In Assyria they will neither be able to offer wine to the Lord as a drink-offering, nor such slain-offerings as we well-pleasing to Him. For Israel could only offer sacrifices to its God at the place where He made known His name by revelation, and therefore not in exile, where He had withdrawn His gracious presence from it. The drink-offerings are mentioned, as pars pro toto, in the place of all the meat-offerings and drink-offerings, i.e., of the bloodless gifts, which were connected with the zebhâchı̄m, or burnt-offerings and thank-offerings (shelâmı̄m, Num 15:2-15, Num 15:28-29), and could never be omitted when the first-fruits were offered (Lev 23:13, Lev 23:18). "Their sacrifices:" zibhchēhem belongs to יערבוּ־לו (shall be pleasing to Him), notwithstanding the previous segholta, because otherwise the subject to יערבו would be wanting, and there is evidently quite as little ground for supplying נס'כיהם from the preceding clause, as Hitzig proposes, as for assuming that ערב here means to mix. Again, we must not infer from the words, "their slain-offerings will not please Him," that the Israelites offered sacrifices when in exile. The meaning is simply that the sacrifices, which they might wish to offer to Jehovah there, would not be well-pleasing to Him. We must not repeat זבחיהם as the subject to the next clause להם ... כּלחם, in the sense of "their sacrifices will be to them like mourners' bread," which would give no suitable meaning; for though the sacrifices are called bread of God, they are never called the bread of men. The subject may be supplied very readily from kelechem (like bread) thus: their bread, or food, would be to them like mourners' bread; and the correctness of this is proved by the explanatory clause, "for their bread," etc. Lechem 'ōnı̄m, bread of affliction, i.e., of those who mourn for the dead (cf. Deu 26:14), in other words, the bread eaten at funeral meals. This was regarded as unclean, because the corpse defiled the house, and all who came in contact with it, for seven days (Num 19:14). Their bread would resemble bread of this kind, because it had not been sanctified by the offering of the first-fruits. "For their bread will not come into the house of Jehovah," viz., to be sanctified, "for their souls," i.e., to serve for the preservation of their life.


  Hosea 9:5


  Their misery will be felt still more keenly on the feast-days. Hos 9:5. "What will ye do on the day of the festival, and on the day of the feast of Jehovah? Hos 9:6. For behold they have gone away because of the desolation: Egypt will gather them together, Memphis bury them: their valuables in silver, thistles will receive them; thorns in their tents." As the temple and ritual will both be wanting in their exile, they will be unable to observe any of the feasts of the Lord. No such difference can be shown to exist between yōm mō‛ēd and yōm chag Yehōvâh, as would permit of our referring mō‛ēd to feasts of a different kind from chag. In Leviticus 23, all the feasts recurring at a fixed period, on which holy meetings were held, including the Sabbath, are called מועדי יהוהּ; and even though the three feasts at which Israel was to appear before the Lord, viz., the passover, pentecost, and the feast of tabernacles, are described as chaggı̄m in Exo 34:18., every other joyous festival is also called a chag (Exo 32:5; Jdg 21:19). It is therefore just as arbitrary on the part of Grotius and Rosenmller to understand by mō‛ēd the three yearly pilgrim-festivals, and by chag Yehōvâh all the rest of the feasts, including the new moon, as it is on the part of Simson to restrict the last expression to the great harvest-feast, i.e., the feast of tabernacles (Lev 23:39, Lev 23:41). The two words are synonymous, but they are so arranged that by chag the idea of joy is brought into greater prominence, and the feast-day is thereby designated as a day of holy joy before Jehovah; whereas mō‛ēd simply expresses the idea of a feast established by the Lord, and sanctified to Him (see at Lev 23:2). By the addition of the chag Yehōvâh, therefore, greater emphasis is given to the thought, viz., that along with the feasts themselves all festal joy will also vanish. The perfect הלכוּ (Exo 34:6) may be explained from the fact, that the prophet saw in spirit the people already banished from the land of the Lord. הלך, to go away out of the land. Egypt is mentioned as the place of banishment, in the same sense as in Hos 9:3. There will they all find their graves. קבּץ in combination with קבּר is the gathering together of the dead for a common burial, like אסף in Eze 29:5; Jer 8:2; Jer 25:33. מף, or נף, as in Isa 19:13; Jer 2:16; Jer 44:1; Eze 30:13, Eze 30:16, probably contracted from מנף, answers rather to the Coptic Membe, Memphe, than to the old Egyptian Men-nefr, i.e., mansio bona, the profane name of the city of Memphis, the ancient capital of Lower Egypt, the ruins of which are to be seen on the western bank of the Nile, to the south of Old Cairo. The sacred name of this city was Ha-ka-ptah, i.e., house of the worship of Phtah (see Brugsch, Geogr. Inschriften, i. pp. 234-5). In their own land thorns and thistles would take the place of silver valuables. The suffix attached to יירשׁם refers, ad sensum, to the collective מחמד לכספּם, the valuables in silver. These are not "silver idols," as Hitzig imagines, but houses ornamented and filled with the precious metal, as בּאהליהם in the parallel clause clearly shows. The growth of thorns and thistles presupposes the utter desolation of the abodes of men (Isa 34:13).


  Hosea 9:7


  "The days of visitation are come, the days of retribution are come; Israel will learn: a fool the prophet, a madman the man of spirit, for the greatness of thy guilt, and the great enmity. Hos 9:8. A spy is Ephraim with my God: the prophet a snare of the bird-catcher in all his ways, enmity in the house of his God. Hos 9:9. They have acted most corruptly, as in the days of Gibeah: He remembers their iniquity, visits their sins." The perfects in Hos 9:7 are prophetic. The time of visitation and retribution is approaching. Then will Israel learn that its prophets, who only predicted prosperity and good (Eze 13:10), were infatuated fools. אויל וגו introduces, without kı̄, what Israel will experience, as in Hos 7:2; Amo 5:12. It does not follow, from the use of the expression 'ı̄sh rūăch, that the reference is to true prophets. 'Ish rūăch (a man of spirit) is synonymous with the 'ı̄sh hōlēkh rūăch (a man walking in the spirit) mentioned in Mic 2:11 as prophesying lies, and may be explained from the fact, that even the false prophets stood under the influence of a superior demoniacal power, and were inspired by a rūăch sheqer ("a lying spirit," Kg1 22:22). The words which follow, viz., "a fool is the prophet," etc., which cannot possibly mean, that men have treated, despised, and persecuted the prophets as fools and madmen, are a decisive proof that the expression does not refer to true prophets. על רב עונך is attached to the principal clauses, השּׁלּם ... בּאוּ. The punishment and retribution occur because of the greatness of the guilt of Israel. In ורבּה the preposition על continues in force, but as a conjunction: "and because the enmity is great" (cf. Ewald, 351, a). Mastēmâh, enmity, not merely against their fellow-men generally, but principally against God and His servants the true prophets. This is sustained by facts in Hos 9:8. The first clause, which is a difficult one and has been interpreted in very different ways, "spying is Ephraim עם אלהי" (with or by my God), cannot contain the thought that Ephraim, the tribe, is, according to its true vocation, a watchman for the rest of the people, whose duty it is to stand with the Lord upon the watch-tower and warn Israel when the Lord threatens punishment and judgment (Jerome, Schmidt); for the idea of a prophet standing with Jehovah upon a watch-tower is not only quite foreign to the Old Testament, but irreconcilable with the relation in which the prophets stood to Jehovah. The Lord did indeed appoint prophets as watchmen to His people (Eze 3:17); but He does take His own stand upon the watch-tower with them. Tsâphâh in this connection, where prophets are spoken of both before and after, can only denote the eager watching on the part of the prophets for divine revelations, as in Hab 2:1, and not their looking out for help; and עם אלהי cannot express their fellowship or agreement with God, if only on account of the suffix "my God," in which Hosea contrasts the true God as His own, with the God of the people. The thought indicated would require אלהיו, a reading which is indeed met with in some codices, but is only a worthless conjecture. עם denotes outward fellowship here: "with" = by the side of. Israel looks out for prophecies or divine revelations with the God of the prophet, i.e., at the side of Jehovah; in other words, it does not follow or trust its own prophets, who are not inspired by Jehovah. These are like snares of a bird-catcher in its road, i.e., they cast the people headlong into destruction. נביא stands at the head, both collectively and absolutely. In all its ways there is the trap of the bird-catcher: i.e., all its projects and all that it does will only tend to ensnare the people. Hostility to Jehovah and His servants the true prophets, is in the house of the God of the Israelites, i.e., in the temple erected for the calf-worship; a fact of which Amos (Amo 7:10-17) furnishes a practical example. Israel has thereby fallen as deeply into abomination and sins as in the days of Gibeah, i.e., as at the time when the abominable conduct of the men of Gibeah in connection with the concubine of a Levite took place, as related in Judg. 19ff., in consequence of which the tribe of Benjamin was almost exterminated. The same depravity on the part of Israel will be equally punished by the Lord now (cf. Hos 8:13).


  Hosea 9:10


  Hos 9:10. "I found Israel like grapes in the desert, I saw your fathers like early fruit on the fig-tree in the first shooting; but they came to Baal-peor, and consecrated themselves to shame, and became abominations like their lover." Grapes in the desert and early figs are pleasant choice fruits to whoever finds them. This figure therefore indicates the peculiar pleasure which Jehovah found in the people of Israel when He led them out of Egypt, or the great worth which they had in His eyes when He chose them for the people of His possession, and concluded a covenant with them at Sinai (Theod., Cyr.). Bammidbâr (in the desert) belongs, so far as its position is concerned, to ‛ănâbhı̄m: grapes in the dry, barren desert, where you do not expect to find such refreshing fruit; but, so far as the fact is concerned, it also refers to the place in which Israel was thus found by God, since you can only find fruit in the desert when you are there yourself. The words, moreover, evidently refer to Deu 32:10 ("I found him Israel in the wilderness," etc.), and point implicite to the helpless condition in which Israel was when God first adopted it. The suffix to berē'shı̄thâh (at her beginning) refers to תּאנה, the first-fruit, which the fig-tree bears in its first time, at the first shooting. But Israel no longer answered to the good pleasure of God. They came to Baal-peor. בּעל־פּעור without the preposition אל is not the idol of that name, but the place where it was worshipped, which was properly called Beth-peor or Peor (see at Num 23:28 and Num 25:3). ינּזרוּ is chosen instead of יצּמד (Num 23:3, Num 23:5), to show that Israel ought to have consecrated itself to Jehovah, to have been the nazir of Jehovah. Bōsheth (shame) is the name given to the idol of Baal-peor (cf. Jer 3:24), the worship of which was a shame to Israel. 'Ohabh, the paramour, is also Baal-peor. Of all the different rebellions on the part of Israel against Jehovah, the prophet singles out only the idolatry with Baal-peor, because the principal sin of the ten tribes was Baal-worship in its coarser or more refined forms.


  Hosea 9:11


  It is very evident that this is what he has in his mind, and that he regards the apostasy of the ten tribes as merely a continuation of that particular idolatry, from the punishment which is announced in Hos 9:11, Hos 9:12, as about to fall upon Ephraim in consequence. Hos 9:11. "Ephraim, its glory will fly away like a bird; no birth, and no pregnancy, and no conception. Hos 9:12. Yea, though they bring up their sons, I make them bereft, without a man; for woe to them when I depart from them!" The glory which God gave to His people through great multiplication, shall vanish away. The licentious worship of luxury will be punished by the diminution of the numbers of the people, by childlessness, and the destruction of the youth that may have grown up. מלּדה, so that there shall be no bearing. בּטן, the womb, for pregnancy or the fruit of the womb. Even (kı̄ emphatic) if the sons (the children) grow up, God will make them bereft, מאדם, so that there shall be no men there. The grown-up sons shall be swept away by death, by the sword (cf. Deu 32:25). The last clause gives the reason for the punishment threatened. גּם adds force; it usually stands at the head of the sentence, and here belongs to להם: Yea, woe to them, if I depart from them, or withdraw my favour from them! שׂוּר stands for סוּר, according to the interchangeableness of שׂ and ס (Aquila and Vulg.). This view has more to support it than the supposition that שׂוּר is an error of the pen for שׁוּר (Ewald, Hitzig, etc.), since שׁוּר, to look, construed with מן, in the sense of to look away from a person, is never met with, although the meaning is just the same.


  Hosea 9:13


  The vanishing of the glory of Ephraim is carried out still further in what follows. Hos 9:13. "Ephraim as I selected it for a Tyre planted in the valley; so shall Ephraim lead out its sons to the murderer. Hos 9:14. Give them, O Jehovah: what shalt Thou give him? Give them a childless womb and dry breasts." In Hos 9:13 Ephraim is the object to ראיתי (I have seen), but on account of the emphasis it is placed first, as in Hos 9:11; and ראה with an accusative and ל dna evi signifies to select anything for a purpose, as in Gen 22:8. The Lord had selected Ephraim for Himself to be a Tyre planted in the meadow, i.e., in a soil adapted for growth and prosperity, had intended for it the bloom and glory of the rich and powerful Tyre; but now, for its apostasy, He would give it up to desolation, and dedicate its sons, i.e., its people, to death by the sword. The commentators, for the most part, like the lxx, have overlooked this meaning of ראה, and therefore have not only been unable to explain letsōr (for a Tyre), but have been driven either to resort to alterations of the text, like letsūrâh, "after the form" (Ewald), or to arbitrary assumptions, e.g., that tsōr signifies "palm" after the Arabic (Arnold, Hitzig), or that letsōr means "as far as Tyre" (ל = עד), in order to bring a more or less forced interpretation into the sentence. The Vav before 'Ephraim introduces the apodosis to כּאשׁר: "as I have selected Ephraim, so shall Ephraim lead out," etc. On the construction להוציא, see Ewald, 237, c. In Hos 9:14 the threat rises into an appeal to God to execute the threatened punishment. The excited style of the language is indicated in the interpolated mah-titteen (what wilt Thou give?). The words do not contain an intercessory prayer on the part of the prophet, that God will not punish the people too severely but condemn them to barrenness rather than to the loss of the young men (Ewald), but are expressive of holy indignation at the deep corruption of the people.


  Hosea 9:15


  The Lord thereupon replies in Hos 9:15 : "All their wickedness is at Gilgal; for there I took them into hatred: for the evil of their doings will I drive them out of my house, and not love them any more; all their princes are rebellions." How far all the wickedness of Ephraim was concentrated at Gilgal it is impossible to determine more precisely, since we have no historical accounts of the idolatrous worship practised there (see at Hos 4:15). That Gilgal was the scene of horrible human sacrifices, as Hitzig observes at Hos 12:12, cannot be proved from Hos 13:2. שׂנא is used here in an inchoative sense, viz., to conceive hatred. On account of their wickedness they should be expelled from the house, i.e., the congregation of Jehovah (see at Hos 8:1). The expression "I will drive them out of my house" (mibbēthı̄ 'ăgâreshēm) may be explained from Gen 21:10, where Sarah requests Abraham to drive (gârash) Hagar her maid out of the house along with her son, that the son of the maid may not inherit with Isaac, and where God commands the patriarch to carry out Sarah's will. The expulsion of Israel from the house of the Lord is separation from the fellowship of the covenant nation and its blessings, and is really equivalent to loving it no longer. There is a play upon words in the last clause שׂריהם סוררים.


  Hosea 9:16


  "Ephraim is smitten: their root is dried up; they will bear no fruit: even if they beget, I slay the treasures of their womb. Hos 9:17. My God rejects them: for they have not hearkened to Him, and they shall be fugitives among the nations." In Hos 9:16 Israel is compared to a plant, that is so injured by the heat of the sun (Psa 121:6; Psa 102:5), or by a worm (Jon 4:7), that it dries up and bears no more fruit. The perfects are a prophetic expression, indicating the certain execution of the threat. This is repeated in Hos 9:16 in figurative language; and the threatening in Hos 9:11, Hos 9:12, is thereby strengthened. Lastly, in Hos 9:17 the words of threatening are rounded off by a statement of the reason for the rejection of Israel; and this rejection is described as banishment among the nations, according to Deu 28:65.


  Hosea 10


  Hosea 10:1


  In a fresh turn the concluding thought of the last strophe (Hos 9:10) is resumed, and the guilt and punishment of Israel still more fully described in two sections, Hos 10:1-8 and Hos 10:9-15. Hos 10:1. "Israel is a running vine; it set fruit for itself: the more of its fruit, the more altars did it prepare; the better its land, the better pillars did they make. Hos 10:2. Smooth was their heart, ow will they atone. He will break in pieces their altars, desolate their pillars. Hos 10:3. Yea, now will they say, No king to us! for we feared not Jehovah; and the king, what shall he do to us?" Under the figure of a vine running luxuriantly, which did indeed set some good fruit, but bore no sound ripe grapes, the prophet describes Israel as a glorious plantation of God Himself, which did not answer the expectations of its Creator. The figure is simply sketched in a few bold lines. We have an explanatory parallel in Psa 80:9-12. The participle bōqēq does not mean "empty" or "emptying out" here; for this does not suit the next clause, according to which the fruit was set, but from the primary meaning of bâqaq, to pour out, pouring itself out, overflowing, i.e., running luxuriantly. It has the same meaning, therefore, as ג סרחת in Eze 17:6, that which extends its branches far and wide, that is to say, grows most vigorously. The next sentence, "it set fruit," still belongs to the figure; but in the third sentence the figure passes over into a literal prophecy. According to the abundance of its fruit, Israel made many altars; and in proportion to the goodness of its land, it made better מצּבות, Baal's pillars (see at Kg1 14:23); i.e., as Israel multiplied, and under the blessing of God attained to prosperity, wealth, and power in the good land (Exo 3:8), it forgot its God, and fell more and more into idolatry (cf. Hos 2:10; Hos 8:4, Hos 8:11). The reason of all this was, that their heart was smooth, i.e., dissimulating, not sincerely devoted to the Lord, inasmuch as, under the appearance of devotedness to God, they still clung to idols (for the fact, see Kg2 17:9). The word châlâq, to be smooth, was mostly applied by a Hebrew to the tongue, lip, mouth, throat, and speech (Psa 5:10; Psa 12:3; Psa 55:22; Pro 5:3), and not to the heart. But in Eze 12:24 we read of smooth, i.e., deceitful prophesying; and there is all the more reason for retaining the meaning "smooth" here, that the rendering "their heart is divided," which is supported by the ancient versions, cannot be grammatically defended. For châlâq is not used in kal in an intransitive sense; and the active rendering, "He (i.e., God) has divided their heart" (Hitzig), gives an unscriptural thought. They will now atone for this, for God will destroy their altars and pillars. ערף, "to break the neck of the altars," is a bold expression, applied to the destruction of the altars by breaking off the horns (compare Amo 3:14). Then will the people see and be compelled to confess that it has no longer a king, because it has not feared the Lord, since the king who has been set up in opposition to the will of the Lord (Hos 8:4) cannot bring either help or deliverance (Eze 13:10). עשׂה, to do, i.e., to help or be of use to a person (cf. Ecc 2:2).


  Hosea 10:4


  The thoughts of Hos 10:2, Hos 10:3 are carried out still further in Hos 10:4-7. Hos 10:4. "They have spoken words, sworn falsely, made treaties: thus right springs up like darnel in the furrows of the field. Hos 10:5. For the calves of Beth-aven the inhabitants of Samaria were afraid: yea, its people mourn over it, and its sacred ministers will tremble at it, at its glory, because it has strayed from them. Hos 10:6. Men will also carry it to Asshur, as a present for king Jareb: shame will seize upon Ephraim, and Israel will be put to shame for its counsel." The dissimulation of heart (Hos 10:3) manifested itself in their speaking words which were nothing but words, i.e., in vain talk (cf. Isa 58:13), in false swearing, and in the making of treaties. אלות, by virtue of the parallelism, is an infin. abs. for אלה, formed like כּרת, analogous to שׁתות (Isa 22:13; see Ewald, 240, b). כּרת בּרית, in connection with false swearing, must signify the making of a covenant without any truthfulness in it, i.e., the conclusion of treaties with foreign nations—for example, with Assyria—which they were inclined to observe only so long as they could promise themselves advantages from them. In consequence of this, right has become like a bitter plant growing luxuriantly (ראשׁ = רושׁ; see at Deu 29:17). Mishpât does not mean judgment here, or the punitive judgment of God (Chald. and many others), for this could hardly be compared with propriety to weeds running over everything, but right in its degeneracy into wrong, or right that men have turned into bitter fruit or poison (Amo 6:12). This spreads about in the kingdom, as weeds spread luxuriantly in the furrows of the field (שׂדי a poetical form for שׂדה, like Deu 32:13; Psa 8:8). Therefore the judgment cannot be delayed, and is already approaching in so threatening a manner, that the inhabitants of Samaria tremble for the golden calves. The plural ‛eglōth is used with indefinite generality, and gives no warrant, therefore, for the inference that there were several golden calves set up in Bethel. Moreover, this would be at variance with the fact, that in the sentences which follow we find "the (one) calf" spoken of. The feminine form ‛eglōth, which only occurs here, is also probably connected with the abstract use of the plural, inasmuch as the feminine is the proper form for abstracts. Bēth-'âven for Bēth-'ēl, as in Hos 4:15. Shâkhēn is construed with the plural, as an adjective used in a collective sense. כּי (Hos 4:5) is emphatic, and the suffixes attached to עמּו and כּמריו do not refer to Samaria, but to the idol, i.e., the calf, since the prophet distinctly calls Israel, which ought to have been the nation of Jehovah, the nation of its calf-idol, which mourned with its priests (kemârı̄m, the priests appointed in connection with the worship of the calves: see at Kg2 23:5) for the carrying away of the calf to Assyria. גּיל does not mean to exult or rejoice here, nor to tremble (applied to the leaping of the heart from fear, as it does from joy), but has the same meaning as חיל in Psa 96:9. עליו is still further defined by על־כּבודו, "for its glory," i.e., not for the temple-treasure at Bethel (Hitzig), nor the one glorious image of the calf, as the symbol of the state-god (Ewald, Umbreit), but the calf, to which the people attributed the glory of the true God. The perfect, gâlâh, is used prophetically of that which was as good as complete and certain (for the fut. exact., cf. Ewald, 343, a). The golden calf, the glory of the nation, will have to wander into exile. This cannot even save itself; it will be taken to Assyria, to king Jareb (see at Hos 5:13), as minchâh, a present of tribute (see Sa2 8:2, Sa2 8:6; Kg1 5:1). For the construing of the passive with את, see Ges. 143, 1, a. Then will Ephraim (= Israel) be seized by reproach and shame. Boshnâh, a word only met with here; it is formed from the masculine bōshen, which is not used at all (see Ewald, 163, 164).


  Hosea 10:7


  With the carrying away of the golden calf the kingdom of Samaria also perishes, and desert plants will grow upon the places of idols. Hos 10:7, Hos 10:8. "Destroyed is Samaria; her king like a splinter on the surface of the water. And destroyed are the high places of Aven, the sin of Israel: thorn and thistle will rise up on their altars; and they will speak to the mountains, Cover us! and to the hills, Fall on us!" שׁמרון מלכּהּ is not an asyndeton, "Samaria and its king;" but Shōmerōn is to be taken absolutely, "as for Samaria," although, as a matter of fact, not only Samaria, the capital of the kingdom, but the kingdom itself, was destroyed. For malkâh does not refer to any particular king, but is used in a general sense for "the king that Samaria had," so that the destruction of the monarchy is here predicted (cf. Hos 10:15). The idea that the words refer to one particular king, is not only at variance with the context, which contains no allusion to any one historical occurrence, but does not suit the simile: like a splinter upon the surface of the water, which is carried away by the current, and vanishes without leaving a trace behind. Qetseph is not "foam" (Chald., Symm., Rabb.), but a broken branch, a fagot or a splinter, as qetsâphâh in Joe 1:7 clearly shows. Bâmōth 'âven are the buildings connected with the image-worship at Bethel ('âven = Bēth-'ēl, Hos 10:5), the temple erected there (bēth bâmōth), together with the altar, possibly also including other illegal places of sacrifice there, which constituted the chief sin of the kingdom of Israel. These were to be so utterly destroyed, that thorns and thistles would grow upon the ruined altars (cf. Gen 3:18). "The sign of extreme solitude, that there are not even the walls left, or any traces of the buildings" (Jerome). When the kingdom shall be thus broken up, together with the monarchy and the sacred places, the inhabitants, in their hopeless despair, will long for swift death and destruction. Saying to the mountains, "Cover us," etc., implies much more than hiding themselves in the holes and clefts of the rocks (Isa 2:19, Isa 2:21). It expresses the desire to be buried under the falling mountains and hills, that they may no longer have to bear the pains and terrors of the judgment. In this sense are the words transferred by Christ, in Luk 23:30, to the calamities attending the destruction of Jerusalem, and in Rev 6:16 to the terrors of the last judgment.


  Hosea 10:9


  After the threatening of punishment has thus been extended in Hos 10:8, even to the utter ruin of the kingdom, the prophet returns in Hos 10:9 to the earlier times, for the purpose of exhibiting in a new form and deeply rooted sinfulness of the people, and then, under cover of an appeal to them to return to righteousness, depicting still further the time of visitation, and (in Hos 10:14, Hos 10:15) predicting with still greater clearness the destruction of the kingdom and the overthrow of the monarchy. Hos 10:9. "Since the days of Gibeah hast thou sinned, O Israel: there have they remained: the war against the sons of wickedness did not overtake them at Gibeah. Hos 10:10. According to my desire shall I chastise them; and nations will be gathered together against them, to bind them to their two transgressions." Just as in Hos 9:9, the days of Gibeah, i.e., the days when that ruthless crime was committed at Gibeah upon the concubine of the Levite, are mentioned as a time of deep corruption; so are those days described in the present passage as the commencement of Israel's sin. For it is as obvious that מיממי is not to be understood in a comparative sense, as it is that the days of Gibeah are not to be taken as referring to the choice of Saul, who sprang from Gibeah, to be their king (Chald.). The following words, שׁם עמדוּ גגו, which are very difficult, and have been variously explained, do not describe the conduct of Israel in those days; for, in the first place, the statement that the war did not overtake them is by no means in harmony with this, since the other tribes avenged that crime so severely that the tribe of Benjamin was almost exterminated; and secondly, the suffix attached to תּשּׂיגם evidently refers to the same persons as that appended to אסּ'רם in Hos 9:10, i.e., to the Israelites of the ten tribes, to which Hosea foretels the coming judgment. These are therefore the subject to עמדוּ, and consequently עמד signifies to stand, to remain, to persevere (cf. Isa 47:12; Jer 32:14). There, in Gibeah, did they remain, that is to say, they persevered in the sin of Gibeah, without the war at Gibeah against the sinners overtaking them (the imperfect, in a subordinated clause, used to describe the necessary consequence; and עלוה transposed from עולה mo, like זעוה in Deu 28:25 for זועה). The meaning is, that since the days of Gibeah the Israelites persist in the same sin as the Gibeahites; but whereas those sinners were punished and destroyed by the war, the ten tribes still live on in the same sin without having been destroyed by any similar war. Jehovah will now chastise them for it. בּאוּתי, in my desire, equivalent to according to my wish—an anthropomorphic description of the severity of the chastisement. ואסּ'רם from יסר (according to Ewald, 139, a), with the Vav of the apodosis. The chastisement will consist in the fact, that nations will be gathered together against Israel בּאסרם, lit., at their binding, i.e., when I shall bind them. The chethib עינתם cannot well be the plural of עין, because the plural עינות is not used for the eyes; and the rendering, "before their two eyes," in the sense of "without their being able to prevent it" (Ewald), yields the unheard-of conception of binding a person before his own eyes; and, moreover, the use of שׁתּי עינות instead of the simple dual would still be left unexplained. We must therefore give the preference to the keri עונת, and regard the chethib as another form, that may be accounted for from the transition of the verbs עי into עו, and עונת as a contraction of עונת, since עונה cannot be shown to have either the meaning of "sorrow" (Chald., A. E.), or that of the severe labour of "tributary service." And, moreover, neither of these meanings would give us a suitable thought; whilst the very same objection may be brought against the supposition that the doubleness of the work refers to Ephraim and Judah, which has been brought against the rendering "to bind to his furrows," viz., that it would be non solum ineptum, sed locutionis monstrum. לשׁתּי עונתם, "to their two transgression" to bind them: i.e., to place them in connection with the transgressions by the punishment, so that they will be obliged to drag them along like beasts of burden. By the two transgressions we are to understand neither the two golden calves at Bethel and Daniel (Hitzig), nor unfaithfulness towards Jehovah and devotedness to idols, after Jer 2:13 (Cyr., Theod.); but their apostasy from Jehovah and the royal house of David, in accordance with Hos 3:5, where it is distinctly stated that the ultimate conversion of the nation will consist in its seeking Jehovah and David their king.


  Hosea 10:11


  In the next verse the punishment is still further defined, and also extended to Judah. Hos 10:11. "And Ephraim is an instructed cow, which loves to thresh; and I, I have come over the beauty of her neck: I yoke Ephraim; Judah will plough, Jacob harrow itself." Melummâdâh, instructed, trained to work, received its more precise definition from the words "loving to thresh" ('ōhabhtı̄, a participle with the connecting Yod in the constructive: see Ewald, 211, b), not as being easier work in comparison with the hard task of driving, ploughing, and harrowing, but because in threshing the ox was allowed to eat at pleasure (Deu 25:4), from which Israel became fat and strong (Deu 32:15). Threshing, therefore, is a figurative representation not of the conquest of other nations (as in Mic 4:13; Isa 41:15), but of pleasant, productive, profitable labour. Israel had accustomed itself to this, from the fact that God had bestowed His blessing upon it (Hos 13:6). But it would be different now. עברתּי על, a prophetic perfect: I come over the neck, used in a hostile sense, and answering to our "rushing in upon a person." The actual idea is that of putting a heavy yoke upon the neck, not of putting a rider upon it. ארכּיב not to mount or ride, but to drive, or use for drawing and driving, i.e., to harness, and that, as the following clauses show, to the plough and harrow, for the performance of hard field-labour, which figuratively represents subjugation and bondage. Judah is also mentioned here again, as in Hos 8:14; Hos 6:11, etc. Jacob, in connection with Judah, is not a name for the whole nation (or the twelve tribes), but is synonymous with Ephraim, i.e., Israel of the ten tribes. This is required by the correspondence between the last two clauses, which are simply a further development of the expression ארכיב אף, with an extension of the punishment threatened against Ephraim to Judah also.


  Hosea 10:12


  The call to repentance and reformation of life is then appended in Hos 10:12, Hos 10:13, clothed in similar figures. Hos 10:12. "Sow to yourselves for righteousness, reap according to love; plough for yourselves virgin soil: for it is time to seek Jehovah, till He come and rain righteousness upon you. Hos 10:13. Ye have ploughed wickedness, ye have reaped crime: eaten the fruit of lying: because thou hast trusted in thy way, in the multitude of thy mighty men." Sowing and reaping are figures used to denote their spiritual and moral conduct. לצדקה, for righteousness, is parallel to לפי חסד; i.e., sow that righteousness may be able to spring up like seed, i.e., righteousness towards your fellow-men. The fruit of this will be chesed, condescending love towards the poor and wretched. Nı̄r nı̄r, both here and in Jer 4:3 to plough virgin soil, i.e., to make land not yet cultivated arable. We have an advance in this figure: they are to give up all their previous course of conduct, and create for themselves a new sphere for their activity, i.e., commence a new course of life. ועת, and indeed it is time, equivalent to, for it is high time to give up your old sinful says and seek the Lord, till (עד) He come, i.e., till He turn His grace to you again, and cause it to rain upon you. Tsedeq, righteousness, not salvation, a meaning which the word never has, and least of all here, where tsedeq corresponds to the tsedâqâh of the first clause. God causes righteousness to rain, inasmuch as He not only gives strength to secure it, like rain for the growth of the seed (cf. Isa 44:3), but must also generate and create it in man by His Spirit (Psa 51:12). The reason for this summons is given in Hos 10:13, in another allusion to the moral conduct of Israel until now. Hitherto they have ploughed as well as reaped unrighteousness and sin, and eaten lies as the fruit thereof,—lies, inasmuch as they did not promote the prosperity of the kingdom as they imagined, but only led to its decay and ruin. For they did not trust in Jehovah the Creator and rock of salvation, but in their way, i.e., their deeds and their might, in the strength of their army (Amo 6:13), the worthlessness of which they will now discover.


  Hosea 10:14


  "And tumult will arise against thy peoples, and all thy fortifications are laid waste, as Shalman laid Beth-Arbeel waste in the day of the war: mother and children are dashed to pieces. Hos 10:15. Thus hath Bethel done to you because of the wickedness of your wickedness: in the morning dawn the king of Israel is cut off, cut off." קאם with א as mater lect. (Ewald, 15, e), construed with ב: to rise up against a person, as in Psa 27:12; Job 16:8. שׁאון, war, tumult, as in Amo 2:2. בּעמּיך: against thy people of war. The expression is chosen with a reference to rōbh gibbōrı̄m (the multitude of mighty men), in which Israel put its trust. The meaning, countrymen, or tribes, is restricted to the older language of the Pentateuch. The singular יוּשּׁד refers to כּל, as in Isa 64:10, contrary to the ordinary language (cf. Ewald, 317, c). Nothing is known concerning the devastation of Beth-Arbeel by Shalman; and hence there has always been great uncertainty as to the meaning of the words. Shalman is no doubt a contracted form of Shalmanezer, the king of Assyria, who destroyed the kingdom of the ten tribes (Kg2 17:6). Bēth-'arbē'l is hardly Arbela of Assyria, which became celebrated through the victory of Alexander (Strab. Isa 16:1, Isa 16:3), since the Israelites could scarcely have become so well acquainted with such a remote city, as that the prophet could hold up the desolation that befel it as an example to them, but in all probability the Arbela in Galilaea Superior, which is mentioned in 1 Maccabees 9:2, and very frequently in Josephus, a place in the tribe of Naphtali, between Sephoris and Tiberias (according to Robinson, Pal. iii. pp. 281-2, and Bibl. Researches, p. 343: the modern Irbid). The objection offered by Hitzig,—viz. that shōd is a noun in Hos 9:6; Hos 7:13; Hos 12:2, and that the infinitive construct, with ל prefixed, is written לשׁדד in Jer 47:4; and lastly, that if Shalman were the subject, we should expect the preposition את before בּית,—is not conclusive, and the attempt which he makes to explain Salman-Beth-Arbel from the Sanscrit is not worth mentioning. The clause "mother and children," etc., a proverbial expression denoting inhuman cruelty (see at Gen 32:12), does not merely refer to the conduct of Shalman in connection with Beth-arbel, possibly in the campaign mentioned in Kg2 17:3, but is also intended to indicate the fate with which the whole of the kingdom of Israel was threatened. In Kg2 17:16 this threat concludes with an announcement of the overthrow of the monarchy, accompanied by another allusion to the guilt of the people. The subject to כּכה עשׂה is Beth-el (Chald.), not Shalman or Jehovah. Bethel, the seat of the idolatry, prepares this lot for the people on account of its great wickedness. עשׂה is a perf. proph.' and רעת רעתכם, wickedness in its second potency, extreme wickedness (cf. Ewald, 313, c). Basshachar, in the morning-dawn, i.e., at the time when prosperity is once more apparently about to dawn, tempore pacis alluscente (Cocc., Hgst.). The gerund נדמה adds to the force; and מלך ישׂ is not this or the other king, but as in Kg2 17:7, the king generally, i.e., the monarchy of Israel.


  Hosea 11


  Hosea 11:1


  The prophet goes back a third time (cf. Hos 10:1; Hos 9:10) to the early times of Israel, and shows how the people had repaid the Lord, for all the proofs of His love, with nothing but ingratitude and unfaithfulness; so that it would have merited utter destruction from off the earth, if God should not restrain His wrath for the sake of His unchangeable faithfulness, in order that, after severely chastening, He might gather together once more those that were rescued from among the heathen. Hos 11:1. "When Israel was young, then I loved him, and I called my son out of Egypt. Hos 11:2. Men called to them; so they went away from their countenance: they offer sacrifice to the Baals, and burn incense to the idols." Hos 11:1 rests upon Exo 4:22-23, where the Lord directs Moses to say to Pharaoh, "Israel is my first-born son; let my son go, that he may serve me." Israel was the son of Jehovah, by virtue of its election to be Jehovah's peculiar people (see at Exo 4:22). In this election lay the ground for the love which God showed to Israel, by bringing it out of Egypt, to give it the land of Canaan, promised to the fathers for its inheritance. The adoption of Israel as the son of Jehovah, which began with its deliverance out of the bondage of Egypt, and was completed in the conclusion of the covenant at Sinai, forms the first stage in the carrying out of the divine work of salvation, which was completed in the incarnation of the Son of God for the redemption of mankind from death and ruin. The development and guidance of Israel as the people of God all pointed to Christ; not, however, in any such sense as that the nation of Israel was to bring forth the son of God from within itself, but in this sense, that the relation which the Lord of heaven and earth established and sustained with that nation, was a preparation for the union of God with humanity, and paved the way for the incarnation of His Son, by the fact that Israel was trained to be a vessel of divine grace. All essential factors in the history of Israel point to this as their end, and thereby become types and material prophecies of the life of Him in whom the reconciliation of man to God was to be realized, and the union of God with the human race to be developed into a personal unity. It is in this sense that the second half of our verse is quoted in Mat 2:15 as a prophecy of Christ, not because the words of the prophet refer directly and immediately to Christ, but because the sojourn in Egypt, and return out of that land, had the same significance in relation to the development of the life of Jesus Christ, as it had to the nation of Israel. Just as Israel grew into a nation in Egypt, where it was out of the reach of Canaanitish ways, so was the child Jesus hidden in Egypt from the hostility of Herod. But Hos 11:2 is attached thus as an antithesis: this love of its God was repaid by Israel with base apostasy. קראוּ, they, viz., the prophets (cf. Hos 11:7; Kg2 17:13; Jer 7:25; Jer 25:4; Zac 1:4), called to them, called the Israelites to the Lord and to obedience to Him; but they (the Israelites) went away from their countenance, would not hearken to the prophets, or come to the Lord (Jer 2:31). The thought is strengthened by כּן, with the כּאשׁר of the protasis omitted (Ewald, 360, a): as the prophets called, so the Israelites drew back from them, and served idols. בּעלים as in Hos 2:15, and פּסלים as in Kg2 17:41 and Deu 7:5, Deu 7:25 (see at Exo 20:4).


  Hosea 11:3


  Nevertheless the Lord continued to show love to them. Hos 11:3, Hos 11:4. "And I, I have taught Ephraim to walk: He took them in His arms, and they did not know that I healed them. I drew them with bands of a man, with cords of love, and became to them like a lifter up of the yoke upon their jaws, and gently towards him did I give (him) food." תּרגּלתּי, a hiphil, formed after the Aramaean fashion (cf. Ges. 55, 5), by hardening the ה into ת, and construed with ל, as the hiphil frequently is (e.g., Hos 10:1; Amo 8:9), a denom. of רגל, to teach to walk, to guide in leading-strings, like a child that is being trained to walk. It is a figurative representation of paternal care foz a child's prosperity. קחם, per aphaeresin, for לקחם, like קח for לקח in Eze 17:5. The sudden change from the first person to the third seems very strange to our ears; but it is not uncommon in Hebrew, and is to be accounted for here from the fact, that the prophet could very easily pass from speaking in the name of God to speaking of God Himself. קח cannot be either an infinitive or a participle, on account of the following word זרועתיו, his arms. The two clauses refer chiefly to the care and help afforded by the Lord to His people in the Arabian desert; and the prophet had Deu 1:31 floating before his mind: "in the wilderness the Lord thy God bare thee, as a man doth bear his son." The last clause also refers to this, רפאתים pointing back to Exo 15:26, where the Lord showed Himself as the physician of Israel, by making the bitter water at Marah drinkable, and at the same time as their helper out of every trouble. In Hos 11:4, again, there is a still further reference to the manifestation of the love of God to Israel on the journey through the wilderness. חבלי אדם, cords with which men are led, more especially children that are weak upon their feet, in contrast with ropes, with which men control wild, unmanageable beasts (Psa 32:9), are a figurative representation of the paternal, human guidance of Israel, as explained in the next figure, "cords of love." This figure leads on to the kindred figure of the yoke laid upon beasts, to harness them for work. As merciful masters lift up the yoke upon the cheeks of their oxen, i.e., push it so far back that the animals can eat their food in comfort, so has the Lord made the yoke of the law, which has been laid upon His people, both soft and light. As הרים על על does not mean to take the yoke away from (מעל) the cheeks, but to lift it above the cheeks, i.e., to make it easier, by pushing it back, we cannot refer the words to the liberation of Israel from the bondage of Egypt, but can only think of what the Lord did, to make it easy for the people to observe the commandments imposed upon them, when they were received into His covenant (Exo 24:3, Exo 24:7), including not only the many manifestations of mercy which might and ought to have allured them to reciprocate His love, and yield a willing obedience to His commandments, but also the means of grace provided in their worship, partly in the institution of sacrifice, by which a way of approach was opened to divine grace to obtain forgiveness of sin, and partly in the institution of feasts, at which they could rejoice in the gracious gifts of their God. ואט is not the first pers. imperf. hiphil of נטה ("I inclined myself to him;" Symm., Syr., and others), in which case we should expect ואט, but an adverb, softly, comfortably; and אליו belongs to it, after the analogy of Sa2 18:5. אוכיל is an anomalous formation for אאכיל, like אוביד for אאביד in Jer 46:8 (cf. Ewald, 192, d; Ges. 68, 2, Anm. 1). Jerome has given the meaning quite correctly: "and I gave them manna for food in the desert, which they enjoyed."


  Hosea 11:5


  By despising this love, Israel brings severe punishment upon itself. Hos 11:5. "It will not return into the land of Egypt; but Asshur, he is its king, because they refused to return. Hos 11:6. And the sword will sweep round in its cities, and destroy its bolts, and devour, because of their counsels. Hos 11:7. My people is bent upon apostasy from me: and if men call it upwards, it does not raise itself at all." The apparent contradiction between the words, "It will not return into the land of Egypt," and the threat contained in Hos 8:13; Hos 9:3, that Israel should return to Egypt, ought not to lead us to resort to alterations of the text, or to take לא in the sense of לו, and connect it with the previous verse, as is done by the lxx, Mang., and others, or to make an arbitrary paraphrase of the words, either by taking לא in the sense of הלא, and rendering it as a question, "Should it not return?" equivalent to "it will certainly return" (Maurer, Ewald, etc.); or by understanding the return to Egypt as signifying the longing of the people for help from Egypt (Rosenmller). The emphatic הוּא of the second clause is at variance with all these explanations, since they not only fail to explain it, but it points unmistakeably to an antithesis: "Israel will not return to Egypt; but Asshur, it shall be its king," i.e., it shall come under the dominion of Assyria. The supposed contradiction is removed as soon as we observe that in Hos 8:13; Hos 9:3, Hos 9:6, Egypt is a type of the land of bondage; whereas here the typical interpretation is precluded partly by the contrast to Asshur, and still more by the correspondence in which the words stand to Hos 11:1. Into the land from which Jehovah called His people, Israel shall not return, lest it should appear as though the object, for which it had been brought out of Egypt and conducted miraculously through the desert, had been frustrated by the impenitence of the people. But it is to be brought into another bondage. ואשּׁוּר is appended adversatively. Asshur shall rule over it as king, because they refuse to return, sc. to Jehovah. The Assyrians will wage war against the land, and conquer it. The sword (used as a principal weapon, to denote the destructive power of war) will circulate in the cities of Israel, make the round of the cities as it were, and destroy its bolts, i.e., the bolts of the gates of the fortifications of Ephraim. Baddı̄m, poles (Exo 25:13.), cross-poles or cross-beams, with which the gates were fastened, hence bolts in the literal sense, as in Job 17:16, and not tropically for "princes" (Ges.), electi (Jer., Chald., etc.). "On account of their counsels:" this is more fully defined in Hos 11:7. נעמּי, and my people (= since my people) are harnessed to apostasy from me (meshūbhâthı̄, with an objective suffix). תּלוּאים, lit., suspended on apostasy, i.e., not "swaying about in consequence of apostasy or in constant danger of falling away" (Chald., Syr., Hengst.), since this would express too little in the present context and would not suit the second half of the verse, but impaled or fastened upon apostasy as upon a stake, so that it cannot get loose. Hence the constructing of תּלה with ל instead of על or ב (Sa2 18:10), may be accounted for from the use of the verb in a figurative sense. על־על, upwards (על as in Hos 7:16), do they (the prophets: see Hos 11:2) call them; but it does not rise, sc. to return to God, or seek help from on high. רומם pilel, with the meaning of the kal intensified, to make a rising, i.e., to rise up. This explanation appears simpler than supplying an object, say "the soul" (Psa 25:1), or "the eyes" (Eze 33:25).


  Hosea 11:8


  They deserved to be utterly destroyed for this, and would have been if the compassion of God had not prevented it. With this turn a transition is made in Hos 11:8 from threatening to promise. Hos 11:8. "How could I give thee up, O Ephraim! surrender thee, O Israel! how could I give thee up like Admah, make thee like Zeboim! My heart has changed within me, my compassion is excited all at once. Hos 11:9. I will not execute the burning heat of my wrath, I will not destroy Ephraim again: for I am God, and not man, the Holy One in the midst of thee: and come not into burning wrath." "How thoroughly could I give thee up!" sc. if I were to punish thy rebellion as it deserved. Nâthan, to surrender to the power of the enemy, like miggēn in Gen 14:20. And not that alone, but I could utterly destroy thee, like Admah and Zeboim, the two cities of the valley of Siddim, which were destroyed by fire from heaven along with Sodom and Gomorrha. Compare Deu 29:22, where Admah and Zeboim are expressly mentioned along with the cities of Sodom and Gomorrha, which stand alone in Gen 19:24. With evident reference to this passage, in which Moses threatens idolatrous Israel with the same punishment, Hosea simply mentions the last two as quite sufficient for his purpose, whereas Sodom and Gomorrha are generally mentioned in other passages (Jer 49:18; cf. Mat 10:15; Luk 10:12). The promise that God will show compassion is appended here, without any adversative particle. My heart has turned, changed in me (על, lit., upon or with me, as in the similar phrases in Sa1 25:36; Jer 8:18). יחד נכמרוּ, in a body have my feelings of compassion gathered themselves together, i.e., my whole compassion is excited. Compare Gen 43:30 and Kg1 3:26, where, instead of the abstract nichūmı̄m, we find the more definite rachămı̄m, the bowels as the seat of the emotions. עשׂה חרון אף, to carry out wrath, to execute it as judgment (as in Sa1 28:18). In the expression לא אשׁוּב לשׁחת, I will not return to destroy, שׁוּב may be explained from the previous נהפּך לבּי. After the heart of God has changed, it will not return to wrath, to destroy Ephraim; for Jehovah is God, who does not alter His purposes like a man (cf. Sa1 15:29; Num 23:19; Mal 3:6), and He shows Himself in Israel as the Holy One, i.e., the absolutely pure and perfect one, in whom there is no alternation of light and darkness, and therefore no variableness in His decrees (see at Exo 19:6; Isa 6:3). The difficult expression בּעיר cannot mean "into a city," although it is so rendered by the ancient versions, the Rabbins, and many Christian expositors; for we cannot attach any meaning to the words "I do not come into a city" at all in harmony with the context. עיר signifies here aestus irae, the heat of wrath, from עוּר, effervescere, just as in Jer 15:8 it signifies the heat of alarm and anxiety, aestus animi.


  Hosea 11:10


  "They will go after Jehovah; like a lion will He roar; for He will roar: and sons will tremble from the sea. Hos 11:11. Tremble like birds out of Egypt, and like doves out of the land of Asshur: and I cause them to dwell in their houses, is the saying of Jehovah." When the Lord turns His pity towards the people once more, they will follow Him, and hasten, with trembling at His voice, from the lands of their banishment, and be reinstated by Him in their inheritance. The way for this promise was opened indeed by Hos 11:9, but here it is introduced quite abruptly, and without any logical particle of connection, like the same promise in Hos 3:5. הלך אחרי יי, to walk after the Lord, denotes not only "obedience to the gathering voice of the Lord, as manifested by their drawing near" (Simson), but that walking in true obedience to the Lord which follows from conversion (Deu 13:5; Kg1 14:8), so that the Chaldee has very properly rendered it, "They will follow the worship of Jehovah." This faithfulness they will exhibit first of all in practical obedience to the call of the Lord. This call is described as the roaring of a lion, the point of comparison lying simply in the fact that a lion announces its coming by roaring, so that the roaring merely indicates a loud, far-reaching call, like the blowing of the trumpet in Isa 27:13. The reason for what is affirmed is then given: "for He (Jehovah) will really utter His call," in consequence of which the Israelites, as His children, will come trembling (chârēd synonymous with pâchad, Hos 3:5). מיּם, from the sea, i.e., from the distant islands and lands of the west (Isa 11:11), as well as from Egypt and Assyria, the lands of the south and east. These three regions are simply a special form of the idea, "out of all quarters of the globe;" compare the more complete enumeration of the several remote countries in Isa 11:11. The comparison to birds and doves expresses the swiftness with which they draw near, as doves fly to their dovecots (Isa 60:8). Then will the Lord cause them to dwell in their houses, i.e., settle them once more in their inheritance, in His own land (cf. Jer 32:37, where לבטח is added). On the construing of הושׁיב with על, cf. Kg1 20:43, and the German auf der Stube sein. The expression נאם יי affixes the seal of confirmation to this promise. The fulfilment takes place in the last says, when Israel as a nation shall enter the kingdom of God. Compare the remarks on this point at Hos 2:1-3.


  Hosea 12


  3. Israel's Apostasy and God's Fidelity—Hosea 12-14


  For the purpose of proving that the predicted destruction of the kingdom is just and inevitable, the prophet now shows, in this last division, first that Israel has not kept the ways of its father Jacob, but has fallen into the ungodly practice of Canaan (Hos 12:1-14); and secondly, that in spite of all the manifestations of love, and all the chastisements received from its God, it has continued its apostasy and idolatry, and therefore perfectly deserves the threatened judgment. Nevertheless the compassion of God will not permit it to be utterly destroyed, but will redeem it even from death and hell (ch. 13-14:1). To this there is appended, lastly, in Hos 14:2-9, a call to conversion, and a promise from God of the forgiveness and abundant blessing of those who turn to the Lord. With this the book closes (Hos 14:1-9 :10). Thus we find again, that the contents of this last division fall very evidently into three parts (Hos 12:13, Hos 12:14, and Hos 14:2 -10), each of which is still further divisible into two strophes.


  Israel's Degeneracy into Canaanitish Ways—Hos 12:1-14 (Eng. V. 11:12-12:14).


  The faithlessness of Israel and Judah's resistance to God bring righteous punishment upon the entire posterity of Jacob (11:12-12:2); whereas the example of their forefather ought to have led them to faithful attachment to their God (Hos 12:3-6). But Israel has become Canaan, and seeks its advantage in deception and injustice, without hearkening to its God or to the voice of its prophets, and will be punished for its idolatry (Hos 12:7-11). Whereas Jacob was obliged to flee, and to serve for a wife in Aram, Jehovah led Israel out of Egypt, and guarded it by prophets. Nevertheless this nation has excited His wrath, and will have to bear its guilt (vv.12-14). The two strophes of this chapter are 11:12-12:6 and 7-14.


  Hosea 12:1


  (Heb. Bib. Hosea 12:1). "Ephraim has surrounded me with lying, and the house of Israel with deceit: and Judah is moreover unbridled against God, and against the faithful Holy One. Hos 12:1 (Heb. Bib. 2). Ephraim grazeth wind, and hunteth after the east: all the day it multiplies lying and desolation, and they make a covenant with Asshur, and oil is carried to Egypt. Hos 12:2. And Jehovah has a controversy with Judah, and to perform a visitation upon Jacob, according to his ways: according to his works will He repay him." In the name of Jehovah, the prophet raises a charge against Israel once more. Lying and deceit are the terms which he applies, not so much to the idolatry which they preferred to the worship of Jehovah (ψευδῆ καὶ λατρείαν, Theod.), as to the hypocrisy with which Israel, in spite of its idolatry, claimed to be still the people of Jehovah, pretended to worship Jehovah under the image of a calf, and turned right into wrong.


  Bēth Yisrâ'ēl (the house of Israel) is the nation of the ten tribes, and is synonymous with Ephraim. The statement concerning Judah has been interpreted in different ways, because the meaning of רד is open to dispute. Luther's rendering, "but Judah still holds fast to its God," is based upon the rabbinical interpretation of רוּד, in the sense of רדה, to rule, which is decidedly false. According to the Arabic râd, the meaning of rūd is to ramble about (used of cattle that have broken loose, or have not yet been fastened up, as in Jer 2:31); hiphil, to cause to ramble about (Gen 27:40; Psa 55:3). Construed as it is here with עם, it means to ramble about in relation to God, i.e., to be unbridled or unruly towards God. עם, as in many other cases where reciprocal actions are referred to, standing towards or with a person: see Ewald, 217, h. קדושׁים נאמן, the faithful, holy God. Qedōshı̄m is used of God, as in Pro 9:10 (cf. Jos 24:19), as an intensive pluralis majestatis, construed with a singular adjective (cf. Isa 19:4; Kg2 19:4). נאמן, firm, faithful, trustworthy; the opposite of râd. Judah is unbridled towards the powerful God ('El), towards the Holy One, who, as the Faithful One, also proves Himself to be holy in relation to His people, both by the sanctification of those who embrace His salvation, and also by the judgment and destruction of those who obstinately resist the leadings of His grace. In Pro 9:1 the lying and deceit of Israel are more fully described. רעה רוּח is not to entertain one's self on wind, i.e., to take delight in vain things; but רעה means to eat or graze spiritually; and rūăch, the wind, is equivalent to emptiness. The meaning therefore is, to strive eagerly after what is empty or vain; synonymous with râdaph, to pursue. קדים, the east wind, in Palestine a fierce tempestuous wind, which comes with burning heat from the desert of Arabia, and is very destructive to seeds and plants (compare Job 27:21, and Wetzstein's Appendix to Delitzsch's Commentary on Job). It is used, therefore, as a figurative representation, not of vain hopes and ideals, that cannot possibly be reached, but of that destruction which Israel is bringing upon itself. "All the day," i.e., continually, it multiplies lying and violence, through the sins enumerated in Hos 4:2, by which the kingdom is being internally broken up. Added to this, there is the seeking for alliances with the powers of the world, viz., Assyria and Egypt, by which it hopes to secure their help (Hos 5:13), but only brings about its own destruction. Oil is taken to Egypt from the land abounding in olives (Deu 8:8), not as tribute, but as a present, for the purpose of securing an ally in Egypt. This actually took place during the reign of Hoshea, who endeavoured to liberate himself from the oppression of Assyria by means of a treaty with Egypt (Kg2 17:4).


  The Lord will repay both kingdoms for such conduct as this. But just as the attitude of Judah towards God is described more mildly than the guilt of Israel in Hos 11:12, so the punishment of the two is differently described in Hos 12:2. Jehovah has a trial with Judah, i.e., He has to reprove and punish its sins and transgressions (Hos 4:1). Upon Jacob, or Israel of the ten tribes (as in Hos 10:11), He has to perform a visitation, i.e., to punish it according to its ways and its deeds (cf. Hos 4:9). לפקד, it is to be visited, i.e., He must visit.


  Hosea 12:3


  "He held his brother's heel in the womb, and in his man's strength he fought with God. Hos 12:4. He fought against the angel, and overcame; wept, and prayed to Him: at Bethel he found Him, and there He talked with us. Hos 12:5. And Jehovah, God of hosts, Jehovah is His remembrance." The name Jacob, which refers to the patriarch himself in Hos 12:3, forms the link between Hos 12:2 and Hos 12:3. The Israelites, as descendants of Jacob, were to strive to imitate the example of their forefather. His striving hard for the birthright, and his wrestling with God, in which he conquered by prayer and supplication, are types and pledges of salvation to the tribes of Israel which bear his name.


  עקב, a denom. from עקב, "to hold the heel" = אחז בּעקב in Gen 25:26, which the prophet has in his mind, not "to overreach," as in Gen 27:36 and Jer 9:3. For the wrestling with God, mentioned in the second clause of the verse, proves most indisputably that Jacob's conduct is not held up before the people for a warning, as marked by cunning or deceit, as Umbreit and Hitzig suppose, but is set before them for their imitation, as an eager attempt to secure the birthright and the blessing connected with it. This shows at the same time, that the holding of the heel in the mother's womb is not quoted as a proof of the divine election of grace, and, in fact, that there is no reference at all to the circumstance, that "even when Jacob was still in his mother's womb, he did this not by his own strength, but by the mercy of God, who knows and loves those whom He has predestinated" (Jerome). בּאונו, is his manly strength (cf. Gen 49:3) he wrestled with God (Gen 32:25-29). This conflict (for the significance of which in relation to Jacob's spiritual life, see the discussion at Genesis l.c.) is more fully described in Hos 12:4, for the Israelites to imitate. מלאך is the angel of Jehovah, the revealer of the invisible God (see the Commentary on the Pentateuch, pp. 118ff. transl.). ויּכל is from Gen 32:29. The explanatory clause, "he wept, and made supplication to Him" (after Gen 32:27), gives the nature of the conflict. It was a contest with the weapons of prayer; and with these he conquered. These weapons are also at the command of the Israelites, if they will only use them. The fruit of the victory was, that he (Jacob) found Him (God) at Bethel. This does not refer to the appearance of God to Jacob on his flight to Mesopotamia (Gen 28:11), but to that recorded in Gen 35:9., when God confirmed his name of Israel, and renewed the promises of His blessing. And there, continues the prophet, He (God) spake with us; i.e., not there He speaks with us still, condemning by His prophets the idolatry at Bethel (Amo 5:4-5), as Kimchi supposes; but, as the imperfect ידבּר corresponds to ימצאנּוּ, "there did He speak to us through Jacob," i.e., what He there said to Jacob applies to us.


  The explanation of this is given in Hos 12:5, where the name is recalled in which God revealed Himself to Moses, when He first called him (Exo 3:15), i.e., in which He made known to him His true nature. Yehōvâh zikhrō is taken literally from זה זכרי לדר דּר; but there the name Jehovah is still further defined by "the God of Abraham, Isaac, and Jacob," here by "the God of hosts." This difference needs consideration. The Israelites in the time of Moses could only put full confidence in the divine call of Moses to be their deliverer out of the bondage of Egypt, on the ground that He who called him was the God who had manifested Himself to the patriarchs as the God of salvation; but for the Israelites of Hosea's time, the strength of their confidence in Jehovah arose from the fact that Jehovah was the God of hosts, i.e., the God who, because He commands the forces of heaven, both visible and invisible, rules with unrestricted omnipotence on earth as well as in heaven (see at Sa1 1:3).


  Hosea 12:6


  To this God Israel is now to return. Hos 12:6. "And thou, to thy God shalt thou turn: keep love and right, and hope continually in thy God." שׁוּב with ב is a pregnant expression, as in Isa 10:22 : "so to turn as to enter into vital fellowship with God;" i.e., to be truly converted. The next two clauses, as the omission of the copula before chesed and the change in the tense clearly show, are to be taken as explanatory of תּשׁוּב. The conversion is to show itself in the perception of love and right towards their brethren, and in constant trust in God. But Israel is far removed from this now. This thought leads the way to the next strophe (Hos 12:8 -15), which commences afresh with a disclosure of the apostasy of the people.


  Hosea 12:7


  "Canaan, in his hand is the scale of cheating: he loves to oppress. Hos 12:8. And Ephraim says, Yet I have become rich, have acquired property: all my exertions bring me no wrong, which would be sin." Israel is not a Jacob who wrestles with God; but it has become Canaan, seeking its advantage in deceit and wrong. Israel is called Canaan here, not so much on account of its attachment to Canaanitish idolatry (cf. Eze 16:3), as according to the appellative meaning of the word Kena‛an, which is borrowed from the commercial habits of the Canaanites (Phoenicians), viz., merchant or trader (Isa 23:8; Job 40:30), because, like a fraudulent merchant, it strove to become great by oppression and cheating; not "because it acted towards God like a fraudulent merchant, offering Him false show for true reverence," as Schmieder supposes. For however thoroughly this may apply to the worship of the Israelites, it is not to this that the prophet refers, but to fraudulent weights, and the love of oppression or violence. And this points not to their attitude towards God, but to their conduct towards their fellow-men, which is the very opposite of what, according to the previous verse, the Lord requires (chesed ūmishpât), and the very thing which He has forbidden in the law, in Lev 19:36; Deu 24:13-16, and also in the case of ‛âshaq, violence, in Lev 6:2-4; Deu 24:14. Ephraim prides itself upon this unrighteousness, in the idea that it has thereby acquired wealth and riches, and with the still greater self-deception, that with all its acquisition of property it has committed no wrong that was sin, i.e., that would be followed by punishment. און does not mean "might" here, but wealth, opes, although as a matter of fact, since Ephraim says this as a nation, the riches and power of the state are intended. כּל־יגיעי is not written at the head absolutely, in the sense of "so far as what I have acquired is concerned, men find no injustice in this;" for it that were the case, בּי would stand for לי; but it is really the subject, and יצמצאוּ is to be taken in the sense of acquiring = bringing in (cf. Lev 5:7; Lev 12:8, etc.).


  Hosea 12:9


  "Yet am I Jehovah thy God, from the land of Egypt hither: I will still cause thee to dwell in tents, as in the days of the feast. Hos 12:10. I have spoken to the prophets; and I, I have multiplied visions, and spoken similitudes through the prophets. Hos 12:11. If Gilead (is) worthlessness, they have only come to nothing: in Gilgal they offered bullocks: even their altars are like stone-heaps in the furrows of the field." The Lord meets the delusion of the people, that they had become great and powerful through their own exertion, by reminding them that He (ואנכי is adversative, yet I) has been Israel's God from Egypt hither, and that to Him they owe all prosperity and good in both past and present (cf. Hos 13:4). Because they do not recognise this, and because they put their trust in unrighteousness rather than in Him, He will now cause them to dwell in tents again, as in the days of the feast of Tabernacles, i.e., will repeat the leading through the wilderness. It is evident from the context that mō‛ēd (the feast) is here the feast of Tabernacles. מועד (the days of the feast) are the seven days of this festival, during which Israel was to dwell in booths, in remembrance of the fact that when God led them out of Egypt He had caused them to dwell in booths (tabernacles, Lev 23:42-43). אד אושׁיבך stands in antithesis to הושׁבתּי ot si in Lev 23:43. "The preterite is changed into a future through the ingratitude of the nation" (Hengstenberg). The simile, "as in the days of the feast," shows that the repetition of the leading through the desert is not thought of here merely as a time of punishment, such as the prolongation of the sojourn of the Israelites in the wilderness for forty years really was (Num 14:33). For their dwelling in tents, or rather in booths (sukkōth), on the feast of Tabernacles, was intended not so much to remind the people of the privations of their unsettled wandering life in the desert, as to call to their remembrance the shielding and sheltering care and protection of God in their wandering through the great and terrible wilderness (see at Lev 23:42-43). We must combine the two allusions, therefore: so that whilst the people are threatened indeed with being driven out of the good and glorious land, with its large and beautiful cities and houses full of all that is good (Deu 6:10.), into a dry and barren desert, they have also set before them the repetition of the divine guidance through the desert; so that they are not threatened with utter rejection on the part of God, but only with temporary banishment into the desert. In Hos 12:10 and Hos 12:11 the two thoughts of Hos 12:9 are still further expanded. In Hos 12:10 they are reminded how the Lord had proved Himself to be the God of Israel from Egypt onwards, by sending prophets and multiplying prophecy, to make known His will and gracious counsel to the people, and to promote their salvation. דּבּר with על, to speak to, not because the word is something imposed upon a person, but because the inspiration of God came down to the prophets from above. אדמּה, not "I destroy," for it is only the kal that occurs in this sense, and not the piel, but "to compare," i.e., speak in similes; as, for example, in Hos 1:1-11 and Hos 3:1-5, Isa 5:1., Ezekiel 16 etc.: "I have left no means of admonishing them untried" (Rosenmller). Israel, however, has not allowed itself to be admonished and warned, but has given itself up to sin and idolatry, the punishment of which cannot be delayed. Gilead and Gilgal represent the two halves of the kingdom of the ten tribes; Gilead the land to the east of the Jordan, and Gilgal the territory to the west. As Gilead is called "a city (i.e., a rendezvous) of evil-doers" (פּעלי און) in Hos 6:8, so is it here called distinctly און, worthlessness, wickedness; and therefore it is to be utterly brought to nought. און and שׁוא are synonymous, denoting moral and physical nonentity (compare Job 15:31). Here the two notions are so distributed, that the former denotes the moral decay, the latter the physical. Worthlessness brings nothingness after it as a punishment. אך, only = nothing, but equivalent to utterly. The perfect היוּ is used for the certain future. Gilgal, which is mentioned in Hos 4:15; Hos 9:15, as the seat of one form of idolatrous worship, is spoken of here as a place of sacrifice, to indicate with a play upon the name the turning of the altars into heaps of stones (Gallim). The desolation or destruction of the altars involves not only the cessation of the idolatrous worship, but the dissolution of the kingdom and the banishment of the people out of the land. שׁורים, which only occurs in the plural here, cannot of course be the dative (to sacrifice to oxen), but only the accusative. The sacrifice of oxen was reckoned as a sin on the part of the people, not on account of the animals offers, but on account of the unlawful place of sacrifice. The suffix to mizbechōthâm (their sacrifices) refers to Israel, the subject implied in zibbēchū.


  Hosea 12:12


  This punishment Israel well deserved. Hos 12:12. "And Jacob fled to the fields of Aram; and Israel served for a wife, and for a wife did he keep guard. Hos 12:13. And through a prophet Jehovah brought Israel out of Egypt, and through a prophet was he guarded. Hos 12:14. Ephraim has stirred up bitter wrath; and his Lord will leave his blood upon him, and turn back his shame upon him." In order to show the people still more impressively what great things the Lord had done for them, the prophet recals the flight of Jacob, the tribe-father, to Mesopotamia, and how he was obliged to serve many years there for a wife, and to guard cattle; whereas God had redeemed Israel out of the Egyptian bondage, and had faithfully guarded it through a prophet. The flight of Jacob to Aramaea, and his servitude there, are mentioned not "to give prominence to his zeal for the blessing of the birthright, and his obedience to the commandment of God and his parents" (Cyr., Theod., Th. v. Mops.); nor "to bring out the double servitude of Israel—the first the one which the people had to endure in their forefather, the second the one which they had to endure themselves in Egypt" (Umbreit); nor "to lay stress upon the manifestation of the divine care towards Jacob as well as towards the people of Israel" (Ewald); for there is nothing at all about this in Hos 12:12. The words point simply to the distress and affliction which Jacob had to endure, according to Genesis 29-31, as Calvin has correctly interpreted them. "Their father Jacob," he says, "who was he? what was his condition?... He was a fugitive from his country. Even if he had always lived at home, his father was only a stranger in the land. But he was compelled to flee into Syria. And how splendidly did he live there? He was with his uncle, no doubt, but he was treated quite as meanly as any common slave: he served for a wife. And how did he serve? He was the man who tended the cattle." Shâmar, the tending of cattle, was one of the hardest and lowest descriptions of servitude (cf. Gen 30:31; Gen 31:40; Sa1 17:20). Sedēh 'ărâm (the field of Aram) is no doubt simply the Hebrew rendering of the Aramaean Paddan-'ărâm (Gen 28:2; Gen 31:18 : see at Gen 25:20). Jacob's flight to Aramaea, where he had to serve, is contrasted in sv. 10 with the leading of Israel, the people sprung from Jacob, out of Egypt by a prophet, i.e., by Moses (cf. Deu 18:18); and the guarding of cattle by Jacob is placed in contrast with the guarding of Israel on the part of God through the prophet Moses, when he led them through the wilderness to Canaan. The object of this is to call to the nation's remembrance that elevation from the lowest condition, which they were to acknowledge with humility every year, according to Deu 26:5., when the first-fruits were presented before the Lord. For Ephraim had quite forgotten this. Instead of thanking the Lord for it by love and faithful devotedness to Him, it had provoked Him in the bitterest manner by its sins (הכעיס, to excite wrath, to provoke to anger: tamrūrı̄m, an adverbial accusative = bitterly). For this should its blood-guiltiness remain upon it. According to Lev 20:9., dâmı̄m denotes grave crimes that are punishable by death. Nâtash, to let a thing alone, as in Exo 23:11; or to leave behind, as in Sa1 17:20, Sa1 17:28. Leaving blood-guiltiness upon a person, is the opposite of taking away (נשׂא) or forgiving the sin, and therefore inevitably brings the punishment after it. Cherpâthō (its reproach or dishonour) is the dishonour which Ephraim had done to the Lord by sin and idolatry (cf. Isa 65:7). And this would be repaid to it by its Lord, i.e., by Jehovah.


  Hosea 13


  Hosea 13:1


  Because Israel would not desist from its idolatry, and entirely forgot the goodness of its God, He would destroy its might and glory (Hos 13:1-8). Because it did not acknowledge the Lord as its help, its throne would be annihilated along with its capital; but this judgment would become to all that were penitent a regeneration to newness of life. Hos 13:1. "When Ephraim spake, there was terror; he exalted himself in Israel; then he offended through Baal, and died. Hos 13:2. And now they continue to sin, and make themselves molten images out of their silver, idols according to their understanding: manufacture of artists is it all: they say of them, Sacrificers of men: let them kiss calves." In order to show how deeply Israel had fallen through its apostasy, the prophet points to the great distinction which the tribe of Ephraim formerly enjoyed among the tribes of Israel. The two clauses of Hos 13:1 cannot be so connected together as that נשׂא should be taken as a continuation of the infinitive דּבּר. The emphatic הוּא is irreconcilable with this. We must rather take רתת (ἁπ. λεγ., in Aramaean = רטט, Jer 49:24, terror, tremor) as the apodosis to kedabbēr 'Ephraim (when Ephraim spake), like שׂאת in Gen 4:7 : "As Ephraim spake there was terror," i.e., men listened with fear and trembling (cf. Job 29:21). נשׂא is used intransitively, as in Nah 1:5; Psa 89:10. Ephraim, i.e., the tribe of Ephraim, "exalted itself in Israel,"—not "it was distinguished among its brethren" (Hitzig), but "it raised itself to the government." The prophet has in his mind the attempts made by Ephraim to get the rule among the tribes, which led eventually to the secession of the ten tribes from the royal family of David, and the establishment of the kingdom of Israel by the side of that of Judah. When Ephraim had secured this, the object of its earnest endeavours, it offended through Baal; i.e., not only through the introduction of the worship of Baal in the time of Ahab (Kg1 16:31.), but even through the establishment of the worship of the calves under Jeroboam (Kg1 12:28), through which Jehovah was turned into a Baal. ויּמת, used of the state or kingdom, is equivalent to "was given up to destruction" (cf. Amo 2:2). The dying commenced with the introduction of the unlawful worship (cf. Kg1 12:30). From this sin Ephraim (the people of the ten tribes) did not desist: they still continue to sin, and make themselves molten images, etc., contrary to the express prohibition in Lev 19:4 (cf. Exo 20:4). These words are not merely to be understood as signifying, that they added other idolatrous images in Gilgal and Beersheba to the golden calves (Amo 8:14); but they also involve their obstinate adherence to the idolatrous worship introduced by Jeroboam (compare Kg2 17:16). בּתבוּדם from תּבוּנה, with the feminine termination dropped on account of the suffix (according to Ewald, 257, d; although in the note Ewald regards this formation as questionable, and doubts the correctness of the reading): "according to their understanding," i.e., their proficiency in art.


  The meaning of the second hemistich, which is very difficult, depends chiefly upon the view we take of זבחי אדם, viz., whether we render these words "they who sacrifice men," as the lxx, the fathers, and many of the rabbins and Christian expositors have done; or "the sacrificers of (among) men," as Kimchi, Bochart, Ewald, and others do, after the analogy of אביוני אדם in Isa 29:19. Apart from this, however, zōbhechē 'âdâm cannot possibly be taken as an independent sentence, such as "they sacrifice men," or "human sacrificers are they," unless with the lxx we change the participle זבחי arbitrarily into the perfect זבחוּ. As the words read, they must be connected with what follows or with what precedes. But if we connect them with what follows, we fail to obtain any suitable thought, whether we render it "human sacrificers (those who sacrifice men) kiss calves," or "the sacrificers among men kiss calves." The former is open to the objection that human sacrifices were not offered to the calves (i.e., to Jehovah, as worshipped under the symbol of a calf), but only to Moloch, and that the worshippers of Moloch did not kiss calves. The latter, "men who offer sacrifice kiss calves," might indeed be understood in this sense, that the prophet intended thereby to denounce the great folly, that men should worship animals; but this does not suit the preceding words הם אמרים, and it is impossible to see in what sense they could be employed. There is no other course left, therefore, than to connect Zōbhechē 'âdâm with what precedes, though not in the way proposed by Ewald, viz., "even to these do sacrificers of men say." This rendering is open to the following objections: (1) that הם after להם would have to be taken as an emphatic repetition of the pronoun, and we cannot find any satisfactory ground for this; and, (2) what is still more important, the fact that 'âmâr would be used absolutely, in the sense of "they speak in prayer," which, even apart from the "prayer," cannot be sustained by any other analogous example. These difficulties vanish if we take Zōbhechē 'âdâm as an explanatory apposition to hēm: "of them (the ‛ătsabbı̄m) they say, viz., the sacrificers from among men (i.e., men who sacrifice), Let them worship calves." By the apposition zōbhechē 'âdâm, and the fact that the object ‛ăgâlı̄m is placed first, so that it stands in immediate contrast to 'âdâm, the absurdity of men kissing calves, i.e., worshipping them with kisses (see at Kg1 19:18), is painted as it were before the eye.


  Hosea 13:3


  They prepare for themselves swift destruction in consequence. Hos 13:3. "Therefore will they be like the morning cloud, and like the dew that passes early away, as chaff blows away from the threshing-floor, and as smoke out of the window." Lâkhēn, therefore, viz., because they would not let their irrational idolatry go, they would quickly perish. On the figures of the morning cloud and dew, see at Hos 6:4. The figure of the chaff occurs more frequently (vid., Isa 17:13; Isa 41:15-16; Psa 1:4; Psa 35:5, etc.). יס'ער is used relatively: which is stormed away, i.e., blown away from the threshing-floor by a violent wind. The threshing-floors were situated upon eminences (compare my Bibl. Archol. ii. p. 114). "Smoke out of the window," i.e., smoke from the fire under a saucepan in the room, which passed out of the window-lattice, as the houses were without chimneys (see Psa 68:3).


  Hosea 13:4


  "And yet I am Jehovah thy God from the land of Egypt hither; and thou knowest no God beside me, and there is no helper beside me. Hos 13:5. I knew thee in the desert, in the land of burning heats." As in Hos 12:10, a contrast is drawn here again between the idolatry of the people and the uninterrupted self-attestation of Jehovah to the faithless nation. From Egypt hither Israel has known no other God than Jehovah, i.e., has found no other God to be a helper and Saviour. Even in the desert He knew Israel, i.e., adopted it in love. ידע, to know, when applied to God, is an attestation of His love and care (compare Amo 3:2; Isa 58:3, etc.). The ἁπ. λεγ. תּלאוּבת, from לאב, Arab. lâb, med. Vav, to thirst, signifies burning heat, in which men famish with thirst (for the fact, compare Deu 8:15).


  Hosea 13:6


  But prosperity made Israel proud, so that it forgot its God. Hos 13:6. "As they had their pasture, they became full; they became full, and their heart was lifted up: therefore have they forgotten me." This reproof is taken almost word for word from Deu 8:11. (cf. Deu 31:20; Deu 32:15.). כּמרעיתם, answering to their pasture, i.e., because they had such good pasture in the land given them by the Lord. The very thing of which Moses warned the people in Deu 8:11 has come to pass. Therefore are the threats of the law against the rebellious fulfilled upon them.


  Hosea 13:7


  "And I became like a lion to them; as a leopard by the wayside do I lie in wait. Hos 13:8. I fall upon them as a bear robbed of its young, and tear in pieces the enclosure of their heart, and eat them there like a lioness: the beast of the field will tear them in pieces." The figure of the pasture which made Israel full (Hos 13:6) is founded upon the comparison of Israel to a flock (cf. Hos 4:16). The chastisement of the people is therefore represented as the tearing in pieces and devouring of the fattened flock by wild beasts. God appears as a lion, panther, etc., which fall upon them (cf. Hos 5:14). ואהי does not stand for the future, but is the preterite, giving the consequence of forgetting God. The punishment has already begun, and will still continue; we have therefore from אשׁוּר onwards imperfects or futures. אשׁוּר, from שׁוּר, to look round, hence to lie in wait, as in Jer 5:26. It is not to be changed into 'Asshur, as it is by the lxx and Vulgate. סגור לבּם, the enclosure of their heart, i.e., their breast. Shâm (there) points back to ‛al-derekh (by the way).


  Hosea 13:9


  Hos 13:9 commences a new strophe, in which the prophet once more discloses to the people the reason for their corruption (Hos 13:9-13); and after pointing to the saving omnipotence of the Lord (Hos 13:14), holds up before them utter destruction as the just punishment for their guilt (Hos 13:15 and Hos 14:1). Hos 13:9. "O Israel, it hurls thee into destruction, that thou (art) against me, thy help. Hos 13:10. Where is thy king? that he may help thee in all thy cities: and (where) they judges? of whom thou saidst, Give me king and princes! Hos 13:11. I give thee kings in my anger, and take them away in my wrath." שׁחתך does not combine together the verbs in Hos 13:8, as Hitzig supposes; nor does Hos 13:9 give the reason for what precedes, but shichethkhâ is explained by Hos 13:10, from which we may see that a new train of thought commences with Hos 13:9. Shichēth does not mean to act corruptly here, as in Deu 32:5; Deu 9:12, and Exo 32:7, but to bring into corruption, to ruin, as in Gen 6:17; Gen 9:15; Num 32:15, etc. The sentence כּי בי וגו cannot be explained in any other way than by supplying the pronoun אתּה, as a subject taken from the suffix to שׁחתך (Marck, and nearly all the modern commentators). "This throws thee into distress, that thou hast resisted me, who am thy help." בעזרך: as in Deu 33:26, except that ב is used in the sense of against, as in Gen 16:12; Sa2 24:17, etc. This opposition did not take place, however, when all Israel demanded a king of Samuel (Sa1 8:5). For although this desire is represented there (Hos 13:7) as the rejection of Jehovah, Hosea is speaking here simply of the Israel of the ten tribes. The latter rebelled against Jehovah, when they fell away from the house of David, and made Jeroboam their king, and with contempt of Jehovah put their trust in the might of their kings of their own choosing (Kg1 12:16.). But these kings could not afford them any true help. The question, "Where" ('ehı̄ only occurs here and twice in Hos 13:14, for אי or איה, possibly simply from a dialectical variation—vid. Ewald, 104, c—and is strengthened by אפוא, as in Job 17:15), "Where is thy king, that he may help thee?" does not presuppose that Israel had no king at all at that time, and that the kingdom was in a state of anarchy, but simply that it had no king who could save it, when the foe, the Assyrian, attacked it in all its cities. Before shōpheteykhâ (thy judges) we must repeat 'ĕhı̄ (where). The shōphetı̄m, as the use of the word sârı̄m (princes) in its stead in the following clause clearly shows, are not simple judges, but royal counsellors and ministers, who managed the affairs of the kingdom along with the king, and superintended the administration of justice. The saying, "Give me a king and princes," reminds us very forcibly of the demand of the people in the time of Samuel; but they really refer simply to the desire of the ten tribes for a king of their own, which manifested itself in their dissatisfaction with the rule of the house of David, and their consequent secession, and to their persistence in this secession amidst all the subsequent changes of the government. We cannot therefore take the imperfects אתּן and אקּח in Hos 13:11 as pure preterites, i.e., we cannot understand them as referring simply to the choice of Jeroboam as king, and to his death. The imperfects denote an action that is repeated again and again, for which we should use the present, and refer to all the kings that the kingdom of the ten tribes had received and was receiving still, and to their removal. God in His wrath gives the sinful nation kings and takes them away, in order to punish the nation through its kings. This applies not merely to the kings who followed one another so rapidly through conspiracy and murder, although through these the kingdom was gradually broken up and its dissolution accelerated, but to the rulers of the ten tribes as a whole. God gave the tribes who were discontented with the theocratical government of David and Solomon a king of their own, that He might punish them for their resistance to His government, which came to light in the rebellion against Rehoboam. He suspended the division of the kingdom not only over Solomon, as a punishment for his idolatry, but also over the rebellious ten tribes, who, when they separated themselves from the royal house to which the promise had been given of everlasting duration, were also separated from the divinely appointed worship and altar, and given up into the power of their kings, who hurled one another from the throne; and God took away this government from them to chastise them for their sins, by giving them into the power of the heathen, and by driving them away from His face. It is to this last thought, that what follows is attached. The removal of the king in wrath would occur, because the sin of Ephraim was reserved for punishment.


  Hosea 13:12


  "The guilt of Ephraim is bound together: his sin is preserved. Hos 13:13. The pains of a travailing woman come upon him: he is an unwise son; that he does not place himself at the time in the breaking forth of children." Hos 13:12 is a special application of Deu 32:34 to the ten tribes. Tsârūr, bound up in a bundle, like a thing which you wish to take great care of (compare Job 14:17; Sa1 25:29). The same thing is applied in tsâphūn, hidden, carefully preserved, so as not to be lost (Job 21:19). "All their sins are preserved for punishment" (Chald.). Therefore will pains overtake Ephraim like a woman in labour. The pains of childbirth are not merely a figurative representation of violent agony, but of the sufferings and calamities connected with the refining judgments of God, by which new life was to be born, and a complete transformation of all things effected (cf. Mic 4:9-10; Isa 13:8; Isa 26:17; Mat 24:8). He cannot be spared these pains, for he is a foolish son (cf. Deu 32:6, Deu 32:28.). But in what respect? This is explained in the words כּי עת וגו, "for at the time," or as עת cannot stand for לעת, more correctly "when it is time," he does not place himself in, i.e., does not enter, the opening of the womb. Mishbar bânı̄m is to be explained as in Kg2 19:3 and Isa 37:3; and עמד, c. ב as in Eze 22:30. If the child does not come to the opening at the right time, the birth is retarded, and the life of both mother and child endangered. The mother and child are one person here. And this explains the transition from the pains of the mother to the behaviour of the child at the time of birth. Ephraim is an unwise son, inasmuch as even under the chastening judgment he still delays his conversion, and will not let himself be new-born, like a child, that at the time of the labour-pains will not enter the opening of the womb and so come to the birth.


  Hosea 13:14


  But in order to preserve believers from despair, the Lord announces in Hos 13:14 that He will nevertheless redeem His people from the power of death. Hos 13:14. "Out of the hand of hell will I redeem them; from death will I set them free! Where are thy plagues, O death? where thy destruction, O hell! Repentance is hidden from mine eyes." The fact that this verse contains a promise, and not a threat, would hardly have been overlooked by so many commentators, if they had not been led, out of regard to Hos 13:13, Hos 13:15, to put force upon the words, and either take the first clauses as interrogative, "Should I ... redeem?" (Calvin and others), or as conditional, "I would redeem them," with "si resipiscerent" (supplied (Kimchi, Sal. b. Mel. Ros., etc.). But apart from the fact that the words supplied are perfectly arbitrary, with nothing at all to indicate them, both of these explanations are precluded by the sentences which follow: for the questions, "Where are thy plagues, O death?" etc., are obviously meant to affirm the conquest or destruction of hell and death. And this argument retains its force even if we take אהי as an optative from היה, without regard to Hos 13:10, since the thought, "I should like to be thy plague, O death," presupposes that deliverance from the power of death is affirmed in what comes before. But, on account of the style of address, we cannot take אהי even as an interrogative, in the sense of "Should I be," etc. And what would be the object of this gradation of thought, if the redemption from death were only hypothetical, or were represented as altogether questionable? If we take the words as they stand, therefore, it is evident that they affirm something more than deliverance when life is in danger, or preservation from death. To redeem or ransom from the hand (or power) of hell, i.e., of the under world, the realm of death, is equivalent to depriving hell of its prey, not only by not suffering the living to die, but by bringing back to life those who have fallen victims to hell, i.e., to the region of the dead. The cessation or annihilation of death is expressed still more forcibly in the triumphant words: "Where are thy plagues (pestilences), O death? where thy destruction, O hell?" of which Theodoret has aptly observed, παιανίζειν κατὰ θανάτου κελεύει. דּבריך is an intensive plural of debher, plague, pestilence, and is to be explained in accordance with Psa 91:6, where we also find the synonym קטב in the form קטב, pestilence or destruction. The Apostle Paul has therefore very properly quoted these words in Co1 15:55, in combination with the declaration in Isa 25:8, "Death is swallowed up in victory," to confirm the truth, that at the resurrection of the last day, death will be annihilated, and that which is corruptible changed into immortality. We must not restrict the substance of this promise, however, to the ultimate issue of the redemption, in which it will receive its complete fulfilment. The suffixes attached to 'ephdēm and 'eg'âlēm point to Israel of the ten tribes, like the verbal suffixes in Isa 25:8. Consequently the promised redemption from death must stand in intimate connection with the threatened destruction of the kingdom of Israel. Moreover, the idea of the resurrection of the dead was by no means so clearly comprehended in Israel at that time, as that the prophet could point believers to it as a ground of consolation when the kingdom was destroyed. The only meaning that the promise had for the Israelites of the prophet's day, was that the Lord possessed the power even to redeem from death, and raise Israel from destruction into newness of life; just as Ezekiel (ch. 37) depicts the restoration of Israel as the giving of life to the dry bones that lay scattered about the field. The full and deeper meaning of these words was but gradually unfolded to believers under the Old Testament, and only attained complete and absolute certainty for all believers through the actual resurrection of Christ. But in order to anticipate all doubt as to this exceedingly great promise, the Lord adds, "repentance is hidden from mine eyes," i.e., my purpose of salvation will be irrevocably accomplished. The ̔απ. λεγ. nōcham does not mean "resentment" (Ewald), but, as a derivative of nicham, simply consolation or repentance. The former, which the Septuagint adopts, does not suit the context, which the latter alone does. The words are to be interpreted in accordance with Psa 89:36 and Psa 110:4, where the oath of God is still further strengthened by the words ולא ינּחם, "and will not repent;" and לא ינחם corresponds to אם אכזּב in Psa 89:36 (Marck and Krabbe, Quaestion. de Hos. vatic. spec. p. 47). Compare Sa1 15:29 and Num 23:19.


  Hosea 13:15


  "For he will bear fruit among brethren. East wind will come, a wind of Jehovah, rising up from the desert; and his fountain will dry up, and his spring become dried. He plunders the treasuries of all splendid vessels." The connection between the first clause and the previous verse has been correctly pointed out by Marck. "Hos 13:15," he says, "adduces a reason to prove that the promised grace of redemption would certainly stand firm." כּי cannot be either a particle of time or of condition here (when, or if); for neither of them yields a suitable thought, since Ephraim neither was at that time, nor could become, fruit-bearing among brethren. Ewald's hypothetical view, "Should Ephraim be a fruitful child," cannot be grammatically sustained, since kı̄ is only used in cases where a circumstance is assumed to be real. For one that is merely supposed to be possible, אם is required, as the interchange of אם and כּי, in Num 5:19-20, for example, clearly shows. The meaning of יפריא is placed beyond all doubt by the evident play upon the name Ephraim; and this also explains the writing with א instead of ה fo d, as well as the idea of the sentence itself: Ephraim will bear fruit among the brethren, i.e., the other tribes, as its name, double-fruitfulness, affirms (see at Gen 41:52). This thought, through which the redemption from death set before Israel is confirmed, is founded not only upon the assumption that the name must become a truth, but chiefly upon the blessing which the patriarch promised to the tribe of Ephraim on the ground of its name, both in Gen 48:4, Gen 48:20, and Gen 49:22. Because Ephraim possessed such a pledge of blessing in its very name, the Lord would not let it be overwhelmed for ever in the tempest that was bursting upon it. The same thing applies to the name Ephraim as to the name Israel, with which it is used as synonymous; and what is true of all the promises of God is true of this announcement also, viz., that they are only fulfilled in the case of those who adhere to the conditions under which they were given. Of Ephraim, those only will bear fruit which abides to everlasting life, who walk as true champions for God in the footsteps of faith and of their forefathers, wrestling for the blessing of the promises. On the other hand, upon the Ephraim that has turned into Canaan (Hos 12:8) an east wind will come, a tempest bursting from the desert (see at Hos 12:2), and that a stormy wind raised by Jehovah, which will dry up his spring, i.e., destroy not only the fruitful land with which God has blessed it (Deu 33:13-16), but all the sources of its power and stability. Like the promise in Hos 13:14, the threatening of the judgment, to which the kingdom of Israel is to succumb, is introduced quite abruptly with the word יבוא. The figurative style of address then passes in the last clause into a literal threat. הוּא, he, the hostile conqueror, sent as a tempestuous wind by the Lord, viz., the Assyrian, will plunder the treasure of all costly vessels, i.e., all the treasures and valuables of the kingdom. On kelı̄ chemdâh compare Nah 2:10 and Ch2 32:27. We understand by it chiefly the treasures of the capital, to which a serious catastrophe is more especially predicted in the next verse (Hos 14:1), which also belongs to this strophe, on account of its rebellion against God.


  Hosea 13:16


  (Heb. Bibl. Hos 14:1). "Samaria will atone, because it has rebelled against its God: they will fall by the sword; their children will be dashed to pieces, and its women with child ripped up." אשׁם, to atone, to bear the guilt, i.e., the punishment. It is not equivalent to shâmēm in Eze 6:6, although, as a matter of fact, the expiation consisted in the conquest and devastation of Samaria by Shalmanezer. The subject to yippelū (will fall) is the inhabitants of Samaria. The suffix to הריּותיו (its women, etc.) refers to the nation. The form הריּה is one derived from הרה, for הרה (Ewald, 189, c). The construction with the masculine verb יבקּעוּ, in the place of the feminine, is an anomaly, which may be explained from the fact that feminine formations from the plur. imperf. are generally very rare (see Ewald, 191, b). For the fact itself, compare Hos 10:14; Kg2 8:12; Kg2 15:16; Amo 1:13.


  Hosea 14


  Hosea 14:1


  After the prophet has set before the sinful nation in various ways its own guilt, and the punishment that awaits it, viz., the destruction of the kingdom, he concludes his addresses with a call to thorough conversion to the Lord, and the promise that the Lord will bestow His grace once more upon those who turn to Him, and will bless them abundantly (Hos 14:1-8). Hos 14:1. (Heb. Bib. v. 2). "Return, O Israel, to Jehovah thy God; for thou hast stumbled through thy guilt. Hos 14:2. Take with you words, and turn to Jehovah; say ye to Him, Forgive all guilt, and accept what is good, that we may offer our lips as bullocks. Hos 14:3. Asshur will not help us: we will not ride upon horses, nor say 'Our God' any more to the manufacture of our own hands; for with Thee the orphan findeth compassion." There is no salvation for fallen man without return to God. It is therefore with a call to return to the Lord their God, that the prophet opens the announcement of the salvation with which the Lord will bless His people, whom He has brought to reflection by means of the judgment (cf. Deu 4:30; Deu 30:1.). שׁוּב עד יי, to return, to be converted to the Lord, denotes complete conversion; שׁוּב אל is, strictly speaking, simply to turn towards God, to direct heart and mind towards Him. By kâshaltâ sin is represented as a false step, which still leaves it possible to return; so that in a call to conversion it is very appropriately chosen. But if the conversion is to be of the right kind, it must begin with a prayer for the forgiveness of sin, and attest itself by the renunciation of earthly help and simple trust in the mercy of God. Israel is to draw near to God in this state of mind. "Take with you words," i.e., do not appear before the Lord empty (Exo 23:15; Exo 34:20); but for this ye do not require outward sacrifices, but simply words, sc. those of confession of your guilt, as the Chaldee has correctly explained it. The correctness of this explanation is evident from the confession of sin which follows, with which they are to come before God. In כּל־תּשּׂא עון, the position of col at the head of the sentence may be accounted for from the emphasis that rests upon it, and the separation of ‛âvōn, from the fact that col was beginning to acquire more of the force of an adjective, like our all (thus Sa2 1:9; Job 27:3 : cf. Ewald, 289, a; Ges. 114, 3, Anm. 1). Qach tōbh means neither "accept goodness," i.e., let goodness be shown thee (Hitzig), nor "take it as good," sc. that we pray (Grotius, Ros.); but in the closest connection with what proceeds: Accept the only good thing that we are able to bring, viz., the sacrifices of our lips. Jerome has given the correct interpretation, viz.: "For unless Thou hadst borne away our evil things, we could not possibly have the good thing which we offer Thee;" according to that which is written elsewhere (Psa 37:27), "Turn from evil, and do good." שׂפתינוּ ... וּנשׁלּמה, literally, "we will repay (pay) as young oxen our lips," i.e., present the prayers of our lips as thank-offerings. The expression is to be explained from the fact that shillēm, to wipe off what is owing, to pay, is a technical term, applied to the sacrifice offered in fulfilment of a vow (Deu 23:22; Psa 22:26; Psa 50:14, etc.), and that pârı̄m, young oxen, were the best animals for thank-offerings (Exo 24:5). As such thank-offerings, i.e., in the place of the best animal sacrifices, they would offer their lips, i.e., their prayers, to God (cf. Psa 51:17-19; Psa 69:31-32). In the Sept. rendering, ἀποδώσομεν καρπὸν χείλεων, to which there is an allusion in Heb 13:15, פּרים has been confounded with פּרי, as Jerome has already observed. but turning to God requires renunciation of the world, of its power, and of all idolatry. Rebellious Israel placed its reliance upon Assyria and Egypt (Hos 5:13; Hos 7:11; Hos 8:9). It will do this no longer. The riding upon horses refers partly to the military force of Egypt (Isa 31:1), and partly to their own (Hos 1:7; Isa 2:7). For the expression, "neither will we say to the work of our hands," compare Isa 42:17; Isa 44:17. אשׁר בּך, not "Thou with whom," but "for with Thee" ('ăsher as in Deu 3:24). The thought, "with Thee the orphan findeth compassion," as God promises in His word (Exo 22:22; Deu 10:18), serves not only as a reason for the resolution no longer to call the manufacture of their own hands God, but generally for the whole of the penitential prayer, which they are encouraged to offer by the compassionate nature of God. In response to such a penitential prayer, the Lord will heal all His people's wounds, and bestow upon them once more the fulness of the blessings of His grace. The prophet announces this in Isa 44:4-8 as the answer from the Lord.


  Hosea 14:4


  "I will heal their apostasy, will love them freely: for my wrath has turned away from it. Hos 14:5. I will be like dew for Israel: it shall blossom like the lily, and strike its roots like Lebanon. Hos 14:6. Its shoots shall go forth, and its splendour shall become like the olive-tree, and its smell like Lebanon. Hos 14:7. They that dwell in its shadow shall give life to corn again; and shall blossom like the vine: whose glory is like the wine of Lebanon. Hos 14:8. Ephraim: What have I further with the idols? I hear, and look upon him: I, like a bursting cypress, in me is thy fruit found." The Lord promises first of all to heal their apostasy, i.e., all the injuries which have been inflicted by their apostasy from Him, and to love them with perfect spontaneity (nedâbhâh an adverbial accusative, promta animi voluntate), since His anger, which was kindled on account of its idolatry, had now turned away from it (mimmennū, i.e., from Israel). The reading mimmennı̄ (from me), which the Babylonian Codices have after the Masora, appears to have originated in a misunderstanding of Jer 2:35. This love of the Lord will manifest itself in abundant blessing. Jehovah will be to Israel a refreshing, enlivening dew (cf. Isa 26:19), through which it will blossom splendidly, strike deep roots, and spread its shoots far and wide. "Like the lily:" the fragrant white lily, which is very common in Palestine, and grows without cultivation, and "which is unsurpassed in its fecundity, often producing fifty bulbs from a single root" (Pliny h. n. xxi. 5). "Strike roots like Lebanon," i.e., not merely the deeply rooted forest of Lebanon, but the mountain itself, as one of the "foundations of the earth" (Mic 6:2). The deeper the roots, the more the branches spread and cover themselves with splendid green foliage, like the evergreen and fruitful olive-tree (Jer 11:16; Ps. 52:10). The smell is like Lebanon, which is rendered fragrant by its cedars and spices (Sol 4:11). The meaning of the several features in the picture has been well explained by Rosenmller thus: "The rooting indicates stability: the spreading of the branches, propagation and the multitude of inhabitants; the splendour of the olive, beauty and glory, and that constant and lasting; the fragrance, hilarity and loveliness." In Hos 14:7 a somewhat different turn is given to the figure. The comparison of the growth and flourishing of Israel to the lily and to a tree, that strikes deep roots and spreads its green branches far and wide, passes imperceptibly into the idea that Israel is itself the tree beneath whose shade the members of the nation flourish with freshness and vigour. ישׁוּבוּ is to be connected adverbially with יהיּוּ. Those who sit beneath the shade of Israel, the tree that is bursting into leaf, will revive corn, i.e., cause it to return to life, or produce it for nourishment, satiety, and strengthening. Yea, they themselves will sprout like the vine, whose remembrance is, i.e., which has a renown, like the wine of Lebanon, which has been celebrated from time immemorial (cf. Plin. h. n. xiv. 7; Oedmann, Verbm. Sammlung aus der Naturkunde, ii. p. 193; and Rosenmller, Bibl. Althk. iv. 1, p. 217). The divine promise closes in Hos 14:9 with an appeal to Israel to renounce idols altogether, and hold fast by the Lord alone as the source of its life. Ephraim is a vocative, and is followed immediately by what the Lord has to say to Ephraim, so that we may supply memento in thought. מה־לּי עוד לע, what have I yet to do with idols? (for this phrase, compare Jer 2:18); that is to say, not "I have now to contend with thee on account of the idols (Schmieder), nor "do not place them by my side any more" (Ros.); but, "I will have nothing more to do with idols," which also implies that Ephraim is to have nothing more to do with them. To this there is appended a notice of what God has done and will do for Israel, to which greater prominence is given by the emphatic אני: I, I hearken (‛ânı̄thı̄ a prophetic perfect), and look upon him. שׁוּר, to look about for a person, to be anxious about him, or care for him, as in Job 24:15. The suffix refers to Ephraim. In the last clause, God compares Himself to a cypress becoming green, not only to denote the shelter which He will afford to the people, but as the true tree of life, on which the nation finds its fruits—a fruit which nourishes and invigorates the spiritual life of the nation. The salvation which this promise sets before the people when they shall return to the Lord, is indeed depicted, according to the circumstances and peculiar views prevailing under the Old Testament, as earthly growth and prosperity; but its real nature is such, that it will receive a spiritual fulfilment in those Israelites alone who are brought to belief in Jesus Christ.


  Hosea 14:9


  Hos 14:9 (10) contains the epilogue to the whole book. "Who is wise, that he may understand this? understanding, that he may discern it? For the ways of Jehovah are straight, and the righteous walk therein: but the rebellious stumble in them." The pronoun אלּה and the suffix to ידעם refer to everything that the prophet has laid before the people in his book for warning, for reproof, for correction, for chastening in righteousness. He concludes by summing up the whole substance of his teaching in the one general sentence, which points back to Deu 32:4 : The ways of the Lord are straight. "The ways of Jehovah" (darkhē Yehōvâh) are the ways taken by God in the guidance and government of men; not only the ways which He prescribes for them, but also His guidance of them. These ways lead some to life and others to death, according to the different attitudes which men assume towards God, as Moses announced to all the Israelites that they would (Deu 30:19-20), and as the Apostle Paul assured the church at Corinth that the gospel of Jesus also would (Co1 1:18).


  Joel


  Introduction


  1. Person and Times of the Prophet Joel


  Joel (יואל, i.e., whose God is Jehovah, Ἰωήλ) is distinguished from other men of the same name, which occurs very frequently (e.g., Sa1 8:2; Ch1 4:35; Ch1 5:4; Ch1 8:12; Ch1 6:21; Ch1 7:3; Ch2 29:12; Neh 11:9), by the epithet "son of Pethuel" (פּתוּאל, the open-heartedness or sincerity of God). Nothing is known of the circumstances connected with his life, since the traditional legends as to his springing from Bethom (Βηθών, al. Θεβυράν in Ps. Epiph.), or Bethomeron in the tribe of Reuben (Ps. Doroth.), are quite unsupported. All that can be inferred with any certainty from his writings is, that he lived in Judah, and in all probability prophesied in Jerusalem. The date of his ministry is also a disputed point; though so much is certain, namely, that he did not live in the reign of Manasseh or Josiah, or even later, as some suppose, but was one of the earliest of the twelve minor prophets. For even Amos (Amo 1:2) commences his prophecy with a passage from Joel (Joe 3:16), and closes it with the same promises, adopting in Joel 9:13 the beautiful imagery of Joel, of the mountains dripping with new wine, and the hills overflowing (Joe 3:18). And Isaiah, again, in his description of the coming judgment in ch. 13, had Joel in his mind; and in v. 6 he actually borrows a sentence from his prophecy (Joe 1:15), which is so peculiar that the agreement cannot be an accidental one. Consequently, Joel prophesied before Amos, i.e., before the twenty-seven years of the contemporaneous reigns of Uzziah and Jeroboam II. How long before, can only be inferred with any degree of probability from the historical circumstances to which he refers in his prophecy. The only enemies that he mentions besides Egypt and Edom (Joe 3:19), as those whom the Lord would punish for the hostility they had shown towards the people of God, are Tyre and Zidon, and the coasts of Philistia (Joe 3:4); but not the Syrians, who planned an expedition against Jerusalem after the conquest of Gath, which cost Joash not only the treasures of the temple and palace, but his own life also (Kg2 12:18.; Ch2 24:23.), on account of which Amos predicted the destruction of the kingdom of Syria, and the transportation of the people to Assyria (Amo 1:3-5). But inasmuch as this expedition of the Syrians was not "directed against the Philistines, so that only a single detachment made a passing raid into Judah on their return," as Hengstenberg supposes, but was a direct attack upon the kingdom of Judah, to which the city of Gath, that Rehoboam had fortified, may still have belonged (see at Kg2 12:18-19), and inflicted a very severe defeat upon Judah, Joel would surely have mentioned the Syrians along with the other enemies of Judah, if he had prophesied after that event. And even if the absence of any reference to the hostility of the Syrians towards Judah is not strictly conclusive when taken by itself, it acquires great importance from the fact that the whole character of Joel's prophecy points to the times before Amos and Hosea. We neither meet with any allusion to the sins which Hosea and Amos condemn on the part of Judah, and which brought about the Assyrian judgment; nor is idolatry, as it prevailed under Joram, Ahaziah, and Athaliah, ever mentioned at all; but, on the contrary, the Jehovah-worship, which Jehoiada the high priest restored when Joash ascended the throne (Kg2 11:17.; Ch2 23:16.), is presupposed with all its well-regulated and priestly ceremonial. These circumstances speak very decidedly in favour of the conclusion that the first thirty years of the reign of Joash, during which the king had Jehoiada the high priest for his adviser, are to be regarded as the period of Joel's ministry. No well-founded objection can be brought against this on account of the position which his book occupies among the minor prophets, since there is no ground for the opinion that the writings of the twelve minor prophets are arranged with a strict regard to chronology.


  2. The Book of Joel


  The writings of Joel contain a connected prophetic proclamation, which is divided into two equal halves by Joe 2:18 and Joe 2:19. In the first half the prophet depicts a terrible devastation of Judah by locusts and scorching heat; and describing this judgment as the harbinger, or rather as the dawn, of Jehovah's great day of judgment, summons the people of all ranks to a general day of penitence, fasting, and prayer, in the sanctuary upon Zion, that the Lord may have compassion upon His nation (Joel 1:2-2:17). In the second half there follows, as the divine answer to the call of the people to repentance, the promise that the Lord will destroy the army of locusts, and bestow a rich harvest blessing upon the land by sending early and latter rain (Joe 2:19-27), and then in the future pour out His Spirit upon all flesh (Joe 2:28-32), and sit in judgment upon all nations, who have scattered His people and divided His land among them, and reward them according to their deeds; but that He will shelter His people from Zion, and glorify His land by rivers of abundant blessing (ch. 3). These two halves are connected together by the statement that Jehovah manifests the jealousy of love for His land, and pity towards His people, and answers them (Joe 2:18-19). So far the commentators are all agreed as to the contents of the book. But there are differences of opinion, more especially as to the true interpretation of the first half,—namely, whether the description of the terrible devastation by locusts is to be understood literally or allegorically.


  The decision of this question depends upon the reply that is given to the prior question, whether Joel 1:2-2:17 contains a description of a present or a future judgment. If we observe, first of all, that the statement in Joe 2:18 and Joe 2:19, by which the promise is introduced, is expressed in four successive imperfects with Vav. consec. (the standing form for historical narratives), there can be no doubt whatever that this remark contains a historical announcement of what has taken place on the part of the Lord in consequence of the penitential cry of the people. And if this be established, it follows still further that the first half of our book cannot contain the prediction of a strictly future judgment, but must describe a calamity which has at any rate in part already begun. This is confirmed by the fact that the prophet from the very outset (Joe 1:2-4) described the devastation of the land by locusts as a present calamity, on the ground of which he summons the people to repentance. As Joel begins with an appeal to the old men, to see whether such things have happened in their own days, or the days of their fathers, and to relate them to their children and children's children, and then describes the thing itself with simple perfects, יתר הגּזם אכל וגו, it is perfectly obvious that he is not speaking of something that is to take place in the future, but of a divine judgment that has been inflicted already.


  It is true that the prophets frequently employ preterites in their description of future events, but there is no analogous example that can be found of such a use of them as we find here in Joe 1:2-4; and the remark made by Hengstenberg, to the effect that we find the preterites employed in exactly the same manner in ch. 3, is simply incorrect. But if Joel had an existing calamity before his eye, and depicts it in Joe 1:2., the question in dispute from time immemorial, whether the description is to be understood allegorically or literally, is settled in favour of the literal view. "An allegory must contain some significant marks of its being so. Where these are wanting, it is arbitrary to assume that it is an allegory at all." And we have no such marks here, as we shall show in our exposition in detail. "As it is a fact established by the unanimous testimony of the most credible witnesses, that wherever swarms of locusts descend, all the vegetation in the fields immediately vanishes, just as if a curtain had been rolled up; that they spare neither the juicy bark of woody plants, nor the roots below the ground; that their cloud-like swarms darken the air, and render the sun and even men at a little distance off invisible; that their innumerable and closely compact army advances in military array in a straight course, most obstinately maintained; that it cannot be turned back or dispersed, either by natural obstacles or human force; that on its approach a loud roaring noise is heard like the rushing of a torrent, a waterfall, or a strong wind; that they no sooner settle to eat, than you hear on all sides the grating sound of their mandibles, and, as Volney expresses it, might fancy that you heard the foraging of an invisible army;—if we compare these and other natural observations with the statements of Joel, we shall find everywhere the most faithful picture, and nowhere any hyperbole requiring for its justification and explanation that the army of locusts should be paraphrased into an army of men; more especially as the devastation of a country by an army of locusts is far more terrible than that of an ordinary army; and there is no allusion, either expressed or hinted at, to a massacre among the people. And if we consider, still further, that the migratory locusts (Acridium migratorium, in Oken, Allg. Naturgesch. v. 3, p. 1514ff.) find their grave sometimes in dry and barren steppes, and sometimes in lakes and seas, it is impossible to comprehend how the promise in Joe 2:20—one part of the army now devastating Judah shall be hurled into the southern desert, the van into the Dead Sea, and the rear into the Mediterranean—can harmonize with the allegorical view" (Delitzsch).


  The only thing that appears to favour the idea that the locusts are used figuratively to represent hostile armies, is the circumstance that Joel discerns in the devastation of the locusts as depicted by him, the drawing near or coming of the day of the Lord (Joe 1:15; Joe 2:1), connected with the fact that Isaiah speaks of the judgment upon Baal, which was accomplished by a hostile army, in the words of Joel (Joe 1:15; see Isa 13:6). But on closer examination, this appearance does not rise into reality. It is true that by the "day of Jehovah" we cannot understand a different judgment from the devastation of the locusts, since such a supposition would be irreconcilable with Joe 2:1. But the expression, "for the day of Jehovah is at hand, and as a destruction from the Almighty does it come," shows that the prophet did not so completely identify the day of the Lord with the plague of locusts, as that it was exhausted by it, but that he merely saw in this the approach of the great day of judgment, i.e., merely one element of the judgment, which falls in the course of ages upon the ungodly, and will be completed in the last judgment. One factor in the universal judgment is the judgment pronounced upon Babylon, and carried out by the Medes; so that it by no means follows from the occurrence of the words of Joel in the prophecy of Isaiah, that the latter put an allegorical interpretation upon Joel's description of the devastation by the locusts.


  But even if there are no conclusive indications or hints, that can be adduced in support of the allegorical interpretation, it cannot be denied, on the other hand, that the description, as a whole, contains something more than a poetical painting of one particular instance of the devastation of Judah by a more terrible swarm of locusts than had ever been known before; that is to say, that it bears an ideal character surpassing the reality,—a fact which is overlooked by such commentators as can find nothing more in the account than the description of a very remarkable plague. The introduction, "Hear this, ye old men; and give ear, all ye inhabitants of the land: hath this been in your days, or in the days of your fathers? Tell ye your children of it, and let your children tell their children, and their children the following generation" (Joe 1:2-3); and the lamentation in v. 9, that the meat-offering and drink-offering have been destroyed from the house of Jehovah; and still more, the picture of the day of the Lord as a day of darkness and of gloominess like the morning red spread over the mountains; a great people and a strong, such as has not been from all eternity, and after which there will be none like to for ever and ever (Joe 2:2),—unquestionably show that Joel not only regarded the plague of locusts that came upon Judah in the light of divine revelation, and as a sign, but described it as the breaking of the Lord's great day of judgment, or that in the advance of the locusts he saw the army of God, at whose head Jehovah marched as captain, and caused His voice, the terrible voice of the Judge of the universe, to be heard in the thunder (Joe 2:11), and that he predicted this coming of the Lord, before which the earth trembles, the heavens shake, and sun, moon, and stars lose their brightness (Joe 2:10), as His coming to judge the world. This proclamation, however, was no production of mere poetical exaggeration, but had its source in the inspiration of the Spirit of God, which enlightened the prophet; so that in the terrible devastation that had fallen upon Judah he discerned one feature of the day of judgment of the Lord, and on the ground of the judgment of God that had been thus experienced, proclaimed that the coming of the Lord to judgment upon the whole world was near at hand. The medium through which this was conveyed to his mind was meditation upon the history of the olden time, more especially upon the judgments through which Jehovah had effected the redemption of His people out of Egypt, in connection with the punishment with which Moses threatened the transgressors of the law (Deu 28:38-39, Deu 28:42),—namely, that locusts should devour their seed, their plants, their fields, and their fruits. Hengstenberg has correctly observed, that the words of Joel in Joe 2:10, "There have not been ever the like," are borrowed from Exo 10:14; but it is not in these words alone that the prophet points to the Egyptian plague of locusts. In the very introduction to his prophecy (Joe 1:2-3), viz., the question whether such a thing has occurred, and the charge, Tell it to your children, etc., there is an unmistakeable allusion to Exo 10:2, where the Lord charges Moses to tell Pharaoh that He will do signs, in order that Pharaoh may relate it to his son and his son's son, and then announces the plague of locusts in these words: "that thy fathers and thy fathers' fathers have not seen such things since their existence upon the earth" (Exo 10:6).


  As the basis of this judgment of God which fell upon Egypt in the olden time, and by virtue of a higher illumination, Joel discerned in the similar judgment that had burst upon Judah in his own time, a type of the coming of Jehovah's great day of judgment, and made it the substratum of his prophecy of the judgment of the wrath of the Lord which would come upon Judah, to terrify the sinners out of their self-security, and impel them by earnest repentance, fasting, and prayer, to implore the divine mercy for deliverance from utter destruction. This description of the coming day of Jehovah, i.e., of the judgment of the world, for which the judgment inflicted upon Judah of the devastation by locusts prepared the way, after the foretype of these occurrences of both the olden and present time, is no allegory, however, in which the heathen nations, by whom the judgments upon the covenant nation that had gone further and further from its God would be executed in the time to come, are represented as swarms of locusts coming one after another and devastating the land of Judah; but it has just the same reality as the plague of locusts through which God once sought to humble the pride of the Egyptian Pharaoh. We are no more at liberty to turn the locusts in the prophecy before us into hostile armies, than to pronounce the locusts by which Egypt was devastated, allegorical figures representing enemies or troops of hostile cavalry. Such a metamorphosis as this is warranted neither by the vision in Amo 7:1-3, where Amos is said to have seen the divine judgment under the figure of a swarm of locusts; nor by that described in Rev 9:3., where locusts which come out of the bottomless pit are commanded neither to hurt the grass nor any green thing, nor any tree, but only to torment men with their scorpion-stings: for even in these visions the locusts are not figurative, representing hostile nations; but on the basis of the Egyptian plague of locusts and of Joel's prophecy, they stand in Amos as a figurative representation of the devastation of the land, and in the Apocalypse as the symbol of a supernatural plague inflicted upon the ungodly. Lastly, another decisive objection to the allegorical interpretation is to be found in the circumstance, that neither in the first nor in the second half of his book does Joel predict the particular judgments which God will inflict in the course of time, partly upon His degenerate people, and partly upon the hostile powers of the world, but that he simply announces the judgment of God upon Judah and the nations of the world in its totality, as the great and terrible day of the Lord, without unfolding more minutely or even suggesting the particular facts in which it will be historically realized. In this respect, the ideality of his prophecy is maintained throughout; and the only speciality given to it is, that in the first half the judgment upon the covenant people is proclaimed, and in the second the judgment upon the heathen nations: the former as the groundwork of a call to repentance; the latter as the final separation between the church of the Lord and its opponents. And this separation between the covenant nation and the powers of the world is founded on fact. The judgment only falls upon the covenant nation when it is unfaithful to its divine calling, when it falls away from its God, and that not to destroy and annihilate it, but to lead it back by means of chastisement to the Lord its God. If it hearken to the voice of its God, who speaks to it in judgments, the Lord repents of the evil, and turns the calamity into salvation and blessing. It was Joel's mission to proclaim this truth in Judah, and turn the sinful nation to its God. To this end he proclaimed to the people, that the Lord was coming to judgment in the devastation that the locusts had spread over the land, and by depicting the great and terrible day of the Lord, called upon them to turn to their God with all their heart. This call to repentance was not without effect. The Lord was jealous for His land, and spared His people (Joe 2:18), and sent His prophets to proclaim the removal of the judgment and the bestowal of a bountiful earthly ad spiritual blessing: viz., for the time immediately ensuing the destruction of the army of locusts, the sending of the teacher for righteousness, and a plentiful fall of rain for the fruitful supply of the fruits of the ground (Joe 2:19, Joe 2:27); and in the more remote future, the pouring out of His Spirit upon the whole congregation, and on the day of the judgment upon all nations the deliverance and preservation of His faithful worshippers; and finally, after the judgment, the transformation and eternal glory of Zion (Joel 2:28-3:21). Here, again, the ideality of the prophetic announcement is maintained throughout, although a distinction is made between the inferior blessing in the immediate future, and the higher benediction of the church of God at a more distant period. The outpouring of the Spirit of God upon all flesh is followed, without any intervening link, by the announcement of the coming of the terrible day of the Lord, as a day of judgment upon all nations, including those who have shown themselves hostile to Judah, either in Joel's own time or a little while before. The nations are gathered together in the valley of Jehoshaphat, and there judged by Jehovah through His mighty heroes; but the sons of Israel are delivered and sheltered by their God. Here, again, all the separate judgments, which fall upon the nations of the world that are hostile to God, during the many centuries of the gradual development of the kingdom of God upon earth, are summed up in one grand judicial act on the day of Jehovah, through which the separation is completely effected between the church of the Lord and its foes, the ungodly power of the world annihilated, and the kingdom of God perfected; but without the slightest hint, that both the judgment upon the nations and the glorification of the kingdom of God will be fulfilled through a succession of separate judgments.


  The book of Joel, therefore, contains two prophetic addresses, which are not only connected together as one work by the historical remark in Joe 2:18-19, but which stand in the closest relation to each other, so far as their contents are concerned, though the one was not delivered to the people directly after the other, but the first during the devastation by the locusts, to lead the people to observe the judgment of God and to assemble together in the temple for a service of penitence and prayer; and the second not till after the priests had appointed a day of fasting, penitence, and prayer, in the house of the Lord, in consequence of His solemn call to repentance, and in the name of the people had prayed to the Lord to pity and spare His inheritance. The committal of these addresses to writing did not take place, at any rate, till after the destruction of the army of the locusts, when the land began to recover from the devastation that it had suffered. But whether Joel committed these addresses to writings just as he delivered them to the congregation, and merely linked them together into one single work by introducing the historical remark that unites them, or whether he merely inserted in his written work the essential contents of several addresses delivered after this divine judgment, and worked them up into one connected prophecy, it is impossible to decide with certainty. But there is no doubt whatever as to the composition of the written work by the prophet himself.—For the different commentaries upon the book of Joel, see my Introduction to the Old Testament.


  Joel 1


  I. The Judgment of God, and the Prophet's Call to Repentance—Joel 1:2-2:17


  An unparalleled devastation of the land of Judah by several successive swarms of locusts, which destroyed all the seedlings, all field and garden fruits, all plants and trees, and which was accompanied by scorching heat, induced the prophet to utter a loud lamentation at this unparalleled judgment of God, and an earnest call to all classes of the nation to offer prayer to the Lord in the temple, together with fasting, mourning, and weeping, that He might avert the judgment. In the first chapter, the lamentation has reference chiefly to the ruin of the land (Joel 1:2-20); in the second, the judgment is depicted as a foretype and harbinger of the approaching day of the Lord, which the congregation is to anticipate by a day of public fasting, repentance, and prayer (Joel 2:1-17); so that ch. 1 describes rather the magnitude of the judgment, and ch. 2:1-17 its significance in relation to the covenant nation.


  Lamentation over the Devastation of Judah by Locusts and Drought—Joel 1


  After an appeal to lay to heart the devastation by swarms of locusts, which has fallen upon the land (Joe 1:2-4), the prophet summons the following to utter lamentation over this calamity: first the drunkards, who are to awake (Joe 1:5-7); then the congregation generally, which is to mourn with penitence (Joe 1:8-12); and then the priests, who are to appoint a service of repentance (Joe 1:13-18). For each of these appeals he gives, as a reason, a further description of the horrible calamity, corresponding to the particular appeal; and finally, he sums up his lamentation in a prayer for the deliverance of the land from destruction (Joe 1:19, Joe 1:20).


  Joel 1:1


  Joe 1:1 contains the heading to the book, and has already been noticed in the introduction. Joe 1:2. "Hear this, ye old men; and attend, all ye inhabitants of the land! Has such a thing indeed happened in your days, or in the days of your fathers? Joe 1:1. Ye shall tell your sons of it, and your sons their sons, and their sons the next generation. Joe 1:4. The leavings of the gnawer the multiplier ate, and the leavings of the multiplier the licker ate, and the leavings of the licker the devourer ate." Not only for the purpose of calling the attention of the hearers to his address, but still more to set forth the event of which he is about to speak as something unheard of—a thing that has never happened before, and therefore is a judgment inflicted by God—the prophet commences with the question addressed to the old men, whose memory went the furthest back, and to all the inhabitants of Judah, whether they had ever experienced anything of the kind, or heard of such a thing from their fathers; and with the command to relate it to their children, and grandchildren, and great-grandchildren.


  "The inhabitants of the land" are the inhabitants of Judah, as it was only with this kingdom that Joel was occupied (cf. Joe 1:14 and Joe 2:1). זאת is the occurrence related in Joe 1:4, which is represented by the question "Has this been in your days?" as a fact just experienced. Yether haggâzâm, the leavings of the gnawer, i.e., whatever the gnawer leaves unconsumed of either vegetables or plants. The four names given to the locusts, viz., gâzâm, 'arbeh, yeleq, and châsil, are not the names applied in natural history to four distinct species, or four different generations of locusts; nor does Joel describe the swarms of two successive years, so that "gâzâm is the migratory locust, which visits Palestine chiefly in the autumn, 'arbeh the young brood, yeleq the young locust in the last stage of its transformation, or before changing its skin for the fourth time, and châsı̄l the perfect locust after this last change, so that as the brood sprang from the gâzâm, châsı̄l would be equivalent to gâzâm" (Credner). This explanation is not only at variance with Joe 2:25, where gâzâm stands last, after châsı̄l, but is founded generally merely upon a false interpretation of Nah 3:15-16 (see the passage) and Jer 51:27, where the adjective sâmâr (horridus, horrible), appended to yeleq, from sâmâr, to shudder, by no means refers to the rough, horny, wing-sheath of the young locusts, and cannot be sustained from the usage of the language, It is impossible to point out any difference in usage between gâzâm and châsı̄l, or between these two words and 'arbeh. The word gâzâm, from gâzâm, to cut off (in Arabic, Ethiopic, and the Rabb.), occurs only in this passage, in Joe 2:25, and in Amo 4:9, where it is applied to a swarm of flying locusts, which leave the vine, fig-tree, and olive, perfectly bare, as it is well known that all locusts do, when, as in Amos, the vegetables and field fruits have been already destroyed. 'Arbeh, from râbhâh, to be many, is the common name of the locust, and indeed in all probability of the migratory locust, because this always appears in innumerable swarms. Châsı̄l, from châsal, to eat off, designates the locust (hâ'arbeh), according to Deu 28:38, by its habit of eating off the field crops and tree fruits, and is therefore used in Kg1 8:37; Ch2 6:28; Psa 78:46, as synonymous with hâ'arbeh, and in Isa 33:4 in its stead. Yeleq, from yâlaq = lâqaq, to lick, to lick off, occurs in Psa 105:34 as equivalent to 'arbeh, and in Nahum as synonymous with it; and indeed it there refers expressly to the Egyptian plague of locusts, so that young locusts without wings cannot possibly be thought of. Haggâzâm the gnawer, hayyeleq the licker, hechâsı̄l the devourer, are therefore simply poetical epithets applied to the 'arbeh, which never occur in simple plain prose, but are confined to the loftier (rhetorical and poetical) style. Moreover, the assumption that Joel is speaking of swarms of locusts of two successive years, is neither required by Joe 2:25 (see the comm. on this verse), nor reconcilable with the contents of the verse itself. If the 'arbeh eats what the gâzâm has left, and the yeleq what is left by the 'arbeh, we cannot possibly think of the field and garden fruits of two successive years, because the fruits of the second year are not the leavings of the previous year, but have grown afresh in the year itself.


  The thought is rather this: one swarm of locusts after another has invaded the land, and completely devoured its fruit. The use of several different words, and the division of the locusts into four successive swarms, of which each devours what has been left by its precursor, belong to the rhetorical drapery and individualizing of the thought. The only thing that has any real significance is the number four, as the four kinds of punishment in Jer 15:3, and the four destructive judgments in Eze 14:21, clearly show. The number four, "the stamp of oecumenicity" (Kliefoth), indicates here the spread of the judgment over the whole of Judah in all directions.


  Joel 1:5


  In order that Judah may discern in this unparalleled calamity a judgment of God, and the warning voice of God calling to repentance, the prophet first of all summons the wine-bibbers to sober themselves, and observe the visitation of God. Joe 1:5. "Awake, ye drunken ones, and weep! and howl, all ye drinkers of wine! at the new wine; for it is cut off from your mouth. Joe 1:6. For a people has come up over my land, a strong one, and innumerable: its teeth are lion's teeth, and it has the bite of a lioness. Joe 1:7. It has made my vine a wilderness, and my fig-tree into sticks. Peeling, it has peeled it off, and cast it away: its shoots have grown white." הקיץ to awake out of the reeling of intoxication, as in Pro 23:35. They are to howl for the new wine, the fresh sweet juice of the grape, because with the destruction of the vines it is taken away and destroyed from their mouth. Joe 1:6 and Joe 1:7 announce through whom. In the expression gōi ‛âlâh (a people has come up) the locusts are represented as a warlike people, because they devastate the land like a hostile army. Gōi furnishes no support to the allegorical view. In Pro 30:25-26, not only are the ants described as a people (‛âm), but the locusts also; although it is said of them that they have no king. And ‛âm is synonymous with gōi, which has indeed very frequently the idea of that which is hostile, and even here is used in this sense; though it by no means signifies a heathen nation, but occurs in Zep 2:9 by the side of ‛âm, as an epithet applied to the people of Jehovah (i.e., Israel: see also Gen 12:2). The weapons of this army consist in its teeth, its "bite," which grinds in pieces as effectually as the teeth of the lion or the bite of the lioness (מתלּעות; see at Job 29:17). The suffix attached to ארצי does not refer to Jehovah, but to the prophet, who speaks in the name of the people, so that it is the land of the people of God. And this also applies to the suffixes in גּפני and תּאנתי in Joe 1:7. In the description of the devastation caused by the army of locusts, the vine and fig-tree are mentioned as the noblest productions of the land, which the Lord has given to His people for their inheritance (see at Hos 2:14). לקצפה, εἰς κλασμόν, literally, for crushing. The suffix in chăsâphâh refers, no doubt, simply to the vine as the principal object, the fig-tree being mentioned casually in connection with it. Châsaph, to strip, might be understood as referring simply to the leaves of the vine (cf. Psa 29:9); but what follows shows that the gnawing or eating away of the bark is also included. Hishlı̄kh, to throw away not merely what is uneatable, "that which is not green and contains no sap" (Hitzig), but the vine itself, which the locusts have broken when eating off its leaves and bark. The branches of the vine have become white through the eating off of the bark (sârı̄gı̄m, Gen 40:10).


  Joel 1:8


  The whole nation is to mourn over this devastation. Joe 1:8. "Lament like a virgin girded with sackcloth for the husband of her youth. Joe 1:9. The meat-offering and the drink-offering are destroyed from the house of Jehovah. The priests, the servant of Jehovah. mourn. Joe 1:10. The field is laid waste, the ground mourns: for the corn is laid waste: the new wine is spoiled, the oil decays. Joe 1:11. Turn pale, ye husbandmen; howl, ye vinedressers, over wheat and barley: for the harvest of the field is perished. Joe 1:12. The vine is spoiled, and the fig-tree faded; the pomegranate, also the palm and the apple tree: all the trees of the field are withered away; yea, joy has expired from the children of men." In Joe 1:8 Judah is addressed as the congregation of Jehovah. אלי is the imperative of the verb אלה, equivalent to the Syriac 'elā', to lament. The verb only occurs here. The lamentation of the virgin for the בּעל נעוּריה, i.e., the beloved of your youth, her bridegroom, whom she has lost by death (Isa 54:6), is the deepest and bitterest lamentation. With reference to חגרת־שׂק, see Delitzsch on Isa 3:24. The occasion of this deep lamentation, according to Joe 1:9, is the destruction of the meat-offering and drink-offering from the house of the Lord, over which the servants of Jehovah mourn. The meat and drink offerings must of necessity cease, because the corn, the new wine, and the oil are destroyed through the devastation of the field and soil. Hokhrath minchâh does not affirm that the offering of the daily morning and evening sacrifice (Exo 29:38-42)—for it is to this that מנחה ונסך chiefly, if not exclusively, refers—has already ceased; but simply that any further offering is rendered impossible by the failure of meal, wine, and oil. Now Israel could not suffer any greater calamity than the suspension of the daily sacrifice; for this was a practical suspension of the covenant relation—a sign that God had rejected His people. Therefore, even in the last siege of Jerusalem by the Romans, the sacrificial worship was not suspended till it had been brought to the last extremity; and even then it was for the want of sacrificers, and not of the material of sacrifice (Josephus, de bell. Jud. vi. 2, 1). The reason for this anxiety was the devastation of the field and land (Joe 1:10); and this is still further explained by a reference to the devastation and destruction of the fruits of the ground, viz., the corn, i.e., the corn growing in the field, so that the next harvest would be lost, and the new wine and oil, i.e., the vines and olive-trees, so that they could bear no grapes for new wine, and no olives for oil. The verbs in Joe 1:11 are not perfects, but imperatives, as in the fifth verse. הבישׁ has the same meaning as bōsh, as in Jer 2:26; Jer 6:15, etc., to stand ashamed, to turn pale with shame at the disappointment of their hope, and is probably written defectively, without ו, to distinguish it from הובישׁ, the hiphil of יבשׁ, to be parched or dried up (Joe 1:10 and Joe 1:12). The hope of the husbandmen was disappointed through the destruction of the wheat and barley, the most important field crops. The vine-growers had to mourn over the destruction of the vine and the choice fruit-trees (Joe 1:12), such as the fig and pomegranate, and even the date-palm (gam-tâmâr), which has neither a fresh green rind nor tender juicy leaves, and therefore is not easily injured by the locusts so as to cause it to dry up; and tappūăch, the apple-tree, and all the trees of the field, i.e., all the rest of the trees, wither. "All trees, whether fruit-bearing or not, are consumed by the devastating locusts" (Jerome). In the concluding clause of Joe 1:12, the last and principal ground assigned for the lamentation is, that joy is taken away and withered from the children of men (hōbbı̄sh min, constr. praegn.). כּי introduces a reason here as elsewhere, though not for the clause immediately preceding, but for the הבישׁוּ and הילילוּ in Joe 1:11, the leading thought in both verses; and we may therefore express it by an emphatic yea.


  Joel 1:13


  The affliction is not removed by mourning and lamentation, but only through repentance and supplication to the Lord, who can turn away all evil. The prophet therefore proceeds to call upon the priests to offer to the Lord penitential supplication day and night in the temple, and to call the elders and all the people to observe a day of fasting, penitence, and prayer; and then offers supplication himself to the Lord to have compassion upon them (Joe 1:19). From the motive assigned for this appeal, we may also see that a terrible drought had been associated with the devastation by the locusts, from which both man and beast had endured the most bitter suffering, and that Joel regarded this terrible calamity as a sign of the coming of the day of the Lord. Joe 1:13. "Gird yourselves, and lament, ye priests; howl, ye servants of the altar; come, pass the night in sackcloth, ye servants of my God: for the meat-offering and drink-offering are withdrawn from the house of your God. Joe 1:14. Sanctify a fast, call out an assembly, assemble the elders, all ye inhabitants of the land, at the house of Jehovah your God, and cry to Jehovah." From what follows we must supply bassaqqı̄m (with sackcloth) to chigrū (gird yourselves). Gird yourselves with mourning apparel, i.e., put it on (see Joe 1:8). In this they are to pass the night, to offer supplication day and night, or incessantly, standing between the altar and the porch (Joe 2:17). "Servants of my God," i.e., of the God whose prophet I am, and from whom I can promise you a hearing. The reason assigned for this appeal is the same as for the lamentation in Joe 1:9. But it is not the priests only who are to pray incessantly to the Lord; the elders and all the people are to do the same. קדּשׁ צום, to sanctify a fast, i.e., to appoint a holy fast, a divine service of prayer connected with fasting. To this end the priests are to call an ‛ătsârâh, i.e., a meeting of the congregation for religious worship. ‛Atsârâh, or ‛ătsereth, πανήγυρις, is synonymous with מקרא קודשׁ in Lev 23:36 (see the exposition of that passage). In what follows, כּל־ישׁבי ה is attached ἀσυνδέτως to זקנים; and the latter is not a vocative, but an accusative of the object. On the other hand, בּית יהוה is an accus. loci, and dependent upon אספוּ. זעק, to cry, used of loud and importunate prayer. It is only by this that destruction can still be averted.


  Joel 1:15


  "Alas for the day! for the day of Jehovah is near, and it comes like violence from the Almighty." This verse does not contain words which the priests are to speak, so that we should have to supply לאמר, like the Syriac and others, but words of the prophet himself, with which he justifies the appeal in Joe 1:13 and Joe 1:14. ליּום is the time of the judgment, which has fallen upon the land and people through the devastation by the locusts. This "day" is the beginning of the approaching day of Jehovah, which will come like a devastation from the Almighty. Yōm Yehōvâh is the great day of judgment upon all ungodly powers, when God, as the almighty ruler of the world, brings down and destroys everything that has exalted itself against Him; thus making the history of the world, through His rule over all creatures in heaven and earth, into a continuous judgment, which will conclude at the end of this course of the world with a great and universal act of judgment, through which everything that has been brought to eternity by the stream of time unjudged and unadjusted, will be judged and adjusted once for all, to bring to an end the whole development of the world in accordance with its divine appointment, and perfect the kingdom of God by the annihilation of all its foes. (Compare the magnificent description of this day of the Lord in Isa 2:12-21.) And accordingly this particular judgment—through which Jehovah on the one hand chastises His people for their sins, and on the other hand destroys the enemies of His kingdom—forms one element of the day of Jehovah; and each of these separate judgment is a coming of that day, and a sign of His drawing near. This day Joel saw in the judgment that came upon Judah in his time, keshōd misshaddai, lit., like a devastation from the Almighty,—a play upon the words (since shōd and shaddai both come from shâdad), which Rckert renders, though somewhat too freely, by wie ein Graussen vom grossen Gott. כ is the so-called כ veritatis, expressing a comparison between the individual and its genus or its idea. On the relation between this verse and Isa 13:6, see the Introduction.


  Joel 1:16


  "Is not the food destroyed before our eyes, joy and exulting from the house of our God? Joe 1:17. The grains have mouldered under their clods, the storehouses are desolate, the barns have fallen down; because the corn is destroyed. Joe 1:18. How the cattle groan! the herds of oxen are bewildered, for no pasture was left for them; even the flocks of sheep suffer." As a proof that the day of the Lord is coming like a devastation from the Almighty, the prophet points in Joe 1:16 to the fact that the food is taken away before their eyes, and therewith all joy and exulting from the house of God. "The food of the sinners perishes before their eyes, since the crops they looked for are snatched away from their hands, and the locust anticipates the reaper" (Jerome). אכל, food as the means of sustenance; according to Joe 1:19, corn, new wine, and oil. The joy is thereby taken from the house of Jehovah, inasmuch as, when the crops are destroyed, neither first-fruits nor thank-offerings can be brought to the sanctuary to be eaten there at joyful meals (Deu 12:6-7; Deu 16:10-11). And the calamity became all the more lamentable, from the fact that, in consequence of a terrible drought, the seed perished in the earth, and consequently the prospect of a crop the following year entirely disappeared. The prophet refers to this in Joe 1:17, which has been rendered in extremely different ways by the lxx, Chald., and Vulg., on account of the ̔απ. λεγ. עבשׁוּ, פּרדות, and מגרפות (compare Pococke, ad h. l.). עבשׁ signifies to moulder away, or, as the injury was caused by dryness and heat, to dry up; it is used here of grains of corn which lose their germinating power, from the Arabic ‛bs, to become dry or withered, and the Chaldee עפשׁ, to get mouldy. Perudōth, in Syriac, grains of corn sowed broadcast, probably from pârad, to scatter about. Megrâphōth, according to Ab. Esr., clods of earth (compare Arab. jurf, gleba terrai), from gâraph, to wash away (Jdg 5:21) a detached piece of earth. If the seed-corn loses its germinating power beneath the clod, no corn-harvest can be looked for. The storehouses ('ōtsârōth; cf. Ch2 32:27) moulder away, and the barns (mammegurâh with dag. dirim. = megūrâh in Hag 2:19) fall, tumble to pieces, because being useless they are not kept in proper condition. The drought also deprives the cattle of their pasture, so that the herds of oxen and flocks of sheep groan and suffer with the rest from the calamity. בּוּך, niphal, to be bewildered with fear. 'Ashēm, to expiate, to suffer the consequences of men's sin.


  The fact, that even irrational creatures suffer along with men, impels the prophet to pray for help to the Lord, who helps both man and beast (Psa 36:7). Joe 1:19. "To Thee, O Jehovah, do I cry: for fire has devoured the pastures of the wilderness, and flame has consumed all the trees of the field. Joe 1:20. Even the beasts of the field cry unto Thee; for the water-brooks are dried up, and fire has devoured the pastures of the wilderness." Fire and flame are the terms used by the prophet to denote the burning heat of the drought, which consumes the meadows, and even scorches up the trees. This is very obvious from the drying up of the water-brooks (in Joe 1:20). For Joe 1:20, compare Jer 14:5-6. In Jer 14:20 the address is rhetorically rounded off by the repetition of ואשׁ אכלה וגו from Jer 14:19.


  Joel 2


  Joel


  Summons to Penitential Prayer for the Removal of the Judgment—Joel 2:1-17


  This section does not contain a fresh or second address of the prophet, but simply forms the second part of his sermon of repentance, in which he repeats with still greater emphasis the command already hinted at in Joe 1:14-15, that there should be a meeting of the congregation for humiliation and prayer, and assigns the reason in a comprehensive picture of the approach of Jehovah's great and terrible judgment-day (Joe 2:1-11), coupled with the cheering assurance that the Lord will still take compassion upon His people, according to His great grace, if they will return to Him with all their heart (Joe 2:12-14); and then closes with another summons to the whole congregation to assemble for this purpose in the house of the Lord, and with instructions how the priests are to pray to the Lord (Joe 2:15-17).


  Joel 2:1


  By blowing the far-sounding horn, the priests are to make known to the people the coming of the judgment, and to gather them together in the temple to pray. Joe 2:1. "Blow ye the trumpet upon Zion, and cause it to sound upon my holy mountain! All the inhabitants of the land shall tremble; for the day of Jehovah cometh, for it is near." That this summons is addressed to the priests, is evident from Joe 2:15, compared with Joe 2:14. On tiq‛ū shōphâr and hârı̄‛ū, see at Hos 5:8. "Upon Zion," i.e., from the top of the temple mountain. Zion is called the holy mountain, as in Psa 2:6, because the Lord was there enthroned in His sanctuary, on the summit of Moriah, which He claimed as His own. Râgaz, to tremble, i.e., to start up from their careless state (Hitzig). On the expression, "for the day of Jehovah cometh," see Joe 1:15. By the position of בּוא at the head of the sentence, and that in the perfect בּא instead of the imperfect, as in Joe 1:15, the coming of the day of Jehovah is represented as indisputably certain. The addition of kı̄ qârōbh (for it is near) cannot be accounted for, however, from the fact that in the spiritual intuition of the prophet this day had already come, whereas in reality it was only drawing near (Hengstenberg); for such a separation as this between one element of prophesying and another is inconceivable. The explanation is simply, that the day of the Lord runs throughout the history of the kingdom of God, so that it occurs in each particular judgment: not, however, as fully manifested, but simply as being near or approaching, so far as its complete fulfilment is concerned. Joel now proclaims the coming of the day in its full completion, on the basis of the judgment already experienced, as the approach of a terrible army of locusts that darkens the land, at the head of which Jehovah is riding in all the majesty of the Judge of the world. The description is divided into three strophes thus: he first of all depicts the sight of this army of God, as seen afar off, and its terrible appearance in general (Joe 2:2 and Joe 2:3); then the appearance and advance of this mighty army (Joe 2:4-6); and lastly, its irresistible power (Joe 2:7-11); and closes the first strophe with a figurative description of the devastation caused by this terrible army, whilst in the second and third he gives prominence to the terror which they cause among all nations, and over all the earth.


  Joel 2:2


  "A day of darkness and obscurity, a day of clouds and cloudy night: like morning dawn spread over the mountains, a people great and strong: there has not been the like from all eternity, nor will there be after it even to the years of generation and generation. Joe 2:3. Before it burneth fire, and behind it flameth flame: the land before it as the garden of Eden, and behind it like a desolate wilderness; and even that which escaped did not remain to it." With four words, expressing the idea of darkness and obscurity, the day of Jehovah is described as a day of the manifestation of judgment. The words חשׁך ענן וערפל are applied in Deu 4:11 to the cloudy darkness in which Mount Sinai was enveloped, when Jehovah came down upon it in the fire; and in Exo 10:22, the darkness which fell upon Egypt as the ninth plague is called אפלה. כּשׁחר וגו does not belong to what precedes, nor does it mean blackness or twilight (as Ewald and some Rabbins suppose), but "the morning dawn." The subject to pârus (spread) is neither yōm (day), which precedes it, nor ‛am (people), which follows; for neither of these yields a suitable thought at all. The subject is left indefinite: "like morning dawn is it spread over the mountains." The prophet's meaning is evident enough from what follows. He clearly refers to the bright glimmer or splendour which is seen in the sky as a swarm of locusts approaches, from the reflection of the sun's rays from their wings.


  With עם רב ועצוּם (a people great and strong) we must consider the verb בּא (cometh) in Exo 10:1 as still retaining its force. Yōm (day) and ‛âm (people) have the same predicate, because the army of locusts carries away the day, and makes it into a day of cloudy darkness. The darkening of the earth is mentioned in connection with the Egyptian plague of locusts in Exo 10:15, and is confirmed by many witnesses (see the comm. on Ex. l.c.). The fire and the flame which go both before and behind the great and strong people, viz., the locusts, cannot be understood as referring to the brilliant light kindled as it were by the morning dawn, which proceeds from the fiery armies of the vengeance of God, i.e., the locusts (Umbreit), nor merely to the burning heat of the drought by which everything is consumed (Joe 1:19); but this burning heat is heightened here into devouring flames of fire, which accompany the appearing of God as He comes to judgment at the head of His army, after the analogy of the fiery phenomena connected with the previous manifestations of God, both in Egypt, where a terrible hail fell upon the land before the plague of locusts, accompanied by thunder and balls of fire (Exo 9:23-24), and also at Sinai, upon which the Lord came down amidst thunder and lightning, and spoke to the people out of the fire (Exo 19:16-18; Deu 4:11-12). The land, which had previously resembled the garden of paradise (Gen 2:8), was changed in consequence into a desolate wilderness. פּליטה does not mean escape or deliverance, either here or in Oba 1:17, but simply that which has run away or escaped. Here it signifies that part of the land which has escaped the devastation; for it is quite contrary to the usage of the language to refer לו, as most commentators do, to the swarm of locusts, from which there is no escape, no deliverance (cf. Sa2 15:14; Jdg 21:17; Ezr 9:13, in all of which ל refers to the subject, to which the thing that escaped was assigned). Consequently לו can only refer to הארץ. The perfect היתה stands related to אחריו, according to which the swarm of locusts had already completed the devastation.


  Joel 2:4


  In Joe 2:4-6 we have a description of this mighty army of God, and of the alarm caused by its appearance among all nations. Joe 2:4. "Like the appearance of horses is its appearance; and like riding-horses, so do they run. Joe 2:5. Like rumbling of chariots on the tops of the mountains do they leap, like the crackling of flame which devours stubble, like a strong people equipped for conflict. Joe 2:6. Before it nations tremble; all faces withdraw their redness." The comparison drawn between the appearance of the locusts and that of horses refers chiefly to the head, which, when closely examined, bears a strong resemblance to the head of a horse, as Theodoret has already observed; a fact which gave rise to their being called Heupferde (hay-horses) in German. In Joe 2:4 the rapidity of their motion is compared to the running of riding-horses (pârâshı̄m); and in Joe 2:5 the noise caused by their springing motion to the rattling of chariots, the small two-wheeled war-chariots of the ancients, when driven rapidly over the rough mountain roads. The noise caused by their devouring the plants and shrubs is also compared to the burning of a flame over a stubble-field that has been set on fire, and their approach to the advance of a war force equipped for conflict. (Compare the adoption and further expansion of these similes in Rev 9:7, Rev 9:9). At the sight of this terrible army of God the nations tremble, so that their faces grow pale. ‛Ammı̄m means neither people (see at Kg1 22:28) nor the tribes of Israel, but nations generally. Joel is no doubt depicting something more here than the devastation caused by the locusts in his own day. There are differences of opinion as to the rendering of the second hemistich, which Nahum repeats in Joe 2:11. The combination of פּארוּר with פּרוּר, a pot (Chald., Syr., Jer., Luth., and others), is untenable, since פּרוּר comes from פּרר, to break in pieces, whereas פּארוּר (= פּארוּר) is from the root פאר, piel, to adorn, beautify, or glorify; so that the rendering, "they gather redness," i.e., glow with fear, which has an actual but not a grammatical support in Isa 13:8, is evidently worthless. We therefore understand פּארוּר, as Ab. Esr., Abul Wal., and others have done, in the sense of elegantia, nitor, pulchritudo, and as referring to the splendour or healthy ruddiness of the cheeks, and take קבּץ ekat dn as an intensive form of קבץ, in the sense of drawing into one's self, or withdrawing, inasmuch as fear and anguish cause the blood to fly from the face and extremities to the inward parts of the body. For the fact of the face turning pale with terror, see Jer 30:6.


  Joel 2:7


  In Joe 2:7-10 the comparison of the army of locusts to a well-equipped army is carried out still further; and, in the first place, by a description of the irresistible force of its advance. Joe 2:7. "They run like heroes, like warriors they climb the wall; every one goes on its way, and they do not change their paths. Joe 2:8. And they do not press one another, they go every one in his path; and they fall headlong through weapons, and do not cut themselves in pieces. Joe 2:9. They run about in the city, they run upon the wall, they climb into the houses, they come through the windows like a thief." This description applies for the most part word for word to the advance of the locusts, as Jerome (in loc.) and Theodoret (on Joe 2:8) attest from their own observation.


  They run like heroes—namely, to the assault: רוּץ referring to an attack, as in Job 15:26 and Psa 18:30, "as their nimbleness has already been noticed in Joe 2:4" (Hitzig). Their climbing the walls also points to an assault. Their irresistible march to the object of their attack is the next point described. No one comes in another's way; they do not twist (עבט) their path, i.e., do not diverge either to the right hand or to the left, so as to hinder one another. Even the force of arms cannot stop their advance. שׁלח is not a missile, telum, missile (Ges. and others), but a weapon extended or held in front (Hitzig); and the word is not only applied to a sword (Ch2 23:10; Neh 4:11), but to weapons of defence (Ch2 32:5). בּצע, not "to wound themselves" (= פּצע), but "to cut in pieces," used here intransitively, to cut themselves in pieces. This does no doubt transcend the nature even of the locust; but it may be explained on the ground that they are represented as an invincible army of God.


  On the other hand, the words of Joe 2:9 apply, so far as the first half is concerned, both to the locusts and to an army (cf. Isa 33:4; Nah 2:5); whereas the second half applies only to the former, of which Theodoret relates in the passage quoted just now, that he has frequently seen this occur (compare also Exo 10:6).


  Joel 2:10


  The whole universe trembles at this judgment of God. Joe 2:10. "Before it the earth quakes, the heavens tremble: sun and moon have turned black, and the stars have withdrawn their shining. Joe 2:11. And Jehovah thunders before His army, for His camp is very great, for the executor of His word is strong; for the day of Jehovah is great and very terrible, and who can endure it?" The remark of Jerome on Joe 2:10, viz., that "it is not that the strength of the locusts is so great that they can move the heavens and shake the earth, but that to those who suffer from such calamities, from the amount of their own terror, the heavens appear to shake and the earth to reel," is correct enough so far as the first part is concerned, but it by no means exhausts the force of the words. For, as Hitzig properly observes, the earth could only quake because of the locusts when they had settled, and the heavens could only tremble and be darkened when they were flying, so that the words would in any case be very much exaggerated. But it by no means follows from this, that לפניו is not to be taken as referring to the locusts, like מפּניו in Joe 2:6, but to the coming of Jehovah in a storm, and that it is to be understood in this sense: "the earth quakes, the air roars at the voice of Jehovah, i.e., at the thunder, and storm-clouds darken the day." For although nâthan qōlō (shall utter His voice) in Joe 2:11 is to be understood as referring to the thunder, Joel is not merely describing a storm, which came when the trouble had reached its height and put an end to the plague of locusts (Credner, Hitzig, and others). לפניו cannot be taken in any other sense than that in which it occurs in Joe 2:3; that is to say, it can only refer to "the great people and strong," viz., the army of locusts, like מפּניו. Heaven and earth tremble at the army of locusts, because Jehovah comes with them to judge the world (cf. Isa 13:13; Nah 1:5-6; Jer 10:10). The sun and moon become black, i.e., dark, and the stars withdraw their brightness ('âsaph, withdraw, as in Sa1 14:19), i.e., they let their light shine no more. That these words affirm something infinitely greater than the darkening of the lights of heaven by storm-clouds, is evident partly from the predictions of the judgment of the wrath of the Lord that is coming upon the whole earth and upon the imperial power (Isa 13:10; Eze 32:7), at which the whole fabric of the universe trembles and nature clothes itself in mourning, and partly from the adoption of this particular feature by Christ in His description of the last judgment (Mat 24:29; Mar 13:24-25). Compare, on the other hand, the poetical description of a storm in Psa 18:8., where this feature is wanting. (For further remarks, see at Joe 3:4.) At the head of the army which is to execute His will, the Lord causes His voice of thunder to sound (nâthan qōl, to thunder; cf. Psa 18:14, etc.). The reason for this is given in three sentences that are introduced by kı̄. Jehovah does this because His army is very great; because this powerful army executes His word, i.e., His command; and because the day of judgment is so great and terrible, that no one can endure it, i.e., no one can stand before the fury of the wrath of the Judge (cf. Jer 10:10; Mal 3:1).


  Joel 2:12


  But there is still time to avert the completion of the judgment by sincere repentance and mourning; for God is merciful, and ready to forgive the penitent. Joe 2:12. "Yet even now, is the saying of Jehovah, turn ye to me with all your heart, and with fasting, and with weeping, and with mourning. Joe 2:13. And rend your heart and not your garments, and turn back to Jehovah your God; for He is gracious and merciful, long-suffering, and great in kindness, and suffers Himself to repent of the evil. Joe 2:14. Who knoweth He turns and repents, and leaves behind Him blessing, meat-offering and drink-offering for Jehovah your God?" As the plague of locusts was intended to bring the people to reflect upon their conduct towards the Lord, so was the announcement of the great day of judgment and all its terrors made with no other object than to produce repentance and conversion, and thereby promote the good of the people of God. Joel therefore appends to the threatening of judgment a summons to sincere conversion to the Lord; and this he does by first of all addressing the summons to the people as a saying of Jehovah (v. 12), and then explaining this word of God in the most emphatic manner (vv. 13, 14). The Lord God requires conversion to Himself with all the heart (cf. Sa1 7:3, and Deu 6:5; and for שׂוּב עד, Hos 14:2), associated with deep-rooted penitence on account of sin, which is to be outwardly manifested in fasting and mourning. But lest the people should content themselves with the outward signs of mourning, he proceeds in Joe 2:13 with the warning admonition, "Rend your heart, and not your garments." Rending the heart signifies contrition of heart (cf. Psa 51:19; Eze 36:26). He then assigns the motive for this demand, by pointing to the mercy and grace of God, in the words of Exo 34:6, with which the Lord made known to Moses His inmost nature, except that in the place of ואמת, which we find in this passage, he adds, on the ground of the facts recorded in Eze 32:14 and Sa2 24:16, ונחם על הרעה. On the strength of these facts he hopes, even in the present instance, for forgiveness on the part of God, and the removal of the judgment. "Who knoweth?" equivalent to "perhaps;" not because "too confident a hope would have had in it something offensive to Jehovah" (Hitzig), but "lest perchance they might either despair on account of the magnitude of their crimes, or the greatness of the divine clemency might make them careless" (Jerome).


  ישׁוּב, to turn, sc. from coming to judgment. נהם as in Joe 2:13. השׁאיר אחריו, to leave behind Him, sc. when He returns to His throne in heaven (Hos 5:15). Berâkhâh, a blessing, viz., harvest-produce for a meat-offering and drink-offering, which had been destroyed by the locusts (Joe 1:9, Joe 1:13).


  Joel 2:15


  To make this admonition still more emphatic, the prophet concludes by repeating the appeal for the appointment of a meeting in the temple for prayer, and even gives the litany in which the priests are to offer their supplication. Joe 2:15. "Blow ye the trumpet in Zion, sanctify a fast, proclaim a meeting. Joe 2:16. Gather the people together, sanctify an assembly, bring together the old men, gather together the children and sucklings at the breasts. Let the bridegroom go out of his chamber, and the bride out of her room. Joe 2:17. Between the porch and the altar are the priests, the servants of Jehovah, to weep and say, Spare, O Jehovah, Thy people, and give not up Thine inheritance to shame, so that the heathen scoff at them. Wherefore should men say among the nations, Where is their God?" Joe 2:15 is a literal repetition from Joe 2:1 and Joe 1:14; Joe 1:16 a more detailed expansion of Joe 1:14, in which, first of all, the people generally (עם) are mentioned, and then the objection of the summons explained in the words קדּשׁוּ קהל, "Call a holy meeting of the congregation." But in order that none may think themselves exempt, the people are more precisely defined as old men, children, and sucklings. Even the bride and bridegroom are to give up the delight of their hearts, and take part in the penitential and mournful worship. No age, no rank, is to stay away, because no one, not even the suckling, is free from sin; but all, without exception, are exposed to the judgment. "A stronger proof of the deep and universal guilt of the whole nation could not be found, than that on the great day of penitence and prayer, even new-born infants were to be carried in their arms" (Umbreit). The penitential supplication of the whole nation is to be brought before the Lord by the priests as the mediators of the nation. יבכּוּ in Joe 1:17 is jussive, like יצא in Joe 1:16, though Hitzig disputes this, but on insufficient grounds. The allusion to the priests in the former could only be unsuitable, if they were merely commanded to go to the temple like the rest of the people. But it is not to this that Joe 1:17 refers, but to the performance of their official duty, when the people had assembled for the penitential festival. They were to stand between the porch of the temple and the altar of burnt-offering, i.e., immediately in front of the door of the holy place, and there with tears entreat the Lord, who was enthroned in the sanctuary, not to give up the people of His possession (nachălâh as in Kg1 8:51; cf. Deu 4:20; Deu 32:9) to the reproach of being scoffed at by the heathen. למשׁל־בּם גּוים is rendered by Luther and others, "that heathen rule over them," after the ancient versions; and Psa 106:41; Deu 15:6, and Lam 5:8, might be appealed to in support of this rendering. But although grammatically allowable, it is not required by the parallelism, as Hengstenberg maintains. For even if the reproach of Israel could consist in the fact that they, the inheritance of the Lord, were subjected to the government of heathen, this thought is very remote from the idea of the passage before us, where there is no reference at all in the threatening of punishment to subjection to the heathen, but simply to the devastation of the land. משׁל with ב also signifies to utter a proverb (= to scoff) at any one, for which Ezekiel indeed makes use of משׁל משׁל (Eze 17:2; Eze 18:2, and in Eze 12:23 and Eze 18:3 construed with ב); but it is evident that mâshal was sometimes used alone in this sense, from the occurrence of mōshelı̄m in Num 21:27 as a term applied to the inventors of proverbs, and also of meshōl as a proverb or byword in Job 17:6, whether we take the word as an infinitive or a substantive. This meaning, as Marck observes, is rendered probable both by the connection with חרפּה, and also by the parallel clause which follows, viz., "Wherefore should men among the heathen say," etc., more especially if we reflect that Joel had in his mind not Deu 15:6, which has nothing in common with the passage before us except the verb mâshal, but rather Deu 28:37, where Moses not only threatens the people with transportation to another land for their apostasy from the Lord, and that they shall become "an astonishment, a proverb (mâshâl), and a byword" among all nations, but (Deu 28:38, Deu 28:40-42) also threatens them with the devastation of their seed-crops, their vineyards, and their olive-grounds by locusts. Compare also Kg1 9:7-8, where not only the casting out of Israel among the heathen, but even the destruction of the temple, is mentioned as the object of ridicule on the part of the heathen; also the combination of לחרפּה and למשׁל in Jer 24:9. But Joe 2:19 is decisive in favour of this view of למשׁל בם ג. The Lord there promises that He will send His people corn, new wine, and oil, to their complete satisfaction, and no longer make them a reproach among the nations; so that, according to this, it was not subjugation or transportation by heathen foes that gave occasion to the scoffing of the nations at Israel, but the destruction of the harvest by the locusts. The saying among the nations, "Where is their God?" is unquestionably a sneer at the covenant relation of Jehovah to Israel; and to this Jehovah could offer no inducement, since the reproach would fall back upon Himself. Compare for the fact itself, Exo 32:12; Mic 7:10, and Psa 115:2. Thus the prayer closes with the strongest reason why God should avert the judgment, and one that could not die away without effect.


  Joel 2:18


  Joe 2:18 and Joe 2:19 contain the historical statement, that in consequence of the penitential prayer of the priests, the Lord displayed His mercy to His people, and gave them a promise, the first part of which follows in Joe 2:19-27. Joe 2:18, Joe 2:19. "Then Jehovah was jealous for His land, and had compassion upon His people. And Jehovah answered, and said." The grammar requires that we should take the imperfects with Vav consec. in these clauses, as statements of what actually occurred. The passages in which imperfects with Vav cons. are either really or apparently used in a prophetic announcement of the future, are of a different kind; e.g., in Joe 2:23, where we find one in a subordinate clause preceded by perfects. As the verb ויּען describes the promise which follows, as an answer given by Jehovah to His people, we must assume that the priests had really offered the penitential and supplicatory prayer to which the prophet had summoned them in Joe 2:17. The circumstance that this is not expressly mentioned, neither warrants us in rendering the verbs in Joe 2:17 in the present, and taking them as statements of what the priest really did (Hitzig), nor in changing the historical tenses in Joe 2:18, Joe 2:19 into futures. We have rather simply to supply the execution of the prophet's command between Joe 2:17 and Joe 2:18. קנּא with ל, to be jealous for a person, i.e., to show the jealousy of love towards him, as in Exo 39:25; Zac 1:14 (see at Exo 20:5). חמל as in Exo 2:6; Sa1 23:21. In the answer from Jehovah which follows, the three features in the promise are not given according to their chronological order; but in order to add force to the description, we have first of all, in Joe 2:19, a promise of the relief of the distress at which both man and beast had sighed, and then, in Joe 2:20, a promise of the destruction of the devastator; and it is not till Joe 2:21-23 that the third feature is mentioned in the further development of the promise, viz., the teacher for righteousness. Then finally, in Joe 2:23-27, the fertilizing fall of rain, and the plentiful supply of the fruits of the ground that had been destroyed by the locusts, are more elaborately described, as the first blessing bestowed upon the people.


  Joel 2:19


  The promise runs as follows. Joe 2:19. "Behold, I send you the corn, and the new wine, and the oil, that ye may become satisfied therewith; and will no more make you a reproach among the nations. Joe 2:20. And I will remove the northern one far away from you, and drive him into the land of drought and desert; its van into the front sea, and its rear into the hinder sea: and its stink will ascend, and its corruption ascend, for it has done great things." The Lord promises, first of all, a compensation for the injury done by the devastation, and then the destruction of the devastation itself, so that it may do no further damage. Joe 2:19 stands related to Joe 1:11. Shâlach, to send: the corn is said to be sent instead of given (Hos 2:10), because God sends the rain which causes the corn to grow. Israel shall no longer be a reproach among the nations, "as a poor people, whose God is unable to assist it, or has evidently forsaken it" (Ros.). Marck and Schmieder have already observed that this promise is related to the prayer, that He would not give up His inheritance to the reproach of the scoffings of the heathen (Joe 1:17 : see the comm. on this verse). הצּפוני, the northern one, as an epithet applied to the swarm of locusts, furnishes no decisive argument in favour of the allegorical interpretation of the plague of locusts. For even if locusts generally come to Palestine from the south, out of the Arabian desert, the remark out of the Arabian desert, the remark made by Jerome, to the effect that "the swarms of locusts are more generally brought by the south wind than by the north," shows that the rule is not without its exceptions. "Locusts come and go with all winds" (Oedmann, ii. p. 97). In Arabia, Niebuhr (Beschreib. p. 169) saw swarms of locusts come from south, west, north, and east. Their home is not confined to the desert of Arabia, but they are found in all the sandy deserts, which form the southern boundaries of the lands that were, and to some extent still are, the seat of cultivation, viz., in the Sahara, the Libyan desert, Arabia, and Irak (Credner, p. 285); and Niebuhr (l.c.) saw a large tract of land, on the road from Mosul to Nisibis, completely covered with young locusts. They are also met with in the Syrian desert, from which swarms could easily be driven to Palestine by a north-east wind, without having to fly across the mountains of Lebanon. Such a swarm as this might be called the tsephōnı̄, i.e., the northern one, or northerner, even if the north was not its true home. For it cannot be philologically proved that tsephōnı̄ can only denote one whose home is in the north. Such explanations as the Typhonian, the barbarian, and others, which we meet with in Hitzig, Ewald, and Meier, and which are obtained by alterations of the text or far-fetched etymologies, must be rejected as arbitrary. That which came from the north shall also be driven away by the north wind, viz., the great mass into the dry and desert land, i.e., the desert of Arabia, the van into the front (or eastern) sea, i.e., the Dead Sea (Eze 47:18; Zac 14:8), the rear into the hinder (or western) sea, i.e., the Mediterranean (cf. Deu 11:24). This is, of course, not to be understood as signifying that the dispersion was to take place in all these three directions at one and the same moment, in which case three different winds would blow at the same time; but it is a rhetorical picture of rapid and total destruction, which is founded upon the idea that the wind rises in the north-west, then turns to the north, and finally to the north-east, so that the van of the swarm is driven into the eastern sea, the great mass into the southern desert, and the rear into the western sea. The explanation given by Hitzig and others—namely, that pânı̄m signifies the eastern border, and sōph the western border of the swarm, which covered the entire breadth of the land, and was driven from north to south—cannot be sustained. Joel mentions both the van and the rear after the main body, simply because they both meet with the same fate, both falling into the sea and perishing there; whereupon the dead bodies are thrown up by the waves upon the shore, where their putrefaction fills the air with stench. The perishing of locusts in seas and lakes is attested by many authorities.


  For עלה באשׁו, compare Isa 34:3 and Amo 4:10. צחנה is ἁπ. λεγ.; but the meaning corruption is sustained partly by the parallelism, and partly by the Syriac verb, which means to be dirty. The army of locusts had deserved this destruction, because it had done great things. הגדּיל לעשׂות, to do great things, is affirmed of men or other creatures, with the subordinate idea of haughtiness; so that it not only means he has done a mighty thing, accomplished a mighty devastation, but is used in the same sense as the German grosstun, via. to brag or be proud of one strength. It does not follow from this, however, that the locusts are simply figurative, and represent hostile nations. For however true it may be that sin and punishment presuppose accountability (Hengst., Hvernick), and conclusion drawn from this—namely, that they cannot be imputed to irrational creatures—is incorrect. The very opposite is taught by the Mosaic law, according to which God will punish every act of violence done by beasts upon man (Gen 9:5), whilst the ox which killed a man was commanded to be stoned (Exo 21:28-32).


  Joel 2:21


  This promise is carried out still further in what follows; and Joel summons the earth (Joe 2:21), the beasts of the field (Joe 2:22), and the sons of Zion (Joe 2:23) to joy and exultation at this mighty act of the Lord, by which they have been delivered from the threatening destruction. Joe 2:21. "Fear not, O earth! exult and rejoice: for Jehovah doeth great things! Joe 2:22. Fear ye not, O beasts of the field! for the pastures of the desert become green, for the tree bears its fruit; fig-tree and vine yield their strength. Joe 2:23. And ye sons of Zion, exult and rejoice in the Lord your God; for He giveth you the teacher for righteousness, and causes to come down to you a rain-fall, early rain and latter rain, first of all." The soil had suffered from the drought connected with the swarms of locusts (Joe 1:9); the beasts of the field had groaned on account of the destruction of all the plants and vegetation of every kind (Joe 1:18); the men had sighed over the unparalleled calamity that had befallen both land and people. The prophet here calls to all of them not to fear, but to exult and rejoice, and gives in every case an appropriate reason for the call. In that of the earth, he introduces the thought that Jehovah had done great things—had destroyed the foe that did great things; in that of the beasts, he points to the fresh verdure of the pastures, and the growth of the fruit upon the trees; in that of men, he lays stress upon a double fact, viz., the gift of a teacher for righteousness, and the pouring out of a plentiful rain. In this description we have to notice the rhetorical individualizing, which forms its peculiar characteristic, and serves to explain not only the distinction between the earth, the beasts of the field, and the sons of Zion, but the distribution of the divine blessings among the different members of the creation that are mentioned here. For, so far as the fact itself is concerned, the threefold blessing from God benefits all three classes of the earthly creation: the rain does good not only to the sons of Zion, or to men, but also to animals and to the soil; and so again do the green of the pastures and the fruits of the trees; and lastly, even the הגדּיל יי לעשׂות not only blesses the earth, but also the beasts and men upon it. It is only through overlooking this rhetorico-poetical distribution, that any one could infer from Joe 2:22, that because the fruits are mentioned here as the ordinary food of animals, in direct contrast to Gen 1:28-29, where the fruit of the trees is assigned to men for food, the beasts of the field signify the heathen. The perfects in the explanatory clauses of these three verses are all to be taken alike, and not to be rendered in the preterite in Joe 2:21, and in the present in Joe 2:22 and Joe 2:23. The perfect is not only applied to actions, which the speaker looks upon from his own standpoint as actually completed, as having taken place, or as things belonging to the past, but to actions which the will or the lively fancy of the speaker regards as being as good as completed, in other words, assumes as altogether unconditional and certain, and to which in modern languages we should apply the present (Ewald, 135, a, etc.). The latter is the sense in which it is used here, since the prophet sets forth the divine promise as a fact, which is unquestionably certain and complete, even though its historical realization has only just begun, and extends into the nearer or more remote future. The divine act over which the prophet calls upon them to rejoice, is not to be restricted to the destruction of those swarms of locusts that had at that time invaded Judah, and the revivification of drying nature, but is an act of God that is being constantly repeated whenever the same circumstances occur, or whose influence continues as long as this earth lasts; since it is a tangible pledge, that to all eternity, as is stated in Joe 2:26, Joe 2:27, the people of the Lord will not be put to shame. The "sons of Zion" are not merely the inhabitants of Zion itself, but the dwellers in the capital are simply mentioned as the representatives of the kingdom of Judah. As the plague of locusts fell not upon Jerusalem only, but upon the whole land, the call to rejoicing must refer to all the inhabitants of the land (Joe 1:2, Joe 1:14). They are to rejoice in Jehovah, who has proved Himself to be their God by the removal of the judgment and the bestowal of a fresh blessing.


  This blessing is twofold in its nature. He gives them את־המּורה לצדקה. From time immemorial there has been a diversity of opinion as to the meaning of these words. Most of the Rabbins and earlier commentators have followed the Chaldee and Vulgate, and taken mōreh in the sense of "teacher;" but others, in no small number, have taken it in the sense of "early rain," e.g., Ab. Ezra, Kimchi, Tanch., Calvin, and most of the Calvinistic and modern commentators. But although mōreh is unquestionably used in the last clause of this verse in the sense of early rain; in every other instance this is called yōreh (Deu 11:14; Jer 5:24); for Psa 84:7 cannot be brought into the account since the meaning is disputed. Consequently the conjecture is a very natural one, that in the last clause of the verse Joel selected the form mōreh, instead of yōreh, to signify early rain, simply on account of the previous occurrence of hammōreh in the sense of "teacher," and for the sake of the unison. This rendering of hammōreh is not only favoured by thee article placed before it, since neither mōreh = yōreh (early rain), nor the corresponding and tolerably frequent malqōsh (latter rain), ever has the article, and no reason can be discovered why mōreh should be defined by the article here if it signified early rain; but it is decisively confirmed by the following word לצדקה, which is quite inapplicable to early rain, since it cannot mean either "in just measure," or "at the proper time," or "in becoming manner," as tsedâqâh is only used in the ethical sense of righteousness, and is never met with sensu physico, neither in Sa2 19:29; Neh 2:20, nor in Psa 23:3 and Lev 19:36, where moreover צדק occurs. For מעגּלי צדק (in the Psalm) are not straight or right ways, but ways of righteousness (spiritual ways); and although מאזני צדק, אבני צדק, are no doubt really correct scales and weight-stones, this is simply because they correspond to what is ethically right, so that we cannot deduce from this the idea of correct measure in the case of the rain. Ewald and Umbreit, who both of them recognise the impossibility of proving that tsedâqâh is used in the physical sense of correctness or correct measure, have therefore adopted the rendering "rain for justification," or "for righteousness;" Ewald regarding the rain as a sign that they are adopted again into the righteousness of God, whilst Umbreit takes it as a manifestation of eternal righteousness in the flowing stream of fertilizing grace. But apart from the question, whether these thoughts are in accordance with the doctrine of Scripture, they are by no means applicable here, where the people have neither doubted the revelation of the righteousness of God, nor prayed to God for justification, but have rather appealed to the compassion and grace of God in the consciousness of their sin and guilt, and prayed to be spared and rescued from destruction (Joe 2:13, Joe 2:17). By the "teacher for righteousness," we are to understand neither the prophet Joel only (v. Hofmann), nor the Messiah directly (Abarbanel), nor the idea teacher or collective body of messengers from God (Hengstenberg), although there is some truth at the foundation of all these suppositions. The direct or exclusive reference to the Messiah is at variance wit the context, since all the explanatory clauses in vv. 21-23 treat of blessings or gifts of God, which were bestowed at any rate partially at that particular time. Moreover, in v. 23, the sending of the rain-fall is represented by ויּורד (imperf. c. Vav cons.), if not as the consequence of the sending of the teacher for righteousness, at any rate as a contemporaneous event. These circumstances apparently favour the application of the expression to the prophet Joel. Nevertheless, it is by no means probable that Joel describes himself directly as the teacher for righteousness, or speaks of his being sent to the people as the object of exultation. No doubt he had induced the people to turn to the Lord, and to offer penitential supplication for His mercy through his call to repentance, and thereby effected the consequent return of rain and fruitful seasons; but his address and summons would not have had this result, if the people had not been already instructed by Moses, by the priests, and by other prophets before himself, concerning the ways of the Lord. All of these were teachers for righteousness, and are included under hammōreh. Still we must not stop at them. As the blessings of grace, at the reception of which the people were to rejoice, did not merely consist, as we have just observed, in the blessings which came to it at that time, or in Joel's days, but also embraced those which were continually bestowed upon it by the Lord; we must not exclude the reference to the Messiah, to whom Moses had already pointed as the prophet whom the Lord would raise up unto them, and to whom they were to hearken (Deu 18:18-19), but must rather regard the sending of the Messiah as the final fulfilment of this promise. This view answers to the context, if we simply notice that Joel mentions here both the spiritual and material blessings which the Lord is conveying to His people, and then in what follows expounds the material blessings still further in Joe 2:23-27, and the spiritual blessings in Joe 2:28-32 and ch. 3. They are both of them consequences of the gift of the teacher for righteousness.


  Hence the expansion of the earthly saving gifts is attached by ויּורד with Vav cons. Joel mentions first of all geshem, a rain-fall, or plentiful rain for the fertilizing of the soil and then defines it more exactly as early rain, which fell in the autumn at the sowing time and promoted the germination and growth of the seed, and latter rain, which occurred in the spring shortly before the time of harvest and brought the crops to maturity (see at Lev 26:3). בּראשׁון, in the beginning, i.e., first (= ראשׂנה in Gen 33:2, just as כּראשׁון is used in Lev 9:15 for בּראשׂנה in Num 10:13), not in the first month (Chald., etc.), or in the place of כּבראשׂנה, as before (lxx, Vulg., and others). For בּראשׁון corresponds to אחרי־כן in Joe 2:28 (Heb 3:1), as Ewald, Meier, and Hengstenberg admit. First of all the pouring out of a plentiful rain (an individualizing expression for all kinds of earthly blessings, chosen here with reference to the opposite of blessing occasioned by the drought); and after that, the pouring out of the spiritual blessing (Joel 2:28-3:21).


  Joel 2:24


  Effects of the rain. Joe 2:24. "And the barns become full of corn, and the vats flow over with new wine and oil. Joe 2:25. And I repay to you the years which the locust has eaten, the licker, and the devourer, and the gnawer, my great army which I sent among you. Joe 2:26. And ye will eat, eat and be satisfied, and praise the name of Jehovah your God, who hath done wondrously with you; and my people shall not be put to shame to all eternity. Joe 2:27. And ye will know that I am in the midst of Israel, and I (am) Jehovah your God, and none else, and my people shall not be put to shame to all eternity." Joe 2:24 is practically the same as Joe 2:19, and the counterpart to Joe 1:10-12. השׁיק from שׁוּק, to run, hiphil only here and Joe 3:13, to run over, to overflow; pilel, Psa 65:10, shōqēq, to cause to overflow. יקבים, the vats of the wine-presses, into which the wine flows when trodden out; here it also applies to the vats of the oil-presses, into which the oil ran as it was pressed out. Through these bountiful harvests God would repay to the people the years, i.e., the produce of the years, which the locusts ate. The plural, shânı̄m, furnishes no certain proof that Joel referred in ch. 1 to swarms of locusts of several successive years; but is used either with indefinite generality, as in Gen 21:7, or with a distinct significance, viz., as a poetical expression denoting the greatness and violence of the devastation. On the different names of the locusts, see at Joe 1:4. It is to be observed here that the copula stands before the last two names, but not before yeleq, so that the last three names belong to one another as co-ordinates (Hitzig), i.e., they are merely different epithets used for 'arbeh, the locusts.


  Joel 2:26


  On the reception of these benefits the people will praise the Lord, who has shown it such wondrous grace, lit., has acted towards it even to the doing of wonders.


  Joel 2:27


  They will learn thereby that Jehovah is present among His people, and the only true God, who does not suffer His people to be put to shame. The repetition of ולא יבשׁוּ וגו, by which the promised grace is guaranteed to the people for all ages, serves as a rhetorical rounding off of the section (see at Joe 2:20).


  Joel 2:28


  (Heb. ch. 3). Outpouring of the Spirit of God, and Announcement of Judgment.


  Joe 2:28. "And it will come to pass afterwards, I will pour out my Spirit upon all flesh; and your sons and your daughters will prophesy, your old men will dream dreams, and your young men see visions. Joe 2:29. And also upon the men-servants and maid-servants I will put out my Spirit in those days." As 'achărē-khēn points back to bâri'shōn in Joe 2:23, the formula vehâyâh achărē-khēn describes the outpouring of the Spirit as a second and later consequence of the gift of the teacher for righteousness. שׁפך, to pour out, signifies communication in rich abundance, like a rain-fall or water-fall. For the communication of the Spirit of God was not entirely wanting to the covenant nation from the very first. In fact, the Spirit of God was the only inward bond between the Lord and His people; but it was confined to the few whom God endowed as prophets with the gift of His Spirit. This limitation was to cease in the future.


  What Moses expressed as a wish—namely, that the people were all prophets, and the Lord would put His Spirit upon them (Num 11:29)—was to be fulfilled in the future. Rūăch Yehōvâh is not the first principle of the physico-creaturely life (i.e., not equivalent to rūăch Elōhı̄m in Gen 1:2), but that of the spiritual or ethical and religious life of man, which filled the prophets under the Old Testament as a spirit of prophecy; consequently Joel describes its operations under this form. "All flesh" signifies all men. The idea that it embraces the irrational animals, even the locusts (Credner), is rejected with perfect justice by Hitzig as an inconceivable thought, and one unheard-of in the Bible; but he is wrong in adding that the Old Testament does not teach a communication of the Spirit of God to all men, but limits it to the people of Israel. A decided protest is entered against this by Gen 6:3, where Jehovah threatens that He will no longer let His Spirit rule bâ'âdâm, i.e., in the human race, because it has become bâsâr (flesh). Bâsâr, as contrasted with rūăch Yehōvâh, always denotes human nature regarded as incapacitated for spiritual and divine life. Even in this verse we must not restrict the expression "all flesh" to the members of the covenant nation, as most of the commentators have done; for whatever truth there may be in the remark made by Calovius and others (compare Hengstenberg, Christol. i. p. 328 transl.), that the following clause, "your sons, your daughters, your old men, your young men, and men-servants and maid-servants," contains a specification of כּל־בּשׂר, it by no means follows with certainty from this, that the word all does not do away with the limitation to one particular nation, but merely that in this one nation even the limits of sex, age, and rank are abolished; since it cannot be proved that the specification in Joe 2:2 and Joe 2:3 is intended to exhaust the idea of "all flesh." Moreover, as the prophecy of Joel had respect primarily to Judah, Joel may primarily have brought into prominence, and specially singled out of the general idea of kol-bâsâr in Joe 2:28 and Joe 2:29, only those points that were of importance to his contemporaries, viz., that all the members of the covenant nation would participate in this outpouring of the Spirit, without regard to sex, age, or rank; and in so doing, he may have looked away from the idea of the entire human race, including all nations, which is involved in the expression "all flesh." We shall see from Joe 2:32 that this last thought was not a strange one to the prophet. In the specification of the communication of the Spirit, the different forms which it assumes are rhetorically distributed as follows: to the sons and daughters, prophesying is attributed; to the old, dreams; to the young, sights or visions. But it by no means follows from this, that each of these was peculiar to the age mentioned. For the assertion, that the Spirit of God only manifests itself in the weakened mind of the old man by dreams and visions of the night; that the vigorous and lively fancy of the youth or man has sights by day, or true visions; and lastly, that in the soul of the child the Spirit merely works as furor sacer Tychs., Credner, Hitzig, and others), cannot be historically sustained. According to Num 12:6, visions and dreams are the two forms of the prophetic revelation of God; and נבּא is the most general manifestation of the prophetic gift, which must not be restricted to the ecstatic state associated with the prophesying. The meaning of this rhetorical individualizing, is simply that their sons, daughters, old persons, and youths, would receive the Spirit of God with all its gifts. The outpouring of the Spirit upon slaves (men-servants and maidens) is connected by vegam, as being something very extraordinary, and under existing circumstances not to be expected. Not a single case occurs in the whole of the Old Testament of a salve receiving the gift of prophecy. Amos, indeed, was a poor shepherd servant, but not an actual slave. And the communication of this gift to slaves was irreconcilable with the position of slaves under the Old Testament. Consequently even the Jewish expositors could not reconcile themselves to this announcement. The lxx, by rendering it ἐπὶ τοὺς δούλους μου καὶ ἐπὶ τὰς δούλας μου, have put servants of God in the place of the slaves of men; and the Pharisees refused to the ὄχλος even a knowledge of the law (Joh 7:49). The gospel has therefore also broken the fetters of slavery.


  Judgment upon all nations goes side by side with the outpouring of the Spirit of God. Joe 2:30. "And I give wonders in the heavens and on earth, blood, fire, and pillars of smoke. Joe 2:31. The sun will turn into darkness, and the moon into blood, before the day of Jehovah, the great and terrible (day), comes. Joe 2:32. And it comes to pass, every one who shall call upon the name of Jehovah will be saved; for on Mount Zion and in Jerusalem will be fugitives, as Jehovah hath said, and among those that are left will be those whom Jehovah calls." With the word ונתתּי, Joe 2:3 is attached to Joe 2:2 as a simple continuation (Hitzig). The wonders which God will give in the heavens and upon earth are the forerunners of judgment. Mōphethı̄m (see at Exo 4:21) are extraordinary and marvellous natural phenomena. The wonders on earth are mentioned first, in Joe 2:30; then in Joe 2:31 those in the heavens. Blood and fire recal to mind the plagues which fell upon Egypt as signs of the judgment: the blood, the changing of the water of the Nile into blood (Exo 7:17); the fire, the balls of fire which fell to the earth along with the hail (Exo 9:24). Blood and fire point to bloodshed and war. Timrōth ‛âshân signifies cloud-pillars (here and in Sol 3:6), whether we regard the form timrōth as original, and trace it to timrâh and the root tâmar, or prefer the reading תּימרות, which we meet with in many codices and editions, and take the word as a derivative of yâmar = mūr, as Hengstenberg does (Christol. i. p. 334 transl.). This sign has its type in the descent of Jehovah upon Sinai, at which the whole mountain smoked, and its smoke ascended like the smoke of a smelting-furnace (Exo 19:18). We have not to think, therefore, of columns of cloud ascending from basons of fire, carried in front of caravans or armies on the march to show the way (see at Sol 3:6), but of pillars of cloud, which roll up from burning towns in time of war (Isa 9:17). Joe 2:31. In the heavens the sun is darkened, and the moon assumes a dull, blood-red appearance. These signs also have their type in the Egyptian plague of darkness (Exo 10:21.). The darkening and extinction of the lights of heaven are frequently mentioned, either as harbingers of approaching judgment, or as signs of the breaking of the day of judgment (it was so in Joe 2:2, Joe 2:10, and is so again in Joe 3:14 : see also Isa 13:10; Isa 34:4; Jer 4:23; Eze 32:1-8; Amo 8:9; Mat 24:29; Mar 13:24; Luk 21:25). What we have to think of here, is not so much periodically returning phenomena of nature, or eclipses of the sun and moon, as extraordinary (not ecliptic) obscurations of the sun and moon, such as frequently occur as accompaniments to great catastrophes in human history.


  And these earthly and celestial phenomena are forerunners and signs of the approaching or bursting judgment; not only so far as subjective faith is concerned, from the impression which is made upon the human mind by rare and terrible phenomena of nature, exciting a feeling of anxious expectation as to the things that are about to happen, but also in their real connection with the onward progress of humanity towards its divinely appointed goal, which may be explained from the calling of man to be the lord of the earth, though it has not yet received from science its due recognition and weight; in accordance with which connection, they show "that the eternal motion of the heavenly worlds is also appointed by the world-governing righteousness of God; so that the continued secret operation of this peculiar quality manifests itself through a strong cosmico-uranian symbolism, in facts of singular historical significance" (Zoeckler, l. c.).


  Joel 2:31


  For Joe 2:31, see at Joe 2:1, Joe 2:11. But it is only by the world and its children that the terrible day of the Lord is to be feared; to the children of God it brings redemption (Luk 21:28). Whoever calls upon the name of Jehovah, i.e., the believing worshippers of the Lord, will be exempted from the judgment. "Calling upon the name of Jehovah" signifies not only the public worship of God, but inward worship also, in which the confession of the mouth is also an expression of the heart. Upon Mount Zion will be pelētâh, i.e., not deliverance, but that which has escaped, or, in a collective sense, those who have escaped the judgment, as the synonym serı̄dı̄m, which follows, clearly shows. Mount Zion and Jerusalem are not mentioned here as the capital of the kingdom of Judah, but, according to their spiritual significance, as the place where the Lord was enthroned in the sanctuary in the midst of His people; that is to say, as the central spot of the kingdom of God. Consequently it is not "to the whole nation of Judah as such that deliverance is promised, on the assumption that in those times of distress the population of the land would have streamed to Jerusalem" (Hitzig), but only to those who call upon the name of the Lord, i.e., to the true worshippers of God, upon whom the Spirit of God is poured out. The words כּאשׁר אמר יי are not synonymous with נאם יי or כּי יי דּבּר (Joe 3:8; Isa 1:20; Isa 40:5, etc.), but point to a prophetic word already known, viz., to Oba 1:17, where the saying of the Lord, that in the midst of the judgment there would be rescued ones upon Mount Zion, occurs word for word. וּבשּׂרידים also depends תּהיה ... כּי: "and among those that remain will be those whom Jehovah calls." Sârı̄d is one who is left after a judgment or a battle; hence in Jer 42:17 and Jos 8:22 it is connected with pâlı̄t (one who has escaped from destruction), so that here serı̄dı̄m and pelētâh are actually alike, the serı̄dı̄m being just the escaped ones upon Mount Zion. Through this clause there is appended to what precedes the fresh definition, that among the saved will be found those whom the Lord calls. These may either be the believing portion of Judah, or believers from among the heathen. If we adopted the first view, the sentence would simply contain a more precise definition of the thought, that none are saved but those who call upon the name of the Lord, and therefore would preclude the possibility of including all the inhabitants of Judah among those who call upon the Lord. If we took the second view, the sentence would add this new feature to the thought contained in the first hemistich, that not only citizens of Jerusalem and Judah would be saved in the time of judgment, but all who called upon the Lord out of every nation. The latter view deserves the preference, because the expression קרא בשׁם יי did not need a more precise definition. The salvation of believers from the heathen world is implied in the first half of the verse, since it is simply connected with calling upon the name of the Lord. The Apostle Paul has quoted it in this sense in Rom 10:13, as a proof of the participation of the heathen in the Messianic salvation.


  If we proceed now to seek for the fulfilment of this prophecy, the Apostle Peter quoted the whole of these verses (28-32), with the exception of Joe 2:32, after the outpouring of the Holy Spirit upon the disciples, on the first Whitsuntide feast of the apostolical church, as having been fulfilled by that Whitsuntide miracle (Act 2:17-21); and in his subsequent reference to this fulfilment in Joel 2:39, "For the promise is unto you and to your children, and to all that are afar off, even as many as the Lord our God shall call," he even adds the closing words of Joel (Joe 2:32).


  Consequently the Christian church from time immemorial has recognised in the miracle of Pentecost the outpouring of the Spirit of God predicted in Joe 2:1, Joe 2:2 : so that the only point upon which there has been a division of opinion has been, whether the fulfilment is to be confined to the feast of Pentecost (as nearly all the fathers and earlier Lutheran commentators suppose); or is to be sought for in certain events of Joel's own time, as well as the first feast of Pentecost (Ephr. Syr., Grot., and others); or, lastly, whether the occurrence at the first feast of Pentecost is to be regarded as simply the beginning of the fulfilment which has continued throughout the whole of the Christian era (Calov., Hengstenberg, and many others). Even the Rabbins, with the exception of R. Mose Hakkohen in Aben Ezra, who sees only a reference to some event in Joel's own time, expect the fulfilment to take place in the future on the advent of the Messiah (Yarchi, Kimchi, Abarb.). Of the three views expressed by Christian commentators, the third is the only one that answers to the nature of the prophecy as correctly interpreted. The outpouring of the Spirit of God, or the communication of it in all its fulness to the covenant nation, without any limitation whatever, is a standing mark with the prophets of the Messianic times (compare Isa 32:15 with Isa 11:9 and Isa 54:13) or new covenant (Jer 31:33-34; Eze 36:26.; Zac 12:10). And even if the way was opened and prepared for this by the prophetic endowment of particular members of the old covenant, these sporadic communications of the Spirit of God in the Old Testament times cannot be regarded as the first steps in the fulfilment of our prophecy, since they were not outpourings of the Spirit of God. This first took place when Christ Jesus the Son of God had completed the work of redemption, i.e., on the first feast of Pentecost after the resurrection and ascension of Christ. Previous to this the words of Joh 7:39 applied: οὔπω ἦν πνεῦμα ἅγιον, ὅτι ὁ Ἰησοῦς οὐδέπω ἐδοξάστη. The reference in this prophecy to the founding of the new covenant, or Christian church, is also evident from the words, "And it shall come to pass afterwards," for which Peter substituted, "And it shall come to pass in the last days," interpreting אחרי כן, the use of which was occasioned by the retrospective reference to בּראשׁון in Joe 2:23, with perfect correctness so far as the fact was concerned, by the formula answering to באחרית הימים, viz., ἐν ταῖς ἐσχάταις ἡμέραις, which always denotes the Messianic future, or times of the completion of the kingdom of God. And just as achărē khēn precludes any reference to an event in Joel's own time, so does ἐν ταῖς ἐσχάταις ἡμέραις preclude any fulfilment whatever in the times before Christ. But however certain it may be that the fulfilment first took place at the first Christian feast of Pentecost, we must not stop at this one pentecostal miracle. The address of the Apostle Peter by no means requires this limitation, but rather contains distinct indications that Peter himself saw nothing more therein than the commencement of the fulfilment, "but a commencement, indeed, which embraced the ultimate fulfilment, as the germ enfolds the tree." We see this in Act 2:38, where he exhorts his hearers to repent and be baptized, and adds the promise, "and ye shall receive the gift of the Holy Ghost;" and again in Act 2:39, where he observes, "The promise belongs to you and to your children, and to all that are afar off (τοῖς εἰς μακράν), as many as the Lord our God will call." For if not only the children of the apostle's contemporaries, but also those that were afar off—i.e., not foreign Jews, but the far-off heathen—were to participate in the gift of the Holy Spirit, the outpouring of the Holy Spirit which commenced at Pentecost must continue as long as the Lord shall receive into His kingdom those who re still standing afar off, i.e., until the fulness of the Gentiles shall have entered the kingdom of God. See Hengstenberg, Christology, i. pp. 326ff. transl., where further reasons are adduced for taking this to be the allusion in the prophecy.


  There is far greater diversity in the opinions entertained as to the fulfilment of Joe 2:30-32 : some thinking of the destruction of Jerusalem by the Chaldeans (Grotius, Turretius, and the Socinians); and others of judgments upon the enemies of the covenant nation shortly after the return from the Babylonian exile (Ephr. Syr. and others); others, again, of the last judgment (Tertull., Theod., Crus.), or the destruction of Jerusalem and the last judgment (Chrys.). Of all these views, those which refer to events occurring before the Christian era are irreconcilable with the context, according to which the day of the Lord will come after the outpouring of the Spirit of God. Even the wonders connected with the death of Christ and the outpouring of the Holy Spirit upon the apostles, of which some have thought, cannot properly be taken into account, although the marvellous phenomena occurring at the death of Christ—the darkening of the sun, the shaking of the earth, and the rending of the rocks—were harbingers of the approaching judgment, and were recognised by the ὄχλοις as warnings to repent, and so escape from the judgment (Mat 27:45, Mat 27:51; Luk 23:44, Luk 23:48). For the signs in heaven and earth that are mentioned in Joe 2:30 and Joe 2:31 were to take place before the coming of the terrible day of the Lord, which would dawn after the outpouring of the Spirit of God upon all flesh, and which came, as history teaches, upon the Jewish nation that had rejected its Saviour on the destruction of Jerusalem by the Romans, and upon the Gentile world-power in the destruction of the Roman empire, and from that time forward breaks in constant succession upon one Gentile nation after another, until all the ungodly powers of this world shall be overthrown (cf. Joe 3:2). On account of this internal connection between the day of Jehovah and the outpouring of the Spirit upon the church of the Lord, Peter also quoted vv. 30-32 of this prophecy, for the purpose of impressing upon the hearts of all the hearers of his address the admonition, "Save yourselves from this perverse generation" (Act 2:40), and also of pointing out the way of deliverance from the threatening judgment to all who were willing to be saved.


  Joel 3


  Joel 3:1


  (Heb. Bib. ch. 4.) Judgment upon the World of Nations, and Glorification of Zion- Joe 3:1, Joe 3:2. "For, behold, in those days, and in that time, when I shall turn the captivity of Judah and Jerusalem, I will gather together all nations, and bring them down into the valley of Jehoshaphat, and will contend with them there concerning my people and my inheritance Israel, which they have scattered among the nations, and my land have they divided. Joe 3:3. And for my people they cast the lot; and gave the boy for a harlot, and the maiden they have sold for wine, and drunk (it)." The description of the judgment-day predicted in Joe 2:31 commences with an explanatory כּי. The train of thought is the following: When the day of the Lord comes, there will be deliverance upon Zion only for those who call upon the name of the Lord; for then will all the heathen nations that have displayed hostility to Jehovah's inheritance be judged in the valley of Jehoshaphat. By hinnēh, the fact to be announced is held up as something new and important. The notice as to the time points back to the "afterward" in Joe 2:28 : "in those days," viz., the days of the outpouring of the Spirit of God. This time is still further described by the apposition, "at that time, when I shall turn the captivity of Judah," as the time of the redemption of the people of God out of their prostrate condition, and out of every kind of distress. שׁוּב את שׁבוּת is not used here in the sense of "to bring back the prisoners," but, as in Hos 6:11, in the more comprehensive sense of restitutio in integrum, which does indeed include the gathering together of those who were dispersed, and the return of the captives, as one element, though it is not exhausted by this one element, but also embraces their elevation into a new and higher state of glory, transcending their earlier state of grace. In וקבּצתּי the prediction of judgment is appended to the previous definition of the time in the form of an apodosis. The article in כּל־הגּוים (all the nations) does not refer to "all those nations which were spoken of in Hos 1:1-11 and 2 under the figure of the locusts" (Hengstenberg), but is used because the prophet had in his mind all those nations upon which hostility towards Israel, the people of God, is charged immediately afterwards as a crime: so that the article is used in much the same manner as in Jer 49:36, because the notion, though in itself an indefinite one, is more fully defined in what follows (cf. Ewald, 227, a). The valley of Yehōshâphât, i.e., Jehovah judges, is not the valley in which the judgment upon several heathen nations took place under Jehoshaphat (2 Chronicles 20), and which received the name of Valley of blessing, from the feast of thanksgiving which Jehoshaphat held there (Ch2 20:22-26), as Ab. Ezra, Hofmann, Ewald, and others suppose; for the "Valley of blessing" was not "the valley of Kidron, which was selected for that festival in the road back from the desert of Tekoah to Jerusalem" (see Bertheau on 2 Chronicles l.c.), and still less "the plain of Jezreel" (Kliefoth), but was situated in the neighbourhood of the ruins of Bereikût, which have been discovered by Wolcott (see Ritter, Erdkunde, xv. p. 635, and Van de Velde, Mem. p. 292). On the other hand, the valley of Jehoshaphat is unquestionably to be sought for, according to this chapter (as compared with Zac 14:4), in or near Jerusalem; and the name, which does not occur anywhere else in either the Old or New Testament, excepting here and in Joe 3:12, is formed by Joel, like the name ‛ēmeq hechârūts in v. 14, from the judgment which Jehovah would hold upon the nations there. The tradition of the church (see Euseb. and Jerome in the Onom. s.v. κοιλάς, Caelas, and Itiner. Anton. p. 594; cf. Robinson, Pal. i. pp. 396, 397) has correctly assigned it to the valley of the Kidron, on the eastern side of Jerusalem, or rather to the northern part of that valley (Sa2 18:18), or valley of Shaveh (Gen 14:17). There would the Lord contend with the nations, hold judgment upon them, because they had attacked His people (nachălâthı̄, the people of Jehovah, as in Joe 2:17) and His kingdom ('artsı̄). The dispersion of Israel among the nations, and the division (חלּק) of the Lord's land, cannot, of course, refer to the invasion of Judah by the Philistines and Arabians in the time of Joram (Ch2 21:16-17). For although these foes did actually conquer Jerusalem and plunder it, and carried off, among other captives, even the sons of the king himself, this transportation of a number of prisoners cannot be called a dispersion of the people of Israel among the heathen; still less can the plundering of the land and capital be called a division of the land of Jehovah; to say nothing of the fact, that the reference here is to the judgment which would come upon all nations after the outpouring of the Spirit of God upon all flesh, and that it is not till Joe 3:4-8 that Joel proceeds to speak of the calamities which neighbouring nations had inflicted upon the kingdom of Judah. The words presuppose as facts that have already occurred, both the dispersion of the whole nation of Israel in exile among the heathen, and the conquest and capture of the whole land by heathen nations, and that in the extent to which they took place under the Chaldeans and Romans alone.


  Joel 3:2


  In Joe 3:2 and Joe 3:3 Joel is speaking not of events belonging to his own time, or to the most recent past, but of that dispersion of the whole of the ancient covenant nation among the heathen, which was only completely effected on the conquest of Palestine and destruction of Jerusalem by the Romans, and which continues to this day; though we cannot agree with Hengstenberg, that this furnishes an argument in favour of the allegorical interpretation of the army of locusts in ch. 1 and 2. For since Moses had already foretold that Israel would one day be driven out among the heathen (Lev 26:33.; Deu 28:36.), Joel might assume that this judgment was a truth well known in Israel, even though he had not expressed it in his threatening of punishment in ch. 1 and 2. Joe 3:3 depicts the ignominious treatment of Israel in connection with this catastrophe. The prisoners of war are distributed by lot among the conquerors, and disposed of by them to slave-dealers at most ridiculous prices,—a boy for a harlot, a girl for a drink of wine. Even in Joel's time, many Israelites may no doubt have been scattered about in distant heathen lands (cf. v. 5); but the heathen nations had not yet cast lots upon the nation as a whole, to dispose of the inhabitants as slaves, and divide the land among themselves. This was not done till the time of the Romans.


  But, as many of the earlier commentators have clearly seen, we must not stop even at this. The people and inheritance of Jehovah are not merely the Old Testament Israel as such, but the church of the Lord of both the old and new covenants, upon which the Spirit of God is poured out; and the judgment which Jehovah will hold upon the nations, on account of the injuries inflicted upon His people, is the last general judgment upon the nations, which will embrace not merely the heathen Romans and other heathen nations by whom the Jews have been oppressed, but all the enemies of the people of God, both within and without the earthly limits of the church of the Lord, including even carnally-minded Jews, Mohammedans, and nominal Christians, who are heathens in heart.


  Before depicting the final judgment upon the hostile nations of the world, Joel notices in Joe 3:4-8 the hostility which the nations round about Judah had manifested towards it in his own day, and foretels to these a righteous retribution for the crimes they had committed against the covenant nation. Joe 3:4. "And ye also, what would ye with me, O Tyre and Sidon, and all ye coasts of Philistia? will ye repay a doing to me, or do anything to me? Quickly, hastily will I turn back your doing upon your head. Joe 3:5. That ye have taken my silver and my gold, and have brought my best jewels into your temples. Joe 3:6. And the sons of Judah and the sons of Jerusalem ye have sold to the sons of Javan, to remove them far from their border. Joe 3:7. Behold, I waken them from the place whither ye have sold them, and turn back your doing upon your head. Joe 3:8. And sell your sons and your daughters into the hand of Javan, and they sell them to the Sabaeans, to a people far off; for Jehovah has spoken it." By vegam the Philistines and Phoenicians are added to the gōyim already mentioned, as being no less culpable than they; not, however, in the sense of, "and also if one would inquire more thoroughly into the fact" (Ewald), or, "and even so far as ye are concerned, who, in the place of the friendship and help which ye were bound to render as neighbours, have oppressed my people" (Rosenmller), for such additions as these are foreign to the context; but rather in this sense, "and yea also ... do not imagine that ye can do wrong with impunity, as though he had a right so to do." מה־אתּם לי does not mean, "What have I to do with you?" for this would be expressed differently (compare Jos 22:24; Jdg 11:12); but, "What would ye with me?" The question is unfinished, because of its emotional character, and is resumed and completed immediately afterwards in a disjunctive form (Hitzig). Tyre and Sidon, the two chief cities of the Phoenicians (see at Jos 19:29 and Jos 11:8), represent all the Phoenicians. כל גּלילות פל, "all the circles or districts of the Philistines," are the five small princedoms of Philistia (see at Jos 13:2). גּמוּל, the doing, or inflicting (sc., of evil), from gâmal, to accomplish, to do (see at Isa 3:9). The disjunctive question, "Will ye perhaps repay to me a deed, i.e., a wrong, that I have done to you, or of your own accord attempt anything against me?" has a negative meaning: "Ye have neither cause to avenge yourselves upon me, i.e., upon my people Israel, nor any occasion to do it harm. But if repayment is the thing in hand, I will, and that very speedily (qal mehērâh, see Isa 5:26), bring back your doing upon your own head" (cf. Psa 7:17). To explain what is here said, an account is given in Joe 3:5, Joe 3:6 of what they have done to the Lord and His people,—namely, taken away their gold and silver, and brought their costly treasures into their palaces or temples. These words are not to be restricted to the plundering of the temple and its treasury, but embrace the plundering of palaces and of the houses of the rich, which always followed the conquest of towns (cf. Kg1 14:26; Kg2 14:14). היכליכם also are not temples only, but palaces as well (cf. Isa 13:22; Amo 8:3; Pro 30:28). Joel had no doubt the plundering of Judah and Jerusalem by the Philistines and Arabians in the time of Jehoram in his mind (see Ch2 21:17). The share of the Phoenicians in this crime was confined to the fact, that they had purchased from the Philistines the Judaeans who had been taken prisoners, by them, and sold them again as salves to the sons of Javan, i.e., to the Ionians or Greeks of Asia Minor.


  The clause, "that ye might remove them far from their border," whence there would be no possibility of their returning to their native land, serves to bring out the magnitude of the crime. This would be repaid to them according to the true lex talionis (Joe 3:7, Joe 3:8). The Lord would raise up the members of His own nation from the place to which they had been sold, i.e., would bring them back again into their own land, and deliver up the Philistines and Phoenicians into the power of the Judaeans (mâkhar beyâd as in Jdg 2:14; Jdg 3:8, etc.), who would then sell their prisoners as slaves to the remote people of the Sabaeans, a celebrated trading people in Arabia Felix (see at Kg1 10:1). This threat would certainly be fulfilled, for Jehovah had spoken it (cf. Isa 1:20). This occurred partly on the defeat of the Philistines by Uzziah (Ch2 26:6-7) and Hezekiah (Kg2 18:8), where Philistian prisoners of war were certainly sold as slaves; but principally after the captivity, when Alexander the Great and his successors set many of the Jewish prisoners of war in their lands at liberty (compare the promise of King Demetrius to Jonathan, "I will send away in freedom such of the Judaeans as have been made prisoners, and reduced to slavery in our land," Josephus, Ant. xiii. 2, 3), and portions of the Philistian and Phoenician lands were for a time under Jewish sway; when Jonathan besieged Ashkelon and Gaza (1 Maccabees 10:86; 11:60); when King Alexander (Balas) ceded Ekron and the district of Judah (1 Maccabees 10:89); when the Jewish king Alexander Jannaeaus conquered Gaza, and destroyed it (Josephus, Ant. xiii. 13, 3; bell. Jud. i. 4, 2); and when, subsequent to the cession of Tyre, which had been conquered by Alexander the Great, to the Seleucidae, Antiochus the younger appointed Simon commander-in-chief from the Ladder of Tyre to the border of Egypt (1 Maccabees 1:59).


  Joel 3:9


  Fulfilment of the judgment upon all the heathen predicted in Joe 3:2. Compare the similar prediction of judgment in Zac 14:2. The call is addressed to all nations to equip themselves for battle, and march into the valley of Jehoshaphat to war against the people of God, but in reality to be judged by the Lord through His heavenly heroes, whom He sends down thither. Joe 3:9. "Proclaim ye this among the nations; sanctify a war, awaken the heroes, let all the men of war draw near and come up! Joe 3:10. Forge your coulters into swords, and your vine-sickles into spears: let the weak one say, A hero am I. Joe 3:11. Hasten and come, all ye nations round about, and assemble yourselves! Let thy heroes come down thither, O Jehovah! Joe 3:12. The nations are to rise up, and come into the valley of Jehoshaphat; for there shall I sit to judge all the heathen round about." The summons to prepare for war (Joe 3:9) is addressed, not to the worshippers of Jehovah or the Israelites scattered among the heathen (Cyr., Calv., Umbreit), but to the heathen nations, though not directly to the heroes and warriors among the heathen, but to heralds, who are to listen to the divine message, and convey it to the heathen nations. This change belongs to the poetical drapery of thought, that at a sign from the Lord the heathen nations are to assemble together for war against Israel. קדּשׁ מלחמה does not mean "to declare war" (Hitzig), but to consecrate a war, i.e., to prepare for war by sacrifices and religious rites of consecration (cf. Sa1 7:8-9; Jer 6:4). העירוּ: waken up or arouse (not wake up) the heroes from their peaceful rest to battle. With יגּשׁוּ the address passes over from the second person to the third, which Hitzig accounts for on the ground that the words state what the heralds are to say to the nations or heroes; but the continuance of the imperative kōttū in Joe 3:10 does not suit this. This transition is a very frequent one (cf. Isa 41:1; Isa 34:1), and may be very simply explained from the lively nature of the description. עלה is here applied to the advance of hostile armies against a land or city. The nations are to summon up all their resources and all their strength for this war, because it will be a decisive one. They are to forge the tools of peaceful agriculture into weapons of war (compare Isa 2:4 and Mic 4:3, where the Messianic times of peace are depicted as the turning of weapons of war into instruments of agriculture). Even the weak one is to rouse himself up to be a hero, "as is generally the case when a whole nation is seized with warlike enthusiasm" (Hitzig). This enthusiasm is expressed still further in the appeal in Joe 3:11 to assemble together as speedily as possible. The ἁπ. λεγ. עוּשׁ is related to חוּשׁ, to hasten; whereas no support can be found in the language to the meaning "assemble," adopted by the lxx, Targ., etc. The expression כּל־הגּוים by no means necessitates our taking these words as a summons or challenge on the part of Joel to the heathen, as Hitzig does; for this can be very well interpreted as a summons, with which the nations call one another to battle, as the following ונקבּצוּ requires; and the assumption of Hitzig, Ewald, and others, that this form is the imperative for הקּבצוּ, cannot be sustained from Isa 43:9 and Jer 50:5. It is not till Joe 3:11 that Joel steps in with a prayer addressed to the Lord, that He will send down His heavenly heroes to the place to which the heathen are flowing together. Hanchath an imper. hiph., with pathach instead of tzere, on account of the guttural, from nâchath, to come down. The heroes of Jehovah are heavenly hosts, or angels, who execute His commands as gibbōrē khōăch (Psa 103:20, cf. Psa 78:25). This prayer is answered thus by Jehovah in Joe 3:12 : "Let the nations rise up, and come into the valley of Jehoshaphat, for there will He hold judgment upon them." יעורוּ corresponds to העירוּ in Joe 3:9; and at the close, "all the heathen round about" is deliberately repeated. Still there is no antithesis in this to "all nations" in Joe 3:2, as though here the judgment was simply to come upon the hostile nations in the neighbourhood of Judah, and not upon all the heathen universally (Hitzig). For even in Joe 3:2 כל הגוים are simply all the heathen who have attacked the people of Jehovah—that is to say, all the nations round about Israel. Only these are not merely the neighbouring nations to Judah, but all heathen nations who have come into contact with the kingdom of God, i.e., all the nations of the earth without exception, inasmuch as before the last judgment the gospel of the kingdom is to be preached in all the world for a testimony to all nations (Mat 24:14; Mar 13:10).


  It is to the last decisive judgment, in which all the single judgments find their end, that the command of Jehovah to His strong heroes refers. Joe 3:13. "Put ye in the sickle; for the harvest is ripe: come, tread, for the win-press is full, the vats overflow: for their wickedness is great." The judgment is represented under the double figure of the reaping of the fields and the treading out of the grapes in the wine-press. The angels are first of all summoned to reap the ripe corn (Isa 17:5; Rev 14:16), and then commanded to tread the wine-presses that are filled with grapes. The opposite opinion expressed by Hitzig, viz., that the command to tread the wine-presses is preceded by the command to cut off the grapes, is supported partly by the erroneous assertion, that bâshal is not applied to the ripening of corn, and partly upon the arbitrary assumption that qâtsı̄r, a harvest, stands for bâtsı̄r, a vintage; and maggâl, a sickle (cf. Jer 50:16), for mazmērâh, a vine-dresser's bill. But bâshal does not mean "to boil," either primarily or literally, but to be done, or to be ripe, like the Greek πέσσω, πέπτω, to ripen, to make soft, to boil (see at Exo 12:9), and hence in the piel both to boil and roast, and in the hiphil to make ripe of ripen (Gen 40:10), applied both to grapes and corn. It is impossible to infer from the fact that Isaiah (Isa 16:9) uses the word qâtsı̄r for the vintage, on account of the alliteration with qayits, that this is also the meaning of the word in Joel. But we have a decisive proof in the resumption of this passage in Rev 14:15 and Rev 14:18, where the two figures (of the corn-harvest and the gathering of the grapes) are kept quite distinct, and the clause כּי בשׁל קציר is paraphrased and explained thus: "The time is come for thee to reap, for the harvest of the earth is ripe." The ripeness of the corn is a figurative representation of ripeness for judgment. Just as in the harvest—namely, at the threshing and winnowing connected with the harvest—the grains of corn are separated from the husk, the wheat being gathered into the barns, the husk blown away by the wind, and the straw burned; so will the good be separated from the wicked by the judgment, the former being gathered into the kingdom of God for the enjoyment of eternal life,—the latter, on the other hand, being given up to eternal death. The harvest field is the earth (ἡ γῆ, Rev 14:16), i.e., the inhabitants of the earth, the human race. The ripening began at the time of the appearance of Christ upon the earth (Joh 4:35; Mat 9:38). With the preaching of the gospel among all nations, the judgment of separation and decision (ἡ κρίσις, Joh 3:18-21) commenced; with the spread of the kingdom of Christ in the earth it passes over all nations; and it will be completed in the last judgment, on the return of Christ in glory at the end of this world. Joel does not carry out the figure of the harvest any further, but simply presents the judgment under the similar figure of the treading of the grapes that have been gathered. רדוּ, not from yârad, to descend, but from râdâh, to trample under foot, tread the press that is filled with grapes. השׁיקוּ היקבים is used in Joe 2:24 to denote the most abundant harvest; here it is figuratively employed to denote the great mass of men who are ripe for the judgment, as the explanatory clause, for "their wicked (deed) is much," or "their wickedness is great," which recals Gen 6:5, clearly shows. The treading of the wine-press does not express the idea of wading in blood, or the execution of a great massacre; but in Isa 63:3, as well as in Rev 14:20, it is a figure denoting an annihilating judgment upon the enemies of God and of His kingdom. The wine-press is "the wine-press of the wrath of God," i.e., "what the wine-press is to ordinary grapes, the wrath of God is to the grapes referred to here" (Hengstenberg on Rev 14:19).


  The execution of this divine command is not expressly mentioned, but in Joe 3:14. the judgment is simply depicted thus: first of all we have a description of the streaming of the nations into the valley of judgment, and then of the appearance of Jehovah upon Zion in the terrible glory of the Judge of the world, and as the refuge of His people. Joe 3:14. "Tumult, tumult in the valley of decision: for the day of Jehovah is near in the valley of decision." Hămōnı̄m are noisy crowds, whom the prophet sees in the Spirit pouring into the valley of Jehoshaphat. The repetition of the word is expressive of the great multitude, as in Kg2 3:16. עמק החרוּץ not valley of threshing; for though chârūts is used in Isa 28:27 and Isa 41:15 for the threshing-sledge, it is not used for the threshing itself, but valley of the deciding judgment, from chârats, to decide, to determine irrevocably (Isa 10:22; Kg1 20:40), so that chârūts simply defines the name Jehoshaphat with greater precision. כּי קרוב וגו (compare Joe 1:15; Joe 2:1) is used here to denote the immediate proximity of the judgment, which bursts at once, according to Joe 3:15.


  Joel 3:15


  "Sun and moon have become black, and the stars have withdrawn their shining. Joe 3:16. And Jehovah roars out of Zion, and He thunders out of Jerusalem; and heaven and earth quake: but Jehovah is a refuge to His people, and a stronghold to the sons of Israel. Joe 3:17. And ye will perceive that I Jehovah am your God, dwelling upon Zion, my holy mountain: and Jerusalem will be a sanctuary, and strangers will not pass through it any more." On the forebodings of the judgment in Joe 3:15, see at Joe 2:10. Out of Zion, the place of His throne, will Jehovah cause His thunder-voice to sound, will roar like a lion which is rushing upon its prey (Hos 5:14; Amo 3:4), so that heaven and earth tremble in consequence. But it is only to His enemies that He is terrible; to His people, the true Israel, He is a refuge and strong tower. From the fact that He only destroys His enemies, and protects His own people, the latter will learn that He is their God, and dwells upon Zion in His sanctuary, i.e., that He there completes His kingdom, that He purifies Jerusalem of all foes, all the ungodly through the medium of the judgment, and makes it a holy place which cannot be trodden any more by strangers, by Gentiles, or by the unclean of either Gentiles or Israelites (Isa 35:8), but will be inhabited only by the righteous (Isa 60:21; Zac 14:21), who, as Rev 21:27 affirms, are written in the Lamb's book of life. For Zion or Jerusalem is of course not the Jerusalem of the earthly Palestine, but the sanctified and glorified city of the living God, in which the Lord will be eternally united with His redeemed, sanctified, and glorified church. We are forbidden to think of the earthly Jerusalem or the earthly Mount Zion, not only by the circumstance that the gathering of all the heathen nations takes place in the valley of Jehoshaphat, i.e., in a portion of the valley of the Kidron, which is a pure impossibility, but also by the description which follows of the glorification of Judah.


  Joel 3:18


  After the judgment upon all nations, the land of the Lord will overflow with streams of divine blessing; but the seat of the world-power will become a barren waste. Joe 3:18. "And it comes to pass in that day, the mountains will trickle down with new wine, and the hills flow with milk, and all the brooks of Judah flow with water; and a fountain will issue from the house of Jehovah, and water the Acacia valley. Joe 3:19. Egypt will become a desolation, and Edom a barren waste, for the sin upon the sons of Judah, that they have shed innocent blood in their land. Joe 3:20. But Judah, it will dwell for ever, and Jerusalem from generation to generation. Joe 3:21. And I shall expiate their blood that I have not expiated: and Jehovah dwelleth upon Zion." The end of the ways of the Lord is eternal blessing for His people, whilst the enemies of His kingdom fall victims to the curse. This thought is expressed in figures taken from the state of the covenant land of the Old Testament, and those of the bordering kingdoms of Egypt and Edom which were hostile to Israel. If we bear this in mind, we shall not fall into Volck's error, of seeking in this description for a clear statement as to the transfiguration of the land of Israel during the thousand years' reign, whilst the rest of the earth is not yet glorified; for it is evident from Joe 3:18, as compared with the parallel passages, viz., Zac 14:6. and Eze 47:1-12, that this passage does not teach the earthly glorification of Palestine, and desolation of Egypt and Idumaea, but that Judah and Jerusalem are types of the kingdom of God, whilst Egypt and Edom are types of the world-powers that are at enmity against God; in other words, that this description is not to be understood literally, but spiritually. "In that day," viz., the period following the final judgment upon the heathen, the mountains and hills of Judah, i.e., the least fruitful portions of the Old Testament kingdom of God in the time of the prophet, will overflow with new wine and milk, and all the brooks of water be filled, i.e., no more dry up in the hot season of the year (Joe 1:20). Thus will the fruitfulness of Canaan, the land of the Lord, flowing with milk and honey, come forth in all its potency. Even the unfruitful acacia valley will be watered by a spring issuing from the house of Jehovah, and turned into a fruitful land. The valley of Shittim is the barren valley of the Jordan, above the Dead Sea. The name Shittim, acacia, is taken from the last encampment of the Israelites in the steppes of Moab, before their entrance into Canaan (Num 25:1; Jos 3:1), and was chosen by the prophet to denote a very dry valley, as the acacia grows in a dry soil (cf. Celsii, Hierob. i. p. 500ff.). The spring which waters this valley, and proceeds from the house of Jehovah, and the living water that flows from Jerusalem, according to Zac 14:8, are of course not earthly streams that are constantly flowing, as distinguished from the streams caused by rain and snow, which very soon dry up again, but spiritual waters of life (Joh 4:10, Joh 4:14; Joh 7:38); and, in fact, as a comparison of Eze 47:7-12 with Rev 22:1-2 clearly shows, the "river of the water of life, clear as a crystal," which in the New Jerusalem coming down from God upon the earth (Rev 21:10) proceeds out of the throne of God and of the Lamb, and on both sides of which there grows the tree of life, that bears its fruit twelve times a-year, or every month, and the leaves of which are for the healing of the nations. The partially verbal agreement between the description of this river of water in Rev 22:2, and that in Eze 47:12, overthrows the millenarian view, that the glorification of Judah and Jerusalem, predicted by Joel, Zechariah, and Ezekiel, will be a partial glorification of the earth, viz., of the Holy Land, which takes place before the creation of the new heaven and the new earth.


  Joel 3:19


  On the other hand, the curse of desolation will fall upon Egypt and Edom, on account of the sin which they have committed upon the sons of Judah. חמס בּני, with the genitive of the object, as in Oba 1:10; Hab 2:8, Hab 2:17, etc. This sin is then more precisely defined, as consisting in the fact that they had shed innocent blood of the sons of Judah, i.e., of the people of God, in their land ('artsâm, the land of the Egyptians and Edomites, not of the Judaeans): that is to say, in the Egypt in the olden time, more especially by the command to slay all the Hebrew boys (Exo 1:16), and in the Edom of more recent times, probably when throwing off the dominion of Judah (see at Amo 1:11 and Oba 1:10). These nations and lands had both thereby become types of the power of the world in its hostility to God, in which capacity they are mentioned here, and Edom again in Isaiah 34 and 63; cf. Jer 49:7. and Eze 35:1-15.


  Joel 3:20


  On the other hand, Judah and Jerusalem shall dwell for ever,—a poetical expression for "be inhabited," both land and city being personified, as in Isa 13:20, etc. Thus will Jehovah, by means of the final judgment upon the heathen, wipe away the bloodguiltiness that they have contracted in their treatment of His people, and manifest Himself as King of Zion. With these thoughts the prophecy of Joel closes (Joe 3:21). The verb niqqâh, to cleanse, with dâm, to wipe away or expunge blood-guiltiness by punishment, is chosen with reference to דּם נקיא in Joe 3:19; and לא נקּיתי, which follows, is to be taken in a relative sense: so that there is no need to alter ונקּיתי into ונקּמתּי otni ונקּ (Ges.); and the latter has no critical support in the Septuagint rendering καὶ ἐκζητήσω, which merely reproduces the sense.


  Joel 3:21


  Joe 3:21 does not contain the announcement of a still further punishment upon Egypt and Edom, but simply the thought with which the proclamation of the judgment closes—namely, that the eternal desolation of the world-kingdoms mentioned here will wipe out all the wrong which they have done to the people of God, and which has hitherto remained unpunished. But Zion will rejoice in the eternal reign of its God. Jehovah dwells upon Zion, when He manifests Himself to all the world as the King of His people, on the one hand by the annihilation of His foes, and on the other hand by the perfecting of His kingdom in glory.


  Amos


  Introduction


  1. The Prophet


  Amos (עמוס, i.e., Bearer or Burden), according to the heading to his book, was "among the shepherds (nōqedı̄m) of Tekoah" when the Lord called him to be a prophet; that is to say, he was a native of Tekoah, a town situated on the borders of the desert of Judah, two hours to the south of Bethlehem, the ruins of which have been preserved under the ancient name (see at Jos 15:59, lxx), and lived with the shepherds who fed their sheep in the steppe to the east of Tekoah; of course not as a rich owner of flocks, but simply as a shepherd. For even though nōqēd is applied to the Moabitish king in Kg2 3:4 as a rich owner of a choice breed of sheep and goats, the word properly signifies only a rearer of sheep, i.e., not merely the owner, but the shepherd of choice sheep, as Bochart (Hieroz. i. p. 483, ed. Ros.) has proved from the Arabic. But Amos himself affirms, in Amo 7:14, that he was a simple shepherd. He there replies to the priest at Bethel, who wanted to prevent him from prophesying in the kingdom of Israel: "I am not a prophet, nor yet a prophet's pupil, but a herdman (bōqēd) am I, and bōlēs shiqmı̄m, a gatherer of sycamores" (see at Amo 7:14),—i.e., one who fed upon this fruit, which resembles figs, and is described by Pliny (hist. n. 13, 14), as praedulcis, but which, according to Strabo, xvii. 823 (ἄτιμος κατὰ τὴν γεῦσιν), was very lightly esteemed as food, and also, according to Dioscor., was ἄτιμος καὶ κακοστόμαχος, and which is only used in Egypt as the food of the common people (Norden, Reise, p. 118). Consequently we have to regard Amos as a shepherd living in indigent circumstances, not as a prosperous man possessing both a flock of sheep and a sycamore plantation, which many commentators, following the Chaldee and the Rabbins, have made him out to be. Without having dedicated himself to the calling of a prophet, and without even being trained in the schools of the prophets, he was called by the Lord away from the flock to be a prophet, to prophesy concerning Israel (Amo 7:14-15), under the Judaean king Uzziah and the Israelitish king Jeroboam II, i.e., within the twenty-six years of the contemporaneous rule of these two kings, or between 810 and 783 b.c. Amos therefore commenced his prophetic labours about the same time as Hosea, probably a few years earlier, and prophesied in Bethel, the chief seat of the Israelitish image-worship (Amo 7:10). We cannot fix with any greater exactness either the time of his appearing or the duration of his ministry; for the notice in Amo 1:1, "two years before the earthquake," furnishes no chronological datum, because the time of the earthquake is unknown. It is never mentioned in the historical books of the Old Testament, though it can hardly be any other than the terrible earthquake in the time of Uzziah, which the people had not forgotten even after the captivity, inasmuch as Zechariah was able to recal the flight that took place on that occasion (Zac 14:5). As Amos has not given the date of the earthquake, his evident intention was not to fix the time when his ministry commenced, or when his book was composed, but simply to point to the internal connection between this event and his own prophetic mission. According to the teaching of Scripture, the earth quakes when the Lord comes to judgment upon the nations (see at Amo 8:8). The earthquake which shook Jerusalem two years after the appearance of Amos as the prophet, was a harbinger of the judgment threatened by Him against the two kingdoms of Israel and the surrounding nations,—a practical declaration on the part of God that He would verify the word of His servant; and the allusion to this divine sign on the part of the prophet was an admonition to Israel to lay to heart the word of the Lord which he had announced to them. So far as the explanation and importance of his prophecies were concerned, it was enough to mention the kings of Judah and Israel in whose reigns he prophesied.


  Under these kings the two kingdoms stood at the summit of their prosperity. Uzziah had completely subdued the Edomites, had subjugated the Philistines, and had even made the Ammonites tributary. He had also fortified Jerusalem strongly, and had raised a powerful army; so that his name reached as far as Egypt (2 Chronicles 26). And Jeroboam had completely overcome the Syrians, and restored the original borders of the kingdom from the country of Hamath to the Dead Sea (Kg2 14:25-28). After the power of the Syrians had been broken, Israel had no longer any foe to fear, for Assyria had not yet arisen as a conquering power. The supposition that Calneh or Ctesiphon is represented in Amo 6:2 as having already been taken (by the Assyrians), rests upon an incorrect interpretation, and is just as erroneous as the inference, also drawn from the same passage, that Hamath was conquered and Gath destroyed. Amos does not mention the Assyrians at all; although in Amo 1:5 he threatens the Syrians with transportation to Kir, and in Amo 5:27 predicts that the Israelites will be carried into captivity beyond Damascus. In the existing state of things, the idea of the approaching fall or destruction of the kingdom of Israel was, according to human judgment, a very improbable one indeed. The inhabitants of Samaria and Zion felt themselves perfectly secure in the consciousness of their might (Amo 6:1). The rulers of the kingdom trusted in the strength of their military resources (Amo 6:13), and were only concerned to increase their wealth by oppressing the poor, and to revel in earthly luxuries and pleasures (Amo 2:6-8; Amo 5:11-12; Amo 6:4-6); so that the prophet denounces woes upon those who are in security upon Zion and without care upon the mountain of Samaria (Amo 6:1), and utters the threat that the Lord will cause the sun to set at noon, and bring darkness over the land in broad daylight (Amo 8:9).


  It was at such a time as this that the plain shepherd of Tekoah was sent to Bethel, into the kingdom of the ten tribes, to announce to the careless sinners the approach of the divine judgment, and the destruction of the kingdom. And whilst it was in itself a strange event for a prophet to be sent out of Judah into the kingdom of the ten tribes,—so strange, in fact, that in all probability it had never occurred since the kingdom had been founded, or at any rate, that no second instance of the kind is recorded, from the time when the man of God was sent out of Judah to Bethel in the reign of Jeroboam I (1 Kings 13), down to the time of Amos himself-it must have attracted universal attention, for a man to rise up who belonged to the rank of a shepherd, who had had no training at all for a prophet's vocation, but who nevertheless proved, by the demonstration of the Spirit, that he was a prophet indeed, and who foretold, in the strength of God, what destruction awaited the covenant people, before there was the slightest human probability of any such catastrophe.


  The prophet's style of composition does indeed betray the former shepherd in the use of certain words, which evidently belonged to the dialect of the common people,—e.g., מעיק for מציק (Amo 2:13), בּושׁס for בּוסס (Amo 5:11), מתאב for מתעב rof מ (Amo 6:8), מסרף for משׂרף (Amo 6:10), ישׂחק for יצחק (Amo 7:9, Amo 7:16), נשׁקה for נשׁקעה (Amo 8:8), and in many figures and similes drawn from nature and rural life; but for the rest, it indicates a close acquaintance on the part of the prophet with the Mosaic law and the history of his nation, and also considerable rhetorical power, wealth and depth of thought, vivacity and vigour, more especially in the use of bold antitheses, and a truly poetical roll, which rises by no means unfrequently into actual rhythm; so that Lowth has already expressed the following opinion concerning him (De poesi sacr. ed. Mich. p. 433): "Aequus judex, de re non de homine quaesiturus, censebit, credo, pastorem nostrum μηφὲν ὑστερηκέναι τῶν ὑπερλίαν προφητῶν sensuum elatione et magnificentia spiritus prope summis parem, ita etiam dictionis splendore et compositionis elegantia vix quoquam inferiorem." Beyond these facts, which we gather from the prophet's won writings, nothing further is known of the circumstances connected with his life. After fulfilling his mission, he probably returned to Judah, his native land, where his prophecies were most likely first committed to writing. The apocryphal accounts of his death, in Pseud.-Epiphanius, c. 12, and Pseudo-Doroth. (see Carpzov, p. 319), have no historical value whatever.


  2. The Book


  Although Amos was sent by the Lord to Bethel, to prophesy to the people of Israel there, he does not restrict himself in his prophecy to the kingdom of the ten tribes, but, like his younger contemporary Hosea, notices the kingdom of Judah as well, and even the surrounding nations, that were hostile to the covenant nation. His book is not a mere collection of the addresses delivered in Bethel, but a carefully planned, complete work, in which Amos, after the occurrence of the earthquake in the time of Uzziah, gathered together all the essential contents of the prophecies he had previously uttered at Bethel. It consists of a lengthy introduction (Amo 1:1-15, 2) and two parts, viz., simple prophetic addresses (ch. 4-6), and visions with short explanations (ch. 7). In the introduction the prophet proclaims, in the following manner, the judgment about to fall upon Damascus, Philistia, Tyre, Edom, Ammon, Moab, Judah, and Israel. The storm of the Lord, which bursts upon all these kingdoms, remains suspended over the kingdom of Israel, which is mentioned last. This is evident from the fact, that the sin of Israel is depicted more fully than that of the other nations; and the threatening of judgment is couched in such general terms, that it can only be regarded as a provisional announcement, or as the introduction to the body of the book by which it is followed. The first part contains an extended address, divided into three sections by the recurrence of שׁמעוּ (hear ye) in Amo 3:1; Amo 4:1, and Amo 5:1. The address consists of a "great warning to repent," in which the prophet holds up before the sinful Israelites, especially the rulers of the kingdom, the arts of injustice and wickedness that are current among them, and proclaims a judgment which embraces the destruction of the palaces and holy places, the overthrow of the kingdom, and the transportation of the people. In Amo 3:1-15 the sin and punishment are described in the most general form. In Amo 4:1-13 the prophet sweeps away from the self-secure sinners the false ground of confidence afforded by their own worship, recals to their mind the judgments with which God has already visited them, and summons them to stand before God as their judge. In ch. 5 and Amo 6:1-14, after a mournful elegy concerning the fall of the house of Israel (Amo 5:1-3), he points out to the penitent the way to life coupled with the repeated summons to seek the Lord, and that which is good (Amo 5:4, Amo 5:6, Amo 5:14); and then, in the form of a woe, for which a double reason is assigned (Amo 5:18; Amo 6:1), he takes away all hope of deliverance from the impenitent and hardened. Throughout the whole of this address Amos prophesies chiefly to the ten tribes, whom he repeatedly addresses, predicting ruin and exile. At the same time, he not only addresses his words in the introduction (Amo 3:1-2) to all Israel of the twelve tribes, whom Jehovah brought out of Egypt, but he also pronounces the last woe (Amo 6:1) upon the secure ones on Zion, and the careless ones on the mountain of Samaria; so that his prophecy also applies to the kingdom of Judah, and sets before it the same fate as that of the kingdom of the ten tribes, if it should fall into the same sin. The second part contains five visions, and at the close the proclamation of salvation. the first two visions (Amo 7:1-3 and Amo 7:4-6) threaten judgments; the next two (Amo 7:7-9; Amo 8:1-3) point out the impossibility of averting the judgment, and the ripeness of the people for it. Between these, viz., in Amo 7:10-17, the conversation between the prophet and the chief priest at Bethel is related. The substance of the fourth vision is carried out still further, in a simple prophetic address (Amo 8:4-14). Lastly, the fifth vision (Amo 9:1) shows the overthrow and ruin of the whole of Israel, and is also still further expanded in a plain address (Amo 9:2-10). To this there is appended the promise of the restoration of the fallen kingdom of God, of its extension through the adoption of the Gentiles, and of its eternal glorification (Amo 9:11-15). This conclusion corresponds to the introduction (Amo 1:1-15 and 2). Like all the nations that rise up in hostility to the kingdom of God, even Judah and Israel shall fall victims to the judgment, on account of their unrighteousness and idolatry, in order that the kingdom of God may be purified from its dross, be exalted to glory, and so be made perfect. This is the fundamental thought of the writings of Amos, who was called by the Lord to preach this truth to the nation of Israel. And just as the close of his book points back to the introduction (Amo 1:1-15 and 2), so also do the visions of the second part correspond to the addresses of the first, embodying the substance of the addresses in significant symbols. The parallel between the fifth vision and the elegy struck up in Amo 5:1 is very conspicuous; and it is also impossible to overlook the material agreement between the first and second visions and the enumeration in Amo 4:6-11, of the divine visitations that had already fallen upon Israel; whilst the third and fourth visions set clearly before the eye the irrevocable character of the judgments with which careless and wanton sinners are threatened in ch. 3-6.


  There is evidently no foundation for the assumption that the second part contains "the true kernel of his work," namely, "the addresses which Amos originally delivered at Bethel;" and that the first part, together with the introduction (ch. 1-6) and the Messianic conclusion (Amo 9:11-15), is purely a written description, composed by Amos after his return from Bethel to Judah, to give a further expansion to his original utterances (Ewald, Baur). This by no means follows, either from the fact that the account of what the prophet experienced at Bethel is inserted in the series of visions, as it moves on step by step, and that the place in which it occurs (viz., ch. 7) is evidently its original position, or from the circumstance that Amos commences his work with a saying of Joel (compare Amo 1:2 with Joe 3:16), and evidently refers to Joel (Joe 3:18) even in the promise at the close (Amo 9:13). For the position of this account in ch. 7 proves nothing further than that Amos related those visions in Bethel; and the allusion to Joel simply presupposes an acquaintance with the predictions of this prophet. If there were no previous addresses, the visions in ch. 7 and 8 would have nothing to explain their occurrence, and would also be lacking in the requisite clearness. Moreover, the work of Amos in Bethel cannot possibly be limited to ch. 7-9. And lastly, the addresses in ch. 4-6 are throughout so individual, so full of life, and so impressive, that they clearly reflect the original oral delivery, even though it may be nothing more than the essential substance of what was orally delivered, that has been given here. Only Amo 1:1-15 and 2 appears to have been really conceived in the form of a written composition, and placed at the head of the book at the time when it was first compiled, although certain thoughts that had been orally expressed may lie at the foundation even there.


  Amos 1


  I. The Approaching Judgment—Amo 1:1-15 and 2


  Starting from the saying of Joel (Joe 3:16), "Jehovah will roar out of Zion, and utter His voice from Jerusalem," Amos announces the wrath of the Lord, which will discharge itself upon Damascus (Amo 1:3-5), Philistia (Amo 1:6-8), Tyre (Amo 1:9-10), Edom (Amo 1:11-12), Ammon (Amo 1:13-15), Moab (Amo 2:1-3), Judah (Amo 2:4-5), and Israel (Amo 2:6-16). The announcement of this judgment maintains a certain uniformity throughout; every one of these nations being threatened with the destruction of the kingdom, or with ruin and exile, "for three or four transgressions;" and the threat, as Rckert has well expressed it, "rolling like a storm, in strophe after strophe, over all the surrounding kingdoms," touching Judah as it passes along, and eventually resting over Israel. The six heathen nations mentioned, three of which are related to the covenant nation, represent all the Gentile nations, which rise up in hostility to the people or kingdom of God. For the sins on account of which they are to be punished, are not certain general breaches of morality, but crimes which they have committed against the people of God; and in the case of Judah, contempt of the commandments of the Lord, and idolatry. The whole section, not merely Amos 1:2-2:5, but also Amo 2:6-16, has an introductory character. Whilst, on the one hand, the extension of the prediction of judgment to the Gentile nations indicates the necessity and universality of the judgment, which is sent to promote the interests of the kingdom of God, and preaches the truth that every one will be judged according to his attitude towards the living God; on the other hand, the place assigned to the Gentile nations, viz., before the covenant nation, not only sharpened the conscience, but taught this lesson, that if even the nations which had only sinned indirectly against the living God were visited with severe punishment, those to whom God had so gloriously revealed Himself (Amo 2:9-11; Amo 3:1) would be punished still more surely for their apostasy (Amo 3:2). It is with this design that Judah is also mentioned along with Israel, and in fact before it. "The intention was to impress this truth most strongly upon the people of the ten tribes, that not even the possession of such glorious prerogatives as the temple and the throne of David could avert the merited punishment. If this be the energy of the justice of God, what have we to look for?" (Hengstenberg).


  Amos 1:1


  Amo 1:1 contains the heading, which has already been discussed in the Introduction; and אשׁר חזה ("which he saw") refers to דּברי עמוס (the words of Amos). Amo 1:2 forms the Introduction, which is attached to the heading by ויּאמר, and announces a revelation of the wrath of God upon Israel, or a theocratic judgment. Amo 1:2. "Jehovah roars out of Zion, and He utters His voice from Jerusalem; and the pastures of the shepherds mourn, and the head of Carmel withers." The voice of Jehovah is the thunder, the earthly substratum in which the Lord manifests His coming to judgment (see at Joe 3:16). By the adoption of the first half of the verse word for word from Joel, Amos connects his prophecy with that of his predecessor, not so much with the intention of confirming the latter, as for the purpose of alarming the sinners who were at east in their security, and overthrowing the delusive notion that the judgment of God would only fall upon the heathen world. This delusion he meets with the declaration, that at the threatening of the wrath of God the pastures of the shepherds, i.e., the pasture-ground of the land of Israel (cf. Joe 1:19), and the head of the forest-crowned Carmel, will fade and wither. Carmel is the oft-recurring promontory at the mouth of the Kishon on the Mediterranean (see the comm. on Jos 19:26 and Kg1 18:19), and not the place called Carmel on the mountains of Judah (Jos 15:55), to which the term ראשׁ (head) is inapplicable (vid., Amo 9:3 and Mic 7:14). Shepherds' pastures and Carmel individualized the land of Israel in a manner that was very natural to Amos the shepherd. With this introduction, Amos announces the theme of his prophecies. And if, instead of proceeding at once to describe still further the judgment that threatens the kingdom of Israel, he first of all enumerates the surrounding nations, including Judah, as objects of the manifestation of the wrath of God, this enumeration cannot have any other object than the one described in our survey of the contents of the book. The enumeration opens with the kingdoms of Aram, Philistia, and Tyre (Phoenicia), which were not related to Israel by any ties of kinship whatever.


  Amos 1:3


  Aram-Damascus.—Amo 1:3. "Thus saith Jehovah, For three transgressions of Damascus, and for four, I shall not reverse it, because they have threshed Gilead with iron rollers, Amo 1:4. I send fire into the house of Hazael, and it will eat the palaces of Ben-hadad, Amo 1:5. And break in pieces the bolt of Damascus, and root out the inhabitant from the valley of Aven, and the sceptre-holder out of Beth-eden: and the people of Aram will wander into captivity to Kir, saith Jehovah." In the formula, which is repeated in the case of every people, "for three transgressions, and for four," the numbers merely serve to denote the multiplicity of the sins, the exact number of which has no bearing upon the matter. "The number four is added to the number three, to characterize the latter as simply set down at pleasure; in other words, it is as much as to say that the number is not exactly three or four, but probably a still larger number" (Hitzig). The expression, therefore, denotes not a small but a large number of crimes, or "ungodliness in its worst form" (Luther; see at Hos 6:2)


  (Note: J. Marck has correctly explained it thus: "When this perfect number (three) is followed by four, by way of gradation, God not only declares that the measure of iniquity is full, but that it is filled to overflowing and beyond all measure.").


  That these numbers are to be understood in this way, and not to be taken in a literal sense, is unquestionably evident from the fact, that nit he more precise account of the sins which follows, as a rule, only one especially grievous crime is mentioned by way of example. לא אשׁיבנּוּ (I will not reverse it) is inserted before the more minute description of the crimes, to show that the threat is irrevocable. השׁיב signifies to turn, i.e., to make a thing go back, to withdraw it, as in Num 23:20; Isa 43:13. The suffix attached to אשׁיבנּוּ refers neither to qōlō (his voice), nor "to the idea of דּבר which is implied in כּה אמר (thus saith), or the substance of the threatening thunder-voice" (Baur); for hēshı̄bh dâbhâr signifies to give an answer, and never to make a word ineffectual. The reference is to the punishment threatened afterwards, where the masculine stands in the place of the neuter. Consequently the close of the verse contains the epexegesis of the first clause, and Amo 1:4 and Amo 1:5 follow with the explanation of לא אשׁיבנו (I will not turn it). The threshing of the Gileadites with iron threshing-machines is mentioned as the principal transgression of the Syrian kingdom, which is here named after the capital Damascus (see at Sa2 8:6). This took place at the conquest of the Israelitish land to the east of the Jordan by Hazael during the reign of Jehu (Kg2 10:32-33, cf. Kg2 13:7), when the conquerors acted so cruelly towards the Gileadites, that they even crushed the prisoners to pieces with iron threshing-machines, according to a barbarous war-custom that is met with elsewhere (see at Sa2 12:31). Chârūts (= chârı̄ts, Sa2 12:31), lit., sharpened, is a poetical term applied to the threshing-roller, or threshing-cart (mōrag chârūts, Isa 41:15). According to Jerome, it was "a kind of cart with toothed iron wheels underneath, which was driven about to crush the straw in the threshing-floors after the grain had been beaten out." The threat is individualized historically thus: in the case of the capital, the burning of the palaces is predicted; and in that of two other places, the destruction of the people and their rulers; so that both of them apply to both, or rather to the whole kingdom. The palaces of Hazael and Benhadad are to be sought for in Damascus, the capital of the kingdom (Jer 49:27). Hazael was the murderer of Benhadad I, to whom the prophet Elisha foretold that he would reign over Syria, and predicted the cruelties that he would practise towards Israel (Kg2 8:7.). Benhadad is generally regarded as his son; but the plural "palaces" leads us rather to think of both the first and second Benhadad, and this is favoured by the circumstance that it was only during his father's reign that Benhadad II oppressed Israel, whereas after his death, and when he himself ascended the throne, the conquered provinces were wrested from him by Joash king of Israel (Kg2 13:22-25). The breaking of the bar (the bolt of the gate) denotes the conquest of the capital; and the cutting off of the inhabitants of Biq‛ath-Aven indicates the slaughter connected with the capture of the towns, and not their deportation; for hikhrı̄th means to exterminate, so that gâlâh (captivity) in the last clause applies to the remainder of the population that had not been slain in war. In the parallel clause תּומך שׁבם, the sceptre-holder, i.e., the ruler (either the king or his deputy), corresponds to yōshēbh (the inhabitant); and the thought expressed is, that both prince and people, both high and low, shall perish.


  The two places, Valley-Aven and Beth-Eden, cannot be discovered with any certainty; but at any rate they were capitals, and possibly they may have been the seat of royal palaces as well as Damascus, which was the first capital of the kingdom. בּקעת און, valley of nothingness, or of idols, is supposed by Ewald and Hitzig to be a name given to Heliopolis or Baalbek, after the analogy of Beth-aven = Bethel (see at Hos 5:8). They base their opinion upon the Alex. rendering ἐκ πεδίου Ὦν, taken in connection with the Alex. interpretation of the Egyptian On (Gen 41:45) as Heliopolis. But as the lxx have interpreted אן by Heliopolis in the book of Genesis, whereas here they have merely reproduced the Hebrew letters און by Ὦν, as they have in other places as well (e.g., Hos 4:15; Hos 5:8; Hos 10:5, Hos 10:8), where Heliopolis cannot for a moment be thought of, the πέδιον Ὦν of the lxx furnishes no evidence in favour of Heliopolis, still less does it warrant an alteration of the Hebrew pointing (into און). Even the Chaldee and Syriac have taken בּקעת און as a proper name, and Ephraem Syrus speaks of it as "a place in the neighbourhood of Damascus, distinguished for idol-chapels." The supposition that it is a city is also favoured by the analogy of the other threatenings, in which, for the most part, cities only are mentioned. Others understand by it the valley near Damascus, or the present Bekaa between Lebanon and Antilibanus, in which Heliopolis was always the most distinguished city, and Robinson has pronounced in favour of this (Bibl. Res. p. 677). Bēth-‛Eden, i.e., house of delight, is not to be sought for in the present village of Eden, on the eastern slope of Lebanon, near to the cedar forest of Bshirrai, as the Arabic name of this village 'hdn has nothing in common with the Hebrew עדן (see at Kg2 19:12); but it is the Παράδεισος of the Greeks, which Ptolemy places ten degrees south and five degrees east of Laodicea, and which Robinson imagines that he has found in Old Jusieh, not far from Ribleh, a place belonging to the times before the Saracens, with very extensive ruins (see Bibl. Researches, pp. 542-6, and 556). The rest of the population of Aram would be carried away to Kir, i.e., to the country on the banks of the river Kur, from which, according to Amo 9:7, the Syrians originally emigrated. This prediction was fulfilled when the Assyrian king Tiglath-pileser conquered Damascus in the time of Ahaz, and broke up the kingdom of Syria (Kg2 16:9). The closing words, 'âmar Yehōvâh (saith the Lord), serve to add strength to the threat, and therefore recur in Amo 1:8, Amo 1:15, and Amo 2:3.


  Amos 1:6


  Philistia.—Amo 1:6. "Thus saith Jehovah, For three transgressions of Gaza, and for four, I shall not reverse it, because they carried away captives in full number to deliver them up to Edom, Amo 1:7. I send fire into the wall of Gaza, and it will eat their palaces; Amo 1:8. And I exterminate the inhabitant from Ashdod, and the sceptre-holder from Askelon, and turn my hand against Ekron, and the remnant of the Philistines will perish, saith the Lord Jehovah." Instead of the Philistines generally, the prophet mentions Gaza in Amo 1:6. This is still a considerable town, bearing the old name Guzzeh (see the comm. on Jos 13:3), and was the one of the five capitals of the Philistines which had taken the most active part as a great commercial town in handing over the Israelitish prisoners to the Edomites. For it is evident that Gaza is simply regarded as a representative of Philistia, from the fact that in the announcement of the punishment, the other capitals of Philistia are also mentioned. Gâlūth shelēmâh is correctly explained by Jerome thus: "a captivity so perfect and complete, that not a single captive remained who was not delivered to the Idumaeans." The reference is to captive Israelites, who were carried off by the Philistines, and disposed of by them to the Edomites, the arch-enemies of Israel. Amos no doubt had in his mind the invasion of Judah by the Philistines and tribes of Arabia Petraea in the time of Joram, which is mentioned in Ch2 21:16, and to which Joel had already alluded in Joe 3:3., where the Phoenicians and Philistines are threatened with divine retribution for having plundered the land, and sold the captive Judaeans to the Javanites (Ionians). But it by no means follows from this, that the "sons of Javan" mentioned in Joe 3:6 are not Greeks, but the inhabitants of the Arabian Javan noticed in Eze 27:19. The fact was simply this: the Philistines sold one portion of the many prisoners, taken at that time, to the Edomites, and the rest to the Phoenicians, who disposed of them again to the Greeks. Joel simply mentions the latter circumstance, because, in accordance with the object of his prophecy, his design was to show the wide dispersion of the Jews, and their future gathering out of all the lands of their banishment. Amos, on the other hand, simply condemns the delivering of the captives to Edom, the arch-foe of Israel, to indicate the greatness of the sin involved in this treatment of the covenant nation, or the hatred which the Philistines had displayed thereby. As a punishment for this, the cities of Philistia would be burned by their enemies, the inhabitants would be exterminated, and the remnant perish. Here again, as in Amo 1:4, Amo 1:5, the threat is rhetorically individualized, so that in the case of one city the burning of the city itself is predicted, and in that of another the destruction of its inhabitants. (On Ashdod, Askelon, and Ekron, see the comm. on Jos 13:3.) השׁיב יד, to return the hand, i.e., to turn or stretch it out again (see comm. on Sa2 8:3). The use of this expression may be explained on the ground, that the destruction of the inhabitants of Ashdod and Askelon has already been thought of as a stretching out of the hand. The fifth of the Philistian capitals, Gath, is not mentioned, though not for the reason assigned by Kimchi, viz., that it belonged to the kings of Judah, or had been conquered by Uzziah, for Uzziah had not only conquered Gath and Jabneh, but had taken Ashdod as well, and thrown down the walls (Ch2 26:6), and yet Amos mentions Ashdod; nor because Gath had been taken by the Syrians (Kg2 12:18), for this Syrian conquest was not a lasting one, and in the prophet's time (cf. Amo 6:2), and even later (cf. Mic 1:10), it still maintained its independence, and was a very distinguished city; but for the simple reason that the individualizing description given by the prophet did not require the complete enumeration of all the capitals, and the idea of been named, but all that was still in existence, and had escaped destruction" (Amo 9:12 and Jer 6:9), it nevertheless includes not merely the four states just named, but every part of Philistia that had hitherto escaped destruction, so that Gath must be included.


  Amos 1:9


  Tyre or Phoenicia.—Amo 1:9. "Thus saith Jehovah: For three transgressions of Tyre, and for four, I shall not reverse it, because they have delivered up prisoners in full number to Edom, and have not remembered the brotherly covenant, Amo 1:10. I send fire into the wall of Tyrus, and it will devour their palaces." In the case of Phoenicia, the capital only (Tzōr, i.e., Tyrus; see at Jos 19:29) is mentioned. The crime with which it is charged is similar to the one for which the Philistines were blamed, with this exception, that instead of על־הגלותם להסגּיר (Amo 1:6) we have simply על־הסגּירם. If, therefore, Tyre is only charged with delivering up the captives to Edom, and not with having carried them away, it must have bought the prisoners from an enemy of Israel, and then disposed of them to Edom. From what enemy they were purchased, it is impossible to determine with certainty. Probably from the Syrians, in the wars of Hazael and Benhadad with Israel; for there is nothing at variance with this in the fact that, when they purchased Israelitish captives in the time of Joram, they sold them to Javan. For a commercial nation, carrying on so extensive a trade as the Phoenicians did, would have purchased prisoners in more than one war, and would also have disposed of them as slaves to more nations than one. Tyre had contracted all the more guilt through this trade in Israelitish salves, from the fact that it had thereby been ummindful of the brotherly covenant, i.e., of the friendly relation existing between Israel and itself-for example, the friendly alliance into which David and Solomon had entered with the king of Tyre (Sa2 5:11; Kg1 5:15.)—and also from the fact that no king of Israel or Judah had ever made war upon Phoenicia.


  Amos 1:11


  Edom.—Amo 1:11. "Thus saith Jehovah: For three transgressions of Edom, and for four, I shall not reverse it, because it pursues its brother with the sword, and stifles its compassion, and its anger tears in pieces for ever, and it keeps its wrath for ever, Amo 1:12. I send fire into Teman, and it will devour the palaces of Bozrah." Edom and the two following nations were related to Israel by lineal descent. In the case of Edom, Amos does not condemn any particular sins, but simply its implacable, mortal hatred towards its brother nation Israel, which broke out into acts of cruelty at every possible opportunity. ושׁחת רחמיו, he annihilates, i.e., suppresses, stifles his sympathy or his compassionate love; this is still dependent upon על רדפו, the preposition על continuing in force as a conjunction before the infinitive (i.e., as equivalent to על אשׁר), and the infinitive passing into the finite verb (cf. Amo 2:4). In the next clause אפּו is the subject: its wrath tears in pieces, i.e., rages destructively (compare Job 16:9, where târaph is applied to the wrath of God). In the last clause, on the other hand, Edom is again the subject; but it is now regarded as a kingdom, and construed as a feminine, and consequently עברתו is the object, and placed at the head as an absolute noun. שׁמרה, with the tone upon the penult. (milel) on account of netsach, which follows with the tone upon the first syllable, stands for שׁמרהּ (it preserves it), the mappik being omitted in the toneless syllable (compare Ewald, 249, b). If עברתו were the subject, the verb would have to be pointed שׁמרה. Again, the rendering proposed by Ewald, "his fury lies in wait for ever," is precluded by the fact that שׁמר, when applied to wrath in Jer 3:5, signifies to keep, or preserve, and also by the fact that lying in wait is generally inapplicable to an emotion. Teman, according to Jerome (ad h. l.), is Idumaeorum regio quae vergit ad australem partem, so that here, just as in Amo 2:2 and Amo 2:5, the land is mentioned first, and then the capital.


  Bozrah, an important city, supposed to be the capital of Idumaea (see comm. on Gen 36:33). It was to the south of the Dead Sea, and has been preserved in el-Buseireh, a village with ruins in Jebl (see Robinson, Pal. ii. p. 570), and must not be confounded with Bossra in Hauran (Burckhardt, Syr. p. 364).


  Amos 1:13


  Ammon.—Amo 1:13. "Thus saith Jehovah: For three transgressions of the sons of Ammon, and for four, I shall not reverse it, because they have ripped up the pregnant women of Gilead, to widen their border, Amo 1:14. I kindle fire in the wall of Rabbah, and it will devour its palaces, with the war-cry on the day of slaughter, in the storm on the day of the tempest. Amo 1:15. And their king shall go into captivity, he and his princes all at once, saith Jehovah." The occasion on which the Ammonites were guilty of such cruelty towards the Israelites as is here condemned, is not recorded in the historical books of the Old Testament; possibly during the wars of Hazael with Israel, when they availed themselves of the opportunity to widen their territory by conquering back the land which had been wrested from them by Sihon king of the Amorites, and was then taken possession of by the Israelites, when he was overcome by them,—a thing which they had attempted once before in the time of Jephthah the judge (Jdg 11:12.). We may see from Jer 49:1. that they had taken possession of the territory of the tribe of Gad, which lay nearest to them, though probably not till after the carrying away of the tribes beyond Jordan by the Assyrians (Kg2 15:29). The ripping up of the women with child (see at Kg2 8:12) is singled out as the climax of the cruelties which the Ammonites inflicted upon the Israelites during the war. As a punishment for this, their capital was to be burned, and the king, with the princes, to wander into exile, and consequently their kingdom was to be destroyed. Rabbâh, i.e., the great one, is the abbreviated name of the capital; Rabbah of the children of Ammon, which has been preserved in the ruins of Aurân (see at Deu 3:11). The threat is sharpened by the clause בּתרוּעה וגו, at the war-cry on the field of battle, i.e., an actual fact, when the enemy shall take the city by storm. בּסער וגו is a figurative expression applied to the storming of a city carried by assault, like בּסוּפה in Num 21:14. The reading מלכּם, "their (the Ammonites') king," is confirmed by the lxx and the Chaldee, and required by ושׂריו (cf. Amo 2:3), whereas Μαλχόμ, Melchom, which is found in Aq., Symm., Jerome, and the Syriac, rests upon a false interpretation.


  Amos 2


  Amos 2:1


  Moab.—Amo 2:1. "Thus saith Jehovah: for three transgressions of Moab, and for four, I shall not reverse it, because it has burned the bones of the king of Edom into lime, Amo 2:2. I send fire into Moab, and it will devour the palaces of Kirioth, and Moab will perish in the tumult, in the war-cry, in the trumpet-blast. Amo 2:3. And I cut off the judge from the midst thereof, and all its princes do I strangle with it, saith Jehovah." The burning of the bones of the king of Edom is not burning while he was still alive, but the burning of the corpse into lime, i.e., so completely that the bones turned into powder like lime (D. Kimchi), to cool his wrath still further upon the dead man (cf. Kg2 23:16). This is the only thing blamed, not his having put him to death. No record has been preserved of this event in the historical books of the Old Testament; but it was no doubt connected with the war referred to in 2 Kings 3, which Joram of Israel and Jehoshaphat of Judah waged against the Moabites in company with the king of Edom; so that the Jewish tradition found in Jerome, viz., that after this war the Moabites dug up the bones of the king of Edom from the grace, and heaped insults upon them by burning them to ashes, is apparently not without foundation. As Amos in the case of all the other nations has mentioned only crimes that were committed against the covenant nation, the one with which the Moabites are charged must have been in some way associated with either Israel or Judah, that is to say, it must have been committed upon a king of Edom, who was a vassal of Judah, and therefore not very long after this war, since the Edomites shook off their dependence upon Judah in less than ten years from that time (Kg2 8:20). As a punishment for this, Moab was to be laid waste by the fire of war, and Keriyoth with its palaces to be burned down. הקּריּות is not an appellative noun (τῶν πόλεων αὐτῆς, lxx), but a proper name of one of the chief cities of Moab (cf. Jer 48:24, Jer 48:41), the ruins of which have been discovered by Burckhardt (Syr. p. 630) and Seetzen (ii. p. 342, cf. iv. p. 384) in the decayed town of Kereyat or Krrit. The application of the term מת to Moab is to be explained on the supposition that the nation is personified. שׁאון signifies war tumult, and בּתרוּעה is explained as in Amo 1:14 by בּקול שׁופר, blast of the trumpets, the signal for the assault or for the commencement of the battle. The judge with all the princes shall be cut off miqqirbâh, i.e., out of the land of Moab. The feminine suffix refers to Moab as a land or kingdom, and not to Keriyoth. From the fact that the shōphēt is mentioned instead of the king, it has been concluded by some that Moab had no king at that time, but had only a shōphēt as its ruler; and they have sought to account for this on the ground that Moab was at that time subject to the kingdom of the ten tribes (Hitzig and Ewald). But there is no notice in the history of anything of the kind, and it cannot possibly be inferred from the fact that Jeroboam restored the ancient boundaries of the kingdom as far as the Dead Sea (Kg2 14:25). Shōphēt is analogous to tōmēkh shēbhet in Amo 1:5, and is probably nothing more than a rhetorical expression applied to the מלך, who is so called in the threat against Ammon, and simply used for the sake of variety. The threatening prophecies concerning all the nations and kingdoms mentioned from Amo 1:6 onwards were fulfilled by the Chaldeans, who conquered all these kingdoms, and carried the people themselves into captivity. For fuller remarks upon this point, see at Jeremiah 48 and Eze 25:8.


  Amos 2:4


  Judah.—Amo 2:4. "Thus saith Jehovah: For three transgressions of Judah, and for four, I shall not reverse it, because they have despised the law of Jehovah, and have not kept His ordinances, and their lies led them astray, after which their fathers walked, Amo 2:5. I send fire into Judah, and it will devour the palaces of Jerusalem." With the announcement that the storm of the wrath of God will also burst upon Judah, Amos prepares the way for passing on to Israel, the principal object of his prophecies. In the case of Judah, he condemns its contempt of the law of its God, and also its idolatry. Toorh is the sum and substance of all the instructions and all the commandments which Jehovah had given to His people as the rule of life. Chuqqı̄m are the separate precepts contained in the thōrâh, including not only the ceremonial commands, but the moral commandments also; for the two clauses are not only parallel, but synonymous. כּזביהם, their lies, are their idols, as we may see from the relative clause, since "walking after" (bâlakh 'achărē) is the standing expression for idolatry. Amos calls the idols lies, not only as res quae fallunt (Ges.), but as fabrications and nonentities ('ĕlı̄hı̄m and hăbhâlı̄m), having no reality in themselves, and therefore quite unable to perform what was expected of them. The "fathers" who walked after these lies were their forefathers generally, since the nation of Israel practised idolatry even in the desert (cf. Amo 5:26), and was more or less addicted to it ever afterwards, with the sole exception of the times of Joshua, Samuel, David, and part of the reign of Solomon, so that even the most godly kings of Judah were unable to eradicate the worship upon the high places. The punishment threatened in consequence, namely, that Jerusalem should be reduced to ashes, was carried out by Nebuchadnezzar.


  Amos 2:6


  After this introduction, the prophet's address turns to Israel of the ten tribes, and in precisely the same form as in the case of the nations already mentioned, announces the judgment as irrevocable. At the same time, he gives a fuller description of the sins of Israel, condemning first of all the prevailing crimes of injustice and oppression, of shameless immorality and daring contempt of God (Amo 2:6-8); and secondly, its scornful contempt of the benefits conferred by the Lord (Amo 2:9-12), and threatening inevitable trouble in consequence (Amo 2:13-16). Amo 2:6. "Thus saith Jehovah: For three transgressions of Israel, and for four, I shall not reverse it, because they sell the righteous for money, and the poor for a pair of shoes. Amo 2:7. They who pant after dust of the earth upon the head of the poor, and bend the way of the meek: and a man and his father go to the same girl, to desecrate my holy name. Amo 2:8. And they stretch themselves upon pawned clothes by every altar, and they drink the wine of the punished in the house of their God." The prophet condemns four kinds of crimes. The first is unjust treatment, or condemnation of the innocent in their administration of justice. Selling the righteous for silver, i.e., for money, refers to the judges, who were bribed to punish a man as guilty of the crime of which he was accused, when he was really tsaddı̄q, i.e., righteous in a judicial, not in a moral sense, or innocent of any punishable crime. Bakkeseph, for money, i.e., either to obtain money, or for the money which they had already received, viz., from the accuser, for condemning the innocent. בּעבוּר, on account of, is not synonymous with ב pretii; for they did not sell the poor man merely to get a pair of sandals for him, as the worst possible slave was certainly worth much more than this (cf. Exo 21:32); but the poor debtor who could not pay for a pair of shoes, i.e., for the merest trifle, the judge would give up to the creditor for a salve, on the strength of the law in Lev 25:39 (cf. Kg2 4:1).


  As a second crime, Amos reproves in v. 7a their thirst for the oppression of the quiet in the land. דּלּים, ταπεινοί, and ענוים, πραεῖς. The address is carried on in participles, in the form of lively appeal, instead of quiet description, as is frequently the case in Amos (cf. Amo 5:7; Amo 6:3., 13, Amo 8:14), and also in other books (cf. Isa 40:22, Isa 40:26; Psa 19:11). In the present instance, the article before the participle points back to the suffix in מכרם, and the finite verb is not introduced till the second clause. שׁאף, to gasp, to pant, to long eagerly for earth-dust upon the head of the poor, i.e., to long to see the head of the poor covered with earth or dust, or to bring them into such a state of misery, that they scatter dust upon their head (cf. Job 2:12; Sa2 1:2). The explanation given by Hitzig is too far-fetched and unnatural, viz., that they grudge the man in distress even the handful of dust that he has strewn upon his head, and avariciously long for it themselves. To bend the way of the meek, i.e., to bring them into a trap, or cast them headlong into destruction by impediments and stumblingblocks laid in their path. The way is the way of life, their outward course. The idea that the way refers to the judgment or legal process is too contracted. The third crime is their profanation of the name of God by shameless immorality (Amo 2:7); and the fourth, desecration of the sanctuary by drinking carousals (Amo 2:8). A man and his father, i.e., both son and father, go to the girl, i.e., to the prostitute. The meaning is, to one and the same girl; but 'achath is omitted, to preclude all possible misunderstanding, as though going to different prostitutes was allowed. This sin was tantamount to incest, which, according to the law, was to be punished with death (cf. Lev 18:7, Lev 18:15, and Lev 20:11). Temple girls (qedēshōth) are not to be thought of here. The profanation of the name of God by such conduct as this does not indicate prostitution in the temple itself, such as was required by the licentious worship of Baal and Asherah (Ewald, Maurer, etc.), but consisted in a daring contempt of the commandments of God, as the original passage (Lev 22:32) from which Amos took the words clearly shows (cf. Jer 34:16). By lema‛an, in order that (not "so that"), the profanation of the holy name of God is represented as intentional, to bring out the daring character of the sin, and to show that it did not arise from weakness or ignorance, but was practised with studious contempt of the holy God. Begâdı̄m chăbhulı̄m, pawned clothes, i.e., upper garments, consisting of a large square piece of cloth, which was wrapt all around, and served the poor for a counterpane as well. If a poor man was obliged to pawn his upper garment, it was to be returned to him before night came on (Exo 22:25), and a garment so pawned was not to be slept upon (Deu 24:12-13). But godless usurers kept such pledges, and used them as cloths upon which they stretched their limbs at feasts (yattū, hiphil, to stretch out, sc. the body or its limbs); and this they did by every altar, at sacrificial meals, without standing in awe of God. It is very evident that Amos is speaking of sacrificial feasting, from the reference in the second clause of the verse to the drinking of wine in the house of God. עמוּשׁים, punished in money, i.e., fined. Wine of the punished is wine purchased by the produce of the fines. Here again the emphasis rests upon the fact, that such drinking carousals were held in the house of God. 'Elōhēhem, not their gods (idols), but their God; for Amos had in his mind the sacred places at Bethel and Dan, in which the Israelites worshipped Jehovah as their God under the symbol of an ox (calf). The expression col-mizbēăch (every altar) is not at variance with this; for even if col pointed to a plurality of altars, these altars were still bāmōth, dedicated to Jehovah. If the prophet had also meant to condemn actual idolatry, i.e., the worship of heathen deities, he would have expressed this more clearly; to say nothing of the fact, that in the time of Jeroboam II there was no heathenish idolatry in the kingdom of the ten tribes, or, at any rate, it was not publicly maintained.


  Amos 2:9


  And if this daring contempt of the commandments of God was highly reprehensible even in itself, it became perfectly inexcusable if we bear in mind that Israel was indebted to the Lord its God for its elevation into an independent nation, and also for its sacred calling. For this reason, the prophet reminds the people of the manifestations of grace which it had received from its God (Amo 2:9-11). Amo 2:9. "And yet I destroyed the Amorite before them, whose height was like the height of the cedars, and who was strong as the oaks; and I destroyed his fruit from above, and his roots from beneath. Amo 2:10. And yet I brought you up from the land of Egypt, and led you forty years in the desert, to take possession of the land of the Amorite." The repeated ואנכי is used with peculiar emphasis, and serves to bring out the contrast between the conduct of the Israelites towards the Lord, and the fidelity of the Lord towards Israel. Of the two manifestations of divine grace to which Israel owed its existence as an independent nation, Amos mentions first of all the destruction of the former inhabitants of Canaan (Exo 23:27., Exo 34:11); and secondly, what was earlier in point of time, namely, the deliverance out of Egypt and guidance through the Arabian desert; not because the former act of God was greater than the latter, but in order to place first what the Lord had done for the nation, that he may be able to append to this what He still continues to do (Amo 2:11). The nations destroyed before Israel are called Amorites, from the most powerful of the Canaanitish tribes, as in Gen 15:16; Jos 24:15, etc. To show, however, that Israel was not able to destroy this people by its own strength, but that Jehovah the Almighty God alone could accomplish this, he proceeds to transfer to the whole nation what the Israelitish spies reported as to their size, more especially as to the size of particular giants (Num 13:32-33), and describes the Amorites as giants as lofty as trees and as strong as trees, and, continuing the same figure, depicts their utter destruction or extermination as the destruction of their fruit and of their roots. For this figure of speech, in which the posterity of a nation is regarded as its fruit, and the kernel of the nation out of which it springs as the root, see Eze 17:9; Hos 9:16; Job 18:16. These two manifestations of divine mercy Moses impressed more than once upon the hearts of the people in his last addresses, to urge them in consequence to hold fast to the divine commandments and to the love of God (cf. Deu 8:2., Deu 9:1-6; Deu 29:1-8).


  Amos 2:11


  But Jehovah had not only put Israel into possession of Canaan; He had also continually manifested Himself to it as the founder and promoter of its spiritual prosperity. Amo 2:11. "And I raised up some of your sons as prophets, and some of your young men as dedicated ones (Naziraeans). Ah, is it not so, ye sons of Israel? is the saying of Jehovah. Amo 2:12. But ye made the dedicated drink wine, and ye commanded the prophets, saying, Ye shall not prophesy." The institution of prophecy and the law of the Nazarite were gifts of grace, in which Israel had an advantage over every other nation, and by which it was distinguished above the heathen as the nation of God and the medium of salvation. Amos simply reminds the people of these, and not of earthly blessings, which the heathen also enjoyed, since the former alone were real pledges of the covenant of grace made by Jehovah with Israel; and it was in the contempt and abuse of these gifts of grace that the ingratitude of the nation was displayed in the most glaring light. The Nazarites are placed by the side of the prophets, who proclaimed to the nation the counsel and will of the Lord, because, although as a rule the condition of a Nazarite was merely the consequence of his own free will and the fulfilment of a particular vow, it was nevertheless so far a gift of grace from the Lord, that the resolution to perform such a vow proceeded from the inward impulse of the Spirit of God, and the performance itself was rendered possible through the power of this Spirit alone. (For a general discussion of the law of the Nazarite, see the commentary on Num 6:2-12, and my biblical Antiquities, 67.) The raising up of Nazarites was not only intended to set before the eyes of the people the object of their divine calling, or their appointment to be a holy nation of God, but also to show them how the Lord bestowed the power to carry out this object. But instead of suffering themselves to be spurred on by these types to strive earnestly after sanctification of life, they tempted the Nazarites to break their vow by drinking wine, from which they were commanded to abstain, as being irreconcilable with the seriousness of their sanctification (see my Bibl. Ant. 67); and the prophets they prohibited from prophesying, because the word of God was burdensome to them (cf. Amo 7:10.; Mic 2:6).


  Amos 2:13


  This base contempt of their covenant mercies the Lord would visit with a severe punishment. Amo 2:13. "Behold, I will press you down, as the cart presses that is filled with sheaves. Amo 2:14. And the flight will be lost to the swift, and the strong one will not fortify his strength, and the hero will not deliver his soul. Amo 2:15. And the carrier of the bow will not stand, and the swift-footed will not deliver, and the rider of the horse will not save his soul. Amo 2:16. And the courageous one among the heroes will flee away naked in that day, is the saying of Jehovah." The Lord threatens as a punishment a severe oppression, which no one will be able to escape. The allusion is to the force of war, under which even the bravest and most able heroes will succumb. העיק, from עוּק, Aramaean for צוּק, to press, construed with tachath, in the sense of κατὰ, downwards, to press down upon a person, i.e., to press him down (Winer, Ges., Ewald). This meaning is established by עקה in Psa 55:4, and by מוּעקה in Psa 66:11; so that there is no necessity to resort to the Arabic, as Hitzig does, or to alterations of the text, or to follow Baur, who gives the word the meaning, "to feel one's self pressed under another," for which there is no foundation in the language, and which does not even yield a suitable sense. The comparison instituted here to the pressure of a cart filled with sheaves, does not warrant the conclusion that Jehovah must answer to the cart; the simile is not to be carried out to this extent. The object to תּעיק is wanting, but may easily be supplied from the thought, namely, the ground over which the cart is driven. The להּ attached to המלאה belongs to the latitude allowed in ordinary speech, and gives to מלאה the reflective meaning, which is full in itself, has quite filled itself (cf. Ewald, 315, a). In Amo 2:14-16 the effects of this pressure are individualized. No one will escape from it. אבד מנוס, flight is lost to the swift, i.e., the swift will not find time enough to flee. The allusion to heroes and bearers of the bow shows that the pressure is caused by war. קל בּרגליו belong together: "He who is light in his feet." The swift-footed will no more save his life than the rider upon a horse. נפשׁו .esroh in Amo 2:15 belongs to both clauses. אמּץ לבּו, the strong in his heart, i.e., the hearty, courageous. ערום, naked, i.e., so as to leave behind him his garment, by which the enemy seizes him, like the young man in Mar 14:52. This threat, which implies that the kingdom will be destroyed, is carried out still further in the prophet's following addresses.


  Amos 3


  Amos


  II. Prophecies Concerning Israel—Amos 3-6


  Although the expression "Hear this word," which is repeated at the commencement of Amo 3:1-15, Amo 4:1-13 and 5, suggests the idea of three addresses, the contents of these chapters show that they do not contain three separate addresses delivered to the people by Amos at different times, but that they group together the leading thoughts of appeals delivered by word of mouth, so as to form one long admonition to repentance. Commencing with the proofs of his right to predict judgment to the nation on account of its sins (Amo 3:1-8), the prophet exposes the wickedness of Israel in general (ch. 3:9-4:3), and then shows the worthlessness of the nation's trust in idolatry (Amo 4:4-13), and lastly announces the destruction of the kingdom as the inevitable consequence of the prevailing injustice and ungodliness (ch. 5 and Amo 6:1-14).


  Announcement of the Judgment—Hos 3:1-5


  Because the Lord has chosen Israel to be His people, He must visit all its sins (Amo 3:2), and has commissioned the prophet to announce this punishment (Amo 3:3-8). As Israel has heaped up oppression, violence, and wickedness, an enemy will come upon the land and plunder Samaria, and cause its inhabitants to perish, and demolish the altars of Bethel, and destroy the capital (Amo 3:9-15).


  Amos 3:1


  Amo 3:1 and Amo 3:2 contain the introduction and the leading thought of the whole of the prophetic proclamation. Amo 3:1. "Hear this word which Jehovah speaketh concerning you, O sons of Israel, concerning the whole family which I have brought up out of the land of Egypt, saying: Amo 3:2. You only have I acknowledge of all the families of the earth; therefore will I visit all your iniquities upon you." The word of the Lord is addressed to all the family of Israel, which God had brought up out of Egypt, that is to say, to all the twelve tribes of the covenant nation, although in what follows it is the ten tribes of Israel alone who are primarily threatened with the destruction of the kingdom, to indicate at the very outset that Judah might anticipate a similar fate if it did not turn to its God with sincerity. The threat is introduced by the thought that its divine election would not secure the sinful nation against punishment, but that, on the contrary, the relation of grace into which the Lord had entered with Israel demanded the punishment of all evil deeds. This cuts off the root of all false confidence in divine election. "To whomsoever much is given, of him shall be much required. The greater the measure of grace, the greater also is the punishment if it is neglected or despised." This is the fundamental law of the kingdom of God. ידע does not mean to know, to become acquainted with, or to take knowledge of a person (Hitzig), but acknowledge. Acknowledgment on the part of God is not merely taking notice, but is energetic, embracing man in his inmost being, embracing and penetrating with divine love; so that ידע not only includes the idea of love and care, as in Hos 13:5, but expresses generally the gracious fellowship of the Lord with Israel, as in Gen 18:19, and is practically equivalent to electing, including both the motive and the result of election. And because Jehovah had acknowledged, i.e., had singled out and chosen Israel as the nation best fitted to be the vehicle of His salvation, He must of necessity punish all its misdeeds, in order to purify it from the dross of sin, and make it a holy vessel of His saving grace.


  Amos 3:3


  But this truth met with contradiction in the nation itself. The proud self-secure sinners would not hear such prophesying as this (compare Amo 2:4; Amo 7:10.). Amos therefore endeavours, before making any further announcement of the judgment of God, to establish his right and duty to prophesy, by a chain-like series of similes drawn from life. V. 3. "Do two walk together without having agreed? Amo 3:4. Does the lion roar in the forest, and he has no prey? does the young lion utter his cry out of his den, without having taken anything? Amo 3:5. Does the bird fall into the trap on the ground, when there is no snare for him? does the trap rise up from the earth without making a capture? Amo 3:6. Or is the trumpet blown in the city, and the people are not alarmed? or does misfortune happen in the city, and Jehovah has not done it? Amo 3:7. For the Lord Jehovah does nothing at all, without having revealed His secret to His servants the prophets. Amo 3:8. The lion has roared; who does not fear? the Lord Jehovah hath spoken; who must not prophesy?" The contents of these verses are not to be reduced to the general thought, that a prophet could no more speak without a divine impulse than any other effect could take place without a cause. There was certainly no need for a long series of examples, such as we have in Amo 3:3-6, to substantiate or illustrate the thought, which a reflecting hearer would hardly have disputed, that there was a connection between cause and effect. The examples are evidently selected with the view of showing that the utterances of the prophet originate with God. This is obvious enough in Amo 3:7, Amo 3:8. The first clause, "Do two men walk together, without having agreed as to their meeting?" (nō‛Ad, to betake one's self to a place, to meet together at an appointed place or an appointed time; compare Job 2:11; Jos 11:5; Neh 6:2; not merely to agree together), contains something more than the trivial truth, that two persons do not take a walk together without a previous arrangement. The two who walk together are Jehovah and the prophet (Cyril); not Jehovah and the nation, to which the judgment is predicted (Cocceius, Marck, and others). Amos went as prophet to Samaria or Bethel, because the Lord had sent him thither to preach judgment to the sinful kingdom. But God would not threaten judgment if He had not a nation ripe for judgment before Him. The lion which roars when it has the prey before it is Jehovah (cf. Amo 1:2; Hos 11:10, etc.). טרף אין לו is not to be interpreted according to the second clause, as signifying "without having got possession of its prey" (Hitzig), for the lion is accustomed to roar when it has the prey before it and there is no possibility of its escape, and before it actually seizes it (cf. Isa 5:29).


  On the contrary, the perfect lâkjad in the second clause is to be interpreted according to the first clause, not as relating to the roar of satisfaction with which the lion devours the prey in its den (Baur), but as a perfect used to describe a thing which was as certain as if it had already occurred. A lion has made a capture not merely when it has actually seized the prey and torn it in pieces, but when the prey has approached so near that it cannot possibly escape. Kephı̄r is the young lion which already goes in pursuit of prey, and is to be distinguished from the young of the lion, gūr (catulus leonis), which cannot yet go in search of prey (cf. Eze 19:2-3). The two similes have the same meaning. The second strengthens the first by the assertion that God not only has before Him the nation that is ripe for judgment, but that He has it in His power.


  The similes in Amo 3:5 do not affirm the same as those in Amo 3:4, but contain the new thought, that Israel has deserved the destruction which threatens it. Pach, a snare, and mōqēsh, a trap, are frequently used synonymously; but here they are distinguished, pach denoting a bird-net, and mōqēsh a springe, a snare which holds the bird fast. The earlier translators have taken mōqēsh in the sense of yōqēsh, and understand it as referring to the bird-catcher; and Baur proposes to alter the text accordingly. But there is no necessity for this; and it is evidently unsuitable, since it is not requisite for a bird-catcher to be at hand, in order that the bird should be taken in a snare. The suffix lâh refers to tsippōr, and the thought is this: in order to catch a bird in the net, a springe (gin) must be laid for it. So far as the fact itself is concerned, mōqēsh is "evidently that which is necessarily followed by falling into the net; and in this instance it is sinfulness" (Hitzig); so that the meaning of the figure would be this: "Can destruction possibly overtake you, unless your sin draws you into it?" (cf. Jer 2:35). In the second clause pach is the subject, and ועלה is used for the ascent or springing up of the net. Hitzig has given the meaning of the words correctly: "As the net does not spring up without catching the bird, that has sent it up by flying upon it, can ye imagine that when the destruction passes by, ye will not be seized by it, but will escape without injury?" (cf. Isa 28:15). Jehovah, however, causes the evil to be foretold. As the trumpet, when blown in the city, frightens the people out of their self-security, so will the voice of the prophet, who proclaims the coming evil, excite a salutary alarm in the nation (cf. Eze 33:1-5). For the calamity which is bursting upon the city comes from Jehovah, is sent by Him as a punishment. This thought is explained in Amo 3:7, Amo 3:8, and with this explanation the whole series of figurative sentences is made perfectly clear. The approaching evil, which comes from the Lord, is predicted by the prophet, because Jehovah does not carry out His purpose without having (כּי אם, for when, except when he has, as in Gen 32:27) first of all revealed it to the prophets, that they may warn the people to repent and to reform. Sōd receives a more precise definition from the first clause of the verse, or a limitation to the purposes which God is about to fulfil upon His people. And since (this is the connection of Amo 3:8) the judgment with which the Lord is drawing near fills every one with fear, and Jehovah has spoken, i.e., has made known His counsel to the prophets, they cannot but prophesy.


  Amos 3:9


  Amos has thus vindicated his own calling, and the right of all the prophets, to announce to the people the judgments of God; and now (Amo 3:9-15) he is able to proclaim without reserve what the Lord has resolved to do upon sinful Israel. Amo 3:9. "Make it heard over the palaces in Ashdod, and over the palaces in the land of Egypt, and say, Assemble yourselves upon the mountains of Samaria, and behold the great tumult in the midst thereof, and the oppressed in the heart thereof. Amo 3:10. And they know not to do the right, is the saying of Jehovah, who heap up violence and devastation in their palaces." The speaker is Jehovah (Amo 3:10), and the prophets are addressed. Jehovah summons them to send out the cry over the palaces in Ashdod and Egypt (על as in Hos 8:1), and to call the inhabitants of these palaces to hear, (1) that they may see the acts of violence, and the abominations in the palaces of Samaria; and (2) that they may be able to bear witness against Israel (Amo 3:13). This turn in the prophecy brings out to view the overflowing excess of the sins and abominations of Israel. The call of the prophets, however, is not to be uttered upon the palaces, so as to be heard far and wide (Baur and others), but over the palaces, to cause the inhabitants of them to draw near. It is they alone, and not the whole population of Ashdod and Egypt, who are to be called nigh; because only the inhabitants of the palace could pronounce a correct sentence as to the mode of life commonly adopted in the palaces of Samaria. Ashdod, one of the Philistian capitals, is mentioned by way of example, as a chief city of the uncircumcised, who were regarded by Israel as godless heathen; and Egypt is mentioned along with it, as the nation whose unrighteousness and ungodliness had once been experienced by Israel to satiety. If therefore such heathen as these are called to behold the unrighteous and dissolute conduct to be seen in the palaces, it must have been great indeed. The mountains of Samaria are not the mountains of the kingdom of Samaria, or the mountains upon which the city of Samaria was situated—for Samaria was not built upon a plurality of mountains, but upon one only (Amo 4:1; Amo 6:1)—but the mountains round about Samaria, from which you could look into the city, built upon one isolated hill. The city, built upon the hill of Semer, was situated in a mountain caldron or basin, about two yours in diameter, which was surrounded on all sides by lofty mountains (see at Kg1 16:24).


  Mehūmâh, noise, tumult, denotes a state of confusion, in which everything is topsy-turvy, and all justice and order are overthrown by open violence (Maurer, Baur). ‛Ashūqı̄m, either the oppressed, or, taken as an abstract, the oppression of the poor (cf. Amo 2:6). In Amo 3:10 the description is continued in the finite verb: they do not know how to do right; that is to say, injustice has become their nature; and they who heap up sins and violence in their palaces like treasures.


  Amos 3:11


  Thus do they bring about the ruin of the kingdom. Amo 3:11. "Therefore thus saith the Lord Jehovah, An enemy, and that round about the land; and he will hurl down thy glory from thee, and thy palaces are plundered. Amo 3:12. Thus saith Jehovah, As the shepherd delivers out of the mouth of the lion two shin-bones or an ear-lappet, so will the sons of Israel deliver themselves; they who sit on the corner of the couch and on the damask of the bed." The threat is introduced in the form of an aposiopesis. צר, enemy, וּסביב הארץ, and indeed round about the land ( ו explic. as in Amo 4:10, etc.; and סביב in the construct state construed as a preposition), i.e., will come, attack the land on all sides, and take possession of it. Others regard צר as an abstract: oppression (from the Chaldee); but in this case we should have to supply Jehovah as the subject to והוריד; and although this is probable, it is by no means natural, as Jehovah is speaking. There is no foundation, on the other hand, for the remark, that if tsar signified the enemy, we should either find the plural צרים, or הצּר with the article (Baumgarten). The very indefiniteness of tsar suits the sententious brevity of the clause. This enemy will hurl down the splendour of Samaria, "which ornaments the top of the mountain like a crown, Isa 28:1-3" (Hitzig: עז, might, with the subordinate idea of glory), and plunder the palaces in which violence, i.e., property unrighteously acquired, is heaped up (Amo 3:10). The words are addressed to the city of Samaria, to which the feminine suffixes refer. On the fall of Samaria, and the plundering thereof, the luxurious grandees, who rest upon costly pillows, will only be able to save their life to the very smallest extent, and that with great difficulty. In the simile used in Amo 3:12 there is a slight want of proportion in the two halves, the object of the deliverance being thrown into the background in the second clause by the passive construction, and only indicated in the verb, to deliver themselves, i.e., to save their life. "A pair of shin-bones and a piece (בּדל ἁταξ λεγ.), i.e., a lappet, of the earth," are most insignificant remnants. The grandees of Samaria, of whom only a few were to escape with their life, are depicted by Amos as those who sit on costly divans, without the least anxiety. פּאת מטּה, the corner of the divan, the most convenient for repose. According to Amo 6:4, these divans were ornamented with ivory, and according to the verse before us, they were ornamented with costly stuffs. דּמשׂק comes from דמּשׂק, Damascus, and signifies damask, an artistically woven material (see Ges. Thes. p. 346). This brings the visitation of God to an end. Even the altars and palaces are to be laid in ruins, and consequently Samaria will be destroyed.


  Amos 3:13


  This feature in the threat is brought out into peculiar prominence by a fresh introduction. Amo 3:13. "Hear ye, and testify it to the house of Jacob, is the utterance of the Lord, Jehovah, the God of hosts: Amo 3:14. That in the day when I visit the transgressions of the house of Israel upon it, I shall visit it upon the altars of Bethel; and the horns of the altar will be cut off, and fall to the ground. Amo 3:15. And I smite the winter-house over the summer-house, and the houses of ivory perish, and many houses vanish, is the saying of Jehovah." The words "Hear ye" cannot be addressed to the Israelites, fore they could not bear witness against the house of Israel, but must either refer to the prophets, as in Amo 3:9 ("publish ye"), or to the heathen, in which case they correspond to "assemble yourselves and behold" in Amo 3:9. The latter assumption is the only correct one, for the context does not assign a sufficient motive for an address to the prophets. On the other hand, as the heathen have been summoned to convince themselves by actual observation of the sins that prevail in Samaria, it is perfectly in keeping that they should now hear what is the punishment that God is about to inflict upon Israel in consequence, and that they should bear witness against Israel from what they have heard. העיד ב, to bear witness towards or against (not "in," as Baur supposes). The house of Jacob is the whole of Israel, of the twelve tribes, as in Amo 3:1; for Judah was also to learn a lesson from the destruction of Samaria. As the appeal to the heathen to bear witness against Israel indicates the greatness of the sins of the Israelites, so, on the other hand, does the accumulation of the names of God in Amo 3:13 serve to strengthen the declaration made by the Lord, who possesses as God of hosts the power to execute His threats. כּי introduces the substance of what is to be heard. The punishment of the sins of Israel is to extend even to the altars of Bethel, the seat of the idolatrous image-worship, the hearth and home of the religious and moral corruption of the ten tribes. The smiting off of the horns of the altar is the destruction of the altars themselves, the significance of which culminated in the horns (see at Exo 27:2). The singular hammizbēăch (the altar) preceded by a plural is the singular of species (cf. Ges. 108, 1), and does not refer to any particular one—say, for example, to the principal altar. The destruction of the palaces and houses (Amo 3:15) takes place in the capital. In the reference to the winter-house and summer-house, we have to think primarily of the royal palace (cf. Jer 36:22); at the same time, wealthy noblemen may also have had them. על, lit., over, so that the ruins of one house fall upon the top of another; then "together with," as in Gen 32:12. בּתּי שׁן, ivory houses, houses the rooms of which are decorated by inlaid ivory. Ahab had a palace of this kind (Kg1 22:39, compare Psa 45:9). בּתּים רבּים, not the large houses, but many houses; for the description is rounded off with these words. Along with the palaces, many houses will also fall to the ground. The fulfilment took place when Samaria was taken by Shalmanezer (Kg2 17:5-6).


  Amos 4


  Amos


  The Impenitence of Israel—Amo 4:1-13


  The voluptuous and wanton women of Samaria will be overtaken by a shameful captivity (Amo 4:1-3). Let the Israelites only continue their idolatry with zeal (Amo 4:4, Amo 4:5), the Lord has already visited them with many punishments without their having turned to Him (Amo 4:6-11); and therefore He must inflict still further chastisements, to see whether they will not at length learn to fear Him as their God (Amo 4:12, Amo 4:13).


  Amos 4:1


  "Hear this word, ye cows of Bashan, that are upon the mountain of Samaria, that oppress there the humble and crush the poor, that say to their lords, Bring hither, that we may drink. Amo 4:2. The Lord Jehovah hath sworn by His holiness: behold, days come upon you, that they drag you away with hooks, and your last one with fish-hooks. Amo 4:3. And ye will go out through breaches in the wall, every one before him, and be cast away to Harmon, is the saying of Jehovah." The commencement of this chapter is closely connected, so far as the contents are concerned, with the chapter immediately preceding. The prophet having there predicted, that when the kingdom was conquered by its enemies, the voluptuous grandees would perish, with the exception of a very few who would hardly succeed in saving their lives, turns now to the voluptuous women of Samaria, to predict in their case a shameful transportation into exile. The introduction, "Hear this word," does not point therefore to a new prophecy, but simply to a fresh stage in the prophecy, so that we cannot even agree with Ewald in taking Amo 4:1-3 as the conclusion of the previous prophecy (Amo 3:1-15). The cows of Bashan are well-fed, fat cows, βόες εὔτροφοι, vaccae pingues (Symm., Jer.), as Bashan had fat pastures, and for that reason the tribes that were richest in flocks and herds had asked for it as their inheritance (Numbers 32). The fuller definitions which follow show very clearly that by the cows of Bashan, Amos meant the rich, voluptuous, and violent inhabitants of Samaria. It is doubtful, however, whether he meant the rich and wanton wives of the great, as most of the modern commentators follow Theodor., Theodoret, and others, in assuming; or "the rulers of Israel, and all the leading men of the ten tribes, who spent their time in pleasure and robbery" (Jerome); or "those rich, luxurious, and lascivious inhabitants of the palace of whom he had spoken in Amo 3:9-10" (Maurer), as the Chald., Luther, Calvin, and others suppose, and whom he calls cows, not oxen, to denote their effeminacy and their unbridled licentiousness. In support of the latter opinion we might adduce not only Hos 10:11, where Ephraim is compared to a young heifer, but also the circumstance that from Amo 3:4 onwards the prophecy refers to the Israelites as a whole. But neither of these arguments proves very much. The simile in Hos 10:11 applies to Ephraim as a kingdom of people, and the natural personification as a woman prepares the way for the comparison to an ‛eglâh; whereas voluptuous and tyrannical grandees would be more likely to be compared to the bulls of Bashan (Psa 22:13). And so, again, the transition in Hos 10:4 to the Israelites as a whole furnishes no help in determining more precisely who are addressed in Hos 10:1-3. By the cows of Bashan, therefore, we understand the voluptuous women of Samaria, after the analogy of Isa 3:16. and Isa 32:9-13, more especially because it is only by forcing the last clause of Isa 32:1 that it can be understood as referring to men. שׁמעוּ for שׁמענה, because the verb stands first (compare Isa 32:11). The mountain of Samaria is mentioned in the place of the city built upon the mountain (see at Amo 3:9). The sin of these women consisted in the tyrannical oppression of the poor, whilst they asked their lords, i.e., their husbands, to procure them the means of debauchery. For עשׁק and רצץ, compare Deu 28:33 and Sa1 12:3-4, where the two words are already connected. הביאה stands in the singular, because every wife speaks in this way to her husband.


  The announcement of the punishment for such conduct is introduced with a solemn oath, to make an impression, if possible, upon the hardened hearts. Jehovah swears by His holiness, i.e., as the Holy One, who cannot tolerate unrighteousness. כּי (for) before הנּה introduces the oath. Hitzig takes ונשּׂא as a niphal, as in the similar formula in Kg2 20:17; but he takes it as a passive used impersonally with an accusative, after Gen 35:26 and other passages (though not Exo 13:7). But as נשּׂא unquestionably occurs as a piel in Kg1 9:11, it is more natural to take the same form as a piel in this instance also, and whilst interpreting it impersonally, to think of the enemy as understood. Tsinnōth = tsinnı̄m, Pro 22:5; Job 5:5, צנּה = צּן, thorns, hence hooks; so also sı̄rōth = sı̄rı̄m, thorns, Isa 34:13; Hos 2:8. Dūgâh, fishery; hence sı̄rōth dūgâh, fish-hooks. 'Achărı̄th does not mean posterity, or the young brood that has grown up under the instruction and example of the parents (Hitzig), but simply "the end," the opposite of rē'shı̄th, the beginning. It is "end," however, in different senses. Here it signifies the remnant (Chaldee), i.e., those who remain and are not dragged away with tsinnōth; so that the thought expressed is "all, even to the very last" (compare Hengstenberg, Christology, i. p. 368). אחריתכן has a feminine suffix, whereas masculine suffixes were used before (אתכם, עליכם); the universal gender, out of which the feminine was first formed. The figure is not taken from animals, into whose noses hooks and rings are inserted to tame them, or from large fishes that are let down into the water again by nose-hooks; for the technical terms applied to these hooks are חח, חוח, and חכּה (cf. Eze 29:4; Job 41:1-2); but from the catching of fishes, that are drawn out of the fish-pond with hooks. Thus shall the voluptuous, wanton women be violently torn away or carried off from the midst of the superfluity and debauchery in which they lived as in their proper element. פּרצים תּצאנה, to go out of rents in the wall, יצא being construed, as it frequently is, with the accusative of the place; we should say, "though rents in the wall," i.e., through breaches made in the wall at the taking of the city, not out at the gates, because they had been destroyed or choked up with rubbish at the storming of the city. "Every one before her," i.e., without looking round to the right or to the left (cf. Jos 6:5, Jos 6:20). The words והשּׁלכתּנה ההרמונה are difficult, on account of the ἁπ. λεγ. ההרמונה, and have not yet been satisfactorily explained. The form השׁלכתּנה for השׁלכתּן is probably chosen simply for the purpose of obtaining a resemblance in sound to תּצאנה, and is sustained by אתּנה for אתּן in Gen 31:6 and Eze 13:11. השׁליך is applied to thrusting into exile, as in Deu 29:27.


  The ἁπ. λεγ. ההרמונה with ה htiw loc. appears to indicate the place to which they were to be carried away or cast out. But the hiphil השׁלכתּנה does not suit this, and consequently nearly all the earlier translators have rendered it as a passive, ἀποῤῥι-φήσεσθε (lxx), projiciemini (Jerome); so also the Syr. and Chald. ויגלון יתהון, "men will carry them away captive." One Hebrew codex actually gives the hophal. And to this reading we must adhere; for the hiphil furnishes no sense at all, since the intransitive or reflective meaning, to plunge, or cast one's self, cannot be sustained, and is not supported at all by the passages quoted by Hitzig, viz., Kg2 10:25 and Job 27:22; and still less does haharmōnâh denote the object cast away by the women when they go into captivity.


  The literal meaning of harmōnâh or harmōn still remains uncertain. According to the etymology of הרם, to be high, it apparently denotes a high land: at the same time, it can neither be taken as an appellative, as Hesselberg and Maurer suppose, "the high land;" nor in the sense of 'armōn, a citadel or palace, as Kimchi and Gesenius maintain. The former interpretation is open to the objection, that we cannot possibly imagine why Amos should have formed a word of his own, and one which never occurs again in the Hebrew language, to express the simple idea of a mountain or high land; and the second to this objection, that "the citadel" would require something to designate it as a citadel or fortress in the land of the enemy. The unusual word certainly points to the name of a land or district, though we have no means of determining it more precisely.


  Amos 4:4


  After this threat directed against the voluptuous women of the capital, the prophecy turns again to all the people. In bitter irony, Amos tells them to go on with zeal in their idolatrous sacrifices, and to multiply their sin. But they will not keep back the divine judgment by so doing. Amo 4:4. "Go to Bethel, and sin; to Gilgal, multiply sinning; and offer your slain-offerings in the morning, your tithes every three days. Amo 4:5. And kindle praise-offerings of that which is leavened, and cry out freewill-offerings, proclaim it; for so ye love it, O sons of Israel, is the saying of the Lord, of Jehovah." "Amos here describes how zealously the people of Israel went on pilgrimage to Bethel, and Gilgal, and Beersheba, those places of sacred associations; with what superabundant diligence they offered sacrifice and paid tithes; who they would rather do too much than too little, so that they even burnt upon the altar a portion of the leavened loaves of the praise-offering, which were only intended for the sacrificial meals, although none but unleavened bread was allowed to be offered; and lastly, how in their pure zeal for multiplying the works of piety, they so completely mistook their nature, as to summon by a public proclamation to the presentation of freewill-offerings, the very peculiarity of which consisted in the fact that they had no other prompting than the will of the offerer" (v. Hofmann, Schriftbeweis, ii. 2, p. 373). The irony of the summons to maintain their worship comes out very distinctly in the words וּפשׁעוּ, and sin, or fall away from God. הגּלגּל is not a nominative absolute, "as for Gilgal," but an accusative, and בּאוּ is to be repeated from the first clause. The absence of the copula before הרבּוּ does not compel us to reject the Masoretic accentuation, and connect הגּלגּל with פּלשׁעוּ, as Hitzig does, so as to obtain the unnatural thought, "sin ye towards Gilgal." On Gilgal mentioned along with Bethel as a place of idolatrous worship (here and Amo 5:5, as in Hos 4:15; Hos 9:15, and Hos 12:12), see at Hos 4:15. Offer your slain-offerings labbōqer, for the morning, i.e., every morning, like layyōm in Jer 37:21. This is required by the parallel lishlōsheth yâmı̄m, on the three of days, i.e., every three days. זבחים ... הביאוּ does not refer to the morning sacrifice prescribed in the law (Num 28:3)—for that is always called ‛ōlâh, not zebach—but to slain sacrifices that were offered every morning, although the offering of zebhâchı̄m every morning presupposes the presentation of the daily morning burnt-offering. What is said concerning the tithe rests upon the Mosaic law of the second tithe, which was to be brought every three years (Deu 14:28; Deu 26:12; compare my Bibl. Archol. 71, Anm. 7). The two clauses, however, are not to be understood as implying that the Israelites had offered slain sacrifices every morning, and tithe every three days. Amos is speaking hyperbolically, to depict the great zeal displayed in their worship; and the thought is simply this: "If ye would offer slain sacrifices every morning, and tithe every three days, ye would only thereby increase your apostasy from the living God." The words, "kindle praise-offerings of that which is leavened," have been misinterpreted in various ways. קטּר, an inf. absol. used instead of the imperative (see Ges. 131, 4, b). According to Lev 7:12-14, the praise-offering (tōdâh) was to consist not only of unleavened cakes and pancakes with oil poured upon them, but also of cakes of leavened bread. The latter, however, were not to be placed upon the altar, but one of them was to be assigned to the priest who sprinkled the blood, and the rest to be eaten at the sacrificial meal. Amos now charges the people with having offered that which was leavened instead of unleavened cakes and pancakes, and with having burned it upon the altar, contrary to the express prohibition of the law in Lev 2:11. His words are not to be understood as signifying that, although outwardly the praise-offerings consisted of that which was unleavened, according to the command of the law, yet inwardly they were so base that they resembled unleavened cakes, inasmuch as whilst the material of the leaven was absent, the true nature of the leaven—namely, malice and wickedness—was there in all the greater quantity (Hengstenberg, Dissertations, vol. i. p. 143 translation). The meaning is rather this, that they were not content with burning upon the altar unleavened cakes made from the materials provided for the sacrifice, but that they burned some of the leavened loaves as well, in order to offer as much as possible to God. What follows answers to this: call out nedâbhōth, i.e., call out that men are to present freewill-offerings. The emphasis is laid upon קראוּ, which is therefore still further strengthened by השׁמעוּ. Their calling out nedâbhōth, i.e., their ordering freewill-offerings to be presented, was an exaggerated act of zeal, inasmuch as the sacrifices which ought to have been brought out of purely spontaneous impulse (cf. Lev 22:18.; Deu 12:6), were turned into a matter of moral compulsion, or rather of legal command. The words, "for so ye love it," show how this zeal in the worship lay at the heart of the nation. It is also evident from the whole account, that the worship in the kingdom of the ten tribes was conducted generally according to the precepts of the Mosaic law.


  Amos 4:6


  But as Israel would not desist from its idolatrous worship, Jehovah would also continue to visit the people with judgments, as He had already done, though without effecting any conversion to their God. This last thought is explained in Amo 4:6-11 in a series of instances, in which the expression ולא שׁבתּם עדי (and ye have not returned to me), which is repeated five times, depicts in the most thorough manner the unwearied love of the Lord to His rebellious children.


  Amos 4:6


  "And I have also given you cleanness of teeth in all your towns, and want of bread in all your places: and ye have not returned to me, is the saying of Jehovah." The strongly adversative וגם אני forms the antithesis to כן אהבתּם: Ye love to persist in your idolatry, and yet I have tried all means of turning you to me. Cleanness of teeth is explained by the parallel "want of bread." The first chastisement, therefore, consisted in famine, with which God visited the nation, as He had threatened the transgressors that He would do in the law (Deu 28:48, Deu 28:57). For שׁוּב עד, compare Hos 14:2.


  Amos 4:7-8


  "And I have also withholden the rain from you, in yet three months to the harvest; and have caused it to rain upon one city, and I do not cause it to rain upon another. One field is rained upon, and the field upon which it does not rain withers. Amo 4:8. And two, three towns stagger to one town to drink water, and are not satisfied: and ye have not returned to me, is the saying of Jehovah." The second punishment mentioned is the withholding of rain, or drought, which was followed by the failure of the harvest and the scarcity of water (cf. Lev 26:19-20; Deu 28:23). The rain "in yet (i.e., at the time when there were yet) three months to the harvest" is the so-called latter rain, which falls in the latter half of February and the first half of March, and is of the greatest importance to the vigorous development of the ears of corn and also of the grains. In southern Palestine the harvest commences in the latter half of April (Nisan), and falls for the most part in May and June; but in the northern part of the land it is from two to four weeks later (see my Archologie, i. pp. 33, 34, ii. pp. 113, 114), so that in round numbers we may reckon three months from the latter rain to the harvest. But in order to show the people more clearly that the sending and withholding of rain belonged to Him, God caused it to rain here and there, upon one town and one field, and not upon others (the imperfects from 'amtı̄r onwards express the repetition of a thing, what generally happens, and timmâtēr, third pers. fem., is used impersonally). This occasioned such distress, that the inhabitants of the places in which it had not rained were obliged to go to a great distance for the necessary supply of water to drink, and yet could not get enough to satisfy them. נוּע, to stagger, to totter, expresses the insecure and trembling walk of a man almost fainting with thirst.


  Amos 4:9


  "I have smitten you with blight and yellowness; many of your gardens, and of your vineyards, and of your fig-trees, and of your olive-trees, the locust devoured; and ye have not returned to me, is the saying of Jehovah." The third chastisement consisted in the perishing of the corn by blight, and by the ears turning yellow, and also in the destruction of the produce of the gardens and the fruits of the trees by locusts. The first is threatened in Deu 28:22, against despisers of the commandments of God; the second points to the threatenings in Deu 28:39-40, Deu 28:42. The infin. constr. harbōth is used as a substantive, and stands as a noun in the construct state before the following words; so that it is not to be taken adverbially in the sense of many times, or often, as though used instead of harbēh (cf. Ewald, 280, c). On gâzâm, see at Joe 1:4. The juxtaposition of these two plagues is not to be understood as implying that they occurred simultaneously, or that the second was the consequence of the first; still less are the two to be placed in causal connection with the drought mentioned in Amo 4:7, Amo 4:8. For although such combinations do take place in the course of nature, there is no allusion to this in the present instance, where Amos is simply enumerating a series of judgments, through which Jehovah had already endeavoured to bring the people to repentance, without any regard to the time when they occurred.


  Amos 4:10


  The same thing may be said of the fourth chastisement mentioned in Amo 4:10, "I have sent pestilence among you in the manner of Egypt, have slain your young men with the sword, together with the booty of your horses, and caused the stench of your camps to ascend, and that into your nose; and ye have not returned to me, is the saying of Jehovah." In the combination of pestilence and sword (war), the allusion to Lev 26:25 is unmistakeable (compare Deu 28:60, where the rebellious are threatened with all the diseases of Egypt). בּדרך מצרים, in the manner (not in the road) of Egypt (compare Isa 10:24, Isa 10:26; Eze 20:30), because pestilence is epidemic in Egypt. The idea that there is any allusion to the pestilence with which God visited Egypt (Exo 9:3.), is overthrown by the circumstance that it is only a dreadful murrain that is mentioned there. The slaying of the youths or young men points to overthrow in war, which the Israelites endured most grievously in the wars with the Syrians (compare Kg2 8:12; Kg2 13:3, Kg2 13:7). עם שׁבי סוּסילם does not mean together with, or by the side of, the carrying away of your horses, i.e., along with the fact that your horses were carried away; for שׁבי does not mean carrying away captive, but the captivity, or the whole body of captives. The words are still dependent upon הרגתּי, and affirm that even the horses that had been taken perished,—a fact which is also referred to in Kg2 13:7. From the slain men and animals forming the camp the stench ascended, and that into their noses, "as it were, as an 'azkârâh of their sins" (Hitzig), but without their turning to their God.


  Amos 4:11


  "I have destroyed among you, like the destruction of God upon Sodom and Gomorrah, and ye were like a brand plucked out of the fire; and ye have not returned to me, is the saying of Jehovah." Proceeding from the smaller to the greater chastisements, Amos mentions last of all the destruction similar to that of Sodom and Gomorrah, i.e., the utter confusion of the state, by which Israel was brought to the verge of ruin, so that it had only been saved like a firebrand out of the fire. הפכתּי does not refer to an earthquake, which had laid waste cities and hamlets, or a part of the land, say that mentioned in Amo 1:1, as Kimchi and others suppose; but it denotes the desolation of the whole land in consequence of devastating wars, more especially the Syrian (Kg2 13:4, Kg2 13:7), and other calamities, which had undermined the stability of the kingdom, as in Isa 1:9. The words כּמהפּכת אלהים וגו are taken from Deu 29:22, where the complete desolation of the land, after the driving away of the people into exile on account of their obstinate apostasy, is compared to the destruction of Sodom and Gomorrah. By thus playing upon this terrible threat uttered by Moses, the prophet seeks to show to the people what has already happened to them, and what still awaits them if they do not eventually turn to their God. They have again been rescued from the threatening destruction like a firebrand out of the fire (Zac 3:2) by the deliverer whom the Lord gave to them, so that they escaped from the power of the Syrians (Kg2 13:5). But inasmuch as all these chastisements have produced no fruit of repentance, the Lord will now proceed to judgment with His people.


  Amos 4:12


  "Therefore thus will I do to thee, O Israel; because I will do this to thee, prepare to meet thy God, O Israel. Amo 4:13. For, behold, He that formeth the mountains, and createth the wind, and maketh known to man what is his thought; who maketh dawn, darkness, and goeth over the high places of the earth, Jehovah God of hosts is His name." The punishment which God is now about to inflict is introduced with lâkhēn (therefore). כּה אעשׁה cannot point back to the punishment threatened in Amo 4:2, Amo 4:3, and still less to the chastisements mentioned in Amo 4:6-11; for lâkhēn kōh is always used by Amos to introduce what is about to ensue, and any retrospective allusion to Amo 4:6-11 is precluded by the future אעשׂה. What Jehovah is now about to do is not expressed here more iratorum, but may clearly be discerned from what follows. "When He has said, 'This will I do to thee,' He is silent as to what He will do, in order that, whilst Israel is left in uncertainty as to the particular kind of punishment (which is all the more terrible because all kinds of things are imagined), it may repent of its sins, and so avert the things which God threatens here" (Jerome). Instead of an announcement of the punishment, there follows in the words, "Because I will do this to thee (זאת pointing back to כּה), prepare to meet thy God," a summons to hold themselves in readiness liqra'th 'ĕlōhı̄m (in occursum Dei), i.e., to stand before God thy judge. The meaning of this summons has been correctly explained by Calvin thus: "When thou seest that thou hast resorted in vain to all kinds of subterfuges, since thou never wilt be able to escape from the hand of thy judge; see now at length that thou dost avert this last destruction which is hanging over thee." But this can only be effected "by true renewal of heart, in which men are dissatisfied with themselves, and submit with changed heart to God, and come as suppliants, praying for forgiveness." For if we judge ourselves, we shall not be judged by the Lord (Co1 11:31). This view is shown to be the correct one, by the repeated admonitions to seek the Lord and live (Amo 5:4, Amo 5:6; cf. Amo 5:14). To give all the greater emphasis to this command, Amos depicts God in Amo 4:13 as the Almighty and Omniscient, who creates prosperity and adversity. The predicates applied to God are to be regarded as explanations of אלהיך, prepare to meet thy God; for it is He who formeth mountains, etc., i.e., the Almighty, and also He who maketh known to man מה־שּׂחו, what man thinketh, not what God thinketh, since שׂח = שׂיח is not applicable to God, and is only used ironically of Baal in Kg1 18:27. The thought is this: God is the searcher of the heart (Jer 17:10; Psa 139:2), and reveals to men by prophets the state of their heart, since He judges not only the outward actions, but the inmost emotions of the heart (cf. Heb 4:12). עשׂה שׁחר עיפה might mean, He turns morning dawn into darkness, since עשׂה may be construed with the accusative of that into which anything is made (compare Exo 30:25, and the similar thought in Amo 5:8, that God darkens the day into night). But both of these arguments simply prove the possibility of this explanation, not that it is either necessary or correct. As a rule, where עשׂה occurs, the thing into which anything is made is introduced with ל (cf. Gen 12:2; Exo 32:10). Here, therefore, ל may be omitted, simply to avoid ambiguity. For these reasons we agree with Calvin and others, who take the words as asyndeton. God makes morning-dawn and darkness, which is more suitable to a description of the creative omnipotence of God; and the omission of the Vav may be explained very simply from the oratorical character of the prophecy. To this there is appended the last statement: He passes along over the high places of the earth, i.e., He rules the earth with unlimited omnipotence (see at Deu 32:13), and manifests Himself thereby as the God of the universe, or God of hosts.


  Amos 5


  Amos


  The Overthrow of the Kingdom of the Ten Tribes—Amos 5 and Amo 6:1-14


  The elegy, which the prophet commences in Amo 5:2, upon the fall of the daughter of Israel, forms the theme of the admonitory addresses in these two chapters. These addresses, which are divided into four parts by the admonitions, "Seek Jehovah, and live," in Amo 5:4 and Amo 5:6, "Seek good" in Amo 5:14, and the two woes (hōi) in Amo 5:18 and Amo 6:1, have no other purpose than this, to impress upon the people of God the impossibility of averting the threatened destruction, and to take away from the self-secure sinners the false foundations of their trust, by setting the demands of God before them once more. In every one of these sections, therefore, the proclamation of the judgment returns again, and that in a form of greater and greater intensity, till it reaches to the banishment of the whole nation, and the overthrow of Samaria and the kingdom (Amo 5:27; Amo 6:8.).


  Amos 5:1


  The Elegy.—Amo 5:1. "Hear ye this word, which I raise over you; a lamentation, O house of Israel. Amo 5:2. The virgin Israel is fallen; she does not rise up again; cast down upon her soil; no one sets her up. Amo 5:3. For thus saith the Lord Jehovah, The city that goes out by a thousand will retain a hundred, and that which goes out by a hundred will retain ten, for the house of Israel." הדּבר הזּה is still further defined in the relative clause אשׁר וגו as קינה, a mournful song, lit., a lamentation or dirge for one who is dead (cf. Sa2 1:17; Ch2 35:25). אשׁר is a relative pronoun, not a conjunction (for); and qı̄nâh is an explanatory apposition: which I raise or commence as (or "namely") a lamentation. "House of Israel" is synonymous with "house of Joseph" (Amo 5:6), hence Israel of the ten tribes. The lamentation follows in Amo 5:2, showing itself to be a song by the rhythm and by its poetical form. נפל, to fall, denotes a violent death (Sa2 1:19, Sa2 1:25), and is here a figure used to denote the overthrow or destruction of the kingdom. The expression virgin Israel (an epexegetical genitive, not "of Israel") rests upon a poetical personification of the population of a city or of a kingdom, as a daughter, and wherever the further idea of being unconquered is added, as a virgin (see at Isa 23:12). Here, too, the term "virgin" is used to indicate the contrast between the overthrow predicted and the original destination of Israel, as the people of God, to be unconquered by any heathen nation whatever. The second clause of the verse strengthens the first. נטּשׁ, to be stretched out or cast down, describes the fall as a violent overthrow. The third verse does not form part of the lamentation, but gives a brief, cursory vindication of it by the announcement that Israel will perish in war, even to a very small remnant. יצא refers to their marching out to war, and אלף, מאה is subordinated to it, as a more precise definition of the manner in which they marched out (cf. Ewald, 279, b).


  Amos 5:4


  The short, cursory explanation of the reason for the lamentation opened here, is followed in Amo 5:4. by the more elaborate proof, that Israel has deserved to be destroyed, because it has done the very opposite of what God demands of His people. God requires that they should seek Him, and forsake idolatry, in order to live (Amo 5:4-6); but Israel on the contrary, turns right into unrighteousness, without fearing the almighty God and His judgment (Amo 5:7-9). This unrighteousness God must punish (Amo 5:10-12). Amo 5:4. "For thus saith Jehovah to the house of Israel, Seek ye me, and live. Amo 5:5. And seek not Bethel, and come not to Gilgal, and go not over to Beersheba: for Gilgal repays it with captivity, and Bethel comes to nought. Amo 5:6. Seek Jehovah, and live; that He fall not upon the house of Joseph like fire, and it devour, and there be none to quench it for Bethel." The kı̄ in Amo 5:4 is co-ordinate to that in Amo 5:3, "Seek me, and live," for "Seek me, so shall ye live." For this meaning of two imperatives, following directly the one upon the other, see Gesenius, 130, 2, and Ewald, 347, b. חיה, not merely to remain alive, not to perish, but to obtain possession of true life. God can only be sought, however, in His revelation, or in the manner in which He wishes to be sought and worshipped. This explains the antithesis, "Seek not Bethel," etc. In addition to Bethel and Gilgal (see at Amo 4:4), Beersheba, which was in the southern part of Judah, is also mentioned here, being the place where Abraham had called upon the Lord (Gen 21:33), and where the Lord had appeared to Isaac and Jacob (Gen 26:24 and Gen 46:1; see also at Gen 21:31). These sacred reminiscences from the olden time had caused Beersheba to be made into a place of idolatrous worship, to which the Israelites went on pilgrimage beyond the border of their own kingdom (עבר). But visiting these idolatrous places of worship did no good, for the places themselves would be given up to destruction. Gilgal would wander into captivity (an expression used here on account of the similarity in the ring of גּלגּל and גּלה יגלה). Bethel would become 'âven, that is to say, not "an idol" here, but "nothingness," though there is an allusion to the change of Beth-el (God's house) into Beth-'âven (an idol-house; see at Hos 4:15). The Judaean Beersheba is passed over in the threat, because the primary intention of Amos is simply to predict the destruction of the kingdom of the ten tribes. After this warning the prophet repeats the exhortation to seek Jehovah, and adds this threatening, "that Jehovah come not like fire upon the house of Joseph" (tsâlach, generally construed with ‛al or 'el, cf. Jdg 14:19; Jdg 15:14; Sa1 10:6; here with an accusative, to fall upon a person), "and it (the fire) devour, without there being any to extinguish it for Bethel." Bethel, as the chief place of worship in Israel, is mentioned here for the kingdom itself, which is called the "house of Joseph," from Joseph the father of Ephraim, the most powerful tribe in that kingdom.


  To add force to this warning, Amos (Amo 5:7-9) exhibits the moral corruption of the Israelites, in contrast with the omnipotence of Jehovah as it manifests itself in terrible judgments. Amo 5:7. "They that change right into wormwood, and bring righteousness down to the earth. Amo 5:8. He that maketh the seven stars and Orion, and turneth the shadow of death into morning, and darkeneth day to night: that calleth to the waters of the sea, and poureth them over the surface of the earth; Jehovah is His name. Amo 5:9. Who causeth desolation to flash upon the strong, and desolation cometh upon the fortress." The sentences in Amo 5:7 and Amo 5:8 are written without any connecting link. The participle in Amo 5:7 cannot be taken as an address, for it is carried on in the third person (hinnı̄chū), not in the second. And hahōphekhı̄m (who turn) cannot be in apposition to Beth-el, since the latter refers not to the inhabitants, but to the houses. As Amos is generally fond of a participial construction (cf. Amo 2:7; Amo 4:13), so in a spirited address he likes to utter the thoughts one after another without any logical link of connection. As a matter of fact, hahōphekhı̄m is connected with bēth-yōsēph (the house of Joseph), "Seek the Lord, ye of the house of Joseph, who turn right into wrong;" but instead of this connection, he proceeds with a simple description, They are turning," etc. La‛ănâh, wormwood, a bitter plant, is a figurative term denoting bitter wrong (cf. Amo 6:12), the actions of men being regarded, according to Deu 29:17, as the fruits of their state of mind. Laying righteousness on the ground (hinnı̄ăch from nūăch) answers to our "trampling under feet." Hitzig has correctly explained the train of thought in Amo 5:7 and Amo 5:8 : "They do this, whereas Jehovah is the Almighty, and can bring destruction suddenly upon them." To show this antithesis, the article which takes the place of the relative is omitted from the participles ‛ōsēh and hōphēkh. The description of the divine omnipotence commences with the creation of the brightly shining stars; then follow manifestations of this omnipotence, which are repeated in the government of the world. Kı̄mâh, lit., the crowd, is the group of seven stars, the constellation of the Pleiades. Kesı̄l, the gate, according to the ancient versions the giant, is the constellation of Orion. The two are mentioned together in Job 9:9 and Job 38:31 (see Delitzsch on the latter). And He also turns the darkest night into morning, and darkens the day into night again. These words refer to the regular interchange of day and night; for tsalmâveth, the shadow of death, i.e., thick darkness, never denotes the regularly recurring gloominess of night, but the appalling gloom of night (Job 24:17), more especially of the night of death (Job 3:5; Job 10:21-22; Job 38:17; Psa 44:20), the unlighted depth of the heart of the earth (Job 28:3), the darkness of the prison (Psa 107:10, Psa 107:14), also of wickedness (Job 12:22; Job 34:22), of sufferings (Job 16:16; Jer 13:16; Psa 23:4), and of spiritual misery (Isa 9:1). Consequently the words point to the judicial rule of the Almighty in the world. As the Almighty turns the darkness of death into light, and the deepest misery into prosperity and health, so He darkens the bright day of prosperity into the dark night of adversity, and calls to the waters of the sea to pour themselves over the earth like the flood, and to destroy the ungodly. The idea that by the waters of the sea, which pour themselves out at the call of God over the surface of the earth, we are to understand the moisture which rises from the sea and then falls upon the earth as rain, no more answers to the words themselves, than the idea expressed by Hitzig, that they refer to the water of the rivers and brooks, which flow out of the sea as well as into it (Ecc 1:7). The words suggest the thought of terrible inundations of the earth by the swelling of the sea, and the allusion to the judgment of the flood can hardly be overlooked. This judicial act of the Almighty, no strong man and no fortress can defy. With the swiftness of lightning He causes desolation to smite the strong man. Bâlag, lit., micare, used in the Arabic to denote the lighting up of the rays of the dawn, hiphil to cause to light up, is applied here to motion with the swiftness of lightning; it is also employed in a purely metaphorical sense for the lighting up of the countenance (Ps. 39:14; Job 9:27; Job 10:20). In Amo 5:9 the address is continued in a descriptive form; יבוא has not a causative meaning. The two clauses of this verse point to the fate which awaits the Israelites who trust in their strength and their fortifications (Amo 6:13). And yet they persist in unrighteousness.


  Amos 5:10


  "They hate the monitor in the gate, and abhor him that speaketh uprightly. Amo 5:11. Therefore, because ye tread upon the poor, and take the distribution of corn from him, ye have built houses of square stones, and will not dwell therein; planted pleasant vineyards, and will not drink their wine. Amo 5:12. For I know how many are your transgressions, and how great your sins; oppressing the righteous, taking atonement money; and ye bow down the poor in the gate." However natural it may seem to take מוכיח and דּבר תּמים in Amo 5:10 as referring to prophets, who charge the ungodly with their acts of unrighteousness, as Jerome does, this explanation is precluded not only by bassha‛ar (in the gate), since the gate was not the meeting-place of the people where the prophets were accustomed to stand, but the place where courts of judgment were held, and all the public affairs of the community discussed (see at Deu 21:19); but also by the first half of Amo 5:11, which presupposes judicial proceedings. Mōkhı̄ăch is not merely the judge who puts down unjust accusers, but any one who lifts up his voice in a court of justice against acts of injustice (as in Isa 29:21). דּבר תּמים, he who says what is blameless, i.e., what is right and true: this is to be taken generally, and not to be restricted to the accused who seeks to defend his innocence. תּעב is a stronger expression than שׂנא. The punishment for this unjust oppression of the poor will be the withdrawal of their possessions. The ἁπ. λεγ. bōshēs is a dialectically different form for בוסס, from בוּס, to trample down (Rashi, Kimchi), analogous to the interchange of שׁריון and סריון, a coat of mail, although as a rule שׁ passes into ס, and not ס into שׁ. For the derivation from בושׁ, according to which בושׁס would stand for בושׁשׁ (Hitzig and Tuch on Genesis p. 85), is opposed both to the construction with על, and also to the circumstance that בּושׁשׁ means to delay (Exo 32:1; Jdg 5:28); and the derivation suggested by Hitzig from an Arabic verb, signifying to carry one's self haughtily towards others, is a mere loophole. Taking a gift of corn from the poor refers to unjust extortion on the part of the judge, who will only do justice to a poor man when he is paid for it. The main clause, which was introduced with lâkhēn, is continued with בּתּי גזית: "thus have ye built houses of square stones, and shall not dwell therein;" for "ye shall not dwell in the houses of square stones which ye have built." The threat is taken from Deu 28:30, Deu 28:39, and sets before them the plundering of the land and the banishment of the people. Houses built of square stones are splendid buildings (see Isa 9:9). The reason for this threat is given in Amo 5:12, where reference is made to the multitude and magnitude of the sins, of which injustice in the administration of justice is again held up as the chief sin. The participles צררי and לקחי are attached to the suffixes of פּשׁעיכם and חטּאתיכם: your sins, who oppress the righteous, attack him, and take atonement money, contrary to the express command of the law in Num 35:31, to take no kōpher for the soul of a murderer. The judges allowed the rich murderer to purchase exemption from capital punishment by the payment of atonement money, whilst they bowed down the right of the poor. Observe the transition from the participle to the third person fem., by which the prophet turns away with disgust from these ungodly judges. Bowing down the poor is a concise expression for bowing down the right of the poor: compare Amo 2:7 and the warnings against this sin (Exo 23:6; Deu 16:19).


  Amos 5:13


  With the new turn that all talking is useless, Amos repeats the admonition to seek good and hate evil, if they would live and obtain favour with God _(Amo 5:13-15); and then appends the threat that deep mourning will arise on every hand, since God is drawing near to judgment. Amo 5:13. "Therefore, whoever has prudence at this time is silent, for it is an evil time." As lâkhēn (therefore) always introduces the threatening of divine punishment after the exposure of the sins (cf. Amo 5:11, Amo 5:16; Amo 6:7; Amo 4:12; Amo 3:11), we might be disposed to connect Amo 5:13 with the preceding verse; but the contents of the verse require that it should be taken in connection with what follows, so that lâkhēn simply denote the close connection of the two turns of speech, i.e., indicates that the new command in Amo 5:14, Amo 5:15 is a consequence of the previous warnings. Hammaskı̄l, the prudent man, he who acts wisely, is silent. בּעת ההיא, at a time such as this is, because it is an evil time, not however "a dangerous time to speak, on account of the malignity of those in power," but a time of moral corruption, in which all speaking and warning are of no avail. It is opposed to the context to refer בעת ההיא to the future, i.e., to the time when God will come to punish, in which case the silence would be equivalent to not murmuring against God (Rashi and others). At the same time, love to his people, and zeal for their deliverance, impel the prophet to repeat his call to them to return.


  Amos 5:14


  "Seek good, and not evil, that ye may live; and so Jehovah the God of hosts may be with you, as ye say. Amo 5:15. Hate evil, and love good, and set up justice in the gate; perhaps Jehovah the God of hosts will show favour to the remnant of Joseph." The command to seek and love good is practically the same as that to seek the Lord in Amo 5:4, Amo 5:6; and therefore the promise is the same, "that ye may live." But it is only in fellowship with God that man has life. This truth the Israelites laid hold of in a perfectly outward sense, fancying that they stood in fellowship with God by virtue of their outward connection with the covenant nation as sons of Israel or Abraham (cf. Joh 8:39), and that the threatened judgment could not reach them, but that God would deliver them in every time of oppression by the heathen (cf. Mic 3:11; Jer 7:10). Amos meets this delusion with the remark, "that Jehovah may be so with you as ye say." כּן neither means "in case ye do so" (Rashi, Baur), nor "in like manner as, i.e., if ye strive after good" (Hitzig). Neither of these meanings can be established, and here they are untenable, for the simple reason that כּן unmistakeably corresponds with the following כּאשׁר. It means nothing more than "so as ye say." The thought is the following: "Seek good, and not evil: then will Jehovah the God of the heavenly hosts be with you as a helper in distress, so as ye say." This implied that in their present condition, so long as they sought good, they ought not to comfort themselves with the certainty of Jehovah's help. Seeking good is explained in v. 15 as loving good, and this is still further defined as setting up justice in the gate, i.e., maintaining a righteous administration of justice at the place of judgment; and to this the hope, so humiliating to carnal security, is attached: perhaps God will then show favour to the remnant of the people. The emphasis in these words is laid as much upon perhaps as upon the remnant of Joseph. The expression "perhaps He will show favour" indicates that the measure of Israel's sins was full, and no deliverance could be hoped for if God were to proceed to act according to His righteousness. The "remnant of Joseph" does not refer to "the existing condition of the ten tribes" (Ros., Hitzig). For although Hazael and Benhadad had conquered the whole of the land of Gilead in the times of Jehu and Jehoahaz, and had annihilated the Israelitish army with the exception of a very small remnant (Kg2 10:32-33; Kg2 13:3, Kg2 13:7), Joash and Jeroboam II had recovered from the Syrians all the conquered territory, and restored the kingdom to its original bounds (Kg2 13:23., Kg2 14:26-28). Consequently Amos could not possibly describe the state of the kingdom of the ten tribes in the time of Jeroboam II as "the remnant of Joseph." As the Syrians had not attempted any deportation, the nation of the ten tribes during the reign of Jeroboam was still, or was once more, all Israel. If, therefore, Amos merely holds out the possibility of the favouring of the remnant of Joseph, he thereby gives distinctly to understand, that in the approaching judgment Israel will perish with the exception of a remnant, which may possibly be preserved after the great chastisement (cf. Amo 5:3), just as Joel (Joe 3:5) and Isaiah (Isa 6:13; Isa 10:21-23) promise only the salvation of a remnant to the kingdom of Judah.


  Amos 5:16


  This judgment is announced in Amo 5:16, Amo 5:17. Amo 5:16. "Therefore thus saith Jehovah the God of hosts, the Lord: In all roads lamentation! and in all streets will men say, Alas! alas! and they call the husbandman to mourning, and lamentation to those skilled in lamenting. Amo 5:17. And in all vineyards lamentation, because I go through the midst of thee, saith Jehovah." Lâkhēn (therefore) is not connected with the admonitions in Amo 5:14, Amo 5:15, nor can it point back to the reproaches in Amo 5:7, Amo 5:10-12, since they are too far off: it rather links on to the substance of Amo 5:13, which involves the thought that all admonition to return is fruitless, and the ungodly still persist in their unrighteousness,—a thought which also forms the background of Amo 5:14, Amo 5:15. The meaning of Amo 5:16, Amo 5:17 is, that mourning and lamentation for the dead will fill both city and land. On every hand will there be dead to weep for, because Jehovah will go judging through the land. The roads and streets are not merely those of the capital, although these are primarily to be thought of, but those of all the towns in the kingdom. Mispēd is the death-wail. This is evident from the parallel 'âmar hō hō, saying, Alas, alas! i.e., striking up the death-wail (cf. Jer 22:18). And this death-wail will not be heard in all the streets of the towns only, but the husbandman will also be called from the field to mourn, i.e., to seep for one who has died in his house. The verb קראוּ, they call, belongs to מספּד אל י, they call lamentation to those skilled in mourning: for they call out the word mispēd to the professional mourners; in other words, they send for them to strike up their wailing for the dead. ידעי נהי (those skilled in mourning) are the public wailing women, who were hired when a death occurred to sing mourning songs (compare Jer 9:16; Mat 9:23, and my Bibl. Archologie, ii. p. 105). Even in all the vineyards, the places where rejoicing is generally looked for (Amo 5:11; Isa 16:10), the death-wail will be heard. Amo 5:17 mentions the event which occasions the lamentation everywhere. כּי, for (not "if") I go through the midst of thee. These words are easily explained from Exo 12:12, from which Amos has taken them. Jehovah there says to Moses, "I pass through the land of Egypt, and smite all the first-born." And just as the Lord once passed through Egypt, so will He now pass judicially through Israel, and slay the ungodly. For Israel is no longer the nation of the covenant, which He passes over and spares (Amo 7:8; Amo 8:2), but has become an Egypt, which He will pass through as a judge to punish it. This threat is carried out still further in the next two sections, commencing with hōi.


  Amos 5:18


  The first turn.—Amo 5:18. "Woe to those who desire the day of Jehovah! What good is the day of Jehovah to you? It is darkness, and not light. Amo 5:19. As if a man fleeth before the lion, and the bear meets him; and he comes into the house, and rests his hand upon the wall, and the snake bites him. Amo 5:20. Alas! is not the day of Jehovah darkness, and not light; and gloom, and no brightness in it?" As the Israelites rested their hope of deliverance from every kind of hostile oppression upon their outward connection with the covenant nation (Amo 5:14); many wished the day to come, on which Jehovah would judge all the heathen, and redeem Israel out of all distress, and exalt it to might and dominion above all nations, and bless it with honour and glory, applying the prophecy of Joel in ch. 3 without the least reserve to Israel as the nation of Jehovah, and without considering that, according to Joe 2:32, those only would be saved on the day of Jehovah who called upon the name of the Lord, and were called by the Lord, i.e., were acknowledged by the Lord as His own. These infatuated hopes, which confirmed the nation in the security of its life of sin, are met by Amos with an exclamation of woe upon those who long for the day of Jehovah to come, and with the declaration explanatory of the woe, that that day is darkness and not light, and will bring them nothing but harm and destruction, and not prosperity and salvation. He explains this in Amo 5:19 by a figure taken from life. To those who wish the day of Jehovah to come, the same thing will happen as to a man who, when fleeing from a lion, meets a bear, etc. The meaning is perfectly clear: whoever would escape one danger, falls into a second; and whoever escapes this, falls into a third, and perishes therein. The serpent's bite in the hand is fatal. "In that day every place is full of danger and death; neither in-doors nor out-of-doors is any one safe: for out-of-doors lions and bears prowl about, and in-doors snakes lie hidden, even in the holes of the walls" (C. a. Lap.). After this figurative indication of the sufferings and calamities which the day of the Lord will bring, Amos once more repeats in v. 20, in a still more emphatic manner (הלא, nonne = assuredly), that it will be no day of salvation, sc. to those who seek evil and not good, and trample justice and righteousness under foot (Amo 5:14, Amo 5:15).


  Amos 5:21


  This threatening judgment will not be averted by the Israelites, even by their feasts and sacrifices (Amo 5:21, Amo 5:22). The Lord has no pleasure in the feasts which they celebrate. Their outward, heartless worship, does not make them into the people of God, who can count upon His grace. Amo 5:21. "I hate, I despise your feasts, and do not like to smell your holy days. Amo 5:22. For if ye offer me burnt-offerings, and your meat-offerings, I have no pleasure therein; and the thank-offering of your fatted calves I do not regard. Amo 5:23. Put away from me the noise of thy songs; and I do not like to hear the playing of thy harps. Amo 5:24. And let judgment roll like water, and righteousness like an inexhaustible stream." By the rejection of the opus operatum of the feasts and sacrifices, the roots are cut away from the false reliance of the Israelites upon their connection with the people of God. The combination of the words שׂנאתי מאסתּי expresses in the strongest terms the dislike of God to the feasts of those who were at enmity with Him. Chaggı̄m are the great annual feasts; ‛ătsârōth, the meetings for worship at those feasts, inasmuch as a holy meeting took place at the ‛ătsereth of the feast of Passover and feast of Tabernacles (see at Lev 23:36). Rı̄ăch, to smell, is an expression of satisfaction, with an allusion to the ריח ניחוח, which ascended to God from the burning sacrifice (see Lev 26:31). Kı̄, in Amo 5:22, is explanatory: "for," not "yea." The observance of the feast culminated in the sacrificers. God did not like the feasts, because He had no pleasure in the sacrifices. In Amo 5:23 the two kinds of sacrifice, ‛ōlâh and minchâh, are divided between the protasis and apodosis, which gives rise to a certain incongruity. The sentences, if written fully, would read thus: When ye offer me burnt-offerings and meat-offerings, I have no pleasure in your burnt-offerings and meat-offerings. To these two kinds the shelem, the health-offering or peace-offering, is added as a third class in Amo 5:22. מריאים, fattened things, generally mentioned along with bâqâr as one particular species, for fattened calves (see Isa 1:11). In הסר (Amo 5:23) Israel is addressed as a whole. המון שׁריך, the noise of thy songs, answers to the strong expression הסר. The singing of their psalms is nothing more to God than a wearisome noise, which is to be brought to an end. Singing and playing upon harps formed part of the temple worship (vid., Ch1 16:40; Ch1 23:5, and Ch1 23:25). Isaiah (Isa 1:11.) also refuses the heartless sacrifice and worship of the people, who have fallen away from God in their hearts. It is very clear from the sentence which Amos pronounces here, that the worship at Bethel was an imitation of the temple service at Jerusalem. If, therefore, with Amo 6:1 in view, where the careless upon Mount Zion and in Samaria are addressed, we are warranted in assuming that here also the prophet has the worship in Judah in his mind as well; the words apply primarily and chiefly to the worship of the kingdom of the ten tribes, and therefore even in that case they prove that, with regard to ritual, it was based upon the model of the temple service at Jerusalem. Because the Lord has no pleasure in this hypocritical worship, the judgment shall pour like a flood over the land. The meaning of Amo 5:24 is not, "Let justice and righteousness take the place of your sacrifices." Mishpât is not the justice to be practised by men; for "although Jehovah might promise that He would create righteousness in the nation, so that it would fill the land as it were like a flood (Isa 11:9), He only demands righteousness generally, and not actually in floods" (Hitzig). Still less can mishpât ūtsedâqâh be understood as relating to the righteousness of the gospel which Christ has revealed. This thought is a very far-fetched one here, and is only founded upon the rendering given to ויגּל, et revelabitur (Targ., Jerome, = ויגּל), whereas יגּל comes from גּלל, to roll, to roll along. The verse is to be explained according to Isa 10:22, and threatens the flooding of the land with judgment and the punitive righteousness of God (Theod. Mops., Theodoret, Cyr., Kimchi, and others).


  Amos 5:25


  Their heartless worship would not arrest the flood of divine judgments, since Israel had from time immemorial been addicted to idolatry. Amo 5:25. "Have ye offered me sacrifices and gifts in the desert forty years, O house of Israel? Amo 5:26. But have ye borne the booth of your king and the pedestal of your images, the star of your gods, which ye made for yourselves? Amo 5:27. Then I will carry you beyond Damascus, saith Jehovah; God of hosts is His name." The connection between these verses and what precedes is explained by Hengstenberg thus: "All this (the acts of worship enumerated in Amo 5:21-23) can no more be called a true worship, than the open idolatry in the wilderness. Therefore (Amo 5:17) as in that instance the outwardly idolatrous people did not tread the holy land, so now will the inwardly idolatrous people be driven out of the holy land" (Dissertations on the Pentateuch, vol. i. p. 157 transl.). But if this were the train of thought, the prophet would not have omitted all reference to the punishment of the idolatrous people in the wilderness. And as there is no such allusion here, it is more natural to take Amo 5:25 and Amo 5:26, as Calvin does, and regard the reference to the idolatry of the people, which was practised even in the wilderness, as assigning a further reason for their exposure to punishment.


  The question, "Have ye offered me sacrifices?" is equivalent to a denial, and the words apply to the nation as a whole, or the great mass of the people, individual exceptions being passed by. The forty years are used as a round number, to denote the time during which the people were sentenced to die in the wilderness after the rebellion at Kadesh, just as in Num 14:33-34, and Jos 5:6, where this time, which actually amounted to only thirty-eight years, is given, as it is here, as forty years. And "the prophet could speak all the more naturally of forty years, since the germ of apostasy already existed in the great mass of the people, even when they still continued outwardly to maintain their fidelity to the God of Israel" (Hengstenberg). During that time even the circumcision of the children born in the thirty-eight years was suspended (see at Jos 5:5-7), and the sacrificial worship prescribed by the law fell more and more into disuse, so that the generation that was sentenced to die out offered no more sacrifices. Zebhâchı̄m (slain-offerings) and minchâh (meat-offerings), i.e., bleeding and bloodless sacrifices, are mentioned here as the two principal kinds, to denote sacrifices of all kinds. We cannot infer from this that the daily sacrificial worship was entirely suspended: in Num 17:11, indeed, the altar-fire is actually mentioned, and the daily sacrifice assumed to be still in existence; at the same time, the event there referred to belonged to the time immediately succeeding the passing of the sentence upon the people. Amos mentions the omission of the sacrifices, however, not as an evidence that the blessings which the Lord had conferred upon the people were not to be attributed to the sacrifices they had offered to Him, As Ephraem Syrus supposes, nor to support the assertion that God does not need or wish for their worship, for which Hitzig appeals to Jer 7:22; but as a proof that from time immemorial Israel has acted faithlessly towards its God, in adducing which he comprehends all the different generations of the people in the unity of the house of Israel, because the existing generation resembled the contemporaries of Moses in character and conduct.


  Amos 5:26-27


  Amo 5:26 is attached in an adversative sense: "To me (Jehovah) ye have offered no sacrifices, but ye have borne," etc. The opposition between the Jehovah-worship which they suspended, and the idol-worship which they carried on, is so clearly expressed in the verbs הגּשׁתּם and נשׂאתם, which correspond to one another, that the idea is precluded at once as altogether untenable, that "Amo 5:26 refers to either the present or future in the form of an inference drawn from the preceding verse: therefore do ye (or shall ye) carry the hut of your king," etc. Moreover, the idea of the idols being carried into captivity, which would be the meaning of נשׂא in that case, is utterly foreign to the prophetical range of thought. It is not those who go into captivity who carry their gods away with them; but the gods of a vanquished nation are carried away by the conquerors (Isa 46:1). To give a correct interpretation to this difficult verse, which has been explained in various ways from the very earliest times, it is necessary, above all things, to bear in mind the parallelism of the clauses. Whereas in the first half of the verse the two objects are connected together by the copula ו (ואת), the omission of both את and the copula ו before כּוכב indicates most obviously that כּוכב אלהיכם does not introduce a third object in addition to the two preceding ones, but rather that the intention is to define those objects more precisely; from which it follows still further, that סכּוּת מלכּכם and כּיּוּן צלמיכם do not denote two different kinds of idolatry, but simply two different forms of the very same idolatry. The two ἁπ. λεγ. sikkūth and kiyyūn are undoubtedly appellatives, notwithstanding the fact that the ancient versions have taken kiyyūn as the proper name of a deity. This is required by the parallelism of the members; for צלמיכם stands in the same relation to כיון as מלככם to סכות. The plural צלמיכם, however, cannot be in apposition to the singular כיון (kiyyūn, your images), but must be a genitive governed by it: "the kiyyūn of your images." And in the same way מלככם is the genitive after סכות: "the sikkūth of your king." Sikkūth has been taken in an appellative sense by all the ancient translators. The lxx and Symm. render it τὴν σκηνήν; the Peshito, Jerome, and the Ar. tentorium. The Chaldee has retained sikkūth. The rendering adopted by Aquila, συσκιασμός, is etymologically the more exact; for sikkūth, from סכך, to shade, signifies a shade or shelter, hence a covering, a booth, and is not to be explained either from sâkhath, to be silent, from which Hitzig deduces the meaning "block," or from the Syriac and Chaldee word סכתא, a nail or stake, as Rosenmller and Ewald suppose. כּיּוּן, from כּוּן, is related to כּן, basis (Exo 30:18), and מכונה, and signifies a pedestal or framework. The correctness of the Masoretic pointing of the word is attested by the kiyyūn of the Chaldee, and also by צלמיכם, inasmuch as the reading כּיון, which is given in the lxx and Syr., requires the singular צלמכם, which is also given in the Syriac. צלמים are images of gods, as in Num 33:52; Kg2 11:18. The words כּוכב אל which follow are indeed also governed by נשׂאתם; but, as the omission of ואת clearly shows, the connection is only a loose one, so that it is rather to be regarded as in apposition to the preceding objects in the sense of "namely, the star of your god;" and there is no necessity to alter the pointing, as Hitzig proposes, and read כּוכב, "a star was your god," although this rendering expresses the sense quite correctly. כּוכב אלהיכם is equivalent to the star, which is your god, which ye worship as your god (for this use of the construct state, see Ges. 116, 5). By the star we have to picture to ourselves not a star formed by human hand as a representation of the god, nor an image of a god with the figure of a star upon its head, like those found upon the Ninevite sculptures (see Layard). For if this had been what Amos meant, he would have repeated the particle ואת before כּוכב. The thought is therefore the following: the king whose booth, and the images whose stand they carried, were a star which they had made their god, i.e., a star-deity (אשׁר refers to אלהיכם, not to כּוכב). This star-god, which they worshipped as their king, they had embodied in tselâmı̄m. The booth and the stand were the things used for protecting and carrying the images of the star-god.


  Sikkūth was no doubt a portable shrine, in which the image of the deity was kept. Such shrines (ναΐ́σκοι) were used by the Egyptians, according to Herodotus (ii. 63) and Diodorus Sic. (i. 97): they were "small chapels, generally gilded and ornamented with flowers and in other ways, intended to hold a small idol when processions were made, and to be carried or driven about with it" (Drumann, On the Rosetta Inscription, p. 211). The stand on which the chapel was placed during these processions was called παστοφόριον (Drumann, p. 212); the bearers were called ἱεραφόροι or παστοφόροι (D. p. 226). This Egyptian custom explains the prophet's words: "the hut of your king, and the stand of your images," as Hengstenberg has shown in his Dissertations on the Pentateuch, vol. i. p. 161), and points to Egypt as the source of the idolatry condemned by Amos. This is also favoured by the fact, that the golden calf which the Israelites worshipped at Sinai was an imitation of the idolatry of Egypt; also by the testimony of the prophet Ezekiel (Eze 20:7.), to the effect that the Israelites did not desist even in the wilderness from the abominations of their eyes, namely the idols of Egypt; and lastly, by the circumstance that the idea of there being any allusion in the words to the worship of Moloch or Saturn is altogether irreconcilable with the Hebrew text, and cannot be historically sustained,


  (Note: This explanation of the words is simply founded upon the rendering of the lxx: καὶ ἀνελάβετε τὴν σκηνὴν τοῦ Μολόχ καὶ τὸ ἄστρον τοῦ Θεοῦ ὑμῶν Ῥαιφάν, τοὺς τύπους οὓς ἐποιήσατε ἑαυτοῖς. These translators, therefore, have not only rendered מלכּכם erroneously as Μολόχ, but have arbitrarily twisted the other words of the Hebrew text. For the Hebrew reading מלככם is proved to be the original one, not only by the τοῦ βασιλέως ὑμῶν of Symm. and Theod., but also by the Μαλχόμ of Aquila and the malkūm of the Peshito; and all the other ancient translators enter a protest against the displacing of the other words. The name Ῥαιφάν (Ῥηφαν), or Ῥεμφάν (Act 7:43), however, owes its origin simply to the false reading of the unpointed כיון as ריפן, inasmuch as in the old Hebrew writings not only is כ similar to ר, but ו is also similar to פ; and in Sa2 22:12, where חשׁרת־מים is rendered σκοτός (i.e., חשׁכת) ὑδάτων, we have an example of the interchange of כ and ר. There was no god Rephan or Rempha; for the name never occurs apart from the lxx. The statement made in the Arabico-Coptic list of planets, edited by Ath. Kircher, that Suhhel (the Arabic name of Saturn) is the same as Ῥηφάν, and the remark found in a Coptic MS on the Acts of the Apostles, "Rephan deus temporis," prove nothing more than that Coptic Christians supposed the Rephan or Remphan, whose name occurred in their version of the Bible which was founded upon the lxx, to be the star Saturn as the god of time; but they by no means prove that the ancient Egyptians called Saturn Rephan, or were acquainted with any deity of that name, since the occurrence of the Greek names Υλια and Σελινη for sun and moon are a sufficient proof of the very recent origin of the list referred to. It is true that the Peshito has also rendered כּיּוּן by ke'wām (כּיון), by which the Syrians understood Saturn, as we may see from a passage of Ephraem Syrus, quoted by Gesenius in his Comm. on Isaiah (ii. p. 344), where this father, in his Sermones adv. haer. s. 8, when ridiculing the star-worshippers, refers to the Kevan, who devoured his own children. But no further evidence can be adduced in support of the correctness of this explanation of כּיון. The corresponding use of the Arabic Kaivan for Saturn, to which appeal has also been made, does not occur in any of the earlier Arabic writings, but has simply passed into the Arabic from the Persian; so that the name and its interpretation originated with the Syrian church, passing thence to the Persians, and eventually reaching the Arabs through them. Consequently the interpretation of Kevan by Saturn has no higher worth than that of an exegetical conjecture, which is not elevated into a truth by the fact that כיון is mentioned in the Cod. Nazar. i. p. 54, ed. Norb., in connection with Nebo, Bel, and Nerig (= Nergal). With the exception of these passages, and the gloss of a recent Arabian grammarian cited by Bochart, viz., "Keivan signifies Suhhel," not a single historical trace can be found of Kevan having been an ancient oriental name of Saturn; so that the latest supporter of this hypothesis, namely Movers (Phnizier, i. p. 290), has endeavoured to prop up the arguments already mentioned in his own peculiar and uncritical manner, by recalling the Phoenician and Babylonian names, San-Choniâth, Kyn-el-Adan, and others. Not even the Graeco-Syrian fathers make any reference to this interpretation. Theodoret cannot say anything more about Μολόχ καὶ Ῥεφάν, than that they were εἰδώλων ὀνόματα; and Theod. Mops. has this observation on Ῥεμφάν: φασὶ δὲ τὸν ἑωσφόρον οὕτω κατὰ τὴν Ἑβραίων γλῶτταν. It is still very doubtful, therefore, whether the Alexandrian and Syrian translators of Amos really supposed Ῥαιφάν and כּיון to signify Saturn; and this interpretation, whether it originated with the translators named, or was first started by later commentators upon these versions, arose in all probability simply from a combination of the Greek legend concerning Saturn, who swallowed his own children, and the Moloch who was worshipped with the sacrifice of children, and therefore might also be said to devour children; that is to say, it was merely an inference drawn from the rendering of מלככם as Μολόχ. But we are precluded from thinking of Moloch-worship, or regarding מלככם, "your king," as referring to Moloch, by the simple circumstance that כּוכב אלהיכם unquestionably points to the Sabaean (sidereal) character of the worship condemned by Amos, whereas nothing is known of the sidereal nature of Moloch; and even if the sun is to be regarded as the physical basis of their deity, as Mnter, Creuzer, and others conjecture, it is impossible to discover the slightest trace in the Old Testament of any such basis as this.


  The Alexandrian translation of this passage, which we have thus shown to rest upon a misinterpretation of the Hebrew text, has acquired a greater importance than it would otherwise possess, from the fact that the proto-martyr Stephen, in his address (Act 7:42-43), has quoted the words of the prophet according to that version, simply because the departure of the Greek translation from the original text was of no consequence, so far as his object was concerned, viz., to prove to the Jews that they had always resisted the Holy Ghost, inasmuch as the Alex. rendering also contains the thought, that their fathers worshipped the στρατιᾶ τοῦ οὐρανοῦ.)


  whereas star-worship, or at any rate the worship of the sun, was widely spread in Egypt from the very earliest times. According to the more recent investigations into the mythology of the ancient Egyptians which have been made by Lepsius (Transactions of the Academy of Science at Berlin, 1851, p. 157ff.), "the worship of the sun was the oldest kernel and most general principle of the religious belief of Egypt;" and this "was regarded even down to the very latest times as the outward culminating point of the whole system of religion" (Lepsius, p. 193). The first group of deities of Upper and Lower Egypt consists of none but sun-gods (p. 188).


  Ra, i.e., Helios, is the prototype of the kings, the highest potency and prototype of nearly all the gods, the king of the gods, and he is identified with Osiris (p. 194). But from the time of Menes, Osiris has been worshipped in This and Abydos; whilst in Memphis the bull Apis was regarded as the living copy of Osiris (p. 191). According to Herodotus (ii. 42), Osiris and Isis were the only gods worshipped by the ancient Egyptians; and, according to Diodorus Sic. (i. 11), the Egyptians were said to have had originally only two gods, Helios and Selene, and to have worshipped the former in Osiris, the latter in Isis. The Pan of Mendes appears to have also been a peculiar form of Osiris (cf. Diod. Sic. i. 25, and Leps. p. 175). Herodotus (ii. 145) speaks of this as of primeval antiquity, and reckons it among the eight so-called first gods; and Diodorus Sic. (i. 18) describes it as διαφερόντως ὑπὸ τῶν Αἰγυπτίων τιμώμενον. It was no doubt to these Egyptian sun-gods that the star-god which the Israelites carried about with them in the wilderness belonged. This is all that can at present be determined concerning it. There is not sufficient evidence to support Hengstenberg's opinion, that the Egyptian Pan as the sun-god was the king worshipped by them. It is also impossible to establish the identity of the king mentioned by Amos with the שׂעירים in Lev 17:7, since these שׂעירים, even if they are connected with the goat-worship of Mendes, are not exhausted by this goat-deity.


  The prophet therefore affirms that, during the forty years' journey through the wilderness, Israel did not offer sacrifices to its true King Jehovah, but carried about with it a star made into a god as the king of heaven. If, then, as has already been observed, we understand this assertion as referring to the great mass of the people, like the similar passage in Isa 43:23, it agrees with the intimations in the Pentateuch as to the attitude of Israel. For, beside the several grosser outbreaks of rebellion against the Lord, which are the only ones recorded at all circumstantially there, and which show clearly enough that it was not devoted to its God with all its heart, we also find traces of open idolatry. Among these are the command in Leviticus 17, that every one who slaughtered a sacrificial animal was to bring it to the tabernacle, when taken in connection with the reason assigned, namely, that they were not to offer their sacrifices any more to the Se‛ı̄rı̄m, after which they went a whoring (Amo 5:7), and the warning in Deu 4:19, against worshipping the sun, moon, and stars, even all the host of heaven, from which we may infer that Moses had a reason for this, founded upon existing circumstances. After this further proof of the apostasy of Israel from its God, the judgment already indicated in Amo 5:24 is still further defined in Amo 5:27 as the banishment of the people far beyond the borders of the land given to it by the Lord, where higlâh evidently points back to yiggal in Amo 5:24. מהלאה ל, lit., "from afar with regard to," i.e., so that when looked at from Damascus, the place showed itself afar off, i.e., according to one mode of viewing it, "far beyond Damascus."


  Amos 6


  Amos 6:1


  The prophet utters the second woe over the careless heads of the nation, who were content with the existing state of things, who believed in no divine judgment, and who revelled in their riches (Amo 6:1-6). To these he announces destruction and the general overthrow of the kingdom (Amo 6:7-11), because they act perversely, and trust in their own power (Amo 6:12-14). Amo 6:1. "Woe to the secure upon Zion, and to the careless upon the mountain of Samaria, to the chief men of the first of the nations, to whom the house of Israel comes! Amo 6:2. Go over to Calneh, and see; and proceed thence to Hamath, the great one: and go down to Gath of the Philistines: are they indeed better than these kingdoms? or is their territory greater than your territory? Amo 6:3. Ye who keep the day of calamity far off, and bring the seat of violence near." This woe applies to the great men in Zion and Samaria, that is to say, to the chiefs of the whole of the covenant nation, because they were all sunk in the same godless security; though special allusion is made to the corrupt leaders of the kingdom of the ten tribes, whose debauchery is still further depicted in what follows. These great men are designated in the words נקבי ראשׁית הגּוים, as the heads of the chosen people, who are known by name. As ראשׁית הג is taken from Num 24:20, so נקבי is taken from Num 1:17, where the heads of the tribes who were chosen as princes of the congregation to preside over the numbering of the people are described as men אשׁר נקּבוּ בּשׁמות, who were defined with names, i.e., distinguished by names, that is to say, well-known men; and it is used here in the same sense. Observe, however, with reference to ראשׁית הגּוים, that in Num 24:20 we have not הגּוים, but simply ראשׁית גּוים. Amalek is so called there, as being the first heathen nation which rose up in hostility to Israel. On the other hand, ר הגוים is the firstling of the nations, i.e., the first or most exalted of all nations. Israel is so called, because Jehovah had chosen it out of all the nations of the earth to be the people of His possession (Exo 19:5; cf. Sa2 7:23). In order to define with still greater precision the position of these princes in the congregation, Amos adds, "to whom the house of Israel cometh," namely, to have its affairs regulated by them as its rulers. These epithets were intended to remind the princes of the people of both kingdoms, "that they were the descendants of those tribe-princes who had once been honoured to conduct the affairs of the chosen family, along with Moses and Aaron, and whose light shone forth from that better age as brilliant examples of what a truly theocratical character was" (Hengstenberg, Dissertations, i. p. 148). To give still greater prominence to the exalted calling of these princes, Amos shows in Amo 6:2 that Israel can justly be called the firstling of the nations, since it is not inferior either in prosperity or greatness to any of the powerful and prosperous heathen states. Amos names three great and flourishing capitals, because he is speaking to the great men of the capitals of the two kingdoms of Israel, and the condition of the whole kingdom is reflected in the circumstances of the capital. Calneh (= Calno, Isa 10:9) is the later Ctesiphon in the land of Shinar, or Babylonia, situated upon the Tigris opposite to Seleucia (see at Gen 10:10); hence the expression עברוּ, because men were obliged to cross over the river (Euphrates) in order to get there. Hamath: the capital of the Syrian kingdom of that name, situated upon the Orontes (see at Gen 10:18 and Num 34:8). There was not another Hamath, as Hitzig supposes. The circumstance that Amos mentions Calneh first, whereas it was much farther to the east, so that Hamath was nearer to Palestine than Calneh was, may be explained very simply, from the fact that the enumeration commences with the most distant place and passes from the north-east to the south-west, which was in the immediate neighbourhood of Israel. Gath: one of the five capitals of Philistia, and in David's time the capital of all Philistia (see at Jos 13:3; Sa2 8:1). The view still defended by Baur—namely, that Amos mentions here three cities that had either lost their former grandeur, or had fallen altogether, for the purpose of showing the self-secure princes of Israel that the same fate awaited Zion and Samaria—is groundless and erroneous; for although Calneh is spoken of in Isa 10:9 as a city that had been conquered by the Assyrians, it cannot be proved that this was the case as early as the time of Amos, but is a simple inference drawn from a false interpretation of the verse before us. Nor did Jeroboam II conquer the city of Hamath on the Orontes, and incorporate its territory with his own kingdom (see at Kg2 14:25). And although the Philistian city Gath was conquered by Uzziah (2 Chronicles 26:60, we cannot infer from Ch2 26:6, or from the fact of Gath not being mentioned in Amo 1:6-8, that this occurred before the time of Amos (see at Amo 1:8). On the other hand, the fact that it is placed by the side of Hamath in the passage before us, is rather a proof that the conquest did not take place till afterwards.


  Amos 6:2


  Amo 6:2 states what the princes of Israel are to see in the cities mentioned,—namely, that they are not better off (טובים denoting outward success or earthly prosperity) than these two kingdoms, i.e., the kingdoms of Judah and Israel, and that their territories are not larger than theirs. It is very evident that this does not apply to cities that have been destroyed. The double question ה ... אם requires a negative answer. Amo 6:3. assigns the reason for the woe pronounced upon the sinful security of the princes of Israel, by depicting the godless conduct of these princes; and this is appended in the manner peculiar to Amos, viz., in participles. These princes fancy that the evil day, i.e., the day of misfortune or of judgment and punishment, is far away (מנדּים, piel of נדה = נדד, to be far off, signifies in this instance not to put far away, but to regard as far off); and they go so far as to prepare a seat or throne close by for wickedness and violence, which must be followed by judgment. הגּישׁ שׁבת, to move the sitting (shebheth from yâshabh) of violence near, or better still, taking shebheth in the sense of enthroning, as Ewald does, to move the throne of violence nearer, i.e., to cause violence to erect its throne nearer and nearer among them.


  Amos 6:4


  This forgetfulness of God shows itself more especially in the reckless licentiousness and debauchery of these men. Amo 6:4. "They who lie upon beds of ivory, and stretch themselves upon their couches, and eat lambs from the flock, and calves out of the fattening stall. Amo 6:5. Who prattle to the tune of the harp; like David, they invent string instruments. Amo 6:6. Who drink wine out of sacrificial bowls, and anoint themselves with the best oils, and do not afflict themselves for the hurt of Joseph." They lie stretched, as it were poured out (סרחים), upon beds inlaid with ivory, to feast and fill their belly with the flesh of the best lambs and fattened calves, to the playing of harps and singing, in which they take such pleasure, that they invent new kinds of playing and singing. The ἁπ. λεγ. pârat, to strew around (cf. peret in Lev 19:10), in Arabic to throw many useless words about, to gossip, describes the singing at the banquets as frivolous nonsense. כּלי שׁיר, articles or instruments of singing, are not musical instruments generally, but, as we may see from Ch2 34:12, compared with Ch2 29:26-27, and Ch1 23:5, the stringed instruments that were either invented by David (e.g., the nebel), or arranged by him for the sacred song of the temple, together with the peculiar mode of playing them; in other words, "the playing upon stringed instruments introduced by David." Consequently the meaning of Amo 6:5 is the following: As David invented stringed instruments in honour of his God in heaven, so do these princes invent playing and singing for their god, the belly. The meaning to invent or devise, which Baur will not allow to חשׁב, is established beyond all doubt by Exo 31:4. They drink thereby out of sacrificial bowls of wine, i.e., drink wine out of sacrificial bowls. שׁתה with ב, as in Gen 44:5. Mizrâq, in the plural mizrâqı̄m and mizrâqōth, from zâraq, to sprinkle, was the name given both to the vessels used for the sprinkling of the blood, and also to the bowls made use of for pouring the libation of wine upon the table of shew-bread (Ch2 4:8). This word is applied by Amos to the bowls out of which the gluttons drank their wine; with special reference to the offering of silver sacrificial bowls made by the tribe-princes at the consecration of the altar (Numbers 7), to show that whereas the tribe-princes of Israel in the time of Moses manifested their zeal for the service of Jehovah by presenting sacrificial bowls of silver, the princes of his own time showed just as much zeal in their care for their god, the belly. Mizrâqı̄m does not mean "rummers, or pitchers used for mixing wine." Lastly, Amos refers to their anointing themselves with the firstling of the oils, i.e., the best oils, as a sign of unbridled rejoicing, inasmuch as the custom of anointing was suspended in time of mourning (Sa2 14:2), for the purpose of appending the antithesis ולא גחלוּ, they do not afflict or grieve themselves for the ruin of Israel. Shēbher, breach, injury, destruction. Joseph signifies the people and kingdom of the ten tribes.


  Amos 6:7


  Announcement of Punishment.—Amo 6:7. "Therefore will they now go into captivity at the head of the captives, and the shouting of the revellers will depart." Because these revellers do not trouble themselves about the ruin of Israel, they will now be obliged to wander into captivity at the head of the people (cf. Kg1 21:9), when the approaching shebher occurs. בּראשׁ גּלים is chosen with direct reference to ראשׁית שׁמנים, as Jerome has observed: "Ye who are first in riches will be the first to bear the yoke of captivity." Serūchı̄m also points back to Amo 6:4, "those who are stretched upon their couches"—that is, the revellers; and it forms a play upon words with mirzach. מרזח signifies a loud cry, here a joyous cry, in Jer 16:5 a cry of lamentation.


  Amos 6:8


  This threat is carried out still further in Amo 6:8-11. Amo 6:8. "The Lord Jehovah hath sworn by Himself, is the saying of Jehovah, the God of hosts: I abhor the pride of Jacob, and his palaces I hate; and give up the city, and the fulness thereof. Amo 6:9. And it will come to pass, if then men are left in a house, they shall die. Amo 6:10. And when his cousin lifts him up, and he that burieth him, to carry out the bones out of the house, and saith to the one in the hindermost corner of the house, Is there still any one with thee? and he says, Not one; then will he say, Hush; for the name of Jehovah is not to be invoked. Amo 6:11. For, behold, Jehovah commandeth, and men smite the great house to ruins, and the small house into shivers." In order to show the secure debauchees the terrible severity of the judgments of God, the Lord announces to His people with a solemn oath the rejection of the nation which is so confident in its own power (cf. Amo 6:13). The oath runs here as in Amo 4:2, with this exception, that instead of בּקדשׁו we have בּנפשׁו in the same sense; for the nephesh of Jehovah, His inmost being or self, is His holiness. מתאב, with the guttural softened, for מתעב. The participle describes the abhorrence as a continued lasting feeling, and not a merely passing emotion. גּאון יעקב, the loftiness or pride of Jacob, i.e., everything of which Jacob is proud, the true and imaginary greatness and pride of Israel, which included the palaces of the voluptuous great men, for which reason they are placed in parallelism with גאון יע. This glory of Israel Jehovah abhors, and He will destroy it by giving up the city (Samaria), and all that fills it (houses and men), to the enemies to be destroyed. גאון יע, to give up to the enemy, as in Deu 32:30 and Oba 1:14; not to surround, to which וּמלאהּ is unsuitable. The words not only threaten surrounding, or siege, but also conquest, and (Amo 6:11) the destruction of the city. And then, even if there are ten in one house, they will all perish. אנשׁים: people, men. Ten in one house is a large number, which the prophet assumes as the number, to give the stronger emphasis to the thought that not one will escape from death. This thought is still further explained in Amo 6:10. A relative comes into the house to bury his deceased blood-relation. The suffix to נשׂאו refers to the idea involved in מתוּ, a dead man. Dōd, literally the father's brother, here any near relation whose duty it was to see to the burial of the dead. מסרף for משׂרף, the burner, i.e., the burier of the dead. The Israelites were indeed accustomed to bury their dead, and not to burn the corpses. The description of the burier as mesârēph (a burner) therefore supposes the occurrence of such a multitude of deaths that it is impossible to bury the dead, whose corpses are obliged to be burned, for the purpose of preventing the air from being polluted by the decomposition of the corpses. Of course the burning did not take place at the house, as Hitzig erroneously infers from להוציא עצמים; for עצמים denotes the corpse here, as in Exo 13:19; Jos 24:32, and Kg2 13:21, and not the different bones of the dead which remained without decomposition or burning. The burier now asks the last living person in the house, who has gone to the very back of the house in order to save his life, whether there is any one still with him, any one still living in the house beside himself, and receives the answer, אפס (Adv.), "Nothing more;" whereupon he says to him, has, "Be still," answering to our Hush! because he is afraid that, if he goes on speaking, he may invoke the name of God, or pray for the mercy of God; and he explains his words by adding, "The name of Jehovah must not be mentioned." It is not Amos who adds this explanation, but the relation. Nor does it contain "the words of one who despairs of any better future, and whose mind is oppressed by the weight of the existing evils, as if he said, Prayers would be of no use, for we too must die" (Lievl., Ros.). לא להזכּיר, "it is not to (may not) be mentioned," would be unsuitable as an utterance of despair. It rather indicates the fear lest, by the invocation of the name of God, the eye of God should be drawn towards this last remaining one, and he also should fall a victim to the judgment of death. This judgment the Lord accomplishes not merely by a pestilence which breaks out during the siege, and rages all around (there is no ground for any such limitation of the words), but also by sword and plague during the siege and conquest of the town. For the reason assigned for the threat in Amo 6:11 points to the latter. כּי links the words to the main thought in Amo 6:11, or even Amo 6:10: "When the Lord delivers up the city and all that fills it, they will all perish; for, behold, He commands, orders the enemy (the nation in Amo 6:14), and it will smite in pieces the houses, great and small." The singular הבּית is used with indefinite generality: every house, great and small (cf. Amo 3:15).


  Amos 6:12


  This judgment also, they, with their perversion of all right, will be unable to avert by their foolish trust in their own power. Amo 6:12. "Do horses indeed run upon the rock, or do men plough (there) with oxen, that ye turn justice into poison, and the fruit of the righteousness into wormwood? Amo 6:13. They who rejoice over what is worthless, who say: with our strength we make ourselves horns! Amo 6:14. For, behold, I raise over you, O house of Israel, is the saying of Jehovah, the God of hosts, a nation; and they will oppress you from the territory of Hamath to the brook of the desert." To explain the threat in Amo 6:11, Amos now calls attention in Amo 6:12, under two different similes, to the perversity with which the haughty magnates of Israel, who turn right into bitter wrong, imagine that they can offer a successful resistance, or bid defiance with their own strength to the enemy, whom the Lord will raise up as the executor of His judgment. The perversion of right into its opposite can no more bring salvation than horses can run upon rocks, or any one plough upon such a soil with oxen. In the second question בּסּלע (on the rock) is to be repeated from the first, as the majority of commentators suppose. But the two questions are not to be taken in connection with the previous verse in the sense of "Ye will no more be able to avert this destruction than horses can run upon rocks," etc. (Chr. B. Mich.). They belong to what follows, and are meant to expose the moral perversity of the unrighteous conduct of the wicked. For הפכתּם וגו, see Amo 5:7; and for ראשׁ, Hos 10:4. The impartial administration of justice is called the "fruit of righteousness," on account of the figurative use of the terms darnel and wormwood. These great men, however, rejoice thereby in לא דבר, "a nothing," or a thing which has no existence. What the prophet refers to may be seen from the parallel clause, viz., their imaginary strength (chōzeq). They rested this hope upon the might with which Jeroboam had smitten the Syrians, and restored the ancient boundaries of the kingdom. From this might they would take to themselves (lâqach, to take, not now for the first time to create, or ask of God) the horns, to thrust down all their foes. Horns are signs and symbols of power (cf. Deu 33:17; Kg1 22:11); here they stand for the military resources, with which they fancied that they could conquer every foe. These delusions of God-forgetting pride the prophet casts down, by saying that Jehovah the God of hosts will raise up a nation against them, which will crush them down in the whole length and breadth of the kingdom. This nation was Assyria. Kı̄ hinnēh (for behold) is repeated from Amo 6:11; and the threat in Amo 6:14 is thereby described as the resumption and confirmation of the threat expressed in Amo 6:11, although the kı̄ is connected with the perversity condemned in Amo 6:12, Amo 6:13, of trusting in their own power. Lâchats, to oppress, to crush down. On the expression לבוא חמת, as a standing epithet for the northern boundary of the kingdom of Israel, see Num 34:8. As the southern boundary we have נחל הערבה instead of ים הערבה (Kg2 14:25). This is not the willow-brook mentioned in Isa 15:7, the present Wady Sufsaf, or northern arm of the Wady el-Kerek (see Delitzsch on Isaiah, l.c.), nor the Rhinokorura, the present el-Arish, which formed the southern boundary of Canaan, because this is constantly called "the brook of Egypt" (see at Num 34:5; Jos 15:4), but the present el-Ahsy (Ahsa), the southern border river which separated Moab from Edom (see at Kg2 14:25).


  Amos 7


  Amos


  III. Sights or Visions


  The last part of the writings of Amos contains five visions, which confirm the contents of the prophetic addresses in the preceding part. The first four visions, however (ch. 7 and Amo 8:1-14), are distinguished from the fifth and last (Amo 9:1-15) by the fact, that whereas the former all commence with the same formula, "Thus hath the Lord showed me," the latter commences with the words, "I saw the Lord," etc. They also differ in their contents, inasmuch as the former symbolize the judgments which have already fallen in part upon Israel, and in part have still to fall; whilst the latter, on the contrary, proclaims the overthrow of the old theocracy, and after this the restoration of the fallen kingdom of God, and its ultimate glory. And again, of these four, the first and second (Amo 7:1-6) are distinguished from the third and fourth (Amo 7:7-9, and Amo 8:1-3) by the fact, that whereas the former contain a promise in reply to the prophet's intercession, that Jacob shall be spared, in the latter any further sparing is expressly refused; so that they are thus formed into two pairs, which differ from one another both in their contents and purpose. This difference is of importance, in relation both to the meaning and also to the historical bearing of the visions. It points to the conclusion, that the first two visions indicate universal judgments, whilst the third and fourth simply threaten the overthrow of the kingdom of Israel in the immediate future, the commencement of which is represented in the fifth and last vision, and which is then still further depicted in its results in connection with the realization of the divine plan of salvation.


  Visions of the Locusts, the Fire, and the Plumb-Line. The Prophet's Experience at Bethel—Amos 7


  Amos 7:1


  The first two visions.—Amo 7:1-3. The Locusts.—Amo 7:1. "Thus the Lord Jehovah showed me; and, behold, He formed locusts in the beginning of the springing up of the second crop; and, behold, it was a second crop after the king's mowing. Amo 7:2. And it came to pass, when they had finished eating the vegetable of the land, I said, Lord Jehovah, forgive, I pray: how can Jacob stand? for he is small. Amo 7:3. Jehovah repented of this: It shall not take place, saith Jehovah." The formula, "Thus the Lord Jehovah showed me," is common to this and the three following visions (Amo 7:4, Amo 7:7, and Amo 8:1), with this trifling difference, that in the third (Amo 7:7) the subject (the Lord Jehovah) is omitted, and 'Adōnâi (the Lord) is inserted instead, after vehinnēh (and behold). הראני denotes seeing with the eyes of the mind—a visionary seeing. These visions are not merely pictures of a judgment which was ever threatening, and drawing nearer and nearer (Baur); still less are they merely poetical fictions, or forms of drapery selected arbitrarily, for the purpose of clothing the prophet's thoughts; but they are inward intuitions, produced by the Spirit of God, which set forth the punitive judgments of God. Kōh (ita, thus) points to what follows, and vehinnēh (and behold) introduces the thing seen. Amos sees the Lord form locusts. Baur proposes to alter יוצר (forming) into יצר (forms), but without any reason, and without observing that in all three visions of this chapter hinnēh is followed by a participle (קרא in Amo 7:4, and נצּב in Amo 7:7), and that the 'Adōnâi which stands before נצּב in Amo 7:7 shows very clearly that this noun is simply omitted in Amo 7:1, because 'AdōnâI Yehōvâh has immediately preceded it. גּבי (a poetical form for גּבה, analogous to שׂדי for שׂדה, and contracted into גּוב in Nah 3:17) signifies locusts, the only question being, whether this meaning is derived from גּוּב = Arab. jâb, to cut, or from גּבה = Arab. jb‛a, to creep forth (out of the earth). The fixing of the time has an important bearing upon the meaning of the vision: viz., "at the beginning of the springing up of the second crop (of grass);" especially when taken in connection with the explanation, "after the mowings of the king." These definitions cannot be merely intended as outward chronological data. For, in the first place, nothing is known of the existence of any right or prerogative on the part of the kings of Israel, to have the early crop in the meadow land throughout the country mown for the support of their horses and mules (Kg1 18:5), so that their subjects could only get the second crop for their own cattle. Moreover, if the second crop, "after the king's mowings," were to be interpreted literally in this manner, it would decidedly weaken the significance of the vision. For if the locusts did not appear till after the king had got in the hay for the supply of his own mews, and so only devoured the second crop of grass as it grew, this plague would fall upon the people alone, and not at all upon the king. But such an exemption of the king from the judgment is evidently at variance with the meaning of this and the following visions. Consequently the definition of the time must be interpreted spiritually, in accordance with the idea of the vision. The king, who has had the early grass mown, is Jehovah; and the mowing of the grass denotes the judgments which Jehovah has already executed upon Israel. The growing of the second crop is a figurative representation of the prosperity which flourished again after those judgments; in actual fact, therefore, it denotes the time when the dawn had risen again for Israel (Amo 4:13). Then the locusts came and devoured all the vegetables of the earth. עשׂב הארץ is not the second crop; for עשׂב does not mean grass, but vegetables, the plants of the field (see at Gen 1:11). Amo 7:2 and Amo 7:3 require that this meaning should be retained. When the locusts had already eaten the vegetables of the earth, the prophet interceded, and the Lord interposed with deliverance. This intercession would have been too late after the consumption of the second crop. On the other hand, when the vegetables had been consumed, there was still reason to fear that the consumption of the second crop of grass would follow; and this is averted at the prophet's intercession. והיה for ויהי, as in Sa1 17:48; Jer 37:11, etc. סלח־נא, pray forgive, sc. the guilt of the people (cf. Num 14:19). מי יקוּם, how (מי qualis) can Jacob (the nation of Israel) stand (not arise), since it is small? קטן, small, i.e., so poor in sources and means of help, that it cannot endure this stroke; not "so crushed already, that a very light calamity would destroy it" (Rosenmller). for נחם על, see Exo 32:14. זאת (this) refers to the destruction of the people indicated in מי יקוּם; and זאת is also to be supplied as the subject to לא תהיה.


  Amos 7:4


  The Devouring Fire.—Amo 7:4. "Thus the Lord Jehovah showed me: and, behold, the Lord Jehovah called to punish with fire; and it devoured the great flood, and devoured the portion. Amo 7:5. And I said, Lord Jehovah, leave off, I pray: how can Jacob stand? for it is small. Amo 7:6. Jehovah repented of this; this also shall not take place, said the Lord Jehovah." That the all-devouring fire represents a much severer judgment than that depicted under the figure of the locusts, is generally acknowledged, and needs no proof. But the more precise meaning of this judgment is open to dispute, and depends upon the explanation of the fourth verse. The object to קרא is לריב בּאשׁ, and ריב is to be taken as an infinitive, as in Isa 3:13 : He called to strive (i.e., to judge or punish) with fire. There is no necessity to supply ministros suos here. The expression is a concise one, for "He called to the fire to punish with fire" (for the expression and the fact, compare Isa 66:16). This fire devoured the great flood. Tehōm rabbâh is used in Gen 7:11 and Isa 51:10, etc., to denote the unfathomable ocean; and in Gen 1:2 tehōm is the term applied to the immense flood which surrounded and covered the globe at the beginning of the creation. ואכלה, as distinguished from ותּאכל, signifies an action in progress, or still incomplete (Hitzig). The meaning therefore is, "it also devoured (began to devour) 'eth-hachēleq;" i.e., not the field, for a field does not form at all a fitting antithesis to the ocean; and still less "the land," for chēleq never bears this meaning; but the inheritance or portion, namely, that of Jehovah (Deu 32:9), i.e., Israel. Consequently tehōm rabbâh cannot, of course, signify the ocean as such. For the idea of the fire falling upon the ocean, and consuming it, and then beginning to consume the land of Israel, by which the ocean was bounded (Hitzig), would be too monstrous; nor is it justified by the simple remark, that "it was as if the last great conflagration (Pe2 3:10) had begun" (Schmieder). As the fire is to earthly fire, but the fire of the wrath of God, and therefore a figurative representation of the judgment of destruction; and as hachēleq (the portion) is not the land of Israel, but according to Deuteronomy (l.c.) Israel, or the people of Jehovah; so tehōm rabbâh is not the ocean, but the heathen world, the great sea of nations, in their rebellion against the kingdom of God. The world of nature in a state of agitation is a frequent symbol in the Scriptures for the agitated heathen world (e.g., Psa 46:3; Psa 93:3-4). On the latter passage, Delitzsch has the following apt remark: "The stormy sea is a figurative representation of the whole heathen world, in its estrangement from God, and enmity against Him, or the human race outside the true church of God; and the rivers are figurative representations of the kingdoms of the world, e.g., the Nile of the Egyptian (Jer 46:7-8), the Euphrates of the Assyrian (Isa 8:7-8), or more precisely still, the arrow-swift Tigris of the Assyrian, and the winding Euphrates of the Babylonian (Isa 27:1)." This symbolism lies at the foundation of the vision seen by the prophet. The world of nations, in its rebellion against Jehovah, the Lord and King of the world, appears as a great flood, like the chaos at the beginning of the creation, or the flood which poured out its waves upon the globe in the time of Noah. Upon this flood of nations does fire from the Lord fall down and consume them; and after consuming them, it begins to devour the inheritance of Jehovah, the nation of Israel also. The prophet then prays to the Lord to spare it, because Jacob would inevitably perish in this conflagration; and the Lord gives the promise that "this shall not take place," so that Israel is plucked like a firebrand out of the fire (Amo 4:11).


  If we inquire now into the historical bearing of these two visions, so much is priori clear,—namely, that both of them not only indicate judgments already past, but also refer to the future, since no fire had hitherto burned upon the surface of the globe, which had consumed the world of nations and threatened to annihilate Israel. If therefore there is an element of truth in the explanation given by Grotius to the first vision, "After the fields had been shorn by Benhadad (Kg2 13:3), and after the damage which was then sustained, the condition of Israel began to flourish once more during the reign of Jeroboam the son of Joash, as we see from Kg2 14:15," according to which the locusts would refer to the invasion on the part of the Assyrians in the time of Pul; this application is much too limited, neither exhausting the contents of the first vision, nor suiting in the smallest degree the figure of the fire. The "mowing of the king" (Amo 7:1) denotes rather all the judgments which the Lord had hitherto poured out upon Israel, embracing everything that the prophet mentions in Amo 4:6-10. The locusts are a figurative representation of the judgments that still await the covenant nation, and will destroy it even to a small remnant, which will be saved through the prayers of the righteous. The vision of the fire has a similar scope, embracing all the past and all the future; but this also indicates the judgments that fall upon the heathen world, and will only receive its ultimate fulfilment in the destruction of everything that is ungodly upon the face of the earth, when the Lord comes in fire to strive with all flesh (Isa 66:15-16), and to burn up the earth and all that is therein, on the day of judgment and perdition of ungodly men (Pe2 3:7, Pe2 3:10-13). The removal of the two judgments, however, by Jehovah in consequence of the intercession of the prophet, shows that these judgments are not intended to effect the utter annihilation of the nation of God, but simply its refinement and the rooting out of the sinners from the midst of it, and that, in consequence of the sparing mercy of God, a holy remnant of the nation of God will be left. The next two visions refer simply to the judgment which awaits the kingdom of the ten tribes in the immediate future.


  Amos 7:7


  The Third Vision.—Amo 7:7. "Thus he showed me: and, behold, the Lord stood upon a wall made with a plumb-line, and a plumb-line in His hand. Amo 7:8. And Jehovah said to me, What seest thou, Amos? And I said, A plumb-line. And the Lord said, Behold, I put a plumb-line in the midst of my people Israel: I shall pass by it no more. Amo 7:9. And the sacrificial heights of Isaac are laid waste, and the holy things of Israel destroyed; and I rise up against the house of Jeroboam with the sword." The word אנך, which only occurs here, denotes, according to the dialects and the Rabbins, tin or lead, here a plumb-line. Chōmath 'ănâkh is a wall built with a plumb-line, i.e., a perpendicular wall, a wall built with mechanical correctness and solidity. Upon this wall Amos sees the Lord standing. The wall built with a plumb-line is a figurative representation of the kingdom of God in Israel, as a firm and well-constructed building. He holds in His hand a plumb-line. The question addressed to the prophet, "What does he see?" is asked for the simple purpose of following up his answer with an explanation of the symbol, as in Jer 1:11, Jer 1:13, since the plumb-line was used for different purposes,—namely, not only for building, but partly also for pulling buildings down (compare Kg2 21:13; Isa 34:11). Jehovah will lay it beqerebh ‛ammı̄, to the midst of His people, and not merely to an outward portion of it, in order to destroy this building. He will no longer spare as He has done hitherto. עבר ל, to pass by any one without taking any notice of him, without looking upon his guilt or punishing him; hence, to spare,—the opposite of עבר בּקרב in Amo 5:17. The destruction will fall upon the idolatrous sanctuaries of the land, the bâmōth (see at Kg1 3:2), i.e., the altars of the high places, and the temples at Bethel, at Daniel (see at Kg1 12:29), and at Gilgal (see Amo 4:4). Isaac (ישׂחק, a softened form for יצחק, used here and at v. 16, as in Jer 33:26) is mentioned here instead of Jacob, and the name is used as a synonym for Israel of the ten tribes. Even the house of Jeroboam, the reigning royal family, is to perish with the sword (קם על as in Isa 31:2). Jeroboam is mentioned as the existing representative of the monarchy, and the words are not to be restricted to the overthrow of his dynasty, but announce the destruction of the Israelitish monarchy, which actually was annihilated when this dynasty was overthrown. The destruction of the sacred places and the overthrow of the monarchy involve the dissolution of the kingdom. Thus does Amos himself interpret his own words in Amo 7:11 and Amo 7:17.


  Amos 7:10


  Opposition to the Prophet at Bethel.—The daring announcement of the overthrow of the royal family excites the wrath of the high priest at Bethel, so that he relates the affair to the king, to induce him to proceed against the troublesome prophet (Amo 7:10 and Amo 7:11), and then calls upon Amos himself to leave Bethel (Amo 7:12 and Amo 7:13). That this attempt to drive Amos out of Bethel was occasioned by his prophecy in Amo 7:7-11, is evident from what Amaziah says to the king concerning the words of Amos. "The priest of Bethel" (Kōhēn Bēth-ēl) is the high priest at the sanctuary of the golden calf at Bethel. He accused the prophet to the king of having made a conspiracy (qâshar; cf. Kg1 15:27, etc.) against the king, and that "in the midst of the house of Israel," i.e., in the centre of the kingdom of Israel—namely at Bethel, the religious centre of the kingdom—through all his sayings, which the land could not bear. To establish this charge, he states (in Amo 7:11) that Amos has foretold the death of Jeroboam by the sword, and the carrying away of the people out of the land. Amos had really said this. The fact that in Amo 7:9 Jeroboam is named, and not the house of Jeroboam, makes no difference; for the head of the house if naturally included in the house itself. And the carrying away of the people out of the land was not only implied in the announcement of the devastation of the sanctuaries of the kingdom (Amo 7:9), which presupposes the conquest of the land by foes; but Amos had actually predicted it in so many words (Amo 5:27). And Amaziah naturally gave the substance of all the prophet's addresses, instead of simply confining himself to the last. There is no reason, therefore, to think of intentional slander.


  Amos 7:12


  The king appears to have commenced no proceedings against the prophet in consequence of this denunciation, probably because he did not regard the affair as one of so much danger. Amaziah therefore endeavours to persuade the prophet to leave the country. "Seer, go, and flee into the land of Judah." בּרח־לך, i.e., withdraw thyself by flight from the punishment which threatens thee. "There eat thy bread, and there mayst thou prophesy:" i.e., in Judah thou mayst earn thy bread by prophesying without any interruption. It is evident from the answer given by Amos in Amo 7:14, that this is the meaning of the words: "But in Bethel thou shalt no longer prophesy, for it is a king's sanctuary (i.e., a sanctuary founded by the king; Kg1 12:28), and bēth mamlâkhâh," house of the kingdom, i.e., a royal capital (cf. Sa1 27:5),—namely, as being the principal seat of the worship which the king has established for his kingdom. There no one could be allowed to prophesy against the king.


  Amos 7:14


  Amos first of all repudiates the insinuation that he practises prophesying as a calling or profession, by which he gets his living. "I am no prophet," sc. by profession, "and no prophet's son," i.e., not a pupil or member of the prophets' schools, one who has been trained to prophesy (on these schools, see the comm. on Sa1 19:24); but (according to my proper calling) a bōqēr, lit., a herdsman of oxen (from bâqâr); then in a broader sense, a herdsman who tends the sheep (צאן), a shepherd; and a bōlēs shiqmı̄m, i.e., one who plucks sycamores or mulberry-figs, and lives upon them. The ἁπ. λεγ. bōlēs is a denom. from the Arabic name for the mulberry-fig, and signifies to gather mulberry-figs and live upon them; like συκάζειν and ἀποσυκάζειν, i.e., according to Hesych. τὰ σῦκα τρώγειν, to eat figs. The rendering of the lxx κνίζων, Vulg. vellicans, points to the fact that it was a common custom to nip or scratch the mulberry-figs, in order to make them ripen (see Theophr. Hist. plant. iv. 2; Plin. Hist. nat. 13, 14; and Bochart, Hieroz. i. 384, or p. 406 ed. Ros.); but this cannot be shown to be the true meaning of bōlēs. And even if the idea of nipping were implied in the word bōlēs, it would by no means follow that the possession of a mulberry plantation was what was intended, as many commentators have inferred; for "the words contain an allusion to the 'eating of bread' referred to in Amo 7:12, and the fruit is mentioned here as the ordinary food of the shepherds, who lived at the pasture grounds, and to whom bread may have been a rarity" (Hitzig). From this calling, which afforded him a livelihood, the Lord had called him away to prophesy to His people Israel; so that whoever forbade him to do so, set himself in opposition to the Lord God.


  Amos 7:16


  In return for this rebellion against Jehovah, Amos foretels to the priest the punishment which will fall upon him when the judgment shall come upon Israel, meeting his words, "Thou sayst, Thou shalt not prophesy," with the keen retort, "Thus saith Jehovah." הטּיף, to drip, applied to prophesying here and at Mic 2:6, Mic 2:11, and Eze 21:2, Eze 21:7, is taken from Deu 32:2, "My teaching shall drip as the rain," etc. Isaac (yishâq) for Israel, as in Amo 7:9. The punishment is thus described in Amo 7:17 : "Thy wife will be a harlot in the city," i.e., at the taking of the city she will become a harlot through violation. His children would also be slain by the foe, and his landed possession assigned to others, namely, to the fresh settlers in the land. He himself, viz., the priest, would die in an unclean land, that is to say, in the land of the Gentiles,—in other words, would be carried away captive, and that with the whole nation, the carrying away of which is repeated by Amos in the words which the priest had reported to the king (Amo 7:11), as a sign that what he has prophesied will assuredly stand.


  Amos 8


  Amos


  The Ripeness of Israel for Judgment—Amo 8:1-14


  Under the symbol of a basket filled with ripe fruit, the Lord shows the prophet that Israel is ripe for judgment (Amo 8:1-3); whereupon Amos, explaining the meaning of this vision, announces to the unrighteous magnates of the nation the changing of their joyful feasts into days of mourning, as the punishment from God for their unrighteousness (Amo 8:4-10), and sets before them a time when those who now despise the word of God will sigh in vain in their extremity for a word of the Lord (Amo 8:11-14).


  Amos 8:1


  Vision of a Basket of Ripe Fruit.—Amo 8:1. "Thus did the Lord Jehovah show me: and behold a basket with ripe fruit. Amo 8:2. And He said, What seest thou, Amos? And I said, A basket of ripe fruit. Then Jehovah said to me, The end is come to my people Israel; I will not pass by them any more. Amo 8:3. And the songs of the palace will yell in that day, is the saying of the Lord Jehovah: corpses in multitude; in every place hath He cast them forth: Hush!" כּלוּב from כּלך, to lay hold of, to grasp, lit., a receiver, here a basket (of basket-work), in Jer 5:27 a bird-cage. קיץ: summer-fruit (see at Sa2 16:1); in Isa 16:9; Isa 28:4, the gathering of fruit, hence ripe fruit. The basket of ripe fruit (qayits) is thus explained by the Lord: the end (qēts) is come to my people (cf. Eze 7:6). Consequently the basket of ripe fruit is a figurative representation of the nation that is now ripe for judgment, although qēts, the end, does not denote its ripeness for judgment, but its destruction, and the word qēts is simply chosen to form a paronomasia with qayits. לא אוסיף וגו as in Amo 7:8. All the joy shall be turned into mourning. the thought is not that the temple-singing to the praise of God (Amo 5:23) would be turned into yelling, but that the songs of joy (Amo 6:5; Sa2 19:36) would be turned into yells, i.e., into sounds of lamentation (cf. Amo 8:10 and 1 Maccabees 9:41), namely, because of the multitude of the dead which lay upon the ground on every side. השׁליך is not impersonal, in the sense of "which men are no longer able to bury on account of their great number, and therefore cast away in quiet places on every side;" but Jehovah is to be regarded as the subject, viz., which God has laid prostrate, or cast to the ground on every side. For the adverbial use of הס cannot be established. The word is an interjection here, as in Amo 6:10; and the exclamation, Hush! is not a sign of gloomy despair, but an admonition to bow beneath the overwhelming severity of the judgment of God, as in Zep 1:7 (cf. Hab 2:20 and Zac 2:13).


  Amos 8:4


  To this vision the prophet attaches the last admonition to the rich and powerful men of the nation, to observe the threatening of the Lord before it is too late, impressing upon them the terrible severity of the judgment. Amo 8:4. "Hear this, ye that gape for the poor, and to destroy the meek of the earth, Amo 8:5. Saying, When is the new moon over, that we may sell corn? and the sabbath, that we may open wheat, to make the ephah small, and the shekel great, and to falsify the scale of deceit? Amo 8:6. To buy the poor for silver, and the needy for a pair of shoes, and the refuse of the corn will we sell." The persons addressed are the השּׁאפים אביון, i.e., not those who snort at the poor man, to frighten him away from any further pursuit of his rights (Baur), but, according to Amo 2:6-7, those who greedily pant for the poor man, who try to swallow him (Hitzig). This is affirmed in the second clause of the verse, in which שׁאפים is to be repeated in thought before להשׁבּית: they gape to destroy the quiet in the land (ענוי־ארץ = ענוים, in Amo 2:7), "namely by grasping all property for themselves, Job 22:8; Isa 5:8" (Hitzig). Amo 8:5 and Amo 8:6 show how they expect to accomplish their purpose. Like covetous usurers, they cannot even wait for the end of the feast-days to pursue their trade still further. Chōdēsh, the new moon, was a holiday on which all trade was suspended, just as it was on the Sabbath (see at Num 28:11 and Kg2 4:23). השׁבּיר שׁבר, to sell corn, as in Gen 41:57. פּתח בּר, to open up corn, i.e., to open the granaries (cf. Gen 41:56). In doing so, they wanted to cheat the poor by small measure (ephah), and by making the shekel great, i.e., by increasing the price, which was to be weighed out to them; also by false scales (‛ivvēth, to pervert, or falsify the scale of deceit, i.e., the scale used for cheating), and by bad corn (mappal, waste or refuse); that in this way they might make the poor man so poor, that he would either be obliged to sell himself to them from want and distress (Lev 25:39), or be handed over to the creditor by the court of justice, because he was no longer able to pay for a pair of shoes, i.e., the very smallest debt (cf. Amo 2:6).


  Amos 8:7


  Such wickedness as this would be severely punished by the Lord. Amo 8:7. "Jehovah hath sworn by the pride of Jacob, Verily I will not forget all their deeds for ever. Amo 8:8. Shall the earth not tremble for this, and every inhabitants upon it mourn? and all of it rises like the Nile, and heaves and sinks like the Nile of Egypt." The pride of Jacob is Jehovah, as in Hos 5:5 and Hos 7:10. Jehovah swears by the pride of Jacob, as He does by His holiness in Amo 4:2, or by His soul in Amo 6:8, i.e., as He who is the pride and glory of Israel: i.e., as truly as He is so, will He and must He punish such acts as these. By overlooking such sins, or leaving them unpunished, He would deny His glory in Israel. שׁכח, to forget a sin, i.e., to leave it unpunished. In Amo 8:8 the negative question is an expression denoting strong assurance. "For this" is generally supposed to refer to the sins; but this is a mistake, as the previous verse alludes not to the sins themselves, but to the punishment of them; and the solemn oath of Jehovah does not contain so subordinate and casual a thought, that we can pass over Amo 8:7, and take על זאת as referring back to Amo 8:4-6. It rather refers to the substance of the oath, i.e., to the punishment of the sins which the Lord announces with a solemn oath. This will be so terrible that the earth will quake, and be resolved, as it were, into its primeval condition of chaos. Râgaz, to tremble, or, when applied to the earth, to quake, does not mean to shudder, or to be shocked, as Rosenmller explains it after Jer 2:12. Still less can the idea of the earth rearing and rising up in a stormy manner to cast them off, which Hitzig supports, be proved to be a biblical idea from Isa 24:20. The thought is rather that, under the weight of the judgment, the earth will quake, and all its inhabitants will be thrown into mourning, as we may clearly see from the parallel passage in Amo 9:5. In Amo 8:8 this figure is carried out still further, and the whole earth is represented as being turned into a sea, heaving and falling in a tempestuous manner, just as in the case of the flood. כּלּהּ, the totality of the earth, the entire globe, will rise, and swell and fall like waters lashed into a storm. This rising and falling of the earth is compared to the rising and sinking of the Nile. According to the Parallel passage in Amo 9:5, כּאר is a defective form for כּיאר, just as בּוּל is for יבוּל in Job 40:20, and it is still further defined by the expression כּיאור מצרים, which follows. All the ancient versions have taken it as יאור, and many of the Hebrew codd. (in Kennicott and De Rossi) have this reading. Nigrash, to be excited, a term applied to the stormy sea (Isa 57:20). נשׁקה is a softened form for נשׁקעה, as is shown by שׁקעה in Amo 9:5.


  Amos 8:9


  "And it will come to pass on that day, is the saying of the Lord Jehovah, I cause the sun to set at noon, and make it dark to the earth in clear day. Amo 8:10. And turn your feasts into mourning, and all your songs into lamentation: and bring mourning clothes upon all loins, and baldness upon every head; and make it like mourning for an only one, and the end thereof like a bitter day." The effect of the divine judgment upon the Israelites is depicted here. Just as the wicked overturn the moral order of the universe, so will the Lord, with His judgment, break through the order of nature, cause the sun to go down at noon, and envelope the earth in darkness in clear day. The words of the ninth verse are not founded upon the idea of an eclipse of the sun, though Michaelis and Hitzig not only assume that they are, but actually attempt to determine the time of its occurrence. An eclipse of the sun is not the setting of the sun (כּוא). But to any man the sun sets at noon, when he is suddenly snatched away by death, in the very midst of his life. And this also applies to a nation when it is suddenly destroyed in the midst of its earthly prosperity. But it has a still wider application. When the Lord shall come to judgment, at a time when the world, in its self-security, looketh not for Him (cf. Mat 24:37.), this earth's sun will set at noon, and the earth be covered with darkness in bright daylight. And every judgment that falls upon an ungodly people or kingdom, as the ages roll away, is a harbinger of the approach of the final judgment. Amo 8:10. When the judgment shall burst upon Israel, then will all the joyous feasts give way to mourning and lamentation (compare Amo 8:3 and Amo 5:16; Hos 2:13). On the shaving of a bald place as a sign of mourning, see Isa 3:24. This mourning will be very deep, like the mourning for the death of an only son (cf. Jer 6:26 and Zac 12:10). The suffix in שׂמתּיה (I make it) does not refer to אבל (mourning), but to all that has been previously mentioned as done upon that day, to their weeping and lamenting (Hitzig). אחריתהּ, the end thereof, namely, of this mourning and lamentation, will be a bitter day (כ is caph verit.; see at Joe 1:15). This implies that the judgment will not be a passing one, but will continue.


  Amos 8:11


  And at that time the light and comfort of the word of God will also fail them. Amo 8:11. "Behold, days come, is the saying of the Lord Jehovah, that I send a hungering into the land, not a hungering for bread nor a thirst for water, but to hear the words of Jehovah. Amo 8:12. And they will reel from sea to sea; and from the north, and even to the east, they sweep round to seek the word of Jehovah, and will not find it." The bitterness of the time of punishment is increased by the fact that the Lord will then withdrawn His word from them, i.e., the light of His revelation. They who will not now hear His word, as proclaimed by the prophets, will then cherish the greatest longing for it. Such hunger and thirst will be awakened by the distress and affliction that will come upon them. The intensity of this desire is depicted in Amo 8:12. They reel (נוּע as in Amo 4:8) from the sea to the sea; that is to say, not "from the Dead Sea in the east to the Mediterranean in the west," for Joe 2:20 and Zac 14:8 are not cases in point, as the two seas are defined there by distinct epithets; but as in Psa 72:8 and Zac 9:10, according to which the meaning is, from the sea to where the sea occurs again, at the other end of the world, "the sea being taken as the boundary of the earth" (Hupfeld). The other clause, "from the north even to the east," contains an abridged expression for "from north to south and from west to east," i.e., to every quarter of the globe.


  Amos 8:13


  "In that day will the fair virgins and the young men faint for thirst. Amo 8:14. They who swear by the guilt of Samaria, and say, By the life of thy God, O Dan! and by the life of the way to Beersheba; and will fall, and not rise again." Those who now stand in all the fullest and freshest vigour of life, will succumb to this hunger and thirst. The virgins and young men are individualized, as comprising that portion of the nation which possessed the vigorous fulness of youth. עלף, to be enveloped in night, to sink into a swoon, hithp. to hide one's self, to faint away. הנּשׁבּעים refers to the young men and virgins; and inasmuch as they represent the most vigorous portion of the nation, to the nation as a whole. If the strongest succumb to the thirst, how much more the weak! 'Ashmath Shōmerōn, the guilt of Samaria, is the golden calf at Bethel, the principal idol of the kingdom of Israel, which is named after the capital Samaria (compare Deu 9:21, "the sin of Israel"), not the Asherah which was still standing in Samaria in the reign of Jehoahaz (Kg2 13:6); for apart from the question whether it was there in the time of Jeroboam, this is at variance with the second clause, in which the manner of their swearing is given,—namely, by the life of the god at Dan, that is to say, the golden calf that was there; so that the guilt of Samaria can only have been the golden calf at Bethel, the national sanctuary of the ten tribes (cf. Amo 4:4; Amo 5:5). The way to Beersheba is mentioned, instead of the worship, for the sake of which the pilgrimage to Beersheba was made. This worship, again, was not a purely heathen worship, but an idolatrous worship of Jehovah (see Amo 5:5). The fulfilment of these threats commenced with the destruction of the kingdom of Israel, and the carrying away of the ten tribes into exile in Assyria, and continues to this day in the case of that portion of the Israelitish nation which is still looking for the Messiah, the prophet promised by Moses, and looking in vain, because they will not hearken to the preaching of the gospel concerning the Messiah, who appeared as Jesus.


  Amos 9


  Amos


  Destruction of the Sinful Kingdom, and Establishment of the New Kingdom of God—Amo 9:1-15


  The prophet sees the Lord standing by the altar, and giving command to overthrow the temple, that the whole nation may be buried beneath the ruins (Amo 9:1). Should any one escape, the Lord will pursue him everywhere, and overtake and destroy him (Amo 9:2-4); for He is the Almighty God, and the Judge of the world (Amo 9:5 and Amo 9:6); and Israel has become like the heathen, so that it deserves no sparing. Nevertheless it shall not be utterly destroyed, but simply sifted, and the sinful mass be slain (Amo 9:7-10). Then will the fallen tabernacle of David be raised up again, and the kingdom of God be glorified by the reception of all nations (Amo 9:12), and richly blessed with the fulness of the gifts of divine grace (Amo 9:13, Amo 9:14), and never destroyed again (Amo 9:15). As the chapter gives the final development of the judgment threatened in the preceding one, so is it also closely attached in form to ch. 7 and Amo 8:1-14, commencing with a vision just as they do. But whilst the preceding visions simply indicate the judgment which is to fall upon the sinful nation, and are introduced with the words, "The Lord showed me" (Amo 7:1, Amo 7:4, Amo 7:7; Amo 8:1), this closing vision shows the Lord engaged in the execution of the judgment, and commences accordingly with the words, "I saw the Lord standing," etc.


  Amos 9:1


  "I saw the Lord standing by the altar; and He said, Smite the top, that the thresholds may tremble, and smash them upon the head of all of them; and I will slay their remnant with the sword: a fugitive of them shall not flee; and an escaped one of them shall not escape." The correct and full interpretation not only of this verse, but of the whole chapter, depends upon the answer to be given to the question, what altar we are to understand by hammizbēăch. Ewald, Hitzig, Hofmann, and Baur follow Cyril in thinking of the temple at Bethel, because, as Hitzig says, this vision attaches itself in an explanatory manner to the close of Amo 8:14, and because, according to Hofmann, "if the word of the prophet in general was directed against the kingdom, the royal house and the sanctuary of the ten tribes, the article before hammizbēăch points to the altar of the sanctuary in the kingdom of Israel, to the altar at Bethel, against which he has already prophesied in a perfectly similar manner in Amo 3:14." But there is no ground whatever for the assertion that our vision contains simply an explanation of Amo 8:14. The connection with Amo 8:1-14 is altogether not so close, that the object of the prophecy in the one chapter must of necessity cover that of the other. And it is quite incorrect to say that the word of the prophet throughout is directed simply against the kingdom of the ten tribes, or that, although Amos does indeed reprove the sins of Judah as well as those of Israel, he proclaims destruction to the kingdom of Jeroboam alone. As early as Amo 2:5 he announces desolation to Judah by fire, and the burning of the palaces of Jerusalem; and in Amo 6:1, again, he gives utterance to a woe upon the self-secure in Zion, as well as upon the careless ones in Samaria. And lastly, it is evident from Amo 9:8-10 of the present chapter, that the sinful kingdom which is to be destroyed from the face of the earth is not merely the kingdom of the ten tribes, but the kingdoms of Judah and Israel, which are embraced in one. For although it is stated immediately afterwards that the Lord will not utterly destroy the house of Jacob, but will shake the house of Israel among all nations, the house of Jacob cannot mean the kingdom of Judah, and the house of Israel the kingdom of the ten tribes, because such a contrast between Judah and Israel makes the thought too lame, and the antithesis between the destruction of the sinful kingdom and the utter destruction of the nation is quite obliterated. Amos does not generally draw such a distinction between the house of Jacob and the house of Israel, as that the first represents Judah, and the second the ten tribes; but he uses the two epithets as synonymous, as we may see from a comparison of Amo 6:8 with Amo 6:14, where the rejection of the pride of Israel and the hating of its palaces (Amo 9:8) are practically interpreted by the raising up of a nation which oppresses the house of Israel in all its borders (Amo 9:14). And so also in the chapter before us, the "house of Israel" (Amo 9:9) is identical with "Israel" and the "children of Israel" (Amo 9:7), whom God brought up out of Egypt. But God brought up out of Egypt not the ten tribes, but the twelve. And consequently it is decidedly incorrect to restrict the contents of Amo 9:1-10 to the kingdom of the ten tribes. And if this be the case, we cannot possibly understand by hammizbēăch in Amo 9:1 the altar of Bethel, especially seeing that not only does Amos foretel the visitation or destruction of the altars of Bethel in Amo 3:14, and therefore recognises not one altar only in Bethel, but a plurality of altars, but that he also speaks in Amo 7:9 of the desolation of the high places and sanctuaries in Israel, and in Amo 8:14 places the sanctuary at Daniel on a par with that at Bethel; so that there was not any one altar in the kingdom of the ten tribes, which could be called hammizbēăch, the altar par excellence, inasmuch as it possessed from the very beginning two sanctuaries of equal dignity (viz., at Bethel and Dan). Hammizbēăch, therefore, both here and at Eze 9:2, is the altar of burnt-offering in the temple, at Jerusalem, the sanctuary of the whole of the covenant nation, to which even the ten bribes still belonged, in spite of their having fallen away from the house of David. So long as the Lord still continued to send prophets to the ten tribes, so long did they pass as still forming part of the people of God, and so long also was the temple at Jerusalem the divinely appointed sanctuary and the throne of Jehovah, from which both blessings and punishment issued from the. The Lord roars from Zion, and from Zion He utters His voice (Amo 1:2), not only upon the nations who have shown hostility to Judah or Israel, but also upon Judah and Israel, on account of their departure from His law (Amo 2:4 and Amo 2:6.).


  The vision in this verse is founded upon the idea that the whole nation is assembled before the Lord at the threshold of the temple, so that it is buried under the ruins of the falling building, in consequence of the blow upon the top, which shatters the temple to its very foundations. The Lord appears at the altar, because here at the sacrificial place of the nation the sins of Israel are heaped up, that He may execute judgment upon the nation there. נצּב על, standing at (not upon) the altar, as in Kg1 13:1. He gives commandment to smite the top. The person who is to do this is not mentioned; but it was no doubt an angel, probably the המּלאך המּשׁחית, who brought the pestilence as a punishment at the numbering of the people in the time of David (Sa2 24:15-16), who smote the army of the Assyrian king Sennacherib before Jerusalem (Kg2 19:35), and who also slew the first-born of Egypt (Exo 12:13, Exo 12:23); whereas in Eze 9:2, Eze 9:7, He is represented as accomplishing the judgment of destruction by means of six angels. Hakkaphtōr, the knob or top; in Exo 25:31, Exo 25:33, ff., an ornament upon the shaft and branches of the golden candlestick. Here it is an ornament at the top of the columns, and not "the lintel of the door," or "the pinnacle of the temple with its ornaments." For the latter explanation of kaphtōr, which cannot be philologically sustained, by no means follows from the fact that the antithesis to the kaphtōr is formed by the sippı̄m, or thresholds of the door. The knob and threshold simply express the contrast between the loftiest summit and the lowest base, without at all warranting the conclusion that the saph denotes the base of the pillar which culminated in a knob, or kaphtōr, the top of the door which rested upon a threshold. The description is not architectural, but rhetorical, the separate portions of the whole being individualized, for the purpose of expressing the thought that the building was to be shattered to pieces in summo usque ad imum, a capite ad calcem. Would we bring out more clearly the idea which lies at the foundation of the rhetorical mode of expression, we have only to think of the capital of the pillars Jachin and Boaz, and that with special reference to their significance, as symbolizing the stability of the temple. The smiting of these pillars, so that they fall to the ground, individualizes the destruction of the temple, without there being any necessity in consequence to think of these pillars as supporting the roof of the temple hall. The rhetorical character of the expression comes out clearly again in what follows, "and smash them to pieces, i.e., lay them in ruins upon the head of all,"


  where the plural suffix attached to בּצעם (with the toneless suffix for בּצעם; see Ewald, 253, a) cannot possibly be taken as referring to the singular hakkaphtōr, nor even to hassippı̄m alone, but must refer to the two nouns hakkaphtōr and hassippı̄m. the reference to hassippı̄m could no doubt be grammatically sustained; but so far as the sense is concerned, it is inadmissible, inasmuch as when a building falls to the ground in consequence of its having been laid in ruins by a blow from above, the thresholds of the entrance could not possibly fall upon the heads of the men who were standing in front of it. The command has throughout a symbolical meaning, ad has no literal reference to the destruction of the temple. The temple symbolizes the kingdom of God, which the Lord had founded in Israel; and as being the centre of that kingdom, it stands here for the kingdom itself. In the temple, as the dwelling-place of the name of Jehovah, i.e., of the gracious presence of God, the idolatrous nation beheld an indestructible pledge of the lasting continuance of the kingdom. But this support to their false trust is taken away from it by the announcement that the Lord will lay the temple in ruins. The destruction of the temple represents the destruction of the kingdom of God embodied in the temple, with which indeed the earthly temple would of necessity fall to the ground. No one will escape this judgment. This is affirmed in the words which follow: And their last, their remnant ('achărı̄th, as in Amo 4:2), I will slay with the sword; as to the meaning of which Cocceius has correctly observed, that the magnitude of the slaughter is increased exclusione fugientium et eorum, qui videbantur effugisse. The apparent discrepancy in the statement, that they will all be crushed to pieces by the ruins, and yet there will be fugitives and persons who have escaped, is removed at once if we bear in mind that the intention of the prophet is to cut off every loophole for carnal security, and that the meaning of the words is simply this: "And even if any should succeed in fleeing and escaping, God will pursue them with the sword, and slay them" (see Hengstenberg, Christology, on this passage).


  Amos 9:2


  The thought is still further expanded in Amo 9:2-6. Amo 9:2. "If they break through into hell, my hand will take them thence; and if they climb up to heaven, thence will I fetch them down. Amo 9:3. And if they hide themselves upon the top of Carmel, I will trace them, and fetch them thence; and if they conceal themselves from before mine eyes in the bottom of the sea, thence do I command the serpent, and it biteth them. Amo 9:4. And if they go into captivity before their enemies, I will command the sword thence, and it slayeth them; and I direct my eye upon them for evil, and not for good." The imperfects, with אם, are to be taken as futures. They do not assume what is impossible as merely hypothetical, in the sense of "if they should hide themselves;" but set forth what was no doubt in actual fact an impossible case, as though it were possible, in order to cut off every escape. For the cases mentioned in Amo 9:3 and Amo 9:4 might really occur. Hiding upon Carmel and going into captivity belong to the sphere of possibility and of actual occurrence. In order to individualize the thought, that escape from the punishing arm of the Almighty is impossible, the prophet opposes the most extreme spaces of the world to one another, starting from heaven and hell, as the loftiest height and deepest depth of the universe, in doing which he has in all probability Psa 139:7-8 floating before his mind. He commences with the height, which a man cannot possibly climb, and the depth, to which he cannot descend, to show that escape is impossible. חתר, to break through, with ב, to make a hole into anything (Eze 8:8; Eze 12:5, Eze 12:7). According to the Hebrew view, Sheol was deep in the interior of the earth. The head of Carmel is mentioned (see at Jos 19:26). The reference is not to the many caves in this promontory, which afford shelter to fugitives; for they are not found upon the head of Carmel, but for the most part on the western side (see v. Raumer, Pal. p. 44). The emphasis lies rather upon the head, as a height overgrown with trees, which, even if not very high (about 1800 feet; see at Kg1 18:19), yet, in comparison with the sea over which it rises, might appear to be of a very considerable height; in addition to which, the situation of Carmel, on the extreme western border of the kingdom of Israel, might also be taken into consideration. "Whoever hides himself there, must assuredly know of no other place of security in the whole of the land besides. And if there is no longer any security there, there is nothing left but the sea." But even the deep sea-bottom will not shelter from the vengeance of God. God commands the serpent, or summons the serpent to bite him. Nâchâsh, here the water-serpent, called elsewhere livyāthān or tannı̄n (Isa 27:1), a sea-monster, which was popularly supposed to be extremely dangerous, but which cannot be more exactly defined. Even by going into captivity, they will not be protected from the sword. בּשּׁבי, not into captivity, but in statu captivitatis: even if they should be among those who were wandering into captivity, where men are generally sure of their lives (see Lam 1:5). For God has fixed His eye upon them, i.e., has taken them under His special superintendence (cf. Jer 39:12); not, however, to shelter, to protect, and to bless, but לרעה, for evil, i.e., to punish them. "The people of the Lord remain, under all circumstances, the object of special attention. They are more richly blessed than the world, but they are also more severely punished" (Hengstenberg).


  Amos 9:5


  To strengthen this threat, Amos proceeds, in Amo 9:5, Amo 9:6, to describe Jehovah as the Lord of heaven and earth, who sends judgments upon the earth with omnipotent power. Amo 9:5. "And the Lord Jehovah of hosts, who toucheth the earth, and it melteth, and all the inhabitants of thereupon mourn; and the whole of it riseth like the Nile, and sinketh like the Nile of Egypt. Amo 9:6. Who buildeth His stories in heaven, and His vault, over the earth hath He founded it; who calleth to the waters of the sea, and poureth them out over the earth: Jehovah is His name." This description of God, who rules with omnipotence, is appended, as in Amo 4:13 and Amo 5:8, without any link of connection whatever. We must not render it, "The Lord Jehovah of hosts is He who toucheth the earth;" but we must supply the connecting thought, "And He who thus directeth His eye upon you is the Lord Jehovah of hosts, who toucheth the earth, and it melteth." The melting or dissolving of the earth is, according to Psa 46:7, an effect produced by the Lord, who makes His voice heard in judgments, or "the destructive effect of the judgments of God, whose instruments the conquerors are" (Hengstenberg), when nations reel and kingdoms totter. The Lord therefore touches the earth, so that it melts, when He dissolves the stability of the earth by great judgments (cf. Psa 75:4). "Israel could not fail to test the truth of these words by painful experience, when the wild hordes of Assyria poured themselves over the western parts of Asia" (Hengstenberg). The following words, depicting the dissolution of the earth, are repeated, with very inconsiderable alterations, from Amo 8:8; we have merely the omission of ונגרשׁה, and the kal שׁקעה substituted for the niphal נשׁקה. In Amo 9:6 there is evidently an allusion to the flood. God, who is enthroned in heaven, in the cloud-towers built above the circle of the earth, possesses the power to pour the waves of the sea over the earth by His simple word. Ma‛ălōth is synonymous with עליּות in Psa 104:3 : upper rooms, lit., places to which one has to ascend. 'Aguddâh, an arch or vault: that which is called râqı̄ă‛, the firmament, in other places. The heaven, in which God builds His stories, is the heaven of clouds; and the vault, according to Gen 1:7, is the firmament of heaven, which divided the water above the firmament from the water beneath it. Consequently the upper rooms of God are the waters above the firmament, in or out of which God builds His stories (Psa 104:3), i.e., the cloud-tower above the horizon of the earth, which is raised above it like a vault. Out of this cloud-castle the rain pours down (Psa 104:13); and out of its open windows the waters of the flood poured down, and overflowed the earth (Gen 7:11). When God calls to the waters of the sea, they pour themselves over the surface of the earth. The waves of the sea are a figurative representation of the agitated multitude of nations, or of the powers of the world, which pour their waves over the kingdom of God (see at Amo 7:4).


  Amos 9:7


  The Lord will pour out these floods upon sinful Israel, because it stands nearer to Him than the heathen do. Amo 9:7. "Are ye not like the sons of the Cushites to me, ye sons of Israel? is the saying of Jehovah. Have I not brought Israel up out of the land of Egypt, and the Philistines out of Caphtor, and Aram out of Kir?" With these words the prophet tears away from the sinful nation the last support of its carnal security, namely, reliance upon its election as the nation of God, which the Lord has practically confirmed by leading Israel up out of Egypt. Their election as the people of Jehovah was unquestionably a pledge that the Lord would not cast off His people, or suffer them to be destroyed by the heathen. But what the apostle says of circumcision in Rom 2:25 applied to this election also, namely, that it was of benefit to none but those who kept the law. It afforded a certainty of divine protection simply to those who proved themselves to be the children of Israel by their walk and conduct, and who faithfully adhered to the Lord. To the rebellious it was of no avail. Idolaters had become like the heathen. The Cushites are mentioned, not so much as being descendants of the accursed Ham, as on account of the blackness of their skin, which was regarded as a symbol of spiritual blackness (cf. Jer 13:23). The expression "sons (children) of the Cushites" is used with reference to the title "sons (children) of Israel," the honourable name of the covenant nation. For degenerate Israel, the leading up out of Egypt had no higher signification than the leading up of the Philistines and Syrians out of their former dwelling-places into the lands which they at present inhabited. These two peoples are mentioned by way of example: the Philistines, because they were despised by the Israelites, as being uncircumcised; the Syrians, with an allusion to the threat in Amo 1:5, that they should wander into exile to Kir. On the fact that the Philistines sprang from Caphtor, see the comm. on Gen 10:14.


  Amos 9:8


  Election, therefore, will not save sinful Israel from destruction. After Amos has thus cut off all hope of deliverance from the ungodly, he repeats, in his own words in Amo 9:8., the threat already exhibited symbolically in Amo 9:1. Amo 9:8. "Behold, the eyes of the Lord Jehovah are against the sinful kingdom, and I destroy it from off the face of the earth; except that I shall not utterly destroy the house of Jacob: is the saying of Jehovah. Amo 9:9. For, behold, I command, and shake the house of Israel among all nations, as (corn) is shaken in a sieve, and not even a little grain falls to the ground. Amo 9:10. All the sinners of my people will die by the sword, who say, The evil will not overtake or come to us." The sinful kingdom is Israel; not merely the kingdom of the ten tribes however, but all Israel, the kingdom of the ten tribes along with Judah, the house of Jacob or Israel, which is identical with the sons of Israel, who had become like the Cushites, although Amos had chiefly the people and kingdom of the ten tribes in his mind. Bammamlâkhâh, not upon the kingdom, but against the kingdom. The directing of the eye upon an object is expressed by על (Amo 9:4) or אל (cf. Psa 34:16); whereas ב is used in relation to the object upon which anger rests (Psa 34:17). Because the Lord had turned His eye towards the sinful kingdom, He must exterminate it,—a fate with which Moses had already threatened the nation in Deu 6:15. Nevertheless (אפס כּי, "only that," introducing the limitation, as in Num 13:28; Deu 15:4) the house of Jacob, the covenant nation, shall not be utterly destroyed. The "house of Jacob" is opposed to the "sinful nation;" not, however, so that the antithesis simply lies in the kingdom and people (regnum delebo, non populum), or that the "house of Jacob" signifies the kingdom of Judah as distinguished from the kingdom of the ten tribes, for the "house of Jacob" is perfectly equivalent to the "house of Israel" (Amo 9:9). The house of Jacob is not to be utterly destroyed, but simply to be shaken, as it were, in a sieve. The antithesis lies in the predicate החטּא, the sinful kingdom. So far as Israel, as a kingdom and people, is sinful, it is to be destroyed from off the face of the earth. But there is always a divine kernel in the nation, by virtue of its divine election, a holy seed out of which the Lord will form a new and holy people and kingdom of God. Consequently the destruction will not be a total one, a השׁמיד אשׁמיד. The reason for this is introduced by kı̄ (for) in Amo 9:9. The Lord will shake Israel among the nations, as corn is shaken in a sieve; so that the chaff flies away, and the dust and dirt fall to the ground, and only the good grains are left in the sieve. Such a sieve are the nations of the world, through which Israel is purified from its chaff, i.e., from its ungodly members. Tserōr, generally a bundle; here, according to its etymology, that which is compact or firm, i.e., solid grain as distinguished from loose chaff. In Sa2 17:13 it is used in a similar sense to denote a hard piece of clay or a stone in a building. Not a single grain fill fall to the ground, that is to say, not a good man will be lost (cf. Sa1 26:20). The self-secure sinners, however, who rely upon their outward connection with the nation of God (compare Amo 9:7 and Amo 3:2), or upon their zeal in the outward forms of worship (Amo 5:21.), and fancy that the judgment cannot touch them (הקדּים בּעד, to come to meet a person round about him, i.e., to come upon him from every side), will all perish by the sword. This threat is repeated at the close, without any formal link of connection with Amo 9:9, not only to prevent any abuse of the foregoing modification of the judgment, but also to remove this apparent discrepancy, that whereas in Amo 9:1-4 it is stated that not one will escape the judgment, according to Amo 9:8, the nation of Israel is not to be utterly destroyed. In order to anticipate the frivolity of the ungodly, who always flatter themselves with the hope of escaping when there is a threatening of any general calamity, the prophet first of all cuts off all possibilities whatever in Amo 9:1-4, without mentioning the exceptions; and it is not till afterwards that the promise is introduced that the house of Israel shall not be utterly annihilated, whereby the general threat is limited to sinners, and the prospect of deliverance and preservation through the mercy of God is opened to the righteous. The historical realization or fulfilment of this threat took place, so far as Israel of the ten tribes was concerned, when their kingdom was destroyed by the Assyrians, and in the case of Judah, at the overthrow of the kingdom and temple by the Chaldeans; and the shaking of Israel in the sieve is still being fulfilled upon the Jews who are dispersed among all nations.


  Amos 9:11


  The Kingdom of God Set Up.—Since God, as the unchangeable One, cannot utterly destroy His chosen people, and abolish or reverse His purpose of salvation, after destroying the sinful kingdom, He will set up the new and genuine kingdom of God. Amo 9:11. "On that day will I set up the fallen hut of David, and wall up their rents; and what is destroyed thereof I will set up, and build it as in the days of eternity. Amo 9:12. That they may taken possession of the remnant of Edom, and all the nations upon which my name shall be called, is the saying of Jehovah, who doeth such things." "In that day," i.e., when the judgment has fallen upon the sinful kingdom, and all the sinners of the people of Jehovah are destroyed. Sukkâh, a hut, indicates, by way of contrast to bayith, the house or palace which David built for himself upon Zion (Sa2 5:11), a degenerate condition of the royal house of David. This is placed beyond all doubt by the predicate nōpheleth, fallen down. As the stately palace supplies a figurative representation of the greatness and might of the kingdom, so does the fallen hut, which is full of rents and near to destruction, symbolize the utter ruin of the kingdom. If the family of David no longer dwells in a palace, but in a miserable fallen hut, its regal sway must have come to an end. The figure of the stem of Jesse that is hewn down, in Isa 11:1, is related to this; except that the former denotes the decline of the Davidic dynasty, whereas the fallen hut represents the fall of the kingdom. There is no need to prove, however, that this does not apply to the decay of the Davidic house by the side of the great power of Jeroboam (Hitzig, Hofmann), least of all under Uzziah, in whose reign the kingdom of Judah reached the summit of its earthly power and glory. The kingdom of David first became a hut when the kingdom of Judah was overcome by the Chaldeans,—an event which is included in the prediction contained in Amo 9:1., and hinted at even in Amo 2:5. But this hut the Lord will raise up again from its fallen condition. This raising up is still further defined in the three following clauses: "I wall up their rents" (pirtsēhen). The plural suffix can only be explained from the fact that sukkâh actually refers to the kingdom of God, which was divided into two kingdoms ("these kingdoms," Amo 6:2), and that the house of Israel, which was not to be utterly destroyed (Amo 9:8), consisted of the remnant of the people of the two kingdoms, or the ἐκλογή of the twelve tribes; so that in the expression גדרתי פרציהן there is an allusion to the fact that the now divided nation would one day be united again under the one king David, as Hosea (Hos 2:2; Hos 3:5) and Ezekiel (ch. Eze 37:22) distinctly prophesy. The correctness of this explanation of the plural suffix is confirmed by הרסתיו in the second clause, the suffix of which refers to David, under whom the destroyed kingdom would rise into new power. And whilst these two clauses depict the restoration of the kingdom from its fallen condition, in the third clause its further preservation is foretold.


  בּנה does not mean to "build" here, but to finish building, to carry on, enlarge, and beautify the building. The words כּימי עולם (an abbreviated comparison for "as it was in the days of the olden time") point back to the promise in Sa2 7:11-12, Sa2 7:16, that God would build a house for David, would raise up his seed after him, and firmly establish his throne for ever, that his house and his kingdom should endure for ever before Him, upon which the whole of the promise before us is founded. The days of the rule of David and of his son Solomon are called "days of eternity," i.e., of the remotest past (compare Mic 7:14), to show that a long period would intervene between that time and the predicted restoration. The rule of David had already received a considerable blow through the falling away of the ten tribes. And it would fall still deeper in the future; but, according tot he promise in 2 Samuel 7, it would not utterly perish, but would be raised up again from its fallen condition. It is not expressly stated that this will take place through a shoot from its own stem; but that is implied in the fact itself. The kingdom of David could only be raised up again through an offshoot from David's family. And that this can be no other than the Messiah, was unanimously acknowledged by the earlier Jews, who even formed a name for the Messiah out of this passage, viz., בר נפלין, filius cadentium, He who had sprung from a fallen hut (see the proofs in Hengstenberg's Christology, vol. i. p. 386 transl.). The kingdom of David is set up in order that they (the sons of Israel, who have been proved to be corn by the sifting, Amo 9:9) may take possession of the remnant of Edom and all the nations, etc. The Edomites had been brought into subjection by David, who had taken possession of their land. At a late period, when the hut of David was beginning to fall, they had recovered their freedom again. This does not suffice, however, to explain the allusion to Edom here; for David had also brought the Philistines, the Moabites, the Ammonites, and the Aramaeans into subjection to his sceptre,—all of them nations who had afterwards recovered their freedom, and to whom Amos foretels the coming judgment in Amo 1:1-15. The reason why Edom alone is mentioned by name must be sought for, therefore, in the peculiar attitude which Edom assumed towards the people of God, namely, in the fact "that whilst they were related to the Judaeans, they were of all nations the most hostile to them" (Rosenmller). On this very ground Obadiah predicted that judgment would come upon the Edomites, and that the remnant of Esau would be captured by the house of Jacob. Amos speaks here of the "remnant of Edom," not because Amaziah recovered only a portion of Edom to the kingdom (Kg2 14:7), as Hitzig supposes, but with an allusion to the threat in Amo 1:12, that Edom would be destroyed with the exception of a remnant. The "remnant of Edom" consists of those who are saved in the judgments that fall upon Edom. This also applies to כּל־הגּוים. Even of these nations, only those are taken by Israel, i.e., incorporated into the restored kingdom of David, the Messianic kingdom, upon whom the name of Jehovah is called; that is to say, not those who were first brought under the dominion of the nation in the time of David (Hitzig, Baur, and Hofmann), but those to whom He shall have revealed His divine nature, and manifested Himself as a God and Saviour (compare Isa 63:19; Jer 14:9, and the remarks on Deu 28:10), so that this expression is practically the same as אשׁר יהוה קרא (whom Jehovah shall call) in Joe 3:5. The perfect נקרא acquires the sense of the futurum exactum from the leading sentence, as in Deu 28:10 (see Ewald, 346, c). יירשׁוּ, to take possession of, is chosen with reference to the prophecy of Balaam (Num 24:18), that Edom should be the possession of Israel (see the comm. on this passage). Consequently the taking possession referred to here will be of a very different character from the subjugation of Edom and other nations to David. It will make the nations into citizens of the kingdom of God, to whom the Lord manifests Himself as their God, pouring upon them all the blessings of His covenant of grace (see Isa 56:6-8). To strengthen this promise, נאם יי וגו ("saith Jehovah, that doeth this") is appended. He who says this is the Lord, who will also accomplish it (see Jer 33:2).


  The explanation given above is also in harmony with the use made by James of our prophecy in Act 15:16-17, where he derives from Amo 9:11 and Amo 9:12 a prophetic testimony to the fact that Gentiles who became believers were to be received into the kingdom of God without circumcision. It is true that at first sight James appears to quote the words of the prophet simply as a prophetic declaration in support of the fact related by Peter, namely, that by giving His Holy Spirit to believers from among the Gentiles as well as to believers from among the Jews, without making any distinction between Jews and Gentiles, God had taken out of the Gentiles a people ἐπὶ τῶ ὀνόματι αὐτοῦ, "upon His name" (compare Act 15:14 with Act 15:8-9). But as both James and Peter recognise in this fact a practical declaration on the part of God that circumcision was not a necessary prerequisite to the reception of the Gentiles into the kingdom of Christ, while James follows up the allusion to this fact with the prophecy of Amos, introducing it with the words, "and to this agree the words of the prophets," there can be no doubt that James also quotes the words of the prophet with the intention of adducing evidence out of the Old Testament in support of the reception of the Gentiles into the kingdom of God without circumcision. But this proof is not furnished by the statement of the prophet, "through its silence as to the condition required by those who were pharisaically disposed" (Hengstenberg); and still less by the fact that it declares in the most striking way "what significance there was in the typical kingdom of David, as a prophecy of the relation in which the human race, outside the limits of Israel, would stand to the kingdom of Christ" (Hofmann, Schriftbeweis, ii. 2, pp. 84, 85). For the passage would contain nothing extraordinary concerning the typical significance possessed by the kingdom of David in relation to the kingdom of Christ, if, as Hofmann says (p. 84), the prophet, instead of enumerating all the nations which once belonged to the kingdom of David, simply mentions Edom by name, and describes all the others as the nations which have been subject like Edom to the name of Jehovah. The demonstrative force of the prophet's statement is to be found, no doubt, as Hofmann admits, in the words כּל־הגּוים אשׁר נקרא שׁמי עליהם. But if these words affirmed nothing more than what Hofmann finds in them—namely, that all the nations subdued by David were subjected to the name of Jehovah; or, as he says at p. 83, "made up, in connection with Israel, the kingdom of Jehovah and His anointed, without being circumcised, or being obliged to obey the law of Israel"—their demonstrative force would simply lie in what they do not affirm,—namely, in the fact that they say nothing whatever about circumcision being a condition of the reception of the Gentiles. The circumstance that the heathen nations which David brought into subjection to his kingdom were made tributary to himself and subject to the name of Jehovah, might indeed by typical of the fact that the kingdom of the second David would also spread over the Gentiles; but, according to this explanation, it would affirm nothing at all as to the internal relation of the Gentiles to Israel in the new kingdom of God. The Apostle James, however, quotes the words of Amos as decisive on the point in dispute, which the apostles were considering, because in the words, "all the nations upon whom my name is called," he finds a prediction of what Peter has just related,—namely, that the Lord has taken out of the heathen a people "upon His name," that is to say, because he understands by the calling of the name of the Lord upon the Gentiles the communication of the Holy Ghost to the Gentiles.


  Amos 9:13


  To the setting up of the kingdom and its outward extension the prophet appends its inward glorification, foretelling the richest blessing of the land (Amo 9:13) and of the nation (Amo 9:14), and lastly, the eternal duration of the kingdom (Amo 9:15). Amo 9:13. "Behold, days come, is the saying of Jehovah, that the ploughman reaches to the reaper, and the treader of grapes to the sower of seed; and the mountains drip new wine, and all the hills melt away. Amo 9:14. And I reverse the captivity of my people Israel, and they build the waste cities, and dwell, and plant vineyards, and drink the wine thereof; and make gardens, and eat the fruit thereof. Amo 9:15. And I plant them in their land, and they shall no more be torn up out of their land which I have given them, saith Jehovah thy God." In the new kingdom of God the people of the Lord will enjoy the blessing, which Moses promised to Israel when faithful to the covenant. This blessing will be poured upon the land in which the kingdom is set up. Amo 9:13 is formed after the promise in Lev 26:5, "Your threshing shall reach unto the vintage, and the vintage shall reach unto the sowing-time;" but Amos transfers the action to the persons employed, and says, "The ploughman will reach to the reaper." Even while the one is engaged in ploughing the land for the sowing, the other will already be able to cut ripe corn; so quickly will the corn grow and ripen. And the treading of the grapes will last to the sowing-time, so abundant will the vintage be. The second half of the verse is taken from Joe 3:18; and according to this passage, the melting of the hills is to be understood as dissolving into streams of milk, new wine, and honey, in which the prophet had the description of the promised land as a land flowing with milk and honey (Exo 3:8, etc.) floating before his mind. In the land so blessed will Israel enjoy unbroken peace, and delight itself in the fruits of its inheritance. On שׁוּב את־שׁבוּת, see the exposition of Hos 6:11. That this phrase is not used here to denote the return of the people from captivity, but the turning of misfortune and misery into prosperity and salvation, is evident from the context; for Israel cannot be brought back out of captivity after it has already taken possession of the Gentiles (Amo 9:12). The thought of Amo 9:14, as attached to Amo 9:13, is the following: As the land of Israel, i.e., the territory of the re-erected kingdom of David, will no more be smitten with the curse of drought and failing crops with which the rebellious are threatened, but will receive the blessing of the greatest fertility, so will the people, i.e., the citizens of this kingdom, be no more visited with calamity and judgment, but enjoy the rich beneficent fruits of their labour in blessed and unbroken peace. This thought is individualized with a retrospective glance at the punishment with which the sinners are threatened in Amo 5:11,—namely, as building waste cities, and dwelling therein, and as drinking the wine of the vineyards that have been planted; not building houses for others any more, as was threatened in Amo 5:11, after Deu 28:30, Deu 28:39; and lastly, as laying out gardens, and eating the fruit thereof, without its being consumed by strangers (Deu 28:33). This blessing will endure for ever (Amo 9:15). Their being planted in their land denotes, not the settling of the people in their land once more, but their firm and lasting establishment and fortification therein. The Lord will make Israel, i.e., His rescued people, into a plantation that will never be torn up again, but strikes firm roots, sends forth blossom, and produces fruit. The words point back to Sa2 7:10, and declare that the firm planting of Israel which was begun by David will be completed with the raising up of the fallen hut of David, inasmuch as no further driving away of the nation into captivity will occur, but the people of the Lord will dwell for ever in the land which their God has given them. Compare Jer 24:6. This promise is sealed by אמר יי אל.


  We have not to seek for the realization of this promise in the return of Israel from its captivity to Palestine under Zerubbabel and Ezra; for this was no planting of Israel to dwell for ever in the land, nor was it a setting up of the fallen hut of David. Nor have we to transfer the fulfilment to the future, and think of a time when the Jews, who have been converted to their God and Saviour Jesus Christ, will one day be led back to Palestine. For, as we have already observed at Joe 3:18, Canaan and Israel are types of the kingdom of God and of the church of the Lord. The raising up of the fallen hut of David commenced with the coming of Christ and the founding of the Christian church by the apostles; and the possession of Edom and all the other nations upon whom the Lord reveals His name, took its rise in the reception of the Gentiles into the kingdom of heaven set up by Christ. The founding and building of this kingdom continue through all the ages of the Christian church, and will be completed when the fulness of the Gentiles shall one day enter into the kingdom of God, and the still unbelieving Israel shall have been converted to Christ. The land which will flow with streams of divine blessing is not Palestine, but the domain of the Christian church, or the earth, so far as it has received the blessings of Christianity. The people which cultivates this land is the Christian church, so far as it stands in living faith, and produces fruits of the Holy Ghost. The blessing foretold by the prophet is indeed visible at present in only a very small measure, because Christendom is not yet so pervaded by the Spirit of the Lord, as that it forms a holy people of God. In many respects it still resembles Israel, which the Lord will have to sift by means of judgments. This sifting will be first brought to an end through the judgment upon all nations, which will attend the second coming of Christ. Then will the earth become a Canaan, where the Lord will dwell in His glorified kingdom in the midst of His sanctified people.


  Obadiah


  Introduction


  As to the person and circumstances of Obadiah, nothing certain is known, since the heading to his prophecy simply contains the name עבדיה, i.e., servant, worshipper of Jehovah (Ὀβδιού al. Ἀβδιού, sc. ὅρασις, lxx), and does not even mention his father's name. The name Obadiah frequently occurs in its earlier form ‛Obadyâhū. This was the name of a pious governor of the palace under king Ahab (Kg1 18:3.), of a prince of Judah under Jehoshaphat (Ch2 17:7), of a grave Gadite under David (Ch1 12:9), of a Benjamite (Ch1 8:38), of an Issacharite (Ch1 7:3), of a Zebulunite (Ch1 27:19), of several Levites (Ch1 9:16, Ch1 9:44; Ch2 34:12), and of different men after the captivity (Ch1 3:21; Ezr 8:9; Neh 10:6). The traditional accounts of our prophet in the rabbins and fathers, some of whom identify him with Ahab's pious commander of the castle, others with the third captain sent by Ahaziah against Elisha (Kg2 1:13), whilst others again make him an Edomitish proselyte (see Carpzov, Introd. p. 332ff., and Delitzsch, de Habacuci vita atque aetate, pp. 60, 61), are quite worthless, and evidently false, and have merely originated in the desire to know something more about him than the simple name (see C. P. Caspari, Der Proph. Ob. pp. 2, 3).


  The writing of Obadiah contains but one single prophecy concerning the relation in which Edom stood to the people of God. It commences with the proclamation of the destruction with which the Lord has determined to visit the Edomites, who rely upon the impregnability of their rocky seat (Oba 1:1-9); and then depicts, as the cause of the divine judgment which will thus suddenly burst upon the haughty people, the evil which it did to Jacob, the covenant nation, when Judah and Jerusalem had been taken by heathen nations, who not only plundered them, but shamefully desecrated the mountain of Zion (Oba 1:10-14). For this the Edomites and all nations will receive retribution, even to their utter destruction in the approaching day of the Lord (Oba 1:15, Oba 1:16). But upon Mount Zion there will be delivered ones, and the mountain will be holy. The house of Jacob will take possession of the settlement of the Gentiles, and, in common with Israel, will destroy the Edomites, and extend its territory on all sides (Oba 1:17-19). That portion of the nation which has been scattered about in heathen lands will return to their enlarged fatherland (Oba 1:20). Upon Mount Zion will saviours arise to judge Edom, and the kingdom will then be the Lord's (Oba 1:21). This brief statement of the contents is sufficient to show that Obadiah's prophecy does not consist of a mere word of threatening directed against Edom, or treat of so special a theme as that his châzōn could be compared to Ahijah's nebhū'âh, and Yehdi's (Iddo's) châzōth against Jeroboam I (Ch2 9:29); but that Obadiah takes the general attitude of Edom towards the people of Jehovah as the groundwork of his prophecy, regards the judgment upon Edom as one feature in the universal judgment upon all nations (cf. Oba 1:15, Oba 1:16), proclaims in the destruction of the power of Edom the overthrow of the power of all nations hostile to God, and in the final elevation and re-establishment of Israel in the holy land foretels the completion of the sovereignty of Jehovah, i.e., of the kingdom of God, as dominion over all nations; so that we may say with Hengstenberg, that "Obadiah makes the judgment upon the Gentiles and the restoration of Israel the leading object of his prophetic painting." Through this universal standpoint, from which Edom is taken as a representative of the ungodly power of the world, Obadiah rises far above the utterances of the earlier prophets contained in the historical books of the Old Testament, and stands on a level with the prophets, who composed prophetic writings of their own for posterity, as well as for their own age; so that, notwithstanding the small space occupied by his prophecy, it has very properly had a place assigned it in the prophetic literature. At the same time, we cannot agree with Hengstenberg, who gives the following interpretation to this view of the attitude of Edom towards the people of God, namely, that Obadiah simply adduces Edom as an example of what he has to say with regard to the heathen world, with its enmity against God, and as to the form which the relation between Israel and the heathen world would eventually assume, and therefore that his prophecy simply individualizes the thought of the universal dominion of the kingdom of God which would follow the deepest degradation of the people of God, the fullest and truest realization of which dominion is to be sought for in Christ, and that the germ of his prophecy is contained in Joe 3:19, where Edom is introduced as an individualized example and type of the heathen world with its hostility to God, which is to be judged by the Lord after the judgment upon Judah. For, apart from the fact that Obadiah does not presuppose Joel, but vice versa, as we shall presently see, this mode of idealizing our prophecy cannot be reconciled with its concrete character and expression, or raised into a truth by any analogies in prophetic literature. All the prophecies are occasioned by distinct concrete relations and circumstances belonging to the age from which they spring. And even those which are occupied with the remote and remotest future, like Isaiah for example, form no real exception to this rule. Joel would not have mentioned Edom as the representation of the heathen world with its hostility to God (Joe 3:19), and Obadiah would not have predicted the destruction of Edom, if the Edomites had not displayed their implacable hatred of the people of God on one particular occasion in the most conspicuous manner. It is only in this way that we can understand the contents of the whole of Obadiah's prophecy, more especially the relation in which the third section (Oba 1:17-21) stands to the first two, and explain them without force.


  The time of the prophet is so much a matter of dispute, that some regard him as the oldest of the twelve minor prophets, whilst others place him in the time of the captivity, and Hitzig even assigns him to the year 312 b.c., when prophecy had long been extinct. (For the different views, see my Lehrbuch der Einleitung, 88). That Obadiah does not belong to the prophets of the captivity, or to those after the captivity, but to the earlier prophets, may be generally inferred from the position of his book in the collection of the twelve minor prophets; for although the collection is not strictly chronological, yet it is so arranged as a whole, that the writings of the captivity and the times after the captivity occupy the last places, whereas Obadiah stands among older prophets. More precise information may be obtained from the contents of his prophecy, more especially from the relation in which it stands on the one hand to the prophecy of Jeremiah (Jeremiah 49:7-22) concerning Edom, and on the other hand to the prophecy of Joel. Obadiah so thoroughly coincides with these in a number of characteristic thoughts and expressions, that the one must have known the other. If we examine, first of all, the relation which exists between Obadiah and Jeremiah (l.c.), there can be no doubt, (and since the thorough investigations of Caspari p. 5ff. it has been admitted by every one with the exception of Hitzig,) that Obadiah did not use Jeremiah, but that Jeremiah read and made use of Obadiah. This might indeed be conjectured from the peculiar characteristic of Jeremiah, namely, that he leans throughout upon the utterances of the earlier prophets, and reproduces their thoughts, figures, and words (see A. Kueper, Jeremias librorum ss. interpres atque vindex, 1837). Thus, for example, nearly all his prophecies against foreign nations are founded upon utterances of the earlier prophets: that against the Philistines (Jer 47:1-7) upon Isaiah's prophecy against that people (Isa 14:28-32); that against the Moabites (Jeremiah 48) upon that of Isaiah in Isa 15:1-9, Isa 16:1-14; that against the Ammonites (Jer 49:1-6) upon the prophecy of Amos against the same (Amo 1:13-15); that against Damascus (Jer 49:23-27) upon that of Amos against this kingdom (Amo 1:3-5); and lastly, that against Babylon (Jeremiah 50-51) upon the prophecy of Isaiah against Babylonian Isaiah 13:1-14:23. To this we may add, (1) that the prophecy of Jeremiah against Edom contains a number of expressions peculiar to himself and characteristic of his style, not a single one of which is to be found in Obadiah, whilst nothing is met with elsewhere in Jeremiah of that which is common to Obadiah and him (for the proofs of this, see Caspari, pp. 7, 8); and (2) that what is common to the two prophets not only forms an outwardly connected passage in Obadiah, whereas in Jeremiah it occurs in several unconnected passages of his prophecy (compare Oba 1:1-8 with Jer 49:7, Jer 49:9-10, Jer 49:14-16), but, as the exposition will show, that in Obadiah it is more closely connected and apparently more original than in Jeremiah. But if it be a fact, as this unquestionably proves, that Obadiah's prophecy is more original, and therefore older, than that of Jeremiah, Obadiah cannot have prophesied after the destruction of Jerusalem by the Chaldeans, but must have prophesied before it, since Jeremiah's prophecy against Edom belongs to the fourth year of Jehoiakim (see Caspari, p. 14ff., and Graf's Jeremias, pp. 558-9, compared with p. 506).


  The central section of Obadiah's prophecy (Oba 1:10-16) does not appear to harmonize with this result, inasmuch as the cause of the judgment with which the Edomites are threatened in Oba 1:1-9 is said to be their rejoicing over Judah and Jerusalem at the time of their calamity, when foreigners entered into his gates, and cast the lot upon Jerusalem; and they are charged not only with looking upon the destruction of the brother nation with contemptuous pleasure, but with taking part themselves in the plundering of Judah, and murdering the fugitives, or giving them up to their enemies. These reproaches unquestionably presuppose a conquest of Jerusalem by foreign nations; but whether it is the destruction of Jerusalem by the Chaldeans, is by no means so certain as many commentators imagine. It is true that Caspari observes (p. 18), that "every one who reads these verses would naturally suppose that they refer to that catastrophe, and to the hostilities shown by the Edomites to the Judaeans on that occasion, to which those prophets who lived after the destruction of Jerusalem, viz., Jeremiah (Lam 4:21-22), Ezekiel (Eze 35:1-15), and the author of Psa 137:1-9, refer to some extent in almost the same words in which Obadiah speaks of them." But of the passages cited, Lam 4:21-22 cannot be taken into account at all, since it simply contains the thought that the cup (of affliction) will also reach to the daughter of Edom; and that she will be intoxicated and stripped, and that Jehovah will punish her guilt. The other two are no doubt similar. The Psalmist in Psa 137:1-9 utters this prayer in Psa 137:7 : "Remember, Jehovah, the children of Edom in the day of Jerusalem, who say, Strip, strip (i.e., demolish) even to the foundation thereof;" and Ezekiel threatens Edom with everlasting desolation, because it has cherished everlasting enmity, and given up the sons of Israel to the sword, בּעת אידם בּעת עון קץ (Oba 1:5), because it has said, The two nations (Judah and Israel) shall be mine, we will take possession of them (Oba 1:10); because it has cherished hatred toward the sons of Israel, and spoken blasphemy against the mountains of Israel, and said they are laid waste, they are given to us for food (Oba 1:12); because it has taken pleasure in the desolation of the inheritance of the house of Israel (Oba 1:15). There is a most unambiguous allusion here to the desolating of Judah and the destruction of Jerusalem, and to the hostilities which the Edomites displayed when this calamity fell upon Judah. On the other hand, Obadiah does not hint at the destruction of Jerusalem in a single word. He neither speaks of the everlasting enmity of Edom, nor of the fact that it wanted to get possession of Judah and Israel for itself, but simply of the hostile behaviour of the Edomites towards the brother nation Judah, when enemies forced their way into Jerusalem and plundered its treasures, and the sons of Judah perished. Consequently Obadiah has before his eyes simply the conquest and plundering of Jerusalem by foreign, i.e., heathen foes, but not the destruction of Jerusalem by the Chaldeans. Even Caspari is obliged to admit, that there is no necessity to understand most (or more correctly "any") of the separate expressions of Obadiah as referring to the destruction of Jerusalem by the Chaldeans; but, in his opinion, this allusion is required by "what is said in Oba 1:11-14 when taken all together, inasmuch as the prophet there describes the day of Jerusalem by the strongest possible names, following one upon another, as the day of his people's rejection, the day of their distress (twice), and the day of their calamity (three times)." But even this we cannot regard as well established, since neither יום נכרו nor יום אידו designates the calamitous day as a day of rejection; and יום אבדם cannot possibly denote the utter destruction of all the Judaeans, but simply affirms that the sons of Judah perished en masse. The other epithets, נכר, איד, צרה, do not enable us to define more precisely the nature of the calamity which befel Judah at that time; and the crowding together of these expressions simply shows that the calamity was a very great one, and not that Jerusalem was destroyed and the kingdom of Judah dissolved.


  But before the destruction of Jerusalem by Nebuchadnezzar, it was several times taken and plundered by foes: viz., (1) by Shishak king of Egypt in the fifth year of Rehoboam (Kg1 14:25-26; Ch2 12:2.); (2) by the Philistines and Arabians in the time of Jehoram (Ch2 21:16-17); (3) by the Israelitish king Joash in the reign of Amaziah (Kg2 14:13-14; Ch2 25:23-24); (4) by the Chaldeans in the time of Jehoiakim (Kg2 24:1.; Ch2 36:6-7); and (5) by the Chaldeans again in the reign of Jehoiachin (Kg2 24:10.; Ch2 36:10). Of these different conquests, the first can have no bearing upon the question before us, inasmuch as in the time of Rehoboam the Edomites were subject to the kingdom of Judah, and therefore could not have attempted to do what Obadiah says they did; nor can the two Babylonian conquests under Jehoiakim and Jehoiachin, inasmuch as, according to the relation in which Obadiah stood to Jeremiah, as shown above, he must have prophesied before they occurred; nor can the conquest in the reign of Amaziah, because Obadiah describes the enemies as zârı̄m and nokhrı̄m (strangers and foreigners), which clearly points to Gentile nations (compare Joe 3:17; Lam 5:2; Deu 17:15), and does not apply to the citizens of the kingdom of the ten tribes. Consequently there only remains the taking of Jerusalem by the Philistines and Arabians in the time of Jehoram; and the relation in which Obadiah stood to Joel clearly points to this.


  There is so remarkable a coincidence between Oba 1:10-18 of Obadiah and Joe 2:32 and ch. 3, in a very large number of words, expressions, and thoughts, considering the smallness of the two passages, and especially of that of Obadiah, that the dependence of one upon the other must be universally acknowledged.


  But this dependence is not to be sought for on the side of Obadiah, as Caspari and others suppose; for the fact that Joel bears the stamp of originality in a greater degree than any other prophet, and the circumstance that we meet with references to him in not a few of the later prophets from Amos onwards, furnish no evidence that will bear a moment's test. "The originality of Joel," as Delitzsch observes, "is no disproof of this dependence; for, on the one hand, the reproduction of certain elements from Obadiah's prophecy does not in the least invalidate his originality, inasmuch as the reproduction is itself original; and, on the other hand, not one of the prophets with whom we are acquainted (not even Isaiah) is so original as that the prophecies of his predecessors are not echoed by him, just as Obadiah, even if he were original in relation to Joel, had the prophecies of Balaam as his original, and imitates them in several passages (compare Num 24:21, Num 24:18-19 with Oba 1:4, Oba 1:18-19)." But the fact that Joel rests upon Obadiah is proved in the most decisive manner by the expression in Joe 2:32, "as the Lord hath said," where the foregoing thought, which is common both to Joel and Obadiah, viz., "in Mount Zion ... shall be phelētâh" (see Oba 1:17), is described as a well-known word of the Lord. Now Joel can only have taken this from Obadiah, for it occurs nowhere else; and the idea suggested by Ewald, that it is derived from an older oracle that has been lost, would only be feasible if the later date of Obadiah, or his dependence upon Joel, could not be demonstrated by conclusive arguments, which is not the case.


  A correct determination of the relation in which Obadiah stood to Joel, especially if we compare the prophecies of Amos, who also alludes to Joel (compare Joe 3:16 with Amo 1:2, and Joe 3:18 with Amo 9:13), leads with the greatest probability to the conclusion that Obadiah reproaches the Edomites with the hostility which they displayed when Judah and Jerusalem were plundered by the Philistines and Arabians in the time of Jehoram. In the reign of Jehoram the Edomites threw off the Judaean supremacy (compare Kg2 8:20-22, and Ch2 21:8-10); and in connection with this rebellion, they appear to have planned a great massacre upon the Judaeans, who were in their land at the time (compare Joe 3:19 with Amo 1:11). Libnah also fell away from Judah at the same time (Kg2 8:22; Ch2 21:10), and Philistines and Arabians penetrated victoriously into Judah. This expedition of the Philistines and (Petraean) Arabians against Jerusalem was not merely "a passing raid on the part of certain of the neighbouring nations who had been made tributary by Jehoshaphat (Ch2 17:11), and had rebelled in the time of Jehoram," as Caspari says; but these hordes continued their ravages in the most cruel manner in Judah and Jerusalem. According to Ch2 21:17, they burst into the land, forced their way into Jerusalem, plundered the royal palace, and carried away the children and wives of the king, so that only the youngest son, Jehoahaz or Ahaziah, was left behind. We also learn from Joe 3:5 that they took away gold, silver, and jewels from the temple; and from Joe 3:3, Joe 3:6, that they carried on the vilest trade with the men and women of Judah, and sold the captives to the Greeks, and that, as we see from Amo 1:6, Amo 1:9, through the medium of the Phoenicians and Edomites. This agrees perfectly with Oba 1:10-14. For, according to this passage also, the Edomites themselves were not the enemies who conquered Jerusalem and plundered its treasures, but simply accomplices, who rejoiced in the doings of the enemy (Oba 1:11.), held carousals with them upon the holy mountain Zion (Oba 1:16), and sought, partly by rapine and partly by slaying or capturing the fugitive Judaeans (Oba 1:14), to get as much gain as possible out of Judah's misfortune. We must therefore regard this event, as Hofmann and Delitzsch have done, as the occasion of Obadiah's prophecy, and that all the more, because the historical allusions which it contains can thereby be satisfactorily explained; whereas the other attempts at solving the difficulties, when we look at the thing more closely, prove to be either altogether untenable, or such as will not apply throughout.


  Thus, for example, Ewald and Graf (on Jer 49:7.) have endeavoured to reconcile the fact that Jeremiah had read the first part of Obadiah as early as the fourth year of Jehoiakim, and had made use of it in his prophecy, with the opinion that Oba 1:10-16 (Ob.) refer to the Chaldean conquest and destruction of Jerusalem, by the hypothesis that the first part of Obadiah, as we possess it, was founded upon an earlier prophecy, which was adopted by the later editor of our book, and incorporated in his writings, and which had also been made use of by Jeremiah. In support of this hypothesis, the circumstance has been adduced, that Jeremiah's references to Obadiah only extend to Oba 1:9, that the introductory words in Obadiah, "Thus saith the Lord Jehovah concerning Edom," do not stand in a close connection with what follows immediately after and thus appear to have been added at a later period, and that the rare word tiphlatstekhâ (Jer 49:16), which is not met with anywhere else in Jeremiah, is wanting in Obadiah. But the first phenomenon may be explained very simply, from the fact that the remaining portion of Obadiah (Oba 1:10-21) furnished nothing which Jeremiah could make use of for his object, and that we have an analogy in the relation between Jeremiah 48 and Isaiah's prophecy concerning Moab (Isaiah 15-16), where in just the same manner certain portions, viz., Isa 16:1-5, have not been made use of at all. Again, the want of any closer logical connection between the introduction, "Thus hath the Lord said with regard to Edom," and what follows, "We have heard a rumour from Jehovah," arises from the circumstance that these introductory words do not apply exclusively to what follows immediately after, but belong to the whole of Obadiah's prophecy (see at Oba 1:1). Moreover, these words could not have been wanting even in the supposed earlier or original prophecy, inasmuch as what follows would be unintelligible without them, since the name Edom, to which the suffixes and addresses in Oba 1:1-5 apply, would be altogether wanting. and lastly, the word tiphlatstekhâ, which is otherwise strange to Jeremiah, proves nothing in favour of an earlier source, which both Obadiah and Jeremiah employed; nor can we see any sufficient reason for its omission when the earlier oracle was adopted. The other arguments adduced in support of this hypothesis are entirely without significance, if not absolutely erroneous. The fact that from Oba 1:10 onwards, where Jeremiah ceases to make use of our prophecy, the connection between Obadiah and Joel commences, of which there is not the slightest trace in Oba 1:1-9, has its natural foundation in the contents of the two parts of Obadiah. The announcement of the judgment upon the Edomites in Oba 1:1-9 could not be made use of by Joel, because, with the exception of the casual allusion in Joe 3:19, he does not treat of the judgment upon Edom at all. The contents of Oba 1:1-9 also show the reason why no allusion whatever is made in these verses to Israel and Jerusalem. The judgment predicted here was not to be executed by either Israel or Judah, but by the nations. Graf's assertion, that Oba 1:7 contains an allusion to totally different circumstances from those referred to in Oba 1:10., as the verses mentioned relate to altogether disproportionate things, is decidedly incorrect. So also is Ewald's opinion, that half our present Obadiah, viz., Oba 1:1-10, and Oba 1:17 and Oba 1:18, "clearly points to an earlier prophet in contents, language, and colour." Caspari has already replied to this as follows: "We confess, on the contrary, that we can discover no difference in colour and language between Oba 1:1-9 and Oba 1:10-21. The latter has its ἅπαξ λεγόμενα and its rare words just like the former (compare חגוי סלע Oba 1:3, נבעוּ Oba 1:6, מצפּניו Oba 1:6, מזור Oba 1:7, קטל Oba 1:9, in the first paragraph; and נכרו Oba 1:12, תּשׁלחנה Oba 1:13, פּרק Oba 1:14, לעוּ Oba 1:16, in the second); and precisely the same liveliness and boldness which distinguished the first part of the prophecy, prevail in the second also. Not a single later word, nor a single form of more recent date, is met with to indicate the later origin of the second part." Moreover, it is impossible to discover any well-established analogy in the prophetical writings of the Old Testament to support this hypothesis.


  The attempt made by Caspari, Hengstenberg, and others, to reconcile the opinion, that Obadiah alludes in Oba 1:11. to the Chaldean destruction of Jerusalem, with the fact that Jeremiah has made use of our book of Obadiah in his prophecy against Edom, which was uttered in the reign of Jehoiakim, by the assumption that Obadiah is not describing something that has already happened, but giving a prophetic picture of the future, is wrecked on the wording of the verses in question. When Obadiah threatens Edom with shame and destruction on account of its wickedness towards its brother Jacob (Oba 1:10), and then describes this wickedness in preterites—"On the day of thy standing opposite when strangers had come into his gates and cast the lot upon Jerusalem" (Oba 1:11); and, "As ye have drunk upon my holy mountain, so will all the heathen drink," etc. (Oba 1:16)—no one would understand these preterites as used prophetically, i.e., as referring to what was not to take place till a far distant future, except on the most conclusive grounds. Such grounds, however, some imagine that they can find in Oba 1:12-14, where the prophet warns the Edomites not to rejoice over their brother nation's day of calamity, or take part in the destruction of Judah. Hengstenberg and Caspari follow Theodoret, Michaelis, and others, in the opinion that Obadiah is predicting the destruction of Jerusalem, and that Oba 1:11 can only be interpreted prophetically, and cannot be taken as referring to an ideal past. For, as Caspari adds (p. 29), "I might very well be able to warn a person against an act, even though he were just about to perform it, and I were perfectly certain that he would perform it notwithstanding, and my warning would be fruitless, and though I merely warned him, that he might not perform it without warning; but to warn a person against an act which he has already performed would be a most marvellous thing, even though the warning were only given in the spirit and with the deed standing out as a present thing." No doubt it is perfectly true that "such a warning after the deed was done would be quite out of place," if it had reference merely to one isolated act, a repetition of which was not to be expected. But if the act already performed was but one single outbreak of a prevailing disposition, and might be repeated on every fresh occasion, and possibly had already shown itself more than once, a warning against such an act could neither be regarded as out of place, nor as particularly striking, even after the thing had been done. The warnings in Oba 1:12-14, therefore, do not compel us to interpret the preterites in Oba 1:11 and Oba 1:16 prophetically, as relating to some future deed. Moreover, "the repeated warnings against so wicked a deed were simply the drapery in which the prophet clothed the prediction of the certain coming of the day of Jehovah, which would put an end to the manifestation of such a disposition on the part of Edom" (Delitzsch). There is still less ground for the further remark of Caspari, that the allusions to Joel in Obadiah's description of the day of calamity (not "of the destruction") of Jerusalem, unquestionably preclude the supposition that he was an eye-witness of that event, and require the hypothesis that he wrote either before or a long time afterwards. For these allusions are not of such a nature that Obadiah simply repeats and still further develops what Joel had already prophesied before him, but, on the contrary, of such a nature that Joel had Obadiah before his mind, and has expanded certain features of his prophecy still further in Joe 3:3-6. The description of the hostilities of the Edomites towards Israel, Obadiah could not possibly take from either Joel, or Amo 9:12, or the sayings of Balaam in Num 24:18-19, as Caspari supposes; because neither of these prophets has depicted them any more fully, but can only have drawn it from his own experience, and from what he himself had seen, so that his prophecy is thereby proved to be the original, as compared with that of Joel and Amos.


  All this leads to the conclusion, that we must regard Obadiah as older than Joel, and fix upon the reign of Joram as the date of his ministry, but without thereby giving him "an isolated position;" for, according to the most correct chronological arrangement of their respective dates, Joel prophesied at the most twenty years after him, and Hosea and Amos commenced their labours only about seventy-five years later. The calamitous event which burst upon Judah and Jerusalem, and gave occasion for Obadiah's prophecy, took place in the latter part of Joram's eight years' reign. Consequently Obadiah cannot have uttered his prophecy, and committed it to writing, very long before Jehoram's death. At the same time, it cannot have been at a later period; because, on the one hand, it produces the unquestionable impression, that the hostilities practised by the Edomites were still kept in the most lively remembrance; and on the other hand, it contains no hint of that idolatrous worship to which the ruthless Athaliah endeavoured to give the pre-eminence in Judah, after the one year's reign of Ahaziah, who succeeded Joram. For the commentaries on Obadiah, see my Lehrbuch der Einleitung, 88.


  Obadiah 1


  Obadiah 1:1


  Edom's Ruin, setting forth, in the first place, the purpose of God to make Edom small through the medium of hostile nations, and to hurl it down from the impregnable heights of its rocky castles (Oba 1:1-4); and then depicting, in lively colours, how it will be plundered by enemies, forsaken and deceived by allies and friends, and perish in helplessness and impotence (Oba 1:5-9). Oba 1:1 contains, in addition to the brief heading, the introduction to the prophecy, which gives in a brief form the substance of the first section: "Thus hath the Lord Jehovah spoken of Edom, A report have we heard from Jehovah, and a messenger is sent among the nations: Up, and let us arise against it in battle." The first clause, לאדום ... כּה אמר, does not harmonize with what follows, inasmuch as we should expect it to be followed with a declaration made by Jehovah Himself, instead of which there follow simply tidings heard from Jehovah. The difficulty cannot be removed by assuming that these introductory words are spurious, or were added by a later prophet (Eichhorn, Ewald, and others); for the interpolator could not fail to observe the incongruity of these words just as well as Obadiah. Moreover, לאדום could not be omitted from the opening, because it is required not only by the suffix in עליה (against her), but also by the direct addresses in Oba 1:2. Nor is the assumption that the prophet suddenly altered the construction any more satisfactory, or that the declaration of Jehovah announced in כּה אמר וגו ("thus saith the Lord") commences in Oba 1:2, and that the words from שׁמוּעה to the end of the verse form an explanatory parenthesis to כּה אמר וגו ot sisehtnera. For such an alteration of the construction at the very beginning of the address is hardly conceivable; and the parenthetical explanation of the last three clauses of Oba 1:1 is at variance with their contents, which do not form by any means a subordinate thought, but rather the main thought of the following address. No other course remains, therefore, than to take these introductory words by themselves, as Michaelis, Maurer, and Caspari have done, in which case כה אמר does not announce the actual words of Jehovah in the stricter sense, but is simply meant to affirm that the prophet uttered what follows jussu Jehovae, or divinitus monitus, so that כה אמר is really equivalent to diber זה הדּבר אשׁר דּבּר in Isa 16:13, as Theodoret has explained it. לאדום, not "to Edom," but with reference to, or of, Edom. On the occurrence of Yehōvâh after 'Adōnâi, see the comm. on Gen 2:4. What Obadiah saw as a word of the Lord was the tidings heard from the Lord, and the divine message sent to the nations to rise up for war against Edom. The plural שׁמענוּ (we have heard) is communicative. The prophet includes himself in the nation (Israel), which has heard the tidings in him and through him. This implies that the tidings were of the greatest interest to Israel, and would afford it consolation. Jeremiah (Jer 49:14) has removed the pregnant character of the expression, by introducing the singular שׁמעתּי (I have heard). The next clause, "and an ambassador," etc., might be taken, as it has been by Luther, as a statement of the import of the news, namely, that a messenger had been sent; inasmuch as in Hebrew a sentence is frequently co-ordinated with the preceding one by Vav cop., when it ought really to be subordinated to it so far as the sense is concerned, from a simple preference for the parallelism of the clauses. But the address gains in force, if we take the clause as a co-ordinate one, just as it reads, viz., as a declaration of the steps already taken by the Lord for carrying out the resolution which had been heard of by report. In this case the substance of the report is not given till the last clause of the verse; the summons of the ambassador sent among the nations, "to rise up for war against Edom," indicating at the same time the substance of the report which Israel has heard. The perfect shullâch with qâmets in the pause, which is changed by Jeremiah into the less appropriate passive participle kal, corresponds to שׁמענוּ, and expresses in prophetic form the certainty of the accomplishment of the purpose of God. The sending of the messenger (tsı̄r as in Isa 18:2) among the nations (ב as in Jdg 6:35) is an assurance that the nations will rise up at the instigation of Jehovah to war against Edom (compare Isa 13:17; Jer 51:1, Jer 51:11). The plural nâqūmâh (let us rise up), in the words of the messenger, may be explained on the simple ground that the messenger speaks in the name of the sender. The sender is Jehovah, who will also rise up along with the nations for war against Edom, placing Himself at their head as leader and commander (compare Joe 2:11; Isa 13:4-5). עליה, against Edom, construed as a land or kingdom, gener. faem. The fact that it is the nations generally that are here summoned to make war upon Edom, and not only one nation in particular, points at once to the fact that Edom is regarded as a type of the power of the world, and its hostility to God, the destruction of which is here foretold.


  Obadiah 1:2


  The Lord threatens Edom with war, because He has determined to reduce and humble the nation, which now, with its proud confidence in its lofty rocky towers, regards itself as invincible. Oba 1:2. "Behold, I have made thee small among the nations; thou art greatly despised. Oba 1:3. The pride of thy heart hath deceived thee; thou that dwellest in rocky castles, upon its lofty seat; that saith in its heart, Who will cast me down to the ground?: Oba 1:4. If thou buildest high like the eagle, and if thy nest were placed among stars, thence will I cast thee down, is the saying of Jehovah." Oba 1:2 is correctly attached in Jeremiah (Oba 1:15) by כּי, inasmuch as it contains the reason for the attack upon Edom. By hinnēh (behold), which points to the fact itself, the humiliation of Edom is vividly presented to the mind. The perfect nâthattı̄ "describes the resolution of Jehovah as one whose fulfilment is as certain as if it had already occurred" (Caspari). What Jehovah says really takes place. קטן refers to the number of the people. The participle בּזוּי is perfectly appropriate, as expressing the ideal present, i.e., the present which follows the קטן נתתּיך. When the Lord has made Edom small, it will be very much despised. It is only through an incorrect interpretation of the historical present that Hitzig would possibly be led to regard the participle as unsuitable, and to give the preference to Jeremiah's בּזוּי בּאדם.


  Obadiah 1:3


  Oba 1:3 contains a consequence which follows from Oba 1:2. Edom will be unable to avert this fate: its lofty rocky castles will not preserve it from the overthrow which has been decreed by the Lord, and which He will carry out through the medium of the nations. Edom has therefore been deceived by its proud reliance upon these rocky towers. שׁכני, which the connecting sound י attached to the construct state (see at Gen 31:39), is a vocative. הגוי סלע are rocky towers, though the primary meaning of חגוי is open to dispute. The word is derived from the root חגה, which is not used in Hebrew (like קצוי from קצה), and is found not only here and in the parallel passage of Jeremiah, but also in the Sol 2:14, where it occurs in parallelism with סתר, which points to the meaning refugium, i.e., asylum. This meaning has also been confirmed by A. Schultens (Anim-adv. ad Jes. xix. 17) and by Michaelis (Thes. s.v. Jes.), from the Arabic ḥj'a, confugit, and maḥjâ'u, refugium.


  In the expression מרום שׁבתּו the ב is to be considered as still retaining its force from חגוי onwards (cf. Isa 28:7; Job 15:3, etc.). The emphasis rests upon high; and hence the abstract noun mârōm, height, instead of the adjective. The Edomites inhabited the mountains of Seir, which have not yet been carefully explored in detail. They are on the eastern side of the Ghor (or Arabah), stretching from the deep rocky valley of the Ahsy, which opens into the southern extremity of the Dead Sea, and extending as far as Aela on the Red Sea, and consist of mighty rocks of granite and porphyry, covered with fresh vegetation, which terminate in the west, towards the deeply intersected sand-sea of the Ghor and Arabah, in steep and lofty walls of sandstone. The mountains are hardly accessible, therefore, on the western side; whereas on the east they are gradually lost in the broad sandy desert of Arabia, without any perceptible fall (see Burckhardt in v. Raumer's Pal. pp. 83-4, 86; and Robinson's Palestine, ii. p. 551ff.). They also abound in clefts, with both natural and artificial caves; and hence its earliest inhabitants were Horites, i.e., dwellers in caves; and even the Edomites dwelt in caves, at least to some extent.


  The capital, Sela (Petra), in the Wady Musa, of whose glory at one time there are proofs still to be found in innumerable remains of tombs, temples, and other buildings, was shut in both upon the east and west by rocky walls, which present an endless variety of bright lively colours, from the deepest crimson to the softest pale red, and sometimes passing into orange and yellow; whilst on the north and south it was so encircled by hills and heights, that it could only be reached by climbing through very difficult mountain passes and defiles (see Burckhardt, Syr. p. 703; Robinson, Pal. ii. p. 573; and Ritter, Erdk. xiv. p. 1103); and Pliny calls it oppidum circumdatum montibus inaccessis. Compare Strabo, xvi. 779; and for the different roads to Petra, Ritter, p. 997ff.


  Obadiah 1:4


  Oba 1:4 shows the worthlessness of this reliance of the Edomites. The object to תּגבּיהּ, viz., קנּך, does not follow till the second clause: If thou makest thy nest high like the eagle, which builds its nest upon the loftiest jagged rocks (Job 39:27-28). This thought is hyperbolically intensified in the second clause: if thy nest had been placed among stars. שׁים is not an infinitive, but a passive participle, as in the primary passage, Num 24:21, which Obadiah had before his mind, and in Sa1 9:24; Sa2 13:32; but קנּך is nevertheless to be taken as an accusative of the object, after the analogy of the construction of passives c. accus. obj. (see Ges. 143, l, a.).


  Obadiah 1:5


  The prophet sees this overthrow of Edom from its lofty height as something that has already happened, and he now depicts the utter devastation of Edom through the medium of the enemies whom Jehovah has summoned against it. Oba 1:5. "If thieves had come to thee, if robbers by night, alas, how art thou destroyed! would they not steal their sufficiency? If vine-dressers had come to thee, would they not leave gleanings? Oba 1:6. How have the things of Esau been explored, his hidden treasures desired! Oba 1:7. Even to the border have all the men of thy covenant sent thee: the men of thy peace have deceived thee, overpowered thee. They make thy bread a wound under thee. There is no understanding in him." In order to exhibit the more vividly the complete clearing out of Edom, Obadiah supposes two cases of plundering in which there is still something left (Oba 1:5), and then shows that the enemies in Edom will act much worse than this. אם with the perfect supposes a case to have already occurred, when, although it does not as yet exist in reality, it does so in imagination. גּנּבים are common thieves, and שׁדדי לילה robbers by night, who carry off another's property by force. With this second expression, the verb בּאוּ לך must be repeated. "To thee," i.e., to do thee harm; it is actually equivalent to "upon thee." The following words איך נדמיתה cannot form the apodosis to the two previous clauses, because nidmēthâh is too strong a term for the injury inflicted by thieves or robbers, but chiefly because the following expression הלוא יגנבוּ וגו is irreconcilable with such an explanation, the thought that thieves steal דּיּם being quite opposed to nidmâh, or being destroyed. The clause "how art thou destroyed" must rather be taken as pointing far beyond the contents of Oba 1:5 and Oba 1:6. It is more fully explained in Oba 1:9, and is thereby proved to be a thought thrown in parenthetically, with which the prophet anticipates the principal fact in his lively description, in the form of an exclamation of amazement. The apodosis to 'im gannâghı̄m (if robbers, etc.) follows in the words "do they not steal" (= they surely steal) dayyâm, i.e., their sufficiency (see Delitzsch on Isa 40:16); that is to say, as much as they need, or can use, or find lying open before them. The picture of the grape-gatherers says the same thing. They also do not take away all, even to the very last, but leave some gleanings behind, not only if they fear God, according to Lev 19:10; Deu 24:21, as Hitzig supposes, but even if they do not trouble themselves about God's commandments at all, because many a bunch escapes their notice which is only discovered on careful gleaning. Edom, on the contrary, is completely cleared out. In Deu 24:6 the address to Edom passes over into words concerning him. עשׂו is construed as a collective with the plural. איך is a question of amazement. Châphas, to search through, to explore (cf. Zep 1:12-13). Bâ‛âh (nibh‛ū), to beg, to ask; here in the niphal to be desired. Matspōn, ἁπ. λεγ. from tsâphan, does not mean a secret place, but a hidden thing or treasure (τὰ κεκρυμμένα αὐτοῦ, lxx). Obadiah mentions the plundering first, because Petra, the capital of Edom, was a great emporium of the Syrio-Arabian trade, where many valuables were stored (vid., Diod. Sic. xix. 95), and because with the loss of these riches the prosperity and power of Edom were destroyed.


  Obadiah 1:7


  In the midst of this calamity Edom will be forsaken and betrayed by its allies, and will also be unable to procure any deliverance for itself by its own understanding. The allies send Edom even to the border. The meaning of this is not that they will not receive the Edomitish fugitives, but drive them back to the frontier, so that they fall into the hands of the enemy (Hitzig and others); for the suffix ך cannot refer to the small number of fugitives from Edom who have escaped the massacre, but applies to Edom as a nation. The latter seeks for help and support from their allies,—namely, through the medium of ambassadors whom it sends to them. But the ambassadors, and in their persons the Edomites themselves, are sent back to the frontier by all the allies, because they will not entangle themselves in the fate of Edom. Sending to the frontier, however, is not to be understood as signifying that the allies "send their troops with them as far as the frontier, and then order them to turn back," as Michaelis supposes; for "if the allies were unwilling to help, they would hardly call out the army to march as far as the frontier" (Hitzig). Nor is this implied either in שׁלּחוּך or השּׁיאוּך; for shillēăch means to send away, to dismiss, and both here and in Gen 12:20 to send across the frontier. This was a deception of the expectation of the Edomites, although the words "have deceived thee" belong, strictly speaking, to what follows, and not to the conduct of the allies. אנשׁי שׁלמך, an expression taken from Psa 41:10, both here and in Jer 38:22 (cf. Jer 20:10), the men or people with whom thou didst live in peace, are probably neighbouring Arabian tribes, who had made commercial treaties with the Edomites. They deceived, or rather overpowered, Edom. יכלוּ is the practical explanation and more precise definition of השּׁיאוּ.


  But the answer to the question whether the overpowering was carried out by cunning and deception (Jer 20:10; Jer 38:22), or by open violence (Gen 32:26; Psa 129:2), depends upon the explanation given to the next sentence, about which there are great diversities of opinion, partly on account of the different explanations given of לחמך, and partly on account of the different renderings given to מזור. The latter occurs in Hos 5:13 and Jer 30:13 in the sense of a festering wound or abscess, and the rabbinical commentators and lexicographers have retained this meaning in the passage before us. On the other hand, the older translators have here ἔνεδρα (lxx), תקלא, offence, σκάνδαλον (Chald.), kemi'nā', insidiae (Syr.), Aq. and Symm. σύνδεσμος and ἐπίδεσις, Vulg. insidiae; and hence the modern rendering, they lay a snare, or place a trap under thee. But this rendering cannot be vindicated etymologically, since zūr (= zârar) does not mean to bind, but to press together or squeeze out. Nor can the form mâzōr be taken as a contraction of mezōrâh, as Hitzig supposes, since this is derived from zârâh, to strew or scatter. And no weight is to be attached to the opinion of Aquila with his literal translation, for the simple reason that his rendering of Hos 5:13 is decidedly false. Ewald and Hitzig prefer the rendering "net;" but this, again, cannot be sustained either from the expression mezorâh hâresheth in Pro 1:17 (Hitzig), or from the Syriac, mezar, extendit (Ges. Addid. ad thes. p. 96). The only meaning that can be sustained as abscess or wound. We must therefore adhere to the rendering, "they make thy bread a wound under thee." For the proposal to take lachmekhâ (thy bread) as a second genitive dependent upon 'anshē (the men), is not only opposed to the accents and the parallelism of the members, according to which 'anshē shelōmekhâ (the men of thy peace) must conclude the second clause, just as 'anshē berı̄thekhâ (the men of thy covenant) closes the first; but it is altogether unexampled, and the expression 'anshē lachmekhâ is itself unheard of. For this reason we must not even supply 'anshē to lachmekhâ from the previous sentence, or make "the men of thy bread" the subject, notwithstanding the fact that the lxx, the Chald., the Syr., and Jerome have adopted this as the meaning. Still less can lachmekhâ stand in the place of אכלי לחמך (they that eat thy bread), as some suppose. Lachmekhâ can only be the first object to yâsı̄mū, and consequently the subject of the previous clause still continues in force: they who befriended thee make thy bread, i.e., the bread which they ate from thee or with thee, not "the bread which thou seekest from them" (Hitzig), into a wound under thee, i.e., an occasion for destroying thee. We have not to think of common meals of hospitality here, as Rashi, Rosenmller, and others do; but the words are to be taken figuratively, after the analogy of Psa 41:10, which floated before the prophet's mind, He that eateth bread with me hath lifted up the heel against me," as denoting conspiracies on the part of those who were allied to Edom, and drew their own sustenance from it, the rich trading nation, to destroy that very nation which was now oppressed by its foes. The only difficulty is in the word תּחתּיך, under thee, inasmuch as the meaning "without thy knowledge" (clam te), which Vatablus and Drusius adopt, cannot be sustained, and least of all from Sa2 3:12. We must connect תּחתּיך closely with מזור, in this sense, that the wound is inflicted upon the lower part of the body, to express its dangerous nature, inasmuch as wounds upon which one sits or lies are hard to heal. Consequently יכוּ לך (they prevail against thee) is to be understood as denoting conquest, not by an unexpected attack or open violence, but by cunning and deceit, or by secret treachery. The last clause, אין תּבוּנה וגו, does not give the reason why the thing described was to happen to the Edomites (Chald., Theod.); nor is it to be connected with mâzōr as a relative clause (Hitzig), or as explanatory of תּחתּיך, "to thee, without thy perceiving it, or before thou perceivest it" (Luther and L. de Dieu). The very change from the second person to the third ( בּו) is a proof that it introduces an independent statement,—namely, that in consequence of the calamity which thus bursts upon the Edomites, they lose their wonted discernment, and neither know what to do nor how to help themselves (Maurer and Caspari). This thought is expanded still further in Oba 1:8, Oba 1:9.


  Obadiah 1:8


  "Does it not come to pass in that day, is the saying of Jehovah, that I destroy the wise men out of Edom, and discernment from the mountains of Esau? Oba 1:9. And thy heroes despair, O Teman, that every one may be cut off by murder from the mountains of Esau." In order to give up the Edomites to destruction at that time, the Lord will take away discernment from their wise men, so that even they will not be able to help them. The destruction of the wise men is not to be understood as signifying that the wise men will all be slain, or slain before any others, but simply that they will be destroyed as wise men by the withdrawal or destruction of their wisdom. This meaning is sustained, not only by the fact that in the second clause tebhūnâh only is mentioned as that which is to be destroyed, but also by the parallel passages, Jer 49:7; Isa 19:11; Isa 29:14. Jeremiah mentions here the wisdom of the Temanites in particular. That they were celebrated for their wisdom, is evident not only from this passage, but also from the fact that Eliphaz, the chief opponent of Job in argument, was a Temanite (Job 2:1, etc.). With this withdrawal of wisdom and discernment, even the brave warriors lose their courage. The heroes are dismayed (chattū), or fall into despair. Tēmân, which the Chaldee has rendered incorrectly as an appellative, viz., inhabitants of the south (dârōmâ'), is a proper name of the southern district of Idumaea (see at Amo 1:12), so called from Teman, a son of Eliphaz and grandson of Esau (Gen 36:11, Gen 36:15). Gibbōrekhâ (thy heroes), with the masculine suffix, the people inhabiting the district being addressed under the name of the district itself. God inflicts this upon Edom with the intention (lema‛an, to this end) that all the Edomites should be cut off. Miqqâtel, from the murdering, by murder (compare Gen 9:11, where min occurs after yikkârēth in this sense); not "without conflict," as Ewald renders it, for qetel signifies slaying, and not conflict. The thought of connecting miqqâtel with what follows cannot for a moment be entertained (vid., lxx, Syr., Vulg.). It is opposed not only by the authority of the Masoretic punctuation, but still more decisively by the fact, that the stronger and more special word (qetel) cannot precede the weaker and more general one (châmâs), and that the murder of certain fugitives is placed first in the list of crimes committed by Edom upon the Israelites (Oba 1:10-14).


  Obadiah 1:10


  The Cause of the Ruin of the Edomites is their wickedness towards the brother nation Jacob (Oba 1:10 and Oba 1:11), which is still further exhibited in Oba 1:12-14 in the form of a warning, accompanied by an announcement of righteous retribution in the day of the Lord upon all nations (Oba 1:15, Oba 1:16). Oba 1:10. "For the wickedness towards thy brother Jacob shame will cover thee, and thou wilt be cut off for ever. Oba 1:11. In the day that thou stoodest opposite, in the day when enemies carried away his goods, and strangers came into his gates, and cast the lot upon Jerusalem, then even thou (wast) like one of them." Chămas 'âchı̄khâ, wickedness, violent wrong towards (upon) thy brother (genit. obj. as in Joe 3:19; Gen 16:5, etc.). Drusius has already pointed out the peculiar emphasis on these words. Wrong, or violence, is all the more reprehensible, when it is committed against a brother. The fraternal relation in which Edom stood towards Judah is still more sharply defined by the name Jacob, since Esau and Jacob were twin brothers. The consciousness that the Israelites were their brethren, ought to have impelled the Edomites to render helpful support to the oppressed Judaeans. Instead of this, they not only revelled with scornful and malignant pleasure in the misfortune of the brother nation, but endeavored to increase it still further by rendering active support to the enemy. This hostile behaviour of Edom arose from envy at the election of Israel, like the hatred of Esau towards Jacob (Gen 27:41), which was transmitted to his descendants, and came out openly in the time of Moses, in the unbrotherly refusal to allow the Israelites to pass in a peaceable manner through their land (Numbers 20). On the other hand, the Israelites are always commanded in the law to preserve a friendly and brotherly attitude towards Edom (Deu 2:4-5); and in Deu 23:7 it is enjoined upon them not to abhor the Edomite, because he is their brother. תּכסּך בוּשׁה (as in Mic 7:10), shame will cover thee, i.e., come upon thee in full measure,—namely, the shame of everlasting destruction, as the following explanatory clause clearly shows. ונכרתּ with Vav consec., but with the tone upon the penultima, contrary to the rule (cf. Ges. 49, 3; Ewald, 234, b and c). In the more precise account of Edom's sins given in Oba 1:11, the last clause does not answer exactly to the first. After the words "in the day that thou stoodest opposite," we should expect the apodosis "thou didst this or that." But Obadiah is led away from the sentence which he has already begun, by the enumeration of hostilities displayed towards Judah by its enemies, so that he observes with regard to Edom's behaviour: Then even thou wast as one of them, that is to say, thou didst act just like the enemy. עמד מנּגד, to stand opposite (compare Psa 38:12), used here to denote a hostile intention, as in Sa2 18:13. They showed this at first by looking on with pleasure at the misfortunes of the Judaeans (Oba 1:12), still more by stretching out their hand after their possessions (Oba 1:13), but most of all by taking part in the conflict with Judah (Oba 1:14). In the clauses which follow, the day when Edom acted thus is described as a day on which Judah had fallen into the power of hostile nations, who carried off its possessions, and disposed of Jerusalem as their booty. Zȧrı̄m and nokhrı̄m are synonymous epithets applied to heathen foes. שׁבה generally denotes the carrying away of captives; but it is sometimes applied to booty in cattle and goods, or treasures (Ch1 5:21; Ch2 14:14; Ch2 21:17). חיל is not used here either for the army, or for the strength, i.e., the kernel of the nation, but, as חילו in Oba 1:13 clearly shows, for its possessions, as in Isa 8:4; Isa 10:14; Eze 26:12, etc. שׁערו, his (Judah's) gates, used rhetorically for his cities.


  Lastly, Jerusalem is also mentioned as the capital, upon which the enemies cast lots. The three clauses form a climax: first, the carrying away of Judah's possessions, that is to say, probably those of the open country; then the forcing of a way into the cities; and lastly, arbitrary proceedings both in and with the capital. ידּוּ גורל (perf. kal of ידד = ידה, not piel for יידּוּ, because the Yod praef. of the imperfect piel is never dropped in verbs פי), to cast the lot upon booty (things) and prisoners, to divide them among them (compare Joe 3:3 and Nah 3:10). Caspari, Hitzig, and others understand it here as in Joe 3:3, as denoting the distribution of the captive inhabitants of Jerusalem, and found upon this one of their leading arguments, that the description given here refers to the destruction of Jerusalem, which Obadiah either foresaw in the Spirit, or depicts as something already experienced. But this by no means follows from the fact that in Joel we have עמּי instead of ירוּשׁלם, since it is generally acknowledged that, when the prophets made use of their predecessors, they frequently modified their expressions, or gave them a different turn. But if we look at our passage simply as its stands, there is not the slightest indication that Jerusalem is mentioned in the place of the people. As שׁבות חילו does not express the carrying away of the inhabitants, there is not a single syllable which refers to the carrying away captive of either the whole nation or the whole of the population of Jerusalem. On the contrary, in Oba 1:13 we read of the perishing of the children of Judah, and in Oba 1:14 of fugitives of Judah, and those that have escaped. From this it is very obvious that Obadiah had simply a conquest of Jerusalem in his eye, when part of the population was slain in battle and part taken captive, and the possessions of the city were plundered; so that the casting of the lot upon Jerusalem has reference not only to the prisoners, but also to the things taken as plunder in the city, which the conquerors divided among them. גּם אתּה, even thou, the brother of Jacob, art like one of them, makest common cause with the enemy. The verb הייתה, thou wast, is omitted, to bring the event before the mind as something even then occurring. For this reason Obadiah also clothes the further description of the hostilities of the Edomites in the form of a warning against such conduct.


  Obadiah 1:12


  "And look not at the day of thy brother on the day of his misfortune; and rejoice not over the sons of Judah in the day of their perishing, and do not enlarge thy mouth in the day of the distress. Oba 1:13. Come not into the gate of my people in the day of their calamity; thou also look not at his misfortune in the day of his calamity, and stretch not out thy hand to his possession in the day of his calamity: Oba 1:14. Nor stand in the cross-road, to destroy his fugitives, nor deliver up his escaped ones in the day of distress." This warning cannot be satisfactorily explained either "on the assumption that the prophet is here foretelling the future destruction of Judah and Jerusalem" (Caspari), or "on the supposition that he is merely depicting an event that has already past" (Hitzig). If the taking and plundering of Jerusalem were an accomplished fact, whether in idea or in reality, as it is shown to be by the perfects בּאוּ and ידּוּ in Oba 1:11, Obadiah could not in that case warn the Edomites against rejoicing over it, or even taking part therein. Hence Drusius, Rosenmller, and others, take the verbs in Oba 1:12-14 as futures of the past: "Thou shouldest not have seen, shouldest not have rejoiced," etc. But this is opposed to the grammar. אל followed by the so-called fut. apoc. is jussive, and cannot stand for the pluperf. conjunct. And Maurer's suggestion is just as untenable, namely, that yōm in Oba 1:11 denotes the day of the capture of Jerusalem, and in Oba 1:12, Oba 1:13 the period after this day; since the identity of יום עמדך (the day of thy standing) in Oba 1:11 with יום אחיך in Oba 1:12 strikes the eye at once. The warning in Oba 1:12-14 is only intelligible on the supposition, that Obadiah has not any particular conquest and plundering of Jerusalem in his mind, whether a future one or one that has already occurred, but regards this as an event that not only has already taken place, but will take place again: that is to say, on the assumption that he rises from the particular historical event to the idea which it embodied, and that, starting from this, he sees in the existing case all subsequent cases of a similar kind. From this ideal standpoint he could warn Edom of what it had already done, and designate the disastrous day which had come upon Judah and Jerusalem by different expressions as a day of the greatest calamity; for what Edom had done, and what had befallen Judah, were types of the future development of the fate of Judah and of the attitude of Edom towards it, which go on fulfilling themselves more and more until the day of the Lord upon all nations, upon the near approach of which Obadiah founds his warning in Oba 1:15. The warning proceeds in Oba 1:12-14 from the general to the particular, or from the lower to the higher. Obadiah warns the Edomites, as Hitzig says, "not to rejoice in Judah's troubles (Oba 1:12), nor to make common cause with the conquerors (Oba 1:13), nor to outdo and complete the work of the enemy (Oba 1:14)." By the cop. Vav, which stands at the head of all the three clauses in Oba 1:12, the warning addressed to the Edomites, against such conduct as this, is linked on to what they had already done.


  The three clauses of Oba 1:12 contain a warning in a graduated form against malicious pleasure. ראה with ב, to look at anything with pleasure, to take delight in it, affirms less than שׂמח ב, to rejoice, to proclaim one's joy without reserve. הגדּיל פּה, to make the mouth large, is stronger still, like הגדּיל בּפה, to boast, to do great things with the mouth, equivalent to הרחיב פּה על, to make the mouth broad, to stretch it open, over (against) a person (Psa 35:21; Isa 57:4), a gesture indicating contempt and derision. The object of their malicious pleasure mentioned in the first clause is yōm 'âchı̄khâ, the day of thy brother, i.e., the day upon which something strange happened to him, namely, what is mentioned in Oba 1:11. Yōm does not of itself signify the disastrous day, or day of ruin, either here or anywhere else; but it always receives the more precise definition from the context. If we were to adopt the rendering "disastrous day," it would give rise to a pure tautology when taken in connection with what follows. The expression 'âchı̄khâ (of thy brother) justifies the warning. בּיום נכרו is not in apposition to בּיום אחיך, but, according to the parallelism of the clauses, it is a statement of time. נכר, ἁπ. λεγ. = נכר (Job 31:3), fortuna aliena, a strange, i.e., hostile fate, not "rejection" (Hitzig, Caspari, and others). The expression יום אבדם, the day of their (Judah's sons) perishing, is stronger still; although the perishing ('ăbhōd) of the sons of Judah cannot denote the destruction of the whole nation, since the following word tsrh, calamity, is much too weak to admit of this. Even the word איד, which occurs three times in Oba 1:13, does not signify destruction, but (from the root אוּד, to fall heavily, to load) simply pressure, a burden, then weight of suffering, distress, misfortune (see Delitzsch on Job 18:12). In Oba 1:13 Obadiah warns against taking part in the plundering of Jerusalem. The gate of my people: for the city in which the people dwell, the capital (see Mic 1:9). Look not thou also, a brother nation, upon his calamity, as enemies do, i.e., do not delight thyself thereat, nor snatch at his possessions. The form tishlachnâh, for which we should expect tishlach, is not yet satisfactorily explained (for the different attempts that have been made to explain it, see Caspari). The passages in which nâh is appended to the third pers. fem. sing., to distinguish it from the second person, do not help us to explain it. Ewald and Olshausen would therefore alter the text, and read תּשׁלח יד. But יד is not absolutely necessary, since it is omitted in Sa2 6:6; Sa2 22:17, or Psa 18:17, where shâlach occurs in the sense of stretching out the hand. חילו, his possessions. On the fact itself, compare Joe 3:5. The prominence given to the day of misfortune at the end of every sentence is very emphatic; "inasmuch as the selection of the time of a brother's calamity, as that in which to rage against him with such cunning and malicious pleasure, was doubly culpable" (Ewald). In Oba 1:14 the warning proceeds to the worst crime of all, their seizing upon the Judaean fugitives, for the purpose of murdering them or delivering them up to the enemy. Pereq signifies here the place where the roads break or divide, the cross-road. In Nah 3:1, the only other place in which it occurs, it signifies tearing in pieces, violence. Hisgı̄r, to deliver up (lit., concludendum tradidit), is generally construed with אל (Deu 23:16) or בּיד (Psa 31:9; Sa1 23:11). Here it is written absolutely with the same meaning: not "to apprehend, or so overpower that there is no escape left" (Hitzig). This would affirm too little after the preceding הכרית, and cannot be demonstrated from Job 11:10, where hisgı̄r means to keep in custody.


  Obadiah 1:15


  This warning is supported in Oba 1:15 by an announcement of the day of the Lord, in which Edom and all the enemies of Israel will receive just retribution for their sins against Israel. Oba 1:15. "For the day of Jehovah is near upon all nations. As thou hast done, it will be done to thee; what thou hast performed returns upon thy head. Oba 1:16. For as ye have drunken upon my holy mountain, all nations will drink continually, and drink and swallow, and will be as those that were not." כּי (for) connects what follows with the warnings in Oba 1:12-14, but not also, or exclusively, with Oba 1:10, Oba 1:11, as Rosenmller and others suppose, for Oba 1:2-14 are not inserted parenthetically. "The day of Jehovah" has been explained at Joe 1:15. The expression was first formed by Obadiah, not by Joel; and Joel, Isaiah, and the prophets that follow, adopted it from Obadiah. The primary meaning is not the day of judgment, but the day on which Jehovah reveals His majesty and omnipotence in a glorious manner, to overthrow all ungodly powers, and to complete His kingdom. It was this which gave rise to the idea of the day of judgment and retribution which predominates in the prophetic announcements, but which simply forms one side of the revelation of the glory of God, as our passage at once shows; inasmuch as it describes Jehovah as not only judging all nations and regarding them according to their deeds (cf. Oba 1:15, and Oba 1:16), but as providing deliverance upon Zion (Oba 1:17), and setting up His kingdom (Oba 1:21). The retribution will correspond to the actions of Edom and of the nations. For גּמלך וגו, compare Joe 3:4, Joe 3:7, where (Joe 3:2-7) the evil deeds of the nations, what they have done against the people of God, are described. In Oba 1:16 Obadiah simply mentions as the greatest crime the desecration of the holy mountain by drinking carousals, for which all nations are to drink the intoxicating cup of the wrath of God till they are utterly destroyed. In shethı̄them (ye have drunk) it is not the Judaeans who are addressed, as many commentators, from Ab. Ezra to Ewald and Meier, suppose, but the Edomites. This is required not only by the parallelism of כּאשׁר שׁתיתם (as ye have drunk) and בּאשׁר שׁתיתם על הת (as thou hast done), but also by the actual wording and context. בּאשׁר שׁתיתם על הר cannot mean "as ye who are upon my holy mountain have drunk;" and in the announcement of the retribution which all nations will receive for the evil they have done to Judah, it is impossible that either the Judaeans should be addressed, or a parallel drawn between their conduct and that of the nations. Moreover, throughout the whole of the prophecy Edom only is addressed, and never Judah. Mount Zion is called "my holy mountain," because Jehovah was there enthroned in His sanctuary. The verb shâthâh is used in the two clauses in different senses: viz., shethı̄them, of the drinking carousals which the Edomites held upon Zion, like yishtū in Joe 3:3; and shâthū, in the apodosis, of the drinking of the intoxicating goblet (cf. Isa 51:17; Jer 25:15; Jer 49:12, etc.), as the expression "they shall be as though they had not been" clearly shows. At the same time, we cannot infer from the words "all nations will drink," that all nations would succeed in taking Zion and abusing it, but that they would have to taste all the bitterness of their crime; for it is not stated that they are to drink upon Mount Zion. The fact that the antithesis to שׁתיתם is not תּשׁתּוּ ("ye will drink") but ישׁתּוּ כּל־הגּוים, does not compel us to generalize shethı̄them, and regard all nations as addressed implicite in the Edomites. The difficulty arising from this antithesis cannot be satisfactorily removed by the remark of Caspari, that in consequence of the allusion to the day of the Lord upon all nations in Oba 1:15, the judgment upon all nations and that upon the Edomites were thought of as inseparably connected, or that this induced Obadiah to place opposite to the sins of the Edomites, not their own punishment, but the punishment of all nations, more especially as, according to Oba 1:11, it must necessarily be assumed that the foreign nations participated in the sin of Edom. For this leaves the question unanswered, how Obadiah came to speak at all (Oba 1:15) of the day of the Lord upon all nations. The circumstance that, according to Oba 1:11, heathen nations had plundered Jerusalem, and committed crimes like those for which Edom is condemned in Oba 1:12-14, does not lead directly to the day of judgment upon all nations, but simply to a judgment upon Edom and the nations which had committed like sins. The difficulty is only removed by the assumption that Obadiah regarded Edom as a type of the nations that had risen up in hostility to the Lord and His people, and were judged by the Lord in consequence, so that what he says of Edom applies to all nations which assume the same or a similar attitude towards the people of God. From this point of view he could, without reserve, extend to all nations the retribution which would fall upon Edom for its sins. They should drink tâmı̄d, i.e., not at once, as Ewald has rendered it in opposition to the usage of the language, but "continually." This does not mean, however, that "there will be no time in which there will not be one of the nations drinking the intoxicating cup, and being destroyed by drinking thereof; or that the nations will come in turn, and therefore in a long immeasurable series, one after the other, to drink the cup of intoxication," as Caspari supposes, but "continually, so that the turn never passes from the heathen to Judah, Isa 51:22-23" (Hitzig). This drinking is more precisely defined as drinking and swallowing (לוּע, in Syriac, to devour or swallow, hence לע, a throat, so called from the act of swallowing, Pro 23:2), i.e., drinking in full draughts; and the effect, "they will be like such as have not been, have never existed" (cf. Job 10:19), i.e., they will be utterly destroyed as nations.


  Obadiah 1:17


  The Kingdom of Jehovah Established upon Zion.—The prophecy advances from the judgment upon all the heathen to the completion of the kingdom of God by the raising up of Israel to world-wide dominion. While the judgment is falling upon all the heathen nations, Mount Zion will be an asylum for those who are delivered. Judah and Israel will capture the possessions of the nations, destroy Edom, and extend its borders on every side (Oba 1:17-19). The Israelites scattered among the nations will return into their enlarged inheritances, and upon Zion will saviours arise, to judge Edom, and the kingdom will then be the Lord's (Oba 1:20, Oba 1:21). This promise is appended as an antithesis to the proclamation of judgment in Oba 1:16.


  Obadiah 1:17


  "But upon Mount Zion will be that which has been saved, and it will be a sanctuary, and the house of Jacob will take possession of their possessions." Upon Mount Zion, which the Edomites have now desecrated by drinking carousals, there will then, when the nations are obliged to drink the cup of intoxication even to their utter destruction, be pelētâh, that which has escaped, i.e., the multitude of those who have been rescued and preserved throughout the judgment. See the explanation of this at Joe 2:32, where this thought is still further expounded. Mount Zion is the seat of the kingdom of Jehovah (cf. Oba 1:21). There the Lord is enthroned (Joe 3:17), and His rescued people with Him. And it (Mount Zion) will be qōdesh, a sanctuary, i.e., inviolable; the heathen will no more dare to tread it and defile it (Joe 3:17). It follows from this, that the rescued crowd upon it will also be a holy people (" a holy seed," Isa 6:13). This sanctified people of the Lord, the house of Jacob, will capture the possessions of their foes. The suffix attached to מורשׁיהם is supposed by many to refer to בּית יעקב: those of the house of Jacob, i.e., the rescued Israelites, will take their former possessions once more. This view cannot be overthrown by the simple remark that yârash cannot mean to take possession again; for that meaning might be given to it by the context, as, for example, in Deu 30:5. But it is a decisive objection to it, that neither in what precedes nor in what follows is there any reference to Israel as having been carried away. The penetration of foes into the gates of Jerusalem, the plundering of the city, and the casting of lots upon the booty and the prisoners (Oba 1:11), do not involve the carrying away of the whole nation into exile; and the gâlūth of the sons of Israel and Jerusalem in Oba 1:20 is clearly distinguished from the "house of Jacob" in Oba 1:18. And since we have first of all (Oba 1:18, Oba 1:19) an announcement of the conquest of Edom by the house of Jacob, and the capture of the mountains of Esau, of Philistia, etc., by the inhabitants of the south-land, i.e., by Judaeans; and then in Oba 1:20 the possession of the south-land is promised to the gâluth (captivity); this gâluth can only have been a small fragment of the nation, and therefore the carrying away can only have extended to a number of prisoners of war, whilst the kernel of the nation had remained in the land, i.e., in its own possessions. The objection offered to this, namely, that if we refer the suffix in mōrâshēhem (their possessions) to kŏl-haggōyı̄m (all nations), Judah would have to take possession of all nations, which is quite incredible and even at variance with Oba 1:19, Oba 1:20, inasmuch as the only enemies' land mentioned there (Oba 1:19) is the territory of the Edomites and Philistines, whilst the other countries or portions of country mentioned there are not enemies' land at all. For there is no incredibility in the taking of the land of all nations by Judah, except on the assumption that Judah merely denotes the posterity or remnant of the citizens of the earthly kingdom of Judah. But this is not what Obadiah says. He does not mention Judah, but the house of Jacob, and means thereby not the natural Israel, but the people of God, who are eventually to obtain the dominion of the world. The discrepancy between Oba 1:17 and Oba 1:19 is not greater than that between שׁתיתם in Oba 1:16 and ישּׁתּוּ כל־הגּוים in Oba 1:16, and disappears if we only recognise the fact that Edom and the Philistines are simply mentioned in Oba 1:19 as types of the heathen world in its hostility to god. We therefore regard the application of the expression mōrâshēhem to the possessions of the heathen nations as the only correct one, and that all the more because the וירשׁוּ in Oba 1:19 is very clearly seen to be a more exact explanation of the וירשׁוּ in Oba 1:17. In Oba 1:17 Obadiah gives, in a few brief words, the sum and substance of the salvation which awaits the people of the Lord in the future. This salvation is unfolded still further in what follows, and first of all in Oba 1:18, Oba 1:19, by a fuller exposition of the thought expressed in Oba 1:17.


  Obadiah 1:18


  "And the house of Jacob will be a fire, and the house of Joseph a flame, and the house of Esau for stubble. And they will burn among them, and consume them, and there will not be one left to the house of Esau, for Jehovah hath spoken." This verse not only resumes the discussion of the retribution, so that it corresponds to Oba 1:15, but it also affirms, as an appendix to Oba 1:17, that Edom is to be utterly destroyed. By the "house of Jacob" Judah is intended, as the co-ordination of the house of Joseph, i.e., of the ten tribes, clearly shows. The assumption that "house of Jacob" signifies all Israel, in connection with which that portion is also especially mentioned, which might be supposed to be excluded (Rosenmller, Hengstenberg, and others), is at variance with such passages as Isa 46:3, "the house of Jacob, and all the remnant of the house of Israel," where the reason assigned for the co-ordination is not applicable. Obadiah uses the name Jacob for Judah because ever since the division of the kingdoms Judah alone has represented the people of God, the ten tribes having fallen away from the kingdom of God for a time. In the future, however, Judah and Israel are to be united again (vid., Hos 2:2; Eze 37:16; Jer 31:18), and unitedly to attack and overcome their foes (Isa 11:13-14). Obadiah distinctly mentions the house of Joseph, i.e., of the ten tribes, in this passage and in this alone, for the purpose of guarding against the idea that the ten tribes are to be shut out from the future salvation. For the figure of the flame of fire which consumes stubble, see Isa 5:24 and Isa 10:17. For the expression, "for Jehovah hath spoken," compare Joe 3:8.


  Obadiah 1:19


  After the destruction of its foes the nation of God will take possession of their land, and extend its territory to every region under heaven. Oba 1:19. "And those towards the south will take possession of the mountains of Esau; and those in the lowland, of the Philistines: and they will take possession of the fields of Ephraim, and the fields of Samaria; and Benjamin (will take possession) of Gilead. Oba 1:20. And the captives of this army of the sons of Israel (will take possession) of what Canaanites there are as far as Zarephath; and the prisoners of Jerusalem that are in Sepharad will take possession of the cities of the south." In וירשׁוּ וגו the expression וירשׁוּ בּית י in Oba 1:17 is more precisely defined, and the house of Jacob, i.e., the kingdom of Judah, is divided into the Negeb, the Shephelah, and Benjamin, to each of which a special district is assigned, of which it will take possession, the countries being mentioned in the place of their inhabitants. The negebh, or southern land of Judah (see the comm. on Jos 15:21), i.e., the inhabitants thereof, will take possession of the mountains of Esau, and therefore extend their territory eastwards; whilst those of the lowland (shephēlâh; see at Jos 15:33), on the Mediterranean, will seize upon the Philistines, that is to say, upon their land, and therefore spread out towards the west. The subject to the second וירשׁוּ is not mentioned, and must be determined from the context: viz., the men of Judah, with the exception of the inhabitants of the Negeb and Shephelah already mentioned, that is to say, strictly speaking, those of the mountains of Judah, and original stock of the land of Judah (Jos 15:48-60). Others would leave hannegebh and hasshephēlâh still in force as subjects; so that the thought expressed would be this: The inhabitants of the south land and of the lowland will also take possession in addition to this of the fields of Ephraim and Samaria. But not only is the parallelism of the clauses, according to which one particular portion of territory is assigned to each part, utterly destroyed, but according to this view the principal part of Judah is entirely passed over without any perceptible reason. Sâdeh, fields, used rhetorically for land or territory. Along with Ephraim the land, Samaria the capital is especially mentioned, just as we frequently find Jerusalem along with Judah. In the last clause ירשׁוּ (shall take possession of) is to be repeated after Benjamin. From the taking of the territories of the kingdom of the ten tribes by Judah and Benjamin, we are not to infer that the territory of the ten tribes was either compared to an enemy's land, or thought of as depopulated; but the thought is simply this: Judah and Benjamin, the two tribes, which formed the kingdom of God in the time of Obadiah will extend their territory to all the four quarters of the globe, and take possession of all Canaan beyond its former boundaries. Hengstenberg has rightly shown that we have here simply an individualizing description of the promise in Gen 28:14, "thy seed will be as the dust of the ground; and thou breakest out to the west and to the east, to the north and to the south," etc.; i.e., that on the ground of this promise Obadiah predicts the future restoration of the kingdom of God, and its extension beyond the borders of Canaan. In this he looks away from the ten tribes, because in his esteem the kingdom of Judah alone constituted the kingdom or people of God. But he has shown clearly enough in Oba 1:18 that he does not regard them as enemies of Judah, or as separated from the kingdom of God, but as being once more united to Judah as the people of God. And being thus incorporated again into the people of God, he thinks of them as dwelling with them upon the soil of Judah, so that they are included in the population of the four districts of this kingdom. For this reason, no other places of abode are assigned to the Ephraimites and Gileadites. The idea that they are to be transplanted altogether to heathen territory, rests upon a misapprehension of the true facts of the case, and has no support whatever in Oba 1:20. "The sons of Israel" in Oba 1:20 cannot be the ten tribes, as Hengstenberg supposes, because the other portion of the covenant nation mentioned along with them would in that case be described as Judah, not as Jerusalem. "The sons of Israel" answer to the "Jacob" in Oba 1:10, and the "house of Jacob" in Oba 1:17, in connection with which special prominence is given to Jerusalem in Oba 1:11, and to Mount Zion in Oba 1:17; so that it is the Judaeans who are referred to,—not, however, as distinguished from the ten tribes, but as the people of God, with whom the house of Jacob is once more united. In connection with the gâluth (captivity) of the sons of Israel, the gâluth of Jerusalem is also mentioned, like the sons of Judah and the sons of Jerusalem in Joe 3:6, of whom Joel affirms, with a glance at Obadiah, that the Phoenicians and Philistines have sold them to the sons of Javan. These citizens of Judah and Jerusalem, who have been taken prisoners in war, are called by Obadiah the gâluth of the sons of Israel and Jerusalem, the people of God being here designated by the name of their tribe-father Jacob or Israel. That we should understand by the "sons of Israel" Judah, as the tribe or kernel of the covenant nation, is required by the actual progress apparent in v.20 in relation to Oba 1:19.


  After Obadiah had foretold to the house of Jacob in Oba 1:17-19 that it would take possession of the land of their enemies, and spread beyond the borders of Canaan, the question still remained to be answered, What would become of the prisoners, and those who had been carried away captive, according to Oba 1:11 and Oba 1:14? This is explained in Oba 1:20. The carrying away of the sons of Israel is restricted to a portion of the nation by the words, "the captivity of this host" (hachēl-hazzeh); no such carrying away of the nation as such had taken place at that time as that which afterwards occurred at the destruction of the kingdoms of Israel and Judah. The enemies who had conquered Jerusalem had contented themselves with carrying away those who fell into their hands. The expression hachēl-hazzeh points to this host which had been carried away captive. חל, which the lxx and some of the Rabbins have taken as a verbal noun, ἡ ἀρχή, initium, is a defective form of חיל, an army (Kg2 18:7; Isa 36:2), like חק for חיק in Pro 5:20; Pro 17:23; Pro 21:14, and is not to be identified with חל, the trench of a fortification. The two clauses in Oba 1:20 have only one verb, which renders the meaning of צרפת ... אשׁר כ ambiguous. The Chaldee (according to our editions, though not according to Kimchi's account) and the Masoretes (by placing athnach under sephârâd), also Rashi and others, take אשׁר כּנענים as in apposition to the subject: those prisoners of the sons of Israel who are among the Canaanites to Zarephath. And the parallelism to אשׁר בּספרד appears to favour this; but it is decidedly negatived by the absence of ב before כנענים. אשׁר כן can only mean, "who are Canaanites." But this, when taken as in apposition to בּני ישׂ, gives no sustainable meaning. For the sons of Israel could only be called Canaanites when they had adopted the nature of Canaan. And any who had done this could look for no share in the salvation of the Lord, and no return to the land of the Lord. We must therefore take אשׁר כנענים as the object, and supply the verb ירשׁוּ from the first clauses of the preceding verse. Obadiah first of all expresses the verb twice, then omits it in the next two clauses (Oba 1:19 and Oba 1:20), and inserts it again in the last clause (Oba 1:20). The meaning is, that the army of these sons of Israel, who have been carried away captive, will take possession of what Canaanites there are as far as Zarephath, i.e., the Phoenician city of Sarepta, the present Surafend, between Tyre and Sidon on the sea-coast (see comm. on Kg1 17:9). The capture of the land of the enemy presupposes a return to the fatherland. The exiles of Jerusalem shall take possession of the south country, the inhabitants of which have pushed forward into Edom. בּספרד (in Sepharad) is difficult, and has never yet been satisfactorily explained, as the word does not occur again. The rendering Spain, which we find in the Chaldee and Syriac, is probably only an inference drawn from Joe 3:6; and the Jewish rendering Bosphorus, which is cited by Jerome, is simply founded upon the similarity in the name. The supposed connection between this name and the PaRaD, or parda, mentioned in the great arrow-headed inscription of Nakshi Rustam in a list of names of tribes between Katpadhuka (Cappadocia) and Yun (Ionia), in which Sylv. de Sacy imagined that he had found our Sepharad, has apparently more to favour it, since the resemblance is very great. But if parda is the Persian form for Sardis (Σάρδις or Σάρδεις), which was written varda in the native (Lydian) tongue, as Lassen maintains, Sepharad cannot be the same as parda, inasmuch as the Hebrews did not receive the name ספרד through the Persians; and the native varda, apart from the fact that it is merely postulated, would be written סורד in Hebrew. To this we may add, that the impossibility of proving that Sardis was ever used for Lydia, precludes our rendering parda by Sardis. It is much more natural to connect the name with Σπάρτη (Sparta) and Σπαρτιάαι (1 Maccabees 14:16, 20, 23; 12:2, 5, 6), and assume that the Hebrews had heard the name from the Phoenicians in connection with Javan, as the name of a land in the far west.


  The cities of the south country stand in antithesis to the Canaanites as far as Zarephath in the north; and these two regions are mentioned synecdochically for all the countries round about Canaan, like "the breaking forth of Israel on the right hand and on the left, that its seed may inherit the Gentiles," which is promised in Isa 54:3. The description is rounded off by the closing reference to the south country, in which it returns to the point whence it started.


  With the taking of the lands of the Gentiles, the full display of salvation begins in Zion. Oba 1:21. "And saviours go up on Mount Zion to judge the mountains of Esau; and the kingdom will be Jehovah's." עלה followed by ב does not mean to go up to a place, but to climb to the top of (Deu 5:5; Psa 24:3; Jer 4:29; Jer 5:10), or into (Jer 9:20). Consequently there is no allusion in ועלוּ to the return from exile. Going up to the top of Mount Zion simply means, that at the time when Israel captures the possessions of the heathen, Mount Zion will receive and have saviours who will judge Edom. And as the mountains of Esau represent the heathen world, so Mount Zion, as the seat of the Old Testament kingdom of God, is the type of the kingdom of God in its fully developed form. מושׁיעים, which is written defectively מושׁעים in some of the ancient mss, and has consequently been rendered incorrectly σεσωσμένοι and ἀνασωζόμενοι by the lxx, Aq., Theod., and the Syriac, signifies salvatores, deliverers, saviours. The expression is selected with an allusion to the olden time, in which Jehovah saved His people by judges out of the power of their enemies (Jdg 2:16; Jdg 3:9, Jdg 3:15, etc.). "מושׁיעים are heroes, resembling the judges, who are to defend and deliver Mount Zion and its inhabitants, when they are threatened and oppressed by enemies" (Caspari). The object of their activity, however, is not Israel, but Edom, the representative of all the enemies of Israel. The mountains of Esau are mentioned instead of the people, partly on account of the antithesis to the mountain of Zion, and partly also to express the thought of supremacy not only over the people, but over the land of the heathen also. Shâphat is not to be restricted in this case to the judging or settling of disputes, but includes the conduct of the government, the exercise of dominion in its fullest extent, so that the "judging of the mountains of Esau" expresses the dominion of the people of God over the heathen world. Under the saviours, as Hengstenberg has correctly observed, the Saviour par excellence is concealed. This is not brought prominently out, nor is it even distinctly affirmed; but it is assumed as self-evident, from the history of the olden time, that the saviours are raised up by Jehovah for His people. The following and concluding thought, that the kingdom will be Jehovah's, i.e., that Jehovah will show Himself to the whole world as King of the world, and Ruler in His kingdom, and will be acknowledged by the nations of the earth, either voluntarily or by constraint, rests upon this assumption. God was indeed Kings already, not as the Almighty Ruler of the universe, for this is not referred to here, but as King in Israel, over which His kingdom did extend. But this His royal sway was not acknowledged by the heathen world, and could not be, more especially when He had to deliver Israel up to the power of its enemies, on account of its sins. This acknowledgment, however, He would secure for Himself, by the destruction of the heathen power in the overthrow of Edom, and by the exaltation of His people to dominion over all nations. Through this mighty saving act He will establish His kingdom over the whole earth (cf. Joe 3:21; Mic 4:7; Isa 24:23). "The coming of this kingdom began with Christ, and looks for its complete fulfilment in Him" (Hengstenberg).


  If now, in conclusion, we cast another glance at the fulfilment of our whole prophecy; the fulfilment of that destruction by the nations, with which the Edomites are threatened (Oba 1:1-9), commenced in the Chaldean period. For although no express historical evidence exists as to the subjugation of the Edomites by Nebuchadnezzar, since Josephus (Ant. x. 9, 7) says nothing about the Edomites, who dwelt between the Moabites and Egypt, in the account which he gives of Nebuchadnezzar's expedition against Egypt, five years after the destruction of Jerusalem, in which he subdued the Ammonites and Moabites; the devastation of Edom by the Chaldeans may unquestionably be inferred from Jer 49:7. and Eze 35:1-15, when compared with Jer 25:9, Jer 25:21, and Mal 1:3. In Jer 25:21 the Edomites are mentioned among the nations round about Judah, whom the Lord would deliver up into the hand of His servant Nebuchadnezzar (Jer 25:9), and to whom Jeremiah was to present the cup of the wine of wrath from the hand of Jehovah; and they are placed between the Philistines and the Moabites. And according to Mal 1:3, Jehovah made the mountains of Esau into a wilderness; and this can only refer to the desolation of the land of Edom by the Chaldeans (see at Mal 1:3). It is true, that at that time the Edomites could still think of rebuilding their ruins; but the threat of Malachi, "If they build, I shall pull down, saith the Lord," was subsequently fulfilled, although no accounts have been handed down as to the fate of Edom in the time of Alexander the Great and his successors. The destruction of the Edomites as a nation was commenced by the Maccabees. After Judas Maccabaeus had defeated them several times (1 Maccabees 5:3 and 65; Jos. Ant. xii. 18, 1), John Hyrcanus subdued them entirely about 129 b.c., and compelled them to submit to circumcision, and observe the Mosaic law (Jos. Ant. xiii. 9, 1), whilst Alexander Jannaeus also subjugated the last of the Edomites (xiii. 15, 4). And the loss of their national independence, which they thereby sustained, was followed by utter destruction at the hands of the Romans. To punish them for the cruelties which they had practised in Jerusalem in connection with the Zelots, immediately before the siege of that city by the Romans (Josephus, Wars of the Jews, iv. 5, 1, 2), Simon the Gerasene devastated their land in a fearful manner (Wars of the Jews, iv. 9, 7); whilst the Idumaeans in Jerusalem, who took the side of Simon (v. 6, 1), were slain by the Romans along with the Jews. The few Edomites who still remained were lost among the Arabs; so that the Edomitish people was "cut off for ever" (Oba 1:10) by the Romans, and its very name disappeared from the earth. Passing on to the rest of the prophecy, Edom filled up the measure of its sins against its brother nation Israel, against which Obadiah warns it in Oba 1:12-14, at the taking and destruction of Jerusalem by the Chaldeans (vid., Eze 35:5, Eze 35:10; Psa 137:7; Lam 4:22). The fulfilment of the threat in Oba 1:18 we cannot find, however, in the subjugation of the Edomites by the Maccabeans, and the devastating expedition of Simon the Gerasene, as Caspari and others do, although it is apparently favoured by the statement in Eze 25:14, that Jehovah would fulfil His vengeance upon Edom by the hand of His people Israel. For even if this prophecy of Ezekiel may have been fulfilled in the events just mentioned, we are precluded from understanding Oba 1:18, and the parallel passages, Amo 9:11-12, and Num 24:18, as referring to the same events, by the fact that the destruction of Edom, and the capture of Seir by Israel, are to proceed, according to Num 24:18, from the Ruler to arise out of Jacob (the Messiah), and that they were to take place, according to Amo 9:11-12, in connection with the raising up of the fallen hut of David, and according to Obadiah, in the day of Jehovah, along with and after the judgment upon all nations. Consequently the fulfilment of Oba 1:17-21 can only belong to the Messianic times, and that in such a way that it commenced with the founding of the kingdom of Christ on the earth, advances with its extension among all nations, and will terminate in a complete fulfilment at the second coming of our Lord.


  Jonah


  Introduction


  1. The Prophet


  We know from Kg2 14:25 that Jonah the son of Amittai was born in Gath-hepher, in the tribe of Zebulon, which was, according to Jewish tradition as given by Jerome, "haud grandis viculus Geth," to the north of Nazareth, on the road from Sephoris to Tiberias, on the site of the present village of Meshad (see at Jos 19:13); that he lived in the reign of Jeroboam II, and foretold to this king the success of his arms in his war with the Syrians, for the restoration of the ancient boundaries of the kingdom; and that this prophecy was fulfilled. From the book before us we learn that the same Jonah (for this is evident from the fact that the name of the father is also the same) received a command from the Lord to go to Nineveh, and announce the destruction of that city on account of its sins. This mission to Nineveh evidently falls later than the prophecy in favour of Jeroboam; but although it is quite possible that it is to be assigned to the time of Menahem, during the period of the first invasion of Israel by the Assyrians, this is by no means so probable as many have assumed. For, inasmuch as Menahem began to reign fifty-three years after the commencement of the reign of Jeroboam, and the war between Jeroboam and the Syrians took place not in the closing years, but in the very first years of his reign, since it was only the continuation and conclusion of the successful struggle which his father had already begun with these enemies of Israel; Jonah must have been a very old man when he was entrusted with his mission to Nineveh, if it did not take place till after the invasion of Israel by Pul. Nothing is known of the circumstances of Jonah's life apart from these biblical notices. The Jewish tradition mentioned by Jerome in the Proaem. to Jonah, to the effect that Jonah was the son of the widow at Zarephath, whom Elijah restored to life (Kg1 17:17-24), which has been still further expounded by Ps. Epiph. and Ps. Doroth. (see Carpzov, Introd. ii. pp. 346-7), is proved to be nothing more than a Jewish Hagada, founded upon the name "son of Amittai" (lxx υἱοῦ Ἀμαθί), and has just as much historical evidence to support it as the tradition concerning the prophet's grave, which is pointed out in Meshad of Galilee, and also in Nineveh in Assyria, for the simple reason adduced by Jerome (l.c.): matre postea dicente ad eum: nunc cognovi, quia vir Dei es tu, et verbum Dei in ore tuo est veritas; et ob hanc causam etiam ipsum puerum sic vocatum, Amathi enim in nostra lingua veritatem sonat.


  2. The Book of Jonah



  The book of Jonah resembles, in contents and form, the narratives concerning the prophets in the historical books of the Old Testament, e.g., the history of Elijah and Elisha (1 Kings 17-19; Kg2 2:4-6), rather than the writings of the minor prophets. It contains no prophetic words concerning Nineveh, but relates in simple prose the sending of Jonah to that city to foretel its destruction; the behaviour of the prophet on receiving this divine command; his attempt to escape from it by flight to Tarshish; the way in which this sin was expiated; and lastly, when the command of God had been obeyed, not only the successful result of his preaching of repentance, but also his murmuring at the sparing of Nineveh in consequence of the repentance of its inhabitants, and the reproof administered by God to the murmuring prophet. If, then, notwithstanding this, the compilers of the canon have placed the book among the minor prophets, this can only have been done because they were firmly convinced that the prophet Jonah was the author. And, indeed, the objections offered to the genuineness of the book, apart from doctrinal reasons for disputing its historical truth and credibility, and the proofs adduced of its having a much later origin, are extremely trivial, and destitute of any conclusive force. It is said that, apart from the miraculous portion, the narrative is wanting in clearness and perspicuity. "The author," says Hitzig, "leaps over the long and wearisome journey to Nineveh, says nothing about Jonah's subsequent fate, or about his previous abode, or the spot where he was cast upon the land, or the name of the Assyrian king; in brief, he omits all the more minute details which are necessarily connected with a true history." But the assertion that completeness in all external circumstances, which would serve to gratify curiosity rather than to help to an understanding of the main facts of the case, is indispensable to the truth of any historical narrative, is one which might expose the whole of the historical writings of antiquity to criticism, but can never shake their truth. There is not a single one of the ancient historians in whose works such completeness as this can be found: and still less do the biblical historians aim at communicating such things as have no close connection with the main object of their narrative, or with the religious significance of the facts themselves. Proofs of the later origin of the book have also been sought for in the language employed, and in the circumstance that Jonah's prayer in Jon 2:3-10 contains so many reminiscences from the Psalms, that Ph. D. Burk has called it praestantissimum exemplum psalterii recte applicati. But the so-called Aramaisms, such as הטיל to throw (Jon 1:4-5, Jon 1:12, etc.), the interchange of ספינה with אניּה (Jon 1:5), מנּה to determine, to appoint (Jon 2:1; Jon 4:6.), חתר in the supposed sense of rowing (Jon 1:13), התעשּׁת to remember (Jon 1:6), and the forms בּשׁלּמי (ch. 1:7), בּשׁלּי (Jon 1:12), and שׁ for אשׁר (Jon 4:10), belong either to the speech of Galilee or the language of ordinary intercourse, and are very far from being proofs of a later age, since it cannot be proved with certainty that any one of these words was unknown in the early Hebrew usage, and שׁ for אשׁר occurs as early as Jdg 5:7; Jdg 6:17, and even שׁלּי in Sol 1:6; Sol 8:12, whilst in the book before us it is only in the sayings of the persons acting (Jon 1:7, Jon 1:12), or of God (Sol 4:10), that it is used. The only non-Hebraic word, viz., טעם, which is used in the sense of command, and applied to the edict of the king of Assyria, was heard by Jonah in Nineveh, where it was used as a technical term, and was transferred by him. The reminiscences which occur in Jonah's prayer are all taken from the Psalms of David or his contemporaries, which were generally known in Israel long before the prophet's day.


  Lastly, the statement in Jon 3:3, that "Nineveh was an exceeding great city," neither proves that Nineveh had already been destroyed at the time when this was written nor that the greatness of Nineveh was unknown to the contemporaries of Jonah, though there would be nothing surprising in the latter, as in all probability very few Israelites had seen Nineveh at that time. היתה is the synchronistic imperfect, just as in Gen 1:2. Nineveh was a great city of three days' journey when Jonah reached it, i.e., he found it so, as Staeudlin observes, and even De Wette admits.


  The doctrinal objections to the miraculous contents of the book appear to be much more weighty; since it is undeniable that, if they were of the character represented by the opponents, this would entirely preclude the possibility of its having been composed by the prophet Jonah, and prove that it had originated in a mythical legend. "The whole narrative," says Hitzig in his prolegomena to the book of Jonah, "is miraculous and fabulous. But nothing is impossible with God. Hence Jonah lives in the belly of the fish without being suffocated; hence the Qı̄qāyōn springs up during the night to such a height that it overshadows a man in a sitting posture. As Jehovah bends everything in the world to His own purposes at pleasure, the marvellous coincidences had nothing in them to astonish the author. The lot falls upon the right man; the tempest rises most opportunely, and is allayed at the proper time; and the fish is ready at hand to swallow Jonah, and vomit him out again. So, again, the tree is ready to sprout up, the worm to kill it, and the burning wind to make its loss perceptible." But the coarse view of God and of divine providence apparent in all this, which borders very closely upon atheism, by no means proves that the contents of the book are fabulous, but simply that the history of Jonah cannot be vindicated, still less understood, without the acknowledgement of a living God, and of His activity in the sphere of natural and human life.


  The book of Jonah records miraculous occurrences; but even the two most striking miracles, the three days' imprisonment in the belly of the sea-fish, and the growth of a Qı̄qāyōn to a sufficient height to overshadow a sitting man, have analogies in nature, which make the possibility of these miracles at least conceivable (see the comm. on Jon 2:1 and Jon 4:6). The repentance of the Ninevites in consequence of the prophet's preaching, although an unusual and extraordinary occurrence, was not a miracle in the strict sense of the word. At the same time, the possibility of this miracle by no means proves its reality or historical truth. This can only be correctly discerned and rightly estimated, from the important bearing of Jonah's mission to Nineveh and of his conduct in relation to this mission upon the position of Israel in the divine plan of salvation in relation to the Gentile world. The mission of Jonah was a fact of symbolical and typical importance, which was intended not only to enlighten Israel as to the position of the Gentile world in relation to the kingdom of God, but also to typify the future adoption of such of the heathen, as should observe the word of God, into the fellowship of the salvation prepared in Israel for all nations.


  As the time drew nigh when Israel was to be given up into the power of the Gentiles, and trodden down by them, on account of its stiff-necked apostasy from the Lord its God, it was very natural for the self-righteous mind of Israel to regard the Gentiles as simply enemies of the people and kingdom of God, and not only to deny their capacity for salvation, but also to interpret the prophetic announcement of the judgment coming upon the Gentiles as signifying that they were destined to utter destruction. The object of Jonah's mission to Nineveh was to combat in the most energetic manner, and practically to overthrow, a delusion which had a seeming support in the election of Israel to be the vehicle of salvation, and which stimulated the inclination to pharisaical reliance upon an outward connection with the chosen nation and a lineal descent from Abraham. Whereas other prophets proclaimed in words the position of the Gentiles with regard to Israel in the nearer and more remote future, and predicted not only the surrender of Israel to the power of the Gentiles, but also the future conversion of the heathen to the living God, and their reception into the kingdom of God, the prophet Jonah was entrusted with the commission to proclaim the position of Israel in relation to the Gentile world in a symbolico-typical manner, and to exhibit both figuratively and typically not only the susceptibility of the heathen for divine grace, but also the conduct of Israel with regard to the design of God to show favour to the Gentiles, and the consequences of their conduct. The susceptibility of the Gentiles for the salvation revealed in Israel is clearly and visibly depicted in the behaviour of the Gentile sailors, viz., in the fact that they fear the God of heaven and earth, call upon Him, present sacrifice to Him, and make vows; and still more in the deep impression produced by the preaching of Jonah in Nineveh, and the fact that the whole population of the great city, with the king at their head, repent in sackcloth and ashes. The attitude of Israel towards the design of God to show mercy to the Gentiles and grant them salvation, is depicted in the way in which Jonah acts, when he receives the divine command, and when he goes to carry it out. Jonah tries to escape from the command to proclaim the word of God in Nineveh by flight to Tarshish, because he is displeased with the display of divine mercy to the great heathen world, and because, according to Jon 4:2, he is afraid lest the preaching of repentance should avert from Nineveh the destruction with which it is threatened. In this state of mind on the part of the prophet, there are reflected the feelings and the general state of mind of the Israelitish nation towards the Gentiles. According to his natural man, Jonah shares in this, and is thereby fitted to be the representative of Israel in its pride at its own election. At the same time, it is only in this state of mind that the old man, which rebels against the divine command, comes sharply out, whereas his better I hears the word of God, and is moved within; so that we cannot place him in the category of the false prophets, who prophesy from their own hearts. When the captain wakes him up in the storm upon the sea, and the lot shows that he is guilty, he confesses his fault, and directs the sailors to cast him into the sea, because it is on his account that the great storm has come upon them (Jon 1:10-12). The infliction of this punishment, which falls upon him on account of his obstinate resistance to the will of God, typifies that rejection and banishment from the face of God which Israel will assuredly bring upon itself by its obstinate resistance to the divine call. But Jonah, when cast into the sea, is swallowed up by a great fish; and when he prays to the Lord in the fish's belly, he is vomited upon the land unhurt. This miracle has also a symbolical meaning for Israel. It shows that if the carnal nation, with its ungodly mind, should turn to the Lord even in the last extremity, it will be raised up again by a divine miracle from destruction to newness of life. And lastly, the manner in which God reproves the prophet, when he is angry because Nineveh has been spared (Jon 4:1-11), is intended to set forth as in a mirror before all Israel the greatness of the divine compassion, which embraces all mankind, in order that it may reflect upon it and lay it to heart.


  But this by no means exhausts the deeper meaning of the history of Jonah. It extends still further, and culminates in the typical character of Jonah's three days' imprisonment in the belly of the fish, upon which Christ threw some light when He said, "As Jonah was three days and three nights in the whale's belly, so shall the Son of man be three days and three nights in the heart of the earth" (Mat 12:40). The clue to the meaning of this type, i.e., to the divinely-appointed connection between the typical occurrence and its antitype, is to be found in the answer which Jesus gave to Philip and Andrew when they told Him, a short time before His death, that there were certain Greeks among them that came up to worship at the feast who desired to see Jesus. This answer consists of two distinct statements, viz., (Joh 12:23-24): "The time is come that the Son of man should be glorified. Verily, verily, I say unto you, Except the grain of wheat fall into the earth, and die, it abideth alone: but if it die, it bringeth forth much fruit;" and (Joh 12:32), "And I, if I be lifted up from the earth, will draw all men unto me." This answer of Jesus intimates that the time to admit the Gentiles has not yet come; but the words, "the hour is come," etc., also contain the explanation, that "the Gentiles have only to wait patiently a little longer, since their union with Christ, with which the address concludes (Joh 12:32), is directly connected with the glorification of the Son of man" (Hengstenberg on Joh 12:20). This assertion of the Lord, that His death and glorification are necessary in order that He may draw all men, even the heathen, to Himself, or that by His death He may abolish the wall of partition by which the Gentiles were shut out of the kingdom of God, at which He had already hinted in Joh 10:15-16, teaches us that the history of Jonah is to be regarded as an important and significant link in the chain of development of the divine plan of salvation. When Assyria was assuming the form of a world-conquering power, and the giving up of Israel into the hands of the Gentiles was about to commence, Jehovah sent His prophet to Nineveh, to preach to this great capital of the imperial kingdom His omnipotence, righteousness, and grace. For although the giving up of Israel was inflicted upon it as a punishment for its idolatry, yet, according to the purpose of God, it was also intended to prepare the way for the spread of the kingdom of God over all nations. The Gentiles were to learn to fear the living God of heaven and earth, not only as a preparation for the deliverance of Israel out of their hands after it had been refined by the punishment, but also that they might themselves be convinced of the worthlessness of their idols, and learn to seek salvation from the God of Israel. But whilst this brings out distinctly to the light and deep inward connection between the mission of Jonah to Nineveh and the divine plan of salvation, the typical character of that connection is first made perfectly clear from what Jonah himself passed through. For whereas the punishment, which he brought upon himself through his resistance to the divine command, contained this lesson, that Israel in its natural nationality must perish in order that out of the old sinful nature there may arise a new people of God, which, being dead to the law, may serve the Lord in the willingness of the spirit, God also appointed the mortal anguish and the deliverance of Jonah as a type of the death and resurrection of Jesus Christ to be the Saviour of the whole world. As Jonah the servant of God is given up to death that he may successfully accomplish the work committed to him, namely, to proclaim to the Ninevites the judgment and mercy of the God of heaven and earth; so must the Son of God be buried in the earth like a grain of wheat, that He may bring forth fruit for the whole world. The resemblance between the two is apparent in this. But Jonah deserved the punishment of death; Christ, on the contrary, suffered as the innocent One for the sins of mankind, and went voluntarily to death as One who had life in Himself to accomplish His Father's will. In this difference the inequality appears; and in this the type falls back behind the antitype, and typifies the reality but imperfectly. But even in this difference we may perceive a certain resemblance between Jonah and Christ which must not be overlooked. Jonah died according to his natural man on account of the sin, which was common to himself and his nation; Christ died for the sin of His people, which He had taken upon Himself, to make expiation for it; but He also died as a member of the nation, from which He had sprung according to the flesh, when He was made under the law, that He might rise again as the Saviour of all nations.


  This symbolical and typical significance of the mission of the prophet Jonah precludes the assumption that the account in his book is a myth or a parabolical fiction, or simply the description of a symbolical transaction which the prophet experienced in spirit only. And the contents of the book are at variance with all these assumptions, even with the last. When the prophets are commanded to carry out symbolical transactions, they do so without repugnance. But Jonah seeks to avoid executing the command of God by flight, and is punished in consequence. This is at variance with the character of a purely symbolical action, and proves that the book relates historical facts. It is true that the sending of Jonah to Nineveh had not its real purpose within itself; that is to say, that it was not intended to effect the conversion of the Ninevites to the living God, but simply to bring to light the truth that even the Gentiles were capable of receiving divine truth, and to exhibit the possibility of their eventual reception into the kingdom of God. But this truth could not have been brought to the consciousness of the Israelites in a more impressive manner than by Jonah's really travelling to Nineveh to proclaim the destruction of that city on account of its wickedness, and seeing the proclamation followed by the results recorded in our book. Still less could the importance of this truth, so far as Israel was concerned, be exhibited in a merely symbolical transaction. If the intended flight of the prophet to Tarshish and his misfortune upon the sea were not historical facts, they could only be mythical or parabolical fictions. But though myths may very well embody religious ideas, and parables set forth prophetical truths, they cannot be types of future facts in the history of salvation. If the three days' confinement of Jonah in the belly of the fish really had the typical significance which Christ attributes to it in Mat 12:29. and Luk 11:29., it can neither be a myth or dream, nor a parable, nor merely a visionary occurrence experienced by the prophet; but must have had as much objective reality as the facts of the death, burial, and resurrection of Christ.


  But if it follows from what has been said, that our book contains facts of a symbolico-typical meaning from the life of the prophet Jonah, there is no tenable ground left for disputing the authorship of the prophet himself. At the same time, the fact that Jonah was the author is not in itself enough to explain the admission of the book among the writings of the minor prophets. This place the book received, not because it related historical events that had happened to the prophet Jonah, but because these events were practical prophecies. Marck saw this, and has the following apt remark upon this point: "The writing is to a great extent historical, but so that in the history itself there is hidden the mystery of a very great prophecy; and he proves himself to be a true prophet quite as much by his own fate as he does by his prophecies."


  Jonah 1


  Mission of Jonah to Nineveh His Flight and Punishment—Jonah 1


  Jonah tries to avoid fulfilling the command of God, to preach repentance to the great city Nineveh, by a rapid flight to the sea, for the purpose of sailing to Tarshish (Jon 1:1-3); but a terrible storm, which threatens to destroy the ship, brings his sin to light (Jon 1:4-10); and when the lot singles him out as the culprit, he confesses that he is guilty; and in accordance with the sentence which he pronounces upon himself, is cast into the sea (Jon 1:11-16).


  Jonah 1:1


  The narrative commences with ויהי, as Ruth (Rut 1:1), 1 Samuel (Sa1 1:1), and others do. This was the standing formula with which historical events were linked on to one another, inasmuch as every occurrence follows another in chronological sequence; so that the Vav (and) simply attaches to a series of events, which are assumed as well known, and by no means warrants the assumption that the narrative which follows is merely a fragment of a larger work (see at Jos 1:1). The word of the Lord which came to Jonah was this: "Arise, go to Nineveh, the great city, and preach against it." על does not stand for אל (Jon 3:2), but retains its proper meaning, against, indicating the threatening nature of the preaching, as the explanatory clause which follows clearly shows. The connection in Jon 3:2 is a different one. Nineveh, the capital of the Assyrian kingdom, and the residence of the great kings of Assyria, which was built by Nimrod according to Gen 10:11, and by Ninos, the mythical founder of the Assyrian empire, according to the Greek and Roman authors, is repeatedly called "the great city" in this book (Jon 3:2-3; Jon 4:11), and its size is given as three days' journey (Jon 3:3). This agrees with the statements of classical writers, according to whom Νῖνος, Ninus, as Greeks and Romans call it, was the largest city in the world at that time. According to Strabo (Rom 16:1, Rom 16:3), it was much larger than Babylon, and was situated in a plain, Ἀτουρίας, of Assyria i.e., on the left bank of the Tigris. According to Ctesias (in Diod. ii. 3), its circumference was as much as 480 stadia, i.e., twelve geographical miles; whereas, according to Strabo, the circumference of the wall of Babylon was not more than 365 stadia. These statements have been confirmed by modern excavations upon the spot. The conclusion to which recent discoveries lead is, that the name Nineveh was used in two senses: first, for one particular city; and secondly, for a complex of four large primeval cities (including Nineveh proper), the circumvallation of which is still traceable, and a number of small dwelling-places, castles, etc., the mounds (Tell) of which cover the land. This Nineveh, in the broader sense, is bounded on three sides by rivers—viz. on the north-west by the Khosr, on the west by the Tigris, and on the south-west by the Gazr Su and the Upper or Great Zab—and on the fourth side by mountains, which ascend from the rocky plateau; and it was fortified artificially all round on the river-sides with dams, sluices for inundating the land, and canals, and on the land side with ramparts and castles, as we may still see from the heaps of ruins. It formed a trapezium, the sharp angles of which lay towards the north and south, the long sides being formed by the Tigris and the mountains. The average length is about twenty-five English miles; the average breadth fifteen. The four large cities were situated on the edge of the trapezium, Nineveh proper (including the ruins of Kouyunjik, Nebbi Yunas, and Ninua) being at the north-western corner, by the Tigris; the city, which was evidently the later capital (Nimrud), and which Rawlinson, Jones, and Oppert suppose to have been Calah, at the south-western corner, between Tigris and Zab; a third large city, which is now without a name, and has been explored last of all, but within the circumference of which the village of Selamiyeh now stands, on the Tigris itself, from three to six English miles to the north of Nimrud; and lastly, the citadel and temple-mass, which is now named Khorsabad, and is said to be called Dur-Sargina in the inscriptions, from the palace built there by Sargon, on the Khosr, pretty near to the north-eastern corner (compare M. v. Niebuhr, Geschichte Assurs, p. 274ff., with the ground-plan of the city of Nineveh, p. 284). But although we may see from this that Nineveh could very justly be called the great city, Jonah does not apply this epithet to it with the intention of pointing out to his countrymen its majestic size, but, as the expression gedōlâh lē'lōhı̄m in Jon 3:3 clearly shows, and as we may see still more clearly from Jon 4:11, with reference to the importance which Nineveh had, both in the eye of God, and with regard to the divine commission which he had received, as the capital of the Gentile world, quae propter tot animarum multitudinem Deo curae erat (Michaelis). Jonah was to preach against this great Gentile city, because its wickedness had come before Jehovah, i.e., because the report or the tidings of its great corruption had penetrated to God in heaven (cf. Gen 18:21; Sa1 5:12).


  Jonah 1:3


  Jonah sets out upon his journey; not to Nineveh, however, but to flee to Tarshish, i.e., Tartessus, a Phoenician port in Spain (see at Gen 10:4 and Isa 23:1), "from the face of Jehovah," i.e., away from the presence of the Lord, out of the land of Israel, where Jehovah dwelt in the temple, and manifested His presence (cf. Gen 4:16); not to hide himself from the omnipresent God, but to withdraw from the service of Jehovah, the God-King of Israel.


  The motive for this flight was not fear of the difficulty of carrying out the command of God, but, as Jonah himself says in Jon 4:2, anxiety lest the compassion of God should spare the sinful city in the event of its repenting. He had no wish to co-operate in this; and that not merely because "he knew, by inspiration of the Holy Spirit, that the repentance of the Gentiles would be the ruin of the Jews, and, as a lover of his country, was actuated not so much by envy of the salvation of Nineveh, as by unwillingness that his own people should perish," as Jerome supposes, but also because he really grudged salvation to the Gentiles, and feared lest their conversion to the living God should infringe upon the privileges of Israel above the Gentile world, and put an end to its election as the nation of God.


  He therefore betook himself to Yāphō, i.e., Joppa, the port on the Mediterranean Sea (vid., comm. on Jos 19:46), and there found a ship which was going to Tarshish; and having paid the sekhârâh, the hire of the ship, i.e., the fare for the passage, embarked "to go with them (i.e., the sailors) to Tarshish."


  Jonah 1:4


  Jonah's foolish hope of being able to escape from the Lord was disappointed. "Jehovah threw a great wind (i.e., a violent wind) upon the sea." A mighty tempest (סער, rendered appropriately κλύδων by the lxx) arose, so that "the ship thought to be dashed to pieces," i.e., to be wrecked (השּׁב used of inanimate things, equivalent to "was very nearly" wrecked). In this danger the seamen (mallâch, a denom. of melach, the salt flood) cried for help, "every one to his god." They were heathen, and probably for the most part Phoenicians, but from different places, and therefore worshippers of different gods. But as the storm did not abate, they also resorted to such means of safety as they had at command. They "threw the waves in the ship into the sea, to procure relief to themselves" (להקל מעליהם as in Exo 18:22 and Kg1 12:10). The suffix refers to the persons, not to the things. By throwing the goods overboard, they hoped to preserve the ship from sinking beneath the swelling waves, and thereby to lighten, i.e., diminish for themselves the danger of destruction which was so burdensome to them. "But Jonah had gone down into the lower room of the ship, and had there fallen fast asleep;" not, however, just at the time of the greatest danger, but before the wind had risen into a dangerous storm. The sentence is to be rendered as a circumstantial one in the pluperfect. Yarkethē hassephı̄nâh (analogous to harkethē habbayith in Amo 6:10) is the innermost part of the vessel, i.e., the lower room of the ship. Sephı̄nâh, which only occurs here, and is used in the place of אניּה, is the usual word for a ship in Arabic and Aramaean. Nirdam: used for deep sleep, as in Jdg 4:21. This act of Jonah's is regarded by most commentators as a sign of an evil conscience. Marck supposes that he had lain down to sleep, hoping the better to escape either the dangers of sea and air, or the hand of God; others, that he had thrown himself down in despair, and being utterly exhausted and giving himself up for lost, had fallen asleep; or as Theodoret expresses it, being troubled with the gnawings of conscience and overpowered with mourning, he had sought comfort in sleep and fallen into a deep sleep. Jerome, on the other hand, expresses the idea that the words indicate "security of mind" on the part of the prophet: "he is not disturbed by the storm and the surrounding dangers, but has the same composed mind in the calm, or with shipwreck at hand;" and whilst the rest are calling upon their gods, and casting their things overboard, "he is so calm, and feels so safe with his tranquil mind, that he goes down to the interior of the ship and enjoys a most placid sleep." The truth probably lies between these two views. It was not an evil conscience, or despair occasioned by the threatening danger, which induced him to lie down to sleep; nor was it his fearless composure in the midst of the dangers of the storm, but the careless self-security with which he had embarked on the ship to flee from God, without considering that the hand of God could reach him even on the sea, and punish him for his disobedience. This security is apparent in his subsequent conduct.


  Jonah 1:6


  When the danger was at its height, the upper-steersman, or ship's captain (rabh hachōbhēl, the chief of the ship's governors; chōbhēl with the article is a collective noun, and a denom. from chebhel, a ship's cable, hence the one who manages, steers, or guides the ship), wakes him with the words, "How canst thou sleep soundly? Arise, and call upon thy God; perhaps God (hâ'ĕlōhı̄m with the article, 'the true God') will think of us, that we may not perish." The meaning of יתעשּׁת is disputed. As עשׁת is used in Jer 5:28 in the sense of shining (viz., of fat), Calvin and others (last of all, Hitzig) have maintained that the hithpael has the meaning, shown himself shining, i.e., bright (propitious); whilst others, including Jerome, prefer the meaning think again, which is apparently better supported than the former, not only by the Chaldee, but also by the nouns עשׁתּוּת (Job 12:5) and עשׁתּון (Psa 146:4). God's thinking of a person involves the idea of active assistance. For the thought itself, compare Ps. 40:18. The fact that Jonah obeyed this awakening call is passed over as self-evident; and in Jon 1:7 the narrative proceeds to relate, that as the storm had not abated in the meantime, the sailors, firmly believing that some one in the ship had committed a crime which had excited the anger of God that was manifesting itself in the storm, had recourse to the lot to find out the culprit. בּשׁלּמי = בּאשׁר למי (Jon 1:8), as שׁ is the vulgar, and in conversation the usual contraction for אשׁר: "on account of whom" (בּאשׁר, in this that = because, or followed by ל, on account of). הרעה, the misfortune (as in Amo 3:6),—namely, the storm which is threatening destruction. The lot fell upon Jonah. "The fugitive is taken by lot, not from any virtue in lots themselves, least of all the lots of heathen, but by the will of Him who governs uncertain lots" (Jerome).


  When Jonah had been singled out by the lot as the culprit, the sailors called upon him to confess his guilt, asking him at the same time about his country, his occupation, and his parentage. The repetition of the question, on whose account this calamity had befallen them, which is omitted in the lxx (Vatic.), the Socin. prophets, and Cod. 195 of Kennicott, is found in the margin in Cod. 384, and is regarded by Grimm and Hitzig as a marginal gloss that has crept into the text. It is not superfluous, however; still less does it occasion any confusion; on the contrary, it is quite in order. The sailors wanted thereby to induce Jonah to confess with his own mouth that he was guilty, now that the lot had fallen upon him, and to disclose his crime (Ros. and others). As an indirect appeal to confess his crime, it prepares the way for the further inquiries as to his occupation, etc. They inquired about this occupation, because it might be a disreputable one, and one which excited the wrath of the gods; also about his parentage, and especially about the land and people from which he sprang, that they might be able to pronounce a safe sentence upon his crime.


  Jonah 1:9


  Jonah begins by answering the last question, saying that he was "a Hebrew,"—the name by which the Israelites designated themselves in contradistinction to other nations, and by which other nations designated them (see at Gen 14:13, and my Lehrbuch der Einleitung, 9, Anm. 2)—and that he worshipped "the God of heaven, who created the sea and the dry" (i.e., the land). ירא has been rendered correctly by the lxx σέβομαι, colo, revereor; and does not mean, "I am afraid of Jehovah, against whom I have sinned" (Abarbanel). By the statement, "I fear," etc., he had no intention of describing himself as a righteous or innocent man (Hitzig), but simply meant to indicate his relation to God—namely, that he adored the living God who created the whole earth and, as Creator, governed the world. For he admits directly after, that he has sinned against this God, by telling them, as we may see from Jon 1:10, of his flight from Jehovah. He had not told them this as soon as he embarked in the ship, as Hitzig supposes, but does so now for the first time when they ask about his people, his country, etc., as we may see most unmistakeably from Jon 1:10. In Jon 1:9 Jonah's statement is not given completely; but the principal fact, viz., that he was a Hebrew and worshipped Jehovah, is followed immediately by the account of the impression which this acknowledgement made upon the heathen sailors; and the confession of his sin is mentioned afterwards as a supplement, to assign the reason for the great fear which came upon the sailors in consequence. מה־זּאת עשׂית, What hast thou done! is not a question as to the nature of his sin, but an exclamation of horror at his flight from Jehovah, the God heaven and earth, as the following explanatory clauses כּי ידעוּ וגו clearly show. The great fear which came upon the heathen seamen at this confession of Jonah may be fully explained from the dangerous situation in which they found themselves, since the storm preached the omnipotence of God more powerfully than words could possibly do.


  Jonah 1:11


  Fearing as they did in the storm the wrath of God on account of Jonah's sin, they now asked what they should do, that the storm might abate, "for the sea continued to rage." שׁתק, to set itself, to come to a state of repose; or with מעל, to desist from a person. הולך, as in Gen 8:5, etc., expressive of the continuance of an action. With their fear of the Almighty God, whom Jonah worshipped, they did not dare to inflict a punishment upon the prophet, simply according to their own judgment. As a worshipper of Jehovah, he should pronounce his own sentence, or let it be pronounced by his God. Jonah replies in Jon 1:12, "Cast me into the sea; for I know that for my sake this great storm is (come) upon you." As Jerome says, "He does not refuse, or prevaricate, or deny; but, having made confession concerning his flight, he willingly endures the punishment, desiring to perish, and not let others perish on his account." Jonah confesses that he has deserved to die for his rebellion against God, and that the wrath of God which has manifested itself in the storm can only be appeased by his death. He pronounces this sentence, not by virtue of any prophetic inspiration, but as a believing Israelite who is well acquainted with the severity of the justice of the holy God, both from the law and from the history of his nation.


  Jonah 1:13


  But the men (the seamen) do not venture to carry out this sentence at once. They try once more to reach the land and escape from the storm, which is threatening them with destruction, without so serious a sacrifice. יחתּרוּ, lit., they broke through, sc. through the waves, to bring (the ship) back to the land, i.e., they tried to reach the land by rowing and steering. Châthar does not mean to row, still less to twist or turn round (Hitzig), but to break through; here to break through the waves, to try to overcome them, to which the παρεβιάζοντο of the lxx points. As they could not accomplish this, however, because the sea continued to rage against them (סער עליהם, was raging against them), they prayed thus to Jehovah: "We beseech Thee, let us not (אנּא = אל־נא) perish for the sake of the soul of this man (בּנפשׁ, lit., for the soul, as in Sa2 14:7 after Deu 19:21), and lay not upon us innocent blood,"—that is to say, not "do not let us destroy an innocent man in the person of this man" (Hitzig), but, according to Deu 21:8, "do not impute his death to us, if we cast him into the sea, as bloodguiltiness deserving death;" "for Thou, O Jehovah, hast done as it pleased Thee,"—namely, inasmuch as, by sending the storm and determining the lot, Thou hast so ordained that we must cast him into the sea as guilty, in order to expiate Thy wrath. They offer this prayer, not because they have no true conception of the guilt of Jonah, who is not a murderer or blasphemer, inasmuch as according to their notions, he is not a sinner deserving death (Hitzig), but because they regard Jonah as a prophet or servant of the Almighty God, upon whom, from fear of his God, they do not venture to lay their hand. "We see, therefore, that although they had never enjoyed the teaching of the law, they had been so taught by nature, that they knew very well that the blood of man was dear to God, and precious in His sight" (Calvin).


  Jonah 1:15


  After they had prayed thus, they cast Jonah into the sea, and "the sea stood still (ceased) from its raging." The sudden cessation of the storm showed that the bad weather had come entirely on Jonah's account, and that the sailors had not shed innocent blood by casting him into the sea. In this sudden change in the weather, the arm of the holy God was so suddenly manifested, that the sailors "feared Jehovah with great fear, and offered sacrifice to Jehovah"—not after they landed, but immediately, on board the ship—"and vowed vows," i.e., vowed that they would offer Him still further sacrifices on their safe arrival at their destination.


  Jonah 1:17


  (Heb. Ch. 2:1). "And Jehovah appointed a great fish to swallow up Jonah." מנּה does not mean to create, but to determine, to appoint. The thought is this: Jehovah ordained that a great fish should swallow him. The great fish (lxx κῆτος, cf. Mat 12:40), which is not more precisely defined, was not a whale, because this is extremely rare in the Mediterranean, and has too small a throat to swallow a man, but a large shark or sea-dog, canis carcharias, or squalus carcharias L., which is very common in the Mediterranean, and has so large a throat, that it can swallow a living man whole.


  The miracle consisted therefore, not so much in the fact that Jonah was swallowed alive, as in the fact that he was kept alive for three days in the shark's belly, and then vomited unhurt upon the land. The three days and three nights are not to be regarded as fully three times twenty hours, but are to be interpreted according to Hebrew usage, as signifying that Jonah was vomited up again on the third day after he had been swallowed (compare Est 4:16 with Est 5:1 and Tob. 3:12, 13, according to the Lutheran text).


  Jonah 2


  Jonah 2:1


  "Jonah prayed to Jehovah his God out of the fish's belly."


  The prayer which follows (Jon 2:2-9) is not a petition for deliverance, but thanksgiving and praise for deliverance already received. It by no means follows from this, however, that Jonah did not utter this prayer till after he had been vomited upon the land, and that v. 10 ought to be inserted before v. 2; but, as the earlier commentators have shown, the fact is rather this, that when Jonah had been swallowed by the fish, and found that he was preserved alive in the fish's belly, he regarded this as a pledge of his deliverance, for which he praised the Lord. Luther also observes, that "he did not actually utter these very words with his mouth, and arrange them in this orderly manner, in the belly of the fish; but that he here shows what the state of his mind was, and what thoughts he had when he was engaged in this conflict with death." The expression "his God" (אלהיו) must not be overlooked. He prayed not only to Jehovah, as the heathen sailors also did (Jon 1:14), but to Jehovah as his God, from whom he had tried to escape, and whom he now addresses again as his God when in peril of death. "He shows his faith by adoring Him as his God" (Burk). The prayer consists for the most part of reminiscences of passages in the Psalms, which were so exactly suited to Jonah's circumstances, that he could not have expressed his thoughts and feelings any better in words of his own. It is by no means so "atomically compounded from passages in the Psalms" that there is any ground for pronouncing it "a later production which has been attributed to Jonah," as Knobel and De Wette do; but it is the simple and natural utterance of a man versed in the Holy Scripture and living in the word of God, and is in perfect accordance with the prophet's circumstances and the state of his mind. Commencing with the confession, that the Lord has heard his crying to Him in distress (Jon 2:2), Jonah depicts in two strophes (Jon 2:3 and Jon 2:4, Jon 2:5-7) the distress into which he had been brought, and the deliverance out of that destruction which appeared inevitable, and closes in Jon 2:8, Jon 2:9 with a vow of thanksgiving for the deliverance which he had received.


  Jonah 2:2


  2 I cried to Jehovah out of my distress, and He heard me;


  Out of the womb of hell I cried: Thou heardest my voice!


  The first clause recals to mind Psa 18:7 and Psa 120:1; but it also shows itself to be an original reproduction of the expression מצּרה לי, which expresses the prophet's situation in a more pointed manner than בּצּר־לי in Psa 17:1-15 and בּצּרתה לּי in Psa 120:1-7. The distress is still more minutely defined in the second hemistich by the expression מבּטן שׁאול, "out of the womb of the nether world." As a throat or swallow is ascribed to she'ōl in Isa 5:14, so here it is spoken of as having a בטן, or belly. This is not to be taken as referring to the belly of the shark, as Jerome supposes. The expression is a poetical figure used to denote the danger of death, from which there is apparently no escape; like the encompassing with snares of death in Psa 18:5, and the bringing up of the soul out of sheol in Psa 30:3. In the last clause the words pass over very appropriately into an address to Jehovah, which is brought out into still greater prominence by the omission of the copula Vav.


  Jonah 2:3


  3 Thou castedst me into the deep, into the heart of the seas,


  And the stream surrounded me;


  All Thy billows and Thy waves went over me.


  4 Then I said, I am thrust away from Thine eyes,


  Yet I will look again to Thy holy temple.


  The more minute description of the peril of death is attached by Vav consec., to express not sequence in time, but sequence of thought. Jehovah cast him into the depth of the sea, because the seamen were merely the executors of the punishment inflicted upon him by Jehovah. Metsūlâh, the deep, is defined by "the heart of the seas" as the deepest abyss of the ocean. The plural yammı̄m (seas) is used here with distinct significance, instead of the singular, "into the heart of the sea" (yâm) in Exo 15:8, to express the idea of the boundless ocean (see Dietrich, Abhandlung zur hebr. Grammatik, pp. 16, 17). The next clauses are circumstantial clauses, and mean, so that the current of the sea surrounded me, and all the billows and waves of the sea, which Jehovah had raised into a storm, went over me. Nâhâr, a river or stream, is the streaming or current of the sea, as in Psa 24:2. The words of the second hemistich are a reminiscence of Psa 42:8. What the Korahite singer of that psalm had experienced spiritually, viz., that one wave of trouble after another swept over him, that had the prophet literally experienced. Jonah "does not say, The waves and the billows of the sea went over me; but Thy waves and Thy billows, because he felt in his conscience that the sea with its waves and billows was the servant of God and of His wrath, to punish sin" (Luther). Jon 2:4 contains the apodosis to Jon 2:3: "When Thou castedst me into the deep, then I said (sc., in my heart, i.e., then I thought) that I was banished from the sphere of Thine eyes, i.e., of Thy protection and care." These words are formed from a reminiscence of Psa 31:23, נגרשׁתּי being substituted for the נגרזתּי of the psalm. The second hemistich is attached adversatively. אך, which there is no necessity to alter into אך = איך, as Hitzig supposes, introduces the antithesis in an energetic manner, like אכם elsewhere, in the sense of nevertheless, as in Isa 14:15; Psa 49:16; Job 13:15 (cf. Ewald, 354, a). The thought that it is all over with him is met by the confidence of faith that he will still look to the holy temple of the Lord, that is to say, will once more approach the presence of the Lord, to worship before Him in His temple,—an assurance which recals Psa 5:8.


  The thought that by the grace of the Lord he has been once more miraculously delivered out of the gates of death, and brought to the light of the world, is carried out still further in the following strophe, in entirely new turns of thought.


  Jonah 2:5


  5 Waters surrounded me even to the soul: the flood encompassed me,


  Sea-grass was wound round my head.


  6 I went down to the foundations of the mountains;


  The earth, its bolts were behind me for ever:


  Then raisedst Thou my life out of the pit, O Jehovah my God.


  7 When my soul fainted within me, I thought of Jehovah;


  And my prayer came to Thee into Thy holy temple.


  This strophe opens, like the last, with a description of the peril of death, to set forth still more perfectly the thought of miraculous deliverance which filled the prophet's mind. The first clause of the fifth verse recals to mind Psa 18:5 and Psa 69:2; the words "the waters pressed (בּאוּ) even to the soul" (Psa 69:2) being simply strengthened by אפפוּני after Psa 18:5. The waters of the sea girt him round about, reaching even to the soul, so that it appeared to be all over with his life. Tehōm, the unfathomable flood of the ocean, surrounded him. Sūph, sedge, i.e., sea-grass, which grows at the bottom of the sea, was bound about his head; so that he had sunk to the very bottom. This thought is expressed still more distinctly in Psa 18:6. קצבי הרים, "the ends of the mountains" (from qâtsabh, to cut off, that which is cut off, then the place where anything is cut off), are their foundations and roots, which lie in the depths of the earth, reaching even to the foundation of the sea (cf. Psa 18:16). When he sank into the deep, the earth shut its bolts behind him (הארץ is placed at the head absolutely). The figure of bolts of the earth that were shut behind Jonah, which we only meet with here (בּעד from the phrase סגר הדּלת בּעד, to shut the door behind a person: Gen 7:16; Kg2 4:4-5, Kg2 4:33; Isa 26:20), has an analogy in the idea which occurs in Job 38:10, of bolts and doors of the ocean. The bolts of the sea are the walls of the sea-basin, which set bounds to the sea, that it cannot pass over. Consequently the bolts of the earth can only be such barriers as restrain the land from spreading over the sea. These barriers are the weight and force of the waves, which prevent the land from encroaching on the sea. This weight of the waves, or of the great masses of water, which pressed upon Jonah when he had sunk to the bottom of the sea, shut or bolted against him the way back to the earth (the land), just as the bolts that are drawn before the door of a house fasten up the entrance into it; so that the reference is neither to "the rocks jutting out above the water, which prevented any one from ascending from the sea to the land," nor "densissima terrae compages, qua abyssus tecta Jonam in hac constitutum occludebat" (Marck). Out of this grave the Lord "brought up his life." Shachath is rendered φθορά, corruptio, by the early translators (lxx, Chald., Syr., Vulg.); and this rendering, which many of the more modern translators entirely reject, is unquestionably the correct one in Job 17:14, where the meaning "pit" is quite unsuitable. But it is by no means warranted in the present instance. The similarity of thought to Psa 30:4 points rather to the meaning pit = cavern or grave, as in Psa 30:10, where shachath is used interchangeably with בּור and שׁאול in Jon 2:4 as being perfectly synonymous. Jon 2:7 is formed after Psa 142:4 or Psa 143:4, except that נפשׁי is used instead of רוּחי, because Jonah is not speaking of the covering of the spirit with faintness, but of the plunging of the life into night and the darkness of death by drowning in the water. התעטּף, lit., to veil or cover one's self, hence to sink into night and faintness, to pine away. עלי, upon or in me, inasmuch as the I, as a person, embraces the soul or life (cf. Psa 42:5). When his soul was about to sink into the night of death, he thought of Jehovah in prayer, and his prayer reached to God in His holy temple, where Jehovah is enthroned as God and King of His people (Psa 18:7; Psa 88:3).


  But when prayer reaches to God, then He helps and also saves. This awakens confidence in the Lord, and impels to praise and thanksgiving. These thoughts form the last strophe, with which the Psalm of thanksgiving is appropriately closed.


  Jonah 2:8


  8 They who hold to false vanities


  Forsake their own mercy.


  9 But I will sacrifice to Thee with the call of thanksgiving.


  I will pay what I have vowed.


  Salvation is with Jehovah.


  In order to express the thought emphatically, that salvation and deliverance are only to be hoped for from Jehovah the living God, Jonah points to the idolaters, who forfeit their mercy. משׁמּרים הבלי־שׁוא is a reminiscence of Psa 31:7. הבלי־שׁוא, worthless vanities, are all things which man makes into idols or objects of trust. הבלים are, according to Deu 32:21, false gods or idols. Shâmar, to keep, or, when applied to false gods, to keep to them or reverence them; in Hos 4:10 it is also applied to Jehovah. חסדּם signifies neither pietatem suam nor gratiam a Deo ipsis exhibitam, nor "all the grace and love which they might receive" (Hitzig); but refers to God Himself, as He whose government is pure grace (vid., Gen 24:27), and might become the grace even of the idolatrous. Jonah, on the contrary, like all the righteous, would sacrifice to the Lord beqōl tōdâh, "with the voice or cry, of thanksgiving," i.e., would offer his sacrifices with a prayer of sincere thanksgiving (cf. Psa 42:5), and pay the vow which he had made in his distress (cf. Psa 50:14, Psa 50:23). These utterances are founded upon the hope that his deliverance will be effected (Hitzig); and this hope is based upon the fact that "salvation is Jehovah's," i.e., is in His power, so that He only can grant salvation.


  Jonah 2:10


  "Then Jehovah spake to the fish, and it vomited Jonah upon the dry land."


  The nature of God's speaking, or commanding, may be inferred from the words ויּקא וגו. Cyril explains the thought correctly thus: The whale is again impelled by a certain divine and secret power of God, being moved to that which seems good to Him." The land upon which Jonah was vomited was, of course, the coast of Palestine, probably the country near Joppa. According to Jon 2:1, this took place on the third day after he had been swallowed by the fish.


  Jonah 3


  Jonah's Preaching in Nineveh—Jon 3:1-10


  After Jonah had been punished for his disobedience, and miraculously delivered from death by the mercy of God, he obeyed the renewed command of Jehovah, and preached to the city of Nineveh that it would be destroyed within forty days on account of its sins (Jon 3:1-4). But the Ninevites believed in God, and repented in sackcloth and ashes, to avert the threatened destruction (Jon 3:5-9); and the Lord spared the city (Jon 3:10).


  Jonah 3:1


  The word of the Lord came to Jonah the second time, to go to Nineveh and proclaim to that city what Jehovah would say to him. קריאה: that which is called out, the proclamation, τὸ κήρυγμα (lxx). Jonah now obeyed the word of Jehovah. But Nineveh was a great city to God (lē'lōhı̄m), i.e., it was regarded by God as a great city. This remark points to the motive for sparing it (cf. Jon 4:11), in case its inhabitants hearkened to the word of God. Its greatness amounted to "a three days' walk." This is usually supposed to refer to the circumference of the city, by which the size of a city is generally determined. But the statement in Jon 3:4, that "Jonah began to enter into the city the walk of a day," i.e., a day's journey, is apparently at variance with this. Hence Hitzig has come to the conclusion that the diameter or length of the city is intended, and that, as the walk of a day in Jon 3:4 evidently points to the walk of three days in Jon 3:3, the latter must also be understood as referring to the length of Nineveh. But according to Diod. ii. 3 the length of the city was 150 stadia, and Herodotus (v. 53) gives just this number of stadia as a day's journey. Hence Jonah would not have commenced his preaching till he had reached the opposite end of the city. This line of argument, the intention of which is to prove the absurdity of the narrative, is based upon the perfectly arbitrary assumption that Jonah went through the entire length of the city in a straight line, which is neither probable in itself, nor implied in בּוא בעיר. This simply means to enter, or go into the city, and says nothing about the direction of the course he took within the city. But in a city, the diameter of which was 150 stadia, and the circumference 480 stadia, one might easily walk for a whole day without reaching the other end, by winding about from one street into another. And Jonah would have to do this to find a suitable place for his preaching, since we are not warranted in assuming that it lay exactly in the geographical centre, or at the end of the street which led from the gate into the city. But if Jonah wandered about in different directions, as Theodoret says, "not going straight through the city, but strolling through market-places, streets, etc.," the distance of a day's journey over which he travelled must not be understood as relating to the diameter or length of the city; so that the objection to the general opinion, that the three days' journey given as the size of the city refers to the circumference, entirely falls to the ground. Moreover, Hitzig has quite overlooked the word ויּחל in his argument. The text does not affirm that Jonah went a day's journey into the city, but that he "began to go into the city a day's journey, and cried out." These words do not affirm that he did not begin to preach till after he had gone a whole day's journey, but simply that he had commenced his day's journey in the city when he found a suitable place and a fitting opportunity for his proclamation. They leave the distance that he had really gone, when he began his preaching, quite indefinite; and by no means necessitate the assumption that he only began to preach in the evening, after his day's journey was ended. All that they distinctly affirm is, that he did not preach directly he entered the city, but only after he had commenced a day's journey, that is to say, had gone some distance into the city. And this is in perfect harmony with all that we know about the size of Nineveh at that time. The circumference of the great city Nineveh, or the length of the boundaries of the city of Nineveh in the broadest sense, was, as Niebuhr says (p. 277), "nearly ninety English miles, not reckoning the smaller windings of the boundary; and this would be just three days' travelling for a good walker on a long journey." "Jonah," he continues, "begins to go a day's journey into the city, then preaches, and the preaching reaches the ears of the king (cf. Jon 3:6). He therefore came very near to the citadel as he went along on his first day's journey. At that time the citadel was probably in Nimrud (Calah). Jonah, who would hardly have travelled through the desert, went by what is now the ordinary caravan road past Amida, and therefore entered the city at Nineveh. And it was on the road from Nineveh to Calah, not far off the city, possibly in the city itself, that he preached. Now the distance between Calah and Nineveh (not reckoning either city), measured in a straight line upon the map, is 18 1/2 English miles." If, then, we add to this, (1) that the road from Nineveh to Calah or Nimrud hardly ran in a perfectly straight line, and therefore would be really longer than the exact distance between the two parts of the city according to the map, and (2) that Jonah had first of all to go through Nineveh, and possibly into Calah, he may very well have walked twenty English miles, or a short day's journey, before he preached. The main point of his preaching is all that is given, viz., the threat that Nineveh would be destroyed, which was the point of chief importance, so far as the object of the book was concerned, and which Jonah of course explained by denouncing the sins and vices of the city. The threat ran thus: "Yet forty days, and Nineveh will be destroyed." נהפּך, lit., overturned, i.e., destroyed from the very foundations, is the word applied to the destruction of Sodom and Gomorrah. The respite granted is fixed at forty days, according to the number which, even as early as the flood, was taken as the measure for determining the delaying of visitations of God.


  Jonah 3:5


  The Ninevites believed in God, since they hearkened to the preaching of the prophet sent to them by God, and humbled themselves before God with repentance. They proclaimed a fast, and put on sackcloth (penitential garments: see at Joe 1:13-14; Kg1 21:27, etc.), "from their great one even to their small one," i.e., both old and young, all without exception. Even the king, when the matter (had-dâbhâr) came to his knowledge, i.e., when he was informed of Jonah's coming, and of his threatening prediction, descended from his throne, laid aside his royal robe ('addereth, see at Jos 7:21), wrapt himself in a sackcloth, and sat down in ashes, as a sign of the deepest mourning (compare Job 2:8), and by a royal edict appointed a general fast for man and beast. ויּזעק, he caused to be proclaimed. ויּאמר, and said, viz., through his heralds. מפּעם הם, ex decreto, by command of the king and his great men, i.e., his ministers (פעם = פעם, Dan 3:10, Dan 3:29, a technical term for the edicts of the Assyrian and Babylonian kings). "Man and beast (viz., oxen and sheep) are to taste nothing; they are not to pasture (the cattle are not to be driven to the pasture), and are to drink no water." אל, for which we should expect לא, may be explained from the fact that the command is communicated directly. Moreover, man and beast are to be covered with mourning clothes, and cry to God bechozqâh, i.e., strongly, mightily, and to turn every one from his evil ways: so "will God perhaps (מי יודע) turn and repent (yâshūbh venicham, as in Joe 2:14), and desist from the fierceness of His anger (cf. Exo 32:12), that we perish not." This verse (Jon 3:9) also belongs to the king's edict. The powerful impression made upon the Ninevites by Jonah's preaching, so that the whole city repented in sackcloth and ashes, is quite intelligible, if we simply bear in mind the great susceptibility of Oriental races to emotion, the awe of one Supreme Being which is peculiar to all the heathen religions of Asia, and the great esteem in which soothsaying and oracles were held in Assyria from the very earliest times (vid., Cicero, de divinat. i. 1); and if we also take into calculation the circumstance that the appearance of a foreigner, who, without any conceivable personal interest, and with the most fearless boldness, disclosed to the great royal city its godless ways, and announced its destruction within a very short period with the confidence so characteristic of the God-sent prophets, could not fail to make a powerful impression upon the minds of the people, which would be all the stronger if the report of the miraculous working of the prophets of Israel had penetrated to Nineveh. There is just as little to surprise us in the circumstance that the signs of mourning among the Ninevites resemble in most respects the forms of penitential mourning current among the Israelites, since these outward signs of mourning are for the most part the common human expressions of deep sorrow of heart, and are found in the same or similar forms among all the nations of antiquity (see the numerous proofs of this which are collected in Winer's Real-wrterbuch, art. Trauer; and in Herzog's Cyclopaedia). Ezekiel (Eze 26:16) depicts the mourning of the Tyrian princes over the ruin of their capital in just the same manner in which that of the king of Nineveh is described here in Jon 3:6, except that, instead of sackcloth, he mentions trembling as that with which they wrap themselves round. The garment of haircloth (saq) worn as mourning costume reaches as far back as the patriarchal age (cf. Gen 37:34; Job 16:15). Even the one feature which is peculiar to the mourning of Nineveh—namely, that the cattle also have to take part in the mourning—is attested by Herodotus (9:24) as an Asiatic custom.


  This custom originated in the idea that there is a biotic rapport between man and the larger domestic animals, such as oxen, sheep, and goats, which are his living property. It is only to these animals that there is any reference here, and not to "horses, asses, and camels, which were decorated at other times with costly coverings," as Marck, Rosenmller, and others erroneously assume. Moreover, this was not done "with the intention of impelling the men to shed hotter tears through the lowing and groaning of the cattle" (Theodoret); or "to set before them as in a mirror, through the sufferings of the innocent brutes, their own great guilt" (Chald.); but it was a manifestation of the thought, that just as the animals which live with man are drawn into fellowship with his sin, so their sufferings might also help to appease the wrath of God. And although this thought might not be free from superstition, there lay at the foundation of it this deep truth, that the irrational creature is made subject to vanity on account of man's sins, and sighs along with man for liberation from the bondage of corruption (Rom 8:19.). We cannot therefore take the words "cry mightily unto God" as referring only to the men, as many commentators have done, in opposition to the context; but must regard "man and beast" as the subject of this clause also, since the thought that even the beasts cry to or call upon God in distress has its scriptural warrant in Joe 1:20.


  Jonah 3:10


  But however deep the penitential mourning of Nineveh might be, and however sincere the repentance of the people, when they acted according to the king's command; the repentance was not a lasting one, or permanent in its effects. Nor did it evince a thorough conversion to God, but was merely a powerful incitement to conversion, a waking up out of the careless security of their life of sin, an endeavour to forsake their evil ways which did not last very long. The statement in Jon 3:10, that "God saw their doing, that they turned from their evil ways; and He repented of the evil that He had said that He would do to them, and did it not" (cf. Exo 32:14), can be reconciled with this without difficulty. The repentance of the Ninevites, even if it did not last, showed, at any rate, a susceptibility on the part of the heathen for the word of God, and their willingness to turn and forsake their evil and ungodly ways; so that God, according to His compassion, could extend His grace to them in consequence. God always acts in this way. He not only forgives the converted man, who lays aside his sin, and walks in newness of life; but He has mercy also upon the penitent who confesses and mourns over his sin, and is willing to amend. The Lord also directed Jonah to preach repentance to Nineveh; not that this capital of the heathen world might be converted at once to faith in the living God, and its inhabitants be received into the covenant of grace which He had made with Israel, but simply to give His people Israel a practical proof that He was the God of the heathen also, and could prepare for Himself even among them a people of His possession. Moreover, the readiness, with which the Ninevites hearkened to the word of God that was proclaimed to them and repented, showed that with all the depth to which they were sunken in idolatry and vice they were at that time not yet ripe for the judgment of extermination. The punishment was therefore deferred by the long-suffering of God, until this great heathen city, in its further development into a God-opposing imperial power, seeking to subjugate all nations, and make itself the mistress of the earth, had filled up the measure of its sins, and had become ripe for that destruction which the prophet Nahum predicted, and the Median king Cyaxares inflicted upon it in alliance with Nabopolassar of Babylonia.


  Jonah 4


  Jonah 4:1


  Jonah, provoked at the sparing of Nineveh, prayed in his displeasure to Jehovah to take his soul from him, as his proclamation had not been fulfilled (Jon 4:1-3). ויּרע אל י, it was evil for Jonah, i.e., it vexed, irritated him, not merely it displeased him, for which ירע בּעיניו is generally used. The construction with אל resembles that with ל in Neh 2:10; Neh 13:8. רעה גדולה, "a great evil," serves simply to strengthen the idea of ירע. The great vexation grew even to anger (יחר לו; cf. Gen 30:2, etc.). The fact that the predicted destruction of Nineveh had not taken place excited his discontent and wrath. And he tried to quarrel with God, by praying to Jehovah.


  "Alas (אנּא as in Jon 1:14), Jehovah, was not this my word (i.e., did I not say so to myself) when I was still in my land (in Palestine)?" What his word or his thought then was, he does not say; but it is evident from what follows: viz., that Jehovah would not destroy Nineveh, if its inhabitants repented. ‛Al-kēn, therefore, sc. because this was my saying. קדּמתּי, προέφθασα, I prevented to flee to Tarshish, i.e., I endeavoured, by a flight to Tarshish, to prevent, sc. what has now taken place, namely, that Thou dost not fulfil Thy word concerning Nineveh, because I know that thou art a God gracious and merciful, etc. (compare Exo 34:6 and Exo 32:14, as in Joe 2:13). The prayer which follows, "Take my life from me," calls to mind the similar prayer of Elijah in Kg1 19:4; but the motive assigned is a different one. Whilst Elijah adds, "for I am not better than my fathers," Jonah adds, "for death is better to me than life." This difference must be distinctly noticed, as it brings out the difference in the state of mind of the two prophets. In the inward conflict that had come upon Elijah he wished for death, because he did not see the expected result of his zeal for the Lord of Sabaoth; in other words, it was from spiritual despair, caused by the apparent failure of his labours. Jonah, on the other hand, did not wish to live any longer, because God had not carried out His threat against Nineveh. His weariness of life arose, not like Elijah's from stormy zeal for the honour of God and His kingdom, but from vexation at the non-fulfilment of his prophecy. This vexation was not occasioned, however, by offended dignity, or by anxiety or fear lest men should regard him as a liar or babbler (ψευδοεπής τε καὶ βωμολόχος, Cyr. Al.; ψεύστης, Theodoret; vanus et mendax, Calvin and others); nor was he angry, as Calvin supposes, because he associated his office with the honour of God, and was unwilling that the name of God should be exposed to the scoffing of the heathen, quasi de nihilo terreret, or "because he saw that it would furnish material for impious blasphemies if God changed His purpose, or if He did not abide by His word;" but, as Luther observes (in his remarks on Jonah's flight), "he was hostile to the city of Nineveh, and still held a Jewish and carnal view of God" (for the further development of this view, see the remarks above, at p. 265). That this was really Jonah's view, is proved by Luther from the fact that God reproves his displeasure and anger in these words, "Should I not spare Nineveh?" etc. (Jon 4:11). "He hereby implies that Jonah was displeased at the fact that God had spared the city, and was angry because He had not destroyed it as he had preached, and would gladly have seen." Offended vanity or unintelligent zeal for the honour of God would have been reproved by God in different terms from those in which Jonah was actually reproved, according to the next verse (Jon 4:4), where Jehovah asks the prophet, "Is thine anger justly kindled?" היטב is adverbial, as in Deu 9:21; Deu 13:15, etc., bene, probe, recte, δικαίως (Symm.).


  Then Jonah went out of Nineveh, sat down on the east of the city, where Nineveh was bounded by the mountains, from which he could overlook the city, made himself a hut there, and sat under it in the shade, till he saw what would become of the city, i.e., what fate would befal it (Jon 4:5). This verse is regarded by many commentators as a supplementary remark, ויּצא, with the verbs which follow, being rendered in the pluperfect: "Jonah had gone out of the city," etc. We grant that this is grammatically admissible, but it cannot be shown to be necessary, and is indeed highly improbable. If, for instance, Jonah went out of Nineveh before the expiration of the forty days, to wait for the fulfilment of his prophecy, in a hut to the east of the city, he could not have been angry at its non-fulfilment before the time arrived, nor could God have reproved him for his anger before that time. The divine correction of the dissatisfied prophet, which is related in Jon 4:6-11, cannot have taken place till the forty days had expired. But this correction is so closely connected with Jonah's departure from the city and settlement to the east of it, to wait for the final decision as to its fate (Jon 4:5), that we cannot possibly separate it, so as to take the verbs in Jon 4:5 as pluperfects, or those in Jon 4:6-11 as historical imperfects. There is no valid ground for so forced an assumption as this. As the expression ויּרע אל יונה in Jon 4:1, which is appended to ולא עשׁה in Jon 3:10, shows that Jonah did not become irritated and angry till after God had failed to carry out His threat concerning Nineveh, and that it was then that he poured out his discontent in a reproachful prayer to God (Jon 4:2), there is nothing whatever to force us to the assumption that Jonah had left Nineveh before the fortieth day.


  Jonah had no reason to be afraid of perishing with the city. If he had faith, which we cannot deny, he could rely upon it that God would not order him, His own servant, to perish with the ungodly, but when the proper time arrived, would direct him to leave the city. But when forty days elapsed, and nothing occurred to indicate the immediate or speedy fall of the city, and he was reproved by God for his anger on that account in these words, "Art thou rightly or justly angry?" the answer from God determined him to leave the city and wait outside, in front of it, to see what fate would befal it. For since this answer still left it open, as a possible thing, that the judgment might burst upon the city, Jonah interpreted it in harmony with his own inclination, as signifying that the judgment was only postponed, not removed, and therefore resolved to wait in a hut outside the city, and watch for the issue of the whole affair.


  But his hope was disappointed, and his remaining there became, quite contrary to his intention, an occasion for completing his correction.


  Jonah 4:6


  Jehovah-God appointed a Qiqayon, which grew up over Jonah, to give him shade over his head, "to deliver him from his evil." The Qiqayon, which Luther renders gourd (Krbiss) after the lxx, but describes in his commentary on the book of Jonah as the vitis alba, is, according to Jerome, the shrub called Elkeroa in Syriac, a very common shrub in Palestine, which grows in sandy places, having broad leaves that throw a pleasant shadow, and which shoots up to a considerable height in a very few days.


  The Elkeroa, however, which Niebuhr also saw at Basra (Beschrieb. v. Arab. p. 148) and describes in a similar manner, is the ricinus or palma Christi, the miraculous tree; and, according to Kimchi and the Talmudists, it was the Kik or Kiki of the Egyptians, from which an oil was obtained according to Herodotus (ii. 94) and Pliny (Hits. n. xv. 7), as was the case according to Niebuhr with the Elkeroa. Its rapid growth is also mentioned by Pliny, who calls it ricinus (see Ges. thes. p. 1214). God caused this shrub to grow up with miraculous rapidity, to such a height that it cast a shade upon Jonah's head, to procure him deliverance (להצּיל לו) "from his evil," i.e., not from the burning heat of the sun (ab aestu solis), from which he suffered in the hut which he had run up so hastily with twigs, but from his displeasure or vexation, the evil from which he suffered according to Jon 4:3 (Rosenmller, Hitzig). The variation in the names of the Deity in Jon 4:6-9 is worthy of notice. The creation of the miraculous tree to give shade to Jonah is ascribed to Jehovah-Elohim in Jon 4:6. This composite name, which occurs very rarely except in Genesis 2 and 3 (see comm. on Gen 2:4), is chosen here to help the transition from Jehovah in Jon 4:4 to Elohim in Jon 4:7, Jon 4:8. Jehovah, who replies to the prophet concerning his discontented complaint (Jon 4:4) as Elohim, i.e., as the divine creative power, causes the miraculous tree to spring up, to heal Jonah of his chagrin. And to the same end h-Elohim, i.e., the personal God, prepares the worm which punctures the miraculous tree and causes it to wither away (Jon 4:7); and this is also helped by the east wind appointed by Elohim, i.e., the Deity ruling over nature (Jon 4:8), to bring about the correction of the prophet, who was murmuring against God. Hence the different names of God are employed with thoughtful deliberation. Jonah rejoiced exceedingly at the miraculous growth of the shrub which provided for him, because he probably saw therein a sign of the goodness of God and of the divine approval of his intention to wait for the destruction of Nineveh. But this joy was not to last long.


  Jonah 4:8


  On the rising of the dawn of the very next day, God appointed a worm, which punctured the miraculous tree so that it withered away; and when the sun arose He also appointed a sultry east wind, and the sun smote upon Jonah's head, so that he fainted away. Chărı̄shıth, from chârash, to be silent or quiet, is to be taken when used of the wind in the sense of sultry, as in the Chaldee (lxx συγκαίων). The meaning ventus, qualis flat tempore arandi, derived from chârish, the ploughing (Abulw.), or autumnal east wind (Hitzig), is far less suitable. When Jonah fainted away in consequence of the sun-stroke (for hith‛allēph, see at Amo 8:13), he wished himself dead, since death was better for him than life (see Jon 4:3). ישׁאל את־נפשׁו למוּת, as in Kg1 19:4, "he wished that his soul might die," a kind of accusative with the infinitive (cf. Ewald, 336, b). But God answered, as in Jon 4:4, by asking whether he was justly angry. Instead of Jehovah (Jon 4:4) we have Elohim mentioned here, and Jehovah is not introduced as speaking till Jon 4:9. We have here an intimation, that just as Jonah's wish to die was simply an expression of the feelings of his mind, so the admonitory word of God was simply a divine voice within him setting itself against his murmuring. It was not till he had persisted in his ill-will, even after this divine admonition within, that Jehovah pointed out to him how wrong his murmuring was. Jehovah's speaking in Jon 4:9 is a manifestation of the divine will by supernatural inspiration. Jehovah directs Jonah's attention to the contradiction into which he has fallen, by feeling compassion for the withering of the miraculous tree, and at the same time murmuring because God has had compassion upon Nineveh with its many thousands of living beings, and has spared the city for the sake of these souls, many of whom have no idea whatever of right or wrong. Chastâ: "Thou hast pitied the Qiqayon, at which thou hast not laboured, and which thou hast not caused to grow; for (שׁבּן = אשׁר בּן) son of a night"—i.e., in a night, or over night—"has it grown, and over night perished, and I should not pity Nineveh?" ואני is a question; but this is only indicated by the tone. If Jonah feels pity for the withering of a small shrub, which he neither planted nor tended, nor caused to grow, shall God not have pity with much greater right upon the creatures whom He has created and has hitherto sustained, and spare the great city Nineveh, in which more than 120,000 are living, who cannot distinguish their right hand from the left, and also much cattle? Not to be able to distinguish between the right hand and the left is a sign of mental infancy. This is not to be restricted, however, to the very earliest years, say the first three, but must be extended to the age of seven years, in which children first learn to distinguish with certainty between right and left, since, according to M. v. Niebuhr (p. 278), "the end of the seventh year is a very common division of age (it is met with, for example, even among the Persians), and we may regard it as certain that it would be adopted by the Hebrews, on account of the importance they attached to the number seven." A hundred and twenty thousand children under seven years of age would give a population of six hundred thousand, since, according to Niebuhr, the number of children of the age mentioned is one-fifth the whole population, and there is no ground for assuming that the proportion in the East would be essentially different. This population is quite in accordance with the size of the city.


  Children who cannot distinguish between right and left, cannot distinguish good from evil, and are not yet accountable. The allusion to the multitude of unaccountable children contains a fresh reason for sparing the city: God would have been obliged to destroy so many thousand innocent ones along with the guilty. Besides this, there was "much cattle" in the city. "Oxen were certainly superior to shrubs. If Jonah was right in grieving over one withered shrub, it would surely be a harder and more cruel thing for so many innocent animals to perish" (Calvin). "What could Jonah say to this? He was obliged to keep silence, defeated, as it were, by his own sentence" (Luther). The history, therefore, breaks off with these words of God, to which Jonah could make no reply, because the object of the book was now attained,—namely, to give the Israelites an insight into the true nature of the compassion of the Lord, which embracers all nations with equal love. Let us, however, give heed to the sign of the prophet Jonah, and hold fast to the confession of Him who could say of Himself, "Behold, a greater than Jonah is here!"


  Micah


  Introduction


  1. Person of the Prophet


  Micah, מיכה, an abbreviated form of מיכיה (Micaiah), as he is called in Jer 26:18, which is also a contraction of מיכיהוּ, "who is as Jehovah?"—i.e., one dedicated to Jehovah the incomparable God (Greek, Μιχαίας; Vulg. Michaeas or Micha, Neh 11:17)—is called hammorashtı̄, the Morashitite, i.e., sprung from Moresheth-gath in the plain of Judah (see at Mic 1:14), to distinguish him from the elder prophet Micah the son of Imlah (Kg1 22:8.), as well as from other persons of the same name, of whom ten are met with in the Old Testament, apart from Maacah the wife of Rehoboam, a grand-daughter of Absalom (Kg1 15:2, Kg1 15:10, Kg1 15:13; Ch2 11:20.), who is also called מכיהוּ in Ch2 13:2 (see Caspari on Micha, p. 3ff.). Our Micah was therefore a Judaean, and prophesied, according to the heading to his book, in the reigns of Jotham, Ahaz, and Hezekiah, kings of Judah; so that he was contemporaneous with Isaiah. He prophesied "concerning Samaria and Jerusalem," the capitals of the two kingdoms, that is to say, concerning all Israel, the fate of which was determined by the circumstances and fates of the two capitals. The correctness of this statement, and at the same time the genuineness of the heading, are confirmed by the contents of the book. Micah not only predicts, in Mic 1:6-7, the destruction of Samaria, which took place in the sixth year of Hezekiah; but he also mentions Asshur, the great enemy of Israel at that time, as the representative of the power of the world in its hostility to the kingdom of God (Mic 5:4); and he agrees so thoroughly with Isaiah in his description of the prevailing moral corruption, as well as in his Messianic prophecies, that we are warranted in inferring the contemporaneous labours of the two prophets (compare Mich. Isa 2:11 with Isa 28:7; Mich. Mic 3:5-7 with Isa 29:9-12; Mich. Mic 3:12 with Isa 32:13-14; and Mich. Mic 4:1-5 with Isa 2:2-5; Mic 5:2-4 with Isa 7:14 and Isa 9:5). To this we may add the account in Jer 26:18-19, that certain men of the elders of Judah, when seeking to vindicate Jeremiah, who was condemned to death on account of his prophecies concerning the destruction of Jerusalem, quoted word for word Mic 3:12, to show that in the days of Hezekiah Micah had predicted the destruction of Jerusalem, without having been put to death by king Hezekiah and all Judah. It is true that Hitzig, Ewald, and others, have founded an argument upon this against the correctness of the heading to our book, according to which Micah prophesied not only under Hezekiah, but also under Jotham and Ahaz, interpreting it as meaning that the elders of Judah knew from good historical tradition the time when the particular words in Micah 3-5 had first been uttered. But they are wrong in this. For even if Micah had uttered this prophecy for the first time in the reign of Hezekiah, it would by no means follow that he had not also prophesied before that, namely, in the reign of Hezekiah. The relation in which Mic 4:1-5 stands to Isa 2:2-5 is sufficient of itself to point to the times of Jotham (see at Mic 4:1). Again, Mic 6:16 does not suit the times of Hezekiah, but only those of Ahaz, who walked to such an extent in the ways of the kings of Israel (Kg2 16:3; Ch2 28:2), that Judah could be charged with holding by the statutes of Omri and all the deeds of the house of Ahab. Moreover, the assumption that the elders of Judah in the time of Jehoiakim knew from good traditional authority the precise time in which Micah uttered that threat, is quite an unfounded one. They simply knew that Micah's prophetic writings sprang from the time of Hezekiah; and of the kings under whom Micah prophesied according to the statement of the writings themselves (Mic 1:1), they mention only Hezekiah, because he was the only one who "constituted a spiritual authority" (Hengstenberg). But the fact that Micah's prophecies were committed to writing in the time of Hezekiah by no means precludes the supposition that either the prophecies themselves, or certain portions of them, were uttered orally to the people before that time. Hitzig's attempt to prove that all the three addresses in our book were composed in the time of Hezekiah, is founded upon a false historical interpretation, and upon unscriptural ideas of the nature of prophecy.


  We know nothing more about the circumstances of Micah's life, than what may be gathered from his writings. According to these, he no doubt prophesied in Jerusalem, the capital of his native land. This is evident from the fact that he chiefly condemns the moral corruption of the great and mighty men of the kingdom, and makes Zion and Jerusalem for the most part the centre of his prophecies. There is not sufficient ground for Ewald's assertion, that there are many signs which indicate an inhabitant of the plain. The introduction of the names of particular places in Judah in Mic 1:10-15 furnishes no proof of any "peculiar interest in the Jewish country, more especially the Jewish lowland, as being his home." Only a portion of the places mentioned in this passage were situated in the lowland. Moreover, Isaiah also enumerates a whole list of places in Judah (Isa 10:28-32), and is minutely acquainted with the circumstances of Zebulun and Naphtali, and the neighbourhood of the Sea of Galilee (Isa 9:1), although he was settled in Jerusalem, and had probably been born there. Still more precarious is the inference that has been drawn from Micah's somewhat rough and rugged style. For all that can be adduced in support of this is confined to the rapid and abrupt transitions from threatening to promise, in which he resembles Hosea (vid., Mic 2:1-13; Mic 3:9-12; Mic 4:1.), and generally from one subject to another (e.g., Mic 7:1-7, Mic 7:11-13), but more especially from one person to another, or from one number and gender to another (Mic 1:10; Mic 6:16; Mic 7:15-19). This may be all explained from the vivacity of his won individuality, and the excited state of his mind; and simply indicaters the boldness of his words, but not any want of culture in his style. His words are never deficient in clearness or evenness; whilst in abundance of figures, similes (Mic 1:8, Mic 1:16; Mic 2:12-13; Mic 4:9, etc.), and rhetorical tropes, as well as in speciality, paronomasia, in play upon words (Mic 1:10-15), and dialogue (Mic 2:7-11; Mic 6:1-8; Mic 7:7-20, his style resembles that of his highly cultivated contemporary Isaiah. The traditional accounts respecting his descent from the tribe of Ephraim, his death, and his grave, contained in Ps. Dorotheus and Ps. Epiphanius (collected in Carpzovii, Introd. iii. pp. 373-4), have partly originated in the confounding of our Micah with the elder Micah the son of Imlah, who lived in the reign of Ahab, and are partly inferences from the heading to our book.


  2. The Book of Micah


  The contents of the book consist of three prophetic addresses, which are clearly distinguished from one another in form by similarity of introduction (all three commencing with שׁמעוּ, Mic 1:2; Mic 3:1; Mic 6:1), and substantially by their contents, which pass through the various stages of reproof, threat, and promise, and are thereby rounded off; so that all attempts at any other division, such as that of Ewald to connect Mic 3:1-12 with the first address, or to arrange the book in two parts (ch. 1-5 and Mic 6:1, Mic 7:1), are obviously arbitrary. Mic 3:1-12 can only be connected with ch. 1 and Mic 2:1-13 so as to form one address, on the groundless assumption that Mic 2:12-13 are a later gloss that has crept into the text; and though the ואמר before שׁמעוּ־נא in Mic 3:1 does indeed connect the second address more closely with the first than with the third, it by no means warrants our dividing the whole book into two parts. In the three addresses, ch. 1, Mic 2:1-13, 3-5, and Mic 6:1, Mic 7:1, we have not "three prophecies of Micah, delivered to the people at three different times," as Hitzig and Maurer still suppose, but merely a condensation rhetorically arranged of the essential contents of his verbal utterances, as committed to writings by Micah himself at the end of his prophetic course in the time of Hezekiah. For these addresses are proved to be merely portions or sections of a single whole, by the absence of all reference to the concrete circumstances of any particular portion of time, and still more by their organic combination, as seen in the clearly marked and carefully planned progressive movement apparent in their contents. In the first address, after a general announcement of judgment on account of the sins of Israel (Mic 1:2-5), Micah predicts the destruction of Samaria (Mic 1:6, Mic 1:7), and the devastation of Judah with the deportation of its inhabitants (Mic 1:8-16), and justifies this threat by an earnest and brief reproof of the existing acts of injustice and violence on the part of the great men (Mic 2:1-5), and a sharp correction of their abettors the false prophets. (Mic 2:6-11); after which this address closes with a brief promise of the eventual restoration of the remnant of Israel to favour (Mic 2:12, Mic 2:13). The second address closes with a brief promise of the eventual restoration of the remnant of Israel to favour (Mic 2:12, Mic 2:13). The second address spreads itself out still more elaborately in the first half (Mic 3:1-12) over the sins and crimes of the heads of the nation, viz., the princes, the false prophets, the unjust judges and bad priests; and because of these sins threatens the destruction and utter devastation of Zion, and the temple hill. As an antithesis to this threat, the second half (Mic 4:1-13 and Mic 5:1-15) contains a promise, commencing with the opening of a prospect of the glorification of Zion and Israel at the end of the days (Mic 4:1-7), advancing to an assurance of the restoration of the former dominion of the daughter of Zion, after the people have first been carried away to Babel, and rescued again out of the hand of their enemies, and of her triumph in the last conflict with the nations of the world (Mic 4:8 -14), and culminating in the announcement of the birth of the great Ruler in Israel, who will arise out of Bethlehem, and feed His people in the majesty of Jehovah (Mic 5:1-5), and not only protect the rescued remnant of Jacob against the attacks of the imperial kingdom, but exalt it into a beneficent, and at the same time fearful, power to the heathen nations (Mic 5:6-8), and establish a kingdom of blessed peace (Mic 5:9-14). The third address sets forth the way to salvation in the dramatic dress of a law-suit between Jehovah and His people, by exhibiting the divine benefits for which Israel had repaid its God with ingratitude, and by a repeated allusion to the prevailing sins and unrighteousness which God must punish (ch. 6), and also by showing how the consciousness of misery will lead to the penitential confession of guilt and to conversion, and by encouraging to believing trust in the compassion upon His people, rebuild Zion, and humble the foe, and by renewing the miracles of the olden time fill all nations with fear of His omnipotence (Micah 7:1-17); after which the prophet closes his book with praise for the sin-forgiving grace of the Lord (Mic 7:18-20).


  From this general survey of the contents of the three addresses, their internal connection may be at once perceived. In the first the threatening of judgment predominates; in the second the announcement of the Messianic salvation; in the third there follows the paraenesis or admonition to repentance and humiliation under the chastising hand of the Lord, in order to participate in the promised salvation. As this admonition rests upon the threat of judgment and promise of salvation in the two previous addresses, so does the allusion to the judgment contained in the words, "Then will they cry to Jehovah, and He will not answer them" (Mic 3:4), presuppose the announcement in ch. 1 of the judgment about to burst upon the land, without which it would be perfectly unintelligible. Consequently there can be no doubt whatever that Micah has simply concentrated the quintessence of his oral discourses into the addresses contained in his book. This quintessence, moreover, shows clearly enough that our prophet was not at all behind his contemporary Isaiah, either in the clearness and distinctness of his Messianic announcements, or in the power and energy with which he combated the sins and vices of the nation. There is simply this essential difference, so far as the latter point is concerned, that he merely combats the religious and moral corruptness of the rulers of the nation, and does not touch upon their conduct on its political side. (For the exegetical literature, see my Lehrbuch der Einleitung, p. 296.)


  Micah 1


  I. Israel's Banishment into Exile, and Restoration—Micah 1 and Mic 2:1-13


  The prophet's first address is throughout of a threatening and punitive character; it is not till quite the close, that the sun of divine grace breaks brightly shining through the thunder clouds of judgment. The announcement of the judgment upon Samaria as well as upon the kingdom of Judah and Jerusalem forms the first part (Mic 1:2-16); the reproof of the sins, especially of the unrighteousness of the great and mighty of the nation, the second part (Mic 2:1-11); and a brief but very comprehensive announcement of the salvation that will dawn upon the remnant of all Israel after the judgment, the conclusion of the address (Mic 2:12-13).


  The Judgment upon Samaria and Judah—Micah 1


  Micah, commencing with the appeal to all nations to observe the coming of the Lord for judgment upon the earth (Mic 1:2-4), announces to the people of Israel, on account of its sins and its apostasy from the Lord, the destruction of Samaria (Mic 1:5-7) and the spreading of the judgment over Judah; and shows how, passing from place to place, and proceeding to Jerusalem, and even farther, it will throw the kingdom into deep lamentation on account of the carrying away of its inhabitants.


  Micah 1:1


  The heading in Mic 1:1 has been explained in the introduction. Mic 1:2-4 form the introduction to the prophet's address. Mic 1:2. "Hear, all ye nations: observe, O earth, and that which fills it: and let the Lord Jehovah be a witness against you, the Lord out of His holy palace. Mic 1:3. For, behold, Jehovah cometh forth from His place, and cometh down, and marcheth over the high places of the earth. Mic 1:4. And the mountains will melt under Him, and the valleys split, like wax before the fire, like water poured out upon a slope." The introductory words, "Hear, ye nations all," are taken by Micah from his earlier namesake the son of Imlah (Kg1 22:28). As the latter, in his attack upon the false prophets, called all nations as witnesses to confirm the truth of his prophecy, so does Micah the Morashite commence his prophetic testimony with the same appeal, so as to announce his labours at the very outset as a continuation of the activity of his predecessor who had been so zealous for the Lord. As the son of Imlah had to contend against the false prophets as seducers of the nation, so has also the Morashtite (compare Mic 2:6, Mic 2:11; Mic 3:5, Mic 3:11); and as the former had to announce to both kingdoms the judgment that would come upon them on account of their sins, so has also the latter; and he does it by frequently referring to the prophecy of the elder Micah, not only by designating the false prophets as those who walk after the rūăch and lie, sheqer (Mic 2:11), which recals to mind the rūăch sheqer of the prophets of Ahab (Kg1 22:22-23), but also in his use of the figures of the horn of iron in Mic 4:13 (compare the horns of iron of the false prophet Zedekiah in Kg1 22:11), and of the smiting upon the cheek in Mic 5:1 (compare Kg1 22:14). ‛Ammı̄m kullâm does not mean all the tribes of Israel; still less does it mean warlike nations. ‛Ammı̄m never has the second meaning, and the first it has only in the primitive language of the Pentateuch. But here both these meanings are precluded by the parallel ארץ וּמלאהּ; for this expression invariably signifies the whole earth, with that which fills it, except in such a case as Jer 8:16, where 'erets is restricted to the land of Israel by the preceding hâ'ârets, or Eze 12:19, where it is so restricted by the suffix 'artsâh. The appeal to the earth and its fulness is similar to the appeals to the heaven and the earth in Isa 1:2 and Deu 32:1. All nations, yea the whole earth, and all creatures upon it, are to hear, because the judgment which the prophet has to announce to Israel affects the whole earth (Mic 1:3, Mic 1:4), the judgment upon Israel being connected with the judgment upon all nations, or forming a portion of that judgment. In the second clause of the verse, "the Lord Jehovah be witness against you," it is doubtful who is addressed in the expression "against you." The words cannot well be addressed to all nations and to the earth, because the Lord only rises up as a witness against the man who has despised His word and transgressed His commandments. For being a witness is not equivalent to witnessing or giving testimony by words,—say, for example, by the admonitory and corrective address of the prophet which follows, as C. B. Michaelis supposes,—but refers to the practical testimony given by the Lord in the judgment (Mic 1:3 ff), as in Mal 3:5 and Jer 42:5. Now, although the Lord is described as the Judge of the world in Mic 1:3 and Mic 1:4, yet, according to Mic 1:5., He only comes to execute judgment upon Israel. Consequently we must refer the words "to you" to Israel, or rather to the capitals Samaria and Jerusalem mentioned in Mic 1:1, just as in Nah 1:8 the suffix simply refers to the Nineveh mentioned in the heading, to which there has been no further allusion in Nah 1:2-7. This view is also favoured by the fact that Micah summons all nations to hear his word, in the same sense as his earlier namesake in Kg1 22:28. What the prophet announces in word, the Lord will confirm by deed,—namely, by executing the predicted judgment,—and indeed "the Lord out of His holy temple," i.e., the heaven where He is enthroned (Psa 11:4); for (Kg1 22:3) the Lord will rise up from thence, and striding over the high places of the earth, i.e., as unbounded Ruler of the world (cf. Amo 4:13 and Deu 32:13), will come down in fire, so that the mountains melt before Him, that is to say, as Judge of the world. The description of this theophany is founded upon the idea of a terrible storm and earthquake, as in Psa 18:8. The mountains melt (Jdg 5:4 and Psa 68:9) with the streams of water, which discharge themselves from heaven (Jdg 5:4), and the valleys split with the deep channels cut out by the torrents of water. The similes, "like wax," etc. (as in Psa 68:3), and "like water," etc., are intended to express the complete dissolution of mountains and valleys. The actual facts answering to this description are the destructive influences exerted upon nature by great national judgments.


  Micah 1:5


  This judicial interposition on the part of God is occasioned by the sin of Israel. Mic 1:5. "For the apostasy of Jacob (is) all this, and for the sins of the house of Israel. Who is Jacob's apostasy? is it not Samaria? And who Judah's high places? is it not Jerusalem? Mic 1:6. Therefore I make Samaria into a stone-heap of the field, into plantations of vines; and I pour her stones into the valley, and I will lay bare her foundations. Mic 1:7. And all her stone images will be beaten to pieces, and all her lovers' gifts be burned with fire, and all her idols will I make into a waste: for she has gathered them of prostitute's hire, and to prostitute's hire shall they return." "All this" refers to the coming of Jehovah to judgment announced in Mic 1:3, Mic 1:4. This takes place on account of the apostasy and the sins of Israel. ב (for) used to denote reward or wages, as in Sa2 3:27 compared with Sa2 3:30. Jacob and Israel in Mic 1:5 are synonymous, signifying the whole of the covenant nation, as we may see from the fact that in Mic 1:5 Jacob and not Israel is the epithet applied to the ten tribes in distinction from Judah. מי, who?—referring to the author. The apostasy of Israel originates with Samaria; the worship on the high places with Jerusalem. The capitals of the two kingdoms are the authors of the apostasy, as the centres and sources of the corruption which has spread from them over the kingdoms. The allusion to the bâmōth of the illegal worship of the high places, which even the most godly kings were unable to abolish (see at Kg1 15:14), shows, moreover, that פּשׁע denotes that religious apostasy from Jehovah which was formally sanctioned in the kingdom of the ten tribes by the introduction of the calf-worship. But because this apostasy commenced in the kingdom of the ten tribes, the punishment would fall upon this kingdom first, and Samaria would be utterly destroyed. Stone-heaps of the field and vineyard plantations harmonize badly, in Hitzig's view: he therefore proposes to alter the text. But there is no necessity for this. The point of comparison is simply that Samaria will be so destroyed, that not a single trace of a city will be left, and the site thereof will become like a ploughed field or plain. השּׂדה is added to עי, a heap of ruins or stones, to strengthen it. Samaria shall become like a heap, not of ruins of building stones, but of stones collected from the field. למטּעי כרם, i.e., into arable land upon which you can plant vineyards. The figure answers to the situation of Samaria upon a hill in a very fruitful region, which was well adapted for planting vineyards (see at Amo 3:9). The situation of the city helps to explain the casting of its stones into the valley. Laying bare the foundations denotes destruction to the very foundation (cf. Psa 137:7). On the destruction of the city all its idols will be annihilated. Pesı̄lı̄m, idols, as in Isa 10:10; not wooden idols, however, to which the expression yukkattū, smitten to pieces, would not apply, but stone idols, from pâsal (Exo 34:1). By the lovers' gifts ('ethnân, see at Hos 9:1) we are to understand, not "the riches of the city or their possessions, inasmuch as the idolaters regarded their wealth and prosperity as a reward from their gods, according to Hos 2:7, Hos 2:14" (Rashi, Hitzig, and others), but the temple gifts, "gifts suspended in the temples and sacred places in honour of the gods" (Rosenmller), by which the temple worship with its apparatus were maintained; so that by 'ethnân we may understand the entire apparatus of religious worship. For the parallelism of the clauses requires that the word should be restricted to this. עצבּים are also idolatrous images. "To make them into a waste," i.e., not only to divest them of their ornament, but so utterly to destroy them that the place where they once stood becomes waste. The next clause, containing the reason, must not be restricted to the ‛ătsabbı̄m, as Hitzig supposes, but refers to the two clauses of the first hemistich, so that pesı̄lı̄m and ‛ătsabbı̄m are to be supplied as objects to qibbâtsâh (she gathered), and to be regarded as the subject to yâshūbhū (shall return). Samaria gathered together the entire apparatus of her idolatrous worship from prostitute's gifts (the wages of prostitution), namely, through gifts presented by the idolaters. The acquisition of all this is described as the gain of prostitute's wages, according to the scriptural view that idolatry was spiritual whoredom. There is no ground for thinking of literal wages of prostitution, or money which flowed into the temples from the voluptuous worship of Aphrodite, because Micah had in his mind not literal (heathenish) idolatry, but simply the transformation of the Jehovah-worship into idolatry by the worship of Jehovah under the symbols of the golden calves. These things return back to the wagers of prostitution, i.e., they become this once more (cf. Gen 3:19) by being carried away by the enemies, who conquer the city and destroy it, and being applied to their idolatrous worship. On the capture of cities, the idols and temple treasures were carried away (cf. Isa 46:1-2; Dan 1:3).


  Micah 1:8


  The judgment will not stop at Samaria, however, but spread over Judah. The prophet depicts this by saying that he will go about mourning as a prisoner, to set forth the misery that will come upon Judah (Mic 1:8, Mic 1:9); and then, to confirm this, he announces to a series of cities the fate awaiting them, or rather awaiting the kingdom, by a continued play upon words founded upon their names (Mic 1:10-15); and finally he summons Zion to deep mourning (Mic 1:16). Mic 1:8. "Therefore will I lament and howl, I will go spoiled and naked: I will keep lamentation like the jackals, and mourning like the ostriches. Mic 1:9. For her stripes are malignant; for it comes to Judah, reaches to the gate of my people, to Jerusalem." על־זאת points back to what precedes, and is then explained in Mic 1:9. The prophet will lament over the destruction of Samaria, because the judgment which has befallen this city will come upon Judah also. Micah does not speak in his own name here as a patriot (Hitzig), but in the name of his nation, with which he identifies himself as being a member thereof. This is indisputably evident from the expression אילכה שׁילל וערום, which describes the costume of a prisoner, not that of a mourner. The form אילכה with י appears to have been simply suggested by אילילה. שׁילל is formed like הידד in Isa 16:9-10, and other similar words (see Olshausen, Gramm. p. 342). The Masoretes have substituted שׁלל, after Job 12:17, but without the slightest reason. It does not mean "barefooted," ἀνυπόδετος (lxx), for which there was already יחף in the language (Sa2 15:30; Isa 20:2-3; Jer 2:25), but plundered, spoiled. ערום, naked, i.e., without upper garment (see my comm. on Sa1 19:24), not merely vestitu solido et decente privatus. Mourners do indeed go barefooted (yâchēph, see Sa2 15:30), and in deep mourning in a hairy garment (saq, Sa2 3:31; Gen 37:34, etc.), but not plundered and naked. The assertion, however, that a man was called ̀ârōm when he had put on a mourning garment (saq, sackcloth) in the place of his upper garment, derives no support from Isa 20:2, but rather a refutation. For there the prophet does not go about ‛ârōm veyâchēph, i.e., in the dress of a prisoner, to symbolize the captivity of Egypt, till after he has loosened the hairy garment (saq) from his loins, i.e., taken it off. And here also the plundering of the prophet and his walking naked are to be understood in the same way. Micah's intention is not only to exhibit publicly his mourning fore the approaching calamity of Judah, but also to set forth in a symbolical form the fate that awaits the Judaeans. And he can only do this by including himself in the nation, and exhibiting the fate of the nation in his own person. Wailing like jackals and ostriches is a loud, strong, mournful cry, those animals being distinguished by a mournful wail; see the comm. on Job 30:29, which passage may possibly have floated before the prophet's mind. Thus shall Judah wail, because the stroke which falls upon Samaria is a malignant, i.e., incurable (the suffix attached to מכּותיה refers to Shōmerōn, Samaria, in Mic 1:6 and Mic 1:7. For the singular of the predicate before a subject in the plural, see Ewald, 295, a, and 317, a). It reaches to Judah, yea, to Jerusalem. Jerusalem, as the capital, is called the "gate of my people," because in it par excellence the people went out and in. That עד is not exclusive here, but inclusive, embracing the terminus ad quem, is evident from the parallel "even to Judah;" for if it only reached to the border of Judah, it would not have been able to come to Jerusalem; and still more clearly so from the description in Mic 1:10. The fact that Jerusalem is not mentioned till after Judah is to be interpreted rhetorically, and not geographically. Even the capital, where the temple of Jehovah stood, would not be spared.


  Micah 1:11


  The penetration of the judgment into Judah is now clearly depicted by an individualizing enumeration of a number of cities which will be smitten by it. Mic 1:10. "Go not to Gath to declare it; weeping, weep not. At Beth-Leafra (dust-home) I have strewed dust upon myself. Mic 1:11. Pass thou away, O inhabitress of Shafir (beautiful city), stripped in shame. The inhabitress of Zaanan (departure) has not departed; the lamentation of Beth-Hazel (near-house) takes from you the standing near it. Mic 1:12. For the inhabitress of Maroth (bitterness) writhes for good; for evil has come down from Jehovah to the gate of Jerusalem." The description commences with words borrowed from David's elegy on the death of Saul and Jonathan (Sa2 1:20), "Publish it not in Gath," in which there is a play upon the words in begath and taggı̄dū. The Philistines are not to hear of the distress of Judah, lest they should rejoice over it. There is also a play upon words in בּכו אל־תּבכּוּ. The sentence belongs to what precedes, and supplies the fuller definition, that they are not to proclaim the calamity in Gath with weeping, i.e., not to weep over it there.


  After this reminiscence of the mourning of David for Saul, which expresses the greatness of the grief, and is all the more significant, because in the approaching catastrophe Judah is also to lose its king (cf. Mic 4:9), so that David is to experience the fate of Saul (Hengstenberg), Micah mentions places in which Judah will mourn, or, at any rate, experience something very painful. From Mic 1:10 to Mic 1:15 he mentions ten places, whose names, with a very slight alteration, were adapted for jeux de mots, with which to depict what would happen to them or take place within them. The number ten (the stamp of completeness, pointing to the fact that the judgment would be a complete one, spreading over the whole kingdom) is divided into twice five by the statement, which is repeated in Mic 1:12, that the calamity would come to the fate of Jerusalem; five places being mentioned before Jerusalem (Mic 1:10-12), and five after (Mic 1:13-15). This division makes Hengstenberg's conjecture a very natural one, viz., that the five places mentioned before Jerusalem are to be sought for to the north of Jerusalem, and the others to the south or south-west, and that in this way Micah indicates that the judgment will proceed from the north to the south. On the other hand, Caspari's opinion, that the prophet simply enumerates certain places in the neighbourhood of Moresheth, his own home, rests upon no firm foundation.


  בּית לעפרה is probably the Ophrah of Benjamin (עפרה, Jos 18:23), which was situated, according to Eusebius, not far from Bethel (see comm. on Josh. l.c.). It is pointed with pathach here for the sake of the paronomasia with עפר. The chethib התפּלּשׁתּי is the correct reading, the keri התפּלּשׁי being merely an emendation springing out of a misunderstanding of the true meaning. התפּלּשׁ does not mean to revolve, but to bestrew one's self. Bestrewing with dust or ashes was a sign of deep mourning (Jer 6:26; Sa2 13:19). The prophet speaks in the name of the people of what the people will do. The inhabitants of Shafir are to go stripped into captivity. עבר, to pass by, here in the sense of moving forwards. The plural לכם is to be accounted for from the fact that yōshebheth is the population. Shâphı̄r, i.e., beautiful city, is not the same as the Shâmı̄r in Jos 15:48, for this was situated in the south-west of the mountains of Judah; nor the same as the Shâmı̄r in the mountains of Ephraim (Jdg 10:1), which did not belong to the kingdom of Judah; but is a place to the north of Jerusalem, of which nothing further is known. The statement in the Onomast. s.v. Σαφείρ ἐν γῆ ὀρεινῆ between Eleutheropolis and Askalon—is probably intended to apply to the Shâmı̄r of Joshua; but this is evidently erroneous, as the country between Eleutheropolis and Askalon did not belong to the mountains of Judah, but to the Shephelah. עריה־בשׁת, a combination like ענוה־צדק in Psa 45:5, equivalent to stripping which is shame, shame-nakedness = ignominious stripping. עריה is an accusative defining the manner in which they would go out. The next two clauses are difficult to explain. צאנן, a play upon words with יצאה, is traceable to this verb, so far as its meaning is concerned. The primary meaning of the name is uncertain; the more modern commentators combine it with צאן, in the sense of rich in flocks. The situation of Zaanan is quite unknown. The supposed identity with Zenân see at Jos 15:37) must be given up, as Zenân was in the plain, and Zaanan was most probably to the north of Jerusalem. The meaning of the clause can hardly be any other than this, that the population of Zaanan had not gone out of their city to this war from fear of the enemy, but, on the contrary, had fallen back behind their walls (Ros., Casp., Hitzig). בּית האצל is most likely the same as אצל in Zac 14:5, a place in the neighbourhood of Jerusalem, to the east of the Mount of Olives, as Beth is frequently omitted in the names of places (see Ges. Thes. p. 193). Etsel signifies side, and as an adverb or preposition, "by the side of." This meaning comes into consideration there. The thought of the words mispad bēth, etc., might be: "The lamentation of Beth-Haezel will take away its standing (the standing by the side of it, 'etslō) from you (Judaeans), i.e., will not allow you to tarry there as fugitives (cf. Jer 48:45). The distress into which the enemy staying there has plunged Beth-Haezel, will make it impossible for you to stop there" (Hitzig, Caspari). But the next clause, which is connected by כּי, does not suit this explanation (Mic 1:12). The only way in which this clause can be made to follow suitably as an explanation is by taking the words thus: "The lamentation of Beth-Haezel will take its standing (the stopping of the calamity or judgment) from you, i.e., stop near it, as we should expect from its name; for (Mic 1:12) Maroth, which stands further off, will feel pain," etc. With this view, which Caspari also suggests, Hengstenberg (on Zac 14:5) agrees in the main, except that he refers the suffix in עמדּתו to מספּד, and renders the words thus: "The lamentation of Beth-Haezel will take its stopping away from you, i.e., the calamity will not stop at Beth-Haezel (at the near house), i.e., stop near it, as we should expect from its name; for (Mic 1:12) Maroth, which stands further off, will feel pain," etc. With this view, which Caspari also suggests, Hengstenberg (on Zac 14:5) agrees in the main, except that he refers the suffix in עמדתו to מספּד, and renders the words thus: "The lamentation of Beth-Haezel will take its stopping away from you, i.e., will not allow you the stopping of the lamentation." Grammatically considered, this connection is the more natural one; but there is this objection, that it cannot be shown that עמד is used in the sense of the stopping or ceasing of a lamentation, whereas the supposition that the suffix refers to the calamity simply by constructio ad sensum has all the less difficulty, inasmuch as the calamity has already been hinted at in the verb נגע in Mic 1:9, and in Mic 1:10 also it forms the object to be supplied in thought. Maroth (lit., something bitter, bitternesses) is quite unknown; it is simply evident, from the explanatory clause כּי ירד וגו, that it was situated in the immediate neighbourhood of Jerusalem. The inhabitants of Maroth writhe (châlâh, from chūl, to writhe with pain, like a woman in child-birth), because they are also smitten with the calamity, when it comes down to the gate of Jerusalem. לטוב, "on account of the good," which they have lost, or are about to lose.


  Micah 1:13


  And the judgment will not even stop at Jerusalem, but will spread still further over the land. This spreading is depicted in Mic 1:13-15 in the same manner as before. Mic 1:13. "Harness the horse to the chariot, O inhabitress of Lachish! It was the beginning of sin to the daughter Zion, that the iniquities of Israel were found in her. Mic 1:14. Therefore wilt thou give dismissal-presents to Moresheth-gath (i.e., the betrothed of Gath); the houses of Achzib (lying fountain) become a lying brook for Israel's kings. Mic 1:15. I will still bring thee the heir, O inhabitress of Mareshah (hereditary city); the nobility of Israel will come to Adullam. Mic 1:16. Make thyself bald, and shave thyself upon the sons of thy delights: spread out thy baldness like the eagle; for they have wandered away from thee." The inhabitants of Lachish, a fortified city in the Shephelah, to the west of Eleutheropolis, preserved in the ruins of Um Lakis (see at Jos 10:3), are to harness the horses to the chariot (rekhesh, a runner; see at Kg1 5:8 : the word is used as ringing with lâkhı̄sh), namely, to flee as rapidly as possible before the advancing foe. רתם, ἁπ. λεγ. "to bind ... the horse to the chariot," answering to the Latin currum jungere equis. Upon this city will the judgment fall with especial severity, because it has grievously sinned. It was the beginning of sin to the daughter of Zion, i.e., to the population of Jerusalem; it was the first to grant admission to the iniquities of Israel, i.e., to the idolatry of the image-worship of the ten tribes (for פּשׁעי ישׂראל, see Mic 1:5 and Amo 3:14), which penetrated even to the capital. Nothing more is known of this, as the historical books contain no account of it. For this reason, namely, because the sin of Israel found admission into Jerusalem, she (the daughter Zion) will be obliged to renounce Moresheth-gath. This is the thought of Mic 1:14, the drapery of which rests upon the resemblance in sound between Moresheth and me'orâsâh, the betrothed (Deu 22:23). Shillūchı̄m, dismissal, denotes anything belonging to a man, which he dismisses or gives up for a time, or for ever. It is applied in Exo 18:2 to the sending away of wife and children to the father-in-law for a time; and in Kg1 9:16 to a dowry, or the present which a father gives to his daughter when she is married and leaves his house. The meaning "divorce," i.e., sēpher kerı̄thuth (Deu 24:1, Deu 24:3), has been arbitrarily forced upon the word. The meaning is not to be determined from shillēăch in Jer 3:8, as Hitzig supposes, but from Kg1 9:16, where the same expression occurs, except that it is construed with ל, which makes no material difference. For נתן אל signifies to give to a person, either to lay upon him or to hand to him; נתן ל, to give to him. The object given by Zion to Moresheth as a parting present is not mentioned, but it is really the city itself; for the meaning is simply this: Zion will be obliged to relinquish all further claim to Moresheth, to give it up to the enemy. Mōresheth is not an appellative, as the old translators suppose, but the proper name of Micah's home; and Gath is a more precise definition of its situation—"by Gath," viz., the well-known Philistian capital, analogous to Bethlehem-Judah in Jdg 17:7-9; Jdg 19:1, or Abel-maim (Abel by the water) in Ch2 16:4. According to Jerome (comm. in Mich. Prol.), Morasthi, qui usque hodie juxta Eleutheropolin, urbem Palaestinae, haud grandis est viculus (cf. Robinson, Pal. ii. p. 423). The context does not admit of our taking the word in an appellative sense, "possession of Gath," since the prophet does not mean to say that Judah will have to give up to the enemy a place belonging to Gath, but rather that it will have to give up the cities of its own possession. For, as Maurer correctly observes, "when the enemy is at the gate, men think of defending the kingdom, not of enlarging it." But if the addition of the term Gath is not merely intended to define the situation of Moresheth with greater minuteness, or to distinguish it from other places of the same name, and if the play upon words in Moresheth was intended to point to a closer relation to Gath, the thought expressed could only be, that the place situated in the neighbourhood of Gath had frequently been taken by the Philistines, or claimed as their property, and not that they were in actual possession of Gath at this time.


  The play upon words in the second clause of the verse also points to the loss of places in Judaea: "the houses of Achzib will become Achzab to the kings of Israel." אכזב, a lie, for נחל אכזב, is a stream which dries up in the hot season, and deceives the expectation of the traveller that he shall find water (Jer 15:18; cf. Job 6:15.). Achzib, a city in the plain of Judah, whose name has been preserved in the ruins of Kussabeh, to the south-west of Beit-Jibrin (see at Jos 15:44). The houses of Achzib are mentioned, because they are, properly speaking, to be compared to the contents of the river's bed, whereas the ground on which they stood, with the wall that surrounded them, answered to the river's bed itself (Hitzig), so that the words do not denote the loss or destruction of the houses so much as the loss of the city itself. The "kings of Israel" are not the kings of Samaria and Judah, for Achzib belonged to the kingdom of Judah alone, but the kings of Judah who followed one another (cf. Jer 19:13); so that the plural is to be understood as relating to the monarchy of Israel (Judah). Mareshah will also pass into other hands. This is affirmed in the words, "I will bring the heir to thee again" (אבי for אביא, as in Kg1 21:29). The first heir of Mareshah was the Israelites, who received the city, which had been previously occupied by the Canaanites, for their possession on the conquest of the land. The second heir will be the enemy, into whose possession the land is now to pass. Mareshah, also in the lowland of Judah, has been preserved, so far as the name is concerned, in the ruins of Marash (see at Jos 15:44, and Tobler, Dritte Wanderung, pp. 129, 142-3). To the north of this was Adullam (see at Jos 12:15), which has not yet been discovered, but which Tobler (p. 151) erroneously seeks for in Bêt Dûla. Micah mentions it simply on account of the cave there (Sa1 22:1), as a place of refuge, to which the great and glorious of Israel would flee ("the glory of Israel," as in Isa 5:13). The description is rounded off in Mic 1:16, by returning to the thought that Zion would mourn deeply over the carrying away of the people, with which it had first set out in Mic 1:8. In קרחי וגזּי Zion is addressed as the mother of the people. קרח, to shave smooth, and גּזז, to cut off the hair, are synonyms, which are here combined to strengthen the meaning. The children of thy delights, in whom thou hast thy pleasure, are the members of the nation. Shaving the head bald, or shaving a bald place, was a sing of mourning, which had been handed down as a traditional custom in Israel, in spite of the prohibition in Deu 14:1 (see at Lev 19:28). The bald place is to be made to spread out like that of a nesher, i.e., not the true eagle, but the vulture, which was also commonly classed in the eagle family,—either the bearded vulture, vultur barbatus (see Oedmann, Verm. Samml. i. p. 54ff.), or more probably the carrion vulture, vultur percnopterus L., common in Egypt, and also in Palestine, which has the front part of the head completely bald, and only a few hairs at the back of the head, so that a bald place may very well be attributed to it (see Hasselquist, Reise, p. 286ff.). The words cannot possibly be understood as referring to the yearly moulting of the eagle itself.


  If we inquire still further as to the fulfilment of the prophecy concerning Judah (Mic 1:8-16), it cannot be referred, or speaking more correctly, it must not be restricted, to the Assyrian invasion, as Theod., Cyril, Marck, and others suppose. For the carrying away of Judah, which is hinted at in Mic 1:11, and clearly expressed in Mic 1:16, was not effected by the Assyrians, but by the Chaldeans; and that Micah himself did not expect this judgment from the Assyrians, but from Babel, is perfectly obvious from Mic 4:10, where he mentions Babel as the place to which Judah was to be carried into exile. At the same time, we must not exclude the Assyrian oppression altogether; for Sennacherib had not only already conquered the greater part of Judah, and penetrated to the very gates of Jerusalem (Kg2 18:13-14, Kg2 18:19; Isaiah 36:1-38:22), but would have destroyed the kingdom of Judah, as his predecessor Shalmaneser had destroyed the kingdom of Israel, if the Lord had not heard the prayer of His servant Hezekiah, and miraculously destroyed Sennacherib's army before the walls of Jerusalem. Micah prophesies throughout this chapter, not of certain distinct judgment, but of judgment in general, without any special allusions to the way in which it would be realized; so that the proclamation embraces all the judgments that have fallen upon Judah from the Assyrian invasion down to the Roman catastrophe.


  Micah 2


  Guilt and Punishment of Israel. Its Future Restoration—Mic 2:1-13


  After having prophesied generally in ch. 1 of the judgment that would fall upon both kingdoms on account of their apostasy from the living God, Micah proceeds in Mic 2:1-13 to condemn, as the principal sins, the injustice and oppressions on the part of the great (Mic 2:1, Mic 2:2), for which the nation was to be driven away from its inheritance (Mic 2:3-5). He then vindicates this threat, as opposed to the prophecies of the false prophets, who confirmed the nation in its ungodliness by the lies that they told (Mic 2:6-11); and then closes with the brief but definite promise, that the Lord would one day gather together the remnant of His people, and would multiply it greatly, and make it His kingdom (Mic 2:12, Mic 2:13). As this promise applies to all Israel of the twelve tribes, the reproof and threat of punishment are also addressed to the house of Jacob as such (Mic 2:7), and apply to both kingdoms. There are no valid grounds for restricting them to Judah, even though Micah may have had the citizens of that kingdom more particularly in his mind.


  Micah 2:1


  The violent acts of the great men would be punished by God with the withdrawal of the inheritance of His people, or the loss of Canaan. Mic 2:1. "Woe to those who devise mischief, and prepare evil upon their beds! In the light of the morning they carry it out, for their hand is their God. Mic 2:2. They covet fields and plunder; them, and houses and take them; and oppress the man and his house, the man and his inheritance." The woe applies to the great and mighty of the nation, who by acts of injustice deprive the common people of the inheritance conferred upon them by the Lord (cf. Isa 5:8). The prophet describes them as those who devise plans by night upon their beds for robbing the poor, and carry them out as soon as the day dawns. חשׁב און denotes the sketching out of plans (see Psa 36:5); and פּעל רע, to work evil, the preparation of the ways and means for carrying out their wicked plans. פּעל, the preparation, is distinguished from עשׁה, the execution, as in Isa 41:4, for which יצר and עשׂה are also used (e.g., Isa 43:7). "Upon their beds," i.e., by night, the time of quiet reflection (Psa 4:5; cf. Job 4:13). "By the light of the morning," i.e., at daybreak, without delay. כּי ישׁ וגו, lit., "for their hand is for a god," i.e., their power passes as a god to them; they know of no higher power than their own arm; whatever they wish it is in their power to do (cf. Gen 31:29; Pro 3:27; Hab 1:11; Job 12:6). Ewald and Rckert weaken the thought by adopting the rendering, "because it stands free in their hand;" and Hitzig's rendering, "if it stands in their hand," is decidedly false. Kı̄ cannot be a conditional particle here, because the thought would thereby be weakened in a manner quite irreconcilable with the context. In Mic 2:2 the evil which they plan by night, and carry out by day, is still more precisely defined. By force and injustice they seize upon the property (fields, houses) of the poor, the possessions which the Lord has given to His people for their inheritance. Châmad points to the command against coveting (Exo 20:14-17; cf. Deu 5:18). The second half of the verse (Mic 2:2) contains a conclusion drawn from the first: "and so they practise violence upon the man and his property." Bēth answers to bottı̄m, and nachălâh to the Sâdōth, as their hereditary portion in the land—the portion of land which each family received when Canaan was divided.


  Micah 2:3


  "Therefore thus saith Jehovah, Behold, I devise evil concerning this family, from which ye shall not withdraw your necks, and not walk loftily, for it is an evil time. Mic 2:4. In that day will men raise against you a proverb, and lament a lamentation. It has come to pass, they say; we are waste, laid waste; the inheritance of my people he exchanges: how does he withdraw it from me! To the rebellious one he divides our field." The punishment introduced with lâkhēn (therefore) will correspond to the sin. Because they reflect upon evil, to deprive their fellow-men of their possessions, Jehovah will bring evil upon this generation, lay a heavy yoke upon their neck, out of which they will not be able to necks, and under which they will not be able to walk loftily, or with extended neck. המּשׁפּחה הזּאת is not this godless family, but the whole of the existing nation, whose corrupt members are to be exterminated by the judgment (see Isa 29:20.). The yoke which the Lord will bring upon them is subjugation to the hostile conqueror of the land and the oppression of exile (see Jer 27:12). Hâlakh rōmâh, to walk on high, i.e., with the head lifted up, which is a sign of pride and haughtiness. Rōmâh is different from קוממיּוּת, an upright attitude, in Lev 27:13. כּי עת רעה, as in Amo 5:13, but in a different sense, is not used of moral depravity, but of the distress which will come upon Israel through the laying on of the yoke. Then will the opponents raise derisive songs concerning Israel, and Israel itself will bewail its misery. The verbs yissâ', nâhâh, and 'âmar are used impersonally. Mâshâl is not synonymous with nehı̄, a mournful song (Ros.), but signifies a figurative saying, a proverb-song, as in Isa 14:4; Hab 2:6. The subject to ישּׂא is the opponents of Israel, hence עליכם; on the other hand, the subject to nâhâh and 'âmar is the Israelites themselves, as נשׁדּנוּ teaches. נהיה is not a feminine formation from נהי, a mournful song, lamentum lamenti, i.e., a mournfully mournful song, as Rosenmller, Umbreit, and the earlier commentators suppose; but the niphal of היה (cf. Dan 8:27): actum est! it is all over!—an exclamation of despair (Le de Dieu, Ewald, etc.); and it is written after 'âmar, because נהיה as an exclamation is equivalent in meaning to an object. The omission of the copula Vav precludes our taking 'âmar in connection with what follows (Maurer). The following clauses are a still further explanation of נהיה: we are quite laid waste. The form נשׁדּנוּ for נשׁדּונוּ is probably chosen simply to imitate the tone of lamentation better (Hitzig). The inheritance of my people, i.e., the land of Canaan, He (Jehovah) changes, i.e., causes it to pass over to another possessor, namely, to the heathen. The words receive their explanation from the clauses which follow: How does He cause (sc., the inheritance) to depart from me! Not how does He cause me to depart. לשׁובב is not an infinitive, ad reddendum, or restituendum, which is altogether unsuitable, but nomen verbale, the fallen or rebellious one, like שׁובבה in Jer 31:22; Jer 49:4. This is the term applied by mourning Israel to the heathenish foe, to whom Jehovah apportions the fields of His people. The withdrawal of the land is the just punishment for the way in which the wicked great men have robbed the people of their inheritance.


  Micah 2:5


  "Therefore wilt thou have none to cast a measure for the lot in the congregation of Jehovah." With lâkhēn (therefore) the threat, commenced with lâkhēn in Mic 2:3, is resumed and applied to individual sinners. The whole nation is not addressed in לך, still less the prophet, as Hitzig supposes, but every individual among the tyrannical great men (Mic 2:1, Mic 2:2). The singular is used instead of the plural, to make the address more impressive, that no one may imagine that he is excepted from the threatened judgment. For a similar transition from the plural to the singular, see Mic 3:10. The expression, to cast the measure begōrâl, i.e., in the nature of a lot (equivalent to for a lot, or as a lot), may be explained on the ground that the land was divided to the Israelites by lot, and then the portion that fell to each tribe was divided among the different families by measure. The words are not to be taken, however, as referring purely to the future, as Caspari supposes, i.e., to the time when the promised land would be divided afresh among the people on their return. For even if the prophet does proclaim in Mic 2:12, Mic 2:13 the reassembling of Israel and its restoration to its hereditary land, this thought cannot be arbitrarily taken for granted here. We therefore regard the words as containing a general threat, that the ungodly will henceforth receive no further part in the inheritance of the Lord, but that they are to be separated from the congregation of Jehovah.


  Micah 2:6


  As such a prophecy as this met with violent contradiction, not only from the corrupt great men, but also from the false prophets who flattered the people, Micah indicates it by showing that the people are abusing the long-suffering and mercy of the Lord; and that, by robbing the peaceable poor, the widows, and the orphans, they are bringing about the punishment of banishment out of the land. Mic 2:6. "Drip not (prophesy not), they drip: if they drip not this, the shame will not depart. Mic 2:7. Thou, called house of Jacob, is the patience of Jehovah short, then? or is this His doing? Are not my words good to him that walketh uprightly?" הטּיף, to drip, to cause words to flow, used of prophesying, as in Amo 7:16. The speakers in Mic 2:6 are not the Jews generally, or the rich oppressors who have just been punished and threatened. The word yattı̄phū does not agree with this, since it does not mean to chatter, but to prophesy, as Mic 2:11 and also the primary passage Deu 32:2 show. But Micah could not call the rich men's speaking prophesying. It is rather false prophets who are speaking,—namely, those who in the word 'al-tattı̄phū (prophesy not) would prohibit the true prophets from predicting the judgments of the Lord. The second hemistich is rendered by most of the modern commentators, "they are not to chatter (preach) of such things; the reproaches cease not," or "there is no end to reproaching" (Ewald, Hitzig, Maurer, and Caspari). But this is open to the following objections: (1) That הטּיף ל in Mic 2:11 means to prophesy to a person (not concerning or of anything); (2) that sūg or nâsag means to depart, not to cease; (3) that even the thought, "the reproaches to not cease," is apparently unsuitable, since Micah could not well call a prohibition against prophesying an incessant reproach; and to this we may add, (4) the grammatical harshness of taking לא יטּיפוּ as an imperative, and the following לא יסּג as an indicative (a simple declaration). Still less can the rendering, "they (the true prophets) will not chatter about this, yet the reproach will not depart" (Ros., Rckert), be vindicated, as such an antithesis as this would necessarily be indicated by a particle. The only course that remains, therefore, is that adopted by C. B. Michaelis and Hengstenberg, viz., to take the words as conditional: if they (the true prophets) do not prophesy to these (the unrighteous rich in Mic 2:1, Mic 2:2 : Hengstenberg), or on account of these things (Michaelis), the shame will not depart, i.e., shameful destruction will burst incessantly upon them. On the absence of the conditional אם, see Ewald, p. 357, b. Such addresses as these do not please the corrupt great men; but they imagine that such threats are irreconcilable with the goodness of Jehovah. This is the connection of Mic 2:7, in which the prophet meets the reproach cast upon his threatening words with the remark, that God is not wrathful, and has no love for punishing, but that He is stirred up to wrath by the sins of the nation, and obliged to punish. האמוּר is not an exclamation, "O, what is said! = O for such talk as this!" (Ewald, Umbreit, Caspari); for it cannot be shown that the participle is ever used in this way, and it cannot be supported from הפכּכם in Isa 29:16, especially as here a second vocative would follow. Nor is it a question: Num dicendum? Dare one say this?" (Hitzig). For although he might be an interrogative particle (cf. Eze 28:9), the passive participle cannot express the idea of daring, in support of which Hitzig is quite wrong in appealing to Lev 11:47 and Psalm 22:32. האמוּר is not doubt a vocative, but it is to be taken in connection with bēth-Ya‛aqōb: thou who art called house of Jacob. There is very little force in the objection, that this would have required האמוּר לך ב י, since אמר, when used in the sense of being called or being named, is always construed with ל of the person bearing the name. The part. pal of 'âmar only occurs here; and although the niphal, when used in this sense, is generally construed with ל, the same rule may apply to אמר as to קרא in the sense of naming,—namely, that in the passive construction the ל may either be inserted or omitted (cf. Isa 56:7; Isa 54:5; Deu 3:13), and האמוּר may just as well be used in the sense of dicta (domus) as הנּקראים in Isa 48:1 in the sense of vocati = qui appellantur. The whole nation is addressed, although the address points especially to the unrighteous great men. Is Jehovah indeed wrathful? i.e., has He not patience, does He not exercise long-suffering? Qātsar rūăch must not be explained according to Exo 6:9, but according to Pro 14:27. Or are these ('ēlleh, the punishments threatened) His deeds? i.e., is He accustomed, or does He only like to punish? The answer to these questions, or speaking more correctly, their refutation, follows in the next question, which is introduced with the assuring הלוא, and in which Jehovah speaks: My words deal kindly with him that walks uprightly. The Lord not only makes promises to the upright, but He also grants His blessing. The words of the Lord contain their fulfilment within themselves. In היּשׁר הולך, it is for the sake of emphasis that yâshâr stands first, and the article properly belongs to hōlēkh; but it is placed before yshr to bind together the two words into one idea. The reason why the Lord threatens by His prophets is therefore to be found in the unrighteousness of the people.


  Micah 2:8


  "But yesterday my people rises up as en enemy: off from the garment ye draw the cloak from those who pass by carelessly, averted from war. Mic 2:9. The women of my people ye drive away out of the house of their delights; from their children ye take my ornament for ever." 'Ethmūl, yesterday, lately, not = long ago, but, as yeqōmēm shows, denoting an action that is repeated, equivalent to "again, recently." קומם is not used here in a causative sense, "to set up," but as an intensified kal, to take a standing = to stand up or rise up. The causative view, They set up my people as an enemy (Ewald), yields no fitting sense; and if the meaning were, "My people causes me to rise up as its enemy" (Caspari), the suffixes could not be omitted. If this were the thought, it would be expressed as clearly as in Isa 63:10. There is no valid ground for altering the text, as Hitzig proposes. It is not stated against whom the people rise up as an enemy, but according to the context it can only be against Jehovah. This is done by robbing the peaceable travellers, as well as the widows and orphans, whereby they act with hostility towards Jehovah and excite His wrath (Exo 22:21.; Deu 27:19). ממּוּל שׂלמה, from before, i.e., right away from, the garment. Salmâh is the upper garment; אדר = אדּרת the broad dress-cloak. They take this away from those who pass carelessly by. שׁוּבי is an intransitive participle: averted from the war, averse to conflict, i.e., peaceably disposed (see Psa 120:7). We have not only to think of open highway robbery, but also of their taking away the cloak in the public street from their own poor debtors, when they are walking peaceably along, suspecting nothing, for the purpose of repaying themselves. The "wives of my people" are widows, whom they deprive of house and home, and indeed widows of the people of Jehovah, in whose person Jehovah is injured. These children are fatherless orphans (עלליה with a singular suffix: the children of the widow). Hădârı̄, my ornament, i.e., the ornament which I have given them. The reference, as מעל shows, is to the garment or upper coat. The expression "for ever" may be explained from the evident allusion to the Mosaic law in Exo 22:25, according to which the coat taken from the poor as a pledge was to be returned before sunset, whereas ungodly creditors retained it for ever.


  Micah 2:10


  Such conduct as this must be followed by banishment from the land. Mic 2:10. "Rise up, and go; for this is not the place of rest: because of the defilement which brings destruction, and mighty destruction. Mic 2:11. If there were a man, walking after wind, who would lie deceit, 'I will prophesy to thee of wine and strong drink,' he would be a prophet of this people." The prophet having overthrown in Mic 2:7-9 the objection to his threatening prophecies, by pointing to the sins of the people, now repeats the announcement of punishment, and that in the form of a summons to go out of the land into captivity, because the land cannot bear the defilement consequent upon such abominations. The passage is based upon the idea contained in Lev 18:25, Lev 18:28, that the land is defiled by the sins of its inhabitants, and will vomit them out because of this defilement, in connection with such passages as Deu 12:9-10, where coming to Canaan is described as coming to rest. זאת (this) refers to the land. This (the land in which ye dwell) is not the place of rest (hammenūchâh, as in Zac 9:1 and Psa 132:14). If "this" were to be taken as referring to their sinful conduct, in the sense of "this does not bring or cause rest," it would be difficult to connect it with what follows, viz., "because of the defilement;" whereas no difficulty arises if we take "this" as referring to the land, which the expression "rise up and go" naturally suggests. טמאה = טמאה, defilement; תּחבּל is to be taken in a relative sense, "which brings destruction," and is strengthened by לחבל, with an explanatory ו: and indeed terrible destruction. חבל, perditio; and נמרץ as in Kg1 2:8. The destruction consists in the fact that the land vomits out its inhabitants (Lev 18:25). Such prophecies are very unwelcome to the corrupt great men, because they do not want to hear the truth, but simply what flatters their wicked heart. They would like to have only prophets who prophesy lies to them. הולך רוּח, walking after the wind; the construction is the same as הולך צדקות in Isa 33:15, and rūăch is a figure signifying what is vain or worthless, as in Isa 26:18; Isa 41:29, etc. The words אטּיף לך וגו are the words of a false prophet: I prophesy to thee with regard to wine. The meaning is not "that there will be an abundant supply of wine," or "that the wine will turn out well" (Rosenmller and others); but wine and strong drink (for shēkhâr, see Delitzsch on Isa 5:11) are figures used to denote earthly blessings and sensual enjoyments, and the words refer to such promises as Lev 26:4-5, Lev 26:10, Deu 28:4, Deu 28:11, Joe 2:24; Joe 3:18., which false prophets held out to the people without any regard to their attitude towards God. "This people," because the great men represent the nation. With this explanation pointing back to Mic 2:6, the threatening is brought to a close.


  Micah 2:12


  In Mic 2:12, Mic 2:13 there follows, altogether without introduction, the promise of the future reassembling of the people from their dispersion. Mic 2:12. "I will assemble, assemble thee all together, O Jacob; gather together, gather together the remnant of Israel; I will bring him together like the sheep of Bozrah, like a flock in the midst of their pasture: they will be noisy with men. Mic 2:13. The breaker through comes up before them; they break through, and pass along through the gate, and go out by it; and their King goes before them, and Jehovah at their head." Micah is indeed not a prophet, prophesying lies of wine and strong drink; nevertheless he also has salvation to proclaim, only not for the morally corrupt people of his own time. They will be banished out of the land; but the captivity and dispersion are not at an end. For the remnant of Israel, for the nation when sifted and refined by the judgments, the time will come when the Lord will assemble them again, miraculously multiply them, and redeem them as their King, and lead them home. The sudden and abrupt transition from threatening to promise, just as in Hos 2:2; Hos 6:1; Hos 11:9, has given rise to this mistaken supposition, that Mic 2:12, Mic 2:13 contain a prophecy uttered by the lying prophets mentioned in Mic 2:10 (Abenezra, Mich., Ewald, etc.). But this supposition founders not only on the שׁארית ישׂראל, inasmuch as the gathering together of the remnant of Israel presupposes the carrying away into exile, but also on the entire contents of these verses. Micah could not possibly introduce a false prophet as speaking in the name of Jehovah, and saying, "I will gather;" such a man would at the most have said, "Jehovah will gather." Nor could he have put a true prophecy like that contained in Mic 2:12, Mic 2:13 into the mouth of such a man. For this reason, not only Hengstenberg, Caspari, and Umbreit, but even Maurer and Hitzig, have rejected this assumption; and the latter observes, among other things, quite correctly, that "the idea expressed here is one common to the true prophets (see Hos 2:2), which Micah himself also utters in Mic 4:6." The emphasis lies upon the assembling, and hence אאסף and אקבּץ are strengthened by infinitive absolutes. But the assembling together presuppose a dispersion among the heathen, such as Micha has threatened in Mic 1:11, Mic 1:16; Mic 2:4. And the Lord will gather together all Jacob, not merely a portion, and yet only the remnant of Israel. This involves the thought, that the whole nation of the twelve tribes, or of the two kingdoms, will be reduced to a remnant by the judgment. Jacob and Israel are identical epithets applied to the whole nation, as in Mic 1:5, and the two clauses of the verse are synonymous, so that יעקב כּלּך coincides in actual fact with שׁאתית ישׂראל. The further description rests upon the fact of the leading of Israel out of Egypt, which is to be renewed in all that is essential at a future time. The following clauses also predict the miraculous multiplication of the remnant of Israel (see Hos 2:1-2; Jer 31:10), as experienced by the people in the olden time under the oppression of Egypt (Exo 1:12). The comparison to the flock of Bozrah presupposes that Bozrah's wealth in flocks was well known. Now, as the wealth of the Moabites in flocks of sheep is very evident from Kg2 3:4, many have understood by בּצרה not the Edomitish Bozrah, but the Moabitish Bostra (e.g., Hengstenberg). Others, again, take botsrâh as an appellative noun in the sense of hurdle or fold (see Hitzig, Caspari, and Dietrich in Ges. Lex. after the Chaldee). But there is not sufficient ground for either. The Bostra situated in the Hauran does not occur at all in the Old Testament, not even in Jer 48:24, and the appellative meaning of the word is simply postulated for this particular passage. That the Edomites were also rich in flocks of sheep is evident from Isa 24:6, where the massacre which Jehovah will inflict upon Edom and Bozrah is described as a sacrificial slaughtering of lambs, he-goats, rams, and oxen; a description which presupposes the wealth of Bozrah in natural flocks. The comparison which follows, "like a flock in the midst of its pasture," belongs to the last verse, and refers to the multiplication, and to the noise made by a densely packed and numerous flock. The same tumult will be made by the assembled Israelites on account of the multitude of men. For the article in הדּברו, which is already determined by the suffix, see at Jos 7:21. In Jos 7:13 the redemption of Israel out of exile is depicted under the figure of liberation from captivity. Was Egypt a slave-house (Mic 6:4; cf. Exo 20:2); so is exile a prison with walls and gates, which must be broken through. הפּריץ, the breaker through, who goes before them, is not Jehovah, but, as the counterpart of Moses the leader of Israel out of Egypt, the captain appointed by God for His people, answering to the head which they are said to choose for themselves in Hos 2:2, a second Moses, viz., Zerubbabel, and in the highest sense Christ, who opens the prison-doors, and redeems the captives of Zion (vid., Isa 42:7). Led by him, they break through the walls, and march through the gate, and go out through it out of the prison. "The three verbs, they break through, they march through, they go out, describe in a pictorial manner progress which cannot be stopped by any human power" (Hengstenberg). Their King Jehovah goes before them at their head (the last two clauses of the verse are synonymous). Just as Jehovah went before Israel as the angel of the Lord in the pillar of cloud and fire at the exodus from Egypt (Exo 13:21), so at the future redemption of the people of God will Jehovah go before them as King, and lead the procession (see Isa 52:12).


  The fulfilment of this prophecy commenced with the gathering together of Israel to its God and King by the preaching of the gospel, and will be completed at some future time when the Lord shall redeem Israel, which is now pining in dispersion, out of the fetters of its unbelief and life of sin. We must not exclude all allusion to the deliverance of the Jewish nation out of the earthly Babylon by Cyrus; at the same time, it is only in its typical significance that this comes into consideration at all,—namely, as a preliminary stage and pledge of the redemption to be effected by Christ out of the spiritual Babylon of this world.


  Micah 3


  II. Zion's Deepest Degradation and Highest Exaltation—Micah 3-5


  The prophet's second address is of a predominantly Messianic character. The announcement of the utter desolation of Zion on account of the corruption of both the civil rulers and the spiritual leaders of the nation, with which this address opens in Mic 3:1-12, serves to a certain extent simply as a foil for the prophecy which follows in Mic 4:1-13 and Mic 5:1-15 of the salvation with which the remnant of Israel, that has been rescued throughout the judgment, will be blessed in the future. This salvation is depicted first of all in all its fulness (Mic 4:1-7); then in its gradual development, in the re-erection of the former dominion of the daughter of Zion, by her redemption out of Babylon, and her victory over the powers of the world (Mic 4:8-13); and lastly, in its realization by the Ruler proceeding out of Bethlehem, and by the power and blessing of His rule (Mic 5:1-15).


  Sins of the Leaders of the Nation, and Destruction of Jerusalem—Mic 3:1-12


  The threatening of punishment contained in this chapter is specially directed against the heads and leaders of Israel, and proclaims, in three strophes of four verses each, (a) to the princes, who turn right into wrong and flay the people (Mic 3:1-4), and (b) to the false prophets, who lead the people astray and confirm them in their sin by lying prophecies of peace (Mic 3:5-8), retribution for their wicked conduct; and (c) to all three classes of the divinely-appointed chiefs of the nation—the princes, the priests, and the prophets—the destruction of Jerusalem, and the turning of Zion and the temple mountain into a ploughed field and wooded heights on account of their degeneracy (Mic 3:9-12).


  Micah 3:1


  First strophe.—Mic 3:1. "And I said, Hear ye, O heads of Jacob, and princes of the house of Israel: Is it not for you to know the right? Mic 3:2. Ye who hate good, and love evil; who draw off their skin from them, and their flesh from their bones. Mic 3:3. And who have eaten the flesh of my people, and stripped off their skin from them; and broken their bones, and cut them in pieces, as if in the pot, and like flesh in the midst of the caldron. Mic 3:4. Then will they cry to Jehovah, and He will not hearken; and let Him hide His face from them at the same time, as they have made their actions evil." By the expression "And I said" (vâ'ōmar), the following address is indicated as a continuation of the preceding one. The reproofs of this chapter are also a still further expansion of the woe pronounced in Mic 2:1-2 upon the godless chiefs of the nation. The heads of Jacob are addressed, that is to say, the princes of the tribes and families of Israel, and the qetsı̄nı̄m, lit., deciders (answering to the Arabic qâḍy, a judge) of the house of Israel, i.e., the heads of families and households, upon whom the administration of justice devolved (cf. Isa 1:10; Isa 22:3). הלוא לכן, is it not your duty and your office to know justice? Da‛ath is practical knowledge, which manifests itself in practice; mishpât, the public administration of justice. Instead of this, they do the opposite. The description of this conduct is appended by participles, in the form of apposition to the heads and princes addressed in Mic 3:1. Hating good and loving evil refer to the disposition, and indicate the radical corruption of these men. רעה, generally misfortune, here evil; hence the Masoretes have altered it into רע; but the very fact that it deviates from the ordinary rule shows that it is the original word. Instead of administering justice to the people, they take off their skin, and tear the flesh from the bones. The suffixes attached to עורם and שׁארם point back to בּית־ישׂראל in Mic 3:1. The words answer to the German expression, "to pull the skin over the ears." In Mic 3:3 the expression is still stronger; but the address is continued in the form of a simple description, and instead of the participles, אשׁר is used with the finite verb. They not only flay the people, i.e., rob them of all their means of subsistence, but even devour them—treat them like cattle, which men first of all flay, then break their bones, but the flesh into pieces, and boil it in the pot. In this figure, which is carried out into the most minute details, we must not give any special meaning to the particular features, such as that "the skin, and boiling portions, which are cut up and put into the pot, are figures signifying the pledged clothing and coveted fields (Mic 2:2, Mic 2:8)." The prophet paints in very glaring colours, to make an impression upon the ungodly. Therefore, in the time of judgment, God will not hear their crying to Him for help, but will hide His face from them, i.e., withdraw His mercy from them. אז and בּעה ההיא point back to the evil time announced in Mic 2:3. For Mic 3:4, compare Pro 1:28. Veyastēr in Mic 3:4 is an optative. The prophet continues the announcement of the punishment in the form of a desire. כּאשׁר, as = according to the way in which, as in Sa1 28:18; Num 27:14, etc., i.e., answering to their evil doings.


  Micah 3:5


  In the second strophe, Micah turns from the godless princes and judges to the prophets who lead the people astray, with whom he contrasts the true prophets and their ways. Mic 3:5. Thus saith Jehovah concerning the prophets who lead my people astray, who bite with their teeth, and preach peace; and whoever should put nothing into their mouths, against him they sanctify war. Mic 3:6. Therefore night to you because of the visions, and darkness to you because of the soothsaying! and the sun will set over the prophets, and the day blacken itself over them. Mic 3:7. And the seers will be ashamed, and the soothsayers blush, and all cover their beard, because (there is) no answer of God. Mic 3:8. But I, I am filled with power, with the Spirit of Jehovah, and with judgment and strength, to show to Jacob his transgression, and to Israel his sin." As the first strophe attaches itself to Mic 2:1-2, so does the second to Mic 2:6 and Mic 2:11, carrying out still further what is there affirmed concerning the false prophets. Micah describes them as people who predict peace and prosperity for a morsel of bread, and thereby lead the people astray, setting before them prosperity and salvation, instead of preaching repentance to them, by charging them with their sins. Thus they became accomplices of the wicked rulers, with whom they are therefore classed in Mic 3:11, together with the wicked priests. המּתעים, leading astray (cf. Isa 3:12; Isa 9:15) my people, namely, by failing to charge them with their sins, and preach repentance, as the true prophets do, and predicting prosperity for bread and payment. The words, "who bite with their teeth," are to be connected closely with the next clause, "and they preach peace," in the sense of "who preach peace if they can bite with their teeth," i.e., if they receive something to bite (or eat). This explanation, which has already been expressed by the Chaldee, is necessarily required by the antithesis, "but whoever puts nothing into their mouth," i.e., gives them nothing to eat, notwithstanding the fact that in other passages nâshakh only signifies to bite, in the sense of to wound, and is the word generally applied to the bite of a snake (Amo 5:19; Gen 49:17; Num 21:6, Num 21:8). If, however, we understand the biting with the teeth as a figurative representation of the words of the prophets who always preach prosperity, and of the injury they do to the real welfare of the people (Ros., Casp., and others), the obvious antithesis of the two double clauses of Mic 3:5 is totally destroyed. The harsh expression, to "bite with the teeth," in the sense of "to eat," is perfectly in harmony with the harsh words of Mic 3:2 and Mic 3:3. Qiddēsh milchâmâh, to sanctify war, i.e., to preach a holy war (cf. Joe 3:9), or, in reality, to proclaim the vengeance of God. For this shall night and darkness burst upon them. Night and darkness denote primarily the calamity which would come upon the false prophets (unto you) in connection with the judgment (Mic 2:4). The sun which sets to them is the sun of salvation or prosperity (Amo 8:9; Jer 15:9); and the day which becomes black over them is the day of judgment, which is darkness, and not light (Amo 5:18). This calamity is heightened by the fact that they will then stand ashamed, because their own former prophecies are thereby proved to be lies, and fresh, true prophecies fail them, because God gives no answer. "Convicted by the result, they are thus utterly put to shame, because God does not help them out of their trouble by any word of revelation" (Hitzig). Bōsh, to be ashamed, when connected with châphēr (cf. Jer 15:9; Psa 35:26., etc.), signifies to become pale with shame; châphēr, to blush, with min causae, to denote the thing of which a man is ashamed. Qōsemı̄m (diviners) alternates with chōzı̄m (seers), because these false prophets had no visions of God, but only divinations out of their own hearts. ‛Atâh sâphâm: to cover the beard, i.e., to cover the face up to the nose, is a sign of mourning (Lev 13:45), here of trouble and shame (cf. Eze 24:17), and is really equivalent to covering the head (Jer 14:4; Est 6:12). Ma‛ănēh, the construct state of the substantive, but in the sense of the participle; some codd. have indeed מענה. In Mic 3:8 Micah contrasts himself and his own doings with these false prophets, as being filled with power by the Spirit of Jehovah (i.e., through His assistance) and with judgment. Mishpât, governed by מלא, is the divine justice which the prophet has to proclaim, and gebhūrâh strength, manliness, to hold up before the people their sins and the justice of God. In this divine strength he can and must declare their unrighteousness to all ranks of the people, and predict the punishment of God (Mic 3:9-12).


  Micah 3:9


  Third strophe.—Mic 3:9. "Hear this, I pray, O he heads of the house of Jacob, and princes of the house of Israel, who abhor right, and bend all that is straight. Mic 3:10. Building Zion with blood, and Jerusalem with wickedness. Mic 3:11. Their heads, they judge for reward; and their priests, they teach for hire; and their prophets, they divine for money, and lean upon Jehovah, saying, Is not Jehovah among us? evil will not come upon us." With the words "Hear this, I pray," the address returns to its starting-point in Mic 3:1, but only to announce to the leaders of the people the threat of punishment for which the way has been prepared by Mic 3:2-7. To this end their God-forgetting conduct is briefly summed up once more in Mic 3:10, Mic 3:11. The summons to hear is really attached to the end of Mic 3:8. They are to hear the sin of Jacob (Mic 3:9-11); but they are also to hear the punishment for their sin, to which the word "this" points. The civil rulers only are addressed in Mic 3:9,—namely, those who were charged with the administration of justice and of the affairs of the state, but who did the very opposite, who abhorred justice, and made the straight crooked, because they passed sentence for bribes (Mic 3:11). They thereby build Zion with blood, etc., i.e., obtain the means of erecting splendid buildings by cruel extortions, and partly also by actual judicial murders, as Ahab (1 Kings 21 compared with Mic 6:16), and after him Jehoiakim, had done (Jer 22:13-17). The Chaldeans built with blood in a different sense (Hab 2:12). The participle bōneh (building) is also in apposition to râ'shē bēth (heads of the house, etc.), and the singular without the article is to be taken collectively. They do not, however, truly build the city by this, they simply labour for its destruction (Mic 3:12). But before saying this, Micah once more sums up briefly all the sins of the leading ranks. The teaching of the priests for reward refers to the fact that they had to give instruction as to the ritual requirements of the law, and were to do this gratuitously (cf. Lev 10:11; Deu 17:11; Deu 33:10), and that in disputed cases the judges were to pronounce sentence accordingly. At the same time, these men (not the prophets merely, but also the priests and the heads of the nation as the administrators of justice) placed their reliance upon Jehovah, upon the assurance that He was in the midst of them enthroned in His temple at Jerusalem, and that He would protect the city and its inhabitants from misfortune, without ever reflecting that Jehovah as the Holy One demands sanctification of life, and exterminates the sinners out of His people.


  Micah 3:12


  "Therefore will Zion for your sake be ploughed as a field, and Jerusalem become stone heaps, and the mountain of the house become forest heights." Lâkhēn (therefore) applies primarily to Mic 3:11, directing the threat of punishment by בּגללכם to all the sinners mentioned there; but it also points back to Mic 3:9, Mic 3:10, expressing what is there indicated by "this." Zion is not "the site on which the city stood," or Jerusalem, "the mass of houses in the city," as Maurer and Caspari suppose; but Zion is that portion of the city which contained the royal palace, and Jerusalem the rest of the city (cf. Mic 4:8). The mountain of the house, i.e., the temple hill, is also specially mentioned, for the purpose of destroying all false trust in the temple (cf. Jer 7:4). The predicates are divided rhetorically, and the thought is this: the royal palace, the city, and the temple shall be so utterly destroyed, that of all the houses and palaces only heaps of rubbish will remain, and the ground upon which the city stood will be partly used as a ploughed field, and partly overgrown with bushes (cf. Isa 32:13-14). On sâdeh as an accusative of effect (as a field = becoming a field), see Ewald, 281, e; and for the plural form עיּין, see Ewald, 177, a. Habbayith (the house) is probably chosen intentionally instead of bēth Yehōvâh (the house of Jehovah), because the temple ceased to be the dwelling-place of Jehovah as soon as it was destroyed. Hence in Ezekiel (Eze 10:18., Eze 11:22.) the Schechinah departs before the Babylonians destroy it. With regard to the fulfilment of this threat, see the points discussed at Mic 4:10.
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  Glorification of the House of the Lord, and Restoration of the Dominion of Zion—Mic 4:1-13


  Zion will eventually be exalted from the deepest degradation to the highest glory. This fundamental thought of the announcement of salvation contained in Mic 4:1-13 and Mic 5:1-15 is carried out thus far in Mic 4:1-13 : the first section (Mic 4:1-7) depicts the glorification of the temple mountain by the streaming of the heathen nations to it to hear the law of the Lord, and the blessing which Israel and the nations will derive therefrom; and the second section (Mic 4:8-13) describes the restoration of the dominion of Zion from its fallen condition through the redemption of the nation out of Babel, and its victorious conflict with the nations of the world.


  Micah 4:1


  The promise of salvation opens, in closest connection with the destruction of Jerusalem and of the temple, with a picture of the glory awaiting in the remotest future the temple mountain, which has now become a wild forest-height. Mic 4:1. "And it comes to pass at the end of the days, that the mountain of Jehovah's house will be established on the head of the mountains, and it will be exalted above the hills, and nations stream to it. Mic 4:2. And many nations go, and say, Up, let us go up to the mountain of Jehovah, and to the house of the God of Jacob, that He may teach us of His ways, and we may walk in His paths: for from Zion will law go forth, and the word of Jehovah from Jerusalem. Mic 4:3. And He will judge between many nations, and pronounce sentence on strong nations afar off; and they forge their swords into coulters, and their spears into pruning-hooks: nation will not lift up sword against nation, nor will they learn war any more. Mic 4:4. And they will sit, every one under his vine, and under his fig-tree, and no one will make them afraid: for the mouth of Jehovah of hosts hath spoken it."


  By the phrase "at the end of the days," which always denotes the Messianic era when used by the prophets (see at Hos 3:5), the predicted exaltation of the temple mountain is assigned to the period of the completion of the kingdom of God. The mountain of the house of Jehovah is the temple mountain, strictly speaking, Moriah, as the distinction made between the mountain of the house and Zion in Mic 3:12 clearly shows; but as a subordinate peak of Zion, it is embraced along with Zion in what follows (compare Mic 4:2 with Mic 4:7) as the seat of Jehovah's rule, from which the law proceeds. נכון does not mean placed or set up, but established, founded. By connecting the participle with יהיה, the founding is designated as a permanent one. בּראשׁ ההרים, upon (not at) the top of the mountains, as in Jdg 9:7; Sa1 26:13; Psa 72:16; whereas such passages as Mic 2:13; Amo 6:7, and Kg1 21:9 are of a different character, and have no bearing upon the point. The temple mountain, or Zion, will be so exalted above all the mountains and hills, that it will appear to be founded upon the top of the mountains. This exaltation is of course not a physical one, as Hofmann, Drechsler, and several of the Rabbins suppose, but a spiritual (ethical) elevation above all the mountains. This is obvious from Mic 4:2, according to which Zion will tower above all the mountains, because the law of the Lord issues from it. The assumption of a physical elevation cannot be established from Eze 40:2 and Rev 21:10, for in the visions described in both these passages the earthly elevation is a symbol of a spiritual one. "Through a new revelation of the Lord, which is made upon it, and which leaves the older revelations far behind, whether made upon Sinai or upon itself, Zion becomes the greatest and loftiest mountain in the world" (Caspari), and the mountain seen from afar, to which "nations" stream, and not merely the one nation of Israel.


  עמּים is more precisely defined in Mic 4:2 as גּוים רבּים. The attractive power which this mountain exerts upon the nations, so that they call upon one another to go up to it (Mic 4:2), does not reside in its height, which towers above that of all other mountains, but in the fact that the house of the God of Jacob stands upon it, i.e., that Jehovah is enthroned there, and teacher how to walk in His ways. הורה מן, to teach out of the ways, so that the ways of God form the material from which they derive continual instruction. The desire for salvation, therefore, is the motive which prompts them to this pilgrimage; for they desire instruction in the ways of the Lord, that they may walk in them. The ways of Jehovah are the ways which God takes in His dealing with men, and by which men are led by Him; in reality, therefore, the ordinances of salvation which He has revealed in His word, the knowledge and observance of which secure life and blessedness. The words "for the law goes forth from Zion," etc., are words spoken not by the nations, but by the prophet, and assign the reason why the heathen go with such zeal to the mountain of Jehovah. The accent is laid upon מצּיון (from Zion), which stands at the head, and מירוּשׁלם (from Jerusalem), which is parallel to it. Thence does tōrâh, i.e., instruction in the ways of God, proceed,—in other words, the law as the rule of a godly life, and debhar Yehōvâh (the word of Jehovah), or the word of revelation as the source of salvation. It is evident from this that the mountain of the house of God is not thought of here as the place of worship, but as the scene of divine revelation, the centre of the kingdom of God. Zion is the source of the law and word of the Lord, from which the nations draw instruction how to walk in the ways of God, to make it their own, take it to their homes, and walk according to it. The fruit of this adoption of the word of the Lord will be, that they will not longer fight out their disputes with weapons of war, but let Jehovah judge and settle them, and thus acknowledge Him as their King and Judge. שׁפם signifies to act as judge; הוכיה (lit., to set right), to settle and put a stop to a dispute. "Many nations," in contrast with the one nation, which formerly was alone in acknowledge Jehovah as its King and Judge. This is strengthened still further by the parallel "strong, mighty nations afar off." In consequence of this they will turn their weapons into instruments of peaceful agriculture, and wage no more war; in fact, they will learn war no more, no longer exercise themselves in the use of arms. For the words וכתּתוּ וגו compare Joe 3:10, where the summons to the nations to a decisive conflict with the kingdom of God is described as turning the instruments of agriculture into weapons of war. With the cessation of war, universal peace will ensue, and Israel will have no further enemies to fear, so that every one will have undisturbed enjoyment of the blessings of peace, of which Israel had had a foretaste during the peaceful reign of Solomon. The words "sit under his vine" are taken from Kg1 5:5 (cf. Zac 3:10), and אין מחריד from the promise in Lev 26:6. All this, however incredible it might appear, not only for the Israel of that time, but even now under the Christian dispensation, will assuredly take place, for the mouth of Jehovah the true God has spoken it.


  Micah 4:5


  It will not be through any general humanitarian ideas and efforts, however, that the human race will reach this goal, but solely through the omnipotence and faithfulness of the Lord. The reason assigned for the promise points to this. Mic 4:5. "For all nations walk every man in the name of his God, but we walk in the name of Jehovah our God for ever and ever." This verse does not contain an exhortation, or a resolution to walk in the name of God, which involves an exhortation, in the sense of "if all nations walk, etc., then we will," etc.; for an admonition or a resolution neither suits the connection, in the midst of simple promises, nor the words themselves, since we should at any rate expect נלכה instead of נלך. The sameness in the form of the verbs ילכוּ and נלך requires that they should be understood in the same way. Walking in the name of God does not mean regulating the conduct according to the name of a God, i.e., according to the nature which expresses itself in the name, or worshipping him in a manner corresponding to his nature (Caspari), but walking in the strength of God, in which the nature of this God is displayed. This is the meaning of the phrase in Sa1 17:45 and Zac 10:12, where "I strengthen them in Jehovah" forms the basis of "and in His name will they walk" (compare Pro 18:10, "The name of the Lord is a strong tower"). But the gods of all the nations, i.e., of all the heathen, are worthless beings, without life, without strength. Jehovah, on the contrary, is the only true God, the almighty Creator and Governor of the world. And the heathen, with their worthless gods, can do nothing to Him and the nation which walks in His name, his strength. If, therefore, Israel rejoices for ever and ever in the strength of its God, the heathen nations cannot disturb the peace which He will create for Israel and all who accept His word. In this way is the promise in Mic 4:3 and Mic 4:4 explained in Mic 4:5. But this explanation assumes that, even at the time when many nations stream to the mountain of the Lord, there will still be nations that do not seek Jehovah and His word,—a thought which is still further expanded in v. Mic 5:4., and involves this consolation, that such opponents of the people of God as shall be still in existence will not be able to interfere with the salvation which has been prepared for it by its God.


  Micah 4:6


  From this salvation even the Israel that may be in misery or scattered abroad will not be excluded. Mic 4:6. "In that day, is the saying of Jehovah, will I assemble that which limps, and gather together that which has been thrust out, and which I have afflicted. Mic 4:7. And I will make that which limps into a remnant, and that which is far removed into a strong nation; and Jehovah will rule over them from henceforth, even for ever." "In that day" points back to the end of the days in Mic 4:1. At the time when many nations shall go on pilgrimage to the highly exalted mountain of the Lord, and therefore Zion-Jerusalem will not only be restored, but greatly glorified, the Lord will assemble that which limps and is scattered abroad. The feminines הצּלעה and הנּדּחה are neuters, and to be understood collectively. Limping denotes the miserable condition into which the dispersed have been brought (cf. Psa 35:15; Psa 38:18). And this misery is inflicted by God. The limping and dispersed are those whom Jehovah has afflicted, whom He has punished for their sins. The gathering together of the nation has already been promised in Mic 2:12; but there the assembling of all Israel was foretold, whereas here it is merely the assembling of the miserable, and of those who are scattered far and wide. There is no discrepancy in these two promises. The difference may easily be explained from the different tendencies of the two addressed. "All Jacob" referred to the two separate kingdoms into which the nation was divided in the time of the prophet, viz., Israel and Judah, and it was distinctly mentioned there, because the banishment of both had been foretold. This antithesis falls into the background here; and, on the other hand, prominence is given, in connection with what precedes, to the idea of happiness in the enjoyment of the blessings of the holy land. The gathering together involves reinstatement in the possession and enjoyment of these blessings. Hence only the miserable and dispersed are mentioned, to express the thought that no one is to be excluded from the salvation which the Lord will bestow upon His people in the future, though now he may be pining in the misery of the exile inflicted upon them. But just as the whole of the nation of Israel to be gathered together, according to Mic 2:12, consists of the remnant of the nation only, so does the gathering together referred to here point only to the restoration of the remnant, which is to become a strong nation, over which Jehovah reigns as King in Zion. מלך is emphatic, expressing the setting up of the perfected monarchy, as it has never yet existed, either in the present or the past.


  This dominion will never be interrupted again, as it formerly was, by the banishment of the nation into exile on account of its sins, but will endure מעתּה (henceforth), i.e., from the future, which is regarded as present, even for ever.


  So far as the realization of this exceedingly glorious promise is concerned, the expression standing at the head, be'achărı̄th hayyâmı̄m (at the end of the days), already points to the Messianic times: and the substance of the promise itself points to the times of the completion of the Messianic kingdom, i.e., to the establishment of the kingdom of glory (Mat 19:28). The temple mountain is a type of the kingdom of God in its New Testament form, which is described by all the prophets after the forms of the Old Testament kingdom of God. Accordingly, the going of the nations to the mountain of the house of Jehovah is, as a matter of fact, the entrance of the heathen who have been brought to the faith into the kingdom of Christ. This commenced with the spread of the gospel among the Gentiles, and has been continued through all the ages of the Christian church. But however many nations have hitherto entered into the Christian church, the time has not yet come for them to be so entirely pervaded with the spirit of Christ, as to allow their disputes to be settled by the Lord as their King, or to renounce war, and live in everlasting peace. Even for Israel the time has not yet come for the limping and exiled to be gathered together and made into a strong nation, however many individual Jews have already found salvation and peace within the bosom of the Christian church. The cessation of war and establishment of eternal peace can only take place after the destruction of all the ungodly powers on earth, at the return of Christ to judgment and for the perfecting of His kingdom. But even then, when, according to Rom 11:25., the pleroma of the Gentiles shall have entered into the kingdom of God, and Israel as a nation (πᾶς Ἰσραήλ = יעקב כּלּו in Mic 2:12) shall have turned to its Redeemer, and shall be assembled or saved, no physical elevation of the mountain of Zion will ensue, nor any restoration of the temple in Jerusalem, or return of the dispersed of Israel to Palestine. The kingdom of glory will be set up on the new earth, in the Jerusalem which was shown to the holy seer on Patmos in the Spirit, on a great and lofty mountain (Rev 21:10). In this holy city of God there will be no temple, "for the Lord, the Almighty God, and the Lamb, are the temple thereof" (Rev 21:22). The word of the Lord to the Samaritan woman concerning the time when men would neither worship God on this mountain, nor yet in Jerusalem, but worship Him in spirit and in truth (Joh 4:21, Joh 4:23), applies not only to the kingdom of God in its temporal development into the Christian church, but also to the time of the completion of the kingdom of God in glory.


  Micah 4:8


  The prophecy turns from the highest glorification of Zion to the throne of Zion, which had been founded by David, and swept away with the destruction of Jerusalem (Mic 3:12), and predicts its restoration in the future. Consequently the reign of Jehovah upon Mount Zion, promised in Mic 4:7, is still further defined as effected through the medium of the Davidico-Messianic dominion. Mic 4:8. "And thou flock-tower, hill of the daughter Zion, to thee will the former dominion reach and come, the reign over the daughter Jerusalem." This announcement is attached primarily to Mic 4:6 and Mic 4:7. As the remnant of Israel gathered together out of the dispersion will become a strong nation, so shall the reign of the daughter Zion be also restored. The address to the flock-tower, the hill of the daughter Zion, shows that these two notions express the same thing, looked at from two sides, or with two different bearings, so that the flock-tower is more precisely defined as the "hill of the daughter Zion." Now, as the daughter Zion is the city of Zion personified as a virgin, the hill of the daughter Zion might be understood as denoting the hill upon which the city stood, i.e., Mount Zion. But this is precluded by Isa 32:14, where hill and watch-tower (‛ōphel vâbhachan) are mentioned in parallelism with the palace ('armōn), as places or buildings which are to serve as dens for ever. From this it is obvious that ‛ōphel was a place either at the side or at the top of Zion. If we compare with this Ch2 27:3 and Ch2 33:14, according to which Jotham built much against the wall of the Ophel (hâ‛ōphel), and Manasseh encircled the Ophel with a wall, and made it very high, Ophel must have been a hill, possibly a bastion, on the south-eastern border of Zion, the fortification of which was of great importance as a defence to the city of Zion against hostile attacks.


  Consequently migdal-‛ēder cannot be the flock-tower in the neighbourhood of Bethlehem, which is mentioned in Gen 35:21, but can only be a (or rather the) tower of the Davidic palace, or royal castle upon Zion, namely the town mentioned in Neh 3:25, which stood out against the upper king's house, by the court of the prison (cf. Neh 3:26). For the prison, which also belonged to the king's house, according to Jer 32:2, formed a portion of the royal castle, according to the custom of the East. And that it had a lofty tower, is evident from Sol 4:4 : "Thy neck is like David's tower, built for an armoury: a thousand shields hang thereon, all heroes' weapons;" according to which the tower of the royal castle was ornamented with the weapons or shields of David's heroes (Ch1 12:1). And the tower of the king's castle was so far specially adapted to represent the sovereignty of David, "that by its exaltation above Zion and Jerusalem, by the fact that it ruled the whole city, it symbolized the Davidic family, and its rule over the city and all Israel" (Caspari). This tower, which is most likely the one called bachan (the watch-tower) in Isaiah (l.c.), is called by Micah the flock-tower, probably as a play upon the flock-tower by which the patriarch Jacob once pitched his tent, because David, the ancestor of the divinely-chosen royal house, had been called from being the shepherd of a flock to be the shepherd of the nation of Israel, the flock of Jehovah (Jer 13:17; cf. Sa2 7:8; Psa 78:70). This epithet was a very natural one for the prophet to employ, as he not only describes the Messiah as a shepherd in Mic 5:3, but also represents Israel as the sheep of Jehovah's inheritance in Mic 7:14, and the flock-tower is the place where the shepherd takes up his position to see whether any danger threatens his flock (cf. Ch2 26:10; Ch2 27:4). עדיך תאהת, "unto thee shall it come."


  עדיך affirms more than אליך, to thee: expressing the conquest of every obstacle that blocks up the way to the goal. תּאהת is separated from what follows, and exhibited as independent not only by the athnach, but also by the change of tense occurring in בּאה: "to thee will it come," sc. what the prophet has in his mind and mentions in the next clause, but brings into special prominence in וּבאה. הם הראשׁנה, the former (first) reign, is the splendid rule of David and Solomon. This predicate presupposes that the sovereignty has departed from Zion, i.e., has been withdrawn from the Davidic family, and points back to the destruction of Jerusalem predicted in Mic 3:12. This sovereignty is still more precisely defined as kingship over the daughter of Jerusalem (ל before בת is a periphrasis of the gen. obj.). Jerusalem, the capital of the kingdom, represents as the object sovereignty over the whole kingdom. This is to be restored to the hill of Zion, i.e., to the royal castle upon the top of it.


  Micah 4:9


  But before this takes place, the daughter Zion will lose her king, and wander into captivity to Babylon; but there she will be redeemed by the Lord out of the power of her enemies. Mic 4:9. "Now why dost thou cry a cry? Is there no king in thee, or is thy counsellor perished, that pangs have seized thee like the woman in labour? Mic 4:10. Writhe and break forth, O daughter Zion, like a woman in labour! For how wilt thou go out of the city and dwell in the field, and come to Babel? there wilt thou be rescued; there will Jehovah redeem thee out of the hand of thine enemies." From this glorious future the prophet now turns his eye to the immediate future, to proclaim to the people what will precede this glorification, viz., first of all, the loss of the royal government, and the deportation of the people to Babylon. If Micah, after announcing the devastation of Zion in Mic 3:12, has offered to the faithful a firm ground of hope in the approaching calamities, by pointing to the highest glory as awaiting it in the future, he now guards against the abuse which might be made of this view by the careless body of the people, who might either fancy that the threat of punishment was not meant so seriously after all, or that the time of adversity would very speedily give place to a much more glorious state of prosperity, by depicting the grievous times that are still before them. Beholding in spirit the approaching time of distress as already present, he hears a loud cry, like that of a woman in labour, and inquires the cause of this lamentation, and whether it refers to the loss of her king. The words are addressed to the daughter Zion, and the meaning of the rhetorical question is simply this: Zion will lose her king, and be thrown into the deepest mourning in consequence. The loss of the king was a much more painful thing for Israel than for any other nation, because such glorious promises were attached to the throne, the king being the visible representative of the grace of God, and his removal a sign of the wrath of God and of the abolition of all the blessings of salvation which were promised to the nation in his person. Compare Lam 4:20, where Israel calls the king its vital breath (Hengstenberg). יועץ (counsellor) is also the king; and this epithet simply gives prominence to that which the Davidic king had been to Zion (cf. Isa 9:5, where the Messiah is designated as "Counsellor" par excellence). But Zion must experience this pain: writhe and break forth. Gōchı̄ is strengthened by chūlı̄, and is used intransitively, to break forth, describing the pain connected with the birth as being as it were a bursting of the whole nature (cf. Jer 4:31). It is not used transitively in the sense of "drive forth," as Hitzig and others suppose; for the determination that Jerusalem would submit, and the people be carried away, could not properly be represented as a birth or as a reorganization of things. With the words כּי עתּה וגו the prophet leaves the figure, and predicts in literal terms the catastrophe awaiting the nation. עתּה (now), repeated from Lam 4:9, is the ideal present, which the prophet sees in spirit, but which is in reality the near or more remote future. קריה, without an article, is a kind of proper name, like urbs for Rome (Caspari). In order to set forth the certainty of the threatened judgment, and at the same time the greatness of the calamity in the most impressive manner, Micah fills up the details of the drama: viz., going out of the city, dwelling in the field, without shelter, delivered up to all the chances of weather, and coming to Babel, carried thither without delay. Going out of the city presupposes the conquest of the city by the enemy; since going out to surrender themselves to the enemy (Kg2 24:12; Sa1 11:3) does not fit in with the prophetic description, which is not a historical description in detail. Nevertheless Israel shall not perish. There (shâm, i.e., even in Babel) will the Lord its God deliver it out of the hand of its foes.


  The prediction that the daughter Zion, i.e., the nation of Israel which was governed from Zion, and had its centre in Zion—the covenant nation which, since the destruction of the kingdom of the ten tribes, existed in Judah only—should be carried away to Babylon, and that at a time when Assyria was in the field as the chief enemy of Israel and the representative of the imperial power, goes so far beyond the bounds of the political horizon of Micah's time, that it cannot be accounted for from any natural presentiment. It is true that it has an analogon in Isa 34:6-7, where Isaiah predicts to king Hezekiah in the most literal terms the carrying away of all his treasures, and of his sons (descendants), to Babylon. At the same time, this analogy is not sufficient to explain the prediction before us; for Isaiah's prophecy was uttered during the period immediately following the destruction of the Assyrian forces in front of Jerusalem and the arrival of Babylonian ambassadors in Jerusalem, and had a point of connection in these events, which indicated the destruction of the Assyrian empire and the rise of Babylon in its stead, at all events in the germ; whereas no such connecting link exists in the case of Micah's prophecy, which was unquestionably uttered before these events. It has therefore been thought, that in Mic 3:12 Micah predicts the destruction of Jerusalem, and here in Mic 4:10 the carrying away of Judah to Babylon by the Assyrians; and this opinion, that Micah expected the judgment upon Jerusalem and Judah to be executed by the Assyrians, and not by the Babylonians, has been supported partly by such passages as Mic 5:4-5, and Jer 26:18-19, and partly by the circumstance that Micah threatens his own corrupt contemporaries with the judgment which he predicts on account of their sins; whereas in his time the Assyrians were the only possible executors of a judgment upon Israel who were then standing on the stage of history (Caspari). But these arguments are not decisive. All that can be inferred from Mic 5:4-5, where Asshur is mentioned as the representative of all the enemies of Israel, and of the power of the world in its hostility to the people of God in the Messianic times, is that at the time of Micah the imperial power in its hostility to the kingdom of God was represented by Assyria; but it by no means follows that Assyria would always remain the imperial power, so that it could only be from her that Micah could expect the destruction of Jerusalem, and the carrying away of Judah to Babylon. Again, Jer 26:18, Jer 26:19—where the chief men of Judah, in order to defend the prophet Jeremiah, quote Micah's prophecy, with the remark that king Hezekiah did not put him to death in consequence, but feared the Lord and besought His face, so that the Lord repented of the evil which He had spoken concerning Jerusalem—simply proves that these chief men referred Micah's words to the Assyrians, and attributed the non-fulfilment of the threatened judgment by the Assyrians to Hezekiah's penitence and prayer, and that this was favoured by the circumstance that the Lord answered the prayer of the king, by assuring him that the Assyrian army should be destroyed (Isa 37:21.). But whether the opinion of these chief men as to the meaning and fulfilment of Micah's prophecy (Mic 3:12) was the correct one or not, cannot be decided from the passage quoted. Its correctness is apparently favoured, indeed, by the circumstance that Micah threatened the people of his own time with the judgment (for your sakes shall Zion be ploughed into a field, etc.). Now, if he had been speaking of a judgment upon Judah through the medium of the Babylonians, "he would (so Caspari thinks) not only have threatened his contemporaries with a judgment which could not fall upon them, since it was not possible till after their time, inasmuch as the Assyrians were on the stage in his day; but he would also have been most incomprehensibly silent as to the approaching Assyrian judgment, of which Isaiah spoke again and again." This argument falls to the ground with the untenable assumptions upon which it is founded. Micah neither mentions the Assyrians nor the Babylonians as executing the judgment, nor does he say a word concerning the time when the predicted devastation or destruction of Jerusalem will occur. In the expression בּגללכם, for your sakes (Mic 3:12), it is by no means affirmed that it will take place in his time through the medium of the Assyrians. The persons addressed are the scandalous leaders of the house of Israel, i.e., of the covenant nation, and primarily those living in his own time, though by no means those only, but all who share their character and ungodliness, so that the words apply to succeeding generations quite as much as to his contemporaries. The only thing that would warrant our restricting the prophecy to Micah's own times, would be a precise definition by Micah himself of the period when Jerusalem would be destroyed, or his expressly distinguishing his own contemporaries from their sons and descendants. But as he has done neither the one nor the other, it cannot be said that, inasmuch as the destruction of Jerusalem and the carrying away of the people was not effected by the Assyrians, but by the Babylonians (Chaldaeans), he would have been altogether silent as to the approaching Assyrian judgment, and only threatened them with the Chaldaean catastrophe, which did not take place till a long time afterwards. His words refer to all the judgments, which took place from his own time onwards till the utter destruction of Jerusalem and the carrying away of the people to Babylon by Nebuchadnezzar. The one-sided reference of the prophecy to the Assyrians is simply based upon an incorrect idea of the nature of prophecy, and its relation to the fulfilment, and involves the prophet Micah in an irreconcilable discrepancy between himself and his contemporary the prophet Isaiah, who does indeed predict the severe oppression of Judah by the Assyrians, but at the same time foretels the failure of the plans of these foes to the people of Jehovah, and the total destruction of their army.


  This contradiction, with the consequence to which it would inevitably lead,—namely, that if one of the prophets predicted the destruction of Jerusalem by the Assyrians, whereas the other prophesied that it would not be destroyed by them, the two contemporary prophets would necessarily lead the people astray, and render both the truth of their contradictory utterances and their own divine mission doubtful,—cannot be removed by the assumption that Isaiah uttered the prophecies in ch. 28-32 at a somewhat later period, after Micah had published his book, and the terribly severe words of Micah in Mic 3:12 had produced repentance. For Isaiah had predicted that the Assyrian would not conquer Jerusalem, but that his army would be destroyed under its walls, not only in Isaiah 28-32, at the time when the Assyrians are approaching with threatening aspect under Shalmaneser or Sennacherib, but much earlier than that,—namely, in the time of Ahaz, in Isaiah 10:5-12:6. Moreover, in Isaiah 28-32 there is not a single trace that Micah's terrible threatening had produced such repentance, that the Lord was able to withdraw His threat in consequence, and predict through Isaiah the rescue of Jerusalem from the Assyrian. On the contrary, Isaiah scourges the evil judges and false prophets quite as severely in Isa 28:7. and Isa 29:9-12 as Micah does in Mic 3:1-3 and Mic 3:5-8. And lastly, although the distinction between conditional prophecies and those uttered unconditionally is, generally speaking, correct enough, and is placed beyond all doubt by Jer 18:7-10; there is nothing in the addresses and threatenings of the two prophets to indicate that Micah uttered his threats conditionally, i.e., in case there should be no repentance, whereas Isaiah uttered his unconditionally. Moreover, such an explanation is proved to be untenable by the fact, that in Micah the threat of the destruction of Jerusalem and of the desolation of the temple mountain (Mic 3:12) stands in the closest connection with the promise, that at the end of the days the mountain of God's house will be exalted above all mountains, and Jehovah reign on Zion as king for ever (Mic 4:1-3 and Mic 7:1). If this threat were only conditional, the promise would also have only a conditional validity; and the final glorification of the kingdom of God would be dependent upon the penitence of the great mass of the people of Israel,—a view which is diametrically opposed to the real nature of the prophecies of both, yea, of all the prophets. The only difference between Isaiah and Micah in this respect consists in the fact that Isaiah, in his elaborate addresses, brings out more distinctly the attitude of the imperial power of Assyria towards the kingdom of God in Israel, and predicts not only that Israel will be hard pressed by the Assyrians, but also that the latter will not overcome the people of God, but will be wrecked upon the foundation-stone laid by Jehovah in Zion; whereas Micah simply threatens the sinners with judgment, and after the judgment predicts the glorification of Zion in grand general terms, without entering more minutely into the attitude of the Assyrians towards Israel.


  In the main, however, Micah goes hand in hand with his contemporary Isaiah. In Isa 32:14, Isaiah also foretels the devastation, or rather the destruction, of Jerusalem, notwithstanding the fact that he has more than once announced the deliverance of the city of God from Asshur, and that without getting into contradiction with himself. For this double announcement may be very simply explained from the fact that the judgments which Israel had yet to endure, and the period of glory to follow, lay, like a long, deep diorama, before the prophet's mental eye; and that in his threatenings he plunged sometimes more, sometimes less, deeply into those judgments which lay in perspective before him (see Delitzsch on Isaiah, at Isa 32:20). The same thing applies to Micah, who goes to a great depth both in his threats and promises, not only predicting the judgment in all its extremity,—namely, the utter destruction of Jerusalem, and the carrying away of the people to Babel,—but also the salvation in its ultimate perfection, viz., the glorification of Zion. We must therefore not restrict his threats in Mic 3:12 and Mic 4:10 even to the Chaldaean catastrophe, nor the promise of Israel's deliverance in Babel out of the hands of its foes to the liberation of the Jews from Babylon, which was effected by Cyrus, and their return to Palestine under Zerubbabel and Ezra; but must also extend the threat of punishment to the destruction of Jerusalem by the Romans and the attendant dispersion of the Jews over all the world, and the redemption out of Babel promised in Mic 4:10 to that deliverance of Israel which, in the main, is in the future still. These two judgments and these two deliverances are comprehended in an undivided unity in the words of the prophet, Babel being regarded not only in its historical character, but also in its typical significance, as the beginning and the hearth of the kingdom of the world. Babel has this double significance in the Scriptures from the very commencement. Even the building of the city with a tower intended to reach to heaven was a work of human pride, and an ungodly display of power (Gen 11:4.); and after its erection Babel was made by Nimrod the beginning of the empire of the world (Gen 10:10). It was from these two facts that Babel became the type of the imperial power, and not because the division of the human race into nations with different languages, and their dispersion over the whole earth, had their origin there (see A. ch. Lmmert, Babel, das Thier und der falsche Prophet. Goth. 1862, p. 36ff.); and it is in this typical significance of Babel that we have to seek not only for the reason for the divine purpose to banish the people of God to Babel, when they were given up to the power of the kingdom of the world, but also for a point of connection for the prophetic announcement when this purpose had been communicated to the prophet's mind. Micah accordingly predicts the carrying away of the daughter Zion to Babel, and her deliverance there out of the power of her enemies, not because Babel along with Nineveh was the metropolis of the world-empire of his time, or a chief city of that empire, but because Babel, from its very origin, was a type and symbol of the imperial power. That the words of Micah, in their deepest sense, should be so interpreted, is not only warranted, but necessitated, by the announcement which follows in Mic 4:11-13 of the victorious conflict of Zion with many nations, which points far beyond the conflicts of the Jews in the times succeeding the captivity.


  Micah 4:11


  The daughter Zion, when rescued from Babel, overcomes all hostile powers in the strength of her God. Mic 4:11. "And now many nations have assembled together against thee, who say, Let her be profaned, and let our eyes look upon Zion. Mic 4:12. But they know not the thoughts of Jehovah, and understand not His counsel; for He has gathered them together like sheaves for the threshing-floor. Mic 4:13. Rise up and thresh, O daughter Zion: for I make thy horn iron, and I make thy hoofs brass; and thou wilt crush many nations: and I ban their gain to Jehovah, and their substance to the Lord of the whole earth." With ועתּה, corresponding to עתּה in Mic 4:9, there commences a new scene, which opens to the prophet's mental eye. Many nations have assembled together against the daughter Zion (עליך pointing back to בּת ציּון in Mic 4:10), with the intention of profaning her, and feasting their eyes upon the profaned one. It is the holiness of Zion, therefore, which drives the nations to attack her. תּחנף, let her be or become profaned: not by the sins or bloodguiltiness of her inhabitants (Jer 3:2; Isa 24:5), for this is not appropriate in the mouths of heathen; but through devastation or destruction let her holiness be taken from her. They want to show that there is nothing in her holiness, and to feast their eyes upon the city thus profaned. חזה with ב, to look upon a thing with interest, here with malicious pleasure. On the singular tachaz, followed by the subject in the plural, see Ewald 317, a. To this design on the part of the heathen, the prophet (Mic 4:12) opposes the counsel of the Lord. Whilst the heathen assemble together against Zion, with the intention of profaning her by devastation, the Lord has resolved to destroy them in front of Zion. The destruction which they would prepare for Zion will fall upon themselves, for the Lord gathers them together like sheaves upon the threshing-floor, to thresh, i.e., destroy, them. כּי does not mean "that," but "for." The sentence explains the assertion that they do not understand the counsel of the Lord. כּעמיר, with the generic article, equivalent to "like sheaves." This judgment Zion is to execute upon the heathen. The figurative expression, "Rise up, and thresh," etc., rests upon the oriental custom of threshing out corn with oxen, i.e., of having it trodden out with their hoofs (see Paulsen, Ackerbau der Morgenlnder, 41). In this, of course, only the strength of the hoofs was considered. But as the horn of the ox is a figure frequently used for destructive power (see Deu 33:17; Kg1 22:11; Amo 6:13, etc.), the prophet combines this figure, to strengthen the idea of crushing power, and express the thought that the Lord will equip Zion perfectly with the strength requisite to destroy the nations. והחרמתּי is the first person, and must not be altered into or regarded as the second, as it has been in the lxx and Syriac, and by Jerome. The prophet does not speak in the name of the theocratic nation, as Jerome supposes, but continues to represent Jehovah as speaking, as in אשׂים, with which, however, instead of לי, the noun ליהוה is used, to give greater clearness to the thought that it is Jehovah, the God and Lord of the whole earth, who will destroy the nations that have rebelled against Him and His kingdom, wresting their possessions from them, and taking them back to Himself. For everything laid under the ban belonged to the Lord, as being most holy (Lev 27:28). חיל, property, wealth, the sum and substance of the possessions. Israel is not to enrich itself by plundering the defeated foe, but Jehovah will sanctify the possessions of the heathen to Himself, to whom they belong as Lord of the whole earth, by laying them under the ban: that is to say, He will apply them to the glorification of His kingdom.


  There has been a diversity of opinion as to the historical allusion, or the fulfilment of these verses. So much, however, is obvious at the very outset, namely, that they cannot be made to refer to the same event as Mic 4:9, that is to say, to the siege of Jerusalem by the Assyrians, without bringing the prophet into the most striking contradiction to himself. For, since Mic 4:10 predicts not a partial deportation, but the complete carrying away of Israel to Babel, and Mic 4:13 the perfect deliverance of Jerusalem, the people wandering out of Jerusalem into captivity (Mic 4:10) cannot possibly be the enemies who lead it away, beating it utterly before Jerusalem, and banning their possessions to the Lord. There is more to favour the allusion to the victorious conflicts of the Maccabees with the Syrians, for which Theodoret, Calvin, Hengstenberg, and others decide, since these conflicts occurred in the period intervening between the return of the Jews from the Babylonian captivity (Mic 4:10) and the coming of the Messiah (Mic 5:12). But even this allusion corresponds far too little to the words of the promise for us to be able to regard it as correct. Although, for example, the war of the Maccabees was a religious war in the strict sense of the word, since the Syrians, and with them the small neighbouring nations of the Jews, set themselves to attack Judah as the nation of God, and to exterminate Judaism, the gōyı̄m rabbı̄m who have assembled against Zion, and whom the Lord gathers together thither (Mic 4:11, Mic 4:12), point to a much greater even than the attacks made by the Syrians and the surrounding tribes upon Jerusalem in the time of the Maccabees. Gōyı̄, rabbı̄m (many nations) points back to gōyı̄m rabbı̄m and ‛ammı̄m rabbı̄m in Mic 4:2 and Mic 4:3, so that, both here and there, all the nations of the world that are hostile to God are included. Again, the defeat which they suffer before Jerusalem is much greater than the victory which the Maccabees achieved over their enemies. On the other hand, the circumstance that the Babylonian captivity is predicted in Mic 4:10, and the birth of the Messiah in Mic 5:1-2, and that the victorious conflicts of the Maccabees with the Syrians and the heathen neighbours of the Jews lie in the interim between these events, furnishes no sufficient proof that these conflicts must be referred to in Mic 4:11-13, simply because the assumption that, in Mic 4:9 -14, the attacks of the Chaldaeans, the Graeco-Syrians, and the Romans upon Zion are foretold in the order in which they followed one another in history, has no firm basis in the threefold recurrence of ‛attâh (now) in Mic 4:9, Mic 4:11, and Mic 5:1. As an event is introduced with ‛attâh in Mic 5:9, which does not follow the one predicted in Mic 5:8 in chronological sequence, but, on the contrary, the prophet comes back in ve‛attâh from the more remote to the more immediate future, it cannot be inferred from the ‛attâh in Mic 5:1 that the oppression mentioned there must follow the victory over many nations predicted in Mic 4:11-13 in chronological order, or that the siege and capture of Jerusalem by the Romans are referred to in Rom 5:1. Moreover, the proclamation in Rom 5:10 already goes beyond the Chaldaean catastrophe, and the liberation of the Jews from the Chaldaean exile, so that if the ve‛attâh in Rom 5:12 announces a conflict with Zion which will follow the events predicted in Rom 5:9 and Rom 5:10, we must not restrict the conflict to the wars of the Maccabees. We must therefore understand these verses as referring to the events already predicted by Joel (ch. 3), and afterwards by Ezekiel (Ezekiel 38, 39) and Zechariah (Zac 12:1-14), and in Rev 20:8.: i.e., to the last great attack which the nations of the world will make upon the church of the Lord, that has been redeemed from Babel and sanctified, with the design of exterminating the holy city of God from the face of the earth, and to which the attacks of the Syrians, and the rest of the nations surrounding Judah, upon the covenant nation in the times of the Maccabees, furnished but a feeble prelude. This view is favoured by the unmistakeable similarity between our verses and both Joel and Ezekiel.


  The נאספוּ עליך גּויים רבּים in Mic 4:11, compared with קבּצם in Mic 4:12, points clearly back to וקבּצתּי את־הגּוים in Joe 3:2, compared with ונקבּצוּ in Mic 4:11; and the figure in Mic 4:12, of the gathering together of the nations like sheaves for the threshing-floor, to the similar figures of the ripening of the harvest and the treading of the full wine-press in Joe 3:13. And the use of gōyı̄m rabbı̄m in Micah is no reason for supposing that it differs in meaning from the kol-haggōyı̄m of Joel, since Micah uses gōyı̄m rabbı̄m in Mic 4:2 and Mic 4:3 for the totality of the nations of the world. Ezekiel, also, simply speaks of gōyı̄m rabbı̄m as assembling together with Gog to attack the mountains of Israel (Eze 38:6, Eze 38:9, Eze 38:15); and in his case also, this attack of the nations upon Jerusalem is appended to the redemption of Israel effected at Babel. Again, the issue of this attack is the same in Micah as in Joel, Ezekiel, and Zechariah,—namely, the complete overthrow of the hostile nations by the people of Israel, who fight in the strength of the Lord, by which Jehovah manifests Himself to all nations as Lord of the whole earth, and proves Himself to be the Holy One (compare Mic 4:13 with Joe 3:12-13, and Eze 38:16; Eze 39:3.). Lastly, a decisive proof of the correctness of this allusion is to be found in the circumstance, that the attack of the nations is directed against Zion, which has now become holy, that it proceeds from hatred and enmity to His holiness, and has for its object the desecration of the city of God. This feature is by no means applicable to Jerusalem and Judah in the time of the Maccabees, but can only apply to the time when Israel, redeemed from Babel, forms a holy church of God, i.e., to the last period of the development of the kingdom of God, which began with Christ, but has not yet reached its fullest manifestation. "From the fact, however, that Zion, when sanctified, is to be delivered out of much greater danger than that from which it will not be delivered in the immediate future, and also that the refined and sanctified Zion will conquer and destroy an incomparably greater hostile force than that to which it will now soon succumb, it follows, in the clearest and most conclusive way, that in the nearest future it must be given up to the power of the world, because it is now unholy" (Caspari). This thought prepares the way for the transition to Mic 5:1, where the prophecy returns to the oppression foretold in Mic 4:9 and Mic 4:10.


  Micah 5


  Micah 5:1


  (Heb. Bib. 4:14). "Now wilt thou gather in troops, thou daughter of troops; they lay siege against us; with the staff they smite the judge of Israel upon the cheek." With ‛attâh (now) the prophet's address turns once more to the object introduced with ‛attâh in Mic 4:9. For we may see clearly enough from the omission of the cop. Vav, which could not be left out if it were intended to link on Mic 5:1 to Mic 4:11-13, that this ‛attâh points back to Mic 4:9, and is not attached to the ve‛attâh in Mic 4:11, for the purpose of introducing a fresh occurrence to follow the event mentioned in Mic 4:11-13. "The prophecy in Mic 4:11-13 explains the ground of that in Mic 4:9, Mic 4:10, and the one in Mic 5:1 sounds like a conclusion drawn from this explanation. The explanation in Mic 4:11-13 is enclosed on both sides by that which it explains. By returning in Mic 5:1 to the thoughts expressed in Mic 4:9, the prophet rounds off the strophe in 4:9-5:1" (Caspari). The words are addressed to the daughter Zion, who alone is addressed with every ‛attâh, and generally throughout the entire section. Bath-gegūd, daughter of the troop, might mean: thou nation accustomed or trained to form troops, thou warlike Zion. But this does not apply to what follows, in which a siege alone is mentioned. This turn is given to the expression, rather "for the purpose of suggesting the thought of a crowd of people pressing anxiously together, as distinguished from gedūd, an invading troop." The verb hithgōdēd does not mean here to scratch one's self or make incisions (Deu 14:1, etc.), but, as in Jer 5:7, to press or crowd together; and the thought is this: Now crowd together with fear in a troop, for he (sc., the enemy) sets, or prepares, a siege against us. In עלינוּ the prophet includes himself in the nation as being a member of it. He finds himself in spirit along with the people besieged Zion. The siege leads to conquest; for it is only in consequence of this that the judge of Israel can be smitten with the rod upon the cheek, i.e., be shamefully ill treated (compare Kg1 22:24; Psa 3:8; Job 16:10). The judge of Israel, whether the king or the Israelitish judges comprehended in one, cannot be thought of as outside the city at the time when the city is besieged. Of all the different effects of the siege of the city the prophet singles out only this one, viz., the ill-treatment of the judge, because "nothing shows more clearly how much misery and shame Israel will have to endure for its present sins" (Caspari). "The judge of Israel" is the person holding the highest office in Israel. This might be the king, as in Amo 2:3 (cf. Sa1 8:5-6, Sa1 8:20), since the Israelitish king was the supreme judge in Israel, or the true possessor of the judicial authority and dignity. But the expression is hardly to be restricted to the king, still less is it meant in distinction from the king, as pointing back to the time when Israel had no king, and was only governed by judges; but the judge stands for the king here, on the one hand with reference to the threat in Mic 3:1, Mic 3:9, Mic 3:11, where the heads and princes of Israel are described as unjust and ungodly judges, and on the other hand as an antithesis to mōshēl in Mic 5:2. As the Messiah is not called king there, but mōshēl, ruler, as the possessor of supreme authority; so here the possessor of judicial authority is called shōphēt, to indicate the reproach which would fall upon the king and the leaders of the nation on account of their unrighteousness. The threat in this verse does not refer, however, to the Roman invasion. Such an idea can only be connected with the assumption already refuted, that Mic 4:11-13 point to the times of the Maccabees, and no valid argument can be adduced to support it. In the verse before us the prophet reverts to the oppression predicted in Mic 4:9 and Mic 4:10, so that the remarks already made in Mic 4:10 apply to the fulfilment of what is predicted here. The principal fulfilment occurred in the Chaldaean period; but the fulfilment was repeated in every succeeding siege of Jerusalem until the destruction of the city by the Romans. For, according to Mic 5:3, Israel will be given up to the power of the empire of the world until the coming of the Messiah; that is to say, not merely till His birth or public appearance, but till the nation shall accept the Messiah, who has appeared as its own Redeemer.


  Micah 5:2


  The previous announcement of the glory to which Zion is eventually to attain, is now completed by the announcement of the birth of the great Ruler, who through His government will lead Israel to this, the goal of its divine calling. Mic 5:2. "And thou, Bethlehem Ephratah, too small to be among the thousands of Judah, out of thee will He come forth to me who will be Ruler over Israel; and His goings forth are from the olden time, from the days of eternity." The ואתּה, with which this new section of the proclamation of salvation opens, corresponds to the ואתּה in Mic 4:8. Its former government is to return to Zion (Mic 4:8), and out of little Bethlehem is the possessor of this government to proceed, viz., the Ruler of Israel, who has sprung from eternity. This thought is so attached to Mic 5:1, that the divine exaltation of the future Ruler of Israel is contrasted with the deepest degradation of the judge. The names Bethlehem Ephratah ('Ephrâth and 'Ephrâthâh, i.e., the fertile ones, or the fruit-fields, being the earlier name; by the side of which Bēth-lechem, bread-house, had arisen even in the patriarchal times: see Gen 35:19; Gen 48:7; Rut 4:11) are connected together to give greater solemnity to the address, and not to distinguish the Judaean Bethlehem from the one in Zebulun (Jos 19:15), since the following words, "among the thousands of Judah," provide sufficiently for this. In the little town the inhabitants are addressed; and this explains the masculines אתּה, צעיר, and ממּך, as the prophet had them in his mind when describing the smallness of the little town, which is called κώμη in Joh 7:42. צעיר להיות, literally "small with regard to the being among the 'ălâphı̄m of Judah," i.e., too small to have a place among them. Instead of the more exact מהיות, להיות is probably chosen, simply because of the following להיות.


  'Alâphı̄m, thousands—an epithet used as early as Num 1:16; Num 10:4, to denote the families, mishpâchōth, i.e., larger sections into which the twelve tribes of Israel were divided (see the comm. on Num 1:16 and Exo 18:25)—does not stand for sârē 'ălâphı̄m, the princes of the families; since the thought is simply this, that Bethlehem is too small for its population to form an independent 'eleph. We must not infer from this, however, that it had not a thousand inhabitants, as Caspari does; since the families were called 'ălâphı̄m, not because the number of individuals in them numbered a thousand, but because the number of their families or heads of families was generally somewhere about a thousand (see my biblische Archologie, 140). Notwithstanding this smallness, the Ruler over Israel is to come forth out of Bethlehem. יצא מן does not denote descent here, as in Gen 17:6 for example, so that Bethlehem would be regarded as the father of the Messiah, as Hofmann supposes, but is to be explained in accordance with Jer 30:21, "A Ruler will go forth out of the midst of it" (cf. Zac 10:4); and the thought is simply this, "Out of the population of the little Bethlehem there will proceed and arise." לי (to me) refers to Jehovah, in whose name the prophet speaks, and expresses the thought that this coming forth is subservient to the plan of the Lord, or connected with the promotion of His kingdom, just as in the words of God to Samuel in Sa1 16:1, "I have provided me a King among his sons," to which Micah most probably alluded for the purpose of showing the typical relation of David to the Messiah. להיות מושׁל is really the subject to יצא, the infinitive להיות being used as a relative clause, like לכסּות in Hos 2:11, in the sense of "who is destined to be ruler." But instead of simply saying יצא מושׁל ישׂראל, Micah gives the sentence the turn he does, for the purpose of bringing sharply out the contrast between the natural smallness of Bethlehem and the exalted dignity to which it would rise, through the fact that the Messiah would issue from it. בּישׂראל, not in, but over Israel, according to the general meaning of משׁל ב. The article is omitted before mōshēl, because the only thing of primary importance was to give prominence to the idea of ruling; and the more precise definition follows immediately afterwards in וּמוצאתיו וגו. The meaning of this clause of the verse depends upon our obtaining a correct view not only of מוצאות, but also of the references to time which follow. מוצאה, the fem. of מוצא, may denote the place, the time, the mode, or the act of going out. The last meaning, which Hengstenberg disputes, is placed beyond all doubt by Hos 6:3; Kg1 10:28; Eze 12:4, and Sa2 3:25. The first of these senses, in which מוצא occurs most frequently, and in which even the form מוצאות is used in the keri in Kg2 10:27, which is the only other passage in which this form occurs, does not suit the predicate מימי עולם here, since the days of eternity cannot be called places of departure; nor is it required by the correlate ממּך, i.e., out of Bethlehem, because the idea which predominates in Bethlehem is that of the population, and not that of the town or locality; and in general, the antithesis between hemistich a and b does not lie in the idea of place, but in the insignificance of Bethlehem as a place of exit for Him whose beginnings are in the days of eternity. We take מוצאות in the sense of goings forth, exits, as the meaning "times of going forth" cannot be supported by a single passage. Both קדם and ימי עולם are used to denote hoary antiquity; for example in Mic 7:14 and Mic 7:20, where it is used of the patriarchal age. Even the two together are so used in Isa 51:9, where they are combined for the sake of emphasis. But both words are also used in Pro 8:22 and Pro 8:23 to denote the eternity preceding the creation of the world, because man, who lives in time, and is bound to time in his mode of thought, can only picture eternity to himself as time without end. Which of these two senses is the one predominating here, depends upon the precise meaning to be given to the whole verse.


  It is now generally admitted that the Ruler proceeding from Bethlehem is the Messiah, since the idea that the words refer to Zerubbabel, which was cherished by certain Jews, according to the assertion of Chrysostom, Theodoret, and others, is too arbitrary to have met with any acceptance. Coming forth out of Bethlehem involves the idea of descent. Consequently we must not restrict מוצאתיו (His goings forth) to the appearance of the predicted future Ruler in the olden time, or to the revelations of the Messiah as the Angel of Jehovah even in the patriarchal age, but must so interpret it that it at least affirms His origin as well. Now the origin of the Angel of the Lord, who is equal to God, was not in the olden time in which He first of all appeared to the patriarchs, but before the creation of the world—in eternity. Consequently we must not restrict מקּדם מימי עולם (from of old, from the days of eternity) to the olden time, or exclude the idea of eternity in the stricter sense. Nevertheless Micah does not announce here the eternal proceeding of the Son from the Father, or of the Logos from God, the generatio filii aeterna, as the earlier orthodox commentators supposed. This is precluded by the plural מוצאתיו, which cannot be taken either as the plur. majestatis, or as denoting the abstract, or as an indefinite expression, but points to a repeated going out, and forces us to the assumption that the words affirm both the origin of the Messiah before all worlds and His appearances in the olden time, and do not merely express the thought, that "from an inconceivably remote and lengthened period the Ruler has gone forth, and has been engaged in coming, who will eventually issue from Bethlehem" (Hofmann, Schriftbeweis, ii. 1, p. 9).


  The announcement of the origin of this Ruler as being before all worlds unquestionably presupposes His divine nature; but this thought was not strange to the prophetic mind in Micah's time, but is expressed without ambiguity by Isaiah, when he gives the Messiah the name of "the Mighty God" (Isa 9:5; see Delitzsch's comm. in loc.). We must not seek, however, in this affirmation of the divine nature of the Messiah for the full knowledge of the Deity, as first revealed in the New Testament by the fact of the incarnation of God in Christ, and developed, for example, in the prologue to the Gospel of John. Nor can we refer the "goings forth" to the eternal proceeding of the Logos from God, as showing the inward relation of the Trinity within itself, because this word corresponds to the יצא of the first hemistich. As this expresses primarily and directly nothing more than His issuing from Bethlehem, and leaves His descent indefinite, מוצאתיו can only affirm the going forth from God at the creation of the world, and in the revelations of the olden and primeval times.


  The future Ruler of Israel, whose goings forth reach back into eternity, is to spring from the insignificant Bethlehem, like His ancestor, king David. The descent of David from Bethlehem forms the substratum not only for the prophetic announcement of the fact that the Messiah would come forth out of this small town, but also for the divine appointment that Christ was born in Bethlehem, the city of David. He was thereby to be made known to the people from His very birth as the great promised descendant of David, who would take possession of the throne of His father David for ever. As the coming forth from Bethlehem implies birth in Bethlehem, so do we see from Mat 2:5-6, and Joh 7:42, that the old Jewish synagogue unanimously regarded this passage as containing a prophecy of the birth of the Messiah in Bethlehem. The correctness of this view is also confirmed by the account in Mat 2:1-11; for Matthew simply relates the arrival of the Magi from the East to worship the new-born King in accordance with the whole arrangement of his Gospel, because he saw in this even a fulfilment of Old Testament prophecies.


  Micah 5:3


  "Therefore will He give them up until the time when a travailing woman hath brought forth, and the remnant of His brethren will return, together with the sons of Israel. Mic 5:4. And He will stand and feed in the strength of Jehovah, in the majesty of the name of Jehovah His God, and they will dwell, for now will He be great to the ends of the earth." "Therefore" (lâkhēn): i.e., "because the great divine Ruler of Israel, from whom alone its redemption can proceed, will spring from the little Bethlehem, and therefore from the degraded family of David" (Caspari). This is the correct explanation; for the reason why Israel is to be given up to the power of the nations of the world, and not to be rescued earlier, does not lie in the appearance of the Messiah as such, but in His springing from little Bethlehem. The birth of the Messiah in Bethlehem, and not in Jerusalem the city of David, presupposes that the family of David, out of which it is to spring, will have lost the throne, and have fallen into poverty. This could only arise from the giving up of Israel into the power of its enemies. Micah had already stated clearly enough in what precedes, that this fate would fall upon the nation and the royal house of David, on account of its apostasy from the Lord; so that he could overlook this here, and give prominence to the other side alone, namely to the fact that, according to the counsel of God, the future Deliverer and Ruler of Israel would also resemble His royal ancestor David in the fact that He was not to spring from Zion the royal city built on high, but from the insignificant country town of Bethlehem, and that for this very reason Israel was to remain so long under the power of the nations of the world. The suffix attached to יתּנם points to ישׂראל in Mic 5:1; and נתן is applied, as in Kg1 14:16, to the surrender of Israel into the power of its enemies as a punishment for its sins. This surrender is not the last of many oppressions, which are to take place in the period before the birth of the Messiah (the Roman oppression), but a calamity lasting from the present time, or the coming of the judgment threatened in ch. 3, until the time of the Messiah's coming; and יתּנם points back not merely to Mic 5:1, but also to Mic 4:9-10. The travailing woman (yōlēdâh) is not the community of Israel (Theodoret, Calvin, Vitringa, and others), but the mother of the Messiah (Cyril, and most of the Christian expositors, including even Ewald and Hitzig). The supposition that the congregation is personified here, is precluded not only by the fact that in the very same sentence the sons of Israel are spoken of in the plural, but still more by the circumstance that in that case the bringing forth would be only a figurative representation of the joy following the pain, in which the obvious allusion in the words to the Messiah, which is required by the context, and especially by the suffix to אחיו, which refers to the Messiah, and presupposes that His birth is referred to in יולדה ילדה, would entirely fall away. But Micah had all the more ground for speaking of this, inasmuch as Isaiah had already predicted the birth of the Messiah (Isa 7:14). יולדה has no article, and the travailing woman is thereby left indefinite, because the thought, "till He is born," or "till a mother shall bring Him forth," upon which alone the whole turns, did not require any more precise definition.


  In the second clause of the verse there commences the description of the blessing, which the birth of the Messiah will bring to Israel. The first blessing will be the return of those that remain of Israel to the Lord their God. אחיו, the brethren of the Ruler born at Bethlehem, are the Judaeans as the members of the Messiah's own tribe; just as, in Sa2 19:13, David calls the Judaeans his brethren, his flesh and bone, in contrast with the rest of the Israelites. יתר אחיו, the remnant of his brethren, are those who are rescued from the judgment that has fallen upon Judah; yether, as in Zep 2:9 and Zac 14:2, denoting the remnant, in distinction from those who have perished (= שׁארית, Mic 2:12; Mic 4:7, etc.). ישׁוּבוּן, to return, not from exile to Canaan, but to Jehovah, i.e., to be concerted. על־בּגי ישׂ, not "to the sons of Israel;" for although שׁוּב, construed with על, is met with in the sense of outward return (e.g., Pro 26:11) as well as in that of spiritual return to the Lord (Ch2 30:9), the former explanation would not give any suitable meaning here, not only because "the sons of Israel," as distinguished from the brethren of the Messiah, could not possibly denote the true members of the nation of God, but also because the thought that the Judaeans are to return, or be converted, to the Israelites of the ten tribes, is altogether unheard of, and quite at variance with the idea which runs through all the prophetic Scriptures of the Old Testament,—namely, that after the division of the kingdom, Judah formed the kernel of the covenant nation, with which the rebellious Israelites were to be united once more. על signifies here together with, at the same time as (Hofmann, Caspari), as in Jer 3:18 with the verb ילכוּ, and in Exo 35:22 with בּוא; and "the sons of Israel" are the Israelites of the ten tribes, and, in this connection, those that are left of the ten tribes. There is no ground for the objection offered by Hengstenberg to this explanation, namely, that "it is absurd that the ten tribes should appear to be the principal persons redeemed;" for this is not implied in the words. The meaning "together with," for על, is not derived from the primary meaning, thereupon, in addition to, insuper, as Ewald supposes (217, i), nor from the idea of accompanying, as Ges. and Dietrich maintain. The persons introduced with על are never the principal objects, as the two passages quoted sufficiently prove. The women in Exo 35:22 (על הנּשׁים) are not the principal persons, taking precedence of the men; nor is the house of Israel placed above the house of Judah in Jer 3:18. The use of על in the sense of together with has been developed rather from the idea of protecting, shielding, as in Gen 32:12, slaying the mothers upon, i.e., together with, the children, the mothers being thought of as screening the children, as Hos 10:14 and other passages clearly show. Consequently the person screening the other is the principal person, and not the one covered or screened. And so here, the brethren of the Messiah, like the sons of Judah in Jer 3:18, which passages is generally so like the one before us that it might be regarded as an exposition of it, are those who first receive the blessing coming from the Messiah; and the sons of Israel are associated with them as those to whom this blessing only comes in fellowship with them. In Mic 5:3 there follows what the Messiah will do for Israel when it has returned to God. He will feed it (עמר simply belongs to the pictorial description, as in Isa 61:5) in the strength of Jehovah. The feeding, as a frequent figure for governing, reminds of David, whom the Lord had called from the flock to be the shepherd of His people (Sa2 5:2). This is done in the strength of Jehovah, with which He is invested, to defend His flock against wolves and robbers (see Joh 10:11-12).


  This strength is not merely the divine authority with which earthly rulers are usually endowed (Sa1 2:10), but גּאון, i.e., the exaltation or majesty of the name of Jehovah, the majesty in which Jehovah manifests His deity on earth. The Messiah is El gibbōr (the Mighty God, Isa 9:5), and equipped with the spirit of might (rūăch gebhūrâh, Isa 11:2). "Of His God;" for Jehovah is the God of this Shepherd or Ruler, i.e., He manifests Himself as God to Him more than to any other; so that the majesty of Jehovah is revealed in what He does. In consequence of this feeding, they (the sons of Israel) sit (yâshâbhū), without being disturbed (cf. Mic 4:4; Lev 26:5-6; Sa2 7:10), i.e., will live in perfect undisturbed peace under His pastoral care. For He (the Messiah) will now (עתּה, now, referring to the time when He feeds Israel, in contrast with the former oppression) be great (auctoritate et potentia valebit: Maurer) to the ends of the earth, i.e., His authority will extend over the whole earth. Compare the expression in Luk 1:32, οὗτος ἔσται μέγας, which has sprung from the passage before us, and the parallel in Mal 1:14.


  Micah 5:5


  Under His rule Israel will attain to perfect peace. Mic 5:5. "And He will be peace. When Asshur shall come into our land, and when he shall tread in our palaces, we set up against him seven shepherds and eight princes of men. Mic 5:6. And they feed the land of Asshur with the sword, and the land of Nimrod in his gates; and He rescues from Asshur when he comes into our land and enters into our border." זה (this man), viz., He who feeds His people in the majesty of God, will be peace, i.e., not merely pacis auctor, but He who carries peace within Himself, and gives it to His people. Compare Eph 2:14, "He is our peace," which points back to this passage. In this relation the Messiah is called the Prince of peace in Isa 9:5, as securing peace for Israel in a higher and more perfect sense than Solomon. But in what manner? This is explained more fully in what follows: viz., (1) by defending Israel against the attacks of the imperial power (Isa 9:5, Isa 9:6); (2) by exalting it into a power able to overcome the nations (Isa 9:7-9); and (3) by exterminating all the materials of war, and everything of an idolatrous nature, and so preventing the possibility of war (Isa 9:10-15). Asshur is a type of the nations of the world by which the people of the Lord are attacked, because in the time of the prophet this power was the imperial power by which Israel was endangered. Against this enemy Israel will set up seven, yea eight princes, who, under the chief command of the Messiah, i.e., as His subordinates, will drive it back, and press victoriously into its land. (On the combination of the numbers seven and eight, see the discussions at Amo 1:3.) Seven is mentioned as the number of the works proceeding from God, so that seven shepherds, i.e., princes, would be quite sufficient; and this number is surpassed by the eight, to express the thought that there might be even more than were required. נסיכי אדם, not anointed of men, but installed and invested, from nâsakh, to pour out, to form, to appoint; hence Jos 13:21, vassals, here the under-shepherds appointed by the Messiah as the upper-shepherd. The meaning "anointed," which is derived from sūkh, neither suits Jos 13:21 nor Pro 8:23 (see Delitzsch on Psa 2:6). On the figurative expression "feed with the sword," for rule, see Psa 2:9 and Rev 2:27; רעוּ from רעה, not from רעע. The land of Asshur is called the land of Nimrod, after the founder of the first empire (Gen 10:9.), to indicate the character of the imperial power with its hostility to the kingdom of God. בּפתחיה, in his gates, i.e., cities and fortresses; gates for cities, as in Isa 3:26; Isa 13:2, etc.: not at his gates = on his borders, where the Assyrians stream together for defence (Hitzig, Caspari, etc.). The borders of a land are never called gates; nor could a land be devastated or governed from the border, to say nothing of the fact that ב[תחיה corresponds to "in thy palaces" in Mic 5:4, and leads to the thought that Asshur is to be fully repaid for what it has done to the kingdom of God. The thought is rounded off with והצּיל מאשּׁוּר וגו, and so He saves from Asshur, etc., not merely by the fact that Asshur is driven back to his own border, and watched there, but by the fact that he is fed in his own territory with the sword. This victorious conflict with the imperial power must not be restricted to the spiritual victory of the kingdom of God over the kingdoms of the world, as Hengstenberg supposes, appealing to Mic 5:10., according to which the Lord will make His people outwardly defenceless before it becomes fully victorious in Christ (Hengstenberg). For the extermination of the instruments of war announced in Mic 5:10 refers not to the period of the exaltation of the people of God into the world-conquering power, but to the time of consummation, when the hostile powers shall be overcome. Before the people of God reach this goal, they have not only to carry on spiritual conflicts, but to fight for existence and recognition even with the force of arms. The prediction of this conflict and victory is not at variance with the announcement in Mic 4:2-3, that in the Messianic times all nations will go on pilgrimage to Zion, and seek for adoption into the kingdom of God. Both of these will proceed side by side. Many nations, i.e., great crowds out of all nations, will seek the Lord and His gospel, and enter into His kingdom; but a great multitude out of all nations will also persist in their enmity to the Lord and His kingdom and people, and summon all their power to attack and crush it. The more the gospel spreads among the nations, the more will the enmity of unbelief and ungodliness grow, and a conflict be kindled, which will increase till the Lord shall come to the last judgment, and scatter all His foes.


  Micah 5:7


  But the Messiah will prove Himself to be peace to His people, not only by the fact that He protects and saves it from the attacks of the imperial power represented by Asshur, but also by the fact that He endows His rescuing people with the power to overcome their enemies, both spiritually and bodily also. Mic 5:7. "And the remnant of Jacob will be in the midst of many nations like dew from Jehovah, like drops of rain upon grass, which tarrieth not for man, nor waiteth for children of men. Mic 5:8. And the remnant of Jacob will be among the nations, in the midst of many nations, like the lion among the beasts of the forest, like the young lion among the flocks of sheep; which, when it goes through, treads down, and tears in pieces, without deliverer. Mic 5:9. High be thy hand above thine oppressors, and may all thine enemies be rooted out." Two things are predicted here. In the first place (Mic 5:7), Israel will come upon many nations, like a refreshing dew from Jehovah, which falls plentifully in drops upon the grass, and will produce and promote new and vigorous life among them. Dew is here, as indeed everywhere else, a figurative expression for refreshing, stimulating, enlivening (cf. Psa 110:3; Psa 133:3, and Psa 72:6; Hos 14:6; Deu 33:2). The spiritual dew, which Jacob will bring to the nations, comes from Jehovah, and falls in rich abundance without the cooperation of men. Without the spiritual dew from above, the nations are grass (cf. Isa 40:6-8). אשׁר before לא יקוּה does not refer to עשׂב, but to the principal idea of the preceding clause, viz., to טל, to which the explanatory כּרביבים וגו is subordinate. As the falling of the dew in rain-drops upon the grass does not depend upon the waiting of men, but proceeds from Jehovah; so will the spiritual blessing, which will flow over from Israel upon the nations, not depend upon the waiting of the nations, but will flow to them against and beyond their expectation. This does not deny the fact that the heathen wait for the salvation of Jehovah, but simply expresses the thought that the blessings will not be measured by their expectation. Secondly (Mic 5:8, Mic 5:9), the rescued Israel will prove itself a terrible power among the nations, and one to which they will be obliged to succumb. No proof is needed that Mic 5:8, Mic 5:9 do not state in what way Israel will refresh the heathen, as Hitzig supposes. The refreshing dew and the rending lion cannot possibly be synonymous figures. The similarity of the introduction to Mic 5:7 and Mic 5:8 points of itself to something new. To the nations Christ is set for the rising and falling of many (compare Luk 2:34; Rom 9:33, with Isa 8:14 and Isa 28:16). The people of God shows itself like a lion, trampling and rending the sheep among the nations of the world which oppose its beneficent work. And over these may it triumph. This wish (târōm is optative) closes the promise of the attitude which Israel will assume among the nations of the world. For târōm yâd (high be the hand), compare Isa 26:11. High is the hand which accomplishes mighty deeds, which smites and destroys the foe.


  Micah 5:10


  But if Israel conquer the nations in such a way as this, then will Jehovah fulfil the peace of His people by the destruction of all the instruments of war, and the extermination of everything of an idolatrous nature, as well as by the judgment of wrath upon all resisting nations. Mic 5:10. "And it comes to pass in that day, is the saying of Jehovah, that I will destroy thy horses out of the midst of thee, and annihilate thy chariots. Mic 5:11. And I shall destroy the cities of thy land, and throw down all thy fortresses. Mic 5:12. And I shall destroy the witchcrafts out of thy hand; and cloud-interpreters shall not be left to thee. Mic 5:13. And I shall destroy thy graven images and thy statutes out of the midst of thee; and thou wilt no more worship the work of thy hands. Mic 5:14. And I shall root out thine idol-groves out of the midst of thee, and destroy thy cities. Mic 5:15. And I shall execute vengeance in wrath and fury upon the nations which have not heard." These verses do not explain Mic 5:8, or state how the extermination of the enemy is to take place, or how Israel is made into a lion destroying the nations that are hostile to it, namely, by the fact that the Lord eradicates from its heart all confidence in horses, chariots, and fortifications, in witchcraft and idolatry (Caspari). This assumption is at variance with the words themselves, and with the strophic arrangement of the chapter. There is nothing about trust in horses, etc., but simply about the extermination of the horses, and everything else in which the idolatrous nation had sought its strength. Moreover, the expression והיה ביּום ההוּא, when compared with והיה in Mic 5:4 and Mic 5:6, shows at once that these verses are intended to depict the last and greatest effect produced by the coming of the Prince of peace in Israel, and overthrows Hengstenberg's assumption, that the prophet here foretels the destructive work of the Lord in Israel, which will precede the destruction of the enemy predicted in Mic 5:10. In that case בּיּום ההוּא would mean "before that day," a meaning which it can never have. The prophet passes rather from the attitude of Israel among the nations, to the description of the internal perfection of the kingdom of God, which does indeed stand in a reciprocal relation to the former and proceed simultaneously with it, but which will not be completed till after the victorious suppression of the foe. Only when the people of God shall have gained the supremacy over all their enemies, will the time have arrived for all the instruments of war to be destroyed. When the world shall be overcome, then will all war cease. The ancient Israel did indeed put its trust in war-horses, and war-chariots, and fortifications (cf. Isa 2:7); but the Messianic Israel, or the true people of the Lord, will only put its trust in such things so far as it is not yet pervaded by the power of the peace brought by the Messiah. And the more it appropriates the spiritual power of the Prince of peace, the more will the trust in horses and chariots disappear; so that they will be destroyed, because all war comes to an end (compare Isa 9:4-6). And the extermination of everything of an idolatrous nature will go hand in hand with this. Two kinds are mentioned in Mic 5:12 and Mic 5:13, viz., witchcraft and the worship of idols of their own making. As objects of witchcraft there are mentioned keshâphı̄m, lit., witchcrafts of different kinds, but the expression מיּדך limits them to such as are performed with the hand, and me‛ōnenı̄m (= ‛ōnenı̄m in Isa 2:6), lit., cloud-interpreters, or cloud, i.e., storm makers, from ‛ânan, a kind of witchcraft which cannot be more precisely defined (see Delitzsch on Isaiah, l.c.). Of the objects of the idolatrous worship there are mentioned (after Lev 26:1) pesı̄lı̄m, idols made of wood or metal; and מצּבות, stone-images, or stones dedicated to idols (see at Kg1 14:23). For Mic 5:12, compare Isa 2:8.


  Micah 5:14


  Mic 5:14 sums up the objects enumerated in Mic 5:10-13, which are to be exterminated, for the purpose of rounding off the description; the only objects of idolatrous worship mentioned being the 'ăshērim, and the only materials of war, the cities as means of defence. אשׁירים, written with scriptio plena, as in Deu 7:5 and Kg2 17:16, lit., stems of trees or posts standing upright or set up as idols, which were dedicated to the Canaanitish goddess of nature (see at Exo 34:13). ערים, cities with walls, gates, and bolts. These two rather subordinate objects are mentioned instar omnium, to express the entire abolition of war and idolatry. We must not infer from this, however, that the nation of God will still have images made by human hands and worship them, during the stage of its development described in Mic 5:10-14; but must distinguish between the thought and its formal dress. The gross heathen idolatry, to which Israel was addicted under the Old Testament, is a figure denoting that more refined idolatry which will exist even in the church of Christ so long as sin and unbelief endure. The extermination of every kind of heathen idolatry is simply the Old Testament expression for the purification of the church of the Lord from everything of an idolatrous and ungodly nature. To this there is appended in Mic 5:15 a promise that the Lord will take vengeance, and wrath, and fury upon the nations which have not heard or have not observed the words and acts of the Lord, i.e., have not yielded themselves up to conversion. In other words, He will exterminate every ungodly power by a fierce judgment, so that nothing will ever be able to disturb the peace of His people and kingdom again.


  Micah 6


  III. The Way to Salvation—Micah 6 and 7


  Micah having declared to the people of Israel not only the judgment that will burst upon Zion on account of its sins, but also the salvation awaiting in the future the remnant saved and purified through the judgment, now proceeds, in the third and last address, to point out the way to salvation, by showing that they bring punishment upon themselves by their ingratitude and resistance to the commandments of God, and that it is only through sincere repentance that they can participate in the promised covenant mercies.


  Exhortation to Repentance, and Divine Threatening—Micah 6


  In the form of a judicial contest between the Lord and His people, the prophet holds up before the Israelites their ingratitude for the great blessings which they have received from God (Mic 6:1-5), and teaches them that the Lord does not require outward sacrifices to appease His wrath, but righteousness, love, and humble walk with God (Mic 6:6-8), and that He must inflict severe punishment, because the people practise violence, lying, and deceit instead (Mic 6:9-14).


  Micah 6:1


  Introduction.—Announcement of the lawsuit which the Lord will have with His people.—Mic 6:1. "Hear ye, then, what Jehovah saith; Rise up, contend with the mountains, and let the hills hear thy voice! Mic 6:2. Hear ye, O mountains, Jehovah's contest; and ye immutable ones, ye foundations of the earth! For Jehovah has a contest with His people; and with Israel will He contend." In Mic 6:1 the nation of Israel is addressed in its several members. They are to hear what the Lord says to the prophet,—namely, the summons addressed to the mountains and hills to hear Jehovah's contest with His people. The words "strive with the mountains" cannot be understood here as signifying that the mountains are the objects of the accusation, notwithstanding the fact that ריב את־פ signifies to strive or quarrel with a person (Jdg 8:1; Isa 50:8; Jer 2:9); for, according to Mic 6:2, they are to hear the contest of Jehovah with Israel, and therefore are to be merely witnesses on the occasion. Consequently את can only express the idea of fellowship here, and ריב את must be distinguished from ריב עם in Mic 6:2 and Hos 4:1, etc. The mountains and hills are to hearken to the contest (as in Deu 32:1 and Isa 1:2), as witnesses, "who have seen what the Lord has done for Israel throughout the course of ages, and how Israel has rewarded Him for it all" (Caspari), to bear witness on behalf of the Lord, and against Israel. Accordingly the mountains are called האתנים, the constantly enduring, immutable ones, which have been spectators from time immemorial, and מוסדי ארץ, foundations of the earth, as being subject to no change on account of their strength and firmness. In this respect they are often called "the everlasting mountains" (e.g., Gen 49:26; Deu 33:15; Psa 90:2; Hab 3:6). Israel is called ̀‛ammı̄ (Jehovah's people) with intentional emphasis, not only to indicate the right of Jehovah to contend with it, but to sharpen its own conscience, by pointing to its calling. Hithvakkach, like hivvâkhach in the niphal in Isa 1:18.


  Micah 6:3


  Mic 6:3-5 open the suit. Mic 6:3. "My people! what have I done unto thee, and with what have I wearied thee? Answer me. Mic 6:4. Yea, I have brought thee up out of the land of Egypt, redeemed thee out of the slave-house, and sent before thee Moses, Aaron, and Miriam. Mic 6:5. My people! remember now what Balak the king of Moab consulted, and what Balaam the son of Beor answered him from Shittim to Gilga; that thou mayest discern the righteous acts of Jehovah." The Lord opens the contest with the question, what He has done to the nation, that it has become tired of Him. The question is founded upon the fact that Israel has fallen away from its God, or broken the covenant. This is not distinctly stated, indeed; but it is clearly implied in the expression הלאתיך, What have I done, that thou hast become weary of me? לאה, in the hiphil, to make a person weary, more particularly to weary the patience of a person, either by demands of too great severity (Isa 43:23), or by failing to perform one's promises (Jer 2:31). ענה בי, answer against me, i.e., accuse me. God has done His people no harm, but has only conferred benefits upon them. Of these He mentions in Mic 6:4 the bringing up out of Egypt and the guidance through the Arabian desert, as being the greatest manifestations of divine grace, to which Israel owes its exaltation into a free and independent nation (cf. Amo 2:10 and Jer 2:6). The kı̄ (for) may be explained from the unexpressed answer to the questions in Mic 6:3 : "Nothing that could cause dissatisfaction with me;" for I have done nothing but confer benefits upon thee. To set forth the leading up out of Egypt as such a benefit, it is described as redemption out of the house of bondage, after Exo 20:2. Moreover, the Lord had given His people prophets, men entrusted with His counsels and enlightened by His Spirit, as leaders into the promised land: viz., Moses, with whom He talked mouth to mouth, as a friend to his friend (Num 12:8); and Aaron, who was not only able as high priest to ascertain the counsel and will of the Lord for the sake of the congregation, by means of the "light and right," but who also, along with Moses, represented the nation before God (Num 12:6; Num 14:5, Num 14:26; Num 16:20; Num 20:7 ff., and 29). Miriam, the sister of the two, is also mentioned along with them, inasmuch as she too was a prophetess (Exo 15:20). In Mic 6:5 God also reminds them of the other great display of grace, viz., the frustration of the plan formed by the Moabitish king Balak to destroy Israel by means of the curses of Balaam (Numbers 22-24). יעץ refers to the plan which Balak concocted with the elders of Midian (Num 22:3 ff.); and ענה, Balaam's answering, to the sayings which this soothsayer was compelled by divine constraint to utter against his will, whereby, as Moses says in Deu 23:5-6, the Lord turned the intended curse into a blessing. The words "from Shittim (Israel's last place of encampment beyond Jordan, in the steppes of Moab; see at Num 22:1 and Num 25:1) to Gilgal" (the first place of encampment in the land of Canaan; see at Jos 4:19-20, and Jos 5:9) do not depend upon זכר־נא, adding a new feature to what has been mentioned already, in the sense of "think of all that took place from Shittim to Gilgal," in which case זכר־נא would have to be repeated in thought; but they are really attached to the clause וּמה עבה וגו, and indicate the result, or the confirmation of Balaam's answer. The period of Israel's journeying from Shittim to Gilgal embraces not only Balak's advice and Balaam's answer, by which the plan invented for the destruction of Israel was frustrated, but also the defeat of the Midianites, who attempted to destroy Israel by seducing it to idolatry, the miraculous crossing of the Jordan, the entrance into the promised land, and the circumcision at Gilgal, by which the generation that had grown up in the desert was received into the covenant with Jehovah, and the whole nation reinstated in its normal relation to its God. Through these acts the Lord had actually put to shame the counsel of Balak, and confirmed the fact that Balaam's answer was inspired by God.


  By these divine acts Israel was to discern the tsidqōth Yehōvâh; i.e., not the mercies of Jehovah, for tsedâqâh does not mean mercy, but "the righteous acts of Jehovah," as in Jdg 5:11 and Sa1 12:7. This term is applied to those miraculous displays of divine omnipotence in and upon Israel, for the fulfilment of His counsel of salvation, which, as being emanations of the divine covenant faithfulness, attested the righteousness of Jehovah.


  Micah 6:6


  Israel cannot deny these gracious acts of its God. The remembrance of them calls to mind the base ingratitude with which it has repaid its God by rebelling against Him; so that it inquires, in Mic 6:6, Mic 6:7, with what it can appease the Lord, i.e., appease His wrath. Mic 6:6. "Wherewith shall I come to meet Jehovah, bow myself before the God of the high place? Shall I come to meet Him with burnt-offerings, with yearling calves? Mic 6:7. Will Jehovah take pleasure in thousands of rams, in ten thousands of rivers of oil? Shall I give up my first-born for my transgression, the fruit of my body for the sin of my soul?" As Micah has spoken in Mic 6:3-5 in the name of Jehovah, he now proceeds, in Mic 6:6, Mic 6:7, to let the congregation speak; not, however, by turning directly to God, since it recognises itself as guilty before Him, but by asking the prophet, as the interpreter of the divine will, what it is to do to repair the bond of fellowship which has been rent in pieces by its guilt. קדּם does not here mean to anticipate, or come before, but to come to meet, as in Deu 23:5. Coming to meet, however, can only signify humble prostration (kâphaph) before the divine majesty. The God of the high place is the God dwelling in the high place (Isa 33:5; Isa 57:15), or enthroned in heaven (Psa 115:3). It is only with sacrifices, the means appointed by God Himself for the maintenance of fellowship with Him, that any man can come to meet Him. These the people offer to bring; and, indeed, burnt-offerings. There is no reference here to sin-offerings, through which disturbed or interrupted fellowship could be restored, by means of the expiation of their sins; because the people had as yet no true knowledge of sin, but were still living under the delusion that they were standing firmly in the covenant with the Lord, which they themselves had practically dissolved. As burnt-offerings, they would bring calves and rams, not because they formed the only material, but because they were the material most usually employed; and, indeed, calves of a year old, because they were regarded as the best, not because no others were allowed to be offered, as Hitzig erroneously maintains; for, according to the law, calves and lambs could be offered in sacrifice even when they were eight days old (Lev 22:27; Exo 22:29). In the case of the calves the value is heightened by the quality, in that of the rams by the quantity: thousands of rams; and also myriads of rivers of oil (for this expression, compare Job 20:17). Oil not only formed part of the daily minchah, but of the minchah generally, which could not be omitted from any burnt-offerings (compare Numbers 15:1-16 with ch. 28 and 29), so that it was offered in very large quantities. Nevertheless, in the consciousness that these sacrifices might not be sufficient, the people would offer the dearest thing of all, viz., the first-born son, as an expiation for their sin. This offer is founded, no doubt, upon the true idea that sacrifice shadows forth the self-surrender of man to God, and that an animal is not a sufficient substitute for a man; but this true idea was not realized by literal (bodily) human sacrifices: on the contrary, it was turned into an ungodly abomination, because the surrender which God desires is that of the spirit, not of the flesh. Israel could and should have learned this, not only from the sacrifice of Isaac required by God (Genesis 22), but also from the law concerning the consecration or sanctification of the first-born (Exo 13:12-13). Hence this offer of the nation shows that it has no true knowledge of the will of its God, that it is still entangled in the heathen delusion, that the wrath of God can be expiated by human sacrifices (cf. Kg2 3:27; Kg2 16:3).


  Micah 6:8


  The prophet therefore proceeds in Mic 6:8 to overthrow these outward means of reconciliation with God, and reminds the people of the moral demands of the law. Mic 6:8. "They have told thee, O man, what is good, and what Jehovah requires of thee, simply to do right, and love good, and walk humbly with thy God." הגּיד, impersonal, "one has told," or they have told thee, namely Moses in the law. The opinion that Jehovah should be supplied as the subject is a very improbable one, for the simple reason that Jehovah is expressly mentioned in the second dependent clause. The use of כּי אם, nisi, as in the similar connection of thought in Deu 10:12, may be accounted for from the retrospective allusion to the gifts mentioned by the people: not outward sacrifices of any kind, but only the fulfilment of three following duties: namely, above all things, doing righteousness and exercising love. These two embrace all the commandments of the second table, of whose fulfilment Israel thought so little, that it was addicted to the very opposite,—namely, injustice, oppression, and want of affection (vid., Mic 2:1-2, Mic 2:8; Mic 3:2-3, Mic 3:9 ff., Mic 6:10 ff.). There is also a third: humble walk with God, i.e., in fellowship with God, as Israel, being a holy priestly nation, ought to walk. Without these moral virtues, sacrificial worship was a spiritless opus operatum, in which God had no pleasure (see at Sa1 15:22 and Hos 6:6).


  Micah 6:9


  But because Israel is altogether wanting in these virtues, the Lord must threaten and punish. Mic 6:9. "The voice of Jehovah, to the city it cries, and wisdom has thy name in its eye; hear ye the rod, and who appoints it!" With these words Micah introduces the threatening and reproachful words of the Lord. קוך יהוה is not to be taken by itself, as an exclamation, "Hark! voice of the Lord!" as in Isa 13:4; Isa 40:6, etc. (Umbreit), but must be connected with what follows, in accordance with the accents. Whilst the prophet tells the people in Isa 40:8 what Jehovah requires, he introduces the following threat with "voice of Jehovah," etc., to give the greater emphasis to the reproof, by intimating that it is not his own voice, but Jehovah's, which is speaking now. "To the city," i.e., to the chief city of the kingdom, viz., Jerusalem. The sentence which follows, and which has been explained in very different ways, has the same object. תּוּשׁיּה, a word borrowed from the Chokmah-literature (Proverbs and Job), both here and Isa 28:29, formed from ישׁ or the root ושׁי (ושׁה), in the sense of subsistentia, substantia, then mostly vera et realis sapientia (see Delitzsch on Job 26:3). יראה שׁמך is taken by many as a relative clause, "Blessed is he who sees Thy name," i.e., gives heed to Thy revelation, Thy government of the universe; but if this were the sense, the relative could not have been omitted, or the infinitive ראת must have been used. תּוּשׁיּה is rather to be taken as the object, and שׁמך as the subject: Thy name sees wisdom, i.e., has the true wisdom of life in sight (ראה as in Gen 20:10 and Psa 66:18). There is no necessity for the conjecture יראה for יראה (Ewald and Hitzig); and notwithstanding the fact that ירא is adopted in all the ancient versions, it is unsuitable, since the thought "wisdom is to fear Thy name" would be a very strange one in this connection, unless we could paraphrase the name into "word of the person speaking." For other explanations, see Caspari. Hear ye, i.e., observe, the rod, viz., the judgment threatened by the Lord, and appointed for His rebellious nation. The reference is to the imperial power of Assyria, which Isaiah also describes in Isa 10:5, Isa 10:24, as the matteh and shēbhet by which Israel is smitten. The suffix to יעדהּ refers to שׁבט, which is construed here as a feminine; יעד denotes the appointment of an instrument of punishment, as in Jer 47:7.


  Micah 6:10


  The threatening words commence in Mic 6:10; Mic 6:10-12 containing a condemnation of the prevailing sins. Mic 6:10. "Are there yet in the house of the unjust treasures of injustice, and the ephah of consumption, the cursed one? Mic 6:11. Can I be clean with the scale of injustice, and with a purse with stones of deceit? Mic 6:12. That their rich men are full of wickedness, and their inhabitants speak deceit, and their tongue is falseness in their mouth." The reproof is dressed up in the form of a question. In the question in Mic 6:10 the emphasis is laid upon the עוד, which stands for that very reason before the interrogative particle, as in Gen 19:12, the only other place in which this occurs. אשׁ, a softened form for ישׁ, as in Sa2 14:19. Treasures of wickedness are treasures acquired through wickedness or acts of injustice. The meaning of the question is not, Are the unjust treasures not yet removed out of the house, not yet distributed again? but, as Mic 6:10 and Mic 6:11 require, Does the wicked man still bring such treasures into the house? does he still heap up such treasures in his house? The question is affirmative, and the form of a question is chosen to sharpen the conscience, as the unjust men to whom it is addressed cannot deny it. איפת רזון, ephah of consumption or hungriness, analogous to the German expression "a hungry purse," is too small an ephah (cf. Deu 25:14; Amo 8:5); the opposite of א שׁלמה (Deu 25:15) or א צדק (Lev 19:36), which the law prescribed. Hence Micah calls it זעוּמה = זעוּם יהוה in Pro 22:14, that which is smitten by the wrath of God (equivalent to cursed; cf. Num 23:7; Pro 24:24). Whoever has not a full ephah is, according to Deu 25:16, an abomination to the Lord. If these questions show the people that they do not answer to the demands made by the Lord in Mic 6:8, the questions in Mic 6:11 also teach that, with this state of things, they cannot hold themselves guiltless. The speaker inquires, from the standpoint of his own moral consciousness, whether he can be pure, i.e., guiltless, if he uses deceitful scales and weights,—a question to which every one must answer No. It is difficult, however, to decide who the questioner is. As Mic 6:9 announces words of God, and in Mic 6:10 God is speaking, and also in Mic 6:12, Mic 6:13, it appears as though Jehovah must be the questioner here. But אזכּה does not tally with this. Jerome therefore adopts the rendering numquid justificabo stateram impiam; but זכה in the kal has only the meaning to be pure, and even in the piel it is not used in the sense of niqqh, to acquit. This latter fact is sufficient to overthrow the proposal to alter the reading into piel. Moreover, "the context requires the thought that the rich men fancy they can be pure with deceitful weights, and a refutation of this delusive idea" (Caspari). Consequently the prophet only can raise this question, namely as the representative of the moral consciousness; and we must interpret this transition, which is so sudden and abrupt to our ears, by supplying the thought, "Let every one ask himself," Can I, etc. Instead of רשׁע we have the more definite mirmh in the parallel clause. Scales and a bag with stones belong together; 'ăbhanı̄m are the stone weights (cf. Lev 19:36; Deu 25:13) which were carried in a bag (Pro 16:11). In Mic 6:12 the condemnation of injustice is widened still further. Whereas in the first clause the rich men of the capital (the suffix pointing back to עיר in Mic 6:9), who are also to be thought of in Mic 6:10, are expressly mentioned, in the second clause the inhabitants generally are referred to. And whilst the rich are not only charged with injustice or fraud in trade, but with châmâs, violence of every kind, the inhabitants are charged with lying and deceit of the tongue. Leshōnâm (their tongue) is not placed at the head absolutely, in the sense of "As for their tongue, deceit is," etc. Such an emphasis as this is precluded by the fact that the preceding clause, "speaking lies," involves the use of the tongue. Leshōnâm is the simple subject: Their tongue is deceit or falsehood in their mouth; i.e., their tongue is so full of deceit, that it is, so to speak, resolved into it. Both clauses express the thought, that "the inhabitants of Jerusalem are a population of liars and cheats" (Hitzig). The connection in which the verse stands, or the true explanation of אשׁר, has been a matter of dispute. We must reject both the combination of Mic 6:12 and Mic 6:13 ("Because their rich men, etc., therefore I also," etc.), and also the assumption that Mic 6:12 contains the answer to the question in Mic 6:10, and that אשׁר precedes the direct question (Hitzig): the former, because Mic 6:12 obviously forms the conclusion to the reproof, and must be separated from what precedes it; the latter, because the question in Mic 6:11 stands between Mic 6:10 and Mic 6:12, which is closely connected with Mic 6:10, and Mic 6:12 also contains no answer to Mic 6:10, so far as the thought is concerned, even if the latter actually required an answer. We must rather take אשׁר as a relative, as Caspari does, and understand the verse as an exclamation, which the Lord utters in anger over the city: "She, whose rich men are full," etc. "Angry persons generally prefer to speak of those who have excited their wrath, instead of addressing their words to them."


  Micah 6:13


  The threat of punishment follows in Mic 6:13-16. Mic 6:13. "So also now do I smite thee incurably, laying waste because of thy sins. Mic 6:14. Thou wilt eat, and not be satisfied; and thine emptiness remains in thee; and thou wilt remove, and not save; and what thou savest I will give to the sword. Mic 6:15. Thou wilt sow, and not reap; thou wilt tread olives, and not anoint thyself with oil; new wine, and not drink wine." With וגם־אני the threatened punishment is represented as the consequence of, or retribution for, the sins of the people. החליתי הך: literally, I have made the smiting thee sick, i.e., smitten thee with incurable sickness (for hechelaah, see at Nah 3:19 and Jer 30:12; and for the fact itself, Isa 1:5-6). The perfect expresses the certainty of the future. The suffix refers to the people, not of the capital only, but, as we may see from Mic 6:16, of the whole of the kingdom of Judah. Hashmēm (an uncontracted form; see Ges. 67, Anm. 10), devastando, is attached to the preceding verb in an adverbial sense, as a practical exemplification, like the שׁבע in Lev 26:18, Lev 26:24, Lev 26:28, which Micah had in his eye at the time. For the individualizing of the punishment, which follows, rests upon Lev 26:25-26, and Deu 28:39-40. The land is threatened with devastation by the foe, from which the people flee into fortresses, the besieging of which occasions starvation. For the fulfilment of this, see Jer 52:6 (cf. Kg2 6:25). ישׁח, ἁπ.λεγ., hollowness, or emptiness of stomach. ותסּג, thou mayest remove, i.e., carry off thy goods and family, yet wilt thou not save; but even if thou shouldst save anything, it will fall into the hands of the enemy, and be destroyed by his sword (vid., Jer 50:37). The enemy will also partly consume and partly destroy the corn and field-fruit, as well as the stores of oil and wine (vid., Amo 5:11). ולא תסוּך שׁמן is taken verbatim from Deu 28:40.


  Micah 6:16


  This trouble the people bring upon themselves by their ungodly conduct. With this thought the divine threatening is rounded off and closed. Mic 6:16. "And they observe the statutes of Omri, and all the doings of the house of Ahab, and so ye walk in their counsels; that I may make thee a horror, and her inhabitants a hissing, and the reproach of my people shall ye bear." The verse is attached loosely to what precedes by Vav. The first half corresponds to Mic 6:10-12, the second to Mic 6:13-15, and each has three clauses. השׁתּמּר, as an intensive form of the piel, is the strongest expression for שׁמר, and is not to be taken as a passive, as Ewald and others suppose, but in a reflective sense: "It (or one) carefully observes for itself the statutes of Omri instead of the statutes of the Lord" (Lev 20:23; Jer 10:3). All that is related of Omri, is that he was worse than all his predecessors (Kg1 16:25). His statutes are the Baal-worship which his son and successor Ahab raised into the ruling national religion (Kg1 16:31-32), and the introduction of which is attributed to Omri as the founder of the dynasty. In the same sense is Athaliah, who was a daughter of Jezebel, called a daughter of Omri in Ch2 22:2. All the doing of the house of Ahab: i.e., not only its Baal-worship, but also its persecution of the Lord's prophets (Kg1 18:4; Kg1 22:27), and the rest of its sins, e.g., the robbery and murder committed upon Naboth (1 Kings 21). With ותּלכוּ the description passes over into a direct address; not into the preterite, however, for the imperfect with Vav rel. does not express here what has been the custom in both the past and present, but is simply the logical deduction from what precedes, "that which continually occurs." The suffix attached to בּמעצותם refers to Ahab and Omri. By למען the punishment is represented as intentionally brought about by the sinners themselves, to give prominence to the daring with which men lived on in godlessness and unrighteousness. In אתך the whole nation is addressed: in the second clause, the inhabitants of the capital as the principal sinners; and in the third, the nation again in its individual members. שׁמּה does not mean devastation here; but in parallelism with שׁרקה, horror, or the object of horror, as in Deu 28:37; Jer 25:9; Jer 51:37, and Ch2 29:8. Cherpath ‛ammı̄: the shame which the nation of God, as such, have to bear from the heathen, when they are given up into their power (see Eze 36:20). This shame will have to be borne by the several citizens, the present supporters of the idea of the nation of God.


  Micah 7


  The Church's Penitential Prayer, and the Divine Promise—Micah 7


  The prophet responds to the threatening of the Lord (Mic 6:9-16) in the name of the believing church with a penitential prayer, in which it sorrowfully confesses the universality of the deep moral corruption, and painfully bemoans the necessity for the visitation of God (Mic 7:1-6); after which it rises, through belief in the fidelity of God, to the confidential hope that the Lord will cause the light of His grace to rise again upon the church, which is bearing the merited punishment, and will not let its enemies triumph over it, but will procure it justice, and deeply humble the foe (Mic 7:7-13); and to this it appends a prayer fore the renewal of the former manifestations of grace (Mic 7:14). The Lord answers this prayer with the promise that He will renew for His people the wonders of the olden time (Mic 7:15-17); whereupon the prophet closes by praising the mercy and grace of the Lord (Mic 7:18-20).


  Micah 7:1


  That the prophet is speaking in Mic 7:1 ff. not in his own name, but in the name of the church, which confesses and bemoans its rebellion against the Lord, is indisputably evident from Mic 7:7 ff., where, as all the expositors admit, the church speaks of itself in the first person, and that not "the existing corrupt Israelitish church," as Caspari supposes, but the penitential, believing church of the future, which discerns in the judgment the chastising hand of its God, and expresses the hope that the Lord will conduct its conflict with its foe, etc. The contents of Mic 7:1-6, also, do not point to the prophet in distinction from the congregation, but may be understood throughout as the confession of sin on the part of the latter. Mic 7:1. "Woe to me! for I have become like a gathering of fruit, like a gleaning of the vintage: Not a grape to eat! an early fig, which my soul desired." אללי, which only occurs again in Job 10:15, differs from הוי, and is "vox dolentis, gementis, et ululantis magis quam minantis" (March); and כּי is not "that," but "for," giving the reason for אללי. The meaning of הייתי כאס is not, "it has happened to me as it generally happens to those who still seek for early figs at the fruit gathering, or for bunches of grapes at the gleaning of the vintage" (Caspari and others); for כּאספי קיץ does not mean as at the fruit-gathering, but like the fruit-gathering. The nation or the church resembles the fruit-gathering and gleaning of the vineyard, namely, in this fact, that the fruit-gathering yields not more early figs, and the gleaning of the vintage yields no more grapes to eat; that is to say, its condition resembles that of an orchard in the time of the fruit-gathering, when you may find fruit enough indeed, but not a single early fig, since the early figs ripen as early as June, whereas the fruit-gathering does not take place till August (see at Isa 28:4). The second simile is a still simpler one, and is very easily explained. אספי is not a participle, but a noun—אסף the gathering (Isa 32:10); and the plural is probably used simply because of עוללת, the gleaning, and not with any allusion to the fact that the gleaning lasts several days, as Hitzig supposes, but because what is stated applies to all gatherings of fruit. קיץ, fruit; see at Amo 8:1. אוּתה is to be taken in a relative sense, and the force of אין still extends to בּכּוּרה (compare Gen 30:33). The figure is explained in Mic 7:2 ff.


  Micah 7:2


  "The godly man has disappeared from the earth, and there is no more a righteous man among men. All lie in wait for blood, they hunt every man his brother with the net. Mic 7:3. Their hands are after evil, to make it good. The prince asks, and the judge is for reward; and the great man, he speaks the evil of his soul: and they twist it together." The grape and the early fig signify the good and the righteous man. חסיד is not the God-fearing man, but, according to the context, the man who cherishes love and fidelity. אבד, not "to have perished," but to be lost, to have disappeared. מן הארץ, not "out of the land," but, as the parallel בּאדם shows, from the earth, out of the world. For the fact itself, compare Psa 12:2 and Isa 57:1. They all lie in wait for blood, i.e., not that they all go about committing murder, but simply that they set their minds upon quarrels, cheating, and treachery, that they may rob their neighbour of his means of existence, so that he must perish (cf. Mic 3:2-3; Mic 2:1-2); at the same time, even murderous thoughts are not excluded. The same thing is implied in the hunting with the net. אח, the brother, is the fellow-countryman (for this figure, compare Psa 10:9; Psa 35:7-8, etc.). In Mic 7:3 the words from על הרע to להיטיב are not to be joined to what follows so as to form one sentence. Such a combination is not only opposed to the accents, but is at variance with the structure of the whole verse, which consists of several short clauses, and it does not even yield a natural thought; consequently Ewald proposes to alter the text (שׁואל). הרע is hardly the inf. hiph. "to do evil," but most likely a noun with the article, "the evil;" and the thought is therefore either "both hands are (sc., busy) with evil," or "both hands are stretched out to evil," to make it good, i.e., to carry out the evil well (היטיב as in Jer 2:33), or to give evil such a form that it shall appear to be good, or right. This thought is then made special: the prince, the judge, and the great man, i.e., the rich man and mighty man (Lev 19:15; Sa1 25:2), weave a thing to make evil good. עבּת, to weave, to twist together, after עבות, twist or string. The subject to ויעבּתוּה is to be found in the three classes already named, and not merely in the judge and the great man. There is just as little reason for this limitation as for the assumption that the great man and the prince are one person. The way in which the three twist the thing or the evil plan together is indicated in the statements of the three previous clauses. The prince asks, sc. for the condemnation of a righteous or innocent man; and the judge grants this for recompense against compensation; and the rich man co-operates by speaking havvath napshō. Havvâh in most passages is universally allowed to signify hurt, mischief, destruction; and the only question is, whether this meaning is to be traced to הוה = אוה, to breathe (Hupfeld on Psa 5:10), or to הוה, to occur, an occurrence, then specially an evil occurrence (Hengstenberg, Diss. on the Pentateuch, vol. i. p. 252). Only in Pro 10:3 and the passage before us is havvâh said to signify desire in a bad sense, or evil lust. But, as Caspari has shown, the meaning is neither necessary nor established in either of these two passages. In Pro 10:3 the meaning aerumna activa aliisque inferenda is quite sufficient; and C. B. Michaelis has adopted it for the present passage: "The great man speaks the mischief of his soul," i.e., the injury or destruction of another, for which he cherishes a desire. Nephesh, the soul as the seat of desire. הוּא is not introduced to strengthen the suffix attached to נפשׁו, "of his, yea of his soul" (Ewald, Hitzig, Umbreit); for not only are the accents against this, but also the thought, which requires no such strengthening. It is an emphatic repetition of the subject haggâdōl. The great man weaves evil with the king and judge, by desiring it, and expressing the desire in the most open manner, and thereby giving to the thing an appearance of right.


  Micah 7:4


  And even the best men form no exception to the rule. Mic 7:4. "Their best man is like a briar; the upright man more than a hedge: the day of thy spies, thy visitation cometh, then will their confusion follow. Mic 7:5. Trust not in the neighbour, rely not upon the intimate one; keep the doors of thy mouth before her that is thy bosom friend. Mic 7:6. For the son despiseth the father, the daughter rises up against her mother, the daughter-in-law against her mother-in-law; a man's enemies are the people of his own house." טובם, the good man among them, i.e., the best man, resembles the thorn-bush, which only pricks, hurts, and injures. In ישׁר the force of the suffix still continues: the most righteous man among them; and מן before ממּסוּכה is used in a comparative sense: "is more, i.e., worse, than a thorn-hedge." The corruption of the nation has reached such a terrible height, that the judgment must burst in upon them. This thought comes before the prophet's mind, so that he interrupts the description of the corrupt condition of things by pointing to the day of judgment. The "day of thy watch-men," i.e., of thy prophets (Jer 6:17; Eze 3:17; Eze 33:7), is explained in the apposition peqŭddâthekhâ (thy visitation). The perfect בּאה is prophetic of the future, which is as certain as if it were already there. עתּה, now, i.e., when this day has come (really therefore = "then"), will their confusion be, i.e., then will the wildest confusion come upon them, as the evil, which now envelopes itself in the appearance of good, will then burst forth without shame and without restraint, and everything will be turned upside down. In the same sense as this Isaiah also calls the day of divine judgment a day of confusion (Isa 22:5). In the allusion to the day of judgment the speaker addresses the people, whereas in the description of the corruption he speaks of them. This distinction thus made between the person speaking and the people is not at variance with the assumption that the prophet speaks in the name of the congregation, any more than the words "thy watchmen, thy visitation," furnish an objection to the assumption that the prophet was one of the watchmen himself. This distinction simply proves that the penitential community is not identical with the mass of the people, but to be distinguished from them. In Mic 7:5 the description of the moral corruption is continued, and that in the form of a warning not to trust one another any more, neither companion (רע) with whom one has intercourse in life, nor the confidential friend ('allūph), nor the most intimate friend of all, viz., the wife lying on the husband's bosom. Even before her the husband was to beware of letting the secrets of his heart cross his lips, because she would betray them. The reason for this is assigned in Mic 7:6, in the fact that even the holiest relations of the moral order of the world, the deepest ties of blood-relationship, are trodden under foot, and all the bonds of reverence, love, and chastity are loosened. The son treats his father as a fool (nibbēl, as in Deu 32:15). "The men of his house" (the subject of the last clause) are servants dwelling in the house, not relations (cf. Gen 17:23, Gen 17:27; Gen 39:14; Sa2 12:17-18). This verse is applied by Christ to the period of the κρίσις which will attend His coming, in His instruction to the apostles in Mat 10:35-36 (cf. Luk 12:53). It follows from this, that we have not to regard Mic 7:5 and Mic 7:6 as a simple continuation of the description in Mic 7:2-4, but that these verses contain the explanation of עתּה תהיה מבוּכתם, in this sense, that at the outbreak of the judgment and of the visitation the faithlessness will reach the height of treachery to the nearest friends, yea, even of the dissolution of every family tie (cf. Mat 24:10, Mat 24:12).


  Micah 7:7


  "This confession of sin is followed by a confession of faith on the part of the humiliated people of God" (Shlier.) Mic 7:7. "But I, for Jehovah will I look out; I will wait for the God of my salvation; my God will hear me. Mic 7:8. Rejoice not over me, O mine enemy! for am I fallen, I rise again; for do I sit in darkness, Jehovah is light to me." By ואני what follows is attached adversatively to the preceding words. Even though all love and faithfulness should have vanished from among men, and the day of visitation should have come, the church of the faithful would not be driven from her confidence in the Lord, but would look to Him and His help, and console itself with the assurance that its God would hear it, i.e., rescue it from destruction. As the looking out (tsâphâh) for the Lord, whether He would not come, i.e., interpose to judge and aid, involves in itself a prayer for help, though it is not exhausted by it, but also embraces patient waiting, or the manifestation of faith in the life; so the hearing of God is a practical hearing, in other words, a coming to help and to save. The God of my salvation, i.e., from whom all my salvation comes (cf. Psa 27:9; Isa 17:10). Her enemy, i.e., the heathen power of the world, represented in Micah's time by Asshur, and personified in thought as daughter Asshur, is not to rejoice over Zion. כּי, for, not "if:" the verb nâphaltı̄ is rather to be taken conditionally, "for have I fallen;" nâphal being used, as in Amo 5:2, to denote the destruction of the power and of the kingdom. The church is here supposed to be praying out of the midst of the period when the judgment has fallen upon it for its sins, and the power of the world is triumphing over it. The prophet could let her speak thus, because he had already predicted the destruction of the kingdom and the carrying away of the people into exile as a judgment that was inevitable (Mic 3:12; Mic 6:16). Sitting in darkness, i.e., being in distress and poverty (cf. Isa 9:1; Isa 42:7; Psa 107:10). In this darkness the Lord is light to the faithful, i.e., He is their salvation, as He who does indeed chasten His own people, but who even in wrath does not violate His grace, or break the promises which He has given to His people.


  Micah 7:9


  "The wrath of Jehovah shall I bear, for I have sinned against Him, till He shall fight my fight, and secure my right. He will bring me forth to the light; I shall behold His righteousness. Mic 7:10. And may my enemy see it, and shame cover her, who hath said to me, Where is Jehovah thy God? Mine eyes will see it; now will she be for a treading down, like mire of the streets." Confidence in the help of the Lord flows from the consciousness, that the wretchedness and sufferings are a merited punishment for the sins. This consciousness and feeling generate patience and hope: patience to bear the wrath of God manifesting itself in the sufferings; hope that the sufferings, as inflicted by the righteous God, will cease as soon as the divine justice has been satisfied. Za‛aph: lit., the foaming up of wrath (Isa 30:30); hence strong wrath. This the church will bear, till the Lord conducts its conflict and secures its rights. ריבי is the judicial conflict between Israel and the heathen power of the world. Although, for example, God had given up His nation to the power of its enemies, the nations of the world, on account of its sins, so that they accomplished the will of God, by destroying the kingdoms of Israel and Judah, and carrying away the people into exile; yet they grew proud of their own might in so doing, and did not recognise themselves as instruments of punishment in the hand of the Lord, but attributed their victories to the power of their own arm, and even aimed at the destruction of Israel, with scornful defiance of the living God (cf. Isa 10:5-15; Hab 1:11). Thus they violated the rights of Israel, so that the Lord was obliged to conduct the contest of His people with the heathen, and secure the rights of Israel by the overthrow of the heathen power of the world. For ריב ריבי, see Psa 43:1; for עשׂה משׁפּט, Psa 9:4-5; and for the fact itself, Isa 49:25; Isa 51:22. Mishpât is Israel's right, in opposition to the powers of the world, who would destroy it. The following word יוציאני is not governed by עד אשׁר, as the absence of the copula Vav shows. With these words the hope takes the form of the certain assurance that the Lord will remove the distress, and let Israel see His righteousness. Tsedâqâh is the righteousness of God revealing itself in the forgiveness and restoration of Israel to favour; like tsedâqōth in Mic 6:5 : in actual fact, the salvation of Israel about to be secured, regarded as an emanation of the righteousness of the covenant God; hence parallel to אור. ראה with ב, to look at, so that one penetrates, as it were, into an object, seeing with feasting of the eyes (so also in Mic 7:10). This exaltation of Israel to new salvation it is hoped that the enemy will see (ותרא, opt.), and be covered with shame; for the power of the world is overthrown, in order that Israel may be redeemed out of its power. This desire is a just one, because the enemy has despised the Lord God. For the expression, "Where is Jehovah thy God?" compare Joe 2:17. And Israel will see its fulfilment (תּראינּה with Nun doubled after a sharpened ; see Ewald, 198, a). ‛Attâh, now (seeing the future in spirit, as having already come), the enemy will be trodden down like mire of the streets (for this figure, see Isa 10:6).


  Micah 7:11


  The confident expectation rises in Mic 7:11 ff. into an assurance of the promise; the words of the prophet in the name of the church rising into an address to Zion, confirm its hope by the promise of the restoration of Zion, and the entrance of crowds of people into the city of God. Mic 7:11. "A day to build thy walls (cometh); in that day will the ordinance be far away. Mic 7:12. In that day will they come to thee from Asshur and the cities of Egypt, and from Egypt to the river, and (to) sea from sea, and (from) mountain to mountain. Mic 7:13. And the earth will become a desert because of its inhabitants, for the fruit of their doings." Mic 7:11 consists of two clauses; for we may easily supply to yōm "is" or "will be" = come. The daughter Zion is addressed (cf. Mic 4:8) not as a church, but as a city, as the centre and representative of the kingdom of God. As such, she is compared to a vineyard, as in Isa 5:1-7; Isa 27:2-4; Psa 80:9-10. The word gâdēr, which is generally used for the hedge or wall around a vineyard, points to this (see Isa 5:5; Num 22:24; Ecc 10:8). יון ההוּא is an adverbial accusative; in that day will חק be far away. The meaning of this word is very difficult to find, and can hardly be settled with any certainty. The explanation of chōq, as signifying the law imposed upon Israel by the heathen oppressors (Chald., Hengstenberg, etc.), cannot be sustained, as this meaning cannot be established from Psa 104:20, and is not suggested by the context. So, again, the explanation, "On that day will the goal set (for Israel), or the boundary fixed (for it), be a far distant one (i.e., then will the boundaries of the land of Israel lie in the far distance, or be advanced to the remotest distance:" Hitzig, Caspari, and others), introduces a meaning into the words which they do not possess. Even if chōq does denote a fixed point or a limit of either space or time, it never signifies the boundary of a nation; and râchaq, to be far off, is not equivalent to being advanced to a great distance. Chōq is apparently used here for the ordinance or limit which God has appointed to separate Israel from the nations; not a land-boundary, but the law of Israel's separation from the nations.


  This law will be far away, i.e., will be removed or set aside (yirach is only chosen for the sake of the assonance with chōq), inasmuch as numerous crowds, as is added in Mic 7:12 by way of explanation, will then stream to Zion, or come to the people of God, out of all lands (cf. Mic 4:1-2). For this is what Mic 7:12 refers to, and not the return to Zion of the Israelites who have been scattered in the heathen lands. יבוא (impersonal), one comes, they come: not "return," ישׁוּב, which must have been the expression used if the return of the Israelites out of their captivity had been meant. The heathen who cherish a desire for the God of Zion and His law (Mic 4:2) will come to Israel; not to Israel as still living in their midst (Caspari), but to the Israel that has already returned, and whose walls have been rebuilt (Mic 7:11). The building of the walls of Zion involves the gathering together of the dispersed nation, or rather presupposes it. Heathen will come "from Asshur and the cities of Egypt," i.e., from the two mightiest empires in the time of the prophet. Mâtsōr, the poetical name of Egypt, as in Isa 19:6; Isa 37:25; and "cities of Egypt," because that land or kingdom was especially rich in cities. The further definitions individualize the idea of the totality of the lands and provinces, the correlative members being transposed and incomplete in the last two sentences, so that the preposition עד must be supplied to וים, and the preposition מן to ההר. From Egypt to the river (Euphrates) includes the lands lying between these two terminal points; and in the expressions, "sea from sea, and mountain to mountain," seas and mountains are mentioned in the most general manner, as the boundaries of lands and nations; so that we have not to think of any particular seas and mountains, say the Western (or Mediterranean) Sea, and the Eastern (the Dead or the Galilean) Sea, as being the western and eastern boundaries of Palestine, and of Lebanon and Sinai as the northern and southern boundaries, but must adhere firmly to the general character of the expression: "from one sea and one mountain to another sea and mountain," i.e., from every land situated between seas and mountains, that is to say, from all the lands and provinces of the earth. The coming out of all lands is not to be understood as denoting simply passing visits to Canaan or Zion, but as coming to connect themselves with the people of God, to be received into fellowship with them. There is a parallel to this promise in the promise contained in Isa 19:18-25, that in the Messianic times Egypt and Asshur will turn to Jehovah. This takes place because the earth will become a desert, on account of the evil deeds of its inhabitants. Whilst Zion is rebuilt, and the people of God are multiplied, by the addition of the godly Gentiles out of all the countries of the earth, the judgment falls upon the sinful world. This statement of Mic 7:13 is simply attached to what precedes it by והיתה, in order to complete the promise of the restoration of Zion, by adding the fate which will befal the earth (i.e., the earth outside Canaan); but it actually contains the motive for the coming of the crowds to Zion. הארץ cannot be the land of Israel (Canaan) here, in support of which appeal has been made to Lev 26:33 and Isa 1:7; for the context neither leads to any such limitation as that הארץ could be taken in the sense of ארצכן (in Leviticus and Isaiah), nor allows of our thinking of the devastation of Canaan. When the day shall have come for the building of the walls of Zion, the land of Israel will not become a desert then; but, on the contrary, the devastation will cease. If the devastation of Canaan were intended here, we should have either to take והיתה as a pluperfect, in violation of the rules of the language, or arbitrarily to interpolate "previously," as Hitzig proposes. על ישׁביה is defined more precisely by מפּרי מעלליהם. The doings are of course evil ones, and the deeds themselves are the fruit (cf. Isa 3:10).


  Micah 7:14


  The promise of salvation impels the congregation to pray that it may be granted (Mic 7:14); whereupon the Lord assures it that His covenant mercies shall be renewed, and promises the thorough humiliation of the hostile nations of the world (Mic 7:15-17). Mic 7:14. "Feed thy people with thy staff, the sheep of thine inheritance, dwelling apart, in the wood, in the midst of Carmel: let them feed in Bashan and Gilead, as in the days of the olden time." The question in dispute among commentators, whether this prayer is addressed to the Lord by the prophet on behalf of the nation, or whether the prophet is still speaking in the name of the believing church, is decided in favour of the latter by the answer addressed to the church in Mic 7:15. The Lord is addressed as the shepherd of Israel, the title by which Jacob addressed Him in Gen 49:24 (cf. Psa 80:2; Psa 23:1 ff.). The prayer is related to the promise in Mic 5:3 ff., viz., that the ruler coming forth out of Bethlehem will feed in the strength of Jehovah, and involves the prayer for the sending of this ruler. "With this staff," i.e., the shepherd's staff (cf. Lev 27:32; Psa 23:4), is added pictorially; and as a support to the prayer, it designates the people as the sheep of Jehovah's inheritance. צאן נחלה, instead of עם נחלה, which occurs more frequently, is occasioned by the figure of the shepherd. As the sheep need the protection of the shepherd, lest they should perish, so Israel needs the guidance of its God, that it may not be destroyed by its foes. The following apposition שׁכני לבדד determines the manner of the feeding more precisely; so that we may resolve it into the clause, "so that thy people may dwell apart." The words contain an allusion to Num 23:9, where Balaam describes Israel as a people separated from the rest of the nations; and to Deu 33:28, where Moses congratulates it, because it dwells in safety and alone (bâdâd, separate), under the protection of its God, in a land full of corn, new wine, etc. The church asks for the fulfilment of this blessing from Jehovah its shepherd, that it may dwell separate from the nations of the world, so that they may not be able to do it any harm; and that "in the wood in the midst of Carmel," that promontory abounding in wood and pasture land (laetis pascuis abundat: Jerome on Amo 1:2). The wood is thought of here as shutting off the flock from the world without, withdrawing it from its sight, and affording it security; and the fact that dangerous wild beasts have their home in the forest (Jer 5:6; Psa 80:14) is overlooked here, because Israel is protected from them by its own shepherd. ירעוּ, which follows, is not future, but optative, corresponding to the imperative רעה. Gilead and Bashan are also named as portions of the land that were rich in pasture (cf. Num 32:1 ff.), namely, of the land to the east of the Jordan, Carmel belonging to the western portion of Canaan. These three portions individualize the whole of the territory which Israel received for its inheritance, and not merely the territory of the kingdom of the ten tribes. The simple reason why no districts in the kingdom of Judah are mentioned, is that Judah possessed no woody districts abounding in grass and pasture resembling those named. Moreover, the prayer refers to the whole of Israel, or rather to the remnant of the whole nation that has been rescued from the judgment, and which will form an undivided flock under the Messiah (cf. Mic 5:2; Isa 11:13; Eze 37:15 ff.). ימי עולם, "the days of old," are the times of Moses and Joshua, when the Lord brought Israel with His mighty arm into the possession of the promised land. The Lord answers this prayer, by promising, according to His abundant goodness, more than the church has asked. Mic 7:15. "As in the days of thy going out of the land of Egypt will I cause it to see wonders. Mic 7:16. Nations will see it, and be ashamed of all their strength: they will lay the hand upon the mouth, their ears will become deaf. Mic 7:17. They will lick dust like the snake, like the reptiles of the earth they come trembling out of their castles: they will go trembling to Jehovah our God, and before thee will they fear." The wonders (niphlâ'ōth; cf. Exo 3:20; Exo 15:11; Psa 78:11) with which the Lord formerly smote Egypt, to redeem His people out of the bondage of that kingdom of the world, will the Lord renew for His people. In צאתך the nation is addressed, whilst the suffix of the third pers. attached to אראנּוּ points back to עמּך in Mic 7:14. The miraculous deeds will make such an impression, that the heathen nations who see them will stand ashamed, dumb and deaf with alarm and horror. Ashamed of all their strength, i.e., because all their strength becomes impotence before the mighty acts of the Almighty God. Laying the hand upon the mouth is a gesture expressive of reverential silence from astonishment and admiration (cf. Jdg 18:19; Job 21:5, etc.). Their ears shall become deaf "from the thunder of His mighty acts, Job 26:14, the qōl hâmōn of Isa 33:8" (Hitzig). With this description of the impression made by the wonderful works of God, the words of God pass imperceptibly into words of the prophet, who carries out the divine answer still further in an explanatory form, as we may see from Isa 33:17. The heathen will submit themselves to Jehovah in the humblest fear. This is stated in Mic 7:17. Licking the dust like the serpent contains an allusion to Gen 3:14 (cf. Psa 72:9 and Isa 49:23). זחלי ארץ, earth-creepers, i.e., snakes, recals the זחלי עפר of Deu 32:24. Like snakes, when they are driven out of their hiding-place, or when charmers make them come out of their holes, so will the nations come trembling out of their castles (misgerōth as in Psa 18:46), and tremble to Jehovah, i.e., flee to Him with trembling, as alone able to grant help (see Hos 3:5), and fear before thee. With ממּךּ the prayer passes into an address to Jehovah, to attach to this the praise of God with which he closes his book.


  Micah 7:18


  "Who is a God like Thee? removing guilt and passing over iniquity to the remnant of His inheritance. He retaineth not His anger for ever, for He delighteth in mercy. Mic 7:19. He will have compassion upon us again, tread down our transgressions; and Thou wilt cast all their sins into the depths of the sea. Mic 7:20. Mayest Thou show truth to Jacob, mercy to Abraham, which Thou hast sworn to our fathers from the days of old." מי אל כּמוך looks back to Exo 15:11; but whether Micah also plays upon his own name is doubtful. Like the first redemption of Israel out of Egypt, the second or still more glorious redemption of the people of God furnishes an occasion for praising the incomparable nature of the Lord. But whereas in the former Jehovah merely revealed Himself in His incomparable exaltation above all gods, in the restoration of the nation which had been cast out among the heathen because of its sins, and its exaltation among the nations, He now reveals His incomparable nature in grace and compassion. The words נשׂא עון וגו are formed after Exo 34:6-7, where the Lord, after the falling away of Israel from Him by the worship of the golden calf, reveals Himself to Moses as a gracious and merciful God, who forgives guilt and sin. But this grace and compassion are only fully revealed in the restoration and blessing of the remnant of His nation by Jesus Christ. (For Mic 7:18, see Psa 103:9.) As One who delighteth in mercy, He will have compassion upon Israel again (yâshūbh used adverbially, as in Hos 14:8, etc.), will tread down its sins, i.e., conquer their power and tyranny by His compassion, and cast them into the depths of the sea, as He once conquered the tyrant Pharaoh and drowned him in the depths of the sea (Exo 15:5, Exo 15:10). This believing assurance then closes with the prayer (tittēn is optative) that the Lord will give His rescued nation truth and mercy ('ĕmeth and chesed, after Eze 34:6), i.e., give them to enjoy, or bestow upon them, what He had sworn to the patriarchs (Gen 22:16). Abraham and Jacob are mentioned instead of their family (cf. Isa 41:8).


  With this lofty praise of the Lord, Micah closes not only the last words, but his whole book. The New Testament parallel, as Hengstenberg has correctly observed, is Rom 11:33-36; and the μυστήριον made known by the apostle in Rom 11:25. gives us a view of the object and end of the ways of the Lord with His people.


  Nahum


  Introduction


  1. Person of the Prophet


  All that we know of Nahum (Nachūm, i.e., consolation or comforter, consolator, Gr. Ναούμ) is, that he sprang from the place called Elkosh; since the epithet hâ'elqōshı̄, in the heading to his book, is not a patronymic, but the place of his birth. Elkosh is not to be sought for in Assyria, however, viz., in the Christian village of Alkush, which is situated on the eastern side of the Tigris, to the north-west of Khorsabad, two days' journey from Mosul, where the tomb of the prophet Nahum is shown in the form of a simple plaster box of modern style, and which is held in great reverence, as a holy place, by the Christians and Mohammedans of that neighbourhood (see Layard, Nineveh and its Remains, i. 233), as Michaelis, Eichhorn, Ewald, and others suppose. For this village, with its pretended tomb of the prophet, has not the smallest trace of antiquity about it, and is mentioned for the first time by a monk of the sixteenth century, in a letter to Assemani (Biblioth. or. i. 525, iii. 1, p. 352). Now, as a tomb of the prophet Jonah is also shown in the neighbourhood of Nineveh, the assumption is a very natural one, that the name Elkush did not come from the village into the book, but passed from the book to the village (Hitzig). The statement of Jerome is older, and much more credible,—namely, that "Elkosh was situated in Galilee, since there is to the present day a village in Galilee called Helcesaei (others Helcesei, Elcesi), a very small one indeed, and containing in its ruins hardly any traces of ancient buildings, but one which is well known to the Jews, and was also pointed out to me by my guide,"—inasmuch as he does not simply base his statement upon the word of his guide, but describes the place as well known to the Jews. This Jewish tradition of the birth of Nahum in the Galilaean Elkosh, or Ἐλκεσέ, is also supported by Cyril of Alex., Ps. Epiphanius, and Ps. Dorotheus, although the more precise accounts of the situation of the place are confused and erroneous in the two last named. We have indeed no further evidence that Nahum sprang out of Galilee. The name of the Elkesaites furnishes just as little proof of the existence of a place called Elkosh, as the name Capernaum, i.e., village of Nahum, of the fact that our prophet lived there. Whether the sect of the Elkesaites really derived their name from a founder named Elxai or Elkesai, is just as questionable as the connection between this Elxai and the place called Elkosh; and the conjecture that Capernaum received its name from our prophet is altogether visionary. But Jerome's statement is quite sufficient, since it is confirmed by the contents of Nahum's prophecy. Ewald indeed imagines that he can see very clearly, from the general colouring of the little book, that Nahum did not live in Palestine, by in Assyria, and must have seen with his own eyes the danger which threatened Nineveh, from an invasion by powerful foes, as being one of the descendants of the Israelites who had formerly been transported to Assyria. "It moves," he says, "for example, round about Nineveh only, and that with a fulness such as we do not find in any other prophecy relating to a foreign nation; and it is quite in a casual manner that it glances at Judah in Nahum 1:13-2:3. There is not a single trace of its having been written by Nahum in Judah; on the contrary, it follows most decidedly, from the form given to the words in Nah 2:1 (Nah 1:15), compared with Isa 52:7, that he was prophesying at a great distance from Jerusalem and Judah." But why should not an earlier prophet, who lived in the kingdom of Israel or that of Judah, have been able to utter a special prophecy concerning Nineveh, in consequence of a special commission from God? Moreover, it is not merely in a casual manner that Nahum glances at Judah; on the contrary, his whole prophecy is meant for Judah; and his glance at Judah, notwithstanding its brevity, assumes, as Umbreit has correctly observed, a very important and central position. And the assertion, that there is not a single trace in the whole prophecy of Nahum's having been in Judah, has been contested with good reason by Maurer, Hitzig, and others, who appeal to Nah 1:4 and 1:13-2:3, where such traces are to be found.


  On the other hand, if the book had been written by a prophet living in exile, there would surely be some allusions to the situation and circumstances of the exiles; whereas we look in vain for any such allusions in Nahum. Again, the acquaintance with Assyrian affairs, to which Ewald still further appeals, is not greater than that which might have been possessed by any prophet, or even by any inhabitant of Judah in the time of Hezekiah, after the repeated invasions of Israel and Judah by the Assyrians. "The liveliness of the description runs through the whole book. Ch. Nah 1:2-14 is not less lively than Nah 2:1-13; and yet no one would infer from the former that Nahum must have seen with his own eyes all that he sets before our eyes in so magnificent a picture in Nah 1:2." (Ngelsbach; Herzog's Cycl.) It is not more a fact that "Nah 2:6 contains such special acquaintance with the locality of Nineveh, as could only be derived from actual inspection," than that "Nah 2:7 contains the name of the Assyrian queen (Huzzab)." Moreover, of the words that are peculiar to our prophet, taphsar (Nah 3:17) is the only one that is even probably Assyrian; and this is a military term, which the Judaeans in Palestine may have heard from Assyrians living there. The rest of the supposed Aramaeisms, such as the suffixes in גּבּוריהוּ (Nah 2:4) and מלאככה (Nah 2:13), and the words גהג, to sigh = הגה (Nah 2:8), דּהר (Nah 3:2), and פּלדות (Nah 2:4), may be accounted for from the Galilaean origin of the prophet. Consequently there is no tenable ground whatever for the assumption that Nahum lived in exile, and uttered his prophecy in the neighbourhood of Nineveh. There is much greater reason for inferring, from the many points of coincidence between Nahum and Isaiah, that he was born in Galilee during the Assyrian invasions, and that he emigrated to Judaea, where he lived and prophesied. Nothing whatever is known of the circumstances of his life. The notices in Ps. Epiphan. concerning his miracles and his death (see O. Strauss, Nahumi de Nino vaticin. expl. p. xii.f.) can lay no claim to truth. Even the period of his life is so much a matter of dispute, that some suppose him to have prophesied under Jehu and Jehoahaz, whilst others believe that he did not prophesy till the time of Zedekiah; at the same time it is possible to decide this with tolerable certainty from the contents of the book.


  2. The Book of Nahum



  The book of Nahum contains one extended prophecy concerning Nineveh, in which the ruin of that city and of the Assyrian world-power is predicted in three strophes, answering to the division into chapters; viz., in Nah 1:1-15 the divine purpose to inflict judgment upon this oppressor of Israel; in Nah 2:1-13 the joyful news of the conquest, plundering, and destruction of Nineveh; and in ch. 3 its guilt and its inevitable ruin. These are all depicted with pictorial liveliness and perspicuity. Now, although this prophecy neither closes with a Messianic prospect, nor enters more minutely into the circumstances of the Israelitish kingdom of God in general, it is rounded off within itself, and stands in such close relation to Judah, that it may be called a prophecy of consolation for that kingdom. The fall of the mighty capital of the Assyrian empire, that representative of the godless and God-opposing power of the world, which sought to destroy the Israelitish kingdom of God, was not only closely connected with the continuance and development of the kingdom of God in Judah, but the connection is very obvious in Nahum's prophecy. Even in the introduction (Nah 1:2.) the destruction of Nineveh is announced as a judgment, which Jehovah, the zealous God and avenger of evil, executes, and in which He proves Himself a refuge to those who trust in Him (Nah 1:7). But "those who trust in Him" are not godly Gentiles here; they are rather the citizens of His kingdom, viz., the Judaeans, upon whom Asshur had laid the yoke of bondage, which Jehovah would break (Nah 1:13), so that Judah could keep feasts and pay its vows to Him (Nah 1:15). On the destruction of Nineveh the Lord returns to the eminence of Israel, which the Assyrians have overthrown (Nah 2:2). Consequently Nineveh is to fall, and an end is to be put to the rule and tyranny of Asshur, that the glory of Israel may be restored.


  The unity and integrity of the prophecy are not open to any well-founded objection. It is true that Eichhorn, Ewald, and De Wette, have questioned the genuineness of the first part of the heading (the Massâ' of Nineveh), but without sufficient reason, as even Hitzig observes. For there is nothing that can possibly astonish us in the fact that the object of the prophecy is mentioned first, and then the author. Moreover, the words משּׂא נינוה cannot possibly have been added at a later period, because the whole of the first half of the prophecy would be unintelligible without them; since Nineveh is not mentioned by name till Nah 2:8, and yet the suffix attached to מקומהּ in Nah 1:8 refers to Nineveh, and requires the introduction of the name of that city in the heading. There is just as little force in the arguments with which Hitzig seeks to prove that the allusion to the conquest of No-amon in Nah 3:8-10 is a later addition. For the assertion that, if an Assyrian army had penetrated to Upper Egypt and taken that city, Nahum, when addressing Nineveh, could not have related to the Assyrians what had emanated from themselves, without at least intimating this, would obviously be well founded only on the supposition that the words "Art thou better than No-amon," etc., could be taken quite prosaically as news told to the city of Nineveh, and loses all its force, when we see that this address is simply a practical turn, with which Nahum describes the fate of No-amon not to the Ninevites, but to the Judaeans, as a practical proof that even the mightiest and most strongly fortified city could be conquered and fall, when God had decreed its ruin. From the lively description of this occurrence, we may also explain the change from the third person to the second in Nah 3:9, at which Hitzig still takes offence. His other arguments are so subjective and unimportant, that they require no special refutation.


  With regard to the date of the composition of our prophecy, it is evident from the contents that it was not written before, but after, the defeat of Sennacherib in front of Jerusalem in the reign of Hezekiah, since that event is not only clearly assumed, but no doubt furnished the occasion for the prophecy. Asshur had overrun Judah (Nah 1:15), and had severely afflicted it (Nah 1:9, Nah 1:12), yea plundered and almost destroyed it (Nah 2:2). Now, even if neither the words in Nah 1:11, "There is one come out of thee, who imagined evil against Jehovah," etc., nor those of Nah 1:12, according to the correct interpretation, contain any special allusion to Sennacherib and his defeat, and if it is still less likely that Nah 1:14 contains an allusion to his death or murder (Isa 37:38), yet the affliction (tsârâh) which Assyria had brought upon Judah (Nah 1:9), and the invasion of Judah mentioned in Nah 1:15 and Nah 2:2, can only refer to Sennacherib's expedition, since he was the only one of all the kings of Assyria who so severely oppressed Judah as to bring it to the very verge of ruin. Moreover, Nah 2:13, "The voice of thy messengers shall no more be heard," is peculiarly applicable to the messengers whom Sennacherib sent to Hezekiah, according to Isa 36:13. and Isa 37:9., to compel the surrender of Jerusalem and get Judah completely into his power. But if this is established, it cannot have been a long time after the defeat of Sennacherib before Jerusalem, when Nahum prophesied; not only because that event was thoroughly adapted to furnish the occasion for such a prophecy as the one contained in our prophet's book, and because it was an omen of the future and final judgment upon Asshur, but still more, because the allusions to the affliction brought upon Judah by Sennacherib are of such a kind that it must have still continued in the most vivid recollection of the prophet and the men of his time. We cannot do anything else, therefore, than subscribe to the view expressed by Vitringa, viz., that "the date of Nahum must be fixed a very short time after Isaiah and Micah, and therefore in the reign of Hezekiah, not only after the carrying away of the ten tribes, but also after the overthrow of Sennacherib (Nah 1:11, Nah 1:13), from which the argument of the prophecy is taken, and the occasion for preaching the complete destruction of Nineveh and the kingdom of Assyria" (Typ. doctr. prophet. p. 37). The date of the composition of our book cannot be more exactly determined. The assumption that it was composed before the murder of Sennacherib, in the temple of his god Nisroch (Isa 37:38; Kg2 19:37), has no support in Nah 1:14. And it is equally impossible to infer from Nah 1:13 and Nah 1:15 that our prophecy was uttered in the reign of Manasseh, and occasioned by the carrying away of the king to Babylon (Ch2 33:11).


  The relation which exists between this prophecy and those of Isaiah is in the most perfect harmony with the composition of the former in the second half of the reign of Hezekiah. The resemblances which we find between Nah 3:5 and Isa 47:2-3; Isa 3:7, Isa 3:10 and Isa 51:19-20, Nah 1:15 and Isa 52:1 and Isa 52:7, are of such a nature that Isaiah could just as well have alluded to Nahum as Nahum to Isaiah. If Nahum composed his prophecy not long after the overthrow of Sennacherib, we must assume that the former was the case. The fact that in Nah 1:8, Nah 1:13 and Nah 3:10 there are resemblances to Isa 10:23, Isa 10:27 and Isa 13:16, where our prophet is evidently the borrower, furnishes no decisive proof to the contrary. For the relation in which prophets who lived and laboured at the same time stood to one another was one of mutual giving and receiving; so that it cannot be immediately inferred from the fact that our prophet made use of a prophecy of his predecessor for his own purposes, that he must have been dependent upon him in all his kindred utterances. When, on the other hand, Ewald and Hitzig remove our prophecy to a much later period, and place it in the time of the later Median wars with Assyria, either the time of Phraortes (Herod. i. 102), or that of Cyaxares and his first siege of Nineveh (Herod. i. 103), they found this opinion upon the unscriptural assumption that it was nothing more than a production of human sagacity and political conjecture, which could only have been uttered "when a threatening expedition against Nineveh was already in full operation" (Ewald), and when the danger which threatened Nineveh was before his eyes-a view which has its roots in the denial of the supernatural character of the prophecy, and is altogether destitute of any solid foundation.


  The style of our prophet is not inferior to the classical style of Isaiah and Micah, either in power and originality of thought, or in clearness and purity of form; so that, as R. Lowth (De sacr. posi Hebr. 281) has aptly observed, ex omnibus minoribus prophetis nemo videtur aequare sublimitatem, ardorem et audaces spiritus Nahumi; whereas Ewald, according to his preconceived opinion as to the prophet's age, "no longer finds in this prophet, who already formed one of the later prophets, so much inward strength, or purity and fulness of thought." For the exegetical writings on the book of Nahum, see my Lehrbuch der Einleitung, 299, 300.


  Nahum 1


  Judgment upon Nineveh Decreed by God—Nah 1:1-15


  Jehovah, the jealous God and avenger of evil, before whose manifestation of wrath the globe trembles (Nah 1:2-6), will prove Himself a strong tower to His own people by destroying Nineveh (Nah 1:7-11), since He has determined to break the yoke which Asshur has laid upon Judah, and to destroy this enemy of His people (Nah 1:12-14).


  Nahum 1:1


  The heading runs thus: "Burden concerning Nineveh; book of the prophecy of Nahum of Elkosh." The first sentence gives the substance and object, the second the form and author, of the proclamation which follows. משּׂא signifies a burden, from נשׂא, to lift up, to carry, to heave. This meaning has very properly been retained by Jonathan, Aquila, Jerome, Luther, and others, in the headings to the prophetic oracle. Jerome observes on Hab 1:1 : "Massa never occurs in the title, except when it is evidently grave and full of weight and labour." On the other hand, the lxx have generally rendered it λῆμμα in the headings to the oracles, or even ὅρασις, ὅραμα, ῥῆμα (Isaiah 13ff., Isa 30:6); and most of the modern commentators since Cocceius and Vitringa, following this example, have attributed to the word the meaning of "utterance," and derived it from נשׂא, effari. But נשׂא has no more this meaning than נשׂא קול can mean to utter the voice, either in Exo 20:7 and Exo 23:1, to which Hupfeld appeals in support of it, or in Kg2 9:25, to which others appeal. The same may be said of משּׂא, which never means effatum, utterance, and is never placed before simple announcements of salvation, but only before oracles of a threatening nature. Zac 9:1 and Zac 12:1 form no exception to this rule. Delitzsch (on Isa 13:1) observes, with regard to the latter passage, that the promise has at least a dark foil, and in Nahum 9:1ff. the heathen nations of the Persian and Macedonian world-monarchy are threatened with a divine judgment which will break in pieces their imperial glory, and through which they are to be brought to conversion to Jehovah; "and it is just in this that the burden consists, which the word of God lays upon these nations, that they may be brought to conversion through such a judgment from God" (Kliefoth). Even in Pro 30:1 and Pro 31:1 Massâ' does not mean utterance. The words of Agur in Pro 30:1 are a heavy burden, which is rolled upon the natural and conceited reason; they are punitive in their character, reproving human forwardness in the strongest terms; and in Pro 31:1 Massâ' is the discourse with which king Lemuel reproved his mother. For the thorough vindication of this meaning of Massâ', by an exposition of all the passages which have been adduced in support of the rendering "utterance," see Hengstenberg, Christology, on Zac 9:1, and O. Strauss on this passage. For Nineveh, see the comm. on Jon 1:2. The burden, i.e., the threatening words, concerning Nineveh are defined in the second clause as sēpher châzōn, book of the seeing (or of the seen) of Nahum, i.e., of that which Nahum saw in spirit and prophesied concerning Nineveh. The unusual combination of sēpher and châzōn, which only occurs here, is probably intended to show that Nahum simply committed his prophecy concerning Nineveh to writing, and did not first of all announce it orally before the people. On hâ'elqōshı̄ (the Elkoshite), see the Introduction.


  Nahum 1:2


  The description of the divine justice, and its judicial manifestation on the earth, with which Nahum introduces his prophecy concerning Nineveh, has this double object: first of all, to indicate the connection between the destruction of the capital of the Assyrian empire, which is about to be predicted, and the divine purpose of salvation; and secondly, to cut off at the very outset all doubt as to the realization of this judgment. Nah 1:2. "A God jealous and taking vengeance is Jehovah; an avenger is Jehovah, and Lord of wrathful fury; an avenger is Jehovah to His adversaries, and He is One keeping wrath to His enemies. Nah 1:3. Jehovah is long-suffering and of great strength, and He does not acquit of guilt. Jehovah, His way is in the storm and in the tempest, and clouds are the dust of His feet." The prophecy commences with the words with which God expresses the energetic character of His holiness in the decalogue (Exo 20:5, cf. Exo 34:14; Deu 4:24; Deu 5:9; and Jos 24:19), where we find the form קנּוא for קנּא. Jehovah is a jealous God, who turns the burning zeal of His wrath against them that hate Him (Deu 6:15). His side of the energy of the divine zeal predominates here, as the following predicate, the three-times repeated נקם, clearly shows. The strengthening of the idea of nōqēm involved in the repetition of it three times (cf. Jer 7:4; Jer 22:29), is increased still further by the apposition ba'al chēmâh, possessor of the wrathful heat, equivalent to the wrathful God (cf. Pro 29:22; Pro 22:24). The vengeance applies to His adversaries, towards whom He bears ill-will. Nâtar, when predicated of God, as in Lev 19:18 and Psa 103:9, signifies to keep or bear wrath. God does not indeed punish immediately; He is long-suffering (ארך אפּים, Exo 34:6; Num 14:18, etc.). His long-suffering is not weak indulgence, however, but an emanation from His love and mercy; for He is gedōl-kōăch, great in strength (Num 14:17), and does not leave unpunished (נקּה וגו after Exo 34:7 and Num 14:18; see at Exo 20:7). His great might to punish sinners, He has preserved from of old; His way is in the storm and tempest. With these words Nahum passes over to a description of the manifestations of divine wrath upon sinners in great national judgments which shake the world (שׂערה as in Job 9:17 = סערה, which is connected with סוּפה in Isa 29:6 and Psa 83:16). These and similar descriptions are founded upon the revelations of God, when bringing Israel out of Egypt, and at the conclusion of the covenant at Sinai, when the Lord came down upon the mountain in clouds, fire, and vapour of smoke (Exo 19:16-18). Clouds are the dust of His feet. The Lord comes down from heaven in the clouds. As man goes upon the dust, so Jehovah goes upon the clouds.


  Nahum 1:4


  "He threateneth the sea, and drieth it up, and maketh all the rivers dry up. Bashan and Carmel fade, and the blossom of Lebanon fadeth. Nah 1:5. Mountains shake before Him, and the hills melt away; the earth heaveth before Him, and the globe, and all the inhabitants thereon. Nah 1:6. Before His fury who may stand? and who rise up at the burning of His wrath? His burning heat poureth itself out like fire, and the rocks are rent in pieces by Him." In the rebuking of the sea there is an allusion to the drying up of the Red Sea for the Israelites to pass through (cf. Psa 106:9); but it is generalized here, and extended to every sea and river, which the Almighty can smite in His wrath, and cause to dry up. ויּבּשׁהוּ for וייבּשׁהוּ, the vowelless י of the third pers. being fused into one with the first radical sound, as in ויּדּוּ in Lam 3:53 (cf. Ges. 69, Anm. 6, and Ewald 232-3). Bashan, Carmel, and Lebanon are mentioned as very fruitful districts, abounding in a vigorous growth of vegetation and large forests, the productions of which God could suddenly cause to fade and wither in His wrath. Yea more: the mountains tremble and the hills melt away (compare the similar description in Mic 1:4, and the explanation given there). The earth lifts itself, i.e., starts up from its place (cf. Isa 13:13), with everything that dwells upon the surface of the globe. תּשּׂא from נשׂא, used intransitively, "to rise," as in Psa 89:10 and Hos 13:1; not conclamat s. tollit vocem (J. H. Michaelis, Burk, Strauss). תּבל, lit., the fertile globe, always signifies the whole of the habitable earth, ἡ οἰκουμένη; and יושׁבי בהּ, not merely the men (Ewald), but all living creatures (cf. Joe 1:18, Joe 1:20). No one can stand before such divine wrath, which pours out like consuming fire (Deu 4:24), and rends rocks in pieces (Kg1 19:11; Jer 23:29; cf. Jer 10:10; Mal 3:2).


  Nahum 1:7


  But the wrath of God does not fall upon those who trust in the Lord; it only falls upon His enemies. With this turn Nahum prepares the way in Nah 1:7. for proclaiming the judgment of wrath upon Nineveh. Nah 1:7. "Good is Jehovah, a refuge in the day of trouble; and He knoweth those who trust in Him. Nah 1:8. And with an overwhelming flood will He make an end of her place, and pursue His enemies into darkness." Even in the manifestation of His wrath God proves His goodness; for the judgment, by exterminating the wicked, brings deliverance to the righteous who trust in the Lord, out of the affliction prepared for them by the wickedness of the world. The predicate טוב is more precisely defined by the apposition למעוז וגו, for a refuge = a refuge in time of trouble. The goodness of the Lord is seen in the fact that He is a refuge in distress. The last clause says to whom: viz., to those who trust in Him. They are known by Him. "To know is just the same as not to neglect; or, expressed in a positive form, the care or providence of God in the preservation of the faithful" (Calvin). For the fact, compare Psa 34:9; Psa 46:2; Jer 16:19. And because the Lord is a refuge to His people, He will put an end to the oppressor of His people, viz., Nineveh, the capital of the Assyrian empire, and that with an overwhelming flood. Sheteph, overwhelming, is a figure denoting the judgment sweeping over a land or kingdom, through the invasion of hostile armies (cf. Isa 8:7; Dan 11:26, Dan 11:40). עבר, overflowed by a river (cf. Isa 8:8; Hab 3:10; Dan 11:40). עשׂה כלה, to put an end to anything, as in Isa 10:23. מקומהּ is the accusative of the object: make her place a vanishing one. כּלה, the fem. of כּלה, an adjective in a neuter sense, that which is vanishing away. The suffix in מקומהּ refers to Nineveh in the heading (Nah 1:1): either Nineveh personified as a queen (Nah 2:7; Nah 3:4), is distinguished from her seat (Hitzig); or what is much more simple, the city itself is meant, and "her place" is to be understood in this sense, that with the destruction of the city even the place where it stood would cease to be the site of a city, with which March aptly compares the phrase, "its place knoweth man no more" (Job 7:10; Job 8:18; Job 20:9). איביו are the inhabitants of Nineveh, or the Assyrians generally, as the enemies of Israel. ירדּף־חשׁך, not darkness will pursue its enemies; for this view is irreconcilable with the makkeph: but to pursue with darkness, chōshekh being an accusative either of place or of more precise definition, used in an instrumental sense. The former is the simpler view, and answers better to the parallelism of the clauses. As the city is to vanish and leave no trace behind, so shall its inhabitants perish in darkness.


  Nahum 1:9


  The reason for all this is assigned in Nah 1:9. Nah 1:9. "What think ye of Jehovah? He makes an end; the affliction will not arise twice. Nah 1:10. For though they be twisted together like thorns, and as if intoxicated with their wine, they shall be devoured like dry stubble. Nah 1:11. From thee has one come out, who meditated evil against Jehovah, who advised worthlessness." The question in Nah 1:9 is not addressed to the enemy, viz., the Assyrians, as very many commentators suppose: "What do ye meditate against Jehovah?" For although châshabh 'el is used in Hos 7:15 for a hostile device with regard to Jehovah, the supposition that 'el is used here for ‛al, according to a later usage of the language, is precluded by the fact that חשׁב על is actually used in this sense in Nah 1:11. Moreover, the last clause does not suit this view of the question. The word, "the affliction will not stand up, or not rise up a second time," cannot refer to the Assyrians, or mean that the infliction of a second judgment upon Nineveh will be unnecessary, because the city will utterly fall to the ground in the first judgment, and completely vanish from the earth (Hitzig). For צרה points back to בּיום צרה, and therefore must be the calamity which has fallen upon Judah, or upon those who trust in the Lord, on the part of Nineveh or Asshur (Marck, Maurer, and Strauss). This is confirmed by Nah 1:11 and Nah 1:15, where this thought is definitely expressed. Consequently the question, "What think ye with regard to Jehovah?" can only be addressed to the Judaeans, and must mean, "Do ye think that Jehovah cannot or will not fulfil His threat upon Nineveh?" (Cyr., Marck, Strauss). The prophet addresses these words to the anxious minds, which were afraid of fresh invasions on the part of the Assyrians. To strengthen their confidence, he answers the question proposed, by repeating the thought expressed in Nah 1:8. He (Jehovah) is making an end, sc. of the enemy of His people; and he gives a further reason for this in Nah 1:10. The participial clauses עד סירים to סבוּאים are to be taken conditionally: are (or were) they even twisted like thorns. עד סירים, to thorns = as thorns (עד is given correctly by J. H. Michaelis: eo usque ut spinas perplexitate aequent; compare Ewald, 219). The comparison of the enemy to thorns expresses "firmatum callidumque nocendi studium" (Marck), and has been well explained by Ewald thus: "crisp, crafty, and cunning; so that one would rather not go near them, or have anything to do with them" (cf. Sa2 23:6 and Mic 7:4). כּסבאם סבוּאים, not "wetted like their wet" (Hitzig), nor "as it were drowned in wine, so that fire can do no more harm to them than to anything else that is wet" (Ewald); for סבא neither means to wet nor to drown, but to drink, to carouse; and סבוּא means drunken, intoxicated. סבא is strong unmixed wine (see Delitzsch on Isa 1:22). "Their wine" is the wine which they are accustomed to drink. The simile expresses the audacity and hardiness with which the Assyrians regarded themselves as invincible, and applies very well to the gluttony and revelry which prevailed at the Assyrian court; even if the account given by Diod. Sic. (ii. 26), that when Sardanapalus had three times defeated the enemy besieging Nineveh, in his great confidence in his own good fortune, he ordered a drinking carousal, in the midst of which the enemy, who had been made acquainted with the fact, made a fresh attack, and conquered Nineveh, rests upon a legendary dressing up of the facts. אכּלוּ, devoured by fire, is a figure signifying utter destruction; and the perfect is prophetic, denoting what will certainly take place. Like dry stubble: cf. Isa 5:24; Isa 47:14, and Joe 2:5. מלא is not to be taken, as Ewald supposes (279, a), as strengthening יבשׁ, "fully dry," but is to be connected with the verb adverbially, and is simply placed at the end of the sentence for the sake of emphasis (Ges., Maurer, and Strauss). This will be the end of the Assyrians, because he who meditates evil against Jehovah has come forth out of Nineveh. In ממּך Nineveh is addressed, the representative of the imperial power of Assyria, which set itself to destroy the Israelitish kingdom of God. It might indeed be objected to this explanation of the verse, that the words in Nah 1:12 and Nah 1:13 are addressed to Zion or Judah, whereas Nineveh or Asshur is spoken of both in what precedes (Nah 1:8 and Nah 1:10) and in what follows (Nah 1:12) in the third person. On this ground Hoelem. and Strauss refer ממּך also to Judah, and adopt this explanation: "from thee (Judah) will the enemy who has hitherto oppressed thee have gone away" (taking יצא as fut. exact., and יצא מן as in Isa 49:17). But this view does not suit the context. After the utter destruction of the enemy has been predicted in Nah 1:10, we do not expect to find the statement that it will have gone away from Judah, especially as there is nothing said in what precedes about any invasion of Judah. The meditation of evil against Jehovah refers to the design of the Assyrian conquerors to destroy the kingdom of God in Israel, as the Assyrian himself declares in the blasphemous words which Isaiah puts into the mouth of Rabshakeh (Isa 36:14-20), to show the wicked pride of the enemy. This address merely expresses the feeling cherished at all times by the power of the world towards the kingdom of God. It is in the plans devised for carrying this feeling into action that the יעץ בּליּעל, the advising of worthlessness, consists. This is the only meaning that בּליּעל has, not that of destruction.


  Nahum 1:12


  The power of Nineveh will be destroyed, to break the yoke laid upon Judah. Nah 1:12. "Thus saith Jehovah, Though they be unconsumed, and therefore numerous, yet are they thus mowed down, and have passed away. I have bowed thee down, I will bow thee down no more. Nah 1:13. And now shall I break his yoke from off thee, and break thy fetters in pieces. Nah 1:14. And Jehovah hath given commandment concerning thee, no more of thy name will be sown: from the house of thy God I cut off graven image and molten work: I prepare thy grave; for thou art found light." To confirm the threat expressed in Nah 1:8-11, Nahum explains the divine purpose more fully. Jehovah hath spoken: the completeness and strength of her army will be of no help to Nineveh. It is mowed down, because Judah is to be delivered from its oppressor. The words שׁלמים to ועבר refer to the enemy, the warlike hosts of Nineveh, which are to be destroyed notwithstanding their great and full number. Shâlēm, integer, with strength undiminished, both outwardly and inwardly, i.e., both numerous and strong. וכן רבּים, and so, i.e., of such a nature, just because they are of full number, or numerous. וכן נגוזּוּ, and so, i.e., although of such a nature, they will nevertheless be mowed down. גּזז, taken from the mowing of the meadows, is a figure denoting complete destruction. ועבר is not impersonal, actum est, sc. de iis, but signifies it is away, or has vanished. The singular is used with special emphasis, the numerous army being all embraced in the unity of one man: "he paints the whole people as vanishing away, just as if one little man were carried off" (Strauss). With וענּתך the address turns to Judah. The words are not applicable to the Assyrians, to whom Abarbanel, Grotius, Ewald, and Hitzig refer this clause; for Asshur is not only bowed down or chastened, but utterly destroyed. ענּתך refers to the oppression which Judah had suffered from the Assyrians in the time of Ahaz and Hezekiah. This shall not be repeated, as has already been promised in Nah 1:9. For now will the Lord break the yoke which this enemy has laid upon Judah. ועתּה, but now, is attached adversatively to ענּתך. The suffix to מטהוּ refers to the enemy, which has its seat in Nineveh. For the figure of the yoke, cf. Lev 26:13; Jer 27:2; Jer 28:10; Eze 34:27, etc.; and for the fact itself, Isa 10:27. The words do not refer to the people of the ten tribes, who were pining like slaves in exile (Hitzig); for Nahum makes no allusion to them at all, but to Judah (cf. Nah 1:15), upon whom the Assyrians had laid the yoke of tribute from the time of Ahaz. This was first of all shaken off in the reign of Hezekiah, through the overthrow of Sennacherib; but it was not yet completely broken, so long as there was a possibility that Assyria might rise again with new power, as in fact it did in the reign of Manasseh, when Assyrian generals invaded Judah and carried off this king to Babylon (Ch2 33:11). It was only broken when the Assyrian power was overthrown through the conquest and destruction of Nineveh. This view, which is required by the futures 'eshbōr and 'ănattēq, is confirmed by Nah 1:14, for there the utter extermination of Assyria is clearly expressed. Vetsivvâh is not a perfect with Vav rel.; but the Vav is a simple copula: "and (= for) Jehovah has commanded." The perfect refers to the divine purpose, which has already been formed, even though its execution is still in the future. This purpose runs thus: "Of thy seed shall no more be sown, i.e., thou wilt have no more descendants" ("the people and name are to become extinct," Strauss; cf. Isa 14:20). It is not the king of Assyria who is here addressed, but the Assyrian power personified as a single man, as we may see from what follows, according to which the idols are to be rooted out along with the seed from the house of God, i.e., out of the idol temples (cf. Isa 37:38; Isa 44:13). Pesel and massēkhâh are combined, as in Deu 27:15, to denote every kind of idolatrous image. For the idolatry of Assyria, see Layard's Nineveh and its Remains, ii. p. 439ff. אשׂים קברך cannot mean, "I make the temple of thy god into a grave," although this meaning has already been expressed in the Chaldee and Syriac; and the Masoretic accentuation, which connects the words with what precedes, is also founded upon this view. If an object had to be supplied to אשׂים from the context, it must be pesel ūmassēkhâh; but there would be no sense in "I make thine idol into a grave." There is no other course left, therefore, than to take קברך as the nearest and only object to אשׂים, "I lay, i.e., prepare thy grave," כּי קלּות, because, when weighed according to thy moral worth (Job 31:6), thou hast been found light (cf. Dan 5:27). Hence the widespread opinion, that the murder of Sennacherib (Isa 37:38; Kg2 19:37) is predicted here, must be rejected as erroneous and irreconcilable with the words, and not even so far correct as that Nahum makes any allusion to that event. He simply announces the utter destruction of the Assyrian power, together with its idolatry, upon which that power rested. Jehovah has prepared a grave for the people and their idols, because they have been found light when weighed in the balances of righteousness.


  Nahum 1:15


  Judah hears the glad tidings, that its oppressor is utterly destroyed. A warlike army marches against Nineveh, which that city cannot resist, because the Lord will put an end to the oppression of His people. Nah 1:15. "Behold, upon the mountains the feet of the messengers of joy, proclaiming salvation! Keep thy feasts, O Judah; pay thy vows: for the worthless one will no more go through thee; he is utterly cut off." The destruction of the Assyrian, announced in Nah 1:14, is so certain, that Nahum commences the description of its realization with an appeal to Judah, to keep joyful feasts, as the miscreant is utterly cut off. The form in which he utters this appeal is to point to messengers upon the mountains, who are bringing the tidings of peace to the kingdom of Judah. The first clause is applied in Isa 52:7 to the description of the Messianic salvation. The messengers of joy appear upon the mountains, because their voice can be heard far and wide from thence. The mountains are those of the kingdom of Judah, and the allusion to the feet of the messengers paints as it were for the eye the manner in which they hasten on the mountains with the joyful news. מבשּׂר is collective, every one who brings the glad tidings. Shâlōm, peace and salvation: here both in one. The summons, to keep feasts, etc., proceeds from the prophet himself, and is, as Ursinus says, "partim gratulatoria, partim exhortatoria." The former, because the feasts could not be properly kept during the oppression by the enemy, or at any rate could not be visited by those who lived at a distance from the temple; the latter, because the chaggı̄m, i.e., the great yearly feasts, were feasts of thanksgiving for the blessings of salvation, which Israel owed to the Lord, so that the summons to celebrate these feasts involved the admonition to thank the Lord for His mercy in destroying the hostile power of the world. This is expressed still more clearly in the summons to pay their vows. בּליּעל, abstract for concrete = אישׁ בל, as in Sa2 23:6 and Job 34:18. נכרת is not a participle, but a perfect in pause.


  Nahum 2


  Nahum 2:1


  With Nah 2:1 the prophecy turns to Nineveh. Nah 2:1. "A dasher in pieces comes against thee. Keep thy fortress! Look out upon the way, fortify the loins, exert thy strength greatly! Nah 2:2. For Jehovah returneth to the eminence of Jacob as to the eminence of Israel; for plunderers have plundered them, and their vines have they thrown to the ground." על־פּניך cannot be addressed to Judah, as in Nah 1:15 (Chald., Rashi, etc.). It cannot indeed be objected that in Nah 1:15 the destruction of Asshur has already been announced, since the prophet might nevertheless have returned to the time when Asshur had made war upon Judah, in order to depict its ruin with greater precision. But such an assumption does not agree with the second clause of the verse as compared with Nah 2:2, and still less with the description of the approaching enemy which follows in Nah 2:3, since this is unquestionably, according to Nah 2:5, the power advancing against Nineveh, and destroying that city. We must therefore assume that we have here a sudden change in the person addressed, as in Nah 1:11 and Nah 1:12, Nah 1:13 and Nah 1:14. The enemy is called מפיץ, "a dasher in pieces;" not a war-hammer (cf. Pro 25:18), because עלה, the standing expression for the advance of a hostile army, does not agree with this. על־פּניך, against thy face, i.e., pitching his tent opposite to the city (there is no good reason for altering the suffix into פּניך, as Ewald and Hitzig propose). Against this enemy Nineveh is to bring all possible power of resistance. This is not irony, but simply a poetical turn given to the thought, that Nineveh will not be able to repulse this enemy any more. The inf. abs. nâtsōr stands emphatically for the imperative, as is frequently the case, and is continued in the imperative. Metsūrâh is the enclosure of a city, hence the wall or fortification. צפּה־דרך, looking watchfully upon the way by which the enemy comes, to repulse it or prevent it from entering the city. הזּק מ, make the loins strong, i.e., equip thyself with strength, the loins being the seat of strength. The last clause expresses the same thought, and is merely added to strengthen the meaning. The explanatory kı̄ in Nah 2:2 (3) does not follow upon Nah 2:1 in the sense of "summon up all thy strength, for it is God in whose strength the enemy fights" (Strauss), but to Nah 2:1 or Nah 1:15. The train of thought is the following: Asshur will be utterly destroyed by the enemy advancing against Nineveh, for Jehovah will re-establish the glory of Israel, which Asshur has destroyed. שׁב (perf. proph.) has not the force of the hiphil, reducere, restituere, either here or in Psa 85:5 and Isa 52:8, and other passages, where the modern lexicons give it, but means to turn round, or return to a person, and is construed with the accusative, as in Num 10:36; Exo 4:20, and Gen 50:14, although in actual fact the return of Jehovah to the eminence of Jacob involves its restoration. גּאון יעקב, that of which Jacob is proud, i.e., the eminence and greatness or glory accruing to Israel by virtue of its election to be the nation of God, which the enemy into whose power it had been given up on account of its rebellion against God had taken away (see at Amo 6:8). Jacob does not stand for Judah, nor Israel for the ten tribes, for Nahum never refers to the ten tribes in distinction from Judah; and Oba 1:18, where Jacob is distinguished from the house of Joseph, is of a totally different character. Both names stand here for the whole of Israel (of the twelve tribes), and, as Cyril has shown, the distinction is this: Jacob is the natural name which the people inherited from their forefather, and Israel the spiritual name which they had received from God. Strauss gives the meaning correctly thus: Jehovah will so return to the eminence of His people, who are named after Jacob, that this eminence shall become the eminence of Israel, i.e., of the people of God; in other words, He will exalt the nation once more to the lofty eminence of its divine calling (כּ used in the same manner as in Sa1 25:36). This will He do, because plunderers have plundered (bâqaq, evacuare) them (the Israelites), and destroyed their vines, cast them to the ground; that He may avenge the reproach cast upon His people. The plunderers are the heathen nations, especially the Assyrians. The vines are the Israelites; Israel as a people or kingdom is the vineyard (Isa 5:1; Jer 12:10; Psa 80:9.); the vines are the families, and the branches (zemōrı̄m from zemōrâh) the members.


  Nahum 2:3


  After assigning this reason for the divine purpose concerning Asshur, the prophet proceeds in Nah 2:3. to depict the army advancing towards Nineveh, viz., in Nah 2:3 its appearance, and in Nah 2:4 the manner in which it sets itself in motion for battle. Nah 2:3. "The shield of His heroes is made red, the valiant men are clothed in crimson: in the fire of the steel-bosses are the chariots, on the day of His equipment; and the cypresses are swung about. Nah 2:4. The chariots rave in the streets, they run over one another on the roads; their appearance is like the torches, they run about like lightning." The suffix attached to gibbōrēhū (His heroes) might be taken as referring to mēphı̄ts in Nah 2:1 (2); but it is more natural to refer it to Jehovah in Nah 2:2 (3), as having summoned the army against Nineveh (cf. Isa 13:3). The shields are reddened, i.e., not radiant (Ewald), but coloured with red, and that not with the blood of enemies who have been slain (Abarbanel and Grotius), but either with red colour with which they are painted, or what is still more probable, with the copper with which they are overlaid: see Josephus, Ant. xiii. 12, 5 (Hitzig). אנשׁי־חיל are not fighting men generally, i.e., soldiers, but brave men, heroes (cf. Jdg 3:29; Sa1 31:12; Sa2 11:16, equivalent to benē chayil in Sa1 18:17, etc.). מתלּעים, ἁπ. λεγ., a denom. of תּולע, coccus: clothed in coccus or crimson. The fighting dress of the nations of antiquity was frequently blood-red (see Aeliani, Var. hist. vi. 6).


  The ἁπ. λεγ. pelâdōth is certainly not used for lappı̄dı̄m, torches; but in both Arabic and Syriac paldâh signifies steel (see Ges. Lex.). But pelâdōth are not scythes, which would suggest the idea of scythe-chariots (Michaelis, Ewald, and others); for scythe-chariots were first introduced by Cyrus, and were unknown before his time to the Medes, the Syrians, the Arabians, and also to the ancient Egyptians (see at Jos 17:16). Pelâdōth probably denotes the steel covering of the chariots, as the Assyrian war-chariots were adorned according to the monuments with ornaments of metal.


  The army of the enemy presents the appearance described בּיום הכינו, in the day of his equipment. הכין, to prepare, used of the equipping of an army for an attack or for battle, as in Jer 46:14; Eze 7:14; Eze 38:7. The suffix refers to Jehovah, like that in גּבּוריהוּ; compare Isa 13:4, where Jehovah raises an army for war with Babylon. Habberōshı̄m, the cypresses, are no doubt lances or javelins made of cypress-wood (Grotius and others), not magnates (Chald., Kimchi, and others), or viri hastati. הרעלוּ, to be swung, or brandished, in the hands of the warriors equipped for battle. The army advances to the assault (Nah 2:4), and presses into the suburbs. The chariots rave (go mad) in the streets. התהולל, to behave one's self foolishly, to rave, used here as in Jer 46:9 for mad driving, or driving with insane rapidity (see Kg2 9:20). השׁתּקשׁק, hithpalel of שׁקק, to run (Joe 2:9); in the intensive form, to run over one another, i.e., to run in such a way that they appear as though they would run over one another. חוּצות and רחבות are roads and open spaces, not outside the city, but inside (cf. Amo 5:16; Psa 144:13-14; Pro 1:20), and, indeed, as we may see from what follows, in the suburbs surrounding the inner city of citadel. Their appearance (viz., that of the chariots as they drive raving about) is like torches. The feminine suffix to מראיהן can only refer to הרכב, notwithstanding the fact that elsewhere רכב is always construed as a masculine, and that it is so here in the first clauses. For the suffix cannot refer to רחבות (Hoelem. and Strauss), because הרכב is the subject in the following clause as well as in the two previous ones. The best way probably is to take it as a neuter, so that it might refer not to the chariots only, but to everything in and upon the chariots. The appearance of the chariots, as they drove about with the speed of lightning, richly ornamented with bright metal (see on Nah 2:3), and occupied by warriors in splendid clothes and dazzling armour, might very well be compared to torches and flashing lightning. רצץ, pilel of רוּץ (not poel of רצץ, Jdg 10:8), cursitare, used of their driving with lightning-speed.


  Nahum 2:5


  The Assyrian tries to repel this attack, but all in vain. Nah 2:5. "He remembers his glorious ones: they stumble in their paths; they hasten to the wall of it, and the tortoise is set up. Nah 2:6. The gates are opened in the rivers, and the palace is dissolved. Nah 2:7. It is determined: she is laid bare, carried off, and her maids groan like the cry of doves, smiting on their breasts." On the approach of the war-chariots of the enemy to the attack, the Assyrian remembers his generals and warriors, who may possibly be able to defend the city and drive back the foe. That the subject changes with yizkōr, is evident from the change in the number, i.e., from the singular as compared with the plurals in Nah 2:3 and Nah 2:4, and is placed beyond the reach of doubt by the contents of Nah 2:5., which show that the reference is to the attempt to defend the city. The subject to yizkōr is the Assyrian (בּליּעל, Nah 2:1), or the king of Asshur (Nah 3:18). He remembers his glorious ones, i.e., remembers that he has 'addı̄rı̄m, i.e., not merely generals (μεγιστᾶνες, lxx), but good soldiers, including the generals (as in Nah 3:18; Jdg 5:13; Neh 3:5). He sends for them, but they stumble in their paths. From terror at the violent assault of the foe, their knees lose their tension (the plural hălı̄khōth is not to be corrected into the singular according to the keri, as the word always occurs in the plural). They hasten to the wall of it (Nineveh); there is הסּכך set up: i.e., literally the covering one, not the defender, praesidium militare (Hitzig), but the tortoise, testudo.


  The prophet's description passes rapidly from the assault upon the city wall to the capture of the city itself (Nah 2:6). The opened or opening gates of the rivers are neither those approaches to the city which were situated on the bank of the Tigris, and were opened by the overflowing of the river, in support of which appeal has been made to the statement of Diodor. Sic. ii. 27, that the city wall was destroyed for the space of twenty stadia by the overflowing of the Tigris; for "gates of the rivers" cannot possibly stand for gates opened by rivers. Still less can it be those roads of the city which led to the gates, and which were flooded with people instead of water (Hitzig), or with enemies, who were pressing from the gates into the city like overflowing rivers (Ros.); nor even gates through which rivers flow, i.e., sluices, namely those of the concentric canals issuing from the Tigris, with which the palace could be laid under water (Vatabl., Burck, Hitzig, ed. 1); but as Luther renders it, "gates on the waters," i.e., situated on the rivers, or gates in the city wall, which were protected by the rivers; "gates most strongly fortified, both by nature and art" (Tuch, de Nino urbe, p. 67, Strauss, and others), for nehârōth must be understood as signifying the Tigris and its tributaries and canals. At any rate, there were such gates in Nineveh, since the city, which stood at the junction of the Khosr with the Tigris, in the slope of the (by no means steep) rocky bank, was to some extent so built in the alluvium, that the natural course of the Khosr had to be dammed off from the plain chosen for the city by three stone dams, remnants of which are still to be seen; and a canal was cut above this point, which conducted the water to the plain of the city, where it was turned both right and left into the city moats, but had a waste channel through the city. To the south, however, another small collection of waters helped to fill the trenches. "The wall on the side towards the river consisted of a slightly curved line, which connected together the mouths of the trenches, but on the land side it was built at a short distance from the trenches. The wall on the river side now borders upon meadows, which are only flooded at high water; but the soil has probably been greatly elevated, and at the time when the city was built this was certainly river" (see M. v. Niebuhr, Geschichte Assurs u. Babels, p. 280; and the outlines of the plan of the ground oh which Nineveh stood, p. 284). The words of the prophet are not to be understood as referring to any particular gate, say the western, either alone, or par excellence, as Tuch supposes, but apply quite generally to the gates of the city, since the rivers are only mentioned for the purpose of indicating the strength of the gates. As Luther has correctly explained it, "the gates of the rivers, however firm in other respects, and with no easy access, will now be easily occupied, yea, have been already opened." The palace melts away, not, however, from the floods of water which flow through the open gates. This literal rendering of the words is irreconcilable with the situation of the palaces in Nineveh, since they were built in the form of terraces upon the tops of hills, either natural or artificial, and could not be flooded with water. The words are figurative. mūg, to melt, dissolve, i.e., to vanish through anxiety and alarm; and היכל, the palace, for the inhabitants of the palace. "When the gates, protected by the rivers, are broken open by the enemy, the palace, i.e., the reigning Nineveh, vanishes in terror" (Hitzig). For her sway has now come to an end.


  הצּב: the hophal of נצב, in the hiphil, to establish, to determine (Deu 32:8; Psa 74:17; and Chald. Dan 2:45; Dan 6:13); hence it is established, i.e., is determined, sc. by God: she will be made bare; i.e., Nineveh, the queen, or mistress of the nations, will be covered with shame. גּלּתה is not to be taken as interchangeable with the hophal הגלה, to be carried away, but means to be uncovered, after the piel to uncover, sc. the shame or nakedness (Nah 3:5; cf. Isa 47:2-3; Hos 2:12). העלה, for העלה (see Ges. 63, Anm. 4), to be driven away, or led away, like the niph. in Jer 37:11; Sa2 2:27.


  The laying bare and carrying away denote the complete destruction of Nineveh. אמהתיה, ancillae ejus, i.e., Nini. The "maids" of the city of Nineveh personified as a queen are not the states subject to her rule (Theodor., Cyr., Jerome, and others),—for throughout this chapter Nineveh is spoken of simply as the capital of the Assyrian empire,—but the inhabitants of Nineveh, who are represented as maids, mourning over the fate of their mistress. Nâhag, to pant, to sigh, for which hâgâh is used in other passages where the cooing of doves is referred to (cf. Isa 38:14; Isa 59:11). כּקול יונים instead of כּיּונים, probably to express the loudness of the moaning. Tophēph, to smite, used for the smiting of the timbrels in Psa 68:26; here, to smite upon the breast. Compare pectus pugnis caedere, or palmis infestis tundere (e.g., Juv. xiii. 167; Virg. Aen. i. 481, and other passages), as an expression of violent agony in deep mourning (cf. Luk 18:13; Luk 23:27). לבבהן for לבביהן is the plural, although this is generally written לבּות; and as the י is frequently omitted as a sign of the plural (cf. Ewald, 258, a), there is no good ground for reading לבבהן, as Hitzig proposes.


  Nahum 2:8


  At the conquest of Nineveh the numerous inhabitants flee, and the rich city is plundered. Nah 2:8. "And Nineveh like a water-pond all her days. And they flee! Stand ye, O stand! and no one turns round. Nah 2:9. Take silver as booty, take ye gold! And no end to the furnishing with immense quantity of all kinds of ornamental vessels. Nah 2:10. Emptying and devastation! and the heart has melted, and trembling of the knees, and labour pain in all loins, and the countenance of every one withdraws its ruddiness." Nineveh is compared to a pool, not merely with reference to the multitude of men who had gathered together there, but, as water is everywhere an element of life, also with reference to the wealth and prosperity which accrued to this imperial city out of the streaming together of so many men and so many different peoples. Compare Jer 51:13, where Babel is addressed as "Thou that dwellest on many waters, art rich in many treasures." מימי היא, since the days that she exists. היא = אשׁר היא, the relation being indicated by the construct state; מן הוא in Isa 18:2 is different. But they flee. The subject to נסים is not the waters, although nūs is applied to water in Psa 104:7, but, as what follows shows, the masses of men who are represented as water. These flee away without being stopped by the cry "Stand ye" (i.e., remain), or even paying any attention to it. Hiphnâh, lit., "to turn the back" (‛ōreph, Jer 48:39), to flee, but when applied to a person already fleeing, to turn round (cf. Jer 46:5). In Nah 2:9 the conquerors are summoned to plunder, not by their generals, but by God, who speaks through the prophet. The fact is hereby indicated, "that this does not happen by chance, but because God determines to avenge the injuries inflicted upon His people" (Calvin). With ואין קצה the prophecy passes into a simple description. There is no end lattekhūnâh, to the furnishing with treasures. Tekhūnâh, from kūn, not from tâkhan, lit., the setting up, the erection of a building (Eze 43:11); here the furnishing of Nineveh as the dwelling-place of the rulers of the world, whilst in Job 23:3 it is applied to the place where the throne of God has been established. In כּבד the ל might be thought of as still continuing in force (Ewald, Hitzig), but it answers better to the liveliness of the description to take כּבד as beginning a fresh sentence. כּבד written defectively, as in Gen 31:1 : glory, equivalent to the great amount of the wealth, as in Genesis (l.c.). Kelē chendâh, gold and silver vessels and jewels, as in Hos 13:15. That there were immense treasures of the precious metals and of costly vessels treasured up in Nineveh, may be inferred with certainty from the accounts of ancient writers, which border on the fabulous.


  Of all these treasures nothing was left but desolate emptiness. This is expressed by the combination of three synonymous words. Būqâh and mebhūqâh are substantive formations from būq = bâqaq, to empty out, and are combined to strengthen the idea, like similar combinations in Zep 1:15; Eze 33:29, and Isa 29:2. Mebhullâqâh is a synonymous noun formed from the participle pual, and signifying devastation (cf. Isa 24:1, where even bâlaq is combined with bâqaq). In Nah 2:11 the horror of the vanquished at the total devastation of Nineveh is described, also in short substantive clauses: "melted heart" (nâmēs is a participle), i.e., perfect despondency (see Isa 13:7; Jos 7:5); trembling of the knees, so that from terror men can hardly keep upon their feet (pı̄q for pūq; it only occurs here). Chalchâlâh formed by reduplication from chı̄l: spasmodic pains in all loins, like the labour pains of women in childbirth (cf. Isa 21:3). Lastly, the faces of all turning pale (see at Joe 2:6).


  Nahum 2:11


  Thus will the mighty city be destroyed, with its men of war and booty. Nah 2:11. "Where is the dwelling of the lions and the feeding-place of the young lions, where the lion walked, the lioness, the lion's whelp, and no one frightened? Nah 2:12. The lion robbing for the need of his young ones, and strangling for his lionesses, and he filled his dens with prey, and his dwelling-places with spoil. Nah 2:13. Behold, O come to thee, is the saying of Jehovah of hosts, and I cause her chariots to turn in smoke, and thy young lions the sword devours; and I cut off thy prey from the earth, and the voice of thy messengers shall be heard no more." The prophet, beholding the destruction in spirit as having already taken place, looks round for the site on which the mighty city once stood, and sees it no more. This is the meaning of the question in Nah 2:11. He describes it as the dwelling-place of lions. The point of comparison is the predatory lust of its rulers and their warriors, who crushed the nations like lions, plundering their treasures, and bringing them together in Nineveh. To fill up the picture, the epithets applied to the lions are grouped together according to the difference of sex and age. אריה is the full-grown male lion; לביא, the lioness; כּפיר, the young lion, though old enough to go in search of prey; גּוּר אריה, catulus leonis, the lion's whelp, which cannot yet seek prey for itself. וּמרעה הוּא, lit., "and a feeding-place is it," sc. the dwelling-place (הוּא pointing back to מעון) in this sense: "Where is the dwelling-place which was also a feeding-place for the young lions?" By the apposition the thought is expressed, that the city of lions was not only a resting-place, but also afforded a comfortable living. אשׁר is to be taken in connection with the following שׁם: in the very place where; and hâlakh signifies simply to walk, to walk about, not "to take exercise," in which case the kal would stand for piel. The more precise definition follows in ואין מחריד, without any one terrifying, hence in perfect rest and security, and undisturbed might (cf. Mic 4:4; Lev 26:6; Deu 28:26, etc.). Under the same figure Nah 2:12 describes the tyranny and predatory lust of the Assyrians in their wars. This description is subordinate in sense to the leading thought, or to the question contained in the previous verse. Where is the city now, into which the Assyrians swept together the booty of the peoples and kingdoms which they had destroyed? In form, however, the verse is attached poetically in loose apposition to Nah 2:12. The lion, as king of the beasts, is a very fitting emblem of the kings or rulers of Assyria. The lionesses and young lions are the citizens of Nineveh and of the province of Assyria, the tribe-land of the imperial monarchy of Assyria, and not the queens and princes, as the Chaldee explains it. Gōrōth with the o-inflection for gūrōth, as in Jer 51:38. Chōrı̄m, holes for hiding-places, or caves, not only applies to the robbers, in which character the Assyrians are exhibited through the figure of the lion (Hitzig), but also to the lions, which carry their prey into caves (cf. Bochart, Hieroz. i. 737). This destruction of Nineveh will assuredly take place; for Jehovah the Almighty God has proclaimed it, and He will fulfil His word. The word of God in Nah 2:13 stamps the foregoing threat with the seal of confirmation. הנני אליך, behold I (will) to thee (Nineveh). We have not to supply אבוא here, but simply the verb. copul., which is always omitted in such sentences. The relation of the subject to the object is expressed by אל (cf. Nah 3:5; Jer 51:25). הבערתּי בעשׁן, I burn into smoke, i.e., so that it vanishes into smoke (cf. Psa 37:20). רכבּהּ, her war-chariots, stands synecdochically for the whole of the apparatus of war (Calvin). The suffix in the third person must not be altered; it may easily be explained from the poetical variation of prophetic announcement and direct address. The young lions are the warriors; the echo of the figure in the previous verse still lingers in this figure, as well as in טרפּך. The last clause expresses the complete destruction of the imperial might of Assyria. The messengers of Nineveh are partly heralds, as the carriers of the king's commands; partly halberdiers, or delegates who fulfilled the ruler's commands (cf. Kg1 19:2; Kg2 19:23). The suffix in מלאככה is in a lengthened form, on account of the tone at the end of the section, analogous to אתכה in Exo 29:35, and is not to be regarded as an Aramaeism or a dialectical variation (Ewald, 258, a). The tsere of the last syllable is occasioned by the previous tsere. Jerome has summed up the meaning very well as follows: "Thou wilt never lay countries waste any more, nor exact tribute, nor will thy messengers be heard throughout thy provinces." (On the last clause, see Eze 19:9.)


  Nahum 3


  Nineveh's Sins and Inevitable Destruction—Nahum 3


  The announcement of the destruction awaiting Nineveh is confirmed by the proof, that this imperial city has brought this fate upon itself by its sins and crimes (Nah 3:1-7), and will no more be able to avert it than the Egyptian No-amon was (Nah 3:8-13), but that, in spite of all its resources, it will be brought to a terrible end (Nah 3:14-19).


  Nahum 3:1


  The city of blood will have the shame, which it has inflicted upon the nations, repaid to it by a terrible massacre. The prophet announces this with the woe which opens the last section of this threatening prophecy. Nah 3:1. "Woe to the city of blood! She all full of deceit and murder; the prey departs not." ‛Ir dâmı̄m, city of drops of blood, i.e., of blood shed, or of murders. This predicate is explained in the following clauses: she all full of lying and murder. Cachash and pereq are asyndeton, and accusatives dependent upon מלאה. Cachash, lying and deceit: this is correctly explained by Abarbanel and Strauss as referring to the fact that "she deceived the nations with vain promises of help and protection." Pereq, tearing in pieces for murder,—a figure taken from the lion, which tears its prey in pieces (Psa 7:3). לא ימישׁ, the prey does not depart, never fails. Mūsh: in the hiphil here, used intransitively, "to depart," as in Exo 13:22; Psa 55:12, and not in a transitive sense, "to cause to depart," to let go; for if ‛ı̄r (the city) were the subject, we should have tâmı̄sh.


  Nahum 3:2


  This threat is explained in Nah 3:2., by a description of the manner in which a hostile army enters Nineveh and fills the city with corpses. Nah 3:2. "The cracking of whips, and noise of the rattling of wheels, and the horse in galloping, and chariots flying high. Nah 3:3. Riders dashing along, and flame of the sword, and flashing of the lance, and multitude of slain men and mass of dead men, and no end of corpses; they stumble over their corpses. Nah 3:4. For the multitude of the whoredoms of the harlot, the graceful one, the mistress of witchcrafts, who sells nations with her whoredoms, and families with her witchcrafts." Nahum sees in spirit the hostile army bursting upon Nineveh. He hears the noise, i.e., the cracking of the whips of the charioteers, and the rattling (ra‛ash) of the chariot-wheels, sees horses and chariots driving along (dâhar, to hunt, cf. Jdg 5:22; riqqēd, to jump, applied to the springing up of the chariots as they drive quickly along over a rugged road), dashing riders (ma‛ăleh, lit., to cause to ascend, sc. the horse, i.e., to make it prance, by driving the spur into its side to accelerate its speed), flaming swords, and flashing lances. As these words are well adapted to depict the attack, so are those which follow to describe the consequence or effect of the attack. Slain men, fallen men in abundance, and so many corpses, that one cannot help stumbling or falling over them. כּבד, the heavy multitude. The chethib יכשׁלו is to be read יכּשׁלוּ (niphal), in the sense of stumbling, as in Nah 2:6. The keri וכשׁלוּ is unsuitable, as the sentence does not express any progress, but simply exhibits the infinite number of the corpses (Hitzig). גויּתם, their (the slain men's) corpses. This happens to the city of sins because of the multitude of its whoredoms. Nineveh is called Zōnâh, and its conduct zenūnı̄m, not because it had fallen away from the living God and pursued idolatry, for there is nothing about idolatry either here or in what follows; nor because of its commercial intercourse, in which case the commerce of Nineveh would appear here under the perfectly new figure of love-making with other nations (Ewald), for commercial intercourse as such is not love-making; but the love-making, with its parallel "witchcrafts" (keshâphı̄m), denotes "the treacherous friendship and crafty politics with which the coquette in her search for conquests ensnared the smaller states" (Hitzig, after Abarbanel, Calvin, J. H. Michaelis, and others). This policy is called whoring or love-making, "inasmuch as it was that selfishness which wraps itself up in the dress of love, and under the appearance of love seeks simply the gratification of its own lust" (Hengstenberg on the Rev.). The zōnâh is described still more minutely as טובת חן, beautiful with grace. This refers to the splendour and brilliancy of Nineveh, by which this city dazzled and ensnared the nations, like a graceful coquette. Ba‛ălath keshâphı̄m, devoted to witchcrafts, mistress of them. Keshâphı̄m (witchcrafts) connected with zenūnı̄m, as in Kg2 9:22, are "the secret wiles, which, like magical arts, do not come to the light in themselves, but only in their effects" (Hitzig). מכר, to sell nations, i.e., to rob them of liberty and bring them into slavery, to make them tributary, as in Deu 32:30; Jdg 2:14; Jdg 3:8, etc. (not = כמר from כבר, to entangle: Hitzig). בּזנוּניה, with (not for) their whoredoms. Mishpâchōth, families, synonymous with עמּים, are smaller peoples or tribes (cf. Jer 25:9; Eze 20:32).


  Nahum 3:5


  The Lord will plunge Nineveh into shameful misery in consequence. Nah 3:5. "Behold, I come to thee, is the saying of Jehovah of hosts; and uncover thy skirts over thy face, and let nations see they nakedness, and kingdoms thy shame. Nah 3:6. And cast horrible things upon thee, and shame thee, and make thee a gazing-stock. Nah 3:7. And it comes to pass, every one who sees thee will flee before thee, and say, Is Nineveh laid waste? Who will bewail her? whence do I seek comforters for thee?" Nah 3:5.a as in Nah 2:13. The punishment of Nineveh will correspond to her conduct. Her coquetry shall be repaid to her by the uncovering of her nakedness before the nations (cf. Jer 13:26; Isa 47:3; Hos 2:5). Gillâh, to uncover. Shūlı̄m, fimbriae, the skirts, borders, or lower end of the long sweeping dress (cf. Exo 28:33-34; Isa 6:1). על פּניך, over thy countenance, so that the train when lifted up is drawn over the face. מער, a contraction of מערה, from ערה, signifies in Kg1 7:36 an empty space, here nakedness or shame equivalent to ערוה. This thought is carried out still further in literal terms in Nah 3:6, Nah 3:7. Shiqqutsı̄m, objects of abhorrence, is used most frequently of idols; but here it is used in a more general sense for unclean or repulsive things, dirt and filth. Throwing dirt upon any one is a figurative expression for the most ignominious treatment or greatest contempt. Nibbēl, to treat contemptuously, not with words, as in Mic 7:6, but with deeds, equivalent to insult or abuse (cf. Jer 14:21). To make it כּראי, the object of sight, i.e., to give up to open shame, παραδειγματίζειν (Mat 1:19). ראי, a pausal form of ראי, the seeing, here the spectacle, like θέατρον in Co1 4:9. This is evident from Nah 3:7, where ראיך contains a play upon ראי. Every one who looks at her will flee from her as an object of disgust. שׁדּדה, a rare form of the pual for שׁדּדה (for the fact, compare Jer 48:20). The last two clauses express the thought that no one will take pity upon the devastated city, because its fate is so well deserved; compare Isa 51:19, where the same words are used of Jerusalem. Nineveh will not be able to protect herself from destruction even by her great power. The prophet wrests this vain hope away from her by pointing in Isa 51:8. to the fall of the mighty Thebes in Egypt.


  Nahum 3:8


  Nineveh will share the fate of No-Ammon.—Nah 3:8. "Art thou better than No-amon, that sat by rivers, waters round about her, whose bulwark was the sea, her wall of sea? Nah 3:9. Ethiopians and Egyptians were (her) strong men, there is no end; Phut and Libyans were for thy help. Nah 3:10. She also has gone to transportation, into captivity; her children were also dashed in pieces at the corners of all roads; upon her nobles they cast the lot, and all her great men were bound in chains." התיטבי for התיטבי, for the sake of euphony, the imperfect kal of יטב, to be good, used to denote prosperity in Gen 12:13 and Gen 40:14, is applied here to the prosperous condition of the city, which was rendered strong both by its situation and its resources. נא אמון, i.e., probably "dwelling (נא contracted from נוא, cf. נאות) of Amon," the sacred name of the celebrated city of Thebes in Upper Egypt, called in Egyptian P-amen, i.e., house of the god Amun, who had a celebrated temple there (Herod. i. 182, ii. 42; see Brugsch, Geogr. Inschr. i. p. 177). The Greeks called it Διὸς πόλις, generally with the predicate ἡ μεγάλη (Diod. Sic. i. 45), or from the profane name of the city, which was Apet according to Brugsch (possibly a throne, seat, or bank), and with the feminine article prefixed, Tapet, or Tape, or Tepe, Θήβη, generally used in the plural Θῆβαι. This strong royal city, which was described even by Homer (Il. ix. 383) as ἑκατόμπυλος, and in which the Pharaohs of the 18th to the 20th dynasties, from Amosis to the last Rameses, resided, and created those works of architecture which were admired by Greeks and Romans, and the remains of which still fill the visitor with astonishment, was situated on both banks of the river Nile, which was 1500 feet in breadth at that point, and was built upon a broad plain formed by the falling back of the Libyan and Arabian mountain wall, over which there are now scattered nine larger or smaller fellah-villages, including upon the eastern bank Karnak and Luxor, and upon the western Gurnah and Medinet Abu, with their plantations of date-palms, sugar-canes, corn, etc. היּשׁבה בּיארים, who sits there, i.e., dwells quietly and securely, on the streams of the Nile. The plural יארים refers to the Nile with its canals, which surrounded the city, as we may see from what follows: "water round about her." אשׁר־חיל, not which is a fortress of the sea (Hitzig), but whose bulwark is sea. חיל (for חילהּ) does not mean the fortified place (Hitzig), but the fortification, bulwark, applied primarily to the moats of a fortification, with the wall belonging to it; then, in the broader sense, the defence of a city in distinction from the actual wall (cf. Isa 26:1; Lam 2:8). מיּם, consisting of sea is its wall, i.e., its wall is formed of sea. Great rivers are frequently called yâm, sea, in rhetorical and poetical diction: for example, the Euphrates in Isa 27:1; Jer 51:36; and the Nile in Isa 18:2; Isa 19:5; Job 41:23. The Nile is still called by the Beduins bahr, i.e., sea, and when it overflows it really resembles a sea.


  To the natural strength of Thebes there was also added the strength of the warlike nations at her command. Cush, i.e., Ethiopians in the stricter sense, and Mitsraim, Egyptians, the two tribes descended from Ham, according to Gen 10:6, who formed the Egyptian kingdom before the fall of Thebes, and under the 25th (Ethiopian) dynasty. עצמה, as in Isa 40:29; Isa 47:9, for עצם, strength; it is written without any suffix, which may easily be supplied from the context. The corresponding words to עצמה in the parallel clause are ואין קצה (with Vav cop.): Egyptians, as for them there is no number; equivalent to an innumerable multitude. To these there were to be added the auxiliary tribes: Put, i.e., the Libyans in the broader sense, who had spread themselves out over the northern part of Africa as far as Mauritania (see at Gen 10:6); and Lubim = Lehâbhı̄m, the Libyans in the narrower sense, probably the Libyaegyptii of the ancients (see at Gen 10:13). בּעזרתך (cf. Psa 35:2) Nahum addresses No-amon itself, to give greater life to the description. Notwithstanding all this might, No-amon had to wander into captivity. Laggōlâh and basshebhı̄ are not tautological. Laggōlâh, for emigration, is strengthened by basshebhı̄ into captivity. The perfect הלכה is obviously not to be taken prophetically. The very antithesis of גּם־היא הלכה and גּם־אתּ תּשׁכּרי (Nah 3:11) shows to itself that הלכה refers to the past, as תּשׁכּרי does to the future; yea, the facts themselves require that Nahum should be understood as pointing to the fate which the powerful city of Thebes had already experienced. For it must be an event that has already occurred, and not something still in the future, which he holds up before Nineveh as a mirror of the fate that is awaiting it. The clauses which follow depict the cruelties that were generally associated with the taking of an enemy's cities. For עלליה וגו roF .se, see Hos 14:1; Isa 13:16, and Kg2 8:12; and for ידּוּ גורל, Joe 3:3 and Oba 1:11. Nikhbaddı̄m, nobiles; cf. Isa 23:8-9. Gedōlı̄m, magnates; cf. Jon 3:7. It must be borne in mind, however, that the words only refer to cruelties connected with the conquest and carrying away of the inhabitants, and not to the destruction of No-amon.


  We have no express historical account of this occurrence; but there is hardly any doubt that, after the conquest of Ashdod, Sargon the king of Assyria organized an expedition against Egypt and Ethiopia, conquered No-amon, the residence of the Pharaohs at that time, and, as Isaiah prophesied (Isa 20:3-4), carried the prisoners of Egypt and Ethiopia into exile. According to the Assyrian researches and their most recent results (vid., Spiegel's Nineveh and Assyria in Herzog's Cyclopaedia), the king Sargon mentioned in Isa 20:1 is not the same person as Shalmaneser, as I assumed in my commentary on Kg2 17:3, but his successor, and the predecessor of Sennacherib, who ascended the throne during the siege of Samaria, and conquered that city in the first year of his reign, leading 27,280 persons into captivity, and appointing a vicegerent over the country of the ten tribes. In Assyrian Sargon is called Sar Kin, i.e., essentially a king. He was the builder of the palace at Khorsabad, which is so rich in monuments; and, according to the inscriptions, he carried on wars in Susiana, Babylon, the borders of Egypt, Melitene, Southern Armenia, Kurdistan, and Media; and in all his expeditions he resorted to the removal of the people in great numbers, as one means of securing the lasting subjugation of the lands (see Spiegel, l.c. p. 224). In the great inscription in the palace-halls of Khorsabad, Sargon boasts immediately after the conquest of Samaria of a victorious conflict with Pharaoh Sebech at Raphia, in consequence of which the latter became tributary, and also of the dethroning of the rebellious king of Ashdod; and still further, that after another king of Ashdod, who had been chosen by the people, had fled to Egypt, he besieged Ashdod with all his army, and took it. Then follows a difficult and mutilated passage, in which Rawlinson (Five Great Monarchies, ii. 416) and Oppert (Les Sargonides, pp. 22, 26, 27) find an account of the complete subjugation of Sebech (see Delitzsch on Isaiah, at Isa 20:5-6). There is apparently a confirmation of this in the monuments recording the deeds of Esarhaddon's successor, whose name is read Assur-bani-pal, according to which that king carried on tedious wars in Egypt against Tirhaka, who had conquered Memphis, Thebes, and sundry other Egyptian cities during the illness of Esarhaddon, and according to his own account, succeeded at length in completely overcoming him, and returned home with rich booty, having first of all taken hostages for future good behaviour (see Spiegel, p. 225). If these inscriptions have been read correctly, it follows from them that from the reign of Sargon the Assyrians made attempts to subjugate Egypt, and were partially successful, though they could not maintain their conquests. The struggle between Assyria and Egypt for supremacy in Hither Asia may also be inferred from the brief notices in the Old Testament (Kg2 17:4) concerning the help which the Israelitish king Hosea expected from So the king of Egypt, and also concerning the advance of Tirhaka against Sennacherib.


  Nahum 3:11


  The same, or rather a worse fate than No-amon suffered, is now awaiting Nineveh. Nah 3:11. "Thou also wilt be drunken, shalt be hidden; thou also wilt seek for a refuge from the enemy. Nah 3:12. All thy citadels are fig-trees with early figs; if they are shaken, they fall into the mouth of the eater. Nah 3:13. Behold thy people, women in the midst of thee; the gates of thy land are thrown quite open to thine enemies; fire consumes thy bolts." גּם־אתּ corresponds to גּם־היא in Nah 3:10 : as she, so also thou. "The fate of No-amon is a prophecy of thine own" (Hitzig). תּשׁכּרי, thou wilt be drunken, viz., from the goblet of divine wrath, as at Oba 1:16. תּהי נעלמה might mean, "thou wilt be hiding thyself;" but although this might suit what follows, it does not agree with תּשׁכּרי , since an intoxicated person is not in the habit of hiding himself. Moreover, נעלם always means "hidden," occultus; so that Calvin's interpretation is the correct one: "Thou wilt vanish away as if thou hadst never been; the Hebrews frequently using the expression being hidden for being reduced to nothing." This is favoured by a comparison both with Nah 1:8 and Nah 2:12, and also with the parallel passage in Oba 1:16, "They will drink, and be as if they had not been." This is carried out still further in what follows: "Thou wilt seek refuge from the enemy," i.e., in this connection, seek it in vain, or without finding it; not, "Thou wilt surely demand salvation from the enemy by surrender" (Strauss), for מאויב does not belong to תּבקשׁי, but to מעוז (cf. Isa 25:4). All the fortifications of Nineveh are like fig-trees with early figs (עם in the sense of subordination, as in Sol 4:13), which fall into the mouth of the eater when the trees are shaken. The tertium compar. is the facility with which the castles will be taken and destroyed by the enemy assaulting them (cf. Isa 28:4). We must not extend the comparison so far, however, as to take the figs as representing cowardly warriors, as Hitzig does. Even in Nah 3:13, where the people are compared to women, the point of comparison is not the cowardliness of the warriors, but the weakness and inability to offer any successful resistance into which the nation of the Assyrians, which was at other times so warlike, would be reduced through the force of the divine judgment inflicted upon Nineveh (compare Isa 19:16; Jer 50:37; Jer 51:30). לאיביך belongs to what follows, and is placed first, and pointed with zakeph-katon for the sake of emphasis. The gates of the land are the approaches to it, the passes leading into it, which were no doubt provided with castles. Tuch (p. 35) refers to the mountains on the north, which Pliny calls impassable. The bolts of these gates are the castles, through which the approaches were closed. Jeremiah transfers to Babel what is here said of Nineveh (see Jer 51:30).


  Nahum 3:14


  In conclusion, the prophet takes away from the city so heavily laden with guilt the last prop to its hope,—namely, reliance upon its fortifications, and the numerical strength of its population.—Nah 3:14. "Draw thyself water for the siege! Make thy castles strong! tread in the mire, and stamp in the clay! prepare the brick-kiln! Nah 3:15. There will the fire devour thee, the sword destroy thee, devour thee like the lickers. Be in great multitude like the lickers, be in great multitude like the locusts? Nah 3:16. Thou hast made thy merchants more than the star so heaven; the licker enters to plunder, and flies away. Nah 3:17. Thy levied ones are like the locusts, and thy men like an army of grasshoppers which encamp in the hedges in the day of frost; if the sun rises, they are off, and men know not their place: where are they?" Water of the siege is the drinking water necessary for a long-continued siege. Nineveh is to provide itself with this, because the siege will last a long while. It is also to improve the fortifications (chizzēq as in Kg2 12:8, Kg2 12:13). This is then depicted still more fully. Tı̄t and chōmer are used synonymously here, as in Isa 41:25. Tı̄t, lit., dirt, slime, then clay and potter's clay (Isaiah l.c.). Chōmer, clay or mortar (Gen 11:3), also dirt of the streets (Isa 10:6, compared with Mic 7:10). החזיק, to make firm, or strong, applied to the restoration of buildings in Neh 5:16 and Eze 27:9, Eze 27:27; here to restore, or to put in order, the brick-kiln (malbēn, a denom. from lebhēnâh, a brick), for the purpose of burning bricks. The Assyrians built with bricks sometimes burnt, sometimes unburnt, and merely dried in the sun. Both kinds are met with on the Assyrian monuments (see Layard, vol. ii. p. 36ff.). This appeal, however, is simply a rhetorical turn for the thought that a severe and tedious siege is awaiting Nineveh. This siege will end in the destruction of the great and populous city. שׁם, there, sc. in these fortifications of thine, will fire consume thee; fire will destroy the city with its buildings, and the sword destroy the inhabitants. The destruction of Nineveh by fire is related by ancient writers (Herod. 1:106, 185; Diod. Sic. 2:25-28; Athen. xii. p. 529), and also confirmed by the ruins (cf. Str. ad h. l.). It devours thee like the locust. The subject is not fire or sword, either one or the other, but rather both embraced in one. כּיּלק, like the licker; yeleq, a poetical epithet applied to the locust (see at Joe 1:4), is the nominative, no the accusative, as Calvin, Grotius, Ewald, and Hitzig suppose. For the locusts are not devoured by the fire or the sword, but it is they who devour the vegetables and green of the fields, so that they are everywhere used as a symbol of devastation and destruction. It is true that in the following sentences the locusts are used figuratively for the Assyrians, or the inhabitants of Nineveh; but it is also by no means a rare thing for prophets to give a new turn and application to a figure or simile. The thought is this: fire and sword will devour Nineveh and its inhabitants like the all-consuming locusts, even though the city itself, with its mass of houses and people, should resemble an enormous swarm of locusts. התכּבּד may be either an inf. abs. used instead of the imperative, or the imperative itself. The latter seems the more simple; and the use of the masculine may be explained on the assumption that the prophet had the people floating before his mind, whereas in התכּבּדי he was thinking of the city. Hithkahbbēd, to show itself heavy by virtue of the large multitude; similar to כּבד in Nah 2:10 (cf. כּבד in Gen 13:2; Exo 8:20, etc.).


  The comparison to a swarm of locusts is carried still further in Nah 3:16 and Nah 3:17, and that so that Nah 3:16 explains the תּאכלך כּיּלק in Nah 3:15. Nineveh has multiplied its traders or merchants, even more than the stars of heaven, i.e., to an innumerable multitude. The yeleq, i.e., the army of the enemy, bursts in and plunders. That Nineveh was a very rich commercial city may be inferred from its position,—namely, just at the point where, according to oriental notions, the east and west meet together, and where the Tigris becomes navigable, so that it was very easy to sail from thence into the Persian Gulf; just as afterwards Mosul, which was situated opposite, became great and powerful through its widely-extended trade (see Tuch, l.c. p. 31ff., and Strauss, in loc.).


  The meaning of this verse has been differently interpreted, according to the explanation given to the verb pâshat. Many, following the ὥρμησε and expansus est of the lxx and Jerome, give it the meaning, to spread out the wing; whilst Credner (on Joel, p. 295), Maurer, Ewald, and Hitzig take it in the sense of undressing one's self, and understand it as relating to the shedding of the horny wing-sheaths of the young locusts. But neither the one nor the other of these explanations can be grammatically sustained. Pâshat never means anything else then to plunder, or to invade with plundering; not even in such passages as Hos 7:1; Ch1 14:9 and Ch1 14:13, which Gesenius and Dietrich quote in support of the meaning, to spread; and the meaning forced upon it by Credner, of the shedding of the wing-sheaths by locusts, is perfectly visionary, and has merely been invented by him for the purpose of establishing his false interpretation of the different names given to the locusts in Joe 1:4. In the passage before us we cannot understand by the yeleq, which "plunders and flies away" (pâshat vayyâ‛ōph), the innumerable multitude of the merchants of Nineveh, because they were not able to fly away in crowds out of the besieged city. Moreover, the flying away of the merchants would be quite contrary to the meaning of the whole description, which does not promise deliverance from danger by flight, but threatens destruction. The yeleq is rather the innumerable army of the enemy, which plunders everything, and hurries away with its booty. In Nah 3:17 the last two clauses of Nah 3:15 are explained, and the warriors of Nineveh compared to an army of locusts. There is some difficulty caused by the two words מנּזריך and טפסריך, the first of which only occurs here, and the second only once more, viz., in Jer 51:27, where we meet with it in the singular. That they both denote warlike companies appears to be tolerably certain; but the real meaning cannot be exactly determined. מנּזרים with dagesh dir., as for example in מקּדשׁ in Exo 15:17, is probably derived from nâzar, to separate, and not directly from nezer, a diadem, or nâzı̄r, the crowned person, from which the lexicons, following Kimchi's example, have derived the meaning princes, or persons ornamented with crowns; whereas the true meaning is those levied, selected (for war), analogous to bâchūr, the picked or selected one, applied to the soldiery. The meaning princes or captains is at variance with the comparison to 'arbeh, the multitude of locusts, since the number of the commanders in an army, or of the war-staff, is always a comparatively small one. And the same objection may be offered to the rendering war-chiefs or captains, which has been given to taphsar, and which derives only an extremely weak support from the Neo-Persian tâwsr, although the word might be applied to a commander-in-chief in Jer 51:27, and does signify an angel in the Targum-Jonathan on Deu 28:12. The different derivations are all untenable (see Ges. Thes. p. 554); and the attempt of Bttcher (N. Krit. Aehrenl. ii. pp. 209-10) to trace it to the Aramaean verb טפס, obedivit, with the inflection ־ר for ־ן, in the sense of clientes, vassals, is precluded by the fact that ar does not occur as a syllable of inflection. The word is probably Assyrian, and a technical term for soldiers of a special kind, though hitherto it has not been explained. גּוב גּובי, locusts upon locusts, i.e., an innumerable swarm of locusts. On גּובי, see at Amo 7:1; and on the repetition of the same word to express the idea of the superlative, see the comm. on Kg2 19:23 (and Ges. 108, 4). Yōm qârâh, day (or time) of cold, is either the night, which is generally very cold in the East, or the winter-time. To the latter explanation it may be objected, that locusts do not take refuge in walls or hedges during the winter; whilst the expression yōm, day, for night, may be pleaded against the former. We must therefore take the word as relating to certain cold days, on which the sky is covered with clouds, so that the sun cannot break through, and zârach as denoting not the rising of the sun, but its shining or breaking through. The wings of locusts become stiffened in the cold; but as soon as the warm rays of the sun break through the clouds, they recover their animation and fly away. Nōdad, (poal), has flown away, viz., the Assyrian army, which is compared to a swarm of locusts, so that its place is known no more (cf. Psa 103:16), i.e., has perished without leaving a trace behind. איּם contracted from איּה הם. These words depict in the most striking manner the complete annihilation of the army on which Nineveh relied.


  Nahum 3:18


  Such an end will come to the Assyrian kingdom on the overthrow of Nineveh. Nah 3:18. "The shepherds have fallen asleep, king Asshur: thy glorious ones are lying there: thy people have scattered themselves upon the mountains, and no one gathers them. Nah 3:19. No alleviation to thy fracture, thy stroke is grievous: all who hear tidings of thee clap the hand over thee: for over whom hath not thy wickedness passed continually?" The king of Asshur addressed in Nah 3:18 is not the last historical king of that kingdom, but a rhetorical personification of the holder of the imperial power of Assyria. His shepherds and glorious ones ('addı̄rı̄m, as in Nah 2:6) are the princes and great men, upon whom the government and defence of the kingdom devolved, the royal counsellors, deputies, and generals. Mâmū, from nūm, to slumber, to sleep, is not a figurative expression for carelessness and inactivity here; for the thought that the people would be scattered, and the kingdom perish, through the carelessness of the rulers (Hitzig), neither suits the context, where the destruction of the army and the laying of the capital in ashes are predicted, nor the object of the whole prophecy, which does not threaten the fall of the kingdom through the carelessness of its rulers, but the destruction of the kingdom by a hostile army. Nūm denotes here, as in Psa 76:6, the sleep of death (cf. Psa 13:4; Jer 51:39, Jer 51:57 : Theodoret, Hesselb., Str., and others). Shâkhan, a synonym of shâkhabh, to have lain down, to lie quietly (Jdg 5:17), used here of the rest of death. As the shepherds have fallen asleep, the flock (i.e., the Assyrian people) is scattered upon the mountains and perishes, because no one gathers it together. Being scattered upon the mountains, is easily explained from the figure of the flock (cf. Num 27:17; Kg1 22:17; Zac 13:7), and implies destruction. The mountains are mentioned with evident reference to the fact that Nineveh is shut in towards the north by impassable mountains. Kēhâh, a noun formed from the adjective, the extinction of the wound (cf. Lev 13:6), i.e., the softening or anointing of it. Shebher, the fracture of a limb, is frequently applied to the collapse or destruction of a state or kingdom (e.g., Psa 60:4; Lam 2:11). נחלה מכּתך, i.e., dangerously bad, incurable is the stroke which has fallen upon thee (cf. Jer 10:19; Jer 14:17; Jer 30:12). Over thy destruction will all rejoice who hear thereof. שׁמעך, the tidings of thee, i.e., of that which has befallen thee. Clapping the hands is a gesture expressive of joy (cf. Psa 47:2; Isa 55:12). All: because they all had to suffer from the malice of Asshur. רעה, malice, is the tyranny and cruelty which Assyria displayed towards the subjugated lands and nations.


  Thus was Nineveh to perish. If we inquire now how the prophecy was fulfilled, the view already expressed by Josephus (Ant. x. 2), that the fall of the Assyrian empire commenced with the overthrow of Sennacherib in Judah, is not confirmed by the results of the more recent examinations of the Assyrian monuments. For according to the inscriptions, so far as they have been correctly deciphered, Sennacherib carried out several more campaigns in Susiana and Babylonia after that disaster, whilst ancient writers also speak of an expedition of his to Cilicia. His successor, Esarhaddon, also carried on wars against the cities of Phoenicia, against Armenia and Cilicia, attacked the Edomites, and transported some of them to Assyria, and is said to have brought a small and otherwise unknown people, the Bikni, into subjection; whilst we also know from the Old Testament (Ch2 33:11) that his generals led king Manasseh in chains to Babylon. Like many of his predecessors, he built himself a palace at Kalah or Nimrud; but before the internal decorations were completely finished, it was destroyed by so fierce a fire, that the few monuments preserved have suffered very considerably. His successor is the last king of whom we have any inscriptions, with his name still legible upon them (viz., Assur-bani-pal). He carried on wars not only in Susiana, but also in Egypt, viz., against Tirhaka, who had conquered Memphis, Thebes, and other Egyptian cities, during the illness of Esarhaddon; also on the coast of Syria, and in Cilicia and Arabia; and completed different buildings which bear his name, including a palace in Kouyunjik, in which a room has been found with a library in it, consisting of clay tablets. Assur-bani-pal had a son, whose name was written Asur-emid-ilin, and who is regarded as the Sarakos of the ancients, under whom the Assyrian empire perished, with the conquest and destruction of Nineveh (see Spiegel in Herzog's Cycl.). But if, according to these testimonies, the might of the Assyrian empire was not so weakened by Sennacherib's overthrow in Judah, that any hope could be drawn from that, according to human conjecture, of the speedy destruction of that empire; the prophecy of Nahum concerning Nineveh, which was uttered in consequence of that catastrophe, cannot be taken as the production of any human combination: still less can it be taken, as Ewald supposes, as referring to "the first important siege of Nineveh, under the Median king Phraortes (Herod. i. 102)." For Herodotus says nothing about any siege of Nineveh, but simply speaks of a war between Phraortes and the Assyrians, in which the former lost his life. Nineveh was not really besieged till the time of Cyaxares (Uwakhshatra), who carried on the war with an increased army, to avenge the death of his father, and forced his way to Nineveh, to destroy that city, but was compelled, by the invasion of his own land by the Scythians, to relinquish the siege, and hasten to meet that foe (Her. i. 103). On the extension of his sway, the same Cyaxares commenced a war with the Lydian king Alyattes, which was carried on for five years with alternating success and failure on both sides, and was terminated in the sixth year by the fact, that when the two armies were standing opposite to one another, drawn up in battle array, the day suddenly darkened into night, which alarmed the armies, and rendered the kings disposed for peace. This was brought about by the mediation of the Cilician viceroy Syennesis and the Babylonian viceroy Labynetus, and sealed by the establishment of a marriage relationship between the royal families of Lydia and Media (Her. i. 74). And if this Labynetus was the same person as the Babylonian king Nabopolassar, which there is no reason to doubt, it was not till after the conclusion of this peace that Cyaxares formed an alliance with Nabopolassar to make war upon Nineveh; and this alliance was strengthened by his giving his daughter Amuhea in marriage to Nabopolassar's son Nebuchadnezzar (Nabukudrossor). The combined forces of these two kings now advanced to the attack upon Nineveh, and conquered it, after a siege of three years, the Assyrian king Saracus burning himself in his palace as the besiegers were entering the city. This is the historical kernel of the capture and destruction of Nineveh, which may be taken as undoubted fact from the accounts of Herodotus (i. 106) and Diod. Sic. (ii. 24-28), as compared with the extract from Abydenus in Euseb. Chron. Armen. i. p. 54; whereas it is impossible to separate the historical portions from the legendary and in part mythical decorations contained in the elaborate account given by Diodorus (vid., M. v. Niebuhr, Geschichte Assurs, p. 200ff.; Duncker, Geschichte des Alterthums. i. p. 793ff.; and Bumller, Gesch. d. Alterth. i. p. 316ff.).


  The year of the conquest and destruction of Nineveh has been greatly disputed, and cannot be exactly determined. As it is certain that Nabopolassar took part in the war against Nineveh, and this is indirectly intimated even by Herodotus, who attributes the conquest of it to Cyaxares and the Medes (vid., i. 106), Nineveh must have fallen between the years 625 and 606 b.c. For according to the canon of Ptolemy, Nabopolassar was king of Babylon from 625 to 606; and this date is astronomically established by an eclipse of the moon, which took place in the fifth year of his reign, and which actually occurred in the year 621 b.c. (vid., Niebuhr, p. 47). Attempts have been made to determine the year of the taking of Nineveh, partly with reference to the termination of the Lydio-Median war, and partly from the account given by Herodotus of the twenty-eight years' duration of the Scythian rule in Asia. Starting from the fact, that the eclipse of the sun, which put an end to the war between Cyaxares and Alyattes, took place, according to the calculation of Altmann, on the 30th September b.c. 610 (see Ideler, Handbuch der Chronologie, i. p. 209ff.), M. v. Niebuhr (pp. 197-8) has assumed that, at the same time as the mediation of peace between the Lydians and Medes, an alliance was formed between Cyaxares and Nabopolassar for the destruction of Nineveh; and as this treaty could not possibly be kept secret, the war against Assyria was commenced at once, according to agreement, with their united forces. But as it was impossible to carry out extensive operations in winter, the siege of Nineveh may not have commenced till the spring of 609; and as it lasted three years according to Ctesias, the capture may not have been effected before the spring of 606 b.c. It is true that this combination is apparently confirmed by the fact, that during that time the Egyptian king Necho forced his way into Palestine and Syria, and after subduing all Syria, advanced to the Euphrates; since this advance of the Egyptian is most easily explained on the supposition that Nabopolassar was so occupied with the war against Nineveh, that he could not offer any resistance to the enterprise of Necho. And the statement in Kg2 23:29, that Necho had come up to fight against the king of Asshur on the Euphrates, appears to favour the conclusion, that at that time (i.e., in the year of Josiah's death, 610 b.c.) the Assyrian empire was not yet destroyed. Nevertheless there are serious objections to this combination. In the first place, there is the double difficulty, that Cyaxares would hardly have been in condition to undertake the war against Nineveh in alliance with Nabopolassar, directly after the conclusion of peace with Alyattes, especially after he had carried on a war for five years, without being able to defeat his enemy; and secondly, that even Nabopolassar, after a fierce three years' conflict with Nineveh, the conquest of which was only effected in consequence of the wall of the city having been thrown down for the length of twenty stadia, would hardly possess the power to take the field at once against Pharoah Necho, who had advanced as far as the Euphrates, and not only defeat him at Carchemish, but pursue him to the frontier of Egypt, and wrest from him all the conquests that he had effected, as would necessarily be the case, since the battle at Carchemish was fought in the year 606; and the pursuit of the defeated foe by Nebuchadnezzar, to whom his father had transferred the command of the army because of his own age an infirmity, even to the very border of Egypt, is so distinctly attested by the biblical accounts (Kg2 24:1 and Kg2 24:7; Jer 46:2), and by the testimony of Berosus in Josephus (Ant. x. 11, 1, and c. Ap. i. 19), that these occurrences are placed beyond the reach of doubt (see comm. on Kg2 24:1). These difficulties would not indeed be sufficient in themselves to overthrow the combination mentioned, provided that the year 610 could be fixed upon with certainty as the time when the Lydio-Median war was brought to a close. But that is not the case; and this circumstance is decisive. The eclipse of the sun, which alarmed Cyaxares and Alyattes, and made them disposed for peace, must have been total, or nearly total, in Central Asia and Cappadocia, to produce the effect described. But it has been proved by exact astronomical calculations, that on the 30th September 610 b.c., the shadow of the moon did not fall upon those portions of Asia Minor, whereas it did so on the 18th May 622, after eight o'clock in the morning, and on the 28th May 585 (vid., Bumll. p. 315, and M. v. Niebuhr, pp. 48, 49). Of these two dates the latter cannot come into consideration at all, because Cyaxares only reigned till the year 594; and therefore, provided that peace had not been concluded with Alyattes before 595, he would not have been able to carry on the war with Nineveh and conquer that city. On the other hand, there is no valid objection that can be offered to our transferring the conclusion of peace with the Lydian king to the year 622 b.c. Since, for example, Cyaxares became king as early as the year 634, he might commence the war with the Lydians as early as the year 627 or 628; and inasmuch as Nabopolassar was king of Babylon from 625 to 605, he might very well help to bring about the peace between Cyaxares and Alyattes in the year 622. In this way we obtain the whole space between 622 and 605 b.c. for the war with Nineveh; so that the city may have been taken and destroyed as early as the years 615-610.


  Even the twenty-eight years' duration of the Scythian supremacy in Asia, which is recorded by Herodotus (i. 104, 106, cf. iv. 1), cannot be adduced as a well-founded objection. For if the Scythians invaded Media in the year 633, so as to compel Cyaxares to relinquish the siege of Nineveh, and if their rule in Upper Asia lasted for twenty-eight years, the expedition against Nineveh, which led to the fall of that city, cannot have taken place after the expulsion of the Scythians in the year 605, because the Assyrian empire had passed into the hands of the Chaldaeans before that time, and Nebuchadnezzar had already defeated Necho on the Euphrates, and was standing at the frontier of Egypt, when he received the intelligence of his father's death, which led him to return with all speed to Babylon. There is no other alternative left, therefore, than either to assume, as M. v. Niebuhr does (pp. 119, 120), that the war of Cyaxares with the Lydians, and also the last war against Nineveh, and probably also the capture of Nineveh, and the greatest portion of the Median conquests between Ararat and Halys, fell within the period of the Scythian sway, so that Cyaxares extended his power as a vassal of the Scythian Great Khan as soon as he had recovered from the first blow received from these wild hordes, inasmuch as that sovereign allowed his dependent to do just as he liked, provided that he paid the tribute, and did not disturb the hordes in their pasture grounds; or else to suppose that Cyaxares drove out the Scythian hordes from Media at a much earlier period, and liberated his own country from their sway; in which case the twenty-eight years of Herodotus would not indicate the period of their sway over Media and Upper Asia, but simply the length of time that they remained in Hither Asia generally, or the period that intervened between their first invasion and the complete disappearance of their hordes. If Cyaxares had driven the Scythians out of his own land at a much earlier period, he might extend his dominion even while they still kept their position in Hither Asia, and might commence the war with the Lydians as early as the year 628 or 627, especially as his wrath is said to have been kindled because Alyattes refused to deliver up to him a Scythian horde, which had first of all submitted to Cyaxares, and then fled into Lydia to Alyattes (Herod. i. 73). Now, whichever of these two combinations be the correct one, they both show that the period of the war commenced by Cyaxares against Nineveh, in alliance with Nabopolassar, cannot be determined by the statement made by Herodotus with regard to the twenty-eight years of the Scythian rule in Asia; and this Scythian rule, generally, does not compel us to place the taking and destruction of Nineveh, and the dissolution of the Assyrian empire, as late as the year 605 b.c., or even later.


  At this conquest Nineveh was so utterly destroyed, that, as Strabo (xvi. 1, 3) attests, the city entirely disappeared immediately after the dissolution of the Assyrian kingdom (ἡ μὲν οὖν Νῖνος πόλις ἠφανίσθη παραχρῆμα μετὰ τὴν τῶν Σύρων κατάλυσιν). When Xenophon entered the plain of Nineveh, in the year 401, on the retreat of the ten thousand Greeks, he found the ruins of two large cities, which he calls Larissa and Mespila, and by the side of the first a stone pyramid of 200 feet in height and 100 feet in breadth, upon which many of the inhabitants of the nearest villages had taken refuge, and heard from the inhabitants that it was only by a miracle that it had been possible for the Persians to conquer those cities with their strong walls (Xenoph. Anab. iii. 4, 7ff.). These ruined cities had been portions of the ancient Nineveh: Larissa was Calah; and Mespila, Kouyunjik. Thus Xenophon passed by the walls of Nineveh without even learning its name. Four hundred years after (according to Tacitus, Annal. xii. 13), a small fortress stood on this very spot, to guard the crossing of the Tigris; and the same fortress is mentioned by Abul-Pharaj in the thirteenth century (Hist. Dynast. pp. 266, 289, 353). Opposite to this, on the western side of the Tigris, Mosul had risen into one of the first cities of Asia, and the ruins of Nineveh served as quarries for the building of the new city, so that nothing remained but heaps of rubbish, which even Niebuhr took to be natural heights in the year 1766, when he was told, as he stood by the Tigris bridge, that he was in the neighbourhood of ancient Nineveh. So completely had this mighty city vanished from the face of the earth; until, in the most recent times, viz., from 1842 onwards, Botta the French consul, and the two Englishmen Layard and Rawlinson, instituted excavations in the heaps, and brought to light numerous remains of the palaces and state-buildings of the Assyrian rulers of the world. Compare the general survey of these researches, and their results, in Herm. J. C. Weissenborn's Ninive u. sein Gebiet., Erfurt 1851, and 56, 4.


  But if Nahum's prophecy was thus fulfilled in the destruction of Nineveh, even to the disappearance of every trace of its existence, we must not restrict it to this one historical event, but must bear in mind that, as the prophet simply saw in Nineveh the representative for the time of the power of the world in its hostility to God, so the destruction predicted to Nineveh applied to all the kingdoms of the world which have risen up against God since the destruction of Asshur, and which will still continue to do so to the end of the world.


  Habakkuk


  Introduction


  1. Person of the Prophet


  Nothing certain is known as to the circumstances of Habakkuk's life. The name חבקּוּק, formed from חבק, to fold the hands, piel to embrace, by a repetition of the last radical with the vowel u, like נעצוּץ from נעץ, שׁערוּרה from שׁער, etc., and a reduplication of the penultimate (cf. Ewald, 157, a), signifies embracing; and as the name of a person, either one who embraces, or one who is embraced. Luther took the name in the first sense. "Habakkuk," he says, "signifies an embracer, or one who embraces another, or takes him to his arms," and interpreted it thus in a clever although not perfectly appropriate manner: "He embraces his people, and takes them to his arms, i.e., he comforts them and holds (lifts) them up, as one embraces a weeping child or person, to quiet it with the assurance that if God will it shall be better soon." The lxx wrote the name ̓αμβακούμ, taking the word as pronounced הבּקוּק, and compensating for the doubling of the ב by the liquid μ, and changing the closing ק into μ. Jerome in his translation writes the name Habacuc. In the headings to his book (Hab 1:1 and Hab 3:1) Habakkuk is simply described by the epithet הוּביא, as a man who held the office of a prophet. From the conclusion to the psalm in ch. 3, "To the leader in the accompaniment to my playing upon stringed instruments" (Hab 3:19), we learn that he was officially qualified to take part in the liturgical singing of the temple, and therefore belonged to one of the Levitical families, who were charged with the maintenance of the temple music, and, like the prophets Jeremiah and Ezekiel, who sprang from priestly households, belonged to the tribe of Levi. This is supported by the superscription of the apocryphon of Bel and the dragon at Babel, ἑκ προφητείας Ἀμβακοὺμ υἱοῦ Ἰησοῦ ἐκ τῆς φυλῆς Λευΐ́, which has been preserved in the Cod. Chisian. of the lxx from Origen's tetrapla, and has passed into the Syrio-hexaplar. version; even if this statement should not be founded upon tradition, but simply inferred from the subscription to Hab 3:19. For even in that case it would prove that בּנגינותי was understood in ancient times as signifying that the prophet took part in the liturgical singing of the temple.


  On the other hand, the rest of the legends relating to our prophet are quite worthless: viz., the circumstantial account in the apocryphal book of Bel and the Dragon of the miraculous way in which Habakkuk was transported to Daniel, who had been cast into the lions' den, which is also found in a MS of the Midrash Bereshit rabba; and also the statements contained in the writings of Ps. Doroth. and Ps. Epiph. de vitis prophet., that Habakkuk sprang from the tribe of Simeon; that he was born at Βηθζοχήρ (Sozomenus, Χαφἀρ Ζαχαρία, the talmudic כּפר דכרין), a hamlet to the north of Lydda, near to Maresha on the mountains; that when Nebuchadnezzar came to Jerusalem, he fled to Ostrakine (on the promontory now called Ras Straki, situated in the neighbourhood of Arabia Petraea); and that he died on his native soil two years after the return of the people from Babylon, and was buried at the spot between Keila and Gabatha, where his grave was still shown in the time of Eusebius and Jerome (cf. Onomast. ed. Lars. et Parthey, pp. 128-9). For further particulars as to the apocryphal legends, see Delitzsch, De Habacuci proph. vita atque aetate commentat., ed. ii., Lps. 1842.


  These legends do not even help us to fix the date of Habakkuk's life. All that can be gathered with any certainty from his own writings is that he prophesied before the arrival of the Chaldaeans in Palestine, i.e., before the victory gained by Nebuchadnezzar over Pharaoh Necho at Carchemish in the fourth year of Jehoiakim (Jer 46:2), since he announces the bringing up of this people to execute judgment upon Judah as something still in the future (Hab 1:5.). Opinions are divided as to the precise date at which he lived. Leaving out of sight the opinions of those who deny the supernatural character of prophecy, and therefore maintain that the prophet did not prophesy till the Chaldaeans were coming against Jerusalem after the defeat of Necho, or had already arrived there, the only question that can arise is, whether Habakkuk lived and laboured in the reign of Josiah or in the closing years of Manasseh. Many have found a decisive proof that he lived in the reign of Josiah in Hab 1:5, viz., in the fact that the prophet there foretells the Chaldaean judgment as a work which God will perform during the lifetime of the persons to whom his words are addressed ("in your days"); and they have inferred from this that we must not at any rate go beyond Josiah's reign, because the prophet is not speaking to the children, but to the adults, i.e., to those who have reached the age of manhood. But the measure of time by which to interpret בּימיכם cannot be obtained either from Joe 1:2, where the days of the persons addressed are distinguished from the days of the fathers and grandchildren, or from Jer 16:9 and Eze 12:25; but this expression is quite a relative one, especially in prophetic addresses, and may embrace either a few years only, or a complete lifetime, and even more. Now, as there were only thirty-eight years between the death of Manasseh and the first invasion of the Chaldaeans, the Chaldaean judgment might very well be announced during the last years of that king to the then existing generation as one that would happen in their days. We are precluded from placing the announcement in the time immediately preceding the appearance of the Chaldaeans in Hither Asia, say in the first years of Jehoiakim or the closing years of Josiah's reign, by the fact that Habakkuk represents this work of God as an incredible one: "Ye would not believe it, if it were told you" (Hab 1:5). Moreover, it is expressly related in Kg2 21:10-16 and Ch2 33:10, that in the time of Manasseh Jehovah caused His prophets to announce the coming of such a calamity, "that both ears of all who heard it would tingle"—namely, the destruction of Jerusalem and rejection of Judah. In all probability, one of these prophets was Habakkuk, who was the first of all the prophets known to us to announce this horrible judgment. Zephaniah and Jeremiah both appeared with the announcement of the same judgment in the reign of Josiah, and both took notice of Habakkuk in their threatenings. Thus Zephaniah quite as certainly borrowed the words הס מפּני אדני יהוה in Zep 1:7 from Hab 2:20, as Zechariah did the words הס כּל־בּשׂר מפּני יהוה in Zac 2:1-13 :17; and Jeremiah formed the expressions קלּוּ מנּשׁרים סוּסיו in Jer 4:13 and זאב ערבות in Jer 5:6 on the basis of קלּוּ מנּמרים סוּסיו וחדּוּ מזּאבי ערב in Hab 1:8, not to mention other passages of Jeremiah that have the ring of our prophet, which Delitzsch has collected in his Der Proph. Hab. ausgelegt (p. xii.). This decidedly upsets the theory that Habakkuk did not begin to prophesy till the reign of Jehoiakim; although, as such resemblances and allusions do not preclude the contemporaneous ministry of the prophets, there still remains the possibility that Habakkuk may not have prophesied till the time of Josiah, and indeed not before the twelfth year of Josiah's reign, when he commenced the extermination of idolatry and the restoration of the worship of Jehovah, since Habakkuk's prayer, which was intended according to the subscription for use in the temple, presupposes the restoration of the Jehovah-worship with the liturgical service of song.


  But the possibility is not yet raised into a certainty by these circumstances. Manasseh also caused the idols to be cleared away from the temple after his return from imprisonment in Babylon, and not only restored the altar of Jehovah, and ordered praise-offerings and thank-offerings to be presented upon it, but commanded the people to serve Jehovah the God of Israel (Ch2 33:15-16). Consequently Habakkuk might have composed his psalm at that time for use in the temple service. And this conjecture as to its age acquires extreme probability when we look carefully at the contents and form of the prophecy. Apart from the rather more distinct and special description of the wild, warlike, and predatory nature of the Chaldaeans, the contents retain throughout an ideal character, without any allusion to particular historical relations, such as we find for example in great abundance in Jeremiah, who prophesied in the thirteenth year of Josiah, and which are not altogether wanting in Zephaniah, notwithstanding the comprehensive character of his prophecy. If we look at the form, Habakkuk's prophecy still bears completely the antique stamp of the earlier prophetic literature. "His language," to use the words of Delitzsch, "is classical throughout, full of rare and select words and turns, which are to some extent exclusively his own, whilst his view and mode of presentation bear the seal of independent force and finished beauty. Notwithstanding the violent rush and lofty soaring of the thoughts, his prophecy forms a finely organized and artistically rounded whole. Like Isaiah, he is, comparatively speaking, much more independent of his predecessors, both in contents and form, than any other of the prophets. Everything reflects the time when prophecy was in its greatest glory, when the place of the sacred lyrics, in which the religious life of the church had hitherto expressed itself, was occupied, through a still mightier interposition on the part of God, by prophetic poetry with its trumpet voice, to reawaken in the church, now spiritually dead, the consciousness of God which had so utterly disappeared." On the other hand, the turning-point came as early as Zechariah, and from that time forwards the poetic swing of the prophetic addresses declines and gradually disappears, the dependence upon the earlier predecessors becomes more predominant; and even with such thoroughly original natures as Ezekiel and Zechariah, their style of composition cannot rise very far above simple prose.


  2 The Book of Habakkuk



  The Book of Habakkuk contains neither a collection of oracles, nor the condensation into one discourse of the essential contents of several prophetic addresses, but one single prophecy arranged in two parts. In the first part (ch. 1 and 2), under the form of a conversation between God and the prophet, we have first of all an announcement of the judgment which God is about to bring upon the degenerate covenant nation through the medium of the Chaldaeans; and secondly, an announcement of the overthrow of the Chaldaean, who has lifted himself up even to the deification of his own power. To this there is appended in ch. 3, as a second part, the prophet's prayer for the fulfilment of the judgment; and an exalted lyric psalm, in which Habakkuk depicts the coming of the Lord in the terrible glory of the Almighty, at whose wrath the universe is terrified, to destroy the wicked and save His people and His anointed, and gives utterance to the feelings which the judgment of God will awaken in the hearts of the righteous. The whole of the prophecy has an ideal and universal stamp. Not even Judah and Jerusalem are mentioned, and the Chaldaeans who are mentioned by name are simply introduced as the existing possessors of the imperial power of the world, which was bent upon the destruction of the kingdom of God, or as the sinners who swallow up the righteous man. The announcement of judgment is simply a detailed expansion of the thought that the unjust man and the sinner perish, whilst the just will live through his faith (Hab 2:4). This prophecy hastens on towards its fulfilment, and even though it should tarry, will assuredly take place at the appointed time (Hab 2:2-3). Through the judgment upon the godless ones in Judah and upon the Chaldaeans, the righteousness of the holy God will be manifested, and the earth will be filled with the knowledge of the glory of the Lord (Hab 2:14). Although the fact that the Chaldaeans are mentioned by name leaves no doubt whatever that the judgment will burst upon Judah through this wild conquering people, the prophecy rises immediately from this particular judgment to a view of the universal judgment upon all nations, yea, upon the whole of the ungodly world, to proclaim their destruction and the dawning of salvation for the people of the Lord and the Lord's anointed; so that the trembling at the terrors of judgment is resolved at the close into joy and exultation in the God of salvation. There can be no doubt as to the unity of the book; and the attempt to interpret the threat of judgment in ch. 2 by applying it to particular historical persons and facts, has utterly failed.


  Habakkuk 1


  Judgment upon the Wicked—Habakkuk 1 and 2


  Chastisement of Judah through the Chaldaeans—Habakkuk 1


  The lamentation of the prophet over the dominion of wickedness and violence (Hab 1:2-4) is answered thus by the Lord: He will raise up the Chaldaeans, who are to execute the judgment, as a terrible, world-conquering people, but who will offend by making their might into their god (Hab 1:5-11); whereupon the prophet, trusting in the Lord, who has proved Himself to His people from time immemorial to be a holy and righteous God, expresses the hope that this chastisement will not lead to death, and addresses the question to God, whether with His holiness He can look calmly upon the wickedness of this people, in gathering men into their net like fishes, and continuing in the most unsparing manner to slay the nations (Hab 1:12-17).


  Hab 1:1


  Hab 1:1 contains the heading not only to ch. 1 and 2, but to the whole book, of which ch. 3 forms an integral part. On the special heading in Hab 3:1, see the comm. on that verse. The prophet calls his writing a massâ', or burden (see at Nah 1:1), because it announces heavy judgments upon the covenant nation and the imperial power.


  Hab 1:2


  The prophet's lamentation. Hab 1:2. "How long, Jehovah, have I cried, and Thou hearest not? I cry to Thee, Violence; and Thou helpest not! Hab 1:3. Why dost Thou let me see mischief, and Thou lookest upon distress? devastation and violence are before me: there arises strife, and contention lifts itself up. Hab 1:4. Therefore the law is benumbed, and justice comes not forth for ever: for sinners encircle the righteous man; therefore justice goes forth perverted." This complaint, which involves a petition for help, is not merely an expression of the prophet's personal desire for the removal of the prevailing unrighteousness; but the prophet laments, in the name of the righteous, i.e., the believers in the nation, who had to suffer under the oppression of the wicked; not, however, as Rosenmller and Ewald, with many of the Rabbins, suppose, over the acts of wickedness and violence which the Chaldaeans performed in the land, but over the wicked conduct of the ungodly of his own nation. For it is obvious that these verses refer to the moral depravity of Judah, from the fact that God announced His purpose to raise up the Chaldaeans to punish it (Hab 1:5.). It is true that, in Hab 1:9 and Hab 1:13, wickedness and violence are attributed to the Chaldaeans also; but all that can be inferred from this is, that "in the punishment of the Jewish people a divine talio prevails, which will eventually fall upon the Chaldaeans also" (Delitzsch). The calling for help (שׁוּע is described, in the second clause, as crying over wickedness. חמס is an accusative, denoting what he cries, as in Job 19:7 and Jer 20:8, viz., the evil that is done. Not hearing is equivalent to not helping. The question עד־אנה indicates that the wicked conduct has continued a long time, without God having put a stop to it. This appears irreconcilable with the holiness of God. Hence the question in Hab 1:3 : Wherefore dost Thou cause me to see mischief, and lookest upon it Thyself? which points to Num 23:21, viz., to the words of Balaam, "God hath not beheld iniquity ('âven) in Jacob, neither hath He seen perverseness (‛âmâl) in Israel." This word of God, in which Balaam expresses the holiness of Israel, which remains true to the idea of its divine election, is put before the Lord in the form of a question, not only to give prominence to the falling away of the people from their divine calling, and their degeneracy into the very opposite of what they ought to be, but chiefly to point to the contradiction involved in the fact, that God the Holy One does now behold the evil in Israel and leave it unpunished. God not only lets the prophet see iniquity, but even looks at Himself. This is at variance with His holiness. און, nothingness, then worthlessness, wickedness (cf. Isa 1:13). עמל, labour, then distress which a man experiences or causes to others (cf. Isa 10:1). הבּיט, to see, not to cause to see. Ewald has revoked the opinion, that we have here a fresh hiphil, derived from a hiphil. With שׁד וגו the address is continued in the form of a simple picture. Shōd vechâmâs are often connected (e.g., Amo 3:10; Jer 6:7; Jer 20:8; Eze 45:9). Shōd is violent treatment causing desolation. Châmâs is malicious conduct intended to injure another. ווהי, it comes to pass, there arises strife (rı̄bh) in consequence of the violent and wicked conduct. ישּׂא, to rise up, as in Hos 13:1; Psa 89:10. The consequences of this are relaxation of the law, etc. על־כּן, therefore, because God does not interpose to stop the wicked conduct. פּוּג, to relax, to stiffen, i.e., to lose one's vital strength, or energy. Tōrâh is "the revealed law in all its substance, which was meant to be the soul, the heart of political, religious, and domestic life" (Delitzsch). Right does not come forth, i.e., does not manifest itself, lânetsach, lit., for a permanence, i.e., for ever, as in many other passages, e.g., Psa 13:2; Isa 13:20. לנצח belongs to לא, not for ever, i.e., never more. Mishpât is not merely a righteous verdict, however; in which case the meaning would be: There is no more any righteous verdict given, but a righteous state of things, objective right in the civil and political life. For godless men (רשׁע, without an article, is used with indefinite generality or in a collective sense) encircle the righteous man, so that the righteous cannot cause right to prevail. Therefore right comes forth perverted. The second clause, commencing with על־כּן, completes the first, adding a positive assertion to the negative. The right, which does still come to the light, is מעקּל, twisted, perverted, the opposite of right. To this complaint Jehovah answers in Hab 1:5-11 that He will do a marvellous work, inflict a judgment corresponding in magnitude to the prevailing injustice.


  Hab 1:5


  "Look ye among the nations, and see, and be amazed, amazed! for I work a work in your days: ye would not believe it if it were told you." The appeal to see and be amazed is addressed to the prophet and the people of Judah together. It is very evident from Hab 1:6 that Jehovah Himself is speaking here, and points by anticipation to the terrible nature of the approaching work of His punitive righteousness, although פּעל is written indefinitely, without any pronoun attached. Moreover, as Delitzsch and Hitzig observe, the meaning of the appeal is not, "Look round among the nations, whether any such judgment has ever occurred;" but, "Look about among the nations, for it is thence that the terrible storm will burst that is about to come upon you" (cf. Jer 25:32; Jer 13:20). The first and ordinary view, in support of which Lam 1:12; Jer 2:10 and Jer 18:13, are generally adduced, is precluded by the fact, (1) that it is not stated for what they are to look round, namely, whether anything of the kind has occurred here or there (Jer 2:10); (2) that the unparalleled occurrence has not been mentioned at all yet; and (3) that what they are to be astonished or terrified at is not their failure to discover an analogy, but the approaching judgment itself. The combination of the kal, tâmâh, with the hiphil of the same verb serves to strengthen it, so as to express the highest degree of amazement (cf. Zep 2:1; Psa 18:11, and Ewald, 313, c). כּי, for, introduces the reason not only for the amazement, but also for the summons to look round. The two clauses of the second hemistich correspond to the two clauses of the first half of the verse. They are to look round, because Jehovah is about to perform a work; they are to be amazed, or terrified, because this work is an amazing or a terrible one. The participle פּעל denotes that which is immediately at hand, and is used absolutely, without a pronoun. According to Hab 1:6, אני is the pronoun we have to supply. For it is not practicable to supply הוּא, or to take the participle in the sense of the third person, since God, when speaking to the people, cannot speak of Himself in the third person, and even in that case יהוה could not be omitted. Hitzig's idea is still more untenable, namely, that pō‛al is the subject, and that pō‛ēl is used in an intransitive sense: the work produces its effect. We must assume, as Delitzsch does, that there is a proleptical elipsis, i.e., one in which the word immediately following is omitted (as in Isa 48:11; Zac 9:17). The admissibility of this assumption is justified by the fact that there are other cases in which the participle is used and the pronoun omitted; and that not merely the pronoun of the third person (e.g., Isa 2:11; Jer 38:23), but that of the second person also (Sa1 2:24; Sa1 6:3, and Psa 7:10). On the expression בּימיכם (in your days), see the Introduction. לא תאמינוּ, ye would not believe it if it were told you, namely, as having occurred in another place of at another time, if ye did not see it yourselves (Delitzsch and Hitzig). Compare Act 13:41, where the Apostle Paul threatens the despisers of the gospel with judgment in the words of our verse.


  Hab 1:6


  Announcement of this work.—Hab 1:6. "For, behold, I cause the Chaldaeans to rise up, the fierce and vehement nation, which marches along the breadths of the earth, to take possession of dwelling-places that are not its own. Hab 1:7. It is alarming and fearful: its right and its eminence go forth from it. Hab 1:8. And its horses are swifter than leopards, and more sudden than evening wolves: and its horsemen spring along; and its horsemen, they come from afar; they fly hither, hastening like an eagle to devour. Hab 1:9. It comes all at once for wickedness; the endeavour of their faces is directed forwards, and it gathers prisoners together like sand. Hab 1:10. And it, kings it scoffs at, and princes are laughter to it; it laughs at every stronghold, and heaps up sand, and takes it. Hab 1:11. Then it passes along, a wind, and comes hither and offends: this its strength is its god." הנני מקים, ecce suscitaturus sum. הנּה before the participle always refers to the future. הקים, to cause to stand up or appear, does not apply to the elevation of the Chaldaeans into a nation or a conquering people,—for the picture which follows and is defined by the article הגּויו וגו presupposes that it already exists as a conquering people,—but to its being raised up against Judah, so that it is equivalent to מקים עליכם in Amo 6:14 (cf. Mic 5:4; Sa2 12:11, etc.). Hakkasdı̄m, the Chaldaeans, sprang, according to Gen 22:22, from Kesed the son of Nahor, the brother of Abraham; so that they were a Semitic race. They dwelt from time immemorial in Babylonia or Mesopotamia, and are called a primeval people, gōI mē‛ōlâm, in Jer 5:15. Abram migrated to Canaan from Ur of the Chaldees, from the other side of the river (Euphrates: Gen 11:28, Gen 11:31, compared with Jos 24:2); and the Kasdı̄m in Isaiah, Jeremiah, and Ezekiel are inhabitants of Babel or Babylonia (Isa 43:14; Isa 47:1; Isa 48:14, Isa 48:20; Jer 21:9; Jer 32:4, Jer 32:24, etc.; Eze 23:23). Babylonia is called 'erets Kasdı̄m (Jer 24:5; Jer 25:12; Eze 12:13), or simply Kasdı̄m (Jer 50:10; Jer 51:24, Jer 51:35; Ezekiel 26:29; Eze 23:16). The modern hypothesis, that the Chaldaeans were first of all transplanted by the Assyrians from the northern border mountains of Armenia, Media, and Assyria to Babylonia, and that having settled there, they afterwards grew into a cultivated people, and as a conquering nation exerted great influence in the history of the world, simply rests upon a most precarious interpretation of an obscure passage in Isaiah (Isa 23:18), and has no higher value than the opinion of the latest Assyriologists that the Chaldaeans are a people of Tatar origin, who mingled with the Shemites of the countries bordering upon the Euphrates and Tigris (see Delitzsch on Isa 23:13). Habakkuk describes this people as mar, bitter, or rough, and, when used to denote a disposition, fierce (mar nephesh, Jdg 18:25; Sa2 17:8); and nimhâr, heedless or rash (Isa 32:4), here violent, and as moving along the breadths of the earth (ἑπὶ τὰ πλάτη τῆς γῆς, lxx: cf. Rev 20:9), i.e., marching through the whole extent of the earth (Isa 8:8): terram quam late patet (Ros.). ל is not used here to denote the direction or the goal, but the space, as in Gen 13:17 (Hitzig, Delitzsch). To take possession of dwelling-laces that are not his own (לא־לו = אשׁר לא־לו), i.e., to take possession of foreign lands that do not belong to him. In Hab 1:7 the fierce disposition of this people is still further depicted, and in Hab 1:8 the violence with which it advances. אים, formidabilis, exciting terror; נורא, metuendus, creating alarm. ממּנּוּ וגו, from it, not from God (cf. Psa 17:2), does its right proceed, i.e., it determines right, and the rule of its conduct, according to its own standard; and שׂאתו, its eminence (Gen 49:3; Hos 13:1), "its δόξα (Co1 11:7) above all other nations" (Hitzig), making itself lord through the might of its arms. Its horses are lighter, i.e., swifter of foot, than panthers, which spring with the greatest rapidity upon their prey (for proofs of the swiftness of the panther, see Bochart, Hieroz. ii. p. 104, ed. Ros.), and חדּוּ, lit., sharper, i.e., shooting sharply upon it. As qâlal represents swiftness as a light rapid movement, which hardly touches the ground, so châda, ὀξὺν εἶναι, describes it as a hasty precipitate dash upon a certain object (Delitzsch). The first clause of this verse has been repeated by Jeremiah (Jer 4:13), with the alteration of one letter (viz., מנּשׁרים for מנּמרים). Wolves of the evening (cf. Zep 3:3) are wolves which go out in the evening in search of prey, after having fasted through the day, not "wolves of Arabia (ערב = ערב, lxx) or of the desert" (ערבה Kimchi).


  Pâshū from pūsh, after the Arabic fâš, med. Ye, to strut proudly; when used of a horse and its rider, to spring along, to gallop; or of a calf, to hop or jump (Jer 50:11; Mal 4:2). The connection between this and pūsh (Nah 3:18), niphal to disperse or scatter one's self, is questionable. Delitzsch (on Job 35:15) derives pūsh in this verse and the passage cited from Arab. fâš, med. Vav, in the sense of swimming upon the top, and apparently traces pūsh in Nahum 3, as well as pash in Job 35:15, to Arab. fšš (when used of water: to overflow its dam); whilst Freytag (in the Lexicon) gives, as the meaning of Arab. fšš II, dissolvit, dissipavit. Pârâshı̄m are horsemen, not riding-horses. The repetition of פּרשׁיו does not warrant our erasing the words וּפשׁוּ פּרשׁיו as a gloss, as Hitzig proposes. It can be explained very simply from the fact, that in the second hemistich Habakkuk passes from the general description of the Chaldaeans to a picture of their invasion of Judah. מרחוק , from afar, i.e., from Babylonia (cf. Isa 39:3). Their coming from afar, and the comparison of the rushing along of the Chaldaean horsemen to the flight of an eagle, points to the threat in Deu 28:49, "Jehovah shall bring against thee a nation from far, from the end of the earth, as swift as the eagle flieth," which is now about to be fulfilled. Jeremiah frequently uses the same comparison when speaking of the Chaldaeans, viz., in Jer 4:13; Jer 48:40; Jer 49:22, and Lam 4:19 (cf. Sa2 1:23). The ἁπ. λεγ. מגמּה may mean a horde or crowd, after the Hebrew גם werbeH , and the Arabic jammah, or snorting, endeavouring, striving, after Arab. jmm and jâm, appetivit, in which case גמם would be connected with גמא, to swallow. But the first meaning does not suit פּניהם קדימה, whereas the second does. קדימה, not eastwards, but according to the primary meaning of קדם, to the front, forwards. Ewald renders it incorrectly: "the striving of their face is to storm, i.e., to mischief;" for qâdı̄m, the east wind, when used in the sense of storm, is a figurative expression for that which is vain and worthless (Hos 12:2; cf. Job 15:2), but not for mischief. For ויּאסף, compare Gen 41:49 and Zac 9:3; and for כּחול, like sand of the sea, Hos 2:1. In Hab 1:10 והוּא and הוּא are introduced, that the words בּמּלכים and לכל־מבצר, upon which the emphasis lies, may be placed first. It, the Chaldaean nation, scoffs at kings and princes, and every stronghold, i.e., it ridicules all the resistance that kings and princes offer to its advance, by putting forth their strength, as a perfectly fruitless attempt. Mischâq, the object of laughter. The words, it heaps up dust and takes it (the fortress), express the facility with which every fortress is conquered by it. To heap up dust: denoting the casting up an embankment for attack (Sa2 20:15, etc.). The feminine suffix attached to ילכּדהּ refers ad sensum to the idea of a city (עיר), implied in מבצר, the latter being equivalent to עיר מבצר in Sa1 6:18; Kg2 3:19, etc. Thus will the Chaldaean continue incessantly to overthrow kings and conquer kingdoms with tempestuous rapidity, till he offends, by deifying his own power. With this gentle hint at the termination of his tyranny, the announcement of the judgment closes in Hab 1:11. אז, there, i.e., in this appearance of his, as depicted in Hab 1:6-10 : not "then," in which case Hab 1:11 would affirm to what further enterprises the Chaldaeans would proceed after their rapidly and easily effected conquests. The perfects חלף and ויּעבור are used prophetically, representing the future as occurring already. חלף and עבר are used synonymously: to pass along and go further, used of the wind or tempest, as in Isa 21:1; here, as in Isa 8:8, of the hostile army overflowing the land; with this difference, however, that in Isaiah it is thought of as a stream of water, whereas here it is thought of as a tempest sweeping over the land. The subject to châlaph is not rūăch, but the Chaldaean (הוּא, Hab 1:10); and rūăch is used appositionally, to denote the manner in which it passes along, viz., "like a tempestuous wind" (rūăch as in Job 30:15; Isa 7:2). ואשׁם is not a participle, but a perfect with Vav rel., expressing the consequence, "and so he offends." In what way is stated in the last clause, in which זוּ does not answer to the relative אשׁר, in the sense of "he whose power," but is placed demonstratively before the noun כּחו, like זה in Exo 32:1; Jos 9:12-13, and Isa 23:13 (cf. Ewald, 293, b), pointing back to the strength of the Chaldaean, which has been previously depicted in its intensive and extensive greatness (Delitzsch). This its power is god to it, i.e., it makes it into its god (for the thought, compare Job 12:6, and the words of the Assyrian in Isa 10:13). The ordinary explanation of the first hemistich is, on the other hand, untenable (then its courage becomes young again, or grows), since רוּח cannot stand for רוּחו, and עבר without an object given in the context cannot mean to overstep, i.e., to go beyond the proper measure.


  Hab 1:12


  On this threatening announcement of the judgment by God, the prophet turns to the Lord in the name of believing Israel, and expresses the confident hope that He as the Holy One will not suffer His people to perish. Hab 1:12. "Art Thou not from olden time, O Jehovah, my God, my Holy One? We shall not die. Jehovah, for judgment hast Thou appointed it; and, O Rock, founded it for chastisement." However terrible and prostrating the divine threatening may sound, the prophet draws consolation and hope from the holiness of the faithful covenant God, that Israel will not perish, but that the judgment will be only a severe chastisement.


  The supplicatory question with which he soars to this hope of faith is closely connected with the divine and threatening prophecy in Hab 1:11. The Chaldaean's god is his own strength; but Israel's God is Jehovah, the Holy One. On the interrogative form of the words ("art Thou not?"), which requires an affirmative reply, Luther has aptly observed that "he speaks to God interrogatively, asking whether He will do this and only punish; not that he has any doubt on the subject, but that he shows how faith is sustained in the midst of conflicts,—namely, that it appears as weak as if it did not believe, and would sink at once, and fall into despair on account of the great calamity which crushes it. For although faith stands firm, yet it cracks, and speaks in a very different tone when in the midst of the conflict from what it does when the victory is gained." But as the question is sure to receive an affirmative reply, the prophet draws this inference from it: "we shall not die," we Thy people shall not perish. This hope rests upon two foundations: viz., (1) from time immemorial Jehovah is Israel's God; and (2) He is the Holy One of Israel, who cannot leave wickedness unpunished either in Israel or in the foe. This leads to the further conclusion, that Jehovah has simply appointed the Chaldaean nation to execute the judgment, to chastise Israel, and not to destroy His people. The three predicates applied to God have equal weight in the question. The God to whom the prophet prays is Jehovah, the absolutely constant One, who is always the same in word and work (see at Gen 2:4); He is also Elohai, my, i.e., Israel's, God, who from time immemorial has proved to the people whom He had chosen as His possession that He is their God; and קדשׁי, the Holy One of Israel, the absolutely Pure One, who cannot look upon evil, and therefore cannot endure that the wicked should devour the righteous (Hab 1:13). לא נמוּת is not a supplicatory wish: Let us not die therefore; but a confident assertion: "We shall not die."


  In the second half of the verse, Yehōvâh and tsūr (rock) are vocatives. Tsūr, as an epithet applied to God, is taken from Deu 32:4, Deu 32:15, Deu 32:18, and Deu 32:37, where God is first called the Rock of Israel, as the unchangeable refuge of His people's trust. Lammishpât, i.e., to accomplish the judgment: comp. Isa 10:5-6, where Asshur is called the rod of Jehovah's wrath. In the parallel clause we have להוכיח instead: "to chastise," namely Israel, not the Chaldaeans, as Ewald supposes.


  Hab 1:13


  The believing confidence expressed in this verse does not appear to be borne out by what is actually done by God. The prophet proceeds to lay this enigma before God in Hab 1:13-17, and to pray for his people to be spared during the period of the Chaldaean affliction. Hab 1:13. "Art Thou too pure of eye to behold evil, and canst Thou not look upon distress? Wherefore lookest Thou upon the treacherous? and art silent when the wicked devours one more righteous than he? Hab 1:14. And Thou hast made men like fishes of the sea, like reptiles that have no ruler. Hab 1:15. All of them hath he lifted up with the hook; he draws them into his net, and gathers them in his fishing net; he rejoices thereat, and is glad. Hab 1:16. Therefore he sacrifices to his net, and burns incense to his landing net; for through them is his portion rich, and his food fat. Hab 1:17. Shall he therefore empty his net, and always strangle nations without sparing?" In Hab 1:13, טהור עינים, with the two clauses dependent upon it, stands as a vocative, and טהור followed by מן as a comparative: purer of eyes than to be able to see. This epithet is applied to God as the pure One, whose eyes cannot bear what is morally unclean, i.e., cannot look upon evil. The purity of God is not measured here by His seeing evil, but is described as exalted above it, and not coming at all into comparison with it. On the relation in which these words stand to Num 23:21, see the remarks on Hab 1:3. In the second clause the infinitive construction passes over into the finite verb, as is frequently the case; so that אשׁר must be supplied in thought: who canst not look upon, i.e., canst not tolerate, the distress which the wicked man prepares for others. Wherefore then lookest Thou upon treacherous ones, namely, the Chaldaeans? They are called בּוגדים, from their faithlessly deceptive and unscrupulously rapacious conduct, as in Isa 21:2; Isa 24:16. That the seeing is a quiet observance, without interposing to punish, is evident from the parallel תּחרישׁ: Thou art silent at the swallowing of the צדיק ממּנּוּ. The more righteous than he (the ungodly one) is not the nation of Israel as such, which, if not perfectly righteous, was relatively more righteous than the Chaldaeans. This rabbinical view is proved to be erroneous, by the fact that in Hab 1:2 and Hab 1:3 the prophet describes the moral depravity of Israel in the same words as those which he here applies to the conduct of the Chaldaeans. The persons intended are rather the godly portion of Israel, who have to share in the expiation of the sins of the ungodly, and suffer when they are punished (Delitzsch). This fact, that the righteous is swallowed along with the unrighteous, appears irreconcilable with the holiness of God, and suggests the inquiry, how God can possibly let this be done.


  This strange fact is depicted still further in Hab 1:14-16 in figures taken from the life of a fisherman. The men are like fishes, whom the Chaldaean collects together in his net, and then pays divine honour to his net, by which he has been so enriched. ותּעשׂה is not dependent upon למּה, but continues the address in a simple picture, in which the imperfect with Vav convers. represents the act as the natural consequence of the silence of God: "and so Thou makest the men like fishes," etc. The point of comparison lies in the relative clause לא־משׁל בּו, "which has no ruler," which is indeed formally attached to כּרמשׂ alone, but in actual fact belongs to דּגי היּם also. "No ruler," to take the defenceless under his protection, and shelter and defend them against enemies. Then will Judah be taken prisoner and swallowed up by the Chaldaeans. God has given it helplessly up to the power of its foes, and has obviously ceased to be its king. Compare the similar lamentation in Isa 63:19 : "are even like those over whom Thou hast never ruled." רמשׂ, the creeping thing, the smaller animals which exist in great multitudes, and move with great swiftness, refers here to the smaller water animals, to which the word remes is also applied in Psa 104:25, and the verb râmas in Gen 1:21 and Lev 11:46. כּלּה, pointing back to the collective 'âdâm, is the object, and is written first for the sake of emphasis. The form העלה, instead of העלה, is analogous to the hophal העלה in Nah 2:8 and Jdg 6:28, and also to העברתּ in Jos 7:7 : to take up out of the water (see Ges. 63, Anm. 4). יגרהוּ from גרר, to pull, to draw together. Chakkâh is the hook, cherem the net generally, mikhmereth the large fishing-net (σαγήνη), the lower part of which, when sunk, touches the bottom, whilst the upper part floats on the top of the water. These figures are not to be interpreted with such specialty as that the net and fishing net answer to the sword and bow; but the hook, the net, and the fishing net, as the things used for catching fish, refer to all the means which the Chaldaeans employ in order to subdue and destroy the nations. Luther interprets it correctly. "These hooks, nets, and fishing nets," he says, "are nothing more than his great and powerful armies, by which he gained dominion over all lands and people, and brought home to Babylon the goods, jewels, silver, and gold, interest and rent of all the world." He rejoices over the success of his enterprises, over this capture of men, and sacrifices and burns incense to his net, i.e., he attributes to the means which he has employed the honour due to God. There is no allusion in these words to the custom of the Scythians and Sauromatians, who are said by Herodotus (iv. 59, 60) to have offered sacrifices every year to a sabre, which was set up as a symbol of Mars. What the Chaldaean made into his god, is expressed in Hab 1:11, namely, his own power. "He who boasts of a thing, and is glad and joyous on account of it, but does not thank the true God, makes himself into an idol, gives himself the glory, and does not rejoice in God, but in his own strength and work" (Luther). The Chaldaean sacrifices to his net, for thereby (בּהמּה, by net and yarn) his portion (chelqō) is fat, i.e., the portion of this booty which falls to him, and fat is his food ( בּראה is a neuter substantive). The meaning is, that he thereby attains to wealth and prosperity. In Hab 1:17 there is appended to this the question embracing the thought: Shall he therefore, because he rejoices over his rich booty, or offers sacrifice to his net, empty his net, sc. to throw it in afresh, and proceed continually to destroy nations in so unsparing a manner? In the last clause the figure passes over into a literal address. The place of the imperfect is now taken by a periphrastic construction with the infinitive: Shall he constantly be about to slay? On this construction, see Ges. 132, 3, Anm. 1, and Ewald, 237, c. לא יחמול is a subordinate clause appended in an adverbial sense: unsparingly, without sparing.


  Habakkuk 2


  Destruction of the Ungodly World-Power—Habakkuk 2


  After receiving an answer to this supplicatory cry, the prophet receives a command from God: to write the oracle in plain characters, because it is indeed certain, but will not be immediately fulfilled (Hab 2:1-3). Then follows the word of God, that the just will live through his faith, but he that is proud and not upright will not continue (Hab 2:4, Hab 2:5); accompanied by a fivefold woe upon the Chaldaean, who gathers all nations to himself with insatiable greediness (Hab 2:6-20).


  Hab 2:1


  Hab 2:1-3 form the introduction to the word of God, which the prophet receives in reply to his cry of lamentation addressed to the Lord in Hab 1:12-17. Hab 2:1. "I will stand upon my watchtower, and station myself upon the fortress, and will watch to see what He will say in me, and what I answer to my complaint. Hab 2:2. Then Jehovah answered me, and said, Write the vision, and make it plain upon the tables, that he may run who reads it. Hab 2:3. For the vision is yet fore the appointed end, and strives after the end, and does not lie: if it tarry, wait for it; for it will come, it does not fail." Hab 2:1 contains the prophet's conversation with himself. After he has poured out his trouble at the judgment announced, in a lamentation to the Lord (Hab 1:12-17), he encourages himself—after a pause, which we have to imagine after Hab 1:17—to wait for the answer from God. He resolves to place himself upon his observatory, and look out for the revelation which the Lord will give to his questions. Mishmereth, a place of waiting or observing; mâtsōr, a fortress, i.e., a watch-tower or spying-tower. Standing upon the watch, and stationing himself upon the fortification, are not to be understood as something external, as Hitzig supposes, implying that the prophet went up to a steep and lofty place, or to an actual tower, that he might be far away from the noise and bustle of men, and there turn his eyes towards heaven, and direct his collected mind towards God, to look out for a revelation. For nothing is known of any such custom as this, since the cases mentioned in Exo 33:21 and Kg1 19:11, as extraordinary preparations for God to reveal Himself, are of a totally different kind from this; and the fact that Balaam the soothsayer went up to the top of a bare height, to look out for a revelation from God (Num 23:3), furnishes not proof that the true prophets of Jehovah did the same, but is rather a heathenish feature, which shows that it was because Balaam did not rejoice in the possession of a firm prophetic word, that he looked out for revelations from God in significant phenomena of nature (see at Num 23:3-4). The words of our verse are to be taken figuratively, or internally, like the appointment of the watchman in Isa 21:6. The figure is taken from the custom of ascending high places for the purpose of looking into the distance (Kg2 9:17; Sa2 18:24), and simply expresses the spiritual preparation of the prophet's soul for hearing the word of God within, i.e., the collecting of his mind by quietly entering into himself, and meditating upon the word and testimonies of God. Cyril and Calvin bring out the first idea. Thus the latter observes, that "the watch-tower is the recesses of the mind, where we withdraw ourselves from the world;" and then adds by way of explanation, "The prophet, under the name of the watch-tower, implies that he extricates himself as it were from the thoughts of the flesh, because there would be no end or measure, if he wished to judge according to his own perception;" whilst others find in it nothing more than firm continuance in reliance upon the word of God.


  Tsippâh, to spy or watch, to wait for the answer from God. "This watching was lively and assiduous diligence on the part of the prophet, in carefully observing everything that took place in the spirit of his mind, and presented itself either to be seen or heard" (Burk). ידבּר־בּי, to speak in me, not merely to or with me; since the speaking of God to the prophets was an internal speaking, and not one that was perceptible from without. What I shall answer to my complaint (‛al tōkhachtı̄), namely, first of all to myself and then to the rest. Tōkhachath, lit., correction, contradiction. Habakkuk refers to the complaint which he raised against God in Hab 1:13-17, namely, that He let the wicked go on unpunished. He will wait for an answer from God to this complaint, to quiet his own heart, which is dissatisfied with the divine administration. Thus he draws a sharp distinction between his own speaking and the speaking of the Spirit of God within him. Jehovah gives the answer in what follows, first of all (Hab 2:2, Hab 2:3) commanding him to write the vision (châzōn, the revelation from God to be received by inward intuition) upon tables, so clearly, that men may be able to read it in running, i.e., quite easily.


  בּאר as in Deu 27:8; see at Deu 1:5. The article attached to הלּחות does not point to the tables set up in the market-places for public notices to be written upon (Ewald), but simply means, make it clear on the tables on which thou shalt write it, referring to the noun implied in כּתב (write), though not expressed (Delitzsch). קורא בו may be explained from קרא בּספר in Jer 36:13. The question is a disputed one, whether this command is to be understood literally or merely figuratively, "simply denoting the great importance of the prophecy, and the consequent necessity for it to be made accessible to the whole nation" (Hengstenberg, Dissertation, vol. i. p. 460). The passages quoted in support of the literal view, i.e., of the actual writing of the prophecy which follows upon tables, viz., Isa 8:1; Isa 30:8, and Jer 30:2, are not decisive. In Jer 30:2 the prophet is commanded to write all the words of the Lord in a book (sēpher); and so again in Isa 30:8, if כּתבהּ על־לוּח is synonymous with על־ספר חקּהּ. But in Isa 8:1 there are only two significant words, which the prophet is to write upon a large table after having taken witnesses. It does not follow from either of these passages, that luchōth, tables, say wooden tables, had been already bound together into books among the Hebrews, so that we could be warranted in identifying the writing plainly upon tables with writing in a book. We therefore prefer the figurative view, just as in the case of the command issued to Daniel, to shut up his prophecy and seal it (Dan 12:4), inasmuch as the literal interpretation of the command, especially of the last words, would require that the table should be set up or hung out in some public place, and this cannot for a moment be thought of. The words simply express the thought, that the prophecy is to be laid to heart by all the people on account of its great importance, and that not merely in the present, but in the future also. This no doubt involved the obligation on the part of the prophet to take care, by committing it to writing, that it did not fall into oblivion. The reason for the writing is given in Hab 2:3. The prophecy is למּועד, for the appointed time; i.e., it relates to the period fixed by God for its realization, which was then still (עוד) far off. ל denotes direction towards a certain point either of place or time. The vision had a direction towards a point, which, when looked at from the present, was still in the future. This goal was the end (הקּץ towards which it hastened, i.e., the "last time" (מועד קץ, Dan 8:19; and עת קץ, Dan 8:17; Dan 11:35), the Messianic times, in which the judgment would fall upon the power of the world. יפח לקּץ, it pants for the end, inhiat fini, i.e., it strives to reach the end, to which it refers. "True prophecy is inspired, as it were, by an impulse to fulfil itself" (Hitzig). יפח is not an adjective, as in Psa 27:12, but the third pers. imperf. hiphil of pūăch; and the contracted form (יפח for יפיח), without a voluntative meaning, is the same as we frequently meet with in the loftier style of composition. ולא יכזּב, "and does not deceive," i.e., will assuredly take place. If it (the vision) tarry, i.e., be not fulfilled immediately, wait for it, for it will surely take place (the inf. abs. בּוא to add force, and בּוא applying to the fulfilment of the prophecy, as in Sa1 9:6 and Jer 28:9), will not fail; אחר, to remain behind, not to arrive (Jdg 5:28; Sa2 20:5).


  Hab 2:4


  With these verses the prophecy itself commences; namely, with a statement of the fundamental thought, that the presumptuous and proud will not continue, but the just alone will live. Hab 2:4. "Behold, puffed up, his soul is not straight within him: but the just, through his faith will he live. Hab 2:5. And moreover, the wine is treacherous: a boasting man, he continues not; he who has opened his soul as wide as hell, and is like death, and is not satisfied, and gathered all nations to himself, and collected all peoples to himself." These verses, although they contain the fundamental thought, or so to speak the heading of the following announcement of the judgment upon the Chaldaeans, are nevertheless not to be regarded as the sum and substance of what the prophet was to write upon the tables. For they do indeed give one characteristic of two classes of men, with a brief intimation of the fate of both, but they contain no formally rounded thought, which could constitute the motto of the whole; on the contrary, the description of the insatiable greediness of the Chaldaean is attached in Hab 2:5 to the picture of the haughty sinner, that the two cannot be separated. This picture is given in a subjective clause, which is only completed by the filling up in Hab 2:6. The sentence pronounced upon the Chaldaean in Hab 2:4, Hab 2:5, simply forms the preparatory introduction to the real answer to the prophet's leading question. The subject is not mentioned in Hab 2:4, but may be inferred from the prophet's question in Hab 1:12-17. The Chaldaean is meant. His soul is puffed up. עפּלה, perf. pual of עפל, of which the hiphil only occurs in Num 14:44, and that as synonymous with הזיד in Deu 1:43. From this, as well as from the noun עפל, a hill or swelling, we get the meaning, to be swollen up, puffed up, proud; and in the hiphil, to act haughtily or presumptuously. The thought is explained and strengthened by לא ישׁרה, "his soul is not straight." ישׁר, to be straight, without turning and trickery, i.e., to be upright. בּו does not belong to נפשׁו (his soul in him, equivalent to his inmost soul), but to the verbs of the sentence. The early translators and commentators have taken this hemistich differently. They divide it into protasis and apodosis, and take עפּלה either as the predicate or as the subject. Luther also takes it in the latter sense: "He who is stiff-necked will have no rest in his soul." Burk renders it still more faithfully: ecce quae effert se, non recta est anima ejus in eo. In either case we must supply נפשׁ אשׁר after עפּלה. But such an ellipsis as this, in which not only the relative word, but also the noun supporting the relative clause, would be omitted, is unparalleled and inadmissible, if only because of the tautology which would arise from supplying nephesh. This also applies to the hypothetical view of הנּה עפּלה, upon which the Septuagint rendering, ἐὰν ὑποστείληται, οὐκ εὐδοκεῖ ψυχή μου ἐν αὐτῶ, is founded. Even with this view nephesh could not be omitted as the subject of the protasis, and בּו would have no noun to which to refer. This rendering is altogether nothing more than a conjecture, עפל being confounded with עלף, and נפשׁו altered into נפשׁי. Nor is it proved to be correct, by the fact that the author of the Epistle to the Hebrews (Heb 10:38) makes use of the words of our verse, according to this rendering, to support his admonition is to stedfastness. For he does not introduce the verse as a quotation to prove his words, but simply clothes his own thoughts in these words of the Bible which floated before his mind, and in so doing transposes the two hemistichs, and thereby gives the words a meaning quite in accordance with the Scriptures, which can hardly be obtained from the Alexandrian version, since we have there to take the subject to ὑποστείληται from the preceding ἐρχόμενος, which gives no sense, whereas by transposing the clauses a very suitable subject can be supplied from ὁ δίκαιος.


  The following clause, וצדּיק וגו, is attached adversatively, and in form is subordinate to the sentence in the first hemistich in this sense, "whilst, on the contrary, the righteous lives through his faith," notwithstanding the fact that it contains a very important thought, which intimates indirectly that pride and want of uprightness will bring destruction upon the Chaldaean. בּאמוּנתו belongs to יחיה, not to צדּיק. The tiphchah under the word does not show that it belongs to tsaddı̄q, but simply that it has the leading tone of the sentence, because it is placed with emphasis before the verb (Delitzsch). אמוּנה does not denote "an honourable character, or fidelity to conviction" (Hitzig), but (from 'âman, to be firm, to last) firmness (Exo 17:12); then, as an attribute of God, trustworthiness, unchangeable fidelity in the fulfilment of His promises (Deu 32:4; Psa 33:4; Psa 89:34); and, as a personal attribute of man, fidelity in word and deed (Jer 7:28; Jer 9:2; Psa 37:3); and, in his relation to God, firm attachment to God, an undisturbed confidence in the divine promises of grace, firma fiducia and fides, so that in 'ĕmūnâh the primary meanings of ne'ĕmân and he'ĕmı̄n are combined. This is also apparent from the fact that Abraham is called ne'ĕmân in Neh 9:8, with reference to the fact that it is affirmed of him in Gen 15:6 that האמין בּיהוה, "he trusted, or believed, the Lord;" and still more indisputably from the passage before us, since it is impossible to mistake the reference in צדּיק בּאמוּנתו יחיה to Gen 15:6, "he believed (he'ĕmı̄n) in Jehovah, and He reckoned it to him litsedâqâh." It is also indisputably evident from the context that our passage treats of the relation between man and God, since the words themselves speak of a waiting (chikkâh) for the fulfilment of a promising oracle, which is to be preceded by a period of severe suffering. "What is more natural than that life or deliverance from destruction should be promised to that faith which adheres faithfully to God, holds fast by the word of promise, and confidently waits for its fulfilment in the midst of tribulation? It is not the sincerity, trustworthiness, or integrity of the righteous man, regarded as being virtues in themselves, which are in danger of being shaken and giving way in such times of tribulation, but, as we may see in the case of the prophet himself, his faith. To this, therefore, there is appended the great promise expressed in the one word יחיה" (Delitzsch). And in addition to this, 'ĕmūnâh is opposed to the pride of the Chaldaean, to his exaltation of himself above God; and for that very reason it cannot denote integrity in itself, but simply some quality which has for its leading feature humble submission to God, that is to say, faith, or firm reliance upon God. The Jewish expositors, therefore, have unanimously retained this meaning here, and the lxx have rendered the word quite correctly πίστις, although by changing the suffix, and giving ἐκ πίστεώς μου instead of αὐτοῦ (or more properly ἑαυτοῦ: Aquila and the other Greek versions), they have missed, or rather perverted, the sense. The deep meaning of these words has been first fully brought out by the Apostle Paul (Rom 1:17; Gal 3:11 : see also Heb 10:38), who omits the erroneous μου of the lxx, and makes the declaration ὁ δίκαιος ἐκ πίστεως ζήσεται the basis of the New Testament doctrine of justification by faith.


  Hab 2:5


  Hab 2:5 is closely connected with Hab 2:4, not only developing still further the thought which is there expressed, but applying it to the Chaldaean. אף כּי does not mean "really if" (Hitzig and others), even in Job 9:14; Job 35:14; Eze 15:5, or Sa1 21:6 (see Delitzsch on Job 35:14), but always means "still further," or "yea also, that;" and different applications are given to it, so that, when used as an emphatic assurance, it signifies "to say nothing of the fact that," or when it gives emphasis to the thing itself, "all the more because," and in negative sentences "how much less" (e.g., Kg1 8:27). In the present instance it adds a new and important feature to what is stated in Hab 2:4, "And add to this that wine is treacherous;" i.e., to those who are addicted to it, it does not bring strength and life, but leads to the way to ruin (for the thought itself, see Pro 23:31-32). The application to the Chaldaean is evident from the context. The fact that the Babylonians were very much addicted to wine is attested by ancient writers. Curtius, for example (Hab 2:1), says, "Babylonii maxime in vinum et quae ebrietatem sequuntur effusi sunt;" and it is well known from Daniel 5 that Babylon was conquered while Belshazzar and the great men of his kingdom were feasting at a riotous banquet. The following words גּבר יהיר are not the object to בּוגד, but form a fresh sentence, parallel to the preceding one: a boasting man, he continueth not. ולא introduces the apodosis to גבר יהיר, which is written absolutely. יהיר only occurs again in Pro 21:24, and is used there as a parallel to זד: ἀλαζών (lxx), swaggering, boasting. The allusion to the Chaldaean is evident from the relative clause which follows, and which Delitzsch very properly calls an individualizing exegesis to גבר יהיר. But looking to what follows, this sentence forms a protasis to Hab 2:6, being written first in an absolute form, "He, the widely opened one, etc., upon him will all take up," etc. Hirchı̄bh naphshō, to widen his soul, i.e., his desire, parallel to pâ‛ar peh, to open the mouth (Isa 5:14), is a figure used to denote insatiable desire. כּשׁאול, like Hades, which swallows up every living thing (see Pro 27:20; Pro 30:15-16). The comparison to death has the same meaning. ולא ישׂבּע does not refer to מות, but to the Chaldaean, who grasps to himself in an insatiable manner, as in Hab 1:6-7, and Hab 1:15-17. The imperff. consecc. express the continued gathering up of the nations, which springs out of his insatiable desire.


  Hab 2:6


  In Hab 2:6-20 the destruction of the Chaldaean, which has been already intimated in Hab 2:4, Hab 2:5, is announced in the form of a song composed of threatening sentences, which utters woes in five strophes consisting of three verses each: (1) upon the rapacity and plundering of the Chaldaean (Hab 2:6-8); (2) upon his attempt to establish his dynasty firmly by means of force and cunning (Hab 2:9-11); (3) upon his wicked ways of building (Hab 2:12-14); (4) upon his base treatment of the subjugated nations (Hab 2:15-17); and (5) upon his idolatry (Hab 2:18-20). These five strophes are connected together, so as to form two larger divisions, by a refrain which closes the first and fourth, as well as by the promise explanatory of the threat in which the third and fifth strophes terminate; of which two divisions the first threatens the judgment of retribution upon the insatiableness of the Chaldaean in three woes (Hab 2:5), and the second in two woes the judgment of retribution upon his pride. Throughout the whole of the threatening prophecy the Chaldaean nation is embraced, as in Hab 2:4, Hab 2:5, in the ideal person of its ruler.


  Hab 2:6-8


  Introduction of the ode and first strophe.—Hab 2:6. "Will not all these lift up a proverb upon him, and a song, a riddle upon him? And men will say, Woe to him who increases what is not his own! For how long? and who loadeth himself with the burden of pledges. Hab 2:7. Will not thy biters rise up suddenly, and thy destroyers wake up, and thou wilt become booty to them? Hab 2:8. For thou hast plundered many nations, all the rest of the nations will plunder thee, for the blood of men and wickedness on the earth, the city, and all its inhabitants." הלוא is here, as everywhere else, equivalent to a confident assertion. "All these:" this evidently points back to "all nations" and "all people." Nevertheless the nations as such, or in pleno, are not meant, but simply the believers among them, who expect Jehovah to inflict judgment upon the Chaldaeans, and look forward to that judgment for the revelation of the glory of God. For the ode is prophetical in its nature, and is applicable to all times and all nations. Mâshâl is a sententious poem, as in Mic 2:4 and Isa 14:4, not a derisive song, for this subordinate meaning could only be derived from the context, as in Isa 14:4 for example; and there is nothing to suggest it here. So, again, melı̄tsâh neither signifies a satirical song, nor an obscure enigmatical discourse, but, as Delitzsch has shown, from the first of the two primary meanings combined in the verb לוּץ, lucere and lascivire, a brilliant oration, oratio splendida, from which מליץ is used to denote an interpreter, so called, not from the obscurity of the speaking, but from his making the speech clear or intelligible. חידות לו is in apposition to מליצה and משׁל, adding the more precise definition, that the sayings contain enigmas relating to him (the Chaldaean). The enigmatical feature comes out more especially in the double meaning of עבטיט in Hab 2:6, נשׁכיך in Hab 2:7, and קיקלון in Hab 2:16. לאמר serves, like לאמר elsewhere, as a direct introduction to the speech. The first woe applies to the insatiable rapacity of the Chaldaean. המּרבּה לא־לו, who increases what does not belong to him, i.e., who seizes upon a large amount of the possessions of others. עד־מתי, for how long, sc. will he be able to do this with impunity; not "how long has he already done this" (Hitzig), for the words do not express exultation at the termination of the oppression, but are a sign appended to the woe, over the apparently interminable plunderings on the part of the Chaldaean. וּמכבּיד is also dependent upon hōi, since the defined participle which stands at the head of the cry of woe is generally followed by participles undefined, as though the former regulated the whole (cf. Isa 5:20 and Isa 10:1). At the same time, it might be taken as a simple declaration in itself, though still standing under the influence of the hōi; in which case הוּא would have to be supplied in thought, like וחוטא in Hab 2:10. And even in this instance the sentence is not subordinate to the preceding one, as Luther follows Rashi in assuming ("and still only heaps much slime upon himself"); but is co-ordinate, as the parallelism of the clauses and the meaning of עבטיט require. The ἁπ. λεγ. עבטיט is probably chosen on account of the resemblance in sound to מכבּיד, whilst it also covers an enigma or double entendre. Being formed from עבט (to give a pledge) by the repetition of the last radical, עבטיט signifies the mass of pledges (pignorum captorum copia: Ges., Maurer, Delitzsch), not the load of guilt, either in a literal or a tropico-moral sense. The quantity of foreign property which the Chaldaean has accumulated is represented as a heavy mass of pledges, which he has taken from the nations like an unmerciful usurer (Deu 24:10), to point to the fact that he will be compelled to disgorge them in due time. הכבּיד, to make heavy, i.e., to lay a heavy load upon a person. The word עבטיט, however, might form two words so far as the sound is concerned: עב טיט, cloud (i.e., mass) of dirt, which will cause his ruin as soon as it is discharged. This is the sense in which the Syriac has taken the word; and Jerome does the same, observing, considera quam eleganter multiplicatas divitias densum appellaverit lutum, no doubt according to a Jewish tradition, since Kimchi, Rashi, and Ab. Ezra take the word as a composite one, and merely differ as to the explanation of עב. Grammatically considered, this explanation is indeed untenable, since the Hebrew language has formed no appellative nomina composita; but the word is nevertheless enigmatical, because, when heard from the lips, it might be taken as two words, and understood in the sense indicated.


  In Hab 2:7 the threatening hōi is still further developed. Will not thy biters arise? נשׁכיך = נשׁכתם אתך, those who bite thee. In the description here given of the enemy as savage vipers (cf. Jer 8:17) there is also an enigmatical double entendre, which Delitzsch has admirably interpreted thus: "המּרבּה," he says, "pointed to תּרבּית (interest). The latter, favoured by the idea of the Chaldaean as an unmerciful usurer, which is concentrated in עבטיט, points to נשׁך, which is frequently connected with תּרבּית, and signifies usurious interest; and this again to the striking epithet נשׁכתם, which is applied to those who have to inflict the divine retribution upon the Chaldaean. The prophet selected this to suggest the thought that there would come upon the Chaldaean those who would demand back with interest (neshek) the capital of which he had unrighteously taken possession, just as he had unmercifully taken the goods of the nations from them by usury and pawn." יקצוּ, from יקץ, they will awake, viz., מזעזעך, those who shake or rouse thee up. זעזע, pilel of זוּע, σείω, is used in Arabic of the wind (to shake the tree); hence, as in this case, it was employed to denote shaking up or scaring away from a possession, as is often done, for example, by a creditor (Hitzig, Delitzsch). משׁסּות is an intensive plural.


  So far as this threat applies to the Chaldaeans, it was executed by the Medes and Persians, who destroyed the Chaldaean empire. But the threat has a much more extensive application. This is evident, apart from other proofs, from Hab 2:8 itself, according to which the whole of the remnant of the nations is to inflict the retribution. Gōyı̄m rabbı̄m, "many nations:" this is not to be taken as an antithesis to kol-haggōyı̄m (all nations) in Hab 2:5, since "all nations" are simply many nations, as kol is not to be taken in its absolute sense, but simply in a relative sense, as denoting all the nations that lie within the prophet's horizon, as having entered the arena of history. Through ישׁלּוּך, which is placed at the head of the concluding clause without a copula, the antithesis to שׁלּות is sharply brought out, and the idea of the righteous retaliation distinctly expressed. כּל־יתר עמּים, the whole remnant of the nations, is not all the rest, with the exception of the one Chaldaean, for yether always denotes the remnant which is left after the deduction of a portion; nor does it mean all the rest of the nations, who are spared and not subjugated, in distinction from the plundered and subjugated nations, as Hitzig with many others imagine, and in proof of which he adduces the fact that the overthrow of the Chaldaeans was effected by nations that had not been subdued. But, as Delitzsch has correctly observed, this view makes the prophet contradict not only himself, but the whole of the prophetic view of the world-wide dominion of Nebuchadnezzar. According to Hab 2:5, the Chaldaean has grasped to himself the dominion over all nations, and consequently there cannot be any nations left that he has not plundered. Moreover, the Chaldaean, or Nebuchadnezzar as the head of the Chaldaean kingdom, appears in prophecy (Jer 27:7-8), as he does in history (Dan 2:38; 3:31; Dan 5:19) throughout, as the ruler of the world in the highest sense, who has subjugated all nations and kingdoms round about, and compelled them to serve him. These nations include the Medes and Elamites (= Persians), to whom the future conquest of Babylon is attributed in Isa 13:17; Isa 21:2; Jer 51:11, Jer 51:28. They are both mentioned in Jer 25:25 among the nations, to whom the prophet is to reach the cup of wrath from the hand of Jehovah; and the kingdom of Elam especially is threatened in Jer 49:34. with the destruction of its power, and dispersion to all four winds. In these two prophecies, indeed, Nebuchadnezzar is not expressly mentioned by name as the executor of the judgment of wrath; but in Jeremiah 25 this may plainly be inferred from the context, partly from the fact that, according to Jer 25:9, Judah with its inhabitants, and all nations round about, are to be given into the hand of Nebuchadnezzar, and partly from the fact that in the list of the nations enumerated in Jer 25:18-26 the king of Sesach (i.e., Babel) is mentioned as he who is to drink the cup "after them" (Jer 25:26). The expression 'achărēhem (after them) shows very clearly that the judgment upon the nations previously mentioned, and therefore also upon the kings of Elam and Media, is to occur while the Chaldaean rule continues, i.e., is to be executed by the Chaldaeans. This may, in fact, be inferred, so far as the prophecy respecting Elam in Jer 49:34. is concerned, from the circumstance that Jeremiah's prophecies with regard to foreign nations in Jeremiah 46-51 are merely expansions of the summary announcement in Jer 25:19-26, and is also confirmed by Eze 32:24, inasmuch as Elam is mentioned there immediately after Asshur in the list of kings and nations that have sunk to the lower regions before Egypt. And if even this prophecy has a much wider meaning, like that concerning Elam in Jer 49:34, and the elegy over Egypt, which Ezekiel strikes up, is expanded into a threatening prophecy concerning the heathen generally (see Kliefoth, Ezech. p. 303), this further reference presupposes the historical fulfilment which the threatening words of prophecy have received through the judgment inflicted by the Chaldaeans upon all the nations mentioned, and has in this its real foundation and soil.


  History also harmonizes with this prophetic announcement. The arguments adduced by Hvernick (Daniel, p. 547ff.) to prove that Nebuchadnezzar did not extend his conquests to Elam, and neither subdued this province nor Media, are not conclusive. The fact that after the fall of Nineveh the conquerors, Nabopolassar of Babylonia, and Cyaxares the king of Media, divided the fallen Assyrian kingdom between them, the former receiving the western provinces, and the latter the eastern, does not preclude the possibility of Nebuchadnezzar, the founder of the Chaldaean empire, having made war upon the Median kingdom, and brought it into subjection. There is no historical testimony, however, to the further assertion, that Nebuchadnezzar was only concerned to extend his kingdom towards the west, that his conquests were all of them in the lands situated there, and gave him so much to do that he could not possibly think of extending his eastern frontier. It is true that the opposite of this cannot be inferred from Strabo, xvi. 1, 18; but it may be inferred, as M. v. Niebuhr (Gesch. Assurs, pp. 211-12) has said, from the fact that according to Jeremiah 27 and 28, at the beginning of Zedekiah's reign, and therefore not very long after Nebuchadnezzar had conquered Jerusalem in the time of Jehoiachin, and restored order in southern Syria in the most energetic manner, the kings of Edom, Moab, Ammon, Tyre, and Zidon, entered into negotiations with Zedekiah for a joint expedition against Nebuchadnezzar. M. v. Niebuhr infers from this that troublous times set in at that period for Nebuchadnezzar, and that this sudden change in the situation of affairs was connected with the death of Cyaxares, and leads to the conjecture that Nebuchadnezzar, who had sworn fealty to Cyaxares, refused at his death to do homage to his successor; for fidelity to a father-in-law, with whose help the kingdom was founded, would assume a very different character if it was renewed to his successor. Babel was too powerful to accept any such enfeoffment as this. And even if Nebuchadnezzar was not a vassal, there could not be a more suitable opportunity for war with Media than that afforded by a change of government, since kingdoms in the East are so easily shaken by the death of a great prince. And there certainly was no lack of inducement to enter upon a war with Media. Elam, for example, from its very situation, and on account of the restlessness of its inhabitants, must have been a constant apple of discord. This combination acquires extreme probability, partly from the fact that Jeremiah's prophecy concerning Elam, in which that nation is threatened with the destruction of its power and dispersion to all four winds, was first uttered at the commencement of Zedekiah's reign (Jer 49:34), whereas the rest of his prophecies against foreign nations date from an earlier period, and that against Babel is the only one which falls later, namely, in the fourth year of Zedekiah (Jer 51:59), which appears to point to the fact that at the commencement of Zedekiah's reign things were brewing in Elam which might lead to his ruin. And it is favoured in part by the account in the book of Judith of a war between Nabuchodonosor (Nebuchadnezzar) and Media, which terminated victoriously according to the Rec. vulg. in the twelfth year of his reign, since this account is hardly altogether a fictitious one. These prophetic and historical testimonies may be regarded as quite sufficient, considering the universally scanty accounts of the Chaldaean monarchy given by the Greeks and Romans, to warrant us in assuming without hesitation, as M. v. Niebuhr has done, that between the ninth and twentieth years of Nebuchadnezzar's reign—namely, at the commencement of Zedekiah's reign—the former had to make war not only with Elam, but with Media also, and that it is to this eastern war that we should have to attribute the commotion in Syria.


  From all this we may see that there is no necessity to explain "all the remnant of the nations" as relating to the remainder of the nations that had not been subjugated, but that we may understand it as signifying the remnant of the nations plundered and subjugated by the Chaldaeans (as is done by the lxx, Theodoret, Delitzsch, and others), which is the only explanation in harmony with the usage of the language. For in Jos 23:12 yether haggōyı̄m denotes the Canaanitish nations left after the war of extermination; and in Zac 14:2 yether hâ‛âm signifies the remnant of the nation left after the previous conquest of the city, and the carrying away of half its inhabitants. In Zep 2:9 yether gōi is synonymous with שׁארית עמּי, and our יתר עמּים is equivalent to שׁארית הגּוים in Eze 36:3-4. מדּמי אדם: on account of the human blood unjustly shed, and on account of the wickedness on the earth (chămas with the Genesis obj. as in Joe 3:19 and Oba 1:10). 'Erets without an article is not the holy land, but the earth generally; and so the city (qiryâh, which is still dependent upon chămas) is not Jerusalem, nor any one particular city, but, with indefinite generality, "cities." The two clauses are parallel, cities and their inhabitants corresponding to men and the earth. The Chaldaean is depicted as one who gathers men and nations in his net (Hab 1:14-17). And so in Jer 50:23 he is called a hammer of the whole earth, in Jer 51:7 a cup of reeling, and in Jer 51:25 the destroyer of the whole earth.


  Hab 2:9


  The second woe is pronounced upon the wickedness of the Chaldaean, in establishing for himself a permanent settlement through godless gain. Hab 2:9. "Woe to him who getteth a godless gain for his house, to set his nest on high, to save himself from the hand of calamity. Hab 2:10. Thou hast consulted shame to thy house, destruction of many nations, and involvest thy soul in guilt. Hab 2:11. For the stone out of the wall will cry, and the spar out of the wood will answer it." To the Chaldaean's thirst for robbery and plunder there is attached quite simply the base avarice through which he seeks to procure strength and durability for his house. בּצע בּצע, to get gain, has in itself the subordinate idea of unrighteous gain or sinful covetousness, since בּצע denotes cutting or breaking something off from another's property, though here it is still further strengthened by the predicate רע, evil (gain). בּיתו (his house) is not the palace, but the royal house of the Chaldaean, his dynasty, as Hab 2:10 clearly shows, where בּית evidently denotes the king's family, including the king himself. How far he makes בּצע for his family, is more precisely defined by לשׂוּם וגו. קנּו, his (the Chaldaean's) nest, is neither his capital nor his palace or royal castle; but the setting up of his nest on high is a figure denoting the founding of his government, and securing it against attacks. As the eagle builds its nest on high, to protect it from harm (cf. Job 39:27), so does the Chaldaean seek to elevate and strengthen his rule by robbery and plunder, that it may never be wrested from his family again. We might here think of the buildings erected by Nebuchadnezzar for the fortification of Babylon, and also of the building of the royal palace (see Berosus in Hos. c. Ap. i. 19). We must not limit the figurative expression to this, however, but must rather refer it to all that the Chaldaean did to establish his rule. This is called the setting on high of his nest, to characterize it as an emanation from his pride, and the lofty thoughts of his heart. For the figure of the nest, see Num 24:21; Oba 1:4; Jer 49:16. His intention in doing this is to save himself from the hand of adversity. רע is not masculine, the evil man; but neuter, adversity, or "the hostile fate, which, so far as its ultimate cause is God (Isa 45:7), is inevitable and irreversible" (Delitzsch). In Hab 2:10 the result of his heaping up of evil gain is announced: he has consulted shame to his house. יעץ, to form a resolution. His determination to establish his house, and make it firm and lofty by evil gain, will bring shame to his house, and instead of honour and lasting glory, only shame and ruin. קצות, which has been variously rendered, cannot be the plural of the noun קצה, "the ends of many nations," since it is impossible to attach any intelligent meaning to this. It is rather the infinitive of the verb קצה, the occurrence of which Hitzig can only dispute by an arbitrary alteration of the text in four different passages, and is equivalent to קצץ, to cut off, hew off, which occurs in the piel in Kg2 10:32 and Pro 26:6, but in the kal only here. The infinitive construct does not stand for the inf. abs., or for לקצות, exscindendo, but is used substantively, and is governed by יעצתּ, which still retains its force from the previous clause. Thou hast consulted (resolved upon) the cutting off, or destruction, of many nations. וחוטא, and sinnest against thy soul thereby, i.e., bringest retribution upon thyself, throwest away thine own life. On the use of the participle in the sense of the second person without אתּה, see at Hab 1:5. חטא, with the accusative of the person, as in Pro 20:2 and Pro 8:36, instead of חטא בנפשׁו. The participle is used, because the reference is to a present, which will only be completed in the future (Hitzig and Delitzsch). The reason for this verdict, and also for the hōi which stands at the head of this strophe, follows in Hab 2:11. The stone out of the wall and the spar out of the woodwork will cry, sc. because of the wickedness which thou hast practised in connected with thy buildings (Hab 1:2), or for vengeance (Gen 4:10), because they have been stolen, or obtained from stolen property. The apparently proverbial expression of the crying of stones is applied in a different way in Luk 19:40. קיר does not mean the wall of a room here, but, as distinguished from עץ, the outside wall, and עץ, the woodwork or beams of the buildings. The ἁπ. λεγ. כּפיס, lit., that which binds, from כפס in the Syriac and Targum, to bind, is, according to Jerome, "the beam which is placed in the middle of any building to hold the walls together, and is generally called ἱμάντωσις by the Greeks." The explanations given by Suidas is, δέσις ξύλων ἐμβαλλομένων ἐν τοῖς οἰκοδομήσασι, hence rafters or beams. יעננּה, will answer, sc. the stone, i.e., join in its crying (cf. Isa 34:14).


  Hab 2:12


  The third woe refers to the building of cities with the blood and property of strangers. Hab 2:12. "Woe to him who buildeth cities with blood, and foundeth castles with injustice. Hab 2:14. For the earth will be filled with knowledge of the glory of Jehovah, as the waters cover the sea." The earnest endeavour of the Chaldaean to found his dynasty in permanency through evil gain, manifested itself also in the building of cities with the blood and sweat of the subjugated nations. עיר and קריה are synonymous, and are used in the singular with indefinite generality, like קריה in Hab 2:8. The preposition ב, attached to דּמים and עולה, denotes the means employed to attain the end, as in Mic 3:10 and Jer 22:13. This was murder, bloodshed, transportation, and tyranny of every kind. Kōnēn is not a participle with the Mem dropped, but a perfect; the address, which was opened with a participle, being continued in the finite tense (cf. Ewald, 350, a). With Hab 2:13 the address takes a different turn from that which it has in the preceding woes. Whereas there the woe is always more fully expanded in the central verse by an exposition of the wrong, we have here a statement that it is of Jehovah, i.e., is ordered or inflicted by Him, that the nations weary themselves for the fire. The ו before יינעוּ introduces the declaration of what it is that comes from Jehovah. הלוא הנּה (is it not? behold!) are connected together, as in Ch2 25:26, to point to what follows as something great that was floating before the mind of the prophet. בּדי אשׁ, literally, for the need of the fire (compare Nah 2:13 and Isa 40:16). They labour for the fire, i.e., that the fire may devour the cities that have been built with severe exertion, which exhausts the strength of the nations. So far they weary themselves for vanity, since the buildings are one day to fall into ruins, or be destroyed. Jeremiah (Jer 51:58) has very suitably applied these words to the destruction of Babylon. This wearying of themselves for vanity is determined by Jehovah, for (Hab 2:14) the earth shall be filled with the knowledge of the glory of Jehovah. That this may be the case, the kingdom of the world, which is hostile to the Lord and His glory, must be destroyed. This promise therefore involves a threat directed against the Chaldaean. His usurped glory shall be destroyed, that the glory of Jehovah of Sabaoth, i.e., of the God of the universe, may fill the whole earth. The thought in Hab 2:14 is formed after Isa 11:9, with trifling alterations, partly substantial, partly only formal. The choice of the niphal תּפּלא instead of the מלאה of Isaiah refers to the actual fact, and is induced in both passages by the different turn given to the thought. In Isaiah, for example, this thought closes the description of the glory and blessedness of the Messianic kingdom in its perfected state. The earth is then full of the knowledge of the Lord, and the peace throughout all nature which has already been promised is one fruit of that knowledge. In Habakkuk, on the other hand, this knowledge is only secured through the overthrow of the kingdom of the world, and consequently only thereby will the earth be filled with it, and that not with the knowledge of Jehovah (as in Isaiah), but with the knowledge of His glory (כּבוד יי), which is manifested in the judgment and overthrow of all ungodly powers (Isa 2:12-21; Isa 6:3, compared with the primary passage, Num 14:21). כּבוד יי is "the δόξα of Jehovah, which includes His right of majesty over the whole earth" (Delitzsch). יכסּוּ על־ים is altered in form, but not in sense, from the ליּם מכסּים of Isaiah; and יכסּוּ is to be taken relatively, since כ is only used as a preposition before a noun or participle, and not like a conjunction before a whole sentence (comp. Ewald, 360, a, with 337, c). לדער is an infinitive, not a noun, with the preposition ל; for מלא, ימּלא is construed with the accus. rei, lit., the earth will be filled with the acknowledging. The water of the sea is a figure denoting overflowing abundance.


  Hab 2:15


  The fourth woe is an exclamation uttered concerning the cruelty of the Chaldaean in the treatment of the conquered nations. Hab 2:15. "Woe to him that giveth his neighbour to drink, mixing thy burning wrath, and also making drunk, to look at their nakedness. Hab 2:16. Thou hast satisfied thyself with shame instead of with honour; then drink thou also, and show the foreskin. The cup of Jehovah's right hand will turn to thee, and the vomiting of shame upon thy glory. Hab 2:17. For the wickedness at Lebanon will cover thee, and the dispersion of the animals which frightened them; for the blood of the men and the wickedness on the earth, upon the city and all its inhabitants." The description in Hab 2:15 and Hab 2:16 is figurative, and the figure is taken from ordinary life, where one man gives another drink, so as to intoxicate him, for the purpose of indulging his own wantonness at his expense, or taking delight in his shame. This helps to explain the משׁקה רעהוּ, who gives his neighbour to drink. The singular is used with indefinite generality, or in a collective, or speaking more correctly, a distributive sense. The next two circumstantial clauses are subordinate to הוי משׁקה, defining more closely the mode of the drinking. ספּח does not mean to pour in, after the Arabic sfḥ; for this, which is another form for Arab. sfk, answers to the Hebrew שׁפך, to pour out (compare שׁפך חמתו, to pour out, or empty out His wrath: Psa 79:6; Jer 10:25), but has merely the meaning to add or associate, with the sole exception of Job 14:19, where it is apparently used to answer to the Arabic sfḥ; consequently here, where drink is spoken of, it means to mix wrath with the wine poured out. Through the suffix חמתך the woe is addressed directly to the Chaldaean himself,—a change from the third person to the second, which would be opposed to the genius of our language. The thought is sharpened by ואף שׁכּר, "and also (in addition) making drunk" (shakkēr, inf. abs.). To look upon their nakednesses: the plural מעוריהם is used because רעהוּ has a collective meaning. The prostrate condition of the drunken man is a figurative representation of the overthrow of a conquered nation (Nah 3:11), and the uncovering of the shame a figure denoting the ignominy that has fallen upon it (Nah 3:5; Isa 47:3). This allegory, in which the conquest and subjugation of the nations are represented as making them drink of the cup of wrath, does not refer to the open violence with which the Chaldaean enslaves the nations, but points to the artifices with which he overpowers them, "the cunning with which he entices them into his alliance, to put them to shame" (Delitzsch). But he has thereby simply prepared shame for himself, which will fall back upon him (Hab 2:16). The perfect שׂבעתּ does not apply prophetically to the certain future; but, as in the earlier strophes (Hab 2:8 and Hab 2:10) which are formed in a similar manner, to what the Chaldaean has done, to bring upon himself the punishment mentioned in what follows. The shame with which he has satisfied himself is the shamefulness of his conduct; and שׂבע, to satisfy himself, is equivalent to revelling in shame. מכּבוד, far away from honour, i.e., and not in honour. מן is the negative, as in Psa 52:5, in the sense of ולא, with which it alternates in Hos 6:6. For this he is now also to drink the cup of wrath, so as to fall down intoxicated, and show himself as having a foreskin, i.e., as uncircumcised ( הערל from ערלה ). This goblet Jehovah will hand to him. Tissōbh, he will turn. על (upon thee, or to thee). This is said, because the cup which the Chaldaean had reached to other nations was also handed over to him by Jehovah. The nations have hitherto been obliged to drink it out of the hand of the Chaldaean. Now it is his turn, and he must drink it out of the hand of Jehovah (see Jer 25:26). וקיקלון, and shameful vomiting, (sc., יהיה) will be over thine honour, i.e., will cover over thine honour or glory, i.e., will destroy thee. The ἁπ. λεγ. קיקלון is formed from the pilpal קלקל from קלל, and softened down from קלקלון, and signifies extreme or the greatest contempt. This form of the word, however, is chosen for the sake of the play upon קיא קלון, vomiting of shame, vomitus ignominiae (Vulg.; cf. קיא צאה in Isa 28:8), and in order that, when the word was heard, it should call up the subordinate meaning, which suggests itself the more naturally, because excessive drinking is followed by vomiting (cf. Jer 25:26-27).


  This threat is explained in Hab 2:17, in the statement that the wickedness practised by the Chaldaean on Lebanon and its beasts will cover or fall back upon itself. Lebanon with its beasts is taken by most commentators allegorically, as a figurative representation of the holy land and its inhabitants. But although it may be pleaded, in support of this view, that Lebanon, and indeed the summit of its cedar forest, is used in Jer 22:6 as a symbol of the royal family of Judaea, and in Jer 22:23 as a figure denoting Jerusalem, and that in Isa 37:24, and probably also in Zac 11:1, the mountains of Lebanon, as the northern frontier of the Israelitish land, are mentioned synecdochically for the land itself, and the hewing of its cedars and cypresses may be a figurative representation of the devastation of the land and its inhabitants; these passages do not, for all that, furnish any conclusive evidence of the correctness of this view, inasmuch as in Isa 10:33-34, Lebanon with its forest is also a figure employed to denote the grand Assyrian army and its leaders, and in Isa 60:13 is a symbol of the great men of the earth generally; whilst in the verse before us, the allusion to the Israelitish land and nation is neither indicated, nor even favoured, by the context of the words. Apart, for example, from the fact that such a thought as this, "the wickedness committed upon the holy land will cover thee, because of the wickedness committed upon the earth," not only appears lame, but would be very difficult to sustain on biblical grounds, inasmuch as the wickedness committed upon the earth and its inhabitants would be declared to be a greater crime than that committed upon the land and people of the Lord; this view does not answer to the train of thought in the whole of the ode, since the previous strophes do not contain any special allusion to the devastation of the holy land, or the subjugation and ill-treatment of the holy people, but simply to the plundering of many nations, and the gain forced out of their sweat and blood, as being the great crime of the Chaldaean (cf. Hab 2:8, Hab 2:10, Hab 2:13), for which he would be visited with retribution and destruction. Consequently we must take the words literally, as referring to the wickedness practised by the Chaldaean upon nature and the animal world, as the glorious creation of God, represented by the cedars and cypresses of Lebanon, and the animals living in the forests upon those mountains. Not satisfied with robbing men and nations, and with oppressing and ill-treating them, the Chaldaean committed wickedness upon the cedars and cypresses also, and the wild animals of Lebanon, cutting down the wood either for military purposes or for state buildings, so that the wild animals were unsparingly exterminated. There is a parallel to this in Isa 14:8, where the cypresses and cedars of Lebanon rejoice at the fall of the Chaldaean, because they will be no more hewn down. Shōd behēmōth, devastation upon (among) the animals (with the gen. obj., as in Isa 22:4 and Psa 12:6). יחיתן is a relative clause, and the subject, shōd, the devastation which terrified the animals. The form יחיתן for יחתּן, from יחת, hiphil of חתת, is anomalous, the syllable with dagesh being resolved into an extended one, like התימך for התמּך in Isa 33:1; and the tsere of the final syllable is exchanged for pathach because of the pause, as, for example, in התעלּם in Psa 55:2 (see Olshausen, Gramm. p. 576). There is no necessity to alter it into יחיתך (Ewald and Olshausen after the lxx, Syr., and Vulg.), and it only weakens the idea of the talio. The second hemistich is repeated as a refrain from Hab 2:8.


  Hab 2:18


  Fifth and last strophe.—Hab 2:18. "What profiteth the graven image, that the maker thereof hath carved it; the molten image and the teacher of lies, that the maker of his image trusteth in him to make dumb idols? Hab 2:19. Woe to him that saith to the wood, Wake up; Awake, to the hard stone. Should it teach? Behold, it is encased in gold and silver, and there is nothing of breath in its inside. Hab 2:20. But Jehovah is in His holy temple: let all the world be silent before Him." This concluding strophe does not commence, like the preceding ones, with hōi, but with the thought which prepares the way for the woe, and is attached to what goes before to strengthen the threat, all hope of help being cut off from the Chaldaean. Like all the rest of the heathen, the Chaldaean also trusted in the power of his gods. This confidence the prophet overthrows in Hab 2:18 : "What use is it?" equivalent to "The idol is of no use" (cf. Jer 2:11; Isa 44:9-10). The force of this question still continues in massēkhâh: "Of what use is the molten image?" Pesel is an image carved out of wood or stone; massēkhâh an image cast in metal. הועיל is the perfect, expressing a truth founded upon experience, as a fact: What profit has it ever brought? Mōreh sheqer (the teacher of lies) is not the priest or prophet of the idols, after the analogy of Mic 3:11 and Isa 9:14; for that would not suit the following explanatory clause, in which עליו (in him) points back to mōreh sheqer: "that the maker of idols trusteth in him (the teacher of lies)." Consequently the mōreh sheqer must be the idol itself; and it is so designated in contrast with the true God, the teacher in the highest sense (cf. Job 36:22). The idol is a teacher of lying, inasmuch as it sustains the delusion, partly by itself and partly through its priests, that it is God, and can do what men expect from God; whereas it is nothing more than a dumb nonentity ('elı̄l 'illēm: compare εἴδωλα ἄφωνα, Co1 12:2). Therefore woe be to him who expects help from such lifeless wood or image of stone. עץ is the block of wood shaped into an idol. Hâqı̄tsâh, awake! sc. to my help, as men pray to the living God (Psa 35:23; Psa 44:24; Psa 59:6; Isa 51:9). הוּא יורה is a question of astonishment at such a delusion. This is required by the following sentence: it is even encased in gold. Tâphas: generally to grasp; here to set in gold, to encase in gold plate (zâhâbh is an accusative). כּל אין: there is not at all. רוּח, breath, the spirit of life (cf. Jer 10:14). Hab 2:18 and Hab 2:19 contain a concise summary of the reproaches heaped upon idolatry in Isa 44:9-20; but they are formed quite independently, without any evident allusions to that passage. In Hab 2:20 the contrast is drawn between the dumb lifeless idols and the living God, who is enthroned in His holy temple, i.e., not the earthly temple at Jerusalem, but the heavenly temple, or the temple as the throne of the divine glory (Isa 66:1), as in Mic 1:2, whence God will appear to judge the world, and to manifest His holiness upon the earth, by the destruction of the earthly powers that rise up against Him. This thought is implied in the words, "He is in His holy temple," inasmuch as the holy temple is the palace in which He is enthroned as Lord and Ruler of the whole world, and from which He observes the conduct of men (Psa 11:4). Therefore the whole earth, i.e., all the population of the earth, is to be still before Him, i.e., to submit silently to Him, and wait for His judgment. Compare Zep 1:7 and Zac 2:13, where the same command is borrowed from this passage, and referred to the expectation of judgment. חס is hardly an imper. apoc. of הסה, but an interjection, from which the verb hâsâh is formed. But if the whole earth must keep silence when He appears as Judge, it is all over with the Chaldaean also, with all his glory and might.


  Habakkuk 3


  Prayer for Compassion in the Midst of the Judgment—Habakkuk 3


  In this chapter, which is called a prayer in the heading, the prophet expresses the feelings which the divine revelation of judgment described in ch. 1 and 2 had excited in his mind, and ought to excite in the congregation of believers, so that this supplicatory psalm may be called an echo of the two answers which the prophet had received from the Lord to his complaints in Hab 1:2-4 and Hab 1:12-17 (vid., Hab 1:5-11 and 2:2-20). Deeply agitated as he was by the revelation he had received concerning the terrible judgment, which the Lord would execute first of all upon Judah, through the wild and cruel Chaldaean nation, and then upon the Chaldaean himself, because he deified his own power, the prophet prays to the Lord that He will carry out this work of His "within years," and in the revelation of His wrath still show mercy (Hab 3:2). He then proceeds in Hab 3:3-15 to depict in a majestic theophany the coming of the Lord to judge the world, and bring salvation to His people and His anointed; and secondly, in Hab 3:16-19, to describe the fruit of faith which this divine manifestation produces, namely, first of all fear and trembling at the day of tribulation (Hab 3:16, Hab 3:17), and afterwards joy and rejoicing in the God of salvation (Hab 3:18 and Hab 3:19). Consequently we may regard Hab 3:2 as the theme of the psalm, which is distributed thus between the two parts. In the first part (Hab 3:3-15) we have the prayer for the accomplishment of the work (Hab 3:2) announced by God in Hab 1:5, expressed in the form of a prophetico-lyric description of the coming of the Lord to judgment; and in the second part (Hab 3:16-19), the prayer in wrath to remember mercy (Hab 3:2), expanded still more fully in the form of a description of the feelings and state of mind excited by that prayer in the hearts of the believing church.


  Hab 3:1


  The song has a special heading, after the fashion of the psalms, in which the contents, the author, and the poetical character of the ode are indicated. The contents are called tephillâh, a prayer, like Psa 17:1-15; 86; 90; 102, and Psa 142:1-7, not merely with reference to the fact that it commences with a prayer to God, but because that prayer announces the contents of the ode after the manner of a theme, and the whole of the ode is simply the lyrical unfolding of that prayer. In order, however, to point at the same time to the prophetic character of the prayer, that it may not be regarded as a lyrical effusion of the subjective emotions, wishes, and hopes of a member of the congregation, but may be recognised as a production of the prophets, enlightened by the Spirit of Jehovah, the name of the author is given with the predicate "the prophet;" and to this there is added על שׁגינות, to indicate the poetico-subjective character, through which it is distinguished from prophecy in the narrower sense. The expression "upon Shigionoth" cannot refer to the contents or the object of the ode; for although shiggâyōn, according to its etymon shâgâh = shâgag, to transgress by mistake, to sin, might have the meaning transgression in a moral sense, and consequently might be referred to the sins of transgressors, either of the Judaeans or the Chaldaeans, such an assumption is opposed both to the use of shiggâyōn in the heading to Psalm 7, and also to the analogy between ‛al shigyōnōth, and such headings to the psalms as ‛al haggittı̄th, ‛al negı̄nōth, and other words introduced with ‛al. Whilst shiggâyōn in Psa 7:1 indicates the style of poetry in which the psalm is composed, all the notices in the headings to the psalms that are introduced with ‛al refer either to the melody or style in which the psalms are to be sung, or to the musical accompaniment with which they are to be introduced into the worship of God. This musico-liturgical signification is to be retained here also, since it is evident from the subscription in Hab 3:19, and the repetition of Selah three times (Hab 3:3, Hab 3:9, Hab 3:13), that our hymn was to be used with musical accompaniment. Now, as shâgâh, to err, then to reel to and fro, is applied to the giddiness both of intoxication and of love (Isa 28:7; Pro 20:1; Pro 5:20), shiggâyōn signifies reeling, and in the terminology of poetry a reeling song, i.e., a song delivered in the greatest excitement, or with a rapid change of emotion, dithyrambus (see Clauss on Psa 7:1; Ewald, Delitzsch, and others); hence על שׁגינות, after dithyrambs, or "after the manner of a stormy, martial, and triumphal ode" (Schmieder).


  Hab 3:2


  "Jehovah, I have heard Thy tidings, am alarmed. Jehovah, Thy work, in the midst of the years call it to life, in the midst of the years make it known; in wrath remember mercy." שׁמעך is the tidings (ἀκοή) of God; what the prophet has heard of God, i.e., the tidings of the judgment which God is about to inflict upon Judah through the Chaldaeans, and after that upon the Chaldaeans themselves. The prophet is alarmed at this. The word יראתי (I am alarmed) does not compel us to take what is heard as referring merely to the judgment to be inflicted upon Judah by the Chaldaeans. Even in the overthrow of the mighty Chaldaean, or of the empire of the world, the omnipotence of Jehovah is displayed in so terrible a manner, that this judgment not only inspires with joy at the destruction of the foe, but fills with alarm at the omnipotence of the Judge of the world. The prayer which follows, "Call Thy work to life," also refers to this twofold judgment which God revealed to the prophet in ch. 1 and 2. פּעלך, placed absolutely at the head for the sake of emphasis, points back to the work (pō‛al) which God was about to do (Hab 1:5); but this work of God is not limited to the raising up of the Chaldaean nation, but includes the judgment which will fall upon the Chaldaean after he has offended (Hab 1:11). This assumption is not at variance even with חיּיהוּ. For the opinion that חיּה never means to call a non-existent thing to life, but always signifies either to give life to an inorganic object (Job 33:4), or to keep a living thing alive, or (and this most frequently) to restore a dead thing to life, and that here the word must be taken in the sense of restoring to life, because in the description which follows Habakkuk looks back to Psalm 77 and the pō‛al depicted there, viz., the deliverance out of Egyptian bondage, is not correct. חיּה does not merely mean to restore to life and keep alive, but also to give life and call to life. In Job 33:4, where תּחיּני is parallel to עשׂתני, the reference is not to the impartation of life to an inorganic object, but to the giving of life in the sense of creating; and so also in Gen 7:3 and Gen 19:32, חיּה זרע means to call seed to life, or raise it up, i.e., to call a non-existent thing to life. Moreover, the resemblances in the theophany depicted in what follows to Psalm 77 do not require the assumption that Habakkuk is praying for the renewal of the former acts of God for the redemption of His people, but may be fully explained on the ground that the saving acts of God on behalf of His people are essentially the same in all ages, and that the prophets generally were accustomed to describe the divine revelations of the future under the form of imagery drawn from the acts of God in the past. There is special emphasis in the use of בּקרב שׁנים twice, and the fact that in both instances it stands at the head. It has been interpreted in very different ways; but there is an evident allusion to the divine answer in Hab 2:3, that the oracle is for an appointed time, etc. "In the midst of the years," or within years, cannot of course mean by itself "within a certain number, or a small number, of years," or "within a brief space of time" (Ges., Ros., and Maurer); nevertheless this explanation is founded upon a correct idea of the meaning. When the prophet directs his eye to the still remote object of the oracle (ch. 2), the fulfilment of which was to be delayed, but yet assuredly to come at last (Hab 2:3), the interval between the present time and the mō‛ēd appointed by God (Hab 2:3) appears to him as a long series of years, at the end only of which the judgment is to come upon the oppressors of His people, namely the Chaldaeans. He therefore prays that the Lord will not delay too long the work which He designs to do, or cause it to come to life only at the end of the appointed interval, but will bring it to life within years, i.e., within the years, which would pass by if the fulfilment were delayed, before that mō‛ēd arrived.


  Grammatically considered, qerebh shânı̄m cannot be the centre of the years of the world, the boundary-line between the Old and New Testament aeons, as Bengel supposes, who takes it at the same time, according to this explanation, as the starting-point for a chronological calculation of the whole course of the world. Moreover, it may also be justly argued, in opposition to this view and application of the words, that it cannot be presupposed that the prophets had so clear a consciousness as this, embracing all history by its calculus; and still less can be expect to find in a lyrical ode, which is the outpouring of the heart of the congregation, a revelation of what God Himself had not revealed to him according to Hab 2:3. Nevertheless the view which lies at the foundation of this application of our passage, viz., that the work of God, for the manifestation of which the prophet is praying, falls in the centre of the years of the world, has this deep truth, that it exhibits the overthrow not only of the imperial power of Chaldaea, but that of the world-power generally, and the deliverance of the nation from its power, and forms the turning-point, with which the old aeon closes and the new epoch of the world commences, with the completion of which the whole of the earthly development of the universe will reach its close. The repetition of בּקרב שׁנים is expressive of the earnest longing with which the congregation of the Lord looks for the tribulation to end. The object to תּודיע, which is to be taken in an optative sense, answering to the imperative in the parallel clause, may easily be supplied from the previous clause. To the prayer for the shortening of the period of suffering there is appended, without the copula Vav, the further prayer, in wrath to remember mercy. The wrath (rōgez, like râgaz in Isa 28:21 and Pro 29:9) in which God is to remember mercy, namely for His people Israel, can only be wrath over Israel, not merely the wrath manifested in the chastisement of Judah through the Chaldaeans, but also the wrath displayed in the overthrow of the Chaldaeans. In the former case God would show mercy by softening the cruelty of the Chaldaeans; in the latter, by accelerating their overthrow, and putting a speedy end to their tyranny. This prayer is followed in Hab 3:3-15 by a description of the work of God which is to be called to life, in which the prophet expresses confidence that his petition will be granted.


  Hab 3:3


  Coming of the Lord to judge the nations and to redeem His people. The description of this theophany rests throughout upon earlier lyrical descriptions of the revelations of God in the earlier times of Israel. Even the introduction (Hab 3:3) has its roots in the song of Moses in Deu 33:2; and in the further course of the ode we meet with various echoes of different psalms (compare Hab 3:6 with Psa 18:8; Hab 3:8 with Psa 18:10; Hab 3:19 with Psa 18:33-34; also Hab 3:5 with Psa 68:25; Hab 3:8 with Psa 68:5, Psa 68:34). The points of contact in Hab 3:10-15 with Ps. 77:17-21, are still more marked, and are of such a kind that Habakkuk evidently had the psalm in his mind, and not the writer of the psalm the hymn of the prophet, and that the prophet has reproduced in an original manner such features of the psalm as were adapted to his purpose. This is not only generally favoured by the fact that Habakkuk's prayer is composed throughout after the poetry of the Psalms, but still more decidedly by the circumstance that Habakkuk depicts a coming redemption under figures borrowed from that of the past, to which the singer of this psalm looks back from his own mournful times, comforting himself with the picture of the miraculous deliverance of his people out of Egypt (see Hengstenberg and Delitzsch on Psalm 77). For it is very evident that Habakkuk does not describe the mighty acts of the Lord in the olden time, in order to assign a motive for his prayer for the deliverance of Israel out of the affliction of exile which awaits it in the future, as many of the earlier commentators supposed, but that he is predicting a future appearance of the Lord to judge the nations, from the simple fact that he places the future יבוא (Hab 3:3) at the head of the whole description, so as to determine all that follows; whilst it is placed beyond the reach of doubt by the impossibility of interpreting the theophany historically, i.e., as relating to an earlier manifestation of God.


  Hab 3:3


  "Eloah comes from Teman, and the Holy One from the mountains of Paran. Selah. His splendour covers the sky, and the earth is full of His glory. Hab 3:4. And brightness appears like sunlight, rays are at His hand, and there His power is concealed. Hab 3:5. Before Him goes the plague, and pestilence follows His feet." As the Lord God once came down to His people at Sinai, when they had been redeemed out of Egypt, to establish the covenant of His grace with them, and make them into a kingdom of God, so will He appear in the time to come in the terrible glory of His omnipotence, to liberate them from the bondage of the power of the world, and dash to pieces the wicked who seek to destroy the poor. The introduction to this description is closely connected with Deu 33:2. As Moses depicts the appearance of the Lord at Sinai as a light shining from Seir and Paran, so does Habakkuk also make the Holy One appears thence in His glory; but apart from other differences, he changes the preterite בּא (Jehovah came from Sinai) into the future יבוא, He will come, or comes, to indicate at the very outset that he is about to describe not a past, but a future revelation of the glory of the Lord. This he sees in the form of a theophany, which is fulfilled before his mental eye; hence יבוא does not describe what is future, as being absolutely so, but is something progressively unfolding itself from the present onwards, which we should express by the present tense. The coming one is called Eloah (not Jehovah, as in Deu 33:2, and the imitation in Jdg 5:4), a form of the name Elohim which only occurs in poetry in the earlier Hebrew writings, which we find for the first time in Deu 32:15, where it is used of God as the Creator of Israel, and which is also used here to designate God as the Lord and Governor of the whole world. Eloah, however, comes as the Holy One (qâdōsh), who cannot tolerate sin (Hab 1:13), and who will judge the world and destroy the sinners (Hab 3:12-14). As Eloah and Qâdōsh are names of one God; so "from Teman" and "from the mountain of Paran" are expressions denoting, not two starting-points, but simply two localities of one single starting-point for His appearance, like Seir and the mountains of Paran in Deu 33:2. Instead of Seir, the poetical name of the mountainous country of the Edomites, Teman, the southern district of Edomitish land, is used per synecdochen for Idumaea generally, as in Oba 1:9 and Amo 1:12 (see p. 168). The mountains of Paran are not the Et-Tih mountains, which bounded the desert of Paran towards the south, but the high mountain-land which formed the eastern half of that desert, and the northern portion of which is now called, after its present inhabitants, the mountains of the Azazimeh (see comm. on Num 10:12). The two localities lie opposite to one another, and are only separated by the Arabah (or deep valley of the Ghor). We are not to understand the naming of these two, however, as suggesting the idea that God was coming from the Arabah, but, according to the original passage in Deu 33:2, as indicating that the splendour of the divine appearance spread over Teman and the mountains of Paran, so that the rays were reflected from the two mountainous regions. The word Selâh does not form part of the subject-matter of the text, but shows that the music strikes in here when the song is used in the temple, taking up the lofty thought that God is coming, and carrying it out in a manner befitting the majestic appearance, in the prospect of the speedy help of the Lord. The word probably signified elevatio, from sâlâh = sâlal, and was intended to indicate the strengthening of the musical accompaniment, by the introduction, as is supposed, of a blast from the trumpets blown by the priests, corresponding therefore to the musical forte. (For further remarks, see Hvernick's Introduction to the Old Testament, iii. p. 120ff., and Delitzsch on Psa 3:1-8.) In Hab 3:3 the glory of the coming of God is depicted with reference to its extent, and in Hab 3:4 with reference to its intensive power. The whole creation is covered with its splendour. Heaven and earth reflect the glory of the coming one. הודו, His splendour or majesty, spreads over the whole heaven, and His glory over the earth. Tehillâh does not mean the praise of the earth, i.e., of its inhabitants, where (Chald., Ab. Ezr., Ros., and others); for there is no allusion to the manner in which the coming of God is received, and according to Hab 3:6 it fills the earth with trembling; but it denotes the object of the praise or fame, the glory, ἡ δόξα, like hâdâr in Job 40:10, or kâbhōd in Isa 6:3; Isa 42:8, and Num 14:21. Grammatically considered, תּהלּתו is the accusative governed by מלאה, and הארץ is the subject.


  Hab 3:4


  A splendour shines or arises like the light. תּהיה does not point back to תּהלּתו, "splendour like the sun will His glory be" (Hitzig); but it is the predicate to nōgah in the sense of to become, or to arise. האור is the light of the sun. Like this light, or like the rising sun, when the Lord comes, there arises (spreads) a brilliant light, from which the rays emanate on its two sides. קרנים, according to קרן in Exo 34:29-30, is to be taken in the sense of rays; and this meaning has developed itself from a comparison of the first rays of the rising sun, which shoot out above the horizon, to the horns or antlers of the gazelle, which is met with in the Arabian poets. מיּדו, from His hand, i.e., since the hand is by the side, "at His side" (after the analogy of מימינו and משּׂמאלו), and indeed "His hand" in a general sense, as signifying the hand generally, and not one single hand, equivalent therefore to "on both sides" (Delitzsch). As the disc of the sun is surrounded by a splendid radiance, so the coming of God is enclosed by rays on both sides. לו refers to God. "Such a radiant splendour (קרנים) surrounding God is presupposed when it is affirmed of Moses, that on coming from the presence of Jehovah his face was radiant, or emitted rays" (קרן, Exo 34:29-30). This interpretation of the words is established beyond all doubt, not only by the מימינו of the original passage in Deu 33:2, but also by the expressions which follow in Hab 3:5, viz., לפניו (before him) and לרגלויו (behind him); and consequently the interpretation "rays (emanating) from His hand are to Him," with the idea that we are to think of flashes of lightning darting out of God's hand (Schnur., Ros., Hitzig, Maurer, etc.), is proved to be untenable. According to Hebrew notions, flashes of lightning do not proceed from the hand of God (in Psa 18:9, which has been appealed to in support of this explanation, we have ממּנּוּ); and קרנים does not occur either in Arabic or the later Hebrew in the sense of flashes of lightning, but only in the sense of the sun's rays. ושׁם חביון עזּה, and there—namely, in the sun-like splendour, with the rays emanating from it—is the hiding of His omnipotence, i.e., the place where His omnipotence hides itself; in actual fact, the splendour forms the covering of the Almighty God at His coming, the manifestation of the essentially invisible God. The cloudy darkness is generally represented as the covering of the glory of God (Exo 20:21; Kg1 8:12), not merely when His coming is depicted under the earthly substratum of a storm (Psa 18:12-13), but also when God was manifested in the pillar of cloud and fire (Exo 13:21) on the journey of the Israelites through the desert, where it was only by night that the cloud had the appearance of fire (Num 9:15-16). Here, on the contrary, the idea of the splendour of the rising sun predominates, according to which light is the garment in which God clothes Himself (Psa 104:2, cf. Ti1 6:16), answering to His coming as the Holy One (Hab 3:3). For the sun-light, in its self-illumining splendour, is the most suitable earthly element to serve as a symbol of the spotless purity of the Holy One, in whom there is no variation of light and darkness (Jam 1:17; see at Exo 19:6). The alteration of ושׁם into ושׂם (he provides or contrives the concealment of His power), which Hitzig proposes after the lxx (Aq., Symm., and Syr.), must be rejected, inasmuch as in that case the object, which he makes into the covering (cf. Psa 18:12), could not be omitted; and this thought is by no means suitable here, and has merely been brought into the text on the assumption that God appears in a storm. As the Holy One, God comes to judgment upon the unholy world (Hab 3:5). Before Him goes debher, plague, and after His feet, i.e., behind Him, resheph, lit., burning heat, or a blaze (Sol 8:6), here the burning heat of the pestilence, fever-heat, as in Deu 32:24. Plague and pestilence, as proceeding from God, are personified and represented as satellites; the former going before Him, as it were, as a shield-bearer (Sa1 17:7), or courier (Sa2 15:1); the latter coming after Him as a servant (Sa1 25:42). This verse prepares the way for the description, which commences with Hab 3:6, of the impression produced by the coming of God upon the world and its inhabitants.


  Hab 3:6


  "He stands, and sets the earth reeling: He looks, and makes nations tremble; primeval mountains burst in pieces, the early hills sink down: His are ways of the olden time. Hab 3:7. I saw the tents of Cushan under affliction: the curtains of the land of Midian tremble." God coming from afar has now drawn near and taken His stand, to smite the nations as a warlike hero (cf. Hab 3:8, Hab 3:9, and Hab 3:11, Hab 3:12). This is affirmed in עמד, He has stationed Himself, not "He steps forth or appears." This standing of Jehovah throws the earth and the nations into trembling. ימדד cannot mean to measure here, for there is no thought of any measuring of the earth, and it cannot be shown that mâdad is used in the sense of measuring with the eye (Ros. and Hitzig). Moreover, the choice of the poel, instead of the piel, would still remain unexplained, and the parallelism of the clauses would be disregarded. We must therefore follow the Chaldee, Ges., Delitzsch, and others, who take מדד as the poel of מוּד = טוּט, to set in a reeling motion. It is only with this interpretation that the two parallel clauses correspond, in which יתּר, the hiphil of נתר, to cause to shake or tremble, answers to ימדד. This explanation is also required by what follows. For just as Hab 3:7 unquestionably gives a further expansion of יתּר גּוים, so does לולם ... יתפּצצוּ contain the explanation of ימדד ארץ. The everlasting hills crumble (יתפּצצוּ from פּוּץ), i.e., burst and resolve themselves into dust, and the hills sink down, pass away, and vanish (compare the similar description in Nah 1:5 and Mic 1:4). הררי־עד (= הררי קדם, Deu 33:15) in parallelism with נּבעות עולם are the primeval mountains, as being the oldest and firmest constituents of the globe, which have existed from the beginning (מנּי עד, Job 20:4), and were formed at the creation of the earth (Psa 90:2; Job 15:7; Pro 8:25). הליכות עולם לו is not to be taken relatively, and connected with what precedes, "which are the old paths," according to which the hills of God are called everlasting ways (Hitzig); because this does not yield a sense in harmony with the context. It is a substantive clause, and to be taken by itself: everlasting courses or goings are to Him, i.e., He now goes along, as He went along in the olden time. הליכה, the going, advancing, or ways of God, analogous to the דּרך עפולם, the course of the primitive world (Job 22:15). The prophet had Psa 68:25 floating before his mind, in which hălı̄khōth 'ĕlōhı̄m denote the goings of God with His people, or the ways which God had taken from time immemorial in His guidance of them. As He once came down upon Sinai in the cloudy darkness, the thunder, lightning, and fire, to raise Israel up to be His covenant nation, so that the mountains shook (cf. Jdg 5:5); so do the mountains and hills tremble and melt away at His coming now. And as He once went before His people, and the tidings of His wondrous acts at the Red Sea threw the neighbouring nations into fear and despair (Exo 15:14-16); so now, when the course of God moves from Teman to the Red Sea, the nations on both sides of it are filled with terror. Of these, two are individualized in Hab 3:7, viz., Cushan and Midian. By Cushan we are not to understand the Mesopotamian king named Cushan Rishathaim, who subjugated Israel for eight years after the death of Joshua (Jdg 3:8.); for this neither agrees with אהלי, nor with the introduction of Midian in the parallel clause. The word is a lengthened form for Such, and the name of the African Ethiopians. The Midianites are mentioned along with them, as being inhabitants of the Arabian coast of the Red Sea, which was opposite to them (see at Exo 2:15). אהלי כ, the tents with their inhabitants, the latter being principally intended. The same remark applies to יריעות, lit., the tent-curtains of the land of Midian, i.e., of the tents pitched in the land of Midian.


  Hab 3:8


  To the impression produced upon the nations by the coming of the Lord to judge the world, there is now appended in Hab 3:8. a description of the execution of the judgment. Hab 3:8. "Was it against rivers, O Jehovah, against the rivers that Thy wrath was kindled? that Thou ridest hither upon Thy horses, Thy chariots of salvation. Hab 3:9. Thy bow lays itself bare; rods are sworn by word. Selah. Thou splittest the earth into rivers." The ode, taking a new turn, now passes from the description of the coming of God, to an address to God Himself. To the mental eye of the prophet, God presents Himself as Judge of the world, in the threatening attitude of a warlike hero equipped for conflict, so that he asks Him what is the object of His wrath. The question is merely a poetical turn given to a lively composition, which expects no answer, and is simply introduced to set forth the greatness of the wrath of God, so that in substance it is an affirmation. The wrath of God is kindled over the rivers, His fury over the sea. The first clause of the question is imperfect; Jehovah is not the subject, but a vocative, or an appeal, since chârâh, when predicated of God, is construed with ל. The subject follows in the double clause, into which the question divides itself, in אפּך and עברתך. Here the indefinite בּנהרים is defined by בּנּהרים. Hannehârı̄m, the rivers, are not any particular rivers, such as the arms of the Nile in Lower Egypt, or the rivers of Ethiopia, the Nile and Astaboras, the nahărē Khūsh (Isa 18:1; Zep 3:10 : see Delitzsch), but the rivers of the earth generally; and "the sea" (hayyâm) is not the Red Sea, but the world-sea, as in Nah 1:4 (cf. Psa 89:10; Job 38:8). It is true that this description rests upon the two facts of the miraculous dividing of the Red Sea and of the Jordan (Exo 15:18; Psa 114:3, Psa 114:5); but it rises far above these to a description of God as the Judge of the world, who can smite in His wrath not only the sea of the world, but all the rivers of the earth. עברה is stronger than אף, the wrath which passes over, or breaks through every barrier. Kı̄, quod, explaining and assigning the reason for the previous question. The riding upon horses is not actual riding, but driving in chariots with horses harnessed to them, as the explanatory words "thy chariots" (מרכּבתיך) clearly shows, and as râkhabh (to ride) always signifies when predicated of God (cf. Deu 33:26; Psa 68:34; Psa 104:3). Yeshū‛âh is governed by markebhōthekhâ, with the freedom of construction allowed in poetry, as in Sa2 22:33; Psa 71:7, whereas in prose the noun is generally repeated in the construct state (vid., Gen 37:23, and Ewald, 291, b). Yeshū‛âh signifies salvation, even in this case, and not victory,—a meaning which it never has, and which is all the more inapplicable here, because yeshū‛âh is interpreted in Hab 3:13 by לישׁע. By describing the chariots of God as chariots of salvation, the prophet points at the outset to the fact, that the riding of God has for its object the salvation or deliverance of His people.


  Hab 3:9


  God has already made bare the bow, to shoot His arrows at the foe. תּעור, third pers. imperf. niph. of עוּר, equivalent to ערר (Isa 32:11), and the more usual ערה, to be naked. To strengthen the thought, the noun עריה is written before the verb instead of the inf. abs. (cf. Mic 1:11). The bow is made bare, not by the shooting of the arrows, but by its covering (γωρυτός, corytus) being removed, in order to use it as a weapon. The reference is to the bow used in war, which God carries as a warrior; so that we are not to think of the rainbow, even if the chariots might be understood as signifying the clouds, as in Isa 19:1 and Psa 104:3, since the rainbow is a sign of peace and of the covenant, whereas God is represented as attacking His enemies. The next clause, שׁבעות מטּות אמר, is very obscure, and has not yet been satisfactorily explained. Of the two meanings which may be given to mattōth, viz., branches, rods, or staffs, and tribes of the people of Israel, the latter can hardly be thought of here, since mattōth would certainly have been defined by either a suffix or some determining clause, if the tribes of Israel were intended. On the other hand, the meaning staffs or sticks is very naturally suggested both by the context—viz. the allusion to the war-bow—and also by Hab 3:14, where mattı̄m unquestionably signifies staves or lances. At the same time, the meaning spears or darts cannot be deduced from either Hab 3:14 or Sa2 18:14. In both passages the meaning staves, used as lances or weapons, is quite sufficient. Matteh, a stick or staff with which blows were struck, might stand, as an instrument of chastisement, for the punishment or chastisement itself (cf. Isa 9:3; Isa 10:5), and in Mic 6:9 it denotes the rod. שׁבעות may be either the plural construct of שׁבוּע, the seventh, the heptad, or the plural of שׁבוּעה, an oath, or the passive participle of שׁבע, to be sworn, like שׁבעי שׁבעות in Eze 21:23. There is no material difference in the meaning obtained from the last two; and the view we take of the word אמר must decide between them and the first explanation. This word, which is peculiar to poetry, denotes a discourse or a word, and in Job 22:28 the affair, or the occasion, like דּבר. Here, at any rate, it signifies the address or word of God, as in Psa 68:12; Psa 77:9, and is either a genitive dependent upon mattōth or an adverbial accusative. The Masoretic pointing, according to which mattōth is separated from 'ōmer by tiphchah, and the latter joined to selâh by munach, is connected with the evidently false rabbinical rendering of selah as eternity (in sempiternum), and being decidedly erroneous, cannot be taken into consideration at all. But the interpretation of שׁבעות as the seventh, does not suit either of these two possible views of 'ōmer. We therefore prefer the second meaning, chastising rods or chastisements. אמר, however, cannot be a genitive dependent upon mattōth; since chastisements of speech would hardly stand for chastisements which God had spoken, but, according to the analogy of שׁבט פּיו in Isa 11:4, would point to chastisements consisting in words, and this does not agree with the present train of thought. 'Omer is rather an adverbial accusative, and belongs to שׁבעות, indicating the instrument or media employed in the swearing: sworn with the word or through the word, like חרבּך in Psa 17:13 (for the use of the accusative to describe the substance or the instrumental medium of an action, see Ewald, 282, c).


  Hence שׁבעות cannot be a noun, but must be a passive participle, sworn. The expression, "chastising rods (chastisements) are sworn through the word," points to the solemn oath with which God promised in Deu 32:40-42 to take vengeance upon His enemies, and avenge the blood of His servants: "For I lift up my hand to heaven, and say, As I live for ever, when I have sharpened my glittering sword, and my hand grasps for judgment, I will render vengeance to mine adversaries, and repay them that hate me. I will make mine arrows drunk with blood, and my sword will eat flesh; from the blood of the slain and the captives, from the hairy head of the enemy." That Habakkuk had in his mind this promise of the vengeance of God upon His enemies, which is strengthened by a solemn oath, is unmistakeably evident, if we compare בּרק חניתך in Hab 3:11 with בּרק חרבּי in Deu 32:41, and observe the allusion in ראשׁ מבּית רשׁע and ראשׁ פּרזו in Hab 3:13 and Hab 3:14 to ראשׁ פּרעות אויב in Deu 32:42. From this promise the words of the prophet, which are so enigmatical in themselves, obtain the requisite light to render them intelligible. Gesenius (Thes. p. 877) has explained the prophet's words in a similar manner, jurejurando firmatae sunt castigationes promissae (the threatened rods, i.e., chastisements, are sworn), even without noticing the allusion to Deu 32:40. upon which these words are founded. Delitzsch was the first to call attention to the allusion to Deu 32:40.; but in his explanation, "the darts are sworn through his word of power (jurejurando adstricta sunt tela verbo tuo)," the swearing is taken in a sense which is foreign to Deuteronomy, and therefore conceals the connection with the original passage. Of the other explanations not one can be vindicated. The rabbinical view which we find in the Vulgate, juramenta tribubus quae locutus es, is overthrown by the fact that שׁבעות without a preposition cannot mean per, or ob, or juxta juramenta, as we should have to render it, and as Luther actually has rendered it in his version ("as Thou hadst sworn to the tribes"). Ewald's rendering, "sevenfold darts of the word," is precluded by the combination of ideas, "darts of the word," which is quite foreign to the context. According to our explanation, the passage does indeed form simply a parenthesis in the description of the judicial interposition of God, but it contains a very fitting thought, through which the description gains in emphasis. In the last clause of the verse the description is continued in the manner already begun, and the effect indicated, which is produced upon the world of nature by the judicial interposition of God: "Thou splittest the earth into rivers." בּקּע is construed with a double accusative, as in Zac 14:4. This may be understood either as signifying that the earth trembles at the wrath of the Judge, and rents arise in consequence, through which rivers of water burst forth from the deep, or so that at the quaking of the earth the sea pours its waves over the land and splits it into rivers. The following verses point to an earthquake through which the form of the earth's surface is changed.


  Hab 3:10


  "The mountains see Thee, they writhe: a shower of waters passes along: the abyss lifts up its voice, it lifts up its hands on high. Hab 3:11. Sun, moon, enter into their habitation at the light of Thine arrows which shoot by, at the shining of the lightning of Thy spear." The effect of the coming of God upon the mountains was already referred to in Hab 3:6. There they crumbled into ruins, here they writhe with terror. This difference is to be explained from the fact that there (Hab 3:6) the general effect of the omnipotence of God upon nature was intended, whereas here (Hab 3:10, Hab 3:11) the special effect is described, which is produced upon nature by the judgment about to be executed by God upon the nations. The perfects in the description represent this effect as following immediately upon the coming of God. But in the first clause of Hab 3:10 the perfect ראוּך is followed by the imperfect יחילוּ, because the writhing is a lasting condition. The force of the description is heightened by the omission of the copula before the clauses and the particular objects. The two verbs of the first clause stand in the relation of cause and effect to one another: when the mountains have seen Thee, they writhe with terror. The further description is not founded upon the idea of a terrible storm; for there is no reference to thunder, nor even to lightnings, but only to the arrows (Hab 3:11), which may be explained from the idea of God, as a warlike hero, making bare His bow. The colours and different features of the description are borrowed from the judgment of the flood. Hab 3:10 (a and b) points to this divine judgment of the olden time, both the coming of the showers of water (geshem as in Gen 7:12 and Gen 8:2, and strengthened by mayim, analogous to hammabbūl hâyâh mayim in Gen 7:6; ‛âbhar as in Nah 3:19; Psa 48:5), and also the nâthan tehōm qōlō, the raging outburst of the abyss. Tehōm is the mass of water in the abyss, not merely that of the ocean, but that of the subterranean waters also (Gen 49:25; Deu 33:13), the "great deep" (tehōm rabbâh), whose fountains were broken up at the flood (Gen 7:11); and not the ocean of heaven, as Hitzig erroneously infers from Gen 7:11; Gen 8:2, and Pro 8:27. To this mass of water, which is called tehōm from its roaring depth, the prophet attributes a voice, which it utters, to express the loud, mighty roaring of the waters as they rush forth from the bursting earth. As at the time of the flood, which was a type of the last judgment (Isa 24:18), the windows of heaven and the fountains of the deep were opened, so that the upper and lower waters, which are divided by the firmament, rushed together again, and the earth returned, as it were, to its condition before the second day of creation; so here also the rivers of the earth and rain-showers of heaven come together, so that the abyss roars up with a loud noise (Delitzsch). This roaring outburst of the mass of waters from the heart of the earth is then represented as a lifting up of the hands to heaven, with reference to the fact that the waves are thrown up. Rōm = rūm (Pro 25:3; Pro 21:4) is an accusative of direction, like mârōm in Kg2 19:22. ידיהוּ, for ידיו, a full-sounding and more extended form, possibly to express by the rhythm the greatness of the prodigy, how magna vi brachii tollunt (Delitzsch). The lifting up of the hands is not a gesture denoting either an oath or rebellion; but it is an involuntary utterance of terror, of restlessness, of anguish, as it were, with a prayer for help (Delitzsch).


  Hab 3:11


  The chaotic condition into which the earth has been brought is heightened by the darkness in which the heaven clothes itself. Sun and moon, which give light to day and night, have put themselves, or entered, into their habitation. זבוּל with ה local, a dwelling-place, is, according to oriental view, the place from which the stars come out when they rise, and to which they return when they set. Nevertheless it is not actual setting that is spoken of here, but simply their obscuration, which is not the effect of heavy clouds that pour out their water in showers of rain, but is caused by the shining of the arrows of God (ל in לאור and לנגהּ denoting the outward cause or occasion). It is not, however, that they "turn pale in consequence of the surpassing brilliancy of the lightnings" (Ewald), but that they "withdraw altogether, from the fear and horror which pervade all nature, and which are expressed in the mountains by trembling, in the waters by roaring, and in the sun and moon by obscuration" (Delitzsch). The idea that this verse refers to the standing still of the sun and moon at the believing word of Joshua (Jos 10:12.), in which nearly all the earlier commentators agreed, is quite untenable, inasmuch as עמד זבוּלה cannot mean to stand still in the sky. The arrows and spear (chănı̄th) of God are not lightnings, as in Psa 77:18-19; Psa 18:15, etc., because this theophany is not founded upon the idea of a storm, but the darts with which God as a warrior smites down His foes, as the instruments and effects of the wrath of God. A brilliant splendour is attributed to them, because they emanate from Him whose coming, like the sunlight, pours out its rays on both sides (Hab 3:4). בּרק חנית has the same meaning here as in Nah 3:3 : the flashing, because naked and sharpened, spear. And just as we cannot understand the "bright sword" of Nah 3:3 as signifying flashes of lightning, so here we cannot take the arrows as lightnings. יהלּכוּ is to be taken relatively, "which pass alone, or shoot by."


  Hab 3:12


  In Hab 3:12 there follows a description of the judgment upon the nations for the rescue of the people of God. Hab 3:12. "In fury Thou walkest through the earth, in wrath Thou stampest down nations. Hab 3:13. Thou goest out to the rescue of Thy people, to the rescue of Thine anointed one; Thou dashest in pieces the head from the house of the wicked one, laying bare the foundation even to the neck. Selah. Hab 3:14. Thou piercest with his spears the head of his hordes, which storm hither to beat me to powder, whose rejoicing is, as it were, to swallow the poor in secret. Hab 3:15. Thou treadest upon the sea: Thy horses, upon the heap of great waters." The Lord, at whose coming in the terrible glory of the majesty of the Judge of the world all nature trembles and appears to fall into its primary chaotic state, marches over the earth, and stamps or tramples down the nations with His feet (compare the kindred figure of the treader of the winepress in Isa 63:1-6). Not all nations, however, but only those that are hostile to Him; for He has come forth to save His people and His anointed one. The perfects in Hab 3:13-15 are prophetic, describing the future in spirit as having already occurred. יצא, referring to the going out of God to fight for His people, as in Jdg 5:4; Sa2 5:24; Isa 42:13, etc. ישׁע, rescue, salvation, is construed the second time with an accusative like an inf. constr. (see Ewald, 239, a). The anointed of God is not the chosen, consecrated nation (Schnur., Ros., Hitzig, Ewald, etc.); for the nation of Israel is never called the anointed one (hammâshı̄ăch) by virtue of its calling to be "a kingdom of priests" (mamlekheth kohănı̄m, Exo 19:6), neither in Psa 28:8 nor in Psa 84:10; Psa 89:39. Even in Psa 105:15 it is not the Israelites who are called by God "my anointed" (meshı̄chai), but the patriarchs, as princes consecrated by God (Gen 23:6). And so here also משׁיחך is the divinely-appointed king of Israel; not, however, this or that historical king—say Josiah, Jehoiakim, or even Jehoiachin—but the Davidic king absolutely, including the Messiah, in whom the sovereignty of David is raised to an eternal duration, "just as by the Chaldaean king here and in Psa 2:1-12 we must understand the Chaldaean kings generally" (Delitzsch), wince the prophecy spreads from the judgment upon the Chaldaeans to the universal judgment upon the nations, and the Chaldaean is merely introduced as the possessor of the imperial power. The Messiah as the Son of David is distinguished from Jehovah, and as such is the object of divine help, just as in Zac 9:9, where He is called נושׁע in this respect, and in the royal Messianic psalms. This help God bestows upon His people and His anointed, by dashing in pieces the head from the house of the wicked one. The râshâ‛ (wicked one) is the Chaldaean, not the nation, however, which is spoken of for the first time in Hab 3:14, but the Chaldaean king, as chief of the imperial power which is hostile to the kingdom of God. But, as the following clause clearly shows, the house is the house in the literal sense, so that the "head," as part of the house, is the gable. A distinction is drawn between this and yeshōd, the foundation, and צוּאר, the neck, i.e., the central part looking from the gable downwards. The destruction takes place both from above and below at once, so that the gable and the foundation are dashed in pieces with one blow, and that even to the neck, i.e., up to the point at which the roof or gable rests upon the walls. עד, inclusive, embracing the part mentioned as the boundary; not exclusive, so as to leave the walls still rising up as ruins. The description is allegorical, the house representing the Chaldaean dynasty, the royal family including the king, but not "including the exalted Chaldaean kingdom in all its prosperity" (Hitzig). ערות, a rare form of the inf. abs., like שׁתות in Isa 22:13 (cf. Ewald, 240, b), from ערה, to make bare, to destroy from the very foundation, the infinitive in the sense of the gerund describing the mode of the action.


  The warlike nation meets with the same fate as the royal house (Hab 3:14). The meaning of the first clause of the verse depends upon the explanation to be given to the word perâzâv. There is no foundation for the meaning leaders or judges, which has been claimed for the word perâzı̄m ever since the time of Schroeder and Schnur. In Hebrew usage perâzı̄ signifies the inhabitant of the plain (Deu 3:5; Sa1 6:18), and perâzōth the plains, the open flat land, as distinguished from walled cities (Eze 38:11). Perâzōn has the same meaning in Jdg 5:7 and Jdg 5:11. Consequently Delitzsch derives perâzâv from a segholate noun perez or pērez, in the sense of the population settled upon the open country, the villagers and peasantry, whence the more general signification of a crowd or multitude of people, and here, since the context points to warriors, the meaning hordes, or hostile companies, which agrees with the Targum, Rashi, and Kimchi, who explain the word as signifying warriors or warlike troops. ראשׁ, the head of his hordes, cannot be the leader, partly because of what follows, "who come storming on," which presupposes that not the leader only, but the hordes or warriors, will be destroyed, and partly also because of the preceding verse, in which the destruction of the king is pronounced, and also because the distinction between the king and the leader of the army is at variance with the complex character of the prophetic description. We must take ראשׁ in the literal sense, but collectively, "heads." The prophet was led to the unusual figure of the piercing of the head by the reminiscence of the piercing of Sisera's head by Jael (Jdg 5:26). The suffixes in בּמטּיו and פּרזו refer back to רשׁע. מטּיו, sticks, for lance or spears, after Sa2 18:14. The meaning of the words is this: with the spear of the king God pierces the heads of his warlike troops; and the thought expressed is, that the hostile troops will slay one another in consequence of the confusion, as was the case in the wars described in Sa1 14:20 and Ch2 20:23-24, and as, according to prophecy, the last hostile power of the world is to meet with its ruin when it shall attack the kingdom of God (Eze 38:21; Zac 14:13). יסערוּ להף is to be taken relatively: "which storm hither (sâ‛ar, approach with the swiftness and violence of a storm) to destroy me." The prophet includes himself along with the nation, and uses hēphı̄ts with reference to the figure of the dispersion or powdering of the chaff by a stormy wind (Isa 41:16; Jer 13:24; Jer 18:17). עליצתם forms a substantive clause by itself: "their rejoicing is," for they who rejoice, as if to swallow, i.e., whose rejoicing is directed to this, to swallow the poor in secret. The enemies are compared to highway murderers, who lurk in dark corners for the defenceless traveller, and look forward with rejoicing for the moment when they may be able to murder him. עני forms the antithesis to רשׁע. Inasmuch as "the wicked" denotes the Chaldaean; "the poor" is the nation of Israel, i.e., the congregation of the righteous, who are really the people of God. To devour the poor, i.e., to take violent possession of his life and all that he has (cf. Pro 30:14, and for the fact itself, Psa 10:8-10), is, when applied to a nation, to destroy it (vid., Deu 7:16 and Jer 10:25).


  In order that these enemies may be utterly destroyed, God passes through the sea. This thought in Hab 3:15 connects the conclusion of the description of the judicial coming of God with what precedes. The drapery of the thought rests upon the fact of the destruction of Pharaoh and his horsemen in the Red Sea (Exodus 14). The sea, the heap of many waters, is not a figurative expression for the army of the enemy, but is to be taken literally. This is required by דּרכתּ ביּם, since דּרך with ב, to tread upon a place, or enter into it (cf. Mic 5:4; Isa 59:8; Deu 11:24-25), does not suit the figurative interpretation; and it is required still more by the parallel passages, viz., Psa 77:20 (בּיּם דּרכּך), which floated before the prophet's mind, and Zac 10:11. Just as God went through the Red Sea in the olden time to lead Israel through, and to destroy the Egyptian army, so will He in the future go through the sea and do the same, when He goes forth to rescue His people out of the power of the Chaldaean. The prophet does not express the latter indeed, but it is implied in what he says. סוּסיך is an accusative, not instrumenti, however, but of more precise definition: thou, namely, according to thy horses; for "with thy horses," as in Ps. 83:19; Psa 44:3 (אתּה ידך); cf. Ewald, 281, c, and 293, c. The horses are to be taken, as in Hab 3:8, as harnessed to the chariots; and they are mentioned here with reference to the horses and chariots of Pharaoh, which were destroyed by Jehovah in the sea. Chōmer, in the sense of heap, as in Exo 8:10, is not an accusative, but is still dependent upon the ב of the parallel clause. The expression "heap of many waters" serves simply to fill up the picture, as in Psa 77:20.


  Hab 3:16


  Hab 3:16-19 form the second part of the psalm, in which the prophet describes the feelings that are produced within himself by the coming of the Lord to judge the nations, and to rescue His own people; viz., first of all, fear and trembling at the tribulation (Hab 3:16, Hab 3:17); then exulting joy, in his confident trust in the God of salvation (Hab 3:18, Hab 3:19). Hab 3:16. "I heard it, then my belly trembled, at the sound my lips yelled; rottenness forces itself into my bones, and I tremble under myself, that I am to wait quietly for the day of tribulation, when he that attacketh it approacheth the nation. Hab 3:17. For the fig-tree will not blossom, and there is no yield on the vines; the produce of the olive-tree disappoints, and the corn-fields bear no food; the flock is away from the fold, and no ox in the stalls." שׁמעתּי is not connected with the theophany depicted in Hab 3:3-15, since this was not an audible phenomenon, but was an object of inward vision, "a spectacle which presented itself to the eye." "I heard" corresponds to "I have heard" in Hab 3:2, and, like the latter, refers to the report heard from God of the approaching judgment. This address goes back to its starting-point, to explain the impression which it made upon the prophet, and to develop still how he "was afraid." The alarm pervades his whole body, belly, and bones, i.e., the softer and firmer component parts of the body; lips and feet, i.e., the upper and lower organs of the body. The lips cried leqōl, at the voice, the sound of God, which the prophet heard. Tsâlal is used elsewhere only of the ringing of the ears (Sa1 3:11; Kg2 21:12; Jer 19:3); but here it is applied to the chattering sound produced by the lips, when they smite one another before crying out, not to the chattering of the teeth. Into the bones there penetrates râqâbh, rottenness, inward consumption of the bones, as an effect of alarm or pain, which paralyzes all the powers, and takes away all firmness from the body (cf. Pro 12:4; Pro 14:30). Tachtai, under me, i.e., in my lower members, knees, feet: not as in Exo 16:29; Sa2 2:23, on the spot where I stand (cf. Ewald, 217, k). אשׁר אנוּח might mean, "I who was to rest;" but it is more appropriate to take 'ăsher as a relative conjunction, "that I," since the clause explains the great fear that had fallen upon him. אשׁר is used in a similar way viz., as a conjunction with the verb in the first person, in Ezek. 29:29. Nūăch, to rest, not to rest in the grave (Luther and others), nor to bear quietly or endure (Ges., Maurer), but to wait quietly or silently. For it could hardly occasion such consuming pain to a God-fearing man as that which the prophet experienced, to bear misfortune quietly, when it has already come, and cannot be averted; but it might be to wait quietly and silently, in constant anticipation. Tsârâh, the trouble which the Chaldaeans bring upon Judah. לעלות is not subordinate to ליום צרה, but co-ordinate with it, and is still dependent upon אנוּח; and יגוּדנּוּ, as a relative clause (who oppresses it), is the subject to לעלות: "that I am to wait quietly for him that attacketh to approach my nation." For if לעלוי were dependent upon ליום, it would be necessary to supply יום as the subject: "when it (the day) comes." But this is precluded by the fact that עלה is not used for the approach or breaking of day. לעם, to the people, dativ. incomm., is practically equivalent to על עם, against the people. עם, used absolutely, as in Isa 26:11; Isa 42:6, is the nation of Israel. Gūd, as in Gen 49:19-20, i.e., gâdad, to press upon a person, to attack him, or crowd together against him (cf. Psa 94:21). In Hab 3:17 the trouble of this day is described; and the sensation of pain, in the anticipation of the period of calamity, is thereby still further accounted for. The plantations and fields yield no produce. Folds and stalls are empty in consequence of the devastation of the land by the hostile troops and their depredations: "a prophetic picture of the devastation of the holy land by the Chaldaean war" (Delitzsch). Fig-tree and vine are mentioned as the noblest fruit-trees of the land, as is frequently the case (see Joe 1:7; Hos 2:14; Mic 4:4). To this there is added the olive-tree, as in Mic 6:15; Deu 6:11; Deu 8:8, etc. Ma‛asēh zayith is not the shoot, but the produce or fruit of the olive-tree, after the phrase עשׂה פרי, to bear fruit. Kichēsh, to disappoint, namely the expectation of produce, as in Hos 9:2. Shedēmôth, which only occurs in the plural, corn-fields, is construed here as in Isa 16:8, with the verb in the singular, because, so far as the sense was concerned, it had become almost equivalent to sâdeh, the field (see Ewald, 318, a). Gâzar, to cut off, used here in a neuter sense: to be cut off or absent. מכלה, contracted from מכלאה: fold, pen, an enclosed place for sheep. Repheth, ἁπ. λεγ., the rack, then the stable or stall.


  Hab 3:18


  Although trembling on account of the approaching trouble, the prophet will nevertheless exult in the prospect of the salvation that he foresees. Hab 3:18. "But I, in Jehovah will I rejoice, will shout in the God of my salvation. Hab 3:19. Jehovah the Lord is my strength, and makes my feet like the hinds, and causes me to walk along upon my high places." The turning-point is introduced with ואני ht, as is frequently the case in the Psalms. For this exaltation out of the sufferings of this life to believing joy in God, compare Psa 5:8; Psa 13:6; Psa 31:15, etc. עלז, a softened form of עלץ, to rejoice in God (cf. Psa 5:12), i.e., so that God is the inexhaustible source and infinite sphere of the joy, because He is the God of salvation, and rises up to judgment upon the nations, to procure the salvation of His people (Hab 3:13). Elōhē yish‛ı̄ (the God of my salvation), as in Psa 18:47; Psa 25:5 (see at Mic 7:7). The thoughts of the 19th verse are also formed from reminiscences of Psalm 18: the first clause, "the Lord is my strength," from Psa 18:33. "God, who girdeth me with strength," i.e., the Lord gives me strength to overcome all tribulation (cf. Psa 27:1 and Co2 12:9). The next two clauses are from Psa 18:34, "He maketh my feet like hinds'," according to the contracted simile common in Hebrew for "hinds' feet;" and the reference is to the swiftness of foot, which was one of the qualifications of a thorough man of war (Sa2 1:23; Ch1 12:8), so as to enable him to make a sudden attack upon the enemy, and pursue him vigorously. Here it is a figurative expression for the fresh and joyous strength acquired in God, which Isaiah calls rising up with eagles' wings (Isa 40:29-31). Causing to walk upon the high places of the land, was originally a figure denoting the victorious possession and government of a land. It is so in Deu 32:13 and Deu 33:29, from which David has taken the figure in Psalm 18, though he has altered the high places of the earth into "my high places" (bâmōthai). They were the high places upon which the Lord had placed him, by giving him the victory over his enemies. And Habakkuk uses the figurative expression in the same sense, with the simple change of יעמידני into ידרכני after Deu 33:29, to substitute for the bestowment of victory the maintenance of victory corresponding to the blessing of Moses. We have therefore to understand bâmōthai neither as signifying the high places of the enemy, nor the high places at home, nor high places generally. The figure must be taken as a whole; and according to this, it simply denotes the ultimate triumph of the people of God over all oppression on the part of the power of the world, altogether apart from the local standing which the kingdom of God will have upon the earth, either by the side of or in antagonism to the kingdom of the world. The prophet prays and speaks throughout the entire ode in the name of the believing congregation. His pain is their pain; his joy their joy. Accordingly he closes his ode by appropriating to himself and all believers the promise which the Lord has given to His people and to David His anointed servant, to express the confident assurance that the God of salvation will keep it, and fulfil it in the approaching attack on the part of the power of the world upon the nation which has been refined by the judgment.


  The last words, למנצּח בּנגינותי, do not form part of the contents of the supplicatory ode, but are a subscription answering to the heading in Hab 3:1, and refer to the use of the ode in the worship of God, and simply differ from the headings למנצּח בּנגינות in Psa 4:1-8; Psa 6:1-10; 54:1-55:23; Psa 67:1-7, and Psa 76:1-12, through the use of the suffix in בּנגינותי. Through the words, "to the president (of the temple-music, or the conductor) in accompaniment of my stringed playing," the prophet appoints his psalm for use in the public worship of God accompanied by his stringed playing. Hitzig's rendering is grammatically false, "to the conductor of my pieces of music;" for ב cannot be used as a periphrasis for the genitive, but when connected with a musical expression, only means with or in the accompaniment of (ה instrumenti or concomitantiae). Moreover, נגינות does not mean pieces of music, but simply a song, and the playing upon stringed instruments, or the stringed instrument itself (see at Psa 4:1-8). The first of these renderings gives no suitable sense here, so that there only remains the second, viz., "playing upon stringed instruments." But if the prophet, by using this formula, stipulates that the ode is to be used in the temple, accompanied by stringed instruments, the expression bingı̄nōthai, with my stringed playing, affirms that he himself will accompany it with his own playing, from which it has been justly inferred that he was qualified, according to the arrangements of the Israelitish worship, to take part in the public performance of such pieces of music as were suited for public worship, and therefore belonged to the Levites who were entrusted with the conduct of the musical performance of the temple.


  Zephaniah


  Introduction


  1. Person of the Prophet


  Zephaniah's family is traced back in the heading to his book through four members, namely, to his great-great-grandfather Hezekiah; from which it has been justly inferred, that inasmuch as the father only is mentioned as a general rule, Hezekiah must have been a celebrated man, and that in all probability the king of that name is intended. For the only other person of such a name mentioned in the earlier history is an Ephraimite called Yehizkiyâh in Ch2 28:12, and he can hardly be the person intended. The circumstance that Hezekiah is not described as the king of that name by the predicate hammelekh or melekh Yehūdâh, furnishes no decided argument against this assumption, but may probably be explained on the ground that the predicate "king of Judah" follows immediately afterwards in connection with Josiah's name. There is still less force in the objection, that in the genealogy of the kings only two generations occur between Hezekiah and Josiah, inasmuch as Manasseh reigned for fifty-five years, that is to say, for nearly two generations. The name Zephaniah (Tsephanyâh), i.e., he whom Jehovah hides or shelters, not "speculator et arcanorum Dei cognitor," as Jerome explains it according to an erroneous derivation from tsâphâh instead of tsâphân, occurs again as the name of a priest (Jer 21:1; Jer 29:25, etc.), as well as of other persons (cf. Zac 6:10, Zac 6:14; Ch1 6:21). The lxx write it Σοφονίας, Sophonias, according to their usual custom of expressing צ by σ, and the Sheva by a short vowel which is regulated by the full vowel that follows; they have also changed the a into o, as in the case of Γοδολίου for Gedalyâh in Zep 1:1. Nothing further is known concerning the prophet's life. The statement in Ps. Doroth. and Ps. Epiph., that he sprang "from the tribe of Simeon, from the mountain of Sarabath" (al. Baratha or Sabartharam), is quite worthless. The date at which he lived is determined by the statement in the heading to his book, to the effect that he prophesied under king Josiah the son of Amos, who reigned from 641 to 610 b.c. This agrees both with the place assigned to his book in the series of the minor prophets, namely, between Habakkuk and Haggai, and also by the contents of his prophecies. According to Zep 2:13., where he predicts the destruction of the kingdom of Asshur and the city of Nineveh, the Assyrian empire was still in existence in his time, and Nineveh was not yet conquered, which took place, according to our discussions on Nahum (pp. 380ff.), at the earliest, in the closing years of Josiah's reign, and possibly not till after his death. Moreover, his description of the moral depravity which prevailed in Jerusalem coincided in many respects with that of Jeremiah, whose labours as a prophet commenced in the thirteenth year of Josiah. Along with the worship of Jehovah (Zep 1:5; cf. Jer 6:20), he speaks of idolatry (Zep 1:4-5; cf. Jer 7:17-18), of false swearing by Jehovah, and swearing by the idols (Zep 1:5; Jer 5:2; Jer 7:9, and Jer 5:7; Jer 12:16), of the wicked treatment of the thorâh (Zep 3:4; Jer 8:8-9), of the fruitlessness of all the admonitions that have hitherto been addressed to Judah (Zep 3:2; Jer 2:30; Jer 7:28), and of the deep moral corruption that has pervaded all ranks—the royal family, the princes, the prophets, and the priests (Zep 1:4, Zep 1:8-9; Zep 3:3-4; cf. Jer 2:8, Jer 2:26). He describes the nation as a shameless one (Zep 2:1; Zep 3:5; cf. Jer 3:3; Jer 6:15; Jer 8:12), and Jerusalem as a rebellious city (מוראה, Zep 3:1; cf. Jer 6:17; Jer 5:23), as stained with blood and the abominations of idolatry (Zep 3:1; cf. Jer 2:22-23, Jer 2:34), and as oppressive towards widows and orphans, and with its houses full of unrighteous possessions (Zep 3:1 and Zep 1:9; cf. Jer 5:27-28; Jer 6:6).


  The only point open to dispute is whether Zephaniah's prophecy belonged to the first or the second half of the thirty-first year of Josiah's reign. Whilst Ewald supposes that Zephaniah wrote at a time when "not even any preparation had yet been made in Jerusalem for that important and thorough reformation of religion which king Josiah attempted with such energetic decision and such good results in the second half of his reign" (2 Kings 22-23), most of the other commentators infer from Zep 1:4, where the extermination of the remnant of Baal is predicted, and with greater propriety, that Josiah's reformation of religion had already commenced, and that the outward predominance of idolatry was already broken down when Zephaniah uttered his prophecies. For the prophet could not well speak of a remnant of Baal before the abolition of the idolatry introduced into the kingdom by Manasseh and Amon had really commenced. But Ewald and Hvernick reply to this, that the prophet announces that even the remnant and the name of idolatry are to disappear, so that nothing at all will remain, and that this presupposes that in the time of the prophet not only the remnant of the worship of Baal was in existence, but the Baal-worship itself. But however correct the former remark may be, there is no ground for the conclusion drawn from it. The destruction of Baal, even to the very remnant and name, does not warrant the assumption that the worship of Baal still existed in undiminished power and extent at the time when the threat was uttered, but could be fully explained if there were only remnants of it left to which the expression "remnant of Baal" primarily refers. If nothing had been hitherto done for the abolition of idolatry, Zephaniah would certainly have spoken differently and more strongly than he does in Zep 1:4-5, concerning the abomination of it. If, for example, according to Zep 1:5, sacrifices were still offered upon the roofs to the army of heaven, the existence of the Jehovah-worship is also presupposed in the reproof in Zep 3:4, "the priests pollute the sanctuary;" and in the words "them that swear by Jehovah, and swear by their king" (Zep 1:5), Jehovah-worship and idolatry are mentioned as existing side by side. We cannot therefore regard the opinion, that "throughout the whole of the prophecy there is no trace of any allusion to Josiah's reformation," as a well-founded one. According to the more precise account given in the Chronicles, Josiah commenced the reformation of worship in the twelfth year of his reign (Ch2 34:3-7), and in the eighteenth year he had the temple repaired. It was then that the book of he law was discovered, the reading of which affected the king so much, that he not only appointed a solemn passover, but after the feast was over had all the remaining traces of idolatry in Jerusalem and Judah completely obliterated (Kg2 23:24). Now, as Zephaniah's prophecy presupposes the maintenance of the temple-worship, it can only have been uttered after the purification of the temple from the abominations of idolatry that were practised in its courts, and in all probability was not uttered till after the completion of the repairs of the temple, and the celebration of the solemn passover in the eighteenth year of Josiah's reign. The time cannot be determined more exactly.


  The threat in Zep 1:8, that the judgment shall fall upon the princes, and even upon the king's sons, does not warrant us in concluding that the sons of Josiah had reached a sufficient age to have occasioned the announcement of punishment, by sinful acts for which they themselves were accountable, which would not apply to the twelfth year of the king's reign, when Jehoiakim was six years old, Jehoahaz four years, and when Zedekiah was not yet born, but only to the eighteenth year, when Jehoiakim had reached his twelfth year and Jehoahaz his tenth. For "the king's sons" are not necessarily the sons of the reigning sovereign only, but may also include the sons of the deceased kings, Manasseh and Amon; and this general threat of judgment announced against all ranks may be understood without hesitation as relating to all princes or persons of royal blood. The character of the prophecy as a whole also furnishes no decisive points bearing upon the question, whether it was uttered or composed before or after the eighteenth year of Josiah's reign. For the tendency to promote the work of religious reformation which had already commenced, by means of strong prophetic encouragements, in order that it might lead to a division, and therefore to decision for the Lord (Zep 2:1-3, which Hvernick and several other commentators claim for our prophecy, can no more be proved to exist in the writing before us, than the conjecture expressed by Delitzsch in Herzog's Cyclopaedia, that the prophet did not come forward with his threat till the efforts of the pious king to exterminate utterly the worship of Baal had reached their highest point, without securing their end; inasmuch as it is in accordance with the position of things and the character of prophecy, that when human efforts have done their utmost without securing the desired result, Jehovah interposes and threatens what still remains of Baal with His outstretched arm of punishment. For however correct the remark (of Delitzsch) may be, that in the form in which the prophecy lies before us it contains no trace of any intention to promote the work taken in hand by the king, and that the state of the nation as reflected therein is not a progressive one in process of reformation, but appears rather to be a finished one and ripe for judgment; the latter only applies to the mass of the nation, who were incorrigible, and therefore ripe for judgment, and does not preclude the existence of a better kernel, to which the prophet could still preach repentance, and cry, "Seek ye the Lord, seek humility; perhaps ye may be hidden in the day of Jehovah" (Zep 2:3). But the nation was in this state not only after the eighteenth year of Josiah's reign, but also before it; and the efforts of the pious king to exterminate idolatry, and to raise and revive the worship of Jehovah, could effect no further alteration in this, than that individuals out of the corrupt mass were converted, and were saved from destruction. The measure of the sin, which was inevitable followed by the destruction of the kingdom of Judah, had been already filled by Manasseh, and Josiah's reformation could only effect a postponement, and not avert the threatened judgment (compare Kg2 12:10-16 with Kg2 23:26-27).


  2. The Book of Zephaniah



  The book of Zephaniah does not contain two or three prophetic addresses, but the quintessence of the oral proclamations of the prophet condensed into one lengthened prophecy, commencing with the threat of judgment (ch. 1), proceeding to an exhortation to repentance (ch. 2-3:8), and concluding with a promise of the salvation which would flourish for the remnant of Israel after the termination of the judgment (Zep 3:9-20). This is arranged in three sections. The first section consists of the first chapter; the second reaches from Zep 2:1 to Zep 3:8; and the third comprises Zep 3:9-20. This division is indicated by both the contents and the form of the announcement: by the contents, since the first two parts threaten the judgment and assign the reason, whilst the third follows with the promise; by the form, inasmuch as the thought in Zep 1:18, "All the earth shall be devoured by the fire of His jealousy," is repeated as a refrain in Zep 3:8, and the hōi in Zep 2:5 answers to the hōi in Zep 3:1, the former announcing the judgment upon the nations, the latter the judgment upon Jerusalem, which assigns the motive for the summons to repentance in Zep 2:1-4. Zephaniah proclaims the judgment upon the whole earth, upon all the heathen nations, and upon Judah and Jerusalem, in the following order: In the first part of his prophecy he threatens the near approach of the judgment upon the whole earth (Zep 1:2-7) and upon Judah (Zep 1:8-13), and depicts its terrible character (Zep 1:14-18); and in the second part (ch. 2-3:8) he exhorts the people to repent, and the righteous to persevere (Zep 2:1-3), and assigns a reason for this exhortation, by announcing that the Lord will judge the heathen nations both near and at hand and far off for the reproach which they have cast upon His people, and by destroying their power lead them to reverence His name (Zep 2:4-15), and will also bring His righteousness to light in Jerusalem and Judah by the destruction of the ungodly (Zep 3:1-8). Then (the announcement of salvation commences thus in Zep 3:9-10) will the nations serve Jehovah with one accord, and lead His scattered people to Him. The remnant of Israel will be made into a humble nation of God by the destruction of the wicked one out of the midst of it; and being sheltered by its God, it will rejoice in undisturbed happiness, and be exalted to "a name and praise" among all the nations of the earth (Zep 3:11-20).


  Zephaniah's prophecy has a more general character, embracing both judgment and salvation in their totality, so as to form one complete picture. It not only commences with the announcement of a universal judgment upon the whole world, out of which the judgment rises that will fall upon Judah on account of its sins, and upon the world of nations on account of its hostility to the people of Jehovah; but it treats throughout of the great and terrible day of Jehovah, on which the fire of the wrath of God consumes the whole earth (Zep 1:14-18; Zep 2:2; Zep 3:8). But the judgment, as a revelation of the wrath of God on account of the general corruption of the world, does not form the centre of gravity or the sole object of the whole of the predictions of our prophet. The end and goal at which they aim are rather the establishment of divine righteousness in the earth, and the judgment is simply the means and the way by which this the aim of all the development of the world's history is to be realized. This comes clearly out in the second and third sections. Jehovah will manifest Himself terribly to the nations, to destroy all the gods of the earth, that all the islands of the nations may worship Him (Zep 2:11). By pouring out His wrath upon nations and kingdoms, He will turn to the peoples a pure lip, so that they will call upon His name and serve Him with one shoulder (Zep 3:8-9). The idolaters, the wicked, and the despisers of God will be destroyed out of Judah and Jerusalem, that the righteousness of Jehovah may come to the day (Zep 3:1-7). The humble, who do God's righteousness, are to seek Jehovah, to strive after righteousness and humility, and to wait for the Lord, for the day when He will arise, to procure for Himself worshippers of His name among the nations through the medium of the judgment, and to gather together His dispersed people, and make the remnant of Israel into a sanctified and blessed people of God (Zep 3:11-20).


  It is in this comprehensive character of his prophecy that we find the reason why Zephaniah neither names, nor minutely describes, the executors of the judgment upon Judah, and even in the description of the judgment to be inflicted upon the heathen nations (Zep 2:4-15) simply individualizes the idea of "all the nations of the earth," by naming the nearer and more remote nations to the west and east, the south and north of Judah. He does not predict either this or that particular judgment, but extends and completes in comprehensive generality the judgment, by which God maintains His kingdom on the earth. This peculiarity in Zephaniah's prophecy has been correctly pointed out by Bucer (in his commentary, 1528), when he says of the book before us: "If any one wishes all the secret oracles of the prophets to be given in a brief compendium, let him read through this brief Zephaniah." There are many respects in which Zephaniah links his prophecy to those of the earlier prophets, both in subject-matter and expression; not, however, by resuming those prophecies of theirs which had not been fulfilled, or were not exhausted, during the period of the Assyrian judgment upon the nations, and announcing a fresh and more perfect fulfilment of them by the Chaldaeans, but by reproducing in a compendious form the fundamental thoughts of judgment and salvation which are common to all the prophets, that his contemporaries may lay them to heart; in doing which he frequently appropriates striking words and pregnant expression taken from his predecessors, and applies them to his own purpose. Thus, for example, the expression in Zep 1:7 is compiled from earlier prophetic words: "Be silent before the Lord Jehovah (from Hab 2:20), for the day of Jehovah is at hand (Joe 1:15 and others); for Jehovah has prepared a sacrificial slaughter (Isa 34:6), has consecrated His invited ones (Isa 13:3)." (For further remarks on this point, see my Lehrbuch der Einleitung, p. 307). In this respect Zephaniah opens the series of the less original prophets of the Chaldaean age of judgment, who rest more upon the earlier types; whilst in more material respects his predecessor Habakkuk acted as pioneer to the prophets of this period.


  Ewald's view bears evidence of a strong misapprehension of the nature of the prophecy generally, and of the special peculiarities of the prophecy before us. "The book of Zephaniah," he says, "must have originated in a great commotion among the nations, which threw all the kingdoms round about Judah far and wide into a state of alarm, and also threatened to be very dangerous to Jerusalem,"—namely, on account of the invasion of Upper and Hither Asia by the Scythians, which is mentioned by Herodotus in i. 15, 103-6, iv. 10ff. For there is not a trace discoverable in the whole book of any great commotion among the nations. The few allusions to the fact that a hostile army will execute the judgment upon Jerusalem and Judah (in Zep 1:12-13, Zep 1:16, and Zep 3:15) do not presuppose anything of the kind; and in the threatening of the judgment upon Philistia, Moab and Ammon, Cush, and Asshur with Nineveh, Jehovah only is named as executing it (Zep 2:4-15). Moreover, neither Herodotus nor the historical books of the Old Testament mention any conquest of Jerusalem by the Scythians; whilst, even according to the account given by Herodotus, the Scythian hordes neither destroyed Nineveh nor made war upon the Cushites (Aethiopians), as would be predicted by Zephaniah (Zep 2:12-15), if he had the Scythians in his eye; and lastly, Jeremiah, upon whose prophecies Ewald, Hitzig, and Bertheau have principally based their Scythian hypothesis, knows nothing of the Scythians, but simply expects and announces that the judgment upon Judah and Jerusalem will come from the Chaldaeans. Zephaniah found the historical occasion for his prophecy in the moral depravity of Judah and Jerusalem, in the depth to which his people had fallen in idolatry, and in their obstinate resistance to all the efforts made by the prophets and the pious king Josiah to stem the corruption, and thus avert from Judah the judgment threatened even by Moses and the earlier prophets, of the dispersion of the whole nation among the heathen. On the ground of the condition of his people, and the prophetic testimonies of his predecessors, Zephaniah, under the impulse of the Spirit of God, predicted the near approach of the great and terrible day of Jehovah, which came upon Judah and the heathen nations far and wide through the instrumentality of the Chaldaeans. For Nebuchadnezzar laid the foundation of the empire which devastated Judah, destroyed Jerusalem with its temple, and led the degenerate covenant nation into exile. This empire was perpetuated in the empires of the Persians, the Macedonians, and the Romans, which arose after it and took its place, and in whose power Judah continued, even after the return of one portion of the exiles to the land of their fathers, and after the restoration of the temple and the city of Jerusalem during the Persian rule; so that the city of God was trodden down by the heathen even to the time of the destruction of Jerusalem by the Romans, whereby the desolation of the holy land, which continues to the present day, was produced, and the dispersion of the Jews to all quarters of the globe accomplished, and both land and people were laid under the ban, from which Israel can only be liberated by its conversion to Jesus Christ, the Saviour of all nations, and from which it will assuredly be redeemed by virtue of the promise of the faithful covenant God. For the exegetical literature, see my Lehrbuch der Einleitung, pp. 305-6.


  Zephaniah 1


  Judgment upon All the World, and upon Judah in Particular—Zephaniah 1


  The judgment will come upon all the world (Zep 1:2, Zep 1:3), and will destroy all the idolaters and despisers of God in Judah and Jerusalem (Zep 1:4-7), and fall heavily upon sinners of every rank (Zep 1:8-13). The terrible day of the Lord will burst irresistibly upon all the inhabitants of the earth (Zep 1:14-18).


  Zephaniah 1:1


  Zep 1:1 contains the heading, which has been explained in the introduction. Zep 1:2 and Zep 1:3 form the preface.—Zep 1:2. "I will sweep, sweep away everything from the face of the earth, is the saying of Jehovah. Zep 1:3. I will sweep away man and cattle, sweep away the fowls of heaven, and the fishes of the sea, and the offences with the sinners, and I cut off men from the face of the earth, is the saying of Jehovah." The announcement of the judgment upon the whole earth not only serves to sharpen the following threat of judgment upon Judah and Jerusalem in this sense, "Because Jehovah judges the whole world, He will punish the apostasy of Judah all the more;" but the judgment upon the whole world forms an integral part of his prophecy, which treats more fully of the execution of the judgment in and upon Judah, simply because Judah forms the kingdom of God, which is to be purified from its dross by judgment, and led on towards the end of its divine calling. As Zephaniah here opens the judgment awaiting Judah with an announcement of a judgment upon the whole world, so does he assign the reason for his exhortation to repentance in Zep 2:1-15, by showing that all nations will succumb to the judgment; and then announces in Zep 3:9., as the fruit of the judgment, the conversion of the nations to Jehovah, and the glorification of the kingdom of God. The way to salvation leads through judgment, not only for the world with its enmity against God, but for the degenerate theocracy also. It is only through judgment that the sinful world can be renewed and glorified. The verb אסף, the hiphil of sūph, is strengthened by the inf. abs. אסף, which is formed from the verb אסף, a verb of kindred meaning. Sūph and 'âsaph signify to take away, to sweep away, hiph. to put an end, to destroy. Kōl, everything, is specified in Zep 1:3 : men and cattle, the birds of heaven, and the fishes of the sea; the verb 'âsēph being repeated before the two principal members. This specification stands in unmistakeable relation to the threatening of God: to destroy all creatures for the wickedness of men, from man to cattle, and to creeping things, and even to the fowls of the heaven (Gen 6:7). By playing upon this threat, Zephaniah intimates that the approaching judgment will be as general over the earth, and as terrible, as the judgment of the flood. Through this judgment God will remove or destroy the offences (stumbling-blocks) together with the sinners. את before הרשׁעים cannot be the sign of the accusative, but can only be a preposition, with, together with, since the objects to אסף are all introduced without the sign of the accusative; and, moreover, if את־הרשׁ were intended for an accusative, the copula Vv would not be omitted. Hammakhshēlôth does not mean houses about to fall (Hitzig), which neither suits the context nor can be grammatically sustained, since even in Isa 3:6 hammakhshēlâh is not the fallen house, but the state brought to ruin by the sin of the people; and makhshēlâh is that against which or through which a person meets with a fall. Makhshēlōth are all the objects of coarser and more refined idolatry, not merely the idolatrous images, but all the works of wickedness, like τὰ σκάνδαλα in Mat 13:41. The judgment, however, applies chiefly to men, i.e., to sinners, and hence in the last clause the destruction of men from off the earth is especially mentioned. The irrational creation is only subject to φθορά, on account of and through the sin of men (Rom 8:20.).


  Zephaniah 1:4


  The judgment coming upon the whole earth with all its inhabitants will fall especially upon Judah and Jerusalem. Zep 1:4. "And I stretch my hand over Judah, and over all the inhabitants of Jerusalem, and cut off from this place the remnant of Baal, the name of the consecrated servants, together with the priests. Zep 1:5. And those who worship the army of heaven upon the roofs, and the worshippers who swear to Jehovah, and who swear by their king. Zep 1:6. And those who draw back from Jehovah, and who did not seek Jehovah, and did not inquire for Him." God stretches out His hand (יד) or His arm (זרוע) to smite the ungodly with judgments (compare Zephaniah 6:6, Deu 4:34; Deu 5:15, with Isa 5:25; Isa 9:11, Isa 9:16, Isa 9:20; Isa 10:4; Isa 14:26.). Through the judgment upon Judah and Jerusalem He will cut off שׁאר הבּעל, the remnant of Baal, i.e., all that remains of Baal and of idolatry; for Baal or the Baal-worship stands per synecdochen for idolatry of every kind (see at Hos 2:10). The emphasis lies upon "the remnant," all that still exists of the Baal-worship or idolatry, even to the very last remnant; so that the emphasis presupposes that the extermination has already begun, that the worship of Baal no longer exists in undiminished force and extent. It must not be limited, however, to the complete abolition of the outward or grosser idolatry, but includes the utter extermination of the grosser as well as the more refined Baal-worship. That the words should be so understood is required by the parallel clause: the name of the consecrated servants together with the priests. Kemârı̄m are not prophets of Baal, but, as in Kg2 23:5 and Hos 10:5, the priests appointed by the kings of Judah for the worship of the high places and the idolatrous worship of Jehovah (for the etymology of the word, see at Kg2 23:5). The kōhănı̄m, as distinguished from these, are idolatrous priests in the stricter sense of the word (i.e., those who conducted the literal idolatry). The names of both the idolatrous priests of Jehovah and the literal priests of the idols are to be cut off, so that not only the persons referred to will disappear, but even their names will be heard no more. Along with the idols and their priests, the worshippers of idols are also to be destroyed. Just as in Zep 1:4 two classes of priests are distinguished, so in Zep 1:5 are two classes of worshippers, viz., (1) the star-worshippers, and (2) those who tried to combine the worship of Jehovah and the worship of idols; and to these a third class is added in Zep 1:6. The worship of the stars was partly Baal-worship, the sun, moon, and stars being worshipped as the bearers of the powers of nature worshipped in Baal and Asherah (see at Kg2 23:5); and partly Sabaeism or pure star-worship, the stars being worshipped as the originators of all growth and decay in nature, and the leaders and regulators of all sublunary things (see at Kg2 21:3). The worship took place upon the roofs, i.e., on altars erected upon the flat roofs of the houses, chiefly by the burning of incense (Jer 19:13), but also by the offering of sacrifices (Kg2 23:12; see the comm. in loc.). "They offered the sacrifices upon the roofs, that they might be the better able to see the stars in the heavens" (Theodoret). Along with the star-worshippers as the representatives of literal idolatry, Zephaniah mentions as a second class the worshippers who swear partly to Jehovah, and partly by their king, i.e., who go limping on two sides (Kg1 18:21), or try to combine the worship of Jehovah with that of Baal. Malkâm, their king, is Baal, who is distinctly called king in the inscriptions (see Movers, Phnizier, i. pp. 171-2), and not the "earthly king of the nation," as Hitzig has erroneously interpreted the Masoretic text, in consequence of which he proposes to read milkōm, i.e., Moloch. נשׁבּע with ל signifies to take an oath to Jehovah, i.e., to bind one's self on oath to His service; whereas נשׁבּע with ב (to swear by a person) means to call upon Him as God when taking an oath. The difference between the two expressions answers exactly to the religious attitude of the men in question, who pretended to be worshippers of Jehovah, and yet with every asseveration took the name of Baal into their mouth. In Zep 1:6 we have not two further classes mentioned, viz., "the vicious and the irreligious," as Hitzig supposes; but the persons here described form only one single class. Retiring behind Jehovah, drawing back from Him, turning the back upon God, is just the same as not seeking Jehovah, or not inquiring after Him. The persons referred to are the religiously indifferent, those who do not trouble themselves about God, the despisers of God.


  Zephaniah 1:7


  This judgment will speedily come. Zep 1:7. "Be silent before the Lord Jehovah! For the day of Jehovah is near, for Jehovah has prepared a slaying of sacrifice, He has consecrated His called." The command, "Be silent before the Lord," which is formed after Hab 2:20, and with which the prophet summons to humble, silent submission to the judgment of God, serves to confirm the divine threat in Zep 1:2-6. The reason for the commanding Hush! (keep silence) is given in the statement that the day of Jehovah is close at hand (compare Joe 1:15), and that God has already appointed the executors of the judgment. The last two clauses of the verse are formed from reminiscences taken from Isaiah. The description of the judgment as zebhach, a sacrifice, is taken from Isa 34:6 (cf. Jer 46:10 and Eze 39:17). The sacrifice which God has prepared is the Jewish nation; those who are invited to this sacrificial meal ("called," Sa1 9:13) are not beasts and birds of prey, as in Eze 39:17, but the nations which He has consecrated to war that they may consume Jacob (Jer 10:25). The extraordinary use of the verb hiqdiish (consecrated) in this connection may be explained from Isa 13:3, where the nations appointed to make war against Babel are called mequddâshı̄m, the sanctified of Jehovah (cf. Jer 22:7).


  Zephaniah 1:8


  The judgment will fall with equal severity upon the idolatrous and sinners of every rank (Zep 1:8-11), and no one in Jerusalem will be able to save himself from it (Zep 1:12, Zep 1:13). In three double verses Zephaniah brings out three classes of men who differ in their civil position, and also in their attitude towards God, as those who will be smitten by the judgment: viz., (1) the princes, i.e., the royal family and superior servants of the king, who imitate the customs of foreigners, and oppress the people (Zep 1:8, Zep 1:9); (2) the merchants, who have grown rich through trade and usury (Zep 1:10, Zep 1:11); (3) the irreligious debauchees (Zep 1:12, Zep 1:13). The first of these he threatens with visitation. Zep 1:8. "And it will come to pass in the day of Jehovah's sacrifice, that I visit the princes and the king's sons, and all who clothe themselves in foreign dress. Zep 1:9. And I visit every one who leaps over the threshold on that day, those who fill the Lord's house with violence and deceit." The enumeration of those who are exposed to the judgment commences with the princes, i.e., the heads of the tribes and families, who naturally filled the higher offices of state; and the king's sons, not only the sons of Josiah, who were still very young (see the Introduction), but also the sons of the deceased kings, the royal princes generally. The king himself is not named, because Josiah walked in the ways of the Lord, and on account of his piety and fear of God was not to lie to see the outburst of the judgment (Kg2 22:19-20; Ch2 34:27-28). The princes and king's sons are threatened with punishment, not on account of the high position which they occupied in the state, but on account of the ungodly disposition which they manifested. For since the clauses which follow not only mention different classes of men, but also point out the sins of the different classes, we must also expect this in the case of the princes and the king's sons, and consequently must refer the dressing in foreign clothes, which is condemned in the second half of the verse, to the princes and king's sons also, and understand the word "all" as relating to those who imitated their manners without being actually princes or king's sons. Malbūsh nokhrı̄ (foreign dress) does not refer to the clothes worn by the idolaters in their idolatrous worship (Chald., Rashi, Jer.), nor to the dress prohibited in the law, viz., "women dressing in men's clothes, or men dressing in women's clothes" (Deu 22:5, Deu 22:11), as Grotius maintains, nor to clothes stolen from the poor, or taken from them as pledges; but, as nokhrı̄ signifies a foreigner, to foreign dress. Drusius has already pointed this out, and explains the passage as follows: "I think that the reference is to all those who betrayed the levity of their minds by wearing foreign dress. For I have no doubt that in that age some copied the Egyptians in their style of dress, and others the Babylonians, according as they favoured the one nation or the other. The prophet therefore says, that even those who adopted foreign habits, and conformed themselves to the customs of the victorious nation, would not be exempt." The last allusion is certainly untenable, and it would be more correct to say with Strauss: "The prophets did not care for externals of this kind, but it was evident to them that 'as the dress, so the heart;' that is to say, the clothes were witnesses in their esteem of the foreign inclinations of the heart." In Zep 1:9 many commentators find a condemnation of an idolatrous use of foreign customs; regarding the leaping over the threshold as an imitation of the priests of Dagon, who adopted the custom, according to Sa1 5:5, of leaping over the threshold when they entered the temple of that idol. But an imitation of that custom could only take place in temples of Dagon, and it appears perfectly inconceivable that it should have been transferred to the threshold of the king's palace, unless the king was regarded as an incarnation of Dagon,—a thought which could never enter the minds of Israelitish idolaters, since even the Philistian kings did not hold themselves to be incarnations of their idols. If we turn to the second hemistich, the thing condemned is the filling of their masters' houses with violence; and this certainly does not stand in any conceivable relation to that custom of the priests of Dagon; and yet the words "who fill," etc., are proved to be explanatory of the first half of the verse, by the fact that the second clause is appended without the copula Vav, and without the repetition of the preposition על. Now, if a fresh sin were referred to there, the copula Vav, at all events, could not have been omitted. We must therefore understand by the leaping over the threshold a violent and sudden rushing into houses to steal the property of strangers (Calvin, Ros., Ewald, Strauss, and others), so that the allusion is to "dishonourable servants of the king, who thought that they could best serve their master by extorting treasures from their dependants by violence and fraud" (Ewald). אדניהם, of their lord, i.e., of the king, not "of their lords:" the plural is in the pluralis majestatis, as in Sa1 26:16; Sa2 2:5, etc.


  Zephaniah 1:10


  Even the usurers will not escape the judgment. Zep 1:10. "And it will come to pass in that day, is the saying of Jehovah, voice of the cry from the fish-gate, and howling from the lower city, and great destruction from the hills. Zep 1:11. Howl, inhabitants of the mortar, for all the people of Canaan are destroyed; cut off are all that are laden with silver." In order to express the thought that the judgment will not spare any one class of the population, Zephaniah depicts the lamentation which will arise from all parts of the city. קול צעקה, voice of the cry, i.e., a loud cry of anguish will arise or resound. The fish-gate (according to Neh 3:3; Neh 12:39; cf. Ch2 33:14) was in the eastern portion of the wall which bounded the lower city on the north side (for further details on this point, see at Neh 3:3). המּשׁנה (= העיר משׁנה, Neh 11:9), the second part or district of the city, is the lower city upon the hill Acra (see at Kg2 22:14). Shebher, fragor, does not mean a cry of murder, but the breaking to pieces of what now exists, not merely the crashing fall of the buildings, like za‛ăqath shebher in Isa 15:5, the cry uttered at the threatening danger of utter destruction. In order to heighten the terrors of the judgment, there is added to the crying and howling of the men the tumult caused by the conquest of the city. "From the hills," i.e., "not from Zion and Moriah," but from the ills surrounding the lower city, viz., Bezetha, Gareb (Jer 31:39), and others. For Zion, the citadel of Jerusalem, is evidently thought of as the place where the howling of the men and the noise of the devastation, caused by the enemy pressing in from the north and north-west, are heard. Hammakhtēsh, the mortar (Pro 27:22), which is the name given in Jdg 15:19 to a hollow place in a rock, is used here to denote a locality in Jerusalem, most probably the depression which ran down between Acra on the west and Bezetha and Moriah on the east, as far as the fountain of Siloah, and is called by Josephus "the cheese-maker's valley," and by the present inhabitants el-Wâd, i.e., the valley, and also the mill-valley. The name "mortar" was probably coined by Zephaniah, to point to the fate of the merchants and men of money who lived there. They who dwell there shall howl, because "all the people of Canaan" are destroyed. These are not Canaanitish or Phoenician merchants, but Judaean merchants, who resembled the Canaanites or Phoenicians in their general business (see at Hos 12:8), and had grown rich through trade and usury. Netı̄l keseph, laden with silver.


  Zephaniah 1:12


  The debauchees and rioters generally will also not remain free from punishment. Zep 1:12. "And at that time it will come to pass, that I will search Jerusalem with candles, and visit the men who lie upon their lees, who say in their heart, Jehovah does no good, and no evil. Zep 1:13. Their goods will become plunder, and their houses desolation: they will build houses, and not dwell (therein), and plant vineyards, and not drink their wine." God will search Jerusalem with candles, to bring out the irreligious debauchees out of their hiding-places in their houses, and punish them. The visitation is effected by the enemies who conquer Jerusalem. Jerome observes on this passage: "Nothing will be allowed to escape unpunished. If we read the history of Josephus, we shall find it written there, that princes and priests, and mighty men, were dragged even out of the sewers, and caves, and pits, and tombs, in which they had hidden themselves from fear of death." Now, although what is stated here refers to the conquest of Jerusalem by Titus, there can be no doubt that similar things occurred at the Chaldaean conquest. The expression to search with candles (cf. Luk 15:8) is a figure denoting the most minute search of the dwellings and hiding-places of the despisers of God. These are described as men who sit drawn together upon their lees (קפא, lit., to draw one's self together, to coagulate). The figure is borrowed from old wine, which has been left upon its lees and not drawn off, and which, when poured into other vessels, retains its flavour, and does not alter its odour (Jer 48:11), and denotes perseverance or confirmation in moral and religious indifference, "both external quiet, and carelessness, idleness, and spiritual insensibility in the enjoyment not only of the power and possessions bestowed upon them, but also of the pleasures of sin and the worst kinds of lust" (Marck). Good wine, when it remains for a long time upon its lees, becomes stronger; but bad wine becomes harsher and thicker. Shemârı̄m, lees, do not denote "sins in which the ungodly are almost stupefied" (Jerome), or "splendour which so deprives a man of his senses that there is nothing left either pure or sincere" (Calvin), but "the impurity of sins, which were associated in the case of these men with external good" (Marck). In the carnal repose of their earthly prosperity, they said in their heart, i.e., they thought within themselves, there is no God who rules and judges the world; everything takes place by chance, or according to dead natural laws. They did not deny the existence of God, but in their character and conduct they denied the working of the living God in the world, placing Jehovah on the level of the dead idols, who did neither good nor harm (Isa 41:23; Jer 10:5), whereby they really denied the being of God.


  To these God will show Himself as the ruler and judge of the world, by giving up their goods (chēlâm, opes eorum) to plunder, so that they will experience the truth of the punishments denounced in His word against the despisers of His name (compare Lev 26:32-33; Deu 28:30, Deu 28:39, and the similar threats in Amo 5:11; Mic 6:15).


  Zephaniah 1:14


  This judgment will not be delayed. To terrify the self-secure sinners out of their careless rest, Zephaniah now carries out still further the thought only hinted at in Zep 1:7 of the near approach and terrible character of the judgment. Zep 1:14. "The great day of Jehovah is near, near and hasting greatly. Hark! the day of Jehovah, bitterly crieth the hero there. Zep 1:15. A day of fury is this day, a day of anguish and pressure, a day of devastation and desert, a day of darkness and gloom, a day of cloud and cloudy night. Zep 1:16. A day of the trumpet and battering, over the fortified cities and high battlements." The day of Jehovah is called "the great day" with reference to its effects, as in Joe 2:11. The emphasis lies primarily, however, upon the qârōbh (is near), which is therefore repeated and strengthened by מהר מאד. מהר is not a piel participle with the Mem dropped, but an adjective form, which has sprung out of the adverbial use of the inf. abs. (cf. Ewald, 240, e). In the second hemistich the terrible character of this day is described. קול before yōm Yehōvâh (the day of Jehovah), at the head of an interjectional clause, has almost grown into an interjection (see at Isa 13:4). The hero cries bitterly, because he cannot save himself, and must succumb to the power of the foe. Shâm, adv. loci, has not a temporal signification even here, but may be explained from the fact that in connection with the day the prophet is thinking of the field of battle, on which the hero perishes while fighting. In order to depict more fully the terrible character of this day, Zephaniah crowds together in Zep 1:15 and Zep 1:16 all the words supplied by the language to describe the terrors of the judgment. He first of all designates it as yōm ‛ebhrâh, the day of the overflowing wrath of God (cf. Zep 1:18); then, according to the effect which the pouring out of the wrath of God produces upon men, as a day of distress and pressure (cf. Job 15:24), of devastation (שׁאה and משׁואה combined, as in Job 38:27; Job 30:3), and of the darkest cloudy night, after Joe 2:2; and lastly, in Zep 1:16, indicating still more closely the nature of the judgment, as a day of the trumpet and the trumpet-blast, i.e., on which the clangour of the war-trumpets will be heard over all the fortifications and castles, and the enemy will attack, take, and destroy the fortified places amidst the blast of trumpets (cf. Amo 2:2). Pinnōth are the corners and battlements of the walls of the fortifications (Ch2 26:15).


  Zephaniah 1:17


  In the midst of this tribulation the sinners will perish without counsel or help. Zep 1:17. "And I make it strait for men, and they will walk like blind men, because they have sinned against Jehovah; and their blood will be poured out like dust, and their flesh like dung. Zep 1:18. Even their silver, even their gold, will not be able to save them on the day of Jehovah's fury, and in the fire of His wrath will the whole earth be devoured; for He will make an end, yea a sudden one, to all the inhabitants of the earth." והצרתי reminds of the threat of Moses in Deu 28:52, to which Zephaniah alluded in Zep 1:16. And in הלכוּ כּעורים the allusion to Deu 28:29 is also unmistakeable. To walk like the blind, i.e., to seek a way out of the trouble without finding one. This distress God sends, because they have sinned against Him, by falling away from Him through idolatry and the transgression of His commandments, as already shown in Zep 1:4-12. But the punishment will be terrible. Their blood will be poured out like dust. The point of comparison is not the quantity, as in Gen 13:16 and others, but the worthlessness of dust, as in Kg2 13:7 and Isa 49:23. The blood is thought as little of as the dust which is trodden under foot. Lechūm, which occurs again in Job 20:23, means flesh (as in the Arabic), not food. The verb shâphakh, to pour out, is also to be taken per zeugma in connection with this clause, though without there being any necessity to associate it with Sa2 20:10, and regard lechūm as referring to the bowels. For the fact itself, compare Kg1 14:10 and Jer 9:21. In order to cut off all hope on deliverance from the rich and distinguished sinners, the prophet adds in Zep 1:18 : Even with silver and gold will they not be able to save their lives. The enemy will give no heed to this (cf. Isa 13:17; Jer 4:30; Eze 7:19) in the day that the Lord will pour out His fury upon the ungodly, to destroy the whole earth with the fire of His wrathful jealousy (cf. Deu 4:24). By kol-hâ'ârets we might understand the whole of the land of Judah, if we looked at what immediately precedes it. But if we bear in mind that the threat commenced with judgment upon the whole earth (Zep 1:2, Zep 1:3), and that it here returns to its starting-point, to round off the picture, there can be no doubt that the whole earth is intended. The reason assigned for this threat in Zep 1:18 is formed after Isa 10:23; but the expression is strengthened by the use of אך־נבהלה instead of ונחרצה, the word round in Isaiah. Kâlâh: the finishing stroke, as in Isaiah l.c. (see at Nah 1:8). אך, only, equivalent to "not otherwise than," i.e., assuredly. נבהלה is used as a substantive, and is synonymous with behâlâh, sudden destruction, in Isa 65:23. The construction with 'ēth accus. as in Nah 1:8.


  Zephaniah 2


  Exhortation to Repentance in View of the Judgment—Zephaniah 2:1-3:8


  Zephaniah, having in the previous chapter predicted the judgment upon the whole world, and Judah especially, as being close at hand, now summons his people to repent, and more especially exhorts the righteous to seek the Lord and strive after righteousness and humility, that they may be hidden in the day of the Lord (Zep 2:1-3). The reason which he gives for this admonition to repentance is twofold: viz., (1) that the Philistians, Moabites, and Ammonites will be cut off, and Israel will take possession of their inheritances (Zep 2:4-10), that all the gods of the earth will be overthrown, and all the islands brought to worship the Lord, since He will smite the Cushites, and destroy proud Asshur and Nineveh (Zep 2:11-15); and (2) that even blood-stained Jerusalem, with its corrupt princes, judges, and prophets, will endure severe punishment. Accordingly, the call to repentance is not simply strengthened by the renewed threat of judgment upon the heathen and the ungodly in Judah, but is rather accounted for by the introduction of the thought, that by means of the judgment the heathen nations are to be brought to acknowledge the name of the Lord, and the rescued remnant of Israel to be prepared for the reception of the promised salvation.


  Zephaniah 2:1


  Call to conversion.—Zep 2:1. "Gather yourselves together, and gather together, O nation that dost not grow pale. Zep 2:2. Before the decree bring forth (the day passes away like chaff), before the burning wrath of Jehovah come upon you, before the day of Jehovah's wrath come upon you. Zep 2:3. Seek Jehovah, all ye humble of the land, who have wrought His right; seek righteousness, seek humility, perhaps ye will be hidden in the day of Jehovah's wrath." The summons in Zep 2:1 is addressed to the whole of Judah or Israel. The verb qōshēsh, possibly a denom. from qash, signifies to gather stubble (Exo 5:7, Exo 5:12), then generally to gather together or collect, e.g., branches of wood (Num 15:32-33; Kg1 17:10); in the hithpoel, to gather one's self together, applied to that spiritual gathering which leads to self-examination, and is the first condition of conversion. The attempts of Ewald and Hitzig to prove, by means of doubtful etymological combinations from the Arabic, that the word possesses the meanings, to grow pale, or to purify one's self, cannot be sustained. The kal is combined with the hiphil for the purpose of strengthening it, as in Hab 1:5 and Isa 29:9. Nikhsâph is the perf. nipahl in pause, and not a participle, partly because of the לא which stands before it (see however Ewald, 286, g), and partly on account of the omission of the article; and nikhsâph is to be taken as a relative, "which does not turn pale." Kâsaph has the meaning "to long," both in the niphal (vid., Gen 31:30; Psa 84:3) and kal (cf. Psa 17:12; Job 14:15). This meaning is retained by many here. Thus Jerome renders it, "gens non amabilis, i.e., non desiderata a Deo;" but this is decidedly unsuitable. Others render it "not possessing strong desire," and appeal to the paraphrase of the Chaldee, "a people not wishing to be converted to the law." This is apparently the view upon which the Alex. version rests: ἔθνος ἀπαίδευτον. But although nikhsâph is used to denote the longing of the soul for fellowship with God in Psa 84:3, this idea is not to be found in the word itself, but simply in the object connected with it. We therefore prefer to follow Grotius, Gesenius, Ewald, and others, and take the word in its primary sense of turning pale at anything, becoming white with shame (cf. Isa 29:22), which is favoured by Zep 3:15. The reason for the appeal is given in Zep 2:2, viz., the near approach of the judgment. The resolution brings forth, when that which is resolved upon is realized (for yâlad in this figurative sense, see Pro 27:1). The figure is explained in the second hemistich. The next clause כּמוץ וגו does not depend upon בּטרם, for in that case the verb would stand at the head with Vav cop., but it is a parenthesis inserted to strengthen the admonition: the day comes like chaff, i.e., approaches with the greatest rapidity, like chaff driven by the wind: not "the time passes by like chaff" (Hitzig); for it cannot be shown that yōm was ever used for time in this sense. Yōm is the day of judgment mentioned in Zep 1:7, Zep 1:14-15; and עבר here is not to pass by, but to approach, to come near, as in Nah 3:19. For the figure of the chaff, see Isa 29:5. In the second בּטרם is strengthened by לא; and חרון אף, the burning of wrath in the last clause, is explained by יום אף יי, the day of the revelation of the wrath of God.


  Zephaniah 2:3


  But because the judgment will so speedily burst upon them, all the pious especially—‛anvē hâ'ârets, the quiet in the land, οι πραεῖς (Amo 2:7; Isa 11:4; Psa 37:11)—are to seek the Lord. The humble (‛ănâvı̄m) are described as those who do Jehovah's right, i.e., who seek diligently to fulfil what Jehovah has prescribed in the law as right. Accordingly, seeking Jehovah is explained as seeking righteousness and humility. The thought is this: they are to strive still more zealously after Jehovah's right, viz., righteousness and humility (cf. Deu 16:20; Isa 51:1, Isa 51:7); then will they probably be hidden in the day of wrath, i.e., be pardoned and saved (cf. Amo 5:15). This admonition is now still further enforced from Zep 2:4 onwards by the announcement of the coming of judgment upon all the heathen, that the kingdom of God may attain completion.


  Zephaniah 2:4


  Destruction of the Philistines.—Zep 2:4. "For Gaza will be forgotten, and Ashkelon become a desert; Ashdod, they drive it out in broad day, and Ekron will be ploughed out. Zep 2:5. Woe upon the inhabitants of the tract by the sea, the nation of the Cretans! The word of Jehovah upon you, O Canaan, land of the Philistines! I destroy thee, so that not an inhabitant remains. Zep 2:6. And the tract by the sea becomes pastures for shepherds' caves, and for folds of sheep. Zep 2:7. And a tract will be for the remnant of the house of Judah; upon them will they feed: in the houses of Ashkelon they encamp in the evening; for Jehovah their God will visit them, and turn their captivity." The fourth verse, which is closely connected by kı̄ (for) with the exhortation to repentance, serves as an introduction to the threat of judgment commencing with hōi in Zep 2:5. As the mentioning of the names of the four Philistian capitals (see at Jos 13:3) is simply an individualizing periphrasis for the Philistian territory and people, so the land and people of Philistia are mentioned primarily for the purpose of individualizing, as being the representatives of the heathen world by which Judah was surrounded; and it is not till afterwards, in the further development of the threat, that the enumeration of certain near and remote heathen nations is appended, to express more clearly the idea of the heathen world as a whole. Of the names of the Philistian cities Zephaniah makes use of two, ‛Azzâh and ‛Eqrōn, as a play upon words, to express by means of paronomasia the fate awaiting them. ‛azzâh, Gaza, will be ‛azûbhâh, forsaken, desolate. ‛Eqrōn, Ekron, will be tē‛âqēr, rooted up, torn out of its soil, destroyed. To the other two he announces their fate in literal terms, the shemâmâh threatened against Ashkelon corresponding to the ‛ăzūbhâh, and the gârēsh predicated of Ashdod preparing the way for Ekron's tē‛âqēr. בּצּהרים at noon, i.e., in broad day, might signify, when used as an antithesis to night, "with open violence" (Jerome, Kimchi); but inasmuch as the expulsion of inhabitants is not effected by thieves in the night, the time of noon is more probably to be understood, as v. Clln and Rosenmller suppose, as denoting the time of day at which men generally rest in hot countries (Sa2 4:5), in the sense of unexpected, unsuspected expulsion; and this is favoured by Jer 15:8, where the devastation at noon is described as a sudden invasion. The omission of Gath may be explained in the same manner as in Amo 1:6-8, from the fact that the parallelism of the clauses only allowed the names of four cities to be given; and this number was amply sufficient to individualize the whole, just as Zephaniah, when enumerating the heathen nations, restricts the number to four, according to the four quarters of the globe: viz., the Philistines in the west (Zep 2:5-7); the Moabites and Ammonites comprised in one in the east (Zep 2:8-10); the Cushites in the south (Zep 2:11, Zep 2:12); and Asshur, with Nineveh, in the north (north-east), (Zep 2:13-15). The woe with which the threat is commenced in Zep 2:5 applies to the whole land and people of the Philistines. Chebhel, the measure, then the tract of land measured out or apportioned (see at Deu 3:4; Deu 32:9, etc.). The tract of the sea is the tract of land by the Mediterranean Sea which was occupied by the Philistines (chebhel hayyâm = 'erets Pelishtı̄m). Zephaniah calls the inhabitants gōi Kerēthı̄m, nation of the Cretans, from the name of one branch of the Philistian people which was settled in the south-west of Philistia, for the purpose of representing them as a people devoted to kârath, or extermination. The origin of this name, which is selected both here and in Eze 25:16 with a play upon the appellative signification, is involved in obscurity; for, as we have already observed at Sa1 30:14, there is no valid authority for the derivation which is now current, viz., from the island of Crete (see Stark, Gaza, pp. 66 and 99ff.). דּבר יי עליכם forms an independent sentence: The word of the Lord cometh over you. The nature of that word is described in the next sentence: I will destroy thee. The name Kena‛an is used in the more limited sense of Philistia, and is chosen to indicate that Philistia is to share the lot of Canaan, and lose its inhabitants by extermination.


  Zephaniah 2:6


  The tract of land thus depopulated is to be turned into "pastures (nevōth, the construct state plural of nâveh) of the excavation of shepherds," i.e., where shepherds will make excavations or dig themselves huts under the ground as a protection from the sun. This is the simplest explanation of the variously interpreted kerōth (as an inf. of kârâh, to dig), and can be grammatically sustained. The digging of the shepherds stands for the excavations which they make. Bochart (Hieroz. i. p. 519, ed. Ros.) has already given this explanation: "Caulae s. caulis repletus erit effossionis pastorum, i.e., caulae a pastoribus effossae in cryptis subterraneis ad vitandum solis aestum." On the other hand, the derivation from the noun kērâh, in the sense of cistern, cannot be sustained; and there is no proof of it in the fact that kârâh is applied to the digging of wells. Still less is it possible to maintain the derivation from יכר (Arab. wkr), by which Ewald would support the meaning nests for kērōth, i.e., "the small houses or carts of the shepherds." And Hitzig's alteration of the text into כּרת = כּרים, pastures, so as to obtain the tautology "meadows of the pastures," is perfectly unwarranted. The word chebhel is construed in Zep 2:6 as a feminine ad sensum, with a retrospective allusion to 'erets Pelishtı̄m; whereas in Zep 2:7 it is construed, as it is everywhere else, as a masculine. Moreover, the noun chebhel, which occurs in this verse without the article, is not the subject; for, if it were, it would at least have had the article. It is rather a predicate, and the subject must be supplied from Zep 2:6 : "The Philistian tract of land by the sea will become a tract of land or possession for the remnant of the house of Judah, the portion of the people of God rescued from the judgment. Upon them, viz., these pastures, will they feed." The plural עליהם does not stand for the neuter, but is occasioned by a retrospective glance at נות רעים. The subject is, those that are left of the house of Judah. They will there feed their flocks, and lie down in the huts of Ashkelon. For the prophet adds by way of explanation, Jehovah their God will visit them. Pâqad, to visit in a good sense, i.e., to take them under His care, as is almost always the meaning when it is construed with an accusative of the person. It is only in Psa 59:6 that it is used with an acc. pers. instead of with על, in the sense of to chastise or punish. שׁוּב שׁבוּת as in Hos 6:11 and Amo 9:14. The keri שׁבית has arisen from a misinterpretation. On the fulfilment, see what follows.


  Zephaniah 2:8


  The judgment upon Joab and Ammon.—Zep 2:8. "I have heard the abuse of Moab, and the revilings of the sons of Ammon, who have abused my nation, and boasted against its boundary. Zep 2:9. Therefore, as I live, is the saying of Jehovah of hosts, the God of Israel: Yea, Moab shall become like Sodom, and the sons of Ammon like Gomorrha, an inheritance of nettles and salt-pits, and desert for ever. The remnant of my nation will plunder them, the residue of my nation will inherit them. Zep 2:10. Such to them for their pride, that they have despised and boasted against the nation of Jehovah of hosts." The threat now turns from the Philistines in the west to the two tribes to the east, viz., the Moabites and Ammonites, who were descended from Lot, and therefore blood-relations, and who manifested hostility to Israel on every possible occasion. Even in the time of Moses, the Moabitish king Balak sought to destroy Israel by means of Balaam's curses (Numbers 22), for which the Moabites were threatened with extermination (Num 24:17). In the time of the judges they both attempted to oppress Israel (Jdg 3:12. and Jdg 10:7.; cf. Sa1 11:1-5 and 2 Samuel 10-12), for which they were severely punished by Saul and David (Sa1 14:47, and Sa2 8:2; Sa2 12:30-31). The reproach of Moab and the revilings of the Ammonites, which Jehovah had heard, cannot be taken, as Jerome, Rashi, and others suppose, as referring to the hostilities of those tribes towards the Judaeans during the Chaldaean catastrophe; nor restricted, as v. Clln imagines, to the reproaches heaped upon the ten tribes when they were carried away by the Assyrians, since nothing is know of any such reproaches. The charge refers to the hostile attitude assumed by both tribes at all times towards the nation of God, which they manifested both in word and deed, as often as the latter was brought into trouble and distress. Compare Jer 48:26-27; and for giddēph, to revile or blaspheme by actions, Num 15:30; Eze 20:27; also for the fact itself, the remarks on Amos 1:13-2:3. יגדּילוּ על גב, they did great things against their (the Israelites') border (the suffix in gebhūlâm, their border, refers to ‛ammı̄, my people). This great doing consisted in their proudly violating the boundary of Israel, and endeavouring to seize upon Israelitish territory (cf. Amo 1:13). Pride and haughtiness, or high-minded self-exaltation above Israel as the nation of God, is charged against the Moabites and Ammonites by Isaiah and Jeremiah also, as a leading feature in their character (cf. Isa 16:6; Isa 25:11; Jer 48:29-30). Moab and Ammon are to be utterly exterminated in consequence. The threat of punishment is announced in Zep 2:8 as irrevocable by a solemn oath. It shall happen to them as to Sodom and Gomorrha. This simile was rendered a very natural one by the situation of the two lands in the neighbourhood of the Dead Sea. It affirms the utter destruction of the two tribes, as the appositional description shows. Their land is to become the possession of nettles, i.e., a place where nettles grow. Mimshâq, hap leg., from the root mâshaq, which was not used, but from which mesheq in Gen 15:2 is derived. Chârūl: the stinging nettle (see at Job 30:7), which only flourishes in waste places. Mikhrēh melach: a place of salt-pits, like the southern coast of the Dead Sea, which abounds in rock-salt, and to which there is an allusion in the threat of Moses in Deu 29:22. "A desert for ever:" the emphasis lies upon ‛ad ‛ōlâm (for ever) here. The people, however, i.e., the Moabites and Ammonites themselves, will be taken by the people of Jehovah, and be made their possession. The suffixes attached to יבזּוּם and ינחלוּם can only refer to the people of Moab and Ammon, because a land turned into an eternal desert and salt-steppe would not be adapted for a nachălâh (possession) for the people of God. The meaning is not, they will be their heirs through the medium of plunder, but they will make them into their own property, or slaves (cf. Isa 14:2; Isa 61:5). גּויי is גּוי with the suffix of the first person, only one of the two י being written. In Zep 2:10 the threat concludes with a repetition of the statement of the guilt which is followed by such a judgment.


  The fulfilment or realization of the threat pronounced upon Philistia, Moab, and Ammon, we have not to look for in the particular historical occurrences through which these tribes were conquered and subjugated by the Chaldaeans, and to some extent by the Jews after the captivity, until they eventually vanished from the stage of history, and their lands became desolate, as they still are. These events can only come into consideration as preliminary stages of the fulfilment, which Zephaniah completely passes by, since he only views the judgment in its ultimate fulfilment. We are precluded, moreover, from taking the words as relating to that event by the circumstance, that neither Philistia on the one hand, nor Moabites and Ammonites on the other, were ever taken permanent possession of by the Jews; and still less were they ever taken by Judah, as the nation of God, for His own property. Judah is not to enter into such possession as this till the Lord turns the captivity of Judah (Zep 2:7); that is to say, not immediately after the return from the Babylonish captivity, but when the dispersion of Israel among the Gentiles, which lasts till this day, shall come to an end, and Israel, through its conversion to Christ, be reinstated in the privileges of the people of God. It follows from this, that the fulfilment is still in the future, and that it will be accomplished not literally, but spiritually, in the utter destruction of the nations referred to as heathen nations, and opponents of the kingdom of God, and in the incorporation of those who are converted to the living God at the time of the judgment, into the citizenship of the spiritual Israel. Until the eventual restoration of Israel, Philistia will remain an uninhabited shepherds' pasture, and the land of the Moabites and Ammonites the possession of nettles, a place of salt-pits and a desert; just as the land of Israel will for the very same time be trodden down by the Gentiles. The curse resting upon these lands will not be entirely removed till the completion of the kingdom of God on earth. This view is proved to be correct by the contents of Zep 2:11, with which the prophet passes to the announcement of the judgment upon the nations of the south and north.


  Zephaniah 2:11


  "Fearful is Jehovah over them, for He destroyeth all the gods of the earth; that all the islands of the nations, every one from its place, may worship Him." Whilst עליהם refers to what precedes, the next clause in the reason assigned points to the announcement of judgment upon the remaining nations of the earth in Zep 2:12.; so that Zep 2:11 cannot be taken either as the conclusion of the previous threat, or as the commencement of the following one, but leads from the one to the other. Jehovah is terrible when He reveals Himself in the majesty of Judge of the world. The suffix appended to עליהם does not refer to עם יהוה, but to the להם in Zep 2:10, answering to the Moabites and Ammonites. Jehovah proves Himself terrible to these, because He has resolved to destroy all the gods of the earth. Râzâh, to make lean; hence to cause to vanish, to destroy. He causes the gods to vanish, by destroying the nations and kingdoms who relied upon these gods. He thereby reveals the nothingness of the gods, and brings the nations to acknowledge His sole deity (Mic 5:12). The fall of the false gods impels to the worship of the one true God. וישׁתּחווּ לו is the consequence, the fruit, and the effect of Jehovah's proving Himself terrible to the nations and their gods. איּי הגּוים, islands of the Gentiles, is an epithet taken from the islands and coastlands of Europe, to denote the whole of the heathen world (see at Isa 41:1). The distributive עישׁ ממּקומו refers to haggōyı̄m as the principal idea, though not in the sense of "every nation," but in that of every individual belonging to the nations. Mimmeqōmō, coming from his place: the meaning is not that the nations will worship Jehovah at their own place, in their own lands, in contradistinction to Mic 4:1; Zac 14:16, and other passages, where the nations go on pilgrimage to Mount Zion (Hitzig); but their going to Jerusalem is implied in the min (from), though it is not brought prominently out, as being unessential to the thought. With regard to the fulfilment, Bucer has correctly observed, that "the worship of Jehovah on the part of the heathen is not secured without sanguinary wars, that the type may not be taken for the fact itself, and the shadow for the body .... But the true completion of the whole in the kingdom of Christ takes place here in spirit and in faith, whilst in the future age it will be consummated in all its reality and in full fruition." Theodoret, on the other hand, is too one-sided in his view, and thinks only of the conversion of the heathen through the preaching of the gospel. "This prophecy," he says, "has received its true fulfilment through the holy apostles, and the saints who have followed them; ... and this takes place, not by the law, but by the teaching of the gospel."


  Zephaniah 2:12


  After this statement of the aim of the judgments of God, Zephaniah mentions two other powerful heathen nations as examples, to prove that the whole of the heathen world will succumb to the judgment. Zep 2:12. "Ye Cushites also, slain of my sword are they. Zep 2:13. And let him stretch out his hand toward the south, and destroy Asshur; and make Nineveh a barren waste, a dry place, like the desert. Zep 2:14. And herds lie down in the midst of it, all kinds of beasts in crowds: pelicans also and hedgehogs will lodge on their knobs; the voice of the singer in the window; heaps upon the threshold: for their cedar-work hath He made bare. Zep 2:15. This the city, the exulting one, the safely dwelling one, which said in her heart, I, and no more: how has she become a desolation, a lair of beasts! Every one that passeth by it will hiss, swing his hand." As a representative of the heathen dwelling in the south, Zephaniah does not mention Edom, which bordered upon Judah, or the neighbouring land of Egypt, but the remote Ethiopia, the furthest kingdom or people in the south that was known to the Hebrews. The Ethiopians will be slain of the sword of Jehovah. המּה does not take the place of the copula between the subject and predicate, any more than הוּא in Isa 37:16 and Ezr 5:11 (to which Hitzig appeals in support of this usage: see Delitzsch, on the other hand, in his Comm. on Isaiah, l.c.), but is a predicate. The prophecy passes suddenly from the form of address (in the second person) adopted in the opening clause, to a statement concerning the Cushites (in the third person). For similar instances of sudden transition, see Zep 3:18; Zac 3:8; Eze 28:22.


  חללי חרבּי is a reminiscence from Isa 66:16 : slain by Jehovah with the sword. Zephaniah says nothing further concerning this distant nation, which had not come into any hostile collision with Judah in his day; and only mentions it to exemplify the thought that all the heathen will come under the judgment. The fulfilment commenced with the judgment upon Egypt through the Chaldaeans, as is evident from Eze 30:4, Eze 30:9, as compared with Josephus, Ant. x. 11, and continues till the conversion of that people to the Lord, the commencement of which is recorded in Act 8:27-38. The prophet dwells longer upon the heathen power of the north, the Assyrian kingdom with its capital Nineveh, because Assyria was then the imperial power, which was seeking to destroy the kingdom of God in Judah. This explains the fact that the prophet expresses the announcement of the destruction of this power in the form of a wish, as the use of the contracted forms yēt and yâsēm clearly shows. For it is evident that Ewald is wrong in supposing that ויט stands for ויּט, or should be so pointed, inasmuch as the historical tense, "there He stretched out His hand," would be perfectly out of place. נטה יד (to stretch out a hand), as in Zep 1:4. ‛al tsâphōn, over (or against) the north. The reference is to Assyria with the capital Nineveh. It is true that this kingdom was not to the north, but to the north-east, of Judah; but inasmuch as the Assyrian armies invaded Palestine from the north, it is regarded by the prophets as situated in the north. On Nineveh itself, see at Jon 1:2 (p. 263); and on the destruction of this city and the fall of the Assyrian empire, at Nah 3:19 (p. 379). Lishmâmâh is strengthened by the apposition tsiyyâh kammidbâr.


  Nineveh is not only to become a steppe, in which herds feed (Isa 27:10), but a dry, desolate waste, where only desert animals will make their home. Tsiyyâh, the dry, arid land—the barren, sandy desert (cf. Isa 35:1). בּתוכהּ, in the midst of the city which has become a desert, there lie flocks, not of sheep and goats (צאן, Zep 2:6; cf. Isa 13:20), but כּל־חיתו־גוי , literally of all the animals of the (or a) nation. The meaning can only be, "all kinds of animals in crowds or in a mass." גּוי is used here for the mass of animals, just as it is in Joe 1:6 for the multitude of locusts, and as עם is in Prov. 30:35-36 for the ant-people; and the genitive is to be taken as in apposition. Every other explanation is exposed to much greater objections and difficulties. For the form חיתו, see at Gen 1:24. Pelicans and hedgehogs will make their homes in the remains of the ruined buildings (see at Isa 34:11, on which passage Zephaniah rests his description). בּכפתּריה, upon the knobs of the pillars left standing when the palaces were destroyed (kaphtōr; see at Amo 9:1). The reference to the pelican, a marsh bird, is not opposed to the tsiyyâh of Zep 2:13, since Nineveh stood by the side of streams, the waters of which formed marshes after the destruction of the city. קול ישׁורר cannot be rendered "a voice sings," for shōrēr, to sing, is not used for tuning or resounding; but yeshōrēr is to be taken relatively, and as subordinate to קול, the voice of him that sings will be heard in the window. Jerome gives it correctly: vox canentis in fenestra. There is no necessity to think of the cry of the owl or hawk in particular, but simply of birds generally, which make their singing heard in the windows of the ruins. The sketching of the picture of the destruction passes from the general appearance of the city to the separate ruins, coming down from the lofty knobs of the pillars to the windows, and from these to the thresholds of the ruins of the houses. Upon the thresholds there is chōrebh, devastation (= rubbish), and no longer a living being. This is perfectly appropriate, so that there is no necessity to give the word an arbitrary interpretation, or to alter the text, so as to get the meaning a raven or a crow. The description closes with the explanatory sentence: "for He has laid bare the cedar-work," i.e., has so destroyed the palaces and state buildings, that the costly panelling of the walls is exposed. 'Arzâh is a collective, from 'erez, the cedar-work, and there is no ground for any such alteration of the text as Ewald and Hitzig suggest, in order to obtain the trivial meaning "hews or hacks in pieces," or the cold expression, "He destroys, lays bare." In Zep 2:15 the picture is rounded off. "This is the city," i.e., this is what happens to the exulting city. עלּיזה, exulting, applied to the joyful tumult caused by the men—a favourite word with Isaiah (cf. Isa 22:2; Isa 23:7; Isa 24:8; Isa 32:13). The following predicates from היּושׁבת to עוד are borrowed from the description of Babel in Isa 47:8, and express the security and self-deification of the mighty imperial city. The Yod in 'aphsı̄ is not paragogical, but a pronoun in the first person; at the same time, 'ephes is not a preposition, "beside me," since in that case the negation "not one" could not be omitted, but "the non-existence," so that אפסי = איני, I am absolutely no further (see at Isa 47:8). But how has this self-deifying pride been put to shame! איך, an expression of amazement at the tragical turn in her fate. The city filled with the joyful exulting of human beings has become the lair of wild beasts, and every one that passes by expresses his malicious delight in its ruin. Shâraq, to hiss, a common manifestation of scorn (cf. Mic 6:16; Jer 19:8). היניע יד, to swing the hand, embodying the thought, "Away with her, she has richly deserved her fate."


  Zephaniah 3


  Zephaniah 3:1


  To give still greater emphasis to his exhortation to repentance, the prophet turns to Jerusalem again, that he may once more hold up before the hardened sinners the abominations of this city, in which Jehovah daily proclaims His right, and shows the necessity for the judgment, as the only way that is left by which to secure salvation for Israel and for the whole world. Zep 3:1. "Woe to the refractory and polluted one, the oppressive city! Zep 3:2. She has not hearkened to the voice; not accepted discipline; not trusted in Jehovah; not drawn near to her God. Zep 3:3. Her princes are roaring lions in the midst of her; her judges evening wolves, who spare not for the morning. Zep 3:4. Her prophets boasters, men of treacheries: her priests desecrate that which is holy, to violence to the law." The woe applies to the city of Jerusalem. That this is intended in Zep 3:1 is indisputably evident from the explanation which follows in Zep 3:2-4 of the predicates applied to the city addressed in Zep 3:1. By the position of the indeterminate predicates מוראה and נגאלה before the subject to which the hōi refers, the threat acquires greater emphasis. מוראה is not formed from the hophal of ראה (ἐπιφανής, lxx, Cyr., Cocc.), but is the participle kal of מרא = מרה or מרר, to straighten one's self, and hold one's self against a person, hence to be rebellious (see Delitzsch on Job, on Job 33:2, note). נגאלה, stained with sins and abominations (cf. Isa 59:3). Yōnâh does not mean columba, but oppressive (as in Jer 46:16; Jer 50:16, and Jer 25:38)), as a participle of yânâh to oppress (cf. Jer 22:3). These predicates are explained and vindicated in Zep 3:2-4, viz., first of all מוראה in Zep 3:2. She gives no heed to the voice, sc. of God in the law and in the words of the prophets (compare Jer 7:28, where קול יהוה occurs in the repetition of the first hemistich). The same thing is affirmed in the second clause, "she accepts no chastisement." These two clauses describe the attitude assumed towards the legal contents of the word of God, the next two the attitude assumed towards its evangelical contents, i.e., the divine promises. Jerusalem has no faith in these, and does not allow them to draw her to her God. The whole city is the same, i.e., the whole of the population of the city. Her civil and spiritual rulers are no better. Their conduct shows that the city is oppressive and polluted (Zep 3:3 and Zep 3:4). Compare with this the description of the leaders in Mic 3:1-12. The princes are lions, which rush with roaring upon the poor and lowly, to tear them in pieces and destroy them (Pro 28:15; Eze 19:2; Nah 2:12). The judges resemble evening wolves (see at Hab 1:8), as insatiable as wolves, which leave not a single bone till the following morning, of the prey they have caught in the evening. The verb gâram is a denom. from gerem, to gnaw a bone, piel to crush them (Num 24:8); to gnaw a bone for the morning, is the same as to leave it to be gnawed in the morning. Gâram has not in itself the meaning to reserve or lay up (Ges. Lex.). The prophets, i.e., those who carry on their prophesying without a call from God (see Mic 2:11; Mic 3:5, Mic 3:11), are pōchăzı̄m, vainglorious, boasting, from pâchaz, to boil up or boil over, and when applied to speaking, to overflow with frivolous words. Men of treacheries, bōgedōth, a subst. verb, from bâgad, the classical word for faithless adultery or apostasy from God. The prophets proved themselves to be so by speaking the thoughts of their own hearts to the people as revelations from God, and thereby strengthening it in its apostasy from the Lord. The priests profane that which is holy (qoodesh, every holy thing or act), and do violence to the law, namely, by treating what is holy as profane, and perverting the precepts of the law concerning holy and unholy (cf. Eze 22:26).


  Zephaniah 3:5


  Jerusalem sins in this manner, without observing that Jehovah is constantly making known to it His own righteousness. Zep 3:5. "Jehovah is just in the midst of her; does no wrong: morning by morning He sets His justice in the light, not failing; but the unjust knoweth no shame. Zep 3:6. I have cut off nations: their battlements are laid waste; I have devastated their streets, so that no one else passeth over: their cities are laid waste, that there is no man there, not an inhabitant more." Zep 3:5 is attached adversatively to what precedes without a particle, in this sense: And yet Jehovah is just beqirbâh, i.e., in the midst of the city filled with sinners. The words recal to mind the description of the divine administration in Deu 32:4, where Jehovah is described as אין עול and ישׁר. It follows from this that tsaddı̄q is not to be referred to the fact that God does not leave the sins of the nation unpunished (Ros.), but to the fact that He commits no wrong: so that לא יעשׂה עולה is only a negative paraphrase of tsaddı̄q. His justice, i.e., the righteousness of His conduct, He puts in the light every morning (babbōqer babbōqer, used distributively, as in Exo 16:21; Lev 6:5, etc.), not by rewarding virtue and punishing wickedness (Hitzig, Strauss, after the Chaldee, Jerome, Theodoret, and Cyril), according to which mishpât would signify judgment; but by causing His law and justice to be proclaimed to the nation daily "by prophets, whose labour He employs to teach the nation His laws, and who exert themselves diligently by exhorting and admonishing every day, to call it to bring forth better fruit, but all in vain (Ros., Ewald, etc.; cf. Hos 6:5). It is at variance with the context to take these words as referring to the judgments of God. These are first spoken of in Zep 3:6, and the correspondence between these two verses and Zep 3:7 and Zep 3:8 shows that we must not mix up together Zep 3:5 and Zep 3:6, or interpret Zep 3:5 from Zep 3:6. Just as the judgment is threatened there (Zep 3:8) because the people have accepted no correction, and have not allowed themselves to be moved to the fear of Jehovah, so also in Zep 3:5 and Zep 3:6 the prophet demonstrates the righteousness of God from His double administration: viz., first, from the fact that He causes His justice to be proclaimed to the people, that they may accept correction; and secondly, by pointing to the judgments upon the nations. לא נעדּר paraphrases the idea of "infallibly;" the literal meaning is, that there is no morning in which the justice is wanting. Hitzig, Strauss, and others have rendered it quite unsuitably, "God does not suffer Himself to be wanting," i.e., does not remain absent. But the perverse one, viz., the nation sunk in unrighteousness, knows no disgrace, to make it ashamed of its misdeeds. In Zep 3:6 Jehovah is introduced as speaking, to set before the nations in the most impressive manner the judgments in which He has manifested His righteousness. The two hemistichs are formed uniformly, each consisting of two clauses, in which the direct address alternates with an indefinite, passive construction: I have cut off nations, their battlements have been laid waste, etc. Gōyı̄m are neither those nations who are threatened with ruin in Zep 2:4-15, nor the Canaanites, who have been exterminated by Israel, but nations generally, which have succumbed to the judgments of God, without any more precise definition. Pinnōth, the battlements of the fortress-walls and towers (Zep 1:16), stand per synecdochen for castles or fortifications. Chūtsōth are not streets of the city, but roads, and stand synecdochically for the flat country. This is required by the correspondence of the clauses. For just as the cities answer to the castles, so do chūtsōth to the nations. Nitsdū, from tsâdâh, not in the sense of waylaying (Exo 21:13; Sa1 24:12), but in accordance with Aramaean usage, to lay waste, answering to nâshammū, for which Jeremiah uses nittetsū in Jer 4:26.


  Zephaniah 3:7


  In Zep 3:7 and Zep 3:8 the prophet sums up all that he has said in Zep 3:1-6, to close his admonition to repentance with the announcement of judgment. Zep 3:7. "I said, Only do thou fear me, do thou accept correction, so will their dwelling not be cut off, according to all that I have appointed concerning them: but they most zealously destroyed all their doings. Zep 3:8. Therefore wait for me, is the saying of Jehovah, for the day when I rise up to the prey; for it is my right to gather nations together, to bring kingdoms in crowds, to heap upon them my fury, all the burning of my wrath: for in the fire of my zeal will the whole earth be devoured." God has not allowed instruction and warning to be wanting, to avert the judgment of destruction from Judah; but the people have been getting worse and worse, so that now He is obliged to make His justice acknowledged on earth by means of judgments. אמרתּי, not I thought, but I said. This refers to the strenuous exertions of God to bring His justice to the light day by day (Zep 3:5), and to admonitions of the prophets in order to bring the people to repentance. תּיראי and תּקחי dna תּ are cohortatives, chosen instead of imperatives, to set forth the demand of God by clothing it in the form of entreating admonition as an emanation of His love. Lâqach mūsâr as in Zep 3:2. The words are addressed to the inhabitants of Jerusalem personified as the daughter of Zion (Zep 3:11); and מעונהּ, her dwelling, is the city of Jerusalem, not the temple, which is called the dwelling-place of Jehovah indeed, but never the dwelling-place of the nation, or of the inhabitants of Jerusalem. The clause which follows, and which has been very differently interpreted, כּל אשׁר פּקדתּי עליה, can hardly be taken in any other way than that in which Ewald has taken it, viz., by rendering kōl as the accusative of manner: according to all that I have appointed, or as I have appointed everything concerning them. For it is evidently impracticable to connect it with what precedes as asyndeton, because the idea of יבוא cannot be taken per zeugma from יכּרת, and we should necessarily have to supply that idea. For hikkârēth does not in any way fit in with אשׁר פּקדתּי, whether we take פּקד על in the sense of charge, command, appoint (after Job 34:13; Job 36:23), or in that of correct, punish. For the thought that God will cut off all that He has appointed concerning Jerusalem, would be just as untenable as the thought that He will exterminate the sins that have been punished in Jerusalem. But instead of repenting, the people have only shown themselves still more zealous in evil deeds. Hishkı̄m, to rise early, then in connection with another verb, adverbially: early and zealously. Hishchı̄th, to act corruptly; and with ‛ălı̄lōth, to complete corrupt and evil deeds (cf. Psa 14:1). Jehovah must therefore interpose with punishment.


  Zephaniah 3:8


  With the summons chakkū lı̄, wait for me, the prophecy returns to its starting-point in Zep 3:2 and Zep 3:3, to bring it to a close. The persons addressed are kol ‛anvē hâ'ârets, whom the prophet has summoned in the introduction to his exhortation to repentance (Zep 2:3), to seek the Lord and His righteousness. The Lord calls upon them, to wait for Him. For the nation as such, or those who act corruptly, cannot be addressed, since in that case we should necessarily have to take chakkū lı̄ as ironical (Hitzig, Maurer); and this would be at variance with the usage of the language, inasmuch as chikkâh layehōvâh is only used for waiting in a believing attitude of the Lord and His help (Psa 33:20; Isa 8:17; Isa 30:18; Isa 64:3). The lı̄ is still more precisely defined by ליום וגו, for the day of my rising up for prey. לעד does not mean εἰς μαρτύριον = לעד (lxx, Syr.), or for a witness (Hitzig), which does not even yield a suitable thought apart from the alteration in the pointing, unless we "combine with the witness the accuser and judge" (Hitzig), or, to speak more correctly, make the witness into a judge; nor does לעד stand for לעד, in perpetuum, as Jerome has interpreted it after Jewish commentators, who referred the words to the coming of the Messiah, "who as they hope will come, and, as they say, will devour the earth with the fire of His zeal when the nations are gathered together, and the fury of the Lord is poured out upon them." For "the rising up of Jehovah for ever" cannot possibly denote the coming of the Messiah, or be understood as referring to the resurrection of Christ, as Cocceius supposes, even if the judgment upon the nations is to be inflicted through the Messiah. לעד means "for prey," that is to say, it is a concise expression for taking prey, though not in the sense suggested by Calvin: "Just as lions seize, tear in pieces, and devour; so will I do with you, because hitherto I have spared you with too much humanity and paternal care." This neither suits the expression chakkū lı̄, according to the only meaning of chikkâh that is grammatically established, nor the verses which follow (Zep 3:9, Zep 3:10), according to which the judgment to be inflicted upon the nations by the Lord is not an exterminating but a refining judgment, through which He will turn to the nations pure lips, to call upon His name. The prey for which Jehovah will rise up, can only consist, therefore, in the fact, that through the judgment He obtains from among the nations those who will confess His name, so that the souls from among the nations which desire salvation fall to Him as prey (compare Isa 53:12 with Isa 52:15 and Isa 49:7). It is true that, in order to gain this victory, it is necessary to exterminate by means of the judgment the obstinate and hardened sinners. "For my justice (right) is to gather this." Mishpât does not mean judicium, judgment, here; still less does it signify decretum, a meaning which it never has; but justice or right, as in Zep 3:5. My justice, i.e., the justice which I shall bring to the light, consists in the fact that I pour my fury upon all nations, to exterminate the wicked by judgments, and to convert the penitent to myself, and prepare for myself worshippers out of all nations. לשׁפּך is governed by לאסף וגו. God will gather together the nations, to sift and convert them by severe judgments. To give the reason for the terrible character and universality of the judgment, the thought is repeated from Zep 1:18 that "all the earth shall be devoured in the fire of His zeal." In what follows, the aim and fruit of the judgment are given; and this forms an introduction to the announcement of salvation.


  Zephaniah 3:9


  "For then will I turn to the nations a pure lip, that they may all call upon the name of Jehovah, to serve Him with one shoulder. Zep 3:10. From beyond the rivers of Cush will they bring my worshippers, the daughter of my dispersed ones, as a meat-offering to me." By the explanatory kı̄ the promise is connected with the threat of judgment. The train of thought is this: the believers are to wait for the judgment, for it will bring them redemption. The first clause in Zep 3:9 is explained in different ways. Many commentators understand by sâphâh bherūrâh the lip of God, which He will turn to the nations through His holy servants. According to this view, Luther has adopted the rendering: "Then will I cause the nations to be preached to otherwise, with friendly lips, that they may all call upon the name of the Lord." But this view, which has been defended by Cocceius, Mark, and Hofmann (Schriftbeweis, ii. 2, pp. 573-4), would only be admissible if bruur signified clear, evident,—a meaning which Hofmann assumes as the ground of his explanation: "A clear, easily intelligible, unmistakeable language does God turn to the nations, to call them all in the name of Jehovah, that they may serve Him as one man." But, apart from the inadmissible rendering of קרא בשׁם יי, this explanation is proved to be erroneous by the fact that bârūr does not mean clear, intelligible; that even in Job 33:3 it has not this meaning; but that it simply means pure, purified, sinless; and that sâphâh bherūrâh, the opposite of טמא שׂפתים in Isa 6:5, cannot be used at all of the lip or language of God, but simply of the lip of a man who is defiled by sin. Consequently הפך אל must be explained according to Sa1 10:9, since the circumstance that we have הפך ל in this passage does not make any material difference in the meaning. The construction in both passages is a pregnant one. God turns to the nations a pure lip, by purifying their sinful lips, i.e., He converts them, that they may be able to call upon Him with pure lips. Lip does not stand for language, but is mentioned as the organ of speech, by which a man expresses the thoughts of his heart, so that purity of the lips involves or presupposes the purification of the heart. The lips are defiled by the names of the idols whom they have invoked (cf. Hos 2:19; Psa 16:4). The fruit of the purification is this, that henceforth they call upon the name of Jehovah, and serve Him. קרא בשׁם יי, when used of men, always signifies to call solemnly or heartily upon the name of Jehovah. To serve shekhem 'echâd, with one shoulder, is to serve together or with unanimity. The metaphor is taken from bearers who carry a burden with even shoulders; cf. Jer 32:39.


  As an example of the way in which they will serve the Lord, it is stated in Zep 3:10 that they will offer the widely scattered members of the Israelitish church as a sacrifice to the Lord. Compare Isa 66:20, where this thought is applied to the heathen of all quarters of the globe; whereas Zephaniah, while fixing his eye upon that passage, has given it more briefly, and taken the expression "from beyond the rivers of Cush" from Isa 18:1, for the purpose of naming the remotest heathen nations instar omnium. The rivers of Cush are the Nile and the Astaboras, with their different tributaries. עתרי בּת פּוּצי is the accusative of the nearest object, and מנחתי that of the more remote. ‛Athâr does not mean fragrance (Ges., Ewald, Maurer), but worshipper, from ‛âthar, to pray, to entreat. The worshippers are more precisely defined by bath pūtsai, the daughter of my dispersed ones (pūts, part. pass.), i.e., the crowd or congregation consisting of the dispersed of the Lord, the members of the Israelitish congregation of God scattered about in all the world. They are presented to the Lord by the converted Gentiles as minchâh, a meat-offering, i.e., according to Isa 66:20, just as the children of Israel offered a meat-offering. In the symbolism of religious worship, the presentation of the meat-offering shadowed forth diligence in good works as the fruit of justification. The meaning is therefore the following: The most remote of the heathen nations will prove that they are worshippers of Jehovah, by bringing to Him the scattered members of His nation, or by converting them to the living God. We have here in Old Testament form the thought expressed by the Apostle Paul in Romans 11, namely, that the Gentiles have been made partakers of salvation, that they may incite to emulation the Israelites who have fallen away from the call of divine grace. The words of the prophet treat of the blessing which will accrue, from the entrance of the Gentiles into the kingdom of God, to the Israelites who have been rejected on account of their guilt, and refer not only to the missionary work of Christians among the Jews in the stricter sense of the term, but to everything that is done, both directly and indirectly, through the rise and spread of Christianity among the nations, for the conversion of the Jews to the Saviour whom they once despised. Their complete fulfilment, however, will only take place after the pleroma of the Gentiles has come in, when the πώρωσις, which in part has happened to Israel, shall be removed, and "all Israel" shall be saved (Rom 11:25-26). On the other hand, Mark, Hitzig, and others, have taken ‛ăthârai bath pūtsai as the subject, and understand it as referring to the heathen who have escaped the judgment by flying in all directions to their own homes, for example even to Cush, and who having become converted, offer to the Lord the gift that is His due. But, apart from the parallel passage in Isa 66:20, which alone is quite decisive, this view is proved to be untenable by bath pūtsai, daughter of my dispersed ones. The thought that Jehovah disperses the heathen, either at the judgment or through the judgment, is foreign to the whole of the Old Testament, as Hitzig himself appears to have felt, when he changed pūts, to disperse, into its very opposite—namely, to come home. The thought, on the other hand, that God will disperse His people Israel among all nations on account of their sins, and will hereafter gather them together again, is a truth expressed even in the song of Moses, and one which recurs in all the prophets, so that every hearer or reader of our prophet must think at once of the Israel scattered abroad in connection with the expression "my (i.e., Jehovah's) dispersed ones." The objection, that Judah is first spoken of in Zep 3:11 (Hitzig), is thereby deprived of all its significance, even if this really were the case. But the objection is also incorrect, since the Judaeans have been already addressed in Zep 3:8 in the expression חכּוּ לי.


  Zephaniah 3:11


  "In that day wilt thou not be ashamed of all thy doings, wherewith thou hast transgressed against me; for then will I remove from the midst of thee those that rejoice in thy pride, and thou wilt no more pride thyself upon my holy mountain. Zep 3:12. And I leave in the midst of thee a people bowed down and poor, and they trust in the name of Jehovah. Zep 3:13. The remnant of Israel will not do wrong, and not speak lies, and there will not be found in their mouth a tongue of deceit; for they will feed and rest, and no one will terrify them." The congregation, being restored to favour, will be cleansed and sanctified by the Lord from every sinful thing. The words of Zep 3:11 are addressed to the Israel gathered together from the dispersion, as the daughter of Zion (cf. Zep 3:14). "In that day" refers to the time of judgment mentioned before, viz., to the day when Jehovah rises up for prey (Zep 3:8). לא תבושׁי, thou wilt not need to be ashamed of all thine iniquities; because, as the explanatory clauses which follow clearly show, they occur no more. This is the meaning of the words, and not, as Ewald imagines, that Jerusalem will no more be bowed down by the recollection of them. The perfect אשׁר פּשׁעתּ does indeed point to the sins of former times; not to the recollection of them, however, but to the commission of them. For the proud and sinners will then be exterminated from the congregation. עלּיזי גאוה is taken from Isa 13:3, where it denotes the heroes called by Jehovah, who exult with pride caused by the intoxication of victory; whereas here the reference is to the haughty judges, priests, and prophets (Zep 3:3 and Zep 3:4), who exult in their sinful ways. גּבהה a feminine form of the infinitive, like moshchâh in Exo 29:29, etc. (cf. Ges. 45, 1, b, and Ewald, 236, a). גּבהּ, to be haughty, as in Isa 3:16. The prophet mentions pride as the root of all sins. The holy mountain is not Canaan as a mountainous country, but the temple mountain, as in the parallel passage, Isa 11:9. The people left by the Lord, i.e., spared in the judgment, and gathered together again out of the dispersion, will be ‛ânı̄ and dal. The two words are often connected together as synonyms, e.g., Isa 26:6 and Job 34:28. עני is not to be confounded with ענו, gentle or meek, but signifies bowed down, oppressed with the feeling of impotence for what is good, and the knowledge that deliverance is due to the compassionate grace of God alone; it is therefore the opposite of proud, which trusts in its own strength, and boasts of its own virtue. The leading characteristic of those who are bowed down will be trust in the Lord, the spiritual stamp of genuine piety. This remnant of Israel, the ἐκλογή of the people of God, will neither commit injustice, nor practise wickedness and deceit with word and tongue, will therefore be a holy nation, answering to its divine calling (Exo 19:6), just as God does not wrong (Zep 3:5), and the servant of Jehovah has no deceit in his mouth (Isa 53:9). What is stated here can, of course, not refer to those who were brought back from Babylon, as Calvin supposes, taking the words comparatively, because there were many hypocrites among the exiles, and adding, "because the Lord will thus wipe away all stains from His people, that the holiness may then appear all the purer." The prophetic announcement refers to the time of perfection, which commenced with the coming of Christ, and will be completely realized at His return to judgment. Strauss very appropriately compares the words of John, "Whatsoever is born of God doth not commit sin" (Jo1 3:9). Zephaniah explains what he says, by adding the assurance of the blessing which is promised in the law as the reward of faithful walk in the commandments of the Lord. This reason rests upon the assumption that they only rejoice in the promised blessing who walk in the commandments of God. In this respect the enjoyment of the blessing yields a practical proof that wrong and wickedness occur no more. The words ירעוּ ורבצוּ may be explained from the comparison of the remnant of Israel to a flock both in Mic 7:14 and Luk 12:32 ("little flock;" for the fact itself, compare Mic 4:4). This blessing is still further developed in what follows, first of all by a reference to the removal of the judgments of God (Zep 3:14-17), and secondly by the promise of God that all the obstacles which prevent the enjoyment of the blessing are to be cleared away (Zep 3:18-20).


  Zephaniah 3:14


  "Exult, O daughter Zion; shout, O Israel! rejoice and exult with all the heart, O daughter Jerusalem. Zep 3:15. Jehovah has removed thy judgments, cleared away thine enemy; the King of Israel, Jehovah, is in the midst of thee: thou wilt see evil no more. Zep 3:16. In that day will men say to Jerusalem, Fear not, O Zion; let not thy hands drop. Zep 3:17. Jehovah thy God is in the midst of thee, a hero who helps: He rejoices over thee in delight, He is silent in His love, exults over thee with rejoicing." The daughter Zion, i.e., the reassembled remnant of Israel, is to exult and shout at the fulness of the salvation prepared for it. The fulness is indicated in the heaping up of words for exulting and rejoicing. The greater the exultation, the greater must the object be over which men exult. הריעוּ, to break out into a cry of joy, is a plural, because the Israel addressed is a plurality. The re-establishment of the covenant of grace assigns the reason for the exultation. God has removed the judgments, and cleared away the enemies, who served as the executors of His judgments. Pinnâh, piel, to put in order (sc., a house), by clearing away what is lying about in disorder (Gen 24:31; Lev 14:36), hence to sweep away or remove. 'Oyēbh: with indefinite generality, every enemy. Now is Jehovah once more in the midst of the daughter Zion as King of Israel, whereas, so long as Israel was given up to the power of the enemy, He had ceased to be its King. Yehōvâh is in apposition to melekj Yisrâ'ēl, which is placed first for the sake of emphasis, and not a predicate. The predicate is merely בּקרבּך (in the midst of thee). The accent lies upon the fact that Jehovah is in the midst of His congregation as King of Israel (cf. Zep 3:17). Because this is the case, she will no more see, i.e., experience, evil (ראה as in Jer 5:12; Isa 44:16, etc.), and need not therefore any longer fear and despair. This is stated in Zep 3:16 : They will say to Jerusalem, Fear not. She will have so little fear, that men will be able to call her the fearless one. ציּון is a vocative of address. It is simpler to assume this than to supply ל from the previous clause. The falling of the hands is a sign of despair through alarm and anxiety (cf. Isa 13:7). This thought is still further explained in Zep 3:17. Jehovah, the God of Zion, is within her, and is a hero who helps or saves; He has inward joy in His rescued and blessed people (cf. Isa 62:5; Isa 65:19). יחרישׁ בּאחבתו appears unsuitable, since we cannot think of it as indicating silence as to sins that may occur (cf. Psa 50:21; Isa 22:14), inasmuch as, according to Zep 3:13, the remnant of Israel commits no sin. Ewald and Hitzig would therefore read yachădı̄sh; and Ewald renders it "he will grow young again," which Hitzig rejects as at variance with the language, because we should then have יתחדּשׁ. He therefore takes yachădı̄sh as synonymous with יעשׂה חדשׁות, he will do a new thing (Isa 43:19). But this rendering cannot be justified by the usage of the language, and does not even yield a thought in harmony with the context. Silence in His love is an expression used to denote love deeply felt, which is absorbed in its object with thoughtfulness and admiration, and forms the correlate to rejoicing with exultation, i.e., to the loud demonstration of one's love. The two clauses contain simply a description, drawn from man's mode of showing love, and transferred to God, to set forth the great satisfaction which the Lord has in His redeemed people, and are merely a poetical filling up of the expression, "He will rejoice over thee with joy." This joy of His love will the Lord extend to all who are troubled and pine in misery.


  Zephaniah 3:18


  "I gather together those that mourn for the festive meeting; they are of thee; reproach presses upon them. Zep 3:19. Behold, at that time I will treat with all thine oppressors, and will save the limping, and gather together that which is dispersed, and make them a praise and a name in every land of their shame. Zep 3:20. At that time will I bring you and gather you in time; for I will make you a name and a praise among all the nations of the earth, when I turn your captivity before your eyes, saith Jehovah." The salvation held up in prospect before the remnant of Israel, which has been refined by the judgments and delivered, was at a very remote distance in Zephaniah's time. The first thing that awaited the nation was the judgment, through which it was to be dispersed among the heathen, according to the testimony of Moses and all the prophets, and to be refined in the furnace of affliction. The ten tribes were already carried away into exile, and Judah was to share the same fate immediately afterwards. In order, therefore, to offer to the pious a firm consolation of hope in the period of suffering that awaited them, and one on which their faith could rest in the midst of tribulation, Zephaniah mentions in conclusion the gathering together of all who pine in misery at a distance from Zion, and who are scattered far and wide, to assure even these of their future participation in the promised salvation. Every clause of Zep 3:18 is difficult. נוּגי is a niphal participle of יגה, with וּ instead of ו, as in Lam 1:4, in the sense of to mourn, or be troubled. Mō‛ēd, the time of the feast, when all Israel gathered together to rejoice before Jehovah, as in Hos 12:10, except that the word is not to be restricted to the feast of tabernacles, but may be understood as relating to all the feasts to which pilgrimages were made. The preposition min is taken by many in the sense of far from; in support of which Hitzig appeals to Lam 1:4. But that passage is rather opposed to the application of the meaning referred to, inasmuch as we have מבּלי there, in which min denotes the cause. And this causal signification is to be retained here also, if only because of the close connection between נוּגי and ממּועד, according to which the dependent word can only denote the object or occasion of the nōgâh. Those who are troubled for the festal meeting are they who mourn because they cannot participate in the joy of assembling before the face of the Lord, namely, on account of their banishment into foreign lands. Mimmēkh hâyū, from thee were they, i.e., they have been thine (min expressing descent or origin, as in Isa 58:12; Ezr 2:59; Psa 68:27; and the whole clause containing the reason for their meeting). The explanation given by Anton and Strauss is unsuitable and forced: "They will be away from thee, namely, separated from thee as mourners." In the last clause it is a matter of dispute to what the suffix in עליה refers. The explanation of Strauss, that it refers to Zion, is precluded by the fact that Zion is itself addressed, both in what precedes and what follows, and the thought does not require so rapid a change of persons. It is more natural to refer it to נוּגי, in which case the singular suffix is used collectively as a neuter, like the feminines הצּלעה and הנּדּחה; and the meaning takes this form: a burden upon them, viz., those who mourned for the feasts, was the reproach, sc. of slavery among the heathen (compare Zep 3:19, at the close). Consequently the clause assigns a still further reason for the promise, that they are to be gathered together.


  In Zep 3:19, עשׂה with את signifies neither to handle in an evil sense, nor comprimere, conculcare, but to treat or negotiate with a person, as in Eze 23:25 and Eze 17:17, where אות, according to a later usage of the language, is a preposition, and not a sign of the accusative. The more precise definition of the procedure, or of the kind of negotiation, is evident from the context. The reference is to a punitive procedure, or treating in wrath. מענּיך as in Ps. 60:14, the heathen nations who had subjugated Israel. What follows is taken almost verbatim from Mic 4:6; and the last clause points back to Deu 26:19, to tell the people that the Lord will assuredly realize the glorification promised to the people of His possession, and make Israel an object of praise to the whole earth. בּכל־הארץ בּשׁתּם, in all lands, where they have suffered shame. Boshtâm is epexegetical of hâ'ârets, which governs it; this explains the use of the article with the nomen regens (cf. Ewald, 290, d). In order to paint the glory of the future salvation in still more vivid colours before the eyes of the people, the Lord ends by repeating this promise once more, with a slight change in the words. At that time will I lead you. The indefinite אביא might be expounded from the context, by supplying the place to which God will lead them, after such passages as Isa 14:2; Isa 43:5. But it is more natural to think of the phrase, to lead out and in, according to Num 27:17, and to take אביא as an abbreviation of הוציא והביא, picturing the pastoral fidelity with which the Lord will guide the redeemed. The following words קבּצי אתכם point to this: compare Isa 40:11, where the gathering of the lambs is added to the feeding of the flock, to give prominence to the faithful care of the shepherds for the weak and helpless. קבּצי is the infinitive: my gathering you, sc. will take place. The choice of this form is to be traced, as Hitzig supposes, to the endeavour to secure uniformity in the clauses. A fresh reason is then assigned for the promise, by a further allusion to the glorification appointed for the people of God above all the nations of the earth, coupled with the statement that this will take place at the turning of their captivity, i.e., when God shall abolish the misery of His people, and turn it into salvation ("turn the captivity," as in Zep 2:7), and that "before your eyes;" i.e., not that "ye yourselves shall see the salvation, and not merely your children, when they have closed your eyes" (Hitzig)—for such an antithesis would be foreign to the context—but as equivalent to "quite obviously, so that the turn in events stands out before the eye," analogous to "ye will see eye to eye" (Isa 52:8; cf. Luk 2:30). This will assuredly take place, for Jehovah has spoken it.


  On the fulfilment of this promise, Theodoret observes that "these things were bestowed upon those who came from Babylon, and have been offered to all men since then." This no doubt indicates certain points of the fulfilment, but the principal fulfilment is generalized too much. For although the promise retains its perfect validity in the case of the Christian church, which is gathered out of both Jews and Gentiles, and will receive its final accomplishment in the completion of the kingdom of heaven founded by Christ on the earth, the allusion to the Gentile Christians falls quite into the background in the picture of salvation in Zep 3:11-20, and the prophet's eye is simply directed towards Israel, and the salvation reserved for the rescued ἐκλογὴ τοῦ Ἰσραήλ. But inasmuch as Zephaniah not only announces the judgment upon the whole earth, but also predicts the conversion of the heathen nations to Jehovah the living God (Zep 3:9-10), we must not restrict the description of salvation in Zep 3:11-20 to the people of Israel who were lineally descended from Abraham, and to the remnant of them; but must also regard the Gentiles converted to the living God through Christ as included among them, and must consequently say that the salvation which the Lord will procure through the judgment for the daughter Zion or the remnant of Israel, commenced with the founding of the Christian church by the apostles for Judah and the whole world, and has been gradually unfolded more and more through the spread of the name of the Lord and His worship among all nations, and will be eventually and fully realized at the second coming of Christ, to the last judgment, and to perfect His kingdom in the establishment of the New Jerusalem (Revelation 21 and 22). It is true that both the judgment and the salvation of the remnant of Israel seeking Jehovah and His righteousness commenced even before Christ, with the giving up of Judah, together with all the tribes and kingdoms falling within the horizon of Old Testament prophecy, into the hand of Nebuchadnezzar and the imperial rulers who followed him; but so far as the question of the fulfilment of our prophecy is concerned, these events come into consideration merely as preliminary stages of and preparations for the times of decision, which commenced with Christ not only for the Jews, but for all nations.


  Haggai


  Introduction


  1. Person of the Prophet


  We have no further information concerning Haggai (Chaggai, i.e., the festal one, formed from châg, with the adjective termination ai: cf. Ewald, 164, c, and 273, e; lxx Ἀγγαῖος, Vulg. Aggaeus) than that obtained from the headings to his prophetic addresses (Hag 1:1; Hag 2:1, Hag 2:10, Hag 2:20), and confirmed by Ezr 5:1,—namely, that he commenced his prophesying in the second year of Darius Hystaspes, and by means of his prophecies caused the work of building the temple, which had been suspended in consequence of the machinations of the Cuthaeans (Samaritans), to be resumed, and in common with the prophet Zechariah, who commenced his labours two months later, ensured the continuance of that work. The extra-biblical accounts of the circumstances of his life have no evidence at all to support them. This is the case, for example, with the statement of Ps. Dorotheus and Ps. Epiphanius, that Haggai came from Babylon to Jerusalem when quite a young men, and that he survived the rebuilding of the temple, and was buried in honour near the burial-place of the priests, to say nothing of the strange opinion which was tolerably general in the times of Jerome and Cyril of Alexandria, and which arose from a misinterpretation of the word מלאך in Hag 1:13, viz., that Haggai was an angel who appeared in human shape. And Ewald's conjecture, that Haggai had seen the temple of Solomon, cannot be inferred from Hag 2:3. In that case he would have been about eighty years old when he commenced his labours as a prophet.


  2. The Book of Haggai



  The book of Haggai contains four words of God uttered by the prophet in the second year of the reign of Darius Hystaspes, which had for their object the furtherance of the building of the temple, and in all probability simply reproduce the leading thought of His oral addresses. In the first prophecy, delivered on the new moon's day of the sixth month of the year named (Hag 1:1-15), the condemns the indifference of the people concerning the building of the temple, and represents the failure of the crops and the curse under which the people were suffering as a divine punishment for the neglect of that work. In consequence of this admonition the building was resumed. The three following prophecies in ch. 2 encourage the people to continue the work they have begun. The second, which was delivered only twenty-four days after the first (Hag 2:1-9), consoles those who are desponding on account of the poverty of the new building, by promising that the Lord will keep the covenant promise made to His people when they came out of Egypt, and by shaking the whole world and all the heathen, will give the new temple even greater glory than that of Solomon had. The last two words of God were delivered to the people on the twenty-fourth day of the ninth month of the same year. They predict in the first place the cessation of the previous curse, and the return of the blessings of nature promised to the church which had remained faithful to the covenant (Hag 2:10-19); and in the second place, the preservation of the throne of Israel, represented in the person and attitude of Zerubbabel, among the tempests which will burst upon the kingdoms of this world, and destroy their might and durability (Hag 2:20-23).


  In order to understand clearly the meaning of these prophecies and promises in relation to the development of the Old Testament kingdom of God, we must look at the historical circumstances under which Haggai was called by God to labour as a prophet. Haggai was the first prophet who rose up after the exile in the midst of the congregation of Judah that had returned from Babylon, to proclaim to it the will and saving purposes of its God. Between him and Zephaniah there lay the seventy years' exile, and the labours of the great prophets Jeremiah, Ezekiel, and Daniel. What all the earlier prophets had foretold, and Jeremiah especially, in a comprehensive and most impressive manner—namely, that the Lord would thrust out Judah also among the heathen, on account of its obstinate idolatry and resistance to the commandments of God, and would cause it to be enslaved by them—had been fulfilled. As the ten tribes had been carried away by the Assyrians long before, so had the inhabitants of Judah and Jerusalem been also carried into exile by the Chaldaeans through Nebuchadnezzar. The Lord had now banished all His people from before His face, and sent them away among the heathen, but He had not cast them off entirely and for ever. He had indeed suspended His covenant with Israel, but He had not entirely abolished it. Even to the people pining in exile He had not only renewed the ancient promises through the prophet Ezekiel, after the dissolution of the kingdom of Judah and the destruction of Jerusalem and the temple, viz., that He would restore the nation to favour again, when it should come to the knowledge of its grievous sins, and turn to Him with penitence, and that He would redeem it from exile, lead it back to its own land, and exalt it to great glory; but He had also caused the might and duration of the kingdoms of the world to be proclaimed through Daniel, and their eventual overthrow through the kingdom of God from heaven. The seventy years, during which the land of Judah was to lie waste and the nation to serve Babel (Jer 25:11), had now passed away. The Babylonian empire had fallen, and Koresh (Cyrus), the founder of the Persian empire, had given the Jews permission to return to their own land in the first year of his sole dominion, and had commanded that the temple of Jehovah in Jerusalem should be rebuilt. In consequence of this, a considerable number of the captives of Judah and Benjamin, viz., 42,360 freemen, with 7337 men-servants and maid-servants, led by Zerubbabel prince of Judah, a descendant of David, who was appointed governor in Judah, and by the high priest Joshua, had returned to their homes (Ezr 1:1-11 and 2). Having arrived there, they had restored Jehovah's altar of burnt-offering in the seventh month of the year, and re-established the sacrificial worship prescribed in the law. They had also so far made preparations for the rebuilding of the temple, that even in the second month of the second year after their return they were able solemnly to lay the foundation for the new temple (Ezr 3:1-13).


  They had hardly commenced building, however, when the Samaritans came with a request that they might take part in the building of the temple, because they also sought the God of the Jews. Now, when the chiefs of Judah refused to grant them this request, as being a mixed people, composed of the heathen colonists who had been transplanted into the kingdom of the ten tribes and a few Israelites who were left behind in the land, whilst their worship of God was greatly distorted by heathenism (see at 2 Kings 17:24-41), they endeavoured to disturb the work already begun, and to prevent its continuation and completion. They made the hands of the people of Judah idle, as we read in Ezr 4:4-5, frightening them while building, and hiring counsellors against them to frustrate their design, the whole of the still remaining time of Cyrus, and even till the reign of king Darius of Persia, so that the work at the house of God at Jerusalem ceased and was suspended till the second year of the reign of this king (Ezr 4:24). But even if these machinations of the adversaries of Judah furnished the outward occasion for the interruption and suspension of the work they had begun, we must not seek for the sole and sufficient reason for the breaking off of the work in these alone. Nothing is recorded of any revocation of the edict issued by Cyrus during his reign; and even if the letter to Artachsata given in Ezr 4:7. referred, as is generally assumed, to the building of the temple, and the reply of this king, which prohibited the continuation of the building, was issued by Pseudo-Smerdis, this only took place under the second successor of Cyrus, twelve years after the laying of the foundation-stone of the temple. What the enemies of Judah had previously undertaken and accomplished consisted simply in the fact that they made the hands of the Jewish people idle, frightening them while building, and frustrating their enterprise by hiring counsellors.


  The latter they would hardly have succeeded in, if the Jews themselves had taken real pleasure in the continuation of the work, and had had firm confidence in the assistance of God. These were wanting. Even at the ceremony of laying the foundation-stone, many of the old priests, Levites and heads of tribes, who had seen the first temple, spoiled the people's pleasure by loud weeping. This weeping can hardly be explained merely from the recollection of the trials and sufferings of the last fifty years, which came involuntarily into their mind at that moment of solemn rejoicing, but was no doubt occasioned chiefly by the sight of the miserable circumstances under which the congregation took this work in hand, and in which they could not help saying to themselves, that the execution of the work would not correspond to the hopes which might have been cherished from the restoration of the house of God. But such thoughts as these would of necessity greatly detract from their pleasure in building, and as soon as outward difficulties were also placed in their way, would supply food to the doubt whether the time for carrying on this work had really come. Thus the zeal for building the house of God so cooled down, that they gave it up altogether, and simply began to provide for their own necessities, and to establish themselves comfortably in the land of their fathers, so far as the circumstances permitted (Hag 1:4). This becomes perfectly intelligible, if we add that, judging from the natural character of sinful men, there were no doubt a considerable number of men among those who had returned, who had been actuated to return less by living faith in the Lord and His word, than by earthly hopes of prosperity and comfort in the land of their fathers. As soon as they found themselves disappointed in their expectations, they became idle and indifferent with regard to the house of the Lord. And the addresses of our prophet show clearly enough, that one principal reason for the suspension of the work is to be sought for in the lukewarmness and indifference of the people.


  The contents and object of these addresses, viz., the circumstance that they are chiefly occupied with the command to build the temple, and attach great promises to the performance of this work, can only be explained in part, however, from the fact that the fidelity of the nation towards its God showed itself in zeal for the house of God. The deeper and truer explanation is to be found in the significance which the temple possessed in relation to the kingdom of God in its Old Testament form. The covenant of grace, made by the God of heaven and earth with the nation of Israel which He had chosen for His own peculiar possession, required, as a visible pledge of the real fellowship into which Jehovah had entered with Israel, a place where this fellowship could be sustained. For this reason, directly after the conclusion of the covenant at Sinai, God commanded the tabernacle to be erected, for a sanctuary in which, as covenant God, He would dwell among His people in a visible symbol; and, as the sign of the fulfilment of this divine promise, at the dedication of the tabernacle, and also of the temple of Solomon which took its place, the glory of Jehovah in the form of a cloud filled the sanctuary that had been built for His name. Hence the continuance of the ancient covenant, or of the kingdom of God in Israel, was bound up with the temple. When this was destroyed the covenant was broken, and the continuance of the kingdom of God suspended. If, therefore, the covenant which had been dissolved during the exile was to be renewed, if the kingdom of God was to be re-established in its Old Testament form, the rebuilding of the temple was the first and most important prerequisite for this; and the people were bound to pursue the work of building it with all possible zeal, that they might thereby practically attest their desire and readiness to resume the covenant fellowship which had been interrupted for a time. After the people had thus fulfilled the duty that devolved upon them, they might expect from the faithfulness of the Lord, their covenant God, that He would also restore the former gracious connection in all its completeness, and fulfil all His covenant promises. It is in this that the significance of Haggai's prophecies consists, so far as they have regard to the furthering of the work of building the temple. And this object was attained. The building of the temple was resumed in consequence of his admonition, and at the end of four years and a half—namely, in the sixth year of the reign of Darius—the work was finished (Ezr 6:14-15). But at its dedication the new temple was not filled with the cloud of the glory of Jehovah; yea, the most essential feature in the covenant made at Sinai was wanting, viz., the ark with the testimony, i.e., the tables of the law, which no man could restore, inasmuch as the ten words of the covenant had been written upon the tables by God Himself. The old covenant was not to be restored in its Sinaitic form; but according to the promise made through Jeremiah (Jer 31:31.), the Lord would make a new covenant with the house of Israel and Judah; He would put His law into their heart, and write it in their minds. The people, however, were not sufficiently prepared for this. Therefore those who had returned from Babylon were still to continue under the rule of the heathen powers of the world, until the time had arrived for the conclusion of the new covenant, when the Lord would come to His temple, and the angel of the covenant would fill it with the glory of the heathen. Thus the period of Zerubbabel's temple was a time of waiting for Judah, and a period of preparation for the coming of the promised Saviour. To give the people a pledge during that period of the certainty of the fulfilment of the covenant grace of God, was the object of Haggai's two promises of salvation.


  So far as the form is concerned, the prophecies of Haggai have not the poetical swing of the earlier prophetical diction. They were written in the simplest rhetorical style, and never rise very far above the level of good prose, although vivacity is given to the delivery by the frequent use of interrogatives (cf. Hag 1:4, Hag 1:9; Hag 2:3, Hag 2:12-13, Hag 2:19), and it by no means infrequently opens into full oratorical rhythm (cf. Hag 1:6, Hag 1:9-11; Hag 2:6-8, Hag 2:22). One characteristic of Haggai's mode of description is the peculiar habit to which Naegelsbach has called attention—namely, of uttering the main thought with concise and nervous brevity, after a long and verbose introduction (cf. Hag 1:2, Hag 1:12, Hag 2:5, Hag 2:19); so that it might be said that he is accustomed "to conceal a small and most intensive kernel under a broad and thick shell." His language is tolerably free from Chaldaeisms.


  Haggai 1


  Haggai 1:1


  In Hag 1:1 this address is introduced by a statement of the time at which it had been delivered, and the persons to whom it was addressed. The word of Jehovah was uttered through the prophet in the second year of king Darius, on the first day of the sixth month. דּריושׁ answers to the name Dâryavush or Dârayavush of the arrow-headed inscriptions; it is derived from the Zendic dar, Sanskrit dhri, contracted into dhar, and is correctly explained by Herodotus (vi. 98) as signifying ἑρξείης = corcitor. It is written in Greek Δαρεῖος (Darius). The king referred to is the king of Persia (Ezr 4:5, Ezr 4:24), the first of that name, i.e., Darius Hystaspes, who reigned from 521 to 486 b.c. That this is the king meant, and not Darius Nothus, is evident from the fact that Zerubbabel the Jewish prince, and Joshua the high priest, who had led back the exiles from Babylon to Judaea in the reign of Cyrus, in the year 536 (Ezr 1:8; Ezr 2:2), might very well be still at the head of the returned people in the second year of the reign of Darius Hystaspes, i.e., in the year 520, but could not have been still living in the reign of Darius Nothus, who did not ascend the throne till 113 years after the close of the captivity. Moreover, in Hag 2:3, Haggai presupposes that many of his contemporaries had seen the temple of Solomon. Now, as that temple had been destroyed in the year 588 or 587, there might very well be old men still living under Darius Hystaspes, in the year 520, who had seen that temple in their early days; but that could not be the case under Darius Nothus, who ascended the Persian throne in the year 423. The prophet addresses his word to the temporal and spiritual heads of the nation, to the governor Zerubbabel and the high priest Joshua. זרבּבל is written in many codd. זרוּבבל, and is either formed from זרוּי בבל, in Babyloniam dispersus, or as the child, if born before the dispersion in Babylonia, would not have received this name proleptically, probably more correctly from זרוּע בּבל, in Babylonia satus s. genitus, in which case the ע was assimilated to the ב when the two words were joined into one, and ב received a dagesh. Zerubbabel (lxx Ζοροβάβελ) was the son of Shealtil. שׁאלתּיאל is written in the same way in Hag 2:23; Ch1 3:17; Ezr 3:2, and Neh 12:1; whereas in Neh 12:12 and Neh 12:14, and Hag 2:2, it is contracted into שׁלתּיאל. She'altı̄'ēl, i.e., the prayer of God, or one asked of God in prayer, was, according to Ch1 3:17, if we take 'assı̄r as an appellative, a son of Jeconiah (Jehoiachin), or, if we take 'assı̄r as a proper name, a son of Assir the son of Jeconiah, and therefore a grandson of Jehoiachin. But, according to Ch1 3:19, Zerubbabel was a son of Pedaiah, a brother of Shealtiel. And lastly, according to the genealogy in Luk 3:27, Shealtiel was not a son of either Assir or Jeconiah, but of Neri, a descendant of David through his son Nathan. These three divergent accounts, according to which Zerubbabel was (1) a son of Shealtil, (2) a son of Pedaiah, the brother of Shealtil, and a grandson of Assir or Jeconiah, (3) a son of Shealtil and grandson of Neri, may be brought into harmony by means of the following combinations, if we bear in mind the prophecy of Jeremiah (Jer 32:30), that Jeconiah would be childless, and not be blessed with having one of his seed sitting upon the throne of David and ruling over Judah. Since this prophecy of Jeremiah was fulfilled, according to the genealogical table given by Luke, inasmuch as Shealtil's father there is not Assir or Jeconiah, a descendant of David in the line of Solomon, but Neri, a descendant of David's son Nathan, it follows that neither of the sons of Jeconiah mentioned in Ch1 3:17-18 (Zedekiah and Assir) had a son, but that the latter had only a daughter, who married a man of the family of her father's tribe, according to the law of the heiresses, Num 27:8; Num 36:8-9—namely Neri, who belonged to the tribe of Judah and family of David. From this marriage sprang Shealtil, Malkiram, Pedaiah, and others. The eldest of these took possession of the property of his maternal grandfather, and was regarded in law as his (legitimate) son. Hence he is described in Ch1 3:17 as the son of Assir the son of Jeconiah, whereas in Luke he is described, according to his lineal descent, as the son of Neri. But Shealtil also appears to have died without posterity, and simply to have left a widow, which necessitated a Levirate marriage on the part of one of the brothers (Deu 25:5-10; Mat 22:24-28). Shealtil's second brother Pedaiah appears to have performed his duty, and to have begotten Zerubbabel and Shimei by this sister-in-law (Ch1 3:19), the former of whom, Zerubbabel, was entered in the family register of the deceased uncle Shealtil, passing as his (lawful) son and heir, and continuing his family. Koehler holds essentially the same views (see his comm. on Hag 2:23).


  Zerubbabel was pechâh, a Persian governor. The real meaning of this foreign word is still a disputed point.


  In addition to his Hebrew name, Zerubbabel also bore the Chaldaean name Sheshbazzar, as an officer of the Persian king, as we may see by comparing Ezr 1:8, Ezr 1:11; Ezr 5:14, Ezr 5:16, with Ezr 2:2; Ezr 3:2, Ezr 3:8, and Ezr 5:2. For the prince of Judah, Sheshbazzar, to whom Koresh directed the temple vessels brought from Jerusalem by Nebuchadnezzar to be delivered, and who brought them back from Babylon to Jerusalem (Ezr 1:8, Ezr 1:11; Ezr 5:14), and who laid the foundation for the house of God, according to Ezr 5:16, is called Zerubbabel in Ezr 2:2, as the leader of the procession, who not only laid the foundation for the temple, along with Joshua the high priest, according to Ezr 3:2, Ezr 3:8, but also resumed the building of the temple, which had been suspended, in connection with the same Joshua during the reign of Darius. The high priest Joshua (Yehōshuă‛, in Ezr 3:2, Ezr 3:8; Ezr 4:3, contracted into Yēshūă‛) was a son of Jozadak, who had been carried away by the Chaldaeans to Babylon (Ezr 1:11), and a grandson of the high priest Seraiah, whom Nebuchadnezzar had caused to be executed at Riblah in the year 588, after the conquest of Jerusalem (Kg2 25:18-21; Jer 52:24-27). The time given, "in the sixth month," refers to the ordinary reckoning of the Jewish year (compare Zac 1:7 and Zac 7:1, and Neh 1:1 with Neh 2:1, where the name of the month is given as well as the number). The first day, therefore, was the new moon's day, which was kept as a feast-day not only by a special festal sacrifice (Num 28:11.), but also by the holding of a religious meeting at the sanctuary (compare Isa 1:13 and the remarks on Kg2 4:23). On this day Haggai might expect some susceptibility on the part of the people for his admonition, inasmuch as on such a day they must have been painfully and doubly conscious that the temple of Jehovah was still lying in ruins (Hengstenberg, Koehler).


  Haggai 1:2


  The prophet begins by charging the people with their unconcern about building the house of God. Hag 1:2. "Thus saith Jehovah of hosts: This people saith, It is not time to come, the time for the house of Jehovah to be built." העם הזּה, iste populus, not my people, or Jehovah's people, but hazzeh (this) in a contemptuous sense. Of the two clauses, (a) "It is not time to come," and (b) "The time of the house of Jehovah," the latter gives the more precise definition of the former, the בּא (to come) being explained as meaning the time to build the house of Jehovah. The meaning is simply this: the time has not yet arrived to come and build the house of Jehovah; for לא in this connection signifies "not yet," as in Gen 2:5; Job 22:16. A distinction is drawn between coming to the house of Jehovah and building the house, as in Hag 1:14. There is no ground, therefore, for altering the text, as Hitzig proposes, inasmuch as the defective mode of writing the infinitive בּא is by no means rare (compare, for example, Exo 2:18; Lev 14:48; Num 32:9; Kg1 13:28; Isa 20:1); and there is no foundation whatever for the absurd rendering of the words of the text, "It is not the time of the having arrived of the time of the house," etc. (Hitzig).


  Haggai 1:3


  The word of Jehovah is opposed in Hag 1:4 to this speech of the people; and in order to give greater prominence to the antithesis, the introductory formula, "The word of Jehovah came by Haggai the prophet thus," is repeated in Hag 1:3. In order to appeal to the conscience of the people, God meets them with the question in Hag 1:4 : "Is it time for you yourselves to live in your houses wainscoted, whilst this house lies waste?" The ה before עת is not the article, but ה interr. אתּם is added to strengthen the pronoun (cf. Ges. 121, 3). Sephūnı̄m without the article is connected with the noun, in the form of an apposition: in your houses, they being wainscoted, i.e., with the inside walls covered or inlaid with costly wood-work. Such were the houses of the rich and of the more distinguished men (cf. Jer 22:14; Kg1 7:7). Living in such houses was therefore a sing of luxury and comfort. והבּית וגו is a circumstantial clause, which we should express by "whilst this house," etc. With this question the prophet cuts off all excuse, on the ground that the circumstances of the times, and the oppression under which they suffered, did not permit of the rebuilding of the temple. If they themselves lived comfortably in wainscoted houses, their civil and political condition could not be so oppressive, that they could find in that a sufficient excuse for neglecting to build the temple. Even if the building of the temple had been prohibited by an edict of Pseudo-Smerdes, as many commentators infer from Ezra 4:8-24, the reign of this usurper only lasted a few months; and with his overthrow, and the ascent of the throne by Darius Hystaspes, a change had taken place in the principles of government, which might have induced the heads of Judah, if the building of the house of God had rested upon their hearts as it did upon the heart of king David (Sa2 7:2; Psa 132:2-5), to take steps under the new king to secure the revocation of this edict, and the renewal of the command issued by Cyrus.


  Haggai 1:5


  After rebutting the untenable grounds of excuse, Haggai calls attention in vv. 5, 6 to the curse with which God has punished, and is still punishing, the neglect of His house. Hag 1:5. "And now, thus saith Jehovah of hosts, Set your heart upon your ways. Hag 1:6. Ye have sowed much, and brought in little: ye eat, and not for satisfaction; drink, and not to be filled with drink: ye clothe yourselves, and it does not serve for warming; and the labourer for wages works for wages into a purse pierced with holes." שׂימוּ לבבכם, a favourite formula with Haggai (cf. v. 7 and Hag 2:15, Hag 2:18). To set the heart upon one's ways, i.e., to consider one's conduct, and lay it to heart. The ways are the conduct, with its results. J. H. Michaelis has given it correctly, "To your designs and actions, and their consequences." In their ways, hitherto, they have reaped no blessing: they have sowed much, but brought only a little into their barns. הבא, inf. abs., to bring in what has been reaped, or bring it home. What is here stated must not be restricted to the last two harvests which they had had under the reign of Darius, as Koehler supposes, but applies, according to Hag 2:15-17, to the harvests of many years, which had turned out very badly. The inf. abs., which is used in the place of the finite verb and determined by it, is continued in the clauses which follow, אכול, etc. The meaning of these clauses is, not that the small harvest was not sufficient to feed and clothe the people thoroughly, so that they had to "cut their coat according to their cloth," as Maurer and Hitzig suppose, but that even in their use of the little that had been reaped, the blessing of God was wanting, as is not only evident from the words themselves, but placed beyond the possibility of doubt by Hag 1:9.


  What they ate and drank did not suffice to satisfy them; the clothes which they procured yielded no warmth; and the ages which the day-labourer earned vanished just as rapidly as if it had been placed in a bag full of holes (cf. Lev 26:26; Hos 4:10; Mic 6:14). לו after לחם refers to the individual who clothes himself, and is to be explained from the phrase חם לי, "I am warm" (Kg1 1:1-2, etc.).


  Haggai 1:7


  After this allusion to the visitation of God, the prophet repeats the summons in Hag 1:7, Hag 1:8, to lay to heart their previous conduct, and choose the way that is well-pleasing to God. Hag 1:7. "Thus saith Jehovah of hosts, Direct your heart upon your ways. Hag 1:8. Go up to the mountains and fetch wood and build the house, and I will take pleasure therein and glorify myself, saith Jehovah." Hâhâr (the mountain) is not any particular mountain, say the temple mountain (Grotius, Maurer, Ros.), or Lebanon (Cocceius, Ewald, etc.); but the article is used generically, and hâhâr is simply the mountain regarded as the locality in which wood chiefly grows (cf. Neh 8:15). Fetching wood for building is an individualizing expression for providing building materials; so that there is no ground for the inference drawn by Hitzig and many of the Rabbins, that the walls of the temple had been left standing when it was destroyed, so that all that had to be done was to renew the wood-work,—an inference at variance not only with the reference made to the laying of the foundation of the temple in Hag 2:18 and Ezr 3:10, but also to the express statement in the account sent by the provincial governor to king Darius in Ezr 5:8, viz., that the house of the great God was built with square stones, and that timber was laid in the walls. וארצה־בּו, so will I take pleasure in it (the house); whereas so long as it lay in ruins, God was displeased with it. ואכּבד, and I will glorify myself, sc. upon the people, by causing my blessing to flow to it again. The keri ואכּבדה is an unnecessary emendation, inasmuch as, although the voluntative might be used (cf. Ewald, 350, a), it is not required, and has not been employed, both because it is wanting in ארצה, for the simple reason that the verbs לה do not easily admit of this form (Ewald, 228, a), and also because it is not used in other instances, where the same circumstances do not prevail (e.g., Zac 1:3).


  Ewald and Hitzig adopt this rendering, "that I may feel myself honoured," whilst Maurer and Rckert translate it as a passive, "that I may be honoured." But both of these views are much less in harmony with the context, since what is there spoken of is the fact that God will then turn His good pleasure to the people once more, and along with that His blessing. How thoroughly this thought predominates, is evident from the more elaborate description, which follows in Hag 1:9-11, of the visitation from God, viz., the failure of crops and drought.


  Haggai 1:9


  "Ye looked out for much, and behold (it came) to little; and ye brought it home, and I blew into it. Why? is the saying of Jehovah of hosts. Because of my house, that it lies waste, whereas ye run every man for his house. Hag 1:10. Therefore the heaven has withheld its dew on your account, that no dew fell, and the earth has withheld her produce. Hag 1:11. And I called drought upon the earth, and upon the mountains, and upon the corn, and upon the new wine, and upon the oil, and upon everything that the ground produces, and upon men, and upon cattle, and upon all the labour of the hands." The meaning of Hag 1:9 is evident from the context. The inf. abs. pânōh stands in an address full of emotion in the place of the perfect, and, as the following clause shows, for the second person plural. Ye have turned yourselves, fixed your eye upon much, i.e., upon a rich harvest, והנּה־למעט, and behold the desired much turned to little. Ye brought into the house, ye fetched home what was reaped, and I blew into it, i.e., I caused it to fly away, like chaff before the wind, so that there was soon none of it left. Here is a double curse, therefore, as in Hag 1:6 : instead of much, but little was reaped, and the little that was brought home melted away without doing any good. To this exposition of the curse the prophet appends the question יען מה, why, sc. has this taken place? that he may impress the cause with the greater emphasis upon their hardened minds. For the same reason he inserts once more, between the question and the answer, the words "is the saying of Jehovah of hosts," that the answer may not be mistaken for a subjective view, but laid to heart as a declaration of the God who rules the world. The choice of the form מה for מה was probably occasioned by the guttural ע in the יען, which is closely connected with it, just as the analogous use of על־מה instead of על־מה in Isa 1:5; Psa 10:13, and Jer 16:10, where it is not followed by a word commencing with ע as in Deu 29:23; Kg1 9:8; Jer 22:8. The former have not been taken into account at all by Ewald in his elaborate Lehrbuch (cf. 182, b). In the answer given by God, "because of my house" (ya‛an bēthı̄) is placed first for the sake of emphasis, and the more precise explanation follows. אשׁר הוּא, "because it," not "that which." ואתּם וגו is a circumstantial clause. לביתו ... רצים, not "every one runs to his house," but "runs for his house," ל denoting the object of the running, as in Isa 59:7 and Pro 1:16. "When the house of Jehovah was in question, they did not move from the spot; but if it concerned their own house, they ran" (Koehler). In Hag 1:10 and Hag 1:11, the curse with which God punished the neglect of His house is still further depicted, with an evident play upon the punishment with which transgressors are threatened in the law (Lev 26:19-20; Deu 11:17 and Deu 28:23-24). עליכם is not a dat. incomm. (Hitzig), which is never expressed by על; but על is used either in a causal sense, "on your account" (Chald.), or in a local sense, "over you," after the analogy of Deu 28:23, שׁמיך אשׁר על ראשׁך, in the sense of "the heaven over you will withold" (Ros., Koehl.). It is impossible to decide with certainty between these two. The objection to the first, that "on your account" would be superfluous after על־כּן, has no more force than that raised by Hitzig against the second, viz., that super would be מעל. There is no tautology in the first explanation, but the עליכם, written emphatically at the commencement, gives greater intensity to the threat: "on account of you," you who only care for your own houses, the heaven witholds the dew. And with the other explanation, מעל would only be required in case עליכם were regarded as the object, upon which the dew ought to fall down from above. כּלא, not "to shut itself up," but in a transitive sense, with the derivative meaning to withhold or keep back; and mittâl, not partitively "of the dew," equivalent to "a portion of it," but min in a privative sense, "away from," i.e., so that no dew falls; for it is inadmissible to take mittâl as the object, "to hold back along with the dew," after the analogy of Num 24:11 (Hitzig), inasmuch as the accusative of the person is wanting, and in the parallel clause כּלא is construed with the accus. rei. ואקרא in Hag 1:11 is still dependent upon על־כּן. The word chōrebh, in the sense of drought, applies strictly speaking only to the land and the fruits of the ground, but it is also transferred to men and beasts, inasmuch as drought, when it comes upon all vegetation, affects men and beasts as well; and in this clause it may be taken in the general sense of devastation. The word is carefully chosen, to express the idea of the lex talionis. Because the Jews left the house of God chârēbh, they were punished with chōrebh. The last words are comprehensive: "all the labour of the hands" had reference to the cultivation of the soil and the preparation of the necessities of life.


  Haggai 1:12


  The result of this reproof.—Hag 1:12. "Zerubbabel, and Joshua, and the whole of the remnant of the people, hearkened to the voice of Jehovah their God, and according to the words of Haggai the prophet, as Jehovah their God had sent him; and the people feared before Jehovah." "All the remnant of the people" does not mean the rest of the nation besides Zerubbabel and Joshua, in support of which Koehler refers to Jer 39:3 and Ch1 12:38, either here or in Hag 1:14 and Hag 2:2, inasmuch as Zerubbabel as the governor and prince of Judah, and Joshua as the high priest, are not embraced under the idea of the "people" (‛âm), as in the case in the passages quoted, where those who are described as the she'ērı̄th, or remnant, are members or portions of the whole in question. The "remnant of the people," as in Zac 8:6, is that portion of the nation which had returned from exile as a small gleaning of the nation, which had once been much larger. שׁמע בּקול, to hearken to the voice, i.e., to lay to heart, so as to obey what was heard. בּקול יי is still more minutely defined by ועל־דּברי וגו: "and (indeed) according to the words of Haggai, in accordance with the fact that Jehovah had sent him." This last clause refers to דּברי, which he had to speak according to the command of God (Hitzig); cf. Mic 3:4. The first fruit of the hearing was, that the people feared before Jehovah; the second is mentioned in Hag 1:14, namely, that they resumed the neglected building of the temple. Their fearing before Jehovah presupposes that they saw their sin against God, and discerned in the drought a judgment from God.


  Haggai 1:13


  This penitential state of mind on the part of the people and their rulers was met by the Lord with the promise of His assistance, in order to elevate this disposition into determination and deed. Hag 1:13. "Then spake Haggai, the messenger of Jehovah, in the message of Jehovah to the people, thus: I am with you, is the saying of Jehovah. Hag 1:14. And Jehovah stirred up the spirit of Zerubbabel, and the spirit of Joshua, and the spirit of all the remnant of the nation; and they came and did work at the house of Jehovah of hosts, their God." The prophet is called מלאך in Hag 1:13, i.e., messenger (not "angel," as many in the time of the fathers misunderstood the word as meaning), as being sent by Jehovah to the people, to make known to them His will (compare Mal 2:7, where the same epithet is applied to the priest). As the messenger of Jehovah, he speaks by command of Jehovah, and not in his own name or by his own impulse. אני אתּכם, I am with you, will help you, and will remove all the obstacles that stand in the way of your building (cf. Hag 2:4). This promise Jehovah fulfilled, first of all by giving to Zerubbabel, Joshua, and the people, a willingness to carry out the work. העיר רוּח, to awaken the spirit of any man, i.e., to make him willing and glad to carry out His resolutions (compare Ch1 5:26; Ch2 21:16; Ezr 1:1, Ezr 1:5). Thus filled with joyfulness, courage, and strength, they began the work on the twenty-fourth day of the sixth month, in the second year of king Darius (Hag 1:15), that is to say, twenty-three days after Haggai had first addressed his challenge to them. The interval had been spent in deliberation and counsel, and in preparations for carrying out the work. In several editions and some few mss in Kennicott, in Tischendorf's edition of the lxx, in the Itala and in the Vulgate, Hag 1:15 is joined to the next chapter. But this is proved to be incorrect by the fact that the chronological statements in Hag 1:15 and Hag 2:1 are irreconcilable with one another. Hag 1:15 is really so closely connected with Hag 1:14, that it is rather to be regarded as the last clause of that verse.


  Haggai 2


  Glory of the New Temple, and the Blessings of the New Era—Haggai 2


  This chapter contains three words of God, which Haggai published to the people in the seventh and ninth months of the second year of Darius, to strengthen them in their zeal for the building of the temple, and to preserve them from discouragement. The first of these words (Hag 2:1-9) refers to the relation in which the new temple would stand to the former one, and was uttered not quite four weeks after the building of the temple had been resumed.


  Haggai 2:1


  Glory of the New Temple- Hag 2:1 and Hag 2:2. "In the seventh month, on the twenty-first day of the month, the word of the Lord came through Haggai," viz., to Zerubbabel, Joshua, and the remnant of the nation, that is to say, to the whole of the congregation that had returned from exile; whereas the first appeal was only addressed to Zerubbabel and Joshua (see the introduction to Hag 1:1), although it also applied to the whole nation. Just as in the second year of the return from Babylon, when the foundation for the temple, which was about to be rebuilt, was laid in the reign of Cyrus, many old men, who had seen the temple of Solomon, burst out into loud weeping when they saw the new foundation (Ezr 3:10.); a similar feeling of mourning and despair appears to have taken possession of the people and their rulers immediately after the work had been resumed under Darius, and doubts arose whether the new building was really well-pleasing to the Lord, and ought to be carried on. The occasion for this despondency is not to be sought, as Hitzig supposes, in the fact that objections were made to the continuance of the building (Ezr 5:3), and that the opinion prevailed in consequence that the works ought to be stopped till the arrival of the king's authority. For this view not only has no support whatever in our prophecy, but is also at variance with the account in the book of Ezra, according to which the governor and his companions, who had made inquiries concerning the command to build, did not stop the building while they sent word of the affair to the king (Ezr 5:5). Moreover, the conjecture that the people had been seized with a feeling of sadness, when the work had so far advanced that they were able to institute a comparison between the new temple and the earlier one (Hengstenberg), does not suffice to explain the rapid alteration which took place in the feelings of the people. The building could not have been so far advance din three weeks and a half as that the contrast between the new temple and the former one could be clearly seen, if it had not been noticed from the very first; a fact, however, to which Ezr 3:12 distinctly refers. But although it had been seen from the very beginning that the new building would not come up to the glory of the former temple, the people could not from the very outset give up the hope of erecting a building which, if not quite equal to the former one in glory, would at all events come somewhat near to it. Under these circumstances, their confidence in the work might begin to vanish as soon as the first enthusiasm flagged, and a time arrived which was more favourable for the quiet contemplation of the general condition of affairs. This explanation is suggested by the time at which the second word of God was delivered to the congregation through the prophet. The twenty-first day of the seventh month was the seventh day of the feast of tabernacles (cf. Lev 23:34.), the great festival of rejoicing, on which Israel was to give practical expression to its gratitude for the gracious guidance which it had received through the wilderness, as well as for the blessing of the ingathering of all the fruits of the ground, which ended with the gathering of the orchard-fruits and with the vintage, by the presentation of numerous burnt-offerings and other sacrifices (see my biblische Archologie, i. p. 415ff.). The return of this festal celebration, especially after a harvest which had turned out very miserably, and showed no signs of the blessing of God, could not fail to call up vividly before the mind the difference between the former times, when Israel was able to assemble in the courts of the Lord's house, and so to rejoice in the blessings of His grace in the midst of abundant sacrificial meals, and the present time, when the altar of burnt-sacrifice might indeed be restored again, and the building of the temple be resumed, but in which there was no prospect of erecting a building that would in any degree answer to the glory of the former temple; and when the prophecies of an Isaiah or an Ezekiel were remembered, according to which the new temple was to surpass the former one in glory, it would be almost sure to produce gloomy thoughts, and supply food for doubt whether the time had really come for rebuilding the temple, when after all it would be only a miserable hut. In this gloomy state of mind consolation was very necessary, if the hardly awakened zeal for the building of the house of God was not to cool down and vanish entirely away. To bring this consolation to those who were in despair was the object of the second word of God, which Haggai was to publish to the congregation. It runs as follows:


  Haggai 2:3


  "Who is left among you, that saw this house in its former glory? and how do ye see it now? Is it not as nothing in your eyes? Hag 2:4. And now be comforted, Zerubbabel, is the saying of Jehovah; and be comforted, Joshua son of Jozadak, thou high priest; and be comforted all the people of the land, is the saying of Jehovah, and work: for I am with you, is the saying of Jehovah of hosts. Hag 2:5. The word that I concluded with you at your coming out of Egypt, and my Spirit, stand in the midst of you; fear ye not." The prophet, admitting the poverty of the new building in comparison with the former one, exhorts them to continue the work in comfort, and promises them that the Lord will be with them, and fulfil His covenant promises. The question in Hag 2:3 is addressed to the old men, who had seen Solomon's temple in all its glory. There might be many such men still living, as it was only sixty-seven or sixty-eight years since the destruction of the first temple. הנּשׁאר is the predicate to the subject מי, and has the article because it is defined by the reflex action of the relative clause which follows (compare Ewald, 277, a). The second question, וּמה אתּם וגו, et qualem videtis, In what condition do ye see it now? is appended to the last clause of the first question: the house which ye saw in its former glory. There then follows with הלוא, in the form of a lively assurance, the statement of the difference between the two buildings. כּמהוּ כּאין, which has been interpreted in very different ways, may be explained from the double use of the כ in comparisons, which is common in Hebrew, and which answers to our as—so: here, however, it is used in the same way as in Gen 18:25 and Gen 44:18; that is to say, the object to be compared is mentioned first, and the object with which the comparison is instituted is mentioned afterwards, in this sense, "so is it, as having no existence," in which case we should either leave out the first particle of comparison, or if it were expressed, should have to reverse the order of the words: "as not existing (nothing), so is it in your eyes." Koehler gives this correct explanation; whereas if כּמהוּ be explained according to Joe 2:2, its equal, or such an one, we get the unsuitable thought, that it is not the temple itself, but something like the temple, that is compared to nothing. Even in Gen 44:18, to which Ewald very properly refers as containing a perfectly equivalent phrase, it is not a man equal to Joseph, but Joseph himself, who is compared to Pharaoh, and described as being equal to him. Nevertheless they are not to let their courage fail, but to be comforted and to work. Châzaq, to be inwardly strong, i.e., to be comforted, 'Ash, to work or procure, as in Rut 2:19 and Pro 31:13, in actual fact, to continue the work of building bravely, without there being any necessity to supply מלאכה from Hag 1:14. For Jehovah will be with them (cf. Hag 1:13).


  In confirmation of this promise the Lord adds, that the word which He concluded with them on their coming out of Egypt, and His Spirit, will continue among them. "The word" ('eth-haddâbhâr) cannot be either the accusative of the object to the preceding verb ‛ăsū (Hag 2:4), or to any verb we may choose to supply, or the preposition 'ēth, with, or the accusative of norm or measure (Luther, Calvin, and others). To connect it with ‛ăsū yields no suitable meaning. It is not the word, which they vowed to the Lord, at the conclusion of the covenant, that they are to do now, but the work which they had begun, viz., the building of the temple, they are now to continue. It is perfectly arbitrary to supply the verb zikhrū, remember (Ewald and Hengstenberg), and to understand the prophet as reminding them of the word "fear not" (Exo 20:17-20). That word, "fear not," with which Moses, not God, infused courage into the people, who were alarmed at the terrible phenomenon with which Jehovah came down upon Sinai, has no such central significance as that Haggai could point to it without further introduction, and say that Jehovah had concluded it with them on their coming out of Egypt. The word which the Lord concluded with Israel when He led it out of Egypt, can only be the promise which established the covenant, to the fulfilment of which God bound Himself in relation to the people, when He led them out of Egypt, namely, the word that He would make Israel into His own property out of all nations (Exo 19:5-6; Deu 7:6; cf. Jer 7:22-23, and Jer 11:4). It would quite agree with this to take 'ēth as the accusative of the norm, and also to connect it as a preposition, if this could only be shown to be in accordance with the rules of the language. But although the accusative in Hebrew is often used, in the relation of free subordination, "to express more precisely the relation of measure and size, space and time, mode and kind" (cf. Ewald, 204-206), it is impossible to find any example of such an accusative of norm as is here assumed, especially with 'ēth preceding it. But if 'ēth were a preposition instead of אתּכם, we should have עמּכם, inasmuch as the use of את־הדּבר, as a parallel to אתּכם, makes the words clumsy and awkward. The thought which Haggai evidently wishes to express requires that haddâbhâr should stand upon the same line with rūchı̄, so that 'eth-haddâbhâr is actually the subject to ‛ōmedeth, and 'ēth is simply used to connect the new declaration with the preceding one, and to place it in subjection to the one which follows, in the sense of "as regards," quoad (Ewald, 277, d, pp. 683-4), in which case the choice of the accusative in the present instance may either be explained from a kind of attraction (as in the Latin, urbem quam statuo vestra est), as Hitzig supposes, or from the blending together of two constructions, as Koehler maintains; that is to say, Haggai intended to write את־הדּבר ורוּחי העמדתּי, but was induced to alter the proposed construction by the relative clause אשׁר כּרתּי וגו attaching itself to הדּבר. Consequently ‛ōmedeth, as predicate, not only belongs to rūchı̄, but also to haddâbhâr, in the sense of to have continuance and validity; and according to a later usage of the language, עמד is used for קוּם, to stand fast (compare Isa 40:8 with Dan 11:14). The word, that Israel is the property of Jehovah, and Jehovah the God of Israel, still stands in undiminished force; and not only so, but His Spirit also still works in the midst of Israel. Rūăch, in parallelism with the word containing the foundation of the covenant, is neither the spirit of prophecy (Chald., J. D. Mich.), nor the spirit which once filled Bezaleel and his companions (Exo 31:1., Exo 36:1.), enabling them to erect the tabernacle in a proper manner, and one well-pleasing to God (Luc., Osiander, and Koehler). Both views are too narrow; rūăch is the divine power which accompanies the word of promise and realizes it in a creative manner, i.e., not merely "the virtue with which God will establish their souls, that they may not be overcome by temptations" (Calvin), but also the power of the Spirit working in the world, which is able to remove all the external obstacles that present themselves to the realization of the divine plan of salvation. This Spirit is still working in Israel ("in the midst of you"); therefore they are not to fear, even if the existing state of things does not correspond to human expectations. The omnipotence of God can and will carry out His word, and glorify His temple. This leads to the further promise in Hag 2:6-9, which gives the reason for the exhortation, "Fear ye not."


  Haggai 2:6


  "For thus saith Jehovah of hosts, Once more, in a short time it comes to pass, I shake heaven and earth, and the sea, and the dry. Hag 2:7. And I shake all nations, and the costly of all nations will come, and I shall fill this house with glory, saith Jehovah of hosts. Hag 2:8. Mine is the silver, and mine the gold, is the saying of Jehovah of hosts. Hag 2:9. The last glory of this house will be greater than the first, saith Jehovah of hosts; and in this place shall I give peace, is the saying of Jehovah of hosts." Different explanations have been given of the definition of the time עוד אחת מעט היא. Luther, Calvin, and others, down to Ewald and Hengstenberg, follow the Chaldee and Vulgate, and either take achath in the sense of the indefinite article or as a numeral, "adhuc unum modicum est," or "it is yet a little thither." But if achath belonged to מעט as a numeral adjective, either in the one sense or the other, according to the arrangement adopted without exception in Hebrew (for 'echâd is not an adjective in Dan 8:13), it could not stand before מעט, but must be placed after it. The difference of gender also precludes this combination, inasmuch as מעט is not construed as a feminine in a single passage. We must therefore take מעט היא as forming an independent clause of itself, i.e., as a more precise definition of עוד אחת. But 'achath does not mean one = one time, or a short space of time (Burk, Hitzig, Hofmann); nor does it acquire this meaning from the clause מעט היא; nor can it be sustained by arbitrarily supplying עת. 'Achath is used as a neuter in the sense of "once," as in Exo 30:10; Kg2 6:10; Job 40:5 (cf. Ewald, 269, b). מעט היא , a little, i.e., a short time is it, equivalent to "soon," in a short time will it occur (cf. Hos 8:10; Psa 37:10). The lxx have rendered it correctly ἔτι ἅπαξ, only they have left out מעט היא. The words, "once more and indeed in a short time I shake," etc., have not the meaning which Koehl. attaches to the correct rendering, viz., "Once, and only once, will Jehovah henceforth shake heaven and earth," in which the עוד standing at the head is both moved from its place, and taken, not in the sense of repetition or of continuance from the present to the future, but simply in the sense of an allusion to the future; in other words, it is completely deprived of its true meaning. For עוד never loses its primary sense of repetition or return any more than the German noch (still or yet), so as to denote an occurrence in the future without any allusion whatever to an event that has already happened or is in existence still, not even in Sa2 19:36 and Ch2 17:6, with which Koehler endeavours to support his views, without observing that in these passages עוד is used in a very different sense, signifying in 2 Sam. praeterea, and in 2 Chronicles "moreover." In the verse before us it is used with reference to the previous shaking of the world at the descent of Jehovah upon Sinai to establish the covenant with Israel, to which the author of the Epistle to the Hebrews has quite correctly taken it as referring (Heb 12:26).


  On the other hand, the objection offered by Koehler, that that shaking did not extend beyond Sinai and the Sinaitic region, either according to the historical account in Exo 19:16-18, or the poetical descriptions in Jdg 5:4-5, and Psa 68:8-9, is incorrect. For not only in the two poetical descriptions referred to, but also in Hab 3:6, the manifestation of God upon Sinai is represented as a trembling or shaking of the earth, whereby the powers of the heaven were set in motion, and the heavens dropped down water. The approaching shaking of the world will be much more violent; it will affect the heaven and the earth in all their parts, the sea and the solid ground, and also the nations. Then will the condition of the whole of the visible creation and of the whole of the world of nations be altered. The shaking of the heaven and the earth, i.e., of the universe, is closely connected with the shaking of all nations. It is not merely a figurative representation of symbol, however, of great political agitations, but is quite as real as the shaking of the nations, and not merely follows this and is caused by it, but also precedes it and goes side by side with it, and only in its completion does it form the conclusion to the whole of the shaking of the world. For earthquakes and movements of the powers of heaven are heralds and attendants of the coming of the Lord to judgment upon the whole earth, through which not only the outward form of the existing world is altered, but the present world itself will finally be reduced to ruins (Isa 24:18-20), and out of the world thus perishing there are to be created a new heaven and a new earth (Isa 65:17; Isa 66:22; Pe2 3:10-13). But if the shaking of heaven and earth effects a violent breaking up of the existing condition of the universe, the shaking of all nations can only be one by which an end is put to the existing condition of the world of nations, by means of great political convulsions, and indeed, according to the explanation given in Hag 2:22, by the Lord's overthrowing the throne of the kingdoms, annihilating their power, and destroying their materials of war, so that one falls by the sword of the other, that is to say, by wars and revolutions, by which the might of the heathen world is broken and annihilated. It follows from this, that the shaking of the heathen is not to be interpreted spiritually, either as denoting "the marvellous, supernatural, and violent impulse by which God impels His elect to betake themselves to the fold of Christ" (Calvin), or "the movement to be produced among the nations through the preaching of the gospel, with the co-operation of the Holy Spirit." The impulse given by the preaching of the gospel and the operation of the Holy Spirit to such souls among the nations as desire salvation, to seek salvation from the living God, is only the fruit of the shaking of the heathen world, and is not to be identified with it; for the coming of the chemdth kol-haggōyı̄m is defined by וּבאוּ with the Vav consec. as a consequence of the shaking of the nations.


  By chemdath kol-haggōyı̄m most of the earlier orthodox commentators understood the Messiah, after the example of the Vulgate, et veniet desideratus gentibus, and Luther's "consolation of the Gentiles." But the plural בּאוּ is hardly reconcilable with this. If, for example, chemdath were the subject of the clause, as most of the commentators assume, we should have the singular וּבא. For the rule, that in the case of two nouns connected together in the construct state, the verb may take the number of the governed noun, applies only to cases in which the governed noun contains the principal idea, so that there is a constructio ad sensum; whereas in the case before us the leading idea would be formed, not by kol-haggōyı̄m, but by chemdath, desideratus, or consolation, as a designation of the Messiah. Hence Cocc., Mark, and others, have taken chemdath as the accusative of direction: "that they (sc., the nations) may come to the desire of all nations—namely, to Christ." It cannot be objected to this, as Koehler supposes, that to designate Christ as the desire of all nations would be either erroneous, inasmuch as in the time of Haggai only a very few heathen knew anything about Israel's hope of a Messiah, or perfectly unintelligible to his contemporaries, especially if the meaning of the epithet were that the heathen would love Him at some future time. For the latter remark is at once proved to be untenable by the prophecy of Isaiah and Micah, to the effect that all nations will flow to the mountain of God's house. After such prophecies, the thought that the heathen would one day love the Messiah could not be unintelligible to the contemporaries of our prophet; and there is not the smallest proof of the first assertion. In the year 520 b.c., when the ten tribes had already been scattered among the heathen for 200 years, and the Judaeans for more than seventy years, the Messianic hope of Israel could not be any longer altogether unknown to the nations. It may with much better reason be objected to the former view, that if chemdh were the accusative of direction, we should expect the preposition 'el in order to avoid ambiguity. But what is decisive against it is the fact, that the coming of the nations to the Messiah would be a thought completely foreign to the context, since the Messiah cannot without further explanation be identified with the temple. Chemdâh signifies desire (Ch2 21:20), then the object of desire, that in which a man finds pleasure and joy, valuables. Chemdath haggōyı̄m is therefore the valuable possessions of the heathen, or according to Hag 2:8 their gold and silver, or their treasures and riches; not the best among the heathen (Theod. Mops., Capp., Hitzig). Hence chemdath cannot be the accusative of direction, since the thought that the heathen come to the treasures of all the heathen furnishes no suitable meaning; but it is the nominative or subject, and is construed as a collective word with the verb in the plural. The thought is the following: That shaking will be followed by this result, or produce this effect, that all the valuable possessions of the heathen will come to fill the temple with glory. Compare Isa 60:5, where the words, "the possessions (riches) of the heathen (chēl gōyı̄m) will come to thee," i.e., be brought to Jerusalem, express the same thought; also Isa 60:11. With the valuable possessions of the heathen the Lord will glorify His temple, or fill it with kâbhōd. Kâbhōd without the article denotes the glory which the temple will receive through the possessions of the heathen presented there. The majority of the commentators have referred these words to the glorification of the temple through the appearance of Jesus in it, and appeal to Exo 40:34-35; Kg1 8:10-11; Ch2 5:13-14, according to which passages the glory of Jehovah filled the tabernacle and Solomon's temple at their dedication, so that they identify kâbhōd (glory) with kebhōd Yehōvâh (glory of Jehovah) without reserve. But this is impracticable, although the expression kâbhōd is chosen by the prophet with a reference to those events, and the fulfilment of our prophecy did commence with the fact that Jehovah came to His temple in the person of Jesus Christ (Mal 3:1).


  Haggai 2:8


  Jehovah can fill this house with glory, because the silver and gold which the heathen nations possess belong to Him. By shaking all kingdoms He can induce the nations to present their treasures to Him as gifts for the glorification of His house. Thus (the promise closes with this in Hag 2:9), the later glory of this house will be greater than the former was. Hâachărōn might be regarded as belonging to habbayith hazzeh, in the sense of "the glory of this latter house;" and the majority of the commentators have taken it so, after the Itala, Vulgate, and Peschito. But it is quite as admissible to connect it with kâbhōd, in the sense of "the later glory of this house," inasmuch as when one substantive is determined by another which is connected with it in the construct state, the adjective belonging to the nomen regens follows with the article (cf. Sa2 23:1; Ch1 23:27; and Ewald, 289, a). This is the rendering adopted by Michaelis, Maurer, Hitzig, and others, after the lxx. According to the first construction, the distinction would be drawn between a former and a later house; according to the second, simply between the earlier and later glory of the same house; and the passage would be based upon the idea, that through all ages there was only one house of Jehovah in Jerusalem existing under different forms. Hag 2:3 is decisive in favour of the second view, for there an earlier glory is attributed to this house, and contrasted with its present miserable condition. The first or former glory is that of Solomon's temple, the later or last that of Zerubbabel's. The difference of opinion as to the true rendering of the words has no material influence upon the matter itself; except that, if the latter view be adopted, the question so often discussed by earlier writers—namely, whether by the second temple we are to understand the temple of Zerubbabel or the temple as altered by Herod, which many have erroneously taken to be the third—falls to the ground as perfectly unmeaning. The final glory of the temple will also be a lasting one. This is implied in the closing words of the promise: "And in this place will I give peace." "This place" is not the temple, but Jerusalem, as the place where the temple is built; and the "peace" is not spiritual peace, but external peace, which does indeed in its perfect form include spiritual peace as well. This is perfectly evident from the parallel passages, Mic 5:4, Joe 3:17, and Isa 60:18.


  If we also take up the question as to the fulfilment of this prophecy, we must keep the two features quite distinct—(a) the shaking of heaven and earth and all nations; (b) the consequence of this shaking, the coming of the heathen with their possessions to the glorification of the temple—although they both stand in close connection. The earlier commentators were no doubt generally right, when they sought for the fulfilment in the establishment of the new covenant through Christ; they simply erred in referring the predicted shaking of the nations and the promised glorification of the temple in too one-sided and exclusive a manner to the coming of Christ in the flesh, to His teaching in the temple, and to the establishment of the kingdom of heaven through the preaching of the gospel. They were thereby compelled, on the one hand, to force upon the prophecy a meaning irreconcilable with the words themselves, and, on the other hand, to seek for its fulfilment in historical particulars to some extent of very subordinate importance. Even the predicted nearness of the time ("it is a little while") does not suit the exclusive reference to the establishment of the new covenant, or the founding of the Christian church. The period of 520 years, which elapsed before the birth of Christ, cannot be called a little or short time, as Calovius supposes, "in comparison with the time that had passed since either the promulgation of the law or the promulgation of the protevangelium," inasmuch as five hundred are not מעט in relation to fifteen hundred, and the proposal to go back to the protevangelium is evidently merely a loophole of perplexity. Nor can מעט היא be explained on the hypothesis that the measure of time here is not a human one, but the divine measure, according to which a thousand years are equal to one day. "For whoever speaks to men, must speak of things according to a human method of thinking; or if he do not, he must make it clear that this is the case. The prophet lays stress upon the brevity of the time, for the purpose of comforting. And only what is short in the eyes of men is fitted for this" (Hengstenberg). The shaking of the heathen world did not first begin with the birth of Christ, but commenced shortly after the time of Haggai. It is true that under Darius Hystaspes the Persian empire was still standing at the summit of its power; but its shaking began under his successor Xerxes, and came very plainly to light in his war against Greece. "Even then there were forebodings that the time of this empire would soon be accomplished, and the rapid conquests of Alexander gave fulfilment to this foreboding. And even his power, which seemed destined to last for ever, very speedily succumbed to the lot of all temporal things. Inde (says Livy) morte Alexandri distractum in multa regna, dum ad se quisque opes rapiunt lacerantes viribus, a summo culmine fortunae ad ultimum finem centum quinquaginta annos stetit. The two most powerful kingdoms that grew out of the monarchy of Alexander, viz., the Syrian and Egyptian, destroyed one another. The Romans now attained to the government of the world; but at the very time when they appeared to be at the summit of their greatness, their shaking had very considerably advanced" (Hengstenberg). The circumstance that the prophet mentions the shaking of heaven and earth before the shaking of all the heathen, cannot furnish any valid ground for objecting to these allusions; nor can it force us to the conclusion that the words are only to be understood as denoting "great political shakings, whereby the power of the heathen would be broken, their pride humbled, and so the susceptibility for salvation be evoked among them." For even if such events do shake the world, and are poetically represented as earthquakes, even if they were regarded by the nations as heralds of the approaching destruction of the world, because the impression they produced upon the mind was as if heaven and earth were falling to pieces; all this does not satisfy the words, which do not express the subjective emotion, but announce real facts. The shaking of heaven and earth, of the sea and of the dry land, is indeed partially effected by violent earthquakes and wonderful signs in the sky, and was typified by such judgments as the flood; but it is only fully accomplished at the breaking up of the present condition of the world in the destruction of this heaven and this earth.


  The prophet mentions at the very outset the utmost and the last that God will do, to clear away all existing hindrances to the completion of His kingdom in glory, and then passes on to the shakings of the world of nations which prepare the way for and lead on to this result, just as Micah in Mic 4:1-13 comes back from the most remote future to the less remote, and then to the immediate future. For the shakings of the heathen, by which their power will be broken and the dissolution of heathenism and of the ungodly power of the world will be effected, do not reach their end with the coming of Christ and the establishment of the Christian church: but just as the kingdom of the world maintains its standing by the side of the kingdom of heaven established by Christ upon the earth, until the return of our Lord to judgment; so does the shaking of the heathen and of the kingdoms of the nations continue till every power which rises against the Almighty God and His Christ is broken, and the world which has been thrown into confusion by the sin of men, and is made subject to corruptibility on their account, shall perish, and the new heaven and new earth wherein dwelleth righteousness, for which we are looking, shall be established (Pe2 3:12-13).


  But if the shaking of the heathen commenced before the coming of Christ in the flesh, and will continue till His second coming in glory, we must not restrict the fulfilment of the predicted moral consequences of this shaking—namely, that the heathen come and consecrate their possessions to the Lord for the glorification of His house, to the conversion of the heathen to Christ, and their entrance into the Christian church—but must also regard the desire for the living God, awakened by the decay of heathendom and its religions, which was manifested in the adoption of Judaism by the more pious heathen, as a prelude to the fulfilment which commenced with the spread of the gospel among the Gentiles, and must include not only the presentation of dedicatory offerings τῶν ἀλλυφύλων and of gifts ἔξωθεν ἐθνῶν, with which the temple was adorned according to Josephus, de Bell. Jud. ii. 17, 3, but also the presents of king Artaxerxes and his counsellors, which Ezra received on his return to Jerusalem to carry with him for the temple (Ezr 7:15.).


  Yea, even the command of king Darius Hystaspes to his vicegerent, which no doubt reached Jerusalem after our prophecy had been uttered, not only to allow the work at this house of God to continue, but also to deliver to the elders of Judah what was required for the building as well as for the requirements of the daily sacrificial worship out of the moneys raised by taxation on this side the river (Ezr 6:6-10), may at any rate be regarded as a pledge of the certain fulfilment of the divine promise uttered by Haggai.


  But whilst the honour paid to the temple of Zerubbabel on the part of the heathen and heathen princes by the presentation of sacrifices and dedicatory offerings must not be overlooked, as preludes to the promised filling of this house with the riches of the Gentiles, we must not look to this outward glorification of the temple at Jerusalem for the true fulfilment of our prophecy, even if it had exceeded Solomon's temple in glory. This first took place with the coming of Christ, and that not in the fact that Jesus visited the temple and taught in it, and as the incarnate Logos, in whom the "glory of Jehovah" that filled the temple of Solomon dwelt in its truest essence as δόξα ὡς μονογενοῦς παρὰ πατρός, glorified the temple of stone with His presence, but by the fact that Christ raised up the true temple of God not built with human hand (Joh 2:19), i.e., that He exalted the kingdom of God shadowed forth in the temple at Jerusalem to its true essence. We must draw a distinction between the substance and form, the kernel and the shell, of the prophecy. The temple, as the place where the Lord dwelt in the midst of Israel in a visible symbol of His gracious presence, was the seat and concentration of the kingdom of God, which had its visible embodiment in the temple so long as the old covenant lasted. In this respect the rebuilding of the temple that had been destroyed was a sign and pledge of the restoration of the kingdom of God, which had been broken up through the banishment of Israel among the heathen, and the attitude of those who returned from exile towards the building of the temple was a sign of their internal attitude towards the Lord and His kingdom. If, then, the old men who had seen the temple in its former glory wept aloud at the laying of the foundation of the new building, because in comparison with the former it was as nothing in their eyes, this mourning was occasioned not so much by the fact that the new temple would not be so beautiful and majestic a building as that of Solomon had been, as by the fact that the poverty of the new building set before their eyes the wretched condition of the kingdom of God. This true or deeper ground for their mourning, which might very well give rise to the question whether the Lord would restore His former gracious relation to Israel, or at any rate would restore it now, is met by the divine promise published by Haggai to the people, which attaches itself in form to the existing circumstances, and accordingly promises for the future a glorification of the temple which will outshine the glory of the former one. If we look at the thought itself which is expressed in this form, it is the following: The Lord will one day exalt His kingdom, which is so deeply degraded and despised, to a glory which will far surpass the glory of the kingdom of God at the time of Solomon, and that by the fact that all the heathen nations will dedicate their possessions to it. This glorification of the house of God commenced with the introduction of the kingdom of heaven, which Jesus Christ preached, and of which He laid the foundation in His church. And whilst the stone-temple at Jerusalem built by Zerubbabel and splendidly finished by Herod fell into ruins, because the Jews had rejected their Saviour, and crucified Him, this has been carried on through the spread of the kingdom of God among the nations of the earth, and will be completed at the end of the course of this world; not, however, by the erection of a new and much more glorious temple in Jerusalem, but in the founding of the new Jerusalem coming down out of heaven from God upon the new earth, after the overthrow of all the powers of the world that are hostile to God. This holy city will have the glory of God (ἡ δόξα τοῦ Θεοῦ = כּבוד יהוה), but no temple; because the Lord God Almighty and the Lamb are the temple of it. Into this holy city of God will the kings of the earth bring their glory and honour, and the heathen who are saved will walk therein (Rev 21:10-11, Rev 21:22-24). Thus the promise covers the entire development of the kingdom of God to the end of days.


  This was the sense in which the author of the Epistle to the Hebrews (Heb 12:26-27) understood our prophecy. In order, namely, to give emphasis to his admonition, not to expose themselves to still severer punishment than fell upon those who hardened themselves under the Old Testament against the incomplete revelation of God, by rejecting the far more perfect revelation of God in Christ, he quotes our prophecy, and shows from it (Heb 12:26), that at the founding of the old covenant only a comparatively small shaking of the earth took place; whereas for the times of the new covenant there had been predicted a shaking not only of the earth, but also of the heaven, which indicated that what was moveable was to be altered, as made for that purpose, that the immoveable might remain. The author of this epistle consequently brings out the fundamental thought of our prophecy, in which its fulfilment culminates, viz., that everything earthly must be shaken and altered, that the immoveable, i.e., the βασιλεία ἀσάλευτος, may remain, or in other words, that the whole of the earthly creation must perish, in order that the kingdom of God may be shown to be immoveably permanent. He does not, however, thereby represent the predicted shaking of heaven and earth "as still in the future," as Koehler supposes; but, as his words in Heb 12:28 (cf. Heb 12:22), "Wherefore we, receiving a kingdom which cannot be moved, let us have grace," clearly show, he takes it as having already commenced, and looks upon the whole period, from the coming of Christ in the flesh till His coming again in glory, as one continuum.


  Haggai 2:10


  Return of the Blessings of Nature.—Hag 2:10. On the 24th day of the ninth month of the same year, that is to say, exactly three months after the congregation had resumed the building of the temple (cf. Hag 1:15), and about two months after the second prophecy (Hag 2:1), a new word of the Lord was uttered through Haggai to the people. It was now time, since the despondency which had laid hold of the people a few weeks after the recommencement of the building had been dispelled by the consolatory promises in vv. 6-9, and the work was vigorously pursued, to confirm the people in the fidelity which they had manifested, by bestowing upon them the blessing which had been withdrawn. To this end Haggai received the commission to make it perfectly clear to the people, that the curse which had rested upon them since the building of the temple had been neglected, had been nothing but a punishment for their indolence in not pushing forward the work of the Lord, and that from that time forth the Lord would bestow His blessing upon them again. The ninth month (Khislēv) corresponds very nearly to the period between the middle of November and the middle of December, when the sowing of the winter corps, that commenced after the feast of tabernacles, was finished, and the autumnal rain (early rain) had set in, so that in the abundant fall of this rain they might discern a trace of the divine blessing.


  Haggai 2:11


  The word of God was as follows: Hag 2:11. "Thus saith Jehovah of hosts, Ask now the priests for instruction, saying, Hag 2:12. Behold, one carries holy flesh in the lappet of his garment, and touches with his lappet the bread, and that which is boiled, the wine, and the oil, and any kind of food: does it then become holy? And the priests answered and said, No. Hag 2:13. And Haggai said, If one who is unclean on account of a corpse touches all this, does it become unclean? And the priests answered and said, It does become unclean. Hag 2:14. Then Haggai answered and said, So is this people, and so this nation before my face, is the saying of Jehovah; and so is all the work of their hands, and what they offer to me there: it is unclean." In order to impress most earnestly upon the hearts of the people the fact that it was through their sin that they brought upon themselves the failure of crops that had hitherto prevailed, viz., as a punishment from God, the prophet proposes two questions concerning holy and clean for the priests to answer, in order that he may make an application of the answer they give to the moral condition of the nation. Tōrâh in Hag 2:11, without the article, is used in its primary signification of instruction, and is governed by שׁעל, accus. rei: to ask a person anything, for to ask or solicit anything from him. The first question has reference to the communication of the holiness of holy objects to other objects brought into contact with them: whether, if a person carried holy flesh in the lappet of his garment, and touched any food with the lappet, it would become holy in consequence. Hēn, behold, pointing to an action as possible, has almost the force of a conditional particle, "if," as in Isa 54:15; Jer 3:1 (cf. Ewald, 103, g). "Holy flesh" is flesh of animals slain as sacrifices, as in Jer 11:15. Nâzı̄d, that which is boiled, boiled food (Gen 25:29; Kg2 4:38.). The priests answer the question laid before them quite correctly with "No;" for, according to Lev 6:20, the lappet of the dress itself was made holy by the holy flesh, but it could not communicate this holiness any further. The second question (Hag 2:13) has reference to the spread of legal defilement. טמא נפשׁ is not one who is unclean in his soul; but, as Lev 22:4 shows, it is synonymous with טמא לנפשׁ in Num 5:2; Num 9:10, "defiled on a soul;" and this is a contraction of טמא לנפר אדם, or טמא לנפשׁ מת, in Num 9:6-7, "defiled on (through) the soul of a dead man" (Num 6:6; Lev 21:11 : see at Lev 19:28), hence one who has been defiled through touching a dead body. This uncleanness was one of the strongest kinds; it lasted seven days, and could only be removed by his being twice purified with sprinkling water, prepared from the ashes of the red cow (see at Numbers 19). This question the priests also answered correctly. According to Num 19:22, he who was defiled by touching a dead body made everything unclean that he touched. The prophet now applies these provisions of the law to the ethical relation in which the people stood to Jehovah. "So is this people before me, saith Jehovah." הגּוי is quite synonymous with העם, as in Zep 2:9, without any subordinate meaning of a contemptuous kind, which could at the most be contained in hazzeh (this), but in that case would apply to hâ‛âm just as well. Kēn, ita, refers to the substance of the two legal questions in Hag 2:12 and Hag 2:13. The nation, in its attitude towards the Lord, resembles, on the one hand, a man who carries holy flesh in the lappet of his garment, and on the other hand, a man who has become unclean through touching a corpse. "Israel also possesses a sanctuary in the midst of its land,—namely, the place which Jehovah has chosen for His own abode, and favoured with many glorious promises. But just as no kind of food, neither bread nor vegetables, neither wine nor oil, is sanctified by the fact that a man touches it with his sanctified garment, so will all this not be rendered holy by the fact that it is planted in the soil of the land which surrounds and encloses the sanctuary of Jehovah. For though the land itself becomes a holy land in consequence, it cannot spread this holiness any further, nor communicate it to what grows upon it. All that Israel raises on its holy land, whether corn, wine, or oil, remains unholy or common. No special blessing rests upon the fruits of this land, on account of the holiness of the land itself, so as of necessity to produce fruitfulness as its result; nor, on the other hand, does it in itself communicate any curse. But if, as experience shows, a curse is resting notwithstanding upon the productions of this land, it arises from the fact that they are unclean because Israel has planted them. For Israel it utterly unclean on account of its neglect of the house of Jehovah, like a man who has become unclean through touching a corpse. Everything that Israel takes hold of, or upon which it lays its hand, everything that it plants and cultivates, is from the very first affected with the curse of uncleanness; and consequently even the sacrifices which it offers there upon the altar of Jehovah are unclean" (Koehler). Shâm, there, i.e., upon the altar built immediately after the return from Babylon (Ezr 3:3).


  Haggai 2:15


  The prophet explains these words in Hag 2:15-19 by representing the failure of the crops, and the curse that has hitherto prevailed, as a punishment from God for having been wanting in faithfulness to the Lord (Hag 2:15-17), and promises that from that time forward the blessing of God shall rest upon them again (Hag 2:18, Hag 2:19). Hag 2:15. "And now, direct your heart from this day and onward, before stone was laid to stone at the temple of Jehovah. Hag 2:16. Before this was, did one come to the heap of sheaves of twenty-(in measure), there were ten: did he come to the vat to draw fifty buckets, there were twenty. Hag 2:17. I have smitten you with blasting, and with mildew, and with hail, all the work of your hands; and not one of you (turned) to me, is the saying of Jehovah." The object to which they are to direct their heart, i.e., to give heed, is not to be supplied from Hag 1:5, Hag 1:7, "to your ways" (Ros. and others), but is contained substantially in Hag 2:16 and Hag 2:17, and is first of all indicated in the words "from this day," etc. They are to notice what has taken place from this day onwards. נמעלה, lit., upwards, then further on. Here it is used not in the sense of forwards into the future, but, as the explanatory clause which follows (from before, etc.) clearly shows, in that of backwards into the past. Mitterem, literally "from the not yet of the laying ... onwards," i.e., onwards from the time when stone was laid upon stone at the temple; in other words, when the building of the temple was resumed, backwards into the past; in reality, therefore, the time before the resuming of the building of the temple: for min and mitterem cannot be taken in any other sense than in the parallel מיּום which precedes it, and מהיותם which follows in Hag 2:16. The objection which Koehler raises to this cannot be sustained. מהיותם, from their existence (backwards). Most of the modern commentators take the suffix as referring to a noun, yâmı̄m (days), to be supplied from Hag 2:15; but it appears much simpler to take it as a neuter, as Mark and others do, in the sense of "before these things were or were done, viz., this day, and this work of laying stone upon stone," etc. The meaning is not doubtful, viz., looking backwards from the time when the building of the temple was resumed, in other words, before the point of time. בּא commences a new sentence, in which facts that they had experienced are cited, the verb בּא being used conditionally, and forming the protasis, the apodosis to which is given in והיתה. If one came to a heap of sheaves of twenty measures (se'âh is probably to be supplied: lxx σάτα), they became ten. A heap of sheaves (‛ărēmâh as in Rut 3:7), from which they promised themselves twenty measures, yielded, when threshed, no more than ten, i.e., only the half of what they expected. They experienced just the same at the pressing of the grapes. Instead of fifty buckets, which they expected, they obtained only twenty. Yeqebh was the vat into which the juice flowed when pressed out of the grapes. Châsaph, lit., to lay bare, here to draw out, as in Isa 30:14; and pūrâh, in Isa 63:3, the pressing-trough, here a measure, probably the measure which was generally obtained from one filling of the wine-press with grapes (lxx μετρητής). Hag 2:17 gives the reason why so small a result was yielded by the threshing-floor and wine-press. Jehovah smote you with blasting and mildew. These words are a reminiscence of Amo 4:9, to which passage the last words of the verse also refer. To the disease of the corn there is also added the hail which smote the vines, as in Psa 78:47. 'Eth kol-ma‛ăsēh, all the labour of the hands, i.e., all that they had cultivated with great toil, is a second accusative, "which mentions the portion smitten" (Hitzig). The perfectly unusual construction אין־אתכם אלי does not stand for אין בּכם א, non fuit in vobis qui (Vulg.), nor is אתכם used for אתּכם, "with you;" but אין־אתכם either stands for אינכם, the suffix which was taken as a verbal suffix used as an accusative being resolved into the accusative (cf. Ewald, 262, d); or it is the accusative used in the place of the subject, that is to say, את is to be taken in the sense of "as regards," quoad (Ewald, 277, p. 683): "as far as you are concerned, there was not (one) turning himself to me." אלי, to me, sc. turning himself or being converted; though there is no necessity to supply שׁבים, as the idea is implied in the word אל, as in Hos 3:3 and Kg2 6:11.


  Haggai 2:18


  After this appeal to lay to heart the past time during which the blessing had been withheld, Haggai called upon the people in Hag 2:18 and Hag 2:19 to fix their eyes upon the time which was commencing with that very day. Hag 2:18. "Direct your heart, then, from this day and onward, from the four and twentieth day of the ninth (month); namely, from the day when the foundation of the temple of Jehovah was laid, direct your heart. Hag 2:19. Is the seed still in the granary? and even to the vine, and pomegranate, and olive-tree, it has not borne: from this day forward will I bless." The twenty-fourth day of the ninth month was the day on which Haggai uttered this word of God (Hag 2:10). Hence ומעלה in Hag 2:18 is to be understood as denoting the direction towards the future (Itala, Vulg., and many comm.). This is evident partly from the fact, that only in that case can the repetition of שׂימוּ לבבכם in Hag 2:18 (end), and the careful announcement of the point of time (from the twenty-fourth day, etc.), be simply and naturally explained, and partly from the fact that min hayyōm hazzeh (from this day) is not explained here, as in Hag 2:15, by a clause pointing back to the past (like mitterem sūm in Hag 2:15), but simply by a precise notice of the day referred to, and that in the last clause of Hag 2:19 this day is clearly described as the commencement of a new era. For there can be no doubt whatever that in min hayyōm hazzeh in Hag 2:19 the terminus a quo mentioned in Hag 2:18 is resumed. But the time mentioned in Hag 2:18, "from the day that the foundation of the temple was laid," etc., and also the contents of the first two clauses of Hag 2:19, to the effect that there was no more seed in the granary, and that the vine, etc., had not borne, do not appear to harmonize with this. To remove the first of these difficulties, Ros., Maurer, Ewald, and others have taken למן־היּום אשׁר־יסּד as the terminus ad quem, and connected it with the foregoing terminus a quo: "observe the time," which reaches back from the present day, the twenty-fourth of the ninth month, to the day when the foundation of the temple was laid in the reign of Cyrus (Ezr 3:10). They have thus taken למן in the sense of ועד. But it is now generally admitted that this is at variance with the usage of the language; even Ewald and Gesenius acknowledge this (see Ew., Lehrbuch, 218, b, and Ges. Thes. p. 807). למן is never equivalent to עד or ועד, but invariably forms the antithesis to it (compare, for example, Jdg 19:30; Sa2 7:6, and Mic 7:12). Now, since lemin hayyōm cannot mean "to the time commencing with the laying of the foundation of the temple," but must mean "from the day when the foundation of the temple was laid," Hitzig and Koehler have taken למן היּום וגו as an explanatory apposition to מיּום עשׂרים וגו, and assume that through this apposition the twenty-fourth day of the ninth month, in the second year of Darius, is expressly designated as the day on which the foundation was laid for the temple of Jehovah. But this assumption is not only in direct contradiction to Ezr 3:10, where it is stated that the foundation of the temple was laid in the reign of Cyrus, in the second year after the return from Babylon, but also makes the prophet Haggai contradict himself in a manner which can only be poorly concealed by any quid pro quo at variance with the language, viz., (a) by identifying the words of Hag 2:15, "when stone was laid to stone at the temple of Jehovah," which, according to their simple meaning, express the carrying on or continuance of the building, with the laying of the foundation-stone, secondly (b), by understanding the statement, "they did work at the house of Jehovah on the twenty-fourth day of the sixth month" (Hag 1:14-15), not according to its natural meaning as relating to their building upon the foundation already laid, but as signifying the removal of the rubbish and the procuring of wood and stone, that is to say, as referring to the preparations for building; and lastly (c), by explaining אשׁר יסּד וגו in Hag 2:19 as signifying the laying of a fresh or second foundation. These assumptions are so forced, that if there were not a simpler and easier way of removing the difficulty raised, we would rather assume that there had been a corruption of the text.


  But the thing is not so desperate as this. In the first place, we must pronounce the opinion that למן היּום וגו is an explanatory apposition to מיּום עשׂרים וגו an unfounded one. The position of the athnach in ומעלה furnishes no tenable proof of this. Nor can the assumption that lemin is synonymous with min be sustained. In support of the statement, "that lemin only differs from min in the greater emphasis with which it is spoken," Ewald (218, b), has merely adduced this passage, Hag 2:18, which is supposed to exhibit this with especial clearness, but in which, as we have just shown, such an assumption yields no appropriate meaning. למן followed by עד or ועד does indeed occur in several instances in such a connection, that it appears to be used instead of the simple min. But if we look more closely at the passages (e.g., Exo 11:7; Jdg 19:30; Sa2 7:6), the ל is never superfluous; and lemin is simply used in cases where the definition so introduced is not closely connected with what goes before, but is meant to be brought out as an independent assertion or additional definition, so that in all such cases the ל "has the peculiar force of a brief allusion to something not to be overlooked, a retrospective glance at the separate parts, or a rapid summary of the whole, like our 'with regard to,' 'as regards' (Lat. quoad);" and it only fails to correspond entirely to this, "from the fact that ל is only expressible in the softest manner, and indeed in our language can hardly be expressed in words at all, though it quite perceptibly yields this sense" (Ewald, 310). למקצת is also used in this sense in Dan 1:18 instead of מקצת (Hag 2:15), whilst in other cases (e.g., in למרחוק in Sa2 7:19) it indicates the direction to a place or towards an object (Ewald, 218, b).


  In the verse before us, the ל before מן corresponds exactly to the German anlangend, betreffend, concerning, as to, sc. the time, from the day when the foundation of the temple was laid, and is used to give prominence to this assertion, and by the prominence given to it to preclude any close connection between the definition of the time so introduced and what goes before, and to point to the fact that the following definition contains a fresh subject of discourse. The expression שׂימוּ לבבכם, which closes the sentence commencing with למן היּום, and which would be somewhat tautological and superfluous, if the day of the laying of the foundation of the temple coincided with the twenty-fourth day of the ninth month, also points to this.


  What space of time it is to which Haggai gives prominence in these words, as one which they are to lay to heart, is shown in Hag 2:19, "Is the seed still in the granary?" etc. That this question is not to be taken in the sense of a summons to proceed now with good heart to sow the summer crops, which were not sown till January, and therefore were still in the granary, as Hitzig supposes, has been pointed out by Koehler, who also correctly observes that the prophet first of all reminds his hearers of the mournful state of things in the past (not "in the present," as he says), that they may thoroughly appreciate the promise for the future. For even if the question to be answered with "no," viz., whether the corn is still in the granary, were to be referred to the present, what follows, viz., that the fruit-trees have not borne, would not suit this, since not having borne is a past thing, even if it merely related to the last year, although there is no ground for any such limitation of the words. And if in Hag 2:19 the prophet directs the attention of his hearers to the past, we must also understand the chronological datum immediately preceding as relating to the past as well, and must assume that the words from למן היּום in Hag 2:18 to לא נשׂא in Hag 2:19 contain a parenthetical thought; that is to say, we must assume that the prophet, in order to set clearly before their minds the difference between the past when the building of the temple was suspended, and the future commencing with that very day, before promising the blessing of God to be enjoyed in the future, directs another look at the past, and that from the time of the laying of the foundation of the temple in the reign of Cyrus to his own time, and reminds them once more of the want of blessing which they had experienced from that time forth even to the present time. Koehler's objection to this view cannot be sustained. He says, "The Jews are to observe the time from that day forward, namely, from the twenty-fourth day of the ninth month (backwards); the time from the laying of the foundation of the temple in the reign of Cyrus (forwards).... Such a mode of expression seems utterly out of place." But this only affects the erroneous assumption, that the definition "from the day of the laying of the foundation of the temple" is merely a more precise explanation of the previous definition, from the twenty-fourth day of the ninth month, and falls to the ground of itself as soon as these two definitions are separated, as the expression and the matter in hand require. The second objection—namely, that the day of the laying of the foundation of the temple in the reign of Cyrus does not suit as a terminus a quo for the commencement of the withdrawal of the divine favour, or for the infliction of a curse upon the people, inasmuch as the Jews were not punished because they laid the foundation for the house of Jehovah, but simply because they neglected the house of God, that is to say, because they desisted from the building they had already begun—is one that would have some force if an interval of at least one or more years had elapsed between the laying of the foundation of the temple and the suspension of the building. But if the work of building was interrupted immediately after the foundation had been laid, as is evident from Ezr 3:10, as compared with ch. 4, Haggai might with perfect propriety describe the whole time from the laying of the foundation of the temple in the reign of Cyrus to the twenty-fourth day of the ninth month of the second year of Darius as a time without blessing, without there being any necessity for him expressly to deduct the few weeks which elapsed between the laying of the foundation-stone and the suspension of the work of building, any more than the last three months, in which the work had been resumed again. The last three months could hardly be taken into account, because they fell for the most part in the period after the last harvest; so that if this had proved to be a bad one, the cause would be still in force. The prophet could therefore very properly inquire whether the seed was still in the granary, to which they would be obliged to answer No, because the miserable produce of the harvest was already either consumed for the supply of their daily wants, or used up for the sowing which was just ended. זרע, seed, is not what is sown, but what the sowing yields, the corn, as in Lev 27:30; Isa 23:3; Job 39:12. Megūrâh = mammegūrâh in Joe 1:17, a barn or granary, from gūr, ἀγείρεσθαι, congregari. The following words, ועד־הגּפן וגו, are really appended to the thought contained implicite in the first clause: the corn has not borne, and even to the vine, etc., it has borne nothing. נשׂא is indefinite: it has not borne = has borne nothing. It shall be different in future. From this day, i.e., from the twenty-fourth day of the ninth month, Jehovah will bless again, i.e., grant a blessing, namely, so that fruitful seasons will come again, and fields and fruit-trees bear once more. There is no necessity to supply a definite object to אברך.


  Haggai 2:20


  Renewal of the Promise of Salvation.—Hag 2:20. On the same day on which the Lord promised to the people the return of the blessings of nature, Haggai received a second revelation, which promised to the community the preservation and care of the Davidic monarchy, represented for the time by Zerubbabel, in the midst of the storms that were about to burst upon the power of the world. Hag 2:21. "Speak to Zerubbabel the governor of Judah thus: I shake the heaven and the earth. Hag 2:22. And I will overthrow the throne of the kingdoms; and destroy the might of the kingdoms of the nations; and will overthrow the war-chariots, and those who ride in them: and horses and their riders shall fall, one by the sword of the other. Hag 2:23. On that day, is the saying of Jehovah of hosts, will I take thee, Zerubbabel son of Shealtiel, my servant, is the saying of Jehovah, and make thee as a signet-ring: for I have chosen thee, is the saying of Jehovah of hosts." אני מרעישׁ does not stand for הנני מרעישׁ, but the participial clause is to be taken as a circumstantial clause: If I shake heaven and earth, I overthrow (cf. Ewald, 341, c and d). The words point back to the shaking of the world predicted in Hag 2:6, Hag 2:7. When this shaking takes place, then shall the throne of the kingdoms be thrown down, and their might be destroyed. The singular כּסּא is used collectively, or rather distributively: "every throne of the kingdoms." The throne is the symbol of the monarchy, or of the government (cf. Dan 7:27); not in this sense, however, that "the prophet regarded all the kingdoms of the earth as one combined power in contradistinction to the people of God, or as a single power, as the power of the world, which was sitting as mistress at the time upon the throne of the earth" (Koehler). The plural mamlâkhōth does not agree with this, since every kingdom had both a king and a throne. The continuance of this throne rests upon the strength (chōqez) of the heathen kingdoms, and this again upon their military power, their war-chariots, horses, and riders. These are to be overthrown and fall to the ground, and indeed by one another's swords. One hostile kingdom will destroy another, and in the last conflict the heathen hosts will annihilate one another (compare Eze 38:21; Zac 14:13). At that time, when the dominion of the heathen had thus collapsed, Jehovah would take Zerubbabel and set or make him as a signet-ring. The verb 'eqqach (will I take) simply serves to introduce the following act as one of importance, as for example in Deu 4:20 and Kg2 14:21. The meaning of the figurative expression, to make Zerubbabel as a signet-ring, is evident from the importance of the signet-ring in the eyes of an oriental, who is accustomed to carry his signet-ring constantly about with him, and to take care of it as a very valuable possession. It is introduced with the same idea in the Sol 8:6, "Lay me as a signet-ring upon thy breast, as a signet-ring in thine arms;" and it is in the same sense that Jehovah says of Jehoiachin in Jer 22:24, "Though Coniah the son of Jehoiakim were even a signet-ring upon my right hand, i.e., a possession from which it would be thought impossible that I should separate myself, yet would I tear thee away from thence." Hence we obtain this thought for our present passage, namely, that on the day on which Jehovah would overthrow the kingdoms of the nations, He would make Zerubbabel like a signet-ring, which is inseparable from its possessor; that is to say, He would give him a position in which he would be and remain inseparably connected with Him (Jehovah), would therefore not cast him off, but take care of him as His valuable possession. This is the explanation given by Koehler (after Calvin, Osiander, and others); and he has also refuted the various explanations that differ from it. But in order clearly to understand the meaning of this promise, we must look at the position which Zerubbabel occupied in the community of Israel on its return from exile. For we may at the outset assume that the promise did not apply to his own particular person, but rather to the official post he held, from the fact that what is here predicted was not to take place till after the overthrow of the throne and might of all the kingdoms of the heathen, and therefore could not take place in Zerubbabel's lifetime, inasmuch as, although the fall of this or the other kingdom might be looked for in the course of one generation, the overthrow of all kingdoms and the coming of all the heathen to fill the temple of the Lord with their possessions (Hag 2:7) certainly could not. Zerubbabel was (Persian) governor in Judah, and had no doubt been selected for this office because he was prince of Judah (Ezr 1:8), and as son of Shealtiel was a descendant of the family of David (see at Hag 1:1). Consequently the sovereignty of David in its existing condition of humiliation, under the sovereignty of the imperial power, was represented and preserved in his appointment as prince and governor of Judah, so that the fulfilment of the divine promise of the eternal perpetuation of the seed of David and his kingdom was then associated with Zerubbabel, and rested upon the preservation of his family. Hence the promise points to the fact, that at the time when Jehovah would overthrow the heathen kingdoms, He would maintain and take good care of the sovereignty of David in the person of Zerubbabel. For Jehovah had chosen Zerubbabel as His servant. With these words the Messianic promise made to David was transferred to Zerubbabel and his family among David's descendants, and would be fulfilled in his person in just the same way as the promise given to David, that God would make him the highest among the kings of the earth (Psa 89:27). The fulfilment culminates in Jesus Christ, the son of David and descendant of Zerubbabel (Mat 1:12; Luk 3:27), in whom Zerubbabel was made the signet-ring of Jehovah. Jesus Christ has raised up the kingdom of His father David again, and of His kingdom there will be no end (Luk 1:32-33). Even though it may appear oppressed and deeply humiliated for the time by the power of the kingdoms of the heathen, it will never be crushed and destroyed, but will break in pieces all these kingdoms, and destroy them, and will itself endure for ever (Dan 2:44; Heb 12:28; Co1 15:24).


  Zechariah


  Introduction


  1. The Prophet


  Zechariah, זכריה—i.e., not μνήμη Κυρίου, memoria Domini, remembrance of God (Jerome and others), nor God's renown (Frst), but he whom God remembers (lxx Ζαχαρίας, Vulg. Zacharias)—is a name of frequent occurrence in the Old Testament. Our prophet, like Jeremiah and Ezekiel, was of priestly descent,—a son of Berechiah, and grandson of Iddo (Zac 1:1, Zac 1:7), the chief of one of the priestly families, that returned from exile along with Zerubbabel and Joshua (Neh 12:4). He followed his grandfather in that office under the high priest Jehoiakim (Neh 12:16), from which it has been justly concluded that he returned from Babylon while still a youth, and that his father died young. This also probably serves to explain the fact that Zechariah is called bar 'Iddo', the son (grandson) of Iddo, in Ezr 5:1 and Ezr 6:14, and that his father is passed over. He commenced his prophetic labours in the second year of Darius Hystaspes, only two months later than his contemporary Haggai, in common with whom he sought to stimulate the building of the temple (Ezr 5:1; Ezr 6:14), and that while he was still of youthful age, as we may infer partly from the facts quoted above, and partly from the epithet הנּער הלּז (the young man) in Zac 2:8 (4), which refers to him. On the other hand, the legends handed down by the fathers, which are at variance with the biblical accounts, to the effect that Zechariah returned from Chaldaea at an advanced age, that he had previously predicted to Jozadak the birth of his son Joshua, and to Shealtiel the birth of Zerubbabel, and had shown to Cyrus his victory over Croesus and Astyages by means of a miracle (Ps. Dor., Ps. Epiph., Hesych., and others), are not worth noticing. It is impossible to determine how long his prophetic labours lasted. We simply know from Zac 7:1, that in the fourth year of Darius he announced a further revelation from God to the people, and that his last two oracles (ch. 9-14) fall within a still later period. All that the fathers are able to state with regard to the closing portion of his life is, that he died at an advanced age, and was buried near to Haggai; whilst the contradictory statement, in a Cod. of Epiph., to the effect that he was slain under Joash king of Judah, between the temple and the altar, has simply arisen from our prophet being confounded with the Zechariah mentioned in Ch2 24:20-23.


  2. The Book of Zechariah



  The book of Zechariah contains, besides the brief word of God, which introduces his prophetic labours (Zac 1:1-6), four longer prophetic announcements: viz., (1) a series of seven visions, which Zechariah saw during the night, on the twenty-fourth day of the eleventh month, in the second year of Darius (Zechariah 1:7-6:8), together with a symbolical transaction, which brought the visions to a close (Zac 6:9-15); (2) the communication to the people of the answer of the Lord to a question addressed to the priests and prophets by certain Judaeans as to their continuing any longer to keep the day appointed for commemorating the burning of the temple and Jerusalem by the Chaldaeans as a fast-day, which took place in the fourth year of Darius (Zac 7:1-14 and 8); (3) a burden, i.e., a prophecy of threatening import, concerning the land of Hadrach, the seat of the ungodly world-power (ch. 9-11); and (4) a burden concerning Israel (ch. 12-14). The last two oracles, which are connected together by the common epithet massȧ', are distinguished from the first two announcements not only by the fact that the headings contain neither notices as to the time, nor the prophet's name, but also by the absence of express allusions to the circumstances of Zechariah's own times, however unmistakeably the circumstances of the covenant nation after the captivity form the historical background of these prophecies also; whilst there is in general such a connection between their contents and the prophetic character of the night-visions, that ch. 9-14 might be called a prophetic description of the future of the kingdom of God, in its conflict with the kingdoms of the world, as seen in the night-visions. For example, in the night-visions, as a sequel to Haggai, who had predicted two months before the overthrow of the might of all the kingdoms of the world and the preservation of Zerubbabel in the midst of that catastrophe (Hag 2:20-23), the future development of the kingdom of God is unfolded to the prophet in its principal features till its final completion in glory. The first vision shows that the shaking of the kingdoms of the world predicted by Haggai will soon occur, notwithstanding the fact that the whole earth is for the time still quiet and at rest, and that Zion will be redeemed from its oppression, and richly blessed (Zac 1:7-17). The realization of this promise is explained in the following visions: in the second (Zac 2:1-4), the breaking in pieces of the kingdoms of the world, by the four smiths who threw down the horns of the nations; in the third (Zac 2:5-13), the spread of the kingdom of God over the whole earth, through the coming of the Lord to His people; in the fourth (Zac 3:1-10), the restoration of the church to favour, through the wiping away of its sins; in the fifth (Zac 4:1-14), the glorifying of the church through the communication of the gifts of the Spirit; in the sixth (Zac 5:1-11), the sifting out of sinners from the kingdom of God; in the seventh (Zac 6:1-8), the judgment, through which God refines and renews the sinful world; and lastly, in the symbolical transaction which closes the visions (Zac 6:9-15), the completion of the kingdom of God by the Sprout of the Lord, who combines in His own person the dignity of both priest and king. If we compare with these the last two oracles, in ch. 9-11 we have first of all a picture of the judgment upon the kingdoms of the world, and of the establishment of the Messianic kingdom, through the gathering together of the scattered members of the covenant nation, and their exaltation to victory over the heathen (ch. 9, Zac 10:1-12), and secondly, a more minute description of the attitude of the Lord towards the covenant nation and the heathen world (ch. 11); and in ch. 12-14 we have an announcement of the conflict of the nations of the world with Jerusalem, of the conversion of Israel to the Messiah, whom it once rejected and put to death (Zac 12:1-14, Zac 13:1-9); and lastly, of the final attack of the heathen world upon the city of God, with its consequences,—namely, the purification and transfiguration of Jerusalem into a holy dwelling-place of the Lord, as King over the whole earth (ch. 14); so that in both oracles the development of the Old Testament kingdom of God is predicted until its completion in the kingdom of God, which embraces the whole earth. The revelation from God, which stands between these two principal parts, concerning the continuance of the fast-days (Zac 7:1-14, 8), does indeed divide the two from one another, both chronologically and externally; but substantially it forms the connecting link between the two, inasmuch as this word of God impresses upon the people the condition upon which the attainment of the glorious future set before them in the night-visions depends, and thereby prepares them for the conflicts which Israel will have to sustain according to the announcement in ch. 9-14, until the completion of the kingdom of God in glory.


  Thus all the parts of the book hang closely together; and the objection which modern critics have offered to the unity of the book has arisen, not from the nature of the last two longer oracles (ch. 9-14), but partly from the dogmatic assumption of the rationalistic and naturalistic critics, that the biblical prophecies are nothing more than the productions of natural divination, and partly from the inability of critics, in consequence of this assumption, to penetrate into the depths of the divine revelation, and to grasp either the substance or form of their historical development, so as to appreciate it fully.


  The current opinion of these critics, that the chapters in question date from the time before the captivity—viz. ch. 9-11 from a contemporary of Isaiah, and ch. 12-14 from the last period before the destruction of the kingdom of Judah—is completely overthrown by the circumstance, that even in these oracles the condition of the covenant nation after the captivity forms the historical ground and starting-point for the proclamation and picture of the future development of the kingdom of God. The covenant nation in its two parts, into which it had been divided since the severance of the kingdom at the death of Solomon, had been dispersed among the heathen like a flock without a shepherd (Zac 10:2). It is true that Judah had already partially returned to Jerusalem and the cities of Judah; but the daughter Zion had still "prisoners of hope" waiting for release (Zac 9:11-12, compared with Zac 2:10-11), and the house of Joseph or Ephraim was still to be gathered and saved (Zac 10:6-10). Moreover, the severance of Judah and Ephraim, which lasted till the destruction of both kingdoms, had ceased. The eye of Jehovah is now fixed upon all the tribes of Israel (Zac 9:1); Judah and Ephraim are strengthened by God for a common victorious conflict with the sons of Javan (Zac 9:13); the Lord their God grants salvation to His people as a flock (Zac 9:16 compared with Zac 8:13); the shepherd of the Lord feeds them both as a single flock, and only abolishes the brotherhood between Judah and Israel by the breaking of his second staff (Zac 11:14). Hence the jealousy between Judah and Ephraim, the cessation of which was expected in the future by the prophets before the captivity (cf. Isa 11:13; Hos 2:2; Eze 37:15.), is extinct; and all that remains of the severance into two kingdoms is the epithet house of Judah or house of Israel, which Zechariah uses not only in ch. 9-11, but also in the appeal in Zac 8:13, which no critic has called in question. All the tribes form one nation, which dwells in the presence of the prophet in Jerusalem and Judah. Just as in the first part of our book Israel consists of Judah and Jerusalem (Zac 1:19, cf. Zac 2:12), so in the second part the burden pronounced upon Israel (Zac 12:1) falls upon Jerusalem and Judah (Zac 12:2, Zac 12:5., Zac 14:2, Zac 14:14); and just as, according to the night-visions, the imperial power has its seat in the land of the north and of the south (Zac 6:6), so in the last oracles Asshur (the north land) and Egypt (the south land) are types of the heathen world (Zac 10:10). And when at length the empire of the world which is hostile to God is more precisely defined, it is called Javan,—an epithet taken from Dan 8:21, which points as clearly as possible to the times after the captivity, inasmuch as the sons of Javan never appear as enemies of the covenant nation before the captivity, even when the Tyrians and Philistines are threatened with divine retribution for having sold to the Javanites the prisoners of Judah and Jerusalem (Joe 3:6).


  On the other hand, the differences which prevail between the first two prophecies of Zechariah and the last two are not of such a character as to point to two or three different prophets. It is true that in ch. 9-14 there occur no visions, no angels taking an active part, no Satan, no seven eyes of God; but Amos also, for example, has only visions in the second part, and none in the first; whilst the first part of Zechariah contains not only visions, but also, in Zac 1:1-6, Zac 7:1-14 and 8, simple prophetic addresses, and symbolical actions not only in Zac 6:9-15, but also in Zac 11:4-17. The angels and Satan, which appear in the visions, are also absent from Zac 7:1-14 and 8; whereas the angel of Jehovah is mentioned in the last part in Zac 12:8, and the saints in Zac 14:5 are angels. The seven eyes of God are only mentioned in two visions (Zac 3:9 and Zac 4:10); and the providence of God is referred to in Zac 9:1, Zac 9:8, under the epithet of the eye of Jehovah. This also applies to the form of description and the language employed in the two parts. The visionary sights are described in simple prose, as the style most appropriate for such descriptions. The prophecies in word are oratorical, and to some extent are rich in gold figures and similes. This diversity in the prophetic modes of presentation was occasioned by the occurrence of peculiar facts and ideas, with the corresponding expressions and words; but it cannot be proved that there is any constant diversity in the way in which the same thing or the same idea is described in the two parts, whereas there are certain unusual expressions, such as מעבר וּמשּׁב (in Zac 7:14 and Zac 9:8) and העביר in the sense of removere (in Zac 3:4 and Zac 13:2), which are common to both parts. Again, the absence of any notice as to the time in the headings in Zac 9:1 and Zac 12:1 may be explained very simply from the fact, that these prophecies of the future of the kingdom are not so directly associated with the prophet's own time as the visions are, the first of which describes the condition of the world in the second year of Darius. The omission of the name of the author from the headings no more disproves the authorship of the Zechariah who lived after the captivity, than the omission of the name from Isa 15:1; Isa 17:1; Isa 19:1, disproves Isaiah's authorship in the case of the chapters named. All the other arguments that have been brought against the integrity or unity of authorship of the entire book, are founded upon false interpretations and misunderstandings; whereas, on the other hand, the integrity of the whole is placed beyond the reach of doubt by the testimony of tradition, which is to be regarded as of all the greater value in the case of Zechariah, inasmuch as the collection of the prophetic writings, if not of the whole of the Old Testament canon, was completed within even less than a generation after the prophet's death.


  Zechariah's mode of prophesying presents, therefore, according to the cursory survey just given, a very great variety. Nevertheless, the crowding together of visions is not to be placed to the account of the times after the captivity; nor can any foreign, particularly Babylonian, colouring be detected in the visions or in the prophetic descriptions. The habit of leaning upon the prophecies of predecessors is not greater in his case than in that of many of the prophets before the captivity. The prophetic addresses are to some extent rich in repetitions, especially in Zac 7:1-14 and 8, and tolerably uniform; but in the last two oracles they rise into very bold and most original views and figures, which are evidently the production of a lively and youthful imagination. This abundance of very unusual figures, connected with much harshness of expression and transitions without intermediate links, makes the work of exposition a very difficult one; so that Jerome and the rabbins raise very general, but still greatly exaggerated, lamentations over the obscurity of this prophet. The diction is, on the whole, free from Chaldaisms, and formed upon the model of good earlier writers. For the proofs of this, as well as for the exegetical literature, see my Lehrbuch der Einleitung, p. 310ff.


  Zechariah 1


  Zechariah 1:1


  The first word of the Lord was addressed to the prophet Zechariah in the eighth month of the second year of the reign of Darius, and therefore about two months after Haggai's first prophecy and the commencement of the rebuilding of the temple, which that prophecy was intended to promote (compare Zac 1:1 with Hag 1:1 and Hag 1:15), and a few weeks after Haggai's prophecy of the great glory which the new temple would receive (Hag 2:1-9). Just as Haggai encouraged the chiefs and the people of Judah to continue vigorously the building that had been commenced by this announcement of salvation, so Zechariah opens his prophetic labours with the admonition to turn with sincerity to the Lord, and with the warning not to bring the same punishment upon themselves by falling back into the sins of the fathers. This exhortation to repentance, although it was communicated to the prophet in the form of a special revelation from God, is actually only the introduction to the prophecies which follow, requiring thorough repentance as the condition of obtaining the desired salvation, and at the same time setting before the impenitent and ungodly still further heavy judgments.


  Zac 1:1. Bachōdesh hasshemı̄nı̄ does not mean "on the eighth new moon" (Kimchi, Chr. B. Mich., Koehl.); for chōdesh is never used in chronological notices for the new moon, or the first new moon's day (see at Exo 19:1). The day of the eighth month is left indefinite, because this was of no importance whatever to the contents of this particular address. The word of the Lord was as follows: Zac 1:2. "Jehovah was angry with wrath concerning your fathers. Zac 1:3. And thou shalt say to them, Thus saith Jehovah of hosts, Return ye to me, is the saying of Jehovah of hosts, so will I return to you, saith Jehovah of hosts. Zac 1:4. Be not like your fathers, to whom the former prophets cried, Thus saith Jehovah of hosts, Turn now from your evil ways, and from your evil actions! But they hearkened not, and paid no attention to me, is the saying of Jehovah." The statement in Zac 1:2 contains the ground for the summons to turn, which the prophet is to address to the people, and is therefore placed before ואמרתּ in Zac 1:3, by which this summons is introduced. Because the Lord was very angry concerning the fathers, those who are living now are to repent with sincerity of heart. The noun qetseph is added as the object to the verb, to give it greater force. The nation had experienced the severe anger of God at the destruction of the kingdom of Judah, and of Jerusalem and the temple, and also in exile. The statement in Zac 1:15, that Jehovah was angry מעט, is not at variance with this; for מעט does not refer to the strength of the anger, but to its duration. ואמרתּ is the perf. with Vav consec., and is used for the imperative, because the summons to repentance follows as a necessary consequence from the fact stated in Zac 1:2 (cf. Ewald, 342, b and c). אלהם does not refer to the fathers, which might appear to be grammatically the simplest interpretation, but to the contemporaries of the prophet, addressed in the pronoun your fathers, the existing generation of Judah. שׁוּבוּ אלי does not presuppose that the people had just fallen away from the Lord again, or had lost all their pleasure in the continuance of the work of building the temple, but simply that the return to the Lord was not a perfect one, not a thorough conversion of heart. So had Jehovah also turned to the people again, and had not only put an end to the sufferings of exile, but had also promised His aid to those who had returned (compare אני אתּכם in Hag 1:13); but the more earnestly and the more thoroughly the people turned to Him, the more faithfully and the more gloriously would He bestow upon them His grace and the promised salvation. This admonition is shown to be extremely important by the threefold "saith the Lord of Zebaoth," and strengthened still further in Zac 1:4 by the negative turn not to do like the fathers, who cast the admonitions of the prophets to the winds. The "earlier prophets" are those before the captivity (cf. Zac 7:7, Zac 7:12). The predicate ראשׁנים points to the fact that there was a gap between Zechariah and his predecessors, namely the period of the exile, so that Daniel and Ezekiel, who lived in exile, are overlooked; the former because his prophecies are not admonitions addressed to the people, the latter because the greater part of his ministry fell in the very commencement of the exile. Moreover, when alluding to the admonitions of the earlier prophets, Zechariah has not only such utterances in his mind as those in which the prophets summoned the people to repentance with the words שׁוּבוּ וגו (e.g., Joe 2:13; Hos 14:2-3; Isa 31:6; Jer 3:12., Zac 7:13, etc.), but the admonitions, threatenings, and reproofs of the earlier prophets generally (compare Kg2 17:13.). The chethib מעליליכם is to be read מעליליכם, a plural form עלילים from עלילה, and is to be retained, since the preposition min is wanting in the keri; and this reading has probably only arisen from the offence taken at the use of the plural form ‛ălı̄lı̄m, which does not occur elsewhere, in the place of ‛ălı̄lōth, although there are many analogies to such a formation, and feminine forms frequently have plurals in ־ים, either instead of those in ־ות or in addition to them.


  Zechariah 1:5


  A reason for the warning not to resist the words of the Lord, like the fathers, is given in Zac 1:5, Zac 1:6, by an allusion to the fate which they brought upon themselves through their disobedience. Zac 1:5. "Your fathers, where are they? And the prophets, can they live for ever? Zac 1:6. Nevertheless my words and my statutes, which I commanded my servants the prophets, did they not overtake your fathers, so that they turned and said, As Jehovah purposed to do to us according to our ways and our actions, so has He done to us?" The two questions in Zac 1:5 are meant as denials, and are intended to anticipate the objection which the people might have raised to the admonitions in Zac 1:4, to the effect that not only the fathers, but also the earlier prophets, had died long ago; and therefore an allusion to things that had long since passed by could have no force at all for the present generation. Zechariah neutralizes this objection by saying: Your fathers have indeed been long dead, and even the prophets do not, or cannot, live for ever; but notwithstanding this, the words of the earlier prophets were fulfilled in the case of the fathers. The words and decrees of God uttered by the prophets did reach the fathers, so that they were obliged to confess that God had really done to them what He threatened, i.e., had carried out the threatened punishment. אך, only, in the sense of a limitation of the thing stated: yet, nevertheless (cf. Ewald, 105, d). דּברי and חקּי are not the words of Zac 1:4, which call to repentance, but the threats and judicial decrees which the earlier prophets announced in case of impenitence. דּברי as in Eze 12:28; Jer 39:16. חקּי, the judicial decrees of God, like chōq in Zep 2:2. Hissı̄g, to reach, applied to the threatened punishments which pursue the sinner, like messengers sent after him, and overtake him (cf. Deu 28:15, Deu 28:45). Biblical proofs that even the fathers themselves did acknowledge that the Lord had fulfilled His threatenings in their experience, are to be found in the mournful psalms written in captivity (though not exactly in Psa 126:1-6 and Psa 137:1-9, as Koehler supposes), in Lam 2:17 (עשׂה יהוה אשׁר זמם, upon which Zechariah seems to play), and in the penitential prayers of Daniel (Dan 9:4.) and of Ezra (Ezr 9:6.), so far as they express the feeling which prevailed in the congregation.


  Zechariah 1:7


  Three months after his call to be a prophet through the first word of God that was addressed to him, Zechariah received a comprehensive revelation concerning the future fate of the people and kingdom of God, in a series of visions, which were given him to behold in a single night, and were interpreted by an angel. This took place, according to Zac 1:7, "on the twenty-fourth day of the eleventh month, i.e., the month Shebat, in the second year of Darius," that is to say, exactly five months after the building of the temple had been resumed (Hag 1:15), with which fact the choice of the day for the divine revelation was evidently connected, and two months after the last promise issued through Haggai to the people, that the Lord would from henceforth bless His nation, and would glorify it in the future (Hag 2:10-23). To set forth in imagery this blessing and glorification, and to exhibit the leading features of the future conformation of the kingdom of God, was the object of these visions, which are designated in the introduction as "word of Jehovah," because the pictures seen in the spirit, together with their interpretation, had the significance of verbal revelations, and are to some extent still further explained by the addition of words of God (cf. Zac 1:14., Zac 2:10-13). As they were shown to the prophet one after another in a single night, so that in all probability only short pauses intervened between the different views; so did they present a substantially connected picture of the future of Israel, which was linked on to the then existing time, and closed with the prospect of the ultimate completion of the kingdom of God.


  Zechariah 1:8


  Zac 1:8. "I saw by night, and behold a man riding upon a red horse, and he stood among the myrtles which were in the hollow; and behind him red, speckled, and white horses. Zac 1:9. And I said, What are these, my lord? Then the angel that talked with me said to me, I will show thee what these are. Zac 1:10. And the man who stood among the myrtles answered and said, These are they whom Jehovah hath sent to go through the earth. Zac 1:11. And they answered the angel of Jehovah who stood among the myrtles, and said, We have gone through the earth, and, behold, the whole earth sits still, and at rest. Zac 1:12. Then the angel of Jehovah answered and said, Jehovah of hosts, how long wilt Thou not have compassion upon Jerusalem and the cities of Judah, with whom Thou hast been angry these seventy years? Zac 1:13. And Jehovah answered the angel that talked with me good words, comforting words. Zac 1:14. And the angel that talked with me said to me, Preach, and say, Thus saith Jehovah of hosts, I have been jealous for Jerusalem and Zion with great jealousy, Zac 1:15 and with great wrath I am angry against the nations at rest: for I had been angry for a little, but they helped for harm. Zac 1:16. Therefore thus saith Jehovah, I turn again to Jerusalem with compassion: my house shall be built in it, is the saying of Jehovah of hosts, and the measuring line shall be drawn over Jerusalem. Zac 1:17. Preach as yet, and say, Thus saith Jehovah of hosts, My cities shall yet swell over with good, and Jehovah will yet comfort Zion, and will yet choose Jerusalem." The prophet sees, during the night of the day described in Zac 1:7 (הלּילה is the accusative of duration), in an ecstatic vision, not in a dream but in a waking condition, a rider upon a red horse in a myrtle-bush, stopping in a deep hollow, and behind him a number of riders upon red, speckled, and white horses (sūsı̄m are horses with riders, and the reason why the latter are not specially mentioned is that they do not appear during the course of the vision as taking any active part, whilst the colour of their horses is the only significant feature). At the same time he also sees, in direct proximity to himself, an angel who interprets the vision, and farther off (Zac 1:11) the angel of Jehovah also standing or stopping among the myrtle-bushes, and therefore in front of the man upon a red horse, to whom the riders bring a report, that they have gone through the earth by Jehovah's command and have found the whole earth quiet and at rest; whereupon the angel of Jehovah addresses a prayer to Jehovah for pity upon Jerusalem and the cities of Judah, and receives a good consolatory answer, which the interpreting angel conveys to the prophet, and the latter publicly proclaims in Zac 1:14-17.


  The rider upon the red horse is not to be identified with the angel of Jehovah, nor the latter with the angelus interpres. It is true that the identity of the rider and the angel of Jehovah, which many commentators assume, is apparently favoured by the circumstance that they are both standing among the myrtles (‛ōmēd, stood; see Zac 1:8, Zac 1:10, and Zac 1:11); but all that follows from this is that the rider stopped at the place where the angel of Jehovah was standing, i.e., in front of him, to present a report to him of the state of the earth, which he had gone through with his retinue. This very circumstance rather favours the diversity of the two, inasmuch as it is evident from this that the rider upon the red horse was simply the front one, or leader of the whole company, who is brought prominently forward as the spokesman and reporter. If the man upon the red horse had been the angel of Jehovah Himself, and the troop of horsemen had merely come to bring information to the man upon the red horse, the troop of horsemen could not have stood behind him, but would have stood either opposite to him or in front of him. And the different epithets applied to the two furnish a decisive proof that the angel of the Lord and "the angel that talked with me" are not one and the same. The angel, who gives or conveys to the prophet the interpretation of the vision, is constantly called "the angel that talked with me," not only in Zac 1:9, where it is preceded by an address on the part of the prophet to this same angel, but also in Zac 1:13 and Zac 1:14, and in the visions which follow (Zac 2:2, Zac 2:7; Zac 4:1, Zac 4:4; Zac 5:5, Zac 5:10; Zac 6:4), from which it is perfectly obvious that הדּבר בּי denotes the function which this angel performs in these visions (dibber be, signifying the speaking of God or of an angel within a man, as in Hos 1:2; Hab 2:1; Num 12:6, Num 12:8). His occupation, therefore, was to interpret the visions to the prophet, and convey the divine revelations, so that he was only an angelus interpres or collocutor. This angel appears in the other visions in company with other angels, and receives instructions from them (Zac 2:5-8); and his whole activity is restricted to the duty of conveying higher instructions to the prophet, and giving him an insight into the meaning of the visions, whereas the angel of Jehovah stands on an equality with God, being sometimes identified with Jehovah, and at other times distinguished from Him. (Compare the remarks upon this subject in the comm. on Genesis, Pent. pp. 118ff.) In the face of these facts, it is impossible to establish the identity of the two by the arguments that have been adduced in support of it. It by no means follows from Zac 1:9, where the prophet addresses the mediator as "my lord," that the words are addressed to the angel of the Lord; for neither he nor the angelus interpres has been mentioned before; and in the visions persons are frequently introduced as speaking, according to their dramatic character, without having been mentioned before, so that it is only from what they say or do that it is possible to discover who they are. Again, the circumstance that in Zac 1:12 the angel of the Lord presents a petition to the Supreme God on behalf of the covenant nation, and that according to Zac 1:13 Jehovah answers the angelus interpres in good, comforting words, does not prove that he who receives the answer must be the same person as the intercessor: for it might be stated in reply to this, as it has been by Vitringa, that Zechariah has simply omitted to mention that the answer was first of all addressed to the angel of the Lord, and that it was through him that it reached the mediating angel; or we might assume, as Hengstenberg has done, that "Jehovah addressed the answer directly to the mediating angel, because the angel of the Lord had asked the question, not for his own sake, but simply for the purpose of conveying consolation and hope through the mediator to the prophet, and through him to the nation generally."


  There is no doubt that, in this vision, both the locality in which the rider upon the red horse, with his troop, and the angel of the Lord had taken up their position, and also the colour of the horses, are significant. But they are neither of them easy to interpret. Even the meaning of metsullâh is questionable. Some explain it as signifying a "shady place," from צל, a shadow; but in that case we should expect the form metsillâh. There is more authority for the assumption that metsullâh is only another form for metsūlâh, which is the reading in many codd., and which ordinarily stands for the depth of the sea, just as in Exo 15:10 tsâlal signifies to sink into the deep. The Vulgate adopts this rendering: in profundo. Here it signifies, in all probability, a deep hollow, possibly with water in it, as myrtles flourish particularly well in damp soils and by the side of rivers (see Virgil, Georg. ii. 112, iv. 124). The article in bammetsullâh defines the hollow as the one which the prophet saw in the vision, not the ravine of the fountain of Siloah, as Hofmann supposes (Weissagung u. Erfllung, i. p. 333). The hollow here is not a symbol of the power of the world, or the abyss-like power of the kingdoms of the world (Hengstenberg and M. Baumgarten), as the author of the Chaldee paraphrase in Babele evidently thought; for this cannot be proved from such passages as Zac 10:1-12 :16, Isa 44:27, and Psa 107:24. In the myrtle-bushes, or myrtle grove, we have no doubt a symbol of the theocracy, or of the land of Judah as a land that was dear and lovely in the estimation of the Lord (cf. Dan 8:9; Dan 11:16), for the myrtle is a lovely ornamental plant. Hence the hollow in which the myrtle grove was situated, can only be a figurative representation of the deep degradation into which the land and people of God had fallen at that time. There is a great diversity of opinion as to the significance of the colour of the horses, although all the commentators agree that the colour is significant, as in Zac 6:2. and Rev 6:2., and that this is the only reason why the horses are described according to their colours, and the riders are not mentioned at all. About two of the colours there is no dispute. אדום, red, the colour of the blood; and לבן, white, brilliant white, the reflection of heavenly and divine glory (Mat 17:2; Mat 28:3; Act 1:10), hence the symbol of a glorious victory (Rev 6:2). The meaning of seruqqı̄m is a disputed one. The lxx have rendered it ψαροὶ καὶ ποικίλοι, like בּרדּים אמצּים in Zac 6:3; the Itala and Vulgate, varii; the Peshito, versicolores. Hence sūsı̄m seruqqı̄m would correspond to the ἵππος χλωρός of Rev 6:8. The word seruqqı̄m only occurs again in the Old Testament in Isa 16:8, where it is applied to the tendrils or branches of the vine, for which sōrēq (Isa 5:2; Jer 2:21) or serēqâh (Gen 49:11) is used elsewhere. On the other hand, Gesenius (Thes. s.v.) and others defend the meaning red, after the Arabic ašqaru, the red horse, the fox, from šaqira, to be bright red; and Koehler understands by sūsı̄m seruqqı̄m, bright red, fire-coloured, or bay horses. But this meaning cannot be shown to be in accordance with Hebrew usage: for it is a groundless conjecture that the vine branch is called sōrēq from the dark-red grapes (Hitzig on Isa 5:2); and the incorrectness of it is evident from the fact, that even the Arabic šaqira does not denote dark-red, but bright, fiery red. The Arabic translator has therefore rendered the Greek πυῤῥός by Arab. ašqaru in Sol 5:9; but πυῤῥός answers to the Hebrew אדום, and the lxx have expressed sūsı̄m 'ădummı̄m by ἵπποι πυῤῥοί both here and in Zac 6:2. If we compare this with ch. Zac 6:2, where the chariots are drawn by red ('ădummı̄m, πυῤῥοί), black (shechōrı̄m, μέλανες), white (lebhânı̄m, λευκοί), and speckled (beruddı̄m, ψαροί) horses, and with Revelation 6, where the first rider has a white horse (λευκός), the second a red one (πυῥῥός), the third a black one (μέλας), the fourth a pale horse (χλωρός), there can be no further doubt that three of the colours of the horses mentioned here occur again in the two passages quoted, and that the black horse is simply added as a fourth; so that the seruqqı̄m correspond to the beruddı̄m of Zac 6:3, and the ἵππος χλωρός of Rev 6:8, and consequently sârōq denotes that starling kind of grey in which the black ground is mixed with white, so that it is not essentially different from bârōd, speckled, or black covered with white spots (Gen 31:10, Gen 31:12).


  By comparing these passages with one another, we obtain so much as certain with regard to the meaning of the different colours,—namely, that the colours neither denote the lands and nations to which the riders had been sent, as Hvernick, Maurer, Hitzig, Ewald, and others suppose; nor the three imperial kingdoms, as Jerome, Cyril, and others have attempted to prove. For, apart from the fact that there is no foundation whatever for the combination proposed, of the red colour with the south as the place of light, or of the white with the west, the fourth quarter of the heavens would be altogether wanting. Moreover, the riders mentioned here have unquestionably gone through the earth in company, according to Zac 1:8 and Zac 1:11, or at any rate there is no intimation whatever of their having gone through the different countries separately, according to the colour of their respective horses; and, according to Zac 6:6, not only the chariot with the black horses, but that with the white horses also, goes into the land of the south. Consequently the colour of the horses can only be connected with the mission which the riders had to perform. This is confirmed by Revelation 6, inasmuch as a great sword is there given to the rider upon the red horse, to take away peace from the earth, that they may kill one another, and a crown to the rider upon the white horse, who goes forth conquering and to conquer (Rev 6:2), whilst the one upon the pale horse receives the name of Death, and has power given to him to slay the fourth part of the earth with sword, famine, and pestilence (Rev 6:8). It is true that no such effects as these are attributed to the riders in the vision before us, but this constitutes no essential difference. To the prophet's question, mâh-'ēlleh, what are these? i.e., what do they mean? the angelus interpres, whom he addresses as "my lord" ('ădōnı̄), answers, "I will show thee what these be;" whereupon the man upon the red horse, as the leader of the company, gives this reply: "These are they whom Jehovah hath sent to go through the earth;" and then proceeds to give the angel of the Lord the report of their mission, viz., "We have been through the earth, and behold all the earth sitteth still and at rest." The man's answer (vayya‛an, Zac 1:10) is not addressed to the prophet or to the angelus interpres, but to the angel of the Lord mentioned in Zac 1:11, to whom the former, with his horsemen (hence the plural, "they answered," in Zac 1:11), had given a report of the result of their mission. The verb ‛ânâh, to answer, refers not to any definite question, but to the request for an explanation contained in the conversation between the prophet and the interpreting angel. חארץ, in Zac 1:10 and Zac 1:11, is not the land of Judah, or any other land, but the earth. The answer, that the whole earth sits still and at rest (ישׁבת ושׁקטת denotes the peaceful and secure condition of a land and its inhabitants, undisturbed by any foe; cf. Zac 7:7; Ch1 4:40, and Jdg 18:27), points back to Hag 2:7-8, Hag 2:22-23. God had there announced that for a little He would shake heaven and earth, the whole world and all nations, that the nations would come and fill His temple with glory. The riders sent out by God now return and report that the earth is by no means shaken and in motion, but the whole world sits quiet and at rest. We must not, indeed, infer from this account that the riders were all sent for the simple and exclusive purpose of obtaining information concerning the state of the earth, and communicating it to the Lord. For it would have been quite superfluous and unmeaning to send out an entire troop, on horses of different colours, for this purpose alone. Their mission was rather to take an active part in the agitation of the nations, if any such existed, and guide it to the divinely appointed end, and that in the manner indicated by the colour of their horses; viz., according to Revelation 6, those upon the red horses by war and bloodshed; those upon the starling-grey, or speckled horses, by famine, pestilence, and other plagues; and lastly, those upon the white horses, by victory and the conquest of the world.


  In the second year of Darius there prevailed universal peace; all the nations of the earlier Chaldaean empire were at rest, and lived in undisturbed prosperity. Only Judaea, the home of the nation of God, was still for the most part lying waste, and Jerusalem was still without walls, and exposed in the most defenceless manner to all the insults of the opponents of the Jews. Such a state of things as this necessarily tended to produce great conflicts in the minds of the more godly men, and to confirm the frivolous in their indifference towards the Lord. As long as the nations of the world enjoyed undisturbed peace, Judah could not expect any essential improvement in its condition. Even though Darius had granted permission for the building of the temple to be continued, the people were still under the bondage of the power of the world, without any prospect of the realization of the glory predicted by the earlier prophets (Jer. 31; Isaiah 40), which was to dawn upon the nation of God when redeemed from Babylon. Hence the angel of the Lord addresses the intercessory prayer to Jehovah in Zac 1:12 : How long wilt Thou not have compassion upon Jerusalem, etc.? For the very fact that the angel of the Lord, through whom Jehovah had formerly led His people and brought them into the promised land and smitten all the enemies before Israel, now appears again, contains in itself one source of consolation. His coming was a sign that Jehovah had not forsaken His people, and His intercession could not fail to remove every doubt as to the fulfilment of the divine promises. The circumstance that the angel of Jehovah addresses an intercessory prayer to Jehovah on behalf of Judah, is no more a disproof of his essential unity with Jehovah, than the intercessory prayer of Christ in John 17 is a disproof of His divinity. The words, "over which Thou hast now been angry for seventy years," do not imply that the seventy years of the Babylonian captivity predicted by Jeremiah (Jer 25:11 and Jer 29:10) were only just drawing to a close. They had already expired in the first year of the reign of Cyrus (Ch2 36:22; Ezr 1:1). At the same time, the remark made by Vitringa, Hengstenberg, and others, must not be overlooked,—namely, that these seventy years were completed twice, inasmuch as there were also (not perhaps quite, but nearly) seventy years between the destruction of Jerusalem and of the temple, and the second year of Darius. Now, since the temple was still lying in ruins in the second year of Darius, notwithstanding the command to rebuild it that had been issued by Cyrus (Hag 1:4), it might very well appear as though the troubles of the captivity would never come to an end. Under such circumstances, the longing for an end to be put to the mournful condition of Judah could not fail to become greater and greater; and the prayer, "Put an end, O Lord, put an end to all our distress," more importunate than ever.


  Jehovah replied to the intercession of the angel of the Lord with good and comforting words. Debhârı̄m tōbhı̄m are words which promise good, i.e., salvation (cf. Jos 23:14; Jer 29:10). So far as they set before the people the prospect of the mitigation of their distress, they are nichummı̄m, consolations. The word nichummı̄m is a substantive, and in apposition to debhârı̄m. Instead of the form nichummı̄m, the keri has the form nichumı̄m, which is grammatically the more correct of the two, and which is written still more accurately nichūmı̄m in some of the codd. in Kennicott. The contents of these words, which are addressed to the interpreting angel either directly or through the medium of the angel of Jehovah, follow in the announcement which the latter orders the prophet to make in Zac 1:14-17. קרא (Zac 1:14) as in Isa 40:6. The word of the Lord contains two things: (1) the assurance of energetic love on the part of God towards Jerusalem (Zac 1:14, Zac 1:15); and (2) the promise that this love will show itself in the restoration and prosperity of Jerusalem (Zac 1:16, Zac 1:17). קנּא, to be jealous, applied to the jealousy of love as in Joe 2:18; Num 25:11, Num 25:13, etc., is strengthened by קנאה גדולה. Observe, too, the use of the perfect קנּאתי, as distinguished from the participle קצף. The perfect is not merely used in the sense of "I have become jealous," expressing the fact that Jehovah was inspired with burning jealousy, to take Jerusalem to Himself (Koehler), but includes the thought that God has already manifested this zeal, or begun to put it in action, namely by liberating His people from exile. Zion, namely the mountain of Zion, is mentioned along with Jerusalem as being the site on which the temple stood, so that Jerusalem only comes into consideration as the capital of the kingdom. Jehovah is also angry with the self-secure and peaceful nations. The participle qōtsēph designates the wrath as lasting. Sha'ănân, quiet and careless in their confidence in their own power and prosperity, which they regard as secured for ever. The following word, אשׁר, quod, introduces the reason why God is angry, viz., because, whereas He was only a little angry with Israel, they assisted for evil. מעט refers to the duration, not to the greatness of the anger (cf. Isa 54:8). עזרוּ לרעה, they helped, so that evil was the result (לרעה as in Jer 44:11), i.e., they assisted not only as the instruments of God for the chastisement of Judah, but so that harm arose from it, inasmuch as they endeavoured to destroy Israel altogether (cf. Isa 47:6). It is no ground of objection to this definition of the meaning of the words, that לרעה in that case does not form an appropriate antithesis to מעט, which relates to time (Koehler); for the fact that the anger only lasted a short time, was in itself a proof that God did not intend to destroy His people. To understand עזרוּ לרעה as only referring to the prolonged oppression and captivity, does not sufficiently answer to the words. Therefore (lâkhēn, Zac 1:16), because Jehovah is jealous with love for His people, and very angry with the heathen, He has now turned with compassion towards Jerusalem. The perfect שׁבתּי is not purely prophetic, but describes the event as having already commenced, and as still continuing. This compassion will show itself in the fact that the house of God is to be built in Jerusalem, and the city itself restored, and all the obstacles to this are to be cleared out of the way. The measuring line is drawn over a city, to mark off the space it is to occupy, and the plan upon which it is to be arranged. The chethib קוה bihtehc , probably to be read קוה, is the obsolete form, which occurs again in Kg1 7:23 and Jer 31:39, and was displaced by the contracted form קו (keri). But the compassion of God will not be restricted to this. The prophet is to proclaim still more ("cry yet," Zac 1:17, referring to the "cry" in Zac 1:14). The cities of Jehovah, i.e., of the land of the Lord, are still to overflow with good, or with prosperity. Pūts, to overflow, as in Pro 5:16; and תּפוּצנּה for תּפוּצינה (vid., Ewald, 196, c). The last two clauses round off the promise. When the Lord shall restore the temple and city, then will Zion and Jerusalem learn that He is comforting her, and has chosen her still. The last thought is repeated in Zac 2:1-13 :16 and Zac 3:2.


  In this vision it is shown to the prophet, and through him to the people, that although the immediate condition of things presents no prospect of the fulfilment of the promised restoration and glorification of Israel, the Lord has nevertheless already appointed the instruments of His judgment, and sent them out to overthrow the nations of the world, that are still living at rest and in security, and to perfect His Zion. The fulfilment of this consolatory promise is neither to be transferred to the end of the present course of this world, as is supposed by Hofmann (Weiss. u. Erfll. i. 335), who refers to Zac 14:18-19 in support of this, nor to be restricted to what was done in the immediate future for the rebuilding of the temple and of the city of Jerusalem. The promise embraces the whole of the future of the kingdom of God; so that whilst the commencement of the fulfilment is to be seen in the fact that the building of the temple was finished in the sixth year of Darius, and Jerusalem itself was also restored by Nehemiah in the reign of Artaxerxes, these commencements of the fulfilment simply furnished a pledge that the glorification of the nation and kingdom of God predicted by the earlier prophets would quite as assuredly follow.


  Zechariah 1:18


  The second vision is closely connected with the first, and shows how God will discharge the fierceness of His wrath upon the heathen nations in their self-security (Zac 1:15). Zac 1:18. "And I lifted up mine eyes, and saw, and behold four horns. Zac 1:19. And I said to the angel that talked with me, What are these? And he said to me, These are the horns which have scattered Judah, Israel, and Jerusalem. Zac 1:20. And Jehovah showed me four smiths. Zac 1:21. And I said, What come these to do? And He spake to me thus: These are the horns which have scattered Judah, so that no one lifted up his head; these are now come to terrify them, to cast down the horns of the nations which have lifted up the horn against the land of Judah to scatter it." The mediating angel interprets the four horns to the prophet first of all as the horns which have scattered Judah; then literally, as the nations which have lifted up the horn against the land of Judah to scatter it. The horn is a symbol of power (cf. Amo 6:13). The horns therefore symbolize the powers of the world, which rise up in hostility against Judah and hurt it. The number four does not point to the four quarters of the heaven, denoting the heathen foes of Israel in all the countries of the world (Hitzig, Maurer, Koehler, and others). This view cannot be established from Zac 1:10, for there is no reference to any dispersion of Israel to the four winds there. Nor does it follow from the perfect זרוּ that only such nations are to be thought of, as had already risen up in hostility to Israel and Judah in the time of Zechariah; for it cannot be shown that there were four such nations. At that time all the nations round about Judah were subject to the Persian empire, as they had been in Nebuchadnezzar's time to the Babylonian. Both the number four and the perfect zērū belong to the sphere of inward intuition, in which the objects are combined together so as to form one complete picture, without any regard to the time of their appearing in historical reality. Just as the prophet in Zac 6:1-15 sees the four chariots all together, although they follow one another in action, so may the four horns which are seen simultaneously represent nations which succeeded one another. This is shown still more clearly by the visions in Daniel 2 and 7, in which not only the colossal image seen in a dream by Nebuchadnezzar (ch. 2), but also the four beasts which are seen by Daniel to ascend simultaneously from the sea, symbolize the four empires, which rose up in succession one after the other. It is to these four empires that the four horns of our vision refer, as Jerome, Abarb., Hengstenberg, and others have correctly pointed out, since even the picturing of nations or empires as horns points back to Dan 7:7-8, and Dan 8:3-9. Zechariah sees these in all the full development of their power, in which they have oppressed and crushed the people of God (hence the perfect zērū), and for which they are to be destroyed themselves. Zârâh, to scatter, denotes the dissolution of the united condition and independence of the nation of God. In this sense all four empires destroyed Judah, although the Persian and Grecian empires did not carry Judah out of their own land.


  The striking combination, "Judah, Israel, and Jerusalem," in which not only the introduction of the name of Israel between Judah and Jerusalem is to be noticed, but also the fact that the nota acc. את is only placed before Yehūdâh and Yisrâ'ēl, and not before Yerūshâlaim also, is not explained on the ground that Israel denotes the kingdom of the ten tribes, Judah the southern kingdom, and Jerusalem the capital of the kingdom (Maurer, Umbreit, and others), for in that case Israel would necessarily have been repeated before Judah, and 'ēth before Yerūshâlaim. Still less can the name Israel denote the rural population of Judah (Hitzig), or the name Judah the princely house (Neumann). By the fact that 'ēth is omitted before Yerūshâlaim, and only Vav stands before it, Jerusalem is connected with Israel and separated from Judah; and by the repetition of 'ēth before Yisrâ'ēl, as well as before Yehūdâh, Israel with Jerusalem is co-ordinated with Judah. Kliefoth infers from this that "the heathen had dispersed on the one hand Judah, and on the other hand Israel together with Jerusalem," and understands this as signifying that in the nation of God itself a separation is presupposed, like the previous separation into Judah and the kingdom of the ten tribes. "When the Messiah comes," he says, "a small portion of the Israel according to the flesh will receive Him, and so constitute the genuine people of God and the true Israel, the Judah; whereas the greater part of the Israel according to the flesh will reject the Messiah at first, and harden itself in unbelief, until at the end of time it will also be converted, and join the true Judah of Christendom." But this explanation, according to which Judah would denote the believing portion of the nation of twelve tribes, and Israel and Jerusalem the unbelieving, is wrecked on the grammatical difficulty that the cop. ו is wanting before את־ישׂראל. If the names Judah and Israel were intended to be co-ordinated with one another as two different portions of the covenant nation as a whole, the two parts would necessarily have been connected together by the cop. Vav. Moreover, in the two co-ordinated names Judah and Israel, the one could not possibly stand in the spiritual sense, and the other in the carnal. The co-ordination of 'eth-Yehūdâh with 'eth-Yisrâ'ēl without the cop. Vav shows that Israel is really equivalent to the Jerusalem which is subordinated to it, and does not contain a second member (or part), which is added to it,—in other words, that Israel with Jerusalem is merely an interpretation or more precise definition of Yehūdâh; and Hengstenberg has hit upon the correct idea, when he takes Israel as the honourable name of Judah, or, more correctly, as an honourable name for the covenant nation as then existing in Judah. This explanation is not rendered questionable by the objection offered by Koehler: viz., that after the separation of the two kingdoms, the expression Israel always denotes either the kingdom of the ten tribes, or the posterity of Jacob without regard to their being broken up, because this is not the fact. The use of the name Israel for Judah after the separation of the kingdoms is established beyond all question by Ch2 12:1; Ch2 15:17; Ch2 19:8; Ch2 21:2, Ch2 21:4; Ch2 23:2; Ch2 24:5, etc.


  Jehovah then showed the prophet four chârâshı̄m, or workmen, i.e., smiths; and on his putting the question, "What have these come to do?" gave him this reply: "To terrify those," etc. For the order of the words מה אלּה בּאים לעשׂות, instead of מה לעשׂות אלּה בּאים, see Gen 42:12; Neh 2:12; Jdg 9:48. אלּה הקּרנות is not a nominative written absolutely at the head of the sentence in the sense of "these horns," for that would require הקרנות האלּה; but the whole sentence is repeated from Zac 1:2, and to that the statement of the purpose for which the smiths have come is attached in the form of an apodosis: "these are the horns, etc., and they (the smiths) have come." At the same time, the earlier statement as to the horns is defined more minutely by the additional clause כּפי אישׁ וגו, according to the measure, i.e., in such a manner that no man lifted up his head any more, or so that Judah was utterly prostrate. Hachărı̄d, to throw into a state of alarm, as in Sa2 17:2. Them ('ōthâm): this refers ad sensum to the nations symbolized by the horns. Yaddōth, inf. piel of yâdâh, to cast down, may be explained as referring to the power of the nations symbolized by the horns. 'Erets Yehūdâh (the land of Judah) stands for the inhabitants of the land. The four smiths, therefore, symbolize the instruments "of the divine omnipotence by which the imperial power in its several historical forms is overthrown" (Kliefoth), or, as Theod. Mops. expresses it, "the powers that serve God and inflict vengeance upon them from many directions." The vision does not show what powers God will use for this purpose. It is simply designed to show to the people of God, that every hostile power of the world which has risen up against it, or shall rise up, is to be judged and destroyed by the Lord.


  Zechariah 2


  Zechariah 2:1


  Whilst the second vision sets forth the destruction of the powers that were hostile to Israel, the third (Zac 2:1-5) with the prophetic explanation (Zac 2:6-13) shows the development of the people and kingdom of God till the time of its final glory. The vision itself appears very simple, only a few of the principal features being indicated; but in this very brevity it presents many difficulties so far as the exposition is concerned. It is as follows: Zac 2:1. "And I lifted up my eyes, and saw, and behold a man, and in his hand a measuring line. Zac 2:2. Then I said, Whither goest thou? And he said to me, To measure Jerusalem, to see how great its breadth, and how great its length. Zac 2:3. And, behold, the angel that talked with me went out, and another angel went out to meet him. Zac 2:4. And he said to him, Run, speak to his young man thus: Jerusalem shall lie as an open land for the multitude of men and cattle in the midst of it. Zac 2:5. And I shall be to it, is the saying of Jehovah, a fiery wall round about; and I shall be for glory in the midst of it." The man with the measuring line in his hand is not the interpreting angel (C. B. Mich., Ros., Maurer, etc.); for it was not his duty to place the events upon the stage, but simply to explain to the prophet the things which he saw. Moreover, this angel is clearly distinguished from the man, inasmuch as he does not go out (Zac 2:3) till after the latter has gone to measure Jerusalem (Zac 2:2). At the same time, we cannot regard the measuring man as merely "a figure in the vision," since all the persons occurring in these visions are significant; but we agree with those who conjecture that he is the angel of Jehovah, although this conjecture cannot be distinctly proved. The task which he is preparing to perform—namely, to measure Jerusalem—leads unquestionably to the conclusion that he is something more than a figure. The measuring of the breadth and length of Jerusalem presupposes that the city is already in existence; and this expression must not be identified with the phrase, to draw the measure over Jerusalem, in Zac 1:15. Drawing the measure over a place is done for the purpose of sketching a plan for its general arrangement or the rebuilding of it. But the length and breadth of a city can only be measured when it is already in existence; and the object of the measuring is not to see how long and how broad it is to be, but what the length and breadth actually are. It is true that it by no means follows from this that the city to be measured was the Jerusalem of that time; on the contrary, the vision shows the future Jerusalem, but it exhibits it as a city in actual existence, and visible to the spiritual eye. While the man goes away to measure the city, the interpreting angel goes out: not out of the myrtle thicket, for this only occurs in the first vision; but he goes away from the presence of the prophet, where we have to think of him as his interpreter, in the direction of the man with the measuring line, to find out what he is going to do, and bring back word to the prophet. At the very same time another angel comes out to meet him, viz., the angelus interpres, not the man with the measuring line. For one person can only come to meet another when the latter is going in the direction from which the former comes. Having come to meet him, he (the second angel) says to him (the angelus interpres), "Run, say to this young man," etc. The subject to ויּאמר can only be the second angel; for if, on grammatical grounds, the angelus interpres might be regarded as speaking to the young man, such an assumption is proved to be untenable, by the fact that it was no part of the office of the angelus interpres to give orders or commissions to another angel. On the other hand, there is nothing at all to preclude another angel from revealing a decree of God to the angelus interpres for him to communicate to the prophet; inasmuch as this does not bring the angelus interpres into action any further than his function requires, so that there is no ground for the objection that this is at variance with his standing elsewhere (Kliefoth). But the other angel could not give the instructions mentioned in Zac 1:4 to the angelus interpres, unless he were either himself a superior angel, viz., the angel of Jehovah, or had been directed to do so by the man with the measuring line, in which case this "man" would be the angel of Jehovah. Of these two possibilities we prefer the latter on two grounds: (1) because it is impossible to think of any reason why the "other angel" should not be simply called מלאך יהוה, if he really were the angel of the Lord; and (2) because, according to the analogy of Eze 40:3, the man with the measuring line most probably was the angel of Jehovah, with whose dignity it would be quite in keeping that he should explain his purpose to the angelus interpres through the medium of another (inferior) angel. And if this be established, so far as the brevity of the account will allow, we cannot understand by the "young man" the man with the measuring line, as Hitzig, Maurer, and Kliefoth do. The only way in which such an assumption as this could be rendered tenable or in harmony with the rest, would be by supposing that the design of the message was to tell the man with the measuring line that "he might desist from his useless enterprise" (Hitzig), as Jerusalem could not be measured at all, on account of the number of its inhabitants and its vast size (Theod. Mops., Theodoret, Ewald, Umbreit, etc.); but Kliefoth has very justly replied to this, that "if a city be ever so great, inasmuch as it is a city, it can always be measured, and also have walls."


  If, then, the symbolical act of measuring, as Kliefoth also admits, expresses the question how large and how broad Jerusalem will eventually be, and if the words of Zac 2:4, Zac 2:5 contain the answer to this question, viz., Jerusalem will in the first place (Zac 2:4) contain such a multitude of men and cattle that it will dwell like perâzōth; this answer, which gives the meaning of the measuring, must be addressed not to the measuring man, but simply to the prophet, that he may announce to the people the future magnitude and glory of the city. The measuring man was able to satisfy himself of this by the measuring itself. We must therefore follow the majority of both the earlier and later expositors, and take the "young man" as being the prophet himself, who is so designated on account of his youthful age, and without any allusion whatever to "human inexperience and dim short-sightedness" (Hengstenberg), since such an allusion would be very remote from the context, and even old men of experience could not possibly know anything concerning the future glory of Jerusalem without a revelation from above. Hallâz, as in Jdg 6:20 and Kg2 4:25, is a contraction of hallâzeh, and formed from lâzeh, there, thither, and the article hal, in the sense of the (young man) there, or that young man (cf. Ewald, 103, a, and 183, b; Ges. 34, Anm. 1). He is to make haste and bring this message, because it is good news, the realization of which will soon commence. The message contains a double and most joyful promise. (1) Jerusalem will in future dwell, i.e., to be built, as perâzōth. This word means neither "without walls," nor loca aperta, but strictly speaking the plains, and is only used in the plural to denote the open, level ground, as contrasted with the fortified cities surrounded by walls: thus ‛ārē perâzōth, cities of the plain, in Est 9:19, as distinguished from the capital Susa; and 'erets perâzōth in Eze 38:11, the land where men dwell "without walls, bolts, and gates;" hence perâzı̄, inhabitant of the plain, in contrast with the inhabitants of fortified cities with high walls (Deu 3:5; Sa1 6:18). The thought is therefore the following: Jerusalem is in future to resemble an open country covered with unwalled cities and villages; it will no longer be a city closely encircled with walls; hence it will be extraordinarily enlarged, on account of the multitude of men and cattle with which it will be blessed (cf. Isa 49:19-20; Eze 38:11). Moreover, (2) Jerusalem will then have no protecting wall surrounding it, because it will enjoy a superior protection. Jehovah will be to it a wall of fire round about, that is to say, a defence of fire which will consume every one who ventures to attack it (cf. Isa 4:5; Deu 4:24). Jehovah will also be the glory in the midst of Jerusalem, that is to say, will fill the city with His glory (cf. Isa 60:19). This promise is explained in the following prophetic words which are uttered by the angel of Jehovah, as Zac 2:8, Zac 2:9, and Zac 2:11 clearly show. According to these verses, for example, the speaker is sent by Jehovah, and according to Zac 2:8 to the nations which have plundered Israel, "after glory," i.e., to smite these nations and make them servants to the Israelites. From this shall Israel learn that Jehovah has sent him. The fact that, according to Zac 2:3, Zac 2:4, another angel speaks to the prophet, may be easily reconciled with this. For since this angel, as we have seen above, was sent by the angel of Jehovah, he speaks according to his instructions, and that in such a manner that his words pass imperceptibly into the words of the sender, just as we very frequently find the words of a prophet passing suddenly into the words of God, and carried on as such. For the purpose of escaping from this simple conclusion, Koehler has forcibly broken up this continuous address, and has separated the words of Zac 2:8, Zac 2:9, and Zac 2:11, in which the angel says that Jehovah has sent him, from the words of Jehovah proclaimed by the angel, as being interpolations, but without succeeding in explaining them either simply or naturally.


  Zechariah 2:6


  The prophecy commences thus in Zac 2:6-9 : Zac 2:6. "Ho, ho, flee out of the land of the north, is the saying of Jehovah; for I spread you out as the four winds of heaven, is the saying of Jehovah. Zac 2:7. Ho, Zion, save thyself, thou that dwellest with the daughter Babel. Zac 2:8. For thus saith Jehovah of hosts, After glory hath he sent me to the nations that have plundered you; for whoever toucheth you, toucheth the apple of His eye. Zac 2:9. For, behold, I swing my hand over them, and they become a spoil to those who served them; and ye will see that Jehovah of hosts hath sent me." The summons to flee out of Babylon, in Zac 2:6 and Zac 2:7, is addressed to the Israelites, who are all included in the one name Zion in Zac 2:7; and shows that the address which follows is not a simple continuation of the promise in Zac 2:4 and Zac 2:5, but is intended both to explain it, and to assign the reason for it. The summons contains so far a reason for it, that the Israelites are directed to flee out of Babylon, because the judgment is about to burst upon this oppressor of the people of God. The words nūsū, flee, and himmâletı̄, save thyself or escape, both point to the judgment, and in Zac 2:9 the judgment itself is clearly spoken of. the land of the north is Babylon (cf. Jer 1:14; Jer 6:22; Jer 10:22; and for the fact itself, Isa 48:20). The reason for the exclamation "Flee" is first of all given in the clause, "for like the four winds have I spread you out," not "dispersed you" (Vulg., C. B. Mich., Koehler). For apart from the fact that pērēs almost always means to spread out, and has the meaning to disperse at the most in Psa 68:15 and Eze 17:21, this meaning is altogether unsuitable here. For if Israel had been scattered like the four winds, it would of necessity have been summoned to return, not only from the north, but from all quarters of the globe (Hitzig, Kliefoth). Moreover, we should then have לארבּע, into the four winds; and the method suggested by Koehler for reconciling כּארבּע with his view, viz., by assuming that "like the four winds" is equivalent to "as chaff is pounded and driven away from its place by the four winds," according to which the winds would be mentioned in the place of the chaff, will hardly meet with approval. The explanation is rather that the perfect pērastı̄ is used prophetically to denote the purpose of God, which had already been formed, even if its realization was still in the future. To spread out like the four winds is the same as to spread out just as the four winds spread out to all quarters of the globe. Because God has resolved upon spreading out His people in this manner, they are to flee out of Babel, that they may not suffer the fate of Babel. That this thought lies at the foundation of the motive assigned, is evident from the further reasons assigned for the summons in Zac 2:8 and Zac 2:9.


  Zion stands for the inhabitants of Zion, namely the people of God, who are for the time being still yōshebheth bath Bâbel, dwelling with the daughter Babel. As Zion does not mean the city or fortress of Jerusalem, but the inhabitants, so the "daughter Babel" is not the city of Babylon or country of Babylonia personified, but the inhabitants of Babel; and ישׁב is construed with the accusative of the person, as in Psa 22:4 and Sa2 6:2. What Jehovah states in explanation of the twofold call to flee out of Babel, does not commence with Zac 2:9 (Ewald), or with כּי הנּגע in Zac 2:8 (Koehler), but with אחר כּבוד וגו. The incorrectness of the two former explanations is seen first of all in the fact that כּי only introduces a speech in the same manner as ὅτι, when it follows directly upon the introductory formula; but not, as is here assumed, when a long parenthesis is inserted between, without the introduction being resumed by לאמר. And secondly, neither of these explanations furnishes a suitable meaning. If the words of God only followed in Zac 2:9, עליהם in the first clause would be left without any noun to which to refer; and if they commenced with כּי הנּגע (for he that toucheth), the thought "he that toucheth you," etc., would assign no reason for the call to flee and save themselves. For if Israel is defended or valued by God as a pupil of the eye, there can be no necessity for it to flee. And lastly, it is impossible to see what can be the meaning or object of the parenthesis, "After glory hath He sent me," etc. If it treated "of the execution of the threat of punishment upon the heathen" (Koehler), it would be inserted in an unsuitable place, since the threat of punishment would not follow till afterwards. All these difficulties vanish if Jehovah's words commence with 'achar kâbhōd (after glory), in which case shelâchanı̄ (He hath sent me) may be very simply explained from the fact that the address is introduced, not in a direct form, but indirectly: Jehovah says, He has sent me after glory. The sender is Jehovah, and the person sent is not the prophet, but the angel of the Lord. Achar kâbhōd: behind glory, after glory; not however "after the glory of success" (Hitzig, Ewald, etc.), still less "with a glorious commission," but to get glory upon the heathen, i.e., to display the glory of God upon the heathen through the judgment by which their power is broken, and the heathen world is made to serve the people of God. The manner in which the next two clauses, commencing with kı̄ (for), are attached, is the following: The first assigns the subjective motive; that is to say, states the reason why God has sent him to the heathen, namely, because they have plundered His people, and have thereby touched the apple of His eye. בּבת עין, the apple of the eye (lit., the gate, the opening in which the eye is placed, or more probably the pupil of the eye, pupilla, as being the object most carefully preserved), is a figure used to denote the dearest possession or good, and in this sense is applied to the nation of Israel as early as Deu 32:10. The second explanatory clause in Zac 2:9 adds the practical ground for this sending after glory. The speaker is still the angel of the Lord; and his acting is identical with the acting of God. Like Jehovah, he swings his hand over the heathen nations which plundered Israel (cf. Isa 11:15; Isa 19:16), and they become (והיוּ expressing the consequence), i.e., so that they become, booty to the Israelites, who had previously been obliged to serve them (cf. Isa 14:2). In what way the heathen would serve Israel is stated in Zac 2:11. By the execution of this judgment Israel would learn that Jehovah had sent His angel, namely to execute upon the heathen His saving purposes for Israel. This is the meaning of these words, not only here and in Zac 2:11, but also in Zac 4:9 and Zac 6:15, where this formula is repeated, not however in the sense imagined by Koehler, namely that he had spoken these words in consequence of a command from Jehovah, and not of his own accord, by which the "sending" is changed into "speaking."


  Zechariah 2:10


  The daughter Zion is to rejoice at this sending of the angel of the Lord. Zac 2:10. "Exult and rejoice, O daughter Zion: for, behold, I come, and dwell in the midst of thee, is the saying of Jehovah. Zac 2:11. And many nations will attach themselves to Jehovah in that day, and become a people to me: and I dwell in the midst of thee; and thou wilt know that Jehovah of hosts hath sent me to thee." The daughter Zion, or the church of the Lord, delivered out of Babel, is to rejoice with joy, because her glorification is commencing now. The Lord comes to her in His angel, in whom are His name (Exo 23:21), and His face (Exo 33:14), i.e., the angel of His face (Isa 63:9), who reveals His nature, to dwell in the midst of her. This dwelling of Jehovah, or of His angel, in the midst of Zion, is essentially different from the dwelling of Jehovah in the Most Holy Place of His temple. It commences with the coming of the Son of God in the flesh, and is completed by His return in glory (Joh 1:14 and Rev 21:3). Then will many, or powerful, nations, attach themselves to Jehovah, and become His people (cf. Zac 8:20-21; Isa 14:1). This kingdom of God, which has hitherto been restricted to Israel, will be spread out and glorified by the reception of the heathen nations which are seeking God (Mic 4:2). The repetition of the expression, "I dwell in the midst of thee," merely serves as a stronger asseveration of this brilliant promise; and the same remark applies to the repetition of וידעתּ וגו (and thou shalt now): see at Zac 2:13. Jerusalem will thereby receive the expansion shown to the prophet in Zac 2:4; and through the dwelling of God in the midst of her, the promise in Zac 2:5 will also be fulfilled. The next verse refers to this.


  Zechariah 2:12


  "And Jehovah will take possession of Judah as His portion in the holy land, and will yet choose Jerusalem. Zac 2:13. Be still, all flesh, before Jehovah; for He has risen up out of His holy habitation." The first hemistich of Zac 2:12 rests upon Deu 32:9, where Israel, as the chosen nation, is called the chēleq and nachălâh of Jehovah. This appointment of Israel to be the possession of Jehovah will become perfect truth and reality in the future, through the coming of the Lord. Yehūdâh is Judah as delivered, i.e., the remnant of the whole of the covenant nation. This remnant, after being gathered out of Babel, will dwell upon holy ground, or in a holy land, as the possession of the Lord. The holy land is the land of Jehovah (Hos 9:3); but this is not to be set down without reserve as identical with Palestine. On the contrary, every place where Jehovah may be is holy ground (cf. Exo 3:5); so that even Palestine is only holy when the Lord dwells there. And we must not limit the idea of the holy land in this passage to Palestine, because the idea of the people of God will be so expanded by the addition of nation nations, that it will not have room enough within the limits of Palestine; and according to Deu 32:4, even Jerusalem will no longer be a city with limited boundaries. The holy land reaches just as far as the nations, which have become the people of Jehovah by attaching themselves to Judah, spread themselves out over the surface of the earth. The words "choose Jerusalem again" round off the promise, just as in Zac 1:17; but in Zac 2:13 the admonition is added, to wait in reverential silence for the coming of the Lord to judgment, after Hab 2:20; and the reason assigned is, that the judgment will soon begin. נעור, niphal of עוּר (compare Ewald, 140, a; Ges. 72, Anm. 9), to wake up, or rise up from His rest (cf. Psa 44:24). מעון קדשׁו, the holy habitation of God, is heaven, as in Deu 26:15; Jer 25:30. The judgment upon the heathen world-power began to burst in a very short time. When Babylon revolted against the king of Persia, under the reign of Darius, a great massacre took place within the city after its re-capture, and its walls were destroyed, so that the city could not rise again to its ancient grandeur and importance. Compare with this the remark made in the comm. on Haggai, concerning the overthrow of the Persian empire and those which followed it. We have already shown, what a groundless hypothesis the opinion is, that the fulfilment was interrupted in consequence of Israel's guilt; and that as the result of this, the completion of it has been deferred for centuries, or even thousands of years.


  Zechariah 3


  Zechariah 3:1


  In this and the following visions the prophet is shown the future glorification of the church of the Lord. Zac 3:1. "And he showed me Joshua the high priest standing before the angel of Jehovah, and Satan stood at his right hand to oppose him. Zac 3:2. And Jehovah said to Satan, Jehovah rebuke thee, O Satan; and Jehovah who chooseth Jerusalem rebuke thee. Is not this a brand saved out of the fire? Zac 3:3. And Joshua was clothed with filthy garments, and stood before the angel. Zac 3:4. And he answered and spake to those who stood before him thus: Take away the filthy garments from him. And he said to him, Behold, I have taken away thy guilt from thee, and clothe thee in festal raiment. Zac 3:5. And I said, Let them put a clean mitre upon his head. Then they put the clean mitre upon his head, and clothed him with garments. And the angel of Jehovah stood by." The subject to ויּראני is Jehovah, and not the mediating angel, for his work was to explain the visions to the prophet, and not to introduce them; nor the angel of Jehovah, because he appears in the course of the vision, although in these visions he is sometimes identified with Jehovah, and sometimes distinguished from Him. The scene is the following: Joshua stands as high priest before the angel of the Lord, and Satan stands at his (Joshua's) right hand as accuser. Satan (hassâtân) is the evil spirit so well known from the book of Job, and the constant accuser of men before God (Rev 12:10), and not Sanballat and his comrades (Kimchi, Drus., Ewald). He comes forward here as the enemy and accuser of Joshua, to accuse him in his capacity of high priest. The scene is therefore a judicial one, and the high priest is not in the sanctuary, the building of which had commenced, or engaged in supplicating the mercy of the angel of the Lord for himself and the people, as Theodoret and Hengstenberg suppose. The expression עמד לפני furnishes no tenable proof of this, since it cannot be shown that this expression would be an inappropriate one to denote the standing of an accused person before the judge, or that the Hebrew language had any other expression for this. Satan stands on the right side of Joshua, because the accuser was accustomed to stand at the right hand of the accused (cf. Psa 109:6). Joshua is opposed by Satan, however, not on account of any personal offences either in his private or his domestic life, but in his official capacity as high priest, and for sins which were connected with his office, or for offences which would involve the nation (Lev 4:3); though not as the bearer of the sins of the people before the Lord, but as laden with his own and his people's sins. The dirty clothes, which he had one, point to this (Zac 3:3).


  But Jehovah, i.e., the angel of Jehovah, repels the accuser with the words, "Jehovah rebuke thee;... Jehovah who chooseth Jerusalem."


  The words are repeated for the sake of emphasis, and with the repetition the motive which led Jehovah to reject the accuser is added. Because Jehovah has chosen Jerusalem, and maintains His choice in its integrity (this is implied in the participle bōchēr). He must rebuke Satan, who hopes that his accusation will have the effect of repealing the choice of Jerusalem, by deposing the high priest. For if any sin of the high priest, which inculpated the nation, had been sufficient to secure his removal or deposition, the office of high priest would have ceased altogether, because no man is without sin. גּער, to rebuke, does not mean merely to nonsuit, but to reprove for a thing; and when used of God, to reprove by action, signifying to sweep both him and his accusation entirely away. The motive for the repulse of the accuser is strengthened by the clause which follows: Is he (Joshua) not a brand plucked out of the fire? i.e., one who has narrowly escaped the threatening destruction (for the figure, see Amo 4:11). These words, again, we most not take as referring to the high priest as an individual; nor must we restrict their meaning to the fact that Joshua had been brought back from captivity, and reinstated in the office of high priest. Just as the accusation does not apply to the individual, but to the office which Joshua filled, so do these words also apply to the supporter of the official dignity. The fire, out of which Joshua had been rescued as a brand, was neither the evil which had come upon Joshua through neglecting the building of the temple (Koehler), nor the guilt of allowing his sons to marry foreign wives (Targ., Jerome, Rashi, Kimchi): for in the former case the accusation would have come too late, since the building of the temple had been resumed five months before (Hag 1:15, compared with Zac 1:7); and in the latter it would have been much too early, since these misalliances did not take place till fifty years afterwards. And, in general, guilt which might possibly lead to ruin could not be called a fire; still less could the cessation or removal of this sin be called deliverance out of the fire. Fire is a figurative expression for punishment, not for sin. The fire out of which Joshua had been saved like a brand was the captivity, in which both Joshua and the nation had been brought to the verge of destruction. Out of this fire Joshua the high priest had been rescued. But, as Kliefoth has aptly observed, "the priesthood of Israel was concentrated in the high priest, just as the character of Israel as the holy nation was concentrated in the priesthood. The high priest represented the holiness and priestliness of Israel, and that not merely in certain official acts and functions, but so that as a particular Levite and Aaronite, and as the head for the time being of the house of Aaron, he represented in his own person that character of holiness and priestliness which had been graciously bestowed by God upon the nation of Israel." This serves to explain how the hope that God must rebuke the accuser could be made to rest upon the election of Jerusalem, i.e., upon the love of the Lord to the whole of His nation. The pardon and the promise do not apply to Joshua personally any more than the accusation; but they refer to him in his official position, and to the whole nation, and that with regard to the special attributes set forth in the high priesthood—namely, its priestliness and holiness. We cannot, therefore, find any better words with which to explain the meaning of this vision than those of Kliefoth. "The character of Israel," he says, "as the holy and priestly nation of God, was violated—violated by the general sin and guilt of the nation, which God had been obliged to punish with exile. This guilt of the nation, which neutralized the priestliness and holiness of Israel, is pleaded by Satan in the accusation which he brings before the Maleach of Jehovah against the high priest, who was its representative. A nation so guilty and so punished could no longer be the holy and priestly nation: its priests could no longer be priests; nor could its high priests be high priests any more. But the Maleach of Jehovah sweeps away the accusation with the assurance that Jehovah, from His grace, and for the sake of its election, will still give validity to Israel's priesthood, and has already practically manifested this purpose of His by bringing it out of its penal condition of exile."


  After the repulse of the accuser, Joshua is cleansed from the guilt attaching to him. When he stood before the angel of the Lord he had dirty clothes on. The dirty clothes are not the costume of an accused person (Drus., Ewald); for this Roman custom was unknown to the Hebrews. Dirt is a figurative representation of sin; so that dirty clothes represent defilement with sin and guilt (cf. Isa 64:5; Isa 4:4; Pro 30:12; Rev 3:4; Rev 7:14). The Lord had indeed refined His nation in its exile, and in His grace had preserved it from destruction; but its sin was not thereby wiped away. The place of grosser idolatry had been taken by the more refined idolatry of self-righteousness, selfishness, and conformity to the world. And the representative of the nation before the Lord was affected with the dirt of these sins, which gave Satan a handle for his accusation. But the Lord would cleanse His chosen people from this, and make it a holy and glorious nation. This is symbolized by what takes place in Zac 3:4 and Zac 3:5. The angel of the Lord commands those who stand before Him, i.e., the angels who serve Him, to take off the dirty clothes from the high priest, and put on festal clothing; and then adds, by way of explanation to Joshua, Behold, I have caused thy guilt to pass away from thee, that is to say, I have forgiven thy sin, and justified thee (cf. Sa2 12:13; Sa2 24:10), and clothe thee with festal raiment. The inf. abs. halbēsh stands, as it frequently does, for the finite verb, and has its norm in העברתּי (see at Hag 1:6). The last words are either spoken to the attendant angels as well, or else, what is more likely, they are simply passed over in the command given to them, and mentioned for the first time here. Machălâtsōth, costly clothes, which were only worn on festal occasions (see at Isa 3:22).; They are not symbols of innocence and righteousness (Chald.), which are symbolized by clean or white raiment (Rev 3:4; Rev 7:9); nor are they figurative representations of joy (Koehler), but are rather symbolical of glory. The high priest, and the nation in him, are not only to be cleansed from sin, and justified, but to be sanctified and glorified as well.


  Zechariah 3:5


  At this moment the prophet feels compelled to utter the prayer that they may also put a clean mitre upon Joshua's head, which prayer is immediately granted. The prayer appears at first to be superfluous, inasmuch as the mitre would certainly not be forgotten when the dirty clothes were taken away and the festal dress was put on. Nevertheless, the fact that it is granted shows that it was not superfluous. The meaning of the prayer was hardly that the high priest might be newly attired from head to foot, as Hengstenberg supposes, but is rather connected with the significance of the mitre. Tsânı̄ph is not a turban, such as might be worn by anybody (Koehler), but the headdress of princely persons and kings (Job 29:14; Isa 62:3), and is synonymous with mitsnepheth, the technical word for the tiara prescribed for the high priest in the law (Ex. and Lev.), as we may see from Eze 21:31, where the regal diadem, which is called tsânı̄ph in Isa 62:3, is spoken of under the name of mitsnepheth. The turban of the high priest was that portion of his dress in which he carried his office, so to speak, upon his forehead; and the clean turban was the substratum for the golden plate that was fastened upon it, and by which he was described as holy to the Lord, and called to bear the guilt of the children of Israel (Exo 28:38). The prayer for a clean mitre to be put upon his head, may therefore be accounted for from the wish that Joshua should not only be splendidly decorated, but should be shown to be holy, and qualified to accomplish the expiation of the people. Purity, as the earthly type of holiness, forms the foundation for glory. In the actual performance of the matter, therefore, the putting on of the clean mitre is mentioned first, and then the clothing with festal robes. This took place in the presence of the angel of the Lord. That is the meaning of the circumstantial clause, "and the angel of the Lord stood" (ritum tanquam herus imperans, probans et praesentia sua ornans, C. B. Mich.), and not merely that the angel of the Lord, who had hitherto been sitting in the judge's seat, rose up from his seat for the purpose of speaking while the robing was going on (Hofmann, Koehler). עמד does not mean to stand up, but simply to remain standing.


  Zechariah 3:6


  In these verses there follows a prophetic address, in which the angel of the Lord describes the symbolical action of the re-clothing of the high priest, according to its typical significance in relation to the continuance and the future of the kingdom of God. Zac 3:6. "And the angel of the Lord testified to Joshua, and said, Zac 3:7. Thus saith Jehovah of hosts, If thou shalt walk in my ways, and keep my charge, thou shalt both judge my house and keep my courts, and I will give thee ways among these standing here. Zac 3:8. Hear then, thou high priest Joshua, thou, and thy comrades who sit before thee: yea, men of wonder are they: for, behold, I bring my servant Zemach (Sprout). Zac 3:9. For behold the stone which I have laid before Joshua; upon one stone are seven eyes: behold I engrave its carving, is the saying of Jehovah of hosts, and I clear away the iniquity of this land in one day. Zac 3:10. In that day, is the saying of Jehovah of hosts, ye will invite one another under the vine and under the fig-tree." In Zac 3:7 not only is the high priest confirmed in his office, but the perpetuation and glorification of his official labours are promised. As Joshua appears in this vision as the supporter of the office, this promise does not apply to Joshua himself so much as to the office, the continuance of which is indeed bound up with the fidelity of those who sustain it. The promise in Zac 3:7 therefore begins by giving prominence to this condition: If thou wilt walk in my ways, etc. Walking in the ways of the Lord refers to the personal attitude of the priests towards the Lord, or to fidelity in their personal relation to God; and keeping the charge of Jehovah, to the faithful performance of their official duties (shâmar mishmartı̄, noticing what has to be observed in relation to Jehovah; see at Lev 8:35). The apodosis begins with וגם אתּה, and not with ונתתּי. This is required not only by the emphatic 'attâh, but also by the clauses commencing with vegam; whereas the circumstance, that the tense only changes with venâthattı̄, and that tâdı̄n and tishmōr are still imperfects, has its simple explanation in the fact, that on account of the gam, the verbs could not be linked together with Vav, and placed at the head of the clauses. Taken by themselves, the clauses vegam tâdı̄n and vegam tishmōr might express a duty of the high priest quite as well as a privilege. If they were taken as apodoses, they would express an obligation; but in that case they would appear somewhat superfluous, because the obligations of the high priest are fully explained in the two previous clauses. If, on the other hand, the apodosis commences with them, they contain, in the form of a promise, a privilege which is set before the high priest as awaiting him in the future—namely, the privilege of still further attending to the service of the house of God, which had been called in question by Satan's accusation. דּין את־בּיתי, to judge the house of God, i.e., to administer right in relation to the house of God, namely, in relation to the duties devolving upon the high priest in the sanctuary as such; hence the right administration of the service in the holy place and the holy of holies. This limitation is obvious from the parallel clause, to keep the courts, in which the care of the ordinary performance of worship in the courts, and the keeping of everything of an idolatrous nature from the house of God, are transferred to him. And to this a new and important promise is added in the last clause (ונהתּי וגו). The meaning of this depends upon the explanation given to the word מהלכים. Many commentators regard his as a Chaldaic form of the hiphil participle (after Dan 3:25; Dan 4:34), and take it either in the intransitive sense of "those walking" (lxx, Pesh., Vulg., Luth., Hofm., etc.), or in the transitive sense of those conducting the leaders (Ges., Hengst., etc.). But apart from the fact that the hiphil of הלך in Hebrew is always written either הוליך or היליך, and has never anything but a transitive meaning, this view is precluded by the בּין, for which we should expect מבּין or מן, since the meaning could only be, "I give thee walkers or leaders between those standing here," i.e., such as walk to and fro between those standing here (Hofmann), or, "I will give thee leaders among (from) these angels who are standing here" (Hengstenberg). In the former case, the high priest would receive a promise that he should always have angels to go to and fro between himself and Jehovah, to carry up his prayers, and bring down revelations from God, and supplies of help (Joh 1:51; Hofmann). This thought would be quite a suitable one; but it is not contained in the words, "since the angels, even if they walk between the standing angels and in the midst of them, do not go to and fro between Jehovah and Joshua" (Kliefoth). In the latter case the high priest would merely receive a general assurance of the assistance of superior angels; and for such a thought as this the expression would be an extremely marvellous one, and theבּין would be used incorrectly. We must therefore follow Calvin and others, who take מהלכין as a substantive, from a singular מהלך, formed after מחצב, מסמר, מזלג, or else as a plural of מהלך, to be pointed מהלכים (Ros., Hitzig, Kliefoth). The words then add to the promise, which ensured to the people the continuance of the priesthood and of the blessings which it conveyed, this new feature, that the high priest would also receive a free access to God, which had not yet been conferred upon him by his office. This points to a time when the restrictions of the Old Testament will be swept away. The further address, in Zac 3:8 and Zac 3:9, announces how God will bring about this new time or future.


  To show the importance of what follows, Joshua is called upon to "hear." It is doubtful where what he is to hear commences; for the idea, that after the summons to attend, the successive, chain-like explanation of the reason for this summons passes imperceptibly into that to which he is to give heed, is hardly admissible, and has only been adopted because it was found difficult to discover the true commencement of the address. The earlier theologians (Chald., Jerome, Theod. Mops., Theodoret, and Calvin), and even Hitzig and Ewald, take כּי הנני מביא (for behold I will bring forth). But these words are evidently explanatory of אנשׁי מופת המּה (men of wonder, etc.). Nor can it commence with ūmashtı̄ (and I remove), as Hofmann supposes (Weiss. u. Erfll. i. 339), or with Zac 3:9, "for behold the stone," as he also maintains in his Schriftbeweis (ii. 1, pp. 292-3, 508-9). The first of these is precluded not only by the fact that the address would be cut far too short, but also by the cop. Vav before mashtı̄; and the second by the fact that the words, "for behold the stone," etc., in Zac 3:9, are unmistakeably a continuation and further explanation of the words, "for behold I will bring forth my servant Zemach," in Zac 3:9. The address begins with "thou and thy fellows," since the priests could not be called upon to hear, inasmuch as they were not present. Joshua's comrades who sit before him are the priests who sat in the priestly meetings in front of the high priest, the president of the assembly, so that yōshēbh liphnē corresponds to our "assessors." The following kı̄ introduces the substance of the address; and when the subject is placed at the head absolutely, it is used in the sense of an asseveration, "yea, truly" (cf. Gen 18:20; Psa 118:10-12; Psa 128:2; and Ewald, 330, b). 'Anshē mōphēth, men of miracle, or of a miraculous sign, as mōphēth, τὸ τέρας, portentum, miraculum, embraces the idea of אות, σημεῖον (cf. Isa 8:18), are men who attract attention to themselves by something striking, and are types of what is to come, so that mōphēth really corresponds to τύπος τῶν μελλόντων (see at Exo 4:21; Isa 8:18). המּה stands for אתּם, the words passing over from the second person to the third on the resuming of the subject, which is placed at the head absolutely, just as in Zep 2:12, and refers not only to רעיך, but to Joshua and his comrades. They are men of typical sign, but not simply on account of the office which they hold, viz., because their mediatorial priesthood points to the mediatorial office and atoning work of the Messiah, as most of the commentators assume. For "this applies, in the first place, not only to Joshua and his priests, but to the Old Testament priesthood generally; and secondly, there was nothing miraculous in this mediatorial work of the priesthood, which must have been the case if they were to be mōphēth. The miracle, which is to be seen in Joshua and his priests, consists rather in the fact that the priesthood of Israel is laden with guilt, but by the grace of God it has been absolved, and accepted by God again, as the deliverance from exile shows," and Joshua and his priests are therefore brands plucked by the omnipotence of grace from the fire of merited judgment (Kliefoth). This miracle of grace which has been wrought for them, points beyond itself to an incomparably greater and better act of the sin-absolving grace of God, which is still in the future.


  This is the way in which the next clause, "for I bring my servant Zemach," which is explanatory of 'anshē mōphēth (men of miracle), attaches itself. The word Tsemach is used by Zechariah simply as a proper name of the Messiah; and the combination ‛abhdı̄ Tsemach (my servant Tsemach) is precisely the same as ‛abhdı̄ Dâvid (my servant David) in Eze 34:23-24; Eze 37:24, or "my servant Job" in Job 1:8; Job 2:3, etc. The objection raised by Koehler—namely, that if tsemach, as a more precise definition of ‛abhdı̄ (my servant), or as an announcement what servant of Jehovah is intended, were used as a proper name, it would either be construed with the article (הצּמח), or else we should have עבדּי צמח שׁמו as in Zac 6:12—is quite groundless. For "if poets or prophets form new proper names at pleasure, such names, even when deprived of the article, easily assume the distinguishing sign of most proper names, like bâgōdâh and meshūbhâh in Jeremiah 3" (Ewald, 277, c). It is different with שׁמו in Zac 6:12; there shemō is needed for the sake of the sense, as in Sa1 1:1 and Job 1:1, and does not serve to designate the preceding word as a proper name, but simply to define the person spoken of more precisely by mentioning his name. Zechariah has formed the name Tsemach, Sprout, or Shoot, primarily from Jer 23:5 and Jer 33:15, where the promise is given that a righteous Sprout (tsemach tsaddı̄q), or a Sprout of righteousness, shall be raised up to Jacob. And Jeremiah took the figurative description of the great descendant of David, who will create righteousness upon the earth, as a tsemach which Jehovah will raise up, or cause to shoot up to David, from Isa 11:1-2; Isa 53:2, according to which the Messiah is to spring up as a rod out of the stem of Jesse that has been hewn down, or as a root-shoot out of dry ground. Tsemach, therefore, denotes the Messiah in His origin from the family of David that has fallen into humiliation, as a sprout which will grow up from its original state of humiliation to exaltation and glory, and answers therefore to the train of thought in this passage, in which the deeply humiliated priesthood is exalted by the grace of the Lord into a type of the Messiah. Whether the designation of the sprout as "my servant" is taken from Isa 52:13 and Isa 53:11 (cf. Isa 42:1; Isa 49:3), or formed after "my servant David" in Eze 34:24; Eze 37:24, is a point which cannot be decided, and is of no importance to the matter in hand. The circumstance that the removal of iniquity, which is the peculiar work of the Messiah, is mentioned in Eze 37:9, furnishes no satisfactory reason for deducing ‛abhdı̄ tsemach pre-eminently from Isa 53:1-12. For in Zac 3:9 the removal of iniquity is only mentioned in the second rank, in the explanation of Jehovah's purpose to bring His servant Tsemach. The first rank is assigned to the stone, which Jehovah has laid before Joshua, etc.


  The answer to the question, what this stone signifies, or who is to be understood by it, depends upon the view we take of the words עינים ... על אבן. Most of the commentators admit that these words do not form a parenthesis (Hitzig, Ewald), but introduce a statement concerning הנּה האבן. Accordingly, הנּה האבן וגו is placed at the head absolutely, and resumed in על אבן אחת. This statement may mean, either upon one stone are seven eyes (visible or to be found), or seven eyes are directed upon one stone. For although, in the latter case, we should expect אל instead of על (according to Psa 33:18; Psa 34:16), שׂים עין על does occur in the sense of the exercise of loving care (Gen 44:21; Jer 39:12; Jer 40:4). But if the seven eyes were to be seen upon the stone, they could only be engraved or drawn upon it. And what follows, הנני מפתּח וגו, does not agree with this, inasmuch as, according to this, the engraving upon the stone had now first to take place instead of having been done already, since hinnēh followed by a participle never expresses what has already occurred, but always what is to take place in the future. For this reason we must decide that the seven eyes are directed towards the stone, or watch over it with protecting care. But this overthrows the view held by the expositors of the early church, and defended by Kliefoth, namely, that the stone signifies the Messiah, after Isa 28:16 and Psa 118:2,—a view with which the expression nâthattı̄, "given, laid before Joshua," can hardly be reconciled, even if this meant that Joshua was to see with his own eyes, as something actually present, that God was laying the foundation-stone. Still less can we think of the foundation-stone of the temple (Ros., Hitz.), since this had been laid long ago, and we cannot see for what purpose it was to be engraved; or of the stone which, according to the Rabbins, occupied the empty place of the ark of the covenant in the most holy place of the second temple (Hofmann); or of a precious stone in the breastplate of the high priest. The stone is the symbol of the kingdom of God, and is laid by Jehovah before Joshua, by God's transferring to him the regulation of His house and the keeping of His courts (before, liphnē, in a spiritual sense, as in Kg1 9:6, for example). The seven eyes, which watch with protecting care over this stone, are not a figurative representation of the all-embracing providence of God; but, in harmony with the seven eyes of the Lamb, which are the seven Spirits of God (Rev 5:6), and with the seven eyes of Jehovah (Zac 4:10), they are the sevenfold radiations of the Spirit of Jehovah (after Isa 11:2), which show themselves in vigorous action upon this stone, to prepare it for its destination. This preparation is called pittēăch pittuchâh in harmony with the figure of the stone (cf. Eze 28:9, Eze 28:11). "I will engrave the engraving thereof," i.e., engrave it so as to prepare it for a beautiful and costly stone. The preparation of this stone, i.e., the preparation of the kingdom of God established in Israel, by the powers of the Spirit of the Lord, is one feature in which the bringing of the tsemach will show itself. The other consists in the wiping away of the iniquity of this land. Mūsh is used here in a transitive sense, to cause to depart, to wipe away. הארץ ההיא (that land) is the land of Canaan or Judah, which will extend in the Messianic times over the whole earth. The definition of the time, beyōm 'echâd, cannot of course mean "on one and the same day," so as to affirm that the communication of the true nature to Israel, namely, of one well pleasing to God, and the removal of guilt from the land, would take place simultaneously (Hofmann, Koehler); but the expression "in one day" is substantially the same as ἐφάπαξ in Heb 7:27; Heb 9:12; Heb 10:10, and affirms that the wiping away of sin to be effected by the Messiah (tsemach) will not resemble that effected by the typical priesthood, which had to be continually repeated, but will be all finished at once. This one day is the day of Golgotha. Accordingly, the thought of this verse is the following: Jehovah will cause His servant Tsemach to come, because He will prepare His kingdom gloriously, and exterminate all the sins of His people and land at once. By the wiping away of all guilt and iniquity, not only of that which rests upon the land (Koehler), but also of that of the inhabitants of the land, i.e., of the whole nation, all the discontent and all the misery which flow from sin will be swept away, and a state of blessed peace will ensue for the purified church of God. This is the thought of the tenth verse, which is formed after Mic 4:4 and Kg1 5:5, and with which the vision closes. The next vision shows the glory of the purified church.


  Zechariah 4


  Zechariah 4:1


  Zac 4:1. "And the angel that talked with me returned and waked me, like a man who is waked out of his sleep." After the prophet has seen four visions one after another, probably with very short intervals, and has heard the marvellous interpretation of them, he is so overpowered by the impression produced by what he has seen and heard, that he falls into a state of spiritual exhaustion resembling sleep, just as Peter and his companions were unable to keep awake at the transfiguration of Christ (Luk 9:32). He has not only fallen back into the state of ordinary human consciousness, but his ordinary spiritual consciousness was so depressed that he resembled a man asleep, and had to be waked out of this sleep-like state by the mediating angel, in order to be qualified for further seeing. It is evident from the expression ויּשׁב (and he returned) that the angelus interpres had left the prophet after the termination of the previous visions, and now came back to him again. The fresh vision which presents itself to his spiritual intuition, is described according to its principal features in Zac 4:2 and Zac 4:3. Zac 4:2. "And he said to me, What seest thou? And I said, I see, and behold a candlestick all of gold, and its oil-vessel up above it, and its seven lamps upon it, seven pipes each for the lamps upon the top of it. Zac 4:3. And two olive trees (oil trees) by it, one to the right of the oil-vessel, and one to the left of it." The second ויאמר (chethib) in Zac 4:2 might, if necessary, be explained in the way proposed by L. de Dieu, Gusset., and Hofmann, viz., by supposing that the mediating angel had no sooner asked the prophet what he saw, than he proceeded, without waiting for his answer, to give a description himself of what was seen. But this is at variance with the analogy of all the rest of the visions, where the visions seen by the prophet are always introduced with ראיתי or ואראה followed by והנּה (cf. Zac 1:8; Zac 2:1, Zac 2:5; Zac 5:1; Zac 6:1), and it remains quite inflexible; so that we must accept the keri ואמר, which is adopted by the early translators, and found in many codd., as being the true reading, and pronounce ויאמר a copyist's error. On the combination מנורת זהב כּלּהּ, in which the last two words are construed as a relative clause in subordination to menōrath, see Ewald, 332, c.


  The visionary candlestick, all of gold, with its seven lamps, is unquestionably a figurative representation of the seven-branched golden candlestick in the tabernacle, and differs from this only in the three following additions which are peculiar to itself: (1) That is has its gullâh (גּלּהּ for גּלּתה, with the feminine termination resolved; cf. Hos 13:2, and Ewald, 257, d), i.e., a can or round vessel for the oil, which was omitted altogether from the candlestick of the holy place, when the lamps were filled with oil by the priests, "at the top of it" (על־ראשׁהּ); (2) That it had seven mūtsâqōth (pipes) each for the lamps, that is to say, tubes through which the oil poured from the gullâh into the lamps, or was conducted to them, whereas the candlestick of the tabernacle had no pipes, but only seven arms (qânı̄m), for the purpose of holding the lamps, which of course could not be wanting in the case of the visionary candlestick, and are merely omitted from the description as being self-evident. The number of the pipes is also a disputed point, viz., whether שׁבעה ושׁבעה means seven and seven, i.e., fourteen, or whether it is to be taken distributively, seven each for the lamps, i.e., seven for each lamp, and therefore forty-nine for the seven. The distributive view is disputed by Hitzig and Koehler as at variance with the usage of the language: the former proposing to alter the text, so as to obtain seven pipes, i.e., one for each lamp; and the latter, on the other hand, assuming that there were fourteen pipes, and inferring from the statement "seven and seven," instead of fourteen, that the second seven are to be sought in a different place from the first, that is to say, that the first seven led from the oil-vessel to the seven different lamps, whilst the second seven connected the seven lamps with one another, which would have been a very strange and perfectly useless provision. But there is no foundation whatever for the assertion that it is at variance with the usage of the language. For although a distributive relation is certainly expressed as a rule by the simple repetition of the number without any connecting Vav, such passages as Sa2 21:20 and Ch1 20:6 show quite indisputably that the repetition of the same number with the Vav cop. between is also to be taken distributively. When, for example, it is stated in Sa2 21:20, with regard to the hero of Gath, that the fingers of his hands and the fingers (toes) of his feet were "shēsh vâshēsh, four-and-twenty in number," it is evident that shēsh vâshēsh cannot mean "six and six," because six and six do not make twenty-four; and a division of the shēsh between the hands and feet is also untenable, because his two hands had not six fingers on them, but twelve, and so his two feet had not six toes on them, but twelve. Consequently shēsh vâshēsh must be taken distributively: the fingers of his (two) hands and the toes of his (two) feet were six each; for it is only 2 + 2 (= 4) x 6 that can give 24. This is shown still more clearly in Ch1 20:6 : "and his fingers were shēsh vâshēsh, four-and-twenty." It is in this distributive sense, which is thus thoroughly established, so far as the usage of the language is concerned, that שׁבעה ושׁבעה מוּץ is to be taken: seven pipes each for the lamps, i.e., forty-nine for the seven lamps; inasmuch as if fourteen pipes were meant, it would be impossible to imagine any reason why "seven and seven" should be written instead of fourteen. And we cannot be shaken in this conviction, either by the objection "that if there was any proportion between the pipes and the size of the oil-vessel, such a number of pipes could not possibly (?) spring from one oil-can" (Koehler), or by the statement that "forty-nine would be quite as much at variance with the original as fourteen, since that had only one pipe for every lamp" (Hitzig). For the supposed original for the pipes had no existence, inasmuch as the Mosaic candlestick had no pipes at all; and we can form no opinion as to the possibility of forty-nine pipes issuing from one oil-vessel, because we have no information as to the size either of the oil-vessel or of the pipes. (3) The third peculiarity in the visionary candlestick consists in the olive trees on the right and left of the oil-vessel, which supplied it with oil, and whose connection with the candlestick is first described in Zac 4:12. These three additions which were made to the golden candlestick seen by Zechariah, as contrasted with the golden candlestick of the tabernacle, formed the apparatus through which it was supplied with the oil required to light it continually without the intervention of man.


  Zechariah 4:4


  The interpretation of this vision must therefore be founded upon the meaning of the golden candlestick in the symbolism of the tabernacle, and be in harmony with it. The prophet receives, first of all, the following explanation, in reply to his question on this point: Zac 4:4. "And I answered and spake to the angel that talked with me, What are these, my lord? Zac 4:5. And the angel that talked with me answered and said to me, Knowest thou not what these are? And I said, No, my lord. Zac 4:6. Then he answered and spake to me thus: This is the word of Jehovah to Zerubbabel, saying, Not by might, and not by power, but by my Spirit, saith Jehovah of hosts. Zac 4:7. Who art thou, O great mountain before Zerubbabel? Into a plain! And He will bring out the top-stone amidst shoutings, Grace, grace unto it!" The question addressed by the prophet to the mediating angel, "What are these?" (mâh 'ēlleh, as in Zac 2:2) does not refer to the two olive trees only (Umbreit, Kliefoth), but to everything described in Zac 4:2 and Zac 4:3. We are not warranted in assuming that the prophet, like every other Israelite, knew what the candlestick with its seven lamps signified; and even if Zechariah had been perfectly acquainted with the meaning of the golden candlestick in the holy place, the candlestick seen by him had other things beside the two olive trees which were not to be found in the candlestick of the temple, viz., the gullâh and the pipes for the lamps, which might easily make the meaning of the visionary candlestick a doubtful thing. And the counter-question of the angel, in which astonishment is expressed, is not at variance with this. For that simply presupposes that the object of these additions is so clear, that their meaning might be discovered from the meaning of the candlestick itself. The angel then gives him the answer in Zac 4:6 : "This (the vision as a symbolical prophecy) is the word of the Lord to Zerubbabel: Not by might," etc. That is to say, through this vision Zerubbabel is informed that it—namely, the work which Zerubbabel has taken in hand or has to carry out—will not be effected by human strength, but by the Spirit of God. The work itself is not mentioned by the angel, but is referred to for the first time in Zac 4:7 in the words, "He will bring out the top-stone," and then still more clearly described in the word of Jehovah in Zac 4:9 : "The hands of Zerubbabel have laid the foundation of this house (the temple), and his hands will finish it." It by no means follows from this that the candlestick, with its seven lamps, represented Zerubbabel's temple (Grotius, Hofmann); for whilst it is impossible that the candlestick, as one article of furniture in the temple, should be a figurative representation of the whole temple, what could the two olive trees, which supplied the candlestick with oil, signify with such an interpretation? Still less can the seven lamps represent the seven eyes of God (Zac 4:10), according to which the candlestick would be a symbol of God or of the Spirit (Hitzig, Maurer, Schegg). The significance of the candlestick in the holy place centred, as I have shown in my biblische Archologie (i. p. 107), in its seven lamps, which were lighted every evening, and burned through the night. The burning lamps were a symbol of the church or of the nation of God, which causes the light of its spirit, or of its knowledge of God, to shine before the Lord, and lets it stream out into the night of a world estranged from God. As the disciples of Christ were called, as lights of the world (Mat 5:14), to let their lamps burn and shine, or, as candlesticks in the world (Luk 12:35; Phi 2:15), to shine with their light before men (Mat 5:16), so as the church of the Old Testament also. The correctness of this explanation of the meaning of the candlestick is placed beyond all doubt by Rev 1:20, where the seven λυχνίαι, which John saw before the throne of God, are explained as being the seven ἐκκλησίαι, which represent the new people of God, viz., the Christian church. The candlestick itself merely comes into consideration here as the stand which carried the lamps, in order that they might shine, and as such was the divinely appointed form for the realization of the purpose of the shining lamps. In this respect it might be taken as a symbol of the kingdom of God on its formal side, i.e., of the divinely appointed organism for the perpetuation and life of the church. But the lamps received their power to burn from the oil, with which they had to be filled before they could possibly burn.


  Oil, regarded according to its capacity to invigorate the body and increase the energy of the vital spirits, is used in the Scriptures as a symbol of the Spirit of God, not in its transcendent essence, but so far as it works in the world, and is indwelling in the church; and not merely the anointing oil, as Kliefoth supposes, but also the lamp oil, since the Israelites had no other oil than olive oil even for burning, and this was used for anointing also.


  And in the case of the candlestick, the oil comes into consideration as a symbol of the Spirit of God. There is no force in Kliefoth's objection—namely, that inasmuch as the oil of the candlestick was to be presented by the people, it could not represent the Holy Spirit with its power and grace, as coming from God to man, but must rather represent something human, which being given up to God, is cleansed by God through the fire of His word and Spirit; and being quickened thereby, is made into a shining light. For, apart from the fact that the assumption upon which this argument is founded—namely, that in the oil of the candlestick the Spirit of God was symbolized by the altar fire with which it was lighted—is destitute of all scriptural support, since it is not mentioned anywhere that the lamps of the candlestick were lighted with fire taken from the altar of burnt-offering, but it is left quite indefinite where the light or fire for kindling the lamps was to be taken from; apart, I say, from this, such an argument proves too much (nimium, ergo nihil), because the anointing oil did not come directly from God, but was also presented by the people. Supposing, therefore, that this circumstance was opposed to the symbolical meaning of the lamp oil, it would also be impossible that the anointing oil should be a symbol of the Holy Ghost, since not only the oil, but the spices also, which were used in preparing the anointing oil, were given by the people (Exo 25:6). We might indeed say, with Kliefoth, that "the oil, as the fatness of the fruit of the olive tree, is the last pure result of the whole of the vital process of the olive tree, and therefore the quintessence of its nature; and that man also grows, and flourishes, and bears fruit like an olive tree; and therefore the fruit of his life's fruit, the produce of his personality and of the unfolding of his life, may be compared to oil." But it must also be added (and this Kliefoth has overlooked), that the olive tree could not grow, flourish, and bear fruit, unless God first of all implanted or communicated the power to grow and bear fruit, and then gave it rain and sunshine and the suitable soil for a prosperous growth. And so man also requires, for the production of spiritual fruits of life, not only the kindling of this fruit by the fire of the word and Spirit of God, but also the continued nourishment and invigoration of this fruit through God's word and Spirit, just as the lighting and burning of the lamps are not effected simply by the kindling of the flame, but it is also requisite that the oil should possess the power to burn and shine. In this double respect the candlestick, with its burning and shining lamps, was a symbol of the church of God, which lets the fruit of its life, which is not only kindled but also nourished by the Holy Spirit, shine before God. And the additions made to the visionary candlestick indicate generally, that the church of the Lord will be supplied with the conditions and requirements necessary to enable it to burn and shine perpetually, i.e., that the daughter of Zion will never fail to have the Spirit of God, to make its candlestick bright. (See at Zac 4:14.)


  There is no difficulty whatever in reconciling the answer of the angel in Zac 4:6 with the meaning of the candlestick, as thus unfolded according to its leading features, without having to resort to what looks like a subterfuge, viz., the idea that Zac 4:6 does not contain an exposition, but passes on to something new, or without there being any necessity to account, as Koehler does, for the introduction of the candlestick, which he has quite correctly explained (though he weakens the explanation by saying that it applies primarily to Zerubbabel), namely, by assuming that "it was intended, on the one hand, to remind him what the calling of Israel was; and, on the other hand, to admonish him that Israel could never reach this calling by the increase of its might and the exaltation of its strength, but solely by suffering itself to be filled with the Spirit of Jehovah." For the candlestick does not set forth the object after which Israel is to strive, but symbolizes the church of God, as it will shine in the splendour of the light received through the Spirit of God. It therefore symbolizes the future glory of the people of God. Israel will not acquire this through human power and might, but through the Spirit of the Lord, in whose power Zerubbabel will accomplish the work he has begun. Zac 4:7 does not contain a new promise for Zerubbabel, that if he lays to heart the calling of Israel, and acts accordingly, i.e., if he resists the temptation to bring Israel into a free and independent position by strengthening its external power, the difficulties which have lain in the way of the completion of the building of the temple will clear away of themselves by the command of Jehovah (Koehler). For there is not the slightest intimation of any such temptation as that supposed to have presented itself to Zerubbabel, either in the vision itself or in the historical and prophetical writings of that time. Moreover, Zac 4:7 has not at all the form of a promise, founded upon the laying to heart of what has been previously mentioned. The contents of the verse are not set forth as anything new either by נאם יהוה (saith Jehovah), or by any other introductory formula. It can only be a further explanation of the word of Jehovah, which is still covered by the words "saith Jehovah of hosts" at the close of Zac 4:6. The contents of the verse, when properly understood, clearly lead to this. The great mountain before Zerubbabel is to become a plain, not by human power, but by the Spirit of Jehovah. The meaning is given in the second hemistich: He (Zerubbabel) will bring out the top-stone. והוציא (is not a simple preterite, "he has brought out the foundation-stone" (viz., at the laying of the foundation of the temple), as Hengstenberg supposes, but a future, "he will bring out," as is evident from the Vav consec., through which הוציא is attached to the preceding command as a consequence to which it leads. Moreover, אבן הראשׁה does not mean the foundation-stone, which is called אבן פּנּה, lit., corner-stone (Job 38:6; Isa 28:16; Jer 51:26), or ראשׁ פּנּה, the head-stone of the corner (Psa 118:22), but the stone of the top, i.e., the finishing or gable stone (הראשׁה with raphe as a feminine form of ראשׁ, and in apposition to האבן). הוציא, to bring out, namely out of the workshop in which it had been cut, to set it in its proper place in the wall. That these words refer to the finishing of the building of the temple which Zerubbabel had begun, is placed beyond all doubt by Zac 4:9.


  The great mountain, therefore, is apparently "a figure denoting the colossal difficulties, which rose up mountain high at the continuation and completion of the building of the temple." Koehler adopts this explanation in common with "the majority of commentators." But, notwithstanding this appearance, we must adhere to the view adopted by the Chald., Jerome, Theod. Mops., Theodoret, Kimchi, Luther, and others, that the great mountain is a symbol of the power of the world, or the imperial power, and see no difficulty in the "unwarrantable consequence" spoken of by Koehler, viz., that in that case the plain must be a symbol of the kingdom of God (see, on the contrary, Isa 40:4). For it is evident from what follows, that the passage refers to something greater than this, namely to the finishing of the building of the temple that has already begun, or to express it briefly and clearly, that the building of the temple of stone and wood is simply regarded as a type of the building of the kingdom of God, as Zac 4:9 clearly shows. There was a great mountain standing in the way of this building of Zerubbabel's—namely the power of the world, or the imperial power—and this God would level to a plain. Just as, in the previous vision, Joshua is introduced as the representative of the high-priesthood, so here Zerubbabel, the prince of Judah, springing from the family of David, comes into consideration not as an individual, but according to his official rank as the representative of the government of Israel, which is now so deeply humbled by the imperial power. But the government of Israel has no reality or existence, except in the government of Jehovah. The family of David will rise up into a new royal power and glory in the Tsemach, whom Jehovah will bring forth as His servant (Zac 3:8). This servant of Jehovah will fill the house of God, which Zerubbabel has built, with glory. In order that this may be done, Zerubbabel must build the temple, because the temple is the house in which Jehovah dwells in the midst of His people. On account of this importance of the temple in relation to Israel, the opponents of Judah sought to throw obstacles in the way of its being built; and these obstacles were a sign and prelude of the opposition which the imperial power of the world, standing before Zerubbabel as a great mountain, will offer to the kingdom of God. This mountain is to become a plain. What Zerubbabel the governor of Judah has begun, he will bring to completion; and as he will finish the building of the earthly temple, so will the true Zerubbabel, the Messiah, Tsemach, the servant of Jehovah, build the spiritual temple, and make Israel into a candlestick, which is supplied with oil by two olive trees, so that its lamps may shine brightly in the world. In this sense the angel's reply gives an explanation of the meaning of the visionary candlestick. Just as, according to the economy of the Old Testament, the golden candlestick stood in the holy place of the temple before the face of Jehovah, and could only shine there, so does the congregation, which is symbolized by the candlestick, need a house of God, that it may be able to cause its light to shine. This house is the kingdom of God symbolized by the temple, which was to be built by Zerubbabel, not by human might and power, but by the Spirit of the Lord. In this building the words "He will bring forth the top-stone" find their complete and final fulfilment. The finishing of this building will take place תּשׁאות חן חן להּ, i.e., amidst loud cries of the people, "Grace, grace unto it." תּשׁאות is an accusative of more precise definition, or of the attendant circumstances (cf. Ewald, 204, a), and signifies noise, tumult, from שׁוא = שׁאה, a loud cry (Job 39:7; Isa 22:2). The suffix לּהּ refers, so far as the form is concerned, to האבן הראשׁה, but actually to habbayith, the temple which is finished with the gable-stone. To this stone (so the words mean) may God direct His favour or grace, that the temple may stand for ever, and never be destroyed again.


  Zechariah 4:8


  A further and still clearer explanation of the angel's answer (Zac 4:6 and Zac 4:7) is given in the words of Jehovah which follow in Zac 4:8-10. Zac 4:8. "And the word of Jehovah came to me thus: Zac 4:9. The hands of Zerubbabel have laid the foundation of this house, and his hands will finish it; and thou wilt know that Jehovah of hosts hath sent me to you. Zac 4:10. For who despiseth the day of small things? and they joyfully behold the plummet in the hand of Zerubbabel, those seven: the eyes of Jehovah, they sweep through the whole earth." This word of God is not addressed to the prophet through the angelus interpres, but comes direct from Jehovah, though, as Zac 4:9 clearly shows when compared with Zac 2:9 and Zac 2:11, through the Maleach Jehovah. Although the words "the hands of Zerubbabel have laid the foundation of this house" unquestionably refer primarily to the building of the earthly temple, and announce the finishing of that building by Zerubbabel, yet the apodosis commencing with "and thou shalt know" shows that the sense is not thereby exhausted, but rather that the building is simply mentioned here as a type of the spiritual temple (as in Zac 7:12-13), and that the completion of the typical temple simply furnishes a pledge of the completion of the true temple. For it was not by the finishing of the earthly building, but solely by the carrying out of the kingdom of God which this shadowed forth, that Judah could discern that the angel of Jehovah had been sent to it. This is also apparent from the reason assigned for this promise in Zac 4:10, the meaning of which has been explained in very different ways. Many take ושׂמחוּ וגו as an apodosis, and connect it with כּי מי בז as the protasis: "for whoever despises the day of small things, they shall see with joy," etc. (lxx, Chald., Pesh., Vulg., Luther., Calv., and others); but מי can hardly be taken as an indefinite pronoun, inasmuch as the introduction of the apodosis by Vav would be unsuitable, and it has hitherto been impossible to find a single well-established example of the indefinite מי followed by a perfect with Vav consec. And the idea that vesâmechū is a circumstantial clause, in the sense of "whereas they see with joy" (Hitzig, Koehler), is equally untenable, for in a circumstantial clause the verb never stands at the head, but always the subject; and this is so essential, that if the subject of the minor (or circumstantial) clause is a noun which has already been mentioned in a major clause, either the noun itself, or at any rate its pronoun, must be repeated (Ewald, 341, a), because this is the only thing by which the clause can be recognised as a circumstantial clause. We must therefore take מי as an interrogative pronoun: Who has ever despised the day of the small things? and understand the question in the sense of a negation, "No one has ever despised," etc. The perfect baz with the syllable sharpened, for bâz, from būz (like tach for tâch in Isa 44:18; cf. Ges. 72, Anm. 8), expresses a truth of experience resting upon facts. The words contain a perfect truth, if we only take them in the sense in which they were actually intended,—namely, that no one who hopes to accomplish, or does accomplish, anything great, despises the day of the small things. Yōm qetannōth, a day on which only small things occur (cf. Num 22:18). This does not merely mean the day on which the foundation-stone of the temple was first laid, and the building itself was still in the stage of its small beginnings, according to which the time when the temple was built up again in full splendour would be the day of great things (Koehler and others). For the time when Zerubbabel's temple was finished—namely, the sixth year of Darius—was just as miserable as that in which the foundation was laid, and the building that had been suspended was resumed once more. The whole period from Darius to the coming of the Messiah, who will be the first to accomplish great things, is a day of small things, as being a period in which everything that was done for the building of the kingdom of God seemed but small, and in comparison with the work of the Messiah really was small, although it contained within itself the germs of the greatest things.


  The following perfects, ושׂמחוּ וראוּ, have Vav consec., and express the consequence, though not "the necessary consequence, of their having despised the day of small beginnings," as Koehler imagines, who for that reason properly rejects this view, but the consequence which will ensue if the day of small things is not despised. The fact that the clause beginning with vesâmechū is attached to the first clause of the verse in the form of a consequence, may be very simply explained on the ground that the question "who hath despised," with its negative answer, contains an admonition to the people and their rulers not to despise the small beginnings. If they lay this admonition to heart, the seven eyes of God will see with delight the plumb-lead in the hand of Zerubbabel. In the combination ושׂמחוּ וראוּ the verb sâmechū takes the place of an adverb (Ges. 142, 3, a). אבן הבּדיל is not a stone filled up with lead, but an 'ebhen which is lead, i.e., the plumb-lead or plummet. A plummet in the hand is a sign of being engaged in the work of building, or of superintending the erection of a building. The meaning of the clause is therefore, "Then will the seven eyes of Jehovah look with joy, or with satisfaction, upon the execution," not, however, in the sense of "They will find their pleasure in this restored temple, and look upon it with protecting care" (Kliefoth); for if this were the meaning, the introduction of the plummet in the hand of Zerubbabel would be a very superfluous addition. Zerubbabel is still simply the type of the future Zerubbabel—namely, the Messiah—who will build the true temple of God; and the meaning is the following: Then will the seven eyes of God help to carry out this building. שׁבעה אלּה cannot be grammatically joined to עיני יהוה in the sense of "these seven eyes," as the position of 'ēlleh (these) between the numeral and the noun precludes this; but עיני יהוה is an explanatory apposition to שׁבעה אלּה: "those (well-known) seven, (viz.) the eyes of Jehovah." The reference is to the seven eyes mentioned in the previous vision, which are directed upon a stone. These, according to Zac 3:9, are the sevenfold radiations or operations of the Spirit of the Lord. Of these the angel of the Lord says still further here: They sweep through the whole earth, i.e., their influence stretches over all the earth. These words also receive their full significance only on the supposition that the angel of Jehovah is speaking of the Messianic building of the house or kingdom of God. For the eyes of Jehovah would not need to sweep through the whole earth, in order to see whatever could stand in the way and hinder the erection of Zerubbabel's temple, but simply to watch over the opponents of Judah in the immediate neighbourhood and the rule of Darius.


  Zechariah 4:11


  This gave to the prophet a general explanation of the meaning of the vision; for the angel had told him that the house (or kingdom) of God would be built and finished by the Spirit of Jehovah, and the church of the Lord would accomplish its mission, to shine brightly as a candlestick. But there is one point in the vision that is not yet quite clear to him, and he therefore asks for an explanation in Zac 4:11-14. Zac 4:11. "And I answered and said to him, What are these two olive-trees on the right of the candlestick, and on the left? Zac 4:12. And I answered the second time, and said to him, What are the two branches (ears) of the olive-trees which are at the hand of the two golden spouts, which pour the gold out of themselves? Zac 4:13. And he spake to me thus: Knowest thou not what these are? and I said, No, my lord. Zac 4:14. Then said he, These are the two oil-children, which stand by the Lord of the whole earth." The meaning of the olive-trees on the right and left sides of the candlestick (‛al, over, because the olive-trees rose above the candlestick on the two sides) is not quite obvious to the prophet. He asks about this in Zac 4:11; at the same time, recognising the fact that their meaning is bound up with the two shibbălē hazzēthı̄m, he does not wait for an answer, but gives greater precision to his question, by asking the meaning of these two branches of the olive-trees. On שׁתּי the Masora observes, that the dagesh forte conjunct., which is generally found after the interrogative pronoun mâh, is wanting in the שׁ, and was probably omitted, simply because the שׁ has not a full vowel, but a sheva, whilst the ת which follows has also a dagesh. These branches of the olive-trees were beyad, "at the hand of" (i.e., close by, as in Job 15:23) the two golden tsanterōth, which poured the gold from above into the gullâh of the candlestick. Tsanterōth (ἁπ. λεγ.) is supposed by Aben Ezra and others to stand for oil-presses; but there is no further ground for this than the conjecture that the olive-trees could only supply the candlestick with oil when the olives were pressed. The older translators render the word by spouts or "channels" (lxx μυξωτήρες, Vulg. rostra, Pesh. noses). It is probably related in meaning to tsinnōr, channel or waterfall, and to be derived from tsâmar, to rush: hence spouts into which the branches of the olive-trees emptied the oil of the olives, so that it poured with a rush out of them into the oil vessel. The latter is obviously implied in the words hammerı̄qı̄m, etc., which empty out the gold from above themselves, i.e., the gold which comes to them from above. Hazzâbâbh, the gold which the tsanterōth empty out, is supposed by most commentators to signify the golden-coloured oil. Hofmann (Weiss. u. Erf. i. 344-5) and Kliefoth, on the contrary, understand by it real gold, which flowed out of the spouts into the candlestick, so that the latter was thereby perpetually renewed. But as the candlestick is not now for the first time in process of formation, but is represented in the vision as perfectly finished, and as the gold comes from the branches of the olive-trees, it is impossible to think of anything else than the oil which shines like gold. Accordingly the oil (yitsâr, lit., shining) is called zâhâbh, as being, as it were, liquid gold. Hence arises the play upon words: the spouts are of gold, and they pour gold from above themselves into the candlestick (Hitzig and Koehler).


  The angel having expressed his astonishment at the prophet's ignorance, as he does in Zac 4:5, gives this answer: These (the two bushes of the olive-tree, for which the olive-trees stood there) are the two benē yitshâr, sons of oil, i.e., endowed or supplied with oil (cf. Isa 5:1), which stand by the Lord of the whole earth, namely as His servants (on ‛âmad ‛al, denoting the standing posture of a servant, who rises above his master when seated, see Kg1 22:19, also Isa 6:2). The two children of oil cannot be the Jews and Gentiles (Cyril), or Israel and the Gentile world in their fruitful branches, i.e., their believing members (Kliefoth), because the candlestick is the symbol of the church of the Lord, consisting of the believers in Israel and also in the Gentile world. This is just as clear as the distinction between the olive-trees and the candlestick, to which they conduct the oil. Others think of the prophets Haggai and Zechariah (J. D. Mich., Hofm., Baumg., etc.); but although there is no force in Koehler's objection, that in that case there would be a double order of prophets in Israel, since two prophets, both influenced by the Spirit of God, would not imply a double order of prophets, this explanation is decidedly precluded by the fact that two mortal men could not convey to the church for all ages the oil of the Spirit of God. The two sons of oil can only be the two media, anointed with oil, through whom the spiritual and gracious gifts of God were conveyed to the church of the Lord, namely, the existing representatives of the priesthood and the regal government, who were at that time Joshua the high priest and the prince Zerubbabel. These stand by the Lord of the whole earth, as the divinely appointed instruments through whom the Lord causes His Spirit to flow into His congregation. Israel had indeed possessed both these instruments from the time of its first adoption as the people of Jehovah, and both were consecrated to their office by anointing. So far the fact that the olive-trees stand by the side of the candlestick does not appear to indicate anything that the prophet could not have interpreted for himself; and hence the astonishment expressed in the question of the angel in Zac 4:13. Moreover, the vision was not intended to represent an entirely new order of things, but simply to show the completion of that which was already contained and typified in the old covenant. The seven-armed candlestick was nothing new in itself. All that was new in the candlestick seen by Zechariah was the apparatus through which it was supplied with oil that it might give light, namely, the connection between the candlestick and the two olive-trees, whose branches bore olives like bunches of ears, to supply it abundantly with oil, which was conveyed to each of its seven lamps through seven pipes. The candlestick of the tabernacle had to be supplied every day with the necessary oil by the hands of the priests. This oil the congregation had to present; and to this end the Lord had to bestow His blessing, that the fruits of the land might be made to prosper, so that the olive-tree should bear its olives, and yield a supply of oil. But this blessing was withdrawn from the nation when it fell away from its God (cf. Joe 1:10). If, then, the candlestick had two olive-trees by its side, yielding oil in such copious abundance, that every one of the seven lamps received its supply through seven pipes, it could never fail to have sufficient oil for a full and brilliant light. This was what was new in the visionary candlestick; and the meaning was this, that the Lord would in future bestow upon His congregation the organs of His Spirit, and maintain them in such direct connection with it, that it would be able to let its light shine with sevenfold brilliancy.


  Zechariah 5


  Sixth Vision: The Flying Roll, and the Woman in the Ephah—Zac 5:1-11


  These two figures are so closely connected, that they are to be taken as one vision. The circumstance, that a pause is introduced between the first and second view, in which both the ecstatic elevation and the interpreting angel leave the prophet, so that it is stated in Zac 5:5 that "the angel came forth," furnishes no sufficient reason for the assumption that there were two different visions. For the figure of the ephah with the woman sitting in it is also divided into two views, since the prophet first of all sees the woman and receives the explanation (Zac 5:5-8), and the further development of the vision is then introduced in Zac 5:9 with a fresh introductory formula, "And I lifted up my eyes, and saw." And just as this introductory formula, through which new and different visions are introduced in Zac 2:1 and Zac 2:5, by no means warrants us in dividing what is seen here into two different visions; so there is nothing in the introduction in Zac 5:5 to compel us to separate the vision of the flying roll (Zac 5:1-4) from the following vision of the ephah, since there is no such difference in the actual contents of the two as to warrant such a separation. They neither stand in such a relation to one another, as that the first sets forth the extermination of sinners out of the holy land, and the second the extermination of sin itself, as Maurer supposes; nor does the one treat of the fate of the sinners and the other of the full measure of the sin; but the vision of the flying roll prepares the way for, and introduces, what is carried out in the vision of the ephah (Zac 5:5-11), and the connection between the two is indicated formally by the fact that the suffix in עינם in Zac 5:6 refers back to Zac 5:3 and Zac 5:4.


  Zechariah 5:1


  Zac 5:1. "And I lifted up my eyes again, and saw, and behold a flying roll. Zac 5:2. And he said to me, What seest thou? And I said, I see a flying roll; its length twenty cubits, and its breadth ten cubits. Zac 5:3. And he said to me, This is the curse that goeth forth over the whole land: for every one that stealeth will be cleansed away from this side, according to it; and every one that sweareth will be cleansed away from that side, according to it. Zac 5:4. I have caused it to go forth, is the saying of Jehovah of hosts, and it will come into the house of the thief, and into the house of him that sweareth by my name for deceit: and it will pass the night in the midst of his house, and consume both its beams and its stones." The person calling the prophet's attention to the vision, and interpreting it, is the angelus interpres. This is not specially mentioned here, as being obvious from what goes before. The roll (book-scroll, megillâh = megillath sēpher, Eze 2:9) is seen flying over the earth unrolled, so that its length and breadth can be seen. The statement as to its size is not to be regarded as "an approximative estimate," so that the roll would be simply described as of considerable size (Koehler), but is unquestionably significant. It corresponds both to the size of the porch of Solomon's temple (Kg1 6:3), and also to the dimensions of the holy place in the tabernacle, which was twenty cubits long and ten cubits broad. Hengstenberg, Hofmann, and Umbreit, following the example of Kimchi, assume that the reference is to the porch of the temple, and suppose that the roll has the same dimensions as this porch, to indicate that the judgment is "a consequence of the theocracy" or was to issue from the sanctuary of Israel, where the people assembled before the Lord. But the porch of the temple was neither a symbol of the theocracy, nor the place where the people assembled before the Lord, but a mere architectural ornament, which had no significance whatever in relation to the worship. The people assembled before the Lord in the court, to have reconciliation made for them with God by sacrifice; or they entered the holy place in the person of their sanctified mediators, the priests, as cleansed from sin, there to appear before God and engage in His spotless worship. The dimensions of the roll are taken from the holy place of the tabernacle, just as in the previous vision the candlestick was the mosaic candlestick of the tabernacle. Through the similarity of the dimensions of the roll to those of the holy place in the tabernacle, there is no intention to indicate that the curse proceeds from the holy place of the tabernacle or of the temple; for the roll would have issued from the sanctuary, if it had been intended to indicate this. Moreover, the curse or judgment does indeed begin at the house of God, but it does not issue or come from the house of God. Kliefoth has pointed to the true meaning in the following explanation which he gives: "The fact that the writing, which brings the curse upon all the sinners of the earth, has the same dimensions as the tabernacle, signifies that the measure will be meted out according to the measure of the holy place;" and again, "the measure by which this curse upon sinners will be meted out, will be the measure of the holy place." With this measure would all sinners be measured, that they might be cut off from the congregation of the Lord, which appeared before God in the holy place.


  The flight of the roll symbolized the going forth of the curse over the whole land. כּל־הארץ is rendered by Hofmann, Neumann, and Kliefoth "the whole earth," because "it evidently signifies the whole earth in v. Zac 4:10, Zac 4:14, and Zac 6:5" (Kliefoth). But these passages, in which the Lord of the whole earth is spoken of, do not prove anything in relation to our vision, in which כּל־הארץ is unmistakeably limited to the land of Canaan (Judah) by the antithesis in Zac 5:11, "the land of Shinar." If the sinners who are smitten by the curse proceeding over כּל־הארץ are to be carried into the land of Sinar, the former must be a definite land, and not the earth as the sum of all lands. It cannot be argued in opposition to this, that the sin of the land in which the true house of God and the true priesthood were, was wiped away by expiation, whereas the sin of the whole world would be brought into the land of judgment, when its measure was concluded by God; for this antithesis is foreign not only to this vision, but to the Scriptures universally. The Scriptures know nothing of any distribution or punishment of sins according to different lands, but simply according to the character of the sinners, viz., whether they are penitent or hardened. At the same time, the fact that כּל־הארץ denotes the whole of the land of Israel, by no means proves that our vision either treats of the "carrying away of Israel into exile," which had already occurred (Ros.), or "sets before them a fresh carrying away into exile, and one still in the future" (Hengstenberg), or that on the coming of the millennial kingdom the sin and the sinners will be exterminated from the whole of the holy land, and the sin thrown back upon the rest of the earth, which is still under the power of the world (Hofmann). The vision certainly refers to the remote future of the kingdom of God; and therefore "the whole land" cannot be restricted to the extent and boundaries of Judaea or Palestine, but reaches as far as the spiritual Israel or church of Christ is spread over the earth; but there is no allusion in our vision to the millennial kingdom, and its establishment within the limits of the earthly Canaan. The curse falls upon all thieves and false swearers. הנּשׁבּע in Zac 5:3 is defined more precisely in Zac 5:4, as swearing in the name of Jehovah for deceit, and therefore refers to perjury in the broadest sense of the word, or to all abuse of the name of God for false, deceitful swearing. Thieves are mentioned for the sake of individualizing, as sinners against the second table of the decalogue; false swearers, as sinners against the first table. The repetition of מזּה כּמוה points to this; for mizzeh, repeated in correlative clauses, signifies hinc et illinc, hence and thence, i.e., on one side and the other (Exo 17:12; Num 22:24; Eze 47:7), and can only refer here to the fact that the roll was written upon on both sides, so that it is to be taken in close connection with כּמוה: "on this side ... and on that, according to it" (the roll), i.e., according to the curse written upon this side and that side of the roll. We have therefore to picture the roll to ourselves as having the curse against the thieves written upon the one side, and that against the perjurers upon the other. The supposition that mizzeh refers to כּל־הארץ is precluded most decidedly, by the fact that mizzeh does not mean "thence," i.e., from the whole land, but when used adverbially of any place, invariably signifies "hence," and refers to the place where the speaker himself is standing. Moreover, the double use of mizzeh is at variance with any allusion to hâ'ârets, as well as the fact that if it belonged to the verb, it would stand after כּמוה, whether before or after the verb. Niqqâh, the niphal, signifies here to be cleaned out, like καθαρίζεσωαι in Mar 7:19 (cf. Kg1 14:10; Deu 17:12). This is explained in Zac 5:4 thus: Jehovah causes the curse to go forth and enter into the house of the thief and perjurer, so that it will pass the night there, i.e., stay there (lâneh third pers. perf. of lūn, from lânâh, to be blunted, like zûreh in Isa 59:5, and other verbal formations); it will not remain idle, however, but work therein, destroying both the house and sinners therein, so that beams and stones will be consumed (cf. Kg1 18:38). The suffix in כּלּתּוּ (for כּלּתהוּ, cf. Ges. 75, Anm. 19) refers to the house, of course including the inhabitants. The following nouns introduced with ואת are in explanatory apposition: both its beams and its stones. The roll therefore symbolizes the curse which will fall upon sinners throughout the whole land, consuming them with their houses, and thus sweeping them out of the nation of God.


  Zechariah 5:5


  To this there is appended in Zac 5:5-11 a new view, which exhibits the further fate of the sinners who have been separated from the congregation of the saints. Zac 5:5. "And the angel that talked with me went forth, and said to me, Lift up now thine eyes, and see, what is this that goeth out there? Zac 5:6. And I said, What is it? And he said, This is the ephah going out. And He said, This is their aspect in all the land. Zac 5:7. And behold a disk of lead was lifted up, and there was a woman sitting in the midst of the ephah. Zac 5:8. And he said, This is wickedness; and he cast it into the midst of the ephah, and cast the leaden weight upon its mouth." With the disappearing of the previous vision, the angelus interpres had also vanished from the eyes of the prophet. After a short pause he comes out again, calls the prophet's attention to a new figure which emerges out of the cloud, and so comes within the range of vision (היּוצאת הזּאת), and informs him with regard to it: "This is the ephah which goeth out." יצא, to go out, in other words, to come to view. The ephah was the greatest measure of capacity which really existed among the Hebrews for dry goods, and was about the size of a cubic foot; for the chōmer, which contained ten ephahs, appears to have had only an ideal existence, viz., for the purpose of calculation. The meaning of this figure is indicated generally in the words זאת עינם כב, the meaning of which depends upon the interpretation to be given to עינם. The suffix of this word can only refer to the sinners mentioned before, viz., the thieves and perjurers; for it is contrary to the Hebrew usage to suppose that the words refer to the expression appended, בּכל־הארץ, in the sense of "all those who are in the whole land" (Koehler). Consequently עין does not mean the eye, but adspectus, appearance, or shape, as in Lev 13:55; Eze 1:4.; and the words have this meaning: The ephah (bushel) is the shape, i.e., represents the figure displayed by the sinners in all the land, after the roll of the curse has gone forth over the land, i.e., it shows into what condition they have come through that anathema (Kliefoth). The point of comparison between the ephah and the state into which sinners have come in consequence of the curse, does not consist in the fact that the ephah is carried away, and the sinners likewise (Maurer), nor in the fact that the sin now reaches its full measure (Hofm., Hengstenberg); for "the carrying away of the sinners does not come into consideration yet, and there is nothing at all here about the sin becoming full." It is true that, according to what follows, sin sits in the ephah as a woman, but there is nothing to indicate that the ephah is completely filled by it, so that there is no further room in it; and this thought would be generally out of keeping here. The point of comparison is rather to be found in the explanation given by Kliefoth: "Just as in a bushel the separate grains are all collected together, so will the individual sinners over the whole earth be brought into a heap, when the curse of the end goes forth over the whole earth." We have no hesitation in appropriating this explanation, although we have not rendered הארץ "the earth," inasmuch as at the final fulfilment of the vision the holy land will extend over all the earth. Immediately afterwards the prophet is shown still more clearly what is in the ephah. A covering of lead (kikkâr, a circle, a rounding or a circular plate) rises up, or is lifted up, and then he sees a woman sitting in the ephah ('achath does not stand for the indefinite article, but is a numeral, the sinners brought into a heap appearing as a unity, i.e., as one living personality, instead of forming an atomistic heap of individuals). This woman, who had not come into the ephah now for the first time, but was already sitting there, and was only seen now that the lid was raised, is described by the angel as mirsha‛ath, ungodliness, as being wickedness embodied, just as in Ch2 24:7 this name is given to godless Jezebel. Thereupon he throws her into the ephah, out of which she had risen up, and shuts it with the leaden lid, to carry her away, as the following vision shows, out of the holy land.


  Zechariah 5:9


  Zac 5:9. "And I lifted up my eyes, and saw, and behold there came forth two women, and wind in their wings, and they had wings like a stork's wings; and they carried the ephah between earth and heaven. Zac 5:10. And I said to the angel that talked with me, Whither are these taking the ephah? Zac 5:11. And he said to me, To build it a dwelling in the land of Shinar: and it will be placed and set up there upon its stand." The meaning of this new scene may easily be discovered. The ephah with the woman in it is carried away between earth and heaven, i.e., through the air. Women carry it because there is a woman inside; and two women, because two persons are required to carry so large and heavy a measure, that they may lay hold of it on both sides (תּשּׂנה with the א dropped; cf. Ges. 74, Anm. 4). These women have wings, because it passes through the air; and a stork's wings, because these birds have broad pinions, and not because the stork is a bird of passage or an unclean bird. The wings are filled with wind, that they may be able to carry their burden with greater velocity through the air. The women denote the instruments or powers employed by God to carry away the sinners out of His congregation, without any special allusion to this or the other historical nation. This is all that we have to seek for in these features, which only serve to give distinctness to the picture. But the statement in Zac 5:11 is significant: "to build it a house in the land of Shinar." The pronoun לה with the suffix softened instead of לּהּ, as in Exo 9:18; Lev 13:4 (cf. Ewald, 247, d), refers grammatically to האיפה; but so far as the sense is concerned, it refers to the woman sitting in the ephah, since a house is not built for a measure, but only for men to dwell in. This also applies to the feminine form הנּתחה, and to the suffix in מכנתהּ. The building of a house indicates that the woman is to dwell there permanently, as is still more clearly expressed in the second hemistich. הוּכן refers to בּית , and is not to be taken hypothetically, in the sense of "as soon as the house shall be restored," but is a perfect with Vav consec.; and hūkhan, the hophal of kūn, is not to be taken in the sense of restoring, but, in correspondence with mekhunâh, in the sense of establishing or building on firm foundations. Mekhunâh: the firmly established house. In this the woman of sin is brought to rest. The land in which the woman of sin carried away out of the holy land is permanently to dwell, is the land of Shinar. This name is not to be identified with Babel, so as to support the conclusion that it refers to a fresh removal of the people of Israel into exile; but according to Gen 10:10 and Gen 11:2, Shinar is the land in which Nimrod founded the first empire, and where the human race built the tower of Babel which was to reach to the sky. The name is not to be taken geographically here as an epithet applied to Mesopotamia, but is a notional or real definition, which affirms that the ungodliness carried away out of the sphere of the people of God will have its permanent settlement in the sphere of the imperial power that is hostile to God. The double vision of this chapter, therefore, shows the separation of the wicked from the congregation of the Lord, and their banishment into and concentration within the ungodly kingdom of the world. This distinction and separation commenced with the coming of the Messiah, and runs through all the ages of the spread and development of the Christian church, until at the time of the end they will come more and more into outward manifestation; and the evil, having been sifted out by the judicial power of God and His Spirit, will form itself into a Babel of the last days, as Ezekiel 38 and 39 clearly show, and attempt a last struggle with the kingdom of God, in which it will be overcome and destroyed by the last judgment.


  Zechariah 6


  Zechariah 6:1


  Zac 6:1. "And again I lifted up my eyes, and saw, and behold four chariots coming forth between the two mountains, and the mountains were mountains of brass. Zac 6:2. In the first chariot were red horses, and in the second chariot black horses. Zac 6:3. And in the third chariot white horses, and in the fourth chariot speckled powerful horses. Zac 6:4. And I answered and said to the angel that talked with me, What are these, my lord? Zac 6:5. And the angel answered and said to me, These are the four winds of heaven going out, after having stationed themselves by the Lord of the whole earth. Zac 6:6. Those in which the black horses are, go out into the land of the north, and the white have gone out behind them, and the speckled have gone out into the land of the south. Zac 6:7. And the powerful ones have gone out, and sought to go, to pass through the earth; and he said, Go ye, and pass through the earth; and they passed through the earth. Zac 6:8. And he called to me, and spake to me thus: Behold, those which go out into the land of the north let down my spirit in the land of the north." The four chariots are explained in Zac 6:5 by the interpreting angel to be the four winds of heaven, which go forth after they have taken their stand by the Lord of the whole earth, i.e., have appeared before Him in the attitude of servants, to lay their account before Him, and to receive commands from Him (התיצּב על, as in Job 1:6; Job 2:1). This addition shows that the explanation is not a real interpretation; that is to say, the meaning is not that the chariots represent the four winds; but the less obvious figure of the chariots is explained through the more obvious figure of the winds, which answers better to the reality. Since, for example, according to Zac 6:8, the chariots are designed to carry the Spirit (rūăch) of God, there was nothing with which they could be more suitably compared than the winds (rūăch) of heaven, for these are the most appropriate earthly substratum to symbolize the working of the Divine Spirit (cf. Jer 49:36; Dan 7:2). This Spirit, in its judicial operations, is to be borne by the chariots to the places more immediately designated in the vision. As they go out, after having appeared before God, the two mountains, between which they go out or come forth, can only be sought in the place where God's dwelling is. But the mountains are of brass, and therefore are not earthly mountains; but they are not therefore mere symbols of the might of God with which His church is defended (Hengst., Neumann), or allusions to the fact that the dwelling-place of God is immovable and unapproachable (Koehler), or symbols of the imperial power of the world and the kingdom of God (Kliefoth), according to which the power of the world would be just as immovable as the kingdom of God. The symbol has rather a definite geographical view as its basis. As the lands to which the chariots go are described geographically as the lands of the north and south, the starting-point of the chariots must also be thought of geographically, and must therefore be a place or country lying between the northern and southern lands: this is the land of Israel, or more especially Jerusalem, the centre of the Old Testament kingdom of God, where the Lord had His dwelling-place. It is therefore the view of Jerusalem and its situation that lies at the foundation of the vision; only we must not think of the mountains Zion and Moriah (as Osiander, Maurer, Hofmann, and Umbreit do), for these are never distinguished from one another in the Old Testament as forming two separate mountains; but we have rather to think of Zion and the Mount of Olives, which stood opposite to it towards the east. Both are named as places where or from which the Lord judges the world, viz., the Mount of Olives in Zac 14:4, and Zion very frequently, e.g., in Joe 3:16. The place between the two mountains is, then, the valley of Jehoshaphat, in which, according to Joe 3:2., the Lord judges the nations. In the vision before us this valley simply forms the starting-point for the chariots, which carry the judgment from the dwelling-place of God into the lands of the north and south, which are mentioned as the seat of the imperial power; and the mountains are of brass, to denote the immovable firmness of the place where the Lord dwells, and where He has founded His kingdom.


  The colour of the horses, by which the four chariots are distinguished, is just as significant here as in Zac 1:8; and indeed, so far as the colour is the same, the meaning is also the same here as there. Three colours are alike, since beruddı̄m, speckled, is not essentially different from seruqqı̄m, starling-grey, viz., black and white mixed together (see at Zac 1:8). The black horses are added here. Black is the colour of grief (cf. "black as sackcloth of hair," Rev 6:12). The rider upon the black horse in Rev 6:5-6, holds in his hand the emblem of dearness, the milder form of famine. Consequently the colours of the horses indicate the destination of the chariots, to execute judgment upon the enemies of the kingdom of God. Red, as the colour of blood, points to war and bloodshed; the speckled colour to pestilence and other fatal plagues; and the black colour to dearness and famine: so that these three chariots symbolize the three great judgments, war, pestilence, and hunger (Sa2 24:11.), along with which "the noisome beast" is also mentioned in Eze 14:21 as a fourth judgment. In the vision before us the fourth chariot is drawn by white horses, to point to the glorious victories of the ministers of the divine judgment. The explanation of the chariots in this vision is rendered more difficult by the fact, that on the one hand the horses of the fourth chariot are not only called beruddı̄m, but אמצּים also; and on the other hand, that in the account of the starting of the chariots the red horses are omitted, and the speckled are distinguished from the אמשצים instead, inasmuch as it is affirmed of the former that they went forth into the south country, and of the latter, that "they sought to go that they might pass through the whole earth," and they passed through with the consent of God. The commentators have therefore attempted in different ways to identify האמשצים in Zac 6:7 with אדמּים. Hitzig and Maurer assume that אמצים is omitted from Zac 6:6 by mistake, and that אמצים in Zac 6:7 is a copyist's error for אדמים, although there is not a single critical authority that can be adduced in support of this. Hengstenberg and Umbreit suppose that the predicate אמצּים, strong, in Zac 6:3 refers to all the horses in the four chariots, and that by the "strong" horses of Zac 6:7 we are to understand the "red" horses of the first chariot. But if the horses of all the chariots were strong, the red alone cannot be so called, since the article not only stands before אמצּים in Zac 6:7, but also before the three other colours, and indicates nothing more than that the colours have been mentioned before. Moreover, it is grammatically impossible that אמצּים in Zac 6:3 should refer to all the four teams; as "we must in that case have had אמצּים כּלּם" (Koehler). Others (e.g., Abulw., Kimchi, Calvin, and Koehler) have attempted to prove that אמצּים taht evo may have the sense of אדמּים; regarding אמוּץ as a softened form of חמוּץ, and explaining the latter, after Isa 63:1, as signifying bright red. But apart from the fact that it is impossible to see why so unusual a word should have been chosen in the place of the intelligible word 'ădummı̄m in the account of the destination of the red team in Zac 6:7, unless אמשצים were merely a copyist's error for 'ădummı̄m, there are no satisfactory grounds for identifying אמץ with חמוּץ, since it is impossible to adduce any well-established examples of the change of ח into א in Hebrew. The assertion of Koehler, that the Chaldee verb אלם, robustus fuit, is חלם in Hebrew in Job 39:4, is incorrect; for we find חלם in the sense of to be healthy and strong in the Syriac and Talmudic as well, and the Chaldaic אלם is a softened form of עלם, and not of חלם. The fact that in Ch1 8:35 we have the name תּארע in the place of תּחרע in Ch1 9:41, being the only instance of the interchange of א and ח in Hebrew, is not sufficient of itself to sustain the alteration, amidst the great mass of various readings in the genealogies of the Chronicles. Moreover, châmūts, from châmēts, to be sharp, does not mean red (= 'âdōm), but a glaring colour, like the Greek ὀξύς; and even in Isa 63:1 it has simply this meaning, i.e., merely "denotes the unusual redness of the dress, which does not look like the purple of a king's talar, or the scarlet of a chlamys" (Delitzsch); or, speaking more correctly, it merely denotes the glaring colour which the dress has acquired through being sprinkled over with red spots, arising either from the dark juice of the grape or from blood. All that remains therefore is to acknowledge, in accordance with the words of the text, that in the interpretation of the vision the departure of the team with the red horses is omitted, and the team with speckled powerful horses divided into two teams—one with speckled horses, and the other with black.


  We cannot find any support in this for the interpretation of the four chariots as denoting the four imperial monarchies of Daniel, since neither the fact that there are four chariots nor the colour of the teams furnishes any tenable ground for this. And it is precluded by the angel's comparison of the four chariots to the four winds, which point to four quarters of the globe, as in Jer 49:36 and Dan 7:2, but not to four empires rising one after another, one of which always took the place of the other, so that they embraced the same lands, and were merely distinguished from one another by the fact that each in succession spread over a wider surface than its predecessor. The colour of the horses also does not favour, but rather opposes, any reference to the four great empires. Leaving out of sight the arguments already adduced at Zac 1:8 against this interpretation, Kliefoth himself admits that, so far as the horses and their colour are concerned, there is a thorough contrast between this vision and the first one (Zac 1:7-17),—namely, that in the first vision the colour assigned to the horses corresponds to the kingdoms of the world to which they are sent, whereas in the vision before us they have the colour of the kingdoms from which they set out to convey the judgment to the others; and he endeavours to explain this distinction, by saying that in the first vision the riders procure information from the different kingdoms of the world as to their actual condition, whereas in the vision before us the chariots have to convey the judgment to the kingdoms of the world. But this distinction furnishes no tenable ground for interpreting the colour of the horses in the one case in accordance with the object of their mission, and in the other case in accordance with their origin or starting-point. If the intention was to set forth the stamp of the kingdoms in the colours, they would correspond in both visions to the kingdoms upon or in which the riders and the chariots had to perform their mission. If, on the other hand, the colour is regulated by the nature and object of the vision, so that these are indicated by it, it cannot exhibit the character of the great empires.


  If we look still further at the statement of the angel as to the destination of the chariots, the two attempts made by Hofmann and Kliefoth to combine the colours of the horses with the empires, show most distinctly the untenable character of this view. According to both these expositors, the angel says nothing about the chariot with the red horses, because the Babylonian empire had accomplished its mission to destroy the Assyrian empire. But the Perso-Median empire had also accomplished its mission to destroy the Babylonian, and therefore the team with the black horses should also have been left unnoticed in the explanation. On the other hand, Kliefoth asserts, and appeals to the participle יצאים in Zac 6:6 in support of his assertion, that the chariot with the horses of the imperial monarchy of Medo-Persia goes to the north country, viz., Mesopotamia, the seat of Babel, to convey the judgment of God thither; that the judgment was at that very time in process of execution, and the chariot was going in the prophet's own day. But although the revolt of Babylon in the time of Darius, and its result, furnish an apparent proof that the power of the Babylonian empire was not yet completely destroyed in Zechariah's time, this intimation cannot lie in the participle as expressing what is actually in process, for the simple reason that in that case the perfects יצאוּ which follow would necessarily affirm what had already taken place; and consequently not only would the white horses, which went out behind the black, i.e., the horses of the imperial monarchy of Macedonia, have executed the judgment upon the Persian empire, but the speckled horses would have accomplished their mission also, since the same יצאוּ is affirmed of both. The interchange of the participle with the perfect does not point to any difference in the time at which the events occur, but simply expresses a distinction in the idea. In the clause with יצאים the mission of the chariot is expressed through the medium of the participle, according to its idea. The expression "the black horses are going out" is equivalent to, "they are appointed to go out;" whereas in the following clauses with יצאוּ the going out is expressed in the form of a fact, for which we should use the present.


  A still greater difficulty lies in the way of the interpretation of the colours of the horses as denoting the great empires, from the statement concerning the places to which the teams go forth. Kliefoth finds the reason why not only the black horses (of the Medo-Persian monarchy), but also the white horses (of the Graeco-Macedonian), go forth to the north country (Mesopotamia), but the latter after the former, in the fact that not only the Babylonian empire had its seat there, but the Medo-Persian empire also. But how does the going forth of the speckled horses into the south country (Egypt) agree with this? If the fourth chariot answered to the fourth empire in Daniel, i.e., to the Roman empire, since this empire executed the judgment upon the Graeco-Macedonian monarchy, this chariot must of necessity have gone forth to the seat of that monarchy. But that was not Egypt, the south country, but Central Asia or Babylon, where Alexander died in the midst of his endeavours to give a firm foundation to his monarchy. In order to explain the going out of the (fourth) chariot with the speckled horses into the south country, Hofmann inserts between the Graeco-Macedonian monarchy and the Roman the empire of Antiochus Epiphanes as a small intermediate empire, which is indicated by the speckled horses, and thereby brings Zechariah into contradiction not only with Daniel's description of the empires, but also with the historical circumstances, according to which, as Kliefoth has already observed, "Antiochus Epiphanes and his power had not the importance of an imperial monarchy, but were merely an offshoot of another imperial monarchy, namely the Graeco-Macedonian."


  Kliefoth's attempt to remove this difficulty is also a failure. Understanding by the spotted strong horses the Roman empire, he explains the separation of the spotted from the powerful horses in the angel's interpretation from the peculiar character of the imperial monarchy of Rome,—namely, that it will first of all appear as an actual and united empire, but will then break up into ten kingdoms, i.e., into a plurality of kingdoms embracing the whole earth, and finally pass over into the kingdom of Antichrist. Accordingly, the spotted horses go out first of all, and carry the spirit of wrath to the south country, Egypt, which comes into consideration as the kingdom of the Ptolemies, and as that most vigorous offshoot of the Graeco-Macedonian monarchy, which survived Antiochus Epiphanes himself. The powerful horses harnessed to the same chariot as the Roman horses go out after this, and wander over the whole earth. They are the divided kingdoms of Daniel springing out of the Roman empire, which are called the powerful ones, not only because they go over the whole earth, but also because Antichrist with his kingdom springs out of them, to convey the judgments of God over the whole earth. But however skilful this interpretation is, it founders on the fact, that it fails to explain the going forth of the speckled horses into the land of the south in a manner corresponding to the object of the vision and the historical circumstances. If the vision represented the judgment, which falls upon the empires in such a manner that the one kingdom destroys or breaks up the other, the speckled horses, which are intended to represent the actual and united Roman empire, would of necessity have gone out not merely into the south country, but into the north country also, because the Roman empire conquered and destroyed not only the one offshoot of the Graeco-Macedonian empire, but all the kingdoms that sprang out of that empire. Kliefoth has given no reason for the exclusive reference to the southern branch of this imperial monarchy, nor can any reason be found. The kingdom of the Ptolemies neither broke up the other kingdoms that sprang out of the monarchy of Alexander, nor received them into itself, so that it could be mentioned as pars pro toto, and it had no such importance in relation to the holy land and nation as that it could be referred to on that account. If the angel had simply wished to mention a vigorous offshoot of the Graeco-Macedonian empire instead of mentioning the whole, he would certainly have fixed his eye upon the kingdom of the Seleucidae, which developed itself in Antiochus Epiphanes into a type of Antichrist, and have let the speckled horses also go to the north, i.e., to Syria. This could have been explained by referring to Daniel; but not their going forth to the south country from the fact that the south country is mentioned in Dan 11:5, as Kliefoth supposes, inasmuch as in this prophecy of Daniel not only the king of the south, but the king of the north is also mentioned, and that long-continued conflict between the two described, which inflicted such grievous injury upon the holy land.


  To obtain a simple explanation of the vision, we must consider, above all things, that in all these visions the interpretations of the angel do not furnish a complete explanation of all the separate details of the vision, but simply hints and expositions of certain leading features, from which the meaning of the whole may be gathered. This is the case here. All the commentators have noticed the fact, that the statement in Zac 6:8 concerning the horses going forth into the north country, viz., that they carry the Spirit of Jehovah thither, also applies to the rest of the teams—namely, that they also carry the Spirit of Jehovah to the place to which they go forth. It is also admitted that the angel confines himself to interpreting single features by individualizing. This is the case here with regard to the two lands to which the chariots go forth. The land of the north, i.e., the territory covered by the lands of the Euphrates and Tigris, and the land of the south, i.e., Egypt, are mentioned as the two principal seats of the power of the world in its hostility to Israel: Egypt on the one hand, and Asshur-Babel on the other, which were the principal foes of the people of God, not only before the captivity, but also afterwards, in the conflicts between Syria and Egypt for the possession of Palestine (Daniel 11). If we observe this combination, the hypothesis that our vision depicts the fate of the four imperial monarchies, is deprived of all support. Two chariots go into the north country, which is one representative of the heathen world-power: viz., first of all the black horses, to carry famine thither, as one of the great plagues of God with which the ungodly are punished: a plague which is felt all the more painfully, in proportion to the luxury and excess in which men have previously lived. Then follow the white horses, indicating that the judgment will lead to complete victory over the power of the world. Into the south country, i.e., to Egypt, the other representative of the heathen world-power, goes the chariot with the speckled horses, to carry the manifold judgment of death by sword, famine, and pestilence, which is indicated by this colour. After what has been said concerning the team that went forth into the north country, it follows as a matter of course that this judgment will also execute the will of the Lord, so that it is quite sufficient for a chariot to be mentioned. On the other hand, it was evidently important to guard against the opinion that the judgment would only affect the two countries or kingdoms that are specially mentioned, and to give distinct prominence to the fact that they are only representatives of the heathen world, and that what is here announced applies to the whole world that is at enmity against God. This is done through the explanation in Zac 6:7 concerning the going out of a fourth team, to pass through the whole earth. This mission is not received by the red horses, but by the powerful ones, as the speckled horses are also called in the vision, to indicate that the manifold judgments indicated by the speckled horses will pass over the earth in all their force. The going forth of the red horses is not mentioned, simply because, according to the analogy of what has been said concerning the other teams, there could be no doubt about it, as the blood-red colour pointed clearly enough to the shedding of blood. The object of the going forth of the chariots is to let down the Spirit of Jehovah upon the land in question. הניח רוּח יי, to cause the Spirit of Jehovah to rest, i.e., to let it down, is not identical with הניח חמתו, to let out His wrath, in Eze 5:13; Eze 16:42; for rūăch is not equivalent to chēmâh, wrath or fury; but the Spirit of Jehovah is rūăch mishpât (Isa 4:4), a spirit of judgment, which not only destroys what is ungodly, but also quickens and invigorates what is related to God. The vision does not set forth the destruction of the world-power, which is at enmity against God, but simply the judgment by which God purifies the sinful world, exterminates all that is ungodly, and renews it by His Spirit. It is also to be observed, that Zac 6:6 and Zac 6:7 are a continuation of the address of the angel, and not an explanation given by the prophet of what has been said by the angel in Zac 6:5. The construction in Zac 6:6 is anakolouthic, the horses being made the subject in יצאים, instead of the chariot with black horses, because the significance of the chariots lay in the horses. The object to ויּאמר in Zac 6:7 is "the Lord of the whole earth" in Zac 6:5, who causes the chariots to go forth; whereas in ויּזעק אתי in Zac 6:8 it is the interpreting angel again. By יזעק, lit., he cried to him, i.e., called out to him with a loud voice, the contents of the exclamation are held up as important to the interpretation of the whole.


  Zechariah 6:9


  The series of visions closes with a symbolical transaction, which is closely connected with the substance of the night-visions, and sets before the eye the figure of the mediator of salvation, who, as crowned high priest, or as priestly king, is to build the kingdom of God, and raise it into a victorious power over all the kingdoms of this world, for the purpose of comforting and strengthening the congregation. The transaction is the following: Zac 6:9. "And the word of Jehovah came to me thus: Zac 6:10. Take of the people of the captivity, of Cheldai, of Tobijah, and of Jedahyah, and go thou the same day, go into the house of Josiah the son of Zephaniah, whither they have come from Babel; Zac 6:11. And take silver and gold, and make crowns, and set them upon the head of Joshua the son of Jozadak the high priest." By the introduction, "The word of the Lord came to me," the following transaction is introduced as a procedure of symbolical importance. It is evident from Zac 6:10 and Zac 6:11 that messengers had come to Jerusalem from the Israelites who had been left behind in Babel, to offer presents of silver and gold, probably for supporting the erection of the temple, and had gone to the house of Josiah the son of Zephaniah. The prophet is to go to them, and to take silver and gold from them, to have a crown made for Joshua the high priest. The construction in Zac 6:10 and Zac 6:11 is somewhat broad and dragging. The object is wanting to the inf. absol. לקוח, which is used instead of the imperative; and the sentence which has been begun is interrupted by וּבאת וגו, so that the verb which stands at the head is resumed in the ולקחתּ of Zac 6:11, and the sentence finished by the introduction of the object. This view is the simplest one. For it is still more impracticable to take לקוח in an absolute sense, and either supply the object from the context, or force it out by alterations of the text (Hitzig). If, for example, we were to supply as the object, "that which they are bringing," this meaning would result: "accept what they are bringing, do not refuse it," without there being any ground for the assumption that there had been any unwillingness to accept the presents. The alteration of מחלדּי into מחמדּי, "my jewels," is destitute of any critical support, and מחלדּי is defended against critical caprice by the לחלם in Zac 6:14. Nor can מאת הגּולה be taken as the object to לקוח, "take (some) from the emigration," because this thought requires מן, and is irreconcilable with מאת, "from with." Haggōlâh, lit., the wandering into exile, then those who belong to the wandering, or to the exiled, not merely those who are still in exile, but very frequently also those who have returned from exile. This is the meaning here, as in Ezr 4:1; Ezr 6:19, etc. Mecheldai is an abbreviation for מאת חלדּי. Cheldai, Tobiyah, and Yedahyah, were the persons who had come from Babylon to bring the present. This is implied in the words אשׁר בּאוּ מב, whither they have come from Babel. אשׁר is an accus. loci, pointing back to בּית. We are not warranted in interpreting the names of these men symbolically or typically, either by the circumstance that the names have an appellative meaning, like all proper names in Hebrew, or by the fact that Cheldai is written Chēlem in Zac 6:14, and that instead of Josiah we have there apparently chēn. For chēn is not a proper name (see at Zac 6:14), and chēlem, i.e., strength, is not materially different from Cheldai, i.e., the enduring one; so that it is only a variation of the name, such as we often meet with. The definition "on that day" can only point back to the day mentioned in Zac 1:7, on which Zechariah saw the night-visions, so that it defines the chronological connection between this symbolical transaction and those night-visions. For, with the explanation given by C. B. Michaelis, "die isto quo scil. facere debes quae nunc mando," the definition of the time is unmeaning. If God had defined the day more precisely to the prophet in the vision, the prophet would have recorded it. Zechariah is to have given to him as much of the silver and gold which they have brought with them as is required to make ‛ătârōth. The plural ‛ătârōth does indeed apparently point to at least two crowns, say a silver and a golden one, as C. B. Michaelis and Hitzig suppose. But what follows cannot be made to harmonize with this. The prophet is to put the ‛ătârōth upon Joshua's head. But you do not put two or more crowns upon the head of one man; and the indifference with which Ewald, Hitzig, and Bunsen interpolate the words זרוּבבל וּבראשׁ after בּראשׁ, without the smallest critical authority, is condemned by the fact that in what follows only one wearer of a crown is spoken of, and in Zac 6:13, according to the correct interpretation, there is no "sharp distinction made between the priest and the Messiah." The plural ‛ătârōth denotes here one single splendid crown, consisting of several gold and silver twists wound together, or rising one above another, as in Job 31:36, and just as in Rev 19:12 (ἐπὶ τὴν κεφαλὴν αὐτοῦ διαδήματα πολλά) Christ is said to wear, not many separate diadems, but a crown consisting of several diadems twisted together, as the insignia of His regal dignity.


  Zechariah 6:12


  The meaning of this is explained in Zac 6:12-15. Zac 6:12. "And speak to him, saying, Thus speaketh Jehovah of hosts, saying, Behold a man, His name is Tsemach (Sprout), and from His place will He sprout up, and build the temple of Jehovah. Zac 6:13. And He will build the temple of Jehovah, and He will carry loftiness, and will sit and rule upon His throne, and will be a priest upon His throne, and the counsel of peace will be between them both. Zac 6:14. And the crown will be to Chelem, and to Tobijah, and to Jedahjah, and the favour of the son of Zephaniah, for a memorial in the temple of Jehovah. Zac 6:15. And they that are far off will come and build at the temple of Jehovah; then will ye know that Jehovah of hosts hath sent me to you; and it will come to pass, if ye hearken to the voice of Jehovah your God." Two things are stated in these verses concerning the crown: (1) In Zac 6:12 and Zac 6:13 the meaning is explained of the setting of the crown upon the head of Joshua the high priest; and (2) in Zac 6:14, Zac 6:15, an explanation is given of the circumstance, that the crown had been made of silver and gold presented by men of the captivity. The crowning of Joshua the high priest with a royal crown, which did not properly belong to the high priest as such, as his headdress is neither called a crown (‛ătârâh) nor formed part of the insignia of royal dignity and glory, had a typical significance. It pointed to a man who would sit upon his throne as both ruler and priest, that is to say, would combine both royalty and priesthood in his own person and rank. The expression "Speak thou to him" shows that the words of Jehovah are addressed to Joshua, and to him alone (אליו is singular), and therefore that Zerubbabel must not be interpolated into Zac 6:11 along with Joshua. The man whom Joshua is to represent or typify, by having a crown placed upon his head, is designated as the Messiah, by the name Tsemach (see at Zac 3:8); and this name is explained by the expression מתּחתּיו יצמח. These words must not be taken impersonally, in the sense of "under him will it sprout" (lxx, Luth., Calov., Hitzig, Maurer, and others); for this thought cannot be justified from the usage of the language, to say nothing of its being quite remote from the context, since we have מתּחתּיו, and not תּחתּיו (under him); and moreover, the change of subject in יצמח and וּבנה would be intolerably harsh. In addition to this, according to Jer 33:15, the Messiah is called Tsemach, because Jehovah causes a righteous growth to spring up to David, so that Tsemach is the sprouting one, and not he who makes others or something else to sprout. מתּחתּיו, "from under himself," is equivalent to "from his place" (Exo 10:23), i.e., from his soil; and is correctly explained by Alting in Hengstenberg thus: "both as to his nation and as to his country, of the house of David, Judah, and Abraham, to whom the promises were made." It also contains an allusion to the fact that He will grow from below upwards, from lowliness to eminence.


  This Sprout will build the temple of the Lord. That these words do not refer to the building of the earthly temple of stone and wood, as Ros. and Hitzig with the Rabbins suppose, is so obvious, that even Koehler has given up this view here, and understands the words, as Hengstenberg, Tholuck, and others do, as relating to the spiritual temple, of which the tabernacle and the temples of both Solomon and Zerubbabel were only symbols, the temple which is the church of God itself (Hos 8:1; Pe1 2:5; Heb 3:6; and Eph 2:21-22). Zechariah not only speaks of this temple here, but also in Zac 4:9, as Haggai had done before him, in Hag 2:6-9, which puts the correctness of our explanation of these passages beyond the reach of doubt. The repetition of this statement in Zac 6:13 is not useless, but serves, as the emphatic והוּא before this and the following sentence shows, to bring the work of the Tsemach into connection with the place He will occupy, in other words, to show the glory of the temple to be built. The two clauses are to be linked together thus: "He who will build the temple, the same will carry eminence." There is no "antithesis to the building of the temple by Joshua and Zerubbabel" (Koehler) in והוּא; but this is quite as foreign to the context as another view of the same commentator, viz., that Zac 6:13 interrupts the explanation of what the shoot is to be. הוד, eminence, is the true word for regal majesty (cf. Jer 22:18; Ch1 29:25; Dan 11:21). In this majesty He will sit upon His throne and rule, also using His regal dignity and power for the good of His people, and will be a Priest upon His throne, i.e., will be at once both Priest and King upon the throne which He assumes. The rendering, "And there will be a priest upon His throne" (Ewald and Hitzig), is precluded by the simple structure of the sentences, and still more by the strangeness of the thought which it expresses; for the calling of a priest in relation to God and the people is not to sit upon a throne, but to stand before Jehovah (cf. Jdg 20:28; Deu 17:12). Even the closing words of this verse, "And a counsel of peace will be between them both," do not compel us to introduce a priest sitting upon the throne into the text by the side of the Tsemach ruling upon His throne. שׁניהם cannot be taken as a neuter in the sense of "between the regal dignity of the Messiah and His priesthood" (Capp., Ros.), and does not even refer to the Tsemach and Jehovah, but to the Mōshēl and Kōhēn, who sit upon the throne, united in one person, in the Tsemach. Between these two there will be ‛ătsath shâlōm. This does not merely mean, "the most perfect harmony will exist" (Hofmann, Umbreit), for that is a matter of course, and does not exhaust the meaning of the words. ‛Atsath shâlōm, counsel of peace, is not merely peaceful, harmonious consultation, but consultation which has peace for its object; and the thought is the following: The Messiah, who unites in Himself royalty and priesthood, will counsel and promote the peace of His people.


  This is the typical meaning of the crowning of the high priest Joshua. But another feature is added to this. The crown, which has been placed upon the head of Joshua, to designate him as the type of the Messiah, is to be kept in the temple of the Lord after the performance of this act, as a memorial for those who bring the silver and gold from the exiles in Babel, and לחן בּן־צ, i.e., for the favour or grace of the son of Zephaniah. Chēn is not a proper name, or another name for Josiah, but an appellative in the sense of favour, or a favourable disposition, and refers to the favour which the son of Zephaniah has shown to the emigrants who have come from Babylon, by receiving them hospitably into his house. For a memorial of these men, the crown is to be kept in the temple of Jehovah. The object of this is not merely "to guard it against profanation, and perpetuate the remembrance of the givers" (Kliefoth); but this action has also a symbolical and prophetic meaning, which is given in Zac 6:15 in the words, "Strangers will come and build at the temple of the Lord." Those who have come from the far distant Babylon are types of the distant nations who will help to build the temple of the Lord with their possessions and treasures. This symbolical proceeding therefore furnishes a confirmation of the promise in Hag 2:7, that the Lord will fill His temple with the treasures of all nations. By the realization of what is indicated in this symbolical proceeding, Israel will perceive that the speaker has been sent to them by the Lord of hosts; that is to say, not that Zechariah has spoken by the command of God, but that the Lord has sent the angel of Jehovah. For although in what precedes, only the prophet, and not the angel of Jehovah, has appeared as acting and speaking, we must not change the "sending" into "speaking" here, or take the formula וידעתּם כּי וגו in any other sense here than in Zac 2:13, Zac 3:2, and Zac 4:9. We must therefore assume, that just as the words of the prophet pass imperceptibly into words of Jehovah, so here they pass into the words of the angel of Jehovah, who says concerning himself that Jehovah has sent him. The words conclude with the earnest admonition to the hearers, that they are only to become partakers of the predicted good when they hearken to the voice of their God. The sentence commencing with והיה does not contain any aposiopesis; there is no valid ground for such an assumption as this in the simple announcement, which shows no trace of excitement; but vehâhâh may be connected with the preceding thought, "ye will know," etc., and affirms that they will only discern that the angel of Jehovah has been sent to them when they pay attention to the voice of their God. Now, although the recognition of the sending of the angel of the Lord involves participation in the Messianic salvation, the fact that this recognition is made to depend upon their giving heed to the word of God, by no means implies that the coming of the Messiah, or the participation of the Gentiles in His kingdom, will be bound up with the fidelity of the covenant nation, as Hengstenberg supposes; but the words simply declare that Israel will not come to the knowledge of the Messiah or to His salvation, unless it hearkens to the voice of the Lord. Whoever intentionally closes his eyes, will be unable to see the salvation of God.


  The question whether the prophet really carried out the symbolical action enjoined upon him in Zac 6:10., externally or not, can neither be answered in the affirmative nor with a decided negative. The statement in Zac 6:11, that the prophet who was hardly a goldsmith, was to make the crown, is no more a proof that it was not actually done, than the talmudic notice in Middoth iii., concerning the place where the crown was hung up in the temple, is a proof that it was. For עשׂית in Zac 6:11 may also express causing to be made; and the talmudic notice referred to does not affirm that this crown was kept in the temple, but simply states that in the porch of the temple there were beams stretching from one wall to the other, and that golden chains were fastened to them, upon which the priestly candidates climbed up and saw crowns; and the verse before us is then quoted, with the formula שׁנאמר as a confirmation of this.


  Zechariah 7


  Zechariah 7:1


  Zac 7:1-3 describe the occasion for this instructive and consolatory "word of God," which was addressed to Zechariah in the fourth year of Darius, i.e., two years after the building of the temple was resumed, and two years before its completion, and therefore at a time when the building must have been far advanced, and the temple itself was possibly already finished in the rough. Zac 7:1. "It came to pass in the fourth year of king Darius, that the word of Jehovah came to Zechariah, on the fourth (day) of the ninth month, in Kislev." In this definition of the time we are surprised first of all at the circumstance, that, according to the Masoretic accentuation, and the division of the verses, the statement of the time is torn into two halves, and the notice of the year is placed after ויהי, whilst that of the month does not follow till after התה דבר יי; and secondly, at the fact that the introduction of the occurrence which led to this word of God is appended with the imperfect c. Vav rel. (vayyishlach), which would then stand in the sense of the pluperfect in opposition to the rule. On these grounds we must give up the Masoretic division of the verses, and connect the notice of the month and day in Zac 7:1 with Zac 7:2, so that Zac 7:1 contains merely the general statement that in the fourth year of king Darius the word of the Lord came to Zechariah. What follows will then be appended thus: On the fourth day of the ninth month, in Kislev, Bethel sent, etc. Thus the more precise definition of the time is only given in connection with the following occurrence, because it was self-evident that the word of God which was addressed to the prophet in consequence of that event, could not have been addressed to him before it occurred. The rendering of the words in Zac 7:2 is also a disputed point. We adopt the following: Zac 7:2. "Then Bethel sent Sharezer and Regem-melech, and his people, to entreat the face of Jehovah, (Zac 7:3) to speak to the priests who were at the house of Jehovah of hosts, and to the prophets, thus: Shall I weep, abstaining in the fifth month as I have now done so many years?" As Bēth-ēl may either signify the house of God, or be the name of the town of Bethel, it may be taken either as accus. loci, or as the subject of the sentence. Against the first explanation, which is very widely spread, viz., "it sent to the house of God, or to Bethel, Sharezer," etc., or "they sent to the house of God Sharezer," etc., it may be argued not only that the prophet, in order to make himself intelligible, ought either to have written 'el Bēth-'ēl, or to have placed Bēth-'ēl after the object, but also that beeth-'eel cannot be shown to have been ever applied to the temple of Jehovah, and that it would have been altogether out of place to speak of sending to Bethel, because Jehovah could not be prayed to in Bethel after the captivity. We must therefore take bēth-'ēl as the subject, and understand it as denoting the population of Bethel, and not as a name given to the church of the Lord, since there are no conclusive passages to support any such use, as bēth Yehōvâh only is used for the church of God (see at Hos 8:1), and here there could be no inducement to employ so unusual an epithet to denote the nation. A considerable number of the earlier inhabitants of Bethel had already returned with Zerubbabel, according to Ezr 2:28 and Neh 7:32; and, according to Neh 11:31, the little town appears to have been soon rebuilt. The inhabitants of this city sent an embassy to Jerusalem, namely Sharezer and Rechem-Melech, and his men. The omission of the nota accus. את has indeed been adduced as an objection to this interpretation of the names as the object, and the names have been therefore taken as the subject, and regarded as in apposition to Bēth-ēl: "Bethel, namely Sharezer and Rechem, etc., sent;" that is to say, two men are mentioned in connection with Bethel, who are supposed to have acted as leaders of the embassy. But there is something so harsh and inflexible in the assumption of such an apposition as this, that in spite of the omission of the את we prefer to regard the names as accusatives. The name Sharezer is evidently Assyrian (cf. Isa 37:38; Jer 39:3, Jer 39:13), so that the man was probably born in Babylonia.


  The object of sending these men is given first of all in general terms: viz., להלּות את־פּני יי, lit., to stroke the face of Jehovah,—an anthropomorphic expression for affectionate entreaty (see at Psa 119:58), and then defined more precisely in Zac 7:3, where it is stated that they were to inquire of the priests and prophets, i.e., through their mediation, to entreat an answer from the Lord, whether the mourning and fasting were to be still kept up in the fifth month. Through the clause אשׁר לבית יי the priests are described as belonging to the house of Jehovah, though not in the sense supposed by Kliefoth, namely, "because they were appointed to serve in His house along with the Levites, in the place of the first-born, who were the possession of Jehovah" (Num 3:41; Deu 10:8-9). There is no such allusion here; but the meaning is simply, "as the persons in the temple, who by virtue of their mediatorial service were able to obtain an answer from Jehovah to a question addressed to Him in prayer." The connection with the prophets points to this. The question האבכּה is defined by the inf. absol. הנּזר, as consisting in weeping or lamentation connected with abstinence from food and drink, i.e., with fasting. On this use of the inf. abs., see Ewald, 280, a; הנּזר, to abstain (in this connection from meat and drink), is synonymous with צוּם in Zac 7:5. זה כּ מּה שׁנים: "these how many years," for which we should say, "so many years." Kammeh suggests the idea of an incalculably long duration. זה, in this and other similar combinations with numerical data, has acquired the force of an adverb: now, already (cf. Zac 1:12, and Ewald, 302, b). The subject to אבכּה is the population of Bethel, by which the men had been delegated. The question, however, had reference to a subject in which the whole community was interested, and hence the answer from God is addressed to all the people (Zac 7:5). So far as the circumstances themselves are concerned, we can see from Zac 7:5 and Zac 8:19, that during the captivity the Israelites had adopted the custom of commemorating the leading incidents in the Chaldaean catastrophe by keeping fast-days in the fifth, seventh, fourth, and tenth months. In the fifth month (Ab), on the tent day, because, according to Jer 52:12-13, that was the day on which the temple and the city of Jerusalem were destroyed by fire in the nineteenth year of Nebuchadnezzar, though the seventh day of that month is the date given in Kg2 25:8-9 (see the comm. in loc.). In the seventh month, according to Jewish tradition, they fasted on the third day, on account of the murder of the governor Gedaliah, and the Judaeans who had been left in the land (Kg2 25:25-26; Jer 51:1.). In the fourth month Tammuz) they fasted on the ninth day, on account of the conquest of Jerusalem by Nebuchadnezzar in the eleventh year of Zedekiah (Jer 39:2; Jer 52:6-7). And lastly, in the tenth month, a fast was kept on the tenth day on account of the commencement of the siege of Jerusalem by Nebuchadnezzar on that day, in the ninth year of Zedekiah (Kg2 25:1 and Jer 39:1).


  The question put by the delegates referred simply to the fasting in the fifth month, in commemoration of the destruction of the temple. And now that the rebuilding of the temple was rapidly approaching completion, it appeared no longer in character to continue to keep this day, especially as the prophets had proclaimed on the part of God, that the restoration of the temple would be a sign that Jehovah had once more restored His favour to the remnant of His people. If this fast-day were given up, the others would probably be also relinquished. The question actually involved the prayer that the Lord would continue permanently to bestow upon His people the favour which He had restored to them, and not only bring to completion the restoration of the holy place, which was already begun, but accomplish generally the glorification of Israel predicted by the earlier prophets. The answer given by the Lord through Zechariah to the people refers to this, since the priests and prophets could give no information in the matter of their own accord.


  The answer from the Lord divides itself into two parts, Zac 7:4-14 and ch. 8. In the first part He explains what it is that He requires of the people, and why He has been obliged to punish them with exile: in the second He promises them the restoration of His favour and the promised salvation. Each of these parts is divisible again into two sections, Zac 7:4-7 and Zac 7:8-14; Zechariah 8:1-17 and Zac 8:18-23; and each of these sections opens with the formula, "The word of Jehovah (of hosts) came to me (Zechariah), saying."


  Zechariah 7:4


  The first of these four words of God contains an exposure of what might be unwarrantable in the question and its motives, and open to disapproval. Zac 7:4. "And the word of Jehovah of hosts came to me thus, Zac 7:5. Speak to all the people of the land, and to the priests, saying, When ye fasted and mourned in the fifth and in the seventh (month), and that for seventy years, did ye, when fasting, fast to me? Zac 7:6. And when ye eat, and when ye drink, is it not ye who eat, and ye who drink? Zac 7:7. Does it not concern the words, which Jehovah has preached through the former prophets, when Jerusalem was inhabited and satisfied, and her towns round about her, and the south country and the low land were inhabited?" The thought of Zac 7:6 and Zac 7:7 is the following: It is a matter of indifference to God whether the people fast or not. The true fasting, which is well pleasing to God, consists not in a pharisaical abstinence from eating and drinking, but in the fact that men observe the word of God and live thereby, as the prophets before the captivity had already preached to the people. This overthrew the notion that men could acquire the favour of God by fasting, and left it to the people to decide whether they would any longer observe the previous fast-days; it also showed what God would require of them if they wished to obtain the promised blessings. For the inf. absol. see at Hag 1:6. The fasting in the seventh month was not the fast on the day of atonement which was prescribed in the law (Leviticus 23), but, as has been already observed, the fast in commemoration of the murder of Gedaliah. In the form צמתּני the suffix is not a substitute for the dative (Ges. 121, 4), but is to be taken as an accusative, expressive of the fact that the fasting related to God (Ewald, 315, b). The suffix is strengthened by אני for the sake of emphasis (Ges. 121, 3). In Zac 7:7 the form of the sentence is elliptical. The verb is omitted in the clause הלוא את־הדּברים, but not the subject, say זה, which many commentators supply, after the lxx, the Peshito, and the Vulgate ("Are these not the words which Jehovah announced?"), in which case את would have to be taken as nota nominativi. The sentence contains an aposiopesis, and is to be completed by supplying a verb, either "should ye not do or give heed to the words which," etc.? or "do ye not know the words?" ישׁבת, as in Zac 1:11, in the sense of sitting or dwelling; not in a passive sense, "to be inhabited," although it might be so expressed. שׁלוה is synonymous with שׁקטת in Zac 1:11. ישׁב, in the sense indicated at the close of the verse, is construed in the singular masculine, although it refers to a plurality of previous nouns (cf. Ges. 148, 2). In addition to Jerusalem, the following are mentioned as a periphrasis for the land of Judah: (1) her towns round about; these are the towns belonging to Jerusalem as the capital, towns of the mountains of Judah which were more or less dependent upon her: (2) the two rural districts, which also belonged to the kingdom of Judah, viz., the negeb, the south country (which Koehler erroneously identifies with the mountains of Judah; compare Jos 15:21 with Jos 15:48), and the shephēlâh, or lowland along the coast of the Mediterranean (see at Jos 15:33).


  Zechariah 7:8


  The second word of the Lord recals to the recollection of the people the disobedience of the fathers, and its consequences, viz., the judgment of exile, as a warning example. The introduction of the prophet's name in the heading in Zac 7:8 does not warrant the strange opinion held by Schmieder and Schlier—namely, that our prophet is here reproducing the words of an earlier Zechariah who lived before the captivity—but is merely to be attributed to a variation in the form of expression. This divine word was as follows: Zac 7:9. "Thus hath Jehovah of hosts spoken, saying, Execute judgment of truth, and show love and compassion one to another. Zac 7:10. And widows and orphans, strangers and destitute ones, oppress not; and meditate not in your heart the injury of every brother. Zac 7:11. But they refused to attend, and offered a rebellious shoulder, and hardened their ears that they might not hear. Zac 7:12. And they made their heart diamond, that they might not hear the law and the words which Jehovah of hosts sent through His Spirit by means of the former prophet, so that great wrath came from Jehovah of hosts." כּה אמר is to be taken as a preterite here, referring to what Jehovah had caused to be proclaimed to the people before the captivity. The kernel of this announcement consisted in the appeal to the people, to keep the moral precepts of the law, to practise the true love of the neighbour in public life and private intercourse. Mishpat 'ĕmeth, judgment of truth (cf. Eze 18:8), is such an administration of justice as simply fixes the eye upon the real circumstances of any dispute, without any personal considerations whatever, and decides them in accordance with truth. For the fact itself, compare Exo 22:20, Exo 22:21; Exo 23:6-9; Lev 19:15-18; Deu 10:18-19; Deu 24:14; Isa 1:17; Jer 7:5-6; Jer 22:3; Eze 18:8; Hos 12:7, etc. רעת אישׁ אחיו, the injury of a man who is his brother (as in Gen 9:5); not "injury one towards another," which would suppose a transposition of the אישׁ = אישׁ רעת אחיו. In Zac 7:11, Zac 7:12 the attitude of the people towards these admonitions of God is described. Nâthan kâthēph sōrereth: to give or offer a rebellious shoulder, as in Neh 9:29. The figure is borrowed from an ox, which will not allow a yoke to be placed upon its neck (cf. Hos 4:16). To make the ears heavy (hikhbı̄d), away from hearing, i.e., so that they do not hear (cf. Isa 6:10). To make the heart diamond (shâmı̄r), i.e., as hard as diamond. A stony heart is a heart not susceptible to impressions (cf. Eze 11:19). The relative אשׁר before shâlach refers to the two nouns named before, viz., tōrâh and debhârı̄m, though we need not on that account take tōrâh in the general sense of instruction. God also sent the law to the people through the prophets, i.e., caused them to preach it and impress it upon their hearts. The consequence of this obduracy of the people was, that "there arose great wrath from Jehovah" (cf. Zac 1:2; Kg2 3:27).


  Zechariah 7:13


  This wrath is described in Zac 7:13, Zac 7:14. Zac 7:13. "It came to pass: as he cried and they did not hear, so will they cry and I shall not hear, said Jehovah of hosts. Zac 7:14. And I will scatter them with a whirlwind over all nations, who did not know them, and the land is laid waste behind them, so that no one passes to and fro. And thus they made the choice land a desert." The form of the address changes in Zac 7:13. Whereas in the protasis the prophet is still speaking of Jehovah in the third person, in the apodosis he introduces Jehovah as speaking (so will they cry, and I, etc.) and announcing the punishment, which He will inflict upon the rebellious and has already inflicted in their captivity. This address of God is continued in Zac 7:14 as far as וּמשּׁב. The opinion, that the address terminates with לא ידעוּם, and that והארץ commences the account of the accomplishment of the purpose to punish, is not so much at variance with the circumstance, that in that case the last two clauses of Zac 7:14 would say essentially the same thing, as with the fact that והארץ וגו cannot, from its very form, be taken as an account of the accomplishment of the divine purpose. The perfect nâshammâh in this clause does not preclude our connecting it with the preceding one, but is used to set forth the devastation as a completed fact: the land will be (not become) waste. The infliction of the punishment is expressed in Zac 7:13 in the form of a divine talio. As they have not hearkened to the word of God, so will God, when they call upon Him, namely in distress (cf. Hos 5:15), also not hear (cf. Jer 11:11), but whirl them like a tempest over the nations. The form אסערם is the first pers. imperf. piel for אסערם or אסערם, and Aramaic (cf. Ges. 52, 2, Anm. 2). On the nations whom they do not know, and who will therefore have no pity and compassion upon them, compare Jer 22:28; Jer 16:13. מעבר וּמשּׁב (cf. Zac 9:8), that not one goes to and fro in the desolate land; lit., goes away from a place and returns again (cf. Exo 32:27). In the clause ויּשׂימוּ וגו the result of the stiff-necked obstinacy of the fathers is briefly stated: They have made the choice land a desert ('erets chemdâh, as in Jer 3:19 and Psa 106:24), so that they have brought upon the land all the calamity which is now bewailed upon the fast-days.


  Zechariah 8


  Renewal and Completion of the Covenant of Grace—Zechariah 8


  In this chapter we have the second half of the Lord's answer to the question concerning the last-days, which promises to the people the restitution of the former relation of grace, and the future glorification of Israel, on the simple condition of their observing the moral precepts of the law. This double promise is contained in two words of God, each of which is divided into a number of separate sayings, containing the separate details of the salvation bestowed by the formula כּה אמר יי צ (thus saith Jehovah of hosts): the first into seven (Zac 8:2, Zac 8:3, Zac 8:4-5, Zac 8:6, Zac 8:7, Zac 8:9, Zac 8:14-17), the second into three (Zac 8:19, Zac 8:20-22, and Zac 8:23). Jerome observes, with reference to this: "By the separate words and sentences, in which Israel is promised not only prosperity, but things almost incredible in their magnitude, the prophet declares, 'Thus saith the Almighty God;' saying, in other words, Do not imagine that the things which I promise are my own, and so disbelieve me as only a man; they are the promises of God which I unfold."


  Zechariah 8:1


  Restoration and completion of the covenant relation.—Zac 8:1. "And the word of Jehovah of hosts came, saying, Zac 8:2. Thus saith Jehovah of hosts, I am jealous for Zion with great jealousy, and with great fury I am jealous for her." The promise commences with the declaration of the Lord, that He has resolved to give active expression once more to the warmth of His love to Zion. The perfects are used prophetically of that which God had resolved to do, and was now about to accomplish. For the fact itself, compare Zac 1:14-15. This warmth of the love of God towards Zion, and of His wrath towards the nations that were hostile to Zion, will manifest itself in the facts described in Zac 8:3 : "Thus saith Jehovah, I return to Zion, and shall dwell in the midst of Jerusalem; and Jerusalem will be called city of truth, and the mountain of Jehovah of hosts the holy mountain." When Jerusalem was given up into the power of its foes, the Lord had forsaken His dwelling-place in the temple. Ezekiel saw the glory of the Lord depart from the temple (Ezeliel Eze 9:3; Eze 10:4, Eze 10:18; Eze 11:22-23). Now He is about to resume His abode in Jerusalem once more. The difference between this promise and the similar promise in Zac 2:10-13, is not that in the latter passage Jehovah's dwelling in the midst of His people is to be understood in an ideal and absolute sense, whereas here it simply denotes such a dwelling as had taken place before, as Koehler supposes. This is not implied in שׁבתּי, nor is it in harmony with the statement that Jerusalem is to be called a city of truth, and the temple hill the holy mountain. ‛Ir 'ĕmeth does not mean "city of security," but city of truth or fidelity, i.e., in which truth and fidelity towards the Lord have their home. The temple mountain will be called the holy mountain, i.e., will be so, and will be recognised and known as being so, from the fact that Jehovah, the Holy One of Israel, will sanctify it by His dwelling there. Jerusalem did not acquire this character in the period after the captivity, in which, though not defiled by gross idolatry, as in the times before the captivity, it was polluted by other moral abominations no less than it had been before. Jerusalem becomes a faithful city for the first time through the Messiah, and it is through Him that the temple mountain first really becomes the holy mountain. The opinion, that there is nothing in the promises in Zac 8:3-13 that did not really happen to Israel in the period from Zerubbabel to Christ (Kliefoth, Koehler, etc.), is proved to be incorrect by the very words, both of this verse and also of Zac 8:6, Zac 8:7, Zac 8:8, which follow. How could the simple restoration of the previous covenant relation be described in Zac 8:6 as something that appeared miraculous and incredible to the nation? There is only so much correctness in the view in question, that the promise does not refer exclusively to the Messianic times, but that feeble commencements of its fulfilment accompanied the completion of the work of building the temple, and the restoration of Jerusalem by Nehemiah. But the saying which follows proves that these commencements do not exhaust the meaning of the words.


  Zechariah 8:4


  Zac 8:4. "Thus saith Jehovah of hosts, Yet will there sit old men and women in the streets of Jerusalem, every one with his staff in his hand, for the multitude of the days of his life. Zac 8:5. And the streets of the city will be full of boys and girls playing in their streets." Long life, to an extreme old age, and a plentiful number of blooming children, were theocratic blessings, which the Lord had already promised in the law to His people, so far as they were faithful to the covenant. Consequently there does not appear to be any Messianic element in this promise. But if we compare this fourth verse with Isa 65:20, we shall see that extreme old age also belonged to the blessings of the Messianic times. And as Israel had almost always to suffer most grievously from wars and other calamities, which swept off the people at an untimely age, during the time which extended from Zerubbabel to Christ; it must be admitted, notwithstanding the description of the prosperous times which Israel enjoyed under the government of Simon (1 Maccabees 14:4-15), that this promise also was only fulfilled in a very meagre measure, so far as Jerusalem was concerned, before the coming of Christ.


  Zechariah 8:6


  "Thus saith Jehovah of hosts, If it be marvellous in the eyes of the remnant of this nation in those days, will it also be marvellous in my eyes? is the saying of Jehovah of hosts." The second clause of this verse is to be taken as a question with a negative answer, גּם for הגם, as in Sa1 22:7, and the meaning is the following: If this (what is promised in Zac 8:3-5) should appear marvellous, i.e., incredible, to the people in those days when it shall arrive, it will not on that account appear marvellous to Jehovah Himself, i.e., Jehovah will for all that cause what has been promised actually to occur. This contains an assurance not only of the greatness of the salvation set before them, but also of the certainty of its realization. "The remnant of the nation," as in Hag 1:12-14.


  Zechariah 8:7


  Zac 8:7. "Thus saith Jehovah of hosts, Behold, I save my people out of the land of the rising and out of the land of the setting of the sun. Zac 8:8. And I bring them hither, and they will dwell in the midst of Jerusalem, and will be my people, and I shall be their God, in truth and righteousness." The deliverance of the people of God out of the heathen lands did indeed commence with the return of a body of exiles from Babylon under the guidance of Zerubbabel, but their deliverance out of all the countries of the earth is still in the future. Instead of all countries, the land of the rising (the east) and the land of the setting (the west) are individualized (cf. Psa 50:1; Psa 113:3; Isa 59:19; Mal 1:11). This deliverance is first effected through the Messiah. This is indisputably evident from the words, "I bring them to Jerusalem," by which of course we cannot understand the earthly Jerusalem, since that would not furnish space enough for the Jews scattered throughout all the world, but the open and enlarged Jerusalem mentioned in Zac 2:8, i.e., the Messianic kingdom of God. Then will those who have been gathered together out of all the countries of the earth become in truth God's nation. Israel was the nation of Jehovah, and Jehovah was also Israel's God from the time of the establishment of the old covenant at Sinai (Exodus 24). This relation is to be restored in the future, "in truth and righteousness." This is the new feature by which the future is to be distinguished from the present and the past. The words "in truth and righteousness" belong to the two clauses, "they shall be" and "I will be." For the fact itself, compare Hos 2:21-22; and for the expression, Isa 48:1 and Kg1 3:6.


  Zechariah 8:9


  After these promises the prophet admonishes the people to be of good courage, because the Lord will from henceforth bestow His blessing upon them. Zac 8:9. "Thus saith Jehovah of hosts, Let your hands be strong, ye that hear in these days these words from the mouth of the prophets, on the day that the foundation of the house of Jehovah of hosts was laid, the temple, that it may be built. Zac 8:10. For before those days there were no wages for the men, and no wages of cattle; and whoever went out and in had no peace because of the oppressor: and I drove all men, one against the other. Zac 8:11. But now I am not as in the former days to the remnant of this people, is the saying of Jehovah of hosts. Zac 8:12. But the seed of peace, the vine, shall yield its fruit, and the land shall yield its produce, and the heaven give its dew; and to the remnant of this people will I give all this for an inheritance." Having the hands strong, is the same as taking good courage for any enterprise (thus in Jdg 7:11; Sa2 2:7, and Eze 22:14). This phrase does not refer specially to their courageous continuation of the building of the temple, but has the more general meaning of taking courage to accomplish what the calling of each required, as Zac 8:10-13 show. The persons addressed are those who hear the words of the prophets in these days. This suggests a motive for taking courage. Because they hear these words, they are to look forward with comfort to the future, and do what their calling requires. The words of the prophets are the promises which Zechariah announced in Zac 8:2-8, and his contemporary Haggai in ch. 2. It will not do to take the plural נביאים in a general sense, as referring to Zechariah alone. For if there had been no prophet at that time beside Zechariah, he could not have spoken in general terms of prophets. By the defining phrase, who are or who rose up at the time when the foundation of the temple was laid, these prophets are distinguished from the earlier ones before the captivity (Zac 7:7, Zac 7:12; Zac 1:4), and their words are thereby limited to what Haggai and Zechariah prophesied from that time downwards. בּיום does not stand for מיּום (Hitzig), but yōm is used in the general sense of the time at which anything does occur or has occurred. As a more precise definition of יום יסּד the word להבּנות is added, to show that the time referred to is that in which the laying of the foundation of the temple in the time of Cyrus became an eventful fact through the continuation of the building. In Zac 8:10. a reason is assigned for the admonition to work with good courage, by an exhibition of the contrast between the present and the former times. Before those days, sc. when the building of the temple was resumed and continued, a man received no wages for his work, and even the cattle received none, namely, because the labour of man and beast, i.e., agricultural pursuits, yielded no result, or at any rate a most meagre result, by no means corresponding to the labour (cf. Hag 1:9, Hag 1:9-11; Hag 2:16, Hag 2:19). The feminine suffix attached to איננּה refers with inexactness to the nearest word הבּהמה, instead of the more remote שׂכר (cf. Ewald, 317, c). In addition to this, on going out and coming in, i.e., when pursuing their ordinary avocations, men came everywhere upon enemies or adversaries, and therefore there was an entire absence of civil peace. הצּר is not an abstract noun, "oppression" (lxx, Chald., Vulg.), but a concrete, "adversary," oppressor, though not the heathen foe merely, but, as the last clause of Zac 8:10 shows, the adversaries in their own nation also. In ואשׁלּח the ו is not a simple copula, but the ו consec. with the compensation wanting, like wa'agaareesh in Jdg 6:9 (cf. Ewald, 232, h); and שׁלּח, to send, used of a hostile nation, is here transferred to personal attacks on the part of individuals.


  Zechariah 8:11


  But now the Lord will act differently to His remaining people, and bless it again with a fruitful harvest of the fruits of the field and soil. כּי in Zac 8:12, "for," after a negative clause, "but." זרע השּׁלום, not the seed will be secure (Chald., Pesh.), but the seed of peace, viz., the vine. This is so designated, not because there is a berâkhâh in the grape (Isa 65:8); but because the vine can only flourish in peaceful times, and not when the land is laid waste by enemies (Koehler). On the words which follow, compare Lev 26:4., Psa 67:7; Hag 1:10; Hag 2:19. "Future abundance will compensate for the drought and scarcity of the past" (Jerome).


  Zechariah 8:13


  The whole blessing is finally summed up in one expression in Zac 8:13 : "And it will come to pass, as ye were a curse among the nations, O house of Judah and house of Israel, so will I endow you with salvation, that ye may be a blessing. Fear not, let your hands be strong." The formula, to be a curse among the nations, is to be interpreted according to Jer 24:9; Jer 25:9; Jer 42:18; Kg2 22:19, as equivalent to being the object of a curse, i.e., so smitten by God as to serve as the object of curses. In harmony with this, the phrase to "become a blessing" is equivalent to being so blessed as to be used as a benedictory formula (cf. Gen 48:22; Jer 29:22). This promise is made to the remnant of Judah and Israel, and therefore of all the twelve tribes, who are to become partakers of the future salvation in undivided unity (cf. Zac 9:10, Zac 9:13; Zac 10:6; Zac 11:14). Israel is therefore to look forward to the future without alarm.


  Zechariah 8:14


  The ground upon which this promise rests is given in Zac 8:14 and Zac 8:15, and it is closed in Zac 8:16 and Zac 8:17 by the addition of the condition upon which it is to be fulfilled. Zac 8:14. "For thus saith Jehovah of hosts: As I thought to do evil to you, when your fathers were angry with me, saith Jehovah of hosts, and repented not; Zac 8:15. So have I purposed again in these days to do good to Jerusalem and to the house of Judah. Fear ye not. Zac 8:16. These are the words that ye are to do: speak truth every one to his neighbour; truth and judgment of peace judge ye in your gates. Zac 8:17. And let not one devise the evil of his neighbour, and love not the oath of deceit: for all this, I hate it, is the saying of Jehovah." As the time of punishment by exile came upon Israel through the decree of God, so is it now a decree of the Lord to show good to Judah. In שׁבתּי זממתּי the שׁבתּי takes the place of the adverbial idea "again." The people have therefore no need to fear, if they are only diligent in practising truth, righteousness, and love to their neighbour. God required the same of the fathers (Zac 7:9-10). Mishpat shâlōm is such an administration of justice as tends to promote peace and establish concord between those who are at strife. "In your gates," where courts of justice were held (cf. Deu 21:19; Deu 22:15, etc.). The את before כּל־אלּה in Zac 8:17 may be accounted for from a kind of attraction, inasmuch as by the insertion of אשׁר the object "all this" is separated from the verb, to bring it out with emphasis: "As for all this, it is what I hate." Compare the similar use of 'ēth in Hag 2:5, and Ewald, 277, d.


  Zechariah 8:18


  The last word of God gives, in connection with what precedes, the direct answer to the inquiry concerning the fast-days, and consists of three sayings, Zac 8:19, Zac 8:20, and Zac 8:23, of which the second and third explain the contents of the first more clearly. Zac 8:18 is the same as Zac 8:1 and Zac 8:7 and Zac 4:8. Zac 8:19. "Thus saith Jehovah of hosts: The fasting of the fourth, and the fasting of the fifth, and the fasting of the seventh, and the fasting of the tenth (months), will become pleasure and joy to the house of Judah, and good feasts. But truth and peace ye should love." On the fast-days mentioned, compare the exposition of Zac 7:3. These fast-days the Lord will turn into days of joy and cheerful feast-days—namely, by bestowing upon them such a fulness of salvation, that Judah will forget to commemorate the former mournful events, and will only have occasion to rejoice in the blessings of grace bestowed upon it by God; though only when the condition mentioned in Zac 8:16 and Zac 8:17 has been fulfilled.


  Zechariah 8:20


  Zac 8:20. "Thus saith Jehovah of hosts: Yet will nations come, and inhabitants of many cities. Zac 8:21. And the inhabitants of one (city) will go to another, and say, 'We will go, go away, to supplicate the face of Jehovah, and to seek Jehovah of hosts.' 'I will also go.' Zac 8:22. And many peoples and strong nations will come, to seek Jehovah of hosts in Jerusalem, and to supplicate the face of Jehovah." These verses do not announce a further or second glorification, which God has designed for His people, but simply indicate the nature and magnitude of the salvation appointed for Israel, through which its fast-days will be turned into days of joy. Hitherto Israel had kept days of mourning and fasting on account of the destruction of Jerusalem and the temple; but in the future the Lord will so glorify His city and His house, that not only will Israel keep joyful feasts there, but many and strong heathen nations will go to the house of God, to seek and worship the God of hosts. עד is used with emphasis, so that it resembles a sentence: "It will still come to pass, that," etc. This is how אשׁר in Zac 8:21 and Zac 8:23 is to be taken, and not as the introduction to the saying preceded energetically by עד, for which Hitzig is wrong in referring to Mic 6:10. For the fact itself, compare Mic 4:1., Isa 2:2., Jer 16:19. In Zac 8:21 the thought is individualized. The inhabitants of one city call upon those of another. נלכה הלוך, "we will go to supplicate," etc.; and the population of the other city responds to the summons by saying, "I also will go." חלּות את־פּני, as in Zac 7:2.


  Zechariah 8:23


  "Thus saith Jehovah of hosts: In those days ten men out of all languages of the nations take hold; they will take hold of the skirt of a Jewish man, saying, We will go with you; for we have heard God is with you." Not only will the heathen then flow to Jerusalem to seek the God of Israel, but they will crowd together to Israel and Judah to be received into fellowship with them as a nation. Ten men from the heathen nations to one Jewish man: so great will be the pressure of the heathen. Ten is used as an indefinite number, denoting a great and complete multitude, as in Gen 31:7; Lev 26:26; Num 14:22, and Sa1 1:8. For the figure, compare Isa 4:1. והחזיקוּ is a resumption of יחזיקוּ in the form of an apodosis. The unusual combination כּל לשׁנות הגּוים, "all the tongues of the nations," is formed after Isa 66:18 (הגּוים והלּשׁנות, "all nations and tongues," i.e., nations of all languages), and on the basis of Gen 10:20 and Gen 10:31. For נלכה עמּכם, compare Rut 1:16; and for אלהים עמּכם, Ch2 15:9.


  The promise, that the Lord would change the fast-days in the future into days of rejoicing and cheerful feasts, if Israel only loved truth and peace (Zac 8:20), when taken in connection with what is said in Zac 7:5-6 concerning fasting, left the decision of the question, whether the fast-days were to be given up or to be still observed, in the hands of the people. We have no historical information as to the course adopted by the inhabitants of Judah in consequence of the divine answer. All that we know is, that even to the present day the Jews observe the four disastrous days as days of national mourning. The talmudic tradition in Rosh-hashana (f. 18, a, b), that the four fast-days were abolished in consequence of the answer of Jehovah, and were not restored again till after the destruction of the second temple, is not only very improbable, but is no doubt erroneous, inasmuch as, although the restoration of the days for commemorating the destruction of Jerusalem and the burning of the temple could easily be explained, on the supposition that the second destruction occurred at the same time as the first, it is not so easy to explain the restoration of the fast-days in commemoration of events for which there was no link of connection whatever in the destruction of Jerusalem by the Romans. In all probability, the matter stands rather thus: that after the receipt of this verbal answer, the people did not venture formally to abolish the fast-days before the appearance of the promised salvation, but let them remain, even if they were not always strictly observed; and that at a later period the Jews, who rejected the Messiah, began again to observe them with greater stringency after the second destruction of Jerusalem, and continue to do so to the present time, not because "the prophecy of the glory intended for Israel (Zac 8:18-23) is still unfulfilled" (Koehler), but because "blindness in part is happened to Israel," so that it has not discerned the fulfilment, which commenced with the appearance of Christ upon earth.


  Zechariah 9


  III. Future of the World-Powers, and of the Kingdom of God—Zechariah 9-14


  The two longer prophecies, which fill up the last part of our book (ch. 9-11 and 12-14), show by their headings, as well as by their contents, and even by their formal arrangement, that they are two corresponding portions of a greater whole. In the headings, the fact that they have both the common character of a threatening prophecy or proclamation of judgment, is indicated by the application of the same epithet, Massâ' debhar Yehōvâh (burden of the word of Jehovah), whilst the objects, "land of Hadrach" (Zac 9:1) and "Israel' (Zac 12:1), point to a contrast, or rather to a conflict between the lands of Hadrach and Israel. This contrast or conflict extends through the contents of both. All the six chapters treat of the war between the heathen world and Israel, though in different ways. In the first oracle (ch. 9-11), the judgment, through which the power of the heathen world over Israel is destroyed and Israel is endowed with strength to overcome all its enemies, forms the fundamental thought and centre of gravity of the prophetic description. In the second (ch. 12-14), the judgment through which Israel, or Jerusalem and Judah, is sifted in the war with the heathen nations, and translated into the holy nation of the Lord by the extermination of its spurious members, is the leading topic. And lastly, in a formal respect the two oracles resemble one another, in the fact that in the centre of each the announcement suddenly takes a different tone, without any external preparation (Zac 11:1 and Zac 13:7), so that it is apparently the commencement of a new prophecy; and it is only by a deeper research into the actual fact, that the connection between the two is brought out, and the relation between the two clearly seen,—namely, that the second section contains a more minute description of the manner in which the events announced in the first section are to be realized. In the threatening word concerning the land of Hadrach, ch. 9 and Zac 10:1-12 form the first section, ch. 11 the second; in that concerning Israel, the first section extends from Zac 12:1 to Zac 13:6, and the second from Zac 13:7 to the end of the book.


  Fall of the Heathen World, and Deliverance and Glorification of Zion—Zechariah 9 and Zac 10:1-12


  Whilst the judgment falls upon the land of Hadrach, upon Damascus and Hamath, and upon Phoenicia and Philistia, so that these kingdoms are overthrown and the cities laid waste and the remnant of their inhabitants incorporated into the nation of God (Zac 9:1-7), Jehovah will protect His people, and cause His King to enter Zion, who will establish a kingdom of peace over the whole earth (Zac 9:8-10). Those members of the covenant nation who are still in captivity are redeemed, and endowed with victory over the sons of Javan (Zac 9:11-17), and richly blessed by the Lord their God to overcome all enemies in His strength (Zac 10:1-12). The unity of the two chapters, which form the first half of this oracle, is evident from the close substantial connection between the separate sections. The transitions from one complex of thought to the other are so vanishing, that it is a matter of dispute, in the case of Zac 10:1, Zac 10:2, for example, whether these verses should be connected with ch. 9, or retained in connection with Zac 10:4.


  Zechariah 9:1


  Judgment upon the Land of Hadrach; and Zion's King of Peace.—Zac 9:1. The true interpretation of this section, and, in fact, of the whole prophecy, depends upon the explanation to be given to the heading contained in this verse. The whole verse reads thus: "Burden of the word of Jehovah over the land of Hadrach, and Damascus is its resting-place; for Jehovah has an eye upon the men, and upon all the tribes of Israel." There is a wide divergence of opinion concerning the land of חדרך. We need not stop to give any elaborate refutation to the opinion that Hadrach is the name of the Messiah (as some Rabbins suppose), or that it is the name of an unknown Syrian king (Ges., Bleek), or of an Assyrian fire-god, Adar or Asar (Movers), or of a deity of Eastern Aramaea (Babylonia), as Hitzig maintained, since there is no trace whatever of the existence of such a king or deity; and even Hitzig himself has relinquished his own conjecture. And the view defended by J. D. Mich. and Rosenmller, that Hadrach is the name of an ancient city, situated not far from Damascus, is destitute of any tenable basis, since Hengstenberg (Christol. iii. p. 372, transl.) has proved that the historical testimonies adduced in support of this rest upon some confusion with the ancient Arabian city of Dra, Adra, the biblical Edrei (Deu 1:4). As the name Hadrach or Chadrach never occurs again, and yet a city which gives its name to a land, and occurs in connection with Damascus, Hamath, Tyre, and Sidon, could not possibly have vanished so completely, that even the earlier Jewish and Christian commentators heard nothing of it, Chadrach can only be a symbolical name formed by the prophet himself (as Jerome maintained, according to a Jewish tradition), from chad, acris, sharp, brave, ready for war (in Arabic, ḥdd, vehemens fuit, durus in ira, pugna), and râkh, soft, tender, in the sense of sharp-soft, or strong-tender, after the analogy of the symbolical names. Dumah for Edom, in Isa 21:11; Sheshach for Babylon, in Jer 25:26; Jer 51:41; Ariel for Jerusalem, in Isa 29:1-2, Isa 29:7. This view can no more be upset by the objection of Koehler, that the interpretation of the name is a disputed point among the commentators, and that it is doubtful why the prophet should have chosen such a symbolical epithet, than by the circumstance that the rabbinical interpretation of the word as a name for the Messiah is evidently false, and has long ago been given up by the Christian commentators. That Hadrach denotes a land or kingdom, is raised above all reach of doubt by the fact that 'erets (the land) is placed before it. But what land? The statement in the following sentence by no means compels us to think of a province of Syria, as Hitzig, Koehler, and others suppose. As the cities and lands which follow are quoted under their ordinary names, it is impossible to imagine any reason for the choice of a symbolical name for another district of Syria bordering upon Damascus and Hamath. The symbolical name rather points to the fact that the land of Hadrach denotes a territory, of which Damascus, Hamath, Tyre, Sidon, and Philistia formed the several parts. And this is favoured by the circumstance that the words, "Burden of the word of Jehovah upon the land of Hadrach," form the heading to the oracle, in which the preposition ב is used as in the expression משּׂא בּערב in Isa 21:13, and is to be explained from the phrase נפל דּבר ב in Isa 9:7 : The burdensome word falls, descends upon the land of Hadrach. The remark of Koehler in opposition to this, to the effect that these words are not a heading, but form the commencement of the exposition of the word of Jehovah through the prophet, inasmuch as the following clause is appended with ו, is quite groundless. The clause in Isa 14:28, "In the year that king Ahaz died was this burden," is also a heading; and the assertion that the ו before דּמּשׂק is not a ו explic., but an actual ו conjunct., rests upon the assumption that the cities and lands mentioned in the course of this prophecy have not already been all embraced by the expression ארץ חדרך—an assumption which has not been sustained by any proofs. On the contrary, the fact that not only is Damascus mentioned as the resting-place of the word of Jehovah, but Hamath and also the capitals of Phoenicia and Philistia are appended, proves the very opposite. This evidently implies that the burden resting upon the land of Hadrach will affect all these cities and lands.


  The exposition of the burden announced upon the land of Hadrach commences with ודמּשׂק. This is attached to the heading with Vav, because, so far as the sense is concerned, massâ' is equivalent to "it presses as a burden." The exposition, however, is restricted, so far as Damascus and Hamath are concerned, to the simple remark that the burdensome word upon Hadrach will rest upon it, i.e., will settle permanently upon it. (The suffix in מנחתו refers to משּׂא דבר יי.) It is only with the lands which stood in a closer relation to Judah, viz., Tyre, Sidon, and the provinces of Philistia, that it assumes the form of a specially prophetic description. The contents of the heading are sustained by the thought in the second hemistich: "Jehovah has an eye upon men, and upon all the tribes of Israel." עין אדם with the genit. obj. signifies the rest of mankind, i.e., the heathen world, as in Jer 32:20, where "Israel" and "men" are opposed to one another. The explanatory clause, according to which the burden of Jehovah falls upon the land of Hadrach, and rests upon Damascus, because the eyes of Jehovah looks upon mankind and all the tribes of Israel, i.e., His providence stretches over the heathen world as well as over Israel, is quite sufficient in itself to overthrow the assumption of Hofmann and Koehler, that by the land of Hadrach we are to understand the land of Israel. For if the explanatory clause were understood as signifying that the burden, i.e., the judgment, would not only fall upon Hamath as the representative of the human race outside the limits of Israel, but also upon the land of Hadrach as the land of all the tribes of Israel, this view would be precluded not only by the circumstance that in what follows heathen nations alone are mentioned as the objects of the judgment, whereas salvation and peace are proclaimed to Israel, but also by the fact that no ground whatever can be discovered for the application of so mysterious an epithet to the land of Israel. According to Hofmann (Schriftb. ii. 2, p. 604), ארץ חדרך signifies the whole of the territory of the kingdom of David, which is so called as "the land of Israel, which, though weak in itself, was, through the strength of God, as sharp as a warrior's sword." But if a judgment of destruction, which Hofmann finds in our prophecy, were announced "to all the nations dwelling within the bounds of what was once the Davidic kingdom," the judgment would fall upon Israel in the same way as upon the heathen nations that are named, since the tribes of Israel formed the kernel of the nations who dwelt in what was once the Davidic kingdom, and Israel would therefore show itself as a sharp-soft people. Hence Koehler has modified this view, and supposes that only the heathen dwelling within the limits of the nation of the twelve tribes are threatened with Jehovah's judgment,—namely, all the heathen within the land which Jehovah promised to His people on their taking possession of Canaan (Num 34:1-12). But apart from the unfounded assumption that Hadrach is the name of a district of Syria on the border of Damascus and Hamath, this loophole is closed by the fact that, according to Num 34:1., Hamath and Damascus are not included in the possession promised to Israel. According to Num 34:8, the northern boundary of the land of Israel was to extend to Hamath, i.e., to the territory of the kingdom of Hamath, and Damascus is very far beyond the eastern boundary of the territory assigned to the Israelites (see the exposition of Num 34:1-12). Now, if the land of Hadrach, Damascus, and Hamath were not within the ideal boundaries of Israel, and if Hamath and Hadrach did not belong to the Israelitish kingdom in the time of David, the other lands or cities mentioned in our oracle cannot be threatened with the judgment on account of their lying within the Mosaic boundaries of the land of Israel, or being subject to the Israelites for a time, but can only come into consideration as enemies of Israel whose might was to be threatened and destroyed by the judgment. Consequently the land of Hadrach must denote a land hostile to the covenant nation or the kingdom of God, and can only be a symbolical epithet descriptive of the Medo-Persian empire, which is called sharp-soft or strong-weak on account of its inwardly divided character, as Hengstenberg and Kliefoth assume. Now, however difficult it may be satisfactorily to explain the reason why Zechariah chose this symbolical name for the Medo-Persian monarchy, so much is certain, that the choice of a figurative name was much more suitable in the case of the dominant empire of that time, than in that of any small country on the border of Damascus or Hamath. All the cities and land enumerated after "the land of Hadrach," as losing their glory at the same time, belonged to the Medo-Persian monarchy. Of these the prophet simply refers to Damascus and Hamath in general terms; and it is only in the case of the Phoenician and Philistian cities that he proceeds to a special description of their fall from their lofty eminence, because they stood nearest to the kingdom of Israel, and represented the might of the kingdom of the world, and its hostility to the kingdom of God, partly in the worldly development of their own might, and partly in their hostility to the covenant nation. The description is an individualizing one throughout, exemplifying general facts by particular cities. This is also evident from the announcement of salvation for Zion in Zac 9:8-10, from which we may see that the overthrow of the nations hostile to Israel stands in intimate connection with the establishment of the Messianic kingdom; and it is also confirmed by the second half of our chapter, where the conquest of the imperial power by the people of God is set forth in the victories of Judah and Ephraim over the sons of Javan. That the several peoples and cities mentioned by name are simply introduced as representatives of the imperial power, is evident from the distinction made in this verse between (the rest of) mankind and all the tribes of Israel.


  Zechariah 9:2


  Zac 9:2. "And Hamath also, which borders thereon; Tyre and Sidon, because it is very wise. Zac 9:3. And Tyre built herself a stronghold, and heaped up silver like dust, and gold like dirt of the streets. Zac 9:4. Behold, the Lord will cause it to be taken, and smite its might in the sea, and she will be consumed by fire." Chămâth is appended to Damascus by vegam (and also). Tigbol-bâh is to be taken as a relative clause; and bâh refers to chămâth, and not to 'erets chadrâkh (the land of Hadrach). "Hamath also," i.e., Ἐπιφάνεια on the Orontes, the present Hamah (see at Gen 10:18), which borders on Damascus, i.e., which has its territory touching the territory of Damascus, sc. will be a resting-place of the burden of Jehovah. The relative clause connects Hamath with Damascus, and separates it from the names which follow. Damascus and Hamath represent Syria. Tyre and Sidon, the two capitals of Phoenicia, are connected again into a pair by the explanatory clause כּי חכמה מאד. For although חכמה is in the singular, it cannot be taken as referring to Sidon only, because Tyre is mentioned again in the very next verse as the subject, and the practical display of its wisdom is described. The singular חכמה cannot be taken distributively in this sense, that being wise applies in just the same manner to both the cities (Koehler); for the cases quoted by Gesenius (146, 4) are of a totally different kind, since there the subject is in the plural, and is construed with a singular verb; but צידון is subordinate to צר, "Tyre with Sidon," Sidon being regarded as an annex of Tyre, answering to the historical relation in which the two cities stood to one another,—namely, that Tyre was indeed originally a colony of Sidon, but that it very soon overshadowed the mother city, and rose to be the capital of all Phoenicia (see the comm. on Isaiah 23), so that even in Isaiah and Ezekiel the prophecies concerning Sidon are attached to those concerning Tyre, and its fate appears interwoven with that of Tyre (cf. Isa 23:4, Isa 23:12; Eze 28:21.). Hence we find Tyre only spoken of here in Zac 9:3, Zac 9:4. This city showed its wisdom in the fact that it built itself a fortress, and heaped up silver and gold like dust and dirt of the streets. Zechariah has here in his mind the insular Tyre, which was built about three or four stadia from the mainland, and thirty stadia to the north of Palae-tyrus, and which is called מעוז היּם in Isa 23:4, because, although very small in extent, it was surrounded by a wall a hundred and fifty feet high, and was so strong a fortification, that Shalmaneser besieged it for five years without success, and Nebuchadnezzar for thirteen years, and apparently was unable to conquer it (see Delitzsch on Isaiah, at Isa 23:18). This fortification is called mâtsōr. Here Tyre had heaped up immense treasures. Chârūts is shining gold (Psa 68:14, etc.). but the wisdom through which Tyre had acquired such might and such riches (cf. Eze 28:4-5) would be of no help to it. For it was the wisdom of this world (Co1 1:20), which ascribes to itself the glory due to God, and only nourishes the pride out of which it sprang. The Lord will take the city. Hōrı̄sh does not mean to drive from its possession—namely, the population (Hitzig)—for the next two clauses show that it is not the population of Tyre, but the city itself, which is thought of as the object; nor does it mean to "give as a possession"—namely, their treasures (Calv., Hengst., etc.)—but simply to take possession, to take, to conquer, as in Jos 8:7; Jos 17:12; Num 14:24 (Maurer, Koehler). And will smite in the sea חילהּ, not "her bulwarks:" for חיל, when used of fortifications, neither denotes the city wall nor earthworks, but the moat, including the small outer wall (Sa2 20:15) as distinguished from the true city wall (chōmâh, Isa 26:1; Lam 2:8), and this does not apply to the insular Tyre; moreover, חיל cannot be taken here in any other sense than in Eze 28:4-5, which Zechariah follows. There it denotes the might which Tyre had acquired through its wisdom, not merely warlike or military power (Koehler), but might consisting in its strong situation and artificial fortification, as well as in the wealth of its resources for defence. This will be smitten in the sea, because Tyre itself stood in the sea. And finally, the city will be destroyed by fire.


  Zechariah 9:5


  Zac 9:5. "Ashkelon shall see it, and fear; Gaza, and tremble greatly; and Ekron, for her hope has been put to shame; and the king will perish out of Gaza, and Ashkelon will not dwell. Zac 9:6. The bastard will dwell in Ashdod; and I shall destroy the pride of the Philistines. Zac 9:7. And I shall take away his blood out of his mouth, and his abominations from between his teeth; and he will also remain to our God, and will be as a tribe-prince in Judah, and Ekron like the Jebusite." From the Phoenicians the threat turns against the Philistines. The fall of the mighty Tyre shall fill the Philistian cities with fear and trembling, because all hope of deliverance from the threatening destruction is thereby taken away (cf. Isa 23:5). תּרא is jussive. The effect, which the fall of Tyre will produce upon the Philistian cities, is thus set forth as intended by God. The description is an individualizing one in this instance also. The several features in this effect are so distributed among the different cities, that what is said of each applies to all. They will not only tremble with fear, but will also lose their kingship, and be laid waste. Only four of the Philistian capitals are mentioned, Gath being passed over, as in Amo 1:6, Amo 1:8; Zep 2:4, and Jer 25:20; and they occur in the same order as in Jeremiah, whose prophecy Zechariah had before his mind. To ועזּה we must supply תּרא from the parallel clause; and to עקרון not only תּרא, but also ותירא. The reason for the fear is first mentioned in connection with Ekron,—namely, the fact that the hope is put to shame. הובישׁ is the hiphil of בּושׁ (Ewald, 122, e), in the ordinary sense of this hiphil, to be put to shame. מבּט with seghol stands for מבּט (Ewald, 88, d, and 160, d), the object of hope or confidence. Gaza loses its king. Melekh without the article is the king as such, not the particular king reigning at the time of the judgment; and the meaning is, "Gaza will henceforth have no king," i.e., will utterly perish, answering to the assertion concerning Ashkelon: לא תשׁב, she will not dwell, i.e., will not come to dwell, a poetical expression for be inhabited (see at Joe 3:20). The reference to a king of Gaza does not point to times before the captivity. The Babylonian and Persian emperors were accustomed to leave to the subjugated nations their princes or kings, if they would only submit as vassals to their superior control. They therefore bore the title of "kings of kings" (Eze 26:7; cf. Herod. iii. 15; Stark, Gaza, pp. 229, 230; and Koehler, ad h. l.). In Ashdod will mamzēr dwell. This word, the etymology of which is obscure (see at Deu 23:3, the only other passage in which it occurs), denotes in any case one whose birth has some blemish connected with it; so that he is not an equal by birth with the citizens of a city or the inhabitants of a land. Hengstenberg therefore renders it freely, though not inappropriately, by Gesindel (rabble). The dwelling of the bastard in Ashdod is not at variance with the fact that Ashkelon "does not dwell," notwithstanding the individualizing character of the description, according to which what is affirmed of one city also applies to the other. For the latter simply states that the city will lose its native citizens, and thus forfeit the character of a city. The dwelling of bastards or rabble in Ashdod expresses the deep degradation of Philistia, which is announced in literal terms in the second hemistich. The pride of the Philistines shall be rooted out, i.e., everything shall be taken from them on which as Philistines they based their pride, viz., their power, their fortified cities, and their nationality. "These words embrace the entire contents of the prophecy against the Philistines, affirming of the whole people what had previously been affirmed of the several cities" (Hengstenberg).


  A new and important feature is added to this in Zac 9:7. Their religious peculiarity—namely, their idolatry—shall also be taken from them, and their incorporation into the nation of God brought about through this judgment. The description in Zac 9:7 is founded upon a personification of the Philistian nation. the suffixes of the third pers. sing. and the pronoun הוּא in Zac 9:7 do not refer to the mamzēr (Hitzig), but to pelishtı̄m (the Philistines), the nation being comprehended in the unity of a single person. This person appears as an idolater, who, when keeping a sacrificial feast, has the blood and flesh of the sacrificial animals in his mouth and between his teeth. Dâmı̄m is not human blood, but the blood of sacrifices; and shiqqutsı̄m, abominations, are not the idols, but the idolatrous sacrifices, and indeed their flesh. Taking away the food of the idolatrous sacrifices out of their mouth denotes not merely the interruption of the idolatrous sacrificial meals, but the abolition of idolatry generally. He also (the nation of the Philistines regarded as a person) will be left to our God. The gam refers not to the Phoenicians and Syrians mentioned before, of whose being left nothing was said in Zac 9:1-4, but to the idea of "Israel" implied in לאלהינוּ, our God. Just as in the case of Israel a "remnant" of true confessors of Jehovah is left when the judgment falls upon it, so also will a remnant of the Philistines be left for the God of Israel. The attitude of this remnant towards the people of God is shown in the clauses which follow. He will be like an 'alluph in Judah. This word, which is applied in the earlier books only to the tribe-princes of the Edomites and Horites (Gen 36:15-16; Exo 15:15; Ch1 1:51.), is transferred by Zechariah to the tribe-princes of Judah. It signifies literally not a phylarch, the head of an entire tribe (matteh, φυλή), but a chiliarch, the head of an 'eleph, one of the families into which the tribes were divided. The meaning "friend," which Kliefoth prefers (cf. Mic 7:5), is unsuitable here; and the objection, that "all the individuals embraced in the collective הוּא cannot receive the position of tribe-princes in Judah" (Kliefoth), does not apply, because הוּא is not an ordinary collective, but the remnant of the Philistines personified as a man. Such a remnant might very well assume the position of a chiliarch of Judah. This statement is completed by the addition "and Ekron," i.e., the Ekronite "will be like the Jebusite." The Ekronite is mentioned fore the purpose of individualizing in the place of all the Philistines. "Jebusite" is not an epithet applied to the inhabitants of Jerusalem, but stands for the former inhabitants of the citadel of Zion, who adopted the religion of Israel after the conquest of this citadel by David, and were incorporated into the nation of the Lord. This is evident from the example of the Jebusite Araunah, who lived in the midst of the covenant nation, according to Sa2 24:16., Ch1 21:15., as a distinguished man of property, and not only sold his threshing-floor to king David as a site for the future temple, but also offered to present the oxen with which he had been ploughing, as well as the plough itself, for a burnt-offering. On the other hand, Koehler infers, from the conventional mode of expression employed by the subject when speaking to his king, "thy God," and the corresponding words of David, "my God" instead of our God, that Araunah stood in the attitude of a foreigner towards the God of Israel; but he is wrong in doing so. And there is quite as little ground for the further inference drawn by this scholar from the fact that the servants of Solomon and the Nethinim are reckoned together in Ezr 2:58 and Neh 7:60, in connection with the statement that Solomon had levied bond-slaves for his buildings from the remnants of the Canaanitish population (Kg1 9:20), viz., that the Jebusites reappeared in the Nethinim of the later historical books, and that the Nethinim "given by David and the princes" were chiefly Jebusites, according to which "Ekron's being like a Jebusite is equivalent to Ekron's not only meeting with reception into the national fellowship of Israel through circumcision, but being appointed, like the Jebusites, to service in the sanctuary of Jehovah." On the contrary, the thought is simply this: The Ekronites will be melted up with the people of God, like the Jebusites with the Judaeans. Kliefoth also observes quite correctly, that "there is no doubt that what is specially affirmed of the Philistians is also intended to apply to the land of Chadrach, to Damascus, etc., as indeed an absolute generalization follows expressly in Zac 9:10.... Just as in what precedes, the catastrophe intended for all these lands and nations is specially described in the case of Tyre alone; so here conversion is specially predicted of the Philistines alone."


  If we inquire now into the historical allusion or fulfilment of this prophecy, it seems most natural to think of the divine judgment, which fell upon Syria, Phoenicia, and Philistia through the march of Alexander the Great from Asia Minor to Egypt. After the battle at Issus in Cilicia, Alexander sent one division of his army under Parmenio to Damascus, to conquer this capital of Coele-Syria. On this expedition Hamath must also have been touched and taken. Alexander himself marched from Cilicia direct to Phoenicia, where Sidon and the other Phoenician cities voluntarily surrendered to him; and only Tyre offered so serious a resistance in its confidence in its own security, that it was not till after a seven months' siege and very great exertions that he succeeded in taking this fortified city by storm. On his further march the fortified city of Gaza also offered a prolonged resistance, but it too was eventually taken by storm (cf. Arrian, ii. 15ff.; Curtius, iv. 12, 13, and 2-4; and Stark, Gaza, p. 237ff.). On the basis of these facts, Hengstenberg observes (Christol. iii. p. 369), as others have done before him, that "there can be no doubt that in Zac 9:1-8 we have before us a description of the expedition of Alexander as clear as it was possible for one to be given, making allowance for the difference between prophecy and history." But Koehler has already replied to this, that the prophecy in Zac 9:7 was not fulfilled by the deeds of Alexander, since neither the remnant of the Phoenicians nor the other heathen dwelling in the midst of Israel were converted to Jehovah through the calamities connected with Alexander's expedition; and on this ground he merely regards the conquests of Alexander as the commencement of the fulfilment, which was then continued throughout the calamities caused by the wars of succession, the conflicts between the Egyptians, Syrians, and Romans, until it was completed by the fact that the heathen tribes within the boundaries of Israel gradually disappeared as separate tribes, and their remnants were received into the community of those who confessed Israel's God and His anointed. But we must go a step further, and say that the fulfilment has not yet reached its end, but is still going on, and will until the kingdom of Christ shall attain that complete victory over the heathen world which is foretold in Zac 9:8.


  Zechariah 9:8


  Whilst the heathen world falls under the judgment of destruction, and the remnant of the heathen are converted to the living God, the Lord will protect His house, and cause the King to appear in Jerusalem, who will spread out His kingdom of peace over all the earth. Zac 9:8. "I pitch a tent for my house against military power, against those who go to and fro, and no oppressor will pass over them any more; for now have I seen with my eyes. Zac 9:9. Exult greatly, O daughter Zion; shout, daughter Jerusalem: behold, thy King will come to thee: just and endowed with salvation is He; lowly and riding upon an ass, and that upon a foal, the she-ass's son. Zac 9:10. And I cut off the chariots out of Ephraim, and the horses out of Jerusalem, and the war-bow will be cut off: and peace will He speak to the nations; and His dominion goes from sea to sea, and from the river to the ends of the earth." Chânâh, to encamp, to pitch a tent. לביתי, dat. commod. "for my house," for the good of my house. The house of Jehovah is not the temple, but Israel as the kingdom of God or church of the Lord, as in Hos 8:1; Hos 9:15; Jer 12:7, and even Num 12:7, from which we may see that this meaning is not founded upon the temple, but upon the national constitution given to Israel, i.e., upon the idea of the house as a family. In the verse before us we cannot think of the temple, for the simple reason that the temple was not a military road for armies on the march either while it was standing, or, as Koehler supposes, when it was in ruins. מצּבה stands, according to the Masora, for מצּבא = מן־צבא, not however in the sense of without an army, but "on account of (against) a hostile troop," protecting His house from them. But Bttcher, Koehler, and others, propose to follow the lxx and read מצּבה, military post, after Sa1 14:12, which is the rendering given by C. B. Michaelis and Gesenius to מצּבה. But this does not apply to חנה, for a post (מצּבה, that which is set up) stands up, and does not lie down. מצּבה is more precisely defined by מעבר וּמשּׁב, as going through and returning, i.e., as an army marching to and fro (cf. Zac 7:14). There will come upon them no more (עליהם, ad sensum, referring to בּיתי) nōgēs, lit., a bailiff or taskmaster (Exo 3:7), then generally any oppressor of the nation. Such oppressors were Egypt, Asshur, Babel, and at the present time the imperial power of Persia. This promise is explained by the last clause: Now have I seen with mine eyes. The object is wanting, but it is implied in the context, viz., the oppression under which my nation sighs (cf. Exo 2:25; Exo 3:7). ‛Attâh (now) refers to the ideal present of the prophecy, really to the time when God interposes with His help; and the perfect ראיתי is prophetic.


  God grants help to His people, by causing her King to come to the daughter Zion. To show the magnitude of this salvation, the Lord calls upon the daughter Zion, i.e., the personified population of Jerusalem as a representative of the nation of Israel, namely the believing members of the covenant nation, to rejoice. Through מלכּך, thy King, the coming one is described as the King appointed for Zion, and promised to the covenant nation. That the Messiah is intended, whose coming is predicted by Isaiah (Isa 9:5-6), Micah (Mic 5:1.), and other prophets, is admitted with very few exceptions by all the Jewish and Christian commentators.


  לך, not only to thee, but also for thy good. He is tsaddı̄q, righteous, i.e., not one who has right, or the good cause (Hitzig), nor merely one righteous in character, answering in all respects to the will of Jehovah (Koehler), but animated with righteousness, and maintaining in His government this first virtue of a ruler (cf. Isa 11:1-4; Jer 23:5-6; Jer 33:15-16, etc.). For He is also נושׁע, i.e., not σώζων, salvator, helper (lxx, Vulg., Luth.), since the niphal has not the active or transitive sense of the hiphil (מושׁיע), nor merely the passive σωζόμενος, salvatus, delivered from suffering; but the word is used in a more general sense, endowed with ישׁע, salvation, help from God, as in Deu 33:29; Psa 33:16, or furnished with the assistance of God requisite for carrying on His government. The next two predicates describe the character of His rule. עני does not mean gentle, πραΰ́ς (lxx and others) = ענו, but lowly, miserable, bowed down, full of suffering. The word denotes "the whole of the lowly, miserable, suffering condition, as it is elaborately depicted in Isa 53:1-12" (Hengstenberg). The next clause answers to this, "riding upon an ass, and indeed upon the foal of an ass." The ו before על עיר is epexegetical (Sa1 17:40), describing the ass as a young animal, not yet ridden, but still running behind the she-asses. The youthfulness of the animal is brought out still more strongly by the expression added to עיר, viz., בּן־אתנות, i.e., a foal, such as asses are accustomed to bear (עתנות is the plural of the species, as in כּפיר אריות, Jdg 14:5; שׂעיר העזּים, Gen 37:31; Lev 4:23). "Riding upon an ass" is supposed by most of the more modern commentators to be a figurative emblem of the peacefulness of the king, that He will establish a government of peace, the ass being regarded as an animal of peace in contrast with the horse, because on account of its smaller strength, agility, and speed, it is less adapted for riding in the midst of fighting and slaughter than a horse. But, in the first place, this leaves the heightening of the idea of the ass by the expression "the young ass's foal" quite unexplained. Is the unridden ass's foal an emblem of peace in a higher degree than the full-grown ass, that has already been ridden?


  And secondly, it is indeed correct that the ass was only used in war as the exception, not the rule, and when there were no horses to be had (cf. Bochart, Hieroz. i. p. 158, ed. Ros.); and also correct that in the East it is of a nobler breed, and not so despised as it is with us; but it is also a fact that in the East, and more especially among the Israelites, it was only in the earlier times, when they possessed no horses as yet, that distinguished persons rode upon asses (Jdg 5:10; Jdg 10:4; Jdg 12:14; Sa2 17:23; Sa2 19:27), whereas in the time of David the royal princes and kings kept mules for riding instead of asses (Sa2 13:29; Sa2 18:9; Kg1 1:33; 38:44); and from the time of Solomon downwards, when the breeding of horses was introduced, not another instance occurs of a royal person riding upon an ass, although asses and mules are still constantly used in the East for riding and as beasts of burden; and lastly, that in both the ancient and modern East the ass stands much lower than the horse, whilst in Egypt and other places (Damascus for example), Christians and Jews were, and to some extent still are, only allowed to ride upon asses, and not upon horses, for the purpose of putting them below the Mohammedans (for the proofs, see Hengstenberg's Christology, iii. pp. 404-5). Consequently we must rest satisfied with this explanation, that in accordance with the predicate עני the riding of the King of Zion upon the foal of an ass is an emblem, not of peace, but of lowliness, as the Talmudists themselves interpreted it. "For the ass is not a more peaceful animal than the horse, but a more vicious one" (Kliefoth).


  Zechariah 9:10


  Just as the coming of the King does not contain within itself a sign of earthly power and exaltation, so will His kingdom not be established by worldly power. The war-chariots and horses, in which the kingdoms of the world seek their strength, will be exterminated by Jehovah out of Ephraim and Jerusalem (cf. Mic 5:9). And so also will the war-chariots, for which "the battle-bow" stands synecdochically. Ephraim denotes the former kingdom of the ten tribes, and Jerusalem is mentioned as the capital in the place of the kingdom of Judah. Under the Messiah will the two kingdoms that were formerly divided be united once more, and through the destruction of their military power will their nature be also changed, the covenant nation be divested of its political and worldly character, and made into a spiritual nation or kingdom. The rule of this King will also speak peace to the nations, i.e., will not command peace through His authoritative word (Hitzig, Koehler, etc.), but bring the contests among the nations to an end (Mic 4:3); for dibbēr shâlōm does not mean to command peace, but it either simply denotes such a speaking as has peace for its subject, giving an assurance of peace and friendship, i.e., uttering words of peace (a meaning which is inapplicable here), or signifies to speak peace for the purpose of bringing disputes to an end (Est 10:3). But this is done not by authoritative commands, but by His gaining the nations over through the spiritual power of His word, or establishing His spiritual kingdom in the midst of them. It is only as thus interpreted, that the statement concerning the extension of His kingdom harmonizes with the rest. This statement rests upon Psa 72:8, "from sea to sea," as in Amo 8:12 and Mic 7:12, viz., from the sea to the other end of the world where sea begins again. "From the river:" i.e., from the Euphrates, which is intended here by nâhâr without the article, as in Mic 7:12 and Isa 7:20, and is mentioned as the remotest eastern boundary of the land of Israel, according to Gen 15:18; Exo 23:31, as being the terminus a quo, to which the ends of the earth are opposed as the terminus ad quem.


  The leading thought in the promise (Zac 9:8-10) is therefore the following: When the catastrophe shall burst upon the Persian empire, Israel will enjoy the marvellous protection of its God, and the promised King will come for Zion, endowed with righteousness and salvation, but in outward humiliation; and through the extermination of the materials of war out of Israel, as well as by the peaceful settlement of the contests of the nations, He will establish a kingdom of peace, which will extend over all the earth. On the fulfilment of this prophecy, we learn from the gospel history, that when Jesus took His last journey to Jerusalem, He so arranged His entrance into this city, that our prophecy (Zac 9:9), "Say ye to the daughter Zion, Behold, thy King cometh," etc., was fulfilled (cf. Mat 21:2., Mar 11:2., Luk 19:30., and Joh 12:14.). The exact agreement between the arrangement made by Jesus on this occasion and our prophecy is especially evident from the account given by Matthew, according to which Jesus ordered not only the ass's foal (πῶλον ὀνάριον), upon which He rode into Jerusalem, to be brought, as Mark, Luke, and John relate, but a she-ass and a foal with her (Mat 21:2, Mat 21:7), "that it might be fulfilled which was spoken by the prophet" (Mat 21:4), although He could really only ride upon one animal. The she-ass was to follow, to set forth Zechariah's figurative description with greater completeness. For we see, from the corresponding accounts of the other three evangelists, that Jesus only mounted the ass's foal. John, even when quoting our prophecy, only mentions the "sitting on an ass's colt" (Joh 12:15), and then adds in Joh 12:16, that the allusion in this act of Jesus to the Old Testament prophecy was only understood by the disciples after Jesus was glorified. By this mode of entering Jerusalem before His death, Jesus intended to exhibit Himself to the people as the King foretold by the prophets, who, coming in lowliness, would establish His kingdom through suffering and dying, so as to neutralize the carnal expectations of the people as to the worldly character of the Messianic kingdom. The fulfilment, however, which Jesus thereby gave to our prophecy is not to be sought for in this external agreement between His act and the words of the prophet. The act of Jesus was in itself simply an embodiment of the thought lying at the basis of the prophecy,—namely, that the kingdom of the Messiah would unfold itself, through lowliness and suffering, to might and glory; that Jesus, as the promised Messiah, would not conquer the world by the force of arms, and so raise His people to political supremacy, but that He would found His kingdom by suffering and dying,—a kingdom which, though not of this world, would nevertheless overcome the world. The figurative character of the prophetic picture, according to which "riding upon an ass" merely serves to individualize עני, and set forth the lowliness of the true King of Zion under appropriate imagery, has been already pointed out by Calvin and Vitringa; and the latter has also correctly observed, that the prophecy would have been fulfilled in Christ, even if He had not made His entry into Jerusalem in this manner.


  Hengstenberg and Koehler adopt the same view. Nevertheless, this entry of Christ into Jerusalem forms the commencement of the fulfilment of our prophecy, and that not merely inasmuch as Jesus thereby declared Himself to be the promised Messiah and King of Zion, and set forth in a living symbol the true nature of His person and of His kingdom in contrast with the false notions of His friends and foes, but still more in this respect, that the entry into Jerusalem formed the commencement of the establishment of His kingdom, since it brought to maturity the resolution on the part of the Jewish rulers to put Him to death; and His death was necessary to reconcile the sinful world to God, and restore the foundation of peace upon which His kingdom was to be built. With the spread of His kingdom over the earth, treated of in Zac 9:10, the fulfilment continues till the annihilation of all the ungodly powers, after which all war will ceased. But this end can only be reached through severe conflicts and victory. This is the subject of the following section.


  Zechariah 9:11


  Israel's Redemption from Captivity, and Victory over the Heathen.—Zac 9:11. "Thou also, for the sake of thy covenant blood, I release thy captives out of the pit wherein there is no water. Zac 9:12. Return to the fortress, ye prisoners of hope. Even to-day I proclaim: Double will I repay to thee." This is addressed to the daughter Zion, i.e., to all Israel, consisting of Ephraim and Judah. We not only learn this from the context, since both of them are spoken of before (Zac 9:10) and afterwards (Zac 9:13); but it is also obvious from the expression bedam berı̄thēkh, since the covenant blood belonged to all Israel of the twelve tribes (Exo 24:8). גּם־אתּ stands at the head absolutely, on account of the emphasis lying upon the אתּ. But as the following clause, instead of being directly attached to אתּ, is so constructed that the pronoun אתּ is continued with suffixes, the question arises, to what the גּם is to be taken as referring, or which is the antithesis indicated by גּם. The answer may easily be obtained if we only make it clear to ourselves which of the two words, with the second pers. suffix, forms the object of the assertion made in the entire clause. This is not בּדם־בּריתך, but אסיריך: thou also (= thee)—namely, thy prisoners—I release. But the emphasis intended by the position in which גּם־אתּ is placed does not rest upon the prisoners of Israel in contrast with any other prisoners, but in contrast with the Israel in Jerusalem, the daughter Zion, to which the King is coming. Now, although גּם actually belongs to אסיריך, it refers primarily to the אתּ to which it is attached, and this only receives its more precise definition afterwards in אסיריך. And the allusion intended by גּם is simply somewhat obscured by the fact, that before the statement to which it gives emphasis בּדם־בּריתך is inserted, in order from the very first to give a firm pledge of the promise to the people, by declaring the motive which induced God to make this fresh manifestation of grace to Israel. This motive also acted as a further reason for placing the pronoun אתּ at the head absolutely, and shows that אתּ is to be taken as an address, as for example in Gen 49:8. בּדם־בּריתך: literally, being in thy covenant blood, because sprinkled therewith, the process by which Israel was expiated and received into covenant with God (Exo 24:8). "The covenant blood, which still separates the church and the world from one another, was therefore a certain pledge to the covenant nation of deliverance out of all trouble, so long, that is to say, as it did not render the promise nugatory by wickedly violating the conditions imposed by God" (Hengstenberg). The new matter introduced by גּם־אתּ in Zac 9:11 is therefore the following: The pardon of Israel will not merely consist in the fact that Jehovah will send the promised King to the daughter Zion; but He will also redeem such members of His nation as shall be still in captivity out of their affliction. The perfect shillachtı̄ is prophetic. Delivering them out of a pit without water is a figure denoting their liberation out of the bondage of exile. This is represented with an evident allusion to the history of Joseph in Gen 37:22, as lying in a pit wherein there is no water, such as were used as prisons (cf. Jer 38:6). Out of such a pit the captive could not escape, and would inevitably perish if he were not drawn out. The opposite of the pit is בּצּרון, a place cut off, i.e., fortified, not the steep height, although fortified towns were generally built upon heights. The prisoners are to return where they will be secured against their enemies; compare Psa 40:3, where the rock is opposed to the miry pit, as being a place upon which it is possible to stand firmly. "Prisoners of hope" is an epithet applied to the Israelites, because they possess in their covenant blood a hope of redemption. גּם־היּום, also to-day, i.e., even to-day or still to-day, "notwithstanding all threatening circumstances" (Ewald, Hengstenberg). I repay thee double, i.e., according to Isa 61:7, a double measure of glory in the place of the sufferings.


  Zechariah 9:13


  This thought is supported in Zac 9:13. by a picture of the glory intended for Israel. Zac 9:13. "For I stretch Judah as my bow, fill it with Ephraim, and stir up thy sons, O Zion, against thy sons, O Javan, and make thee like the sword of a hero. Zac 9:14. And Jehovah will appear above them, and like the lightning will His arrow go forth; and the Lord Jehovah will blow the trumpets, and will pass along in storms of the south. Zac 9:15. Jehovah of hosts will shelter above them, and they will eat and tread down sling-stones, and will drink, make a noise, as if with wine, and become full, like the sacrificial bowls, like the corners of the altar." The double recompense which the Lord will make to His people, will consist in the fact that He not only liberates them out of captivity and bondage, and makes them into an independent nation, but that He helps them to victory over the power of the world, so that they will tread it down, i.e., completely subdue it. The first thought is not explained more fully, because it is contained implicite in the promise of return to a strong place; the "double" only is more distinctly defined, namely, the victory over Javan. The expression, "I stretch," etc., implies that the Lord will subdue the enemies by Judah and Ephraim, and therefore Israel will carry on this conflict in the power of its God. The figurative description is a bold one. Judah is the extended bow; Ephraim the arrow which God shoots at the foe. קשׁת is indeed separated from יהוּדה by the accents; but the lxx, Targ., Vulg., and others, have taken it more correctly, as in apposition to יהוּדה; because with the many meanings that דּרך possesses, the expression דּרך יהוּדה needs a more precise definition; whereas there is no difficulty in supplying in thought the noun qesheth, which has been mentioned only just before, to the verb מלּאתי (I fill). מלּאתי is to be understood as signifying the laying of the arrow upon the bow, and not to be explained from Kg2 9:24, "to fill the hand with the bow." A bow is filled when it is supplied with the arrow for shooting. We must bear in mind that the matter is divided rhetorically between the parallel members; and the thought is this: Judah and Ephraim are bow and arrow in the hand of Jehovah. עוררתּי, I stir up, not I swing thy children as a lance (Hitzig and Koehler); for if עורר had this meaning, חנית could not be omitted. The sons of Zion are Judah and Ephraim, the undivided Israel, not the Zionites living as slaves in Javan (Hitzig). The sons of Javan are the Greeks, as the world-power, the Graeco-Macedonian monarchy (cf. Dan 8:21), against which the Lord will make His people into a hero's sword. This took place in weak beginnings, even in the wars between the Maccabees and the Seleucidae, to which, according to Jerome, the Jews understood our prophecy to refer; but it must not be restricted to this, as the further description in Zac 9:14, Zac 9:15 points to the complete subjugation of the imperial power.


  Jehovah appears above them, i.e., coming from heaven as a defence, to fight for them (the sons of Zion), as a mighty man of war (Psa 24:8). His arrow goes out like the lightning (כ the so-called כ veritatis; for the fact described, compare Hab 3:11). Marching at the head of His people, He gives the signal of battle with a trumpet-blast, and attacks the enemy with terribly devastating violence. The description rests upon the poetical descriptions of the coming of the Lord to judgment, the colours of which are borrowed from the phenomena of a storm (cf. Psalm 18 and Hab 3:8.). Storms of the south are the most violent storms, as they come from the Arabian desert, which bounds Canaan on the south (Isa 21:1; cf. Hos 13:15). But Jehovah not only fights for His people; He is also a shield to them in battle, covering them against the weapons of the foe. This is affirmed in יגן עליהם in Zac 9:15. Hence they are able to destroy their enemies, and, like devouring lions, to eat their flesh and drink their blood. That this figure lies at the foundation of the horrible picture of ואכלוּ, is evident from Num 23:24, which was the passage that Zechariah had in his mind: "Behold a people like the lioness; it rises up, and like the lion does it lift itself up: it lies not down till it devour the prey, and drink the blood of the slain." Hence the object to אכלוּ is not the possessions of the heathen, but their flesh. כּבשׁוּ אבני קלע does not mean, they tread down (subdue) the enemy with sling-stones (lxx, Vulg., Grot.); for אבני ק cannot, when considered grammatically, be taken in an instrumental sense, and is rather an accus. obj.; but they tread down sling-stones. The sling-stones might be used per synecdochen to signify darts, which the enemy hurls at them, and which they tread down as perfectly harmless (Kliefoth). But the comparison of the Israelites to the stones of a crown, in Zac 9:16, leads rather to the conclusion that the sling-stones are to be taken as a figure denoting the enemy, who are trampled under the feet like stones (Hitzig, Hengstenberg). Only we cannot speak of eating sling-stones, as Koehler would interpret the words, overlooking כּבשׁוּ, and appealing to the parallel member: they will drink, reel as if from wine, which shows, in his opinion, that it is the sling-stones that are to be eaten. But this shows, on the contrary, that just as there no mention is made of what is to be drunk, so here what is to be eaten is not stated. It is true that wine and sacrificial blood point to the blood of the enemy; but wine and blood are drinkable, whereas sling-stones are not edible. The description of the enemy as sling-stones is to be explained from the figure in Sa1 25:29, to hurl away the soul of the enemy. They drunk (sc., the blood of the enemy) even to intoxication, making a noise, as if intoxicated with wine (כּמו יין, an abbreviated comparison; cf. Ewald, 221, a, and 282, e), and even to overflowing, so that they become full, like the sacrificial bowls in which the blood of the sacrificial animals was caught, and like the corners of the altar, which were sprinkled with the sacrificial blood. זויּת are corners, not the horns of the altar. The sacrificial blood was not sprinkled upon these; they were simply smeared with a little blood applied with the finger, in the case of the expiatory sacrifices. According to the law (Lev 1:5, Lev 1:11; Lev 3:2, etc.), the blood was to be swung against the altar. This was done, according to rabbinical tradition (Mishn. Seb. Sa1 25:4., and Rashi on Lev 1:5), in such a manner, that with two sprinklings all the four sides of the altar were wetted,—a result which could only be ensured by swinging the bowls filled with blood, so as to strike the corners of the altar.


  Zechariah 9:16


  Through this victory over the world-power Israel will attain to glory. Zac 9:16. "And Jehovah their God will endow them with salvation in that day, like a flock His people; for stones of a crown are they, sparkling in His land. Zac 9:17. For how great is its goodness, and how great its beauty! Corn will make youths to sprout, and new wine maidens." הושׁיע does not mean to help or deliver here; for this would affirm much too little, after what has gone before. When Israel has trodden down its foes, it no longer needs deliverance. It denotes the granting of positive salvation, which the explanatory clause that follows also requires. The motive for this is indicated in the clause, "like a flock His people." Because Israel is His (Jehovah's) people, the Lord will tend it as a shepherd tends his flock. The blessings which Jehovah bestows upon His people are described by David in Psa 23:1-6. The Lord will do this also, because they (the Israelites) are crown-stones, namely as the chosen people, which Jehovah will make a praise and glory for all nations (Zep 3:19-20). To the predicate אבני נזר the subject המּה may easily be supplied from the context, as for example in מגּיד in Zac 9:12. To this subject מתנוססות וגו attaches itself. This verb is connected with nēs, a banner, in Psa 60:6, the only other passage in which it occurs; but here it is used in the sense of nâtsats, to glitter or sparkle. The meaning, to lift up, which is given by the lexicons, has no foundation, and is quite unsuitable here. For crown-stones do not lift themselves up, but sparkle; and the figure of precious stones, which sparkle upon the land, denotes the highest possible glory to which Israel can attain. The suffix attached to אדמתו refers to Jehovah, only we must not identify the land of Jehovah with Palestine. The application of this honourable epithet to Israel is justified in Zac 9:17, by an allusion to the excellence and beauty to which it will attain. The suffixes in טוּבו and יפיו cannot refer to Jehovah, as Ewald and Hengstenberg suppose, but refer to עמּו, the people of Jehovah. יפי is quite irreconcilable with an allusion to Jehovah, since this word only occurs in connection with men and the Messianic King (Psa 45:3; Isa 33:17); and even if it were used of Jehovah, it would still be unsuitable here. For though the vigorous prosperity of the nation is indeed a proof of the goodness of God, it is not a proof of the beauty of God. Mâh is an exclamation of Amazement: "how great!" (Ewald, 330, a). טוּב, when affirmed of the nation, is not moral goodness, but a good appearance, and is synonymous with יפי, beauty, as in Hos 10:11. This prosperity proceeds from the blessings of grace, which the Lord causes to flow down to His people. Corn and new wine are mentioned as such blessings, for the purpose of individualizing, as indeed they frequently are (e.g., Deu 33:28; Psa 72:16), and are distributed rhetorically between the youths and the maidens.


  Zechariah 10


  Complete Redemption of the People of God.—This chapter contains no new promise, but simply a further expansion of the previous section, the condition on which salvation is to be obtained being mentioned in the introduction (Zac 10:1 and Zac 10:2); whilst subsequently, more especially from Zac 10:6 onwards, the participation of Ephraim in the salvation in prospect is more elaborately treated of. The question in dispute among the commentators, viz., whether Zac 10:1 and Zac 10:2 are to be connected with the previous chapter, so as to form the conclusion, or whether they form the commencement of a new address, or new turn in the address, is to be answered thus: The prayer for rain (Zac 10:1) is indeed occasioned by the concluding thought in Zac 9:17, but it is not to be connected with the preceding chapter as though it were an integral part of it, inasmuch as the second hemistich of Zac 10:2 can only be separated with violence from Zac 10:3. The close connection between Zac 10:2 and Zac 10:3 shows that Zac 10:1 commences a new train of thought, for which preparation is made, however, by Zac 9:17.


  Zechariah 10:1


  "Ask ye of Jehovah rain in the time of the latter rain; Jehovah createth lightnings, and showers of rain will He give them, to every one vegetation in the field. Zac 10:2. For the teraphim have spoken vanity, and the soothsayers have seen a lie, and speak dreams of deceit; they comfort in vain: for this they have wandered like a flock, they are oppressed because there is no shepherd." The summons to prayer is not a mere turn of the address expressing the readiness of God to give (Hengstenberg), but is seriously meant, as the reason assigned in Zac 10:2 clearly shows. The church of the Lord is to ask of God the blessings which it needs for its prosperity, and not to put its trust in idols, as rebellious Israel has done (Hos 2:7). The prayer for rain, on which the successful cultivation of the fruits of the ground depends, simply serves to individualize the prayer for the bestowal of the blessings of God, in order to sustain both temporal and spiritual life; just as in Zac 9:17 the fruitfulness of the land and the flourishing of the nation are simply a concrete expression, for the whole complex of the salvation which the Lord will grant to His people (Kliefoth). This view, which answers to the rhetorical character of the exhortation, is very different from allegory. The time of the latter rain is mentioned, because this was indispensable to the ripening of the corn, whereas elsewhere the early and latter rain are connected together (e.g., Joe 2:23; Deu 11:13-15). The lightnings are introduced as the harbingers of rain (cf. Jer 10:13; Psa 135:7). Metar geshem, rain of the rain-pouring, i.e., copious rain (compare Job 37:6, where the words are transposed). With lâkem (to them) the address passes into the third person: to them, i.e., to every one who asks. עשׂב is not to be restricted to grass or herb as the food of cattle, as in Deu 11:15, where it is mentioned in connection with the corn and the fruits of the field; but it includes these, as in Gen 1:29 and Psa 104:14, where it is distinguished from châtsı̄r. The exhortation to pray to Jehovah for the blessing needed to ensure prosperity, is supported in Zac 10:2 by an allusion to the worthlessness of the trust in idols, and to the misery which idolatry with its consequences, viz., soothsaying and false prophecy, have brought upon the nation. The terâphı̄m were house-deities and oracular deities, which were worshipped as the givers and protectors of the blessings of earthly prosperity (see at Gen 31:19). Along with these קוסמים are mentioned, i.e., the soothsayers, who plunged the nation into misery through their vain and deceitful prophesyings. חלמות is not the subject of the sentence, for in that case it would have the article like הקּוסמים; but it is the object, and הקּוסמים is also the subject to ידבּרוּ and ינחמוּן. "Therefore," i.e., because Israel had trusted in teraphim and soothsayers, it would have to wander into exile. נסע, to break up, applied to the pulling up of the pegs, to take down the tent, involves the idea of wandering, and in this connection, of wandering into exile. Hence the perfect נסעוּ, to which the imperfect יענוּ is suitably appended, because their being oppressed, i.e., the oppression which Israel suffered from the heathen, still continued. The words apply of course to all Israel (Ephraim and Judah); compare Zac 9:13 with Zac 10:4, Zac 10:6. Israel is bowed down because it has no shepherd, i.e., no king, who guards and provides for his people (cf. Num 27:17; Jer 23:4), having lost the Davidic monarchy when the kingdom was overthrown.


  Zechariah 10:3


  To this there is appended in Zac 10:3. the promise that Jehovah will take possession of His flock, and redeem it out of the oppression of the evil shepherds. Zac 10:3. "My wrath is kindled upon the shepherds, and the goats shall I punish; for Jehovah of hosts visits His flock, the house of Judah, and makes it like His state-horse in the war. Zac 10:4. From Him will be corner-stone, from Him the nail, from Him the war-bow; from Him will every ruler go forth at once." When Israel lost its own shepherds, it came under the tyranny of bad shepherds. These were the heathen governors and tyrants. Against these the wrath of Jehovah is kindled, and He will punish them. There is no material difference between רעים, shepherds, and עתּוּדים, leading goats. ‛Attūdı̄m also signifies rulers, as in Isa 14:9. The reason assigned why the evil shepherds are to be punished, is that Jehovah visits His flock. The perfect pâqad is used prophetically of what God has resolved to do, and will actually carry out; and pâqad c. acc. pers. means to visit, i.e., to assume the care of, as distinguished from pâqad with 'al pers., to visit in the sense of to punish (see at Zep 2:7). The house of Judah only is mentioned in Zac 10:3, not in distinction from Ephraim, however (cf. Zac 10:6), but as the stem and kernel of the covenant nation, with which Ephraim is to be united once more. The care of God for Judah will not be limited to its liberation from the oppression of the bad shepherds; but Jehovah will also make Judah into a victorious people. This is the meaning of the figure "like a state-horse," i.e., a splendid and richly ornamented war-horse, such as a king is accustomed to ride. This figure is not more striking than the description of Judah and Ephraim as a bow and arrow (Zac 9:13). This equipment of Judah as a warlike power overcoming its foes is described in Zac 10:4, namely in 4a, in figures taken from the firmness and furnishing of a house with everything requisite, and in 4b, etc., in literal words. The verb יצא of the fourth clause cannot be taken as the verb belonging to the ממּנּוּ in the first three clauses, because יצא is neither applicable to pinnâh nor to yâthēd. We have therefore to supply יהיה. From (out of) Him will be pinnâh, corner, here corner-stone, as in Isa 28:16, upon which the whole building stands firmly, and will be built securely,—a suitable figure for the firm, stately foundation which Judah is to receive. To this is added yâthēd, the plug. This figure is to be explained from the arrangement of eastern houses, in which the inner walls are provided with a row of large nails or plugs for hanging the house utensils upon. The plug, therefore, is a suitable figure for the supports or upholders of the whole political constitution, and even in Isa 22:23 was transferred to persons. The war-bow stands synecdochically for weapons of war and the military power. It is a disputed point, however, whether the suffix in mimmennū (out of him) refers to Judah or Jehovah. But the opinion of Hitzig and others, that it refers to Jehovah, is overthrown by the expression יצא ממּנּוּ in the last clause. For even if we could say, Judah will receive its firm foundation, its internal fortification, and its military strength from Jehovah, the expression, "Every military commander will go out or come forth out of Jehovah," is unheard-of and unscriptural. It is not affirmed in the Old Testament even of the Messiah that He goes forth out of God, although His "goings forth" are from eternity (Mic 5:1), and He Himself is called El gibbōr (Isa 9:5). Still less can this be affirmed of every ruler (kol-mōgēs) of Judah. In this clause, therefore, mimmennū must refer to Judah, and consequently it must be taken in the same way in the first three clauses. On יצא מן, see Mic 5:1. Nōgēs, an oppressor or taskmaster, is not applied to a leader or ruler in a good sense even here, any more than in Isa 3:12 and Isa 60:17 (see the comm. on these passages). The fact that negus in Ethiopic is the name given to the king (Koehler), proves nothing in relation to Hebrew usage. The word has the subordinate idea of oppressor, or despotic ruler, in this instance also; but the idea of harshness refers not to the covenant nation, but to its enemies (Hengstenberg), and the words are used in antithesis to Zac 9:8. Whereas there the promise is given to the nation of Israel that it will not fall under the power of the nōgēs any more, it is here assured that it is to attain to the position of a nōgēs in relation to its foes (Kliefoth). כּל־נוגשׂ is strengthened by יחדּו: every oppressor together, which Judah will require in opposition to its foes.


  Zechariah 10:5


  Thus equipped for battle, Judah will annihilate its foes. Zac 10:5. "And they will be like heroes, treading street-mire in the battle: and will fight, for Jehovah is with them, and the riders upon horses are put to shame. Zac 10:6. And I shall strengthen the house of Judah, and grant salvation to the house of Joseph, and shall make them dwell; for I have had compassion upon them: and they will be as if I had not rejected them: for I am Jehovah their God, and will hear them. Zac 10:7. And Ephraim will be like a hero, and their heart will rejoice as if with wine: and their children will see it, and rejoice; their heart shall rejoice in Jehovah." In Zac 10:5, bōsı̄m is a more precise definition of kegibbōrı̄m, and the house of Judah (Zac 10:3) is the subject of the sentence. They will be like heroes, namely, treading upon mire. Bōsı̄m is the kal participle used in an intransitive sense, since the form with o only occurs in verbs with an intransitive meaning, like bōsh, lōt, qōm; and būs in kal is construed in every other case with the accusative of the object: treading upon mire = treading or treading down mire. Consequently the object which they tread down or trample in pieces is expressed by בּטיט חוּצות; and thus the arbitrary completion of the sentence by "everything that opposes them" (C. B. Mich. and Koehler) is set aside as untenable. Now, as "treading upon mire" cannot possibly express merely the firm tread of a courageous man (Hitzig), we must take the dirt of the streets as a figurative expression for the enemy, and the phrase "treading upon street-mire" as a bold figure denoting the trampling down of the enemy in the mire of the streets (Mic 7:10; Sa2 22:43), analogous to their "treading down sling-stones," Zac 9:15. For such heroic conflict will they be fitted by the help of Jehovah, that the enemy will be put to shame before them. The riders of the horses are mentioned for the purpose of individualizing the enemy, because the principal strength of the Asiatic rulers consisted in cavalry (see Dan 11:40). הובישׁ intransitive, as in Zac 9:5. This strength for a victorious conflict will not be confined to Judah, but Ephraim will also share it. The words, "and the house of Ephraim will I endow with salvation," have been taken by Koehler as signifying "that Jehovah will deliver the house of Ephraim by granting the victory to the house of Judah in conflict with its own foes and those of Ephraim also;" but there is no ground for this. We may see from Zac 10:7, according to which Ephraim will also fight as a hero, as Judah will according to Zac 10:5, that הושׁיע does not mean merely to help or deliver, but to grant salvation, as in Zac 9:16. The circumstance, however, "that in the course of the chapter, at any rate from Zac 10:7 onwards, it is only Ephraim whose deliverance and restoration are spoken of," proves nothing more than that Ephraim will receive the same salvation as Judah, but not that it will be delivered by the house of Judah. The abnormal form הושׁבותים is regarded by many, who follow Kimchi and Aben Ezra, as a forma composita from הושׁבתּים and השׁיבותי: "I make them dwell, and bring them back." But this is precluded by the fact that the bringing back would necessarily precede the making to dwell, to say nothing of the circumstance that there is no analogy whatever for such a composition (cf. Jer 32:37). The form is rather to be explained from a confusion of the verbs עו and פי, and is the hiphil of ישׁב for הושׁבתּים (lxx, Maurer, Hengstenberg; comp. Olshausen, Grammat. p. 559), and not a hiphil of שׁוּב, in which a transition has taken place into the hiphil form of the verbs פו (Ewald, 196, b, Not. 1; Targ., Vulg., Hitzig, and Koehler). For "bringing back" affirms too little here. הושׁבתּים, "I make them dwell," corresponds rather to "they shall be as if they had not been cast off," without needing any further definition, since not only do we meet with ישׁב without anything else, in the sense of peaceful, happy dwelling (e.g., Mic 5:3), but here also the manner of dwelling is indicated in the appended clause כּאשׁר לא־זנחתּים, "as before they were cast off" (cf. Eze 36:11). אענם is also not to be taken as referring to the answering of the prayers, which Ephraim addressed to Jehovah out of its distress, out of its imprisonment (Koehler), but is to be taken in a much more general sense, as in Zac 13:9; Isa 58:9, and Hos 2:23. Ephraim, like Judah, will also become a hero, and rejoice as if with wine, i.e., fight joyfully like a hero strengthened with wine (cf. Psa 78:65-66). This rejoicing in conflict the sons will see, and exult in consequence; so that it will be a lasting joy.


  Zechariah 10:8


  In order to remove all doubt as to the realization of this promise, the deliverance of Ephraim is described still more minutely in Zac 10:8-12. Zac 10:8. "I will hiss to them, and gather them; for I have redeemed them: and they will multiply as they have multiplied. Zac 10:9. And I will sow them among the nations: and in the far-off lands will they remember me; and will live with their sons, and return. Zac 10:10. And I will bring them back out of the land of Egypt, and gather them out of Asshur, and bring them into the land of Gilead and of Lebanon; and room will not be found for them." That these verses do not treat of a fresh (second) dispersion of Ephraim, or represent the carrying away as still in the future (Hitzig), is evident from the words themselves, when correctly interpreted. Not only are the enticing and gathering together (Zac 10:8) mentioned before the sowing or dispersing (Zac 10:9), but they are both expressed by similar verbal forms (אשׁרקה and אזרעם); and the misinterpretation is thereby precluded, that events occurring at different times are referred to. We must also observe the voluntative form אשׁרקה, "I will (not I shall) hiss to them, i.e., entice them" (shâraq being used for alluring, as in Isa 5:26 and Isa 7:18), as well as the absence of a copula. They both show that the intention here is simply to explain with greater clearness what is announced in Zac 10:6, Zac 10:7. The perfect פּדיתים is prophetic, like רחמתּים in Zac 10:6. The further promise, "they will multiply," etc., cannot be taken as referring either merely to the multiplication of Israel in exile (Hengst., Koehler, etc.), or merely to the future multiplication after the gathering together. According to the position in which the words stand between אקבּצם and אזרעם, they must embrace both the multiplication during the dispersion, and the multiplication after the gathering together. The perfect כּמו רבוּ points to the increase which Israel experienced in the olden time under the oppression of Egypt (Exo 1:7, Exo 1:12). This increase, which is also promised in Eze 36:10-11, is effected by God's sowing them broadcast among the nations. זרע does not mean to scatter, but to sow, to sow broadcast (see at Hos 2:23). Consequently the reference cannot be to a dispersion of Israel inflicted as a punishment. The sowing denotes the multiplication (cf. Jer 31:27), and is not to be interpreted, as Neumann and Kliefoth suppose, as signifying that the Ephraimites are to be scattered as seed-corn among the heathen, to spread the knowledge of Jehovah among the nations. This thought is quite foreign to the context; and even in the words, "in far-off lands will they remember me," it is neither expressed nor implied. These words are to be connected with what follows: Because they remember the Lord in far-off lands, they will live, and return with their children. In Zac 10:10 the gathering together and leading back of Israel are more minutely described, and indeed as taking place out of the land of Asshur and out of Egypt. The fact that these two lands are mentioned, upon which modern critics have principally founded their arguments in favour of the origin of this prophecy before the captivity, cannot be explained "from the circumstance that in the time of Tiglath-pileser and Shalmaneser many Ephraimites had fled to Egypt" (Koehler and others); for history knows nothing of this, and the supposition is merely a loophole for escaping from a difficulty. Such passages as Hos 8:13; Hos 9:3, Hos 9:6; Hos 11:11; Mic 7:12; Isa 11:11; Isa 27:13, furnish no historical evidence of such thing. Even if certain Ephraimites had fled to Egypt, these could not be explained as relating to a return or gathering together of the Ephraimites of Israelites out of Egypt and Assyria, because the announcement presupposes that the Ephraimites had been transported to Egypt in quite as large numbers as to Assyria,—a fact which cannot be established either in relation to the times before or to those after the captivity. Egypt, as we have already shown at Hos 9:3 (cf. Zac 8:13), is rather introduced in all the passages mentioned simply as a type of the land of bondage, on account of its having been the land in which Israel lived in the olden time, under the oppression of the heathen world. And Asshur is introduced in the same way, as the land into which the ten tribes had been afterwards exiled. This typical significance is placed beyond all doubt by Zac 10:1, since the redemption of Israel out of the countries named is there exhibited under the type of the liberation of Israel out of the bondage of Egypt under the guidance of Moses. (Compare also Delitzsch on Isa 11:11.) The Ephraimites are to return into the land of Gilead and Lebanon; the former representing the territory of the ten tribes in the olden time to the east of the Jordan, the latter that to the west (cf. Mic 7:14). לא ימּצא, there is not found for them, sc. the necessary room: equivalent to, it will not be sufficient for them (as in Jos 17:16).


  Zechariah 10:11


  Zac 10:11. "And he goes through the sea of affliction, and smites the waves in the sea, and all the depths of the river dry up; and the pride of Asshur will be cast down, and the staff of Egypt will depart. Zac 10:12. And I make them strong in Jehovah; and they will walk in His name, is the saying of Jehovah." The subject in Zac 10:11 is Jehovah. He goes, as once He went in the pillar of cloud as the angel of the Lord in the time of Moses, through the sea of affliction. צרה, which has been interpreted in very different ways, we take as in apposition to ים, though not as a permutative, "through the sea, viz., the affliction" (C. B. Mich., Hengst.); but in this sense, "the sea, which caused distress or confinement," so that the simple reason why צרה is not connected with ים in the construct state, but placed in apposition, is that the sea might not be described as a straitened sea, or sea of anxiety. This apposition points to the fact which floated before the prophet's mind, namely, that the Israelites under Moses were so confined by the Red Sea that they thought they were lost (Exo 14:10.). The objection urged by Koehler against this view—namely, that צרה as a noun is not used in the sense of local strait or confinement—is proved to be unfounded by Jon 2:3 and Zep 1:15. All the other explanations of tsârâh are much more unnatural, being either unsuitable, like the suggestion of Koehler to take it as an exclamation, "O distress!" or grammatically untenable, like the rendering adopted by Maurer and Kliefoth, after the Chaldaeans usage, "he splits." The smiting of the waves in the sea does indeed play upon the division of the waves of the sea when the Israelites passed through the Red Sea (Exo 14:16, Exo 14:21; cf. Jos 3:13; Psa 77:17; Psa 114:5); but it affirms still more, as the following clause shows, namely, a binding or constraining of the waves, by which they are annihilated, or a drying up of the floods, like החרים in Isa 11:15. Only the floods of the Nile (יאור) are mentioned, because the allusion to the slavery of Israel in Egypt predominates, and the redemption of the Israelites out of all the lands of the nations is represented as bringing out of the slave-house of Egypt. The drying up of the flood-depths of the Nile is therefore a figure denoting the casting down of the imperial power in all its historical forms; Asshur and Egypt being mentioned by name in the last clause answering to the declaration in Zac 10:10, and the tyranny of Asshur being characterized by גּאון, pride, haughtiness (cf. Isa 10:7.), and that of Egypt by the rod of its taskmasters. in Zac 10:12 the promise for Ephraim is brought to a close with the general thought that they will obtain strength in the Lord, and walk in the power of His name. With וגבּרתּים the address reverts to its starting-point in Zac 10:6. בּיהוה stands for בּי, to point emphatically to the Lord, in whom Israel as the people of God had its strength. Walking in the name of Jehovah is to be taken as in Mic 4:5, and to be understood not as relating to the attitude of Israel towards God, or to the "self-attestation of Israel" (Koehler), but to the result, viz., walking in the strength of the Lord.


  If, in conclusion, we survey the whole promise from Zac 9:11 onwards, there are two leading thoughts developed in it: (a) That those members of the covenant nation who were still scattered among the heathen should be redeemed out of their misery, and gathered together in the kingdom of the King who was coming for Zion, i.e., of the Messiah; (b) That the Lord would endow all His people with power for the conquest of the heathen. They were both fulfilled, in weak commencements only, in the times immediately following and down to the coming of Christ, by the return of many Jews out of captivity and into the land of the fathers, particularly when Galilee was strongly peopled by Israelites; and also by the protection and care which God bestowed upon the people in the contests between the powers of the world for supremacy in Palestine. The principal fulfilment is of a spiritual kind, and was effected through the gathering of the Jews into the kingdom of Christ, which commenced in the times of the apostles, and will continue till the remnant of Israel is converted to Christ its Saviour.


  Zechariah 11


  Israel under the Good Shepherd and the Foolish One—Zechariah 11


  In the second half of the "burden" upon the world-power, which is contained in this chapter, the thought indicated in Zac 10:3—namely, that the wrath of Jehovah is kindled over the shepherds when He visits His flock, the house of Judah—is more elaborately developed, and an announcement is made of the manner in which the Lord visits His people, and rescues it out of the hands of the world-powers who are seeking to destroy it, and then, because it repays His pastoral fidelity with ingratitude, gives it up into the hands of the foolish shepherd, who will destroy it, but who will also fall under judgment himself in consequence. The picture sketched in Zac 9:8-10, Zac 9:12, of the future of Israel is thus completed, and enlarged by the description of the judgment accompanying the salvation; and through this addition an abuse of the proclamation of salvation is prevented. But in order to bring out into greater prominence the obverse side of the salvation, there is appended to the announcement of salvation in Zac 10:1-12 the threat of judgment in Zac 11:1-3, without anything to explain the transition; and only after that is the attitude of the Lord towards His people and the heathen world, out of which the necessity for the judgment sprang, more fully described. Hence this chapter divides itself into three sections: viz., the threat of judgment (Zac 11:1-3); the description of the good shepherd (Zac 11:4-14); and the sketch of the foolish shepherd (Zac 11:15-17).


  Zechariah 11:1


  The Devastation of the Holy Land.—Zac 11:1. "Open thy gates, O Lebanon, and let fire devour thy cedars! Zac 11:2. Howl, cypress; for the cedar is fallen, for the glory is laid waste! Howl, ye oaks of Bashan; for the inaccessible forest is laid low! Zac 11:3. A loud howling of the shepherds; for their glory is laid waste! A loud roaring of the young lions; for the splendour of Jordan is laid waste!" That these verses do not form the commencement of a new prophecy, having no connection with the previous one, but that they are simply a new turn given to that prophecy, is evident not only from the omission of any heading or of any indication whatever which could point to the commencement of a fresh word of God, but still more so from the fact that the allusion to Lebanon and Bashan and the thickets of Judah points back unmistakeably to the land of Gilead and of Lebanon (Zac 10:10), and shows a connection between ch. 11 and Zac 10:1-12, although this retrospect is not decided enough to lay a foundation for the view that Zac 11:1-3 form a conclusion to the prophecy in Zac 10:1-12, to which their contents by no means apply. For let us interpret the figurative description in these verses in what manner we will, so much at any rate is clear, that they are of a threatening character, and as a threat not only form an antithesis to the announcement of salvation in Zac 10:1-12, but are substantially connected with the destruction which will overtake the "flock of the slaughter," and therefore serve as a prelude, as it were, to the judgment announced in Zac 11:4-7.; The undeniable relation in which Lebanon, Bashan, and the Jordan stand to the districts of Gilead and Lebanon, also gives us a clue to the explanation; since it shows that Lebanon, the northern frontier of the holy land, and Bashan, the northern part of the territory of the Israelites to the east of the Jordan, are synecdochical terms, denoting the holy land itself regarded in its two halves, and therefore that the cedars, cypresses, and oaks in these portions of the land cannot be figurative representations of heathen rulers (Targ., Eph. Syr., Kimchi, etc.); but if powerful men and tyrants are to be understood at all by these terms, the allusion can only be to the rulers and great men of the nation of Israel (Hitzig, Maurer, Hengst., Ewald, etc.). But this allegorical interpretation of the cedars, cypresses, and oaks, however old and widely spread it may be, is not so indisputable as that we could say with Kliefoth: "The words themselves do not allow of our finding an announcement of the devastation of the holy land therein." For even if the words themselves affirm nothing more than "that the very existence of the cedars, oaks, shepherds, lions, is in danger; and that if these should fall, Lebanon will give way to the fire, the forest of Bashan will fall, the thicket of Jordan be laid waste;" yet through the destruction of the cedars, oaks, etc., the soil on which these trees grow is also devastated and laid waste. The picture is a dramatic one. Instead of the devastation of Lebanon being announced, it is summoned to open its gates, that the fire may be able to enter in and devour its cedars. The cypresses, which hold the second place among the celebrated woods of Lebanon, are then called upon to howl over the fall of the cedars, not so much from sympathy as because the same fate is awaiting them.


  The words אשׁר אדּירם שׁדּדוּ contain a second explanatory clause. אשׁר is a conjunction (for, because), as in Gen 30:18; Gen 31:49. 'Addı̄rı̄m are not the glorious or lofty ones among the people (Hengst., Kliefoth), but the glorious ones among the things spoken of in the context,—namely, the noble trees, the cedars and cypresses. The oaks of Bashan are also called upon to howl, because they too will fall like "the inaccessible forest," i.e., the cedar forest of Lebanon. The keri habbâtsı̄r is a needless correction, because the article does not compel us to take the word as a substantive. If the adjective is really a participle, the article is generally attached to it alone, and omitted from the noun (cf. Ges. 111, 2, a). קול יללת, voice of howling, equivalent to a loud howling. The shepherds howl, because 'addartâm, their glory, is laid waste. We are not to understand by this their flock, but their pasture, as the parallel member גּאון היּרדּן and the parallel passage Jer 25:26 show, where the shepherds howl, because their pasture is destroyed. What the pasture, i.e., the good pasture ground of the land of Bashan, is to the shepherds, that is the pride of Jordan to the young lions,—namely, the thicket and reeds which grew so luxuriantly on the banks of the Jordan, and afforded so safe and convenient a lair for lions (cf. Jer 12:5; Jer 49:9; Jer 50:44). Zac 11:3 announces in distinct terms a devastation of the soil or land. It follows from this that the cedars, cypresses, and oaks are not figures representing earthly rulers. No conclusive arguments can be adduced in support of such an allegory. It is true that in Isa 10:34 the powerful army of Assyria is compared to Lebanon; and in Jer 22:6 the head of the cedar forest is a symbol of the royal house of Judah; and that in Jer 22:23 it is used as a figurative term for Jerusalem (see at Hab 2:17); but neither men generally, nor individual earthly rulers in particular, are represented as cedars or oaks. The cedars and cypresses of Lebanon and the oaks of Bashan are simply figures denoting what is lofty, glorious, and powerful in the world of nature and humanity, and are only to be referred to persons so far as their lofty position in the state is concerned. Consequently we get the following as the thought of these verses: The land of Israel, with all its powerful and glorious creatures, is to become desolate. Now, inasmuch as the desolation of a land also involves the desolation of the people living in the land, and of its institutions, the destruction of the cedars, cypresses, etc., does include the destruction of everything lofty and exalted in the nation and kingdom; so that in this sense the devastation of Lebanon is a figurative representation of the destruction of the Israelitish kingdom, or of the dissolution of the political existence of the ancient covenant nation. This judgment was executed upon the land and people of Israel by the imperial power of Rome. This historical reference is evident from the description which follows of the facts by which this catastrophe is brought to pass.


  Zechariah 11:4


  This section contains a symbolical act. By the command of Jehovah the prophet assumes the office of a shepherd over the flock, and feeds it, until he is compelled by its ingratitude to break his shepherd's staff, and give up the flock to destruction. This symbolical act is not a poetical fiction, but is to be regarded in strict accordance with the words, as an internal occurrence of a visionary character and of prophetical importance, through which the faithful care of the Lord for His people is symbolized and exhibited. Zac 11:4. "Thus said Jehovah my God: Feed the slaughtering-flock; Zac 11:5. whose purchasers slay them, and bear no blame, and their sellers say, Blessed be Jehovah! I am getting rich, and their shepherds spare them not. Zac 11:6. For I shall no more spare the inhabitants of the earth, is the saying of Jehovah; and behold I cause the men to fall into one another's hands, and into the king's hand; and they will smite the land, and I shall not deliver out of their hand." The person who receives the commission to feed the flock is the prophet. This is apparent, both from the expression "my God" (Zac 11:5, comp. with Zac 11:7.), and also from Zac 11:15, according to which he is to take the instruments of a foolish shepherd. This latter verse also shows clearly enough, that the prophet does not come forward here as performing these acts in his own person, but that he represents another, who does things in Zac 11:8, Zac 11:12, and Zac 11:13, which in truth neither Zechariah nor any other prophet ever did, but only God through His Son, and that in Zac 11:10 He is identified with God, inasmuch as here the person who breaks the staff is the prophet, and the person who has made the covenant with the nations is God. These statements are irreconcilable, both with Hofmann's assumption, that in this symbolical transaction Zechariah represents the prophetic office, and with that of Koehler, that he represents the mediatorial office. For apart from the fact that such abstract notions are foreign to the prophet's announcement, these assumptions are overthrown by the fact that neither the prophetic office nor the mediatorial office can be identified with God, and also that the work which the prophet carries out in what follows was not accomplished through the prophetic office. "The destruction of the three shepherds, or world-powers (Zac 11:8), is not effected through the prophetic word or office; and the fourth shepherd (Zac 11:15) is not instituted through the prophetic office and word" (Kliefoth). The shepherd depicted by the prophet can only be Jehovah Himself, or the angel of Jehovah, who is equal in nature to Himself, i.e., the Messiah. But since the angel of Jehovah, who appears in the visions, is not mentioned in our oracle, and as the coming of the Messiah is also announced elsewhere as the coming of Jehovah to His people, we shall have in this instance also to understand Jehovah Himself by the shepherd represented in the prophet. He visits His flock, as it is stated in Zac 10:3 and Eze 34:11-12, and assumes the care of them. The distinction between the prophet and Jehovah cannot be adduced as an argument against this; for it really belongs to the symbolical representation of the matter, according to which God commissions the prophet to do what He Himself intends to do, and will surely accomplish. The more precise definition of what is here done depends upon the answer to be given to the question, Who are the slaughtering flock, which the prophet undertakes to feed? Does it denote the whole of the human race, as Hofmann supposes; or the nation of Israel, as is assumed by the majority of commentators? צאן ההרגה, flock of slaughtering, is an expression that may be applied either to a flock that is being slaughtered, or to one that is destined to be slaughtered in the future. In support of the latter sense, Kliefoth argues that so long as the sheep are being fed, they cannot have been already slaughtered, or be even in process of slaughtering, and that Eze 34:6 expressly states, that the men who are intended by the flock of slaughtering will be slaughtered in future when the time of sparing is over, or be treated in the manner described in Eze 34:5. But the first of these arguments proves nothing at all, inasmuch as, although feeding is of course not equivalent to slaughtering, a flock that is being slaughtered by its owners might be transferred to another shepherd to be fed, so as to rescue it from the caprice of its masters. The second argument rests upon the erroneous assumption that ישׁבי הארץ in Eze 34:6 is identical with the slaughtering flock. The epithet צאן ההרגה, i.e., lit., flock of strangling—as hârag does not mean to slay, but to strangle—is explained in Eze 34:5. The flock is so called, because its present masters are strangling it, without bearing guilt, to sell it for the purpose of enriching themselves, and its shepherds treat it in an unsparing manner; and Eze 34:6 does not give the reason why the flock is called the flock of strangling or of slaughtering (as Kliefoth supposes), but the reason why it is given up by Jehovah to the prophet to feed. לא יאשׁמוּ does not affirm that those who are strangling it do not think themselves to blame—this is expressed in a different manner (cf. Jer 50:7): nor that they do not actually incur guilt in consequence, or do not repent of it; for Jehovah transfers the flock to the prophet to feed, because He does not wish its possessors to go on strangling it, and אשׁם never has the meaning, to repent. לא יאשׁמוּ refers rather to the fact that these men have hitherto gone unpunished, that they still continue to prosper. So that 'âshēm means to bear or expiate the guilt, as in Hos 5:15; Hos 14:1 (Ges., Hitzig, Ewald, etc.).


  What follows also agrees with this,—namely, that the sellers have only their own advantage in view, and thank God that they have thereby become rich. The singular יאמר is used distributively: every one of them says so. ואעשׁר, a syncopated form for ואעשׁר (Ewald, 73, b), and ו expressing the consequence, that I enrich myself (cf. Ewald, 235, b). רעיהם are the former shepherds. The imperfects are not futures, but express the manner in which the flock was accustomed to be treated at the time when the prophet undertook to feed it. Jehovah will put an end to this capricious treatment of the flock, by commanding the prophet to feed it. The reason for this He assigns in Zac 11:6 : For I shall not spare the inhabitants of the earth any longer. ישׁבי הארץ cannot be the inhabitants of the land, i.e., those who are described as the "flock of slaughtering" in Zac 11:4; for in that case "feeding" would be equivalent to slaughtering, or making ready for slaughtering. But although a flock is eventually destined for slaughtering, it is not fed for this purpose only, but generally to yield profit to its owner. Moreover, the figure of feeding is never used in the Scriptures in the sense of making ready for destruction, but always denotes fostering and affectionate care for the preservation of anything; and in the case before us, the shepherd feeds the flock entrusted to him, by slaying the three bad shepherds; and it is not till the flock has become weary of his tending that he breaks the shepherd's staves, and lays down his pastoral office, to give them up to destruction. Consequently the ישׁבי הארץ are different from the צאן ההרגה, and are those in the midst of whom the flock is living, or in whose possession and power it is. They cannot be the inhabitants of a land, however, but since they have kings (in the plural), as the expression "every one into the hand of his king" clearly shows, the inhabitants of the earth, or the world-powers; from which it also follows that the "flock of slaughtering" is not the human race, but the people of Israel, as we may clearly see from what follows, especially from Zac 11:11-14. Israel was given up by Jehovah into the hands of the nations of the world, or the imperial powers, to punish it for its sin. But as these nations abused the power entrusted to them, and sought utterly to destroy the nation of God, which they ought only to have chastised, the Lord takes charge of His people as their shepherd, because He will no longer spare the nations of the world, i.e., will not any longer let them deal with His people at pleasure, without being punished. The termination of the sparing will show itself in the fact that God causes the nations to destroy themselves by civil wars, and to be smitten by tyrannical kings. המציא ביד ר, to cause to fall into the hand of another, i.e., to deliver up to his power (cf. Sa2 3:8). האדם is the human race; and מלכּו, the king of each, is the king to whom each is subject. The subject of כּתּתוּ is רעהוּ and מלכּו, the men and the kings who tyrannize over the others. These smite them in pieces, i.e., devastate the earth by civil war and tyranny, without any interposition on the part of God to rescue the inhabitants of the earth, or nations beyond the limits of Israel, out of their hand, or to put any restraint upon tyranny and self-destruction.


  Zechariah 11:7


  From Zac 11:7 onwards the feeding of the flock is described. Zac 11:7. "And I fed the slaughtering flock, therewith the wretched ones of the sheep, and took to myself two staves: the one I called Favour, the other I called Bands; and so I fed the flock. Zac 11:8. And I destroyed three of the shepherds in one month." The difficult expression לכן, of which very different renderings have been given (lit., with the so-being), is evidently used here in the same sense as in Isa 26:14; Isa 61:7; Jer 2:33, etc., so as to introduce what occurred eo ipso along with the other event which took place. When the shepherd fed the slaughtering flock, he thereby, or at the same time, fed the wretched ones of the sheep. עניּי הצּאן, not the most wretched of the sheep, but the wretched ones among the sheep, like צעירי הצּאן in Jer 49:20; Jer 50:45, the small, weak sheep. עניּי הצּאן therefore form one portion of the צאן ההרגה, as Hofmann and Kliefoth have correctly explained; whereas, if they were identical, the whole of the appended clause would be very tautological, since the thought that the flock was in a miserable state was already expressed clearly enough in the predicate הרגה, and the explanation of it in Zac 11:5. This view is confirmed by Zac 11:11, where עניּי הצּאן is generally admitted to be simply one portion of the flock. To feed the flock, the prophet takes two shepherds' staves, to which he gives names, intended to point to the blessings which the flock receives through his pastoral activity. The fact that he takes two staves does not arise from the circumstance that the flock consists of two portions, and cannot be understood as signifying that he feeds one portion of the flock with the one staff, and the other portion with the other. According to Zac 11:7, he feeds the whole flock with the first staff; and the destruction to which, according to Zac 11:9, it is to be given up when he relinquishes his office, is only made fully apparent when the two staves are broken. The prophet takes two staves for the simple purpose of setting forth the double kind of salvation which is bestowed upon the nation through the care of the good shepherd. The first staff he calls נעם, i.e., loveliness, and also favour (cf. Psa 90:17, נעם יהוה). It is in the latter sense that the word is used here; for the shepherd's staff shows what Jehovah will thereby bestow upon His people. The second staff he calls חובלים, which is in any case a kal participle of חבל fo elpic. Of the two certain meanings which this verb has in the kal, viz., to bind (hence chebhel, a cord or rope) and to ill-treat (cf. Job 34:31), the second, upon which the rendering staff-woe is founded, does not suit the explanation which is given in Zac 11:14 of the breaking of this staff. The first is the only suitable one, viz., the binding ones, equivalent to the bandage or connection. Through the staff nō‛am (Favour), the favour of God, which protects it from being injured by the heathen nations, is granted to the flock (Zac 11:10); and through the staff chōbhelı̄m the wretched sheep receive the blessing of fraternal unity or binding (Zac 11:14). The repetition of the words וארעה את־הצּאן (end of Zac 11:7) expresses the idea that the feeding is effected with both staves. The first thing which the shepherd appointed by God does for the flock is, according to Zac 11:8, to destroy three shepherds. הכחיד, the hiphil of כּחד, signifies ἀφανίζειν, to annihilate, to destroy (as in Exo 23:23).


  את־שׁלשׁת הרעים may be rendered, the three shepherds (τοὺς τρεῖς ποιμένας, lxx), or three of the shepherds, so that the article only refers to the genitive, as in Exo 26:3, Exo 26:9; Jos 17:11; Sa1 20:20; Isa 30:26, and as is also frequently the case when two nouns are connected together in the construct state (see Ges. 111, Anm.). We agree with Koehler in regarding the latter as the only admissible rendering here, because in what precedes shepherds only have been spoken of, and not any definite number of them. The shepherds, of whom three are destroyed, are those who strangled the flock according to Zac 11:5, and who are therefore destroyed in order to liberate the flock from their tyranny. But who are these three shepherds? It was a very widespread and ancient opinion, and one which we meet with in Theodoret, Cyril, and Jerome, that the three classes of Jewish rulers are intended,—namely, princes (or kings), priests, and prophets. But apart from the fact that in the times after the captivity, to which our prophecy refers, prophesying and the prophetic office were extinct, and that in the vision in Zac 4:14 Zechariah only mentions two classes in the covenant nation who were represented by the prince Zerubbabel and the high priest Joshua; apart, I say, from this, such a view is irreconcilable with the words themselves, inasmuch as it requires us to dilute the destruction into a deposition from office, or, strictly speaking, into a counteraction of their influence upon the people; and this is quite sufficient to overthrow it. What Hengstenberg says in vindication of it—namely, that "an actual extermination cannot be intended, because the shepherds appear immediately afterwards as still in existence"—is founded upon a false interpretation of the second half of the verse. So much is unquestionably correct, that we have not to think of the extermination or slaying of three particular individuals, and that not so much because it cannot be shown that three rulers or heads of the nation were ever destroyed in the space of a month, either in the times before the captivity or in those which followed, as because the persons occurring in this vision are not individuals, but classes of men. As the רעים mentioned in Zac 11:5 as not sparing the flock are to be understood as signifying heathen rulers, so here the three shepherds are heathen liege-lords of the covenant nation. Moreover, as it is unanimously acknowledged by modern commentators that the definite number does not stand for an indefinite plurality, it is natural to think of the three imperial rulers into whose power Israel fell, that is to say, not of three rulers of one empire, but of the rulers of the three empires. The statement as to time, "in one month," which does not affirm that the three were shepherds within one month, as Hitzig supposes, but that the three shepherds were destroyed in one month, may easily be reconciled with this, if we only observe that, in a symbolical transaction, even the distinctions of time are intended to be interpreted symbolically. There can be no doubt whatever that "a month" signifies a comparatively brief space of time. At the same time, it is equally impossible to deny that the assumption that "in a month" is but another way of saying in a very short time, is not satisfactory, inasmuch as it would have been better to say "in a week," if this had been the meaning; and, on the other hand, a year would not have been a long time for the extermination of three shepherds. Nor can Hofmann's view be sustained,—namely, that the one month (= 30 days) is to be interpreted on the basis of Dan 9:24, as a prophetical period of 30 x 7 = 120 years, and that this definition of the time refers to the fact that the Babylonian, Medo-Persian, and Macedonian empires were destroyed within a period of 210 years. For there is no tenable ground for calculating the days of a month according to sabbatical periods, since there is no connection between the yerach of this verse and the שׁבעים of Daniel, to say nothing of the fact that the time which intervened between the conquest of Babylon and the death of Alexander the Great was not 210 years, but 215. The only way in which the expression "in one month" can be interpreted symbolically is that proposed by Kliefoth and Koehler,—namely, by dividing the month as a period of thirty days into three times ten days according to the number of the shepherds, and taking each ten days as the time employed in the destruction of a shepherd. Ten is the number of the completion or the perfection of any earthly act or occurrence. If, therefore, each shepherd was destroyed in ten days, and the destruction of the three was executed in a month, i.e., within a space of three times ten days following one another, the fact is indicated, on the one hand, that the destruction of each of these shepherds followed directly upon that of the other; and, on the other hand, that this took place after the full time allotted for his rule had passed away. The reason why the prophet does not say three times ten days, nor even thirty days, but connects the thirty days together into a month, is that he wishes not only to indicate that the time allotted for the duration of the three imperial monarchies is a brief one, but also to exhibit the unwearied activity of the shepherd, which is done more clearly by the expression "one month" than by "thirty days."


  The description of the shepherd's activity is followed, from Zac 11:8 onwards, by a description of the attitude which the flock assumed in relation to the service performed on its behalf. Zac 11:8. "And my soul became impatient over them, and their soul also became weary of me. Zac 11:9. Then I said, I will not feed you any more; what dieth may die, and what perisheth may perish; and those which remain may devour one another's flesh. Zac 11:10. And I took my staff Favour, and broke it in pieces, to destroy my covenant which I had made with all nations. Zac 11:11. And it was destroyed in that day; and so the wretched of the sheep, which gave heed to me, perceived that it was the word of Jehovah." The way in which Zac 11:8 and Zac 11:8 are connected in the Masoretic text, has led the earlier commentators, and even Hengstenberg, Ebrard, and Kliefoth, to take the statement in Zac 11:8 as also referring to the shepherds. But this is grammatically impossible, because the imperfect c. Vav. sonec. ותּקצר in this connection, in which the same verbal forms both before and after express the sequence both of time and thought, cannot be used in the sense of the pluperfect. And this is the sense in which it must be taken, if the words referred to the shepherds, because the prophet's becoming impatient with the shepherds, and the shepherds' dislike to the prophet, must of necessity have preceded the destruction of the shepherds. Again, it is evident from Zac 11:9, as even Hitzig admits, that the prophet "did not become disgusted with the three shepherds, but with his flock, which he resolved in his displeasure to leave to its fate." As the suffix אתכם in Zac 11:9 is taken by all the commentators (except Kliefoth) as referring to the flock, the suffixes בּהם and נפשׁם in Zac 11:8 must also point back to the flock (הצּאן, Zac 11:7). קצרה נפשׁ, to become impatient, as in Num 21:4. בּחך, which only occurs again in Pro 20:21 in the sense of the Arabic bchl, to be covetous, is used here in the sense of the Syriac, to experience vexation or disgust. In consequence of the experience which the shepherd of the Lord had had, according to Zac 11:8, he resolves to give up the feeding of the flock, and relinquish it to its fate, which is described in Zac 11:9 as that of perishing and destroying one another. The participles מתה, נכחדת, and נשׁארות are present participles, that which dies is destroyed (perishes) and remains; and the imperfects תּמוּת, תּכּחד, and תּאכלנה are not jussive, as the form תּמוּת clearly proves, but are expressive of that which can be or may happen (Ewald, 136, d, b).


  As a sign of this, the shepherd breaks one staff in pieces, viz., the nō‛am, to intimate that the good which the flock has hitherto received through this staff will be henceforth withdrawn from it; that is to say, that the covenant which God has made with all nations is to be repealed or destroyed. This covenant is not the covenant made with Noah as the progenitor of all men after the flood (Kliefoth), nor a relation entered into by Jehovah with all the nationalities under which each nationality prospered, inasmuch as the shepherd continued again and again to remove its flock-destroying shepherds out of the way (Hofmann, Schriftbeweis, ii. 2, p. 607). For in the covenant with Noah, although the continuance of this earth was promised, and the assurance given that there should be no repetition of a flood to destroy all living things, there was no guarantee of protection from death or destruction, or from civil wars; and history has no record of any covenant made by Jehovah with the nationalities, which secured to the nations prosperity on the one hand, or deliverance from oppressors on the other. The covenant made by God with all nations refers, according to the context of this passage, to a treaty made with them by God in favour of His flock the nation of Israel, and is analogous to the treaty made by God with the beasts, according to Hos 2:20, that they should not injure His people, and the treaty made with the stones and the beasts of the field (Job 5:23, cf. Eze 34:25). This covenant consisted in the fact that God imposed upon the nations of the earth the obligation not to hurt Israel or destroy it, and was one consequence of the favour of Jehovah towards His people. Through the abrogation of this covenant Israel is delivered up to the nations, that they may be able to deal with Israel again in the manner depicted in Zac 11:5. It is true that Israel is not thereby delivered up at once or immediately to that self-immolation which is threatened in Zac 11:9, nor is this threat carried into effect through the breaking in pieces of one staff, but is only to be fully realized when the second staff is broken, whereby the shepherd entirely relinquishes the feeding of the flock. So long as the shepherd continues to feed the flock with the other staff, so long will utter destruction be averted from it, although by the breaking of the staff Favour, protection against the nations of the world is withdrawn from it. Zac 11:11. From the abrogation of this covenant the wretched among the sheep perceived that this was Jehovah's word. כּן, so, i.e., in consequence of this. The wretched sheep are characterized as השּׁמרים אתי, "those which give heed to me." אתי refers to the prophet, who acts in the name of God, and therefore really to the act of God Himself, What is affirmed does not apply to one portion, but to all, עניּי הצּאן, and proves that we are to understand by these the members of the covenant nation who give heed to the word of God. What these godly men recognised as the word of Jehovah, is evident from the context, viz., not merely the threat expressed in Zac 11:9, and embodied in the breaking of the staff Favour, but generally speaking the whole of the prophet's symbolical actions, including both the feeding of the flock with the staves, and the breaking of the one staff. The two together were an embodied word of Jehovah; and the fact that it was so was discerned, i.e., discovered by the righteous, from the effect produced upon Israel by the breaking of the staff Favour, i.e., from the consequences of the removal of the obligation imposed upon the heathen nations to do no hurt to Israel.


  Zechariah 11:12


  With the breaking of the staff Favour, the shepherd of the Lord has indeed withdrawn one side of his pastoral care from the flock that he had to feed, but his connection with it is not yet entirely dissolved. This takes place first of all in Zac 11:12-14, when the flock rewards him for his service with base ingratitude. Zac 11:12. "And I said to them, If it seem good to you, give me my wages; but if not, let it alone: and they weighed me as wages thirty silverlings. Zac 11:13. Then Jehovah said to me, Throw it to the potter, the splendid price at which I am valued by them; and so I took the thirty silverlings, and threw it into the house of Jehovah to the potter. Zac 11:14. And I broke my second staff Bands, to destroy the brotherhood between Judah and Israel." אליהם (to them), so far as the grammatical construction is concerned, might be addressed to the wretched among the sheep, inasmuch as they were mentioned last. But when we bear in mind that the shepherd began to feed not only the wretched of the sheep, but the whole flock, and that he did not give up any one portion of the flock by breaking the staff Favour, we are forced to the conclusion that the words are addressed to the whole flock, and that the demand for wages is only intended to give the flock an opportunity for explaining whether it is willing to acknowledge his feeding, and appreciate it rightly. The fact that the prophet asks for wages from the sheep may be explained very simply from the fact that the sheep represent men. The demand for wages is not to be understood as implying that the shepherd intended to lay down his office as soon as he had been paid for his service; for in that case he would have asked for the wages before breaking the first staff. But as he does not ask for it till afterwards, and leaves it to the sheep to say whether they are willing to give it or not ("if it seem good to you"), this demand cannot have any other object than to call upon the sheep to declare whether they acknowledge his service, and desire it to be continued. By the wages the commentators have very properly understood repentance and faith, or piety of heart, humble obedience, and heartfelt, grateful love. These are the only wages with which man can discharge his debt to God. They weighed him now as wages thirty shekels of silver (on the omission of sheqel or keseph, see Ges. 120, 4, Anm. 2). "Thirty,"—not to reward him for the one month, or for thirty days—that is to say, to give him a shekel a day for his service (Hofm., Klief.): for, in the first place, it is not stated in Zac 11:8 that he did not feed them longer than a month; and secondly, a shekel was not such very small wages for a day's work, as the wages actually paid are represented as being in Zac 11:13. They rather pay him thirty shekels, with an allusion to the fact that this sum was the compensation for a slave that had been killed (Exo 21:32), so that it was the price at which a bond-slave could be purchased (see at Hos 3:2). By paying thirty shekels, they therefore give him to understand that they did not estimate his service higher than the labour of a purchased slave. To offer such wages was in fact "more offensive than a direct refusal" (Hengstenberg). Jehovah therefore describes the wages ironically as "a splendid value that has been set upon me."


  As the prophet fed the flock in the name of Jehovah, Jehovah regards the wages paid to His shepherd as paid to Himself, as the value set upon His personal work on behalf of the nation, and commands the prophet to throw this miserable sum to the potter. But the verb hishlı̄kh (throw) and the contemptuous expression used in relation to the sum paid down, prove unmistakeably that the words "throw to the potter" denote the actual casting away of the money. And this alone is sufficient to show that the view founded upon the last clause of the verse, "I threw it into the house of Jehovah to the potter," viz., that hayyōtsēr signifies the temple treasury, and that yōtsēr is a secondary form or a copyist's error for אוצר, is simply a mistaken attempt to solve the real difficulty. God could not possibly say to the prophet, They wages paid for my service are indeed a miserable amount, yet put it in the temple treasury, for it is at any rate better than nothing. The phrase "throw to the potter" (for the use of hishlı̄kh with 'el pers. compare Kg1 19:19) is apparently a proverbial expression for contemptuous treatment (= to the knacker), although we have no means of tracing the origin of the phrase satisfactorily. Hengstenberg's assumption, that "to the potter" is the same as to an unclean place, is founded upon the assumption that the potter who worked for the temple had his workshop in the valley of Ben-hinnom, which, having been formerly the scene of the abominable worship of Moloch, was regarded with abhorrence as an unclean place after its defilement by Josiah (Kg2 23:10), and served as the slaughter-house for the city. But it by no means follows from Jer 18:2 and Jer 19:2, that this potter dwelt in the valley of Ben-hinnom; whereas Jer 19:1, Jer 19:2 lead rather to the opposite conclusion. If, for example, God there says to Jeremiah, "Go and buy a pitcher of the potter (Jer 19:1), and go out into the valley of Ben-hinnom, which lies in front of the potter's gate" (Jer 19:2), it follows pretty clearly from these words that the pottery itself stood within the city gate. But even if the potter had had his workshop in the valley of Ben-hinnom, which was regarded as unclean, he would not have become unclean himself in consequence, so that men could say "to the potter," just as we should say "zum Schinder" (to the knacker); and if he had been looked upon as unclean in this way, he could not possibly have worked for the temple, or supplied the cooking utensils for use in the service of God—namely, for boiling the holy sacrificial flesh. The attempts at an explanation made by Grotius and Hofmann are equally unsatisfactory. The former supposes that throwing anything before the potter was equivalent to throwing it upon the heap of potsherds; the latter, that it was equivalent to throwing it into the dirt. But the potter had not to do with potsherds only, and potter's clay is not street mire. The explanation given by Koehler is more satisfactory; namely, that the meaning is, "The amount is just large enough to pay a potter for the pitchers and pots that have been received from him, and which are thought of so little value, that men easily comfort themselves when one or the other is broken." But this does not do justice to hishlı̄kh involves the idea of contempt, and earthen pots were things of insignificant worth. The execution of the command, "I threw it ('ōthō, the wages paid me) into the house of Jehovah to the potter," cannot be understood as signifying "into the house of Jehovah, that it might be taken thence to the potter" (Hengstenberg). If this were the meaning, it should have been expressed more clearly. As the words read, they can only be understood as signifying that the potter was in the house of Jehovah when the money was thrown to him; that he had either some work to do there, or that he had come there to bring some earthenware for the temple kitchens (cf. Zac 14:20). This circumstance is not doubt a significant one; but the meaning is not merely to show that it was as the servant of the Lord, or in the name and by the command of Jehovah, that the prophet did this, instead of keeping the money (Koehler); for Zechariah could have expressed this in two or three words in a much simpler and clearer manner. The house of Jehovah came into consideration here rather as the place where the people appeared in the presence of their God, either to receive or to solicit the blessings of the covenant from Him. What took place in the temple, was done before the face of God, that God might call His people to account for it.


  Zechariah 11:14


  In consequence of this shameful payment for his service, the shepherd of the Lord breaks his second staff, as a sign that he will no longer feed the ungrateful nation, and but leave it to its fate. The breaking of this staff is interpreted, in accordance with its name, as breaking or destroying the brotherhood between Judah and Israel. With these words, which are chosen with reference to the former division of the nation into two hostile kingdoms, the dissolution of the fraternal unity of the nation is depicted, and the breaking up of the nation into parties opposing and destroying one another is represented as the result of a divine decree. Hofmann, Ebrard (Offenbarung Johannis), and Kliefoth have erroneously supposed that this relates to the division of the covenant nation into two parties, one of which, answering to the earlier Judah, would receive Christ, and remain the people of God; whilst the other, answering to the Ephraim or Israel of the times after Solomon, would reject Christ, and therefore be exposed to hardening and judgment. According to the evident meaning of the symbolical representation, the whole flock paid the good shepherd wages, which were tantamount to a rejection of his pastoral care, and was therefore given up by him; so that by falling into parties it destroyed itself, and, as the shepherd tells it in Zac 11:9, one devoured the flesh of the other. This is not at variance with the fact that by this self-destroying process they did not all perish, but that the miserable ones among the sheep who gave heed to the Lord, i.e., discerned their Saviour in the shepherd, and accepted Jesus Christ as the Messiah, were saved. This is simply passed over in our description, which treats of the fate of the whole nation as such, as for example in Rom 9:31; Rom 11:11-15, because the number of these believers formed a vanishing minority in comparison with the whole nation. The breaking up of the nation into parties manifested itself, however, in a terrible manner soon after the rejection of Christ, and accelerated its ruin in the Roman war.


  There is this difference, however, in the interpretation which has been given to this symbolical prophecy, so far as the historical allusion or fulfilment is concerned, by expositors who believe in revelation, and very properly understand it as referring to the times of the second temple: namely, that some regard it as setting forth the whole of the conduct of God towards the covenant nation under the second temple; whilst others take it to be merely a symbol of one single attempt to save the nation when on the verge of ruin, namely, that of the pastoral office of Christ. Hengstenberg, with many of the older commentators, has decided in favour of the latter view. But all that he adduces in proof of the exclusive correctness of this explanation does not touch the fact itself, but simply answers weak arguments by which the first view has been defended by its earlier supporters; whilst the main argument which he draws from Zac 11:8, to prove that the symbolical action of the prophet sets forth one single act of pastoral fidelity on the part of the Lord, to be accomplished in a comparatively brief space of time, rests upon a false interpretation of the verse in question. By the three shepherds, which the shepherd of Jehovah destroyed in a month, we are to understand, as we have shown at Zac 11:8, not the three classes of Jewish rulers, but the three imperial rulers, in whose power Israel continued from the times of the captivity to the time of Christ. But the supposition that this section refers exclusively to the work of Christ for the salvation of Israel during His life upon earth, is quite irreconcilable with this. We cannot therefore come to any other conclusion than that the first view, which has been defended by Calvin and others, and in the most recent times by Hofmann, Kliefoth, and Koehler, is the correct one, though we need not therefore assume with Calvin that the prophet "represents in his own person all the shepherds, by whose hand God ruled the people;" or discern, as Hofmann does, in the shepherd of the Lord merely a personification of the prophetic order; or, according to the form in which Koehler expresses the same view, a representation of the mediatorial work in the plan of salvation, of which Daniel was the first representative, and which was afterwards exhibited on the one hand by Haggai and Zechariah, and on the other hand by Zerubbabel and his successors, as the civil rulers of Israel, and by Joshua and those priests who resumed the duties of their office along with him. For the extermination or overthrow of the three imperial rulers or imperial powers was no more effected or carried out by the prophets named, than by the civil rulers and priesthood of Israel. The destruction was effected by Jehovah without the intervention of either the prophets, the priest, or the civil authorities of the Jews; and what Jehovah accomplished in this respect as the Shepherd of His people, was wrought by Him in that form of revelation by which He prepared the way for His coming to His people in the incarnation of Jesus Christ, namely as the Angel of Jehovah, although this form is not more precisely indicated in the symbolical action described in the chapter before us. In that action the shepherd, to whom thirty silverlings are weighed out as his wages, is of far from being regarded as distinct from Jehovah, that Jehovah Himself speaks of these wages as the price at which He was valued by the people; and it is only from the gospel history that we learn that it was not Jehovah the superterrestrial God, but the Son of God, who became incarnate in Christ, i.e., the Messiah, who was betrayed and sold for such a price as this.


  What the Evangelist Matthew observes in relation to the fulfilment of Zac 11:12 and Zac 11:13, presents various difficulties. After describing in Mat 26:1 the betrayal of Jesus by Judas, the taking of Jesus, and His condemnation to death by the Roman governor Pontius Pilate at the instigation of the high priests and elders of the Jews; and having still further related that Judas, feeling remorse at the condemnation of Jesus, brought back to the high priests and elders the thirty silverlings paid to him for the betrayal, with the confession that he had betrayed innocent blood, and that having thrown down the money in the temple, he went and hanged himself, whereupon the high priests resolved to apply the money to the purchase of a potter's field as a burial-ground for pilgrims; he adds in Mat 27:9, Mat 27:10 : "Then was fulfilled that which was spoken by Jeremiah the prophet, saying, And they took the thirty pieces of silver, the price of him that was valued, whom they of the children of Israel did value, and gave them for the potter's field, as the Lord appointed me." The smallest difficulty of all is occasioned by the fact that the thirty silverlings were weighed, according to the prophecy, as wages for the shepherd; whereas, according to the fulfilment, they were paid to Judas for the betrayal of Jesus. For, as soon as we trace back the form of the prophecy to its idea, the difference is resolved into harmony. The payment of the wages to the shepherd in the prophetical announcement is simply the symbolical form in which the nation manifests its ingratitude for the love and fidelity shown towards it by the shepherd, and the sign that it will no longer have him as its shepherd, and therefore a sign of the blackest ingratitude, and of hard-heartedness in return for the love displayed by the shepherd. The same ingratitude and the same hardness of heart are manifested in the resolution of the representatives of the Jewish nation, the high priests and elders, to put Jesus their Saviour to death, and to take Him prisoner by bribing the betrayer. The payment of thirty silverlings to the betrayer was in fact the wages with which the Jewish nation repaid Jesus for what He had done for the salvation of Israel; and the contemptible sum which they paid to the betrayer was an expression of the deep contempt which they felt for Jesus. There is also no great importance in this difference, that here the prophet throws the money into the house of Jehovah to the potter; whereas, according to Matthew's account, Judas threw the silverlings into the temple, and the high priests would not put the money into the divine treasury, because it was blood-money, but applied it to the purchase of a potter's field, which received the name of a field of blood. For by this very fact not only was the prophecy almost literally fulfilled; but, so far as the sense is concerned, it was so exactly fulfilled, that every one could see that the same God who had spoken through the prophet, had by the secret operation of His omnipotent power, which extends even to the ungodly, so arranged the matter that Judas threw the money into the temple, to bring it before the face of God as blood-money, and to call down the vengeance of God upon the nation, and that the high priest, by purchasing the potter's field for this money, which received the name of "field of blood" in consequence "unto this day" (Mat 27:8), perpetuated the memorial of the sin committed against their Messiah. Matthew indicates this in the words "as the Lord commanded me," which correspond to ויּאמר יהוה אלי in Zac 11:13 of our prophecy; on which H. Aug. W. Meyer has correctly observed, "that the words 'as the Lord commanded me' express the fact, that the application of wages of treachery to the purchase of the potter's field took place 'in accordance with the purpose of God,' whose command the prophet had received. As God had directed the prophet (μοι) how to proceed with the thirty silverlings, so was it with the antitypical fulfilment of the prophecy by the high priests, and thus was the purpose of the divine will accomplished." The other points in which the quotation in Matthew differs from the original text (for the lxx have adopted a totally different rendering) may be explained from the fact that the passage is quoted memoriter, and that the allusion to the mode of fulfilment has exerted some influence upon the choice of words. This involuntary allusion shows itself in the reproduction of ואקחה וגו, "I took the thirty silverlings, and threw them to the potter," by "they took the thirty pieces of silver,... and gave them for the potter's field;" whilst "the price of him that was valued" is only a free rendering of אדר חיקר, and "of the children of Israel" an explanation of מעליהם.


  The only real and important difficulty in the quotation is to be found in the fact that Matthew quotes the words of Zechariah as "that which was spoken by Jeremy the prophet," whereas all that he quotes is taken simply and solely from the prophet Zechariah. The reading Ἱερεμίου in Matthew is critically unassailable; and the assumption that Matthew refers to some lost scripture, or to a saying of Jeremiah handed down by oral tradition, and others of a similar kind, are simply arbitrary loopholes, which cannot come into any further consideration at all. On the other hand, the attempts made to explain the introduction of Jeremiah's name in the place of that of Zechariah, on the ground that, so far as the principal features are concerned, our prophecy is simply a resumption of the prophecy in Jer 19:1-15, and that Zechariah announces a second fulfilment of this prophecy (Hengstenberg), or that it rests upon the prophecy of Jeremiah 18, in which the potter is also introduced, and that its fulfilment goes beyond Zechariah's prophecy in those features which deviate from the words of Zechariah, so that Jeremiah 18-19 was fulfilled at the same time (Kliefoth), are deserving of serious consideration. Matthew, it is supposed, intended to point to this relation by mentioning Jeremiah instead of Zechariah. We would support this view without reserve, if the connection assumed to exist between our prophecy and the prophecies of Jeremiah 18 and Jer 19:1-15 could only be shown to be a probable one. But the proof adduced by Hengstenberg that our prophecy rests upon Jeremiah 18 reduces itself to these two remarks: (1) That the potter, of whom Jeremiah purchased a pot (Jer 19:1-15) to break it in the valley of Ben-hinnom, had his workshop in this valley, which was regarded with abhorrence, as being unclean; and (2) that Zechariah was to throw the bad wages into the valley of Ben-hinnom precisely at the spot where this potter's workshop was. This he supposes to have taken place with a distinct allusion to the prophecy in Jer 19:1-15, and with the assumption that the readers would have this prophecy before their minds. But in our exposition of Zac 11:13 we have already shown that Jeremiah did not purchase his pot in the valley of Ben-hinnom, but of the potter who dwelt within the city gate; and also that the words of Zechariah, "I threw it into the house of Jehovah to the potter," do not affirm that the prophet threw the wages paid him into the valley of Ben-hinnom. But with these false assumptions, the view founded upon them—namely, that our prophecy is a resumption of that of Jeremiah—necessarily falls to the ground. The symbolical action enjoined upon Jeremiah, and carried out by him, viz., the breaking to pieces in the valley of Ben-hinnom of the pot purchased of the potter in the city, does not stand in any perceptible relation to the word of the Lord to Zechariah, to throw the wages paid to him into the house of Jehovah to the potter, so as to lead us to take this word as a resumption of that prophecy of Jeremiah. Kliefoth appears to have seen this also, inasmuch as he gives up the idea of finding the proof that our prophecy rests upon that of Jeremiah in the prophecy itself. He therefore bases this view upon the simple fact that Matthew (Mat 27:9) does not quote our passage as a word of Zechariah, but as a word of Jeremiah, and therefore at any rate regarded it as such; and that our passage has nothing independent in its contents, but is rather to be completed or explained form Jeremiah, though not from Jer 19:1-15, but from Jeremiah 18, where the potter who makes a pot, and breaks it in pieces because it is marred, represents God, who is doing just the same with Israel as the potter with the pot that is marred. Consequently even in Zechariah we are to understand by the potter, to whom the prophet throws the wages in the temple, Jehovah Himself, who dwells in the temple. But apart from the impossibility of understanding the words of God in Zac 11:13, "Throw the splendid price at which I have been valued by them to the potter," as meaning "Throw this splendid price to me," this view founders on the simple fact that it necessitates the giving up of the agreement between the prophecy and its historical fulfilment, inasmuch as in the fulfilment the price of the betrayal of Jesus is paid, not to the potter, Jehovah, but to a common potter for his field in the valley of Ben-hinnom. If, therefore, it is impossible to show any connection between our prophecy and the prophecies of Jeremiah, there is no other course left than to follow the example of Luther,—namely, either to attribute the introduction of Jeremiah's name in Mat 27:9 in the place of that of Zechariah to a failure of memory, or to regard it as a very old copyist's error, of a more ancient date than any of the critical helps that have come down to us.


  Zechariah 11:15


  The Foolish Shepherd.—Zac 11:15. "And Jehovah said to me, Take to thee yet the implement of a foolish shepherd. Zac 11:16. For, behold, I raise up to myself a shepherd in the land: that which is perishing will he not observe, that which is scattered will he not seek, and that which is broken will he not heal; that which is standing will he not care for; and the flesh of the fat one will he eat, and tear their claws in pieces. Zac 11:17. Woe to the worthless shepherd, who forsakes the flock! sword over his arm, and over his right eye: his arm shall wither, and his right eye be extinguished." After Israel has compelled the good shepherd to lay down his shepherd's office, in consequence of its own sin, it is not to be left to itself, but to be given into the hand of a foolish shepherd, who will destroy it. This is the thought in the fresh symbolical nation. By עוד, "yet (again) take the instruments," etc., this action is connected with the previous one (Zac 11:4.); for עוד implies that the prophet had already taken a shepherd's instruments once before in his hand. The shepherd's instruments are the shepherd's staff, and taking it in his hand is a figurative representation of the feeding of a flock. This time he is to take the implement of a foolish shepherd, i.e., to set forth the action of a foolish shepherd. Whether the pastoral staff of the foolish shepherd was of a different kind from that of the good shepherd, is a matter of indifference, so far as the meaning of the symbol is concerned. Folly, according to the Old Testament view, is synonymous with ungodliness and sin (cf. Psa 14:1.). The reason for the divine command is given in Zac 11:16 by a statement of the meaning of the new symbolical action. God will raise up a shepherd over the land, who will not tend, protect, and care for the flock, but will destroy it. That we are not to understand by this foolish shepherd all the evil native rulers of the Jewish people collectively, as Hengstenberg supposes, is as evident from the context as it possibly can be. If the good shepherd represented by the prophet in Zac 11:4-14 is no other than Jehovah in His rule over Israel, the foolish shepherd who is raised up over the land in the place of the good shepherd, who had been despised and rejection, can only be the possessor of the imperial power, into whose power the nation is given up after the rejection of the good shepherd sent to it in Christ, i.e., the Roman empire, which destroyed the Jewish state. The rule of the foolish shepherd is depicted not only as an utter neglect, but as a consuming of the flock, as in Eze 34:3-4; Jer 23:1-2. The perishing sheep he will not seek, i.e., will not take charge of them (cf. Jer 23:9). הנּער cannot be the young or tender one; for not only is na‛ar, the boy, not used of animals, but even when used of men it has not the meaning tender or weak. The word is a substantive formation from nâ‛ar, to shake, piel to disperse, used in the sense of dispulsio, and the abstract being used for the concrete, the dispersed, the scattered, as the early translators rendered it. Hannishbereth, that which is broken, i.e., injured through the fracture of a limb. The opposite of nishbereth is הנּצּבה, that which stands upon its feet, and therefore is still strong. But not only will he neglect the flock: he will also seize upon it, and utterly consume it, not only devouring the flesh of the fat one, but even tearing in pieces the claws of the sheep. Not indeed by driving them along bad and stony roads (Tarn., Ewald, Hitzig), for this does no great harm to sheep, but so that when he consumes the sheep, he even splits or tears in pieces the claws, to seize upon the swallow the last morsel of flesh of fat. But this tyrant will also receive his punishment for doing so. The judgment which is to fall upon him is set forth in accordance with the figure of the shepherd, as punishment through the loss of the arm and of the right eye. These two members are mentioned, because with the arm he ought to have protected and provided for the flock, and with the eye to have watched over them. The Yod in רעי and עזבי is not the suffix of the first person, but the so-called Yod campaginis with the construct state (see at Hos 10:11). האליל is a substantive, as in Job 13:4; it does not mean worthlessness, however, but nothingness. A worthless shepherd is one who is the opposite of what the shepherd should be, and will be: one who does not feed the flock, but leaves it to perish (עזבי הצּאן). The words from cherebh to yemı̄nō are a sentence in the form of a proclamation. The sword is called to come upon the arm and the right eye of the worthless shepherd, i.e., to hew off his arm, to smite his right eye. The further threat that the arm is to wither, the eye to become extinct, does not appear to harmonize with this. But the sword is simply mentioned as the instrument of punishment, and the connecting together of different kinds of punishment simply serves to exhibit the greatness and terrible nature of the punishment. With this threat, the threatening word concerning the imperial power of the world (ch. 9-11) is very appropriately brought to a close, inasmuch as the prophecy thereby returns to its starting-point.


  Zechariah 12


  Israel's Conflict and Victory, Conversion and Sanctification—Zechariah 12:1-13:6


  This section forms the first half of the second prophecy of Zechariah concerning the future of Israel and of the nations of the world, viz., the prophecy contained in ch. 12-14, which, as a side-piece to ch. 9-11, treats of the judgment by which Israel, the nation of God, will be refined, sifted, and led on to perfection through conflict with the nations of the world. This first section announces how the conflict against Jerusalem and Judah will issue in destruction to the nations of the world (Zac 12:1-4). Jehovah will endow the princes of Judah and inhabitants of Jerusalem with marvellous strength to overcome all their foes (Zac 12:5-9), and will pour out His Spirit of grace upon them, so that they will bitterly repent the death of the Messiah (Zac 12:10-14), and purify themselves from all ungodliness (Zac 13:1-6).


  Zechariah 12:1


  "Burden of the word of Jehovah over Israel. Saying of Jehovah, who stretches out the heaven, and lays the foundation of the earth, and forms the spirit of man within him." This heading, which belongs to the whole prophecy in ch. 12-14, corresponds in form and contents to that in Zac 9:1. The burden of Jehovah over Israel stands by the side of the burden of Jehovah over the land of Hadrach, the seat of the heathen power of the world (Zac 9:1). And as the reason assigned for the latter was that the eye of Jehovah looks at mankind and all the tribes of Israel, so the former is explained here by an allusion to the creative omnipotence of Jehovah. Only there is nothing in our heading to answer to the words "and Damascus is his rest," which are added to the explanation of the symbolical name Hadrach in Zac 9:1, because Israel, as the name of the covenant nation, needed no explanation. The other formal differences are very inconsiderable. על answers substantially to the ב (in בּארץ, Zac 9:1), and signifies, notwithstanding the fact that massa' announces a threatening word, not "again" but "over," as we may see by comparing it with משּׂא אל ישׂ in Mal 1:1. The reason for the massa' announced is given here in the form of an apposition, נאם יהוה standing first like a heading, as in Psa 11:1; Sa2 23:1; Num 24:3, Num 24:15. The predicates of God are formed after Isa 42:5 (see also Amo 4:13), and describe God as the creator of the universe, and the former of the spirits of all men, to remove all doubt as to the realization of the wonderful things predicted in what follows. יצר רוּח וגו, the forming of the spirit within man, does not refer to the creation of the spirits of souls of men once for all, but denotes the continuous creative formation and guidance of the human spirit by the Spirit of God. Consequently we cannot restrict the stretching out of the heaven and the laying of the foundation of the earth to the creation of the universe as an act accomplished once for all tat the beginning of all things (Gen 2:1), but must take these words also as referring to the upholding of the world as a work of the continuously creative providence of God. According to the biblical view (cf. Psa 104:2-4), "God stretches out the heavens every day afresh, and every day He lays the foundation of the earth, which, if His power did not uphold it, would move from its orbit, and fall into ruin" (Hengst.).


  Zechariah 12:2


  "Behold, I make Jerusalem a reeling-basin for all the nations round about, and upon Judah also will it be at the siege against Jerusalem. Zac 12:3. And it will come to pass on that day, I will make Jerusalem a burden-stone to all nations: all who lift it up will tear rents for themselves; and all the nations of the earth will gather together against it. Zac 12:4. In that day, is the saying of Jehovah, will I smite every horse with shyness, and its rider with madness, and over the house of Judah will I open my eyes, and every horse of the nations will I smite with blindness." These verses allude to an attack on the part of the nations upon Jerusalem and Judah, which will result in injury and destruction to those who attack it. The Lord will make Jerusalem a reeling-basin to all nations round about. Saph does not mean threshold here, but basin, or a large bowl, as in Exo 12:22. רעל is equivalent to תּרעלה in Isa 51:17 and Psa 60:5, viz., reeling. Instead of the goblet, the prophet speaks of a basin, because many persons can put their mouths to this at the same time, and drink out of it (Schmieder). The "cup of reeling," i.e., a goblet filled with intoxicating drink, is a figure very frequently employed to denote the divine judgment, which intoxicates the nations, so that they are unable to stand any longer, and therefore fall to the ground and perish (see at Isa 51:17).


  Psa 60:2 has been explained in very different ways. It is an old and widespread view, that the words "also upon Judah will it be," etc., express the participation of Judah in the siege of Jerusalem. The Chaldee and Jerome both adopt this explanation, that in the siege of Jerusalem Judah will be constrained by the nations to besiege the capital of its own land. The grammatical reason assigned for this view is, that we must either take היה with על in the sense of obligation (it will also be the duty of Judah: Mich., Ros., Ewald), or supply סף־רעל as the subject to יהיה: the reeling-basin will also come upon Judah. But there is great harshness in both explanations. With the former, להלּחם, or some other infinitive, would hardly have been omitted; and with the latter, the preposition ל would stand before יהוּדה, instead of על. Moreover, in what follows there is no indication whatever of Judah's having made common cause with the enemy against Jerusalem; on the contrary, Judah and Jerusalem stand together in opposition to the nations, and the princes of Judah have strength in the inhabitants of Jerusalem (Psa 60:5), and destroy the enemy to save Jerusalem (Psa 60:6). Moreover, it is only by a false interpretation that any one can find a conflict between Judah and Jerusalem indicated in Zac 14:14. And throughout it is incorrect to designate the attitude of Judah towards Jerusalem in these verses as "opposition,"—a notion upon which Ebrard (Offenb. Joh.) and Kliefoth have founded the marvellous view, that by Jerusalem with its inhabitants and the house of David we are to understand the unbelieving portion of Israel; and by Judah with its princes, Christendom, or the true people of God, formed of believing Israelites, and increased by believing Gentiles. Judah is not opposed to Jerusalem, but simply distinguished from it, just as the Jewish kingdom or people is frequently designated by the prophets as Jerusalem and Judah. The גם, which does not separate, but adds, is of itself inapplicable to the idea of opposition. Consequently we should expect the words וגם על יה to express the thought, that Judah will be visited with the same fate as Jerusalem, as Luther, Calvin, and many others follow the Peshito in supposing that they do. היה על has then the meaning to happen, to come over a person; and the only question is, What are we to supply in thought as the subject? The best course is probably to take it from the previous clause, "that which passes over Jerusalem;" for the proposal of Koehler to supply mâtsōr as the subject is precluded by the circumstance that mâtsōr, a siege, can only affect a city or fortress (cf. Deu 20:20), and not a land. The thought is strengthened in Zac 12:3. Jerusalem is to become a burden-stone for all nations, which inflicts contusions and wounds upon those who try to lift it up or carry it away ("experiencing no hurt itself, it causes great damage to them:" Marck). The figure is founded upon the idea of the labour connected with building, and not upon the custom, which Jerome speaks of as a very common one in his time among the youth of Palestine, of testing and exercising their strength by lifting heavy stones. There is a gradation in the thought, both in the figure of the burdensome stone, which wounds whoever tries to lift it, whilst intoxicating wine only makes one powerless and incapable of any undertaking, and also in the description given of the object, viz., in Zac 12:2 all nations round about Jerusalem, and in Zac 12:3 all peoples and all nations of the earth. It is only in the last clause of Zac 12:3 that the oppression of Jerusalem indicated in the two figures is more minutely described, and in Zac 12:4 that its overthrow by the help of God is depicted. The Lord will throw the mind and spirit of the military force of the enemy into such confusion, that instead of injuring Jerusalem and Judah, it will rush forward to its own destruction. Horses and riders individualize the warlike forces of the enemy. The rider, smitten with madness, turns his sword against his own comrades in battle (cf. Zac 14:3; Jdg 7:22; Sa1 14:20). On the other hand, Jehovah will open His eyes upon Judah for its protection (Kg1 8:29; Neh 1:6; Psa 32:8). This promise is strengthened by the repetition of the punishment to be inflicted upon the enemy. Not only with alarm, but with blindness, will the Lord smite their horses. We have an example of this in Kg2 6:18, where the Lord smote the enemy with blindness in answer to Elisha's prayer, i.e., with mental blindness, so that, instead of seizing the prophet, they fell into the hands of Israel. The three plagues, timmâhōn, shiggâ‛ōn, and ‛ivvârōn, are those with which rebellious Israelites are threatened in Deu 28:28. The "house of Judah" is the covenant nation, the population of Judah including the inhabitants of Jerusalem, as we may see from what follows.


  Zechariah 12:5


  Zac 12:5. "And the princes of Judah will say in their hearts, The inhabitants of Jerusalem are strength to me, in Jehovah of hosts their God. Zac 12:6. On that day will I make the princes of Judah as a basin of fire under logs of wood, and like a torch of fire under sheaves; and they will devour all nations round about, on the right and on the left; and Jerusalem will dwell still further in its place, at Jerusalem. Zac 12:7. And Jehovah will save the tents of Judah first, that the splendour of the house of David and the splendour of the inhabitants of Jerusalem may not lift itself up over Judah." The princes of Judah are mentioned as the leaders of the people in war. What they say is the conviction of the whole nation ('allūph, as in Zac 9:7). אמצה (in this form ἁπ. λεγ.) is a substantive = אמץ, strength (Job 17:9). The singular lı̄ (to me) expresses the fact that every individual says or thinks this, as with the expression "should I weep" in Zac 7:3. The princes of Judah recognise in the inhabitants of Jerusalem their strength or might, not in this sense, that Judah, being crowded together before Jerusalem, expects help against the foe from the strength of the city and the assistance of its inhabitants, as Hofmann and Koehler maintain, for "their whole account of the inhabitants of the land being shut up in the city (or crowded together before the walls of Jerusalem, and covered by them) is a pure invention" (Koehler), and has no foundation in the text; but in this sense, that the inhabitants of Jerusalem are strong through Jehovah their God, i.e., through the fact that Jehovah has chosen Jerusalem, and by virtue of this election will save the city of His sanctuary (compare Zac 10:12 with Zac 3:2; Zac 1:17; Zac 2:12). Because the princes of Judah put their trust in the divine election of Jerusalem, the Lord makes them into a basin of fire under logs of wood, and a burning torch under sheaves, so that they destroy all nations round about like flames of fire, and Jerusalem therefore remains unconquered and undestroyed in its place at Jerusalem. In this last sentence Jerusalem is first of all the population personified as a woman, and in the second instance the city as such. From the fact that Jerusalem is still preserved, in consequence of the destruction of the enemy proceeding from the princes of Judah it is very evident that the princes of Judah are the representatives of the whole nation, and that the whole of the covenant nation (Judah with Jerusalem) is included in the house of Judah in Zac 12:4. And Zac 12:7 may easily be reconciled with this. The statement that the Lord will "save the tents of Judah first, that the splendour of the house of David may not lift itself up above Judah," contains the simple thought that the salvation will take place in such a manner that no part of the nation will have any occasion to lift itself up above another, and that because the salvation is effected not by human power, but by the omnipotence of God alone. "The tents of Judah, i.e., its huts, form an antithesis to the splendid buildings of the capital, and probably (?) also point to the defenceless condition of Judah, through which it was absolutely cast upon the help of God"


  (Hengstenberg). תּפארת, the splendour or glory, not the boasting. The house of David is the royal line, which was continued in Zerubbabel and his family, and culminated in Christ. Its splendour consists in the glorification promised in Zac 4:6-10 and Zac 4:14, and Hag 2:23; and the splendour of the inhabitants of Jerusalem is the promises which this city received through its election to be the city of God, in which Jehovah would be enthroned in His sanctuary, and also through the future glorification predicted for it in consequence (Zac 1:16-17; Zac 2:8, Zac 2:12, ff.). The antithesis between Jerusalem and the house of David on the one hand, and the tents of Judah on the other, does not serve to express the thought that "the strong ones will be saved by the weak, in order that the true equilibrium may arise between the two" (Hengst.), for Judah cannot represent the weak ones if its princes consume the enemy like flames of fire; but the thought is simply this: At the deliverance from the attack of the foe, Jerusalem will have no pre-eminence over Judah; but the promises which Jerusalem and the house of David have received will benefit Judah, i.e., the whole of the covenant nation, in like manner. This thought is expressed in the following way: The defenceless land will be delivered sooner than the well-defended capital, that the latter may not lift itself up above the former, but that both may humbly acknowledge "that the victory in both cases is the Lord's" (Jerome); for, according to Zac 12:8, Jerusalem will enjoy in the fullest measure the salvation of God.


  Zechariah 12:8


  Zac 12:8. "On that day Jehovah will shelter the inhabitants of Jerusalem; and he that stumbleth among them will be as David on that day; and the house of David as God, as the angel of Jehovah before them. Zac 12:9. And it will come to pass on that day, I will seek to destroy all the nations that come against Jerusalem." In the conflict with the heathen nations, the Lord will endow the inhabitants of Jerusalem with marvellous strength with which to overcome all their foes. The population of Jerusalem is divided into two classes, the weak and the strong. The weak are designated as hannikhshâl, the stumbling one, who cannot stand firmly upon his feet (Sa1 2:4). These are to become like David, the bravest hero of Israel (cf. Sa1 17:34., Sa2 17:8). The strong ones, designated as the house, i.e., the household or family of David, are to be like Elohim, i.e., not angels, but God, the Deity, i.e., a superhuman being (cf. Psa 8:6), yea, like the angel of Jehovah, who goes before Israel (לפניהם), or the revealer of the invisible God, who is essentially the equal of Jehovah (see at Zac 1:8). The point of comparison lies in the power and strength, not in moral resemblance to God, as Kliefoth supposes, who takes Elohim as equivalent to Jehovah, and identifies it with the angel of Jehovah, as some of the earlier commentators have done, and places the graduation of Elohim into the angel of Jehovah in the appearance of God in human form, in which case, however, לפניהם has no meaning. This shows rather that the "angel of Jehovah" is simply referred to here in connection with his appearance in the history of Israel, when he went at the head of Israel and smote the Egyptians and all the enemies of Israel (Exo 23:20.; Jos 5:13.). This is evident from the antithesis in Zac 12:9. Whilst Jehovah endows the inhabitants of Jerusalem with supernatural strength, He will seek to destroy all the nations which attack Jerusalem. Biqqēsh, followed by an infinitive with Lamed, to strive after anything, as in Zac 6:7. בּוא על applied to the advance of the enemy against a city (= עלה על, Isa 7:1).


  Zechariah 12:10


  But the Lord will do still more than this for His people. He will renew it by pouring out His spirit of grace upon it, so that it will come to the knowledge of the guilt it has incurred by the rejection of the Saviour, and will bitterly repent of its sin. Zac 12:10. "And I will pour out upon the house of David, and upon the inhabitants of Jerusalem, the spirit of grace and of supplication; and they will look upon me, whom they have pierced, and will mourn over him like the mourning over an only one, and will grieve bitterly over him, as one grieves bitterly over the first-born." This new promise is simply attached to the previous verse by ו consec. (ושׁפכתּי). Through this mode of attachment such connections as that suggested by Kliefoth, "But such glory can only be enjoyed by rebellious Israel when it is converted, and acknowledges and bewails Him whom it has rejected," are precluded, as at variance with the text. There is not a word in the text about conversion as the condition on which the glory set before them in Zac 12:3-9 was to be obtained; on the contrary, conversion is represented as one fruit of the outpouring of the spirit of prayer upon the nation; and this outpouring of the Spirit is introduced by ושׁפכתּי, which corresponds to אבקּשׁ in Zac 12:9, as a new feature in the salvation, to be added to the promise of the destruction of the nations which fight against Jerusalem. The fact that only the inhabitants of Jerusalem are named, and not those of Judah also, is explained correctly by the commentators from the custom of regarding the capital as the representative of the whole nation. And it follows eo ipso from this, that in Zac 12:8 also the expression "inhabitants of Jerusalem" is simply an individualizing epithet for the whole of the covenant nation. But just as in Zac 12:8 the house of David is mentioned emphatically along with these was the princely family and representative of the ruling class, so is it also in Zac 12:10, for the purpose of expressing the thought that the same salvation is to be enjoyed by the whole nation, in all its ranks, from the first to the last. The outpouring of the Spirit points back to Joe 3:1., except that there the Spirit of Jehovah generally is spoken of, whereas here it is simply the spirit of grace and of supplication. Chēn does not mean "prayer," nor emotion, or goodness, or love (Hitzig, Ewald), but simply grace or favour; and here, as in Zac 4:7, the grace of God; not indeed in its objectivity, but as a principle at work in the human mind. The spirit of grace is the spirit which produces in the mind of man the experience of the grace of God. But this experience begets in the soul of sinful man the knowledge of sin and guilt, and prayer for the forgiveness of sin, i.e., supplication; and this awakens sorrow and repentance. הבּיטוּ אלי, they look upon me. Hibbı̄t, used of bodily sight as well as spiritual (cf. Num 21:9). The suffix in אלי (to me) refers to the speaker. This is Jehovah, according to Zac 12:1, the creator of the heaven and the earth. את־אשׁר דּקרוּ, not "Him whom they pierced," but simply "whom they pierced." את, that is to say, is not governed by hibbı̄tū as a second object, but simply refers to אלי, to me, "whom they pierced," את־אשׁר is chosen here, as in Jer 38:9, in the place of the simple אשׁר, to mark אשׁר more clearly as an accusative, since the simple אשׁר might also be rendered "who pierced (me):" cf. Ges. 123, 2, Not. 1. Dâqar does not mean to ridicule, or scoff at, but only to pierce, thrust through, and to slay by any kind of death whatever (cf. Lam 4:9). And the context shows that here it signifies to put to death. With reference to the explanation proposed by Calvin, "whom they have harassed with insults," Hitzig has very properly observed: "If it were nothing more than this, wherefore such lamentation over him, which, according to the use of ספד, with על governing the person, and from the similes employed, is to be regarded as a lamentation for the dead?" It is true that we have not to think of a slaying of Jehovah, the creator of the heaven and the earth, but simply of the slaying of the Maleach Jehovah, who, being of the same essence with Jehovah, became man in the person of Jesus Christ. As Zechariah repeatedly represents the coming of the Messiah as a coming of Jehovah in His Maleach to His people, he could, according to this view, also describe the slaying of the Maleach as the slaying of Jehovah. And Israel having come to the knowledge of its sin, will bitterly bewail this deed. עליו does not mean thereat, i.e., at the crime, but is used personally, over him whom they have pierced. Thus the transition from the first person (אלי) to the third (עליו) points to the fact that the person slain, although essentially one with Jehovah, is personally distinct from the Supreme God. The lamentation for the only son (yâshı̄d: cf. Amo 8:10) and for the first-born is the deepest and bitterest death-wail. The inf. abs. hâmēr, which is used in the place of the finite verb, signifies making bitter, to which mispēd is to be supplied from the previous sentence (cf. מספּד תּמרוּרים, Jer 6:26).


  The historical fulfilment of this prophecy commenced with the crucifixion of the Son of God, who had come in the flesh. The words הבּיטוּ אלי את־אשׁר דּקרוּ are quoted in the Gospel of John (Joh 19:37), according to the Greek rendering ὄψονται εἰς ὅν ἐξεκέντησαν, which probably emanated not from the lxx, but from Aquila, or Theodotion, or Symmachus, as having been fulfilled in Christ, by the fact that a soldier pierced His side with a lance as He was hanging upon the cross (vid., Joh 19:34). If we compare this quotation with the fact mentioned in Joh 19:36, that they did not break any of His bones, there can be no doubt that John quotes this passage with distinct allusion to this special circumstance; only we must not infer from this, that the evangelist regarded the meaning of the prophecy as exhausted by this allusion. The piercing with the spear is simply looked upon by him as the climax of all the mortal sufferings of Christ; and even with Zechariah the piercing is simply an individualizing expression for putting to death, the instrument used and the kind of death being of very subordinate importance. This is evident from a comparison of our verse with Zac 13:7, where the sword is mentioned as the instrument employed, whereas dâqar points rather to a spear. What we have observed respecting the fulfilment of Zac 9:9 by the entry of Christ into Jerusalem, also applies to this special fulfilment, viz., that the so to speak literal fulfilment in the outward circumstances only served to make the internal concatenation of the prophecy with its historical realization so clear, that even unbelievers could not successfully deny it. Luke (Luk 23:48) indicates the commencement of the fulfilment of the looking at the slain one by these words: "And all the people that came together to that sight, beholding the things which were done, smote their breasts." (For the smiting of the breasts, comp. Isa 32:12, ספד על שׁדים.) "The crowds, who had just before been crying out, Crucify him, here smite upon their breasts, being overpowered with the proofs of the superhuman exaltation of Jesus, and lament over the crucified one, and over their own guilt" (Hengst.). The true and full commencement of the fulfilment, however, shows itself in the success which attended the preaching of Peter on the first day of Pentecost,—namely, in the fact that three thousand were pricked in their heart with penitential sorrow on account of the crucifixion of their Saviour, and were baptized in the name of Jesus Christ for the forgiveness of sins (Act 2:37-41), and in the further results which followed the preaching of the apostles for the conversion of Israel (Acts 3-4). The fulfilment has continued with less striking results through the whole period of the Christian church, in conversions from among the Jews; and it will not terminate till the remnant of Israel shall turn as a people to Jesus the Messiah, whom its fathers crucified. On the other hand, those who continue obstinately in unbelief will see Him at last when He returns in the clouds of heaven, and shriek with despair (Rev 1:7; Mat 24:30).


  Zechariah 12:11


  In Zac 12:11-14 the magnitude and universality of the mourning are still further depicted. Zac 12:11. "In that day the mourning in Jerusalem will be great, like the mourning of Hadad-rimmon in the valley of Megiddo. Zac 12:12. And the land will mourn, every family apart; the family of the house of David apart, and their wives apart; the family of the house of Nathan apart, and their wives apart. Zac 12:13. The family of the house of Levi apart, and their wives apart; the family of the Shimeite apart, and their wives apart. Zac 12:14. All the rest of the families, every family apart, and their wives apart." In Zac 12:11, the depth and bitterness of the pain on account of the slain Messiah are depicted by comparing it to the mourning of Hadad-rimmon. Jerome says with regard to this: "Adad-remmon is a city near Jerusalem, which was formerly called by this name, but is now called Maximianopolis, in the field of Mageddon, where the good king Josiah was wounded by Pharaoh Necho." This statement of Jerome is confirmed by the fact that the ancient Canaanitish or Hebrew name of the city has been preserved in Rmuni, a small village three-quarters of an hour to the south of Lejun (Legio = Megiddo: see at Jos 12:21; and V. de Velde, Reise, i. p. 267). The mourning of Hadad-rimmon is therefore the mourning for the calamity which befel Israel at Hadad-rimmon in the death of the good king Josiah, who was mortally wounded in the valley Megiddo, according to Ch2 35:22., so that he very soon gave up the ghost. The death of this most pious of all the kings of Judah was bewailed by the people, especially the righteous members of the nation, so bitterly, that not only did the prophet Jeremiah compose an elegy on his death, but other singers, both male and female, bewailed him in dirges, which were placed in a collection of elegiac songs, and preserved in Israel till long after the captivity (Ch2 35:25). Zechariah compares the lamentation for the putting of the Messiah to death to this great national mourning. All the other explanations that have been given of these words are so arbitrary, as hardly to be worthy of notice. This applies, for example, to the idea mentioned by the Chald., that the reference is to the death of the wicked Ahab, and also to Hitzig's hypothesis, that Hadad-rimmon was the one name of the god Adonis. For, apart from the fact that it is only from this passage that Movers has inferred that there ever was an idol of that name, a prophet of Jehovah could not possibly have compared the great lamentation of the Israelites over the death of the Messiah to the lamentation over the death of Ahab the ungodly king of Israel, or to the mourning for a Syrian idol. But the mourning will not be confined to Jerusalem; the land (hâ'ârets), i.e., the whole nation, will also mourn. This universality of the lamentation is individualized in Zac 12:12-14, and so depicted as to show that all the families and households of the nation mourn, and not the men only, but also the women. To this end the prophet mentions four distinct leading and secondary families, and then adds in conclusion, "all the rest of the families, with their wives." Of the several families named, two can be determined with certainty,—namely, the family of the house of David, i.e., the posterity of king David, and the family of the house of Levi, i.e., the posterity of the patriarch Levi. But about the other two families there is a difference of opinion. The rabbinical writers suppose that Nathan is the well known prophet of that name, and the family of Shimei the tribe of Simeon, which is said, according to the rabbinical fiction, to have furnished teachers to the nation.


  But the latter opinion is overthrown, apart from any other reason, by the fact that the patronymic of Simeon is not written שׁמעי, but שׁמעני, in Jos 21:4; Ch1 27:16. Still less can the Benjamite Shimei, who cursed David (Sa2 16:5.), be intended. משׁפּחת השּׁמעי is the name given in Num 3:21 to the family of the son of Gershon and the grandson of Levi (Num 3:17.). This is the family intended here, and in harmony with this Nathan is not the prophet of that name, but the son of David, from whom Zerubbabel was descended (Luk 3:27, Luk 3:31). Luther adopted this explanation: "Four families," he says, "are enumerated, two from the royal line, under the names of David and Nathan, and two from the priestly line, as Levi and Shimei; after which he embraces all together." Of two tribes he mentions one leading family and one subordinate branch, to show that not only are all the families of Israel in general seized with the same grief, but all the separate branches of those families. Thus the word mishpâchâh is used here, as in many other cases, in the wider and more restricted meaning of the leading and the subordinate families.


  Zechariah 13


  Zechariah 13:1


  The penitential supplication of Israel will lead to a thorough renewal of the nation, since the Lord will open to the penitent the fountain of His grace for the cleansing away of sin and the sanctifying of life. Zac 13:1. "In that day will a fountain be opened to the house of David, and to the inhabitants of Jerusalem, for sin and uncleanness." As the Lord Himself pours out the spirit of supplication upon Israel, so does He also provide the means of purification from sin. A fountain is opened, when its stream of water bursts forth from the bosom of the earth (see Isa 41:18; Isa 35:6). The water, which flows from the fountain opened by the Lord, is a water of sprinkling, with which sin and uncleanness are removed. The figure is taken partly from the water used for the purification of the Levites at their consecration, which is called מי חטּאת, sin-water, or alter of absolution, in Num 8:7, and partly from the sprinkling-water prepared from the sacrificial ashes of the red heifer for purification from the defilement of death, which is called מי נדּה, water of uncleanness, i.e., water which removed uncleanness, in Num 19:9. Just as bodily uncleanness is a figure used to denote spiritual uncleanness, the defilement of sin (cf. Psa 51:9), so is earthly sprinkling-water a symbol of the spiritual water by which sin is removed. By this water we have to understand not only grace in general, but the spiritual sprinkling-water, which is prepared through the sacrificial death of Christ, through the blood that He shed for sin, and which is sprinkled upon us for the cleansing away of sin in the gracious water of baptism. The blood of Jesus Christ cleanseth us from all sin (Jo1 1:7; compare Jo1 5:6).


  Zechariah 13:2


  The house of David and the inhabitants of Jerusalem represent the whole nation here, as in Zac 12:10. This cleansing will be following by a new life in fellowship with God, since the Lord will remove everything that could hinder sanctification. This renewal of life and sanctification is described in Zac 12:2-7. Zac 12:2. "And it will come to pass in that day, is the saying of Jehovah of hosts, I will cut off the names of the idols out of the land, they shall be remembered no more; and the prophets also and the spirit of uncleanness will I remove out of the land. Zac 12:3. And it will come to pass, if a man prophesies any more, his father and his mother, they that begat him, will say to him, Thou must not live, for thou hast spoken deceit in the name of Jehovah: and his father and his mother, they that begat him, will pierce him through because of his prophesying. Zac 12:4. And it will come to pass on that day, the prophets will be ashamed every one of his vision, at his prophesying, and will no more put on a hairy mantle to lie. Zac 12:5. And he will say, I am no prophet, I am a man who cultivates the land; for a man bought me from my youth. Zac 12:6. And if they shall say to him, What scars are these between thy hands? he will say, These were inflicted upon me in the house of my loves." The new life in righteousness and holiness before God is depicted in an individualizing form as the extermination of idols and false prophets out of the holy land, because idolatry and false prophecy were the two principal forms in which ungodliness manifested itself in Israel. The allusion to idols and false prophets by no means points to the times before the captivity; for even of gross idolatry, and therefore false prophecy, did not spread any more among the Jews after the captivity, such passages as Neh 6:10, where lying prophets rise up, and even priests contract marriages with Canaanitish and other heathen wives, from whom children sprang who could not even speak the Jewish language (Ezr 9:2 ff.; Neh 13:23), show very clearly that the danger of falling back into gross idolatry was not a very remote one. Moreover, the more refined idolatry of pharisaic self-righteousness and work-holiness took the place of the grosser idolatry, and the prophets generally depict the future under the forms of the past. The cutting off of the names of the idols denotes utter destruction (cf. Hos 2:19). The prophets are false prophets, who either uttered the thoughts of their hearts as divine inspiration, or stood under the demoniacal influence of the spirit of darkness. This is evident from the fact that they are associated not only with idols, but with the "spirit of uncleanness." For this, the opposite of the spirit of grace (Zac 12:10), is the evil spirit which culminates in Satan, and works in the false prophets as a lying spirit (Kg1 22:21-23; Rev 16:13-14).


  The complete extermination of this unclean spirit is depicted thus in Zac 13:3-6, that not only will Israel no longer tolerate any prophet in the midst of it (Zac 13:3), but even the prophets themselves will be ashamed of their calling (Zac 13:4-6). The first case is to be explained from the law in Deu 13:6-11 and Deu 18:20, according to which a prophet who leads astray to idolatry, and one who prophesies in his own name or in the name of false gods, are to be put to death. This commandment will be carried out by the parents upon any one who shall prophesy in the future. They will pronounce him worthy of death as speaking lies, and inflict the punishment of death upon him (dâqar, used for putting to death, as in c. Zac 12:10). This case, that a man is regarded as a false prophet and punished in consequence, simply because he prophesies, rests upon the assumption that at that time there will be no more prophets, and that God will not raise them up or send them any more. This assumption agrees both with the promise, that when God concludes a new covenant with His people and forgives their sins, no one will teach another any more to know the Lord, but all, both great and small, will know Him, and all will be taught of God (Jer 31:33-34; Isa 54:13); and also with the teaching of the Scriptures, that the Old Testament prophecy reached to John the Baptist, and attained its completion and its end in Christ (Mat 11:13; Luk 16:16, cf. Mat 5:17). At that time will those who have had to do with false prophecy no longer pretend to be prophets, or assume the appearance of prophets, or put on the hairy garment of the ancient prophets, of Elias for example, but rather give themselves out as farm-servants, and declare that the marks of wound inflicted upon themselves when prophesying in the worship of heathen gods are the scars of wounds which they have received (Zac 13:4-6). בּושׁ מן, to be ashamed on account of (cf. Isa 1:29), not to desist with shame. The form הנּבאתו in Zac 13:4 instead of הנּבאו (Zac 13:3) may be explained from the fact that the verbs לא and לה frequently borrow forms from one another (Ges. 75, Anm. 20-22). On אדּרת שׂער, see at Kg2 1:8. למען כּחשׁ, to lie, i.e., to give themselves the appearance of prophets, and thereby to deceive the people. The subject to ואמר in Zac 13:5 is אישׁ from Zac 13:4; and the explanation given by the man is not to be taken as an answer to a question asked by another concerning his circumstances, for it has not been preceded by any question, but as a confession made by his own spontaneous impulse, in which he would repudiate his former calling. The verb הקנה is not a denom. of מקנה, servum facere, servo uti (Maurer, Koehler, and others), for miqneh does not mean slave, but that which has been acquired, or an acquisition. It is a simple hiphil of qânâh in the sense of acquiring, or acquiring by purchase, not of selling. That the statement is an untruthful assertion is evident from Zac 13:6, the two clauses of which are to be taken as speech and reply, or question and answer. Some one asks the prophet, who has given himself out as a farm-servant, where the stripes (makkōth, strokes, marks of strokes) between his hands have come from, and he replies that he received them in the house of his lovers. אשׁר הכּיתי, ἅς (sc., πληγάς) ἐπλήγην: cf. Ges. 143, 1. The questioner regards the stripes or wounds as marks of wounds inflicted upon himself, which the person addressed had made when prophesying, as is related of the prophets of Baal in Kg1 18:28 (see the comm.). The expression "between the hands" can hardly be understood in any other way than as relating to the palms of the hands and their continuation up; the arms, since, according to the testimony of ancient writers (Movers, Phniz. i. p. 682), in the self-mutilations connected with the Phrygian, Syrian, and Cappadocian forms of worship, the arms were mostly cut with swords or knives. The meaning of the answer given by the person addressed depends upon the view we take of the word מאהבים. As this word is generally applied to paramours, Hengstenberg retains this meaning here, and gives the following explanation of the passage: namely, that the person addressed confesses that he has received the wounds in the temples of the idols, which he had followed with adulterous love, so that he admits his former folly with the deepest shame. But the context appears rather to indicate that this answer is also nothing more than an evasion, and that he simply pretends that the marks were scars left by the chastisements which he received when a boy in the house of either loving parents or some other loving relations.


  Zechariah 13:7


  Zac 13:7. "Arise, O sword, over my shepherd, and over the man who is my neighbour, is the saying of Jehovah of hosts: smite the shepherd, that the sheep may be scattered; and I will bring back my hand over the little ones. Zac 13:8. And it will come to pass in all the land, is the saying of Jehovah; two parts therein shall be cut off, shall die, and the third remains therein. Zac 13:9. And the third will I bring into the fire, and melt them as silver is melted, and will refine them as gold is refined: it will call upon my name, and I will answer it; I say, It is my people; and it will say, Jehovah my God." The summons addressed to the sword, to awake and smite, is a poetical turn to express the thought that the smiting takes place with or according to the will of God. For similar personification of the sword, see Jer 47:6. רעי is the shepherd of Jehovah, since the summons comes from Jehovah. In what sense the person to be smitten is called the shepherd of Jehovah, we may see from the clause על־גּבר עמיתי. The word עמית, which only occurs in the Pentateuch and in Zechariah, who has taken it thence, is only used as a synonym of אח (cf. Lev 25:15) in the concrete sense of the nearest one. And this is the meaning which it has in the passage before us, where the construct state expresses the relation of apposition, as for example in אישׁ חסידך (Deu 33:8; cf. Ewald, 287, e), the man who is my nearest one. The shepherd of Jehovah, whom Jehovah describes as a man who is His next one (neighbour), cannot of course be a bad shepherd, who is displeasing to Jehovah, and destroys the flock, or the foolish shepherd mentioned in Zac 11:15-17, as Grotius, Umbr., Ebrard, Ewald, Hitzig, and others suppose; for the expression "man who is my nearest one" implies much more than unity or community of vocation, or that he had to feed the flock like Jehovah. No owner of a flock or lord of a flock would call a hired or purchased shepherd his ‛âmı̄th. And so God would not apply this epithet to any godly or ungodly man whom He might have appointed shepherd over a nation. The idea of nearest one (or fellow) involves not only similarity in vocation, but community of physical or spiritual descent, according to which he whom God calls His neighbour cannot be a mere man, but can only be one who participates in the divine nature, or is essentially divine. The shepherd of Jehovah, whom the sword is to smite, is therefore no other than the Messiah, who is also identified with Jehovah in Zac 12:10; or the good shepherd, who says of Himself, "I and my Father are one" (Joh 10:30). The masculine form הך in the summons addressed to the sword, although חרב itself is feminine, may be accounted for from the personification of the sword; compare Gen 4:7, where sin (חטּאת, fem.) is personified as a wild beast, and construed as a masculine. The sword is merely introduced as a weapon used for killing, without there being any intention of defining the mode of death more precisely. The smiting of the shepherd is also mentioned here simply for the purpose of depicting the consequences that would follow with regard to the flock. The thought is therefore merely this: Jehovah will scatter Israel or His nation by smiting the shepherd; that is to say, He will give it up to the misery and destruction to which a flock without a shepherd is exposed. We cannot infer from this that the shepherd himself is to blame; nor does the circumstance that the smiting of the shepherd is represented as the execution of a divine command, necessarily imply that the death of the shepherd proceeds directly from God. According to the biblical view, God also works, and does that which is done by man in accordance with His counsel and will, and even that which is effected through the sin of men. Thus in Isa 53:10 the mortal sufferings of the Messiah are described as inflicted upon Him by God, although He had given up His soul to death to bear the sin of the people. In the prophecy before us, the slaying of the shepherd is only referred to so far as it brings a grievous calamity upon Israel; and the fact is passed over, that Israel has brought this calamity upon itself by its ingratitude towards the shepherd (cf. Zac 11:8, Zac 11:12). The flock, which will be dispersed in consequence of the slaying of the shepherd, is the covenant nation, i.e., neither the human race nor the Christian church as such, but the flock which the shepherd in Zac 11:4. had to feed. At the same time, Jehovah will not entirely withdraw His hand from the scattered flock, but "bring it back over the small ones." The phrase השׁיב יד על, to bring back the hand over a person (see at Sa2 8:3), i.e., make him the object of his active care once more, is used to express the employment of the hand upon a person either for judgment or salvation. It occurs in the latter sense in Isa 1:25 in relation to the grace which the Lord will manifest towards Jerusalem, by purifying it from its dross; and it is used here in the same sense, as Zac 13:8, Zac 13:9 clearly show, according to which the dispersion to be inflicted upon Israel will only be the cause of ruin to the greater portion of the nation, whereas it will bring salvation to the remnant.


  Zac 13:8 and Zac 13:9 add the real explanation of the bringing back of the hand over the small ones. צערים (lit., a participle of צער, which only occurs here) is synonymous with צעיר or צעור (Jer 14:3; Jer 48:4, chethib), the small ones in a figurative sense, the miserable ones, those who are called עניּי הצּאן in Zac 11:7. It naturally follows from this, that the צערים are not identical with the whole flock, but simply form a small portion of it, viz., "the poor and righteous in the nation, who suffer injustice" (Hitzig). "The assertion that the flock is to be scattered, but that God will bring back His hand to the small ones, evidently implies that the small ones are included as one portion of the entire flock, for which God will prepare a different fate from that of the larger whole which is about to be dispersed" (Kliefoth).


  On the fulfilment of this verse, we read in Mat 26:31-32, and Mar 14:27, that the bringing back of the hand of the Lord over the small ones was realized first of all in the case of the apostles. After the institution of the Lord's Supper, Christ told His disciples that that same night they would all be offended because of Him; for it was written, "I will smite the shepherd, and the sheep of the flock shall be scattered abroad. But after I am risen again, I will go before you into Galilee." The quotation is made freely from the original text, the address to the sword being resolved into its actual meaning, "I will smite." The offending of the disciples took place when Jesus was taken prisoner, and they all fled. This flight was a prelude to the dispersion of the flock at the death of the shepherd. But the Lord soon brought back His hand over the disciples. The promise, "But after my resurrection I will go before you into Galilee," is a practical exposition of the bringing back of the hand over the small ones, which shows that the expression is to be understood here in a good sense, and that it began to be fulfilled in the whole of the nation of Israel, to which we shall afterwards return. This more general sense of the words is placed beyond the reach of doubt by Zac 13:8 and Zac 13:9; for Zac 13:8 depicts the misery which the dispersion of the flock brings upon Israel, and Zac 13:9 shows how the bringing back of the hand upon the small ones will be realized in the remnant of the nation. The dispersion of the flock will deliver two-thirds of the nation in the whole land to death, so that only one-third will remain alive. כּל־הארץ is not the whole earth, but the whole of the holy land, as in Zac 14:9-10; and הארץ, in Zac 12:12, the land in which the flock, fed by the shepherds of the Lord, i.e., the nation of Israel, dwells. פּי־שׁנים is taken from Deu 21:17, as in Kg2 2:9; it is used there for the double portion inherited by the first-born. That it is used here to signify two-thirds, is evident from the remaining השּׁלישׁית. "The whole of the Jewish nation," says Hengstenberg, "is introduced here, as an inheritance left by the shepherd who has been put to death, which inheritance is divided into three parts, death claiming the privileges of the first-born, and so receiving two portions, and life one,—a division similar to that which David made in the case of the Moabites (Sa2 8:2)." יגועוּ is added to יכּרתוּ, to define יכּרת more precisely, as signifying not merely a cutting off from the land by transportation (cf. Zac 14:2), but a cutting off from life (Koehler). גּוע, exspirare, is applied both to natural and violent death (for the latter meaning, compare Gen 7:21; Jos 22:20). The remaining third is also to be refined through severe afflictions, to purify it from everything of a sinful nature, and make it into a truly holy nation of God. For the figure of melting and refining, compare Isa 1:25; Isa 48:10; Jer 9:6; Mal 3:3; Psa 66:10. For the expression in Zac 13:9, compare Isa 65:24; and for the thought of the whole verse, Zac 8:8, Hos 2:23, Jer 24:7; Jer 30:22. The cutting off of the two-thirds of Israel commenced in the Jewish war under Vespasian and Titus, and in the war for the suppression of the rebellion led by the pseudo-Messiah Bar Cochba. It is not to be restricted to these events, however, but was continued in the persecutions of the Jews with fire and sword in the following centuries. The refinement of the remaining third cannot be taken as referring to the sufferings of the Jewish nation during the whole period of its present dispersion, as C. B. Michaelis supposes, nor generally to the tribulations which are necessary in order to enter into the kingdom of God, to the seven conflicts which the true Israel existing in the Christian church has to sustain, first with the two-thirds, and then and more especially with the heathen (Zac 12:1-9, Zac 12:14). For whilst Hengstenberg very properly objects to the view of Michaelis, on the ground that in that case the unbelieving portion of Judaism would be regarded as the legitimate and sole continuation of Israel; it may also be argued, in opposition to the exclusive reference in the third to the Christian church, that it is irreconcilable with the perpetuation of the Jews, and the unanimous entrance of all Israel into the kingdom of Christ, as taught by the Apostle Paul. Both views contain elements of truth, which must be combined, as we shall presently show.


  Zechariah 14


  Zechariah 14:1


  All nations will be gathered together by the Lord against Jerusalem, and will take the city and plunder it, and lead away the half of its inhabitants into captivity (Zac 14:1, Zac 14:2). The Lord will then take charge of His people; He will appear upon the Mount of Olives, and by splitting this mountain, prepare a safe way for the rescue of those that remain, and come with all His saints (Zac 14:3-5) to complete His kingdom. From Jerusalem a stream of salvation and blessing will pour over the whole land (Zac 14:6-11); the enemies who have come against Jerusalem will be miraculously smitten, and destroy one another (Zac 14:12-15). The remnant of the nations, however, will turn to the Lord, and come yearly to Jerusalem, to keep the feast of Tabernacles (Zac 14:16-19); and Jerusalem will become thoroughly holy (Zac 14:20, Zac 14:21). From this brief description of the contents, it is perfectly obvious that our chapter contains simply a further expansion of the summary announcement of the judgment upon Israel, and its refinement (Zac 13:7-9). Zac 14:1, Zac 14:2 show how the flock is dispersed, and for the most part perishes; Zac 14:2-5, how the Lord brings back His hand over the small ones; vv. 6-21, how the rescued remnant of the nation is endowed with salvation, and the kingdom of God completed by the reception of the believers out of the heathen nations. There is no essential difference in the fact that the nation of Israel is the object of the prophecy in Zac 13:7-9, and Jerusalem in ch. 14. Jerusalem, as the capital of the kingdom, is the seat of Israel, the nation of God; what happens to it, happens to the people and kingdom of God.


  Zechariah 14:1-2


  The judgment and the deliverance.—Zac 14:1. "Behold, a day cometh for Jehovah, and thy spoil is divided in the midst of thee. Zac 14:2. And I will gather all nations against Jerusalem to war, and the city will be taken, and the houses plundered, and the women ravished, and half the city will go out into captivity; but the remnant of the nation will not be cut off out of the city." A day comes to the Lord, not inasmuch as He brings it to pass, but rather because the day belongs to Him, since He will manifest His glory upon it (cf. Isa 2:12). This day will at first bring calamity or destruction upon Israel; but this calamity will furnish occasion to the Lord to display His divine might and glory, by destroying the enemies of Israel and saving His people. In the second hemistich of Zac 14:1, Jerusalem is addressed. "Thy spoil" is the booty taken by the enemy in Jerusalem. The prophet commences directly with the main fact, in a most vivid description, and only gives the explanation afterwards in Zac 14:2. The Vav consec. attached to ואספתּי is also a Vav explicativum. The Lord gathers all nations together to war against Jerusalem, and gives up the city into their power, that they may conquer it, and let loose all their barbarity upon it, plundering the houses and ravishing the women (cf. Isa 13:16, where the same thing is affirmed of Babylon). Just as in the Chaldaean conquest the people had been obliged to wander into captivity, so will it be now, though not all the people, but only the half of the city. The remaining portion will not be cut off out of the city, i.e., be transported thence, as was the case at that time, when even the remnant of the nation was carried into exile (Kg2 25:22). It is obvious at once from this, that the words do not refer to the destruction of Jerusalem by the Romans, as Theodoret, Jerome, and others have supposed.


  Zechariah 14:3-5


  This time the Lord will come to the help of His people. Zac 14:3. "And Jehovah will go forth and fight against those nations, as in His day of battle, on the day of slaughter. Zac 14:4. And His feet will stand in that day upon the Mount of Olives, which lies to the east before Jerusalem; and the Mount of Olives will split in the centre from east to west into a very great valley, and half of the mountain will remove to the north, and its (other) half to the south. Zac 14:5. And ye will flee into the valley of my mountains, and the valley of the mountains will reach to Azel, and ye will flee as ye fled before the earthquake in the days of Uzziah king of Judah. And Jehovah my God will come, all the saints with Thee." Against those nations which have conquered Jerusalem the Lord will fight כּיום וגו, as the day, i.e., as on the day, of His fighting, to which there is added, for the purpose of strengthening the expression, "on the day of the slaughter." The meaning is not "according to the day when He fought in the day of the war," as Jerome and many others suppose, who refer the words to the conflict between Jehovah and the Egyptians at the Red Sea (Exo 14:14); for there is nothing to support this special allusion. According to the historical accounts in the Old Testament, Jehovah went out more than once to fight for His people (cf. Jos 10:14, Jos 10:42; Jos 23:3; Jdg 4:15; Sa1 7:10; Ch2 20:15). The simile is therefore to be taken in a more general sense, as signifying "as He is accustomed to fight in the day of battle and slaughter," and to be understood as referring to all the wars of the Lord on behalf of His people. In Zac 14:4 and Zac 14:5 we have first of all a description of what the Lord will do to save the remnant of His people. He appears upon the Mount of Olives, and as His feet touch the mountain it splits in half, so that a large valley is formed. The splitting of the mountain is the effect of the earthquake under the footsteps of Jehovah, before whom the earth trembles when He touches it (cf. Exo 19:18; Jdg 5:5; Psa 68:8; Nah 1:5, etc.). The more precise definition of the situation of the Mount of Olives, viz., "before Jerusalem eastwards," is not introduced with a geographical purpose—namely, to distinguish it from other mountains upon which olives trees grow—but is connected with the means employed by the Lord for the salvation of His people, for whom He opens a way of escape by splitting the mountain in two. The mountain is splitמחציו מזרחה וימּה, from the half (i.e., the midst) of it to the east and to the west, i.e., so that a chasm ensues, which runs from the centre of the mountain both eastwards and westwards; so that the mountain is split latitudinally, one half (as is added to make it still more clear) removing to the south, the other to the north, and a great valley opening between them.


  Into this valley the half of the nation that is still in Jerusalem will flee. גּיא הרי is the accusative of direction (Luther and others render it incorrectly, "before the valley of my mountains"). This valley is not the valley of the Tyropaeon, or the valley between Moriah and Zion (Jerome, Drus., Hofm.), but the valley which has been formed by the splitting of the Mount of Olives; and Jehovah calls the two mountains which have been formed through His power out of the Mount of Olives hârai, "my mountains." Nor is it connected with the valley of Jehoshaphat; for the opinion that the newly-formed valley is merely an extension of the valley of Jehoshaphat has no foundation in the text, and is not in harmony with the direction taken by the new valley—namely, from east to west. The explanatory clause which follows, "for the (newly-formed) valley of the mountains will reach אל אצל," shows that the flight of the people into the valley is not to be understood as signifying that the valley will merely furnish the fugitives with a level road for escape, but that they will find a secure place of shelter in the valley. 'El 'Atsal has been taken by different commentators, after Symm. and Jerome, in an appellative sense, "to very near," which Koehler interprets as signifying that the valley will reach to the place where the fugitives are. This would be to Jerusalem, for that was where the fugitives were then. But if Zechariah had meant to say this, he could not have spoken more obscurely. 'Atsal, the form in pause for 'âtsēl, as we may see by comparing Ch1 8:38 and Ch1 9:44 with Ch1 8:39 and Ch1 9:43 (cf. Olsh. Gramm. 91, d), is only met with elsewhere in the form אצל, not merely as a preposition, but also in the name בּית־האצל, and is here a proper name, as most of the ancient translators perceived,—namely, a contracted form of בּית־האצל, since בּית is frequently omitted from names of places constructed with it (see Ges. Thes. p. 193). This place is to be sought for, according to Mic 1:11, in the neighbourhood of Jerusalem, and according to the passage before us to the east of the Mount of Olives, as Cyril states, though from mere hearsay, κώμη δὲ αὕτη πρὸς ἐσχατιαῖς, ὡς λόγος τοῦ ὄρους κειμένη. The fact that Jerome does not mention the place is no proof that it did not exist. A small place not far from Jerusalem, on the other side of the Mount of Olives, might have vanished from the earth long before this father lived. The comparison of the flight to the flight from the earthquake in the time of king Uzziah, to which reference is made in Amo 1:1, is intended to express not merely the swiftness and universality of the flight, but also the cause of the flight,—namely, that they do not merely fly from the enemy, but also for fear of the earthquake which will attend the coming of the Lord. In the last clause of Zac 14:5 the object of the coming of the Lord is indicated. He has not only gone forth to fight against the enemy in Jerusalem, and deliver His people; but He comes with His holy angels, to perfect His kingdom by means of the judgment, and to glorify Jerusalem. This coming is not materially different from His going out to war (Zac 14:3); it is not another or a second coming, but simply a visible manifestation. For this coming believers wait, because it brings them redemption (Luk 21:28). This joyful waiting is expressed in the address "my God." The holy ones are the angels (cf. Deu 33:2-3; Dan 7:9-10; Mat 25:31), not believers, or believers as well as the angels. In what follows, Zechariah depicts first of all the completion secured by the coming of the Lord (Zac 14:6-11), and then the judgment upon the enemy (Zac 14:12-15), with its fruits and consequences (Zac 14:16-21).


  Zechariah 14:6


  Complete salvation.—Zac 14:6. "And it will come to pass on that day, there will not be light, the glorious ones will melt away. Zac 14:7. And it will be an only day, which will be known to Jehovah, not day nor night: and it will come to pass, at evening time it will be light." The coming of the Lord will produce a change on the earth. The light of the earth will disappear. The way in which לא יהיה אור is to be understood is indicated more precisely by יקרות יקפאון. These words have been interpreted, however, from time immemorial in very different ways. The difference of gender in the combination of the feminine יקרות with the masculine verb יקפּאוּן, and the rarity with which the two words are met with, have both contributed to produce the keri יקרות וקפּאון, in which יקרות has either been taken as a substantive formation from קרר, or the reading וקרות with Vav cop. has been adopted in the sense of cold, and קפּאון (contraction, rigidity) taken to signify ice. The whole clause has then been either regarded as an antithesis to the preceding one, "It will not be light, but (sc., there will be) cold and ice" (thus Targ., Pesh., Symm., Itala, Luther, and many others); or taken in this sense, "There will not be light, and cold, and ice, i.e., no alternation of light, cold, and ice will occur" (Ewald, Umbr., Bunsen). But there is intolerable harshness in both these views: in the first, on account of the insertion of יהיה without a negation for the purpose of obtaining an antithesis; in the second, because the combination of light, cold, and ice is illogical and unparalleled in the Scriptures, and cannot be justified even by an appeal to Gen 8:22, since light is no more equivalent to day and night than cold and ice are to frost and heat, or summer and winter. We must therefore follow Hengstenberg, Hofmann, Koehler, and Kliefoth, who prefer the chethib יקפאון, and read it יקפּאוּן, the imperf. kal of קפא. קפא signifies to congeal, or curdle, and is applied in Exo 15:8 to the heaping up of the waters as it were in solid masses. יקרות, the costly or splendid things are the stars, according to Job 31:26, where the moon is spoken of as יקר הולך, walking in splendour. The words therefore describe the passing away or vanishing of the brightness of the shining stars, answering to the prophetic announcement, that on the day of judgment, sun, moon, and stars will lose their brightness or be turned into darkness (Joe 3:15; Isa 13:10; Eze 32:7-8, Mat 24:29; Rev 6:12). In Zac 14:7 this day is still more clearly described: first, as solitary in its kind; and secondly, as a marvellous day, on which the light dawns at evening time. The four clauses of this verse contain only two thoughts; each so expressed in two clauses that the second explains the first. יום אחד, unus dies, is not equivalent to tempus non longum (Cocceius, Hengst.), nor to "only one day, not two or more" (Koehler), but solitary in its kind, unparalleled by any other, because no second of the kind ever occurs (for the use of 'echâd in this sense, compare Zac 14:9, Eze 7:5, Sol 6:9). It is necessary to take the words in this manner on account of the following clause, "it will be known to the Lord;" i.e., not "it will be singled out by Jehovah in the series of days as the appropriate one" (Hitzig and Koehler), nor "it stands under the supervision and guidance of the Lord, so that it does not come unexpectedly, or interfere with His plans" (Hengstenberg), for neither of these is expressed in נודע; but simply, it is known to the Lord according to its true nature, and therefore is distinguished above all other days. The following definition, "not day and not night," does not mean that "it will form a turbid mixture of day and night, in which there will prevail a mongrel condition of mysterious, horrifying twilight and gloom" (Koehler); but it will resemble neither day nor night, because the lights of heaven, which regulate day and night, lose their brightness, and at evening time there comes not darkness, but light. The order of nature is reversed: the day resembles the night, and the evening brings light. At the time when, according to the natural course of events, the dark night should set in, a bright light will dawn. The words do not actually affirm that the alternation of day and night will cease (Jerome, Neumann, Kliefoth); but this may be inferred from a comparison of Rev 21:23 and Rev 21:25.


  Zechariah 14:8


  Zac 14:8. "And it will come to pass in that day, that living waters will go out from Jerusalem; by half into the eastern sea, and by half into the western sea: in summer and in winter will it be. Zac 14:9. And Jehovah will be King over all the land; in that day will Jehovah be one, and His name one. Zac 14:10. The whole land will turn as the plain from Geba to Rimmon, south of Jerusalem; and this will be high, and dwell in its place, from the gate of Benjamin to the place of the first gate, to the corner gate, and from the tower of Chananeel to the king's wine-presses. Zac 14:11. And men will dwell therein, and there will be no more curse (ban); and Jerusalem will dwell securely." The living water which issues from Jerusalem, and pours over the land on both sides, flowing both into the eastern or Dead Sea, and into the hinder (i.e., western) or Mediterranean Sea (see at Joe 2:20), is, according to Joe 3:18 and Eze 47:1-12, a figurative representation of the salvation and blessing which will flow out of Jerusalem, the centre of the kingdom of God, over the holy land, and produce vigorous life on every hand. According to Joel and Ezekiel, the water issues from the temple (see at Joe 3:18). Zechariah adds, that this will take place in summer and winter, i.e., will proceed without interruption throughout the whole year, whereas natural streams dry up in summer time in Palestine. To this blessing there is added the higher spiritual blessing, that Jehovah will be King over all the land, and His name alone will be mentioned and revered. כּל־הארץ does not mean the whole earth, but, as in Zac 14:8 and Zac 14:10, the whole of the land of Canaan or of Israel, which is bounded by the Dead Sea and the Mediterranean. It by no means follows from this, however, that Zechariah is simply speaking of a glorification of Palestine. For Canaan, or the land of Israel, is a type of the kingdom of God in the full extent which it will have on the earth in the last days depicted here. Jehovah's kingship does not refer to the kingdom of nature, but to the kingdom of grace,—namely, to the perfect realization of the sovereignty of God, for which the old covenant prepared the way; whereas the old Israel continually rebelled against Jehovah's being King, both by its sin and its idolatry. This rebellion, i.e., the apostasy of the nation from its God, is to cease, and the Lord alone will be King and God of the redeemed nation, and be acknowledged by it; His name alone will be mentioned, and not the names of idols as well.


  The earthly soil of the kingdom of God will then experience a change. The whole land will be levelled into a plain, and Jerusalem will be elevated in consequence; and Jerusalem, when thus exalted, will be restored in its fullest extent. יסּב (imperf. kal, not niphal; see Ges. 67, 5), to change like the plain, i.e., to change so as to become like the plain. הערבה is not a plain generally, in which case the article would be used generically, but the plain, so called κατ ̓ ἐξοχήν, the plain of the Jordan, or the Ghor (see at Deu 1:1). The definition "from Geba to Rimmon" does not belong to כּערבה (Umbreit, Neum., Klief.), but to כּל־הארץ; for there was no plain between Geba and Rimmon, but only an elevated, hilly country. Geba is the present Jeba, about three hours to the north of Jerusalem (see at Jos 18:24), and was the northern frontier city of the kingdom of Judah (Kg2 23:8). Rimmon, which is distinguished by the clause "to the south of Jerusalem" from the Rimmon in Galilee, the present Rummaneh to the north of Nazareth (see at Jos 19:13), and from the rock of Rimmon, the present village of Rummon, about fifteen Roman miles to the north of Jerusalem (see Jdg 20:45), is the Rimmon situated on the border of Edom, which was given up by the tribe of Judah to the Simeonites (Jos 15:32; Jos 19:7), probably on the site of the present ruins of Um er Rummanim, four hours to the north of Beersheba (see at Jos 15:32). To וראמה וגו we must supply as the subject Jerusalem, which has been mentioned just before. ראמה is probably only an outwardly expanded form of רמה from רוּם, like קאם in Hos 10:14. The whole land will be lowered, that Jerusalem alone may be high. This is, of course, not to be understood as signifying a physical elevation caused by the depression of the rest of the land; but the description is a figurative one, like the exaltation of the temple mountain above all the mountains in Mic 4:1. Jerusalem, as the residence of the God-King, is the centre of the kingdom of God; and in the future this is to tower high above all the earth. The figurative description is attached to the natural situation of Jerusalem, which stood upon a broad mountain ridge, and was surrounded by mountains, which were loftier than the city (see Robinson, Palestine). The exaltation is a figurative representation of the spiritual elevation and glory which it is to receive. Moreover, Jerusalem is to dwell on its ancient site (ישׁב תּחתּיה, as in Zac 12:6). The meaning of this is not that the exaltation above the surrounding land will be the only alteration that will take place in its situation (Koehler); but, as a comparison with Jer 31:38 clearly shows, that the city will be restored or rebuilt in its former extent, and therefore is to be completely recovered from the ruin brought upon it by conquest and plunder (Zac 14:1). The boundaries of the city that are mentioned here cannot be determined with perfect certainty. The first definitions relate to the extent of the city from east to west. The starting-point (for the use of למן, see Hag 2:18) is Benjamin's gate, in the north wall, through which the road to Benjamin and thence to Ephraim ran, so that it was no doubt the same as Ephraim's gate mentioned in Kg2 14:13 and Neh 8:16. The terminus ad quem, on the other hand, is doubtful, viz., "to the place of the first gate, to the corner gate." According to the grammatical construction, עד־שׁער הפּנּים is apparently in apposition to עד־מקום שׁער הר, or a more precise description of the position of the first gate; and Hitzig and Kliefoth have taken the words in this sense. Only we cannot see any reason why the statement "to the place of the first gate" should be introduced at all, if the other statement "to the corner gate" describes the very same terminal point, and that in a clearer manner. We must therefore assume, as the majority of commentators have done, that the two definitions refer to two different terminal points; in other words, that they define the extent both eastwards and westwards from the Benjamin's gate, which stood near the centre of the north wall. The corner gate (sha‛ar happinnı̄m is no doubt the same as sha‛ar happinnâh in Kg2 14:13 and Jer 31:38) was at the western corner of the north wall. "The first gate" is supposed to be identical with שׁער היּשׁנה, the gate of the old (city), in Neh 3:6 and Neh 12:39, and its place at the north-eastern corner of the city. The definitions which follow give the extent of the city from north to south. We must supply מן before מגדּל. The tower of Hananeel (Jer 31:38; Neh 3:1; Neh 12:39) stood at the north-east corner of the city (see at Neh 3:1). The king's wine-presses were unquestionably in the king's gardens at the south side of the city (Neh 3:15). In the city so glorified the inhabitants dwell (ישׁבוּ in contrast to going out as captives or as fugitives, Zac 14:2, Zac 14:5), and that as a holy nation, for there will be no more any ban in the city. The ban presupposes sin, and is followed by extermination as a judgment (cf. Jos 6:18). The city and its inhabitants will therefore be no more exposed to destruction, but will dwell safely, and have no more hostile attacks to fear (cf. Isa 65:18. and Rev 22:3).


  Zechariah 14:12


  Punishment of the hostile nations.—Zac 14:12. "And this will be the stroke wherewith Jehovah will smite all the nations which have made war upon Jerusalem: its flesh will rot while it stands upon its feet, and its eyes will rot in their sockets, and its tongue will rot in their mouth. Zac 14:13. And it will come to pass in that day, the confusion from Jehovah will be great among them, and they will lay hold of one another's hand, and his hand will rise up against the hand of his neighbour. Zac 14:14. And Judah will also fight at Jerusalem, and the riches of all nations will be gathered together round about, gold and silver and clothes in great abundance. Zac 14:15. And so will be the stroke of the horse, of the mule, of the camel, and of the ass, and of all the cattle, that shall be in the same tents, like this stroke." To the description of the salvation there is appended here as the obverse side the execution of the punishment upon the foe, which was only indicated in Zac 14:3. The nations which made war against Jerusalem shall be destroyed partly by the rotting away of their bodies even while they are alive (Zac 14:12), partly by mutual destruction(Zac 14:13), and partly by Judah's fighting against them (Zac 14:14). To express the idea of their utter destruction, all the different kinds of plagues and strokes by which nations can be destroyed are grouped together. In the first rank we have two extraordinary strokes inflicted upon them by God. Maggēphâh always denotes a plague or punishment sent by God (Exo 9:14; Num 14:37; Sa1 6:4). המק, the inf. abs. hiphil in the place of the finite verb: "He (Jehovah) makes its flesh rot while it stands upon its feet," i.e., He causes putrefaction to take place even while the body is alive. The singular suffixes are to be taken distributively: the flesh of every nation or every foe. To strengthen the threat there is added the rotting of the eyes which spied out the nakednesses of the city of God, and of the tongue which blasphemed God and His people (cf. Isa 37:6). The other kind of destruction is effected by a panic terror, through which the foes are thrown into confusion, so that they turn their weapons against one another and destroy one another,—an occurrence of which several examples are furnished by the Israelitish history (compare Jdg 7:22; Sa1 14:20, and especially that in Ch2 20:23, in the reign of Jehoshaphat, to which the description given by our prophet refers). The grasp of the other's hand is a hostile one in this case, the object being to seize him, and, having lifted his hand, to strike him dead. Zac 14:14 is translated by Luther and many others, after the Targum and Vulgate, "Judah will fight against Jerusalem," on the ground that נלחם ב generally signifies "to fight against a person." But this by no means suits the context here, since those who fight against Jerusalem are "all the heathen" (Zac 14:2), and nothing is said about any opposition between Jerusalem and Judah. ב is used here in a local sense, as in Exo 17:8, with נלחם, and the thought is this: Not only will Jehovah smite the enemies miraculously with plagues and confusion, but Judah will also take part in the conflict against them, and fight against them in Jerusalem, which they have taken. Judah denotes the whole of the covenant nation, and not merely the inhabitants of the country in distinction from the inhabitants of the capital. Thus will Judah seize as booty the costly possessions of the heathen, and thereby visit the heathen with ample retribution for the plundering of Jerusalem (Zac 14:2). And the destruction of the enemy will be so complete, that even their beasts of burden, and those used in warfare, and all their cattle, will be destroyed by the same plague as the men; just as in the case of the ban, not only the men, but also their cattle, were put to death (cf. Jos 7:24). Moreover, there is hardly any need for the express remark, that this description is only a rhetorically individualizing amplification of the thought that the enemies of the kingdom of God are to be utterly destroyed—namely, those who do not give up their hostility and turn unto God. For the verses which follow show very clearly that it is only to these that the threat of punishment refers.


  Zechariah 14:16


  Conversion of the heathen.—Zac 14:16. "And it will come to pass, that every remnant of all the nations which came against Jerusalem will go up year by year to worship the King Jehovah of hosts, and to keep the feast of tabernacles. Zac 14:17. And it will come to pass, that whoever of the families of the earth does not go up to Jerusalem to worship the King Jehovah of hosts, upon them there will be no rain. Zac 14:18. And if the family of Egypt go not up, and come not, then also not upon them; there will be (upon them) the plague with which Jehovah will plague all nations which do not go up to keep the feast of tabernacles. Zac 14:19. This will be the sin of Egypt, and the sin of all the nations, which do not go up to keep the feast of tabernacles." The heathen will not be all destroyed by the judgment; but a portion of them will be converted. This portion is called "the whole remnant of those who marched against Jerusalem" (בּוא על as in Zac 12:9). It will turn to the worship of the Lord. The construction in Zac 14:16 is anacolouthic: כּל־הנּותר, with its further definition, is placed at the head absolutely, whilst the predicate is attached in the form of an apodosis with ועלוּ. The entrance of the heathen into the kingdom of God is depicted under the figure of the festal journeys to the sanctuary of Jehovah, which had to be repeated year by year. Of the feasts which they will keep there every year (on מדּי, see Delitzsch on Isa 66:23), the feast of tabernacles is mentioned, not because it occurred in the autumn, and the autumn was the best time for travelling (Theod. Mops., Theodoret, Grot., Ros.), or because it was the greatest feast of rejoicing kept by the Jews, or for any other outward reason, but simply on account of its internal significance, which we must not seek for, however, as Koehler does, in its agrarian importance as a feast of thanksgiving for the termination of the harvest, and of the gathering in of the fruit; but rather in its historical allusion as a feast of thanksgiving for the gracious protection of Israel in its wanderings through the desert, and its introduction into the promised land with its abundance of glorious blessings, whereby it foreshadowed the blessedness to be enjoyed in the kingdom of God (see my bibl. Archologie, i. p. 414ff.). This feast will be kept by the heathen who have come to believe in the living God, to thank the Lord for His grace, that He has brought them out of the wanderings of this life into the blessedness of His kingdom of peace. With this view of the significance of the feast of tabernacles, it is also possible to harmonize the punishment threatened in Zac 14:17 for neglecting to keep this feast,—namely, that the rain will not be (come) upon the families of the nations which absent themselves from this feast. For rain is an individualizing expression denoting the blessing of God generally, and is mentioned here with reference to the fact, that without rain the fruits of the land, on the enjoyment of which our happiness depends, will not flourish. The meaning of the threat is, therefore, that those families which do not come to worship the Lord, will be punished by Him with the withdrawal of the blessings of His grace. The Egyptians are mentioned again, by way of example, as those upon whom the punishment will fall. So far as the construction of this verse is concerned, ולע באה is added to strengthen תעלה and לא עליהם contains the apodosis to the conditional clause introduced with אם, to which יהיה הגּשׁם is easily supplied from Zac 14:17. The positive clause which follows is then appended as an asyndeton: It (the fact that the rain does not come) will be the plague, etc. The prophet mentions Egypt especially, not because of the fact in natural history, that this land owes its fertility not to the rain, but to the overflowing of the Nile,—a notion which has given rise to the most forced interpretations; but as the nation which showed the greatest hostility to Jehovah and His people in the olden time, and for the purpose of showing that this nation was also to attain to a full participation in the blessings of salvation bestowed upon Israel (cf. Isa 19:19.). In Zac 14:19 this thought is rounded off by way of conclusion. זאת, this, namely the fact that no rain falls, will be the sin of Egypt, etc. חטּאת, the sin, including its consequences, or in its effects, as in Num 32:23, etc. Moreover, we must not infer from the way in which this is carried out in Zac 14:17-19, that at the time of the completion of the kingdom of God there will still be heathen, who will abstain from the worship of the true God; but the thought is simply this: there will then be no more room for heathenism within the sphere of the kingdom of God. To this there is appended the thought, in Zac 14:20, Zac 14:21, that everything unholy will then be removed from that kingdom.


  Zechariah 14:20


  Zac 14:20. "In that day there will stand upon the bells of the horses, Holy to Jehovah; and the pots in the house of Jehovah will be like the sacrificial bowls before the altar. Zac 14:21. And every pot in Jerusalem and Judah will be holy to Jehovah of hosts, and all who sacrifice will come and take of them, and boil therein; and there will be no Canaanite any more in the house of Jehovah of hosts in that day." The meaning of Zac 14:20 is not exhausted by the explanation given by Michaelis, Ewald, and others, that even the horses will then be consecrated to the Lord. The words קדשׁ ליהוה were engraven upon the gold plate on the tiara of the high priest, in the characters used in engravings upon a seal (Exo 28:36). If, then, these words are (i.e., are to stand) upon the bells of the horses, the meaning is, that the bells of the horses will resemble the head-dress of the high priest in holiness.


  This does not merely express the fact that the whole of the ceremonial law will be abolished, but also that the distinction between holy and profane will cease, inasmuch as even the most outward things, and things having no connection whatever with worship, will be as holy as those objects formerly were, which were dedicated to the service of Jehovah by a special consecration. In Zac 14:20 and Zac 14:21, the graduated distinction between the things which were more or less holy is brought prominently out. The pots in the sanctuary, which were used for boiling the sacrificial flesh, were regarded as much less holy than the sacrificial bowls in which the blood of the sacrificial animals was received, and out of which it was sprinkled or poured upon the altar. In the future these pots will be just as holy as the sacrificial bowls; and indeed not merely the boiling pots in the temple, but all the boiling pots in Jerusalem and Judah, which have hitherto been only clean and not holy, so that men will use them at pleasure for boiling the sacrificial flesh. In this priestly-levitical drapery the thought is expressed, that in the perfected kingdom of God not only will everything without exception be holy, but all will be equally holy. The distinction between holy and profane can only cease, however, when the sin and moral defilement which first evoked this distinction, and made it necessary that the things intended for the service of God should be set apart, and receive a special consecration, have been entirely removed and wiped away. To remove this distinction, to prepare the way for the cleansing away of sin, and to sanctify once more that which sin had desecrated, was the object of the sacred institutions appointed by God. To this end Israel was separated from the nations of the earth; and in order to train it up as a holy nation, and to secure the object described, a law was given to it, in which the distinction between holy and profane ran through all the relations of life. And this goal will be eventually reached by the people of God; and sin with all its consequences be cleansed away by the judgment. In the perfected kingdom of God there will be no more sinners, but only such as are righteous and holy. This is affirmed in the last clause: there will be no Canaanite any more in the house of Jehovah. The Canaanites are mentioned here, not as merchants, as in Zep 1:11; Hos 12:8 (as Jonathan, Aquila, and others suppose), but as a people laden with sin, and under the curse (Gen 9:25; Lev 18:24.; Deu 7:2; Deu 9:4, etc.), which has been exterminated by the judgment. In this sense, as the expression לא עוד implies, the term Canaanite is used to denote the godless members of the covenant nation, who came to the temple with sacrifices, in outward self-righteousness. As עוד presupposes that there were Canaanites in the temple of Jehovah in the time of the prophet, the reference cannot be to actual Canaanites, because they were prohibited by the law from entering the temple, but only to Israelites, who were Canaanites in heart. Compare Isa 1:10, where the princes of Judah are called princes of Sodom (Eze 16:3; Eze 44:9). The "house of Jehovah" is the temple, as in the preceding verse, and not the church of Jehovah, as in Zac 9:8, although at the time of the completion of the kingdom of God the distinction between Jerusalem and the temple will have ceased, and the whole of the holy city, yea, the whole of the kingdom of God, will be transformed by the Lord into a holy of holies (see Rev 21:22, Rev 21:27).


  Thus does our prophecy close with a prospect of the completion of the kingdom of God in glory. All believing commentators are agreed that the final fulfilment of Zac 14:20 and Zac 14:21 lies before us in Rev 21:27 and Rev 22:15, and that even Zac 12:1-14 neither refers to the Chaldaean catastrophe nor to the Maccabaean wars, but to the Messianic times, however they may differ from one another in relation to the historical events which the prophecy foretels. Hofmann and Koehler, as well as Ebrard and Kliefoth, start with the assumption, that the prophecy in ch. 12-14 strikes in where the preceding one in ch. 9-11 terminates; that is to say, that it commences with the time when Israel was given up to the power of the fourth empire, on account of its rejection of the good shepherd, who appeared in Christ. Now since Hofmann and Koehler understand by Israel only the chosen people of the old covenant, or the Jewish nation, and by Jerusalem the capital of this nation in Palestine, they find this prophecy in Zac 12:1-14, that when Jehovah shall eventually bring to pass the punishment of the bad shepherd, i.e., of the imperial power, with its hostility to God, it will assemble together again in its members the nations of the earth, to make war upon the material Jerusalem and Israel, which has returned again from its dispersion in all the world into the possession of the holy land (Palestine), and will besiege the holy city; but it will there be smitten by Jehovah, and lose its power over Israel. At that time will Jehovah also bring the previous hardening of Israel to an end, open its eyes to its sin against the Saviour it has put to death, and effect its conversion. But they differ in opinion as to ch. 14. According to Koehler, this chapter refers to a future which is still in the distance—to a siege and conquest of Jerusalem which are to take place after Israel's conversion, through which the immediate personal appearance of Jehovah will be brought to pass, and all the effects by which that appearance is necessarily accompanied. According to Hofmann (Schriftbeweis, ii. p. 610ff.), Zac 14:1. refers to the same occurrence as Zac 12:2., with this simple difference, that in Zac 12:1-14 the prophet states what that day, in which the whole of the world of nations attacks Jerusalem, will do with the people of God, and in ch. 14 to what extremity it will be brought. Ebrard and Kliefoth, on the other hand, understand by Israel, with its capital Jerusalem, and the house of David (in Zechariah 12:1-13:6), rebellious Judaism after the rejection of the Messiah; and by Judah with its princes, Christendom. Hence the prophecy in this section announces what calamities will happen to Israel according to the flesh—that has become rebellious through rejecting the Messiah—from the first coming of Christ onwards, until its ultimate conversion after the fulness of the Gentiles has come in.


  The section Zac 13:7-9 (the smiting of the shepherd) does not refer to the crucifixion of Christ, because this did not lead to the consequences indicated in Zac 13:8, so far as the whole earth was concerned, but to the "cutting off of the Messiah" predicted in Dan 9:26, the great apostasy which forms the beginning of the end, according to Luk 17:25; Th2 2:3; Ti1 4:1, and Ti1 4:2 Time. Zac 3:1, and through which Christ in His church is, according to the description in Rev 13:17, so cut off from historical life, that it cannot be anything on earth. Lastly, ch. 14 treats of the end of the world and the general judgment.


  Of these two views, we cannot look upon either as well founded. For, in the first place, the assumption common to the two, and with which they set out, is erroneous and untenable,—namely, that the prophecy in ch. 12ff. strikes in where the previous one in ch. 9-11 terminated, and therefore that ch. 12-14 is a direct continuation of ch. 9-11. This assumption is at variance not only with the relation in which the two prophecies stand to one another, as indicated by the correspondence in their headings, and as unfolded in Zac 12:1, Zac 12:2, but also with the essence of the prophecy, inasmuch as it is not a historical prediction of the future according to its successive development, but simply a spiritual intuition effected by inspiration, in which only the leading features of the form which the kingdom of God would hereafter assume are set forth, and that in figures drawn from the circumstances of the present and the past. Again, the two views can only be carried out by forcing the text. If the prophecy in Zac 12:1-14 started with the period when Israel came into power of the Roman empire after the rejection of the Messiah, it could not leap so abruptly to the last days, as Hofmann and Koehler assume, and commence with the description of a victorious conflict on the part of Israel against the nations of the world that were besieging Jerusalem, but would certainly first of all predict, if not the destruction of the Jewish nation by the Romans (which is merely indicated in ch. 11), at all events the gathering together of the Jews, who had been scattered by the Romans over all the world, into Palestine and Jerusalem, before an attack of the nations of the world upon Israel could possibly be spoken of. Moreover, even the difference between Hofmann and Koehler with regard to the relation between Zac 12:1-9 and Zac 14:1-5 shows that the transference of the whole to the last times cannot be reconciled with the words of these sections. The hypothesis of Koehler, that after the gathering together of Israel out of its dispersion, the nations of the world would make an attack upon Jerusalem in which they would be defeated, and that this conflict would for the first time bring Israel to the recognition of its guilt in putting Christ to death, is at variance with the whole of the prophecy and teaching of both the Old and New Testaments. For, according to these, Israel is not to be gathered together from its dispersion among the nations till it shall return with penitence to Jehovah, whom it has rejected. But Hofmann's statement as to the relation between the two sections is so brief and obscure, that it is more like a concealment than a clearing up of the difficulties which it contains. Lastly, when Hofmann correctly observes, that "by the Israel of the heading in Zac 12:1 we can only understand the people of God, in contradistinction to the world of nations, which is estranged from God," this cannot apply to the unbelieving Jews, who have been given into the power of the last empire on account of their rejection of Christ, or Israel according to the flesh, for that Israel is rejected by God. The people of God exists, since the rejection of Christ, only in Christendom, which has been formed out of believing Jews and believing Gentiles, or the church of the New Testament, the stem and kernel of which were that portion of Israel which believingly accepted the Messiah when He appeared, and into whose bosom the believing Gentile peoples were received. Ebrard and Kliefoth are therefore perfectly right in their rejection of the Jewish chiliasm of Hofmann and Koehler; but when they understand by the Israel of the heading belonging to ch. 12-14, which we find in Zac 12:1-9, only the unbelieving carnal Israel, and by that in ch. 14 the believing Israel which has been converted to Christ, and also introduce into Zac 12:1-9 an antithesis between Israel and Judah, and then understand by Jerusalem and the house of David in Zac 12:1-14 the hardened Jews, and by Judah, Christendom; and, on the other hand, by Jerusalem and Judah in ch. 14 the Christendom formed of believing Jews and believing Gentiles,—we have already shown at Zac 12:10 that these distinctions are arbitrarily forced upon the text.


  Our prophecy treats in both parts—Zechariah 12:1-13:6 and ch. 13:7-14:21—of Israel, the people of God, and indeed the people of the new covenant, which has grown out of the Israel that believed in Christ, and believers of the heathen nations incorporated into it, and refers not merely to the church of the new covenant in the last times, when all the old Israel will be liberated by the grace of God from the hardening inflicted upon it, and will be received again into the kingdom of God, and form a central point thereof (Vitringa, C. B. Mich., etc.), but to the whole development of the church of Christ from its first beginning till its completion at the second coming of the Lord, as Hengstenberg has in the main discovered and observed. As the Israel of the heading (Zac 12:1) denotes the people of God in contradistinction to the peoples of the world, the inhabitants of Jerusalem with the house of David, and Judah with its princes, as the representatives of Israel, are typical epithets applied to the representatives and members of the new covenant people, viz., the Christian church; and Jerusalem and Judah, as the inheritance of Israel, are types of the seats and territories of Christendom. The development of the new covenant nation, however, in conflict with the heathen world, and through the help of the Lord and His Spirit, until its glorious completion, is predicted in our oracle, not according to its successive historical course, but in such a manner that the first half announces how the church of the Lord victoriously defeats the attacks of the heathen world through the miraculous help of the Lord, and how in consequence of this victory it is increased by the fact that the hardened Israel comes more and more to the acknowledgment of its sin and to belief in the Messiah, whom it has put to death, and is incorporated into the church; whilst the second half, on the other hand, announces how, in consequence of the slaying of the Messiah, there falls upon the covenant nation a judgment through which two-thirds are exterminated, and the remainder is tested and refined by the Lord, so that, although many do indeed fall and perish in the conflicts with the nations of the world, the remnant is preserved, and in the last conflict will be miraculously delivered through the coming of the Lord, who will come with His saints to complete His kingdom in glory by the destruction of the enemies of His kingdom, and by the transformation and renewal of the earth. As the believing penitential look at the pierced One (Zac 12:10) will not take place for the first time at the ultimate conversion of Israel at the end of the days, but began on the day of Golgotha, and continues through all the centuries of the Christian church, so did the siege of Jerusalem by all nations (Zac 12:1-9), i.e., the attack of the heathen nations upon the church of God, commence even in the days of the apostles (cf. Act 4:25.), and continues through the whole history of the Christina church to the last great conflict which will immediately precede the return of our Lord to judgment. And again, just as the dispersion of the flock after the slaying of the shepherd commenced at the arrest and death of Christ, and the bringing back of the hand of the Lord upon the small ones at the resurrection of Christ, so have they both been repeated in every age of the Christian church, inasmuch as with every fresh and powerful exaltation of antichristian heathenism above the church of Christ, those who are weak in faith flee and are scattered; but as soon as the Lord shows Himself alive in His church again, they let Him gather them together once more. And this will continue, according to the word of the Lord in Mat 24:10., till the end of the days, when Satan will go out to deceive the nations in the four quarters of the earth, and to gather together Gog and Magog to battle against the camp of the saints and the holy city; whereupon the Lord from heaven will destroy the enemy, and perfect His kingdom in the heavenly Jerusalem (Rev).


  So far as the relation between Zac 12:2-9 and Zac 14:1-5 is concerned, it is evident from the text of both these passages that they do not treat of two different attacks upon the church of God by the imperial power, occurring at different times; but that, whilst Zac 12:1-14 depicts the constantly repeated attack in the light of its successful overthrow, ch. 14 describes the hostile attack according to its partial success and final issue in the destruction of the powers that are hostile to God. This issue takes place, no doubt, only at the end of the course of this world, with the return of Christ to the last judgment; but the fact that Jerusalem is conquered and plundered, and the half of its population led away into captivity, proves indisputably that the siege of Jerusalem predicted in ch. 14 must not be restricted to the last attack of Antichrist upon the church of the Lord, but that all the hostile attacks of the heathen world upon the city of God are embraced in the one picture of a siege of Jerusalem. In the attack made upon Jerusalem by Gog and Magog, the city is not conquered and plundered, either according to Ezekiel 38 and 39, or according to Rev 20:7-9; but the enemy is destroyed by the immediate interposition of the Lord, without having got possession of the holy city. But to this ideal summary of the conflicts and victories of the nations of the world there is appended directly the picture of the final destruction of the ungodly power of the world, and the glorification of the kingdom of God; so that in Zechariah 14 (from vv. 6-21) there is predicted in Old Testament form the completion of the kingdom of God, which the Apostle John saw and described in Revelation in New Testament mode under the figure of the heavenly Jerusalem.


  Malachi


  Introduction


  1. Person of the Prophet


  The circumstances of Malachi's life are so entirely unknown, that it is a disputed point whether מכלאכי in the heading (Mal 1:1) is the name of a person, or merely an ideal name given to the prophet who foretels the sending of the messenger of Jehovah (מלאכי, Mal 3:1), and whose real name has not been handed down. The lxx rendered the בּיד מלאכי of the heading by ἐν χειρὶ ἀγγέλου αὐτοῦ, and therefore either had or conjectured as their reading מלאכו : and the Targumist Jonathan, who adds to בּיד מלאכי cujus nomen appellatur Esra scriba, has also taken מלאכי in an ideal sense, and given the statement that Ezra the scribe is the prophetic author of our book, as a conjecture founded upon the spirit and contents of the prophecy. The notion that Malachi is only an official name is therefore met with in many of the fathers, and has been vigorously defended in the most recent times by Hengstenberg, who follows the lead of Vitringa, whilst Ewald lays it down as an established truth. But the arguments adduced in support of this, especially by Hengstenberg in his Christology, are not conclusive. The circumstance "that the heading does not contain any further personal description, whether the name of his father or the place of his birth," is not more striking in our book than in the writings of Obadiah and Habakkuk, which also contain only the name of the prophet in the heading, without any further personal descriptions. It is a striking fact, no doubt, that the lxx and the Targumist have taken the name as an appellative; at the same time, it by no means follows from this "that nothing was known in tradition of any historical person of the name of Malachi," but simply that nothing certain had been handed down concerning the circumstances of the prophet's life. The recollection, however, of the circumstances connected with the personal history of the prophet might easily have become extinct during the period of at least 150 or 200 years which intervened between the lifetime of the prophet and the Alexandrian version of the Old Testament, if his life was not distinguished by any other facts than the prophecies contained in his book. And Jonathan lived, at the earliest, 400 years after Malachi. That all recollection of the person of Malachi was not lost, however, is evident both from the notice in the Talmud to the effect that Malachi was one of the men of the great synagogue, as Haggai and Zechariah had been, and also from the statements made by Ps. Doroth., Epiph., and other fathers, to the effect that he was a Levite of the tribe of Zebulun, and was born in Supha, or Σοφά, or Σοφιρά (see the passages in Koehler, Mal. pp. 10, 11), although all these statements show that nothing certain was known as to the circumstances of his life.


  But the principal reason for taking the name not as a nomen proprium, but simply as a name adopted by the prophet for this particular prophecy, is to be found, according to Hengstenberg, in the character of the name itself, viz., in the fact that it is not formed from מלאך and יהּ = יהוה, and cannot be explained by angelicus. But neither the one nor the other can be regarded as established. The formation of proper names by adding the termination ־י to appellative nouns is by no means unusual, as the long list of examples of words formed in this manner, given by Olshausen (Heb. Gramm. 218, b), clearly shows; and the remark that "this formation only serves to denote descent or occupation" (Hengstenberg) is beside the mark, since it does not apply to such names as גּרמי, זכרי, and others. The interpretation of the name as a contraction of מלאכיּה, messenger of Jehovah, is quite as possible as this derivation. We have an unquestionably example of a contraction of this kind in אבי in Kg2 18:2, as compared with אביּה in Ch2 29:1. And just as the יהּ is there omitted altogether in אבי, so is the other name of God, אל, omitted in פלטי in Sa1 25:44, which is written פּלטיאל in Sa2 3:15. This omission of the name of God is by no means rare. "The Hebrews very often drop the names of God at the end of proper names" (Simonis, p. 11). The formation of such a name as מלאכי would be perfectly analogous to these cases; and no objection whatever can be brought against such a name, since the ־י need not be taken as a suffix of the first person (my messenger is Jehovah), but is rather to be taken as Yod compaginis, like יחזקיּה formed from יחזקי (for יחזק) and יה, "messenger of Jehovah." This name might very well have been given by parents to a son whom God had given them, or sent to them in fulfilment of their wishes. Which of these two derivations deserves the preference, cannot be determined with certainty; at the same time, there is more probability in the latter than in the former, partly because of the obvious play upon His name in the words הנני שׁלח מלאכי (Mal 3:1), and partly because of the Greek form of the name Μαλαχίας in the heading of the book. Since, then, there is no valid argument that can be brought against the formation of such a name, there is all the more reason for regarding the name in the heading (Mal 1:1) as the real name of the prophet, from the fact that the idea explanation would be without any distinct analogy. "All the prophets whose writings have come down to us in the canon, have given their own names in the headings to their books, that is to say, the names which they received at their birth; and the names of the rest of the prophets of the Old Testament are also their real names" (Caspari, Micha, p. 28). Even in the case of the names Agur (Pro 30:1) and Lemuel (Pro 31:1), which Hengstenberg cites as analogies, it is still doubtful whether the first, Agur the son of Jakeh, is not a historical name; and even if the ideal use of the two were established beyond all doubt, no conclusion could be drawn from a collection of proverbs bearing upon a prophetic writing. A collection of proverbs is a poetical work, whose ethical or religious truth is not dependent upon the person of the poet. The prophet, on the contrary, has to guarantee the divinity of his mission and the truth of his prophecy by his own name or his own personality.


  The period of Malachi is also a disputed point, although all are agreed that he lived and prophesied after the captivity. We may gather from his prophecy, not only that he commenced his prophetic labours after Haggai and Zechariah, since, according to Mal 1:6. and Mal 3:10, the temple had been rebuilt and the temple-worship had been restored for a considerable time, but also, as Vitringa has shown in his Observ. ss. ii. lib. 6, that he did not prophesy till after the first arrival of Nehemiah in Jerusalem, i.e., after the thirty-second year of Artaxerxes Longimanus. The chief reason for this is to be found in the agreement between Malachi and Nehemiah (ch. 13), in the reproof administered for the abuses current among the people, and even in the priesthood,—namely, the marriage of heathen wives (compare Mal 2:11. with Neh 13:23.), and the negligent payment of the tithes (compare Mal 3:8-10 with Neh 13:10-14). The first of these abuses—namely, that many even of the priests and Levites had taken heathen wives—found its way among the people even on Ezra's first arrival in Jerusalem; and he succeeded in abolishing it by vigorous measures, so that all Israel put away the heathen wives within three months (Ezr 9:1-15 and 10). But it is evidently impossible to refer the condemnation of the same abuse in Malachi to this particular case, because on the one hand the exhortation to be mindful of the law of Moses (Malachi 3:22), as well as the whole of the contents of our book which are founded upon the authority of the law, apply rather to the time when Ezra had already put forth his efforts to restore the authority of the law (Ezr 7:14, Ezr 7:25-26), than to the previous time; whilst, on the other hand, the offering of unsuitable animals in sacrifice (Mal 1:7.), and unfaithfulness in the payment of the tithes and heave-offerings (Mal 3:8), can evidently be only explained on the supposition that Israel had to provide for the necessities of the temple and the support of the persons engaged in the worship; whereas in Ezra's time, or at any rate immediately after his arrival, as well as in the time of Darius (Ezr 6:9-10), the costs of worship were defrayed out of the royal revenues (Ezr 7:15-17, Ezr 7:20-24). But after the abolition of the heathen marriages by Ezra, and after his reformatory labours as a whole, such breaches of the law could not have spread once more among the people in the short interval between the time of Ezra and the first arrival of Nehemiah, even if Ezra had not continued his labours up to that time, as is evident from Nehemiah 8-10. Moreover, Nehemiah would no doubt have attacked these abuses at that time, as he did at a later period, if he had detected them. Consequently the falling back into the old sin that had been abolished by Ezra cannot have taken place before the period of Nehemiah's return to the king's court, in the thirty-second year of Artaxerxes (Neh 13:6). If, therefore, Malachi condemns and threatens with the punishment of God the very same abuses which Nehemiah found in Jerusalem on his second arrival there, and strove most energetically to exterminate, Malachi must have prophesied at that time; but whether immediately before Nehemiah's second arrival in Jerusalem, or during his presence there, so as to support the reformatory labours of Nehemiah by his prophetic testimony, cannot be decided with certainty. What Malachi says in Mal 1:8 concerning the attitude of the people towards the Persian governor does not necessarily presuppose a non-Israelitish vicegerent, but might also apply to Nehemiah, since the prophet's words may be understood as relating to free-will gifts or presents, whereas Nehemiah (Neh 5:14-15) simply says that he has not required from the people the governor's supplies, and has not burdened them with taxes. The circumstance, however, that Nehemiah finds the abuses still existing in undiminished force, renders the assumption that Malachi had already prophesied improbable, and favours rather the contemporaneous labours of the two; in which case the work of Malachi bore the same relation to that of Nehemiah as the work of Haggai and Zechariah to that of Zerubbabel and Joshua; and the reformatory labours of Nehemiah, which were chiefly of an outward character, were accompanied by the more inward labours of Malachi, as was very frequently the case in the history of Israel; for example, in the case of Isaiah and Hezekiah, or of Jeremiah and Josiah (see Hengstenberg, Christology, iv. p. 157).


  2. The Book of Malachi



  Malachi contains one single prophecy, the character of which is condemnatory throughout. Starting with the love which the Lord has shown to His people (Mal 1:2-5), the prophet proves that not only do the priests profane the name of the Lord by an unholy performance of the service at the altar (Mal 1:6; Mal 2:9), but the people also repudiate their divine calling both by heathen marriages and frivolous divorces (Mal 2:10-16), and by their murmuring at the delay of the judgment; whereas the Lord will soon reveal Himself as a just judge, and before His coming will send His messenger, the prophet Elijah, to warn the ungodly and lead them to repentance, and then suddenly come to His temple as the expected angel of the covenant, to refine the sons of Levi, punish the sinners who have broken the covenant, and by exterminating the wicked, as well as by blessing the godly with salvation and righteousness, make the children of Israel the people of His possession (2:17-4:6). The contents of the book, therefore, arrange themselves in three sections: Malachi 1:6-2:9, Mal 2:10-16; 2:17-4:6. These three sections probably contain only the leading thoughts of the oral addresses of the prophet, which are so combined as to form one single prophetic address. Throughout the whole book we meet with the spirit which developed itself among the Jews after the captivity, and assumed the concrete forms of Phariseeism and Saduceeism. The outward or grosser kind of idolatry had been rendered thoroughly distasteful to the people by the sufferings of exile; and its place was taken by the more refined idolatry of dead-work righteousness, and trust in the outward fulfilment of the letter of the divine commands, without any deeper confession of sin, or penitential humiliation under the word and will of God. Because the fulness of salvation, which the earlier prophets had set before the people when restored to favour and redeemed from captivity, had not immediately come to pass, they began to murmur against God, to cherish doubts as to the righteousness of the divine administration, and to long for the judgment to fall upon the Gentiles, without reflecting that the judgment would begin at the house of God (Amo 3:2; Pe1 4:17). Malachi fights against this spirit, and the influence of the time in which he lived is apparent in the manner in which he attacks it. This style is distinguished from the oratorical mode of address adopted by the earlier prophets, and not unfrequently rises into a lyrico-dramatical diction, by the predominance of the conversational form of instruction, in which the thought to be discussed is laid down in the form of a generally acknowledged truth, and developed by the alternation of address and reply. In this mode of developing the thought, we can hardly fail to perceive the influence of the scholastic discourses concerning the law which were introduced by Ezra; only we must not look upon this conversational mode of instruction as a sign of the defunct spirit of prophecy, since it corresponded exactly to the practical wants of the time, and prophecy did not die of spiritual exhaustion, but was extinguished in accordance with the will and counsel of God, as soon as its mission had been fulfilled. Malachi's language, considering the later period in which he lived and laboured, is still vigorous, pure, and beautiful. "Malachi," as Ngelsbach says in Herzog's Cyclopaedia, "is like a late evening, which brings a long day to a close; but he is also the morning dawn, which bears a glorious day in its womb."


  Malachi 1


  God's Love, and the Contempt of His Name


  Malachi 1:1-2:9


  The Lord has shown love to Israel (Mal 1:2-5), but Israel refuses Him the gratitude which is due, since the priests despise His name by offering bad sacrifices, and thereby cherish the delusion that God cannot do without the sacrifices (Mal 1:6-14). The people are therefore punished with adversity, and the priesthood with desecration (Mal 2:1-9).


  Malachi 1:1


  The first verse contains the heading (see the introduction), "The burden of the word of the Lord," as in Zac 9:1 and Zac 12:1. On massa' (burden), see Nah 1:1. The prophet commences his address in Mal 1:2, by showing the love for which Israel has to thank its God, in order that on the ground of this fact he may bring to the light the ingratitude of the people towards their God. Mal 1:2. "I have loved you, saith Jehovah; and ye say, Wherein hast Thou loved us? Is not Esau a brother of Jacob? is the saying of Jehovah: and I loved Jacob, Mal 1:3. And I hated Esau, and made his mountains a waste, and his inheritance for jackals of the desert. Mal 1:4. If Edom says, We are dashed to pieces, but will build up the ruins again, thus saith Jehovah of hosts: They will build, but I will pull down: and men will call them territory of wickedness, and the people with whom Jehovah is angry for ever. Mal 1:5. And your eyes will see it; and ye will say, Great is Jehovah over the border of Israel." These four verses form neither an independent address, nor merely the first member of the following address, but the introduction and foundation of the whole book. The love which God has shown to Israel ought to form the motive and model for the conduct of Israel towards its God. אהב denotes love in its expression or practical manifestation. The question asked by the people, "Wherein hast Thou shown us love?" may be explained from the peculiarities of Malachi's style, and is the turn he regularly gives to his address, by way of introducing the discussion of the matter in hand, so that we are not to see in it any intention to disclose the hypocrisy of the people. The prophet proves the love of Jehovah towards Israel, from the attitude of God towards Israel and towards Edom. Jacob and Esau, the tribe-fathers of both nations, were twin brothers. It would therefore have been supposed that the posterity of both the Israelites and the Edomites would be treated alike by God. But this is not the case. Even before their birth Jacob was the chosen one; and Esau or Edom was the inferior, who was to serve his brother (Gen 25:23, cf. Rom 9:10-13). Accordingly Jacob became the heir of the promise, and Esau lost this blessing. This attitude on the part of God towards Jacob and Esau, and towards the nations springing from them, is described by Malachi in these words: I (Jehovah) have loved Jacob, and hated Esau. The verbs אהב, to love, and שׂנא, to hate, must not be weakened down into loving more and loving less, to avoid the danger of falling into the doctrine of predestination. שׂנא, to hate, is the opposite of love. And this meaning must be retained here; only we must bear in mind, that with God anything arbitrary is inconceivable, and that no explanation is given here of the reasons which determined the actions of God. Malachi does not expressly state in what the love of God to Jacob (i.e., Israel) showed itself; but this is indirectly indicated in what is stated concerning the hatred towards Edom. The complete desolation of the Edomitish territory is quoted as a proof of this hatred. Mal 1:3 does not refer to the assignment of a barren land, as Rashi, Ewald, and Umbreit suppose, but to the devastation of the land, which was only utterly waste on the western mountains; whereas it was by no means barren on the eastern slopes and valleys (see at Gen 27:39). Tannōth is a feminine plural form of tan = tannı̄m (Mic 1:8; Isa 13:22, etc.), by which, according to the Syrio-Aramaean version, we are to understand the jackal. The meaning dwelling-places, which Gesenius and others have given to tannōth, after the lxx and Peshito, rests upon a very uncertain derivation (see Roediger at Ges. Thes. p. 1511). "For jackals of the desert:" i.e., as a dwelling-place for these beasts of the desert (see Isa 34:13). It is a disputed point when this devastation took place, and from what people it proceeded. Jahn, Hitzig, and Koehler are of opinion that it is only of the most recent date, because otherwise the Edomites would long ago have repaired the injury, which, according to Mal 1:4, does not appear to have been done. Mal 1:4, however, simply implies that the Edomites would not succeed in the attempt to repair the injury. On the other hand, Mal 1:2, Mal 1:3 evidently contain the thought, that whereas Jacob had recovered, in consequence of the love of Jehovah, from the blow which had fallen upon it (through the Chaldaeans), Esau's territory was still lying in ruins from the same blow, in consequence of Jehovah's hatred (Caspari, Obad. p. 143). It follows from this, that the devastation of Idumaea emanated from the Chaldaeans. On the other hand, the objection that the Edomites appear to have submitted voluntarily to the Babylonians, and to have formed an alliance with them, does not say much, since neither the one nor the other can be raised even into a position of probability; but, on the contrary, we may infer with the greatest probability from Jer 49:7., as compared with Jer 25:9, Jer 25:21, that the Edomites were also subjugated by Nebuchadnezzar. Maurer's assumption, that Idumaea was devastated by the Egyptians, Ammonites, and Moabites, against whom Nebuchadnezzar marched in the fifth year after the destruction of Jerusalem, is perfectly visionary. The threat in Mal 1:4, that if Edom attempts to rebuild its ruins, the Lord will again destroy that which is built, is equivalent to a declaration that Edom will never recover its former prosperity and power. This was soon fulfilled, the independence of the Edomites being destroyed, and their land made an eternal desert, especially from the times of the Maccabees onwards. The construction of אדום as a feminine with תּאמר may be explained on the ground that the land is regarded as the mother of its inhabitants, and stands synecdochically for the population. Men will call them (להן, the Edomites) גּבוּל רשׁעה, territory, land of wickedness,—namely, inasmuch as they will look upon the permanent devastation, and the failure of every attempt on the part of the nation to rise up again, as a practical proof that the wrath of God is resting for ever upon both people and land on account of Edom's sins.


  Malachi 1:5


  These ineffectual attempts on the part of Edom to recover its standing again will Israel see with its eyes, and then acknowledge that Jehovah is showing Himself to be great above the land of Israel. מעל לגבוּל does not mean "beyond the border of Israel" (Drus., Hitzig, Ewald, and others). מעל ל does not mean this, but simply over, above (cf. Neh 3:28; Ecc 5:7). יגדּל is not a wish, "Let Him be great, i.e., be praised," as in Psa 35:27; Psa 40:17, etc. The expression מעל לגבוּל י does not suit this rendering; for it is an unnatural assumption to take this as an apposition to יהוה, in the sense of: Jehovah, who is enthroned or rules over the border of Israel. Jehovah is great, when He makes known His greatness to men, by His acts of power or grace.


  Malachi 1:6


  The condemnation of that contempt of the Lord which the priests displayed by offering bad or blemished animals in sacrifices, commences with the following verse. Mal 1:6. "A son honoureth the father, and a servant his master. And if I am a father, where is my honour? and if I am a master, where is my fear? saith Jehovah of hosts to you, ye priests who despise my name, and yet say, Wherein have we despised Thy name? Mal 1:7. Ye who offer polluted bread upon my altar, and yet say, Wherewith have we polluted thee? In that ye say, The table of Jehovah, it is despised. V.8. And if ye offer what is blind for sacrifice, it is no wickedness; and if ye offer what is lame and diseased, it is no wickedness. Offer it, now, to thy governor: will he be gracious to thee, or accept thy person? saith Jehovah of hosts. Mal 1:9. And now, supplicate the face of God, that He may have compassion upon us: of your hand has this occurred: will He look upon a person on your account? saith Jehovah of hosts." This reproof is simply directed against the priests, but it applies to the whole nation; for in the times after the captivity the priests formed the soul of the national life. In order to make an impression with his reproof, the prophet commences with a generally acknowledged truth, by which both priests and people could and ought to measure their attitude towards the Lord. The statement, that the son honours the father and the servant his master, is not to be taken as a moral demand. יכבּד is not jussive (Targ., Luth., etc.); for this would only weaken the prophet's argument. The imperfect expresses what generally occurs, individual exceptions which are sometimes met with being overlooked. Malachi does not even appeal to the law in Exo 20:12, which enjoins upon children reverence towards their parents, and in which reverence on the part of a servant towards his master is also implied, but simply lays it down as a truth which no one will call in question. To this he appends the further truth, which will also be admitted without contradiction, that Jehovah is the Father and Lord of Israel. Jehovah is called the Father of Israel in the song of Moses (Deu 32:6), inasmuch as He created and trained Israel to be His covenant nation; compare Isa 63:16, where Jehovah is called the Father of Israel as being its Redeemer (also Jer 31:9 and Psa 100:3). As Father, God is also Lord ('ădōnı̄m: plur. majest.) of the nation, which He has made His possession. But if He is a Father, the honour which a son owes to his father is due to Him; and if a Lord, the fear which a servant owes to his lord is also due to Him. The suffixes attached to כּבודי and מוראי are used in an objective sense, as in Gen 9:2; Exo 20:17, etc. In order now to say to the priests in the most striking manner that they do the opposite of this, the prophet calls them in his address despisers of the name of Jehovah, and fortifies this against their reply by proving that they exhibit this contempt in their performance of the altar service. With regard to the construction of the clauses in the last members of Mal 1:6, and also in Mal 1:7, the participle מגּישׁים is parallel to בּוזי שׁמי, and the reply of the priests to the charge brought against them is attached to these two participial clauses by "and ye say;" and the antithesis is exhibited more clearly by the choice of the finite tense, than it would have been by the continuation of the participle.


  Mal 1:7 is not an answer to the question of the priests, "Wherein have we despised Thy name?" for the answer could not be given in the participle; but though the clause commencing with maggı̄shı̄m does explain the previous rebuke, viz., that they despise the name of Jehovah, and will not even admit that this is true, it is not in the form of an answer to the reply of the opponents, but by a simple reference to the conduct of the priests. The answer is appended by בּאמרכם in Mal 1:7 to the reply made to this charge also; and this answer is explained in Mal 1:8 by an allusion to the nature of the sacrificial animals, without being followed by a fresh reply on the part of the priests, because this fact cannot be denied. The contempt on the part of the priests of the name of Jehovah, i.e., of the glory in which God manifested Himself in Israel, was seen in the fact that they offered polluted bread upon the altar of Jehovah. Lechem, bread or food, does not refer to the shew-bread, for that was not offered upon the altar, but is the sacrificial flesh, which is called in Lev 21:6, Lev 21:8, Lev 21:17, the food (lechem) of God (on the application of this epithet to the sacrifices, see the remarks in our comm. on Lev 3:11, Lev 3:16). The prophet calls this food מגאל, polluted, blemished, not so much with reference to the fact, that the priests offered the sacrifices in a hypocritical or impure state of mind (Ewald), as because, according to Mal 1:8, the sacrificial animals were affected with blemishes (mūm), or had something corrupt (moshchâth) about them (Lev 22:20-25). The reply, "Wherewith have we defiled Thee?" is to be explained from the idea that either touching or eating anything unclean would defile a person. In this sense they regard the offering of defiled food to God as defiling God Himself. The prophet answers: In that ye represent the table of Jehovah as something contemptible. The table of Jehovah is the altar, upon which the sacrifices (i.e., the food of God) were laid. נבזה has the force of an adjective here: contemptible. They represent the altar as contemptible not so much in words or speeches, as in their practice, viz., by offering up bad, despicable sacrificial animals, which had blemishes, being either blind, lame, or diseased, and which were unfit for sacrifices on account of these blemishes, according to the law in Lev 22:20. Thus they violated both reverence for the altar and also reverence for Jehovah. The words אין רע are not to be taken as a question, but are used by the prophet in the sense of the priests, and thus assume the form of bitter irony. רע, bad, evil, as a calumniation of Jehovah. In order to disclose to them their wrong in the most striking manner, the prophet asks them whether the governor (פּחה: see at Hag 1:1) would accept such presents; and then in Mal 1:9 draws this conclusion, that God also would not hear the prayers of the priests for the people. He clothes this conclusion in the form of a challenge to supplicate the face of Jehovah (חלּה פני: see at Zac 7:2), that God would have compassion upon the nation; but at the same time he intimates by the question, whether God would take any notice of this, that under the existing circumstances such intercession would be fruitless. פּני אל is selected in the place of פּני יהוה, to lay the greater emphasis upon the antithesis between God and man (the governor). If the governor would not accept worthless gifts graciously, how could they expect a gracious answer to their prayers from God when they offered such gifts to Him? The suffix in יחנּנוּ refers to the people, in which the prophet includes himself. The clause "from your hand has זאת (this: viz., the offering of such reprehensible sacrifices) proceeded" (cf. Isa 50:11), is inserted between the summons to pray to God and the intimation of the certain failure of such intercession, to give still further prominence to the unlawfulness of such an act. The question הישּׂא וגו is appended to the principal clause חלּוּ־נא , and מכּם פּנים does not stand for פּניכם: will He lift up your face, i.e., show you favour? but מכּם is causal, "on your account" (Koehler): "will He regard a person, that is to say, will He show favour to any one, on your account, viz., because ye pray to Him for compassion, when these are the actions ye perform?" The view of Jerome, Grotius, and Hitzig, that the challenge to seek the face of God is an earnest call to repentance or to penitential prayer, is at variance with the context. What follows, for example, is opposed to this, where the prophet says it would be better if the temple were closed, since God does not need sacrifices.


  Malachi 1:10


  Mal 1:10. "O that there were one among you, who would shut the doors, that ye might not light mine altar to no purpose! I have no pleasure in you, saith Jehovah of hosts, and sacrificial offering does not please me from your hand. Mal 1:11. For from the rising of the sun to the setting thereof my name is great among the nations, and in every place incense is burned and sacrifice offered, and indeed a pure sacrifice to my name; for my name is great among the nations, saith Jehovah of hosts. Mal 1:12. And ye desecrate it with your saying: the table of Jehovah, it is defiled, and its fruit—contemptible is its food. Mal 1:13. And ye say: behold what a plague! and ye blow upon it, saith Jehovah of hosts, and ye bring hither what is robbed and the lame and the sick, and thus ye bring the sacrificial gift; shall I take pleasure in this from your hand? saith Jehovah." The construction מי בכם ויסגּר is to be explained in accordance with Job 19:23 : "Who is among you and he would shut," for "who is there who would shut?" and the question is to be taken as the expression of a wish, as in Sa2 15:4; Psa 4:7, etc.: "would that some one among you would shut!" The thought is sharpened by gam, which not only belongs to בּכם, but to the whole of the clause: "O that some one would shut," etc. The doors, the shutting of which is to be desired, are the folding doors of the inner court, in which the altar of burnt-offering stood; and the object of the wish is that the altar might no more be lighted up, not "by lights which burned by the side of the altar" (Ewald), but by the shining of the sacrificial fire which burned upon the altar. חנּם, in vain, i.e., without any object or use, for Jehovah had no pleasure in such priests or such worthless sacrifices. Minchâh here is not the meat-offering as distinguished from the slain-offering, but sacrifice generally, as in Sa1 2:17; Isa 1:13; Zep 3:10, etc. Such sacrifices God does not desire, for His name proves itself to be great among all the nations of the earth, so that pure sacrifices are offered to Him in every place. This is the simple connection between Mal 1:10, Mal 1:11, and one in perfect harmony with the words. Koehler's objection, that such a line of argument apparently presupposes that God needs sacrifices on the part of man for His own sake, and is only in a condition to despise the sacrifices of His nation when another nation offers Him better ones, has no force, because the expression "for His own sake," in the sense of "for His sustenance or to render the perpetuation of His being possible," with the conclusion drawn from it, is neither to be found in the words of the text, nor in the explanation referred to. God does indeed need no sacrifices for the maintenance of His existence, and He does not demand them for this purpose, but He demands them as signs of the dependence of men upon Him, or of the recognition on the part of men that they are indebted to God for life and every other blessing, and owe Him honour, praise, and thanksgiving in return. In this sense God needs sacrifices, because otherwise He would not be God to men on earth; and from this point of view the argument that God did not want to receive the reprehensible sacrifices of the Israelitish priests, because sacrifices were offered to Him by the nations of the earth in all places, and therefore His name was and remained great notwithstanding the desecration of it on the part of Israel, was a very proper one for attacking the delusion, that God needs sacrifices for His own sustenance; a delusion which the Israelitish priests, against whom Malachi was contending, really cherished, if not in thesi, at all events in praxi, when they thought any sacrificial animal good enough for God. Koehler's assumption, that Mal 1:11 contains a subordinate parenthetical thought, and that the reason for the assertion in Mal 1:10 is not given till Mal 1:12, Mal 1:13, is opposed to the structure of the sentences, since it necessitates the insertion of "although" after כּי in Mal 1:11.


  It is must more difficult to decide the question whether Mal 1:11 treats of what was already occurring at the time of the prophet himself, as Hitzig, Maurer, and Koehler suppose (after the lxx, Ephr., Theod. Mops., etc.), or of that which would take place in the future through the reception of the heathen into the kingdom of God in the place of Israel, which would be rejected for a time (Cyr., Theod., Jerome, Luther, Calvin, and others, down to Hengstenberg and Schmieder). Both of these explanations are admissible on grammatical grounds; for such passages as Gen 15:14 and Joe 3:4 show very clearly that the participle is also used for the future. If we take the words as referring to the present, they can only mean that the heathen, with the worship and sacrifices which they offer to the gods, do worship, though ignorantly yet in the deepest sense, the true and living God (Koehler). But this thought is not even expressed by the Apostle Paul in so definite or general a form, either in Rom 1:19-20, where he teaches that the heathen can discern the invisible being of God from His works, or in Act 17:23. in his address at Athens, where he infers from the inscription upon an altar, "to the unknown God," that the unknown God, whom the Athenians worshipped, is the true God who made heaven and earth. Still less is this thought contained in our verse. Malachi does not speak of an "unknown God," whom all nations from the rising to the setting of the sun, i.e., over all the earth, worshipped, but says that Jehovah's name is great among the nations of the whole earth. And the name of God is only great among the Gentiles, when Jehovah has proved Himself to them to be a great God, so that they have discerned the greatness of the living God from His marvellous works and thus have learned to fear Him (cf. Zep 2:11; Psa 46:9-11; Exo 15:11, Exo 15:14-16). This experience of the greatness of God forms the substratum for the offering of sacrifices in every place, since this offering is not mentioned merely as the consequence of the fact that the name of Jehovah is great among the nations; but in the clause before the last, "the latter is also expressly placed towards the former in the relation of cause to effect" (Koehler). The idea, therefore, that the statement, that incense is burned and sacrifice offered to the name of Jehovah in every place, refers to the sacrifices which the heathen offered to their gods, is quite inadmissible. At the time of Malachi the name of Jehovah was not great from the rising to the setting of the sun, nor were incense and sacrifice offered to Him in every place, and therefore even Hitzig looks upon the expression בּכל־מקום as "saying too much." Consequently we must understand the words prophetically as relating to that spread of the kingdom of God among all nations, with which the worship of the true God would commence "in every place." בּכל־מקום forms an antithesis to the one place, in the temple at Jerusalem, to which the worship of God was limited during the time of the old covenant (Deu 12:5-6). מקטר is not a partic. nominasc., incense, suffimentum, for this could not signify the burnt-offering or slain-offering as distinguished from the meat-offering (minchâh), but it is a partic. verbale, and denotes not the kindling of the sacrificial flesh upon the altar, but the kindling of the incense (suffitur); for otherwise מגּשׁ would necessarily stand before מקטר, since the presentation preceded the burning upon the altar. The two participles are connected together asyndetos and without any definite subject (see Ewald, 295, a). It is true that minchâh tehōrâh does actually belong to muggâsh as the subject, but it is attached by Vav explic. in the form of an explanatory apposition: offering is presented to my name, and indeed a sacrificial gift (minchâh covering every sacrifice, as in Mal 1:10). The emphasis rests upon tehōrâh, pure, i.e., according to the requirements of the law, in contrast to sacrifices polluted by faulty animals, such as the priests of that day were accustomed to offer.


  In the allusion to the worship, which would be paid by all nations to the name of the Lord, there is an intimation that the kingdom of God will be taken from the Jews who despise the Lord, and given to the heathen who seek God. This intimation forms the basis for the curse pronounced in Mal 1:14 upon the despisers of God, and shows "that the kingdom of God will not perish, when the Lord comes and smites the land with the curse (Mal 4:6), but that this apparent death is the way to true life" (Hengstenberg).


  To this allusion to the attitude which the heathen will assume towards Jehovah when He reveals His name to them, the prophet appends as an antithesis in Mal 1:12, Mal 1:13 a repetition of the reproof, that the priests of Israel desecrate the name of the Lord by that contempt of His name, which they display by offering faulty animals in sacrifice. Mal 1:12 is only a repetition of the rebuke in v.7. חלּל is really equivalent to בּזה שׁם and גּאל in Mal 1:6 and Mal 1:7, and מגאל to נבזה in Mal 1:7, which occurs in the last clause of Mal 1:12 as synonymous with it. The additional words וניבו וגו serve to strengthen the opinion expressed by the priests concerning the table of the Lord. ניבו is placed at the head absolutely, and is substantially resumed in אכלו. ניב, proventus, produce, income; the suffix refers to shulchan Yehōvâh (the table of the Lord). The revenue of the table of the Lord, i.e., of the altar, consisted of the sacrifices offered upon it, which are also called its food. The assumption is an erroneous one, that the sentence contains any such thought as the following: "The revenue drawn by the priests from the altar, i.e., the sacrificial flesh which fell to their share, was contemptible;" according to which the priests would be represented as declaring, that they themselves could not eat the flesh of the sacrifices offered without disgust; for they could not possibly speak in this way, since it was they themselves who admitted the faulty animals. If the flesh of blind, lame, or diseased animals had been too bad for food in their estimation, they would not have admitted such animals or offered them in sacrifice (Koehler). Even in Mal 1:13 this thought is not implied. מתּלאה is a contraction of מה־תּלאה (cf. Ges. 20, 2, a): What a weariness it is! The object, which the priests declare to be a burdensome and troublesome affair, can only be inferred from the following expression, vehippachtem 'ōthō. Hippēăch signifies here to blow away, like הפיח ב in Psa 10:5, which is radically connected with it, i.e., to treat contemptuously. The suffix אותו does not refer to אכלו, but to שׁלחן יי. The table of Jehovah (i.e., the altar) they treat contemptuously. Consequently the service at the altar is a burden or a trouble to them, whereas this service ought to be regarded as an honour and a privilege. Jerome thinks that instead of אותו, we might read אותי, which is found in a good number of codices; and according to the Masora, אותו has found its way into the text as Tikkune Sopherim (compare the remarks at Hab 1:12 on the Tikkune Sopherim). But in this case also the reading in the text is evidently original and correct. They manifest their contempt of the altar by offering in sacrifice that which has been stolen, etc. (cf. Mal 1:8). The first הבאתם is to be understood as referring to the bringing of the animals upon the altar; and והבאתם את־המּנחה is to be interpreted thus: "And having brought such worthless animals to the slaughter, ye then offer the sacrificial gift." There is indeed no express prohibition in the law against offering gâzūl, or that which has been stolen; but it was shut out from the class of admissible sacrifices by the simple fact, that robbery was to be visited with punishment as a crime. The reproof closes with the question, which is repeated from Mal 1:8 (cf. Mal 1:10), whether God can accept such sacrifices with pleasure. The prophet then utters the curse in the name of God upon all who offer bad and unsuitable sacrifices.


  Malachi 1:14


  "And cursed is he who deceives whilst there is in his flock a male animal, and he who vows and sacrifices to the Lord that which is corrupt; for I am a great King, saith Jehovah of hosts, and my name is feared among the nations." This verse is not attached adversatively to Mal 1:13, but Vav is the simple copula, for the question in Mal 1:13 has a negative sense, or is to be answered by "No." To this answer there is attached the curse upon all the Israelites who offer such sacrifices to God as have not the characteristics required by the law. Two cases are mentioned. In the first place, that when according to the law a male animal ought to have been sacrificed, the person offering the sacrifice offered a female, i.e., one of less value, under the pretence that he did not possess or could not procure a male. The prophet calls this nâkhal, cheating. The second case refers to votive sacrifices; for which as zebhach shelâmı̄m (Lev 22:21) both male and female animals could be used, though only such as were free from faults, inasmuch as animals having any moshchâth are declared in Lev 22:25 to be not acceptable. Moshchâth, according to the Masoretic pointing, is the feminine of the hophal participle for משׁחתתּ, like משׁרת for משׁרתת in Kg1 1:15 (cf. Ewald, 188, b, and Olshausen, p. 393), according to which we should have to think of a female animal in bad condition. This pointing, however, is probably connected with the view still defended by Ewald, Maurer, and Hitzig, that the words ונדר וזבח are a continuation of the circumstantial clause וישׁ וגו, and that Mal 1:14 only refers to votive sacrifices: Cursed is the deceiver who has in his flock a male, but vows and sacrifices a corrupt female. This view, however, is evidently opposed to the meaning of the words. If לונדר were a circumstantial clause, we should expect והוּא נדר. Moreover, since even female animals were admissible for votive sacrifices, the vowing and offering of a female animal could not be blamed in itself, and therefore what was reprehensible was not that a female animal was vowed and offered in sacrifice by any one, but that, instead of offering a faultless animal (tâmı̄m), he presented a blemished one. We must therefore follow the ancient translators and many commentators, who read moshchâth (masc.), according to which the curse is pronounced upon any one who vowed a sacrifice and afterwards redeemed his vow with a faulty and unsuitable animal. An animal was moshchâth, corrupt, when it had any fault, which rendered it unsuitable for sacrifice. The reason for the curse is explained by reminding them of the greatness of God. Because Jehovah is a great King and His name is feared among the nations, to offer a corrupt animal in sacrifice is an offence against His majesty.


  Malachi 2


  Malachi 2:1


  The rebuke administered to the priests for their wicked doings is followed by an announcement of the punishment which they will bring upon themselves in case they should not observe the admonition, or render to the Lord the reverence due to His name when discharging the duties of their office. Mal 2:1. "And now, ye priests, this commandment comes to you. Mal 2:2. If ye do not hear and lay it to heart, to give glory to my name, saith Jehovah of hosts, I send against you the curse and curse your blessings, yea I have cursed them, because ye will not lay it to heart. Mal 2:3. Behold I rebuke your arm, and scatter dung upon your face, the dung of your feasts, and they will carry you away to it. Mal 2:4. And ye will perceive that I have sent this commandment to you, that it may be my covenant with Levi, saith Jehovah of hosts." Mal 2:1. introduces the threat; this is called mitsvâh, a command, not as a commission which the prophet received, for the speaker is not the prophet, but Jehovah Himself; nor as "instruction, admonition, or warning," for mitsvâh has no such meaning. Mitsvâh is rather to be explained from tsivvâh in Nah 1:14. The term command is applied to that which the Lord has resolved to bring upon a person, inasmuch as the execution or accomplishment is effected by earthly instruments by virtue of a divine command.


  The reference is to the threat of punishment which follows in Mal 2:2 and Mal 2:3, but which is only to be carried out in case the priests do not hear and lay to heart, namely, the warning which the Lord has addressed to them through Malachi (Mal 1:6-13), and sanctify His name by their service. If they shall not do this, God will send the curse against them, and that in two ways. In the first place He will curse their blessings; in fact, He has already done so. Berâkhōth, blessings, are obviously not the revenues of the priests, tithes, atonement-money, and portions of the sacrifices (L. de Dieu, Ros., Hitzig), but the blessings pronounced by the priests upon the people by virtue of their office. These God will curse, i.e., He will make them ineffective, or turn them into the very opposite. וגם ארותיה is not a simple, emphatic repetition, but ארותי is a perfect, which affirms that the curse has already taken effect. The emphatic vegam, and also, and indeed, also requires this. The suffix ה attached to ארותי is to be taken distributively: "each particular blessing." In the second place God will rebuke את־הזּרע, i.e., the seed. But since the priests did not practise agriculture, it is impossible to see how rebuking the seed, i.e., causing a failure of the corps, could be a punishment peculiar to the priests. We must therefore follow the lxx, Aquila, Vulg., Ewald, and others, and adopt the pointing הזּרע, i.e., the arm. Rebuking the arm does not mean exactly "laming the arm," nor manifesting His displeasure in any way against the arm, which the priests raised to bless (Koehler). For it was not the arm but the hand that was raised to bless (Lev 9:22; Luk 24:50), and rebuking signifies something more than the manifestation of displeasure. It is with the arm that a man performs his business or the duties of his calling; and rebuking the arm, therefore, signifies the neutralizing of the official duties performed at the altar and in the sanctuary. Moreover, God will also deliver them up to the most contemptuous treatment, by scattering dung in their faces, namely, the dung of their feasts. Chaggı̄m, feasts, is used metonymically for festal sacrifices, or the sacrificial animals slain at the festivals (cf. Psa 118:27). The dung of the sacrificial animals was to be carried away to an unclean place outside the camp and burned there, in the case of the sin-offerings, upon an ash-heap (Lev 4:12; Lev 16:27; Exo 29:14). Scattering dung in the face was a sign and figurative description of the most ignominious treatment. Through the expression "dung of your festal sacrifices," the festal sacrifices offered by these priests are described as being themselves dung; and the thought is this: the contempt of the Lord, which they show by offering blind or lame animals, or such as are blemished in other ways, He will repay to them by giving them up to the greatest ignominy. The threat is strengthened by the clause ונשׂא אתכם אליו, which has been interpreted, however, in different ways. The Vulgate, Luther ("and shall remain sticking to you"), Calvin, and others take peresh as the subject to נשׂא: "the dung will draw the priests to itself, so that they will also become dung." But נשׂא has no such meaning; we must therefore leave the subject indefinite: they (man) will carry you away, or sweep you away to it, i.e., treat you as dung. When they should be treated in this ignominious manner, then would they perceive that the threatening had come from the Lord. "This commandment (mitsvâh) is the mitsvâh mentioned in Mal 2:1. The infinitive clause which follows announces the purpose of God, in causing this threat to come to pass. But the explanation of these words is a disputed point, since we may either take berı̄thı̄ (my covenant) as the subject, or supply hammitsvâh (the commandment) from the previous clause. In the first case ("that my covenant may be with Levi") the meaning could only be, that the covenant with Levi may continue. But although hâyâh does indeed mean to exist, it does not mean to continue, or be maintained. We must therefore take hammitsvâh as the subject, as Luther, Calvin, and others have done ("that it, viz., my purpose, may be my covenant with Levi"). Koehler adopts this, and has explained it correctly thus: "They will perceive that just as Jehovah has hitherto regulated His conduct towards Levi by the terms of His covenant, which was made with it at the time of its departure from Egypt, so will He henceforth let it be regulated by the terms of the decree of punishment which He has resolved upon now, so that this decree of punishment takes the place, as it were, of the earlier covenant." Lēvı̄ is the tribe of Levi, which culminated in the priesthood. The attitude of God towards the priests is called a covenant, inasmuch as God placed them in a special relation to Himself by choosing them for the service of the sanctuary, which not only secured to them rights and promises, but imposed duties upon them, on the fulfilment of which the reception of the gifts of divine grace depended (vid., Deu 10:8-9; Deu 33:8-10; Num 18:1., Num 25:10.).


  Malachi 2:5


  To explain and show the reason for this thought, the real nature of the covenant made with Levi is described in Mal 2:5-7; and Mal 2:8 and Mal 2:9 then show how the priests have neutralized this covenant by forsaking the way of their fathers, so that God is obliged to act differently towards them now, and deliver them up to shame and ignominy. Mal 2:5. "My covenant was with him life and salvation, and I lent them to him for fear, and he feared me and trembled before my name. Mal 2:6. Law of truth was in his mouth and there was no perversity on his lips, he walked with me in salvation and integrity, and brought back many from guilt. Mal 2:7. For the priest's lips should keep knowledge, and men seek law from his mouth, because he is a messenger of Jehovah." In Mal 2:5 החיּים והשּׁלום are the nominative of the predicate. "My covenant was with him life," etc., means, my covenant consisted in this, that life and salvation were guaranteed and granted to him. The elliptical mode of explaining it, viz., "my covenant was a covenant of life and salvation," gives the same sense, only there is no analogous example by which this ellipsis can be vindicated, since such passages as Num 25:12; Gen 24:24, and Hos 14:3, which Hitzig adduces in support of it, are either of a different character, or different in their meaning. Shâlōm, salvation (peace), is the sum of all the blessings requisite for wellbeing. Jehovah granted life and salvation to Levi, i.e., to the priesthood, for fear, viz., as the lever of the fear of God; and Levi, i.e., the priesthood of the olden time, responded to this divine intention. "He feared me." Nichath is the niphal not of nâchath, he descended, i.e., humbled himself (Ewald, Reincke), but of châthath, to terrify, to shake, which is frequently met with in connection with (e.g., Deu 31:8; Jos 1:9; Jer 1:17). Hos 14:5 and Hos 14:6 state how Levi preserved this fear both officially and in life. Tōrath 'ĕmeth (analogous to mishpat 'ĕmeth in Zac 7:9) is instruction in the law consisting in truth. Truth, which had its roots in the law of Jehovah, was the rule not only of his own conduct, but also and more especially of the instruction which he had to give to the people (cf. Mal 2:7). The opposite of 'ĕmeth is ‛avlâh, perversity, conduct which is not regulated by the law of God, but by selfishness or sinful self-interest. Grammatically considered, the feminine ‛avlâh is not the subject to נמצא, but is construed as the object: "they found not perversity" (cf. Ges. 143, 1, b; Ewald, 295, b). Thus he walked in peace (salvation) and integrity before God. Beshâlōm is not merely in a state of peace, or in peaceableness, nor even equivalent to בּלבב שׁלם (Kg2 20:3), but according to Mal 2:5, "equipped with the salvation bestowed upon him by God." The integritas vitae is affirmed in בּמישׁור. הלך את־יי, to walk with Jehovah, denotes the most confidential intercourse with God, or walking as it were by the side of God (see at Gen 5:22). Through this faithful discharge of the duties of his calling, Levi (i.e., the priesthood) brought many back from guilt or iniquity, that is to say, led many back from the way of sin to the right way, viz., to the fear of God (cf. Dan 12:3). But Levi did nothing more than what the standing and vocation of the priest required. For the lips of the priest should preserve knowledge. דעת is the knowledge of God and of His will as revealed in the law. These the lips of the priest should keep, to instruct the people therein; for out of the mouth of the priest men seek tōrâh, law, i.e., instruction in the will of God, because he is a messenger of Jehovah to the people. מלאך, the standing epithet for the angels as the heavenly messengers of God, is here applied to the priests, as it is in Hag 1:13 to the prophet. Whilst the prophets were extraordinary messengers of God, who proclaimed to the people the will and counsel of the Lord, the priests, by virtue of their office, were so to speak the standing or ordinary messengers of God. But the priests of that time had become utterly untrue to this vocation.


  Malachi 2:8


  Mal 2:8. "But ye have departed from the way, have made many to stumble at the law, have corrupted the covenant of Levi, saith Jehovah of hosts. Mal 2:9. Thus I also make you despised and base with all the people, inasmuch as ye do not keep my ways, and respect person in the law." הדּרך is the way depicted in Mal 2:6 and Mal 2:7, in which the priests ought to have walked. הכשׁלתּם בּתּורה does not mean "ye have caused to fall by instruction" (Koehler); for, in the first place, hattōrâh (with the article) is not the instruction or teaching of the priests, but the law of God; and secondly, ב with כּשׁל denotes the object against which a man stumbles and which causes him to fall. Hitzig has given the correct explanation: ye have made the law to many a מכשׁול, instead of the light of their way, through your example and through false teaching, as though the law allowed or commanded things which in reality are sin. In this way they have corrupted or overthrown the covenant with Levi. הלּוי, with the article, is not the patriarch Levi, but his posterity, really the priesthood, as the kernel of the Levites. Hence Jehovah also is no longer bound by the covenant, but withdraws from the priests what He granted to the Levi who was faithful to the covenant, viz., life and salvation (Mal 2:5), and makes them contemptible and base with all the people. This is simply a just retribution for the fact, that the priests depart from His ways and have respect to men. Battōrâh, in the law, i.e., in the administration of the law, they act with partiality. For the fact itself compare Mic 3:11.


  Malachi 2:10


  Mal 2:10. "Have we not all one father? hath not one God created us? wherefore are we treacherous one towards another, to desecrate the covenant of our fathers? Mal 2:11. Judah acts treacherously, and abomination has taken place in Israel and in Jerusalem; for Judah has desecrated the sanctuary of Jehovah, which He loves, and marries the daughter of a strange god. Mal 2:12. Jehovah will cut off, to the man that doeth this, wakers and answerers out of the tents of Jacob, and him that offereth sacrifices to Jehovah of hosts." Malachi adopts the same course here as in the previous rebuke, and commences with a general clause, from which the wrongfulness of marriages with heathen women and of frivolous divorces necessarily followed. The one father, whom all have, is neither Adam, the progenitor of all men, nor Abraham, the father of the Israelitish nation, but Jehovah, who calls Himself the Father of the nation in Mal 1:6. God is the Father of Israel as its Creator; not, however, in the general sense, according to which He made Israel the people of His possession. By the two clauses placed at the head, Malachi intends not so much to lay emphasis upon the common descent of all the Israelites, by virtue of which they form one united family in contrast with the heathen, as to say that all the Israelites are children of God, and as such spiritual brethren and sisters. Consequently every violation of the fraternal relation, such as that of which the Israelite was guilty who married a heathen woman, or put away an Israelitish wife, was also an offence against God, a desecration of His covenant. The idea that the expression "one father" refers to Abraham as the ancestor of the nation (Jerome, Calvin, and others), is precluded by the fact, that not only the Israelites, but also the Ishmaelites and Edomites were descended from Abraham; and there is no ground whatever for thinking of Jacob, because, although he had indeed given his name to Israel, he is never singled out as its ancestor. Nibhgad is the first pers. plur. imperf. kal, notwithstanding the fact that in other cases bâgad has cholem in the imperfect; for the niphal of this verb is never met with. The Israelite acted faithlessly towards his brother, both when he contracted a marriage with a heathen woman, and when he put away his Israelitish wife, and thereby desecrated the covenant of the fathers, i.e., the covenant which Jehovah made with the fathers, when He chose them from among the heathen, and adopted them as His covenant nation (Exo 19:5-6; Exo 24:8).


  The reason for this rebuke is given in Mal 2:11, in a statement of what has taken place. In order the more emphatically to describe this as reprehensible, bâgedâh (hath dealt treacherously) is repeated and applied to the whole nation. Yehūdâh (Judah), construed as a feminine, is the land acting in its inhabitants. Then what has taken place is described as תּועבה, abomination, like idolatry, witchcraft, and other grievous sins (cf. Deu 13:15; Deu 18:9.), in which the name Israel is intentionally chosen as the holy name of the nation, to indicate the contrast between the holy vocation of Israel and its unholy conduct. In addition to Israel as the national name (= Judah) Jerusalem is also mentioned, as is frequently the case, as the capital and centre of the nation. What has occurred is an abomination, because Judah desecrates קדשׁ יי, i.e., neither the holiness of Jehovah as a divine attribute, nor the temple as the sanctuary, still less the holy state of marriage, which is never so designated in the Old Testament, but Israel as the nation which Jehovah loved. Israel is called qōdesh, a sanctuary or holy thing, as עם קדושׁ, which Jehovah has chosen out of all nations to be His peculiar possession (Deu 7:6; Deu 14:2; Jer 2:3; Psa 114:2; Ezr 9:2 : see Targ., Rashi, Ab. Ezra, etc.). Through the sin which it had committed, Judah, i.e., the community which had returned from exile, had profaned itself as the sanctuary of God, or neutralized itself as a holy community chosen and beloved of Jehovah (Koehler). To this there is appended, though not till the last clause, the statement of the abomination: Judah, in its individual members, has married the daughter of a strange god (cf. Ezr 9:2.; Neh 13:23.). By the expression בּת אל נכר the person married is described as an idolatress (bath, daughter = dependent). This involved the desecration of the holy calling of the nation. It is true that in the law it is only marriages with Canaanites that are expressly forbidden (Exo 34:16; Deu 7:3), but the reason assigned for this prohibition shows, that all marriages with heathen women, who did not give up their idolatry, were thereby denounced as irreconcilable with the calling of Israel (see at Kg1 11:1-2). This sin may God punish by cutting off every one who commits it. This threat of punishment (Mal 2:12) is indeed only expressed in the form of a wish, but the wish has been created by the impulse of the Holy Spirit. Very different and by no means satisfactory explanations have been given of the expression ער וענה, the waking one (ער the participle of עוּר) and the answering one, a proverbial description of the wicked man formed by the combination of opposites (on the custom of expressing totality by opposites, see Dietrich, Abhandlung zur hebr. Gramm. p. 201ff.), in which, however, the meaning of the word ער still continues a matter of dispute. The rabbinical explanation, which is followed by Luther, viz., teacher and scholar, is founded upon the meaning excitare given to the verb עוּר, and the excitans is supposed to be the teacher who stimulates by questioning and admonishing. But apart from all other reasons which tell against this explanation, it does not suit the context; for there is not a single word to indicate that the prophet is speaking only of priests who have taken foreign wives; on the contrary, the prophet accuses Judah and Jerusalem, and therefore the people generally, of being guilty of this sin. Moreover, it was no punishment to an Israelite to have no rabbi or teacher of the law among his sons. The words are at any rate to be taken more generally than this. The best established meaning is vigil et respondens, in which ער is taken transitively, as in Job 41:2 in the chethib, and in the Chaldee ער, watcher (Dan 4:10-13 and Dan 4:14-17), in the sense of vivus quisque. In this case the proverbial phrase would be taken from the night-watchman (J. D. Mich., Ros., Ges. Thes. p. 1004). It is no conclusive objection to this, that the words which follow, וּמגּישׁ מנחה, evidently stand upon the same line as ער וענה and must form part of the same whole, and therefore that ער וענה cannot of itself embrace the whole. For this conclusion is by no means a necessary one. If the two expressions referred to portions of the same whole, they could not well be separated from one another by מאהלי יעקב. Moreover, the limitation of ער וענה to the age of childhood founders upon the artificial interpretation which it is necessary to give to the two words. According to Koehler ער denotes the child in the first stage of its growth, in which it only manifests its life by occasionally waking up from its ordinary state of deep, death-like slumber, and ענה the more advanced child, which is able to speak and answer questions. But who would ever think of calling a child in the first weeks of its life, when it sleeps more than it wakes, a waker? Moreover, the sleep of an infant is not a "deep, death-like slumber." The words "out of the tents of Jacob," i.e., the houses of Israel, belong to יכרת. The last clause adds the further announcement, that whoever commits such abominations shall have no one to offer a sacrificial gift to the Lord. These words are not to be taken as referring to the priestly caste, as Hitzig supposes; but Jerome has given the correct meaning: "and whoever is willing to offer a gift upon the altar for men of this description." The meaning of the whole verse is the following: "May God not only cut off every descendant of such a sinner out of the houses of Israel, but any one who might offer a sacrifice for him in expiation of his sin."


  Malachi 2:13


  Mal 2:13. "And this ye do a second time: cover the altar of Jehovah with tears, with weeping and signs, so that He does not turn any more to the sacrifice, and accept the well-pleasing thing at your hand. Mal 2:14. And ye say, Wherefore? Because Jehovah has been witness between thee and the wife of thy youth, towards whom thou hast acted treacherously; whereas she is nevertheless thy companion, and the wife of thy covenant. Mal 2:15. And not one did so who had still a remnant of spirit. And what (did) the one? He sought seed of God. Therefore shall ye take heed for your spirit, and deal not faithlessly to the wife of thy youth. Mal 2:16. For I hate divorce, saith Jehovah, the God of Israel; and he will cover wickedness over his garment, saith Jehovah of hosts. Thus shall ye take heed to your spirit, and not deal treacherously." In these verses the prophet condemns a second moral transgression on the part of the people, viz., the putting away of their wives. By shēnı̄th (as a second thing, i.e., for the second time) this sin is placed in the same category as the sin condemned in the previous verses. Here again the moral reprehensibility of the sin is described in Mal 2:11, before the sin itself is named. They cover the altar of Jehovah with tears, namely, by compelling the wives who have been put away to lay their trouble before God in the sanctuary. The inf. constr. introduces the more minute definition of זאת; and בּכי ואנקה is a supplementary apposition to דּמעה ot , added to give greater force to the meaning. מאין עוד, so that there is no more a turning (of Jehovah) to the sacrifice, i.e., so that God does not graciously accept your sacrifice any more (cf. Num 16:15). The following infinitive ולקחת is also dependent upon מאין, but on account of the words which intervene it is attached with ל . רצון , the good pleasure or satisfaction, used as abstractum pro concreto for the well-pleasing sacrifice. Mal 2:14. This sin also the persons addressed will not recognise. They inquire the reason why God will no more graciously accept their sacrifices, whereupon the prophet discloses their sin in the plainest terms. על־כּי = על־אשׁר, as in Deu 31:17; Jdg 3:12, etc. The words, "because Jehovah was a witness between thee and the wife of thy youth," cannot be understood as Ges., Umbreit, and Koehler assume, in accordance with Mal 3:5, as signifying that Jehovah had interposed between them as an avenging witness; for in that case העיד would necessarily be construed with ב, but they refer to the fact that the marriage took place before the face of God, or with looking up to God; and the objection that nothing is known of any religious benediction at the marriage, or any mutual vow of fidelity, is merely an argumentum a silentio, which proves nothing. If the marriage was a berı̄th 'Elōhı̄m (a covenant of God), as described in Pro 2:17, it was also concluded before the face of God, and God was a witness to the marriage. With the expression "wife of thy youth" the prophet appeals to the heart of the husband, pointing to the love of his youth with which the marriage had been entered into; and so also in the circumstantial clause, through which he brings to the light the faithless treatment of the wife in putting her away: "Yet she was thy companion, who shared thy joy and sorrow, and the wife of thy covenant, with whom thou didst made a covenant for life."


  In Mal 2:15 the prophet shows still further the reprehensible character of the divorce, by rebutting the appeal to Abraham's conduct towards Hagar as inapplicable. The true interpretation of this hemistich, which has been explained in very different, and to some extent in very marvellous ways, is obvious enough if we only bear in mind that the subordinate clause וּשׁאר רוּח לו, from its very position and from the words themselves, can only contain a more precise definition of the subject of the principal clause. The affirmation "a remnant of spirit is (was) to him" does not apply to God, but only to man, as L. de Dieu has correctly observed. Rūăch denote here, as in Num 27:18; Jos 5:1; Kg1 10:5, not so much intelligence and consideration, as the higher power breathed into man by God, which determines that moral and religious life to which we are accustomed to give the name of virtue. By 'echâd (one), therefore, we cannot understand God, but only a man; and לא אחד (not any one = no one, not one man) is the subject of the sentence, whilst the object to עשׂה must be supplied from the previous sentence: "No man, who has even a remnant of reason, or of sense for right and wrong, has done," sc. what ye are doing, namely, faithlessly put away the wife of his youth. To this there is appended the objection: "And what did the one do?" which the prophet adduces as a possible exception that may be taken to his statement, for the purpose of refuting it. The words וּמה האחד are elliptical, the verb עשׂה, which may easily be supplied from the previous clause, being omitted (cf. Ecc 2:12). האחד, not unus aliquis, but the well-known one, whom it was most natural to think of when the question in hand was that of putting away a wife, viz., Abraham, who put away Hagar, by whom he had begotten Ishmael, and who was therefore also his wife (Genesis 21). The prophet therefore replies, that Abraham sought to obtain the seed promised him by God, i.e., he dismissed Hagar, because God promised to give him the desired posterity, not in Ishmael through the maid Hagar, but through Sarah in Isaac, so that in doing this he was simply acting in obedience to the word of God (Gen 21:12). After meeting this possible objection, Malachi warns his contemporaries to beware of faithlessly putting away their wives. The Vav before nishmartem is the Vav rel., through which the perfect acquires the force of a cohortative as a deduction from the facts before them, as in ועשׂית in Kg1 2:6 (see Ewald, 342, c). נשׁמר בּרוּחו is synonymous with נשׁמר בּנפשׁו in Jer 17:21, and this is equivalent to נשׁמר לנפשׁו in Deu 4:15 and Jos 23:11. The instrumental view of ב ("by means of the Spirit:" Koehler) is thus proved to be inadmissible. "Take heed to your spirit," i.e., beware of losing your spirit. We need not take rūăch in a different sense here from that in which it is used in the clause immediately preceding; for with the loss of the spiritual and moral vis vitae, which has been received from God, the life itself perishes. What it is that they are to beware of is stated in the last clause, which is attached by the simple copula (Vav), and in which the address passes from the second person into the third, to express what is affirmed as applying to every man. This interchange of thou (in wife of thy youth) and he (in יבגּד) in the same clause appears very strange to our mode of thought and speech; but it is not without analogy in Hebrew (e.g., in Isa 1:29; cf. Ewald, 319, a), so that we have no right to alter יבגּד into תּבגּד, since the ancient versions and the readings of certain codices do not furnish sufficient critical authority for such a change. The subject in יבגּד is naturally thought of as indefinite: any one, men. This warning is accounted for in Mal 2:16, first of all in the statement that God hates putting away. שׁלּח is the inf. constr. piel and the object to שׂנא: "the sending away (of a wife), divorce." שׂנא is a participle, the pronominal subject being omitted, as in maggı̄d in Zac 9:12, because it may easily be inferred from the following words: אמר יי (saith the Lord of hosts). The thought is not at variance with Deu 24:1., where the putting away of a wife is allowed; for this was allowed because of the hardness of their hearts, whereas God desires that a marriage should be kept sacred (cf. Mat 19:3. and the comm. on Deu 24:1-5). A second reason for condemning the divorce is given in the words וכסּה חמס על ל, which do not depend upon כּי שׂנא, but form a sentence co-ordinate to this. We may either render these words, "he (who puts away his wife) covers his garment with sin," or "sin covers his garment." The meaning is the same in either case, namely, that wickedness will adhere irremoveably to such a man. The figurative expression may be explained from the idea that the dress reflects the inward part of a man, and therefore a soiled garment is a symbol of uncleanness of heart (cf. Zac 3:4; Isa 64:5; Rev 3:4; Rev 7:14). With a repetition of the warning to beware of this faithlessness, the subject is brought to a close.


  Malachi 2:17


  "Ye weary Jehovah with your words, and say, Wherewith do we weary? In that ye say, Every evil-doer is good in the eyes of Jehovah, and He takes pleasure in them, or where is the God of judgment?" The persons who are introduced as speaking here are neither the pious Israelites, who were not only pressed down by the weight of their heavy afflictions, but indignant at the prosperity of their godless countrymen, and were thus impelled to give utterance to despairing complaints, and doubts as to the justice of God (Theodoret); nor a middle class between the truly pious and perfectly godless, consisting of those who were led by a certain instinctive need to adopt the faith inherited from the fathers, and sought to fulfil the commandments of the moral law of God, but the foundations of whose faith and piety were not deep enough for them humbly to submit themselves to the marvellous ways of God, so that whenever the dealings of God did not correspond to their expectations, they lost their faith in Him and turned their backs upon Him (Koehler). The whole of the contents of this section are opposed to the first assumption. Those who murmured against God were, according to Mal 3:7., such as had departed like the fathers from the law of God and defrauded God in the tithes and heave-offerings, and with whom those who feared God are contrasted in Mal 2:16. Moreover, the reproach brought against them in Mal 2:17, "Ye weary Jehovah with your words," and in Mal 3:13, "Your words put constraint upon me," show that they do not belong to the righteous, who, while bending under the burden of temptation, appear to have raised similar complaints; as we read for example in Psalm 37; 49, 73. The second view is precluded by the absence, not only of every trace of the nation being divided into three classes, but also of every indication that those who murmured thus had endeavoured to fulfil the commandments of the moral law of God. The answer of the Lord to this murmuring is addressed to the whole nation as one which had departed from His commandments, and defrauded God with the tithes and sacrifices (Mal 3:7-8). The judgment which they wanted to see would fall, according to Mal 3:5, upon the sorcerers, adulterers, and other gross sinners; and in Mal 3:16-18 the only persons distinguished from these are the truly righteous who remember the name of the Lord. It clearly follows from this, that the feelings expressed in Mal 2:17 and Mal 3:13 were not cherished by the whole nation without exception, but only by the great mass of the people, in contrast with whom the small handful of godly men formed a vanishing minority, which is passed over in the attack made upon the spirit prevailing in the nation. This disposition vents itself in the words: Every one who does evil is good in the eyes of God, and Jehovah takes pleasure in the wicked. By עשׂה רע the murmurers mean, not notorious sinners in their midst, but the heathen who enjoyed undisturbed prosperity. To give a reason for this fancy, they inquire, Where is the God of judgment? או, "or," i.e., if this be not the case, as in Job 16:3; Job 22:11, why does not God punish the ungodly heathen? why does He not interpose as judge, if He has no pleasure in the wicked? Such speeches as these the prophet calls הוגע, a wearying of God (cf. Isa 43:23-24).


  Malachi 3


  Malachi 3:1


  Coming of the Lord to judgment. Mal 3:1. "Behold, I send my messenger, that he may prepare the way before me; and the Lord, whom ye seek, will suddenly come to His temple, and the angel of the covenant, whom ye desire; behold he comes, saith Jehovah of hosts." To the question, Where is or remains the God of judgment? the Lord Himself replies that He will suddenly come to His temple, but that before His coming He will send a messenger to prepare the way for Him. The announcement of this messenger rests upon the prophecy in Isa 40:3., as the expression וּפנּה דרך, which is borrowed from that passage, clearly shows. The person whose voice Isaiah heard calling to make the way of Jehovah in the desert, that the glory of the Lord might be revealed to all flesh, is here described as מלאך, whom Jehovah will send before Him, i.e., before His coming. This maleâkh is not a heavenly messenger, or spiritual being (Rashi, Kimchi), nor the angel of Jehovah κατ ̓ ἐξοχήν, who is mentioned afterwards and called maleakh habberı̄th, but an earthly messenger of the Lord, and indeed the same who is called the prophet Elijah in Mal 4:5, and therefore not "an ideal person, viz., the whole choir of divine messengers, who are to prepare the way for the coming of salvation, and open the door for the future grace" (Hengst.), but a concrete personality—a messenger who was really sent to the nation in John the Baptist immediately before the coming of the Lord. The idea view is precluded not only by the historical fact, that not a single prophet arose in Israel during the whole period between Malachi and John, but also by the context of the passage before us, according to which the sending of the messenger was to take place immediately before the coming of the Lord to His temple. It is true that in Mal 2:7 the priest is also called a messenger of Jehovah; but the expression הנני שׁלח (behold I send) prevents our understanding the term maleâkh as referring to the priests, or even as including them, inasmuch as "sending" would not apply to the priests as the standing mediators between the Lord and His people. Moreover, it was because the priests did not fulfil their duty as the ordinary ambassadors of God that the Lord was about to send an extraordinary messenger. Preparing the way (פּנה דרך, an expression peculiar to Isaiah: compare Isa 40:3; also, Isa 57:14 and Isa 62:10), by clearing away the impediments lying in the road, denotes the removal of all that retards the coming of the Lord to His people, i.e., the taking away of enmity to God and of ungodliness by the preaching of repentance and the conversion of sinners. The announcement of this messenger therefore implied, that the nation in its existing moral condition was not yet prepared for the reception of the Lord, and therefore had no ground for murmuring at the delay of the manifestation of the divine glory, but ought rather to murmur at its own sin and estrangement from God. When the way shall have been prepared, the Lord will suddenly come. פּתאם, not statim, immediately (Jerome), but unexpectedly. "This suddenness is repeated in all the acts and judgments of the Lord. The Lord of glory always comes as a thief in the night to those who sleep in their sins" (Schmieder). "The Lord" (hâ'âdōn) is God; this is evident both from the fact that He comes to His temple, i.e., the temple of Jehovah, and also from the relative clause "whom ye seek," which points back to the question, "Where is the God of judgment?" (Mal 2:17). The Lord comes to His temple (hēkhâl, lit., palace) as the God-king of Israel, to dwell therein for ever (cf. Eze 43:7; Eze 37:26-27). And He comes as the angel of the covenant, for whom the people are longing. The identity of the angel of the covenant with the "Lord" (hâ'âdōn) is placed beyond the reach of doubt by the parallelism of the clauses, and the notion is thereby refuted that the "covenant angel" is identical with the person previously mentioned as מלאכי (Hitzig, Maurer, etc.). This identity does not indeed exclude a distinction of person; but it does exclude a difference between the two, or the opinion that the angel of the covenant is that mediator whom Isaiah had promised (Isa 42:6) as the antitype of Moses, and the mediator of a new, perfect, and eternally-enduring covenant relation between God and Israel (Hofmann, Schriftbeweis, i. p. 183). For it was not for a second Moses that the people were longing, or for a mediator of the new covenant, but for the coming of God to judgment. The coming of the Lord to His temple is represented as a coming of the covenant angel, with reference to the fact that Jehovah had in the olden time revealed His glory in His Maleakh in a manner perceptible to the senses, and that in this mode of revelation He had not only redeemed Israel out of the hand of Egypt (Exo 3:6.), gone before the army of Israel (Exo 14:19), and led Israel through the desert to Canaan (Exo 23:20., Exo 33:14.), but had also filled the temple with His glory. The covenant, in relation to which the Maleakh, who is of one essence with Jehovah, is here called the angel of the covenant, is not the new covenant promised in Jer 31:31., but the covenant of Jehovah with Israel, according to which Jehovah dwells in the midst of Israel, and manifests His gracious presence by blessing the righteous and punishing the ungodly (cf. Exo 25:8; Lev 25:11-12; Deu 4:24; Isa 33:14): (Koehler). The words "Behold he (the covenant angel) cometh" serve to confirm the assurance, and are still further strengthened by אמר יי צ (saith Jehovah of hosts). This promise was fulfilled in the coming of Christ, in whom the angel of the covenant, the Logos, became flesh, and in the sending of John the Baptist, who prepared the way for Him. (See also at Mal 4:6)


  Malachi 3:2


  With the coming of the Lord the judgment will also begin; not the judgment upon the heathen, however, for which the ungodly nation was longing, but the judgment upon the godless members of the covenant nation. Mal 3:2. "And who endures the day of His coming? and who can stand at His appearing? for He is like the smelter's fire, and like washers' lye: Mal 3:3. And will sit smelting and purifying silver, and will purify the children of Levi, and refine like gold and silver, that they may be offering to Jehovah His sacrifice in righteousness. Mal 3:4. And the sacrifice of Judah and Jerusalem will be pleasant, as in the days of the olden time, and as in the years of the past." The question "who endures the day" has a negative meaning, like מי in Isa 53:1 : no one endures it (for the fact itself compare Joe 2:11). The prophet is speaking to the ungodly. The second clause is synonymous. עמד, to remain standing, in contrast with falling, or sinking under the burden of the judgment. The reason for this is given in the second hemistich. The Lord when He comes will be like a smelter's fire, which burns out all the corrupt ingredients that are mixed with the gold and silver (cf. Zac 13:9), and like the lye or alkaline salt by which clothes are cleansed from dirt (cf. Isa 4:4). The double figure has but one meaning; hence only the first figure is carried out in Mal 3:3, a somewhat different turn being given to it, since the Lord is no longer compared to the fire, but represented as a smelter. As a smelter purifies gold and silver from the dross adhering to it, so will the Lord refine the sons of Levi, by whom the priests are principally intended. The yâshabh (sit) serves as a pictorial description, like ‛âmad (stand) in Mic 5:3. The participles metsârēph and metahēr describe the capacity in which He sits, viz., as a smelter and purifier of silver. זקּק: to strain, or filter; a term transferred to metals, because in smelting the pure metal is allowed to flow off, so that the earthy ingredients are left in the crucible (Psa 12:7; Job 28:1, etc.). The fact that the sons of Levi are named, as the object of the refining action of the Lord, is to be explained from what is mentioned in Mal 1:6. concerning their degeneracy. Since they, the supporters and promoters of the religious life of the nation, were quite corrupt, the renovation of the national life must begin with their purification. This purification, however, does not consist merely in the fact, that the individuals who are displeasing to God will be cut off from among them (Koehler), nor merely in their being cleansed from the sins and crimes adhering to them (Hitzig), but in both, so that those who are corrigible are improved, and the incorrigible cut off. This is implied in the idea of purification, and is confirmed by the result of the refining work of the Lord, as given in the last clause of the verse. They are to become to the Lord offerers of sacrifices in righteousness. Bitsedâqâh does not refer to the nature of the sacrifices, viz., righteous sacrifices, i.e., such as correspond to the law, but to the moral character of the offerers, viz., that they will attend to the offering of sacrifice in a proper state of heart, as in Psa 4:6. היוּ מגּישׁי is a constructio periphr. to denote the permanence of the action (cf. Ewald, 168, c). The tsaqeph-qaton does not compel us to separate היוּ ליהוה (compare, on the contrary, Gen 1:6 for example). Then, namely when the priests offer sacrifices in righteousness again, will the sacrificing of the whole nation be pleasant to the Lord, as was the case in the olden time. The days of the olden time and years of the past are the times of Moses, or the first years of the sojourn in the desert (Jer 2:2), possibly also the times of David and of the first years of the reign of Solomon; whereas now, i.e., in the time of Malachi, the sacrifices of the nation were displeasing to God, not merely on account of the sins of the people (Mal 2:13), but chiefly on account of the badness of the sacrificing priests (Mal 1:10, Mal 1:13). Moreover, we must not infer from Mal 3:3 and Mal 3:4, that Malachi imagined that the Old Testament worship would be continued during the Messianic times; but his words are to be explained from the custom of the prophets, of using the forms of the Old Testament worship to depict the reverence for God which would characterize the new covenant.


  Malachi 3:5


  Mal 3:5. "And I will draw near to you to judgment, and will be a swift witness against the sorcerers, and against the adulterers, and against those who swear for deceit, and those who press down the wages of the hireling, the widow and the orphan, and bow down the foreigner, and fear not me, saith Jehovah of hosts. Mal 3:6. For I Jehovah, I change not; and ye sons of Israel, ye are not consumed." The refining which the Lord will perform at His coming will not limit itself to the priests, but become a judgment upon all sinners. This judgment is threatened against those who wanted the judgment of God to come, according to Mal 2:17. To these the Lord will draw near to judgment, and rise up as a swift witness against all the wicked who do not fear Him. The word קרבתּי does not imply that the judgment announced will actually commence at once. The drawing near to judgment takes place in the day of His coming (Mal 3:2), and this is preceded by the sending of the messenger to prepare the way. The words affirm nothing as to the time of the coming, because this was not revealed to the prophet. Nor is there any intimation on this point in the word ממהר, but simply the announcement that the Lord will come with unexpected rapidity, in contrast with the murmuring of the people at the delay of judgment (Mal 2:17). ממהר answers substantially to פּתאם in Mal 3:1. God comes as a practical witness against the wicked, convicting them of their guilt by punishing them. The particular sins mentioned here are such as were grievous sins in the eye of the law, and to some extent were punishable with death. On sorcerers and adulterers see Exo 22:17; Lev 20:10; Deu 22:22. That sorcery was very common among the Jews after the captivity, is evident from such passages as Act 8:9; Act 13:6, and from Josephus, Ant. xx. 6, de bell. Jud. ii. 12, 23; and the occurrence of adultery may be inferred from the condemnation of the marriages with heathen wives in Mal 2:10-16. On false swearing compare Lev 19:12. The expression to press the wages of the labourer is unusual, since the only other passage in which עשׁק is construed with a neuter object is Mic 2:2, and in every other case it is applied to persons; for עשׁק שׂכיר compare Lev 19:13 and Deu 24:14-15, to which the reproof refers. אלמנה ויתום are not genitives dependent upon שׂכר, but further objects to עשׁקי. For the fact itself compare Exo 22:21-23; Deu 24:17; Deu 27:19. To מטּי גר we are not to supply משׁפּט, after Deu 24:17 and Deu 27:19; but הטּה is used of the person as in Amo 5:12 : to bow down the stranger, i.e., to oppress him unjustly. The words, "and fear not me," point to the source from which all these sins flowed, and refer to all the sinners mentioned before. This threat of judgment is explained in Mal 3:6 in the double clause: that Jehovah does not change, and the sons of Israel do not perish. Because Jehovah is unchangeable in His purposes, and Israel as the people of God is not to perish, therefore will God exterminate the wicked out of Israel by means of judgment, in order to refine it and shape it according to its true calling. The perfects are used to express established truths. The unchangeableness of God is implied in the name Jehovah, "who is that He is," the absolutely independent and absolutely existing One (see at Gen 2:4). For the fact itself compare Num 23:19; Sa1 15:29; Jam 1:17. Jehovah is in apposition to 'ănı̄ (I), and not a predicate in the sense of "I am Jehovah" (Luther, Hengstenberg, etc.); this is evident from the parallel ואתּם בּני יעקב (and ye, the sons of Jacob), where no one thinks of taking בני יעק (sons of Jacob) as a predicate. Kâlâh, to come to an end, to be destroyed, as the parallel passage, Jer 30:11, which floated before the prophet's mind, clearly shows. The name "sons of Jacob" (poetical for sons of Israel) is used emphatically, denoting the true members of the people of God, who rightly bear the name of Israel. These do not perish, because their existence rests upon the promise of the unchangeable God (cf. Rom 11:28-29).


  Malachi 3:7


  After the Lord has announced to the murmuring people that He will suddenly draw near to judgment upon the wicked, He proceeds to explain the reason why He has hitherto withheld His blessing and His salvation. Mal 3:7. "From the days of your fathers ye have departed from mine ordinances, and have not kept them. Return to me, and I will return to you, saith Jehovah of hosts; and ye say, Wherein shall we return? Mal 3:8. Dare a man indeed defraud God, that ye have defrauded me? and ye say, In what have we defrauded Thee? In the tithes and the heave-offering. Mal 3:9. Ye are cursed with the curse, and yet ye defraud me, even the whole nation." The reason why Israel waits in vain for the judgment and the salvation dawning with it, is not to be found in God, but in the people, in the fact, that from time immemorial they have transgressed the commandments of God (see Isa 43:27; Eze 2:3; Hos 10:9). And yet they regard themselves as righteous. They reply to the call to repentance by saying, בּמּה נשׁוּב, wherein, i.e., in what particular, shall we turn? The prophet thereupon shows them their sin: they do what no man should presume to attempt—they try to defraud God in the tithe and heave-offering, namely, by either not paying them at all, or not paying them as they should into the house of God. קבע, which only occurs here and at Pro 22:23, signifies to defraud, to overreach. המּעשׂר וגתר is either an accusative of free subordination, or else we must supply the preposition ב from the question itself. On the tithe see Lev 27:30., Num 18:20., and Deu 14:22. (see also my Bibl. Ant. i. p. 337ff.); and on the heave-offering (terūmâh), the portion of his income lifted off from the rest, for the purposes of divine worship, see my Bibl. Ant. i. p. 245. And this they do, notwithstanding the fact that God has already visited them with severe punishment, viz., with the curse of barrenness and of the failure of the harvest. We may see from Mal 3:10-12, that the curse with which they were smitten consisted in this. ואתי is adversative: yet ye defraud me, and indeed the whole nation, and not merely certain individuals.


  Malachi 3:10


  Mal 3:10. "Bring ye all the tithe into the treasure-house, that there may be consumption in my house, and prove me now herewith, saith Jehovah of hosts, if I do not open you the sluices of heaven, and pour you out a blessing to superabundance. Mal 3:11. And I will rebuke the devourer for you, that he may not destroy the fruit of your ground; and your vine will not miscarry in the field, saith Jehovah of hosts. Mal 3:12. And all nations will call you blessed; for ye will be a land of good pleasure, saith Jehovah of hosts." In Mal 3:10 the emphasis lies upon kol: the whole of the tithe they are to bring, and not merely a portion of it, and so defraud the Lord; for the tithe was paid to Jehovah for His servants the Levites (Num 18:24). It was delivered, at least after the times of the later kings, at the sanctuary, where store-chambers were built for the purpose (cf. Ch2 31:11.; Neh 10:38-39; Neh 12:44; Neh 13:12). Tereph signifies here food, or consumption, as in Pro 31:15; Psa 111:5. בּזאת, through this, i.e., through their giving to God what they are under obligation to give Him, they are to prove God, whether in His attitude towards them He is no longer the holy and righteous God (Mal 2:17; Mal 3:6). Then will they also learn, that He causes the promised blessing to flow in the richest abundance to those who keep His commandments. אם לא is not a particle of asseveration or oath (Koehler), but an indirect question: whether not. Opening the sluices of heaven is a figure, denoting the most copious supply of blessing, so that it flows down from heaven like a pouring rain (as in Kg2 7:2). עד בּלי די, till there is no more need, i.e., in superabundance. This thought is individualized in Mal 3:11. Everything that could injure the fruits of the land God will take away. גּער, to rebuke practically, i.e., to avert the intention. אכל, the devourer, is here the locust, so called from its insatiable voracity. Shikkēl, to miscarry, is affirmed of the vine, when it has set a good quantity of grapes, which perish and drop off before they ripen. In consequence of this blessing, all nations will call Israel blessed (Mal 3:12), because its land will be an object of pleasure to every one (cf. Zac 7:14; Zac 8:13, Zac 8:23).


  Malachi 3:13


  The impatient murmuring of the nation.—Mal 3:13. "Your words do violence to me, saith Jehovah; and ye say, What do we converse against Thee? Mal 3:14. Ye say, It is vain to serve God; and what gain is it, that we have kept His guard, and have gone about in deep mourning before Jehovah of hosts? Mal 3:15. And now we call the proud blessed: not only have the doers of wickedness been built up, but they have also tempted God and have been saved." After the Lord has disclosed to the people the cause of His withholding His blessing, He shows them still further, that their murmuring against Him is unjust, and that the coming day of judgment will bring to light the distinction between the wicked and those who fear God. חזק with על, to be strong over any one, does not mean to be harsh or burdensome, but to do violence to a person, to overpower him (cf. Exo 12:33; Sa2 24:4, etc.). The niphal nidbar has a reciprocal meaning, to converse with one another (cf. Eze 33:30). The conversations which they carry on with one another take this direction, that it is useless to serve God, because the righteous have no advantage over sinners. For שׁמר משׁמרתּו see the comm. on Gen 26:5. Hâlakh qedōrannı̄th, to go about dirty or black, either with their faces and clothes unwashed, or wrapped in black mourning costume (saq), is a sign of mourning, here of fasting, as mourning for sin (cf. Psa 35:13-14; Psa 38:7; Job 30:28; 1 Maccabees 3:48). מפּני יהוה, from awe of Jehovah. The fasting, and that in its external form, they bring into prominence as a special sign of their piety, as an act of penitence, through which they make reparation for certain sins against God, by which we are not to understand the fasting prescribed for the day of atonement, but voluntary fasting, which was regarded as a special sign of piety. What is reprehensible in the state of mind expressing itself in these words, is not so much the complaint that their piety brings them no gain (for such complaints were uttered even by believing souls in their hours of temptation; cf. Psa 73:13), as the delusion that their merely outward worship, which was bad enough according to what has already been affirmed, is the genuine worship which God must acknowledge and reward. This disposition to attribute worth to the opus operatum of fasting it attacked even by Isaiah, in Isa 58:1-14; but after the captivity it continued to increase, until it reached its culminating point in Pharisaism. How thoroughly different the persons speaking here are from the believing souls under temptation, who also appeal to their righteousness when calling upon God in their trouble, is especially clear from their further words in Mal 3:15. Because God does not reward their fasting with blessing and prosperity, they begin to call the proud sinners, who have happiness and success, blessed. ועתּה is the particle of inference. The participle מאשּׁרים has the force of a futurum instans (cf. Ewald, 306, d), denoting what men prepare to do. Zēdı̄m, the haughty or proud, are the heathen, as in Isa 13:11, who are called עשׂי רשׁעה in the following clause. The next two clauses are placed in a reciprocal relation to one another by gam ... gam (cf. Jer 12:16-17; Exo 1:21), and also, notwithstanding the fact that they have tempted God, are delivered when they fall into misfortune. Bâchan Elohim, to prove or test God, i.e., to call out His judgment through their wickedness.


  Malachi 3:16


  With these foolish speeches the prophet proceeds in Mal 3:16. to contrast the conduct of those who fear God, pointing to the blessing which they derive from their piety. Mal 3:16. "Then those who feared Jehovah conversed with one another, and Jehovah attended and heard, and a book of remembrance was written before Him, for those who fear Jehovah and reverence His name. Mal 3:17. And they will be to me as a possession, saith Jehovah of hosts, for the day that I create, and I will spare them as a man spareth his son that serveth him. Mal 3:18. And ye will again perceive the difference between the righteous and the wicked, between him that serveth God and him that serveth Him not." אז, then, indicates that the conversation of those who feared God had been occasioned by the words of the ungodly. The substance of this conversation is not described more minutely, but may be gathered from the context, namely, from the statement as to the attitude in which Jehovah stood towards them. We may see from this, that they strengthened themselves in their faith in Jehovah, as the holy God and just Judge who would in due time repay both the wicked and the righteous according to their deeds, and thus presented a great contrast to the great mass with their blasphemous sayings. This description of the conduct of the godly is an indirect admonition to the people, as to what their attitude towards God ought to be. What was done by those who feared Jehovah ought to be taken as a model by the whole nation which called Jehovah its God. Jehovah not only took notice of these conversations, but had them written in a book of remembrance, to reward them for them in due time. Writing in a book of remembrance recals to mind the custom of the Persians, of having the names of those who deserved well of the king entered in a book with a notice of their merits, that they might be rewarded for them at some future time (Est 6:1); but it rests upon the much older idea, that the names and actions of the righteous are written in a book before God (cf. Psa 56:9; Dan 7:10). This book was written לפניו, before Jehovah, i.e., not in His presence, but in order that it might lie before Jehovah, and remind Him of the righteous and their deeds. ליראי is a dat. com.: "for those who fear God," i.e., for their good. חשׁב שׁם, to consider or value the name of the Lord (cf. Isa 13:17; Isa 33:8). This writing was done because the Lord would make them His own on the day of His coming, and show them mercy. Layyōm: for the day = on the day; the lamed denoting the time, as in Isa 10:3; Gen 21:2, etc. The day which Jehovah makes is the day of the judgment which attends His coming. Segullâh is the object, not to ‛ōseh, as we might suppose according to the accents, but to hâyū: they will be my possession on the day which I create. This is evident partly from a comparison of Mal 4:3, where the words יום אשׁר אני עשׂה recur, and partly from the original passage in Exo 19:5 : ye will be to me segullâh, i.e., a valued possession (see the comm.). The righteous will then be a possession for Jehovah, because on that day the glory of the children of God will first be revealed, and the Israel of God will reach the mark of its heavenly calling (see Col 3:4). The Lord will spare them in the judgment as a father spares his son who serves him. The expression to spare may be explained from the contrast to the punishment of the ungodly. In Mal 3:18 the prophet bids the murmurers consider what has been said concerning the righteous, by telling them that they will then see the difference between the righteous who serve God, and the wicked who do not serve Him, that is to say, will learn that it is always profitable to serve God. שׁבתּם before ראיתם is to be taken adverbially: ye will see again. The expression "again" presupposes that the difference between those who feared God and the ungodly was to be seen before, and that the Lord had already made it manifest by former judgments. This had been the case in Egypt, where the Lord had caused such a separation to be made (Exo 11:7). The words do not imply that the persons addressed had previously stood in a different relation to this question from that in which they were standing then (Koehler). ראה בין does not mean to look in between (Hitzig), but בּין is used in the sense of a substantive, signifying that which is between the two, the difference between the two. That בּין was originally a noun is evident from the dual הבּינים in Sa1 17:4, Sa1 17:23.
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  This admonition to the ungodly is explained in Mal 4:1. by a picture of the separation which will be effected by the day of judgment. Mal 4:1. "For behold the day cometh burning like a furnace, and all the proud and every doer of wickedness become stubble, and the coming day will burn them, saith Jehovah of hosts, so that it will not leave them root or branch. Mal 4:2. But to you who fear my name, the sun of righteousness will rise and healing in its wings, and ye will go out and skip like stalled calves, Mal 4:3. And will tread down the ungodly, for they will be ashes under the soles of your feet in the day that I create, saith Jehovah of hosts." The day of judgment will be to the ungodly like a burning furnace. "A fire burns more fiercely in a furnace than in the open air" (Hengstenberg). The ungodly will then resemble the stubble which the fire consumes (cf. Isa 5:24; Zep 1:18; Oba 1:18, etc.). זדים and עשׂה רשׁעה point back to Mal 3:15. Those who are called blessed by the murmuring nation will be consumed by the fire, as stubble is burned up, and indeed all who do wickedness, and therefore the murmurers themselves. אשׁר before לא יעזב is a conjunction, quod; and the subject is not Jehovah, but the coming day. The figure "root and branch" is borrowed from a tree—the tree is the ungodly mass of the people (cf. Amo 2:9)—and denotes total destruction, so that nothing will be left of them. To the righteous, on the other hand, the sun of righteousness will arise. Tsedâqâh is an epexegetical genitive of apposition. By the sun of righteousness the fathers, from Justin downwards, and nearly all the earlier commentators understand Christ, who is supposed to be described as the rising sun, like Jehovah in Psa 84:12 and Isa 60:19; and this view is founded upon a truth, viz., that the coming of Christ brings justice and salvation. But in the verse before us the context does not sustain the personal view, but simply the idea that righteousness itself is regarded as a sun. Tsedâqâh, again, is not justification or the forgiveness of sins, as Luther and others suppose, for there will be no forgiving of sins on the day of judgment, but God will then give to every man reward or punishment according to his works. Tsedâqâh is here, what it frequently is in Isaiah (e.g., Isa 45:8; Isa 46:13; Isa 51:5, etc.), righteousness in its consequences and effects, the sum and substance of salvation. Malachi uses tsedâqâh, righteousness, instead of ישׁע, salvation, with an allusion to the fact, that the ungodly complained of the absence of the judgment and righteousness of God, that is to say, the righteousness which not only punishes the ungodly, but also rewards the good with happiness and salvation. The sun of righteousness has מרפּא, healing, in its wings. The wings of the sun are the rays by which it is surrounded, and not a figure denoting swiftness. As the rays of the sun spread light and warmth over the earth for the growth and maturity of the plants and living creatures, so will the sun of righteousness bring the healing of all hurts and wounds which the power of darkness has inflicted upon the righteous. Then will they go forth, sc. from the holes and caves, into which they had withdrawn during the night of suffering and where they had kept themselves concealed, and skip like stalled calves (cf. Sa1 28:24), which are driven from the stall to the pasture. On pūsh, see at Hab 1:8. And not only will those who fear God be liberated from all oppression, but they will also acquire power over the ungodly. They will tread down the wicked, who will then have become ashes, and lie like ashes upon the ground, having been completely destroyed by the fire of the judgment (cf. Isa 26:5-6).


  Malachi 4:4


  Concluding Admonition.—Mal 4:4. "Remember ye the law of Moses, my servant, which I commanded him upon Horeb for all Israel, statutes and rights.


  Mal 4:5. Behold, I send you Elijah the prophet before the day of Jehovah comes, the great and terrible one. Mal 4:6. And he will turn the heart of the fathers to the sons, and the heart of the sons to their fathers, that I may not come and smite the land with the curse" (mit dem Banne, with the ban). The admonition, "Remember ye the law of Moses," forms the conclusion not only of the last section (Malachi 3:13-4:3), but of the whole of the book of Malachi, and cannot be connected with Mal 4:3 in the sense of "Remember what Moses has written in the law concerning Christ, or concerning the judgment," as Theod. Mops. and others maintain; nor must it be restricted to the time previous to the coming of the Messiah by the interpolation of interim (v. Til and Mich.). It is rather a perfectly general admonition to lay to heart and observe the law. For this is referred to here, "not according to its casual and transient form, but according to its real essence as expressing the holiness of God, just as in Mat 5:17" (Hengstenberg). Malachi thus closes by showing to the people what it is their duty to do, if on the day of judgment they would escape the curse with which transgressors are threatened in the law, and participate in the salvation so generally desired, and promised to those who fear God. By the expression "my servant," the law is traced back to God as its author. At the giving of the law, Moses as only the servant of Jehovah. אשׁר צוּיתי אותו is not to be rendered "whom (אשׁר אותו) I charged with statutes and rights to all Israel" (Ewald, Bunsen), for we do not expect any further explanation of the relation in which Moses stood to the law, but "which I commanded him upon (to) all Israel." Tsivvâh is construed with a double accusative, and also with על governing the person to whom the command refers, as in Ezr 8:17; Sa2 14:8; Est 4:5. The words chuqqı̄ı̄m ūmishpâtı̄m are an epexegetical definition belonging to אשׁר: "which I commanded as statutes and rights," i.e., consisting of these; and they recall to mind Deu 4:1 and Deu 8:14, where Moses urges upon the people the observance of the law, and also mentions Horeb as the place where the law was given. The whole of the admonition forms an antithesis to the rebuke in Mal 4:4, that from the days of their fathers they went away from the ordinances of Jehovah. These they are to be mindful to observe, that the Lord when He comes may not smite the land with the ban.


  In order to avert this curse from Israel, the Lord would send the prophet Elijah before His coming, for the purpose of promoting a change of heart in the nation. The identity of the prophet Elijah with the messenger mentioned in Mal 4:1, whom the Lord would send before Him, is universally acknowledged. But there is a difference of opinion as to the question, who is the Elijah mentioned here? The notion was a very ancient one, and one very widely spread among the rabbins and fathers, that the prophet Elijah, who was caught up to heaven, would reappear (compare the history of the exposition of our verse in Hengstenberg's Christology, vol. iv. p. 217 translation). The lxx thought of him, and rendered אליּה הנּביא by Ἠλίαν τὸν Θεσβίτην; so also did Sirach (48:10) and the Jews in the time of Christ (Joh 1:21; Mat 17:10); and so have Hitzig, Maurer, and Ewald in the most recent times. But this view is proved to be erroneous by such passages as Hos 3:5; Eze 34:23; Eze 37:24, and Jer 30:9, where the sending of David the king as the true shepherd of Israel is promised. Just as in these passages we cannot think of the return or resurrection of the David who had long been dead; but a king is meant who will reign over the nation of God in the mind and spirit of David; so the Elijah to be sent can only be a prophet with the spirit or power of Elijah the Tishbite. The second David was indeed to spring from the family of David, because to the seed of David there had been promised the eternal possession of the throne. The prophetic calling, on the other hand, was not hereditary in the prophet's house, but rested solely upon divine choice and endowment with the Spirit of God; and consequently by Elijah we are not to understand a lineal descendant of the Tishbite, but simply a prophet in whom the spirit and power of Elijah are revived, as Ephr. Syr., Luther, Calvin, and most of the Protestant commentators have maintained. But the reason why this prophet Elijah is named is to be sought for, not merely in the fact that Elijah was called to his work as a reformer in Israel at a period which was destitute of faith and of the true fear of Jehovah, and which immediately preceded a terrible judgment (Koehler), but also and more especially in the power and energy with which Elijah rose up to lead back the ungodly generation of his own time to the God of the fathers. The one does not exclude but rather includes the other. The greater the apostasy, the greater must be the power which is to stem it, so as to rescue those who suffer themselves to be rescued, before the judgment bursts over such as are hardened. For Mal 4:5, compare Joe 3:4. This Elijah, according to Mal 4:6, is to lead back the heart of the fathers to the sons, and the heart of the sons to their fathers. The meaning of this is not that he will settle disputes in families, or restore peace between parents and children; for the leading sin of the nation at the time of our prophet was not family quarrels, but estrangement from God. The fathers are rather the ancestors of the Israelitish nation, the patriarchs, and generally the pious forefathers, such as David and the godly men of his time. The sons or children are the degenerate descendants of Malachi's own time and the succeeding ages. "The hearts of the godly fathers and the ungodly sons are estranged from one another. The bond of union, viz., common love to God, is wanting. The fathers are ashamed of their children, the children of their fathers" (Hengstenberg). This chasm between them Elijah is to fill up. Turning the heart of the fathers to the sons does not mean merely directing the love of the fathers to the sons once more, but also restoring the heart of the fathers, in the sons, or giving to the sons the fathers' disposition and affections. Then will the heart of the sons also return to their fathers, turn itself towards them, so that they will be like-minded with the pious fathers. Elijah will thereby prepare the way of the Lord to His people, that at His coming He may not smite the land with the ban. The ban involves extermination. Whoever and whatever was laid under the ban was destroyed (cf. Lev 27:28-29; Deu 13:16-17; and my Bibl. Archol. i. 70). This threat recals to mind the fate of the Canaanites who were smitten with the ban (Deu 20:17-18). If Israel resembles the Canaanites in character, it will also necessarily share the fate of that people (cf. Deu 12:29).


  The New Testament gives us a sufficient explanation of the historical allusion or fulfilment of our prophecy. The prophet Elijah, whom the Lord would send before His own coming, was sent in the person of John the Baptist. Even before his birth he was announced to his father by the angel Gabriel as the promised Elijah, by the declaration that he would turn many of the children of Israel to the Lord their God, and go before Him in the spirit and power of Elijah to turn the hearts of the fathers to the children, and the unbelieving to the wisdom of the just (Luk 1:16-17). This address of the angel gives at the same time an authentic explanation of Mal 4:5 and Mal 4:6 of our prophecy: the words "and the heart of the children to their fathers" being omitted, as implied in the turning of the heart of the fathers to the sons, and the explanatory words "and the unbelieving to the wisdom of the just" being introduced in their place; and the whole of the work of John, who was to go before the Lord in the spirit and power of Elijah, being described as "making ready a prepared people for the Lord." The appearance and ministry of John the Baptist answered to this announcement of the angel, and is so described in Mat 3:1-12, Mar 1:2-8; Luke 3:2-18, that the allusion to our prophecy and the original passage (Isa 40:3) is obvious at once. Even by his outward appearance and his dress John announced himself as the promised prophet Elijah, who by the preaching of repentance and baptism was preparing the way for the Lord, who would come after him with the winnowing shovel to winnow His floor, and gather the wheat into His granary, but who would burn up the chaff with unquenchable fire. Christ Himself also not only assured the people (in Mat 11:10., Luk 7:27.) that John was the messenger announced by Malachi and the Elijah who was to come, but also told His disciples (Mat 17:1.; Mar 9:1.) that Elijah, who was to come first and restore all things, had already come, though the people had not acknowledged him. And even Joh 1:21 is not at variance with these statements. When the messengers of the Sanhedrim came to John the Baptist to ask whether he was Elias, and he answered, "I am not," he simply gave a negative reply to their question, interpreted in the sense of a personal reappearance of Elijah the Tishbite, which was the sense in which they meant it, but he also declared himself to be the promised forerunner of the Lord by applying to his own labours the prophecy contained in Isa 40:3.


  And as the prophet Elijah predicted by Malachi appeared in John the Baptist, so did the Lord come to His temple in the appearing of Jesus Christ. The opinion, which was very widely spread among the fathers and Catholic commentators, and which has also been adopted by many of the more modern Protestant theologians (e.g., Menken and H. Olshausen), viz., that our prophecy was only provisionally fulfilled in the coming of John the Baptist and the incarnation of the Son of God in Jesus Christ, and that its true fulfilment will only take place at the second coming of Christ to judge the world, in the actual appearance of the risen Elijah by which it will be preceded, is not only at variance with the statements of the Lord concerning John the Baptist, which have been already quoted, but as no tenable foundation in our prophecy itself. The prophets of the Old Testament throughout make no allusion to any second coming of the Lord to His people. The day of the Lord, which they announce as the day of judgment, commenced with the appearance on earth of Christ, the incarnate Logos; and Christ Himself declared that He had come into the world for judgment (Joh 9:39, cf. Joh 3:19 and Joh 12:40), viz., for the judgment of separating the believing from the ungodly, to give eternal life to those who believe on His name, and to bring death and condemnation to unbelievers. This judgment burst upon the Jewish nation not long after the ascension of Christ. Israel rejected its Saviour, and was smitten with the ban at the destruction of Jerusalem in the Roman war; and both people and land lie under this ban to the present day. And just as the judgment commenced at that time so far as Israel was concerned, so does it also begin in relation to all peoples and kingdoms of this earth with the first preaching of Christ among them, and will continue throughout all the centuries during which the kingdom spreads upon earth, until it shall be ultimately completed in the universal judgment at the visible second coming of the Lord at the last day.


  With this calling to remembrance of the law of Moses, and this prediction that the prophet Elijah will be sent before the coming of the Lord Himself, the prophecy of the Old Testament is brought to a close. After Malachi, no other prophet arose in Israel until the time was fulfilled when the Elijah predicted by him appeared in John the Baptist, and immediately afterwards the Lord came to His temple, that is to say, the incarnate Son of God to His own possession, to make all who received Him children of God, the segullâh of the Lord. Law and prophets bore witness of Christ, and Christ came not to destroy the law or the prophets, but to fulfil them. Upon the Mount of Christ's Transfiguration, therefore, there appeared both Moses, the founder of the law and mediator of the old covenant, and Elijah the prophet, as the restorer of the law in Israel, to talk with Jesus of His decease which He was to accomplish in Jerusalem (Mat 17:1.; Mar 9:1.; Luk 9:28.), for a practical testimony to the apostles and to us all, that Jesus Christ, who laid down His life for us, to bear our sin and redeem us from the curse of the law, was the beloved Son of the Father, whom we are to hear, that by believing in His name we may become children of God and heirs of everlasting life.
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